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Argument


Philemon, not a Jew, but a Gentile, was a citizen of Colossae, noble among his own, conspicuous in life and morals as well as in faith and Christian profession; whose house at Colossae remained intact down to his time, as Theodoret here relates: inasmuch as in the time of Paul it began to be a church, so that Paul held in it the gatherings of the faithful, and therefore Archippus, the Bishop of the Colossians, dwelt in it, as Paul sufficiently intimates in verse 2. Hence this house, now dedicated to God as a church, remained for many ages. Again, the faithful, accustomed to gather in the house of Philemon, were sustained by his aid: for he himself was given to almsgiving, and succored the necessities of the Saints. For this is what the Apostle says in verse 7: "The bowels of the saints have been refreshed through you, brother." This Philemon then had a slave named Onesimus, who not so much from zeal for St. Paul, as some maintain, as on account of theft, having indeed pilfered certain things of his master, as St. Jerome, Theodoret, and Theophylact gather from verse 18, had fled from Colossae to Rome, where he encountered Paul, who converted him to Christ, instructed him and baptized him, and now, having become faithful both to Christ and to his master, sends him back with this commendatory epistle to his master, namely Philemon, by which he asks him to receive him back into favor. Paul wrote this Epistle at Rome from his earlier chains in the year of Christ 60, when he already hoped to be soon freed from them, as is clear from verse 22; he sent the same with the Epistle to the Colossians, through Onesimus himself.


St. Chrysostom and Theophylact note that this Epistle, in such brevity and simplicity, contains many very useful lessons. Among which the first is, that to no man, not even to a fugitive slave, is the access to grace and eternal life closed off, nor is the salvation of anyone, however hard, fraudulent, and lost, to be despaired of: for such was Onesimus, being a slave, a thief, a Phrygian. For the Phrygians were of an illiberal and servile disposition. Whence among them there was a great supply of slaves, so that it became a proverb, according to Cicero, oration for Flaccus, that a Phrygian becomes better with blows.


The second is, that Christians should also have care of base men, slaves, and fugitives.


The third, that under the pretext of piety, slaves are not to be torn away from their masters. Whence here Paul sends back the slave Onesimus to his master Philemon.


The fourth, that slaves outstanding in virtue are not to be despised, but loved and promoted. For this Onesimus, repenting of the deed, returned into favor with his master Philemon, and became a distinguished man and teacher, and after Timothy was made the second Bishop of Ephesus: whom St. Ignatius greatly praises in his epistle to the Ephesians. Hence also this same Onesimus afterwards at Rome under Trajan was consummated and laureled with martyrdom.


Learn here, Christians, learn, Pastors, not to neglect the poor, slaves, and maidservants, but to bestow singular care upon them: for they are your sheep, and they have souls as noble as the rich, and redeemed at the same price of the blood of Christ. Whence God will require them again from you on the day of judgment. For on account of them Christ descended from heaven, whose praise this is, foretold and celebrated by Isaiah: "The poor have the Gospel preached to them." Such ones God chooses: for they themselves are more humble, docile, pliable, and therefore more capable of grace and salvation than the rich. "Has not God," says St. James, chapter II, 5, "chosen the poor in this world, rich in faith, and heirs of the kingdom which God has promised to those who love Him?"
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Vulgate Text: Jude 1-25

1 Jude, the servant of Jesus Christ, and brother of James: to them that are beloved in God the Father, and preserved in Jesus Christ, and called. 2 Mercy unto you, and peace, and charity be fulfilled. 3 Dearly beloved, taking all care to write unto you concerning your common salvation, I was under a necessity to write unto you: to beseech you to contend earnestly for the faith once delivered to the saints. 4 For certain men are secretly entered in, (who were written of long ago unto this judgment,) ungodly men, turning the grace of our Lord God into riotousness, and denying the only sovereign Ruler, and our Lord Jesus Christ. 5 I will therefore admonish you, though ye once knew all things, that Jesus, having saved the people out of the land of Egypt, did afterwards destroy them that believed not: 6 And the angels who kept not their principality, but forsook their own habitation, He hath reserved under darkness in everlasting chains, unto the judgment of the great day. 7 As Sodom and Gomorrha, and the neighbouring cities, in like manner, having given themselves to fornication, and going after other flesh, were made an example, suffering the punishment of eternal fire. 8 In like manner these men also defile the flesh, and despise dominion, and blaspheme majesty. 9 When Michael the archangel, disputing with the devil, contended about the body of Moses, he durst not bring against him the judgment of railing speech, but said: The Lord command thee. 10 But these men blaspheme whatever things they know not: and what things soever they naturally know, like dumb beasts, in these they are corrupted. 11 Woe unto them, for they have gone in the way of Cain: and after the error of Balaam they have for reward poured out themselves, and have perished in the contradiction of Core. 12 These are spots in their banquets, feasting together without fear, feeding themselves, clouds without water, which are carried about by winds, trees of the autumn, unfruitful, twice dead, plucked up by the roots, 13 Raging waves of the sea, foaming out their own confusion; wandering stars, to whom the storm of darkness is reserved for ever. 14 Now of these Enoch also, the seventh from Adam, prophesied, saying: Behold, the Lord cometh with thousands of His saints, 15 To execute judgment upon all, and to reprove all the ungodly for all the works of their ungodliness, whereby they have done ungodly, and of all the hard things which ungodly sinners have spoken against God. 16 These are murmurers, full of complaints, walking according to their own desires, and their mouth speaketh proud things, admiring persons for gain's sake. 17 But you, my dearly beloved, be mindful of the words which have been spoken before by the apostles of our Lord Jesus Christ: 18 Who told you, that in the last time there should come mockers, walking according to their own desires in ungodlinesses. 19 These are they, who separate themselves, sensual men, having not the Spirit. 20 But you, my beloved, building yourselves upon your most holy faith, praying in the Holy Ghost, 21 Keep yourselves in the love of God, waiting for the mercy of our Lord Jesus Christ, unto life everlasting. 22 And some indeed reprove, being judged: 23 But others save, pulling them out of the fire. And on others have mercy, in fear, hating also the spotted garment which is carnal. 24 Now to Him who is able to preserve you without sin, and to present you spotless before the presence of His glory with exceeding joy, in the coming of our Lord Jesus Christ, 25 To the only God our Saviour through Jesus Christ our Lord, be glory and magnificence, empire and power, before all ages, and now, and for all ages of ages. Amen.




Verse 1: Jude, the Servant of Jesus Christ

1. Jude, the servant of Jesus Christ, and brother of James — namely of James the Less, who was an Apostle and the first Bishop of Jerusalem, and who likewise inscribes his own epistle thus: "James, the servant of God and of our Lord Jesus Christ:" see what was said there. By this very fact Jude indicates that he is an Apostle: for it is established that Jude the brother of James was an Apostle. The Arabic renders, "Jude, the son of Joseph the carpenter"; and Clement of Alexandria: "Jude," he says, "who wrote the Catholic Epistle, the brother of the sons of Joseph, being very religious, although He knew his kinship with the Lord, did not however say he was His brother; but what did he say? Jude, the servant of Jesus Christ." Yet in the Preface I showed that Jude was not the son of Joseph. He calls himself "the servant of Christ," as if to say: I know not the angels of Simon, the aeons of Valentinus, the genii of the Gnostics; I profess and glory in being the servant of Christ alone, just as David in Psalm CXV, 6: "O Lord, for I am Thy servant, and the son of Thy handmaid; Thou hast broken my bonds," by which I was bound to sin, to death, and to gehenna, and Thou hast bound me to Thy glorious servitude — nay rather to the apostolate: "therefore I will sacrifice to Thee the sacrifice of praise." "It is more desirable," says Philo in On Monarchy, "to serve God than to reign." Hence Moses, the leader of the Hebrews, is called the servant of the Lord (Deut. xxxiv, 5): see what was said there. Truly Saint Augustine, in tract 41 on that passage of John VIII, "If the Son shall make you free, you shall be free indeed": "This," he says, "is our hope, brethren, that we be freed by Him who is free, and that by freeing us He may make us His servants; for we were servants of cupidity, and once freed we are made servants of charity."

Moreover Jude calls himself the brother of James, both to distinguish himself from Judas Iscariot, and to win for himself goodwill and authority from his holy and celebrated brother: "For James's celebrated reputation for virtue, in everyone's eyes, would secure that the doctrine of this Apostle would have greater authority and be more readily received," says Oecumenius.

Orators teach that, in the exordium of a speech or epistle, one must win from the hearers or readers, first, goodwill; second, attention; third, docility. So Saint Jude here renders his readers first, well-disposed, by calling them "beloved" and "dearly beloved," and by showing all his love and care toward them; second, attentive, when he says he is writing about the common salvation of all — namely the eternal one; third, docile, when he says he is doing nothing other than to inculcate and defend the faith once delivered to them, and that this is the argument of the whole epistle.

To them that are beloved in God the Father. — The Translator reads in the Greek ἠγαπημένοις, that is, "beloved." But many read ἠγιασμένοις, that is, "sanctified." So Cajetan, Clarius, Vatablus, Pagninus, and others. Both are true, and fit this passage. For Christians "in God," that is, by God, or properly "in God," that is, in God's faith, grace, and charity are united; and therefore lovable and beloved by Jude and by one another. So Lyranus, Dionysius, and others. Likewise "in God," that is, through God and by God are they sanctified; supply: "says greeting," as if to say: Jude says greeting to Christians beloved in God the Father, and writes this epistle.

And in Jesus Christ, — that is, through Jesus Christ and His grace. Again, "in Jesus," that is, in the faith, worship, religion, love of Jesus, namely "preserved" in the Christian faith, charity, and life — as if to say: Jude says greeting and prays for Christians who are beloved by God, and who in this love of His are preserved and persevere through the grace of Jesus Christ. For perseverance is a great gift of God and of Christ, as the Council of Trent teaches, sess. VI, ch. XIII, and Saint Augustine in his book On the Gift of Perseverance. This is what Christ says (John xvii, v. 12): "While I was with them, I kept them in Thy name. Those whom Thou gavest Me have I kept; and none of them is lost, but the son of perdition;" and ch. XVIII, v. 9: "Of them whom Thou hast given Me, I have not lost any one;" and ch. x, v. 28: "They shall not perish forever, and no one shall pluck them out of My hand;" and Abigail and David in 1 Kings ch. XXV, v. 29: "The soul of my lord shall be kept as it were in the bundle of the living, with the Lord thy God."

Preserved and called. — You will ask: Why does Jude put "called" after "preserved," when being called to faith and love comes first, and being preserved in it comes later? First, the interlinear Gloss judges that this is hysteron proteron (a reversal): for being called precedes being preserved. Second, others reply that by "preserved" is meant preserved in grace; by "called," called to glory: glory being later than grace. But there is the objection that, although glory is later than grace, nevertheless the calling to grace includes the calling to glory, as its consummation and term. Hence Hugo replies that this is true in intention, not in execution; for in execution to be preserved in grace comes first, to be called to glory comes later — as if to say: Jude writes to the faithful who are preserved in the faith and grace of Christ and persevere, and by this perseverance are next called and directed to glory, which they will certainly attain if, as they have begun, they so persevere in the faith and grace of Christ to the end of life. But these reflections are more subtle than solid.

I say therefore that "called" (vocatis), in Greek κλητοῖς (not κεκλημένοις), is a noun, but "preserved" (conservatis), in Greek τετηρημένοις, is a participle. For the Greek so reads, τοῖς τετηρημένοις κλητοῖς, that is, "to the preserved called ones"; and the Arabic, "to the preserved called ones in the name of Jesus Christ": for Christians are called "called ones," and this is as it were their proper designation, that they be styled "called," in Greek κλητοί, that is "called-out," as if summoned by God into His family, friendship, sonship, inheritance. So therefore "called" is the title of the highest dignity, to which Christians have been raised by God. Whence Hesychius: "κλητοί," he says, "are called the noble"; for God has called us out of darkness "into His admirable light" (1 Peter II, 9), and from the most wretched servitude of sin "hath translated us into the kingdom of the Son of His love" (Col. 1, 13) — namely, from death to life, from ignominy to glory, from gehenna to heaven, that He might make of men angels. See what was said on Rom. 1, 1, on the words: "Paul called to be an Apostle"; and 1 Cor. 1, on the words: "To the called saints," where the Syriac translates, "to the called and saints," equally as our author here translates from preserved and called; because the word called adds a special dignity and title, and likewise a gift to Christians, namely that they are endowed by God with faith, grace, and love, and are preserved in it, not from themselves and their own choice and virtue, but from the calling and grace of God, who, just as He first called them to faith and grace, so likewise daily calls and promotes them to its preservation and increase.

Therefore the word called here is, as it were, the subject, whose epithets are the words beloved and preserved. The subject, with its epithets, is sometimes placed before, sometimes after. The sense therefore is, as if to say: Jude writes this epistle to the "called," that is, to Christians, who are God's called ones, summoned by Him, and bound to His service, worship, faith, grace and kingdom, and therefore beloved and preserved by Him. For God called and calls them not only to His love, but also to the preservation, increase and perfection of that love, that namely through it He may lead them to the inheritance and glory of the heavenly kingdom. Whence Jude, expounding this, adds: "May mercy be unto you, and peace, and love be fulfilled."

Note: For preserved the Greek does not have the word φυλάττω, but more significantly φρουρέω, that is, I hold a city or citadel walled around and fortified on all sides with bulwarks, garrisons and watches, so that there is no access for the snares or invasions of enemies. For thus God walls about, protects and preserves His faithful against all the assaults of the devil, the world and the flesh, according to that of Prov. 18:10: "The name of the Lord is a most strong tower."




Verse 2: Mercy, Peace, and Charity

2. Mercy unto you, and peace, and charity be fulfilled.

Jude after his manner imitates St. Peter, who begins his second epistle with a like salutation, saying: "Grace unto you, and peace be fulfilled." Understand mercy as a virtue, not of the faithful, nor inhering in the faithful, but of God, by which He mercifully imparts His gifts, especially peace and charity, to the faithful. As if to say: May God's mercy be fulfilled in you and toward you, and may He pour His peace and charity and other gifts upon you, or rather may He increase and heap up with great increases those things already poured forth in baptism and afterwards. Understand "peace" as both with God, with neighbors, and with one's own conscience; and this peace is the companion and daughter of charity. Whence the Syriac translates, "and peace in love," according to that: "Much peace have they that love Thy law, and to them there is no stumbling-block," Psalm 118:165. This is what Zacharias sings: "Through the bowels of the mercy of our God, in which the Orient from on high hath visited us," Luke 1:78. For be fulfilled the Greek is πληθυνθείη, that is, may it be multiplied. Whence some think our Interpreter read mango-tin, that is, may it be fulfilled. But they do not see that the Interpreter has skilfully expressed the word not by a word, but by a fuller sense. For mercy, charity, etc. to be fulfilled is nothing other than for them to be multiplied both in number and in degree and perfection. Whence II Pet. 1:2, πληθυνθείη, just as here, is rendered may it be multiplied. Excellently St. Augustine, tract 2 on the epistle of St. John: "Such," he says, "is each one as is his love. Dost thou love the earth? Thou shalt be earth. Dost thou love God? What shall I say? Thou shalt be God."

Symbolically our Salmeron and others attribute "mercy" to God the Father: for He is "the father of mercies," II Cor. 1:3; "peace" to the Son: "for He is our peace," Ephes. 2:14; "charity" to the Holy Spirit: "for the charity of God is poured forth in our hearts by the Holy Spirit who is given to us," Rom. 5:5. Through "mercy" the miseries of sins are abolished, namely the guilt and penalty; through "peace," the remorses and disturbances of conscience are stilled and composed: for, as Tertullian says, book V Against Marcion, chap. 5: "Nor is there grace except for offense, nor peace except for war, etc.: what grace from one not offended, what peace from one not warred against?" The same in To the Martyrs: "Our peace is war against the devil." Through "charity" strength and vigor are conferred for the accomplishing of all good and heroic works, for fulfilling the law of Christ, and for strongly resisting the world, the flesh and the demon, for conquering all tribulations, persecutions, torments and martyrdoms.

But St. Augustine in the epistle to the Romans judges that St. Jude here represents the mystery of the Holy Trinity: for he names the Father and the Son, but represents the Holy Spirit by these three, namely mercy, peace and charity; for these are appropriated to the Holy Spirit: for He proceeds by the force of His procession as the love of the Father and the Son: thence therefore He has it that He is uncreated love and charity, from whom proceeds created mercy, charity and peace, and every good and gift.

Morally St. Augustine on that of Psalm 58, My God my mercy: "O name," he says, "under which none is to despair! My God," he says, "my mercy. What is my mercy? If thou shouldst say, my salvation, I understand because He gives salvation. If thou shouldst say, my refuge, I understand because thou dost flee to Him. If thou shouldst say my strength, I understand because He gives thee strength. My mercy, what is it? All whatsoever I am is from Thy mercy; if Thou hast given me to be, and another has given me to be good, better is He who has given me to be good than he who has given me to be."




Verse 3: Contending for the Faith Once Delivered

3. Taking all care to write unto you concerning your common salvation, I had it necessary to write to you.

As if to say: Since I was very solicitous and earnestly desired to write to you the things which pertain to your common salvation, I judged it necessary to write to you those things which I subjoin, concerning constantly holding the faith, and concerning fleeing with all contention, nay rather routing the heresies springing up. For these heresies are so dangerous that they impose upon me not only solicitude but also the necessity of writing. Whence the Arabic translates, "I was compelled by necessity"; and Thomas the Englishman: "With my solicitude pressing within," he says, "and the danger to you outwardly, I had it necessary to write to you." Briefly and clearly Pagninus and the Tigurine translate: "So great was my zeal in writing to you concerning the common salvation, that I could not but write to you."

Morally, let Prelates learn from St. Jude how great a care they ought to have for the sheep entrusted to them, namely a solicitous one, and indeed, as he himself says, "all solicitude." So also St. Paul II Cor. 11:28: "My daily instance," he says, "the solicitude for all the Churches." And Rom. 12:8: "He that ruleth, in solicitude." And Heb. 13:17: "For they themselves watch, as being to render account for your souls." Where St. Chrysostom: "Of all," he says, "whom thou rulest, thou shalt render account; with so great a fire dost thou subject thy head. I wonder if any of the Rectors can be saved." And homily 2 on II Tim.: "However much honor thou bestow upon him, however much obeisance thou show, thou wilt be able to render nothing equal to these dangers. For even if thou lay down thy soul, he does more for thee: for he exposes his soul to the danger of eternal death."

Beseeching (παρακαλῶν, that is exhorting, or beseeching) that ye should contend for the faith once delivered to the saints — Syriac, "asking that ye make a struggle"; Arabic, "I ask you to contend with me at one time" (that is continually and constantly) "in the faith which the Saints have delivered to us," namely that ye contend for the faith once, that is firmly altogether and irrevocably, as I shall say in verse 5, delivered to the saints, that is, to Christians, and that ye defend it and fight for it according to your strength, both by word and by the example of an honest and Christian life; so that ye admit no other, but explode every one different from this.

Note the word supercertari, that is supercertare, as some codices here read. For our Interpreter sometimes takes the word certor not as passive, but as deponent, and the same as certo, as is clear from Ecclus. ch. 11:9, and 38:29; and Wisd. 15:9. Indeed Pacuvius in Nonius, ch. 8, uses certatur for certat.

Again the prefix super is the same as for; for this in Greek is ὑπέρ. Wherefore "to contend over for the faith" is the same as to contend for the faith. So Gagneius. Secondly, the super denotes a vast, sharp, and continuous zeal of contending and resisting the enemies of the faith, and as it were an ἄσπονδος πόλεμος, that is an irreconcilable war: for the super signifies a strenuous and as it were a beyond-strength struggle, that by contending they may, as it were, overcome themselves like athletes, who in the contest transcend their own strengths and themselves, when the chief matter, namely victory and life, is at stake. Thirdly, the super denotes another and as it were a second contest, as if to say: I first contended with you against idolatry and idolaters, do you now secondly contend with me against heresy and heretics: for this is ἐπαγωνίζεσθαι; thus Nazianzen, in the oration On the Maccabees, says: προηγωνίσαντο πατέρες, ἐπηγωνίζοντο παῖδες, that is, first the fathers contended, afterward the sons contended. This is what Paul admonishes Timothy, epistle I, ch. 6, verse 12: "Fight the good fight of faith" (Vatablus, render thyself the keenest defender of the faith), "lay hold on eternal life," as if to say: If thou shalt have well contended, thou shalt lay hold on eternal life. Terrible is the saying of Innocent III, dist. 83, chap. error: "Error," he says, "which is not resisted, is approved; and truth, when it is least defended, is oppressed: indeed to neglect, when thou canst put down the perverse, is nothing other than to foster." He speaks chiefly to Prelates, but also to others in their order. Wherefore the exposition of Hugh is mystical, not literal: "To contend for the faith," he says, is to erect and add the contest of sufferings upon the foundation of faith and good works; or to contend for heavenly things, that we may strive for the soul and justice unto death, as the Wise Man admonishes in Ecclus. 4. Similar is that of Thomas the Englishman: "To contend for the faith," he says, is to add to the inner contest, by which the intellect is captivated, the outer contest, by which the heretic is confounded. "For with the heart we believe unto justice, but with the mouth confession is made unto salvation," Rom. 10:10.

Morally, learn here how great and how sharp ought to be the contest of Christians for faith and piety. Hear Christ writing to the angel, that is the Bishop, of Smyrna in Apoc. 2:10: "Be thou faithful" (by contending) "unto death, and I will give thee the crown of life." Excellently St. Cyprian, book II, epistle 6 to the Martyrs: "If," he says, "the battle line shall call you, if the day of your contest shall come, fight valiantly, struggle constantly, knowing that ye fight under the eyes of the Lord present, and that by the confession of His name ye come to His own glory; who is not such as merely to look upon His servants, but He Himself wrestles in us, He Himself joins battle, He Himself in the contest of our agony both crowns and is crowned." And soon: "O blessed Church of ours, etc. To her flowers neither lilies nor roses are lacking. Let each one now contend for the most ample dignity of either honor; let them receive crowns either white from work, or purple from passion. In the heavenly camps both peace and the battle line have their flowers, by which the soldier of Christ may be crowned for glory." The same, in book On Mortality, says that nothing else is daily waged in the world than a battle against the devil, and that the wrestling with vices and allurements is troublesome and continuous. And Clement of Alexandria, book VII of the Stromata: "The true," he says, "athlete is he who is crowned in this great stadium of the world, having attained true victory against all the disturbances of the soul, since the umpire is Almighty God." Tertullian to the Martyrs, ch. III: "A good," he says, "contest are ye about to undertake, in which the Umpire is the living God, the Master of the Games is the Holy Spirit, the prize the crown of eternity, the citizenship of angelic substance, in the heavens glory unto ages of ages."

From what has been said it is clear that the supercertari is referred to of the faith: wherefore less rightly do some refer it to to the saints, as if to say: I beseech you to contend over for the saints, that is to contend for the saints, says Catharinus, or with the saints, says Erasmus: of the saints, I say, of the faith, that is the faithful, namely Christians; for at first all the faithful were called and truly were saints, as if to say: I beseech you to contend with the saints, by emulating the saints, by adding your contest to their contest, and as it were filling up those things which are wanting to the sufferings of Christ and the Saints, as Paul says in Col. 1:24.

Lastly, heretics wrongly conclude from this that it is lawful for rude and unlearned laymen to dispute about the faith: for to dispute is one thing, which belongs only to the skilled and learned, and to contend is another; for even simple and rude men contend, not by disputing, but by constantly asserting and defending the truth and the faith; whence the heretic Beza explains the ἐπαγωνίσασθαι, that is to contend over, by ἐπαμύνασθαι, that is to defend, to protect.




Verse 4: Certain Men Are Secretly Entered In

4. For certain men have crept in.

That is, they have stolen in furtively; the Royal version, they have crept in: for the sub, and the Greek παρά, signifies that they have entered secretly from ambush, by stealth, deceitfully, by stealth as it were like foxes, and have insinuated themselves among the faithful. For thus pseudo-prophets and heretics, as if they were true prophets and teachers, craftily pretending and boasting of new, rare and exquisite knowledge and doctrine, insinuate themselves among the faithful. See what is said at II Peter 2:1. Here he gives the reason why it is fitting that they should contend over for the faith, namely because heretics sharply and deceitfully attack it. The Syriac translates: "They have acquired entrance," namely by art, cunning, fraud; the Arabic: "They have mixed themselves in among us."

Who were of old prescribed unto this judgment.

Syriac: "Who from the beginning came, that they might be written for just condemnation"; Arabic: "Who are written for this very judgment."

Note the pronoun this: for it signifies that the judgment of the heretics is certain, known and public, as if to say: Into this judgment in which I, and all the orthodox with me, condemn them of heresy, and pronounce them guilty of Gehenna.

Now "prescribed," say Bede and Clement of Alexandria, that is foreseen and predestined: for because they have been foreseen by God from eternity to be impious, hence by the same they have been reprobated and predestined to judgment, to condemnation and Gehenna. Secondly, Didymus says "prescribed," that is judged by themselves, they have been delivered up to a reprobate sense, namely on account of their demerits. Impiously therefore the impious Beza judges that they have been delivered up to a reprobate sense by God without order to demerits. "For by the decree of God," he says, "I say nothing can be found prior either in time or in order, but that God is despoiled of His divinity." Is this not a Satanic voice? which makes a Satan out of God, that is, makes the author of good into the author of evil and a reprobate sense. Thirdly, Gagneius says, "prescribed," that is they were prefigured in the ancient pseudo-prophets. Fourthly and genuinely, Oecumenius, Dionysius and others say, "prescribed," in Greek προγεγραμμένοι, that is previously written, previously described, as if to say: Concerning such ones, both their impiety and judgment, that is condemnation, Peter and Paul wrote before me (Jude), nay Christ Himself depicted them, and forewarned that ye should beware of them as it were of wolves, Matt. 24:24; II Tim. 3:1; II Pet. 2. Indeed even the ancient Prophets before Christ depicted to the life, in their rivals the pseudo-prophets, the manners and contest of heretics with the orthodox, as Jeremiah, Lam. 2:14: "Thy prophets have seen for thee false and foolish things, nor did they lay open thy iniquity, that they might provoke thee to penance." Similar is Jer. 14:14; and Zech. ch. 13:4: "And it shall come to pass: In that day the Prophets shall be confounded, every one out of his own vision, when he shall have prophesied," etc. But most clearly Jeremiah in the whole of ch. 28 describes his contest with Hananias the pseudo-prophet, and at length intending against him God's judgment and vengeance, vs. 15: "Hear," he says, "Hananias, the Lord hath not sent thee, and thou hast made this people to trust in a lie. Therefore thus saith the Lord: Behold I will send thee away from the face of the earth; this year thou shalt die: for thou hast spoken against the Lord. And Hananias the prophet died in that year." Similar was the contest of Micaiah with Zedekiah the pseudo-prophet of king Ahab, and similar the judgment, III Kings 22:24 and following. St. Jude says this on account of the word crept in, that is they have stolen in furtively; for lest the faithful should say: How shall we know them and beware of them, if they insinuate themselves among us by stealth and unexpectedly? St. Jude anticipates, and says that for this reason they have already been forewarned about these men, and that their arts and manners have already been described by the Apostles and Prophets, so that from these they may be able to recognize and beware of the lurking wolves.

Impious (piety is the worship of God: impious therefore are the heretics, who strive to abolish or violate the true faith, worship and religion of God. Whence Jude, expounding and giving the cause why he has called them impious, adds, saying) transferring the grace of our God (Serarius reads, "glory") into luxury. — Syriac, perverting it into uncleanness; Arabic, turning aside, or converting into shamelessness. He calls the Evangelical law, or Christianity, "grace": for this is a vast grace, indeed a heap of graces, as if to say: They abuse Christianity unto luxury, they convert Christianity into Priapism, they turn the law of grace, purity and virtue into the licence of disgraces, of all turpitudes and crimes, teaching that Christianity is a law of liberty, and that therefore it is lawful for Christians freely to indulge in concupiscence, gluttony and Venus. This is what St. Peter says, epistle II, ch. 2:19: "Promising them liberty, whereas they themselves are slaves of corruption." Adding that there is in the new law an easy expiation of sin, through baptism, absolution and the other Sacraments. He notes the Nicolaitans, Simonians, Gnostics, who, although they were most impure, feigned themselves to be teachers of the pure Gospel, and on that pretext, as he says, led away little women laden with sins, instituting nocturnal rites in which they perpetrated every obscenity promiscuously. So Oecumenius. So obscene indeed were the Gnostics that they were called Borborites, that is muddy ones, because they even drew the sacred Histories and Scriptures to their own lusts by their explanations, as St. Epiphanius narrates at length, heresy 26, St. Irenaeus, book I, ch. 20, Clement, book VII of the Stromata. In a similar way Luther, Calvin and the rest of the modern heretics transfer the grace and beauty of Christianity into the licence and luxury of the flesh. Wherefore St. Gregory, XVI Morals, XXII, compares heretics to wild asses, that is to wild and woodland asses, both for their fierceness and for their lust (for the wild ass is most salacious), and because they shake off every yoke. "Rightly," he says, "are heretics compared to wild asses, because in their pleasures they have been let loose from the chains both of faith and of reason," according to that which Job says at ch. 24:5: "Others as wild asses in the desert go forth to their work, watching for the prey." Indeed concerning Simon Magus the first heresiarch Tertullian thus writes, book On the Soul, ch. 34: "He redeemed a certain Helen, a Tyrian woman, from a place of public lust, with the same money" (with which namely he had wished to buy from St. Peter the gift of the Holy Spirit), "as a fitting recompense to himself for the Holy Spirit."

Secondly, some by χάριν, that is grace, understand the Eucharist; for this is the grace of graces. Whence by Cyril of Jerusalem it is called οὐράνιος χάρις, that is heavenly grace; by others, θεία καὶ ζωοποιός χάρις, that is, divine and deifying grace; by others everywhere, μυστικὴ χάρις, that is mystical grace, or the secret of grace. Indeed that of St. Paul, Heb. ch. 12, vs. 28: "We have grace through which we may serve, pleasing to God with fear and reverence"; St. Clement, book II of the Constitutions, 27, thus explains: "That all," he says, "may approach the mystical worship with fear and reverence, as approaching the body of the king." This grace, namely the Eucharist, the heretics were converting into luxury. For St. Augustine reports, heresy 46, that the Manichaeans took the Eucharist sprinkled with human semen, which he himself rightly says is no sacrament, but a sacrilege. The same the Gnostics did more shamefully, saying: "This is the body of Christ, and this is the Pasch," says St. Epiphanius, heresy 26.

And denying the only Sovereign... and our Lord Jesus Christ.

(The Greek has Δεσπότην Θεόν, that is Lord God, or master God: for δεσπότης is called the master who has lordly right over slaves. "Sovereign" therefore is the same as Lord God, or the master God of all). For the Simonians denied that Christ was God; for they denied that God had been born, suffered, raised. Oecumenius adds: "In what way," he says, "do they not deny Christ, who by an impure and unclean life, as if by a clamorous proclamation, abdicate and alienate the master of all temperance? For there is no fellowship of darkness with light." St. Peter, epistle II, ch. 2, vs. 1, says: "And they deny the Lord that bought them." See what is said there. Moreover, when he says that Christ is the "only Sovereign and Lord," he does not exclude the Father and the Holy Spirit, but any other who may be of a different essence. "Only" therefore, namely with the Father and the Holy Spirit, since Christ is to them ὁμοούσιος and consubstantial, and therefore has the same dominion and domination with them. Wherefore, as Bede rightly says: "Whatever person you may name in the same holy and individual Trinity, He is the one God; and when you name the whole Trinity together, you name the one true God." An exclusive expression therefore, added to one divine person with respect to an essential predicate, does not exclude the other persons, says Lyranus, but excludes them in notional predicates, as if I should say: Only the Father generates, only the Son is generated, only the Holy Spirit is spirated.

Moreover Oecumenius refers the Sovereign to the Father, and our Lord to the Son Jesus Christ; but far truer is it that both are referred to Christ, as Didymus, Bede, Lyranus, Hugh, Dionysius, Gagneius, Salmeron, Serarius and others everywhere report. And this is proved first, because the Greek denotes and precedes both with the one article τὸν, although some Greek codices double this article, but they are few and of less note. Secondly, because St. Jude says the same as St. Peter, who says: "And they deny the Lord (Christ) that bought them." Thirdly, because the Simonians and Ebionites against whom Jude here writes did not deny that there is one Sovereign, that is the supreme Lord and God of the Universe, but denied that He is Jesus Christ: for they said that Jesus was a mere man, not God. The genuine sense and mind of St. Jude therefore is, against the Simonians, Ebionites and the Arians who were to come afterwards, to teach that Jesus Christ is true God. Similarly the Nicolaitans, against whom St. Jude writes, denied Christ to be God: for they said that God had only dwelt in Christ, as St. Ignatius reports, epistle 9, and Irenaeus, book III, ch. 11. Lastly, the Arabic version persuades the same, which has: "And denying Him who is the only Lord God, our Lord Jesus Christ." Moreover Christ is our "Sovereign," in Greek Δεσπότης Θεός, that is the Lord and master God, because He has redeemed and bought us from the slavery of the devil with His blood. Whence He is the same Κύριος, that is our Lord, both by the title of creation, and so also of redemption. Wherefore Augustus Caesar "did not endure to be called lord, nay he did not dare, at the time when the true Lord of the whole human race was born among men," says Orosius book VI, ch. 22.

Thou wilt ask how Sovereign and Lord differ? I respond first, that the Sovereign signifies dominion over all things, but our Lord merely toward the faithful and Christians, who acknowledge and venerate Him as Lord. So the Gloss. Whence the Syriac translates, "in Him who alone is the Lord God, denying our Lord Jesus Christ"; and the Arabic, "denying the only King, our Lord Jesus Christ." Secondly, Fevardentius says that God the Father is called "Sovereign" by reason of creation, but Christ is called "our Lord" by reason of redemption, by which He purchased us as it were as slaves to Himself. Thirdly, Thomas the Englishman judges that by the word "Sovereign" is signified the power of ruling, or natural domination; but by "Lord," the act of ruling, or gratuitous dominion. The first answer, with which the second coheres, seems genuine: for the Sovereign is set absolutely and indeterminately so that it regards all things, but Lord is determined by "our," namely of the faithful and Christians. Add: God is called "Sovereign Lord," to magnify His dominion, as if to say: Most amply and most fully ruling everywhere and through all things; or, as St. Paul says: "King of kings, and Lord of lords," I Tim. 6:15. Whence the Church at the introit of the Mass on the feast of Epiphany begins thus: "Behold the Sovereign Lord cometh, and the kingdom is in His hand, and power and dominion"; and in the Angelic hymn: "Thou alone art Holy, Thou alone art Lord, Thou alone art the Most High, Jesus Christ, with the Holy Spirit in the glory of God the Father." He alludes to Isaiah ch. 3, vs. 1, and ch. 10, vs. 16, where God is called "Sovereign Lord." Adamus adds that God is called Δεσπότης, that is Sovereign, as it were δεσμώτης, that is binder, who namely is able to bind and cast bonds upon us as it were a Judge upon the accused; but Κύριος, that is Lord, from κυρῶσαι, that is to decree, because He bears laws to us, and binds us by them. But these things are said allusively rather than genuinely. The former reason therefore is genuine, and this is clear from the fact that God first gave Himself this name "Sovereign Lord," Exod. 34:6, and ordered Himself to be invoked thereby by Moses, where in the Hebrew the same name is repeated, namely "Jehovah Jehovah"; and Is. 10:16, He is again called "Sovereign Lord," for which in the Hebrew is repeated the name Adon Adonai. There again at vs. 33, and ch. 3, vs. 1, He is called Haadon Jehovah Sabaoth, which Our author renders, Sovereign Lord. Hence the Wise Man, ch. 12:18: "But Thou," he says, "Sovereign of strength, judgest with tranquillity"; and Amos, ch. 5, vs. 16: "Thus saith the Lord God of hosts the Sovereign"; and Zechariah, 4:14: "These are the two sons of oil, who attend upon the Sovereign of the whole earth." The true reason therefore, and the true origin why God is called "Sovereign Lord," is, that frequently in the Old Testament two names are given to God, or the same is doubled to represent His majesty and glory. For He is called Jehovah Adonai, which our author renders, Sovereign Lord; and to this St. Jude here alludes. Jehovah properly signifies the very being of God, in every direction immense and infinite, that is, the ocean of essence, from which every being and existence proceeds as a ray from the sun; Adonai signifies Lord, as I have shown at Exod. ch. 6, vs. 3.

But, because men cannot conceive the very being of God, which Jehovah signifies, as it is in itself, hence Our author renders it Sovereign; for nothing represents to us the divinity and the supreme majesty of God so much as the name Sovereign, that is, the supreme of the whole Universe, namely because He has full dominion, kingdom and empire over all the creatures of the Universe, according to that of Cicero, book II On the Nature of the Gods: "Dominator God of things." And: "Let this therefore be already persuaded to citizens from the beginning, that the gods are masters of all things and moderators"; and that of Seneca, Hippolytus: "Neptune the savage sovereign of the strait"; and Virgil, book II of the Aeneid, calls Priam: "Once proud over so many peoples and lands, Ruler of Asia."

Thus the Hebrews call God "Lord of sabaoth," that is of hosts, according to that: "The Lord of hosts is His name," Jer. 31:35. "For the Deity, because it is incomparable, is named variously, namely the glory of wisdom, the glory or height of deity, or domination, or dignity, or charity, or majesty, or empire, or power, or sempiternity," says St. Athanasius, book I On the Unity of the Holy Trinity.

Moreover Christ is "Sovereign Lord," both as God and as man: for as man through the hypostatic union He has supreme right and dominion over all created things, even the Angels, Cherubim and Seraphim, according to that of Christ, Matt. 28:18: "All power is given to Me in heaven and on earth"; and Apoc. ch. 19, 16: "He hath on His garment and on His thigh written: King of kings, and Lord of lords"; and Heb. ch. 1, vs. 2: "Whom He has constituted heir of all things." With what affection therefore must we worship Christ as man, revere Him, and with all our strength obey and serve Him, before whose feet all the angels prostrating themselves most humbly cast themselves down, obey and serve?




Verse 5: Jesus Saved the People and Destroyed the Unbelieving

5. But I will admonish you.

In Greek ὑπομνῆσαι, that is, I desire to bring back unto your memory; the Arabic, "I love (desire) to recall to your memory." Hence ὑπομνήματα are called memorials.

Knowing once all things.

As if to say: I do not wish to teach you, because ye have already learned and know those things; but only to suggest them, and as it were as an admonisher to recall them to memory. He says this for modesty's sake, lest he should seem to charge them with ignorance, but rather to praise them for knowledge. So St. John says, epistle I, ch. 2, vs. 21: "I have not written to you as to those who are ignorant of the truth, but as to those who know it," as if to say: I persuade myself that ye know these things which I write, whence I do not teach, but rub them in and confirm them, that the things which ye have well begun to believe, ye may by persevering more perfectly bring to completion. For though some might be ignorant of them, many however knew them. Whence thou mayest gather that the first Christians were very well instructed and learned in the faith. For at that time the catechesis of neophytes flourished, and indeed the Apostles themselves were perpetual catechists. Let Pastors now imitate these, because there is great ignorance among the faithful of the things of faith and salvation, and many for that cause perish and are damned, whose souls God will require at the hands of the Pastors.

The word once either refers to their first instruction in the faith and Scripture, as if to say: Long ago in your first instruction and catechesis, ye both at one time and once heard and learned the history of Joshua and the Hebrews. But in the first catechesis the articles of the faith are handed down, and not the histories of Holy Scripture, unless you say that St. Jude is speaking chiefly to Jews converted to Christ: for these in Judaism had heard many things about Moses and Joshua. Secondly, more aptly thou mayest refer the once by Hebrew transposition to saving; for it is opposed to the secondly which follows, so that the sentence should be ordered thus: knowing that "Jesus, once saving the people from the land of Egypt, secondly destroyed those who did not believe"; and so some Greek codices read: for then the sense is plain, connected and forceful. The Syriac agrees, which translates, that God according to one time delivered the people out of Egypt; and the Arabic, that Jesus on the first occasion, or first, delivered His people out of Egypt. Thirdly and most plainly, knowing "once" is altogether and outright "all things," universally "all things," wholly "all things," at the same time "all things," so that it is not necessary for me to teach them again, and for you to hear and learn them again. So Cicero on behalf of Dejotarus: "As thou art easy, Caesar, to be entreated, so thou art wont to be entreated once"; once, that is altogether and outright, so that it is not necessary to entreat thee further. Again, "once," that is in sum, or in the sum, as if to say: "Knowing once," that is summarily, "all things." So Quintilian, book XI, ch. 1: "And that I may," he says, "comprise all things at once"; and book X, ch. III: "Finally that I may say once what is most potent: secrecy in dictating perishes," that is, that I may say the sum. The reason of this phrase is that very "once," which signifies one occasion for all, so that nothing afterward need be added. Lastly, "once," that is irrevocably, as if to say: "Knowing" all things "once," that is solidly, firmly and irrevocably, so that ye cannot forget them. So Ovid, epistle 5, on lost virginity: "She perishes once," that is irrevocably, because once lost it can never be recovered. And Lucan, book IX: "And the Author once said to those being born, Whatever it is permitted to know." Once, he says, so that he adds no word afterwards. Pliny, book VII, ch. 34: "The best man," he says, "since the founding of the age was once judged to be Scipio Nasica by the sworn senate"; and ch. 35: "The most chaste woman was once judged by the verdict of the matrons to be Sulpicia." Where the once has the charm of one affirming, so that what we wish to affirm to be most true, it suffices to have said only once. In which sense Job 33:14 says: "God speaks once, and does not repeat the same a second time"; and the Psalmist, Ps. 88, vs. 36: "Once have I sworn by My holy one"; and Ps. 61, vs. 12: "God hath spoken once"; and Paul, Heb. 9:12: "Christ once entered into the holies"; and Jude here vs. 3: "Of the faith once delivered to the saints." Similar are Exod. ch. 33, vs. 5; Num. 30:7; Lev. 27:28, and I Sam. 26:8, and elsewhere.

Moreover understand the all things conveniently. Oecumenius notes that St. Jude cites the history of the Old Testament, "both that he may declare the same to be God the founder of the Old and New Testaments, and not, as those wicked ones say, the one God of the Old Testament being an avenger and cruel, asserting the other of the New mild and benign; and at the same time he says, that neither these who now sin will be able to remain unpunished, just as neither those who were led out of Egypt." This very thing Didymus indicates, who thinks that by this example what Jude had just said is confirmed, that Christ is God and Lord of all created things. "For it has been said," he says, "before these things, of Him that He is true God, this only Sovereign and Lord Jesus Christ, who led the people out of Egypt through Moses: which things being so said, the consequence is that there is no other God of Moses: for there is no other besides the Trinity."

Because (that) Jesus.

St. Jerome, book I Against Jovinian, takes it of Joshua: for he is called "Jesus" by the Septuagint: for Joshua led the people into the land of promise. But it stands against this that Joshua did not lead the people out of Egypt; for Moses did that, whose minister and successor was Joshua. Again, for Jesus many Greek codices have Κύριος, that is Lord, and some add ὁ Θεός, that is God. Whence the Syriac and Clement of Alexandria read Lord God, which befits Jesus Christ alone, not Joshua. "Jesus" therefore, not as man (since He was not yet born on earth), but as God, led His people, namely the Hebrews, out of Egypt and its servitude and delivered them. For, as Paul says: "Jesus Christ, yesterday and today, the same forever," Heb. 13:8. By all these things St. Jude shows against Simon, Ebion and the Arians the divinity of Christ.

Saving, σώσας, that is, when He had saved.

Secondly destroyed those who did not believe. — (God and Moses promising that He would deliver to them the promised land, and therefore they wished to return into Egypt), destroyed them. How "secondly"? First, Bede and from him the Interlinear Gloss: "Secondly," he says, that is, twice He punished and destroyed them, namely first in this life through death, secondly in the other through hell. "Because," he says, "punishment frees from torment only those whom it changes; and those whom present evils do not correct, it leads on to what follows." But others commonly explain "secondly" as "afterwards," "thereafter," as Clement of Alexandria reads; whence the Arabic reads, "in a second turn."

The sense therefore is, as if to say: God once saved the people, when He led them, following Him, out of Egypt; but "secondly," that is, on another occasion, He destroyed them, namely when, having become unbelieving, they departed from Him and apostatized, and that not once but repeatedly. For He slew those who worshipped the golden calf at Sinai, Exodus 32:27; afterwards He slew those who murmured and longed for flesh at the Graves of Lust, Numbers 11:33. Finally, He condemned to death in the wilderness all but Joshua and Caleb, on account of the murmuring of the spies, Numbers 14:29.

Wherefore it is not necessary, with some, to refer "secondly" to the Hebrews in relation to the Egyptians, who were first destroyed and drowned in the Red Sea, as if to say: God first destroyed the Egyptians in the Red Sea, because they pursued the Hebrews, the people of God; but when the Hebrews, having struggled against God, imitated the Egyptians, indeed wished to return to Egypt, God turned His wrath upon them; and just as He had first destroyed the Egyptians, so secondly He destroyed the Hebrews. It is not, I say, necessary so to explain it, indeed it is not even fitting, because no mention is here made of the destruction of the Egyptians. Furthermore, St. Jude leaves this example to be applied to the faithful, as if to say: In like manner, God will secondly destroy the faithful whom He first saved in baptism, while they followed Christ, if they apostatize from Christ and turn aside to Simon, Ebion, and other enemies of Christ. "For it had been better for them not to have known the way of justice, than after they had known it, to turn back from that holy commandment which was delivered to them," says St. Peter, Epistle II, chapter 2, verse 21. See what is said there.




Verse 6: The Angels Who Kept Not Their Principality

6. And the angels who kept not their principality, etc.

The Arabic translates thus: "He cast the angels who did not preserve their principality, but abandoned their order and office, into outer darkness, bound in eternal chains, reserving them unto this great day, the day of judgment." This is the second example and argument, namely of the angels, as the first was of the Hebrews, as if to say: If God cast down from heaven the most noble angels who apostatized and rebelled against Him, and reserved them to be condemned on the day of the great judgment, how much more will He punish you, O faithful, and condemn you on the day of judgment before the whole world, if, apostatizing from His faith, you fall away to the impiety and perfidy of the heretics? St. Peter uses the same in Epistle II, chapter 2, verse 4, saying: "For if God spared not the angels that sinned, but delivered them, drawn down by infernal ropes to the lower hell, unto torments, to be reserved unto judgment," etc. See what is said there. This horrible fall of Lucifer and the Angels is graphically depicted by Isaiah, ch. 14, v. 12, and Ezekiel, ch. 28, v. 12. For "principality," the Greek is ἀρχή, which signifies both origin and beginning, as well as power and principality. Hence Cajetan and the Zurich version translate "their origin"; Gagneius, "their dignity"; Adamus, "their magistracy," that is, "they did not retain the honor and pre-eminence of angelic dignity," as if to say: the angels did not preserve their origin, that is, their original excellence, state, grace, justice, pre-eminence, and dominion over all corporeal things, that they might rule as princes in heaven and on earth, in which they were originally created and established by God. Hence it is clear that all angels, even the demons, were originally created in grace. For from original grace and justice flowed their original excellence and dominion over all things.

Wherefore the Master of the Sentences, Henry, Bonaventure, Scotus, Alensis, and Hugo, whom our Vasquez cites in Part I, disputation 217, chapter 3 and 4, less probably deny that the demons were created in grace; and from this passage and others he refutes them, where he shows that by "principality" sanctifying grace is principally to be understood: for through it we are constituted sons of God, heirs and princes of the heavenly kingdom, and indeed the angels themselves were by it friends and intimates of God, and princes in God's house and heavenly court. Much more is the error of the heretics evident from this, who say that the devil is by his own nature evil: thus thought the Priscillianists, whom St. Leo condemns in Epistle 97, chapter 6, and the Lateran Council, in chapter Firmiter, on the supreme Trinity; and Epiphanius in Heresy 48 refutes the heretics who said that the devil was the son of Sabaoth, that is, of the seventh power, whom they asserted to be the God of the Jews, and by his nature evil and contrary to the Father, but mingled with Eve, and from her begot Cain and Abel.

Tropologically, Bede: "In like manner, after the manner of the demons," he says, "the faithful who are puffed up with pride, who do not preserve the grace of adoption as sons of God, and who abandon their dwelling, namely the unity of the Church in which they were reborn unto God, or indeed the seats of the heavenly kingdom which they were to receive if they kept the faith, will be condemned grievously before the judgment, and more grievously in the universal judgment." Apply the same to clerics apostatizing from their Order, and to religious from their state. For both abandon their principality, and as it were fall from heaven into hell, indeed cast themselves down willingly. See Jerome Platus, book III On the Good of the Religious State, last and second-to-last chapters.

Finally, from this and other passages of Scripture, in which demons are called ἀρχαί, that is, principalities and powers, Cassian skillfully gathers in Conference VIII, chapter 8, that among the angels who fell, very many came from the highest of their princes. For these had so much greater an occasion of pride and ruin, in proportion as they perceived themselves to surpass the others by the greater gifts of nature and grace. Here that saying is true: "And the lightnings strike the highest mountains"; so through pride the highest in the Church have fallen, such as Saul, Origen, Tertullian, etc.

But left their own habitation, ἴδιον οἰκητήριον, that is, their own habitation, namely the heavenly one, namely the empyreal heaven, says Lyranus; but they "abandoned" it not directly and willingly, but indirectly and under compulsion: for because they willingly abandoned the heavenly mode of life, by which they clung to and served God, hence they were compelled by God to leave heaven, when they were cast down from it. So Œcumenius. Whence the Arabic translates, "they abandoned their order, or their established office." Truly St. Augustine, Sermon 28 On the Words of the Lord according to Luke: "Heaven," he says, "has been sanctified, the devil has been cast down"; and a little before: "Heaven is where guilt has ceased; heaven is where there are no scandalous deeds; heaven is where there is no wound of death." Hence it is clear that the angels were created in the empyreal heaven, although some deny this.

Morally, learn how every creature, even the angelic, is unstable, unless it be confirmed and stabilized by God: "Behold, those who serve Him are not steadfast, and in His angels He found wickedness," says Job, chapter 4, verse 18; and chapter 15, verse 15: "Behold, among His saints none is unchangeable, and the heavens are not pure in His sight." Again from this it is clear that the angels were not blessed at the beginning, nor had they seen God; for thus they would have been confirmed in grace, nor could they have fallen from heaven. Whence St. Augustine, in book XI On Genesis according to the Letter, chapter 13, says: "The demon never tasted the sweetness of the blessed life, which (he says) he certainly did not loathe after receiving it, but by not willing to receive it, he forsook and lost it."

Unto the Judgment (that is, unto condemnation, by metonymy: so Œcumenius) of the great day, — namely, the day of judgment: for this will be the great day, because great things will take place in it, namely the universal judgment, the consummation of the world, the glorious descent of Christ with all the Angels and Saints, the separation of the good from the wicked, the glorification of the good, and the damnation of the wicked unto eternity. Therefore this day will be the horizon of time and eternity, separating for all ages the angels from the demons, the blessed from the damned, Paradise from hell. Hence it is clear that the demons will appear in the universal judgment, and will be judged by Christ and receive the sentence of eternal damnation, according to that of 1 Corinthians 6:3: "Know you not that we shall judge angels?" as St. Chrysostom, Theodoret, Ambrose, Anselm, and others commonly teach and explain in that place.

With everlasting chains.

In Greek ἀΐδιος, that is, eternal, or not their own but foreign and coerced; or, as the Syriac, unknown, invisible, namely those which cannot be seen. Origen, in homily 9 on Matthew, reads: "with heavy chains"; St. Peter, Epistle II, chapter 2, verse 4, calls them σειραῖς ζόφου, that is, ropes, or chains of darkness. Whence Jude adds, "under darkness." These chains are spiritual, namely the divine power restraining them, and their binding and fastening through it to prison, hell, and eternal punishment. For God has so bound and constrained them to it, that they can nowhere and never shake it off or escape, and therefore they are called eternal; because although the demons are allowed until the day of judgment to dwell in this air and tempt men, yet wherever they go they carry around this obligation and binding, and indeed their very punishment and burning, as slaves carry around their chain. As therefore a man, say a judge, binds the bodies of the guilty, so God binds the spirits and souls of the damned to hell and to fire. It can secondly be explained thus, as if to say: God has reserved the demons under the darkness of this air with eternal chains, that is, unto eternal chains, with which on the day of judgment, in the sight of the whole world, He will bind them and shut them up in hell, that they can never again come out of it, as they can now, but be thrust into it as into a perpetual prison-house. Whence Cyril of Alexandria on Habakkuk III, number 49, reads: "For whom the darkness of shadows is reserved unto all ages." Both are true; for the demons are both already bound with eternal chains, and are again to be bound with the same on the day of judgment, as I have already said. Of the chains of the demons, what kind they are, and how they are bound by them, I shall speak on Apocalypse chapter 9, verse 14.

Finally, Clement of Alexandria interprets the "chains" of the demons as the loss of the honor in which they had stood, and as the desire for inferior things; for those bound by their own desire can in no way be converted. But these are symbolic and mystical chains, not literal ones.

Under darkness, both of this dark air, and rather of hell and tartarus, as St. Peter says, Epistle II, chapter — verse 4; for ζόφος, that is darkness, night, also signifies hell, because in it is the densest darkness, perpetual and eternal night: for some demons dwell in hell, others in this air; but both carry around their chain and punishment. Whence the Fathers teach that this air is full of demons. So St. Augustine, book XI of the City of God, chapter 33; St. Fulgentius, book On the Trinity, and others commonly. In the Life of St. Emmeram, book II, it is recounted that the multitude of demons in the air is so great, that it was revealed to a certain holy man that they, if they had bodies equal to ours, would intercept the splendor of the sun from mortals.

The preposition "under" notes that this darkness is in a place, not higher, but lower and beneath, and that it is like a prison. For a prison is wont to be in a deep and underground place, in which, and beneath which, the guilty are shut up, pressed down, and confined. Whence St. Augustine, On the Nature of the Good against the Manichaeans, chapter 33, asserts that the demons "received as a penalty this lower hell, that is, the lower darksome air, as a prison."

He hath reserved, "to be tormented," says St. Peter: see what is said there. St. Jude rather refers the word "reserved" to "eternal chains," as if to say: He has reserved them for the eternal chains, with which on the day of judgment He will bind them and shut them up in the prison and the eternal fire. Hence note morally how great is the misery and weakness of the demons, namely that they are as it were chained criminals, and accordingly, like dogs tied up, they cannot attack and bite us unless we voluntarily throw ourselves into their jaws and claws, as St. Augustine teaches, Sermon 197 On the Times, and Tertullian, On the Apparel of Women, chapter 2: "These," he says, "are the angels whom we shall judge. These are the angels whom we renounce in the laver of baptism. These are surely the things through which they deserved to be judged by man. What then do their offerings do before their own judges? What commerce is there between those who shall condemn and those who shall be condemned? With what constancy shall we ascend the tribunal to decree against those whose gifts we covet?"




Verse 7: Sodom and Gomorrha as an Example

7. As Sodom and Gomorrha.

This is the third example, by which he stigmatizes the infamous lusts of the Simonians and Gnostics, to which he threatens eternal fire; just as by the first example of the rebellious Hebrews he stigmatized their perfidy and rebellion; and by the second example of the apostatizing demons he stigmatized their pride and envy. By which he tacitly notes that they, like the Sodomites, defiled themselves with perverted and unspeakable lust.

Having given themselves to fornication, that is, fornicated to the utmost, exercising the most extreme and worst lust, so that they appear to have exceeded all its measure and limit, and to have exhausted all the powers of the body, all the seed, and all the sap of blood and life in fornicating. This is what Irenaeus writes in Book I about the mistresses of Marcus the Gnostic: "These," he says, "often returning to the Church of God, confessed both that they had been worn out in body by him as if by lust, and that, inflamed, they had loved him exceedingly." Secondly, Thomas Anglicus, Hugh, and the Gloss say: "exfornicatae," that is, they fornicated outside the vessel proper to nature, namely because, leaving the natural use of women, they burned in their lust toward males, Rom. 1:27. Others say "exfornicatae," that is, outside the brothels: not with harlots who prostituted themselves there, but with boys at home. But this is more subtle than solid.

Going after other flesh.

Syriac, "they walked after other flesh." For male and female in marriage become one flesh in order to beget offspring, according to Matthew 19:5: "They shall be two in one flesh. Therefore now they are not two, but one flesh." But male and male cannot become one flesh for begetting; therefore they are two, and if they are mingled, they go after other flesh. Therefore "other flesh," or, as Pagninus translates, "foreign flesh," is a concubine woman or a harlot: for she is other than the lawful wife. Or rather it is the male; for his flesh, and the perverted lust toward him, is foreign to the institution and use of nature, because incongruous and inept, indeed contrary to the generation and procreation of children. So Œcumenius: "He calls," he says, "'other flesh' the male sex, inasmuch as it is different and foreign to the intercourse of generation. For the flesh fitted for intercourse is the flesh of the woman, according to that which was said by our forefather: Bone of my bones, and flesh of my flesh. But the flesh of males is other, that is, different in respect of intercourse." They therefore go after other flesh when males are perversely mingled with males, or females with females, or men with women outside the natural vessel; much more when they are mingled with a beast, or with a devil that has assumed a body, whether as incubus or succubus. With a similar phrase the Emperor Constans, in the law Cum vir, on the Julian law on adultery, says: "Because in this crime sex loses its place, Venus has been changed into another form." And the Wise Man, chapter 14:26, says that from idolatry (just as from heresy) arose the changing of birth, the inconstancy of marriages, and the disorder of adultery and unchastity.

Were made an example.

In Greek πρόκεινται δεῖγμα, that is, they are set forth as an example, set out for display. This is what St. Peter says, echoing Jude, in Epistle II, chapter 2, verse 6: "Setting them as an example to those who should after live wickedly." Whence Gellius, in book VI, chapter 14, among the three causes for which the wicked are to be publicly punished, assigns this as the chief: "The third reason of vindication," he says, "is that which is called by the Greeks paradigma, when punishment is necessary for the sake of example, that others may be deterred by fear of the known penalty from similar sins. Therefore our ancients also called punishments 'examples' when they were the greatest and most severe." Hence Num. 5:21, it is said of the adulteress: "May the Lord make thee a curse, and an example for all in His people"; and chapter 25:4: "Take all the princes of the people, and hang them up against the sun." The Septuagint has παραδειγμάτισον, that is, set forth as an example.

Suffering the punishment of eternal fire.

Firstly, because Sodom and the Pentapolis were consumed by heavenly fire, so that the traces of this conflagration continually remain, and shall remain forever, until the end of the world: namely the perpetual desolation, and the Dead Sea, perpetually smoking and exhaling the bitumen and sulphur with which it burned, admitting no fish or any living thing, but at once killing them; producing no apples or fruits other than vapid and ashy ones, so that Sodom is a specimen of the past burning, and a living example of the future one in hell. So Cajetan. For Jude cites the history of the burning of Sodom narrated by Moses in Genesis 19, where only its temporal burning, not the eternal one in hell, is recounted. Hear Strabo, book XVII: "That that region is set on fire, they bring forth many signs; for they show burnt rocks, and ashy earth, and drops of pitch dripping from the rocks, and rivers stinking with foul odor." Similar examples of divine vengeance against Sodomites even of our age, by which they were struck by God with thunders and lightnings and reduced to ashes, may be seen concerning the Peruvians and Mexicans in Ferdinand Cortez at the city of Themistitan, page 307, and in Peter Martyr, volume III of the Navigations of the New World, folios 28 and 29; indeed even European disastrous examples are not lacking. Famous is that saying of St. Jerome in the Epistle: "O lust, infernal fire! Whose matter is gluttony, whose flame is pride, whose spark is wicked conversation, whose smoke is infamy, whose ashes are uncleanness, whose end is hell."

Secondly, "of eternal fire," because all the Sodomites seem to have been passed from the temporal fire to the eternal fire of hell. Whence the Syriac translates, "placed under the fire of eternity, defendants of judgment"; and the Arabic, "when they were cast into eternal fire through the judgment of justice." So Isidore of Pelusium, book III, epistle 203. See what is said on Genesis 19.

Therefore let the lustful think, let the heretics think, let sinners think, when lust or any concupiscence solicits them to sin, of the fire of Sodom, indeed of the fire of hell, and by fear of it let them resist desire. For the fire of even a slight concupiscence must be paid for by the perennial fire of hell. Let them hear Isaiah thundering, chapter 33:14: "Which of you can dwell with devouring fire? which of you shall dwell with everlasting burnings?" And St. Chrysostom, homily 44 on Matthew: "They shall be thrust," he says, "into a river and a sea of fire, and a sea impassable, and most bitter in its magnitude, in which fiery waves are raised up like mountains"; and homily 13 on the Epistle to the Romans: "Weigh the evils of the other life, what they shall be, the privation of the kingdom of heaven, the pain branded by hell, the perpetual chains, the outer darkness, the venomous worm, the gnashing of teeth, the narrow oppression of place, the fiery rivers, the furnaces never to be extinguished." And St. Gregory, book XIV of the Morals, chapter 10, treating of Sodom: "In the very quality of the punishment," he says, "He marked the stain of the crime: for sulphur has stench, fire has burning; those therefore who burned with perverse desires from the stench of the flesh, it was fitting that they should perish at once by fire and sulphur." Furthermore, it is certain that the demons and the damned are tormented by the true fire of hell; for Scripture everywhere names fire when it treats of their punishment, and so teach St. Basil on Psalm 28; St. Augustine, book XXI of the City of God, chapter 9; St. Gregory, book IV of the Dialogues, chapter 29; Isidore, book I On the Highest Good, chapter 31; St. Chrysostom cited a little before; St. Cyprian, On the Praises of Martyrdom; Nazianzen, oration on the Holy Laver; St. Justin, Exhortation to the Gentiles; Clement, book V of the Stromata; the Master and the Scholastics with unanimous consent, in IV, distinction 3, chapter 44. As to what therefore the Damascene, book IV On the Faith, last chapter; Nyssen, book On the Resurrection and the Soul; St. Jerome, on the last chapter of Isaiah; Ambrose, book VII on Luke, chapter 14; Chrysostom, homily 1 on the Epistle to the Hebrews; St. Augustine, book XXI of the City of God, chapter 10; St. Gregory, book XV of the Morals, chapter 14, otherwise 17, insinuate, that the demons and the souls of the damned are tormented by a fire not material and corporeal, but spiritual and mystical, understand not "corporeal" as meaning gross, earthly, and dull, such as our fire is; for the fire of hell is of another kind from ours, and far more sharp, burning, and penetrating, so much so that it acts even upon souls and spirits, and burns them, in which respect it is called spiritual, both because the object on which it acts is spiritual, and because the mode of acting, as well as the effect, is spiritual, indeed miraculous and divine.




Verse 8: These Defile the Flesh and Despise Dominion

8. In like manner these also defile the flesh, etc.

The Greek adds, ἐνυπνιαζόμενοι, that is "these dreaming," or "deluded by dreams"; which one might suspect to have been added by someone in the margin for the sake of explanation, and then to have crept into the text, because the Latin omits it. But the ancients, such as St. Epiphanius in heresy 26, and from him Œcumenius, and Clement in book III of the Stromata, chapter 1, read it the same way and so explain it, as if to say: Simon and the Gnostics do not teach the truth, but obtrude on the peoples their own dreams and inventions about lust, the licence of the flesh, contempt of superiors, etc. "They speak," says Epiphanius, "their words as if through dreams, and not through the sobriety of waking reason. For Isaiah also says to the doctors in Jerusalem, chapter 56, verse 10: All the dumb dogs not able to bark, dreaming of intercourse, etc. And indeed here in the Epistle of Jude he shows it, saying: Dreaming of intercourse, speaking the things they know not; and he shows that he is not speaking of dreams in sleep, but of their fabulous tragedy and trifling, which is uttered as if through a dream, and not from a sound mind."

This sense suits this passage very well: for the word "dreaming" refers not only to "defile the flesh," but also to what follows: "despise dominion, blaspheme majesty," etc., as is clear from the Greek. Whence also the Arabic translates: "These also are likened to them who are seers of dreams." And thus the false prophets are often called by the Prophets "dreamers," because they preached not the oracles of God, but the figments and dreams of their own fancy. So Moses calls them, Deuteronomy 13:3; Jeremiah, chapter 27, verse 9; Zechariah, chapter 10, verse 2. But God says clearly through Jeremiah, chapter 23:25: "I have heard," He says, "what the Prophets said, prophesying lies in My name, and saying: I have dreamed, I have dreamed. How long shall this be in the heart of the Prophets foretelling lies, and prophesying the seductions of their own heart? Who would have My people forget My name for their dreams, etc. Behold I am against the Prophets that have dreamed lies, etc., when I sent them not." He has similar things in chapter 29:8. Hence also Irenaeus, in book I, chapter 20, calls the Gnostics Oniropompos, because they sold their dreams as if they were the oracles of God.

But hear the dream of the Gnostics about Elijah from Epiphanius, heresy 26: "They put forward a fabricated Gospel of the Apostle Philip, and from it mere dreams and ravings, to establish their impure doctrines. Indeed they even dare to utter blasphemies about holy Elijah: when he was taken up, they say, he was again cast down into the world. For there came, they say, one of the female demons, and held him, and said to him: Whither goest thou? for I have children by thee, and thou canst not ascend into heaven, without thou shouldst dismiss them here. And Elijah said: Whence have you children by me, since I have lived in chastity? And she said: Surely when, dreaming dreams, you were often emptied in the flow of bodies, I was the one who took the seed from you, and bore you sons."

Second, others fittingly explain the word "dreaming" thus, as if to say: They are so given over to lusts that they think, speak, imagine, indeed dream of nothing else. So Clement of Alexandria, book III Stromata, chap. 1; whence the Syriac translates, "in sleep they are enticed to the flesh by defilers"; St. Jerome, Against Jovinian: "Thinking of nothing but pleasures"; Vatablus and Pagninus translate, "deluded by dreams," that is, they defile themselves with lust not only by day, but also at night through dreams, says Vatablus, namely through nocturnal illusions, imaginations and pollutions; for these are caused by the daytime imagination of obscene things. So Gagneius, Salmeron and others. This is what Theodoret says, book I Heretical Fables: "Those who belonged to Simon's sect gave themselves audaciously to every lust and intemperance, and used every kind of incantations and tricks (which like dreams dazzle and bewitch the eyes), contriving certain enticing love-charms (philtres)."

Wherefore St. Bernard wisely writes and prescribes concerning the moderation of sleep, to the brethren of Mount-God: "Take care, servant of God, never to sleep wholly, lest your sleep be not the rest of the weary, but the burial of a smothered body; not the renewal but the extinction of your spirit. Sleep is a suspect thing, and in great part like drunkenness. For except for those vices which in the sleeper, when reason sleeps along with the body, there is no one to contradict, with respect to the duty of continual progress, no time of our life is so wasted as that allotted to sleep." Hence he gives wholesome advice: "When you go to sleep, always carry something with you in memory or thought, in which you may peacefully fall asleep, which you may sometimes even dream of with profit, which on awakening receives you and restores you to the state of yesterday's intent. Thus night shall be enlightened for you as the day, and the night shall be your illumination in your delights. You will sleep peacefully, rest in peace, awake easily, and rising will be ready and quick to return to that from which you did not wholly depart. For sober sleep follows sober food and sober sense. But carnal and brutish sleep, and, as it is called, lethean sleep, is to be abominated by the servant of God."

Third, others translate ἐνυπνιαζόμενοι as "put to sleep," as by lethargy, as if to say: They are so immersed in heresy and lust that they seem stupefied as by its lethargy and torpor, so that the obscene things they do while waking they likewise carry out while sleeping in dream, from continual and ardent use and habit of lusts. So Serarius. Again, awakened from their shameful dreams they take delight in them, and waking they perform and perpetrate them in deed. For in sleep, since reason is asleep, the whole imagination, concupiscence and lust pour themselves out. Whence the proverb: "The lust of dreamers," for poured-out and supreme lust. Hear St. Augustine, book X Confessions, chap. xxx, humbly confessing and groaning of himself: "There still live," he says, "in my memory the images of such things which my custom fixed there; and they meet me when waking, indeed lacking strength, but in sleep not only unto delight, but even unto consent and a deed most like the real one. And so great is the power of the illusion of an image in my soul, and in my flesh, that false visions persuade the sleeper of what true ones cannot persuade the waker." On the other hand lust itself is so ardent and brutish that it lulls mind and reason like sleep. Whence Erasmus here: "Dreamers," he says, "because every lust is carried out as it were through a dream, with reason lulled to sleep." Hence Hippocrates called lust a kind of brief epilepsy, as Gellius witnesses, book XIX, chap. II.

Morally, "dreaming," because lust and every pleasure passes like a dream. Whence Peter Chrysologus wisely and pathetically exclaims, serm. 124: "Why do we stand stupefied? what is this sleep that closes us in? what is this lethal forgetfulness that holds us? Why do we not exchange earth for heaven? Why do we not buy eternal things with perishable ones? Why do we not procure abiding things for things that perish?" Indeed Plato also, and Philo from him, book On Joseph, judged that "all things and joys of mortals are nothing else than the dreams of the waking."

They defile the flesh indeed, — through pollutions and unspeakable lusts. For as Paul says, 1 Corinthians 6:18: "Every sin that a man commits is outside the body; but he that fornicates sins against his own body," where Ambrosiaster says: "Other sins," he says, "although they are produced through the body, do not however make the soul so bound up and subjected to carnal concupiscence as the use of lust acting in the work of carnal fornication causes the soul to be commingled with the body itself: because the soul is so glued to the body that at that very moment a man can think of or intend nothing else, since the very submersion and absorption of lust and of carnal concupiscence subjects the very mind captive." Whence Alexander the Great said that intercourse was a species of epilepsy, or the falling sickness, as Plutarch witnesses in his Life.

Wherefore Arias wrongly, against all Interpreters, expounds it thus: "They defile the flesh," that is, they preach that the flesh is defiled, as though St. Jude were censuring the Encratites, who forbade marriage and abstained from foods, which God created to be received with thanksgiving, 1 Timothy 4:3. "To marry," says Irenaeus, book 1, chap. xxII, "and to beget, they say is from Satan"; and Theodoret in his Epitome of divine decrees: "They waged war," he says, "against the Creator of this universe, therefore they feared lest by marriage His workmanship be increased." But the Apostle is here pursuing not the Encratites, but their opposites, the incestuous Gnostics.

And they despise dominion. — The Syriac, they are reviled. First, Clement of Alexandria here explains this of the angels, as if to say: the heretics despise the angels, especially that order of them which is called "Dominions." Second, Epiphanius, heresy 26: "The Gnostics," he says, "despise dominion," that is, the divinity, and His majesty, dominion and empire, which He has over all things created by Him. Whence the Arabic: "They provoke," it says, "the power of God"; and Œcumenius: "Beyond this," he says, "they rage against the divine nature, denying His dominion and empire over the universe, since they invent certain other architects of the world," namely angels or demons, to whom the Valentinians assigned the rule and dominion of the world, as Tertullian teaches, book Against Valentinus, chap. XXII.

Third, others say, as if "Dominion," that is, they deny the Ruler and our Lord Jesus, as St. Peter says, epist. II, chap. 2, vers. 1. So Clement of Alexandria, Adamus, Cajetan and others. Œcumenius adds, who again explains it thus: "Dominion," that is, "they wish to abrogate the ceremonies of the mystery of Christ, while in place of the angelic mysteries they perpetrate their own crimes."

Fourth, and genuinely, they despise "dominion," that is, the magistracy both civil and especially Ecclesiastical, saying that they have been made free through the law of Christ, so that they are subject to no prince or magistrate. So Thomas the Englishman, Gagneius, Catharinus, Salmeron, and Vatablus, who, for "dominion," translates "lords." See what is said on 2 Peter 2:10. Whence Irenaeus, book I, chap. I and xx: "These," he says, "are those who rise up against the truth, and against the Church of God"; and St. Cyprian cited above: "From no other source," he says, "have heresies arisen, or schisms been born, than from this — that the Priest of God is not obeyed." St. Peter gives the cause, epist. II, chap. II, vers. 10: "Because," he says, "they are audacious, self-pleasing." See what is said there. From the Gnostics is derived the calumny of the Gentiles against Christians, that by the Gospel human governments are overturned, that obedience to princes is despised under the pretext of liberty: which therefore Justin, Tertullian and others in Apolog. zealously refute.

And they blaspheme majesty.

The Interpreter seems to have read δόξαν in Greek: so too the Syriac reads; for it translates "majesty," as does Ours. Now they read δόξας, which first, Œcumenius translates "glories," "dignities," that is those constituted in dignity, illustrious in majesty, namely princes, especially of the Church, namely the Apostles and Bishops, they blaspheme, that is, they pursue with reproaches, insults, and curses. So Gagneius, Pagninus, Catharinus, Vatablus, Salmeron, Serarius and others.

Second, Clement of Alexandria translates and explains it, as if to say: They blaspheme angels. Estius adds, referring this to the unworthy fictions which the Gnostics ascribed to the angels, and Epiphanius, heresy 26: "Whoever," he says, "after that name have been employed for the governance of the world, that is, the angels who are ministers of God, and the rulers of provinces, they blaspheme."

Third, Adamus understands by "majesty" Moses and the Prophets, in whom the majesty of God properly shone forth, whom Simon and the Gnostics wonderfully attacked. This is favored by what Jude adds about Michael disputing with Satan about the body of Moses. Whence Thomas the Englishman understands by "majesty" both Angels, and Saints, and God.

Fourth, Œcumenius takes δόξας, that is glories, as the glorious mysteries written in both Testaments, namely the New and the Old, which the heretics despised, or violated and perversely interpreted, as Epiphanius witnesses, heresy 26. For so Paul calls the New Testament "glory," 2 Corinthians 3:7 and 11.

Fifth, properly Simon and the Gnostics blasphemed the majesty of God, when they slandered His works, perverted the mysteries hidden in the Scriptures, weakened His power: so Bede and Hugo; and especially they blasphemed the glorious wisdom of God, His goodness, justice, mercy, etc., shown to us through Christ, when they denied that Christ was truly born, suffered, and died. Thus Cajetan and Arias understand by "majesty" Christ, and both His natures, divine and human, as well as His miracles, His heavenly doctrine, His resurrection, ascension, the sending of the Holy Spirit, which the Simonians denied: for these were δόξα, that is glories, of God and Christ. For, as the Poet says, properly "majesty befits God Himself." For majesty signifies absolute dominion subject to none (such as God alone has), and thence supreme honor, amplitude, and dignity: God therefore is sacred majesty. Whence Ovid, V Fasti: "Hence is sprung Majesty, who tempers the whole world." And soon after: "She has taken her seat sublime in the midst of Olympus, Golden, conspicuous in her purple bosom."

In this sense we rightly distinguish majesty from dominion, which preceded, so that dominion belongs to the magistrate, majesty to God, whose glorious, august and divine attributes and endowments the Greek δόξας signifies. For the heretics denied and blasphemed the providence of God, His foreknowledge, justice, vengeance, etc. These therefore he calls δόξας. And there is a climax or gradation. For the heretics first shake off the yoke of princes, then gradually growing more insolent that of the angels, and at last that of God Himself and His divine majesty, according to that of Psalm 35:1: "The unjust said, that he might transgress in himself; the fear of God is not before his eyes"; and Psalm 13:1: "The fool has said in his heart: There is no God." Moreover Epiphanius expressly asserts that the Gnostics blasphemed God, heresy 26. The very word "they blaspheme" signifies this more strongly. For blasphemy properly is railing against God. Whence the Syriac translates, "they are not moved by majesty when they blaspheme," as if to say: The thought of the divine majesty which they invade and violate ought to deter them from blasphemy, but it does not deter, because they despise it. Finally, some understand by δόξας the Apostolic dogmas: for δόξαι among other things signifies fixed dogmas, illustrious sentiments, axioms. Moreover our Interpreter, in 2 Peter 2:10, translates δόξας as "sects"; for the heretics despised the δόξας of the Apostles, that is their teachings, in order to introduce their own δόξας and sects. See what is said there.




Verse 9: Michael the Archangel Disputing with the Devil

9. When Michael, etc.

— It is an argument from example, as if to say, says Œcumenius: Michael contending with Satan did not dare, although he was shameless and deserving, to blaspheme him, that is, to revile him; how then do the heretics dare to blaspheme majesty, not only of angels and Saints, but even of God Himself? He therefore sets the modest Michael against the shameless and blasphemous Gnostics, and this is signified by the Greek δέ, when it says: ὁ δὲ Μιχαήλ, that is, but truly Michael. So Pagninus and Vatablus.

Note: Michael in Hebrew is so called as it were מי כאל mi cael, that is "who is like God?" for this he himself humbly answered, and set in opposition to proud Lucifer who said: "I will ascend into heaven, I will be like the Most High," Isaiah 14:13. Isidore adds, VII Etymologies, chap. v, that by the name Michael, that is "who is like God," is signified that no one can offer propitiation or expiation, except God. Less correctly therefore Pantaleon, chartophylax of Cone, in the Encomium of St. Michael, which is found in Surius, September 29, interprets the name Michael as "Captain of the army of God"; for although that is true, yet this is not the genuine etymology of Michael.

From Michael, Moses learned that song of victory after Pharaoh was drowned, Exodus 15:11: "Who is like to Thee among the strong, O Lord?" from the initial Hebrew letters of which words, some think the Maccabees received their name, as I have said in that place.

Archangel.

— The Arabic: prince of angels: for Michael is the highest and prince of all the angels, and therefore the protector of the Church, as he was formerly of the Synagogue, as I have shown on Daniel 12:1. Here there is a twofold comparison of persons. The first, as if to say: If Michael the Archangel did not dare, by what right would any man dare? The second: if not even the devil is to be cursed, by what right shall magistrates and princes be cursed?

With the devil.

— Diabolus in Greek is the same as "accuser": for διαβάλλειν is "to accuse." He means Lucifer: for he is the prince of demons, as Michael is of the angels, and therefore his antagonist. This is what the Church sings in the office of St. Michael: "We all praise with veneration the soldiers of heaven, but especially the chief of the heavenly host, Michael, in valor crushing the zabulus." For "zabulus" in Aeolic is the same as "diabolus." For the Aeolians say ζα for διά. Wherefore less genuinely St. Cyprian, Exhortation to Martyrdom, derives the name Zabulus from Beelzebub, that is the Lord of the fly, namely God who restrains the plague of flies: for take away the name Bel, and "sebub" remains, whence Zabulus; for so it would have to be called Zabubus, not Zabulus. Less fitting also seems what St. Jerome judges, that Zabulus is a Hebrew name, and means "flowing downward," as he himself says on Titus II; or "wave of the night," as he himself says in De Nominibus Hebraicis; or "dwelling-place of the night," as he himself says in his Hebrew Traditions on Genesis, as though it were the same as or nearly the same as the name Zabulon, that is "dwelling-place," who was so called by his mother Leah, because through the bearing of him and his brothers, her husband Jacob the patriarch was thereafter to dwell with her, Genesis 30:20. Moreover the devil in Hebrew is called Satan, that is, adversary; and Belial, that is, "without a yoke," because he wished to throw off the yoke of God.

Disputing, contended.

— The Syriac: should dispute; others, should contend in judgment; the Arabic: after he had rebuked Satan and removed him. This disputation and contention of Michael with Satan about the body of Moses is nowhere found in Scripture: Jude therefore received it either by tradition of the elders, or from a book which then existed, which Origen, book III Periarchon, chap. II, cites, giving it the name Ascension of Moses. The same is cited by Clement of Alexandria, VI Stromata, where from it he relates that Moses was seen by Joshua and Caleb in glory, when he was being taken up among the angels: "Rightly therefore," he says, "Joshua, the son of Nave, saw Moses double when he was being taken up: one indeed with the angels, the other above the mountains, who was worthy that funeral rites should be made for him in the valleys." See Sixtus of Siena under the entry "Mosis Ascensio," where he teaches that this book was reckoned among the apocryphal by Pope Gelasius; nevertheless, in apocryphal books many things can be true. Thus Paul cites verses of Aratus, Menander, Callimachus, the Gentile Poets, on Titus chap. 1, not because he approves all their sayings, but only those which he cites. Others wish that Jude received this from the book of Enoch. So St. Jerome in his epistle on Titus, and Origen, book IV Periarchon. However it may be, from Jude it is certain that this history is sure and canonical. So St. Paul says the names of the magi who resisted Moses were Jannes and Mambres, 2 Timothy 3:8, which however Moses nowhere expressed.

About the body of Moses.

— Œcumenius thinks this contention of Michael with Satan was because Michael wished Moses to be honorably buried for his merits, that the law given by him might be the more commended; Satan was unwilling, objecting against him the crime of homicide, namely that he had killed the Egyptian, Exodus 2:12. Glycas adds, part II Annals, and Pantaleon the chartophylax, oration On St. Michael, that the devil wished to claim Moses for himself as a homicide. Second, others judge that this contention was about the rapture of Moses' body into Paradise, that he might dwell with Elijah and Enoch, whether he was translated thither alive, as Philo seems to say, book On the Life of Moses, at the end, and St. Jerome on chap. IX of Amos; or whether after death he was raised again and was caught up thither, as R. Samuel Maroch judges, On the Coming of the Messiah, chap. XIII. But this rapture of Moses into Paradise is fictitious; for it is established that the soul of Moses went to the limbo of the Fathers, and that his body was buried in the earth. Third, others everywhere more truly judge that Satan wished Moses to be buried in a known and public place, so that the Hebrews, prone to idolatry, might worship him as it were a God and divinity; but Michael withstood him, and saw to it that he was buried in secret. So St. Chrysostom, homily 5 on Matthew, and St. Ambrose, II Offices, chap. VII, Thomas the Englishman, Hugo, Dionysius, Cajetan, Gagneius, Arias, Salmeron, Adamus and others; whence Deuteronomy 34:6 says: "And no man has known his sepulcher unto this present day." See what is said in that whole chapter.

Hence Epiphanius, heresy 9 and 64, witnesses that there is a tradition that Moses was buried by the angels, and Œcumenius here asserts that Michael presided over the burial of Moses. Philo adds, book III On the Life of Moses, that the face of Moses as he was dying was made glorious, and that lightnings, lamps, and arrows preceded him, and that the angels mourned his death. But these things seem to have been said by him poetically, or by exaggeration. This is the common opinion of almost all interpreters and Fathers, from which therefore one can hardly depart. There is added that scarcely any other reason can be invented why God ordered Moses to be buried in secret by the angels, except lest, if he were publicly buried, he should be worshiped by the Jews. For what some say, that this was done for honor's sake — namely so that the Hebrews might revere Moses the more as one hidden away or rapt — seems less fitting. For far greater, indeed continuous and perpetual would have been the honor of Moses among the Hebrews, if they had been able to visit and venerate his sepulcher, just as the sepulcher of St. Catherine, buried by angels on Mount Sinai and revealed by them, is venerated by the great pilgrimage and devotion of the faithful flocking from all the world.

You will say first: The Hebrews did not venerate the sepulchers of Abraham, Isaac, Jacob, and especially Joseph, whose bones they carried with them through the desert; therefore neither would they have venerated the sepulcher of Moses, even if they had known it. I answer by denying the consequence. The reason for the disparity is, first, that the antiquity of so many centuries, which had held Abraham, Isaac, Jacob, and Joseph as men, not as gods, had abrogated their divinity, indeed had worn away even the opinion and shadow of it. Second, that their benefits to their own people, and to those few, were likewise antiquated. Third, that they were not illustrious for so many prodigies, deeds, and governance of the people, as was Moses. Fourth, that the Hebrews from Scripture and from their Fathers had most deeply impressed upon themselves this saying of God: "I am the God of Abraham, of Isaac, and of Jacob." Whence they knew that not Abraham, but the God of Abraham was to be worshiped; but the memory of Moses, having recently died, was fresh, as also of his benefits, portents, plagues, and governance, by which he had gloriously led the entire most numerous Hebrew nation, through ten plagues sent upon all Egypt, across the Red Sea on dry foot, the Egyptians being drowned, into the desert: and there the law received from God he had given them, with heavenly manna had fed them for 38 years, had assigned to them a pillar of fire and cloud as the leader of their journey, etc.; moreover they had heard that saying of God to Moses: "I have appointed you a god to Pharaoh, and Aaron your brother shall be your Prophet," Exodus 7:1. Besides this, while sojourning through the desert, and now about to cross over into the promised land, they needed a divine guide. Hence when Moses delayed longer on Sinai to receive the law, they made for themselves a golden calf, namely Apis, as if a guide for the journey. For this is what they themselves said to Aaron: "Arise, make us gods that may go before us; for as for this Moses, the man who brought us out of the land of Egypt, we know not what has befallen him," and when the calf was made, they acclaimed it: "These are your gods, O Israel, who brought you out of the land of Egypt," Exodus 32:1 and 4. With Moses therefore dead, it would have been easy for them, if they had had his body, to worship and invoke him as the guide of the rest of the journey. For he himself had been the supreme legislator, Pontiff, Prophet, prince, and king of the whole people.

You will say second: The Hebrews were not so stupid as to worship the dead body of Moses: for this spectacle of mortality would have shaken from them every opinion of divinity, and would have demonstrated that he was a man. I answer: All idolatry is stupid: for that idolaters stupidly raised to gods men of distinction who had departed this life — namely parents, kings, eminent benefactors — and worshiped them with divine honors, is taught not only by Pliny, book II, chap. VII; Cicero, On the Nature of the Gods; Justin, Tertullian, Lactantius, Arnobius and others writing Against the Gentiles, but also Holy Scripture expressly assigns this origin of idolatry, Wisdom 14:15; and it is known to all that Jupiter, Mercury, Aesculapius, Venus, etc., were men who, on account of their benefits, after death were enrolled by the Gentiles among the gods. So the Cretans worshiped their Jupiter as king, yet boasted that his sepulcher and bones existed among them in Crete. Whence Lactantius rightly mocking them, book I Divine Institutions, chap. xI: "How then," he says, "can a god be alive in one place and dead in another? have a temple in one place and a sepulcher in another?" Thus the Roman Emperors when dead were held to be gods through apotheosis, by which their bodies were publicly burned with pomp, and an eagle from the pyre, as if carrying the Emperor's soul into heaven, flew away, as Herodian narrates at length at the beginning of book IV; indeed they worshiped the souls of their own under the name of Manes, after the body had been burned and reduced to ashes. Whence that common saying which we still read here and there inscribed on their sepulchers in Rome: "To the Divine Manes." For they believed that the souls of the dead were present to or sat by their sepulchers and ashes. The Hebrews could have done and believed the same about Moses, as they did afterwards for King Asa when he died, 2 Paralipomenon 16:14. Do you wish an example? In Egypt, as also in the desert, the Hebrews worshiped a calf, namely Apis, or Serapis, which was a hieroglyphic of Joseph; who by means of lean and fat calves or oxen had predicted the sterility and fertility of Egypt and of the whole world, Genesis 41:1 and 29, as Rufinus judges, book XI History, chap. xxix, Suidas under the word Serapis, the Author of De Mirabilibus S. Scripturæ in Augustine, book 1, chap. xv, and the Author of the Questions of the New and Old Testament in the same, chap. xv, and others whom I cited on Genesis 41, at the end of the chapter. Finally the Hebrews worshiped the bronze serpent, and also inanimate images, namely the bronze and golden idols of the Egyptians, Chaldeans, Assyrians: what wonder if they had worshiped Moses after death, as if come back to life and endowed with divinity for so many merits? Indeed Epiphanius, heresy 55, narrates that in Arabia Moses was on account of prodigies reputed to be God, and his image was worshiped. Ambrosiaster in chap. III on Galatians says that the devil contended that the body of Moses might be revealed, or be raised by the Magi, in order that by this means he might induce the Hebrews to worship him; but St. Michael withstood him.

Several other opinions about the cause of this contention our Serarius reviews here, but either false or improbable, among which the more notable is that of Hugh Etherianus, On the Return of Souls, chap. ix, namely that the devil wished to hinder the soul of Moses from going to the place of rest and beatitude, namely to limbo, and the fellowship of the holy Fathers, and from there through Christ delivering them into heaven. The same is the view of Cyril of Alexandria and Martyrius in Syntagm. on the state of the dying, which book our Raderus translated from Greek into Latin. But this contention was about the body of Moses, not about the soul. Similar is that exposition of a certain author not sound in faith but heterodox, that this contention was about the body of Moses, that is, about the restoration of the Mosaic law and Judaism. For this is a mystical body, not literal.

More probable is that of Serarius himself, namely that the devil contended that the body of Moses might be brought into the land of promise, and not be buried outside it in Moab, as a region addicted to the cult of idols, lest he should suffer any harm from him, as he complained that he had received from the sepulcher of St. Babylas at Daphne, as the Life of St. Babylas has it, and from it Baronius, tom. IV. For which cause he everywhere strives through heretics to burn or abolish the relics of the Saints. Moreover heretics wrongly twist this hiding of the body of Moses against the display and veneration of holy relics. For Christians do not worship relics with the cult of latria, as the Hebrews would have worshiped the body of Moses; nor among Christians is there danger of idolatry from relics, as there was from the body of Moses among the Hebrews. See Bellarmine, book II On the Relics of the Saints, chap. IV; nay rather the veneration of relics is established from this passage. For if St. Michael had so great a care for the body of Moses and its burial, certainly we ought to have a greater one.

Again gather from this: If the devil contends so much for the body of the Saints in death, how much more does he contend for their soul? And conversely, if Michael and the angels so defend the bodies of the dying Saints, much more will they defend their souls. Thus the demons contended for the soul of Theodore and of Chrysaorius crying out: "A respite until morning," and for the soul of the monk of Iconium, as St. Gregory narrates, IV Dialogues, xxxviii. See more in Raderus in the Syntagma already cited. Hence the devil appears to many in death, that he may strike them and drive them into despair or some other sin. Whence St. Martin when dying, on seeing him: "Why do you stand here, said he, bloody beast? you will find nothing baneful in me," as Sulpitius witnesses in his Life. Hence again the Church sings of Michael: "I have appointed you prince over all the souls to be received." For St. Michael, whether by himself, or through angels subordinated to him, receives the souls of the just at death, and conducts them into heaven, either immediately, if they have nothing to be purged; or mediately through Purgatory, if they have anything to be expiated there. See Serarius and Lorinus here. Hence that prayer of the Church for the dead: "Come, angels of the Lord, receiving his soul, and presenting it in the sight of the Most High." See what is said on Daniel 12.

Symbolically Bede: The political or mystical body of Moses, he says, is the Synagogue or people of the Jews, whom the devil wished to detain in the Babylonian captivity; but Michael withstood him, that is, Jesus the priest, who by his prayers obtained from God his liberation. For what some wish to be literal, as if St. Jude were citing the vision of Zechariah, chap. III, where Satan disputes against Jesus the son of Josedec the pontiff, is little probable: for in many things that vision differs from the words of St. Jude, as I have shown there, and is plain to anyone considering it.

He dared not bring a judgment of blasphemy.

— He calls "judgment of blasphemy" a blasphemy, that is a curse just and deserved, to be inflicted by a just judgment, as if to say: Michael did not dare to judge and blaspheme the devil — although the author of all malice and most unjustly resisting him — that is, to hurl at him a just and deserved insult and curse, by saying: Go, accursed Satan; depart, most wicked one, into curse and gehenna. Whence the Zurich version translates: he did not dare to brand him with the mark of curse; or, as Vatablus: to revile him; the Arabic: he did not dare to enter into a contradiction of blasphemy against him. Or by "judgment" he means the condemnation and punishment of the "blasphemy" by which Satan blasphemed Moses, when Michael wished to bury his body in a hidden place. Finally, some judge that the "judgment of blasphemy" is that which St. Peter, epist. II, chap. II, vers. 21, calls execrable (in Greek βλάσφημον) judgment, about which see more there. The first exposition, being the easiest, is also the plainest, and the following antithesis requires it: "But these blaspheme whatever indeed they do not know." Note the phrase "he did not dare," not that Michael feared the devil, but that he feared to utter blasphemy, that is, an insult and curse, as a thing unbecoming to him. "The devil deserved a curse, but blasphemy ought not to have come forth through the mouth of an Archangel," says St. Jerome on Titus III.

Michael, says Didymus, looked to the good nature of the devil, and therefore abstained from curses, and by his example taught what we ought to do, who, often inflamed by hatred or anger, attack and curse not so much vices as men themselves. Hence Hugh infers, by the example of St. Michael, that magistrate and judge ought to abstain from injurious words, and care should be taken lest he rule with severity or imperiously, and be like a lion in the house overturning his household and subjects, Ecclesiasticus 4:35, but with gentleness should rule and correct them, that they may amend their life. The same St. Jerome expressly teaches, book II Against Rufinus, that this should be observed by every Christian contending with his rivals and detractors, such as Rufinus was to St. Jerome. Indeed Ecclesiasticus chap. xxi, vers. 30: "When the impious man curses the devil, he himself curses his own soul," because in impiety he is like the devil; condemning therefore the impiety of the devil, he condemns his own.

But he said (modestly and gravely): May the Lord command thee,

— in Greek ἐπιτιμήσαι σοι Κύριος, which Pagninus translates: may the Lord rebuke you. So too St. Jerome on chap. III to Titus reads: "May the Lord rebuke you," following the Greek syntax ἐπιτιμήσαι σοι, as if to say: May God restrain your insolence, malignity, and wickedness, O Satan, and compel you to allow Moses to be buried secretly, lest, if he be buried publicly, an occasion of idolatry be given to the Hebrews, that they should wish to worship him. May God therefore by rebuking command you with power and reproof, that is, may He powerfully and with command repress and restrain you, who unjustly and unworthily resist Me.

He alludes to that saying of the Lord to Satan: "May the Lord rebuke you, Satan," Zechariah chap. III, 2. See what is said there. Thus ἐπιτιμᾷν in the Gospels is now translated "rebuke," now "command," because by rebuking one commands; as where the Interpreter translates Matthew chap. 8:26: "He commanded the winds," in Luke chap. 8:24, he translates "rebuked," in Mark chap. 4:39, "threatened." For the Hebrew נער gaar, that is "to rebuke," by catachresis and metalepsis means "to command by rebuking," "to repress," "to restrain," "to calm," as is plain in Nahum 1:4; Psalm 9:6; Psalm 119:21; Psalm 106:9; Psalm 104:7; Isaiah 50:2, and chap. 30:17.

Note: St. Michael could of himself and by his own power restrain the insolence of the devil, because he is more powerful than he and superior; but he preferred out of modesty and reverence to transfer this work and this virtue to God, whom as he bears in name, so much more does he refer to in heart and deed, and to ask Him to repress the devil. The same did St. Macarius of Alexandria, as his Life records. Moreover St. Ambrose on Luke 8 thinks that Christ did the same, when He commanded silence to the winds clashing on the sea, saying: "Be still and be silent"; for this He said to the devil, who was stirring up these winds and the storm on the sea. The Church uses the same when she exorcizes those to be baptized or the possessed, on which rite see our Delrio in Magic. book VI, chap. II, sect. 3, quest. 43, and Joseph Vicecomes On the Rites of Baptism, book I, chap. xxix and following.




Verse 10: They Blaspheme What They Know Not

10. But these indeed blaspheme whatever they do not know.

— It is the apodosis, or return and application of the example, as if to say: Michael, although by his rightful authority he could justly blaspheme Satan — knowing his impiety, by which he was contending most unworthily against him about the body of Moses — that is, curse him, punish him with reproach, chastise him with disgrace, indeed strike and scourge him, nevertheless out of modesty he was unwilling; but the Simonians and Gnostics with intolerable audacity and shamelessness blaspheme, and curse the things which they do not know, and which exceed their grasp, since they are carnal, namely God, God's attributes, the mysteries of Christ, heavenly, sublime, and divine matters. So Epiphanius, heresy 26: "They blaspheme (the Gnostics)," he says, "not only Abraham, Moses, Elijah and the whole choir of the Prophets, but also God who chose them," etc. So the Arians, Macedonians, Sabellians, when they did not grasp the mystery of the Holy Trinity, denied and blasphemed it. So today the Calvinists and Zwinglians, who do not grasp God's omnipotence in the mystery of the Eucharist, deny and blaspheme it. For with heretics the rule of believing is the senses and natural reason, not faith, not the omnipotent word of God. What they see and understand, they believe; what they do not understand, they refuse to believe. Wherefore Irenaeus, book I, chap. xxxv, says that against heretics victory is the manifestation of their opinions, and St. Jerome to Ctesiphon: "To have published their opinions," he says, "is to have overcome them." Moreover the causes of the ignorance of heretics are three: the first is pride; the second is levity; the third is pleasure and concupiscence. For, as Architas says: "Pleasure, the enemy of reason, hinders counsel, blinds the eyes of the mind, and has no commerce with virtue." Wherefore from these three is composed the sphinx, which is the enigma of ignorance among the Mythologists. For they painted the sphinx as a monster with the face of a maiden, the wings of birds, the feet of a lion, which, proposing obscure enigmas, killed those who did not know how to solve them. Hear Alciatus, emblem 187: "What monster is that? It is the Sphinx. Why does she have the bright face of a maiden, And the wings of birds, and the legs of a lion? This face the ignorance of things has assumed, of so great A matter; for the cause and origin of evil is threefold: There are those whom a fickle wit, those whom alluring pleasure, And those whom proud hearts make boorish." Then he assigns the remedy, namely: "Know yourself."

But what things soever they naturally know, like dumb animals (in Greek ἄλογα, that is irrational, and therefore brute and dumb, that is, lacking articulate and human voice; thus Cicero more than once calls brute animals "dumb"), in these things they are corrupted, by debasing and defiling their bodies and minds with foul gluttony and obscene lusts, like swine and dogs — indeed, more foully than swine and dogs — as Epiphanius shows of the Gnostics in heresy 26. Hence the Arabic: "They work," he says, "their natural things" (namely, the carnal) "like brutes." Furthermore they "know" these things by sense, by concupiscence, by experience, and by habit — that is, they savor, touch, crave, lust after, and practice them; whence Gagneius, instead of ἴσασιν (that is, they know), suspects we should read ἐπιθυμοῦσιν (that is, they crave); but the unanimous testimony of all the Greek and Latin codices stands against this. It is better that the word "they know" includes "they crave," as I have said. Œcumenius puts it clearly: "Whatever things," he says, "irrational, dumb, or brute animals know by natural impulse or appetite, these men pursue like madmen, lusting after women like horses or swine." And so they corrupt the powers of body and mind: reason, health, integrity, purity, chastity, in short life and nature itself, by debauchery and lusts against nature. Truly Seneca, in De Vita beata, ch. 14, says that pleasures are like wild beasts that tear their own masters. And Architas used to say that there is no plague in the world more deadly than bodily pleasure, as Cicero attests in Cato the Elder. Socrates, indeed, said pleasures were to be avoided as if they were sirens that bewitch, infatuate, and slay a man, as Laertius testifies in book II. Wherefore Aristotle warned us to look upon pleasures not from the front, but from behind — that is, not as they come, but as they depart. For as they come, they fawn with a painted appearance, but as they depart they leave a sting — that is, repentance and grief. So Laertius, book V, ch. 1.




Verse 11: The Way of Cain, the Error of Balaam, the Contradiction of Korah

11. Woe to them who. — He reads οἵ, that is "who"; some now read ὅτι, that is "because." Jude blazes forth in his invective against the Gnostics, sharply rebuking them and comparing them first to Cain, second to Balaam, third to Korah — because, namely, they imitate the envy and fratricide of Cain; the avarice, magic, impiety, and obscenity of Balaam; the sedition, rebellion, and schism of Korah; and therefore, like those, they are sharply punished, not only in the life to come, but also in the present life. For "way" in Scripture means the manner of life, the mode of living, acts and morals, as well as outcomes and ends. The way of Cain, then, is contempt of God, envy, homicide, indeed parricide, atheism, a wandering life, despair. He names these three above all others because these three were enemies of God, of faith, and of holiness, and sought to seduce the faithful and destroy the Church; whence they were the types and forerunners of Simon, of the Gnostics, and of the heretics. For Cain killed Abel, the first offshoot of faith and of the Church; Balaam wished to destroy the people of the Hebrews, who were the worshippers of the true God and His Church; Korah, in his ambition for the priesthood, rebelled against Moses, and by his schism cut and destroyed the Synagogue.

And so first, just as Cain in his avarice used to offer the inferior sheep to God and reserve the better ones for himself, and by this means preferred himself and his own conveniences to God: so likewise the Simonians, Gnostics, and other heretics put themselves and their gains before God; indeed, they profane and plunder the churches of God, the chalices and the offerings. The name Cain fits this avarice aptly: for Cain in Hebrew is the same as acquisition and possession. For Eve called her firstborn son Cain, saying, "I have gotten a man through God," Gen. ch. IV, v. 1; for קנה kanah means to possess; hence קנה Cain is possession. Furthermore St. Augustine, in book IV De Baptismo contra Donatistas, ch. IV, aptly compares to heresy that avarice which St. Paul calls the service of idols. Wherefore the heretic Kyrstenus is wrong here in the Arabic version when he writes that Cain means vomit and surfeit, from the root קא kaa, that is, he vomited.

Second, just as Cain envied his brother Abel because he was more pleasing to God — inasmuch as he offered God the better sheep, and God by sending fire from heaven to kindle his victims testified to that very thing — so the Simonians and heretics envied and envy the Orthodox, and pursue them with calumnies, curses, injuries, and plunderings. So Bede: "They walk in the way of Cain," he says, "who, on account of envy of their betters, take to themselves the title of teachers, by which they may be honored."

Third, just as Cain killed his brother Abel out of hatred and envy: so the heretics, out of hatred and envy of the Orthodox, kill the souls of the faithful by enticing them into their heresy, and not rarely even slaughter the bodies of those who oppose them. For heresy is cruel, because it is driven by the cruel Satan. Thus cruel were the Arians, as appears from the writings of St. Athanasius, of Lucifer of Cagliari, and of St. Hilary to Emperor Constantius, and from Victor of Utica in the Persecution of the Vandals. Whence St. Athanasius, Apology for His Flight: "Who," he says, "does not see the crimes of the Arians, that they are thirsty and greedy for human blood, and by their cunning, as if by nets, catch those whom they have marked for slaughter? Their own works plainly declare this, and show that their minds are more savage than wild beasts and more cruel than the Babylonians." Concerning the cruelty of the Donatists see St. Augustine and Optatus of Milevis. Concerning the savagery of the Hussites in Bohemia see Aeneas Sylvius, De Rebus Bohemicis.

How our Calvinists and other heretics of this age have raged against the temples, the wealth, the cities, the bodies of the Orthodox throughout Germany, France, Hungary, England, Belgium, Denmark, Sweden, Norway, etc., we all know — indeed, we have seen with our own eyes. See the Theater of Heretical Cruelty, and Stanislaus Rescius, On the Phalarisms of the Evangelicals. They learned this from their parent Luther, who in the Prelude to the Babylonian Captivity, in the year of the Lord 1520, stirred up the peasants to make war on their princes. But when the sedition recoiled upon the heads of the peasants — a hundred thousand of them being slain — Luther turned his cloak, and sang a palinode, taking the side of the princes by defending their cause against the peasants, and he said: "I, Martin Luther, killed all the peasants in the peasants' war: for I commanded that they be slaughtered; all their blood is on my shoulders; but I cast that burden upon God." So Aurifaber in the Table Talk of Luther, under the title On War.

Fourth, Cain, if we believe the Chaldee, was the first heresiarch, and even an atheist, and wanted to draw his brother Abel into heresy and atheism, and therefore, when Abel resisted him, he killed him. For the Jerusalem Targum, which is the Chaldee Paraphrast, on Gen. IV, asserts that Cain in the field began to complain about God's providence and equity, and to dispute against the last judgment, against the reward of the good and the punishment of the wicked. "When," it says, "both had gone out into the field, Cain said: There is no judgment, there is no judge, no good reward for the just nor punishment for the impious; nor was the world created by the mercy of God." On the contrary, Abel asserted these things, defended God, and rebuked his brother, and was therefore slain by him. Whence St. Cyprian, book IV, epistle 6, calls Abel a Martyr: "Let us imitate," he says, "the just Abel, who began the martyrdoms, when for righteousness' sake he was the first slain." Hence also Cain, when God asked where Abel was, responded insolently, impudently, and lyingly: "I know not; am I my brother's keeper?" — and by this he sufficiently signified that he supposed his crime was hidden from God. He therefore did not believe that God knew all things, saw all things, because he did not believe that He had seen his quarrel and parricide with Abel. So heretics in the end become atheists, and every heresy is, as it were, a royal road to atheism, as I said on II Peter II. For this reason St. John calls Cain the son of the devil, indeed his first and firstborn, in epistle I, ch. III, v. 12: "Not as Cain, who was of that wicked one," Greek ἐκ τοῦ πονηροῦ, that is, of that evil one — who is so par excellence and is called Evil, namely the devil. So when St. Polycarp answered the heresiarch Marcion who asked, "Do you recognize me?" "I recognize the firstborn of the devil," he would have responded more truly to Cain.

Fifth, Cain, when reproved by God, did not repent but hardened himself; whence he was marked by Him with a trembling of body as if a stigmatic, and the reproach of the world, and fleeing from the face of God he became a vagrant and a fugitive — indeed, worse and more impious, if we believe Josephus, Antiquities I, ch. III, where he speaks thus of Cain: "So far was he from changing his life for the better by this chastisement, that he became even worse, indulging in all pleasures even at the cost of injury to others, and amassing his domestic resources by force and plunderings; and gathering from everywhere companions in robbery and wickedness, he became their master in a criminal life. Besides this, he changed the hitherto simple manner of living by inventing measures and weights, and corrupted into cunning that pristine sincerity and generosity that knew nothing of such arts." So Simon Magus, when rebuked by St. Peter, became worse. So too heretics, when convicted, indeed when chastised by God, become worse, and rush into every pleasure and crime; for heresy is the mother of all crimes and wickedness. Hence, like wanderers and vagrants, they roam through the provinces in order to deceive, deprave, and destroy the faithful.

Sixth, Cain despaired of the mercy of God, saying: "My iniquity is greater than that I may deserve pardon," Gen. IV, 13. So the heretics, from a conscience of so many and so great crimes, rush into the abyss of despair.

And by the error of Balaam they have been poured forth for reward. — That is, into the error of Balaam, which was reward, or the lust of reward and gain, they are poured out, as if to say: They are wholly poured out into wealth and gain; or, in other words, By the error and deception of reward by which Balaam was deceived, they pour themselves out into curses, impious counsels, and other crimes. For the error of Balaam was the hope of reward and the lust of gain, namely that, in hope of the reward offered by Balak, king of Moab, he was willing to curse and destroy the people of God, namely the Hebrews, Num. XXII and following. Whence the Syriac translates: "After the reward of Balaam they were made partakers in reward, or burned with desire"; Pagninus: "by the deception of reward by which Balaam was deceived, they are poured out"; Vatablus: "they are poured out by the deception of the reward of Balaam, and by the deceitful reward by which he was deceived they have departed from God's precepts and have been led off into every crime." Note here: For "reward" the Greek has the genitive μισθοῦ, which Pagninus, Vatablus, and others refer to πλάνῃ, that is, "by the error and deception" — as if to say: They have poured themselves out by the deception of reward, like Balaam. But our [translator] renders it in the ablative, "by reward," either because for μισθοῦ he reads μισθῷ; or because he supplied ἕνεκα or χάριν, as if to say ἕνεκα μισθοῦ, that is, "on account of reward," hence "by reward"; or rather because the preposition ἐξ, which is in ἐξεχύθησαν (that is, "are poured out"), demands the genitive — as if to say ἐξ μισθοῦ ἐξεχύθησαν, that is, "out of reward," "through reward," "by reward they are poured out." But it all comes to the same thing.

Again, the phrase "are poured out" signifies the great license, ardor, and impetus of the heretics in sinning, by which they pour themselves out wholly into rewards and wealth, and through these and on account of these, into all desires and all crimes. The Arabic translates, "and in his reward they have dried up," because after pouring out follows dryness: hence when our moisture is poured out through sweat or blood, we grow dry and thirsty. "They have dried up" denotes that rewards and gains acquired through crime do not enrich but dry up and vanish, according to that saying: "Ill-gotten things, ill-departing. The third heir does not enjoy what was gained badly."

Furthermore, the heretics imitate Balaam: First, because like Balaam, "for love of earthly conveniences, they assail the truth which they themselves know," says Bede; and Œcumenius: "The Gnostics," he says, "do all things from the lust of gain."

Second, because instead of the Holy Spirit which they boast of, they are driven by the spirit of error and the father of lies, namely the devil. So Didymus.

Third, because heresiarchs are frequently magicians, or have a familiar demon, as Suatus had.

Fourth, just as Balaam wished to curse the people of God and the Synagogue, but God turned his curse into a blessing: so the heretics are most full of cursing, and continually with insults and reproaches assail and slander not only the Orthodox but also one another. But God turns these reproaches of theirs into their own disgrace and the glory of the Church, by showing the whole world their impatience, their evil-speaking, their calumnies.

Fifth, Balaam gave impious counsel to King Balak, namely that he should send beautiful young women into the camp of the Hebrews, who would entice them to lust and from there to idolatry, so that, with God thus deserting them, they might be conquered and slain by Balak, as is clear from Num. XXXI, 15, where Theodoret teaches, Question 45, and Josephus, Antiquities IV, 6. So the heretics give impious counsels, and persuade religious and clerics to apostasy, violation of vows, perfidy, heresy; the laity, to rebellion, lust, gluttony, and every license of the flesh. So Didymus. Indeed Christ to the Angel, that is the Bishop, of Pergamum, Apoc. II, 19: "I have," He says, "a few things against thee, because thou hast there those who hold the doctrine of Balaam, who taught Balak to cast a scandal before the sons of Israel, to eat and to fornicate: so hast thou also those who hold the doctrine of the Nicolaitans"; concerning whom there is more in the same place. Whence Philastrius, in his book On Heresies, lists the Balaamites among the heretics; for their heresy was, that it was lawful to fornicate and to eat things sacrificed to idols. Wherefore Balaam, fitting to the matter, took his name from his work and crime: for Balaam in Hebrew is the same as one who licks or devours peoples, or who swallows up the people. For Balaam, by inviting the Hebrews through young women to eat of the things sacrificed to idols, wished to swallow them up and destroy them.

Finally, just as Balaam was slain by the sword by the Hebrews in the Midianite war, so heretics are killed by the swords of princes, because they are impious toward God and because they trouble the commonwealth by stirring up rebellions, seditions, and schisms, as Balaam through women wished to overthrow the camp of the Hebrews. For nothing so effeminates manly and military spirits as lust. Wherefore the ancient Gentiles kept women, even wives, away from the camps, as Tertullian testifies in his book On Chastity, ch. 12. Whence the camps (castra) are so called "as if chaste (casta), because in them lust is castrated," says Isidore, Etymologies IX, ch. 3. This cause Tacitus alleges, Histories III: "namely, that there is in the company of women that which delays peace by luxury and war by fear." And Valerius Maximus, book II, ch. 7: "When the shameful sewer of harlots had been drained from the camps of Scipio, the Roman army, which a little before, through fear of death, had stained itself with the disgrace of a treaty, with virtue restored, leveled to the ground that fierce and high-spirited Numantia, consumed by fires." See Lipsius, On the Roman Militia V, Dialogue 48, where he relates that the Germans of old, when they caught women in the camp, cut off their noses and drove them out.

And in the contradiction (in Greek τῇ ἀντιλογίᾳ, that is, in the contradiction) of Korah they perished, — because the heretics, though they did not yet exist in the time of Korah, nevertheless perished in him and with him, typically and figuratively: for the destruction of Korah, by which he himself was swallowed alive by the earth and descended into hell, was the type and figure that in a similar way the heretics, his followers, would be destroyed and descend into Tartarus. Whence concerning the Antichrist and his false prophet it is said in Apoc. XIX, 20: "These two were cast alive into the lake of fire burning with brimstone." By a similar expression the Apostle says that the faithful were baptized into Moses and into the sea, and ate the same food with him, namely typically and figuratively, because indeed the passage of Moses through the Red Sea was a type of baptism, and his manna was a type of our Eucharist, I Cor. X, 2; and Rom. VI, 3, he says that we were buried together with Christ by baptism into death, namely because baptism is a type of the burial and death of Christ, and represents it; whence in explaining he adds: "That as Christ rose from the dead through the glory of the Father, so we also may walk in newness of life."

Second and more plainly, "in the contradiction," that is, in the manner of the contradiction — as if to say: After the manner of the seditious Korah, who perished in his contradiction and sedition, the heretics have perished and do perish. So often in Hebrew ב, that is "in," is taken for כ, that is "like, in the manner of." So Vatablus.

Third, "they perished" mystically, because by heresy they destroy and slay their own souls and those of the people whom they seduce, and make them liable to hell.

Furthermore, St. Jude rightly compares the heretics with Korah: First, because just as Korah in his pride rebelled against Moses, putting forward bald and trifling pretexts — whence in Hebrew Korah means "bald" — so they rebel against the Pontiff and the Church.

Second, just as Korah aspired to the priesthood, so they aspire to bishoprics and rich benefices.

Third, just as Korah caused a schism, so do they.

Fourth, Korah, when lightly reproved by Moses, answered arrogantly and despised the one warning him: so they too clamor against the warnings of Pastors and Bishops.

Fifth, just as Korah descended alive into hell, so do they. So Bede, Œcumenius, and others: see the things said on Numbers XVI.

Finally, St. Jude compares the heretics with Korah and Cain, because in the spirit he foresaw that there would be Cainite heretics, who would defend and venerate both. Hear St. Augustine, Heresy 18: "The Cainites," he says, "are so called because they honor Cain, saying he was of the strongest virtue; and at the same time they think Judas the traitor to be something divine, and they reckon his crime a benefit, asserting that he foresaw how much the passion of Christ would profit the human race, and on that account handed Him over to the Jews to be killed: they are also said to venerate those who, in making schism in the first people of God, perished when the earth opened up, Korah, Dathan, and Abiron, and the Sodomites. They blaspheme the law, and God the author of the law, and they deny the resurrection of the flesh."

Morally, note here how severely God punishes murmuring and rebellion against Superiors and the ministers of God: for on its account Korah, Dathan, and Abiron were swallowed up alive by the earth and by hell; and, as St. Ambrose says, book III, epistle 25, to the Church of Vercelli: "The earth, bellowing forth, is split in the midst of the people, a chasm is opened to the depths, the guilty are snatched away, and so they are banished from all the elements of this world, that they might not contaminate the air with their breath, nor the heavens with the sight of them, nor the sea with their touch, nor the earth with their tomb." So Miriam, the sister of Moses, murmuring against Moses, was struck with leprosy, Num. XII. So the magicians of Pharaoh, resisting Moses, were punished with ulcers, Ex. IX, 9. So Absalom, persecuting King David, hanging from a tree between heaven and earth as if unworthy to touch either one, was pierced through with three lances, II Sam. XVIII, 14. So Paul punished Elymas, who resisted him, with blindness, Acts XIII, 11.

Symbolically, Cain, Balaam, and Korah represent the threefold concupiscence, from which comes every evil: namely Cain the avaricious, the concupiscence of the eyes; Balaam the gluttonous and lustful, the concupiscence of the flesh; Korah the ambitious, the pride of life: concerning which St. John, epistle I, ch. II, v. 16: "All that is in the world," he says, "is the concupiscence of the flesh, and the concupiscence of the eyes, and the pride of life."

Cain therefore represents the avaricious, Balaam the gluttonous and lustful, Korah the proud. Against these three St. Jude levels his "woe," that is, eternal malediction and hell; just as Amos, ch. VI, v. 1: "Woe," he says, "to you who are wealthy (behold the avaricious) in Sion, etc., entering with pomp (behold the proud) the house of Israel, etc.; who are set apart for the evil day, who sleep on beds of ivory and are wanton on your couches; who eat the lamb of the flock, and the calves out of the midst of the herd; who sing to the voice of the psaltery, drinking wine in bowls, and anointed with the finest ointment (behold the gluttons and the lustful), and were not at all concerned about the affliction of Joseph."




Verse 12: Spots in Their Feasts, Clouds Without Water, Trees Twice Dead

12. These are blemishes in their feasts. — In Greek ἐν ἀγάπαις, that is, "defiled in your loves, in your acts of charity," as St. Augustine reads, De Fide et Operibus, ch. 25; that is, in feasts. For originally the Christians, as a symbol of charity, used to celebrate common feasts after the Eucharist, both for the poor and the rich, but frugal and pious; and therefore they called them Agapes, that is, charities, as I have shown on I Cor. XI, 20. So the Gentiles had their own feasts, which they called φιλίτια and φιλέτια, as symbols of love and friendship. Now the sense is what the Syriac gives: these are they who in their delights defile both the body by debauchery, and the mind by drunkenness, gluttony, lust; and likewise their fellow-guests by depraved doctrine and heresy, as well as by detraction, evil-speaking, and shameless words and looks; for they have "eyes full of adultery and of incessant sin," as St. Peter says, epistle II, ch. II, v. 14. See what is said there. The Arabic translates, "these are they who provoke guilt upon you," because, namely, they defile you with heresy, gluttony, and lust, and therefore make you guilty and liable to divine wrath and vengeance. In these men therefore that saying of Tertullian is true, On Fasting against the Psychics, ch. 17: "With you Agape steams in the cooking-pots, faith warms itself in the kitchens, hope reclines on the dishes. But greater than these is the Agape, because through her your young men sleep with the sisters: namely, lasciviousness and luxury are the appendages of gluttony." For the Gnostics, when sated, used to give up their wives to others, saying: "Arise, and make Agape with the brother," as Epiphanius says, Heresy 26. Less correctly does Cajetan thus punctuate, transpose, and explain: These men feasting in your loves, that is, in the benefits received from you, holding banquets, are blemishes, because, being defiled themselves, they defile others with their vices.

For "blemishes" the Greek has σπιλάδες, which Hesychius in his Lexicon, Pliny, book III in the Proemium, Œcumenius and others render "crags," or rugged rocks in the sea, against which ships dashed are broken to pieces and their passengers drowned. Like such crags are the heretics and impious feasters, who drag those who feast with them into ruin and destruction. More fittingly, however, our [translator] renders "blemishes"; for these fit feasts better than rocks, and them the Greek σπίλοι signifies, in St. Peter epistle II, ch. II, v. 13; and so here likewise translate the Zurich Bible, Clarius, Erasmus, Arias, and Pagninus.

Elegantly, Thomas the Englishman says: They are called "blemishes" with respect to lewdness; "feasting" with respect to drunkenness; "without fear" with respect to unseemly mirth; "feeding themselves" rather than the poor, with respect to the table.

Feasting without fear, — because, without reverence for God or men, they intrepidly and shamelessly stuff themselves with flesh and gorge themselves with wine, are wanton in their gestures, and vomit forth in words the venom of their breast; wherefore they are whirlpools, gluttons, born to Venus and the belly. St. Dionysius notes that one reclining at table needs the fear of God more than others, and ought to stir it up in himself, because at table many occasions of gluttony, detraction, pride, lewdness, etc., are presented, which cannot be overcome without the fear of God. Wherefore St. Ambrose, Chrysostom, Augustine, and other Saints, though invited, would not go to banquets, but at their own home seasoned the banquet and the guests with sacred reading. Whoever therefore goes to banquets, let him fortify himself with the fear of God, and let him remember the saying of the Wise Man, Prov. XXIII, 4: "When thou sittest to eat with a prince, consider diligently what is set before thy face; and put a knife to thy throat, if thou hast power over thy soul, lest thou desire of his meats, in which is the bread of deceit." See St. Chrysostom, homily 32 on Matthew; Clement of Alexandria, Paedagogus II, ch. 1 and 11; St. Paulinus, epistle 31; St. Ambrose in St. Augustine, Confessions VI, ch. 2; St. Jerome, epistle 22; St. Gregory, book I, epistle 71, all of whom teach excellently of what kind and how sober the banquets of Christians ought to be.

I cannot pass over Tertullian alone, who describes the whole rite of the Christian banquet thus: "Our supper shows the reason for itself by its name; for it is called agape, which among the Greeks means love. Whatever the cost, it is gain to make expense in the name of piety; for indeed by this refreshment we also relieve the needy. It admits nothing cheap, nothing immodest: men do not recline before prayer to God is first tasted; one eats as much as the hungry can take in; one drinks as much as is useful for the chaste; they are filled in such a way as men who remember that even through the night God must be adored by them; they converse in such a way as men who know that the Lord hears; equally, prayer breaks up the banquet." And a little after: "Our forefathers also instituted a solemn banquet, which they called Charistia, to which no one was admitted besides relatives and kinsmen by marriage; so that if any quarrel had arisen among kinsmen, it might be removed at the sacred meal, and amid the cheerfulness of minds, with the favorers of concord brought in."

Furthermore, some refer the phrase "without fear" to what follows, "feeding themselves." But the Roman copies more aptly refer it to the preceding "feasting"; but the matter comes to the same. For "feasting" the Greek has συνευωχούμενοι, which some refer to lust and shameful intercourse, as I said on II Peter II, v. 13. Whence the Arabic translates: "Who run through deceit and unchastity in their desires."

Feeding themselves, — as if to say: It is the office of Shepherds to feed the sheep, not themselves. But these false-shepherds feed themselves, not the sheep; nay, they fleece the sheep, that they may feed themselves on them and on their goods. It is the part of a good Shepherd to feed the poor even bodily. But these arrogate to themselves the alms which they collect from the faithful for the poor. He alludes to Ezek. XXXIV, 2. See what is said there.

Second, Œcumenius explains the Greek ποιμαίνοντες, that is "feeding," as "ruling": for of old kings were called and were Shepherds of peoples. Whence Agamemnon is called by Homer ποιμὴν λαῶν, "shepherd of peoples." For with the same diligence, care, and humanity with which a Shepherd feeds and rules his sheep, with the same a King ought to feed and rule the people. Whence the Arabic translates: "they govern themselves without virtue"; Pagninus and Vatablus: "living by their own leading and judgment"; others: they make themselves Shepherds and Bishops, not called by God, nor elected by the Church.

Clouds without water, — that is, clouds barren and unfruitful, which seem to promise water for the refreshment of men and the fruitfulness of the earth, but do not deliver it. So the Gnostics put forth an empty name of knowledge and doctrine, but did not deliver it, says Didymus, according to that of Prov. XXV, 14: "Clouds and wind, and rains not following — a boastful man, and not fulfilling his promises." In place of this, St. Peter, epistle II, ch. II, 17, calls them fountains without water and mists driven by storms. Tropologically, clouds without water are pompous and wordy preachers, who scratch the ears but do not strike the heart.

Second, Œcumenius: "Just as a cloud without water," he says, "driven by the winds, does not refresh with water the places upon which it lies, but covers and darkens them with gloom: so the heretics do not water, refresh, and fructify souls with the salutary word, but darken them with detestable teachings."

Third, Bede: "As barren clouds," he says, "are carried about by the winds, so the heretics by winds — that is, by the breaths and suggestions of demons — are snatched into various errors of vices. Again, as a cloud is driven away by the wind like smoke and vanishes, so also the heretics are dissipated and vanish away by their spirit of vanity." So St. Athanasius said of Julian the Apostate, when he was already reigning and beginning to rage against the faithful: "Let us withdraw," he said, "a little while, O friends; for it is a little cloud which quickly passes and vanishes," as Socrates testifies, book II, ch. 12. He was a true prophet; for in the following year Julian was slain. Truly Job ch. VII, v. 9: "As a cloud is consumed and passes away," he says, "so he that descends to the netherworld shall not come up." He alludes to Simon Magus, who like a cloud driven by the wind flew through the air, snatched up by a demon, but cast down by the prayers of St. Peter, broke his legs.

Note the word "are carried about"; for the heretics slip from one heresy to another and another, and daily forge new dogmas, according to that: "The impious walk in a circuit" of dogmas and errors. Whence St. Hilary to Emperor Constantius says that the Arians have many creeds, that they may have none; indeed, yearly and monthly creeds, and so have as many creeds as wills. Truly our Frusius: "Why is one faith now played upon by so many strings (faiths)?"

Heretics therefore are Proteuses and chameleons, who like the Euripus always fluctuate, and nowhere stand firm. See Irenaeus, book I, ch. 5; Tertullian, On Prescription, ch. 42; and Vincent of Lerins, Against the Profane Novelties of Heresies.

Autumnal trees, — δένδρα φθινοπωρινά, which can first be rendered "trees withering in autumn," namely losing their fruits and contracting themselves into root and earth. For in like manner the heretics are men withered, bearing no fruit of true doctrine and good works; but fastened to earthly things they do not grasp nor desire heavenly things, indeed they despair. So Adamus, Vatablus, and others. Furthermore Columella, book III, ch. 10, shows that analogically man is rightly compared to a tree and a plant, and he compares the parts and members of each one to the other. For man is, as it were, an inverted tree, having his root — namely the head — above; his branches — namely the feet — below: of which a tree does the opposite.

Second, δένδρα φθινοπωρινά can be rendered "trees of the ending and last autumn, and nearest to the squalor of winter," so called παρὰ τὸ φθίνεσθαι τὴν ὀπώραν, that is, "from the ending of autumn." For then trees lose their hair, namely all their leaves; they grow dry and gray. So the heretics put forth no leaves or appearance of true wisdom or eloquence, but as they are barren in fruit, so in leaves and appearance they are dry and squalid. So Salmeron and Gagneius.

Third, φθινοπωρινά are called "fruit-losing trees," παρὰ τὸ φθίνεσθαι τὰς αὐτῶν ὀπώρας, that is, because they corrupt their own fruits, and produce nothing but what is corrupt and shriveled. Whence the Arabic translates, "trees of corrupted fruits." For some trees, especially young and recently planted ones, are wont, at the very end of autumn and against the order of the season, to blossom; and this indicates to husbandmen that they, as if having exhausted all moisture and vigor, will soon die during the winter. Others begin to bring forth fruits in autumn; but on account of the oncoming winter they do not bring them to maturity, but leave them sour. Such are the heretics, who are not only dead but death-bearing, because they extirpate not only their own but also others' good works and fruits of piety, and indeed infect and intoxicate them with the pestilential poison of heresy. So Bede, Salmeron, Catharinus, and others.

Tropologically Hugo says: "Autumnal trees are the slothful and lazy, who late, slowly, and sluggishly begin to serve God, and therefore bring nothing to maturity; but when winter comes upon them — that is, temptation and adversity — their zeal and work die out." On the contrary, the fervent and strenuous just man is "like a tree planted beside the running waters, which shall bring forth its fruit in its season, and his leaf shall not fall off, and all whatsoever he shall do shall prosper," Ps. I, 3. Again: "The just shall flourish like the palm-tree, and shall be multiplied like the cedar of Lebanon," Ps. XCI, v. 13; and: "I am like a fruitful olive tree in the house of God," Ps. LI, 10. See Eccli. ch. XXIV, vv. 17 and following, where the practical wisdom of God and of the Saints compares itself to the ever-green cypress, palm, olive, cinnamon, balsam, myrrh; and finally v. 23: "I," it says, "as a vine have brought forth a sweetness of fragrance; and my flowers are the fruit of honor and of integrity." So Joseph is called "a growing son and bearing fruit," Gen. XLIX, 22.

Fruitless, — because they have either lost or are losing fruit, as I have said. Aptly St. Epiphanius, Heresy 31, and Irenaeus, book I, ch. 33, compare the Gnostics and heretics to mushrooms, which spring from trees as if their excrement, arise in a single night, and soon die. For so the heretics have come forth from us, suddenly dry up, and most quickly perish, says St. Augustine on Ps. LIV.

Twice dead. — First, because they have lost not only their fruits but also their leaves, as I have said. For in like manner heretics are deprived not only of the fruit and the savor, but also of the appearance and beauty of piety and of good works. So Œcumenius.

Second, "twice," that is wholly and utterly, "dead." So we say "twice and thrice," meaning wholly, blessed. So the Apostle says that Presbyters who rule well are worthy of double — that is, manifold — honor, I Tim. V, v. 17, where I have cited more examples of this phrase.

Third, some take "twice dead" to mean "twice planted and twice uprooted," and that this signifies those who have relapsed into heresy. Others say that they were dead first, when before baptism they were living in paganism, and dead a second time, when after baptism they fell into heresy. Others reckon them twice dead, because they are dead both in body, which they contaminate with every lust, and in mind. So Œcumenius.

Anagogically, first, the soul dies through sin, by which grace — which is the life of the soul — perishes; second, it dies when it is thrust into hell: for this is the second death, Apoc. XX, 14.

Fourth and most genuinely, trees "twice dead," that is, uprooted, as St. Jude adds in explanation, just as a little before he explained "autumnal" by "fruitless." For a tree first dies in itself, when it withers, but lives on still in the root, from which in spring it sprouts again and revives; but secondly it dies in the root, when it is uprooted, and then dies fully and entirely, so that no hope of life remains for it. So Arias. In a similar manner the soul of a heretic dies, first by mortal sin: for by this he loses charity and grace, which is the life of the soul. Then second, he dies through heresy: for by this he loses faith as it were the root, which is the beginning of the spiritual life: for heresy is never the first sin of a man, but one descends gradually to it through previous sins as it were by degrees.

Uprooted. — Œcumenius and the others already cited think this is something more than "twice dead"; for the dead can revive and sprout again if the root subsists in healthy soil; but uprooted ones have no hope of life. But it is truer that the word "uprooted" explains "twice dead," as I have said. Furthermore, the heretics by schism and heresy are uprooted from the Faith, the Church, God, and Christ, as if excommunicated. The word "uprooted," therefore, signifies the despaired-of salvation of the Gnostics. For, as Œcumenius says, "They are uprooted from Paradise, that is, from the Church of the Lord, and being cast forth are gathered up for eternal fire. For what state or root can he have, who on account of the filth of pleasure is cast off by all?"




Verse 13: Raging Waves of the Sea and Wandering Stars

13. Waves of the wild sea. — "Wild," that is "ferocious," as Saint Martin I, Pope, reads in epistle 1; the Syriac, the violent waves of the sea; the Arabic, the agitated waves of the sea. So Ovid calls the waves savage; and Virgil, in Book VII of the Aeneid, calls them barking waves, because they sound and roar like barking dogs; whence even a part of the Zealand sea is named from such barking, Den Sond, that is dog. Physically Saint Chrysostom notes on Matthew chapter 14 that God created the sea not tranquil, but rolling and surging, so that in restraining and moderating it He might show forth His power and providence. Such too is our life, which God so balances with temptations and tribulations that we are neither overwhelmed by their excess, nor, being entirely without them, grow torpid. Saint Jude has compared the Gnostics, first, to clouds without water; secondly, to autumnal trees; thirdly here, to fierce and savage waves of the sea. And this first, because like the waves they are restless, dark, bitter, and swollen, and through pride are lifted up, so as to strike heaven with their cursing and blasphemy. So Beda, according to that of Isaiah 57:20: "The wicked are like the raging sea, which cannot rest."

Secondly, because just as fierce waves toss a ship, so they themselves, turbulent, seditious, and tumultuous, shake and trouble the Church.

Thirdly, because just as the waves, though swelling and very high, lashing the shore and the rocks, are repelled by them, leap apart, and pass off into foam and vanish: so also the assaults, the haughtiness, and the rage of heretics lashing the Church burst back upon themselves and vanish. So Beda, according to that saying: "Man is a bubble," which is nothing other than swollen foam.

Fourthly, just as wave dashes against wave, so one heresy butts against another, and so they wear each other out and slay one another.

Foaming out. — Others read "dispumantes"; for properly despumare is to take off the foam; but dispumare is to cast forth foam as it were a dreg and to foam out; but often despumantes is taken for dispumantes, as in Persius, Satire 3: "We snore until that hour is enough to foam off the unconquered Falernian wine, while the fifth line is touched by the hour."

Whence Martin I, Pope, reads, foaming out their own confusions; the Syriac, who in the hand of their foaming declare their disgrace; the Arabic, as the waves of the agitated fierce sea boil up in their confusions or in their offenses. Now by "confusions," or, as Vatablus, disgraces, understand, first, shameful, heretical, blasphemous, proud, contumelious, and obscene words. Secondly, shameful deeds, namely sacrileges, plunderings of temples, seditions, wars, slaughters, robberies. Thirdly, and most aptly, the word confusions denotes the shameful debaucheries of the Gnostics and their monstrous lusts, so that they even offered their own seed to God, and mingled it with the Eucharist and ate it, as Epiphanius says, heresy 26: for these are the effects and punishments of pride, Romans 1:24, as if to say: They grow proud and lift themselves up like the waves; but this pride subsides, and goes off into shameful foam of shameful lust. So Didymus and Thomas the Englishman. For Venus is called Aphrodite by the Greeks, from foam, because she is believed to have arisen from the foam of the sea; so says Plato in the Cratylus; or, as Aristotle has it in II On the Generation of Animals, ch. 2, because the nature of seed is foamy, that is frothy; or, as Euripides in the Hecuba, because she is the goddess of ἀφροσύνη, that is, of folly. Thus Saint Jerome to Ocean: "The belly," he says, "boiling with unmixed wine, soon foams over into lusts."

Wandering stars, — that is, planets; for so the Greek has it, ἀστέρες πλανῆται, that is, errant stars. For the planets such as Mars, Venus, the Moon, Mercury wander in heaven with varied and roving course. So too the heretics stray from the true faith into one error after another, and lead others into error. The phrase "wandering" therefore signifies not only their errors, but also the inconstancy and mutability of their errors. So Œcumenius, Beda, and others. They wander therefore like the planets, which always change their path, so that they never rise and set in the same place, but always one and another, and are turned now more slowly, now more swiftly; for at one time they descend to the lowest parts of the wintry zone, at another they ascend to the high places of the solstitial zone, at another they repeat the middle line of the equinoctial zone, says Beda. But with this difference, that the planets in their wandering and motion are regular and constant. Whence Pliny, book II, ch. 6: "We call seven stars," he says, "wandering from their gait, though none wander less than they." But heretics in erring are altogether irregular and vagrant: for they fashion new errors every year; whence in the constancy of innovating they are most inconstant.

Secondly, Cajetan not amiss interprets "wandering stars" not as the heavenly planets (for these have constant motions), but as meteors and fiery exhalations, which Aristotle, I Meteorology, calls stars running through the air. For the Greek πλανήτης is the same as πλάνης, that is, vagrant, wanderer, errant star whether in heaven or in the air. Whence Plato, book II of the Republic, calls merchants πλανήτας ἐπὶ τὰς πόλεις, that is, planets of the cities, because they wander about and roam through cities for the sake of merchandise. And in warfare, soldiers who depart hither and thither rashly are called λειποτάκται, whom the Emperor Heraclius punished with the penalty of λειποταξίου, by which were punished those who deserted their place in the battle line. Finally guests, because they pass through many regions, are called πλανηταί. Such altogether are heretics. See Bellarmine in the oration prefixed to his last volume, where he aptly compares Luther to a star falling from heaven to earth, nay rather into hell, Apocalypse 8:10. For he fell from the Religious state, which is the imitation and beginning of the heavenly life, into earthly desires and filthiness, and into infernal errors and blasphemies. Wherefore the Syriac translates, seducing stars; the Arabic, dark or maleficent stars, such as are exhalations, which when kindled seem to fall from heaven like stars. Likewise wandering or will-o'-the-wisp fires, which lead travelers into trackless rivers or down precipices. Most like to these are heretics. A long disputation concerning these wandering stars Isidore of Pelusium has, book IV, epistle 58. Saint Jude again censures Simon Magus, who by flying through the air wandered like an errant star in heaven.

He also seems to have foreseen the pseudo-prophet who shortly after, under the Emperor Hadrian, seduced the Jews and stirred them up to rebel against the Romans, and therefore called himself Barchochebas, that is, son of the star (for כוכב cocab in Hebrew is a star), of whom Eusebius, in book IV of his History, ch. 6: "There was," he says, "at that time a leader of the Jews by the name of Barchochebas, which signifies a star, a man otherwise ready for slaughter and brigandage. But because of the meaning of his name he portentously lied, claiming that to the Jews, oppressed as it were by servitude, a certain light had descended as it were from heaven and had shone upon those afflicted." And in ch. 7 he says that Basilides the heresiarch invented for himself prophets named Barcabus and Barcoph, in order to stupefy his hearers. Again Saint Jude censures the thirty Aeons which Valentinus invented, like thirty stars wandering in heaven; whence he distributed them by triads of heavens after the manner of stars, as may be seen in their diagram, which Pamelius displays in his edition of Tertullian, at the beginning of the book Against Valentinus.

For whom the storm of darkness is reserved for eternity. — For procella the Greek is ζόφος, which the Translator, in II Peter 2:17, renders as gloom, and so reads Martin I, Pope, epistle 1, and the Arabic translates, perfection of darknesses; for gloom is aptly fitted as a punishment to wandering stars; yet rightly also is the storm fitted to them: for clouds, which veil the stars as it were with gloom, are storms. Now in hell properly there is gloom and storm of darkness. Saint Jude therefore signifies that both have been prepared for the heretics, and this fittingly, that through the things by which they sinned, they may also be punished, Wisdom 11:17: namely through darkness, because they introduced the darkness of errors into the Church; through storm, because they shook the Church with schism and sedition. "Rightly," says Beda, "shall they be sent into the eternal darkness of torments, who in the Church of God under the name of light brought in the darkness of errors. Deservedly shall they be smitten with the storm of punishments, who in the likeness of sea-tempests disturbed the peace of the Church." The darkness represents the punishment of loss, namely the deprivation of the vision of God; the storm, the punishment of sense; the words "for eternity" indicate the eternity of both punishments.

Tropologically, all these things which Saint Jude hurls against the heretics, you may hurl against any seditious, proud, avaricious, gluttonous, lustful persons, etc., both because such in truth were, and even now are, the heretics; and because the proud, the avaricious, the lustful, etc., has his own heresy, that is, a depraved choice repugnant to God, and is practically a heretic. For e.g., the lustful man practically says: It is good for me to fornicate: I must fornicate. But if he said this same thing speculatively, he would truly and properly have an error in faith, and would be properly a heretic: for he is a heretic who says that fornication is lawful, that it is good and to be embraced. The proud man therefore, the avaricious, the lustful, and any sinner whatsoever, first, is as it were a cloud without water, because he has the outward appearance of wisdom and uprightness, like a cloud, but inwardly empty of virtue, void and sterile.

Secondly, the same is an autumnal tree, that is, fruitless, dead, and soon to be uprooted and cast into Gehenna, according to that of Christ: "Every tree that bringeth not forth good fruit shall be cut down and cast into the fire," Matthew 7:19.

Thirdly, the same is like a wave of the sea, because he is tossed by a thousand surges of desires, in which he foams forth into his own confusions and shameful words and crimes, according to that of Isaiah 57:20: "The wicked are like the raging sea, which cannot rest, and the waves thereof cast up trampling and mire."

Fourthly, the same is a wandering star, because he wanders away from heaven, from God, from rectitude, from virtue, from happiness, and tends toward Tartarus. On the contrary, of the just man the Wise One says, Sirach 27:12: "The holy man abideth in his wisdom like the sun, for a fool is changed as the moon." Wherefore for him too the storm of darkness has been reserved for eternity.




Verse 14: Enoch's Prophecy of the Lord's Coming

14. Now Henoch also, the seventh from Adam, prophesied of these.

He proves that for the impious heretics the storm of darkness has been reserved for eternity, from the testimony of Henoch, who was the seventh from Adam. For Adam begot Seth, he Enos, he Cainan, he Mahaleel, he Jared, he Henoch. This prophecy is most ancient, as having been published before the flood: for Henoch was the great-grandfather of Noah: for he begot Methuselah, he Lamech, he Noah, Genesis 5. See what is said there.

Furthermore Henoch was a Prophet, and what Jude here cites he prophesied by living voice, which Jude either received by the tradition of his elders, or from a book composed either by Henoch himself, or by Noah, or by some other who collected the prophecies of Henoch. Whence Tertullian, On the Habit of Women, ch. 3, holds that this book was preserved through the flood in the ark, or restored from memory by Noah through the inspiration of the Holy Spirit. Saint Jerome agrees, in his book On Ecclesiastical Writers, on Henoch, as do Didymus and Beda here, Saint Athanasius in his Synopsis, and Clement, book VI of the Stromata. Wherefore it is likely that this book once existed pure and genuine, but afterwards either perished, as the book of Addo the Seer perished, and many others which are cited in the books of Kings; or was corrupted and depraved by heretics, as also elsewhere other prophecies of the ancients. For the book of Henoch which is cited by Tertullian, Irenaeus, and the others already named, swarms with errors, such as that it asserts that the sons of God in Genesis 6 were angels, who from the daughters of men, through the hot tears flowing from the eyes of the angels, begot the giants: which Saint Augustine, XVIII On the City of God, ch. 38, deservedly calls a fable. Such too is what Tertullian cites from the book of Henoch, in his book On the Adornment of Women, ch. 10, namely that the angels were damned who taught women to adorn and paint themselves, with gold and silver to weave garments, to dye fleeces, etc. The same author, ch. IV On Idolatry, says Enoch foretold that demons would convert all the elements and all things in earth and sea into idolatry. The Book of Enoch is frequently cited in the Testament of the Twelve Patriarchs, which Origen and Procopius cite and praise: it is cited, I say, in the Testament of Simeon, Levi, Issachar, and Dan, where Enoch's oracles are recounted concerning what should befall the sons and grandsons of the Twelve Patriarchs, concerning the crimes and punishments of the Hebrews, concerning the world's Redeemer to be killed by the Jews, concerning the slaughter, servitude, and perpetual reprobation of the Hebrews. Irenaeus, book IV, ch. XXX, says Enoch performed an embassy from God to the angels — understand, to the sons of God, whose lust toward the daughters of Cain He chastised, Gen. VI — as Fevardentius rightly interprets Irenaeus. Furthermore St. Jerome, On Ecclesiastical Writers, on Jude, and St. Augustine in the place already cited, and book XV De Civitate, XXIII, say that things written in the Book of Enoch lack certain credit, since their excessive antiquity made them suspect, lest they be spurious or corrupted.

However that may be, it is certain that the things Jude cites from Enoch were predicted. Wrongly therefore do Cajetan and others hold this Epistle suspect, because it cites the apocryphal book of Enoch: for he cites not the book, but the prophecy of Enoch, which could have been oral and verbal; and even if the same thing had once been written by Enoch or Noah, it was authentically written, even though it may have been corrupted in later ages by added fables. Therefore if Jude cites the now corrupted, and therefore apocryphal, book of Enoch, he does not on that account approve everything in it, but only cites and approves it in that part where it was authentic and genuinely Enoch's or Noah's, namely Enoch's prophecy on the last judgment. See what was said in like manner at v. 9. Now then St. Jude cites his prophecy in the part where he treats of and threatens God's judgment against the impious, because the impure and impious Gnostics denied this. For this is the strongest restraint to keep men from sins and lusts, which abounded in Enoch's time. Hence soon afterward God brought a universal flood upon the earth. "For who can sin, if he always sets God's judgment before his eyes?" says St. Peter in St. Clement, Epist. I. Hence the saints continually set God's judgment before themselves and others — St. Jerome, St. Ephrem, St. Basil, St. Augustine, St. Chrysostom, both St. Gregorys, and others. See the examples and maxims I cited at Deut. XXXII, 29. Hence Enoch himself with Elijah is to come as a forerunner of Christ the judge, both to resist Antichrist and to preach the imminent judgment, and to drive men to penance, that they may prepare for it: of which more at Apocalypse XI, 3. Similarly St. Athanasius, in his book On the Incarnation of the Word: "I would not have you ignorant," he says, "that another, illustrious and divine, advent of His is awaited, not contemptible in humility, but magnificent in glory, and is at hand, since He is going to return not in order to suffer, but in order to bestow on all the fruits of His cross — namely, immortality, resurrection, and incorruptibility — and not to be judged, but to judge."

Saying: Behold, the Lord comes. — In Greek ἦλθε, that is, He came, in the past tense. Hence the Arabic translates, "now behold, the Lord has already come." "He comes," that is, He will come so certainly and so soon, as if He had already come. For the prophets speak of the future as of the past, on account of the certainty of these things, because in God's foreknowledge and predestination they are already past. For God foreknew and predestined them from eternity, that they should come to pass at the appointed time decreed by Himself. Again, the eternity of God, who foretold these things through Enoch, encompasses, includes, and transcends all times, according to what St. Peter said, Epistle II, ch. III, v. 8: "One day with the Lord is as a thousand years, and a thousand years as one day. The Lord does not delay His promise." The Prophets and Apostles everywhere proclaim this Second Coming of Christ to men with trumpet-like voice, that they may prepare themselves for Him. So Isaiah, ch. III, v. 17: "The Lord stands up to judge, and stands to judge the peoples. The Lord will come to judgment with the elders of His people, and with their princes"; and ch. LXVI: "Behold, the Lord shall come in fire, and His chariots like a whirlwind, to render His indignation in fury." Joel ch. II, v. 1: "The day of the Lord comes, because the day of darkness and gloominess is near, a day of clouds and whirlwind," etc. Apocalypse ch. I, v. 7: "Behold, He comes with the clouds, and every eye shall see Him, and they who pierced Him."

In (that is, with) His holy thousands, — surrounded, namely, by countless legions of angels and Saints. Hence St. Cyprian to Novatian reads: "Behold, He comes with many thousands of His messengers," according to Daniel VII, 10: "Thousand thousands ministered to Him, and ten thousand times a hundred thousand stood before Him." For when Christ descends from heaven for judgment, all the angels without exception will accompany Him as His ministers for honor's sake, in order to adorn so solemn and universal an act of Christ and of the world, according to Christ's word: "When the Son of Man shall come in His majesty, and all the angels with Him, then shall He sit upon the throne of His majesty," Matt. xxv, 31. To Enoch, Moses alludes when dying and blessing the people, Deut. XXXIII, 2, saying: "The Lord came from Sinai, etc., and with Him were thousands of saints. In His right hand a fiery law. He loved the peoples; all the saints are in His hand"; and Zechariah XIV, 6: "The Lord my God shall come, and all the saints with Him." In judgment then, "infinite legions of angels will surround Christ the King on every side," says Nyssenus, on the text: "What you did to one of these little ones of Mine." Likewise many legions of holy men, who with Christ will judge the impious. Aghast at this, St. Augustine in Meditations ch. IV: "I shall stand helpless before as many judges as have gone before me in good work; I shall be confounded by as many accusers as gave me examples of right living; I shall be convicted by as many witnesses as admonished me with profitable words and gave themselves to be imitated by their just actions."




Verse 15: To Execute Judgment Against All

15. To execute judgment against all. — St. Cyprian to Novatian reads, to execute judgment concerning all; the Arabic, that all flesh may be judged. Truly St. Augustine, sermon 64 On the Words of the Lord: "He will sit as judge, who stood beneath a judge; He will condemn the true guilty, He who was made the false guilty." And St. Paul II Cor. V, 10: "We must all be made manifest before the tribunal of Christ, that each may receive what is proper to the body, according as he has done, whether good or evil." For then, as the same Paul says in ch. IV, v. 5: "The Lord will illumine the hidden things of darkness, and will make manifest the counsels of hearts"; and St. John, Apocalypse XX, 12: "I saw the dead, great and small, standing in the sight of the throne, and the books were opened, etc., and the dead were judged out of those things which were written in the books, according to their works."

And to convict all the ungodly. — The Greek adds αὐτῶν, that is, of them. Hence Pagninus: that He may convict all of them who are ungodly. For he explains what he said, "to execute judgment against all," by what he adds, "and to convict all the ungodly among them." For Christ will institute judgment against all men, namely against the whole body of men (because by far the greater part of it is ungodly), in order to destroy from among them whomever He shall actually find ungodly. St. Cyprian to Novatian reads: "And to destroy all the ungodly, and to convict all flesh concerning all the deeds of the ungodly which they have done impiously"; the Syriac: "That He may convict those exalted ungodly ones, on account of all those works which they did impiously." Hence it is clear that absolutely all the ungodly, even unbelievers and heretics, are to be judged on the day of judgment. As for St. Augustine, sermon 38, denying that they will be judged, and Christ in John III saying, "He who does not believe is already judged," — understand that they will not be judged with the judgment of discussion and inquiry, but with the judgment or sentence of condemnation: for since their cause is clear, it does not need discussion, but only the pronouncement of sentence and the infliction of punishment.

And of all the hard things (St. Cyprian in the place cited reads ungodly things) which ungodly sinners have spoken against God. — Arabic, and concerning the harsh and contradictory speeches by which they spoke ungodly sins against Him; namely, concerning all blasphemies, errors, and murmurings hurled against God; likewise concerning all the slanderous, detracting, indecent words spoken against one's neighbor: for since these are against God's law, they are equally against God Himself the lawgiver, and therefore must be judged, convicted, and avenged by Him on the day of judgment. St. Jude alludes to what he said in v. 8: "They blaspheme majesty." So the men of Capernaum, when they heard Christ's discourse about eating His flesh, said: "This is a hard saying; and who can hear it?" John VI, 61.




Verse 16: Murmurers and Complainers Walking After Their Own Desires

16. These are grumblers, complainers. — The Syriac: these are they who disturb and complain about everything; the Arabic: these are the ones provoking guilt upon you. The Gnostics no doubt grumbled about the Evangelical law, that it was too strict and difficult for the flesh; that on account of it the faithful were exposed to the hatred, plundering, and slaughter of the Gentiles; that the Bishops imposed new laws, new burdens of fasts, festivals, rites, observances, etc., grave and hard, on the people.

For "grumblers" the Greek has γογγυσταί, that is, mutterers. A susurro (mutterer), says Œcumenius, is one who silently and by muttering, not openly, reproves and carps at what displeases him, and especially one who sows discord among the faithful and among friends, and disturbs unity and peace — as the heretics disturb it by secretly detracting from Bishops and Pastors.

For "complainers" the Greek has μεμψίμοιροι, that is, querulous. Œcumenius and others render fault-finders; μεμψίμοιρος, says Œcumenius, "is one who finds fault with the portion and lot of others, and who is eager to vituperate everything and always."

Walking according to their own desires (ἐπιθυμίας, that is, concupiscences). — The Arabic: running, like unbridled horses driven by the gadfly.

And their mouth speaks proud things, — ὑπέρογκα, that is, swollen, lofty, haughty, exceeding all measure and credibility; the Syriac, astounding things; the Arabic: they wrap their mouths in the greatest of things. He censures the arrogance of Marcus and the Gnostics, of whom Irenaeus, book I, ch. IX: "They call themselves Perfect, as though no one could equal the greatness of their knowledge — not even if you should name Paul or Peter, or any other of the Apostles — but they have known more than all, and alone have drunk in the greatness of that knowledge, which is of unspeakable power; and that they themselves are in a height above every virtue. Wherefore they freely do all things, having no fear of anything: for, on account of the redemption, they become incomprehensible and invisible to the judge." He adds that they cite the very judge to the supreme tribunal of God. "All swell, all promise knowledge," says Tertullian, On Prescription, ch. XLI. St. Gregory, Moralia XVIII, XXVII (otherwise XXXVIII), relates that a certain heretic said he did not envy Christ for being made God, since if he wished, he himself could become so. Others called themselves Cathari, that is, pure; others Manichaeans, as though pouring out Manna; others Noëtians, as though intelligent. Concerning the pride of Luther and Calvin I have spoken at II Peter II.

Admiring persons. — The Syriac: praising persons, that is, they look up to and proclaim illustrious, leading, wealthy men; that is to say, they flatter the powerful and rich, marvelously praise and extol them, pretending to admire their excellence, talent, wisdom, wealth, virtues. So Œcumenius. Thus Simon, by flattering Nero and pretending to admire him, won his favor. Thus Marcus the heretic, says Irenaeus, book I, ch. IX, courted purple-clad and very wealthy women, and so milked their wealth. St. Jerome on Amos, ch. VII, testifies that heretics hunt for and parade the favor of princes, and that emperors communicated with them; and if anyone opposed them, they were wont straightway to accuse him: "Then are you acting against the Emperor? Do you despise Augustus's commands?" Thus the Arians, by flattering Constantine the Great, made him an enemy to St. Athanasius; and by humoring his son Constantius, they made him an Arian and a fierce persecutor of the orthodox. So in our age the heretics flattered Elizabeth, Queen of England, so that she wished to be called and held the head of the Anglican Church, and to be venerated as a Popess — and indeed a real one, not a fabulous one, like that Joan, also English. Furthermore they do this

For the sake of gain. — In Greek, for the sake of advantage; the Syriac, for the sake of profits; the Arabic, gaping for gain. St. Jerome on ch. II of Isaiah and on Jeremiah VI testifies that the Syrians, like the Jews, are by nature greedy and avaricious. Now the first heresiarchs and heretics were Judaeo-Christians. Hence St. Ignatius, epist. 3, calls them coveters of others' goods, rapacious of money and as it were whirlpools. Furthermore, St. Jude took this phrase, "admiring persons," from the Septuagint, which use mirari (to admire) for to look up to, revere, honor. Hence Gen. ch. XIX, 21: "I have received your prayers"; the Hebrew has: "I have lifted up your face"; R. Mordecai: "I have shown reverence to your face"; the Septuagint: "I have admired your face" — for what we lift up, we as it were look up at, admire, and revere as raised on high. Hence the acceptance, or as the Hebrew has it נשׂא neso, that is, the elevation of persons, the Septuagint call admiration of persons, as in Deut. X, 17: "Who does not accept the person"; Hebrew, does not elevate; Septuagint, does not admire. Proverbs XVIII, 5: "To accept"; Hebrew, to elevate; Septuagint, to admire — "the person of the impious is not good." Isaiah IX, 15: "Who, by leading them astray, beatify the people"; Septuagint, who admire faces. Hence Naaman the Syrian, a great man with the king of Syria, IV Kings V, 1, is called by the Septuagint τεθαυμασμένος προσώπῳ, that is, admirable in face, or one whose person all admired. Our Augustinus de Quiros was the first to note and annotate this skillfully here.

By a similar Latin phrase a proud man is said to admire himself, meaning to please himself and to think and speak grandly of himself; and Virgil, Aeneid XI: "Great in fame, he says, greater in arms, Trojan hero, with what praises shall I match you to heaven? Shall I admire your justice first, or your labors in war?" Again, by metalepsis to admire is to imitate. So Virgil, Aeneid VIII: "And from your earliest years let him admire you," admire, that is, imitate, says Servius. And Lucan, book IX: "and the admirer of Cato." For the finest talents must needs imitate what they admire. Thus the Gnostics by flattering admired, that is, imitated, the manners and gestures of the powerful and rich, in order to hunt for their favor. Such admirers may be seen in the courts of princes, who instantly imitate whatever the prince does, so that they seem plainly to reproduce the prince in voice, gesture, dress, gait; and by this art they hunt for his favor.




Verse 17: Be Mindful of the Words of the Apostles

17. But you, beloved. — This is the conclusion, in which, having set forth the frauds and vices of the heretics, he exhorts the faithful constantly to hold to the doctrine and admonitions of the Apostles, and to shun those men as plagues.

Be mindful of the words which have been predicted (that is, said before, said earlier: so the Syriac, the Arabic, Pagninus, and others) by the Apostles, — as by St. Peter, Epist. II, ch. III, v. 2; by St. Paul, I Tim. ch. I, v. 1, and Epist. II, ch. III, v. 2, where they forewarn the faithful to beware of heretics soon to arise, and in part already arisen. See what is said there.




Verse 18: Mockers in the Last Time

18. Scoffers. — Hebr. לצים letsim, that is, mockers, deriders — they call the worst men, who deride all things divine and human, as heretics do. Hugh: "who mock the faithful," as the Jews mocked Christ, so that they may rightly be called Antichrists; Dionysius: "who deceive the simple" by sweet speeches, by hypocrisy and pretense of piety. But especially the Gnostics mocked God's providence and judgment, that without fear of Him they might freely indulge their lusts. Hence in mockery they said: Where is His promise or coming? II Peter III, 4.

Walking according to their own desires in impieties. — In Greek ἀσεβειῶν, that is, of impieties, as if to say: Their desires are the desires of impieties, that is, of impious things and most impious. The Syriac, who walk according to their concupiscences after impiety; the Arabic, they run in their desires of unchastity.




Verse 19: They Separate Themselves, Sensual, Not Having the Spirit

19. These are they who separate themselves, — from the Church and the assembly of the faithful, and consequently from God, Christ, and heaven, by making a schism, a Church and sect of their own; the "themselves" is missing in the Greek. Hence Œcumenius, rendering the Greek ἀποδιορίζοντες, that is, distinguishing, dividing, discriminating, segregating, by exterminating or rather setting beyond bounds, explains it thus: "Those who set beyond bounds, that is, who lead men away and separate them outside the bounds of the Church, that is, outside the faith and the sacred tabernacle of the Church. For when they have made their lodgings and gatherings into dens of robbers, they snatch them from the Church and drag them to themselves." Therefore the Apostles from the beginning, for the unity of the Church and the fellowship of the faithful, and that they might better know, care for, and promote all, urged Christians strongly to frequent the Churches and the common assemblies. Hence Acts ch. II, v. 46: "Daily continuing with one accord in the temple"; and ch. XX, v. 7: "When we had come together to break bread"; and I Cor. ch. XI, v. 20: "When therefore you come together into one place"; to the Hebrews X, 23: "Not forsaking our assembly." Clement of Rome, book II of the Apostolic Constitutions, ch. LIX: "Come together," he says, "in the Church each day morning and evening to sing the psalms." St. Ignatius, epist. 6 to the Magnesians: "All come together to pray in the same place, let there be one common prayer"; and epist. 11 to Polycarp: "Let assemblies and synods be more frequently celebrated, inquire after all by name." He further assigns the reason why they separate themselves, when he adds:

Animal [sensual], — not from anima (soul) but from animality, says Hugh. But anima also signifies this, when it is distinguished from animus, that is, from the higher part. Hence Accius in Epigoni, cited by Nonius: "We are wise by the animus, we live by the anima; without animus the anima is weak." The heretics therefore are called "animal" from the sensitive and vegetative soul, to which they wholly serve; for, like animals, they follow not reason but sense, and live in the concupiscences of the flesh, "not having the spirit"; Syriac and Arabic, in whom there is no spirit, as if to say: They one and all are mere animals, mere flesh; hence they have nothing of spirit: for "the animal man does not perceive the things that are of the Spirit of God," I Cor. II, 14. Again: "Whoever falls away, and does not abide in the doctrine of Christ, has not God," says St. John, Epist. II, 9. The reason therefore why they separate themselves from the Church is because they are animal. For just as animals follow their own fancy, so they follow their own brain and judgment, refusing to believe and submit themselves to the judgment of the Church and her Rectors. Hence the Arabic translates, or living. Secondly, because like animals they follow their own appetites — not those of reason and spirit, but of sense, namely of gluttony, avarice, anger, pride, lust, etc. Hence Œcumenius translates, living according to the constitution of the world. Again: "They have not," he says, "the Spirit, namely the divine Spirit speaking in them, because they use diabolic wisdom." Hear St. Bernard to the Brothers of the Mount of God: "The soul," he says, "is an incorporeal thing, capable of reason, fitted to give life to the body. This makes men animal, when they savor of the flesh, clinging to the senses of the body. When it begins to be not only capable, but also participant of perfect reason, it forthwith puts off from itself the name of the feminine gender, and becomes animus, participating in reason, fitted to govern the body, or even possessing itself as spirit. For so long as it is anima, it is soon effeminated into what is carnal. But animus, or spirit, meditates on nothing except what is virile and spiritual, etc. Animus, I say, inasmuch as it well animates and perfects its animal by the addition of free reason; but good, inasmuch as it now loves its good, by which it becomes good, and without which it could neither be good nor be animus. And animus becomes good and rational by loving the Lord its God with all its heart, fearing God and keeping His commandments. For this is every man."

Note: One can be a schismatic and not a heretic, that is, if he separates himself from the Church, not because he believes she is not the true Church or has errors in the faith, but because he is unwilling to obey her. For such a one can believe all the dogmas of the faith which the Church believes, and yet, because he refuses to submit to her, he makes a schism from her. For schism is directly opposed not to faith but to charity and union. But commonly schism ends in heresy. For in order that schismatics may show that they have rightly made a schism, they immediately deny that the Church from which they have made the schism is true and orthodox; they likewise deny the authority of Bishops and the Supreme Pontiff, namely that he is the head of the whole Church, and especially of their schismatic Church: which two, being articles of faith, whoever denies them becomes by that very fact a heretic. Thus the schism of the Greeks, of the Donatists, and recently of the English passed at once into heresy. Wherefore St. Augustine, book II Against Crescentius, ch. VII, defines schism and distinguishes it from heresy thus: "Schism is a recent dissension of an assembly arising from some diversity of opinions; heresy is an inveterate schism." And St. Jerome on ch. III of the epistle to Titus: "No schism," he says, "but invents some heresy for itself, in order that it may seem to have rightly withdrawn from the Church."

Furthermore schism is a grave and monstrous sin, first, because it is an injury to God: for it abolishes His one and unanimous Religion and worship, and splits it into two. Wherefore God punished Korah, Dathan, and Abiram, schismatics, with a horrible death, so that, the earth opening, they went down alive into hell, Num. ch. XVI. But it is most of all an injury to the Holy Spirit, who is the lover and author of peace and concord. Hence Bede calls the Holy Spirit, by whom the Church is gathered, the coagulum (rennet) of charity.

Secondly, because it is an injury to Christ: for it tears and rends His seamless tunic, namely the Church, which the Jews and Gentiles who crucified Christ did not dare to do. For which reason St. Cyprian, in the treatise On the Unity of the Church, and St. Jerome, in his epistle to Damasus, assert that schismatics are worse than those who crucified Christ. So Christ appeared to St. Peter, Bishop of Alexandria and martyr, with His garment rent, and when He was asked the reason, said: "Arius has torn My garment, which is the Church," at the same time commanding him never to receive Arius into communion, since He knew him to be dead to God. So says the Life of St. Peter, on the 26th of November. Likewise St. Augustine, epist. 171, calls the Donatists dividers of the Lord's garments. St. Irenaeus, book IV, ch. LXII: "Considering," he says, "their own advantage rather than the unity of the Church, on account of trifling and any sort of causes, they cut up and divide the great and glorious body of Christ, and, so far as in them lies, they kill it."

Thirdly, because it is an injury to the Church: for the schismatics tear and cut her in pieces; just as one would do a grave injury to a man and to his body who should mutilate and dissect it. Wherefore Irenaeus, book IV, ch. XXVI, says there can be no such great destruction as that of schism. Excellently does Dionysius of Alexandria, in Eusebius, History VI, ch. XLV, write thus to Novatus: "If you were unwillingly impelled" (to become a Bishop and to make a schism from the true Bishop), "as you say, you will prove this if you return voluntarily. Indeed you ought to have endured anything rather than rend the Church of God. Nor is this martyrdom — undertaken for the sake of not rending the Church — of less glory than that which is borne for refusing idolatry. Indeed in my judgment it is even of greater glory: for there martyrdom is borne for one soul, but here for the whole Church. Now if you persuade or even compel the brethren to return to concord, this so excellent deed will be greater than the offence that went before. But if you cannot persuade the unruly, save your own soul by saving it."

Fourthly, it is an injury to the Prelates of the Church, from whose jurisdiction and due obedience he separates himself. Wherefore wisely St. Jerome, epist. 57 to Damasus, in the schism of Vitalis, Meletius, and Paulinus: "I," he says, "am joined in communion with Your Beatitude, that is, with the Chair of Peter: I know the Church to be built upon that. Whoever shall eat the lamb outside this house is profane. If anyone shall not have been in the ark of Noah, he shall perish when the flood reigns. I do not know Vitalis, I reject Meletius, I am ignorant of Paulinus. Whoever does not gather with you, scatters: that is, he who is not of Christ is of Antichrist." For, as Optatus of Mileve, book I Against Parmenian, says: "Forsaking their Catholic mother, ungodly sons, while they run out of doors and separate themselves from the root of mother Church, cut off by the sickles of envy, withdraw rebellious through error."

Fifthly, it is an injury to the rest of the faithful, from whose society, concord, and brotherly charity he wickedly separates himself. The same proportionally takes place in the schism by which someone separates himself not from the Church, but from his own Order and congregation. Hence St. Bernard, sermon 1 On St. Michael, says that nothing pleases the holy Angels so much as concord, and nothing so displeases them as discord and schism: "There are many things," he says, "which please them, such as sobriety, chastity, poverty, frequent groaning toward heaven; yet above all these the angels of peace require of us unity and peace. Why should they not be most delighted in those things which represent in us a kind of form of their own city, that they may admire the new Jerusalem on earth? I say it, that as the participation of that city is in the same thing, so we also should think the same thing, say the same thing. On the contrary, nothing so offends and provokes them to indignation as dissensions and scandals, if they happen to be found among us." And presently citing the words of St. Jude: "These," he says, "are they who separate themselves, animal, not having the spirit. You may see how the soul of a man vivifies all the members of the body when they cohere together. Separate then anything from the joining of the rest, and see whether it lives. So is everyone who says anathema to Jesus: which no one says when speaking in the Spirit of God, because anathema is separation. So, I say, of everyone who is divided from unity, doubt not that the spirit of life has departed from him." Then he adds that the angels say to schismatics: "What have we to do with this generation that has not the spirit? For if the spirit were present, through it charity would surely be poured forth, and unity would not be rent. Let us not abide with these men forever, because they are flesh. For what fellowship has light with darkness? We are of the kingdom of unity and peace, and we hoped that these men would come into the same unity and peace: but now in what way shall they cohere with us, who are at variance with themselves?"

Sixthly, it is an injury to the person to whom it clings: for it makes the schismatic to be separated from the Church, from Christ, from God, incapable of grace and salvation, so that those who in schism meet death for Christ's faith are not martyrs, and do not ascend to heaven, but descend to hell, as St. Augustine teaches in the book On Patience, near the end, and indeed the Apostle, I Cor. ch. XIII, v. 3. Those then who separate themselves, by their own judgment condemn and as it were excommunicate themselves.

Finally, it is an injury to his own followers, whom he plunders from the Church and leads off into his schism and eternal ruin. See St. Cyprian, book I, epist. 6 to Magnus, and epist. 8 to the People — where he calls schismatics adulterers, impious, sacrilegious. And St. Chrysostom, homily 11 on the epistle to the Ephesians: "A holy man (St. Cyprian)," he says, "said this sin is not to be wiped out even by the blood of martyrdom. For tell me, I pray, on what account do you undergo martyrdom? Is it not for the glory of Christ? In what manner then, you who lay down your soul for Christ, do you assault the Church for which Christ laid down His soul?" St. Cyprian, in the book On the Unity of the Church: "Tear away," he says, "a sunbeam from the body of the sun, the unity of light does not admit division; break off a branch from the tree, it will not be able to bring forth fruit; cut off a stream from the fountain, when cut off it will dry up."




Verse 20-21: Building Up Yourselves on Your Most Holy Faith, Praying in the Holy Spirit

20 and 21. But you, beloved, building up yourselves upon your most holy faith, praying in the Holy Spirit, keep yourselves in the love of God. — The "building up" depends on "keep."

Note: In the Scriptures the metaphor from buildings is frequent, in which men and sons are called "houses"; but the faithful and saints are called "the temple of God," whose foundation is faith, resting on the most solid cornerstone Christ Jesus, "in whom all the building, fitly framed together, grows into a holy temple in the Lord," Eph. II, 21. Therefore when they build themselves up on holy faith, they raise an august dwelling for God. Hence St. Paul there adds: "In whom you also are built together into a habitation of God"; and St. Peter, Epist. I, ch. II, v. 1: "Coming to whom, the living stone, etc., and you yourselves as living stones are built up, spiritual houses." Christ therefore and the faithful adhering to Christ, raise and form a noble mystical temple of God, namely the Church, whose foundation is Christ, whose walls are the particular and provincial Churches, whose stones are the individual faithful, who upon Christ the foundation are built up by faith and grace. Indeed each member of the faithful builds himself up as a particular temple, or chapel, for God, according to the saying: "You are the temple of the living God," I Cor. VI, 16. The foundation of this temple is faith, the walls are hope and the other virtues, the roof is charity. Hence St. Augustine, sermon 22 On the Words of the Apostle: "The house of God," he says, "is founded by believing, raised by hoping, perfected by loving"; and Origen on ch. IV to the Romans: "The first beginnings and the very foundations of salvation are faith; the progress and increases of the building are hope; but the perfection and crown of the whole work is charity."

St. Jude opposes the "building up" to what he said in the preceding verse: "These are they who separate themselves," as if to say: The Gnostics by heresy separate themselves both from the faith and from the building of Christ; but you, O faithful, constantly hold to and cling to the faith already received, and all together build yourselves up, that you may all together constitute one Church complete in every respect.

He calls the faith not holy, but "Most Holy," to signify its wonderful and supreme sanctity: for by many titles, names, and causes it is most holy, as I have shown at II Peter II, 20. He opposes the most holy, that is, most pure, faith of Christ to the most impious and most impure sect and perfidy of the Gnostics.

In the Holy Spirit (namely, by the Holy Spirit) praying. — Œcumenius refers "in the Holy Spirit" to "building up," which preceded. Better, the Roman codices and others refer it to "praying." "For the Spirit Himself asks," that is, makes us ask, "with unutterable groanings," Rom. VIII, 27. The Arabic translates: stand upon your holy faith, when you pray in the Holy Spirit.

Take prayer to mean both private prayer and, rather, public prayer in the assembly and Church. So Œcumenius. For he notes the animal Gnostics, whose assembly and prayer was impure, and therefore was not made in the Holy Spirit, but in a venereal and diabolical spirit; for they practiced the most shameful lusts on one another. He notes also the followers of Simon Magus, who taught that they were by nature spiritual, and therefore could be saved by themselves, and did not need the prayer and aid of the Holy Spirit, as Irenaeus testifies, book I, ch. I, III, and XX.

The phrase "in the Holy Spirit" therefore signifies four things. First, that true prayer is a gift of the Holy Spirit, and without Him no one can pray as one ought, in order to obtain grace and salvation, as the Council of Orange and the Council of Trent, sess. VI, can. 3, define; indeed Paul, Rom. VIII, 26. Hence St. Augustine, book IX of the Confessions, ch. VII, treating of his own prayers: "We," he says, "still cold, were being kindled by the warmth of Your Spirit."

Secondly, that in prayer those things ought to be asked which the Holy Spirit suggests, not the flesh or the world, and those things which are pleasing to the Holy Spirit, not to the flesh.

Thirdly, that prayer makes a man spiritual, not animal; for prayer is a work of the Holy Spirit, which makes the one praying like Him, and therefore spiritual. Hence, just as some of the ancients define an angel: "An angel is a celestial, immortal animal, sounding forth hymns of the praises of God," so you may define a spiritual man: "He is one who prays to and praises God; he is an angel on earth sounding forth hymns."

Fourthly, that the Holy Spirit directs our prayer, that we may not ask and obtain hurtful things, but salutary ones. For He inspires both the affection and the effect of praying, as St. Augustine says, according to Zechariah XII, 10: "I will pour out upon the house of David, and upon the inhabitants of Jerusalem, a spirit of grace and of supplications," Hebrew החנונים tachanunim, that is, of mercies; because prayer suggested and directed by the Holy Spirit is a great mercy of God, and opens the fountains of divine compassion, from which nothing but good and salutary things flow. The Israelites did otherwise, who, driven by the spirit of gluttony and murmuring against the manna, asked God for flesh, and obtained it, but immediately God's plague raged against them, Numbers xi, 33. Truly St. Isidore, book III On the Highest Good, chapter vii: "God does not hearken to many according to their will, in order that He may hearken to their salvation"; and St. Augustine, tract 73 on John: "He who would use ill what he wishes to receive, by God's rather merciful refusal does not receive it: therefore, if that be asked of Him from which a man may be harmed by being heard, it is more to be feared lest what He could not give favorably, He may give in wrath."




Verse 21: Keep Yourselves in the Love of God

21. Keep yourselves in the love of God.

The Syriac: "let us keep our soul in love." He joins love or charity to prayer: first, because prayer through the Holy Spirit obtains charity, according to: "The charity of God is poured forth in our hearts by the Holy Spirit who is given to us," Rom. v, 5; second, because in order that God may love us and grant good things to those praying, He in turn wishes to be loved by us; third, because the goal, fruit, summit and perfection of the structure of the virtues — namely faith, hope and prayer — is charity, according to: "The fulness of the law is love," Rom. xiii, 10; and: "The end of the commandment is charity from a pure heart," I Tim. i, 5: for charity is the queen, indeed the soul, of all the virtues. Moreover this love of God includes love of neighbor. For our neighbor must be loved for God's sake; for thus does God command, and God's charity. For he opposes to the schism of the Gnostics the charity of the faithful, that united by it they may conspire and grow together into the one structure of the Church, according to that saying of St. Paul: "Solicitous to keep the unity of the spirit in the bond of peace," Eph. iv, 3. For, as St. Augustine says, tract 2 on John: "Envy separates, charity joins." The same in epistle 50 to Boniface: "The Catholic Church alone is the body of Christ, whose head He is, the Savior of His own body. Outside this body the Holy Spirit gives life to no one, because he is not partaker of divine charity who is an enemy of unity." Let one therefore have it, "that he may grow together with the tree of life."

Waiting for the mercy of our Lord Jesus Christ (which may lead you) unto life eternal, or, that you may attain eternal life. Arabic, in eternal life. In it we shall feel God's immense mercy, and shall enjoy it in the vision and possession of God. He exhorts the faithful to retain Christ's faith and charity steadfastly, by stirring them up to the hope of eternal life, which they will surely obtain from a merciful God if they persevere in faith and charity. With this hope, as with a shield, all persecutions, difficulties and temptations are to be repelled and shattered. Hence the Syriac translates: "Let us keep our soul in the love of God, while we hope for the mercy of our Lord Jesus Christ." For hope leans more upon God's mercy than upon our own merits: first, because we have merits only from God's mercy and grace; second, because God does not owe glory to our merits out of justice, but has promised glory to them out of mercy. So St. Augustine, epistle 103. Hence Paul: "The grace of God," he says, "is life everlasting," Rom. vi, 23. God therefore gives to the faithful when troubled and afflicted, as a most powerful consolation and support, hope (indeed Himself in hope), "which we have as a sure and firm anchor of the soul, going in even unto the interior of the veil," Heb. vi, 19. Hence Ovid sang of hope, in book I From Pontus, elegy 7: "When the divinities fled the wicked lands, This goddess, hated of the gods, alone remained on earth." Moreover St. Augustine vividly portrays eternal life in his colloquy on it with his mother, book IX Confessions, chapter x, where among other things he says: "We came into our own minds, and transcended them, that we might attain the region of unfailing abundance, where Thou pasturest Israel forever upon the food of truth, and where life is wisdom, by which all these things are made — both those that have been, and those that are to come; and itself is not made, but is as it was, and shall be so always; nay rather, to have been and to be about to be is not in it, but only to be, since it is eternal: for to have been and to be about to be is not eternal. And while we spoke and panted after it, we touched it slightly with the whole beat of our heart, and we sighed, and there we left bound the firstfruits of the spirit."




Verse 22: Reprove the Judged

22. And these indeed reprove, having been judged, namely as condemned in themselves, by the matter itself and the evidence of fact, that is, convicted of public heresy and schism, and condemned by the atrocity of their crime, even though no one pronounces a sentence of damnation against them, according to that saying of Paul to Titus III, 10, concerning the heretic: "He is subverted, since he is condemned by his own judgment." Some Greek manuscripts read: καὶ οὓς μέν ἐλεεῖτε διακρινόμενοι, which Pagninus and Vatablus translate: "and these indeed pity while you are being judged," namely by them, or while you are or shall be judging, namely them — which Our [Latin] translator renders passively, but in the same sense: "judged." For Διακρινόμενοι is a middle verb, hence it can be translated either actively or passively. Again Œcumenius translates διακρινομένους as "those who separate and segregate themselves." But better other manuscripts, which the Arabic, Œcumenius and our Interpreter follow, read ἐλέγχετε διακρινομένους, that is "reprove the judged." For thus the antithesis stands with the other member of the partition, which he adds saying: "But save those." There is a partition: for the pronoun "these" refers to the heretics; "those" however to their disciples, and those seduced by them, of whom He has spoken throughout the chapter, and a little before in verse 19: "These," he says, "are they who segregate themselves, sensual, not having the Spirit." Now the sense is, as if to say: I wish you to preserve and exercise love not only toward the faithful, but also toward the unfaithful, the apostates and heretics, and their followers. "These" therefore, namely the heresiarchs and teachers of heresy, while disputing about heresy, ἐλέγχετε, that is judge, refute, convince — that, with their error made plain to all, they may be shunned and hissed away — "the judged," that is, when you have judged them, and shown by true reasonings their error and schism, so that now, if not to themselves, at least to others, they may seem convicted, judged and condemned. "Judged" therefore understand as those obstinate in heresy.




Verse 23: Save Others, Snatching Them From the Fire

"But those," namely the disciples of the heretics, or the faithful who are beginning to listen to them and to waver in the faith, "save," σώζετε, that is preserve, from imminent ruin into the heresy of the Gnostics, into lusts and perdition, as it were most swiftly and violently "snatching them out of the fire," just as a cloth caught and burning in fire is straightway violently snatched out by an inserted hand. The word "of the fire" denotes both the lusts of the Gnostics, and the burning deserved in Gehenna. Hence the Greek adds ἐν φόβῳ, that is "in fear" or terror, as if to say: by threats and the terror of punishment and of Gehenna save and rescue them from the fire of hell.

23. But on others have mercy.

These [words] are now lacking in the Greek, in which therefore the sentence is two-membered, while in the Latin it is three-membered. Its sense therefore is, as if to say: Reprove sharply the very teachers of the heresy, as condemned and judged by their own as well as by God's and men's judgment, that the rest may fear; but their disciples, partly by fear and partly by mercy and clemency according to each one's disposition, lead back to the faith. The Arabic adds something which is neither in the Greek nor in the Latin, for it translates thus: "Show mercy to certain ones, when they are in judgment or contradiction, or when they are reproved by law or judicially."

Secondly, others explain this three-membered sentence thus, as if to say: openly reprove manifest heretics; preserve those who are still whole and sound in faith unharmed, and as it were snatch them from a fire; finally embrace, not without chaste fear, those who are already wavering and inclined to ruin, with compassion.

Thirdly, others distinguish here three grades of sinners: First, those obstinate in heresy and sin; these Jude commands to be sharply reproved and harshly rebuked, just as Paul to Titus II, 13. Second, those who have fallen into heresy and sin through deception, ignorance or weakness; these he commands to be snatched from the fire. Third, those who, repenting, acknowledge their guilt and beg pardon; these he commands to be pitied, and mercifully received into the grace and bosom of the Church. All these are probable.

Morally, St. Jude here teaches how greatly we ought to apply ourselves to the salvation of souls, even of unbelievers and heretics, and that by the example of Christ and the Apostles, who spent themselves and all their own for the saving of souls. "You were bought with a great price," says St. Paul, I Cor. vi, 26. See and be amazed how precious any soul is; for Christ purchased it at the price of His blood. The price therefore of a soul is the blood of Christ; therefore the soul itself is worth Christ and Christ's blood. "Great is the soul which has been redeemed by the blood of Christ," says St. Bernard, epistle 54; and St. Chrysostom, homily 3 on the first Epistle to the Corinthians: "There is nothing," he says, "that can be compared to the soul, not even the whole world. Therefore even if you bestow immense sums upon the poor, you will have done more if you convert a soul." Hence St. Dionysius, Celestial Hierarchy, chapter iii: "Of all divine perfections," he says, "the most divine perfection is to be God's cooperator, namely in the leading back of souls to their Creator," as Dionysius the Carthusian interprets there.

Secondly, St. Jude teaches that this zeal for souls ought to be swift and effective, when he says: "Snatching them out of the fire." For just as, if we should see some boy or madman rushing into the fire, we should immediately with all our strength snatch him from there even against his will and resistance: so likewise souls willingly rushing through sin into the fire of Gehenna, we ought with all effort and speed, even by force, to snatch from there, according to that saying of Amos iv, 11: "You were made as a brand snatched from the burning."

Furthermore every sin, every desire, is fire, but most of all lust: hence concerning lust, frequented by the Gnostics, St. Jude says: "Snatching them out of the fire." For first, just as fire burns the body, so lust burns the mind, according to Virgil's saying about Dido: "The wretched one is burned, and consumed by an unseen fire." And Ovid, book I On the Art [of Love]: "Venus in wine, fire in fire grows hot." Nay, even St. Paul, I Cor. vii, 9: "It is better to marry than to be burned." Secondly, just as fire creeps in a house, and pervades and burns it all up: so also lust pervades and devours the whole mind, imagination, senses, and all the members of a man, according to that saying of Job xxxi, 12: "It is a fire devouring even unto destruction, and rooting up all things that spring up." Thirdly, as fire creeps from house to house, from tree to tree, and in a short time, with the flames laying waste, takes hold of and sets ablaze the whole street, city and forest, so also the lust of one or a few creeps into a whole neighborhood, city and commonwealth, and like Etna or Vesuvius infects and inflames it. Therefore one must oppose its beginnings, and this fire must be choked and extinguished in its tinder and spark, according to the saying: "Blessed is he who shall hold and dash thy little ones against the rock," Psalm cxxxvi, 9. Fourthly, lust is fire, because it is close to the fire of Gehenna: for nothing lies between the lustful man and the fire of Gehenna, except the fragile wall of the body, which when broken down, he is straightway seized by the avenging flames of Gehenna. Hence Sodom, burning with the fire of lust, was consumed by heavenly, indeed by infernal fire. Whence the interlinear Gloss says that St. Jude commands "that they should strive with a certain force to deliver others from the fire of vices, and so from the fire of torments."

Wherefore in order that he might extinguish in himself this boiling fire of lust, St. Francis handled icy snow. Another, solicited by a harlot, burned his fingers in the flame of a lamp, and thus by fire overcame fire, and snatched two from a double fire: for he both saved himself, and pricked and converted the harlot. So the Lives of the Fathers, book V On Fornication, number 37. Another, about to carry his old mother across a river, wrapped his hands in his cloak that he might not touch her; when asked the reason by his mother, he said: "Because a woman's body is fire, and from my mother the idea of other women is suggested to me." Same place, booklet IV, number 68. Finally Ursinus the presbyter, when dying, repulsed his presbytera who was bringing her hand to his mouth, saying: "Withdraw from me, woman, a little spark still lives," says St. Gregory, IV Dialogues 40.

Thirdly, St. Jude teaches that this zeal for souls ought to be joined with the bowels of mercy, when he says: "But on others have mercy." For he who strives to save them ought not be indignant at sinners, but at the sin; rather have mercy on the sinners: just as a physician is not indignant at the frenzied man, nor does he attack him, but his frenzy. Hence St. Augustine, sermon 15 On the Words of the Apostle: "If discipline is imposed through charity," he says, "let gentleness not depart from the heart. For what is so pious as a physician bearing his instrument? He weeps who is to be cut, and is cut: he weeps who is to be burned, and is burned. This is not cruelty: he rages against the wound, that the man may be healed, for if the wound is caressed, the man is lost"; and St. Chrysostom, homily on that of Psalm ix, "The patience of the poor shall not perish forever": "Let charity be preserved," he says, "and let the impudent man be rebuked; let the tongue cry out, and the heart love; because that cry, though it cries, within loves." And St. Basil in Brief Rules, question 296, assigns as the mark of a good caretaker of souls, "if he has imitated, against sinners, that admirable and awe-filled mercy of holy men." In this mercy St. Martin excelled, who, as Sulpicius narrates in his Life, chapter xxiv, said to the devil: "If thou thyself, O wretched one, wouldst desist from persecution of men, and wouldst repent of thy deeds even at this time, when the day of judgment is near, I, truly trusting in the Lord, would promise thee Christ's mercy." Sulpicius adds: "O how holy a presumption concerning the Lord's piety, in which though he could not give it authority, he showed his affection!" For the devil, because he is damned and obstinate in evil, as he cannot repent, so is incapable of mercy and pardon. To this purpose what Philo notes, book On the Sacrifice of Cain and Abel, that we must endeavor, as far as we can, to save even those certainly to be lost, from their vices: both that we may discharge our office, and that they may sin less and be less damned, and so we may imitate good physicians, who though they see the sick cannot be healed, yet apply every care to him, lest they seem to have failed in their office. For from a physician and a pastor what is required is care, not cure, since the disease is not seldom incurable.

Have mercy in fear, by setting before them the punishments of hell, as well as the temporal ones, which may strike fear into them so that they may convert; or rather "in fear," as if to say: fearing lest, if you are unmerciful and harsh toward those who have fallen, or act imprudently with them, you yourselves also may, with God deserting you, fall into the same or like sin, and so in turn experience God as unmerciful and harsh toward you, according to the parable of the servant rigidly exacting every debt from his fellow servant, Matt. xviii, 33. This is what Paul warns of in Galatians vi, 1: "Brethren, even if a man be overtaken in any fault, you who are spiritual instruct such a one in the spirit of meekness, considering thyself lest thou also be tempted." Thus St. Ambrose, Dominic, Eligius, when hearing confessions wept out of compassion for the sins: because, as St. Augustine says in the Soliloquies, chapter xv: "There is no sin that any man has ever committed, which another man could not commit, if the Creator by whom man is made were absent." Again, "in fear," that is with a certain as it were reverence, both toward God, and toward His image which the brother has defiled by his sin: so our Lorinus. Less correctly some refer the word "in fear" to "hating," which follows.

Hating also (and, that is even, or meanwhile) the fleshly garment, the spotted (in Greek ἀπὸ τῆς σαρκὸς ἐσπιλωμένον, that is, spotted from the flesh) tunic.

These [words] depend upon what preceded: "But on others have mercy in fear," as if to say: I wish you to have mercy on those seduced by the Gnostics, but with fear and hatred — not of the heretics, but of the heresy — lest, drawn in by familiarity with them, they themselves rub off their scab on you, and breathe out by panting their lust and heresy. Therefore I admonish you to strive by loving to convert their souls, but meanwhile to hate their stained robe and tunic. But what is this?

First, some take it as concupiscence, which Paul calls the old man, and commands to be put off with its acts, Col. iii, 9.

Secondly, others by "tunic" understand the flesh: for this is as it were the garment of the soul, which the Gnostics defiled with their lusts, according to that saying of verse 8: "And they indeed defile the flesh."

Thirdly, others take it as the hypocrisy and outward show of piety which the same ones outwardly displayed over their filth; for inwardly they were foul, and polluted with every lust.

Fourthly, and best, by "stained tunic" understand foul and carnal manners and affections (for these are as it were the garment of the soul — beautiful if they are beautiful, foul if they are foul); a foul way of living, a manner of life soiled with lusts and vices: for foul works are as it were the foul clothing of the soul. So Vatablus and Clement of Alexandria: "The stained tunic," he says, "is when the spirit has been polluted with carnal desires."

He alludes first, to the ritual of the old law Levit. xv, by which the garments of the leprous, or those polluted with blood or seed, were considered polluted, so that whoever touched them would be legally polluted, and would be barred both from the temple and from the company of men. Secondly, to the lavish gluttonies and lusts of the Gnostics, which flowed down even onto their clothes, and infected and stained them, according to that saying of verse 12: "These are spots in their feasts." Thirdly, to the white garment with which the faithful are clothed in baptism, that they may be reminded to guard and preserve internal purity, and therefore they hear from the priest baptizing: "Receive the white garment, holy and unspotted, which mayest thou bear without stain before the tribunal of our Lord Jesus Christ, that thou mayest have life eternal, and live unto the ages of ages, amen." See St. Augustine, sermon 139 On the Time, and St. Ambrose, book On Those to Be Initiated. The sense therefore is, as if to say: See, O faithful, that by associating with the Gnostics you do not contaminate the white garment of innocence which you received in baptism with their impurity and lust, but plainly hate and execrate it. Thus we read concerning the Emperor Valentinian in Sozomen, book VI, chapter vi, that when he was still serving under Julian the Apostate, while having entered with him into the temple of idols, the priest sprinkled Julian with dewy fronds, and one drop fell on Valentinian's garment; whereupon he immediately, with Julian listening, calling himself polluted and not purified, rebuked the priest and struck him with his fist; nay even cut off the part of the garment sprinkled with the drop and threw it away.

Morally, Jude here teaches that the charity of the faithful ought to be prudent and circumspect, lest while they wish to save others, they lose themselves. Therefore those who associate with sinners, especially confessors, who hear the foulest crimes, should fortify themselves with prayer, and with hatred and execration of the stained tunic, namely of every vice and filth. Thomas of Cantimpré relates that he obtained from God through St. Lutgardis that he should be moved by no foul narration in receiving confessions, although otherwise he was frequently and grievously tormented by foul phantasms: so the Life of St. Lutgardis has it, book II, in Surius, June 16. Therefore let priests first establish themselves in chastity and virtue, and then deal with the incestuous and wicked, and convert them, lest if they are weak and infirm in it, they be overcome by the stronger obscenity and crime; just as the weak who extend a hand to those swimming and about to drown, in order to draw them out, are themselves drawn into the waves and submerged by them as the stronger.




Verse 24: He Who Is Able to Preserve You Without Sin

24. Now to Him who is powerful to preserve you without sin.

The Syriac and the Arabic add, "and without spot," that you may be free of the stained tunic of the Gnostics, of which the discourse just preceded. St. Jude seals the epistle with a magnificent doxology, says Œcumenius, with all the affection of his heart celebrating God's attributes and the magnificence shown in Christ. This doxology contains a tacit vow and prayer, namely that God may preserve the faithful without sin, and present them unspotted to Christ when He gloriously comes to judgment, that endowed with glory by Him they may exult, and praise Him unto all ages. In a similar way St. Paul closes the Epistle to the Romans xvi, 25: "Now to Him who is powerful to confirm you according to my Gospel, etc., to God only wise, through Jesus Christ, to whom be honor and glory unto the ages of ages, amen." So too St. Peter closes the first epistle, chapter v, verse 11: "To Him," he says, "be glory and dominion unto the ages of ages, amen." Likewise the second, chapter iii, verse 18: "To Him be glory both now and unto the day of eternity, amen."

Furthermore he opposes this doxology to the blasphemies and heresies of Simon and the Gnostics. For Simon said that he was God and Redeemer, not Christ; that we are saved by his grace, not Christ's. The Gnostics denied the foulness of sins, their punishment, and the universal judgment. These things therefore in this doxology St. Jude professes, and celebrates God as the sole Savior, the sole Glorifier, the sole Powerful One, the sole Worker of wonders, the sole Ruler, the sole Magnificent, the sole Glorious, the sole Eternal.

Note: The phrase "to Him who is powerful" signifies not only that God can, but also that He wills to preserve us without sin, and indeed will preserve us, unless we fail Him and His help and grace. With a similar phrase Paul says, II Cor. ix, 8: "And God is powerful to make all grace abound in you." "Is powerful," that is, can, knows, wills and makes all grace abound in His faithful.

Hence we learn that no one without God's grace can avoid all sins, and live without sin, even grave and mortal: but through His ordinary help we can avoid all mortal sins, yet not all venial ones over a long time, except by His special privilege — such as the Church believes was granted to the Blessed Virgin, says the Council of Trent, session VI, canon 23, and chapter 1: "That voice of the just is both humble and truthful: Forgive us our debts." Hence St. Augustine, On Nature and Grace, chapter x: "Let this," he says, "be confessed, which is denied with most wicked impiety: that without God's grace a man cannot be without sin." And St. Cyprian, On Works and Almsdeeds: "If," he says, "no one can be without sin, whoever calls himself blameless is either proud or foolish"; and St. Gregory, book XXI Morals, chapter ix: "Many," he says, "in this life can be without crime, but no one without sins." Wherefore the Arabic translates: "For our salvation is powerful to keep you without sin, and without spot or vice." By "salvation" he understands God the Savior, and His saving grace given through Christ. For God alone of Himself and by His nature is impeccable, both because He is goodness and holiness itself by essence, and because His reason and will is, to Himself, and to angels and men, the norm and rule of all that is right and good, as St. Thomas teaches, I part., Question lxiii, article 1. But all creatures are of themselves capable of sinning, but participate from God in not sinning, and subsequently in being unable to sin, as the Blessed are. The more therefore they approach God, the more they recede from sin, and at last become as it were impeccable, as St. Augustine teaches, book XXII On the City [of God], chapter xxx; whence St. Jerome, book II Against the Pelagians: "Without vice, which is called κακία, that is malice, I say a man can be: ἀναμαρτήτως, that is without sin, I deny he can be; for that belongs to God alone, and every creature lies subject to sin, and needs God's mercy." And Tertullian, book On the Prescription of Heretics: "To the Son of God alone," he says, "was it reserved to remain without faults."

And to present [you] unspotted before the sight of His glory.

In Greek ἀμώμους, that is irreproachable. He calls "the sight of glory," first, the presence of glorious God, in which all in this life we stand, according to Elijah's saying: "The Lord of hosts liveth, before whose face I stand," III Kings xviii, 15, as if to say: that you may be in the eyes of God, and walk unspotted. Thus Dionysius; whence Clement of Alexandria expounds, "in the presence of the angels," as if to say: that you may do all things as in the sight of God and the holy angels; so Paul says Eph. i, 4: "He chose us in Him before the foundation of the world, that we should be holy and unspotted in His sight in charity." And Zacharias: "That we may serve Him in holiness and justice before Him all our days," Luke i, 74.

Secondly and more plainly, he calls "the sight of glory" the glory of God, by which He appears glorious, sees and is seen by the Blessed in the beatific vision: for to this no one will be presented unless he is wholly pure and unspotted, Apoc. xxi, 24; whence the Syriac translates, "without blemish": for no blemish, not even the slightest, is admitted to that glory. Whence it follows: "At the coming of the Lord": so Bede, Lyranus, Thomas the Englishman and others. Therefore to this heavenly glory let us continually lift up the eyes of heart and body, according to that admonition of the Church: "Lift up your hearts." And St. Augustine on Psalm xxxi: "Lift up the heart on high, lest it rot in the earth."

And in exultation, both that with which a holy conscience exults in this life, in that it is conscious of no evil to itself, according to Psalm xxxi, 11: "Be glad in the Lord and rejoice, ye just, and glory, all ye right of heart." For "a secure mind is as a continual feast," Prov. xv, 15. But rather that with which the Blessed exult in heaven, according to: "The saints shall rejoice in glory," Psalm cxlix, 5; "They shall obtain joy and exultation," Isaiah xxxv, 10. For the exultation of the Blessed over God seen and possessed is the very fruition of God, and therefore is either formal beatitude itself, as Medina holds, I II, Question III, article 4, and others; or rather it is the fruit, flower and complement of the beatitude consisting in the vision of God, as the rest of the theologians commonly teach. Furthermore exultation is an excess of joy with a certain leaping of heart and body. Hence in Greek ἀγαλλιᾶσθαι, that is, to exult, is said as if ἄγαν ἅλλεσθαι, that is to leap and spring up greatly, which the Hebrews call רנן ranan, that is to jubilate, and עלץ alats, that is to exult. Hence the Greek ἀγαλλίασις.

Excellently St. Augustine on that of Psalm cxlviii, "Praise the Lord from the heavens": "Although our body," he says, "is still held in Babylon, let our heart be sent forth to Jerusalem. Therefore let every creature praise the Lord, because we shall do there what here we premeditate. Heavenly things are tranquil; there is always joy, no death, no trouble; the Blessed always praise God. We are still in the depths, but when we think how God is praised there, let us have our heart there, and not without cause hear: Lift up your hearts. Let us lift the heart upward, lest it rot on the earth: since it pleases us what the angels do there. Praise Him therefore in the highest."

At the coming of our Lord Jesus Christ.

These [words] are now lacking in the Greek, Syriac and Arabic, and in some ancient Latin manuscripts. He understands the second coming of Christ, namely the glorious one for judgment, by which He will beatify and glorify all the Saints, according to II Thess. i, 10: "When He shall come to be glorified in His saints, and to be made admirable in all those who have believed." Hence St. Francis in the Explanation of the Lord's Prayer, explains that, "Thy kingdom come," thus: "Thy kingdom come, that Thou mayest reign in us by Thy grace, and make us come to Thy kingdom, where there is manifest vision of Thee, perfect love of Thee, blessed society with Thee, eternal fruition of Thee."




Verse 25: To the Only God Our Savior, Glory and Magnificence

25. To the only God our Savior.

The name of Savior is now attributed to Jesus Christ — for Jesus is the same as Savior — now to God the Father, or rather to the whole Holy Trinity: for this saves us through Christ. Thus here God, namely the whole Holy Trinity, is called our Savior, according to Psalm xxxv, 8: "Men and beasts Thou wilt save, O Lord, as Thou hast multiplied Thy mercy, O God." And I Tim. iv, 10: "We hope in the living God, who is the Savior of all men, but especially of the faithful." The Greek adds σοφῷ, that is "to the wise": for God alone of Himself and by essence is wise, good, powerful: for angels, men and creatures participate from God and beg from Him a particle of goodness, wisdom, power, etc. Furthermore the word "to the wise" is fittingly joined to "Savior," because the knowledge of the saints is the knowledge of salvation, Wisdom x, 10; Luke i, 77. With St. Jude St. Paul agrees in I Tim. i, 17, saying: "To the King of ages immortal, invisible, to God alone be honor and glory unto the ages of ages. Amen."

Through Jesus Christ. — "From His own nature," says St. Bernard, sermon 2 On the Circumcision, "our Jesus has it that He is Savior; this name is innate to Him, not given by human or angelic nature." For through Christ's birth, preaching, miracles, passion, death, resurrection, etc., God's glory, magnificence, dominion and power became known, indeed was celebrated throughout the whole world, according to Christ's saying: "Father, glorify Thy name"; and a voice came from heaven: "I have both glorified it, and will glorify it again," John xii, 28; and chapter xvii, verse 1: "Father, glorify Thy Son, that Thy Son may glorify Thee"; and verse 6: "I have manifested Thy name to men."

Glory. — "Glory," in Greek δόξα, that is brightness, "is bright knowledge with praise," says St. Augustine, drawing from Aristotle and Cicero, in his book of LXXXIII Questions, Question XXXIII; or, as St. Basil, book On the Holy Spirit, chapter xxiii, glory is the commemoration of the wonders that are in someone, especially in God. Or, as others, "glory is brighter knowledge of some excellence"; see St. Jerome on chapter v to the Galatians, and Dominic Soto on IV [Sentences], distinction xlix, Question III, article 4. This glory God reserves to Himself alone, Isaiah xlii, 8, saying: "My glory I will not give to another," because glory is proper, and properly owed, to God alone on account of His infinite majesty, loftiness, magnitude and magnificence. Thus the Angels and all the Blessed sing glory to God, Apoc. iv, 11, v, 12, xix, 7. The Saints imitate the same in this life. Hence St. Ignatius, founder of our Society, had this, and impressed on us this motto: "To the greater glory of God." St. Jude therefore wishes glory to God, namely that all angels, all men, and all creatures should celebrate, proclaim, praise and glorify Him as the supreme majesty.

And magnificence. — The Syriac: "power"; in Greek μεγαλωσύνη, that is majesty, greatness, magnificence, comeliness, amplitude, dignity. Now magnificence is the carrying out of great works, likewise the great comeliness, splendor, ornament, and majesty of a person: in both ways God is most magnificent. Hence thousands of thousands minister to Him. Hence magnificence is called a virtue, which Cicero thus defines, book II On Invention: "It is the agitation and administration of great and lofty matters with a certain ample and splendid resolution of mind."

And dominion. — In Greek κράτος, that is strength: so the Syriac and the Arabic. For God has over all and all things the fullest, strongest and most efficacious right and dominion, and is the supreme emperor and ruler of the Universe. Now St. Jude and the Saints, out of the highest love and reverence for God, wish to God magnificence and dominion, as it were congratulating Him, rejoicing and desiring that those things may always persevere in Him; again, that they may be acknowledged, worshipped, and celebrated by angels and men. See what was said on Habakkuk II, on that of verse 20: "But the Lord is in His holy temple; let all the earth keep silence before His face."

And power, ἐξουσία; the Syriac: "dominion"; the Arabic: "might," which no one indeed can resist. Power is as it were the execution of dominion: for it efficaciously executes whatever God's will commands. Furthermore Hugh considers God's glory in Himself, magnificence in operation, dominion in the rule of all things, that all His will may be done; power, that nothing may resist Him. Lyranus explains glory inasmuch as God appears worthy of all praise; magnificence as concerning the diffusion of His goodness over all things; dominion as concerning the obedience of the whole creation to Him; power as concerning the punishment of the wicked and the rewarding of the good.

Before all ages, namely was and stood, "and now" stands; or rather, I wish and pray that it may stand. Or, as if to say: those things which are owed to Him before all ages, the same may now be rendered to Him "and now," namely in the present life by the faithful, "and unto all ages" by the Blessed in heaven.

And unto all ages of ages. In Greek καὶ εἰς πάντας τοὺς αἰῶνας; the Syriac: "and unto all those very eternities": for although God's eternity is one, yet this infinity surrounds, embraces and transcends the eternities of angelic ages and human times, even those which the mind can imagine.

Amen, that is, let it be done, let it be done, as the Septuagint translate. See what was said on I Cor. xiv, 16, and II Cor. i, 20. For the just "now," that is in this life, glorify God; but the Blessed in heaven shall glorify God through all eternity, according to Psalm lxxxiii, 5: "Blessed are they who dwell in Thy house, O Lord, they shall praise Thee unto the ages of ages." Where excellently St. Augustine: "Do not," he says, "fear that thou canst not always praise Him whom thou canst always love: if thou ceasest from praise, thou wilt cease from love; from love thou canst not cease." Finally Boethius, book III On Consolation, meter 9, thus sings together and rejoices to God, as the beginning and end of all things: "Thou art tranquil rest for the pious, to behold Thee is the end: Beginning, Bearer, Leader, Path, and End the same."




Closing Doxology

Blessed are they who dwell in Thy house, O Lord, they shall praise Thee unto the ages of ages. O highest Truth, true Charity, dear Eternity, my God and my all: make us to savor Thee, to live for Thee, to die for Thee, to enjoy Thee through the eternal ages of ages. Amen.
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Synopsis of the Chapter

It narrates that the calamities predicted by Samuel actually befell both Eli and his sons, and all Israel, namely that 34 thousand were slain by the Philistines, the ark was captured, Ophni and Phinehas were killed: hence Eli, hearing this, falling from his seat, expired; and the wife of Phinehas, her delivery hastened by grief, bore Ichabod, saying: The glory is departed from Israel.



Vulgate Text: 1 Kings (1 Samuel) 4:1-22

1. And it came to pass in those days that the Philistines gathered together for battle; and Israel went out to meet the Philistines in war, and encamped beside the stone of help. And the Philistines came to Aphec, 2. and set their army in array against Israel. And when the battle was joined, Israel turned their backs before the Philistines; and there were slain in that battle here and there through the fields about four thousand men. 3. And the people returned to the camp; and the elders of Israel said: Why hath the Lord struck us today before the Philistines? Let us bring to us from Shiloh the ark of the covenant of the Lord, and let it come into the midst of us, that it may save us from the hand of our enemies. 4. So the people sent to Shiloh, and they brought from thence the ark of the covenant of the Lord of hosts sitting upon the Cherubim: and the two sons of Eli, Ophni and Phinehas, were with the ark of the covenant of God. 5. And when the ark of the covenant of the Lord came into the camp, all Israel shouted with a great shout, and the earth resounded. 6. And the Philistines heard the voice of the shout, and said: What is this voice of a great shout in the camp of the Hebrews? And they understood that the ark of the Lord was come into the camp. 7. And the Philistines were afraid, saying: God is come into the camp. And they groaned, saying: 8. Woe to us! for there was no such great joy yesterday and the day before; woe to us! Who shall save us from the hand of these sublime gods? These are the gods that struck Egypt with every plague in the desert. 9. Take courage, and be men, O Philistines: lest you serve the Hebrews as they have served you; take courage and fight. 10. So the Philistines fought, and Israel was defeated, and every man fled to his tent: and there was an exceedingly great slaughter; and there fell of Israel thirty thousand footmen, 11. and the ark of God was taken: the two sons of Eli also died, Ophni and Phinehas. 12. And a man of Benjamin running from the battle, came to Shiloh that same day, with his garment rent, and his head sprinkled with dust. 13. And when he came, Eli sat upon a seat over against the way, watching. For his heart was trembling for the ark of God. And that man, after he had entered, told it to the city; and all the city cried out. 14. And Eli heard the sound of the cry, and he said: What is this noise of this uproar? And he made haste, and came, and told Eli. 15. Now Eli was ninety and eight years old, and his eyes were dim, and he could not see. 16. And he said to Eli: I am he that came from the battle, and I that fled out of the fight today. And he said to him: What has been done, my son? 17. And he that brought the tidings answered and said: Israel hath fled before the Philistines, and there has been a great slaughter of the people; moreover thy two sons, Ophni and Phinehas, are dead; and the ark of God is taken. 18. And when he had named the ark of God, he fell from his seat backward by the door, and his neck being broken, he died. For he was an old man and advanced in years; and he judged Israel forty years. 19. And his daughter-in-law, the wife of Phinehas, was with child, and near her time; and hearing the tidings that the ark of God was taken, and that her father-in-law and her husband were dead, she bowed herself and gave birth: for her pains came suddenly upon her. 20. And in the very moment of her death, those that stood about her said to her: Fear not, for thou hast borne a son. She answered them not, neither did she give heed. 21. And she called the child Ichabod, saying: The glory is departed from Israel, because the ark of God was taken, and for her father-in-law and for her husband. 22. And she said: The glory is departed from Israel, because the ark of God was taken.



Verse 1: Fulfillment of Samuel's Prophecy

1. And it came to pass in those days. — Behold, here is fulfilled the prophecy of Samuel and the threats of God, and the disaster He intended for Eli and his sons and all Israel. How much time elapsed from Samuel's prophecy to its fulfillment is uncertain. Serarius and Abulensis think it was fulfilled in the same year.



Verse 3: Bringing the Ark From Shiloh

3. Let us bring to us from Shiloh the ark of the covenant of the Lord. — For the Hebrews had often experienced the presence and help of God seated upon the ark and giving answers from the mercy seat, as in the crossing of the Jordan, in the capture of Jericho, etc. Christians have much greater trust in the Sacrament of the Eucharist and the relics of the saints, which they therefore carry in solemn procession with Litanies and prayers in times of war, famine, and plague, and often experience wondrous help therefrom.



Verse 7: The Philistines' Fear

7. God has come into the camp — because the ark was like the throne of God. Add that the Philistines, accustomed to the adoration and worship of idols and images, thought the ark was God, or the idol of the Hebrews; or at least the wiser among them supposed that a divine power and something divine was enclosed in the ark.



Verse 11: The Ark Captured

11. And the ark of God was captured. — Why did God permit this? Procopius gives two reasons: The first is, that He might teach the Hebrews who were living rightly to trust in God's providence: but those who were sinning to trust neither in the ark nor in God Himself. The second, so that the Philistines, by capturing the ark, might recognize its power and might from the plagues it inflicted, which we shall hear about in the next chapter, and thus fear and worship the God of the Hebrews. Add a third reason: so that God might chastise the impiety of Eli's sons, who abused the ark and the altar for their robberies and crimes.

Tropologically, the ark captured by foreigners indicated that God's covenant was to pass to the Gentiles, say Eucherius and St. Gregory. Allegorically, the ark of the covenant is the humanity of Christ, especially in the Eucharist.



Verse 18: The Death of Eli

18. And when he named the ark of God, he fell from his seat backward beside the door, and his neck being broken, he died. — Hence Abulensis, Cajetan, and others note that Eli was a pious man, inasmuch as the care for the ark and the religion of sacred things touched him more than the care for his sons or the people.

One asks whether Eli was damned. St. Gregory affirms it. But Theodoret, Lyranus, Dionysius, Abulensis, Cajetan, Serarius, Sanchez, and Mendoza hold the opposite. And this is proved: first, because Eli was an upright and pious man; second, because although he sinned by excessive gentleness and indulgence toward his sons, yet old age partly excuses him, since he could not so severely correct them; third, because even granting that he sinned mortally, he nevertheless seems to have repented; fourth, because God punished him so harshly in this life precisely in order to spare him in the next.



Verse 21: Ichabod — The Glory Departed

21. And she called the child Ichabod, saying: The glory is departed from Israel. — Ichabod in Hebrew means, as it were, 'e chabod,' that is, 'where is the glory?' namely, it has vanished. Josephus translates it 'adoxia,' that is, ingloriousness, ignobility, worthlessness.
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Synopsis of the Chapter


The names and sections of those who rebuilt the walls and gates of Jerusalem under Nehemiah's direction, with notes on the twelve gates of the city.




Vulgate Text: 2 Esdrae (Nehemiah) 3:1-31


1. And Eliashib the high priest arose, and his brethren the priests, and they built the sheep gate; they sanctified it and set up its doors, and they sanctified it up to the tower of a hundred cubits, up to the tower of Hananeel. 2. And next to him the men of Jericho built: and next to him Zaccur the son of Imri built. 3. And the fish gate was built by the sons of Hassenaah: they roofed it and set up its doors, and locks and bars; and next to them Meremoth the son of Uriah, the son of Hakkoz, built. 4. And next to him Meshullam the son of Berechiah, the son of Meshezabel, built; and next to them Zadok the son of Baana built: 5. and next to them the Tekoites built; but their nobles did not put their necks to the work of their Lord. 6. And Joiada the son of Paseah and Meshullam the son of Besodeiah repaired the old gate: they roofed it and set up its doors, and locks and bars; 7. and next to them Melatiah the Gibeonite and Jadon the Meronothite, men of Gibeon and Mizpah, built for the governor who was in the region beyond the river. 8. And next to him Uzziel the son of Harhaiah, a goldsmith, built: and next to him Hananiah the son of the perfumer built; and they left Jerusalem as far as the broad wall. 9. And next to him Rephaiah the son of Hur, ruler of the district of Jerusalem, built. 10. And next to him Jedaiah the son of Harumaph built opposite his house: and next to him Hattush the son of Hashabneiah built. 11. Malchijah the son of Harim and Hashub the son of Pahath-moab built the middle section of the district, and the tower of the furnaces. 12. And next to him Shallum the son of Hallohesh, ruler of half the district of Jerusalem, built, he and his daughters. 13. And Hanun and the inhabitants of Zanoah built the valley gate: they built it and set up its doors, and locks and bars, and a thousand cubits of the wall up to the dung gate. 14. And Malchijah the son of Rechab, ruler of the district of Beth-haccherem, built the dung gate: he built it and set up its doors, and locks and bars. 15. And Shallum the son of Col-hozeh, ruler of the district of Mizpah, built the fountain gate: he built it and roofed it, and set up its doors, and locks and bars, and the wall of the pool of Siloam by the king's garden, as far as the steps that go down from the city of David. 16. After him Nehemiah the son of Azbuk, ruler of half the district of Beth-zur, built as far as opposite the sepulcher of David, and as far as the artificial pool, and as far as the house of the mighty men. 17. After him the Levites built: Rehum the son of Bani; after him Hashabiah, ruler of half the district of Keilah, built in his district. 18. After him their brethren built: Bavvai the son of Henadad, ruler of half the district of Keilah. 19. And next to him Ezer the son of Jeshua, ruler of Mizpah, built the second section, opposite the ascent to the armory at the angle. 20. After him on the hill Baruch the son of Zabbai built the second section, from the angle to the door of the house of Eliashib the high priest. 21. After him Meremoth the son of Uriah the son of Hakkoz built the second section, from the door of the house of Eliashib to the end of the house of Eliashib. 22. And after him the priests, men of the plains of the Jordan, built. 23. After him Benjamin and Hashub built opposite their house: and after him Azariah the son of Maaseiah the son of Ananiah built opposite his house. 24. After him Binnui the son of Henadad built the second section, from the house of Azariah to the turning and to the corner. 25. Palal the son of Uzai built opposite the turning and the tower which projects from the upper house of the king, that is, in the court of the prison: after him Pedaiah the son of Parosh. 26. Now the Nethinim dwelt in Ophel, opposite the water gate toward the east, and the tower that projected. 27. After him the Tekoites built the second section opposite, from the great projecting tower to the wall of the temple. 28. From above the horse gate the priests built, each one opposite his house. 29. After them Zadok the son of Immer built opposite his house. And after him Shemaiah the son of Shecaniah, the keeper of the east gate, built. 30. After him Hananiah the son of Shelemiah, and Hanun the sixth son of Zalaph, built the second section: after him Meshullam the son of Berechiah built opposite his treasury. After him Malchijah the son of the goldsmith built as far as the house of the Nethinim and of the merchants, opposite the judicial gate, and as far as the upper room of the corner. 31. And between the upper room of the corner and the sheep gate the goldsmiths and merchants built.





Verse 1: Eliashib the High Priest


1. ELIASHIB THE HIGH PRIEST — that is, the Pontiff. He was the son and successor of Joakim, the son of Josedec. Philo of Annius relates that Jeshua died in office and in life in the 20th year of Darius Hystaspes, and that Joakim succeeded him until the 12th year of Artaxerxes: at which time Joakim died and left as his successor his son Eliashib, who held the pontificate until the 33rd year of Artaxerxes. So says that Philo, on whose authority let faith rest.



THEY BUILT THE SHEEP GATE — through which the sheep and cattle to be sacrificed were brought into the city, so that, having been washed in the probatic pool, they might be brought into the temple.



THEY SANCTIFIED IT — that is, they cleansed the sheep gate from ruins, rubble, and the profanation of fire, by raising it up as it had been before and restoring it to its former beauty, says Vatablus, Cajetan, and Villalpando. So in Exodus XIX, God says to Moses: 'Sanctify the people,' that is, command them to purify and cleanse themselves by washing their garments and abstaining from their wives. Second, 'they sanctified it,' that is, they dedicated it to the Lord; because this was the sheep gate, through which victims to be sanctified to God and consecrated by immolation were brought into the temple, and therefore the high priest himself and the priests built and consecrated this gate to God, and through it the other gates and the entire city. For Jerusalem was and was called the holy city, inasmuch as it was separated from the profane rite of the Gentiles, and dedicated to the worship of the true God, and was, as it were, God's mirror, especially through the temple so magnificently erected by Solomon to God. Hence Mariana, Salianus, Emmanuel Sa, and Sanchez consider that Eliashib the high priest dedicated and consecrated this sheep gate and the whole city to God with a solemn prayer, or sacrifice, or lustral water, or a similar blessing (which was proper to God); and this is sufficiently gathered from what the Samaritans say about them in the following chapter, verse 2: 'Will they sacrifice and finish in one day?' And chapter XII, verse 27, where it is said: 'And at the dedication of the wall of Jerusalem they sought the Levites.' And verse 30: 'And the priests and Levites purified themselves, and they purified the people, and the gates and the wall.' The Gentiles imitated the same. Hence Servius, in book III of the Aeneid, relates that they sacrificed to Father Liber at the founding of a city, so that the city might be free. Hear Aeneas, a fugitive from Troy, attempting a new city in Thrace, Aeneid III, shortly after the beginning:

Entering first the walls in a place of unfavorable fates,
I fashion from my name the name of the Aeneadae.
I was offering sacrifices to my Dionaean mother and to the gods,
As patrons of the works begun; and on the shore I was slaying
A shining bull for the king of the heavenly dwellers above.



Moreover, among the Gentiles gates and walls were sacred, as Alexander of Alexandria teaches, book VI of Genial Days, chapter XIV, and Tiraqueau in his commentary there.



Up to the tower of a hundred cubits. — The Hebrew has: up to the tower of Meah, which was called Meah, that is, 'a hundred,' because it was a hundred cubits tall.





Verse 6: The Old Gate


6. AND JOIADA AND OTHERS BUILT THE OLD GATE, etc. — Note from Villalpando, volume III, book III, chapter XXVI, that the principal gates of Jerusalem were twelve, which were situated on three sides of the city, facing three points of the compass; for each side had four gates; for on the fourth side facing south, where the steep cliffs of Mount Zion closed the city and denied exit and entry, there was no gate. The eastern side, therefore, had first the 'sheep' gate already mentioned; second, the 'horse' gate, through which horses were led to water at the torrent Kidron; third, the 'water' gate, so named from the collection of the waters of the fountain of Siloam, which Hezekiah made there; fourth, the 'potter's' gate, because near it potters practiced their craft of pottery and fashioned earthen vessels.



The northern side of the city had first the gate of 'Benjamin,' because through it one went to the territory of the tribe of Benjamin; second, the 'fish' gate, through which fish were brought into the city and the fish market; third, the 'judicial' gate, in which judges sat, and exercised judgment over both strangers and citizens, which was near the temple and the 'sheep' gate. This same gate is called 'old' in this verse, because in it the traces of the ancient construction of the Jebusites and Melchizedek remained; fourth, the gate of 'Ephraim,' through which one went to the tribe of Ephraim. This fourth gate, as well as the following gate of the 'corner,' are not named here, because they did not need restoration, as is implied in verse 8.



The western side had first the gate of the 'corner,' so called because it stood at the western and northern corner of the city; second, the gate of the 'valley' of corpses and Calvary; third, the 'dung' gate; fourth, the 'fountain' gate, about which I spoke in the preceding chapter, verse 13.



To these twelve gates of Jerusalem St. John alluded, Revelation chapter XXI, verse 12, where he lists an equal number of gates of the heavenly Jerusalem.





Verse 8: They Left Jerusalem as Far as the Broad Wall


8. THEY LEFT JERUSALEM AS FAR AS THE BROAD WALL — that is, they interrupted the building of the wall for a distance of 400 cubits, which lay between the gate of Ephraim and the gate of the corner already mentioned; because not long before, King Azariah had excellently repaired and fortified this section, so that it could not be demolished by the Chaldeans.





Verse 16: The House of the Mighty Men


16. As far as the house of the mighty men — in which the thirty most valiant heroes of David had dwelt, and afterward their successors. For this house seems to have been a kind of seminary or college of mighty men, who wielded arms and presided over wars and taught soldiers to fight. See the commentary on II Kings, chapter XXIII, verse 8 and following.





Verse 17: Ruler of Half the District of Keilah


17. AFTER HIM HASHABIAH, RULER OF HALF THE DISTRICT OF KEILAH, BUILT IN HIS DISTRICT. — Jerusalem was divided into its own districts, and each district had its own leader and prefect presiding over it, who is here called 'ruler.' The same is still done in Rome. For Rome from ancient times was divided into its own districts or regions, each of which had its own prefect, who in Italian are called Caporioni, that is, heads of the regions of the city, whose authority is great when their seat is vacant; for it is their duty to protect the city and suppress disturbances, and therefore to punish offenders.





Verse 30: The House of the Nethinim


30. As far as the house of the Nethinim. — These were the Gibeonites, about whom I commented on Joshua IX.






Zacharias XIV
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Synopsis of the Chapter

Just as Isaiah in chapter 14, under the type of the fall of Lucifer, describes the fall of the king of Babylon; and Ezekiel in chapter 28, under the type of the fall of the Cherub, describes the fall of the king of Tyre; and David in Psalms 71 and 88, under the type of the kingdom of Solomon, depicts the kingdom of Christ: and therefore some things are said that better fit the type, and some that better fit the antitype, as is customary in parables and symbols — so also does Zechariah here. For under the type of the affliction of Jerusalem by Antiochus, and its restoration by the Maccabees, he describes the afflictions, restoration, and celebration of the Church. Wherefore there is here a twofold quasi-literal sense. One is as it were material, concerning Jerusalem and the Maccabees; the other is quasi-formal and more intended by the Holy Spirit, concerning the Church and Christians. For that the discourse here concerns Jerusalem and the Maccabees in the literal sense is clear from the context of the entire chapter, where nothing else is mentioned but Jerusalem, the Mount of Olives, Remmon, Benjamin, Hananeel, Judah, cauldrons, bowls, etc., all of which properly belong to no other than the earthly Jerusalem. Add that he says the nations will come from every quarter to Jerusalem to celebrate the Feast of Tabernacles: but this was a Jewish feast. So Theodoret, Palacius, Mariana, and others cited by Eusebius, Demonstration, book 6, chapter 18. But that the Prophet's gaze does not stop at Jerusalem, as the Rabbis would have it, but extends through it to the Church, is clear, because he says things too august to apply to Jerusalem, such as in verse 4, that the Mount of Olives will be split; and verse 8, that living waters will go out from Jerusalem to the Eastern sea and to the Western sea; and verse 14, that the riches of all nations will be gathered into Jerusalem; and verse 16, that all nations will go up annually to Jerusalem to celebrate the Feast of Tabernacles, etc. Since therefore we know that these things plainly do not apply to Jerusalem, we must say they look rather to the Church of Christ, and have been fulfilled in it. Zechariah therefore predicts that Jerusalem will be captured and devastated by Antiochus Epiphanes, but that God will fight for it against Antiochus through the Maccabees, and will therefore split the Mount of Olives: hence God will be exalted in all the earth, and Jerusalem will be secure and glorious, since God will crush its enemies and will gather into it the riches of the nations, so much so that the nations will annually visit it to celebrate the Feast of Tabernacles and to worship God. Wherefore there will be in it an abundance of cauldrons, bowls, offerings, sacrifices, and nations.




Vulgate Text: Zechariah 14:1-21

that day: There shall be no light, but cold and frost. 7. And there shall be one day, which is known to the Lord, not day, nor night: and at the time of evening there shall be light. 8. And it shall come to pass in that day: Living waters shall go out from Jerusalem: half of them to the Eastern sea, and half of them to the Western sea: in summer and in winter they shall be. 9. And the Lord shall be king over all the earth: in that day the Lord shall be one, and His name shall be one. 10. And all the land shall return even to the desert, from the hill of Remmon to the south of Jerusalem: and it shall be exalted, and shall dwell in its place from the gate of Benjamin even to the place of the former gate, and even to the gate of the corners: and from the tower of Hananeel even to the king's wine-presses. 11. And they shall dwell in it, and there shall be no more anathema: but Jerusalem shall sit secure. 12. And this shall be the plague with which the Lord shall strike all nations that have fought against Jerusalem: the flesh of each one standing on his feet shall consume away, and their eyes shall consume away in their sockets, and their tongue shall consume in their mouth. 13. In that day there shall be a great tumult from the Lord among them: and a man shall take hold of the hand of his neighbor, and his hand shall be clasped upon the hand of his neighbor. 14. But Judah also shall fight against Jerusalem: and the riches of all the nations round about shall be gathered together, gold, and silver, and garments in great abundance. 15. And so shall be the destruction of the horse, and the mule, and the camel, and the donkey, and of all the beasts of burden that shall be in those camps, like this destruction. 16. And all that shall be left of all the nations that came against Jerusalem, shall go up from year to year to worship the King, the Lord of hosts, and to celebrate the feast of Tabernacles. 17. And it shall be: whoever shall not go up of the families of the earth to Jerusalem to worship the King, the Lord of hosts: there shall be no rain upon them. 18. And if the family of Egypt shall not go up, nor come: neither shall it be upon them, but there shall be the destruction with which the Lord shall strike all nations that shall not go up to celebrate the feast of Tabernacles. 19. This shall be the sin of Egypt, and this the sin of all nations that shall not go up to celebrate the feast of Tabernacles. 20. In that day that which is upon the bridle of the horse shall be holy to the Lord: and the cauldrons in the house of the Lord shall be like the bowls before the altar. 21. And every cauldron in Jerusalem and in Judah shall be sanctified to the Lord of hosts: and all that sacrifice shall come and take of them, and shall cook in them: and there shall be no merchant any more in the house of the Lord of hosts in that day.




Verse 1: Behold, They Shall Come

Verse 1. Behold, they shall come. — First, the Jews refer this entire chapter to the time of the Messiah, whom they, along with all the good things here enumerated by Zechariah, expect in the literal sense. But they err: for Jerusalem, the Temple, the commonwealth, and the Jewish nation have been utterly destroyed by Titus for 1,600 years, and this desolation will endure to the end of the world, as Daniel says in chapter 9, last verse. Add that the Prophet here says first that Jerusalem will be captured and devastated, and that half the Jews in it will go into captivity — both of which presuppose that the Jews will have been restored to Jerusalem; for those who are not there cannot be captured and devastated; and then that God will fight for them, through the Messiah, as they say. But this cannot be true: for then the Jews would be restored before the Messiah and would possess Jerusalem and flourish in it, which they themselves deny. For they say the restoration of Jerusalem and the Jews will come through the power and arms of the Messiah; otherwise, before the Messiah they would have to posit another Messiah who would restore Jerusalem to the Jews. Thus the Rabbis here refute themselves, and, as the saying goes, they peck out the eyes of crows. Then in verse 14 it is said: "But Judah also shall fight against Jerusalem;" but this cannot be said of their Messiah. For He will arise from the tribe of Judah, as son and successor of David and Solomon, and with His fellow tribesmen, the Jews, He will restore Jerusalem, as they say. Moreover, in verse 16 it is said that all nations will go up from year to year to Jerusalem to celebrate the Feast of Tabernacles. But this cannot literally happen as it sounds, both because the city of Jerusalem cannot contain all the nations of the entire world, and because they teach that the happiness and kingdom of the Messiah pertains to the Jews, not to the nations: for the nations will then be the servants and slaves of the Jews, just as the Jews now serve the nations. Finally, some things, if taken as they sound concerning Jerusalem, are absurd and contradictory. Such is what is said in verse 21: "And every cauldron in Jerusalem and in Judah shall be sanctified to the Lord," for thus in the time of the Messiah, the Jews would have no cauldrons at home in which to cook meat, for which they nevertheless yearn in the manner of their fathers; but all their cauldrons would have to be consecrated to God in the Temple. Wherefore Saint Jerome truly says here at verse 11: "These things," he says, "the Jews dream according to the letter: and our Chiliasts, who again wish to hear: Increase

and multiply; and fill the earth, and instead of this life's continence and brief fasting, they promise themselves bulbs, and vulvas, and pheasants, and francolins, not an Ionian but a Jewish banquet, of whom the Lord can truly say: My spirit shall not remain in these men, because they are flesh, etc. But let us interpret the heavenly Jerusalem as the Church, which, walking in the flesh, does not live according to the flesh, whose citizenship is in heaven. For after the Lord Jesus shall have been king over all the earth, of whom the Holy Spirit speaks to the Father through the Prophet: God, give Your judgment to the king, and Your justice to the king's son; then one Lord shall be, and His name shall be one, every false religion being trampled underfoot, according to that saying: O Lord, our Lord, how admirable is Your name in all the earth! And elsewhere: As is Your name, O God, so also is Your praise in all the earth."

Second, many think that the Prophet here literally describes the destruction of Jerusalem by Titus, and this as punishment for Christ's crucifixion by them, as I said in the preceding chapter, verses 6 and 7. So Eusebius, Demonstration, book 6, chapter 18; Saint Cyril, Theodoret, Rupert, Vatablus, Ribera, Sanchez, and Saint Jerome seems to lean this way. But all the following details stand in the way. For God did not fight against the Romans who devastated Jerusalem, nor did He restore Jerusalem after Titus's destruction, nor did He bring about that all nations would come to worship God in it and celebrate the Feast of Tabernacles, since Jerusalem after Titus has remained destroyed and desolate for 1,600 years to this very day.

I say therefore: In the literal sense, what is signified here is Jerusalem to be captured by Antiochus Epiphanes and restored by the Maccabees, as I proved in the Proem, and as Palacius, Mariana, and a Castro teach, and the very outcome of events confirms, as is clear from the books of Maccabees, especially book 1, chapter 1, verse 22 and following.

Moreover, under the type of the devastation of Jerusalem, there is depicted here the devastation of the Church, especially the primitive Church, which was wrought by Nero, Trajan, and other pagan emperors. For at that time temples were seized and overturned by them; the faithful were deprived — some of their goods, some of their liberty, some of their lives. For the Church is said to be captured and devastated when its faithful are captured and devastated. So Arias. Whence the Gloss thinks that what is described here is the persecution of the Church carried out by Chosroes, king of the Persians, and by Omar, king of the Arabs: for both conquered Jerusalem, and they partly killed, partly carried away, and partly subjected the citizens to tribute: which servitude lasted until Godfrey of Bouillon, who by fighting restored the holy places to the Christians. So the Gloss.

Anagogically, what is signified here is the devastation of the Church to come through the Antichrist, whom the Jews will receive as their Messiah. For he will rage against the Church far more grievously than Nero, Decius, and other tyrants; he will violate the wives of the faithful (for he will be exceedingly lustful); he will overthrow all human and divine laws, especially at Jerusalem, where he will sit violently like a tyrant and place the throne of his tyranny, as Saint John expressly teaches in Revelation 20:8. For speaking of Gog and Magog, who will be the soldiers and leaders of the Antichrist, he says: "And they went up over the breadth of the earth, and encompassed the camp of the saints, and the beloved city," that is, Jerusalem, into which the Christians will take refuge so that the Antichrist might slaughter them. Hence in Jerusalem, Elijah and Enoch will be killed by the Antichrist, as Saint John teaches in Revelation 11:8 and following. So Lyranus, Dionysius, and others.

And in this sense, the opinion of the Jews will be true, who say that these things pertain to the last times, when the Messiah will come; but they err when they think the Messiah will restore Judaism, not Christianity, and therefore will give the Jews temporal goods, not spiritual ones. Thus, to the Jews who raise these and similar passages of Scripture as objections, we can respond that we too understand them of the coming of the Messiah; but of the first coming in the literal sense, and of the second anagogically. For since the second coming of the Messiah will take place at the end of the world, those things said here about the restoration and celebration of Jerusalem cannot be understood literally of it, namely that all nations will come to it annually to celebrate the Feast of Tabernacles; for if the end of the world is then imminent, the end of the feasts of this life will also be imminent, and consequently we will henceforth celebrate the Feast of Tabernacles not literally but anagogically in heaven.




Verse 2: Half the City Shall Go Out Into Captivity

Verse 2. Half the city shall go out into captivity. — Those who understand these things of the destruction of Jerusalem by Titus explain it thus, as if to say: Half the citizens will be killed and captured, the remaining part of the faithful, warned by the Prophets, will flee from the city and be saved, as Christ forewarned in Matthew 24:16. So Theodoret and Eusebius, Demonstration, book 6, chapter 18. But in fact by far the greater part was killed; for few were captured, whereas the Prophet here asserts that half were taken captive. For Josephus, Wars, book 7, chapter 17, says that 1,100,000 Jews died, but only 97,000 were captured. Furthermore, the Christians were not saved in the city, as the Prophet says here, but outside it. Wherefore Rupert, Ribera, and others explain it thus, as if to say: One part of the citizens of Jerusalem under Titus will be captured, but the other part will not be taken from the city: because they will be killed in it, or will be consumed and die of famine and hardship.

But I have already proved that these things pertain to the destruction of Jerusalem by Antiochus, not by Titus; that these things therefore happened under Antiochus is clear from the books of Maccabees, and specifically from book 2, chapter 5, verse 14, where it is said: "In the space of three days, eighty thousand were slain, forty thousand were bound, and no fewer were sold." Furthermore, many of the Jews, partly from fear, partly from malice, consented to Antiochus, and therefore remained in the city and plundered the rest, of whom it is said in 1 Maccabees 1:55;

"And many of the people gathered themselves to those who had forsaken the law of the Lord, and they committed evils upon the earth: and they drove the people of Israel into hiding places and into secret places of fugitives." And of these Zechariah says: "And the remnant of the people shall not be taken away from the city," that is, they surrendered themselves to Antiochus, or at any rate were bound by him. For "half" here is not to be taken precisely and arithmetically, but morally, as if to say: One part of the citizens will go out into captivity, the other will remain in the city, either in chains or as deserters.




Verse 3: And the Lord Shall Go Forth and Shall

Verse 3. And the Lord shall go forth and shall fight against the nations. — In Hebrew, baggoim, that is, "in the nations"; which can be taken in two ways. First, as if to say: With the nations, namely with Titus and the Romans, God will fight against the Jews. So Cyril and Theodoret. Second, baggoim is better translated "against the nations," as our Vulgate, the Chaldean, and others render it; and even the Septuagint in the Vatican edition; for in the Complutensian they have "in the nations." He speaks literally of the miraculous battles of the Maccabees against Antiochus, in which God, through angels even visibly appearing, was seen fighting for Judah, as is clear from 2 Maccabees chapter 10:29, and chapter 11:8, and chapter 15:12.

As He fought in the day of battle — Namely, that famous and most celebrated one, in which He fought against Pharaoh and crushed him in the Red Sea, as the Chaldean has it. Wherefore Judas Maccabeus, encouraging his men to battle with hope of divine aid, said: "Remember how our fathers were saved in the Red Sea, when Pharaoh pursued them," etc., 1 Maccabees 4:9.

Under this type of the Maccabees, the victory of Christ over paganism is parabolically signified, as if to say: Christ will subject to Himself through the Gospel the nations once opposed to God, and will drown their sins in baptism, "as He fought in the day of battle," that is, just as of old, in a type of this reality, fighting against Pharaoh and the Egyptians in the Red Sea, He drowned them there. So Saint Jerome.

Anagogically, what is signified is the battle of Christ against the Antichrist (for Antiochus was a type and precursor of the Antichrist, just as Pharaoh was), Gog and Magog, whom He will rout near Jerusalem from heaven, destroy, and cast down into hell, as the Apostle teaches in 2 Thessalonians 2:8, and Saint John in Revelation 20:9 and following. So Lyranus, Hugo, and Dionysius. Furthermore, what is signified is the contest and battle of Christ against all the impious on the day of judgment, whom He will condemn by His sentence and drive into Gehenna by His power, saying: "Depart, you cursed, into everlasting fire."




Verse 4: And his Feet Shall Stand in That Day

Verse 4. And His feet shall stand in that day upon the Mount of Olives. — Tertullian, Against Marcion, book 4, chapter 39, reads: His feet shall stand on the Elaeon, that is, on the Mount of Olives; for elaion in Greek means oil. For God will descend with His angels onto this mountain, so that from it He may defend Jerusalem and rout the forces of Antiochus, and therefore by treading on the mountain with His feet, He will cause it to tremble and split, of which more shortly. This mountain is called the Mount of Olives, or of Olive Trees, from the abundance of olives growing plentifully upon it, which is otherwise called the holy mountain and the famous mountain. It is distant five stadia from Jerusalem, and is separated from it by the intervening Valley of Kidron. Under this type is signified Christ, God made man, who would stand and dwell on the Mount of Olives, and there spend the night in prayer, teach the Apostles, and begin His Passion. For there, praying in the garden, He was seized; just as from the same mountain, as king and Messiah, He triumphantly entered the city with branches of olive on Palm Sunday. From this mountain too He gloriously ascended into heaven before His disciples, Acts 1. On the Mount of Olives, therefore, He both began and consummated both our redemption and His Church. For there, ascending, He commanded the Apostles and said: "You shall be My witnesses in Jerusalem, and in all Judea, and Samaria, and even to the uttermost part of the earth," Acts 1:8.

Wherefore the Mount of Olives is a symbol of the Church gathered from the nations obedient to Christ, in which Christ's feet stand and rest: for the olive is a hieroglyphic of surrender, submission, obedience, reverence, and worship. For in ancient times, when peoples surrendered to some prince, they would hold out branches of olive, as if seeking peace, as Servius teaches on Aeneid 8; whence our Martin de Roa, Singularia, book 4, chapter 5, gives this sense for this passage, as if to say: The mountains of olives, that is, the Romans who will possess the empire of the whole world, will cast themselves at the feet of Jesus Christ, when the Jews shall have rejected Him. So Saint Ambrose on Luke chapter 21, and Eusebius, Demonstration, book 6, chapter 18, teach that the Church is signified by the Mount of Olives. For this reason Christ frequently prayed and dwelt on this mountain, and from it ascended into heaven, to signify that He would pass over to the Church of the nations, and pour out upon it His mercy and His gifts. So in Psalm 52:10, it is said: "But I, like a fruitful olive tree in the house of God, have hoped in the mercy of God forever," as if to say: The rich hope in their riches, as preceded: but I hope in the mercy of God; I hold out to Him branches of olive, and cast myself as a suppliant at His feet; I surrender myself to Him, I worship Him prostrate: I confess myself conquered by His greatness, I yield; and therefore I do not doubt that I shall obtain the pardon and mercy that is owed to suppliants and the conquered. But he adds "forever," because the olive is a symbol of eternity, as Pierius attests: and such should be those who surrender themselves to God, that they persevere in their way of life, unlike those

unlike those who believe for a time and in the time of temptation fall away. Therefore Paul in Romans 11:17 says that the Gentiles were made olives from a wild olive tree, because the faith that the Church of the Gentiles once received, it will never abandon, nor will it fall away from the religion of Christ, as the Jews fell away. So in Psalm 128 it is said: "Your children like young olive plants around your table," as if to say: I will raise up for you children who are submissive and obedient, as well as harmonious and peaceful among themselves; for the olive is a symbol of submission and peace, as I said. I reviewed more analogies between the olive and the Church and the holy soul in Jeremiah 11:16.

Anagogically, what is signified is that Christ on the Mount of Olives will cast down the Antichrist, when the latter, imitating Christ, will wish to ascend into heaven from the same place. So Saint Jerome on Daniel 11, Damascene, On the Faith, book 4, chapter 27, Anselm on 2 Thessalonians 2, Lyranus, Hugo, and Dionysius. Furthermore, on the day of judgment He will descend with all His angels onto the Mount of Olives, which overlooks the Valley of Jehoshaphat, to judge there and contend with all nations, as Joel says in chapter 3:2.

Which is opposite Jerusalem to the East. — This alludes to the Ascension of Christ: for Christ ascended into heaven on the Mount of Olives, so that from the vineyard of the Jews growing wild, He might show that He had made an olive grove, that is, the Church, fruitful with olives, that is, with saints, the pious, the merciful, the luminous, and those anointed with the Holy Spirit. So Eusebius, Demonstration, book 6, chapter 18; whence he says: "Which is opposite" or facing the old "Jerusalem" and the Synagogue "to the East;" because the Church was elevated above the Synagogue and made nearer to the Sun of Justice, that is, Christ, so that it might receive the first rays of His rising — of faith, grace, and all spiritual gifts — so that in relation to it, Jerusalem was to the West: by which He signified that the Synagogue was to be blinded, and therefore would fall at the coming of Christ. Hence also Christ was crucified facing away from Jerusalem, looking toward the West, and thence by the Apostles' institution, Christians pray turned toward the East, and churches face the East, in which the image of Christ crucified faces West, so that those who worship it necessarily face East. So Damascene, On the Faith, book 4, chapter 13, and others. In like manner, Christ ascended into heaven on the Mount of Olives, with His face turned away from Jerusalem (as is clear from the footprints impressed on the stone, which are still visible), turned toward the West, and looking toward the Roman Church, to which He Himself sent Saint Peter, His Vicar, and Saint Paul, the teacher of the nations, so that they might transfer the seat of the Church there. So Adrichomius in Description of the Holy Land, treating of the Mount of Olives.

Note: Formerly outside Jerusalem there were two opposing mountains, namely to the East the Mount of Olives, and facing it to the West was Mount Calvary, on which Christ was crucified, which was formerly outside the city but is now within it. In the city itself there were two neighboring mountains, namely Zion facing South, on which was the citadel of David, and Moriah facing North, on which the Temple was built. Between these two mountains there was a short valley filled with the houses of citizens, which was called Mello and Tyropaeon.

And the Mount of Olives shall be split. — Saint Jerome, Cyril, Theodoret, Burgensis, and Palacius think that this splitting will be fourfold in the shape of a cross, toward the four regions of the world, so that the Mount of Olives will be split first from East to West, then those two split parts will be split again from North to South. But the Chaldean, Eusebius, Lyranus, Vatablus, Ribera, Sanchez, and others think it will be split into only two parts, namely toward East and West through the middle, so that one part of the split mountain will lean (whence for "shall be separated," the Septuagint translate "shall incline"; the Zurich Bible, "shall deflect"; Pagninus, "shall recede") toward the South, the other toward the North, and between the two there will be a steep precipice or deep valley, which will be joined to the Valley of Jehoshaphat, or Kidron, and thence to the valley of Mount Zion, so that the Jews fleeing from Zion and the city through the Valley of Jehoshaphat will pass through the valley made in the split Mount of Olives.

You will ask: when and how did this splitting of the Mount of Olives happen? Those who think the subject here is the siege and destruction of Jerusalem by Titus and the Romans explain these things in various ways. For some take the splitting of the Mount of Olives parabolically as the schisms and seditions of the Zealots and other Jews in the city. Others, like Theodoret, think the Mount of Olives is the name given to the army of the Romans who occupied that mountain: and the mountain is said to have been divided because the Roman army was divided to besiege and attack other parts of the city, since the city toward the Mount of Olives was more difficult to approach and storm because of the intervening valley or chasm of Kidron. Our Sanchez, however, explains it in three ways: First, he suspects that during the Roman siege the Mount of Olives was actually divided by a great earthquake, even though Josephus does not say this, nor any histories, just as they do not mention the earthquake under Uzziah, which nevertheless Zechariah here teaches did happen. Second, that the Roman camp on this mountain was so arranged by Titus that it extended from East to West, and left two parts on either side to the North and South, while the great precipice was the Valley of Kidron, which the Romans also occupied: for a valley is nothing other than a cleft between mountains, as if to say: The depth of Kidron will not protect the Jews, nor prevent the Romans from invading and seizing the city; because they will fill everything with their soldiers. Third, as if to say: Titus will so fill and level the most deep chasm of Kidron — which lay between the city and his camp situated on the Mount of Olives, and which fortified the city — by bringing in earthworks, that through it there will be easy access for soldiers to attack the walls. For that he did this in other valleys, Josephus teaches in Wars, book 6, chapter 4.

And that earthworks and walls were built in the very Valley of Kidron, the same Josephus teaches in book 6, chapter 13. The Septuagint support this, who say in verse 5 that the valley of the mountains was stopped up: therefore the Mount of Olives is said to have been split because the Romans cut stones from it and rolled them down with earth into the valley of Kidron below, and filled it with them. Wherefore the Prophet says: "You shall flee," O Jews, "to the valley of my mountains," that is, into the city, to the space that lies between Mount Moriah and Mount Zion (where the Temple of God was): "because the valley of the mountains shall be joined," that is, the Valley of Kidron, which lies between the Mount of Olives and Mount Zion, "even to the nearest," namely the Mount of Olives: for Titus encircled the city with a wall, led through Kidron up to the Mount of Olives. But only the tenth Roman legion was stationed on the Mount of Olives, which was to the East of the city: the rest of Titus's army besieged the city from the northern part, at the place called Sapha, or Scopos, which was situated opposite two towers called Psephina and Hippicus, as Josephus expressly says in Wars, book 6, chapter 5. And so Titus besieged the city right next to Mount Calvary. For this was nearly opposite Psephina, where the Jews had crucified Christ, as Adrichomius notes in his Description of Jerusalem, and others; so that the Jews might recognize that Titus had come for this purpose — to be the avenger of Christ's death, and to punish them there where they had committed the murder of Christ, indeed the killing of God. But finally Titus, in order to capture the city more quickly, surrounded it all around with a wall in which he established 40 forts, and he completed this work in the space of three days, and thus drove the Jews to famine and utter extremity. Therefore it is not likely that he filled in and leveled the Valley of Kidron. For Josephus in book 6, chapter 4, only says that he leveled the valley that was between his camp situated at Scopos, to the North; but not the valley of the Mount of Olives, which was to the East. Then Titus was entirely occupied with leading the wall around the city, and this one task occupied all his soldiers. For this wall was 39 stadia in circumference, that is nearly five miles, as Josephus says. Add that the subject here is not the time of Titus and the Romans, but of Antiochus and the Maccabees, as I said at the beginning.

I say therefore that from this passage it seems that in the time of Antiochus and the Maccabees the Mount of Olives was split, when God descended upon it with His angels, even though this is not narrated in the books of Maccabees nor elsewhere; just as the earthquake that occurred under Uzziah is not narrated in the books of Kings, and many other things. The words themselves and the context of the times demand this sense: for this passage concerns the age of the Maccabees: so a Castro, and Paul a Palacio, who writes thus: I believe this prophecy was fulfilled before the victories of the Maccabees, when many signs were seen in the sky, namely horsemen riding through the air, armed cohorts, the running of horses, 2 Maccabees 5. For these cohorts were of angels, with whom the Lord was coming in visible form: when therefore the Lord came, the mountain trembled (for when God goes forth, the earth is moved and shaken, Psalm 68:9). And from the trembling it was split into four parts, signifying the splitting and dispersion of the Jews from their homeland to the four regions of the world. So Palacius.

Moreover, this splitting of the mountain was a type of its splitting at the end of the world, as I shall soon say; but among other things it represented the then-present flights, on account of the impending disasters from Antiochus; and also the splits and schisms of the Jews, as some adhered to the Maccabees, others to Antiochus: and again, some favored Antiochus and the Syrians, others Ptolemy and the Egyptians.

In like manner, under the Emperor Constantius and Saint Cyril, Patriarch of Jerusalem, in the year of the Lord 353, a cross brighter than the sun appeared from heaven in full daylight above the Mount of Olives (and perhaps Zechariah also alluded to this), as if marking the mountain and cutting it like a cross, to represent the schism of the Church that the Arians were causing, and to warn Constantius, their supporter, that the Holy Cross and the Crucified Son of God, consubstantial with the Father, was to be worshipped as true God, as his father Constantine had worshipped Him, who consequently obtained divine victories over Maxentius and other enemies through the standard of the Cross; as if Christ were thundering from on high to the orthodox harassed by Constantius: Be confident, I have conquered the world by the Cross, and by the same you will conquer the Arians. Wherefore the entire city, aroused by this sign of the Cross, ran to the church, praising and celebrating God and the Son of God; indeed many Jews and Gentiles, seeing this radiant sign of the Cross in the heavens, were astounded and converted to Christ. Saint Cyril describes the event in detail — which he himself witnessed — in his letter to the Emperor Constantius at the end of the Mystagogical Catecheses. The same is briefly narrated thus in the Acts of Artemius the Martyr, on October 19, in Surius: "At which time indeed, when Magnentius had been defeated, a sign of the Cross appeared with marvelous splendor, surpassing even the light of day, and was seen at Jerusalem about the third hour of the day, on the feast day called Pentecost, extending from the place called Calvary to the Mount of Olives." So also Sozomen, book 4, chapter 4; Socrates, book 2, chapter 24; and from them Baronius, year of the Lord 353.

Similar was the apparition of Christ on the Mount of Olives in the year of Christ 419, which Baronius records from the chronicle of Marcellinus as follows: "In the year of Christ 419, many cities and villages of Palestine collapsed from an earthquake. Our Lord Jesus Christ, always everywhere wholly present, manifested Himself from a cloud above the Mount of Olives near Jerusalem. And then many nations of both sexes from neighboring peoples, terrified and made believers by both sight and hearing, were washed in the sacred font of Christ, and on the tunics of all the baptized the cross of Christ the Savior, by a nod of His divinity, was instantly imprinted and shone forth. On the occasion of this truly wonderful event, discussions about the time of the Lord's coming for judgment began to be mixed in everywhere,

discussions that from the prophecy of Daniel the prophet, chapter 7, the coming of the Son of Man in the clouds had already been foretold; and Zechariah, in chapter 14, had predicted the very place of His coming upon the Mount of Olives. And the angels had announced to the Apostles concerning Christ ascending into heaven on the Mount of Olives: Just as you have seen Him going into heaven, so shall He come. On which occasion Hesychius seems to have written in letter 79 to Saint Augustine, concerning the Last Day, which, since so many signs had preceded (as he says), now seemed imminent. To whom Saint Augustine responding in letter 80, discusses at length the time of the last day." Thus far Baronius, on the occasion of Melania the Younger, who in the same year, living separately from her husband Pinianus, led a monastic life, and persevered enclosed in a cell at the Mount of Olives for 14 years, and led a life like that of the angels in a narrow place.

Similar was the apparition on the same mountain at the time of the Crusade, by which the Christians were encouraged and stormed Jerusalem. William of Tyre narrates the event in History of the Crusade, book 8, chapter 16: when the Christians were exhausted in the siege of Jerusalem and therefore dispersing, he says: "Behold, in this desperate situation divine power was at hand. For from the Mount of Olives a certain soldier, who however afterward was not seen again, waving a splendid and shining shield, gave a signal to our legions to return to battle and renew the fight. Encouraged by this sign, Duke Godfrey of Bouillon was the first to scale the walls, and others following him immediately broke open the gate of Saint Stephen at his command, through which they led the entire Christian army into the city." And so Jerusalem was captured by the Christians in the year of the Lord 1099, on July 15, a Friday — the day on which Christ, dying, triumphed over death. The prophecy of a holy man helped, who living on the Mount of Olives had predicted that the city would be captured on that day, says Tyre in chapter 17. Whence also before the assault on the city, the Christians with bare feet and great devotion, singing litanies with crosses, processed up to the Mount of Olives, says the same author in chapter 11.

That Zechariah, or rather the Holy Spirit, looked to these and similar apparitions here is probable. Whence mystically Lyranus explains this passage of Zechariah concerning the capture of Jerusalem by Godfrey of Bouillon and the Christians: for the signal for capturing the city was given to them from the Mount of Olives, as I have just said from William of Tyre.

Finally, some explain these things conditionally, as if to say: God will so protect you, O Hebrews, that if it is necessary for your protection to split the Mount of Olives, so that through it you may escape the hands of the enemy, He will indeed do so, but such an enormous effort will not be necessary: for He can protect you in a thousand other ways. Similar is Isaiah 11:15 and Zechariah 10:11. So a Castro.

Now parabolically and quasi-allegorically, the Mount of Olives is the Church, says Eusebius, Demonstration, book 6, chapter 18. It was split when there, at Christ's ascension, the Apostles were commanded to go into the whole world, and from there they divided and spread themselves to the four regions of the world, along with the faith and Church of Christ. Furthermore, this splitting of the mountain denotes the commotion and contrition of the nations upon hearing the Gospel of Christ, according to Luke 3:5: "Every valley shall be filled, and every mountain and hill shall be brought low, and the crooked shall be made straight, and the rough ways smooth." But one part of them remained in the North, that is, persisted in its coldness of unbelief and impiety: for the cold North signifies those who are cold and torpid from unbelief and sin; the other part, tending toward the South, signifies the faithful, who are warm with charity and fervent with the Spirit of God: for the South is warm. As a symbol of this, Ezekiel saw the glory of God, that is, God sitting gloriously in the Cherubic chariot, accompanied by four Cherubim, flying from the Jewish Temple to the Mount of Olives. For thus he says in chapter 11:23: "And the glory of the Lord ascended from the midst of the city, and stood upon the mountain that is to the East of the city," namely upon the Mount of Olives, so that from this mountain He might await and behold the new Jerusalem, like a phoenix rising from the ashes of the old in Zion, namely the Church of Christ, as I said there. Moreover, the Gloss takes the splitting of the Mount of Olives as the schism of the Greeks from the Latins: for to the East dwell the Greeks, who were divided from the Latins dwelling in the West. Whence he says: "And you shall flee," that is, you ought to flee to the obedience of the Roman Church, whose great mountains, namely Saints Peter and Paul, are its patrons.

Anagogically, the Mount of Olives will be split when the Antichrist will wish to ascend into heaven from it: for cast down by Christ he will fall, and the earth, that is, the mountain opening up, will swallow him alive, as I said on 2 Thessalonians 2:8. This is what Saint John says in Revelation 19:20: "The beast was seized (that is, the Antichrist), and with him the false prophet, etc. These two were cast alive into the lake of fire burning with sulfur."

Furthermore, on the day of judgment, Christ the Judge will descend onto the Mount of Olives: and then He will shake it with His majesty and power in a great earthquake, so that the mountain itself will tremble as if with horror and reverence for Christ the Judge; and at the same time, through this earthquake it will split apart and enlarge the Valley of Jehoshaphat, to receive all people to be judged there by Christ. For if God, about to give the law, descending on Sinai shook the mountain, Exodus 19, much more will He do so when descending for judgment. Saint Clement of Rome expressly teaches the same in Apostolic Constitutions, book 7, chapter 33: "The Mount of Olives itself," he says, "shall yield to the coming glory, and cut into four parts, shall flee far away, so that the tribunal of the Judge may have the theater of the whole world present. And the terror of men will be so great that they will flee in madness into the middle of the valley, which will be most spacious; since when the mountains are removed, it will be joined with the entire surrounding plain." This indeed agrees well with the words of Zechariah. So among others Emmanuel Sa, and

Joseph a Costa, On the Last Times, book 4, chapters 13 and 14, and Leonard Lessius, On the Divine Attributes, book 13, chapter 21, at the end: "Zechariah indicates," he says, "that the Mount of Olives (next to which is the Valley of Jehoshaphat) is to be split into four parts, so that a very great plain may be made, on which those to be judged may be received."

Moreover, this splitting of the mountain will represent the separation of the Southerners, that is, the fervent and the elect, from the Northerners, that is, the cold and the reprobate. For the former will be Easterners, because the light and glory everlasting will rise upon them: but the latter will be Westerners, because they will go into their setting and eternal death.

With a very great precipice — that is, a great chasm, as the Septuagint translate; or a valley, as the Chaldean, which will open deeply from the splitting of the mountain and gape wide. Parabolically, this chasm signifies the ruin and desolation of Jerusalem, when, after the Apostles departed to the nations, the unfaithful Jews were soon devastated by Titus and cast into the depths as into an abyss, by God's just vengeance.

Anagogically, it signifies the great chasm of the Mount of Olives and the Valley of Jehoshaphat that will occur on the day of judgment, by which the earth opening up will send all the reprobate standing there into hell. This chasm and abyss will therefore be most deep: for from the valley of the Mount of Olives it will extend to hell itself, which is in the center of the earth. On the day of judgment, therefore, this prophecy will be properly and fully fulfilled, and there will be a fissure of the Mount of Olives and an immense chasm reaching to hell, so that not only the reprobate but also the elect of God will look into it, and marvel greatly that they have escaped, by the grace of Christ, that horrible abyss of fire in which they will see so many of the impious being engulfed. Saint Carpus saw this horrible abyss in spirit, and Saint Dionysius the Areopagite describes it from his mouth in letter 8 to Demophilus, saying: "Carpus related that he had seen the house in which he stood first violently shaken, and then split from its highest point through the middle, etc. He said he also saw the floor itself split open like a vast dark chasm, and that those men against whom he had uttered curses were standing before him at the mouth of that deep abyss, trembling and wretched, seeming ready to be engulfed by the very instability of their footing. Moreover, from the lower part of the abyss he saw serpents emerging, which around their feet, so unsteady and wavering, were now coiling into a ball and weighing them down and dragging them along, now seemed to strike terror with their teeth and tails, mouths, throats, tongues, and every movement of their bodies, striving by every means to hurl them downward. And there were also certain men in the midst who were attacking them along with the serpents, harassing and pushing and striking them: and those men appeared ready to fall," etc.




Verse 5: And you Shall Flee to the Valley of

Verse 5. And you shall flee to the valley of their mountains. — The Hebrew, the Septuagint, and Saint Jerome in his Commentary

read "of mine" [meorum]. Whence in the Latin versions too it seems it should be read thus. Note the expression "to the valley": for physically, in an earthquake the counsel and remedy is to flee to the valleys and low places; for these are shaken by an earthquake less than mountains. Moreover, the sense of this passage is the one I gave at verse 4.

Because the valley of the mountains shall be joined even to the nearest — in Hebrew, even to atsal, which the Septuagint, the Chaldean, Aquila, Theodotion, Vatablus, and Pagninus take and leave as a quasi-proper name. But our Vulgate, Symmachus, and others translate it as a common noun, "even to the nearest"; others, "even to the separated one," that is, a place separated from the earthquake, and therefore a safe location.

Now various interpreters explain these things variously. Two explanations are more probable. The first, as if to say: In order to escape Antiochus and the enemies besieging and invading Jerusalem, you will flee through the Valley of Jehoshaphat and of Olivet (for God will split the Mount of Olives for this purpose, so that you may flee through its cleft and the adjoining valley: whence it is called the valley of the mountains, namely of the mountains now divided. For the Mount of Olives by this splitting will be divided into two, or as others say, into four mountains) as far as Atsal, where you will be safe and secure from the enemy. So a Castro, the Zurich Bible, and Arias. The latter explanation, as if to say: In order to flee and escape this earthquake, by which the Mount of Olives will be shaken and split, you will flee to the valley of my mountains, namely to the valley of Mello, or Tyropaeon, which lies between Mount Zion and Mount Moriah: for these are my mountains, because on Moriah I have my Temple, on Zion my citadel of David: "Because the valley of the mountains shall be joined even to the nearest," as if to say: Because the valley, that is, the chasm made in the now-divided Mount of Olives (which therefore is no longer the valley of one mountain, but of two, namely of the mountains now divided) will extend to the mountain nearest to it, namely Moriah. Whence in the entire Valley of Jehoshaphat as far as Moriah, you will not be safe from this earthquake and splitting: you will therefore flee beyond Mount Moriah to the valley of Mello, which is free from this earthquake, so that you may be safe there. So Saint Jerome. Or Lyranus: Because the valley of the mountains, that is, the Valley of Jehoshaphat, which lies between the Mount of Olives and Mount Zion, will be joined even to the nearest, namely to the chasm made in the Mount of Olives. Whence you will not be in it without fear and danger: therefore you will not dare to flee to it: you will therefore flee to the valley of my mountains, that is, the one lying between Zion and Moriah, which are my mountains. This explanation is supported by what follows: "And you shall flee just as you fled from the earthquake in the days of Uzziah:" they were therefore going to flee not enemies, but an earthquake; and consequently they were not going to flee

into the very cleft of the Mount of Olives made by this earthquake, but far from it into the valley of Zion and Moriah, which was entirely free from the earthquake.

Symbolically, this flight in the earthquake foreshadows the flight of the Maccabees and the Jews to the forests and caves in the earthquake, that is, in the persecution of Antiochus, of which 1 Maccabees 2:28.

Parabolically, take this of the hardening of the Jews, as if to say: When the Mount of Olives, that is, the Church of Christ, will be spread to the four regions of the world, then you, O unbelieving Jews, will flee from the Gospel, from Christ, and from the Church — not indeed to idolatry and paganism, but to the shaded valley of my mountains, that is, to the worship, shadows, and ceremonies of the old law, which flourished on the mount of the Temple, namely Moriah and Zion, which were formerly my mountains. So Eusebius, Demonstration, book 6, chapter 18: "What," he says, "can the valley of God's mountains be, except that bodily and Jewish worship which was once celebrated according to the law of Moses and in Jerusalem?" So also Stunica, Ribera, and others, who contend that this sense is the literal one: I acknowledge it is literal, but typical and parabolic, based on the preceding sense that I assigned, as I said at the beginning of the chapter. Whence follows: "Because the valley of the mountains shall be joined even to the nearest," as if to say: This valley, that is, this shaded but obstinate religion of the Jews, will cling all the more tightly to the temple near it and its rites, the more it sees the Church of Christ being spread and propagated. Otherwise Emmanuel Sa: as if to say, this worship of the old law will be most tenaciously joined to the Jews, and will cling closely to them wherever they dwell.

Note: For nastem, that is "you shall flee," from the root nus, that is "he fled," the Septuagint, reading with different vowel points nistam, from the root satam, that is "he closed, he stopped up," translate: And the valley of my mountains shall be stopped up (filled), and the valley of the mountains shall be joined even to Asal. So also the Chaldean. Which could be taken literally thus, as if to say: The Mount of Olives will be split, and by this splitting will fall and level the entire underlying Valley of Jehoshaphat, as far as the nearest mountain, Moriah. But parabolically Eusebius explains it thus, as if to say: This shaded valley of the Jewish religion will be stopped up, that is, it will cease and be obscured by the light of the Gospel, and its shadow will yield to the truth of Christ: because they will be joined to Asal, that is, to the Mount of Olives (for from there Christ sent the Apostles to the Jews and Gentiles), which is called Asal, that is, "the work of God," as if from the root asa, that is, "he made," and el, that is, "God."

But our Vulgate reads better nastem, and translates "you shall flee," because there follows: "Just as you fled from the earthquake in the days of Uzziah." And because there preceded: "The Mount of Olives shall be split"; for by the splitting the mountain was opened, not stopped up.

Just as you fled — as if to say: With that same terror, speed, confusion, and throng you will flee, as you fled from the earthquake that occurred in the time of Uzziah; about which I spoke at Amos 1:1.

And the Lord my God shall come, and all the saints with Him. — He repeats and reinforces what he said in verse 3: "And the Lord shall go forth and shall fight against those nations, and His feet shall stand in that day upon the Mount of Olives." He speaks therefore literally of the descent of God, by which He descended to fight for the Jews through the Maccabees against Antiochus and to crush him, as I said at verse 3. Moreover, when the battle of the faithful is difficult and the victory illustrious, God is said to descend with all His saints, that is, His angels: because they all stand by Him to fight on His behalf; hence He is called the God of hosts. So Ezekiel saw in chapter 1 that God, borne on a war chariot, accompanied by four Cherubim, descended into battle against the Jews to punish them through the Chaldeans. And the Psalmist in Psalm 18 vividly describes the majesty, soldiers, wrath, and spirit of God descending into battle against His enemies. And among other things he says in verse 11: "He mounted upon the Cherubim and flew, He flew upon the wings of the winds." And verse 15: "He sent His arrows and scattered them: He multiplied lightnings and confounded them." With similar terror, pomp, and retinue He descended on Sinai to give the law to the Hebrews and to fight for them against the nations, Deuteronomy 33:2: "The Lord came from Sinai, etc.: He appeared from Mount Paran, and with Him were thousands of saints." Now under the type of the divine battle waged through the Maccabees, there is parabolically understood the spiritual battle of Christ to be waged through the Apostles, as if to say: Christ will come, who through the Apostles will conquer all nations and subject them to His faith and Gospel. So Theodoret, Vatablus, Arias, and Eusebius, Demonstration, book 6, chapter 18.

Anagogically, and most importantly, what is signified here is the descent of Christ to the universal judgment, with all His angels and saints, onto the Mount of Olives above the Valley of Jehoshaphat, to condemn and punish the Antichrist and all the impious. For alluding to this, Jude in his epistle, verse 14, says: "Behold, the Lord comes with His holy thousands to execute judgment against the nations." And Christ in Matthew 24:30: "And they shall see the Son of Man coming in the clouds of heaven with great power and majesty, and He shall send His angels." And in chapter 25:31: "When the Son of Man shall come in His majesty, and all the angels with Him." So Saint Jerome, Cyril, Remigius, Hugo, Lyranus, Ribera, Sanchez, and others everywhere, who contend that this is the literal sense: I judge it to be the anagogical sense, but most especially intended by the Holy Spirit; for the literal sense concerns the Maccabees, the parabolic sense the Apostles, as I showed at the beginning of the chapter.




Verse 6: There Shall Be no Light, but Cold and

Verse 6. There shall be no light, but cold and frost. — So also the Septuagint, the Chaldean, and the Zurich Bible: they seem therefore to have read in the Hebrew ki karot, that is "but cold," or rather vekarot (for easily if the vav is shortened, it turns into a yod, and vav is often adversative meaning "but," as is frequently seen in the Proverbs of Solomon), that is "and cold" or "frost": for the root karar means to grow cold. Now some read iekarot, that is "of precious things": for iakar means to be precious, beautiful, excellent. Whence they translate: There shall be no light of precious things, that is, precious, clear, excellent; and vekippaon, that is "and (meaning but) of congealing," that is, congealed, dense: this means, on that day there shall not be clear light, nor darkness, but a mixed, cloudy, and sinister light, such as at dawn, as if to say: On that day there shall be neither full joy nor full sorrow, but joyful things will be mixed with sorrowful: but in the evening, full happiness and joy shall follow. Our version and the Septuagint return to almost the same meaning. For the sense is, as if to say: On that day there will not be clear and pleasant light, such as in summer; but light congealed with cold mists and as if frozen, and therefore troublesome and sad. Whence Pagninus translates: On that day there shall be no precious light, and (but) coagulated snow: and the Arabic Alexandrian: There shall be snow and hail (cold and storms) on one day. And the Lord shall appear (be revealed) on that day: And there shall be no light on that day, nor night, nor evening.

In the literal sense, what is denoted is the time of calamity and affliction of the Jews in the persecution of Antiochus. For the symbol of this is darkness, cold, and frost. Hence in Scripture, at the destruction of Babylon, Samaria, Jerusalem, etc., not only the day is said to be darkened, but also the sun, moon, and stars, by hyperbole and hypallage: because, that is, to the Babylonians, Samaritans, and Jerusalemites most afflicted in such a catastrophe, the light seemed to grow dark, and the sun itself, even at midday, seemed to be obscured. Whence, explaining further, he adds:




Verse 7: And There Shall Be One Day, Which is

Verse 7. And there shall be one day, which is known to the Lord, not day nor night — as if to say: There will come a time of persecution, which (and whose bitterness) is known to God alone, indeed foreseen and predestined, in which the day, to the Jews grievously afflicted by so many hardships, will not seem to be day, but neither night, since the sun is shining: therefore this time will be something midway between day and night, and as if tempered from day and night: for from the sun it will have the light of day, but from the tyranny of Antiochus it will have darkness, that is, the sorrows of night.

And at the time of evening (in Hebrew, "in the evening") there shall be light — that is, as the Zurich Bible has it: At evening there shall be light, as if to say: At the end of this calamitous time, as if toward evening, its cloudiness shall cease, and the light of happiness and joy shall follow, namely when the Maccabees shall avenge their citizens and rout the forces of Antiochus.

Under this type of the Maccabees, it is parabolically signified that after the darkness and shadows of the Jewish law, and after the darkness of ignorance and the frost of malice, in which all nations before Christ — and even the Jews themselves — were living, the light of the Gospel of Christ would follow, and that dark day of Judaism would end as if at evening, according to that oracle of Zechariah: "To give light to those who sit in darkness and in the shadow of death," Luke 1:79. And Isaiah 60:1: "Arise, be enlightened, O Jerusalem, for your light has come." This is what Paul says in Romans 13:12: "The night is past, and the day is at hand." Hence also Christ is said to have come in the flesh

toward the end, and as if at the evening of the world.

Symbolically, Theodoret refers these things to the day of Christ's Passion: for then darkness fell over the whole earth, which turned day as if into night, so that that day was properly neither day nor night, but a participation of both, and there was cold in it. Hence Peter was standing by the fire warming himself, after which followed the clear day of Christ's Resurrection. So also Clement of Rome, Constitutions, book 5, chapter 13: "Afterward," he says, "there was darkness from the sixth hour until the ninth, and again light in the evening, as it is written: Not day, and not night, and at evening there shall be light." So also Eusebius, Demonstration, book 6, chapter 18. Moreover, the cold can be taken either properly, or metonymically for darkness and night: for these are cold; for cold is opposed to light, when he says: "There shall be no light, but cold and frost." So Sanchez.

Anagogically, in the time of this life there is no clear light of the knowledge of God, nor a serene day of the love and worship of God, both because we walk by faith, not by sight; and because we walk among the wicked, in whom charity is extinguished; and in the saints themselves too, on account of concupiscences and temptations, charity often grows cold: but at evening, that is, at the end of the world, there will be the light of eternal brightness, when God of gods will be seen face to face in Zion. Whence Saint Job prayed in chapter 3:3, saying: "Let the day perish in which I was born," as if to say: Let the day of mortality perish, and the light of immortality break forth, says Saint Gregory there. And the bride in the Song of Songs, chapter 2, verse 17, wishes "that the day" of eternity "may breathe, and the shadows" of time and mortality "may decline." This day therefore will be most luminous and most joyful for the saints and the blessed, but most dark and most sorrowful for the impious and the damned. Whence some say this one day will be as if double, namely: "in it there shall be no light, but cold and frost" for the wicked; but the same will be day and light for the righteous and pious: just as the same day for the Hebrews in Egypt was the brightest day, but for the Egyptians the darkest night through the plague of darkness that God had inflicted on them. For as the Wise Man says in chapter 17:19: "The whole world was illuminated with clear light, etc. But upon those alone a heavy night was laid, an image of the darkness that was to come upon them." Moreover, shortly before the day of judgment there will be cloudy and cold days, both physically because of eclipses and heavenly storms; and morally because of various errors and men's impiety, as well as because of the great plagues that God will send upon the impious, which are listed in Revelation chapters 7, 8, 9, and 16. But at evening, that is, at the end of the world, one clear light will follow, namely the eternal day of glory, after which no night shall follow. So Saint Jerome, Cyril, Remigius, Hugo, Lyranus, Sanchez, and others, who think this sense is the literal one: I judge it to be the anagogical sense, but especially intended here by the Holy Spirit: for the words of the text suit it excellently. For near that time there will be neither day, because the sun will be darkened, and the moon will not give its light, and the stars from

dissolved the ice of the pool and made the water warm. So their Life relates, in Surius, on March 9.

heaven will fall; but neither will it be night, because the sun, though darkened, will be present in this hemisphere. But finally there will be light, and indeed most brilliant, because when the judgment is completed and the reprobate are cast into hell, the world will be renewed, and the sun will shine seven times brighter, and the moon like the sun, as Isaiah says in chapter 30:26. The splendor of Christ and all the Saints will be added, who will shine like the sun, Matthew 13:43. Indeed even the elements, now purified, will add a great deal of light and splendor to the world. For if we believe Saint Thomas, in Sentences IV, distinction 48, question 1, article 4: "The earth will be luminous and transparent like glass on its surface, water like crystal, air like heaven now is, fire like the luminaries of heaven now are." Furthermore, there will be no day nor night, that is, no alternation and succession by which night continually follows day, because the sun will stand still, and therefore there will be one continuous most brilliant day. So Sanchez. Here also belongs that explanation of some which is as follows, as if to say: That day of judgment, which is known to God alone, because it will be the last of the world, hence will not have another day or night following it, and because it will be wonderful and extraordinary for both the elect and the reprobate; it will not properly be called day or night, but evening, that is, its end will end in light, that is, the eternal glory of the saints. Alluding to this, our Thomas, taught by God, in The Imitation of Christ, book 3, chapter 47, piously and vigorously, in the person of Christ, to the faithful and devout: "Do," he says, "what you do faithfully; labor in My vineyard: I will be your reward. Write, read, sing, mourn, be silent, pray, bear adversities manfully: eternal life is worthy of all these and greater battles; peace will come on one day, which is known to the Lord, and it will be not day, nor night — of this time, that is — but perpetual light, infinite brightness, firm peace and secure rest. You will not then say: Who will deliver me from the body of this death? Nor will you cry out: Woe is me! that my sojourning is prolonged, because death will be cast down, and salvation will be unfailing, anxiety nothing, blessedness joyful, society sweet and beautiful." This is what the holy soldiers and 40 Martyrs were thinking, condemned under the Emperor Licinius by the prefect Agricolaus to an icy pool. For they encouraged one another with these words to endure it bravely: "Hard is the cold, but sweet is paradise. Tormenting is the ice, but delightful is the rest. Enduring for a brief time, the bosom of Abraham will warm us perpetually. We shall exchange one night for an everlasting age (and for one perennial day, which has neither night nor end). Let the foot burn with cold, so that it may dance continually with the angels. Let the hand grow numb with cold, so that it may have the power to be raised to God. Since we must die once, let us die that we may live." So Saint Basil relates in his homily On the 40 Martyrs. Wherefore, sent into the pool before evening, when it was neither day nor night, at evening and night they were gifted with heavenly light. For around the third hour of the night the sun shone around them, as bright and warm as in summer, and the cold and

The divine Plato saw these things through a shadow, whose maxim in the Theaetetus is this: "Philosophy, or true wisdom, is the soul's return from this dark life, which should rather be called night than life, to the true light of being." Wherefore he everywhere exhorts students of wisdom to trample the lusts of the flesh and devote themselves solely to seeking and contemplating truth, and the divine light. For God is to on, to kallos — being itself, beauty itself, life itself, etc., says the same author in the Phaedo.




Verse 8: Living Waters Shall Go Out

Verse 8. Living waters shall go out. — "Living waters" is the name given to springs, which bubble up and gush forth from their veins. Springs and their aqueducts bring great convenience to a city and place, as well as refreshment and beauty. Hence modern Romans, and even more the ancients, filled Rome with spring waters and their aqueducts at enormous labor and expense, so much so that Pliny, book 36, chapter 15, calls them the wonders of the world, and asserts that nothing more marvelous can be found in Rome, or indeed in the whole world. The Jews did similar things in Jerusalem, especially Solomon, who says of himself in Ecclesiastes 2:6: "I built myself pools of water," so much so that our Vilalpando, On the Temple, volume 2, page 563, contends that Solomon's aqueducts were more magnificent than those of the Romans. Hezekiah also built such things, 4 Kings 20:20.

Zechariah therefore alludes to these fountains of Jerusalem, and implies that those broken or fallen into ruin during the Babylonian captivity or by Antiochus would be restored, enlarged, and beautified. For that the Jews returning from captivity did this, Nehemiah teaches in chapter 3, verse 15, saying: "And Shallum built the gate of the fountain, etc., and the walls of the pool of Siloam in the king's garden." And verse 16: "Even to the pool that was built with great work." And in Sirach 50:3, concerning Simon the high priest, who lived in the time of Ptolemy Philadelphus (for he had as grandfather Jaddua the high priest, whom Alexander the Great honored), it is said: "In his days the wells of water flowed out, and they were filled beyond measure like the sea." That the Maccabees and their successors did the same in the restoration of Jerusalem is not in doubt: for they so adorned Jerusalem that it seemed to be the delight of the world. Hence Adrichomius and other geographers describe very many fountains in Jerusalem; namely to the East, "toward" — that is, in the direction of — "the Eastern sea" (which is the Dead Sea, or Lake Asphaltites), there faced the fountain of Siloam, the fountain of Rogel, the fountain of the Dragon, the torrent of Kidron, and the pool of Bethesda: to the West, "toward" — that is, in the direction of — "the Western sea," that is, the Mediterranean, among others the fountain of Gihon was prominent, where Solomon was anointed king, and it was twofold, upper and lower. Moreover, there was a stream that flowed from Jerusalem to the Eastern sea, and flowed into it at the pillar of salt, near En-Gedi. On the other side there was a hill

an aqueduct, near Gibeon and Jerusalem, where Abner struck down Azael, the brother of Joab, 2 Samuel chapter 2. We see that in many provinces entire rivers are led for many miles by digging channels with skill. Thus, to pass over others in silence, Brussels, a famous city of Belgium and the seat of princes, at its own expense dug a trench and made an artificial river for a distance of 15 Italian miles, as far as the Scheldt, which flows by Antwerp — a navigable river, I say, by which it carries and brings back all merchandise to Antwerp, and from there to Spain and throughout the whole world, with great convenience and profit. What if the Jews made a similar trench and river, leading it from Jerusalem to the Mediterranean Sea, so as to bring all maritime goods into the city by this route, and export their own by the same route, to be distributed and sold throughout the whole world? Indeed the distance of Jerusalem from the Mediterranean is only twice as great, namely about 30 miles (which is a day's journey), or indeed it would be equal, namely 15 miles, if you lead a river from Jerusalem to the torrent of Gaash: or to the torrent that flows from Eleutheropolis into this sea. If this is true, it corresponds precisely to the words of Zechariah, when he says: "Half of them to the Eastern sea, and half of them to the Western sea," which is the Western, or Mediterranean. Regarding the Temple, it is established from Aristeas, in his book On the Seventy Translators, that it was filled with underground aqueducts for up to five stadia.

Hence Saint John, alluding to these fountains of Jerusalem, in Revelation 22:1, says there will be similar but more excellent ones in the heavenly Jerusalem. By this great abundance of waters, the Prophet signifies nothing other than that Jerusalem will enjoy great happiness and pleasantness, so that it will be entirely irrigated by waters, which will flow out from it on both sides into the fields, making them fruitful and delightful; which was actually fulfilled in the time of the Maccabees and their successors.

Now under these fountains and aqueducts of Jerusalem, he symbolically understands the fortunate and joyful sorties of Judah and his brothers, both to undertake battles and victories against Antiochus, and to gather the fugitive Jews and recall to the faith those who had lapsed into paganism from fear of Antiochus, and to encourage those still standing to perseverance, and this throughout all Judea, whose boundary to the east was the Eastern or Dead Sea, to the west the Mediterranean Sea, as if to say: The Maccabees will go out from Jerusalem, who will so irrigate the dry and barren face of Judea in such a great persecution, that the Jews, nearly extinguished, will revive; namely Judas will go out against Gilead and the Ammonites, who are to the east near the Dead Sea; Jonathan against Joppa and the Philistines, who are to the west of Jerusalem, as is clear from 1 Maccabees 5:6 and 55, and chapter 10:76. So Paul a Palacio.

But parabolically and most importantly, understand the waters as the doctrine and grace of the Gospel: for these Christ and the Apostles poured forth from Jerusalem as from a mother, and channeled throughout the entire East and West (whence Arias, by the Eastern and Western sea, understands the Eastern and Western Ocean, to which the Spanish and Portuguese sail to the Indies, both Eastern and Western, and there sow the faith and Church of Christ) — under which understand also the remaining two regions of the world, namely the South and the North: and they did this both in summer and winter, that is, continually and at all times, in favorable and unfavorable conditions, in adversity and prosperity, as if to say: "From Zion shall go forth the law, and the word of the Lord from Jerusalem," Isaiah 2:3; for from it the law and grace of Christ will be spread through the whole world. He alludes to what he said in chapter 13:1: "In that day there shall be a fountain open to the house of David and to the inhabitants of Jerusalem," as if to say: From Jerusalem as from a fountain, the living waters of wisdom and grace will flow to all nations. So Saint Cyril, Saint Jerome, Remigius, Hugo, Ribera here, and Eusebius, Demonstration, book 6, chapter 18, and Saint Augustine, Against Fulgentius the Donatist, chapter 6. Theodoret agrees, who thinks there is an allusion here to the water and blood that flowed from the side of Christ, pierced with a lance on the Cross, which were symbols of our redemption and of the saints, by which all nations are saved: "Water," he says, "purges us and cleanses us from sins: blood nourishes, irrigates, and makes to germinate," namely the fruits of good works.

Anagogically, signified here are the gifts and joys of the blessed in the heavenly Jerusalem, which flow as from a fountain from the vision of God, of which Revelation 22:1: "And he showed me a river of the water of life, clear as crystal, proceeding from the throne of God and of the Lamb," etc. See what I said there. As a symbol of this, four rivers flowed from the earthly paradise, Genesis 2:10. So Lyranus.

In summer and in winter they shall be — as if to say: These fountains of Jerusalem will be perennial, continually gushing forth waters. Symbolically, the Maccabees both in winter and summer, that is, at any time however inopportune, fighting and conquering, gave consolation, rest, and joy to Israel, like perennial springs. So Palacius. Parabolically, in the Church the fountains of doctrine and grace, which are the sacraments, flow continually for those willing to draw from them.

Tropologically, by no labors and at no time, whether adverse or prosperous, do holy men dry up, so as to lose the grace of God; or if they are teachers and pastors, so as not to channel and pour it out upon others. So Stunica. The Septuagint translate: In summer and in spring it shall be so, which Saint Jerome explains mystically, as if to say: These waters will flow at Easter and Pentecost: for at those times solemn baptism is usually celebrated, and therefore the filling and blessing of the sacred font precedes it: "So that we may celebrate," he says, "Easter and Pentecost, in which we pass from earthly to heavenly things, and offer our fruits to God. For at the Passover is the end of winter and the beginning of spring: at Pentecost is the beginning of summer, when we offer the labors of our hands and fruits to God. Of this summer and spring the just man per-




Verse 9: And the Lord Shall Be King Over All

9. AND THE LORD SHALL BE KING OVER ALL THE EARTH. To the letter this applies in a limited way to the Maccabees, whose battles and divine victories were published and celebrated in all the land, namely Judea, indeed in the whole world; and consequently most nations feared and celebrated God as the giver and author of these things, as the Lord of the whole earth. But plainly and fully this applies to Christ, whom as God the Lord of the world, all nations acknowledged, invoked, and worshipped through the preaching of the Apostles. So St. Jerome, Remigius, Rupert, Haymo, Ribera, and others.

IN THAT DAY THE LORD SHALL BE ONE, AND HIS NAME SHALL BE ONE, as if to say: Now in the world many are regarded and named as gods, such as Jupiter, Apollo, Saturn, Mars, etc.; but in the time of Christ, one God will be worshipped and named by all nations, namely Christ, who alone is the true God, and the same with the Father and the Holy Spirit. Then therefore everywhere the name of Christ alone will be invoked, not that of idols. So Vatablus and the others already cited. Note the metonymy: for "name" signifies the thing, namely the person named. Thus poets call celebrated and renowned men "names." Whence Ovid, elegy IV, book III of the Tristia: "Live for yourself, and flee great names from afar" -- names, that is, the powerful and princes, such as Augustus was, who banished Ovid to Sarmatia, which is now Poland, where the place of his exile is still shown.




Verse 10: And All the Land Shall Return as Far

10. AND ALL THE LAND SHALL RETURN AS FAR AS THE DESERT. In Hebrew, "like a desert," that is, equal to a desert. Whence the Septuagint translate: "Going around (the Lord, who preceded) all the land and desert," that is, as far as the desert, inclusively, as our Translator renders it. To the letter it signifies that the Jews, who in the persecution of Antiochus had fled to deserts, mountains, and caves, after the battles and victories of the Maccabees will return to their homes and dwellings; they will return, I say, from the hill, namely Gibeah, as the Hebrew has it (which was a city of Benjamin, where Saul the first king of Israel was born), which was the northern boundary of the kingdom of Judah, as far as Rimmon, which was the other boundary of Judah on the southern side, as if to say: Jews dispersed to the farthest boundaries of the kingdom will return to their homes, and especially to Jerusalem, and will live there peacefully and happily: by which he signifies that all Judea will be peaceful, quiet, and happy. So Palacius and Mariana.

This was true of the Maccabees and the Synagogue, but more truly of the Apostles, through whom all nations flowed together into the Church.

Secondly, because the Hebrew word araba signifies not only a desert, but also a plain, hence others explain it thus, as if to say: "It shall return," that is, all the land near Jerusalem shall be reduced to a desert, that is, to level ground, or to a plain and open area, so that the city of Jerusalem may be extended that far, and its suburbs, villas, and vineyards may be built there. Whence from the Hebrew the Chaldean and Pagninus translate: "All the land shall be encompassed like a plain," as if to say: By those living waters, which I said in verse 8 would flow forth from Jerusalem, all the land, namely that near Jerusalem, will be irrigated and encompassed. That this happened in the time of the Maccabees is clear from the fountain of Gihon, Rogel, Kidron, and others named shortly before, by which Jerusalem is irrigated and, as it were, bordered on both sides, both to the East and to the West, as is evident to anyone inspecting the plan and delineation of Jerusalem, which Adrichomius and others exhibit from life. Therefore the Jews vainly contend that these things have never been fulfilled, but are to be fulfilled by their Messiah. For they began to be fulfilled under the Maccabees corporally, as Palacius, Mariana, and others teach; but spiritually, and much more excellently and divinely, they were fulfilled through the preaching of Christ and the Apostles.

AND IT SHALL BE EXALTED -- Jerusalem, both in houses and walls, and in fame and glory. For the Maccabees fortified Mount Zion, namely surrounding it with high walls and towers all around. So Palacius.

FROM THE HILL OF RIMMON. In Hebrew miggheba, which the Septuagint, the Chaldean, the Rabbis, and following them the Tigurine, Pagninus, and other more recent interpreters, take as a proper name, and translate: "From Gibeah to Rimmon." And thus our Translator can be understood: from the hill, namely Gibeah, to Rimmon. For Rimmon is in the accusative case: this is clear from the article lamed, which is prefixed to it: for lamed serves the accusative among the Hebrews. But since lamed sometimes also serves the genitive, hence secondly it can be translated, "from the hill of Rimmon," that is, of Rimmon. If you explain it by the accusative, the sense will be what I gave a little before, namely that the dispersed Jews will return from everywhere, that is, from the hill of Gibeah, which is to the north of Jerusalem, to Rimmon, which is to the south of the same. Where note that there were two Rimmons: one in the tribe of Simeon, of which Joshua 19:7; this was south of Jerusalem, and hence is the one treated here; the other in the tribe of Judah; this was to the north, which Josephus in book V of the Antiquities, chapter 6, calls Roob, and it was a steep rock, and on it a city, distant 15 miles from Jerusalem, not far from Gibeah between the north and east, in which six hundred men confined themselves during the destruction of the tribe of Benjamin, from whom the whole tribe was restored, Judges chapters 20 and 21. So St. Jerome, Adrichomius, and others.

Now if you take this second Rimmon, and that in the genitive, the sense will be similar to what was already said: but according to the other version brought forth a little before, the sense will be, as if to say: The region near Jerusalem will be leveled from the hill of Rimmon, which is to the north, to the south -- understand "and," as if to say: and to the region which is to the south, so Sanchez; or as far as the south, that is, as far as the place of Rimmon, on the opposite southern side, so that the intermediate space may be a level, pleasant, and delightful plain, and an open field, through which may extend partly the streets of Jerusalem, partly the suburbs, partly villas, vineyards, and gardens. Or, as if to say: The inhabitants of the Holy Land from Rimmon to the southern place opposite to it, will come to Jerusalem to build it. Or by the living waters flowing forth from Jerusalem, the plain lying between Rimmon and the southern place opposite to it will be irrigated.

Mystically, the faithful in the Church say with the bride, Song of Songs 4:6: "I will go to the mountain of myrrh and to the hill of frankincense," namely of penance and prayer; and from there they proceed to Rimmon, that is, the pomegranate (whence also Andreas Masius in Joshua, chapter 19:13, thinks this place was called Rimmon from the abundance and fertility of pomegranates), namely to full charity, both of God and of neighbor. For just as the pomegranate contains very many seeds, and as it were grows together with them; so charity embraces all neighbors in its bowels, and binds and unites them to itself, and from all the loves of each and every person, as it were, grows together.

AND IT SHALL DWELL IN ITS PLACE, that is, it shall be rebuilt in its former place, says St. Jerome. But the Roman and Hebrew texts read "it dwelt," that is, it shall dwell, in its place, that is, it shall dwell quietly, securely, and happily in its own home, fearing no enemies. The Septuagint take the Hebrew word rama, that is, "it shall be exalted," as a proper name. Whence they translate: "But Ramah shall remain in its place."

FROM THE GATE OF BENJAMIN. This was in Bezetha, or Coenopolis, that is, the new city. It therefore signifies that the old city was to be enlarged by a new one, namely by adding Bezetha, or Coenopolis, to it. Where note that Jerusalem was so enlarged that two other parts, like new cities, were added to the old city, so that it was, as it were, triple, or a threefold city, each of which had its own walls and gates. Hence they were called the first, second, and third city. The first was the old one, in which was the former gate. The second was nearest to the old one, in which Huldah the prophetess lived, 2 Kings 22:14. The third was the outermost, and was called Bezetha, or Coenopolis, in which was the Gate of Benjamin. See the plan of Jerusalem in Adrichomius.

FROM THE TOWER OF HANANEEL (which was the last part of the old city, and from there the city began to be enlarged, with Coenopolis added), TO THE ROYAL WINE-PRESSES, which were on the farthest opposite side, namely on Mount Zion, in which the wine of the kings was pressed. All these things signify that Jerusalem was to be greatly enlarged and adorned at its four gates under the Maccabees, say Mariana and Palacius, by which is symbolically signified the amplification, leveling, and adornment of the Church of Christ to the four quarters of the world, and the multitude of believers and Christians. A similar symbol of the expansion of the Church under the type of the extension of Jerusalem is found in Jeremiah chapter 31, at the end, and in Isaiah chapter 51:2, as I discussed there.

Whence St. Jerome mystically explains it thus: "Then all the land in which the Jews dwelt shall return, as far as the desert, that is, as far as the people of the nations, who were formerly deserted and did not have knowledge of the law, from Gibeah to Rimmon, that is, from a hill to a high place: because from the land, and from the desert to the hills, and from the hills we rise up to the mountains. Whence also the bridegroom, Song of Songs 2, leaps over the hills, which are smaller, and springs upon the lofty mountains, of which it is written: The high mountains for the deer." But Mariana explains this version more plainly and easily according to the letter: "All the land shall be encompassed like a plain," as if to say: By those living waters, which I said in verse 8 would flow forth from Jerusalem, all the land, namely that near Jerusalem, will be irrigated and encompassed. That this happened in the time of the Maccabees is clear from the fountain of Gihon, Rogel, Kidron, and others named shortly before.




Verse 11: There Shall Be no More Anathema

11. THERE SHALL BE NO MORE ANATHEMA. In Hebrew man cherem, that is, cutting off, that is, a thing to be abominated and cut off, namely the idol which Antiochus placed in the temple, which by Daniel chapter 11:31 is called the abomination of desolation, as if to say: Idols will no longer pollute the temple, nor will they be worshipped. So Theodoret and Palacius. This was accomplished under the Maccabees. Secondly, properly, anathema in Hebrew is called cherem, that is, cutting off, destruction, as the Chaldean translates it, which I discussed at Romans 9:3 and Leviticus chapter 27:28, as if to say: Jerusalem shall no longer be cut off or destroyed, namely for a long and immemorial time: for afterwards it was utterly destroyed by Titus. Parabolically, the Church of Christ will not be cut off, as the Synagogue was cut off, but will endure forever, until it is transferred from the militant state to the triumphant. Whence St. Jerome: "There shall be," he says, "no fear of hostile attack, no dread"; for "Jerusalem shall sit secure" in faith and hope of divine guardianship and protection; in like manner every faithful and holy person will sit secure in it, according to that saying of Psalm 91:1: "He who dwells in the help of the Most High shall abide in the protection of the God of heaven."

Do you want an illustrious example, indeed many outstanding ones in a single person? Receive it. The great St. Sabas, who in the time of the Emperors Anastasius and Justinian vigorously defended the Council of Chalcedon, and laden with merits in the 92nd year of his age, in the year of Christ 531, gloriously departed to heaven -- when Satan furiously rushed at him in the form of a lion, he stood secure, because he relied on God, and said: "If you have received power against me, why do you restrain your attack? I am ready, yielding to God's will, and offering myself not unwillingly to be devoured; but if not, why do you rage and exult in vain? For I shall walk, and I shall trample you, the lion, fortified by the power of Christ." Satan fled: and all wild beasts from that time were more tame and obedient to him, so that he lived among them and was not harmed at all. A Saracen plotting the death of St. Sabas -- while the saint was praying: "Some trust in chariots, O Lord, and some in horses, but we shall glory in Your name" -- was immediately swallowed up by the earth, like another Dathan. From then on the grace of God so imbued the holy man that he thought nothing of the plots of barbarians: and not only was he not overcome by them, but he was not even terrified in the least. Therefore, with many giving themselves to his holy discipline, his Laura became a chorus of Apostles, or a Church of angels praising the Lord. He himself during the entire period of fasting ate nothing, and touched no food, except that on Sabbaths and Sundays he received the divine sacraments. When tempted by a demon he would sing psalms: hence his heart was filled with tranquility and cheerfulness, and the demon cried out that it was defeated by him.

Through great confidence in God he obtained by miracle water, money, and whatever he wished. Having entered the cave of a huge lion, when after prayers he had given himself to sleep, the beast approached him at midnight, and seizing him by his garment dragged him outside. He, awakened and not at all disturbed by the sight of the lion, immediately began the nocturnal hymns. The lion went outside and waited until he finished his prayers: when they were finished, the lion returned and tried to drag him out by his garment; to whom he said fearlessly: "O lion, this cave, if you wish, is sufficient for both of us to dwell in. But if this does not seem good to you, rather you yield the cave to me, for I was formed by the hand of God, and I am honored with His image." Having heard these words, the lion departed, yielding the cave and lair to St. Sabas. Indeed even robbers, when lions confronted them, said: "By the prayers of the monk Sabas, yield us the way": and immediately the lions, as if struck by a heavy blow at the name of Sabas, took flight: upon seeing this, the robbers were converted and changed their lives. A lion whose foot had been pierced by a stake approached St. Sabas, extending its foot and seeking help. The holy man removed the stake, and the grateful lion thereafter clung to him like a servant, and served him in all things as much as it could, guarding the donkey that carried water and necessities to the monastery. He who did not fear wild beasts did not fear kings. He freely rebuked the heretical Emperor Anastasius. The Emperor Justin, beholding his face shining with light, received him as an angel of God and sought his blessing. The Emperor Justinian, revering him, accomplished wonderful things at his request. He had scheduled the third hour for a conversation with him: when that hour struck, Sabas, leaving the emperor, withdrew to his customary psalmody. When his disciple urged him to go meet the emperor: "The emperor," he said, "does what befits him; and we do what we ought." These things are from Cyril in the Life of St. Sabas.




Verse 12: The Flesh of Each One Shall Waste Away

12. THE FLESH OF EACH ONE SHALL WASTE AWAY (in Hebrew hamec, that is, it shall melt, just as wax melts and dissolves before fire, so Pagninus and Vatablus; it shall waste away, I say) UPON HIS FEET, that is, while living and thriving, as if to say: The enemies of Jerusalem shall waste away, not by fever, not by disease, but by a divine plague, so that while healthy, standing, living, and thriving, one shall wither and waste away. This happened to Antiochus, whom God, when he was swelling with pride and raging, suddenly "struck with an incurable and invisible plague: for as soon as he finished this very speech (about utterly devastating Jerusalem), a dreadful pain of the bowels seized him, and bitter torments of the internal organs, etc." (2 Maccabees 9:5). In like manner, the commanders and strong soldiers of Antiochus fighting against Judas and the Maccabees, struck and terrified by God, fell in spirit and strength, as if wasting away. Thus of Lysias it is said in 1 Maccabees chapter 4:27: "When he heard these things, dismayed in spirit, he was failing." And Judas prays to God in verse 32, saying: "Give them fear, and cause the boldness of their strength to waste away, and let them be shaken by their own destruction." Likewise in book II, chapter 10:30, it is narrated that the angels surrounding Judas "kept him safe: but against the adversaries they hurled weapons and thunderbolts, whereby they fell, confused with blindness and filled with perturbation." And in chapter 12:22, speaking of the battle of Judas with Timothy: "When the first cohort of Judas appeared, fear was struck into the enemies by the presence of God, who sees all things, and they turned to flight one from another, so that they were cast down more by their own men, and weakened by the blows of their own swords."

Parabolically, this was more truly fulfilled in the persecutors of the Church. "Let us read," says St. Jerome, "the ecclesiastical histories, what Valerian, what Decius, what Diocletian, what Maximian, what Maximinus the cruelest of all, and recently Julian suffered; and then we shall prove by the facts, even according to the letter, that the truth of the prophecy was fulfilled, that their flesh rotted, and their eyes wasted away, and their tongue dissolved into stench and pus."

Thus the blasphemous tongue of Nestorius, which he had put forth against the Church and the Blessed Virgin, teaching that she was not the Mother of God but the Mother of Christ, was consumed and wasted away by worms. Thus Arius, struck by a heavenly plague, while proceeding to invade the church of Christians in Constantinople, seized by a tremendous pain of the bowels, withdrawing to the latrines, voided his intestines and breathed out his wretched soul, as St. Ambrose reports in book I of On the Faith, chapter 9, and Socrates in book I of the History, chapter 25. Thus Calvin, like Herod consumed by stench and worms, was a portent and example of divine vengeance to the whole world, as Bolsec reports in his Life. This is what Isaiah says in chapter 49:26: "I will feed your enemies with their own flesh, and as with new wine, they shall be made drunk with their own blood." See what was said there.

Anagogically, thus God will dissolve and cause to waste away the Antichrist, Gog, Magog, and all the impious, at the end of the world through the dreadful plagues He will send upon them, "men withering away from fear, and from the expectation of those things which will come upon the whole world," as Christ says in Luke chapter 21:26. For these plagues and terrors will be sent properly and directly upon the impious, yet indirectly and accompaningly they will affect even the pious, but for their own good. For this will be for them either a purgatory of penance, or a martyrdom of patience, to illuminate their virtue and increase their crown. So Lyranus.

Tropologically, the flesh, eyes, and tongue waste away in us when through the grace of Christ we mortify the concupiscence of the flesh, the concupiscence of the eyes, and the pride of life, which shows itself most in the boasting of the tongue. For these are the three enemies and tempters we face in the world, as St. John teaches in his first epistle, chapter 2:16. So Stunica.

AND HAND SHALL BE JOINED. In Hebrew: "And the hand shall rise upon the hand of his neighbor," which Remigius and Hugo explain thus, as if to say: The infidels, seeing the stupendous miracles of the Apostles, will join hands, and by that sign will enter into a covenant, to equally surrender themselves to Christ and the Apostles. Secondly, Vatablus translates "shall rise," namely into the air, that is, "shall vanish" -- his hand in the hand of his neighbor, as if to say: If anyone seeks help from his companion to attack Jerusalem, he will do so in vain, because neither human strength nor human counsels will avail anything against the strength and counsels of God. Thirdly, the Chaldean translates: "And his hand shall be torn away with the hand of his neighbor"; and Pagninus: "His hand shall be cut off upon the hand of his friend," as if to say: They will implore the help of their companions, but will be cut down together with them. Fourthly and more probably, Theodoret and Lyranus explain it, as if to say: So great will be the tumult of the enemies that, turned against one another, they will join hands in battle and cut each other down with mutual wounds. Fifthly and most simply, as if to say: So great will be the trepidation and so great the terror of those in tumult that, lifeless with fear, they will seize hands and clasp and huddle them together, so that united in this cluster they may somehow resist their terror. For thus we see sheep, oxen, pigs, and all animals in fear -- for example, when a wolf comes -- instinctively huddling and pressing together, as if seeking mutual help from one another, so that packed together in one common mass they may resist the common enemy and protect themselves. Such is the force of terror, and on the other hand of fellowship, according to that saying of Ecclesiastes 4:9: "Therefore it is better for two to be together than one: for they have the advantage of their fellowship, etc. And if anyone prevails against one, two resist him: a threefold cord is not easily broken."




Verse 13: There Shall Be a Tumult of the Lord

13. THERE SHALL BE A TUMULT OF THE LORD (that is, stirred up by the Lord, and therefore) GREAT AMONG THEM, namely the enemies...




Verse 14: But Also Judah, as If to Say: Many

14. BUT ALSO JUDAH, as if to say: Many Jews, partly out of fear, partly out of wickedness, in hope of wealth and honors, will join themselves to Antiochus and will fight against Jerusalem and the Maccabees, as I said in chapter 12:2. Likewise in the time of Christ, Jews will attack Jerusalem, that is, the Church being born in Jerusalem. Mystically, the people of Judah, that is, those who confess and are faithful, fight against Jerusalem, that is, the Church -- those who renounce and abjure the Christian faith which they professed, and become heretics, apostates, Saracens, pagans: for these are usually the most hostile enemies of the faith once acknowledged and of the Church. So Remigius and Lyranus. We see this in renegades, who are the strength of the Turks against Christians.

AND RICHES SHALL BE GATHERED TOGETHER. Thus literally with the spoils of Nicanor and other commanders and forces of Antiochus, Judas Maccabeus enriched himself and his followers, 2 Maccabees 8:27: so Theodoret, Palacius, and Mariana, under whose type he understands the spoils which the Apostles brought into the Church from the nations. For, as Isaiah says in chapter 60:16, the nations converted to Christ brought all their wealth into the Church. Whence he congratulates the Church, saying: "You shall suck the milk of the nations, and you shall be nursed at the breast of kings, etc. Instead of bronze I shall bring gold, and instead of iron I shall bring silver"; under which he again typically understands wisdom, philosophy, eloquence, mathematics, and other sciences and arts, both liberal and mechanical, with which the converted Gentiles adorned the Church. Less fittingly, Lyranus takes these things as referring to the spoils of nations which the Antichrist will bring into Jerusalem, where he will fix his throne; for he will be an enemy and tyrant of Jerusalem, not a king and protector.

Mystically, Remigius, Albert, Vatablus, and Arias take gold to mean charity, silver to mean divine wisdom, and garments to mean the other graces and Christian virtues which the nations converted to Christ had received from God. But they did not bring these things into the Church; rather they received them in the Church, though they adorned it with them.




Verse 15: And so Shall Be the Ruin of the

15. AND SO SHALL BE THE RUIN OF THE HORSE, AND THE MULE, ETC., LIKE THIS RUIN, as if to say: Just as I said in verse 12 that the men and nations who fight with Antiochus against Jerusalem, and typically against the Church, will be slain and will fall; so I say likewise that their horses, mules, camels, etc., with which they will fight against Jerusalem, whether by fighting or by carrying baggage, will be slain and will fall.

Symbolically, all these things by catachresis signify the wealth and military instruments of the enemies of the Church, namely nobility, cunning, talent, wisdom, power, eloquence, etc., which will yield to the victorious Church.

Mystically, with St. Jerome and Remigius, by horses understand the lustful or the arrogant; by mules, the deceitful, or rather the headstrong and fantastical; by camels, those laden with riches and vices; by donkeys, the slothful, dull, and foolish. For the lust, arrogance, deceit, avarice, sloth, etc. of these fell when in baptism or penance they put on the chastity, humility, sincerity, charity, and fervor of Christ.




Verse 16: And All Who Shall Remain

16. AND ALL WHO SHALL REMAIN, namely from the slaughter of battle. He alludes literally to the nations which, after so many and so illustrious victories of the Maccabees, partly adopted Judaism, and partly, allied with them, flowed together annually to Jerusalem for their feasts, and worshipped their God there. So Theodoret, Palacius, and Mariana. For thus Josephus teaches in book XIII of the Antiquities, chapter 18, that the Idumeans, subjugated by the arms of Hyrcanus, who was the son of Simon the brother of Judas Maccabeus, adopted circumcision and Judaism. But since few nations did this, hence typically and rather under these he understands all who were converted to Christ, as if to say: While the rest perish in their infidelity, the remnant of the nations converted to the faith of Christ will come each year to the Church, and there will celebrate Christian feasts, not Jewish ones. So Stunica, Sanchez, and others.

Mystically, they will always celebrate the feast of Tabernacles; because they will live as pilgrims in this world, constantly striving toward the heavenly homeland, on which they will fix their minds, so that there they may celebrate the perpetual feast of Tabernacles in glory. He names the feast of Tabernacles above the others, both because it was celebrated longer than the rest, namely for seven days; and because it alludes to the tabernacles of the Hebrews in the desert, in which, overshadowed by the heavenly pillar of fire by night and cloud by day, they were protected from the darkness of night as well as from the heat of day: for in a similar way the faithful in the Church are protected by the overshadowing of the Holy Spirit from every temptation and affliction; and finally so that Christians may remember that here they do not have an abiding city and home, but dwell in tabernacles as soldiers and pilgrims, and journey toward their eternal home in heaven. See the commentary on Leviticus 33:42. So St. Jerome, Remigius, Hugo, Lyranus, Vatablus, Ribera, and others throughout.

Mystically, Eusebius in book VIII of the Demonstration, chapter 4, by tabernacles understands particular churches, in which as in tabernacles, secure from every storm and hostile attack, the faithful dwell as they journey toward heaven.

The Jews object that the feast of Tabernacles is to be taken properly, and therefore these things are to be expected from the Messiah to come. For why should we take it spiritually and mystically? I respond that partly it is taken properly, and so was fulfilled in the Maccabees; partly and rather spiritually, and so is more fully fulfilled in Christians. Moreover, the reasons why the Prophet calls the feasts of Christians by the name of the Jewish feast of Tabernacles are various. First, because he was speaking to Jews, who knew only Jewish feasts. Second, to show that the Jewish feasts are types and figures of Christian feasts, and that the latter would correspond to the former, just as the body corresponds to the shadow. For the agreement and harmony of the New Testament with the Old produces great faith in the Church, and the fact that all its sacraments and gifts were foreshadowed by the old and Jewish ones. Third, because Christians celebrate the feast of Tabernacles far more and more truly, not once a year as the Jews did, but continuously and perpetually. This is what St. Peter admonishes them in his first epistle, chapter 2:11, saying: "Beloved, I beseech you as strangers and pilgrims to abstain from carnal desires." And St. Paul often teaches that, like Abraham, we are pilgrims on earth, but citizens of heaven and of the saints, and members of God's household: "Faith," he says in Hebrews 11:4 and 9, "is the substance of things hoped for, the evidence of things not seen. By faith Abraham dwelt in the land of promise, as in a foreign land, dwelling in tents with Isaac and Jacob, co-heirs of the same promise. For he was waiting for the city that has foundations, whose builder and maker is God." See what was said there.

Fourth, because the Prophets speak prophetically, that is, parabolically, symbolically, enigmatically, both because of the absence of future things, which they saw through shadows and figures; and because of their obscurity; and for the elegance of prophecy. Thus this entire chapter, as well as nearly all of Zechariah, and Ezekiel in many places, and St. John in the Apocalypse, are symbolic and parabolic. In a similar way the Egyptians represented their mysteries through hieroglyphics: and the Jews were neighbors of the Egyptians, and when originally living in Egypt they themselves had seen those things: whence they also from time to time imitated them, for whom therefore the Prophets prophesy in a similar manner, lest they appear inferior to the Egyptians, especially since the Egyptians drew their symbols and letters, and their wisdom, from the Hebrews, namely from Abraham, Jacob, Moses, etc., as Eusebius teaches in book X of the Preparation, book II, Clement of Alexandria in book I of the Stromata, and St. Augustine in book XVIII of the City of God, chapter 39.

Fifth, because spiritual things and spiritual goods, which Christ brought in the New Testament, could not be conveniently explained to men, and especially to uneducated Jews, except through the physical symbols to which they were accustomed.

Tropologically and anagogically, St. Jerome says: "As long as we are in progress, and in the race and the contest, we dwell in tabernacles; striving with all our mind to pass from tabernacles to a firm and stable dwelling, that is, the house of God. Whence also David says in the Psalm: 'Woe is me, that my sojourning is prolonged!' And: 'I am a stranger and a pilgrim, like all my fathers.' He speaks this who is in Egypt, and still established in the world. But he who goes forth from Egypt (which in Hebrew is called mitsraim, and is interpreted as tribulation) and enters the wilderness of vices, takes up his journey, and says in the Psalm: 'I shall pass through to the place of the wonderful tabernacle, even to the house of God,' etc. Whence also he speaks: 'How lovely are Your tabernacles, O Lord of hosts! My soul longs and faints for the courts of the Lord.' And shortly after: 'Blessed are those who dwell in Your house, O Lord, they shall praise You forever and ever. The voice of exultation and salvation is in the tabernacles of the just,' etc. 'One thing I have asked of the Lord, this I will seek, that I may dwell in the house of the Lord all the days of my life, that I may see the delight of the Lord, and visit His temple.' He who dwells in such tabernacles, and hastens from tabernacles to courts, and from courts to the house, and from the house to the temple of the Lord, ought to celebrate the solemnity of tabernacles with the most beautiful wood of wisdom" (Leviticus 23:40).




Verse 17: And it Shall Be That Whoever Does not

17. AND IT SHALL BE THAT WHOEVER DOES NOT GO UP FROM THE FAMILIES OF THE EARTH, namely of Judea: for that is what is treated here, and it alone was bound by the old law, and consequently to celebrate the feast of Tabernacles. So Vatablus, as if to say: Jews who will not have gone up to Jerusalem for the feast of Tabernacles will be deprived of rain, both physical (for God punished the Jews for their impiety in the time of Ahab and Elijah, and thereafter often, with drought and barrenness), and rather spiritual rain of the word, doctrine, and grace of God: much more will those Jews and nations who have not gone up to the mystical Jerusalem, that is, the Church, and have not celebrated there the mystical feast of Tabernacles, which I have just explained, be deprived of this rain. So St. Jerome, Remigius, Lyranus, and others.

Sanchez rightly notes that rain signifies the greatest benefits. Whence Theodoret explains thus: "There shall be no rain upon them, that is, they shall obtain no mercy." For all the fertility and happiness of Judea depended on the early and the late rain, namely of sowing and harvest: whence the Prophets promise it so often, and threaten the impious with its withdrawal. Zechariah therefore alludes to that saying of Moses in Deuteronomy chapter 11:10: "For the land which you are entering to possess is not like the land of Egypt, from which you came out, where when seed was cast, water was conducted to irrigate it in the manner of gardens: but it is mountainous and level, expecting rain from heaven, which the Lord your God always watches over, and His eyes are upon it from the beginning of the year to the end thereof. If therefore you obey, etc., He will give rain to your land, early and late, so that you may gather grain, and wine, and oil."




Verse 18: And If the Family of Egypt Does not

18. AND IF THE FAMILY OF EGYPT DOES NOT GO UP. He mentions Egypt rather than other regions and nations: first, because he directly looks to the Jews who, under Jonathan the brother of Judas Maccabeus, with the consent of Ptolemy Philometor king of Egypt, built there a temple similar to the one in Jerusalem, at Heliopolis, and in it established as pontiff Onias the son of the pontiff Onias, from whom the city and region, as well as the temple, was called Onion. In the same place the child Jesus, fleeing from Herod, lived in exile: whence even now the fountain of Jesus is shown there, irrigating the garden of balsam, from whose irrigation Bredenbachius thinks balsam arises, as Adrichomius reports under Heliopolis. This temple stood until the reign of Vespasian for 350 years. It was erected against the law of God, which commands that sacrifice be offered only in the place chosen by God, namely in the temple of Jerusalem (Deuteronomy 16:2). Therefore the Jews in Egypt sinned by erecting, as it were, an altar against an altar, and making a schism from Jerusalem and the temple built there by God's command, concerning which see Josephus, book XIII of the Antiquities, chapter 6. The meaning therefore is, as if to say: If the Jews who dwell in Egypt wish to go to their Onion temple and not go up to Jerusalem, they will likewise be deprived of the rain already mentioned.

Secondly, because the Egyptians were neighbors of the Jews and hostile to them; whence by synecdoche they represent all gentiles and enemies of the Jews, as if to say: If Gentiles most alienated from Jerusalem, such as the Egyptians were above all, do not wish to ascend to it mystically, that is, if they do not wish to go to the Church and become Christians, there shall be no rain of heavenly grace upon them. So St. Jerome, Theodoret, Remigius, Lyranus, and Vatablus.

Thirdly, because Egypt lacks rain and heavenly showers: for instead it has an earthly substitute, namely the Nile, by whose flooding it is irrigated and made fertile, more or less according to the greater or lesser extent of its inundation. Whence Pliny in book V, chapter 9: "Egypt," he says, "at twelve cubits (to which the Nile, overflowing upon the fields, rises and stands) feels famine; at thirteen it is still hungry; fourteen cubits bring cheerfulness; fifteen, security; sixteen, delights." Therefore when he here threatens the Egyptians and says: "There shall be no rain upon them," by rain understand the irrigation of the Nile: for this serves Egypt in place of rain; otherwise there is no punishment for them in the lack of rain, if the flooding of the Nile is present. Whence the Chaldean translates: "Its Nile shall not rise." So Mariana.

The sense is, as if to say: The Gentiles, who seem to themselves to abound in the rain of wisdom, where Egypt abounds in the water of the Nile, will be deprived of it unless they go to the Church and draw it down from heaven within her. They will be punished with dryness and barrenness, not so much physical as spiritual, of saving grace and doctrine.

Fourthly, because Egypt in Hebrew is called mitsraim, a word which means straits, or two straits, or something narrow and confined between two pressing things: whence it aptly represents the straits of unbelievers, both present and eternal, which await them unless they go to the Church and are irrigated by its divine rain. Therefore he adds: "But there shall be a ruin, with which God shall strike all nations," etc. This ruin is partly temporal, for example, that by which Constantine, Theodosius, Charlemagne, and other Christian princes struck and prostrated the infidels in battles; and partly eternal, by which God will strike them in hell.




Verse 19: This Shall Be the Sin of Egypt. "sin,"

19. THIS SHALL BE THE SIN OF EGYPT. "Sin," that is, the punishment and plague of sin, namely the ruin already mentioned. Whence the Chaldean: "This shall be the vengeance upon the Egyptians, and the punishment of the peoples"; it is metonymy. Secondly, properly, as if to say: This will be pre-eminently the sin, namely the greatest sin of all sins, if the nations should refuse to go out from their paganism and enter Jerusalem, that is, the Church of Christ, and there celebrate the spiritual feast of Tabernacles, striving by faith, hope, and charity toward the heavenly homeland. So St. Jerome, Theodoret, Remigius, and Hugo.




Verse 20: In That Day That Which is on the

20. IN THAT DAY THAT WHICH IS ON THE BRIDLE OF THE HORSE SHALL BE HOLY TO THE LORD. The Hebrew has metsillot, which the Septuagint, the Syriac, the Antiochene Arabic, and our Translator render as "bridle." Marinus gives the reason in his Lexicon: "I would believe," he says, "that metsillot is that iron part of the bridle which protrudes from the horse's mouth (commonly called the morso del cavallo), so named from the clashing and tinkling, namely from the word tsiltsel, which by onomatopoeia signifies a cymbal (or something similar) that tinkles." Hence secondly, Rabbi David and Pagninus translate it as "bell," which muleteers hang from the head or neck of mules and pack-horses, especially those of princes, both for adornment and so that by its sound it may be known where they are, lest they stray from the road and be lost. Whence Pagninus translates: "In that day there shall be upon the bells of the horses, holiness to the Lord," as if to say: On the bells of the horses these two words shall be engraved, "holiness to the Lord," to signify that they are consecrated to God.

Thirdly, the Chaldean and St. Jerome in the Commentary translate it as "trappings," which cover, adorn, and overshadow the horse; for the root tsalel means to cover, to overshadow: whence tsel is "shadow." Therefore the Chaldean translates: "In that time the burden of the horse's trappings shall be sanctified to the Lord"; and the Tigurine: "In that day what is on the trappings of horses shall be consecrated to the Lord." Fourthly, Clarius translates it as "collars"; others, as "saddle-cloths" and any ornaments of horses; finally, the Alexandrine Arabic translates it as the "decay" or "corruption" of the horse.

The sense is, as if to say: The victorious Maccabees, as well as the victorious Christian princes, will consecrate to God in the temple the spoils of the enemies, especially the trappings and ornaments which they stripped from their horses, just as David consecrated to God in the temple the sword which he took from Goliath, with which he also killed him (1 Samuel 13). Again, as if to say: After the victory and dominion of the Church, there will be deep peace everywhere, so that the gold, silver, and gems with which the bridles of princes are customarily adorned, and the precious saddle-cloths and trappings of nobles, will be converted to the worship of God, and dedicated to God, either as trophies in thanksgiving, as Theodoret holds, or to testify to their affection of piety and devotion. So St. Jerome, Cyril, Vatablus, Arias, Ribera, and others.

To this is added the exposition of Stunica, who thinks that there is an allusion here to the plate that was on the tiara of the pontiff, hung upon his forehead, on which was inscribed: "Holiness to the Lord," as if to say: This is the pontiff sanctified and consecrated to the Lord. Zechariah therefore indicates that the Maccabees and the victorious soldiers would carry before them in their battles the holiness of the Lord, as a title and cause, as well as a symbol of war, in which they would place all their hope of victory, as if to say: We fight for the holy law of God; whence we carry His symbol on our banners and arms, and therefore we trust that we shall be victorious. That Judas Maccabeus did this is very well known from the books of Maccabees.

This is what Christian princes now do, contending against heretics and infidels in France, Germany, Bohemia, Wallachia, India, etc., and for this reason they triumph over them, and obtain almost miraculous victories. The same thing the Gentiles saw and did in shadow. For there is a saying worthy of Alexander in Dio, Oration 2 On Kingship: "Temples," he says, "ought to be adorned with the spoils and arms of enemies; since even Hector vowed that he would hang the spoils of his enemies at the shrine of the arrow-bearing Apollo." I have cited more of their maxims and examples at Numbers 31:50, where the Israelites consecrated the spoils of the Midianites to God, as the giver of victory; and at Genesis 14:20, where Abraham, having won the victory over the four kings, offered tithes of the spoils to Melchizedek, as God's vicar and pontiff.

Moreover he mentions bridles rather than other things, because he has been speaking about the enemies of Jerusalem and the Church, whom he asserts, once conquered, will offer their bridles and trappings, that is, their ornaments, delights, and wealth, either willingly or by force through the victors, to the Church. For soldiers, namely cavalrymen, formerly placed, and still place, all their wealth in adorning their arms and horses. Whence Juvenal, Satire 11:

"Whatever silver there was, shone only in their arms."

And shortly after:

"The soldier broke the goblets of great craftsmen, that his horse might rejoice in its trappings."

Hence they made golden bridles. Such were those of Pallas, Aeneid VIII:

"And the two golden bridles which my Pallas now has."

Such also were the horses which Latinus sent to Aeneas, Aeneid VII:

"Covered with gold, they champ tawny gold beneath their teeth."

Indeed even the angels attending Judas Maccabeus appeared on horses, adorned with golden bridles, 1 Maccabees chapter 10:29. Hence that saying of St. Bernard, censuring the luxury not of soldiers but of prelates: "Learn, O bishops, what is gold doing on bridles?"

Hence secondly, many think that here Constantine the Great is signified, who placed the nail by which Christ was crucified on the bridle of his horse, to show his piety toward Christ, and to profess that he had obtained victories by the help and power of Christ crucified, and hoped hereafter to obtain them against the infidel enemies of Christ. For in the time of Constantine the Church triumphed over her enemies, and obtained that glory which Zechariah here describes, as if to say: Upon the bridle of Constantine's horse shall be "holy to the Lord," that is, the nail sanctified to the Lord by contact with the most holy body of Christ. For why should the nail not be holy, which was the chief instrument of the passion of Christ and of our redemption?

St. Jerome laughs at this, but not St. Cyril: "One would not call this incredible," he says, "nor is it alien to propriety to remember that God honored a most pious emperor even by prophetic prediction, etc. For what else does the adorning of the horses of kings with the nail of the cross of Christ declare, than the supreme piety of emperors?" More emphatically St. Ambrose, in his oration On the Death of the Emperor Theodosius: "She (St. Helena) sought the nails by which the Lord was crucified, and found them. From one nail she ordered a bridle to be made; from the other she wove a diadem; one she turned to adornment, the other to devotion. And so she sent to her son Constantine a diadem distinguished with gems, which the more precious gem of the divine cross of redemption connected, set in iron: she sent also a bridle; Constantine used both, and transmitted the faith to succeeding kings. The beginning therefore of believing emperors is holy -- that which is upon the bridle: from that came faith, so that persecution might cease and devotion succeed." And shortly after: "Rightly the nail is on the head, so that where the mind is, there may be protection: on the crown a diadem, in the hands a rein. The crown from the cross, so that faith may shine: the rein also from the cross, so that power may govern, and there may be just moderation, not unjust command." And after many things on the same topic: "What else, then, did the work of Helena accomplish in directing the reins, except that she seemed to say to all emperors by the Holy Spirit: 'Do not become like the horse and the mule'; but in bridle and bit she would constrain the jaws of those who did not recognize themselves as kings, so that they might govern those subject to them?" And he adds that by this bridle he restrained the insolence of tyrants, Licinius, Maximus, etc.

The same is found in Theodoret, book I of the History, chapter 18: "Helena," he says, "had a part of the nails skillfully enclosed in the emperor's helmet, so that she might protect the head of her son and repel the weapons of enemies: she mixed another part into the bridle of his horse, so that she might both render the emperor safe and secure and fulfill the ancient prophecy. For Zechariah the prophet had long ago foretold: 'What is on the bridle of the horse shall be holy to the Lord Almighty.'" The same is found in Sozomen, book II of the History, chapter 1, Nicephorus, book VIII, chapter 29, and others.

Moreover, Gregory of Tours, in the book On the Glory of Martyrs, chapter 6, consistently affirming that the nails by which Christ was crucified were four -- namely one in each foot as well as each hand -- narrates their distribution by St. Helena as follows: "The beautiful nails of the Lord's cross, nobler than any metal, which held His blessed limbs, were found by Queen Helena after the discovery of the Holy Cross itself; and with two of them she fortified the emperor's bridle, so that more easily, if hostile nations should resist the prince, they might be put to flight by this power -- concerning which it is well known that Zechariah the prophet prophesied," etc. He adds that the third was cast by St. Helena into the stormy Adriatic Sea, infamous for shipwrecks, and that after this was done, the sea was thereafter calm and peaceful for sailors: and that the fourth was placed in the helmet of a statue of Constantine. The same is found in Zonaras, book III of the Annals, although St. Ambrose and Baronius, under the year of Christ 326, assert that it was placed not in the helmet of a statue but in the crown itself, which Constantine used to wear on his head. Gregory adds a miracle of the nail in the bridle, which happened in his own time, namely in the time of the Emperor Justin: "They say," he says, "that the power of this bridle is great, which cannot in any way be doubted: the Emperor Justin publicly experienced it and made it known to all his people. For having been deceived by a certain magician for money, he endured intolerable attacks sent against him by the phantom of a demon over the course of two nights; but when on the third night he placed the bridle on his head, the enemy no longer had any means of laying ambushes, and he struck the discovered author of the ambushes with his sword."

Finally, by the bridle is signified the Emperor Constantine himself, who submitted and sanctified, that is, consecrated, himself and his empire with the bridle to Christ. Whence the Antiochene Arabic translates: "In that day there shall be (one sitting, namely Constantine) upon the bridle of the horse, sanctified to the Lord"; and the Alexandrine Arabic: "In that day he who shall seize the corruption of the horse (of the enemy slain by him) shall be holy to the Lord Almighty."

Tropologically, St. Jerome takes the bridle to mean continence and mortification, by which we restrain the itch of concupiscence, especially of the mouth and tongue, through the word of God, concerning which Psalm 32 says: "Constrain their jaws with bit and bridle." And St. James chapter 3: "We put bridles in the mouths of horses, and turn about their whole body, so that they may walk in the right path and offer their soft backs for the Lord to sit upon. Such a bridle, and such a speech composed of the variety of gold and silver, prepares wild horses for the Savior to sit upon, and makes them holy and properly consecrated to His worship." These are the words of St. Jerome.

Note: For metsillot, Aquila and Symmachus read with a different vowel pointing metsullot. Whence they translate bathos, that is, "depth"; Symmachus, peripaton syskion, that is, "a shady walk" or "dark path," by which St. Jerome understands arcane and mystical knowledge, "which David also," he says, "boasted of having as the best horse, saying: 'The uncertain and hidden things of Your wisdom You have made manifest to me' (Psalm 51); and the Apostle: 'O the depth of the riches of the wisdom and knowledge of God! How unsearchable are His judgments, and how untraceable His ways!' (Romans 11:33). From this depth the Prophet cried out to the Lord, and He heard him (Psalm 18:7). Moses entered these darknesses and divine mysteries in the darkness of Mount Sinai, that he might see God; concerning which David also says in Psalm 36:7: 'Your judgments are a great abyss.' These secrets, and these mysteries, are holy to the Lord, which the Evangelist John knew, because he used to say what perhaps the angels did not know: 'In the beginning was the Word, and the Word was with God, and the Word was God.' And for this reason he is loved by the Lord: because he had the best depth, and had reclined upon the breast of Jesus; whence he had also drawn wisdom."

AND THE CAULDRONS IN THE HOUSE OF THE LORD SHALL BE LIKE BOWLS. Cauldrons were pots in which the flesh of victims sacrificed to God was cooked. The bowls in the temple had a threefold use: First, incense was burned in them. Second, wine was poured as a libation in them, that is, it was drunk or poured out as an offering to God, according to that saying of Amos 6:6: "Who drink wine in bowls." Third, in the bowls the blood of victims was received, which was then poured out at the horns of the altar, to signify that the blood in which consists the life of the animal, and consequently its very life, was given and sacrificed to God, as I discussed in Leviticus. Therefore there was a great supply of bowls, and far more than of cauldrons or pots.

The Prophet therefore says that so great will be the concourse of nations in Jerusalem to sacrifice at the feast of Tabernacles, that there will be as great an abundance of cauldrons, in which the victims are to be cooked, as there usually is of bowls at other times. For at that feast, just as the number of sacrifices and cauldrons will increase, so too will the number of bowls increase proportionally. For one cauldron requires three or four bowls: therefore at that time there were more bowls than cauldrons; but there will be as many cauldrons as there usually are bowls, as if to say: There will be many instruments of sacrifice and divine worship, because the attendance of the people will be great, as well as their piety and religion.

This was fulfilled literally under the Maccabees, who by their battles restored and increased the glory of Jerusalem and its temple.

Parabolically, it is more truly fulfilled in the Church of Christ, in which there are as many cauldrons, that is, chalices, patens, ciboria, reliquaries, thuribles, and other sacred vessels in which either the flesh and blood of the immaculate Lamb, Christ the Lord, are sacrificed, or some ministry for this sacrifice is performed, as there were bowls in the old law and temple. So Lyranus. Or, as if to say: Just as there will be many cauldrons, that is, patens, ciboria, and reliquaries, in which the consecrated hosts, namely the flesh of Christ, are consecrated or stored: so likewise there will be many bowls, that is, many chalices, in which the blood of Christ is consecrated, sacrificed, and drunk: for the flesh cannot be consecrated unless the blood is also consecrated: whence every chalice also has its paten, on which the body of Christ is placed.

Note: The bowl was holier and more sacred in the temple than the cauldron, firstly because it was physically cleaner and purer, as well as more precious, since it was often made of silver or gold; but the cauldron was of clay or bronze, and because of the fire, meat, and smoke, it was black, sooty, smelly, and dirty. Whence that common saying:

"Woe to you!" the pot said to the black kettle:

for a pot (cacabus) is a cauldron, just like a cooking pot (olla). Secondly, because the bowl properly and immediately served the sacrifice, namely the collecting and pouring out of the blood of the victim, that is, the libation; likewise for incense, and its burning and offering: but the cauldron only served for cooking and boiling the flesh of the victim already immolated, and therefore after the sacrifice was performed, so that the lay people who offered might partake of it, and eat and feast on the flesh of the victim they had offered before the Lord. Hence thirdly, all the bowls belonged to the temple, and therefore were consecrated to God: but the cauldrons were not. For although some cauldrons were in the temple for cooking flesh, especially for the priests, yet when a great crowd of sacrificers came, as happened at the feasts of Passover, Pentecost, and Tabernacles, these were not sufficient: whence then each layperson sacrificing had to procure a cauldron for himself, by borrowing or renting one, in which to cook his meat; which he then returned to the lender or renter.

Zechariah therefore predicts here that so great will be the devotion of the people that, since very many will flock together to sacrifice at the feast of Tabernacles, very many also from Jerusalem and Judah will bring their own cauldrons, not only for themselves but also for others, whom they will lend freely to visitors, so that there will be no need to buy or rent them from merchants; and after the sacrifices are performed, they will leave them to the temple and dedicate them to God in perpetuity: whereby the number of holy cauldrons will be as great as that of the bowls, and they will be considered almost as sacred (inasmuch as they have been consecrated to God with such devotion, and sanctified by contact with so many immolated victims of God) as the bowls, and thus will seem to pass, as it were, into the dignity and holiness of bowls.

This was fulfilled literally under the Maccabees, when they purified the temple and celebrated its dedication and rededication, having received divine fire from heaven which consumed the sacrifices; upon seeing this miracle, everyone eagerly rushed together to offer victims, which this fire would burn up for God.

Hence mystically, the cauldrons are priests: for just as in cauldrons the flesh of the victim was cooked with fire beneath; so by priests, through the fiery power and virtue of the Holy Spirit, the Eucharist is consecrated and confected, which they then distribute to the faithful as heavenly and life-giving bread, as if to say: So great will be the number of priests in the new law as was the number of bowls and other sacred vessels in the old law. So a Castro. More generally, Remigius and Vatablus take the cauldrons to mean the minds of Christians, in which the vices of the flesh are consumed by the fire of charity, and prayers and vows to the Lord are cooked: the same are the bowls, in which the incense of devotion and praise continually rises and is fragrant to God, as if to say: So great will be the multitude of the faithful who will slay themselves in their hearts as victims, and offer themselves to God as the sweetest incense, as was the number of cauldrons for sacrifices and of bowls for fragrant offerings in the Old Testament.

Somewhat differently St. Jerome; for he assigns cauldrons and pots of flesh to the Jews, but bowls of spices to Christians: "Let those love bronze cauldrons," he says, "who loved the pots of Egypt; and flesh, and melons, and garlic, and onions, and cucumbers. Let us turn the Jewish cauldrons in which the flesh of victims was cooked into bowls of spices before the altar of the Lord, of which the bride says to the bridegroom in Song of Songs 6: 'My beloved went down to his garden, to the bowls of spices, to feed in the gardens, and to gather lilies,' etc., that he might fill the bowls of believing souls, and pour out libations to the Lord from them. When cauldrons of this kind have been turned into bowls of the Lord, and they are able to say: 'We are the good fragrance of Christ'; and instead of the foulness of flesh they have begun to bear the various flowers of virtues, then they shall be sanctified to the Lord in Jerusalem and in Judah. For Jerusalem means 'vision of peace,' and Judah means 'one who confesses.'" The Church alludes to this when she sings of St. Mary Magdalene:

"The cauldron becomes a bowl,
Translated into a vessel of glory,
From a vessel of disgrace."

As if to say: She who was formerly a black cauldron, full of flesh, gluttony, wine, and lust, became a golden bowl offering the incense of penance and charity to Christ. Whence she devoted her hair, spices, and other allurements, and cauldrons, that is, the instruments of gluttony and lust, to the honor of Christ, and offered them to Him as if in a bowl, just as she poured precious ointments from a broken alabaster jar upon His head. Thus St. Jerome, Cyril, and Haymo mystically expound these things concerning mortification, by which the cauldrons, that is, whatever in us is pot-like and carnal, are so cooked by the fire of the Holy Spirit that they entirely exhale and pass into spirit; whereby mortified flesh breathes forth such a fragrance to God and the angels as fragrant bowls of spices usually have, says Sanchez.

Certainly this sense aptly corresponds to the literal sense, and to the difference between the cauldron and the bowl, which I assigned a little before. The Apostle also alluded to this in 2 Timothy 2:20 and Romans 9:21, where he teaches that in the house of God there are some vessels for honor, others for dishonor; and that the sinner, who is a vessel of dishonor, if he repents and purges himself from sins, becomes a vessel of honor and glory. For thus Mary Magdalene, who as a sinner was a cauldron of disgrace, by repenting became a bowl of glory.




Verse 21: Every Cauldron

21. EVERY CAULDRON (namely one needed for sacrifices) SHALL BE SANCTIFIED TO THE LORD, as if to say: The temple will abound in vessels and things necessary for the worship of God, so that nothing will be lacking to anyone for sacrificing and duly worshipping God. Or, as if to say: Every cauldron that is in the house of the Lord, as he said in the preceding verse, will perpetually remain there as sanctified to the Lord, and will not be taken out to be applied to profane uses. For chalices and sacred vessels once consecrated to God remain sacred forever, and it is not lawful to reduce them to profane uses. Or, as Palacius says, as if to say: So great will be the multitude of those sacrificing that from all Jerusalem and Judea cauldrons will be eagerly brought in which the flesh of victims may be cooked, and thereafter those cauldrons, as now sanctified by these victims, will remain for the use of the temple and will be consecrated to God and the temple. This was true of the Maccabees, but more truly of Christians; for they abound in chalices, thuribles, cauldrons, and all vessels suitable for sacrifice and the worship of God. For in these things churches, monasteries, and temples are rich, to the envy of heretics.

Mystically, every cauldron, that is, every priest, and indeed every faithful person, will remain a priest and faithful, that is, devoted to the worship of God and as it were consecrated to God, so that in his rank he may serve God faithfully and devoutly, and may no longer return to infidelity, wickedness, and profane uses -- that is, he may not lawfully return; and if he conducts himself as he professed, he will never in fact return.

From this passage it is clear that these things are to be taken spiritually rather than corporally. For corporally, in strict terms, it is false that every cauldron in Jerusalem and Judah was sanctified to the Lord: for otherwise the Jerusalemites and Jews would have had to carry all their cauldrons to the temple and dedicate them to God, and could not have kept any at home for their own use, which is clearly false. But spiritually it is true that every cauldron, that is, every priest and faithful person, is consecrated to the Lord in ordination and baptism. Whence St. Peter, speaking to the faithful including laypersons: "You," he says, "are a chosen race, a royal priesthood, a holy nation, a people of acquisition, offering spiritual sacrifices acceptable to God through Jesus Christ" (1 Peter 2:9). And St. Paul: "I beseech you, brothers, by the mercy of God, to present your bodies as a living sacrifice, holy, pleasing to God, your reasonable service" (Romans 12:1). And: "Through Him therefore let us continually offer a sacrifice of praise to God, that is, the fruit of lips confessing His name. But do not forget beneficence and sharing: for by such sacrifices God is won over" (Hebrews 13:15).

AND THEY SHALL COOK IN THEM, as if to say: The Jews under the Maccabees will cook in their cauldrons the flesh which they have sacrificed to God; but Christians, especially priests, will cook in their minds devout and ardent desires, resolutions, and vows, as victims to God -- both of contrition and penance, and of praises and hymns, and of charity, especially concerning the conversion of souls, namely that they may teach their neighbors the things of salvation, call them away from sins to virtues, and lead them to a holy and perfect life; for these are victims most honorable to God, and thus most pleasing and delightful to Him.

A Castro adds another sense, as if to say: The faithful of Christ will choose from among men consecrated to God, whom they will find everywhere, whichever one they wish, so that through him they may offer to God the true sacrifice of Christ, namely the Eucharist, without cost or expense; for which formerly there was need to purchase victims and rent pots, for cooking the flesh of the sacrifices. Whence follows:

AND THERE SHALL BE NO MERCHANT. The Hebrews and the Septuagint: "There shall be no Canaanite," that is, no merchant, as Aquila, the Chaldean, and our Translator render it. For formerly the Canaanites were famous in trade. Now the sense is, as if to say: In the temple there will be an abundance of cauldrons, bowls, and other vessels which are necessary for sacrificing, and therefore there will be no merchants to sell or rent them to pilgrims coming to Jerusalem to sacrifice. Or, as Palacius says, as if to say: So great will be the charity of those flocking to the temple that each person will freely offer and lend cauldrons and bowls without charge to another, especially to a stranger and pilgrim; so great also will be the devotion and diligence of those coming that each will bring with him what is necessary for the sacrifice, and therefore there will be no need for merchants, who usually sell such things to those coming for the feasts. This was accomplished under the Maccabees.

Now under this type it is parabolically signified that among Christians wishing to sacrifice to God, there will be no merchants to sell sheep, oxen, doves, and other victims to sacrifice to God, and other things necessary for sacrifice, as there were among the Jews, because the sacrifice of Christians will be not the carnal sacrifice of oxen and sheep, but a mystical one, namely the Eucharist; or a spiritual and mental one, namely of prayer, contrition, charity, etc., as if to say: In the Church of Christ it will be easy and without cost to worship God and sacrifice to Him. As a symbol of this, Christ drove the buyers and sellers out of the temple, Matthew 21:12.

Hence Stunica explains it thus: There shall be no Canaanite, that is, no Gibeonite, who after his custom (for Joshua in chapter 9:27 condemned the Gibeonites to carrying wood and water for the sacrifices of the temple) would supply what is necessary for sacrifice. But the Gibeonites were not merchants but servants of the Hebrews. Again, there shall be no merchant in the Church, namely of spiritual things, that is, no simoniac, who would sell or buy the Eucharist and sacred things for a price, because Christ commanded the Apostles and their successors: "Freely you have received, freely give" (Matthew 10:8). So Lyranus and Vatablus. Moreover, there shall be no simoniac -- that is, it will not be lawful to be one, nor will it be permitted; because he will be punished by the prelates of the Church, and if the matter is established, he will be deprived of the benefice he obtained by simony.

Differently, Theodoret, Albert, and Clarius: for by "Canaanite" they understand a wicked and evil person. For such were the Canaanites of old, and therefore they were expelled from the holy land by God through the Hebrews, as if to say: Christians will not be wicked but devout and holy; understand this insofar as the power of Christianity and the grace of Christ are concerned: for all who obey and cooperate with this grace are holy; but if anyone refuses to do so, it is no wonder if he turns out wicked, but through his own fault and malice. Moreover, if someone is wicked, the Church will strive to correct him; if after a second and third warning he refuses to correct himself, the Church will excommunicate him and expel him from the assembly of the faithful, according to the precept of Christ, Matthew 18:15. "May the Lord Almighty," says Theodoret, "make this word true in our time, so that no one among us may appear to be a Canaanite, but may we all live according to the Evangelical tradition, and await the blessed hope and the coming of the great God our Savior Jesus Christ, to whom with the Father be glory, and with the Holy Spirit, now and always, and forever and ever. Amen."




Argumentum: Introduction to Malachi

It is asked FIRST: Who was Malachi? Origen, as cited by St. Jerome and Cyril, responds first that he was an angel who assumed a body and hypostatically united it to himself, so that he might be a type of Christ and announce these oracles of God to the Jews. He proves this from the fact that Malachi in Hebrew means the same as "angel of the Lord." And so the Septuagint translate chapter 1:1, and from them Clement of Alexandria in book I of the Stromata, and St. Augustine in book XX of the City of God, chapter 25. And St. Chrysostom in Oration 2 Against the Jews, and Homily 14 on the Epistle to the Hebrews: "Read," he says, "what Haggai says, what Zechariah, what the angel (namely Malachi), what Ezra accuses." Moved by a similar argument, Origen held that Haggai and John the Baptist were incarnate angels, because they are called angels in Scripture, as is clear from Haggai 1:13 and Matthew 11:10. Tertullian seems to have agreed with Origen in his book On the Flesh of Christ, chapters 3 and 6, where he proves that it was not impossible for the Word of God to assume flesh, from the fact that this was possible for angels: which, unless you understand it of a hypostatic assumption, his argument would be futile and of no weight. Moreover, Origen hands down this opinion both elsewhere and expressly in volume II on John, explaining those words of Malachi: "Behold, I send My angel." But this is an error. For it is a matter of faith that John the Baptist was a man, begotten from Zechariah and Elizabeth, as is clear from Luke 1:15 and John 1:6. And it is certain that all the Prophets were men. Whence Sirach chapter 49:12: "And may the bones of the Twelve Prophets," he says, "sprout from their place." If they had bones, and these bones will sprout again and rise; therefore they were true men: for men consist of flesh and bones. So St. Jerome, Cyril, Theodoret, and others throughout. To the argument I respond that the Prophets are called angels, that is, messengers and envoys of God. Thus any priest is called an angel by Malachi, when he says in chapter 2:7: "The lips of the priest shall keep knowledge, and they shall seek the law from his mouth; because he is the angel of the Lord of hosts." Secondly, they are called angels because of their angelic character, form, and life.

In a similar way many today give their children the name Angel, because of the devotion they have toward angels, and so that they may imitate their purity. So St. Epiphanius in his book On the Life and Character of the Prophets, under Malachi and Haggai, who also adds from the opinion of the Hebrews that Malachi is called an angel because whatever he preached was taught and confirmed by an angel coming from heaven. But let the Hebrews answer for the truth of this matter; it certainly seems to have the flavor of a Rabbinic fable and invention.

Secondly, the ancient Hebrews, as well as the modern ones, hand down that Malachi was Ezra the priest and scribe. This tradition is reported and followed by St. Jerome, Remigius, Rupert, Ribera, and others. The reasons and conjectures for this opinion are various. First, because Malachi treats the same subject matter as Ezra, namely he censures the neglect of the law and the worship of God, and specifically marriages with foreigners, which Ezra blames in chapter 9. Second, because Ezra lived at the same time as Malachi, and mentions in chapter 5:1 Haggai and Zechariah, but not Malachi: therefore it is a sign that he himself was Malachi, who was so called when he was sent by God to the people as an angel, that is, a messenger and prophet, to lead them to repentance, by which they might escape the impending disasters. Third, because Ezra, a man wonderfully holy, zealous, and an outstanding preacher, altogether seems to have been a prophet, and he could not have been any other than Malachi. Fourth, because Sirach chapter 49, when he praises Zerubbabel, Joshua, and Nehemiah, passes over Ezra, who does not yield to them in virtue and deeds: therefore it is likely that he praised him among the 12 Minor Prophets, under the name of Malachi. On the other hand, Josephus...
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Argumentum


This is called the Book of Judges of the people of Israel — those, namely, who vindicated the people afflicted and oppressed in servitude by the Philistines, Moabites, Ammonites, Midianites, etc., delivering them from their injuries and restoring them to liberty. For God, on account of idolatry and other crimes, would hand the people over to these nations for chastisement, so that they might return to their heart and to God. And as often as they did this, He would send them a Judge who would free them from tyranny and from the tyrants oppressing them. Whence in chapter 3:9 it is said: "He raised up a savior for them, and delivered them, namely Othniel." Therefore "to judge" in this book, as often elsewhere, means to punish, defend, and vindicate. In Hebrew this book is called Sophetim, that is, Judges. From this the highest magistracy among the Carthaginians received its name — they are called Suffetes, as Livy says in Book 8, Decade 3. For St. Augustine teaches, in his book Against the Epistle of Petilian, chapter 104, that the Carthaginians and Phoenicians received many words from the Hebrews.


Now there was a difference between the Judges and Kings, which Lactantius assigns in Book 4 of On Wisdom, chapter 10: "First," he says, "the Jews were not subjected to the rule of kings, but civil Judges presided over the people and the law. Yet they were not appointed for a year, as the Roman consuls were, but were supported by a perpetual jurisdiction."


This book, then, recounts the deeds of these Judges of the people — that is, their vindicators — and this to the end that God's generosity toward the faithful and pious, and likewise His vengeance upon the unfaithful and impious, may be made clear. Whence Procopius notes that from this book it can be clearly seen that the welfare and greatness of all commonwealths depends on true faith and religion being retained and diligently cultivated; but on the contrary, when these are abandoned and neglected, a foul ruin, destruction, and disgrace of those same commonwealths follows.


St. Augustine, Book 16 of The City of God, chapter 43: "In the times of the Judges," he says, "as the sins of the people stood, by the mercy of God, prosperity and adversity alternated in wars." And Book 18, chapter 13: "After the death of Joshua the son of Nun, the people of God had judges, during whose times there alternated among them both the humiliations of their labors on account of their sins, and the prosperity of consolations on account of God's mercy."


St. Celestine, in his letter to the Emperor Theodosius: "The cause of faith," he says, "ought to be of greater concern to you than that of your kingdom, and your clemency ought to be more concerned for the peace of the Churches than for the security of all your lands. For all prosperity follows, if what is dearest to God is first preserved."


One may ask first, what were the offices of these Judges? I respond: the first was to free the people from servitude, as I have already said. The second was to preside over wars; for these Judges were, as it were, military leaders and commanders. Hence Josephus calls them strategoi, that is, commanders, and hypostrategoi, that is, sub-commanders — under God, namely, the supreme leader of the people and of war. The third was properly to judge, that is, to declare the law to the people and to settle their disputes with a just verdict, as Samuel and Eli did. Hence some Judges, such as Tola, Ibzan, Elon, and Abdon, are not recorded as having waged any wars, but only as having presided over the people and administered justice. However, although they did not have the absolute power of life and death, they nonetheless condemned criminals to death according to the law and punished them.


One may ask second, what kind of government did these Judges have? It is well known that there are three types of commonwealth: the Democratic, where the demos, that is, the people governs itself, in which a plurality of votes prevails and decides doubtful matters, as is done among the Swiss; the Aristocratic, in which the aristoi, that is, the nobles rule, as formerly at Rome the Consuls and Senators did, and as is still the case in Venice, Genoa, and other places; and the Monarchic, in which monos, that is, one alone rules, as Monarchs in their kingdoms are absolute Kings and Princes, and Emperors.


I say therefore that these Judges had a government that was not Democratic, nor Aristocratic, but Monarchic. For one Judge alone presided over the people in his time: he thus held a monarchy, but not the royal monarchy of kings. For he could neither make new laws, nor impose taxes on the people, as kings can; nor did he use a diadem and scepter, nor employ a royal bodyguard, nor was he anointed as kings are anointed, nor did he succeed by hereditary right as the sons of kings do, but was created by the election of God or of the people. Once elected, however, he remained Judge, that is, prince, for his entire life; hence he was not a lord, but merely a conservator and curator of the commonwealth. So says Abulensis. The power of the Judges was therefore very limited and restricted.


This magistracy among the Hebrews was therefore similar to the magistracy of Dictators among the Romans; yet dissimilar in this, that the latter was temporary, while the former was perpetual. Moreover, this monarchy of the Judges was mixed with Aristocracy. For the Judges were required in more difficult matters to seek the opinion of the supreme council, which was called the Sanhedrin, and to abide by its decrees; in other matters they were to follow the law of God and govern the people according to it. Hence not so much they themselves, as God and God's law, ruled the people. This is what God said to Samuel the Judge: "They have not rejected you, but Me, lest I reign over them" (1 Samuel 8). Similar to the Judges were the archontes among the Athenians, and now the Doges among the Venetians.


One may ask third, how many Judges were there, and for how many years did they rule? I respond that there were fifteen, and they ruled for 356 years, if we grant Samuel only eighteen years, according to the chronology I prefixed to the Pentateuch; but if with Salianus and others we grant Samuel twenty-two years, the years of the Judges will be 360. For the first Judge was Othniel, who ruled for forty years; the second, Ehud, for eighty years; the third, Shamgar, for a few months; the fourth, Barak with Deborah, for forty years; the fifth, Gideon, likewise forty; the sixth, Abimelech, for three years; the seventh, Tola, for twenty-three years; the eighth, Jair, for twenty-two years; the ninth, Jephthah, for six years; the tenth, Ibzan, for seven years; the eleventh, Elon, for ten years; the twelfth, Abdon, for eight years; the thirteenth, Samson, for twenty years; the fourteenth, Eli, for forty years; the fifteenth, Samuel, for twenty-two years. The last Judge, therefore, was Samuel; for after him the people requested a king, and by God's command Samuel made Saul king over them. Yet in this book the deeds of the last two, namely Eli and Samuel, are not narrated, but in the first book of Kings, because the sons of Eli by their wickedness gave the people occasion to seek a king and a kingdom, and Samuel actually gave them a king. Therefore there remain the first thirteen whose deeds are narrated in this book.


This book therefore encompasses the chronology of their deeds over 298 years, namely from the year of the world 2512, when Joshua died and Othniel, the first of the Judges, soon succeeded him, up to the year of the world 2810, when Samson died and was succeeded by Eli and Samuel, whose deeds are recounted not in this book but in the first book of Kings.


One may ask fourth, whether all these Judges were Saints. I respond that they were, except for Abimelech, who was not a Judge but a tyrant; for he seized power by force, having killed all his brothers who were the sons of Gideon. For a Judge was appointed by God; and if this did not happen, the people would choose and create a Judge for themselves — now from one tribe, now from another. That these Judges were Saints is clear from St. Paul, who celebrates them as Saints in Hebrews 11: "Time fails me," he says, "in telling of Gideon, Barak, Samson, Jephthah, David, Samuel and the Prophets, who through faith conquered kingdoms, worked righteousness, obtained promises, stopped the mouths of lions, quenched the violence of fire, escaped the edge of the sword, recovered from weakness, became mighty in war, and put foreign armies to flight." And Sirach 46:13: "And the Judges," he says, "each by his own name, whose heart was not corrupted, who did not turn away from the Lord — so that their memory might be blessed, and their bones might flourish from their place, and their name might endure forever, the glory of holy men continuing to their children."


One may ask fifth, who wrote this book? I respond that this is uncertain. It is probable that Ezra, or some later Prophet, or rather Samuel, collected it from ancient diaries and annals which each Judge or someone else of his time was writing, and reduced it by writing into this book. So says Theodoret here, Question 1. I say the same of the book of Ruth, and I said the same of the book of Joshua.


Finally, the authors who have written commentaries on the Book of Judges are these: Origen, St. Augustine, Theodoret, Procopius, Isidore, Hugh of St. Victor, Lyra, Hugo the Cardinal, Dionysius the Carthusian, Abulensis, Cajetan, Johann Ferus, Arias Montanus, and from our Society Nicolas Serarius and Cosmas Magalhaes, and Jacques Bonfrere.




Canones Proper to the Book of Judges


First. Frequently in this book there are numbered at various times the various years of servitude and oppression of the Hebrews — the years, that is, in which they were harassed and oppressed by Eglon, Jabin, the Midianites, Philistines, and other kings and nations. But all these years are not to be placed and computed separately in the chronology, but are included within the times and years of the immediately preceding or following Judges. I shall show this to be so at chapter 4, verse 3.


Second. Sacred Scripture, when recording a number of years, sometimes means their terminus — not that they were entirely spent in such a place or action, but that the action was terminated there. Thus in Exodus 12:40 it is said: "The dwelling of the sons of Israel in Egypt was 430 years," that is, it was terminated in the 430th year, says St. Augustine, Book 16 of The City of God, chapter 24; for they dwelt in Egypt for only 215 years. Similarly, in Judith, last chapter, verse 28, she is said to have remained in her husband's house 105 years, that is, up to the 105th year of her life; for she spent her girlhood years in the house of her parents, not her husband. Likewise, in Judges 14:17, Delilah is said to have wept for seven days of the feast, that is, up to the seventh day; for she began to weep after the third day of the feast.


Third. The Hebrew commonwealth (like many others) changed its form and constitution every 400 years, from Aristocracy to Monarchy or Democracy; for this is the cycle of many commonwealths. This is clear from the chronological table which I prefixed to the Pentateuch.


Fourth. In this book certain things are narrated which were not done by the Judges, but happened during the time of the Judges. For this reason this book has two parts. In the first, the deeds of the Judges are narrated, with their preambles added at the beginning. This extends from chapter 1 to chapter 16, inclusive. In the second, certain histories are recounted that happened under some Judge who is not named. This extends from chapter 16 to the end of the book. For in chapters 17 and 18, the story of Micah and the idol placed in Dan is narrated; and in the last three chapters the story of the Levite's wife is recounted, on account of whose violation the entire tribe of Benjamin was nearly annihilated.


Fifth. All these Judges were types and figures of Christ. For just as they were saviors of Israel, so Jesus Christ is the Savior of the world, about which more at chapter 3, verse 9.


Sixth. The Spirit of the Lord is said to have clothed Gideon, and to have rushed upon Samson, whenever he was about to undertake something difficult. By this phrase is signified, first, that the Spirit of God had anticipated him and impelled him to so great a work; second, there is signified the abundance and plenty of spirit and strength bestowed upon him, by which he accomplished everything beyond the powers of nature easily and successfully.


Seventh. In this book there are certain notable symbols and hieroglyphics, such as the dew on the fleece of Gideon in chapter 6, and the stratagem of Gideon's soldiers striking their jars together with torches flashing forth, by which the Midianites were terrified and prostrated in chapter 7, and the seven locks of Samson's hair in chapter 16.


Likewise Fables, such as that of the trees choosing the Bramble as their king in chapter 9, verse 8.


Likewise Riddles, such as that of Samson about the lion having a honeycomb: "Out of the eater came forth food, and out of the strong came forth sweetness" (chapter 14, verse 14).
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Synopsis of the Chapter


The fourth kind of sacrifice is described, namely the sin offering, and that for a sin committed through ignorance. This sacrifice was fourfold: first, for the sin of the high priest, which was a young bull, verse 3; second, for the sin of the people, which was a young bull, verse 13; third, for the sin of a ruler, which was a he-goat, verse 22; fourth, for the sin of a common person, which was a she-goat, verse 27, or a sheep, verse 32.




Vulgate Text: Leviticus 4:1-35


1. And the Lord spoke to Moses, saying: 2. Speak to the children of Israel: When a soul shall have sinned through ignorance, and shall have done anything concerning all the commandments of the Lord which He commanded not to be done: 3. if the anointed priest shall have sinned, making the people to offend, he shall offer for his sin an unblemished young bull to the Lord; 4. and he shall bring it to the door of the tabernacle of the testimony before the Lord, and shall lay his hand upon its head, and shall sacrifice it to the Lord. 5. He shall also take some of the blood of the young bull, bringing it into the tabernacle of the testimony. 6. And when he has dipped his finger in the blood, he shall sprinkle it seven times before the Lord against the veil of the Sanctuary. 7. And he shall put some of the same blood upon the horns of the altar of incense most pleasing to the Lord, which is in the tabernacle of the testimony. And all the remaining blood he shall pour out at the base of the altar of holocaust at the entrance of the tabernacle. 8. And he shall take away the fat of the young bull for sin, both that which covers the entrails and all that is within: 9. the two kidneys with the fat by which the flanks are covered, and the caul of the liver with the kidneys; 10. as it is taken away from the victim of the sacrifice of peace offerings; and he shall burn them upon the altar of holocaust. 11. But the skin and all the flesh, with the head, and the feet, and the intestines, and the dung, 12. and the rest of the body, he shall carry forth outside the camp into a clean place, where the ashes are poured out, and he shall burn them upon a pile of wood; at the place where the ashes are poured out they shall be burned. 13. And if the whole multitude of Israel shall be ignorant, and through ignorance shall do that which is against the commandment of the Lord, 14. and afterward shall understand its sin, it shall offer a calf for its sin, and shall bring it to the door of the tabernacle. 15. And the elders of the people shall lay their hands upon its head before the Lord. And the calf being immolated in the sight of the Lord, 16. the priest that is anointed shall carry of the blood into the tabernacle of the testimony, 17. and shall dip his finger in it, and sprinkle it seven times before the Lord, against the veil. 18. And he shall put of the same blood on the horns of the altar that is before the Lord, in the tabernacle of the testimony; and the rest of the blood he shall pour at the base of the altar of holocaust, which is at the door of the tabernacle of the testimony. 19. And all the fat thereof he shall take off, and shall burn it upon the altar; 20. doing with the calf as he did also before; and the priest praying for them, the Lord shall be merciful to them. 21. But the calf itself he shall carry forth outside the camp, and shall burn it as he did the former calf; because it is for the sin of the multitude. 22. If a prince shall sin, and through ignorance do any one of the things that the law of the Lord forbids, 23. and afterward shall come to know his sin, he shall offer a sacrifice to the Lord, a he-goat without blemish; 24. and he shall lay his hand upon the head thereof. And when he has immolated it in the place where the holocaust is usually slain before the Lord, because it is for sin, 25. the priest shall dip his finger in the blood of the victim for sin, touching the horns of the altar of holocaust, and pouring out the rest at the base thereof. 26. But the fat he shall burn upon the altar, as is usually done with the victims of peace offerings; and the priest shall pray for him and for his sin, and it shall be forgiven him. 27. And if any one of the people of the land shall sin through ignorance, doing any of those things that by the law of the Lord are forbidden, and offending, 28. and shall come to know his sin, he shall offer a she-goat without blemish. 29. And he shall put his hand upon the head of the victim that is for sin, and shall immolate it in the place of the holocaust. 30. And the priest shall take of the blood with his finger, and shall touch the horns of the altar of holocaust, and shall pour out the rest at the base thereof. 31. But taking off all the fat, as is usually taken off from the victims of peace offerings, he shall burn it upon the altar for a sweet savor to the Lord; and he shall pray for him, and it shall be forgiven him. 32. But if he offer of the flock a victim for sin, to wit, a ewe, without blemish, 33. he shall put his hand upon the head thereof, and shall immolate it in the place where the victims of holocausts are usually slain. 34. And the priest shall take of the blood thereof with his finger, and shall touch the horns of the altar of holocaust, and the rest he shall pour at the base thereof. 35. All the fat also he shall take off, as the fat of the ram that is offered for peace offerings is usually taken off; and shall burn it upon the altar, as a burnt offering to the Lord; and the priest shall pray for him and for his sin, and it shall be forgiven him.




Verse 2: Concerning All the Commandments of the Lord


THE COMMANDMENTS -- that is, by some prohibitive commandment. Hence follows: "Which He commanded not to be done;" for just as the Hebrews often use acts for objects, such as love for the thing loved, fear for the thing feared (in which way God is called our love and our fear, see Canon 21): so likewise they use law or commandment for the thing which is forbidden by law or commandment. So Cajetan.


Because error can befall absolutely all things, at least error of fact, which had to be expiated by sacrifice. For if anyone had violated not through ignorance but knowingly those things which are commanded in the Decalogue, and this had become public, the fault would not have been expiated by sacrifice but by punishment and a fine inflicted by a judge, as is clear from Deuteronomy chapter 19, 12 and the last chapter, and elsewhere. Hence it follows here that the discussion concerns a hidden sin, not a public one, as Josephus teaches, book III, chapter 10, and from him Ribera; for a public sin would have been punished by a judge; for the judge would not have admitted the excuse of ignorance, since in a trial when a crime is at issue, the defendant is presumed to have known the law and the nature of his deed, unless he himself proves the contrary.




Which He Commanded Not to Be Done


WHICH HE COMMANDED NOT TO BE DONE. -- In Hebrew it is, which shall not be done, that is, which by God's law ought not to be done, meaning: whoever does something forbidden by law, or whoever does something against the law, and has sinned, either by commission or by omission; for not only negative precepts but also affirmative ones, just as they command the thing they mandate, so they forbid its contrary and its omission -- for example, when it says: Honor your father, the honor of one's father is commanded, and at the same time contempt and omission of the honor due to one's father is forbidden.




Verse 3: If the Anointed Priest Shall Have Sinned


3. IF THE PRIEST WHO IS ANOINTED SHALL HAVE SINNED. -- "Priest," that is, the high priest; for the Septuagint has archiereis, and the Chaldeans, the great priest; for his sin, on account of the dignity of his person, was the greatest. Hence it is placed here in first position, and is commanded to be expiated with the greatest victim, namely a young bull.




Who Is Anointed


WHO IS ANOINTED -- after he has been consecrated. So the Septuagint, who translate it ho kechhrismenos; for if the designated high priest had sinned before he was consecrated, then the victim of a commoner or a prince would expiate him. So Ribera.




Making the People to Offend


MAKING THE PEOPLE TO OFFEND. -- In Hebrew: If he sins to the sin of the people, that is, so that by his sin he scandalizes and causes the people to sin. It can secondly be translated: if he sins according to the sin of the people, or as the people is accustomed to sin; by which the law tacitly signifies that it is not the high priest's role to sin, but the people's; for it is the high priest's role to intercede for the sins of the people.




Moral Application -- The Humility of the High Priest


Morally Origen says: The high priest is admonished here of his weakness, so that he may humbly acknowledge and understand his sin; for he who does not think he has sinned never corrects himself. At the same time he is taught to readily forgive sinners; for as Dido used to say: Not ignorant of misfortune, I learn to help the wretched.




Verse 4: And He Shall Immolate It to the Lord


4. AND HE SHALL IMMOLATE IT TO THE LORD. -- Namely, the very high priest who sinned, as was stated above; for no other inferior priest is named here to do this, as was named in chapter 1, verse 5, in the sacrifice of a layperson, about which however there was less doubt that it should be done by Aaron and his sons. Again, the high priest who had sinned was obliged to lay his hands on his victim, as follows, and to immolate it himself; for all these things tend to the same end and refer to the same high priest who sinned. So Ribera from Philo, against Abulensis.




Verse 6: He Shall Sprinkle Seven Times before the Lord


6. He shall sprinkle (with the blood of the young bull immolated by him and for himself) seven times before the Lord toward the veil of THE SANCTUARY -- namely toward the veil of the Holy of Holies, where God manifests His presence in the propitiatory. By sprinkling blood before the veil of the Holy of Holies, he was said to sprinkle it before the Lord.




Note on the Number Seven


Note: "He shall sprinkle seven times," so that a perfect expiation may be made. For by the number seven, perfection is signified: thus the seven capital sins comprehend all sins.




Peculiarities of the Sacrifice for the High Priest


Note that many things were peculiar in this sacrifice, as also in the sacrifice for the sin of the whole people, as is clear to one reading and comparing the text, and this was for the purpose of signifying through them the gravity of sin both of the priest, or high priest, and of the whole people.




Verse 7: At the Base of the Altar at the Entrance


7. At the base (near the base, as is clear from verse 18) OF THE ALTAR (which is) AT THE ENTRANCE (near the entrance) OF THE TABERNACLE.




Verse 8: And He Shall Take Away the Fat


8. AND HE SHALL OFFER THE FAT OF THE YOUNG BULL. -- Correct it to: he shall take away, namely from the young bull, so as to offer and burn it to God. So the Hebrew, Chaldean, Greek, and Roman texts.




Both That Which Covers the Vital Organs


BOTH THAT WHICH COVERS THE VITAL ORGANS, AND ALL THAT IS WITHIN -- meaning: he shall take away and offer all the fat, both that which covers the vital organs, namely the heart and the internal organs, and that which is inside the vital organs themselves and the entrails. So the Hebrew.




Verse 10: As It Is Taken Away


10. AS IT IS TAKEN AWAY. -- Correct to: it is taken away, according to what I said at verse 8.




Verses 11-12: The Rite of the Victim for the Sin of the High Priest


11 and 12. BUT THE SKIN AND ALL THE FLESH, WITH THE HEAD, AND THE FEET, AND THE INTESTINES, AND THE DUNG, AND THE REST OF THE BODY HE SHALL CARRY FORTH OUTSIDE THE CAMP INTO A CLEAN PLACE, WHERE THE ASHES ARE USUALLY POURED OUT, AND HE SHALL BURN THEM. -- Note: This was the rite of the victim for the sin of the high priest. First, the high priest himself brought his victim to the altar, namely the young bull, and laid his hands upon it, as if calling down and placing upon it his sin. Second, he slaughtered and immolated it there. Third, he caught its blood in a basin, which he brought into the tabernacle, sprinkling the veil opposite the Holy of Holies with it seven times, and with the same anointing the horns of the altar of incense; the remaining blood he carried back into the court, and poured it out near the base of the altar of holocausts. Fourth, on the altar of holocausts he burned the fat and the kidneys of this victim, namely the young bull. Fifth, the rest of the victim, namely the entire young bull, with the skin, intestines, and dung, he carried outside the camp, and burned all of it in a clean place where the ashes of victims were usually poured out.




Why the Victim Was Burned Outside the Camp


One may ask why God commanded this young bull offered for the sin of the high priest, as also the young bull offered for the sin of the whole people, to be entirely burned with its skin, not on the altar, but outside the camp?


I answer: The literal reason for this ceremony was, first, to arouse in the Jews an immense hatred and horror of sin; for it tacitly signified that just as the victim for sin was burned outside the camp, so much more the sin itself and the sinners were to be burned outside the world in hell. Second, no one, says Philo in his book On Victims, is more eminent than the high priest or the whole people, who could be brought forward as an intercessor with God for one who sins, so that by this arrangement, according to the law prescribed here in chapter 6, verse 26, he might eat their victims for sin; it remains therefore that those victims be burned outside the camp. Theodoret adds, Question III, that the whole victim is burned with the skin to demonstrate that the priest, or high priest, has dedicated not partially but his whole self and all his possessions to God of all, and since through sin he has taken something of himself away from God, he therefore consecrates and immolates the whole young bull to God for himself. Third and properly, this ceremony was a tacit prayer by which the high priest asked God that those sins of the high priest, or of the whole people -- that is, the punishments due to their sins -- might not touch or harm the people themselves, but that with the victim of the goat and the young bull they might be, as it were, offered, burned, and abolished outside the camp of the people.




The Sins of the High Priest Equated with Those of the People


Note here that the sins of the high priest, as being a public person and the head of the whole people, were equated with the sins of the whole people; for the victim for the sin of the high priest, like the victim for the sin of the people, had to be burned outside the camp, to signify that the sin of the high priest, as the head, contaminated the whole camp of the people. For other sins of private individuals were expiated by a victim immolated within the camp itself and in the court of the tabernacle itself, and were not considered to contaminate, stain, or pollute the whole camp.




Allegorical Reason -- Christ Outside the Camp


The Apostle gives the allegorical reason for this ceremony in Hebrews 13:12, namely that by this ceremony it was signified that "Christ outside the camp," that is outside the gate of the city of Jerusalem (for the camp had its own gates, and was like a city with its tabernacle and temple walking and moving through the desert), was to be tortured on the cross, and that after abolishing the tabernacle and temple of the Jewish camp, He was to establish by His death the Church of the Gentiles to be spread throughout the whole world. For this is what St. Leo says in Sermon 9 On the Passion: "Not within the walls of the city that deserved to be destroyed for its crime, but outside and beyond the camp was Christ crucified, so that with the mystery of the old victims ceasing, a new victim might be placed on a new altar, and the cross of Christ might be the altar not of the temple but of the world." Whence also St. John, chapter 11, verse 53, says that Christ was destined for death "for the nation" of the Jews, "and not only for the nation, but that He might gather into one the children of God who were" scattered throughout the whole world among the Gentiles. Finally, the blood of victims expiating the Holy Place and the Holy of Holies, as is clear from chapter 16, verse 15, signified that Christ by His blood would expiate the Church and heaven itself -- not as if heaven were in itself unclean, but because it was legally and symbolically considered unclean and as though stained by a kind of sprinkling of sin (for sin by a kind of moral estimation is considered, and in Scripture is said, to contaminate the very earth, the heavens, and the whole world), and therefore closed, just as a polluted temple is closed. Christ therefore, by expiating our sins with His blood, is considered to have in a certain way expiated and reconciled even heaven itself, as though contaminated by our sins, when He opened and unlocked it for us. So Radulphus here in chapter 16.




Tropological Reason -- Going Forth Outside the Camp


The Apostle gives the tropological reason for this ceremony in Hebrews 13:13, namely that this ceremony signified that all of us who desire to approach Christ, the Eucharistic altar, must go forth "outside the camp" of pomp, pleasures, luxury, and the laws of the tabernacle, that is of this perishable and transient world, so that we may bear the reproach of the cross of Christ -- by imitating and voluntarily embracing Christ's ignominy, poverty, abstinence, humility, contempt, persecutions, torments, and martyrdom. For by these words the Apostle exhorts the Hebrews to bravely endure the persecutions, insults, and all terrible things of the Jews for the faith of Christ, and to glory in them, as those who go forth with Christ outside the camp of Judaism and worldly prosperity, bearing the reproach of His cross. Thus "the Apostles went away rejoicing from the presence of the council, because they were counted worthy to suffer insult for the name of Jesus." Let us therefore go forth, heaped with reproaches, spat upon, and filled with a thousand insults, bearing our cross with Christ. Let us go forth, I say, joyful, confident, and courageous, with so great a leader as Christ going before us, and let us say with Paul: "The world has been crucified to me, and I to the world." So Procopius and Cyril, book 15 On Adoration, and also Theodoret, St. Thomas, Anselm, and Theophylactus on Hebrews chapter 13.




Anagogical Reason -- No Lasting City


Paul gives the anagogical reason in the same place, verse 14, namely that by this ceremony it was foreshadowed that in this life and world we do not have a lasting city, but that we live in it as in camps and tents, so that we may know that we are here pilgrims and soldiers, who ought to seek the future city in heaven, and to fight generously against the flesh, the world, and the devil for its sake, and to strive and exert ourselves toward it with all our strength. Bede adds: Christ, he says, was offered in heaven as a gift for the Angels and the Blessed, whom He blesses with the vision of His humanity and divinity; but on earth He was offered for sin, that is, He suffered outside the camp of the Angels and the Blessed, of whom Jacob said: "These are the camps of God," Genesis 32:2.




Verse 12: He Shall Carry It Forth into a Clean Place


12. HE SHALL CARRY IT FORTH OUTSIDE THE CAMP INTO A CLEAN PLACE. -- For although this sacrifice was for the sin of the high priest, and therefore the victim was burned outside the camp, yet because this expiatory sacrifice was holy and clean, therefore a clean place was chosen for it, and the ashes of the victim, as relics of the sacrifice, were to be placed in a clean location, lest they be trampled by the people or treated irreverently.




Where the Ashes Are Usually Poured Out


WHERE THE ASHES ARE USUALLY POURED OUT. -- Note: The ashes of victims were first poured out in the court, near the altar of holocausts, and from there were carried to the clean place, which is discussed here, outside the camp, in which this young bull slain for the sin of the high priest is commanded to be burned.




Tropological Meaning -- The Sins of Priests


Tropologically this signifies that it is not lawful to cast the sins of priests into public, nor into an unclean place, that is into the assemblies of detractors and onto profane and cursing tongues, but that care must be taken that they confess them, and that all their remnants be consumed by the fire of charity and covered by perpetual silence, so that nothing remains that could be drawn into an example. So Ribera, book 4 On the Temple, chapter 7, who applies all the rest tropologically and adapts it point by point.




Verse 13: But If the Whole Multitude of Israel Shall Be Ignorant


13. BUT IF THE WHOLE MULTITUDE OF ISRAEL SHALL BE IGNORANT. -- Meaning: if the whole people of the Jews, or certainly the greater part of them, shall have sinned through ignorance. This is the second victim for sin, namely for the whole people.




Note on the Same Victim and Rite


Note: The same victim was prescribed for the sin of the people as was prescribed for the sin of the high priest, namely a young bull. And the rite of immolating both was the same, which I described at verse 11, except that in the sin of the people, it was not the high priest but the elders of the people who laid their hands on the victim for the whole people.




Verses 15-16: The Anointed Priest Shall Bring In


15 and 16. And when the young bull has been immolated in the sight of the Lord, THE PRIEST WHO IS ANOINTED SHALL BRING IN -- namely the high priest; for the sin of the whole people was very grave; hence the high priest alone expiated it; especially because this sacrifice for the sin of the people was a type of the expiation of the guilt of the whole human race, which Christ our High Priest alone was able to accomplish.




Verse 18: Of the Altar Which Is before the Lord


18. OF THE ALTAR WHICH IS BEFORE THE LORD -- namely the altar of incense, which in the Holy Place faced the propitiatory, in which God resided. WHICH IS AT THE DOOR (at, that is, near the door) OF THE TABERNACLE.




Verse 20: The Lord Shall Be Propitious to Them


20. With the priest (high priest) praying for them, THE LORD SHALL BE PROPITIOUS TO THEM -- meaning: the Lord, appeased by this sacrifice, will not bring upon the people punishment in this life, which He would otherwise have inflicted; for as to the guilt and punishment of the next life, these were not removed by sacrifice or the prayer of the priest, but by the contrition of those who had sinned; the sign and profession of which contrition was this sacrifice, which they offered for their sin.




Verse 21: He Shall Carry the Young Bull Outside the Camp


21. BUT THE YOUNG BULL ITSELF HE SHALL CARRY FORTH OUTSIDE THE CAMP AND BURN IT, BECAUSE IT IS FOR THE SIN OF THE MULTITUDE -- meaning: if this victim had been offered for the sin of a prince or a private person, it would not be burned outside the camp but in the customary manner on the altar of holocausts. Again, its blood would not be brought into the tabernacle to sprinkle the altar of incense; for these two things were done only for the sin of the high priest and the whole people. And this is what the Apostle says in Hebrews 13:11: "The bodies of those animals whose blood is brought into the Holy Place for sin by the high priest are burned outside the camp." See what was said at verse 11.




Verse 22: If a Prince Shall Have Sinned


22. IF A PRINCE SHALL HAVE SINNED. -- This is the third victim for sin, namely that of a prince. "Prince" here means one who was the leader, head, and first in a family, or tribe, or army; for this is what the Hebrew nasi signifies, that is, "elevated one," who stands out among his own in dignity, as is clear from Numbers 1, verse 4, and chapter 7, verse 2.




The Law for Princes -- They Are Human


God here established a special law for the sin and victim of a prince, so that princes may know they are human beings, that they can err and sin, and say: I am a man, I consider nothing human foreign to me; and therefore if they have promised something wrongly, let them break that promise; if they have commanded something evil, let them retract it, and not stubbornly persist in what they once decreed, whether it be lawful or unlawful. Thus Agesilaus, king of the Lacedaemonians, to one urging the word of the king and saying: You gave your assent, replied: "I certainly gave my assent, if the matter is just; but if not, I spoke indeed, but I did not give my assent." And to one replying: But "it is fitting for kings to fulfill what they have nodded assent to," he answered: "No more than it is fair that those who approach the king should ask and say just things, considering what the occasion and the dignity of the king require." Thus Cato the Elder used to say: "I prefer to receive no gratitude for a benefit conferred than not to impose punishment for an offense; and I pardon all who sin, except myself alone." Thus Agesipolis, son of Cleombrotus, to one objecting that though he was king he had been given as a hostage: "Because," he said, "it is just and right that we ourselves pay for our own sins." So Plutarch in his Apophthegms.




Verse 23: A He-Goat from the Goats


23. HE SHALL OFFER A VICTIM TO THE LORD, A HE-GOAT FROM THE GOATS -- In Hebrew: a he-goat of she-goats, that is, a he-goat that is the offspring of some she-goat. Here there is a double Hebraism: the first, that the plural number is used for the singular, namely "she-goats" for "she-goat"; the second, that by this phrase the Hebrews signify a young he-goat still following its mother. For when a feminine plural genitive is added to any animal, then it signifies that the animal is young, so that it has not yet been separated from its mother. Hence Alexander the Macedonian, because he was young, is called a he-goat of she-goats, Daniel 8:21. Similar usages are found in Genesis 37:17; 1 Esdras 6:17; Psalm 113:4; Ezekiel 45:23, in the Hebrew.




The Septuagint Translation


The Septuagint, for he-goat and she-goat, translates chimaros and chimarra, that is, kids of the goats born in winter, that is, winter-born; for goats give birth twice a year, once in summer and once in winter. Through winter and the winter she-goat, penance seems to be signified. So Hesychius and Radulphus.




Tropological Meaning -- Prince and Commoner


Again, a prince, that is a holy and heroic man, offers a he-goat for sin, that is, he undertakes a strong and harsh penance; but a soul from the people of the land, that is a weak person who is from the flock or dregs of mankind, offers a she-goat for sin, that is, he undertakes a light, mild, and as it were feminine penance that he can sustain. So Radulphus.




Verses 24-25: The Priest Shall Dip His Finger in the Blood


24 and 25. And when he shall have immolated it (not the prince, but the priest whose task it is to immolate), because IT IS FOR SIN, THE PRIEST SHALL DIP HIS FINGER IN THE BLOOD OF THE VICTIM FOR SIN, TOUCHING THE HORNS OF THE ALTAR -- meaning: if it were not a victim for sin, the priest would not dip the horns of the altar in blood; for that anointing was done only in sacrifices for sin. For the altar represented God, and so the priest anointed it with blood, as if signifying that in this victim he was giving to God the blood of the sinner that was owed to God, and that God was thereby appeased.




Note on the Name "Sin"


Note that in this verse and in verses 3, 25, and 26, the victim for sin is called in Hebrew chattat, in Greek hamartia, that is, "sin," by metonymy; for the sin of the person was, by the laying on of hands upon the victim, as it were morally transferred. Thus Paul, 2 Corinthians chapter 5, last verse: "Him who knew no sin (Christ), He made sin for us (that is, a victim for sin), that we might become the righteousness (the righteous ones) of God in Him (through Him)."




Verse 27: If a Soul of the People of the Land Shall Have Sinned


Verse 27. BUT IF A SOUL OF THE PEOPLE OF THE LAND SHALL HAVE SINNED THROUGH IGNORANCE. -- "A soul of the people of the land" means a common, ordinary, and rank-and-file person. This is the fourth victim for sin, namely that of a commoner; his victim was a she-goat.




Tropological Meaning -- The Soul That Sins


Tropologically Bede says: The soul that sins is from the people of the land, because it craves earthly goods; for the soul that does not sin is from those of whom it is said: "Our conversation is in heaven."




Verse 32: But If from the Flocks


32. BUT IF FROM THE FLOCKS -- from the smaller livestock (see what was said on chapter 1, verse 10), namely from sheep; for goats have already been treated above. Hence the Hebrew clearly has: If he shall bring a sheep as an offering for sin, a female, he shall bring it without blemish.




Philo on Male and Female Victims


Philo notes that a prince offers a he-goat for sin, while a commoner offers a she-goat, which is a victim of lesser value, because the male befits a magistrate and the female a commoner; for a commoner has less manliness and wisdom than a prince. Again, the she-goat and the sheep tacitly admonished the offerers to pursue innocence in the future and to take care to benefit by every means those whom they had harmed by some injury or by their example; for thus sheep and goats benefit everyone with their milk, wool, flesh, and hide.




Verse 33: In the Place of the Holocausts


33. He shall immolate it (through the priest) in the place, etc., OF THE HOLOCAUSTS -- namely near the altar where holocausts are usually immolated. So the Septuagint.




Verse 35: He Shall Burn It upon the Altar


35. HE SHALL BURN IT UPON THE ALTAR AS AN OFFERING MADE BY FIRE TO THE LORD -- that is, as the Hebrew has it, the priest shall burn them among the offerings made by fire (or upon the offerings) to the Lord, so that they may be offerings made by fire to the Lord. And so, just as in peace offerings, so also in the victim for sin, only the fat with the kidneys and the blood accrued to God. What is to be done with the flesh of this victim for the sin of a commoner, as also of the victim for the sin of a prince, Moses will say in chapter 6, verse 26.




Note on Salt and Libations in the Sin Offering


Note: In the sacrifice for sin, as in every other sacrifice, salt was placed on the victim, as prescribed in chapter 2, verse 13; but not the other libations of wine, oil, and grain, for these were added only to the holocaust and the peace offering. The reason for this difference I shall assign in Numbers 15:3. Hence it follows that frankincense was also not placed on the victim for sin. For frankincense was placed not on the victim but on its libation, namely the grain, as is clear from Leviticus 2:1. But the sacrifice for sin had no grain libation, as I have already said; therefore no frankincense either. Indeed, if when a victim was lacking, fine flour or grain were to be offered for sin, frankincense was not placed on it, as God expressly commands in chapter 5, verse 11.




The Ten Miracles of the Sacrifices


Finally, hear here the ten miracles in the sacrifices which the Jews relate: the first, they say, was that when at the set feasts an innumerable crowd of people streamed to the temple, no one ever lacked lodging; the second, when they stood in the temple they pressed against each other; but when they fell to the ground to make their confession of sins, all had sufficient space, so that no one might hear another confessing his sins -- there needed to be four cubits; the third, the fire of the sacrifices, though in the open air, was never extinguished by rain; the fourth, no winds could deflect the smoke of the victims, but it always rose straight up to heaven; the fifth, no evil occurrence ever befell the high priest on the day of expiation; the sixth, no defect was ever found in the showbread or the firstfruits; the seventh, no pregnant woman ever miscarried on account of the smell of the sanctified flesh; the eighth, sanctified flesh never became putrid; the ninth, no fly was ever seen in the place where the victims were slaughtered; the tenth, no one was ever harmed by a serpent or a scorpion. But let us leave these crude miracles to those fabulists.




Mystical Meaning: The Sacrifice for Sin Is Penance


Mystically, the sacrifice for sin is penance and contrition. Psalm 50: "A sacrifice to God is a troubled spirit; a contrite and humbled heart, O God, You will not despise." Baruch 2:18: "The soul that is sorrowful over the greatness of evil, and goes bent and weak, and the eyes that fail (from tears, fasts, and vigils), and the hungering soul shall give You glory and righteousness, O Lord." Daniel 3: "With a contrite heart and a spirit of humility let us be received, as in a holocaust of rams, etc., so let our sacrifice be." "For doing penance," says St. Augustine in On Penance, "it is not enough to change one's ways for the better, unless one also makes satisfaction for what has been done, through the pain of penance, through the groaning of humility, through the sacrifice of a contrite heart, with almsgiving cooperating." Let Luther and the Innovators take note of this, who acknowledge no other penance than repentance and a new life. St. Augustine adds: "O humble tear, yours is the kingdom, yours is the power; you do not fear the gaze of the judge; when enemies accuse, you impose silence. You alone enter to the King, but you do not depart alone: you conquer the unconquerable and bind the Almighty." St. Gregory, book 21 of the Morals: "The more abundantly," he says, "sin is wept over, the higher the knowledge of truth is attained, because for seeing the inner light, the conscience long since polluted is renewed, baptized by tears." And shortly after: "The force of compunction opens the pores of the heart and produces the wings of virtues; and when the mind zealously rebukes itself for sluggish oldness, it grows young with eager newness." The same author, book 3 of the Dialogues, teaches that this compunction springs first from fear of hell, then from love of God and His kingdom: "He who at first," he says, "wept lest he be led to punishment, afterwards begins to weep most bitterly because he is kept from the kingdom."




St. Bernard: The Three Ointments


St. Bernard, Sermon 10 on the Song of Songs: "There is," he says, "an ointment of contrition, an ointment of devotion, and an ointment of piety. The first is pricking, causing pain; the second is soothing, easing pain; the third is healing, expelling disease."


St. Chrysostom, in his book On Compunction of Heart: "Compunction alone," he says, "is what makes the soul shrink from purple, desire sackcloth, love tears, and flee laughter. Just as it is impossible for fire to be kindled in water, so it is impossible for compunction to flourish in pleasures. For the former is the mother of weeping, the latter of laughter; the former constricts the heart, the latter dissolves it."




Compunction of the Saints


We know how pleasing to Christ was the sacrifice of compunction of St. Mary Magdalene, St. Peter, St. Paul, St. Matthew, St. Mary of Egypt, St. Pelagia the penitent, and St. Thais, who as a penitent enclosed herself in a cell for three years and said: "I call God as witness that from the time I entered here, I have placed all my sins like a bundle before my eyes, and I was always weeping while gazing upon them." Whence Paul, the disciple of St. Anthony, saw a precious couch prepared for her in heaven, which three virgins with shining faces were guarding. Her humble penance merited this, by which, following the instruction of Blessed Paphnutius, she did not dare to name God, nor to stretch out her hands toward heaven, but her only utterance was this: "You who formed me, have mercy on me."


Rightly did that holy Abbot say: "As a shadow follows the body, so let compunction accompany you everywhere." And another said: "The children of Israel after forty years entered the promised land. Tears are the promised land; if you have reached them, you will no longer fear war."


Well known is the contrition of Arsenius, who wept continually, and of Fabiola, who did penance publicly, in St. Jerome, and of another in Rufinus, book 2, chapter 1, who enclosed himself in a tomb and, as one buried alive, continually emitted the groaning and sighing of his heart as from hell; whence he heard demons crying: "You have conquered, you have conquered." Truly therefore Damascenus says in the Life of Barlaam that contrition "is a fountain of tears and a baptism." Palladius narrates in the Lausiac History, chapter 46, about a certain fallen monk, who having come to himself enclosed himself in a cave, spread sackcloth and ashes under himself, and did not rise from the ground nor cease weeping until he heard an angel saying: "God has accepted your penance and has had mercy on you; see that you are not deceived henceforth."
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Synopsis of the Chapter


At the end of the preceding chapter he showed with how much zeal the student of wisdom pursues wisdom, so as to draw near to it; now in turn he shows with what great benevolence wisdom meets him, and how many gifts and graces it bestows upon him. Then, from verse 7, he declares that wisdom flees from the foolish, the proud, the deceitful, and liars; but courts the sensible, the humble, the sincere, and the truthful. Finally, from verse 11, he teaches that wisdom and God are not the authors of sin, inasmuch as He abominates it, but that He has given to each person free will, to choose good or evil, life or death. Therefore here is a notable description of free will, in whose power it lies to choose wisdom or folly, that is, virtue or sin.




Vulgate Text: Ecclesiasticus 15:1-22


1. He who fears God will do good works: and he who holds fast to justice will lay hold of her, 2. and she will meet him as an honored mother, and will receive him as a wife wedded from her virginity. 3. She will feed him with the bread of life and understanding, and will give him the water of saving wisdom to drink: and he will be strengthened in her, and will not be bent; 4. and she will hold him fast, and he will not be confounded: and she will exalt him among his neighbors, 5. and in the midst of the Church she will open his mouth, and will fill him with the spirit of wisdom and understanding, and will clothe him with a robe of glory. 6. She will heap upon him joy and gladness, and will give him an everlasting name as his inheritance. 7. Foolish men will not lay hold of her, and sensible men will meet her; foolish men will not see her: for she is far from pride and deceit. 8. Lying men will not be mindful of her: and truthful men will be found in her, and will have success even to the sight of God. 9. Praise is not seemly in the mouth of a sinner: 10. for wisdom has come forth from God. For praise will stand firm for the wisdom of God, and it will abound in a faithful mouth, and the sovereign Lord will give it to him. 11. Do not say: It is through God that she is not with me; for do not do what He hates. 12. Do not say: He led me astray; for He has no need of wicked men. 13. The Lord hates every abomination of error, and it will not be loved by those who fear Him. 14. God in the beginning created man, and left him in the hand of his own counsel. 15. He added His commandments and precepts: 16. if you are willing to keep the commandments, they will preserve you, and to keep faith pleasing to Him forever. 17. He has set before you water and fire: stretch out your hand to whichever you will. 18. Before man are life and death, good and evil: whichever pleases him will be given to him; 19. for the wisdom of God is great, and He is mighty in power, seeing all things without ceasing. 20. The eyes of the Lord are upon those who fear Him, and He knows every work of man. 21. He has commanded no one to act wickedly, and He has given no one permission to sin: 22. for He does not desire a multitude of faithless and worthless children.




First Part of the Chapter




Verse 1: He who fears God will do good works


1. HE WHO FEARS GOD WILL DO GOOD WORKS -- that is, he will do the good and holy works already mentioned, so as to please God by them, as stated in the preceding chapter, verses 11, 17, 21, 23 and following, and to merit His grace; namely, he will meditate on justice, he will ponder the watchfulness of God -- that is, works of beneficence, justice, and the pursuit of wisdom; but especially those mentioned in verse 22, where the Complutensian edition reads: blessed is he who meditates on good things in wisdom, and who discourses on holy things in his understanding. For he alludes to this: for these are the good works that he who fears God will do, as if to say: He who fears God will look through the windows of wisdom, will fix a stake in the wall of the house of wisdom, etc. Therefore, instead of "good works," the Greek has auta (our Translator read agatha), "these very things," namely what I have just said. For this verse is a kind of recapitulation and summary repetition of the entire preceding chapter. Whence some Latin versions read "he will do that," namely what has just been said.


AND HE WHO HOLDS FAST (that is, is master of) JUSTICE WILL LAY HOLD OF HER -- namely wisdom, about which the entire preceding chapter spoke. He shows what are the traces by which he said wisdom is to be tracked, and teaches that these are the fear of God and the works of justice; and therefore those who fear God and practice justice lay hold of wisdom with all its gifts already mentioned, so that, protected by it, they may live a life that is peaceful, cheerful, holy, and abounding in all good things. The Greek has: he who fears the Lord will do these things; and he who is master of the knowledge of the law will comprehend her; the Zurich version: he who reveres the Lord will do these things; and having obtained knowledge of the law, will lay hold of it; the Syriac: he who fears God will do thus; and he who teaches the law will walk in it. For "continens" the Greek is egkrates, that is, one who is master of, or one who holds fast to justice. In one ancient codex it reads: ho eilephos gnosin nomou heuresei auten, that is, he who has received the knowledge of the law will find her, namely wisdom. The sense is, as if to say: He who fears God and fulfills His law (which is to do justice, or what is right and just as prescribed by the law), this man will lay hold of wisdom. For not by speculation and knowledge alone, but by the practice and performance of the law once known, is this true and practical wisdom acquired. He repeats and emphasizes what he said in chapter 1, verse 33: "If you desire wisdom, keep justice, and God will bestow it upon you." Sirach is echoed by Ananias in the Pirke Avoth, that is, in the Sayings of the Fathers, chapter III: "Every man," he says, "who has more works than wisdom, his wisdom endures; but he who on the contrary has more wisdom than works, his wisdom cannot be lasting and stable." In the same place, Rabbi Eleazar says: "He who abounds in wisdom more than in good works, to what is he like? Surely to a tree luxuriant with many leaves but with few roots fixed in the earth. A wind comes, and with a sudden blast it is shaken, and finally uprooted entirely, as Jeremiah says, chapter 17, verse 6: He shall be like a tamarisk in the desert, and shall not see when good comes; but shall dwell in the parched places of the desert, in a salt land. But he who abounds in good works above wisdom, to what is he like? Surely to a tree laden with few branches but sending many roots into the earth. For even if a great force of winds shakes it, it will by no means be moved from its place, according to the words of Jeremiah in the same place: He shall be like a tree planted by the waters, that sends out its roots toward the moisture; and it shall not fear when heat comes, and in the time of drought it shall not be anxious, nor shall it ever cease to bear fruit."


Furthermore, the more we grow in justice, the more we lay hold of wisdom, and the more we become partakers of its goods. The word "apprehendet" (will lay hold of) therefore signifies an act not merely begun, but one that is growing and being perfected: for the more anyone fears and reverences God, and strives to please Him through good works of justice, the more he lays hold of wisdom and becomes wiser. Every person must strive most earnestly to follow Christ as his leader, of whom St. Luke writes in chapter 2, verse 52: "Jesus advanced in wisdom and age and grace before God and men." So Rabanus says: "The more diligent anyone is in keeping the commandments of God, and the more zealous in righteous conduct, the more abundantly he rejoices in the attainment of wisdom." The cause of all these things is the fear of God: "For he," says our Alvarez in his treatise On Fear, "who has been rooted in the fear of the Lord will be prompted by that very fear not to remain idle and sluggish, but to devote himself constantly to holy actions. And he who through the practice of good works has laid hold of justice and virtue, will also lay hold of wisdom and a savory knowledge of God. Therefore fear extends its dominion over all good things that pertain to action and contemplation." Whence St. Bernard, in his sermon On the Gifts of the Holy Spirit, chapter 1, says: "The first grace is the fear of the Lord. He who has this grace hates all iniquity, according to the Psalmist: I have hated iniquity and abhorred it; and in another place: I have hated every way of iniquity. For it is written: The fear of the Lord hates evil. And again: Fear God and depart from evil. And of Job it is said: A man fearing God and departing from evil. Without this grace, the first of graces, which is the beginning of all religion, no good thing can sprout forth or flow. For just as security or sloth is the cause and mother of all offenses, so the fear of the Lord is the root and guardian of all good things." And St. Ephrem, On the Fear of God, volume I, says: "He who possesses the fear of God does not let his mind wander here and there, but waits for his Lord, lest He suddenly come and find him numb with negligence and unprepared, and cast him off. He who fears God is not free from care and solicitude; for he is always watchful and sober. He who fears the Lord is not given to excessive sleep; for he watches and awaits the coming of his Lord. He in whom the fear of God dwells shows himself negligent in nothing, lest he offend his Lord. He in whom the fear of God dwells does not surrender himself to inertia and sloth; for he always attends diligently to his affairs, lest he be condemned by the Lord. He in whom the fear of God dwells always tests and embraces and accomplishes what pleases his Lord; so that when his Lord comes, he may be praised by Him in many things: for the fear of God is the cause of very many good things for those who possess it."




Verse 2: She will meet him as an honored mother


2. AND SHE WILL MEET HIM AS AN HONORED MOTHER, AND AS A WIFE WEDDED FROM HER VIRGINITY WILL RECEIVE HIM -- that is, one who was led to marriage not from widowhood, but from virginity, that is, as a virgin, and was made a wife, that is, a spouse. Whence in Greek it reads hos gune parthenias, that is, "as a wife of virginity," who, namely, in her virginity, that is as a virgin, was betrothed to him and made his wife; and therefore conforms herself to her husband's ways and easily conforms herself, and for this reason is tenderly loved. The Greek does not have the word "honored"; but only this: as a mother she will meet him, and as a wife of virginity she will receive him; the Zurich version: and she will receive him as a wife led to marriage while still a virgin, as if to say: With whatever honor, love, sweetness, and joy a virgin bride receives her bridegroom, to whom she has been recently betrothed, with equal measure will wisdom receive her devoted student, who courts her embraces and marriage. The Syriac reads: like a wife of youth, who is married in her youth, she will draw near to him.


He signifies the meeting of wisdom, namely, that wisdom meets those who seek her with wonderful promptness and benevolence, through two similes: that of an honorable mother, and that of a virgin wife; and this, First, because no loves in the world are as intense as those of a mother toward her son, and of a virgin bride toward her bridegroom. These, indeed much greater ones, divine wisdom will show to its host: greater, I say, by as much as the spirit is greater than the flesh, God than man, heaven than earth. These loves were felt by him who said: "My heart and my flesh have rejoiced in the living God" (Psalm 83, verse 7); and: "My soul has thirsted for the strong living God" (Psalm 41, verse 3).


Second, because in both cases honor is mingled with love, so that love does not diminish reverence, nor reverence love. For an honored mother, for example a queen, meeting her children, lovingly embraces them as a mother, and honorably as a queen. Similarly, a virgin bride meets her bridegroom with chaste love as a spouse, but also reverently and modestly as a virgin. Wisdom does the same for its disciples.


Third, because both loves contain the delights of love, which fill the mind with consolation and almost saturate it with pleasure: for a mother, meeting her children as her very flesh and blood with maternal love, pours out all her affection and, as it were, her whole self upon them; a virgin bride does the same toward her bridegroom. God, and the wisdom and grace of God, does the same, according to that passage (to which Sirach alludes) in Isaiah 66, verse 13: "As one whom his mother comforts, so will I comfort you; you shall see, and your heart shall rejoice;" and verse 11: "That you may suck and be filled from the breast of her consolation; that you may drink deeply and be delighted with the abundance of her glory, etc.; you shall be carried at her breast, and upon her knees they shall caress you." Moreover, so great is the love of God and of His wisdom and grace toward mankind, that He not only meets those who seek Him, but also pursues those who do not seek Him, indeed those who flee and turn away, and draws and invites them to Himself, indeed compels them. How ungrateful, therefore, how inhumane, foolish, and barbarous are those who neglect God, who loves them so greatly -- indeed who scorn and despise Him, and even fight against Him!


Fourth, Rabanus says: "Rightly is wisdom called a mother on account of the grace of nourishment, and a virgin on account of the beauty of her comeliness and the holiness of her chastity, since there is nothing impure or defiled in her. For she is the brightness of eternal light, and the unspotted mirror of the majesty of God, and the image of His goodness; and through her all who pleased God from the beginning were healed." This is what the Wise Man says in chapter 6, verse 13: "Wisdom is bright and never fades; she is easily seen by those who love her, and found by those who seek her. She anticipates those who desire her, showing herself to them first. He who watches for her at dawn will not be disappointed: for he will find her sitting at his doors."


The reason is that the wisdom of God is His goodness; and it is the nature of goodness to communicate itself freely: for good is self-diffusive; and infinite goodness infinitely desires to communicate and spread itself. Such is the goodness of God and of uncreated Wisdom. Let the children of wisdom, namely the wise and learned, follow wisdom as a mother, so that they may readily share their wisdom, gifts, and graces with others: for they received these things from God for this purpose, and by doing so they will increase them all the more -- both because he who teaches others teaches himself; and because the more eagerly and diligently one teaches others, the more he is taught by God; and because God does not allow Himself to be surpassed in generosity, but gives more generously to the generous, so that they may continue being more generous to others.


Allegorically, the Blessed Virgin, the mother of the eternal Wisdom, namely of Christ the Lord, meets those who invoke her as an honored mother, as St. Ildefonsus calls her in Sermon 1 On the Assumption, and St. Bonaventure in the Psalter of the Virgin. And rightly so: for first, she is the Mother of God, or Theotokos, which after God is the highest title of honor; second, because God the Son honored her when on earth He subjected Himself to her as to a mother; again, in heaven He honored her by placing her at His right hand. The type of this was in Solomon, who in a similar way honored his mother Bathsheba, in 3 Kings, chapter 2, verse 19: "The king rose to meet her," it says, "and bowed before her, and sat upon his throne: and a throne was placed for the king's mother, and she sat at his right hand." For, as Methodius says in his oration On the Purification: "He who said: Honor your father and mother, in order to observe the decree He Himself had promulgated, bestowed upon His mother every grace and honor;" third, because she is the mother of all the faithful and saints. Whence she is called by the Fathers "the mother of the living," just as Eve is called "the mother of the dying;" because, as St. Epiphanius says in Heresy 78, "from Mary this life was born to the world, so that she would give birth to the Living One, and Mary would become the mother of the living."


A striking and rare example is found in the Life of Blessed Herman Joseph of the Premonstratensian Order. For he, from boyhood supremely devoted to the Blessed Virgin, experienced her throughout his entire life as an honored mother, who accordingly constantly procured money for his food and clothing, healed his illnesses, put his temptations to flight, was present in all things, and provided for all things conducive to his salvation, as a loving and generous mother; indeed, she accepted him as a bridegroom and gave him the name of her own spouse, namely Joseph. Read his Life, and you will marvel at such condescension and devotion of so great a mother toward her clients. His Life is found in Surius under the seventh of April, in the last (which was greatly enlarged by Mosander) Cologne edition.




Verse 3: She will feed him with the bread of life


3. SHE WILL FEED HIM WITH THE BREAD OF LIFE AND UNDERSTANDING, AND WILL GIVE HIM THE WATER OF SAVING WISDOM TO DRINK. -- The words "of life" and "saving" are absent in the Greek; for it reads thus: she will feed him with the bread of sunesis (that is, understanding), and will give him the water of wisdom to drink. In the preceding verse he said that wisdom meets her devoted students most lovingly, as a mother and as a bride; now he indicates the effects and fruits of this meeting: the first is that she will feed and give him drink as a mother feeds her children, especially infants and little ones, and as a bride prepares a meal and sets the table for the bridegroom.


Furthermore, understanding, or intelligence, and wisdom are the same thing, although they differ in etymology and connotation. For in spiritual matters, as in the mind, food and drink are the same; just as hearing, sight, and taste are the same. For one and the same mind, or intellect, eminently contains all the senses within itself, and performs the functions and acts of all of them. The sense therefore is, as if to say: Wisdom feeds and gives drink to the minds of her followers, that is, she nourishes them with spiritual bread and drink, namely with understanding and wisdom, that is, with herself and her teachings, instructions, and precepts, which confer salvation and the life of grace and glory.


Allegorically, Christ, who is the wisdom of the Father and our wisdom, really feeds us with Himself as with divine bread in the Eucharist, and thereby gives us life, and will make us rise to immortal life, according to John 6, verse 33: "The bread of God is He who comes down from heaven and gives life to the world." And verse 35: "I am the bread of life: he who comes to Me shall not hunger, and he who believes in Me shall never thirst." And verse 51: "I am the living bread which came down from heaven. If anyone eats of this bread, he will live forever; and the bread which I will give is My flesh for the life of the world." Again, the water of saving wisdom is the Holy Spirit, and His gifts and graces, of whom Christ says in John 4, verse 13: "He who drinks of the water that I shall give him will never thirst; but the water that I shall give him will become in him a fountain of water springing up into eternal life."


Indeed, St. Catherine of Siena drew such great strength of mind and body from holy Communion that she was disturbed or moved by nothing in the world, and even lived strong and vigorous without bodily food. Likewise, the Martyrs obtained invincible strength amid every kind of torment from the Holy Eucharist, which they accordingly brought home and consumed in times of persecution, as is clear from Tertullian, St. Cyprian, and others. A figure of this was the manna, which nourished and strengthened the Hebrews for all the labors of the journey and of wars for forty years in the desert. And the hearth-cake given by an angel to Elijah, by the strength of which Elijah walked for forty days and nights to the mountain of God, Horeb, and courageously opposed the impiety of Jezebel and Ahab, whom he had previously fled in fear, 3 Kings 19, verse 8 and following.




Verses 3-4: He will be strengthened in her


3 and 4. AND HE WILL BE STRENGTHENED IN HER, AND WILL NOT BE BENT: AND SHE WILL HOLD HIM FAST, AND HE WILL NOT BE CONFOUNDED. -- This is the second effect and fruit of wisdom meeting her disciple, namely, that she does not feed him in a passing way, but establishes herself in him and remains; and she confirms him in the true and the good, and does not allow him to be bent toward the false and the evil. Therefore she holds him in virtue, lest he fall into vice and thereby be confounded and put to shame. Wisdom therefore supports and strengthens the mind, just as an antidote strengthens the body so that it cannot be infected or harmed by a raging plague. And just as balsam strengthens dead bodies so that they do not decay and waste away, because by its own power and vigor it permeates all their veins, parts, and passages, and thereby makes them like itself and incorruptible: in like manner wisdom, by her own power penetrating every recess of the soul, preserves them whole and uncorrupted in goodness.


The reason a priori is: First, that wisdom suggests to the mind and through the mind to the will, wise arguments and motives for constancy and fortitude: for instance, that the sufferings of this present time are not worthy to be compared with the glory to come, that it is noble to suffer for virtue and for God, that God strengthens, rewards, and crowns those who suffer for Him. Second, that wisdom is itself prudence and virtue; and virtue is derived from "vir" (man), meaning "manliness," says Cicero in Tusculan Disputations II, and it properly signifies fortitude, because fortitude is proper to a man. Third, that wisdom suggests the means of obtaining grace, which strengthens the mind through the Sacraments, especially the Eucharistic bread.




Verse 4: She will exalt him among his neighbors


SHE WILL EXALT HIM AMONG HIS NEIGHBORS. -- In Greek, para tous plesion autou, which others translate "above his neighbors." For wisdom causes the wise man to stand out among the unlearned and foolish, as the sun among the planets that share in its light, as the eye among the members of the body that it illuminates, as a king among the people, as a teacher among his students. Thus wisdom exalted St. Peter, so that he was revered by the faithful as God's interpreter; and St. Paul, so that he was worshiped by the Lycaonians as a god and called Mercury, Acts 14, verse 11; and likewise the other Apostles and apostolic men -- to such an extent that kings and princes venerated them as heavenly beings, according to the words: "Kings shall be your foster fathers, and queens your nursing mothers: with their faces bowed to the ground they shall worship you, and they shall lick the dust of your feet" (Isaiah 49, verse 23).




Verse 5: In the midst of the Church she will open his mouth


5. AND IN THE MIDST OF THE CHURCH SHE WILL OPEN HIS MOUTH. -- This is the third endowment and fruit of wisdom, namely, that she makes her devoted followers not only wise, but also teachers of others. Hear Rabanus: "He has elegantly expressed the pattern of the Apostles and preachers of the holy Gospel, whom divine Wisdom -- that is, Christ, who is the power of God and the wisdom of God -- set over the entire Church, and placed in the citadel of dignity above all the rest of the faithful. This distinguished company of Doctors, divine power illuminated inwardly by the grace of His Spirit, and outwardly supplied with an abundance of eloquence, so that the good which they understood in their minds, they might set forth to others in fluent speech."


Wherefore the Church reads these words of Sirach in the divine office of St. John the Apostle, and in the Introit of the Mass of Doctors. For St. John, reclining on the breast of Christ, drew from it an extraordinary wisdom, by which he surpassed not only the rest of the faithful, but even the Apostles; whence he illuminated all the churches of Asia like a sun, especially when he thundered forth that thrice-sacred mystery of the Divinity and the Trinity at the beginning of his Gospel: "In the beginning was the Word, and the Word was with God, and the Word was God." Hence also he wrote the Apocalypse, "which has as many mysteries as words," says St. Jerome. For which reason he alone above the rest deservedly earned the title of "the Theologian."


AND SHE WILL FILL HIM WITH THE SPIRIT OF WISDOM AND UNDERSTANDING, AND WILL CLOTHE HIM WITH A ROBE OF GLORY. -- This verse is now missing in the Greek and the Syriac. He explains how wisdom opens the mouth of her disciple in the Church, namely by pouring into his heart the fullness of wisdom, which he may pour forth with his mouth. For sophists who boast of wisdom display with their mouths what they do not have in their hearts: but the truly wise have more wisdom in their hearts than they express with their mouths. Sophists therefore are like channels that retain no water but pour out all that they receive: but the wise are like basins that first fill themselves, and then send elsewhere whatever water is left over. Hear St. Bernard, sermon 18 on the Song of Songs: "If you are wise," he says, "you will show yourself a basin and not a channel. For a channel almost simultaneously receives and pours out again; but a basin waits until it is filled, and thus shares what overflows without any loss to itself, knowing that cursed is he who makes his own portion worse, etc. But today we have many channels in the Church, and very few basins. Those through whom heavenly streams flow to us are of such charity that they want to pour out before being filled, ready to speak rather than to hear, eager to teach what they have not learned, and itching to preside over others when they do not know how to govern themselves."


This is therefore the fourth endowment and fruit of wisdom.




Verse 6: She will store up joy and exultation upon him


6. SHE WILL STORE UP JOY AND EXULTATION UPON HIM, AND WILL CAUSE HIM TO INHERIT AN ETERNAL NAME. -- That is to say: She will heap up abundant joy upon him like a treasure, and will cause an eternal name -- that is, everlasting fame and renown -- to come to him as an inheritance, both on earth and in heaven; for indeed "virtue is the pillar of fortune." For the wise person rejoices in his wisdom, as in a most precious treasure; he rejoices also in his teaching, by which he instructs disciples and makes them wise and holy. For "the just shall be in everlasting remembrance," Psalm 111, 7. He alludes to Isaiah 56, verse 5: "I will give them in My house, and within My walls, a place and a name better than sons and daughters: I will give them an everlasting name, which shall not perish."


This is the fifth endowment and fruit of wisdom: that it gladdens the wise person and makes his name eternal, according to Wisdom 8, 13: "Through her I shall have immortality, and everlasting remembrance."




Second Part of the Chapter, Which Teaches That Wisdom Does Not Meet the Foolish, the Proud, the Deceitful, and Liars, but the Prudent, the Humble, the Sincere, and the Truthful




Verse 7: Foolish men will not apprehend her


7. FOOLISH MEN WILL NOT APPREHEND HER, AND PRUDENT MEN WILL MEET HER; FOOLISH MEN WILL NOT SEE HER: FOR SHE IS FAR FROM PRIDE AND DECEIT. -- He calls the foolish, in a practical sense, sinners, who foolishly follow their own concupiscence and worldly honors, riches, and pleasures: these do not apprehend true practical wisdom, because it consists in contempt of the world and in mortification of concupiscence: for it teaches us to love spiritual and heavenly things, and to spurn carnal and earthly things. Wherefore the prudent, that is, those who understand and appreciate this very thing, will meet her; but the foolish and senseless, that is, the imprudent, are so far from her that they do not even see her: for she flees pride and deceit, which are the vices of the foolish followers of this world.


Therefore he calls the foolish sinners, especially the proud and the deceitful, for he adds: "For she is far from pride and deceit." Do you then desire wisdom? Be humble and sincere: for while you strive for humility, you strive for wisdom. This is what Solomon says, Wisdom 1, 4: "Wisdom will not enter into a malicious soul, nor dwell in a body subject to sins. For the Holy Spirit of discipline will flee from the deceitful." And Proverbs 8, 13: "I detest arrogance, and pride, and the double tongue." And Christ says of the Holy Spirit, who is the Spirit of wisdom and truth: "Whom the world cannot receive, because it neither sees Him, nor knows Him: but you (O prudent Apostles) will know Him, for He will abide with you, and will be in you," John 14, 17. And: "I confess to You, Father, Lord of heaven and earth, because You have hidden these things from the wise and prudent (according to the flesh and the world), and have revealed them to little ones," Matthew 11, 25.




Verse 8: Lying men will not be mindful of her


8. LYING MEN WILL NOT BE MINDFUL OF HER (wisdom): AND TRUTHFUL MEN WILL BE FOUND IN HER, AND WILL HAVE SUCCESS UNTIL THE VISITATION OF GOD. -- He explains what he said in the preceding verse, that wisdom is far from pride and deceit: for he calls the proud and the deceitful liars; for both tell many lies: the proud indeed about their own excellence, in order to exalt themselves; the deceitful about their schemes, in order to deceive others. He says therefore that liars are not mindful of wisdom, who do not seek her, and indeed flee her dictates, as being contrary to their lies and deceits: but the truthful, such as are the humble and sincere, will be found in her, because these devote themselves to wisdom, which is nothing other than practical truth, teaching namely what they ought to do and what they ought to say according to God's law. Hence God will give them success, and will prosper their deeds and words until the judgment, both particular and universal, in which He will examine, judge, and reward all their actions with the vision of God and eternal glory, so that they may behold God face to face and be made blessed thereby, according to Psalm 16, 15: "I shall be satisfied when Your glory appears."




Verses 9-10: Praise is not seemly in the mouth of a sinner


9. PRAISE IS NOT SEEMLY IN THE MOUTH OF A SINNER. -- For, as St. Chrysostom says, in the homily When He Was Designated Presbyter: "Just as in garlands it is not enough for the flowers to be pure unless the hand weaving them is also pure: so also in sacred hymns it is necessary that not only the words be devout, but also the soul that sings the hymns." He then adds that David in Psalm 148 invites all creatures to praise God, except the sinner alone: "Scorpions, serpents, and dragons are invited to praise Him by whom they were created; the sinner alone is removed from this sacred chorus, and rightly so. For just as a musician cuts a discordant string from a well-tuned lyre, lest the harmony of the remaining notes be spoiled: so also the Prophet (David) cuts off the sinner like a discordant string, like a sick member, from the universal body of creation."


St. Bernard, in his sermon on the Vigil of St. Andrew: "If not even the just man, without modesty and a certain reverence, presumes to approach the praises of the Saints, how much more must the sinner, in whose mouth praise is not seemly, always fear that voice: Why do you declare My ordinances?" The same, Sermon 45 among the lesser sermons: "Praise is not seemly in the mouth of a sinner. Even what is in the mouth of the penitent sinner does not seem seemly, because he still suffers confusion from the remembrance and memory of sin, and is frequently stung by compunction from it. But nonetheless in that state, confession is useful and fruitful, even if praise is not seemly and beautiful. But after he progresses in gratitude for God's benefits and clings to divine praise, and continually delights and advances in it, so that nothing else pleases him, then in his mouth the praise of God is seemly: like a farmer who, while he manures his field, is covered in mud and dung -- his labor is not beautiful, even if it is fruitful: but when he gathers the sheaves of grain, then his labor is beautiful and sweet."




Verse 10: Wisdom has proceeded from God


10. BECAUSE WISDOM HAS PROCEEDED FROM GOD: FOR PRAISE WILL ATTEND THE WISDOM OF GOD, AND WILL ABOUND IN THE FAITHFUL MOUTH, AND THE RULER WILL GIVE IT TO HIM. -- This is the reasoning of Sirach: He proves that praise is not seemly in the mouth of a sinner, by this syllogism. Only that praise is seemly which proceeds from God: but the praise of the sinner does not proceed from God; therefore the praise of the sinner is not seemly. The meaning therefore is, as if to say: To wisdom alone belongs true praise, that is, the office of praising her teachings or dictates of wisdom; for it is the task of the wise to preach and celebrate them both by word and by example. Therefore this praise and preaching will abound in the mouth of the faithful and truthful, not of the liar. And, that is, because, the Ruler, namely God, who is the fountain of all wisdom and praise, will give it to him.


Note the phrase "will abound in the faithful mouth": faithful, that is, first, truthful; second, having true faith in and knowledge of God; third, one who faithfully worships God and serves and obeys Him: for in such a person's mouth the praise of God is abundant and overflows. Hence the Psalmist, 134, 1: "Praise the name of the Lord; praise the Lord, you servants." Where St. Augustine says: "This Psalm urges us to praise the name of the Lord, and gives the reason why it is just to praise Him, when it says: Praise the Lord, you servants: what is more just, more worthy, more pleasing? For if servants do not praise the Lord, they will be proud, ungrateful, and irreligious."


The same Augustine, Book I of the Confessions, chapter 1: "Great are You, O Lord, and greatly to be praised; great is Your power, and of Your wisdom there is no measure; and man, a small portion of Your creation, wants to praise You." And a little later: "For You stir us up so that praising You delights us, because You have made us for Yourself, and our heart is restless until it rests in You."




Third Part of the Chapter, Which Teaches That the Author of Folly, That Is, of Sin, Is Not God, but Free Will, to Which God Has Set Forth Good and Evil, That It May Choose Either




Verse 11: Do not say: It is through God that it is absent


11. DO NOT SAY: IT IS THROUGH GOD THAT IT IS ABSENT: FOR WHAT HE HATES, DO NOT DO. -- This is another anticipation of an objection. For the foolish foolishly ascribe the cause of their folly to God, in order to excuse themselves. He rebukes them, as if to say: Do not say: It is God's doing that wisdom -- that is, virtue and holiness -- is absent from me, because it was already said that all wisdom proceeds from God. Therefore I lack it because He Himself did not grant it to me. This, I say, do not say. He adds the reason: "For what He hates, do not do," as if to say: God hates folly, that is, vice and impiety; therefore He cannot be its author or cause, but you are the cause of it for yourself, you who love and commit what God hates, and therefore cannot do. For if you hated it as God hates it, you certainly would not commit it, just as God does not. Moreover, if you did not do those things that God hates, God and wisdom would certainly come to you, for she desires to communicate herself to all.


Learn here didactically that it is not God's doing that anyone fails to be upright and just, fails to live well, or fails to be saved; but the wicked must attribute all these things to themselves and their own fault. For God on His part wills all men to be saved, and therefore sent Christ the Savior for all, and through Him instituted sacraments fitting for the salvation of all, and offers His grace to all; but the wicked exclude that grace, when they resist it or refuse to cooperate; just as the sun, being most luminous, is not the cause of darkness in a house, but rather the occupant who shuts the windows against the sun. This is what Hosea 13, 9 says: "Your destruction, O Israel: only in Me is your help."




Verse 12: Do not say: He led me astray


12. DO NOT SAY: HE (God) LED ME ASTRAY. -- Moreover, this is a dreadful blasphemy, which makes God the author of error and sin, as Calvin and Melanchthon do, saying that the betrayal of Judas is as much the work of God as the calling of Paul. Therefore the Council of Trent, Session VI, canon 6, condemns this with an anathema. Less blasphemous, yet still blasphemous, was Manes (the father of the Manichaeans), who, lest he ascribe sin to God, invented another certain evil God (as if the devil), who would be the cause of all evil. For God is the first and supreme truth, to which all error and falsehood is diametrically opposed: God is uncreated and immense light itself, to which all darkness is infinitely opposed, just as mist is opposed to the sun: God is eternal wisdom, to which all foolishness is supremely opposed: God is purity, sincerity, integrity, and holiness by His very essence, to which all impurity, hypocrisy, falsehood, and iniquity is essentially opposed: God hates, indeed He is the very hatred and abomination of sin; how then could He love or cause it?


Therefore the will alone is the cause of its own sin, not God; for every sin is so essentially voluntary that, if it is not voluntary, it is not a sin, says St. Augustine, in the book On True Religion, chapter XIV. This is what St. James says, chapter 1, verse 13: "Let no one, when he is tempted, say that he is tempted by God: for God is not a tempter of evils." In a similar way, Gregory Nazianzen in his Quatrains teaches that the guilt of sin must be ascribed to us, not to the devil. For he sings thus: Why do we always shift the blame onto the enemy, / When our own crimes provide him his strength? / Blame yourself entirely, or at least more so: / For the fire is yours, but the flame is the devil's.


FOR IMPIOUS MEN ARE NOT NECESSARY TO HIM. -- In Greek: for He has no need of a sinful man. The meaning is, as if to say: The work of God, namely the universe, was entirely created good by the good God. But for a good work there is no need of evil, namely of sin, since this destroys the good. Therefore God, in creating a universe entirely good, created no evil, nor can He create any. For evil is neither necessary nor useful for good, but entirely useless and harmful. God, says St. Augustine in the book On the Literal Interpretation of Genesis, Unfinished, chapter V: "is not the author of our vices, but their orderer, when He places sinners in their proper station and compels them to suffer what they deserve." Rabanus says truly: "The cause of our error and wicked action must not be attributed to God, because our ruin is not necessary to Him, but rather He Himself lifts up all who fall, and raises up all who are cast down."




Verse 13: The Lord hates every abomination of error


13. THE LORD HATES EVERY ABOMINATION OF ERROR, AND IT WILL NOT BE LOVABLE TO THOSE WHO FEAR HIM. -- That is, an abominable error, which in practice is sin. "For those who work evil go astray" (Proverbs 14, 22), meaning: Since God hates sin as an abominable thing, how would He produce it? Again, since God abhors it, it is fitting that all who fear and worship Him should likewise abhor it. Note the meiosis: "Not lovable" means hateful, abominable. For the just, in order to imitate God their Father, supremely abhor sin, because God abhors it -- just as the young of eagles pursue the dragon because the eagle pursues it, as Pliny attests in Book X, chapter IV.




Verse 14: God from the beginning established man


14. GOD FROM THE BEGINNING ESTABLISHED MAN, AND LEFT HIM IN THE HAND OF HIS OWN COUNSEL. -- Meaning: God from the beginning made man possessing free will. Here he clearly demonstrates what is the origin of evil -- namely, the will of man, which God created free so that it could choose good or evil, and this for the purpose that man might be capable of merit and reward. For "hand" in Scripture signifies judgment, freedom, dominion, power, authority; because those things that we have in hand or under our hand, we can freely use at our discretion, and over them we exercise dominion and authority.


From this passage, therefore, it is clearly evident that man possesses free will. The meaning is, as if to say: God from the beginning created man of an intelligent and free nature, so that freedom of the will belongs to his very nature and essence, and cannot be taken away by sin or by any other accident. Indeed, if you take away free will from man, you equally take away the nature of man and make a brute out of a man.


St. Augustine explains it thus in On Grace and Free Will, chapter II. For after citing this entire passage from Ecclesiasticus, he adds: "Behold, we see most clearly expressed the free will of the human will. What about the fact that in so many places God commands that all His commandments be kept and observed? How does He command, if there is no free will?"




Verse 15: He added His commandments and precepts


15. HE ADDED HIS COMMANDMENTS AND PRECEPTS. -- The meaning is: God made man free and left him in the hand of his counsel; but not in such a way that He would exempt and release him from Himself and His providence, and like a wild donkey free from every law, permit him to go wherever he pleased; but as the supreme governor, lawgiver, king, lord, judge, and avenger of all, He set forth His laws for him. God therefore established these three things in this order: first, He implanted free will in man; second, He added precepts; third, He appended rewards.




Verse 16: If you are willing to keep the commandments


16. IF YOU ARE WILLING TO KEEP THE COMMANDMENTS, THEY WILL PRESERVE YOU, AND TO PRACTICE FOREVER THE FAITH THAT PLEASES GOD. -- Meaning: It is in your power and free will, which God has given you, to keep the commandments, and thus to practice faith, that is, to render fidelity pleasing and acceptable to God. If you keep the commandments, they in turn will keep you -- both in the present life and in eternity, both in the grace and glory of God -- first, because God preserves the one who keeps His commandments; second, because the very exercise of the commandments increases the virtues in the soul, which, once increased, give man strength to resist temptation and the devil; third, because the keeping of the commandments diminishes concupiscence, which is the poison of charity; for as virtue increases, the vice opposed to it necessarily decreases.


Furthermore, free will does not exclude the grace of God, as Pelagius wished, just as a secondary cause does not exclude the concurrence of the first cause. St. Augustine gathers this point in his book On Grace and Free Will, chapter XV: "For this is the import of what is written: 'If you will, you will keep the commandments' -- so that the man who has willed but has not been able may recognize that he does not yet fully will, and may pray that he may have so great a will as suffices for fulfilling the commandments. For thus he is helped to do what is commanded; for then it is useful to will, when we are able; and then it is useful to be able, when we will."




Verse 17: He has set before you fire and water


17. HE HAS SET BEFORE YOU FIRE AND WATER: STRETCH OUT YOUR HAND TO WHICHEVER YOU CHOOSE. -- By water and fire, which are opposite elements, understand proverbially any contraries, and especially those that follow in the next verse, namely good and evil, life and death. By water which refreshes, understand the refreshment of glory; by fire, the punishment and flame of hell. Meaning: God has set before you good and its reward, namely eternal glory; He has also set before you evil and its punishment, namely eternal fire -- glory and damnation, heaven and hell, happiness and misery, life and death: choose whichever you wish. So Rabanus says: "In fire, tribulation is expressed; in water, refreshment. Therefore tribulation and prosperity have been set before us; if we are willing to practice the commandments of God in deed, we shall have the consolation of eternal life; but if we are despisers of His commandments, the punishment of hell will follow us in fury."


From what has been said, it is clear that free will is like a balance, whose balance-holder is man, whose scales are fire and water, good and evil, reward and punishment, and the inclination toward either, or the choice of either. Hence Tertullian, Book II Against Marcion, chapter VI, speaking of man endowed with freedom: "The freedom and power of free will is, as it were, the balance-holder of the good emancipated from God."




Verse 18: Before man is life and death


18. BEFORE MAN IS LIFE AND DEATH, GOOD AND EVIL: WHICHEVER PLEASES HIM WILL BE GIVEN TO HIM. -- He alludes to Deuteronomy 30, 15: "Consider that today I have set before you life and good, and on the contrary death and evil." And verse 19: "I call heaven and earth to witness today that I have set before you life and death, blessing and curse. Choose therefore life, that both you and your descendants may live, and that you may love the Lord your God and obey His voice and cling to Him. For He is your life and the length of your days."


Morally, see here how great a gift and dignity free will is, with which man has been endowed by God, because through it: first, he is similar to God and the Angels; second, he surpasses all other creatures; third, he is master of himself and of his own actions; fourth, he is capable of virtue; fifth, he is capable of merit; sixth, he merits life and eternal glory. Hence St. Bernard, in the treatise On Loving God: "The dignity in man I call free will, by which he has been given not only to excel all other living beings, but also to preside over them." The same author, in Sermon 81 on the Song of Songs: "Freedom of the will is plainly a certain divine splendor shining in the soul, like a gem in gold. For from it there resides in the soul the knowledge of judgment and the power of choice between good and evil, as well as between life and death, and likewise between light and darkness." Therefore man must strive with the utmost effort to use this freedom of the will well, for the good for which it was given to him by God -- namely, that by doing good works he may merit eternal happiness.




Verse 19: For the wisdom of God is great


19. FOR THE WISDOM OF GOD IS GREAT, AND HE IS MIGHTY IN POWER, SEEING ALL WITHOUT CEASING. -- Meaning: God placed man in the hand of his counsel out of His great wisdom, so that man, by freely acting, might choose good or evil, and thus merit reward or punishment, so that in bestowing these He might display His most mighty power. And lest anyone think that in so great a multitude of men he could hide, deceive, or escape, He adds: "And seeing all without ceasing," meaning: The eye of God inspects each individual and even the most hidden things, in order to judge and to reward or to punish.


Boethius says admirably, Book V, prose 6: "The divine intellect anticipates every future event, and turns it back and recalls it to the presence of its own knowledge; nor does it alternate in its turns of knowing, now this, now that, but remaining stable, it anticipates all changes at a single stroke." To which add that God prepares and gives to all (especially if they humbly ask for it) sufficient grace, with which they can, if they will, avoid sins and embrace the good. For this is why it is called sufficient; therefore, if they are willing to cooperate, they will make it efficacious. For on God's part and by His intention, every grace is efficacious in the first act -- that is, it has the power and efficacy to accomplish the work, if the will is willing to cooperate with it -- and this God intends and wills.




Verse 20: The eyes of the Lord are upon those who fear Him


20. THE EYES OF THE LORD ARE UPON THOSE WHO FEAR HIM, AND HE HIMSELF KNOWS EVERY WORK OF MAN. -- He confirms and amplifies what he said: "And seeing all." For in order to encourage the pious to choose and do good things, which worldly people neglect, indeed despise and scorn in this life, he says that the eyes of God continually gaze upon those who fear Him, and that He Himself knows, indeed inspects, every work of man, both external and internal. Among the other rewards of those who fear God is this: that He particularly protects, directs, and hears their prayers, according to Psalm 32, 18: "The eyes of the Lord are upon those who fear Him, and upon those who hope in His mercy." And Psalm 144, 19: "He will do the will of those who fear Him, and He will hear their prayer, and will save them."


The phrase "the eyes of the Lord are upon those who fear Him" signifies, first, that God with the keenest eye of His mind inspects all the actions, intentions, wishes, and desires of the just; second, that He delights in them; third, that He singularly loves, cares for, protects them, and provides for them in every good; fourth, He separates those who fear Him from those who do not, by giving them grace and glory; fifth, God holds those who fear Him in the highest esteem. Hence He says: "He who touches you touches the pupil of My eye" (Zechariah 2, 8).




Verse 21: He has commanded no one to act wickedly


21. HE HAS COMMANDED NO ONE TO ACT WICKEDLY, AND HAS GIVEN NO ONE PERMISSION TO SIN. -- He taught in verse 11 that God is not the physical cause of sin; here he teaches that He is not the moral cause either -- for such is a command, order, or consent. Meaning: Just as God does not commit sin, so neither does He command it, nor consent to it. For "permission" the Greek has anesis, which others translate as license, liberty, indulgence: "Nor has He given anyone license to sin." God does indeed permit men to sin -- that is, He does not prevent them, because He created them free to freely choose what they wished; but He has never given or gives anyone the power or license to sin, so that one might sin lawfully. For then sin would not be sin, but a lawful thing, as something done with the concession and permission of God -- which is contradictory. On the contrary, when God permits sins, He threatens sinners with hell, in order to show how greatly He abhors them.


Second, anesis signifies impunity: God has not given and will not give impunity to any sin or sinner; He will let no sinner go unpunished, but will punish each one according to his deserts. St. Augustine reports and refutes the error of those who think they may with impunity seize the property of others and do whatever they please, provided they give alms, in the Enchiridion, chapter LXX: "It must certainly be guarded against that anyone should think those unspeakable crimes may be perpetrated daily and redeemed daily by almsgiving. For one's life must be changed for the better, and God must be propitiated through almsgiving for past sins -- not purchased, as it were, so that one may always commit them with impunity. For He has given no one license to sin, although in His mercy He blots out sins already committed, provided that due satisfaction is not neglected."


Third, anesis can be translated as space, delay. For many think it is lawful for them to use the flower of their youth for every desire, proposing to do penance in old age. Many princes think anything is lawful for them, provided they repent at the hour of death. Many think it is lawful to go mad during carnival, provided they do penance in Lent. But they err; for God has granted no one even an hour or a moment for sin; but every sin is equally sin, and equally displeases God -- in youth as in old age, in positions of authority as in private life, in carnival as in Lent.




Verse 22: He does not desire a multitude of unfaithful children


22. FOR HE DOES NOT DESIRE A MULTITUDE OF UNFAITHFUL AND WORTHLESS CHILDREN -- that is, sinners and the wicked. He gives the reason why God does not command or give license to sin: namely, because He does not desire -- indeed, He hates and abhors -- wickedness and the wicked. This is a meiosis: for less is said and more is meant. "He does not desire" means He hates and abominates. "Among men," says Philo in the book On Migration, "the unjust multitude is valued more than one just person; but before God, rare goodness is preferred to countless wicked."


Furthermore, the reason, and as it were the a priori cause, why God cannot command anyone to act wickedly, nor give anyone space for sinning, nor lead anyone astray, is His infinite holiness, goodness, wisdom, and power. For by what reason could God, who is supreme holiness, love wickedness, or even command it? By what reason could supreme wisdom lead someone astray and make him foolish and stupid? By what reason could supreme goodness produce supreme evil? Theodoret teaches this beautifully in Book III Against the Heresies: "Not to be able to do any of these things is a sign of infinite power, not an indication of weakness; whereas to be able to do them would be a sign of impotence, not of power. Because each of these things proclaims the firmness and immutability of God. For that good cannot become evil denotes the supereminence of goodness; and that the just can never become unjust, nor the truthful become a liar -- this demonstrates stability and solidity in truth and justice. This inability to change for the worse, therefore, indicates a superabundance of power."
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Synopsis of the Chapter


The encomium of Simon the pontiff.




Vulgate Text: Ecclesiasticus 50:1-31


1. Simon the son of Onias, the great priest, who in his life propped up the house, and in his days strengthened the temple. 2. The height of the temple also was founded by him, the double building and the high walls of the temple. 3. In his days the wells of water flowed forth, and they were filled like the sea beyond measure. 4. He took care of his nation and delivered it from destruction. 5. He prevailed to enlarge the city, and gained glory in his conduct among the people: and he enlarged the entrance of the house and the court. 6. As the morning star in the midst of a cloud, and as the full moon shining in its days. 7. And as the sun shining forth, so did he shine in the temple of God. 8. As the rainbow gleaming amidst the clouds of glory, and as the flower of roses in the days of spring, and as lilies that are by the flowing waters, and as frankincense giving fragrance in the days of summer. 9. As a bright fire, and frankincense burning in the fire. 10. As a solid vessel of gold, adorned with every precious stone. 11. As a fruitful olive tree, and a cypress rising up on high, when he took the robe of glory, and was clothed with the completion of power. 12. In going up to the holy altar, he gave glory to the garment of holiness. 13. And in receiving the portions from the hands of the priests, he himself stood by the altar. And around him was a crown of brothers: as a planting of cedar on Mount Lebanon, 14. so around him they stood like branches of palms, and all the sons of Aaron in their glory. 15. And the offering of the Lord was in their hands, before the whole congregation of Israel: and performing the completion at the altar, to amplify the offering of the Most High King, 16. he stretched forth his hand for the libation, and poured out from the blood of the grape. 17. He poured out at the foot of the altar a divine fragrance to the Most High Prince. 18. Then the sons of Aaron shouted, they sounded with trumpets of beaten work, and they made a great noise to be heard as a memorial before God. 19. Then all the people together made haste and fell down upon the earth on their faces, to worship the Lord their God, and to offer their prayers to the Almighty God Most High. 20. And the singers lifted up their voices, and in the great house the sound was increased, full of sweetness. 21. And the people entreated the Lord Most High in prayer, until the honor of the Lord was accomplished, and they had completed their ministry. 22. Then coming down, he lifted up his hands over the whole congregation of the children of Israel, to give glory to God from his lips, and to glory in His name: 23. and he repeated his prayer, wishing to show the power of God. 24. And now pray to the God of all, who has done great things in all the earth, who has increased our days from our mother's womb, and has dealt with us according to His mercy: 25. may He grant us joyfulness of heart, and that there be peace in our days in Israel forever; 26. that Israel may believe that the mercy of God is with us, to deliver us in His days. 27. My soul hates two nations: and the third is not a nation that I should hate: 28. those who sit upon Mount Seir, and the Philistines, and the foolish people who dwell in Shechem. 29. Jesus the son of Sirach of Jerusalem wrote the doctrine of wisdom and discipline in this book, who renewed wisdom from his heart. 30. Blessed is he who dwells upon these good things: he who lays them up in his heart shall be wise forever. 31. For if he does these things, he shall be strong for all things: because the light of God is his guide.




1. SIMON THE SON OF ONIAS, THE GREAT PRIEST, WHO IN HIS LIFE PROPPED UP THE HOUSE, AND IN HIS DAYS STRENGTHENED THE TEMPLE.


The Syriac: The greatest of his brothers and the crown of his people, Simon the son of Nathaniah, the great priest, in whose days the house was built and the temple was strengthened, or the work of the temple grew, instead of temple. He reads with the Romans, Vatablus and others, for which the Complutensian reads the people. Vatablus: Add also that Simon, born of Onias, was the supreme pontiff, who restored (others say, repaired) the sacred shrine in his life and strengthened the temple in his age.

After the fathers and heroes whom Sacred Scripture celebrates, Sirach adds the praises of the distinguished pontiff Simon, who shortly after the last fathers praised in Sacred Scripture had lived in his age or century with great glory of virtue and the pontificate. He praises Simon first, for his care of the temple: for this properly belongs to him, since the proper concern of the pontiff of a temple, whose pontiff he is, is its care; second, for his care of the people; third, for his care of himself, namely that he took care to be composed in his conduct, and to be such as befits a pontiff, one who excels all others in every kind of honesty, dignity, and grace.

The question is asked: who is this Simon? Note from Josephus, book XI of Antiquities, near the end, and book XII, chapters II, III, IV, V, that this was the generation, succession, and series of Jewish pontiffs of that age, namely the century of Sirach. Jaddua (whom Alexander the Great, although hostile to the Jews because they had aided Darius, king of the Persians, his enemy, nevertheless revered and worshipped) begot Onias the first;

Onias the first begot Simon the second, surnamed the Miser, for he was of a petty and narrow spirit; Onias the second begot Simon the younger, or the second; Simon the second begot Onias the third, surnamed the Holy.

Now Jaddua was immediately succeeded in the pontificate by his son Onias the first; Onias was succeeded by Simon the Just, as the elder son of Onias; Simon was succeeded by his brother Eleazar, who sent the seventy-two Interpreters of Sacred Scripture to Ptolemy Philadelphus, because Onias the second, son of Simon the Just, was a small child when his father died, and therefore incapable of the pontificate; Eleazar was succeeded by his uncle Manasseh; Manasseh by Onias the second, son of Simon the Just, now grown to adulthood; Onias the second was succeeded by his son Simon the younger, or the second; him by Onias the third, or the Holy; for this is that Onias who resisted Heliodorus when he demanded the treasures of the temple, and by his prayers delivered him from the scourging of Angels, II Maccabees III, 31. This likewise is that Onias whom Judas Maccabeus saw praying with outstretched hands for the people, II Maccabees chapter XV, verse 12. This Onias was finally driven out by his brother Jason (who had purchased the pontificate from Antiochus with a large sum of money), and was at last killed by another brother Menelaus, whom Antiochus had substituted for Jason in the pontificate. Therefore Judas Maccabeus and his brothers, seeing the pontificate profaned after Onias and sold to impious men, claimed it for themselves by arms and annexed it to their principate, which happened 124 years after Simon the Just. For Simon the Just discharged the pontificate and died, according to the calculation of our Salianus, in the year of the world 3765; but Judas Maccabeus entered the pontificate in the year of the world 3889, which was the year 147 of the Greeks, or the Seleucids, and before the birth of Christ it was the year 164.

With these premises established, many believe the Simon whom Sirach praises here to be the younger or the second. So Eusebius, in the Chronicle, at the 137th Olympiad; Sigonius, book VIII of On the Hebrew Republic, chapter II; Adrichomius, in the Description of Jerusalem; our Serarius, in his book on Maccabees, in the Catalogue of Pontiffs; Rabanus, Lyranus, Hugo, and Dionysius on this passage. These authors, if they wish to speak consistently, must say that this chapter and the following LI were written not by the elder Sirach, or grandfather, but by the younger, or grandson, who in the Prologue says he lived under Ptolemy Euergetes: for under him Simon the second flourished, whereas the elder Sirach flourished under Ptolemy Lagus or Philadelphus, and consequently before Simon the second. For Eusebius, in the Chronicle, relates that Simon the younger was made pontiff in the 45th year of Ptolemy Euergetes, when the elder Sirach was already deceased: for he could not have lived with or been contemporary with Euergetes. But this is hard to say, as well as novel, and no interpreter or doctor of note (that I know of) has dared to assert it, especially since the younger Sirach himself in the Prologue affirms that he only translated the book of the elder Sirach, or his grandfather, from Hebrew into Greek,

and that he did not compose a part of it. And who would dare to lay hands on the writings of another, especially a sacred writer?

Therefore it is far more true, indeed certain, that the Simon meant here is the elder or the first, who was surnamed Priscus (the Ancient), not the younger or the second. So held Genebrardus, Salianus, Torniellus in the Chronology, and Jansenius, Palacius, and Emmanuel Sa on this passage.

This is proved first from the fact that Simon the elder was illustrious, and that these illustrious praises befit him, which cannot befit the younger, since nothing memorable is narrated about the younger by Josephus or anyone else. About the elder, however, Josephus writes thus, book XII of Antiquities, chapter II: "When Onias the pontiff died, his son Simon succeeded him, surnamed the Just, because he both worshipped God piously and treated his citizens with the highest benevolence. When he died, leaving behind a single small son (Onias the second), his brother Eleazar assumed the pontificate, to whom Ptolemy wrote in this manner." He adds the letters of Ptolemy Philadelphus, in which he asks Eleazar to send him the seventy-two Interpreters.

Second, from the connection and sequence, or logical consequence, of the discourse, it is sufficiently clear that this chapter is by the same author as all the preceding chapters up to this point. But those are by the elder Sirach; therefore this chapter too is by the elder, who preceded Simon the younger by many years in age. If the younger Sirach had appended this chapter to the preceding ones, which belong to the elder or the grandfather, he would certainly have indicated this by some heading, and would not have fraudulently passed off his own offspring as another's, like a cuckoo.

Third, if the younger Sirach had written these things about the younger Simon, he would certainly have mentioned Eleazar and the seventy-two Interpreters, who preceded Simon both in age, deeds, and glory; but the elder Sirach does not mention Eleazar, either because he died before him, or because he did not wish to praise a man still living, according to his own precept, chapter XI, 30: "Praise no man before his death."

Fourth, because that Simon whose praise is woven here was already deceased, as is evident from the fact that he says of him here: "Who in his life propped up the house, and in his days strengthened the temple." But Simon the younger lived at the same time as the younger Sirach, and perhaps outlived him. Therefore the elder Sirach wrote these things about the elder Simon, after the latter's death.

From this passage it is gathered that the elder Sirach wrote these praises of the elder Simon, and consequently this book, which is commonly called Ecclesiasticus, at the beginning of the reign of Ptolemy Philadelphus, or certainly at the end of the reign of Ptolemy Lagus, who as his father immediately preceded Philadelphus. For he wrote these things after the death of the elder Simon: but the elder Simon died at the end of the reign of Lagus, namely four years before the reign of Philadelphus, as Eusebius teaches in the Chronicle. Therefore before that time these praises of his, and consequently Ecclesiasticus, could not have been written by the elder Sirach.

Allegorically, this Simon, both in name and in pontificate, wisdom, and virtue, represents Simon Peter, whom Christ first appointed Pontiff of His Church, so that he might present to all who would follow the model of a true Pontiff, which Sirach here describes: therefore all the things Sirach says about Simon Priscus, changing the surname, you may apply with far greater reason to Simon Peter.

Tropologically, this Simon is called "great priest," both because he was a pontiff, and because he excelled in the glory of his deeds. He alone among priests and pontiffs is praised here, because he excelled among them: so today there are many priests, but few who deserve praise. The author of the Opus Imperfectum, attributed to St. Chrysostom, in Homily 43 on Matthew, and cited in Distinction 40, canon XII, says admirably: "Many priests," he says, "and few priests: many in name, and few in deed. See therefore, brothers, how you sit upon the chair; because the chair does not make the priest, but the priest the chair; the place does not sanctify the man, but the man sanctifies the place. Not every priest is holy, but every holy person is a priest. He who sits well upon the chair receives honor from the chair: he who sits badly does injury to the chair. And therefore a bad priest acquires guilt from his priesthood, not dignity: for you sit in your own judgment. If indeed you live well and teach well, you instruct the people: if you teach well and live badly, you will be the condemner of yourself alone. For by living well and teaching well, you instruct the people how they ought to live: but by teaching well and living badly, you instruct God how He ought to condemn you."

WHO IN HIS LIFE PROPPED UP THE HOUSE, AND IN HIS DAYS STRENGTHENED THE TEMPLE. — For already 230 years had elapsed since the rebuilding of the temple carried out by Zerubbabel and Joshua the Priest, under the auspices of Darius Hystaspes, king of the Persians, I Ezra VI, during which many parts of the temple gaped with age, and others threatened ruin: therefore Simon, as pontiff, and thus overseer and guardian of the temple, restored its fabric. Moreover from what follows it is gathered that Simon principally restored the buildings surrounding the temple and supporting it. For which note that the summit of Mount Zion was narrow and confined for the magnificence and the magnificent temple that Solomon intended to erect upon it. Therefore Solomon filled the valleys adjacent to Mount Zion with heaped-up earth, and surrounded and secured them with walls. Hear Josephus, book VIII of Antiquities, chapter II: "Having filled up valleys," he says, "so deep that the eyes grew dizzy at the prospect, and having heaped up earth to four hundred cubits, he made it level with the summit of the mountain on which the temple was built, and in this way it came about that the area of the sanctuary was made level with the floor of the temple. He enclosed this with double porticoes, which columns of native rock supported, and polished cedar ceilings covered. And all the doors were made of silver." The same in book VI of The War, chapter VI: "At first," he says, "the temple barely sufficed for its area,

the flat area lying on the summit, because it was precipitous and sloping on every side. But when King Solomon, who had also built the temple, had enclosed its eastern part with a wall, a single portico was placed upon the embankment," etc. The substructures, therefore, or the enclosure and walls containing and surrounding this heaped-up earth, were restored, strengthened, and made higher and thicker by Simon.

Moreover, the word "propped up" especially signifies buttresses, which we see everywhere supporting the walls of temples from the outside, added to the temple by Simon, enlarged and reinforced: likewise that he enlarged and reinforced the porticoes adjacent to the temple; for these both support and adorn the temple, just as we see in Rome the Vatican Basilica of St. Peter and others adorned and reinforced by porticoes erected before the entrance.

2. THE HEIGHT OF THE TEMPLE ALSO WAS FOUNDED BY HIM, THE DOUBLE BUILDING AND THE HIGH WALLS OF THE TEMPLE. — Some, taking "temple" literally, believe that Simon raised it to double the height it had been. For since Cyrus, I Ezra VI, 3, had permitted the Jews to build the temple only to sixty cubits in height, lest, if it were raised higher, the Jews might build for themselves a fortress to rebel against Cyrus; Simon doubled it, namely to one hundred twenty cubits in height. So our Sanchez, on Haggai chapter II, verse 18, number 35.

Others very plausibly take "temple" here as meaning the porticoes and structures annexed to the temple and supporting it: for the Greek word peribolos (which our translator renders as "walls") signifies these, that is, an enclosure, rampart, fence, fortification, wall, portico, parapet of walls, and similar substructures. Hence the Syriac: A wall was set, and battlements, and the enclosure (peribolos) was constructed. Therefore our Salianus, in his Annals, at the year of the world 3763, explains it thus: Simon, he says, propped up the house and strengthened the temple, because he built the temple's substructures, by which the outermost part of the temple area was supported — substructures that had been destroyed by the fire of the Chaldeans, and overlooked by Zerubbabel, either because he was in haste or because he spared royal expenses lest he seem to abuse the king's generosity. Their height is called "double," as the Greek has it, because the temple at its highest part was only 120 cubits: but the substructure from the base of the mountain to its summit was 300 cubits (as Villalpando shows in his work on the temple's construction), that is, more than double the height. And because this building was extremely strong, it is called the high fortification of the temple's enclosure, which it supported at the very top. And lest anyone draw the word peribolos, which is in the Greek, to another meaning, there immediately follows: Taking care of his people from falling, for which the Latin Vulgate has in the same sense: He took care of his nation and delivered it from destruction, namely according to the law of the Lord, Deuteronomy XXII, 8: "When you build a new house, you shall make a wall around the roof, lest blood be shed in your house, and you be guilty when another slips and falls headlong." You will say: Our translator

takes these words as referring to the height not of the substructure or enclosure, but of the temple itself; for he says: The height of the temple was founded, and the high walls of the temple. I respond: "Temple" here is not taken precisely for the temple itself, but for the complex of all the buildings, porticoes, and courts belonging to the temple. "Double building" is therefore said because it was double the height and thickness of all the other walls of the temple: for the thickness at the bottom was 150 cubits, which gradually diminished to 50 cubits at the top. And by doing this, he also at the same time "enlarged the entrance of the house and the court," as Sirach says; because when these structures were raised on every side, the whole area all around was made more spacious. So says Salianus.

But because neither Sirach nor Josephus nor anyone else of that era explains what this construction of Simon was like, we cannot define anything certain about it, especially since our Latin Vulgate does indeed assert that the temple was raised higher by Simon; but does not add, to double. For it says "double building," not double height. Hence with Hugo and Palacius the "double building" could be understood as a double floor, or a double story; or with Jansenius, a double enclosure, or a double wall surrounding the temple, as if to say: Simon raised a portico or wall attached to the temple, and built it with a double story to double the former height, and so erected high walls surrounding the temple, so that the whole temple was enclosed, fortified, and protected by them. The Greek texts corrected at Rome support this, reading thus: And by him the height of the double (namely of the construction, that is, fortification or building, as the Latin Vulgate translator appears to have read) high restoration of the temple's enclosure was founded: for they read "double" and "of the enclosure" in the genitive, for which the Complutensian reads "double" and "enclosure" in the nominative. Hence the Complutensian reads: And in him the double height was founded, a restoration; the high circuit of the temple; where you should refer "double" to "restoration" rather than to "height": and so the same sense emerges as our translator and the corrected Roman Greek expressed. The Zurich edition however reads and translates thus: By him a double height was founded, the lofty fortification surrounding the temple. But here too "double height" can be understood as a double story: and if you contend that this was likewise twice as high as the previous one, I will not disagree. But note that it was not in the temple itself, but in the peribolos, that is, in the fence, portico, or wall surrounding the temple, as the Zurich edition translates.

Mystically, Rabanus says: "The holy Doctors," he says, "lay the foundation of the temple's height when they place Christ's incarnation, passion, and resurrection in the faith of believers: so that the summit of the whole building, that is, the pattern of good works, may rise from there. Hence the double building makes the high walls of the temple, when by word and example they raise up very many from both Jews and Gentiles to the citadel of virtues by teaching and exhorting: for in the exposition of the Catholic Fathers we find that the walls of the house of God are understood as the two peoples; and rightly, because the structure rising from there grows into a holy temple in the Lord."

3. IN HIS DAYS THE WELLS OF WATER FLOWED FORTH (the Syriac: he dug a fountain; the Arabic: fountains were dug), AND THEY WERE FILLED LIKE THE SEA BEYOND MEASURE. — In Greek it is perimetron, that is, beyond measure; for which the Romans and others read trimetron, that is, triple, or of threefold measure. For "flowed forth" Rabanus, Palacius and others read "flowed again," as if to say: The wells that before Simon had dried up and ceased to flow, through Simon's work, when the aqueducts were restored, flowed again, that is, began again to flow. Hence the Greek is "they were diminished." For "like the sea" the Greek is "as of the sea": for which others read "as a pool or cistern." Hence the Roman translation reads: and the bronze like the perimeter of the sea, or, as others read, three-measured. The meaning is, says Palacius, as if to say: In the days of Simon the wells lacked water, but he himself, having repaired the channels, restored the waters; in this he expended bronze like the sea: so great were the expenses in repairing the channels and wells. "It is signified," says Jansenius, "that when in his days the wells of water had failed because the waters that used to flow into the city through aqueducts had dried up, through Simon's work they were again abundantly filled like the sea, so that he saw to it that the aqueducts were repaired and restored: just as was said above about Hezekiah, that he brought waters into the city," which is the easy and straightforward meaning of this passage. The Zurich edition: In his time the water reservoirs dried up, and the bronze part of the sea was about a third. Here he very forcedly calls the sea "bronze," that is, dry, in the way heaven is sometimes called bronze. But this interpretation has the disadvantage that these words have nothing to do with praising Simon. More tolerable is the other interpretation, which refers this passage to the bronze sea, because in the singular the word means "receptacle," to signify that the bronze sea in the restoration of the temple was made much smaller than it had formerly been by Solomon; but by Simon it was made beyond measure, that is, exceedingly large and capacious; or, as others have it, three times larger. Scaliger interprets it as a certain cistern that was reinforced by him with bronze plates to contain water, and wants to translate it: Under him a cistern was lined with bronze plates, whose circumference is like the sea, namely the Solomonic one. But this interpretation he devises for himself, changing three words in a single verse; by which method it is easy to lead any passages to whatever meaning one pleases. Torniellus refers these things to the temple's aqueducts, by which the blood of victims was flushed away, which Aristeas and Eusebius mention — add also Jerome and the Septuagint as cited by Villalpando. So Salianus, year of the world 3765, number 10.

Mystically, Rabanus by wells understands the depth of Sacred Scripture, which lies hidden as if enclosed in figures in the divine books, but through the mouth of holy preachers overflows like a sea to the fellowship of very many.

4. HE TOOK CARE OF HIS NATION AND DELIVERED IT FROM DESTRUCTION. — Rabanus reads: from ruin; the Syriac and Arabic: he delivered his people from enemies: the Greek has only: he who took care of his people against falling; Vatablus: he carefully guarded his people from ruin; which our Salianus, as I said at verse 1, explains as referring to the railing or fence that Simon made on the lofty porticoes of the temple, lest anyone walking carelessly on them should fall headlong and be dashed to the ground. But this interpretation is too narrow, especially since verse 4 here does not connect with verse 2, where those porticoes were discussed, but follows verse 3, where wells and waters were discussed. Therefore this seems to be a new and third praise of Simon, and one that is ample and proper to a Pontiff, namely that he exercised great care over the people, lest they fall into some evil or danger, whether spiritual or bodily: for a pontiff, just like a shepherd of sheep, ought to take care of his subjects and protect them from wolves, thieves, inclement weather, hunger, thirst, and every evil, especially lest some false prophet, heretic, or atheist infect them with the poison of his perfidy; lest some impudent person, robber, or other criminal rub off his crimes on them; lest good teachers and preachers who might properly and piously supply the people with the nourishment of God's word be lacking, etc. It seems moreover that Sirach notes here some particular evil threatening the Jews, which was repelled by Simon; although he does not explain it in detail. Perhaps it was this: that when Ptolemy Lagus, as Josephus testifies, XII Antiquities, chapters I and III, carried away many thousands of Jews captive to Egypt, Simon resisted him so that he would not carry off more, and ensured that those carried away would be provided with necessities, and especially that they would be strengthened in the faith, lest they be drawn into idolatry by the Egyptians. Or rather, as if to say: Ptolemy Philadelphus at first crushed the Jewish nation, but later, swayed by the authority and intercession of Simon the Pontiff, became kind and beneficent toward it, to such an extent that he requested the seventy-two Interpreters from Eleazar, Simon's brother. So Palacius.

5. HE PREVAILED TO ENLARGE THE CITY, AND GAINED GLORY IN HIS CONDUCT AMONG THE PEOPLE: AND HE ENLARGED THE ENTRANCE OF THE HOUSE AND THE COURT. — Our translator reads the Greek as "to enlarge," but others now read it as "to withstand a siege," which the Roman edition explains as to repel a siege. Hence others read: in a siege, that is, against a siege. Others differently. From this you may see that more trust should be placed in the Latin codices, as consistent and agreeing, than in the Greek ones, so varying and disagreeing — especially since about the same enlargement he adds: And he enlarged the entrance of the house and the court. Our Salianus, cited at verse 2, understands "city" as the temple, as if to say: Simon enlarged the side-chambers, porticoes, and other buildings and structures annexed to the temple: for the temple contained many buildings and was like a small city; hence it is called a city, Ezekiel XL, 2, as Richardus, Lyranus, and Villalpando explain. His reason is that there was no need for the enlargement of Jerusalem at that time, since the city was greatly reduced in citizens and left desolate. For Ptolemy Lagus had recently transported one hundred twenty thousand Jews to Egypt, and Seleucus, the first king of Asia and Syria after Alexander the Great (from whom the years of the Seleucids or Greeks are counted in the books of Maccabees) had built many cities in Asia and filled them with Jews, as Eusebius testifies in the Chronicle. But the city here is distinguished from the temple. For the temple was treated in verse 2, so it seems the word should be taken literally: nor could Jewish inhabitants have been lacking for the enlarged city, since they were spread throughout all Judea, indeed the whole world, and multiplied through polygamy like fish, as is said in Exodus II, 12, in the Hebrew; just as today we see them growing and multiplying remarkably in Rome and throughout Italy. I acknowledge, however, that this enlargement of Jerusalem was mainly done on Mount Zion, both because the temple was on it, and because the citadel built by David was on it, which protected and defended the remaining part of the city subject to it. Therefore Simon enlarged Jerusalem and Zion both in streets and houses, and in citizens and inhabitants. But especially he enlarged the entrance of the house of God, that is, of the temple and its court: for which reason "he gained glory in his conduct among the people," while among his nation, that is among the Jews, he conducted himself as a pontiff so beneficent and magnificent toward the temple, the city, and his citizens, lovingly and magnificently. So the Romans, Rabanus, the Gloss and others read and understand; although Jansenius and some others read: And in the entrance (Greek: in the going out from the veiled house, the house and court were enlarged). But the meaning comes to the same thing, as if to say: Just as he himself in many ways benefited his nation, so in turn he gained glory from it, since he conducted himself among them properly and fittingly; and whenever he happened to enter the temple or court, or to go out after completing his office, he was treated and decorated with great honor by the people. Hence the Zurich edition: How honorably he bore himself when he went about among the people, and when he came forth from the dwelling behind the veil (that is, from the temple: for this was covered with a veil, as is evident from Exodus XXVI, 31; Hebrews IX, 3) like the morning star among the clouds!

Moreover, he explains this glory through various comparisons to stars, the moon, the sun, the rainbow, lilies, fire, frankincense, the olive, etc., which he adds below.

6 and 7. AS THE MORNING STAR IN THE MIDST OF A CLOUD, AND AS THE FULL MOON SHINING IN ITS DAYS. AND AS THE SUN SHINING FORTH, SO DID HE SHINE IN THE TEMPLE OF GOD. — Vatablus: As the sun irradiating the temple of the Most High. He compares Simon the pontiff first to the morning star, that is, to Lucifer (the light-bearer), which, shining through the clouds and preceding and heralding the rising of the sun, is most welcome to men who after the long darkness of the night await the light of day. For in a similar way Simon, after the long calamities, errors, and vices of the Babylonian and Egyptian captivity under Ptolemy Lagus, shone like the morning star among the clouds, both gladdening the people with his majesty and beneficence, and going before them by word and example. From the morning star he gradually ascends to the full moon, and from there to the sun; for just as the moon surpasses the morning star, so the sun surpasses the moon in light and splendor. Second, therefore, he compares Simon to the full moon, which so illuminates the night that in it men can see, walk, and carry on their affairs as if it were day. Third, he compares the same Simon to the sun. For just as the sun by its splendor communicates light, warmth, joy, and life to all things: so Simon too illuminated the people with the light of heavenly doctrine and life, gladdened them, kindled them with divine love, and breathed divine life into them. See the many reasons and analogies why the wise and the Saints are compared to stars, the moon, and the sun, which I reviewed at Genesis I, 14 and 16; Isaiah XLV, 1; Daniel XII, 3; Revelation I, 20, and II, 28.

In a similar way God raised up St. Athanasius, St. Augustine, St. Jerome, St. Benedict, St. Bernard, St. Dominic, St. Francis, etc., as the morning stars, moons, and suns of their ages. Hence a religious man, as St. Bonaventure testifies, saw the soul of the dying St. Francis, under the appearance of a brilliantly shining star carried upward by a white cloud, borne over many waters in a straight path up to heaven; to signify that by its sublime candor of holiness, and by its abundance of heavenly wisdom and grace together, it had merited to enter the place of light and peace, where it rests and reigns with Christ without end.

Poets used a similar comparison to the rising and shining sun, such as Q. Catulus:

I had stopped to greet the rising sun by chance,
When suddenly from the left Roscius appears.
Pardon me, O heavenly ones, if I may say:
The mortal seemed more beautiful than the god.

Allegorically, Simon the pontiff is Christ, says Hugo; so that by the sun you may understand the most brilliant deity of Christ; by the moon His body, of the deity

as if suffused with splendor, and on the cross indeed, although full in its days and thus bright with the rays of the same divinity, it nevertheless in a way suffered an eclipse as if by the interposition of death; and by the star, finally, His bright soul, which, always fixed in the firmament of the divinity through perpetual enjoyment, shone forth even on the cross. Add that the star in the midst of a cloud represents Christ the Pontiff on the cross, in the midst of those darknesses, or that same soul of His, radiant with the splendor of divinity and the beauty of graces, but surrounded as it were by the body darkened and clouded on the cross. The full moon in its days represents the same Christ shining in the midst of the death of His passion, and as it were returning the splendors received from on high, and reconciling us to God, as was foreshadowed of old in Moses on Mount Sinai, whose face was indeed horned with splendor, but covered with a veil so that the people could look upon him, which St. Bonaventure also applies to contemplative men. Finally, the sun also shining on the cross, and dispersing the clouds of our sins, of which those darknesses were the symbols, blinding the unbelieving and illuminating the believing — these things one may contemplate and meditate upon.

Hence Simon, in Hebrew means the same as hearing, answering, obeying; because Christ was obedient to the Father even unto the death of the cross; hence in turn He deserved to be heard and answered by Him for His reverence, Hebrews V. Rabanus says otherwise: Simon, he says, is interpreted as "put away grief," from the Hebrew sham, that is, "he placed," and on, that is, "grief"; or "hear sorrow," from shema, that is, "hear," and on, that is, "sorrow"; because Christ took our griefs from us and transferred them to Himself, according to Isaiah LIII, 4: "Truly He Himself bore our infirmities, and He Himself carried our sorrows."

Therefore Gregory IX, canonizing St. Francis, delivered an address to the people on the praises of the Saint, beginning his sermon thus: "As the morning star in the midst of a cloud, so did he shine in the temple of God," as St. Bonaventure testifies, in the Life of St. Francis, chapter XV, and Luca Wadding, in the Chronicle of the Friars Minor.

Let the priest therefore remember, especially the pontiff, that he ought to be such in mind, word, and life as to be like the morning star, like the moon, indeed like the sun radiating in the temple of the Most High, and that like the sun he should dwell not on earth but in heaven with God and the angels, and be "like a God walking upon the earth, and a holy angel in the flesh." Hence the Syriac: How beautiful (splendid) he was in his going out from the temple, when he appeared from under the veil like the morning star among the clouds, and like the moon in the days of Nisan (the first month, or the paschal month, which corresponds partly to our March and partly to April), and like the sun shining upon the citadels, or courts, and great palaces.

Tropologically, Hugo says the same: He signifies, he says, the difference among doctors, or any of the faithful, to whom the Lord grants diverse graces, "dividing to each one as He wills," I Corinthians XII. For in some He shines like "the morning star," that is, in the way of penance for penitents, in the midst of a cloud, that is, of a clouded conscience. In others "like the full moon," that is, in those making progress, who indeed have full justice, but not perfect, because there is no standing still there. In others He shines "like the sun," that is, in the perfect, who both burn well and shine perfectly — they burn for themselves and shine for others. John V: "John was a lamp burning and shining." Ecclesiasticus XXVII, 12: "A holy man in wisdom remains like the sun." Christ was also the morning star in His nativity. Revelation II, 26: "He who overcomes and keeps My works until the end, I will give him the morning star." This is the star that led the Magi to Jesus in Bethlehem, Matthew II. Moreover, this star had six rays, as every other star also has, with which it illuminated the whole Church. The first is the ray of humility, which He sent forth in His birth: "For a little child is born to us," Isaiah IX; the second is the ray of lowliness, which He sent forth when He willed to be wrapped in poor swaddling clothes and laid in a manger, Luke II; the third is the ray of voluntary poverty; the fourth, of patience; the fifth, of obedience; the sixth, of wisdom, which shone forth in His preaching.

8. AS THE RAINBOW GLEAMING AMIDST THE CLOUDS OF GLORY, AND AS THE FLOWER OF ROSES IN THE DAYS OF SPRING, AND AS LILIES THAT ARE BY THE FLOWING WATERS, AND AS FRANKINCENSE GIVING FRAGRANCE IN THE DAYS OF SUMMER. — The Syriac: As the rainbow in the clouds, and as ears of grain in the field, and as the royal lily at springs of water, and as the trees of Lebanon in the days of fruit-gathering; Vatablus: As a rainbow gleaming in splendid clouds, as a flower of roses in springtime, and as lilies by flowing waters, as a frankincense-bearing branch in summertime. He calls the "clouds of glory" the splendid clouds, which the rainbow illuminates with its brilliance and to which it communicates its glory, that is, its radiance and beauty. Hence the Complutensian Greek reads thus (the Roman: in the clouds, or among the clouds and mists, as our translator renders), that is: as a rainbow illuminating clouds of glory, that is, clouds glorious and splendid with brightness. From the stars, moon, and sun he descends to the rainbow, and compares Simon to it; for the brilliance and three-colored beauty of the rainbow is admirable, as I showed at length in chapter XLIII, 12. From the rainbow he descends to the most fragrant and beautiful flowers, namely roses and lilies, which are "by the flowing waters," that is, which are situated by running waters, and by them are watered, nourished, and made to bloom; for lilies, being dry and warm, love and thirst for water. See what I said about lilies at Hosea, chapter XIV, verse 3. From flowers he passes to aromatics, namely frankincense; by "frankincense" here understand not the spice, but the tree that produces the aromatic frankincense; for the Greek reads: as a shoot or branch of frankincense, or frankincense-bearing, as Vatablus translates. He adds "in the days of summer"; for in summer, struck by the heat of the sun, this little frankincense-bearing tree exhales a sweeter vapor and fragrance than at any other time, since the sun draws it out, which happens especially around the rising of the Dog Star, as Pliny says, book XII, chapter XIV. These similitudes signify that Simon was, first, wonderfully handsome in himself and composed in conduct; second, venerable and lovable to the people; third, that he dispelled the vices of the people by the light of his teaching and by the fragrance and example of his holy life.

Note the words: as the flower of roses in the days of spring. For in spring the rose exhales a wonderful fragrance, because of the warmth of spring. Hence the rose makes spring pleasant, beautiful, fragrant, so that, as the Poet says, the most beautiful year turns; for the rose is the purple of spring.

Allegorically, this flower is Christ, our Nazarene,

all in bloom, who, more beautiful than any flower in His patient suffering in spring, "bloomed with the color of His shed blood," says St. Ambrose, book On the Holy Spirit, chapter V. And so in that crown of thorns, spreading Himself out on the cross like a rose and drenching Himself with His own blood, He wonderfully shone and gleamed, and His type of old was the flame burning in the midst of the bush, Exodus III. Again He "bloomed"; because when He seemed to have withered on the cross, cut down, He blushed more elegantly, like a royal flower, and blooming green again for the eternity of His kingdom. Hear St. Ambrose, in the passage already cited, treating that verse about Christ, Isaiah XI, 1: And a flower shall rise from his root: "A flower," he says, "cut down preserves its fragrance, and crushed increases it, nor when plucked does it lose it: so too the Lord Jesus, the royal virgin flower, on that gibbet of the cross was neither withered by crushing nor vanished by plucking; but cut by that piercing of the lance, He bloomed more beautifully with the color of His shed blood, He who knew not how to die, dead yet exhales the gift of eternal life." Indeed the very thorns reddened with blood — no longer thorns, but sweetly blushing roses or carnation flowers — a Spanish poet most aptly described, says our Jacobus Pintus in On Christ Crucified, book IV, title IV, passage 1, number 15.

Tropologically, the rose signifies purity, modesty, charity, mortification (for the rose is hedged with thorns and is born among them), which wonderfully adorn the faithful, especially priests. See what I said about the rose and rose-like Saints at Acts, chapter XII, verse 13. To these add St. Elizabeth, queen of Portugal, who flourished in the year of our Lord 1300 (from whom all the kings of Portugal and the modern kings of Spain descend in direct genealogical succession, number 14), whom recently Urban VIII enrolled in the catalogue of saints on account of her extraordinary holiness. Since she was lavish in almsgiving and therefore accused before her husband King Denis of squandering the wealth of the kingdom, and one day when she met the king with her lap full of coins to be distributed to the poor, and the king asked: What are you carrying in your lap? she replied: "I am carrying roses," and opening her lap she showed the king roses; for God, to cover the queen's piety, had turned the coins into roses; but when the king departed the roses turned back into coins, which she distributed to the poor: so her Life relates. Fittingly, for the rose by its whiteness is a symbol of integrity, and equally of charity, and by its redness a symbol of beneficence, especially because the rose is medicinal and beneficial, and serves in many confections.

Therefore Rabanus says: "What," he says, "is expressed by the flowers of roses in the days of spring, if not the blood of the Martyrs in the verdure of the nascent Church? For then especially were holy preachers slaughtered for the doctrine of the Evangelical faith: and what by the lilies, if not the order of the chaste and virgins, who in the passing of this fleeting age have made themselves eunuchs for the love of God?"

9. AS A BRIGHT FIRE (when a flame gleams by night and rises on high, says Palacius) AND FRANKINCENSE BURNING IN THE FIRE. — The Greek joins fire with frankincense in this way: As fire and frankincense in a brazier. Here frankincense is taken as the spice, not the tree; hence the Syriac: As the fragrance of frankincense upon censers. For Simon is compared to a gleaming fire and to frankincense burning in it, which two things joined together refresh those standing by with their splendor, warmth, and fragrance; for in a similar way Simon the pontiff excelled in the splendor of wisdom, and in the ardor and sweetness of devotion most pleasing to God, like frankincense. So Rabanus: "In frankincense," he says, "pure prayer is expressed, which gives fragrance in the days of summer; because its scent is spread in the brightness of faith, and burns in the fire of love; for although the fragrance of frankincense smells good by itself, when placed on fire it gives off a stronger fragrance: so too pure prayer, although by itself pleasing to God, nevertheless if it perseveres in love with the fire of sufferings applied, it will give off a more pleasing fragrance before the eyes of God."

Roses especially signify modesty, lilies chastity, frankincense prayer, fire charity, which are the primary endowments and virtues of Simon, that is, of a priest, especially a Prelate and Pontiff, according to what is said of Onias III, Simon's great-grandson, in II Maccabees XV, 12, that Judas Maccabeus saw: "Onias, who had been the high priest, a good and kind man, modest in appearance, gentle in manners, gracious in speech, and one who had been exercised in virtues from his childhood, stretching forth his hands and praying for all the people of the Jews." For this reason the priest burns frankincense to God in the sacred rites and at the same time prays: "Let my prayer be set before You as incense, O Lord." For the priest ought to be a man of prayer, and so powerful and mighty in it that he intervenes as a mediator between God and the people, and as it were binds the hands of an angry God and reconciles Him with the people; just as Aaron, by offering incense, stopped the plague of fire raging among the people, Numbers XVI, 47. The recently departed Father Avila said admirably: Let the priest be like a second Moses resisting the wrath of God, and like a second Aaron stopping the plague of God. Let him therefore be strong in the gift of prayer, not from himself but from the breathing of the Holy Spirit; let him plead for the whole people with unutterable groaning, as Christ did on the cross, Hebrews V, 7. Let him therefore put on the groaning and ardor of Christ.

St. Gregory of Nyssa says admirably, in his treatise On the Goal of the Christian: "We must," he says, "devote ourselves more to prayer, since it is as it were a certain leader of the choir of virtues, and through its hidden and spiritual holiness and unspeakable affection it unites to God the one who perseveres in prayer; who, burning with desire, finds no satiation of prayer, indeed is always seized by an appetite for good things, according to what has been said: Those who eat me will still hunger; and those who drink me will still thirst; and elsewhere: You have put gladness in my heart, Psalm IV, 7. And the Lord, Luke XVII, 21: The kingdom of heaven is within you, called the kingdom the joy implanted from above in souls through the Spirit: which is the pledge of the everlasting joy that the souls of the Saints will then enjoy."

10. AS A SOLID VESSEL OF GOLD, ADORNED WITH EVERY PRECIOUS STONE. — The Syriac: As a necklace of gold, most finely wrought and adorned with precious stones; Vatablus: As a vessel solid with gold, decorated with every kind of glory. He alludes to the Breastplate of the pontiff, which was composed of gold and twelve precious gems, representing the same number of the pontiff's virtues, about which I said much at Exodus XXVIII, 17, and therefore I will not add more here. Mystically, Rabanus says: "In the gold," he says, "the splendor of wisdom is expressed; in the precious stones, the beauty of virtues: when therefore sacred virtues are mingled with the brilliance of wisdom, the vessel of the soul possessing these is shown to be most precious."

11. AS A FRUITFUL OLIVE TREE, AND A CYPRESS RISING UP ON HIGH, WHEN HE TOOK THE ROBE OF GLORY AND WAS CLOTHED WITH THE COMPLETION OF POWER. — The Syriac: As a beautiful olive tree with great branches, and as a tree of ointment laden (loaded; the Arabic: wrapped) with branches, in receiving the garments of holiness (holy garments), and in clothing himself with garments of glory. Here, after many other comparisons, he compares Simon to the olive and the cypress, just as he compared wisdom to the same in chapter XXIV, verses 17 and 19, to show that wisdom and the wise man, such as Simon was, embrace in themselves all the value and all the beauty of all things, that is, that he contains in himself everything that is precious and beautiful in the heavens as well as on earth, namely in trees, flowers, aromatics, gems, metals, etc.

He therefore compares him here to the olive, both because the olive is a tree beautiful in its foliage and fruitful in its produce; for it bears olives from which oil is made, which is at once light, food, and medicine; for it gives light in a lamp, feeds the hungry, and heals wounds and diseases, as St. Bernard says, Sermon 45 on the Song of Songs, on the text: Your name is oil poured out. All these things Simon provided for the people, and every wise and holy person does. Hence for "fruitful olive" the Greek reads: sprouting forth fruits.

Again he compares Simon, vested in his pontifical garments and walking gravely and handsomely in the temple, to the cypress, both because of his mental loftiness (for the cypress raises its top most high), and because of its beauty; for the cypress is so handsomely clothed with its fronds arranged in such fitting order that it has the appearance of a beautifully combed and groomed human head. Hence the Greek reads: As a beautiful or handsome olive, sprouting forth fruits, and as a cypress raised up to the clouds or as far as the clouds; the Zurich edition: As an elegant and fruitful olive, as a cypress towering to the very clouds, when he put on the glorious vestment and was clothed with all magnificence, and in the ascent of the altar he adorned the garment of holiness. Which our translator renders: When he took the robe of glory, that is, when he put on the pontifical vestments, which were glorious and magnificent, and indicators of divinity: for the pontiff represented the divine power and the very deity itself, in the name "YHWH" engraved on the golden plate, as well as in the Breastplate and all the rest of the ornamentation: "And to be clothed with the completion of power," that is, when he was clothed with that perfect and consummate ornamentation which was the sign, symbol, and proof of priestly and pontifical power, that is, of authority and prerogative. In Greek: When he clothed himself with the completion of glorying, that is, with the consummate beauty and glory of the pontifical vestments. So of Aaron's vestment he said at chapter XLV, verse 9: "He girded him with a belt of glory and crowned him with vessels of power." Palacius says otherwise: The completion of power, he says, is the name given to the plate on which the most consummate power, that is, the name of God "YHWH," was engraved. Rightly therefore the glorious pontiff Simon is compared to the cypress, because the cypress is an elegant, straight, tall, ever-green, and tapering tree, ending above in a point and cone, especially if it is a male (for of cypresses some are male, others female). Hence the Poet calls it cone-bearing and aerial. So Virgil:

Aerial oaks or cone-bearing cypresses.

And Martial, book II:

Laurel groves, plane trees, and aerial cypresses.

Conversely, because the cypress once cut never grows green again, it was considered funereal by the pagans and consecrated to the infernal gods, and hence called dark and mournful; because the dead, as if completely cut down, do not come back to life, and nothing more is to be hoped from the dead. So Pliny, book XVI, chapter XXII. Hence also Ovid, book III of the Tristia, elegy 13:

Dark cypress, wreathed with funeral garlands, round me.

Mystically, Rabanus says: "In the olive," he says, "the light of faith and the affection of mercy are understood; in the cypress, the height of perfection and the most sweet fragrance of good will that the Saints possess." See what I said about the symbols of the olive and cypress at chapter XXIV, verses 17 and 19. And Palacius: Simon, he says, was like the olive, which in its oil represents charity toward neighbors; and the cypress, which by its tallness and straightness rising to heaven shows contemplation and charity directed toward God. The pontiff has a mirror in which he may see what he ought to be, namely as kind and pure as the morning star, the moon, and the sun are — so pure in themselves, so kind toward us; again, as the rainbow reminds God of His covenant not to destroy the earth by a flood, so let the Pontiff be so holy that he may remind God not to condemn sinners to the punishments of hell; third, as roses, lilies, and the Sabaean tree are so fragrant, so let the Pontiff be the good fragrance of Christ; fourth, as fire burns and purifies, so let the zeal of the Pontiff burn and drive away filth; fifth, as frankincense gives fragrance in the fire, so let him in persecution; sixth, let him be a golden vessel by charity, solid by humility, adorned with all gems, that is, with all virtues; seventh, let him be an olive by mercy, a cypress in the elevation of the mind.

Symbolically, note here that eminent Saints are compared to the olive because they excelled in the oil of piety and mercy. Hence some even after death exude oil, because in life they were more than others devoted to works of piety and charity, whose symbol is oil. Thus oil flows from the body of St. Nicholas, St. Catherine, St. Walburga. On this matter hear Philip, Bishop of Eichstatt, in the Life of St. Willibald, the first Bishop of Eichstatt, chapter XXXIV: "And therefore the flowing of sacred oil from the bodies of Saints represents and prefigures the fullness of overflowing mercy and the abundance of heartfelt piety, and the soothing quality of gentleness; for these Saints, who have the source of the emanation of sacred oil, were most merciful and most pious in life, and therefore, having obtained mercy, they become laudably known to men after death through signs of mercy and piety. Thus Blessed Walburga the virgin, as a fruitful olive in the house of the Lord, and as a beautiful olive in the fields of the Church, spread abroad her name through the oil poured forth. For by the rivulet of her sacred emanation, the knowledge of her holiness has been derived to the ends of the earth, illuminating the blind with the oil of mercy and piety, spiritually and bodily feeding the hungry with good things, by the affection of holy desire, and healing those wounded in body and ministering to the broken-hearted."

12. IN GOING UP TO THE HOLY ALTAR, HE GAVE GLORY TO THE GARMENT OF HOLINESS. — The Syriac: In his going out to receive praise with the beauty of the virtue of the sanctuary, that is, in clothing himself with those things that displayed honor and glory, whether garments or ornaments. Note the word "going up"; for the altar was elevated, and one had to ascend to it. Hence "altar is called as it were a high ara: ara, because victims burn on it," says St. Isidore, book XV of Origins, chapter IV. In Greek: He glorified the garment of the sanctuary. Which you may first translate with the Complutensian: He glorified the circuits of holiness, that is, he glorified the enclosure of the sanctuary, as if to say: The Pontiff, adorned with pontifical magnificence, decorated and glorified the entire circuit of the temple. Second, the Greek word signifies not only the enclosure but also the garment. Hence it is better translated with the Roman edition: In the ascent of the holy altar he gave glory by the garment of holiness; the Zurich edition: He adorned the garment of holiness; others: He glorified the most sacred garment, as if to say: Simon the pontiff by his gravity and holiness glorified the pontifical vestment and the priesthood itself, so much so that he honored and adorned the pontificate rather than being adorned by it.

Our translator seems to have meant the same when he translated: He gave glory to the garment of holiness, as if to say: He made the garment of holiness to be a glory, that is, he made it glorious, decorated and glorified it by the dignity and majesty of his person; for so kings and princes who are grave, adorned in conduct, and composed in all things, adorn their royal robes more than they are adorned by them. Well known is that saying of the Emperor Alexander Severus: "Imperial majesty consists in virtue, not in bodily adornment." And that of Alfonso, king of Aragon, in Panormitanus, book I of His Deeds: "I prefer to excel my subjects in conduct and authority rather than in diadem and purple." For those who are unworthy but decorated with purple are, as the saying goes, monkeys in purple, to whom that remark of St. Jerome from Cicero applies: "Caesar, by elevating the unworthy, did not honor them but disgraced the very ornaments."

Nevertheless our Latin version could be taken simply thus, as if to say: Simon "gave glory to the garment of holiness," that is, Simon was splendid and glorious in the garment of holiness, both internal and external. Hence Vatablus translates: "He was distinguished in the garment of holiness." For the sanctity, gravity, and interior composure of Simon's conduct adorned that sacred arrangement and external ornamentation of the pontifical vestments, which was merely a certain sign and representation of interior holiness, as I said at Exodus XXVIII, 30.

From this let priests learn to adorn themselves with those holy virtues and conduct that the Order and the habit themselves require and indicate, and to adorn the priesthood with them and commend it to the people, rather than be adorned and decorated by it. Hence Rabanus: "In the ascent of the altar," he says, "he will give glory to the garment of holiness who duly keeps the rights of his priesthood, so as to teach his subjects rightly and daily pour forth prayers to God on their behalf." So St. Paul, Ephesians III, 6, and II Corinthians IV, 6, says he illuminated the Gospel, because by his admirable teaching and life he made it brighter, more splendid, and more illustrious.

13 and 14. AND IN RECEIVING THE PORTIONS (he reads the Greek for "portions"; others now read "members") FROM THE HANDS OF THE PRIESTS, HE HIMSELF STOOD BY THE ALTAR (in Greek: by the hearth of the altar). AND AROUND HIM A CROWN OF BROTHERS: AS A PLANTING OF CEDAR (the Complutensian: of cedars) ON MOUNT LEBANON, SO AROUND HIM THEY STOOD LIKE BRANCHES OF PALMS, AND ALL THE SONS OF AARON IN THEIR GLORY. — So the Roman Bible punctuates these verses, although Jansenius and others punctuate differently. The meaning is, as if to say: When Simon the pontiff received the "portions," in Greek "members," that is, the limbs of the sacrificed animals to be offered and placed on the altar of holocausts, to be burned thereon to God, then he himself stood at the altar as priest and pontiff about to sacrifice to God for the whole people: "And around him," that is, surrounding, crowning, and adorning him was "a crown of brothers," namely of lesser pontiffs, priests, and Levites — as it were deacons — who all served him and adorned and honored him; just as a tall cedar on Lebanon has around itself plantings of smaller cedars, by which it is adorned and decorated; and just as a palm tree, raising its crown on high, is surrounded on all sides by branches sprouting from the same trunk, and is encircled as by a crown, branches which eventually insert themselves into the palm and merge with it into one tree — which is why the palm appears completely knotted on the outside: so likewise Simon, towering above the other ministers of God, was encircled by them all around in a ring, who together with him formed one clergy and one priesthood; but in such a way that from Simon they received all their dignity and glory.

Note: These sacrifices were performed daily by the lesser priests; on the more solemn feasts, however, especially the Feast of Expiation, the Pontiff performed them in person, entering and inspecting the Holy of Holies, Leviticus XVI; and then, surrounded by this crown of priests, he displayed the great magnificence of the pontificate, by which he stirred the people to devotion and reverence both toward himself and more toward God.

In the antitype the Roman Pontiff does the same, who when he solemnly celebrates in the basilica of Saints Peter and Paul on the feast of Easter and of Sts. Peter and Paul, is surrounded on all sides by purple-clad Cardinals, mitred Bishops, priests, deacons, subdeacons, acolytes, and other ministers of the altar robed in sacred vestments, standing around and ministering in beautiful order, modesty, reverence, and piety. There stand also the ambassadors of Emperors, Kings, and Princes: and finally the whole people in such numbers that the basilica, although most capacious, can scarcely contain them. Finally, the array of persons, the majesty of the sacred rites, the harmony of the musicians, etc., represent the joys of heavenly paradise; in which the nine choirs of Angels jubilate to God in order, and all the companies of Patriarchs, Prophets, Apostles, Martyrs, Virgins, Religious, and Confessors.

So about St. Basil writes his intimate friend St. Gregory of Nazianzus, Oration 20, which is On the Praises of St. Basil, that when the Arian Emperor Valens, hostile to St. Basil, went to the church on the feast of Epiphany to cast him out, he saw St. Basil surrounded by his clergy, with such majesty and

piety performing the sacred rites, that he suffered vertigo and nearly fell into a faint. But hear St. Gregory narrating the event: "For when he had entered, and the singing of the psalms had resounded in his ears no differently than a certain thunderclap, and he saw the sea of the people, and all the order and harmony that reigned both in the sanctuary and near the sanctuary — more angelic than human — and the man himself standing erect before the people, as Scripture describes Samuel, not moving his body, his eyes, or his mind in any direction, as if nothing new had happened, but as it were fixed to God and to the altar; and those by whom he was surrounded, standing with a certain fear and reverence: these things, I say, as soon as he beheld them (for he had never seen anything like it), he was overcome by a human weakness, and was wholly filled with dizziness of the eyes and darkness. And this was still obscure and unknown to most. But when the gifts, which he himself had provided, were to be offered on the divine table, and no one, as the custom required, took them at the same time (because it was not sufficiently clear whether Basil would accept them); then indeed he manifestly betrayed his feelings: for he began to totter so much that, if one of the ministers of the sanctuary had not held him up by placing a hand under him as he swayed, he would certainly have fallen miserably and lamentably."

The emulator and follower of St. Basil was St. Ambrose, who accordingly, when the Emperor Theodosius after the Offertory stood within the chancel rails in the church, inquired through a deacon why he was lingering there; and when the emperor replied: To watch the sacred mysteries being performed; he sent the deacon again to inform him that he should recognize his proper place: for the spot where he was standing was designated for priests surrounding the Pontiff; and he added: "The purple makes an emperor, not at all a priest." Theodosius, reverencing the majesty of so great a bishop, obeyed; and removed himself outside the chancel rails to the place of the laity and the people.

Mystically, Rabanus says: "It is good," he says, "that he who is first in rank should be foremost in good works and in learned teaching. Then his brothers should surround him, that is, imitate him: for by brothers here we can understand priests, deacons, and other men of lower orders, who should follow the pious example of the good shepherd, and before the whole synagogue of Israel, that is, the multitude of believers, worthily perform the office of their order, so that thereby all may be moved to praise almighty God; for so the Truth Himself commanded in the Gospel, saying: So let your light shine before men, that they may see your good works and glorify your Father who is in heaven," Matthew V.

15, 16, and 17. AND THE OFFERING OF THE LORD WAS IN THEIR HANDS, BEFORE THE WHOLE CONGREGATION OF ISRAEL: AND PERFORMING THE COMPLETION AT THE ALTAR, TO AMPLIFY THE OFFERING OF THE MOST HIGH KING, HE STRETCHED FORTH HIS HAND FOR THE LIBATION, AND POURED OUT FROM THE BLOOD OF THE GRAPE. HE POURED OUT AT THE FOOT OF THE ALTAR A DIVINE FRAGRANCE TO THE MOST HIGH PRINCE. — The Syriac: With all the sons of Aaron, his brethren, surrounding him as equals in his own honor, holding the offerings in their hands before the whole people of Israel, until they completed (another codex has: he completed, namely Simon the Pontiff) ministering at the altar, and ministering in the joy of holiness; he reached his hand to the pitcher, and took its wine, and poured it upon the side of the altar as a fragrance of good pleasure. For "performing the completion," the Greek reads: completing the ministry and sacrificing; that is, performing the perfect and consummate function of the priesthood, or carrying out the final parts of the sacrifice, and completing the sacrifice: for the final part was the libation of the blood of the grape, that is, the pouring of wine on the pavement of the altar: for by this pouring the wine was consumed in honor of God, and therefore was considered to be offered and sacrificed to Him. Palacius explains it differently: for by "completion" he understands the holocaust; for since the whole was burned, it was therefore a perfect and consummate sacrifice. In the preceding verses he showed the beauty of the crown of priests surrounding the Pontiff; now he declares their work and ministry, as if to say: The priests surrounding the Pontiff hold the offering in their hands, which they hand to the Pontiff, so that he may offer it to God. Then the Pontiff, about to complete the sacrifice and put the finishing touch, to add greater glory to the offering of God Most High, stretches forth his hand to a bowl full of wine, which he pours out on the pavement of the altar, offering it as a libation, that is, sacrificing and offering it to God Most High, according to what is prescribed in Numbers XXVIII, 7: "He shall offer wine for a libation as a sweet fragrance;" in Greek: a fragrance of sweet savor, which words Sirach likewise uses here in the Greek. But our translator rendered it as "divine fragrance": both because it was most sweet and excellent, being the finest and most fragrant wine — for the best things belong to God and are therefore called divine; and because it was dedicated and consecrated to God; and finally because just as in the sacrificial victims, so also in the libation they added frankincense; which he calls "divine" because by common custom among all nations it is offered and burned to no one but God, as I said at Leviticus II, 2.

Hear about immolation and libation from St. Isidore, book VI of Origins, chapter XIX: "Immolation is so called because the victim is placed on the mass (moles) of the altar (others derive it from salted meal, that is, flour mixed with salt sprinkled on the head of the victim), whence also the slaughter follows the immolation. Now however immolation belongs to the bread and the cup: but the libation of the cup is merely an offering. Hence that verse: And he poured out from the blood of the grape. So also the Poet, Aeneid VII: Now, he says, pour libations from bowls to Jupiter. For to pour a libation properly means to pour out, and the word is taken from Liber (Bacchus), who discovered the use of wine in Greece."

Sirach speaks of the magnificence of Simon's sacrifices as something recent, which he himself beheld with his own eyes, and the pleasant memory of which endures among all.

Allegorically, Rabanus says: "The completed offering is offered," he says, "to the Most High King, when the body of Christ is offered on the sacred altar to God, the ruler of all, where also the libation is made with the blood of the grape, when the blood of the Redeemer is presented in the chalice: which is to be poured out at the foot of the altar, that is, the whole thing is to be done in commemoration of our Redeemer; for He Himself is the foundation that bears the whole edifice of the Church. The fragrance of this offering is most sweet to the Most High Prince, because it is well-pleasing and most agreeable to God the Father Almighty." Finally, the blood of the grape most fittingly represents the blood of Christ: for this is wine not white but very red, which has the color of blood: and the people of Palestine have red wine, not white. See Delrio, adage 52.

18. THEN THE SONS OF AARON SHOUTED, THEY SOUNDED WITH BEATEN TRUMPETS, AND THEY MADE A GREAT NOISE TO BE HEARD AS A MEMORIAL BEFORE GOD. — The Syriac: A powerful voice to bless before the entire people. For God had commanded Moses, Numbers X, to make two hammered trumpets of silver, with which the sons of Aaron should sound at feasts during the time of sacrifice. For verse 10 says: "When you shall have a feast, and festival days and first days of months, you shall sound the trumpets over the holocausts and peace-offerings, that they may be for a memorial of your God"; so that by this jubilation you may testify that you remember God, to whom you jubilate, and in turn and even more so that God, moved by this your devotion and eagerness of spirit, may remember you, hear your prayers and vows, and be propitious and beneficent to you. This very thing Sirach calls: "As a memorial before the Lord," so that God, aroused by this jubilation of your trumpets, may be mindful of you and do good to you. Hence the Zurich edition translates: To make a great sound for the sake of commendation, by which they commend themselves to God: Vatablus: for the sake of celebration, by which they praise and celebrate God.

Moreover, to these two trumpets David and Solomon added many others, and entrusted them to the priests for sounding at the time of immolation, while the Levites played cymbals, harps, and psalteries. For this is what is said in II Chronicles V, 12, at the dedication of Solomon's temple: "The Levites as well as the singers, etc., clothed in fine linen, sounded with cymbals and psalteries and harps, standing at the eastern side of the altar, and with them a hundred and twenty priests sounding trumpets. Therefore, when all together with trumpets and voices and cymbals and organs and various kinds of instruments played in concert, and raised their voice on high, the sound was heard from afar; so that when they began to praise the Lord and to say: Give thanks to the Lord for He is good, for His mercy endures forever, the house of God was filled with a cloud."

So in the antitype, with far greater reason and right, in the sacrifice of the Mass at the time of the Offertory and the Consecration, singers and musicians sound forth with voices and organs. Hear St. Isidore, book I of On Ecclesiastical Offices, chapter XIV: "The Offertories," he says, "which are sung in honor of the sacrifices, the book of Ecclesiasticus is evidence that the ancients were accustomed to sing when victims were immolated. Then the sons of Aaron shouted, he says, with trumpets. Not otherwise now too, in the sound of the trumpet, that is, in the proclamation of the voice, we kindle by song, and at the same time proclaiming praises to the Lord with heart and deed, we jubilate, in that true sacrifice, by whose blood the world was saved."

Therefore not only singers, but also Angels surround the altar at that time with the greatest reverence, and jubilate to God with harmonious voice. Hear St. Chrysostom, book VI of On the Priesthood: "At that time Angels also sit by the priest, and the whole order of the heavenly powers raises up shouts, and the place near the altar is surrounded by choirs of Angels in honor of Him who is immolated." I reviewed more examples of Angels ministering at the sacrifice of the Mass at Numbers IV, 49; and St. Gregory, book IV of Dialogues, chapter LVIII: "Who of the faithful," he says, "can have any doubt that at the very hour of the immolation the heavens open at the voice of the priest, that in that mystery of Jesus Christ choirs of angels are present, that the lowest are united with the highest, that earthly things are joined to heavenly, and that one thing is made from visible and invisible."

Allegorically, Rabanus says: "The sons of Aaron," he says, "are the priests of Christ and ministers of the divine altar: they raise their voices with beaten trumpets, that is, they offer the preaching of doctrine perfected through suffering as a memorial before the Lord. And they are aptly called 'beaten' because the faithful, struck by various sufferings, with the Lord's generosity make progress, and grow so much the more as they have been struck by the repeated blows of a hard hammer. For the hammer is the devil, of whom the Prophet says: The hammer of the whole earth is broken," Jeremiah L.

19. THEN ALL THE PEOPLE TOGETHER MADE HASTE AND FELL DOWN UPON THE EARTH ON THEIR FACES, TO WORSHIP THE LORD THEIR GOD, AND TO OFFER THEIR PRAYERS TO THE ALMIGHTY GOD MOST HIGH. — The Syriac: and they raised their voice in confession (in praise and thanksgiving), and delighted together in prayer, as if to say: Stirred by the offering and unanimous trumpet blast of the priests, the people, following them as their leaders, likewise put on the spirit of devotion, and falling prostrate to the ground worshipped God, and offered Him their prayers and vows. Nebuchadnezzar commanded the same to be done at the dedication of the golden statue, Daniel III, 5 and 6.

In a similar manner the whole Christian people of old used to join in with the priests, responding: Amen, as St. Paul testifies, I Corinthians XIV, 16. Hence St. Jerome, Preface to the Epistle to the Galatians, book II: "Like heavenly thunder," he says, "the Amen resounds." And Ausonius, in the Ephemeris:

Harmonious songs celebrate him with the melodies of David.
And the Amen strikes the air with answering voices.

Indeed, in many places in Germany on the feast of Easter and the Nativity of Christ, the whole people in the church sing hymns to Christ being born and rising again, and jubilate with resounding voices, to testify to the joy and devotion of their souls.

20. AND THE SINGERS LIFTED UP THEIR VOICES, AND IN THE GREAT HOUSE THE SOUND WAS INCREASED, FULL OF SWEETNESS. — For "the singers lifted up their voices," the Greek reads: and the singers praised with their voices. Hence it is clear that the word "singers" in our text is not to be taken as a participle attributed to the whole people, but as a noun for the cantors, so that the meaning is: "And the singers;" that is, says Jansenius, the Levites, whose duty by David's institution it was to sing psalms and songs, with the people prostrate on the ground, "lifted up" God "with their voices," that is, they glorified Him and extolled His praise amply and magnificently: and so in that great building of the temple and its courts, the sound was increased, full of melody. First, then, the priests sounded the trumpet, next the people prostrated themselves on the ground, and the singers performed their office. While they were singing, he adds what the people did, saying: "And the people entreated," etc.

For "in the great house" the Greek reads: in the very great house; for which some read: in the whole house, as if to say: Because the house of God was spacious and covered with a vault, the sweet harmony of the musicians was amplified therein; for vaulted ceilings, because they contain and reverberate sounds, amplify the sound and sometimes produce an echo. The Complutensian reads: in the great, or manifold sound. So also Vatablus: The singers, he says, with their voices offered praises, so that a sweet song was produced with abundant sound; others: And the singers of psalms praised with their voices, sweetening with the manifold sound of their melodies. So too today when on solemn feasts there are many and numerous choirs of musicians, a wonderfully sonorous and harmonious melody and most sweet concert is produced from the consonant modulation of so many voices.

21. AND THE PEOPLE ENTREATED THE LORD MOST HIGH IN PRAYER, UNTIL THE HONOR OF THE LORD WAS ACCOMPLISHED, AND THEY HAD COMPLETED THEIR MINISTRY. — These words belong to verse 19 and complete it; for they signify that the people continued to worship God as long as the priests and singers were celebrating God with sacrifices and psalms, as if to say: The people, assenting to the priests and Levites, and as it were joining in, continued to entreat and pray to God, until the honor — in Greek kosmos, that is, ornamentation — was completed; that is, the ornate psalmody, sacrifices, ceremonies, and worship of the Lord, namely until the priests and singers had completed their "ministry," in Greek liturgy, that is, the sacred ministry of sacrificing and singing. Hence Vatablus translates: Meanwhile the people supplicated the most high Lord and poured out prayers before the merciful One, until His worship was completed and the sacred ministries were performed. For it is the people's part to follow the priests and accompany them in the worship of God, so that both parties in turn perform their parts in worshipping God.

Note here: The worship of the sacred rites is called kosmos, that is, ornamentation: first, because in itself it was beautiful and becoming; second, because it adorned the Church and God Himself; third, kosmos signifies the elegance and ornamentation of the priestly vestments that the priests used until they completed the sacred rites, with which they honored both the sacred things and God, for whom they performed them.

Note, second, the word "completed": From this let the laity learn not to depart from the church, nor to cease from prayer and praise of God, until the priests have finished their sacrifices, psalmodies, sermons, and teachings; for just as God requires a perfect sacrifice and praise from the priests, so also from the people.

22. THEN COMING DOWN, HE LIFTED UP HIS HANDS OVER THE WHOLE CONGREGATION OF THE CHILDREN OF ISRAEL, TO GIVE GLORY TO GOD FROM HIS LIPS, AND TO GLORY IN HIS NAME. — The Complutensian Greek, for "to give glory to God," reads: to give the blessing of the Lord, namely to the people; for Sirach seems here to signify the blessing that the priest bestowed upon the people after the completed sacrifice, saying: "The Lord bless you and keep you," etc., Numbers VI, 24. And so Aaron blessed the people after celebrating his first offerings, Leviticus IX, 23. But the corrected Roman Greek, Vatablus, the Zurich edition and others read the word as "to the Lord" in the dative; hence they translate: To give blessing to the Lord, that is, to bless, praise, and glorify the Lord; which our translator clearly renders: To give glory to God. For the priest, in blessing the people, at the same time blessed God; because from God as the giver of all good, whose magnificence and beneficence he celebrated, he prayed for the people every grace and every good: by which prayer he certainly signified and professed that God is the fountain of all good, which is indeed to bless and praise God, and "to glory in His name," because he assigned the praise and glory of every good to God.

Hence Vatablus translates: Then when he had descended, he stretched forth his hands to the whole assembly of the Israelites, offering praises to the Lord with his lips, and glorying in His name.

He alludes to the act of Solomon, who at the dedication of his temple, after the sacrifices were completed, blessed both God and the people thus: "Blessed be the Lord who has given rest to His people Israel, etc. May the Lord our God be with you, etc. Let our heart also be perfect before the Lord our God," etc., III Kings VIII, 56. Jonathan and Nehemiah the priests did the same in the sacrifices they offered at the purification of the temple, at which God sent new fire from heaven upon the victims, II Maccabees I, 23: "And the priests," he says, "offered prayers while the sacrifice was being consumed, Jonathan beginning and the rest responding. And the prayer of Nehemiah was in this manner: 'Lord God, creator of all things, terrible and strong, just and merciful, who alone are the good king, alone excellent, alone just and almighty and eternal, who made the chosen fathers and sanctified them, accept the sacrifice for Your whole people Israel, and guard Your portion and sanctify it,'" etc. Where you plainly see that the priests blessed God as well as the people: God, by praising Him and congratulating Him on His attributes; the people, by praying and asking for good things for them from God. Therefore the priest did both, and both pertained to him by his office.

Hence Palacius: The blessing of Solomon, he says, III Kings VIII, was to exalt God and to show Him faithful in His promises, and he strove to obtain happy things for the people from God, at the same time praising the divine power that could do all that it willed. In the same manner Simon acted; for turning to the congregation, which stood attentive in the courts, he lifted up his hands to heaven, giving glory to God with his lips and exulting in His name, because he had received such great blessings from Him. Then turning back to the altar, he again poured out a prayer before the Lord for the happiness of Israel, showing that happiness depends on God.

Therefore the Pontiff, in blessing the people, raised his hand upward; then he lowered it downward, and next moved it from left to right, tracing the form of the cross, says Jansenius, Palacius, and others. See what was said at chapter XXXVI, verse 19; the people, for their part, received the Pontiff's blessing on bended knees, just as we see happening now in Rome when the Pontiff solemnly blesses the people, especially on the feast of the Ascension of Christ, to imitate His blessing, about which I said more at Acts I, 9.

23. AND HE REPEATED HIS PRAYER, WISHING TO SHOW THE POWER OF GOD — supply: that he acknowledged and commended it, as if to say: Simon the Pontiff, out of devotion both his own and the people's, raising his hands a second time, blessed both God and the people, so that by this blessing, exulting, he might show and publicly celebrate the power of God: first, God's might, holiness, and magnificence; second, God's faithfulness and goodness, by which He continually bestowed so many blessings on Israel; third, this "power" can be understood as the efficacy of the blessing that the Pontiff gave the people, as if to say: Simon repeated his blessing to show that it would be efficacious and would truly be fulfilled; because in the name and by the command of God who promised to ratify it and actually carry it out, he bestowed it on the people, Numbers VI, 24.

Hence the Greek for "power" reads "blessing," that is, beneficence, grace. For "he repeated" our translator reads the Greek in the singular; but the Complutensian and several others read it in the plural, meaning "they repeated," namely the Israelites. Again, for "to show" our translator reads one form; but the Complutensian and others read another meaning "to receive"; hence they explain this verse of the people, not the Pontiff, and translate thus: And they repeated the adoration, to receive the blessing from the Most High; the Zurich edition: Hence again prayers were repeated to receive the kindness of the Most High; Vatablus: to obtain grace from the Most High. These words signify, says Jansenius, that the people, who earlier during the sacrifice had once prostrated themselves on the ground, as was said in verse 19, when the sacrifice was completed and Simon the Pontiff was about to bless them, again prostrated themselves in adoration of God, to receive the blessing not so much from the Pontiff as from God Most High, as the Pontiff prayed for them, saying: "The Lord bless you." Hence in our version too, in the verb "he repeated" the noun "people" can be supplied, and the word "prayer" can be taken as "adoration," as the Greek has it, so that the meaning would be: And the people, while the priest blessed them, repeated their adoration, wishing to show the power of God, that is, to acknowledge it. But more aptly these words are referred to the Pontiff, as is evident from the conjunction "and," which connects these words directly to what precedes; and the preceding words pertain to Simon the Pontiff, not to the people. In addition, the corrected Greek reads in the singular in precisely the way our translator reads it; for it has: And he repeated in adoration, that is, he repeated the adoration, to show the blessing from the Most High, as if to say: Simon worshipped God to show that he blessed the people not in his own name and power, but in God's, whose help he implored by worshipping, so that God would make His blessing efficacious and bring it to effect. For to Simon pertains all this praise.

Morally, learn here that the blessing of Pontiffs as well as of Patriarchs was efficacious, and had great power; and this by the institution and promise of God, who through the Pontiff blessed the people, Numbers VI, 24; and therefore the people eagerly and reverently received it on bended knees. More efficacious is the blessing of Christian Pontiffs, inasmuch as it is given in the name, by the merits, and by the power of Christ, from whom all grace flows to men. See what was said at chapter III, 11, and Numbers VI.

24. AND NOW PRAY TO THE GOD OF ALL, WHO HAS DONE GREAT THINGS IN ALL THE EARTH, WHO HAS INCREASED OUR DAYS FROM OUR MOTHER'S WOMB, AND HAS DEALT WITH US ACCORDING TO HIS MERCY. — So the Roman and Greek texts. Therefore the common reading "And he prayed more" instead of "And now pray" is incorrect. For "pray" the Greek reads "bless"; for the first part of prayer ought to be the blessing of God, that is, praise and thanksgiving, so that by it, winning God's goodwill for ourselves, we may beg and earn new grace from Him, as I showed at I Timothy II, 2. Hence Vatablus translates: Now also give praises to the God of all things, to God magnificent in all things, who has given us to grow from the womb day by day, and has dealt with us according to His mercy.

This is the conclusion of the chapter and of the whole book: for after recounting the blessing of Simon the Pontiff, he exhorts the people, following and imitating their Pontiff, to bless God in worship, that is, to praise Him and give Him thanks; and this for a triple reason and cause: the first is general, because God "has done great things in all the earth"; therefore by all the inhabitants of the earth He is to be praised and celebrated with thanksgiving; the second is particular, because God "has increased our days from our mother's womb," because God has preserved and prolonged the days and years of our life from birth up to now, so that some lived to 30, others to 60, others to 70 years, by God's gift, healthy, joyful, faithful, and fortunate: for under "life" understand all things not only necessary to life, but also useful and beneficial, both bodily and spiritual, which God provided for all, but especially for His faithful, namely the Jews, in that age with singular care and providence, as a most provident and beneficent father; for God from the womb through the whole of life, up to the last breath, bears special care and concern for His own. Hence David: "Upon You," he says, "I was cast from the womb," Psalm XXI, 11. And: "By You I have been supported from the womb; from my mother's belly You are my protector," Psalm LXX, 6. And: "You received me from my mother's womb," Psalm CXXXVIII, 13. And Isaiah, chapter XLIV, 2: "The Lord, etc., Your helper from the womb." And chapter XLVI, 3: "You who are carried from my womb, who are borne from my womb." And chapter XLIX, verse 5: "Forming me from the womb as His servant." And verse 1: "The Lord called me from the womb, from my mother's belly He remembered my name." And Jeremiah I, 5: "Before I formed you in the womb I knew you, and before you came forth from the womb I sanctified you." The third reason is that He "dealt with us" not according to justice, by which He could justly repay penalties and punishments for our sins, but "according to His mercy," so that He would overlook our sins and pardon the penitent; indeed He would not cease to bestow and repay His grace and all beneficence, both temporal and especially spiritual, both external and internal.

25 and 26. MAY HE GRANT US JOYFULNESS OF HEART, AND THAT THERE BE PEACE IN OUR DAYS IN ISRAEL FOREVER. THAT ISRAEL MAY BELIEVE THAT THE MERCY OF GOD IS WITH US, TO DELIVER US IN HIS DAYS. — For "joyfulness," as the Greek codices corrected at Rome also read, the Complutensian reads "peace"; the Zurich edition and others add: and gladness, or joyfulness. For "forever" the Greek reads: according to the days of the age. For "to believe" the Greek reads a word that the Complutensian translates: That he may make his mercy with fidelity; the Roman: Making his mercy faithful with us. Our translator better renders it: to believe; for the Greek word means the same as "I believe, I give credence," as Budaeus teaches from Galen, Alexander of Aphrodisias, and others in his Commentary on the Greek Language. Hence II Chronicles XX, 20, the Septuagint translates: Believe in the Lord your God, and you shall be safe, as our translator renders. For "in his days" the Greek reads a pronoun that with the Romans can be translated as either "his," namely of Simon the Pontiff, or "our," as if to say: May God deliver us from every evil throughout the whole time of the pontificate and life of Simon our Pontiff, illustrious before God and men. The Complutensian and Vatablus for "our" read "to us." Therefore the corrected Roman Greek reads thus: May He grant us joyfulness of heart, and that there be peace in our days in Israel according to the days of the age, making His mercy faithful with us; and in his (Simon's) days may He deliver us; Vatablus: May He fill us with gladness of soul and grant peace in our times, as in the ancient ages in Israel, that He may confirm the mercy He has toward us, and deliver us in our times; others: May He give us gladness of heart, and that peace be in our days in Israel according to the days of the age, that He may give proof of His mercy among us, and in His days redeem us.

Sirach imitates Simon the Pontiff; therefore, just as the latter concluded the sacrifices with a blessing, so Sirach too concludes his book with a similar blessing, praying for Israel "joyfulness of heart," that is, gladness of soul; because in it consists the happiness of life both present and future, according to what he said at chapter XXX, 23: "Joyfulness of heart is the life of man." Moreover, so that Israel may obtain this gladness, he wishes for Israel perpetual peace, to this end: that Israel, having experienced this continual beneficence of God toward itself, may more surely believe, that is, persuade itself that the mercy of God is perpetually with it, so that it may faithfully entrust and commit itself and all its things to Him, and therefore in any difficulty may have recourse to Him, and with sure confidence invoke Him, and obtain everything it asks of Him, so that He may deliver us from every evil in His days. The "His" can refer to God, as if to say: May God deliver us "in His days," that is, in His perpetual days, in which He cares for, protects, and governs Israel: or rather, you may refer "His" to Israel, as if to say: May God deliver Israel in its days, that is, as long as Israel shall be Israel, namely as long as Israel shall be the Church and people of God. So Palacius: As Simon, he says, prayed for happy things for the people, so the author prays: first, that God may give joyfulness of heart; thus he includes private happiness: for when I am glad at heart, I am happy; for Paul too says: "Rejoice" in the Lord always; again I say, rejoice; second, that He may give peace in our days, and forever: this is public happiness; for peace is the state of all goods; third, he specifically asks that Israel may believe that God's mercy is present with it; for if it believes this, as it ought, it will have deliverance from enemies, for all the days that God shall live. Which God provided, not extinguishing the Jewish nation until Christ, through whom better delivered, they are truly free for all eternity. I speak of spiritual Jews: "For it is not he who is outwardly a Jew; nor is that circumcision which is outward in the flesh: but he who is inwardly a Jew, and circumcision of the heart in the spirit," Romans II, 28. Hence the Syriac converts these three verses, namely 24, 25, 26, thus: And the people of the land praised God, who did wonders in the earth, who created men from their mother's womb and governs them according to His will, to give us knowledge of heart, and may there be peace among them, and may mercy abide with Simon and with his seed like the days of heaven, that is, perpetually, forever.

Dionysius the Carthusian takes the word "to believe with us" etc. somewhat differently, as if to say: May God give Israel peace, inasmuch as the children of Israel scattered here and there among the nations may perceive and believe that God is mercifully with them; and so may they hasten to return to the land of Israel, that He may "deliver them" (for so Dionysius, Jansenius, and others commonly read; but instead of "them" one should read with the Romans and Greeks, "us") from captivity and the servitude of the nations and from every evil. So also Lyranus.

27 and 28. MY SOUL HATES TWO NATIONS (the Syriac: In two nations my soul was grieved); AND THE THIRD IS NOT A NATION THAT I SHOULD HATE: THOSE WHO SIT UPON MOUNT SEIR, AND THE PHILISTINES, AND THE FOOLISH PEOPLE WHO DWELL IN SHECHEM. — Sirach inserts these words about the three nations hostile to Israel, out of love and zeal for Israel. For since he prayed for all good things for Israel and showed his extraordinary affection for it, praying that God might protect it from enemies, he now consequently shows his hatred for three hostile nations, because they were perpetually hostile to Israel; just as he celebrated Israel's faith and piety, so now he detests the infidelity, impiety, and hostility of three nations.

The Greek instead of "on Mount Seir" reads "on the mountain of Samaria"; but wrongly: for then not three nations would be named here, but only two, since the Samaritans are the same as the Shechemites; for the capital of the Samaritans, after the city of Samaria was destroyed, was Shechem. See here again how the Latin Vulgate is more correct than and surpasses the Greek originals. For "hates" the Greek reads a word that the Complutensian translates: My soul was burdened; the Roman: My soul hated; Vatablus: My spirit was hostile; others: My soul was offended. The same word occurs in Psalm XCIV, 10, where it says: "For forty years I was offended with that generation"; in Greek the same word, in Hebrew aqot; which Aquila and Symmachus translate: I bore ill, I was offended, I was disgusted; the Chaldean: I spurned; St. Jerome: It displeased me; Vatablus: I quarreled, I contended, I endured with tedium. The meaning therefore is, as if to say: I, Sirach, just as I embrace the faithful and pious Israelites, my fellow citizens, with all the affection of my soul, so I utterly detest three unfaithful and impious nations, which are hateful to God and to His people, namely Israel, since they are neighbors to it and as it were hemming it in, and thus most hostile to it.

The first nation is the Edomites, who dwell "on Mount Seir"; for their hatred of Israel began with Esau, their first father, who pursued his brother Jacob with deadly hatred for having snatched from him his birthright, and this paternal hatred his descendants not only imbibed but greatly increased.

The second nation is the Philistines; for as is evident from the books of Judges and Kings, they afflicted and harassed Israel with perpetual wars and disasters.

The third nation, which I supremely hate, is the Cutheans or Samaritans, most hostile to the Jews, whose capital was Shechem. Hence he says of them: "And the third is not a nation that I should hate"; which words are to be arranged thus, as if to say: "The third nation that I should hate," that is, that I rightly ought to hate, "is not a nation," that is, is not worthy of the name of a nation. Therefore the Syriac and Greek have only: My soul hates two nations, and the third which is not a nation, that is, does not deserve the name of a nation. Or perhaps: "The third is not a nation that I should hate," as if to say: The third, just as it is not a nation, so neither is it worthy of hatred: because it is vile and abject; partly because it was not one nation but an amalgam of many Assyrian peoples, namely Babylonians, Cutheans, Avathites, Evathites, Sepharvaimites, as is evident from IV Kings XVII, 24; it was therefore not so much a nation as a miscellaneous mob of many nations; partly because it was not the nation it boasted itself to be, namely the Jewish people, descended from Jacob and the Patriarchs; for that the Samaritans boasted this of themselves is evident from John IV, 20. Moreover, he calls this nation "foolish"; because together with the true God of the Israelites it worshipped the idols of the Assyrians, as is evident from IV Kings XVII, 24. Hence the Jews especially hated the Samaritans, so much so that they wanted to have no dealings with them, as is evident from John IV, 20. A recent occasion for even greater hatred had arisen, which he hints at with the word "Shechem." For which note that Manasseh, the brother of Jaddua the Pontiff, had taken as wife Nicato, the daughter of Sanballat the Cuthean, whom Darius the king of Persia had appointed governor of Samaria; and when Manasseh, because of this marriage with a foreigner, was about to be stripped of the priesthood at Jerusalem, he considered divorcing her. Sanballat therefore, lest he divorce her, promised him a new pontificate: so he built a temple like the one in Jerusalem on Mount Gerizim, at the foot of which lay Shechem, which was then the capital of Samaria (for Shechem had been made the capital of Samaria by Jeroboam, the first king of Israel, that is, of the ten tribes; and although later King Omri transferred it to the city of Samaria, nevertheless in the time of Alexander the Great Shechem was again raised to the capital of Samaria, as Josephus testifies, book XI of Antiquities. Moreover Shechem in the time of Christ was corruptly called "Sychar," later "Neapolis"), and there he appointed Manasseh his son-in-law as Pontiff. Therefore over this temple, which was schismatic and a rival of the Jerusalem temple, there was continual controversy and contention between the Jews and Samaritans, as is evident from John IV, 20. All this is clear from Josephus, book XI of Antiquities, chapters VII and VIII, and book XII, chapter I. This temple was finally destroyed after two hundred years by Hyrcanus the Pontiff, son of Simon the brother of Judas Maccabeus, as Josephus testifies, book XIII, chapter XVII. Therefore Sirach emphasizes here the hatred of the Shechemites; because their schism and contention flared up again in his time, on account of the schismatic temple recently erected on Gerizim near Shechem; for this was erected in the time of Jaddua the Pontiff, who was the grandfather of Simon the Just, who was contemporary with Sirach. Hence

Josephus, describing the time of Ptolemy Lagus, under whom Simon the Just and Sirach lived, in book XII of Antiquities, chapter II: "There were continual seditions between the descendants of those (Jews who migrated to Egypt under Ptolemy) and the Samaritans, who obstinately retained their ancestral customs, and they fought among themselves constantly, while the Jerusalemites affirmed that their temple was sacrosanct and that the sacrifices of the Jews should be sent nowhere else; while the Samaritans on the contrary maintained they should be sent to Mount Gerizim."

Mystically, Rabanus and from him Jansenius: Israel is the Church and the Christian people, whose three most bitter enemies are: first, the Edomites, that is, the Jews, who like the Edomites, descended from the faithful Patriarchs Abraham, Isaac, and Jacob, persecute their spiritual children in faith, namely faithful Christians. Hence they are called "Edom" and Edomites, that is, red: because they are reddened with the blood of Christ, whom they killed, and of Christians; and "Seir," that is, hairy, because they are proud and stubborn, obstinately persisting in their perfidy; second, the Philistines, who are interpreted as "double ruin," says Rabanus. These represent the idolatrous nations, the Turks and Saracens, who have nothing in common with Christians, but persevering in their idolatry and wickedness persecute Christians most savagely; third, the Samaritans, who represent heretics. These fools dwell in Shechem, that is, in shoulders or labors; because daily writing perverse things and teaching wicked things, they foolishly waste their effort so as to drag themselves and others into error and hell. Therefore claiming to be wise, they have become fools, Romans I. They are not one nation, because they arose from various places and were cobbled together from various sects and heresies even contrary to each other; nevertheless they dare to claim the truth of religion for themselves alone against orthodox Catholics, lying that they are sons and disciples of the Apostles and follow their doctrine.

Again, the Edomite, as a brother born before Jacob, or Israel, represents the world; the Philistine represents the devil; the Shechemite represents the flesh, says Palacius; for Shechem defiled Dinah, the daughter of Jacob, Genesis XXXIV. Moreover, these three enemies surround and kill the faithful and the Church, just as the Edomites from the south, the Philistines from the west, and the Shechemites from the north surrounded and besieged Israel and Judah.

29. JESUS THE SON OF SIRACH OF JERUSALEM WROTE THE DOCTRINE OF WISDOM AND DISCIPLINE IN THIS BOOK, WHO RENEWED WISDOM FROM HIS HEART. — The Syriac: All the proverbs of the wise and their riddles are written in this book. This verse and the following two seem to have been added to the elder Sirach, or grandfather, by the younger Sirach, or grandson, to show that the author of this book was Jesus the son of Sirach, his grandfather; for the ancients, such as Moses, Joshua, David, Samuel, etc., fleeing glory, did not prefix their names to their books. Hence their names were added at the end by others, so that the author of the book might be known. And for this reason, since so many books of St. Augustine, St. Jerome, St. Cyprian, etc., being uncertain and doubtful, as once being anonymous, there is so great a dispute among scholars. The same applies to the authors of the books of Joshua, Judges, Kings, Chronicles, Judith, Tobit, Esther, Maccabees, etc. Therefore Jesus the grandson added these words, to testify that this book was written by his grandfather. But nothing prevents these words from being said to have been written by the elder Jesus himself, or the grandfather; for in some other ancient books we read the author's name added at the end by the author himself. Hence the Greek texts corrected at Rome, instead of "he wrote," read in the first person "I wrote," as if the grandfather himself were speaking and saying: I, Jesus, wrote the doctrine of wisdom and discipline in this book. The first who prefixed his name to his work was Solomon; for he begins his proverbs thus: "The parables of Solomon, the son of David, king of Israel." Some Greek texts, such as the Zurich edition, add to "Jesus the son of Sirach": Eleazar, or of Eleazar, as if this Jesus was the son of Sirach, who was the son of Eleazar, so that Jesus was the grandson of Eleazar. Hence some supposed that this Jesus was the grandson of Eleazar the Pontiff, who sent the seventy Interpreters to Ptolemy Philadelphus. But I refuted this in the prologue; for this Jesus was a contemporary of Simon the Pontiff, who preceded Eleazar in the pontificate and left him as his brother's heir and successor. For the praises of the fathers end with Simon, and he makes no mention of Eleazar the successor. Therefore he seems to have written this book shortly after Simon's death, at the beginning of the reign of Ptolemy Philadelphus; hence his grandson in the prologue acknowledges that he translated this book from Hebrew into Greek under Ptolemy Euergetes, who immediately succeeded Philadelphus in the kingdom of Egypt.

Therefore others believe that Sirach, the father of Jesus, was called by another name, Eleazar; for the Jews had multiple names. But the word Eleazar, or of Eleazar, is deleted by the Greek codices corrected at Rome, as well as by all the Latin ones: therefore it plainly seems to have crept in and should be deleted.

Moreover, Jesus "renewed wisdom from his heart"; because the ancient wisdom of the elders, or ethics, now obsolete and nearly consigned to oblivion, he wrote down anew, and so published and spread it abroad as if new. In Greek it means: He rained down wisdom from the heart, that is, he distilled it; the Roman: He poured forth wisdom from the heart; Vatablus: He poured out the wisdom of his soul; others, more literally: Like rain he poured forth wisdom from his heart, according to that saying of Moses: "Let my doctrine gather as the rain, let my speech flow as the dew, as a shower upon the grass, and as drops upon the herbs," Deuteronomy XXXII, 2. See what was said there.

30. BLESSED IS HE WHO DWELLS UPON THESE GOOD THINGS: HE WHO LAYS THEM UP IN HIS HEART SHALL BE WISE FOREVER. — The Syriac: Blessed is the man who meditates on these things, and learns them, and grasps them, and does them. Note: So deeply implanted in nature is the desire for happiness that there is no one who does not wish to be happy. Hence St. Augustine, book XIII of On the Holy Trinity, chapter III: "A certain mime," he says, "when he had promised in the theater that on another day of games he would say what they all had in mind and what they all wanted, and when a greater crowd gathered on the appointed day, with all suspended in silence, is said to have declared: You want to buy cheap and sell dear, etc. Ennius too, when he says: All mortals desire to be praised, seems to have declared the wishes of all men, etc. As if he had said: You all want to be happy, you do not want to be miserable; he would have said something that no one would not recognize in his own will." For there he shows that some do not desire praise, nor wealth; but there is absolutely no one who does not desire to be happy. But many seek happiness where it is not, namely in honor, banquets, riches. Sirach therefore here, with his finger pointed to the springs, indicates that the place and seat of happiness is wisdom; so that we should seek it there, since we will not find it elsewhere. For wisdom alone, that is, virtue alone, makes one blessed.

31. FOR IF HE DOES THESE THINGS, HE SHALL BE STRONG FOR ALL THINGS: BECAUSE THE LIGHT OF GOD IS HIS GUIDE. — The Syriac: The height (eminence) of the fear of God is exalted above all things; look upon him, my son, and do not let him go. The meaning is, as if to say: Blessed is he who dwells constantly, by reading and meditating, among the good things, both the virtues and their rewards, which this book describes: therefore he who stores them in his heart will become wise. For if he puts these things into practice and action, he will become powerful and strong (for in the Greek the word means "he will be strong") for all things that need to be done, because the light of God is his guide. It is a metonymy; for "guide" (literally "footstep") is put for the walking that is done through footsteps, as if to say: Because he walks and plants the footsteps of his steps and actions in the light of the law and wisdom of God, according to that saying of Christ: "He who follows Me does not walk in darkness, but shall have the light of life," John VIII, 12. Hence Vatablus translates: He who does these things will be strong for all things; because he plants his footstep in the light of the Lord, who imbues the pious with wisdom; because Jesus Sirach wrote these things not from his own brain, but from the illumination of divine light. He alludes to the pillar of fire and light, which as a guide of life went before the Hebrews in the desert and certainly led and brought them to the Promised Land; for wherever it went before, the Hebrews followed, and there they planted their footsteps, Exodus XIII, 21. For the same reason a lamp appeared to Abraham in the darkness, passing between the divided victims, Genesis XV, 17; for the passing lamp represented God, who held out a torch to the Hebrews as they wandered in the darkness of Egypt, so that they might go out safely: and so He invited the Hebrews to the exodus. Therefore for the Hebrew people at that time "the light of God" was "their guide"; because the people followed the footsteps of the light that went before them. The same thing tropologically God does for the just, while going before them He points out and shows the way to virtue, perfection, and blessedness. He does this through illuminations of divine and heavenly things, which He sends into the mind like flashes of lightning.

The Complutensian Greek, Vatablus and others add: And He gave wisdom to the pious. Blessed be the Lord forever. So be it, so be it. But the codices corrected at Rome omit these words; for the first part seems to be borrowed and taken from the end of chapter XLIII, and the latter from the end of Psalm LXXXVIII.

whose praises he elaborately wove together in this chapter 50. Hear Josephus, writing of the time of Ptolemy Lagus, under whom Simon the Just and Sirach lived, in book XII of Antiquities, chapter 2: "There were continual seditions among the descendants of those Jews who had migrated to Egypt under Ptolemy, and the Samaritans, who tenaciously retained their ancestral customs, and they fought perpetually among themselves, while the Jerusalemites affirmed that their temple was most sacred, and that the victims of the Jews should be sent nowhere else; the Samaritans, on the contrary, contended that they should be sent to Mount Gerizim."

Mystically, Rabanus and from him Jansenius explain: Israel is the Church and the Christian people, whose three most bitter enemies are: first, the Idumeans, that is, the Jews, who, just like the Idumeans, descended from the faithful Patriarchs Abraham, Isaac, and Jacob, persecute their spiritual sons in the faith, namely the faithful Christians. Hence they are called "Edom" and Idumeans, that is, red: because they are reddened with the blood of Christ, whom they killed, and of Christians; and "Seir," that is, hairy, because they are proud and hard, obstinately persisting in their perfidy; second, there are the Philistines, who are interpreted as "double ruin," says Rabanus. These represent the idolatrous nations, the Turks and Saracens, who have nothing in common with Christians, but persevering in their idolatry and crimes, most cruelly persecute Christians; third, there are the Samaritans, who represent heretics. These foolish ones dwell in Shechem, that is, in shoulders or labors; because by daily writing perverse things and teaching wicked things, they foolishly consume their labor to drag themselves and others into error and hell. Therefore, saying they are wise, they have become fools, Romans 1. These are not one nation, because they arise from various places and are composed of various sects and heresies even contrary to each other; yet they dare to claim the truth of religion for themselves alone against the orthodox Catholics, falsely claiming to be sons and disciples of the Apostles and to follow their doctrine.

Again, the Idumean, as the elder brother of Jacob, or Israel, represents the world; the Philistine represents the devil; the Shechemite represents the flesh, says Palacius; for Shechem corrupted Dinah, the daughter of Jacob, Genesis 34. Moreover, these three enemies circumcise and kill the faithful and the Church, just as the Idumeans besieged and hemmed in Israel and Judah from the south, the Philistines from the west, and the Shechemites from the north.



29. "THE DOCTRINE OF WISDOM AND DISCIPLINE WAS WRITTEN IN THIS BOOK BY JESUS THE SON OF SIRACH OF JERUSALEM, WHO RENEWED WISDOM FROM HIS HEART."

The Syriac: All the proverbs of the wise and their enigmas are written in this book. This verse and the following two seem to have been added to the elder Sirach, or grandfather, by the younger Sirach, or grandson, to show that the author of this book was Jesus the son of Sirach, his grandfather; for the ancients, such as Moses, Joshua, David, Samuel, etc., fleeing glory, did not prefix their names to their books. Hence at the end, the name was added by others, so that the author of the book might be known. And for this reason, regarding so many books of St. Augustine, St. Jerome, St. Cyprian, etc., as if uncertain and doubtful, since they were formerly anonymous, there is so great a dispute among scholars. The same applies to the authors of the books of Joshua, Judges, Kings, Chronicles, Judith, Tobit, Esther, Maccabees, etc. Therefore Jesus the grandson added these things, to testify that this book was written by his grandfather. But nothing prevents these things from being said to have been written by Jesus the elder himself, or grandfather; for in some other books of the ancients we read that the name was added at the end by the author himself. Hence the Greek texts corrected at Rome, instead of 'he wrote,' read in the first person 'I wrote,' as if the grandfather himself were speaking and saying: I, Jesus, wrote the doctrine of wisdom and discipline in this book.

The first who prefixed his name to his work was Solomon; for he himself begins his proverbs thus: "The Proverbs of Solomon, son of David, king of Israel." Some Greek texts, such as the Tigurina, add to "Jesus son of Sirach": Eleazar, or of Eleazar, as if this Jesus were the son of Sirach, who was the son of Eleazar, so that Jesus was the grandson of Eleazar. Hence some have supposed that this Jesus was the grandson of Eleazar the High Priest, who sent the Seventy Interpreters to Ptolemy Philadelphus. But I refuted this in the prologue; for this Jesus was a contemporary of Simon the High Priest, who preceded Eleazar in the pontificate and left him as his heir and successor, as if his brother. For with Simon the eulogies of the fathers end, nor does he make any mention of Eleazar the successor. Therefore he seems to have written this book shortly after Simon's death, at the beginning of the reign of Ptolemy Philadelphus; hence also his grandson in the prologue confesses that he translated this book from Hebrew into Greek under Ptolemy Euergetes, who succeeded Philadelphus next in the kingdom of Egypt.

Therefore others think that Sirach, the father of Jesus, was called by another name Eleazar; for the Jews had multiple names. But the Greek codices corrected at Rome, as well as all the Latin ones, delete the word Eleazar or Eleazari: therefore it plainly seems to have crept in and ought to be deleted.

Moreover, Jesus "renewed wisdom from his heart;" because he wrote anew the ancient wisdom of the ancients, that is, the ethics already obsolete and nearly consigned to oblivion, and thus published and disseminated it as if new. In Greek it is: he rained down wisdom from his heart; the Roman edition: He poured forth wisdom from his heart; Vatablus: He poured out the wisdom of his soul; others more properly: He poured out wisdom like rain from his heart, according to that saying of Moses: "Let my doctrine gather as the rain, let my speech distill as the dew, as a shower upon the herb, and as drops upon the grass," Deuteronomy 32:2. See what was said there.



30. "BLESSED IS HE WHO OCCUPIES HIMSELF WITH THESE GOOD THINGS: HE WHO LAYS THEM UP IN HIS HEART SHALL BE WISE FOREVER."

The Syriac: Blessed is the man who shall meditate on these things, and shall learn them, and shall grasp them, and shall do them. Note: So deeply implanted in nature is the desire for blessedness that there is no one who does not wish to be blessed. Hence St. Augustine,

book XIII of On the Holy Trinity, chapter 3: "A certain mime, he says, having promised in the theater that at another show he would tell what they all had in mind and what they all wanted, and when on the appointed day a greater crowd had gathered, while all were suspended in silence, is reported to have said: You want to buy cheap and sell dear, etc. Ennius also, when he said: All mortals desire to be praised, seems to have declared the will of all men, etc. And if he had said: You all want to be happy, you do not want to be wretched; he would have said something that no one would not recognize in his own will." For there he shows that some do not desire praise, nor wealth; but there is absolutely no one who does not desire to be happy. But many seek happiness where it is not, namely in honor, banquets, and riches. Sirach therefore here, with finger pointed to the sources, indicates that the place and seat of happiness is wisdom; so that we may seek it there, not finding it elsewhere. For wisdom alone, that is, virtue alone, makes one blessed.



31. "FOR IF HE SHALL DO THESE THINGS, HE SHALL BE ABLE TO DO ALL THINGS: BECAUSE THE LIGHT OF GOD IS HIS GUIDE."

The Syriac: The height (eminence) of the fear of God is exalted above all things; see it, my son, and do not let it go. The meaning is, that is: Blessed will he be who occupies himself continually in reading and meditating on the good things, both the virtues and their rewards, which this book describes: therefore he who stores them up in his heart will become wise. For if he shall put these things into practice and action, he will become powerful and strong for all things that must be done (for the Greek is ischysei), because the light of God is his guide. It is a metonymy; for "footstep" is put for the step that is made through footsteps, that is: Because he walks and fixes the footsteps of his actions in the light of the law and wisdom of God, according to that saying of Christ: "He who follows Me does not walk in darkness, but shall have the light of life," John 8:12. Hence Vatablus translates: He who shall do these things shall be strong for all things; because he places his footstep in the light of the Lord, who fills the pious with wisdom; because, namely, Jesus Sirach wrote these things not from his own brain, but from the illumination of divine light.

He alludes to the column of fire and light, which as a guide of life preceded the Hebrews in the desert, and certainly led and conducted them to the promised land; for wherever it went before, the Hebrews followed, and there they fixed their footsteps, Exodus 13:21. For the same reason, a lamp appeared to Abraham in the darkness, passing between the divided pieces of the victims, Genesis 15:17; for the passing lamp represented God, who held up a torch for the Hebrews wandering as it were in the darkness of Egypt, so that they might go out safely: and thus He invited the Hebrews to the exodus. Therefore for the Hebrew people at that time "the light of God" was "their guide;" because, namely, the people followed the footsteps of the light going before them. The same thing, tropologically, God does for the just, while He illumines and shows them the way to virtue, perfection, and blessedness. He does this through illuminations of divine and heavenly things, which He sends into the mind like flashes of lightning.

The Complutensian Greek, Vatablus, and others add: And He gave wisdom to the pious. Blessed be the Lord forever. So be it, so be it. But the codices corrected at Rome omit these things; for the former part seems borrowed and taken from the end of chapter 43, and the latter from the end of Psalm 88.
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Introduction


Three things must be briefly set forth here, as is customary: first, what and how great is the authority of this book, and who is its author; second, what is its subject matter, what its method, what its purpose and aim; third, what is its division, how many sections and parts it has.




I. The Authority and Author of This Book


It is asked, therefore, first, what and how great is the authority of this book, and who and of what sort is its author? I answer: The authority of this book is the Canonical authority of Sacred Scripture; for the Hebrews, as well as the Greeks and Latins, have always held this book in the Canon of the books of Sacred Scripture, nor has there ever been any doubt about this; hence it has always been counted among the protocanonical books, as a Canonical book of the first class. This is clear from the Apostolic Canons, last Canon, from the Council of Laodicea and the Third Council of Carthage, as well as the Councils of Florence and Trent, Session IV; from St. Athanasius, St. Augustine, St. Jerome in the Prologus Galeatus, Innocent I, Gelasius, and others who compiled the catalog of canonical books. I except a few heretics, whom Philastrius mentions without naming, Heresy 132, and Jacobus Christopolitanus in his Preface to Canticles, as well as some Jews, who, according to St. Jerome at the end of his Commentary, supposed that this book favored the sect of the Epicureans, and was written by Solomon when he was indulging in lust and gluttony, whom Theodorus of Mopsuestia followed — a monk turned apostate and master of Nestorius — who, seeing the vanity of the world, and especially the luxury which he had spurned as a monk but had taken up again as an apostate, condemned in this book, said that Solomon had composed Ecclesiastes "when he had not received the grace of prophecy, but only that grace of prudence which is different," as is reported in the Fifth Council of Constantinople, Session 4. These critics therefore raised four objections against Ecclesiastes: first, that he seems to condemn God's good creatures as vain, chapter I; second, that in the same chapter he seems to teach the eternity of the world, when he says: "There is nothing new under the sun;" and: "The earth stands forever;" third, that in chapter II he says: "There is nothing better than to eat and drink," which plainly seems to be brutish, Epicurean, and pleasure-seeking; and that Epicurus stumbled on this very point, as Clement of Alexandria testifies, Book V of the Stromateis: "Hence," he says, "the idea struck Epicurus' mind, since he had not understood this saying: Vanity of vanities" etc.; fourth, in chapter III, 19, he seems suspected of teaching the mortality of the soul, when he says: "The death of man and beast is one."


But I shall respond to each of these objections in its proper place, and shall demonstrate that Solomon's meaning was far different. The raving Martin Luther, likewise an unfrocked monk, who, driven by his evil genius, dared to babble — indeed, to rave — in his table talk: "The author of Ecclesiastes seems to him to ride without boots and spurs, only in slippers; Ecclesiastes is like the Talmud, stitched together from various books. Moreover, the sayings of Solomon, which he uttered while reclining at table, were taken down from the mouth of the speaker, and afterward compiled into books" — naturally, a drunken man and habitual oarsman of cups measured Solomon by his own temperament; for he himself was accustomed to dictate and write only when well into his cups, practically drunk, and therefore his writings are full of tastelessness, vomit, debauchery, filth, jibes, and abuse, so that he seems to have studied not in books but in goblets, and to have composed his works amid his drinking, or rather belched and vomited them forth. Hence our Andreas Frusius rightly sang of him:


Your Bible, Luther, is a Bacchic goblet;

Your cellar is your library.


The first and primary author, therefore, of this Canonical book is the Holy Spirit, who suggested and inspired these things to Solomon; Solomon in turn spoke them forth, then wrote them down, or dictated them to his scribe for writing — just as David his father both sang the Psalms aloud and wrote them with his pen, and handed them down to posterity; for each taught the people both by the living voice and by written word. So the Doctors and Interpreters generally hold. And this is clear, first, from the very beginning of the book: "The words of Ecclesiastes, the son of David, king of Jerusalem," which words are not the title of the book, but the very opening and first part of the book itself; second, the same is clear from chapter XII, where Solomon, speaking of himself in the third person, expressly states: "Ecclesiastes, since he was most wise, taught the people, and set forth what he had done: he sought out useful words, and wrote discourses of the utmost rectitude" — what could be clearer? Third, because throughout Solomon speaks of himself in the first person, saying:


"I, Ecclesiastes, was king; I saw, I considered, I spoke, I pondered, I turned, I turned again, I considered," etc. Therefore R. Moses Kimchi errs in his treatise On Sacred Scripture, as do some Hebrews, especially the Talmudists, whom Eugubinus cites and follows in chapter I of Genesis, and whom Melchior Canus also cites, Book II of De Locis, chapter XI, who hold that Solomon merely spoke these sayings and parables of his aloud, which thereafter, worn smooth by common report and preserved in memory, were collected and written down many centuries later by Isaiah, so that he might commit them to posterity in writing. They err, I say, as I showed in Proverbs, chapter XV, 1. Why Solomon here calls himself Ecclesiastes, I shall discuss at chapter I, 1. In the meantime, hear in passing St. Gregory of Nyssa here, Homily 1, listing three reasons for this name: the first is that he teaches ecclesiastical matters, which pertain to the salvation of the soul; the second, that he gathers the Church into one assembly to hear this sermon of his, by which he instructs her in piety; the third, that he represents Christ, who is the true Ecclesiastes — that is, the founder, teacher, governor, and preacher of the Church; St. Gregory Thaumaturgus adds a fourth, at chapter I, 1: that he teaches the whole Church.


Furthermore, the Hebrews, according to St. Jerome, whom some moderns follow, hand down the tradition that Solomon wrote this book as a penitent, namely when he had repented of his lust and idolatry, and thus they prove from this book that he did repent. For this book seems to be a symbol of repentance, since in it he denounces the vanity of luxury and of all worldly pleasures, especially since, having three hundred concubines and seven hundred wives — a thousand in all — he seems to renounce and condemn them, saying in chapter VII, 29: "One man among a thousand I found, but a woman among them all I did not find;" and verse 27: "I found more bitter than death the woman who is a snare of hunters." He also seems to condemn his own idolatry, when he says: "Vanity of vanities, and all is vanity;" for idols in Scripture are called vain and vanity, because since they are nothing but golden or silver statues and images, they have no true divinity, no spirit, no life, and no power. Our Pineda adds that Solomon, after his repentance, to bear witness to it, first wrote Ecclesiastes, then Proverbs, and lastly the Song of Songs.


But this tradition is uncertain and doubtful. Hence Bellarmine, Book I of De Verbo Dei, chapter V, whom others follow, holds that Solomon wrote these three books before his fall: first, because he nowhere in them mentions his fall; on the contrary, he expressly asserts the opposite, when in chapter II he says that wisdom had remained with him up to that time: "And I surpassed in riches," he says, "all who were before me in Jerusalem; wisdom also remained with me;" second, because he gives no indication whatsoever of idolatry or repentance: for that by "vanity of vanities" he does not mean idols and idolatry is clear from the rest of the book, where, explaining this general vanity through its particular species, he shows it to consist in riches, pleasures, honors, songs, drinking, etc. Nor does he anywhere mention idol or idolatry, which he surely ought to have done if he had truly repented of it, in order to abolish the scandal and evil example he had given his subjects. For he was the first of the kings of Israel to introduce idols into Judea, which thereafter persisted there for three hundred years until King Josiah removed them; and Solomon was the origin and ringleader of this evil. Should he not then have destroyed them, abhorred them, and made them hateful to all, if he had truly repented? For thus, after idolatry had arisen in Israel, in order to call everyone away from it, Baruch thunders against the vanity of idols, chapter VI; Isaiah, chapter XLI and following; and all the rest of the Prophets to a man. Third, because if Solomon already had a thousand concubines, he was surely entirely enfeebled, carnal, and effeminate, so that he would not have been capable of the Holy Spirit, nor able to meditate and pour forth such lofty thoughts about the vanity of the world, the fear of God, and eternity, as he does here. "For it is not lawful for a wicked man to be the interpreter of the divine," says Philo in his book Who Is the Heir of Divine Things. Finally, Ecclesiasticus chapter XLVII, narrating the deeds of Solomon, first recounts his writings, and afterward his fall. Josephus does the same, Book VIII of Antiquities, chapter II.


The Chaldean Paraphrast, however, holds that Ecclesiastes was written by Solomon when, from the divine oracle in III Kings XI, 12 and 29, he had learned that his kingdom, so rich, prosperous, and glorious, was about to collapse and be torn apart by the schism of Jeroboam, who under Rehoboam, Solomon's son, separated ten tribes from two, drew them to himself, and established the kingdom of Israel divided from the kingdom of Judah, over which Rehoboam ruled. He therefore holds that Solomon here bewails the vanity of his kingdom, soon to be revealed through schism.


But this oracle about the schism of Solomon's kingdom occurred after his fall. For it was a punishment for his lust and idolatry, justly decreed by God. Therefore the objections that stand against the former opinion of the Hebrews — who supposed this book was written by Solomon after his fall — also tell against this opinion of the Chaldean. Add that no mention whatsoever of the future schism is made anywhere in the book.




II. The Subject Matter, Style, and Method


It is asked, second, what is the subject matter of this book, what its style, what its method? I answer: The argument of Ecclesiastes, says St. Gregory Thaumaturgus here at the beginning of his Paraphrase, is to show "how vain and useless are all the occupations and pursuits of men which are undertaken in human affairs," so as to lead men from sensible things to those that do not fall under the senses, says Gregory of Nyssa — that is, to heavenly and spiritual things, says St. Bernard, Sermon I on the Canticles. "Let us not think," says St. Jerome, "that anything in the things of this world is permanent, but that all things we see are fleeting and brief." And in this sense the summit of virtue consists. Therefore St. Chrysostom, Homily 3 to the People: "Virtue," he says, "is to despise all human things, and to think of the future at every hour, to hanker after nothing present, but to know that all human things are shadow, and a dream, and if anything is even cheaper than these. Virtue makes a man as if dead to the affairs of this life, so that he lacks all activity toward things harmful to the soul's salvation, as though dead, but lives and operates toward spiritual things alone."


Furthermore, the ancients distinguished the three books of Solomon by subject matter and argument in this way: in Proverbs they held that Ethics is treated, in Ecclesiastes Physics, and in Canticles Theology. So Origen in the Prologue to Canticles; St. Basil, Homily 1 on Proverbs; St. Ambrose on Psalm XXXVI; St. Jerome here and in his letter to Paulinus: "Solomon," he says, "the peaceful and beloved of the Lord, corrects morals (in Proverbs), teaches nature (in Ecclesiastes), and unites the Church and Christ (in Canticles)." Olympiodorus and other Fathers at the beginning of the Catena on Proverbs agree, dividing Solomon's three books into three kinds of subjects: Ethics, Physics, and Metaphysics. But Olympiodorus, hitting the nail on the head in a few words, at the beginning of his Catena on Proverbs, answers that "Ecclesiastes, having touched lightly on the nature of natural things, sets before our eyes the vanity of the present life."


Let it therefore stand as established that this book is ethical in nature; for he touches on Physics in relation to Ethics, namely to teach the vanity of natural things from their motion, change, and perishing; and consequently that the men who hanker after them are equally vain, and vain their pursuits, futile and foolish their plans, fruitless and foolish their labors, by which they toil their whole life long to amass riches, wines, estates, pleasures, or honors, forgetful of their true end and true happiness. For this happiness consists in the fear of God, obedience, and worship. Hence Lyra holds that the argument of Ecclesiastes is to identify the ultimate end of man and the supreme good, in which man's happiness lies. Solomon teaches that all these men had strayed from the mark and from the truth, and that true happiness lies in contempt of vanity and the world, and in truth — that is, in the knowledge and worship of true wisdom and of God, which consists in devotion to law and virtue: namely in piety, temperance, modesty, humility, patience in adversity, almsgiving, resignation and hope in God's providence, and in His religion and observance. These are the things that Solomon treats, drives home, and commends throughout this entire book.


But God chose and appointed Solomon above all other Prophets as the herald of this vanity of the world, for the very reason that Solomon himself, having experienced all the pleasures of all the goods and joys of the world, found nothing but vanity in them all. For lest anyone should say, or object to him: You assert marvelous things about the vanity of all creatures; I do not know whether things are really as you say — for I have not had the chance to experience many of them, indeed many I have never even known; Solomon answers: I have experienced them all and handled them with my own hands, so to speak, and I have learned by experience that in all of them there is no true joy, but only vanity, shadow, and show. Hence Gregory of Nyssa says: "In Ecclesiastes there is a kind of orderly confession of Solomon's entire life and narration of all his works."


As for the order and method, the order of Solomon's books is this: In Proverbs he instructs the boy, and teaches him the first and common elements of ethics, and the rudiments of good conduct. In Ecclesiastes he forms the advancing youth, and leads him from earthly vanity to heavenly truth. In Canticles he teaches the perfect man to unite himself to God, so that he may cling wholly to Him through love and contemplation, and rest in Him. So hold Origen, Gregory of Nyssa, Theodoret, St. Gregory in his Preface to the Canticles, and others generally. Hear the author of the Greek Catena at the beginning of Proverbs: "Proverbs are directed to the person first entering the way of the spiritual life; Ecclesiastes to the soul that has made some progress in the pursuit of virtue; Canticles to the state of the soul that has already been perfected in the virtues." Hear also St. Bernard more fully, Sermon I on the Canticles: "Since there are two evils which either alone or chiefly war against the soul — namely, the vain love of the world and the excessive love of self — those two books, Ecclesiastes and Proverbs, are known to counter each pest: the one cutting away with the hoe of discipline whatever is depraved in conduct and excessive of the flesh; the other, with the light of reason, in all the glory of the world shrewdly detecting the show of vanity, and stripping it away against the solid standard of truth. In short, to all human pursuits and worldly desires he preferred the fear of God and the keeping of His commandments." And after some further words: "When these two evils have been driven out by the reading of those two books, one fittingly comes to this sacred and contemplative discourse (of the Canticles), which, being the fruit of both, must only be entrusted to sober minds and ears. Otherwise, before the flesh has been subdued by the labors of discipline and enslaved to the spirit, before the pomp and burden of the world has been spurned and cast aside, sacred reading is presumed upon unworthily by the impure." Therefore, according to the mind of St. Bernard, in Ecclesiastes the vain love of the world is expelled, in Proverbs the excessive love of self, and in Canticles the chaste love of God is prescribed. Accordingly, Solomon employs here a manly, sharp, vigorous, and truly royal style, such as befitted both the subject matter and the author.


Abbot Paphnutius in Cassian, Conference III, chapter VI, fits Solomon's three books step by step to the threefold renunciation: "The first is that by which we bodily despise all riches and the goods of the world; the second, by which we reject our former habits and vices, and the old desires of soul and flesh; the third, by which, calling our mind away from all present and visible things, we contemplate only the future and desire those things that are invisible." And near the end of the chapter: "To these three renunciations Solomon's three books are properly fitted. For Proverbs corresponds to the first renunciation, in which the desires for carnal things and earthly vices are cut away; Ecclesiastes to the second renunciation, where everything done under the sun is declared vanity; the Song of Songs to the third, in which the mind, transcending all visible things, is now united to God by the contemplation of heavenly things through His word."


Allegorically, Blessed Peter Damian, Sermon 1 on the Nativity of the Blessed Virgin, fits these three names of Solomon and his three books to Christ, saying: "The Son of the King and a King, not only the Son of God but also God, Solomon — that is, the Peaceful One — is ours in this exile; Ecclesiastes — that is, the Preacher — He will be at the Judgment; Jedidiah — that is, the Glorious One — He will be in the Kingdom. In exile He is lovable, at the Judgment terrible, in the Kingdom admirable; in exile He is merciful, at the Judgment just, in the Kingdom glorious."


St. Gregory Nazianzen, Poem 33, and Damascene, Book IV of On the Faith, chapter XVIII, hold that Ecclesiastes, like Proverbs and Canticles, was written in Hebrew verse and meter. But since in Ecclesiastes Solomon acts as a preacher, others more rightly hold that he wrote not in meter but in prose. For here we have a continuous sermon, one that is impassioned and sharp about the vanity of the world, in which he stirs up every emotion in order to set it before the reader vividly and persuade him.


The end and aim of this book is to teach true wisdom, namely that by which we distinguish vanity from truth: specifically, that we may know that all things which display themselves on earth, attract and charm us, are vain; while those things which are in heaven are true and solid — so that from this contrasting knowledge we may rise to contempt of the world as vain, and to love and desire of heaven and God as true and solid. So holds St. Augustine, Book XX of The City of God, chapter III: "In this vanity, to the thorough demonstration of which the wisest of men devoted this entire book, and for no other reason than that we might desire that life which has no vanity under this sun, but truth under Him who made this sun." Then he adds: "Finally, this wise man concluded his book by saying: Fear God, and keep His commandments, for this is the whole of man; for God will bring every work into judgment, in every hidden thing, whether good or evil. What truer or more salutary thing could be said?"


Hence St. Jerome wrote his commentary on Ecclesiastes for Blaesilla, the firstborn daughter of St. Paula, with the purpose of persuading her to contempt of the world. Hear him in the preface to his Commentary: "I recall that about five years ago, when I was still in Rome and was reading Ecclesiastes to the saintly Blaesilla in order to move her to contempt of this world, and to make her regard everything she saw in the world as nothing, she asked me to discuss in the manner of a short commentary whatever passages were obscure, so that she could understand what she read without my help. And so, since she was snatched away by sudden death while our work was in progress, and we did not deserve, O Paula and Eustochium, to have such a companion of our life, and I was struck dumb by so great a wound, now stationed in Bethlehem — a more august city — I render what I owe both to her memory and to you."


Furthermore, by his frequent preaching of this vanity of the world, St. Jerome drew St. Paulinus, Pammachius, St. Paula, and the Roman nobility to contempt of the world and to retirement in Bethlehem.


Solomon in this book establishes many axioms for conducting life according to truth and true prudence, such as: that human knowledge does not make a man happy; that life is short and subject to a thousand changes; that human errors and customs, through succeeding centuries, revolve as if in a circle and return; that there is nothing new under the sun; that pleasure produces folly and fools; that happiness does not lie in dominion, in an excellent wife and children, in a longer life or funeral pomp; that it must not be sought in the present life, but in the future and eternal life; that virtue surpasses riches, strength, and other endowments of the body; that one must consider God's judgment and providence; that happiness is prepared by obedience to the divine law, by works of mercy, by the mortification of desires, by gentleness of spirit and peace; that the ruler must be honored; that the ruler ought to be just, sober, gentle, master of his passions; that one must think on approaching old age and death; and finally that the wise and happy man is he who everywhere has thought over and observes: "Fear God, and keep His commandments; for this is the whole of man."




III. The Division of the Book


It is asked, third, what is the division of this book, and what and how many are its parts? Hugh of St. Victor, and after him Richard of St. Victor, Book III on the Apocalypse, Part II, chapter VII, hold that the book has three parts, in which a threefold vanity of man is described: the first of changeableness, the second of mortality, the third of curiosity; or, as St. Bonaventure puts it, the vanity of nature, of guilt, and of misery.


But I say that there are two primary parts of Ecclesiastes. The first extends from chapter I to chapter VII, in which he shows that all the things of the sublunary world, which vain men esteem as great, are empty and vain, and therefore that the happiness which is placed in them is vain. The second extends from chapter VII to the end, in which, having dispelled vanity, he demonstrates that truth and true happiness lie in virtue, and in the fear and worship of God. Therefore in the very first chapter he refutes those who measured the supreme good by knowledge; in the second and third chapters likewise he rebuts those who, like the Epicureans, placed the end of goods in pleasure; in the fourth chapter, those who placed it in honors; in the fifth and sixth he confutes those who placed happiness in riches and wealth.


Again, you may divide this book with Lyra more minutely chapter by chapter, so that in it almost as many — namely ten — vanities are catalogued: in the first chapter, the immoderate desire for knowledge; in the second, the appetite for pleasures; in the third, the desire for a longer life; in the fourth and fifth, the ambition for dominion and rank; in part of the fifth and the whole of the sixth, the greed for riches; in the seventh, the art of divination and foreknowledge of the future; in the eighth, the pursuit of praise and fame; in the ninth, the chasing after fortune; in part of the ninth and the whole of the tenth, bodily strength; in the eleventh and twelfth, the glory of youthful age.


Finally, Albinus [Alcuin], the teacher of Charlemagne, in his Preface to Ecclesiastes, says that he wrote a commentary on it in order to fortify against the vanities of the world those who had been drawn from the monastery to ecclesiastical offices — Onias the priest, that is the Bishop, Candidus the presbyter, and Nathanael the deacon; and that the wisest Solomon had composed this entire book about the vain possession of riches amid the pleasures of this world, which book he urges them always to keep at hand as their teacher.




Interpreters Who Have Written Commentaries on Ecclesiastes


The interpreters who have written commentaries on Ecclesiastes are very numerous, both ancient and modern. Fabianus Justinianus counts up to sixty at the end of his Universal Index, where he compiles a catalog of interpreters of Sacred Scripture. I shall here review the more illustrious ones, whose works I have used and been helped by.


The first interpreter, after the Seventy, Aquila, Symmachus, Theodotion, and the Syriac, is the Chaldean Paraphrast, who is thought to have been Joseph the Blind. For just as Onkelos translated the Pentateuch, and Jonathan the Prophets, so Joseph the Blind converted Solomon's books and the rest of the Hagiographa from Hebrew into Chaldean, quite faithfully and in agreement with the Latin Vulgate.


Second in time, but first in dignity, is St. Gregory, Bishop of Neocaesarea, surnamed Thaumaturgus on account of his fame for miracles, who explained Ecclesiastes through a paraphrase "most brief and admirable," says Suidas.


Third is R. Haccados, whom Galatinus frequently cites in his book On the Secrets of the Faith; but he is more allegorical than literal.


Fourth is St. Gregory, Bishop of Nyssa, brother of St. Basil, who produced eight homilies on Ecclesiastes, truly eloquent and learned.


Fifth is St. Jerome, who, adhering as is his custom to the letter, first renders its genuine sense clearly, then adds the mystical: rightly celebrated by the praise of the whole Church as the phoenix of his age and the greatest doctor in explaining Sacred Scripture. Note: St. Jerome translated Ecclesiastes, Proverbs, and Canticles twice: first, by correcting the old Latin Vulgate edition according to the Septuagint; second, by translating directly from the Hebrew into Latin by order of Pope Damasus, which the Church adopted, and which is our Vulgate Latin edition.


Sixth is Olympiodorus, partly paraphrast, partly scholiast, partly commentator, who briefly but usefully explained Ecclesiastes.


Seventh is Salonius, the son of Eucherius and disciple of Salvian, around the year of the Lord 470, who explains Ecclesiastes mystically and briefly. Albinus, or Alcuin, the disciple of Bede and teacher of Rabanus, does the same.


Eighth is Hugh of St. Victor, who composed 19 homilies on Ecclesiastes, in which he examines and draws out eloquently and keenly each statement of the first four chapters. Hugh was an eminently learned, eloquent, and devout man, Abbot of the monastery of St. Victor in Paris, a contemporary and intimate friend of St. Bernard, a light of his century, who so emulated the teaching and style of St. Augustine that he was called "the tongue of Augustine."


Ninth is St. Bonaventure, who treats Ecclesiastes in a scholastic manner.


Tenth is Hugh of St. Cher, the first Cardinal from the Order of St. Dominic, who devotes himself to the mystical sense, and in exploring it is keen, sharp, and copious.


Eleventh is Nicholas of Lyra, who everywhere follows the Rabbis, especially Rabbi Solomon. These were followed by Denis the Carthusian, Cardinal Cajetan, Franciscus Titelmannus, Johannes Ferus, Gerardus Moringus, Hieronymus Osorius, Johannes Campensis, Isidorus Clarius, Franciscus Vatablus, and from our Society Johannes Lorinus briefly but accurately; and Johannes Pineda, who explained Ecclesiastes as fully as he did at great length. From all these I shall press out the juice, make a honey-gathering, and serve it up methodically, in a few words clearly, in my own manner, for the reader to drink in; and I shall add not a few things of my own, which the eternal Wisdom of the Father shall deign to suggest to me.







Chronotaxis and Order of the Apocalypse



Editorial Note

This appendix is Lapide's own chronological summary of the entire Apocalypse, presenting the order of the prophetic visions from chapters I through XXII in a single ordered enumeration.



Just as the Prophets received various revelations, even concerning the same matter, at different times, and consequently do not always preserve chronological order but recount later events first and earlier events afterward, and vice versa: so does S. John here from time to time, but more sparingly and less frequently. For the Apocalypse is more connected, consistent and orderly than the prophecy of Isaiah, Jeremiah and the other Prophets. The reason is that the whole Apocalypse turns upon the sealed book which John saw in chapter v, and its seals. Therefore some less rightly judge the order in the Apocalypse to be greatly confused and disturbed: their opinion moved Alcazar to devise a new interpretation, in which he might exactly preserve and uphold the order and sequence of S. John, namely by explaining everything mystically and symbolically. I judge both of these extremes to be less true and to be avoided, and that the middle way must be followed, namely that the order be preserved as far as possible, and the sequence of the text not be inverted, unless necessity or evident reason compels it; yet where it does compel, I shall not unwillingly admit a hysterologia and inverted order. That this happens very rarely will soon appear from the chronotaxis itself, namely only in four cases: first, in the seventh angel and trumpet of the seventh seal, of which chapter xi, verse 15, which is not to be placed before the sealed book, as the remaining seals are, but after, and that from the nature of the matter, namely the consummation of the world which it brings; whence properly there is no hysterologia in it, but the right series and order of things to be done. Second, in the binding of Satan accomplished by Christ, which ought to have been placed at the beginning of the Apocalypse; and his loosing in the time of Antichrist, which ought to have been placed at the beginning of chapter eleven: but they are placed here in chapter xx, for the reason I gave there. Third, in the narration of the death, resurrection and ascension into Heaven of Elijah and Enoch; for the account of their life is woven in chapter xi, verse 7, when in right order it should be placed in chapter xix, before verse 11. Fourth, in some visions which are interjected here and there at intervals concerning the heavenly glory of the Blessed, and concerning the judgment and pains of hell of the reprobate, as is seen in chapter vii, verse 15; chapter xiv, verse 14; chapter xv, verse 2. For these properly belong by their order to the end of the Apocalypse; yet they are often commemorated and recalled, partly in the seals, partly in the sealed book: because it is the work of the Apocalypse, through these and similar things, to encourage the faithful, both present and future, to endurance and constancy in persecutions; and nothing so encourages them as the hope and consideration of the glory and crown of Heaven. Again, to terrify and strike sinners, both present and future, especially in the time of Antichrist, when charity shall grow cold and iniquity shall abound, by the threat of divine judgment and the pains of hell. For the serious and attentive consideration of these things especially deters and restrains the impious from sins. Receive then the chronotaxis of the whole Apocalypse.

First, in the first three chapters are recounted the seven epistles and admonitions of Christ to the seven bishops and Churches of Asia Minor.

Second, in chapters iv and v, S. John through a vision sees the book sealed with seven seals, in which were described or consigned those things which were to come to pass from the time of S. John until the end of the world, and especially those which are to come under the times of Antichrist: for the seven seals contain those things which are to come, partly completely, partly inchoately, before Antichrist; but the sealed book itself contains the things to come in the time of Antichrist. Furthermore, the seals begin to be opened in chapter vi, and end in chapter x, verse 8: for there, the seals now being opened, the book is unsealed; therefore from chapter eleven to the end of the Apocalypse are recounted those things which were written or represented in the sealed book.

Third, in chapter six, in the first seal, by the white horse is signified the victory of the Apostles, and of the preachers of the Gospel over paganism and the gentiles who were and were yet to be subjected to Christ. In the second seal, by the red horse are signified the ten persecutions of the faithful, through the ten Roman Emperors down to Constantine. In the third seal, by the black horse is signified Arianism and the heresies which, after the persecutions of the Emperors, under Constantine the Great began to attack the Church. In the fourth seal, by the pale horse is signified Mahomet and Saracenism, which still now persecutes the Church. In the fifth seal, the souls of the holy Martyrs come forth, asking for the end of persecutions and for vengeance. In the sixth seal, John passes to the last times: whence he sees the sun darkened, the moon redden, stars fall from heaven, etc. Therefore from this point onward to the end of the book he treats of the last times, namely of the time of Antichrist, as in chapter xi and following, or of the years contiguous to it, and those immediately preceding it, as he does from this place of the sixth seal up to chapter xi.

Fourth, in chapter seven the elect Jews and Gentiles are sealed, lest they be touched by the plagues of God and of His seven angels which are now about to be sent forth into the world, that is, against the impious. This sealing pertains to the sixth seal, of which chapter vi, verse 12: for it precedes the plagues which are contained in the seventh seal, and consequently it will precede Antichrist: understand this in an inchoate sense: for the Jews shall begin to be converted and sealed before Antichrist, but they shall be fully and universally converted and sealed after Antichrist.

Magog, and Antichrist. For a little before their slaughter Elias and Henoch shall be killed, shall rise again, and shall ascend into Heaven. Here also, namely in verse 15 of chapter xi, he weaves in the seventh trumpet of the seventh angel and of the seventh seal. For this alone among the seals shall not precede the times of Antichrist, but rather shall follow them: for it shall accompany the death, resurrection, and ascension of Elias and Henoch; wherefore it, no less than the death, resurrection, and ascension of Elias and Henoch, seems in proper order to be placed in chapter xix, before verse 11: for it precedes Christ's victory and judgment.

Fifthly, in chapters eight and nine the seventh seal is opened, and seven angels go forth sending seven plagues upon the world — that is, upon the unsealed wicked. Christ briefly foretold these plagues in general in Matthew xxiv:29, Mark xiii:24, and Luke xxi:25; but John here narrates them in detail and seal by seal. Ribera judges that the destruction of Babylon, treated in chapters xvii and xviii, also belongs here. But on chapter xvii, verses 16 and 17, I have shown that it is set in its own place and order, and pertains not to the seals but to the sealed book.

Sixthly, in chapter ten, S. John sees an Angel in glorious garb, swearing that there shall be time no more — that is, that the end of the world is at hand: soon seven thunders peal forth and answer him in unison. Then, in verse 8, the seven seals being now opened, he is bidden to devour the book formerly sealed but now opened. Wherefore here the seals come to an end, and the first part of the Apocalypse, containing those things that shall be preliminary to Antichrist, is concluded, and the second part begins — which is the book itself, or the substance of the book: therefore

Seventhly, in chapter eleven he recounts those things that were contained in the book, which all pertain to the time of Antichrist. Thus chapter xi foretells that a great part of the Church and of the faithful shall be handed over to Antichrist, and that Elias and Henoch shall fight against him. For these shall be the two heads and chiefs of the faithful resisting Antichrist, and consequently they shall be as it were the leaders of the holy war against Antichrist, which he describes in the following chapters. Moreover, because in this chapter John has begun the history of Elias and Henoch, lest he be compelled to mention them again in what follows, he weaves it in here, and treats of their death, martyrdom, resurrection, and ascension to Heaven — all of which shall happen later, and whose proper place seems to be, that they should be placed in chapter xix, before verse 11, namely before the battle which Christ shall wage against Gog and Magog and Antichrist.

Eighthly, he describes the war of the demon against the faithful and the Church through Antichrist, throughout the whole of chapter xii. Ninthly, in chapter thirteen he describes Antichrist, his character and his forerunner, under the appearance and symbol of two beasts.

Tenthly, in chapter fourteen he describes the glory of the virgins who shall nobly resist Antichrist. Then, on that occasion, he summarily touches upon the day of judgment and the punishments of the reprobate in hell. Eleventhly, in chapters fifteen and sixteen he describes the seven last plagues. Twelfthly, after these shall follow the destruction of Babylon, of which he treats in chapters xvii and xviii; and thence the jubilation and exultation of the Saints, of which he treats at the beginning of chapter xix. Then he begins to narrate Christ's final battle against Antichrist, Gog, and Magog, and completes its narrative in chapter xx. There he traces the origin of this war from a deeper source, and begins from the binding of Satan accomplished a thousand years ago by Christ — who shall be loosed at the beginning of Antichrist's reign, but more so at its end, when he shall bring against him Gog and Magog and other nations. Then, after their slaughter, he describes Christ coming to the final judgment.

Finally, in chapters twenty-one and twenty-two he portrays at length and graphically the glory of the heavenly Jerusalem, prepared for the Martyrs and Saints who fight nobly, which they shall receive from Christ as a prize on the day of judgment. From what has been said, it is easy to see how upright and exact is S. John's sequence and the order of events and times, and how rare and few are the historical inversions in the Apocalypse.
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Synopsis of the Chapter


Joshua designates six cities of refuge, three on this side, and three beyond the Jordan.




Vulgate Text: Joshua 20:1-9


1. And the Lord spoke to Joshua, saying: Speak to the children of Israel, and say to them: 2. Separate the cities of refuge, of which I spoke to you through Moses; 3. that whoever strikes a person unknowingly may flee to them, and may escape the wrath of the next of kin, who is the avenger of blood: 4. when he has fled to one of these cities, he shall stand before the gate of the city and shall speak to the elders of that city those things that prove him innocent; and so they shall receive him and give him a place to dwell. 5. And when the avenger of blood pursues him, they shall not deliver him into his hands: because he struck his neighbor unknowingly, and is not proven to have been his enemy for two or three days before; 6. and he shall dwell in that city until he stands before the judgment to give an account of his deed, and until the high priest who was at that time dies; then the homicide shall return and enter his city and his house from which he had fled. 7. And they appointed Kedesh in Galilee of Mount Naphtali, and Shechem in the hill country of Ephraim, and Kiriath-arba, which is Hebron, in the hill country of Judah. 8. And beyond the Jordan, opposite Jericho to the east, they established Bezer, which is situated in the wilderness of the plain, of the tribe of Reuben, and Ramoth in Gilead of the tribe of Gad, and Golan in Bashan of the tribe of Manasseh. 9. These cities were established for all the children of Israel and for the strangers who dwelt among them; that whoever unwittingly struck a person might flee to them and not die at the hand of the next of kin who desired to avenge the shed blood, until he should stand before the people to set forth his case.




Verse 2: The Cities of Refuge


2. SEPARATE THE CITIES OF REFUGE, — Hebrew: cities of refuge, to which one who has killed someone involuntarily and by chance may flee, as the Lord commanded, Numbers 35 and following, where I explained these things at length.




Verse 6: Until the High Priest Dies


6. UNTIL HE STANDS BEFORE THE JUDGMENT, GIVING AN ACCOUNT OF HIS DEED. — So that if he proves his innocence, namely that he killed by accident and unknowingly, he may be brought back to the city of refuge and remain there until the High Priest dies; but if it is clear that he killed voluntarily and deliberately, let him also be put to death.
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Synopsis of the Chapter

Tola is chosen as the seventh judge; Jair the eighth, verse 3. Then, verse 6, the Hebrews, returning to their idols, are chastised by God through the Philistines and Ammonites for eighteen years. Whence, verse 10, seriously repenting, they call upon God, who, after rebuking them, finally, verse 16, has mercy on them.



Vulgate Text: Judges 10:1-18

1. After Abimelech, a leader arose in Israel, Tola the son of Puah, the uncle of Abimelech, a man of Issachar, who lived in Shamir of the hill country of Ephraim: 2. and he judged Israel twenty-three years, and he died and was buried in Shamir. 3. He was succeeded by Jair the Gileadite, who judged Israel for twenty-two years, 4. having thirty sons who rode on thirty young donkeys, and who were rulers of thirty cities, which from his name were called Havvoth-jair, that is, the towns of Jair, to this day, in the land of Gilead. 5. And Jair died and was buried in the place called Kamon. 6. Now the children of Israel, adding new sins to old, did evil in the sight of the Lord and served the idols of Baalim and Ashtaroth and the gods of Syria and of Sidon and of Moab and of the children of Ammon and of the Philistines; and they forsook the Lord and did not worship Him. 7. And the Lord, angry against them, delivered them into the hands of the Philistines and the children of Ammon. 8. And they were afflicted and vehemently oppressed for eighteen years — all who dwelt beyond the Jordan in the land of the Amorites, which is in Gilead — 9. to such an extent that the children of Ammon, crossing the Jordan, laid waste Judah and Benjamin and Ephraim; and Israel was afflicted exceedingly. 10. And crying out to the Lord, they said: We have sinned against You, because we have forsaken the Lord our God and served the Baals. 11. And the Lord spoke to them: Did not the Egyptians and the Amorites, and the children of Ammon and the Philistines, 12. and the Sidonians and Amalek and Canaan oppress you, and you cried out to Me, and I delivered you from their hand? 13. And yet you have forsaken Me and worshipped other gods; therefore I will not deliver you any more. 14. Go and call upon the gods whom you have chosen; let them deliver you in the time of distress. 15. And the children of Israel said to the Lord: We have sinned; do to us whatever pleases You; only deliver us now. 16. And saying this, they cast away from their borders all the idols of foreign gods and served the Lord God, who grieved over their miseries. 17. And so the children of Ammon, shouting the war cry in Gilead, pitched their tents; and the children of Israel, assembled against them, encamped at Mizpah. 18. And the rulers of Gilead said each to his neighbor: Whoever first begins to fight against the children of Ammon shall be the leader of the people of Gilead.



Verse 1: Tola the son of Puah, judge of Israel

1. AFTER ABIMELECH, A LEADER AROSE IN ISRAEL, TOLA, THE SON OF PUAH, THE UNCLE OF ABIMELECH. — Tola was therefore a cousin of Abimelech, being the son of Puah, who was the brother of Gideon, the father of Abimelech. Tola seems to have been made Judge by the election of the people, for no mention of God is made here. So Abulensis. Likewise by the people were elected as Judges Jephthah, Ibzan, Elon, and Abdon, chapter XII, verse 8. He 'arose' therefore, elected by the people, to correct the scandal and abolish the tyranny of Abimelech, lest anyone thereafter imitate it and attempt something similar. Whence the Hebrew and the Septuagint add: he arose to save Israel, namely to free the commonwealth from the tyranny and idolatry of Baal-berith introduced by Abimelech, and to defend it from neighboring enemies if, according to their custom, they should invade Israel; and perhaps he actually did defend it, even though Scripture does not record the fact. For the Judges of Israel were saviors, as was stated in chapter II, verse 16, and chapter III, verse 9.

For 'uncle of Abimelech,' the Hebrew is ben dodo, that is, 'the son of his uncle,' namely of Abimelech — supply: Tola was this new Judge. So also the Septuagint, and even the Chaldean, except that he translates it in the genitive as 'son of his uncle'; as if not Tola, but his father Puah, were the son of Abimelech's uncle. But the Rabbis, and among them Pagninus, Arias, Vatablus, Cajetan, retain 'Dodo' as a proper name and translate: 'Tola the son of Puah, the son of Dodo'; as though Dodo were the father of Puah and grandfather of Tola the Judge. But more trust should be given to St. Jerome, the Septuagint, and the Chaldean, who translate dodo as 'his uncle.' For the Hebrews, on account of the merits of Gideon, wished to create a Judge from his family to succeed him; and since all the sons of Gideon had been killed by Abimelech, they took the son of his brother, namely Tola, and made him Judge.

A MAN OF ISSACHAR. — You will object: Gideon was of the tribe of Manasseh; how then was his brother Puah, and Puah's son Tola, of the tribe of Issachar? St. Augustine and others respond that Gideon and Puah were only half-brothers on their mother's side, so that their mother first married Joash the Manassite, and from him bore Gideon, then married another man from the tribe of Issachar, and from him bore Puah, the father of Tola. For women could marry men of a different tribe when they had brothers who were their fathers' heirs and kept the inheritance within their own tribe, so that it would not pass through a woman (if she were the heiress in the absence of male offspring) marrying a man of another tribe, to that other tribe, Numbers, last chapter.

WHO LIVED IN SHAMIR (a city) OF THE HILL COUNTRY OF EPHRAIM. — Although therefore he was from the tribe of Issachar, nevertheless he lived in the tribe of Ephraim, so that dwelling as it were in the midst of the more numerous tribes, he might govern them more easily as Judge. For it is fitting for a king to be in the center of the kingdom, so that he may easily be approached and met from all parts of the kingdom.

Allegorically, Tola in Hebrew means 'a little worm' or 'scarlet.' Hence he was a type of Christ, who says: 'I am a worm and not a man,' Psalm XXI, 7; He likewise was scarlet both in blood and in charity, because He was made purple with His blood for us, and burning with fiery charity; He was the son of Puah, that is, 'of the Corner,' because He Himself is the cornerstone of the Church. His seat was Shamir, that is, 'guard,' 'dregs,' 'thorns,' 'diamond.' For we have great need of watchfulness amid so many dangers and snares, great need of knowledge and contempt of our own dregs, great compunction of flesh and spirit, and finally great constancy and adamantine strength.



Verse 3: Jair the Gileadite

3. HE WAS SUCCEEDED BY JAIR THE GILEADITE — and therefore of the tribe of Manasseh; for this tribe dwelt beyond the Jordan in Gilead near Mount Gilead; whence also the towns over which his thirty sons presided were in the tribe of Manasseh. He becomes the eighth Judge of Israel.

Jair in Hebrew means 'enlightener,' because he enlightened Israel with his justice, virtue, and religion. All the Judges were given to Israel by God for this purpose: to keep them in true faith in and worship of God; therefore all were holy, and as such are praised by Ecclesiasticus, chapter XLVI, verse 13, and by the Apostle, Hebrews XI, 32. Hence Jair was a type of Christ, who as the light of the world 'enlightens every man coming into this world,' John I, 9.

Tropologically, let every prelate and faithful person be a 'Jair,' that is, an enlightener of others, according to Christ's words: 'So let your light shine before men, that they may see your good works and glorify your Father who is in heaven,' Matthew V, 16.



Verse 4: Thirty sons on thirty donkeys

4. HAVING THIRTY SONS RIDING (in Hebrew: riding; the Septuagint: mounting; Josephus: very skilled in riding) ON THIRTY YOUNG DONKEYS. — Cajetan wants these young animals to have been horses, not donkeys, because, he says, this is mentioned here to show the glory of these princes; and it is glorious to ride upon a horse, not a donkey. But Cajetan is wrong. In Hebrew, aiarim signifies young donkeys, not horses, here and elsewhere, as St. Jerome, the Septuagint, Pagninus, and others testify everywhere. So too Lyranus, Arias, Vatablus, and Abulensis, who by 'young donkeys' understand mules, which are born from a donkey and a mare; for nobles rode on mules. More simply, understand them as pure donkeys, because this is what the Hebrew aiarim signifies, and donkeys in Palestine are livelier and stronger than ours; hence there they used donkeys in place of horses, especially because God had forbidden the Hebrews the use and abundance of horses, as I showed in my commentary on the Pentateuch, Deuteronomy XVII, 16, on the words: 'He shall not multiply horses for himself.' The etymology of the donkey is relevant here, about which St. Isidore in book XII of the Etymologies says: 'The donkey (asinus), he says, is called from sitting (a sedendo), as if assedus (seated upon); but this name, which better suited horses, this animal took, because before men captured horses they began to ride upon this one. For being a slow animal, resisting nothing, as soon as man wished, he submitted to him.'

AND RULERS OF THIRTY CITIES. — In Hebrew there is an elegant paronomasia in the word aiarim, which signifies both young donkeys and cities. A similar one exists in Greek between polou (foal) and poleis (cities).

WHICH FROM HIS NAME WERE CALLED HAVVOTH-JAIR, THAT IS, THE TOWNS OF JAIR. — For a long time already these thirty cities, and moreover another thirty, that is, sixty in all, had been named the towns of Jair from another, more ancient Jair, as is clear from Numbers XXXII, 41; here however that name was confirmed upon them and, as it were, given anew for a new reason — namely that these thirty cities were governed by thirty princes, the sons of Jair the judge; but of the other thirty no mention is made here, because they did not pertain to these thirty princes.



Verse 8: Oppressed eighteen years

8. OPPRESSED FOR EIGHTEEN YEARS. — These 18 years cannot be included within the years of the following Judge, namely Jephthah, for he ruled for only six years. Wherefore Serarius wants them to be added entirely to the chronology and years of the other Judges. But I showed in chapter II that this cannot be done. Therefore these 18 years must be included within the years of the preceding Judge, namely Jair, who ruled for 22 years. For although Jair strove with all diligence to keep the Israelites in the worship of the one true God, nevertheless they — partly from innate wickedness and inclination toward idols, partly from commerce and marriages with neighboring idolatrous nations, partly from the continuous 23 years of peace under Judge Tola, during which they abounded in wealth and feasts and grew licentious — turned aside to the idols and vices of the nations. Therefore God, the just avenger of faithlessness, immediately chastised them by sending against them the Philistines and Ammonites, who despoiled and oppressed them, and this for 18 years, until they, broken by so many scourges, seriously repenting and casting away their idols, returned to God, who, reconciled by this repentance, delivered them through Jephthah, as is clear from the following chapter. For this is what Scripture foretold, chapter II, verse 16: 'And the Lord raised up Judges, who would deliver them from the hands of those who ravaged them; but they refused to listen even to them, committing fornication with foreign gods.'



Verse 12: And Canaan

12. AND CANAAN. — So also the Septuagint translates. In Hebrew it is Maon, which others retain as a proper name of a place. See St. Jerome in his Book of Hebrew Places: 'Maon, he says, is a region of the Moabites, according to Jeremiah,' chapter XLVIII, verse 23; according to the Septuagint, Marinus in his Lexicon and others think Maon is the same as Beth-maon and Baal-maon, which was a city of the Moabites near the torrent Arnon in the tribe of Reuben. Hence the inhabitants of Maon, I Paralipomenon IV, 41, and II Paralipomenon XXVI, 7, are called Meonenim, where the Septuagint translates Minaeans. Whence also the Septuagint, Job chapter II, verse 11, makes Zophar, the friend of Job, king of the Minaeans. But St. Jerome, II Paralipomenon XXVI, 7, translates it as Ammonites. Whence he seems to have understood Meonenim by metathesis as standing for Ammonim, that is, Ammonites. In the former passage, however, I Paralipomenon IV, 41, he translates it as 'inhabitants,' for this is what meonenim signifies. Be that as it may, it is certain that these were Canaanites. For so the Septuagint and our translator render it, who assign to them the common name of the Canaanites, as if they in that age were called Canaan and Canaanites above others.



Verse 14: Go and call upon the gods you have chosen

14. GO AND CALL UPON THE GODS WHOM YOU HAVE CHOSEN. — This is sarcasm similar to that in Deuteronomy XXXII: 'Where are their gods, in whom they trusted? etc. Let them arise and help you, and protect you in your need.'



Verse 16: They cast away their idols

16. THEY CAST AWAY THEIR IDOLS. — Behold, this is the sign of genuine sorrow and repentance: to cast away one's idols and vices; and therefore God immediately had mercy on them.

WHO GRIEVED OVER THEIR MISERIES. — In Hebrew katsar, that is, 'His soul was distressed at the labor of Israel.' The Septuagint: 'was diminished or contracted.' This is said anthropopathically; for distress does not befall God, but it figuratively signifies the great feeling of compassion in God. So God says, Jeremiah XVIII, 7: 'In an instant I may speak against a nation and against a kingdom, to uproot and destroy and ruin it. If that nation repents of its evil, about which I spoke against it, I too will relent of the evil that I had planned to do to it. And suddenly I may speak about a nation and a kingdom, to build and plant it.' See St. Chrysostom, homily 5 to the People, and 25 on Genesis, and 41 on Matthew.



Verse 17: The children of Ammon encamped in Gilead

17. AND SO THE CHILDREN OF AMMON, SHOUTING THE WAR CRY (that is, summoning their men to war), PITCHED THEIR TENTS IN GILEAD. — For the region of Ammon is near Gilead and the Gileadites, namely the Manassites, who therefore were the first to oppose them when they attacked.

AND THE CHILDREN OF ISRAEL, ASSEMBLED AGAINST THEM, ENCAMPED AT MIZPAH. — There are two Mizpahs: one in the tribe of Gad, another in the tribe of Manasseh, which is the one meant here; both because the Ammonites had invaded the tribe of Manasseh which was near them, and because Jephthah, who was from Manasseh, was appointed as their commander, as we shall hear in the following chapter. Now Mizpah in Hebrew means 'watchtower,' because it was in a high place, from which they would watch for the approach of the Ammonites and other neighboring enemies, so as to provide for their defense.



Verse 18: Whoever first begins to fight shall be leader

18. WHOEVER FIRST BEGINS TO FIGHT AGAINST THE CHILDREN OF AMMON SHALL BE THE LEADER OF THE PEOPLE OF GILEAD — so at the time they decreed by a hasty counsel, but not a sufficiently sound one. Hence shortly afterwards a sounder plan came to their minds, to summon Jephthah, a warlike man, as we shall hear in the following chapter. So Abulensis.
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Synopsis of the Chapter

God shows by the example of the potter reshaping a broken vessel, that He can scatter the Jews and disperse them into captivity, and afterwards restore them to their former state, if they repent: but because the Jews are unwilling to repent, hence, in verse 11, He threatens them with destruction through Jeremiah, whom therefore the Jews, in verse 18, want to kill; and that God may punish them and deliver himself, Jeremiah prays, verse 19.



Vulgate Text: Jeremiah 18:1-23

1. The word that came to Jeremiah from the Lord, saying: 2. Arise and go down to the potter's house, and there you shall hear My words. 3. And I went down to the potter's house, and behold, he was making a work on the wheel. 4. And the vessel which he was making of clay with his hands was broken: and turning, he made it another vessel, as it seemed good in his eyes to make. 5. And the word of the Lord came to me, saying: 6. Cannot I do with you as this potter, O house of Israel, says the Lord? Behold, as the clay in the hand of the potter, so are you in My hand, O house of Israel. 7. Suddenly I will speak against a nation and against a kingdom, to uproot, and to destroy, and to scatter it. 8. If that nation repent of its evil, which I have spoken against it: I also will repent of the evil which I thought to do to it. 9. And suddenly I will speak of a nation and of a kingdom, to build up and to plant it. 10. If it do evil in My sight, so as not to hear My voice: I will repent of the good which I said I would do to it. 11. Now therefore say to the man of Judah, and to the inhabitants of Jerusalem, saying: Thus says the Lord: Behold I am fashioning evil against you, and devising a plan against you: let each one return from his evil way, and make your ways and your endeavors right. 12. And they said: We have despaired: for we will follow after our own thoughts, and we will each do the wickedness of his evil heart. 13. Therefore thus says the Lord: Ask among the nations: Who has heard such horrible things as the virgin of Israel has done exceedingly? 14. Shall the snow of Lebanon fail from the rock of the field? Or can the cold waters that gush out and flow down be dried up? 15. Because My people have forgotten Me, burning incense in vain, and stumbling in their ways, in the paths of the age, to walk by them in an untrodden way: 16. that their land might be given over to desolation, and to a perpetual hissing: everyone who passes by it shall be astonished, and shake his head. 17. Like a burning wind I will scatter them before the enemy: I will show them the back, and not the face, in the day of their destruction. 18. And they said: Come, and let us devise plans against Jeremiah: for the law shall not perish from the priest, nor counsel from the wise, nor the word from the prophet: come, and let us strike him with the tongue, and let us give no heed to any of his words. 19. Give heed to me, O Lord, and hear the voice of my adversaries. 20. Shall evil be rendered for good, because they have dug a pit for my soul? Remember that I stood in Your sight to speak good for them, and to turn away Your indignation from them. 21. Therefore give their children to famine, and bring them to the hands of the sword: let their wives be without children, and widows: and let their husbands be slain by death: let their young men be stabbed with the sword in battle. 22. Let a cry be heard from their houses: for You shall bring the robber upon them suddenly: because they have dug a pit to take me, and have hid snares for my feet. 23. But You, O Lord, know all their counsel against me unto death: do not forgive their iniquity, and let not their sin be blotted out from Your sight: let them be overthrown before You, in the time of Your fury deal with them.



Verse 2

2. Go down. — To go down here and often elsewhere means the same as to go; although it can also be taken literally here: for potters' workshops, because of the water they needed, were in the valley; whence one going to them had to go down: for they were near the valley of Gehenna, or Topheth. For this is what is said in chapter xix: "Go forth to the valley of the son of Hinnom, which is by the entrance of the earthen gate," that is, of the potters' gate, or of the pottery and potters, as Lyranus, Hugo, Dionysius and others explain.

Tropologically, God commands that we often go down with Jeremiah to the potter's house, that we may see our origin, and that of Adam from adama, that is from mud, from clay; and so be humbled under the hand of God, as our Potter. Truly St. Gregory, Book VIII Morals xxii: "Because," he says, "we once took on a haughty spirit, behold we daily carry around dissolving clay."



Verse 4

4. He made it another vessel, — meaning: The potter had formed a vessel from the same clay, but had not yet baked it with fire. This vessel by accident was broken and shattered into its clay parts in the potter's hands, which the potter picking up, soon made from them another vessel as he pleased: for if this vessel had been earthenware, that is, baked by fire, the potter would not have been able to cement the fragments together and make another vessel from them.



Verse 6

6. Behold, as the clay in the potter's hand, so are you in My hand, — meaning: Just as a clay vessel is in the potter's hand, for him to break it and make another vessel from it, or first to renew it: so I also, O Jews, though you are destined by Me for destruction, will reshape you if you repent, will change the sentence, and will turn your calamity into happiness; so that from vessels of dishonor, that is inglorious and unhappy, you may become vessels of honor, that is, honorable and happy. So Theodoret.

Hugo explains it somewhat differently, meaning: Just as the potter renews a broken vessel: so I will bring you back from captivity, as if broken, and will renew your commonwealth, if you come to your senses. For God will change the sentence, if you change your mind.

Note: This comparison is not similar in all respects; for clay does not have a mind, nor free will, as man does: and therefore virtue and vice, salvation and damnation are in the hand not of the clay but of man; yet so that God through His grace is more the cause of his virtue and salvation than man himself. The similitude therefore is only in what I have said. For the matter here is not about the soul, but about the body; namely about captivity and freedom, about adverse and prosperous circumstances, about death and life, meaning: I alone can free you from captivity, and deliver you into captivity; I can kill and give life; bring down to hell and bring back, I Kings II, 6.

Tropologically, clay is man, because he is made from mud, that he may subject himself to God with fear and humility: in whose hand is our state, life, steps, virtue, salvation, and every good of ours, so that he depends on Him, and restores himself to Him whose hand and power he cannot escape.

Secondly, just as clay is merely clay, but from the potter's hand receives this or that form; so man of himself is powerless, formless and crude like prime matter; but from God he has it that he is rich, noble, wise, happy, graced: and God distributes these His gifts to each as He wills, Sirach xxxiii, 10; Romans ix, 21. See the commentary there.

Thirdly, each person should be content with his lot: for just as clay cannot say to the potter: Why have you made me thus? so neither can we say to God: Why have You made us poor, ignoble, unlearned; but those others rich, noble, talented, etc.? Finally, those are perfect and blessed who resign themselves wholly to God, and allow themselves like clay to be bent, ruled, shaped and reshaped by Him.

Anagogically, by this symbol are signified death and resurrection, says St. Hilary, on Psalm II, 9. For God as a potter reshapes in the resurrection the vessel of our body that collapsed and was broken in death. Likewise Cyprian, or rather Rufinus in the Exposition of the Creed, takes this as referring to the resurrection of Christ from the dead.



Verse 8

8. I also will repent, — that is, I will retract and revoke the sentence passed against you. Anthropopathically [after the manner of human feelings].



Verse 11

11. Say to the man of Judah, — say to the men of Judah, say to Judah. The singular is used for the plural.

Behold, I am fashioning, — forming as a potter, that is, I am devising and preparing evil against you, "not that which is evil in itself, but which seems evil to those who suffer it," says St. Jerome, namely affliction and slaughter. Thus Isaiah says, ch. XLV, 7: "I the Lord forming light, and creating darkness, making peace, and creating evil" of punishment, not of guilt. Truly St. Gregory, Book III Morals ch. vii: "Those things which subsist by no nature of their own," he says, "are not created by the Lord; but the Lord indicates that He creates evils, when He shapes things well made into a scourge for us who act wickedly, so that the very same things are evil to the sinners through the pain by which they strike, and good through the nature by which they exist. Hence venom is death to man, but life to the serpent." And St. Basil, tract. That God Is Not the Author of Evils: "Some evil," he says, "is according to our sense (namely the evil of punishment), another by nature itself. Evil by nature arises from us: injustice, envy, murder," etc.



Verse 12

12. We have despaired (in Hebrew noas, that is, it is despaired of; Vatablus, it is past hope; the Chaldean, we have turned away from Your worship; the Septuagint in Theodoret, we are hardened, namely in evil), meaning: It is finished, we cannot abandon our ingrained pleasures, habits and sins; because of the difficulty, habit, weariness and negligence, we cannot return to the fear of God and the observance of the law, meaning: It is certain and resolved for us not to do so: because) we will go after our own thoughts, — that is, we will carry out the evils which we have determined in our mind.



Verse 13

13. Who has heard such horrible things? — who has heard that any nation committed such a foul and horrible disgrace, as Israel, once a virgin, now a harlot, has committed.



Verse 14

14. Shall the snow of Lebanon fail from the rock of the field? (He calls the rock of the field the cliffs of Lebanon, flat like a field and plain, meaning: The snow will not fail from them): or can the cold waters that gush out and flow down be dried up (that is, exhausted and fail)? Because My people have forgotten Me. — The meaning is: When the rest of creation maintains the order of nature, only My people has forgotten Me, meaning: The snows should have failed from rocky Lebanon, and the streams flowing from the mountains dried up, sooner than that My people should forget Me, on account of the constant benefits which flow from Me to them. How therefore can it happen that they have forgotten Me, namely by offering libations to idols, and abandoning "the paths of the age," that is, trodden from of old by the holy Fathers, to follow their own new ways, that is, pathless routes, and new idols? So St. Jerome, Theodoret, the Chaldean.

With a similar figure Virgil says:

Sooner therefore shall light stags feed in the sky,
And the seas leave bare fish on the shore,
Than his face shall slip from our breast.

Again, you may rightly explain it thus: Can the snowy waters flowing and melting of their own accord from Lebanon be rejected by a field situated at the foot of the mountain, even when dry and thirsting: can thirst itself, and need, and the lack of rain, and dryness itself, abandon or fail to admit water flowing in of its own accord? By no means: and yet My people, having forgotten Me, excludes this constant influx of Myself from their mind and soul. For just as Lebanon perpetually melts and pours forth cold waters from its snows: so I am the fountain of living water, which abundantly refreshes both body and soul, according to that Song of Songs IV, 15: "A well of living waters, which flow with impetuosity from Lebanon."

Which St. Ambrose, Book On Virgins, before the middle, mystically explains thus: "What kind of virgin (Church) is this, who is irrigated by the fountains of the Trinity, for whom waters flow from the rock, whose breasts do not fail, and honey is poured forth. The rock therefore is Christ; therefore from Christ the breasts do not fail, brightness from God, the river from the Spirit: this is the Trinity which irrigates His Church, namely the Father, the Son and the Holy Spirit."

Where Ambrose thinks the Trinity is signified by these words, meaning: The breasts shall not fail from the rock, that is, from Christ; nor the snow from Lebanon, that is, brightness from God the Father; nor the strong water from the wind, that is, the river of zeal and graces from the Holy Spirit.

These breasts Christ most especially offers to us in the Eucharist. Hear St. Chrysostom, homily 60 to the People: "What shepherd," he says, "feeds his sheep with his own blood? And what do I say, shepherd? There are many mothers who after the pains of childbirth hand their children over to other nurses: but He Himself did not suffer this, but He Himself feeds us with His own blood, and through all things cements us to Himself." Whence he infers: "Do you not see with what eagerness little ones grasp the nipples, and with what force they press their lips to the breasts: let us also approach this table with such alacrity; indeed with far greater eagerness let us draw, like nursing infants, the grace of the Holy Spirit, and let our one sorrow be to be deprived of this food."

Secondly, Lyranus, Pagninus and Vatablus translate: Will anyone abandon the snow of Lebanon from the rock of the field? that is, will anyone abandon the cold and clear water from the snow of Lebanon, flowing through and over the rocks, to seek broken cisterns? as My people did, abandoning Me, the living fountain, and offering libations to Baalim, as he said in ch. II, 13; for he alludes to that, and repeats what was said there. Two absurdities therefore this proverb signifies: first, to seek from afar what you have near at hand; second, to seek evil abroad when you have good at home. For thus the Jews, having abandoned the most excellent God whom they had at home, sought the worst gods of the nations: just as if a husband, having abandoned an excellent wife, should pursue the foulest harlots.

Thirdly, the Septuagint for sadeh, that is 'field,' read shadaim, that is 'breasts,' and translate: Shall breasts fail from the rock, or, as Theodoret reads, dripping nipples: because from rocks flow perennial waters, just as milk flows from breasts: therefore springs are like breasts of the earth, and, as Philo, Book On the Creation of the World, says, like nipples with which the earth suckles and feeds both its plants and men and animals: or the snow of Lebanon, or has the strong water which is carried by the wind turned aside? meaning, says Theodoret: "Springs gush forth without interruption; Lebanon always has snow; water that is carried with force flows along the beaten path."

Or can they be uprooted. — The Hebrews have it thus: Will foreign waters (that is, brought from another place through streams or channels, and thus purified and clear) be dried up, cold and flowing, meaning: Waters perpetually gushing forth cannot be torn away, dried up and stopped from their springs.

Secondly, Vatablus translates: Will foreign cold flowing waters be abandoned? and explains it thus, meaning: Does anyone usually abandon living and flowing waters, which are conducted through channels into the city? By no means. For he would be most mad who, having the best spring at his home, should turn elsewhere to seek putrid and stinking waters for his use; and yet this My people has done.

Thirdly, the Septuagint in Theodoret thus translate: Will water that is carried with force abandon the beaten path along which it flows? meaning: By no means; why then do you, O Jews, abandon religion and the beaten path to the temple, going to Baalim?



Verse 15

15. Making them stumble (in Hebrew yakshilum, that is, they made them stumble, namely the false prophets) in their ways, — namely to abandon the paths of the age, that is, the ancient paths of their fathers, "which are worn by the footsteps of all the saints," says St. Jerome. Here the proverb of the Greeks applies: "To recall the waves of rivers to their source;" and: "Upward run the fountains of the sacred rivers," signifying that something is done backwards, that the order of nature and things is inverted: of which sort it is if a boy admonishes an old man, a pupil teaches the teacher, sons are wiser than fathers, the crows'

eyes one would pick out. In Hebrew they distinguish more clearly thus: They made them stumble in their ways, in the paths of the age, that they might walk through the footpaths of the untrodden way. Therefore you may better understand here the same as their ways and the paths of the age. The ways of sin and sinners are therefore called ways or paths of the age: because from of old, by Cain, by the giants, by the Sodomites, and specifically by the first fathers of the Jews who fashioned and worshipped the golden calf in the desert, they have been walked and worn, of which Job says, ch. xxii, 15: "Do you desire to keep the path of the ages, which wicked men have trodden? Who were taken away before their time, who said to God: Depart from us?" So Hugo, Lyranus, St. Thomas, Capella, Dionysius and others, meaning: You imitate the ancient impiety and idolatry of your fathers; you are the evil chicks of evil crows.

Moreover, this way was most trodden by very many; yet he calls it untrodden, by catachresis, because it was rough, difficult and devious, as leading to ruin. This is what the wicked say, Wisdom v, 7: "We have walked difficult ways."



Verse 16

16. Into a hissing (into contempt: for we are accustomed to hiss at those we despise. Similar are ch. xix, verse 8, xxv, 9, and li, 37), shall shake his head, — shall mock and despise you. Similar is Psalm xxi, 8, and Isaiah ch. xxxvii, verse 22: "She has despised you and mocked you, the virgin daughter of Zion; behind you the daughter of Jerusalem has shaken her head."



Verse 17

17. Like a burning wind. — In Hebrew it is keruach kadim, that is, like an east wind, or a southeast wind, which blows from the southeast, or, as St. Jerome says, the Vulturnus, which blows from the northeast, and is violent and burning, scorches the crops, and makes the ears of grain, with the kernels turned to ash, empty and vanishing, and then scatters them like chaff and rubbish: so I will afflict the Jews with the destruction and burning of the city and temple, and both before and after it I will make them either fugitives or captives, to flee or be led captive from the face of the Chaldeans, that is, from the presence and persecution of the Chaldeans, just as beasts flee from the face of a lion, that is, from a lion approaching or pursuing.

This is what is said of the wicked in Job ch. xxvii, verse 21: "The burning wind shall take him up and carry him away, and like a whirlwind shall snatch him from his place." Otherwise the Chaldean translates, namely: I will scatter you as I am accustomed to scatter the east wind.

I will show them the back, and not the face, — meaning: I will go away from them and abandon them. Secondly, I will be against them, not propitious; just as they turned their back to Me when I called: so I also will turn My back to them when they wail and invoke My help. So Maldonatus.

Symbolically, Francis Lucas on Matthew xvii, 35, and others refer this to Christ hanging on the cross. For the Jews so placed the cross that with the back of Jesus facing the East and the city of Jerusalem, His face looked toward the West; indeed with the intention that they considered Him unworthy of the sight of the holy city, but with the result that, with His face turned away from the Jews, He might illumine us gentiles, whose dwelling is in the West; and then this prophecy of Jeremiah was fulfilled: "I will show them the back, and not the face, in the day of their destruction;" and that other one of Psalm LXV, 7: "His eyes look upon the nations."

That they might walk by them, — namely their own new ways, not trodden until now, namely to their idols.

Ovid in the Heroides:

When Paris can breathe with Oenone abandoned,
The water of Xanthus will flow back to its spring.

Nanthe, hurry back, and you turned waters, flow back,
Paris endures having abandoned Oenone.

Laertius relates in the Life of Diogenes that, when he had become a slave, he nevertheless commanded his master to do what he ordered; and when the master mockingly replied: "Rivers flow uphill;" Diogenes retorted: If when sick you had bought a physician with your money, would you not obey him when he admonished you? Or would you respond to him in this manner: "Rivers flow uphill"? Nazianzen uses the same in his Life.



Verse 18

18. For the law shall not perish, — that is, the interpretation of the law, meaning: It will not be a great loss if this Jeremiah is killed, even though he is a priest, wise man, prophet: for there will be no lack of others, and more flattering ones at that. So St. Jerome and Rabanus. For 'to perish' is to be taken away, so as to be absent and not exist.

Otherwise Theodoret and Vatablus, meaning: Let us kill him, otherwise the law will not perish, that is, otherwise he himself will not cease teaching us the law, and reproving us for not keeping it, as a priest; also giving counsel contrary to ours, as a wise man: and foretelling evils to us, as a Prophet.

Thirdly, Hugo, St. Thomas and Lyranus, as if they say: Let us kill him as a false prophet; because he said that priests, wise men, and Prophets would perish, for those whom God has established will not perish. This meaning, as well as the first, is very genuine. Isaiah agrees with Jeremiah, saying, ch. xxix, 14: "Wisdom shall perish from the wise;" and Ezekiel, ch. vii, verse 26: "They shall seek a vision from the Prophet, and the law shall perish from the priest, and counsel from the elders."

Hence fourthly, Lyranus, Dionysius, Sanchez and Maldonatus, meaning: "The law shall not perish," that is, what our priests and Prophets preach to us cannot be false, in whose mouth the law is, Malachi II, 7; for those false priests and prophets used to say: "Peace, peace, when there was no peace," ch. IV, 10.

Let us strike him with the tongue. — The Chaldean: Let us testify false testimonies against him. Secondly, Theodoret and Vatablus: Let us weave a calumny against him. Thirdly, as the rest: Let us accuse him as a false prophet. Thus Jeremiah was here a type of Christ falsely accused. Others translate: Let us strike his tongue, that is, let us impose silence on him, either by threatening him with death, or by confining him in prison, as they actually did.



Verse 20

20. Is evil rendered (is it customary to render) for good? — meaning: No: why then do the Jews render evil to me for good? For what else do I seek but their salvation? Why do I announce destruction from God's mouth intended for them, except that they may repent, and thus escape it?

Because they have dug a pit (in the manner of hunters, that I might fall into it, meaning: They laid snares for my soul, that is, my life, or ambushes against me, to kill me, when (as You, O Lord, remember) I stood in Your sight to speak good for them, — that is, when I prayed to You for them, that You might do well for them. This is the nature of the Saints: Hear David, Psalm cviii, 4: "Instead of loving me, they slandered me: but I was praying. And they set evil against me for good."



Verse 22

22. For You shall bring the robber upon them suddenly, — that is Nebuchadnezzar, says St. Jerome, or, as in Hebrew it is gedud, that is a troop, or a military band, which runs out to plunder and ravage, who in the books of Kings are called marauders. So the Chaldean, Pagninus, Vatablus. But these marauders are called gedudim in the plural in Hebrew, while here in the singular it is gedud, that is, a marauder, robber, raider. Whence our translator correctly renders it "robber," and Nebuchadnezzar is rightly understood, who in ch. IV, verse 7, is called the plunderer of nations. Thus pirates captured by Alexander the Great, when asked who they were, responded: "We are such as you; but you are a great robber, we are small robbers." For, as St. Augustine rightly says, Book IV On the City of God ch. xvi, speaking of Ninus, king of the Assyrians, who was the first to begin waging wars on neighbors out of desire to rule: "To wage wars on neighbors, and from there to proceed to others, and to crush and subjugate peoples not troublesome to oneself, solely from the desire to rule, what else is it to be called than grand robbery?" Many kingdoms of the pagans therefore were robberies, and many kings were robbers.

Secondly, Nebuchadnezzar could be called a robber, that is, a soldier hired, as it were, by God for a wage, to carry out His vengeance. For such he was in the siege of Tyre, as Ezekiel xxix, 18 teaches. For robbers were formerly called hired soldiers, from latreuein, that is, from serving: for they served for pay. Moreover, it was the custom for the emperor to keep them about himself, and to send them first into every danger. They were called laterones, says Varro, because they were accustomed to be around the flanks; whom now they call satellites, who guard the flank of some prince. Thus Plautus says, Soldier III, 75:

For King Seleucus begged me with the greatest effort,
To gather and enlist robbers for himself.

Hence latro or latrunculus is also the name of a game representing soldiers fighting, in which namely one plays with sixteen pieces arranged in a double line on each side, among which there are two kings contending with each other, two queens, four knights, sixteen pawns, four bodyguards, and as many centurions. They commonly call it Chess. Thus Seneca: "We play with little soldiers," he says; and Martial: If you play the wars of crafty robbers.

This exposition is supported by the word "You shall bring," namely as Your bodyguard and executor, and "suddenly," so that before they hear the enemy approaching and prepare their defenses against him, they may perceive, indeed see, that he is there, laying waste everything with sword and flame.

Morally: A sudden robber to the impious, and as a thief by night, is death. Hence the night-raven, says Horus Apollo, Book II Hieroglyphics ch. xxiv, signifies death. For just as this bird attacks the young of crows suddenly by night, so death invades and overwhelms men when they least expect it.



Verse 23

23. In the time of Your fury, deal with them, — to their ignominy and destruction, whom You had created for glory and happiness, because Jerusalem herself, like a harlot, abused Your patience and herself. Thus God deals harshly with the impious, when He thrusts into hell to be tormented those whom He had created for heaven to be glorified. So a Castro.

For 'deal with them,' the Hebrew has 'do with them,' that is, carry out upon them, namely Your fury: or do to them what they deserve, by taking vengeance upon them, namely now through the Babylonians, and afterwards through the Romans, on account of the slaying by them of Christ, whom Jeremiah here foreshadows. So St. Jerome. Whence Nazianzen says this is a prophecy about Christ. For the Prophet would not have been so bitter an avenger for himself alone, but rightly so for Christ.

Hence secondly, "deal with them," that is, consume, destroy them. The translator renders it elegantly and learnedly: for the ancients used abuti in the sense of to consume. Hear Cato, Book On Agriculture, ch. LXXVI: "Until you have consumed all the cheese with honey," that is, used up, as if abuti means to use a thing fully to the point of its consumption. Plautus in the Trinummus: "I have consumed (that is, used up) such a great patrimony." Terence in the Prologue to the Andria: "For he wastes his effort in writing prologues," that is, consumes and wastes it. Plautus in the Asinaria: "Where are the things I gave before? Used up. For if they had lasted for me, a woman would have been sent to you." Where Nonius says: Abusa, that is, consumed by using or used up for use.
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Synopsis of the Chapter


The law of the seventh year of remission is repeated, so that in that year they remit debts to the Jews, and dismiss Jewish slaves and female slaves as free (about which verse 12), and give them provisions. Secondly, verse 19, the law about firstborn animals to be offered to God and eaten in the tabernacle is repeated, unless they were maimed or mutilated.




Vulgate Text: Deuteronomy 15:1-23


1. In the seventh year you shall make a remission, 2. which shall be celebrated in this order. He to whom anything is owed by a friend or neighbor or brother, shall not be able to demand it back, because it is the year of remission of the Lord. 3. From the stranger and foreigner you shall exact it: but you shall not have the power to demand it back from a citizen and kinsman. 4. And there shall be no one in need or beggar among you: so that the Lord your God may bless you in the land which He is about to give you as a possession. 5. If, however, you hear the voice of the Lord your God, and keep all that He commanded, and what I command you today, He will bless you, as He promised. 6. You shall lend to many nations, and you yourself will borrow from no one. You shall rule over many nations, and no one shall rule over you. 7. If one of your brothers, who dwells within the gates of your city, in the land which the Lord your God is about to give you, comes to poverty, you shall not harden your heart, nor close your hand; 8. but you shall open it to the poor, and lend what you perceive he needs. 9. Beware lest perhaps an impious thought steal upon you, and you say in your heart: The seventh year of remission is approaching; and you turn your eyes from your poor brother, not wishing to lend him what he asks: lest he cry out against you to the Lord, and it become a sin for you. 10. But you shall give to him, nor act with any cunning in relieving his needs: so that the Lord your God may bless you at all times, and in all things to which you put your hand. 11. The poor will not be lacking in the land of your habitation; therefore I command you to open your hand to your needy and poor brother, who dwells with you in the land. 12. When your brother, a Hebrew man or Hebrew woman, has been sold to you and has served you six years, in the seventh year you shall let him go free: 13. and you shall not let the one to whom you grant freedom go away empty-handed; 14. but you shall give provisions from your flocks, and from your threshing floor and your winepress, with which the Lord your God has blessed you. 15. Remember that you yourself also served in the land of Egypt, and the Lord your God set you free, and therefore I now command you. 16. But if he says: I do not wish to leave, because he loves you and your house, and feels he is well off with you; 17. you shall take an awl, and bore his ear at the door of your house, and he shall serve you forever: and you shall do likewise with a female slave. 18. You shall not turn your eyes from them when you let them go free; because for the wages of a hired worker he served you for six years: so that the Lord your God may bless you in all the works you do. 19. Of the firstborn that are born among your herds and among your flocks, whatever is of the male sex, you shall sanctify to the Lord your God. You shall not work with the firstborn of an ox, and you shall not shear the firstborn of sheep. 20. In the presence of the Lord your God you shall eat them each year, in the place which the Lord chooses, you and your household. 21. But if it has a blemish, or is lame, or blind, or in any part deformed or weak, it shall not be sacrificed to the Lord your God; 22. but within the gates of your city you shall eat it: the clean and the unclean alike shall eat them, as they would a gazelle or a deer. 23. Only this shall you observe: that you do not eat their blood, but pour it out on the ground like water.




Verse 2: The Law of Remission


2. HE TO WHOM ANYTHING IS OWED BY A FRIEND, OR NEIGHBOR, OR BROTHER -- that is, by a Jew, who is a brother by race, and therefore a friend and neighbor. This law therefore speaks only of a Jewish debtor who owes something to another Jew: for in the seventh year of remission, he was freed from all debt by the indulgence of this law; but it does not speak of proselytes converted to Judaism: for they, in the seventh year, remained bound by their debts. So Abulensis.


Moreover, understand the debt as from a loan or a sale; but not from a loan for use, because this is properly not a debt, but another's property, that is, a thing belonging to another. So Abulensis. See what was said on Leviticus XXV, 2 and following.




Verse 3: Citizens and Kinsmen


3. YOU SHALL NOT HAVE THE POWER TO DEMAND IT BACK FROM A CITIZEN AND KINSMAN. -- In Hebrew, from that which shall be yours with your brother, you shall release your hand (that is, you shall release the demand for the debt, which is made by the extension of the hand) from your brother, namely, a Jew.




Verse 4: No One in Need Among You


4. AND THERE SHALL BE NO ONE IN NEED OR BEGGAR AMONG YOU -- that is, take care as much as you can that there be no needy or beggars among you, by lending to the poor, especially the infirm or disabled, what they need, and remitting it to them in the seventh year, if they cannot pay and repay it before then; with this therefore is consistent what is said in verse 11: "The poor will not be lacking in the land of your habitation:" for there it signifies that there will be poor, but here he commands that they be helped. For God wished that there always be some poor among the Hebrews, so that the rich might have occasion for exercising mercy toward them: hence even if the Hebrews had tried to ensure that there be no poor in Israel, they could never have actually accomplished this.


Vatablus reconciles these differently: for he says that among the Hebrews there were private poor, but no public beggars, as is now the case in well-ordered republics.


Again he translates this passage thus: except if there be no poor among you, that is, you shall remit the money lent to poor brothers; but I except the wealthy brothers, to whom you shall not remit, since they have the means to repay. But this translation disagrees with the Hebrew, the Chaldean, the Septuagint, and our Translator.




Verse 6: You Shall Lend to Many Nations


6. YOU SHALL LEND TO MANY NATIONS. -- For "you shall lend," the Hebrew has haabatta, that is, you shall give a loan, or lend. So the Chaldean and the Septuagint. For they translate: you shall lend to many nations, but you shall not borrow. Hence it is clear that the Jews have no support here for their usury. The meaning therefore is: If in the seventh year you remit the debts of your debtors, you will not be impoverished, but God will bless you and enrich you, so that you will lend to others, but receive from no one; for just as by the things through which one sins, through these one is also punished: so conversely, by the things through which one merits, through these one is also rewarded, says Abulensis.




Verse 9: Beware -- Know Thyself


9. BEWARE. -- The Septuagint translates, attend to yourself. Hence St. Ambrose in his commentary on Psalm CXVIII thinks that the famous saying "Know thyself" is derived from this, which the Gentiles attributed to Pythian Apollo. Rightly Clement, book III of the Pedagogue: "The most beautiful and greatest of all disciplines is to know oneself. For if anyone knows himself, he will know God." Hence St. Augustine, book II of the Soliloquies, chapter I, says that God is most briefly and perfectly prayed to thus: "God, ever the same, may I know You, may I know myself." And St. Francis: "Who are You, Lord? Who am I?" You are the abyss of being, of goodness, of wisdom, of virtue, of perfection and of glory: I am the abyss of nothingness, of evil, of ignorance, of vices, of miseries and of all wretchedness.


On the contrary, Plato in the Philebus calls ignorance of oneself the source of all wickedness; for, as the same says in the Lovers, to know oneself is absolutely to be wise, and on this depends all the wisdom and justice of life. Xenophon, book IV of the Memorable Sayings of Socrates, says that those who are ignorant of themselves are fit neither for governing themselves, nor for the administration of a household or state.


Therefore St. Bernard wisely admonishes in his Meditations, chapter V: Strive "to know yourself, because you are much better and more praiseworthy if you know yourself, than if, neglecting yourself, you knew the course of the stars, the powers of herbs, the natures of men and animals, and had the knowledge of all heavenly and earthly things. Therefore give yourself back to yourself, if not always, or often, at least sometimes."




The Cunning of Lenders and Borrowers


DO NOT SAY, etc. THE SEVENTH YEAR IS APPROACHING -- that is, do not say: The seventh year of remission is at hand; if I lend or give credit to my brother, he will not repay me, but with the seventh year approaching he will be free from the debt; and so I will not lend, I will not give him credit. This was the cunning of lenders, which is forbidden here. There could also be cunning on the part of borrowers, if they were rich and requested a loan as the seventh year approached, so that they would be freed from repaying in the seventh year. But this cunning had to be met by denying them such a loan and saying: You are rich, therefore you do not need a loan. So Abulensis.


NOT WISHING TO LEND HIM WHAT HE ASKS -- that is, to give a loan: for if someone had lent something to another, or given it on loan for use, it had to be returned in kind in the seventh year, just as in other years: for it was another's property, as I said at verse 2. So Abulensis.




And It Become a Sin for You


AND IT BECOME A SIN FOR YOU -- that is, and the Lord be angry with you and punish you severely: "sin" therefore is put for the punishment of sin, by metonymy. So Vatablus.




Verse 10: Care of the Poor


NOR ACT WITH ANY CUNNING -- in the manner I explained at verse 9.




The Fathers on Care of the Poor


Morally, note here how extensively and earnestly God commends the care and aid of the poor to the Hebrews. The same He commends to Nebuchadnezzar through Daniel, Daniel IV, 27, that through almsgiving he might redeem his sins. So Christ commands the poor to be invited to banquets, Luke XIV, 13, and declares that the goods bestowed on them were bestowed on Himself, Matthew XXV, 40, and that they will receive those who give them alms into eternal tabernacles, Luke XVI, 9. Hence He also declares the poor in spirit blessed, Matthew V, 3. Indeed, He Himself wished to be poor; therefore He said to a certain disciple: "Foxes have dens, and the birds of the sky have nests: but the Son of man has nowhere to lay His head." Hence also St. Peter, imitating Christ, said to the lame man: "Silver and gold I do not have; but what I have, this I give you: in the name of Jesus Christ of Nazareth, rise and walk." And St. Paul said of himself and the other Apostles: "Even to this hour we both hunger and thirst, and are naked," I Corinthians IV, 11; and: "I know both how to be abased, and I know how to abound; both to be full and to be hungry; both to abound and to suffer need," Philippians IV, 12.


Gregory of Nazianzus, oration 16 On the Love of the Poor: "No worship, he says, is so pleasing to God as mercy toward the poor. For first, God wills that some be poor, that they may remind us of our weakness. Secondly, the poor must be helped because they are our brothers, both by nature, by the image of God renewed in Christ, by faith, hope, love and divine adoption, and in view of the blessed life. Thirdly, because we aspire to Christ our common brother. Fourthly, because since nothing is stable in the present, we must think about storing our wealth safely through the poor. Fifthly, because of the infinite advantages of this, which can be reduced to three, namely: preservation from evils, certainty of salvation, and the greatest confidence of rewards. Sixthly, because God, who has bestowed innumerable benefits on us, commands that we give a little to our brothers. Seventhly, nothing is so proper to God as mercy and kindness; and He is to be imitated by us. Eighthly, the poor lie under the special care and providence of God, as Scripture attests. Ninthly, because on the day of judgment the elect will be assigned to heaven for alms given, and the reprobate to hell for alms neglected."


St. Augustine, whenever the Church's funds ran out, would announce to the people that he had nothing to distribute to the poor: for he even ordered the Lord's sacred vessels to be broken for the sake of captives and other needy people, and to be distributed among them, says Possidius in his Life, chapter XXIV.


Flacilla, wife of the Emperor Theodosius, attended to the poor and the sick with her own hand; and when some wished to draw her away from them, she replied: "It befits an Emperor to distribute gold; but I, for the sake of the empire itself, ought to offer this service to Him who gave it." Theodoret is the witness, book V of his History, chapter XVIII.


Acacius, Bishop of Amida, in order to ransom about seven thousand poor Persian captives, sold the sacred vessels, saying to his clergy: "Our God needs neither plates nor cups; therefore it is fitting that these be distributed among His afflicted soldiers." Socrates is the witness, book VII, chapter XXI. Theophilus also said: "It is better to restore the bodies of the sick, which are more truly temples of God, than to build temples of stone." So Sozomenus, book VIII, chapter XII.




Verse 12: The Seventh Year of Freedom


12. IN THE SEVENTH YEAR YOU SHALL LET HIM GO FREE -- reckoning, namely, the seventh year not from the sale of the slave, but from the year of remission, which was fixed and common to all.




Verse 17: He Shall Serve You Forever


17. HE SHALL SERVE YOU FOREVER -- that is, until the jubilee, after which another and new era, as it were, followed. This is clear from what was said on Exodus chapter XXI, verse 6.




The Female Slave


YOU SHALL DO LIKEWISE WITH A FEMALE SLAVE -- namely, by giving her provisions, but not by boring her ear, says Abulensis: for a Hebrew female slave was not held as a perpetual servant, but when she reached maturity, she had to be either taken as a wife by the master, or by the master's son, or set free: but if she did not wish this, and preferred to remain a servant in the master's house, her ear was bored, says Cajetan, just as with a male slave. See what was said on Exodus XXI, 7.




Symbolic Sense: Anger and Desire


Symbolically, the male and female slave are anger and desire: these must serve throughout the whole week of years, that is, throughout the whole of life, and be subjected to reason, until the sabbath, that is, the seventh year of blessed impassibility; for then anger will be dismissed as if free, when it will be transformed into spiritual fervor; and desire will be converted into divine love and delight: so Cyril in his Collectanea on Deuteronomy.




Verse 18: Do Not Turn Your Eyes from Them


18. YOU SHALL NOT TURN YOUR EYES FROM THEM WHEN YOU LET THEM GO FREE. -- In Hebrew, Chaldean, and the Septuagint: let it not be grievous in your eyes when you dismiss him, that is, let it not be burdensome for you to release the slave and help him with provisions.


Allegorically, Cyril, book VII of On Adoration, page 137: Before Christ, he says, Israel was constrained by the spirit of servitude, subject to the punishing law: but after, in the seventh year of remission, that is, in the time of grace, Emmanuel shone forth, we were endowed with the freedom and adoption of sons, given provision, namely the body and blood of the Lord, in the Eucharist.




The Wages of the Hired Worker


BECAUSE FOR THE WAGES OF A HIRED WORKER, HE SERVED YOU FOR SIX YEARS. -- The Chaldean, Vatablus, and other more recent interpreters translate: because with a double wage of a hired worker he served you for six years. The Hebrews explain that the slave's wage is called double because he who was a slave for six years, since hired workers among the Hebrews contracted their services for only three years: but this slave served six years, therefore he served and earned double.


But the Septuagint, instead of "double wage," translates emmisthon prosthin, that is, an annual wage, so that the Hebrew misne is derived not from scheni, that is, second, but from schana, that is, year, meaning: For six years he served you with an annual wage: which our Translator renders in an equally full sense: for the wages of a hired worker, he served you for six years. The meaning therefore is: the slave served you for six years as a hired worker, to whom you should have paid an annual wage each year, but he received none for six years; it is therefore fair that in its place, in the seventh year, you set him free, with some provision for the journey.




Verse 19: The Firstborn of Animals


19. YOU SHALL NOT WORK WITH THE FIRSTBORN OF AN OX -- because this firstborn is owed to God, and it is unjust that from God's animal and His first-fruits, you should take for yourself either the first labors or the wool.


AND YOU SHALL NOT SHEAR THE FIRSTBORN OF SHEEP -- but you shall bring them with their wool to the priest, so that you may give both the wool and the sheep to God, that is, to the priest in place of God.


Tropologically, St. Gregory, book VIII of the Moralia, XXXIV: "Moses, he says, here forbade the life of beginners to be employed in human occupations: for to work with the firstborn ox is to display the beginnings of a good way of life in the exercise of public action; to shear the firstborn of sheep is to strip our beginning good works of their covering of concealment before human eyes. Therefore when our life undertakes something simple and innocent, it is fitting that it not abandon the veils of its secrecy, lest it show this naked before human eyes, as if with the fleece removed."




Verse 20: Eating the Firstborn before the Lord


20. IN THE PRESENCE OF THE LORD YOUR GOD YOU SHALL EAT THEM. -- "You shall eat," you, that is, O priest; for here there is a change of person: for Moses turns his speech from the offerers to the priests, whose role it was to eat the firstborn; for these belonged to them alone, as is clearly evident from Numbers XVIII, 17. So Abulensis. Moreover, God here commands them to be eaten in a holy place, namely in the court of the temple, because He had commanded them to be offered to Him in the temple, with their blood poured out and their fat burned, as was done with the peace offering, as is evident from Numbers XVIII, 17: "Because they are sanctified to the Lord, He says, you shall only pour their blood upon the altar, and burn their fat as a most sweet odor to the Lord." But after the immolation of the peace offering, its flesh had to be eaten by the offerers in the same place, namely in the court of the temple; for every victim, because it was sanctified to God, had to be eaten in a holy place, as is evident from Leviticus VI, 16, and chapter VII, verse 6. The same is signified by this law and phrase: "You shall feast before the Lord," that is, in the court of the temple, namely from the peace offerings and other oblations. Hence it is repeated again and again in Deuteronomy XII, 12 and 18, and XIV, 26, and chapter XVI, verses 11 and 14, and chapter XXVII, 7. Where it says: "You shall sacrifice peace offerings, and eat there and feast before the Lord your God." Therefore, because of the similarity of the firstborn to the peace offering, God here commands in a similar manner that the priests, to whom the firstborn belonged by divine right, should offer them to God in the temple, and after the offering eat them in the same place, so that this eating would be the consummation and completion of the offering, similar to the peace sacrifice. God therefore ordains that they, as holy things, be eaten by holy priests in a holy place, especially because the priests dwelt near the temple as its perpetual guardians and ministers: but the Levites were scattered throughout all the cities of Judea to teach the people. From what has been said, it is clear that Cajetan is not correct in taking "firstborn" improperly to mean first-fruits and meats separated for God at a sacred feast.




Verses 21-22: Blemished Firstborn


21 and 22. BUT IF IT HAS A BLEMISH, OR IS LAME, etc., IT SHALL NOT BE SACRIFICED, etc. BUT WITHIN THE GATES OF YOUR CITY YOU SHALL EAT IT. -- If a firstborn animal was lame, blind, or maimed, it could not be sacrificed, but had to be redeemed by paying a price to the priests: then it could be eaten by laypeople in any place. So Abulensis.




The Mystical Sense


For the mystical sense, see Rabanus, who throughout this passage, as throughout the rest of Sacred Scripture, is entirely mystical and moral. Hence from him the Glossa Ordinaria is largely compiled.
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Synopsis of the Chapter


The Hebrews, about to enter the holy land, are numbered from twenty years and above, by individual tribes, so that the land may be divided among them.




Vulgate Text: Numbers 26:1-65


1. After the blood of the guilty had been shed, the Lord said to Moses and Eleazar the son of Aaron the priest: 2. Number the whole sum of the children of Israel from twenty years old and upward, by their houses and kindreds, all that are able to go forth to war. 3. Moses therefore and Eleazar the priest, being in the plains of Moab upon the Jordan over against Jericho, spoke to them that were 4. from twenty years old and upward, as the Lord had commanded: and this is the number of them: 5. Reuben the firstborn of Israel. His son Henoch, of whom is the family of the Henochites: and Phallu, of whom is the family of the Phalluits: 6. and Hesron, of whom is the family of the Hesronites: and Charmi, of whom is the family of the Charmites. 7. These are the families of the stock of Reuben: whose number was found to be forty-three thousand seven hundred and thirty. 8. The son of Phallu was Eliab. 9. His sons were Namuel and Dathan and Abiram. These are Dathan and Abiram the princes of the people, who rose against Moses and Aaron in the sedition of Korah, when they rebelled against the Lord: 10. and the earth opening her mouth swallowed up Korah, many others dying, when the fire burned two hundred and fifty men. And there was a great miracle wrought, 11. that when Korah perished, his sons did not perish. 12. The sons of Simeon by their kindreds: Namuel, of him is the family of the Namuelites: Jamin, of him is the family of the Jaminites: Jachin, of him is the family of the Jachinites: 13. Zare, of him is the family of the Zareites: Saul, of him is the family of the Saulites. 14. These are the families of the stock of Simeon, of which the whole number was twenty-two thousand two hundred. 15. The sons of Gad by their kindreds: Sephon, of him is the family of the Sephonites: Aggi, of him is the family of the Aggites: Suni, of him is the family of the Sunites: 16. Ozni, of him is the family of the Oznites: Her, of him is the family of the Herites: 17. Arod, of him is the family of the Arodites: Ariel, of him is the family of the Arielites. 18. These are the families of Gad, of which the whole number was forty thousand five hundred. 19. The sons of Judah, Her and Onan, who both died in the land of Canaan. 20. And the sons of Judah by their kindreds were: Sela, of whom is the family of the Selaites: Phares, of whom is the family of the Pharesites: Zare, of whom is the family of the Zareites. 21. Moreover the sons of Phares: Hesron, of whom is the family of the Hesronites: and Hamul, of whom is the family of the Hamulites. 22. These are the families of Judah, of which the whole number was seventy-six thousand five hundred. 23. The sons of Issachar, by their kindreds: Thola, of whom is the family of the Tholaites: Phua, of whom is the family of the Phuaites: 24. Jasub, of whom is the family of the Jasubites: Semran, of whom is the family of the Semranites. 25. These are the kindreds of Issachar, whose number was sixty-four thousand three hundred. 26. The sons of Zabulon by their kindreds: Sared, of whom is the family of the Saredites: Elon, of whom is the family of the Elonites: Jalel, of whom is the family of the Jalelites. 27. These are the kindreds of Zabulon, whose number was sixty thousand five hundred. 28. The sons of Joseph by their kindreds, Manasses and Ephraim. 29. Of Manasses was born Machir, of whom is the family of the Machirites. Machir begot Galaad, of whom is the family of the Galaadites. 30. Galaad had sons: Jezer, of whom is the family of the Jezerites: and Helec, of whom is the family of the Helecites: 31. and Asriel, of whom is the family of the Asrielites: and Sechem, of whom is the family of the Sechemites: 32. and Semida, of whom is the family of the Semidaites: and Hepher, of whom is the family of the Hepherites. 33. And Hepher was the father of Salphaad, who had no sons, but only daughters, whose names are these: Maala, and Noa, and Hegla, and Melcha, and Thersa. 34. These are the families of Manasses, and the number of them fifty-two thousand seven hundred. 35. And the sons of Ephraim by their kindreds were these: Suthala, of whom is the family of the Suthalaites: Becher, of whom is the family of the Becherites: Thehen, of whom is the family of the Thehenites. 36. Now the son of Suthala was Heran, of whom is the family of the Heranites. 37. These are the kindreds of the sons of Ephraim, whose number was thirty-two thousand five hundred. 38. These are the sons of Joseph by their families. The sons of Benjamin in their kindreds: Bela, of whom is the family of the Belaites: Asbel, of whom is the family of the Asbelites: Ahiram, of whom is the family of the Ahiramites: 39. Supham, of whom is the family of the Suphamites: Hupham, of whom is the family of the Huphamites. 40. The sons of Bela: Hered, and Noeman. Of Hered is the family of the Heredites: of Noeman the family of the Noemanites. 41. These are the sons of Benjamin by their kindreds, whose number was forty-five thousand six hundred. 42. The sons of Dan by their kindreds: Suham, of whom is the family of the Suhamites: these are the kindreds of Dan by their families. 43. All were Suhamites, whose number was sixty-four thousand four hundred. 44. The sons of Aser by their kindreds: Jemna, of whom is the family of the Jemnaites: Jessui, of whom is the family of the Jessuites: Brie, of whom is the family of the Brieites. 45. The sons of Brie: Heber, of whom is the family of the Heberites: and Melchiel, of whom is the family of the Melchielites. 46. And the name of the daughter of Aser was Sara. 47. These are the kindreds of the sons of Aser, and their number fifty-three thousand four hundred. 48. The sons of Nephtali by their kindreds: Jesiel, of whom is the family of the Jesielites: Guni, of whom is the family of the Gunites: 49. Jeser, of whom is the family of the Jeserites: Sellem, of whom is the family of the Sellemites. 50. These are the kindreds of the sons of Nephtali by their families, whose number was forty-five thousand four hundred. 51. This is the sum of the children of Israel, that were reckoned up, six hundred and one thousand seven hundred and thirty. 52. And the Lord spoke to Moses, saying: 53. To these shall the land be divided for their possessions according to the number of names. 54. To the greater number you shall give a greater portion, and to the fewer a less: to every one, as they have now been reckoned up, shall a possession be delivered; 55. yet so that by lot the land be divided to the tribes and families. 56. Whatsoever shall fall by lot, that shall be taken by the more, or the fewer. 57. This also is the number of the sons of Levi by their families: Gerson, of whom is the family of the Gersonites: Caath, of whom is the family of the Caathites: Merari, of whom is the family of the Merarites. 58. These are the families of Levi: The family of Lobni, the family of Hebroni, the family of Moholi, the family of Musi, the family of Korah. Now Caath begot Amram: 59. who had to wife Jochabed the daughter of Levi, who was born to him in Egypt. She bore to Amram her husband, sons Aaron and Moses, and Mary their sister. 60. Of Aaron were born Nadab and Abiu, and Eleazar and Ithamar: 61. of whom Nadab and Abiu died, when they had offered strange fire before the Lord. 62. And all that were numbered were twenty-three thousand males from one month old and upward: for they were not reckoned up among the children of Israel, neither was a possession given to them with the rest. 63. This is the number of the children of Israel, that were enrolled by Moses and Eleazar the priest, in the plains of Moab upon the Jordan, over against Jericho. 64. Among whom there was not one of them that were numbered before by Moses and Aaron in the desert of Sinai. 65. For the Lord had foretold that they should all die in the wilderness. And none remained of them, but Caleb the son of Jephunneh, and Joshua the son of Nun.




Verse 1: The Lord Said to Moses and Eleazar


1. After the blood of the guilty (those who fornicated with the daughters of Moab and Midian, in the preceding chapter) had been shed, the Lord said to Moses and Eleazar. -- "He said," namely through the pillar of cloud, resting over the entrance of the tabernacle, but not from the propitiatory and the Holy of Holies; for although Moses could enter it whenever he needed to consult God about some matter of doubt, yet Eleazar the high priest could enter it only once a year, namely on the feast of Expiation, according to the law of Leviticus xvi, 2 and 19.




Verse 2: Number the Entire Sum of the Children of Israel


2. Number the entire sum of the children of Israel -- from twenty years and above. -- This was the third general census of the whole people: for the first was taken for the construction of the tabernacle, Exodus xxx, 12, and xxxviii, 25. The second, when the battle lines were arranged for fighting and for encampment, Numbers i and ii: both were done in the second year after the departure from Egypt, at Sinai. The third was done here, in the fortieth year, when they were just about to enter the promised land, so that it could be suitably divided and distributed among the tribes according to the number of each. For it is ridiculous what Rabbi Solomon says, that God did here as a shepherd does who counts his flock which a wolf has ravaged, so that from the number of survivors he may know how many have perished and been seized.


Wherefore all who are numbered here are different from those who were numbered in the second year, Numbers i and ii; for all those had already perished, on account of the murmuring of the spies at Kadesh-barnea, about which see ch. xiv, as is clear from this chapter, verse 64.


Besides these three, there was a fourth census, but a special one, of the firstborn and the Levites, about which see ch. iii, verses 15 and 40.


From twenty years and above -- because these alone were fit for arms and war, which was shortly to be waged with the Canaanites upon entering Canaan. Therefore only warriors are numbered here, and these alone divided the land of Canaan among themselves: those under twenty years, therefore, just as they were not numbered and were not fit for war, so neither did they enter into the inheritance of the land of Canaan on their own, as is clear from verse 53.




Verse 3: Moses and Eleazar Spoke


3. Therefore Moses and Eleazar spoke -- namely what the Lord had said, so that all who were to be numbered would arrange themselves by companies and families, that they might conveniently be numbered. This census seems to have been conducted so that they first numbered the families of each tribe, then the households of each family, and finally the heads of each household.


Over the Jordan -- that is, near the Jordan: so it is said that Jesus, standing over, that is, near her, commanded the fever, Luke iv, 39.




Verse 5: Reuben, the Firstborn of Israel


5. Reuben, the firstborn of Israel. -- In this census the order of the standards and battle lines is observed, which was established in ch. ii; yet so that the first standard is Reuben, with his, as the firstborn; the second is Judah's, who was senior to the rest; the third is Ephraim's, who was descended from a free mother, namely Rachel; the fourth is Dan's, with his, who was born of a handmaid, namely Bilhah.




Verse 10: A Great Miracle


10. And it was a great miracle. -- The Hebrew has: they were for a sign, which the Chaldean, Vatablus, and others refer to what precedes, meaning: Korah, Dathan, Abiram, etc., were for a sign, that is, they were an example to the other children of Israel, by which they were taught not to murmur and quarrel against Moses and their superiors.


But because it follows in the Hebrew: And the sons of Korah did not die, hence our translator, more sagaciously, seeing that these words are connected to what precedes, understood this sign to pertain both to these following words and to the preceding ones, and the meaning to be: Korah, Dathan, and Abiram became a sign, that is, an example -- not any ordinary one, but a portentous and miraculous one -- not only because the earth swallowed them, but also because, when Korah perished, his sons did not perish, but hung suspended in the air, because they had not consented to their father's rebellion. For that the sons of Korah were saved by a miracle is clear from the fact that they seem to have been entirely present with their father Korah in the tent, just as the sons of Dathan and Abiram, who perished with their parents; for when Moses came to them, all their sons and servants flocked to the house for so great a matter and dispute, and the parents would not have allowed their sons to be torn from them in this schism, or to leave the house.


Concerning this miracle, and concerning these sons of Korah, I spoke at ch. xvi, 31.




Verse 12: The Sons of Simeon


12. The sons of Simeon -- In Genesis xlvi, 10, and Exodus vi, 15, six sons of Simeon are numbered; but here and in 1 Chronicles iv, 24, only five are numbered: for the sixth, Ohad, is omitted, because he died without children: hence he did not have a family nor a lot in the land of Canaan. Again, his first son, who is here called Nemuel, in Genesis and Exodus is called Jemuel; and he who is there called Zohar, is here called Zerah; for from the Hebrew Zohar, by metathesis, and at the same time by changing the letter tsade to the related zain, it becomes zerach or Zerah; so in other names there is similar variation: for he who here, verse 30, is called Iezer, in Joshua xvii, 2, is called Abiezer, and he who here, verse 24, is called Jashub, elsewhere is called Job.


Note here that the tribe of Simeon had greatly decreased; for in the former census, which was taken in the second year, the count of this tribe was 59,300, as is clear from Numbers ii, 13: but here only 22,200 are numbered: therefore the tribe was diminished by 37,100 members, which most attribute to the last plague, sent on account of fornication with the Midianite women, ch. xxv, 9, which had raged most severely against this tribe, because very many from it had followed their leader Zambri, whom Phinehas killed, and had fornicated with the Midianite women; and this is sufficiently implied in the preceding chapter, last verse, where God commands the Midianites to be attacked on account of the snares and crime of Cozbi, with whom Zambri had fornicated. So Abulensis.


Hence again, the tribe of Simeon, being small, was joined with the tribe of Judah, and received its lot within the lot of Judah, as is clear from Joshua xix, 9. For the tribe of Judah was the largest and strongest: for it contained 76,500 members, as is clear from verse 22. After Judah, the most numerous was the tribe of Dan, with 64,400 members, verse 43; after Dan was Issachar, with 64,300 members, verse 25, etc.




Verse 38: The Sons of Benjamin


38. The sons of Benjamin. -- Here only five sons of Benjamin are numbered, although he had ten, as is clear from Genesis xlvi, 21. Therefore the remaining five of his sons died without children, or the family perished in their descendants.




Verse 44: Jessui and the Jessuites


44. Jessui, from whom the family of the Jessuites. -- At this passage, someone recently aptly shut the mouth of an ignorant heretic who, as is his custom, was abominating the Society of Jesus and the Jesuits, on the ground that their name was not found in the Sacred Scriptures.




Verse 53: The Land Shall Be Divided


53. The land shall be divided among these, according to the number of names, into their possessions. -- That is, in proportion to the number of families and persons, which customarily have different names, the land shall be divided and possessed by each: it is a metonymy, for the word or name is taken for the thing or person named.




Verse 54: To Each a Possession Shall Be Given


54. To each, as they have now been counted, a possession shall be given. -- "To each," namely to individual men, tribes, families, and especially to the heads of families (for this more closely corresponds to the Hebrew text), so that they in turn would divide the lot received among the individual members of their family who are twenty years old.




Verse 57: The Sons of Levi


57. This also is the number of the sons of Levi, according to their families. -- Here only five families of Levi are numbered, although there were eight, as is clear from Exodus vi, 17, 18, 19, and 1 Chronicles xxiii and following, because he here recounts only the principal ones; for here the Levitical families are not formally numbered as the others are, since they were not to receive a lot with the other tribes in Canaan, as is said in verse 62.




Verse 62: Twenty-Three Thousand Levites


62. And all the (Levites) who were numbered were twenty-three thousand, of the male sex, from one month and above. -- Note: Because the Lord had commanded, ch. iii, 41 and 43, that the firstborn of the Hebrews be exchanged for Levites of one month and above, and this in order to match the small number of Levites to the multitude of firstborn, and at the same time to declare the dignity of the Levites: for this reason He here commands them to be numbered again from one month and above, as His own, since they had formerly at that same age served for the redemption of the firstborn; for those who had not yet completed one month did not serve for this redemption, whence they were not counted as Levites, nor did they belong to God, and therefore are not numbered here. The tribe of Levi was little propagated; for it had the fewest members among all the tribes, both in this census and in the former one, Numbers ch. iii, 43.




Verse 65: Only Caleb and Joshua Remained


65. And none remained of them except Caleb the son of Jephunneh, and Joshua the son of Nun. -- Except the Levites; for of them Moses, Eleazar, Ithamar, and probably many others survived, who had been numbered at Sinai and were of mature age at the time of the spies, and easily exceeded the twentieth year. Caleb at this time was 78 years old, as is deduced from Joshua xiv, 7. Joshua was at least 83 years old. For all these things were done in the fortieth and last year of the Hebrews' wandering in the desert, in which Moses died, whom Joshua immediately succeeded, and who at most led the people for 27 years: Joshua died at the age of 110, as is clear from Joshua, last chapter, 29. Subtract from these 110 years of life the 27 years of his leadership, and you will have 83, his age at the year already mentioned, when Moses died and he succeeded Moses in the leadership.


From this it is clear that in these 38 years, as the fathers died, just as many sons had fully grown up to replace them, who, having completed or exceeded the twentieth year, were fit for war. For in this census, 601,730 warriors were found, as is said in verse 51; in the former census, 38 years earlier at the beginning, 603,550 warriors were found, as is said in ch. i, 46. Therefore the former census exceeds this one by only 1,820 persons.




On the Law of Inheritance


I say from the twentieth year, because those under twenty years of age did not enter into the inheritance in Canaan by their own right, but by another's right, namely their father's, if the father had died: whence just as the father, if he had lived, would have had the right to only one lot, so these sons, even if they were many, nevertheless had the right to only one lot -- the one which would have been their father's -- and this so that they might have a livelihood, and not be a burden to their brothers, and so that their name would not perish from their stock. So Abulensis, Question x.


Therefore each daughter, succeeding to her father's lot that had been divided and assigned to her, from among the sons who were born to her would name one after her father; and he would succeed to his inheritance; but the other sons would take the name and inheritance of the husband, and divide it equally. I except the firstborn. For they received a double portion of the inheritance, as is clear from Deuteronomy xxi, 17. Understand these things concerning inheritance properly so called, or immovable property; for the Hebrews could dispose of movable property at their pleasure, and give it to daughters, not to sons, just as they commonly assigned a dowry to their daughters from such goods. For more on the laws of succession among the Hebrews, see Abulensis here.
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Synopsis of the Chapter

Christ teaches, first, that hypocrisy is to be shunned, and that men are not to be feared — men who can kill the body — but God, who is able to destroy the soul; secondly, at verse 13, He teaches that avarice and excessive anxiety about food, clothing, and the like are to be avoided, and that one should rather devote oneself to almsgiving; thirdly, at verse 35, He warns us that we ought always to be prepared for the day of death and judgment, since it is uncertain and unexpected; fourthly, at verse 49, He asserts that He has come to send fire, the cross, and separation from friends upon the earth.

We have heard the first part at Matthew 16:6, and 10:26 ff., and 12:32; the second in large part at Matthew 6:20 ff.; the third at Matthew 24:43 ff.; the fourth in part at Matthew 10:34 ff. Wherefore the second and fourth parts remain here to be explained.




Vulgate Text: Luke 12:1-59

1. And when great multitudes were standing about Him, so that they trod one upon another, He began to say to His disciples: "Beware of the leaven of the Pharisees, which is hypocrisy. 2. For there is nothing covered that shall not be revealed, nor hidden that shall not be known. 3. For whatever things you have spoken in darkness shall be said in the light; and that which you have spoken in the ear in bedrooms shall be proclaimed upon the housetops. 4. And I say to you my friends: Be not afraid of those who kill the body, and after that have nothing more that they can do. 5. But I will show you whom you shall fear: fear Him who, after He has killed, has power to cast into hell. Yes, I say to you, fear Him. 6. Are not five sparrows sold for two farthings, and not one of them is forgotten before God? 7. Yea, the very hairs of your head are all numbered. Fear not therefore: you are of more value than many sparrows. 8. And I say to you, Whosoever shall confess Me before men, the Son of Man also will confess him before the Angels of God; 9. but he that shall deny Me before men shall be denied before the Angels of God. 10. And every one that speaks a word against the Son of Man, it shall be forgiven him; but to him that shall blaspheme against the Holy Spirit, it shall not be forgiven. 11. And when they shall bring you into the synagogues, and to magistrates and powers, be not anxious how or what you shall answer, or what you shall say: 12. for the Holy Spirit shall teach you in that very hour what you must say. 13. And one out of the crowd said to Him: Master, tell my brother to divide the inheritance with me. 14. But He said to him: Man, who has appointed Me judge or divider over you? 15. And He said to them: Take heed and beware of all covetousness, for a man's life does not consist in the abundance of the things which he possesses. 16. And He spoke a similitude to them, saying: The land of a certain rich man brought forth plentiful fruits; 17. and he thought within himself, saying: What shall I do, because I have no place where to store my fruits? 18. And he said: This I will do: I will pull down my barns and build greater; and thither I will gather all things that have grown for me, and my goods, 19. and I will say to my soul: Soul, you have much goods laid up for many years: take your rest, eat, drink, feast. 20. But God said to him: You fool, this night they require your soul of you; and whose shall those things be which you have provided? 21. So is he that lays up treasure for himself, and is not rich toward God. 22. And He said to His disciples: Therefore I say to you: Be not anxious for your life, what you shall eat; nor for your body, what you shall put on. 23. The life is more than the meat, and the body more than the raiment. 24. Consider the ravens, for they sow not, neither do they reap, who have neither storehouse nor barn, and God feeds them. How much more are you of value than they? 25. And which of you, by taking thought, can add to his stature one cubit? 26. If then you are not able to do so much as the least thing, why are you anxious for the rest? 27. Consider the lilies, how they grow: they labor not, neither do they spin: but I say to you, not even Solomon in all his glory was arrayed as one of these. 28. Now if God so clothes the grass, which today is in the field and tomorrow is cast into the oven, how much more you, O you of little faith? 29. And seek not what you shall eat, or what you shall drink; and be not lifted up on high. 30. For all these things do the nations of the world seek. But your Father knows that you have need of these things. 31. But rather seek first the kingdom of God and His justice, and all these things shall be added unto you. 32. Fear not, little flock, for it has pleased your Father to give you the kingdom. 33. Sell what you possess and give alms. Make to yourselves bags that grow not old, a treasure in heaven that fails not, where no thief approaches, nor moth corrupts. 34. For where your treasure is, there will your heart be also. 35. Let your loins be girt, and lamps burning in your hands; 36. and you yourselves like to men who wait for their lord, when he shall return from the wedding: that when he comes and knocks, they may open to him immediately. 37. Blessed are those servants whom the lord, when he comes, shall find watching: amen I say to you, that he will gird himself and make them sit down to meat, and passing by will minister to them. 38. And if he shall come in the second watch, or come in the third watch, and find them so, blessed are those servants. 39. But know this, that if the householder knew at what hour the thief would come, he would surely watch and not allow his house to be broken into. 40. You also be ready, for at the hour when you think not, the Son of Man will come. 41. And Peter said to Him: Lord, do You speak this parable to us, or also to all? 42. And the Lord said: Who, do you think, is the faithful and prudent steward, whom his lord has set over his household, to give them their measure of wheat in due season? 43. Blessed is that servant whom his lord, when he comes, shall find so doing. 44. Verily I say to you, he will set him over all that he possesses. 45. But if that servant shall say in his heart: My lord delays his coming; and shall begin to strike the menservants and maidservants, and to eat and drink and be drunken: 46. the lord of that servant will come in a day when he does not expect him, and at an hour when he does not know, and will cut him asunder, and appoint his portion with the unbelievers. 47. And that servant who knew his lord's will, and did not prepare, nor act according to his will, shall be beaten with many stripes; 48. but he who did not know, and yet did things worthy of stripes, shall be beaten with few. To every one to whom much is given, much shall be required of him; and to whom they have committed much, they will ask the more of him. 49. I have come to send fire upon the earth, and what do I wish but that it be kindled? 50. And I have a baptism with which to be baptized; and how am I straitened until it be accomplished! 51. Do you think that I have come to give peace on earth? No, I tell you, but separation: 52. for there shall be henceforth five in one house divided, three against two and two against three 53. shall be divided: father against son, and son against his father; mother against daughter, and daughter against mother; mother-in-law against her daughter-in-law, and daughter-in-law against her mother-in-law. 54. And He said also to the crowds: When you see a cloud rising in the west, at once you say: A shower is coming; and so it happens; 55. and when the south wind blows, you say: There will be heat; and it comes to pass. 56. Hypocrites! You know how to discern the face of sky and earth, but how is it that you do not discern this time? 57. And why do you not judge even of yourselves what is right? 58. As you go with your adversary to the magistrate, make an effort on the way to be delivered from him, lest he hale you to the judge, and the judge hand you over to the officer, and the officer cast you into prison. 59. I say to you, you shall not go out from there until you pay even the very last mite.




Verse 1: When Great Multitudes Stood About Him

1. AND WHEN GREAT MULTITUDES (in Greek tōn myriadōn tou ochlou, that is, of myriads of the crowd: myrias strictly contains ten thousand, but from this is then taken for an innumerable multitude, as is the case here; correct with the Roman manuscript to "running together") STOOD ABOUT HIM. — In Greek episynachtheisōn, that is, gathered together, collected, and united.




Verse 2: Beware of the Leaven of the Pharisees

2. BEWARE OF THE LEAVEN OF THE PHARISEES, WHICH IS HYPOCRISY. FOR THERE IS NOTHING COVERED THAT SHALL NOT BE REVEALED. — That is to say, as Bede writes: "Take heed not to imitate dissemblers, for the time will surely come in which both your virtue will be revealed to all, and their hypocrisy." The rest I have explained at Matthew 10:26.




Verse 6: Are Not Five Sparrows Sold for Two Farthings

6. ARE NOT FIVE SPARROWS SOLD (venduntur) FOR TWO FARTHINGS. — In Greek, for two assaria. The as or assarion is a kind of bronze coin, which was also called the libella, because it had the weight of a libra (pound), ten of which the denarius, a silver coin, was worth: since therefore the denarius was worth five Belgian stuivers or ten Roman baiocchi, it follows that the assarion was equivalent to the baiocco; and double the assarius was called dipondius or dupondius, from the two weights, because it weighed two asses. So Varro. Further, Matthew, chapter 10, verse 29, says: "Are not two sparrows sold for an as?" Whence Luke here rightly and consistently says: "Are not five sparrows sold for two farthings?" that is, for two asses. And Jansenius rightly notes that this is to be understood not of the libral asses, but of the sextantal or uncial asses, and therefore in Greek they are called diminutively assaria.

For the assarion, as Euthymius says, does not denote the as, since it is a diminutive of it, but rather a kind of very small coin, an obol. See what is said at Matthew 10:26.




Verse 13: Master, Tell My Brother to Divide the Inheritance

13. AND ONE OUT OF THE CROWD SAID TO HIM: MASTER, TELL MY BROTHER TO DIVIDE THE INHERITANCE WITH ME. — That is to say: My brother is wronging me; he alone wishes to take possession of our father's inheritance, and will not share it with me: command him therefore to do so. For You by Your authority will accomplish by a word what I cannot accomplish through judges and many lawsuits: for it is Yours to defend justice and to raise up the oppressed; for You are the patron of justice.




Verse 14: Man, Who Has Appointed Me Judge or Divider

14. BUT HE SAID: MAN, WHO HAS APPOINTED ME JUDGE OR DIVIDER OVER YOU? — "Man": in the Hebrew manner He thus addresses one whom He does not know, just as Peter, at 22:58, says: "O man, I am not"; and at verse 60: "Man, I know not what you say." The sense is: This judgment belongs to the courts, which deal with earthly inheritance; it is not Mine, for I teach and distribute a heavenly inheritance. Christ therefore does not here deny that He has judicial authority; for He was King of kings and Lord of lords: but He was unwilling to use it here in the presence of a covetous man, in order to remove his covetousness from him, and to teach him to despise earthly things in comparison with heavenly, and to yield them willingly, according to the passage of chapter 6:29: "From him who takes away your cloak, do not withhold your tunic either." "Rightly does He decline earthly things," says St. Ambrose, "who had come down for the sake of divine things," etc. Hence this brother is not without reason refused, who sought to engage a dispenser of heavenly things with corruptible affairs; at the same time that He might teach ecclesiastical and spiritual men, that they ought not to deal with worldly matters but with divine ones, according to that saying of Paul, 2 Timothy 2:4: "No one engaged in God's warfare entangles himself in worldly affairs." So St. Ambrose, Euthymius, Bede, and Lyranus, following St. Augustine, Sermon 196. Understand this, unless the peace, charity, and piety of the faithful require otherwise; for which cause of old bishops used to adjudicate the secular disputes of the faithful, as St. Augustine testifies he himself did, in his book On the Work of Monks, chapter 29.




Verse 15: Beware of All Covetousness

15. AND HE SAID TO THEM (both to His disciples, as the Syriac has it, and to the crowd present; especially to the man who was contending with his brother about the division of the inheritance): SEE (in this contention of brothers what great harm avarice brings; for while one, in his greed, does not wish to share the inheritance with his brother, and the other too greedily and unseasonably urges the division, lawsuits and quarrels arise among brothers — or "see to it") AND BEWARE (that is, attentively beware, so that it is a hendiadys) OF ALL COVETOUSNESS. — In Greek pleonexias, that is, of avarice; as if to say: Not only beware of the desire to seize what belongs to others, but also of excessive eagerness to acquire your own; for those who gape too much after earthly riches neglect heavenly ones. Thus Augustine, in Sermon 28 On Various Subjects, explains the phrase "of all": "Not only," he says, "is he avaricious who seizes what belongs to another, but he too is avaricious who greedily keeps what is his own." Further, the Arabic renders it: "see and beware of all evil," because the cause of every evil is avarice, according to that saying of 1 Timothy 6: "The root of all evils is covetousness."

BECAUSE A MAN'S LIFE DOES NOT CONSIST IN THE ABUNDANCE (in Greek en tō perisseuein, that is, in abounding) OF THE THINGS WHICH HE POSSESSES. — That is to say: It is not because one abounds in riches that his life also is abundant, such that it should be longer and happier because of the many things he possesses; rather it is shorter and more miserable, because of the anxiety and luxury which are wont to follow or accompany great wealth. Whence the Syriac translates: "life does not consist in the abundance of riches"; the Arabic: "because man has not abundance in his many goods," that is, abundance does not prolong life, but rather shortens it. Hear Theophylact: "The measure of life is not contained in abundance; for neither does he who possesses much live longer, nor does a long life accompany a multitude of riches." And Euthymius: "It is not because some man abounds in riches that his life abounds from such abundance; the measure of life is not reckoned according to this."

The sense is, as if to say: You, O man, who eagerly demand your share of the inheritance from your brother, you demand it in order to live longer and more comfortably. But you are mistaken, because the rich, on account of the anxieties and banquets in which they indulge, are often of a short and miserable life; if then you wish to live long and comfortably, despise riches, be poor in spirit, place your hopes and your wealth in God alone, for God alone is the giver of long life and happiness; to show this, Christ introduces the following parable. Hear St. Ambrose, On Abel and Cain, Book I, chapter 5, at the end: "If you seek treasures, take the invisible and hidden ones, which you should look for in the highest heavens, not in the veins of the earth. Be poor in spirit, and you will be rich, whatever your rating may be; because the life of man does not consist in the abundance of riches, but in virtue and faith. These riches will make you truly rich, if you are rich toward God."




Verse 16: The Land of a Certain Rich Man Brought Forth Plentiful Fruits

16. AND HE SPOKE A SIMILITUDE (in Greek a parable) TO THEM, SAYING: THE LAND OF A CERTAIN RICH MAN BROUGHT FORTH PLENTIFUL FRUITS. — "Land"; in Greek chōra, that is, a region, a multitude of fields.




Verse 17: What Shall I Do, Because I Have No Place

17. AND HE THOUGHT WITHIN HIMSELF, SAYING: WHAT SHALL I DO, BECAUSE I HAVE NO PLACE WHERE TO STORE MY FRUITS? — Behold cares for you, behold the poverty of the rich man; he who abounds in wealth and strong-boxes is in need of space. "He is distressed," says Euthymius, "and anguished like one very poor, because he is too wealthy": he needs a place in which to store his crops. And St. Basil, in his homily on these words of Christ: "The earth itself," he says, "does not bear increase, but brings forth groans. For just like one pressed by want, this wretch is tormented and laments, saying: What shall I do? Does he not utter the same cry as one who, on account of poverty, is in straits and a beggar? Out of all the things with which his house overflows he gathers no joy, but these very things prick and lacerate his mind."

MY FRUITS. — "He has not yet," says St. Basil, "gathered his fruits, and already he incurs the judgment of avarice (by calling them his own): for how many dangers threaten before the gathering of fruits! For hail often breaks them down, and heat snatches them from the very hands, and rain bursting unseasonably from the mountains makes them useless."




Verse 18: I Will Pull Down My Barns, and Build Greater

18. AND HE SAID: THIS I WILL DO: I WILL PULL DOWN MY BARNS, AND BUILD GREATER (in Greek, I will build greater) AND I WILL GATHER THERE ALL THINGS THAT HAVE GROWN FOR ME (this year), AND MY GOODS — the rest which I have collected in previous years. He takes counsel from covetousness, not from charity, which would have told him: Give them to the poor. Do you seek barns? "You have barns, namely the bellies of the poor," says St. Basil; and St. Ambrose, in his book On Naboth, chapter 7: "You have storehouses," he says, "the bosoms of the needy, the homes of widows, the mouths of orphans and infants; let these be your storehouses, which remain with you for eternity." Again St. Basil, in the homily already cited: "He is a plunderer," he says, "who, having received things to be distributed, considers them his own: the bread of the hungry is what you hold; the tunic of the naked is what you keep; the silver of the needy is what you possess buried in the earth: wherefore you do injury to as many as you could feed." And he adds: "And when you have filled your barns, what will you then do with the next year's harvest? Again you will tear down the barns and always build new and greater ones: you will therefore always spend and exhaust your fruits and wealth in tearing down old buildings and constructing new ones, so that the fruits, which were born of the earth, return into their own earth, because you do not wish to distribute them to the poor, because you begrudge their use to men, so that, with everything drawn back to yourself, you deprive all of their benefit — indeed, yourself as well: for just as grain falling into the earth yields profit to the one who casts it, so bread cast to the hungry will return to you much benefit hereafter."




Verse 19: Soul, You Have Much Goods Laid Up for Many Years

19. AND I WILL SAY TO MY SOUL: SOUL, YOU HAVE MUCH GOODS LAID UP FOR MANY YEARS: TAKE YOUR REST, EAT, DRINK, FEAST. — Again this rich man errs and sins: first, in promising himself many years, though on the following night he is to die. He who was promising himself long times did not see the following day, says St. Gregory, Moralia, Book 22, chapter 6. Whence St. Cyril, in the Catena, says: "You have indeed, O rich man, fruits in your barns, but many years — whence have you them?" Secondly, by giving himself over to gluttony and luxury, saying: "Eat, drink, feast," like an Epicurean, because after death there is no pleasure.

TAKE YOUR REST. — With the plague of avarice is joined the plague of sloth, says the Gloss. Whence St. Basil: "If," he says, "you had a pig's soul, what else could you have announced to it? Are you then so bestial, so ignorant of the soul's goods, that you appoint it as something to be entertained with carnal banquets and with whatever the bowels take in, etc.? Now, since you savor earthly things and have your belly as your God, and, become wholly flesh, you serve vicious affections, hear the appellation that is fitting for you: 'You fool, this night they will require your soul from you.'" Thus far Basil.

Wisely St. Ambrose warns, in Book 2 of the Interpellations on Job, chapter 5: "A great enticement to sin," he says, "is the abundance of prosperous things; it lays one on one's back, it puffs up, it pours in forgetfulness of the Creator," etc.




Verse 20: You Fool, This Night They Require Your Soul

20. BUT GOD SAID TO HIM: YOU FOOL, THIS NIGHT THEY REQUIRE YOUR SOUL OF YOU: AND THE THINGS YOU HAVE PROVIDED, WHOSE SHALL THEY BE? — "He said," not by a word, but by deed, sending him a fever or some other fatal illness, by which He brought it about that the rich man's own conscience dictated these things to him. Whence Euthymius: "He said these things to him," he says, "through his conscience: for then the conscience, sensing death, discourses on such things."

FOOL. — Because in your counsel, in which you seemed wise to yourself, you now see that you have been foolish.

THIS NIGHT. — In the night his soul was taken away, the soul which had been unwilling to have the light of consideration, says St. Gregory, Moralia, Book 15; and which was tending toward the darkness of hell, as the same Gregory notes, Moralia, Book 2, chapter 2.

THEY REQUIRE (namely God and His angels, as God's collectors: not by chance, but by God's just judgment they "require," as it were, from one who is unwilling) YOUR SOUL FROM YOU — so that you may render Him an account of all the fruits and riches which God has given you, and of all that is yours. So Toletus. Again, "they require"; because your soul does not die with the body, but is immortal. Moreover, your soul is not yours, but God's, who breathed it into you and entrusted it to you as a deposit: therefore rightly, through imminent death, He now requires it from you.

Hear St. Jerome on death's imminence for every man, in his Epistle 3 to Heliodorus: "Xerxes, that most mighty king who tore down mountains and paved the seas, when from a lofty place he had beheld an endless multitude of men and an innumerable army, is said to have wept, because after a hundred years not one of those whom he then saw would survive. Oh, if we could ascend to such a watchtower, from which we might see the whole earth beneath our feet! I would already show you the ruins of the whole world, nations dashed against nations, and kingdoms against kingdoms: and not Xerxes' army alone, but the men of the whole world who now live would in a brief space be no more."

AND THE THINGS YOU HAVE PROVIDED, WHOSE SHALL THEY BE? — "Not only will they not come to you," says Euthymius, "not only will they not be yours, but neither is it clear to you whose they will be — whether an heir's or a stranger's? a friend's or an enemy's? which itself also increases grief." St. James adds, chapter 5:3: "They will eat your flesh as it were fire." See what is said there.

Truly St. Ambrose says: "Those things are not ours which we cannot carry away with us. Virtue alone is the companion of the dead, mercy alone follows us, which obtains for the dead eternal dwellings." See St. Augustine, homily 38 among the 50, where among other things he says: "What Christ does not receive, the treasury takes." Truly wise: "What fortune has lent, it will take back; what nature has loaned, it will demand again; what virtue has prepared, it will retain." See what I have gathered from the Fathers on the vanity and perniciousness of riches at Isaiah 5:9.




Verse 21: He Who Lays Up Treasure for Himself, and Is Not Rich Toward God

21. SO IS HE WHO LAYS UP TREASURE FOR HIMSELF, AND IS NOT RICH TOWARD GOD. — That is to say: Such a faith, such an end will the covetous rich man obtain, who lays up treasure for himself, not for God. You will ask who is "rich toward God?" I answer, first: "toward God," that is, rich in God's sight, or, as one may translate from the Greek ploutōn, "growing rich," is he who through almsgiving and other good works has many merits and protections laid up with God as hidden riches, and is daily laying up greater ones, as the Apostle teaches at length in 1 Timothy 6:17 and following. See what is said there.

Secondly, "toward God," that is, in God, as the Arabic translates: he is rich who strives to please God alone, who fixes all his hope and love in God, who reposes wholly in God, so that he may be beatified by Him and enjoy Him eternally. Whence the Gloss: "He is rich toward God," it says, "whose expectation is the Lord, and whose substance is with God." "Rich toward God," says St. Augustine, in Sermon 28 On the Words of the Apostle, "is one who is destitute of gold" — that is, poor in spirit, as Peter was when he said to the lame man: "Silver and gold I have none; but what I have, this I give you: In the name of Jesus Christ, rise and walk," Acts 3. The same, on Psalm 39: "Christ, though He was rich, became poor, so that by His poverty you might be enriched." He enriches the truly poor, He impoverishes the falsely rich, according to that saying: "Blessed are the poor in spirit, for theirs is the kingdom of Heaven," Matthew 5.

"Let us therefore strive," says Theophylact, "to become rich toward God, that is, to place our trust in Him, and that He may hold our riches and the storehouse of our riches; and let us not call the goods 'ours,' but 'God's': and if the goods are God's, let us not deprive God of His own goods. This is to be enriched in God, to believe that if I give away everything and empty myself completely, nothing of necessary things will fail me. For my storehouse is God: I will open it and take out the necessaries of which I shall have need."

Thirdly, "rich," that is, generous "toward God," is he who is liberal toward the poor: for what is done for them, God accounts as done for Himself, and rewards. Whence Bede: "He who wishes to be rich toward God," he says, "should not lay up treasure for himself, but distribute his possessions to the poor." This sense is good, but partial. For Christ is not here dealing precisely with almsgiving, but with true riches, which He teaches are not the fruits and wealth of the earth, but virtues and good works; for these bring forth a long and blessed life, both in this age, and still more in the age to come.

Fourthly, St. Augustine, Sermon 44 On the Seasons, teaches that he is rich toward God who is full of charity, and therefore of God: "For God is charity, and he who has charity abides in God, and God in him," 1 John 4. Hear St. Augustine: "If you have charity, you have God. What does the rich man have, if he does not have charity? The poor man, if he has charity, what does he not have? Do you perhaps think that he is rich whose strongbox is full of gold, and that he is not rich whose conscience is full of God? Truly he seems to be rich in whom God deigns to dwell."

Finally, a man rich toward God is one abounding in every virtue, as St. Ambrose beautifully and fully explains in Book 4, epistle 27 to Simplicianus, whose words I have cited at 1 Peter 3:4, on the passage: "In the incorruptibility of a quiet and modest spirit, which is rich in the sight of God."

Anagogically: rich toward God are the blessed, who enjoy God and all the riches of God. Whence St. Augustine, Sermon 74 On the Seasons, concludes that only the Blessed are rich, both because they possess God and because they have need of nothing. "He," he says, "is truly rich who has need of nothing; but only the Blessed have need of nothing: therefore only the Blessed are rich." Hence the same Augustine, in the first preface to Psalm 40: "Christ," he says, "was rich with the Father, and poor with us; rich in heaven, poor on earth; rich as God, poor as Man."

Wherefore St. Ambrose wisely says, in Epistle 33 to Demetrias: "At what price," he says, "is the repose of this present time more suitably purchased than that all riches, all dignities, and the material of all lusts should be poured back upon the world itself, and by a holy and blessed exchange Christian liberty should be bought, and the Sons of God should become rich out of poverty, strong out of patience, sublime out of humility?" And after a few intervening words: "Whence, if a genuine contempt of these present things is understood, to what it tends and what things it desires, nothing more upright than such minds will be found, nothing more choice; minds which with most sacred desires transcend all things, and seek not any creature, however powerful and wonderful, but the Creator Himself of all things visible and invisible — to approach whom is to grow bright; whom to fear is to rejoice; whom to serve is to reign."




Verse 29: And Be Not Lifted Up on High

29. AND BE NOT LIFTED UP ON HIGH. — In Greek mē meteōrizesthe, which the various commentators explain in various ways. First, Clement of Alexandria, Paedagogue Book 2, chapter 10, explains it thus: Be not drawn away from the truth, so as to wish to have a loftier understanding than faith and truth teach.

Secondly, St. Augustine, Book 2 of the Questions on the Gospels, Question 29, explains thus: Do not be proud because you have an abundance of food and clothing. For to be proud in this way, when one has plenty of provisions, is like a wounded man boasting because he has many bandages at home, when it would be better for him not to be in need of even one, says St. Augustine.

Thirdly, Euthymius, thus: Do not be dragged down from lofty and heavenly things to earthly ones, so that you savor and seek not heavenly but earthly things.

Fourthly, Theophylact, thus: Do not be unstable in mind, always imagining something more lofty, as do those who, not content with present things, are always looking toward greater.

Fifthly, and best of all, mē meteōrizesthe, that is, do not anxiously contemplate the meteors which are above you — for example, the constellations and conjunctions of the stars, the movements of the clouds, the blasts of the winds, etc. — so as from them to judge and forecast about the future abundance or scarcity of the harvest; according to Jeremiah 10: "Fear not the signs of heaven, which the Gentiles fear." And Ecclesiastes 11:4: "He who observes the wind does not sow; and he who regards the clouds will never reap." So Toletus, Vatablus, and others. Whence Vatablus renders: "do not be anxious," as though out of anxiety turning one's face up to the sky. Or, as if to say: Do not hang in mind as if suspended in the air, looking in various directions to various human and created aids, rather than being fixed on God's providence. Whence the Arabic translates: "do not be anxious." For all these things look to this: that Christ should remove from us excessive anxiety about food and clothing, and imprint upon us firm confidence in God, so that from His paternal providence we may securely await all these things. For in Greek one is called meteōros who is uncertain in mind, suspended, not yet fixed in mind, but waiting to take counsel from the outcome, and, as Gaza translates, "hanging." Hence others translate: "do not look out from on high," which as we commonly say, do not make long speculations, as if leaving no room for divine providence, or doubting it. And Franciscus Lucas: "Let it not come to pass," he says, "that you are carried up on high, that is, anxiously looking far ahead to things to come, so that you consult for the future needs of the body over a long time and provide, stretching your anxiety about food and clothing into the distant future," which Matthew 6:34 clearly explains, saying: "Be not solicitous for the morrow." All these sayings come to the same point, forbidding excessive concern for the future, and commanding that things to come be resigned to divine providence, and to trust in it and rest securely. Following this precept of Christ, St. Francis willed and ordained that his brethren should live from day to day, keeping nothing in reserve for the morrow, but giving whatever remained beyond the day's sustenance to the poor, confidently trusting that God would provide for the next day's food: just as God sent bread daily by a raven to Elijah and to Paul the first hermit, and rained down manna from heaven sufficient for the daily sustenance of the children of Israel (who were easily some three million souls) in the desert for 40 years, and moreover preserved their garments whole and unworn, indeed making them grow together with the growing children.




Verse 32: Fear Not, Little Flock

32. Fear not (lest food and clothing should fail you, if, laying aside anxiety, you sell your possessions and give to the poor, and lest these things should not be added unto you, if you first seek the kingdom of God), LITTLE FLOCK, — that is, small: first, because at that time the faithful were few, and they were poor either in condition and wealth, or in choice and disposition, that is, in spirit; for they despised the riches of earth that they might pant after those of heaven, and therefore before the world they were "little," that is, vile and despised: but now, with the faith and religion of Christ spread throughout the whole world, so that kings and princes also subject themselves to Him, it is no longer a little flock, but a most ample and most powerful Church. Secondly, the flock of faithful men is little if it be compared with the angels, who are innumerable, says Euthymius, according to that text: "Thousands of thousands ministered to Him, and ten thousand times a hundred thousand stood before Him." Daniel VII. Thirdly, the flock of the faithful is little if it be compared with the great multitude of unbelievers and the impious.

Bede adds: it is called a little flock because of humility, or in comparison with the greater number of the reprobate. For at that time all the faithful, following the example of Christ, willingly humbled themselves to Christian humility and poverty, especially the Apostles and disciples of Christ; whence Christ says to them: "Sell what you possess." In Greek it is mē phobou, to mikron poimnion, that is, "Fear not, small flock," or "little one": whence it is clear that "little" is in the nominative case; but the nominative is put here, as often elsewhere, for the vocative; for here Christ is immediately calling and addressing the Apostles. Thus Livy says, in Book I: "Hear, people of Alba." And Virgil: "Cast down your weapons, blood of mine," that is, my blood. And: "Lamb of God, who takest away the sins of the world," that is, O Lamb of God: for the nominative is here more forceful and more meaningful than if the vocative were placed as such. Wherefore, though it might be expounded by supplying certain words — as if He said: "Fear not, you who are a little flock," so that it may remain a nominative — nevertheless it is shorter and more forceful to supply nothing, and so the nominative is put for the vocative. Therefore fear not, O faithful ones, because although you are a little flock, yet God holds you in great esteem and bears a great and singular care for you, and Christ the Lord is your shepherd, who will abundantly feed you, according to that saying: "I am the good shepherd," John 10:11; and: "The Lord ruleth me, and I shall want nothing; He hath set me in a place of pasture," Psalm 22. Hear Blessed Peter Chrysologus, sermon 22: "A flock little to the world is great to God;" and sermon 33: "Humility has acquired what pride lost, and the little and gentle flock by its own meekness has subdued all the various wildnesses of beasts: the little flock has conquered and broken as many kinds of beasts as it has subjected nations under the yoke of Christ;" and this it did not by striking but by suffering, not by fighting but by dying for Christ.

BECAUSE IT HATH PLEASED YOUR FATHER TO GIVE YOU A KINGDOM. — "To you," not to the lazy, not to those at leisure, not to those who presume upon the mercy of God alone, but to those who hear My words and commands and truly carry them out, and who therefore take up the cross and follow Me, mortifying your passions and devoting yourselves assiduously to good works. "To give," not absolutely, but conditionally, namely if you persevere in My faith, love, and obedience unto death; for this kingdom was not given to Judas when he afterwards fell away from Christ. Christ gives the reason why the disciples, though little and poor, ought not to fear lest necessities fail them, as if to say: Since God so loves you that He destines you for heavenly riches, and for the very kingdom of God and heaven, surely He will not deny you these vile earthly goods insofar as they are necessary so that you may strive toward the heavenly kingdom and evangelize it by word and life. So St. Cyril says in the Catena: "He who gives such precious things, how will He not be willing toward you as to feed you, and not let you die of hunger?"




Verse 33: Sell What You Possess, and Give Alms

33. SELL WHAT YOU POSSESS, AND GIVE ALMS. — This is counsel, not a precept, as Pelagius wanted, saying that all Christians must be poor by the precept of Christ. For that this is counsel is plain from Christ's own words, Matthew 19:17 and 21: "If thou wilt be perfect," he says, "go, sell all, etc." The sense therefore is, as if He said: That you may strive for evangelical perfection, sell what you possess, and give the price to the poor, that you may follow Me, who am poor in spirit, in a like poverty, and may despise with Me earthly goods, that you may obtain heavenly ones. Moreover, do this for this end — to show that you are not anxious about food and clothing, but depend entirely upon God's providence, and await from Him the necessities of life which He has promised to those who seek His kingdom. For this reason this counsel of Christ the first Christians followed, selling all their goods and laying the price at the feet of the Apostles, that they might distribute it among the poor faithful, Acts 2:3-4. So Bede says: "Fear not," he says, "that the necessaries of life will fail you; nay, even sell your possessions for the sake of almsgiving; which is then worthily done, when, all things being despised, one lives by the labor of his hands and gives alms."

MAKE FOR YOURSELVES PURSES (in Greek balantia, that is, bags, money-pouches, wallets) THAT DO NOT GROW OLD (and therefore from which the spiritual money of almsgiving cannot fall out or be lost, as temporal money often falls out and is lost from the bags and wallets of the rich, worn out and torn by age. These purses that grow not old are the bosom of the poor, and more especially the mind and memory of God, in which, as in a purse, God preserves your alms and good works, so as to repay you their most ample reward on the day of judgment. He explains this, adding): A TREASURE THAT FAILETH NOT IN HEAVEN (that is, make and prepare for yourselves through works of piety and charity), WHERE NO THIEF APPROACHETH, NOR MOTH CORRUPTETH. — Hence Chrysologus rightly infers, sermon 25: "What then has he to do with earth who possesses heaven? what with human things, he who has already obtained the divine? unless perchance groans are pleasing, labors are chosen, dangers are loved, the worst death gives delight, and evils inflicted are more welcome than blessings bestowed."




Verse 34: Where Your Treasure Is, There Will Your Heart Be Also

34. FOR WHERE YOUR TREASURE IS, THERE WILL YOUR HEART BE ALSO. — This is the reason a priori why He said: "Sell what you possess, and give alms;" namely, to show that your heart is not fixed on bronze but on heaven, because where the treasure is, there the heart is also: if therefore you lay up your treasure in heaven through almsgiving, you will likewise show that your heart is fixed in heaven, not on earth; in God, not in gold. For a man's treasure is that which he himself loves, holds dear, values highly, in which he places his hope, etc. For the rest, see Matthew 6:20.




Verse 35: Let Your Loins Be Girt, and Lamps Burning in Your Hands

35. LET YOUR LOINS BE GIRDED, AND LAMPS BURNING IN YOUR HANDS, AND BE YOURSELVES LIKE MEN WAITING FOR THEIR LORD, WHEN HE SHALL RETURN FROM THE WEDDING. — The Syriac reads: Let your loins be girded and your lamps be lit. So also the Arabic, Egyptian, Ethiopic, and Persian. Connect this passage with what precedes as follows. Christ had said it pleased the Father to give them the kingdom; sell therefore what you possess and give alms, that through almsgiving you may purchase this kingdom: now He urges that they earnestly prepare themselves for this kingdom as though it were at hand, and gird their loins and, casting aside every other care, enter upon and seize the way toward it; as if to say: Be prepared, and furnished with all virtues and good works and merits, especially almsgiving and contempt of riches, so that when Christ the Lord returns from heaven and the heavenly wedding and its joys to you at death, to the judgment of your soul, you may be worthy to meet Him, and may deserve to be adjudged to heaven and to be led into heaven.

He alludes to the custom of the Orientals, such as the Hebrews and Syrians, among whom it was the practice to wear longer garments and tunics, which those about to travel, or labor, or serve would gird up, so as to be unimpeded for their journey and service, lest they be hindered by their garments constantly flapping against their knees and shins, as is clear from Tobias 5:5; and 3 Kings 18:46; below, verse 37.

Mystically: we gird our loins when we restrain the lust of the flesh (whose origin, as also of seed, is in the loins) through continence, says St. Gregory, homily 13; and St. Augustine, sermon 39 On the Words of the Lord; St. Basil, on Isaiah 15; Bede and others. Hear Chrysologus, sermon 24: "He commands our loins to be bound by the belt of chastity, and all that is dangling, loose, and relaxed in our flesh to be bound tight by the continuous girdle of virtue, so that with the flesh girt up, the movement of our mind may be rendered free, swift, and ready to meet the Lord."

Moreover, these two sayings, verses 33 and 36, can be joined together with Maldonatus, so that they contain one and the same parable: they can also be separated with Jansenius, so that they contain two, one of girded loins and burning lamps, the other of servants awaiting the return of their lord from the wedding.

Accordingly, this maxim is variously expounded by various commentators: for there are various kinds of persons who gird themselves — namely laborers, servants, travelers, messengers, soldiers, porters, the continent — and their girdles are various: that is, laborers are girded with the girdle of labor, servants with the girdle of service, travelers and messengers with the girdle of the road, soldiers with the girdle of warfare, which is the girdle of vigor, porters with the girdle of constancy and patience, the continent with the girdle of continence, mortification, and penance.

First, therefore, concerning laborers girding their loins for work, Theophylactus explains it thus: "Let your loins be girded," that is, be in all ways prepared for the works of your Lord, and "let your lamps be burning in your hands," that is, do not walk about in darkness and without judgment; but let there be for you the light of the Word, which will show you what is to be done and what is not to be done. This world, therefore, is night. So too Euthymius and Titus explain it; as if to say: Be prepared and ready to undertake every good work.

Secondly, concerning those who serve Christ and the poor through almsgiving (for this was the subject of the immediately preceding discourse), others explain it as follows: Gird your loins, so that you may be ready and nimble to minister to Christ and the poor: on which subject there exists a beautiful vision in the Life of St. John the Almoner, who was always most prompt in giving alms to anyone who asked, chapter 29, where a ruler who was slower in lending was taught by a vision of a hundredfold reward to be swifter.

Thirdly, concerning travelers girding their loins for a journey, others explain it as follows: Gird your loins, so that you may be ready for the journey to heaven, of which the discourse has been about; for toward that a great journey still remains for you. For the empyrean heaven is distant from earth by more than two hundred million miles, as I showed from Clavius on Genesis I. So that even if you ascended directly upward a hundred miles each day, you would not yet reach the empyrean after two hundred years. For which reason, since this is impossible for you, God ordained that you should strive thither not by steps of the body, but by the affections of the soul in great strides.

Wherefore that anchorite, in John Moschus, in the Spiritual Meadow, was admonished about this by a vision. For when he seemed to himself to be approaching heaven and wished to enter it, he heard from an angel: "No lazy man enters here: go, strive, despise the vanities of the world." And Barlaam to Josaphat, in Damascenus, in Historia, chapter 45: "A long journey," he says, "must be undertaken by you, one which requires much provision from this life, in order that you may reach the eternal place in which there are many mansions." To this purpose is that saying of St. Peter, 1 Peter 1: "Having the loins of your mind girt up, being sober, trust perfectly in the grace which is offered you at the revelation of Jesus Christ, as children of obedience, not fashioned according to the former desires of your ignorance, but according to Him who called you, the Holy One, that you also may be holy in all your conduct."

He alludes to the departure and passage (whence in Hebrew it was called Pascha) of the Hebrews from Egypt into the promised land, which was a figure of the saints passing from earth and striving toward heaven: for God thus commanded and ordained for the Hebrews in the eating of the paschal lamb, to be immolated for a blessed passage: "You shall gird your loins, and you shall have shoes on your feet, holding staves in your hands," as though girded and ready for beginning the journey, "and you shall eat in haste; for it is the phase, that is, the passage of the Lord." The same is to be done mystically by Christians. See what was said there.

Fourthly, messengers and ambassadors gird their loins so as to be swift in carrying out their embassy. Hence angels, who are God's messengers, are depicted with loins girded, as though swift and nimble to execute God's commands, according to that text: "Who maketh His angels spirits, and His ministers a flame of fire," Hebrews 1. Christ therefore says: You, O Apostles and disciples, gird your loins, that you may be My ambassadors throughout the whole world, that is, that you may proclaim the evangelical faith to Greeks, Romans, Italians, Gauls, Spaniards, Indians, Brazilians, Japanese, Chinese, etc. Behold I send you: go therefore courageously, swiftly, and ardently, like angels, according to that saying of Isaiah 17:2: "Go, swift angels, to a nation torn and rent asunder." And chapter 57:7, which Paul cites, Romans 10:15: "How beautiful are the feet of those who preach the gospel of peace, who bring glad tidings of good things!"

Fifthly, soldiers and athletes gird their loins, so that being girded they may be stronger and fight more bravely: for the loins, since they are entirely of flesh and weak, become firm and strong through the girdle. So too you, O Christians, gird your loins with the girdle of vigor and fortitude, so that like soldiers of Christ you may fight bravely against the devil, the flesh, and the world, conquer and triumph, according to that saying of Paul, Ephesians 6:14: "Stand having your loins girt about with truth, and having on the breastplate of justice, etc." Where I said much on this subject. Thus David says, Psalm 117: "Thou hast girded me with strength unto battle." And Job, chapter 38: "Gird up thy loins like a man." And Exodus 12: "You shall gird your loins;" for they went armed with weapons to conquer the promised land. Whence Origen, homily 9 on the book of Judges, thinks there is an allusion here to the soldiers of Gideon, who went girded against the Midianites, and holding lamps, that is, burning torches in jars, dashing them together, and with the flame flashing forth they terrified the Midianites, driving them to flight, indeed to mutual slaughter.

Sixthly, porters, in order to be strong for carrying loads and not to be ruptured or contract a hernia, gird their loins: so you too, O faithful, gird your loins with the girdle of patience, that you may generously endure all adversity. Thus Cyril, in the Catena: "Be ready," he says, "to endure evils."

Seventhly, the continent, in order to subdue the flesh and generously resist all depraved movements of concupiscence, gird themselves with the girdle of continence, that is, of self-denial and mortification, by which they deny, reject, mortify, and cut away all evil desires that constantly arise from concupiscence. Thus Simeon Stylites bound his bare loins with a rough rope of a water-bucket, which cut him to the bone: for it had entered the flesh so deeply that it was scarcely visible, whereupon the flesh itself rotted, and could hardly be healed and cured, as Antonius his disciple relates in his Life, chapter 3. Theodoretus, however, in the Life of Simeon, affirms that this rope was woven from palm fibers, and therefore extremely rough, which Simeon pressed so tightly to his flesh that the entire area where it had been placed was ulcerated all around and emitted drops of blood. Presently the superior of the monastery, he says, learning of this, with difficulty loosened the bond from him; but even so he could not persuade him to apply any medicine to that ulcer. Therefore he dismissed him from the monastery, lest he become a cause of harm to weaker brethren trying to emulate feats beyond their strength. Thus many saints formerly wore, and even now wear, hairshirt girdles, to subdue the flesh. Hence Judith, chapter 4: "That they might offer sacrifices to God," she says, "girded with hairshirts." St. Jerome mentions this, on Jeremiah 1, and Ezekiel 6, and calls it the girdle of mortification, and affirms that the girdles of Elijah and of John the Baptist were of this kind. Finally Paul, Colossians 3: "Mortify," he says, "your members which are upon the earth: uncleanness, lust, evil concupiscence, avarice." Whence St. Augustine, sermon 39 On the Words of the Lord, and book 2 On the Harmony of the Gospels, chapter 25: "Gird your loins," he says, "that is, draw together and mortify all your appetites and affections concerning worldly things."

AND LAMPS BURNING IN YOUR HANDS. — Christ commanded us, with loins girded, to be ready for good works and for the journey to heaven; now He fittingly requires burning lamps; for these are needed at night for working, as well as for setting out on a journey: and this life of ours is a mystical night, full of the darkness of ignorance, errors, and concupiscence. Therefore, that we may walk and work in that night, light and lit lamps are needed: but properly He alludes to the wedding feast, which is customarily held at night with lights; as if to say: Just as at night servants await their lord returning from the wedding with burning torches and go before him, so you too should await Me, watchfully, as I return from heaven to you at death, and come to meet Me with spiritual torches, because you know not the day and hour of your death and of Christ's coming to your judgment; that therefore, if you are wise, you should await it prepared at every hour. For thus the virgins with lamps lit await the bridegroom, Matthew 25. For this parable of Luke is nearly the same as that of Matthew.

You ask what the burning lamps signify? Theophylactus answers first that they signify this, as if to say: Let the light of reason and discernment be with you, that you may distinguish what and how things should be done. Again, let there be with you a lamp, that is, faith, but burning with charity and the fervor of the spirit: for this will show what is to be done, what is to be avoided: this also will impel you to heroic acts of virtue; this likewise will urge you to strive to teach others the faith and the way of salvation and to enkindle them with the love of God, and not to allow anyone to live in the darkness of ignorance, says Cyril, and of sins. So St. Augustine, sermon 39 On the Words of the Lord. To this St. Jerome (or whoever the author is) adds, on Jeremiah chapter 1, saying that to hold a lamp in one's hands is the same as to preach the Gospel.

Mystically: "These things have their own mystery: for in the girding of the loins, chastity is indicated; in the staff, pastoral governance; in the burning lamps, the splendor of good works," says Celestine, epistle 2 to the Bishops of Gaul. Likewise St. Gregory, homily 13, takes the burning lamps to mean good examples. "We hold burning lamps in our hands," he says, "when through good works we show the examples of light to our neighbors. Two things are commanded: both to restrain the loins and to hold lamps; so that there may be both the purity of chastity in the body and the light of truth in action; for chastity is not great without good works, nor is any good work of value without chastity."

Again St. Augustine, book 2 of Questions on the Gospels: Girded loins, he says, are abstinence from worldly things; burning lamps are doing this same thing with a true end and right intention. Moreover St. Maximus: "Lit lamps," he says, "are prayer, contemplation, and spiritual love." Finally Origen, homily 9 on the book of Judges, thinks there is an allusion here to the lamps, that is, the torches of Gideon's soldiers: for just as they, by dashing together their jars and with the torches flashing and blazing forth therefrom, terrified the Midianites; so the Apostles and Martyrs, with their bodies dashed and broken through martyrdom, began to shine forth with miracles, by which their persecutors were put to flight, and thus their teaching, as well as their sanctity, became famous throughout the whole world, as Bede beautifully explains in his Questions on the Book of Judges, and St. Gregory at length, book 30 of the Morals, chapter 32 and following. See the history of Judges, chapter 7.

In your hands. — These words are not read in the Greek, the Syriac, or the Arabic, nor by the Greek Fathers, such as Origen, Clement, Cyril, Chrysostom, Basil, Titus; nor by the Latin Fathers St. Ambrose, St. Cyprian, Hilary, and Augustine, sermon 39. However, St. Gregory reads them, homily 13; Irenaeus, book 4, chapter 72; and St. Jerome, on Ephesians 16, and Jeremiah 1; and the codices of the Bible corrected at Rome. "In your hands," then, means "at hand, ready to hand," that is, near you, before you, so that they may provide light for your work as you labor: for workers do not usually hold lamps in their hands, but beside them. Again, properly "in your hands," so that with them, like servants, you may go forth to meet Christ the Lord when He comes. From this saying of Christ arose the custom of placing in the hands of the dying blessed candles lit, to testify that they meet Christ with faith and ardent charity, and so to be stirred up to that end. See Amalarius, Rabanus, and others who have written on Ecclesiastical Offices.

St. Cyril adds, book 4 On Worship in Spirit and Truth: "And shod on your feet." But all the others do not have this: wherefore it seems that St. Cyril transcribed it here from Paul, Ephesians 6:15, through inadvertence.




Verse 36: And Be Yourselves Like Men Waiting for Their Lord


AND BE YOURSELVES LIKE MEN WAITING FOR THEIR LORD. &mdash; This is the third precept of Christ, or rather the third part of the same precept: for the first is to gird the loins; the second, to hold lamps; the third, to await the Lord. For the two former things are referred to this. The sense is, as if to say: And be yourselves in such a way prepared and composed, just as servants are accustomed to be at night awaiting their lord; namely, watchful, with loins girded, holding burning lamps. Whence Maldonatus thinks that this is one and the same parable, but with three members; Jansenius thinks it is a different one; but it comes to the same thing: because, as I said, this is a different and third part of the parable, toward which the two previous parts tend and are directed. Those await the Lord, says Toletus, who, reckoning themselves as pilgrims here, burn with desire for Christ, frequently and almost continually think of Him, keep their mind intent upon Him, patiently bear adversities and all discomforts through love of Him and hope in Him, fear to offend Him whom they already have before their eyes as one coming: they easily despise all those things that do not serve His coming; they delight in those things they know to be pleasing to Him: they scorn temporal things for the hope of eternal ones.


Symbolically: the phrase "let your loins be girded" teaches us to strive here as pilgrims toward the heavenly fatherland, according to that saying of 1 Peter 2: "I beseech you as strangers and pilgrims, to abstain from carnal desires which war against the soul." Secondly, the phrase "and lamps burning in your hands" signifies that we ought to shine before all through virtues, according to that which Peter adds: "Having your conduct among the Gentiles good." Thirdly, the phrase "and be yourselves like men waiting for their lord" admonishes us that we ought to be fixed in hope upon heaven, according to that which Peter adds: "Hope perfectly in the grace which is offered you."


Again St. Augustine, sermon 39 On the Words of the Lord, affirms that these three are those about which Paul admonished Felix the governor, Acts 24. Paul taught them, he says, about continence, about justice, and about the hope of eternal life; for in these the whole substance of the evangelical life is comprehended. Secondly, by these three things the three duties of the apostolic life are signified. For first, the girded loins signify the Apostles being sent by Christ to evangelize throughout the whole world, and at the same time to fight against all demons, tyrants, infidels, and vices, according to that text: "I have given you power to tread upon serpents and scorpions, and upon all the power of the enemy," Luke 11. For this reason they are here girded with the girdle of Christian and Apostolic warfare, as though they were heading into the fiercest battle. Secondly, the burning lamps signify that they ought to illumine the world by their preaching and teaching, according to that text: "You are the light of the world," Matthew 5. Thirdly, the phrase "and be yourselves like men waiting for their lord" signifies that they ought to despise and trample upon the present life and all things in the world, and to lead a heavenly and divine life, so that in mind and heart they may be fixed in heaven, according to that text of Philippians 3: "Our conversation is in heaven." Paul adds the end, the fruit, and the reward: "From whence also we look for the Savior, our Lord Jesus Christ, who will reform the body of our lowliness, made like to the body of His glory," as if to say: Therefore we despise earthly things, we aspire to heavenly things, because with sure hope we await Christ, who will make us blessed and glorify us forever. So Toletus.


These three things the first Christians always kept fixed in their minds, who, as pilgrims of earth and citizens of heaven, freely poured forth riches, honors, pleasures, and even life itself for Christ, because they firmly expected, after this brief life, the Lord's coming close at hand, namely the blessed and eternal life to be given them by Christ: which is indeed true wisdom and prudence. This can be seen in the Pontiffs, Virgins, and Martyrs of Rome for three hundred years, from St. Peter to St. Sylvester, who in continuous persecutions rejoiced to be stripped of goods, imprisoned, scourged, slain, burned, that they might enjoy Christ in heaven. Among others, St. Cecilia stood out, who, flourishing in youth, beauty, wealth, and nobility, freely and most joyfully lavished all for Christ, and to those who marveled at, pitied, and wept over her exalted spirit, going forth joyful and exultant to the place of martyrdom, she gave this explanation: "This," she said, "is not to lose youth, but to exchange it: this is to give clay and receive gold; to give a dwelling vile and small and receive a palace great and most spacious, built of precious stones and gold; to give a thing that will perish and receive a thing that knows no end and is ignorant of death." And a little later: "Our God Jesus Christ does not give weight for weight, but for what He has received singly, He returns a hundredfold, and eternal life besides." So her Acts relate.


Wherefore the life of a Christian ought to be nothing other than an expectation of Christ, that He may free him from this life miserable, vile and meager, subject to so many fears and dangers, and lead him to His kingdom in the heavens and eternal glory. Hence the Prophets and Paul everywhere teach the faithful that they ought to live so piously and holily, and despise all worldly things, as eagerly and ceaselessly to await the coming of Christ.


Thus the patriarch Jacob, dying, yearning for the coming of Christ: "I will wait for Thy salvation, he says (that is, for Thy Savior), O Lord," Genesis 49. Job, chapter 14: "All the days in which I now serve, he says, I wait until my change shall come." The Psalmist: "With expectation, he says, I have waited for the Lord," Psalm 39:1. And: "Wait for the Lord, act manfully, let thy heart take courage, and wait thou for the Lord," Psalm 26:14. Isaiah, chapter 8:17: "I will wait for the Lord," he says. And chapter 25:9: "We will wait for Him, and He will save us: this is the Lord, we have waited for Him, we shall exult and rejoice in His salvation." Jeremiah, Lamentations 3:24: "The Lord is my portion, he says, therefore I will wait for Him." Micah 7:7: "But I will look toward the Lord, I will wait for God my Savior."


Thus Joseph of Arimathea, scorning the fear of the Jews, buried Christ, because he "was waiting for the kingdom of God," Luke 23:51. Paul, Romans 8:19: "The expectation of the creature, he says, waiteth for the revelation of the sons of God." And verse 23: "We ourselves, having the first-fruits of the Spirit, even we ourselves groan within ourselves, waiting for the adoption of sons, the redemption of our body." Galatians 5:5: "Waiting for the hope of justice." Philippians 3:20: "From whence also we look for the Savior." To Titus 2:13: "Let us live soberly, justly, and piously in this world, looking for the blessed hope and coming of the glory of the great God." St. Peter, 2 Peter 3:11: "Seeing then, he says, that all these things are to be dissolved, what manner of people ought you to be in holy conduct and godliness, looking for and hastening unto the coming of the day of the Lord." And verse 13: "But we look for new heavens and a new earth according to His promises, in which justice dwelleth. Wherefore, dearly beloved, waiting for these things, be diligent that you may be found before Him unspotted and blameless in peace."


Wherefore Climacus, in the step On Death: A just man, he says, is he who does not fear death; but a saint and a perfect man is he who expects it daily. He awaited the Lord, St. Francis, whence as he lay dying, reciting Psalm 141, verse 8: "The just wait for me, until Thou reward me," he breathed his last. And Blessed Bernard exulted:


I desire Thee a thousand times,

My Jesus, when wilt Thou come,

When wilt Thou make me glad,

When wilt Thou satisfy me with Thyself?


Memorable and terrifying is what St. Bridget writes, book 4 of the Revelations, chapter 7: that in Purgatory there is a third and uppermost place, where there is no other punishment than the desire of reaching God and His beatific vision. And that there those are tormented by this desire who in this life did not have a perfect desire of reaching the presence of God and enjoying the vision of Him. Bede mentions a similar place in Purgatory, book 5 of the History, chapter 13; and St. Gregory, book 4 of the Dialogues, chapter 36; and Denis the Carthusian, in the Dialogue on the Particular Judgment, article 31; and Bellarmine, book On Purgatory, chapter 6. For there is a certain unworthiness, a kind of disdain for so great a vision and glory of God, in that it is not ardently desired by the faithful and the saints, and a sign that they do not sufficiently consider, weigh, and penetrate His riches and joys, as was fitting.


Live therefore, O Christian, for your Christ, not for the world; live for the spirit, not for the flesh; live for heaven, not for hell; live not for time, but for eternity.


WHEN HE SHALL RETURN FROM THE WEDDING. &mdash; This seems to be an emblem of the parable, and therefore not necessarily to be applied to the thing signified by it. It can, however, be applied to it in this way: that Christ in the Incarnation celebrated His betrothal with the Church and all the faithful; but ascending into heaven He there consummated the marriage with the same, because through the glory of the beatific vision He is intimately and inseparably united with all the Blessed for all eternity. When therefore He returns from heaven to the judgment of each soul, He seems to return from the heavenly wedding, in order to lead a new bride to the same: the wedding, therefore, is the supreme union, the supreme joy, which Christ has with the Blessed in heaven. So St. Gregory, Bede, Theophylactus, Euthymius, Toletus, and others.


THAT WHEN HE COMETH AND KNOCKETH, THEY MAY OPEN TO HIM IMMEDIATELY. &mdash; Christ means that in life we ought to prepare virtues and merits, adorned with which at death we may meet Christ joyful and rejoicing: for then there will be neither place nor time for working, and scarcely for repenting; for then the senses are dulled, and the mind, oppressed by illness, can scarcely think of sins and of salvation. Wherefore they act most imprudently who indulge in pleasures during their life and say they will do penance at death; for penance at death is late and forced, and therefore rarely true, earnest, and sincere. Hear St. Gregory, homily 13: "The Lord comes when He hastens to judgment: He knocks when, through the afflictions of sickness, He signifies that death is near; to whom we open at once if we receive Him with love. For he who trembles at leaving the body does not wish to open to the Judge who knocks, and dreads to see the Judge whom he remembers having despised. But he who is secure in his hope and his works immediately opens to Him who knocks, because he gladly awaits the Judge; and when the time of approaching death arrives, he is made joyful by the glory of the reward."




Verse 37: Blessed Are Those Servants Whom the Lord Shall Find Watching


BLESSED ARE THOSE SERVANTS WHOM THE LORD WHEN HE COMETH SHALL FIND WATCHING, &mdash; namely, with loins girded, holding lamps, and awaiting their lord, as was said above: for to these He will give the reward of merit, namely eternal blessedness, that they may possess and enjoy the vision of God in all glory and joy forever and ever. Whence, explaining this, He adds:


AMEN I SAY TO YOU, THAT HE WILL GIRD HIMSELF, AND MAKE THEM SIT DOWN TO MEAT, AND PASSING WILL MINISTER UNTO THEM. &mdash; Christ repays His own in kind: in heaven He will gird Himself for those who girded themselves, He will serve His servants; those who labored in His service He will make to rest, to recline at table, to feast, and to the servants who served Him, He Himself, the King of kings and Lord of lords, will with wondrous condescension minister.


"Passing." &mdash; For servants and the bridegroom are accustomed to go around the tables, to see if anything is lacking to anyone, and to offer it to him. Note: These things are to be taken parabolically, not literally, as is obvious; for in heaven there are no girdles, no girded servants, no tables, no reclining, no passing around, no serving. Christ therefore means to say only this: first, that He will show to His faithful servants in heaven an honor such as no good master ever showed, infinitely greater; that is, that there He will make them from servants into lords, as it were, to whom He will communicate and administer a share of His nuptial banquet, that is, of heavenly felicity and glory. And secondly, that He will do this with manifold and unending courses, that is, pleasures and delights both of soul and of body; and thirdly, that He will provide that nothing be lacking to anyone, not only what is necessary, but also what is pleasant, or wished and desired: for He will cause no one to desire anything, because all things desired, indeed all things that can be desired, He will bestow superabundantly, according to that saying: "We shall be satisfied when Thy glory shall appear." And: "They shall be inebriated with the plenty of Thy house, and Thou shalt make them drink of the torrent of Thy pleasure." Fourthly, He will set before each one different delights according to each one's merits: for "passing" signifies that the supper will be various and most sumptuous according to each one's merits; and "he will minister" signifies that it will be most honorable; "he will make them recline," meaning eternally, says Toletus.


HE WILL GIRD HIMSELF. &mdash; God therefore will gird Himself, says Theophylact, inasmuch as He does not supply us with the outpouring of all good things, but restrains it. For who can grasp how great God is? This is also manifest from the Seraphim, who cover themselves because of the excellence of the divine light.


AND HE WILL MAKE THEM RECLINE. &mdash; Hear St. Dionysius the Areopagite, Epistle 9 to Titus: "We consider reclining to be a rest from many labors, a safe life and divine manner of living in the light and region of the living, full of all holy delight: a generous supply of every kind of blessed goods, by which they are filled with all joy; and this with Jesus gladdening them, placing them at table, ministering to them, granting them eternal rest, and perfectly bestowing and pouring forth good things."


Symbolically: St. Gregory, hom. 43: "He will gird Himself, that is, He will prepare Himself for recompense, and He will make them recline, that is, be refreshed with eternal rest. For our reclining is to rest in the kingdom. Hence again the Lord says: They shall come and recline with Abraham, Isaac, and Jacob. But the Lord, passing, ministers, because by the illumination of His light He satisfies us. He is said to pass over when He returns from judgment to the kingdom; or certainly the Lord passes over to us after judgment, because from the form of humanity He lifts us up to the contemplation of His divinity. And His passing over is to lead us into the beholding of His brightness, when we see in divinity after judgment the One whom we behold in humanity at judgment."




Verse 38: And If He Shall Come in the Second Watch


AND IF HE SHALL COME IN THE SECOND WATCH, AND IF HE SHALL COME IN THE THIRD WATCH, AND SHALL FIND THEM SO, BLESSED are those servants. &mdash; The first watch begins in the evening, or the start of night, and lasts three hours: when these are completed, the second watch begins and ends at midnight; from which the third watch starts and lasts three hours: after which the fourth watch begins and lasts until dawn or sunrise. By these watches Christ signifies that at every age and every time we ought to be watchful and prepared for the Lord's coming, because the day of death is uncertain, and we have not even one certain day or hour of life. The first watch therefore is childhood; the second, youth; the third, manhood; the fourth, old age. So Titus and St. Gregory. Christ did not mention, says Franciscus Lucas, the fourth watch, nor the first either, because one does not usually return from a wedding so early nor so late &mdash; weddings are most often concluded around midnight, with the bride brought into the bridal chamber. Meanwhile He signifies that we must be watchful at every time, even in advanced and decrepit age; and that it is not enough to be watchful sometimes or for a season in youth and manhood, but one must persevere as long as this life lasts, because the hour of death is uncertain, and the coming of the Lord must be awaited with long-suffering. So St. Basil, homily On Not Clinging to Worldly Things: "We ought," he says, "to be daily prepared to depart from this life, and to await the Lord's bidding with fixed eyes," etc., so that each one may immediately open to the Lord when He comes and knocks.


Add this: Christ mentioned only the second and third watches because in them sleep is usually surer and deeper, so as to hint that He will come when men least expect it, when they are immersed in other thoughts and cares and as it were deeply asleep: wherefore prudent servants ought then most of all to watch and be ready, so that, when they seem to themselves most healthy and prosperous, they should expect death standing by in ambush.


Toletus gives another reason: He did not mention, he says, the fourth watch, because very few are found who, postponing good works to the end of life, actually do them; and also lest He make men lazy if He had mentioned it.


From this St. Gregory concludes, in hom. 13, and exhorts all to the pursuit of virtue, saying: "Our Lord willed the last hour to be unknown to us for this reason, that it might always be something to be suspected; so that, since we cannot foresee it, we may be preparing for it without intermission. Since, then, the hours flee by their moments, act, dearest brothers, so that you may be held in the reward of good work. Hear what wise Solomon says: Whatever your hand can do, do instantly; for there is no work, nor knowledge, nor reason, nor wisdom in the grave, whither you are hastening. Since therefore we do not know the time of coming death, and after death we cannot work, it remains that we seize the times granted before death: for thus death itself, when it comes, will be conquered, if before it comes it is always feared."




Verse 41: And Peter Said to Him: Lord, Do You Speak This Parable to Us?


AND PETER SAID TO HIM: LORD, DO YOU SPEAK THIS PARABLE (of the watches) TO US, OR ALSO TO ALL &mdash; men, especially the faithful, those now living as well as those yet to come? Peter doubted about this because Christ used to give some teachings only to the Apostles, others to all the faithful, and here He had said some things that seemed to concern the Apostles and perfect men alone, as in verse 32: "Fear not, little flock, for it has pleased your Father to give you the kingdom: sell what you possess." And verse 37: "Amen I say to you, that He will gird Himself, and will make them recline, and passing will minister to them." But the other things concerning watching and awaiting the Lord's coming seemed to pertain to all the faithful.




Verse 42: Who, Do You Think, Is the Faithful Steward, and Prudent


AND THE LORD SAID: WHO, DO YOU THINK, IS THE FAITHFUL STEWARD, AND PRUDENT, WHOM THE LORD HAS SET OVER HIS HOUSEHOLD, TO GIVE THEM THEIR MEASURE OF WHEAT IN DUE TIME? &mdash; Christ answers Peter that He is indeed speaking to all the faithful, but especially to Peter and the Apostles. For upon these a greater watchfulness and care lies, so that they should save not only themselves but also the other faithful; and Peter was the steward, in Greek oeconomus (household-manager), whom Christ has set over His household, that is, His Church; and likewise the other Apostles, according to Paul's saying: "Let a man so account of us as of the ministers of Christ, and dispensers of the mysteries of God," 1 Cor. 4:1.


TO GIVE THEM THEIR MEASURE OF WHEAT IN DUE TIME. &mdash; He alludes to the custom of the ancients, among whom slavery was common and harsh; they had abundance of slaves, which Christians now lack. So they would appoint one of the slaves over the other slaves, who each month distributed to them the measure (whence the word "demensum" &mdash; allotment) of provisions and food, namely wheat, or barley if the persons were of lowly rank, as I noted on Hosea 3:2.


Secondly, "of wheat" can be referred to "time." For it is the mark of a good steward, in the manner of Joseph, when the time of wheat harvest comes, to dispense it frugally by measures to each individual in the household, lest it be sold off or given away to the poor, and so not suffice for the domestics.


The rest up to verse 46 I have explained on Matthew 24.


Note "dispenser and measure." For the fair steward of a household does not give the same measure to all, but to each his own, proportioned and adjusted according to age, dignity or merit; for this is the proper duty of a steward, that he dispense and distribute what is fitting to each. For one ration and measure of food suits an infant, another an adolescent, another a man, another an old person; one suits a woman, another a wife, another daughters, another maidservants, another sons, another male servants.


From this matter, morally, Christ teaches Bishops, Pastors, Confessors, and Preachers, that they should not offer the same food of doctrine to all the faithful, nor speak only in general terms to all about the virtues, but in particular should instill in each those virtues which are fitting and proper to that person's age, state, and rank. Hence St. Paul taught by his own example the practice of this parable and saying of Christ: in Ephesians 6:1 ff. he gives different admonitions and precepts to sons, to fathers, to slaves; and instructing Timothy, Bishop of Ephesus, Epistle 1, chap. 5:1: "Rebuke not an elder," he says, "but entreat him as a father; younger men as brothers; old women as mothers; young women as sisters, in all chastity; honor widows that are truly widows: but if any widow has children or grandchildren, let her first learn to rule her own house," etc. He prescribes similar things to Titus, chap. 2:2 ff.


St. Gregory Thaumaturgus, Bishop of Neocaesarea, followed Christ and Paul in this. Of him Nyssen writes thus in his Life: "One who was mourning heard from him what consoled him: a young man was reproved and taught temperance; to the old man medicine was offered with fitting words; slaves were taught to be well-disposed toward their masters; those who held authority, to be kind and merciful toward those subject to their rule; the poor man was taught to consider virtue alone as riches; the man boasting of his wealth was fittingly admonished to be a steward, not a master, of what he possessed; distributing to women what was profitable, to boys what was suitable, and to fathers what befitted them." Also St. Cyprian, who, as Pontius the Deacon writes in his Life, exhorted virgins to a discipline befitting chastity and an attire worthy of sanctity: he taught the lapsed penance, heretics truth, schismatics unity, sons of God peace and the law of evangelical prayer; he consoled Christians of softer disposition over the loss of their relatives with the hope of things to come; he restrained the blackness of envy with the sweetness of a saving remedy; he raised up martyrs by the exhortation of divine discourse; he animated Confessors marked by a brand on their forehead with the spur of the heavenly trumpet. Finally St. Gregory the Pope exactly accomplished this more than others, for he had in writing the names of all the poor of Rome and of the places nearby, and distributed to each what was necessary. Moreover, he fed three thousand nuns existing in Rome, and many more outside Rome. Wherefore of him you may truly say: "The whole Church of the Saints shall declare his alms," Ecclesiasticus 31:11. How great a care for souls he had, and how he suggested to each precepts of salvation suited to his state, is clear from his homilies and from his epistles, in which he admonishes the Emperor Maurice not to call soldiers away from the religious life; John, Patriarch of Constantinople, not to usurp the proud name of Universal Bishop; Venantius, Chancellor of Italy, to resume the monastic habit he had cast off; John, Bishop of Ravenna, to lay aside the pallium he had rashly usurped; to Augustine, sent as Apostle to England, he prescribes reasons and ways by which to convert England to the faith of Christ; he teaches the Bishops of Ireland not to rebaptize those baptized by heretics in the name of the Trinity, and very many such things. Run through the fourth volume of his Epistles, and you will marvel that one man, occupied with so many affairs, burdened with so many infirmities, could prescribe to individuals so many and such particular and fitting admonitions of the virtues. For prudence consists not in the universal, but in directing prudently each particular work; for actions of the virtues are singular, and demand singular direction and teaching.




Verse 46: And He Shall Divide Him


AND HE SHALL DIVIDE HIM, &mdash; that is, He shall separate him from Himself and His household, namely from the Church triumphant, from the fellowship of the Blessed and from blessedness itself, which is promised to faithful servants. Hence St. Jerome, on Matthew 24: "He shall divide him," he says, that is, He shall separate him from the fellowship of the Saints. St. Hilary: "He shall divide him" from the promised blessings. Origen: "He shall divide him" from the gift of the Holy Spirit, and from the fellowship and protection of the angels; for Christ will deprive him of all grace, all virtue, all help, all hope of salvation.


AND SHALL APPOINT HIS PORTION WITH THE UNBELIEVERS, &mdash; that is, He shall punish him with the other servants who were unfaithful to him, even though they pretended to be faithful. Hence Matthew 24:50 has "with the hypocrites." Here "unbelievers" can also be taken to mean the unbelieving, who refuse to believe in Christ, of whom it is said: "He who does not believe is already judged," John 3:18.




Verse 47: That Servant Who Knew His Lord's Will


BUT THAT SERVANT, WHO KNEW HIS LORD'S WILL, AND DID NOT PREPARE (himself for his lord's coming, by preparing and distributing to the servants entrusted to him their measure of wheat in due time, but rather beating them, and eating, drinking, and getting drunk, wasted his lord's goods), AND DID NOT DO ACCORDING TO HIS WILL (already mentioned), SHALL BE BEATEN WITH MANY STRIPES. &mdash; He shall be struck with many scourges and blows.




Verse 48: He Who Did Not Know Shall Be Beaten With Few


BUT HE WHO DID NOT KNOW (his lord's will) AND DID THINGS WORTHY OF STRIPES, SHALL BE BEATEN WITH FEW, &mdash; that is, with fewer than one who knew his lord's will: understand this according to the measure both of ignorance and of the deed and guilt. For there are four degrees of ignorance: namely, first, invincible, which is blameless; second, vincible, but with difficulty, which has little guilt and liability to punishment; third, crass, which has more; fourth, affected, which has the most guilt and punishment, concerning which Psalm 35:5 says: "He refused to understand so as to do good." "This man despised everything," says Euthymius; "but the other was slothful: yet contempt is graver than sloth." For the slothful man "when he could have known, did not know," and, as Titus says, neglected to learn; but the contemptuous man despised and scorned. Hence it is clear, against Jovinian and modern heretics, that there are degrees of sins even of mortal sins, and that some are graver than others, and therefore are punished with a graver eternal punishment in hell. "For, as Basil says, in the Shorter Rules, question 267, "to receive many or few stripes signifies not the end of the punishment but a difference; nor does the difference lie in the extension or completion of time, but in the difference of the punishment, namely that each is worthy of unquenchable fire, but one burns more mildly, the other more fiercely."


AND TO EVERYONE TO WHOM MUCH HAS BEEN GIVEN (e.g., to whom greater knowledge and greater knowledge of the Lord's will has been given), MUCH SHALL BE DEMANDED OF HIM (by Christ the judge at judgment both particular and universal; because, as St. Gregory says, hom. 9, When gifts are increased, the reckonings for the gifts also increase); AND TO WHOM THEY HAVE COMMITTED MUCH (e.g., the care and oversight of many souls), MORE SHALL THEY ASK OF HIM. &mdash; Hear Bede: "Much is committed to him to whom, along with his own salvation, the care of feeding the Lord's flock is also entrusted." From him, then, Christ and His assessors the Apostles and the other judges will ask more; that is, they will ask not only for his own care and salvation, but also for that of the faithful entrusted to him, as far as lies in his power. For in a pastor "care is required," says St. Bernard, "not a cure." For the cure is sometimes impossible because of the nature of the disease or the sick person's obstinacy. "These things," says Titus, "clearly show that the judgment of teachers and pastors will be not a little heavier and more perilous than that of others." Wherefore let them not grow proud of their rank and office, but perform their duty with greater humility, zeal, and diligence, and feed their flock. "Therefore," says St. Gregory in the place cited, "each one should be the more humble and the more ready to serve God in virtue of his office, the more obligated he sees himself to be in rendering account."


Moreover, what and how much God requires from Pontiffs, Bishops, and Prelates, St. Bernard sets before the eyes of Pope Eugene III, pointedly and powerfully, in Book IV Of Consideration: "Consider yourself," he says, "a model of justice, a mirror of sanctity, an exemplar of piety, an upholder of truth, a defender of the faith, a teacher of the Gentiles, a leader of Christians, a friend of the bridegroom, an ordainer of the Clergy, a shepherd of the peoples, a teacher of the unwise, a refuge for the oppressed, an advocate of the poor, a hope of the wretched, a guardian of orphans, a judge of widows, an eye to the blind, a tongue to the dumb, a staff of the aged, an avenger of crimes, a terror to the wicked, a glory to the good, a rod of the powerful, a hammer of tyrants, a father of kings, a moderator of laws, a dispenser of the canons, the salt of the earth, the light of the world, the priest of the Most High, the vicar of Christ. Who would not fear and tremble upon hearing that all these things are required of this See."


Therefore St. Paul, Hebrews 13:17: "Obey," he says, "your prelates, and be subject to them; for they watch, as having to render an account for your souls." Where St. Chrysostom, homily 34: "I wonder," he says, "whether any of the Doctors can be saved." Cardinal Bellarmine recently said the same of Pontiffs. For this reason wise and holy men fled prelatures, and did not accept them except under compulsion. Hear what St. Cyprian writes of St. Pope Cornelius, Book IV, Epistle 2: "He," he says, "did not seek the episcopate itself, nor desire it, nor seize it by force, as do others whom the swelling of their arrogance and pride puffs up; but, quiet and modest, and such as those are wont to be who are divinely chosen to this office, he suffered violence so that he took up the episcopate under compulsion." In like manner St. Gregory, St. Chrysostom, St. Ambrose, St. Basil, St. Nazianzen, St. Nicholas, St. Athanasius all fled from the papacy as much as they could, and in our age Pius V, when elected Pope, grew pale and almost fell into a swoon. Asked the reason, he frankly said: When I was a religious of the Order of St. Dominic, I had the best hope of my salvation; when I was made a Bishop, I began to fear for it; but now elected Pope, I almost despair of it: for how shall I render to God an account of so many millions of souls as there are in the whole world, when I can scarcely render an account for my single soul? So his Life has it. Finally, the Council of Trent asserts that the episcopate is a burden fearful even to angelic shoulders.




Verse 49: I Came to Send Fire Upon the Earth


I CAME TO SEND FIRE UPON THE EARTH, AND WHAT WILL I BUT THAT IT BE KINDLED? &mdash; The Arabic has, what do I desire except its kindling? So too the Egyptian, Ethiopian, and Persian. It is uncertain whether Christ said this at the same time as the preceding words. For Luke gathers together Christ's sayings, even though they were spoken at different times: yet these can rightly be connected to what precedes and follows in this way, namely that after the various instructions given to the Apostles and the faithful, Christ at last expresses His primary office, for which He was sent by the Father into the world, namely to send divine fire from heaven to earth into the Apostles, so that they, being kindled by it, might in turn kindle all the other faithful: for through this fire the Apostles were to fulfill fully and efficaciously the office of evangelizing and converting the whole world, which had been committed to them by Christ, and the faithful were to carry out perfectly the teachings of Christ preached by the Apostles.


Symbolically: St. Ambrose, in Psalm CXVIII, sermon 8, teaches that God is a light for illuminating and a fire for burning the chaff of vices: "A light," he says, "so that it may shine upon one walking in darkness, like a lamp, lest he who seeks the brightness of light err any longer. A fire, so that it may consume the hay and straw of our works, and save us by a profitable loss: just as gold, which when refined, is the more approved." To this point is that saying of Clement of Alexandria, in his Exhortation to the Gentiles: "The Savior has manifold voices and methods for the salvation of men. By threatening He admonishes, by cursing He converts, by weeping He shows mercy, by singing He speaks through the cloud. He terrifies men by fire, kindling a flame from the pillar, which is at once a sign of grace and of terror: if you obey, light; if you do not obey, fire."


You will ask, what is this fire? First, Tertullian, Book IV Against Marcion, chapter 29; Maldonatus and Francis Lucas answer that it is the hatreds, dissensions, tribulations, and persecutions of unbelievers who persecute the faith and the Apostles and Christ's faithful; for Christ and the Apostles raised these up indirectly and as an occasion by preaching the Gospel and the new religion of Christ crucified. Hear Tertullian: "He (Christ) Himself will better interpret the nature of this fire, adding (verse 51): Do you think that I came to bring peace to the earth? I tell you, no, but division. Therefore He meant a fire of overthrow, He who denied peace: as the battle, so also the conflagration," by which Christ was to overthrow idolatry, crimes, and idols, and reduce them to ashes: wherefore He was to stir up all the Gentiles devoted to their idols against Himself and the Apostles, so that they would with all their strength try to extinguish this fire of their former religion. For to this point all the things that Christ adds in the following verses 50, 51, 52, 53, explaining this fire, are directed.


Second, more aptly St. Cyril, in the Catena, and Jansenius judge this fire to be the preaching of the Gospel; for this Christ directly desired, that through it He might kindle the hearts of men with divine fire, according to that saying of Psalm 118: "Your word is exceedingly fiery."


Third, and best of all, St. Ambrose and Origen here, and St. Athanasius, in the book On the Common Essence of the Father and the Son; St. Cyril, Book V on Leviticus; St. Jerome, Book II of the Apology Against Rufinus; St. Augustine, sermon 103 On the Seasons; St. Gregory, homily 30 on the Gospel, by "fire" understand the Holy Spirit and His gifts, especially of charity, devotion, fervor, and zeal, which He Himself arouses in the souls of the faithful, says Euthymius and Theophylactus. This fire likewise makes the lamps of the faithful burn, according to that saying: "Love is strong as death, jealousy is cruel as the grave: its lamps are lamps of fire and of flames," Song of Songs 8:6. See what was said there. Thus the Church explains this fire when on the Saturday of Pentecost she prays in the Mass: "We beseech You, O Lord, may the Holy Spirit inflame us with that fire which our Lord Jesus Christ sent upon the earth and willed to be mightily kindled." With this fire, says St. Ambrose, Cleopas was burning when he said: "Was not our heart burning when He opened the Scriptures and spoke on the way?" Luke 24; and so this fire of love and ardor encompasses the fire of tribulations assigned in the first place. For the Apostles, kindled with love of Christ, overcame and overcome all adversities and every fire of tribulations and persecutions, and even provoke them; for that fire pressed upon them, as Christ foretells in what follows. Such was Paul saying: "Who shall separate us from the love of Christ? I am certain that neither death, nor life," etc., Romans 8. With this fire also St. Ignatius was inflamed, in his letter to the Romans: "Would that I might enjoy the beasts that are prepared for me, which I pray may be swift for my destruction and punishment, and be enticed to devour me. I am Christ's wheat. Let me be ground by the teeth of beasts, that I may be found pure bread."


Christ fulfilled this desire of His when He sent the Holy Spirit upon the Apostles and the faithful in the form of tongues of fire at Pentecost, Acts 2, where St. Chrysostom, homily 4, says: "This fire," he says, "shook off the sins of the world like fire." And after some further words: "For just as a man of fire, if he should fall into the midst of straw, will suffer no harm, but rather will put forth his own power; so it happened here as well," that the Apostles, as though men of fire, were not harmed by their persecutors, but on the contrary converted them to the faith of Christ and set them on fire.


See the seventeen properties of fire which I cataloged and applied to the charity of God at Leviticus 9:23, and Acts 2:3; and Dionysius, On the Celestial Hierarchy, chapter 15, where he shows through many analogies that fire is the most fitting symbol and hieroglyphic of God and of the angels, and that it excellently represents their likeness in imitating Him, according to that passage of Deuteronomy 4:24: "The Lord your God is a consuming fire." And Hebrews 1: "Who makes His angels spirits, and His ministers a flame of fire." With this fire Elijah was burning, of whom Ecclesiasticus 48:1 says: "And Elijah the prophet arose as a fire, and his word burned as a torch," and therefore he was caught up to heaven in a chariot of fire, while Elisha cried out: "My father (you are), the chariot of Israel and its driver," 2 Kings 2; and the Bride in Song of Songs 2:5 saying: "Stay me with flowers, encompass me with apples, for I languish with love." Kindled with this fire, the Martyrs scorned bodily fires, indeed they sought them, because either they did not feel them, as the three youths in the Babylonian furnace, or they overcame them by heroic virtue, as St. Lawrence overcame; of whom it is sung: "You have tried me with fire, and no iniquity has been found in me," Psalm 16:3. Hard indeed and severe was this fiery trial; but the love of God conquered the pain of the thing, the torment of the Lamb overcame the torment of the fire; the memory, I say, of Christ who suffered more bitter things for us.


"By your flames, O tyrant," says St. Leo, sermon On St. Lawrence, "the flame of charity could not be overcome: the fire that burned outside was slower than the one that burned within. You raged, O persecutor, against the martyr; you raged and you increased his palm, while you heap up his punishment." And St. Augustine, sermon On St. Lawrence: "Blessed Lawrence, kindled with this fire, does not feel the conflagration of the flames; and while he burns with desire for Christ, he does not feel the persecutor's punishment." So St. Ignatius, writing to the Romans: "Fire," he says, "the cross, beasts, the breaking of bones, the tearing apart of limbs, the crushing of the whole body, and all the torments of the devil &mdash; let them come upon me, if only I may enjoy Christ."


Such were the Christians in the age of Tertullian, who accordingly writes in chapter 1 of his Apology to the Gentiles: "Although you now call us 'Sarmenticians' and 'Semaxians,' because bound to the stake of a half-axle, we are burned in a circle of brushwood. This is the garb of our victory, this is our robe of triumph, in such a chariot we celebrate our triumph." Are these not earthly Seraphim, more ardent and stronger than the heavenly Seraphim? For the latter burn only with the fire of love, while the former burn with the fire of love and of pain, and of martyrdom, since they are living holocausts to God. In our own century the Japanese burned and burn with the same fire, who for the faith of Christ are roasted by a slow fire for many hours, and in those fires, like adamant &mdash; that is, unconquerable and invincible &mdash; they persevere even unto death. Among them were many from our Society as standard-bearers of the faith; and among others the Reverend Father Camillus Constantius, an Italian, who for three hours stood immovable in the fire, indeed cheerful and exulting, with perpetually raised voice either praising God, or encouraging his companions to constancy, or preaching to the people (which we have not previously read in the Lives of Martyrs) until the fire spreading into the innermost organs of his body snatched his voice along with his life, so that he fell a glorious victim of holocaust to God.


Well done in spirit, renowned heroes, champions of the faith, athletes of Christ! You have been made a spectacle to God, to angels, and to men. Burning with divine fire, for the faith of Christ surrendering your bodies to the flames and your souls to God, and singing with a swan's voice amid the conflagrations, you have filled and adorned yourselves with merits, the tyrants with stupor, Japan with Christians, the Society with heroic examples of virtues, the world with fame, the Church with glory, and heaven with new laurels of new athletes. Your honor shall live, your unconquered fortitude shall live, your glory shall live, the fires of your souls and the ardors of your hearts shall live &mdash; by which you illuminated and inflamed Japan &mdash; as long as the eternity of all the ages shall live.


Thinking on this, St. Eulalia, burning with desire for martyrdom, ran secretly to the contest without her parents' knowledge, and while she was being torn apart by scourges, she sang, as Prudentius testifies, in Hymn 3:


Come then, torturer, burn, cut,

Tear apart these limbs compacted of clay.

To destroy a fragile thing is easy...

The inner spirit shall not be pierced

By the assailing pain.


Therefore in her thirteenth year, surrounded by flames,


The virgin, desiring a swift departure,

Sought and drank the pyre with her mouth,


and as a martyr in the form of a dove she flew away to heaven.


AND WHAT DO I WILL BUT THAT IT BE KINDLED? &mdash; The Arabic has, and what do I desire except its kindling? St. Jerome, to Nepotian, "how I desire that it burn!" Origen, homily 5 on Ezekiel: "Would that it were kindled!" or, "O how much I long to be kindled now!" Philastrius, book On Heresies, last chapter: "How I wish it were kindled at once;" but the Greek has &epsilon;&iota; &eta;&delta;&eta; &alpha;&nu;&eta;&phi;&theta;&eta;, that is, if it has already been kindled, as the Syriac reads it, St. Hilary on Psalm 119, Theophylactus, Euthymius, and Cyril in the Catena, as if to say: I desire nothing except that this fire be already kindled: wherefore if it has already been kindled, there is nothing more that I desire; for I desire nothing other than that this fire be kindled: this is my sole wish, that this fire burn. Both readings therefore come to the same thing.


"For He urges," says Theophylactus, "that that fire be kindled." Perhaps our translator read &alpha;&nu;&eta;&phi;&theta;&alpha;&iota;, that is, to be kindled. Let every apostolic man learn and say the same from Christ: "I came to send fire upon the earth, and what do I will but that it be kindled?" So that everywhere he may kindle by word and example with the fire of divine fervor the earthly, tepid, cold, indeed stony, frozen, and rigid hearts of men, and convert them into a fire of love, as our St. Ignatius, founder of the Society of Jesus, did; for to this end fire, and great fire and zeal, are needed. Wherefore he who desires to breathe this fire upon others must first kindle it greatly in himself:


Let the orator burn, who wishes to kindle the people.




Verse 50: But I Have a Baptism to Be Baptized With


BUT I HAVE A BAPTISM TO BE BAPTIZED WITH (it is a Graecism, that is, I must be baptized; the Arabic has, and there is a baptism for Me, I shall be baptized with it; as if to say, By God's decree and by My own will and desire I must be baptized with it); AND HOW AM I STRAITENED UNTIL IT BE ACCOMPLISHED! &mdash; As if to say: This fire of the charity and zeal of the Holy Spirit cannot leap forth unless first the flint of My body be struck upon the cross, or rather unless I be baptized in the font of My own blood; for this is similar to certain springs in which if you immerse extinguished torches, they are kindled by a wonderful power of nature and antiperistasis, such as the spring of Dodona, says Pliny, Book II, chapter 104. Our Conimbricenses add, in the Meteora, tractate 9, chapter 7, that there is such a one also in Epirus, another in the lands of India, by whose water lamps burn. Likewise another formerly called Jupiter Ammon's, which at dawn flows with warm waters, at midday is cold, in the evening is hot, and at midnight boils. So likewise the waters of springs, or of the hot baths and pools of Aachen, continually boil. Similar hot springs exist near Naples, in Gaul, and in many other places. With these, therefore, Christ compares His passion. For it is like a boiling bath, which aroused the fire and conflagration of charity in the minds of the faithful. By the merit of Christ's cross and passion, as well as by its example, this fire leaps forth.


He calls His death and passion a "baptism," because He was utterly immersed and plunged into it, according to that saying of Psalm 68:2: "I am sunk in the mire of the deep, and there is no standing. I have come into the depth of the sea, and the storm has overwhelmed me."


AND HOW AM I STRAITENED UNTIL IT BE ACCOMPLISHED! &mdash; That is, I am in anguish, I am tortured by the desire to die for the salvation of men, and through this to kindle that fire. So Euthymius: "I am, as it were, anxious," he says, "on account of the delay;" and Theophylactus: "And how am I constrained, that is, how anxious and distressed I am, and pressed, until it be accomplished!" For I thirst for death for the salvation of all. So too St. Ambrose, Bede, and others. The Arabic has, and I am straitened toward accomplishing it. St. Irenaeus, Book I, chapter 18, reads, and I hasten greatly toward it. For the hearts of the anxious are wont to contract and be, as it were, compressed by desire, but the hearts of the exulting to expand and dilate with joy. Therefore Lyra incorrectly explains it in the contrary sense: "I am straitened," that is, I shrink from it in horror, according to that saying: "My soul is sorrowful even unto death." But this was the natural feeling of Christ's soul, which, overcoming and correcting it by His spirit and zeal, He said: "Nevertheless, not as I will, but as You will."


Morally: note how great was Christ's zeal, how great His charity and how great His thirst for our salvation; inasmuch as it aroused in Him so great a thirst for passion, death, and the cross, however atrocious, that His heart was squeezed between it and the delay of His passion, as though placed between two millstones in a mill, and was reduced to the utmost straits, or as though set in a winepress, was compressed and nearly crushed by anguish. For where there is love, there is equally pain and anguish, lest the beloved thing be denied or delayed. Therefore Christ was driven by the utmost desire, and as it were scorched, to offer Himself in this holocaust and as a victim for the sins of all men upon the altar of the cross, so that, as far as lay on His part, He might sanctify, save, and bless all.


He impressed this zeal of His, this thirst, upon the Apostles and apostolic men, who thirst for crosses, labors, pains, torments, and martyrdoms for the glory of God, that they might spread the Gospel of Christ throughout the whole world and save as many as they can. This is Evangelical holiness, this is the perfection of virtue, this is the summit of the Apostolate. Well known are St. Andrew's salutations to the cross, and his breathless sighs toward it: "Hail, O beautiful cross, long desired and at last prepared for my longing soul: secure and rejoicing I come to you, so may you also, exulting, receive me, and through you may He receive me, who by dying on you redeemed me."


St. Lawrence said to the Emperor Valerian, who was displaying and threatening fires, wheels, scorpions, and beasts: "This is the banquet I desire, this I thirst for. No hungry man desires food, nor thirsty man drink, as eagerly as I seek and thirst for all these torments, that I may repay love for love, pain for pain, death for death to my Christ." St. Vincent said to Dacian: "No mortal," he says, "has conferred a greater benefit upon me than you, who torture and torment me, because as many torments as you inflict on me, with so many crowns of martyrdom you adorn me." And to the executioners: "How sluggish you are, how feeble! I thought you to be far stronger. Behold, I desire to suffer more, and I far surpass your blows." St. Agatha said to Quintian: "Why do you delay? What do you wait for? Scourge, tear, burn, cut, drown, mangle, kill this body of mine, because the more you torture me, the more good you will have conferred on me, and so much more favor and grace I shall receive from my Spouse, Jesus Christ." Similar were the prayers and similar the words of St. Agnes, St. Lucy, St. Dorothy, St. Cecilia, and other Martyrs.




Verse 51: Do You Think That I Came to Give Peace on Earth?


DO YOU THINK THAT I CAME TO GIVE PEACE ON EARTH? NO, I TELL YOU, BUT DIVISION. &mdash; See what was said at Matthew 10:34.




Verse 52: For From Henceforth There Shall Be Five in One House Divided


FOR FROM HENCEFORTH (from this time, that is, hereafter) THERE SHALL BE FIVE IN ONE HOUSE DIVIDED, THREE AGAINST TWO, AND TWO AGAINST THREE. &mdash; "Five," namely father, son, mother, daughter, and daughter-in-law; for the mother-in-law is the same as the mother. So St. Ambrose, and it is clear from what follows, as if to say: In the same house three unbelievers will rise up against two believers, or two unbelievers against three believers; for example, a father and son not believing in Christ will rise up against the mother, daughter, and daughter-in-law who believe in Christ, or vice versa.




Verse 53: They Shall Be Divided: The Father Against the Son


THEY SHALL BE DIVIDED (Greek &delta;&iota;&alpha;&mu;&epsilon;&rho;&iota;&sigma;&theta;&eta;&sigma;&omicron;&nu;&tau;&alpha;&iota;, that is, shall be divided, shall disagree, shall separate and set themselves against one another): THE FATHER AGAINST THE SON, &mdash; that is, against the son; and so with the rest.




Verse 54: When You See a Cloud Rising From the West


AND HE SAID ALSO TO THE MULTITUDES: WHEN YOU SEE A CLOUD RISING FROM THE WEST, STRAIGHTWAY YOU SAY (from frequent and continual experience): A STORM IS COMING (Greek &omicron;&mu;&beta;&rho;&omicron;&sigmaf;, that is, a shower, rain); AND SO IT HAPPENS. &mdash; As if to say: When you see a cloud from the west, you say: It will rain. So Elijah in the time of the three-year drought, since from boyhood he had understood that a cloud rising from the west and ascending from all sides (as happens to those who are surrounded by sea on every side), says Valesius in Sacred Philosophy, chapter LXXXVI. See what was said at Matthew XVI. Moreover, conjectures from the stars are necessary for human life, says St. Basil in the Catena, provided they are not pursued beyond the limit of what they indicate. It is useful to foresee the dangers of storms, especially when the sun is likewise setting in the west: for then it is weaker than to be able to dissipate these vapors, so that they do not thicken into cloud and dissolve into rain. But to those for whom the sea is equally to the West and to the South and to the North, He likewise foretold that rain was imminent; and it soon followed, 1 Kings 18:44. The physical cause of this is that Judaea has the Mediterranean Sea to its west, from which, by the power of the sun, many vapors are raised on high, which when condensed into cloud, are resolved by the sun's heat into water and produce rain. For the traveler a change in the weather, for the farmer sowing a sign of the sun's position for sowing so that he may gather an abundant harvest: for God placed them "for signs and for seasons," Genesis 1:14.
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Synopsis of the Chapter


He continues to attack idols and their makers, that is, the idol-fashioners. Therefore at the beginning he gives thanks to God for having preserved the Israelites pure and chaste from idolatry in faith and worship of Himself. Then he convicts the vanity and deception of idols from the very potters who make them.




Vulgate Text: Wisdom 15:1-19


1. But You, our God, are sweet and true, patient, and governing all things with mercy. 2. For even if we have sinned, we are Yours, knowing Your greatness; and if we have not sinned, we know that we are counted among Your own. 3. For to know You is perfect justice, and to know Your justice and Your power is the root of immortality. 4. For the invention of evil human art has not led us into error, nor the shadow of painting — a fruitless labor — nor an image carved in various colors, 5. the sight of which gives desire to the senseless, and he loves the lifeless effigy of a dead image without a soul. 6. Lovers of evil are worthy to place their hope in such things — both those who make them, and those who love them, and those who worship them. 7. But also the potter, pressing soft earth, laboriously fashions each vessel for our uses, and from the same clay he fashions vessels that are clean for use, and likewise those that serve contrary purposes; but what use each of these vessels shall have, the potter is the judge. 8. And with vain labor he fashions a god from the same clay — he who a little before was made from earth, and after a short time will return to that from which he was taken, when the debt of the soul which he had is demanded back. 9. But his care is not because he will labor, nor because his life is short, but he competes with goldsmiths and silversmiths; and he also imitates the bronze-workers, and counts it a glory that he fashions worthless things. 10. For his heart is ashes, and his hope is cheaper than earth, and his life is more worthless than clay, 11. because he did not know the One who fashioned him, and who inspired in him a soul that works, and who breathed into him a vital spirit. 12. But they also considered our life to be a game, and the course of life arranged for profit, and that one must acquire gain from every source, even from evil. 13. For this man knows that he sins above all others, who from earthen material fashions fragile vessels and carved images. 14. For all are foolish and wretched beyond measure in soul, proud, enemies of Your people, and ruling over them, 15. because they reckoned all the idols of the nations to be gods, which have no use of eyes for seeing, nor nostrils for perceiving breath, nor ears for hearing, nor fingers of hands for touching, and their feet are too sluggish for walking. 16. For a man made them, and he who borrowed his spirit fashioned them. For no man can fashion a god like himself. 17. For being mortal, he fashions a dead thing with wicked hands. For he himself is better than those he worships, because he at least lived, being mortal, but they never did. 18. But they even worship the most wretched animals; for senseless creatures, compared with these, are worse than them. 19. Nor can anyone looking upon these animals see anything good in them. They have fled from the praise of God and from His blessing.




1. 1. BUT YOU, OUR GOD, ARE SWEET AND TRUE, PATIENT AND GOVERNING ALL THINGS WITH MERCY. — 'Our' not by creation alone, for in that sense You are the God even of idolaters and unbelievers; but also by calling, by religion, and by worship: for You called us Israelites from among all nations to faith and worship of Yourself, and chose us for Yourself. 'True,' as if to say: Idols are false gods, and therefore liars and deceivers; hence when consulted they deceive, and what they promise they do not perform in deed. But our God is the true God, and therefore truthful and faithful; whence He can neither be deceived nor deceive, but whatever He says is most true, and whatever He promises He fulfills most faithfully. 'Patient,' in Greek makrothymos, that is, long-suffering, possessing great patience and much endurance, so that You are not immediately roused to anger or spring to vengeance and hurl brutal thunderbolts, but patiently bear offenses, so that by this patience and mercy You may provoke sinners to repentance, as was said above. Whence it follows: 'For even if we have sinned,' etc. For to long-suffering is opposed precipitous anger, impatience, and vengeance,


of which demons are full, and therefore they rage, and severely avenge even slight neglect of themselves, and treat and punish idolaters and magicians who are less obedient to them most harshly. Note here four attributes of God in governing: the first, kindness and gentleness; the second, truth and faithfulness; the third, long-suffering and patience; the fourth, mercy and clemency. Kings, rulers, and governors should learn these from God and ask Him for them.


You govern all things. For 'sweet,' the Greek is chrestos, that is, good, kind, upright, humane, ready to oblige, agreeable, clement; also useful, fruitful, dutiful, distinguished, vigorous. Such was Chrestos, that is, our Christ, who was therefore called by the gentiles Chrestos, and Christians were called 'Chrestians,' because they were kind and beneficent to all. The meaning is, as if to say: Idolaters worship useless gods, indeed maleficent ones — for such are the demons, who when invoked by magicians provide scant help in order to inflict greater harm on them, both in body and in soul. But our God is most useful, as well as most benevolent and most beneficent, who heaps upon us every good thing. We therefore congratulate ourselves on having such a God, the best and greatest, and that He has freed us from the worst gods. So says Cantacuzenus, who notes that there is an antithesis between God and idols, such as I have described.


BUT YOU, OUR GOD, ARE SWEET AND TRUE, PATIENT AND GOVERNING ALL THINGS WITH MERCY. — Vatablus renders: 'But You, our God, are kind and true, and with long patience (or gentleness) and mercy You govern —'




2. 2. FOR EVEN IF WE HAVE SINNED, WE ARE YOURS, KNOWING YOUR GREATNESS — in Greek, to kratos, that is, Your strength, force, and power, as St. Augustine reads it in his book On Faith and Works, chapter 22 — by which, namely, You can punish us, since idols cannot do so, as he said at the end of the preceding chapter; and by which You can also pardon our sins, to show that You are no less powerful, magnificent, generous, and rich in grace and mercy than in force and strength, as the Apostle says, Romans 10:12, and elsewhere. For to forgive sins is the mark of supreme power, as I showed above. The meaning therefore is, first, as if to say: Idolaters boldly perjure themselves and sin, because they do not fear their mute and brute idols — for they know that those idols cannot avenge perjury and other crimes. But we, Your faithful, O Lord, if out of frailty we sin —


whether venially or even mortally, we honestly confess that we cannot escape You, as idolaters supposed they could escape their gods — because we are Yours, and subject to Your dominion, and we know Your supreme power, by which You can punish us wherever we may flee, unlike the feeble and powerless idols. For, as David says, Psalm 138:8: 'If I ascend into heaven, You are there; if I descend into hell, You are present; if I take my wings at dawn and dwell in the uttermost parts of the sea, even there Your hand will lead me, and Your right hand will hold me.' Even if we have sinned, we are Yours, because we have a good and great God, who wills and is able to heal the sins of the penitent — not one who would never dare to destroy those who persist in wickedness. Whence he adds, 'knowing Your power,' from which the sinner cannot withdraw or hide himself. So says St. Augustine in the passage already cited, who therefore rightly admonishes the sinner not to flatter himself with a sense of security by thinking that he belongs to God.


Morally, 'if we have sinned, we are Yours': Yours through penance, confession, and chastisement; Yours through contrition and charity, just as St. Mary Magdalene was Yours, of whom St. Paulinus says in his letter to Severus: 'It was not the ointment in her that the Lord loved, but the charity, by which, modestly immodest and piously bold, without fear of reproach or rejection, uninvited she boldly entered the house of the Pharisee which was foreign to her — with that violence by which the kingdom of heaven is seized. And hungering only for heavenly words, she ran not to his riches but to the feet of Christ, and in them she washed herself and was nourished; and she made those very feet her sanctuary, so to speak, and her altar, upon which she made a libation with her tears, offered sacrifice with ointment, and made an offering of affection.' The penitent therefore belongs to God, because through contrition he loves God and dedicates and consecrates —


himself to Him; whence in return he is received by God into His former grace, love, and favor. Thus concerning the gentiles who were to be converted from idols to God through Christ, Isaiah says, chapter 44, verse 5: 'This one will say: I am the Lord's; and that one will call upon the name of Jacob; and another will write with his hand: To the Lord.' And David, Psalm 118:94: 'I am Yours,' he says, 'save me, for I have sought out Your statutes.'


AND IF WE HAVE NOT SINNED, WE KNOW THAT WE ARE COUNTED AMONG YOUR OWN. — First, St. Augustine reads 'appointed'; in Greek, 'we are enrolled as Yours' — that is, if we do not sin, we are all the more dear to You, and all the more in Your heart and care. For You love, protect, direct, and advance the just and innocent as Your friends, indeed as Your most beloved children above the whole world, toward salvation and glory and every good. If therefore we sin, we are Yours by Your power, because we fall into the hands of Your mighty justice; if we do not sin, we are Yours by grace and adoption. Whether therefore we sin or do not sin, we are Yours — for You are the Lord our God, whose hands we cannot escape, but into them we fall whatever we do. The Vulgate translator read in the Greek hoti, that is —


but that word is now absent from the Greek, which accordingly reads: 'We will not sin, since we know that we are esteemed by You,' or that we are in Your care and held in esteem. For this above all should call each of us away from sin: that we know we are in God's care, dear to Him, and held in esteem, and at least incipiently predestined by God to be His children and heirs, and co-heirs with Christ. For God has destined all the faithful and just for glory, and thus has incipiently predestined them. So says St. Augustine, in On Faith and Works, chapter 22, who reads it in the past tense, 'we have not sinned,' as the Louvain scholars corrected, although the context seems to require 'we will not sin,' as the Greek has it. For who, thinking that he is enrolled in God's friendship, family, and intimacy, would dare to sin, and sell and squander so great a good for a cheap desire? Who, seriously considering that he has been chosen and called by God to such great grace and glory, would not strive with all his might to live worthily of so great a calling, to show himself a worthy citizen of heaven and companion of the angels? 'Who, worthily considering the dwelling with God, to which all are appointed by predestination who are called according to His purpose, would not strive to live in a way fitting for such a dwelling?' says St. Augustine in the passage cited. Second, and more genuinely, our author Castro says: Solomon seems, he says, to be speaking of the election of his people above other peoples (not of predestination), concerning which Moses says, Deuteronomy 32:8: 'When the Most High divided the nations, when He separated the sons of Adam, He set the boundaries of the peoples according to the number of the children of Israel. But the Lord's portion is His people; Jacob is the lot of His inheritance.' This knowledge and conviction, therefore, that we are of the number of God's people and that we are enrolled in the catalog of His faithful, above all keeps us or ought to keep us in all modesty and fear, lest we sin — and all the more, the more deeply we are admitted into His intimacy. The Greek word lelogismetha supports this — that is, 'we have been enrolled in Your accounts, assigned to Your reckoning, counted as Yours.' For logizomai is an arithmetical term and denotes a merchant's accounting.




3. 3. FOR TO KNOW YOU IS PERFECT JUSTICE; AND TO KNOW YOUR JUSTICE AND YOUR POWER IS THE ROOT OF IMMORTALITY. — The word 'justice' is not in the Greek, but only to kratos, that is, 'power,' meaning force, strength, and efficacy. The Syriac reads: 'It is the perfection of justice to acknowledge You, and to know Your truth as the root of immortality.' The Arabic reads: 'For knowledge of You is perfect justice, and recognition of Your power is the root of the absence of death.' 'To know You' — namely, not merely speculatively, as the philosophers knew God, but also practically, as it is fitting and proper to know God — so that the knowledge of God may beget affection and love for God. For in this love, or charity, consists perfect justice. 'And to know Your justice and power,' that is Your might, 'is the root' (that is, the principle) 'of immortality.' For this knowledge, by which we know God to be just and omnipotent, and therefore able and willing to punish all crimes according to their deserts, engenders in us —


a holy fear of God, which makes us abstain from all sin — which is the origin of death and all corruption — and therefore introduces every virtue, which is the root of immortality, happiness, and eternal glory. Moreover, this knowledge, or awareness of God, is obtained through faith. Whence the Apostle everywhere says that we are justified and saved by faith, because by faith the course toward justice, salvation, and immortality is begun (Romans 1:17; 3:28; and 5:1, etc.). See what was said there.


Finally, the word 'for' in 'to know' gives the reason for what preceded — namely, why he professed his knowledge of God and his faith, saying in verse 1: 'But You, our God, are sweet and true,' etc., and in verse 2: 'Knowing Your greatness.' But properly and principally it gives the reason for what immediately preceded: 'And if we have not sinned, we know that we are counted among Your own'; or, as the Greek has it, 'we will not sin, since we know that we are esteemed by You, or that we are in Your care.' For the knowledge of God's power and providence is the cause that makes us carefully guard against all sin and spurs us to strive with all our might for justice, so that we may please God and obtain from Him blessed immortality. See what was said at chapter 1, verse 13, and Proverbs 1:7.


The meaning therefore is, as if to say: That confession of our faith, by which we just now professed You to be supremely kind, patient, powerful, and merciful, and as such love and worship You with our whole heart, and therefore in return are loved by You as wholly Yours and bound to You by the closest bond of faith, religion, and charity — this, I say, is our perfect justice, from which, as from a root, the fruit of immortality and eternal happiness sprouts forth. Thus Christ says, John 17:3: 'This is eternal life' (that is, the way to eternal life, and as it were its beginning and commencement), 'that they may know (through faith) You, the only true God, and Jesus Christ whom You have sent. For faith,' Hebrews 11:1, 'is the substance of things hoped for, the evidence of things not seen.' See what was said there.


Tropologically, Blessed Lawrence Justinian, Patriarch of Venice, used to say: 'The true knowledge of man consists in knowing these two things: that God is everything, and that he himself is nothing.' So his Life records. For from this knowledge and faith follows distrust of self and confidence in God; thence hatred of self and love of God, which is consummate justice, consisting in the three theological virtues — namely, in excellent faith, hope, and charity. Hence St. John, Apocalypse 15:2, saw the saints who will live at the end of the world, having seen the seven last plagues of the earth in which the wrath of God will be consummated, standing in amazement, and heard them singing and exclaiming: 'Great and wonderful are Your works, O Lord God Almighty! Just and true are Your ways, O King of the ages! Who will not fear You, O Lord, and magnify Your name? For You alone are holy; for all nations will come and worship before You, because Your judgments are made manifest.' A similar expression of theirs is found —


after the destruction of Babylon, chapter 18:8 ff., and chapter 11, verse 17, and chapter 14, verse 7. The antistrophe to Solomon is the maxim of Jeremiah, chapter 9, verse 23: 'Let not the wise man glory in his wisdom, and let not the strong man glory in his strength, and let not the rich man glory in his riches; but let him glory in this: to know and understand Me.'


Anagogically, to know God through the beatific vision is perfect justice — perfect, I say, in grace and glory, and therefore confirmed, so that one who is blessed forever cannot fall from it through any temptation or misfortune. So says Hugo, who however less correctly adds that by 'God' the Father is understood, as if to say: We recognized God the Son in the Incarnation, the Holy Spirit at Pentecost when He appeared in tongues of fire, and likewise at the baptism of Christ when He appeared in the form of a dove; but God the Father we have not known by a similar symbol in this life, but shall know Him in the future; whence then there will be perfect knowledge of God, love, and justice. But this is foreign to the mind and purpose of the wise man; it is also not true, for the Father appeared in the Old Testament, just as the Holy Spirit did, when three angels appeared to Abraham representing the three divine Persons; likewise at the baptism of Christ, the voice of the Father thundered, Matthew 3:17: 'This is My beloved Son, in whom I am well pleased.' The same voice of the Father was heard at the Transfiguration of Christ, Matthew 17:5.




4. 4. FOR THE INVENTION OF EVIL HUMAN ART HAS NOT LED US INTO ERROR, NOR THE SHADOW OF PAINTING — A FRUITLESS LABOR — NOR AN IMAGE CARVED IN VARIOUS COLORS. — He gives thanks to God that he himself was not numbered among those who worship false divinities and are deceived by fabricated images. But the Wise Man speaks in the person of all Israel, or the faithful, pious, just, and holy people. For although many, indeed the far greater part, in Israel were unjust and in a state of mortal sin, nevertheless the whole people is called just and holy — both because they were called by God to justice, and because this people was the lineage and posterity of Abraham, Isaac, and Jacob, who truly were holy: they were therefore holy, that is, children of the holy patriarchs; and finally because many among the people were just. In a similar sense the Church is called holy, and the Apostle calls all the faithful 'saints' at the beginning of his letters, as I noted there.


THE INVENTION OF EVIL ART. — That is, the art of sculpture and painting of beautiful images and idols, which is called 'evil' because it entices people to worship and adore them. In Greek, kakotechnos epinoia, that is, malevolent, maleficent, malignant — also deceitful, counterfeit, pernicious, and devised for the ruin of mankind — the invention of the sculptural art of idols. Vatablus renders it 'an insidious invention'; Jansenius, 'a malignant contrivance,' by which, namely, through the elegance of idol sculpture, the unlearned are incited to worship idols as if they were divinities. Our author Castro translates kakotechnos literally from its etymology as 'weaving evil, contriving evil,' or 'the invention of an evil craftsman,' as if to say: Among the other benefits with which You have heaped Your people, this one is preeminent: that You preserved them from the deceptive and pernicious inventions of men, who devise many things against God's law and establish many things.


NOR THE SHADOW OF PAINTING — the translator reads, with the Complutensian, the Royal, and other editions, by separation into two words, skia graphon, that is, 'shadow of painting.' But the Vatican manuscripts read more plainly and clearly as one word by contraction, skiagraphon, that is, 'of those who make shadow-paintings,' and they connect it with what follows: 'a fruitless labor,' as if to say: The fruitless labor of painters, who by painting represent and imitate things in shadow, has not deceived us. But the meaning comes to the same thing. It is called 'shadow of painting' because the painting itself is a shadow-depiction, or shadowy, and this first of all because the origin of painting is shadow. For the first natural likeness or image of a body is its shadow; whence from shadows men learned to paint, and by painting to make shadow-representations. Therefore Quintilian in Book 10 says: 'There would be no painting, except that which traced the outline of the shadow that bodies had cast in the sun.' Hence the first paintings were merely delineations of lines of the body depicted, or outlines. Listen to Pliny, Book 35, chapter 3: 'The Greeks say that some discovered painting at Sicyon, others at Corinth — all agree it began by tracing the outline of a man's shadow with lines. And so such was the first type (such as we still see in Rome in ancient works), the second was in single colors and called monochromaton, that is, single-colored.' The third succeeded from various colors, and was called polychromatos, that is, multicolored. Pliny continues: 'They say the linear style was invented by Philocles the Egyptian, or Cleanthes the Corinthian, etc. The first to paint with color using crushed tile (as they say) was Cleophantus the Corinthian.' The same author, Book 35, chapter 5: 'Both arts (namely, the art of statuary and of painting) began with Phidias in the 83rd Olympiad, about 332 years later' — from which time the art of sculpture or carving in marble began.


Second, because in painting it is a matter of great art to paint shadows well; for through them are represented the heights of things, their depths, mountains and valleys, distances and intervals. Indeed, I have seen in Rome, through shadows alternated on walls, these things represented so lifelike that they would make any viewer doubtful whether there truly was that projection and depth in the wall, or whether it was merely produced and represented in shadow through painting and art. Whence painting itself is called 'shadow-representation,' and to paint is called 'to make shadows,' and skiagraphoi is the name for those who draw lines and shadows by which things that are flat appear to project in the painting.


AN IMAGE CARVED IN VARIOUS COLORS. — For 'image,' the Greek is eidos, that is, form, appearance, figure; whence the diminutive eidolon, that is, idol, as if to say: a diminished figure, a slight form, a small and contracted appearance, a little deity, a small god, a tiny divinity. For 'carved,' the Greek is spilothen, that is, spotted — that is, variegated with various colors. For 'spots' are the name for both the marks by which painters are accustomed to distinguish and embellish images and paintings, and also —


and also variegations of color. Whence Seneca, Epistle 116, says: 'We are delighted by the spots of great columns.' Add that the Wise Man by this word censures idols as being not so much painted with colors as spotted and stained, to bring them into disrepute — both because the colors themselves are in themselves dirty and spotty, and because if you consider God, certainly these idols painted with the colors of God must be called spotted, for they taint and stain God, who is pure spirit and therefore devoid of color, with earthy and foul colors of paint, and thus present God not as spiritual, but as corporeal and colored. Our translator renders it more profoundly as 'carved,' both to suggest that the ancient idols were skillfully carved statues which were then painted in various colors, and because the very act of coloring and painting is called by catachresis 'carving.' For a painter, by painting a thing in various colors, now bright and light, now dark and shadowy — especially when representing the heights or depths of things, that is, mountains and valleys (whence the Greek spilos signifies not only spots, but also heights and prominent things, such as cliffs, rocks, and islands in the sea) — virtually carves the thing itself, as can be seen in skillfully painted glass. Hence any idols whatsoever, even those merely painted, are called 'carved things' in the Scriptures, as in Exodus 20:4: 'You shall not make for yourself a carved image,' that is, an idol; Psalm 105:19: 'And they worshipped the carved image'; Isaiah 42:17: 'Those who trust in carved images,' and frequently in the prophets.


IN VARIOUS COLORS. — In Greek, chromasin ellagmenois, that is, in varied and distinct colors, variously arranged and distributed. For the marvelous variegation of colors in idols used to captivate the eyes of the unlearned people into admiration, and thence into worship and veneration. Whence it follows:




5. 5. THE SIGHT OF WHICH GIVES DESIRE TO THE SENSELESS, AND HE LOVES THE LIFELESS EFFIGY OF A DEAD IMAGE WITHOUT A SOUL. — In Greek, apnoun, that is, without spirit and breath — that is, lifeless and dead. 'The sight of which' — namely, of the carved effigy, that is, of the idol. The Greek has it in the plural, hon, that is, 'of which,' namely, the sight of the colors, with the same meaning. For 'desire,' in the Greek there is, first, eis epithymian, that is, 'into appetite, into craving, into desire.' So the Complutensian editions, and —


the Royal editions. Second, the Vatican manuscripts read eis erethistmon, that is, 'into provocation,' indeed into fury, into madness — for so keenly and eagerly is the senseless person, having seen a beautiful image, carried away into desire for it, that he virtually goes mad and rages. The meaning therefore is, as if to say: Such is the power of painting and sculpture that it inspires in the rude and senseless people a desire for idols, and carries them away to love — indeed, to adore — these effigies of a dead image (or of an image representing a dead thing) without a soul, indeed without spirit or breath. Cantacuzenus adds that the word 'senseless' marks the Egyptians, who worshipped as gods not only effigies of humans but also of brute animals. Moreover, the demon so thoroughly renders idolaters senseless that they, as if driven mad, have fallen in love with their own effigies as if they were living women. Thus Pygmalion, king of Cyprus, according to Arnobius, Book 6 Against the Nations, loved the idol of Venus as a woman, and with it, as with a woman, practiced embraces, kisses, and other lustful gestures and touches. Pliny narrates a similar example of another person, Book 36, chapter 5. Hence idolatry in the Scriptures is called fornication, not only mystical but also real, because near the temples of idols there were brothels and harlots, with whom visitors would commit fornication. Thus Pineda explains that passage in Job 40:46: 'He sleeps under the shadow,' that is, under the idol, he says, the demon lurks, who is therefore called Baal, that is, 'husband,' arousing shameful love of himself. Whence for 'loves,' the Greek is eratai, that is, 'desires, lusts after.'




6. 6. LOVERS OF EVIL ARE WORTHY (Lyranus, Hugo, and Dionysius add 'of death,' but delete 'of death' with the Roman and Greek editions) TO PLACE THEIR HOPE IN SUCH THINGS (some incorrectly read 'in tablets'), AND THOSE WHO MAKE THEM, AND THOSE WHO LOVE THEM (in Greek, epithountes, that is, 'who desire'), AND THOSE WHO WORSHIP THEM — as if to say: The just penalty of idolaters who love evil, indeed the worst, idols is idolatry itself: namely, that they place their hope in gods — that is, in mute and brute idols, indeed diabolical ones, and therefore ruinous and most harmful — from whom nothing good can be hoped for, but every evil. Of all idolaters, I say — both of those who make and fabricate those gods, and of those who love and worship them. Vatablus renders: 'Lovers of evil, and worthy to have such hopes — the craftsmen, lovers, and worshippers of such things.' Lucas of Bruges in his Notes explains it thus: They love the most abundant fountain of all wickedness — both those who make idols, and those who desire them to be made and worshipped, and those who worship them — and therefore they are worthy to have vain and empty hopes in them. Our author Castro puts it thus: 'Lovers of evil,' that is, captivated by love and devotion to idols, 'and worthy to have vain hope in them' — these are both those who make them and those who desire, or love, or worship them. All of this comes to the same thing.




7. 7. BUT ALSO THE POTTER, PRESSING SOFT EARTH, LABORIOUSLY FASHIONS EACH VESSEL FOR OUR USES, AND FROM THE SAME CLAY HE FASHIONS VESSELS THAT ARE CLEAN FOR USE, AND LIKEWISE THOSE THAT SERVE CONTRARY PURPOSES; BUT WHAT USE EACH OF THESE VESSELS SHALL HAVE, THE POTTER IS THE JUDGE. —


one part into dishes, another into chamber pots, and other vessels for other uses, as he pleases and sees fit. Yet the potter, as he adds in verse 8, in the same way fashions an idol from the same clay, and chooses and selects for this purpose the portion of clay that seems more suitable to him. Therefore, if you consider the material, the idol is plainly similar to — indeed identical with — the material of dishes and chamber pots, which is the most worthless, namely clay. If you consider the craftsman, it is the same potter who fashions both the idol and the chamber pot. Therefore, just as worthless as the potter and the clay are, equally worthless is his product — namely, the idol fashioned by him. Wherefore Arnobius rightly pierces and dispatches the idolaters with this argument, as with a spear, in Book 6 Against the Nations: 'What reason is there, then, that if all these bodies remain untouched and uncut, they lack the force of divinity and heavenly authority, but if they receive human shapes — ears, noses, cheeks, lips, eyes, eyelids — they immediately become gods and are enrolled in the ranks and register of the celestials? Does fashioning add some novelty to these bodies, so that by the very addition you are compelled to believe that some divinity and majesty has been conferred upon them?' etc. Among all idols — golden and bronze — he mentions the clay ones especially, both because these were the most numerous and were commonly purchased at small cost by the poor, and because the material of clay idols is the most worthless, their molding the most sordid, their craftsman the most sordid. Yet that craftsman has full mastery and control over it, so that with remarkable ease he forms and fashions from soft clay whatever shape and figure pleases him. All of which convicts the supreme worthlessness of idols. Whence he adds:




8. 8. AND WITH VAIN LABOR HE FASHIONS A GOD FROM THE SAME CLAY — HE WHO A LITTLE BEFORE WAS MADE FROM EARTH, AND AFTER A SHORT TIME WILL RETURN TO WHERE HE WAS TAKEN FROM, WHEN THE DEBT OF THE SOUL WHICH HE HAD IS DEMANDED BACK. — As if to say: What madness it is to consider an idol of clay, produced by a potter from the same clay from which dishes and chamber pots were formed, to be a god, when the potter himself is a mortal man formed and fashioned from similar clay and earth by God in Adam, the first man, and will soon return to the same earth when he dies, when God demands back the soul He gave him! For man, such as the potter is, cannot form God; nor can a mortal form an immortal, nor one made of clay form a celestial being. For by what rationale could the potter breathe divinity into the clay statues he has fashioned, and attribute divinity to them? Hugo shrewdly observes the just and fitting judgment and vengeance of God, by which it happens that the potter and idolater, who was made from earth but refused to follow his soul — that is, his reason, which dictated that God should be worshipped, and on account of which he was similar to God — by listening instead to his baser part, namely his earthly body, also worships a clay god, similar to his own body. The same thing is done mystically by gluttons, the lustful, and other sinners. For 'vain labor,' the Greek is kakomochthos, which Osorius translates as 'a laborious and impious workman'; others, 'laboring badly'; Vatablus, 'employing his effort most poorly.'


HE WILL RETURN — as if to say: The potter, soon dying, will return to the earth from which his body was formed, 'when the debt of the soul is demanded back' — that is, the debt of dying, or departing from the body. Namely, when God demands from the soul the debt of departing from the body and returning to Himself, so that the soul may render an exact account to the true God who demands it — an account of debts, that is, of sins committed, and especially of idolatry and the idols it fashioned. As if to say: How vain and foolish it is to believe that the potter fashions God, when the potter receives his very being from God, and shortly returns it to God the giver, and will render an account of how it was well or ill spent! Hence learn morally that the soul and life are not ours, but God's, who as their Lord granted us only their use, and gave them to us as on loan, so that we might use them according to God's will and for His praise. But if we abuse them to fashion for ourselves some idol of honor, pride, greed, or luxury, He will demand from us in the judgment a strict account of what He gave, or rather lent, and will punish its abuse with eternal fires, according to the parable of the talents, Matthew 25:15. Then the abuser will hear from Christ the judge those words of Luke 12:20: 'Fool, this night they demand your soul from you; and the things you have prepared, whose will they be?' God therefore is the creditor, man the debtor; the debt is the soul and its faults. Death is the debt of nature; hell is the debt of sin. Therefore whoever sins bears fruit for the second death, that is, yields a harvest for hell, says St. Ambrose on Romans, chapter 7. In a similar way, the earth demands back from dying men the debt of the body received from it, according to Ecclesiastes 12:7: 'Let the dust return to its earth whence it was, and let the spirit return to God who gave it.' See what was said there. Hence St. Ambrose, in his book On the Good of Death, chapter 10, proves the immortality of the soul: 'Did He say,' he asks, 'let your soul die in you? No, but let it be demanded back from you. What was given is demanded back, or they demand it from you. For the soul is demanded back, not destroyed. What is demanded back remains; what is destroyed does not remain.'




9. 9. BUT HIS CARE IS NOT BECAUSE HE WILL LABOR, NOR BECAUSE HIS LIFE IS SHORT, BUT HE COMPETES WITH GOLDSMITHS AND SILVERSMITHS; AND HE ALSO IMITATES THE BRONZE-WORKERS, AND COUNTS IT A GLORY THAT HE FASHIONS WORTHLESS THINGS. — He continues to demonstrate the madness of the potter, or idol-fashioner, as if to say: The potter fashioning a clay idol spares neither labor nor life. For he does not worry about or consider the great labor he must undertake to form each limb of the idol distinctly, perfectly, and elegantly, in the manner of human limbs. Again, he does not worry or consider that he has a short life remaining, which ought to be spent on more useful things and on securing eternal salvation; but he looks only to profit and honor, so that people may say: Behold, this is a distinguished idol-maker. Therefore he ambitiously competes with goldsmiths, silversmiths, and bronze-workers, to fashion idols from clay just as perfectly — indeed, more perfectly — than they do from gold, silver, and bronze. He strives therefore to equal or surpass them in art and form, even though he is surpassed by them in material.


Juvenal mocks the Egyptians for worshipping garlic and leeks as gods, and says: 'O holy nations, for whom these divinities grow in their gardens!' In like manner you may laugh at the idol-makers and say to them: 'O holy molders, who fashion divinities of clay! O holy hands, with which it is permitted to create divinities! O divine fingers, which can fashion gods!'


NOT BECAUSE HE WILL LABOR. — This 'labor' is taken in various ways by various interpreters. First and genuinely, for the labor with which the potter laboriously works in forming the idol and each of its parts and limbs, and in preserving them lest they crack or break, as I have already said. Second, for the sickness he contracts from excessive labor at molding, day and night. Whence Peter Nannius says here: 'About to labor,' that is, 'about to fall ill' — for kamontes means the sick or the dead — as if to say: The potter, intent on profit and glory, wears himself out, ruins, and destroys himself with excessive labor. Third, for the labor he will undergo in death, when the debt of his soul is demanded back, and in hell, where he will burn on account of his idols which he fashioned. So says Jansenius.


HE COMPETES (in Greek, antereidetai, that is, he contends, strives, and fights against a rival or competitor, so that by the excellence of his art he may gain more profit and glory). HE COUNTS IT A GLORY THAT HE FASHIONS WORTHLESS THINGS — that is, as in the Greek, he esteems it a glory that he fashions kibdela, that is, counterfeit things. Vatablus renders: 'He counts it a glory that he fashions impostures.' Others: 'that he fashions adulterations,' that is, things adulterated and falsified — namely, idols, which are not divinities but fabrications and monstrosities of divinities, and therefore are adulterated and falsified gods — that is, shadowy, painted, feigned, and false. For the Greek word kibdelos signifies a thing adulterated, counterfeited, and fabricated, and is properly said of debased coins, when bronze is mixed with gold, which vitiates and adulterates them. For in a similar way, an idol is a god that is not true but counterfeit and adulterated.


Wherefore Tertullian, in his book On Idolatry, chapter 7, asserts that Christian artisans who for the sake of profit fashion images for idolaters should be cast out of the Church, and indeed their hands should be cut off: 'All day long,' he says, 'the zeal of faith will plead this case, groaning that a Christian comes from idols into the Church, from the workshop of the adversary into the house of God; that he raises up to God the Father hands that are the mothers of idols; that he worships with those hands which outside are worshipped against God; that he applies to the body of the Lord those hands which confer bodies on demons. Nor is this enough — it would be a small matter if they received from other hands what they contaminate; but they themselves also pass on to others what they have contaminated. Artisans of idols are admitted into the ecclesiastical order — oh, what a crime! The Jews once laid hands on Christ; these people daily assault His body. O hands that should be cut off! Let them now consider whether it was said figuratively, Matthew 5:30: If your hand scandali-'


zes you, cut it off. What hands are more deserving of amputation than those by which the body of the Lord is scandalized?' For this reason, Saints Claudius, Nicostratus, Symphorianus, Castorius, and Simplicius, under the emperor Diocletian, underwent a glorious martyrdom, because although they were the finest sculptors, they could by no means be induced to make statues of idols. And when led to the image of the Sun to venerate it, they declared that they would never worship the works of men's hands. Wherefore they were cast into prison, scourged with scorpions, and finally enclosed alive in leaden coffins and thrown into the river, surrendering their bodies to the earth and their souls to heaven, and they celebrated a glorious triumph over idols. The Church celebrates their feast day on the Octave of All Saints, and we venerate their relics in Rome in the Church of the Four Crowned Saints.




10. 10. FOR HIS HEART IS ASHES, AND HIS HOPE IS CHEAPER THAN EARTH, AND HIS LIFE IS MORE WORTHLESS THAN CLAY. — Vatablus renders: 'His heart is dust; his hope likewise is cheaper than earth, and his life more abject than clay.' He speaks not of the idol but of the idol-fashioner, that is, the potter of idols, as if to say: The potter who fashions idols, in which he glories and boasts of his art of molding, fashions worthless things — that is, cheap, false, and fabricated things — because he fixes his whole heart, that is, his thought and care, on mud and ashes: namely, to form from clay vessels and clay idols, and then to bake them in a kiln by burning wood, which turns to ashes. Therefore he is entirely muddy and ashen, especially since he too will return to dust and ashes in death, according to that sentence pronounced by God upon Adam and his posterity, Genesis 3:19: 'For you are dust, and to dust you shall return.' The Wise Man here frequently repeats the same point in other words, and obscure ones at that, to impress upon readers a hatred of idols, as preachers do when they attack some dominant vice among the people. I am compelled to follow the author in interpreting, and to repeat the same thing in explaining — so let no one accuse me of tautology.


For 'ashes,' the Greek is spodos — not the simple kind, which is called tephra, but the dirty kind, in which extinguished coals are mixed, along with the remains of other things, such as fragments of pottery, which in a hotter fire in the kiln often burst and break. In these, therefore, lies the whole heart, that is, the thought and occupation of the potter, so that he, entirely immersed in ashes and clay, seems to lead a life among ashes that is not human and vital, but ashen and funereal. So Lyranus says: 'The heart of the potter is ashes by affection, because, as St. Augustine says: If you love the earth, you are earth; if you love heaven, you are heaven; if you love God, what shall I say? You are divine — indeed, you are God! For love transforms the lover into the beloved, since the soul is more where it loves than where it gives life.' The same St. Augustine, Book 2 of On the Lord's Sermon on the Mount, chapter 9, says: 'Just as the sinner was called earth, when it was said to him: You are earth, and to earth you will go — so conversely the just man can be called heaven. For to the just it is said: The temple of God is holy, which you are. Wherefore, if God dwells in His temple and the saints are His temple, then rightly it is said: You who are in the heavens — You who are —'


in the saints. And this comparison is most fitting, so that the difference between the just and sinners seems to be spiritually as great as the bodily difference between heaven and earth. To signify this, when we stand for prayers, we turn toward the east, whence the sky rises — not as if God were there and had abandoned the other parts of the world, since He who is present everywhere is not bounded by spatial distances but by the majesty of His power — but so that the mind may be reminded to turn itself toward a more excellent nature, that is, toward the Lord, when the body itself, which is earthly, is turned toward a more excellent body, that is, the heavenly body.' And after some further remarks: 'So that when they have come to recognize the dignity of the soul, which surpasses even the heavenly body, they may seek Him more in the soul than in the body, even the heavenly body.'


their Author and Giver of all good things. For 'which works,' the Greek is energousan, that is, working, lively, efficacious — which is not idle and empty, but is always in action and always doing something that demonstrates its vital force and vigor. Hence Cicero, in Tusculan Disputations I, calls it a certain continuous and perpetual motion. For the soul is the fountain and origin of life and vital operation, which continually flows from life. For just as a spring that is always gushing never rests or stops, so also the soul never rests, but always nourishes the body, gives life to the limbs, animates the brain, and pours into each part of the body through the vital and animal spirits nourishment, life, sensation, and motion. The indicator of this is the pulse, which is in perpetual agitation and motion as long as a person lives; if it ceases, the person dies. Likewise the vital spirit, that is, the power of breathing, and the continuous respiration throughout one's entire life — when it ceases, the person is extinguished and dies. Therefore some have wrongly concluded from this passage that there are multiple souls in a human being — namely, two or three: a vegetative, a sensitive, and a rational soul. For there is but one rational soul in a human being, but it is threefold in power: for it alone performs all the functions that the vegetative soul performs in plants, and the sensitive soul in animals, and the rational soul (so to speak) in angels. It is this soul, therefore, that nourishes the person so he may grow; it is this soul that sees, hears, and feels; it is this soul that understands and reasons. The 'vital spirit' could also be understood as the soul itself, for it is called 'soul' (anima) insofar as it animates and vivifies the body; the same is called 'spirit,' both because it is itself spiritual and incorporeal, and because it grants to the person the power of breathing, and because it produces and supplies the vital and animal spirits to the head and to the entire body.


HIS HOPE IS CHEAPER THAN EARTH — that is, he hopes for worthless earthly things — namely, cheap profit, cheap gold and silver, for these are nothing other than white and red earth, says St. Bernard. The Greek reads: 'His hope is cheaper than earth, and his life more abject than clay,' because he has placed his hope in a clay idol, which is therefore cheaper than earth itself. For earth, as created by God, remains what it is; but the idol has that which it is not — for it is deemed a god, when it is not one at all. Whence the potter also lives more abjectly than the very earth or clay of the idol, because he subjects himself to the clay, as a servant to a master, and as a creature to its creator. Finally, the Syriac translates: 'Earth is his hope, and a habitation of clay is his reproach.' For the potter constantly handles clay, so that he seems to dwell in it as in his own house.


Tropologically, three primary vices are noted here: ashes, which are produced from fire, denote anger and pride; earth, which produces crops and wealth, denotes avarice; mud, which stains and spots, denotes gluttony and lust. For the idol of the avaricious is gold; of the proud, honor; of the gluttonous and lustful, wine and sensual pleasures. But all these are of clay — that is, cheap and fragile — and pass into earth and ashes together with the person himself, according to Job 30:19: 'I am compared to mud and made like ashes and cinders.' For the natural heat, like a fire, consumes the radical moisture of a person. Therefore man dies, and his body turns to ashes and earth. Whence in chapter 2, verse 3, he said: 'When that spark is extinguished, our body will be ashes,' like the embers remaining from a fire. See what was said there.




11. 11. BECAUSE HE DID NOT KNOW THE ONE WHO FASHIONED HIM, AND WHO INSPIRED IN HIM A SOUL THAT WORKS, AND WHO BREATHED INTO HIM A VITAL SPIRIT. — In Greek: 'Because he did not know the One who fashioned him, and who inspired in him a lively soul, who breathed in the vital spirit.' As if to say: The potter has his whole heart in the idol he fashions, because he is so mad that he does not know the true God, who fashioned him — indeed, created him from nothing — and who inspired a soul in him that is always doing something, and breathed the vital spirit into him. He gives the reason why he said that the heart of the potter is ashes, and therefore that he is cheaper than earth and more abject than clay — namely, because he subjects himself to clay as to his idol. For he does not know the true God, the Author of life —




12. 12. BUT THEY ALSO CONSIDERED OUR LIFE TO BE A GAME, AND THE COURSE OF LIFE ARRANGED FOR PROFIT, AND THAT ONE MUST ACQUIRE GAIN FROM EVERY SOURCE, EVEN FROM EVIL. — Vatablus renders: 'But these people consider our life to be a sport, and the course of life a profitable market, as those who say that gain must be sought from every source, even from evil.' The Syriac: 'And they considered the dwelling of their life to be a joke, and their dwelling to be a time of buying and selling of a merchant, and all his commerce is in evil.' The Arabic: 'And they considered our life to be a gain for clothing (or a gain of confusion), and because they say they are in need, hence they profit from evil.'


He assigns the root of the evil — namely, why potters fashion idols: because they consider that all the things done in this life are not serious matters on which salvation and the eternal happiness of man depend, but mere sport, with which people, like children with their dolls, play for the brief time they live. And therefore they fashion idols like dolls, to play with them as sportive gods, and to make fools of people, and to drain their wealth and purses — whether by right or by wrong — while they sell these fabrications and sportive idols at high prices to anyone. For 'game,' the Greek is paignion, that is, a toy, a plaything, a jest, and especially the amusements with which children play, such as little figurines —


and effigies, especially those which they themselves form from earth or clay. For from pais, that is, 'boy,' comes the word 'player'; and paignion, that is, a toy that a boy plays with; or certainly from pais comes paizo, that is, 'I play, I jest like a boy.' Some incorrectly read 'luxury' instead of 'play.' Whence Lyranus takes 'play' to mean luxury, namely carnal pleasure; Hugo takes 'play' to mean derision, by which the impious mock the pious; Dionysius says, as it were: Idolaters and the impious pursue the goods of this life, which are mere playthings, while neglecting the goods of the future life, which are true and solid. But the genuine meaning is what I gave at the beginning, to which add that this 'play' denotes atheism, as if to say: Idol-fashioners play with their idols and grow rich from them, because they think this life is nothing but play, and that no account will be demanded of it as a serious matter by God. For mere play is just play, and is not directed to any further end, says Aristotle in Ethics Book 10, chapter 6. So also these men think that this life is not directed toward a future one, but that when it ends, the soul perishes with the body. Therefore they feast, play, and fornicate without care, etc., as he said in chapter 2.


Hence St. Thomas, in Summa Theologiae II-II, Question 168, article 2, reply to objection 2, considers that those who are immoderate and excessive in play are rebuked here, as though they set up their highest good and happiness in it. He reproves them from the saying of Cicero in Book 1 of On Duties: 'We were not so created by nature as to appear made for sport and jest, but rather for seriousness, and for certain weightier and greater pursuits.' (Aristotle asserts the same, Ethics Book 10, chapter 6.) And from St. Chrysostom, Homily 6 on Matthew: 'God does not give us leave to play (with excessive or forbidden play), but the devil does. Hear what those who played suffered, Exodus 32:6: The people sat down to eat and drink, and rose up to play' — when they worshipped the golden calf. Wherefore St. Thomas in the same place identifies the virtue of eutrapelia, whose function is to moderate jests and play, so that they are neither excessive nor too restrained. The result is that a person becomes neither too frivolous and sportive, nor too serious, stoic, and stern, but gravely festive and festively grave. He cites that passage of Cicero, Book 1 of On Duties: 'We may indeed use play and jest, but as we use sleep and rest — only after we have satisfied the demands of serious and weighty affairs,' according to that saying of Cato: 'Mingle joys with your cares from time to time, that you may be able to endure any labor of mind.'


I recall that in Belgium, some people, to alleviate the grief conceived from public calamities, established a society of play and jest, whose axiom and rule was: 'Be neither too jocular nor too grave; be neither too wise nor too foolish.'


Wisely does Clement of Alexandria say, Book 3 of the Pedagogue, chapter 11: 'He is not wise for whom play is taken for something serious.' Whence Jeremiah, chapter 15, verse 7: 'I did not sit,' he says, 'in the assembly of those who play.' And Tobit, chapter 3, verse 17: 'Never,' he says, 'did I mingle with those who play, nor with those who walk in frivolity did I make myself a par-'


ticipant.' The world plays with its lovers just as a harlot plays with her suitors, whom she deceives and despoils, just as a cat plays with a mouse. So Ishmael played with Isaac by persecuting him, and therefore was expelled from the house of his father Abraham by God's command, Genesis 21:10. Finally, Lusus was a companion of Bacchus, from whom Portugal (Lusitania) is said to have received its name, as Pliny asserts, Book 3, chapter 1: 'Varro says —'


'Lusus, companion of Father Liber, and Lysa reveling with him, gave their name to Lusitania, and Pan was its overall governor.' Now Lusus reigned among the Celtiberians at the time when Pharaoh was drowned in the Red Sea. So says Berosus, Book 5. See here the antiquity of Lusitania (Portugal), which received its name from King Lusus in the time of Moses and Pharaoh.


Symbolically, our life is a children's game, a comedy, a tragedy — but let each person see to it that he plays his part in it fittingly, and plays this game wisely, because on it depends everyone's salvation and perpetual happiness. For we cast the die over all eternity, and it is either most happy or most miserable — and this irrevocably. Hence Epictetus, Enchiridion 23, says: Our whole life is a mime, a stage, and a play. Augustus Caesar said the same on his deathbed, according to Suetonius. Plato compared our life, especially the free years of youth, to a game of dice, where one must both throw what is advantageous, and make good use of whatever falls. But casting this die is not in our power, but in God's, or fate's, or fortune's. If we are truly wise, however, it is in our power to suitably accept what fortune offers, and to arrange each thing in its proper place, where one's own advantages are best served, and where things that happen contrary to one's will cause the least offense. Otherwise, those who live without any skill or prudence, when prosperity blows, exalt their lot; when adversity strikes, they are cast down. And so they are disturbed in both fortunes and are never at peace — just as we see the sick unable to bear either heat or cold. Following Plato, Plutarch, in his book On Tranquility of Mind, compares human life to a game of dice: 'What falls by the throw is not in our power,' he says, 'but to arrange rightly what has fallen is in our power. So the outcome is not in our power —'


but to turn what happens to good is our duty. Synesius, Book 1 of On Providence, says: 'Just as in the theater, a tragic actor, whatever role the producer of the play assigns him, is expected to play it well — so God and fortune dress us in various kinds of life, as it were various roles in this grand play of the world. Nor is one condition in any way better or worse than another: each person plays it as he can. A good man, however, can conduct himself rightly in any place, whether he plays the part of a beggar or a king. Nor is it usual to quarrel about one's role — for in a tragedy it would be ridiculous to refuse this role or choose another. For even in the role of an old woman, if one plays it well, one earns garlands and applause. On the contrary, if in a royal role one conducts himself disgracefu-'


lly, he is booed and hissed off the stage — and sometimes even pelted with stones.'


St. Chrysostom, Homily 47 to the People, says: 'The present life is a game — indeed, something worse. But the future life is no sport. For how do we differ from children who play and build houses, when we raise our splendid mansions? How do we differ from those who feast, when we live in luxury? In no way — except that we do these things at our peril. If we do not yet perceive the truth of things, it is no wonder: for we have not yet become men. But when we have, we shall know that these things are childish — for we abandon them when we grow up. When we are children, we think these things are serious, and as we pile up potsherds and clay, we are no less anxious than those who raise great enclosures. But they immediately perish and collapse; and even if they stood, they would not be useful to us — just as these splendid houses are not. For they cannot admit a citizen of heaven.' He then adds that the heavenly beings laugh at these games of men on earth: 'Nor would one who possesses a heavenly homeland endure to remain in these things; but just as we destroy these things with our feet, so He overturns them by His judgment. And just as we laugh at children who weep when their things are overturned, so the heavenly beings not only laugh at us when we groan over these things, but also weep — because their hearts are full of mercy, and the loss is great. Let us therefore become men! How long shall we crawl on the ground, thinking lofty thoughts about stones and wood? How long shall we play — and would that we were only playing! But now we have even betrayed our own salvation. And just as little children, when they devote their efforts to these things and neglect their studies, endure many beatings — so also we, when we spend all our effort on these things, will, when we are examined in spiritual disciplines, then through our works not have what we should present, and we shall face the ultimate retribution, and no one will be there to rescue us, neither father nor brother.' He says the same things in Homily 24 on Matthew. The same author, Epistle 6: 'The present life is not unlike theatrical scenes. For just as there one fills the role of emperor, here of judge, and another of soldier — but when night falls, neither is the emperor recognized as emperor, nor does the one who was judge appear as judge, nor the former soldier as soldier — so each of us, on that day of the next age, will receive a standing suited not to roles but to deeds and actions.'


Play, O mortals, not the game of vices, but of virtues! The miser plays with his coins, as he heaps them up through usury, fraud, right and wrong. The ambitious man plays with his offices and honors, which he obtains by illicit arts. The glutton plays with his feasts; the lustful man with his women. But a sad catastrophe follows this game; a mournful lamentation follows this applause, when one goes from play to grief, from jests to the fires of hell. Nor does he remember the heavenly warning: 'Udo, Udo, cease your playing; you have played enough, Udo!' — not until, when the game of life is over, he is condemned after death along with Udo of Magdeburg to the underworld, and becomes a spectacle to the world and a laughingstock of demons. Is it so that for a cheap coin —


for a paltry honor, for the foul mask of a woman, the die of hell is cast, the blessed glory of heaven is squandered, and the immense and interminable eternity is gambled away? O shame, O stupor, O mindless mind, O senseless heart! How much more wisely, more healthily, more joyfully, and more happily do those play who play with humility, charity, patience, and the other duties of the virtues, so that they perform them gladly and sportively out of the sure hope of eternal happiness! How well did St. Paul play the game of his life, saying, 1 Corinthians 4:9: 'We have been made a spectacle to the world, to angels, and to men. We are fools for Christ's sake,' etc. How well did St. Athanasius, St. Chrysostom, St. Anthony, St. Francis, and all the other saints play the same game! How well did they play their part in this comedy and play of life!


AND THE COURSE OF LIFE ARRANGED FOR PROFIT — in Greek, ton bion panegyrismon epikerdie, that is, life or the manner of living is a market prepared for profit, or a profitable trade fair. Whence the Syriac translates: 'the buying and selling of a merchant,' that is, commerce. Thus Pythagoras, as Cicero relates in Tusculan Disputations 5, said that the life of men resembles a market fair celebrated with games to which all of Greece would flock — some to buy, others to sell. The meaning is, as if to say: Idol-fashioners think of nothing but profit. They therefore make idols to sell them and thereby amass wealth. For they know no other spiritual riches, nor do they think of or believe in a future life. In a similar way, St. Gregory Nazianzen in his Tetrastichs said that this life is a spiritual market, in which anyone may purchase the wares of the virtues, by which he may live in the age to come. For when life ends in death, as when the market closes, it is no longer lawful for anyone to acquire anything more. But listen to Nazianzen: 'Believe me, this life is a market fair: if you know how to trade, you will carry away profit, exchanging passing things for lasting advantages. After that time, no other will be available.'


AND THAT ONE MUST ACQUIRE GAIN FROM EVERY SOURCE, EVEN FROM EVIL — in Greek, porizein, that is, 'to make profit,' as if to say: The idol-fashioner, wholly intent on profit, seeks it from evil — namely, from idols, which he fashions and sells at a higher price than either the material or —


the workmanship deserves. So the rude and greedy populace today, intent solely on profit, hunts for it from every source, even evil ones. For the avaricious set up their highest good in gain, and therefore propose profit to themselves as their god. The Emperor Vespasian, more attentive to money, extracted taxes and profit even from sordid things, such as urine. When some objected that this tax was sordid, he replied: 'Urine stinks, but gold does not stink — for from every source, the smell of profit is good and sweet.' More honorably and wisely Chilon, as cited by Laertius, Book 1, chapter 1, said: 'Gain acquired by crime is a loss, not a gain.'




13. 13. FOR THIS MAN KNOWS THAT HE SINS ABOVE ALL OTHERS, WHO FROM EARTHEN MATERIAL FASHIONS FRAGILE VESSELS AND CARVED IMAGES. — He proves what he said, that the idol-fashioner 'acquires gain from evil,' from the fact that the potter himself knows he cannot form and fashion gods from the clay out of which he fashions chamber pots and dishes. Therefore he sins above all other idolaters and idol-makers — namely, silversmiths, goldsmiths, and bronze-workers — because they often labor under ignorance, and fabricate idols from silver, gold, and bronze, into which the proud demon more readily insinuates himself. These can also serve other purposes — such as representing kings or men distinguished for virtue — or if they are broken, the gold, silver, and bronze can be distributed to the poor. But a clay idol is good for nothing except, when broken, to be crushed underfoot. Therefore, the cheapness and fragility of earth and clay convicts the potter of guilt regarding his own impiety, if he is unwilling to be utterly blind and insane. For the potter knows his gods are made of clay; he likewise knows the common saying: 'A potter's wealth is clay wealth.' He knows therefore that his riches consist in earthenware vessels, which accordingly are easily broken and perish. This very fact should warn him not to commit and fabricate so great a sacrilege of idolatry for so fragile a profit.




14. 14. FOR ALL ARE FOOLISH AND WRETCHED BEYOND MEASURE IN SOUL, PROUD, ENEMIES OF YOUR PEOPLE, AND RULING OVER THEM. — The Benedict Bibles incorrectly have 'entreating them.' The meaning is, as if to say: The idolatrous enemies of Your people — for example, the Egyptians, Ammonites, Philistines, etc. — are proud, foolish, and wretched 'beyond measure in soul,' that is, as the Greek has it, 'beyond every soul,' or 'above every soul,' meaning above every man — because other men, even though they may be idolaters, do not persecute God and the worshippers of the true God, namely the Israelites, as the Egyptians and Philistines do, who will therefore be most severely punished by God in this life or in the next. The Greek reads: 'beyond the souls of infants,' or as the Vatican manuscripts have it, 'of a senseless infant.' For nothing is more foolish than the soul of an infant, which although rational in capacity, cannot use reason due to the weakness of its organs. Rather, an infant is entirely senseless and, in act, irrational like a brute. Therefore 'all' cannot refer to 'soul,' since soul is feminine, but 'all' is pantes, which is masculine.


More properly and precisely, St. Bonaventure, Lyranus, and Dionysius say: The enemies of the Israelites are called proud 'beyond measure in soul,' that is, more than any person's soul can presume and exalt itself, according to Isaiah 16:6: 'His pride (that of Moab), and his arrogance, and his indignation are greater than his strength.' For this seems to be what 'beyond measure in soul' implies, even though in the Greek it reads 'beyond the souls of infants,' as if to say: Presuming beyond what they are able to conceive, as foolish and senseless children do. Again, Vatablus takes 'infants' to mean 'fools.' Hence he translates: 'More wretched than the souls of fools are all the enemies of Your people, who oppress him with power, because they regard all the images of the nations as gods.' For 'all,' the Greek is pantes de, that is, 'all indeed.' But these particles are often interchanged —


and de is taken for gar, that is, 'for,' and vice versa, as I showed above. For he responds to a tacit objection, as if to say: Do not, against me as I attack idols and idolaters, object that the enemies of Israel are wise and prosperous — and that this is through their idols and gods whom they worship and invoke — on the grounds that they now rule and reign over the people of God, namely the Israelites. I say therefore that they are more foolish and more wretched than all other nations, because they worship mute and stupid idols — not only their own, but also those of any nations whatsoever, however foul and base — and what could be more foolish or more wretched than this? For lest the Hebrews be infected by the idolatry of the Egyptians through proximity to them — especially since they saw them as lords ruling over them — the Wise Man rises up against them, and in the following chapter demonstrates their foolishness and wretchedness. For the same reason, Baruch, chapter 6, thunders against the idols of the Babylonians, to dissuade the Jews who were about to go into Babylonian captivity from worshipping them.


For 'ruling,' Lyranus, Hugo, and others incorrectly read 'reproaching.' For the Greek is katadynasteuontes auton, that is, 'oppressing him with power and force' — namely, the people of God. The prayer of Esther is relevant here, chapter 14, verses 7 ff.: 'And now it is not enough for them (the Persians, our enemies) that they oppress us with the harshest servitude, but attributing the strength of their hands to the power of idols, they wish to change Your promises, to open the mouths of the nations and praise the power of idols,' etc. Gorionides, narrating this, has Esther speak thus: Behold, they do not say that You (O God) delivered us into their hands, but they credit this very thing to their idols and worship them, saying: You delivered the Jews into our hands. From this passage it is clear that Solomon is not the author of this book. For in his time no nations ruled over Israel; rather, Israel through Solomon ruled over other nations, especially neighboring ones. Therefore this book seems to have been written in the time of the Seventy translators, when Ptolemy Lagus, father of Philadelphus, and the idolatrous Egyptians were ruling Judea, as I said in the Prooemium. Whence in the following chapter he continues to attack the Egyptians. For what Lyranus holds — that the author of the book is Philo the Jew, who lived after Christ under Emperor Gaius Caligula, who sent his statue throughout the whole world and also to Jerusalem to be worshipped by the Jews and other nations, and caused much trouble for the Jews who refused to do so, on which account Philo, sent to him by the Jews, was rebuffed — this, I say, seems hardly plausible. For who would believe that a Jewish man, Judaism now having been abrogated, unfaithful and perfidious, could be the author of a canonical, holy, and sacred book?




15. 15. BECAUSE THEY RECKONED ALL THE IDOLS OF THE NATIONS TO BE GODS, WHICH HAVE NO USE OF EYES FOR SEEING, NOR NOSTRILS FOR PERCEIVING BREATH, NOR EARS FOR HEARING, NOR FINGERS OF HANDS FOR TOUCHING, AND THEIR FEET ARE TOO SLUGGISH FOR WALKING.


In Greek, argoi, that is, idle, ineffective, unfit for walking. For 'use,' as the Greek and Roman editions have it, some incorrectly read 'sight,' although the meaning is the same. He alludes to Psalm 113:4 and Psalm 134:18. The words are clear in themselves and are evident from what has been said. St. Cyprian, Book 3 of Testimonies, chapter 59, reads 'fingers in hands' instead of 'fingers of hands.' The meaning is, as if to say: The Egyptians worshipped the gods of all nations — namely, idols, which have neither true fingers, nor true feet, nor true hands, but are like posts and logs. If their own makers were to become like them, they would cease to be human. Hence it is clear that the Egyptians, being very superstitious, worshipped not only their own gods but also those of other nations. The Romans did the same after them, so that they might have the gods of the nations on their side, and through them might subjugate all nations to themselves. St. Augustine wisely says in Book 1 of The City of God, chapter 2: 'Nor did Troy perish because it lost Minerva. For what had Minerva herself first lost, that she should perish? Was it perhaps her guardians? This is certainly true, for when they were slain, she could be carried off. For it was not men who were protected by the image, but the image by men. How then was she worshipped as one who would guard the fatherland and citizens, when she could not guard her own guardians?'




16. 16. FOR A MAN MADE THEM, AND HE WHO BORROWED HIS SPIRIT FASHIONED THEM (as if to say: The idol-maker made idols from clay, and the very same person, who received his spirit from God only on loan, to return and surrender it to Him at death, fashioned those clay gods. Therefore they are not true gods, but fabricated ones). FOR NO MAN CAN FASHION A GOD LIKE HIMSELF. — In Greek, plasai, that is, 'to form like a potter.' As if to say: No idol-maker can insert into his idol a spirit similar to the one he himself received from God. Therefore he cannot form a god similar to himself — that is, he cannot form an idol that has a soul similar to his own soul. In other words, he cannot make an animated and rational idol. As if to say: The craftsman and potter of the idol cannot bring it about that his god — namely, the idol — should be a living man similar to himself. Therefore, much less can he bring it about that the idol should be a god and a divinity. For if he cannot insert into it the soul which he has, much less can he breathe into it the divinity which he does not have. The Greek here varies and is corrupt, therefore one must follow the Vulgate, which renders the sense excellently.




17. 17. FOR BEING MORTAL, HE FASHIONS A DEAD THING WITH WICKED HANDS. FOR HE HIMSELF IS BETTER THAN THOSE HE WORSHIPS, BECAUSE HE AT LEAST LIVED, BEING MORTAL, BUT THEY NEVER DID. — As if to say: The idol-maker cannot fashion an idol or god similar to himself, namely a living one, because being mortal, he cannot fashion and give the idol an immortal soul (for the sole creator of this is the immortal God alone). Therefore he must necessarily fashion a lifeless idol, and one that is, as it were, dead — which is why he is wicked, and works sacrilege with wicked hands. 'For he himself is better than those he worships,' sebasmaton autou, that is, 'than his objects of worship' —


than his objects of worship — namely, his idols and gods, which he both fabricated and worships and reveres. For idols never had the soul and life that their maker has or had. But one who is animated and endowed with a soul is far better and more excellent than a lifeless thing. What therefore is more wicked and unjust, as well as more foolish, than for a craftsman to exalt above himself an effigy made by himself and lifeless — and therefore far inferior to himself who is alive — and to make it his god, and as such to supplicate, invoke, and adore it? Hence St. Cyprian, in the passage cited, more plainly reads 'better however' instead of 'better for.' Because, as I have already said, these particles 'for' and 'however' are interchanged. Our translator, however, more profoundly renders 'for,' because he gives the reason why he said the idol-maker makes a god with wicked hands: 'For the reason is that it is wicked for a living man to worship a dead thing far more worthless, weaker, and more powerless than himself, and for the craftsman to worship his own work, to which he himself gave being.'




18. 18. BUT THEY EVEN WORSHIP THE MOST WRETCHED ANIMALS: FOR SENSELESS CREATURES, COMPARED WITH THESE, ARE WORSE THAN THEM. — For 'most wretched,' the Greek is echthista, that is, 'most hostile, most hateful, most harmful' — such as serpents, cats, dogs, crocodiles, mice, and worms, which the Egyptians worshipped, yet which are supremely noxious and harmful to men, and therefore most wretched. For the most wretched animal is one that is rebellious and harmful to man, who is its master as well as its end, and whom therefore it ought to obey and serve — being an animal that plainly strays and deviates from its own end and purpose, for which it was created by God the Creator. Lyranus reads 'most wretched' (in the masculine, referring to the Egyptians) instead of 'most wretched' (in the neuter, referring to the animals), and although this is less exact, it is fitting: as if to say, the Egyptians worshipped the most wretched animals as gods, and therefore they themselves became most wretched. For everyone becomes like the god he worships.


FOR SENSELESS CREATURES, COMPARED WITH THESE, ARE WORSE THAN THEM. — Lyranus, reading 'most wretched' (masculine) for 'most wretched' (neuter) in what preceded, explains it thus: Senseless animals, compared with these — namely, with human beings — are worse than those same human beings. This gives the reason why he said that those who worship animals are most wretched: because senseless creatures are inferior to the men who worship them, since those men are endowed with sense and reason. Others explain it thus: Senseless things — namely, wooden and stone idols — compared with these, namely with animals, are worse than them. As if to say: A wooden idol is worse than a brute animal; if therefore a brute is not God, much less is a wooden idol God. But these are digressions, and dissonant from the Greek. For the Greek reads: Akia gar synkrinomena ton allon, esti cheirona — that is, 'for the mindless ones, compared with the others, are worse.' Whence some manuscripts of the Vulgate read 'others' instead of 'them.' Akia in Greek is properly a singular noun meaning dementia, madness, fury. But the author of this book, who occasionally coins new Greek words and uses them in novel senses (as we saw above), seems to take akia as an adjective in the neuter plural, so that it is the same as anoita, meaning 'mindless' or 'sense-'


less.' The meaning therefore is, as if to say: Whatever senseless or mindless animals, if compared with those which the Egyptians worship, we will find the latter worse than the former. That is, the animals worshipped by the Egyptians, when compared with others, must be reckoned as mindless even among rational creatures, and hence are worse than those others. For since all are devoid of reason, those other animals harmonize more with the human mind, because they are benign and useful to man. But the ones worshipped by the Egyptians are hostile to man, because they are venomous and most harmful to him, so that one marvels at what these people worship, having forgotten their own humanity. So say Cantacuzenus, Osorius, Emmanuel Sa, and Christopher Castro.


Again, if you take the Greek akia substantively and properly, with the accent shifted from the antepenultimate to the penultimate syllable, in the dative case, which in Greek serves for the Latin ablative, so that akia means 'with madness, through madness, on account of madness, madly, foolishly and senselessly,' as some read in the Vulgate 'senselessly' instead of 'senseless,' then the meaning will be as follows: These most harmful animals which the Egyptians worship, by reason of this madness — that is, because of the madness by which the captivated Egyptians render worship to them — when compared with other animals, are worse than those others. For the other animals please God, since they serve human uses for which they were created; but these are accursed, since they have been adapted to the undeserved use of usurped divinity. Hence Vatablus translates: 'because, compared with others, they are worse on account of this madness' — namely, of the Egyptians, who worship such worthless and destructive animals as gods in preference to other salutary animals, and thereby render them more objectionable and hateful before God, as if they were rivals of the divinity. For it was madness to compare crocodiles and serpents with horses, oxen, and other animals, and to choose them as gods precisely because they are worse and more hostile to man. For this is a demented and insane comparison and choice. Whence some read 'senselessly,' that is, 'insanely compared,' as I said. Cantacuzenus adds that the Egyptians worshipped as gods flies and worms born from putrid matter, and therefore, as it were, errors and faults of nature, which accordingly God did not create at the beginning of the world along with the other animals, nor did He call them good, nor bless them saying: 'Increase and multiply.' For these are entirely senseless animals, and worse than all others. But what should be thought about their generation or creation, I discussed in Genesis 1.


BUT NOR CAN ANYONE LOOKING UPON THESE ANIMALS SEE ANYTHING GOOD IN THEM. THEY HAVE FLED FROM THE PRAISE OF GOD AND FROM HIS BLESSING. — For 'see,' the codex of Monte Amiata reads 'desire'; for 'anyone,' some manuscripts read 'anything,' as if to say: the animals — as good things — can be seen. 'As good things,' that is, as beautiful — for this is the Hebrew tob and the Greek kalon. As if to say: No one among the Egyptians who worship crocodiles and serpents takes delight in the sight of them; rather, one shudders and abomi-


nates them as ugly, deformed, and horrible. Who therefore would believe that they are gods, who are most beautiful and most delightful? Or, what comes to the same thing: But not even if someone should look at any of these animals could he see them as good or beautiful. For one finds them endowed with no beauty, on account of which they should be loved and worshipped; but rather one sees them as foul and hideous, and therefore to be shunned and rejected. The Greek reads: 'Nor even so far as to be desired, as good things in the sight of animals' — that is, crocodiles and serpents, among the other good, beautiful, and fair animals, are not good, desirable, or delightful to look at. Therefore, much less are they good for worship, to be worshipped as gods. Cantacuzenus puts it differently: God at the beginning of the world did not create the flies and worms which the Egyptians worship. Hence, when God saw that everything He had created was good (Genesis 1), He did not see or count among these good things flies and worms. Vatablus adds from the Greek that the animals which the Egyptians worshipped — namely, crocodiles — are avoided and dreaded by the other animals as foul and frightful. As if to say: Therefore, much more should they not be worshipped by men, but avoided and shunned with horror, lest men appear more stupid than animals. For thus Vatablus translates: 'And which do not even appear beautiful to animals, so as to be touched by desire for them.'


THEY HAVE FLED FROM THE PRAISE OF GOD AND FROM HIS BLESSING. — 'They have fled' refers not to the Egyptian idolaters, but to the animals — such as crocodiles and serpents — worshipped by them as gods. For in the Greek it is ekpepheyge, that is, 'it has fled,' in the singular, which by Greek syntax elegantly agrees with the neuter plural zoa, that is, 'animals.' As if to say: The animals which the Egyptians worship are alien from the praise and blessing of God. For they worship serpents; and God long ago cursed the serpent because it had seduced Eve, saying, Genesis 3: 'Because you have done this, you are cursed upon the earth.' The meaning is, first: The Egyptians worship as gods serpents that are not only deadly and hideous, but also cursed by God. What good, then, can they hope from them? For serpents are hateful to God, to men, and to all animals, and therefore they flee the light and shun the sight of men and animals, as well as of God, and hide themselves in darkness and hiding places. This is what 'they have fled' denotes. So say Osorius, Jansenius, Sa, and others. Again, 'they have fled the praise of God,' because they are compelled by the idolaters who worship them to deny in a certain way to God the praise and blessing that all created things render to their Creator. Second, our author Lorinus says more significantly: The animals worshipped by the Egyptians 'have fled,' that is, have driven away from themselves, the praise and blessing of God, since they themselves usurped for themselves the praise due to God, when it was conferred upon them by those who 'exchanged the glory of the incorruptible God for the likeness of an image, not only of corruptible man, but also of birds, and four-footed animals, and serpents,' Romans 1:23.








2 Maccabees XII



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: 2 Maccabees 12:1-46

	Verse 1: The Jews Were Attending to Agriculture

	Verse 2: Those Who Had Remained Behind

	Verse 3: To Board the Boats

	Verse 5: He Gave Orders to the Men

	Verse 9: He Attacked the Jamnites by Night

	Verse 10: The Arabs Engaged in Battle

	Verse 13: The City of Casphin

	Verse 15: He Fiercely Rushed the Walls

	Verse 17: Seven Hundred and Fifty Stadia to Characa

	Verse 20: Two Thousand Five Hundred Horsemen

	Verse 22: Fear Struck the Enemy from the Presence of God

	Verse 24: Timothy Falls into the Hands of Dositheus

	Verse 26: Judas Went Out to Carnion

	Verse 27: He Moved the Army to Ephron

	Verse 29: To the City of the Scythians

	Verse 31: They Came to Jerusalem at the Feast of Weeks

	Verse 35: Dositheus the Horseman of Bacenoris

	Verse 36: Esdrin and His Men Fighting Long

	Verse 40: Idol Offerings Found Under the Tunics of the Slain

	Verse 42: They Prayed That the Sin Be Blotted Out

	Verse 44: Unless He Hoped They Would Rise Again

	Verse 45: Those Who Had Fallen Asleep in Piety

	Verse 46: A Holy and Salutary Thought to Pray for the Departed






Synopsis of the Chapter

The generals of Antiochus Eupator, notwithstanding the peace, harass the Jews; the people of Joppa drown two hundred in the sea; the people of Jamnia intend similar things, but Judas slaughters and burns both; he overcomes the Arabs, routs Timothy, takes the cities of Casphin and Ephron by storm, puts Gorgias to flight, and finally, at verse 39, he arranges for sacrifices to be offered for his men who had fallen in battle, offering twelve thousand drachmas.



Vulgate Text: 2 Maccabees 12:1-46

1. When these agreements had been made, Lysias was going to the king, and the Jews were attending to agriculture. 2. But those who had remained behind, Timothy, and Apollonius son of Gennaeus, as well as Hieronymus, and Demophon besides these, and Nicanor the Cyprarch, did not allow them to live in silence and quiet. 3. But the people of Joppa perpetrated a certain shameful crime: they invited the Jews who lived among them to board boats which they had prepared, with their wives and children, as though there were no hostilities between them. 4. According to the common decree of the city, therefore, and since they acquiesced, and for the sake of peace suspected nothing: when they had gone out into the deep, they drowned no fewer than two hundred. 5. When Judas learned of this cruelty done against his people, he gave orders to the men who were with him: and having invoked God the just judge, 6. he came against the murderers of his brothers, and set fire to the port by night, burned the boats, and killed by the sword those who had fled from the fire. 7. And when he had done this, he departed as though he would return again to uproot all the people of Joppa. 8. But when he learned that those who were in Jamnia also wished to do the same to the Jews living with them, 9. he attacked the Jamnites also by night, and set fire to the port with its ships: so that the light of the fire was visible at Jerusalem from two hundred and forty stadia away. 10. When they had gone from there nine stadia, and were on the march toward Timothy, they engaged with him the Arabs, five thousand men and five hundred horsemen. 11. And when the battle was fierce, and with God's help had gone favorably, the surviving Arabs, defeated, begged Judas to give them the right hand of peace, promising they would provide pastures and be useful in other things. 12. Judas, judging them truly useful in many things, promised peace: and having received the right hand, they withdrew to their tents. 13. He also attacked a certain fortified city, surrounded by bridges and walls, which was inhabited by a mixed multitude of Gentiles, named Casphin. 14. But those who were inside, trusting in the solidity of the walls and their store of provisions, acted negligently, provoking Judas with insults and blaspheming and speaking what is not lawful. 15. But Maccabeus, having invoked the great Prince of the world, who without battering rams and siege engines in the time of Joshua brought down Jericho, fiercely rushed the walls: 16. and having taken the city by the Lord's will, he made innumerable slaughters, so that the adjacent pool, two stadia wide, seemed to flow with the blood of the slain. 17. From there they departed seven hundred and fifty stadia, and came to Characa, to those called Tubianeans, who were Jews: 18. and they did not find Timothy in those places, and having accomplished nothing, he had departed, leaving a very strong garrison in a certain place. 19. But Dositheus and Sosipater, who were commanders with Maccabeus, killed ten thousand men left by Timothy in the garrison. 20. But Maccabeus, having arranged six thousand around himself and organized them into cohorts, advanced against Timothy, who had with him one hundred and twenty thousand foot soldiers, and two thousand five hundred horsemen. 21. When Timothy learned of Judas's approach, he sent ahead the women and children and the rest of the baggage, to the garrison called Carnion: for it was impregnable and difficult of access because of the narrowness of the terrain. 22. And when the first cohort of Judas appeared, fear was struck into the enemy, from the presence of God, who sees all things, and they turned to flight one from another, so that they were thrown down more by their own men, and weakened by the blows of their own swords. 23. Judas pressed on fiercely, punishing the profane, and laid low thirty thousand men of them. 24. Timothy himself fell into the hands of Dositheus and Sosipater: and with many entreaties he begged to be released alive, because he held parents and brothers of many of the Jews, whom his death would ruin. 25. And when he had given his word that he would restore them according to the agreement, they released him unharmed for the sake of the brothers' safety. 26. Judas then went out to Carnion, having killed twenty-five thousand. 27. After the flight and slaughter of these, he moved the army to the fortified city of Ephron, in which a multitude of diverse nations dwelt; and strong young men stationed at the walls resisted fiercely: and in this city there were many siege engines and stores of weapons. 28. But when they had invoked the Almighty, who by His power shatters the strength of the enemy, they took the city: and of those who were within, they laid low twenty-five thousand. 29. From there they went to the city of the Scythians, which was six hundred stadia from Jerusalem. 30. But when the Jews who were among the Scythopolitans testified that they were treated kindly by them, and that even in times of misfortune they had dealt moderately with them: 31. giving them thanks, and exhorting them to be kind to their people also in the future, they came to Jerusalem when the solemn day of Weeks was approaching. 32. And after Pentecost they marched against Gorgias, the governor of Idumea. 33. He came out with three thousand foot soldiers and four hundred horsemen. 34. When they clashed, it happened that a few of the Jews fell. 35. But a certain Dositheus, a horseman of Bacenoris, a strong man, seized Gorgias: and when he wished to capture him alive, a certain horseman from among the Thracians rushed upon him and cut off his shoulder: and so Gorgias escaped to Maresa. 36. But when those who were with Esdrin had been fighting for a long time and were exhausted, Judas called upon the Lord to be their helper and leader of the battle: 37. beginning with his native speech and raising a cry with hymns, he struck the soldiers of Gorgias with panic. 38. Judas then, having assembled his army, came to the city of Odollam: and when the seventh day came, having purified themselves according to custom, they kept the sabbath in that place. 39. And the following day Judas came with his men to take up the bodies of the slain, and to place them with their relatives in their ancestral tombs. 40. But under the tunics of the slain they found some of the offerings of the idols which had been at Jamnia, from which the law forbids the Jews: so it was made manifest to all that this was the reason they had fallen. 41. All therefore blessed the just judgment of the Lord, who had made hidden things manifest. 42. And turning to prayers, they begged that the offense that had been committed might be consigned to oblivion. But the most valiant Judas exhorted the people to keep themselves free from sin, seeing before their eyes what had happened because of the sins of those who had fallen. 43. And having made a collection, he sent twelve thousand drachmas of silver to Jerusalem to be offered as a sacrifice for the sins of the dead, thinking well and devoutly about the resurrection. (44. For unless he hoped that those who had fallen would rise again, it would seem superfluous and vain to pray for the dead;) 45. and because he considered that those who had fallen asleep in piety had the most excellent grace stored up for them. 46. It is therefore a holy and salutary thought to pray for the departed, that they may be loosed from sins.



Verse 1: The Jews Were Attending to Agriculture

1. The Jews were attending to agriculture. — Gorionides adds, book III, chapter XVII, that the peace and quiet of the Jews lasted for eight months: in the meantime Judas Maccabeus had taken action against certain rebellious Jews: Jews and Macedonians had lived together in several cities of Judea, especially along the seacoast, and had conducted business; but "the people of Joppa and Jamnia" had treacherously used that occasion for the destruction and ruin of the Jews.



Verse 2: Those Who Had Remained Behind

2. But those who had remained behind (in Judea), Timothy and Apollonius, as well as Hieronymus and Demophon besides these (so it should be read with the Roman and Greek texts, not "superbus," as Dionysius and Emmanuel Sa read), and Nicanor the Cyprarch did not allow them to live in silence and quiet. — These five generals of Antiochus occupied many cities of Judea, such as Joppa and Jamnia, about which see verse 3 and following; and continued to harass the Jews notwithstanding the peace already made with Lysias: both because they were accustomed to this, and had long been placed in Judea by Antiochus for this purpose, to either wear it down or subject it securely to themselves, and therefore were always hostile and aggressive toward the Jews; and because they lived off plunder from the Jews. Indeed, the soldier does not love peace, since he enriches himself in war with spoils and plunder: therefore when peace is entered into after war, commanders must labor greatly to restrain the soldier, or occupy him with another war or labor, lest he turn to mutiny, especially if his wages have not been fully paid, and plunder and lay waste the commander's own regions, or desert to the enemy, or create a new prince for himself, as we often read has happened in histories, and in this age have actually seen. Therefore Vegetius, in book II, On Military Affairs, chapter XXIII, teaches that the soldier must be kept busy and exercised with constant labor, whether fighting, shooting arrows, digging, running, fortifying camps, etc., lest he grumble and rebel, or plunder, or become idle and unwarlike; "and from this exercise," he says, "the army (exercitus) received its name." And he adds: "The younger and newer soldiers were exercised morning and afternoon in every kind of weapons.

But the veterans and experienced soldiers exercised once a day without interruption in arms. For neither length of age nor number of years imparts military skill, but continuous practice of training: after however many terms of service you wish, an unexercised soldier is always a recruit." He gives the reason: "For both bodily speed is acquired by practice itself, and the skill of striking the enemy and protecting oneself, especially if they fight with swords at close quarters. But this is more important, that they learn to keep their ranks." He then adds other military exercises: "It is very useful for younger men to be trained at the stake or with practice swords, when they learn to strike at the sides, feet, or head with thrust and cut. They should also become accustomed equally to making leaps and strikes, to spring up stamping on the shield, and to crouch down again, now to leap forward eagerly with a bound, now sitting to spring backward. They should also practice striking the very stakes from a distance with javelins, so that both the skill of aiming and the strength of the right hand may increase." And near the end he adds this: "On all other days, if only the snows and rains had ceased, they were compelled to exercise in the field; lest, with the practice interrupted, the spirits and bodies of the soldiers should weaken. To cut timber, carry loads, leap over ditches, swim in the sea or rivers, walk at full pace, or even run in armor with their packs, it is most important to do frequently, so that the habit of daily labor in peace may not seem difficult in war. Whether they are legions or auxiliaries, let them be exercised constantly."



Verse 3: To Board the Boats

3. To board the boats, — as if going to fish in the sea, or to play, or to cross over to some nearby island for recreation.

4. According to the common decree of the city, therefore. — The entire city therefore had decreed to drown the Jews by this fraud; wherefore the whole city as guilty was condemned to destruction by Judas Maccabeus, at verse 7.



Verse 5: He Gave Orders to the Men

5. He gave orders to the men, — to take up arms and avenge the slaughter of their brothers.

7. He departed as though he would return again to uproot all the people of Joppa. — The Greek text adds that Judas by this sudden attack was unable to capture the city, since it was fortified; therefore he attacked the port, burned the boats, and killed as many as were present; and so departed with the intention of returning with battering rams and ballistae, to storm and destroy the city.



Verse 9: He Attacked the Jamnites by Night

9. He attacked the Jamnites also by night, and set fire to the port with its ships, so that the light of the fire was visible at Jerusalem from two hundred and forty stadia away. — For Jamnia was distant from Jerusalem by 240 stadia, that is, ten Gallic leagues, or thirty Italian miles: for a stadium is an eighth part of an Italian mile, or of a thousand paces, namely comprising 125 paces: for this is the eighth part of a thousand paces.

Moreover, the soldiers of Judas plundered the shrines of idols in places near Jamnia, and stole offerings from them, which was forbidden by law, as we shall hear at verse 40.



Verse 10: The Arabs Engaged in Battle

10. The Arabs engaged (in battle) with him, — who in Greek are called Nomads, that is, occupied with pasturing flocks: for their wealth consists of livestock and herds, with which they graze successively through all the provinces: for nemein means to pasture.



Verse 13: The City of Casphin

13. Casphin — is a city which Adrichomius places in the tribe of Dan near Jamnia; but this passage indicates that it was situated much farther south toward Arabia. So says Salianus.

14. They acted negligently. — In Greek anagogoteron, which Vatablus translates as, They showed themselves more obstinate. For anagogos means stubborn, obstinate, untamed, intractable, uneducated, one who has lacked discipline, and has been raised laxly and indulgently; and therefore has become more insolent, more dissolute, more intemperate, more impudent. For a lax and soft education makes men stubborn, according to that saying of Sirach XXX, 8: "An untamed horse becomes hard, and a son raised too indulgently becomes headstrong." They acted negligently, therefore, that is, devoted to their pleasures they neglected and despised Judas, and insolently insulted him, because they presided over their walls and thought themselves impregnable.



Verse 15: He Fiercely Rushed the Walls

15. He fiercely rushed the walls, — shaking and bringing them down with a battering ram or ballista. Gorionides however asserts that Judas coated the gates with pitch, and piled thorns from the desert against them, and thus, having set fire to the gate, penetrated into the city, and finally made such a slaughter in the city that the pool, broad in every direction for two stadia, flowed with blood as if with water.



Verse 17: Seven Hundred and Fifty Stadia to Characa

17. From there they departed seven hundred and fifty stadia, — which make 93 Italian miles with six stadia, that is, almost thirty Gallic leagues.

And they came to Characa, to those called Tubianeans, who were Jews. — Salianus thinks this place was called Characa because it was fortified by a notable rampart, either natural or artificial: for charax means a rampart.

"Tubianeans" were named from the place Tubin which they inhabited, about which see book I, chapter V, verse 12. Therefore what Rabanus writes, and from him St. Thomas (if he is indeed the author of this Commentary on Maccabees) is irrelevant: "I have heard," he says, "a certain Hebrew discussing that those Jews are called Tubianeans who, called together from among foreigners, came to the aid of Judas, and were called Tubianeans, as if hired by foreign trumpets (tubis)." For the Tubianeans were Hebrews, not Latins: therefore they were named not from trumpets (tubis), but from Tubin, perhaps from the Hebrew tob, that is, good, as if Timothy had persecuted Jews who had received their name from their excellent goodness; and therefore was repressed by Judas. So says Sanchez.



Verse 20: Two Thousand Five Hundred Horsemen

20. And two thousand five hundred horsemen. — The Greek text has 1,500; but twenty thousand foot soldiers easily required 2,500 horsemen. So say Vatablus, Salianus, and others.

21. The garrison (citadel or fortified place) called Carnion, — and therefore different from the city called Carnaim, that is, of the two horns, or two-horned, about which see book I, chapter V. The battle here is therefore one thing; that narrated there is another. If someone nevertheless wishes them to be the same, I will not engage in a contentious tug-of-war with him; indeed, with all things duly considered, this opinion seems more probable to me, as it does to Salianus.



Verse 22: Fear Struck the Enemy from the Presence of God

22. Fear was struck into the enemy from the presence of God. — From what was said in chapter X, verses 29 and 30, and chapter XI, verse 8, one may suspect that Michael, the protector of the Synagogue, that is, of Judas and the Jews, either in person or through Angels subject to him and the guardians of Judas and the Jews, appeared visibly with a terrible and threatening countenance to the Timothean enemies of the Jews: indeed, that he rushed upon them with a horrific assault, and thus brought upon them terror, flight, madness, and destruction. So says Salianus; whence shortly afterward Judas with the Angel's help killed 30,000, as is said at verse 23: and captured Timothy himself alive at verse 24.



Verse 24: Timothy Falls into the Hands of Dositheus

24. Timothy himself fell into the hands of Dositheus and Sosipater (who were commanders of Judas Maccabeus fighting with him and for him), and with many entreaties he begged to be released alive, because he held parents and brothers of many of the Jews (as captives and in his power), whom his death would cause to be neglected (perhaps one should read "despised," for the Greek is alygēthenai, that is, neglected, Vatablus translates), — that is, if you despise and kill me, my men will likewise despise your Jews, whom they hold captive, and will kill them in vengeance for my blood.

25. And when he had given his word that he would restore them according to the agreement, — that is, according to the promise and pact.



Verse 26: Judas Went Out to Carnion

26. Judas then went out to Carnion. — The Greek text adds: kai to Atergateion, and the Atergateion, which was the temple of the Goddess of the Syrians called Atargate, to which therefore many of the enemy had fled as to a sanctuary; and therefore Judas hastened there, profaned the temple, and killed the fugitives, up to 25,000. Hear what the ancients say about this Goddess. Pliny, book V, chapter XXIII: "Hierapolis," he says, "is called Magog by the Syrians; there the wondrous Atargatis is worshipped; but she is called Derceto by the Greeks."

Strabo, in book XVI, near the end, says Atargata was called Athara by a corrupted barbarian word, whom Ctesias, he says, called Derceto. Athenagoras in his Apology says that this Derceto was the mother of Semiramis, a lustful and murderous woman, who, as Diodorus writes in book III, bore a daughter from a lustful young man; with Venus her mother acting as procuress, she gave the daughter to be nourished by doves, and herself, out of shame for her disgrace, threw herself into a pool, where she was turned into a fish, and her daughter into a dove. Therefore, he says, the Syrians abstain from fish, and built a temple on the shore of the pool; they worshipped an image of Derceto with the face of a beautiful woman, and the rest of the body a fish.



Verse 27: He Moved the Army to Ephron

27. He moved the army to Ephron. — The Greek text adds that Lysias, guardian of Antiochus Eupator, used to reside in it (though he was now absent); and therefore there was a great influx of various nations to it: for which reason Judas attacked it fiercely. Judas first stormed this city in the year 148 of the Greeks, while Antiochus Epiphanes was still alive, book I, chapter V; but then captured the same city, having recovered, in the year 149 or 150 of the Greeks, under Antiochus Eupator; indeed Salianus maintains that this storming in this chapter is the same as that reviewed in book I, chapter V. For there too, the fight against Timothy is at Carnaim, from Carnaim one proceeds to Ephron, then to Bethshan, which the Greeks called Scythopolis. Therefore those things which are said in book I, chapter V, up to verse 8, were done under Antiochus Epiphanes; but those narrated from verse 8 to the end were done under Antiochus Eupator, although Scripture, for the sake of brevity, does not distinguish these, nor assign the times of the two kings, and this is sufficiently plausible.



Verse 29: To the City of the Scythians

29. From there to the city of the Scythians (which was therefore called Scythopolis) which was six hundred stadia from Jerusalem, — which make 75 Italian miles, each of which contains a thousand paces; for the eighth part of such a mile is a stadium, containing 125 paces, as I said above. The Scythians moreover restored this city and inhabited it. It is situated on this side of the Jordan in the tribe of Manasseh, and was the greatest of the Decapolis. See Adrichomius.



Verse 31: They Came to Jerusalem at the Feast of Weeks

31. They came to Jerusalem when the solemn day of Weeks was approaching. — He means the feast of Pentecost, which is called "of Weeks," because after seven weeks, or after 49 days from the Passover, it is celebrated on the next, fiftieth day, Leviticus XXIII, verse 18.

See here the speed of Judas Maccabeus, who swept through everything like lightning. For in the space of about one month (namely from the month Xanthicus, that is April, about which see chapter XI, last verse, up to the end of May, when they celebrated Pentecost that year), in various places he laid low more than a hundred thousand of the enemy; namely from the camps of Timothy at verse 23, he killed thirty thousand, from the inhabitants of Carnion at verse 26, twenty-five thousand, from Ephron at verse 28, the same number. Add the countless people of Joppa and Jamnia slain by him at verses 6 and 9, and the Arabs at verse 10, and the inhabitants of Casphin at verse 16, whom he slaughtered in such a way that the pool of two stadia seemed to flow with blood.

33. He came out with three thousand foot soldiers and four hundred horsemen. — "He came out," namely Judas against Gorgias: for the latter's army was far more numerous. So say Vatablus, Salianus, and others. Whence you may infer that from time to time Judas had horsemen in addition to foot soldiers, but few.



Verse 35: Dositheus the Horseman of Bacenoris

35. But a certain Dositheus of Bacenoris, — that is, of the camp, who evidently belonged to the camp of Bacenoris the military commander, and followed him as a soldier. This is clear from the Greek, although Gorionides and from him Serarius think that this Dositheus was the general of the army, mentioned at verse 19, who was a son or grandson of Bacenoris.



Verse 36: Esdrin and His Men Fighting Long

36. But when those who were with Esdrin had been fighting for a long time. — "Esdrin" was one of the captains of Judas, who when they were exhausted by prolonged fighting, Judas, with ardent spirit and voice invoking God, routed the enemy and put an end to the battle. Therefore the Basilican codex incorrectly puts "Gorgias" the enemy of Judas in place of "Esdrin."

37. Beginning with his native speech, (not as if Judas had spoken Greek at other times; but rather Hebrew, which was his native language, but "native" here means courageous, confident, strong, exalted, noble, loud, as truly befitted Judas, a Jew, invoking God, he obtained strength from Him, by which he would immediately overthrow the enemy; hence explaining he adds:) and raising a cry with hymns, he struck the soldiers of Gorgias with panic. — See what I said about the native speech in chapter VII, verses 8 and 27.

38. Having purified themselves — from the shedding of enemy blood and the contact with corpses.

39. The following day (namely the first day after the sabbath, which for us is Sunday), Judas came with his men to take up the bodies of the slain (among whom were some of the bravest Hasmoneans, says Gorionides), and to place them with their relatives in their ancestral tombs. — For this is the honor owed to fallen soldiers; this is the last duty of piety, namely that their bodies be buried reverently, so much so that among the Romans and other Gentiles, to neglect or even deny burial to an enemy was a great disgrace, inhumanity, and barbarism. Whence Quintus Curtius, book V: "Scarcely any duty," he says, "is so solemn in war as burying one's own."



Verse 40: Idol Offerings Found Under the Tunics of the Slain

40. They found under the tunics (the Greek adds: hekastou, that is, of each one) of the slain some of the offerings of the idols which had been at Jamnia (as I said, verse 9) from which the law forbids, — ordering them to be burned as an abomination of idols and idolatry. For thus it is ordained in Deuteronomy VII, 23: "You shall burn their graven images with fire; you shall not covet the silver and gold from which they are made; nor shall you take anything from them for yourself, lest you offend, because it is an abomination to the Lord your God. Nor shall you bring anything from an idol into your house, lest you become an accursed thing, as it is; you shall detest it as filth, and abhor it as defilement and uncleanness you shall hold it in abomination, because it is accursed."

It was therefore made manifest to all that this was the reason they had fallen, — because only those had fallen who had taken away these offerings, as is clear from the Greek; but the rest were unharmed and alive. Hence conclude that the victories of Judas were admirable and heavenly, being bloodless, in which none of his men was killed unless he himself through theft or some other crime had given the guilt of his heart, and had turned away from himself the guardianship and protection of the offended God. Whence up to this point we do not read that Judas buried the bodies of the slain after battle, because namely none of his men had fallen.

Let soldiers learn here to abstain from plunder and crimes. For thus God will preserve them, indeed He will make them victorious; for victory is sometimes taken away by the crime of one or a few, as the theft of Achan took it away, Joshua chapter VII.



Verse 42: They Prayed That the Sin Be Blotted Out

42. They begged that the offense that had been committed might be consigned to oblivion. — In Greek: be completely blotted out. They supposed therefore that the slain had repented of the theft before death, and had deleted its principal part, namely the guilt, through contrition: therefore only the other part remained, namely the liability for punishment to be paid after this life in Purgatory, which was to be expiated through sacrifices, so that the sin might be completely blotted out, and thus their souls, freed from the punishments of Purgatory, might be transferred to the limbo of the fathers, or to Abraham's bosom.

Additionally, the sin of some was not mortal but venial, both because some, being uneducated soldiers, did not know the law forbidding these thefts from idols, or at least thought it only obligated under venial sin; and because some were in grave or extreme necessity, in which they thought it was lawful to steal for the preservation of life; and because some had stolen very little, for whom the lightness of the matter excused them from mortal sin. For expressly, at verse 45, it says that they had received their falling asleep (that is, death) "in piety." They were therefore in a state of grace. Finally, it was just and pious that Judas and his men should judge and hope that some of them had sinned only venially, or if mortally, had repented before they expired; and therefore had applied to them the prayers and suffrages customarily offered for the departed, as the Church still applies them to sinners. For by every reason and means by which she can help the souls of the faithful and free them from punishments, she strives to do so. For piety and charity demand this, as does the very communion of saints.

But the most valiant (Greek gennaios, that is, noble) Judas exhorted the people to keep themselves free from sin, — because their strength consisted in innocence and justice; for God preserved the innocent and just in battles and made them victors; but the guilty and rapacious He allowed to be conquered and killed, as they saw with their own eyes had happened here, as follows.

43. Twelve thousand drachmas of silver (which make a thousand gold pieces, if the drachmas were Attic; but if Hebrew, they make two thousand gold pieces, with which many victims for sin could be purchased and offered) he sent (Judas as Pontiff) to Jerusalem to be offered for the sins of the dead. — Hence therefore it is clear that Judas the Pontiff believed in Purgatory, in which souls after this life are purified from sins. For this was the faith of the Synagogue and of the ancient Jews as well as of the modern ones, as is evident from their Rituals, Commentaries, and writings, which Serarius here, Genebrard, Bellarmine, and others writing about Purgatory cite. The same is clearly evident from that passage of Tobit IV, 18: "Place your bread and your wine upon the tomb of the just." See what I said there.

Thinking well and devoutly (Greek asteios, that is, in a refined, elegant, beautiful, skillful, worthy manner) about the resurrection. — For it is refined, civil, honorable, and worthy to help one's fellow citizens who have departed this life with prayers, so that they may rise to the blessed resurrection, which is full of all elegance, beauty, and glory.



Verse 44: Unless He Hoped They Would Rise Again

44. For unless he hoped that those who had fallen would rise again, it would seem superfluous and vain to pray for the dead. — You will object: This would not be vain, because the soul, which is immortal, would be freed from punishments through prayers; even if the body did not rise again. I respond that because the soul is immortal, it therefore demands the resurrection of the body. For the soul naturally inclines toward the body, as form toward matter. Therefore the state of the soul would be violent if it were to endure forever without the body. For this reason these two things, namely the immortality of the soul and the resurrection of the body, are so connected that whoever posits and believes one, posits and believes the other; and whoever denies and rejects one, denies and rejects the other.



Verse 45: Those Who Had Fallen Asleep in Piety

45. Those who had received their falling asleep in piety (that is, fighting in a state of grace, and contending for the true faith, piety, and worship of God), — that is, they had died. For death in Scripture is called sleep by analogy and similarity; for death is like a long sleep, and sleep is like a brief death; but above all death is called sleep because of the hope of the resurrection, in which we shall awaken as if from sleep to eternal life.



Verse 46: A Holy and Salutary Thought to Pray for the Departed

46. It is therefore a holy and salutary (Greek eumelēs, that is, pious) thought to pray for the departed, that they may be loosed from sins (that is, from the punishments of sins). — This is the epiphonema of the Canonical Writer, which clearly establishes the faith of the ancient Synagogue concerning Purgatory and suffrages for the souls detained in it. This therefore was the faith of the Church from every age, certain and undoubted.

Therefore the sacrifice for the departed is holy, because it is offered in a holy manner to the holy God. It is likewise pious: for the souls, whom it liberates from the horrible torments and fires of Purgatory; for the blessed in heaven, whose number, and thereby joy and glory, it increases; for the Church, to which it gains new patrons and advocates before God; and for the one offering the sacrifice himself, to whom the souls liberated by him repay a reciprocal grace, praying to God constantly for his salvation. Therefore it is very pious and useful to pray frequently for the departed, and many benefits are gained for the one who prays: as our Martin de Roa learnedly shows in his little book published on this subject.

Hear St. Augustine, book I: "In the books of the Maccabees," he says, "we read that sacrifice was offered for the dead; but even if this were nowhere read in the ancient Scriptures, the authority of the universal Church, which is distinguished in this custom, is not small, where in the prayers of the priest, which are poured out to the Lord God at His altar, the commendation of the dead also has its place." And Damascene, in his Oration for the Departed: "Consider," he says, "what Sacred Scripture has handed down to memory concerning Judas Maccabeus, namely that, in Zion the city of the great king, when he had seen the people over whom he presided cut down and slaughtered by foreign enemies, and shaking out their garments, had discovered idols hidden on their persons, immediately, for the sake of expiating this crime, with the Lord ready and willing to show mercy, he offered gifts for each one of them, and in this matter discharged the office of the highest piety and charity. Whence it also came about that divine Scripture, just as by all other titles, so also by this title exalted him with the highest praises, and wonderfully commended him."
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Synopsis of the Chapter

Micah predicted in the preceding chapter, last verse, that Mount Zion and the temple would be laid waste by the Chaldeans; now, as is customary, joining joyful things to sad ones to console his people, he teaches that the same will be restored, indeed raised above all mountains through Christ, because namely in Zion Christ will begin His divine and heavenly Church, to which as to a lofty citadel and watchtower all nations will flock together in throngs from the whole world, because from Zion the law shall go forth, and the word of the Lord from Jerusalem. Moreover, he foretells that in the Church there will be no war, but the highest peace.
And the Lord, he says, shall reign on Mount Zion, from this time now and forever: And the first dominion shall come, the kingdom of the daughter of Jerusalem. Hence secondly, in verse 10, he consoles the Jews, who were about to go as captives to Babylon, that they would shortly be freed from there by God, who would crush their enemies the Chaldeans, and restore to Zion its former strength.

Note: Micah seems to have borrowed the earlier and greater part of this chapter from Isaiah chapter II, where almost the same things are found word for word. For Isaiah appears to have predicted the same thing easily forty years before Micah. We gather this from the fact that Isaiah seems to have composed the first five chapters under King Uzziah. For chapter 6 begins thus: In the year that King Uzziah died. Since therefore he had the vision of the sixth chapter in the last year of Uzziah, he seems to have received from God the visions of the preceding five chapters under the earlier years of the same king; but Micah prophesied these things under Hezekiah, who was the great-grandson of Uzziah, as I said at the last verse of the preceding chapter. For between Uzziah and Hezekiah came Jotham, who reigned sixteen years, and Ahaz, who reigned the same number. Add some years of Uzziah and Hezekiah (for Micah uttered this prophecy after the destruction of Samaria, which occurred in the sixth year of Hezekiah), and you will have 40 years and more by which Isaiah received and published this oracle of his, chapter 2, before this one of Micah. Because therefore I have explained these things in Isaiah chapter II, I will not repeat them here, but will briefly run through this chapter. Let the reader consult what I have noted on Isaiah.



Vulgate Text: Micheas 4:1-13

1. And it shall come to pass: In the last days the mountain of the house of the Lord shall be prepared on the top of mountains, and it shall be exalted above the hills: and peoples shall flow unto it. 2. And many nations shall hasten, and shall say: Come, let us go up to the mountain of the Lord, and to the house of the God of Jacob: and He will teach us of His ways, and we will walk in His paths: for from Zion the law shall go forth, and the word of the Lord from Jerusalem. 3. And He shall judge among many peoples, and rebuke strong nations afar off: and they shall beat their swords into ploughshares, and their spears into hoes: nation shall not take up sword against nation: and they shall no more learn to make war. 4. And every man shall sit under his vine, and under his fig tree, and there shall be none to make them afraid: for the mouth of the Lord of hosts has spoken it. 5. For all peoples will walk every one in the name of his god: but we will walk in the name of the Lord our God forever and ever. 6. In that day, says the Lord, I will gather her that halts: and her that I had cast out, I will collect, and her that I had afflicted: 7. and I will make her that halted a remnant: and her that had been afflicted, a strong nation: and the Lord shall reign over them in Mount Zion, from this time now and forever. 8. And you, O tower of the flock, the cloudy daughter of Zion, unto you shall it come: and the first dominion shall come, the kingdom of the daughter of Jerusalem. 9. Now why are you drawn together with grief? Is there no king in you, or has your counselor perished, that pain has seized you as a woman in labor? 10. Be in pain, and labor, O daughter of Zion, like a woman in travail: for now

you shall go forth out of the city, and you shall dwell in the country, and you shall come even to Babylon: there you shall be delivered, there the Lord shall redeem you from the hand of your enemies. 11. And now many nations are gathered together against you, that say: Let her be stoned; and let our eye gaze upon Zion. 12. But they have not known the thoughts of the Lord, and have not understood His counsel: that He has gathered them together as the hay of the floor. 13. Arise, and thresh, O daughter of Zion: for I will make your horn iron, and your hoofs I will make brass: and you shall beat in pieces many peoples, and shall immolate to the Lord their spoils, and their strength to the Lord of the whole earth.



Verse 1

1. AND IT SHALL COME TO PASS: IN THE LAST OF DAYS. — I said at Isaiah II, from the common opinion of the Fathers, that the time of the Messiah is called "the last," in Hebrew acharith, that is, the following, the later, the consequent, the succeeding: because no other law, no other Church, no other religion, sacrifices and sacraments will succeed it, just as it succeeds the old law and the Synagogue, the Mosaic sacraments and sacrifices; these succeeded the law and state of nature. Again, the same time of the Messiah is the last for Zion and the Jews, because it began at their destruction, when they were utterly cut off and overthrown by Titus and the Romans: which destruction will last until the end of the world, as Daniel predicted in chapter 9, last verse. Therefore the Jews wrongly expect from this passage their Messiah, who at the end of the world, like another Solomon, will restore to them Jerusalem, the temple, and the former kingdom.

Likewise wrongly, some Catholics cited by Theodoret think these things were fulfilled in the return of the Jews from Babylon. Others think they were fulfilled under the pious King Hezekiah, who restored and increased the worship of God in Zion, sending messengers through all Judea, who would say: "Come to the sanctuary of the Lord, which He has prepared forever," 2 Chronicles 30:8. For what is said here is far too grand to fit Hezekiah, Cyrus, Ezra, etc. Moreover, Hezekiah sent those messengers in the first year of his reign, as is clear from 2 Chronicles chapter 29, and from Josephus, book IX of the Antiquities, chapter 3. But Micah predicted these things after the sixth year of Hezekiah, as I said at the last verse of the preceding chapter; and he does not predict what had already happened, but what was still future. It is therefore a matter of faith that this passage is to be understood literally of the time of Christ, and of the Church and the law of the Gospel. For so all the Fathers interpret it, whom I cited at Isaiah II, and Christophorus a Castro cites here at length.

restoration through Christ. This sense agrees with the former, and amounts to the same thing.

PREPARED. — In Hebrew nachon, that is, first, founded, established, made solid, so that no force, indeed not even the gates of hell can overthrow it; second, nachon, that is, true and certain; because the Church teaches nothing false, but is the pillar and ground of truth, 1 Timothy 3:15; third, nachon, that is, right, erect, having nothing crooked or twisted: for the Church teaches the straight way of virtue and salvation, and directs the mind straight upward to heaven, to God; fourth, nachon, that is, prepared, disposed, ordered; because in the Church all things are rightly and properly ordered, and through the Church Militant the faithful are prepared and ordered for the Church Triumphant, namely from grace to glory, from earth to heaven, from merit to reward. Finally, nachon means the same as whole, perfect, directed, ordered, and therefore proceeding prosperously, happy and fortunate.

On the top of mountains — that is to say, this mountain, namely the Church of Christ, will transcend all laws, schools, doctrines, institutions, religions, synagogues of the Jews and of the philosophers, which among men seemed to tower like mountains, and indeed will surpass, nay trample upon and subject to itself whatever is lofty and sublime under the sun. This mountain denotes that the doctrine and life of Christ and the Church are arduous and heavenly.

AND PEOPLES SHALL FLOW UNTO IT — in throngs like a river. Whence Justin against Trypho reads: And peoples will place a river in it, that is to say, all nations will hasten to the Church, with steps not of the body but of the mind and spirit. It is a miracle if waters ascend from a valley and flow uphill to a mountain: so it is a miracle that earthly nations ascend into the Church, whose doctrine and life are mountainous, steep and heavenly; namely the powerful and lofty grace of Christ accomplishes this, as being sent down from heaven. Just as therefore waters drawn from springs through channels into a valley, in the valley leap up and ascend almost to the height of their source; so these waters of heavenly grace, poured into valleys, that is, into the hearts of men, cause them to leap up with them into heaven, and to enter upon and embrace the heavenly life. Here belongs that saying of Euripides in the Medea: "Upward are borne the springs of the sacred rivers."

THE MOUNTAIN OF THE HOUSE OF THE LORD SHALL BE — that is, the house of the Lord built upon a mountain, which is none other than the Church of Christ, begun and founded on Mount Zion. It is a hypallage; for so the mountain of the temple is called the temple of Mount Zion, Isaiah 30:29: "He who goes," he says, "with a flute, to enter the mountain," that is, the temple, "of the Lord, to the strong One of Israel." Similar expressions are found in Psalm 47:2; Psalm 73:2, and elsewhere. Secondly, properly, "the mountain of the house of the Lord" is Mount Zion itself, on which, as Solomon once built the physical temple, so Christ began and built His spiritual antitype, namely the Church. For the Prophet promises the restoration of the mountain and temple overthrown by the Chaldeans, and



Verse 2

2. AND THEY SHALL SAY: COME, LET US GO UP TO THE MOUNTAIN of the Lord (that is to say, the nations, having seen and heard the miracles, innocence, holiness, and heavenly doctrine of the Apostles and the faithful, will exhort one another saying: Come, let us ascend to the Church, let us be enrolled in it; for it is the mountain, and the Zion and temple of God, there He) WILL TEACH US OF HIS WAYS (that is, His ways; it is a Hebraism), AND WE WILL GO (that is, we will walk with steps of the mind, not of the body) IN HIS PATHS — that is to say, God will teach us in the Church His will and His laws; and will give grace that we may fulfill them in will and deed: for this is to go or walk in the ways and paths of God. Whence the Septuagint, as quoted by St. Jerome, translates: He will show us His way; St. Justin against Trypho: They will enlighten us, namely the nations and many peoples.

For from Zion the law shall go forth — namely the law of grace and of the Gospel of Christ: for the Apostles, having received the Holy Spirit in Zion on the day of Pentecost, went forth from there into various provinces and preached the law of Christ to all nations. These words can be taken either as those of the nations mutually exhorting one another to the Church, that is to say: Let us ascend to Zion, that is, to the Church born in Zion; because from there the law of grace and salvation comes and will come forth; or as those of the prophet Micah, that is to say: Therefore all nations will flow to Zion, because they will see that there is no other true law and faith than that which comes forth from Zion, which namely is announced by the Apostles coming forth from Zion, as I, Micah, predict and affirm. So Lyranus and Arias.



Verse 3

3. And He shall judge — namely the word of the Lord, or rather (which however amounts to the same thing) the God of Jacob Himself, of whom verse 2 speaks, through His word and Gospel, that is to say: God through the Gospel will reconcile peoples previously at variance with one another, will pass judgment for them, will settle all disputes, so that, setting aside hatreds and dissensions, all may conspire, dwell, and live together in the same Church, in one spirit of faith and charity, harmoniously and joyfully as brothers. Secondly, Vatablus takes it differently, that is to say: "He shall judge," namely the mountain of the house of the Lord, that is, the Church, that is to say: Whenever some doubt in faith or difficulty in religion shall arise, the Church will resolve and settle it; since, being guided by the Holy Spirit, it cannot err.
Thirdly, a Castro says: "He shall judge," that is, the word and Gospel of God will exercise judgment among the many opinions that all peoples have concerning how to lead a good and blessed life; namely by condemning and rejecting the false and foolish ones, such as those about pursuing avarice, glory, ambition, revenge, pleasures and pomps of this life; and by bringing forth, approving, and teaching the true ones about modesty, humility, concord, mutual charity, peace, poverty and the like, and instilling them into the minds of men.

Even afar off — that is to say, He will judge peoples dispersed far and wide throughout the whole world; and, as the Tigurina renders it, those dwelling far away; differently the Chaldean: unto a distant time, namely, forever.

AND THEY SHALL BEAT THEIR SWORDS INTO PLOUGHSHARES — that is to say, God through Christ and the Apostles will judge and settle all disputes, and will introduce a law of peace, concord, and love; and so, as far as lies in His power, by the force of His grace and Gospel, will take away all dissensions and wars, so that the nations may lay down their arms of war, nay change them into instruments of peace; namely into ploughs and hoes with which in peace the earth is cultivated. And to foreshadow this by His birth, Christ was born under Augustus Caesar, when, all tyrants having been subdued or slain, under him as sole monarch, with the temple of Janus closed, the world enjoyed full peace. So St. Cyril, Clarius, Arias, and others. See what was said at Isaiah chapter 2:4; and Joel chapter 3:10.



Verse 4

4. EVERY MAN SHALL SIT UNDER HIS VINE, AND UNDER HIS FIG TREE. — It is a Hebrew phrase, parabolically signifying the most quiet security that the law of Christ has brought, as being a law of charity, concord and peace; so that the faithful can dwell securely and pleasantly without fear of an enemy in their homes and estates, and enjoy their goods, their figs and their grapes; as if sitting under a tree at leisure, catching the figs and fruits as they fall into their mouths.



Verse 5

5. FOR ALL PEOPLES WILL WALK, EVERY ONE IN THE NAME OF HIS GOD: BUT WE WILL WALK IN THE NAME OF THE LORD FOREVER AND EVER — that is to say, although the other unfaithful peoples worship their gods, different peoples worshipping different ones; nevertheless the faithful and Christians, such as I Micah am, and those like me, will unanimously and constantly worship one true God and Lord, will serve Him alone with all our heart and mind; trusting in Him who alone can save, we will live securely in peace, without fear even of enemies, and forever, and beyond, that is, for all eternity absolutely. It is a hyperbole; for since eternity, being immense, surpasses all human conception, he adds "and beyond," that is to say: This peace will endure through all ages, through all the eternity that we can conceive in our mind; and beyond, if there is anything beyond; just as in reality, beyond our conception of eternity, immense ages remain. For we conceive eternity as very many thousands and millions of years; but after those, eternity remains. Note the word "we": for Micah, although a Jew, and a son of the Old Testament, nevertheless by his foresight, faith, hope, spirit and desire joins himself to the sons of the New Testament and to Christians, as his brothers, begotten of the same parent Christ, and of the faith and grace of Christ; although he was not going to see Christ and Christians, nor live in their time. For the saints of the Old Testament, on account of their faith in Christ to come, belonged to the New Testament; because from Him, namely from Christ, future in the foreknowledge and predestination of God, they drew all their grace and justice, as St. Augustine learnedly teaches in book III Against Two Epistles of the Pelagians, chapter 4: "These (Christians who keep the law from servile fear)," he says, "belong to the Old Testament, which begets into bondage; because carnal fear and desire make them slaves, not evangelical faith, hope and charity which make them free; but those placed under grace, whom the spirit gives life, and who by that faith which works through love do these things, in hope of goods not temporal but eternal, especially believing in the Mediator, through whom they do not doubt that the spirit of grace is supplied to them, that they may do these good things and that they can be forgiven when they sin. These belong to the New Testament, sons of the promise and regenerated by God the Father and the free mother. Of this kind were all the righteous of old, and Moses himself, the minister of the Old Testament but heir of the New; because by the same one faith by which we live, they too lived; believing in the incarnation, passion and resurrection of Christ as future, which we believe as accomplished."



Verse 6

6. In that day — namely, of the Messiah, of the Church, of the Gospel, of grace and of the New Testament. For He has been speaking of that day from the beginning of this chapter until now. So St. Jerome, Haymo, Rupert, Hugh, Lyranus, Vatablus, and others generally.

I WILL GATHER HER THAT HALTS: AND HER THAT I HAD CAST OUT, I WILL COLLECT. — Theodoret by "her that halts" and "her that was cast out" understands the Gentile world, that is to say: Through Christ I will gather the Gentile people, hitherto neglected by God, cast out, and limping in faith and religion; because at one time by the instinct of nature it worshipped one God, the creator of heaven and earth, at another time by vain superstition and the tradition of ancestors it worshipped idols. But the Prophet dealt with the calling of the Gentiles in verse 2.
Here therefore he consoles his own people, and treats of the calling of the Synagogue and the Jews, whose king Christ was constituted, beginning to reign on Mount Zion.
I say therefore that "her that halts" and "her that was cast out" here refers to the Synagogue of the Jews, both because she limped in faith, now worshipping God, now idols, according to the saying of Elijah to her children: "How long do you halt between two sides? If the Lord is God, follow Him: but if Baal, then follow him," 3 Kings 18:21: for Micah alludes to this; and because she limped from the weariness of the journey, going into captivity now Babylonian, now Persian, now Greek under Antiochus. Whence she is called cast out, dispersed and wandering among all nations: so Vatablus. "Halting" therefore by metalepsis means the same as wearied, grieving, wretched, afflicted. Whence, explaining further, he adds: "And her that I had afflicted, I will console:" so the Chaldean; for he translates: I will gather those who have been carried away, and the dispersed I will collect, and those to whom I did evil because of the sins of my people. This prophecy therefore began to be fulfilled in the time of Christ, who gathered from among the Jews the Apostles and the first faithful into His Church; and it is more perfectly fulfilled day by day, as in various places more Jews are gathered into the Church; and it will be most perfectly fulfilled at the end of the world, when all Israel will be saved, as St. Justin understood in his Dialogue against Trypho.

converted to Christ, and having become faithful, may be fruitful, and produce many children for God, and a great offspring. Whence, explaining further, he adds:

AND HER THAT HAD LABORED (going into captivity and dispersion, that is, as the Tigurina renders it, driven far away), INTO A STRONG NATION — both in number and in strength. Such were the Apostolic men born of Jews, and other similar apostolic men, teachers and tamers of the world. So Vatablus, Arias, and others. Hence follows:

AND THE LORD (Christ) SHALL REIGN OVER THEM ON MOUNT ZION — namely in the Church, which began in Zion; the Church, I say, both Militant and Triumphant, "from this time now and forever."
Hear St. Jerome: "Into a strong nation, namely the Christian name, which neither sword, nor fire, nor torments will overcome. See the faith and suffering of the martyrs, and you will not doubt about the strong nation."



Verse 8

8. AND YOU, O TOWER OF THE FLOCK, CLOUDY DAUGHTER OF ZION, UNTO YOU SHALL IT COME: AND THE FIRST DOMINION SHALL COME. — Note first: "Tower of the flock" in Scripture is the name of the place where Jacob fed his flocks, Genesis 31:21; for we do not read of any other place called by this name in Scripture, or in Josephus, or among the chorographers of the Holy Land. So St. Jerome, Remigius, Haymo, Rupert, Lyranus, and others generally. Hear Adrichomius from among them in his Description of the Holy Land: "The tower of the flock, in Hebrew ader or eder, is a field very rich in pastures and full of large olive trees; it is about a thousand paces from Bethlehem, where Jacob the patriarch pitched his tent and fed his flocks; and there, while he dwelt, Reuben violated his father's bed. And in this very place the shepherds, as the prophet Micah had predicted, keeping watch over their flock by night, saw and heard the angels singing: Glory to God in the highest. Where afterwards a church of the Holy Angels was erected by Blessed Helena. And indeed a chapel was erected here in memory of so great an event in the middle of the field." Haymo, Remigius, and Bede, in the book On the Holy Places, chapter 8, add that these shepherds were three in number.

Therefore, although the Jews, as St. Jerome attests in the Hebrew Traditions on Genesis chapter 35, think the tower of the flock was in Jerusalem, in the place where the temple was afterwards built; nevertheless St. Jerome himself in the same place, and in the Epitaph of St. Paula, and in the Hebrew Places and elsewhere, and generally the interpreters and chorographers teach that the tower of the flock was near Bethlehem, and that there the angels announced to the shepherds feeding their flock the birth of Christ. It was called "of the flock," says St. Jerome in the Traditions on Genesis chapter 35, "either because the flock of angels sang at the birth of the Lord, or because Jacob fed his cattle there, giving the name to the place; or, what is truer, by a certain prophecy the future mystery was already being shown;" namely that an angel would there announce to the shepherds feeding their flock the nativity of Christ. Literally this tower was called "of the flock," before Jacob, as it seems; because shepherds near it, as being



Verse 7

7. AND I WILL MAKE HER THAT HALTED A REMNANT — that is, into posterity, that is to say: I will cause the Synagogue

a common pasture, were accustomed to feed their flocks, and at night to withdraw with their flocks for shelter to the folds that were in the tower, or near the tower, as P. Salmeron and Barradius noted on Luke chapter 2.

Secondly, for "cloudy" the Hebrew is Ophel, which was a lofty tower in Zion, near the court of the temple, which Adrichomius thus describes from Josephus: "Ophel, which Josephus calls Ophla, was a tower of enormous height, as if thrusting its head into the clouds; and a fortified citadel girt with a strong wall, near the temple; but outside the wall that enclosed the dwelling of the priests. In its wall King Jonathan built much, and Manasseh repaired the walls of the city that far. In it the Nethinim dwelt. Into it Menahem the tyrant, fleeing, was captured and slain. At last the soldiers of Titus burned it down."

From its height it was called Ophel, that is, darkness, mist, cloud; because it raised its head up to the clouds, and in gazing at its summit the eyes grew dim. So St. Jerome, on Isaiah 32:14.

Therefore some are less correct in thinking the cloudy tower means the tower of Psephina, which was octagonal, erected upon a lofty rock, seventy cubits high, between the northern and western wall of the city, from which in clear weather Arabia, the sea, and the borders of Canaan could be seen, which Titus stormed, as Josephus attests in book VI of the War, chapters 2, 5, and 6; for in the Hebrew here it is not Psephina but Ophel. Finally, for Ophel the Septuagint translates auchmodous, which can be rendered in four ways: first, dark and shady; second, squalid: these two St. Jerome gives; third, arid; fourth, thirsting or parched: for what is arid is equally squalid, parched and dark.

Symbolically, Ophel signifies the loftiness and the darkness in which God dwells; for Zion, that is, the Church, and the faithful soul, strives to approach and raise itself to this. For God "dwells in unapproachable light," 1 Timothy 6:16. St. Dionysius says splendidly, in epistle 5 to Dorotheus: "The divine darkness," he says, "is unapproachable, in which God is said to dwell; it is invisible, on account of the surpassing brightness; and unapproachable, on account of the immense abundance of light."

You ask, if the tower of Eder was outside Jerusalem near Bethlehem, but Ophel was in Jerusalem, how can one and the same tower be called here both "of the flock" and "cloudy" or Ophel? I answer: metaphorically and metonymically Zion or Jerusalem is here called the tower of the flock. For that it is Zion that is so called here is clear, first, from the fact that in naming it he adds, daughter of Zion: for so it should be read in the nominative "daughter," not in the genitive "of the daughter," with the Romans, Symmachus (who clearly translates, she herself is the daughter of Zion) and the Septuagint; second, because Ophel was in Jerusalem: and this tower of the flock was the tower of Ophel, as Micah says; third, because in Zion there was a gate (and consequently a tower erected above the gate as was customary), which was called "of the flock," through which the flocks of sheep to be offered in the temple were led from the tower of Eder or of the flock, where they grazed, into Zion and the temple. Whence, near the Gate of the Flock, there was a cattle market, and the Sheep Pool, in which the sick were healed, John 5:2. It was called Probatica (Sheep Pool), from the Greek apo ton probaton, that is, from the sheep. Probatica therefore means the same as cattle-related or sheep-related, because the sheep to be sacrificed daily morning and evening in the temple were gathered there, and were washed in it. Finally, that Zion and Jerusalem are the subject here is clear from what follows. Jerusalem therefore is called the tower of the flock, both because it was near Bethlehem and the tower of the flock, and governed it as its metropolis; and because it was situated in a high place on mountains, and the flock, that is, the multitude of Jews, flowed to it for the temple; and properly because in Zion there was a gate and tower of the Flock, facing the tower of Eder or of the Flock, through which sheep from Eder were brought into Zion and the temple. The same is called cloudy, on account of the height of the tower of Ophel and similar ones, which at their summit customarily gathered clouds and mists, and to those looking from the ground, with eyes growing dim from the excessive height, appeared cloudy. Whence Vilalpando probably conjectures, tome III, part book III, chapter 7, that the tower of the Flock here precisely means the gate of the Flock; for a gate is called a tower because it was high and fortified, so as to appear to be a citadel or tower. This gate is called daughter of Zion because it was subject to the temple built on Mount Zion. It is called "of the flock" both because through it flocks to be offered were led into the temple, and because before this gate was the valley of Josaphat extending to the Mount of Olives, which, as being very rich in pastures, Jacob the patriarch chose for feeding his cattle. This gate, according to Josephus, book VI of the War, chapter 6, is called Genat, which Solomon adorned with most magnificent buildings and fortifications. So Vilalpando, and this seems to have been the intention of the Jews cited a little earlier, whom Emmanuel, Mariana, and others follow.

You ask, secondly, what is the sense of this passage, and when was dominion, or, as the Tigurina translates, authority, kingdom and empire given to the tower of the Flock, that is, Jerusalem? First, Theodoret explains it thus, that is to say: Nebuchadnezzar will come to you, O tower, that is, O temple, which in the vineyard, that is, in the city of Jerusalem, which on account of its sins is dark and cloudy, towers like a turret, to lay you low and burn you. But this is a sad and grievous thing, not a joyful and festive oracle, such as Micah delivers here.

Secondly, St. Jerome understands it of Cyrus and the return from Babylon, that is to say: Cyrus will come, who will free you, O Jerusalem, that is, you Jews, from Babylon through Zerubbabel, and send you back to your homeland. But although the Prophet alludes to this, as is clear from verse 10, nevertheless he looks to something higher and greater.

I say therefore that the tower of the Flock and Ophel, or Jerusalem and Zion, is the Church of Christ, which began in Zion, into which the flock of the faithful is gathered, as into the tower of Ophel, that is, into a high and forti-

His decree," Psalm 2:6. So Clarius, Vatablus, Arias, Ribera, a Castro, and others. To this view incline St. Jerome and Lyranus, who by the tower of the flock of the daughter of Zion (as they read it) understand the temple, to which the flock, that is the people of the Lord, flowed together; and in which flocks of sheep were slaughtered for God. This is called Ophel, that is, cloudy, because it reached up to the clouds by its height, or because it continually exhaled the smoke of victims like a cloud; or because it was full of shadows and figures as if of clouds, that is to say: O cloudy tower of the daughter of Zion, that is, O temple of Jerusalem, unto you He shall come; He shall come, I say, the first dominion, that is, that first and ancestral empire of David; not in shadow, but in truth: for Christ the triumphant one shall enter into you, who is the greatest of kings, of whom King David was only a shadow and type.

He looks to the solemn entry of Christ into Jerusalem on Palm Sunday, when, riding on a donkey with pomp and triumph, He entered the city and the temple as the Messiah, and was inaugurated with the crowd acclaiming: "Hosanna, blessed is He who comes in the name of the Lord: blessed is the kingdom that comes of our father David," Mark 11:10. For Christ through the Gate of the Flock (which is here called a tower on account of its height, says Vilalpando above) as a paschal lamb about to be immolated at the Passover, was carried into the city, as can be gathered from Luke chapter 19:37, when he says: "And when He was now drawing near, at the descent of the Mount of Olives," etc. Therefore from the Mount of Olives through the valley of Josaphat He came to the Gate of the Flock, and through it entered the city. And this is what Micah seems to signify here, says Vilalpando. The same thing is clearly signified by the Chaldean version, which paraphrastically takes the tower of the Flock to mean Christ, who in the Church towers among the faithful like a tower; for pastor and flock, king and kingdom, Christ and the Church are correlative and inseparable. So therefore, joining both, it translates: But you, O Messiah, or Christ of Israel, who are hidden on account of the sins of the congregation of Zion, to you the kingdom shall come, and the ancient dominion shall come to the kingdom of the daughter of Jerusalem.

For Christ is the tower, because He is the Word of the Father, of whom it is said in Wisdom 18:16: "He reached unto heaven, while standing upon the earth." For He was truly God as well as man, joining in Himself divinity to humanity, and heaven to earth, angels to men. Hence He is also called cloudy, that is, hidden in the manger, in flesh and on the cross: for God "made darkness His hiding place," Psalm 17:12. Therefore He was unknown to the Jews. He was "the tower of the flock," because just as a tower protects a city, its citizens and its sheep; so Christ protects and guards Christians. He, finally, established His kingdom in Jerusalem, that is, in His Church. Whence the Syriac and Arabic translate: But you, O tower (Arabic: citadel), O shepherd of the cloudy daughter of Zion, your time has come.

Finally, Haymo, Remigius, Bede on Luke 2, Baronius at the year 1 of Christ, and others think that Micah here alludes to the shepherds of Eder, to whom the angel first announced the birth of Christ: for this reason he names the tower of Eder, that is, of the Flock and Shepherds. Whence, clearly explaining this in the following chapter, verse 2, he says: "And you, Bethlehem (near which was the tower of Eder) Ephrathah, you are little among the thousands of Judah: from you shall come forth to Me He who is to be ruler in Israel," etc. Therefore they give this meaning to the passage, that is to say: You, O rustic, lowly and pastoral tower of Eder, lift up your head, rejoice and exult; because to you first will come a heavenly messenger, namely the angel announcing the birth of Christ the King, whose first dominion and kingdom will begin in Jerusalem, and from there will be spread throughout the whole world. Wherefore you will now be a tower not only of the Flock, but also of Ophel, that is, of lofty darkness: because upon you from the high summit of Olympus will descend a multitude of spirits and heavenly musicians, singing together: "Glory to God in the highest, and on earth peace to men of good will."

Tropologically, he calls the Church the tower of the Flock, to signify that the bishops of the Church, the vicars of Christ, ought not to lord it over the clergy as kings, but as shepherds to feed the flock of the Lord. This is what St. Peter, the first and supreme bishop of the Church appointed by Christ, says and decrees: "Feed the flock of God which is among you, exercising oversight not by compulsion but willingly, according to God: not for shameful gain, but eagerly: not as domineering over the clergy, but being examples to the flock from the heart. And when the chief shepherd shall appear, you will receive the unfading crown of glory," 1 Peter 5:2.

The sense of this passage therefore is, that is to say: I said in verse 7 that the Lord will reign over them (the faithful Jews) on Mount Zion forever; because you, O Zion, who are the tower of the Flock and Ophel, that is, a lofty citadel, invincible and impregnable, will receive this kingdom: "Unto you it shall come, and the first dominion shall come," that is to say: There shall come, come, I say, to you the ancient and ancestral dominion, and the kingdom that you had under David and Solomon, namely "the kingdom of the daughter of Jerusalem," that is, the kingdom of Jerusalem: for just as David reigned gloriously and powerfully in Zion, so there likewise Christ, the Son of David and heir, will take up the same kingdom: but not a temporal one, rather a spiritual one; and there He will begin the kingdom of His Church, which He will then extend and spread through the Apostles to the whole world, according to what Gabriel promised His mother when she conceived Him: "The Lord will give Him the throne of David His father, and He shall reign in the house of Jacob forever," Luke 1:32. And King David in the type and person of Christ: "But I have been appointed king by Him over Zion, His holy mountain, proclaiming

the tower of Eder, that is, of the Flock and of the Shepherds. Whence, clearly explaining this in the following chapter, verse 2, he says: "And you, Bethlehem (near which was the tower of Eder) Ephrathah, you are little among the thousands of Judah: from you shall come forth to Me He who is to be ruler in Israel," etc. Therefore they give this meaning to the passage, that is to say: You, O rustic, lowly and pastoral tower of Eder, lift up your head, rejoice and exult; because to you first will come a heavenly messenger, namely the angel announcing the birth of Christ the King, whose first dominion and kingdom will begin in Jerusalem, and from there will be spread throughout the whole world. Wherefore you will now be a tower not only of the Flock, but also of Ophel, that is, of lofty darkness: because upon you from the high summit of heaven will descend a multitude of spirits and heavenly musicians, singing together: "Glory to God in the highest, and on earth peace to men of good will."

Tropologically, the daughter of Zion is the soul that contemplates heavenly and divine things: for Zion in Hebrew signifies a watchtower. Whence in it there is a tower, that is, prudence and providence, as well as strength and protection, by which it governs, directs, guards, and strengthens its flock, that is, all the soul's powers, senses and actions, and all the bodily movements. In it there is Ophel, that is, darkness, namely of prayer and contemplation, by which, with Moses in Exodus 19:9, it enters the darkness in which God dwells; and there converses with Him, as we read St. Bernard was accustomed to do in his Life. Again it is Ophel, that is, auchmodous, as the Septuagint translates, that is, first, arid, because it dries up the corrupt humors of concupiscence through fasting and mortifications; second, squalid, through mourning and penance, on account of the exile in which it lives; third, thirsting, namely for God, and for the water of grace springing up into eternal life. The Complutensian reads auchmodous in the genitive, that is, of the dark, arid, squalid and thirsting, so that it refers to the flock. According to this version these four things, in a similar sense to what has already been said about the soul, can easily be applied to its powers, senses, and movements (for these are its flock). To this comes the first dominion, namely the first kingdom of the daughter of Jerusalem; for the first and greatest kingdom of the soul is that by which, with Christ the King reigning in it and governing it, it likewise receives a kingdom from Christ and becomes a queen: for it reigns and rules with equal right, first over itself and its powers and movements; then over external things, all of which it subjects to itself; and thirdly, over neighbors, whose care is committed to it. For while devoted to God and to itself, first piously and holily governing itself and its actions, it easily learns to preside over and command all others; and so it becomes Jerusalem, that is, the vision and possession of peace: for it enjoys continual peace and serenity of conscience. Hence that philosopher, though a pagan, said: "You will be a king if you rule yourself. You will be a king if you command your desires and passions. You will be a king if you govern anger, gluttony, and lust." Alexander the Great ruled others but did not know how to rule himself; anger and desire ruled him: whence he was not a king, but a slave of anger and a bondsman of ambition. But truly

that famous beggar in Tauler said that he was a king, because he desired nothing in this world, and because he conformed his will to the will of God in all things, and therefore, having dominion over himself and all things, he enjoyed perpetual peace and joy of soul. I have related the story at length at Romans 12:1.

Anagogically, some, says St. Jerome, take these things of the heavenly Jerusalem, which, since it is "the mother of the saints, remains as it were squalid like Ophel as long as its children are not brought back to it, so that there is no king and counselor in it; and sorrows seize it as a woman in labor, because it has given birth in vain, seeing so many of its children slain."



Verse 9

9. NOW WHY ARE YOU DRAWN TOGETHER WITH GRIEF — the Hebrew more forcefully: Now why do you cry out with a great cry? that is, why do you wail and weep with a mighty voice? He returns to Zion, that is, to the Jews of his time. Whence the word "now" signifies the present time, and is at the same time a mark of inference, equivalent to "therefore." Thus "now" means the same as "now therefore," that is to say: Now therefore, O Zion, why do you grieve over the impending captivity, when you await so happy and august a kingdom of Christ? For granted that you go for a short time to Babylon, granted that you are deprived of Zedekiah your king and your princes and counselors; yet from there I will shortly bring you back, and I will cause that your most powerful king and at the same time your most wise counselor will soon be Christ Himself, the King of kings and Lord of lords; He will free you from all captivity, all grief, all affliction; He will console you, enrich you, honor you, so that you need fear nothing henceforth, and can hope for or desire nothing more.

Allegorically, these and the following things up to the end of the chapter can be applied to the primitive Church (for the Synagogue of the Jews was a type of it) afflicted at first and afterwards by tyrants, and nearly crushed: indeed Rupert, Albert, Lyranus, and Vatablus understand them literally of the Church, that is to say: After the coming of Christ, Christians will be afflicted, whence they will have cause for groaning; but nevertheless let them take courage, because they will not be deprived of divine help: for Christ will be at hand as their king, and the Holy Spirit as their counselor.

Otherwise, indeed contrarily, St. Jerome and Theodoret take these words, that is to say: For what reason, O Zion, do you grieve? Surely on account of the impending captivity. But whence will it befall you? Is it because you are deprived of a king and counselors? Yet you have Hezekiah, Josiah, Zedekiah, and other kings, and their princes and counselors. Learn therefore that this evil befalls you not from elsewhere, but through your own fault, your own vice: because, namely, by your idols and crimes you have provoked against yourself the wrath and vengeance of God. But this is sarcasm and hostile mockery rather than fatherly consolation, which the Prophet throughout this whole chapter suggests and presses upon Zion.

Tropologically, St. Ambrose says here: "Why, he says, have the pains of a woman in labor seized you, so that you might bring forth iniquities and give birth to injustices? For there is no greater pain than that which from sin

wounds the conscience with its blade: nor is there any heavier burden than the load of sins and the weight of crimes. It presses down the soul, bends it to the earth, so that it cannot raise itself. Heavy, my son, exceedingly heavy are the weights of offenses. Finally, that woman in the Gospel of Luke, chapter 13, who was bent over, presenting the image of a struggling soul, could only be raised up by Christ."



Verse 10

10. BE IN PAIN, AND LABOR, O DAUGHTER OF ZION. — To labor (satagere) is to be anxious, to be anxiously tormented by the difficulty of accomplishing or escaping something. For "labor" the Hebrew is gochi, which is variously translated; the Septuagint: Be in pain and act manfully; the Chaldean: Be in pain and tremble; Pagninus: Be in pain and groan; the Tigurina: Be in pain and utter a groan, that is to say: O Zion, I permit you to grieve and groan, and in fact you will grieve and groan: for you will have just cause and reason for grief and groaning, namely the destruction and the Babylonian captivity.

FOR NOW YOU SHALL GO FORTH OUT OF THE CITY (out of Jerusalem), AND YOU SHALL DWELL IN THE REGION (the Hebrew and Chaldean say, in the field; the Septuagint, in the plain, that is to say: Not in the city under a roof, but in the field under the open sky, like a fugitive and captive you will live), and you shall come even to Babylon (but come, take courage, hope for better things: for after a short time, namely after 70 years): THERE YOU SHALL BE DELIVERED, THERE THE LORD SHALL REDEEM YOU. — First, in a beginning way through Cyrus and Zerubbabel; second, fully through Christ. Hear St. Cyril according to the Septuagint: "Be in pain therefore, and act manfully, O daughter of Zion, he says: O good daughter, be patient under sorrows, endure hardships, draw near to the birth. But He does not leave her utterly destitute of consolation: for He adds that she will be recalled to her homeland." So Aeneas consoles his shipwrecked companions with hope of a better lot, Aeneid I:
Through various hazards, through so many perils of things,
We press on to Latium, where the fates show us
Quiet abodes: there it is right for the kingdom of Troy to rise again:
Endure, and preserve yourselves for better times.

Tropologically, St. Jerome says: "He understands the soul, driven from the Church on account of sin, and handed over to the enemy and avenger for the destruction of the flesh, so that the spirit may be saved, as going out from the city which the rushing of the spirit gladdens, as dwelling not on the mountain where it formerly was, but in the plain in which the army of the Assyrians roams, and as being in the confusion of its vices, and after having worn fetters, and turned the mill, and made the flour of Babylon, as coming to itself and saying: How many of my father's hired servants have bread enough, and I perish here with hunger; and afterwards, returning to the father's house, being received by the most merciful father, and redeemed from the hand of the most harsh master."



Verse 11

11. AND NOW MANY NATIONS ARE GATHERED TOGETHER AGAINST YOU. (The word "now" again signifies another and nearer calamity for Jerusalem, that is to say: I have said, O Zion, that you will go to Babylon; but before you go there, another disaster threatens you from Sennacherib, who will gather many nations against you, namely 185 thousand) WHO

(SAY): LET HER BE STONED (that is, overwhelmed with stones), AND LET OUR EYE GAZE UPON ZION — that is, let our eye look with delight upon the ruin of Zion, and feed upon it, and mock and deride it: for we are accustomed to gaze at and fix our eyes upon things we love, but to look away and avert our eyes from things we hate or despise. Whence the common saying: "Where the eye is, there is love; where the hand is, there is pain." Hence "to gaze upon" is sometimes taken for "to delight in," as in Psalm 65:18: "If I regarded iniquity in my heart." So St. Jerome, Remigius, Haymo, and others.

Note: For "let her be stoned" the Hebrew is techenoph, which the Septuagint translates as "we will insult"; or, as St. Jerome reads, "let us insult"; others, "let us insult and rejoice"; the Chaldean, "she has acted impiously"; Pagninus, "she has sinned"; the Tigurina, "she was a hypocrite," feigning herself pious when she was impious; chaste when she was unchaste; God-fearing when she was idolatrous. Arias, "she will practice superstition," that is, as superstitious and a worshipper of new gods she will be punished, purified, and stoned. Properly you would translate techenoph: "She is impious, and let her be punished as impious." Techenoph alludes by metathesis to akan tinaph, that is, "she is an adulteress, and let her be punished and stoned as an adulteress": for stoning was the punishment for adultery among the Jews, that is to say: Zion, having abandoned God her spouse, worshipped idols, and committed fornication and adultery with them: therefore let us overwhelm her with stones as an adulteress, let us demolish her and reduce her to a heap of stones, and bury her in it.

Allegorically, Nero, Decius, and other tyrants said of the Church of Christ: "Let her be stoned," that is, let her perish and be destroyed; but in reality, with God protecting her, they could not accomplish it. So St. Jerome, Haymo, Rupert, Hugh, and others. Heretics still say the same about the Church even now. The same about holy Religious Orders, monasteries, colleges, and indeed about religious and zealous men say the same people, nay even perverse Catholics: Let such a house of Religious be stoned, let the Dominicans, Franciscans, Jesuits be expelled and stoned; but, with God protecting and consoling them, what follows comes to pass: "He gathered them together as the hay of the floor. Arise, and thresh, O daughter of Zion; for I will make your horn iron," etc.



Verse 12

12. BUT THEY HAVE NOT KNOWN THE THOUGHTS OF THE LORD — by which He has determined to prove, purge, and glorify Zion by these persecutions; not to destroy and overthrow her: but to cut down and scatter her persecutors, namely the camp of Sennacherib.

FOR HE HAS GATHERED THEM TOGETHER AS THE HAY OF THE FLOOR — that is to say, He gathered them in Judea, as sheaves of grain on a threshing floor, so that there they might be threshed by the angel and by the Jews, that is, cut down, trampled, and despoiled. For the angel struck down 185 thousand from the camp of Sennacherib. Note that "hay" here does not mean the grass of meadows that has been mowed and dried, which is properly called hay; but is taken for grain in the ear, namely for sheaves of wheat: for this alone is threshed on the floor, as he adds concerning this hay, saying: "Arise, and thresh, O daughter of Zion." Whence the Septuagint

translate: As sheaves of the floor; the Chaldean, Pagninus, and the Tigurina translate: As sheaves for the threshing floor, that they may be threshed upon it, and their grains shaken out, to be stored in granaries. For this is what the Hebrew word amir signifies.



Verse 13

13. ARISE, AND THRESH, O DAUGHTER OF ZION: FOR I WILL MAKE YOUR HORN IRON, AND YOUR HOOFS I WILL MAKE BRASS: AND YOU SHALL BEAT IN PIECES MANY PEOPLES. — Note: In Palestine, as also in Italy, the Canary Islands, and many other provinces, sheaves and harvests are threshed not with wooden flails, as is done in Germany; but with the hoofs of oxen, or with toothed sledges, which they drive around over the grain; and so by trampling they grind it, and press the grains out of the husks. Similarly, victors would sometimes drive similar sledges over prostrate enemies, and as it were thresh them; as David did to the Ammonites, 2 Samuel 12:31. Therefore God says that He will restore to Zion "a horn" and "brazen hoofs," that is, courage, strength, and might, so that she may trample, crush, and thresh her enemies. This was done first under Hezekiah, when, after the Assyrians were struck down by the angel, the Jews invaded, occupied, and despoiled their camp; second, under Judas, Jonathan, Simon, and Hyrcanus the Maccabees, who were like horns with which Judas winnowed all the neighboring nations, as is clear from the books of Maccabees, so that in them was fulfilled Deuteronomy 33:17: "His horns are the horns of the rhinoceros: with them he shall winnow the nations unto the ends of the earth." For Dionysius, Ribera, and others refer these things to the glorious wars and victories of the Maccabees. Mystically this was plainly fulfilled in Christ and His spiritual Zion, that is, the Church, which by the power of its preaching subjected all nations to itself, and crushed their idols and profane temples. So St. Jerome, Remigius, Rupert, Albert, Lyranus, Clarius, and others.

AND YOU SHALL IMMOLATE TO THE LORD THEIR SPOILS — that is to say, you shall sacrifice to the Lord the oxen and other victims that you have seized as victor from the enemies. Josephus teaches that Hezekiah and the Jews did this from the spoils of the Assyrians, in book X of the Antiquities, chapter 3. That the Maccabees did the same is clear from their deeds. The Church of Christ has done and does the same in all ages. For "you shall immolate" the Hebrew is vehacharamti (the Vulgate and the Septuagint seem to have read vehacharamta; for they translate in the second person, "and you shall immolate," but the sense amounts to the same; for God slew these victims through the Jews), that is, I will make cherem, that is, anathema, that is, I will anathematize, cut off, and consume their spoils for the Lord, that is, for Myself, that is to say: I will devote your enemies with their wealth to Myself and to My vengeance: as My own victims I will consign them to death, I will make them anathema, partly through the destroying angel, partly through your citizens, O Zion, especially the Maccabees, as I did to Jericho, Joshua 6:46, and to the Canaanites, Numbers chapter 21:2. See what I said there about the vow of cherem, or anathema.

Note: For "their spoils" the Hebrew is bitsam, which the Septuagint translates as their multitude; the Chaldean, their possessions; Symmachus, their gain; Theodotion, their gifts or offerings; the Tigurina, their wealth; Pagninus, their desire, that is, their desirable wealth; the Vulgate, their spoils, which namely the Assyrians had plundered from Judea, and you in turn snatched from them, as just and recovered spoils of a just war.

AND THEIR STRENGTH. — In Hebrew chelam, that is, their substance and wealth: for these are the power and strength of the rich, according to Proverbs 18:11: "The substance of a rich man is the city of his strength, and like a strong wall surrounding him." These in turn are the sinew of war, as Cicero says. Others by "strength" understand soldiers and arms: for the Jews, as well as Christians and pagans, were accustomed to hang up to God the arms of enemies captured in war, so as to attribute the victory received to Him: as David hung up in the temple the sword with which he slew Goliath, 1 Samuel 21:9. That the pagans did the same Virgil teaches in Aeneid VII:
And moreover many arms hang on the sacred doorposts,
Captured chariots, curved axes,
And crests of helmets, and mighty bars of gates,
And javelins and shields and beaks torn from ships.

This is what Isaiah predicted in chapter 60:5: "The strength of the nations shall come to you," and verse 11: "That the strength of the nations may be brought to you, and their kings led in."

Tropologically, we are taught here that every victory over enemies both bodily and spiritual must be ascribed to God as its author; as Moses and Joshua did, after defeating Amalek, erecting an altar with this title: "The Lord is my exaltation," Exodus 17:15; and therefore all our desires and desirable things must be slain and offered to Him.

And you shall immolate to the Lord their spoils — that is to say, I will devote your enemies with their wealth to Myself and to My vengeance: as My own victims I will consign them to death, I will make them anathema, partly through the destroying angel, partly through your citizens, O Zion, especially the Maccabees, as I did to Jericho, Joshua 6:46, and to the Canaanites, Numbers chapter 21:2. See what I said there about the vow of cherem, or anathema.
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Synopsis of the Chapter

He prescribes sacrifices for the prince, and at verse 16 enacts a law concerning the prince's gifts and bequests, and finally, at verse 19, prescribes the place and kitchens for the sacrificial victims.



Vulgate Text: Ezekiel 46:1-23

1. Thus says the Lord God: The gate of the inner court that faces East shall be closed for six days, during which work is done: but on the sabbath day it shall be opened, and also on the day of the new moon it shall be opened. 2. And the prince shall enter by way of the vestibule of the outer gate, and he shall stand at the threshold of the gate: and the priests shall offer his burnt offering and his peace offerings: and he shall worship at the threshold of the gate, and shall go out: but the gate shall not be closed until evening. 3. And the people of the land shall worship at the entrance of that gate on the sabbaths and on the new moons, before the Lord. 4. And the burnt offering that the prince shall offer to the Lord on the sabbath day shall be six lambs without blemish, and a ram without blemish. 5. And the sacrifice shall be an ephah for the ram: but for the lambs, the sacrifice shall be whatever his hand may give: and a hin of oil for each ephah. 6. And on the day of the new moon, a calf from the herd without blemish: and six lambs and rams shall be without blemish. 7. And he shall offer a sacrifice of an ephah for the calf, and an ephah for the ram: but for the lambs, as his hand may find: and a hin of oil for each ephah. 8. And when the prince enters, he shall enter by way of the vestibule of the gate, and he shall go out by the same way. 9. And when the people of the land come before the Lord at the solemnities: he who enters by the north gate to worship shall go out by way of the south gate: and he who enters by way of the south gate shall go out by way of the north gate: he shall not return by way of the gate by which he entered, but shall go out by the one opposite it. 10. And the prince shall be in their midst: he shall enter when they enter, and go out when they go out. 11. And at fairs and at solemnities, the sacrifice shall be an ephah for the calf, and an ephah for the ram: but for the lambs, the sacrifice shall be as his hand may find: and a hin of oil for each ephah. 12. And when the prince offers a voluntary burnt offering, or voluntary peace offerings to the Lord: the gate that faces East shall be opened for him, and he shall offer his burnt offering and his peace offerings, as is usually done on the sabbath day: and he shall go out, and the gate shall be closed after he has gone out. 13. And he shall offer a lamb of the same year without blemish as a daily burnt offering to the Lord: he shall always offer it in the morning. 14. And he shall offer a sacrifice upon it every morning: a sixth part of an ephah, and a third part of a hin of oil, to be mixed with the flour: a sacrifice to the Lord, a legitimate, perpetual, and everlasting offering. 15. He shall offer the lamb, and the sacrifice, and the oil every morning: an everlasting burnt offering. 16. Thus says the Lord God: If the prince gives a gift to any of his sons: it shall be the inheritance of his sons, they shall possess it by inheritance. 17. But if he gives a bequest from his inheritance to one of his servants, it shall be his until the year of release, and it shall revert to the prince: but his inheritance shall belong to his sons. 18. And the prince shall not take of the inheritance of the people by violence, nor of their possession: but from his own possession he shall give an inheritance to his sons: so that My people shall not be scattered, each from his possession. 19. And he brought me through the entrance, which was at the side of the gate, into the chambers of the sanctuary belonging to the priests, which looked toward the North: and there was a place on the side toward the West. 20. And he said to me: This is the place where the priests shall cook the sin offering and the guilt offering: where they shall cook the sacrifice, so that they may not carry it out into the outer court, lest the people be sanctified. 21. And he brought me out into the outer court, and led me around through the four corners of the court, and behold there was a small court in the corner of the court, small courts in each corner of the court. 22. In the four corners of the court, small courts were arranged, forty cubits long and thirty wide: the four were of one measure. 23. And a wall

surrounding the four small courts all around: and kitchens were built under the porticos round about. 24. And he said to me: This is the house of the kitchens, in which the ministers of the house of the Lord shall cook the victims of the people.



Verse 1: THE GATE OF THE INNER COURT

1. THE GATE OF THE INNER COURT, — that is, the court of the priests. This is the closed gate, of which he spoke in chapter 44, verses 2 and 3. He commands here that it be opened for the prince on sabbaths and new moons.

Mystically, St. Jerome says: 'For six days, during which we labor in the world, the eastern gate of the inner court is closed to us. But when we come to the seventh day, that is, to the day of sabbath, in which is eternal rest: or to the day of the new moon, when after the blind night and dreadful darkness, there is the beginning of light, the eastern gate is opened to us. If any of us, through the merits of virtues, has attained the name and dignity of a leader, he shall enter through the way of the vestibule of the outer gate, that is, through the labors of this world and the gate of the Church, which is still situated on earthly boundaries, not into the inner court (for that is what is described in this passage), but to the threshold of the inner gate, and he shall stand in it.'



Verse 2: THE PRINCE SHALL ENTER BY WAY OF THE VESTIBULE OF THE OUTER GATE (that is, of the exterior gate, as

2. THE PRINCE SHALL ENTER BY WAY OF THE VESTIBULE OF THE OUTER GATE (that is, of the exterior gate, as the Chaldean and the Tigurina translate, which was in the court of the laity): AND HE SHALL STAND AT THE THRESHOLD OF THE GATE, — of the inner gate, says St. Jerome, which was in the court of the priests, meaning: The prince shall enter through the gate of the court of the laity, and proceed to the gate of the court of the priests, so that from there he may watch the sacrifices which are offered through the priests in their court. For just as no layperson, so neither could the prince enter the court of the priests, but only priests: yet the prince came very close to it, and stood in the gate of the court of the priests, and had his royal seat there, in which he might sit if he wished, or stand beside it if he preferred: for 'he shall stand' signifies presence and remaining, not the quality of posture: therefore 'he shall stand,' that is, he shall remain and stay in that place, whether standing, sitting, or kneeling.

Adrichomius vividly depicts this seat of the king next to the court of the priests in his representation of Jerusalem and the temple, number 95. In a similar way, in former times Christian kings were forbidden to enter the choir of the priests, and were compelled to remain before the choir in the church with the people, as St. Ambrose compelled Theodosius to do. The Greeks still observe the same practice, keeping their choir, in which they celebrate the Liturgy, closed on all sides, accessible to no one except the priest and his ministers. Let princes learn here from God's ordinance how great a modesty they should exhibit in the temple, and how they should venerate priests as ministers of God.

BUT THE GATE SHALL NOT BE CLOSED UNTIL EVENING. — St. Jerome gives the reason: 'So that after the prince,' he says, 'all the people of the land may worship facing the entrance of that gate; but they worship on the sabbaths and on the new moons, when the gate is opened.'

AND THEY SHALL OFFER, — that is, they shall sacrifice.



Verse 3: AND THE PEOPLE OF THE LAND SHALL WORSHIP AT THE ENTRANCE OF THE GATE

3. AND THE PEOPLE OF THE LAND SHALL WORSHIP AT THE ENTRANCE OF THE GATE, — namely outside, after the prince: for the prince stood and worshipped at the very threshold of the gate.



Verse 5: AND THE SACRIFICE

5. AND THE SACRIFICE. — In Hebrew, mincha, that is, the sacrifice or flour libation shall be the measure of an ephah.

BUT FOR THE LAMBS, THE SACRIFICE SHALL BE WHATEVER HIS HAND MAY GIVE, — meaning: I do not prescribe the libation or measure of flour for the lambs that the prince shall sacrifice: let him give as much as he wishes; yet so that he adds and mixes a hin of oil for each ephah of flour that he chooses to give. For in all animal sacrifices, flour, oil, salt, and frankincense were to be added, as libations and seasonings of the sacrifice, as I have often said in Leviticus.



Verse 6: A CALF FROM THE HERD

6. A CALF FROM THE HERD. — In Hebrew בן בקר ben bacar, that is, a son of an ox, or of a cow, that is, a young and tender calf, which still follows its mother, namely the cow.



Verse 7: AND AN EPHAH OF (flour) FOR THE RAM HE SHALL OFFER AS A SACRIFICE

7. AND AN EPHAH OF (flour) FOR THE RAM HE SHALL OFFER AS A SACRIFICE. — In Hebrew, mincha, meaning: For each ram he shall offer an ephah of flour as a mincha, that is, as a sacrifice or grain libation. For throughout this passage, as also in Leviticus 2, 'sacrifice' — the Hebrew mincha — is called the offering and libation of flour.

AS HIS HAND MAY FIND, — as he may be able and willing to give. See what was said at verse 5.



Verse 8: AND WHEN THE PRINCE ENTERS, BY WAY OF THE VESTIBULE OF THE GATE

8. AND WHEN THE PRINCE ENTERS, BY WAY OF THE VESTIBULE OF THE GATE — the eastern gate, as he said in verse 2.

Two things are established here, and a twofold distinction is set between the prince and the people. First, that the prince alone may enter through the eastern gate, and that this gate, otherwise closed, may be opened for him when he enters, and closed after he exits in the evening: but the people shall enter and exit through the southern and northern gates, as is said in the next verse.

Second, that the prince shall enter and exit by the same gate: but the people, having entered by one gate, shall exit by the other and opposite gate, as is established in verse 10. So St. Jerome, Vilalpandus, Maldonatus, and others.

Hence Vilalpandus rightly infers, page 396, at the end, that what was permitted to the prince was much more rightfully permitted to the priests about to minister at the altar and in the temple. For greater sanctity, wisdom, observance of divine worship, and religion were required of priests than of a secular prince, to whom it was granted as the greatest of privileges that he might enter up to the inner threshold (or post) to worship, but was entirely forbidden to go further: and for contempt of this law, King Uzziah paid the severest penalties, being struck with leprosy by God, 2 Chronicles 26:16 and 19.

The moral reason was to signify that a different way, that is, a different life and conduct, befits the prince, as well as the priests, from that which befits the people — namely a more particular and holier one.

R. Solomon, R. David, and the Hebrews hold otherwise: for they think that here a law is established only concerning sabbaths and new moons, namely that on these feasts both the prince and the people must enter by one gate and exit by another: and they think this is established in verses 9 and 10. But the former opinion is more correct.



Verse 9: WHEN THE PEOPLE ENTER

9. WHEN THE PEOPLE ENTER. — It is here established that the people, entering through the gate, not the eastern, but the southern gate, shall exit through the northern; and entering through the northern gate, shall exit through the opposite one, namely the southern.

The Hebrews give the reason that, when the prayer which was made in the middle of the eastern court before the Lord was finished, the worshipper would have to turn back toward the temple to return to the same gate, and thus would turn his back on the temple: which would have been rude and uncivil. But the turning was equal, namely lateral, whether one exited through the same or through a different gate; and one turned one's back, or rather side, just as much when entering by one gate and exiting by another, as when entering and exiting by one and the same gate. The truer reason, therefore, seems to have been that in such a great crowd of people, the passage would be easier. For if they had exited by the same gate through which they entered, they would have met those coming and entering, and thus would have mutually impeded each other in passage, while some wanted to enter and others to exit — which is avoided if those who enter by one gate exit by another. We experience this here in Rome in the Basilicas of the Apostles and Martyrs, during the solemn station days.

Tropologically, it is signified that in the way and worship of God one should not go back, but go forward, so that with the Apostle, forgetting those things which are behind, we may stretch forward to those things which are ahead, says St. Jerome.



Verse 10: AND THE PRINCE IN THEIR MIDST

10. AND THE PRINCE IN THEIR MIDST, — that is, the prince shall enter through the gate which is in the middle between the southern and northern gates, through which the people enter: for thus the prince entered as if in the midst of the people, entering from both sides.

HE SHALL ENTER WITH THOSE ENTERING, — that is, at the same time when others enter, in their midst, as I have said, he himself shall enter; and at the same time when others exit, he himself shall exit.



Verse 11: AT THE FAIRS

11. AT THE FAIRS. — In Hebrew בחגים bechaggim, that is, at the feasts.



Verse 12: AND WHEN THE PRINCE OFFERS

12. AND WHEN THE PRINCE OFFERS, — when he offers through the priests, as he said in verse 2.

A VOLUNTARY BURNT OFFERING, — or voluntary peace offerings, or thanksgiving offerings, meaning: When the prince, beyond the sacrifices prescribed for him here on feasts, wishes to offer a sacrifice of his own free will on other days, the eastern gate shall be opened for him, as on feast days. So the Hebrew, Maldonatus, and others.



Verse 14: EVERY MORNING

14. EVERY MORNING, — that is, each day in the morning. It is a Graecism: for κατὰ in Greek means 'according to' or 'per': the repetition signifies a universal distribution, meaning: Each and every morning.



Verse 16: HIS INHERITANCE (that of the prince's son) SHALL BELONG TO HIS SONS

16. HIS INHERITANCE (that of the prince's son) SHALL BELONG TO HIS SONS, — meaning: The son shall transmit to his posterity this portion of the inheritance, received as a gift from his father the prince. He speaks of a portion of the royal goods, as is clear from the following verse.



Verse 17: A BEQUEST (in Hebrew מתנה mattana, that is, a gift, as preceded) UNTIL THE YEAR OF RELEASE

17. A BEQUEST (in Hebrew מתנה mattana, that is, a gift, as preceded) UNTIL THE YEAR OF RELEASE, — namely the jubilee, of which I spoke at Leviticus 25:13; for in that year, properties that had been sold reverted to their original sellers or owners. Here the distinction is established between the gifts that the prince gives to his sons and those he gives to his servants, namely that gifts given to servants, that is, subjects, shall revert to the prince in the jubilee, but gifts given to sons shall not revert. For this is what he says: 'But his inheritance shall belong to his sons,' which the Hebrew says more clearly: 'Nevertheless his inheritance shall be his sons' (that is, given to his sons by him as a gift), it shall be theirs.'

Hence St. Jerome teaches (understanding the pontiff by 'prince') that priests should not leave ecclesiastical goods to their sons, but only hereditary goods: 'He censures,' he says, 'not only the priests and princes of that time, but also of our own, who become richer by priestly dignity, and besides those things which are owed to them by the Lord's disposition, take from the poor by violence; or under the name of honor despoil the rich, so that they need leave nothing even to their own sons, to whom the paternal inheritance is owed, except what was left to them by their parents. Therefore, a priest who is richer than when he came to the priesthood should give whatever he has in excess not to his sons, but to the poor, and to holy brothers, and to the household of faith, who surpass the merits of children: so that he may render to the Lord what belongs to the Lord, who speaks in the Gospel: Whatever you did for one of these, you did for Me. For He Himself is received in hospitality in the poor, visited in prison, clothed when naked, given drink when thirsty, fed when hungry.

SO THAT MY PEOPLE SHALL NOT BE SCATTERED: therefore he scatters the people of God and takes away from them the everlasting possession of faith, who leaves to his sons and brothers and relatives other people's gifts or goods, whether by plunder, or flattery, or blandishments, or under the pretext of religion.' So St. Jerome. See what was said at chapter 44:23.



Verse 18: BY VIOLENCE

18. BY VIOLENCE. — Vatablus translates: That he might by force and oppression cast them out of their possession.



Verse 19: AND HE BROUGHT ME THROUGH THE ENTRANCE, etc

19. AND HE BROUGHT ME THROUGH THE ENTRANCE, etc. — Vatablus translates: Furthermore, he brought me through the entrance, which was at the side of the gate (the eastern gate of the court of the priests) to the holy chambers, which faced toward the North.



Verse 20: AND THE PEOPLE MAY BE SANCTIFIED

20. AND THE PEOPLE MAY BE SANCTIFIED, — by contact with or the presence of the sanctified meats: for whatever touched anything holy was considered holy. He said something similar about sacred vestments in chapter 44:19. God ordains that holy things, such as sacrificial victims, be kept in a suitable and holy place, lest they be cheapened in a profane setting among laypeople, or be held with less reverence. Whence St. Jerome says: 'He means that we should not easily give holy things to the unsanctified, nor, according to the Gospel, cast pearls before swine, nor give what is holy to dogs.'



Verse 21: HE BROUGHT ME OUT INTO THE OUTER COURT

21. HE BROUGHT ME OUT INTO THE OUTER COURT, — namely into the court of the people, as he said shortly before: for the inner court was that of the priests. From this, therefore, it appears that in the court of the laity, at its four corners, there were separate small courts, surrounded by a partition wall, as is said in verse 23, in which there were kitchens for cooking the portions of the peace offerings that were due by law to the laypeople who offered them, which they then ate feasting and rejoicing before the Lord in the same court: for the court of the priests would not have sufficed for cooking all of these, since the portions belonging to the priests and to God had to be cooked there. Moreover, it would have been troublesome, especially in winter and cold weather, to transfer individual cooked portions of meat from one court to another, and to return and distribute to each person their own in such a great crowd.

Maldonatus holds otherwise; for he thinks this outer court was in the same court of the priests, and is called outer because it was outside the chambers.



Verse 22: THE FOUR WERE OF ONE MEASURE

22. THE FOUR WERE OF ONE MEASURE, — meaning: These four small kitchen courts, placed in the four corners of the great court of the laity, were of one and the same measure, namely each was forty cubits long and thirty wide, as preceded. So Vatablus.



Verse 23: AND KITCHENS WERE BUILT UNDER THE PORTICOS

23. AND KITCHENS WERE BUILT UNDER THE PORTICOS. — These porticos rested on the walls surrounding the court, of which I have already spoken. He says that kitchens were built in these porticos for cooking the sacrificial victims. Vatablus translates differently, namely, under the walls, or openings of the hearth were all around; and he explains it thus: In the upper part of the wall, he says, there were holes in which they placed pots, and below, other holes for putting in fire.



Verse 24: IN WHICH THE MINISTERS OF THE HOUSE OF THE LORD SHALL COOK THE VICTIMS OF THE PEOPLE

24. IN WHICH THE MINISTERS OF THE HOUSE OF THE LORD SHALL COOK THE VICTIMS OF THE PEOPLE. — Just as the sacrificial victims, being holy, were slaughtered by the priest alone, so too their meats were cooked by the temple ministers alone, namely by the Levites, even in the court of the laity.




Baruch II
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Synopsis of the Chapter

He continues to confess that the Jews are justly punished by God. Then, from verse 11, he intercedes for them and prays for pardon, on the grounds that they are the people of God, to whom God promised pardon when they repent; and because through this, the name of God will be celebrated, along with His magnificent clemency and power.



Vulgate Text: Baruch 2:1-35

1. For this reason the Lord our God has established His word, which He spoke to us, and to our judges who judged Israel, and to our kings, and to our princes, and to all Israel and Judah: 2. that the Lord would bring upon us great evils, such as have not been done under heaven, as they were done in Jerusalem, according to what was written in the law of Moses. 3. That a man should eat the flesh of his son and the flesh of his daughter. 4. And He gave them into the hands of all the kings who are round about us, for a reproach and a desolation among all the peoples, among whom the Lord has dispersed us. 5. And we were brought low and not exalted: because we sinned against the Lord our God, by not obeying His voice. 6. To the Lord our God belongs justice: but to us and to our fathers belongs confusion of face, as at this present day. 7. For the Lord has spoken against us all these evils which have come upon us: 8. and we did not entreat the face of the Lord our God, that we might return each one of us from our most wicked ways. 9. And the Lord watched over these evils and brought them upon us: for the Lord is just in all His works which He has commanded us: 10. and we did not hear His voice to walk in the precepts of the Lord which He set before us. 11. And now, O Lord God of Israel, who brought Your people out of the land of Egypt with a mighty hand, and with signs, and with wonders, and with Your great power, and with a high arm, and made Yourself a name as at this day: 12. we have sinned, we have committed impiety, we have done wickedly, O Lord our God, against all Your ordinances. 13. Let Your anger be turned away from us: for we are left a few among the nations where You have scattered us. 14. Hear, O Lord, our prayers and our petitions, and deliver us for Your own sake: and grant us to find grace before the face of those who have led us away: 15. that all the earth may know that You are the Lord our God, and that Your name is invoked upon Israel and upon his posterity. 16. Look down, O Lord, from Your holy dwelling upon us, and incline Your ear, and hear us. 17. Open Your eyes and see: for the dead who are in the nether world, whose spirit has been taken from their bodies, will not give honor and justification to the Lord: 18. but the soul that is sorrowful for the greatness of evil, and goes bowed down and feeble, and the failing eyes, and the hungry soul gives You glory and justice, O Lord. 19. For not according to the justices of our fathers do we pour forth our prayers, and beg mercy before Your sight, O Lord our God: 20. but because You have sent Your wrath and Your fury upon us, as You spoke by the hand of Your servants the prophets, saying: 21. Thus says the Lord: Bow down your shoulder and your neck, and serve the king of Babylon: and you shall dwell in the land which I gave to your fathers. 22. But if you will not hear the voice of the Lord your God, to serve the king of Babylon: I will cause you to depart from the cities of Judah, and from the outskirts of Jerusalem: 23. and I will take from you the voice of mirth, and the voice of joy, and the voice of the bridegroom, and the voice of the bride, and all the land shall be without trace of inhabitants. 24. And they did not hear Your voice, to serve the king of Babylon: and You established Your words, which You spoke by the hands of Your servants the prophets, that the bones of our kings and the bones of our fathers should be removed from their place: 25. and behold they are cast out to the heat of the sun and to the frost of the night: and they died in grievous pains, in famine, and by the sword, and in banishment. 26. And You have made the temple in which Your name was invoked, as it is this day, because of the iniquity of the house of Israel and the house of Judah. 27. And You have dealt with us, O Lord our God, according to all Your goodness, and according to all that great mercy of Yours: 28. as You spoke by the hand of Your servant Moses, on the day when You commanded him to write Your law before the children of Israel, 29. saying: If you will not hear My voice, this great multitude shall be turned into the smallest among the nations, where I will scatter them: 30. for I know that the people will not hear Me, for they are a stiff-necked people: but they shall turn to their heart in the land of their captivity: 31. and they shall know that I am the Lord their God, and I will give them a heart, and they shall understand; ears, and they shall hear. 32. And they shall praise Me in the land of their captivity, and shall be mindful of My name. 33. And they shall turn away from their stiff back and from their wickedness: for they shall remember the way of their fathers who sinned against Me. 34. And I will bring them back into the land which I swore to their fathers, Abraham, Isaac, and Jacob, and they shall be masters of it: and I will multiply them, and they shall not be diminished. 35. And I will establish for them another everlasting covenant, that I will be their God, and they shall be My people: and I will no more remove My people, the children of Israel, from the land which I have given them.



Verse 1: For This Reason

1. FOR THIS REASON. — In Greek hoti, that is "and," which corresponds to the Hebrew causal vav; hence our Vulgate rightly translates "for this reason," as I said on chapter 1:20.
HE ESTABLISHED HIS WORD. — "He established" does not mean He decreed, as Hugo and Lyranus explain, but "He established," that is, He made it firm by the very event, and made it stand in reality; for it corresponds to the Hebrew הקים hakem, that is, He made to stand, He raised up, that is, He fulfilled "His word," as if to say: God raised up the Chaldeans, so that they might inflict upon us the evils which He had threatened through Moses and the Prophets; He caused the calamities He had predicted to befall us. So "established" is understood in verse 24, Isaiah 44:24; Jeremiah 28:6, and elsewhere.



Verse 2: According to what was written

2. According to what was written — as if to say: The evils inflicted upon us are similar to, indeed the same as, those which Moses wrote and threatened against the transgressors of his law, Deuteronomy 27 and 28.



Verse 3: That a Man Should Eat the Flesh of His Son

3. THAT A MAN SHOULD EAT THE FLESH OF HIS SON. — That this happened at Jerusalem under the Chaldeans is evident from Lamentations 2:20 and chapter 4:10.



Verse 4: He Gave Them Into the Hand

4. HE GAVE THEM INTO THE HAND. — That is, into the hand and power; for in Greek it is hypocheirious, as if you said, "under-hand," that is, subject to all neighboring kings: because the Jews were now put under the yoke by the Egyptians, now by the Assyrians, now by the Chaldeans, now by the Syrians, now by the Ammonites, etc.
AMONG ALL THE PEOPLES — among all the nations.



Verse 5: We Were Brought Low, and not Exalted

5. WE WERE BROUGHT LOW, AND NOT EXALTED — we were made subjects and slaves, not masters of our enemies and neighboring nations. He alludes to Deuteronomy 28:12: "The Lord will establish you as the head, and not the tail: and you shall always be above, and not beneath, if indeed you obey the commandments of the Lord." See verse 43 there.



Verse 6: As is This Day

6. AS IS THIS DAY — as this day declares and demonstrates to be the case.



Verse 7: For He spoke

7. For He spoke. — The Greek has ha elalesen, what He spoke, that is, threatened.



Verse 8: That We Might Return

8. THAT WE MIGHT RETURN — entreating Him to convert us; for without the prevenient and arousing grace of God, no one can rise from sins and be converted. Hence, in Lamentations 5:21, it is said: "Convert us, O Lord, to Yourself, and we shall be converted."



Verse 9: The Lord watched

9. The Lord watched. — That is, He watched over our guilt and its punishment, as a magistrate watches to catch and punish thieves, as if to say: He punished us swiftly and sooner than we expected; he alludes to the watching rod, Jeremiah 1:12.



Verse 10: We did not hear

10. We did not hear — we did not obey. For the Hebrews use the simple verb in place of the compound one which they lack.
THAT WE SHOULD WALK IN THE PRECEPTS OF THE LORD, WHICH HE SET BEFORE OUR FACE — that is, which He proposed to our freedom and choice, that we might embrace or reject them, Deuteronomy 30:15.



Verse 11: And Now, O Lord

11. AND NOW, O LORD. — Here begins the second part of the prayer and entreaty, in which the Prophet beseeches God to have mercy on His people who have been cut off and taken captive, and to bend God to mercy he brings forward many reasons: the first is that the Jews are the people of God, whom He brought out of Egypt with so much labor and care, as if to say: Do not, O Lord, destroy Your own work, Your own Church; the second, verse 13, cites the immense calamity and disaster of the people, by which it came about that of so many hundreds of thousands, few survive; the third, verse 14, not on account of our merits, but "for Your own sake," he says; that is, for the sake of Your infinite clemency, spare us: so the Church concludes her prayers saying: "Through Christ our Lord;" the fourth, verse 15, "that all the earth," he says, that is, all nations may celebrate God's clemency, patience, and fatherly providence; the fifth, verse 17, that the public worship of God in the temple may not fall silent; the sixth, verse 28, because God has promised pardon to the penitent; the seventh, verse 34, because of the merits and promises made to Abraham, Isaac, and Jacob.



Verse 12: Against all Your ordinances

12. Against all Your ordinances — against all Your precepts. For these are called "justices" both because they prescribe what is just, and because they justify the one who observes them.



Verse 15: Because Your Name is Invoked Upon Israel

15. BECAUSE YOUR NAME IS INVOKED UPON ISRAEL — that is, because Israel is called by the name of God, namely the people and children of God, that is, devoted to His worship. Secondly, as if to say: Because Israel invokes Your name, that is, calls upon, worships, and entreats You upon himself, so that You may have mercy on him. So it is said in Jeremiah 7:11: "The house in which My name is invoked," that is, the temple in which You were worshipped; for he who worships God invokes Him.



Verse 16: Look Down, O Lord, from Your Holy Dwelling

16. LOOK DOWN, O LORD, FROM YOUR HOLY DWELLING — look upon us from heaven. So Lyranus and Dionysius. Secondly, as if to say: Look upon us from Your temple, or rather, from the site of the now-destroyed temple: for in the temple and in the temple's site God displayed His presence, His ear, and His help. So Theodoret and Hugo. Hence the Jews prayed turned toward the temple, as is evident from Daniel 6:10.



Verse 17: Open Your Eyes

17. OPEN YOUR EYES. — This signifies that God seems to sleep, or to look the other way.
AND SEE (consider) THAT THE DEAD WHO ARE IN THE NETHER WORLD — (that is, sinners, says Theodoret; but this is mystical. Secondly, as if to say: The corpses of the dead that are in tombs. So the Hebrews; but this is too narrow and foreign, for a tomb is not the nether world. Thirdly, as if to say: The damned in hell do not praise God. So the Greeks, Hugo, and Delrio, in proverb 197 in digression; but this too is too narrow. Fourthly, Lyranus understands the nether world as the limbo of the fathers, to which the dead descended before Christ: for in this limbo there was no praise of God, that is, useful and meritorious praise; but this too is too narrow on both sides. Fifthly and best, by the nether world understand every place of the lower regions to which the dead descended, whether it be hell, or purgatory, or the limbo of the fathers or of children).

WHOSE SPIRIT, etc. (as if to say: Whose soul has been separated from the body) WILL GIVE HONOR (in Greek doxan, that is, glory) AND JUSTIFICATION — as if to say: The dead will not celebrate nor proclaim the glory or justice of the Lord, so as to justify and glorify Him with their mouth and praise. Heretics object: The dead do not praise God, as is said here and in Psalm 113:17 and Sirach 17:26; therefore the saints who have died are not to be invoked. I respond by denying the consequence and explaining the antecedent: The dead are said not to praise God, not as though they do not do so at all, as the heretics hold, but falsely and ignorantly; for if they think the dead cannot praise God because they are nothing, as though their soul perished with the body, they are atheists; if they think they are unwilling, they are blasphemers against just and holy souls; and the contrary is evident from Revelation 5:14, where St. John saw the 24 elders adoring and glorifying God. The dead are therefore said not to praise God, first, because insofar as they are dead, they cannot praise God with their body, mouth, and tongue (for these are now dead and reduced to dust), and this is what Sirach 17:26 says: "From the dead, as from nothing (that is, as from one who is nothing), confession perishes," that is, praise of God; hence explaining, he adds: "The living, the living shall give thanks, etc., since the son of man is not immortal, etc., and all men are earth and ashes." A living man therefore praises God; but a dead man, since he does not exist, cannot be said to do so. Secondly, the dead do not praise God for new benefits which they receive daily from God, as they are marvelously delivered from the miseries in which they find themselves, as happens to the living; this is what the Psalmist says, Psalm 87:11: "Will You work wonders for the dead, or will physicians raise them up, and they will praise You?" Thirdly, the dead do not praise God with that praise with which the living do so, nor with that praise which is heard by the living; hence in respect to the living, there is no praise from them, just as there is no voice or life. For this reason, and in this respect, the nether world, to which all the dead formerly descended, is called in Scripture דומה duma, that is, the place of silence, of darkness, and of oblivion, because in it they are separated from the living, and have no commerce with them, but seem to them to be dead, consigned to silence and oblivion. Although therefore in limbo the patriarchs, prophets, and other saints praised God, nevertheless that praise could not be perceived by the living, but was hidden from them, unknown and virtually nonexistent. For the Old Testament Scripture, by "praise of God," understands the external and perceptible kind, which edifies and stirs others to the same, such as the praise of the penitent, of those beseeching and imploring God's mercy, as was this praise of Baruch and the Jews, which is properly called glory or glorification: for glory is public praise and renown; honor and praise can be private and secret. For, as Cicero says, Tusculan Disputations 2.6: "Glory is the unanimous praise of good men, the uncorrupted voice of those judging rightly concerning outstanding virtue." So we commonly say: "Roman glory, the glory of our age," etc. But above all he means public and solemn praise, such as was offered in the temple by the common singing of Levites and priests: for in the temple God displayed His presence, and there the praise of God was propagated to all, even to children and grandchildren yet to be born; hence the illustrious praise of God is here called "praise" par excellence.
Moreover, he mentions the dead, as if to say: We here in captivity and prison seem as though dead, and we shall soon die from the hardships of prison: for this is what he says in chapter 3:11: "You have been defiled, (O Israel) with the dead: you are counted among those who go down to the nether world," and verse 4: "Hear the prayer of the dead of Israel;" bring us back therefore, O Lord, to Jerusalem and the temple, so that, as though raised to life again, with public singing we may praise You, and may stir up our children and all who see us to Your worship and praise.



Verse 18: BUT THE SOUL THAT IS SORROWFUL (He describes the condition o...

18. BUT THE SOUL THAT IS SORROWFUL (He describes the condition of an exile and captive, as if to say: The soul that is afflicted in captivity and exile) FOR THE GREATNESS OF EVIL (and of hardships, and therefore groaning and repenting) GOES BOWED DOWN AND FEEBLE (and for help and liberation has recourse to God, and implores His mercy) AND THE FAILING EYES (from hunger, weakness, and tears: so it is said in Psalm 68:4: "My eyes have failed, while I hope in my God;" and Psalm 118:123: "My eyes have failed for Your salvation;") AND THE HUNGRY SOUL (that is, the whole person exhausted by fasting, failing from hunger and starvation, begging and seeking bread and other necessities from God) GIVES YOU GLORY — because You alone can and will help him: "For the eyes of all hope in You, because You give them food in due season, and fill every living thing with blessing."
AND JUSTICE — because he confesses that he is justly punished by You with hunger and the hardships of captivity for his gluttony and other sins, and repenting, he hopes to be fed and restored by You, because he believes and professes that You are just and faithful in Your promises, by which You promised sustenance and all necessary help to the penitent and to those who invoke You. Some, such as our Valentia (Tract. On Penance, disp. 7, Quest. 2, point 1), not unreasonably explain it thus: "he gives justice," that is, he renders compensation for the offense, such as he can. For penance is, as it were, a kind of justice, though not rigid, but such as can exist between Creator and creature.

FOR THE GREATNESS OF EVIL, AND GOES BOWED DOWN. — So the Roman edition. But the Greek now reads differently, namely: he psyche he lypoumene epi to megethos ho badizei kypton kai asthenoun; which first Vatablus translates and explains thus: the soul sad over the greatness that goes declining and tottering, that is, the soul sad over the magnificence and glory of Israel, which is declining and perishing. Secondly, a Castro better explains it thus: The soul sad over the greatness, namely of the body, that is, the body which was otherwise large, robust, and erect, now on account of the hardships of captivity and exile goes bowed down and weak. Here belongs the explanation of Maldonatus, which is as follows: The soul that is afflicted because of the greatness which (greatness) goes bent and weak, that is, the soul is bowed down by the tottering bulk of the body and is pressed down by weakness, according to Wisdom 9:15: "The corruptible body weighs down the soul."
Others finally think there is an error in the Greek, and that it should be corrected to: he badizei kyptousa kai asthenous a. For so the Latin edition has it, whence our Vulgate seems to have read it thus in the Greek.



Verse 19: Not according to the justices

19. Not according to the justices. — That is, not on account of the justices, not trusting in the justices of our fathers. For the Greek epi, which our Vulgate translates as "according to," is taken for the Hebrew על al (that is, upon, on account of), which occurs in this same prayer in Daniel chapter 9:18.
We pour forth prayers. — In Greek it is deomen, that is, we pour forth our supplication or our wretchedness, that is, our wretched groans and prayers; for this is the Hebrew תחנוננו tachanunenu, which is found in Daniel.



Verse 20: But because You sent

20. But because You sent — as if to say: We pour forth prayers because we are pressed and compelled by Your afflictions to have recourse to You.
BY THE HAND OF YOUR SERVANTS — through Your servants; for "hand" in Hebrew signifies an instrument and instrumental cause.



Verse 21: Do Service

21. DO SERVICE. — ergazesthe, that is, serve: for it is the part of servants to work for their master, and this corresponds to the Hebrew עבד abad, which is found in Jeremiah. So Vatablus and Maldonatus.



Verse 22: I will cause your departure

22. I will cause your departure — I will cause you to fail and be expelled from the cities of Judah. Hence it follows:
23. ALL THE LAND SHALL BE WITHOUT TRACE OF INHABITANTS — that is, the whole land will be deserted of inhabitants and of the footprints of passers-by: in Greek it is eis abaton, that is, into an impassable place: Jeremiah, chapter 7:34 (which Baruch alludes to here) has eis eremosin, that is, "into desolation." The Roman Greek now, instead of ekleipsin, that is "departure," has ekleipein phonen, that is, I will cause the voice of the bridegroom and bride to fail from the cities of Judah: which reading is clear and plainly flows from the preceding words.
FROM THE OUTSKIRTS OF JERUSALEM. — So he calls the suburbs of Jerusalem, and the villages and cities subject to it.



Verse 24: And You established

24. And You established. — That is, therefore You caused the evils which You had threatened through the prophets to actually befall us. See what was said on verse 1.
THAT THE BONES SHOULD BE REMOVED. — That is, says Maldonatus, so that they would not be buried in the tombs of their fathers, but would die in a foreign land, as a metalepsis; for by the transfer of burial he understands the transfer of death, and consequently of the dying themselves, namely the transfer of the living themselves to Babylon. Secondly and more plainly, "that they should be removed," that is, that they should be dug up, and once dug up, should be thrown here and there under the open sky; for the Chaldeans did this to dig out treasures from the tombs of the Jews, as I said on Jeremiah 8:1-2.



Verse 25: In Grievous Pains

25. IN GRIEVOUS PAINS — en ponois ponerois, that is, in laborious and grievous toils, namely of bitter captivity.
IN BANISHMENT — in exile, in dispersion. So Theodoret.



Verse 26: You have made

26. You have made — that is, You have reduced the temple to the state in which it is seen today, namely that it is burned and desolate. Hence the Greek has, not ethēkas, but eis ton katastasin tēs hēmeras tautēs, that is, Your temple.
In which Your name was invoked — which was called the temple of God.
IN IT. — These words are redundant; it is a Hebraism.



Verse 27: According to All Your Goodness

27. ACCORDING TO ALL YOUR GOODNESS. — In Greek it is epieikeian, as if to say: "You have punished us kindly and leniently." For epieikeia is a kind of relaxation of strict justice, indulgence, and kindness. This is what Jeremiah says, Lamentations 3:22: "It is the mercy of the Lord that we are not consumed." Maldonatus also explains it differently: He says that the punishment itself is called the kindness of God, because through it the people came to recognize their sins and implore God's mercy, as is indicated in verses 31, 32, 33. But the former sense is required by the Greek epieikeian.



Verse 28: Before the Children of Israel

28. BEFORE THE CHILDREN OF ISRAEL — setting it before the children of Israel, that they might freely accept or reject it. See what was said on verse 10.



Verse 29: This Great Multitude

29. THIS GREAT MULTITUDE. — In Greek he bombēsis he megalē, that is, this great throng, like a swarm of bees, which is said to buzz or hum because of the sound it makes. It is an onomatopoeia, as if to say: The Jews were like a beehive full to bursting, not with bees, but with people; now it is empty and void, so that few survive from such a great number.



Verse 30: For I Know That the People Will not Hear Me

30. FOR I KNOW THAT THE PEOPLE WILL NOT HEAR ME. — He cites not the words, but the sense of Deuteronomy chapter 31:29.
FOR THE PEOPLE IS STIFF-NECKED. — A Castro gives a notable rule here: Do you wish to know, he says, how great your pride and guilt is? See how great the scourges of disease, disgrace, poverty, temptations, and adversities God, who is the most skilled physician of the soul's diseases, applies to cure it.
AND THEY SHALL TURN TO THEIR HEART — they shall come to their senses: for tribulation shall give them understanding, Isaiah 28:19. He cites Leviticus chapter 26, verses 39, 40, 41.



Verse 31: And I will give them a heart

31. And I will give them a heart — a new one. He cites not the words, but the sense of Deuteronomy 30:6.



Verse 33: They Shall Turn from Their Stiff Back

33. THEY SHALL TURN FROM THEIR STIFF BACK — from their stubbornness and hardness of character: for the symbol of this is a stiff back, as well as a stiff neck.



Verse 35: And I will establish

35. And I will establish. — These words are taken from Jeremiah chapter 31:31. See what was said there.
ANOTHER EVERLASTING COVENANT — that is, a long-lasting one: or "everlasting," namely that they may quietly possess Judea under this condition, that is, if and as long as they keep My laws, says Dionysius. Secondly, better and more fully, this everlasting covenant is the new one which Christ made with us: for we do not read that God made another and new covenant with the captives returning from Babylon; and if He had, it was truly not everlasting, for the Jews were again expelled from Judea by Titus and the Romans: but the covenant of Christ is properly everlasting, and will be everlasting with the Church. So Hugo, Lyranus, and others.
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Synopsis of the Chapter


Ezekiel, by eating the book, by the vision of the glory of God, by the frequent command and strengthening of God, made like an adamant, is roused to prophesy freely to the obstinate Jews. Hence second, at verse 12, he is transferred by the Spirit of God to the Jews dwelling near the Chobar, and sits mourning with them for seven days. Then he is appointed watchman by God, and is commanded under penalty of death to denounce death on behalf of God to the wicked. Third, at verse 23, he again sees the glory of God, and is enclosed at home by Him, and like a madman is bound, and becomes mute; so that by this enclosure and silence of his, he may represent the siege of the city.




Vulgate Text: Ezekiel 3:1-27


1. And He said to me: Son of man, eat whatever you find: eat this scroll, and go speak to the children of Israel. 2. And I opened my mouth, and He fed me with that scroll: 3. and He said to me: Son of man, your belly shall eat, and your bowels shall be filled with this scroll, which I give you. And I ate it: and it became in my mouth like sweet honey. 4. And He said to me: Son of man, go to the house of Israel, and you shall speak My words to them. 5. For you are not sent to a people of profound speech and unknown tongue, to the house of Israel: 6. nor to many peoples of profound speech and unknown tongue, whose words you cannot hear: and if you were sent to them, they would hear you. 7. But the house of Israel is unwilling to hear you: because they are unwilling to hear Me, for the whole house of Israel is of a worn forehead and a hard heart. 8. Behold, I have made your face stronger than their faces, and your forehead harder than their foreheads. 9. Like an adamant and like flint I have made your face: do not fear them, nor be afraid of their face, because it is an exasperating house. 10. And He said to me: Son of man, all My words, which I speak to you, take into your heart, and hear with your ears: 11. and go, enter to the transmigration, to the children of your people, and you shall speak to them, and say to them: Thus says the Lord God: if perhaps they may hear, and be quiet. 12. And the spirit took me up, and I heard behind me the voice of a great commotion: Blessed be the glory of the Lord from His place; 13. and the voice of the wings of the living creatures striking one against another, and the voice of the wheels following the living creatures, and the voice of a great commotion. 14. And the spirit also lifted me up, and took me: and I went away bitter in the indignation of my spirit: for the hand of the Lord was with me, strengthening me. 15. And I came to the transmigration, to the heap of new fruits, to those who dwelt by the river Chobar, and I sat where they sat: and I remained there seven days mourning in their midst. 16. And when the seven days had passed, the word of the Lord came to me, saying: 17. Son of man, I have made you a watchman for the house of Israel: and you shall hear the word from My mouth, and you shall announce it to them from Me. 18. If when I say to the wicked: You shall surely die: you do not announce it to him, nor speak so that he may turn from his wicked way and live: the wicked man himself shall die in his iniquity, but his blood I will require at your hand. 19. But if you announce to the wicked, and he is not converted from his wickedness and from his wicked way: he indeed shall die in his iniquity, but you have delivered your own soul. 20. But also if the just man turns from his justice and commits iniquity: I will place a stumbling block before him, he shall die, because you did not announce to him: he shall die in his sin, and his just deeds which he did shall not be remembered: but his blood I will require at your hand. 21. But if you announce to the just man that the just may not sin, and he does not sin: he shall surely live, because you announced to him: and you have delivered your soul. 22. And the hand of the Lord was upon me, and He said to me: Rise, and go out into the plain, and there I will speak with you. 23. And I rose, and went out into the plain: and behold, the glory of the Lord stood there, like the glory which I saw by the river Chobar, and I fell upon my face. 24. And the spirit entered into me, and set me upon my feet: and He spoke to me, and said to me: Go in, and shut yourself up in the midst of your house. 25. And you, son of man, behold, bonds shall be placed upon you, and they shall bind you with them: and you shall not go out into their midst. 26. And I will make your tongue cleave to your palate, and you shall be dumb, and not like a man who rebukes: because they are an exasperating house. 27. But when I shall have spoken to you, I will open your mouth, and you shall say to them: Thus says the Lord God: he who hears, let him hear: and he who is quiet, let him be quiet: because it is an exasperating house.




Verse 1: Eat This Scroll, and Go Speak to the Children of Israel


1. AND HE SAID TO ME. — The Lord, the charioteer of the chariot of the Cherubim. WHATEVER YOU FIND. — Supply, in My hand: for God stretched out His hand holding the scroll to Ezekiel, that he might eat it.


EAT THIS SCROLL, — namely through a vision, as I said, which signifies what he explains in verse 10, saying: "All My words that I speak to you, take into your heart." That is, receive, understand, digest, and memorize them.




Verse 2: He Fed Me With That Scroll


2. HE FED ME, — I seemed to myself to eat this scroll: for it appeared to me that God was putting the scroll into my mouth, and I was eating it.




Verse 3: It Became in My Mouth Like Sweet Honey


3. YOUR BELLY SHALL EAT, AND YOUR BOWELS SHALL BE FILLED, — that is, let them be filled, as if to say: Receive this divine prophecy not only with your mouth and ears, but with your whole heart and soul.


Let the heralds of the word of God note that they must first digest it by assiduous meditation. Hence Sacred Scripture compares its reception to eating and drinking.


AND IT BECAME IN MY MOUTH LIKE SWEET HONEY. — First, because it is sweet to know the divine and secret counsels and judgments of God. Second, because even the punishments of God taste sweet to those who love justice.


Note here: The word of God is like pills, which on the outside are gilded or sugar-coated and are swallowed with sweetness, but inside they are bitter and operate by purging noxious humors; for what noxious humors are in the stomach, that is what bad habits are in the mind.




Verse 5: Not to a People of Profound Speech


5. FOR NOT TO A PEOPLE OF PROFOUND SPEECH. — It is a metalepsis: "profound," that is, obscure and difficult to understand, as if to say: I do not send you to a people whose language you cannot understand, but to your own people, whose language you know.




Verse 6: Nor to Many Peoples


6. NOR TO MANY PEOPLES, — that is, diverse, various, and therefore of various speech. So Maldonatus.


AND IF YOU WERE SENT TO THEM. — In Hebrew im lo, that is, if not. Which some explain thus: if not, that is, would that! If only I were sending you to them! For they would hear you, while the Jews will not.




Verse 7: Of a Worn Forehead and a Hard Heart


7. OF A WORN FOREHEAD. — In Hebrew, strong of forehead; St. Jerome, of a hard face, that is, obstinate, shameless; the Septuagint, of a brazen forehead.


Note: In the face and forehead, the mind and its affections are discerned: hence Cicero, writing to his brother Quintus, says the forehead is the gate of the mind. For modest people, especially rustic and country folk, who are about to say or do something shameful, cover their face and wipe the shame from the face with the hand.


For who has set a limit to sinning for himself, once he has cast away shame, once ejected from a brazen forehead? says Juvenal.


Moreover, God promises the Prophet a hard forehead, but not a hard heart; because, although a stern and hard forehead must be shown to the obstinate, the heart within must remain soft, gentle, and compassionate.




Verse 8: I Have Made Your Face Stronger Than Their Faces


8. I HAVE GIVEN YOUR FACE, — as if to say: Rebuke, beseech, reprove these obstinate ones; behold, I give you courage and constancy to face them without fear.




Verse 9: Like an Adamant and Like Flint


9. LIKE AN ADAMANT. — Whose hardness is indomitable, which breaks hammers, splits anvils, and overcomes fire. So Hesiod sang of it, and Pliny devoted much attention to its properties.


Origen, homily 3 on Jeremiah, teaches that the devil is the hammer of the earth, persecutions are the anvil; those who, like the adamant, overcome both, are the true martyrs and confessors.


Such should a preacher be: bold, strong, constant, free; who is neither overcome by shame, nor silenced by fear, nor ground down by threats.


Tropologically, St. Basil was an adamant, of whom Gregory of Nazianzus writes in his Funeral Oration: "He imitated the nature of the adamant, which breaks everything, but is broken by nothing."


Such adamants in this age were the martyrs, put to death in various ways in England, Holland, and France for the faith and the Catholic religion.


Hear also the pagan Seneca, epistle 24, where he teaches that the wise man is not moved by the vain fear of men, just as the adamant is not broken by blows.


Hear also the reply of Calanus the gymnosophist to Alexander, in Plutarch; and St. Ambrose, epistle 7: "For when Alexander asked him to follow him with the promise of rewards if he obeyed, with the threat of punishment if he refused, he said: I neither desire your rewards, nor fear your threats."


And to compare our examples with the gymnosophists of India: what that man boasted of in words, St. Lawrence proved in deeds. For placed upon the burning gridiron, he said to his tormentors: "Turn me over: this side is done."


But what is more sublime than St. Pelagia, who, surrounded by persecutors, yet before she came into their sight, said: "I offer myself freely to God."


Note: Pliny, book XXXVII, chapter IV, lists four species of adamants. First: "The adamant has the greatest value in human affairs, not only among gems, long known only to kings, and to few among them." Second: "The Indian adamant does not differ from crystal in its translucent color." Third: "The Arabian adamants are tested on anvils, so repelling the blow that the iron flies off on both sides." Fourth: "The Cyprian adamant is most efficacious in medicine." Fifth: "The adamant disagrees with the magnet to such an extent that, placed near it, it does not allow iron to be drawn away." Sixth: "The adamant renders poisons harmless, drives away frenzies, and expels vain fears from the mind." Seventh: "That unconquered force, despiser of iron and fire, is broken by the blood of a he-goat," says Pliny — a figure of Christ, who broke the adamant of sin by His Blood.


His Apostles, to whom He granted that they too should be called adamants, and that separated from none they should say: "Who shall separate us from the love of Christ?" Romans 8:35.


Finally, the Rabbis, and from them Lyranus, instead of "as an adamant," translate: as a worm stronger than rock I have given your face.


AND LIKE FLINT. — In Hebrew, and stronger, or harder than flint. Tropologically, St. Gregory says: like an adamant, that is, invincible against threats; like flint, that is, producing fire — namely, the fire of divine charity from the hardness of persecution.




Verse 10: All My Words — Take Into Your Heart


10. MY WORDS. — Here He begins to explain the signification of the scroll, as I said at verse 2: "Words, that is, the things I wish to be said to the Jews, take into your heart," that is, receive, understand, memorize, and preach them.




Verse 11: Go to the Transmigration


11. TO THE TRANSMIGRATION, — that is, to your fellow citizens, who migrated with you to Babylon. The abstract is put for the concrete. YOUR PEOPLE, — as if to say: Not so much Mine, who have departed from Me, as yours.


IF PERHAPS THEY MAY HEAR, AND BE QUIET. — Vatablus, whether they hear or not. See what was said at chapter II, 5.




Verse 12: The Spirit Took Me Up


12. THE SPIRIT TOOK ME UP, — that is, the divine power, or an angelic spirit. For an angel snatched Ezekiel, who was hesitant, and carried him swiftly to the exiles by the river Chobar — by the rumbling of the wheels, as if by certain spurs, he might hasten more eagerly to carry out the commands of God.


THE VOICE OF A GREAT COMMOTION — that is, the noise, both of the stormy wind, which was stirring the air with violence; and of the wings of the Cherubim, and of the wheels: BLESSED BE THE GLORY OF THE LORD FROM HIS PLACE.


Second and better, "the glory of the Lord" is the glorious chariot of God's Cherubim, and the very majesty of God gloriously departing from the place where it had appeared.


Third, Polychronius and from him our Prado: "Blessed be the glory of the Lord," which, supply, departs "from His place." That is, blessed be God who departs from His temple, from Jerusalem — an ominous sign of the coming destruction.


Tropologically, St. Gregory, homily 10: "The place of the glory of God is either every holy soul, or each angel."




Verse 13: The Voice of the Wings Striking One Against Another


13. AND THE VOICE OF THE WINGS OF THE LIVING CREATURES STRIKING ONE AGAINST ANOTHER. — From the Hebrew, massicot, that is, which were kissing, that is, touching one another. So Maldonatus.


Morally, St. Gregory, Moralia XXIV, VI: "What should we understand by the wings of the living creatures, if not the virtues of the saints, which, when they touch one another in mutual charity, produce a most sweet harmony?"




Verse 14: I Went Away Bitter in the Indignation of My Spirit


14. AND THE SPIRIT ALSO LIFTED ME UP. — He repeats what he said at verse 12, as if to say: Meanwhile, while God departs from the chariot, the spirit lifts me up and carries me to my destination.


AND I WENT AWAY BITTER — namely, when the angel set me down, I went slowly, meditative and sad — IN THE INDIGNATION OF MY SPIRIT — that is, with a grieved and indignant spirit, because I was sent to announce harsh things to a rebellious people, and I foresaw how unwelcome my message would be.


Tropologically, St. Gregory here at the end of homily 10: "The mind which the Holy Spirit fills, He stirs to both sweetness and bitterness — sweetness in contemplating heavenly things, bitterness in perceiving the evils of the world."


FOR THE HAND — For, that is, but, as if to say: But the hand of the Lord, that is, the power and help of God, strengthened me, so that despite my reluctance I went forward.




Verse 15: I Came to the Transmigration, to Tel-Abib


15. AND I CAME TO THE TRANSMIGRATION, TO THE HEAP OF NEW FRUITS, — that is, to the place called Tel-Abib (the name means "heap of ears of grain" or "hill of new fruits"), where the Jewish exiles dwelt by the river Chobar.


AND I SAT, — I dwelt, I stayed with them. To sit is a sign of a sorrowful spirit, just as to exult is of a joyful one.


AND I REMAINED THERE SEVEN DAYS MOURNING, — that is, for a full week. Tropologically, it signifies that the entire life of the preacher ought to be spent in mourning and compassion for the sins of his flock.


MOURNING. — In Hebrew, mashmim, that is, stunned, astonished; Theodotion, wondering; Aquila, resting; the Chaldean, silent. For Ezekiel, overwhelmed by the weight of his prophetic burden, sat speechless in their midst.




Verse 16: The Word of the Lord Came to Me — The Watchman


17. A WATCHMAN. — The Chaldean, a teacher; the Septuagint, skopon, an inspector. Hence the name Bishop, that is, one who oversees. As if to say: what you see from afar in the watchtower of prophecy, and foresee future things, you preach to the people in captivity.


Again, a symbol of the vigilance of pastors are the parrots of Brazil, which, while they feed in flocks, place one watchful bird on a high branch to warn of danger.


I HAVE MADE YOU. — That is, I have placed and appointed you.




Verse 18: If You Do Not Announce to the Wicked


18. IF WHEN I SAY TO THE WICKED: YOU SHALL SURELY DIE: YOU DO NOT ANNOUNCE TO HIM — that is, if I commission you to warn the wicked man that he will die for his sin, and you fail to deliver that warning:


YOU DO NOT ANNOUNCE TO HIM. — The Hebrew: You do not polish him. For a teacher and advisor removes the rust from the interior man, as a goldsmith polishes metal.


THE WICKED MAN SHALL DIE IN HIS INIQUITY — on account of his iniquity. HIS BLOOD — that is, his death, by metonymy — I WILL REQUIRE AT YOUR HAND, as if to say: I will avenge his death upon you, because by your silence you failed to prevent it.


Tropologically, St. Francis, shortly before his death, when asked by someone how this sentence of Ezekiel should be understood, replied that a prelate must always have the example of a good life, by which he continually warns and admonishes his flock.


"If a prelate is held so gravely responsible for the bodily death of one who will eventually die, with what guilt is he burdened for the eternal death of a soul?"




Verse 20: I Will Place a Stumbling Block Before Him


20. I WILL PLACE A STUMBLING BLOCK BEFORE HIM, — so that he may walk and stumble upon the dangers of death, and die. Hence "stumbling block" here signifies not an occasion of ruin, that is, of fault, but of punishment, namely something that causes death and destruction.


21. YOU HAVE DELIVERED YOUR SOUL, as if to say, says Theodoret: You have gained a double life, your own and his. Hence St. James V, 20: "He who causes a sinner to be converted from the error of his way, shall save his soul from death."


JUSTICE — just works. HE SHALL SURELY LIVE — he shall absolutely live, secure from death.




Verse 22: Go Out Into the Plain


22. INTO THE PLAIN, — where there is quiet, solitude, silence; and therefore the mind is better suited for contemplation and receiving divine revelations.


23. THE GLORY OF THE LORD, — which I saw in chapter I in the chariot of the Cherubim. Hence Apollinaris: "I saw the Judge ready to strike."


I FELL UPON MY FACE — trembling and adoring.




Verse 24: Shut Yourself Up in Your House


24. AND THE SPIRIT ENTERED INTO ME, — the vital force, which had failed in me, returned to me; or rather the Spirit of God strengthened me anew.


HE SET ME UPON MY FEET, — that is, He steadied my tottering feet. See what was said at chapter II, 2.


SHUT YOURSELF UP IN THE MIDST OF YOUR HOUSE, — so that by the very action you may prophesy the approaching siege of the city. For just as Ezekiel was shut up in his house, so Jerusalem would be shut up by the besieging Chaldean army.




Verse 25: Bonds Shall Be Placed Upon You


25. YOU, SON OF MAN — hear, that is. BONDS ARE PLACED UPON YOU, AND THEY SHALL BIND YOU — that is, you shall be bound as if mad, because the people would think him out of his mind, and would bind him as if insane, as God shortly predicts to him, who nevertheless commands him to remain quiet and endure it all for the sake of prophetic symbolism.


Tropologically, St. Gregory, homily 12: "The Prophet, after the plain is commanded to be shut up in his house, because a good preacher must alternate between the activity of preaching and the solitude of contemplation."




Verse 26: I Will Make Your Tongue Cleave to Your Palate


26. I WILL MAKE YOUR TONGUE CLEAVE TO YOUR PALATE, — I will take away from you the use of your tongue, so that you may not speak to them.


NOR LIKE A MAN WHO REBUKES, — so that you may not be a man who rebukes them, because they exasperate Me, as if to say, God withdraws the prophetic word for a time, so that by this very silence, the Jews may understand the gravity of their offense.




Verse 27: When I Shall Have Spoken to You


27. BUT WHEN I SHALL HAVE SPOKEN, — when I shall have indicated to you that it is time to speak, and when I shall have opened your mouth, then you shall prophesy again.


HE WHO HEARS, LET HIM HEAR: AND HE WHO IS QUIET, LET HIM BE QUIET. — These are not words which Ezekiel is to say to the Jews, but rather the conclusion of God's speech to Ezekiel: let whoever wishes to hear, hear; and let whoever refuses, refuse — their stubbornness shall be their own condemnation. Because it is an exasperating house.
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Synopsis of the Chapter


Joseph presents his father and brothers to Pharaoh, who gives them the land of Goshen. Second, in verse 15, the Egyptians during the famine sell their livestock and fields to Joseph and Pharaoh for grain. Third, in verse 27, Jacob, dying, makes Joseph swear to bury him in Canaan.





Vulgate Text: Genesis 47:1-31


1. So Joseph went in and told Pharaoh, saying: My father and brothers, their sheep and herds, and all that they possess, have come from the land of Canaan; and behold, they are settled in the land of Goshen. 2. He also presented five men from among the least of his brothers before the king; 3. whom he questioned: What is your occupation? They answered: We your servants are shepherds of sheep, both we and our fathers. 4. We have come to sojourn in your land, because there is no pasture for the flocks of your servants, since the famine grows heavy in the land of Canaan; and we ask that you command us your servants to dwell in the land of Goshen. 5. The king therefore said to Joseph: Your father and your brothers have come to you. 6. The land of Egypt is before you; make them dwell in the best place, and give them the land of Goshen. And if you know there to be capable men among them, appoint them overseers of my livestock. 7. After this, Joseph brought in his father to the king and set him before him, and he, blessing him, 8. was asked by him: How many are the days of the years of your life? 9. He answered: The days of my pilgrimage are one hundred and thirty years, few and evil, and they have not attained to the days of my fathers in the time of their pilgrimage. 10. And having blessed the king, he went out. 11. But Joseph gave his father and brothers a possession in Egypt, in the best place of the land, Rameses, as Pharaoh had commanded. 12. And he nourished them and all his father's household, providing food for each one. 13. For in all the world bread was lacking, and the famine had oppressed the land, especially of Egypt and Canaan. 14. From these he gathered all the money from the sale of grain, and brought it into the king's treasury. 15. And when the buyers' money had run out, all Egypt came to Joseph, saying: Give us bread; why should we die before you, when our money has failed? 16. To whom he answered: Bring your livestock, and I will give you food in exchange for them, if you have no money. 17. When they had brought them, he gave them food in exchange for their horses and sheep, and cattle, and donkeys; and he sustained them that year in exchange for their livestock. 18. They also came the second year and said to him: We will not hide from our lord that since our money has failed, our livestock has likewise failed; nor is it hidden from you that besides our bodies and our land we have nothing. 19. Why then should we die before your eyes? Both we and our land will be yours; buy us into royal servitude, and provide seed, lest the land be reduced to a wilderness for want of cultivators. 20. Joseph therefore bought all the land of Egypt, as each one sold his possessions because of the greatness of the famine. And he subjected it to Pharaoh, 21. and all its peoples from the farthest borders of Egypt to its extreme limits, 22. except the land of the priests, which had been given to them by the king; to whom also a fixed allowance of food from the public granaries was provided, and therefore they were not compelled to sell their possessions. 23. Joseph therefore said to the peoples: Behold, as you see, Pharaoh possesses both you and your land; take seed and sow the fields, 24. that you may have crops. You shall give a fifth part to the king; the four remaining parts I allow you for sowing and for food for your families and children. 25. They answered: Our salvation is in your hand; let our lord only look upon us, and we will gladly serve the king. 26. From that time until the present day, throughout all the land of Egypt, a fifth part is paid to the kings, and it became as it were a law, except for the priestly land, which was free from this condition. 27. So Israel dwelt in Egypt, that is, in the land of Goshen, and possessed it, and grew and multiplied greatly. 28. And he lived in it seventeen years, and all the days of his life were one hundred and forty-seven years. 29. And when he perceived the day of his death drawing near, he called his son Joseph, and said to him: If I have found favor in your sight, place your hand under my thigh, and you shall show me mercy and truth, that you not bury me in Egypt; 30. but I shall sleep with my fathers, and you shall take me out of this land and lay me in the sepulchre of my ancestors. To whom Joseph answered: I will do as you have commanded. 31. And he said: Swear then to me. And when he had sworn, Israel adored God, turning toward the head of his bed.





Verse 2: Five Brothers before the King


"He also presented five men from among the least of his brothers." In Hebrew it is, "from the extremity of his brothers he took five men," as if to say: Joseph did not carefully select among his brothers, designating this or that one from the middle of the brothers, but took the five who were at the end and most readily available. So Vatablus. Second, Lyranus, Abulensis, and Thomas the Englishman interpret "the least" as the most excellent. Third, the Hebrews, Oleaster, Hamerus, and Pererius understand by "the least" the less attractive and more lowly in appearance; for Joseph showed these to Pharaoh, but not the more handsome and elegant, lest Pharaoh enlist them for his court or army, which Joseph did not want, lest his brothers be steeped in the faith and customs of the Egyptians. The first sense is the simplest and best corresponds to the Hebrew phrase.





Verse 4: No Pasture for the Flocks


"There is no pasture for the flocks." If this was so in Canaan, why not also in Egypt? For this was a common and widespread drought and barrenness. Abulensis responds that the case of Canaan and Egypt is different, because Egypt is irrigated by many canals drawn from the Nile, which Canaan lacks. St. Augustine adds, Question 160, that the marshes of Egypt are sufficiently moist of themselves, so that the less the Nile floods, the more those marshes abound in grass; but the more the Nile floods, the less grass they produce.





Verse 6: The Land of Egypt Is before You


"Is before you," as if to say: I offer you all Egypt; choose whatever part you wish for your father. "Appoint them overseers of my livestock." Philo and Josephus affirm that this was indeed done.





Verse 7: Blessing the King


"Blessing him," that is, greeting and wishing well to Pharaoh, saying, for example: "May the king live forever; may God preserve you and bless you." Something similar occurs in verse 10. See Martin de Roa, Book 1 of his Singularia, chapter 9, on this expression.





Verse 9: The Days of My Pilgrimage


"The days of the pilgrimage of my life," because Jacob often changed his dwelling place. For from Canaan he went to Mesopotamia, and returning from there he again journeyed through Canaan, so that his whole life seems to have been a continuous pilgrimage. St. Augustine and St. Jerome note that the just in this life are pilgrims, because they have heaven as their homeland; on the contrary, sinners are called and are inhabitants of the earth. See the comments on Hebrews, chapter 11, verse 13, and here chapter 12, verse 1, at the end.


"One hundred and thirty years." In this 130th year of Jacob, Joseph was 39 years old, Reuben 46, Simeon 45, Levi 44, Judah 43, as is evident from what was said in chapters 29 and 30. From this it is again evident that this descent of Jacob into Egypt occurred 215 years after the calling of Abraham from Chaldea to Canaan: for when Abraham was called there, he was 75 years old; in Abraham's hundredth year Isaac was born; Isaac in his sixtieth year begot Jacob; Jacob descending into Egypt was 130 years old. If then to these 130 years of Jacob you add those 25 of Abraham until the birth of Isaac, and those 60 of Isaac until the birth of Jacob, you will have the 215 years just mentioned.


"Few." In Hebrew, "they are few," namely if they are compared with the far more numerous years of Isaac, Abraham, Terah, and my other ancestors.


Morally, learn here how brief is all the longevity of this life. For we are all born into life under this law, that having tarried in it but a little while, we must immediately depart, and that saying of David to Ittai may be applied here: "Yesterday you came, and today you are compelled to go out with us." St. Augustine asks: what else is life but a race toward death? And St. Gregory of Nazianzus: "This very life I live is like the swiftest river, which rising upward always flows down to the depths." Again he says: "From one tomb I hasten to another tomb," that is, from my mother's womb I head toward the grave; indeed even Seneca, in Epistle 59, says that every day some part of life is taken away, and even when we are growing, life is diminishing; this day which we are living, we share with death; as soon as we enter life, we immediately begin to exit through another door. Go now, mortals, accumulate wealth, honors, estates -- tomorrow you will die.


"Evil," that is, wretched, toilsome, full of hardship. So Christ says: "Sufficient for the day is its own evil," that is, its own misery. For to pass over other things, Jacob first, because of the anger of his brother Esau who was plotting his death, was forced to flee his homeland alone and as a poor man to Haran. Second, in Haran for 20 years he served Laban most harshly, Genesis 31. Third, he was struck with great fear and labored greatly to appease Esau coming to meet him with 400 men, Genesis 32. Fourth, he was afflicted by the violation of Dinah and the massacre of Shechem inflicted by his sons, and feared lest he be overwhelmed by the attacking Canaanites, Genesis 34. Fifth, the death of Rachel struck him. Sixth, the incest of Reuben with Bilhah his wife grieved him, Genesis 35. Seventh, Joseph, sold and lost for 23 years, wonderfully afflicted him. Eighth, Simeon detained in prison and Benjamin taken away to Egypt wounded his spirit. Ninth, because of the necessity of famine, already aged, he had to depart from Canaan, which had been promised to him and his descendants, to Egypt, which was hateful to him and his fathers, and he grieved.





Verse 10: He Blessed the King and Departed


"Having blessed the king," that is, having greeted the king and said farewell to him; for "to bless" here means to greet and bid farewell, as I said at verse 7. So Joab blessed, that is bade farewell to, David, 2 Kings 14:21. So in 4 Kings 4:29, Elisha commands Gehazi not to greet anyone on the way, where the Hebrew has "not to bless anyone"; for when in departing we say "farewell," by this very act, wishing good health, we as it were bless the other person; for "to bless" means to wish well, or to wish good and happy things.





Verse 11: Rameses


"Rameses." In that region of Goshen, in which the Israelites later built a city, which they called Rameses. So St. Jerome.





Verse 13: The Whole World Lacked Bread


"The whole world." A great part of the world, namely the whole East, which is as it were the world of Canaan and Egypt, surrounding and encircling them. It is a hyperbole. In Hebrew it is "from all the land," which Vatablus incorrectly restricts to the land of Egypt alone.





Verse 14: Into the King's Treasury


"He brought it into the treasury," reserving nothing of it for himself, says Philo. See how foreign Joseph was to the embezzlement of our age, and how he was devoted not to his own interests but to the public welfare.





Verse 15: Give Us Bread


"Bread," that is, grain, from which we bake bread.





Verse 18: The Second Year


"The second year," from the bringing and selling of the livestock, which was the fourth or fifth year from the beginning of the famine.





Verse 19: Buy Us into Servitude


"Buy us into servitude." For because of famine it was permitted not only to sell oneself but also one's children into servitude.





Verse 22: The Priestly Exemption


"Provide seed." Therefore something could still be sown at that time, namely in the fields adjacent to the Nile.


"Except the land of the priests." Note: This tax immunity was granted to his idol priests by Pharaoh, as the Hebrew, Chaldean, and Septuagint express, not by Joseph, a worshipper of the one true God, as Theodoret claims; unless you say that Joseph granted it to them, not insofar as they were priests of idols, but insofar as they were philosophers and masters of wisdom and astrology; and therefore they abstained from meat, wine, eggs, milk, marriage, and all worldly affairs their whole life, as St. Jerome says, Book 1 Against Jovinian. Perhaps also Joseph taught them the true worship of the one God, as the Psalmist suggests, Psalm 104:22. Note this passage regarding the immunity from taxes of the true priests of Christ: for if Pharaoh granted this to his pagan priests, how will a Christian king and prince not grant it to the priests of Christ? For their honor or contempt pertains to God Himself, and what is bestowed upon them is bestowed upon God, who will richly repay in turn and will reward princes, says St. Chrysostom, Homily 65.


Tropologically, Origen says: The priests of God love to receive their portion in heaven and reject earthly things; but Pharaoh's priests have their portion on earth.





Verse 23: Take Seed and Sow


"Joseph therefore said," in the seventh and last year of barrenness, so that they might sow for the following year when fertility would return; so Philo, who also adds that Joseph stationed inspectors to see that that portion was spent on sowing, lest anyone consume it as food.





Verse 25: Our Salvation Is in Your Hand


"Our salvation is in your hand." In the Hebrew it is: "you have given us life" (you have preserved our life by your food), "may we find favor in the eyes of our lord" (in your eyes, O Joseph), "that we may be servants of Pharaoh." As if to say: You are the author and preserver of our life; you have restored us to life; in return, therefore, for this food and salvation, we offer ourselves as servants to you and to Pharaoh; indeed we will even consider it a great benefit if you receive us into servitude, and consequently into your care and providence, both you and Pharaoh, who through you has so providently and kindly provided for us in this famine, that it is better to serve him, to be governed by him and depend on him, than to enjoy our own liberty, to govern ourselves, and to care for ourselves and our things; lest we again fall into a famine or similar misfortune.





Verse 26: A Fifth Part to the Kings


"It became as it were a law." This royal tax established by Joseph acquired the force of a perpetual law. So the Hebrew, Chaldean, and Greek, as if to say: Joseph introduced a custom which even today endures as a law, that a fifth part of the crops is paid to the kings of Egypt. See how fairly and gently Joseph deals with his subjects; today there is no lack of tyrants who without title demand and extort more than half. Furthermore, God so arranged this to reward the beneficence of Pharaoh, which he had bestowed upon the righteous old man Jacob and his sons.


Morally, let the counselors and officials of princes learn from Joseph that they must be devoted not to their own interests but to those of the republic and their princes. For Joseph, although he was the prince of Egypt, refused to enrich himself or to elevate his father and brothers to high offices, though he could have done this easily and without resentment, and indeed Pharaoh desired it; and this was to show how faithfully he administered the republic, and how foreign he was to greed and private love of himself and his family. He therefore wished them to remain in the same occupation and rank to which they were accustomed, and to be shepherds of sheep, and to procure their living by their own labor and care. Let the prelates of our age contemplate this example, those who, when raised from a humble station to a high one, wish to raise their nephews and relatives along with them, so that they seem to be conducting private rather than public business, and to administer the riches of the Church not as the Church's property but as their own, and to convert them to the use and indeed the luxury of themselves and their family. What account will these render to Christ the Lord of their stewardship on the last and great day of the world!


Such among the Romans was Marcus Attilius Regulus, who, though he had presided over the highest affairs of state, nevertheless remained so poor that he supported himself, his wife, and children on a small farm cultivated by a single servant; upon hearing of whose death Regulus wrote to the senate for a successor, since with the servant's death his affairs were left destitute and his own presence was necessary. They record that Publius Scipio Africanus the Younger, in the 54 years he lived, bought nothing, sold nothing, built nothing; and left only 33 pounds of silver in a great estate, and two of gold, although Carthage had been conquered under his command, and soldiers had been enriched by him alone of all commanders. So Aelian, Book 11. Aristides son of Lysimachus, who performed many distinguished deeds at home and in war, and imposed tribute on the Greeks, did not leave enough after his death to cover the cost of his funeral. So Aelian in the same place. Just such was Blessed Thomas More, as is evident from his Life by Stapleton. To Epaminondas, Artaxerxes sent a great weight of gold to win him over to his side; but he said to the envoys: "There is no need of money; for if the king wants what is useful to my Thebans, I am prepared to do it freely; but if the contrary, he does not have enough gold, for I refuse to accept the riches of the whole world in exchange for love of my country. You who tried me without knowing me and thought me like yourselves, I do not wonder at, and I forgive you. But depart quickly, lest you corrupt others, since you could not corrupt me; otherwise I will hand you over to the magistrate." Probus is the witness in his Life. The same Epaminondas, when envoys brought gifts to corrupt him, invited them to dinner; a meager table was set and sour wine; then Epaminondas said: "Go, and tell your master about my meals, by which, since I am content with them, he will not easily lure me with his gifts to treason."





Verse 27: Israel Dwelt in Egypt


"Israel," that is, Jacob.





Verse 28: The Chronology of Jacob's Life


"One hundred and forty-seven." Note: This is the timeline of Jacob's life. First, Jacob was born in the year of the world 2109, 432 years after the flood. Second, Jacob remained in his father's house until his 77th year, in which he seized the birthright from Esau; and therefore fearing his plots he fled to Haran. Third, in Haran, after the seven years he served Laban, he received his wives Leah and Rachel. From Leah he begot Reuben in his 84th year, Simeon in his 85th, Levi 86th, Judah 87th, Joseph 91st. Fourth, after begetting Joseph, and all his children except Benjamin, Jacob served Laban another six years for the flocks, so that in all he was in Haran and served 20 years; when these were completed in his 97th year, he returned to Canaan. Fifth, Jacob in his 107th year begot Benjamin, in whose birth Rachel died. Sixth, around Jacob's 88th year occurred the famous flood of Ogyges, by which the land of Attica was so devastated that for 199 years until Cecrops it was without a king and almost deserted, concerning which see Eusebius, Book 10 of the Preparation, last chapter, and St. Augustine, Book 18 of the City of God, chapter 18, where St. Augustine also adds another prodigy of the same time, namely that the star Venus was seen to change its color, size, shape, and course. Seventh, Joseph was sold in his 16th year, Jacob's 107th. For the father mourned him as dead for 23 years, namely until his 130th year, when, summoned by Joseph together with his sons, he descended from Canaan to Egypt. Eighth, Isaac died when Jacob was in his 120th year. Ninth, Jacob died in his 146th year, when Joseph was 56 years old, namely in the year of the world 2256. Tenth, Jacob's death preceded the exodus of the Hebrews from Egypt by 197 years, and the birth of Moses by 118 years. Finally, while Jacob was living in Egypt, holy Job was born, a mirror of patience.





Verse 29: Place Your Hand Under My Thigh


"Place your hand under my thigh." I discussed this rite of swearing in chapter 24, verse 2.


"You shall show me mercy and truth." "Mercy" signifies grace and a gratuitous favor; "truth" signifies faithfulness and the faithful bestowing and execution of the favor, as if to say: You will grant me this grace, that you bury me not here but in Canaan, and you will faithfully and truly carry it out.





Verses 29–30: Burial in Canaan


"That you not bury me in Egypt, but I may sleep with my fathers." Joseph wished the same for himself and commanded it to be done after his death, chapter 50, verse 21. The reason for this wish was, first, because Jacob desired to be buried in the holy land, in which alone the worship of God was to exist, among his holy ancestors, namely with Isaac and Abraham, to be buried in Hebron. See how great a care the ancients had for their burial, and how desirable it is to be buried among the saints. Second, Jacob wished to be buried in Canaan so as to detach the hearts of his descendants from the riches and vices of Egypt, and to give them a firm hope of return and liberation from Egypt, and of obtaining the promised land, namely Canaan. So Theodoret, St. Chrysostom, Rupert. Third, he wished this so that among his descendants who would dwell in Canaan, these sepulchres of his and of the fathers would be living monuments and equally incentives of their faith, piety, and virtue. Fourth, Jacob knew that Christ would be born, would die, and would rise again in Canaan; hence he wished to be buried there, so that he might rise with Christ. So Lyranus, Abulensis, and others. Therefore, as Abulensis says, it is believed by all Catholics that among the others who rose with Christ on Easter day, Jacob also rose.


St. Augustine adds tropologically that Jacob desired the remission of sins, both his own and those of the entire human race, through the death of Christ to be undergone in Canaan; hence he wished to be buried there. For a similar reason St. Jerome, St. Paula, and many other saints wished to live and die in Canaan, namely in Bethlehem. Finally, the Patriarchs wished to be buried in Canaan so as to share in the prayers and sacrifices which were offered there; for they believed in the existence of Purgatory.


Anagogically, Rupert says: Jacob, dead, gave an example to the living, that in hope of the heavenly fatherland they might love the pledge of eternal inheritance, as if to say: Jacob wished to be buried in Canaan so that his descendants might yearn for heaven, of which Canaan was a type.


"In the sepulchre of my ancestors," in the double cave of Hebron, about which see chapter 23, verse 17. Hence from ancient times the faithful have been accustomed to be buried among the faithful and the saints, in sacred places. Hear St. Dionysius, Ecclesiastical Hierarchy, chapter 7: "When these things have been performed," he says, "the Bishop lays the body in a most worthy place, with other sacred bodies of his order." And Clement of Rome, Book 6 of the Apostolic Constitutions, chapter 30: "Assemble," he says, "in the cemeteries, reading the sacred books in them, and singing psalms for those who have fallen asleep." That these were customarily consecrated by priests is taught by Gregory of Tours, On the Glory of the Confessors, chapter 106. They are called koimeterion, that is, sleeping-places, because in Scripture the faithful after death are said to sleep in them, to be raised on the last day of judgment, as St. Augustine testifies, Epistle 122. St. Cyprian, Book 1, Epistle 4, reproaches a certain Martial because he had deposited his sons, in the manner of foreign nations, "in profane tombs." By this very fact he indicates that already at that time there were sacred burial places for Christians. That the faithful were often buried in churches is attested by St. Ambrose, Book 1 On Abraham, chapter 3; Jerome, in the Life of Paula and Fabiola; Augustine, in the book On the Care of the Dead, chapter 1.





Verse 31: He Adored God, Turning toward His Bed


"Swear then." Jacob does not distrust Joseph's word, but demands an oath so that Joseph might use this as a pretext before Pharaoh, should he wish to retain Jacob's body in Egypt. So Rupert. Abulensis adds: Jacob knew, he says, that Joseph, unless he had bound him so strictly, intended to make him a precious and memorable tomb in Egypt. Therefore he demands an oath from him, so that feeling bound by it, he would entirely abandon that plan and modestly bury him in the ancestral sepulchre of the fathers in Canaan. Here see and imitate the modesty of Jacob and his love of simplicity.


"Turning toward the head of his bed." So also Aquila and Symmachus translate. Now Jacob turned himself toward the head of the bed in the direction of Joseph, because that was toward the East, toward which those who worship are accustomed to turn, and for which reason altars are built facing East; or, as Lyranus holds, because this head of the bed faced the promised land, toward which worshippers would turn when they were outside of it, as is evident in Daniel 6:10 and 3 Kings 8:44. So also Ribera on chapter 11 of Hebrews, Abulensis, and others here.


You will say: How then do the Septuagint and from them St. Paul translate: "Jacob adored the top of his staff," that is, Joseph's scepter? I answer: This arose from the fact that the Hebrew word mittah, if you read it as mitta, means a bed; but if with different vowel points you read matte, then it means a staff. It can be read either way here, and both this reading and translation are canonical. Jacob therefore did both: namely, having obtained his wish and joyful at the promise given to him by Joseph that he would bury him in Canaan with his fathers, he gave him thanks and "adored," that is, bowing he showed reverence and venerated the scepter, that is, the royal power of Joseph, given to him by Pharaoh, or rather by God.


Second and more genuinely, Jacob, giving thanks to God, adored and praised Him, because He had given this power and also this intention of burying him in Canaan to Joseph; whence he turned himself to the head of the bed, either because this head was toward the East, or because it faced the land of Canaan, as I said. I have treated this matter more fully at Hebrews 11:21.


See here fulfilled the dream of Joseph, chapter 37, verse 9, that his father and mother would adore him. You will say: Rachel his mother had long since died, namely before Joseph was sold by his brothers, as is clear from chapter 35, verse 19. Therefore she could not adore him. St. Chrysostom responds that a wife is reckoned as one person with her husband in civil terms, according to that passage in Genesis 2: "The two shall be one flesh." Therefore when the husband adores, the wife is also reckoned to adore the son. "For if the father did this," he says, "much more would she have done so, had she not been snatched from this life." Add that Rachel had substituted Bilhah in her place, who adored Joseph, as I said at chapter 37, verse 9.





Genesis II
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Synopsis of the Chapter


The rest of God on the sabbath and the sanctification of the sabbath are described. Second, at verse 8, the planting of paradise and its four rivers. Third, at verse 18, the formation of Eve from the rib of Adam. Fourth, at verse 23, the institution of marriage in Adam and Eve.





Vulgate Text: Genesis 2:1-25


1. So the heavens and the earth were finished, and all the furniture of them. 2. And God completed on the seventh day His work which He had made, and He rested on the seventh day from all the work which He had done. 3. And He blessed the seventh day, and sanctified it: because in it He had ceased from all His work, which God created to make. 4. These are the generations of the heaven and the earth, when they were created, in the day that the Lord God made the heaven and the earth: 5. and every plant of the field before it sprung up in the earth, and every herb of the ground before it grew; for the Lord God had not rained upon the earth, and there was not a man to till the earth. 6. But a spring rose out of the earth, watering all the surface of the earth. 7. And the Lord God formed man of the slime of the earth, and breathed into his face the breath of life, and man became a living soul. 8. And the Lord God had planted a paradise of pleasure from the beginning: wherein He placed the man whom He had formed. 9. And the Lord God brought forth of the ground all manner of trees, fair to behold and pleasant to eat of: the tree of life also in the midst of paradise, and the tree of knowledge of good and evil. 10. And a river went out of the place of pleasure to water paradise, which from thence is divided into four heads. 11. The name of one is Phison: that is it which compasseth all the land of Hevilath, where gold groweth: 12. and the gold of that land is very good; there is found bdellium, and the onyx stone. 13. And the name of the second river is Gehon: the same is it that compasseth all the land of Ethiopia. 14. And the name of the third river is Tigris: the same passeth along by the Assyrians. And the fourth river is Euphrates. 15. And the Lord God took man, and put him into the paradise of pleasure, to dress it, and to keep it. 16. And He commanded him, saying: Of every tree of paradise thou shalt eat: 17. but of the tree of knowledge of good and evil thou shalt not eat: for in what day soever thou shalt eat of it, thou shalt die the death. 18. And the Lord God said: It is not good for man to be alone: let Us make him a help like unto himself. 19. And the Lord God having formed out of the ground all the beasts of the earth, and all the fowls of the air, brought them to Adam, to see what he would call them: for whatsoever Adam called any living creature, the same is its name. 20. And Adam called all the animals by their names, and all the fowls of the air, and all the beasts of the earth; but for Adam there was not found a helper like himself. 21. Then the Lord God cast a deep sleep upon Adam: and when he was fast asleep, He took one of his ribs, and filled up flesh for it. 22. And the Lord God built the rib which He took from Adam into a woman; and brought her to Adam. 23. And Adam said: This is now bone of my bones, and flesh of my flesh: she shall be called woman, because she was taken out of man. 24. Wherefore a man shall leave his father and mother, and shall cleave to his wife: and they shall be two in one flesh. 25. And they were both naked, Adam and his wife, and were not ashamed.


This chapter contains a recapitulation: for the formation of paradise took place on the third day; and the creation of Eve and the institution of marriage took place before the sabbath, on the sixth day, namely Friday, on which Adam was created. Moses therefore explains and narrates more fully here these things and other matters which he had touched upon briefly in chapter 1.





Verse 1: All the Furniture of Heaven and Earth Was Completed


1. ALL THE FURNITURE — that is, the stars and also the angels, who adorn heaven, just as birds adorn the air, fish the sea, and plants and animals the earth. For "furniture" (ornatus), the Hebrew is tsaba, that is, army, battle line, militia, power, adornment; for nothing is more ornate than an ordered battle line. Hence God is called the Lord of hosts (Deus exercituum), that is, of the angels and stars, which like soldiers serve God in an established order, move, rise, set, and not rarely fight for God against the impious, as I noted at Judges 5:20.





Verse 2: And God Completed on the Seventh Day His Work


2. AND GOD COMPLETED ON THE SEVENTH DAY HIS WORK. — "On the seventh day," namely exclusively: for inclusively God completed His work on the sixth day, as the Septuagint has it. For He began on Sunday and completed it on the sixth day, or Friday, so that on the following seventh day He rested, which from this rest of God was called the sabbath. The symbolic and arithmetical reason why the world was perfected in six days is given by St. Augustine, Book 4 of On the Literal Meaning of Genesis, ch. 1; Bede, and Philo, in the book On the Creation of the World; namely, because the number six is the first perfect number: for it is composed of its first parts, namely unity, the binary, and the ternary; for one, two, and three make six.


Symbolically, the six days signify six thousand years, for which this fabric of the world will endure (for a thousand years before God are as one day, Psalm 89:4), so that when they are completed, the Antichrist will come, the day of judgment, and the sabbath, that is, the rest of the Saints in heaven. So teach St. Jerome in his Exposition of Psalm 89, addressed to Cyprian; Irenaeus, Book 5, final chapter; Justin, Question 71 to the Gentiles; St. Augustine, Book 20 of the City of God, ch. 7, and others. Hence also the six first parents -- Adam, Seth, Enos, Cainan, Malaleel, Jared -- died, but the seventh, Enoch, was translated alive into heaven, because after six millennia of years of labor and death, eternal life will follow, says Isidore in the Glossa, ch. 5. See what was said at Revelation 20:6.


"His work" — of the creation of new species; for the work of governing, preserving, and producing new individuals God still carries out even now, as is clear from John 5:17.


HE RESTED — not from fatigue, but from work; hence the Hebrew is shabat, that is, He ceased. Aristobulus, cited by Eusebius in Book 13 of the Preparation for the Gospel, ch. 6, interprets "He rested" differently: He says it means that He gave to the things He had created rest, that is, stability, permanence, perpetuity, and a fixed, established, and unchangeable order. Wherefore the word "He rested" tacitly signifies the preservation of created things, together with God's continual cooperation with them in their proper actions and motions. For, as St. Augustine says in the Sentences, no. 277: "The omnipotence of the omnipotent Creator is the cause of the subsistence of every creature; if this power were ever to cease governing the things it created, at once the species and nature of all things would collapse. Thus what the Lord says, 'My Father works even until now,' shows a certain continuation of His work, by which He simultaneously contains and administers all things. In which work also His wisdom perseveres, of which it is said: 'She reaches from end to end mightily, and orders all things sweetly.' The Apostle also holds the same, when preaching to the Athenians he says: 'In Him we live, and move, and have our being.' Because if He were to withdraw His work from created things, we could neither live, nor move, nor exist. And therefore God is to be understood as having rested from all His works in this sense: that He would create no new creature, not that He would cease to sustain and govern those already created."


The same St. Augustine learnedly teaches in the Sentences, no. 145, that God is affected in the same way whether He is at rest or at work. "Therefore," he says, "neither a lazy vacation nor a laborious industry is to be conceived in God, who knows how to act while resting and to rest while acting; and what in His works is indeed prior or posterior is to be referred not to the Maker but to the things made. For His will is eternal and unchangeable, nor is it altered by shifting counsel." Hence Philo, in the book of Allegories, translates not "He rested" but "He caused to rest the things He had begun"; because, he says, God never rests, but just as it is proper to fire to burn and to snow to cool, so it is proper to God to work. The Hebrew, however, properly means "He rested," as the Chaldean, our Vulgate, and the Septuagint translate it.


Symbolically, Junilius, Bede, and St. Augustine (Book 4 of On the Literal Meaning of Genesis, ch. 12) teach that this rest of God on the sabbath was a figure of the rest of Christ in the tomb on the sabbath day, after He had completed the work of our redemption on the sixth day through His passion and death.


Anagogically, this was a type of the rest of the Saints in heaven: for there they will keep an everlasting sabbath, about which more at Deuteronomy 5:12.





Verse 3: And He Blessed the Seventh Day


3. AND HE BLESSED THE SEVENTH DAY — that is, He praised, commended, and approved the seventh day, says Philo: thus we bless God when we praise Him. Second and better, "He blessed" means, as follows, He sanctified it -- He decreed the seventh day to be holy and a festival. For just as it is a great blessing for a man to be sanctified, so it is also for a feast day.


AND HE SANCTIFIED IT. — Not on this very seventh day, which was the first sabbath in the world, but afterwards, in the time of Moses, according to Exodus 20:8. So says Abulensis, who thinks these things are said here by anticipation. Second and better, others hold that God sanctified the sabbath already at that time, not in act and reality, but by His decree and purpose -- as if to say: Because God rested on the seventh day, He thereby designated that day as sacred to Himself, so that it would be appointed by Moses as a feast day to be observed by the Jews. So say Pererius, Bede, and Jerome Prado on chapter 20 of Ezekiel. Third and most plainly, God from the very beginning of the world, on this first sabbath day...


"Sanctified it," that is, He actually instituted it as a festival, and wished it to be observed by Adam and his posterity with sacred leisure and the worship of God, especially by recalling the benefit of His creation and of the whole world, completed on that day.


From this it is clear that the sabbath was a festival instituted and sanctioned originally not by Moses (Exodus 20:8), but by God much earlier, namely from the origin of the world, on this very first sabbath of the world. The same is gathered from Exodus 16:23 and Hebrews 4:3, as I showed there. So say Ribera in the same place, Philo, and Catharinus here. This precept of the sabbath was therefore divine, not natural but positive; hence by Christ and the Apostles the feast was transferred from the sabbath to Sunday.


WHICH GOD CREATED TO MAKE — that is, which He created by making, and by creating He made and perfected: for this repetition of the same verb by way of synonymy, whereby it says "He created to make," signifies this perfection of the work.





Verse 4: These Are the Generations of Heaven and Earth


4. THESE ARE THE GENERATIONS (that is, the creations) OF HEAVEN AND EARTH. — Whence it follows: "When they were created in the day," that is, in the entire time of the six days, about which see chapter 1. So Bede and others.


Those words refer to what preceded in chapter 1, forming as it were a conclusion to them, in this way: And such indeed were the origins of heaven and earth when they were created. The Hebrew word toledot, from the verb yalad, properly denotes "generations"; but because Hebrew history was customarily interwoven with genealogical tables, hence toledot in a broader sense denotes narration, history, and is used in such passages where there is no mention of generation. Cf. Genesis 37:2.





Verse 5: And Every Plant of the Field


5. AND EVERY SHRUB. — Connect these words with verse 4, thus: "In the day when the Lord made heaven and earth, and every shrub" (the Hebrew siach means something sprouted or germinating) "before it grew up in the earth," namely by the natural course and the power of seed, as it now grows. For Moses only wishes to say that the first production of shrubs and of paradise — to which he gradually descends — is to be attributed not to nature, not to the earth, not to seed, but to the power and operation of God. And he proves this from the fact that, since all herbs and shrubs come forth through the influence of heaven and the industry and cultivation of man, at that time there was not yet a man to sow and cultivate the earth; nor was there yet rain to water the sown crops.


Second, from the Hebrew it could be more plainly translated thus: on the day (the first of the world) when God made heaven and earth, every shrub of the field was not yet (for this is what terem means, as is clear from Exodus 9:30: "I knew that you did not yet [Hebrew terem] fear the Lord") in the earth, and every herb of the region was not yet sprouting, but a fountain was ascending from the earth.


Saadias translates in Arabic: nor did a fountain rise from the earth, repeating the negative particle from above.


For God before all things first created heaven and earth, and this fountain or abyss of waters, in whose womb and bosom — which contained the water of the whole region — it at some time flooded the whole earth by irrigating it; then He narrates more copiously every shrub and the other things which He had touched upon briefly in chapter 1.





Verse 6: But a Fountain Rose Out of the Earth


6. BUT A FOUNTAIN HAD RISEN FROM THE EARTH. — You will ask, what is this fountain?


First opinion. First, Aquila, the Chaldean, and some Hebrews, as well as Molina, Pererius, and Delrio, translate the Hebrew ed as "vapor" — namely, the vapor which the sun drew up from the earth by its force, which afterwards, condensed by the cold of night and dissolved into dew and moisture, irrigated the earth and its sprouts at the beginning of the world, until shortly after God gave rains to the earth to water it.


This vapor and dew therefore served at that time in place of rain and moisture, by which the newly created plants were nourished; for it was fitting that the first days of the world should be clear and serene.


You will ask: how is this vapor called a fountain by our translator and by the Septuagint? I answer: because it inundated the earth like a fountain. For thus Aristotle, in Book 1 of the Meteorology, ch. 1, calls the clouds, which arise from waters and are accustomed to turn back into waters, a circular and perennial river, or ocean, which flows and floats through the air.


Refutation. But this opinion is opposed by the fact that in the preceding verse Moses denied that there was then any rain or similar celestial moisture to water the earth. Furthermore, "vapor" is a very improper term for "fountain"; and the Hebrew ed does not signify vapor, but rather a torrent of waters (as is clear from Job 36:27), and thence a calamity and disaster which, like a torrent, overwhelms and engulfs men, as is clear from Jeremiah 47:16 and elsewhere. Hence Oleaster translates ed as "inundation."


Second opinion (improbable). Second, St. Augustine, Book 5 of On the Literal Meaning of Genesis, ch. 9 and 10: At the beginning of the world, he says, there was properly one fountain, which at a set time, overflowing like the Nile, watered the sprouts of the earth. But that there was such a fountain that watered the whole earth by flooding it is scarcely credible.


Far more incredible is what the Glossa Interlinearis adds, that the whole earth was watered by this overflowing fountain until the time of Noah, so that before Noah there were never any rains in the world.


Third opinion (probable). Third, therefore better, in the same place St. Augustine, Philo, and Pope Nicholas writing to the Emperor Michael: A fountain, he says, that is, fountains, streams, and rivers were ascending from the earth: for all the waters, as I said at chapter 1, verse 9, were gathered into one place, as into one fountain or matrix. For Moses here only recapitulates and reviews in general the creation of things, which he had narrated in order in chapter 1, as if to say: God alone at the beginning of the world made every shrub everywhere in the whole earth; and I prove this from the fact that at that time there was not yet a man to plant these shrubs, nor rain to water them; but only a fountain, that is, various rivers and springs flowing from one great source-matrix (about which I spoke at chapter 1, verse 9) watered the whole earth here and there. But these could not, without rain, supply moisture for germination everywhere to lands remote from them; therefore God alone at that time produced these sprouts and shrubs.


Fourth opinion (genuine/correct). Fourth, from the Hebrew it may be explained more plainly and solidly thus: "fountain," in Hebrew ed, that is, a torrent or inundation — namely, that primordial abyss of waters about which I spoke at chapter 1, verse 2 — was watering and covering the whole earth, as if the whole earth were one fountain. For Moses merely summarizes this as the first matrix of all things in this one verse, just as shortly before at verse 4 he recapitulated the creation of heaven and earth. For God before all things first created heaven and earth, and this fountain or abyss of waters. The meaning therefore is, as if to say: Just as God alone created heaven and earth and the abyss of waters, so He alone separated the water from the earth and uncovered the dry land, and produced from it the plants, paradise, man, and all other things, which afterwards He preserved and propagated through rain and dew. Hence, as I said at verse 5, from the Hebrew you may translate plainly and clearly thus: "On the day when God made heaven and earth, every shrub of the field was not yet in the earth, and every herb of the region was not yet sprouting, but a fountain" — that is, an inundation, namely the abyss of waters, which seemed to emerge and rise from the earth — "was watering and covering the whole earth."





Verse 7: And the Lord God Formed Man from the Slime of the Earth


7. AND THE LORD GOD FORMED MAN FROM THE SLIME OF THE EARTH, AND BREATHED INTO HIS FACE THE BREATH OF LIFE, AND MAN BECAME A LIVING SOUL. — The Chaldean paraphrases: man became a speaking soul; because speech, equally with reason, is proper to man.


Here Moses returns to the work of the sixth day, in order to explain more clearly the formation of man.


The five causes of man. Note first: Moses here assigns the five causes of man. The efficient cause is God. The matter is the slime of the earth, that is, earth mixed with water; whence also the corpse of man dissolves into earth and water, as into its constituent elements. The form is the breath of life. The exemplar is God: for man is the image of God. The end is that he should be a living soul, that is, a living thing or animal, namely sensing, moving himself, knowing himself and other things, and exercising all the works of life (this is synecdoche), and that he should rule over the other animals and the whole world.


How was Adam formed? Note second: The Hebrew words literally read thus: God formed — molded — man as dust, or clay from the earth. For the Hebrew yitsar and the Greek eplasen properly pertain to the potter's craft and mean the same as "He molded." Whence it seems that God first formed the body of man in the manner of a statue from the slime of the earth, either by Himself or through the angels (as St. Augustine suggests, and from him St. Thomas, Part I, Question 91, article 2, reply to 1), just as sculptors mold clay figures. And this is what Job 10:9 says: "Remember that You made me like clay." And Jeremiah 18:2 compares God to a potter and man to clay. Hence also in Wisdom 7:1, Adam is called protoplastos kai gegenes — "first-formed" and "earth-born"; and by the Apostle in 1 Corinthians 15:47, he is called "of the earth, earthly."


Then God gradually introduced into this clay man the dispositions of flesh and of the human body, and finally, simultaneously with the last disposition, He introduced the heterogeneous forms of the individual parts of the body; and together with these He infused — by creating — and He created — by infusing — the rational soul. And so man was made perfect, consisting of a human body and a rational soul. So says St. Chrysostom here in Homily 12, and Gennadius in the Catena; and God alone accomplished this by Himself. Hence St. Basil, St. Ambrose, and Cyril teach that man was created by the Most Holy Trinity alone, without any other helper: they call the contrary opinion a Jewish error.


St. Clement on the structure of the human body. Moreover, St. Clement, in Book 8 of the Recognitions, depicts so graphically the wonderful and divine structure of man and of each of his members: "See in the body of man the work of the Craftsman: how He inserted bones like certain columns by which the flesh is supported and carried; then that an equal measure is maintained on each side, that is, right and left; so that foot corresponds to foot, hand to hand, and fingers to fingers, that each matches its counterpart in total equality. And also eye to eye, ear to ear, which are formed not only in harmony and agreement with each other, but also suited to necessary uses. The hands indeed are designed to be useful for work, the feet for walking, the eyes to serve for seeing, guarded by the sentinels of the eyebrows; the ears are so formed for hearing that, resembling a cymbal, they render the reflected sound of the received word louder, and transmit it to the sense of the heart."


Hear the following, equally artful and wonderful: "The tongue, however, striking against the teeth, performs the office of a plectrum for speaking; and the teeth themselves — some to cut and divide food, and pass it to the inner ones, while the inner teeth grind and crush it like a mill, so that what is delivered to the stomach may be more conveniently cooked — hence they are called molars. And the nostrils are made for the passage of breath, and for expelling and receiving it, so that by the renewal of air, the natural heat which comes from the heart may be kindled or cooled as the need requires, through the office of the lung; which is placed close to the heart so that by its softness it may soothe and cherish the vigor of the heart, in which life seems to consist — I say life, not the soul. For what shall I say of the substance of the blood, which like a river proceeding from a fountain, first carried through one channel, then distributed through innumerable veins as through irrigation channels, waters the whole territory of the human body with vital streams, administered by the work of the liver; which lies on the right side for the effective digestion of food and its conversion into blood?"


Who from all these things would not clearly recognize the work of reason and the wisdom of the Creator?


St. Ambrose on the body as microcosm. The same creation of man is elegantly described by St. Ambrose in Book 6 of the Hexaemeron, ch. 9, where among other things he teaches that "the fabric of the human body is like the world. For just as heaven rises above the air, and the seas above the lands — which are as it were certain members of the world — so also we see the head rising above the other parts of our body; and in this citadel there dwells a certain royal wisdom. Again, what the sun and moon are in heaven, the eyes are in man. The sun and moon are the two luminaries of the world; the eyes shine above like certain stars in the flesh, and illuminate the lower parts with clear light — sentinels who indeed keep watch for us day and night. How beautiful the hair! What is man without a head, when the whole of him is in his head? His forehead is open, which by its appearance reveals the disposition of the mind. A certain image of the soul speaks in the face. The double rows of eyebrows extend defenses over the eyes and lend them grace. Learned physicians say that the brain of man is placed in the head on account of the eyes. The brain is the origin of the nerves and of all the senses. Most people hold that the heart is the origin of the arteries and of the innate heat by which the vital organs are animated and warmed. The nerves are, as it were, the instrument of each of the senses; like strings and chords they arise from the brain and are distributed through the parts of the body to their individual functions. And therefore the brain is softer, because it receives all the senses: for the nerves report to it everything that the eye has seen, the ear has heard, the smell has inhaled, the tongue has sounded, or the mouth has tasted. The winding of the inner ears provides a certain rhythm and measure for modulation. For through the convolutions of the ears a certain rhythm is produced, and the sound of the voice entering through certain channels is articulated. Why should I describe the rampart of the teeth, by which food is broken down and the voice receives its full expression? The tongue is like the plectrum of one speaking, and a kind of hand for one eating, which offers and serves the flowing food to the teeth. The voice also is carried on a certain oar-stroke of the air, now stirring, now soothing the feelings of the hearer. And so the silent thoughts of the mind are marked by the speech of the mouth. What then is the mouth of man, if not a certain sanctuary of speech, a fountain of discourse, a hall of words, a storehouse of the will?"


He then proceeds from the head to the other members, and says: "The hand is the bulwark of the whole body, the defender of the head, which shines forth in noble deeds, through which we offer, receive, and dispense the heavenly Sacraments. Who can worthily explain the framework of the chest and the softness of the belly? What is so beneficial as that the lung should be joined to the heart by a close boundary, so that when the heart blazes with anger and indignation, it may be quickly tempered by the blood and moisture of the lung? And therefore the lung is softer, because it is always moist, at the same time to soften the rigidity of indignation. The spleen also has a fruitful proximity to the liver; while it takes what it feeds upon, it cleanses away whatever impurities it finds, so that through the finer fibers of the liver, the thin and subtle remnants of food may pass through to be converted into blood and contribute to the body's strength. And the encircling coils of the intestines, though without any knot yet bound to one another — what else do they show but the divine providence of the Creator, so that food should not pass through quickly and run down immediately from the stomach? For if that happened, constant hunger and a continual craving to eat would be generated in men."


And after some more: "The pulse of the veins is the messenger either of sickness or of health; yet though they are spread throughout the whole body, they are neither bare nor uncovered, and are clothed with such light membranes that there is the opportunity to examine them and speed in perceiving, since there is no thickness of tissue that could obscure the pulse. All the bones also are covered with thin membrane and bound with sinews, but especially those of the head are covered with light skin, whence, so that they may have some protection against shadows and cold, they are clothed with thicker hair. What shall I say of the service of the feet, which sustain the whole body without any harm from the burden? The flexible knee, by which above all else the Lord's anger is appeased, so that at the name of Jesus every knee should bow. For there are two things that above all else please God: humility and faith. Man has two feet; for beasts and brute animals have four feet, birds have two. And therefore man is, as it were, one of the winged creatures, who seeks the heights with his gaze, and flies with a certain wing-beat of lofty thoughts; and therefore it is said of him: 'Your youth shall be renewed like the eagle's,' because he is closer to heavenly things and loftier than eagles, who can say: 'Our conversation is in heaven.'"


Hebrew Adam = red earth. Note third: For "slime of the earth," the Hebrew is aphar min haadama, that is, "dust from the earth"; the Septuagint translates: "taking dust from the earth." But this dust, says Tertullian, God coagulated into slime and a kind of clay by adding an excellent liquid. For dry dust is unsuitable for molding: therefore this dust was moistened, and hence it was slime.


Adam was created from the red earth of Hebron. Furthermore, Adama (from which he was formed and called "Adam") signifies red earth. Hence it is the tradition of many that Adam was created from the red earth which is in the field of Damascus — not the city of Damascus, but a certain field so called, which is near Hebron. For the Hebrews hand this down, and from them St. Jerome in his Hebrew Questions on this passage, Lyranus, Hugo, and Abulensis here, and in chapter 13, Question 138, Burchardus, Bredembachius, Saligniacus, and Adrichomius in his Description of the Holy Land, under Hebron; where they also note the Valley of Tears near Hebron, in which they say Adam wept for a hundred years over the death of Abel. They confirm this from Joshua 14:15, where it says: "The name of Hebron was formerly called Kirjath-arba. Adam, the greatest among the Anakim, is buried there."


But the genuine sense of that passage is far different, as I shall say there: for Adam was not of gigantic but of normal stature; otherwise he would have been a monstrosity of a man. Therefore John Lucidus and others err who think Adam was a giant. But to the point: I for my part, apart from the Hebrews who are occasionally given to fables, would wish to have other ancient authorities for this tradition.


Morally, Jeremiah is rightly sent by God (and we with him), in chapter 18, to the house of the potter, to contemplate his own matrix and origin, namely clay, that he may be humbled, and that he may learn and teach that all men are in the hand of God, just as clay is in the hand of the potter. Elegantly, the philosopher Secundus, when asked by the Emperor Hadrian: "What is man?" answered: "An incarnate mind, a phantom of time, a watchman of life, a passing traveler, a laboring soul." Epictetus moreover says: "Man is a lantern placed in the wind, a guest of his place, an image of the law, a tale of calamity, a slave of death."


The breath of life. Note fourthly: "The breath of life" is not the Holy Spirit, as Philastrius maintained in his Catalog of Heresies, chapter 99, whose error St. Augustine refutes in book XIII of The City of God, chapter 24; but it is the rational soul itself, which in man is at the same time vegetative and sensitive. For from it arises breathing in and breathing out, which is both a sign and an effect of life; and hence the soul is called psyche from psychazo, that is, "I take in coolness," for by breathing we are cooled. In Hebrew it is called nescama, and nephes, from the root naphas, that is, "he breathed."


For "life," the Hebrew is chaiim, that is, "of lives," because the rational soul bestows on man a threefold life, namely that of plants, of beasts, and of angels. Others say "of lives" because the openings of the nostrils are two, through which life, that is air, is drawn in by breathing. But the nostrils are not the breath of lives, but its receptacle, as I shall presently say. It is called "the breath of life" because respiration is so necessary for life that we cannot live even for a moment without it, says Galen in his book On the Usefulness of Respiration, chapter 11. Hence he says: Asclepiades said that respiration is the generation of the soul; but Praxagoras said it is not the generation of the soul, but its strengthening.


The rational soul created by God alone. Note fifthly: From this passage it is clear that the rational soul is not drawn out from matter, nor is it from traducianism, that is, it is not generated and propagated from the soul of the parent, as light spreads and propagates light, as Tertullian supposed, and as St. Augustine doubted in book VII of On the Literal Meaning of Genesis, chapter 1 and following. For it is certain, as St. Jerome teaches, and all other Fathers (and this is the sense of the Church), that the soul is not created by angels, as the Seleucians maintained, but is created from without by God alone and infused into the human being. For this is what the word "He breathed" signifies, or, as Cyprian reads, "He breathed into the face," that is, into the whole body. It is a synecdoche: for from the face, in which all the vital operations flourish, and especially respiration, as from the noblest part, the whole body is understood.


Five reasons for "He breathed." He breathed, therefore, first, to show, says Theodoret, that it is as easy for God to create a soul as for a man to breathe. Second, so that we understand the soul was not drawn out of matter, nor is it from traducianism, as Tertullian supposed (who for that reason believed the soul, equally with God, to be corporeal, indeed shaped and colored, on the grounds that nothing is incorporeal), and as St. Augustine doubted in book VII of On the Literal Meaning of Genesis, chapter 1, but was created from without by God. Third, that our soul is something divine, as it were a breath of God — not indeed so that you should believe it to be a part torn away from the divinity, as Epictetus seems to have held, Dissertations 1, chapter 14; Seneca, Epistle 92; Cicero, Tusculan Disputations I and On Divination I — but that the soul is the highest participation in the divinity, with respect to its spiritual nature. Fourth, that breathing in and out is so necessary for life that we cannot live even a moment without it; whence Galen, in his book On the Usefulness of Respiration, chapter 1, says: "Asclepiades said that respiration is the generation of the soul, Nicarchus its strengthening, Hippocrates its nourishment." Therefore, by breathing God creates man, as if He had wished to show that He could no more do without man for the completion of the universe, than man can do without respiration. Finally, when God communicated His own breath and soul to man, He communicated Himself, as if He had placed His own heart within him.


For "into the face," the Hebrew is beappav, which Aquila and Symmachus translate eis mykteras, that is, "into the nostrils": for in the nostrils breathing is active, which is a sign of the soul dwelling within. But our Translator renders it better as "into the face": for the soul is present and shines forth not only in the nostrils, but in the whole face, and consequently in the whole person, but especially in the face and head. Wherefore St. Ambrose, in book VI of the Hexaemeron, chapter 9, says that the structure of the human body is like the world. For just as the sky rises above the air, and the seas above the lands, which are as it were the limbs of the world: so also we see the head rising above the other parts of our body, and being the most excellent of all, like the sky among the elements, like a citadel amid the other walls of a city. And in this citadel, he says, a certain royal wisdom dwells. Whence Solomon said: "The eyes of the wise man are in his head." Hence also Lactantius, in his book On the Workmanship of God, chapter 5, says: At the summit of the body's construction, God Himself placed the head, in which would be the seat of governance for the whole living being; and this name was given to it, as Varro writes to Cicero, because from here the senses and nerves take their beginning.


The soul is not a particle of the divine substance. Some supposed that our soul is a part of the divine substance, as if it were said that God here breathed forth, that is, communicated a part of His own breath, spirit, and soul to man. But this is an ancient heresy, and the error of the Poets, who say the soul is "a particle of the divine breath," and apospasma (that is, a part torn away) of the divinity. So Epictetus held, Dissertations 1, chapter 14; Seneca, Epistle 92; Cicero, Tusculan Questions I and book I of On Divination. "He breathed," therefore, means that God created the breath, spirit, and soul, as an effect of His omnipotence, from nothing within man.


Seven definitions of the rational soul. Hence St. Chrysostom, Ambrose, Augustine, Eucherius, and Lyranus define the rational soul thus: "The soul is a God-shaped breath of life." Second, the Author of On the Spirit and the Soul, found among St. Augustine's works, volume III: "The soul, he says, is a certain incorporeal substance, partaking of reason, fitted for governing the body." Third, Cassiodorus: "The soul, he says, is a spiritual substance, created by God, the life-giver of its body." Fourth, Seneca: "The soul, he says, is an intellectual spirit, ordered toward blessedness both in itself and in the body." Fifth, Damascenus: "The soul, he says, is an intellectual spirit, always living, always in motion, capable of good and evil will." Sixth, the Author of On the Spirit and the Soul: "The soul, he says, is the likeness of all things." Seventh, others: "The soul, they say, is a spiritual substance, simple and indissoluble, capable of suffering and change in the body."


Just as the Greeks distinguished psyche (the soul) which belongs to all living creatures, from nous (the mind) which is proper to man and demons; and likewise the Latins distinguished anima (soul) from animus or mens (mind): so the Hebrews by nishmat chaiim seem to mean the vital soul of whatever kind it may be, and by nephesh, the rational soul.





Verse 8: And the Lord God Planted a Paradise of Pleasure


And that they might long for the heavenly paradise, of which that earthly one was a type and image.


AND THE LORD GOD HAD PLANTED A PARADISE OF PLEASURE FROM THE BEGINNING.


"He had planted," that is, He had furnished and adorned it with plants, trees, and all the delights created by Himself.


Etymology of "Paradise." PARADISE. — Note: "Paradise" is not a Greek word, from para and deuo, that is, "I water," as Suidas would have it; nor, as others say, from para ten diaitan poieisthai, that is, from the gathering of herbs, so named; but it is a Persian word, says Pollux, or rather a Hebrew one: for pardes in Hebrew means a place of pleasure, from the root para, that is, "it bore fruit," and hadas, that is, "myrtle" — as if you would say, a garden of myrtles, or one in which myrtles flourish. For the myrtle surpasses other trees in its fragrance and flavor and delights.


Paradise was in Eden. OF PLEASURE. — The Septuagint retains the Hebrew word, translating it as "in Eden," which is a proper name of a place, and this is indicated by the Hebrew bet, that is, "in," and it is clear that Eden is the name of the place in which paradise was located, as is evident from verse 10 in the Hebrew, and will be more apparent below. But our Translator and Symmachus take Eden not as a proper name, but as a common noun, and then it signifies "pleasure." Hence from the Hebrew Eden some derive the Greek hedonen, that is, pleasure. Theodoret, in Question 25, thinks Adam was formed in Eden, and was named from Eden. For Eden, he says, means "red." But he errs: for Eden does not mean "red" in Hebrew, but "pleasure." Again, Adam was named from Adama, that is, the red earth from which he was formed, not from Eden: for Adam is written with aleph, but Eden with ayin.


FROM THE BEGINNING — namely on the third day of the world, as I said at chapter 1, verse 11. Therefore the author of IV Esdras, chapter 2, verse 6, errs, who interprets it so as to assert that paradise was planted before the earth. The Septuagint translates "toward the East"; whence it is clear that with respect to Judea (for Moses writes with respect to Judea, and so designates the regions of the world) paradise was toward the East, and that the Eastern region was the first to begin to be inhabited by Adam and humanity.


Hence St. Chrysostom, Theodoret, and Damascenus in book IV of On the Faith, chapter 13, teach that Christians pray turning toward the East, so that they may remember paradise, from which they were expelled through sin.


Location of Paradise


One may ask, what, of what kind, and where is paradise?


First opinion. First, Origen thinks that paradise is the third heaven, into which St. Paul was caught up; that the trees are angelic virtues; that the rivers are the waters that are above the firmament. The same is taught by Philo and the Seleucian heretics, as well as St. Ambrose in his book On Paradise. But St. Epiphanius, Augustine, Jerome, and others condemn this interpretation as heretical: for it twists the plain history of Genesis into the fictions of allegory. Hence St. Ambrose must be excused, in that he presupposes the literal text and its literal sense, and only traces out the allegory of paradise.


Second opinion. Second, others cited by Hugh of St. Victor think that paradise was the whole world; that the river is the Ocean, from which those four most famous rivers arise. But this too is an error; for these four rivers flow out of paradise. Again, Adam after his sin was cast out of paradise; but Adam was not cast out of the world: therefore the world is not paradise.


Third opinion. Third, others cited by the Master of the Sentences in book II, distinction 17, judge that paradise is a place entirely hidden and elevated up to the sphere of the moon: so Rabanus, Rupert, Strabo; or at least, as Abulensis and Alexander of Hales hold, that paradise is elevated above the middle region of the air; and therefore the waters of the flood did not reach it. But in that case paradise would be not on earth, but in the air or sky. Moreover, it would be very conspicuous and well known, just as the sun, moon, stars, and comets are seen by all.


Fourth opinion. Fourth, St. Ephrem, cited by Moses Bar-Cepha in his book On Paradise, thinks that our whole earth is encircled by the Ocean, and that beyond it, in another land and another world, paradise exists. But this too is an error: for the four rivers of paradise are in our own land and world.


Fifth opinion. Fifth, Cirvelus Darocensis in his Paradoxes, Question 15, and Alphonsus a Vera Cruce in his book On the Heavens, section 15, think that paradise was in Palestine, near the Jordan, in the land of Sodom; they argue from Genesis 13:10. Others maintain it was on the island of Taprobane, others in America. But these four rivers are neither in Palestine, nor in Taprobane, nor in America.


Sixth opinion. Sixth, St. Bonaventure and Durandus in book II, distinction 17, think that paradise is under the equator. For they suppose that there the greatest mildness of climate exists, where the days are always equal to the nights. But this is as vague and uncertain as it is inconclusive.


The difficulty of this question depends on two rivers, namely the Phison and the Geon: for whoever knew these, would easily trace paradise from them.


The Four Rivers


I say first, the opinion of many Fathers and Doctors is that the Geon is the Nile, and the Phison is the Ganges. So think St. Epiphanius, Augustine, Ambrose, Jerome, Theodoret, Josephus, Damascenus, Isidore, Eucherius, Rabanus, Rupert, and others, whom the Conimbricenses cite and follow in their commentary on the Meteorology, treatise 9, chapter 10, and Ribera on Amos 6, number 44, and Bellarmine, On the Grace of the First Man, chapter 12. And it is proved first, because the Septuagint at Jeremiah 2:18, translate "Geon" for the Nile: whence even today the Abyssinians call the Nile "Guijon," according to the testimony of Francisco Alvarez, History of Ethiopia, chapter 122. But it could be responded that Geon is the name of several rivers: for near Jerusalem there was also a stream called Geon, or Gion (for these two are the same, since in both cases the Hebrew has the same word gichon), where Solomon was anointed king, III Kings 1:33, 38, 45; II Paralipomenon 32:30.


Second, because the Ganges properly encircles the land of Havilah, that is, India (as St. Jerome teaches at Genesis 10:29, and others commonly), which lies within the Ganges, where there is the finest gold; indeed the Ganges itself, according to Pliny, bears gold and gems. Moreover, the Ganges is called Phison, that is, "abundance," from the root pus, that is, "to flourish, to multiply," because ten great rivers empty themselves into the Ganges. So Josephus, book I of the Antiquities, chapter 2, and Isidore, book XIII of the Etymologies, chapter 21. In like manner, the Geon, that is, the Nile, encircles Ethiopia, or Abyssinia, where Prester John reigns. The flooding of the Nile is also most famous: and Ecclesiasticus attributes this very flooding to the Geon in chapter 24, verses 35 and 37.


You will say: how can the Ganges and the Nile, which are very far from the Tigris and Euphrates, arise from the same source and river of paradise as those? For the Ganges rises in the Caucasus, a mountain of India; the Euphrates and Tigris in the mountains of Armenia; the Nile from the Mountains of the Moon, toward the Cape of Good Hope; or rather from a certain lake in the kingdom of Congo, as those who explored those places in this century have noted. But these sources are very far from one another, and consequently from the river of paradise.


This is indeed a great difficulty, to which St. Augustine responds in book VIII of On the Literal Meaning of Genesis, chapter 7, along with Theodoret, Rupert, and others, that the Ganges and the Nile do arise from the earthly paradise, but are hidden in underground tunnels and channels, until they burst forth in the places already mentioned, and this by God's design to conceal paradise. Indeed Pausanias in his Description of Corinth, and Philostratus in book I of the Life of Apollonius, chapter 14, say that there are those who think that the Euphrates, having been hidden underground and then emerging above Ethiopia, becomes the Nile, which aptly corresponds to Sacred Scripture here in chapter 2, which suggests that these four rivers flow from one source. Nor is it surprising that the Ganges and the Nile are thus hidden and emerge so far away; for the Caspian Sea too is fed from the very distant Arctic Ocean through underground passages, as St. Basil, Strabo, Pliny, and Dionysius in his book On the Position of the Earth teach. Indeed many hold that all rivers, springs, and waters, even the most remote, arise from the sea and that underground abyss, through subterranean veins, as I said at chapter 1, verse 9. From this abyss, therefore, a great river first arose in paradise; for God wished, for the beauty of paradise, that rising from it, as the mother of the rest, it would divide itself into these four rivers; but after the sin of Adam, God either hid this river of paradise entirely underground, or wished it to be hidden, so that paradise might be more concealed.


But it seems incredible that this river of paradise, or rather the four rivers, would hide themselves underground over so vast a distance, and then emerge in such widely separated places. For, as Ptolemy teaches, between the Euphrates and the Ganges there is a space of 70 degrees, that is, more than 4,300 miles. The same can be said of the Nile.


It is proved that the Nile is not the Geon, nor the Ganges the Phison. Second, these four rivers arise so modestly in the places already mentioned and well known, that it is immediately apparent that they are first born there, and then gradually grow as tributaries flow in from here and there; therefore they are not born from that one great river of paradise.


Third, Viegas on Apocalypse chapter 11, section 5, and other very learned men have noted that neither India, nor the Ganges, nor other regions or rivers that are beyond the Persian Gulf are called Eastern or the East in Scripture, but only those that are on this side of the Persian Gulf, such as Armenia, Arabia, Mesopotamia. The inhabitants of these, namely the Arabs, Idumeans, Midianites, and Armenians, are called Easterners, or sons of the East, with respect to the Jews: and paradise was in the East, as the Septuagint has it.


Fourth, if the Geon is the Nile, and the Phison the Ganges, then paradise encompassed all the regions lying between the Nile, the Euphrates, the Tigris, and the Ganges, namely Babylonia, Armenia, Mesopotamia, Syria, Media, Persia, and many others. Some admit this, but with little probability, as it seems: for paradise is here called a garden of pleasure; who ever saw such a vast garden?


Hence it follows that the Phison is not the Ganges, nor the Geon the Nile. Whence —


Paradise was near Mesopotamia and Armenia. I say second: Paradise seems to have been near Mesopotamia and Armenia. It is proved first, because these regions are called Eastern in Scripture, as I have already said; second, because the people expelled from paradise first began to inhabit these regions, both before the Flood, as is evident of Cain, who dwelt in Eden, Genesis chapter 4, verse 16, and after the Flood, as being situated near paradise, and therefore more fertile than the rest, as is evident from Genesis 8 and 11, verse 2. Third, because paradise was in Eden, as the Septuagint translates. But Eden was near Haran, as is evident from Ezekiel 27:23, Isaiah 37:12. And Haran is near Mesopotamia: for Haran, or Carrhae, is a city of the Parthians, where Crassus was slain. Fourth, because paradise is where the Euphrates and Tigris are, as is evident from verse 14 here; and these are in Mesopotamia and Armenia: for the Euphrates is a river of Babylonia, and the region between it and the Tigris is called Mesopotamia (as if you would say, situated in the middle of two rivers). Fifth, because these regions are most pleasant and most fertile. Sixth, because paradise does not seem to have been so far from Judea; just as Mesopotamia is not so far from Judea. For the Fathers hand down that Adam, having been expelled from paradise, and having wandered through several places, came to Judea, and there died and was buried on the mountain which was called by his descendants the Mount of Calvary, because the head of the first man was contained there, on which mountain Christ crucified atoned for and expiated the sin of Adam. So Origen, Cyprian, Athanasius, Basil, and others generally hand down, with the sole exception and dissent of St. Jerome, as I said on Matthew 27:33.


The Phison and Geon. I say third: It is not established which rivers are the Phison and the Geon; yet that they still exist is sufficiently clear from Ecclesiasticus chapter 24, verse 35. Again, it is not established whether these four rivers arise from the river of paradise; or whether the river of paradise merely flows into these four, or divides itself into them. For Moses only says that this river divides into four heads: and by four heads he means the four rivers themselves, which divide this one river of paradise into four branches, as it were, or heads, whether they arise and flow from it or not. For Moses himself seems about to explain it this way. Nevertheless, the opinion of Pererius, Oleastro, Eugubinus, Vatablus here, and Jansenius in chapter 143 of the Harmony of the Gospels, is probable: that the Phison and the Geon are rivers that arise from the convergence of the Euphrates and the Tigris.


The Phison is the Phasitigris. For which note that the Tigris and the Euphrates above the Persian Gulf finally come together into one, and then divide again, and change their name. For the one flowing down into the Persian Gulf is called the Phasis or Phasitigris (which seems to be the Phison), well-known from Curtius, Pliny, and others; this encircles the land of Havilah, that is, Chavilah, namely the Cholataeans, whom Strabo in book XVI places in Arabia, near Mesopotamia. The other, heading toward Arabia Deserta and the neighboring regions, seems to be what is here called the Geon: this encircles Ethiopia, not the Ethiopia of the Abyssinians which is below Egypt, but that which is around Arabia. For in Scripture the Midianites and others dwelling near the Persian or Arabian Gulf are called Ethiopians.


Paradise was at the confluence of the Tigris and Euphrates. Paradise therefore seems to have been at the place where the Euphrates and Tigris converge; for from that convergence they divide and separate into these four rivers: for upstream are the Euphrates and Tigris, and downstream are the Geon and the Phasitigris or Phison. For that these rivers, after they have come together, divide again, is clearly evident from the more accurate maps of Gerard Mercator, Ortelius, and others. For Mercator in his map 4 of Asia clearly shows the Tigris and the Euphrates meeting near Apamea, and dividing again near the city called Asia, and forming a fairly large island called Teredon; and finally flowing on both sides into the Persian Gulf, and there ending.


Add to this that it is likely these rivers were more divided in the time of Moses, because afterwards they changed their channel, and converged more, just as from the time of Moses many other rivers and seas have changed their place and channel, as Torniellus has noted. For that in the time of Moses these four rivers of paradise were clearly divided, is evident from the fact that he describes them as four separate and commonly known rivers, and presents them to the Jews so that they may recognize from them where paradise was located.


I say fourth: Even if it is not established in precisely what place paradise was, nevertheless it is certain as a matter of faith that paradise was a corporeal place, situated in some part of our earth toward the East, as the Septuagint has it. Again, it is certain that this place was most pleasant and temperate, and this partly from itself and its natural position, partly from the special providence of God, which had removed heat, cold, and every other inclemency from paradise: a place, I say, both for human beings and also for other living creatures.


Whether there were animals in paradise. Damascenus and St. Thomas, and Abulensis on chapter 13, Question 87, deny this. For they think that in paradise there would have been no quadruped animals, but only human beings. Abulensis, however, also admits birds to paradise, for melody, and fish in the rivers. But others commonly teach the opposite, with St. Basil in his book On Paradise, and St. Augustine in book XIV of The City of God, chapter 11. For the variety and beauty of animals brought great pleasure to man in paradise. Again, it is established that the serpent was in paradise.


"In paradise, says Basil, there were all kinds of birds, which with the beauty of their colors and their natural music, and the sweetness of their harmony, gave incredible delight to man. There were also displays of various animals. But they were all tame, obedient to man, living among themselves in concord and peace, and they both heard one another and spoke with sense. And the serpent was not then horrible, but gentle and tame, nor did it terrifyingly crawl along the surface of the earth as if swimming, but walked upright and lofty, standing on its feet."


Where note that St. Basil seems to say that in paradise the brute animals had reason and human speech; again, that the serpent did not crawl but walked upright: neither of which seems probable. Equally paradoxical is what Rupert asserts in book II of On the Trinity, chapters 24 and 29, that waters are by nature salty; but just as the liver is the fountain of blood, so the fountain — now the fountain of paradise — is the source of all fresh waters that exist throughout the whole world; and consequently that same fountain is the parent and author of all plants, trees, gems, and spices.


Whether Paradise Still Survives


One may ask second, whether the place and the pleasantness of paradise still survive? I respond, it is certain that the place survives, but about the pleasantness it is uncertain.


St. Justin, Tertullian, Epiphanius, Augustine, Damascene, St. Thomas, Abulensis, and others whom Viegas cites above, assert this; for they hold that by God's special providence, paradise was preserved intact from the flood at the time of Noah. For although the water of the flood exceeded other common mountains of men, as is said in Genesis chapter 7, it did not exceed paradise; or if it did exceed even this, it nevertheless did not corrupt it, because this is a place of innocence, in which even now Elijah and Enoch live most holy and most peaceful lives. So say all the Fathers already cited.


Irenaeus adds, in book V, chapter 5, that in this earthly paradise all the souls of the just are detained after death until the day of judgment, so that then they may enter heaven and see God. But this is an error of the Armenians condemned at the Council of Florence.


Others, and perhaps more probably, hold that paradise existed in its pristine beauty until the flood: for when God expelled Adam from it, He placed Cherubim before it to guard it. Again, Enoch is said to have been taken up into paradise — not the heavenly one, but the earthly one (Sirach 44:16). But in the flood of Noah, when the waters occupied the whole earth for an entire year, these same authorities hold that paradise too was overwhelmed, violated, and destroyed by them, and Moses sufficiently indicates this in chapter 7, verse 19. Add that paradise can now be found nowhere, even though the whole earth, especially around Mesopotamia and Armenia, is fully known and inhabited. So hold Oleaster, Eugubinus, Catharinus, Pererius, and Jansenius cited above, Francisco Suarez (III Part., qu. 59, art. 6, disp. 55, sect. 1), Viegas already cited, and others. For the waters of the flood, surging with such force for an entire year, and as Moses says, going and returning, leveled all trees, houses, cities, and even hills, and displaced nearly the entire surface of the earth: therefore they also overturned the form and beauty of paradise.


Cf. Huet, On the Situation of the Earthly Paradise; D. Calmet, Bible de Vence, volume I; and above all the most learnedly written work, Du Berceau de l'espece humaine selon les Indiens, les Perses et les Hebreux, by D. Obry, 1858.


Tropological interpretation. Tropologically, paradise is the soul adorned with every variety of trees, that is, of virtues. Hence that saying of Zoroaster: "seek paradise," that is, the entire chorus of divine virtues, says Psellus. From the same comes this: "The soul is winged; and when its wings fall off, it plunges headlong into the body; then finally, as they grow back, it flies back up to the heights." When his disciples asked him how, with well-feathered wings, they might obtain winged spirits, he said: "Water your wings with the waters of life." When they asked again where they might find these waters, he answered them by a parable: "God's paradise is washed and watered by four rivers: from there you will draw saving waters. The name of the river that flows from the North signifies 'the right'; from the West, 'expiation'; from the East, 'light'; from the South, 'piety.'"


Allegorical interpretation. Allegorically, St. Augustine (book 13 of The City of God, ch. 21) and Ambrose (book On Paradise) say: Paradise is the Church; the four rivers are the four Gospels; the fruit-bearing trees are the Saints; the fruits are the works of the Saints; the tree of life is Christ, the Holy of Holies, or it is wisdom itself, the mother of all good things (Sirach 24:41, Proverbs 3:18); the tree of knowledge of good and evil is free will, or the experience of transgressing a commandment. Again, paradise is the Religious Life, in which humility, charity, and holiness flourish. Hear St. Basil in his book, or rather homily, On Paradise, near the end: "If you were to think of some place fit for the saints, in which all who shone with good works on earth might enjoy the grace of God and live in true and spiritual delight, you would not stray far from a fitting likeness of paradise." So also St. Chrysostom, in Homily 69 on Matthew, discoursing on the happiness of monks, compares them to Adam dwelling in paradise. See St. Bernard, To the Clergy, chapter 21, and Hieronymus Platus, book 3, On the Good of the Religious State, chapter 19.


Anagogical interpretation. Anagogically, the same authors say: Paradise is heaven and the life of the blessed; the four rivers are the four cardinal virtues: namely, the Ganges is prudence, the Nile is temperance, the Tigris is fortitude, and the Euphrates is justice. See Pierius, Hieroglyphica, 21.


Or rather, the four rivers are the four gifts of the glorified body (Revelation, last chapter, verse 2). So St. Dorothea, when she was being led to martyrdom by the prefect Fabricius, rejoiced because she said she was going to her Spouse, whose paradise bloomed with the beauty of all flowers and fruits. When Theophilus the scribe mockingly asked her to send him some roses when she arrived there, she said: "I will send them." After she was beheaded, a boy appeared to Theophilus with a basket of fresh roses — and indeed in winter time (for she suffered on the sixth of February) — and said they were sent to him by Dorothea from the paradise of her Spouse. When he had offered them, the boy vanished from sight. Therefore Theophilus, converted to the faith of Christ, suffered martyrdom.





Verse 9: Every Tree Beautiful to Behold


EVERY TREE BEAUTIFUL TO BEHOLD AND PLEASANT TO EAT. — "And" here is used for "or": for Moses signifies that in paradise there were both trees beautiful and delightful, such as cedars, cypresses, pines, and other non-fruit-bearing trees, as well as fruit-bearing trees suitable for eating.


The Tree of Life


THE TREE OF LIFE ALSO — that is, the tree of life. One asks: what kind of tree was this, and of what nature?


I say first: It is a matter of faith that this was a real tree; for it is called a "tree" by the Hebrews, and the simple and historical narrative of Moses requires this. So hold all the ancients, against Origen and Eugubinus, who think the tree of life was symbolic, and that it only symbolically signified both the life and the immortality promised to Adam if he obeyed God.


I say second: It is called the tree of life, not because it was a sign of the life granted to Adam by God, as Artopoeus would have it; but "of life" means life-giving, a cause of life, preserving and prolonging life, because this tree extended the life of the one who ate from it for the longest time, and kept it free from diseases and old age, healthy, peaceful, and pleasant. See Pererius and Valesius, Sacred Philosophy, chapter 6.


Four effects of the tree. First, then, this tree would have made life long-lived; second, vigorous and robust; third, constant, so that one would never have incurred sickness or old age; fourth, joyful and cheerful — for it would have dispelled all sadness and melancholy.


I say third: This power and virtue of this tree was not supernatural, and therefore taken away after Adam's sin, as St. Bonaventure and Gabriel hold (in II, dist. 19); but it was natural to it, just as the power of healing exists in other fruits and trees; for it is called the tree of life from its own nature and native power. And therefore after the sin this power remained in this tree, and for that reason Adam was excluded from it and from paradise after he sinned, as is clear from chapter 3, verse 22. So say St. Thomas, Hugh, and Pererius.


Therefore nothing in paradise could have harmed or corrupted a man remaining in innocence. For against the action of the elements and the consumption of the radical moisture, he would have had the tree of life, which would have fully restored that moisture. Against the violence of demons, he would have had angelic protection. Against the attack of wild beasts, he would have had perfect dominion over them. Against the force of other men, he would have had paradise: for if anyone had wished to harm another, he would have forfeited justice and would immediately have been expelled from paradise, as happened to Adam. Against infection of the air, he would have had the most suitable temperate climate. Against poisonous plants, against flames, and other things that might have injured or overwhelmed him by accident, he would have had full prudence in all things, and the foresight to guard against everything — which if he had not exercised, he would then not have been innocent but imprudent, reckless, and culpable, and thus could have been harmed. Finally, God's protection would have surrounded and shielded him on all sides from harmful things.


How would it have prolonged human life? One asks second, by what means this tree would have prolonged human life. Many think that the fruit of the tree of life, once tasted and eaten, would have brought immortality to the eater. For just as, they say, the tree of knowledge of good and evil was the tree of death and the wages of death, so that once tasted it brought the necessity of dying, so conversely the tree of life was the reward of obedience, which would have transferred men from a mortal state to immortality. Hence Bellarmine (book On the Grace of the First Man, ch. 18) holds that men would have eaten from this tree of life only at the time when they were about to be transferred from this life to the state of glory. This opinion is favored by St. Chrysostom, Theodoret, Irenaeus, and Rupert, whom Abulensis cites and follows in chapter 13, where he treats all these matters at length.


I say first: It is more probable that this fruit, once tasted, would indeed have prolonged man's life for a long time, but would not have made him absolutely immortal. The reason is that this power was natural to this fruit, and was finite; and therefore by the continuous action of natural heat in man it would eventually have been consumed. Again, this fruit, like any other, was by its nature corruptible; therefore it could not have made man entirely incorruptible, but only, when eaten repeatedly, would have prolonged man's life further and further. So hold Scotus, Durandus, Cajetan, and Pererius.


I say second: The fruit of the tree of life restored full vigor to man: first, by supplying the original natural moisture, or something better; second, by sharpening, strengthening, and restoring to its original or even better state the natural heat that had been weakened by continuous action and struggle with other foods (which man would have ordinarily consumed even then, as St. Augustine teaches in book 13 of The City of God, ch. 20), and by maintaining and preserving it. Hence, if man had eaten from this tree at fixed intervals, though infrequent, he would have incurred neither death nor old age. Therefore Aristotle errs, who in book 3 of the Metaphysics, text 15, tacitly reproves Hesiod for saying that the gods who eat ambrosia are immortal, while others who lack ambrosia are mortal. For whatever feeds on food, Aristotle says, by its nature grows old, decays, and dies. But in this tree of life, which Aristotle did not know, this is clearly false; hence in chapter 3, verse 22, Moses here expressly teaches that Adam was expelled from paradise lest, by tasting the tree of life, he should live forever. Therefore the tree of life was able to prolong life forever.


You will object: The natural heat in man is gradually diminished by continuous action, and by acting on the fruit of the tree of life it would have been weakened. But this weakening seems unable to be repaired by food, because it can only be repaired by the conversion of food, that is, nourishment into the substance of the nourished body. But then the nourishment is similar to the nourished body, and consequently does not have greater power than the nourished body: therefore it cannot fully repair its weakened and diminished powers.


I reply first: It is false that nourishment, when converted and made similar to the nourished body, does not have greater power than it. For we see that when weak people take food, they are quickly revived, strengthened, and invigorated.


I reply second: This fruit of the tree of life was not merely food, but also a medicine of marvelous power, which before being converted into the substance of man, purified, restored, and strengthened the body and natural heat. Furthermore, that same substance afterward, converted into the substance of man, would have retained this same power and quality. Therefore by this natural power of its own, it would have repaired and restored man's nutritive powers far more than the action of natural heat and its weakening through food and nourishment could have diminished them. So says Ludovicus Molina.


What kind of eternity of life? One asks third, of what kind was this eternity that the eating of the tree of life would have conferred — absolute, or restricted and relative? Ludovicus Molina holds it was absolute, because, he says, this tree would always have restored man to his original vigor. But better, Scotus, Valesius, and Cajetan hold it was restricted, not absolute, because this tree would have prolonged man's life and vigor for some thousands of years, until God would have translated him to heaven, which is a kind of eternity. For the Hebrews, following common usage, call olam (that is, "eternal") a very long time whose end is not foreseen by man; see Canon 4. So in chapter 6, verse 3, the Lord says: "My spirit shall not remain in man forever (that is, for the long lifespan of the first fathers), and his days shall be one hundred and twenty years." Nevertheless, this tree could not have prolonged man's life absolutely for all eternity. The reason is that every mixed body, since it consists of contrary elements that fight against each other, is by its nature corruptible. But this most delicious and most beautiful tree was a mixed body: therefore it was in itself corruptible, and would have gradually, though very slowly, failed and lost its original vigor, and finally perished — just as oak trees, even though they are extremely hard, nevertheless gradually perish. Therefore it could not have preserved man from death and corruption for all eternity. For it could not give to man what it did not have in itself. And in this sense what Aristotle said is true: everything that feeds on food is mortal. Second, because otherwise it would follow that Adam, after his sin, if he had been permitted to live in paradise and eat the tree of life, would have lived absolutely forever. But this seems incredible, both because before he was expelled from paradise, the sentence of death had already been passed upon him, and because through sin the human body and nature is so weak and wretched, and subject to so many diseases, vices, and afflictions that wear down one's strength and gradually lead to death, that it would be necessary for him to die at last.


You will object: The fruit of the tree of life would always have restored the natural heat and radical moisture to their original vigor; therefore it could have prolonged man's life always and for all eternity, if man had eaten from it at the proper times.


I reply: the word "always" in the premise must be taken in a restricted sense, namely, always for as long as the full force and vigor of the tree of life would have lasted. For as the tree grew old and perished, man likewise would have grown old and perished. For just as even now certain electuaries and very succulent, spirited, and nourishing foods fully restore the radical moisture and natural heat (especially in the young), and restore them to their full strength — but for a certain time, namely until either the man grows old or the power and vigor of the food weakens (for then it cannot restore man's powers without him gradually failing and dying) — so things would have been likewise with the tree of life. With this one difference: that our foods and medicines restore vigor to man for only a short time, whereas the tree of life would have accomplished this for a long time, for many thousands of years. When those were completed, both man and the tree of life would have grown old and died. But God would have forestalled this old age and death by transferring man to heaven and eternal life. Since, then, God did not wish man to live in paradise absolutely forever, but only for a long time, it seems that He likewise endowed the tree of life with the power of prolonging life not absolutely forever, but only for a long time. So teaches Scotus and his followers.


Nectar and ambrosia from the tree of life. Finally, from this tree of life the poets invented their fables, and devised their nectar, ambrosia, nepenthes, and moly, as if they were foods of the gods that would make them immortal, ever young, joyful, and blessed.


Note that Adam did not taste this fruit of life, for shortly after his creation he sinned and was expelled from paradise, as is clear from chapter 3, verse 22.


Symbolic interpretations of the tree of life. Symbolically, then, the tree of life was a hieroglyphic of eternity, as is clear from what has been said.


Allegorically, the tree of life is Christ, who says: "I am the vine; you are the branches" (John 15). And: "I am the way, the truth, and the life" (John 14). Again, the tree of life is the cross of Christ, which, raised in the middle of paradise — that is, the Church — gives life to the world. Wherefore the Bride, desiring to climb it, says in Canticles 7: "I will climb the palm tree and take hold of its fruit, sweet to my taste." The tree of life, finally, is the Eucharist, which gives life to the soul and the body; for by its power we shall rise to immortal life, according to that saying of Christ in John 6: "He who eats this bread shall live forever." So says St. Irenaeus, book 4, chapter 34, and book 5, chapter 2.


Tropologically, the tree of life is the Blessed Virgin, from whom Life was born — God made man, Christ Jesus. And the Virgin herself, as Germanus the Patriarch of Constantinople says, is the spirit and life of Christians. Again, the tree of life is the just person, who performs holy works that produce the life of grace and glory, according to that saying: "The fruit of the just is a tree of life" (Proverbs 11:30). Moreover, the tree of life is wisdom itself, virtue, and perfection, according to that saying about the same: "She is a tree of life to those who lay hold of her" (Proverbs 3:18).


Anagogically, the tree of life is beatitude and the vision of God, which confers a blessed life on the soul, according to that saying: "To him who conquers I will grant to eat of the tree of life, which is in the paradise of my God" (Revelation 2:7 and chapter 22:2). See the commentary there.


The Tree of Knowledge of Good and Evil


AND THE TREE OF KNOWLEDGE OF GOOD AND EVIL. — One asks, what kind of tree was this? The Jews fable that Adam and Eve were created without the use of reason, as if infants, but that from this tree they received the use of reason, by which they would know good and evil.


Second, Josephus (book 1 of Antiquities, ch. 2) holds that this tree had the power of sharpening intellect and prudence, and hence was called the tree of knowledge of good and evil. The Ophites held the same view, according to Epiphanius (Heresy 37); they worshipped the serpent instead of Christ, because the serpent was the author of man's acquiring knowledge, when it persuaded him to eat of the forbidden tree.


But I say first: The opinion of Rupert, Tostatus, and Pererius is probable, that by anticipation the tree is here called the tree of knowledge of good and evil, which was afterward so called because the serpent promised man, if he should eat from it, this knowledge -- although falsely and deceitfully -- saying: "You shall be as gods, knowing good and evil," whence after Adam had eaten from it, God, mocking him, said: "Behold, Adam has become as one of us, knowing good and evil."


I say second: It is more probable that it was not afterward, but now, called by God Himself the tree of knowledge of good and evil, both because God, just as He named the tree of life, so also named this one by its own name and designated it to Adam -- for no other name of this tree exists; and because again in verse 17 it is called by God the tree of knowledge of good and evil; and finally because by this name the serpent seems to have deceived Eve, as if saying: This tree is called the tree of knowledge of good and evil; therefore if you eat from it, you shall know good and evil. The serpent indeed promised her every kind of knowledge, even divine knowledge, whereas God had understood something far different by this name. Whence --


I say third: The tree of knowledge of good and evil seems to have been so named by God, both from God's own purpose in designating it, and from the event that followed, which God had foreseen. For God had determined, in order to exercise man's obedience, to forbid him the eating of this tree, and if man, being obedient, abstained from it, to increase and preserve his justice and happiness; but if, being disobedient, he ate from it, to punish him with death. Through this tree, therefore, man learned and knew by experience what he had before known only by speculation -- namely, what the difference is between obedience and disobedience, between good and evil -- and therefore this tree was called the tree of knowledge of good and evil, as if to say: the tree from which man will learn by experience what is good and what is evil. So the Chaldean paraphrase, St. Augustine (City of God XIV.17), Theodoret, Eucherius, and Cyril (Against Julian III). So also that part of the desert of Pharan was called "the graves of lust," because there those who had craved meat were slain and buried (Numbers 11:34).


I say fourth: Theodoret, Procopius, Barcephas, and Isidore of Pelusium, and Gennadius in the Catena of Lipomanus on chapter III, 7, probably hold that this tree was a fig tree. For immediately after eating from it, Adam, seeing himself naked, sewed himself a garment from fig leaves, as is said in chapter III, 7. For from the nearest and closest tree, Adam, so confused, seems to have taken these leaves and coverings for his nakedness; but no tree was nearer to him than the one from which he had just eaten; therefore it was a fig tree.


Others think it was an apple or fruit-tree, for in Canticles 8:5 it says: "Under the apple tree I awakened you." But the name "apple" is common to all fruits that have a softer rind, whence a fig is also an "apple"; but in this matter nothing can be asserted with certainty.


Mystically and tropologically, the tree of knowledge of good and evil was a hieroglyph of free will, as I have already said. For from its bad use Adam learned how great an evil disobedience and sin are; just as, conversely, from its good use the saints have learned and continue to learn how great a good obedience and the keeping of the law are. Wherefore this tree was equally a type of obedience and disobedience, as St. Ambrose intimates in his book On Paradise, chapter vi, about which our Benedict Ferdinand has collected much material here. For this reason the tree was placed in the middle of paradise, that is, amid the densest thicket of closely packed trees, where it would not always be before the eyes, lest it perpetually tempt the appetite with its so beautiful fruit -- as it would have done if it had been placed alone at the edge of the trees, or in a remote spot, where, conspicuous to all, it would have drawn everyone's gaze to itself.





Verse 10: And a River Went Out of the Place of Pleasure


In Hebrew, "from Eden." Paradise was in Eden; so the Septuagint. Our translator [the Vulgate] takes "Eden" not as a proper noun but as a common noun, and then it means "pleasure"; so the Septuagint, the Chaldeans, and others render it in verse 23, and from this the place was called Eden, because it was delightful and most pleasant.


An otherwise ingenious author talks nonsense who tries to prove, both from other arguments and from the similarity of names, that Eden and consequently paradise were in Edin, or Hesdin, which is a city of Artois.


TO WATER PARADISE -- either winding through various bends and curves, like the Meander; or moistening paradise through hidden channels.





Verses 11-14: The Four Rivers


Verse 11: Hevilah


Many hold it to be India; but, as I said at verse 8, Hevilah is rather a region here near Susiana, Bactria, and Persia, lying between Assyria and Palestine, opposite Sur. For so Hevilah is understood in 1 Kings 15:7 and Genesis 25:18; it was so called from Hevilah, the son of Joktan, of whom see Genesis 10:28.


IT SURROUNDS -- not by encircling or going around, but by flowing through and traversing. So "to go around" is used for "to traverse" in Hebrews 11:7 and Matthew 23:45.


The Phison seems to be the same river which by the Greeks and ancient geographers is called the Phasis, now the Aras or Araxes. It rises in the northern part of the Armenian mountains, joins the river Kur, and after taking its name, flows into the Caspian Sea. The Hevilah named here must undoubtedly be distinguished both from the one in Genesis 10:7 and from the one in the same chapter, verse 29. For both of those were located in Arabia. Therefore we prefer to follow the opinion that Michaelis brought forward in his Supplement to the Hebrew Lexicon, Part III, no. 688. Namely, in the vicinity of the Araxes, which, as we said, mingled with the Cyrus flows into the Caspian Sea, there is found a certain people and region somewhat consonant with the name Hevilah. The Caspian Sea itself is called Chwalinskoje More, from some ancient and not well-known people, the Chwaliskians, who formerly dwelt around this sea, says Muller, whose name is further derived from Chwala, of the same meaning as Slawa. -- On the Phison and Gehon, see Obry, op. cit.; Haneberg, History of Biblical Revelation, Book I, ch. II, p. 16 ff.


Verse 12: Bdellium


It is a kind of gum, or translucent resin, which drips from a black tree the size of an olive tree, with leaves like an oak, and fruit and nature like a wild fig. So Pliny, Book XII, ch. 9, and Dioscorides, Book I, ch. 69. The most praised bdellium is that of Bactria. For "bdellium" the Hebrew is bedolach, which Vatablus and Eugubinus translate as "pearl"; the Septuagint renders it anthrax, that is, "carbuncle." The same translators in Numbers 11:7 render it "crystal." But that bedolach is bdellium is clear from the very letters of both words.


Bdellium hardly seems to be so extraordinary a gift of nature that a region should be praised for producing it. Therefore some have suspected a textual error. Anything certain about this name can scarcely be determined.


Verse 13: Gihon


It seems to be derived from the Hebrew goach, that is, "belly" or "breast," because it is, as it were, a belly full of dirt and mud. Whence many think the Gihon is the Nile, which by itself, as if with its breast, broods over Egypt and fertilizes it. But what the Gihon is I discussed at verse 8.


Among all opinions about the Gihon river, the one that Michaelis put forward (ibid., Part I, p. 277) is the most probable. According to it, the great river of Chorasmia [Khwarezm], flowing into the Aral Sea -- called Oxus by the ancients, Abi-Amu by our geographers, and Gihon by the Arabs and even by the inhabitants to this day -- seems to be the Gihon of Moses. But Michaelis himself does not dare to determine anything certain, since those regions are still too little known to us. Cf. Obry, op. cit., p. 125.


Verse 14: Tigris


This river is so called from the tiger, the swiftest of animals, as Rupert and Isidore hold; or rather, as Curtius and Strabo say, from the swiftness of an arrow, which it imitates in its course -- for the Medes call an arrow "Tigris." In Hebrew it is called chiddekel (whence by corruption it is now called Tigel), that is, "sharp and swift," namely on account of its extremely rapid current.


Euphrates


From the Hebrew huperat, says Genebrardus, the word Euphrates is formed; whence it is still called Phrat, from the root para, that is, "it bore fruit," because like the Nile, overflowing, it waters and fertilizes the land. Therefore those who, following Ambrose, derive Euphrates from the Greek euphainesthai, that is, from "making glad," are wrong.


Anastasius of Sinai's anagogical reading


Anastasius of Sinai, Patriarch of Antioch under the Emperor Justinian, wrote eleven books or homilies of Anagogical Contemplations on the work of the six days, which are extant in volume I of the Library of the Holy Fathers; but they must be read with discretion and a grain of salt. For he asserts in them that the angels were created before the corporeal world -- which, although many formerly held it, is now certainly the contrary, namely that they were created together with the corporeal world.


Again, he implies that the angels were not created in the image of God, but man alone -- which is absolutely false; mystically, however, it is true, because only man consists of soul and body, and consequently only man has the image of the corporeal God, namely of Christ incarnate, as he himself explains. Furthermore, he repeatedly implies that paradise was not a corporeal place but should be understood spiritually. This in the literal sense is false and erroneous; anagogically, however, it is true. Whence the reader should remember the title itself, namely that these are his anagogical and allegorical contemplations, not literal expositions. Thus at the end of Homily 8, he asserts the four rivers of paradise -- that is, of the Church -- to be the four Evangelists: namely, that the Euphrates, meaning "fertile," is St. John; the Tigris, meaning "broad," is St. Luke; the Phison, meaning "change of mouth," is St. Matthew, who wrote in Hebrew; the Gihon, meaning "useful," is St. Mark.





Verse 15: The Lord God Therefore Took the Man and Placed Him in Paradise


From this and from chapter III, verse 23, it is clear that Adam was created not in, but outside paradise (many hold he was created in Hebron), and from there was transported by God on the same day through an angel into paradise, so that he might know that he was not a son of paradise but a colonist, gratuitously established by God, and that he should attribute the place of paradise not to his own nature, as if owed to him, but to the grace of God -- whence also for his sin he was expelled from it. Francis Arelinus gives many other reasons for this in his Questions on Genesis, pp. 300-301. This is the opinion of St. Ambrose, Rupert, and Abulensis. Eve, however, seems to have been created in paradise, verse 21.


THAT HE MIGHT WORK IT -- not to procure food, but for honorable exercise, pleasure, and experience; so that he would neither grow weary nor decline through idleness. So St. Chrysostom.


On the antiquity of agriculture


Note here regarding agriculture: first, its antiquity -- for it began with man and the world; second, its dignity -- both because it was established by God and commanded to Adam, and because Adam, from whom all nobility descends, together with Abel, Seth, Noah, Abraham, Isaac, Jacob, and all the most celebrated men of old, were farmers.


Paul Jovius relates in his Life of Jacopo Muzio, chapter 84, concerning Sforza of Cotignola, that when Sergiano, the grand seneschal, threw in his face the fable of the hoe to reproach the newness of his lineage, he replied: "In this origin of our race, as I see it, we agree, since Adam, the first of mortals, dug the earth; but I certainly -- which you cannot rightly deny -- became far more noble by my hoe than you by your pen and penis." By this jest he indicated that the man had acquired such great dignity through debauchery, and that his father had been a lowly clerk at the praetor's tribunal, condemned for forgery after falsifying a will.


Third, note the innocence of agriculture, that above other arts it was commended to innocent man in paradise, as injurious to none, but profitable to all. Hear Virgil (Georgics II):


O farmers, too fortunate if they knew their blessings!

For whom, far from discordant arms,

The most just earth pours forth from its soil an easy sustenance.


And again:


This life the ancient Sabines once cultivated,

This, Remus and his brother. Thus strong Etruria grew:

And Rome was made the fairest thing in the world.

Saturn led this life of gold upon the earth.


Hear Cicero: "Of all things from which any profit is sought, nothing is better than agriculture, nothing more fruitful, nothing sweeter, nothing more worthy of a free man."


Rightly therefore St. Augustine says: "Agriculture is the most innocent of all arts; yet the impious Faustus the Manichaean dared to condemn it," because he said that farmers violate the commandment of God: "Thou shalt not kill" -- for by it, he claimed, we are forbidden to deprive any living thing of life; and that farmers, by reaping crops, plucking pears, apples, and other plants, deprive them of their life. I shall say more about agriculture at chapter 9, verse 20.


Morally, on the cultivation of the soul


Morally, God teaches us here that the whole plan of our life is founded on a kind of agriculture. For just as among creatures only fruit-bearing trees and seeds need the labor and industry of man, so man needs the care and cultivation of himself. God indicated this to man when "He placed him in paradise to work it and guard it," and He made the luminaries "to be for signs and seasons" -- namely, to remind us of the proper time for sowing, reaping, etc. The field that we must continually cultivate by God's command is the soul; the fruit-bearing plants are sobriety, chastity, charity, and other virtues; the tares and weeds that everyone must uproot are gluttony, lust, anger, and other vices. The farmer is man; the rain is the grace of God, which suggests and instills into the mind good seeds, that is, holy inspirations, illuminations, and impulses, so that from these, as from seeds, the soul, made fruitful, may sprout and bring forth works of virtue. The winds are temptations, by which the trees -- that is, the virtues -- are purified and strengthened. The harvest will be the reward of eternal life; the heat of the sun is the ardor which the Holy Spirit suggests. Just as the farmer labors in sowing but rejoices in reaping, so also the just, "who sow in tears" the works of penance, patience, and toils, "shall reap in joy." Again, just as the sower patiently awaits the harvest, so also the just. Whence Ecclesiasticus 6:19 says: "As one who plows and sows, draw near to her (wisdom), and wait for (expect) her good (abundant) fruits; for in her work (cultivation) you will labor a little, and soon you will eat of her fruits (offspring)." And Paul in Galatians 6:9: "And let us not grow weary in doing good, for in due season we shall reap."


AND GUARD IT -- both from wild beasts, which were outside paradise, say St. Basil and Augustine; and from the very animals that were in paradise, lest they damage or defile its beauty and pleasantness.





Verse 17: Of the Tree of Knowledge Thou Shalt Not Eat


The Septuagint has: "you shall not eat" [plural], namely you, O Adam and Eve -- for it is probable that she was created before this commandment, as St. Gregory teaches (Moralia XXXV, ch. 10), although her creation is narrated afterward; for this first commandment of the world was given to Eve as much as to Adam.


St. Chrysostom (or whoever the author is) says excellently in his Homily On the Prohibition of the Tree, volume I: "God gives a commandment to test obedience; He imposes a law to explore man's will. The tree stood therefore in the midst, testing man's will. For it was testing whether man would listen to the One who threatened rather than to the devil who persuaded. And man stood between the Lord and the enemy, between life and death, between destruction and salvation. Now God threatens in order to save; now the serpent persuades in order to torment; now through God severity threatens life, now through the devil flattery threatens death. And indeed (O shame!) God threatens, and is despised; the devil persuades, and is heeded. With God there is severity, but benign; with the devil, flattery, but harmful." And shortly after: "For it would have been fitting that he should obey God, who had commanded all things to obey him; that he should serve the Lord, who had made him lord of the world; that he should contend with the enemy, so as to vanquish his foe; and finally, that he should receive rewards with God repaying. For virtue grows sluggish where opposition is lacking. So greatly are powers strengthened by frequent exercise." And then: "Adam did not keep watch to guard against the serpent's malice. He was simple; he was not shrewd against the devil. For he agreed with the devil who persuaded rather than with the Lord who threatened, and he lost the life he had, and received the death he did not know."


THOU SHALT SURELY DIE -- that is, you shall incur the sentence and necessity of certain death. Whence Symmachus translates: "you shall be mortal." So St. Jerome, Augustine, and Theodoret.


The death of body and soul is the punishment of Adam's sin


Note: God here threatens disobedient Adam with death -- not only bodily and temporal death, but also spiritual and eternal death of the soul in hell, and that certain and infallible. For this is what the doubling signifies -- "dying, thou shalt die," that is, most certainly thou shalt die. Adam therefore, sinning, immediately incurred as to his body the necessity of death, and as to his soul actually and really incurred death. From this it is clear that death for man in the state in which he was created by God is not natural, as Cicero and the philosophers held (add also the Pelagians), but is the punishment of sin, as the Council of Milevis defines in chapter 1, and St. Augustine teaches in his book On the Merits of Sinners, Book I, chapter 2.


On the contrary, the wicked who indulge their lust "work iniquity, and sow sorrows," both present and eternal, as our Pineda beautifully explains on Job 4:8, no. 4.


For although, considering nature and the contrary elements of which man is composed, he should have died and would have been mortal, nevertheless, considering God's decree, help, and perpetual preservation, if he had not sinned, he could not have died and would have been immortal. Whence the Master of the Sentences (Distinctions II, dist. 19) teaches that in paradise man had the "ability not to die," because he could refrain from sinning and thus from dying; in heaven he would have the "inability to die," because there, through glory and the gift of impassibility, there will be an impossibility of dying; in this life after the fall, he has the "ability to die and the inability not to die," because now the necessity of dying is in him. We are therefore born condemned to death.


Remember, O man, that you shall surely die, and that soon.


The saying of Xerxes on death


Historians relate that Xerxes, when he covered the land with his army and the sea with his fleets, gazing from a high place upon all this multitude, groaned and wept, saying repeatedly: "Of all these, not one will be alive after a hundred years."


Saladin


Saladin, king of Egypt and Syria, who took the Holy Land from the Christians around the year 1180, when about to die, ordered a standard with a funeral cloth to be carried through all his camps, and a herald to proclaim: "This is all that Saladin, ruler of Syria and Egypt, from all his empire, will now carry with him."


Death is a unicorn


Wherefore elegantly and aptly Barlaam, in the story of Josaphat, compares death to a unicorn that perpetually pursues a man. The man flees, and in fleeing falls into a pit, and by chance clings to a tree that two mice were gnawing. At the bottom of the pit was a fiery dragon, gaping to devour the man. The man saw all this, but foolishly, leaning over a little honey that dripped from the tree, he forgets all danger. The unicorn overtakes him; the tree is gnawed through by the mice; it collapses, and the man is seized and devoured by the dragon. The pit is the world; the tree is life; the two mice are day and night; the fiery dragon is the belly of hell; the drop of honey is the pleasure of the world. So John Damascene, chapter 12 of his History.





Verse 18: It Is Not Good for Man to Be Alone


He had said -- namely, already before, on the sixth day. For although Origen, Chrysostom, Eucherius, and St. Thomas (Summa I, q. 73, art. 1, ad 3) think that Moses here preserves the order of narration and therefore that Eve was produced after the sixth day of the world, nevertheless it is far more true that Moses here, as throughout the whole chapter, uses recapitulation, and consequently that Eve, just like Adam, was created on the sixth day. First, because in verse 2 it says God completed His work in six days and on the seventh day ceased from all work. Second, because in the other animals, birds, and fish, God on the fifth and sixth days created females as well as males. Third, because in chapter 1, verse 27, on the sixth day when Adam was created, Moses expressly says: "Male and female He created them," namely Adam and Eve. He wished, therefore, in this chapter to narrate at greater length, by way of recapitulation, the formation of both man and woman, which in chapter 1 he had touched upon in three words. So Cajetan, Lipomanus, Pererius here, and St. Bonaventure (Sentences II, dist. 18, q. 2).


IT IS NOT GOOD FOR MAN TO BE ALONE -- Because if Adam had been alone, the human species would have perished in him; and because man is a social animal. And so woman is necessary for the propagation of offspring. After that has been accomplished, and after the world has been filled with people, it began to be good for a man not to touch a woman, as St. Paul says (1 Corinthians 7), and spiritual eunuchs began to be praised (Matthew 19:12), and a glorious reward for continence was promised, both by Isaiah and by Christ and the Apostles. So St. Jerome Against Jovinian, and Cyprian in his book On the Dress of Virgins. "The first decree of God," says Cyprian, "commanded to increase and multiply; the second counseled continence. While the world is still young and empty, a multitude of fertility is generated -- we are propagated and we grow for the increase of the human race. But when the world is full and the earth replete, those who can practice continence, living after the manner of eunuchs, are made chaste for the kingdom."


Note the word "alone"; for from this it is clear that those err who, from what was said in chapter 1 -- "Male and female He created them" -- said that God created man and woman simultaneously, but joined together at the sides, and afterward merely separated them from each other. For Scripture says that Adam was then alone, and that Eve was not separated from Adam, but was wholly produced from Adam's rib, when God took her from him, that is, separated her.


LET US MAKE HIM A HELPER LIKE HIMSELF -- "Himself," that is, "him." For "like himself," the Hebrew is kenegdo, which first means "as if before him," namely that the woman should be present to the man and be a companion as a remedy and comfort for his solitude. Again, that the woman should be at the man's hand, to help and support him in all things. Whence the Chaldean paraphrases: "Let us make him a support that may be beside him."


Second, kenegdo can be translated "opposite" or "over against him," that is, placed opposite and corresponding to him. Whence our translator [the Vulgate] clearly renders it "like himself," namely in nature, in stature, in speech, etc.; for in all these respects a woman is like a man.


In four things, a helper to the man


Moreover, a woman is a help to a man: first, for the propagation and education of offspring; second, for the governance of the household; third, for the alleviation of cares, sorrows, and labors; fourth, for relieving the other necessities of life. Sin has turned this help into trouble, quarrels, and strife for many.





Verse 19: God Brought the Animals to Adam


19. WHEN THEREFORE ALL THE ANIMALS OF THE EARTH AND ALL THE BIRDS OF THE SKY HAD BEEN FORMED FROM THE GROUND. -- The word "birds" should be referred to "formed," but not to "from the ground"; for birds were not formed from the ground but from the water, as I said on chapter 1, verse 20. For Moses summarizes many things briefly by recapitulation; therefore his words must be interpreted in relation to their context: for from what was previously narrated, it is clear what each word refers to.


HE BROUGHT THEM TO ADAM -- "He brought" them not through an intellectual vision, as Cajetan holds, but really and physically, and this through the angels, or through the inclination and impulse that He impressed upon the imagination and affection of each animal. So St. Augustine, Book IX of On Genesis Literally, chapter xiv, and others everywhere.


That is its name -- the name befitting its very nature, that is to say, Adam gave to each one fitting names that would express the nature of each. So Eusebius, Book of Preparation, chapter IV.


Moreover, these names were Hebrew: for this language had been given to Adam, as is clear from verse 23 and chapter iv, verse 1.


See here the wisdom of Adam, by which he noted the natures of each animal and gave them fitting names; see also the exercise of his dominion over the animals: for he imposes a name on them as on subjects and his own property. God did not bring the fish to Adam, because fish naturally cannot live outside water: hence Adam did not here impose names on them, but names were given to them later.


Verse 20: But for Adam There Was Not Found a Helper Like Himself


That is to say, Adam was alone with the animals; Eve did not yet exist, nor any other human being with whom he might share the fellowship of life. From this it appears that Adam imposed names on the animals before the creation of Eve.





Verse 21: The Lord God Cast a Deep Sleep upon Adam


For "deep sleep" the Hebrew has tardema, that is, a heavy and deep sleep, which Symmachus translates as karon (stupor), and the Septuagint better translate as ekstasin (ecstasy). From this it is clear that the sleep was not merely sent upon Adam so that he would not feel his rib being removed and thus shudder and suffer; but also that together with the sleep he was caught up into an ecstasy of mind, by which his mind was not only freed in a natural way from the functions of the body and senses, but was also divinely elevated so that he saw what was being done, and by the prophetic spirit recognized the mystery signified by these events: he saw, I say, with the eyes of the mind, his rib being taken from him and Eve being formed from it; and through this he saw signified both his own natural marriage with Eve and the mystical marriage of Christ with the Church: for this is what the words of Adam, verse 23, and of St. Paul, Ephesians v, 32, signify. So St. Augustine, Book IX of On Genesis Literally, chapter xix, and at length in Tract 9 on John, and St. Bernard, Sermon on Septuagesima.


Adam did not see the essence of God


Indeed there are those who think that Adam in this ecstasy had seen the essence of God; Richard inclines toward this in Book II, dist. 23, art. 2, Question I, and St. Thomas does not reject it, Part I, Question XCIV, art. 1. But the contrary is far more true, namely that neither Adam, nor Moses, nor Paul, and therefore no one in this life has seen the essence of God, as I said on II Corinthians XII, 4.


How great was the knowledge bestowed on Adam


Adam was therefore a prophet and an ecstatic. Note how great was the knowledge Adam received from God: he received infused knowledge of all natural things, and from it he gave names to each one, as I said on verse 19; yet he did not receive knowledge of future contingencies, nor of the secrets of the heart, nor of the number of individuals, so as to know, for example, how many sheep or how many lions there were in the world, or how many grains of sand in the sea. In like manner, Adam received infused faith and knowledge of supernatural things: namely, the Most Holy Trinity, the Incarnation of Christ (not, however, his own future fall), and also the ruin of the angels. Likewise, he received infused prudence regarding all things to be done and avoided. Finally, he attained the highest degree of contemplation of God and the angels. So Pererius from St. Augustine and Gregory.


Allegorically, St. Augustine in the Sentences, Sentence 328: "Adam sleeps," he says, "so that Eve may be made; Christ dies so that the Church may be made. While Adam sleeps, Eve is made from his side; when Christ is dead, His side is pierced with a lance, so that the Sacraments may flow forth, by which the Church is formed."


HE TOOK ONE OF HIS RIBS -- Note first, against Cajetan, that these words are not spoken parabolically but properly as they sound. So the Fathers and interpreters teach everywhere.


You will object: Therefore Adam was monstrous before this rib was removed, or at least after it was removed he remained deficient and mutilated of his rib.


Catharinus responds that God restored to Adam another rib with flesh in place of this one. But since Moses expressly says: "He took one of his ribs, and filled up," not a rib, but "flesh in its place."


Hence, secondly, St. Thomas and others better respond that this rib of Adam was like a seed, which is superfluous to the individual but necessary for the generation of offspring. For in the same way, this rib of Adam was superfluous to him as a private person, yet it was necessary for him inasmuch as he was the head of human nature and the seedbed of all human beings, from whom both Eve and all other humans were to be produced. For Eve could not be produced as offspring now are through seed; God therefore ordained that she be produced from Adam's rib, for the reason about to be stated.


I say secondly: God together with the rib seems to have also taken the flesh adhering to the rib from Adam: for Adam himself says, verse 23: "This is now bone of my bones, and flesh of my flesh"; therefore Eve was formed not only from Adam's bone and rib, but also from the flesh adhering to the rib.





Verse 22: He Built the Rib into a Woman


I say thirdly: From this fleshy rib, as from a foundation, God by adding other material to it -- either through creation, as St. Thomas holds, or rather from the surrounding earth and air (for after the first true creation of the six days, God produced no new portion of matter) -- He fashioned the woman with marvelous skill, just as He formed Adam from clay. Hence the Arabic version translates: He caused the rib taken from Adam to grow into a woman, that is, into a woman; this is not a barbarism but an Arabism. For the Arabs lack the preposition "in" which signifies change or movement toward a place. Hence they say: He went the city, meaning "to the city." He changed water wine, meaning "into wine." He made the rib grow a woman, meaning "into a woman."


I say fourthly: From this chapter II, verse 22, it seems to follow that God carried this rib to another place, slightly separated from the sleeping Adam, and there built Eve from it, and filled her with knowledge and grace, just as He had filled Adam, and there spoke with Eve; then, when Adam had been awakened, He led Eve to him, as to a bridegroom, so as to join them in indissoluble marriage, that is, to unite one man and one woman, and to abolish all polygamy as well as divorce. Hence Adam, marveling as if in ecstasy he had seen his rib being taken from him and Eve being formed from it, exclaimed saying: "This is now bone of my bones," that is, This Eve has been made from one of my bones, so that she might be my dearest and most closely joined bride. For the reason why Eve was made from the side and rib of Adam was so that God might teach us how great the love of spouses ought to be, and how holy, close, and indissoluble marriage ought to be; namely, that spouses, just as they are, as it were, one bone and one body, so they ought to have, as it were, one soul and one will, so that there might be, as it were, one soul for both, not in two bodies but in one and the same bone and body divided into two parts.


St. Thomas's five reasons why woman was formed from man


Hear St. Thomas, Part I, Question XCII, art. 2: "It was fitting," he says, "that woman should be formed from man, more so than in other animals.


"First, so that a certain dignity might be preserved for the first man: that according to God's likeness, he too might be the origin of his entire species, just as God is the origin of the whole universe; hence Paul also says, Acts XVII, that God made the human race from one man.


"Secondly, so that the man might love the woman more and cling to her inseparably, since he knew her to have been produced from himself; hence it is said in Genesis II: She was taken from man: therefore a man shall leave his father and mother, and shall cling to his wife. And this was especially necessary in the human species, in which male and female remain together for their entire lives; which does not happen in other animals.


"Thirdly, because, as the Philosopher says in Book VIII of the Ethics: Male and female are joined together among humans not only for the necessity of generation, as in other animals, but also for the sake of domestic life, in which there are certain works of the husband and of the wife, and in which the husband is the head of the wife: hence it was fitting that woman should be formed from man, as from her origin.


"The fourth reason is sacramental. For by this is prefigured that the Church takes her origin from Christ; hence the Apostle says in Ephesians v: This is a great sacrament, but I speak in Christ and in the Church."


And in art. 3: "It was fitting," he says, "that woman should be formed from the rib of man. First, to signify that there ought to be a social union between man and woman. For woman should not rule over man, and therefore she was not formed from the head; nor should she be despised by man as being slavishly subject, and therefore she was not formed from the feet. Secondly, on account of the Sacrament: because from the side of Christ sleeping on the cross flowed the Sacraments, that is, blood and water, by which the Church was established."


Add: God wished in the production of Adam and Eve to imitate His own eternal generation and spiration; for just as He eternally generated the Son, and from the Son spirated the Holy Spirit, so in time He produced Adam in His own image, and thus begot him as a son, so to speak; and from him He produced Eve, who would be the love of Adam, just as the Holy Spirit is the love of God.


Finally, that Eve was created in paradise is taught by St. Basil, Ambrose, St. Thomas, Pererius, and others; and the narrative and sequence of Scripture supports this.


Adam therefore seems to have been transported to paradise immediately after his creation; and shortly thereafter Eve was formed from his rib. Hence Moses, right after this transfer of Adam, subjoins the formation of Eve from Adam.


Therefore Catharinus errs, who asserts that Eve was produced not on the sixth but on the seventh day. Cajetan also errs, who holds that Adam and Eve were produced simultaneously at the same instant of time.





Verse 23: This Is Now Bone of My Bones


THIS IS NOW BONE -- that is, Away from me with the animals previously brought before me -- they do not please me, they do not suit me, because they are unlike me in species and with their faces bent down toward the earth; they are devoid of speech as well as reason. This Eve is most like me, a sharer in reason, counsel, conversation, and speech, and finally a portion of my flesh and bone. So Delrio.


The Talmudists fabulously relate, according to Abulensis, that Adam before Eve had another wife, produced from the clay of the earth, named Lilith, with whom he lived for 130 years during which he was excommunicated for eating the forbidden fruit; and during that whole time, they say, he begot from her not humans but demons; then he received Eve, produced from his rib, and from her he procreated human beings. These are their ravings, by which they are forced to confess that they are brothers of demons, since their father Adam begot demons.


The word "now" therefore does not refer to a former wife, but partly to the animals, as I said, and partly to Eve, that is, This woman now, that is, this first time, was thus formed, namely from man: for those women who hereafter will be women, none of them will be generated in this way; but each will be procreated through natural generation from male and female. So St. Chrysostom, homily 15 on this passage.


Symbolically, St. Basil, in his oration on Julitta, from the words and mind of the matron Julitta, condemned to fire for the faith, says: "Woman was created by the Creator equally capable of virtue as man. For not only flesh was taken to build woman, but also bone from his bones; whence it follows that we women ought to return to the Lord no less than men the firmness of faith and constancy, as well as patience in adversity." Having said these things, consoling the weeping matrons, she leaped into the lit pile of wood, which, gleaming like a bridal chamber in splendor, embraced the body of St. Julitta and sent her soul indeed to heaven, while preserving her body, venerable in surpassing honor, unharmed and injured in no part for her relatives and kin; and indeed the earth at the arrival of this Blessed woman sent forth water so abundantly that the Martyr presents the image of a most loving mother, as she gently nourishes the inhabitants of the city like a nurse, as if with milk flowing abundantly for common use.


HENCE SHE SHALL BE CALLED VIRAGO, BECAUSE SHE WAS TAKEN FROM MAN -- The translator does not capture the full force of the Hebrew word: and thus from this passage it is clear that Adam spoke in Hebrew. For "virago" does not signify nature or sex, but manly virtue and courage in a woman. But the Hebrew word isscha signifies the nature and sex of woman, because it is derived from isch, that is, from "man," with the feminine he added, meaning: She shall be called "vira" [woman-from-man] (as the ancient Latins used to say, according to Sextus Pompeius), because she was taken from man. So Symmachus in Greek from andros [man] made andris, according to St. Jerome; Theodotion translates, she shall be called "assumption," because she was taken from man; for he derives isscha from the root nasa, that is, he assumed, took, carried; but the former translation of the others is genuine.


R. Abraham ben Ezra's wordplay on isch and isscha


Symbolically and elegantly, R. Abraham ben Ezra notes that in the word isscha there is contained the contracted name of God, Yah, who is the author of marriage; and as long as this name remains in the marriage (and it remains as long as the spouses fear God and love one another), for so long God is present at and blesses the union. But if they hate each other and forget God, then the spouses cast away that name; and thus when the yod and he, which form Yah, are removed, all that remains from isch and isscha, that is from man and woman, is esh esh, that is fire and fire -- namely the fire of quarrels and trouble in this life, and in the next life, eternal fire.





Verse 24: Therefore a Man Shall Leave Father and Mother


These are not the words of Moses, as Calvin holds, but of Adam, or rather of God, who confirms Adam's words and draws from them the law of marriage, and ratifies it by His own decree. For Christ attributes these words to God, Matthew XIX, 5. This therefore is the law and partnership of marriage: that if circumstances require it, a spouse is bound to leave father and mother for the sake of the other spouse. This should be understood in terms of cohabitation and the fellowship of life; for in an equal case of famine or other similar necessity, one should rather help father and mother, as the authors of one's life, than one's spouse, as St. Thomas teaches, II-II, Question XXVI, art. 11, ad 1.


AND HE SHALL CLING TO HIS WIFE -- The Septuagint translates proskollethesetai, which Tertullian aptly renders as "he shall be glued to." For the Hebrew dabaq signifies the closest possible union. Thus Sarah was joined to Abraham, Rebecca to Isaac, Sarah to Tobias, Susanna to Joachim.


Examples of the love of spouses


Hear also the pagans. Theogena, wife of Agathocles, king of Sicily, would by no means allow herself to be torn from her sick husband, saying that in marrying she had entered a partnership not only of prosperity but of every fortune, and that she would willingly purchase at the peril of her own life the chance to receive her husband's last breath.


Hypsicrataea, wife of Mithridates, king of Pontus, followed her conquered and fleeing husband through all adversities.


Memorable is the example of the Spartan women, who freed their captive husbands by exchanging clothes with them, and themselves submitted to take the captives' place.


Thus Penelope clung to Ulysses; hear the poet:


Penelope, betrothed, desired to follow Ulysses,

Unless her father Icarius preferred to keep her with him.

He offers Ithaca, the other offers Sparta, the anxious maiden waits:

On one side her father, on the other her husband's mutual love urges.

So sitting down she veils her face, covers her eyes;

These were the signs of modest shame.

By which Icarius recognized that Ulysses was preferred over himself,

And he erected an altar to modesty on that spot.


Illustrious was the example of Gracchus the Roman, in whose house two snakes were found; when the augurs answered that one of the couple would survive if the snake of the other's sex were killed: Rather, said Gracchus, kill mine; for my Cornelia is young and can still bear children. This was to spare his wife and serve the republic, while always playing the good husband, whom the ancients considered a great man in public life.


Dido, sister of Pygmalion, having gathered much gold and silver, sailed to Africa and there founded Carthage; and when she was sought in marriage by Hyarbas, king of Libya, she built a funeral pyre in memory of her late husband Sychaeus and cast herself into it, preferring to burn rather than marry another. A chaste woman founded Carthage; again the same city ended in the praise of chastity.


For the wife of Hasdrubal, when Carthage was taken and set on fire, seeing that she was about to be captured by the Romans, seizing her two little sons, one in each hand, threw herself into the fire burning beneath her own house.


The wife of Niceratus, unable to bear the injury done to her husband, took her own life, lest she should have to endure the lust of the thirty tyrants whom Lysander had imposed on the conquered Athenians.


AND THE TWO SHALL BE ONE FLESH -- That is, two, namely man and wife, shall be in one flesh, that is, in one body, that is, they shall be coupled and mingled together in cohabitation, in common life, in offspring, in the conjugal union.


Thus husband and wife shall be one flesh. First, through carnal union; so the Apostle explains in 1 Cor. 6:16. Second, they shall be one flesh synecdochically, that is, they shall be one person, one civil person. For husband and wife are civilly reckoned as one, and are one. Third, because a spouse is master of the body of his companion, and thus the flesh of one is the flesh of the other, 1 Cor. 7:3. Fourth, effectively: because they generate one flesh, namely offspring.


Note: Among human bonds, the tightest and most inviolable is the bond of marriage. Hence God made Eve from Adam's rib, to signify first, that husband and wife are not so much two as one. Second, that they are indivisible and inseparable; for just as one flesh cannot be divided and still remain one, so a spouse cannot be separated from a spouse, because he or she is one flesh with the spouse. For division, namely divorce and polygamy, are contrary to unity. Third, that they ought to be one in love and will. See Rupert here. Hence Pythagoras said that in the friendship of marriage there is one soul in two bodies.


Hence it is clear that what Nyssen asserts is not true (if indeed he is the author of the book), in his work On the Creation of Man, ch. 17, and Damascene, bk. 2 On the Faith, ch. 30, and Euthymius on Psalm 50, and St. Augustine, bk. 9 On Genesis against the Manichees, ch. 19, and in On True Religion, ch. 46 -- namely that in the state of innocence there would have been no sexual union, but that humans would have been procreated in some angelic manner. For here it is expressly said that "the two shall be in one flesh," which the Apostle explains as referring to sexual union, as I have said. Hence St. Augustine retracts his opinion in bk. 1 of the Retractations, ch. 10, and the Doctors now commonly follow this. Therefore Faber Stapulensis errs in his Commentary on the book of Richard of St. Victor On the Holy Trinity, who dreams and says that, if Adam had not sinned, he would have begotten from himself without a woman a male like himself; and Almaricus, who opined that in that state there would have been no difference of sex.


Again, St. Thomas, Part I, Question 98, art. 2, thinks that in the state of innocence, with bodily integrity preserved (which is called virginity), there would still have been conception and birth. But, as Pererius rightly notes, this also conflicts with this passage and with the nature of human generation. Therefore generation would then have been similar to what it now is, except without concupiscence. Hence virginity would not have existed then, because it would not have been a virtue in that state. For virginity is now a virtue because it restrains the concupiscence of lust; but then there would have been no concupiscence or lust to restrain; therefore there would have been no continence or virginity then. Hence Pererius plausibly judges that in that state as many females as males would have been born. For all would have entered marriage, and that a singular one, namely one man with one woman, according to what God here instituted.





Verse 25: They Were Both Naked and Not Ashamed


AND THEY WERE BOTH NAKED, AND WERE NOT ASHAMED -- because in the state of innocence there was no lust, no concupiscence: for from this arises shame and embarrassment, if the members in which lust reigns are exposed and laid bare to others. So St. Augustine, in On Genesis According to the Letter, near the beginning.


Therefore the Adamites are foolish, shameless, and impure, who, like Adam, are no longer ashamed of being naked -- when Adam immediately after his sin was ashamed and covered himself with garments, as St. Epiphanius rightly says in refuting similar people, bk. 2, heresy 52.


From here Plato seems to have drawn his notion of nakedness in the Politicus, which he attributed to all men of the golden age.


Isidore Clarius also wrongly thinks that Adam and Eve had as a garment a certain divine splendor and glory, such as God clothed St. Agnes and other virgins with when they were led to the brothel and stripped, and such as He will clothe the bodies of the Saints with in the resurrection. For this is imagined without basis and in vain; for where there is no shame, no concupiscence, no cold, there no garment or light is needed.


Seven excellences of the state of innocence


Finally, Pererius beautifully enumerates in the preface to book 5 seven excellences of the state of innocence. The first was full wisdom; the second, grace and friendship with God; the third, original justice; the fourth, immortality and impassibility of soul and body -- not intrinsic, such as exists in the glorious bodies of the blessed, but extrinsic, arising partly from God's protection, partly from man's prudence and foresight, by which he would have guarded himself from harmful and injurious things. And these resided in man himself; but the three remaining were outside man, namely: fifth, habitation in paradise and eating of the tree of life; sixth, God's special care for man. Whence followed the seventh, namely that man could not have experienced concupiscence, nor sinned venially, says St. Thomas, nor erred, nor been deceived -- but concerning uncertain matters he would have either suspended judgment or formed a doubtful one. For these things do not seem able to be produced by a habit or created quality implanted in man, but only by the assistance and protection of God.


Understand this concerning the state of full and perfect innocence, in which Adam was created, namely that he was free from all evil, both of guilt and of punishment and misery. For otherwise, if God had permitted him to fall into a state of semi-complete innocence, he could have sinned venially, and also erred and been deceived, as Scotus rightly teaches. On which matter see Francis of Arezzo on Genesis, p. 450.


Seven virtues of Christ that would not have existed in the state of innocence


On the contrary, through Christ a greater grace has been restored to us than was given to Adam, and thus we now have seven virtues that would not have existed in the state of innocence: the first is virginity; the second, patience; the third, penitence; the fourth, martyrdom; the fifth, fasting, abstinence, and all mortification of the flesh; the sixth, religious poverty and obedience; the seventh, mercy and almsgiving -- for then there would have been no poor or wretched people, to whom we now abound, so that we may exercise mercy toward them.


Finally, a greater and more effective grace is now given to fallen man than was given to Adam, as is evident in the Martyrs and other illustrious Saints. Hence the capacity for meriting is also now greater, both by reason of greater grace and by reason of the difficulty of the work -- although in the state of innocence the capacity for meriting would have been greater by reason of the readiness of the will. For the will would then have been entirely upright, having no passions contrary to virtue, and would have been carried to the virtues by the ready impulse of nature and grace, and thus would have elicited many intense, great, and heroic acts of all the virtues.
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Synopsis of the Chapter


David, about to die, gives his final instructions to Solomon. First, to observe God's precepts, for thus he would be prosperous in the kingdom; second, to punish the crimes of Joab and Shimei; third, to repay the kindness to the sons of Barzillai who had shown him favor. Finally, with David dead, Solomon reigns (verse 11), and orders Adonijah, who asked that Abishag be given to him as wife, to be put to death. Then, at verse 26, he banishes Abiathar the high priest, who had conspired with Adonijah, to Anathoth; and at verse 28, he commands Joab to be killed; finally, at verse 36, he orders Shimei, who violated his commands, to be put to death.





Vulgate Text: 3 Kings 2:1-46


1. Now the days of David drew near that he should die, and he charged Solomon his son, saying: 2. I am going the way of all the earth; be strong, and show yourself a man. 3. And keep the charge of the Lord your God, to walk in His ways, to keep His statutes, and His commandments, and His judgments, and His testimonies, as it is written in the law of Moses, that you may prosper in all that you do and wherever you turn; 4. that the Lord may confirm His word which He spoke concerning me, saying: If your children take heed to their way, to walk before Me in truth with all their heart and with all their soul, there shall not fail you a man on the throne of Israel. 5. Moreover you know what Joab the son of Zeruiah did to me, what he did to the two commanders of the armies of Israel, to Abner the son of Ner and to Amasa the son of Jether, whom he killed, and shed the blood of war in peacetime, and put the blood of battle on his belt that was about his waist, and in his sandals that were on his feet. 6. Therefore act according to your wisdom, and do not let his gray head go down to the grave in peace. 7. But show kindness to the sons of Barzillai the Gileadite, and let them be among those who eat at your table; for they came to meet me when I fled from your brother Absalom. 8. And behold, you have with you Shimei the son of Gera, a Benjamite from Bahurim, who cursed me with a grievous curse on the day when I went to the camp; but because he came down to meet me at the Jordan, and I swore to him by the Lord, saying: I will not put you to death with the sword; 9. do not hold him guiltless. For you are a wise man, and you know what you ought to do to him; and you shall bring his gray head down to the grave with blood. 10. So David slept with his fathers, and was buried in the city of David. 11. And the days that David reigned over Israel were forty years: he reigned seven years in Hebron, and thirty-three in Jerusalem. 12. Then Solomon sat on the throne of David his father, and his kingdom was firmly established. 13. And Adonijah the son of Haggith came to Bathsheba the mother of Solomon. And she said to him: Is your coming peaceable? And he said: Peaceable. 14. He added moreover: I have a word for you. And she said: Speak. 15. And he said: You know that the kingdom was mine, and that all Israel had set their faces on me as king; but the kingdom has been turned about, and has become my brother's, for it was his from the Lord. 16. And now I ask one petition of you; do not refuse me. And she said to him: Speak.


17. And he said: I pray you, speak to King Solomon (for he can deny you nothing), that he may give me Abishag the Shunammite as wife. 18. And Bathsheba said: Very well, I will speak to the king for you. 19. Bathsheba therefore went to King Solomon, to speak to him for Adonijah; and the king rose up to meet her and bowed to her, and sat down on his throne; and a throne was set for the king's mother, and she sat at his right hand. 20. Then she said: I ask one small petition of you; do not refuse me. And the king said to her: Ask, my mother; for I will not refuse you. 21. She said: Let Abishag the Shunammite be given to Adonijah your brother as wife. 22. And King Solomon answered and said to his mother: Why do you ask Abishag the Shunammite for Adonijah? Ask for him the kingdom also; for he is my older brother, and he has Abiathar the priest and Joab the son of Zeruiah on his side. 23. Then King Solomon swore by the Lord, saying: May God do so to me, and more also, if Adonijah has not spoken this word against his own life. 24. Now therefore, as the Lord lives, who has established me and set me on the throne of David my father, and who has made me a house as He promised, Adonijah shall be put to death today. 25. So King Solomon sent by the hand of Benaiah the son of Jehoiada; and he struck him down, and he died. 26. And to Abiathar the priest the king said: Go to Anathoth, to your own field, for you are deserving of death; but I will not put you to death at this time, because you carried the ark of the Lord God before David my father, and because you endured hardship in all that my father endured. 27. So Solomon expelled Abiathar from being priest of the Lord, that the word of the Lord might be fulfilled which He had spoken concerning the house of Eli in Shiloh. 28. Then the news came to Joab, for Joab had turned after Adonijah, though he had not turned after Absalom. So Joab fled to the tabernacle of the Lord, and took hold of the horns of the altar. 29. And it was told King Solomon that Joab had fled to the tabernacle of the Lord, and was beside the altar. Then Solomon sent Benaiah the son of Jehoiada, saying: Go, strike him down. 30. And Benaiah came to the tabernacle of the Lord and said to him: Thus says the king: Come out. But he said: No, I will die here. And Benaiah brought back word to the king, saying: Thus said Joab, and thus he answered me. 31. And the king said to him: Do as he has said, and strike him down and bury him, that you may take away the innocent blood which Joab shed, from me and from the house of my father. 32. And the Lord shall return his blood upon his own head, because he struck down two men more righteous and better than he, and killed them with the sword — my father David not knowing of it — Abner the son of Ner, commander of the army of Israel, and Amasa the son of Jether, commander of the army of Judah. 33. So shall their blood return upon the head of Joab and upon the head of his descendants forever. But upon David and his descendants, and his house and his throne, may there be peace forever from the Lord. 34. So Benaiah the son of Jehoiada went up and struck him and put him to death, and he was buried in his own house in the wilderness. 35. And the king put Benaiah the son of Jehoiada in his place over the army, and put Zadok the priest in the place of Abiathar. 36. Then the king sent and called for Shimei, and said to him: Build yourself a house in Jerusalem and dwell there, and do not go out from there anywhere. 37. For on the day you go out and cross the brook Kidron, know for certain you shall surely die; your blood shall be on your own head. 38. And Shimei said to the king: The saying is good; as my lord the king has said, so will your servant do. So Shimei dwelt in Jerusalem many days. 39. Now it happened at the end of three years, that two slaves of Shimei fled to Achish the son of Maacah, king of Gath. And it was told Shimei that his slaves had gone to Gath. 40. So Shimei arose, saddled his donkey, and went to Achish at Gath to seek his slaves. And he went and brought them from Gath. 41. And Solomon was told that Shimei had gone from Jerusalem to Gath and had returned. 42. Then the king sent and called for Shimei, and said to him: Did I not make you swear by the Lord, and warn you, saying: On the day you go out and travel anywhere, know for certain you shall surely die? And you said to me: The word I have heard is good. 43. Why then have you not kept the oath of the Lord and the commandment that I commanded you? 44. The king said moreover to Shimei: You know all the wickedness of which your heart is conscious, which you did to my father David; the Lord has returned your wickedness upon your own head.


45. And King Solomon shall be blessed, and the throne of David shall be established before the Lord forever. 46. So the king commanded Benaiah the son of Jehoiada, who went out and struck him, and he died.





Verse 2: I Am Going the Way of All the Earth


2. I AM GOING THE WAY OF ALL THE EARTH — that is, of all those born of earth, or all people living on earth; that is, I am heading toward death, as all other people who inhabit the earth, to return to the earth and dust from which I was formed. It is a metonymy meaning the same as what is said elsewhere: "I am going the way of all flesh," that is, the way of death, which all who are made of flesh enter. This recollection of death and the grave is salutary, according to Sirach 7:40: "In all your works remember your last end, and you shall never sin." And chapter 14:12: "Remember that death does not delay, etc., for this is the testament of this world," that every person "shall surely die." In a similar manner St. Anthony on his deathbed, as St. Athanasius attests, said to his disciples: "I indeed, dear children, according to the words of the Scriptures, am going the way of the fathers. For the Lord now summons me, and I desire to see the heavenly things; but I admonish you, O my beloved, not to suddenly lose the labor of so long a time. Consider that today you have embraced the religious life, and let the strength of your begun resolve continue to grow." And St. Paul the first hermit, visited near death by divine prompting by St. Anthony, as St. Jerome attests: "Behold," he said, "him whom you sought with such great labor; unkempt gray hair covers limbs rotting with age. Behold, you see a man who will soon be dust." And shortly after: "Because the time of my falling asleep has come, and what I always desired — to be dissolved and to be with Christ — now that the race is finished, there remains for me the crown of justice; you have been sent by the Lord to cover my poor body with earth, or rather to return earth to earth." And St. Mary of Egypt to Zosimas: "Bury," she said, "Father Zosimas, the poor body of Mary. Return to the earth what is its own, and add dust to dust. Yet pray to the Lord for me." And Barlaam to Josaphat: "No longer," he said, "dearest son, will the same house and table join us in this life. For I am now entering the last way of my fathers. Therefore you must, through the observance of the divine commandments and by remaining in this place until the last day of your life, show proof of your love for me; thus indeed ordering the course of your life as you have learned, and never intermitting the memory of my lowly and sluggish soul. Therefore farewell greatly, and delight and exult in Christ; for you have exchanged earthly things subject to destruction for eternal goods free from destruction, and the reward of your works is near, and He who brings the reward is already at hand." So Damascenus in their history.





Verse 3: Keep the Charge of the Lord Your God


3. AND KEEP THE CHARGE OF THE LORD YOUR GOD. — "The charge," that is, the commandments which God ordered to be observed and kept by you and all others. This is clear from what follows. "Charges" here are therefore called the things to be guarded, by metonymy.


THAT YOU MAY PROSPER IN ALL THAT YOU DO — that is, that you may act intelligently and prudently in whatever you do; for this is what the Hebrew word maskil means, whence the Chaldean translates it: that you may make prosperous all that you do; others: that you may be successful in all that you do. For he who acts prudently in his affairs acts prosperously in them. For prudence is the mother of prosperity and happiness, just as imprudence is of unhappiness.





Verse 5: He Shed the Blood of War in Peace


5. AND HE SHED THE BLOOD OF WAR (which could have been a cause of war) IN PEACE, AND PUT THE BLOOD OF BATTLE ON HIS BELT, ETC., AND IN HIS SANDALS. — That is, Joab treacherously killed Abner and Amasa, feigning friendship and so close an embrace that while embracing them he treacherously stabbed them, and his belt and sandals were stained with the blood of the slain. So Lyranus, Vatablus, and others. He calls this blood "of war and battle" because there was a danger of war from this slaughter; namely that all Israel might rebel against David and wish to avenge this treacherous murder of their commanders Abner and Amasa committed by Joab, and therefore David here commands him to be put to death. Again, "of war" alludes to the battle in which Abner justly killed Asahel the brother of Joab, whose death Joab then avenged by killing Abner; that is, Joab wished to avenge the blood of his brother Asahel by killing Abner, but wrongly and unjustly. For Abner justly killed Asahel in battle; but Joab unjustly and treacherously killed Abner in peacetime, when Abner had already been reconciled to David and was indeed bringing all Israel back to him. Therefore Joab killed Abner and Amasa in peace as though in battle, and thus treacherously turned peace into battle, in which fighting and drawing his sword he fraudulently killed both, when they thought themselves at peace and all things between them and David and Joab to be peaceful on account of the peace entered into with him, and Joab showed this by treacherously embracing and kissing both — which was Joab's great fraud, injustice, and perfidy.





Verse 6: Act According to Your Wisdom


6. THEREFORE ACT ACCORDING TO YOUR WISDOM (that is, seeking a suitable occasion and just pretext to punish him), AND DO NOT LET HIS GRAY HEAD GO DOWN TO THE GRAVE IN PEACE — that is, do not allow him to die peacefully as an old man in his bed, but punish him with a violent death; for before Christ all who died descended to the underworld, at least to the limbo of the fathers. For the law of retaliation was established by natural, divine, and human law, that he who kills another should himself be killed.


You will say: Why did David not kill Joab himself, but entrusted this to Solomon? I respond, because when Joab killed Abner and Amasa, David did not have sufficient power and strength for it. For he was not yet fully established in his kingdom, but feared Joab, lest he stir up Israel against him, as Abner had shortly before stirred them up; but afterward David, involved in continual wars, could not do it, especially because he needed Joab, for he had no one else so capable to put in command of the army. Therefore he entrusted this to Solomon, who enjoyed full peace and therefore possessed full dignity and authority. So Josephus. Theodoret gives another reason why David ordered Joab to be killed: because he feared, he says, that Joab, exercising his customary malice, would despise the youth of Solomon, and would either kill him under the appearance of benevolence, as he had killed the aforementioned men, or would openly draw up an army and divide Israel by imposing Adonijah as king, whom he favored, and who had not entirely given up hope for the kingdom, as the following events will show.





Verse 8: Who Cursed Me with a Grievous Curse


8. WHO CURSED ME WITH A GRIEVOUS CURSE. — The Septuagint has odoloroso, that is, painful; the Chaldean, bitter. In Hebrew it is nimretset, which the Hebrews as reported by St. Jerome explain so that through the five letters of which this word consists, five insults which Shimei hurled at David are signified. Namely, through the first letter nun is signified noeph, that is, adulterer, on account of the adultery with Bathsheba; through the second, mem, Moabi, that is Moabite, because David traced his lineage from the lowly Ruth the Moabitess; through the third, resh, rotseach, that is murderer, on account of Uriah and so many others put out of the way; through the fourth, tsade, tsarua, that is leper, because David, now cast out of the city, appeared no differently than lepers are accustomed to be, whose company everyone dreads and curses; through the fifth, tau, is designated toaba, which means abominable.


I WILL NOT PUT YOU TO DEATH WITH THE SWORD. — From this it is clear that when David said to Shimei: "You shall not die," he did not give him full pardon and immunity, but one limited and restricted to the time of David's life; that is, I will not kill you; for all my life I will spare your life; but after my death, beware, because my son Solomon at my urging will seek an occasion to punish your crime and curse. For since this promise was not owed but gratuitous and free, it must be interpreted and limited according to the mind of the one who promised, says Abulensis. Therefore David here commends to Solomon justice toward all, but especially toward malefactors, whom he himself had hitherto mercifully allowed to live, so that Solomon might now satisfy justice; which was tacitly understood in his merciful permission, according to Psalm 71:1:


"O God, give Your judgment to the king, and Your justice to the king's son."





Verse 10: David Slept with His Fathers


10. SO DAVID SLEPT WITH HIS FATHERS AND WAS BURIED IN THE CITY OF DAVID — namely in Zion. "He slept." Sacred Scripture calls death a sleep, on account of faith and hope in the resurrection. For on the day of judgment we shall awake from death as from sleep to eternal life. Hence the pious custom of the faithful has it that when someone dies they say: "He fell asleep in the Lord."


Furthermore, Josephus at the end of book 7 gives David this eulogy as an epitaph: David was "a most excellent man and endowed with all the virtues which a king looking after the welfare of so many nations ought to have. For he was brave as no other: and in the combats undertaken for the protection of his subjects he was the first to expose himself to dangers, by his own example inspiring the soldier to glorious deeds, and not merely as a master compelling them to duty by his authority. He was likewise most prudent in counsel, and excellently discerning what was expedient for the present and what for the future. Moreover, he was temperate, gentle, kind toward the unfortunate, just, humane — which indeed are the chief virtues of kings — and in so great power he never deviated from equity, except as regards the wife of Uriah. Furthermore, he left behind such great riches as no other king, whether of the Hebrews or of other nations."


Concerning his burial, he then immediately adds: "Solomon buried him in Jerusalem magnificently, besides the customary rites at kings' funerals, also placing in his monument very great riches, whose magnitude may easily be conjectured from what we shall say. For after 300 years, Hyrcanus the high priest, besieged by Antiochus surnamed Pius, son of Demetrius, wishing to give him money so that he would withdraw his army and lift the siege, and being unable to obtain it elsewhere, opened a chamber of David's monument and brought out three thousand talents from it, and having paid a part of them to Antiochus, freed himself from the danger of the siege, as we have indicated elsewhere. And again after many years had passed, King Herod, opening another chamber, took away a great sum of money. Yet neither of them reached the coffers which contained the ashes of the kings. For by singular art they were so buried underground that they could not be found by those entering the monument." But the credibility of these accounts rests with Josephus: for so great a quantity of talents buried in a tomb seems almost incredible; and the chambers could scarcely have contained it.


Furthermore, 1 Chronicles 29:28 says of David: "And he died in a good old age, full of days, and riches, and glory." For he was the model and exemplar of all kings, and therefore in almost everything a type of Christ, as our Salianus shows at length in detail at the year of the world 3021, numbers 92 and following. See the praises of David in Sirach 47:2 and following, where I explained the same.





Verse 17: Give Me Abishag the Shunammite as Wife


17. THAT HE MAY GIVE ME ABISHAG THE SHUNAMMITE AS WIFE. — Abishag had been the wife of King David: hence Adonijah the son of David asks for her, so that through her, as queen, he might attain the kingdom, and be acclaimed king by the people who favored him. That Joab, who supported his party and was a shrewd and cunning man, suggested this plan to Adonijah is the view of Theodoret, Hugo, Abulensis, and Dionysius; for Joab feared Solomon, and rightly so, as will shortly become apparent.


One may ask how Adonijah dared to seek his father's wife, when this is forbidden in Leviticus 18:7? Josephus, Cajetan, and Serarius respond that only this is forbidden there: that no one should take as wife a woman who was known by his father. But Abishag was not known by David, and remained a virgin. Hence her marriage was not forbidden by that law of Leviticus. Be that as it may, Adonijah, ignorant of this law, seems to have thought this marriage was lawful, or at least, blinded by love of Abishag's beauty and by ambition to reign, he disregarded it.


Furthermore, whether by natural law the marriage of a son taking his father's wife is licit and valid, there are various opinions among the Doctors. For our Thomas Sanchez, book 7 On the Impediments of Marriage, disputation 66, teaches that marriage in the first degree of affinity in the direct line — namely, of a father-in-law with a daughter-in-law, or a mother-in-law with a son-in-law — is not invalid by natural law, and therefore can be dispensed. He proves this because such would have been the marriage of Adonijah with Abishag the wife of his father David. For if this had been invalid, Adonijah would certainly not have asked for her as his wife. Sanchez cites in favor of this opinion St. Thomas, Alexander of Hales, Abulensis, Gabriel, Tapper, and many others.


On the contrary, Bellarmine, book 1 On Marriage, chapter 28, teaches that such a marriage is invalid by natural law and cannot be dispensed, because we never read of a dispensation being granted for it. For it is plainly against natural decency and the reverence owed to father and mother. Father Giles Coninck holds the same view, who from Joseph de Acosta, book 6 on the Indies, chapter 21, relates that Pope Paul IV together with the Council of Lima decided that the Peruvian Indians who had contracted marriage with a stepmother or daughter-in-law should not be admitted to baptism unless they first dissolved such a marriage, as being invalid by natural law. To the case of Abishag, Bellarmine responds: first, that she was not David's wife, for in Scripture she is not called a wife but merely the old man's warmer; second, if she was a wife, that Adonijah unlawfully sought her, as contrary to the law of Leviticus 18:7 and 15, and therefore was justly ordered to be put to death by Solomon: for the judgment of Solomon the wisest king ought to carry more weight here than the demand of Adonijah. Paludanus, Soto, Valentia, Navarrus, Covarruvias, Sylvester, Vasquez, and very many others follow this opinion, as cited by Sanchez at the place cited and by Giles Coninck, disputation 32 On the Impediments of Marriage, doubt 4, conclusion 3.


The question therefore is whether the marriage of a father-in-law with a daughter-in-law, or of a son-in-law with a mother-in-law, is invalid by natural law. For there are weighty authorities on both sides — these, and indeed the majority, affirming it, and those denying it. Both opinions are therefore probable, and the Pope in practice can follow either, either granting a dispensation if a just and pressing cause exists, or denying the dispensation, as he has done hitherto (and indeed recently in these very days while I am staying in Rome) on account of the indecency of the matter. Certainly no public instance of such a dispensation exists, to my knowledge.


This is certain among all: that this marriage is forbidden by natural law, and much more by the old law, as is clear from Leviticus 18:15 and 20:14 and Deuteronomy 27:20. Therefore Adonijah, wishing to violate this law, could and should justly have been repelled and punished by Solomon, especially because through this he was tacitly seeking the kingdom.


Much more is it forbidden and invalid by natural law, and therefore beyond dispensation, a marriage in the first degree of consanguinity in the direct line — as if a father should wish to marry his daughter, or a mother her son — as all doctors teach. Wherefore St. Dymphna is venerated and celebrated by the Church, who, being the daughter of the king of Ireland, was desired by him as a wife on account of her beauty; when she steadfastly refused, she was beheaded by her father with a sword and died a martyr for chastity, whose holiness God has illustrated with many miracles and still illustrates today; hence there is a great concourse of demoniacs and the insane at her tomb (which exists at Geel in Brabant), as I have seen with my own eyes.


Infamous therefore and swinish was the response of that courtier and flatterer who, when Henry VIII, King of England, wished to marry Anne Boleyn (whom there was strong suspicion of being his illegitimate daughter), was asked what kind of sin it would be if someone should know a mother and her daughter, and responded: The same as if someone should eat a chicken with the hen. But God showed the contrary, when He most grievously afflicted Henry and all England on account of this marriage, and utterly extinguished all of Henry's posterity. So Sanders, book 1 On the English Schism.





Verse 19: The King Rose Up to Meet Her


19. AND THE KING ROSE UP TO MEET HER AND BOWED TO HER — inclining himself to her and showing filial reverence. For he received and honored her privately as his mother. For, as the philosopher Taurus says in Gellius, book 2, chapter 2: "In private between a son who is a magistrate and a father who is a private citizen, public honors cease, and natural and genuine ones arise." It should be done differently in public. Hence Gellius at the same place praises the son of Fabius Maximus, who, being Consul and meeting his father the Proconsul on a public road, ordered him to dismount from his horse; and Fabius obeyed his son's authority and praised him for maintaining the authority that belonged to the people.


Likewise among the Persians it was not permitted for a son to sit in his mother's presence, unless she gave leave. Hence Alexander the Great thus addresses Sisygambis, the mother of Darius, whom he honored as a mother, in Curtius, book 5: "As often as I came to you, I stood until you nodded for me to be seated."





Verse 20: Ask, My Mother, for I Will Not Refuse You


20. ASK, MY MOTHER; FOR IT IS NOT RIGHT THAT I SHOULD REFUSE YOU. — In Hebrew: for I will not cause your face to turn back, that is, so as to confuse you and put your face to shame by denying what you ask. For when something is denied to someone, he is confused and draws back his face, turns away, and goes home. Solomon promises to grant everything his mother asks; understand, if she asks what is fair and useful: but not if it is harmful to himself and his mother, as was the giving of Abishag as wife to Adonijah.


If Solomon fulfills all his mother's requests, how much more does Christ grant His mother all that she asks in supplicating for us. Let us therefore approach her, and through her we shall obtain all things. For Christ will not confuse and put to shame the face of His mother, as St. Bernard often emphasizes; for she neither asks nor can ask anything that would be beneath the dignity of her Son and her own.





Verse 22: Ask for Him the Kingdom Also


22. ASK FOR HIM THE KINGDOM ALSO — that is, if you ask that Abishag be given as wife to Adonijah, you are asking the kingdom for him. For he seeks the wife of our father King David, so that through her as queen he may be elevated to royal eminence and become king; especially because Abiathar the high priest and Joab the commander of the army are helping him in this. So Rupert and others.





Verse 25: Solomon Sent by the Hand of Benaiah


25. SO KING SOLOMON SENT BY THE HAND OF BENAIAH — that is, he sent Benaiah so that Adonijah might be killed by his hand. It is a Hebraism. Cajetan asserts that Solomon sinned by rashness of judgment, in that by a single judgment he condemned his brother for treason, unless this was the custom. But even one offense, says Serarius, if it is certain, should suffice today, especially where there is a danger that the king may be deprived of the kingdom by a rival, as was the case here. Add that Solomon here punished the first invasion of the kingdom made by Adonijah, by which he had arranged to be anointed and crowned king. For although Solomon had pardoned him for this, he did so under the condition that he would henceforth be faithful to him, and keeping quiet at home would give no further suspicion of ambition and seeking the kingdom; but if he did give such suspicion, he would be punished not only for the suspicion but also for the past invasion of the kingdom. But Adonijah, by asking for Abishag as wife, gave Solomon just cause for suspecting that he was again seeking the kingdom. For why does he shamelessly and arrogantly ask, against the law of nature and divine law, for the queen, the wife of his father, unless through her to seize his father's throne and become king? Therefore he was justly and deservedly punished by Solomon. For Solomon feared him as an ambitious and restless person who would always be plotting new things and aspiring to the kingdom owed to him by right of primogeniture: therefore he would never be secure in his kingdom while Adonijah lived. He therefore killed him to secure his own safety and the peace of the kingdom. See here again how unfortunate David was in his sons. For Amnon violated Tamar, Absalom killed him and rebelled against his father, Adonijah sought the kingdom and was therefore put to death by his brother. This was the punishment and penance inflicted on David by God for the adultery and murder of Uriah, 2 Samuel 12:10, saying: "Therefore the sword shall never depart from your house." Behold what great calamities a brief and small pleasure brought upon him, and what a long train and tail of disasters it dragged after it.





Verse 26: Go to Anathoth, to Your Own Field


26. AND TO ABIATHAR THE PRIEST (high priest) THE KING SAID: GO TO ANATHOTH, TO YOUR OWN FIELD; YOU ARE INDEED DESERVING OF DEATH — that is, you deserve to be killed, because you conspired against me with Adonijah and anointed him king. Yet I will not kill you, because as high priest you were faithful to David my father; but I will only banish you from Jerusalem, lest in it you should again stir up new troubles among my brothers and fellow citizens against me. Go therefore to your field in Anathoth, and there be at peace and attend to your own affairs, and do not henceforth involve yourself in my affairs and those of the kingdom. Furthermore, by this very act Solomon indirectly deposed and deprived Abiathar of the high priesthood, because the high priest had to reside in Jerusalem, to direct the priests ministering in the temple, to preside over the Synagogue and the Sanhedrin council, to be the king's advisor, to teach the people, etc. Therefore, with Abiathar banished, Solomon appointed Zadok in his place.





Verse 27: That the Word of God Might Be Fulfilled


27. THAT THE WORD OF GOD MIGHT BE FULFILLED WHICH HE SPOKE CONCERNING THE HOUSE OF ELI IN SHILOH — 1 Samuel 2:30, where God threatens Eli and his descendants with the loss of life as well as the high priesthood, and adds in verse 35: "And I will raise up for Myself a faithful priest," namely Zadok. Therefore Solomon, a wise man, using this occasion of Abiathar's rebellion, by divine inspiration fulfilled these threats of God against Eli, and His promise of restoring Zadok to the high priesthood, and thus brought the high priesthood back from the family of Ithamar and Eli, to which Abiathar belonged, to the original and genuine line of Eleazar, to which Zadok belonged. He did this as punishment for the sins both of Eli and of Abiathar; for Abiathar was guilty of a capital offense and treason, because he had favored Adonijah against Solomon, who had been established as king by God and by his father David: therefore he sent him into exile, but an honorable one; for he sent him to his homeland and to his own estates, so that there he might live out in peace the life which he was sparing him.


Let no one therefore conclude from this that emperors and kings have jurisdiction over popes, so that they can create and depose them. For Solomon deposed Abiathar not by his own authority, but by God's. For God had originally assigned the high priesthood to Aaron, and thence to Eleazar as the firstborn, and to his descendants. From there the high priesthood had deviated to Eli, who was of the line of Ithamar; therefore God commanded it to be restored to the family of Eleazar, namely to Zadok; and Solomon did this by God's prompting and command, not as a king but as a prophet, as an executor of divine justice, as Bellarmine shows, book 2 On the Pope, chapter 29. Add that now in the new law the pontificate is far holier and more sublime than it was in the old law: therefore even if at that time the high priest was subject to the king, as Abulensis thinks, he is no longer so, because the Pope is now the vicar of Christ, who is King of kings and Lord of lords. See what I said at Numbers 27:21.




Verse 28: The News Came to Joab


28. THEN THE NEWS CAME TO JOAB THAT JOAB HAD TURNED AFTER ADONIJAH AND HAD NOT TURNED AFTER SOLOMON — thus it should be read with the Hebrew, Chaldean, Septuagint, Roman and other editions: therefore it is incorrectly read in the Royal and certain other editions: Then the news came to Solomon. The meaning is: A messenger came to Joab, reporting to him that Adonijah had been killed, so that he, who had favored Adonijah and had conspired with him against Solomon, might take counsel for himself by flight, lest he too, as an associate and participant in Adonijah's conspiracy, should be killed by Solomon.


AFTER SOLOMON — thus it should be read with the Septuagint, Roman and other editions. But the Hebrew and Chaldean texts now have "after Absalom," which Vatablus explains as follows: Joab, although at first he was faithful to David and did not turn after Absalom, nevertheless afterward was unfaithful, because he conspired with Adonijah against Solomon, who had been established as king by David. Others think Solomon is called Absalom, because Absalom in Hebrew means the same as "father of peace," while Solomon means the same as "peaceful," and therefore "father and arbiter of peace." Thus Ahaziah by metathesis was called Jehoahaz.


It is more likely that the modern Hebrew and Chaldean texts are corrupt, and that St. Jerome in the Hebrew text read "after Solomon" instead of "after Absalom." For thus the Septuagint read, and the antithesis requires it. So Sanchez.





Verse 30: I Will Not Come Out


30. I WILL NOT COME OUT. — Joab hoped that the sanctity of the place would protect him, and that Solomon's piety would not permit him to be killed there; therefore he refused to come out. But his expectation deceived him: for on account of the atrocity of his crimes he was killed there.





Verse 31: Do as He Has Said, and Strike Him Down


31. DO AS HE HAS SAID, AND STRIKE HIM DOWN — in the tabernacle, from which Joab refuses to come out, but wishes to be killed and die in it. For a willful murderer, such as Joab was, who treacherously killed Abner and Amasa, did not enjoy the impunity and immunity of a sacred place, according to that saying: "If a man willfully kills his neighbor by cunning and treachery, you shall take him from My altar, that he may die" (Exodus 21:14). Much more has this been established by law — not divine but human — in the New Testament, in which Christians ought to be holier than Jews and more averse to deliberate homicide. See the chapter Inter alia, On the Immunity of Churches, and Francisco Suarez, treatise On Ecclesiastical Immunity, chapters 9 and 10. Furthermore, at that time no law had been enacted that the tabernacle would be polluted by human bloodshed, as has now been enacted that a Christian church in which a murder has been committed is considered polluted and must be blessed again. Nor, says Salianus, could that altar justly have been profaned by shed blood, since it was constantly accustomed to be stained with blood: the entire violation of the place consisted in the violence which directly annulled the place's privilege; for it is certain that places are called Asylums because it was not permitted to drag the accused from their embrace, as it were. And therefore Solomon rightly believed it was the same whether Joab was killed at the altar or dragged out and killed elsewhere; for in either case the place was violated, unless a dispensation of the law had intervened, which here was not required on account of the enormity of the crimes, as I said.





Verse 44: The Lord Has Returned Your Wickedness


44. THE LORD HAS RETURNED YOUR WICKEDNESS UPON YOUR OWN HEAD — that is, God has caused the punishment for the wickedness and the curse with which you cursed my father David to fall back upon your guilty head. For He so arranged all things that you, by accepting the penalty of death proposed by me if you should cross the Jordan, have condemned yourself by your own sentence, and by crossing the Jordan have made yourself guilty of death. Therefore Shimei was guilty of death on a double count. First, because he had crossed the Jordan in violation of Solomon's command given under penalty of death and accepted by him. So Theodoret, Josephus, Serarius, and others. Second, because he had cursed David, and this especially Solomon intended to punish here by his father's command; but nevertheless, because David his father had given him pardon for all his own lifetime, Solomon did not wish simply to change the pardon given by his father, but to limit it by an honorable condition; and because Shimei violated this, Solomon therefore revoked his father's pardon and restored Shimei's guilt and punishment.
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Synopsis of the Chapter

First, he rebukes the Galatians because they allowed themselves to be led away from the Gospel preached by him to Judaism by the Innovators and others preaching differently, on whom he pronounces anathema.

Secondly, at verse 11, he shows the certainty of his Gospel from the fact that he himself received it immediately from Christ.

Thirdly, at verse 13, he relates how he was converted from Judaism, which he was most fiercely defending, to Christ, and how, set apart by Him to preach the Gospel, he traveled through Arabia, Damascus, Syria, and Cilicia.




Vulgate Text: Galatians 1:1-24

1. Paul, an Apostle, not from men, neither through man, but through Jesus Christ, and God the Father, who raised Him from the dead: 2. and all the brethren who are with me, to the Churches of Galatia. 3. Grace be to you, and peace from God the Father, and from our Lord Jesus Christ, 4. who gave Himself for our sins, that He might deliver us from this present wicked world, according to the will of God and our Father, 5. to whom is glory for ever and ever. Amen. 6. I marvel that you are so soon removed from him who called you into the grace of Christ, unto another Gospel: 7. which is not another, only there are some that trouble you, and would pervert the Gospel of Christ. 8. But though we, or an angel from heaven, preach a Gospel to you besides that which we have preached to you, let him be anathema. 9. As we said before, so now I say again: If any one preach to you a Gospel besides that which you have received, let him be anathema. 10. For do I now persuade men, or God? Or do I seek to please men? If I yet pleased men, I should not be the servant of Christ. 11. For I give you to understand, brethren, that the Gospel which was preached by me is not according to man: 12. for neither did I receive it of man, nor did I learn it, but by the revelation of Jesus Christ. 13. For you have heard of my manner of life in time past in Judaism: how that, beyond measure, I persecuted the Church of God, and wasted it, 14. and made progress in Judaism above many of my equals in my own nation, being more abundantly zealous for the traditions of my fathers. 15. But when it pleased Him who separated me from my mother's womb, and called me by His grace, 16. to reveal His Son in me, that I might preach Him among the Gentiles: immediately I conferred not with flesh and blood; 17. neither went I to Jerusalem to the apostles who were before me, but I went into Arabia, and returned again to Damascus. 18. Then, after three years, I went to Jerusalem to see Peter, and I tarried with him fifteen days: 19. but other of the apostles I saw none, save James, the brother of the Lord. 20. Now the things which I write to you, behold, before God, I do not lie. 21. Afterwards I came into the regions of Syria and Cilicia. 22. And I was unknown by face to the churches of Judea, which were in Christ: 23. but they had heard only: He who persecuted us in times past, now preaches the faith which once he impugned: 24. and they glorified God in me.




Verse 1: Paul an Apostle Not from Men

1. Paul an Apostle not from men. — Namely because the other Apostles were sent by Christ while He was still a mortal man, but Paul was sent by Christ already, as it were, wholly deified, that is, in every part immortal. So St. Augustine. But you may take it more simply: "Not from men," namely mere men, but from Christ both man and God.

There is a fourfold mission, says Jerome. Some are sent by God alone, as Paul; others by God through man, as Joshua through Moses; others through man alone, as those who today are promoted by friends to abbeys, deaneries, bishoprics; others by themselves, as the heretics. Therefore the preposition "from" here signifies the principal cause, but "through" the instrumental cause. He wishes to say that he was called not from man, nor from God through man, but immediately by God Himself.




Verse 4: Who Gave Himself for Our Sins

4. Who gave Himself, — as an expiatory victim, as the ransom and price of our redemption, unto death and the cross. For our sins. — "That," says Jerome, "He Himself, [being] justice, might overthrow the injustice that was in us; wisdom delivered itself up, that it might conquer foolishness; sanctity and fortitude offered themselves, that they might destroy filthiness and weakness."

From this present wicked world. — Why does He call "the world" "wicked?" The Manichaeans answer: because this corporeal world is evil and created by the devil. But this is foolish. "The wicked world" therefore is the worldly and carnal life and manner of living, such as this world leads and invites to, and worldly men, who pursue only the goods of this world, namely riches, honors, and pleasures, by fair means and foul. It is a metonymy: "the world" is put for the things which are and are done in the world: for this is in Hebrew עולם olam, and in Greek αἰών, that is, age or world. Thus, says Jerome, St. John in his First Epistle, chapter V, says: "The whole world is seated in wickedness: not that the world itself is evil, but that evils are done in the world by men." And the Apostle himself says: "Redeeming the time, because the days are evil." The forests too are defamed when they are full of robberies — not that the earth or the woods sin, but because the places have drawn the disgrace of murder upon themselves: so too the world, which is a space of times, is not through itself either good or evil, but through those who are in it is called either good or evil. So Jerome, Anselm, Theophylact.

Note: For "wicked," the Greek has πονηροῦ, which St. Jerome translates as "evil"; Augustine, "malignant"; Erasmus, "cunning," or "wretched and laborious"; Vatablus, "toilsome," especially on account of the sins which we commit in the present life, which has so many occasions of sinning, while the future life and age, to which Christ leads us, is immune to sin and impeccable.

Hence Valentinus invented his "aeons," that is, ages, saying that these aeons are living beings, and that by tetrads, ogdoads, decads, and duodecads they put forth as many numbers of ages as the Aeneian sow brought forth piglets, says Jerome.




Verse 6: I Marvel That You Are So Soon Removed

6. I marvel that you are so quickly transferred. — In Greek it is μετατίθεσθε, which literally means "you are transposed," namely from Christianity to Judaism, from the liberty of the Gospel to the bondage of legal ceremonies, from the Church to the Synagogue. Jerome says he alludes to the Hebrew root גלה gala, that is, "he migrated," and גלל galal, that is, "he rolled, rolled around," as a ball or wheel, as if to say: You are Galatians, that is, migrants and rolling like balls and wheels, in that you so quickly allow yourselves to be transferred and transposed from the Gospel of Christ to the Law of Moses. Otherwise the same Jerome, in the preface of book II of his Commentary on the Epistle to the Galatians, [cites] from Lactantius: "The Gauls," he says, "were of old called Galatians from the whiteness of their body (for the Greeks call milk γάλα, whence Galli and Galatæ, as if 'milky'), which the Poet wished to signify when he said: 'Then milky necks are entwined with gold.' For when he could have said 'White,' he preferred to say 'Milky,' to suggest that they were Gauls or Galatians."

From Him that called you. — As if to say: You apostatize from the Gospel, indeed from God and Christ Jesus, and that to the highest injury and contempt of God and Christ: who called you without your merits, indeed with your demerits, out of liberal love, unto grace, reconciliation, friendship with God, and salvation. Whence in place of what we have, "from him that called you into the grace of Christ," the Greek is ἀπὸ τοῦ καλέσαντος ὑμᾶς ἐν χάριτι Χριστοῦ. St. Jerome and Vatablus translate this more pressingly and orderly by inverting it thus: "I marvel that from Christ, who called you by grace" (namely from pure love and gratuitous benevolence), "you are so quickly transferred into another Gospel," as if to say: I marvel that you so easily apostatize from God and from Christ, who called you so graciously and lovingly, that you are so ungrateful and forgetful of His grace, and despise it.

Into another Gospel, — into another doctrine concerning the salvation of Christ and Christ the Savior, as if mine were not sufficient, nor Christ's; but as if Moses were to be added to Christ, and the ceremonial law joined to the Gospel: although therefore these Judaizers preached that the Gospel was to be embraced together with the Law of Moses, by this very fact they preached another Gospel, and destroyed the true Gospel of Paul, as he says in the next verse. For the doctrine of the Gospel of Paul and of Christ was this: The Gospel, or the law of Christ, is necessary and sufficient for salvation, and no other law is to be admitted; whoever introduces or admits another is injurious to Christ and to Christ's law, as if it were insufficient, and so deprives Christ of His unique dignity as Redeemer, and introduces another Savior. The Judaizers preached the contrary, namely: The law of Christ is not sufficient, the Law of Moses must be added to it, without which you cannot be saved or made blessed; therefore they brought another, indeed a contrary Gospel, and overturned the Gospel of Paul and of Christ. Whence follows:




Verse 7: Which Is Not Another

7. Which is not another. — St. Jerome and the Syriac read "which is not," as if to say: You are transferred to another Gospel, which truly is not a Gospel. The Greek and our Vulgate, however, read "which is not another," so that it is a Hebraism in which the antecedent is added to the relative, as if to say: You are transferred to another Gospel, but no such other exists; for no true Gospel is other than that which I have preached to you. The Syriac adds: "But as there are some," that is, [referring to] them, as if to say: As are the teachers — namely apostates, Judaizers, liars, deceivers — such also is their Gospel, namely apostatic, Judaizing, lying, and deceitful. If the Judaizers, who left the Gospel and doctrine of Paul and of the Church intact, merely adding to it the Law of Moses, were overturning the Gospel and the Church of Christ; far more do the Innovators, who bring forth new dogmas contrary to the Catholic Church, overthrow it.

Except there are some. — Refer this back to "I marvel," as if to say: I marvel that you so quickly fall away from the Gospel, except that there are some who trouble you: which when I consider, I in part cease to wonder, and impute this defection not so much to you as to them: for you would not have fallen away, had you not been enticed and deceived by them.

Who trouble you, and would pervert the Gospel of Christ. — "To pervert," that is, to subvert, so that the Greek μεταστρέψαι is used for καταστρέψαι. So Chrysostom. Secondly, properly "to pervert," that is, to invert, just as a worn-out garment is "turned" when it is inverted, so that the inner and more whole side may become the outer; or, as Jerome says, when that which is in front is placed behind, and the things that are behind are turned to the front. So the Church is, as it were, a single garment, of which the front, or outermost and now worn-out part, was the old Church, or the Synagogue with its Law of Moses: the back part, or inner and more whole part, was the new Church and the Gospel of Christ. Christ therefore transposed it, so as to place the outermost — being worn — under the inner, and to make the back, or inner part, namely the Gospel, the front and outermost, and to set this forth to all as the garment, as it were, of righteousness and salvation, to be looked upon and embraced. These false teachers wished to convert again this garment which had been inverted by Christ, and to prefer the Law and place the Gospel beneath it, and finally to invert the spirit of piety which the Gospel breathes into Jewish ceremonies. Thus therefore the Judaizers were perverting, that is, inverting, the Gospel of Christ, while they substituted the Law of Moses for it, preferring it to the Gospel, and consequently bringing in another Gospel. So Jerome.




Verse 8: But Though We, or an Angel from Heaven

8. But though we or an angel from heaven preach a Gospel to you besides that which we have preached to you, let him be anathema. — Supply: "if this could happen," for in fact this is impossible: for the angels, just as they are confirmed in blessedness, so are they confirmed in all truth. It is a hyperbole similar to that in 1 Corinthians 13:1: "If I should speak with the tongues of men and of angels." Hence, as Jerome says, Tertullian elegantly says against Apelles and his virgin Philumena, whom a certain perverse angel of diabolical spirit had filled, that this is the angel against whom, long before Apelles was born, anathema was prophesied through the Apostle by the foretelling of the Holy Spirit.

Such was the angel who taught Luther, and who instructed Zwingli concerning the Eucharist, of whom Zwingli himself in his book On the Supplement of the Eucharist writes that he does not know whether it was white or black: but from this it is certain that it was black, and that against him as bringer of, as it were, a new Gospel, a new faith, new dogmas contrary to the received faith, anathema has been pronounced by the Apostle.

Note how great is the certainty of the faith handed down by the Apostles, confirmed by God with so many signs, so many miracles, and transmitted to us by the continual tradition of so many centuries already, and how firm and constant we ought to be in it; namely, we should rather deny what the senses, what reason, what demonstration, what the authority of all men and angels (even if they were to work miracles to prove it — which however is impossible) might suggest, than deny what faith teaches: because faith rests on the primal revelation of God, who is the first and immutable truth; all other things can both deceive and be deceived. Indeed, if by an impossibility God were to reveal something contrary to our faith, which He has already first revealed, the first revelation of His ought to be believed, not the second: for if He revealed the contrary, He would be changed, and consequently would cease to be God and the first and infallible truth; and since all these things are impossible, it follows that God cannot reveal the contrary, and consequently those who bring forward a contrary doctrine have not received it from God, but from the revelation of their own brain, or of the demon.

This therefore is the canon of faith which the Apostle hands down here: If a new dogma arises anywhere, let it be examined whether it agrees with the received and ancient faith of the Catholic Church, which Paul and the Apostles first preached: and if it be found to dissent from this, let it be held as heretical and anathema. All the Fathers follow this canon.

Blessed Irenaeus, book III, chapter IV: "If a dispute should arise concerning some small question, will it not be necessary to have recourse to the most ancient Churches, and to take from them what is certain and clear concerning the present question?"

Tertullian, On the Prescription [of Heretics], chapter XXI: "What the Apostles preached, what Christ revealed to them, I shall here prescribe ought not to be proved otherwise than through those same Churches which the Apostles themselves founded. If these things are so, it follows that every doctrine which agrees in faith with those Apostolic and original mother-Churches is to be reckoned as truth, but every other doctrine to be prejudged as falsehood." And chapter XXXI: "From the very order it is shown that that is the Lord's and true which was handed down earlier; but that that is foreign and false which was introduced later."

Origen, Homily 19 on Matthew: "Every man is to be held a heretic who professes indeed to believe in Christ, but yet believes something different concerning the truth of the faith from what the definition of the tradition of the Church holds."

St. Jerome, Epistle to Pammachius and Oceanus: "Whoever you are who assert new dogmas, I beg you, spare human ears, spare the faith which has been praised by Apostolic mouth. Why after four hundred years (let us say, Why after one thousand five hundred years, O Luther, O Calvin, O Menno) do you strive to teach us what we did not know before? Up to this day, without that doctrine of yours, the Christian world existed."

Vincent of Lérins, in that golden little book of Prescriptions against the profane novelties of heresies, does nothing else than to sanction this rule: Antiquity is to be retained, novelty is to be rejected. "When certain such men (the Innovators, he says in chapter XII, 1) going about the provinces and cities, and carrying about their errors for sale, had also come to the Galatians; and when, having heard them, the Galatians, affected by a certain nausea of the truth, vomiting up the manna of Apostolic and Catholic doctrine, were taking delight in the filth of heretical novelty, the authority of Apostolic power so exerted itself as to decree with the highest severity: But though we, he says, or an angel from heaven preach a Gospel to you besides that which we have preached, let him be anathema. What is the meaning of his saying, But though we? why not rather, But though I? That is: even though Peter, even though Andrew, even though John, finally even though the whole choir of Apostles should preach to you besides what we have preached, let him be anathema. A terrible severity: in order to assert the tenacity of the first faith, he spared neither himself nor his fellow Apostles. Even though an angel, he says, from heaven preach to you besides that which we have preached, let him be anathema. It was not enough to mention the nature of the human condition for the safekeeping of the faith once delivered, unless he had also included angelic excellence. Though we, he says, or an angel from heaven. Not because the holy and heavenly angels are now able to sin; but this is what he says: Even if, he says, that should happen which cannot happen, whoever he be that shall have attempted to change the faith once delivered, let him be anathema."

St. John Damascene, as a roaring lion against Leo the Isaurian, the Iconoclast Emperor, in Oration 2 On Images, says: "Hear, peoples, tribes, tongues, men, women, boys, old men, youths, infants, holy nation of Christians: If anyone preach to you besides that which the Catholic Church has received from the holy Apostles, from the Fathers and Councils, and has preserved to this very day, do not listen to him, nor receive the counsel of the serpent, as Eve did, by which she obtained death. Though an angel, though a king, preach to you besides that which you have received, close your ears. For I am afraid to go so far as Paul went, saying: Let him be anathema." He says this for this reason, because he knew that it belonged to bishops, not to monks (such as he himself was) to inflict anathema, as Cardinal Baronius learnedly observed at the end of the year of Christ 730.

St. Augustine, book II Against Cresconius, chapters XXXI and XXXII: "I do not accept what Blessed Cyprian thought concerning the baptizing of heretics: because the Church does not accept this, for which Blessed Cyprian shed his blood." So too the other Fathers, and the reason is evident, because "the Church, as the Apostle says in 1 Timothy 3:15, is the pillar and ground of truth."

Whoever therefore devises anything new against her opinion and dogmas departs and strays from the house of truth, and from truth itself, as St. Augustine concludes with a forceful dilemma in book II Against Gaudentius, chapter VIII: "Answer, he says, whether the Church (when Donatus arose) perished or did not perish? Choose what you will. If it had then perished, what gave birth to Donatus? If however with so many gathered into it without baptism it could not perish, answer, I beg you, what madness persuaded the party of Donatus to surpass it by separating itself from it, as if avoiding the communion of evil men?"

In like manner I now conclude: When Luther, Calvin, Menno, or any other Innovator arose, either the Church and the true faith perished, or it did not perish: for these two are necessarily connected, the true faith and the true Church, so that if the Church should err from the true faith on even one point — for example, that the Saints are to be invoked — it must be heretical, and not the Church of God, but of Satan: just as any private person who maintains even one heresy, though he believe rightly in the rest of the articles and agree with other orthodox, is not orthodox, but a heretic. I say therefore: When Calvin arose, either the Church perished or did not perish; if it perished, and indeed perished from the time of Gregory the Great, as the Innovators say: therefore for 900 years the Church was extinct; therefore the world for 900 years was without the true faith, religion, Sacraments, Church, and salvation; therefore Christ for 900 years deserted His own bride; therefore the eternal kingdom of Christ has fallen (for Christ reigns in the Church); therefore the gates of hell have prevailed against the Church; therefore Calvin was born outside the Church, and was not a member of the Church, but an infidel, heretic, or pagan; therefore he ought not to have been received and heard by the people and the world as a faithful man; but ought to have been despised and rejected as an infidel not belonging to the Church. If it did not perish, but Calvin was born, baptized, educated, and instructed in the true faith and Church: therefore since he was born, baptized, educated, and instructed in the Catholic, Apostolic, Roman Church, that surely was the true Church, having the true faith; therefore when Calvin departed from it, and separated himself from it through new dogmas, he separated himself from the true faith and Church, and apostatized from it; therefore when he established another "reformed" Church, he established not a true and Apostolic, but an apostatic, schismatic, heretical [Church], not of faith, but a school and mistress of new dogmas, of heresies. Let the equitable reader, who sincerely seeks the true faith, outside of which one cannot be saved, and is wavering, consider and weigh this dilemma: do not these things rightly follow? does not this argument conclude and convince? is not this rule the Lydian stone of true dogma and true faith?

Besides that which we have preached to you, let him be anathema. — The Innovators infer: therefore the decrees of the Councils and the canons of the Pontiffs are anathema, because they bring forward many things which are not contained in the Gospel, and consequently are besides the Gospel.

I answer: "Besides" here is the same as what is contrary to the faith received and accepted, such things as heretics bring forward. This is clear first because Paul speaks against the Judaizers, who wanted to introduce Judaism alongside, that is, contrary to, the Gospel: just as if someone wished to bring Calvinism or Turkism into Christianity, he would, alongside Christianity (that is, contrary to Christianity), introduce a new law and sect. Hence in verse 6 he calls this another Gospel, and its preachers, in verse 7, he says are "turning," that is, as Chrysostom puts it, overthrowing, "the Gospel of Christ." Secondly, because the Judaizers, against whom he is here properly contending, were introducing Judaism alongside the Gospel — the Jewish sacred rites and Sacraments — which, by that very fact, were against the Gospel and the new law of Christ, as I said. We have evangelized — namely by word or in writing: he does not therefore exclude, but includes, traditions handed down by word alone, which he expressly commands to be kept in II Thessalonians 2:14, and elsewhere. Thus the Apostle, in I Corinthians 3:11, takes παρά, that is "besides," for "contrary to," when he says: "No one can lay another foundation besides (that is, contrary to) that which is laid, which is Christ Jesus;" for whoever would introduce another Christ would introduce an Antichrist: just as whoever introduces another Pope introduces an antipope; whoever introduces another king into the kingdom introduces an enemy and tyrant of the true king. So at Romans 11:24: "If you, being cut from a wild olive tree, contrary to nature," in Greek παρά φύσιν, that is besides nature, "have been grafted into a good olive tree." Indeed, in Latin we often speak this way by meiosis, with Terence in the Andria: "Besides (Praeter) the custom and law of the citizens," that is, contrary to the custom and law. So too the Greeks, as Aristotle, Book I De Caelo, ch. 1, speak of παρὰ φύσιν, besides, that is contrary to, nature; παρὰ νόμον, besides, that is contrary to, the law. In a similar way, Deuteronomy 4:2, the Lord says: "You shall not add to the word which I speak to you, nor take away from it," that is, to the precepts which I am about to give, you shall not add anything repugnant to them, especially anything introducing the worship and religion of a new deity or of an idol; for He intends to exclude these throughout that whole chapter, and frequently in Deuteronomy. Secondly, "you shall not add," so as to say that what is your own is My word; for it is lawful for no one to peddle his own writings or precepts as precepts given by God, or as Sacred Scripture. Similar is the phrasing of Apocalypse, last chapter, verse 18: "For I testify to everyone who hears the words of the prophecy of this book: if anyone shall add to these things, God shall add upon him the plagues written in this book. And if anyone shall take away from the words of the book of this prophecy, God shall take away his part from the book of life." Otherwise, indeed, the Prophets and Apostles added many things to this Scripture and precept. Moreover, Moses would contradict himself: for below, in chapter 17, verse 10, he commands under penalty of death that the priest's decree be obeyed. Therefore, more clearly St. Augustine, Tractate 99 on John, explains this passage thus: "He did not say (the Apostle): More than you have received, but besides what you have received. For if he said that, he would prejudge himself, who desired to come to the Thessalonians in order to supply what was lacking in their faith. But he who supplies what was wanting, adds; he does not take away what was already there: but he who oversteps the rule of faith does not advance on the way, but departs from the way."

You will say: Why then does the Apostle not say "Contrary," but "besides?" Chrysostom answers, that he might show that he is anathema who, even indirectly, undermines the smallest dogma of the Gospel. Secondly, because it is clear and certain that not only an angel, but Paul as well, knew more, and consequently could have evangelized more, than he did, as is evident from II Cor. 12:1 and 6. Thirdly, because Paul throughout, as Christ also did, commands that the precepts of the Apostles and of Superiors be observed, Acts 16:4; Hebrews 13:17, and elsewhere. Finally, Jerome, Augustine, Ambrose, Chrysostom, and Oecumenius explain this passage in this way.

Anathema. — The Syriac, cherem, concerning which see what is said on Romans 9:3.




Verse 10: For Do I Now Persuade Men, or God?

10. For do I now persuade men, or God? — In Greek ἄρτι γὰρ ἀνθρώπους πείθω ἢ τὸν Θεόν, do I persuade men, or God? — that is, as Theophylact, Vatablus, and Erasmus take it, do I urge human or divine things? as if the Apostle wished to show that he is speaking not of whom he persuades, but what he persuades, that is, what he proposes for belief, and not concerning the hearers, but concerning the doctrine itself: for the Judaizers boasted that they were following Peter, John, James, who seemed by their own example to teach that the old law was to be observed. Against this Paul cries out that he follows not men, nor the doctrine of men, but God and God's doctrine, and persuades others to do likewise, as if to say: I have received from God what I have evangelized; God revealed to me my Gospel; I preach the dogmas of God, not of men; I teach not human things, but divine.

Secondly, however much Beza may protest, Our Translator [the Vulgate] not badly — indeed, better — translates: "Now (that is, at present) do I persuade men, or God?" that is, as Chrysostom translates, "am I pleading my cause before men, or before God?" For the Greek word πείθω (that is, "I persuade," as Erasmus also noted) is a forensic word, used by advocates, who are said πείθειν κριτάς, that is, to persuade the judges, in the accusative of the person, while they strive to persuade them of their own cause and their own right. Hence St. Augustine here interprets suadeo as meaning the same as "I desire to render myself approved." And St. Ambrose interprets suadeo as "I make satisfaction." Thus Xenophon, Hellenica VI: Καὶ μάλα... τοὺς περὶ τὸν Ἀγησίλαον — there were, he says, those who were persuading Agesilaus. Hence Henricus Stephanus in his Lexicon teaches that πείθω, when it means "I persuade," takes and governs the accusative of the person. Add this: the Greek πείθω, as the Greeks teach and Beza confesses, when it means "persuade," is constructed with the accusative not of the thing but of the person. Here, however, πείθω ἀνθρώπους — that is, "I persuade men" — is the same as "I persuade," that is, "I attempt to persuade," namely in the inchoate act, according to Canon 32. But this is the same as "I persuade," as Our Translator renders it. This sense is more apt, first, because "to persuade God and men" signifies not the thing which is persuaded (for thus the phrase would be very obscure and intricate), but properly the persons, whom one persuades. Secondly, because explaining it he adds: "Or do I seek to please men?" as if to say: As I do not seek to please men, so neither do I seek to persuade them. Hence St. Jerome: "One is said to persuade," he says, "when he tries to instill in others what he himself holds and once imbibed."

The sense, then, is: I, Paul, speak so boldly and sincerely, and pronounce anathema upon the Judaizers and those preaching another gospel, because, although formerly I most fiercely attacked the Gospel for the Jews and Judaism, yet now, that is at present, illumined by the light of the Gospel, I am not striving to commend myself and my cause and this Gospel of mine to men, especially to the Jews, but to God, whom alone I strive to please: that at His tribunal I may sincerely and confidently render account to Him; as if to say: I do not care what the Jews or other men think of me, as if I were too rigid, or an enemy of my country and Judaism: for I seek to please God alone; for when I once pleased them, I displeased God: and if I still wished to please them, I would displease God, because I would be establishing the Law of Moses and destroying the grace of Christ.

If I yet pleased men, I should not be the servant of Christ. — Saints Jerome and Anselm note that ἀνθρωπαρέσκεια, that is, the eagerness to please men, is a vice by which a person so flatters men and seizes after their favor and glory that he is ready to violate God's law and offend God: for one who strives to please men in this manner and to this end — namely to draw them to God and the worship of God — does not so much study to please men as to please God. "A man," says St. Augustine here, "is not pleased usefully unless he is pleased on account of God, that is, that God may be pleased and glorified, when His gifts are looked upon in the man, or are received through the ministry of the man. But when a man is thus pleased, no longer is the man pleased, but God." So Paul, in I Cor. 9:21, became all things to all, that he might gain all to Christ. See Chrysostom in his moral Homily 29 on the First Epistle to the Corinthians, on how shadowy and contemptible the favor and glory of this world are. Piously and wisely St. Jerome says to Asella: "I give thanks," he says, "to God that I am worthy that the world should hate me."




Verse 11: Because It Is Not According to Man

11. Because it is not according to man. — As if to say: My Gospel is not human but divine; it is not of man but of God, and, as the Syriac has it, it is not from man: that is, it has not proceeded from the opinion or invention of men, but of God; whence, explaining, he adds:




Verse 12: For Neither Did I Receive It from Man

12. For neither did I receive it from man, but by the revelation of Jesus Christ. — That is, when I was caught up by Him into the third heaven, as I said in II Corinthians 12:1.




Verse 13: I Persecuted the Church of God

13. I persecuted the Church of God, and laid waste to it. — That is, I was striving to overpower and overthrow it, or I was attacking it in the inchoate act, that is, I was assaulting it, according to Canon 32. So in Psalm 128 it is said: "Often have they fought against me from my youth," that is, often have they assailed me, but they did not actually overpower me; for it follows: "For they could not (that is, did not prevail) against me." St. Jerome and the Syriac translate, "I was laying it waste," or "I was devastating it," as it were like some marauder and robber, says St. Jerome. Hence the Greek ἐπόρθουν comes from πέρθω, which is akin, and, as some hold, is derived by metathesis from πρήθω, that is, "I burn," because an enemy storming cities and laying waste fields ravages everything around with fires: although others, says Erasmus, would have πέρθω derived as it were from πορθέω, that is, "I run around," as an enemy does laying waste to everything: thus also Paul was running about through the cities and synagogues to seize, bind, and kill the Christians. Paul says these things to remove from himself the suspicion of hatred toward the Jews, as if to say: They charge me with being an enemy of the Jews and of Judaism, but falsely, as is plain from my prior life. For I myself am a Jew, and I fought for Judaism more fiercely than they themselves did, until God by His call changed my heart and illumined it with the faith and light of Christ.




Verse 14: More Abundantly Zealous in My Own Nation

14. In my own nation (in my own people, that is, among the Jews; the Syriac has "in my kindred") more abundantly zealous, — that is, a more ardent lover and imitator. Secondly, and better, as if to say: I was a more ardent zealot for the ancestral institutions handed down to me by my forefathers; for in Greek it is ζηλωτής; he therefore calls himself a zealot of the Law, because, as the Syriac translates, he was zealous for the doctrine of his fathers in the highest degree: assuredly, just as he was a zealot of the Law through ignorance, thinking he was acting rightly, so much more, when the truth was known, he was a zealot of the Gospel, and atoned for false zeal with true zeal, and that more ardent. Hence Paul seems to have been by nature and disposition keener than other Jews of his age, and this was a handmaid and whetstone of virtue to him: for a fervid nature does not creep on the ground, but rises up to great things like fire, and undertakes arduous deeds.

Beautifully and skillfully St. Augustine, Book XXII Against Faustus, ch. LXX: "Souls," he says, "that are capable of and fertile for virtue often emit beforehand vices, by which they show in advance to which virtue they are most particularly suited, if they be cultivated by precepts. Thus that movement of mind by which Moses did not endure that a foreign brother suffering injury from a wicked citizen should be unavenged — though he did not observe the order of authority — gave forth signs that were vicious, indeed, but of great fertility. So when Saul was persecuting the Church, God called him from heaven, prostrated him, raised him up, enwrapped him, as it were struck him, pruned him, grafted him in, and made him fruitful: for that ferocity of Paul, when according to the emulation of the paternal traditions he was persecuting the Church, thinking himself to be doing service to God, was as it were a wild vice, but an indication of great fertility." Thus far Augustine.




Verse 15: When It Pleased Him

15. When however it pleased Him. — ὅτε εὐδόκησεν ὁ Θεός. Vatablus: "when it seemed good to God": but εὐδοκία signifies more, namely the benevolence, love, and good pleasure of God, by which God was well pleased in us, that He might call us freely and graciously to His grace and salvation. For this is what the Hebrew חפץ chapets signifies, which the Septuagint translates as εὐδόκησεν. Whence he adds:

15 and 16. Who separated me from my mother's womb (God, namely, who, by His said benevolence, in separating me from the womb of my mother, caused me to be born into this world, and brought me forth into this light, with this end, namely) that He might reveal His Son in me, — as is said in the following verse; for the whole preceding verse here is referred to this, as the Greek shows, namely that it pleased God, and that God separated me from the womb, and that He called me with this end, namely, "that He might reveal His Son in me," as if to say: God, before any merit of mine, predestined me when not yet born, and the predestined one He separated from the womb, caused to be born, and after birth called him, "that He might reveal His Son in me," that is, that He might bring me to the recognition of Christ and the Gospel, and consequently to the apostolate, that I might evangelize Christ among the Gentiles. So Ambrose, Anselm, Theophylact. So concerning Jeremiah, says Jerome, it is said in chapter 1: "Before I formed you in the womb, I knew you: and before you came forth from the womb, I sanctified you, and made you a prophet to the Gentiles" — and Paul here alludes to that: for Jeremiah was a type of Paul. Hence for "I sanctified" the word is קדשתי cadasti, which means both "I sanctified" and "I separated"; for a thing is called "holy" as if separated from father, mother, and earthly things, that it may be dedicated and consecrated to God. Thus Paul from the womb, by God's predestination, was as it were separated to God and consecrated to the Gospel, that he might be a Prophet and teacher of the Gentiles.

Mystically, says Anselm, "from my mother's womb," that is, from the blindness of the Synagogue, "God separated me," that, called by Him, I might gaze upon the light of the Gospel. Note: One is called "separated" because he is selected from the flock. Thus the predestined are selected by God from the flock of mankind: so much the more is the Apostle and herald of God's word separated from the common people, and so he ought to excel them as a shepherd excels the whole flock, says Chrysostom elsewhere. For this reason the prophet Isaiah, ch. 6, verse 5, exclaims with groaning: "Woe is me, because I am a man of polluted lips, and I dwell in the midst of a people having polluted lips," as if to say: Wretched am I, who am no holier than my fellow citizens, since they themselves are utterly profane. Paul here alludes to the etymology of his own name פלא pele, that is "excellent, eminent, wonderful," and therefore "separated from the common," as I said in Romans 1:1.




Verse 16: That He Might Reveal His Son in Me

16. That He might reveal His Son in me. — "In me," that is, to me, in my soul. It is a Hebraism: for the Hebrew bet (ב) is adhesive. Note: He says rather "in me" than "to me," to signify that he received the revelation not bare with his ears or eyes, but that he had drunk in Christ and Christ's doctrine and Spirit with his innermost and whole heart, so that Christ was in him, and spoke through him. So Theophylact. Hence, secondly, Jerome and Vatablus aptly translate, "that He might reveal His Son through me." He adds, thirdly — St. Jerome — that it is not said "to me," but "in me," because Christ was already in Paul: for in him there were the principles of virtues and the seeds of God and faith; but Paul did not recognize these, nor did he believe them, until God revealed them in him and in his heart. This is more subtle than germane.

I conferred not with flesh and blood. — As if to say: I did not attach myself to any man, I did not confer about this calling and revelation of mine and the manner of carrying it out, nor did I take into counsel my kindred or any man; but knowing for certain that I was called and taught by God, I followed God alone as my teacher and leader. In Greek it is προσανεθέμην, which Our Translator, in chapter 2, verses 2 and 6, renders "they conferred not"; προσανατίθεσθαι, says Budaeus, is to communicate counsels and secrets, and to pour them out into the bosom of friends, that they, as it were as counselors and sincere judges, may approve, disapprove, add, take away, urge, or dissuade them, as it shall seem to them to bear upon our affair. So also St. Jerome, Chrysostom, Theophylact, and the Syriac, who translates, "He did not disclose to flesh and blood," that is, to any man. Note: "Flesh and blood" signify by synecdoche a man composed of flesh and blood. Thus Matthew 16:17: "Flesh and blood has not revealed it to you," that is, no man, "but My Father who is in heaven," as if to say: From a man I was not taught the Gospel, because I conferred about it with no man, but I received it from God alone by revelation. Beware, therefore, O Galatians, lest by repelling it, and by contaminating it with the admixture of Judaism, you contaminate and repel the word of God, and God Himself, who revealed it to me and entrusted it to me to be preached.

You will say: Why then did Paul afterwards come to Jerusalem to see Peter, verse 18, and indeed confer the Gospel with him, ch. 2, verse 2? I answer, that he conferred not as one in doubt, or insufficiently instructed, that he might be more fully and certainly instructed, but in order that the faithful whom he was teaching might see him communicating in faith and doctrine and agreeing with Peter and the other Apostles, and thus might give greater credence to his Gospel. Jerome answers differently, that the word "immediately" is to be referred to the preceding clauses; and is thus to be punctuated: "That I might reveal Him among the Gentiles immediately, I did not confer with flesh and blood," as if to say: When I was at once commanded by God to evangelize the Gentiles, I at once consented, in such wise that I conferred or took counsel with no mortal, though afterward I did confer with Peter, James, and John. But the former solution is more solid. Again, "I did not confer with flesh and blood" can be expounded thus, as if to say: I did not visit, did not attach myself to, my fleshly parents and kindred, but, leaving them, I followed God who called me. So Augustine and Oecumenius.

Morally, let him follow this example of St. Paul who is called by God to the apostolate, to religious life, to evangelical perfection, to heroic works, that he may not consult flesh and blood, but immediately go off to that to which he feels himself called. Let him hear St. Jerome to Heliodorus: "What are you doing," he says, "in the house of your father, you delicate soldier? Where is the rampart? where the trench? where the winter spent under skins? Remember the day of your enlistment, when, buried with Christ in baptism, you swore upon the words of the sacrament that for His name's sake you would not spare father nor mother. Behold, the adversary is trying to slay Christ in your breast. Behold, the donative which you received as one going to fight, the enemy camps yearn after. Though the little nephew hang from your neck, though with disheveled hair and torn garments your mother show the breasts that nursed you, though your father lie on the threshold, trample over your father and go forth, with dry eyes fly to the standard of the Cross. The only kind of piety in this matter is to be cruel." And below: "Easily does the love of God and the fear of hell break these bonds. If they believe in Christ, let them favor me as I am about to fight for His name: if they do not believe, let the dead bury their dead."

The same to Furia, a most noble widow: "The father will be saddened, but Christ will rejoice; the family will mourn, but the angels will rejoice. Let the father do what he wishes with his substance: you are not his to whom you were born, but His to whom you were born again, who redeemed you with His own blood at a great price. Beware of nurses and bearers, and venomous animals of that sort which long to fill their bellies from your hide: they urge what is profitable not to you, but to themselves."

Let him also hear St. Bernard, sermon Ecce nos reliquimus omnia: "How many," he says, "does the cursed wisdom of the world supplant, and quench in them the conceived spirit which the Lord had wished to be vehemently kindled? Do not act precipitately, it says, consider for a long time, what you propose is great, try out what you can do, consult friends, lest after the act it should turn out that you regret it. This is the wisdom of the world, earthly, animal, diabolical, hostile to salvation, suffocator of life, mother of tepidity, which is wont to provoke the Lord to vomit."




Verse 17: Neither Went I to Jerusalem

17. Neither did I come to Jerusalem. — You will say: Acts 9:26 says that immediately after his conversion, when Paul fled from Damascus, he came to Jerusalem. Jerome and Lorinus in Acts 9 reply that he came to Jerusalem at once after his conversion compelled by the necessity of flight, but not in order to see Peter and to confer with him about the Gospel; for he denies only this here. Baronius answers differently, that in Acts 9 it is not said that Paul came to Jerusalem immediately upon his conversion, but after many days: namely after a triennium, spent partly in Arabia and partly in Damascus; when, that is, he came thither to see Peter, as he says here in verse 18, and from there came into the regions of Syria and Cilicia, as he says here in verse 21, which Luke in Acts 9 declares saying in verse 30: "They brought him down to Caesarea, and sent him forth to Tarsus," which is the metropolis of Cilicia. Thus Luke, in Acts 9, is silent about Paul's journey into Arabia, because nothing memorable happened therein. Both opinions are probable. The former is favored by what Luke adds: "All feared him, not believing that he was a disciple. But Barnabas took him and led him to the Apostles, and related to them how on the way he had seen the Lord." For so miraculous a conversion of Paul does not seem to have been able to lie hidden from the Apostles and other faithful at Jerusalem for three years; but if it is so, then see and admire with Chrysostom the grace of God which suddenly out of Paul the persecutor made so great a teacher, that immediately after his conversion he began publicly to teach and dispute with the Jews.

To my Apostolic predecessors. — πρὸς τοὺς πρὸ ἐμοῦ ἀποστόλους, to those who were Apostles before me, that is, who before me were called by Christ to the apostolate.




Verse 18: After Three Years I Came to Jerusalem to See Peter

18. Then after three years I came to Jerusalem to see Peter. — In Greek, say Chrysostom and Theophylact, it is not ἰδεῖν but ἱστορῆσαι, which is said of those who visit and survey splendid cities — for example, Rome — and with attention behold its relics, the Pope, the Cardinals, the clergy, and holy men. As if Paul said: I came to Jerusalem to "see Peter," not that I might learn anything from him (although Erasmus would have ἱστορῆσαι signify that too in Greek), since I had been divinely instructed; but that I might see and honor so great a man, namely the prince of the Apostles. So Theodoret, Chrysostom, Ambrose, Jerome.

The Apostle gives also another reason for his journey to Jerusalem in chapter 2, verse 2: "Peter," says Chrysostom, Homily 87 on John, "was the mouth of the Apostles and their prince, and therefore Paul went up to see him in particular before the others." And Jerome here: "Paul came to see Peter, not to behold his eyes, his cheeks, his face — whether he was lean or fat, whether his nose was hooked or straight, and whether hair clothed his forehead, or (as Clement reports in his Periodi) he had a baldness on his head. Nor do I think it was suited to Apostolic gravity that, after so great a triennial preparation, he should have wished to look upon something human in Peter. With these eyes Paul beheld Cephas, with which now Paul himself is beheld by every prudent person. But if this does not seem so to anyone, let him join all this with the preceding sense, namely that the Apostles conferred nothing on him. For as to the fact that he is seen to have gone to Jerusalem, he went for this purpose, that he might see the Apostle; not from any zeal for learning — since he himself had the same Author of his preaching — but to show honor to the prior Apostle." Hence it is plain that Paul did not see Peter in order to be taught by him, as Erasmus and Vatablus would have it, for he denies this in chapter 2, verse 6: "To me," he says, "they conferred nothing." And here in verses 11 and 12 he expressly asserts that he was taught not by man but by God alone.




Verse 19: Save James, the Brother of the Lord

19. But other of the Apostles saw I none, except James the Lord's brother, — that is, Christ's cousin or kinsman; for the Hebrews call kinsmen brothers. St. Jerome adds that, more than other Apostles who were also kinsmen of Christ, James is called the Lord's brother on account of his outstanding manner of life, his incomparable faith and wisdom, by which he seemed similar to Christ as it were as a brother. Whence this James was also called by surname "the Just." Secondly, because Christ, going to the Father, commended to this James as it were as a brother the sons of His mother — that is, the first believers in Judaea, says Jerome. For this James was James the son of Alphaeus, the son of Mary the wife of Cleophas, one of the twelve Apostles, first bishop of Jerusalem. Hence in the first Council of Jerusalem he was the first to give sentence after Peter, Acts 15:13. The Canonical Epistle of this James is extant. So Chrysostom, Theophylact, Anselm.

Nevertheless, St. Jerome implies, both here and in the book On Ecclesiastical Writers, in his entry on James, that this James was not one of the twelve Apostles, but is here called "Apostle" because he had seen Christ and had preached Him. So that there were three Jameses: the first, the brother of John, whom Herod slew; the second, the son of Alphaeus, both Apostles; the third, this brother of the Lord. But since this brother of the Lord is called Apostle, nothing forces us to make him a different person from James son of Alphaeus the Apostle; indeed, many things, and many authors, urge that he is the same; for these reasons the former opinion seems truer.




Verse 20: Before God, I Do Not Lie

20. Before God (supply: "I affirm and assert"), that (that is, "because") I lie not. — Hence Vatablus translates more briefly and plainly: "but the things which I write to you, behold, before God I write, I lie not": for the Greek ὅτι alone has the force of asserting, but not so the Latin quia; whence with quia omitted this bare asseveration is more easily understood by Latin speakers. So Theophylact. Yet Ambrose and Augustine think it is a formula of one swearing: "before God," that is, "I call God to witness." Note: He so seriously and gravely asserts that he did not see the other Apostles, lest anyone say that Paul went to them in secret and was instructed by them, not by God. So Jerome.




Verse 22: I Was Unknown by Face

22. And I was unknown by face, — In their face the Christians who were in Judaea had not seen me. He says this, says Chrysostom, to prove that he had not taught in Judaea, nor preached circumcision and the old Law, as those Judaizers were objecting.




Verse 23: Which Were in Christ

23. Which were in Christ, — in the faith and religion of Christ, that is, who were Christians. See Canon 37.

They had heard, — they had a report; in Greek ἀκούοντες ἦσαν, "they were hearing," a report from them was had, that is, they had heard.




Verse 24: They Glorified God in Me

24. He was destroying, — he was attacking. See what is said on verse 13.

They glorified. — The Greek ἐδόξαζον, "they glorified"; Ambrose reads "they magnified."
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Synopsis of the Chapter


He continues what he had said at the end of the preceding chapter about Cyrus. To Cyrus therefore God here foretells and promises riches, victories, prosperous successes, and the overthrow of the Chaldean monarchy, to this end, that he might free the Jews from Babylon. Then Isaiah, at verse 8, rises up and yearns for Christ the antitype of Cyrus, that He, the Savior and Redeemer of the whole world oppressed by sin, might come from heaven. Then, at verse 9, he returns to Cyrus, and to those who murmur against God's providence on account of their own wretched and unhappy lot in captivity, while Cyrus and others enjoy a happy one, he responds that the clay ought not to clamor against its potter, nor a son against the father who begets him. Next, at verse 14, he passes to Christ, and promises that He will subject to Himself all nations, even barbarian ones, which, being converted, will say to Him: Truly You are a hidden God, the God of Israel, the Savior. After this, at verse 16, he returns to the dispute with idols, and finally, at verse 23, having refuted them, He swears that He will cause every knee to bow to Him, and every tongue to worship and glorify Him.





Vulgate Text: Isaiah 45:1-26


1. Thus says the Lord to His anointed Cyrus, whose right hand I have grasped, that I may subdue nations before his face, and turn the backs of kings, and open doors before him, and gates shall not be shut. 2. I will go before you, and I will humble the mighty of the earth: I will break in pieces gates of bronze, and I will shatter bars of iron. 3. And I will give you hidden treasures, and secret riches: that you may know that I am the Lord, who calls you by your name, the God of Israel. 4. For the sake of my servant Jacob and Israel my chosen one, I have called you by your name: I have likened you, and you have not known me. 5. I am the Lord, and there is no other: besides me there is no God: I have girded you, and you have not known me: 6. That those who are from the rising of the sun, and those who are from the west, may know that there is none besides me. I am the Lord, and there is no other, 7. forming light, and creating darkness, making peace, and creating evil: I the Lord do all these things. 8. Drop down dew, O heavens, from above, and let the clouds rain the Just One: let the earth be opened, and bud forth a Savior: and let justice spring up together: I the Lord have created Him. 9. Woe to him who contradicts his maker, a potsherd of the earthen vessels! Shall the clay say to its potter: What are you doing, and your work has no handles? 10. Woe to him who says to his father: Why do you beget? and to a woman: Why do you give birth? 11. Thus says the Lord, the Holy One of Israel, its maker: Ask me of things to come, concerning my sons, and concerning the work of my hands, command me. 12. I made the earth, and I created man upon it: my hands stretched out the heavens, and I have commanded all their host. 13. I have raised him up in justice, and I will direct all his ways: he shall build my city, and he shall release my captives, not for a price, nor for gifts, says the Lord God of hosts. 14. Thus says the Lord: The labor of Egypt, and the merchandise of Ethiopia, and of the Sabeans, men of stature, shall come over to you, and shall be yours: they shall walk after you, they shall go bound with manacles: and they shall worship you, and shall make supplication to you: Only in you is God, and there is no God besides you. 15. Truly you are a hidden God, the God of Israel, the Savior. 16. They are all confounded and ashamed: the makers of errors have gone together into confusion. 17. Israel is saved in the Lord with an eternal salvation: you shall not be confounded, and you shall not be ashamed forever and ever. 18. For thus says the Lord who created the heavens, God Himself who formed the earth, and made it, He its maker: He did not create it in vain: He formed it to be inhabited. I am the Lord, and there is no other. 19. I have not spoken in secret, in a dark place of the earth: I did not say to the seed of Jacob: Seek me in vain. I am the Lord who speaks justice, who declares right things. 20. Assemble yourselves, and come, and draw near together, you who have been saved from among the nations: they have no knowledge who lift up the wood of their graven work, and pray to a god that cannot save. 21. Declare, and come, and take counsel together: who has caused this to be heard from the beginning, who has foretold it from that time? Have not I, the Lord, and there is no other God besides me? A just God and a Savior, there is none besides me. 22. Turn to me, and you shall be saved, all you ends of the earth: for I am God, and there is no other. 23. I have sworn by myself, the word of justice shall go forth from my mouth, and shall not return: 24. for every knee shall be bowed to me, and every tongue shall swear. 25. Therefore in the Lord, he shall say, are my justices and dominion: to Him shall come, and all who resist Him shall be confounded. 26. In the Lord shall all the seed of Israel be justified and shall glory.





Verse 1: THUS SAYS THE LORD TO HIS ANOINTED CYRUS. — Note with St. Jerome, Theodoret, Cyril, Procopius, Eusebius (book VI of the Demonstration, chapter IX), and others, that God here speaks literally of Cyrus,...


1. THUS SAYS THE LORD TO HIS ANOINTED CYRUS. — Note with St. Jerome, Theodoret, Cyril, Procopius, Eusebius (book VI of the Demonstration, chapter IX), and others, that God here speaks literally of Cyrus, the future king of the Persians, and here promises him victory against the Chaldeans and the monarchy. For to Cyrus, not to Christ the Lord, applies that of verses 4 and 5: "And you have not known me." For God chose Cyrus to be the destroyer of the Chaldean monarchy, and to transfer it to himself, with this purpose, that he might be the avenger of the Jews and set them free from Babylon to Judea.


This prophecy was published by Isaiah about Cyrus two hundred and ten years before Cyrus's time, says Josephus. Moreover, that Cyrus read this prophecy about himself, and being encouraged by it, took the boldness to invade Babylon, and promised liberty to the captive Jews, is gathered first from Josephus, book XI of the Antiquities, chapter I, where he narrates that the Jews showed this oracle of Isaiah to Cyrus; and from this Cyrus acknowledged the true God of the Hebrews and publicly professed it, and accepted his kingdom as received from Him, and sent the Jews back from Babylonian captivity with gifts for the temple to their homeland; second, the same is clear from the letters and edict of Cyrus himself releasing the Jews, in I Esdras chapter I, 2: "All the kingdoms of the earth, he says, the Lord God of heaven has given me, and He has commanded me (where? unless here through Isaiah?) to build Him a house in Jerusalem." Cyrus therefore could legitimately, that is, by the will of God and by right received from Him, overthrow Babylon and transfer its empire to himself; and thus was not a tyrant, but a legitimate king and monarch, at least after he heard from the Jews this oracle of Isaiah about himself. He could, I say; for in fact he seems to have served not so much God as his own ambition in this matter. For this is what he says, verse 4: "And you have not known me." See Canon XXXVI and Canon XXXVII.


Moreover, God willed that these things about Cyrus be foretold by Isaiah with this purpose: that from this future liberation by Cyrus, as well as from other ancient benefits of God conferred on them, He might through experience give the Jews faith in His oracles through Isaiah concerning the remission of sins and the graces to be brought through Christ, of which those events were a type. Again, to this end, that the Jews might not attribute this liberation of theirs through Cyrus to another, whether a man or an idol, e.g. of the Persians or Chaldeans; but to their God alone, as the only one who had promised and foretold it so many years before.
Allegorically Isaiah speaks of Christ. For Cyrus was His type, who freed the Jews and all mankind from the captivity of sin, death, and the devil, and who broke the bars of hell and led forth from it the holy Patriarchs, says St. Chrysostom, Demonstration that Christ is God, tome V. Indeed many of the ancients, such as St. Augustine, book On the Five Heresies, chapter VII, tome V; Tertullian, Nyssen, and Cyprian in their books and testimonies Against the Jews; Lactantius, Chrysostom, and others whom Leo Castrius cites, R. Abraham, R. Solomon, and other Rabbis in Galatinus, book IV, chapter XII, take this literally of the Messiah, or Christ. Whence the Fathers just cited, from the Seventy, for Κύρῳ, that is Cyrus, read Κυρίῳ, that is Lord, and thus translate: Thus says the Lord to His Christ, my Lord. But an error crept into the Seventy; for it should be corrected to Κύρῳ: for thus the Hebrew, Chaldean, and Latin Bibles have it. So St. Jerome. For the opinion of Leo Castrius that the Seventy, reading the Hebrew לכורש lecores, that is, to Cyrus, in a divided manner as לכו leco, that is, to him, and רש ras, that is, poor, as if to say: To Christ, who entered Jerusalem like a poor man riding on a donkey on Palm Sunday, as if there to be inaugurated as king and Messiah; this, I say, is forced and not true. For in Hebrew, not לכו leco, but לו lo, means and. Castrius adds: Or certainly the Seventy supposed that Cores, like Emmanuel, was a name of Christ. But since we have in this word the clear name of Cyrus, why should we invent these diversions lacking a foundation? Note here that the Massoretes, unskilled in the histories and names of Gentile kings, wrongly substitute vowel points here: for כורש cores, as they point it, it should be pointed כורט curos, that is, Cyrus. For thus the Seventy, our translator, and others read it with those vowels. Similarly for Darius, they wrongly point דריום Dariaves, I Esdras chapter VI, 1.


TO HIS ANOINTED CYRUS. — Cyrus is called in Hebrew Messiah, that is Christ, or Anointed; both by allusion to the kings of the Hebrews, for they were consecrated by anointing; whence they alone in Scripture are called the Lord's Anointed, says St. Augustine on Psalm XLIV, verse 8. And Cyrus was a king chosen by God for the liberation of the Hebrews; whence God here calls him His own, for He says: "to my Anointed." Also because Cyrus was the type and image of Christ; and an image receives the name of its antitype, or exemplar. For thus, when we see an image of St. Peter or St. Paul, we say: This is St. Peter, this is St. Paul. Whence Cyrus in the Persian language means the sun, says Plutarch in the Life of Artaxerxes Mnemon. For Cyrus, the Persians, as also the Rabbis, with different vowel points say Cores, which is related to the Hebrew Chares, that is, sun. For he himself shone forth upon the world and the Hebrews like a new sun, just as Christ, the Sun of Justice, visited us rising from on high. Thus Samson in Hebrew means the same as little sun. For such he was to the Hebrews sitting in the darkness of affliction and captivity under the yoke of the Philistines, which he, if he did not entirely cast off, certainly dispelled for a time; whence he too was a type of Christ. Hence they report that Cyrus saw in a dream the sun standing at his feet, and when Cyrus tried to grasp it, the sun fled, and this happened three times: the diviners, being asked what this portended, responded that it portended that Cyrus would reign for thirty years. Cyrus therefore among the kings of the Gentiles and among the Persians shone forth like a sun, both in wisdom, and in justice, and in temperance, and in magnanimity, and in liberality, and so was a model of all royal virtues, says Xenophon, who in book VIII of the Education of Cyrus says: "It is not the custom of Cyrus to amass money, for he takes more delight in giving than in seeking and possessing;" just as the sun, which gives light and life to all, and receives nothing from anyone. But he especially shone forth like a sun in religion among his own people; for he began his rule with divine worship and sacrifice, says Xenophon, book I, and he believed in the immortality of the soul. For his is the saying in Cicero's Cato the Elder: "I could never be persuaded that souls live while they are in mortal bodies, and die when they leave them; nor indeed that the soul is foolish when it has escaped from a foolish body, but that when freed from the admixture of the body and beginning to be pure and whole, then it is wise."


Wherefore Xenophon describes his death thus in book VIII. There seemed to approach him someone of more august than human appearance, who said: "Gather your things, O Cyrus! for you are about to depart to the gods." Immediately therefore, having taken the sacrificial victims, he performed a divine rite to Jupiter his father-god and to the sun, saying: O Jupiter, father-god, and sun, etc., I give you great thanks, because I have recognized your care for me, and because my spirit was never raised above the human condition by prosperous circumstances.


Thus Aesop (as his Life relates), renowned for ancient wisdom, when received magnificently by Nectanebo the Egyptian king (for the king was clothed in a royal cloak, wearing a jeweled turban on his head, surrounded by the flower of his chief men, and sitting on a lofty throne), was asked by the king: "To whom do you liken me and those around me?" He replied: "You to the spring sun, and these to precious ears of grain." At which saying the king was so delighted that he honored the man with admiration and gifts.


A king and prince therefore is on earth what the sun is in heaven. For first, just as the sun is alone in the world, so the king is alone in his kingdom.
Second, the sun in its motion follows nature: so let the king follow reason, and not admit the passions and desires of the soul to a share in the kingdom; for the sun is in the world what reason is in man, says Philo.
Third, the sun is most pure and most bright: so let the king shine before his subjects.
Fourth, the sun is called Apollo, ὡς ἀπολύων ἡμᾶς τῶν νόσων, as one who frees us from diseases: likewise it is the king's duty to avert every plague and calamity from his subjects. Wherefore Plutarch, in his book On the Instruction of Princes: "A prince, he says, is the image of God who governs all things, needing no Phidias as sculptor, but rendering himself like God through virtue, and fashioning a statue most pleasing and magnificent to the eyes of all. For just as God in heaven established the sun and moon as the most beautiful image of Himself, such in the state is the prince, an image and light, who reverencing God, upholds justice — that is, bears God's reason, namely understanding, not a scepter, or thunderbolt, or trident, in which form some depict and portray themselves, making their foolishness, of appearing unapproachable, odious."


Fifth, the sun penetrating and warming all things, that is, is in the world what the heart is in an animal, says Plato: so too it is the king's role to govern and, as it were, give life to all things.
Sixth, the chief gift of the sun is goodness; for by its shining rays it does good to all, and therefore is full of cheerfulness: so too let the king, who wears a radiant diadem, take care that from his head shine forth prudence, constancy, justice, and especially beneficence, by which, like a life-giving sun, he may illumine and refresh all.
Seventh, Orpheus gave this encomium to the sun: ἥλιε παντοκράτορ, κόσμου πνεῦμα, κόσμου δύναμις, κόσμου φῶς: O all-powerful sun, spirit of the world, power of the world, light of the world. What in the entire kingdom is more powerful than the king? Is he not also the spirit of the kingdom? Is he not its power and light?


Eighth, the sun consumes harmful and superfluous moisture, lest it infect the air: the king removes evildoers, lest they disturb the state.
Ninth, the sun is a light that sees all: and βασιλεύς is πασιλεύς, a king is one who sees all, knows all.
Thus Demosthenes, as Plutarch reports, when the Athenian people were struck with terror at the arrival of Philoxenus, one of the admirals of Alexander's fleet (for at that time the question of sending aid against Alexander was being discussed): "What will they do, said Demosthenes, if they see the sun, who cannot lift their eyes against a lamp?" He was of course calling King Alexander the sun, and Philoxenus the admiral a lamp.
Thus Virgil attributes a radiant head to King Latinus, and says that he was a grandson of the Sun.
Thus Joseph in a dream saw his father Jacob, who was the prince of the Hebrews, represented by the sun, Genesis XXXVII, 9.


The Apharantes, a Libyan people, cursed the rising sun, because it revealed many evils: and criminals hate the king.
Tenth, as the sun sees all things, so also it is seen by all: so the king is exposed to the eyes of all, the judgments of all, the speech of all. Let him therefore think that this is said to him: in the sphere of the sun you hide and sleep.
Eleventh, the sun is intolerant of every stain: and the king of every crime and impurity.
Twelfth, the Dorians called the sun ἁλίζ, κατὰ τὸ ἁλίζειν εἰς ταυτὸ τοὺς ἀνθρώπους, because it gathers men together into one and the same place: and the king brings together into one body and commonwealth people dispersed in language, customs, institutions, and religion.


Thirteenth, the sun when eclipsed, darkened, and dim, portends every evil to men: and a king deformed by vices brings all vices and disasters upon the state.
Fourteenth, the sun is surrounded by stars, and although it alone gives light, it nevertheless shares its light with the stars: likewise from the presence of the king, all the heights of dignities rise. When the sun departs, the stars lose their beauty: so without a king, all authority perishes for the nobles and magistrates.
Fifteenth, the sun is restless, indeed ἀδαμάνατος, that is, indefatigable, and always the same, never swifter or slower than usual: and the king is always acting and governing all things, but with a calm spirit, and avoids every rash counsel.
Sixteenth, as under the sun, so under a good king, all things are not only healthy, but also grow beautiful, golden, and strong.
Seventeenth, the sun rises on the pious and the impious, so fair and impartial it is: the king is intent on the welfare of all, both protecting the good and calling the wicked to amendment. Hence, as the sun, as if by a chariot,


rides in the middle among the planets: so let the king reside in the middle, and as it were in the center of the kingdom, that he may present himself equally to all on every side.
Eighteenth, the sun is always young (whence the Persians called it κοῦρος, that is, a youth), always vigorous. Yet it has, as it were, three ages. For at first sight, says Martianus Capella, book I: "It is like a smiling and resisting boy; at mid-course, it is a panting youth; at the end, it appears as an old man setting." And let the king at his very entrance display affability, lest he deter those approaching by his majesty; but in the handling of affairs let him show youthful vigor; finally, in councils, let him display the prudence of an elder in deciding what must be done. So Carolus Paschalinus, book IX On Crowns, chapter XV. Hence also St. Augustine teaches that a king is like the sun, and the people like the moon. Hear him, book I On Genesis against the Manicheans, chapter XXIII: "What, he says, more evidently signifies the splendor of a kingdom than the excellence of the sun? and the splendor of the moon shows the people obedient to the kingdom," etc.


WHOSE RIGHT HAND I HAVE GRASPED. — First, because I have used his right hand for striking and punishing the Chaldeans. Second, because like a tutor grasping him by the right hand, I have led him through so many enemies and obstacles, strengthening him, directing him, protecting him, giving him victories, and bringing about all favorable things up to the destruction of Babylon. Whence the Arabic version has: I grasped him by his right hand between his hands, I will go before him.


AND I WILL TURN THE BACKS OF KINGS. — In Hebrew it is, I will open or loosen the loins, that is, I will make kings weak-loined, unwarlike, and feeble to resist Cyrus. Again, I will disarm them, and ungird them of the sword with which they are girded at the loins. For thus in Job XII it is said: "He loosens the belt of kings." Conversely, to gird and tighten the loins signifies to strengthen, make agile and ready. Whence the Seventy clearly translate here: I will shatter the strength of kings.


Isaiah therefore foretells that God will give Cyrus such great strength that no one will be able to resist him, that he may conquer the most powerful kings and the most fortified cities, that he may obtain riches, victories, and glory to an astonishing degree, and this for the sake of His servant Jacob, namely that He might favor the descendants of Jacob and free them from Babylon: all of which things, as Isaiah foretold, were fulfilled, and actually happened to Cyrus, as Herodotus and Xenophon teach in the eight books in which he wrote the history of this Cyrus the Great, says St. Jerome.


Hear Xenophon, at the beginning of book I: "Cyrus, he says, subjugated the Syrians, Assyrians, Arabs, Cappadocians, Phrygians, both Lydians, Carians, Phoenicians, Babylonians. He also gained dominion over the Bactrians and Indians, and the Cilicians, and likewise the Sacae, and Paphlagonians, and Mariandynians, and very many other nations, whose very names one could scarcely recite. Moreover he ruled over the Asiatic Greeks, the Cypriots, and the Egyptians," etc. Hear also Herodotus, book I, where commending the good fortune of Cyrus he says thus: "Whatever nation Cyrus invaded, that nation could by no means escape."


I will go before you — like a standard-bearer whom you follow, or like a quartermaster, and like a scout, who examines whether the advance is safe, and detects and forestalls any danger, so that there is nothing for you to fear while you follow me going before you. Thus the Angel in the pillar went before the camp of the Hebrews in the desert, Exodus XIII, 21.





Verse 3: I WILL GIVE YOU HIDDEN TREASURES AND SECRET RICHES. In Hebrew, I will give you treasures of darkness, and treasures of hidden places, that is, treasures buried in the earth, and lying there hidden in...


3. I WILL GIVE YOU HIDDEN TREASURES AND SECRET RICHES. In Hebrew, I will give you treasures of darkness, and treasures of hidden places, that is, treasures buried in the earth, and lying there hidden in the dark, and concealed in secret, and, as the Seventy translate, σκοτεινούς, ἀποκρύφους, ἀοράτους, that is, dark, hidden, invisible; as if to say: I will cause you to possess the treasures, even the most deeply hidden, of the cities that I will subject to you. For the inhabitants of cities are accustomed to bury or hide their treasures, especially when an enemy approaches. Thus the Mexicans buried theirs, and when conquered by the Spaniards, were unwilling to reveal them despite any threats or punishments. Only King Atabaliba, captured by them, promised in order to ransom himself that he would fill the room in which he was detained with gold, and he nearly did so; yet he did not escape death.


Thus Cyrus seized the vast wealth of Croesus, after defeating him. For the wealth of Croesus passed into a proverb, so that we say: "Richer than Croesus, poorer than Irus." Again, the wealth of Babylon, which Nebuchadnezzar had collected from so many kingdoms, and his golden and immense statue, Daniel III, 1 — the victorious Cyrus possessed all this. If you calculate in our currency the sum of the treasures that Pliny, book XXXIII, chapter III, writes Cyrus carried off from conquered Asia, you will find that he carried off three hundred million. The Chaldean codices, which according to Sanchez exist in manuscript at Complutum [Alcala], at the beginning of the book of Esther, read thus: When Cyrus devastated Babylon, he dug at the bank of the Euphrates and found there six hundred and eighty bronze jars full of the finest gold, and precious stones and pearls and gems.


The Prophet alludes to the name of Cyrus according to its Hebrew etymology. For Cyrus in Hebrew signifies heir and possessor; from the root ירש iaras, that is, he inherited, he possessed. See here the fleeting nature of wealth. For "Cyrus," after three years of his monarchy, became "Irus" [a beggar], when by Tomyris, queen of the Scythians, he was stripped of his life, kingdom, and all his goods; indeed Tomyris, casting the head of Cyrus into a leather bag full of blood, taunted him saying: "Satiate yourself, O Cyrus, with the blood for which you so greatly thirsted."


Symbolically, Forerius notes that the Hebrew matmon or mammon, and the Chaldean mammona, that is, riches and treasures, are called things of darkness or obscurity (for matmon is derived from טמן taman, that is, he hid, he concealed in darkness), not without wit, because Pluto, the god of darkness, presides over them, and because they are dug up from darkness and stored away in darkness. For the friends of these riches are only those who love darkness.





Verse 4: FOR THE SAKE OF MY SERVANT JACOB. — This is the end and purpose of God, for which He so exalted Cyrus: whence it is clear that God likewise willed that this prophecy of Isaiah about him should become...


4. FOR THE SAKE OF MY SERVANT JACOB. — This is the end and purpose of God, for which He so exalted Cyrus: whence it is clear that God likewise willed that this prophecy of Isaiah about him should become known to Cyrus, so that through it the Jews might gain his favor, since he would see that their Prophet had published so favorable a prediction about himself, as I said at the beginning of the chapter.
I have called you by your name — calling you, at verse 1, my anointed Cyrus. Otherwise John of Alba, Electorum IX: "I have called you by your name," that is, he says, I have chosen you, O Cyrus, for power and a kingdom. For "name" is sometimes put for power, riches, and kingdom. Thus at Exodus XXXIII, 17, God says to Moses: "I know you by name," that is, I have chosen you for this office, to be the leader and prince of my people. For "name" is put for office and dignity, because this brings with it a title and appellations, and produces a name and glory. This sense seems symbolic rather than literal.


I have likened you. — In Hebrew כנה iecannecha, that is, I have given you a surname, calling you my anointed: for I have made you like Christ my king and shepherd, and his type. For just as you will free the Jews from Babylon, so Christ will free men from hell. So St. Jerome, Forerius, Vatablus, and others. See what was said at verse 4.
Secondly, Sanchez: "I have likened you," that is, I have described you by your marks and characteristics, calling you by your name, which you will bear, namely Cyrus, also the rider of a donkey and camel, chapter XXI, verse 7, that is a mule or half-donkey, because you are to be born of a Persian father and a Median mother. Again, by foretelling your riches, victories, and the destruction of Babylon; for from these, as from your image and likeness, when you are born you will be recognized, namely that these things were foretold about you, and that I have here described a portrait most similar to you.


And you have not known me. — Namely at this time when I here describe and liken you, because you are not yet born. So Lyranus and Forerius. Whence Vatablus translates: I gave you a surname when you did not yet have knowledge of me. Secondly, even when born and existing as king, "you did not know me," except after I illuminated you through the Jews and showed you this prophecy of mine about you. Thirdly and genuinely, "you have not known me," namely in this, that I have likened you to my Christ, as if to say: You do not know that you are chosen and directed by me for the overthrow of Babylon, with this plan, that you may free the Jews from there, and that you may bear the form and type of my Christ. For you do not know my Christ, much less do you know that you foreshadow Him; wherefore you do not sufficiently recognize either me or my providence, which destines you and your victories for this purpose; indeed you ascribe them not to me, but to yourself, and to your arms and your fortune.
For it happened to Cyrus just as if someone inexperienced in painting were to paint the image of a king whom he had never seen, most perfectly and to the life. For everyone would say that a higher and divine hand had intervened, which directed the right hand of the painter. Thus God's hand shaped and painted Cyrus, so that he might represent to the life his exemplar, that is, Christ. So Sanchez. Fourthly, because although Cyrus acknowledged the God of the Hebrews and confessed Him in public documents, yet he did not withdraw from his idolatry (as it seems), but worshipped his former idols, not the God of the Hebrews; whence he also perished miserably in the tyrannical invasion of the Scythians. So St. Jerome.





Verse 5: I have girded you — I will gird you with a sword, I will arm you, I will give you strength and courage for daring great things; I will make you ready, like a valiant soldier; I will send you nimbly to...


5. I have girded you — I will gird you with a sword, I will arm you, I will give you strength and courage for daring great things; I will make you ready, like a valiant soldier; I will send you nimbly to battles, and under my auspices you will join combat and conquer, even though you do not know me. So Forerius. The Seventy translate, I have strengthened you.





Verse 6: THAT THEY MAY KNOW. — Truly and piously Forerius says: Since the true knowledge of God is absolutely necessary for our salvation, and one is as far from salvation as he is distant from this knowledge,...


6. THAT THEY MAY KNOW. — Truly and piously Forerius says: Since the true knowledge of God is absolutely necessary for our salvation, and one is as far from salvation as he is distant from this knowledge, hence God, most loving of our salvation, impresses it upon our senses in wondrous ways. Throughout Scripture therefore you will find floods, storms, drownings, conflagrations, calamities, punishments; and on the other hand liberations, unexpected victories, etc., which men cannot fail to observe are done by the Lord to this end, that no one may be so dull as not to become a partaker of divine knowledge, and especially not to recognize that there is a divinity which presides over the world, kingdoms, and men, and disposes them, and which is equally an avenger and punisher of crimes as it is a rewarder of virtues.





Verse 7: FORMING LIGHT AND CREATING DARKNESS — as if to say: I in the beginning of the world created the heavens and the earth, and made it so that light succeeds darkness, and darkness light. It is a synecdoc...


7. FORMING LIGHT AND CREATING DARKNESS — as if to say: I in the beginning of the world created the heavens and the earth, and made it so that light succeeds darkness, and darkness light. It is a synecdoche: for from the creation of light and darkness, He means the creation, arrangement, and governance of the whole world. For it is impossible that one God should have established the world, and another govern what was established, especially because the preservation of created things is the continuation of creation, and as it were a continuous creation. He mentions light and darkness rather than other things created by God, because light is a symbol of joy, freedom, and prosperity, which God brought to the Jews through Cyrus; while darkness is a symbol of sadness, imprisonment, and troubles. Again, in the word 'light,' He alludes to the name of Cyrus, which in Persian signifies the sun, which is most bright. For God caused Cyrus to rise like a sun for the Jews in the darkness of captivity, as stated in verse 1.


MAKING PEACE AND CREATING EVIL. — Peace for the Hebrews means rest, affluence, freedom, happiness, and the abundance of all good things: therefore the "evil" opposed to this is the disturbance of things, poverty, plague, famine, war, slavery, captivity, and whatever afflicts and makes a person wretched. God therefore creates this evil of punishment, but not the evil of sin.
So St. Jerome, Augustine, Irenaeus, Chrysostom, and from them Leo Castrius. See St. Basil, homily That God is not the cause of evils, as if to say: That you, O Israel, once lived in peace — this was my gift. Again, that you are now held captive — this too is my work. So St. Jerome. Moreover, I created for you this evil of the Babylonian captivity; I in turn through Cyrus will make peace and restore you to freedom. God therefore is He who governs by His power and wisdom all things created by Him: who first brought darkness and evil upon the Jews, but light and peace upon the Chaldeans; then conversely, through Cyrus He created light and peace for the Jews, darkness and evil for the Chaldeans. He did the same in other ages, in individual kingdoms, alternating turns, now giving light, now darkness. He does the same today in Belgium and other provinces. Wherefore rightly St. Jerome, from this saying of Isaiah: "Let Marcion be confounded, he says, who introduces two gods, one good, the other evil; one the creator of visible things, the other of invisible; one the author of peace, the other of evil; when one and the same God has created both according to the diversity of merits."


And symbolically St. Gregory, III Moralia VII: "The Lord indicates, he says, that He creates evils, when He turns things well made and good by nature into a scourge for us who act wickedly. Whence also poison is indeed death to a man, but life to a serpent. Whence also it is well said: Forming light, and creating darkness: because when through scourges the darkness of outward pain is created, inwardly through instruction the light of the mind is kindled. Making peace, and creating evils, because then peace with God is restored to us, when those things which were well made but evilly desired are turned into scourges which are evils for us."





Verse 8: DROP DOWN DEW (Forerius translates: flow down), O HEAVENS, FROM ABOVE. — The Syriac translates: Rejoice, O heavens, from above, and let the clouds sprinkle justice: let the earth be opened, and let sa...


8. DROP DOWN DEW (Forerius translates: flow down), O HEAVENS, FROM ABOVE. — The Syriac translates: Rejoice, O heavens, from above, and let the clouds sprinkle justice: let the earth be opened, and let salvation be multiplied; the Antiochene Arabic: Grant grace, O heaven, from above, and you, O cloud, who sprinkle justice! Let the earth rejoice, and let truth be multiplied; the Alexandrine Arabic: Grant grace, O heaven, from above, and let the cloud sprinkle justice: let the earth be opened, and let salvation be multiplied. St. Thomas, Lyranus, Forerius take these words literally of Cyrus, allegorically of Christ. For the Jews captive in Babylon yearned for Cyrus as for heavenly dew.
Again, Cyrus, says Lyranus, is compared here to heavenly rain and to the germinating earth, because Astyages, as Herodotus reports in book I, the grandfather of Cyrus, saw in a dream that from the body of his daughter, who was the mother of Cyrus, there grew a vine whose branches overshadowed all of Asia: which the diviners interpreted as meaning that from her would be born a son who would rule all of Asia. But more august things are said here than can apply to Cyrus.


I say therefore that the Prophet, as is his custom, when he saw in Cyrus the image of Christ, immediately leaped to Him: for Christ was his love, his aim, his desire. Whence here he bursts forth into an ardent prayer. Thus in chapter XVI, verse 1, he suddenly flew to Him saying: "Send forth the Lamb, O Lord, the ruler of the earth." See Canon V. Wherefore these words are to be taken literally of Christ, and should be enclosed in a parenthesis, which separates this entire verse from what precedes and follows, where the prophecy about Cyrus is continuous. So the Fathers generally. Whence St. Augustine, in the book On the Five Heresies, chapter IV, judges that these words are so plainly and openly said about the incarnation of Christ that they need no interpretation.


The Council of Hispalis [Seville] notes, Canon XIII, that by these words of Isaiah both natures in Christ are signified, namely the divine, when he says: "Drop down dew, O heavens, from above;" and the human, when he says: "Let the earth be opened, and bud forth a Savior." For just as the Holy Spirit is called rain and dew, so also is the Son. As Psalm LXXI, 6: "He shall come down like rain upon a fleece." Of which the dew descending on Gideon's fleece was a symbol, Judges VI, 37. So Sanchez.


Secondly, more correctly and genuinely, you may take both hemistichs as referring to the human generation and nature of Christ: for this is the Prophet's entire subject here. For Christ, as man, was the bud of heaven, because He was conceived from the heavenly dew, that is, from the Holy Spirit; and the bud of the earth, because He was formed and born from the Blessed Virgin. Whence Vatablus explains thus: "Drop down dew, O heavens, from above," that is, let the Holy Spirit descend upon the Virgin, and bedew and make her fruitful, that she may give birth to the Just One and the Savior. Again, at Christ's nativity and coming, Forerius says: "Mercy and truth have met each other: justice and peace have kissed" each other: "truth has sprung up from the earth, and justice has looked down from heaven:" because heavenly gifts have germinated on earth. And when through the whole world the heavens became flowing with honey, the whole earth was filled with the mercy of the Lord. And thus heavenly riches became also earthly, and earth and heaven were brought together into one field and one crop, as it were.


Finally, note the word rorate [drop down dew]. For aptly is the birth of Christ compared to dew. First, because the origin of dew is hidden and secret: so too was the generation of Christ a mystery.
Second, dew, which is nothing other than a pure and subtle vapor resolved into water, is a symbol of virginity and of a virgin birth.
Third, dew arises at night: so Christ was born at night. "For while peaceful silence encompassed all things, and the night was in the middle of its course, Your almighty Word from heaven, from the royal throne, etc., leaped down to earth," Wisdom chapter XVIII, 14.
Fourth, dew breathes a gentle breeze and the breath of life upon living creatures and upon all that lives, and mitigates their heat: so Christ breathes the breath of life upon us, and thereby tempers the heat of concupiscence.
Fifth, dew is of an aerial and celestial nature, so much so that if you fill an empty egg, that is, the shell of a dried egg, with dew and place it on a stick and fit it properly, as the sun grows warm it will ascend to the top of the stick. For dew is carried upward, especially if it is stirred by heat and partly turned into vapor. Thus Christ is of a heavenly nature and life, and makes His followers heavenly. "The first man, says the Apostle in I Corinthians XV, 47, was of the earth, earthly: the second man, from heaven, heavenly. Such as is the earthly, such also are the earthly; and such as is the heavenly, such also are the heavenly. Therefore, as we have borne the image of the earthly, let us bear also the image of the heavenly."


Sixth, dew is rich, and instills a rich and almost oily sap into sprouts, seeds, and plants, and thus fattens, thickens, and makes them fertile: so Christ, bedewing the world with the dew of grace, made it fruitful to bring forth virtues, as well as saints in every kind of virtue and holiness — namely, illustrious Martyrs, Confessors, Bishops, Religious, virgins, widows, married people, and those of every state, condition, and rank.
Seventh, condensed dew becomes manna, which is sweet for food and effective for medicine: so Christ in the Eucharist gave Himself to us as food, and He Himself is manna, that is, "bread descending from heaven," by whose power we not only live and resist temptations, but will also rise to eternal life, John VI, 55. See what was said about manna, Exodus XVI.
Eighth, dew fallen into an open shell, when it is breathed upon and compressed by a heavenly force, especially lightning, becomes a pearl or union, as Pliny attests, book IX, XXXIII and others: so the deity of Christ, falling into the shell of the virginal womb, and forming from it a human body for Himself, and uniting it to Himself by divine power through the working of the Holy Spirit, formed the most beautiful pearl and most precious union, namely Christ, man and God.


Finally, dew is honey-like, and so honey is nothing other than the marrow of dew and its most sweet and subtle juice, which is received by herbs, flowers, and the surface of the earth, and is collected by bees. So Aristotle, book V of the History of Animals, chapter XXII, teaches that bees construct their combs from flowers, fashion wax from the sap of trees, and collect honey from the dew of the air. For that bees do not make honey, as Seneca thought, but transport it ready-made from the air, is proven by Aristotle, Pliny, and our scholars of Coimbra, treatise 7 on the Meteorology, chapter IX: both from the fact that beekeepers find the cells of bees filled with honey in one or two days (for bees cannot make so much honey in so short a time), and from the fact that in autumn bees do not replace the honey taken from them, even though flowers are still available at that time. It is different with silkworms, which we see making silk, but slowly, after prolonged eating, digestion, and transformation of mulberry leaves, so that they change color three times and finally turn yellow: for then they gradually spin the threads of yellow silk from their insides (by a wonderful work of nature, indeed of God). We do not see this in bees: therefore they collect honey, that is, the marrow of dew; they do not make it. In like manner, what is Jesus but the marrow of heavenly dew, that is: "Honey in the mouth, melody in the ear, jubilation in the heart?" says St. Bernard.


AND LET THE CLOUDS RAIN THE JUST ONE. — In Hebrew, justice, that is, the Just One, namely Christ, who is most just, and as it were justice itself, which He will accordingly bring with Him to the world. Whence it follows: "I the Lord have created Him." The Prophet signifies that the incarnation of Christ will be nothing other than the joy and jubilation of the clouds and the heavens, indeed of the entire world.


LET THE EARTH BE OPENED, AND BUD FORTH A SAVIOR — as if to say: Would that the earth may produce and bring to light a Savior! For the earth too was to contribute its part in this wonderful work of Christ's nativity: for Christ was indeed to be born from heaven, but on earth. So Adamus. This is the genuine sense: for earth here is taken simply and generically. For the earth supplied the material for the body, so that Christ might be born.
Secondly, this earth is the Blessed Virgin, who, receiving the dew of the Holy Spirit, conceived and budded forth the Savior. For no other earth did this, or could have done it. So the Fathers generally. The first Adam therefore was formed from virgin earth, that is, from lowly clay; but the second Adam fashioned a body for Himself from the most pure blood of the most holy Virgin.


You will object: How can the Blessed Virgin, who always remained a virgin, that is, with a closed womb, be said to be opened?
I reply that it is a metalepsis: "Let it be opened," that is, let it bring forth and produce as one who opens. For the earth cannot naturally germinate and produce a sprout unless it is split and opened by the force of the seed breaking forth and germinating, and thus yields and gives place to the emerging sprout. By a similar metalepsis it is said in chapter LXIV, 1: "Oh that You would rend the heavens and come down!" For if a body were descending naturally from heaven, it would have to rend the heavens; but God, who is spirit, in His descent does not need the rending of the heavens.


Secondly, Sanchez responds that τό aperiatur signifies here the spring season, for this we call "open": because then the things that were contracted by the cold in winter are loosened, warmed, and released. Concerning which Ovid says:
They say April was named from the open season.
As if to say: Adam and Eve by their sin brought winter and the harshness of virtue and joy upon the world. This winter and cold lasted until the Blessed Virgin, who brought a spiritual and virginal spring upon the world, when she, like a lily of the valley, not from human seed, but from the dew of the Holy Spirit, budded forth the Savior. This is what is said in the Song of Songs II, 12: "The voice of the turtle-dove has been heard in our land: the fig tree has put forth its young figs, the vines in blossom have given their fragrance."


Thirdly, Origen, Tertullian, St. Jerome, Epiphanius, Nyssen, and Ambrose say that Christ alone opened the womb of His mother, that is, He was born and came forth from it while it was closed, just as if it had been opened: for it was permeable and penetrable to Him, just as things that are open are accessible to us.
And so they judge that Christ alone is designated by that law, Exodus chapter XIII, 12: "You shall set apart everything that opens the womb for the Lord." See what was said there. It is a catachresis. It is similar to when we say that Christ by His death opened heaven for us, which was previously closed, because He made it accessible and penetrable for us. Thus the Spanish and Portuguese are said to have opened the Indies and the islands of the new world for us, because they were the first to penetrate there with their ships and showed the route to be passable.


From the Hebrew it can be translated otherwise. First thus: Let the earth be opened, and let salvation and justice bear fruit, or germinate. Secondly thus: Let the earth be opened, and let them (namely the heavens and the earth) germinate salvation, and let justice grow up together. So Forerius.
AND LET JUSTICE SPRING UP TOGETHER. — He alludes to, indeed almost literally quotes, that saying of David, Psalm LXXI, 6: "He shall come down like rain upon a fleece, and like drops dripping upon the earth. In His days justice shall arise," as if to say: From Adam to Christ, the earth germinated thorns and thistles of sins; let Christ the justifier therefore come, that with Him justice and the just may germinate — Apostles, Martyrs, Confessors, Virgins, etc.


It can, secondly, be translated thus: Let the earth be opened, and let them (the heavens and earth) bring forth the fruit of salvation and justice, which He will cause to sprout together, that is, which the Virgin will produce together with Christ, says Vatablus. Note this against the heretics who mock us when we say that the Blessed Virgin crushed the head of the serpent and gave birth to salvation, when we greet her: "Hail, Queen, Mother of mercy, our life, our sweetness, and our hope, hail."


I THE LORD HAVE CREATED HIM. — "Created," that is, I will create. It is the voice of God, responding to Isaiah's prayers, as if to say: What you so eagerly desire, O Isaiah — just as the dry and thirsty earth desires rain from heaven — this I will in its time provide and create, that is, I will produce this Just One: for His coming and birth are my gift and benefit, as if to say: If I am the one who promises, forms, and creates Christ, so that He may free you from sin and the devil, as you yourself confess by beseeching me for His coming; then to me therefore


this whole matter of His must be entrusted; it belongs to me to designate the time when He should be born and come forth. Whence it follows: "Woe to him who contradicts his maker." Secondly, Sanchez and others more aptly refer these words to Cyrus, as though the Prophet here returns to him after his sigh intercepted by a parenthesis. For thus these words, aptly and plainly connected with what precedes, cohere very well, and equally so with what follows. For explaining τό I created him, he adds at verse 13: "I raised him up: he shall build my city (Jerusalem), and shall release my captives." Which words properly apply only to Cyrus, but in such a way that Cyrus was a type of Christ.





Verse 9: WOE TO HIM WHO CONTRADICTS HIS MAKER, A POTSHERD OF THE EARTHEN VESSELS — as if to say: Woe to the potsherd that contends with its potter, and says: Why did you form me this way and not that? For the...


9. WOE TO HIM WHO CONTRADICTS HIS MAKER, A POTSHERD OF THE EARTHEN VESSELS — as if to say: Woe to the potsherd that contends with its potter, and says: Why did you form me this way and not that? For the potter would immediately break and crush it. In like manner, a man shaped by God and, as it were, a potsherd of God, contending with Him, would deserve to be crushed and annihilated by Him. These words pertain to the statement: I the Lord, making peace and creating evil. For He rebukes the murmurers who say: Why, O Lord, did You give peace to our fathers, as also to other nations, but created for us a wretched and evil time of captivity in Babylon? Again, why do You so prosper Cyrus, an unfaithful and impious man, and appoint him our liberator and leader? Why do You not send us another Moses, Joshua, Gideon, etc., as You sent to our fathers from their own seed and stock? For the discourse up to this point has been about Cyrus. Whence God also responds concerning Cyrus, verse 13: "I raised him up, etc., he will build my city," etc. God silences these, as if to say: Who are you to clamor against me? You, I say, who are in my hand, by which I formed you like a potter, like a potsherd of earthen vessels, that is, of clay vessels, fashioned from earth? For Samian vases are called earthen, from the island of Samos, where these were made most beautifully, because of the clay, which there is the finest, firmest, and hardest, so much so that from it sharp knives are made, as Pliny attests, book XXXV, chapter XII. Whence also Agathocles, king of Sicily, used to dine from Samian vessels, to always remember that he was the son of a potter. The Apostle uses a similar comparison of mud and clay, Romans IX, 20, and silences those who murmur against God about the lot of state and grace given to them. God does the same through Jeremiah, chapter XVIII, 6. See what was said there.


In Hebrew it is, a potsherd among the potsherds of the earth, as if to say: An earthen and clay potsherd, not a bronze one, one potsherd among a heap of potsherds, a most worthless potsherd. It can, secondly, from the Hebrew with Forerius and Vatablus be translated: Woe to him who quarrels with his maker, a potsherd with the potters or shapers of the earth; so that the latter hemistich says the same as the former.
Thirdly, the Seventy and Theodotion, instead of 'a potsherd of the earthen vessels,' translate: those who plow, plowing the earth. For the Hebrew חרש charas, if the ש is pointed on the right horn, means to plow; but if on the left, with different points reading חרש cheres, it means potsherd. This Procopius explains as one meaning, as if God says: I have reshaped the people into another form, I who exercise, plow, and subdue the inhabitants of the earth like fields. See therefore that you do not resist the disposition of my providence, no more than clay resists the potter. Leo Castrius however translates it as a plow for plowmen, so that it is another simile, but meaning the same as the former one of the potsherd and the potter, as if to say: Shall the plow contend with the plowman, and say to him: Why, after you have plowed and sown, do you set me aside and cast me off? Why do you not always use me and plow? So from St. Ambrose, Castrius. Whence the Seventy translate: Shall the plowman plow all day long?


SHALL THE CLAY SAY TO ITS POTTER: WHAT ARE YOU DOING, AND YOUR WORK HAS NO HANDLES? — that is, your work lacks its handles. For handles are to a vessel what hands are to a man. Secondly, as if to say: Your work is unpolished and unformed, as if it had been fashioned with the feet, not the hands. And thus the blasphemy is greater.





Verse 10: Woe to him who says to his father: Why do you beget? — With another simile He confounds the murmurers, as if to say: He would be a foolish and insulting son, worthy to perish and be destroyed, who wou...


10. Woe to him who says to his father: Why do you beget? — With another simile He confounds the murmurers, as if to say: He would be a foolish and insulting son, worthy to perish and be destroyed, who would say to his father: Why did you beget me deformed, blind, lame, stupid, that is, ignoble, poor, unfortunate, and not handsome, whole, talented, noble, rich, and fortunate? And as Forerius puts it: Why have you made me loaded with many children whom I cannot feed? Or if in the very act of generation he should prescribe a manner to him: I want you to beget me as such and such, and not as such and such. Much more is this the case with one who clamors and murmurs against God his heavenly Father about the lot given to him, or prescribes a manner, that in the future He should grant him such and such a lot, and not another. For in a similar way Jeremiah complains, chapter XV, verse 10: "Woe is me, my mother! Why did you bear me, a man of strife, a man of discord?"


Symbolically St. Jerome explains these words of Christ, as if to say: Woe to you who say to the almighty Father: Why do You beget a Son? And who say to the Blessed Virgin: Why do you give birth? To a God? But God is eternal, He is not begotten in time. To a man? Then why are you called Θεοτόκος, that is, Mother of God? — as Nestorius blasphemed, as though these were his and similar persons' words. Whence allegorically St. Cyril refers these words to Nicodemus and those like him, who, hearing from Christ that everyone must be reborn through baptism, said: "How can a man be born when he is old? Can he enter a second time into his mother's womb and be born again?" John III, 4.





Verse 11: THUS SAYS THE LORD, THE HOLY ONE OF ISRAEL, ITS MAKER — namely, of Israel. Here He gives the apodosis, that is, the application of the similitude, applying it to God, as if to say: Israel is the clay...


11. THUS SAYS THE LORD, THE HOLY ONE OF ISRAEL, ITS MAKER — namely, of Israel. Here He gives the apodosis, that is, the application of the similitude, applying it to God, as if to say: Israel is the clay or the pottery, God is the maker or the potter: Israel is the son, God is the Father: there is therefore no reason for the Israelites to clamor and quarrel with God, or to complain as though He had no care for them. Let them be silent like clay: let them be submissive like obedient and prudent children — this is their lot: it is mine to provide for them and to arrange their affairs, both sorrowful and joyful. Nevertheless, to show you my immense benevolence toward you, O Israelites, I grant you what the potsherd would not dare against the potter, nor the son against the father. Wherefore "ask me of things to come, concerning my sons," namely, what I have decreed concerning you who are my sons, and concerning the prolongation or release of your captivity, and what shall befall you: "and concerning the work of my hands," which is you, "command me," that is, inquire of Isaiah and my Prophets, and demand that they tell you what things are to come and what I am to do; which idols can by no means do. For He repeatedly returns to the prediction of future things, and disputing from this with idols about divinity, He wins and triumphs. So Sanchez.
Again, this "work" of God is the heavens, stars, earth, and men. Whence it follows: "I made the earth."


Otherwise St. Jerome and Forerius, who think these words are said ironically and mockingly, as if St. Jerome says: Let the potsherd question me and inquire into the secrets of the future, and prescribe to me how I ought to govern my adopted sons, who will believe in my Son; as if to say: Is it for you to command me what to do, how I should govern my sons? As if to say: By no means.





Verse 12: I made the earth. — Here God explains His work, of which He is the maker, and as it were assigns the reason for it to the murmurers.
AND I HAVE COMMANDED ALL THEIR HOST — as if to say: The stars, whic...


12. I made the earth. — Here God explains His work, of which He is the maker, and as it were assigns the reason for it to the murmurers.
AND I HAVE COMMANDED ALL THEIR HOST — as if to say: The stars, which the Gentiles worship as gods, are subject to me; I command them, that is, I arrange and order them.





Verse 13: I have raised him up in justice. — By "him" St. Jerome, Procopius, Eusebius (book V of the Demonstration, chapter IV), Epiphanius, Hilary, Origen, Haymo, and from them Leo Castrius understand Christ:...


13. I have raised him up in justice. — By "him" St. Jerome, Procopius, Eusebius (book V of the Demonstration, chapter IV), Epiphanius, Hilary, Origen, Haymo, and from them Leo Castrius understand Christ: but St. Thomas, Hugh, Forerius, and Sanchez understand Cyrus. Both are true: for here He mixes the type with the antitype, and treats of Cyrus as of the type of Christ. Whence He says some things that apply more to Cyrus, and some that apply more to Christ. "In justice," that is, that Cyrus might justly punish the Chaldean tyrants and free the faithful Hebrews from their tyranny. From the Hebrew it can be translated: in justice, that is, out of my sheer goodness, provoked by no merits of yours, but only because I am just and holy, I will give you Cyrus as a liberator.
Secondly, Forerius says: Justice can here be taken for the very reason behind God's counsels, which is most full of equity, and is the very standard and rule of all things justly done, as if to say: I raised up Cyrus with the highest justice and equity, having weighed all things that needed to be weighed in so difficult a matter, and having taken account of causes and effects, time and place. There is therefore no reason for anyone here to murmur saying: Why did you send Cyrus, a Gentile, and not a Hebrew or some faithful person, to free us from Babylon? Or, why did you send him so late, or at this time rather than that? But let all acknowledge and praise my wisdom, equity, and clemency. Now under Cyrus He looks to Christ, who was clearly raised up by God for justice to be propagated throughout the whole world.


HE HIMSELF WILL BUILD MY CITY (Jerusalem) AND HE SHALL RELEASE MY CAPTIVES (that is, my captive people, namely the Jews) — freely and without ransom. That Cyrus did this through his command and edict is clear from I Esdras I, 3. Whence it is clear that this passage is to be understood literally of Cyrus, yet in such a way that in Cyrus the Prophet looked to something higher, namely Christ, who built the city, that is, the Church, and released the captivity of the human race, not for a price, but freely — indeed by paying and expending as our ransom Himself, that is, His blood. So the Fathers cited a little before.





Verse 14: THE LABOR OF EGYPT, AND THE MERCHANDISE OF ETHIOPIA, AND THE SABEANS, MEN OF STATURE, SHALL COME OVER TO YOU AND SHALL BE YOURS. — Hugh and Vatablus refer these words to Israel, or to Judea, as if to...


14. THE LABOR OF EGYPT, AND THE MERCHANDISE OF ETHIOPIA, AND THE SABEANS, MEN OF STATURE, SHALL COME OVER TO YOU AND SHALL BE YOURS. — Hugh and Vatablus refer these words to Israel, or to Judea, as if to say: The Egyptians, Ethiopians, and Sabeans, seeing you, O Israel, prosper and be blessed by God, will make a covenant with you, indeed many of them will embrace your religion. Or, as Vatablus puts it, the sense is, as if to say: The Israelites will gain possession of the riches of the Egyptians, Ethiopians, and Sabeans, when God at the walls of Jerusalem shall strike down through an Angel the camp of Sennacherib and the Assyrians: for these forces consisted of the aforementioned peoples, who had already been conquered, and these already had the spoils of Egypt, Ethiopia, and Sheba, which they had plundered there, and which the Jews will now take from them. But this sense, being cold, uncertain, and doubtful, does not cohere with the text. For the Prophet has been treating not of Israel but of Cyrus up to this point.


I say therefore that literally the discourse is about Cyrus, whose victories he touches on in passing; but under him he means Christ and Christ's victories, as if to say: Cyrus will conquer Egypt, Ethiopia, and its chief province, namely Sheba, or Abyssinia; and these provinces will surrender to Cyrus, the destroyer of Babylon and the Chaldean monarchy. For Xenophon teaches that this happened, book VII of the Cyropædia, and book VIII, where he sets the boundaries of Cyrus's kingdom from the east at the Red Sea, from the west at Egypt, from the south at Ethiopia, from the north at the Euxine Sea. Moreover, it is said of Cyrus: "Only in you is God." Just as it is said in chapter X, verse 5, that the indignation of God was in the hand and rod of Assyria, when through it He struck and punished the Jews and other nations. For in like manner God was driving Cyrus to the destruction of Babylon and to the liberation of the Jews; whence he adds:





Verse 15: Truly You are a hidden God — who indeed hide Yourself in Cyrus, an impious man, an idolater and tyrant, and who so secretly work through him and wage war, that not You but he alone seems to be waging...


15. Truly You are a hidden God — who indeed hide Yourself in Cyrus, an impious man, an idolater and tyrant, and who so secretly work through him and wage war, that not You but he alone seems to be waging war. Whence Xenophon and other historians attribute Cyrus's victories to his own virtue; this is what Isaiah said in verse 5: "I have girded you, and you have not known me." So Didacus Alvarez, Pintus, and Sanchez, who morally and aptly draws the conclusion from this that what is well done by a prelate or magistrate, even an unfaithful and impious one (such as Cyrus was), must be attributed to God. Again, that God from time to time uses unworthy instruments, such as Cyrus was, for the sake of and for the good of His faithful ones.


Thus, as St. Chrysostom says, homily 3 on the Epistle to the Colossians: "God deigned to speak to Cain for the sake of Abel; to the devil for the sake of Job; to Pharaoh for the sake of Joseph; to Nebuchadnezzar for the sake of Daniel; to Belshazzar for the sake of the same. And the Magi also obtained a revelation; and Caiaphas, although he was the killer of Christ and unworthy, prophesied because of the dignity of the priesthood." Finally, Sanchez draws from this the conclusion that subjects must obey even impious prelates, and reflect that God speaks, commands, and governs in them. Indeed St. Gregory adds, book II of the Moralia, chapter VI, that the power of the devil is never unjust, although his will is always wicked: "For from himself, he says, he has the will, but from the Lord the power."


But rather these words are to be taken of Christ, whom he means under Cyrus and represents as in an image. For to Him, not to Cyrus, properly and fully applies what follows: "Only in you is God, and there is no God besides you. Truly you are a hidden God." So St. Jerome, Procopius, Theodoret, Cyril, Eusebius (book V of the Demonstration, chapter IV); Hilary (book IV On the Trinity), and others generally. The sense therefore is: "The labor of Egypt," etc., that is, riches gained by the labor of the Egyptians, Ethiopians, and Sabeans, that is, of whatever Gentiles, even the most remote, shall serve You, O Christ! The whole world will submit itself to You, as if conquered in war and bound by the spirit of grace and charity. For the nations converted by Christ and the Apostles offered all their possessions together with their faith to Christ the Lord, so that they seemed, as it were, captives of the Apostles. For those first Christians surrendered themselves, their bodies and souls, and all things, and would even have plucked out their eyes if they could, says St. Paul, Galatians IV, 15, to advance the grace and glory of Christ and His Apostles.


It can, secondly, be explained more morally thus: "The labor of Egypt," that is, the laborious Egyptians and the industrious Ethiopians, namely those who are wealthy from labor and agriculture, as well as from commerce and industry: these, I say, with their riches and goods "shall come over to You, O Christ," abandoning their religion and their gods, and they shall believe in You, worship You, and adore You, "bound with manacles," as if conquered in war, defeated, and led in triumph. This phrase signifies an absolute but spontaneous submission: which the following words of bowing down, supplication, or entreaty indicate, along with the free confession and congratulation of those saying to Christ: "Only in You is God." These manacles therefore were the powerful and efficacious grace and impulse of the Holy Spirit, "whose bonds are stronger than adamant," says St. Ambrose on Psalm XXXVII, near the beginning. So also St. Jerome and the other Fathers already cited, among whom St. Hilary says: "Such was Paul, bound for Christ's sake, who consequently, in Ephesians III, 1; Philippians I, 13, and elsewhere, glories in these bonds of his."


ONLY IN YOU IS GOD. — Vatablus translates: Truly in you is God, besides whom there is no other. That is: certainly in you, O Cyrus, is God, who fights and conquers, besides whom there is no other God; as if to say: It is not Cyrus who overthrows Babylon and saves Israel, but it is God who directs his right hand to strike the Chaldeans and free the Hebrews. Whence, this work of God having been accomplished, he was unfortunate, and in the third year after, he was slain by the woman Tomyris along with his entire army; just as Sennacherib, after God's vengeance was accomplished, was killed by an Angel; Vespasian and Titus, after the destruction of Judea, to which they were directed by God, shortly afterward both perished unhappily. So Sanchez, Alvarez, Pintus, and Vatablus.


But properly these things apply to Christ alone. For first, in Christ, insofar as He is God, is the entire divinity as well as the Most Holy Trinity. For the Father (as also the Holy Spirit) is in the Son through that divine circuminsession of the Most Holy Trinity, as the theologians call it; for this is what Christ signifies when He says, John XIV, 9: "Philip, he who sees me sees also the Father. Do you not believe that I am in the Father and the Father is in me?" As if to say, says Cyril: My doctrine and works I have from the Father, and they are shared with the Father: therefore also my nature and divinity. Therefore by these words of Christ is signified the intimate and perfect indwelling of one Person of the Most Holy Trinity in another, and conversely, which Damascene, book I On the Faith, chapter XI, calls περιχώρησιν, and the Scholastics after him call circuminsession.


Concerning which mystery St. Augustine disputes, book VI On the Trinity, last chapter, Hilary, book IV On the Trinity, Ambrose, on chapter XIII of the Epistle to the Corinthians: "Each one, says Augustine, is in each one (of the persons), and all are in each one, and each one is in all, and all are in all, and all are one."
Wherefore from this passage and similar ones the Scholastics, and specifically Francis Suarez, book IV On the Trinity, at the end, learnedly teaches against Durand and Henry that this circuminsession exists in the Most Holy Trinity not only as regards the divine essence, but also as regards the persons themselves, and that more properly: although its foundation is the essence itself, which in the three persons is one and the same. And so in the essence properly there is unity and identity, not circuminsession or περιχώρησις. Wherefore Budaeus, and after him Henri Estienne, in their Lexicon, incorrectly interpret περιχώρησιν in Damascene at the cited passage as ἑνότητα, that is, unity. For περιχώρησις, that is, circuminsession, is one thing, and unity another, as is evident from the terms. This circuminsession therefore is nothing other than the intimate presence of one person to another, whose root and as it were cause is the very immensity of those same persons. For since they are in themselves immense, it necessarily follows that they are intimately in each other, not only according to essence, but also according to their proper relations. Whence, just as they have the immense character of the essence which they include, so from the same root they have that they are intimately in each other, also according to their proper relations.


Wherefore this circuminsession is a mutual presence, and as it were penetration, that is, inexistence and indwelling of one person in another. This is what St. Athanasius says in the Exposition of the Faith: "The Holy Spirit is always in the hands of the Father and the Son." And Damascene, book I On the Faith, chapter X, for this reason calls the Holy Spirit "inseparable from and never departing from the Father and the Son." And in chapter IX, he compares the procession of one person to light emanating from fire: "Because, he says, light is begotten from fire, and is not separated from fire, but is always in it." And Fulgentius, book On the Faith to Peter, chapter I: "Through this unity of essence, he says, the whole Father is in the Son and the Holy Spirit, the whole Son is in the Father and the Holy Spirit, and the whole Holy Spirit is in the Father and the Son. None of these is outside any of them." The same we sing in the hymn at Lauds on Monday: "In the Father is the whole Son, and the whole Father in the Word." The cause is both the immensity of the divine persons, as I have said, and their supreme connection and intimate conjunction, which arises from one and the same essence in number. For from it results that the Divine Persons are mutually inseparable, most closely joined and intimate: whence it results that they mutually exist in each other.


Thus of Christ insofar as He is God, this passage of Isaiah is explained by St. Jerome, St. Ambrose, book I On the Faith, chapter II, and Athanasius, book On the Assumption of Man. You will object: It is false that God is only in the Son, for He is also in the Father and the Holy Spirit. I reply: the word "only" excludes only idols, angels, and other beings. For the rule of the theologians is: When exclusive words are added to the Divine Persons in essential attributes, or attributes common to the three persons, they only exclude other things which have a different nature and essence from God; but not other divine persons: for since these have the same essence, they also have the same essential attributes. The sense therefore is: Only in You, O Christ, is God, as if to say: There is no other divinity in the world than that which is in You, which nevertheless is also in the Father and the Holy Spirit. See St. Thomas and the Scholastics, Part I, Question XXXI, articles 3 and 4.


Secondly, these words apply to Christ insofar as He is man, because in the humanity of Christ, as in a temple, the divinity dwells bodily, indeed the fullness of the divinity, as the Apostle says, Colossians II, 9. See what was said there. So St. Jerome, Procopius, Theodoret, and Cyril (book I on John, chapter XV), Epiphanius (book II on the heresy of the Noetians). The sense therefore is, as if to say: The nations, seeing the grace of Christ, the Apostles, and the first Christians, their virtues, angelic conduct, and holy and divine manner of life, indeed seeing in themselves through baptism and Christianity such a great change of morals taking place, that from barbarians, proud, blasphemous, cursing, murderous, rapacious, gluttonous, licentious persons, etc., through Christ's faith and grace they become humane, humble, God-fearing, lovable, just, sober, chaste, etc. — they will be astounded and will say to Christ: Truly "only in You is God." Happy are we, who have You, indeed God, transforming not bodies but souls, and making from beasts men, indeed angels. This literally happens today in Japan, China, Brazil, and other parts of the Indies, as the letters of our men from there attest.


Let European Christians note this, especially Pastors and Churchmen. For if heretics, Jews, and other unbelievers saw in them that holiness, those angelic morals, without avarice, ambition, or turpitude, which were in the Apostles and exist today in India, surely many of them, as if bound by manacles, would follow them, and would exclaim: "Truly in you is God." Truly nothing but God shines in you. "You are the seed whom the Lord has blessed." On the contrary, we know that just as Lutheranism was given its occasion by the ignorance and wicked life of certain priests, so today these same heretics blaspheme and insult the Church when they hear or see their impure life, and become more confirmed in their heresy and hatred of priests.


AND THERE IS NO GOD BESIDES YOU. — For who could have subjected the whole world to Christ crucified and to His Gospel, so paradoxical in its contempt for honor, wealth, and pleasures, but God alone? Who, if not God, is able to so change the mind of man? By what powers could a man so master himself, so tame his unbridled passions? Who could so overcome and suppress the concupiscence innate in each person? Who would be able to make so many men at once into angels, indeed into gods of a sort, if not God? It was not to you, O Christ, and Christians, that arms, armies, or eloquence produced this dignity, this efficacy. Only in you, in this work of yours, is God perceived, the author of your efficacy and freedom. To none is this glory due but to God. Thus Paul preached "Christ crucified, not in the persuasive words of human wisdom, but in the demonstration of the spirit and power, that the sublimity, he says, may be of the power of God, and not from us." So Forerius.


Hence Muhammad in the Koran took that profession of his faith, or rather perfidy, which the Muslims cry out hoarsely in their mosques or temples: "There is no God but God, and Muhammad is his counselor."


TRULY YOU ARE A HIDDEN GOD. — In Hebrew אתה אל מסתתר mistatter, that is, hiding Himself. Thus first, God is called hidden because by His nature He is invisible and escapes the sight of Angels as well as of men, "and dwells in inaccessible light." Whence He appeared to Moses, Solomon, and others throughout covered with cloud and darkness. Again, "hidden," because He revealed Himself not to all, but only to His chosen Israelites. "God is known in Judea: in Israel His name is great." So Vatablus. Hence in the temples of the Egyptians was inscribed this emblem of God: "I am what was, what is, and what shall be; my veil no one has ever uncovered."


Secondly and genuinely, He is called "the hidden God" as Savior (as follows), that is, Jesus, because of the secret mystery of the assumed body, says St. Jerome, by which His divinity is hidden under the covering of flesh. Whence the Seventy translate: You are God, and we did not know it. So Hilary, book IV On the Trinity; Ambrose on chapter II to the Romans; Eusebius, book V of the Demonstration, IV; Cyril (or rather Clictovaeus Boeterius of Paris; for he restored the four middle books of Cyril on John, which had been lost), book V on John, chapter II, on those words: "We do not know where He is from." Where he teaches that the Jews took from this passage of Isaiah the occasion for saying: "When Christ comes, no one knows where He is from." For the Prophet throughout this entire chapter treats of Christ the man, the antitype of Cyrus. The sense therefore is, as if to say: Just as God secretly worked the salvation of the Jews in Cyrus, and as it were hid Himself: so much more in Christ, a poor and lowly man, the divinity will hide itself, and will not be able to be seen with the eyes: but in His works it will shine forth and show itself. For men will recognize Him to be God from His miracles and the salvation that He will bring: for He will be the Savior of the whole world. From this passage it is clearly evident against the Arians that Christ is truly and properly God. Whence St. Ambrose at the passage already cited: "Because, he says, the Son of God had indeed always appeared, but who He was remained hidden; when after the resurrection He is recognized, it is said to Him in confession: You are God, and we did not know it. And He who was thought to be in the Law merely an Angel and a leader of the army of the Lord, when He is understood to be the Son of God, it is said to Him with thanksgiving: For You are God, and we did not know it."


Mystically, these words aptly apply to the Eucharist: there not only the divinity but also the humanity of Christ is hidden under the species of bread and wine: there all the senses are deceived except hearing: sight sees the color of bread, taste tastes the flavor of bread, smell smells the odor of bread, touch touches the round shape and smoothness of bread: hearing alone hears the truth, namely: "This is my body." Here therefore is mystically fulfilled that saying of Isaac about Jacob covering himself with the hairy skins of Esau: "The voice indeed is the voice of Jacob; but the hands are the hands of Esau," Genesis XXVII, 22. For here likewise the hand touches the accidents of bread, but the voice is the voice of Christ, who can neither be deceived nor deceive, and says: "This is my body." Of the Eucharist therefore it is truly said: "Only in You is God" — namely Christ, not bread, not any other substance. "Truly You (O Christ in the Eucharist) are a hidden God, the God of Israel, the Savior." You are really present there in body, soul, and divinity: but You are recognized in the power and salvation which You bring to the Israelites, that is, to the faithful who worthily receive communion, when You change their hearts, heal their vices, lull their passions to sleep, make their minds heavenly, and so sweeten them with divine consolations that they rejoice and say with St. Monica at Holy Communion: "My heart and my flesh have exulted in the living God."





Verse 16: THEY ARE CONFOUNDED. — Again and again God turns back and rises up against the idolatry then rampant, as if to say: When the Babylonians and other nations see that Baal, or Bel, their god, cannot prot...


16. THEY ARE CONFOUNDED. — Again and again God turns back and rises up against the idolatry then rampant, as if to say: When the Babylonians and other nations see that Baal, or Bel, their god, cannot protect them from being devastated by the true God through Cyrus, then they together with their gods and the makers of those gods will be put to shame. Again, when the nations see Christ revealing the divinity hidden in Himself through miracles, through holiness, and through the gifts of the Holy Spirit, then all who worshipped and made idols will be put to shame; indeed they will despise them and burn them, and transfer themselves to the worship of Christ. Note: Idols are called errors, because it is the supreme error that stones and wood should claim to be gods. In Hebrew it is צרים tsarim, that is, distresses. For idols, or rather demons, through idols drive the minds of their worshippers into a thousand distresses, and above all torment them with a perpetual remorse of conscience for neglecting God the Creator of heaven and worshipping stones instead of Him. So Forerius, Sanchez, Vatablus, and others.
Otherwise Adamus: as if to say: The Scribes and Pharisees together went into the confusion of their errors and lies which they spread throughout the whole world, namely that Christ did not rise again but was stolen by the Apostles. For the contrary became evident, and the whole world believed. But this sense is too narrow.





Verse 17: ISRAEL IS SAVED IN THE LORD WITH AN ETERNAL SALVATION — as if to say: Upon the Babylonians and the idolatrous nations will come shame and ignominy, both temporal through Cyrus and eternal through Sata...


17. ISRAEL IS SAVED IN THE LORD WITH AN ETERNAL SALVATION — as if to say: Upon the Babylonians and the idolatrous nations will come shame and ignominy, both temporal through Cyrus and eternal through Satan in hell, of which the temporal was a shadow and prelude: but true Israelites, that is, faithful Christians, will be gifted by Christ with eternal salvation and glory. Hence it is clear that these words pertain to Christ, not to Cyrus. For the Prophet leaps from the type to the antitype, and soon springs back to the type, or history; for it is established that the salvation which Cyrus brought to the Jews was not eternal: indeed, shortly after it, they were most grievously afflicted by the Antiochuses and other kings of Asia for two hundred years at the time of the Maccabees; and not much later they lost their scepter under Herod and the Romans, and were finally destroyed by Titus.





Verse 18: THUS SAYS THE LORD WHO CREATES THE HEAVENS. — He adds τό creating the heavens, to imply that the heavens were created by God for this purpose, that true Israelites might enter them and possess them, a...


18. THUS SAYS THE LORD WHO CREATES THE HEAVENS. — He adds τό creating the heavens, to imply that the heavens were created by God for this purpose, that true Israelites might enter them and possess them, and there obtain the eternal salvation which He promised them here.
HE DID NOT CREATE IT (the earth) IN VAIN: HE FORMED IT TO BE INHABITED — as if to say: Just as God created heaven as a reward for the faithful, so He created the earth as an arena, namely that men might inhabit it for a time, and there live so piously and holily, bravely fighting against sins and all the assaults of the flesh and the devil, that they might deserve to be crowned as victors in heaven. This is what Paul says: "We are made a spectacle (in Greek θέατρον, theater) to the world, and to angels, and to men," I Corinthians IV, 9.


Moreover, God casts His eye upon the land of Judea and returns to Cyrus, as if to say: I will lead you back through Cyrus into Judea: for I did not create it in vain, so that it should be and remain deserted, as it now lies deserted since you are captives in Babylon; but that I might lead you back into it, just as I first led you in long ago, having expelled the Canaanites through Joshua.





Verse 19: I HAVE NOT SPOKEN IN SECRET, IN A DARK PLACE OF THE EARTH — as if to say: The Sibyls gave oracles from a cave, enchanters and magicians from underground places where they consulted the demon, who, con...


19. I HAVE NOT SPOKEN IN SECRET, IN A DARK PLACE OF THE EARTH — as if to say: The Sibyls gave oracles from a cave, enchanters and magicians from underground places where they consulted the demon, who, conscious of his own wickedness, shuns the light and is the prince of darkness, and therefore seeks hiding places: but I, not in secret, but on Sinai, on the summit of a lofty mountain, before all the Hebrews, with lightning and thunder, with a clear voice, in broad daylight, made a covenant with them and promised that I would give them the land of Canaan if they would obey my law, and just as I promised, so also I fulfilled. I therefore am He who led you into Canaan; I likewise am He who from Babylon leads you back to the same place.
To this Christ alluded when He said, John XVIII, 20: "I have spoken openly to the world: and in secret I have spoken nothing." For impostors and heresiarchs who teach falsehood seek hiding places and there hold their conventicles, as Vincent of Lerins rightly noted in his golden little book Against Heresies.


I DID NOT SAY TO THE SEED OF JACOB: SEEK ME IN VAIN. — Here God gives a threefold distinction between Himself and idols. First, that He responds in public, idols in secret. Second, that they are worshipped in vain: for they give no reward to their worshippers; God gives ample rewards to His worshippers, as He led and brought back the Jews into Canaan. Third, idols and demons demand impure and wicked homage and worship from their followers; God demands only what is pure and holy, as follows.





Verse 20: Assemble yourselves — as if to say: All of you therefore who now escape from Babylon and emerge from captivity: you also who from paganism are converted to Christ, come together and bring forward if y...


20. Assemble yourselves — as if to say: All of you therefore who now escape from Babylon and emerge from captivity: you also who from paganism are converted to Christ, come together and bring forward if you have anything to oppose to what I have said in defense of idols: if you have seen or heard anything in Babylon or in paganism that would show them to be gods, if you have experienced any help or divine power from them, produce it. But I propose this in vain: for I know that you will all say with me:
THEY DO NOT KNOW (that is, all idolaters are blind and foolish) WHO LIFT UP THE WOOD (thus it should be read with the Romans and Hebrews, not 'sign') OF THEIR CARVED WORK (that is, who set up a wooden idol carved by themselves, and worship it), AND PRAY TO (and invoke) A GOD THAT DOES NOT SAVE. — For how can he save and raise up others, who cannot raise up and save himself? So St. Jerome, Cyril, St. Thomas, Adamus, Forerius, and others.





Verse 21: DECLARE, AND COME, AND TAKE COUNSEL TOGETHER — as if to say: Join your discussions, assemblies, and councils, so that what does not occur to one, another may suggest in favor of the divinity of idols;...


21. DECLARE, AND COME, AND TAKE COUNSEL TOGETHER — as if to say: Join your discussions, assemblies, and councils, so that what does not occur to one, another may suggest in favor of the divinity of idols; and above all deliberate this among yourselves: who foretold that the Jews would be freed from Babylon by Cyrus, and actually accomplished it? And that men would be freed from the captivity of the devil by Christ, and will accomplish this with equal faithfulness in its own time? Who, I say, if not I, whom Israel worships? It is therefore clear that there is no other holy God and Savior than I. Wherefore:





Verse 22: TURN TO ME AND YOU SHALL BE SAVED, ALL YOU ENDS OF THE EARTH. — Here God promises to the faithful who worship and invoke Him every salvation, temporal and spiritual, but especially spiritual and etern...


22. TURN TO ME AND YOU SHALL BE SAVED, ALL YOU ENDS OF THE EARTH. — Here God promises to the faithful who worship and invoke Him every salvation, temporal and spiritual, but especially spiritual and eternal through Christ.





Verse 23: I HAVE SWORN BY MYSELF. — Here God sanctions and confirms His promises with an oath, as if to say: By myself I have sworn, that is, I swear (see Canon XIII), that the sentence and word justly and equi...


23. I HAVE SWORN BY MYSELF. — Here God sanctions and confirms His promises with an oath, as if to say: By myself I have sworn, that is, I swear (see Canon XIII), that the sentence and word justly and equitably uttered by my mouth will by no means be void, but will actually be fulfilled. Moreover, that word is what follows: "For (that) every knee shall bow to me, and every tongue shall swear," that is, not only the Jewish nation but absolutely all nations will acknowledge, fear, and worship me: and therefore will swear by me, not by idols. They will worship, I say, in an incomplete way in this life, when they are converted to me, say St. Jerome, St. Cyril, St. Thomas, and others: but they will worship perfectly and completely in the future life and on the day of judgment: so that my enemies too, compelled by force, will be subjected as a footstool under my feet and will confess me to be their God and Lord. For that these things also pertain to the day of judgment is clear from Romans chapter XIV, 10, where after the Apostle had said: "For we shall all stand before the tribunal of Christ," he adds a proof from this passage, saying: "For it is written: As I live (that is, I swear by my life), says the Lord, every knee shall bow to me: and every tongue shall confess to God." So Adamus and Sanchez.


THE WORD OF JUSTICE. — Forerius and Vatablus translate: justice is the word, that is, the word which is true and pure justice: for justice, says Forerius, can first be taken as beneficence. For God here swears that He will give the whole world the greatest and most desirable benefit, namely the true knowledge of Himself, obedience, and religion, in which alone our salvation consists. Secondly, "justice" can be taken properly, as if to say: I swear that I will give the world justice, which is my very word: for Christ the Son of God is the "justice" and the "Word" of the Father, which did not return empty, but was efficacious, and saturated, fertilized, and justified the earth. So Haymo and Forerius. Thirdly, and most plainly, there goes forth here from the mouth of God the judge "justice" or "the word of justice," that is, a most just and equitable word. For it is most just that every rational creature, even demons, should submit to God their maker and creator, and worship and glorify Him. Justice therefore, that is, just and God-deserving observance and submission, is signified by τό every knee shall bow to me: observance by τό and every tongue shall swear.


To this the Apostle alluded, Philippians II, 10: "In the name of Jesus every knee should bow, of those in heaven, on earth, and under the earth; and every tongue should confess that the Lord Jesus Christ is in the glory of God the Father." Which he says Christ achieved through the humility by which He took the form of a servant, being made man. Therefore, when He swears that He will cause every knee to bow to Him, He implicitly swears that He will take the form of a servant: which word and oath is the justice, mercy, and sanctification of the world.
St. Jerome notes that in the expression every knee shall bow, the Christian people is clearly signified. "For it is, he says, the custom of the Church to bend the knee to Christ: which the Jews, showing the pride of their mind, absolutely do not do." For the Jews pray standing and erect.





Verse 24: EVERY TONGUE SHALL SWEAR. — "Shall swear," that is, shall celebrate, worship, adore. It is a synecdoche. For an oath is put for any worship of God, as I said above. Whence St. Paul, instead of "shall...


24. EVERY TONGUE SHALL SWEAR. — "Shall swear," that is, shall celebrate, worship, adore. It is a synecdoche. For an oath is put for any worship of God, as I said above. Whence St. Paul, instead of "shall swear," translates "shall confess," that is, shall praise and glorify, Romans chapter XIV, 11. For men are accustomed to swear by him whom they believe to be God and the supreme Divinity, who is the avenger of perjury.





Verse 25: Therefore in the Lord he shall say (every tongue, as preceded): MINE ARE THE JUSTICES AND THE DOMINION. — First, Forerius thinks there is a transposition of words, and the sentence should be arranged...


25. Therefore in the Lord he shall say (every tongue, as preceded): MINE ARE THE JUSTICES AND THE DOMINION. — First, Forerius thinks there is a transposition of words, and the sentence should be arranged thus: Every tongue shall say: My justices are in the Lord, as in their source and giver, as if to say: From God flow all my justices; to Him are to be ascribed my virtues and holy works, not to me; He is to be glorified, not I. Therefore the heretics wrongly abuse this passage for their imputed justice, by which they say they are just not through formal and inherent justice, but through extrinsic or imputed justice from God.
Secondly, with a different punctuation the same Forerius reads and understands it thus: Every tongue shall swear, and shall say 'in the Lord,' that is, by God, by Christ, so that by the phrase 'in the Lord' the formula of oath is described, which the faithful will use. Then also "every tongue shall say that mine are the justices and the dominion," that is, God's is the justice, or the praise of justice, and God's is the dominion. He says "mine" because these are the words of God speaking: this is therefore an explanation of what preceded, "every knee shall bow to me": just as the first part, τό in the Lord, is an explanation of τό every tongue shall swear, as if to say: Every tongue will proclaim that I am just and ruler: or that I possess both justice and power, strength, and dominion. For all these things are signified by the Hebrew עזה, and all these things are required in a true prince, such as Christ is, namely justice, to rule justly; and power, to be able to execute His justice. Whence Scripture often commends these two things in God, Psalm LXX, 19: "Your power and Your justice, O God." And


Psalm VII, 12: "God is a just and powerful judge." Whence the Seventy here translate: Every tongue shall swear to God, saying: Justice and glory shall come to Him. So Sanchez.
Thirdly, the same Forerius translates thus: Indeed the Lord has said: Through the Lord I have justices and dominion, that is, the Lord Christ has said: From the Lord, that is from God the Father, I have justice, in that I am just and justifying: I have also the dominion of the Church and of the whole world: so that no one is a faithful citizen of the Church, no one is just, except him whom I have justified; and whomever I convert and justify, he is faithful and just, and enrolled by me in the civic right of the Church. This is what Christ says: "All power has been given to me in heaven and on earth," Matthew XXVIII, 18; and to the Apostles: "Whose sins you shall forgive, they are forgiven them: and whose sins you shall retain, they are retained," John XX, 23.


Fourthly, others think that these words refer to the faithful and the Church, as if to say: Every faithful person, saying with his tongue "in the Lord," that is, confessing and praising the Lord, will say: "Mine are the justices" of the Gospel, mine is the "dominion" and kingdom of Christ, mine is His Church, not the Jews'. So St. Jerome. The second sense coheres best with what precedes, and seems most genuine from the Hebrew phrase. For τό באדני badonai, that is, "in the Lord," is a formula of swearing customary among the Hebrews. Then the first, which is easy and fitting.


TO HIM (Christ God) SHALL COME (to bow the knee to Him), AND ALL WHO RESIST HIM SHALL BE CONFOUNDED (the unbelievers and rebels). — This will happen on the day of judgment. These are the words of the Prophet proving the sentence of God: for the preceding are the words and sentence of God.





Verse 26: IN THE LORD SHALL ALL THE SEED OF ISRAEL BE JUSTIFIED AND PRAISED. — The rebels shall be confounded and shall go into eternal fire: but the Israelites, that is, the faithful, "in the Lord," that is, w...


26. IN THE LORD SHALL ALL THE SEED OF ISRAEL BE JUSTIFIED AND PRAISED. — The rebels shall be confounded and shall go into eternal fire: but the Israelites, that is, the faithful, "in the Lord," that is, with the Lord, by the Lord, before the Lord, "shall be justified" through the faith of Christ: or rather, they shall be justified, that is, publicly declared just and pronounced so before the whole world, so that no one may dare to condemn those whom God justifies and absolves, as St. Paul says. Hence by all "shall all the seed of Israel be praised," so that even the reprobate who despised them in this life will be compelled to praise them and say: "See how they are counted among the children of God, and their lot is among the saints!" For this is the eternal salvation and praise which He promised to be given through Christ to true Israelites, that is, to the faithful, verse 17. By "the seed of Israel" He calls the children of Israel, not the carnal but the spiritual, namely the faithful and the saints.


Do you want illustrious examples of this praiseworthy seed, bowing not only the knee but also heart and body and soul to God, and swearing in Him with their tongue, and confessing and adorning His justice, strength, and dominion by glorious contest and victory? Receive them.
In the city of Tipasa in Mauritania, the king Huneric installed Cyrilla as Arian bishop. The citizens, detesting Arianism and confessing Christ as God, began to celebrate the divine mysteries publicly, gathered together in one house. Cyrilla reported this to Huneric, who ordered that the entire province be assembled in the middle of the forum, and that their tongues and right hands be cut out at the root. When this had been done, by the power of the Holy Spirit, they spoke and continue to speak just as they spoke before, says Victor of Utica, book III on the Vandals.


In the same place he narrates that a Bishop named Habet Deum, when by the Arian Antonius, with his feet and hands bound and his mouth gagged so that his tongue could not cry out, was forcibly re-baptized; then when his bonds were loosened, he heard him say: "Behold now, brother Habet Deum, you have been made our Christian. What more can you do, except consent to the will of the king?" To whom Habet Deum replied: "That, impious Antonius, is the condemnation of death, where the assent of the will is held captive. I, holding fast to my faith, confessing with frequent outcries, have defended what I believe and have believed by crying out. But even after you bound me with chains and blocked the door of my mouth, in the courtroom of my heart, with the Angels writing, I drew up the record of my resistance, and sent it to be read by my Emperor."


The same man later, remonstrating with Huneric about the persecution: "What, he said, do you still have to do with those you have cast out? Why do you daily wage war on those you have sent into exile? You have taken away the wealth of the churches, deprived them of homeland and homes: only the soul remains, which you crush with captivity. O the times, O the morals! The whole world understands this, and even he who persecutes sees it. If what you hold is called faith, why do you harass the members of the true faith with such persecutions? What have you to do with our exile? What have you to do with beggars in this world, whose life is always in Christ? At least allow those whom you have cast out from the face of all peoples to enjoy the company of beasts."


Victorianus, Proconsul of Carthage and a familiar of King Huneric, when solicited by the king through intermediaries to accept Arianism, responded with a free voice: "Trusting in God and Christ my Lord, I say what you may tell the king: let him cast me into the fire, throw me to the beasts, torture me with every kind of torment; if I consent, I was baptized in the Church in vain. For if this present life were the only one, and we did not hope for another, which truly exists, an eternal one, I would not have acted so as to glory for a little while in temporal things and prove ungrateful to the Creditor who entrusted His faith to me." At this the tyrant was roused and tortured him with unspeakable torments: but he, rejoicing in the Lord and finishing his course happily, received the crown of martyrdom.


In the same place he narrates that St. Victoria, suspended by the same king, when she was being burned with fire thrown at her before her children and husband, was tempted by him with these words: "What are you suffering, wife? If you despise me, at least have pity, cruel woman, on these little ones whom you bore. Why do you forget your womb, and count for nothing those whom you brought forth with groaning? Where are the pledges of conjugal love? Look, I beg you, at your children and husband; obey the king, so that you may escape the torments still threatening, and at the same time be restored to me and the children." But she, hearing neither the weeping of her children nor the blandishments of the serpent, raising her affections much higher from the earth, despised the world with its desires. When with the continuation of the suspension, her shoulders dislocated, those who were torturing her saw her dead, they took her down, completely lifeless in every part: but she afterwards related that a certain virgin had stood by her and touched each of her limbs, and she was immediately healed. O glorious victory of Victoria!


In the same place he relates that two brothers had sworn to each other to be constant in the faith, and had asked their torturers that they be tormented with the same punishment; and while with the first suspension, with heavy stones tied to their feet, they hung all day, one of them asked to be taken down and to be given a respite. To whom the other brother, fearing that he would deny the faith, cried out from the suspension: "Do not, do not, brother! We did not swear thus to Christ. I will accuse you when we come before His terrible throne, because we swore upon His body and blood that we would suffer for each other for His sake." Saying this, he strengthened his brother, who cried out with a great voice: "Apply whatever punishments you wish, and press Christians with cruel penalties. What my brother is going to do, I will do also." And so, burned with red-hot plates, torn with hooks, and afflicted with other most grievous punishments, they stood firm, so that the torturers even cast them from their presence, saying: If the whole people imitate these men, no one will be converted to our religion, especially because no bruises and no traces of punishment whatsoever were visible in them. This is what the Prophet here says and foretells: "In the Lord shall all the seed of Israel be justified and praised." Truly did St. Jerome say: "The life of the Saints is the interpretation of the Scriptures."





Mark VIII
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Synopsis of the Chapter

First, Christ feeds four thousand men with seven loaves. Second, at verse 15, He teaches that one must beware of the leaven of the Pharisees. Third, at verse 22, He heals a blind man, who saw men as trees walking. Fourth, at verse 31, He foretells His own passion and death, and rebukes Peter, who was resisting Him, as though he were Satan. Finally, at verse 33, He commands each one to take up his cross and save his soul.



Vulgate Text: Mark 8:1-39

1. In those days again, when there was a great crowd, and they had nothing to eat, calling His disciples together, He said to them: 2. I have compassion on the crowd, for behold, they have now been with Me three days, and they have nothing to eat, 3. and if I send them away fasting to their homes, they will faint on the way, for some of them came from afar. 4. And His disciples answered Him: How can anyone fill these with bread here in the wilderness? 5. And He asked them: How many loaves do you have? They said: Seven. 6. And He commanded the crowd to recline on the ground. And taking the seven loaves, giving thanks, He broke them and gave them to His disciples to set before the people, and they set them before the crowd. 7. And they had a few small fish: and He blessed them and ordered them to be set before them. 8. And they ate and were filled, and they took up seven baskets of what remained of the fragments. 9. Now those who had eaten were about four thousand: and He dismissed them. 10. And immediately embarking in a boat with His disciples, He came into the parts of Dalmanutha. 11. And the Pharisees came out and began to dispute with Him, seeking from Him a sign from heaven, tempting Him. 12. And groaning in spirit, He said: Why does this generation seek a sign? Amen I say to you, a sign shall not be given to this generation. 13. And sending them away, He embarked again in the boat, and went across the strait. 14. And they had forgotten to take bread, and they had only one loaf with them in the boat. 15. And He charged them, saying: See, and beware of the leaven of the Pharisees and the leaven of Herod. 16. And they were reasoning with one another, saying: It is because we have no bread. 17. Knowing this, Jesus said to them: Why do you reason that you have no bread? Do you not yet perceive nor understand? Is your heart still blinded? 18. Having eyes do you not see? And having ears do you not hear? Nor do you remember, 19. when I broke the five loaves for five thousand, how many baskets full of fragments you took up? They said to Him: Twelve. 20. And when the seven loaves for four thousand: how many baskets of fragments did you take up? And they said to Him: Seven. 21. And He said to them: How is it that you still do not understand? 22. And they came to Bethsaida, and they brought to Him a blind man, and begged Him to touch him. 23. And taking the blind man by the hand, He led him outside the village; and spitting into his eyes, laying His hands upon him, He asked him if he saw anything. 24. And looking up, he said: I see men like trees walking. 25. Then He laid His hands again upon his eyes; and he began to see, and was restored so that he saw all things clearly. 26. And He sent him into his house, saying: Go into your house; and if you enter the village, tell no one. 27. And Jesus and His disciples went out into the villages of Caesarea Philippi; and on the way He asked His disciples, saying to them: Whom do men say that I am? 28. Who answered Him, saying: John the Baptist; others Elijah; but others, as one of the prophets. 29. Then He said to them: But whom do you say that I am? Peter, answering, said to Him: You are the Christ. 30. And He rebuked them, that they should tell no one of Him. 31. And He began to teach them, that the Son of Man must suffer many things, and be rejected by the elders and the chief priests and the Scribes, and be killed; and after three days rise again. 32. And He spoke the word openly. And Peter, taking Him aside, began to rebuke Him. 33. Who, turning and seeing His disciples, rebuked Peter, saying: Go behind Me, Satan, because you do not savor the things that are of God, but the things that are of men. 34. And calling the crowd together with His disciples, He said to them: If anyone wishes to follow Me, let him deny himself, and take up his cross, and follow Me. 35. For whoever wishes to save his life will lose it; but whoever loses his life for My sake and the Gospel will save it. 36. For what does it profit a man if he gain the whole world, and forfeit his soul? 37. Or what shall a man give in exchange for his soul? 38. For whoever is ashamed of Me and My words in this adulterous and sinful generation, the Son of Man also will be ashamed of him, when He comes in the glory of His Father with the holy angels. 39. And He said to them: Amen I say to you, there are some standing here who shall not taste death, until they see the kingdom of God coming in power.



Verse 10: Dalmanutha

10. DALMANUTHA. — Matthew, chapter 15:39, has "Magedan," because namely these two places were near each other, as I have said there.



Verse 15: Beware of the Leaven of the Pharisees and the Leaven of Herod

15. BEWARE OF THE LEAVEN OF THE PHARISEES AND THE LEAVEN OF HEROD. — "Leaven" is the doctrine by which the Pharisees taught sons to say to their parents "corban" and other things contrary to the law of God. "The leaven of Herod" is the doctrine of the Sadducees; for with these the latest dispute and contention of Christ had taken place, as appears from Matthew, chapter 16, verses 1 and 12. For Herod, like many of the leading men at that time, was a Sadducee, as Josephus testifies, Antiquities Book 18, chapter 2, who denied the immortality of the soul and lived almost as atheists, just as Herod lived in adultery, killed John, and committed other crimes, living without the fear of the divinity. For although he himself, at chapter 6:16, supposed that John had risen again in Christ; yet that opinion was not so much his own as that of the crowd, nor was it expressed and wrung from him so much by faith as by fear. Finally, to John, as a most holy man, he granted the resurrection, but denied the same to himself and those like him, so that he might freely indulge the pleasures of the flesh. Others, following Origen and Saint Jerome, by "leaven" understand the sect of the Herodians, who flattering Herod, said that he was the Messiah. But this sect was of Herod of Ascalon, not of Antipas, of whom we speak here, as I have said at Matthew 22:16.



Verse 22: They Brought Him a Blind Man and Begged Him to Touch Him

22. THEY BROUGHT HIM A BLIND MAN AND BEGGED HIM TO TOUCH HIM. — "Knowing," says Bede, "that the touch of the Lord, just as it could cleanse a leper, so also could give light to the blind."



Verse 23: And Taking the Blind Man by the Hand, He Led Him Outside the Village

23. AND TAKING THE BLIND MAN BY THE HAND, HE LED HIM OUTSIDE THE VILLAGE. — Outside Bethsaida, as is clear from verse 22, outside of which He led him for the same reason as in chapter 7:33, when about to heal the mute and deaf man, He separated him from the crowd; namely first, for the sake of prayer, so that gathering His mind alone, He might unite Himself wholly to God, and pray more intensely and attentively; second, that He might flee the empty glory and applause of men, and teach us to avoid it; third, because the citizens of Bethsaida were unworthy of this miracle of Christ: for having seen so many of His signs, they had refused to believe in Him. Thus Theophylact and Euthymius. See Matthew 11:21.

Mystically: The Scholiast in Saint Jerome: "Christ leads the sinner out of the village, that is," he says, "out of the company of the wicked. For evil conversations corrupt good morals."

AND SPITTING INTO HIS EYES. — Morning saliva purges bleary eyes, but it does not give sight to the blind. Therefore Christ's saliva was for the blind man a medicine not natural, but supernatural, because it was the instrument of Christ's divinity.

Saint Hilarion imitated this miracle of Christ enlightening the blind, as Saint Jerome testifies in his Life of him, whom hear: "A blind woman was brought to blessed Hilarion, who said that she had spent all her substance on physicians. To whom he replied: If what you lost on physicians you had given to the poor, the true physician Jesus would have cured you. When she cried out and begged for mercy, he spat into her eyes; and immediately the same power followed the Savior's example."

Tropologically: "Saliva is the grace of the Holy Spirit," says Bede: "this enlightens men, so that they may see the will of the Lord through the breath of the Holy Spirit," says the Scholiast in Saint Jerome.

LAYING HIS HANDS UPON HIM. — That is, when He had laid His hands upon the blind man's eyes, and then had removed them from his eyes. For it is improbable, as the Scholiast in Saint Chrysostom says, that this blind man saw men through Christ's hands laid upon his own eyes, at verse 24, for this would have been a new and irrelevant miracle.

Tropologically: The Scholiast in Chrysostom: "Christ," he says, "spits and lays on hands, wishing to show that the divine word joined to operation works wonderfully."



Verse 24: And Looking Up, He Said: I See Men Like Trees Walking

24. AND LOOKING UP, HE SAID: I SEE MEN LIKE TREES WALKING. — As if to say: I see something obscurely and confusedly, not clearly and distinctly: for I see men walking, in such a way that I cannot distinguish whether they are men or trees — as it often happens to us when viewing men from a distance, when we cannot easily distinguish whether they are men or trees (says Bede), except by their motion, because men walk while trees do not: for "walking" must be referred to the men, not to the trees, as is clear from the Greek. Nevertheless in the Latin text it could also be referred to the trees, in this sense, as if to say: I see men as it were forked trees and as it were two-legged, and therefore walking. Therefore this blind man, while still half-blind, saw men as if through a mist and fog, in which the densened images represented men larger than they really were, namely thick and tall like trees, just as through a spyglass letters appear larger than they really are.

Moreover, man is similar to a tree: first, in height and tallness; second, in uprightness; third, in rotundity; fourth, in bark and foliage — for what in a tree is bark and leaves, in man is skin and hair; fifth, in branches — for a man with outstretched arms is like a tree with outstretched branches; sixth, in life and veins — for as man lives and is nourished by food, chyle and blood distributed through the veins into the whole body, so a tree lives and is nourished by sap distributed through its fibers into every part; seventh, a tree gradually grows from a small shrub to a great height, and so too man "grows like a tree with hidden age;" and so just as man has his infancy, adolescence, manhood, old age, and death, so also does a tree; eighth, a good tree produces good fruits, a bad tree bad ones — so a good man brings forth good works, a bad man bad ones; wherefore as a tree is known by its fruits, so is a man by his works, as Christ teaches at Matthew 7:17. Finally, trees, like animals, have their own skin, blood, flesh, sinews, veins, bones, and marrow, says Pliny, Book 16, chapter 38. Whence also experience establishes that animals are born from trees, and especially ducks, on the islands near Scotland.

Moreover, trees seem to walk on islands and forests which move and float on a river or sea, such as may be seen at Saint-Omer in Belgium. The same happens when they are shaken by winds. Trees now rejoice in the north wind, and by it are strengthened and germinate best; but with the south wind's caresses they grow weary, says Pliny, Book 17, chapter 2. So men by adversities are strengthened in virtue and make progress, by prosperity they are loosened and fall away.

Pliny adds, in Book 13, chapter 4, that trees, especially palms, have sex like men, so that some are male, others female: "The male," he says, "flowers on the branch, the female without flower germinates only after the manner of a thorn." The same, Book 17, chapter 24, asserts that trees like men suffer from hunger, indigestion, plague and other diseases. The same, Book 17, chapter 25, teaches that trees have from time to time spoken like men; but this is either fictitious, or was brought about by angels or demons. The same, Book 23, chapter 1, teaches that man's first food, prepared and unlabored, was from trees, and that thus men were led to behold heaven; wherefore he introduces a tree speaking thus: "The greatest of man's pleasure is from me: I beget the juice of wine, the liquid of oil; I produce palms and fruits and so many varieties, and not — as the earth must be plowed by bulls with toil — but from me are all things prepared, offering themselves freely, and even falling down if one should disdain to touch them." Deservedly, then, this blind man just beginning to see, said: "I see men as trees walking."

In a similar way Saint Gregory Thaumaturgus, fleeing the persecution of Decius, retired with a Deacon onto a hill; and when a certain traitor had reported this to the persecutors, and they were searching the whole hill to arrest Gregory, he himself with great faith in God stood praying with unmoved eyes and outstretched hands: wherefore God struck the persecutors with aorasia or blindness. For when they returned, they said that they had seen nothing on the hill except two trees a little distance apart; and when they had departed, the traitor, climbing the hill, saw not two trees but two men, namely Gregory and the Deacon. Whereupon, recognizing that this was done by divine power, so that they should appear as trees to their pursuers, he fell at his feet, and from a traitor became a confessor of the faith. So Saint Gregory of Nyssa in his Life.

Finally, that well-worn saying of the Philosopher is apt: "What is man? He is an inverted tree," because he sends his feet downward like branches, but his head and brain upward like a root, inasmuch as man ought to lead a heavenly life from heaven and bring forth heavenly fruits of the virtues.

Mystically: The Scholiast in Saint Jerome: "The blind man," he says, "that is, the penitent sinner, sees men as trees walking, because he deems all men superior to himself, judging himself unworthy, like David, to be called a man, reckoning himself a dead dog and a single flea, 2 Samuel 24. Hence such a one through his humility deserves to be enlightened and exalted."



Verse 25: Then He Again Laid His Hands Upon His Eyes

25. THEN HE AGAIN LAID HIS HANDS UPON HIS EYES; AND HE BEGAN TO SEE, AND WAS RESTORED SO THAT HE SAW ALL THINGS CLEARLY. — Christ wished to enlighten this blind man perfectly not suddenly, but gradually: first, so that He might produce miracles of every kind; second, that the miracle might be valued more highly; third and chiefly, that He might accommodate Himself to the imperfect faith of the blind man and of those presenting him, growing gradually with the miracle, and might kindle in them more the faith, hope, and desire of perfecting it. "First, He cured this blind man imperfectly," says Euthymius, "as one imperfectly believing, so that he who still saw but little might through that small sight believe more perfectly, and be healed more perfectly: for He was a wise physician." And shortly after: "The increase of faith merited the increase of healing." And Victor: "The very increase and accession of his sight," he says, "confirms the increase and accession of his faith."

Tropologically: Christ wished to teach us that the unbeliever and sinner are enlightened gradually by God, and therefore he must advance gradually in the knowledge and worship of God. "In order to show the magnitude," says Bede, "of human blindness, which as it were step by step, and through certain degrees of advancement, is wont to come to the light of divine vision (knowledge)." For, as the Scholiast in Saint Chrysostom says: "They are advances of knowledge, nor can anyone know perfect wisdom in one hour; only after much time can one arrive at perfect knowledge." We experience this in children and students, who must be taught and instructed step by step; otherwise if a master impatient of delay and labor wishes to deliver everything to them at once, he will overwhelm their mind and memory so that they grasp nothing; just as when wine is poured into a narrow-mouthed vessel, if it is all poured at once, scarcely any goes in, but it is practically all spilled. Well known is that Italian saying: Piano piano si va lontano — "slowly, slowly one goes far." And that saying of the Philosopher: "Motion comes about successively."

Symbolically: The Scholiast in Saint Jerome: "Christ laid His hands upon his eyes," he says, "that he might see all things clearly, that is, through visible works he might understand invisible things, and things which eye has not seen; and clearly behold the state of his own soul after the rust of sin, with the eye of a clean heart: for 'Blessed are the pure in heart, for they shall see God.'"



Verse 26: And If Into the Village

26. AND IF INTO THE VILLAGE, — that is, into the city Bethsaida, which was small like a village or hamlet, from which, at verse 23, He had led him; unless you prefer to take "village" as the suburb, or a village attached or adjacent to Bethsaida.



Verse 34: Let Him Deny

34. LET HIM DENY, — that is, "Let him deny himself," as the Interpreter translates at Matthew 16:24.



Verse 38: For Whoever Is Ashamed of Me

38. FOR WHOEVER IS ASHAMED OF ME. — The Greek, ἐπαισχυνθῇ, that is, shall have blushed, namely at Me and My doctrine, life, and profession of poverty, humility, and the cross.

IN THIS ADULTEROUS GENERATION — of the wicked Jews, who are faithful and children of God, but not genuine, but spurious and adulterine, because they have degenerated from the faith of their fathers and Patriarchs, when they refuse to receive Me as the Messiah promised to them: and therefore they are the children not so much of God as of the devil. In Hebrew they are called בני נכר bene nechar, that is, sons of a stranger, namely of a father, that is, begotten of a stranger and adulterer, and therefore degenerate from the true Father, that is, from God, and dissimilar to Him in their ways. See the things said at Matthew 10:33.



Verse 39: The Kingdom of God

39. THE KINGDOM OF GOD, — that is, the glory of the kingdom of God, soon to come to pass in My transfiguration.

COMING, (that is, appearing and showing Himself to Peter, James, and John) IN POWER. — that is, with great might, efficacy, brightness, splendor, and majesty.
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Synopsis of the Chapter


The altar of incense is described. Secondly, at verse 12, in the census of the people each person is ordered to pay half a shekel. Thirdly, at verse 18, a bronze laver is ordered to be made for the washing of the priests. Fourthly, at verse 23, the composition of the ointment is described, with which the priests and sacred vessels are to be anointed. Fifthly, at verse 34, the composition of the incense is described, which was to be burned on the altar of incense.




Vulgate Text: Exodus 30:1-38


1. You shall also make an altar for burning incense, of acacia wood, 2. having one cubit in length and another in width, that is, square, and two cubits in height. Horns shall proceed from it. 3. And you shall overlay it with the purest gold, both its grating and the walls all around and the horns. And you shall make for it a golden crown around it, 4. and two golden rings under the crown on each side, so that poles may be put through them and the altar may be carried. 5. You shall also make the poles of acacia wood, and overlay them with gold. 6. And you shall place the altar before the veil that hangs before the ark of the testimony, before the propitiatory with which the testimony is covered, where I will speak to you. 7. And Aaron shall burn sweet-smelling incense upon it in the morning. When he arranges the lamps, he shall light it; 8. and when he sets them up in the evening, he shall burn perpetual incense before the Lord throughout your generations. 9. You shall not offer upon it incense of another composition, nor an oblation, nor a victim, nor shall you pour out libations. 10. And Aaron shall pray upon its horns once a year, with the blood that was offered for sin, and he shall make atonement upon it throughout your generations. It shall be the Holy of Holies to the Lord.


11. And the Lord spoke to Moses, saying: 12. When you shall take the sum of the children of Israel according to their number, each shall give a price for their souls to the Lord, and there shall be no plague among them when they are counted. 13. And this shall everyone give who passes to be counted: half a shekel according to the measure of the temple. A shekel has twenty obols. Half a shekel shall be offered to the Lord. 14. He who is counted, from twenty years old and above, shall give the price. 15. The rich shall not add to the half shekel, and the poor shall not diminish. 16. And the money received, which was collected from the children of Israel, you shall deliver for the uses of the tabernacle of the testimony, that it may be a memorial for them before the Lord, and He may be propitious to their souls. 17. And the Lord spoke to Moses, saying: 18. You shall also make a bronze laver with its base for washing, and you shall place it between the tabernacle of the testimony and the altar. And having put in water, 19. Aaron and his sons shall wash their hands and feet in it, 20. when they are about to enter the tabernacle of the testimony, and when they are about to approach the altar, to offer incense upon it to the Lord, 21. lest perhaps they die: it shall be an everlasting law for him and for his seed through their generations. 22. And the Lord spoke to Moses, 23. saying: Take for yourself spices, of the finest and choicest myrrh five hundred shekels, and of cinnamon half as much, that is, two hundred and fifty shekels, and of calamus likewise two hundred and fifty, 24. and of cassia five hundred shekels by the weight of the sanctuary, and a hin measure of olive oil; 25. and you shall make a holy oil of anointing, an ointment compounded by the work of a perfumer, 26. and you shall anoint with it the tabernacle of the testimony, and the ark of the covenant, 27. and the table with its vessels, and the lampstand and its utensils, and the altars of incense, 28. and of holocaust, and all the furnishings that pertain to their service. 29. And you shall sanctify all things, and they shall be the Holy of Holies: whoever touches them shall be sanctified. 30. You shall anoint Aaron and his sons, and you shall sanctify them, that they may serve Me in the priesthood. 31. And you shall say to the children of Israel: This oil of anointing shall be holy to Me throughout your generations. 32. The flesh of man shall not be anointed with it, and you shall not make another of the same composition; because it is sanctified, and it shall be holy to you. 33. Whatever man shall compound such a thing, and shall give of it to a stranger, shall be cut off from his people. 34. And the Lord said to Moses: Take for yourself spices, storax and onycha, galbanum of good odor, and the clearest frankincense; all shall be of equal weight; 35. and you shall make an incense compounded by the work of a perfumer, carefully mixed, and pure, and most worthy of sanctification. 36. And when you shall have beaten all into the finest powder, you shall place some of it before the tabernacle of the testimony, in which place I will appear to you. It shall be to you the Holy of Holies, this incense. 37. Such a composition you shall not make for your own uses, because it is holy to the Lord. 38. Whatever man shall make the like, to enjoy its fragrance, shall perish from his peoples.




Verse 1: You Shall Make an Altar for Burning Incense


1. YOU SHALL ALSO MAKE AN ALTAR FOR BURNING INCENSE. — Here is described the altar of incense, on which no victims, but only incense was burned for God, not only by the high priest, but also by the lesser priests, who ordinarily performed this duty, and that twice daily, namely in the morning and in the evening, after the manner of the daily sacrifice. Hence this altar was called the altar of incense; or, as it is in Hebrew, the altar of the burning of incense.


Note first: This altar was made of gilded acacia wood, and it was one cubit long, one cubit wide, and two cubits high.


Note secondly: This altar was in the Holy Place, in the middle between the lampstand and the table, and it faced the propitiatory or oracle, which was in the Holy of Holies above the ark, supported by the two Cherubim; hence this altar is called the altar of the oracle: for it so faced the oracle that through the opening which was above in the wall dividing the Holy Place from the Holy of Holies, the smoke of the spices burned on the altar of incense would ascend and waft into the oracle itself, so that by this fumigation God residing in the oracle might be honored.


Thirdly, God willed that these fragrances be burned before Him, not because He is delighted by the smell of incense, since He has no sense of smell, nor nostrils, nor a body; but because among men it is considered a great honor to set out or fumigate someone with sweet fragrances: hence God, who deals with men in a human manner, willed that the same be burned before Him for His worship. So by the custom and rite of all nations, the burning of frankincense and fragrances was attributed to God; hence the Poets call "the honors of frankincense" divine honors, and the three Magi gave these three gifts to Christ, namely: "gold to a king, frankincense to God, and myrrh to one buried." Whence we Christians also offer incense to God;


Fourthly, this altar had four horns, and a golden crown around it: in the middle it had a latticed grating, through which the ashes and cinders of the burned spices would fall beneath the altar, and from there they were removed at their appointed times.


Fifthly, this altar had four rings, through which two poles were inserted, by which it was carried and borne by the priests through the desert.


Tropologically: This altar, says Bede, signifies the life of the perfect, who are placed, as it were, in the vicinity of the oracle: because having abandoned the lowest pleasures, they devote all their care solely to entering the heavenly kingdom. Whence it is fitting that on this altar not the flesh of animals, but only incense was burned: because such persons no longer need to slay in themselves the sins of the flesh and the allurements of thoughts, but offer almost only the fragrances of spiritual prayers and heavenly desires through the fire of interior love in the sight of their Creator.


Hence this altar is made of acacia wood, because such persons ought to be beautiful in virtues and incorruptible against vices; it is also square, because such persons are firm and immovable, so as to say: Who shall separate us from the love of Christ? Secondly, it is overlaid with gold, because such persons ought to shine with outstanding charity. Nine, according to Pliny, book 33, chapter 3, are the excellences and qualities of gold, namely: "wonderful origin, splendor, weight, facility of material (for gold is ductile into the thinnest surfaces, lines, and points), constancy, purity, medicinal properties, wonders, price;" which he pursues at length, and Alcazar applies individually to charity in the Apocalypse.


Third, they have a cubit of length and width, because they maintain equal patience in whatever adversities come upon them from any quarter, because in all things they think of one thing, that is, God, from whom they know these things are sent, and for whose honor and will they willingly endure all things; they also have two cubits in height, because they are borne both in body and mind toward heavenly things, and say with the Psalmist, Psalm 83: "My heart and my flesh have rejoiced in the living God."


Fourth, they have four horns, that is, the four cardinal virtues flowing from the altar, that is, from the very depths and disposition of the heart. Fifth, the grating is their heart, in which those spices are burned for God, and in which if any earthly ash falls, it falls away, so that their prayer and praise of God may be pure, and the desires of their heart may be pure. Sixth, the golden crown signifies the crown prepared for them in heaven. Seventh, the four rings with poles are the gifts of the Holy Spirit, by which the just are easily moved by Him and stirred to noble deeds. Eighth, incense was offered at the same time as the perpetual sacrifice, because these two things, namely mortification, which the perpetual sacrifice or immolation of the lamb represents, and the ardor of contemplation, which the incense represents, must be joined: for one cannot exist without the other; hence in Canticles 5, the Bridegroom says: "I have gathered my myrrh with my spices." Where by myrrh mortification is understood, and by spices divine love and contemplation.


At which point note that Christ compares Himself in His passion to a harvester, both to signify the joy of spirit with which He suffered, and to indicate the abundant fruit of His passion, which even then by suffering He seemed to be reaping and gathering: and so Christ's very passion was like a certain harvest and gathering of fruits.


Would that our heart were an altar of incense, exhaling perpetual incense, that is, pious and frequent vows, desires, and sighs to God! So Saint John saw an angel take fire from the altar of incense, and offer to God bowls full of fragrances, which are the prayers of the Saints, Revelation 8:3 and 5. Hence Pope Urban IV, explaining that verse of Psalm 50, Then shall they place upon Your altar young bulls: "This is the altar," he says, "of Your holy temple, which I am, beside which stands the angel appointed for its guarding, having a golden censer in his hand, so that with much incense he may present before You, O Lord, the prayers poured forth with tears. This is an altar that is hollow and empty, emptied of all earthly affections, which You commanded to be made, for storing the ashes of our memory of death."


Moral teaching on the fruit, miracles, and examples of prayer.


"Many," says Saint Augustine on Psalm 65, "grow languid in praying, and in the freshness of their conversion they pray fervently; afterward languidly, afterward coldly, afterward negligently, as if they were safe: the enemy keeps watch -- are you sleeping?" The same to Proba: "The brethren in Egypt are said to have frequent prayers, but very brief ones, swiftly shot forth: lest that vigilantly raised attention, which is most necessary for one praying, should vanish and become dulled through longer delays." The same again: "Prayer," he says, "is the defense of the holy soul, the consolation of a good angel, the torment of the devil, a pleasing service to God, and the total praise of penance and religion, perfect glory, sure hope, uncorrupted health." The same to Dioscorus: "This business," he says, "is carried on more by groans than by words, more by weeping than by speech." For, as Saint Chrysostom says, "God is not a hearer of the voice, but of the heart."


And Saint Jerome in his Epistle: "Let prayer," he says, "arm those going out from their lodging; let it meet those returning from the street: let the body not rest on its seat before prayer has fed the soul."


And Saint Isidore, Book III of On the Supreme Good, chapter 8: "He who wishes," he says, "to always be with God, ought to pray and read frequently. For when we pray, we speak with God; but when we read, God speaks with us." And shortly after: "This is the remedy for one who burns with the temptations of vices: as often as he is touched by any vice, so often let him apply prayer; because frequent prayer extinguishes the assault of vices." And again: "In two ways," he says, "prayer is hindered from obtaining what is sought: either if the one praying still commits evil, or if he does not forgive the debts owed to him by one who offends him."


Saint Basil asks, in Book I of the Hexameron: "How will anyone obtain that his mind not wander in prayer?" and he answers: "If he thinks of himself as standing before the eyes of the Lord."


"Prayer," says Cassiodorus, "calms the heart, draws it away from earthly things, cleanses it from vices, raises it to heavenly things, makes the heart more capable and more worthy of receiving spiritual goods."


Abbot John used to say: Just as a man seeing wild beasts flees and climbs a tree, so when evil thoughts come, flee through prayer to the Lord, and you will be saved. For just as water extinguishes fire, so prayer extinguishes temptation. In the Lives of the Fathers, Book III, last chapter, number 208.


Another used to say: One must pray that the soul be purged from sins and passions; because just as nothing is seen in murky water, so a soul that is disturbed cannot see God.


Do you want examples of those who prayed and obtained? The prayers of Moses, Elijah, David, and others in Scripture are well known.


Ruffinus, in the Lives of the Fathers, Book III, number 194, tells of a Religious man chanting psalms, that while he was singing, from his mouth with each verse a torch of fire went forth and ascended to heaven.


Saint Anthony and Arsenius often prayed through entire nights, and in the morning they were found standing in the very same spot where they had begun to stand in the evening, gazing toward heaven; through prayer they overcame all the temptations and snares of the devil.


Abbot Bessarion prayed for 14 continuous days with his hands extended toward heaven. By this he rendered the water of the sea sweet, as Ruffinus reports, Book III of the Lives of the Fathers, number 215, and Book V, chapter 12, number 3.


James of Nisibis by prayer defended the city of Nisibis against Sapor, and rendered all his schemes futile, as Theodoret testifies in his Life.


Publius by prayer stopped a devil sent by Julian the Apostate, as is found in the Lives of the Fathers, Book VI, chapter 2, number 12.


Simeon Stylites by prayer obtained water, and performed very many miracles, as Theodoret testifies.


Abbot Theonas by prayer rendered robbers immobile. Zuchaeus averted a plague from Caesarea. Saint Hilarion cast out demons.


By prayer and a seven-day fast, Macarius the Egyptian cast out a gluttonous demon, as his Life reports.


Prayer is therefore a conversation with God, a prelude to future blessedness, the work of angels, the victory over all difficulties, medicine for the weak on the way of God, the correction of the mind, the fruitfulness of the soul, the kindling of the spirit, joy and jubilation.




Verse 2: It Shall Be Square


2. It shall be square, that is, quadrangular; for it had a cubit both in length and in width. Our translator therefore calls the square "quadrangular," because it had four horns and corners.


HORNS SHALL PROCEED FROM IT. These horns, therefore, were not added on, but rose from the four corner beams, which served as feet, skillfully crafted in the manner of obelisks. They were like four elegant rays, raised upward upon the four corners of the altar, so that they projected and rose from the four beams that supported the altar. So say Cajetan, Lipomanus, Ribera, and Vilalpando, in whose work you may see their figure and design on page 336 in The Construction of the Temple. Lyranus, however, and the Hebrews think these horns were certain small knobs placed at those four corners for the beauty and adornment of the altar; but these knobs are not horns.


Abulensis notes, Question II, that nothing was hung on these horns; but all the vessels pertaining to the altar of incense were stored at the altar of holocausts and hung from it.




Verse 3: Its Grating


3. ITS GRATING. So also the Septuagint translates the Hebrew gaggo, that is, its roof or covering. This grating was latticed, so that through its openings the ash of the incense, or of the burned spices, falling down might slip to the ground beneath the altar. This grating, therefore, upon which the fire was placed with the incense, was golden; the remaining part of the altar's surface, although it was wooden, was nevertheless covered with rather thick plates of gold in such a way that no access of fire to the wooden boards was possible -- although Saint Jerome in his commentary on Ezekiel chapter 12 says these boards were from wood brought from paradise, which is not harmed by fire, but becomes purer by it, like asbestos. But who brought this wood from paradise? Adam, or afterward someone else, having obtained permission from the Cherubim guarding paradise?


Note: The incense with fire was not placed immediately upon this grating (for otherwise the gold would have been melted by the fire and darkened by the ash), but in a bronze censer, which was placed upon the grating itself, as is clear from Leviticus 10:1.


AND YOU SHALL MAKE FOR IT A CROWN, a rim, or border similar to that which the table of the showbread had, about which I spoke in chapter 25, verse 23. This crown was square, as was the altar itself: it is called a crown, however, because it encircled the entire altar all around.




Verse 6: You Shall Place the Altar Before the Veil


6. AND YOU SHALL PLACE THE ALTAR BEFORE THE VEIL (which separates the Holy Place from the Holy of Holies), WHICH HANGS BEFORE THE ARK OF THE TESTIMONY (that is, before the ark of the covenant), BEFORE THE PROPITIATORY WHICH COVERS THE TESTIMONY -- that is, which covers the ark of the testimony or covenant; it is a metonymy. From this it is clear that the altar of incense was not in the Holy of Holies, as Saint Augustine supposed, but in the Holy Place, as I shall show more fully in chapter 40, verses 4 and 5.




Verse 8: He Shall Burn Perpetual Incense


8. HE SHALL BURN PERPETUAL INCENSE. Not that incense is kindled or burns all day long, but that it is to be burned regularly each day once in the morning and once in the evening. Moreover, this was the manner and rite of the offering of burning incense, as Abulensis rightly teaches, Question VII. First, the priest went to the altar of holocausts, from whose horns censers and fire-receptacles hung, and from there he took one censer, and in it he placed the coals of fire that he took from the altar of holocausts. Then he entered the Holy Place, and there he took incense from the censers that were upon the table of the showbread, and placed it in his censer and upon the fire; next he placed his censer with the fire and incense upon the altar of incense, and there the incense was burned and consumed. When it was consumed, the priest took his censer, and going out beyond the camp he emptied it and poured out the ashes in a clean place, and finally he brought back the censer to the altar of holocausts and hung it again from its horns, whence he had taken it.




Verse 9: You Shall Not Offer Incense of Any Other Composition


9. YOU SHALL NOT OFFER UPON IT INCENSE OF ANY OTHER COMPOSITION. "Other," namely than what I shall prescribe for you in verse 34. On the altar of incense, therefore, it was not permitted to offer a victim, nor to pour a libation, nor even to offer any other incense, however precious, compounded by human skill; but only that which the Lord commands to be compounded in verse 34.




Verse 10: Aaron Shall Make Atonement upon Its Horns Once a Year


10. AND AARON SHALL MAKE ATONEMENT UPON ITS HORNS ONCE A YEAR. Here Moses passes, says Cajetan, from the daily office of this altar to the annual office to be performed upon the same altar, which pertained not to the lesser priests but to Aaron alone, that is, the high priest; to be performed, I say, on the Day of Atonement, which was celebrated on the tenth day of the seventh month. For on that day the high priest, after the expiation of the Holy of Holies, returning from there to the Holy Place and the altar of incense, prayed there for his sins and dipped the horns of the altar in the blood that he carried with him in a small vessel, with which he had already sprinkled the Holy of Holies, Leviticus chapter 16:18, and this is what is said here: "He shall make atonement with the blood (that is, through the blood, or by dipping the horns of the altar in its blood, namely of the animal, that is, the bull and the goat), which (animal) was offered for sin." For this purification of the altar was done by the sprinkling of blood for this purpose: that through it the altar might be expiated, as having been contaminated by the sins of the entire people, in whose midst it stood, committed throughout the whole year, and therefore needing to be purified and reconciled by this lustration and expiation.


AND HE SHALL APPEASE, namely Aaron the high priest shall appease God.


IT SHALL BE MOST HOLY TO THE LORD, as if to say: This rite of expiation shall be most holy; the altar also shall be most holy, which is thus expiated; for the phrase "holy of holies" can refer both to the altar and to the rite of expiation. So Abulensis.


Note: The Hebrews express intensification, or the superlative degree, by an abstract noun, or by a doubled concrete noun, as Holy of holies, that is, most holy.




Verse 12: When You Shall Take the Sum of the Children of Israel


12. When you shall take the sum (in Hebrew "head," that is, heads, that is, the sum of heads) OF THE CHILDREN OF ISRAEL ACCORDING TO THEIR NUMBER, EACH SHALL GIVE A RANSOM FOR HIS SOUL TO THE LORD: AND THERE SHALL BE NO PLAGUE AMONG THEM WHEN THEY ARE NUMBERED -- as if to say: As often as you take a census of the people, not out of vanity or pride (as David did, whose numbering or census of the people was therefore a sin, and was severely punished by God), but either at My command, or for public necessity, such as tribute, war, or some other just cause: so often each person numbered shall pay a ransom for his soul, by which, that is, he may as it were redeem his soul, that is, his life, from God, so that God may preserve them in life and not send upon them plague or any other affliction, according to this quasi-law and agreement. For if you do not redeem yourself, O Hebrew, with the price, when you have been numbered, the Lord will punish you as a transgressor of this law and pact with some plague, as He did in the time of David, when he numbered the people but did not collect the census-tax prescribed here. Although there the fault was also of another kind, namely pride, as I have already said. By this census-price, therefore, according to this law and quasi-pact with God, the Hebrews redeemed their life, so as to escape the plague and other deadly afflictions that befell those who withheld this census-price from God and the temple. So too today those who steal tithes from the temple and from God not infrequently fall into serious plagues and calamities, by which they are impoverished or consumed.


God willed that this ransom-price be paid to Him in the census by every Hebrew, first, for this purpose: that the Hebrews might know and remember that this multiplication of their people was from God and from the promise made to their fathers; and that God cares for His people and, as it were, wishes to hold them in His account. For this is what is signified by the tribute paid to the temple.


Second, to teach that no one is master of his own life or his own head, but that all have one master, namely God, says Saint Cyril, Book II on John, chapter 92.


Third, so that through this temporal tribute might be signified the spiritual tribute of the new law, which is to worship God in spirit and in truth, which everyone numbered by God, that is, every Christian, ought to pay to Him. So Saint Cyril.


The Emperor Vespasian imposed the same payment on the conquered Jews: "He imposed a tax," says Josephus, Book VII of the War, chapter 27, "on the Jews wherever they lived, and ordered them to bring two drachmas each year to the Capitol, just as they had previously paid to the temple in Jerusalem."


Anagogically, Bede, Book III On the Tabernacle, chapter 13: The sum, he says, of the children of Israel signifies the sum of all the elect, who by the price of ten obols, that is, by the observance of the Decalogue, redeem their souls and merit the denarius of eternal life, to be received in the evening, that is, at the end of life.




Verse 13: Half a Shekel According to the Measure of the Temple


13. AND EVERYONE WHO PASSES TO THE NUMBERING SHALL GIVE HALF A SHEKEL ACCORDING TO THE MEASURE OF THE TEMPLE. "Everyone who passes to the numbering," in Hebrew everyone who passes to the numbered, that is, everyone who is counted, or whose name is registered, namely from the age of twenty and above, as is clear from verse 14; for from that age the Jews were assessed and numbered, as fit for war. Hence our Translator, in chapter 38:23, where he first enumerates the census of the people, says this census-price was offered by six hundred thousand armed men, although the word "armed" is not found in the Hebrew: for the Translator rightly understood that only those were counted who were fit to bear arms, and consequently were armed men in this army and battle-line of the Hebrews.


Half a shekel. The shekel was a coin formerly very commonly used among the Hebrews, which was also called a stater; in Hebrew it is called shekel, that is, something weighed, something ponderated. For the root sakal means to weigh and to ponder. For the ancient Jews, as also the Romans, used a rough mass of bronze, silver, or gold of a certain weight in place of money and currency. Later they also minted and cast stamped money, but they would always weigh it at the just weight. So Pliny testifies, Book XXXIII, chapter 3, that the Romans first began to use minted silver after the defeat of Pyrrhus, which was in the year of the City 585, and therefore before the first Punic War; and that the gold coin was minted 62 years later.


Bronze was minted earlier, namely among the ancients by Saturn, and among the Latins by Numa Pompilius, the second king of Rome, who marked it with images and inscribed it with the title of his name, and from Numa the word numus or nummus (coin) received its name, says Isidore, Book XVI, chapter 17, Cedrenus, and Epiphanius in his book On Weights, at the end.


The weight of the shekel was four Attic drachmas, or half an ounce, as Josephus testifies, Book III of the Antiquities, chapter 9. The silver shekel therefore weighed and was equivalent to four Spanish reales, that is, it was worth one Brabantine florin. There was also a bronze and a gold shekel, all of equal weight, but of unequal value on account of the material. For one drachma of gold is worth ten or twelve drachmas of silver: for the price of gold is ten or twelve times the price of silver. The gold shekel, therefore, was worth ten silver shekels. Arias Montanus describes the minting of the shekel in his book On Measures: namely, that the shekel had on one side an urn with manna, with this inscription (in the ancient Samaritan letters) shekel Israel, that is, shekel of Israel; and on the other side it had Aaron's flowering rod, with this inscription: Jerusalem kedoshah, that is, holy Jerusalem.


See here how small a tribute, namely half a shekel, and one to be paid only rarely, God demands for Himself. Let princes imitate this.


The Emperor Constans, as Eutropius reports, used to say that "public wealth is better held by many private persons than reserved within the one treasury of the prince."


The Emperor Trajan called the public treasury a spleen, because when it grows, all the other members waste away. Fabricius the Roman, when Cineas, the ambassador of the Epirotes, offered him a great amount of gold, refused to accept it, saying that "he preferred to rule over those who had gold than to have gold himself."


ACCORDING TO THE MEASURE OF THE TEMPLE. Many have thought that the shekel of the sanctuary differed in weight and value from the common shekel. For some judged it to be smaller than the common one. So Rabbi Solomon and Lyranus assign twenty-four obols to the common shekel, but twenty to the sacred. Others supposed the sacred shekel to be larger than the common. So Pagninus assigns forty obols to the sanctuary shekel, but twenty to the common. Vatablus, however, and following him Lipomanus and Covarruvias, in his book On Coins, chapter 2, number 9, assign ten obols to the common shekel, but twenty to the sacred.


But this distinction between the sacred and common shekel was unknown to the ancients, namely to Josephus, Saint Jerome, and others; indeed, that these shekels were equal is clear from Ezekiel chapter 45, verse 12; for there the common shekel is said to have twenty obols, the same number that the sacred is said to have here. That Ezekiel is speaking of the common shekel of laypeople, rich and poor, is clear from the preceding context. So Ribera on Amos chapter 8, number 15 and following; Vilalpando, Part II of The Equipment of the Temple, Book II, chapter 28.


You will object: The Septuagint commonly here, in Leviticus chapter 23, Numbers 3, and elsewhere, translates the shekel as a didrachm; therefore this sacred shekel was less than the common shekel, since the common one, according to Josephus, weighed four drachmas. Hence Epiphanius calls the sacred shekel half a stater, that is, half the common shekel. "The shekel," says Epiphanius, "which is also called a quadrans, is the fourth part of an ounce, half a stater, having two drachmas;" and a little before: "A pound is twelve ounces; an ounce has two staters; a stater is half an ounce; but it has two didrachms."


I respond: The Septuagint takes didrachm in the Hebrew sense, not the Attic sense. The Hebrew didrachm was the Attic tetradrachm: for one Hebrew drachma equaled two Attic drachmas. The Septuagint, therefore, calls a didrachm two Hebrew silver coins, each of which weighed two Attic drachmas, as Budaeus testifies, Book V of On the As. Although there was also another larger silver coin of the same value and price as the shekel and stater, namely worth a didrachm, as is clear from comparing the Septuagint version with ours, Genesis chapter 20, verse 16; for there our translator renders it a thousand silver coins; the Septuagint, however, a thousand didrachms. Conversely, in Matthew chapter 17, verse 24, the foreign tax that the publicans sought from Christ was an Attic didrachm, namely half a shekel; for there Christ paid one shekel or stater, namely half for Himself and half for Peter.


You will say: If the sacred shekel and the common shekel were the same, why then does Scripture here and elsewhere specify the shekel and call it the shekel of the sanctuary?


I respond that this is done because in the sanctuary, as in a sacred and secure place, a shekel of the most exact weight was kept, against which all others could be weighed and tested, so that there would be no room for fraud, that is, for clipping and diminution -- just as among the Romans a public measure of the foot existed, as the primary and most certain standard for all others, and a public measure of the amphora existed on the Capitol, about which Priscian says:


"An amphora was made, and lest anyone violate its standard,
The Quirites consecrated it to Jupiter on the Tarpeian mount."


Scripture therefore calls the shekel here "according to the measure of the temple," meaning a shekel of the most exact weight; this is clear from Leviticus, last chapter, verse 25, where it says: "Every valuation shall be weighed by the shekel of the sanctuary" (not "computed," which it would have had to say if this sacred shekel had been worth more), where the Septuagint translates: and every price shall be according to holy measures, as if to say: Every shekel, and every weight and price, shall be weighed by the shekel and by the most exact measure that is kept for this purpose in the sanctuary. To Epiphanius I respond that he suffered a lapse of memory, or that an error crept into his manuscript: for Epiphanius clearly contradicts the Septuagint, who call the didrachm a stater or shekel.


THE SHEKEL HAS TWENTY OBOLS -- Jewish ones, that is; for it had twenty-four Attic ones, since four Attic drachmas, which equal the shekel, make that many obols. The obol was therefore the twentieth part of a shekel, that is, of a Brabantine florin, which is worth twenty stuivers; the obol was therefore a stuiver, and the shekel, being worth twenty obols, was worth twenty stuivers.


Tropologically, Radulphus, Book III on Leviticus, chapter 8: The half shekel, he says, or denarius of obols, signifies the integrity of faith. This must have the measure of the temple, because it ought to conform not to the doctrine of heretics, but of the holy Fathers. It is a half, because although it contains everything necessary for human salvation, nevertheless it does not reach the fullness of the vision of God: from this neither the poor nor the rich may subtract anything.




Verse 15: The Rich Shall Not Add to the Half Shekel


15. THE RICH SHALL NOT ADD TO THE HALF SHEKEL -- so that, first, the number of the people may be determined from the shekels; second, so that in the census no occasion of pride be given to the rich, nor of despising their poor fellow countryman; third, because the soul of all human beings is one, whether you be Croesus or Irus; fourth, because in God's sight riches are not worth more than poverty; fifth, because every person's life and soul is equally precious to God, inasmuch as for each individual's redemption the Son of God poured out His precious blood on the altar of the cross; sixth, because everyone, whoever he may be, ought to render equal thanks to God, as far as lies in him, whether he has received riches from Him or labors in want. A mirror of this equity was Saint Job, who, having become utterly poor from being extremely rich, rendered thanks to God: "The Lord gave," he says, showing Himself munificent and generous; "the Lord has taken away" what was His own, when He judged it would be less profitable for me. For my life, therefore, and my soul, preserved by Him amid so many dangers of death, I will give Him the sacred didrachm, the price of my soul, namely praise and thanksgiving, saying: "Blessed be the name of the Lord."




Verse 16: You Shall Deliver the Money for the Uses of the Tabernacle


16. And you shall deliver the money received FOR THE USES OF THE TABERNACLE. The expenses of the tabernacle were great, and those of the temple were greater, in so vast a construction, in feeding and clothing so many thousands of priests and Levites, in victims, in transporting wood, water, etc. Hence the Hebrews report that each year at the feast of expiation this collection of the half shekel was made from each person. So Lipomanus.


THAT IT MAY BE A MEMORIAL BEFORE THE LORD -- as if to say: You will give this census-price, namely half a shekel, to the temple and to God, so that through this God may remember you and be propitious to you.




Verse 18: You Shall Make a Bronze Laver


18. AND YOU SHALL MAKE A BRONZE LAVER WITH ITS BASE FOR WASHING. For "laver" the Hebrew is kiyor, that is, a basin; the Septuagint has louter, as if to say a washing-place, from louein, that is, from washing. For this vessel was made to contain water, with which, first, the priests were washed before they approached sacred duties; second, the parts of victims that were immolated. So Abulensis and Lipomanus. Hence this laver was placed between the tabernacle, that is, the Holy Place, and the altar of holocausts, as follows: for the priests had to perform their sacred duties both in the Holy Place and at the altar of holocausts, which they could not do unless they were first washed.


Solomon fabricated a similar vessel for the same purpose, but much larger, which on account of its immense capacity was called the bronze sea; for it was like an immense hemisphere, whose upper and wider circumference was thirty cubits, so that this entire vessel contained three thousand measures: a measure (metreta) contains seventy-two sextarii, or twelve congii.


Moreover, Moses fabricated this basin, or laver, from the bronze mirrors of the women who kept watch at the door of the tabernacle, Exodus 38:8.


Mystically, some understand by this laver and washing baptism; but because this laver was in the court, which signified the Church, and not before the court or at its entrance, to which baptism is likened, hence it is better, with Saint Gregory, Homily 47 on the Gospels, and Bede, Book III On the Tabernacle, last chapter, to understand by this laver penance, or the Sacrament of Penance. For first, this laver is made from the mirrors of women, that is, from the contemplation of the last things, and from the precepts of God, in which faithful souls see themselves and discover and correct their blemishes.


Hear Saint Gregory: "Moses sets up a bronze laver in which the priests must be washed before entering the Holy of Holies, because the law of God first commands us to be washed through compunction, so that our uncleanness may not be unworthy to penetrate the purity of God's secrets." He then adds why this laver was made from the mirrors of women: "For the mirrors of women are the precepts of God, in which holy souls always look at themselves, and if there are any stains of ugliness in them, they detect them. They correct the faults of their thoughts, and arrange, as it were, their resisting countenances, as if from a reflected image; because while they diligently attend to the Lord's precepts, in them they undoubtedly recognize either what in them pleases the heavenly Bridegroom, or what displeases Him." He adds why these women keep watch at the door of the tabernacle: "Because holy souls, even though they are still burdened with the weakness of the flesh, nevertheless with constant love watch the entrance to the eternal dwelling. Moses, therefore, made the laver for the priests from the mirrors of women, because the law of God offers a washing of compunction for the stains of our sins, while it presents for our contemplation those heavenly precepts by which holy souls have pleased the heavenly Bridegroom. If we diligently attend to them, we see the stains of our interior image; and seeing the stains, we are pierced with the sorrow of penance; and being pierced, we are washed, as it were, in the laver made from the mirrors of women. Moreover, it is very necessary that when we are moved to compunction about ourselves, we also be zealous for the lives of those entrusted to us."


King Lysimachus, when he had surrendered his army to the enemy on account of thirst, after he received water as a captive and drank it, said: "O God! For the sake of how small a pleasure, how great a good, how great a kingdom have I lost, and made myself from a king into a slave!" Let the penitent say this: Good God, for the sake of gluttony, for the pleasure of one quarter of an hour, how great a good, how great the delights of heaven have I lost, and made myself a slave of the devil, of death, and of hell, and that forever!


Second, in this laver our priests must wash when they are about to offer the sacred victim, and other faithful who are also in some measure priests, and who offer the calves of their lips and hands, that is, praises and holy works, and become partakers of the sacred victim.


Third, this laver is placed between the altar of holocausts and the tabernacle, that is, the Holy Place, in which was the altar of incense; because, in order to enter the interior altar, namely the altar of incense, exterior mortification is not sufficient, but interior penance is also required, by which we purge the affections themselves.


See Ribera, Book II On the Temple, chapter 17, adapting each detail minutely.




Verse 19: They Shall Wash in It


19. And having poured water, they shall wash in it. It should be read "in it" (feminine, referring to water), not "in it" (masculine, referring to the laver). For the priests did not wash themselves in the laver (for they would have defiled it), but in water flowing from the laver through a pipe, which could be opened and closed by a spigot. Therefore what the Hebrew says, "they shall wash from it," understand: from the water that flows from the laver through the pipe. So Cajetan. In the same way, we are said to drink wine from a vessel, that is, from a cup that has been drawn from the vessel.


Their hands and their feet. Hence Cajetan, Lipomanus, and Ribera plausibly hold that the priests ministered barefoot in the tabernacle (which they did twice a day, namely morning and evening, as I said above). For they seem to have washed their feet for this purpose, lest they defile the tabernacle with dirty feet. For if they had afterward put shoes and leggings back on their feet, what need would there have been to wash them? For this washing was done only for the cleanliness and dignity both of their feet and of the tabernacle. As a symbol of this, Moses was commanded on Sinai, as in a holy place, when he was about to speak with God, to remove his sandals, Exodus 3:5. The Lord wished by this ceremony of bare feet to teach the priests that dignity and reverence in divine worship, even externally, must be observed.


Second, by this He wished to remind them of interior purity, so that the priests might remember that henceforth they must walk not on the ground but through the heavens, says Philo, in his book On Victims. The Gentiles imitated this in their profane rites. Hence that saying of Hesiod: "To handle sacred things with unwashed hands is sacrilege."


Hence the priests of the new law also wash their hands in the Mass, and indeed all Christians formerly, when about to enter the church and to receive communion, washed their hands, both to be reminded of interior purity, and because they were about to receive the sacred Eucharist in their hands: and for that reason, at the doors of the church a vessel of water was placed for purification; in its place there later remained a small vessel of holy water placed at the entrance of the church, as I showed in 1 Timothy 2. Indeed, Pythagoras too had the maxim: "Sacrifice with bare feet;" which both others and the Lacedaemonians adopted.


Josephus also writes that Berenice, the sister of King Agrippa, when she had gone to Jerusalem on account of a vow, to perform a sacred rite, did the same thing, and so stood barefoot before the tribunal of the governor Florus. Hence also that exclamation of Saint Leo in a certain sermon on fasting, speaking of the fasting of the Hebrews: "Let them have their bare-foot processions, and in the sadness of their countenances let them display their idle fasts."


Even now the Moors and Saracens do not enter the temples in which they are about to perform sacred rites except with their shoes removed. Therefore I think Pythagoras was admonishing that while sacrificing they should be clean, and having set aside worldly cares and having been purged from the defilements of sins, they should devote themselves to the divine service.


For to wash the feet mystically means to purify the mind. On this subject our Theologians also explain the Lord's command about the washing of feet, and likewise the injunction to shake the dust from one's feet. Euthymius also interprets "feet" as thoughts in Psalm 72: "By feet," he says, "he means thoughts, as things that, like feet, guide and sustain the religious life of our soul."


Our priests, however, celebrate wearing shoes, not barefoot, both on account of modesty and decorum, and because they are soldiers and leaders of Christ (whom it befits to be shod, indeed booted), always ready for battle against demons and for preaching the Gospel everywhere: hence they must have "their feet shod with the preparation of the gospel of peace," as the Apostle says, Ephesians 6:15. See the commentary there.




Verse 21: Lest They Die


21. LEST THEY DIE -- lest I punish them with death (if they neglect this ceremony of washing prescribed by Me) as disobedient and irreverent. Think the same if they were to omit any other ceremonies prescribed by God, especially if this were done out of contempt.


A STATUTE -- that is, this law shall be eternal for you, that you may always observe it.




Verse 23: Take for Yourself Spices, of Prime and Choice Myrrh


23. TAKE FOR YOURSELF SPICES, OF PRIME AND CHOICE MYRRH. So also the Chaldean and the Septuagint; but the more recent Hebrews punctuate their texts differently and read in this manner: Take for yourself the chief spices, that is, the first and most excellent, namely of choice myrrh.


Saint Jerome, however, the Chaldean, and the Septuagint punctuate and translate thus: Take for yourself spices, the head of free myrrh, that is, freely flowing or distilling myrrh. Now the head of free myrrh is stacte, which is the flower of myrrh (as the Septuagint and Saint Jerome translate in his letter to Principia), that is, the tear of myrrh, namely the liquid spontaneously flowing and distilling from myrrh, which is the purest, choicest, and most excellent myrrh. Hence in Hebrew it is called the head of myrrh, that is, that which is first and most excellent in myrrh.


Here is described the composition of the ointment with which the priests were to be anointed and consecrated, likewise the tabernacle and its vessels. For this ointment was prepared from five spices and oil, Exodus 30:23-25.


This ointment was prepared by mixing five ingredients and olive oil, so that it would be like an ointment skillfully compounded by perfumers. Moreover, these five spices were the following: First, choice and free myrrh, that is, spontaneously flowing, of the weight of five hundred shekels. Second, cinnamon, whose weight was half of the preceding, namely two hundred and fifty shekels. Third, aromatic calamus, of the same weight. Fourth, cassia, of the weight of five hundred shekels. Fifth, olive oil, of the measure of one hin, that is, twelve sextarii.


Of five hundred shekels. The Hebrew shekel contains, as I said, four Attic drachmas, or half an ounce. Therefore five hundred shekels make one hundred ounces, which is eight pounds and a quarter of a pound. Similarly, two hundred and fifty shekels make fifty ounces, that is, four pounds and an eighth.


See here how heavy these spices were; how precious even then were the ingredients that today are cheap and common. Hence Saint Jerome: "Cinnamon," he says, "was once among the gifts sent by kings." For if the first spice, namely myrrh, weighed five hundred shekels, that is, eight pounds and a quarter, and cassia likewise, and cinnamon half that, calamus half: the total of all was twenty pounds and a half, or three quarters of a pound above twenty -- which is certainly a great weight and, as we have said, a great price in those days.


OF CALAMUS. — Understand here the fragrant or aromatic reed, as is clear from the Hebrew, Chaldean, and Septuagint, about which see Theophrastus, book IX of the History of Plants, chapter 7; Pliny, book XII, chapter 22; Galen, book VIII of Simple Medicines; Dioscorides, book I, chapter 17.


24. OF CASSIA FIVE HUNDRED SHEKELS IN THE WEIGHT OF THE SANCTUARY — that is, I take the shekel here as being of that weight which was the shekel of the sanctuary, or a shekel that is of as much weight as the shekel of the sanctuary weighs, not because it is greater than the common shekel, but because it is of the most exact measure, as I said at verse 13.


For it is not necessary to posit, with Arias Montanus, that there is here a different shekel of weight, distinct from the shekel of coinage, as if this shekel were a kind of weight that was not equal in balance to the coin shekel, but had a different weight from it: for Scripture gives no indication of this difference of shekel. Wherefore it is more probable that the Hebrews transferred the weight of the coin shekel to other things as well: just as we too sometimes do in familiar speech, when we say that rare and precious things weigh two, three, or four royals; especially because the ancients used coinage -- for example, the shekel -- not as a struck coin, but weighed out by balance, and by that means they priced their merchandise and goods, as I said at verse 43. The shekel therefore by its origin, as also by its etymology, was a measure of weight as much as of coinage.




Verse 25: The Holy Oil of Anointing


Scripture then calls this anointing "the holy oil of anointing," because by it the priests, the tabernacle, and its vessels were consecrated.


25. And you shall make the holy oil of anointing, an ointment compounded by the work of a perfumer. In Hebrew, the work of a perfumer or apothecary. The Septuagint, the work of a perfumer. All these mean one and the same thing.




Verse 26: You Shall Anoint the Tabernacle of the Testimony


26. AND YOU SHALL ANOINT WITH IT THE TABERNACLE OF THE TESTIMONY. — In Hebrew moed, that is, of assembly or of testimony, about which I spoke in the preceding chapter, verse 43.


Note, says Abulensis, that this anointing of the altars, the tabernacle, etc., was not done daily or periodically, but only once at the original consecration -- just as our churches, altars, and chalices too are consecrated only once.


The priests, however, were anointed with oil daily when they ministered in the sanctuary.




Verse 29: They Shall Be Most Holy


29. THEY SHALL BE MOST HOLY — they shall be most holy by this consecration.


WHOEVER TOUCHES THEM SHALL BE SANCTIFIED — that is, by touching the sacred vessels, he who touches them will be sanctified, says Rabbi Solomon: but I showed this to be false at chapter 29, verse 37. "Shall be sanctified" therefore means, he ought to be sanctified, so that if he is unclean, he should purify himself with the water of lustration, about which see Leviticus 14 and Numbers 19, before he touches the altar or other sacred vessels, says Abulensis.




Verse 30: You Shall Anoint Aaron and His Sons


30. You shall anoint Aaron and his sons, and you shall sanctify them, that they may exercise the priesthood for Me. This anointing of priests was twofold. The first was common to all priests, by which oil was poured into the hands of the priest, and from there he himself anointed his forehead. The second was proper to the High Priest, by which oil was poured upon his head, Psalm 132: "Like the ointment on the head, that runs down upon the beard, the beard of Aaron."




Verse 32: The Flesh of Man Shall Not Be Anointed with It


32. THE FLESH OF MAN SHALL NOT BE ANOINTED WITH IT -- that is, no layperson, no profane person shall be anointed with this ointment, but only priests and sacred things.


Nor shall you make another according to its composition. It was therefore forbidden for others to mix these ingredients for profane and common use. For this sacred oil had to be singular and proper to sacred things alone.




Verse 33: Whoever Shall Compound Such a Thing


33. Whatever man shall have compounded the like, and shall have given of it to a stranger, he shall be cut off from his people -- that is, he shall be punished with death. Note: The Hebrews understand by "cutting off" death, whether natural or violent.


Note also the mystical, allegorical, anagogical, and tropological meanings of this ointment and of each of its ingredients as handed down by the Fathers, which for the sake of brevity I pass over. See Bede, Book III On the Tabernacle; Origen, Homily 9 on Leviticus, and others. Myrrh signifies the mortification of the flesh; cinnamon, the fervor of the spirit and of charity; aromatic calamus, good reputation; cassia, integrity and perseverance; oil, mercy and grace. These five, like five fingers of one hand, compose the sacred anointing of chrism.


"To a stranger," that is, to anyone who is not a priest or of priestly lineage: for just as He previously forbade anyone from compounding such priestly ointment for his own use, so here He forbids that it be done for the uses of strangers. So Augustine, Question 135.




Verse 34: Take for Yourself Spices, Stacte and Onycha


34. TAKE FOR YOURSELF SPICES, STACTE AND ONYCHA, GALBANUM OF GOOD ODOR, AND THE PUREST FRANKINCENSE. Four species of incense are enumerated here; add therefore a fourth, as the Hebrew has it, and there will be five. For the Hebrew reads thus: Take for yourself spices, stacte and onycha and galbanum, spices and pure frankincense. The repetition of "spices" indicates another, that is, a fifth species, different from the four already enumerated.


Here is described the composition of the incense with which the altar of incense was to be burned. This incense consisted of four or five spices, namely stacte, which is the flower or tear of myrrh; onycha, which is the lid of a fragrant sea-shell; galbanum, which is the resin of a certain plant; the purest frankincense; and perhaps a fifth spice, which the Hebrews call "spices," that is, fragrant ingredients not named elsewhere.


All shall be of equal weight -- that is, each shall be taken in equal weight, so that the weight of each is equal. You shall make incense compounded by the work of a perfumer, carefully mixed and pure.


We recognize that as with the holy oil, so also the composition of the incense is forbidden to others, lest it be used for profane purposes. Thus all sacred things ought to be kept separate from the profane.


This incense should be prepared and mixed from stacte, onyx, galbanum, and frankincense. For just as God, in an anthropopathic manner, willed to be fed with sacrifices, so He willed also to be refreshed with fragrances, and thus to be appeased, because a sign of anger and indignation is in the nostrils. Hence in Job chapter 41, verse 11, it is said: "From his nostrils proceeds smoke;" but the nostrils are soothed by a sweet fragrance. Hence this is a fitting symbol of appeasement. So Arias Montanus and Alcazar on Apocalypse chapter 5, verse 8, note 3.


Note first: Stacte is a tear of myrrh, as I said at verse 23.


Second, "Galbanum is a sap," says Dioscorides, book III, chapter 81, "of a fennel plant growing in Syria, which some call metopium: the most esteemed is cartilaginous and fatty (whence perhaps in Hebrew it is called chelbana; for cheleb signifies fatness); galbanum draws out the menses and afterbirth either by application or by fumigation; it counteracts poisons, kills serpents, is swallowed for chronic cough, difficulty in breathing, and other conditions to be soothed." Pliny also writes about galbanum, book XII, chapter 25, and book XXIV, chapter 5, and Galen, in his book on Simple Medicines. Scripture adds and requires that the galbanum be of good fragrance, in Hebrew sammim, that is, aromatic, to signify that it should be select and fragrant. For Dioscorides asserts that galbanum has a heavy odor; and Pliny says that galbanum stinks and smells of castoreum: which he perhaps understands of the more earthy parts of galbanum, but not of the more refined parts, as I shall presently say about onyx, and therefore our Translator adds "of good fragrance."


Third, the onyx, says the Gloss, is a small fragrant shellfish resembling a human fingernail; indeed I think the onyx is that which Dioscorides calls the fragrant nail, book II, chapter 8; and he says it is the covering of a shellfish in the nard-bearing marshes of India, and therefore it breathes forth a sweet fragrance, because the shellfish there feed on nard as their food: the onyx is used as incense for the sake of its fragrance, but it smells somewhat of castoreum; understand with Mathiolus, if after its thin fragrant parts have been exhaled, the remaining shell is burned: for otherwise Propertius sings thus of onyx:


"And let the myrrh-scented onyx anoint the nostrils with saffron."


Pharmacists call the onyx the Blattum Byzantium, as attested by Amatus and Mathiolus in their commentary on Dioscorides.


Tropologically, Saint Gregory, book I of the Moralia, chapter 39: "We make incense composed of aromatics," he says, "when on the altar of good work we give off fragrance through the multiplicity of virtues." And fittingly you may understand frankincense as religion and prayer, stacte as mortification, galbanum (being hot and fatty) as charity and mercy, and onyx (being similar in color to a fingernail and in fragrance to nard) as chastity.


Hence symbolically, Saint Basil on chapter 1 of Isaiah, before the middle: This incense, he says, is the holiness of the body through temperance, and the bridle of reason over the body, which consists of four elements: stacte refers to water, frankincense to air, onyx to earth because of its dryness, galbanum to fire because of its intense heat. Therefore holiness tempers and moderates these among themselves, as it were a holy incense. But above all, incense is prayer.


Alluding to this incense, Saint John, Apocalypse 5:8, says that to those four holy living creatures were given bowls full of fragrances, which are "the prayers of the Saints;" and in chapter 8, verse 3: "There were given to him," he says, "many incenses."


Here note: The prayers of the Saints are here compared to fumigation, not of just anything, but of fragrances. First, because prayer, like frankincense, ascends upward -- Psalm 140: "Let my prayer be directed like incense in Your sight." Second, because just as frankincense is fragrant, so the prayers of the Saints delight God. Third, just as frankincense drives away stench, so prayer drives away sin and mitigates God's anger. Fourth, incense was made from crushed aromatics: so prayer ought to proceed from a mortified and humble soul. Fifth, incense was burned in fire: so prayer blazes forth in the fire of tribulations. Hence in the Song of Songs 4, the Bride says: "I will go to the mountain of myrrh and to the hill of frankincense."




Verse 35: You Shall Make Incense, Mixed Diligently


35. And you shall make incense, etc., mixed diligently, and pure, and most worthy of sanctification. — In Hebrew, "for sanctification," that is, You shall make incense so well, purely, and diligently mixed and composed, that it may be worthy of being sanctified to God, that is, of being burned, offered, and kindled.




Verse 36: When You Shall Have Ground It All into the Finest Powder


36. And when you shall have ground it all into the finest powder — so that the mixture may be more perfect, and thereby the incense more fragrant.


Tropologically, Saint Gregory, at the end of book I of the Moralia: "We grind all the aromatics into the finest powder," he says, "when we pound our good deeds, as if in the mortar of the heart, by hidden examination, and if they are truly good, we carefully reconsider them." Hence among the ancients, a heart placed in a censer hieroglyphically signified prayers and petitions poured forth to God from a pure, humble, contrite, and ardent heart, says Pierius, Hieroglyphic 34.


You shall place of it (the incense) before the tabernacle of the testimony — namely, on the altar of incense, which is before or in front of the tabernacle of the testimony, that is, before the Holy of Holies. For there was, as it were, a double tabernacle, because of its two parts: one was called the Holy Place, the other the Holy of Holies; Scripture speaks here of the second.


In which place (namely, in the tabernacle just mentioned, that is, in the Holy of Holies) I will appear to you. MOST HOLY (that is, most sacred) SHALL THIS INCENSE BE.




Verse 38: Whoever Shall Make Anything Like It


38. Whoever shall make anything like it, so as to enjoy its fragrance, shall perish from his peoples. — In Hebrew it is, "he shall be cut off from his peoples," because, namely, God will kill him, as disobedient and sacrilegious, with some plague of this life, or at least will punish him eternally in hell. For thus, conversely, "to be gathered to one's people" signifies to be joined to the company of the Saints and the Blessed.


The Lord forbade under so grave a penalty anyone from using the composition of incense for profane purposes, to the end that sacred things and the things of the temple might not be profaned, or the Ecclesiastical ministry become cheap and despised.


Moreover, He wished to unteach them the softness of anointing; for this sacred rite was employed not for softness, but for a sacred symbol and signification, and for reverence of the priesthood.


The pagans likewise taught the same. Socrates said that perfumes should be left to women; that in young men no perfume smells better than the oil they used while exercising. For with marjoram or foliatum perfume, a slave and a freeman immediately smell the same. Asked what old men ought to smell of: Probity, he said. Asked where this perfume was sold, he recited the verse of Theognis:


"From good men you will learn good things."


He who is good, learn good things from him.


Xenophon collects some things of this kind in his Symposium; Erasmus, book III of the Apophthegms.


When the same Socrates was criticizing those anointed with perfumes, and Phaedo was asked who was so anointed with perfumes, Aristippus replied: "I am," he said, "the unfortunate one: but far more unfortunate than I is the king of the Persians. But see to it," he said, "that just as in this regard he is superior to none of the other animals, so neither may he be superior to any of men." By this remark he meant that a man is made no better by perfumes and fragrances, since even a horse smeared with balsam would smell the same as a king; and a beggar anointed with a similar perfume would smell no less well than the high priest. Laertius, book II.


Diogenes, having obtained some perfume, anointed his feet with it contrary to the public custom. When people marveled at this, he said: Because perfume poured on the head evaporates into the air; but from the feet it ascends to the nostrils. Similarly, another criticized the public custom of placing garlands on the head, since it would be more fitting to place them below the nostrils, because the vapor of fragrance does not so much descend as ascend. Laertius, book VI.


The same Diogenes, to someone who had his hair anointed with perfume: "Beware," he said, "lest the sweet scent of the head bring on a foul smell of life;" for we have tried somehow to render the pleasant affinity of the Greek words, euodian and dysodian. For perfume in a man betrays softness of life; moreover, reputation is like a man's odor. Martial said something similar:


"Posthumus, he does not smell well who always smells well."


So Laertius, book VI.


The same said that the gods are easy in granting life to men: but that this life is unknown to those who seek perfumes. Laertius, ibid.


Lycurgus expelled perfumes from the state as being the corruption and ruin of oil. For oil, he said, spoiled with fragrances has no use, neither for eating nor for anointing the limbs; and while they corrupt a necessary thing for the sake of luxuries, the supply becomes smaller. Plutarch in the Laconian Apophthegms.


When a certain young man was thanking Flavius Vespasian for an obtained prefecture, since he reeked of perfume, he was both scorned with a nod and severely rebuked: "I would have preferred," said Vespasian, "that you had smelled of garlic." And soon afterwards he revoked the letters of appointment he had granted. Suetonius in his Life.


Anacharsis said that oil was a poison that engenders madness, because he saw athletes, once anointed, raging against one another. Nor did the Scythians know the use of oil, as I believe, since it neither grew among them nor was imported from elsewhere. Athletes do not fight unless anointed: for they think the body becomes stronger; and the Scythian pretended to believe that oil was the cause of their madness. Laertius, book I, chapter 9.
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Praise of Wisdom from the Parallels of Natural and Divine Ethics


That supreme Maker of all things, from the very cradle of the macrocosm, immediately associated with each created nature its own rule, norm, and law, by which each thing, enclosed within its own boundaries, would most constantly contain itself, would be driven by its own proper motions in a perpetual series, and would discharge the other duties proper to it in a fixed and enduring manner; namely, so that this whole archetype, from wherever it was expressed by its Author, though only by a faint imitation and a slight trace, might nonetheless reflect it, and this beautiful cosmos might be a mirror for us in which we may to some extent behold the beauty of that eternal and uncreated world, or at least estimate it by the skillful investigation of the mind through conjecture. For just as from the very beginnings of this world, and from the effort made out of nothing, we measure the omnipotent power and energy of that Being; from the manifold, indeed discordant and variegated concord of created things, His beneficent abyss; from that ample embrace of all other things, both spirits and bodies, His eternity and immensity, and in a certain way perceive them through a shadow: so from the weight, number, and measure of those same things, we may marvel at and look up to the most wise providence of that great Architect, and the numerous and wonderfully harmonious arrangement of every single thing within it, which from the very beginning bound each part of this universe in utterly steadfast ways both to itself and most amicably to every other corresponding part, and which preserves and guards this friendly bond by the continual influence of its flow: whence it comes about that either the first or the chief ornament of the universe, and the glory of the cosmos, the very law and norm of wisdom rightly claims, defines, and circumscribes for itself. That same Maker, the origin of a better world, implanted in the microcosm &mdash; I mean man, who is indeed inferior to the universe in bulk, but far superior in nature and reason &mdash; from his very infancy a similar law by fitting accommodation, that noble, divine law expressed from those eternal and living ideas in God Himself; which therefore excels all others as much as this rational animal, to which it properly belongs, surpasses and excels all other corporeal beings: whence it comes about that among all the treasures of nature, this necklace of wise order and law is to man the greatest ornament and likewise the greatest advantage. For to man, who is a rational animal, nothing is so worthy as to follow right reason everywhere as a torch given him by God, a guide of his way and life, to form his morals by its law, to cultivate honorable actions, to harm no one, to render to God the worship He is owed; in short, to live well and happily.


"The light of Your countenance has been signed upon us, O Lord," sings the Psalmist in Psalm IV. Moreover, since these are the teachings of Ethics, anyone who had sound judgment from a sound nature would very easily deem Ethics to be coeval with human nature, its moderator and nurturer, and to be chosen as chief among the sciences.


But because, through the working of him who cast the first man down from the first summit of integrity, life, and wisdom &mdash; that is, the Satanic spirit &mdash; mortals, following the seeds of a vitiated nature, more and more of their own accord decline from the right path of living, and wound themselves more grievously day by day; since the nature wounded by the sin of our First Parent they themselves, by adding new wounds daily, utterly blunt, wound further, and overwhelm (so dearly is forbidden desire punished): it has come about that this knowledge of wisdom lies darkened, dimmed by the mists of error, dormant in many respects, and is more constricted day by day, since the appetite of desire ever stretches a greater and greater veil before reason, and it is the just vengeance of the offended Deity that penal blindnesses are scattered over illicit desires; whence it comes about that the knowledge of wisdom and of its law and dictates is now more necessary than before; and yet to us, like owls blinking at the broad light of the sun, it appears less.


Wherefore God, the best and greatest, taking pity on the falls and errors of mankind, sent wisdom from on high &mdash; Ethics, I say, both natural and sacred and divine &mdash; and its teachers and masters, who would show men the true path of His law and virtue, and by that straight path lead them as if by the hand to happiness and a blessed life in heaven. Therefore the dignity of this wisdom is divine, and its usefulness is equal to its necessity. To demonstrate this more fully and clearly, I shall add a sixfold praise of wisdom, drawn from a sevenfold parallel of profane and sacred wisdom, or Ethics. For if the profane Ethics of the philosophers was of such splendor and advantage to the world, how much greater will be the sacred and divine Ethics of the sacred writers Solomon and Sirach, who surpassed all philosophers by as great an interval as Angels surpass men, men surpass boys, faith surpasses reason, grace surpasses nature, heaven surpasses earth, heavenly virtue surpasses earthly, and divine things surpass and transcend human things!




First Praise: From the Origin of Wisdom


The first praise of wisdom, or Ethics, therefore, is from its origin. The origin of natural Ethics is nature, namely God, inasmuch as He Himself, as the saying goes, is as fortune making fortune, so also nature making nature, that is, the author and founder of nature. Plato in the Protagoras teaches that those arts which serve human uses, so that we may protect this life in health and safety, were discovered by the shrewd industry of men; but those which lead mortals as if by the hand to living well and happily have a higher origin than human, and were born from the gods rather than from men. Following this opinion, Cicero in his book On the Orator, defining philosophy as the parent of all good things, and the medicine and cultivation of the soul, calls it the mother of arts and the invention of the gods: because indeed it is the best teacher of both public and private life, without which no one understands right reason and no one attains happiness; and therefore God wisely provided for man with this admirable gift of wisdom. Therefore everyone ought, as far as business permits, to philosophize in cultivating this gift, and to consider this the chief function of life. Thus Plato on wisdom and natural Ethics.


But the origin of supernatural and divine wisdom, or Ethics, is God, inasmuch as He Himself is the author of grace, virtue, glory, and all other supernatural and divine goods. At the very beginning of his work our Sirach openly proclaims this: "All wisdom," he says, "is from the Lord God, and has been with Him always, and exists before all ages." The same is proclaimed by the first teacher and writer of sacred Ethics, St. Job XXVIII, 12: "Wisdom," he says, "where is it found? And what is the place of understanding? Man does not know its price, nor is it found in the land of those who live in pleasure. The abyss says: It is not in me; and the sea says: It is not with me. Gold shall not be compared to it, nor the topaz, etc. God understands its way, and He Himself knows its place. And He said to man: Behold, the fear of the Lord, that is wisdom; and to depart from evil is understanding." And Baruch elegantly and movingly in chapter III, 14: "Learn," he says, "where prudence is, where virtue is, where understanding is, so that you may know at the same time where length of life and sustenance are, where the light of the eyes is, and peace. Who has found its place? And who has entered into its treasures? Where are the princes of the nations, and those who rule over the beasts? Who play among the birds of heaven, who treasure up silver and gold, and there is no end to their acquiring? They have been destroyed and have gone down to the underworld, and others have risen in their place. But they did not know the way of discipline. It was not heard in the land of Canaan, nor was it seen in Teman, etc. Who has ascended into heaven and taken it, and brought it down from the clouds? Who has crossed the sea and found it? There is no one who can know its ways; but He who knows all things knows it, and has discovered it by His prudence; He who prepared the earth for all time: who sends forth the light, and it goes; and He called it, and it obeyed Him with trembling. And the stars gave their light in their watches and rejoiced; they were called, and they said: We are here, and they shone for Him with gladness, He who made them. This is our God, and no other shall be esteemed beside Him. He found out every way of discipline, and gave it to Jacob His servant, and to Israel His beloved. After this He was seen on earth and conversed with men;" when, that is, God made man assumed a human mouth, so that He might teach men this wisdom brought from heaven and utter forth things hidden from the foundation of the world. Wherefore Wisdom, as the first and chief daughter of God, thus praises herself in Sirach XXIV: "I came forth from the mouth of the Most High, firstborn before every creature. I caused an unfailing light to rise in the heavens, and like a mist I covered all the earth. I dwelt in the highest places, and my throne was in a pillar of cloud." And Proverbs VIII, 22: "The Lord possessed me in the beginning of His ways, before He made anything from the beginning. From eternity I was ordained, and from of old, before the earth was made," etc.




Second Praise: From the Use and Fruit of Wisdom


The second praise of wisdom, or Ethics, is derived from its use, advantages, and fruit: for natural ethics forms, composes, rules, and directs all natural actions, both the private actions of each individual through personal Ethics, and common actions, whether of the household and family through economics, or of the entire kingdom or republic for its proper governance through politics. Well-known is that saying of Neoptolemus in Ennius: "Philosophers ought to be rulers" &mdash; perceiving this early on, the Emperor Marcus Antoninus so loved it that, having learned political science, the most worthy part of Ethics, from his teacher Lucius Volusianus, and still devoting himself carefully to it as Emperor, he gloried in the title of Philosopher. Not long after Antoninus, the world-monarch Severus followed, who received the same philosophy from Serbidius Scaevola. After him, Alexander learned it thoroughly, since his tutor and teacher was Ulpian, most learned in Ethics and law. Finally, the great Trajan, than whom no Augustus is celebrated as better, most learned in divine and human law beyond the Emperors of his age, both a founder of new law and a guardian of the old, says Victor, chose as his successor Neratius the Jurisconsult, most skilled in the whole of moral discipline. Indeed, the Emperor in the Code, where he confirms the oracles of the laws, designates himself a Philosopher.


Moreover, we know that the name of Philosopher has by common usage been given to many disciplines; but formerly it was proper to the moral philosopher alone: for the rest were called not Philosophers, but Sophists; Aristotle used this expression from time to time: "In Philosophy," he says, "we have said this," meaning Ethics. But who would think that Plato, whom Cicero follows in the Tusculan Questions, encompassed something other than this in his description by which he establishes and defines Philosophy as the meditation of death, the knowledge of divine and human things, and the likeness of God; or Seneca, when he says that Philosophy shapes life, governs actions, and instructs morals? That the kings of Persia cultivated this is proved by the fact that no one among them was chosen as king who had not first carefully mastered the precepts and discipline of the Magi &mdash; whence it came about that the kings themselves were and were called Magi, and had Magi at their side at home and abroad as counselors and brought them everywhere. Moreover, the Magi are the same as those whom we call Wise Men or Philosophers, having received their name from the Hebrew word haga, and being celebrated in Isaiah in the Hebrew text: for haga in Hebrew signifies to meditate, to investigate, to contemplate, and is especially attributed to moral matters. Hence it is repeatedly found in Scripture: "The mouth of the just man shall meditate wisdom; on His law he shall meditate day and night," etc.


Wherefore, in Xenophon, Socrates asserts that the spirit is generous and heroic which holds dear the disciplines of Ethics and politics, to which Cyrus also subscribes: indeed he judges that rule befits no one who is not better than those he rules; and who will be better, if he has not learned from Ethics what is better and more honorable? Imbued with this at last among the Greeks, the chief lawgivers and legislators &mdash; Draco, Lycurgus, Solon &mdash; established, preserved, and propagated their commonwealths. To this toiled among the Romans Numa Pompilius, the Cassii, the Scaevolae, the Scipios, the Catos, and indeed the Pontiffs, Flamens, Censors, Dictators, Generals, and every magistrate, when they both earned that splendor of empire and those eagles ruling far and wide from east to west by moral discipline, as St. Augustine attests, and indeed propagated it everywhere by this very discipline rather than by arms. What, I ask, extended Roman laws more than the frugality, justice, temperance, and fidelity in words and deeds of those ancients? What indeed won them greater veneration, majesty, and authority among all? What greater glory for an empire than for its fasces, feared by the world, to shine with equity, chastity, piety toward fatherland, citizens, and friends? Whoever thinks otherwise, and that glory was won more by war than by virtue, let him hear the father of Roman history, Titus Livy, investigating the causes of the empire's rise and decline at the very threshold of his work: "Let each one," he says, "keenly direct his attention to these things: what the life and morals were, through what men and by what arts at home and in war the empire was both won and increased; then as discipline gradually slipped, let him follow in his mind the decline of morals as if falling; then how they slipped more and more, and then began to plunge headlong." Come now, measure by the same compass the dignity of moral discipline and the limits of the Roman empire; and consider how great that discipline must be, by whose cultivation empires shine with such splendor; by whose neglect, as if deprived of vital sap, they wither and perish. If therefore this science makes its student illustrious both privately and publicly, if it truly binds man to God by the closest communion, then it must assuredly be both philosophy and wisdom, and indeed be numbered among its chief branches.


From this fruit and excellence of natural Ethics, having taken a step forward, consider how great the majesty is, and likewise the usefulness: for divine Ethics arranges all actions through the virtues not merely as natural Ethics does, but also makes them sacred and divine; likewise it makes the governance of the commonwealth sacred and divine, so as to transfer and enroll its subjects from the small kingdom of earth to the most ample kingdom of heaven. Wherefore Ethics, like virtue, needs no ornaments, demands no miracles; it is its own ornament, its own miracle. The wisest of all mortals saw this, by the judgment and oracle of God &mdash; Solomon, who accordingly, when God gave him the choice to ask what he wished, asked for nothing else than wisdom: he asked for and obtained not only wisdom, but with it riches, delights, honors, and glory, by which he far surpassed all kings of all ages: "Because you have asked," God said, "for wisdom to discern judgment, behold I have done for you according to your words, and have given you a wise and understanding heart, so that none like you has been before you, nor shall arise after you. And even these things which you did not ask for, I have given you: namely riches and glory, so that no one among kings has been like you in all days past," III Kings III, 12. He assigns the cause from the first origin and lineage of wisdom, Wisdom VII, 25: "She is," he says, "a vapor of the power of God, and a certain pure emanation of the glory of the Almighty God; and therefore nothing defiled enters into her; she is the brightness of eternal light, and the unspotted mirror of God's majesty, and the image of His goodness. And being one, she can do all things: and remaining in herself, she renews all things, and through nations transfers herself into holy souls, and constitutes the friends of God and prophets: for God loves no one except him who dwells with wisdom. For she is more beautiful than the sun, and compared to the arrangement of the stars she is found to be prior to the light; for night succeeds it, but malice does not overcome wisdom." Then, in chapter VIII, describing more fully the strength, amplitude, governance, and dominion of wisdom: "She reaches," he says, "from end to end mightily, and disposes all things sweetly. Her I loved and sought out from my youth, and I sought to take her as my bride, and I became a lover of her beauty. She glorifies her nobility, having fellowship with God; indeed the Lord of all things loved her, for she is the teacher of the discipline of God and the chooser of His works. And if riches are desired in life, what is richer than wisdom, which works all things? And if the mind works, who among all things that exist is a greater artisan than she? And if anyone loves justice, her labors have great virtues, for she teaches sobriety and prudence, and justice, and virtue, than which nothing is more useful to men in life. And if anyone desires a multitude of knowledge, she knows things past and judges of things to come: she knows the subtleties of speeches and the solutions of arguments: she knows signs and wonders before they happen, and the events of times and ages. I resolved therefore to take her to live with me."


The fruits which he hopes to obtain from wisdom he adds: "Because of her I shall have," he says, "renown among the multitudes, and honor in the presence of elders, though I am young; and I shall be found keen in judgment, and shall be admired in the sight of the powerful, and the faces of princes shall wonder at me: when I am silent they will wait for me, and when I speak they will look to me, and when I speak at greater length, they will put their hands upon their mouths. Moreover, through her I shall have immortality, and shall leave an eternal memory to those who come after me. I shall govern peoples, and nations shall be subject to me. Fearsome kings shall fear me when they hear of me: among the multitude I shall appear good, and brave in war. Entering my house, I shall find rest with her: for her company has no bitterness, nor her fellowship any tedium, but gladness and joy."


Considering these things, he ardently invokes and beseeches God for wisdom, to be either first implanted or increased from heaven, saying: "Thinking on these things, that immortality is in the kinship of wisdom, I went to the Lord, and I besought Him, and I said from my whole heart: God of my fathers and Lord of mercy, who made all things by Your word, and by Your wisdom established man, that he might have dominion over the creature that was made by You; that he might govern the world in equity and justice, and execute judgment with an upright heart: give me the wisdom that sits beside Your throne, and do not reject me from among Your servants, for I am Your servant and the son of Your handmaid, a weak man and of short life, and too little for the understanding of judgment and laws. For even if one should be perfect among the sons of men, if Your wisdom is absent from him, he shall be counted as nothing. You have chosen me king of Your people, and judge of Your sons and daughters; and You said that I should build a temple on Your holy mountain, and an altar in the city of Your dwelling, a likeness of Your holy tabernacle, which You prepared from the beginning: and with You is Your wisdom, which knows Your works, which was present when You made the world, and knew what was pleasing in Your eyes and what was right in Your commandments. Send her from Your holy heavens and from the throne of Your majesty, that she may be with me and labor with me, that I may know what is acceptable before You: for she knows all things and understands, and will guide me soberly in my works, and will guard me by her power. And my works shall be acceptable, and I shall govern Your people justly, and shall be worthy of the throne of my father." This golden prayer of Solomon was dictated by the Holy Spirit, and by His command was recorded for us in this writing to this end: that we may continually pronounce it, and with like affection and spirit implore wisdom from God.




Third Praise: From the Authority of Wisdom


The third praise of wisdom comes from its authority, that is, from its teachers and disciples. Regarding natural ethics, the matter is clear: the ancient philosophers so gave the palm to Ethics among the sciences, so applied their mind and spirit to it, that they seemed to think little of or neglect everything else. Xenophon is our authority that Socrates bestowed the name of Philosophy on moral science alone &mdash; and Timon the Pyrrhonist likewise judged that Ethics alone deserved the name. And from among our own, Lactantius Firmianus, Book III, ch. VII: "Let us pass on," he says, "to Moral philosophy, in which the whole plan of Philosophy is contained; where, if any error is made, all of life is overturned." The same, in the same place, ch. XV: "Seneca says: Philosophy is nothing other than the right way of living, or the science of living honorably, or the art of conducting life rightly. We shall not err if we say that Philosophy is the law of living well and honorably. And he who called it the rule of life gave it its proper name." Moreover, Ariston of Chios so embraced moral philosophy alone that he tore up and condemned the other parts of philosophy as harmful. Cicero indeed in the Tusculan Disputations, says Lactantius, Book III, ch. XIII, exclaims about it: "O Philosophy, guide of life, o seeker of virtue and expeller of vices! What could not only we, but human life at all have been without you? You were the inventor of laws, you the teacher of morals and discipline."


And to unfold these things from their first origin, and to observe that the philosophical age which ran its course in the time of Anaxagoras, Plato, and Aristotle diligently cultivated this whole practical Philosophy: those first Wise Men (whom the world venerated as divine) handed down Ethics not so fully explained and arranged in its proper parts in orderly fashion as we do, but compressed into certain brief and pointed maxims, which they called gnōmai, undoubtedly imitating our sacred Sage, who teaches Ethics through proverbs; and they inscribed these, as if they were oracles, even on the temples of the gods (such as that famous "Know thyself" at Delphi). Such were those seven Wise Men of Greece, whom countless others followed, especially the Poets, called Gnomologists, a good part of whose works is handled to this day: in this genre Epictetus of Pontus, Heraclides the student of Speusippus and Aristotle, Zeno the prince of the Stoics (especially on the passions), and very many others wrote things few in number but divine.


In this Gnomology the Spartans acquired such authority that Socrates in Plato did not hesitate to assert that Sparta was the home of recondite learning. Thales of Miletus, therefore, the most ancient of the Wise Men of Greece, distinguished for both physical and ethical wisdom, the father of the Gnomologists, gave the beginning to the Ionian school: to whom Anaximander succeeded, whose student was Anaximenes, whom Anaxagoras followed, who is said to have been the first to teach the Greeks that the first principle of the blessed life, namely God, whom he called mind or intellect, is the maker of the world and of all things; he yielded his chair to Archelaus, the teacher of Socrates. Socrates succeeded Archelaus, who, bidding farewell to natural philosophy as more curious than necessary or useful, directed all the powers of his intellect to forming private and civil life, and to knowing and attaining blessedness: from his school came forth that flower of the Wise Men, Aristippus, founder of the Cyrenaic school; Antisthenes of the Cynic school, from which arose Diogenes, the marvel of the life and men of his age; Xenophon, the prince of political science; Plato, the father of the Academy, whose Dialogues are almost all moral; whom Speusippus his sister's son followed, then Xenocrates, Polemon, Crantor, and that Crates who, deeming gold an obstacle to wisdom, threw it away. Zeno of Citium heard Crates, the head of the Stoic school, which in many things, as St. Jerome says, is most similar to Christian morals. And indeed this can be seen in their writings and maxims, such as those of Cleanthes, Chrysippus, Posidonius, Epictetus, Cato, and Seneca, whose stern discipline regarding vices his pupil Nero could not endure, and so became the executioner of his own teacher.


Epicurus, equal in age to Zeno but opposed in opinion, devoted himself entirely to investigating the happy and blessed life. And he indeed erred in defining pleasure as man's end, yet not that pleasure which people commonly suppose, which is bodily and drawn from the senses in the manner of beasts, but he understood it as being of the mind and joined with virtue. Contemporary with Thales of Miletus was Pherecydes of Syros, who was the first to establish and defend the immortality of our souls &mdash; a great spur to virtue; whose disciple Pythagoras of Samos, during the reign of Tarquinius Superbus, came to Italy, the founder of Italian philosophy, whose forked letter Y was a symbol of virtue and pleasure. Finally, Aristotle, the standard-bearer of the Peripatetics, so polished moral discipline that what he had received scattered from the ancients, especially Socrates, he reduced to a methodical science, refining, pruning, and connecting much. He was therefore chosen as the tutor of Alexander, surnamed the Great, his father Philip congratulating himself and giving thanks to the gods that Alexander had been born at the very time when Aristotle could be given to him as teacher for the formation of his morals. Moreover, Aristotle surpassed nearly all other philosophers in Logic, Physics, and Metaphysics, but in Ethics he surpassed himself; and, to define everything in a single summary: Aristotle in Physics is a man; but in his Ethics he appears to his followers to be a God. So much for profane wisdom.


As for sacred wisdom, no one doubts that it handed down precepts received from God for the right ordering of life, many centuries before profane wisdom: for at the time when philosophy and wisdom were almost in their infancy among the Greeks, among the Hebrews they were nearly decrepit. Now the first teacher of Ethics who transmitted it in writing to posterity was St. Job, as is evident from his sacred book: for he preceded Moses and lived in the last times of the patriarch Jacob. Moses followed him and handed down to Israel the Decalogue and the other precepts of right living, received from the mouth of God on Sinai. After some centuries David succeeded Moses, the royal Psalmist, who composes Ethics in elegant verse. His son Solomon emulated his father David, the oracle of wisdom, who left to posterity no written doctrines (that survive) except those of Ethics, and this in four volumes: Proverbs, Ecclesiastes, the Song of Songs, and Wisdom. And all of these preceded all the wise men and philosophers of the Gentiles by many centuries. Our Sirach was a follower of Solomon, as were the Prophets, and after Christ the Lord, the four Evangelists, St. Peter, St. Paul, St. James, St. Jude, who wrote down the wisdom and Christian Ethics of Christ. Following these from among the Greeks were St. Basil, St. Gregory Nazianzen, St. Chrysostom, St. Athanasius, St. Ephrem; from among the Latins, St. Gregory, St. Ambrose, St. Augustine, St. Jerome, St. Bernard, and the other Fathers, who devoted themselves with their whole soul, both by teaching and by writing, to forming the morals of Christians toward every virtue.




Fourth Praise: From the Subject Matter of Wisdom


The fourth, and truly distinguished, praise of ethical wisdom, and one proper to it, is from its subject matter, content, and functions. For these are the parts and functions of natural ethics: that it rouses the dormant seeds of right and equity, nurtures them, and directs them; that it teaches us to flee sensible pleasure as we would Circe and the rocks of the Sirens; that it bears a torch before all human life; that it measures everything by the rule and plumb-line of right reason; that it plants the flourishing ranks of the virtues in our minds. Indeed, who does not see how much practice excels theory, action excels speculation, virtue excels learning, an honorable life excels a learned and famous one? Who would not prefer a life devoted to virtue rather than a dry and barren investigation of the loftiest matters? Who would not prefer unlearned simplicity to learned malice? If this is so, what do you place before or set above moral discipline? Aristotle says admirably: He who follows the judgment of the mind and has a cultivated mind, most excellently constituted, is most dear to God. For if God takes any care of human affairs (and He does, according to the opinion of us all), He delights in that which is best and partakes of divinity, namely the mind; and He adorns with benefits those who love and adorn the mind, esteeming as great a thing pleasing to God and decorating it with honorable work: and therefore the wise man cannot but be most dear to God, and by that title most blessed. You will not achieve this, however, if you philosophize only about the course of the stars, the mixture of the elements, and the compass of the universe: nor even if you hear someone discoursing elegantly about virtue itself, while you neglect its duties; just as most people foolishly think they become good in this way &mdash; not unlike the sick who studiously receive the doctor's prescriptions but put none of them into practice; for just as their bodies do not at all recover, so neither are the minds of such people corrected by idle Philosophy.


But what the moral philosopher teaches &mdash; that one must put one's hand to the work, that the practice of virtues must be acquired, that we must struggle against vices &mdash; this must actually be done, this must be exercised with all zeal. To carry this out vigorously, the very face of dishonor and turpitude alone excites us, if, stripping away the enticing mask of pleasure, you gaze upon it more closely in its nakedness in the field of Ethics: for this alone deters from vice, if on the other hand you contemplate up close the beauty of honor and virtue, and the comeliness of its face: for this by its very nature attracts to itself and excites wondrous loves of wisdom. Just as those who walk in the sun for a long time acquire a color from it, so it cannot happen that one who enters this moral arena not casually but with careful attention does not act more moderately in this civil and common life, and does not apply greater zeal in every kind of duty. So powerful was the impression made upon the young St. Louis, the glory of the kings of France, by his mother Blanche's words &mdash; nay, her law &mdash; about the foulness of sin, that throughout his whole life he was free from mortal crime, and never stained the royal diadem with any graver offense amid so many enticements. Will the doctrines of all the Philosophers, the law of wisdom, that certain and eternal science, not be able to do as much? Who would not embrace that definition of friendship among the moralists: "A friend is another self"? Who, if drunkenness is shown by the moralist to be a voluntary madness, would not recoil from it? Who would not restrain the unbridled motions of the soul, if he truly heard that it is great to master the spirit? As the poet says:


"You would rule more widely by mastering your greedy spirit, than if you joined Libya to distant Gades, and both Carthaginians served you alone."


"Let these things be said to our shame, if faith does not accomplish what infidelity has shown," says St. Jerome in the Epitaph of Nepotian. For if natural Ethics teaches, persuades, and convinces of so much, what will supernatural and divine Ethics not persuade, which applies all the greater spurs and torches to man toward every good, the higher its object, the loftier its end, and the higher the duties it teaches? Faith, hope, and charity have God for their object. What will not be overcome, what will not be dared, what will not be undertaken by the supreme knowledge of God through faith, the exalted confidence in God through hope, the heavenly and seraphic love and ardor of God through charity? The saints, says St. Paul in Hebrews ch. XI, verse 33, through faith conquered kingdoms, wrought justice, obtained promises, stopped the mouths of lions, quenched the violence of fire, escaped the edge of the sword, recovered from infirmity, became valiant in battle, put to flight the armies of foreigners: women received their dead raised to life again. And others were racked, not accepting deliverance, that they might find a better resurrection; and others had trial of mockeries and stripes, moreover also of bonds and prisons; they were stoned, they were cut asunder, they were tempted, they were put to death by the sword; they went about in sheepskins, in goatskins, destitute, distressed, afflicted &mdash; of whom the world was not worthy &mdash; wandering in deserts, and in mountains, and in dens, and in caves of the earth.


Contemplate the contests of the holy Virgins, the struggles of the Martyrs, the sufferings of the Apostles, the labors of the ascetics, the vigils of the holy Bishops, the austerity of the anchorites, and you will see what and how much the faith, hope, and love of God can do. As great as is the praise of patience, beneficence, fortitude, hope, charity, and every virtue, so great is the praise of Ethics: for its subject, its study, its proper arena is virtue itself.


But you ask, what and how great is virtue? Hear the Philosophers defining it; hear also the Theologians. The latter say: "Virtue is a disposition of the soul, consonant with nature, measure, and reason." "Virtue," says Cicero in Tusculan Disputations II, "was named from vir [man]: and the virtue most proper to man is fortitude, whose two greatest offices are the contempt of death and of pain." Lactantius, in his book On the Workmanship of God: "He is called vir because there is greater vis [force] in him than in a woman; and hence virtus received its name." For virtue is the brave and unconquered patience of enduring evils. Antisthenes used to say that "virtue was sufficient for happiness and needed nothing else except Socratic strength; for virtue is an armor that cannot be stripped away." Isocrates says to Demonicus that "there is no possession either more honorable or more durable than virtue." Epictetus in Stobaeus: "A soul devoted to virtue is like a perennial spring, whose water is pure, undisturbed, sweet, pleasant, abundant, and free from all harm and destruction." Seneca: "Virtue is the one thing that can bestow immortality upon us and make us equal to the gods." Valerius Maximus: "There is nothing except virtue that can be sought with mortal hand and immortal soul." Sophocles: "The possession of virtue alone is constant and perpetual." Aristotle: "The reward and end of virtue is something supremely good, divine, and blessed." And: "Virtue, and the good man, is the measure of all things." Seneca, in his Epistles: "All good deeds wish to be placed in the light; but no theater for virtue is greater than a good conscience. Just as the brightness of the sun obscures small lights, so virtue by its greatness crushes and overwhelms pains, sorrows, and injuries; nor do they have any greater share of malice, where virtue has wholly taken possession, than the stars have when the sun has poured forth its rays."




Fifth Praise: From the Contrary &mdash; Vice


The fifth praise of Ethics comes from the contrary, namely from the vice which it chastises, and whose erroneous judgment concerning what is to be done it corrects and amends. For just as this moral discipline spurs the sluggish power of the soul toward everything honorable and right, so too it directs and illuminates the cognitive power of the soul, so that it may know and understand what is true and to be done in matters of conduct. Therefore Horace rightly says in Book I of the Epistles: "Virtue is to flee from vice; and the first wisdom is to have been free from folly." And in Book III of the Odes: "Virtue, knowing not sordid repulse, shines with unstained honors."


Here therefore chastity will condemn Lucretia, because she set aside her conjugal fidelity on account of the infamy which the adulterer Sextus Tarquinius threatened; conscience too will condemn her, because, impatient of the injury already suffered, she laid violent hands upon herself. But it will exalt Susanna with praises, because she preferred to risk her life and reputation rather than her purity. Here Socrates will teach an unbroken spirit, if death must be met for the sake of truth. Indeed, this wisdom, this Ethics will bring it about that a man, no longer given over to the senses and pleasure, a slave of himself and of other things, serves as a bondsman to his desires or to vice; but rather that, as master of himself and of all things, he tramples all things subject to himself, and raises his undaunted head above all things, so that even if the drawn-out world should collapse, the ruins would strike him undismayed.


Nothing therefore is nobler than virtue, nothing more useful, nothing more powerful. It is the indomitable diamond which tames all things; it is the palm tree which struggles upward against all weights and lifts its crown:


"Virtue is its own citadel, it overthrows citadels; it tames beasts and man &mdash; unarmed it does not shrink from going through hostile ranks and enemy camps. Behold Zeno laughing at the commands of the Sicilian tyrant, and citizens turned against the wounds of the king. Regulus sails again through the straits to the Libyan citadels, and carries back his fearless head to terrible torments. I pass over the witnesses of Christ who suffered terrible deaths, and the fires of Lawrence, and the chains of Paul."


For this reason, the Philosophers bestowed these illustrious eulogies of titles upon Ethics. Cicero designated it "the expeller of vices"; others: "the philosophy of morals"; others, "the nurturer of virtues"; Quintilian: "the teacher of actions"; Varro: "the ornament of nature"; others: "the mistress of the affections"; others: "the foundation of grace"; others: "the form of the republic, the soul of the soul, the hand of Theology, the fount of Jurisprudence"; Arnobius finally: "the flower of Divinity." For Ethics, just as it flows forth from God, so it returns to God and leads back its followers. Hear Epictetus addressing Arrian: "It is necessary that all principles, as if by a revolution of the world, return to one principle, all beautiful things to one beauty, all true things to one truth, all good things to one good, all divine things to one God, all unities to one thrice-one. For unity, principle, good, truth, God &mdash; these are the same, they are one." Oh what astonishment! These words sound like the Gospel, not moral Philosophy.


Far more truly and sincerely, sacred and Christian Ethics chastises not only any and all vices, however hidden, however small; but also the very Ethics and virtue of the Philosophers. For it condemns this of vanity and vainglory, which was for them the sole stimulus of virtue, the sole end and reward of their labors; and on the contrary it teaches that virtue in itself looks to nothing but the honest good, and outside itself looks to nothing but God, and the praise and glory of God. Thus St. Paul refutes Diogenes, as an animal of glory; thus Plato, Socrates, and Aristotle, as slaves of popular favor, when he says: "With me it is a very small thing that I should be judged by you, or by any human court; but He who judges me is the Lord, who will both bring to light the hidden things of darkness and will make manifest the counsels of hearts; and then each one will have praise from God" (1 Cor. 4:3). And: "Let him who glories, glory in the Lord; for not he who commends himself is approved, but he whom God commends" (2 Cor. 10:17).


Thus Christian Ethics chastises and amends Philosophical Ethics: because it was ignorant of the Theological virtues &mdash; faith, hope, and charity &mdash; as well as religion; because it did not know what humility is, what penance is, what poverty of spirit is, what true virginity is; because it held that virtue is not implanted in the mind by God, but acquired by the natural powers of nature alone; because it established no other reward for virtue than the temporary praise of men, when the merits of Ethics and virtue are far greater and more ample.


Aristotle, in Book VII of the Politics, chapter 16, holds that children who are maimed, blind, deaf, etc., should be exposed, and if anyone is burdened with offspring whom he cannot support, abortion should be procured. Seneca goes further, in Book I of On Anger, chapter 15: "We destroy monstrous offspring, and we also drown children if they are born weak and deformed &mdash; it is not anger but reason to separate the useless from the healthy." All these things &mdash; homicide and infanticide, indeed parricide &mdash; Tertullian condemns in the Apology, chapter 9: "It is a hastening of homicide to prevent being born; nor does it matter whether one snatches away a soul already born or destroys one being born &mdash; he is a man who is about to be one, and all the fruit is already in the seed." And St. Ambrose, Book V of the Hexaemeron, chapter 18: "The rich, lest their patrimony be divided among too many, kill their own offspring in the womb, and with parricidal potions in the very generative womb they extinguish the pledges of their own bodies; life is taken away before it is given."


St. Augustine calls that virtue "true" which leads to salvation and heavenly beatitude, such as is the Christian virtue of the faithful, which accordingly chastises, forms, and perfects the false virtue of the Gentiles.




Sixth Praise: From the Primacy over Other Sciences


The sixth praise of Ethics comes from its primacy over and governance of the other sciences. Sextus of Chaeronea, a philosopher of the Skeptic school, showed by various and elegant comparisons how much Ethics excels the other parts of Philosophy: "Philosophy," he says, "is like a threshing floor enclosed by a wall and abounding in every kind of fruit, in which the firmness of the walls represents Logic, the height of the trees Physics, and the sweetness of the fruits Ethics." Again: "If you compare Philosophy to an egg, the shell represents Logic, the white Physics, and the yolk Ethics." More beautifully still, Possidonius used to say that Philosophy closely resembles a living creature: for the blood and flesh correspond to Physics, the bones and sinews to Logic, and the soul to Ethics. By as much, therefore, as the soul excels the flesh and bones, by so much does Ethics excel Physics and Logic.


Again, Ethics, just as it directs all of a person's actions, so too it directs all of their pursuits and sciences toward their proper end. For this reason, Moral Theology is the very marrow of Theology, which is the chief and queen of all disciplines. And, to pass over the remaining arts and disciplines, Jurisprudence, which holds the helm in the republic and governs and regulates it, so relies upon Ethics and so incorporates it into itself, that whoever abolishes the latter eviscerates the former. By what reasoning will the Jurist adorn himself with the best morals, live honorably, and not harm another, if he is not skilled in this part of wisdom which shapes morals? For what else is Jurisprudence but the science of the just and unjust? Therefore Jurisprudence is so founded upon and connected with Ethics that, plainly subordinate to it, it draws its decrees and laws, like rivulets, from Ethics' principles as from fountains. The Ethicist prescribes that crime must be punished; the Jurist reduces this rule to a definite penalty. The Ethicist lays down the law that parents must care for their children; the Jurist fines the one who refuses. The Ethicist places commutative justice as the mean between profit and loss; the Jurist derives from this notional source just agreements, loans, deposits, pledges, sales, purchases, and leases, as so many rivulets. The Ethicist explains that the strictest law is the greatest injustice; the Jurist tempers the law accordingly. Ulpian finally establishes that Civil Law is nothing other than a certain moderation of Natural Law, that is, of moral Philosophy.




Seventh Praise: From the End and Goal &mdash; Beatitude


The seventh and greatest praise of Ethics comes from its end and goal, namely from beatitude, to which it leads and guides its followers along the straight path of the virtues. No one is so foolish as not to desire to be happy and blessed; no one is so barbarous whose spirit would not leap, if the thought and hope of happiness were to enter the mind, if the way and means of attaining it were shown. Ethics shows it.


They held that men devoted to Ethics and virtue ascend to heaven after death and are enrolled there in the number and fellowship of the gods. Thus Ovid: "Take heaven as your gift; in heaven you will be seen as a star." Seneca: "This is the highest virtue; by this way heaven is sought." And: "Never is illustrious virtue borne to the Stygian shades: live bravely! Glory opens the way to the heights above."


Far more truly, sublimely, and divinely do the Theologians, establishing God and the Divine with utmost certainty, assign that very reward to wisdom and virtue. Hear St. Augustine: "The reward of virtue is God." Hear the Royal Psalmist: "O Lord, with You is the fountain of life, and in Your light we shall see light" (Psalm 35:10). "That God may be all in all," says St. Paul (1 Cor. 15:28). Hear St. John: "Beloved, now we are children of God; and it has not yet appeared what we shall be. We know that when He shall appear, we shall be like Him, because we shall see Him as He is" (1 John 3:2). And in the Apocalypse, chapter 21: "I saw no temple in it, for the Lord God Almighty is its temple, and the Lamb. And the city has no need of sun or moon to shine in it, for the glory of God has illuminated it, and its lamp is the Lamb."


What then will Ethics not persuade Christians of, when now fully refined and supported by the most certain principles of faith, it fears no error? When it teaches the path of virtue not as dim but as resplendent? When it demonstrates that the soul will never perish, but will endure for all eternity in either the most blessed or the most wretched lot &mdash; as clearly as this sun shines before us? When it shows with certainty and clarity that the true happiness of man consists not on earth but in heaven, not in any creature but in the Creator Himself, and in possessing Him through vision and love, so that we may enjoy and be blessed by God Himself and all His goods?


Therefore St. Augustine rightly exclaims in Sermon 1 on the Feast of All Saints: "O truly blessed mother Church, whom the honor of divine condescension so illuminates, whom the glorious blood of conquering martyrs adorns, whom the shining purity of inviolate confession clothes! Among her flowers neither roses nor lilies are lacking. Let each one now strive for both honors &mdash; to receive the most ample crowns of dignities, either white from virginity or purple from suffering. In the heavenly camps both peace and battle have their flowers, with which the soldiers of Christ are crowned." And further on: "Therefore come now, brothers, let us set out on the journey of life, let us return to the heavenly city in which we are enrolled and decreed as citizens. We are not strangers but citizens of the Saints and members of God's household &mdash; indeed His heirs, and co-heirs with Christ." And shortly after: "But above all these things it is to be associated with the assemblies of Angels and Archangels, to enjoy fellowship with Thrones and Dominations, Principalities and Powers, and all the heavenly and celestial virtues, and to behold the hosts of Saints shining more splendidly than the stars, the Patriarchs radiant with faith, the Prophets rejoicing in hope, the Apostles judging the world in the twelve tribes of Israel, the Martyrs gleaming with the purple crowns of victory, and also to see the choirs of Virgins bearing white garlands. But of the King who sits in their midst, no voice suffices to speak: for that beauty, that virtue, that glory, that magnificence, that majesty escapes all speech and exceeds every sense of the human mind; for beyond even the glory of all the Saints is it to behold His inestimable countenance and to be irradiated by the splendor of His majesty. For if every day we had to endure torments, if we had to bear even hell itself for a short time, in order to be worthy to see Christ coming in glory and to be joined to the number of His Saints, would it not be fitting to suffer everything grievous, so that we might be counted as sharers of so great a good and so great a glory?" Finally concluding: "For this palm of saving works, therefore, let us strive willingly and promptly; let us all run in the contest of justice with God and Christ watching. He who in persecution gave the purple crown for suffering, will Himself in peace give the white one to those who live for the merits of justice."




Concluding Prayer


O Lord Jesus Christ, Sun of eternal wisdom, Word of the Father, Splendor of glory and Figure of His substance, our Love, grant us this wisdom of Yours, this prudence of the just, this knowledge of the Saints. For You, by Your eternal generation, are uncreated Wisdom itself; by Your temporal generation You have become for us incarnate Wisdom itself. For to this end You descended from the bosom of the Father into the womb of the Virgin Mother, from the highest mountains of heaven into this lowest cavern and center of the earth, that You might teach us the same wisdom both by example and by word. You taught the same to the Prophets and all the Saints; You inspired the same in our Sirach. Grant therefore that we may understand his all-virtuous wisdom, and embrace all his virtue both with will and with mind, so that we may express it in deeds as well as in works and morals, that we may bid farewell to vanity, serve truth, and live for eternity. For You are the light of minds, the King of spirits, the Guide of hearts; You are the Way, the Truth, and the Life: the Way in example, the Truth in promise, the Life in reward. Let us therefore walk in You, through You, to You; so that, just as now through a shadow from afar, so after this life face to face and close at hand we may behold You, enjoy You, and be blessed in You for all eternity. Fill our souls with Your splendors; fill them also with the ardors of the Saints, that we may quickly attain to You and to Your glory, whom as the Guide of this journey, the Author of salvation, we have.


How wise is he who lives for wisdom, who savors the Prince of light, the Bestower of joy we possess! For You are our wisdom, wise Truth, true Charity, dear Felicity, happy Eternity. How blessed is he whom Felicity itself blesses for eternity!







Jeremias XXV
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Synopsis of the Chapter

He predicts that the Jews and all nations will serve the Babylonians for seventy years, after which Babylon will be overthrown; whence, at verse 15, He gives them all the cup of God's wrath to drink. Then, at verse 30, He brings in God roaring against them like a lion, so that the slaughter of pastors and people will be so great that the dead shall not be mourned nor given burial.



Vulgate Text: Jeremiah 25:1-38

1. The word that came to Jeremiah concerning all the people of Judah, in the fourth year of Jehoiakim the son of Josiah, king of Judah (this is the first year of Nebuchadnezzar king of Babylon). 2. Which Jeremiah the prophet spoke to all the people of Judah and to all the inhabitants of Jerusalem, saying: 3. From the thirteenth year of Josiah the son of Amon, king of Judah, even to this day — this is the twenty-third year — the word of the Lord has come to me, and I have spoken to you, rising early and speaking: and you have not listened. 4. And the Lord has sent to you all His servants the prophets, rising early and sending them: and you have not listened, nor inclined your ears to hear, 5. when He said: Return, every one of you, from his evil way and from your wicked thoughts: and you shall dwell in the land which the Lord gave to you and your fathers, from age to age. 6. And do not go after foreign gods to serve and worship them: nor provoke Me to anger by the works of your hands, and I will not afflict you. 7. But you did not listen to Me, says the Lord, so that you provoked Me to anger by the works of your hands, to your own harm. 8. Therefore thus says the Lord of hosts: Because you have not heard My words: 9. behold, I will send for and take all the tribes of the North, says the Lord, and Nebuchadnezzar the king of Babylon My servant: and I will bring them against this land and its inhabitants, and against all the nations round about; and I will destroy them, and make them an astonishment, and a hissing, and perpetual desolations. 10. And I will take from them the voice of joy and the voice of gladness, the voice of the bridegroom and the voice of the bride, the sound of the millstones and the light of the lamp. 11. And this whole land shall be a desolation and an astonishment; and all these nations shall serve the king of Babylon for seventy years...



[Vulgate text of Jeremiah 25:11-38, continuing the chapter]



Verse 3

3. IN THE THIRTEENTH YEAR OF JOSIAH. — For in that year Jeremiah began to prophesy; from that year to this fourth year of Jehoiakim, 23 years had already passed.

I HAVE SPOKEN TO YOU, RISING EARLY. — For "early," the Hebrew, Chaldean, and Septuagint have "in the morning" or "at dawn," as if to say: Promptly, with the utmost care, diligence, and solicitude, at any time — even if it was necessary at night — I did not cease, like a good pastor, to warn and urge you.



Verse 6

6. BY THE WORKS OF YOUR HANDS — that is, by idols: for these are the works which you made and fashioned with your hands.



Verse 9

9. BEHOLD, I WILL SEND FOR AND TAKE ALL THE TRIBES OF THE NORTH. — "Tribes," that is, the nations and peoples dwelling to the north of Judea, namely the Chaldeans, and their neighbors and subjects. For neighboring peoples are related to one another; for they descend from the same patriarch, or from his brother, who in the division of the nations at Babel chose and inhabited a region near his brother. Just as even now neighboring nations easily contract marriages and kinship. Furthermore, in "I will send," Dionysius understands evil angels; St. Jerome understands good angels, who would rouse the northern Chaldeans to destroy impious Judea. But more simply these words should be joined thus: I will send the tribes of the north, and I will take them as soldiers, to carry out My vengeance upon the Jews.

NEBUCHADNEZZAR MY SERVANT. — He calls him "servant," that is, the executioner and instrument of His just vengeance. Calvin therefore wrongly infers from this that God is the author of evil works, such as tyranny: for then He would be the author of sin. Tyrants therefore serve God, as do all evil wills: because God uses their tyranny and malice (which not God but they themselves produce), once it is present and foreseen, and directs it toward the just punishment of other wicked people, as St. Augustine, St. Thomas, and theologians generally teach.

Morally, learn here that we are handed over to tyrants and evil kings and prelates because of our sins. For this is what Job says, chapter 34, verse 30: "Who makes a hypocrite to reign because of the sins of the people." And Isaiah, chapter 3, verse 4: "And I will give boys as their princes, and the effeminate shall rule over them." Hear two illustrious examples reported by Anastasius of Nicaea in Questions on Sacred Scripture, Question 15: "When the Emperor Phocas," he says, "through the executioner Bonosus was causing those bloodbaths, a certain holy monk said to God in prayer: Lord, why did You make him Emperor? And a voice came to him from God, saying: Because I did not find a worse one. There was also a certain wicked city in the Thebaid, in which a most pernicious man had pretended to become a monk. It happened that the Bishop of the city died: and to a certain man an angel appeared saying: Make the city elect as Bishop that stranger who lives there. So he went and did what he was commanded. But when that man was already puffed up because of the bishopric, the angel said to him: Why are you proud, and please yourself so grandly, O wretch? Truly you were not made Bishop because you were worthy of the priesthood, but because this city was worthy of such a Bishop."



Verse 10

10. AND I WILL DESTROY THE SOUND OF THE MILLSTONES — the noise of the mill and of those grinding. For in Judea (as still in Africa and elsewhere where there is no water or wind) there used to be domestic millstones, which two girls would turn by hand, singing meanwhile to relieve the tedium and labor; hence Christ says in Matthew 24:41: "Two women shall be grinding at the mill: one shall be taken, and one left." The "sound of the millstones," therefore, is here the singing of the girls who grind, as if to say: There will be no one to grind grain, and to sing while grinding, as they used to do before.

AND THE LIGHT OF THE LAMP. — Lamps were used at banquets, weddings, and festivals: also in the workshops of great cities for working or selling their wares in the evening, as if to say: I will take away all the joy of banquets, weddings, festivals, labors, and commerce from Jerusalem, and I will overthrow it.

Sanchez plausibly refers all these things to nuptial rejoicing and joy: for that is taken here as the type and exemplar of great happiness. At weddings, therefore, there were these four things. First, the voice and song of the bridegroom and bride, like an epithalamium, as is clear from the Song of Songs. Second, there were lamps, that is, torches and tapers, which shone before the bride and groom and their attendants (for weddings were celebrated at night). Third, there was the voice of joy and gladness, namely the voice of musicians singing in wonderful harmony with their voices, lutes, viols, and other instruments. Fourth, there was the sound of the millstone, that is, the singing of the girls who were grinding, and from the ground flour preparing and baking cakes and other sweets for the wedding feast. So among the Gentiles at weddings, all people and all things resounded with Hymeneal applause. For all, wishing the newlyweds happiness, would cry out and repeat: "Come, O Hymen, come, O Hymenaeus!"

However, the first meaning is plainer and more general; whence in Revelation 18:22, where these words are cited and repeated in the destruction of Babylon, it is added: "And no craftsman of any craft shall be found in you anymore."



Verse 11

11. AND ALL THESE NATIONS SHALL SERVE THE KING OF BABYLON FOR SEVENTY YEARS — that is, up to the seventieth year of the Babylonian captivity: for some nations served the Chaldeans for 50 years, others for 60, and others, like the Jews (who are properly the subject here) for 70 years. More on this in chapter 27, verse 7, and chapter 29:10. Similar is Exodus 12:40, where the Hebrews are said to have dwelt in Egypt for 430 years, not that they lived there for all those years, but that they lived there until the year 430, counting from the calling and departure of Abraham from Chaldea to the land of Canaan, Genesis 12:1. Similar also is Judith 16:28, where Judith is said to have remained in the house of her husband for 105 years, that is, until the 105th year of her age; for she did not remain 105 years after her husband's death, for then she would have lived 130 years.

I WILL MAKE THEM PERPETUAL DESOLATIONS — that is, long-lasting, namely for the seventy years of the Babylonian captivity. So often in Scripture "eternal" by hyperbole signifies a long time, though finite, or rather, destined to end.

the Chaldeans themselves shall serve others, namely the Persians, and thus I will repay them in kind.



Verse 13

13. WHATEVER JEREMIAH PROPHESIED AGAINST ALL THE NATIONS — as if to say: All the destructions of the nations I will turn back and redirect against Babylon itself, so that by the same measure with which it measured out to other nations and devastated them, the same shall be measured back to it.

St. Jerome explains it differently, as if to say: I will overthrow the neighboring nations and kings, because they served the Chaldeans by fighting against the Jews; or, as Sanchez says, because they made the Jews serve them, along with other nations and many powerful kings; hence I will justly punish them, so that the Chaldeans themselves may also serve others, namely the Persians.



Verse 14

14. BECAUSE THEY SERVED THEM — namely, the Chaldeans, whom He named in verse 12, as if to say: Because the Chaldeans proudly subjugated and made the people of God, namely the Jews, serve them.

Third, the Chaldean and Vatablus translate it thus: they served, that is, they shall serve — namely the Chaldeans — them, namely the nations which are many and have great kings, namely the Medes and Persians.



Verse 15

15. TAKE THE CUP. — Hugo and St. Thomas note that in a vision a cup of wine was shown and offered to Jeremiah by God, which signified the just measure of vengeance and punishments with which God, through the Chaldeans, was going to intoxicate the impious Jews and nations, as if with wine, driving them almost to madness by the force of their pain. This same cup Jeremiah in turn serves in a vision likewise to the Chaldeans themselves, that is, he predicts and threatens them. So Theodoret, Hugo, St. Thomas, and others. And this is because they themselves, as if drunk with the wine of error and crimes, stumbled and fell into the hand of an angry God. So the cup is taken in Psalm 75:8: "In the hand of the Lord there is a cup of unmixed wine, fully mixed. And He poured it out from this to that: but its dregs are not drained." And Isaiah 51:17: "You have drunk to the bottom of the cup of stupor, and drained it to the dregs." Whence Jeremiah immediately calls this cup a sword, when he adds: "They shall go mad because of the sword." He alludes to the symposiarch, or master of the feast, who was the president of the banquet and measured out and mixed each person's cup: for such a master of the feast in the world is God, about which more elsewhere. Sanchez adds that this cup is the one that was given to those condemned to death, so that they might endure it more bravely; and that it therefore signifies death.

Second, Sanchez thinks these things were done not through a vision but in reality by Jeremiah, and that therefore he, like Habakkuk (Daniel 14), was carried by an Angel through all these provinces with a cup full of divine fury; or rather, that to those who from each of these nations used to come to Jerusalem, especially for the feasts of Passover, Pentecost, or Tabernacles, he served this cup, so that when each returned to their own homes, they might teach their fellow citizens what commands from God Jeremiah had for those nations. This opinion is plausible; but the former, as it is more common, so it is easier and plainer. For it is difficult to conceive how so many and such distant nations could have flowed together to Jerusalem at one and the same time. Moreover, what follows — "and they shall drink, and be troubled, and go mad because of the sword" — clearly signifies that all these things were done not in reality but symbolically. For the nations did not actually drink a cup received from Jeremiah and then immediately become troubled and go mad because of the sword; for a cup is not a sword, nor does it produce a sword. The cup, therefore, and its drinking, were imaginary, not real: for Jeremiah seemed to himself to see that he received a cup from God, and at God's command served it to the nations; and when they refused it, he compelled the unwilling to drink and drain it. Once they had drained it, they were immediately troubled, and like drunkards began to draw swords against each other, and to destroy one another with blows and battles.



Verse 18

18. JERUSALEM. — From Jerusalem the plague of God begins, both because she, knowing and worshipping God, sinned more than the other nations; and because she is set up as an example to the others, so that each may measure its own plague from her, and expect a similar one. This is what God says in verse 29: "For behold, in the city upon which My name is called, I will begin to afflict; and shall you be as innocent and immune?" Hence St. Peter, alluding to this in his first epistle, chapter 4, verse 17, says: "It is time for judgment to begin at the house of God."

THAT I MIGHT GIVE (that is, predict and prophesy that they would be given over) THEM TO DESOLATION, etc. — So in chapter 1, verse 10, he heard from God: "Behold, I have set you this day over the nations and over the kingdoms, to root out and to pull down," etc. — that is, to preach and prophesy that they would be rooted out and destroyed.

AS IS THIS DAY — as it will be, as the imminent day of destruction will soon demonstrate. So Lyranus and Maldonatus. Second, St. Jerome, Rabanus, Hugo, and Vatablus think these words were added when, after the destruction of the city, Jeremiah compiled his prophecies, formerly published, into one volume. But Jeremiah seems to have done this in this fourth year of Jehoiakim, not after the city was captured. I respond, therefore, "as it is" means: as this day of devastation is already beginning to be; for in this fourth year of Jehoiakim, he and his people were captured; therefore this prophecy began to be fulfilled in this year, but was perfectly fulfilled in the last year of Zedekiah. So Theodoret, Hugo, Vatablus, and Sanchez.

subjugated and made the people of God, namely the Jews, serve them. Which was nothing other than that by the just judgment and vengeance of God, quarrels and disputes arose among them which erupted into mutual slaughter. It is different with the chains of chapter 27, verse 2; for these Jeremiah actually sent to the nations, as will be clear there.



Verse 20

20. TO ALL IN GENERAL. — In Hebrew col haereb, that is, to all promiscuously, or to every mixture, that is, Jews and foreigners who had fled and mingled with the Egyptians.

OF AUSITIS. — The Hebrew, Chaldean, and Septuagint: of the land of Uz, which is a region of Arabia and Idumea, or a land bordering it, where Job lived, chapter 1, verse 1. The Prophet here names all the regions that were to be devastated by the Chaldeans.

AND THE REMNANT OF ASHDOD — that is, the city of Gath, which is near and borders Ashdod. So St. Jerome. Second, others say "remnant" means those who would be left from the destruction of Ashdod carried out by Sennacherib (Isaiah 20:1), or by Pharaoh Neco when he killed Josiah (4 Kings 23:29). Third, and best, a Castro thinks the remnant here means the cities and towns neighboring and subject to Ashdod, such as Gazara (1 Maccabees 14:34), the Cherethites, and others. A similar phrase is found in chapter 47, verse 5, and Amos 1:8.



Verse 22

22. AND TO ALL THE KINGS OF TYRE. — There was one king of Tyre, as also of Sidon; but here they are called kings in the plural, because this destruction extended to his successors. For this devastation and domination of the Chaldeans lasted for 70 years, as is said in verse 14. "Tyre and Sidon," says St. Jerome, "are the principal cities on the Phoenician coast, which were also conquered by the Babylonians coming upon them, and of which Carthage is a colony. Whence the Carthaginians are also called 'Poeni,' a corruption of 'Phoeni,' whose language is in great part akin to the Hebrew language."

TO THE KINGS OF THE LANDS OF THE ISLANDS, WHO ARE BEYOND THE SEA — that is, the kings of the islands, to reach which one must cross the sea; because they are situated in the middle of the Mediterranean Sea, such as Cyprus, Rhodes, and other islands which Nebuchadnezzar conquered. So St. Jerome, Rabanus, Hugo, and Vatablus. Second, islands and islanders in Scripture are used to mean any remote peoples; for the Jews considered such people to be islanders, being themselves inexperienced in ships and seafaring. So Sanchez.



Verse 23

23. DEDAN, AND TEMA, AND BUZ. — These peoples, says St. Jerome, are in the desert, neighboring and mixed with the Saracens or Arabs. These are the regions of the Hagarenes, about whom, as well as about Elam, see chapter 30: "And all who have their hair cut at the corners," about whom I spoke at the end of chapter 9.

ZAMBRI AND ELAM. — These are regions of Persia, or of the wilderness, that is, of Arabian Desert, says St. Jerome.



Verse 26

26. EACH ONE AGAINST HIS BROTHER. — Supply, says St. Jerome: I gave, and from Me you, O Jeremiah, shall serve and give this cup, this strong drink of My wrath and vengeance, so that all may rage, vomit, and go mad — so that, namely, one may fight against another, and they may wage mutual wars against each other, and destroy one another, like drunkards and madmen. He alludes to banquets where the cup is passed around until all are drunk, as if to say: In like manner, here one shall pass the cup of My wrath to another; one shall attack, devastate, and kill another.

One may ask: Why did God command all these nations neighboring the Jews to be destroyed? Theodoret answers, first, because they were the cause or occasion of idolatry for the Jews, and enticed them to it either by persuasion or by example. Second, Lyranus gives the reason that by their destruction God would deprive the Jews of the hope of fleeing to them and imploring their aid against the Chaldeans and other enemies. Third, St. Jerome, Rabanus, Hugo, and Dionysius: Because, they say, these nations rejoiced in the destruction and ruin of the Jews, and even helped the Chaldeans in it — for Jeremiah gives this reason in what follows. Fourth, Sanchez: Because, he says, these nations harassed the people of God and forced them to serve.

These reasons are partial, applying to certain nations, not universal for all that are named here. For the kings of the Medes, of the islands, of Tyre, of Sidon, etc., were not enemies but rather friends and allies of the Jews. Fifth, therefore, generally and adequately, the reason for the destruction of all these nations was that God, the measure of their sins now being full, according to His custom willed and decreed to punish and destroy them. This is what is said in verse 30: "The Lord shall roar from on high," as if carrying out a universal judgment of the world: "A shout like that of those who tread the grapes shall be raised against all the inhabitants of the earth. For the Lord has a controversy with the nations; He enters into judgment with all flesh: the wicked I have given to the sword, says the Lord." For this reason God willed to transfer the monarchy of the Assyrians and hand it to the Chaldeans. For in order for the Chaldeans to make themselves monarchs and subject all nations, it was necessary for them to attack and crush them in war. So afterward, when the measure of the world's sins was again full — after about two centuries — He raised up the Greeks and Alexander, and after them the Romans, and then the Goths, Vandals, Alans, Turks, etc., to carry out universal vengeance and, as it were, purge and expiate the world. They were therefore, as it were, the purifiers of the world: hence Jeremiah calls them soldiers and priests of God, and Isaiah calls them the rod of God, just as Attila said he was the scourge of God.

THE KING OF SESACH SHALL DRINK AFTER THEM. — "The king of Sesach" is not the king of Egypt, as Lyranus thought, on the grounds that Sesach was the proper name of some king of Egypt, as appears in 3 Kings 14:23 and 2 Chronicles 12:2; for that does not fit this passage. For the Pharaoh whom Nebuchadnezzar defeated was called not "Sesach" but Vaphres. Nor is it the king of Ethiopia, as the Antiochene Arabic translates: for no one else translates it so. "The king of Sesach," therefore, is the king of Babylon, as is clear from chapter 51, verse 41, who is the last to drink the cup of God's wrath. So St. Jerome, the Chaldean, Theodoret, Rabanus, Hugo, St. Thomas, Vatablus. "Sesach," therefore, is Babylon, and this because Sesach was either the most powerful city of Babylon, or a goddess of Babylon; and more likely, as St. Jerome and the Hebrews say, because Sesach is the same as Babel by an alphabetical reversal, which the Hebrews call atbash, whereby they exchange the last letters with the first in reverse order — namely, in Babel they exchange beth, the second initial letter of the alphabet, with shin, the second final letter; and kaph, the eleventh initial letter, with lamed, the eleventh final letter.

And Jeremiah does this because, as St. Jerome says, he wished to speak these things covertly and obscurely, out of fear of the Chaldeans already in power, lest, if he had openly named Babylon and said it was to be devastated, he might provoke their madness — already threatening Judea — all the more against it and against himself. But the Prophet quite openly in verse 12 and elsewhere prophesies the destruction of Babylon. I would rather say, therefore, with a Castro, that the king of Sesach is here called the king of Babylon through the anagram already described, because this king was to be punished after all the others. Therefore, to him as the last to be punished, he elegantly assigns the last letters of the alphabet. Second, he does this so that by this confusion of letters he may signify the confusion of things to come in Babylon. Third, the Hebrew Sesach, meaning "your fine linen," signifies that the king resplendent in fine linen and purple is to be stripped of them and cast down to the lowest depths. Hence the Syriac and Alexandrian Arabic translate: the greatest king. Again, St. Jerome in Hebrew Names, from Jeremiah: "Sesach," he says, "means the linen of sackcloth, or if you prefer, of a sack." For sac in Hebrew means sack, not stone; indeed, the word sac passed from the Hebrews into almost all languages, just as keren, meaning horn. This etymology fits this passage well, as if to say: O Babylon! I call you Sesach, that is, the linen of sackcloth, or linen and sackcloth: because your fine linen and royal purple will be exchanged for mourning and servile sackcloth, when Cyrus captures and devastates you. Finally, Sesach can be translated as "your number six." For ses in Hebrew means six. Hence sosan and susanna (lily) is so called from its six petals. So Pagninus, as if to say: Your Sesach approaches, O Babylon! — that is, your number six, your end, your ruin and destruction. For six is the symbol of the consummation and end of things; because in the first six days of the world God completed and finished the work of creating the universe, and in six days the whole week runs its course to the end, and consequently all times. And at the sixth millennium of years, the course of the world will also end, as the Fathers generally assert. Hence Christ also willed to be crucified and to die on the sixth day (Friday), at the sixth hour. Moreover, he alludes to Susa, the royal capital of the Persians, as if to say: Sesach shall pass into Susa, that is, the end of the Babylonian empire shall pass into the beginning of the Persian monarchy, who will rule in Susa. For Susa was named not from the river Susus, as some wish, but from the Hebrew, Chaldean, and Persian susan, meaning lily, because in that place there is an immense abundance of lilies. So Athenaeus, Book II; Stephanus, book On Cities, and others. Hence also the Susine oil made from lilies, of which Pliny speaks in Book XIII, chapter 1; who also, in Book VI, chapter 27, reports that the city of Susa was founded by Darius the son of Hystaspes. There was the royal palace of Cyrus, of white and variegated stone, with golden columns, and ceilings adorned with gems, containing a representation of the sky, marked with twinkling stars, and many incredible things. There Ahasuerus celebrated a banquet of the greatest riches and delights, Esther 1. Furthermore: Sesach, that is, your fine linen, shall pass into Susa, that is, into the lily — meaning the Babylonians shall pass into Persia and the Persians: for the Babylonians were wealthy and splendid in fine linen (Ezekiel 23:6). The emblem of the Persians was the lily, as now it is of the French.

In a similar way, Julius Caesar, when he wished to write something secret, would exchange letters, substituting the first for the fourth: hence for A he would write D, which is the fourth from A. And Augustus for A would write B, for B would write C, and so on: the witnesses are Suetonius and Isidore, Book I of Etymologies, chapter 15.

Furthermore, that the Greeks and Latins borrowed this technique of anagrams from the Hebrews, both ancient and modern authors teach. Isaac Tzetzes in his Prologue to Lycophron reports that Lycophron, an ancient and elegant poet, was thoroughly skilled in Hebrew letters, and from them made his anagrams, and that for this reason he was dear to Ptolemy Philadelphus not so much for his poetry as for these anagrams, by whom he was called by anagram: Ptolemaios — from honey, honey-sweet.

Plato in the Cratylus: Hera, he says, that is, Juno, is the same as aer (air) by anagram: for the pagans venerated air under the name of Juno as a goddess.

So "from the face of the eagle" is the same as "from the face of Cyrus," who ordered the emblem of the eagle to be borne before him, which afterward other kings of Persia imitated. So also the eagle alone was introduced into the battle line of the Romans by Gaius Marius, says Pliny, Book X, chapter 4; for previously the Romans bore in their standards the images of wolves, minotaurs, horses, and boars indiscriminately. So Constantine bore the sign of the cross before his army on his standard, as St. Ambrose testifies, epistle 29. Hence it is clear that this opinion about the dove as an emblem on the standards of the Chaldeans, supported by so many ancient and modern authorities, is not without foundation, as some maintain.



Verse 27

27. BE DRUNK. — This drunkenness signifies the disturbance, stupor, helplessness, despair, and near madness of a mind struck with fear and miseries; in which state they would vomit out all their goods and all their happiness, honor, and joy, indeed their blood, soul, and life. Hence this cup and this drunkenness He immediately calls a sword, saying: "Nor shall you rise because of the sword"; because just as a drunken man, out of control, falls and crashes to the ground, so you too, with the sword of the Chaldeans raging, shall fall into destruction and perpetual death.

Eustathius on Homer, Iliad alpha, verse 55, celebrates these anagrams and gives many examples, of which take a few: Atlas — talas (wretched); thymos (spirit) — mythos (word); ochlos (crowd) — lochos (cohort); arete (virtue) — erate (lovable); phlyaros (trifles) — phlauros (worthless). So a Latin poet plays with an anagram on the word Roma, as if it were mora (delay): Why does Rome so long delay her various clients? / Perhaps because, with its name reversed, Roma is mora (delay).

Better another, by a perfect atbash: Roma, he says, is amor (love); whence the entire verse is anagrammatic, and entirely atbash: Roma tibi subito motibus ibit amor. As will be clear if one reads it backwards. Finally, that this technique of anagrams was transmitted from the Hebrews to the Greeks and Latins is taught by William Blancus of Albi, in his book On Anagrams.

Hence also the Holy Spirit, besides other reasons, at the baptism of Christ descended in the form of a dove in Palestine; because this form was most august there. But why was this? The Greeks think they worshipped the dove in honor of Rhea, who presides over rains: for pia means "I flow." For the Assyrians believed that the nature of things properly consists of air and water; hence for water they worshipped fish, for example Dagon; for air, from which rain descends, they are believed to have worshipped a bronze dove.

More clearly, Diodorus Siculus and others think they worshipped the dove in honor of Semiramis, queen of the Assyrians; or rather, that they worshipped Semiramis under the image of a dove, because, as Guidius writes, the story was that she had been nursed by doves (and hence she was called Semiramis, which word in Syriac means bird), and after death was converted into a dove. This seems to have been invented either for flattery, or, as Pierius notes, because of her lust, which was so great that she sought intercourse with her son, for which reason she was killed by him. For the dove is so libidinous that it breeds every month. Hence the ancients dedicated white doves to Venus, which accordingly Aeneas in the Poet calls his mother's birds. Hence, therefore, the Babylonians bore a dove on their standards and banners, and hence their army is called a dove, both here and in chapter 46, verse 13, joined with verse 16, and chapter 50, verses 15-16. Pierius has more on the dove, Hieroglyphics 22, and Guevara above.

Antonius Guevara proves this at length in his commentary on Habakkuk 1, number 154, and thus explains Psalm 68:13: "If you sleep among the sheepfolds," that is, between the lots and borders of your enemies the Philistines, you shall be "like the wings of a dove covered with silver," that is, you shall be white, untouched, and unharmed, like a white dove, whose "back feathers" are "in the pallor of gold," that is, are variegated with golden spots — as if to say: Even though you are surrounded by Philistine enemies, you will be a terror and object of reverence to them, no less than a white dove which none of them dares to touch.

The Babylonians and Syrians worshipped these same doves as a divinity; the witnesses are Xenophon in Cyrus the Younger, and Lucian in The Syrian Goddess. The Syrians, I say, especially those who inhabited Palestine; whence Tibullus: Why should I tell how the white dove, sacred and untouched, / Flies through the crowded cities of the Palestinian Syrian?



Verse 30

30. THE LORD SHALL ROAR FROM ON HIGH, as if to say: Just as a lion terrifies all with its roar, so God shall, as it were, roar, pronouncing and executing the sentence of destruction against Jerusalem, and shall make the Chaldeans roar and shout like lions, and encourage one another to invade it, and thus shall terrify all the neighboring nations.

Note: By "beauty" he means either Jerusalem, as the Chaldean says, or the temple, as other interpreters commonly explain: because there God was worshipped and, as it were, adorned with true faith, religion, and sacrificial victims.

CELEUMA — is properly a shout, not mournful, as St. Jerome would have it, but joyful — namely, the cheer of sailors and soldiers for rowing and fighting, and in Scripture of those who tread grapes to press out the must, all encouraging one another with a common effort and voice, when, at one person's command, all respond in unison, as if commanding and rousing each other to their common work. For celeuma is derived from the Greek keleuō, meaning "I command," as if to say: Nebuchadnezzar and the Chaldeans will encourage one another with a common shout to the slaughter, trampling, and overthrow of the Jews, to kill them and press out their blood, like those who tread and press grapes in the winepress. For these, when the vintage is gathered, are accustomed to dance and attest their joy with songs. Hence Virgil: Now the exhausted vine-dresser sings at the last rows.

ALL THE INHABITANTS OF THE EARTH — namely, of Judea, or of the land which is here decreed by God to be devastated. So Vatablus.



Verse 31

31. THE SOUND SHALL REACH (shall then reach all nations); — the Chaldean: tumult; the Septuagint: destruction; others: the clash of arms and the blast of trumpets; others: the report and rumor of war, so that all nations may hear and feel the rumor and also the battle cry of the Chaldean enemies.

This passage allegorically fits well the last judgment, when Christ shall send the angels with a trumpet throughout the whole world. So St. Jerome.

HE ENTERS INTO JUDGMENT (God disputes and submits to judgment) WITH ALL FLESH — that is, with every human being, namely presenting Himself to the judgment of all people, so that all people, examining the sins of the nations and the punishment inflicted by God, may judge that God justly inflicted so great a punishment upon them for so great sins. On this judgment of God, see Isaiah chapter 1:18 and chapter 43:44.



Verse 32

32. A GREAT WHIRLWIND SHALL GO FORTH. — This was fulfilled, says St. Jerome, when Nebuchadnezzar engulfed and devastated all the surrounding nations and the uttermost parts of the earth, like a whirlwind, suddenly and powerfully with his arms.



Verse 33

33. AND THE SLAIN OF THE LORD — slain by the Lord through the Chaldeans. ON THE DUNGHILL. — Supply: they shall be cast on the dunghill, and there they shall lie, to be devoured by dogs and wild beasts.



Verse 34

34. HOWL, O PASTORS. — The Chaldean: Howl, O kings and princes.

(Scaliger) says that atbash is the invention of the most inept Rabbis; that Sesach, therefore, is the name of a goddess. But St. Jerome and the ancient Rabbis, whom St. Jerome follows, are more to be believed than one modern Scaliger.)

AND YOUR DISSIPATIONS — supply and repeat: are completed, as if to say: Now you shall plainly be scattered, and you shall fall like precious vessels which, when falling, are smashed, shatter, and are scattered. For until now I held and preserved you in My hand, like precious vessels; but now I will let you fall, be broken, and be scattered, so that, just as you were vessels of honor, so now you may be vessels of dishonor.



Verse 35

35. FLIGHT SHALL PERISH FROM THE PASTORS (the pastors shall not be able to flee) — that is, the princes and nobles. 36. THE VOICE OF A CRY — shall be heard. 37. THE PEACEFUL PASTURES HAVE FALLEN SILENT (as though mourning and desolate they lie silent, and yield no fruits) — that is, the pastures formerly peaceful, and in peacetime most cultivated, most pleasant, and most fertile, like Tempe, and the paradise of delights.



Verse 38

38. HE HAS ABANDONED — namely, God has abandoned the temple, His habitation, which, like a lion its den, He previously guarded so that no one dared attack it; but with God, as it were, abandoning it and departing, the Chaldeans entered and devastated it. So St. Jerome, Rabanus, Hugo, Lyranus. Otherwise Vatablus: Like a hungry lion, he says, with no prey, that leaves its den — so God, finding no prey or food in the temple, that is, no holy sacrifices, piety, or justice, abandoned it. Others explain it differently: Just as a lion abandons its cave when the forest in which it lives is set on fire and devastated — so God, when Judea was devastated, will abandon Jerusalem and the temple in which He dwelt. To this meaning what follows aptly corresponds: "For their land has become a desolation." But according to the first meaning, the word "for" in the Hebrew manner signifies not the cause but an accompanying sign, or even an effect. For here it is called a cause not a priori, but as it were a posteriori with respect to us, namely what makes us know and recognize it — as if to say: From the fact that the land is desolated, we know and clearly recognize that God has abandoned it. Furthermore, Sanchez understands the lion not as God, but as the kings and princes who are to be devastated by the Chaldeans, as if to say: The Chaldeans will so invade and ravage the kingdoms and regions of the princes, who seemed as terrible as lions, that no place of escape will be left to them. But then he should rather have said "they abandoned" (plural), not "He abandoned" (singular).

BECAUSE OF THE WRATH OF THE DOVE. — Lyranus, too credulous of Rabbi Solomon, translates "dove" as "drunkenness," as if to say: Because of the wine of the Lord's fury. So also the Chaldean: because of the sword of the enemy, which inebriates like wine. But in Hebrew it is yonah (dove), not yayin (wine).

Second, Pagninus and Vatablus translate: because of the wrath of the oppressor. But then it should be yoneh, not yonah. The Septuagint renders not the words but the sense, translating: because of the great sword.

Our translation and others, therefore, most correctly and properly translate: because of the wrath of the dove, in Hebrew haionah, that is, of that dove — namely, the famous and renowned one.

One may ask: What is this dove? St. Jerome and St. Thomas respond that it can be taken as Jerusalem, as if to say: The land of Judea was devastated before Jerusalem, and therefore Jerusalem itself, as the metropolis, was angered and groaned. But "because of the wrath" signifies an active and devastating wrath, not a passive one enduring devastation.

Second, Maldonatus thinks God is called a dove because He is most gentle, and yet was provoked and roused to vengeance by the multitude of sins. But Jeremiah here distinguishes the wrath of the dove from the wrath of the Lord's fury; for he says: "Because of the wrath of the dove, and because of the wrath of the Lord's fury."

Third, and genuinely, the same St. Jerome, St. Thomas, Pierius, Guevara, Capilla, Castrius, Maldonatus, and others understand by the dove Nebuchadnezzar and the Chaldeans; and this first, because of the swiftness and constant, unceasing flight toward prey and slaughter — for the dove "cleaves a liquid path and does not move its swift wings." Second, as Hugo and St. Thomas say, by antiphrasis the dove here signifies the ferocity of the Chaldeans. Third, because God sent them from Babylon, as from a dovecote, to seek food in Judea, as in another's harvest field. Sanchez adds that the lion was the emblem and coat of arms of Judah and the Jews, Genesis 49:9, and that of it is said here in verse 38: "He has abandoned His shelter like a lion." Against this he sets the dove (as if to make it duel with the lion), which was the emblem of the Chaldeans — as if to say: The lion and the dove shall fight and duel, namely the Jews and the Chaldeans; but the dove shall conquer and crush the lion — that is, the Chaldeans shall crush the Jews. The lion shall therefore flee and abandon the land because of the wrath of the dove, whose onslaught it will not be able to withstand; because, indeed, in the dove and through the dove the Lord and the Lord's fury shall fight. Hence He adds: "And because of the wrath of the Lord's fury." Hence in verse 9, God called Nebuchadnezzar His servant. Fourth, because whereas the Persians detested white doves out of their hatred of leprosy, the Babylonians and Syrians worshipped them as a divinity; the witnesses are Xenophon in Cyrus the Younger, and Lucian in The Syrian Goddess. The Syrians, I say, especially those who inhabited Palestine; hence Tibullus: Why should I tell how the white dove, sacred and untouched, / Flies through the crowded cities of the Palestinian Syrian?

AND BECAUSE OF THE FIERCE ANGER (that is, the furious anger, actually raging, that is, fierce) OF THE LORD. — The conjunction "and" means "that is" — as if to say: "Because of the wrath of the dove, that is, because of the fierce anger of the Lord"; because the fury of the dove is the fury of the Lord. Or, as if to say: "Because of the wrath of the dove, or rather because of the fierce anger of the Lord." For a gentle dove does not roll such great wrath in its breast; it is therefore the fury of God, wishing to punish the crimes of the Jews, that instilled these wrathful passions in the dove, that is, in the Chaldeans. So Sanchez.

Mystically, St. Gregory, Book 32 of the Moralia, chapter 6: The dove, he says, is God, because He is simple, even-tempered, gentle, unchangeable, and when He is angry and punishes the Jews through the Chaldeans, He is not disturbed by anger. And St. Thomas: God, he says, who through patience has until now been a dove, will now be a lion because of the vehemence of His vengeance; whence Maldonatus and some others understand the dove here literally as God. This interpretation is not implausible.

SEIR.

30. THE LORD SHALL ROAR FROM ON HIGH, as if to say: Just as a lion terrifies all with its roar, so God shall, as it were, roar, pronouncing and executing the sentence of destruction against Jerusalem, and shall make the Chaldeans roar and shout like lions, and encourage one another to invade it, and thus shall terrify all the neighboring nations.

Note: By "beauty" he means either Jerusalem, as the Chaldean says, or the temple, as other interpreters commonly explain: because there God was worshipped and, as it were, adorned with true faith, religion, and sacrificial victims.

CELEUMA — is properly a shout, not mournful, as St. Jerome would have it, but joyful — namely, the cheer of sailors and soldiers for rowing and fighting, and in Scripture of those who tread grapes to press out the must, all encouraging one another with a common effort and voice, when, at one person's command, all respond in unison, as if commanding and rousing each other to their common work. For celeuma is derived from the Greek keleuō, meaning "I command," as if to say: Nebuchadnezzar and the Chaldeans will encourage one another with a common shout to the slaughter, trampling, and overthrow of the Jews, to kill them and press out their blood, like those who tread and press grapes in the winepress. For these, when the vintage is gathered, are accustomed to dance and attest their joy with songs. Hence Virgil: Now the exhausted vine-dresser sings at the last rows.

ALL THE INHABITANTS OF THE EARTH — namely, of Judea, or of the land which is here decreed by God to be devastated. So Vatablus.



BECAUSE OF THE WRATH OF THE DOVE. — Lyranus, too credulous of Rabbi Solomon, translates "dove" as "drunkenness," as if to say: Because of the wine of the Lord's fury. So also the Chaldean: because of the sword of the enemy, which inebriates like wine. But in Hebrew it is yonah (dove), not yayin (wine).

Second, Pagninus and Vatablus translate: because of the wrath of the oppressor. But then it should be yoneh, not yonah. The Septuagint renders not the words but the sense, translating: because of the great sword.

Our translation and others, therefore, most correctly and properly translate: because of the wrath of the dove, in Hebrew haionah, that is, of that dove — namely, the famous and renowned one.

Hence also the Holy Spirit, besides other reasons, at the baptism of Christ descended in the form of a dove in Palestine; because this form was most august there. But why was this? The Greeks think they worshipped the dove in honor of Rhea, who presides over rains — for pia means "I flow." For the Assyrians believed that the nature of things properly consists of air and water; hence for water they worshipped fish, for example Dagon; for air, from which rain descends, they are believed to have worshipped a bronze dove.

More clearly, Diodorus Siculus and others think they worshipped the dove in honor of Semiramis, queen of the Assyrians; or rather, that they worshipped Semiramis under the image of a dove, because, as Guidius writes, the story was that she had been nursed by doves (and hence she was called Semiramis, which word in Syriac means bird), and after death was converted into a dove. This seems to have been invented either for flattery, or, as Pierius notes, because of her lust, which was so great that she sought intercourse with her son, for which reason she was killed by him. For the dove is so libidinous that it breeds every month. Hence the ancients dedicated white doves to Venus, which accordingly Aeneas in the Poet calls his mother's birds. Hence, therefore, the Babylonians bore a dove on their standards and banners, and hence their army is called a dove, both here and in chapter 46, verse 13, joined with verse 16, and chapter 50, verses 15-16. Pierius has more on the dove, Hieroglyphics 22, and Guevara above.

Second, Maldonatus thinks God is called a dove because He is most gentle, and yet was provoked and roused to vengeance by the multitude of sins. But Jeremiah here distinguishes the wrath of the dove from the wrath of the Lord's fury; for he says: "Because of the wrath of the dove, and because of the wrath of the Lord's fury."

Third, and genuinely, the same St. Jerome, St. Thomas, Pierius, Guevara, Capilla, Castrius, Maldonatus, and others understand by the dove Nebuchadnezzar and the Chaldeans; and this first, because of the swiftness and constant, unceasing flight toward prey and slaughter — for the dove "cleaves a liquid path and does not move its swift wings." Second, as Hugo and St. Thomas say, by antiphrasis the dove here signifies the ferocity of the Chaldeans. Third, because God sent them from Babylon, as from a dovecote, to seek food in Judea, as in another's harvest field. Sanchez adds that the lion was the emblem and coat of arms of Judah and the Jews, Genesis 49:9, and that of it is said here in verse 38: "He has abandoned His shelter like a lion." Against this he sets the dove (as if to make it duel with the lion), which was the emblem of the Chaldeans — as if to say: The lion and the dove shall fight and duel, namely the Jews and the Chaldeans; but the dove shall conquer and crush the lion — that is, the Chaldeans shall crush the Jews. The lion shall therefore flee and abandon the land because of the wrath of the dove, whose onslaught it will not be able to withstand; because, indeed, in the dove and through the dove the Lord and the Lord's fury shall fight. Hence He adds: "And because of the wrath of the Lord's fury." Hence in verse 9, God called Nebuchadnezzar His servant. Fourth, because whereas the Persians detested white doves out of their hatred of leprosy, the Babylonians and Syrians worshipped them as a divinity.

Antonius Guevara proves this at length in his commentary on Habakkuk 1, number 154, and thus explains Psalm 68:13: "If you sleep among the sheepfolds," that is, between the lots and borders of your enemies the Philistines, you shall be "like the wings of a dove covered with silver," that is, you shall be white, untouched, and unharmed, like a white dove, whose "back feathers" are "in the pallor of gold," that is, are variegated with golden spots — as if to say: Even though you are surrounded by Philistine enemies, you will be a terror and object of reverence to them, no less than a white dove which none of them dares to touch.

Mystically, St. Gregory, Book 32 of the Moralia, chapter 6: The dove, he says, is God, because He is simple, even-tempered, gentle, unchangeable, and when He is angry and punishes the Jews through the Chaldeans, He is not disturbed by anger. And St. Thomas: God, he says, who through patience has until now been a dove, will now be a lion because of the vehemence of His vengeance; whence Maldonatus and some others understand the dove here literally as God. This interpretation is not implausible.

AND BECAUSE OF THE FIERCE ANGER (that is, the furious anger, actually raging, that is, fierce) OF THE LORD. — The conjunction "and" means "that is" — as if to say: "Because of the wrath of the dove, that is, because of the fierce anger of the Lord"; because the fury of the dove is the fury of the Lord. Or, as if to say: "Because of the wrath of the dove, or rather because of the fierce anger of the Lord." For a gentle dove does not roll such great wrath in its breast; it is therefore the fury of God, wishing to punish the crimes of the Jews, that instilled these wrathful passions in the dove, that is, in the Chaldeans. So Sanchez.
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Synopsis of the Chapter

Ahasuerus, having renewed the memory of the conspiracy against him detected through Mordecai, orders him to be honored with royal honors, and this through Haman himself, his sworn enemy.



Vulgate Text: Esther 6:1-14

1. That night the king passed sleepless, and ordered the histories and annals of former times to be brought to him. And when they were read in his presence, 2. they came to the passage where it was written how Mordecai had reported the plot of Bigthan and Teresh the eunuchs, who had sought to assassinate King Ahasuerus. 3. When the king heard this, he said: What honor and reward has Mordecai received for this loyalty? His servants and attendants said to him: He received no reward at all. 4. And immediately the king said: Who is in the court? Now Haman had entered the inner court of the royal house, to suggest to the king that he should order Mordecai to be hanged on the gallows that had been prepared for him. 5. The servants answered: Haman stands in the court. And the king said: Let him enter. 6. And when he had entered, the king said to him: What ought to be done for the man whom the king desires to honor? Now Haman, thinking in his heart and reckoning that the king wished to honor no one but himself, 7. answered: The man whom the king wishes to honor, 8. ought to be clothed in royal garments, and set upon the horse that the king rides, and receive the royal diadem upon his head, 9. and the first of the royal princes and nobles should hold his horse, and walking through the city square should cry out and say: Thus shall he be honored whom the king wishes to honor. 10. And the king said to him: Make haste, and taking the robe and horse, do as you have said to Mordecai the Jew, who sits before the gates of the palace. Take care that you omit nothing of what you have said. 11. So Haman took the robe and horse, and having clothed Mordecai, he led him through the city square mounted on the horse, and cried out: This honor is he worthy of, whom the king wishes to honor. 12. And Mordecai returned to the gate of the palace; and Haman hastened to go to his house, mourning and with his head covered; 13. and he told Zeresh his wife and his friends all that had happened to him. To whom his wise counselors and his wife answered: If Mordecai is of the seed of the Jews, before whom you have begun to fall, you will not be able to resist him, but you will fall before him. 14. While they were still speaking, the king's eunuchs came and quickly compelled him to go to the banquet that the queen had prepared.



Verse 1: That Night the King Passed Sleepless

1. THAT NIGHT THE KING PASSED SLEEPLESS. With God through an Angel arranging and directing this, so that Ahasuerus would read his annals, and thereby remember the benefit rendered to him by Mordecai, and honor him: at the same time to teach morally by the example of Ahasuerus that kings and princes should not snore the whole night in bed, but keep vigil over the greatest public affairs of the state, and beseech God for them. Well-known is that saying of Homer: 'It is not fitting for a man of counsel to sleep the whole night through.'

'Indeed,' says Brisonius, in book I of De Regno Persarum, 'that institution, which can never be sufficiently praised, flourished among the Persians, that, as Plutarch relates in his book To an Uneducated Prince, every day one of the chamberlains appointed for this purpose, entering the king's chamber in the morning, would cry: Rise, O King, and attend to the affairs that Mesoromasdes wished you to attend to.' Now 'Mesoromasdes,' as Laertius says at the beginning, is the Sun, which they called Mithras. Constantine the Great, says Eusebius, in book IV of his Life, chapter 13, 'stirring up his own mind with a kind of inspiration and impulse of divine things, often spent whole nights without sleep, and when leisure permitted, wrote orations, and this even to the very end of his old age.'

Ferrandus the Carthusian, in his book addressed to Regimus, commends this precept to the Duke in Rule 5: 'Let free access be open to the petitions of priests, let prayer be frequent, let the study of reading, although occupations flood in from every side, blaze with the fire of spiritual desire, with tepidity removed.' I knew an eminent Prelate who devoted the day to business and governance, and the night to prayer and study.

AND HE ORDERED THE HISTORIES AND ANNALS TO BE BROUGHT TO HIM. This is a praiseworthy quality in a king, to review and reread his acts, and if anything has been omitted, especially in rewarding those who have deserved well, to supply it. So the Emperor Alexander Severus, as Lampridius testifies, lest anything remain unrewarded, carefully recorded in writing whatever gifts he had bestowed. If anyone had asked nothing or very little from him, he would address him, saying: 'What is it that you ask nothing? Do you want me to become your debtor? Ask, lest as a private citizen you complain about me.' Moreover, that the benefits conferred upon the kings of Persia were carefully recorded and preserved in the memory of the Annals and Diaries, Herodotus testifies in book IV, speaking of Darius (who is our Ahasuerus) the son of Hystaspes reviewing them. And Thucydides, in book 1, relates that Xerxes the son of Darius said to Pausanias: 'Your benefit will always be inscribed in our house.' Indeed the kings of Persia, as Xenophon teaches in book VIII of the Cyropaedia, had ministers, or certain officials who were called the king's ears and eyes.' Apuleius, in book I of On the World, describing the grandeur of the Persian court from Aristotle: 'But among them,' he says, 'the king's ears and the emperor's eyes, certain men were called; through the types of offices that King was believed by men to be a god, since everything that was happening anywhere, he learned through the reports of the Otasentae.'



Verse 4: Haman Had Entered the Inner Court

4. NOW HAMAN HAD ENTERED THE INNER COURT OF THE ROYAL HOUSE. In the Hebrew and Chaldean it is 'the outer court'; for it was not permitted to enter the inner court unless summoned by the king. 'Inner' therefore means within the palace in the court, which in relation to the king's innermost chamber was outer, but in relation to the outermost was inner. For there were various courts in the Palace, some of which were more inner, others more outer than others.

TO SUGGEST TO THE KING THAT HE SHOULD ORDER MORDECAI TO BE HANGED ON THE GALLOWS. Haman had hastened and arrived before dawn, so that as the earliest and first he might approach the king and ask that Mordecai be hanged, before the King was occupied with other matters, in order to satisfy his supreme desire to avenge the contempt of himself through the infamous death of the cross upon his contemner Mordecai. For pride as well as anger and indignation did not allow him to rest until he took this vengeance. But God, the just judge and avenger of pride and injustice, turned all of Haman's vengeance back upon himself, and this gradually step by step, until He hanged him on the very same cross which he had erected for Mordecai. In Haman therefore it is clear how true is the saying: 'The penalty follows the guilty head.' And: 'Rarely has punishment on halting foot abandoned the wicked man who went before': For the Most High strikes down and thunderbolts the proud.



Verse 7: A Man Whom the King Wishes to Honor

7 and 8. THE MAN WHOM THE KING WISHES TO HONOR OUGHT TO BE CLOTHED IN ROYAL GARMENTS, AND SET UPON THE HORSE THAT THE KING RIDES (on which the king is accustomed to sit and ride, as the Hebrew and Septuagint have. For the saddle is like a seat of one sitting on a horse), AND RECEIVE THE ROYAL DIADEM UPON HIS HEAD. The diadem was a band of fine linen with which kings bound their heads. The diadem was a purple ornament distinguished by a white band and precious stones, says Curtius, in books III and VI. It is likely that along with the diadem a royal crown was also placed on Mordecai's head; for this was the king's proper insignia, which Haman coveted and sought for himself, thinking that these things were being prepared by the king for no one but himself; and that Mordecai wore this by the king's command is clear from chapter 8, verse 15. Moreover this crown among the Persians had rays like a miter, that is, of the sun, which they worshipped as God and king. For the kings among the Persians wished to be worshipped with divine honors, as if they were mitres and certain earthly suns. But Haman, ignorant of all this, prepared against his own intention for his enemy Mordecai, whom he was asking to be crucified; and this greatly tormented him, namely that he himself had dictated the sentence according to which the king would bestow the highest and royal honor upon Mordecai, which the king ordered to be conferred upon Mordecai through Haman himself as the one who had prescribed it. So David, making Solomon his son king and successor, said: 'Take with you the servants of your Lord, and set my son Solomon upon my mule,' etc. And: 'He shall come and sit upon my throne, and he shall reign in my place.'



Verse 10: Take the Robe and Horse; Do for Mordecai

10. MAKE HASTE, AND TAKING THE ROBE AND HORSE, DO AS YOU HAVE SAID TO MORDECAI THE JEW. 'Robe,' that is, the royal garment, as Haman had said in verse 8, which the Septuagint and the Chaldean call a linen robe. Whence also Xenophon, in book VIII, calls King Cyrus's purple tunic half-white: 'But others,' he says, 'were not permitted to wear the half-white.' Understand that the king sent to Haman to also give a golden chain, a golden scimitar, and golden bracelets to Mordecai. For it was the custom for the man whom the king wished to honor to be adorned with these insignia, as is clear from 3 Esdras chapter 9, and from Josephus, book XI of the Antiquities, chapter IV, and from Aemilius Probus in his Life of Artaxerxes.

WHO SITS BEFORE THE GATES. There Mordecai then sat as one lowly and despised, but after this honor bestowed upon him by the king, he was introduced into the hall of the palace, and made an intimate of the king and a courtier, as will be clear from chapter 16, verse 13.



Verse 11: He Cried Out: This Is the Honor He Deserves

11. HE CRIED OUT (Haman): THIS HONOR IS HE WORTHY OF, WHOM THE KING WISHES TO HONOR. See here the sudden and supreme reversal of fortune, by which Mordecai, destined for death, is raised to royal dignity and becomes like a second king, and this by his own enemy Haman; who therefore here suffered very many and very great pains and anguish. First, the honor he had hoped for tormented him by being taken away from himself. Second, because it had been transferred to his mortal enemy Mordecai. Third, because he himself had to confer this honor upon him. Fourth, because he who was formerly worshipped by all as a god was now the groom and herald of Mordecai, a lowly Jew. Fifth, because all these things rushed upon him at once unexpectedly. The Rabbis fabricate that Haman's daughter poured a chamber pot on her father's head as he passed by, thinking she was pouring it on Mordecai's head, and therefore Haman said: 'You too, my daughter, have put me to shame.'



Verse 12: Mourning and with His Head Covered

12. MOURNING AND WITH HIS HEAD COVERED on account of shame, grief, and intense anguish; for he was ashamed to show his face openly, he who had just served as Mordecai's groom, whereas before he had been honored as a god.



Verse 13: If Mordecai Is of the Seed of the Jews

13. IF MORDECAI IS OF THE SEED OF THE JEWS, BEFORE WHOM YOU HAVE BEGUN TO FALL, YOU WILL NOT BE ABLE TO RESIST HIM, BUT YOU WILL FALL BEFORE HIM. Haman's friends said this either by a certain divine inspiration, says Serarius, like the Sibyls and Caiaphas in John 11, or by a certain human wisdom and shrewd conjecture drawn from the fact that they had seen many Jews of obstinate and unyielding character, who did not rest until they had destroyed their enemies, and that they had heard by common report that Pharaoh, the Canaanites, and other enemies of the Jews had been crushed by them through Moses, Joshua, David, etc. Lyra adds that they said this from Genesis chapter 12, verses 15 and following, where God promises Abraham and Jacob constancy of posterity, prosperity, and victory over their enemies; for Genesis and the Pentateuch had been translated into the Persian language by the Hebrews captive in Persia. This is uncertain, but not improbable.
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Introduction

Jeremiah, says St. Jerome on chapter 1, was sent here by God's mercy to the people as captivity loomed, in order to rouse them to repentance, and thus to escape the Babylonian captivity already at hand. Around the same time Ezekiel prophesied: but Jeremiah, as a pillar of the collapsing city and kingdom, as is clear from chapter 1, verse 18, prophesied first in Judah, while Ezekiel, after Jeremiah, in the 35th year, prophesied as a captive in Babylon.



Question I: When Did Jeremiah Begin and Cease to Prophesy?

Question I. You ask first, in what year did Jeremiah begin to prophesy, and when did he cease? I answer first, from chapter 1, verse 2, it is clear that he began in the 13th year of King Josiah, when he was still a boy, as St. Jerome and others say, and this is evident from chapter 1, verse 7. He therefore began to prophesy at about 14 or 15 years of age, when, according to Eusebius, Phraortes ruled over the Medes, Ancus Martius over the Romans, and Psammetichus the Elder over the Egyptians, in the 36th Olympiad, in the year of the world 3318; for the 13th year of Josiah falls in this year of the world, which was the year 632 before the birth of Christ. From this it follows that Jeremiah began to prophesy 165 years after Isaiah; 34 years before Ezekiel (who began in the 5th year of the captivity of Joachin, Ezekiel 1:2); and 54 years before Daniel (who began in the 5th year after the destruction of Jerusalem).

Second, Jeremiah prophesied under five kings, namely: under Josiah for 19 years; under Jehoahaz son of Josiah for three months; under Jehoiakim brother of Jehoahaz and son of Josiah for 11 years; under Jehoiachin son of Jehoiakim for three months; and under Zedekiah brother of Jehoahaz and son of Josiah for 11 years, up to the 5th month of his 11th year, when Jerusalem was captured by the Chaldeans, in which Jeremiah too was taken captive, but was treated generously by Nebuchadnezzar, because he had predicted his victory against the Jews and had urged them to surrender to him (chapter 39, verse 11). He therefore prophesied for 41 years in Judea, and when it was destroyed by the Chaldeans he remained, to be a consolation to the remnants of the people.

Third, from Judea, when the Jews were fleeing from the Chaldeans contrary to the Lord's command, Jeremiah was carried off by them into Egypt, and there in Tahpanhes (the royal city where Moses performed miracles before Pharaoh) he prophesied, as is clear from chapters 43 and 44, for 4 years, that is, up to the 4th year of the captivity and destruction of Jerusalem, which was Nebuchadnezzar's 23rd year, when Jeremiah predicted that Pharaoh, called Hophra or Vaphre, king of Egypt, would be conquered and killed by Nebuchadnezzar, which happened the following year, according to Josephus, Antiquities X.xi. Therefore in total Jeremiah prophesied for 45 years, and since he began as a boy of about 15, it follows that he was killed at about sixty years of age, in the year of the world 3363.

Fourth, when in Tahpanhes Jeremiah was threatening his fellow Hebrews and all Egypt with the calamity that soon came through Nebuchadnezzar, he was stoned to death by his own countrymen and died a martyr. So say St. Jerome, Tertullian, Dorotheus, Epiphanius in On the Life of the Prophets, and Isidore in On the Life and Death of the Saints. Rabbi Solomon therefore errs when, from chapter 24, verse 28, he supposes that Jeremiah returned from Egypt to Judea with Baruch.

Dorotheus, Epiphanius, and Isidore add (for what their testimony is worth) that Jeremiah was buried in Tahpanhes, and that his tomb was held in great honor by the Egyptians, because by his prayers he had driven away asps, crocodiles, and fierce beasts from the area, and continued to drive them away daily by means of dust taken from his tomb. Furthermore, John Moschus in the Spiritual Meadow, chapter 77, relates that the bones of Jeremiah were transferred from there by Alexander the Great to Alexandria, the city he had founded, and were venerated there in the Tetrapylon.

The ancient Alexandrian Chronicle, recently published by our Father Rader, adds that Alexander raised an illustrious monument over Jeremiah's ashes; just as Nicephorus, book 8, chapter 30, relates that a tomb was erected for him by St. Helena, the mother of Constantine.

Finally, Dorotheus and Epiphanius add that Jeremiah in Egypt foretold to the Egyptian priests that all their idols would fall when a Virgin Mother entered Egypt with her Infant, and that this indeed came to pass when the Mother of God, leading the child Jesus, entered Egypt; on which see more at chapter 44, at the end. Jeremiah is inscribed in the catalogue of Saints in the Martyrology

on the 4th of May. For on that day we read in the Roman Martyrology: 'In Egypt, St. Jeremiah the Prophet, who, stoned by the people, died at Tahpanhes, and was buried there; at whose tomb the faithful (as St. Epiphanius reports) were accustomed to pray, and taking dust from there, they cure the bites of asps.'



Question II: Who and What Kind of Person Was Jeremiah?

I answer first, he was the son of Hilkiah: whether this was the famous High Priest under Josiah, I shall discuss at chapter 1, verse 1. He was a native of Anathoth, which was a city in the tribe of Benjamin, three miles distant from Jerusalem, and was assigned to the priests, as is clear from Joshua 21:18.

Second, Jeremiah was sanctified in his mother's womb and consecrated as a Prophet, as is clear from chapter 1, verse 5; hence he remained a virgin his entire life, according to St. Ignatius, Epistle to the Philadelphians, and Isidore, On the Life and Death of the Prophets, chapter 38, and this is sufficiently evident from chapter 16, verse 2, although the Chaldean Interpreter, at chapter 37, verse 12, thinks he had sons. Therefore St. Jerome, in the prologue to Jeremiah, says of him: 'By his virginity dedicating an evangelical man to the Church of Christ.' The same Jerome, in Book 1 Against Jovinian, attributes to the merit of his virginity the fact that when all were led to Babylon, and everything else, including the temple, was leveled to the ground, Jeremiah alone was not only preserved but was rewarded with a gift from the conquerors. And 'although Nebuchadnezzar,' he says, 'gave no command to Nebuzaradan regarding the Holy of Holies, he did give a command about preserving Jeremiah.' Furthermore, Jeremiah was free from all crime throughout his entire life, says St. Athanasius, Sermon 4 Against the Arians. By 'crime' is meant mortal sin, not venial sin.

Third, Jeremiah was a priest, teacher, prophet, and apostle sent directly by God, who in compassion and fellow-feeling for his neighbors surpassed all the Prophets, and, as Nazianzen says in Oration 17 to the Citizens of Nazianzus, at the beginning, 'of all the Prophets he was the most inclined to compassion.' For he alone, relying solely on God, amid the utmost turmoil of the state, the siege and destruction of the city, most ardently sought the salvation of his brethren, like another Paul, and he did the same after death, as in 2 Maccabees 15:14, where Onias said to Judas Maccabeus: 'This is he who prays much for the people and for the whole holy city, Jeremiah the prophet of God.'

He was also an illustrious sacred writer: for he wrote or dictated many works, namely this prophecy, also the Lamentations, the Book of Baruch, and the Books of 3 and 4 Kings. For Procopius of Gaza, Isidore, and Moses Kimchi, cited by Sixtus of Siena, Book 1, teach that Jeremiah compiled these from public records and chronicles down to the destruction of Jerusalem. This is confirmed by the fact that the last chapter of Jeremiah is also the last chapter of 4 Kings. Abulensis, in his commentary on the Book of Judges, chapter 17, verse 4, holds that Jeremiah also composed the first two Books of Kings.

Others add that Psalm 64 ('A hymn befits you') and Psalm 136 ('By the rivers of Babylon') were composed by Jeremiah, along with many other works gathered by Sixtus of Siena, Book 2 of his Library, under the entry 'Jeremiah,' and by a Castro here. In the Vatican library, I saw a Paralipomena of Jeremiah in Greek, containing letters of Baruch and Abdemelech the Ethiopian to Jeremiah, and in turn Jeremiah's replies to them. But since the ancients made no mention of these, and the Vatican codex cites neither Epiphanius, Dorotheus, nor any ancient writer who recorded or approved these Paralipomena for posterity, I preferred to omit them rather than mix uncertain things with certain ones.

Finally, that Jeremiah wrote many other things that have perished through the ravages of time is clear from the Descriptions of Jeremiah, which are cited in 2 Maccabees chapter 2, verse 1, and are now nowhere to be found.

Fourth, because Jeremiah threatened the rebellious Jews with the destruction of the city, he suffered the most terrible things from them: insults, slaps, blows, hunger, and imprisonment. He was repeatedly proclaimed worthy of death by the whole people, yet remained steadfast, and was finally killed. Thus he was the most vivid type of Christ, who was afflicted and crucified by the Jews. Hence of Jeremiah, just as of Christ, the Jews say in chapter 11, verse 19: 'Let us put wood in his bread, and let us cut him off from the land of the living.' Accordingly, Jeremiah is aptly called in Hebrew ירמיהו (Yirmiyahu), meaning 'exalted' or 'the sublimity of the Lord,' says Jerome, or 'exalting the Lord,' from the root רום (rum), meaning 'he was high.' Again, Jeremiah means 'the casting forth of the Lord,' if the name is derived from the root רמה (ramah), meaning 'he cast,' and מ'יה (mi'yah), which is an abbreviation of Jehovah, meaning 'the Lord.' For Jeremiah was (as Isidore of Pelusium, a disciple of St. Chrysostom, says in Book 1, Epistle 298) πολυπαθέστατος, that is, 'most afflicted,' and in the midst of great and prolonged calamity he displayed immense steadfastness and loftiness of soul, and by his example taught us the saying of Antonius in the Melissa, Part 2, Sermon 89: 'When you are struck, stand firm like an anvil; it is the mark of a noble athlete to be struck and to conquer, and especially for God's sake we must endure all things, so that He Himself may endure us.' Sirach chapter 49, verse 8, adds that Jerusalem was destroyed by the Chaldeans because of the mistreatment of Jeremiah: 'They burned,' he says, 'the chosen city of holiness, and made its streets desolate through Jeremiah. For they mistreated him who from his mother's womb was consecrated a Prophet, to overthrow and uproot,

and to destroy, and again to build and to renew.'

Fifth, Jeremiah, as I have said, was a martyr. Hence Tertullian in the Scorpiace, chapter 8: 'Jeremiah,' he says, 'is stoned, Isaiah is sawn asunder, Zechariah is killed between the temple and the altar, imprinting the lasting stains of his blood upon the stones; and those who were driven by the Spirit were directed by that same Spirit to martyrdom, by suffering the very things they had foretold.' Hence the passage in Hebrews 11:37, 'they were stoned,' many interpreters refer to Jeremiah. Rightly, therefore, Jeremiah, after death and while in Limbo, appeared to Judas Maccabeus, 'wonderful in age and glory, and surrounded by great majesty,' 2 Maccabees 15:13.

Sixth, Victorinus the Martyr held that Jeremiah was alive in paradise and would come with Elijah to prophesy and oppose the Antichrist; St. Hilary also mentions this opinion, Canon 20 on Matthew. They prove it from chapter 1, verse 15. But the meaning of that passage is different, as I shall explain there; for from what has been said, it is clear that Jeremiah is not alive but was killed in Tahpanhes.



Question III: What Is the Subject Matter of Jeremiah?

I answer: first, he partly foretells the future, especially the coming of Nebuchadnezzar, the destruction of the city and of other nations; partly he exhorts to repentance and amendment of life; partly he denounces sins, especially idolatry; he threatens and often laments, and is throughout deeply moving. Second, he consoles his people and predicts liberation from captivity after 70 years. Third, he narrates in order the events of his own time: the deeds of kings, of the people, and his own words and actions. Fourth, he prophesies about the Church of Christ, the calling of the Gentiles, the grace and happiness of the New Testament. Ezekiel and Obadiah treat the same subject matter. Hence a large part of Obadiah is contained in Jeremiah, says St. Jerome on Obadiah, near the end.

Second, Jeremiah dictated these things under the inspiration of the Holy Spirit; but Baruch his scribe wrote them down, as he dictated, as is clear from chapter 36, verse 4. Baruch also collected the prophecies of Jeremiah, delivered at various times, into this volume, but without preserving their order, often placing earlier ones later; for this reason the order in Jeremiah is often inverted and confused — see Canon 2.

Moreover, the last chapter was added by Baruch from the final chapter of 4 Kings. This is also the reason why the Septuagint sometimes changed the order of chapters from what is found in the Hebrew and Latin, so that their chapter 23 is our 36; their chapter 30 is our 37; their chapter 28 is our 31, and so on.

Third, as to his style, Jeremiah 'appears as simple and easy in his words as he is profoundly deep in the majesty of his meaning,' says St. Jerome in the Proem to Book 6 of his Commentary on Jeremiah; and in the Hebrew manner, he sets things before the eyes through various similes and parables, just as Christ did. His Hebrew idiom is pure, not mixed with Chaldaisms. For Jeremiah wrote before the Babylonian captivity, and consequently before the corruption of the Hebrew language that occurred in Babylon: for there the captive Jews began to speak Chaldean with the Chaldeans.

In my explanation of Jeremiah, following my usual practice, I kept two things chiefly before my eyes: truth and brevity. The former I know I have followed; the latter I have also attained.

The Hebrews relate that Jeremiah prophesied together with Zephaniah and Huldah: but that Jeremiah prophesied in the streets and lanes, Zephaniah in the synagogues, and Huldah in assemblies of women. Ribera laughs at this. For it smacks of a Rabbinic fable: for such charming

inventions are the usual stock-in-trade of the Rabbis.

St. Ambrose, and following him St. Augustine in Book 2 of On Christian Doctrine, chapter 28, assert that Plato was in Egypt in the time of Jeremiah and learned from him what he wrote: 'Did not the aforementioned Bishop (Ambrose),' he says, 'after studying the history of nations, when he found that Plato had traveled to Egypt in the time of Jeremiah, when that Prophet was there, show it more probable that Plato was imbued with our scriptures through Jeremiah, so that he could teach or write those things which are justly praised?' Accordingly, Genebrardus in his Chronology, and following him Antonius Fernandius in On the Visions of Sacred Scripture, Vision 11, in the Proem, say: 'Jeremiah in Tahpanhes laid the foundations of philosophy, imbuing the Hierophants with more secret wisdom. Aroused by his fame, the Greeks undertook journeys to Egypt, and about seventy years later brought philosophy to Greece.' These claims must be taken with a grain of salt: for while we may grant that Thales, who flourished under Cyrus, could as a young man have seen and heard Jeremiah in Egypt, Plato certainly, who lived two hundred years after Jeremiah (for he lived in the time of Alexander the Great), could not have seen or heard him. Nevertheless, Plato did travel to Egypt to learn the wisdom that the Egyptians had derived from Jeremiah and the Hebrews. Hence St. Augustine candidly retracts his statement, in Book 1 of his Retractationes, chapter 4: 'In what I said about the history of the times, as if Plato and Jeremiah were contemporaries, my memory deceived me.'

St. Jerome wrote a commentary on Jeremiah up to chapter 32. Some have doubted whether this commentary is by St. Jerome, on the grounds that it does not display his characteristic vigor and genius. But Rabanus, Cassiodorus, Marianus, Trithemius, Sixtus of Siena, the Louvain Censors, and others generally attribute it to St. Jerome. Indeed, Rabanus acknowledges that he drew his own commentary on Jeremiah up to chapter 32 from this commentary of St. Jerome, with many additions of his own and from Origen and St. Gregory. Therefore Rabanus's commentary is not the same as St. Jerome's, but is derived from it and more extensive, as is clear to anyone who compares the two. That St. Jerome is less vigorous here is not surprising, for when he was writing this he was

worn out by illness, labors, and age; for this was his last work on the Prophets, as he himself admits in the Proem, where he begins thus: 'After the explanation of the twelve Prophets, and of Isaiah, Daniel, and Ezekiel, we finally turn our hand to Jeremiah.' Moreover, this commentary of his is shorter than the rest and incomplete: for it ends at chapter 32.

In addition, Theodoret, Rupert, St. Thomas, Hugh, Lyranus, Dionysius, Vatablus, and Andreas Capella wrote on all of Jeremiah; and most recently and most thoroughly, Christopher a Castro, John Maldonatus, and Gaspar Sanchez, all from our Society.

Origen wrote 14 homilies of maxims on Jeremiah, which are extant in Volume 1 of Origen's works, translated into Latin by St. Jerome. He also wrote



Chronological Arrangement of the Oracles

Because the order of chapters and oracles in Jeremiah is greatly confused, as I have said, I shall arrange them in their proper order and distribute them in sequence into four parts. I shall follow Abulensis at the end of 4 Kings, Torniellus, and especially Christopher a Castro, who has a precise chronological arrangement in his Proem.

The first part therefore embraces what Jeremiah prophesied under King Josiah, in which he attacks idolatry and the vices of the people, and threatens destruction through the Chaldeans. This begins at chapter 1 and extends to chapter 17, exclusive, except chapter 10, which pertains to the time of Zedekiah, and chapter 13, which pertains to Jehoiakim, and from verse 18 onward to the time of Zedekiah, as I shall shortly say.

The second part consists of what he prophesied under Jehoiakim son of Josiah, and Jehoiachin or Jeconiah son of Jehoiakim. After the death of Josiah, and after the removal of his son Jehoahaz, while the funeral mourning was still continuing, Jeremiah is sent to Jehoiakim and warns him not to weep for Josiah, but rather for Jehoahaz who will not return from Egypt, and for himself, because he will be buried with the burial of a donkey. To this, therefore, pertains chapter 22, from verse 1 to verse 24, as is clear from verse 10 there.

Around the same time, while prophesying in the court of the temple the destruction of the city and temple, he is seized and put on trial for his life; but he is freed by Ahikam, as is narrated in chapter 26: this chapter therefore belongs here.

Around the same time, he is commanded to take chains, to be sent later under Zedekiah to neighboring nations, as is clear from chapter 27, from verse 1 to 4.

Around the same time, he prophesies what is found in chapter 17, namely that the sin of Judah is indelible, because trusting in the aid of Egypt, it refused to submit to the Babylonian who was already preparing for war.

In the 4th year of Jehoiakim he prophesies what is found in chapter 25, about the cup, that is, the active destruction by the Chaldeans, and that the nations will serve them for 70 years.

In the same year occurred what is recounted in chapter 46, from verse 2 to 12, about Pharaoh Necho being defeated, and shortly after being routed by Nebuchadnezzar at Carchemish, and on that occasion he goes on to prophesy that Egypt would be subjugated by Nebuchadnezzar, in the same chapter, from verse 3 to the end.

In the same year occurred what is recounted in chapter 36, about the oracles and threats of Jeremiah being written down and read by Baruch to the people from the book that Jehoiakim burned but Jeremiah restored, and what is said in chapter 45 about Baruch being afraid and comforted by God.

Around the 7th year of Jehoiakim occurred what is narrated in chapter 35, about the Rechabites, and what is said in chapter 13, from verse 1 to 18, about the linen girdle which he carried to the Euphrates, and about the jug that was broken as a sign of the coming disaster.

Next followed what was spoken under Jehoiachin or Jeconiah, son of Jehoiakim. Namely, in chapter 22, from verse 24 to the end, he prophesies that Jeconiah will be led to Babylon and will never return from there.

In chapter 23, he inveighs against the negligence of the kings, because this was the cause of the destruction and captivity of the people, and he promises a new form of commonwealth through Christ and the Apostles.

The third part contains the oracles spoken under Zedekiah, who succeeded Jeconiah, up to and including the destruction of the city:

In the 1st year of Zedekiah were spoken the things found in chapter 24, about the two baskets of figs, which signified the good fortune of Jeconiah and the other exiles, but the miserable lot of Zedekiah and the others remaining in Jerusalem and rebelling against the Chaldeans.

And what is written in chapter 29 to Jeconiah and the others in Babylon, that they would remain there for 70 years.

And what he predicts in chapters 30 and 31 about the release from captivity, both temporal through Cyrus and spiritual through Christ.

And what is found in chapter 18 about the potter, in whose manner God can shape and reshape the people, and restore them to freedom.

And the letter found in chapter 10, in which he warns the exiles not to worship the signs of heaven and the idols of the Chaldeans.

what is found in chapter 27, verse 3, to the end, about the chains sent to neighboring kings; and what is found in chapter 28 about their being broken by Hananiah and replaced with iron ones.

Around the same time seem to have been spoken the things he prophesies in chapters 48 and 49 against neighboring kings and nations, namely against Moab, Ammon, Edom, Damascus, Kedar, and Elam.

In chapter 19, he broke the flask in the court of the temple, to show that the people would be similarly shattered.

In chapter 20, imprisoned by Pashhur, he threatens him with destruction; and from weariness of life and the bitterness of his sufferings, he curses the day of his birth.

Then in chapters 50 and 51, he prophesies the destruction of Babylon by Cyrus and Darius: that this was done in the 4th year of Zedekiah is clear from Jeremiah 51:59.

In chapter 13, verse 18, Jeremiah is sent to King Zedekiah, who was subject to Nebuchadnezzar, and to the queen, to foretell them the overthrow of the kingdom. This is clear from 4 Kings 24:20, and chapter 15, verse 1, and from Josephus, Antiquities 10, chapter 10.

In chapter 34, when Jerusalem was already besieged, after the Jews had renewed their covenant with God (and therefore the Chaldeans had withdrawn to fight against the Egyptians), but soon violated it, he foretells the return of the Chaldeans.

In chapter 37, he communicates the same message to Zedekiah; and when he appeared to be going out to Anathoth, he was seized by Irijah and thrown into prison.

In chapter 47, he prophesies that the Philistines will be devastated by the Chaldeans: that this occurred in the 9th year of Zedekiah will be clear from chapter 47, verse 1.

Nebuchadnezzar invaded and occupied Coele-Syria, the Ammonites, the Moabites, and other nations, as Jeremiah had foretold. So says Josephus, Antiquities 10.11.

In chapter 21, when Nebuchadnezzar returned to the siege of Jerusalem, and Zedekiah sent to him asking him to pray for the enemy's withdrawal, Jeremiah answered that the enemy would not withdraw, but that if he wished to be saved, he should surrender to him.

In chapter 32, Jeremiah in prison is commanded to buy the field of his cousin, to signify by this that the captives would return from Babylon to their own fields.

In chapter 33, he promises happiness after the time of captivity.

In chapter 38, he is cast into a cistern because he was predicting safety for those who deserted to the Chaldeans and destruction for those who remained, but he was pulled out by Ebed-melech and, after speaking with the king, remained in the vestibule of the prison.

In chapter 39, from verse 15 to the end, he promises Ebed-melech safety in the destruction of the city.

Then in chapter 39, from verse 1 to verse 15, Jerusalem is captured, Zedekiah is blinded, and his sons and princes are killed.



Fourth Part: After the Destruction of Jerusalem

The fourth part embraces the oracles and events after the destruction of Jerusalem.

In chapter 40, Nebuzaradan commends Jeremiah to Gedaliah, whom Nebuchadnezzar had appointed governor of Judea.

At this point Jeremiah seems to have written the letter about not worshipping idols, which is found in Baruch chapter 6.

After the city was destroyed, he seems to have composed the Lamentations.

In chapter 41, Ishmael in the seventh month kills Gedaliah; and Johanan recovers and gathers the remnants of the people, and considers flight to Egypt.

In chapter 42, the princes consult Jeremiah; he forbids the flight and says that if they flee to Egypt, they will be destroyed there by Nebuchadnezzar.

In chapter 43, the princes, not believing Jeremiah and forcing Jeremiah and all the Jews to flee with them to Egypt, arrive at Tahpanhes, where Jeremiah prophesies the destruction of Egypt by the Chaldeans.

In chapter 44, he threatens the Jews in Egypt and Pharaoh Hophra with captivity. For this reason he seems to have been stoned by the Jews shortly after, before the destruction of Egypt: for here his prophecy ends, and no further mention is made of Jeremiah.

In the same year Nebuchadnezzar occupied Egypt, killed Pharaoh Hophra, installed Amasis as king, and led 743 captive Jews to Babylon, as is clear from Jeremiah 52:30 and from Josephus. Among them Baruch was led away; for Jeremiah had already been killed. So say a Castro and others. But it seems more likely that Egypt was subjugated by Nebuchadnezzar 12 years later, namely in the 35th year of his reign, as I shall discuss at Ezekiel 29:17.

In the 6th year, which was the 5th year after the destruction of Jerusalem and the 26th of Nebuchadnezzar, on the 17th day of the 5th month, Baruch read the book he had written before Jeconiah and all the people in Babylon, Baruch 1.



In How Many and In What Matters Jeremiah Was a Type or Prophet of Christ

I. God says to Jeremiah, ch. I, 5: "Before I formed you in the womb, I knew you: and before you came forth from the womb, I sanctified you."

So concerning Christ, St. Matthew says, ch. I, 18: "She (the Blessed Mary, mother of Jesus) was found to be with child of the Holy Spirit." And the Angel, verse 20: "For that which is born in her is of the Holy Spirit." Likewise the Angel, Luke ch. I, 35: "And therefore also the Holy One that shall be born of you shall be called the Son of God." Finally Isaiah, ch. XLIX, 1, says of Christ: "The Lord called me from the womb, from the bowels of my mother He remembered my name."

II. God says to Jeremiah, ch. I, 5: "I have given you as a prophet to the nations;" and verse 9: "Behold, I have given my words in your mouth: behold, I have set you this day over nations, and over kingdoms, to root up, and to pull down, and to waste, and to destroy, and to build, and to plant."

So concerning Christ, Isaiah says, ch. LI, 16: "I have put my words in your mouth... that you may plant the heavens, and found the earth, and say to Zion: You are my people;" and David, Psalm II, 6: "But I am appointed king by Him over Zion His holy mountain, preaching His commandment;" and verse 8: "Ask of me, and I will give you the nations for your inheritance, and the utmost parts of the earth for your possession." Isaiah, ch. XLIX, 6: "Behold, I have given you to be a light of the nations, that you may be my salvation even to the farthest part of the earth."

III. God says to Jeremiah, ch. I, 18: "Do not fear: for I indeed have made you this day a fortified city, and a pillar of iron, and a wall of brass over all the land."

So Christ says of Himself: "He (the Lord) has made my mouth like a sharp sword: in the shadow of His hand He has protected me, and has made me as a chosen arrow," Isaiah XLIX, 2.

IV. Jeremiah says, ch. I, 11: "I see a rod that watches."

Concerning Christ it is said, Psalm II, 9: "You shall rule them with a rod of iron, and shall break them in pieces like a potter's vessel." And Psalm XLIV, 7: "The scepter of your kingdom is a scepter of righteousness."

V. Jeremiah says, ch. I, 13: "I see a boiling pot."

Concerning Christ as judge it is said, Psalm XCVI, 3: "A fire shall go before Him, and shall burn His enemies round about;" and Luke III, 17: "The chaff He will burn with unquenchable fire."

VI. God says to Jeremiah, ch. I, 16: "I will pronounce my judgments against them (the nations) concerning all their wickedness."

Christ has been appointed judge of the living and the dead, and on the day of judgment He will say to the saints: "Come, blessed of my Father," but to the wicked: "Depart from me, you cursed, into everlasting fire," Matthew ch. XXV, 34 and 41.

VII. Ch. II, 21, God says through Jeremiah to the Synagogue: "I planted you a chosen vineyard, all true seed: how then are you turned unto me into that which is depraved, O strange vineyard?"

So Christ says to the same: "There was a householder who planted a vineyard, etc., and let it out to husbandmen:" but they killed the servants, and even the son of the master; therefore he "will bring those wicked men to a wretched end," Matthew XXI, 33, 41.

VIII. Ch. III, God cries out through Jeremiah: "Rebellious Israel, and faithless Judah, return to me, I will heal your backslidings."

Christ cries out, Matthew XI, 28: "Come to me, all you who labor and are burdened, and I will refresh you."

IX. Ch. VI, 6, Jeremiah says to Jerusalem: "This is the city of visitation;" that is, of punishment and destruction, "all oppression is in the midst of her."

Christ, seeing Jerusalem, wept over it, saying: "If you had known, etc., for the days shall come upon you: and your enemies shall surround you, etc., and dash you to the ground, etc., because you did not know the time of your visitation," Luke XIX.

X. Ch. VII, 11, Jeremiah says: "Is this house, in which my name has been invoked, become a den of robbers?"

Christ says, Matthew XXI, 13: "It is written: My house shall be called a house of prayer; but you have made it a den of thieves."

(1) What the points of resemblance between Jeremiah and Christ were is clearly and devoutly set forth by Bossuet in his golden work entitled: Méditations sur l'Évangile, in the last week of Christ from day 98 to 109.

XI. Ch. IX, 23, the Lord says through Jeremiah: "Let not the wise man glory in his wisdom, and let not the strong man glory in his strength, and let not the rich man glory in his riches; but let him that glories glory in this, that he knows and understands me, for I am the Lord, who exercises mercy and judgment and justice in the earth."

Christ says through Paul, I Corinthians I, 27: "The foolish things of the world has God chosen, that He may confound the wise: and the weak things of the world has God chosen, that He may confound the strong: and the base things of the world, and the things that are contemptible, has God chosen, and things that are not, that He might bring to naught things that are; that no flesh should glory in His sight. But of Him you are in Christ Jesus, who of God is made unto us wisdom, and justice, and sanctification, and redemption; that, as it is written: He that glories, may glory in the Lord."

XII. Ch. XI, 19, Jeremiah says: "And I was as a meek lamb, that is carried to be a victim: and I knew not."

Concerning Christ, Isaiah says, ch. LIII, 7: "He shall be led as a sheep to the slaughter, and shall be dumb as a lamb before his shearer, and He shall not open His mouth."

XIII. In the same place Jeremiah says: "They devised counsels against me, saying: Let us put wood into his bread, and let us cut him off from the land of the living."

The Jews plotted to crucify Christ, and cried out to Pilate: "Crucify Him, crucify Him," John XIX, 6.

XIV. Ch. XIV, 8, Jeremiah says to God: "O Expectation of Israel, its Savior in time of trouble; why will You be as a stranger in the land, and as a wayfaring man turning aside to lodge?"

Such a wayfarer was Christ, who traveled through all Judea evangelizing, and after three years of preaching, having left the earth as though it were a lodging, He returned to His heaven.

XV. Ch. XV, 10, Jeremiah says: "Woe is me, my mother! why did you bear me a man of strife, a man of contention to all the earth? all curse me."

Concerning Christ, Simeon says: "Behold, this child is set for the fall, and for the resurrection of many in Israel, and for a sign which shall be contradicted," Luke ch. II, verse 34.

XVI. Ch. XVI, 16, God says to Jeremiah: "Behold, I will send many fishers; and they shall fish them."

Christ called Peter and Andrew, fishermen, saying: "Come after me, and I will make you fishers of men," Matthew IV, 19.

XVII. Ch. XVIII, 6 and 11, God says: "As the clay in the hand of the potter, so are you in my hand, O house of Israel. Behold, I am forming evil against you."

So Christ, from the same clay and mass of the human race, makes "one vessel unto honor, another unto dishonor," Romans IX, 21 and 22.

XVIII. Ch. XVIII, 18, the Jews had said: "Come, and let us devise devices against Jeremiah: and let us strike him with the tongue."

So the Jews entered into a council against Jesus, to catch Him in His speech, and to lay hold of Him by craft; indeed they sought and suborned false witnesses against Him, Matthew ch. XXII, 15, and Matthew ch. XXVI, 59.

XIX. Ch. XX, 2, Phassur struck Jeremiah the prophet.

So "one of the officers struck Jesus with the palm of his hand, saying: Is it so You answer the high priest?" John ch. XVIII, verse 22.

XX. Ch. XX, 7, Jeremiah says: "I am made a derision all the day, all scoff at me."

So Christ says, Psalm XXI, 7: "But I am a worm, and no man, the reproach of men, and the outcast of the people; all they that saw me have laughed me to scorn: they have spoken with the lips, and wagged the head."

XXI. Ch. XXVI, 11, Jeremiah, because he prophesied the destruction of the city and the temple, hears: "The judgment of death is for this man."

Christ, because it was reported that He had said: "I am able to destroy the temple of God," etc., hears from Caiaphas and the whole council: "He is guilty of death," Matthew XXVI, 61 and 66.

XXII. Ch. XXVI, 15, Jeremiah says: "If you put me to death, you will bring innocent blood upon yourselves and upon this city."

The Jews, crying out against Christ: "Crucify Him," say to Pilate who wished to release the innocent Christ: "His blood be upon us, and upon our children," Matthew XXVII, 25.

XXIII. Ch. XXXI, 15, Jeremiah says: "A voice was heard on high of lamentation, of mourning and weeping, of Rachel weeping for her children and refusing to be comforted for them, because they are not."

Matthew II, 17, in the infanticide of Herod says: "Then was fulfilled that which was spoken by Jeremiah the prophet, saying: A voice in Rama was heard, much weeping and mourning, Rachel bewailing her children, and would not be comforted, because they are not."

XXIV. Ch. XXXI, 22, Jeremiah says: "The Lord has created a new thing upon the earth: A WOMAN SHALL COMPASS

Isaiah, ch. VII, 14, and from it Matthew I, 23, concerning Christ and His virgin mother say: "Behold, a Virgin shall con-

A MAN."

ceive and shall bear a son, and His name shall be called Emmanuel, that is, God with us."

XXV. Ch. XXXI, 31, the Lord says to Jeremiah: "Behold the days shall come, and I will make a new covenant with the house of Israel and with the house of Judah."

Christ established this covenant and testament, Hebrews VIII; Matthew XXVI, 28.

XXVI. Ch. XXXVI, 26: "King Joakim commanded that they should apprehend Baruch the scribe, and Jeremiah the Prophet; but the Lord hid them."

So the Jews often sought to seize Jesus: "But He hid Himself, and passing through the midst of them, went His way," and toward the end of His life, He withdrew into the city of Ephrem, John XI, 54.

XXVII. Ch. XXXVII, 14, The princes struck Jeremiah and cast him into prison.

So the Jews seized Christ, struck Him with fists, and scourged Him.

XXVIII. Ch. XXXIX, Jeremiah, destined for death by his own people, was honorably received by Nebuchadnezzar and the Chaldeans.

So Christ "came unto His own, and His own received Him not:" namely, the Jews killed Him, but the Gentiles received and worshiped Him.

XXIX. Ch. XLIII, 5, Johanan, fearing Nebuchadnezzar, fled and took Jeremiah with him into Egypt.

So Joseph, fearing Herod the child-killer, took the child Jesus into Egypt, Matthew II, 14.

Finally, hear Ezra, or whoever is the author, Book IV of Ezra, ch. II, 18: "I will send you help, my servants Isaiah and Jeremiah, by whose counsel I have sanctified and prepared for you twelve trees, laden with various fruits, and as many fountains flowing with milk and honey, and seven immense mountains, having the rose and the lily, in which I will fill your children with joy." By the twelve trees and fountains, the twelve Apostles and the twelve articles of their Creed seem to be signified; by the seven mountains, the seven Sacraments of the Church, with which Isaiah and Jeremiah foretold that the new Church of Christ would be adorned. For even though this book of Ezra is not in the canon of Sacred Scripture, it nevertheless has its own weight of authority, and a greater one than the books of other Doctors: whence the Church also places it next after the canonical books.
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Synopsis of the Chapter


God promises many good things to the Hebrews if they keep His law. Then, from verse 15, He threatens them with very many evils if they violate it.




Vulgate Text: Deuteronomy 28:1-68


1. But if you hear the voice of the Lord your God, so as to do and keep all His commandments which I command you today, the Lord your God will make you higher than all the nations that are upon the earth. 2. And all these blessings shall come upon you, and overtake you: if however you hear His precepts. 3. Blessed shall you be in the city, and blessed in the field. 4. Blessed shall be the fruit of your womb, and the fruit of your land, and the fruit of your cattle, the herds of your oxen, and the folds of your sheep. 5. Blessed shall be your barns, and blessed your stores. 6. Blessed shall you be coming in and going out. 7. The Lord will cause your enemies who rise up against you to fall before you: by one way they shall come against you, and by seven ways they shall flee from your face. 8. The Lord will send His blessing upon your storehouses, and upon all the works of your hands: and He will bless you in the land you have received. 9. The Lord will raise you up as a holy people to Himself, as He swore to you: if you keep the commandments of the Lord your God and walk in His ways. 10. And all the peoples of the earth shall see that the name of the Lord is invoked upon you, and they shall fear you. 11. The Lord will make you abound in all good things, in the fruit of your womb, the fruit of your cattle, and the fruit of your land, which the Lord swore to your fathers to give you. 12. The Lord will open His best treasury, heaven, to give rain to your land in its season, and will bless all the works of your hands. And you will lend to many nations, and you yourself will borrow from no one. 13. The Lord will make you the head, and not the tail: and you will always be above, and not beneath: 14. if however you hear the commandments of the Lord your God which I command you today, and keep and do them, and turn not aside from them to the right or to the left, nor follow other gods and serve them. 15. But if you will not hear the voice of the Lord your God, so as to keep and do all His commandments and ceremonies which I command you today, all these curses shall come upon you, and overtake you. 16. Cursed shall you be in the city, cursed in the field. 17. Cursed shall be your barn, and cursed your stores. 18. Cursed shall be the fruit of your womb, and the fruit of your land, the herds of your oxen, and the folds of your sheep. 19. Cursed shall you be coming in, and cursed going out. 20. The Lord will send upon you famine and hunger, and a rebuke upon all the works which you do: until He consume and destroy you quickly, because of your most wicked inventions by which you have forsaken Me. 21. May the Lord set the pestilence upon you, until He consume you out of the land which you shall enter to possess. 22. May the Lord strike you with want, with fever and cold, with burning and heat, and with corrupted air and blight, and pursue you till you perish. 23. Let the heaven that is over you be bronze, and the earth you tread upon, iron. 24. May the Lord give you dust for rain upon your land, and let ashes come down from heaven upon you, till you are consumed. 25. May the Lord make you fall before your enemies: by one way may you go out against them, and by seven flee, and be scattered through all the kingdoms of the earth. 26. And may your carcass be food for all the fowls of the air, and the beasts of the earth, and may there be none to drive them away. 27. May the Lord strike you with the ulcer of Egypt, and the part of your body by which the dung is cast out with the scab and with the itch: so that you cannot be healed. 28. May the Lord strike you with madness and blindness and fury of mind. 29. And may you grope at midday as the blind is accustomed to grope in darkness, and not direct your ways. And may you at all times suffer wrong, and be oppressed with violence, nor have anyone to deliver you. 30. May you take a wife, and another sleep with her. May you build a house, and not dwell in it. May you plant a vineyard, and not gather the vintage of it. 31. May your ox be slain before you, and you not eat of it. May your donkey be taken away in your sight, and not restored to you. May your sheep be given to your enemies, and may there be none to help you. 32. May your sons and daughters be given to another people, your eyes looking on and languishing at the sight of them all the day, and may there be no strength in your hand. 33. May a people whom you do not know eat the fruits of your land and all your labors: and may you always suffer wrong and be oppressed all the days of your life, 34. and be astonished at the terror of those things which your eyes shall see. 35. May the Lord strike you with a very sore ulcer in the knees and in the legs, and be incurable, from the sole of the foot to the top of your head. 36. The Lord will bring you, and the king whom you shall have appointed over you, to a nation which you and your fathers do not know: and there you shall serve foreign gods, wood and stone. 37. And you shall become a byword, and a fable, and an example to all peoples among whom the Lord shall bring you. 38. You shall cast much seed upon the ground, and shall gather little: because the locusts shall devour all. 39. You shall plant a vineyard and dig it, and shall not drink the wine, nor gather anything from it: because it shall be wasted with worms. 40. You shall have olive trees in all your borders, and shall not anoint yourself with oil: because the olives shall fall off and perish. 41. You shall beget sons and daughters, and shall not enjoy them: because they shall be led into captivity. 42. The blight shall consume all the trees and the fruits of your land. 43. The stranger who lives with you in the land shall rise up over you, and shall be higher: but you shall go down and be lower. 44. He shall lend to you, and you shall not lend to him. He shall be the head, and you shall be the tail. 45. And all these curses shall come upon you, and shall pursue and overtake you, till you perish: because you did not hear the voice of the Lord your God, nor keep His commandments and ceremonies which He commanded you. 46. And they shall be as signs and wonders on you, and on your seed forever. 47. Because you did not serve the Lord your God with joy and gladness of heart, for the abundance of all things: 48. you shall serve the enemy whom the Lord will send upon you, in hunger, in thirst, in nakedness, and in want of all things: and he shall put an iron yoke upon your neck, till he crush you. 49. The Lord will bring upon you a nation from afar, and from the uttermost ends of the earth, like an eagle that flies with great speed, whose tongue you cannot understand: 50. a most insolent nation, that will show no deference to the aged, nor have pity on the child, 51. and will devour the fruit of your cattle, and the fruits of your land: until you are consumed, and will leave you no wheat, nor wine, nor oil, nor herds of oxen, nor flocks of sheep: till he utterly destroy you. 52. And he shall besiege you in all your cities, till your high and strong walls, in which you trusted, be brought down throughout all your land. You shall be besieged within your gates in all your land which the Lord your God will give you. 53. And you shall eat the fruit of your womb, and the flesh of your sons and your daughters, which the Lord your God shall give you, in the distress and the extremity with which your enemy shall oppress you. 54. The man who is delicate among you and very luxurious shall envy his own brother, and the wife who lies in his bosom, 55. lest he give them any of the flesh of his sons which he shall eat: because he has nothing else in the siege and the want with which your enemies shall distress you within all your gates. 56. The tender and delicate woman among you, who could not walk upon the ground, nor set down her foot for excessive tenderness and softness, shall envy her own husband who lies in her bosom, over the flesh of the son and daughter, 57. and the filth of the afterbirth that comes forth from between her thighs, and the children who are born at the same hour. For they shall eat them secretly for the want of all things, in the siege and distress with which your enemy shall oppress you within your gates. 58. If you will not keep and do all the words of this law that are written in this book, and fear His glorious and terrible name, that is, the Lord your God: 59. the Lord shall increase your plagues, and the plagues of your seed, plagues great and lasting, infirmities grievous and perpetual. 60. And He shall bring back on you all the afflictions of Egypt which you were afraid of, and they shall cleave to you. 61. Moreover the Lord will bring upon you all the diseases and plagues that are not written in the book of this law, till He consume you. 62. And you shall remain few in number, who before were as the stars of heaven for multitude, because you did not hear the voice of the Lord your God. 63. And as before the Lord rejoiced over you, doing good to you and multiplying you: so He shall rejoice over you, destroying and overthrowing you, that you may be taken away from the land which you shall enter to possess. 64. The Lord shall scatter you among all peoples, from the farthest parts of the earth to the ends thereof: and there you shall serve foreign gods, which both you and your fathers do not know, wood and stone. 65. Among those nations also you shall not rest, nor shall there be any resting place for the sole of your foot. For the Lord will give you there a trembling heart, and failing eyes, and a soul consumed with anguish. 66. And your life shall be as it were hanging before you. You shall fear night and day, and shall not believe in your life. 67. In the morning you shall say: Who will grant me evening? And at evening: Who will grant me morning? Because of the fear of your heart, with which you shall be terrified, and because of those things which you shall see with your eyes. 68. The Lord will bring you back by ships to Egypt, by the way of which He said to you: You should see it no more. There you shall be sold to your enemies for male and female slaves, and no one shall buy you.




Verse 1: Higher Than All Nations


1. "THE LORD WILL MAKE YOU HIGHER THAN ALL NATIONS" — so that you surpass all others in happiness, in wealth, in honor, in strength, and in dominion.




Verses 3-4: Blessed in City and Field


3. "BLESSED SHALL YOU BE IN THE CITY, AND BLESSED IN THE FIELD" — as if to say: You will abound in all necessary things, both in urban and rural affairs; for "to bless" here means to do good. For God's blessing is real, not merely verbal or courtly; and it signifies every kind of prosperity, in body, in soul, and in fortune.


4. "BLESSED SHALL BE THE FRUIT OF YOUR WOMB, AND THE FRUIT OF YOUR LAND" — that is, you will abound in children and in the fruits of your land, and likewise in cattle.




Verse 5: Blessed Barns and Stores


5. "BLESSED SHALL BE YOUR BARNS." — The Hebrew word tene signifies a repository, whether it be a basket, a storehouse, or a barn. The meaning therefore is: You will abound in grain and bread, so that there will be many leftovers, which you may distribute to the poor; for this is what he adds, saying: "And blessed shall be your stores"; for blessing signifies plenty and abundance, as I said on 2 Corinthians 9:6.




Verse 6: Blessed Coming In and Going Out


6. "BLESSED SHALL YOU BE COMING IN AND GOING OUT." — Your entering any place, as well as your leaving, will be happy and fortunate, because God will direct you in all things. So we see holy men directed by God in all things, and all their actions have happy outcomes, in which that verse of Psalm 1 is fulfilled: "And all things whatsoever he does shall prosper."




Verses 9-10: A Holy People


9. "THE LORD WILL RAISE YOU UP AS A HOLY PEOPLE TO HIMSELF" — as if to say: God will cause you to be and be called a holy people, God's people, and one specially devoted to Him, who in turn will defend you as His people, advance you, and make you glorious.


10. "AND ALL THE PEOPLES OF THE EARTH SHALL SEE THAT THE NAME OF THE LORD IS INVOKED UPON YOU" — as if to say: All shall see that you are called by God's name, or that you are called, and truly are, God's people, and that God shows Himself to be your God by protecting you and increasing your goods — whence all "SHALL FEAR YOU"; for this is what is signified in Scripture by "the name of someone being invoked upon another," as is clear from Sirach 36:14; Jeremiah 7:11; Baruch 2:15; Daniel 9:18, and elsewhere.




Verse 12: Heaven as God's Treasury


12. "THE LORD WILL OPEN HIS BEST TREASURY, HEAVEN, TO GIVE RAIN." — "Heaven," that is, the air, is here called the treasury of God: because in it, as in a storehouse inscrutable to us, God has stored rain, through which all the goods of the earth come forth. So the air is called the treasury of winds, Psalm 134:8: "Who brings forth winds from His treasuries."


"YOU WILL LEND TO MANY NATIONS, AND YOU YOURSELF WILL BORROW FROM NO ONE" — because you will be pressed by no necessity, since you will abound in all things at home. God does not therefore here permit or command usury, as the Jews understand. For the Hebrew word lava signifies not usury, but a loan.




Verse 13: The Head, Not the Tail


13. "THE LORD WILL MAKE YOU THE HEAD, AND NOT THE TAIL, AND YOU WILL ALWAYS BE ABOVE, AND NOT BENEATH" — as if to say: God will make you everywhere and always the first, not the last; ruling others, not subject to them. So Theodoret, Question 34.




Verses 15-16: Curses for Disobedience


15 and 16. "IF YOU WILL NOT HEAR THE VOICE OF THE LORD YOUR GOD, etc., CURSED SHALL YOU BE IN THE CITY, CURSED IN THE FIELD" — as if to say: You will be wretched and unhappy, and your resources, both urban and rural, will fail you. So far Moses has enumerated the good things to be given to those who keep God's law: here by antithesis he enumerates the very many evils that will befall those who violate God's law. Let preachers impress these upon sinners: for these evils bear the type and forerunner of the evils and punishments of hell.




Verse 20: Famine and Rebuke


20. "THE LORD WILL SEND UPON YOU FAMINE AND HUNGER." — In Hebrew: "He will send upon you a curse and confusion, or a terrible tumult, in which all things are full of turmoil." But by these words both our Translator and the Septuagint understood famine and hunger: for to carnal men, such as the Jews were, this seems the supreme curse and turmoil.


"AND REBUKE" — that is, destruction, and, as the Septuagint translates, consumption, which is the effect of God's rebuke: namely that all your works be destroyed, ruined, and consumed; it is a metonymy.




Verses 22-24: Drought, Blight, and Bronze Skies


22. "MAY THE LORD STRIKE YOU, etc., WITH COLD" — so also the Septuagint; therefore the Hebrew word dalac is of contrary signification, for it commonly signifies elsewhere burning and persecution. "AND WITH SCORCHING HEAT" — the Chaldean and more recent translators translate "and with the sword." "AND WITH BLIGHT" — Blight is a disease of crops, which arises from the east wind entering the stalks, so that they cannot ripen, but are consumed, weakened, and wither.


23. "LET THE SKY ABOVE YOU BE BRONZE" (so that it does not rain down showers to water the crops, but is hard and dry, like bronze), "AND THE EARTH YOU TREAD UPON, IRON" — so that it cannot be plowed, and consequently bears no fruit, as if it were iron.


24. "MAY THE LORD GIVE YOU DUST FOR RAIN UPON YOUR LAND" — that is, instead of rain let dust fall, or sulfurous ash: Let the heat be so great that instead of rain, burning dust descends from the sky, stirred up and lifted high by the force of the winds.




Verses 27-29: Plagues and Blindness


27. "MAY THE LORD STRIKE YOU WITH THE ULCER OF EGYPT" (such as He inflicted on the Egyptians through Moses, Exodus 9:10). In Hebrew: "may He strike you with diseases of the anus, that is, hemorrhoids and similar diseases."


29. "SO THAT YOU GROPE AT MIDDAY" — so that you are blind in a matter as clear as the light of noon; he speaks of blindness of mind, as is clear from what follows. For blindness of mind is the punishment of sin, and an enormous one, as St. Augustine teaches on Psalm 57: "Is it a small punishment," he says, "the darkening of the heart and the blinding of the mind?" The Jews and the impious grope at midday, both formerly and now. Is not the law of Christ the noonday light, and the doctrine illuminating the Christian world? In this light the blind grope, they do not see eternal things, and they cling to fleeting and perishable things. "Even to this day, when Moses is read, a veil is placed upon their hearts," says St. Paul, 2 Corinthians 3.


"YOU SHALL NOT DIRECT YOUR WAYS." — In Hebrew: "you shall not succeed in your ways," as if to say: Your actions will be unfortunate; everything will turn out badly for you.




Verse 49: The Nation Like an Eagle


49. "THE LORD WILL BRING UPON YOU A NATION FROM AFAR, etc., LIKE AN EAGLE" — which, like an eagle, will fly most swiftly, most quickly, and most violently to plunder you. Here is signified the domination of the Babylonians and Nebuchadnezzar, who in Ezekiel 17:3 is compared to a great eagle; for he overthrew the Jews.


Note: Kings and tyrants, and especially Nebuchadnezzar, are called "eagle," by Jeremiah 48:40, by Ezekiel 17:3, by Daniel 7:4, and by Hosea 8:1. For the eagle is a symbol, first, of kingship and empire, for it is itself the king of birds; second, of strong, swift, and impetuous invasion and battle; third, of rapacity and ferocity; fourth, of victory, for it conquers and prostrates all birds, and even serpents and deer, by throwing dust collected with its wings into their eyes. Hence the Romans and Gentiles often received the omen of victory from eagles, and observed them with superstitious attention.




Verse 50: A Most Insolent Nation


50. "A MOST INSOLENT NATION." — In Hebrew: "a nation strong of face," that is, of brazen front, barbarous, bold, and inhuman.




Verse 53: Eating the Fruit of Their Womb


53. "AND YOU SHALL EAT THE FRUIT OF YOUR WOMB" — this came to pass in the destruction of Jerusalem under Titus. The remaining disasters and calamities which God here threatens upon the Jews were sent upon them by Him, partly in the same destruction by Titus, partly in the siege by the Assyrians — namely Shalmaneser, Tiglath-Pileser, Sennacherib, etc.; partly through Nebuchadnezzar and the Babylonians, partly through Alexander and the Macedonians. So Theodoret, Question 34.




Verses 65-66: A Trembling Heart and Life Hanging in Doubt


65. "THE LORD WILL GIVE YOU THERE A TREMBLING HEART." — This curse the Jews now have, says Abulensis, both because God inflicted it on them as punishment, and because from a tender age they learn to fear Christians, since Christians begin to persecute them while still young, to plunder and beat them.


"AND FAILING EYES" — that is, so that your eyes may grow dim and fail from tears.


66. "AND YOUR LIFE SHALL BE AS IT WERE HANGING BEFORE YOU" (that is, your life shall be placed in danger, and as it were suspended in doubt, indeed) "YOU SHALL NOT BELIEVE IN YOUR LIFE" — that is, you shall not trust your life, or that you can live, but shall despair of life. St. Augustine, in book 16 Against Faustus, chapter 22, Procopius, and St. Leo, sermon 8 On the Passion, understand these words differently, as though he says: Christ is your life, O Jew, whom you have seen hanging on the cross, and yet you did not believe in Him. But this is a symbolic meaning. So also Tertullian, who reads: "Your life shall be hanging on the wood, before your eyes, and you shall not believe in your life."




Verse 68: Return to Egypt by Ships


68. "THE LORD WILL BRING YOU BACK BY SHIPS TO EGYPT." — That this happened under Titus, Josephus teaches, book 7 of the War, chapter 16, where he teaches that Jews captured by the Romans, who were younger than seventeen years, were led to Egypt and sold there for burdens and labor, and in such great numbers that buyers could hardly be found.


Note the word "ships": for hence it is clear that in the time of Moses there were fleets and ships. For Moses here proposes and names these to the Hebrews as things familiar; whence it is clear how much more ancient the history of Moses is than the history of the Gentiles and Poets: for these consider the first ships to have been those of Jason and the Argonauts, who lived shortly before the Trojan War, in the time of Jephthah, judge of the Hebrews.
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Synopsis of the Chapter

Hitherto the Apostle has explained the infirmity of the law, of sin, and of concupiscence: here he expounds the powers of grace and of the Spirit of Christ, that is, how great goods are bestowed upon the just through Christ and the Spirit of Christ.

First, then, from what has been said, he concludes that those who are engrafted into Christ by faith and grace are free from all guilt and condemnation, namely those who walk not according to the flesh, but according to the Spirit.

Whence secondly, at verse 12, he proves with many arguments that we ought to live according to the Spirit which we have received — the Spirit, I say, of adoption, in which we cry: Abba, Father — who makes us sons of God and co-heirs with Christ of the future glory.

Whence thirdly, at verse 19, he shows how great and how desirable this glory is, inasmuch as not only every creature, which in this life is subjected to vanity, sighs for it, but also those who have received the firstfruits of the Spirit.

Whence, at verse 26, he asserts that the Spirit helps our infirmity, and intercedes for us.

Finally, at verse 28, he magnifies the charity of God toward those who love Him, by which all things work together unto good for them — those, namely, whom He foreknew and predestinated to be made conformable to Christ, and for whom He delivered up Christ unto death. From which, at verse 33, he concludes: Who therefore shall separate us from the charity of Christ?




Vulgate Text: Romans 8:1-39

1. There is now therefore no condemnation to them that are in Christ Jesus, who walk not according to the flesh. 2. For the law of the spirit of life, in Christ Jesus, hath delivered me from the law of sin and of death. 3. For what the law could not do, in that it was weak through the flesh, God, sending His own Son in the likeness of sinful flesh, and of sin, hath condemned sin in the flesh, 4. that the justification of the law might be fulfilled in us, who walk not according to the flesh, but according to the spirit. 5. For they that are according to the flesh, mind the things that are of the flesh; but they that are according to the spirit, mind the things that are of the spirit. 6. For the wisdom of the flesh is death; but the wisdom of the spirit is life and peace. 7. Because the wisdom of the flesh is an enemy to God; for it is not subject to the law of God: neither can it be. 8. And they who are in the flesh, cannot please God. 9. But you are not in the flesh, but in the spirit, if so be that the Spirit of God dwell in you. Now if any man have not the Spirit of Christ, he is none of His. 10. And if Christ be in you, the body indeed is dead, because of sin; but the spirit liveth, because of justification. 11. And if the Spirit of Him that raised up Jesus from the dead, dwell in you; He that raised up Jesus Christ from the dead, shall quicken also your mortal bodies, because of His Spirit that dwelleth in you. 12. Therefore, brethren, we are debtors, not to the flesh, to live according to the flesh. 13. For if you live according to the flesh, you shall die: but if by the Spirit you mortify the deeds of the flesh, you shall live. 14. For whosoever are led by the Spirit of God, they are the sons of God. 15. For you have not received the spirit of bondage again in fear; but you have received the spirit of adoption of sons, whereby we cry: Abba (Father). 16. For the Spirit Himself giveth testimony to our spirit, that we are the sons of God. 17. And if sons, heirs also; heirs indeed of God, and joint heirs with Christ: yet so, if we suffer with Him, that we may be also glorified with Him. 18. For I reckon that the sufferings of this time are not worthy to be compared with the glory to come, that shall be revealed in us. 19. For the expectation of the creature waiteth for the revelation of the sons of God. 20. For the creature was made subject to vanity, not willingly, but by reason of Him that made it subject, in hope: 21. Because the creature also itself shall be delivered from the servitude of corruption, into the liberty of the glory of the children of God. 22. For we know that every creature groaneth and travaileth in pain, even till now. 23. And not only it, but ourselves also, who have the firstfruits of the Spirit, even we ourselves groan within ourselves, waiting for the adoption of the sons of God, the redemption of our body. 24. For we are saved by hope. But hope that is seen, is not hope. For what a man seeth, why doth he hope for? 25. But if we hope for that which we see not, we wait for it with patience. 26. Likewise the Spirit also helpeth our infirmity. For we know not what we should pray for as we ought; but the Spirit Himself asketh for us with unspeakable groanings. 27. And He that searcheth the hearts, knoweth what the Spirit desireth; because He asketh for the saints according to God. 28. And we know that to them that love God, all things work together unto good, to such as, according to His purpose, are called to be saints. 29. For whom He foreknew, He also predestinated to be made conformable to the image of His Son; that He might be the firstborn amongst many brethren. 30. And whom He predestinated, them He also called. And whom He called, them He also justified. And whom He justified, them He also glorified. 31. What shall we then say to these things? If God be for us, who is against us? 32. He that spared not even His own Son, but delivered Him up for us all, how hath He not also, with Him, given us all things? 33. Who shall accuse against the elect of God? God that justifieth. 34. Who is he that shall condemn? Christ Jesus that died, yea that is risen also again; who is at the right hand of God, who also maketh intercession for us. 35. Who then shall separate us from the love of Christ? Shall tribulation? or distress? or famine? or nakedness? or danger? or persecution? or the sword? 36. (As it is written: For Thy sake we are put to death all the day long. We are accounted as sheep for the slaughter.) 37. But in all these things we overcome, because of Him that hath loved us. 38. For I am sure that neither death, nor life, nor angels, nor principalities, nor powers, nor things present, nor things to come, nor might, 39. Nor height, nor depth, nor any other creature, shall be able to separate us from the love of God, which is in Christ Jesus our Lord.




Verse 1: There Is Now Therefore No Condemnation to Them That Are in Christ Jesus

1. THERE IS THEREFORE NO CONDEMNATION (nothing worthy of damnation, nothing damnable, no damnable guilt: thus the Council of Trent, Session V, Canon 5, even if they should feel the motions of concupiscence) FOR THOSE WHO ARE IN CHRIST JESUS, — that is, those who are justified and engrafted into Christ in baptism through faith, hope, and charity. With justification, therefore, the guilt of damnable fault does not remain, but rather the guilt of punishment, namely the obligation to temporal punishment. Hence it is clear, first, that neither concupiscence nor anything else in the regenerate is sin worthy of damnation; second, that justifying grace and baptism not only cover or shave off sins, but utterly erase and remove them; and third, that we are truly justified, not covertly, not by imputation.

You will say: How then does St. Augustine say, in Book I Against the Two Letters of the Pelagians, chapter XIII, that concupiscence in the just passes in guilt but remains in act? I answer: The meaning is that concupiscence, which was original sin, or rather was joined with it, with the guilt of this sin wiped away in baptism, remains in act. For it is clear that the guilt of original sin being remitted in baptism, concupiscence remains actively for the struggle. For St. Augustine seems to have thought that concupiscence in the unregenerate is original sin itself, the contrary of which many doctors teach, and this seems truer. For original sin, like habitual sin, seems to consist not in concupiscence itself, but in moral turning away from God, which remains from a past act, either of Adam or one's own; and thus St. Augustine can be explained, that he calls this aversion the guilt joined with concupiscence, which passes when in baptism it is removed and remitted, while concupiscence itself nevertheless remains.

2. THE LAW OF THE SPIRIT OF LIFE IN CHRIST JESUS (that is, through Christ Jesus) HATH DELIVERED ME FROM THE LAW OF SIN AND OF DEATH. — For "hath delivered" Tertullian, in De Resurrectione Carnis, chapter XLVI, reads "hath emancipated." For we were as it were slaves of sin and death, but by Christ we have been emancipated and given liberty.

Now "the law of the spirit of life," that is, the law of the life-giving spirit, namely, the law of grace and charity through Christ has delivered me from the law of sin and death, that is, from the dictate, right, dominion, and guilt of concupiscence; so that, although I feel it, I do not yet consent. Thus St. Augustine, Book I Against the Two Letters of the Pelagians, chapter X, Theophylact, Anselm, and others. For concupiscence is the law of sin, because it is the tinder, as I said, soliciting to sin: consequently it is the law of death, because the wages of sin is death. Others, "from the law of sin," that is, they say, from the law of Moses, which was the occasion of sin and death. For so he calls it in chapter VII, verse 6. But the former sense seems plainer and more germane; for a little before, in the preceding chapter verses 23 and last, he called concupiscence the law of sin; but concerning the law properly so called the Apostle absolutely subjoins, saying:

3. FOR WHAT WAS IMPOSSIBLE TO THE LAW (the Mosaic, also the natural and the Decalogue, in which it was weak THROUGH THE FLESH), — as if to say: Inasmuch as the law was powerless and invalid because of our flesh infected with sin and concupiscence, which it could not heal. Thus Theophylact. Differently Origen, who by "flesh" understands the gross, literal, and carnal understanding of the law; and he places this weakness and impotence of the law in the fact that it was impossible to observe all the ceremonies of the law according to the flesh, that is, according to the letter. But this sense seems irrelevant and improper. For this weakness was not of the law, but of man.

GOD SENDING HIS OWN SON (in Greek πέμψας, that is, when He had sent, as if to say, His Son being sent) IN THE LIKENESS OF SINFUL FLESH, — that is, of sinful flesh, as if to say: God, sending His own Son, supplied and made up for the impotence of the law and the flesh; or by Hebraism, sending, that is He sent Christ, that He might assume human flesh similar to the sinful flesh of other men. Thus Theophylact. Namely, Christ was born mortal, suffered the troubles of our life and death, which are due to sinners. Whence He was also prefigured by the bronze serpent erected by Moses, Num. XXI, inasmuch as although He seemed to have the venom of sin, in reality He did not have it.

Wherefore the Commentary ascribed to Jerome is not good: "flesh of sin," that is, he says, in which there was sin, but a proclivity to sin. Wrongly also the Manichaeans interpret the likeness of sinful flesh as not true flesh but apparent and similar flesh: because Christ, they say, assumed not true but phantastic flesh. For, as St. Basil well noted, Epistle 65, the Apostle does not say: in the likeness of human flesh, but of sinful flesh; and Tertullian, Book V Against Marcion, chapter XIV: "The likeness," he says, "pertains to the title of sin, not to a falsehood of substance. For he would not have added 'of sin' if he wished the likeness of substance to be understood, so as to deny the truth. For he would have placed only 'flesh,' not 'of sin' as well: but since he so constructed it, 'of sinful flesh,' he both confirmed the substance, that is the flesh, and referred the likeness to the vice of substance, that is to sin." And a little earlier: "God willed to redeem the flesh of sin with a similar substance, that is fleshly, which would be like to sinful flesh, although it itself was not sinful. For this also will be the power of God, to perfect salvation in an equal substance."

AND BY SIN HATH CONDEMNED SIN IN THE FLESH. — St. Augustine, Book III Against the Two Letters of the Pelagians, chapter VI, brings forward three expositions, of which the first is: "by sin," that is, through sin, that is, the expiatory victim of sin, namely, through His crucified body, He condemned, that is abolished, took away sin. So also Origen. For thus elsewhere often "sin" metonymically signifies the victim destined for expiating sin, as I shall say at II Cor. V, last verse.

The second is: "by sin," that is, through the sin of the Jews, by which they crucified Christ, sin was destroyed.

The third, "by sin," that is, through the flesh of Christ, which was similar to sinful flesh, He destroyed sin. But the Greek περί contradicts this, which signifies not "through" but "concerning."

The fourth is Anselm's: "by sin," that is, by His own death, which was the effect of sin, Christ condemned sin. But this too is remote and foreign.

The fifth is Theophylact's: "by sin," that is, for sin, or for the sake of overcoming and abolishing sin, "He condemned," that is, destroyed and took away "sin in the flesh" by dying in His flesh: but the Greek περί does not signify "for the sake of." Add that this sense seems tautological.

Sixth, Hilary on Psalm LXVII: Christ, he says, condemned sin, that is the devil, "by sin," admitted into Christ's flesh, because he was the author of His death. But this also seems inconvenient and harsh, namely that the demon himself should be called sin, since sin is taken properly here, both shortly before and frequently throughout.

Seventh, best of all, St. Chrysostom, Theodoret, Theophylact: Christ, they say, suffering and dying in the flesh, condemned and took away sin, as guilty of sin, in that it unjustly inflicted violence on Christ, and slew Him innocent, because it saw Him having the likeness of sinful flesh: for this reason sin was justly deprived of its dominion which it had over other men. For he who extends his hand to what belongs to others, is justly deprived of his own. It is a prosopopoeia: for sin here is deprived of its kingdom as a tyrant. Thus Christ by His death condemned and slew death. Similar is John XVI, 8, where it is said that the Holy Spirit shall convince the world of sin, of justice, and of judgment.

4. THAT THE JUSTIFICATION OF THE LAW MIGHT BE FULFILLED IN US. — As if to say: That we may fulfill all that the law commands, as just and due. Others take δικαίωμα for δικαίωσις, as if to say: That the justification from sins which the law required might be fulfilled in us, and this is plainer. Hence it is clear that by nature and law alone, without the grace of Christ, man in this corruption cannot fulfill the entire law and entire Decalogue.

5. THEY THAT ARE ACCORDING TO THE FLESH, MIND THE THINGS THAT ARE OF THE FLESH (that is, they think about, love, seek, feed and delight themselves with them); BUT THEY THAT ARE ACCORDING TO THE SPIRIT (spiritual men, living according to the spirit), MIND THE THINGS THAT ARE OF THE SPIRIT, — that is, savor: for in Greek the same word is used as before, namely φρονοῦσιν, as if to say: Carnal men pursue, approve, choose, seek carnal goods: but spiritual men seek spiritual goods, that is, that they direct their pursuits, cares, and actions according to the law of charity; that they comply with the motions and instincts of the Holy Spirit, and arrange their life and morals according to them; that they love not earthly but spiritual and eternal goods, and seek them with all zeal; for to feel and savor here are actions not so much of the intellect as of the appetite and will.

6. FOR THE WISDOM OF THE FLESH IS DEATH, — that is, to be wise and to live according to the flesh brings death both of body and of soul; both present, and most especially eternal. This sense is clear from the Greek text, verse 5, where φρονεῖν τὰ τῆς σαρκὸς is to savor carnal things. Whence he calls this prudence, or wisdom, that is, this savoring, φρόνημα. So the prudence of the spirit is to savor and live according to the spirit. Whence in the next verse he calls the same prudence wisdom. For there in the Greek the same word is φρόνημα. Therefore these four are the same here, namely savoring, feeling, wisdom and prudence: which signify nothing other than love, affection, care, and zeal of the flesh, that is of carnal things; or of the spirit, that is of spiritual things.

Note the causal word "for": from this it is clear that the Apostle here gives the cause of the preceding statements, namely of what he said in verse 4, that the justification of the law is fulfilled in those who walk not according to the flesh but according to the spirit. The cause is this, that prudence, that is, the love and zeal of the flesh, brings death: from this it follows that the same brings not justice, but sin: for sin is the cause of death, and inseparably joined with death; but prudence and zeal of the spirit brings life and peace: from this it follows that the same also brings justice, since it is the cause of life, and necessarily joined with life and peace.

"The prudence of the flesh," says Anselm, "is to cover the heart with machinations, to veil the meaning with words, to show false things as true, to demonstrate true things as deceptive, to seek the heights of honors, to rejoice in the vanity of acquired temporal glory, to repay evils inflicted by others manyfold; when forces are at hand, to yield to none who resist; when the possibility of virtue is lacking, whatever it cannot fulfill through malice, this to feign with a peace-disturbing goodness. But the prudence of the spirit, that is the wisdom of the just, is to feign nothing by displays, to open the meaning with words, to love true things as they are, to avoid false things, to bestow goods freely, to bear evils more willingly than to do them, to seek no revenge for injury, to suffer insults for the truth, to consider it gain." Where note, these are only part of the prudence of the flesh, and these among the Latins are properly called the prudence of the flesh: for the Greek φρόνημα, as I said, extends to all carnal affections, savorings, and loves.

BUT THE PRUDENCE OF THE SPIRIT (is) LIFE AND PEACE. — That is, to savor, to love, to pursue spiritual things obtains eternal life and peace, that is the income of all goods and the tranquil possession of them, Rom. II, 7.

7. BECAUSE THE WISDOM OF THE FLESH (to savor carnal things) IS AN ENEMY TO GOD. — Here he gives the reason why the prudence and wisdom of the flesh brings not life but death, namely because it itself is an enemy to God and to the divine law: but our life of soul, especially the blessed life, depends on God, and is given to God's friends, not to enemies; for God punishes His enemies with eternal death.

8. AND THEY WHO ARE IN THE FLESH (who serve and fulfill the affections of the flesh, who live carnally), CANNOT PLEASE GOD. — "But" is taken for "for": for here he gives the cause why the prudence and wisdom of the flesh is an enemy to God, namely because God, who is most pure spirit, hates and detests the impure affections and works of the flesh, whence it comes about that those who are carnal cannot please God.

9. You are not in the flesh, but in the spirit. — As if to say: You are not carnal, you do not seek carnal things, you do not love them, but spiritual things: for the soul is more where it loves than where it animates. Thus St. Leo, Sermon 1 On the Resurrection: "Although," he says, "we have been saved in hope, and still bear corruptible and mortal flesh, we are nevertheless rightly said not to be in the flesh, if carnal affections do not dominate us; and rightly we lay aside the name of that thing whose will we do not follow."

IF SO BE THAT THE SPIRIT OF GOD DWELL IN YOU. — Behold what it is to be in the spirit, namely that the Spirit of God does not pass through, but dwells and fixes a permanent seat in someone.

Note, Spirit here signifies both the Holy Spirit and the spirit of charity and grace communicated and infused in us by the Holy Spirit: for the latter cannot be separated from the former; for the Holy Spirit dwells in our soul through the spirit of grace. Beautifully St. Augustine in the Sentences, n. 168: "Just as," he says, "that which makes the flesh live is not from the flesh but above the flesh; so what makes the soul live blessedly is not from the soul but above the soul: because as the soul is the life of the flesh, so God is the blessed life of man."

NOW IF ANY MAN HAVE NOT THE SPIRIT OF CHRIST, HE IS NONE OF HIS. — Note here, that the Spirit of Christ and of God is the same, and consequently Christ is God. Again, if this is the Spirit of Christ, equally as of God, therefore the Holy Spirit proceeds from the Son equally as from the Father, says St. Ambrose, Book III On the Holy Spirit, chapter IX. Let each one here examine whether he feels in himself the spirit, affections, loves, and zeal which Christ had in Himself and expressed in His life, that he may see whether he is of Christ, or rather of the world, or of the devil. For the Spirit of Christ is humble and heavenly; the spirit of the world is vain, earthly, and carnal; the spirit of the devil is proud, arrogant, and envious.

IF CHRIST BE IN YOU, — through His Holy Spirit, and His grace and charity.

10. THE BODY INDEED IS DEAD, BECAUSE OF SIN. — "Body dead," in Greek is νεκρόν, that is mortal, subject to the necessity of death.

St. Augustine notes, against the Pelagians and Philosophers who teach that man would have died even before the fall, and dies from natural necessity (which Eugubinus also taught on Genesis II), that here the Apostle says the body is dead not because of nature, but because of sin. Second, that it is called dead, not mortal, because before the fall it could be mortal, although not going to die, namely if it had persisted in innocence. Therefore it is dead after sin, that is, it has been made subject to the necessity of death so briefly and certainly that it is as if already held and called dead. Thus St. Augustine, Book I On the Merits of Sins, chapter IV.

BUT THE SPIRIT LIVETH BECAUSE OF JUSTIFICATION. — Our Interpreter reads ζῇ, that is, liveth. Now they read ζωή, that is, life, as if to say: The Holy Spirit, who in Himself is living, and is the essential and uncreated life itself, is the cause of our spiritual life, and communicates it to us, while He makes us live the life not of the flesh but of the spirit in charity and grace. Thus St. Chrysostom, Ambrose, Augustine, and others read and understand: and what follows favors this sense. For in the next verse, spirit is understood not as ours, but as the Holy Spirit, the same, as it seems, as here.

But our Interpreter, Origen, and Theodoret read, "the spirit liveth," that is, our mind lives, both now in the life of grace; and lives, that is shall live, in the life of glory at the resurrection: just as the body is now dead because of sin. Liveth, I say, "because of justification:" in Greek διὰ δικαιοσύνην, that is because of justice, namely that it may serve justice, says Origen. For he himself thinks that "because of" here signifies the final cause. But more aptly "through" or "because of" (for in either way you may translate it) signifies either the formal cause (for the formal cause of spiritual life is justice, or infused grace), or the meritorious, in this sense, as if to say: It liveth, that is, our body shall live in the resurrection and in heaven because of justice. For justice merits this life, for its reward and prize is glory and eternal life. For in like manner the body is said to be dead because of sin, namely because by the merit, or rather demerit, of sin we incur the punishment of death.

11. AND IF THE SPIRIT OF HIM (the Spirit of the Father) DWELL IN YOU: HE THAT RAISED UP JESUS FROM THE DEAD (God the Father Himself), SHALL QUICKEN ALSO YOUR MORTAL BODIES, BECAUSE OF HIS SPIRIT THAT DWELLETH IN YOU. — "Shall quicken," namely in the resurrection, that is, He shall give you immortal and glorious bodies: for otherwise the reprobate too shall then be quickened, but unto punishment.

Note the phrase "because of His indwelling Spirit." For from this it is clear that the Holy Spirit dwelling in us through the spirit of charity is the cause of resurrection and of glorious life. For this Spirit is in Himself life, animating, vivifying, and quickening all things; and therefore as Christ's body, so also ours He shall quicken in us at the resurrection, if He Himself dwells in us. Therefore here Paul signifies that justice is the moral and meritorious cause of the resurrection. So Molina, On the Work of the Six Days, disputation XXVIII.

12. THEREFORE, brethren, we are debtors, not to the flesh, to live according to the flesh. — Supply: but we are debtors to the spirit, to live according to the spirit. Note the word "therefore": for the Apostle gathers this conclusion from what has been said, as if to say: I have said up to now that you are not in the flesh, but in the spirit, and have been transferred by Christ from the flesh to the spirit: for Christ has introduced a new life of the spirit. Therefore, since in baptism we have bound ourselves to live for Christ, as our parent and head, it follows equally that we are bound and debtors not to the flesh, to live carnally, but to the spirit, to live spiritually: for Christ both is and lives not in the flesh, but in the spirit.

13. IF YOU LIVE ACCORDING TO THE FLESH, YOU SHALL DIE; BUT IF BY THE SPIRIT (through the spirit) YOU MORTIFY THE DEEDS OF THE FLESH, YOU SHALL LIVE. — Here the Apostle proves by six arguments that Christians must live not according to the flesh, but according to the spirit; and he proposes them in the next six verses. The first is in this verse: because if they live according to the flesh, they shall die the death of Gehenna and the eternal death; but if they live according to the spirit, they shall not die, but shall live the blessed and eternal life.

The second is in verse 14, because if they live according to the spirit, they shall both be called and shall be sons of God.

The third is in verse 15, because for this they have received the spirit of adoption, namely that they may live according to the spirit.

The fourth is in verse 17, because if they do this, they shall be heirs of God.

The fifth is in verse 18, because the sufferings which we endure to defend the spiritual life are not worthy compared to the future glory which shall be revealed in us.

The sixth he indicates in verse 20, because otherwise, if they serve not the spirit but the flesh and creatures, they shall serve vanity: for all flesh and creature is subjected to vanity and corruption.

Beautifully St. Augustine, Sermon 13 On the Words of the Apostle: "The Epicureans," he says, "placed their happiness in the flesh and in the pleasures of the flesh; the Stoics in the soul, namely in their own virtue. The Epicurean said: It is good for me to enjoy the flesh; the Stoic said: It is good for me to enjoy my own mind; the Apostle said: But it is good for me to cleave to God. The Epicurean errs, the Stoic is deceived. For then the soul lives rightly if it lives not according to the flesh, nor according to itself, but according to God. For as the soul is the life of the flesh, so God is the life of the soul."

Note the phrase "you shall mortify." For carnal desires and acts of concupiscence live in our appetite, by which we vitally desire wines, sexual pleasures, honors, and other carnal things. But these very things must be tamed, restrained, and uprooted by continence and mortification, namely by resisting and suppressing them; which cannot be done unless we mortify these desires, that is, bring death to them. For they ought to die, that they may no longer live, but that virtue and continence may live in us. And hence it is that these concupiscences, being vital, cannot be mortified without great feeling and pain of soul. For they cling more vitally to the soul than the tooth to the head, indeed than the soul to the body itself: if therefore the tooth cannot be torn from the jaw, and the soul from the body without huge pain, it follows that these vital concupiscences also cannot be torn from the appetite and soul without huge pain: for it is necessary that here as there, death and the pain of death intervene.

14. FOR WHOSOEVER ARE LED BY THE SPIRIT OF GOD (not as brutes, but as men endowed with reason and liberty), THEY ARE THE SONS OF GOD. — Whence St. Augustine, Sermon 13 On the Words of the Apostle: "Someone will say to me: So we are acted upon, we do not act. I answer, rather, you both act and are acted upon; and then you act well, if you are acted upon by the good. For the Spirit of God, who acts you, is a helper to those who act. But no one is moved if nothing is done by him. For the Spirit helps our infirmity." The same, in the book On Correction and Grace, chapter II: "Let them understand," he says, "if they are sons of God, that they are led by the Spirit of God, that they may do what must be done; and when they have done it, let them give thanks to Him by whom they are led. For they are led that they may act, not that they themselves do nothing, and for this it is shown to them what they ought to do; that when they do it as it must be done, that is with love and delight in justice, they may rejoice that they have received the sweetness which the Lord has given, that their land may yield its fruit." See the same in The Conflict of the Soul, vol. IX. As therefore Samson was led, seized by the Spirit of God, to perform heroic deeds of strength, whence before Samson undertook them, sacred Scripture says: "The Spirit of the Lord rushed upon Samson;" so likewise the just and holy are led by the Spirit of God to spiritual works, as heroic works.

15. YOU HAVE NOT RECEIVED THE SPIRIT OF BONDAGE IN FEAR. — In Greek εἰς φόβον, that is unto fear, as if to say, says St. Chrysostom and Theodoret: You have not received the spirit of slaves to fear, like the Jews, who were restrained from sins by fear of punishment; that you should be driven by fear of punishments to fulfill the law of God.

You will ask: What is this spirit of fear? It is the law, says St. Augustine, Sermon 13 On the Words of the Apostle. Second and more plainly, it is the Holy Spirit, says Anselm, who gave the Jews the law of fear, as to slaves; but to us He gives the spirit of love, grace, and pardon, as to sons. Third and most plainly, the spirit of fear is the servile spirit which the Jews received, that they might obey the law as slaves. Therefore the spirit of fear is the very fear infused by God into the Jews, which led and impelled them as slaves to fulfill what was commanded, and which is added to explain the Hebrew, or rather the Chaldean, Abba. Hence the Royal and Roman Bibles enclose pater in parentheses. Thus it is said in John I, 38: "Rabbi (which is interpreted Master);" and John IX, 7: "from Siloam (which is interpreted Sent)." For Paul here alludes to the Gospel of St. Mark, which he knew to have been written at Rome and to be known to the Romans. For in Mark XIV, 36, it is said Abba (that is to say), Father. For Christ did not say in Greek or Latin pater, but only said in Hebrew, or rather in Syro-Chaldaic, Abba, which Mark explains by saying pater. But the Apostle touches on these two languages here, and at Galatians IV, 6, says St. Augustine, De Spirit. et Litt., ch. XXXII, and Anselm, in order to signify that God is the same, and that with God the adoption of the Jews and of the Gentiles is the same. For Abba is the idiom and word of the Jews, pater of the Greeks and Gentiles.




Verse 16: The Spirit Himself Gives Testimony to Our Spirit That We Are the Sons of God

16. THE SPIRIT HIMSELF GIVES TESTIMONY TO OUR SPIRIT, THAT WE ARE THE SONS OF GOD. — "Gives testimony," in Greek συμμαρτυρεῖ, that is, He bears witness together with our spirit. This first can be taken as if the compound verb were placed for the simple, so that "co-testifies" means the same as "testifies," as our Interpreter and the Greeks render it.

Secondly, it can be taken properly, so that "co-testifies" means that He testifies together with our spirit, as though Paul here brings forward two witnesses of our sonship, namely the Holy Spirit and our spirit. As if to say: The Holy Spirit together with our spirit testifies that we are sons of God, namely while He stirs up us and our spirit so that we say: Abba, Father.

Note: this testimony of the Holy Spirit, by which He testifies to us that we are sons of God, is not certain with the certainty of faith, as the heretics would have it; for the Council of Trent condemns this, as does the Apostle, I Corinthians IV, 3, and elsewhere; nor is it even certain with infallible certainty, as Catharinus and Cajetan would have it; but it is only certain with conjectural certainty, which certainty, however, grows with sanctity, so much so that Andreas Vega, Ruard, and Pererius following them, hold that some very holy men, without a special revelation of God, from the signs and affections of the Holy Spirit which they experience in themselves to be very frequent, clear, and efficacious, have a certainty — not indeed infallible, such that they would dare to swear they are in God's grace — but such and so great as to exclude all fear and dread of the opposite, not only from affection and trust, but also from understanding and persuasion: so that such men know as certainly that they are in the grace of God as we know certainly and believe that Constantinople or Alexandria exists, from the fact that everywhere all men say that those cities exist and are.

"The Holy Spirit," says Bernard, sermon 2 on Pentecost, "gives to the soul, first, the pledge of salvation, namely the testimony that you are a son of God; secondly, strength of life, that in labors, vigils, and in all observances you may walk delightfully; thirdly, the light of knowledge, that when you have done everything well, you may consider yourself an unprofitable servant, and whatever good you find in yourself, you may attribute to Him from whom every good is."

Note here, that grace and adoption, and its operations and effects, though they be common to the Holy Trinity, are nevertheless appropriated to the Holy Spirit, because the Holy Spirit proceeds through will and love, and the first and notional act is love: otherwise in reality, just as the Holy Spirit gives and communicates Himself to the just, so also do the Father and the Son, and the Holy Trinity adopts them as sons unto Itself, and dwells in them. For this is what is said in John XIV, 23: "We will come to him, and We will make Our abode with him."

ABBA, FATHER, — ὁ πατήρ, that is, Father, is the nominative, which the Syriac thinks is here placed by amplification (auxesis) instead of the vocative. For he himself translates אבא אבון abba, abun, that is, abba, our father.

Secondly and properly, as if Paul should say: Abba, which signifies father. For pater is in the nominative case.

You will say: This testimony is from the Holy Spirit, therefore it is altogether certain.

I reply: In itself indeed it is certain, but to us it is not certain; because we are not entirely certain that it is from the Holy Spirit, and not from the devil. Hence I John IV, 4 says: "Try the spirits if they be of God," or of the devil, of nature and imagination. For daily experience teaches that very many are deceived in this. For all heretics boast of the Holy Spirit; yet they teach and believe contrary things, and are divided into very many sects, and each one certainly persuades himself that he is led and illumined by the Holy Spirit, when it is clear that very many — nay, all — are deceived: for the Holy Spirit does not teach or inspire contrary things, especially erroneous and heretical things. If they can be deceived in faith and in the certainty of their faith, much more can they be deceived in the certainty of grace and charity. Hence I Corinthians IV, 4, the Apostle doubts about himself, saying: "I am not conscious to myself of anything, yet am I not hereby justified." The Apostle therefore here, by this testimony of the Holy Spirit, does not wish to introduce a special faith concerning the justice of each faithful one, but only wishes to strengthen our hope. But hope does not require full certainty of its object, but rather is joined with the uncertainty and fear of losing it.

You will ask: What is this testimony? Origen first answers that it is this, that we experience that we fulfill the law of God out of love, not out of fear.

Secondly, Ambrose and Anselm answer that it is the imitation of God and Christ; for through it we become like God, and consequently sons of God.

Thirdly, Theodoret answers that this testimony is sacred doctrine, which teaches that those obedient to God as to a Father, and invoking Him, are sons of God.

Fourthly, Sedulius answers that it is the Holy Spirit who has been given to us. For He testifies that we are sons of God.

Fifthly, St. Chrysostom and Toletus answer best, that this testimony is the cry of which the Apostle spoke in the preceding verse; for while we cry with filial affection: Abba, Father, through the Holy Spirit, the cry itself of ours, and the Holy Spirit, the author of this cry, witnesses with us, as the Greek has it, to the spirit, that is, to our mind, that we are sons of God — especially if there be added a pious life, contempt of the world, desire of heavenly things, innocence, peace of conscience, to hear and think gladly of God and the things of salvation, zeal for God's honor and the salvation of souls, to suffer many things for God, and especially if, as Cajetan shrewdly noted, one feels these two things in oneself: first, the love of God by which he is prompt to obey the Holy Spirit; secondly, a continual fatherly governance of God, by which He directs him to good works, and guards him with stronger graces; St. Gregory, lib. I Dialog. ch. 1, adds thirdly humility, if it be joined with other virtues; St. Basil adds fourthly an immense hatred of sin, and zeal to extirpate it both in oneself and in others. For thus he himself, in question 296 in the Shorter Rules, asks: "By what reason," he says, "can it be persuaded to any soul that it is free from sins" and purified, and consequently is the friend and daughter of God? And he answers: "If anyone perceives in himself that affection of soul similar to David's, with whom it is: I have hated iniquity and abhorred it; or perceives that he has attained to that precept of the Apostle, who said: Mortify therefore your members which are upon the earth, fornication, uncleanness, lust, evil concupiscence, and covetousness which is the service of idols, for which the wrath of God comes upon the children of unbelief; so that he can truly say: A perverse heart has not cleaved to me; the malicious one departing from me, I knew not." Then for this hatred of sin he gives this sign: "Furthermore one understands that he is placed in such affection, if even against sinners he has imitated that admirable and dread-filled mercy of holy men, as David indeed, with whom it is: I saw the prevaricators and pined away; and the Apostle, who says: Who is weak, and I am not weak? who is scandalized, and I am not on fire? Whenever therefore one, in his own or in others' sins, has perceived himself to be affected in soul in the manner we have said, then without doubt let him believe himself to be free from sin," and consequently to be in grace, and so to be a son of God.

Finally St. Bernard gives three signs similar to these, in his sermon De quatuor orandi modis: "But perhaps you may ask, he says, whence or how you may know, whether you have obtained this indulgence. Doubtless, for the sake of preserving humility, divine piety is wont to so dispose, that the more one progresses, the less he reckons himself to have progressed." And after a little: "Then the Lord said to the paralytic: Arise, take up thy bed and walk. And so do you also first, if you now arise by desire of the heavenly things; secondly, if you take up your bed, that is, lift up the body from earthly pleasures, so that the soul is no longer carried by its concupiscences, but rather it itself, as is fitting, governs it, and bears it where it would not; thirdly, if you finally walk, forgetting the things behind, and stretching forward to those which are before, with desire and purpose of progressing: do not doubt that you have been healed; for you could not have risen, if the burden had not been somewhat lightened, nor take up the bed, unless more unburdened; because it is not possible to walk in the fervor of conversion with the grave weight of sins."

From these signs and testimonies there arises in our soul a conjectural certainty of our righteousness and sanctity, which ought to suffice us, and no other is to be sought: for God wills our hope to be mingled with fear, and to keep us anxious and in suspense, so that we may not grow torpid through security, but with fear and trembling, vigilantly and studiously work out our salvation. Hence beautifully St. Gregory, epist. 186, which is the 22nd of book six, to Gregoria, chamberlain of the Empress, who asked that full certainty (such as our Innovators promise) and a revelation concerning the remission of her sins be given to her, writes back thus: "As to what your sweetness has added in her letters, that you are troublesome to me until I write that it has been revealed to me that your sins have been forgiven, you have asked a thing both difficult and even useless. Difficult indeed, because I am unworthy that a revelation should be made to me: useless, however, because you ought not to be made secure about your sins, except when on the last day of your life you will be no longer able to lament those same sins. Until that day comes, suspicious and ever trembling you ought to fear your faults, and to wash them with daily tears." Then in this same matter he confirms it by the example of St. Paul, saying: "Certainly the Apostle Paul had already ascended to the third heaven, had also been led into paradise, had heard secret words which it is not lawful for man to utter; and yet still trembling he said: I chastise my body and bring it into subjection, lest perhaps, when I have preached to others, I myself should become a reprobate. Does he still fear who is already led to heaven, and is he unwilling to fear who is still living on earth?" Finally he adds the cause of this uncertainty, when he says: "Consider, sweetest daughter, that security is wont to be the mother of negligence: therefore in this life you ought not to have a security through which you might be made negligent. For it is written: Blessed is the man who is always afraid. And again it is written: Serve the Lord with fear, and rejoice unto Him with trembling. Therefore in the brief time of this life it is necessary that trembling hold your mind, that it may afterwards rejoice without end through the joy of security."




Verse 17: And If Sons, Heirs Also; Heirs Indeed of God, and Joint Heirs with Christ

17. AND IF SONS (we are of God, therefore) HEIRS ALSO — we are of God. You will say: Therefore good works are not necessary. For if eternal life befalls us by inheritance, therefore not from the merits of good works.

I reply: I deny the consequence, because the sonship of God and the right of inheritance, received in baptism, and consequently the right to the heavenly inheritance, are to be preserved and increased by good works, especially of patience; by which we may merit the same inheritance and glory, and the increase of glory. For thus God has ordained, that whoever does justice, may be just and an heir of God, and that such great happiness and glory should befall us with Christ only through labors, pains and crosses, and great and much patience. Hence the Apostle adds: "Yet if we suffer with Him (suffer with Christ), that we may also (with Him) be glorified together." Vigorously St. Cyprian, sermon 2 On Zeal and Envy: "If among men, he says, it is joyful and glorious to have sons resembling them, and then it delights more to have begotten them, if the offspring successively corresponds to the father by like features: how much greater is the joy in God the Father, when one is so spiritually born, that by his acts and praises divine generosity is proclaimed?" And St. Augustine, epist. 83 to Consentius: "Let us think that we are the more like God, the more we can be more just by participation in Him."

Note: The Apostle here exhorts the faithful to patience and the works of patience by twelve arguments: for each of his words has weight, and most of them suggest a new reason and stimulus.

For first he says: Yet if we suffer with Him, as if to say: Christ our leader goes before us on the cross; why should we not follow Him as noble soldiers under the standard of the cross?

The second is, when he adds: That we may also be glorified together, as if to say: Not just any glory, but the very glory of Christ the Son of God, we shall obtain as our reward, so that, just as the passion with Christ was common to us, so also the glory may be common.

The third is, what he says in verse 18: The sufferings are not worthy, as if to say: With a small suffering you will buy immense glory, as if you should buy the whole world for an obol. If even some enemy should throw crowned coins or gems on your back, you would not grieve, but rejoice, and gather them; and, as St. Juniper used to say: With such stones I would wish to be stoned from Paris all the way to Orleans. These gems, these precious stones, are tribulations.

The fourth is, what he adds in the same place: Of this time, as if to say: With a momentary suffering you will buy a blessed eternity.

The fifth is verse 19: For the expectation of the creature waits for the revelation of the sons of God, as if to say: All creatures suffer and wait with us, that through our patience they may obtain glory and renewal with us. Therefore we ought to suffer both by their example and for their benefit, because by our patience we shall procure this glory for all.

The sixth is what he says in the same place: It awaits the revelation of the sons of God, as if to say: We have begun to be sons of God, but it behooves us to perfect this sonship, that through patience we may obtain the adoption and inheritance of the sons of God in heaven.

The seventh is what he brings forward in verse 22: Every creature groans and is in labor even until now, as if to say: Other creatures from the beginning of the world even till now suffer, but man only for the brief time of his life: why then should he not bravely bear the brief cross which other creatures have constantly borne for so many ages?

The eighth, which he has in verse 23: Awaiting the redemption of our body, as if to say: This wretched and afflicted body will become impassible and glorious through patience: therefore let us courageously embrace this patience.

The ninth is verse 24: By hope, he says, we are saved, as if to say: We have a sure hope, that we shall soon be freed from every suffering: let this hope arouse our spirits to endure any hardships. "O you who have suffered grave things, God will give an end to these also," and a swift end.

The tenth is: The Spirit, he says, helps our infirmity, and intercedes for us: why then with such a Helper and Supporter should we not bravely take up our cross on our shoulders?

The eleventh is verse 28 and following: To those who love God, he says, all things work together unto good. Let us therefore cheerfully bear infamy, sicknesses, hunger, hardships, persecutions, all evils; because God will convert all these things to our good.

The twelfth is verse 29, that the patient are predestined: for God has predestined His friends and elect to be conformed to His Son, as in patience, so in glory. Finally if God is for us, who is against us?




Verse 18: The Sufferings of This Time Are Not Worthy to Be Compared with the Glory to Come

Verse 18. THE SUFFERINGS OF THIS PRESENT TIME ARE NOT WORTHY (St. Augustine reads: are unworthy) TO BE COMPARED WITH THE GLORY TO COME, — namely insofar as they are human and temporal sufferings: yet the same insofar as they are supported by Christ's grace and merits, or insofar as these sufferings are undertaken and borne through the grace of Christ. I explain: if you consider the nature, force, dignity of our sufferings, in themselves, and as they are of our free choice, when they are borne freely and voluntarily; if you consider their bitterness, multitude, duration and other natural circumstances, they are not worthy of the future glory; but if you consider these sufferings as informed by the grace and charity of God, and as flowing from it, or as undertaken and borne from the love of God, faith, hope, worship, obedience and Christian patience, thus they are worthy of the future glory: for thus they are acts of grace, charity, patience, etc.; and grace is the seed of glory. Therefore just as a seed, though small in itself, yet has the seminal force and efficacy to produce flowers, leaves and fruits: so both passion and action flowing from the grace and charity of God, though small in itself, has nevertheless force and efficacy to produce both physically and dispositively (for grace is a disposition to glory and connatural to it), and rather morally and meritoriously, the heavenly and blessed glory.

Hear St. Augustine in the Sentences, num. 272: "Let the world rage and roar, he says, let it rebuke with tongues, let it flash with arms; whatever it does, how small that will be compared to what we are about to receive? I weigh what I suffer against what I hope for: this indeed I feel, that I hope for; and yet incomparably greater is what is hoped for, than what is taken away. Whatever it is that rages against the name of Christ, if it can be overcome, it is bearable: if it cannot, it serves to obtain the reward more quickly; and the faithful one passes from the end of temporal evil into the perception of the eternal good." By the same dilemma St. Sebastian the martyr (as is contained in his Acts) persuaded SS. Mark and Marcellian, who were most bitterly tempted by their parents and were already wavering, to constancy in faith and martyrdom, saying: Every labor and grief of this life of dying for Christ is either slow and long, or sharp and intense. If sharp, it is brief, and cannot last long, and accelerates death; if slow, it is bearable. Stand therefore bravely, endure both slow and sharp pains, because these will bring forth for you a crown and joy as immense as it is eternal.

Again: "If daily, says the same Augustine, serm. 2 On the Feast of All Saints, we ought to undergo torments, if we ought to endure even Gehenna for a short time, so that we might be worthy to see Christ coming in glory, and to be associated with the number of His Saints, would it not be worthy to suffer everything that is sad, that we might be made partakers of so great a good and so great a glory!" See the same, serm. 37 and 44 On the Saints. Hence St. Francis used to say: "So great is the glory which I await, that every penalty delights me, every sickness, every humiliation, every persecution, every mortification." And Abibus, deacon and martyr, as is contained in his Acts, when in the persecution of Licinius about the year of Christ 316 he came to the city of Edessa, confirming all in piety and constancy in the faith, was taken by Lysanias, lacerated with claws, hung up, and all his limbs distorted and dislocated. When asked by the President what utility the torments procured him, which were so consuming his body, he answered with Christ: "Our things, he said, do not consist of the present time, nor do we follow only those things which are seen. But if you also should wish to look to the hope and the reward promised to us, perhaps you too will say with Paul: The sufferings of this time are not worthy of the future glory which shall be revealed in us." For which cause, cast into the fire and receiving the flame in his mouth, the martyr returned his spirit to God.

Here also belongs that saying of St. Gregory, lib. VI Moral., ch. VIII: "Holy men, he says, are despised outwardly, and as if unworthy bear all things, but trusting themselves worthy of the supernal seats, await with certainty the glory of eternity." John Moschus relates in the Spiritual Meadow (which book is cited in the Second Nicene General Synod), ch. CXXX, that Abbot Athanasius heard choirs praising God, and when he wished to enter to them, he heard: "No one enters here who is negligent: depart, fight, despise the vanity of the world."

Beautifully and aptly St. Bernard, On Conversion to Clerics, ch. XXX: "The sufferings of this time, he says, are not worthy compared to the past fault which is remitted, to the present grace of consolation which is sent in, to the future glory which is promised to us." And elsewhere: "For four reasons we owe our whole life to Christ. We owe ourselves wholly to satisfaction for past sins, wholly to the Creator, wholly to the Redeemer, wholly to future glory. Behold four creditors, to whom we owe ourselves wholly."




Verse 19: For the Expectation of the Creature Waits for the Revelation of the Sons of God

19. FOR THE EXPECTATION OF THE CREATURE AWAITS THE REVELATION OF THE SONS OF GOD. — Note, the τὸ "for" gives the reason for the preceding, as if to say: Most certainly in us, and in the whole world, this glory will be revealed, because every creature most eagerly awaits it: and this desire seems innate and implanted in it by God: which, as God has implanted in it, so He will also fulfill.

EXPECTATION. — In Greek ἀποκαραδοκία, that is, solicitous, anxious, as Theophylact says, and as it were an expectation with head erect and outstretched. St. Hilary, lib. XII De Trinitat., translates it "distant," Ambrose "frequent expectation," namely from the beginning of the world. For this Greek word is composed of ἀπό, that is, "from," and κάρα, that is, "head," and δοκεῖν, that is, "to see"; because those who greatly desire to see something, with head outstretched, repeatedly look forward or look up on high, as toward mountains or to heaven, as if expecting the desired thing thence.

Note the emphasis: He does not say: The creature awaits, but: The expectation of the creature awaits; as if to say: The creatures so eagerly await this glory, that they seem to be expectation itself.

OF THE CREATURE. — First, Origen, Theodoret and Nazianzen, oration 1 Against Julian, and Cyril, lib. III Thesauri, ch. 1 and VII, by "creature" understand the angels, who serve the vanity and servitude of corruption — not their own, but of men, especially of the elect — and shall be freed from this servitude at the resurrection of men. But this exposition seems distorted and almost violent: for the angels, since they are blessed, cannot properly be said to be subjected to vanity on account of the vanity of men, and to be in it unwillingly, and to be freed from it, as D. Thomas rightly noted.

Secondly, St. Augustine here in the exposition set forth above, and lib. LXXXIII Quaestionum, Quaest. LXVII; Anselm, Gregory, lib. IV Moral., ch. XLI; Andreas Masius, on Joshua ch. VI, verse 15; Catharinus and Cajetan here: every creature, they say, that is, every man, who is the knot and bond of every creature, and the microcosm, and the miracle of the world, as Trismegistus said: because indeed man participates something of all creatures, namely from the elements being, from plants vegetative life, from animals sensation, from angels reasoning; and thus all creatures suffer in man and with man, and desire to be freed therefrom. For man, who willingly forsook the state of constancy, pressed down by the just weight of mortality, unwillingly serves vanity, that is, the mutability of his corruption. Thus "creature" is taken for man, Mark last chapter, verse 15. Likewise also St. Augustine above: Creature, he says, that is, the unbelieving man, will be freed from the servitude of corruption, that is from sin; because he will be called to the faith, and will become a son, that he may afterwards obtain the liberty of the glory of the sons. But the Apostle here speaks of liberation from corruption — not of sin in this life, but of mortality in the future.

Thirdly, and best, "creature" is here taken properly. For in verse 22, it is opposed to men and to the sons of God. Thus St. Chrysostom, Theodoret, Theophylact, Œcumenius, Ambrose, lib. IV Hexameron; Hilary, lib. XII De Trinit.; Sotus, Adam, Pererius and Toletus. Therefore creatures here are the heavens, the elements and all things created; so that it is a prosopopoeia, as if Paul said: All creatures most eagerly with natural appetite await the time when they shall be endowed with the glory of the sons of God, that with those whom they have served, as their masters, they themselves also may receive their glory, renewal and perfection, as servants. Thus a tree, by an appetite not rational, not animal, but natural, is said to await its fruit, and a seed its harvest. As if the Apostle said: And this is a great argument, that the glory prepared for us is immense and inestimable, that all creatures, even insensible ones, pant wholly toward it.




Verse 20: The Creature Was Made Subject to Vanity, Not Willingly

20. THE CREATURE IS SUBJECTED TO VANITY NOT WILLINGLY, BUT BY REASON OF HIM WHO SUBJECTED IT IN HOPE, — "Vanity" here is the defect of mutability, and the servile works, the labors, sufferings and corruptions, with which creatures are occupied for man's sake, as appears from what follows. Hence Chrysostom, Theodoret, Theophylact and Œcumenius say that the heavens are corruptible — understand in quality, not in substance.

Secondly, Erasmus translates the Greek ματαιότητα as "frustration," as if to say: Nature does not attain what it intends, while it propagates one individual from another, lest the species perish, by this thing aiming at as it were a kind of immortality; but in vain: nor will it attain it before our resurrection.

Thirdly, Origen, lib. I Periarchon, VII: Vanity, he says, here are the bodies into which souls existing before the body have been thrust on account of their sins; and such bodies are also the sun, moon, nay even the earth and the heavens. For all these have souls, which existed before them, and consequently they themselves can sin, and shall undergo the judgment of Christ as well as men. These bodies therefore properly await the resurrection, and that they may be freed from corruption, properly hope and groan. This is the heresy of Origen, of which Epiphanius, heresy 64, and St. Jerome to Avitus, absurd indeed and absurd. For it is against all reason, philosophy, experience.

NOT WILLINGLY, — that is, not of its own accord (as the Commentary ascribed to St. Jerome reads, and Hilary cited above), that is, not by natural inclination: for every creature naturally loves its own being, and to be preserved, and its own perfection, and therefore abhors this vanity and corruption. Thus D. Thomas. The creature therefore is subjected to this vanity not by its own will, but on account of Him (God and the ordinance of God) who subjected it to this vanity, for man's sake, namely that it may serve him in this mortal state.

IN HOPE, — under the hope of liberation and of change for the better in the common resurrection and renewal of all men and things.




Verse 21: The Creature Shall Be Delivered from the Servitude of Corruption into the Liberty of the Glory of the Sons of God

21. THE CREATURE SHALL BE DELIVERED FROM THE SERVITUDE OF CORRUPTION, INTO THE LIBERTY OF THE GLORY OF THE SONS OF GOD. — First, Ambrose reads "in liberty," namely when it shall be in that, as if to say: When it shall have obtained liberty, that is, incorruption. So also Theodoret.

Secondly, St. Chrysostom: "in," that is, "on account of," or in commendation of the liberty and glory of the sons of God. For just as the nurse of a royal child, when the child is crowned, herself for his sake partakes of the royal goods: so likewise, when man shall be endowed with glory, the other creatures which served man shall partake of his glory, says Chrysostom.

Thirdly and more plainly, "into the liberty," that is into the imitation, or to the example of the liberty of the sons of God, that the other creatures may receive a certain similar liberty, stability and immortality. The "into" therefore signifies the exemplary, or even final cause. Thus Pererius and Toletus.

Note: "Liberty of glory" here is the same as "glorious liberty." Secondly, this liberty is not of nature, nor of grace, but of glory; it is the liberation from all misery, infirmity, affliction, corruption, and so from every evil of soul and body, of guilt and punishment.




Verse 22: We Know That Every Creature Groans and Travails in Pain, Even Till Now

22. WE KNOW THAT EVERY CREATURE GROANS AND IS IN LABOR EVEN UNTIL NOW. — Hence certain heretics in St. Augustine, Quaest. LXVII among the LXXXIII, handed down many impious and inept things about angels, e.g. that all are in pain and groans, until we men are wholly freed from all misery. But these things are frivolous; and the Apostle does not speak of angels, as I said, but of inanimate and irrational creatures. As if to say: All inanimate creatures anxiously and with great pain await the end of evils. For it is a prosopopoeia, as St. Chrysostom and Theophylact note, by which the Apostle signifies two things: first, the continuous and great sufferings, corruptions and mutabilities of creatures; secondly, their vehement aversion from them, so that if they had sense, they would groan as if in labor, and that from the beginning of the world and the fall of man even until now.




Verse 23: Ourselves Also, Who Have the Firstfruits of the Spirit, Groan within Ourselves

23. AND NOT ONLY IT, BUT OURSELVES ALSO, WHO HAVE THE FIRST FRUITS OF THE SPIRIT, EVEN WE OURSELVES GROAN WITHIN OURSELVES, AWAITING THE ADOPTION OF THE SONS OF GOD. — Note τὸ "having the first fruits of the spirit." First St. Augustine, lib. LXXXIII Quest., Quest. LXVII, explains thus: As if to say: We Christians, who have offered ourselves as it were as first fruits to God.

Secondly and better, St. Ambrose and Anselm, as if to say: We Apostles, who have received the first and chief gifts of the Holy Spirit, and seem admirable to you, yet groan under this burden of the body.

Thirdly and best, St. Chrysostom, Theodoret and Cyril, lib. XIV Thesaur. ch. 1: All Christians, they say (especially of that primitive Church), with righteousness receive the first fruits of the spirit, because they have and foretaste the first fruits and richness of the spirit, namely true knowledge of God, and love, and the hope of true happiness, and that often with an abundance of divine consolation; for this grace and this pious and Christian life are the first fruits of redemption and liberation from sin, to which will be added consummate grace, namely of happiness and glory, and the perfect redemption and liberation from every evil, which shall come to pass at the resurrection: for this will be the redemption of our body from death and every misery, for which we groan and pant. For Paul here speaks not only to the Apostles, but to all Christians, as is clear from verses 15 and 24.

ADOPTION. — Note: In the first instant of justification charity and grace are infused into man, by which man becomes a partaker of the divine nature, and consequently acceptable to glory, and an heir of God; and therefore by this very fact one becomes an adoptive son of God, just as Christ is the natural Son of God, as is clear from verse 17. Therefore our adoption, by which we are adopted as sons and heirs of God, comes to us in justification itself.

What then the Apostle here says, that this adoption is to be given only in heaven, understand this of consummated adoption, which is the very possession of the right and inheritance to which we have been adopted, namely the redemption of our body, which will be partly the liberation from mortality and concupiscence, and partly the glory of the body flowing from the glory of the soul: thus St. Chrysostom and St. Ambrose, Epistle 22. Adoption therefore is begun here, but will be perfected in heaven. In a similar manner the Apostle speaks of salvation in two ways; for in Titus 3:5 he says: "He saved us through the laver of regeneration"; but here, on the contrary, he says: "By hope we are saved." For the reasoning concerning salvation is the same as for adoption: namely, salvation begun is the righteousness by which we are saved from the death of the soul, that is, from sin; this happens to us in baptism, as he himself says in Titus 3. But perfected salvation from all misery and evil will come to us in heaven: hence we do not yet possess it, but hope for it; and this is what he here says: "By hope we are saved," as if to say, We hope for the salvation which we have begun here through grace, to be completed in us through glory in heaven.




Verse 24: For We Are Saved by Hope

Verse 24. FOR BY HOPE WE ARE SAVED. — The word "for" gives the reason why he said we await this adoption of the sons in heaven, namely because we are not yet saved in fact but only in hope: for through hope we strive toward the salvation which we hope to attain in heaven. Hence it is clear that not faith alone, but also hope is required for salvation.

For a tropological reading see St. Augustine, sermon 25 On the Words of the Apostle, on long-suffering and constant hope.

But hope that is seen is not hope. — As if to say: Hope, that is, the thing hoped for, if it is at hand, if it is possessed, is no longer hoped for. The Apostle passes from the act and habit of hope to its object; for the one is connected with the other. These things hang together with what follows. For with these words the Apostle consoles the faithful, who suffer many things here on account of the hope of glory; for the afflicted mind often suggests to the afflicted man: Where is what you hope for? You see your evils which you suffer, but you do not see the glory for which you suffer. The Apostle here meets this suggestion saying that we see present evils, but do not yet see future goods, but must hope for them and await them through patience.

FOR WHAT A MAN SEES, WHY DOES HE HOPE FOR? — Why should he hope? As if to say: In vain does one hope for what he already sees, holds, and possesses. For there is here a catachresis in the word "sees"; for to see is here put for any kind of perceiving, knowing, enjoying, possessing. Thus it is commonly said that someone "sees" an inheritance, that is, enters into and possesses it. For sight is the most certain and noblest of all the senses, by which the mind, as it were, touches and possesses the objects seen. For the Apostle is not speaking of the vision of God, but of the glory of the body to be possessed: for this is the redemption of our body, as I said.

Note: you may rightly turn these words of the Apostle in the same manner against the special faith of the heretics, if namely you argue thus: The repentant sinner is bidden in Scripture to hope for pardon through Christ, therefore he is not certain of it: for what a man sees, why does he hope for? Beautifully St. Augustine, sermon 29 On the Words of the Apostle, compares hope to an egg: "For hope," he says, "has not yet arrived at the reality, and an egg is something, but it is not yet a chick."




Verse 26: Likewise the Spirit Also Helps Our Infirmity

Verse 26. LIKEWISE THE SPIRIT ALSO HELPS OUR INFIRMITY. — It is asked here to what the word "likewise" pertains. I answer: it pertains to all the effects and gifts of the Holy Spirit which the Apostle has up to this point recounted in this whole chapter. For he said in verse 11 that "the Holy Spirit dwelling in us will quicken our mortal bodies," and in verse 14 that "the Spirit makes us sons and heirs of God." Again in the same place he said that the Holy Spirit makes us cry: Abba, Father. Finally in verse 23 (to which the Apostle here especially refers) he said that we, having the firstfruits of the Spirit, groan, awaiting the adoption of the sons of God. Now he says further that besides this the Holy Spirit also helps our infirmity which we endure, as if to say: I have hitherto said that the Holy Spirit works various things in us, and especially makes us groan and sigh after heavenly glory: now I say that the same Spirit, just as He works in us the things already mentioned, so likewise works in us strength and aid, by which He helps our infirmity.

Again the word "and" here is the same as "besides" or "in addition," as if to say: The Holy Spirit, besides the groaning, hope, and patience which He works in us, in addition also helps our infirmity in this very groaning, namely so that with great alacrity and fortitude we may bear the infirmities of soul and body and of this corruptible life, on account of which we groan and sigh to heaven, and so that we may constantly overcome them, chiefly through prayer. For the Holy Spirit teaches us what to pray, and from what infirmities we ought to ask and pray to be delivered, from which not to be delivered but to be strengthened in them. For that the infirmity of prayer is here especially being treated is clear from the causal word "for," which he adds saying: "For we know not what we should pray for as we ought." For prayer for us is the remedy of our infirmities, by which to overcome them.

Here is the tenth argument, as I said at verse 17, by which the Apostle stirs the faithful to patience, namely, that in every suffering and infirmity we have the help and aid of the Holy Spirit, who strengthens and consoles us in every tribulation, and who pleads for us with unutterable groanings.

Note first: It is proper to the Holy Spirit and to God to help us. Hence Cicero, in book II On the Nature of the Gods: "Jupiter," he says, "that is, the helping father, is by the poets called the father of gods and men, and by our forefathers the best and greatest (Optimus Maximus); and indeed 'best,' that is, most beneficent, comes before 'greatest': because it is a greater and surely a more pleasing thing to do good to all than to have great wealth."

Note secondly: There are nine principal infirmities of man arising from sin, against which the Holy Spirit gives strength. The first are diseases, hardships, and any evils whatsoever inflicted on body or soul; in these the Holy Spirit strengthens us, that we may receive them from the hand of God and praise God in them.

The second is in the intellect: ignorance of what here and now must be done or shunned; and improvidence, of what a man ought to provide for or guard against in the future.

The third is in the will: weakness in loving solid and eternal goods, which are hidden from us; and in despising present and fleeting goods, which strike and entice the senses.

The fourth is in the memory: weakness in remembering both the benefits of God, that we may be grateful for them; and the judgments of God, by which He punishes the wicked and rewards the good; and the precepts of God; and our own sins, that we may be pierced with sorrow for them and repent.

The fifth weakness is in the spirit and concupiscible appetite, that the spirit may resist the concupiscence of the flesh.

The sixth is in the irascible: that we may restrain anger, hatred, and vengeance against those who harm or revile us.

The seventh weakness is in undertaking difficult and heroic works.

The eighth is in persevering in the service of God and the first fervor.

The ninth is in praying to God as we ought. With this ninth especially, as I said, the Apostle here deals.

FOR WE KNOW NOT WHAT WE SHOULD PRAY FOR AS WE OUGHT. — In six ways one errs in praying: First, if we ask for a temporal good which will be harmful to the soul. Hence St. Augustine in his Sentences, sent. 212: "He who faithfully prays to God for the necessities of this life," he says, "is mercifully not heard. For what is useful for the sick man, the physician knows better than the patient. For if he asks for what God commands and promises, what he asks will surely happen; because charity will receive what truth prepares." Secondly, if we pray to be delivered from some temptation or evil (as Paul from the thorn of the flesh) which is profitable to us for humility and other virtues. Thirdly, if we ask anything from ambition, as the sons of Zebedee asked for the first places in the kingdom of Christ. Fourthly, if we ask anything from indiscreet zeal, as the same desired fire to be sent down from heaven on the Samaritans who rejected Christ. Fifthly, if what is asked for is more useful to be deferred, so that through this delay zeal for prayer and the merit of perseverance and virtue may grow in us. Sixthly, and especially, if we ask for a particular state, or life, or certain way of life: e.g. to live in religious life, in the priesthood, in marriage, when God knows that another state is more suited to us and our temperament, that in it we may be saved, or attain more glory. For very many are damned in marriage and in the world, who would have been saved in celibacy, and conversely. Hence the best prayer is to ask daily that God may rule and lead us by those means and ways which have not the scandal of sin; by which He foresees us going straight to the end, that is, eternal life, and being holier and more blessed in it, so that in every matter, before we undertake it, we may pray with the Prophet: "Lord, what wilt Thou have me to do? My heart is ready, O God; show me Thy ways, O Lord, and teach me Thy paths"; and with King Jehoshaphat, 2 Chronicles 20:12: "Since we know not, O Lord, what we ought to do, this alone is left to us, that we may direct our eyes to Thee"; do Thou direct me through those ways, duties, exercises, actions, and sufferings, by which Thou foreseest that I will come to heaven and to greater glory: thus piously and wisely Pererius and Salmeron.

THE SPIRIT HIMSELF PLEADS FOR US WITH UNUTTERABLE GROANINGS. — You will ask who this "spirit" is. First, Lyranus answers that it is the angel: for the guardian angel pleads for us. But in this whole chapter Paul makes no mention of the angel, and although throughout this chapter he often names the spirit, he never means the angel.

Secondly, St. Chrysostom, Theophylact, and Oecumenius take "spirit" as a spiritual man, namely a minister of the Church, to whom in the primitive Church the grace of praying for the people, who often would have asked useless things, was given by the Holy Spirit; such as the priest or deacon now is; for to that minister of the primitive Church the deacon has now succeeded, who supplicates for the people and ministers to the priest and the Church.

Thirdly, St. Augustine, tract 6 on John: "The Spirit," he says, "that is, charity itself, groans; charity itself prays"; against this He does not know to close His ears, who gave it. Thus St. Anselm also explains, following Augustine according to his custom.

Fourthly, Theodoret holds that "spirit" is the grace of the Holy Spirit, by which, being stirred, we pray; or that it is the spirit of prayer.

Fifthly, others hold that the "spirit" is the higher part of the soul illuminated and aided by the grace of God, which is called the spirit, and is contrary to the flesh, Galatians 5:17. For this part teaches us to ask according to God, that is, those things which please God, and to reject those things which are pleasing to the flesh; and the more the flesh covets its pleasures, the more does the spirit groan and pray more urgently for us for those things which it sees to be salutary for us: hence the Pagans say that the mind always pleads for the best things. This sense is fitting and convenient: for thus the Apostle often takes this name "spirit."

Sixthly, best and most plainly the "spirit" here is the Holy Spirit Himself: for it is He who helps our infirmity, and who teaches us what we ought to pray, since we ourselves often know not this: hence the Apostle opposes this Spirit to us, or to our spirit, as it is ours, that is, natural and human. This is the sense of most of the Fathers, as of Origen here, of Nazianzen, oration 5 On Theology; of Ambrose, Epistle 23 to Horentius; of Hilary, on Psalm 64; of Augustine, Epistle 121, which is On Praying to God, ch. 15, and others.

You will ask secondly, how the Holy Spirit pleads for us? First, Arius and Macedonius answer that, because the Holy Spirit is not God but lesser than the Father, He therefore properly prays the Father and pleads for us. St. Augustine in Book I Against Maximinus, after the beginning, and others, refute this heresy.

Secondly, St. Augustine, Epistle 121 On Praying to God, ch. 15; Gregory, Book II Morals, ch. 22, and Anselm: The Holy Spirit, they say, pleads, that is, makes us plead and groan, so that it is a Hebraism in which the Qal stands for the Hiphil. Thus in Matthew 10:20 it is said: "The Spirit of your Father, who speaks in you," that is, who makes you speak. Origen here illustrates this sense with a beautiful comparison: "Just as," he says, "a teacher, in order to teach letters to a wholly unlearned pupil, lowers himself to the boy's rudeness, and first pronounces the letters and goes before the boy, so that the boy, repeating what the master pronounced, may learn the same thing: so the Holy Spirit, when He sees our spirit disturbed by the perturbations of the flesh and not knowing what to pray as is fitting, Himself as a teacher sends forth the prayer first, and infuses it into our mind, which our spirit (if indeed it desires to be a disciple of the Holy Spirit) follows; He Himself proposes and stirs up groanings in us, by which our spirit may learn to groan, that he may again make God propitious to himself." These and more, Origen.

Thirdly and genuinely, the Holy Spirit pleads, that is, He sets forth the desires of His friends and their unutterable groanings in the consistory of the Most Holy Trinity as a Paraclete, that is, our advocate, with great urgency, great weight, and great authority. For all these things the Greek ὑπερεντυγχάνει signifies, that is, He pleads above and beyond: for ὑπέρ denotes the preeminence of the Holy Spirit in pleading, as though He Himself presides over all pleadings, and is, as it were, the master and prefect of the petitions of supplication of ours before God: and the Latin postulare, says Ulpian in book I, title On Pleading, is to set forth one's own desire, or that of one's friend, in court before him who presides over jurisdiction. In a similar way, in verse 34, the Son is said to intercede for us. Thus Nazianzen, oration 2 On the Son, who instead of ὑπερεντυγχάνει translates πρεσβεύει, that is, He acts as ambassador, performs an embassy, and as our ambassador, intermediary, and interpreter, the Holy Spirit pleads for us. Thus also expounds St. Thomas, Part III, Question 21, article 4.

Now the Holy Spirit sets forth these prayers and these groanings of ours to the Most Holy Trinity, by this very fact, that the Trinity knows them through the divine understanding, and by the intellect speaks them forth with affection and love before the Most Holy Trinity: for although this understanding and speaking is essential and common to the three Persons, it is nevertheless attributed either to the Son, when it is bare and alone; or to the Holy Spirit, when it is joined to love and proceeds from it, as happens here. For charity, love, and grace are attributed to the Holy Spirit, as wisdom is attributed to the Son, and power to the Father. See St. Thomas and the Doctors, Part I, Questions 37 and 38.

WITH UNUTTERABLE GROANINGS. — First, St. Ambrose, Epistle 23: "unutterable," he says, that is, heavenly and divine: for these groanings are of the Holy Spirit, whose power, efficacy, and manner of acting and pleading is unutterable.

Secondly, St. Augustine in the place already cited: "unutterable," he says, that is, unknown: for we groan and sigh after the glory which we do not see and do not know. Thus also Anselm.

Thirdly, Toletus: "unutterable," he says, that is, hidden and inexplicable; because indeed the Holy Spirit often through our groanings asks and obtains other things, indeed contrary to those which we desire and ask. For the particular ways which are fitting and suitable for each one to go straight to heaven are often unknown to man and ineffable, and known only to the Holy Spirit. Hence the Apostle adds about Him saying: "And He who searches the hearts knows what the Spirit desires."

Fourthly, properly and genuinely, these groanings, which the Holy Spirit Himself excites in us and, when excited, proposes to the Most Holy Trinity, are called unutterable, because the interior affection of charity stirring up those groanings is greater than any external speech; so much so that holy men cannot utter and often cannot speak it, especially while with the most ardent groaning they desire heavenly glory and its most perfect peace. Thus the Apostle groans ineffably, first, from weariness of exile and of this dying body, saying: "Wretched man that I am, who shall deliver me from the body of this death?" Secondly, from desire of heaven, saying: "I desire to be dissolved and to be with Christ." Thirdly, from grief and desire for the salvation of others, and of those perishing, saying: "Who is weak, and I am not weak?" and: "I wished to be anathema for my brethren." From what has been said it is clear that these unutterable groanings are in us subjectively; but in the Holy Spirit they are partly effectively, because He produces them in us, and partly objectively, because He Himself sets them forth and proposes them to Himself and to the whole Most Holy Trinity, while He pleads for us. Again, from this passage learn that the gift and efficacy of prayer consists not in words, but in groaning, affection, desire, ejaculatory prayers, and fiery sighs.




Verse 27: He That Searches the Hearts Knows What the Spirit Desires

Verse 27. HE WHO SEARCHES HEARTS (namely God the Father) KNOWS WHAT THE SPIRIT DESIRES: BECAUSE ACCORDING TO GOD HE PLEADS FOR THE SAINTS. — These things hang from what immediately precedes, as if to say: I have said that we know not what we should pray, but that the Holy Spirit inspires our prayers in us and offers them to God and pleads for us: and this befits us and is most useful. For we ourselves often do not understand our prayers, and through them we ask things harmful or useless to us: but the Holy Spirit understands them, and through them does not intend to obtain for us anything except what is profitable and salutary for us. Now God knows, regards, and attends, not to what we desire, but to what the Spirit desires and intends to obtain for us from God, through the prayers which He suggests to us. Furthermore, that the Holy Spirit intends only what is good and salutary for us is clear from this, that He Himself "according to God pleads for the saints," namely because for them He asks for those things which are according to God and the mind and will of God, and which are pleasing, holy, and accepted to God; and these are salutary for us. Thus St. Chrysostom, Theodoret, Ambrose. Otherwise Origen: The Holy Spirit, he says, pleads according to divinity, or insofar as He Himself is God: but Christ pleads according to humanity, or insofar as He is man. But this is rather foreign and does not sufficiently cohere with what precedes; for what reasoning is this: The Father knows what the Spirit desires, because the Spirit Himself, as He is God, pleads for the saints?




Verse 28: To Them That Love God All Things Work Together unto Good

Verse 28. NOW WE KNOW THAT TO THOSE WHO LOVE GOD ALL THINGS WORK TOGETHER UNTO GOOD, TO THOSE WHO ACCORDING TO HIS PURPOSE ARE CALLED SAINTS. — Toletus connects these things with what immediately precedes, as if Paul were saying: That the pleading of the Holy Spirit is efficacious and profitable to the saints themselves is clear from the effect: for whether what they ask is granted to the saints or denied, the Spirit nevertheless always obtains and effects that all things work together unto good for them, as we know and experience to be done in fact. But according to this sense, instead of "now we know," he should have said "for we know," or "hence also we know." Rather, therefore, the Apostle seems to connect these things with verses 17, 18 and following, where he treats of the sufferings, afflictions, vanity, corruption, and hardships which the saints endure in this life, and on account of which they groan and sigh for heaven, as if to say: Many things, as I said, the saints suffer in this life, yet all things work together unto good for them: let them therefore courageously and with cheerful spirit endure all these things. For here is the eleventh argument of the Apostle, by which he stirs the faithful to patience, as I said at verse 17. "All things" therefore, that is, all tribulations, says Ambrose and Jerome, for the Apostle has hitherto been treating of these. St. Augustine, in the book On Rebuke and Grace, ch. 9, adds that "all things," even the sins of the saints work together unto good. "For the predestined," he says, "rise from a fall more humble, more cautious, and more fervent"; so also Anselm and St. Thomas explain, following St. Augustine.

Thus on the contrary St. Augustine, sermon 78 On the Times and Soliloquies, ch. 28: "To the wicked," he says, "and the reprobate all things work together unto evil, and their very prayer is turned to them into sin." Understand this not properly and per se, but accidentally, namely because every grace and all gifts of God, and consequently even prayer itself, fall to the reprobate as a graver fault and graver damnation, by this very fact, that they abuse these gifts of God, while they are unwilling to use them and through them to convert themselves and procure their salvation. For this is a great ingratitude on their part, a neglect and contempt of the grace of God.

Add that the reprobate often pray wrongly, namely for those things which serve to fulfill their concupiscences and lusts: or, if they pray for things which are good, they do not pray seriously, but are obstinate in their impiety, and harden themselves in it more daily; and so they profit so little from prayer and from all things that they rather become worse, and so turn all things into greater hardness, and consequently their own damnation. But these things are beyond the mind of the Apostle, who here treats not of sins but of tribulations, as I have said. For his mind is to exhort the faithful and the saints to endure all tribulations bravely, because they yield and cooperate unto good for them.

Note, the Greek συνεργεῖ can be translated either in the singular "cooperates" or in the plural "cooperate," so that the sense is: The Holy Spirit cooperates all things unto good for those who love God, and makes all things, however sad and adverse, yield to them unto good; so reads and understands Theodoret.

St. Bernard notes, in the sermon On the Deception of the Present Life, that for the saints all things cooperate not according to their pleasure, not for delight, but for good. Because often they are forced to endure things contrary to themselves and their appetite, things harsh and grievous; yet these very things, namely vexation, pain, diseases, death, and all bitter things, although not for the saints' pleasure, do yet cooperate for their good, whether of patience, or of humility, or of continence, or of other virtues, and for the good of glory both present and eternal. Thus persecutions yielded to the Martyrs unto the good of heroic fortitude and the laurel of martyrdom, and unto an example and incentive to others, so that by them the Church has always grown. Hence Prudentius sings, in hymn 4 in honor of the Martyrs of Caesaraugusta:

Nor did any of our fury depart without praise,
Or empty of bright blood:
The number of the Martyrs always grows
Under every hailstorm.

"We become more numerous," says Tertullian in the Apology, "as often as we are reaped by you: the blood of Christians is seed." And St. Jerome, in his epistle to Theophilus: "By persecutions, he says, the Church has grown, by martyrdoms it has been crowned." And St. Cyprian, sermon 5 On the Lapsed: "Behold, he says, the white-robed cohort of Christ's soldiers, who by steady combat have broken the ferocity of urgent persecution, prepared for the endurance of prison, armed for the toleration of death. You have resisted the world bravely, you have offered a glorious spectacle to God, you have been an example to the brethren who shall follow. With what joyful bosom does mother Church receive you returning from battle! how blessed, how rejoicing she opens her gates, that you may enter in united ranks bearing trophies from the prostrate enemy! With the triumphing men come women too, who in fighting with the world also conquered their sex. Virgins come with the doubled glory of their warfare, and boys passing their years in virtues, and likewise the rest of the surrounding multitude follows yours," etc.

And these triumphs God has often illustrated in this life by miracles. The Emperor Leo the Isaurian ordered the hand of St. John Damascene to be cut off, with which he had written in defense of the cult of holy images: the Blessed Virgin restored this severed hand to him as he prayed before her image. The Arians in Africa mutilated the tongues of orthodox Confessors: these afterward, by God's miracle, speaking without a tongue just as before, celebrated the divinity of Christ. The Emperor Theophilus, an iconoclast, cast a certain monk Lazarus, then a most celebrated painter, into chains after torturing him cruelly, because he had painted holy images: when, recovered from his wounds, he again devoted himself to the pious work of painting, he ordered his hands to be burned with red-hot plates: but by God's command it came about that he afterwards painted just as well, as if he had suffered nothing.

Whoever therefore unjustly suffers calumnies, reproaches, blows, losses, illnesses, etc., endure, overcome: make these adversities instruments of virtue and glory. "The elect," says St. Gregory, "advance in temptation, and what the devil prepares for them unto ruin, this God converts for them into glory." For the Apostle cannot deceive, indeed the Holy Spirit through him promising and saying: "To those who love God all things work together for good." Wherefore St. Augustine in the Sentences, sentence 458: "The enemies of the Church," he says, "if they receive bodily power to afflict, they exercise her patience: if they merely oppose by thinking ill, they exercise her wisdom; and that even enemies may be loved, they exercise her benevolence: because God works all things together for good for those who love Him."

TO THOSE WHO ACCORDING TO HIS PURPOSE ARE CALLED HOLY, that is, to those who are called to holiness. See what was said at chapter 1, verse 1.

You will ask, what is this "purpose," and who are said to be "called according to purpose."

First, Origen, Theodoret, and the Commentaries ascribed to St. Ambrose and Jerome explain this as follows: all things work together for good to those who love God, namely to those who are called to this love by God according to a purpose not of God, but their own; because God called to His faith, grace, and friendship only those whom He foresaw would, by their own purpose, that is, by their ready will, accept this faith and grace offered by God. But St. Augustine, writing everywhere but especially in the book On the Predestination of the Saints, splendidly refutes and confounds this as a kind of Pelagian dogma.

Second, St. Chrysostom, Theophylact, and Oecumenius understand here in like manner the purpose not of God, but of the men themselves who are called by God; so that this their good purpose is not indeed the cause and reason why they were called by God, but yet is the condition and determination of those who are called, as if Paul said: Not for all the called do all things work together for good, but for those who by their own purpose consent and obey to God's calling: this is said without error, but apart from the Apostle's mind. For the Apostle here does not understand the purpose of men, but of God Himself.

Whence third, most excellently St. Augustine, in the book On Rebuke and Grace, chapter VII, and everywhere else, Anselm and others, take this purpose to mean the eternal good pleasure of God, His liberal decree, His voluntary and gratuitous appointment, which in Acts 2:23 is called "definite counsel," and this is clear from the fact that in 2 Timothy 1:9 and elsewhere Paul opposes our works to this liberal purpose and grace of God. The purpose therefore is the liberal and gratuitous counsel and decree of God, by which God from eternity, out of His mere goodness and clemency, proposed, established, and decreed to call men lost through sin, by Christ, unto grace and holiness, without any merit of theirs, as the Apostle explains at length in Ephesians 1.

Note: "According to purpose" is an epithet signifying the cause of the love, direction, and protection of the just, namely why all things work together for good for them, because God loves, directs, and protects them according to His purpose, that is, seriously, from the heart, and with a certain purpose. Whence the same persons here are "those who love God" and "those who are called holy according to purpose," as is clear from the Greek τοῖς ἀγαπῶσι τὸν Θεόν, and τοῖς κατὰ πρόθεσιν κλητοῖς. As if to say: To those who love God, and conversely loved by God, as having been called by God to faith and love by the purpose of His benevolent heart, all things, with God directing them to the advantage of His beloved, work together for good. Neither the Greek πρόθεσιν, nor the Latin "propositum," includes or implies anything else. For thus we say: I purposed to do this, that is, I established, I decreed; this is my purpose, that I should call you to dinner; those whom the king loves with purpose, no one can harm or hurt. Hence the Apostle, in 2 Timothy 1:9; Ephesians 1:5, 9, 11; Romans 4:5, and elsewhere, expressly opposes this purpose of God to the works the Jews boasted of.

When therefore he says we are called according to purpose, he only wishes to exclude the merit of works, as if to say: That we are called to faith, grace, and holiness must be attributed to God's liberal purpose, will, and grace, not to our merits. Thus in Luke 2 it is said: "Peace (be) to men of good will," in Greek εὐδοκίας, that is, of the divine good pleasure and benevolence, where "of good will" is not a particle limiting "to men," as if to say: Peace be to men, not all, but only to those who are of good will, as some explain: but it is a causal particle. For it gives the cause why, when Christ was born, peace is to be wished for and given to men; because God has destined and decreed to display His good will, that is, His benevolence, reconciliation, and friendship to men now through Christ. So Theophylact, Euthymius, and others on that passage. For what the Apostle here calls πρόθεσιν, that is, "purpose," Luke in chapter 2 calls εὐδοκίαν, that is, "good pleasure."




Verse 29: Whom He Foreknew, He Also Predestinated to Be Made Conformable to the Image of His Son

29. FOR WHOM HE FOREKNEW AND PREDESTINED TO BE MADE CONFORMABLE TO THE IMAGE OF HIS SON, THAT HE MIGHT BE THE FIRSTBORN AMONG MANY BRETHREN. — First, the Pelagians, whom here Theodoret, Chrysostom, and Theophylact seem to favor, used to explain this passage thus, as if Paul said: Those whom God foreknew and foresaw would, by His call and grace if it were given to them, well use their own free will, these He predestined to this calling, grace, justice, and holiness of life, that they might be conformed to Christ in it. But St. Augustine, writing sharply against the Pelagians everywhere but especially in the book On the Predestination of the Saints, refutes this error. And the reason is that the first grace is mere grace, nor does God give it to us because He foresees we shall be holy, but that we may be holy, as the Apostle says in Ephesians chapter 1, verse 4.

Second, some Scholastics, in Part I, Question XXIII, explain it thus, as if Paul said: Those to whom God gratuitously decreed to give glory before foreseen merits, these He predestined that they might receive merits by which to earn it. But on this reasoning others with Ambrose and Haymo, by equal right, supply the contrary in this way: Those whom God foreknew would be devout, holy, and conformed to Christ in life and sufferings, these He predestined to be conformable to Christ in glory; for this is what the verb "foreknew" properly implies. For foreknowledge is of our own things and works which we do, just as predestination is of God and of the divine choice and will.

Third, others expound this passage of God's conditional foreknowledge. Thus Dionysius the Carthusian and Ludovicus Molina, in Part I, Question XXIII, art. 4, disp. 1, memb. 11, as if Paul said: Those whom God foreknew by conditional foreknowledge would be, by the freedom of their own choice, conformed to Christ in holiness; would be such, I say, not absolutely, but on the supposition, namely if for His part God should will to give them His grace and the helps which He afterwards mercifully gave them: these He also predestined to be such, namely by absolutely decreeing to give and bestow on them at His own time that grace and those helps by which they would in fact be sanctified and conformed to Christ.

Fourth, not improbably and quite aptly Gabriel Vasquez, in Part I, Question XXIII, explains thus: Those whom God foreknew would be His friends and beloved through His grace, these He also predestined to suffer and be made conformable to His Son in patience, as the One who endured so many labors and afflictions for us. From this the Apostle leaves it to be inferred that just as God made all the sufferings and crosses of Christ work together for His good and glory, so likewise He will turn the sufferings of His saints and beloved, to which He predestined them along with Christ, into good and glory for them. So Origen and Cyril in Oecumenius. For this is what the Apostle here intends to prove: for in this chapter he exhorts the faithful to the endurance of sufferings from hope of the fruit and glory to follow, as is clear in verses 17, 18 and all that follow. Then the Apostle adds: "But those whom He predestined, these He also called; and those whom He called, these He also justified; and those whom He justified, these He also glorified;" by which words he reviews all the means through which God has led the faithful themselves to this end of suffering for Christ and to this conformity by which they are conformed to the suffering Christ. For to this patience and conformity to Christ God first called them: then through tribulations He justified and sanctified them more and more; and finally, after so many labors and afflictions had been bravely overcome, He made them with Christ glorious, celebrated, and great. For the Greek ἐδόξασε, which our Interpreter renders "glorified," others render "magnified," or "made us great": so Vasquez.

Fifth, Toletus explains thus, as if to say: Those whom God foreknew would be His own and would love Him, these He also predestined to be conformed to Christ; that, as Christ is the natural Son of God, so they themselves might be sons of God by adoption, through grace, charity, friendship, and patience in this life, and by persevering in these, through glory in the life to come; and thus be conformed to Christ the natural Son of God in the adoption of grace, patience, and glory.

Note here: God's "to know," in the phrase of the Apostle and of Scripture, is practical, and connotes God's favor and affection, as is plain in chapter 2:2; Galatians 4:9; 1 Peter 1:2, and 2 Timothy 2:19; whence "He foreknew" is "He fore-loved," say Origen and St. Augustine, and the foreknown are the same as the fore-loved; whence elsewhere too the Apostle says "He has known," that is, knowing-loves, "the Lord those who are His." God therefore here properly foreknew that these faithful ones would be His own, and would love God, and conversely He foreknew them, that is, foreknowing they would be His friends and lovers, He fore-loved them, as if to say: All things work together for good to those who love God and friends of God, because God foreknew that they would be His own and His lovers, and foreknowing they would be such, He fore-loved them: and on this account He also predestined them to be conformed to His Son, both in grace and patience, and in the other. For just as God cooperated even the most bitter torments with His Son and turned them into good, so also for these His adopted sons He, the same God, will cooperate and turn into good all things, however hard and bitter.

But to me, weighing this passage often and at length, this seemed to be the plainest sense, the most obvious and fitting, and therefore the genuine one: namely that this verse and this sentence be joined with the verse and sentence immediately following, as if it depended on it and there its sense be completed, because the Apostle here, as is his custom, expatiates on the word "predestined," to explain of what kind and how great this predestination is, and to what God predestined them, namely to this, that they be conformed to His Son: on this account the discourse begun in this verse he breaks off, and to complete it he resumes the same in the following verse saying: "But those whom He predestined," as if to say: Those, I say, whom He foreknew and predestined, as I said in the preceding verse, these He also called.

That this is the sense is proved first, because the manner of speaking here and in the following verse is different; for here he says: "Those whom He foreknew and predestined," but in the following verse he says: "Those whom He predestined, these He also justified." Therefore "foreknew and predestined" are not to be torn apart, but joined, and referred to the same thing, namely to "to be made conformable to His Son." For otherwise the Apostle would have said: "Those whom He foreknew, these He also predestined," just as a little later he said: "Those whom He predestined, these He also called."

Second, that this is the sense is plain, because in this sense nothing needs to be supplied, but the sense stands of itself, and is full and clear in itself; whereas the others must supply many things, like "whom He foreknew," namely would love God: where again they must supply "these He also predestined."

Third, because this sense answers to Paul's manner and spirit, who is wont thus to run on and be carried away, and after many things to return and resume what was said before, as I have shown at chapter 5, verse 12. Only this could be objected to this exposition, that in this sense the word autem (but/however) is used for inquam (I say): which seems new and unusual. But to this it is easily answered, that this enallage of adverbs is not new but frequent in the Apostle, as I have shown in Canon 25.

Note first, the conjunction "et" (and) here gives an auxesis or a cause, and means the same as "yes indeed," "yes also," or "because, since," as if to say: Those whom God foreknew, yes indeed predestined to this, that they should be conformed to His Son; or those whom God foreknew would be conformed to His Son, because He predestined them to this: for this foreknowledge, being absolute, is posterior to predestination as an effect to its cause: for God foreknows we shall be conformed to His Son because He has predestined us to this, and called and led us by His grace. Both verbs, therefore, namely both "foreknew" and "predestined," directly and expressly look to "being made conformable to His Son"; indirectly, obliquely, and tacitly "foreknew" looks to those who love God: "predestined" looks to the "purpose," about which the Apostle dealt in the preceding verse, for this eternal purpose of God is the eternal predestination of God itself.

Hence note secondly: the word "nam" (for) here gives the cause why for those who love God all things work together for good; and at the same time explains who are "the saints called according to His purpose," namely those whom God foreknew and predestined to be conformed to Christ as to an image, that is, to His exemplar. Note here: the Apostle does not say: "Those whom He foreknew, these He also predestined," but only: "Those whom He foreknew and predestined," so as to imply that the same persons are foreknown and predestined, namely those who love God and are holy, called according to God's purpose and good pleasure. For these who love God and are holy, called according to God's purpose, are foreknown and predestined by God to this, that they may be conformed to the Son.

The sense, therefore, is: To those who love God and are holy, called according to His purpose, all things even the saddest work together for good, because these are those whom God from eternity foreknew and predestined to be conformed to His Son, both in this present love, holiness, patience, and grace, and in the future glory: provided of course that they themselves persevere in love, holiness, grace, and patience. And just as God from eternity foreknew and predestined them to be such by His grace: so also in time He called the same persons to the same by His grace; the called and those obeying their call He justified; the justified, and those constantly remaining in justice in every temptation and persecution, He will glorify. You see therefore how, with God Himself directing, all things work together unto good, namely unto the heavenly and eternal glory, for those who love God.

Hence note thirdly three arguments and incentives to patience, which the Apostle here tacitly suggests and presents to the faithful, namely first, in that he says: "He foreknew and predestined," as if to say: Our sufferings, crosses, and afflictions we ought to ascribe not to the flesh, not to the demon, not to the enemy, but to God. For He from eternity foreknew them, indeed predestined them, and decreed to give to each their own, that through them each might be conformed to Christ suffering and rising. God therefore, who arranged all things in number, weight, and measure, Himself from eternity defined and limited each one's cross for those who love Him, that he might suffer just so much, no less and no more. He decreed by the cross to polish and perfect him in patience, purity, grace, and charity; He determined by the cross to lead him to glory. Who therefore should shrink from or flee the cross decreed and measured to him from eternity by the most loving Father God? The second argument for patience he suggests by "conformed to the Son," as if to say: Through the cross we are conformed to the Son of God and to the crucified Christ: which is an immense dignity and benefit. For as we are here conformed to Christ in tribulation, so we shall be conformed to Him in blessedness. Who therefore would not seek the cross with Christ? The third argument for patience the word "brethren" says, as if to say: Through the cross we become not only conformed to, but also brothers of Christ, and consequently we become sons and heirs of God. Who then would not desire the cross? Who would not embrace and kiss patience, which is the cause of so great a good? Whence the Syriac translates: "and from the beginning He knew them, and sealed them in the likeness of His Son."

TO BE MADE CONFORMABLE TO THE IMAGE OF HIS SON. — St. Thomas and Adam expound these words of the Son insofar as He is God, as if to say: We adopted sons shall imitate the natural Son of God. For God predestined us to be conformed to Him in glory. Whence Origen too explains thus: God predestined us to be conformed to God in wisdom, justice, and truth.

But better do St. Chrysostom, Jerome, Anselm and others everywhere understand by "son" here Christ as He is man, because Christ as man is the firstborn among many brethren. Similar is Philippians 3, last verse, as if Paul said: All the elect will be conformed to Christ as man in grace and glory, and this with this end, namely that Christ Himself may be as the first measure and the first image, that is, the exemplar of the rest.

Whence note further: Origen by "the image of the Son" takes, first, Christ's soul, which by a special reason is called the image of the Son of God, because it integrally receives the Son or Word of God in itself, and most perfectly reflects Him by its wisdom and grace.

Second, Theodoret, Ambrose, and Jerome say: This image is the body, or the glorious humanity, of Christ.

Third, St. Athanasius in his letter to Serapion On the Holy Spirit, and St. Basil, book V Against Eunomius, say: This image is the Holy Spirit, who is the image of the Son, as if to say: God predestined His own to be conformed to the image of the Son, that is, to be conformed to the Holy Spirit Himself, namely that they may be pure and holy, just as the Holy Spirit is most pure and most holy. But these, though ingenious, seem nevertheless more obscure and more foreign to Paul's phrase and mind.

I say then plainly and simply, the image of the Son of God is the exemplar of the Son of God, namely it is the Son of God Himself, who is our exemplar, from whom our grace and glory is, as it were, an image expressed from its exemplar. For Christ, who is the natural Son of God, is to all holy men who are sons of God by adoption the exemplar of holiness, grace, virtues, and consequently of glory and eternal happiness; so that all our holiness, love, patience, grace, and glory is, as it were, an image painted and expressed from Christ's holiness, love, patience, grace, and glory, as from its exemplar. "Image" therefore is here taken metonymically for its exemplar, of which it is the image, as it is also taken in Genesis 1:26, where it says: "Let us make man to our image (that is, exemplar) and likeness." Yet "image" can here be taken properly, as Toletus takes it, so that the Son is here called "image," not in respect to us, but in respect to the eternal Father. For Christ, by the very fact that He is the natural Son of God the Father, is by that very fact the image of God the Father, as if Paul said: God predestined us to be conformed to the Son of God, inasmuch as He is the Son, and consequently the image, of the Father, that we likewise on equal grounds may be likened and conformed to the Father through the Son.

THAT HE HIMSELF (Christ the Son of God) MIGHT BE THE FIRSTBORN AMONG MANY (among all) BRETHREN, — namely the holy faithful, friends, elect, and beloved of God.

Note: Christ is the firstborn of the sons of God, first, because He Himself is the natural Son of God, while the rest are adoptive only; second, because before all others Christ was predestined to this sonship and union with the Word, and consequently to all His grace and glory; third, because Christ was and is the end, scope, and exemplar of all the predestined and elect, as St. Augustine teaches from this and other passages, in the book On the Predestination of the Saints, chapter XV.




Verse 30: Whom He Predestinated, Them He Also Called

30. AND THOSE WHOM HE PREDESTINED (from eternity), THESE HE ALSO CALLED, — in time, by giving them grace and the calling to which He predestined them. He called them, I say, both with an external calling, through examples, scourges, sermons; and most especially with an internal calling, through prevenient and stimulating grace, which responds to the eternal calling and is commensurate with it from God's liberal ordination.

Note: "He called," that is, He calls, has called, or will call. Thus also "He justified," which follows, is the same; that He justifies, has justified, or will justify; and "He glorified" is the same as He glorifies, has glorified, or will glorify. For these past tenses are, in the Hebrew manner, put for any time: but the Apostle uses past rather than future tenses, because these past tenses fittingly, as being in the same tense, correspond to the first verb and past "predestined," from which the Apostle deduces and derives these other past tenses as effects flowing from their most certain cause, so far as concerns God's part.

AND THOSE WHOM HE JUSTIFIED, THESE (persevering in justice unto the end of life) HE ALSO GLORIFIED. — St. Chrysostom, Theophylact, Theodoret, and the Commentaries ascribed to St. Jerome and Ambrose, take "glory" here not as the eternal one, but the glory of the present life, namely that they are sons of God; for this is the immense glory of the saints and the just, namely divine adoption and sonship. Whence the Greek ἐδόξασε, that is, "He glorified," can also be rendered, He has rendered them celebrated, great, glorious, namely by afflictions, temptations, martyrdoms, and other heroic acts and merits of patience and virtue. Origen, however, St. Augustine in On the Predestination of the Saints, Fulgentius to Monimus, chapter XI, and now everywhere theologians take "He glorified" of the glory of eternal blessedness; which sense is plainer, more apt, and more sublime.

Hence the Scholastics posit three effects of predestination, namely calling, justification, glorification; and consequently they conclude that glory and eternal beatitude is an effect of predestination.




Verse 31: If God Be for Us, Who Is against Us?

Paul in all these verses stirs up the faithful to confidence, patience, magnanimity, and love toward God. Whence here he wards off two darts of distrust. The first is the outward persecution of enemies, such as the very many pagans then were, who not infrequently robbed Christians of their goods and lives; lest, then, Christians yield to this and distrust God, St. Paul here opposes to it the divine shield, saying in verse 31: "If God is for us, who is against us?" The other dart of distrust is interior fear and anxiety of conscience over sins formerly committed, lest perhaps they should at some time be required and exacted from us, which here he wards off by saying: "It is God who justifies, who is he that condemns?"

31. WHAT THEN SHALL WE SAY TO THESE THINGS? IF GOD IS FOR US, WHO IS AGAINST US? — Behold here is the impenetrable shield of the patience of the Saints, by which they receive and ward off all the darts of enemies: namely, "If God is for us, who is against us," that is, of demons or men shall rise up to hinder our salvation, when God cares for it by the eternal purpose of His predestination, and through His temporal calling, justification, and glorification? But no one is more powerful than God, supply: if we go on following and obeying God, nor will any hinder our salvation: for God does not wish to save the unwilling and against their will. "If God is for us, who is against us? Who is against us?" says St. Chrysostom. "The whole world is against us, and tyrants, and peoples, and kinsmen, and circuses, etc. But these, even if they stand against us, so far are they from harming us, that even unwillingly they become for us authors of crowns, since God's own wisdom turns their snares into our salvation and glory." See more in the same author.

The Hebrews relate, such as R. Isaac Benhole, Reuchlin in book III of the Cabala; Marcer in the Abbreviations of the Hebrews; Sixtus of Siena in book I of the Library, and Genebrardus in the Chronology, that the Maccabees used a similar emblem for a shield, namely that little verse of the canticle and triumph of the Hebrews after Pharaoh was drowned, Exodus 15:11: "Who is like You among the strong, O Lord?" which they everywhere bore as the insignia of war and victory, and with a small band overthrew the strongest and most numerous enemies: and from that they relate that these were called in Hebrew Machabi, that is, Maccabees, namely from the Hebrew letters which are the initials of the individual words of the just-mentioned little verse, which in Hebrew runs thus: mi kamokha ba'elim YHWH. For if from the first word mi you take the first letter M, from the second the first C, from the third the first B, from the fourth I, and join them together, you will make "Machabi," that is, Maccabee.




Verse 32: He That Spared Not Even His Own Son, but Delivered Him Up for Us All

32. WHO ALSO SPARED NOT HIS OWN SON. — Hence Pope Hadrian, in his letter to the Bishops of Spain, the Council of Frankfurt and the Doctors teach that Christ, insofar as He is man, that is, according to His humanity, is truly and properly the Son of God, namely by reason of the grace of union with the Word, or with the person of the Son of God, because as man He was handed over to death for us, which Paul here asserts of Him.

HOW HAS HE NOT ALSO WITH HIM GIVEN US ALL THINGS? — "All things" namely which pertain to our calling, justification, glorification, and salvation, so that no adversities or prosperities, no enemies, no persecutors can hinder it, if we do not voluntarily yield and succumb to them.




Verse 33: Who Shall Accuse against the Elect of God? It Is God That Justifies

33. WHO SHALL LAY ANYTHING TO THE CHARGE OF GOD'S ELECT? — "Elect" here and elsewhere Paul understands, not those who are efficaciously and immediately elected to heavenly glory, but those who are elected to the faith and grace of Christianity. All true Christians, then, are elect, namely completely to grace, but inchoately to glory, as I said in verse 28 and in Canon 13, whence follows;

33 and 34. IT IS GOD WHO JUSTIFIES; WHO IS HE THAT CONDEMNS? — As if to say: It is God who absolves these elect, namely His faithful and true Christians, from sins and from the intended action of sin and the devil, and pronounces them just. "What devil then," says Anselm, "or man shall pass against them a contrary sentence of damnation?" As if to say: No one, except in vain; or what harm shall the accusations and condemnations of men do them, when God justifies them? Paul alludes to Isaiah 50:8 and 9, where it is said: "He is near who justifies me, who shall contradict me? Behold the Lord God is my helper, who is he that shall condemn me?" For "shall condemn me," the Hebrew is yarshieni, that is, He shall make me unjust or impious, that is, He shall judge and declare me impious; for he opposes these two, hatzdiq and harshia, that is, to justify and to make unjust, or to judge unjust, which is to condemn.

CHRIST JESUS (supply, it is), WHO (for us) DIED, YEA RATHER WHO HAS RISEN, WHO IS AT THE RIGHT HAND OF GOD, WHO ALSO INTERCEDES FOR US. — Repeat from the preceding: "Who then shall accuse against God's elect? Who shall condemn them?" As if to say: Christ: He will so far not accuse them, that He died for them, and rose again for this, that sitting at the right hand of God He should intercede for them. The Apostle had said, in the verse on the Holy Spirit, that He helps our weakness and pleads for us. He had also said of the Father, in verse 32, that He delivered up His own Son for us. The Son Himself remained: of Him here he says, that He died, and that He intercedes for us, as if to say: The whole most Holy Trinity therefore loves us, His faithful, intensely, cherishes us, defends us. What then shall we fear, what accuser shall we dread? When we have such a One, indeed such Ones, as Advocates and Patrons, who diligently care for us and ours; and consequently will bring it about that all things work together for us unto good, and yield to us unto salvation and eternal glory.

Cajetan notes that "for us" is to be referred to all the preceding, namely to "He died," to "He rose again," and to "He sits at the right hand of God." Yet it is more referred to "He intercedes for us." Note here that "yea rather, who has risen" has emphasis and a tacit anticipation: lest anyone should say that Christ indeed died for us, but after His death does no more either to suffer or to act for us, the Apostle meets this by saying: yea, after His death He labors all the more for us, and cares for our affairs and our salvation; for as He died for us, so much more for us did He rise, namely to open for us the way to resurrection and heavenly blessedness, and that after the resurrection He might ascend into heaven and there sitting at the right hand of the Father intercede for us.

WHO ALSO INTERCEDES FOR US. — You will ask: How does Christ in heaven intercede and pray for us?

I answer first: Christ prays with an interpretive prayer, namely by presenting Himself and His scars which He still bears from those received in His Passion, and shows them to the Father; and consequently He prays by alleging His merits, His labors, and His sufferings to the divine sight; and this is what the Apostle says, Hebrews 9:24: "(Christ) entered into heaven itself, that He may now appear before the face of God for us." So St. Thomas teaches there; St. Gregory, book XXII Morals, chapter XVIII; Rupert, book IX On the Divine Offices, chapter III, and others.

Second, properly Christ, as man, in heaven prays for us, just as He prayed on earth. For He is there, just as here, our Advocate, Mediator, and High Priest, whose proper office is to pray for the people. Rupert in the cited place seems to deny this: but other Fathers everywhere assert this very thing, indeed Christ Himself in John 14:13, where speaking of His ascension to the Father in heaven: "I," He says, "am going to the Father, and whatsoever you shall ask in My name, this I will do. If you love Me, keep My commandments; and I will ask the Father, and He will give you another Paraclete." What is "I will ask" but I will request, I will petition, I will beg? Again Paul here signifies the same thing when he says: "He intercedes for us." For what is "intercedes" but pleads, prays, beseeches for us? The same is plain at Hebrews 7:27. Whence Gregory Nazianzen, Oration 4 On Theology: "He intercedes," he says, that is, He supplicates for us by the office of mediation. And St. Gregory in Penitential Psalm 5: "Daily," he says, "Christ prays for the Church, concerning which the Apostle testifies, because sitting at the right hand of the Father He intercedes for us." The same is taught by St. Augustine in Psalm 29, Theodoret, Chrysostom, Theophylact, Bonaventure, the Abulensis, Soto, and others, whom Francisco Suárez cites and follows, Part III, disp. XLV, sect. 2.

Note here: Christ in heaven prays for us with prayer properly so called, not by which He should anew merit or obtain anything, as He did in this life, in which He consummated all His merit, and obtained all that was to be obtained, so that nothing more remains for Him to merit or obtain; but by which He asks, demanding the right due to His merits, and the reward obtained from the Father, namely our grace and salvation, when He demands and requires that these things, as already merited and promised to Him by the Father, be in fact given, dispensed, and applied to us, with that reverence, however, humility, and submission which a man and creature owes to his Creator. In this life therefore Christ prayed to the Father anxious, solicitous, and with tears, but now He prays to the Father most joyful, most free, and most blessed. For all humility, anxiety, and lowliness, unworthy of the glorified Christ, must now be removed from His prayer, say Nazianzen and Augustine in the cited place.

You will object: Christ is now blessed, into whose hands the Father has given all things; therefore there is no need for Him to pray to the Father.

I answer: Although Christ is blessed and has power over all things, yet He is also man, and as man is a creature who is bound to render the due worship of religion to God His Creator and Lord, and to acknowledge, revere, and honor Him, namely by adoring Him, praising Him, giving thanks: why not also by properly interceding and petitioning? For this is the office of an advocate and pontiff, especially since Christ, as man, continually receives all His power, dignity, and glory from God, and entirely depends on God, and all grace and glory must be derived and descend from God to us through the merits and prayers of Christ. Thus then God the Father has given all things into the hands of Christ, because He denies Christ nothing, but grants Him whatever He asks, and thus Christ as man can do all things, not immediately and independently; for this is proper to God; but mediately and dependently on God, as Mediator and Pontiff, whose office is to ask and obtain His own things from God.

You will object secondly: If Christ in heaven prays for us, then it will be lawful to pray in this manner: "O Christ, pray for us."

I answer that it is lawful, if you understand "O Christ" as man; yet the Church does not pray thus, because she attributes to Christ the Redeemer that which He has more dignified and excellent, and prays to Christ not that He may intercede as man, but that He may give as God what is asked.




Verse 35: Who Then Shall Separate Us from the Love of Christ?

35. WHO THEN SHALL SEPARATE US FROM THE LOVE OF CHRIST? — You will ask: What is here called "the love of Christ?" Is it that which is in Christ Himself, and in God, by which God through Christ loves us: or rather that which is in us, by which we love Christ and God? Heretics, and some Catholics like Toletus and Pererius, understand by "charity" not that which is in us, but that which is in Christ Himself and in God, by which God loves us through Christ the Mediator, whom He gave for us unto death, and makes all things work together for good for His beloved, by which He predestines, calls, justifies, and glorifies them: so that the Apostle goes on commending God's love toward those who love Him, and the called according to His purpose, as if to say: Neither sword, nor famine, nor demon, nor angel, nothing in the end will be able to recall God from this love, so that He should cease to love them, govern them, protect them, or allow them to fall away from Him and from salvation. But St. Chrysostom, Origen, Theodoret, Ambrose, Theophylact, Anselm, and elsewhere other Fathers, and more recent commentators, understand here the charity which is not in God, but which is in us, by which we love Christ and God: for the very charity of Christ and of God elicits this, protects, preserves, and enkindles it in us. As if to say: If thus (as I have shown in vers. 29 and following) Christ and God have loved and do love us, how shall we not in turn love Him and continue to love Him? What will there be that can tear us from His friendship and love? That this is the sense is clear, because what follows shows the souls of Paul, and of every saint burning with the love of God. Nor indeed is it rightly said that distress, famine, nakedness, sword should separate from us, or be able to separate, the charity which is in God; but of our own charity it is most rightly said: neither famine nor sword shall separate me from the love of Christ; I shall overcome all these things by the charity of Christ.

Secondly, because if Paul were speaking of Christ's love toward us, he would not say: "Who shall separate us from the love of Christ?" but rather, "Who shall separate Christ from our love?" Thirdly, because regarding this charity which is in us, he immediately adds: "But in all these things we overcome, for the sake of Him who loved us;" and more clearly in the last verse: "I am certain that neither death, nor life, etc., shall be able to separate us from the love of God which is in Christ." St. Bernard, in his sermon On the Twofold Baptism and on Forsaking One's Own Will, asks: "Who shall separate us from the love of Christ?" and answers: Neither death, nor angels, nor anything which is outside of man, but only man's own will can effect this separation. But this is not according to the mind of the Apostle, because the Apostle, with fervent, resolved, and constant will, not doubting it, asserts that no one shall separate himself or those like him from the love of Christ: just as if a friend, most ardently loving his friend and resolved to die for him, were to say: "Who shall separate me from you, that I should not follow you even unto death?" — as Virgil tells of Nisus and Euryalus. The Apostle therefore says, loving Christ as strongly as sweetly: "Who shall separate us from the love of Christ?"

TRIBULATION? — Certainly not, because we glory in tribulations. DISTRESS? — Much less: for though battles press from without and fears within, yet in all things we conquer, on account of Him who loved us. The breadth of Christ's charity devours, indeed swallows up, all distresses; just as the whale gulps down little fish, and the greatest fire scarcely feels it as it draws up drops of water: for many waters cannot extinguish charity, nor shall floods overwhelm it. FAMINE? — By no means: for my food is Christ, with whom I shall always feed, I cannot perish from hunger: indeed famine, serpent, thirst, scorching, sands, are sweet to virtue, sweet to charity. Charity does not flee these things, does not suffer them, but seeks them out and rushes upon them. Seneca writes of himself in epistle 65: "In whatever state of mind I am," he says, "when I read Sextius, I want to challenge every misfortune, I want to exclaim: Why do you delay, Fortune? Engage, I am prepared; I put on the spirit of one who seeks where he may be tried, where he may show his virtue: he longs in his prayers that a foaming boar be given him among the lazy herds, or that a tawny lion descend from the mountain. I want to have something to overcome, by whose endurance I may be exercised." These are the words of a pagan; what shall the Christian say here? what shall Paul say? Surely he will say: When I behold Christ on the cross and read the crimson characters of my love over His whole body, I want to exclaim: Come hunger, come sorrow, come cross, come lions; I court you, that I may show my love for Christ, that I may repay love with love: I rejoice in you, I glory in you, I exult in you.

NAKEDNESS? — By no means; for the charity of Christ clothes me, and I will gladly follow naked Him who, though He was rich and clothed with light as with a garment, deigned for my sake to become poor and naked. DANGER? — Not at all; for I am a veteran soldier of Christ, who do not flee dangers but court them; who against the principalities and powers of these darknesses have undertaken a thousand wars, fought, and conquered; accustomed to so many victories, I cannot fear enemies, nor tremble in dangers. PERSECUTION? — In no way; the Jews, Gentiles, Barbarians, Greeks, princes, magistrates have persecuted me; with stones, rods, and lashes they have struck me: but what of it? They could not take Christ from me. Behold, I live more vigorous and stronger, and am more intimately joined to Christ in love. THE SWORD? — By no means; let it sever my head from my body, so that my soul may fly to Christ, who is my love; for me to live is Christ, and to die is gain. Higher than all these and other troubles and torments is the charity of Christ: the soul fixed in the heavens, in Christ, in eternity, laughs at all things which are under heaven, as worthless and slight; it esteems kings and tyrants no more than fleas; it counts blows and lashings as the bites of fleas, as Chrysostom says; it considers and seeks crosses and deaths as a short, easy, and certain passage and gateway to Christ and blessedness. What wonder, then, if one burning with the love of Christ is not troubled in tribulations, but exults; is not constrained in distresses, but overflows with consolation; in famine does not hunger or thirst, but is full and inebriated with Christ's grace, patience and fortitude; in nakedness is not cold, but warms and glows with charity; in dangers does not fear, but securely sleeps under Christ's protection; in persecution does not flee, but freely and fearlessly offers himself with Christ as an invincible athlete; in sword and death does not grieve, does not perish, but triumphs as a laureled martyr? The same is beautifully and piously sung by Prosper in his book of Epigrams, On the Love of Christ:

And what shall there be (he says) that may separate me from the Lord?
Apply fire, search my entrails with your hand, torturer:
My limbs released escape your penalties.
If I be shut in a dark prison and bound with chains,
Free in the rapture of mind I shall approach God.
If the lictor prepare to cut off my neck with the sword,
Swift death and brief pain shall find me undismayed.
I do not fear exile; the world is one home for all.
I despise hunger; the word of the Lord becomes food for me.

The Gentile Philosophers despised death out of zeal for human virtue or glory. Thus Damindas, turning to those who feared Philip of Macedon, said: "O half-men, what bitter thing can befall us, who despise death?" — Plutarch is the witness.

Another, to a tyrant threatening him with death, said: "There is a half-pint of blood in your power, take it; you have nothing more to threaten me with." Theodorus, to the tyrant Lysimachus threatening him with death and the cross, said: "It makes no difference whether I rot on the ground or aloft." And again: "You have done a splendid thing if you have attained the power of a Spanish-fly." For the cantharis, an insect and most vile little creature, can kill a man with its poison; Cicero is the witness, Tuscul. ch. v. Tertullian has more on Anaxarchus, Empedocles and others in Apologeticum ch. L.

What then will the Christian philosopher and soldier do, with the love of God and the hope of heavenly glory? Hear what the Christian philosophers have done. When St. Basil was being driven into exile by the Emperor Valens for the faith, he was brought before the tribunal of the prefect, and beset with the greatest terrors and threats, that unless he obeyed the prince's commands he should know that destruction hung over him; then he, undaunted, replied to the prefect: "And would that I had something of worthy gift which I could offer to him who should the more quickly release Basil from the knot of this bellows!" And when a respite was given him, he replied again: "I tomorrow shall be the same as I am now; would that you might not change!" So the Ecclesiastical History, book I, ch. IX.

Such and so lofty and lion-like spirits did St. Chrysostom display, when he was driven into exile by Eudoxia and feared every extremity. For writing to Cyriacus, epistle 3, vol. V, he says: "When I was being driven from the city, I cared for none of these things, but I said within myself: If indeed the queen wishes me an exile, let her drive me into exile: the earth is the Lord's, and the fullness thereof. And if she wishes to cut me, let her cut: Isaiah suffered the same, let her subscribe to him. If she wishes to cast me into the sea, I shall remember Jonah. If she wishes to stone me, let her stone me: I have Stephen as my first martyr companion. If she wishes also to take off my head, let her take it: I have John the Baptist as my companion. And if she would take away my substance, let her take it: naked I came forth from my mother's womb, and naked I shall return thither," etc.




Verse 36: For Thy Sake We Are Put to Death All the Day Long

Verse 36. As it is written (Ps. xliii, vers. 22): FOR FOR THY SAKE WE ARE PUT TO DEATH (we are handed over to death and the perils of death, to wounds and afflictions: hence St. Cyprian reads, we are slain) ALL THE DAY LONG, WE ARE COUNTED AS SHEEP FOR THE SLAUGHTER. Note the "for thy sake," as if to say: For the faith, love, confession and worship of Thy name: for these are the words of the Maccabees and of other Jews afflicted by Antiochus Epiphanes, and punished with wounds and death, as Theodoret notes there. Allegorically however these are the words of the Church, the Apostles and the Martyrs, who are vexed by persecutors and tyrants, and given over to prisons, scourges and death. Tertullian reads this verse thus, in Scorpiace ch. xiii: "For thy cause we are put to death all the day, we are counted as cattle of slaughter," that is, as cattle destined for certain and imminent killing, and now about to be slaughtered.




Verse 37: But in All These Things We Overcome, Because of Him That Hath Loved Us

Verse 37. BUT IN ALL THESE THINGS WE OVERCOME (in Greek ὑπερνικῶμεν, that is, we are more than conquerors, we super-conquer, namely, by a remarkable and illustrious victory, says Theophylact and Oecumenius, which we obtain when, not by resisting but by enduring and dying, we overcome all enemies and any adversities, and we glory in them; and this) FOR THE SAKE OF HIM, that is, by the love and example of Christ; or, as the Greeks and the Syriac have it, through Him, that is, through the help of Christ's grace, WHO LOVED US. The Apostle therefore here brings forward a threefold reason for this super-victory. The first is from the ease of conquering; because by mere endurance against our enemies we everywhere erect trophies. The second, because by the very torments and persecutions we conquer: which is a new and wonderful manner of conquering. The third, because of the certainty of victory: for it is more than to conquer, for someone to enter the contest as if he were already the lord of victory. Hence he says: "For I am certain, that neither death, nor life," etc. "This," says Chrysostom in homily 25 on Matthew, "the Apostles attest, who, when the torrent of the whole world rushed equally upon them, namely of tyrants and of peoples, of Jews and of Gentiles, of their own and of strangers, stood more firmly than a rock beaten by the waves." And below: "This is what is most wonderful: for though they suffered very many plots, and especially though tempestuous storms frequently rushed upon them, yet they could in no way shake their souls, nor strike any sorrow into them. The enemy harasses you on all sides, and surrounds you with a thousand afflictions, but he weaves for you a more glorious crown. And what is especially to be wondered at, those who contrive such plots not only do no harm at all, but they even make their victims better by their assault." Then he proves the same point, fittingly comparing them to adamant, to a goad and to fire, saying: "And he who kicks against the goad, without doubt is himself pricked and wounded by his own blows; and he who attacks those holding fast to virtue is himself certainly overthrown, and his malice is rendered the weaker the longer he fights against virtue. And just as one who binds fire in a garment does not extinguish the fire, but burns up the garment: so too those who persecuted those set in virtue, and seized them, and more often bound them, made them by all these things the more illustrious, but destroyed themselves."

Verses 38 and 39. For I am certain, that neither death, NOR LIFE, etc., SHALL BE ABLE TO SEPARATE US FROM THE LOVE OF GOD. — "I am certain;" therefore, the heretics say, the elect by faith believe themselves to be impeccable and chosen unto glory. Some answer that Paul speaks of himself, and that it had been revealed to him that he was predestined and confirmed in grace. Others think that Paul here speaks in the person of the elect, as if to say: The elect cannot finally be separated from charity, or die in sin. But I answer: in place of "I am certain," the Greek has πέπεισμαι, that is, I have certain hope in the Lord, I am persuaded, I trust, as Ambrose, Jerome (in Question IV to Algasia), the Syriac, and indeed Erasmus, Beza, and Vatablus read. For Paul uses τὸ πέπεισμαι in this sense in ch. xv, vers. 14; Hebr. ch. vi, vers. 9, and II Tim. i, 5, and elsewhere. Paul therefore signifies by these words, says St. Augustine in the book On the Manners of the Church, ch. xi and following, the power and efficacy of charity, as if to say: There is no terror which can move a man who burns with charity to offend God; nevertheless, in the same place St. Augustine teaches that charity can be lost, and is to be most diligently preserved. So a soldier, courageous and fired with the ardor of war and victory, would say: I am certain and resolved that neither weapons, nor stones, nor fires shall bar me from the walls but that I shall scale them, as Virgil says of Sinon: "Prepared for either course, either to spin deceits, or to meet certain death."

Add to this that the heretics themselves, who throw this passage at us in support of their special faith, together with other Catholic Doctors, take these words of God's charity, not of ours, as if Paul were saying: The charity by which God loves His beloved, cares for them and directs them unto salvation, is so firm, certain, and immutable, that no creature whatsoever can tear us from it, or bring it about that He should cease to love us, or that His love should be frustrated of its effect, namely grace, justice, our salvation, "which is in Christ," that is, through Christ, who reconciled this charity of God to us by His death. Understand: unless we voluntarily, through sin, tear ourselves away from His love and refuse to be loved and ruled by Him. And this is what St. Bernard says: "No creature can separate us from God's charity, but only one's own will can do this very thing." This certitude therefore on God's part is supreme, and is the certitude of faith: but on our part it is only a moral certitude, such as a man's firm resolve and steadfast purpose brings; and it is more truly of this that the Apostle here speaks, as I have said.

Here St. Chrysostom exclaims: "O soul raging with madness, yet a madness which produces sobriety! transcending all things which are in the heavens, on the earth, under the earth, above the heavens, visible and invisible, on account of the love of Christ, he reckoned nothing of them: this one thing he feared, lest he should fall away from the love of Christ." "Adorned with this charity," the same Chrysostom says in homily 2 On the Praises of Paul, "Paul esteemed tyrants, and even Nero himself, as so many gnats; with this he reckoned death, torments, and a thousand punishments to be a children's game; with this Paul gloried as the prisoner of Jesus Christ, more than if he had been crowned with a diadem: for, hemmed in in prison, he dwelt in heaven; with this he received scourgings and wounds more gladly than others snatch up prizes; with this he loved labors no less than rest, sufferings no less than rewards, triumphal processions and trophies. 'I,' he says, 'in very many labors, in prisons more abundantly, in stripes beyond measure, in deaths,' etc."

Set on fire by this charity, St. Tiburtius the martyr, as his Acts have it, taunting the judge Torquatus and as it were triumphing, said: "Apply the rack, hang up Christians, condemn, strike, burn, in short employ every torture: if you threaten exile, the whole world is for those who philosophize; if death's penalty, we escape the prison of the world; if fires, we conquer greater fires in our concupiscences: decree whatever you wish, every penalty is cheap to us, where conscience is a pure companion." Soon following Tiburtius, the brothers Marcus and Marcellianus, when their feet had been fixed to a stake with sharp nails, sang saying: "Behold how good and how pleasant it is for brethren to dwell together in unity! Never have we feasted so well, because now we have begun to be fixed in the love of Christ; would, O judge, that you might permit us to be so, as long as we are clothed with the garment of this body!"

Beautifully on this sweet force and violence of charity, by which the whole heart of the lover is snatched into God whom he loves, speaks St. Bernard in sermon 79 on the Canticle, on that passage of ch. III: "Have you seen Him whom my soul loves?" He says: "O love, headlong, vehement, burning, impetuous, who do not allow anything else to be thought of besides yourself, you scorn other things, despise everything besides yourself; content with yourself, you lead reason and intellect captive, wonderfully triumphing over all things. Behold, all that this soul thinks, all that it speaks, sounds of you, smells of you, and of nothing else: so you have claimed for yourself both her heart and her tongue. 'Have you seen Him whom my soul loves?' As though these knew what she herself was thinking, she does not explain the name of her Spouse in words; that you may consider this holy love not to be measured by tongue and word, but by deed and truth. And besides, since just as one not skilled in Greek cannot understand the Greek idiom, so too the lover alone understands the proper terms and names of love: but to others, the one speaking these words will appear a barbarian. But these watchmen, because the idiom of love were skilled in, instruct the beloved. 'I held Him, and will not let Him go.'" Then he illustrates the same point with the example of the Patriarch Jacob: "Jacob said to the angel, with whom he wrestled until morning, who asked him to let him go because he saw the dawn approaching: I will not let you go, unless you bless me; and he blessed him in that very place, and after this let him go. But the Spouse, having also obtained a blessing, when she had found Him whom her soul loves, says: I held Him, and I will not let Him go; she does not wish to let Him go, nor perhaps does He wish to be held less, of whom it is said: My delights are to be with the sons of men. What is stronger than this bond, which has been made one by the so vehement will of both? I held Him, and I will not let Him go, and she is held, according to that: You have held my right hand; she would not hold, unless she were held by the mercy of God."

Nor strength. — So the Roman Bibles read. But the Greek, Syriac and Ambrosian texts delete this; nor does it have a corresponding term, as the others do, which are paired: for each one has its own pair, as is plain when he says: "Neither death, nor life, neither things present (that is, present goods or evils, says Anselm), nor things to come."




Verse 39: Nor Height, nor Depth, nor Any Other Creature, Shall Be Able to Separate Us from the Love of God

Verse 39. Nor height, nor depth. — That is, no prosperity, no adversity, no glorious or humble things, says Oecumenius and after him Toletus. Secondly, D. Thomas and Anselm explain thus: "Nor height," namely of a citadel or rock, from which someone would threaten you with being thrown headlong unless you depart from God's love; "nor depth," namely sea or river, in which in like manner someone would threaten drowning, shall separate us from charity. Thirdly and more effectively, Theodoret: "nor height, nor depth," that is, neither of heaven nor of hell, as if to say: Even if you should promise the heavenly kingdom, even if you should threaten Gehenna to one who loves God, in order to separate him from charity, you will accomplish nothing with him, says St. Chrysostom. It is hyperbole. For it is implied: if indeed anyone could promise this or threaten this on such a condition, as if Paul were saying: This one thing I fear not so much as oppose, abhor, and detest — namely, separation from the charity and love of God, "which is in Christ" (that is, through Christ; by which we are joined and united to God through Christ and Christ's faith, grace and love: see Canon 25); in comparison with this separation I despise all things as trifles, for to be separated from Christ is more horrible to me than Gehenna itself: just as on the contrary, to endure in the charity of Christ is more pleasant to me than any kingdom, says St. Chrysostom.

Beautifully, subtly and forcefully expounding these things one by one, St. Augustine in book I On the Manners of the Church, ch. xi, vol. 1, says: "No one separates us from the love of the Lord by threatening death; for that very thing by which we love God cannot die, since death itself is not to love God. No one separates us from it by promising life: for no one separates from the fountain itself by promising water. An angel does not separate: for there is no angel, when we cling to God, more powerful than our mind. Virtue which has power in this world does not separate: for the mind clinging to God is altogether higher than the whole world." Augustine continues: "Pressing troubles do not separate: for we feel them the lighter, the more closely we cling to Him from whom they strive to separate us. The promise of things to come does not separate: for whatever good is to come, God promises more certainly; and nothing is better than God Himself, who is already present to those who cling well to Him. Height does not separate, nor depth: for what would heaven promise me, that I should be sundered from heaven's Maker? or what would hell terrify me with, that I should desert God? whom if I had never deserted, I should not have known hell. Finally, what place shall tear me from His charity, who would not be everywhere wholly, if He were contained in any place?"

So resolved and made steadfast in the love of Christ above other Saints was St. Agatha, the heroine of virgins, that — being most noble, most rich, most honorable and most beautiful — when Quintianus, the governor of Sicily, taken by love of her, played not so much the judge as the suitor, but in vain, and therefore at length handed her over to Aphrodisia, that she might bend her by her allurements and make her compliant to the governor, and she like a Siren day and night sang to her of pleasures and delights, St. Agatha as if deaf, fixing her mind on God, persisted unmoved: and when Aphrodisia made no end of solicitation, at last the holy virgin answered her: "I take your words, Aphrodisia, and your tongue, not as yours, but as the instrument and tongue of the demon. Be ashamed to propose to me these foul and unworthy things. If you are not ashamed, yet cease: for you waste your effort, you sing to a deaf woman. For I am so founded and confirmed in the love of my Lord Jesus, and so constant in the vow of my virginity which I have made to Him, that by His grace I trust the sun shall sooner fail of its light, fire of its heat, snow of its whiteness, than I shall change my will and purpose. Let Quintianus prepare lions, kindle the pyre, stretch out the racks, open the gates of hell if he can, and stir up against me all the force and torments of demons, I shall gladly receive all things that I may die a Christian and a virgin. I fear no violence of Quintianus, because God, to whom I have consecrated my soul and body, will defend me." Wherefore Aphrodisia, reporting back to Quintianus what she had seen and tested in Agatha, said: "It is easier to make stones soft and tender, or to turn iron into lead, than to lead Agatha's mind from the love of Christ and chastity over to you. For I and my daughters for thirty days, night and day, have done nothing else than to beat upon and pound her soul, now with flatteries, now with threats, now with promises; but she esteems everything which is under heaven for Christ's sake no more than the earth which she treads under her feet; nay, night and day she thinks of nothing else, dreams of nothing else, than that she may die for Christ." Quintianus therefore summoning Agatha, by new methods and with all manner of arts again sounded out her mind, promising her whatever could be desired in this world, if she would comply with him. To him the saint said: "Outside of Christ I wish for and desire neither life, nor safety, nor anything else. Nor is there cause, O Quintianus, why you should think to overthrow me with your threats, savagery, and torments. For know that the wearied and thirsting hind is not such as to desire clear water as I desire and thirst for your torments, that through them I may embrace my Christ and be united to Him. If you wish to draw the sword on me, behold my neck; if scourges, behold my back; if fire, behold my whole body. Behold I offer to you my hands, my feet, all my members, torture them as you please. Burn, cut, bind, tear, stretch, bind, torture, kill: the more cruel you are to me, the greater the favor you confer on me, the more consolation and glory I shall receive from my sweet Spouse. Why do you delay? why do you tarry? to a thirsting soul every delay is long." She spoke, and stood by her word; for having endured with eager and brave spirit the cutting off of her breasts, fires, potsherds and other dread torments, she flew up to heaven as a martyr on the 5th of February.
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Synopsis of the Chapter

Holofernes sends Achior bound to Bethulia, so that when it is captured, he may kill him with the citizens; the Jews kindly receive and comfort him.



Vulgate Text: Judith 6:1-21

1. And it came to pass, when they had ceased speaking, Holofernes, greatly indignant, said to Achior: 2. Since you have prophesied to us, saying that the nation of Israel is defended by their God, to show you that there is no God except Nebuchadnezzar; 3. when we shall have struck them all down as one man, then you also shall perish by the Assyrian sword with them, and all Israel shall be destroyed together with you; 4. and you shall prove that Nebuchadnezzar is lord of all the earth: then the sword of my army shall pass through your sides, and pierced you shall fall among the wounded of Israel, and you shall breathe no more, until you are exterminated with them. 5. Moreover, if you think your prophecy true, let your countenance not fall, and let the pallor that holds your face depart from you, if you think these words of mine cannot be fulfilled. 6. But that you may know that you shall experience these things together with them, behold from this hour you shall be associated with their people, so that when they receive the punishment worthy of my sword, you yourself may also be subject to the same vengeance. 7. Then Holofernes commanded his servants to seize Achior and lead him to Bethulia, and deliver him into the hands of the children of Israel. 8. And the servants of Holofernes, taking him, set forth through the plains; but when they had approached the mountains, the slingers came out against them. 9. They however, turning aside from the mountain, tied Achior to a tree by his hands and feet, and leaving him bound with ropes, returned to their master. 10. Then the children of Israel, descending from Bethulia, came to him. Loosing him, they brought him to Bethulia, and placing him in the midst of the people, they asked what had happened, that the Assyrians had left him bound. 11. In those days the princes there were Ozias son of Micah of the tribe of Simeon, and Charmi, who is also Othoniel. 12. In the midst therefore of the elders, and in the sight of all, Achior told everything he himself had said when questioned by Holofernes: and how the people of Holofernes had wanted to kill him on account of this word, 13. and how Holofernes himself in anger had ordered him to be handed over to the Israelites for this reason: so that when he had conquered the children of Israel, he might then also command Achior to perish by various tortures, because he had said: The God of heaven is their defender. 14. And when Achior had related all these things, all the people fell on their faces, worshipping the Lord, and with common lamentation and weeping they poured out their unanimous prayers to the Lord, 15. saying: Lord God of heaven and earth, behold their pride, and look upon our humility, and attend to the face of Your holy ones, and show that You do not forsake those who trust in You: and those who trust in themselves and glory in their own strength, You humble. 16. When the weeping was ended, and the prayer of the people completed throughout the whole day, they comforted Achior, 17. saying: The God of our fathers, whose power you proclaimed, will Himself give you this recompense, that you may rather see their destruction. 18. And when the Lord our God has given this liberty to His servants, may God be with you also in our midst: so that as it pleases you, you may dwell among us with all your people. 19. Then Ozias, when the council was ended, received him into his house, and made a great supper for him. 20. And all the elders being called, when the fast was completed, they refreshed themselves together. 21. And afterward all the people were called together, and throughout the whole night they prayed in the synagogue, asking aid from the God of Israel.



Verse 2: Since You Have Prophesied

2. Since you have prophesied, — that is, predicted, not from an oracle received from God, but from human prudence and the experience of former times.



Verse 4: You Shall Breathe No More

4. YOU SHALL BREATHE NO MORE, UNTIL YOU ARE EXTERMINATED. — The word 'until' does not refer to 'you shall breathe,' for one who does not breathe is already exterminated and dead: but rather refers above to 'the sword shall pass through your sides, and pierced you shall fall,' namely so that 'you shall breathe no more,' that is, until you are completely lifeless and 'exterminated with them.'



Verse 6: You Shall Be Associated With Their People

6. YOU SHALL BE ASSOCIATED WITH THEIR PEOPLE, — as if to say: You appear, Achior, to be a secret ally and supporter of the Jews, and therefore my betrayer: so go to those whose company you preferred to mine, and be openly my enemy, as they are, so that you who are their partner in hostility may also be a participant in the vengeance of their destruction.



Verse 10: The Children of Israel Came to Him

10. THEN THE CHILDREN OF ISRAEL, DESCENDING FROM BETHULIA, CAME TO HIM. — Bethulia was a city of Galilee in the tribe of Zebulun, situated on a mountain, three leagues distant from Dothan, where Joseph was captured by his brothers and stripped of his coat of many colors. Brocardus and Adrichomius add that even today traces of Holofernes' camp can be seen there. 'Bethulia' in Hebrew means the same as 'virginity of God.' For she was as a virgin, untouched by the destruction of Holofernes, through the chaste Judith.

Moreover, Bethulia properly belonged to the tribe of Zebulun, and therefore belonging to the kingdom of Israel, that is, of the ten tribes: but when they were carried off to Assyria, the tribe of Judah claimed it and many other cities of Israel for itself; for all of Canaan had been given by God to the descendants of Jacob, and when part of them were carried off, the rest who survived, namely the Jews, as brothers succeeded by right of kinship and nature to the inheritance of the ten tribes as of their brothers.



Verse 11: The Princes Were Ozias and Charmi

11. IN THOSE DAYS THE PRINCES THERE WERE OZIAS SON OF MICAH OF THE TRIBE OF SIMEON, AND CHARMI, WHO IS ALSO OTHONIEL. — For although Bethulia was in the tribe of Zebulun, it had a leader from another tribe, namely Simeon, just as Judges from various tribes presided over all Israel. Hence Ozias is also called in chapter VIII, verse 34: 'Prince of Judah,' and in chapter XIII, verse 23: 'Prince of the people of Israel.' Lyranus and Dionysius think Ozias and Charmi were senior priests, because in the Greek they are called presbyters. But πρέσβυς, that is, presbyter, means an elder and one advanced in age, whether layman or priest. Hence again these events seem not to have happened under King Manasseh, but after the captivity under the leaders Ozias and Charmi.



Verse 15: The Face of Your Holy Ones

15. And the face of Your holy ones. — In Greek, 'of those sanctified,' that is, of Your faithful ones, who dedicated themselves to You through circumcision, and now again through fasting, prayer, and suppliant prayers wholly sanctify, that is, dedicate and consecrate themselves to You.

FOR YOU DO NOT FORSAKE THOSE WHO TRUST IN YOU, — that is, those who are confident in You; for they above all and before all things take God as the leader of their works and commander of their war, and through Him they hope for certain victory. Thus St. Germanus, when a spreading fire threatened him while he was ill, would not allow himself to be moved by others, 'by the presumption of faith,' says Bede, book I of the History of the English, chapter XIX.

THOSE WHO TRUST IN THEMSELVES, (that is, relying on themselves and their own strength: hence explaining, he adds,) AND GLORY IN THEIR OWN STRENGTH, YOU HUMBLE. — Hear St. Bernard, book On the Steps of Humility, step 7: 'He who thinks he surpasses others, how can he not presume more of himself than of others? He sits first in assemblies, in councils he answers first, he comes uninvited, intrudes himself unsent, he rearranges what has been arranged, remakes what has been done; whatever he himself has not done or arranged, he considers neither rightly done nor well arranged. He judges those who judge, and prejudges those who are about to judge.'



Verse 16: They Comforted Achior

16. They comforted Achior, — yet they did not admit him to their counsels or place him in charge of the war, because the loyalty of deserters is suspect; for thus Judith, pretending to desert to the Assyrians, Hushai to Absalom, II Kings XVII, Sinon to the Trojans, Zopyrus the commander of Darius Hystaspes to the Babylonians, all betrayed them to their enemies.



Verse 21: They Prayed in the Synagogue

21. And afterward (after the refreshment and frugal banquet) all the people were called together, and throughout the whole night they prayed in the synagogue, asking aid from the God of Israel. — For as St. Jerome says, epistle to Eustochium: 'You should always eat in such a way that prayer and reading follow your food.' And to Laeta, on the Education of a Daughter: 'Eat so that you are always hungry, so that immediately after eating you can read and sing psalms.' Tertullian, Apology chapter XXXIX, refuting the calumny of the pagans about the drunkenness of Christians, with which they cast at them the saying of Diogenes: 'The Megarians feast as if they will die tomorrow, they build as if they will never die,' describes the Agape, that is, the love-feast common to all Christians after the Eucharist, thus: 'No one reclines before prayer to God has been tasted first; they eat as much as the hungry desire; they drink as much as is useful for the modest; they satisfy themselves in such a way that they remember they must worship God even through the night; they converse in such a way that they know the Lord is listening. After washing of hands and lights, each person is invited to sing to God in the midst, from the holy Scriptures or from their own talent: from this it is proved how they have drunk. And prayer ends the banquet: from there they depart not into bands of brawlers, nor into squads of vagabonds, nor into outbursts of wantonness, but with the same care for modesty, as those who have supped not so much on a dinner as on discipline.' Let the faithful read this and imitate the frugality and piety of the first Christians at their banquets. Note: 'in the synagogue,' that is, in the synagogue, the place of assembly and prayer, which is hence called in Greek προσευχή: for the Jews did not have a temple in Bethulia, but only in Jerusalem; but they had a synagogue in place of the temple in each larger city. See here likewise the antiquity of nocturnal vigils, by which on great feasts, or on account of pressing calamities, all the people kept watch in the temple at Jerusalem, and outside Jerusalem in the proseucha (as the Greek text has here) or synagogue devoted to prayer. Hence Josephus in his own life: 'On the following day, he says, the people assembled in the proseuchas, which they call a spacious house of prayer.' Likewise Philo, On the Life of Moses, book III: 'Among the Jews, he says, there are places in each town designated for sacred prayers, which the people commonly call proseuchas.'

On these sacred vigils see St. Basil, on Psalm CXIV, Eusebius, book VI of the History, chapter VII, Tertullian, book II To His Wife, chapter IV.
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Synopsis of the Chapter

Tobias sends Raphael to Rages to collect the deposit from Gabelus, and to invite him to the wedding. Gabelus comes, and wishes the spouses every happiness.



Vulgate Text: Tobias 9:1-12

1. Then Tobias called the Angel to him, whom indeed he thought to be a man, and said to him: Brother Azarias, I ask that you listen to my words. 2. If I gave myself to you as a servant, I would not be worthy of your care. 3. Nevertheless I beg you to take animals or servants with you, and go to Gabelus in Rages, a city of the Medes, and return to him his bond, and receive from him the money, and ask him to come to my wedding. 4. For you yourself know that my father counts the days: and if I am delayed one day more, his soul is grieved. 5. And certainly you see how Raguel has made me swear, whose oath I cannot disregard. 6. Then Raphael, taking four of Raguel's servants and two camels, went to Rages, a city of the Medes, and finding Gabelus, returned to him his bond, and received from him all the money. 7. And he told him about Tobias the son of Tobias, all things that had been done: and he made him come with him to the wedding. 8. And when he had entered the house of Raguel, he found Tobias reclining at table: and leaping up, they kissed one another; and Gabelus wept, and blessed God, 9. and said: May the God of Israel bless you, because you are the son of a most excellent man, both just and fearing God, and one who gives alms; 10. and may a blessing be spoken over your wife, and over your parents: 11. and may you see your children, and your children's children to the third and fourth generation: and may your seed be blessed by the God of Israel, who reigns forever and ever. 12. And when all had said Amen, they proceeded to the banquet; but they also conducted the wedding banquet with the fear of the Lord.



Verse 2: If I Gave Myself to You as a Servant

2. If I gave myself to you as a servant, I would not be worthy of your care — that is, I would not have repaid your provident care for me, nor rendered it a worthy reward.



Verse 3: Go to Gabelus in Rages

3. Servants — that is, slaves.

Go to Gabelus in Rages of the Medes. — You will say: They were already in Rages; for Sarah is said to have lived there, chapter III, verse 7. I answer: They were in Rages, that is, in the territory or district of Rages, just as someone who lives in Tusculum is said to live at Rome, even though he does not live in the city of Rome itself. Or rather, it must be said that there were two cities having the same name Rages. So Lyra, Bellarmine, and others. Sanchez gives the reason, that Rages is a Median word borrowed by the Greeks. For in Greek ragas means a fissure, rupture, or fracture. Rages therefore means a rocky, split, broken place; because therefore both cities were situated in rough and rugged places, both were called Rages. In Hebrew, Rages means a crowd, tumult, noise, trembling, roar.



Verse 10: May a Blessing Be Spoken over Your Wife

10. And may a blessing be spoken over your wife, and over your parents — so that all who see your virtue, and therefore God's blessing and prosperity, may bless you and say: Blessed be Sarah, who is the wife of so upright a man as Tobias; blessed be the parents of both, who leave behind such noble sons and daughters. For the honor and praise of children is the honor and praise of parents: for the disgrace, as well as the honor of children, redounds upon the parents. Wherefore the Emperor Basil gave this remarkable admonition to his son Leo, indeed also a stimulus to emulate his father's virtue: "I beseech you, do not shame me, your loving father. For painters must render the outlines of bodies, but the sons of kings, as living images, must reproduce the virtues of their fathers." So also that woman, seeing the virtues and wisdom of Christ, exclaimed: "Blessed is the womb that bore You, and the breasts that nursed You," Luke XI, 27.



Verse 12: They Conducted the Wedding Banquet with the Fear of the Lord

12. But they also conducted the wedding banquet with the fear of the Lord — they feasted cheerfully, but honestly, modestly, soberly, and chastely, lest by gluttony, or lascivious or obscene speech they offend God, so that He would send Asmodaeus back into the house. Let spouses and banqueters imitate this, so that they may keep from their tables drunkenness, quarrels, detraction, and filthy speech, by which God is offended and curses marriages and feasts. Let them hear Plato, book VI of the Laws: "Let the expense be according to one's wealth; but to drink to the point of drunkenness is never seemly anywhere; nor is it safe; especially those joined in marriage, the bridegroom and bride must then be in possession of their faculties, when they are entering upon no small change of life; especially so that conception may take place in the most moderate conditions possible: for it is also quite uncertain what night or day brings it about with God's help. Therefore, so that conception may be sound, stable, and calm, one must not, with bodies dissolving in drunkenness, attempt to produce children. He who is filled with wine, stirred by the madness of both soul and body, drags and is dragged in every direction. Therefore a drunkard, as one deprived of his mind, is useless for begetting. For it is likely that he will procreate children that are uneven, unstable, and crooked both in limbs and bodies. Therefore throughout his whole life, and especially as long as he is engaged in procreation, let each one abstain, and take care not to do things that by their nature spontaneously bring on diseases, or that tend toward wantonness and harm. For these are necessarily transferred to the minds and bodies of children who are born, and are impressed upon them, and worse offspring result. But especially on that day (of the wedding) and night." The Greek adds here: Tobias blessed his wife; that is, he prayed well for her, that she might be fruitful and bear and raise upright children: so Isaac "prayed to the Lord for his wife" Rebecca, Genesis XXV, 21.
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Synopsis of the Chapter


He continues the discourse begun at the end of the preceding chapter on anger and vengeance. Accordingly, he teaches with seven arguments that injury should not be avenged, but forgiven, and utterly committed to oblivion, up to verse 15. From there to the end of the chapter he shows at length how pernicious is the wicked tongue of detractors and whisperers: hence he compares it to and ranks it above eight most harmful things, namely the whip, the sword, the iron yoke, death, hell, flame, the lion, and the leopard.


Now the arguments by which he urges and persuades the forgiveness of injury are these: the first, verses 1 to 5 — because if you avenge your injury, God will likewise avenge His own injury inflicted on Him by you through your sins; but if you forgive the one who wronged you, God will likewise forgive your offenses; the second, verse 5 — because it is unworthy that flesh, that is, a carnal man, base and fragile, should harbor anger against another carnal man for carnal and trivial offenses, while meanwhile begging God for pardon of the most grievous offenses, or having another intercede for their forgiveness; the third, verse 6: "Remember," he says, "the last things, and cease from enmity;" the fourth, verse 8: "Remember," he says, "the fear of God, and be not angry with your neighbor;" for the fear of God restrains anger, as something displeasing and hateful to God; the fifth, verse 9 — because the natural, divine, and human law of God forbids vengeance; the sixth, verse 10 — because avenging an injury accumulates many sins, all of which are avoided through patience and silence; the seventh, verses 11 to 15 — because anger disturbs the angry person, and the whole household, indeed the whole neighborhood, the city, and often the whole commonwealth; whereas the remission of anger and patience reconciles and restores peace both among friends and enemies.




Vulgate Text: Ecclesiasticus 28:1-30


1. He who wishes to take vengeance will find vengeance from the Lord, and He will strictly keep his sins. 2. Forgive your neighbor who has hurt you, and then when you pray your sins will be forgiven. 3. One man harbors anger against another, and does he seek remedy from God? 4. He shows no mercy to a man like himself, and does he pray for his own sins? 5. He himself, though he is flesh, harbors anger, and asks God for pardon? Who will obtain forgiveness for his sins? 6. Remember the last things, and cease from enmity: 7. for decay and death hang over his commandments. 8. Remember the fear of God, and be not angry with your neighbor. 9. Remember the covenant of the Most High, and overlook the ignorance of your neighbor. 10. Refrain from strife, and you will diminish sins: 11. for an angry man kindles strife, and a sinful man will trouble his friends, and among those who have peace he will sow enmity. 12. For as the wood of the forest is, so the fire burns: and as a man's strength is, so will his anger be, and according to his wealth he will intensify his wrath. 13. A hasty quarrel kindles fire: and a hasty dispute sheds blood: and a testifying tongue brings death. 14. If you blow upon a spark, it will blaze like fire: and if you spit upon it, it will be quenched: both proceed from the mouth. 15. The whisperer and the double-tongued are accursed: for they will trouble many who have peace. 16. The third tongue has stirred up many, and scattered them from nation to nation. 17. It has destroyed walled cities of the rich, and overthrown the houses of the great. 18. It has cut down the strength of peoples, and dissolved mighty nations. 19. The third tongue has cast out brave women, and deprived them of their labors. 20. Whoever heeds it will have no rest, nor will he have a friend in whom to find repose. 21. The stroke of a whip makes a mark in the flesh: but the stroke of the tongue will break bones. 22. Many have fallen by the edge of the sword, but not so many as have perished by their tongue. 23. Blessed is he who is sheltered from the wicked tongue, who has not passed into its anger, and who has not drawn its yoke, and has not been bound in its chains: 24. for its yoke is an iron yoke, and its bond is a bond of bronze. 25. Its death is a most wicked death: and hell is preferable to it. 26. Its power will not endure, but it will seize the ways of the unjust: and its flame will not burn the just. 27. Those who forsake God will fall into it, and it will burn among them and not be quenched, and it will be sent upon them like a lion, and like a leopard it will tear them. 28. Hedge your ears with thorns, do not listen to the wicked tongue, and make doors and bars for your mouth. 29. Smelt your gold and silver, and make a balance for your words, and right bridles for your mouth: 30. and take heed lest you slip with your tongue, and fall before the eyes of enemies lying in wait for you, and your fall be incurable unto death.




FIRST PART OF THE CHAPTER.




1. HE WHO WISHES TO TAKE VENGEANCE WILL FIND VENGEANCE FROM THE LORD, AND HE WILL STRICTLY KEEP HIS SINS.


That is, the Lord will keep them. Some explain it thus: He who wishes to be avenged should not avenge himself, but should leave vengeance to the Lord, who said: "Vengeance is Mine, and I will repay," Hebrews 10. And: "Vengeance is Mine, and I will repay," Deuteronomy 32. Not as though it were permissible to ask vengeance from God, but that one should commit it to God, laying aside all anxiety. However, the Greek text contradicts this interpretation, for it reads: "He who takes vengeance will find vengeance from God," who, as follows, "keeping the sins of the avenger, will keep them." Therefore "to be avenged" means "to avenge": for Sirach occasionally uses verbs in the passive form for deponents, which are active in meaning, as is evident from what was said in the introduction. Hence the Greek reads: "He who takes vengeance will find vengeance from the Lord." For "keeping will keep" the Greek is diateron diateresai, that is, "observing he will observe," or "preserving he will preserve," meaning He will diligently and constantly both observe them with the eyes of His mind and note them down, and preserve them in memory in order to punish. Some read: diaskrizōn diaskrisei, that is, "confirming he will confirm;" the Tigurine version renders: "Vengeance awaits the one eager for revenge from the Lord, who will diligently preserve his sins."


The Syriac renders: "He will find retribution from the Lord (hatred and anger), because all his sins have been diligently observed against him." The reason is retaliation. For the law of retaliation says: "With what measure you measure, it will be measured back to you," Matthew 7:2. If therefore you do not show clemency by forgiving your neighbor who has sinned against you, but prepare vengeance in indignation, it is fair and just that God likewise should not forgive you, a sinner, the most grievous offenses committed against Him through clemency, but should punish you most severely through vengeance. Therefore, while God in His immense clemency forgives the sins of the penitent and forgets them, yet for the avenger, and therefore the impenitent, He will keep all sins by keeping them — that is, He will most diligently observe them and most constantly preserve them in mind, so as to chastise and avenge them most severely. This is what Christ teaches at length in the parable of the talents, in which the servant who refused to forgive his fellow servant's debt of a hundred denarii had his own already-forgiven debt of a hundred thousand talents recalled, and everything was rigorously demanded from him down to the last penny, Matthew 18:32. For this reason He commanded us to pray daily: "Forgive us our debts, as we also forgive our debtors," Matthew 6:12, so that willing and asking


that our own debts be forgiven us, we should also forgive the debts of others; for this is the condition that God has established and required of us. And rightly so, because the offense of one man against another man, who is nothing but lowliness, is a slight thing — both because it is against an equal, someone small and abject, and because all the things of the small are small; therefore whatever one takes from or inflicts upon him through injury is a small thing. But the offense of a man against God is infinite, because it is against an infinite God: for by sin the infinite majesty is offended, and indeed the divine majesty, the entire Holy Trinity — Father, Son, and Holy Spirit. Therefore, if the offense is as great as the one offended, since God is immeasurable, His offense too will be immeasurable; but since man is insignificant and almost nothing, his offense too will be insignificant and almost nothing. Who then would not be astonished, says Palacius, seeing God forgiving us in Christ all our most grievous sins, and blotting out the handwriting of condemnation that was against us? Who would dare to keep or avenge his own petty injuries, knowing that by doing so he provokes God's most severe vengeance upon himself for his own most grievous sins? Who would not willingly forgive all things, in order to receive from God the pardon of such great sins? If anyone is so obstinate in anger that he refuses to forgive the man who offended him for that man's sake, let him at least forgive the injury for his own sake, indeed for the sake of God and Christ, and thus forgive God and Christ. For He Himself considers it done to Himself, He who says: "What you did to one of the least of Mine, you did to Me," Matthew 25.


Understand all of this concerning private vengeance: for public vengeance, which is carried out by the magistrate to punish the guilty who disturb the peace of the commonwealth, is holy and commanded by God, Romans 13 and elsewhere; for it is an act of justice. Justice, you see, is of different kinds: one is commutative, another distributive, and another vindicative.


St. Augustine says admirably, in Sermon 4 on St. Stephen: "The judge says 'Kill,' and the executioner kills; and when you say 'Kill my enemy,' you make yourself the judge and seek God to be the executioner. God answers you: I will absolutely not do it. I will not be the tormentor of the sinner, but his liberator; because I do not desire the death of the sinner, but that he be converted and live. For if I had followed your will, I would have slain you first, before you were invited to come: did you not blaspheme Me? Did you not provoke Me with your evil works? Did you not seek to blot out My name from the earth? Did you not despise Me in My commandments or in My servants? If I had then slain you as an enemy, whom would I now make a friend? What then do you teach Me by your wicked prayer, which I did not do to you? Therefore God says to you: Let Me teach you, that you may imitate Me. Hanging on the cross I said: 'Father, forgive them, for they know not what they do.' I taught this to My soldiers, I taught it to My martyrs. First be you also My martyr, My recruit against the devil; otherwise you will in no way fight unconquered, unless you pray for your enemies." And in Sermon 5: "Through love of your human enemy, you become a friend of God, indeed a son." And on Psalm 30, toward the end: "You wish to be avenged, O Christian — Christ has not yet been avenged."


The same, Tract. 7 on the First Epistle of St. John: "Whoever," he says, "violates charity (through the desire for vengeance), by his very life denies that Christ came in the flesh, and he is the Antichrist."


Famous is the example of St. Nicephorus, who by forgiving an injury obtained the palm of martyrdom, from which Sapricius fell, though he already had it in his hands, because he refused to forgive the injury. The history of this event is found in the Life of St. Nicephorus, in Surius, under February 9. Hence St. Gregory of Nazianzus says admirably, in his Tetrastichs:


"Truly," he says, "if you owe nothing in punishment to God, Do not be lenient to your debtor either. But if you do not deny that you are in debt, forgive: For God repays pardon with clemency. You imitate God by helping your neighbors. And let us yield something, so that we may receive what is greater, Namely concord. Let us yield, That we may conquer; let us forgive, that we may be forgiven; Let us remit, that we may ask to be remitted; Forgive, you to whom forgiveness has been given. The kindness Of mercy — while you can, acquire it for yourself."


These and more are cited by Damascenus, Book I of the Parallels, ch. 1.


Relevant here is the fable of Gabrias, who predated both Plato and Sirach, about the horse and the boar. The horse, he says, was fighting with a most ferocious boar. But since the horse could not at all withstand the beast's assault, he called upon a hunter skilled in slaying wild beasts. The hunter said: "Let me mount on your back, so that, carried swiftly by you against your wicked enemy, I may dispatch him with my spear." The horse accepted the man, and from that time on has endured a rider and servitude. The moral: Some, on account of enmities, give themselves over to servitude, and while seeking to avenge their injuries, bring upon themselves new and greater ones. Thus many Christian princes and peoples, by pursuing their mutual enmities too aggressively, called the Turk to their aid, and came under his yoke, beneath which they now groan miserably, too late regretting their madness. Likewise, he who avenges his own injury tacitly calls the devil to his aid, and thus subjects and enslaves himself to him. Hence Sophronius, or rather John Moschus, in the Spiritual Meadow, ch. 161: A demon, he says, appeared to Abbot Isaac in the form of a young man, saying: "I am he who presides over anger and the memory of injuries, and therefore you are mine." When he asked "Why?", the demon replied: "Because for three Sundays you received communion while remaining the enemy of your neighbor; for you are angry with him over a dish of lentils."


Antonius in the Melissa, Part II, ch. 54, cites this saying of Martin the anchorite: "He who remembers the injury of demons does not remember the injury of men; he who is angry with his brother makes peace with demons." Croesus is said to have given pardon to the murderer of his son, who had offered himself for punishment; hence likewise to this same Croesus the great Cyrus (who conquered and captured him in war) became a friend after the victory. Therefore the Wise Man says prudently: "An injury should be avenged by forgetting it;" for forgetting blots out


and abolishes the injury: forgetting is therefore its supreme vengeance, since it destroys the injury completely.




2. FORGIVE YOUR NEIGHBOR WHO HAS HURT YOU (literally, "who has harmed you"; with similar syntax it is said: "It harmed him nothing," Luke 4:35), AND THEN WHEN YOU PRAY YOUR SINS WILL BE FORGIVEN.


"Forgive;" in Greek aphes, that is, remit the injury to your neighbor who has harmed you. The Syriac renders: "Dismiss what is in your heart, and pray for yourself, and all your sins will be remitted to you." This is what Christ says and promises: "Forgive, and you will be forgiven." And: "For if you forgive men their sins, your heavenly Father will also forgive you your offenses," Matthew 6:14. Note: the word "will be loosed" signifies that sins are a kind of spiritual ropes that bind and constrict the guilty soul, according to the saying: "His own iniquities capture the wicked man, and he is bound by the ropes of his own sins," Proverbs 5:22. These ropes are the guilt of the fault and the guilt of punishment, that is, the obligation by which the soul that has sinned is bound to God to make satisfaction to Him for the injury inflicted through sin, and the obligation arising from this to both present punishment and eternal punishment in hell.


Finally, the word "neighbor" gives a stimulus for forgiving him the injury. For the neighbor is the closest and most intimately connected friend: and many things must be forgiven among friends for the sake of friendship. "For charity covers a multitude of sins," 1 Peter 4. If therefore someone offends you, consider that he is your neighbor, that is, one most intimate to you, and a brother in Christ, a sharer in the same faith, grace, and glory. Forgive him therefore his trifling offenses: for all offenses are trifling when compared with the sonship of God and the brotherhood of grace and glory. God has therefore established the measure of forgiveness for us as ourselves. For as we behave toward our neighbor, so God behaves toward us: if we forgive our neighbor his debts, God will forgive us ours. Indeed, each person establishes this measure for himself when he prays daily saying: "Forgive us our debts, as we also forgive our debtors." Therefore if he refuses to forgive his neighbor, by these very words he implicitly signifies and says: Lord, I pray You not to forgive me my sins, just as I refuse to forgive my neighbor his.


There is the additional consideration that an enemy, in hurling insults at us, often speaks the truth: for he reveals a hidden vice; and thus it happens that we notice and correct what we previously, blinded by self-love, could not see. This is in reality a benefit rather than an injury. Similar is what Pliny writes, Book VII, ch. 50, about Phalereus, who was restored to health by an enemy who cut open an abscess: "Phalereus," he says, "given up by doctors because of an abscess, when he sought death on the battlefield, found a cure from the enemy through a wound in his chest." Thus many receive a remedy for vice from the reproach of a rival. An example is found in St. Monica, who, struck by an angry maidservant's insult of being a wine-bibber,


the other soul received the insult as a medicinal knife from Your hidden provisions, and with one stroke You cut away that corruption?" See Plutarch, in his book On the Advantage to Be Derived from Enemies.


Furthermore, the desire for vengeance arises from pusillanimity of soul, which cannot digest a single harsh word or blow. Hence magnanimous animals overlook injuries: the lion forgives and spares the one who prostrates himself before it. So the moon is not moved by the barking of dogs; so Olympus rises above the storm clouds. See Seneca in his work On the Wise Man, the book On Anger, and the book On Clemency. Therefore, in order to conquer anger and the desire for vengeance, one must be magnanimous. Such was Julius Caesar, who, upon hearing that Cato had taken his own life to avoid falling into Caesar's hands, said: "He begrudged me the glory I would have gained by sparing him." For, as St. Ambrose says, Book IV, Epistle 29 to Florianus: "It is a great glory if you spare the one you could have harmed." And Marcus Antonius the Emperor, Book VI of his Meditations: "The best way of avenging yourself," he says, "is not to become like the one who did the injury." And Book I begins thus: "From my grandfather I learned to have a gentle character and to abstain from anger."




3. ONE MAN HARBORS (in Greek synterein, that is, preserves) ANGER AGAINST ANOTHER, AND SEEKS REMEDY FROM GOD?


In Greek, iasin, that is, healing, meaning: A man reserves anger toward a man who is his equal, for the purpose of vengeance: with what face then, with what impudence does he seek remedy and pardon for the injury he himself has inflicted on God? Again, the word "man" gives another stimulus for forgiving him, meaning: The one who offended you is a man, not an angel. And what can you expect from a man, who is fragile and deceitful, except lapses, errors, and deceits? It is a wonder if a man acts well; his frailty must be forgiven if he does harm. The Tigurine version: "Shall a man nourish anger against a man, and seek healing from the Lord?" The Syriac: "A man harbors anger against a man — why does he seek from the Lord health of soul, that is, holiness?" From this you may conversely infer that the path to great grace and holiness is the forgiveness of injuries.


St. Alexander, Patriarch of Alexandria, knew this well. When his notary had stolen gold and, fleeing in fear, had fallen among robbers, Alexander, repaying the injury with a new kindness, ransomed him for 85 coins. On another occasion, when he was injured by a deacon, he prostrated himself on the ground and asked pardon from him, saying: "Forgive me, lord brother," as John Moschus relates in the Spiritual Meadow, ch. 34. St. Antony, hearing a certain monk praised as holy, asked whether he was patient under injuries; when they said no, he said: "He is like a house that is adorned on the outside but has been plundered by robbers on the inside." So Rufinus, Book III of the Lives of the Fathers, no. 88. Therefore the true and perfect monk is one who endures injuries and prays well for the one who injures him, and is like an idol, that is, a stone statue, which when provoked by injuries and blows does not become angry — indeed, does not even feel them. For in a similar way the perfect man is moved neither by praise nor by injury, as is found in the Lives of the Fathers, Book II, no. 199.




4. HE SHOWS NO MERCY TO A MAN LIKE HIMSELF, AND DOES HE PRAY FOR HIS OWN SINS?


He heightens the unworthiness of anger and vengeance, and applies further incentives to forgiveness. First, meaning: Consider that the one who offended you is like you, and you in turn are like him, not only in nature, but also in frailty and human failings; therefore if he is a sinner, you too are a sinner; if he offended you, you too have often offended him or others and continue to do so. Forgive him therefore, as you wish to be forgiven. Secondly, another incentive is provided by the words "shows no mercy," meaning: With what audacity, with what presumption will a merciless man, cruel to one like himself, ask mercy from God — and that not for one sin, but for many and most grievous sins? Moreover, if it moved the Son of God to forgive the sins of men that He was like them, and thus seemed to Himself to have done what He did to men, why should you not also, O man, forgive the offense of a man like yourself? For when you hate one of your own kind and like yourself, you seem to hate yourself. Therefore, in order to imitate God, to imitate Christ, you must forgive the injury completely and from the depths of your heart.


"For there are some," says St. Bernard, in his sermon On the Seven Loaves, "who, though they give up vengeance for an injury, nevertheless frequently reproach the offender. And there are others who, though they keep silent, still harbor it deep in their mind and hold rancor in their heart. Neither of these is certainly full pardon. Far more benign than these men is the nature of the Godhead: He acts willingly, He forgives fully; so that because of the trust of sinners (but penitent sinners), where sin abounded, grace is accustomed to abound even more. Witness is Paul, the teacher of the Gentiles, who labored more than all the others with divine grace. Witness is Matthew, chosen from the tax-collector's booth to be an Apostle, to whom it was also given to be the first writer of the New Testament. Witness is Peter, to whom, after his triple denial, the pastoral care of the entire Church was entrusted. Witness finally is also that most famous woman sinner, to whom at the very beginning of her conversion such an abundance of love was granted, and such great grace of familiarity was afterwards bestowed. Who accused Mary, and was she required to speak for herself? If the Pharisee murmurs, if Martha complains, if the Apostles are scandalized, Mary keeps silent, Christ excuses her, and even praises her for keeping silent," etc.


A remarkable example of this was given by Pope St. Leo III, who succeeded Adrian I in the year of the Lord 799, and crowned Charlemagne as Emperor Augustus in the Basilica of St. Peter. For envious men tore out Leo's eyes and cut out his tongue by the root; indeed, they dragged him through a church, left him half-dead beside the confessional, wallowing in his own blood, and thrust him into the strictest confinement. But at night St. Peter restored to him the light of his eyes and his tongue through a vision. And when Charlemagne, arriving in Rome shortly after, condemned these executioners to death, St. Leo interceded on their behalf and obtained the lives of those who had plotted against his own. So relate Platina, Baronius, and others.


Sidonius Apollinaris says admirably, Book IX, Epistle 4 to Gracus the Pope, that is, the Bishop: "Like it or not," he says, "whoever attains the kingdom of the despised Mediator follows His example. However many cups of anxiety the affliction of the present life may offer us, we endure small things if we remember what He drank at the gallows who invites us to the kingdom."




5. HE HIMSELF, THOUGH HE IS FLESH, HARBORS ANGER, AND ASKS GOD FOR PARDON? WHO WILL OBTAIN FORGIVENESS FOR HIS SINS?


Meaning: It is unworthy and intolerable that a carnal man, that is, a base, fragile, mortal man, should harbor anger against another carnal man, who through the frailty of flesh often falls and is therefore worthy of pity, not of anger; and that he should meanwhile ask God for pardon of his own crimes committed against God. Who then will dare to intercede for his sins? The Tigurine version: "Since he himself, being mortal, fosters anger and seeks pardon from God, who will expiate his sins?" The Syriac: "He who is a man does not wish to spare him — who will forgive his sins?" For the Syriac and Greek do not have the phrase "and asks God for pardon."


Isidore of Pelusium says admirably, Book III, Epistle 211: "Enmity should be written in water, so that it may be erased as quickly as possible; but friendship should be engraved in bronze, so that it may be preserved firm and immovable forever." And Bede, on Proverbs: "Each person bears his neighbor as much as he loves him." Abbot Pimenius, cited by Rufinus, Book III of the Lives of the Holy Fathers, no. 201, when asked how one can lay down his life for his brothers, as Christ commanded, John 15, replied: "If someone hears a harsh word from his neighbor, and though he could reply in kind, nevertheless struggles in his heart to bear the burden and forces himself not to return evil so as to grieve him — such a person lays down his life for his friend." Abbot Agathon said: "If you live with a neighbor, be like a stone pillar: if it is insulted, it does not grow angry; if it is glorified, it does not become proud." So the Lives of the Holy Fathers, Book VII, ch. 42, no. 2.


See here how faith transcends corrupt nature, and the light of faith corrects the light of reason. For the pagan philosophers, guided by the light of nature, held that one should do good to friends and benefactors, but harm to enemies and evildoers. Furthermore, they held that to endure injury is the mark of a coward, but to avenge it the mark of a great soul — which even today many Catholics wrongly believe, and therefore engage in duels, avenge the injuries inflicted on them, and vindicate their honor not only by retaliation but even by the sword. All of which are certainly pagan sentiments, and the dictates of a corrupt and proud nature; which Sirach accordingly refutes and corrects here, as do Christ in Matthew 5:44, and Paul in Romans 12:20.


Hear among others Seneca in his Proverbs, whose pagan, not Christian but anti-Christian, sayings about vengeance include: "Neither can a brave man inflict an insult, nor a freeborn man endure one. To avenge an enemy is to receive another life. Let your friends feel your strength through kindnesses, your enemies through injuries." More wisely and in a more Christian manner


the same author says: "It is the mark of a great soul to be tranquil, and always to despise injuries and offenses. What great strength it takes to disregard the one who harms you! For he who takes vengeance feels the wound. How hostile it is to have harmed someone, or to harm because you hate! It is always best to forgive, as if you yourself sinned every day. If someone grows angry, he exacts punishment from another but demands it from himself: for we act most severely against those who sin against us, and we ourselves commit the same offenses. Just as a painting is beautiful when no part of it is flawed, so a man is beautiful in whom there is no stain of sin. Therefore let us hold to this at home, abroad, and in every walk of life: that we be inexorable toward ourselves, but ready to pardon those who know not how to grant pardon except to themselves." More devoutly and divinely, St. Basil, in his Epistle to the Canoness: "Each person," he says, "should strive, if he has someone hostile to him, to soften that person's heart as much as he can."


And St. John Chrysostom, Book I of On Compunction, teaches that it is not enough to do no evil to enemies and those who have harmed us, if we retain within ourselves the incurable wound of the offense. For "Christ," he says, "not only wants us to forgive those who wrong us, but also to love them and pray for them. For if you merely do not harm the one who harmed you, but turn away from him and do not willingly see him, the wound undoubtedly remains in your breast, and the pain grows in your heart. If this is the case, then what Christ commanded has certainly not yet been fulfilled. Do you wish God to be propitious to you in such a way that He does not indeed harm you, but turns away from you, keeps the memory of your sins, and does not wish to see you? Therefore, such as you wish God to be toward you when you ask pardon for your sins, such should you show yourself to those who have sinned against you, as one of the wise men also writes, saying: 'A man harbors anger against a man, and seeks healing from God. And if he shows no mercy to a man like himself, how does he beseech God for his own sins, when he himself is flesh and holds on to wrath? Who will be propitious to his sins?'" See the same St. John Chrysostom, Homily 27 on the Epistle to the Romans.




6 and 7. REMEMBER THE LAST THINGS, AND CEASE FROM ENMITY: FOR DECAY AND DEATH HANG OVER HIS COMMANDMENTS.


Some wrongly read "beatitude" for "decay;" for in Greek it is kataphthora, that is, corruption, wasting, destruction. He gives a third incentive, and with it spurs the offended person to lay aside anger and enmity, meaning: When you are angry, remember the last things — namely death, judgment, and hell: for from the memory and consideration of these, you will easily lay aside anger and enmity, because "decay," that is, corruption, death, and destruction hang over — that is, are contained in and set forth by — His commandments, namely the commandments of God, the universal lawgiver: for these commandments of God threaten transgressors, such as the wrathful who harbor hatreds, with both present and eternal death. In order therefore to escape this vengeance of God, lay aside anger and forgive private vengeance.


Hence St. Ambrose, Book IV, Epistle 29 to Florianus: "Do not repay the one who sins against you," he says, "according to his fault, knowing that judgment is coming upon you. For you will not have pardon unless you grant it to another. For hatred separates a man from the kingdom, withdraws him from heaven, casts him out of paradise." The Greek Complutensian text reads: "Remember the last things, and cease from enmity, and do not threaten your neighbor with ruin and death, and acquiesce in the commandments." The Roman Greek text reads: "Remember the last things, and cease from enmity; of decay and death (supply 'remember'), and persevere in the commandments." The Tigurine: "Remember the final things, and lay aside enmity; do not contrive exile or death for another through anger, but persist in the commandments." The Syriac: "Remember death, and let enmity pass away, and hell and perdition, and restrain yourself from sins." By the word "last things" is understood primarily the judgment and hell, which God will bring upon all the impious, such as those eager for vengeance, on the last day of the world; yet any last things may be understood, including death and heavenly glory.


Surely, he who considers that through vengeance he will lose eternal happiness, and through forgiveness will attain it, will easily grant that forgiveness, and, as the saying goes, will buy a talent for a penny. Surely he will lay aside fury who knows that the fury of God will be unleashed in death, judgment, and hell, and poured out upon the one who does not forgive. Surely death, when more attentively considered, brings death to our passions, however lively and vigorous they may have been. He who understands that his life is being cut short does not rage like a lion, but cries out like a young swallow and moans like a dove, as did King Hezekiah on his deathbed, Isaiah 38.


Furthermore, what follows — "for decay and death hang over his commandments" — means, says Palacius, that the rottenness of the body and the death of the soul impend and hang over the violation of God's commandments. He commands thus: "Vengeance is Mine" — beware lest you violate this commandment. For think of it this way: the divine commandments are like clouds about to pour forth rain, so that they rain innumerable blessings upon the good, but upon the wicked the corruption of the body and the death of the soul. For in hell the body of the damned will rot — that is, worms will feed upon it — and the soul will suffer the second death (which is the true death).


The holy ascetics knew this, whose axiom, paradoxical to the world, was: "The gate of heaven is the endurance of injuries." For this reason they would buy injuries with payment, as is evident in Book VI of the Lives of the Holy Fathers; Book IV, no. 12. One man, asking an elder: "Give me, father, a way by which I may be saved," heard from him: "If you can be injured, and suffer insults, and bear them, and keep silent." In the same work, Book III, no. 85: "It belongs to the angels to be angry with no one, but to be in perpetual peace; to the demons, to exercise irrevocable enmities throughout all of life;" but to wise men, perhaps briefly to be angry, but quickly to be reconciled, says one of the saints.


St. Bernard of Quintavalle, the first companion of St. Francis, on his deathbed gloried in this one thing alone: that he had loved his enemies more after they had offended him than before.


For this was his last dying utterance and prayer: "Dearest brothers, consider that the state which I had, you also have, and the state which I now have, you too shall have. And I find in my soul that for a thousand worlds equal to this one I would not wish not to have served the Lord Jesus Christ." And immediately, prostrating himself on the ground: "For all the offenses," he said, "which I have committed against my Savior the Lord Jesus Christ and against you, I accuse myself, and I declare my most grievous fault, because I was not a true Friar Minor except in temptations, in which the Lord always sustained me. And in one other thing alone I find that I was a true Friar Minor, namely that I loved my brother more after an offense than before. But I ask that you pray devoutly for me, and even more I pray that you love one another, just as I have given you an example." So the Annals of the Minors by Father Luke Wadding record, under the year of Christ 1241, no. 9.


Hence St. John Gualbert, founder of the Order of Vallombrosa, when he fell upon the murderer of his kinsman while armed, and the man, prostrate on the ground, begged for pardon for the love of Christ crucified, forgave him the killing. Then entering Florence, in the church of San Miniato, while praying before the crucifix, he saw the head of Christ hanging on the cross bow toward him, as if giving thanks that for His love he had spared his mortal enemy. And even today, that is, after five hundred years, the pious image of Christ crucified, still bowing His head from the cross, is visited and venerated.


Blessed Juniper, the companion of St. Francis, a great despiser of himself, and as eager for reproach as others are for honor and praise, when someone heaped insults upon him, spread out the hem of his poor cloak and said: "Friend, throw them here generously; fill this lap with those precious stones (for he called reproaches 'prices' and 'precious stones'); fill it, do not be afraid." Hence St. Francis used to say of him: "Would that we had an entire forest of such Junipers!" So the Annals already cited record, under the year of Christ 1210, no. 35.


Elizabeth, daughter of the King of Hungary, once while praying to God that He might bestow some special benefit on each of those who had injured her, so that kindness might answer injury, heard a response from God that her prayers had never so pleased God as on that occasion, and that for this prayer the remission of all her sins was granted to her. Among others, Avila reports this, Epistle 6.


Morally, learn here that an effective spur for restraining anger and every concupiscence is the living remembrance of God, who has forbidden every vice under the threat of death and hell, and has appointed for every virtue the prize of the heavenly crown. For He, as it were the president of the games, watches us struggling in this arena, that He may crown the victors and punish the vanquished.


Mystically, our Alvarez de Paz, Book I of On the Extinction of Vices, Part II, ch. 13, writes: "'Decay and death hang over his commandments.' Because neglected commandments bring on this death and wasting, so that a man finds himself not merely slow but virtually powerless with regard to all good works. This second state is like sleep, no longer binding the bodily senses but the powers of the soul, so that they cannot perform the actions of virtue. Hence Paul, Romans 13:11, says: 'It is now the hour for us to rise from sleep,' that is, as St. Gregory interprets it, Book V of the Morals, ch. 22, 'from the state of lukewarmness.' And Solomon, Proverbs 19:15: 'Slothfulness casts into a deep sleep, and the idle soul will go hungry.' And St. David, Psalm 119:28: 'My soul has slumbered from weariness; strengthen me in Your words.' 'Quite properly,' says Cassian, Book X, ch. 4, 'he said not that the body slumbered, but the soul. For truly the soul slumbers from all contemplation of virtues and from the perception of spiritual senses, when it has been wounded by the dart of this disturbance.'"


Here then is the fourth incentive, and the noblest and most effective one, for restraining anger and forgiving injury — namely, if you consider that it is pleasing and dear to God that you forgive: that God wills it, and asks of you that for the love of Him you remit the offense. This incentive is now far more effective, since we have Christ's example, teaching, and commandment, as well as His grace for forgiving: for Christ on the cross forgave His crucifiers, and prayed to the Father for them, saying: "Father, forgive them, for they know not what they do." He wished all Christians to imitate this example.




8. REMEMBER THE FEAR OF GOD, AND BE NOT ANGRY WITH YOUR NEIGHBOR.


The Greek, instead of "fear," reads entolas, that is, "commandments," because the commandments of God inspire in us reverence and fear, since they threaten their transgressors with death and severe punishments. Hence the Tigurine renders: "Consider the commandments, and do not be angry with another," although our translator instead of entolas seems to have


read phobon, that is, "fear." This fear of God therefore restrains anger: for he who fears God drives out sin, and therefore also anger. He who fears God possesses the virtue of justice, and therefore also of meekness. Finally, he who fears God guards against anger toward his neighbor, lest perhaps by this anger he provoke God to anger, and find God to be such as he himself is found to be by his neighbor: for what is done to the least is done to God. So says Palacius. By "fear" here, understand any kind of fear, even servile, but especially filial. Filial fear, moreover, includes the love of God; indeed, it is itself the love of God. And this is the fourth incentive.


Hence Basil, the Emperor of Constantinople, in his Exhortation to his son Leo, Volume V of the Library of the Holy Fathers, commends the same to his son in ch. 42: "If you take your conscience as your law, and never permit others to suffer what you yourself would not wish to suffer, you will never sustain the reproach of any sin; and if you persuade yourself that God is, as He truly is, the observer and knower of every action, you will never sin, either openly or in secret. For even if you seem to be hidden from others in what you do secretly, you will certainly reverence your own conscience, and God Himself, who gazes even into the hidden recesses and chambers of the soul: for men see what belongs to the body; but what lies hidden in the depths of the soul, only the eye of God, from whom nothing is hidden, penetrates. For just as when the sun shines nothing can be concealed in the open air, so with God watching, no actions can be concealed or secret."


Add to this that the consideration of the most clement, most patient, imperturbable, and most tranquil God is a powerful incentive for us to restrain anger; for nothing makes us so like God as patience. Hence Blessed Aelred, in the Mirror of Charity, ch. 7: "What," he says, "is so close to divine tranquility as not to be harmed by insults inflicted, not to be terrified by any punishment or persecution, to have one constant mind both in prosperity and adversity, and to regard enemy and friend with the same eye?"




9. REMEMBER THE COVENANT OF THE MOST HIGH, AND OVERLOOK THE IGNORANCE OF YOUR NEIGHBOR.


"Overlook," that is, think little of, ignore, spare, forgive "the ignorance," that is, the sin and offense which your neighbor has committed against you. For every sin has mixed with it a certain ignorance, that is, a kind of imprudence and thoughtlessness. For if the sinner prudently considered how great an evil is what he does, he would certainly not do it. He calls sin "ignorance" by way of understatement, in order to diminish the gravity of the offense through ignorance, and thus to show it worthy of pardon, and something to be scorned rather than valued and avenged.


By "covenant," first understand the natural and divine law of God; for this is often called in Scripture, in Hebrew, berit, in Greek, diatheke, in Latin, testamentum, that is, a covenant and pact; because the condition of the pact that God has made with us — that we be His people and He be our God — is this: that we keep His law. The meaning therefore is: Remember the law of God, which forbids vengeance and commands the forgiveness of injury and the love of one's enemy, and incorporate it into your mind; thus it will come about that through fear, reverence, and love of the law, you will scorn and think little of every offense that your neighbor has ignorantly committed against you. For the law of God, among other things, decrees: "Do not seek vengeance, nor be mindful of the injury of your fellow citizens," Leviticus 19:18. Hence the Syriac renders: "Remember the commandment, and do not hate your neighbor before God, and give him what he needs."


Christ established a more severe law against anger and vengeance, Matthew 5:22: "Everyone who is angry with his brother will be subject to judgment. And whoever says to his brother, 'Raca,' will be answerable to the council. And whoever says, 'You fool,' will be subject to the fire of hell." The fear and remembrance of this ought certainly to recall everyone from anger and vengeance.


Secondly, by "covenant" properly understand the pact by which God called and gathered all men, especially the faithful, into one Church, so that all might be His children, and brothers to one another through grace, and heirs through glory. For by this pact God established brotherly love, so that all might love one another as brothers: therefore He forbade them to be angry, to harm, and to take vengeance on one another; conversely He commanded that if anyone is offended by another, he should forgive him as a fragile and ignorant brother.


Again, this covenant can be understood as the pact by which God has covenanted and promised to forgive our sins when we ask, on this condition and law: that we forgive our neighbors the sins committed against us, as I said on verse 1, meaning: Remember the pact of God — namely, that God will forgive your offenses if you forgive your neighbor; but He will retain and severely avenge them if you retain and keep them. Therefore, in order to earn pardon for your sins, grant pardon to your ignorant neighbor. Hence Palacius says: God entered into a covenant or pact formerly with the Jews, and now with Christians, that He would be their God, their lot, their inheritance; and they in turn would be for God a holy nation, a royal priesthood, a people of acquisition. Therefore, if you nourish enmities with your brothers, understand that you are nourishing them with kings, priests, and a holy nation. Finally, if you choose to wage war with your brother, understand that you are waging war with God.


St. Basil wisely says, in his Admonition to a Spiritual Son: "Such as you wish the Lord to be toward you, be yourself toward your fellow servant." And regally, Agapetus the deacon, in his Admonition to the Emperor Justinian, no. 23, instructs him thus: "Show yourself to your servants such as you wish the Lord to be toward you. For as we hear, so shall we be heard; and as we regard others, so shall we be regarded by the divine gaze that sees all things. Let us therefore be the first to show mercy, that we may receive equal for equal." He adds the reason: "Just as finely crafted mirrors show such appearances of faces as the originals themselves are — bright reflections of the radiant, sad reflections of the sad — in the same way the just judgment of God is made like our own actions. For such as are the things we render, such does He render back to us in equal return."




10 and 11. REFRAIN FROM STRIFE, AND YOU WILL DIMINISH SINS: FOR AN ANGRY MAN KINDLES STRIFE, AND A SINFUL MAN WILL TROUBLE HIS FRIENDS, AND AMONG THOSE WHO HAVE PEACE HE WILL SOW ENMITY.


By "strife" some understand forensic litigation, in which a plaintiff contends with a defendant before a judge in a tribunal. For these forensic lawsuits are the cause of many frauds, hatreds, slanders, and other sins. Better, however, to understand by "strife" quarreling and bickering with one's neighbor; for in Greek it is mache, that is, strife, bickering, contention, brawling, fighting. For this is the cause of many insults, threats, curses, beatings, and killings — all of which the person who refrains from strife avoids. He joins strife to vengeance as a sister to a sister, because both are born from the same mother, namely anger and hatred; or as a daughter to a mother: for vengeance, like a mother, begets quarrels and bickering, and many people, in order to avenge their injuries, quarrel and bicker with the one who inflicted them.


He proves what he said from the contrary, when he adds: "For an angry man kindles strife," etc., meaning: Refrain from strife, and contain yourself in meekness, so as to diminish sins. For if you loosen the reins of anger, you will ignite an enormous pyre of quarrels — indeed, many pyres and fires — and consequently many sins arising from them. For one quarrel begets another, just as one strawberry plant produces many: for strife spreads from two persons to many relatives, friends, and neighbors on both sides; and thus it often tears apart and inflames an entire city and province into factions and brawls, as was evident in Italy in the faction of the Whites and the Blacks, and likewise the Guelphs and the Ghibellines, which disturbed all of Italy and filled it with brawls and bloodshed. It is indeed the devil's role to disturb the peace of cities and the commonwealth, just as it is God's to calm what has been disturbed, says Palacius. Hence the Tigurine renders: "Refrain from brawls (others, 'from quarreling'), and you will diminish sins; for an angry man will kindle a fight. A wicked man sets friends against each other and casts calumny upon those who have peace." The Syriac: "Keep far from strife and sins will be far from you. For the wicked man who loves strife makes enmity among brothers."


Therefore, just as the whetstone of virtue is to suffer, according to the saying: "In silence and in hope shall be your strength," Isaiah 30:15; so conversely the whetstone of vice is to refuse to suffer, and therefore to quarrel and brawl. Sirach proves the same point through an apt simile of fire kindling a forest, saying: "According to the wood of the forest," etc.


For, as Lawrence Justinian writes admirably, Book On the Discipline and Conversation of Monks, ch. 13: "Contention is a fiery arrow of the devil for destroying souls. O how many quarrels, how many hatreds arise from contentious words! O how often the truth is concealed, and falsehood is defended as truth from fear of disgrace! For contention is a most wicked evil, through which the bond of friendships is dissolved, and the sweet tie of hearts is broken. He who is contentious admits into himself the assaults of the ancient enemy, performs the devil's work, ruptures peace, stirs up brawls, begets hatred, nourishes fury, blackens honor, destroys wisdom, confounds reason, clouds the eye of the mind, repels the light of grace, breaks brotherly love, and kills within himself heavenly charity itself."


Hence St. Gregory of Nazianzus, Epistle 62 (alias 56), to Eustachius the sophist, accuses himself of rashness for having rebuked him and thereby brought upon himself the sophist's insults: "What was I thinking?" he says. "How stupid and foolish! I undertook to chastise a sophist. O what singular audacity — and I was not even taught by the common proverb that, being bald, I should not butt heads with a ram, nor provoke and irritate a hornet, that is, a tongue all too ready for cursing."


David alone understood this, who accordingly was an exemplar of clemency in forgiving injuries — both when Absalom invaded his kingdom, when the whole kingdom rebelled, and when Shimei cursed him: "Let him curse," he said, "according to the command of the Lord: perhaps the Lord will look upon my affliction and repay me with good for this cursing today," 2 Samuel 16. Surely "he desired to be cursed, because through that cursing he sought divine mercy," says St. Ambrose, Book I of On Duties, ch. 48. And through this truly admirable patience he undoubtedly merited that he easily routed the army of the traitor and was triumphantly restored to his royal throne.


The same St. Ambrose therefore draws this lesson of patience: "He taught that times of injuries and dangers are the contests of temptations, the tests of trials; and that therefore they are not customarily inflicted without the divine judgment. The good athlete is trained by insults, trained by labors and dangers, so that he may be worthy to receive the crown of justice." So he writes, Apology 1, ch. 6. David was certainly admirable in all things, but most of all in this patience. And hence the same Ambrose rightly exclaims: "O the depth of prudence! O the mark of patience! O the grand device for swallowing insult! 'The Lord commanded him to curse,' he says. He does not accuse the Lord as the author of the injury, but rather praises Him for allowing us to suffer lesser things, so that we may obtain the pardon of greater sins."


Noteworthy is what Pliny writes, Book VIII, ch. 50, about goats: "Mutianus," he says, "reported seeing the cleverness of this animal on a very narrow bridge, when two goats met from opposite directions: since the narrowness did not allow turning around, nor did the length permit any going back and forth in the blindness of the confined space, with a rapid torrent threateningly flowing below, one lay down, and thus the other passed over the prostrate one." So by lying down, the one goat provided for the safety of both itself and the other. Learn, O man, from the goat, to yield somewhat of your right in a dispute; thus you will look out for both yourself and your neighbor, avoid strife, and enjoy peace.


Hence St. Ignatius, founder of the Society of Jesus, left this maxim for his followers: "Resist no one, not even the least, for any reason; Let it please you to yield rather than to conquer."


Pliny adds that goats "breathe through their ears, not their nostrils, and are never free of fever, as Archelaus attests: and therefore perhaps because their spirit is more fiery than that of sheep." Learn, O man, from the goat, to banish wrathful impulses from your mouth and nostrils to your ears and back — that is, when angry, close your mouth and open your ears, so as to receive the gentle counsels of others that calm anger and strife. Finally, "they say," Pliny writes, "that goats see no less at night than by day: and therefore if one eats goat liver, night vision is restored to those they call nyctalopes (night-blind)." Learn, O man, from the goat, to sharpen the vision of your mind, so that you may see how troublesome and harmful quarrels are, and thus teach the wisdom of calming disputes to those who are nyctalopes — that is, who are blinded by avarice and anger, and therefore quarrelsome.


This is the seventh incentive for relinquishing anger and vengeance — namely, that through this forgiveness the innumerable sins that usually arise from anger and strife are avoided.




12. FOR AS THE WOOD OF THE FOREST IS, SO THE FIRE BURNS: AND AS A MAN'S STRENGTH IS, SO WILL HIS ANGER BE, AND ACCORDING TO HIS WEALTH HE WILL INTENSIFY HIS WRATH.


The word "for," although it is not in the Greek, is fittingly added, for it gives the reason for what he said: "For an angry man kindles strife." Where for "angry" the Greek has thymodes, that is, spirited, bold, wrathful; for spiritedness and boldness, which are suggested by strength and wealth, make men wrathful. Meaning: Just as fire burns more or less according to the quantity and quality of the wood (for if there is much wood, and it is dry, a great fire will be kindled; but if little and damp, a small one); so likewise "according to strength," that is, according to vigor, power, and might, thymos blazes forth — that is, spiritedness and wrathfulness, and from these come strife and brawling. For the weak and infirm, because they lack power and are therefore timid, are only mildly angered (for anger is vain without strength); but the strong and powerful, because they are vigorous and bold, conceive grave angers: for strength adds spirit and boldness, and from these anger. Therefore a strong and thymodes man, that is, spirited and thereby wrathful, kindles strife — especially if wealth, that is, riches and possessions, are added to strength and power: for these add spirit and thereby sharpen anger. Strength and wealth are therefore the fuel of anger and strife, just as wood is the fuel of fire.


Hence the Tigurine clearly renders: "In proportion to the forest the fire is kindled, that is, according to a man's strength his fury grows, and according to his riches his anger swells, and the heat increases in proportion to the violence of the quarrel." The Complutensian reads: "According to the material of the fire, so it will be kindled; according to the firmness of the quarrel, the fire will grow; according to a man's strength his anger will be, and according to his riches he magnifies his wrath." This is what Solomon says, Proverbs 19:12: "As the roaring of a lion, so also is the anger of a king." Where the Chaldean renders: "The anger of a king roars like a lion." Such are the strength, wealth, and anger of men — but not of God: for God, although He is the strongest, the most powerful, and the wealthiest, is nevertheless the most easily appeased and most merciful. Thanks be to God, therefore, says Palacius, whom wealth and power have not made wrathful and turbulent, but most meek and tranquil. Let powerful men and princes therefore follow God, not their own bile. For this is true magnanimity and the true loftiness of a great soul: to master anger, to forgive offense, to spare. For it belongs to a small soul to be offended by trifles, to keep the offense, to be conquered by anger, to surrender to vengeance, to make oneself a slave — indeed, a bondsman — of hatred. Hence the Poet: "The greater a man is, the more easily he is appeased in anger, And a noble mind accepts gentle emotions. For the magnanimous lion, it is enough to have laid bodies low."


And Manilius: "He is nearest to the gods Whom reason, not anger, governs. Divine modesty keeps its voice unoffended, And calm subdues offenses."


And Ovid, about Augustus Caesar, Book V of the Tristia, Elegy 2: "The great world has nothing more gentle than Caesar."


And elsewhere: "He who always conquers, that he may be able to spare the conquered."




13. A HASTY QUARREL KINDLES FIRE: AND A HASTY DISPUTE SHEDS BLOOD: AND A TESTIFYING TONGUE BRINGS DEATH.


All of these prove and support what he counseled in verse 10: "Refrain from strife, and you will diminish sins." For "quarrel" the Greek has eris, that is, contention, strife, brawling. For "dispute" it has mache, that is, a fight, which usually follows from brawling: for those who brawl, after sharp words, come to blows and beatings. The meaning therefore is: Contention and brawling, hastily stirred up by wrathful men, kindle the fire of bile and choler — and from this come fights and beatings which shed blood, and are the cause of wounds and the slaughter of many. Hence the Tigurine renders: "A quarrel once stirred up kindles fire, and a fierce fight sheds blood." Others: "A hastened dispute kindles fire, and a hurried fight sheds blood." The Syriac: "The terebinth and the cypress cone kindle fire, and many quarrels shed blood."


For the third part, about the testifying tongue, is no longer in the Greek. Jansenius understands by the "testifying tongue" a tongue that denounces and threatens someone with destruction, which is often the cause of killings. For in Scripture, "to testify" sometimes means the same as to denounce and declare, as in: "I testify to every man who circumcises himself," Galatians 5. Simplicius, Lyranus, and Dionysius take the "testifying tongue" to mean the tongue of a witness who, when two are quarreling, rashly or impudently lends his testimony to one against the other. For this further irritates the other party both against the companion with whom he quarrels and against himself, and thus kindles a brawl from which fights and killings follow. Palacius explains these three things somewhat differently, connecting them thus: If, provoked by words, you contend against your neighbor, the fire of anger will be kindled from it; and if, further provoked, you fight with him, you will shed his blood; and witnesses will be brought who will testify that you shed it, and you will bring death upon yourself — namely, the death which the judge will justly inflict upon you as a murderer.




14. IF YOU BLOW UPON A SPARK (so the Roman and Greek texts: Jansenius and others therefore wrongly omit the words "upon a spark"), IT WILL BLAZE LIKE FIRE: AND IF YOU SPIT UPON IT, IT WILL BE QUENCHED: BOTH PROCEED FROM THE MOUTH.


The Tigurine renders: "A spark, if you blow on it, will blaze up; but if you spit on it, it will be quenched; yet both proceed from the mouth." The Syriac: "If you blow upon fire, it will be kindled; and if you sprinkle it with water, it will be quenched; and both are from you."


He compares strife to a spark, and brawling and fighting to fire, both of which are kindled and extinguished by the same mouth. For just as, if you blow with your mouth upon a spark, you kindle a fire, but if you spit upon it with the same mouth, you extinguish it — so likewise strife is kindled by the mouth, if with it you persist in quarreling, contending, brawling, or provoking the quarrels and brawls of others with your incitement or testimony; but it is extinguished by the same mouth, if you respond meekly and humbly, or keep silent and yield, or diminish and soften the cause of the brawl, according to the saying: "A soft answer turns away wrath, but a harsh word stirs up fury," Proverbs 15:1. "These are the weapons of the just man: to conquer by yielding, just as those skilled in javelin-throwing are accustomed to conquer by retreating, and by fleeing to wound the pursuer with more grievous blows," says St. Ambrose, Book I of On Duties, ch. 5.


Therefore "both" — namely both the kindling and the quenching of the fire and the strife — "proceed from" the same "mouth," meaning: From the same mouth come forth strife and peace, discord and concord, and therefore death and life: for, as St. James says, ch. 3:10: "From the same mouth proceed blessing and cursing." See what I have annotated there.


Sirach alludes to Proverbs 26:21: "As coals to embers, and wood to fire, so an angry man stirs up strife." The Septuagint: "A grating for coals, and wood for fire; but a cursed man for the tumult of strife." Perhaps the Vulgate reading was in the mind of St. John Chrysostom, in Homily 3 On Not Attending the Spectacles: "Just as," he says, "if you blow upon a spark of fire, you kindle a conflagration; but on the contrary, if you spit on it, you extinguish it; and both are in your power — so if you introduce inflated and senseless words, you kindle the fire of an angry man; but if you apply mild and moderate words, before he flares up you will have extinguished all his anger." So anger is compared to fire by Chrysostom, Homily 30 to the People: "Anger," he says, "is a vehement fire, devouring all things: for it destroys the body and corrupts the soul." Hence Aristotle, Book I of On the Soul, said that anger is the kindling of blood around the heart.


Relevant here is the common proverb: "Do not poke the fire with a sword," that is, do not provoke or stir up an angry man — which St. Basil uses in his epistle to Nepotian. And Plato, in his book On the Laws: "Do not add fire to fire," he says. For Diogenianus relates that when a charcoal-maker was heaping fire upon fire in his furnace, and was consumed by his own fire, he cried out as he died: "Do not add fire to fire."


Furthermore, inflamed anger begets fury and madness. Hence the saying: "Anger is a brief madness." And Seneca, Epistle 18: "Excessive anger," he says, "begets insanity." Indeed, David too, Psalm 37:8: "Cease from anger," he says, "and forsake fury." Who then would wish to wrangle and brawl with an angry man — that is, with a furious and insane person? Surely no one except one equally foolish and mad. "Anger," says Aristotle, as cited by Stobaeus, Sermon 20, "is a bestial disturbance, a harsh and violent force, the cause of killings, the companion of calamity, the instigator of loss and disgrace, the ruin of wealth, and the origin of destruction."


Hear St. Ambrose on Psalm 37: "Anger," he says, "is a grievous passion; it often inflames the unwilling, and seizes the one who wished to punish more mildly and carries him into fury, so that he kills the one he had thought to restrain. Moved by the sword, he often pierces through the innocent, friends and brothers: through indignation very many have perished. Therefore the Wise Man says: 'Anger destroys even the wise.'" St. Basil concurs, Homily 10 On Anger: "Because of anger," he says, "the sword is sharpened, death comes to man from man. Neither venerable old age, nor virtue of life, nor kinship of blood, nor parents avail. Indeed, they often hurl themselves into the greatest evil, and in their zeal for revenge neglect their own welfare; for they rush more shamelessly even than any venomous beast, and do not desist until they have glutted their soul with great and intolerable evil." Finally, from the mouth of the demon — since he is the parent of anger and boldness — fire proceeds, Job 41:10: "From his mouth go forth lamps, like torches of fire kindled." In Hebrew: "Lamps will go forth, sparks of fire will come out." "From his nostrils proceeds smoke, like a pot kindled and boiling." The Septuagint: "From his nostrils will come smoke of a furnace kindled with coals of fire." The wrathful and bold man, therefore, no different from a demon, burning and raging with fire, rushes into killings and destruction. More could be said here about the harms of strife, but those matters belong to others who stitch together patchworks of commonplaces. I am acting as a commentator, not a rhapsodist.




SECOND PART OF THE CHAPTER.


HOW PESTILENTIAL IS THE TONGUE OF THE DETRACTOR AND WHISPERER.




15. THE WHISPERER AND THE DOUBLE


TONGUED ARE ACCURSED: FOR THEY WILL TROUBLE MANY WHO HAVE PEACE. — In Greek: "Curse the whisperer and the double-tongued: for they have destroyed many who had peace." So the Complutensian text. But the Greek corrected at Rome reads "to curse" instead of "curse" — that is, "one ought to curse." The Tigurine and others: "You should execrate the informer and the double-tongued: for they have destroyed many who cultivated peace." The Syriac more forcefully: "The triple tongue (that is, the slanderous tongue, as I shall explain shortly) shall be accursed, because it casts many into murder."


A "whisperer" is one who secretly slanders another, and thus turns a friend against him, making enemies out of friends. The same is the "double-tongued" man, because when present he flatters and praises; when absent he criticizes and calumniates out of envy. See the comments on ch. 5, verse 16. Sirach transitions from anger and strife to the neighboring vice of whispering and detraction, meaning: The whisperer, who secretly gnaws at his neighbor's reputation and whispers evil things about him into the ears of another; likewise the double-tongued man, who speaks contradictory things as though with a double tongue (for he praises to one's face, but criticizes behind one's back) — each of them, I say, indeed often one and the same person, is accursed, that is, worthy of a curse, whom God, angels, and men should abominate and execrate; because he "troubles many who have peace" by sowing discord, aversions, and hatreds. And thus he dissolves friendships, and in their place introduces enmities, brawls, wars, killings, and the slaughter of men, peoples, cities, and kingdoms.


Furthermore, Phaedrus, the freedman of the Emperor Augustus, vividly depicts the character and aim of the double-tongued man through the fable of the eagle, the cat, and the boar, in his Myths which Pithoeus published: An eagle, he says, had hatched chicks in a nest in a tree; at the roots of the tree a boar was nurturing his young in a den; between the two a cat was raising her offspring. She, fearing for herself and her young from both the eagle and the boar, went to the eagle and pointed out the enemy below — the boar — warning her to beware of him for herself and her young. Then she went to the boar, making the same claim about the eagle: "Beware," she said, "lest the eagle, swooping down upon your lair from above, seize your young." Thus the eagle, fearing the boar, and the boar, fearing the eagle, each confined themselves to their nest. The result was that both perished of hunger along with their offspring. And so both became food for the cat. Thus the double-tongued set two parties against each other so that they destroy one another, while they themselves grow rich from the ruin of both.




16. THE THIRD TONGUE HAS STIRRED UP MANY, AND SCATTERED THEM FROM NATION TO NATION.


The Arabic: "The man of the mouth led many men into captivity and scattered them from nation to nation." This is an Arabism: for the Syriac and the Arabs call a "man of the mouth" a talkative, sharp-tongued person, a slanderer, etc.


Cyril explains this maxim with the remarkable fable of the dove and the mud, in Book II of the Moral Apologies, the last chapter, entitled Against Slanderers: "A dove," he says, "covered all over with feathered linen, or the reddish hue of Venus, with feathers spread upward, sparkling eyes, a stately gait, simple feet, and wings folded, was going to water. But when muddy clay lurking beneath counterfeited the appearance of dry ground, the dove struck against it. Its filth, immediately splattered, soiled the dove's shining little body. Then the mud, laughing at this turn of events, rejoicing that it had done harm, said: 'How has such great beauty been defiled?' But the dove replied: 'Indeed, because I struck against you. What are you?' To which it answered: 'Mire and mud.' Then the dove added: 'Certainly it is true; for if you had not been mire, I would never have contracted a stain from you. Yet my brightness, existing in my substance, has not departed from me; but your stench remains in you. For what appears foul now in my color is substantially in yours. Therefore you have mocked yourself, and by defiling me with your contamination, you have shown me to be most radiant.' Then with other parables of the dog, the asp, the thorn, and the fish, he confirms the same point: 'For the dog, by biting, is harmful through its teeth; and the mouth of the asp poisons, being itself first infected with venom; the thorn pricks because it has a barb; and the fish, blackening the sea, vomits forth its own ink. Thus every harm first exists in its author. What more? I, for my part, going to the bath, shall be cleansed; but you will always be stained, because you are recognized as mud; for detraction is foul, though it is scraped from innocence; but its infection is never purged from the infamy of slander.' Having said these things, the dove went on to the bath."




17 and 18. IT HAS DESTROYED WALLED CITIES OF THE RICH, AND OVERTHROWN THE HOUSES OF THE GREAT. IT HAS CUT DOWN THE STRENGTH OF PEOPLES, AND DISSOLVED MIGHTY NATIONS.


This third verse is absent from the Greek. "The third tongue" is the tongue of the whisperer and the slanderer. It is called "third" because it intervenes as a third party between two people and divides them, sowing discord between them and secretly slandering and speaking ill of each to the other. Hence the Chaldean, in Proverbs, is accustomed to translate "slanderer" and "whisperer" as "the third tongue." So teaches the Chaldean Lexicon of Elias Germanus under the word telat. The Roman Greek also reads here glossa trite, that is, "the third tongue." However, the Complutensian and others read dissos, that is, "a double tongue" — which amounts to the same thing. For it is called "double" because it says one thing with the mouth and thinks another in the heart. Again, it utters one thing to one's face and another behind one's back. Hence in the margin of the Vatican codex, the "third tongue" is called the "perforated tongue."


The "third tongue" is therefore the same as the "double" tongue, namely the tongue of the double-tongued and the whisperer: this has stirred up and troubled many, depriving them not only of peace but also of their homeland, compelling them to go into exile and wander from nation to nation. And not only individual private persons, but also entire cities, walled and fortified, it has destroyed; and even the houses and families of magnates, kings, and princes it has undermined and overturned, by provoking duels, brawls, and internecine wars among great and powerful kings and peoples. Indeed, it has "cut down the strength" of great "peoples, and dissolved mighty nations." Therefore the wicked tongue is "a world of iniquity" that sets the whole world on fire, James 3. See what I said there. The Tigurine renders: "The double tongue (Vatablus says 'triple,' because it speaks in a triple, that is manifold and greatly contradictory manner; hence it inflicts triple, that is, manifold injuries and damages) has harassed many, and transferred them from one nation to another, destroyed strong cities, and overthrown the houses of the powerful. It has worn down the strength of peoples and scattered powerful nations." The Syriac: "The triple tongue has caused many to go into captivity, and scattered them from people to people, and cast important men from their houses, and laid waste the houses of kings with utter devastation."


Symbolically, the tongue of the detractor is trite, that is, triple, because with a single blow it wounds and destroys three persons: the one slandered, by taking away his reputation; the one to whom the slander is spoken, by imbuing his mind with calumny and hatred of his neighbor; and itself, by wounding itself with the mortal sin of envy and detraction. So St. Bernard, in his Sermon on the Triple Guard — of hand, tongue, and heart: "The cursing tongue," he says, "in what belongs to itself, striking the conscience of the one and wounding the charity of the other, destroys both equally along with itself. Is not this tongue a viper? Most ferocious indeed, which so lethally infects three with a single breath. Is not this tongue a lance? Certainly, and a most sharp one, which penetrates three with a single thrust. 'Their tongue,' says Psalm 57, 'is a sharp sword.' It is indeed a two-edged sword — nay, three-edged — this tongue of the detractor." For his tongue is serpentine; and serpents have a three-forked tongue, as Pliny attests, Book XI, ch. 37.


of adulterers, cast out married and honorable women, and separated them from their husbands, when it joined them to adulterers, or brought them under suspicion of adultery. So says Lyranus, but incorrectly, as I have said.


St. Chrysostom, however, holds that not merely three, but very many more are destroyed by a single stroke of the tongue; for he writes thus, in Homily 3 to the People: "You have not fixed your teeth in flesh, but you have fixed a curse in the soul, an evil suspicion; you have wounded, you have afflicted with innumerable evils both yourself and many others, etc. Moreover, you have harmed the common state of the Church, etc.; beyond this, you have caused the glory of God to be blasphemed; for just as the name of God is glorified when we live laudably, so it is blasphemed when we sin. The fourth evil: you have confounded the listener, and thus made him more shameless, making him an enemy. Fifth, you have made yourself guilty of punishment, weaving affairs that in no way concern you." And St. Gregory Nazianzen, On the Silence of Fasting: "The tongue," he says, "is at the ready; it is an archer's arrow on the bow, the strings drawn as tightly as possible: as soon as the mind has launched its missiles, they immediately fly forth and strike everything — heavenly beings, earthly ones, the living, posterity; no less those who guard themselves against such arrows and diligently watch for them, than those who suspect nothing evil; no less the good than the wicked; no less friends than enemies; no less strangers far away than those nearby."


Here applies the maxim of Pythagoras: "Do not pierce a man's footprints with iron," that is, do not tear apart a man's memory and reputation with a malicious tongue.




19. THE THIRD TONGUE HAS CAST OUT BRAVE WOMEN, AND DEPRIVED THEM OF THEIR LABORS.


What he said of men, he now says of women. The Interpreter uses a Greek formation; for just as the Greeks from ἀνήρ (man) form ἀνδρίζω (to make manly), so the Interpreter from "vir" (man) calls them "viratas" (manly women), or as the manuscript codices have it, "viritas," that is, manly or heroic women. Whence conversely, the "evirated" and "unmanned" are called effeminate, namely eunuchs, from whom manliness has been taken away; for "to evirate," in Varro, Seneca and others, means to take away manliness and to make effeminate. "To assail virtue is the emasculation of good hope," says Seneca, On the Happy Life. The meaning therefore is, as if to say: The tongue of the slanderer "cast out" manly and valiant women from their home, marriage, and bedchamber, when it made them hateful to their husbands so that they expelled them from their homes; and consequently "deprived them of their labors," that is, of the wealth and possessions which they had acquired by their own labor and industry; the Zurich version has: the double tongue (Vatablus: triple tongue) overthrew valiant women, and cheated them of their labors.


Thus the wicked tongue, accusing the mother of the seven Maccabees of Judaism before Antiochus, deprived her together with her seven sons of their goods, homeland, and life, 2 Maccabees chapter 7. The same happened to St. Symphorosa and St. Felicitas with as many sons, whom the Church accordingly venerates and honors as athletes and heroines of the faith, as martyrs.


From this it is clear that Lyranus incorrectly reads "veritas" (honest women) instead of "viratas"; for "veritus" is derived from "vereor" (to revere, to fear), meaning one who fears disgrace. Other books, he says, read "viratas," that is, women having husbands, as if to say: The third tongue, namely the tongue of an old woman go-between,


saying: "And make doors and bars for your mouth, etc., and straight bridles for your mouth, and take heed lest you stumble with your tongue."


St. Ambrose wisely says, Book I of the Offices, chapter 4: "Our speech," he says, "is a snare of the adversary; but it is also no less an adversary to us; we generally speak what the enemy may seize upon, and he wounds us, as it were, with our own sword." The same author, chapter 2: "We are struck," he says, "by the silent reproach of our own thought and the judgment of conscience; we are struck by the lash of our own voice, when we say things by whose sound our spirit and mind are wounded." This is what Solomon says, Proverbs 14:3: "In the mouth of the fool is a rod of pride, but the lips of the wise shall preserve them." Where I shall say more on this matter.


the tongue of the slanderer not only destroys virtue in one's neighbor, but also consumes it in oneself: for just as the body is strengthened and sustained by bones, so the soul is by virtues. Whence Blessed Peter Damian, in his Sermon on the Vice of the Tongue: "Behold," he says, "the tongue has no bones, and yet it crushes bones: because, when it flows lightly through empty words, it corrupts the strong and robust deeds of our virtue." Whence exhorting his monks: "You carry with you," he says, "the key to your cell; carry also the key to your tongue: you put a bolt on your door; apply a bridle to your mouth."




20. HE WHO REGARDS IT SHALL NOT HAVE REST, NOR SHALL HE HAVE A FRIEND IN WHOM HE MAY REST.


So the Roman edition. In Greek it reads: he who attends to it shall not have rest, nor shall he dwell in quiet. The Syriac omits this verse, as it does many others; the Zurich version has: he who is devoted to it shall not attain tranquility, nor shall he dwell in quiet — as if to say: He who lends open ears to the tongue of the slanderer, and gives credence to its whisperings, will be filled with suspicions, fears, distrust, hatred, and other passions which will disturb the peace and quiet of his soul, and consequently of his household: wherefore no one will want him as a friend, companion, or associate, nor will he himself entrust himself and his affairs to any of his friends, so as to find rest with him and in him.




21. THE STROKE OF A WHIP MAKES A BRUISE: BUT THE STROKE OF THE TONGUE WILL BREAK BONES.


"Stroke" (plaga), in Greek πληγή, properly signifies not a wound, but a blow and a lash, from πλήττω, that is, I strike, I beat: consequently however it signifies a wound, bruise, and pain inflicted by a blow. He compares, indeed contrasts and elevates, the blow of the tongue above the blow of a whip, as if to say: The lash of a whip is light, and only grazes the skin, making it livid; but the blow of the tongue is like the blow of a club, which bruises and crushes bones — that is, it wounds far more powerfully and deeply, and robs a man of his strength, vigor, and spirit, according to Proverbs 17: "The words of a whisperer seem simple, but they penetrate to the innermost parts of the belly;" both because the blow of the tongue takes away a man's good name and reputation, which is more valuable than wealth, and stains him with infamy, which is the most disgraceful mark; and because it brings the gravest calamities, and despoils men of their wealth, liberty, and life. Whence the Zurich version has: the stroke of a whip raises welts, but the stroke of the tongue crushes (others: breaks) bones; the Syriac: the blow of a rod makes a wound, and the stroke of the tongue shatters bones. It is a catachresis: for by the crushing of bones he signifies the deepest pain and torment, which robs a man of his strength (for the seat and symbol of this are the bones). A similar catachresis is found in Proverbs 3:8: "Fear God, etc. For it will be health to your navel, and moisture to your bones." And Sirach 30:10: "Do not laugh with him (your son), lest you grieve, and in the end your teeth will be set on edge." And frequently elsewhere. Wherefore Abbot Hyperichius, in Rufinus, Book III of the Lives of the Holy Fathers, no. 154: "It is better," he says, "to eat meat and drink wine, than to devour the flesh of your brethren with slander. For just as the whispering serpent drove Eve out of paradise, so he who slanders his brother destroys not only his own soul, but also that of the listener."


Mystically and tropologically, "bones" signify virtues, says St. Gregory, on Penitential Psalm 1, which




22. MANY HAVE FALLEN BY THE EDGE OF THE SWORD, BUT NOT SO MANY AS HAVE PERISHED BY THEIR OWN TONGUE.


So the Roman edition. "Edge" (ore), that is, the blade: for what to a man is the mouth, to a sword is the edge. For just as a man devours food with his mouth, so a sword kills and consumes men with its edge. Whence the Zurich version has: many have fallen by the edge of the sword, yet not as many as those who perished by the tongue; the Syriac: many have been slain by the sword, but not as many as have been slain by the tongue — for the tongue kills more than the sword; just as gluttony (which is a vice of the same tongue) kills more than the sword. It kills, I say, with death both bodily and spiritual, as is evident in those who spread heresies, and who incite others to lusts, usury, murders, and other crimes. So Rabanus. For the word "as" (quasi) implies that destruction is here taken in every sense: both natural through death, and civil through slavery, infamy, and poverty; and mystical through sin.


Our Translator adds the word "their own" (suam), which is absent in the Greek, in Latin manuscripts, in Rabanus, and in the Syriac. Nevertheless, the addition can be understood in the sense already stated, as if to say: Fewer have perished by the sword, more by their own tongue — "their own," I say, that is, one that attacks them, slanders them, lays snares for them and plots their destruction, their rival and antagonist, namely an envious, slanderous, and maleficent tongue. Properly, however, the word "their own" signifies that more have perished by their own incautious, garrulous, reckless, proud, and angry speech than by the sword. Although this may seem paradoxical, it is nevertheless proven true in reality, both by reason and by experience. For, as St. James says, chapter 3:8: "No man can tame the tongue: it is an unruly evil, full of deadly poison." See what I said there. And Sirach 14:1: "Blessed is the man who has not slipped with a word from his mouth." The Arabian agrees with Sirach in his Proverbs, Century 1, no. 75: "Beware," he says, "lest your tongue strike your neck" — that is, beware lest you be punished with death and beheaded on account of the intemperance of your tongue; for this has happened to many, and still happens. You may adapt the Greek to the Latin version if you say that the word "their own" has fallen out of them, or is understood implicitly; for "their own" is understood here from what follows: Sirach here generally catalogues the disasters and calamities which an evil tongue brings, both one's own and another's; whence, having enumerated them, he concludes that the tongue of another must be avoided, saying in verse 28: "Hedge your ears with thorns, and do not listen to a wicked tongue;" but that one's own tongue must be bridled,




23. BLESSED IS HE WHO IS SHELTERED FROM THE WICKED TONGUE, WHO HAS NOT PASSED INTO ITS ANGER.


Many refer these words to "their own tongue," which preceded, as if to say: Blessed is the man whose tongue is protected by God so that he is "sheltered," that is, safe, free, and immune by God's protection from wickedness, namely from speaking evil and wrathful things which internal anger or concupiscence suggests. But the Greek, which omits the word "their own," seems to indicate here the tongue of another, namely the slanderer, about which the preceding discourse was concerned, as if to say: Blessed is the man whom God protects from the evil tongue of the slanderer or calumniator, and who has not fallen into its anger, that is, its indignation and violence, namely its slander and malice — so that he either does not feel it, or if he does feel it, shakes it off by defending himself and frees himself from it. Whence Sirach boasts that he was freed from it by God, chapter 51, verse 3; and David begs to be delivered from it, saying: "Lord, deliver my soul from wicked lips and from a deceitful tongue." So Jansenius. Whence the Zurich version translates: blessed is he who was safe from it, and did not fall into its fury (others: rage); the Syriac: blessed is the man who escaped from it, and was not a partaker of its wrath.




24. AND HE WHO HAS NOT DRAWN (Syriac: drawn) ITS YOKE, AND IN ITS BONDS HAS NOT BEEN BOUND: FOR THE YOKE THEREOF IS A YOKE OF IRON, AND THE BOND THEREOF IS A BOND OF BRASS (Syriac: iron).


Many again refer these words to "their own tongue," as if to say: Blessed is he who has not been subjected to the vice and wickedness of his own tongue as to a tyrant's yoke, nor allowed it to dominate him or to be constrained by it; because its yoke is of iron, and its bond of brass, that is, most hard and untameable, as St. James says, chapter 3, verse 8. Whence Palacios says: Whoever sees that he has a wicked tongue, let him understand that the devil has imposed upon him an iron yoke, and has bound him with brazen chains. The yoke denotes servitude; the brazen bonds denote that it will be perpetual, namely that he will never be rescued from it, unless a singular and extraordinary grace of God rescues him. But because the Greek, at verse 22, omits the word "their own," and the discourse about the tongue of another, namely the slanderer, preceded, and the following words better suit it, therefore understand these words of the same, as if to say: Blessed is he who has not fallen under the tongue of


the slanderer, nor been subjected to its yoke and dominion, nor been conquered and overcome by it: because its yoke and dominion is of iron and brass, that is, it is tyrannical, most bitter, most powerful, so that it cannot be broken, cast off, or overcome. Whence the Zurich version translates: blessed is he who has not submitted to its yoke, nor been constricted by its chains; for its yoke is an iron yoke, and its bonds are brazen bonds. "An iron yoke" signifies a yoke that is, first, strong; second, hard and tormenting; third, unbreakable and unconquerable; fourth, tyrannical; fifth, deadly. For a yoke is usually wooden, and not infrequently padded with wool or leather, or anointed with oil, so that it may be lighter and less afflict and torment the oxen; but when it is of iron, it quickly wounds the oxen and breaks their necks. Thus St. Jerome, or whoever the author of the Commentary on St. Mark, chapter 4, may be, notes that it is called "iron, because we wish it understood as hard and strong; or because it brings vehement distress or affliction." And St. Augustine, in Book V of the Locutions: "Iron," he says, "signifies harsh tribulation," as in Psalm 104: "They humbled his feet in fetters, the iron pierced his soul." And Jeremiah 28:14: "I have placed an iron yoke upon the neck of all the nations."




25. THE DEATH THEREOF (of the wicked tongue) IS A MOST WICKED DEATH.


The Zurich version has: its death is a dire death — as if to say: The death which the perverse tongue of the slanderer, calumniator, and curser brings is worse than any natural death. First, because natural death is common to all, but this is particular and violent. Second, the former is owed to nature, but the latter is inflicted by crime, and indeed by a false crime, imposed through accusation with the greatest injustice. Third, this death, even when violent and inflicted by an enemy, is brief; but that which comes through accusation is slow and prolonged: for a false crime imputed to someone makes him waste away throughout his entire life in prolonged grief and anguish. Fourth, because it is often infamous and bitter, as when through a false accusation an innocent person is tortured on the rack, killed by hanging, or burned by fire. Fifth, because it often kills not only the body, but also the soul, as when someone is taught by the tongue of a heretic, an impure or impious person, and drinks in heresy, lust, and impiety, by which they kill the soul and drag it to the eternal and most bitter fires of hell. Solomon speaks with a similar figure, Ecclesiastes 7:27: "I have found more bitter than death the woman who is the snare of hunters, and whose heart is a net, whose hands are bonds."


AND HELL IS MORE USEFUL THAN IT. — Not than death, for in Greek the pronoun is feminine αὐτῆς, while θάνατος, that is death, is masculine; but γλώσσα, that is, the wicked tongue. The Zurich version: and the underworld is more beneficial than it; the Syriac: there is rest in the realm of the dead rather than with it. You will say: Is it not better to suffer slanders from a wicked tongue than to burn eternally in hell? I respond: certainly it is better. Therefore Jansenius understands "hell" as death, Palacios as burial; but because mention and comparison of death preceded, and beyond death he compares the wicked tongue to hell by way of climax, it is better and simpler to understand hell properly as the state and place of the dead. But because in it there are various parts, recesses, and receptacles — namely the limbo of children, the limbo of the fathers, and the gehenna of the damned — therefore it is fitting here to understand hell as the limbo of the fathers, as if to say: It is better to die and descend to the underworld, that is, to the place of the departed and the limbo of the fathers, than to live and suffer the calumny, infamy, and vexations of a perverse tongue. Thus Jacob says: "I shall go down to my son mourning into the underworld," Genesis 37:35.


Finally, Palacios, understanding these words of the vice of one's own tongue, not another's, explains it thus, as if to say: Punishment, even hellish punishment, is better than guilt, especially the guilt of the wicked tongue, which is the cause of such great evils; for guilt is of a higher order, and therefore graver and worse than every punishment, even that of hell. So also Rabanus: "It is better," he says, "to lose bodily life, than to have perpetual fellowship in hell with a wicked tongue (that is, with heresy and heretics, for he understands these words of them)." So also our own Delrio, explaining these words of the tongue of slanderers, in adage 197, digression 2, passage 81, whom hear: The meaning, he says, is as if to say: The wicked tongue inflicts worse wounds than the torments of hell, and moreover is a greater destruction to itself. The reason is, first, because the wounds of the tongue are joined with sin, than which nothing is worse, nothing more destructive; but the torments of hell are themselves free from guilt, and are ministries of divine justice. So roughly Lyranus. Second, because the torment of hell only harms the one suffering it; an evil tongue kills three — the listener, the speaker, and often the one against whom it speaks. Likewise, the tongue kills the soul; the flame of hell only torments. Third, as Carensis writes, hell does not harm except the wicked and those who deserve it; the wicked tongue wounds even the innocent and the just. Fourth, just as in a republic prisons and punishments are useful for restraining the wicked and defending the good, and also serve as an example, so in this universal world of men hell serves the same purpose; wherefore it is more useful than the wicked tongue, which at most provides an occasion for patience, and for others to conduct themselves more cautiously. So Delrio.


From all this, learn how perverse the wicked tongue is, since it is worse than the very sulphurous hell of the damned. And therefore, first, in verse 21, he compared it to a whip and a club that crushes bones; second, in verse 22, to a most keen sword; third, in verse 24, to an iron yoke and a brazen bond; fourth, in this verse, to death; fifth, to hell; sixth, in verse 27, to a flame and conflagration that devastates everything; seventh, likewise to a lion and a leopard.




26. ITS PERSEVERANCE SHALL NOT ENDURE (among the just): BUT IT SHALL PREVAIL OVER THE WAYS OF THE UNJUST, AND ITS FLAME SHALL NOT BURN THE JUST.


As if to say: The perverse tongue, even if it slanders and vexes the pious, will not persevere or endure in this vexation; because God will at last be the witness, protector, and avenger of their innocence; and He will cause it to be made known to the whole world, and they themselves will be celebrated; while their accusers and calumniators will be confounded.


"but it shall prevail over the ways," that is, the deeds and conduct, "of the unjust": for these will justly suffer this punishment and venom of the tongue in return for their crimes, as a vindication. These therefore will be burned, that is, harmed, and at times killed and consumed by the flame, that is, by the harm of the slanderous tongue spreading like a flame, which burns with envy and hatred. But the just, although it may touch and lightly fan them, it will not burn, but rather, like gold tested and purified by the fire of tribulation and calumny, it will make them more illustrious and more splendid — just as the three youths, cast into the Babylonian furnace and flame through calumny, emerged from it unharmed and glorious, while their accusers and torturers were burned by the same fire, Daniel 3. For Sirach alludes to them here. The Greek, as usual concise and two-membered, reads thus: it will not prevail (κατισχύσει signifies all these: hold, occupy, dominate) over the pious, nor will they be burned by its flame; the Zurich version: it will endure for no long time, but will hold the ways of the unjust. It shall by no means overpower the pious, nor will they be consumed by its flame. The same is said of a wicked woman, whose harm is chiefly wrought through the slanderous tongue, in Ecclesiastes 7:27: "He who pleases God," he says, "will escape her; but he who is a sinner will be caught by her."


He fittingly compares the tongue to a flame, both because the reddish tongue has the appearance and form of a flame, and because it creeps along and seizes everything, setting it ablaze and devastating it like a flame: "For it sets on fire the wheel of our birth, being itself set on fire by hell," as St. James says, chapter 3. See what I said there. The destruction, therefore, which the tongue brings is similar to a conflagration caused by a flame; wherefore the just who suffer calumny are like the bush which Moses saw burning and not being consumed, but remaining green and unharmed, Exodus 3. For God deflects the harm of the tongue away from the just and toward the unjust, so that what was harming the just may harm the unjust instead, especially the calumniators. Thus the infamy and stoning prepared for the chaste and innocent Susanna by the impure elders, God turned back upon those very elders; indeed He delivered them to the flames of the Chaldeans, if we believe the Hebrews, as I discussed at Jeremiah 29:22. Thus far more so the disgrace and death prepared for Christ the Lord by the Jews, God turned back upon them, when He raised Christ gloriously from the dead on the third day, and destroyed them through Titus and Vespasian, and made them wretched, infamous, and wandering throughout the whole world. If at times it happens otherwise, and God allows some pious persons to suffer calumny their entire lives, certainly on the day of judgment He will show their innocence to the whole world, confounding their calumniators, and will crown their patience with eternal glory.




27. THOSE WHO FORSAKE GOD (Syriac: the fear of God) SHALL FALL INTO IT, AND IT SHALL BURN IN THEM, AND SHALL NOT BE EXTINGUISHED: AND IT SHALL BE SENT UPON THEM AS A LION, AND AS A LEOPARD IT SHALL WOUND (Greek: λυμανεῖται, that is, devastate) THEM.


The Zurich version: it brings calamity upon them; the Syriac: and it shall dominate them like a lion, and like a leopard it shall tear them. First, many refer these words, as also the preceding,


to the vice of one's own tongue, as if to say: God by His just judgment permits the wicked, as punishment for preceding sins, to fall into slander, so that their tongue burns with it, and they burn both themselves and others, which therefore will attack the very slanderers themselves like a lion and a leopard: for it will afflict them with both present and eternal punishments of fire in hell, and will deliver them to demons, who like lions and leopards will tear them apart; but He will keep the just untouched from so great an evil of the tongue. Whence learn that no one can avoid slander and tame the tongue except through God and the grace of God, which He gives to the just, but denies to the unjust, because He abandons those who abandon Him.


Second, and preferably, understand these words of the tongue of another, namely the slanderer. For just as he previously compared it to a whip, a sword, a yoke, death, and hell, so here he compares it to fire, a lion, and a leopard, to show how great is its harm and destruction, as if to say: God will permit the wicked, indeed deliver them, to slanderous tongues, so that they may vex, defame, afflict, and harm them. And so in the wicked this harm of the slanderous tongue will burn and grow like an inextinguishable fire; wherefore it will torment and tear them, just as a lion and leopard are accustomed to torment and tear beasts and men whom they seize to devour. Moreover, God delivers the wicked to slanderous tongues in various ways, as Jansenius rightly notes: First, those who abandon God, living without fear, fall into great sins on account of which they become subject to the calumniating tongue, by which they are branded with perpetual infamy and subjected to just punishments. Then also God allows lying and perverse tongues to rise up against the wicked, by which, as punishment for their abandonment of God, they are grievously tormented here; nor are they freed by death, since they are cast down to hell to be punished eternally.


Finally, this is most true of the wicked who by the just judgment of God are allowed to be drawn by an evil tongue into errors and heresies, through which they will at last incur eternal damnation. Of these Paul says: "Because they did not receive the love of truth, therefore God will send them a strong delusion, that they may believe a lie, that all may be judged who did not believe the truth, but consented to iniquity," 2 Thessalonians 2:10.


Finally, he aptly compares the harm of the slanderous tongue to the harm of a lion and leopard, because both are most savage and most cruel, as Pliny attests, Book 10, chapter 73. Moreover, lions and leopards have serrated teeth, says Aristotle, Book 2 of the History of Animals, chapter 1, and adds the reason: "For those," he says, "with serrated teeth have a series of sharp teeth that are closely packed together with mutual insertion, like the teeth of a comb." Just so, the teeth of slanderous tongues have, as it were, the sharpest saws, with which they saw and cut a man to his very core, like the teeth of a comb. Third, lions and leopards have cleft feet with many digits. Hear Aristotle in the same passage: "There are those," he says, "which have toes formed by the multiple splitting of their feet, such as the dog, the lion, and the panther." So the tongue of the slanderer is cloven, three-forked, indeed many-forked, with which it tramples and strikes its rival. Fourth, lions and leopards are carnivorous. "For all animals with serrated teeth are carnivorous," says Pliny, Book 10, chapter 73. So the slanderous tongue feeds on a man's flesh, indeed on his marrow and bones.


Fifth, leopards are most swift, and leap upon men from on high, indeed they almost fly down. Thus Pliny, in the passage cited: "In the same Africa," he says, "leopards sit in the dense foliage of trees, hidden among their branches, and leap down upon passersby, attacking from their perch among the birds." Fathers of our Society who were eyewitnesses, having returned from Brazil, told me the same in Rome about the leopards there. What is swifter, what more winged than the slanderous tongue? For the word once spoken flies irrevocably, and often flies through the whole city, indeed the whole world, and that instantly like lightning. Sixth, "Lions and leopards," says Pliny, Book 11, chapter 37, "have a tongue of tile-like roughness, similar to a file, which thins the skin of a man by licking. This quality, even in tamed animals, when their saliva reaches nearby blood, invites them to madness." So the tongue of the slanderer is the roughest file, wearing down the whole man, and not infrequently driving him to fury and madness. Seventh, leopards and panthers are caught by the aconite poisoning their jaws and tongue: so too the slanderer is caught by the slander of his own tongue. Hear Pliny, Book 8, chapter 27: "Barbarians hunt panthers with meat rubbed with aconite (which is a poison). The choking immediately seizes their throats: hence they named this poison 'leopard-strangler.' But the beast counters this by using human excrement as an antidote." Finally, the leopard is so fierce that it can be tamed by no art. Likewise, the lion never, or with the utmost difficulty and most rarely, becomes tame. Whence Aristotle, Book 1 of the History of Animals, chapter 1, divides living creatures and says "Some are tame, others wild; and some perpetually tame, like man and the mule; others perpetually wild, like the panther and the wolf; some indeed can easily be tamed, like elephants." So "no man can tame the slanderous tongue: it is an unruly evil, full of deadly poison," says St. James, chapter 3, verse 8.




28. HEDGE YOUR EARS WITH THORNS, AND DO NOT LISTEN TO A WICKED TONGUE, AND MAKE DOORS AND BARS FOR YOUR MOUTH.


Jansenius and others add "for your ears;" but the Roman edition, the Greek, and Rabanus delete this. After the invective against the slanderous tongue, Sirach concludes by exhorting us to guard against it in every way — namely, that we should neither listen to it, nor assent to it, nor mingle with it in conversation and become contaminated. Instead of "ears," the Greek has τὸ κτῆμα, that is, "possession," and so reads St. Ambrose, Book 1 of the Offices, chapter 3, and St. Hilary, on Psalm 140. Both readings are fitting: the latter contains the metaphor, the former the explanation of the metaphor, and therefore is more apt and clearer, and St. Cyprian follows it, Book 1, Epistle 3, and St. Ambrose, on Psalm 118, sermon 22. And the change is easy and close due to the similarity of the characters, so that for τὰ ὦτα, that is "ears," someone wrote τὸ κτῆμα, that is "possession." The Greek therefore reads thus: See, hedge your possession with thorns, and make doors and bolts for your mouth; the Zurich version: hedge your possession with thorns, that is, set up gates and barriers for your mouth — this version orders the hedge to be applied not to the ears, but to the mouth. So also the Syriac: Just as, it says, you hedge your vineyard, so make doors and bars for your mouth; St. Hilary, on Psalm 140, reads: "Behold, fortify (for this is what the Greek περίφραξον means) your possession with thorns."


St. Clement, Epistle 1, alluding to other sentences of Sacred Scripture and combining them with this one, reads thus: "Set, O man, a door and a bar upon your tongue: cease raising your horn on high, and speaking iniquity against God and against your neighbor." Therefore the phrase "hedge your ears with thorns" is a parable, and is spoken parabolically (for he does not literally want the ears to be hedged with thorns — this would be absurd and impossible), which he explains when he adds: "And do not listen to a wicked tongue." The meaning is, as if to say: To avoid the poison and harm of the slanderous tongue, first, close your ears so as not to hear it, and your mouth so as not to converse with it. Namely, just as you are accustomed to hedge your property — for example, a field, garden, or vineyard — with thorns, lest cattle and wild beasts enter and devour the crops and harvests, so much more should you hedge, that is close, your ears and soul, lest you hear slanders and the slanderous tongue, which infects and consumes your charity, purity, and other virtues. The hedge, then, with which the ear must be hedged against slanders and slanderers is the fear of God, which strengthens the mind, turns the ears away from them and closes them, and shows a sad and severe countenance, indeed rebukes the slanderer and sends him away. For, as Solomon says: "The north wind drives away rain, and a sad face drives away the slanderous tongue," Proverbs 25:23. For this sadness and severity of countenance is like a thorn pressing the slanderer to cease from slander.


You hedge your ears with thorns, therefore, when you close and turn them away, when you show a grave and stern face which indicates that you hear unwillingly and with displeasure, and that the slanderer is tiresome to you and causes you annoyance. If Eve had thus hedged her ears so as not to hear the serpent, and Adam so as not to hear Eve, from how many evils they would have freed themselves and all their posterity! Christ hedged His ears when He said to the devil: "Get behind Me, Satan," Matthew chapter 4.


From what has been said, gather that our ears are here compared to an elegant vineyard, evil words to wild beasts, and silence and discretion to a hedge. And this is fitting: for from the ears, as from a winepress, the must of holy words is pressed out into the press of our heart, which, digested and matured by meditation, strengthens and gladdens the soul. But evil speech in this vineyard of our ears devours the holy words and leaves us empty of the wine of wisdom. Let us therefore hedge our ears with the thorns of careful circumspection and grave severity, which will not allow the beasts of evil speech to enter — just as Ulysses blocked his ears so as not to hear the songs of the Sirens, by which those who heard them were lured, caught, and torn apart by the Sirens. Hear St. Augustine, in the treatise On the Good of


for it happens that those who blame others for some vice labor under the same vice more than those whom they blame, or at least by the just judgment of God fall into that very thing. A memorable example of this is recorded by Cassian, Book 5 of the Institutes of the Renunciants, chapter 30, concerning Abbot Machetes. Let the listener therefore say to the slanderer with Christ: "Why do you see the speck in your brother's eye, and do not notice the beam in your own eye? Hypocrite, first cast out the beam from your own eye, and then you will see clearly to cast out the speck from your brother's eye," Matthew 7:3. Sixth, the slanderer should seek out and cut the root of slander. For the origin, source, and root of rash judgment and slander is self-love, by which, in order to cover or diminish our own vices, we judge and accuse those of others. Wherefore every slanderer, not seeing his own evils, reproaches those of others. Conversely, whoever is an examiner of himself is a praiser of his neighbor.


Discipline, chapter 1, volume 9: "O you who receive a sound word in the house of discipline, hedge your ears with thorns, so that he who dares to enter importunely may not only be repelled, but also pricked. Drive him away from you, say: You are a Christian, I am a Christian; this is not what we received in the house of discipline, this is not what we learned under that Master, whose chair is in heaven; do not say such things to me, or do not approach me." St. Paulinus, Epistle 27 to Aper, in the middle: "Let us hedge our ears with thorns, that is," he says, "with the word of God and faith in the word, which defend the harvest of our life with the most firm hedge of innocence and patience, and resist the devil as he seeks by his wiles to gain entrance to our hearts, like thorns resist thieves."


Moreover, there are various thorns, practices, and methods by which the ears may be hedged against slander, and it may be cut short. The first is to resist it openly and rebuke the slanderer, as when the listener employs those words of Christ: "Judge not, that you be not judged. For with what judgment you judge, you shall be judged; and with what measure you mete, it shall be measured to you," Matthew 7:1. Or that of Paul, 1 Corinthians 4: "Judge nothing before the time." The second is to fall asleep or pretend to. Thus Machetes, whenever anyone uttered a word of slander, would immediately fall asleep, says Cassian, Book 5 of the Institutes of the Renunciants, chapter 29. The third is to introduce another topic of conversation. So did Thomas More, Chancellor of England, a man celebrated for wisdom and virtue, who upon hearing slander would take an occasion from elsewhere and divert the conversation to another subject. For example, he would say: Let everyone say what he wishes; I say that such-and-such a house is most beautifully built, and that the man who built it is an excellent architect in his art. So Stapleton in his Life. Hence the pagans depicted Jupiter in Crete without ears, so that by this image all men, especially princes, might be reminded that they ought not to lend their ears to informers. King Midas, however, was disfigured with the ears of an ass, because he had around him both informers and counselors — whom today we call "auditors" (hearers) — who differed little from asses. The fourth is for a Superior to restrain and punish subjects who slander. Thus St. Francis, says St. Bonaventure in his Life, chapter 8, section 1, used to punish his friars, and indeed considered that they should be stripped of the monastic habit: "For he abhorred the vice of slander as the enemy of the fountain of piety and grace, as a serpent's bite and a most atrocious plague, and affirmed that it was abominable to the most loving God, because the slanderer feeds on the blood of souls, which he slays with the sword of his tongue." And further: "The impiety of slanderers," he would say, "is so much greater than that of robbers, inasmuch as the law of Christ, which is fulfilled in the observance of piety, wishes us to love the salvation of souls more than that of bodies." The fifth is for the listener to throw the slanderer his own bone to gnaw, as one does with a dog — namely, the public vice from which the slanderer himself suffers. So Christ did with the accusers of the adulteress: "He who is without sin among you," He said, "let him first cast a stone at her," John 8:7. For He knew that they themselves were adulterers. Often


Thus Abbot Pimenius, in Rufinus, Book 3 of the Lives of the Holy Fathers, no. 133, when asked: "How can a man avoid speaking evil of his neighbor?" replied: "I and my neighbor are two images; when therefore I have examined and reproved my own image, the image of my brother is found venerable in my sight; but when I have praised my own, then I regard my brother's image as base. Therefore I do not slander another if I always reprove myself." And Abbot John said: "We have cast aside the small burden, that is, to reprove ourselves; and we have chosen to carry the heavy one, that is, to justify ourselves and condemn others."


A certain elder Abbot also, hearing slanderers, went out in silence and filled a sack with sand, and carried it on his back, while in another small cloth he placed a little sand and carried it before him. When asked what he meant by this, he replied: "The sack with much sand signifies me and my very many sins, which I have cast behind my back, not wishing to see them so as to grieve and lament over them. And behold, I have placed these few faults of my brother before my eyes, and I am tormented over them, condemning my brother. But one ought not to judge thus; rather one should bring one's own sins before oneself, think about them, and ask God to forgive me. When the Fathers heard this, they said: Truly this is the way of salvation." So Rufinus, Book 3, no. 136. Wherefore St. Jerome (or rather Paulinus) teaches the matron Celantia to hedge her ears against slanderers in this way, Epistle 14: "Do not grant authority to detractors by your consent, nor nourish their vice by nodding assent. Do not, says Scripture, be in agreement with those who derogate your neighbor, and you will not take sin upon yourself." And Sirach 28:28: "Hedge your ears with thorns, and do not listen to a wicked tongue." And after a few lines: "This vice is indeed of such a kind that it ought to be extinguished above all, and completely excluded by those who wish to live holy lives. For nothing so disturbs the mind, nothing makes the mind so fickle and light, as to believe everything easily and to follow the slanderer's words with the rash assent of the mind; and blessed is he who so


has armed himself against this vice, that no one would dare to slander in his presence."


Most admirably, St. Jerome, Epistle 2 to Rusticus, refutes the excuses of those who claim they cannot close their ears to slanderers: "Nor indeed," he says, "is that excuse just: 'I cannot do an injury to those who report things to me.' No one willingly reports to an unwilling listener: an arrow is never fixed in a stone, and sometimes rebounds and strikes the one who aimed it. Let the slanderer learn, when he sees that you do not willingly listen, not to slander easily. 'Do not mingle with slanderers,' says Solomon, 'because their ruin will come suddenly, and who knows the downfall of both?' — that is, both of him who slanders and of him who lends his ear to the slanderer." Finally St. Ambrose, Book 4, Epistle 29, prescribing a rule of life for Florianus: "Do not defile your mouth," he says, "with another's evil; never slander a sinner, but have compassion: what you criticize in others, rather fear in yourself. You will certainly never slander if you have rightly despised yourself. Take as much care to correct your own life as you examine that of others."


Second, to guard against the poison of the wicked tongue, close your mouth, so that you do not mingle in conversation with it, nor flatter it, assent to it, laugh along with it, or applaud it, and thereby yourself engage in slander and cursing. Therefore "make for your mouth" not one, but many "doors and bars." For just as a city, house, garden, and vineyard is not only hedged with a wall or fence against the incursions of beasts and enemies, but is also secured with many doors and bars — both so that beasts and enemies may be excluded, and so that the household members cannot go out except at the nod of the master or guardian who holds the keys — so likewise, to keep your soul untouched by the slanderous tongue, not only must the ears be closed, but the mouth also must be stopped with the closure of lips and teeth, that is, with a firm resolution of mind to keep silent, lest meanwhile your thoughts and urges, itching to converse and narrate the faults of your neighbor, burst out through your mouth, and enemies, namely slanderous words, be let in. Thus David barred his mouth, saying: "I set a guard over my mouth, when the sinner stood against me. I was silent, and was humbled, and held my peace," Psalm 38:2. But because this guard cannot be provided by us and by the powers of nature, but is the work of the grace of God, he therefore urgently invokes the same, saying, Psalm 140:3: "Set, O Lord, a guard on my mouth, and a door of circumstance upon my lips" — that is, a door surrounding, closing, and guarding my lips. In Hebrew: Set a guard over the door of my lips; St. Augustine reads: "Set a door of continence upon my lips;" Theodoret,


make it so that my mouth may be guarded, both by teeth and lips, as Theodoret explains; but more so by constancy of mind and a firm resolution to keep silent; and most of all by the strength of Your grace, lest I blurt out anything through anger, hatred, impatience, or levity, by which I might offend You or my neighbors. Just as a house is guarded by its doors standing around it, so that nothing harmful may either go out or come in, so do You, O Lord, by Your grace guard my mouth and lips, lest anything go forth through them that is slanderous, false, detracting, or otherwise impure and vicious.


St. Augustine notes, on Psalm 140, that it says "set a door, not a lock": because the mouth, he says, like a door must not always be shut, but sometimes also opened; for it must be opened for the confession of sin, for the praise of God, for the instruction, consolation, and help of one's neighbor; but it must be closed against the excusing and commission of sin, so that it may not speak angry words, slanders, calumnies, lies, etc. Wherefore, before you speak, invoke the help of God, that He may direct your tongue to speak fittingly. St. Gregory notes the same, Book 7 of the Morals, chapter 17: "A door," he says, "is both opened and closed. He who asked not for an obstacle but for a door to be set upon his mouth, plainly taught that the tongue must both be restrained by discipline and released by necessity: so that a discreet mouth may be opened by the voice at the fitting time, and again closed by silence at the fitting time." Likewise St. Chrysostom, on Psalm 140, where he sets two guardians of the mouth, namely the invocation and grace of God, and the reason and care of the speaker to rightly keep silence or speak: "Let us therefore," he says, "perpetually guard our mouth, applying prayer to it as a key — not so that it may be perpetually closed, but so that it may be opened at the fitting time. For sometimes silence is more useful than speech, just as speech is sometimes more useful than silence. And therefore that most wise man said: 'A time to keep silence, and a time to speak,' Ecclesiastes 3. For if mouths ought to be perpetually shut, gates would not have been made; but if they ought always to be closed, there would be no need of a guard. For what is already shut, why would one guard it? But therefore there are gates and guards, so that we may do each thing at the fitting time." And a little earlier: "Just as a house is no use, nor a city, nor walls, nor gates, nor doors, unless there are those who guard them and know when they ought to be closed and when opened, so also the mouth and tongue are of no use unless there be reason, which may knowingly, accurately, and circumspectly be permitted to close and open them, and may know what should be uttered and what should be left unsaid."


Note: He fittingly joins and places the hedge of the ears before the bars of the mouth, because, in order to close the mouth so that it may not speak anything wrongly, the ears must first be closed so that they may not hear anything wrongly. For the mind itches, when it has heard something new, to speak it out and pour it into the bosom of friends. Wherefore Abbot John of Cyzicus wisely says: "Whoever wishes to restrain his tongue," he says, "let him stop up his ears so that he does not hear many things;


for whoever wishes to be without distraction, let him remain solitary." So reports John Moschus in the Spiritual Meadow, chapter 187.




29. SMELT YOUR GOLD AND YOUR SILVER, AND MAKE A BALANCE FOR YOUR WORDS, AND STRAIGHT BRIDLES FOR YOUR MOUTH.


It is a parable, as if to say: Smelt your gold and silver so that from them you may make a balance with which to weigh and evaluate your words, and from them make bridles for your mouth with which to bridle it — that is, expend all your wealth and all your efforts on this: to acquire wisdom and prudence (for gold and silver are the symbols of these), which may teach you to compose your mouth for right speaking or silence. Instead of "smelt," the Greek has κατάδησου, that is "bind up," so that from them you may fashion a balance; or "bind, tie down and spend," so that you may buy and acquire the balance just mentioned. Therefore the meaning comes to the same thing. The Greek, then, may be translated thus: bind up your silver and your gold, and make a balance and scales for your words, and make a door and bolt for your mouth; the Zurich version: bind up your silver and your gold, that is, apply a lintel and threshold to your speech, in Greek ζυγὸν καὶ σταθμόν, which Vatablus more correctly translates as "a yoke and a balance." The Complutensian edition and others read it as one word, ζυγοστάθμον, that is, a yoke-balance — that is, an equally poised, well-balanced scale, which stands in equilibrium and does not swing or incline to either side. For ζυγοστατεῖν means to weigh and equalize, and ζυγοστάται are the weighmasters in charge of weights; whence "zygostatica fides," that is, full and examined equity; for a zygostatica libra is a balance publicly certified and established. See Budaeus in his Commentary. The Syriac translates: with your silver and gold you make a seal, and with your word you make (may you make) a support (another reading has: make a balance) — as if to say: Just as you seal and secure your gold and silver, so also seal and secure your tongue, lest it lie open as plunder for enemies; for words are treasures of the mind, more precious than gold. Again, just as gold on a coin is stamped with the image of the king who minted it, so also stamp your words with the image of God, who gave you mouth and tongue for this purpose: that you may speak the things of God, according to Song of Songs 8:6: "Set me as a seal upon your heart," and consequently upon your mouth.


St. Gregory, on Penitential Psalm 4, at the words: "Lord, You will open my lips," reads: "Make a door and a bar for your mouth, and a yoke and a balance for your words; so that everything we say," he says, "may be seasoned with humility and weighed with measure. And let us not open our mouth in speaking sooner than is expedient; but let us examine our words — whether this should be kept silent, whether this should be said against this person, whether it is the time for this discourse, and finally whether it does not conflict with the virtue of modesty. Let nothing that sounds envious break forth."


St. Hilary, on Psalm 140, reads: "Establish your silver and gold, and make a door and a bar for your mouth, and a yoke and a measure for your words. A door," he says, "and a bar he commanded to be placed on the mouth, so that there would not be easy egress for words; and for those same words he established a yoke and a measure, so that, subjected to the yoke of reason, they might hang weighed with the moderation of measure."


For the Greeks, and St. Hilary following them, have nothing about bridles, which the Latin version wants to be made "straight" for the mouth, because many apply bridles to their mouth, but not straight ones: for they bridle the petulance of the mouth with excessive silence; they are silent, namely, when sinners should be rebuked, the ignorant instructed, and the afflicted consoled. Therefore he applies straight bridles to his mouth who loosens it to speak, or bridles it to silence, when right reason dictates that one should speak or keep silent. St. Jerome, Book 14 on Ezekiel, at the beginning, reads: "You shall make a balance and a weight for your words: so that in words," he says, "and in deeds, and in thoughts, we may do everything with weight and reason."


St. Chrysostom, on Psalm 140: "Make a balance-pan (a pair of scales) and a balance for your tongue," and he explains it thus: "He demands," he says, "greater diligence, so that we may not only utter the words that are appropriate, but also with the caution that is fitting, and with careful consideration, weigh them as it were, and diligently evaluate them. For if we do this with gold and material that perishes, how much more should this be done with words, so that nothing is lacking or superfluous. Wherefore Sirach says, chapter 4: 'Do not withhold a word in the time of salvation.' And Paul: 'Let your speech be always in grace, seasoned with salt, so that you may know how you ought to answer each one,' Colossians 4. Consider to yourself that this is the member by which we converse with God. This is the member by which above all else we receive the most venerable sacrifice (the Eucharist), worthy of the highest reverence. And therefore it must be free from all accusation, calumny, obscene speech, and cursing." Therefore let this counsel of St. Augustine be valued and held: "Let every word come to the file before it comes to the tongue." Even more, indeed double, does St. Bernard demand in the Mirror of Monks: "Before you utter your words," he says, "let them come twice to the file before they come once to the tongue." So did the bride, of whom it is said in Song of Songs 4: "Your lips are like a scarlet ribbon" — as if to say: Your lips, bound and adorned with silence and discretion like a beautiful ribbon. Whence Rupert, in the same place, attributing this to the Blessed Virgin: "On the lips of Mary," he says, "is confession and beauty; on the lips of Mary, holiness and magnificence. Eve was mute before God, but Mary magnified God with the sweetest voice, while she humbled herself."


Hear this sentence of Sirach treated with outstanding and brilliant detail above all others by St. Ambrose, Book 1 of the Offices, chapter 3: "Hedge your possession with thorns, and bind your gold and silver, and make a door and a bar for your mouth, and a yoke and a balance for your words. Your possession is your mind; your gold is your heart; your silver is your speech. 'The words of the Lord are pure words, silver tried in the fire.' A good mind is also a good possession. Indeed, a precious possession is a pure man. Hedge, therefore, this possession and surround it with thoughts, fortify it with pious solicitudes, lest


the irrational passions of the body may rush in and lead it captive, lest violent impulses assault it, lest passersby plunder its vintage. Guard your inner person; do not neglect or disdain it as something worthless, for it is a precious possession. And rightly precious, whose fruit is not perishable and temporal, but stable and of eternal salvation. Cultivate therefore your possession, that you may have lambs. Bind your speech, lest it run wild, lest it become wanton and by its talkativeness gather sins to itself. Let it be more restrained and confined within its own banks. A river overflowing quickly gathers mud. Bind your understanding; let it not be slack and flowing, lest it be said of you: 'There is no plaster to apply, nor oil, nor bandage.' The sobriety of the mind has its own reins, by which it is ruled and governed. Let there be a door for your mouth, so that it may be closed where appropriate, and more carefully barred, lest anyone provoke your voice to anger, and you repay insult with insult. You have heard read today: 'Be angry, and sin not.' Therefore, even if we are angry — because it is an emotion of nature, not of the will — let us not bring forth an evil word from our mouth, lest we fall into fault. But let there be a yoke and a balance for your words, that is, humility and measure, so that your tongue may be subject to your mind; let it be restrained by the bonds of the reins, and have its own bridles by which it can be recalled. Let the scales bring forth words weighed by the measure of justice, so that there may be gravity in thought, weight in speech, and moderation in words."


The same St. Ambrose, on Psalm 118, at the twenty-second octonary, on the words: "My tongue shall speak Your word," says: "Hedge your ears with thorns. Would that you also hedged your tongue, so that you would not speak the things of the world, nor hear the things of the world. But what is worse, your tongue is surrounded with thorns that prick and wound the one who speaks worldly things. Therefore the adversary frequently pours secular thoughts even upon those who are praying. If therefore we ought not to hear foreign or superfluous things, how much more ought we not to speak against others, since venerable Scripture says to each one of us: 'Bind your gold and silver, and make a yoke and a weight for your mouth.' Bind your understanding with faith, bind your words with taciturnity, impose a yoke on your mouth, lest with the untamed neck of words it toss about; impose a weight, so that we may carefully weigh everything we say with cautious examination. But with what thorns will you hedge your ears, as Scripture tells you, except with a contrite heart and the fear of judgment? These healthfully prick, these stimulate but do not wound, although even the wounds of a friend are useful.


Mystically, Rabanus says: "He smelts his gold and silver who purifies the sense and meditation of his heart, and the speech of his mouth, by examining them in the fire of the Holy Spirit, so that they may become in all things consonant with the truth of the Catholic faith and the rule of Sacred Scripture. But he who does not take care to exercise caution in his words, the consequence is that he falls in the sight of his enemies, that is, of the malign spirits who lie in wait for him; his


fall in everlasting death is incurable." The interpretation of Palacios is also mystical: The author commands, he says, that gold and silver be smelted, so that coins may be made from them to be distributed for pious uses; by which action God, inclined favorably, may restrain our tongue with a bridle, and cause us not to speak anything without the balance of reason. Moreover, the balance is golden when whatever the tongue speaks is directed to the glory of God; it will be silver when what it speaks, it speaks for the benefit of neighbors. But we fall in the sight of our enemies when, in the particular judgment by which everyone is examined at death, the demons leap up as victors. We do not fall if we are not confounded, when we shall speak to the demons at the gate (namely of death) — that is, when, accused by them in the hour of death and freed by Christ the Judge, we shall triumph over the demons. Wherefore the Apostle wisely admonishes, Colossians chapter 4, saying: "Let all your speech be always seasoned with grace and salt" — that is, with gentleness, sweetness, candor, truth, wisdom, discernment, charm, elegance, and indeed, where necessary, with sharpness and severity. For salt carries all these qualities.


This parable or apologue is adorned with the remarkable fable of the crow and the frog by Cyril, Book 1 of the Moral Apologues, chapter 15, whose title is: The Learned Speaker and the Greedy One: "When the crow," he says, "after much labor and study had at last barely learned to speak, and heard a frog uttering many things, he descended and said: Who, sister, taught you to speak? She replied: No one indeed, but in exchange for my lost tail, generous nature gave me the power of speech. Then the crow: A happy exchange indeed! In place of a beast's tail, you received the speech of reason. To which the frog added: But how did it come about, brother, that you know how to speak? Then he replied: By long labors and studies indeed I bought and learned speech. Hearing this, the puffed-up frog said: Behold, you are learned in speaking and I am unlearned; if you please, then, let us compete in loquacity, so that it may appear which of us speaks more abundantly. To this the crow, having ruminated on the matter, said: I know how to speak only those few things which I have learned; but that you have by no means learned to speak, and have not purchased the gift of speech, is sufficiently clear from this — that if you had purchased it and been educated, you would not pour out words so freely, but would either sell them prudently or bestow them generously. But the garrulous frog said: Well then, you are the one speaking now — and to whom do you sell your speech? He immediately replied: To the wise. For nothing done in an orderly manner is wasted for him, and whatever is said fittingly is dear to him. Have you not heard, Proverbs 10:20, that the tongue of the just is choice silver, because it is most precious?" He adduces a reason from first principles, and confirms it with a physical reason drawn from the position of the tongue, saying: "For a closure that is rarely opened is stronger, and a tongue less frequently used is more solid. For what is long held straight is more difficult to bend. But when the tongue does not speak, it holds itself straight. The trumpet of divine truth was brief in speech on Mount Sinai, and uttered only the Decalogue.


For the purpose of speaking less, the mouth is closed; the gate of the lips, and the windpipe, are surrounded by a small door for this reason." Then, adducing another reason drawn from the nature of speech, he adds: "For indeed, if a voice is truly a word and not mere sound, it must be conceived in meditation, formed by counsel, digested by judgment, and once digested in its proper place and time, expressed in open ears. Five vowels were given to man, so that we might speak sparingly and to the point. And for this reason the tongue is one instrument both of speech and of taste, so that we might say few things, and only after they have been first tasted by reason. For the talkative person, with undigested words, disturbs others or is himself disturbed."




30. AND TAKE HEED LEST YOU STUMBLE WITH YOUR TONGUE (through the rashness of anger and words), AND FALL IN THE SIGHT OF ENEMIES WHO LIE IN WAIT FOR YOU, AND YOUR FALL BE INCURABLE UNTO DEATH.


For many through rashly uttered words incur both present and eternal death. St. Gregory says admirably, Book 7 of the Morals, chapter 17: "It should also be known that those who slide into harmful words lose their entire state of uprightness. For the human mind, like water, when enclosed, is gathered upward, because it seeks again that from which it descended; but when released, it perishes, because it pours itself out uselessly through the lowest channels. For by as many superfluous words as it is dissipated from the discipline of its silence, it is led outside itself, as it were, by as many streams. Whence it is not able to return inwardly to self-knowledge, because, scattered outwardly through much speaking, it loses the force of intimate consideration. Therefore it exposes itself entirely to the wounds of the lurking enemy, because it does not enclose itself with any fortification of guard. Whence it is written: 'Like a city that lies open and without the circuit of walls, so is a man who cannot restrain his spirit in speaking.' Because


it does not have the wall of silence, the city of the mind lies open to the javelins of the enemy, and when it casts itself out through words beyond itself, it shows itself open to the adversary, whom that adversary conquers without effort all the more, inasmuch as she who is conquered fights against herself through much speaking." And St. Bernard, On the Interior House, chapter 5: "The tongue (lingua)," he says, "is so called because it licks (lingit). It licks by flattering, bites by slandering, kills by lying. It binds, and cannot be bound; it is slippery, and cannot be held, but it slides and deceives; it slips like an eel, penetrates like an arrow. It takes away friends, multiplies enemies; stirs up quarrels, sows discord. With one stroke it strikes and kills many. It is smooth and treacherous, ready and eager to drain away good things and to mix in evil."


Wherefore God often punishes the slanderous with present death, and always with eternal death. Paulinus, in the Life of St. Ambrose, records that the priest Donatus, slandering St. Ambrose after his death, was suddenly struck with a grievous wound, carried to his bed, and there breathed forth his slanderous soul. And he adds that the same thing happened to Bishop Mauranus, who was slandering the same saint. And St. Gregory, Book 4 of the Dialogues, chapter 51, relates that a nun of insolent tongue appeared after death half-burned and consumed on one side. Moreover, God struck Miriam, the sister of Moses, with leprosy for slandering Moses, Numbers 12. Finally, He often sent demons upon slanderers, so that those who bore the demon in their slanderous tongue would carry the same demon throughout their whole body, as their possessor and master. Imitating Sirach, Cato thus decreed concerning the bridling of the tongue: "Consider it the first virtue to restrain the tongue: Nearest to God is he who knows how to be silent with reason. Flee rumors, lest you begin to be regarded as a new author of them: For to have kept silent has harmed no one; to have spoken has caused harm."
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Synopsis of the Chapter

Man prepares the soul, God governs the tongue, and weighs spirits, and directs the ways of men, working all things for Himself, to whom every arrogant person is an abomination: sins are redeemed by mercy: the weight and balance are the judgments of God: the indignation and clemency of the king: praise of wisdom, prudence, the learned, the sweet in speech, and the patient: the foolish and the perverse are censured: lots are tempered by the Lord.



Vulgate Text: Proverbs 16:1-33

1. It is for man to prepare the soul, and for the Lord to govern the tongue. 2. All the ways of a man are open to His eyes: the Lord is the weigher of spirits. 3. Reveal your works to the Lord, and your thoughts will be directed. 4. The Lord has wrought all things for Himself: even the wicked for the evil day. 5. Every arrogant person is an abomination to the Lord: even if hand joins hand, he is not innocent. The beginning of a good way is to do justice; and this is more acceptable to God than to sacrifice victims. 6. By mercy and truth iniquity is redeemed, and by the fear of the Lord one departs from evil. 7. When the ways of a man please the Lord, He will convert even his enemies to peace. 8. Better is a little with justice than much fruit with iniquity. 9. The heart of a man plans his way, but it is for the Lord to direct his steps. 10. Divination is on the lips of the king; his mouth will not err in judgment. 11. Weight and balance are the judgments of the Lord, and all the stones of the bag are His work. 12. Those who act wickedly are abominable to the king, because the throne is established by justice. 13. Just lips are the will of kings: he who speaks uprightly will be loved. 14. The indignation of the king is a messenger of death: and the wise man will appease it. 15. In the cheerfulness of the king's countenance is life: and his clemency is like a late rain. 16. Possess wisdom, because it is better than gold: and acquire prudence, because it is more precious than silver. 17. The path of the just turns aside from evils: he who guards his soul keeps his way. 18. Pride precedes destruction, and the spirit is exalted before a fall. 19. It is better to be humbled with the meek than to divide spoils with the proud. 20. The learned in word shall find good things: and he who hopes in the Lord is blessed. 21. He who is wise in heart shall be called prudent: and he who is sweet in speech shall receive greater things. 22. The learning of the possessor is a fountain of life: the instruction of fools is foolishness. 23. The heart of the wise will instruct his mouth, and will add grace to his lips. 24. Well-ordered words are a honeycomb: sweetness to the soul, health to the bones. 25. There is a way that seems right to a man, and its end leads to death. 26. The soul of the laborer labors for himself, because his mouth compels him. 27. The wicked man digs up evil, and on his lips a fire blazes. 28. The perverse man stirs up quarrels, and the talkative man separates princes. 29. The unjust man entices his friend, and leads him by a way that is not good. 30. He who with fixed eyes plans wicked things, biting his lips, accomplishes evil. 31. Old age is a crown of dignity, when it is found in the ways of justice. 32. The patient man is better than the strong man: and he who rules his spirit, than the conqueror of cities. 33. Lots are cast into the lap, but they are governed by the Lord.



1. It is for Man to Prepare the Soul, and for the Lord to Govern the Tongue

In Hebrew: to man belong the arrangements or orderings of the heart, but from the Lord is the answer of the tongue. This verse is absent from the Septuagint of the Complutensian and Roman editions; some other codices, however, render it thus: "To man belong the applications of the heart, and from the Lord the answer of the tongue." Hence also the Syriac, following the Septuagint as is its custom, thus translates: from man is the counsel of the heart, from the Lord the speech of the tongue. Likewise the Chaldean.

Now Aben-Ezra rightly expounds the Hebrew thus, as if to say: A man rightly arranges and disposes his thoughts in his mind, just as a general arranges and orders soldiers in battle formation; for thus a man mentally orders what he is about to say, and says to himself: I will say this first, this second, this third, etc. (for this is what the Hebrew ערך [arach] signifies, to which by metathesis is opposed עכר [achar], that is, to disturb, to confuse). But it is God's part to order and arrange the words, so that what you have conceived and arranged in your mind, you may utter in an orderly, fitting, and effective manner with your mouth. Just as it is the general's part to arrange soldiers in battle formation, but God's to give them fighting spirit, strength, and victory: so likewise it is man's part to arrange what he is about to say, but God's to direct the speech, so that what he intends may persuade the hearer. And Rabbi Levi says: "Although it belongs to a man to arrange things and words in his mind, he nevertheless needs divine help to pronounce his words properly; for how many are the words which, although conceived and ordered skillfully in the mind, are nevertheless confused and disordered in their pronunciation." To this point belongs that saying of St. Augustine, in Book II of On Christian Doctrine: "To capture the thought of the mind with words delights the speaker wonderfully; but when proper words flee the speaker, and foreign ones present themselves, he is so tormented, as if a bad interpreter were assigned to a wise and learned ambassador." And Vatablus says: The sense is what is commonly said: "Man proposes, God disposes." We see this happened in the case of Balaam, whose curse God turned into a blessing. For when he had resolved in his mind to curse Israel, God so turned his tongue that he blessed them instead, Numbers 23.

Less fully, Cajetan restricts this saying from the Hebrew to responses, as if to say: When someone is questioned, let him premeditate what to answer; but let him not trust in his premeditation, and let him commend himself to God, because it belongs to God to direct the tongue, so that it may respond in a manner that satisfies the mind of the questioner. But this is a narrower interpretation; for the Hebrews call "responding" what is simply speaking, even if no question has preceded. Hence our translator renders it generally: "It belongs to the Lord to govern the tongue."

The Pelagians misused this passage for their heresy, to prove that the beginning of salvation comes from free will; for by doing good works and adorning oneself, a person could anticipate and prepare himself to receive the grace of God. It would therefore be man's part to prepare the heart, that is, to begin the good, but God's to complete and perfect it. This sense is refuted by the divine Augustine, in Book II Against Two Letters of the Pelagians, chapter 8, from that saying of Christ in John 15:5: "Without Me you can do nothing"; and from that of Paul in 2 Corinthians 3:5: "Not that we are sufficient to think anything of ourselves as from ourselves, but our sufficiency is from God." Therefore St. Augustine, taking the answer of the tongue as the answer of the divine tongue, not the human, thus explains it, as if to say: It is for man, not alone, but aided by God's grace, to prepare his heart to receive God's speech, so that he may hear what the Lord speaks in him; but it belongs to God alone to respond to this preparation of man, and to insert in him His divine words and counsels.

But hear St. Augustine: "For this reason indeed it is written: It is for man to prepare the heart, and from the Lord is the answer of the tongue, because man prepares the heart, yet not without the help of God, who touches the heart. Man prepares the heart; but in the answer of the tongue, that is, in this, that the divine tongue responds to the prepared heart, man has no part in the work, but the whole is from the Lord God. For just as it was said: It is for man to prepare the heart, and from the Lord is the answer of the tongue; so also it was said: Open your mouth, and I will fill it, Psalm 80. For although without His help, without whom we can do nothing, we cannot open our mouth, yet we open our mouth by his help through our own work. For what is preparing the heart and opening the mouth, but preparing the will? And yet in the same Scriptures we read: The will is prepared by the Lord." From which this golden sentence is constructed: "Wherefore God does many good things in man which man does not do; but man does nothing that God does not cause man to do."

But this exposition seems rather mystical than literal. For literally the tongue of man, not of God, is understood here. Hence our translator, for "from the Lord is the answer of the tongue," clearly renders: it belongs to the Lord to govern the tongue, namely not His own, but man's. Wherefore the plain and simple sense is, says Jansenius, that Solomon wishes to signify that a man can indeed think to himself and frequently plan what he is going to say and answer; but without God's help, he will not express well what he has planned, nor bring what he has conceived to effect. Not that the heart can dispose and prepare itself for speaking without the grace of God, but that even what one has planned to say with the grace of God, one cannot express well without a new and special grace of God, which moderates and governs the tongue; so that we may understand that a learned and useful speech is not to be attributed solely to prior meditation, nor is it sufficient for speaking well and healthily that one carefully think to himself what should be said, but after all our own effort we must depend on the help of God, who must not only suggest to the memory what was previously thought out, but also moderate the tongue of the speaker, so that what has been conceived may be said well, usefully, and with grace for the hearers. It is similar in writing; for it is the same thing, whether you speak with your mouth or with your hand and pen. Hence the Psalmist says: "My tongue is the pen of a scribe writing swiftly," Psalm 44:2.

Note here, against the Pelagians, that it is a matter of faith that the preparation of the heart for good pertaining to salvation comes from the grace of God. But the Wise Man here speaks generally, even about the thinking and speaking of indifferent matters that do not pertain to salvation, and he speaks according to human custom and experience. For we see that it is harder to express the thoughts of the mind fittingly than to think and conceive those same thoughts. He therefore does not exclude prevenient grace that excites to salutary thoughts, but compares the greater with the lesser, as if to say: In salutary matters, man, stirred by the common grace of God, can conceive good things in his heart; but he needs greater grace to express them fittingly, especially because during speaking, pride, anger, envy, and also failure of memory, shame, fear, and many other impediments to speaking rightly steal in; all of which we cannot remove and overcome except through the grace of God.

Wherefore it signifies only that thought and the will, or intention, are more in our power than the execution of the work, as if to say: It is not sufficient, in natural things with the general concurrence of God, and in supernatural things even with the grace of God, to premeditate what you are going to say, unless God afterwards in the very act of speaking directs the tongue with special grace; so says St. Thomas, I-II, Question 112, article 2, in the body. What Solomon says here about words, he asserts the same about deeds and works in verse 9 and chapter 20:24: for it is easy with the common grace of God to resolve on things in the mind, but a new and special grace is needed to carry out in action what you have resolved. For in the course of working, many difficulties arise which cannot be overcome without the special help of God.

And this is the first reason a priori why it belongs to man to dispose the heart, but to God to govern the tongue, and why both, namely both disposing and governing, are more the work of God than of man. The second reason is that in speech many circumstances arise that are unforeseen by the speaker. Since therefore man has not foreseen them, so that his tongue might be adapted to them, it is necessary that it be governed by God. Add that there are many secret conditions in the hearer as well as in the speaker, known to God alone, to which the speech of the speaker must be suitably adapted, and which therefore must be directed by God. The third and chief reason is that it is indeed man's part to speak outwardly and form words; but it belongs to God alone to give them inwardly the force and vigor to persuade the hearer of what they convey; otherwise the speaker is only sounding brass and a tinkling cymbal, as the Apostle says, 1 Corinthians 13. For just as the farmer sows the seed, but God alone gives the seed the inner power of germinating and multiplying itself; so it happens exactly with the word, which the speaker sows like seed, but God gives it spirit and efficacy for converting the hearer.

For God inspires in the mind of the hearer what the speaker proposes, and illumines and inflames it with the light and impulse of His grace, so that it may understand, love, and pursue the very same thing. This is what the Apostle says: "I planted, Apollo watered, but God gave the increase," 1 Corinthians 3:6; and Christ: "Everyone who has heard from the Father, and has learned, comes to Me," John 6:45; and verse 44: "No one can come to Me, unless the Father who sent Me draws him." The same is taught everywhere against the Pelagians by St. Augustine, especially in his book On Correction and Grace.

This maxim applies everywhere, but especially in the profession of faith and for Martyrs at the time of persecution, concerning whom Bede properly explains it, so that Solomon says here the same thing that Christ says in Matthew 10:19: "But when they hand you over, do not be anxious how or what you are to speak; for it will be given you in that hour what you are to speak: for it is not you who speak, but the Spirit of your Father who speaks in you." Thus Esther, about to intercede with her husband Ahasuerus for the salvation of the Jews, who had already been condemned to death through Haman, prays to God: "Grant," she says, "well-composed speech in my mouth in the sight of the lion, and turn his heart to hatred of our enemy," Esther 14:13. For many causes must concur for the speaker to persuade the hearer of what he intends, and especially the heart of the hearer must be soothed and bent, so that he may be affected by what he hears, and lay aside contrary affections; but this God alone can do.

Wherefore, the preacher, the confessor, and anyone striving to save souls must pray to God to so direct his tongue that it may strike the mind of the hearer and persuade him of what is said. Let him therefore pray with the Psalmist: "Lord, You will open my lips, and my mouth shall declare Your praise." Thus St. Augustine, as Possidius narrates in his Life, tells how in a certain sermon he said entirely different things than he had previously conceived in his mind, and afterwards perceived that this was done by God for the conversion of a certain Manichean who was present at the sermon. St. James gives the reason, chapter 3, verse 8: "But the tongue no man can tame." Where I said much on this matter. Therefore it is necessary that God curb and tame it. Hence St. Chrysostom, Homily 50 on Matthew: "The tongue," he says, "is a royal horse: if you impose the bridle of your teaching on it, you will have made it an ambler; the king will mount upon it and rest on it." Just as therefore no one could manage Bucephalus except Alexander the Great, and that horse would tolerate no other rider except Alexander: so likewise no one can govern the tongue except God; and it tolerates no other rider except God. Wherefore Hugh of St. Victor in Book I of On the Soul says: "The tongue is slippery, and cannot be held, but it slips away and deceives. It slips like an eel, it penetrates like an arrow."

Finally, from this maxim: "It belongs to the Lord to govern the tongue," Francisco Suarez skillfully and carefully concludes, in tome I of On Grace, Prolegomenon III, chapter 5, number 7, that the gratuitously given graces which St. Paul enumerates in 1 Corinthians 12, among which the first is the word of wisdom, are not given through habitual dispositions, but through an actual motion of the Holy Spirit, by which He Himself directly stirs the mind and causes apt words and fitting modes of speech to occur to it, and removes the impediments that could distract or disturb the mind. This is especially true for the preacher, as I said, the confessor, and similar persons who convert souls. Let them therefore frequently pray that God may govern their tongue for the salvation of others, namely, that He may cause them to speak so fittingly that they may strike and convert their hearers.



2. All the Ways of a Man Are Open to his Eyes; the Lord is the Weigher of Spirits

For 'patent' (are open), the Hebrew is זך (zach), that is, was clean, pure from all stain and fault, sincere, clear, irreproachable. Hence זכוכית (zecuchit) is the word for glass and crystal, on account of its cleanness and transparency. For 'ponderator' (weigher), the Hebrew is תכן (tochen), which has three meanings: first, directing, disposing; second, measuring; third, weighing. Properly, tochen means carefully considering, thoroughly examining, precisely measuring, counting, judging spirits, whether they measure up to their standard and rule, namely the divine law, reason, and the prescription of virtue, and correspond to it exactly. Our translator renders it 'weigher,' that is, one who weighs and examines whether they have the true weight of virtue.

Hence the Chaldean translates: all the ways of a man are clean in his eyes, and God directs his ways; the Syriac: all the ways of a man are pure in his own eyes; the Septuagint: all the works of the humble are manifest before Him; but the impious will perish in the evil day. The Roman editors note that in one codex of the Septuagint, under an asterisk, the following is found: "To man belong the applications of the heart, and from the Lord the answers of the tongue. The greater you are, humble yourself, and before the Lord you will find grace. All the works of the humble are manifest before God; and the Lord establishes their spirits. Commit your works to the Lord, and your thoughts will be established. The Lord has wrought all His works for Himself, but the wicked will perish in the evil day."

Now first, Cajetan, since the Hebrew zach is masculine and singular in number, translates thus: all the ways of a man are clean in his eyes, that is, he says, all the external actions of a just and sincere man are open to his eyes, when he examines and judges them; but the spirits and internal impulses by which he was driven to these actions, he does not see through: for these God alone weighs, that is, examines, penetrates, and measures. But all translators render זך (zach) as clean, or open and clear. For among the Hebrews there is frequent enallage and interchange of genders and persons. Again, זך (zach) can be taken as an abstract, as if to say: All the ways of a man seem to be cleanness in his eyes, that is, entirely clean. To this the Septuagint draws near, who restrict these words to the humble: "All the works of the humble," they say, "are manifest before God."

Wherefore our Salazar, adapting the Vulgate version to the Septuagint, takes these words as applying only to the humble, and explains them thus, as if to say: All the works of the humble in His sight are like glass, that is, clear and transparent; therefore he notes even the smallest blemishes and defects in them, according to that saying of Isidore of Pelusium, Book II, letter 24: "The hypocrite puts glass in place of a true pearl, that is, he peddles his vain and meritless works as great ones, and displays them as if precious. But the humble person esteems his pearls as glass," that is, he values his heroic works at little or nothing, and considers them fragile like glass.

But "the Lord is the weigher of spirits; of spirits, that is, of the proud who crave lofty spirits; for thus 'spirit' often signifies pride and haughtiness. Now he explains 'weighs' in three ways: first, as if to say: "God weighs," that is, by weighing He balances, levels, and equalizes the spirits of the proud, by casting them down and leveling them, as if by a plumb line, with other men who are cast down and lowly; second, "He weighs," that is, He weighs down with burdens, meaning: God lays down and depresses the pride of the lofty by imposing some burden of tribulation; third, properly, "He weighs," that is, He weighs in the scales of His just judgment, and rightly discerns the lightness of the proud and the weight and importance of the humble. Thus Salazar.

But the Author of the Greek Catena says: "By this, that the works of the humble are said to be manifest to God, it is implied that God does not wish to look upon the works of the proud, much less to approve them. Or they are said to be manifest because they are like a certain light."

But 'humble' is not in the Hebrew, Chaldean, Syriac, or Latin; much less 'of the proud,' which not even the Septuagint itself has. Wherefore, taking this saying generally as it sounds, about any man whatsoever, it should be noted that when it says: "All the ways of a man are open to his eyes," the pronoun 'his' can be referred either to God, who was mentioned in verse 1, or to man. Bede, Lyranus, Aben-Ezra, Hugh, and Dionysius refer it to God, and give this meaning: "The Lord sees the ways, that is, the actions of all, namely of both good and bad, and also the spirits of each, what they think in secret, He discerns with a sure balance," says Bede; as if to say: To God, all the actions of man are vitreous and crystalline, that is, clear and transparent like glass and crystal, because God intimately sees through their root and foundation, namely the heart, mind, and spirit of each, and weighs and examines it, whether it has the fair and just weight of goodness, or whether it is diminished, defective, and unjust.

Hence Boethius concludes, in Book V of The Consolation of Philosophy, prose 6, near the end: "Therefore shun vices, cultivate virtue; a great necessity of uprightness is laid upon you, since you act before the eyes of a Judge who sees all things."

Secondly, more simply, the Syriac, the Chaldean, Vatablus, Pagninus, Rabbi Levi, Jansenius, and others refer the pronoun 'his' to the man who immediately precedes, as if to say: Man's external actions are open to himself, and he often, out of self-love and self-regard, approves of them and considers them pure and holy; but not rarely does he err, because he does not see through the internal spirit from which they flow: for the weigher, that is, the examiner, the investigator, the introspector of this, is God.

Note here that by 'spirit' is meant, first, the thought and will of the mind, which God alone weighs, whether it is good or bad, as if to say: Man sees the external action and approves of it as good and honorable in itself. But God sees the internal volition, which is often faulty, and therefore stains and vitiates the whole external action; so that although it may seem pure to man, it is nevertheless judged impure by God. This sense is more clearly expressed by Solomon in chapter 21:2, saying: "Every way of a man seems right to himself; but the Lord weighs the hearts," as if to say: Do not flatter yourselves that your works please you and seem to be upright and just, because God will call them to the scales of His divine judgment, in which the most subtle spirits and the most hidden thoughts are weighed; hence in those scales, what is often approved and praised as good by man is reprobated and condemned as evil.

Secondly, 'spirit' signifies the intention and the depth of the heart, as if to say: Man perceives his actions, but does not see through the intention and the depth of his own heart; but God does see through it, indeed He weighs and balances it; and therefore He often condemns an action which seems right and just to men. For a good work done with an evil intention is evil, not good; for example, when someone gives alms to a poor person in order to draw him into luxury or heresy. But a work indifferent in itself, that is, neither good nor bad, becomes good if it is done with a good end and a good intention. But a work evil in itself cannot become good, even if it proceeds from the best intention. Behold, the Lord is the weigher of all these intentions. Therefore let no one be his own judge, let no one be proud of his own judgment, but let him tremble before the divine judgment.

Here pertains the explanation of our Vilalpando, Part II On the Temple, Book III, chapter 9, which is as follows: "All the ways of a man are open to His eyes, the Lord is the weigher of spirits, as if to say: Works are the way which seems right and smooth to each person; but its roughness and outcome are hidden and unseen to a man who trusts greatly in himself and is blind; but to God they are open. For He Himself judges and discerns the spirits, and by what impulse each person is led in every one of his actions."

Thirdly, by 'spirit' understand the affection, love, intention, fervor, zeal, force, and efficacy, as if to say: Man sees the external work and greatly esteems it, and considers it very pious and holy; but God weighs the spirit, that is, the quantity of affection, intention, love, and zeal from which the work proceeds, according to the saying: "God considers not how much, but from how much." For a great work done with a small spirit, affection, and love is of little weight and merit before God, who is the just appraiser of virtues; but a small work done from a great spirit and love is of great weight and worth before God. Hence St. Thomas, Part I, Question 21, article 4, reply to objection 3, says it is rash to determine which was holier, St. Peter or St. John: for "the Lord is the weigher of spirits."

Fourthly, by 'spirit' understand the quantity of grace and charity, which gives weight to the work. For the same good work done by a man who has great grace and charity, and is therefore eminently holy and a friend of God, is of far greater weight, worth, and merit before God than the same work done with equal intensity by another who has a small habitual grace and charity, and is therefore little pleasing to God and His friend, as Francisco Suarez teaches, Treatise On Grace, Part III, Book XII, chapter 22, number 2, and others generally. But this quantity of grace and charity, God alone weighs and measures. Hence St. Francis used to say: "Everyone is worth as much as he is worth before God, and no more." It is therefore God's part to weigh works, whether they are weighty or light, from the weighty or light spirit that produces them. Again, God, says Lyranus, weighs spirits in order to repay merits and demerits. Hence the Hebrew tochen the Zurich Bible translates as 'disposing': "The Lord," it says, "disposes spirits," that is, says Vatablus, He works in us the things that are good; Rabbi Levi translates 'directing,' as if to say: God directs the actions of the just so that from crooked they may become straight; or, if they are straight, that they may remain straight, and that they may continually walk on the straight path of virtue and salvation, and so arrive at eternal rewards; but the wicked works of the impious He directs to the deserved punishments of hell.

He alludes to Job 28:25: "Who gave the winds their weight, and weighed the waters by measure," where for 'weighed' the Hebrew is תכן (tichen); hence tochen, which our translator here renders as 'weigher.' For just as God gives to the winds, though they are the lightest things, their own weight, that is, their measure — namely a quantity, force, and efficacy determined and defined by Him — and weighs the waters, for example the sea, by measure, so that although it may swell, it nevertheless does not exceed the limits established by God and measured out for it: so likewise God gives to the aforementioned spirits their just weight and measure, and according to that measure equalizes and measures each one.

Moreover, the weight of the spirit and the soul is love, according to the saying of St. Augustine: "My weight is my love; by it I am carried wherever I am carried." Therefore, as great as the love in the soul is, as great as the charity, so great is its weight; for charity gives weight, that is, dignity, value, and worth to the work and to the worker. The word 'weigher' therefore can be understood in two ways: first, as giver of weight; second, as measurer of weight. For God measures the weight of all actions, both bad and good; but of good ones He also gives the weight, which namely He Himself from eternity through His predestination has equalized and measured out both for the good, salvation, and glory of the one working, and for the public good, namely the state and office which He committed to the worker for the good of the Church or the commonwealth. Man therefore is the weigher of bodies, but God of spirits, and thus of all Angels, Cherubim, and Seraphim.

This sense aptly coheres with the preceding and following verse, as if to say: Just as God in speaking is the governor of the tongue, so in working He is the weigher of spirits and intentions, and in willing He is the director of thoughts, as follows. He therefore is the charioteer of the heart, the mouth, and the work. Hence in the following verse, for 'shall be directed,' the Hebrew is יכונו (yikkonu), which alludes to tochen. Truly therefore Bede says in his commentary on Proverbs: "Just as a pipe without breath gives no sound, so the heart of man without divine inspiration receives no good." Hence St. Michael, as the vicar of God, is depicted as a balance-holder, that is, weighing in the scales the souls of the dying, and assessing and weighing their merits and demerits. Thus God weighed the spirit and works of Belshazzar, king of the Babylonians, when He wrote on the wall: "Mene, tekel (which word alludes to tochen, which is the Hebrew word used here), peres; tekel, you have been weighed in the balance and found wanting," Daniel 5:27, where I said much about this balance and weighing of God.

The antistrophe to Solomon is that maxim of St. Paul in Hebrews 4:12: "The word of God is living and effective, and more penetrating than any two-edged sword, and reaching even to the division of the soul and the spirit, of the joints and the marrow, and a discerner of the thoughts and intentions of the heart." See what I annotated there. Thus you see Solomon everywhere corresponding antistrophally to Christ and the Apostles. This indeed is the agreement of the law and the Gospel, this is the harmony of the New and Old Testaments.

Morally, learn here how highly the spirit, namely the mind and intention, should be valued in any action of ours. For a good intention gives goodness even to an indifferent work; and the better the intention is, the better and more meritorious the work is. The intention is good if you flee sin and do good in order to avoid the punishments of hell. Better, if you do it in hope of a heavenly reward. Best, if you do it out of love of virtue, for example, from obedience, to fulfill the law; from gratitude, to give thanks to God; from penitence, to make satisfaction for sins; from justice, to render to your neighbor his due; from religion, to worship God; and especially from charity, to please God more and to render Him something pleasing. For charity is the noblest of the virtues, and their chief and queen; therefore the acts which it elicits or commands through intention it makes divine and most noble, and of the highest merit before God. Wherefore the Apostle says in 1 Corinthians 10:31: "Whether you eat or drink, or whatever you do, do all things for the glory of God."

Explaining this, St. Basil in the Shorter Rules, Rule 196, says: "He truly eats and drinks to the glory of God who preserves the memory of God's benefits toward him, and retains such a disposition of soul as is also manifested by the composure of his body, so that he does not eat as one entirely carefree, but as one who has God as his inspector; and when taking food, he has this set before him, that he does not eat as a slave of his belly for the sake of pleasure, but as a worker of God, so that he may be stronger for carrying out the works that are according to the commandment of Christ." And Blessed Lawrence Justinian, in his book On Discipline, chapter 10: "All servants of Christ," he says, "who desire to please God, should strive to consecrate to the Most High the beginnings of the day and of their actions, so that the subsequent works may not deviate from their principle; wherefore as soon as they awake from sleep, let them always strive to lift up their hearts; let their first voice, first thought, first affection resound with divine praise, let them direct a fervent supplication to God, and commit themselves to Him with a sincere heart, who is powerfully able to deliver from impending dangers."

St. Dorotheus, Instruction 13: "If we do good out of fear of hell," he says, "we are in a servile state; if in order to receive a reward, in the state of a hireling; if we do good for its own sake, we pass to the state of sons."

Memorable is what Joinville writes in French in the Life of St. Louis, King of France: that Yves (of the illustrious family of St. Dominic), when he had been sent as an ambassador by this Louis to the great Sultan of Damascus, met a certain woman of very advanced age, who was carrying in one hand a vessel of burning coals, and in the other a jar full of water. Astonished by this spectacle, he asked her for what purpose she was carrying these two things with her. She answered in this manner: "My intention is to burn Paradise with this fire, and to extinguish the flames of hell with this water."

Stupefied even more than before by this unexpected response, he again asks her why she would attempt such a thing. She replied: "So that in the future no one may devote himself to virtue and the practice of good works out of hope for a reward, nor refrain from evil out of fear of hell, but purely for the honor of God and the singular love which we owe Him." When he understood this, he stood completely in admiration, so greatly had the immense piety and perfection of this woman, and her great zeal for the honor of God, shaken his soul with astonishment.

St. Father Ignatius, eager to spur the students of his order to this perfection, speaks in this manner: "Let all strive to have a right intention, not only regarding the state of their life, but also regarding all particular things, always sincerely aiming in them to serve and please the divine goodness for its own sake, and on account of charity and the extraordinary benefits with which He has anticipated us, rather than from fear of punishments or hope of rewards (although they ought to be aided by these too); and in all things let them seek God, stripping themselves, as far as possible, of the love of all creatures, so that they may direct all their affection toward the Creator of creatures, loving Him in all creatures and all creatures in Him, according to His most holy and divine will."

Those four living creatures which were shown to the prophet Ezekiel in chapter 1 had their wings spread out and their heads raised upward, God signifying by this vision that those endowed with virtue ought to lift their intentions to the heights, namely by carrying them out for the honor of God. King David clearly showed that he purely sought the honor of God when he said: "Not to us, Lord, not to us, but to Your name give glory," Psalm 113. This is what is commonly said:

Whatever men do, the intention judges them all; because, as St. Ambrose says in Book II of On Duties: "Your affection gives its name to your work." For just as branches and fruits draw their sap from the lowest root, so good actions draw their principal goodness and merit from a good intention. St. Gregory, in Book 28 of the Morals, chapter 13, values it so highly that he calls it the foundation of the entire spiritual edifice.



3. Reveal Your Works to the Lord, and Your Thoughts Will be Directed

For 'reveal,' our translator reads גל (gal), from the root גלה (gala), that is, 'he revealed.' But with a different vowel pointing, others read גל (gol), that is, roll, devolve, from the root גלל (galal), that is, 'he rolled.' Hence gilgal is the word for a sphere, namely the heavens, from its rolling and roundness. Therefore Pagninus, Vatablus, Cajetan, and others translate thus: roll or devolve, or turn over to the Lord your works, and your thoughts will be directed, or established; and they explain this in various ways.

First, Cajetan refers it to intention and end, as if to say: The works you plan to do, turn and refer to God as to your ultimate end; so it will happen that your thoughts will be rightly directed to their end and goal. And Vatablus says: Accomplish whatever you do for the honor of God, and you will not be frustrated in your plans. And Rabbi Levi says: Refer everything you do to the divine service, and your plans will proceed rightly, with God lending help so that you may attain the goal of your desires.

Secondly, Baynus and Salazar refer these words to the giving of thanks, as if to say: Everything you do, roll back through thanksgiving to God, the author of those things; whatever good you have done, reflect it entirely back to God, and credit it to Him as to the fountain of all good; thus "your thoughts will be directed," namely they will be carried most rightly and will not go astray. For if from the things you do well, you arrogate anything to yourself, you go completely astray; hence the Hebrew gol can be translated: like a ball, throw back and return to God the holy works which He Himself has cast into you. For, as St. Chrysostom says, Homily 8, tome V: "We ought to refer our good works back to God, just as in the game of ball one person throws and the other returns the ball, and the game is carried on elegantly for as long as the ball, thrown and returned between the hands of each, does not fall." Therefore whatever benefit you have received, with God as it were throwing it, do not let it fall (says Solomon), but immediately throw it back into His hands, so that from there, as if bounced back, it may return to you again; and this not only in prosperity but also in adversity, as if to say: Whatever good you have done, or whatever evil you have endured, credit it to God and return it through thanksgiving.

And you will be more skilled when you have promptly and readily returned the adverse and unfortunate things cast, not to say hurled, upon you by Him. He adds: "And your thoughts will be directed," in Hebrew "will be ordered, or established," as if to say: With this humble judgment already laid down, your "thoughts," that is, your plans and reasoning, will by no means waver. Beautifully St. Chrysostom, in Homily 3 On Lazarus, teaches how we ought to reflect all things, both adverse and prosperous, back to God through the giving of thanks.

Thirdly, more fully and more aptly for the Vulgate translation, refer these words both to hope and invocation, and to praise and thanksgiving. For he explains what he said in the preceding verse: "The Lord is the weigher of spirits;" and in verse 1: "It is for man to prepare the soul," namely by revealing and laying open to God his affairs, and asking Him to direct, confirm, and prosper them. The sense therefore is, as if to say: Devolve your works upon God, that is, reveal them to Him, announce them, offer them, commend them to Him, and wholly commit them to Him, firmly trusting that He will most excellently direct and establish them for His glory, and for your salvation and that of others. For we roll our works unto the Lord, says Jansenius, when we credit to the Lord whatever is done rightly by us, and when we refer all our works to His honor, and when we commend and commit to Him the tasks that are incumbent upon us, praying that He may direct them and bring them to a salutary effect.

The third of these the Wise Man counsels when he says here: "Roll your works unto the Lord." For to this it is fitting that what follows applies: "And your thoughts will be directed," or, as others translate, "established"; that is, with God prospering them, what you have planned will proceed and be fulfilled successfully. He therefore admonishes here the same thing that Tobias says in chapter 4, verse 20: "Ask Him to direct your ways, and that all your counsels may abide in Him." And what David says in Psalm 36:5: "Reveal your way to the Lord, and hope in Him, and He will act."

We are therefore admonished to reveal our works to the Lord, not so as to make them known to Him as if He were ignorant of them, but so that in our prayers we may set them before Him, imploring His help and favor. Hence Bede says: "We reveal our works to the Lord when we bring into memory Him whom we know nothing escapes, in all that we do, and earnestly beg His help in all things." So also Paul, Philippians 4: "Be anxious about nothing," he says, "but in every prayer and supplication let your petitions be made known to God."

Therefore, just as an infant reveals his desires to his mother, and devolves and entrusts them into her lap and care, and there reclines, sleeps, and rests: so likewise the faithful person should reveal, surrender, and commit all his affairs to God, and in the care of His fatherly providence fall asleep and rest, according to chapter 3, verse 6: "In all your ways think of Him, and He will direct your steps," where I said much on this matter. Thus Rabbi Solomon says: גל (gol), he says, means devolve, cast away, as if to say: "Devolve upon God all things you need, and what you plan will succeed happily. Or also: Pour out prayers to God for everything you will need." And Aben-Ezra says: "Since God has done all things for the man free from fault, He grants his wishes; and when he asks for something, He freely grants it. And if you reveal your plans to Him, He will kindly provide what you seek." So also Lyranus, Hugh, Dionysius, and others. The word 'roll' signifies that anxiety is a great weight that burdens the soul of the anxious person; let him therefore roll it from his soul into the lap of God, and so he will be free and secure about the happy outcome of his affair.

Finally, St. Chrysostom, in Homily 41 to the People, refers these words to confession, as if to say: Reveal, that is, confess to God your sins and evil works; thus He will direct you to their pardon and His grace, and to humility and the other virtues. "I do not tell you," he says, "to display yourself, nor to accuse yourself before others, but obey the Prophet who says: Reveal your way to the Lord; confess them before God, acknowledge your sins before the Judge with supplication, and if not with the tongue, at least with the memory, and thus ask that mercy be shown to you. If you continually keep your sins in memory, you will never harbor the memory of anger toward your neighbor. I do not say: if you persuade yourself that you are a sinner. This cannot humble the soul so much as sins themselves, ruminated upon in their particular details. You will not be mindful of evil, if you always carry these things in memory; you will not be angry, you will not revile, you will not think lofty thoughts, you will not fall into the same sins again, you will be stronger for good. Do you see how many good things are born from the remembrance of sins?"

In a similar manner, our Alvarez de Paz, in Book IV, Part IV, On the Effects of Humility, chapter 5, beautifully applies these words to the manifestation of conscience, especially that which most Religious make at stated times to their Superior, as the vicar and interpreter of God: for through this they are most excellently directed by their Superior, indeed by God, toward their own salvation and that of others.



4. The Lord Has Wrought All Things for Himself, even the Wicked for the Evil Day

For 'for Himself,' the Hebrew is למענהו (lemaanehu), which can first be translated as 'for its sake,' namely the work; says Pagninus: For God needed nothing. Or rather 'for his sake,' namely for man, who preceded in verses 2 and 1. Hence the Chaldean translates: all works are of God for those who obey Him, and the wicked is preserved for the evil day; and so there is a clear antithesis between the obedient and the wicked or disobedient: that God prepared all His works, and especially heaven, for those who obey Him; but for the disobedient He prepared evil, that is, destruction and hell.

Secondly, Rabbi Solomon translates lemaanehu as 'for his praise'; for ענה (ana) means to sing and to praise, according to Psalm 146:7: "Sing praises (in Hebrew ענו enu, that is, sing) to the Lord in confession."

Thirdly, the same Rabbi Solomon explains lemaanehu as 'for a testimony of Himself,' that is, so that all things might bear testimony concerning God Himself, because the divine works testify to God's strength and majesty.

Fourthly, most aptly our translator, Pagninus, Vatablus, and others translate lemaanehu as 'for Himself,' which Rabbi Jonah explains as: According to His will and good pleasure. Far better, others explain it thus: For His glory, so that the sense is: God created the world and all things that are in it, not under compulsion serving the utility of others, but freely in service of His own glory, for Himself, as for the ultimate end of all things. For He Himself, just as He is the first efficient cause of all things, so also He is the end and goal of all things; for all things tend to the praise of God, so that they may proclaim and celebrate throughout the whole world the power, mercy, justice, and wisdom of their Creator. Hence God is the same in all things, and like Himself throughout all things. "God," says St. Augustine, "is neither greater in the greatest things, nor lesser in the least things."

Note here that God did not work all things for Himself out of a desire for glory, but because the nature and order of things demands it. For the creature from its innermost and entire essence is referred and looks to its Creator, as to its end and supreme good. Conversely, the nature and divinity of the Creator is of such dignity and majesty that it requires all things to be referred to Himself; indeed, it is one property and essential attribute of the divinity that it is the ultimate end of all things. This maxim therefore admonishes us to refer all our works to God, and to perform them for His sake, just as He Himself has wrought all things, and works those very works with us for His own sake. Since therefore God works all things for Himself, it is fitting that we also, cooperating with Him, should conspire in the same intention as His, and do all our works for His praise and glory, and say that motto of St. Ignatius, founder of the Society of Jesus: "All for the greater glory of God."

To this a new stimulus is given by the Chaldean version, which reads thus: all the works of God are for those who obey Him; and the wicked is preserved for the evil day, as if to say: God, although ultimately He created all things for Himself, yet proximately and mediately He created all things for the just who obey Him, and devoted the sun, moon, fire, trees, fruits, and all created things to their service; so that they in turn might devote those same things and all they have to the service of God. For if God does all things for man, then it is fitting that man in turn should do all things for God. If you object that the wicked and impious also use the things created by God, and that these things serve them, I respond that this service is brief and small. For the wicked man is preserved for the evil day of damnation and hell, when heaven, earth, hell, and all creatures will conspire and, as it were, join forces for his punishment and torment.

Hence St. Bernard, Sermon 3 On Pentecost: "He does all things for Himself," he says, "namely by gratuitous goodness; all things for His elect, namely for their utility, so that the former is indeed the efficient cause, the latter the final cause." See St. Thomas, Part I, Question 44, article 4, where he teaches that God is the first efficient, exemplary, and final cause of all things: because God in their production intends to communicate His goodness to them, and they intend to participate in the same. For the end is that which is intended by the agent. But God did not work them for Himself as the end of Himself (for God does not have an end for Himself, but He Himself is the end of all things), but for the end and the good of creatures. For in God, wisdom, goodness, and operation are one and the same with God, and therefore He Himself cannot be their end. God therefore has "wrought all things for Himself," that is, He wrought all things to this purpose: that He might show and communicate His goodness, wisdom, power, magnificence, glory, etc., to creatures, which is the good of creatures, not of God. For God acquired nothing from this communication of Himself, since nothing can be added to Him (hence even the glory with which men, Angels, and all creatures glorify Him adds nothing to Him, since He has in Himself uncreated and infinite glory). But creatures have drawn their essence, properties, endowments, and every good from God. See St. Thomas and the Scholastics at the cited Question, and Question 65, article 2.

This is what St. Dionysius says: "The divine love of God did not leave Him without offspring." And Christ: "I am the Alpha and the Omega, the beginning and the end," Revelation 1:8. Indeed even Plato in the Timaeus, inquiring why God fashioned the world, answers: "He was supremely good; and from the supremely good, envy is far removed. And so, consequently, He willed all things to be made like Himself, insofar as the nature of each was capable of blessedness."

This saying is explained with learned, profound, and delightful contemplation by our Alvarez de Paz, Book III, Part III, decade 9, contemplation 80, "That God is the Ultimate End." I will weave it in here, because it profoundly explains this maxim, and few possess and read this author. The first point says: O most holy Lord God, You are the ultimate end of all things, and all created things seek nothing as their ultimate end besides You. For You created all things by Your power, not because of any need of Yours, but so that they might share in Your infinite perfection according to their capacity. Their end therefore is to tend toward You, to put on some likeness of You, and to draw near to You their Creator. And indeed creatures lacking reason tend toward You as toward their end by the impulse of their nature, insofar as they seek their own proper good, which is a participation of Your goodness. Only wretched man again and again separates himself from You by sinning and turns to the baseness of the creature. But You who are not just somehow, but as it were the magnet of our heart, draw us to Yourself and compel us to enter the way of rectitude.

The second point: All things rest in their end, and separated from it they do not cease to be moved, until they reach it in their own way. You therefore, O Lord, are our rest. Your majesty alone can fill our heart, Your goodness and sweetness can satisfy it. Neither dignities, nor riches, nor pleasures, nor all created goods fill this capacity of ours; but only the one infinite and uncreated good, which is You Yourself, can fill it and make it happy. You, O Lord, are the city toward which we journey; the harbor into which we sail; the bed in which we rest; the staff by which we are supported. The ivy clings to the tree by which it is supported and raised up high with a thousand branches like arms, because it receives from it its growth and elevation. Therefore I too wish to embrace You with all the love of which I am capable, because without You I cannot stand even for a moment.

The third point: When therefore I shall have possessed You as my ultimate end, then I shall be blessed. This will be to have returned to the homeland, to have passed from the exile of bodies into the region of spirits. In Your very grace, You are our God, the greatest spirit, the greatest dwelling place of the blessed spirits. Where all is truth, is wisdom, virtue, eternity, the supreme good. While we are absent from You and are here, it is a valley of tears in which sensuality reigns and contemplation is exiled; in which the bodily sense freely asserts itself, but the spiritual eye is entangled and grows dim. Let us therefore strive, O God, to depart from this exile at least by our desires and holy affections, and to dwell in You, our supreme good. Amen.

From what has been said, it is clear that when God is said to have created and to work all things "for Himself," that is, for His glory, the glory should be understood not as created glory, which God receives from creatures, but as uncreated and infinite glory, which God has had from eternity and has from Himself and in Himself, which is God Himself. As if to say: God created and works all things for this end: that He might reveal the immense glory of His essence, goodness, power, and wisdom to His creatures, and communicate it to them as far as is possible, so that they might become partakers of it. Nevertheless, from this uncreated glory there naturally and necessarily results created glory, by which men, Angels, and all creatures praise their Creator: for this glory is owed to God by them with every right. And this glory is either manifest and clear, as in men and Angels; or silent and mute, as in irrational creatures: for these glorify God with a silent voice, just as a work glorifies its maker — for example, a house glorifies its architect, a painting celebrates its painter.

Nevertheless, this created glory could not properly be the end of God, which God sought for Himself, so that for the sake of attaining it He created the universe and works all things, both because this glory is outside God and is something created and insignificant; and because it adds nothing to the uncreated and infinite glory which God has had in Himself and possesses from eternity; and because this glory, or glorification, is rather the good of creatures than of God. For it is the happiness of creatures to acknowledge, love, worship, and glorify their Creator, according to that saying: "You have made us, O Lord, for Yourself, and our heart is restless until it rests in You," as St. Augustine says in Book I of the Confessions.

Wherefore, for the answer to and understanding of this passage and similar ones, note that the Hebrews often, and especially in song and verse, speak concisely and leave much to be understood, which they leave for the reader to supply. Therefore when Solomon says: "The wicked also (supply: He created, or as the Chaldean and others translate, who is preserved and ordained) for the evil day," repeat from the preceding hemistich: "the Lord has wrought for Himself." For this repetition is required by the conjunction 'also,' as if to say: All created things, and therefore even the wicked and the impious themselves, who did not seem to be made for God, nor to be subject to His glory and to serve it, nevertheless truly are subject to it and do serve it. For God, who produced all things for His glory, also created those whom He foresaw would be impious if created by Him, and would resist Him and His glory, and He permitted them to act wickedly, so that by rendering to them the punishment they deserve for the faults they have committed, He might reveal in them the glory of His justice.

Hence Vatablus translates and explains thus: and even the wicked will fall into the day of affliction, that is, of perdition, namely so that the wrath of God may be known. This is what Paul says in Romans 9:22: "God, willing to show His wrath and to make known His power, endured with much patience the vessels of wrath, fitted for destruction, that He might show the riches of His glory toward the vessels of mercy, which He prepared for glory." But so far is it from being the case, as Bellarmine rightly concludes in Book II On the Loss of Grace, chapter 12, that Solomon said what Calvin claims — that God, before the foresight of sin, decreed to damn some — that he seems rather to have signified the contrary, when he says that God works all things "for Himself," that is, so that He might demonstrate the glory of His mercy or justice. To decree this damnation on account of foreseen sins is an act of justice; but to decree damnation without the foresight of sins seems to be an act of injustice. For thus speaks St. Augustine, Book III Against Julian, chapter 18: "God is good, God is just; He can free some without good merits, because He is good; He cannot damn anyone without evil merits, because He is just." And in Letter 106 to Paulinus: "If God is believed to damn anyone who is undeserving and subject to no sin, He is not believed to be free from iniquity." Therefore God could not, before the foresight of sin, decree the damnation of anyone in order to demonstrate His justice by that damnation. For the justice of just vengeance and punishment first requires and presupposes the guilt of fault.

THE WICKED ALSO FOR THE EVIL DAY — namely, God has wrought, say Calvin and Beza: Because, they say, before all foresight of fault and sin, God as the absolute lord of all predestines and creates the wicked for punishments, so that in them He may show the glory of His justice; just as He predestines the elect to rewards before all foresight of merits, so that in them He may demonstrate His clemency. But this is an error. For in this way God would equally have to predestine the means to these punishments, namely to send sins upon man and make men wicked (for punishment essentially regards fault and is its correlative: hence no one is punished unless guilty of fault), which is a horrible blasphemy: for it destroys free will, and in its place introduces a fate of sin, and attributes to God, who by His essence is sanctity and goodness itself, all the guilt of sin, so that now not the sinner but God Himself would have to be blamed and punished, according to Calvin. These are monstrous blasphemies unheard of in all ages. See what I said about the hardening of Pharaoh, Exodus 7:3.

I say therefore: God of Himself wills, desires, and commands not the punishment of anyone, but the salvation and consequently the blessedness of all, as is clear from 1 Timothy 2:4, and Ezekiel 33:11, and from the continual exhortations and warnings of all the other Prophets.



5. Every Arrogant Person is an Abomination to the Lord: Even if Hand Joins Hand, He is not Innocent

For 'arrogant,' the Hebrew is גבה לב (geba lev), that is, exalted in heart; the Septuagint expressively renders it ὑψηλοκάρδιος, that is, lofty-hearted. The second part the Septuagint explains thus: but he who unjustly lays hand upon hand will not be innocent; thus the Syriac: he who stretches out his hand against his neighbor is not prevented from evil; the Chaldean: he will not be cleansed from evil; the Scholiast: and he who joins hand to hand, etc.

The sense is, as if to say: God abominates all sins and sinners, but especially arrogance and the arrogant; wherefore even if they have many associates to protect themselves, and through whom they jointly lay violent hands on others, so that they continually pile sins upon sins, they will not nevertheless be innocent, that is, unpunished; but soon the wrath of God will rage against them and lay low their pride. The reason is that the arrogant person is the rival and antagonist of God, so that like another Lucifer he wishes to make himself equal to God and to contend with Him for honor and primacy. God therefore pursues, strikes down, and overthrows him as the rival of His honor, as I have shown elsewhere. Hence St. Gregory, Part III of the Pastoral Rule, admonition 25, applying this maxim to vain and proud preachers, says: "Let them hear what is written: Every arrogant person is an abomination to the Lord, because when he seeks his own glory in the word of God, he invades the right of the Giver, and does not at all fear to set Him below his own praise, from whom he has received the very thing for which he is praised."

Otherwise Pagninus, who translates: soon he shall not be unpunished; and Vatablus: soon he shall not be held innocent, that is, he shall immediately be punished, as if 'hand to hand' meant the same as 'quickly, immediately.' Otherwise also Cajetan, as if to say: Even if the arrogant person rubs his hand with his hand, wipes it, and washes it, yet no water, no lustration will wash away his crime of arrogance; nor will he be innocent, that is, unpunished, but he will be sharply punished by God. Otherwise also Rabbi Levi: "Hand to hand," that is, he will be entangled in continual evils; and Rabbi Solomon says: Punishment will be inflicted on him by hands. But Aben-Ezra translates: the hand of the Lord on account of the hand of the wicked, as if to say: The hand of the Lord destroys him because he uses a deceitful hand. See what I said about this proverb at chapter 11:21.



The Beginning of a Good Way is to Do Justice: And it is More Acceptable to God than to Sacrifice Victims

This verse is not in the Hebrew and Chaldean; it is taken from the Septuagint, who have it thus: the beginning of a good way is to do just things; and they are more acceptable to God than to sacrifice a victim. Our Salazar takes justice as mercy, as if to say: Among the other parts of living well, mercy toward the poor and needy holds the chief place, and that this is more pleasing to God Himself than great sacrifices and victims, you have in Hosea 6:6: "I desire mercy, and not sacrifice."

Hear St. Chrysostom, in his Homily on Matthew 5: "Do you wish," he says, "to honor the body of Christ? Do not despise Him when He is naked; and do not here in the Church dress Him in silken cloths while you neglect Him outside, wasting away from cold and nakedness. For He who said: This is My body, and accomplished the reality together with the word, the same said: You saw Me hungry and did not feed Me; and inasmuch as you did not do it to one of the least of these, neither did you do it to Me. This body of Christ assuredly needs not clothing but a pure soul; and that other body needs much care and great diligence. For this, what is needed is not golden vessels but golden souls. I say this not because I wish to discourage the offering of such vessels, but because I think mercy and kindness should be attended to before all else."

From which it is clear that God gives such deference to the poor, or rather to Himself in them, that as far as externals are concerned, He wishes Himself to be treated more honorably, more generously, and more fittingly in them than in the sacrament of the Eucharist. And indeed this one reason moved the ancient leaders of the Church, in times of great distress of the poor, to break up sacred chalices and spend their value on the poor.

But Solomon adds that mercy and almsgiving are not only more pleasing to God than sacrifices and victims, but also more useful to man; for if sacrifices were chiefly instituted for cleansing and washing away sins, "by mercy" indeed "and truth iniquity is redeemed," etc.

This sense is appropriate, but too narrow. Wherefore others generally take justice broadly, insofar as it extends to any virtue, as if to say: The beginning of a good way, that is, of virtue and an honorable life, is to do justice, that is, to practice works of virtue, as if to say: The way to virtue is not speculation but action and the exercise of virtue. For thus "humiliation is the way to humility," says St. Bernard, "as reading is the way to knowledge, suffering to patience." And he says 'beginning,' because the greatest difficulty of virtue is in its beginning, in starting it. As if to say: Begin the works of virtue, start to do what is honorable and holy, and you will find that virtue is not as arduous as it appeared to you from afar, when the devil and the world were prodding you. Indeed, you will learn by experience that virtue, and its summit, are easily attained by continuous exercise. Here that saying of Horace is true:

He who has well begun has half the task done.

And that of Ausonius, Epigram 83:

Begin! To have started is half the task; let the other half remain — Again begin this, and you will finish it.

And another:

Begin whatever you do; the first part of the work counts for the whole.

Hence prudent people, when something arduous presents itself, immediately undertake it, and with the eyes of the mind, as it were, closed, lest they be frightened by the sight of its difficulty, they set their hand to the work, and thus they overcome the first apprehension of difficulty.



6. By Mercy and Truth Iniquity is Redeemed, and by the Fear of the Lord One Departs From Evil

For 'is redeemed,' the Hebrew is יכפר (yekuppar), that is, is expiated, is propitiated; the Chaldean: by kindness and truth sin is propitiated, and the fear of God turns away from evil. This verse is repeated: for it was also placed in the preceding chapter, verse 27, where our translator transcribed it from the Septuagint, but here from the Hebrew. I explained it there, so I will not add more here. Now if "by mercy and truth iniquity is redeemed," and, as the Hebrew has it, expiated: therefore through works of mercy and truth we make satisfaction for the punishment still remaining and owed for sin whose guilt has been remitted, says Bellarmine, Book IV On Penance, chapter 8. For redemption pertains to justice no less than satisfaction. And if it were absurd to say that satisfaction is made for sins by our works, it would be far more absurd to say that sins are redeemed by our works: just as even the heretics themselves take it harder if we wish to call ourselves in some part redeemers rather than those who satisfy.



7. When the Ways of a Man Please the Lord, He Will Convert even his Enemies to Peace

In Hebrew: when the Lord is pleased with the ways of a man, He will make even his enemies at peace with him; Vatablus: He also reconciles his enemies to him; the Chaldean: He makes them peaceful toward him; the Syriac, however: in the will of the Lord are the ways of man; He will also repay his enemy with punishments. For the Hebrew שלם (shalam) means both to repay and to make peace. The Septuagint (who here, as throughout, transpose many sayings, and indeed add different ones) at the preceding chapter, verse 27, have it thus: the ways of just men are acceptable before the Lord; and through them even enemies become friends.

First, Baynus explains it thus: Men exercise enmities and hatreds against each other because they do not seek the love of God, as if to say: It is impossible for the faithful to be friends with each other if they do not love God. But if we love God, friendship will easily spring up among us. For the charity by which we love God extends itself to our neighbor: for it causes us to love our neighbor also for God's sake, as the image of God. Therefore, if in both sides of the quarreling parties charity and the love of God is kindled, the same love will bend both, so that for God's sake they may love each other and enter into peace. But if one party loves God while the other obstinately perseveres in hatred, at least the former will seek peace and strive to pacify the opposing party and reconcile it to himself as far as he can. This would be a hypallage, as if to say: "He will also convert his enemies to peace," meaning: the just man who loves God will also extend his peace and love to his enemies, that is, he will love his enemies for God's sake and strive to make peace with them, so as to enter into and cultivate peace with them.

Wherefore Demosthenes called just, fair, and gentle men the rennet of the state, because just as rennet binds and unites milk that is of itself liquid and flowing, so the just man strives to bind the hearts of all — both friends and enemies — with peace and concord, and to unite them both to himself and to each other.

Secondly, more simply and more genuinely, as if to say: When someone strives to please God in all things, it often happens that God in turn appeases his enemies and converts them to peace, so that they themselves desire to please, just as he pleases God. And this for a threefold reason. The first is that enemies see that they cannot prevail against those who love God and whom God in turn loves, protects, and defends. The second is that virtue and piety are lovable everywhere, and draw even enemies into love and admiration of themselves: whence it happens that when enemies see their adversary endowed with virtue, sincere, holy, they are compelled to love him and to restore peace with him. Hence Bede explains it thus: "So great is the sanctity of divine religion," he says, "that even those who are outside usually hold it in veneration; and those whom they have observed to serve God perfectly, they begin to be at peace with, however much they may differ in religion." The third reason is that God holds in His hand the hearts of enemies, so that He can bend them to love or hatred as He wills. Since therefore He wills the very best for His just friends, He bends the hearts of their enemies so that they desire and cultivate peace with His friends. Finally, God is the center of love and friendship: for just as at the center all lines cutting a circle into two equal parts meet and are united, so in God all — friends and enemies alike — are united. For just as the center unites in itself all lines, even those opposed to each other, so God makes friends and binds together any people whatsoever, even those who are enemies to one another. I say this often happens, not always: for we see that the just often suffer continual persecutions from their rivals, as the faithful and Martyrs suffered during the first three hundred years of the Church, from Nero to Constantine.

A clear example of this saying is in Solomon, to whom God subjected all neighboring kings and peoples, even hostile ones, or united them by treaty: hence he was called Solomon, that is, the Peaceful, because he had full peace with all, both enemies and friends, 3 Kings 10:23. Again, this is evident in David, with whom Saul was sometimes reconciled, God moving his heart on account of David's merits. Likewise in Tobias, who, because he remembered the Lord with his whole heart, God gave him grace in the sight of King Shalmaneser, as is clear from Tobit 1. The same is evident in Ahasuerus, before whom Esther and Mordecai, and through them the Jewish people, found grace. Likewise in Joseph, Daniel, and the three youths. Also in Alexander the Great and Jaddus the priest, whose story can be seen in Josephus, Book XI of Jewish Antiquities, last chapter. But above all in the Christian people, whose enemy kings and princes God finally, after many persecutions, reconciled with them, so that they not only ceased from persecution, but also submitted themselves to the yoke of faith.

He teaches therefore by this maxim, first and above all, that the faithful person must seek the love and worship of God, so that he may please Him in all things, even if on that account he displeases men, and say with the Apostle: "If I still pleased men, I would not be a servant of Christ." Both because pleasing God is far better than pleasing men, and displeasing God is far worse and more harmful than displeasing men; and because God easily can, and often does, convert the enemies of His friends to peace, as He converted the nations that were hostile to Christ and the Apostles to peace, faith, and obedience. And parents who initially resist their children entering religious life, He often converts so that, having seen the piety, progress, and fruitfulness of their children, they love those same children above their other children.

He teaches secondly that the effective and best means of reconciling enemies is to first reconcile God to ourselves: for God holds in His hand the hearts of enemies. Therefore if we win His benevolence for ourselves, He will easily reconcile our enemies to us, especially if we earnestly implore this from Him. God also does the will of those who fear Him, and to those who obey Him He, as it were, obeys, and makes all other things, even enemies themselves, obey. Add that God in the old law specifically promised the Jews, if they obeyed His law, victory over their enemies and lasting peace — Exodus 23:27 and Leviticus 26:6 and following.

To this pertains the axiom of Rabbi Simeon in Pirkei Avot, that is, in the Apothegms of the Fathers, chapter 2: "So conform to the will of God as to your own; indeed, leaving aside your own will, submit yourself to His judgment; for thus you will also make others immediately serve your desires and wishes." For God, in whose hand are the wills of all, will bend them and make them obedient to you.

Mystically, as if to say: If through obedience you fully subject yourself to God and to His law and will, so that you please Him in all things, it will come about that your senses also, appetites, and all the powers of soul and body, and especially thoughts and temptations, will submit to your mind and will, so that you may easily suppress them, restrain them, and master them, as Adam mastered them in paradise, as long as he obeyed God; but when he rebelled against God, he immediately felt the rebellion of the flesh and concupiscence. For this is according to the law of retaliation: that if you subject yourself to your superior, your inferiors will likewise be subject to you; but if you rebel against your superior, you will likewise experience rebellious subjects. Hence St. Augustine, Book I of On Marriage and Concupiscence, chapter 6: "For it was unjust," he says, "that his servant, that is his body, should obey one who had not obeyed his own Lord." And Book II Against Two Letters of the Pelagians, chapter 22: "For indeed the order of justice brought this about, that since their soul had received its servant body from the Lord, just as the soul itself should obey the same Lord, so the body should obey it, and render a service fitting to that life without any resistance." And soon after: "For the rational soul, the mistress of the flesh, had not yet been disobedient to her Lord, so as to experience in reciprocal punishment a disobedient servant flesh with a certain sense of confusion and annoyance." And Book 14 of The City of God, chapter 15: "In the punishment of that sin, what was repaid for disobedience but disobedience? For what is man's other misery except his own disobedience against himself, so that since he willed what he could, he now wills what he cannot?"

Indeed, God subjects to His great Saints and friends the greatest enemies, both His own and ours, namely demons, according to that saying of Christ to His disciples: "Behold, I have given you the power to tread upon serpents and scorpions, and upon all the power of the enemy; and nothing shall harm you," Luke 10:19. Thus St. Anthony, St. Hilary, St. Macarius, and St. Francis had dominion over demons, and expelled them from the possessed, and subjected them to themselves.



8. Better is a Little With Justice than Much Fruit With Iniquity

In Hebrew: than much produce without judgment. But 'judgment' among the Hebrews often means equity; hence our translator, following the Septuagint, rightly renders it: with iniquity. For thus the Septuagint has it, and from them St. Jerome in chapter 4 of Ecclesiastes reads: "Better is a small portion with justice than many offspring with iniquity." For 'portion,' the Greek is ἁλίεσις, that is, a catch, an occupation, a possession.

First, Baynus takes 'justice' to mean almsgiving, as if to say: Better is a little with justice, that is, with pious generosity and almsgiving, than an abundance of fruits without judgment, that is, gathered unjustly and by plundering. For riches will not profit in the day of wrath, unless from them is produced justice, that is, works of mercy by which iniquity is redeemed, as he said in verse 6.

Secondly, more simply and fully, take 'justice' generally as the totality of the virtues, as if to say: It is better to have small fruits and resources with virtue and holiness, than many with iniquity; which you may explain in two ways. First, as if to say: It is better to gather small resources from just labor than many from unjust means, for example through usury, fraud, and illicit contracts. Hence Vatablus translates: the little that one possesses with justice is preferable to immense revenues acquired unjustly. Secondly, as if to say: It is better to have little with a just life than much with an unjust and wicked one.

The first reason is that justice and holiness are a greater good than all the riches of the world: for holiness is a heavenly and divine good, and is therefore the highest participation of God and of divinity. The second reason is that he who possesses little with justice enjoys peace of mind, tranquility, and joy, which surpass all the goods of the world, according to Ecclesiastes 4:6: "Better is a handful with rest than both hands full with labor and affliction of spirit." Where St. Jerome says: "Elegantly, justice has rest, iniquity has labor." On the other hand, he who possesses much unjustly and wickedly is driven by perpetual pangs and anguish of conscience, as well as by lawsuits and troubles in the courts, which exhaust and swallow up all the pleasure of wealth.

The third reason is that God brings it about that the just man lives more comfortably, more happily, and often more lavishly from a little than the wicked man from much, according to the preceding chapter, verse 16: "Better is a little with the fear of the Lord than great and inexhaustible treasures." See what was said there. And Psalm 36:16: "Better is a little to the just man than the great riches of sinners," to which Solomon alludes here. "Better therefore is a little with justice"; better, that is, happier, more peaceful, more joyful, richer, more abundant, more fruitful. This is what Christ says in Matthew 6:33: "Seek first the kingdom of God and His justice, and all these things shall be added to you." Where St. Chrysostom notes that God forbade excessive care for temporal things so that we might more surely obtain them from God and God's providence: for excessive anxiety makes us unworthy of them, but hope placed in God's providence makes us worthy. "I command," he says, "that these things not be sought and not be worried about, not indeed so that you may not receive them, but so that you may receive them more abundantly. For afflicted by anxiety, and often torn by the bites of cares, you make yourself unworthy of these goods."

Mystically, Bede says: "Blessed, says the Lord, are the poor, for yours is the kingdom of heaven." And again: "Woe to you who are rich, for you have your consolation." It can also be understood thus: Because it is better to serve God devoutly in a simple way of life than to abound in many virtues — for example, almsgiving, prayers, fasting, learning, chastity — and to despise the deeds of one's neighbors, and to glory in one's own supposed eminence.



9. The Heart of Man Plans his Way, but it Belongs to the Lord to Direct his Steps

In Hebrew: the heart of man will think out his way, and the Lord will direct or establish his step. For 'will direct,' some translate 'will weigh,' but less correctly, for the Hebrew יכין (yakhin) signifies no such thing. Hence the Septuagint: the heart of a man thinks just things so that his steps may be directed by God; St. Cyprian, Treatise On Jealousy, near the end: and his steps will be directed by God. But what and what kind of just things will the just man think, to plan his way? Hear St. Cyprian presenting them in the same place: "You have," he says, "many things to think about. Think of paradise, to which Cain, who killed his brother out of jealousy, does not return. Think of the heavenly kingdom, to which the Lord admits none but the harmonious and like-minded. Consider that only those can be called sons of God who are peacemakers, who, united by heavenly birth and divine law, correspond to the likeness of God the Father and of Christ. Consider that we stand before the eyes of God, and that with Him watching and judging we run the course of our conduct and life; that we can ultimately arrive at seeing Him only if we delight Him who now sees us by our actions, if we show ourselves worthy of His grace and mercy, if we who are to please forever in His kingdom first please Him in this world."

The sense of the Vulgate reading is, as if to say: Man with the general concurrence of God thinks and plans his natural works, and with the supernatural concurrence of the same God thinks and plans supernatural works of virtue which are incumbent upon him. But neither concurrence of God suffices for man to carry out in action what he has thought, but for this a new and special grace of God is needed, which may remove, level, or overcome all the difficulties that arise in the execution. It is therefore signified here that the subsequent concurrence and grace is greater and more necessary than the prevenient, according to that saying of the Apostle: "God is He who works in you both to will and to accomplish according to His good will," Philippians 2.

Secondly, the Zurich Bible translates: the heart of man deliberates about his way; Vatablus: he carefully devises his way; as if to say: It is man's duty to diligently, prudently, and carefully premeditate what it is fitting for him to do, and to commend it to God. If he does this, as is right, in the manner I explained shortly before, then surely God will direct, that is, properly arrange, and bless and prosper his actions: namely, He will first cause them to be upright, prudent, and holy; and secondly, to achieve a happy outcome. Similar is what he said about the tongue in verse 1: "It is for man to prepare the soul, and for the Lord to govern the tongue." Hence some theologians explain it thus, as if to say: One established in the grace of God can, through free will imbued with grace, resolve never to offend God mortally, indeed not even deliberately venially, to preserve chastity, to overcome all temptations; but it belongs to the Lord to direct his steps, that is, but this without a new and daily help of God he cannot accomplish it. It is similar with the tongue: the just man can resolve never to offend God with an idle or harmful word; but he needs the special help of God to actually carry this out, namely, so that he may not slip in his tongue and offend God with some speech. Solomon therefore signifies that the governance of the tongue and the direction of one's steps, after the resolution of the heart, come from God alone, because it belongs to God alone to remove all internal and external impediments that are wont to hinder the governance of the tongue and the direction of one's steps. This therefore is rightly called subsequent grace, by which a man is confirmed in the very work and perfected in his good resolution, and with impediments removed perseveres in it all the way to the completion of the work. So says Gabriel Vasquez, following St. Augustine, in I-II, tome II, distinction 185, number 50. Wherefore the Council of Orange, canon 2, teaches the faithful to pray thus against the Pelagians: "Grant to Your suppliants, that we may think what is right by Your inspiration, and by Your governance do the same." And the Church in the Secret prayer for travelers prays: "And may You direct their way with Your preceding grace, and deign to accompany them with Your subsequent grace." And St. Jerome, Dialogue 3 Against the Pelagians: "It is now," he says, "in the Lord's power that what we desire, what we labor at, what we strive for, we may be able to fulfill by His help and assistance."

He proves the same point with the example of King Ahasuerus, who, distracted by various thoughts after a banquet, when sleep usually steals in more easily, nevertheless could not sleep, God so arranging it for the redemption of His people. Here he recognizes a new grace whenever we carry out in action what we desire, or are freed from impending dangers.



10. Divination is on the Lips of the King; his Mouth Will not Err in Judgment

For 'will err,' the Hebrew is ימעל (yimal), that is, as Aquila and Theodotion translate, his mouth will not transgress; the Chaldean: will not lie; Symmachus: will not do injustice. First, some explain these words imperatively, as if to say: Let the lips of the king be truthful, so that in judgment they do not err and do not pervert it in favor of anyone; but let his responses and judgments be so true and certain that they seem to be oracles, and let the king himself be so truthful and faithful, deceiving no one and keeping his word to all, that he seems to be a prophet and one who decrees fates, says Aben-Ezra, Isidore Clarius, and others. Hence Vatablus translates and explains thus: as divination is upon the lips of the king, that is, he ought to speak divine things, as it were. And Lyranus says: Divination, that is, the reading of divine things, is in the eyes and on the lips of the king. This etymology of 'divination' is absurd and far-fetched. Nevertheless the reality was once true; for thus God decreed concerning the king, Deuteronomy 17:18: "And after he shall have sat upon the throne of his kingdom, he shall write for himself the Deuteronomy of this law in a book, etc. And he shall read it all the days of his life, that he may learn to fear the Lord."

Secondly, others take the first part assertively and the second imperatively. Hence the Zurich Bible translates: oracles are what proceed from the lips of the king when he pronounces; therefore let not his mouth transgress.

Thirdly, Vatablus again explains it thus, as if to say: When prophecy is on the lips of the king, then in judgment his mouth does not usually lie.

Fourthly, better, others generally take both parts assertively and absolutely: for this is what the Vulgate, Septuagint, Hebrew, Chaldean, and the other translators require. But in what way is this true? For we know that Ahab, Jeroboam, Manasseh, and other wicked kings issued erroneous and impious judgments. I respond: Solomon speaks not of tyrants, nor of faithless and impious kings such as those just mentioned, but of faithful, pious, upright, and just kings, who exercise the royal office fairly and wisely, and administer the kingdom worthily, as befits true kings, who properly carry out the office of a king and fulfill all the obligations of royal duty. For these are the vicars of God, and like certain gods on earth, according to the saying: "I said: You are gods, and all of you sons of the Most High," Psalm 81:6. God therefore assists and cooperates with them by special help, so that they may govern their subjects justly and wisely, by enacting just laws and settling disputes with true judgments.

The sense therefore is, as if to say: The edicts, decrees, and judgments of a just and upright king are to be received as oracles of God, in whose place he presides over the people, and who assists him, intent and fixed on God and justice, as His vicar, lest he err in commanding or judging. For if the king issues edicts and judgments according to laws and rights, and admits wise counselors into his council and follows their judgment, he will certainly not err, because he will always and everywhere conform himself to the dictates of laws and of the wise; and this dictate is prudent and practically true and certain. Moreover, this saying applies especially in obscure, doubtful, and perplexing matters and judgments, whether of fact or of law: for some legal decrees are so obscure that they seem to be riddles, which the king or emperor must resolve and interpret, as it were, by divination. In these matters therefore, if the king uses the counsel of the wise and invokes God, God will surely direct him to pronounce a true and just judgment, as He assisted Solomon in the judgment of the harlots, who assigned the living infant to the true mother because he shrewdly perceived in her the bowels of maternal love, 3 Kings 3:26. For then the judgment of the king has a certain appearance of divination.

Hence the ancient Romans called the adjudication of an obscure and uncertain matter — for example, which of two accusers should be chosen — a 'divination.' Gellius gives the reason, Book II, chapter 4: "This adjudication," he says, "is called divination because the judge must in a certain way divine what judgment it is fitting for him to pronounce, etc.; because in other cases the judge usually follows what is said and what has been demonstrated by arguments or witnesses; but in this matter, when an accuser must be chosen, the grounds on which the judge can be moved are very small and slight, and therefore which person is more suitable for the accusation he is suited, must be divined, as it were." Hence Cicero's prosecution against Verres is called a "divination." In a similar way, one could say of a teacher: "Divination is on the lips of the teacher; in teaching his mouth will not err." And of a confessor: "Divination is on the lips of the confessor; in the judgment of conscience his mouth will not err." The same may be said of counselors, lawyers, physicians, and professors of any art whatsoever. For if each one follows the prescriptions and directives of his own art, as he ought, he will not err in the exercise of his art. Here applies the saying: "Let priests live as divinities, and speak as oracles;" and as Malachi says, chapter 2:7: "The lips of the priest shall keep knowledge, and they shall seek the law from his mouth, because he is the angel of the Lord of hosts."

Tacitly, therefore, Solomon by this maxim admonishes kings of their dignity and office, that they should remember they are, as it were, God's intermediaries and Prophets, and therefore should exercise the utmost prudence, diligence, moderation, and maturity in judging and commanding, so that their judgments and decrees may appear to be divine. Conversely, he admonishes subjects to obey the decrees of their kings and princes no differently than divine oracles, interpreting them candidly and embracing them benignly, and courageously defending and upholding them. The truth of this maxim is clear from the code of Civil Law, in which stand the laws of Theodosius, Constantine, Valentinian, Justinian, etc., so just, prudent, and true that as many as the decrees are, so many seem to be oracles. Similar are the sayings of Cyrus in Xenophon, and of Alfonso king of Aragon in Aeneas Sylvius and Panormitanus. Such also are the Apophthegms of kings in Plutarch.

The voice and judgment of the king is therefore called "divination," first, because among all it is ratified and firm, and of such authority as if it were a kind of oracle, which it is unlawful to oppose; second, because the mouth of the king is, as it were, the mouth of God; for God speaks through the king, enacts laws, and governs the people. Moreover, every law of kings is derived from the eternal law, which is in the mind of God. God, therefore, is the first and supreme lawgiver, who through kings and princes enacts laws and decrees: hence they are called "sanctions," as if sanctioned by the holy God; third, because the king commands and ordains concerning future things, just as diviners divine the future; fourth, because kings in enacting laws and judgments foresee future advantages or disadvantages, and moderate their decrees and decisions accordingly; fifth, because sometimes they decide matters so obscure and entangled that they seem to divine. Hence in Book X of the Code, under Laws, the Emperor says: "Who will seem fit to solve the riddles of the laws and lay them open to all, if not he to whom alone it has been granted to be a lawgiver?" Sixth, because kings and holy princes were sometimes men who were Prophets, as were Moses, Joshua, Samuel, David, and Solomon, whose oracles accordingly stand in the Pentateuch, the Book of Joshua, Judges, and Kings; seventh, because the kings of the Jews, as I said a little earlier, were required to judge and govern the people according to the law of God and Deuteronomy. Their decrees, therefore, were oracles of God, being drawn from Deuteronomy. Finally, "the heart of the king is in the hand of the Lord; wherever He wills, He will incline it," Proverbs 21:1.

Let kings and princes know, therefore, that in order to rule well, they must rely on God and be governed by Him, according to Proverbs 8:15: "By Me kings reign, and lawgivers decree just things;" and they should accustom themselves to converse frequently with God through prayers, and to be familiar with Him, so that they may make themselves worthy instruments and organs of His governance of the kingdom. Let them therefore pray with Solomon, Wisdom 9:4: "Give me the wisdom that assists at Your throne, etc., that she may be with me and labor with me, that I may know what is acceptable before You; and my works will be acceptable, and I will govern Your people justly, and I will be worthy of the throne of my father." Wherefore Agapetus the Deacon in his Admonition to the Emperor Justinian thus warns, number 9: "The anxious soul of the Emperor must be polished like a mirror, so that it may always shine with divine splendors, and from that learn to distinguish its judgments of affairs. For nothing so enables one to perceive what must be done as keeping it perpetually sincere." Hence Moses in all doubtful matters consulted God and heard Him answering from the tabernacle. David and the other kings of Israel likewise consulted and heard Him through the high priest clothed with the Urim and Thummim, 1 Samuel 14:27; 23:2, and 28:15. Hence the legislators of the nations, in order to give weight to their laws, pretended to converse with the gods: as Lycurgus of the Spartans with Apollo, Numa Pompilius of the Romans with the goddess Egeria, Minos of the Cretans with Jupiter, Zoroaster with the Deity, Zamolxis with Vesta, Menas with Mercury, and Mohammed with an Angel. Therefore they asserted that their laws and edicts were divinations and oracles of the gods.

Allegorically, this maxim is most true of Christ, who is the King of kings and Lord of lords, the first truth, so that He cannot err in judgment, but all His sayings are divinations and oracles. Thus Bede says: "He signifies that King, of whom it is said in Psalm 71:1: 'O God, give Your judgment to the king.' For who among earthly kings never errs in judgment? On whose lips is divination, because not only his own words He directs their deeds, but also the prophets of the Gentiles, who are commonly called diviners, are disposed by His inward indication as to what they should answer those who inquire." Moreover, Christ communicated this gift to the Pontiffs. For concerning the Pontiff of the Old Testament it was decreed in Deuteronomy 17:8: "If you perceive that the judgment before you is difficult and ambiguous, etc., you shall come to the priests of the Levitical order, and to the judge who shall be in office at that time, and you shall inquire of them, and they will show you the truth of the judgment, etc. But the man who acts presumptuously, refusing to obey the command of the priest, etc., that man shall die." Hence Caiaphas, though impious, nevertheless because he was pontiff, uttered the oracle that it is expedient for one man to die for the people, lest the whole nation perish, John 11. Much more does Christ assist the Pontiffs of the New Testament, so that they do not err in decrees of faith and morals, as the Orthodox teach. See Bellarmine, treatise On the Pontiff.

Mystically, the author of the book On the Essence of Divinity, which is found in volume IV of St. Augustine, says: "The lips of the Lord are understood as the harmony of both Testaments, concerning which two testaments it is written in Proverbs: 'Divination is on His lips; in judgment His mouth will not err.'" That is to say, judgment on matters of faith and morals is drawn from both Testaments, namely the New and the Old, which are like the two lips of God; and therefore that judgment is certain, and like a divination and oracle. For each Testament is an oracle of God, who is the King of kings.



11. Weight and Scales Are the Judgments of the Lord: And All his Works Are the Stones of the Bag

So it should be read with the Roman editions and the Hebrew, not sæculi ["of the world"], as Bede and others incorrectly read. For the ancients, says Vatablus, designated weights with small stones; therefore stones are taken for weights; and they were accustomed to keep them in bags. In Hebrew: a balance and scales of judgment belong to the Lord; and His work is all the stones of the purse. For the Hebrew word for "weight" is פלס peles, that is, the equilibrium of a balance, the pointer, the plumb-line, the rule on a scale, or what the weigher holds in his hand while he weighs a thing on the balance. For the root פלס palas means to balance, to weigh in a scale, to rectify, to regulate. Hence some translate it as: rule, or equilibrium and scales are the judgment of the Lord. Now first, the Zurich version translates and explains it thus: a balance, a scale, are the judgment of the Lord; all weights are His work — that is, says Vatablus: All things that have been devised for the preservation of justice among men, such as balances, scales, and weighTheodotion renders: all His works are the weights of the purse. Which the Author of the Greek Catena explains thus: "God is not just in any ordinary way, but so just and equitable that all His works are brought to a precise standard, and, as it were, reduced to a level. For just as things that are weighed on a balance are brought to such equality that they admit no excess or deficiency whatsoever, so all the works of God have been made with the most exact just measure."

Third, the Syriac translates: the scales of the balance are the judgment of the Lord, all His works are weights of truth; and our Vulgate: weight and scales are the judgments of the Lord. For although in the Hebrew it is in the genitive — a balance or scales of judgment belong to the Lord — yet in reality this amounts to the same as: weight and scales are the judgments of the Lord. For scales of judgment are called the judgments of God weighed and examined in the balance and scales of justice to a precise standard, that is, most just and most equitable. Therefore scales of judgment, that is, just ones, as Symmachus translates, are the very most just judgments of God; or by hypallage, the balance and scales of judgment are called the judgment of the balance, that is, weighed and balanced on the scales: for such is every judgment and work of God, which in every respect has its just weights. Finally, the Hebrews sometimes by antiptosis take the genitive construction for the absolute nominative, namely, "balance of judgment" for "the balance is the judgment of the Lord."

Now R. Solomon explains it thus, meaning: The judgments of the Lord are weight, that is, the justice of mortals and their crimes are weighed by God as if by a just weight and balance. R. Levi, however, refers these words to the preceding verse: "Divination is on the lips of the king; in judgment his mouth will not err." For the mind, he says, is like a king in man. The mind, therefore, will be as it were divine and divining, so as not to err in judgment, if its weight and balance are the judgments of the Lord — that is, if by the right weight and balance of reason it examines and judges what is just before God: namely, what is good and what is evil; what is pleasing to God and what is displeasing; what is temporal and vain, what is eternal and solid — so that it may despise what is perishable and pursue what is eternal. But this interpretation is symbolic and mystical.

Therefore, taken literally, the sense is this: The judgments of God — whether properly so called, or what are metonymically called judgments and justifications because they are equitable and just — namely, the very commandments and precepts of God, are weight and balance, that is, most exact and most just, just as if they had been weighed to a precise standard and equilibrium on a balance; for thus they have indeed been weighed and balanced on the scales of divine judgment, mind, and assessment. "And all His works are the stones of the bag," that is, the works of God are equal and similar to all the stones of the bag — that is, to any weights whatsoever, even those exact and just to a precise standard — which weights were formerly stones kept in bags for weighing: because, namely, all the works of God are so perfect and exact that nothing can be added to or taken from them. So say Bede, Lyranus, Hugo, Dionysius, and others generally.

Second, the Septuagint translates: the movements of the balance of justice are with God, and His works are just weights. Symmachus: weight and just balances are with God, etc.

Moreover, the judgments of God properly so called are various: First, they are punishments, which God justly measures out and inflicts on sinners in proportion to their crimes. Hence the Emperor Maurice, slain by Phocas along with his sons on account of his crimes, as he died in penitence exclaimed: "You are just, O Lord, and Your judgment is right."

Second, they are rewards which God repays to the just, both in this life and in the future, in proportion to their merits.

Third, they are the various conditions, states, and lots of men — for example, that this man is poor, that one rich; that this man is sick, that one healthy; that this man is fortunate, that one unfortunate; that this man is a king, that one a commoner; that this man is a teacher, that one unlearned; that this man advances to the lowest, that one to the middle, and yet another to the highest degree of grace, and becomes an Apostle and Martyr, etc. All these things, if you consider men, seem fortuitous, mere lots and chances; but if you look to God as their author, they are judgments — that is, weighed and distributed by just judgment. Hence mystically, Bede, reading sæculi ["of the world"] instead of sacculi ["of the bag"], says: "He calls the stones of the world the just and strong in faith; such the Apostle Peter wished those to be, whom he admonishes saying: 'And you as living stones are built up into spiritual houses.' No one, therefore, from the beginning of the world has been chosen by his own virtue and made fit for the heavenly building; but rather by the work of Him who, constituting all things in weight, measure, and number, distributed to each one, as He willed, the measure of faith and graces."

Fourth, they are temptations and tribulations: for God by His just judgment balances these so that they are proportionate and commensurate with man's powers, both of nature and of grace, so that they may be bearable, according to 1 Corinthians 10:13: "God is faithful, who will not allow you to be tempted beyond what you are able, but will with the temptation also provide the way of escape." Moreover, just as in a balance, if you place a weight on one scale, the other, previously depressed, is raised: so God places the burden of tribulation on the body and the lower portion of the soul, so that the higher part and the mind, previously depressed toward earth and earthly things, may lift and raise itself up to God and the love of heavenly things. Furthermore, just as gold refined by fire is weighed on a balance — for if it gives an equal weight to what it had before the test of fire, it is a sign that it was pure and had no dross, since dross is consumed by fire, and its consumption diminishes the weight of the gold; but if it returns an unequal and lesser weight, it is a sign that it was impure and mixed with dross, for the fire in refining away the dross took away as much weight from the gold as there was dross: so likewise God by temptation and tribulation tests the strength and constancy of the just. If the just person loses nothing in the temptation, it is a sign that his virtue was pure and solid; but if the temptation takes something away, it is a sign that it was mixed and weak: for however much strength he lost, that much weakness and admixture of carnal love he had. Hence Job 31:6: "Let Him weigh me," he says, "in a just balance, and let God know my simplicity;"

In Hebrew: and let Him see my perfection, or my integrity.



12. They who Act Impiously Are Abominable to the King: Because the Throne is Established by Justice

In Hebrew: It is an abomination for kings to commit impiety, because the throne is established (the Chaldean: directed) by justice. The Septuagint: An abomination to the king is he who does evil things, since the throne of sovereignty is prepared by justice. From God He descends to the king, who is the living image of God on earth, meaning: The king who fulfills the office and honor of a true king imitates God; for just as God in His judgments and works is most just, so in turn the just and upright king abhors all injustice and impiety along with those who practice it, and accordingly exercises just vengeance upon them, punishing them with loss of goods and life, in order to defend and protect the upright from their injuries and scandals. He adds the reason a priori, saying: "Because the throne is established by justice" — justice, that is, by the just punishment of the impious and just rewards for the pious, whereby all injustice and impiety are banished from the kingdom, and justice and piety reign and triumph. For thus both kingdoms and kings within kingdoms are strengthened and prospered: both because justice is the cause of peace, concord, commerce, wealth, and all good things; and because God strengthens, enriches, and prospers kings and kingdoms in which justice flourishes. Hence the throne of Solomon was supported step by step by twelve lions wrought of gold, 3 Kings 10. For lions are the symbol of fortitude and of robust justice and vengeance against the impious. They signified, therefore, that Solomon had ascended to the royal throne, as it were by steps, through the strength of justice and through vigorous punishments of the impious, and was thereby confirmed and strengthened in it. For Solomon at the beginning of his reign put to death Joab, Shimei, Adonijah, and others whose crimes David had been unable to punish, but whose punishment he had on his deathbed entrusted to Solomon, 3 Kings 2, according to Proverbs 20:26: "A wise king scatters the wicked and drives the wheel over them." On which see more in the same place. On the other hand, kings who lead the life not so much of a king as of a tyrant, who love and foster the impious, overturn both themselves and their kingdoms, as is evident in all the schismatic kings of Israel from the first king Jeroboam to the last, Hosea. Read the Fourth Book of Kings.



13. The Will of Kings is Just Lips: He who Speaks Rightly Will be Loved

So it should be read with the Roman, Hebrew, and Greek editions; not dirigetur ["will be directed"], as Bede and others read, meaning: "He who speaks rightly will be directed with straight steps into eternal life," says Bede. In Hebrew: the good pleasure (so Aquila and Theodotion) or benevolence of kings is lips of justice, and he who speaks right things will be loved; or, as Vatablus renders: just lips please kings, and they love him who speaks rightly. The Septuagint: just lips are acceptable to the king, and he will love upright words. The Chaldean: he who speaks rightly is loved; the Syriac: loves. From deeds he descends to words, meaning: Just as the wise and upright king hates unjust works and loves just ones, so likewise he hates unjust words, loves just ones, and cherishes, honors, and exalts those who speak rightly. He describes the ideal of a true king; for he signifies not what kings are, but what they ought to be. For many kings and princes have in their courts flatterers, parasites, and hypocrites, who, though they are wicked, pretend to be upright, so that by fawning upon and flattering princes, they may be raised by them to wealth and honors. These do not speak what is just or right, but what is pleasing, and what they know will be agreeable to the desires and ambition of princes — and so they drag them along with themselves into crime and ruin.

Hence Alfonso, king of Aragon, as Panormitanus testifies in Book III of his Deeds, compared flatterers to wolves; for just as wolves are accustomed to devour donkeys by tickling and scratching them, so flatterers by their blandishments and lies aim at the destruction of princes. The Emperor Constantine, moreover, called sycophants and parasites the moths and mice of the palace, as Nicephorus and his Scholiast testify, Book VIII, chapter 54.

Hear Seneca, Epistle 21: "I will show you what great eminence lacks, and what is wanting to those who possess all things: namely, one who tells the truth, since no one speaks or advises from his true conviction, but the contest of flattery is the one duty of all their friends."

Solomon here therefore admonishes kings to shun flatterers who suggest pleasant but harmful things, as they would plagues; and instead to summon to themselves just, serious, upright men who will offer true, just, and right counsel, even if it sometimes proves unpleasant, stern, and burdensome to princes. Conversely, adding: "He who speaks rightly will be loved," he admonishes counselors and courtiers to give right and sound counsel to princes, even if austere; for although at first they may find them less benevolent and favorable, yet when their sincerity, faithfulness, and truthfulness are finally recognized, they will win the love of princes, and former austerity will be turned into benevolence, aversion into favor, horror into affection. On the other hand, if by flattering them they suggest pleasant things instead of salutary ones, fictions instead of truths, when this pretense is discovered, as it will be, they will incur their indignation, and thence death. For as follows: "The indignation of the king is the messenger of death." Hence the Author of the Greek Catena explains thus: "Both to Christ the Lord and to any faithful and upright king, just lips are acceptable. For to hold the truth of the faith and to apply oneself to justice are things that contribute most to the advancement of the king and the kingdom. If therefore you are a king, imitate Christ the King; but if you do not endeavor to imitate Him, you are assuredly not worthy of the name of true king, nor will you escape the just judgment of God. For Christ is the judge not only of private individuals, but also of kings and princes."

Mystically, Bede says: "He calls kings the saints, who rule principally over vices and are attended by the virtues of the soul as if by wedges of obedient retainers.

They are accustomed to this, of whom the Lord says: 'Many prophets and kings desired to see what you see, and did not see it,' Luke 10. Otherwise earthly kings very often detest just lips, as Herod did those of John, on account of which he even punished him with beheading."



14. The Indignation of the King is the Messenger of Death: And a Wise Man Will Appease it

In Hebrew: the wrath of the king is the messengers of death, and a wise man will expiate it. The Septuagint: the fury of the king is the messenger of death, and a wise man will appease him. The Chaldean: the indignation of the king is the angels of death, and a wise man will extinguish it. R. Solomon: the indignation of the king is like one sent by the king to inflict death. Aben-Ezra: the wrath of the king is like the indignation of the Angels of death, who devote the impious to destruction.

R. Levi connects this maxim with the preceding one, meaning: When the king sees that he has been deceived by a flatterer or hypocrite who suggested pleasant but unjust and harmful things, and has been persuaded to accept the false for the true and the harmful for the useful, he becomes vehemently angry and indignant at such deceit, so much so that this anger is like a sentence of death, indeed an indicator and messenger of death.

Now first, our Salazar takes the death to be that of the king himself who is indignant, as if Solomon were deterring kings from indignation because it portends and brings upon them their own death, meaning: "The indignation of the king is the messenger of death" — that is, the king who is accustomed to becoming indignant and raging against his own people over trifling causes has the clearest premonition of his own death; for subjects, unable to bear the cruelty and difficult character of the prince, frequently remove him by poison, treachery, or an uprising of rebellion.

AND A WISE MAN WILL APPEASE IT — that is, since anger exposes the king to such great danger, the man who brings wisdom to governance will temper his wrath, and will strive to show himself mild, easy, and merciful to his subjects; for clemency and agreeableness of character above all else protect the prince, so that no bodyguard more abundant or stronger can attend princes than humanity and clemency, as Plato teaches in Book I of his dialogue On the Kingdom, near the middle. Others generally, by common agreement, understand the death to be not that of the angry king, but of the one at whom the king is angry. Hence, second, Hugo judges that kings are here warned not to outwardly display the indignation they have conceived against anyone, because this display becomes an occasion and stimulus for the king's servants, wishing to ingratiate themselves with him, to announce and even actually inflict death upon the one at whom the king is angry, and then to report it to the king so as to win his favor. Hugo gives examples: First, of the one who announced to David the death of King Saul, and of another who brought him word of the murder of Ishbosheth — neither without punishment. Yet their intention was to comply with the king's indignation; for they did not know his most gentle character. There also comes to mind that crime committed by the servants of King Henry II of England against St. Thomas of Canterbury, who in order to comply with the fury of their king they cruelly murdered the most holy Pontiff.

Third, plainly and simply, meaning: "The indignation of the king is the messengers" — that is, the messenger (there is an enallage of number) — "of death," to him who offends the king and arouses his indignation; just as conversely, the joy of the king is the messenger and sign of a happy and honored life, as is said in the following verse. For Solomon, just as in the preceding verse he showed what pleases or displeases the king, so in this verse he fittingly adds how much one should value pleasing or displeasing the king — that is, how much the king's indignation or benevolence should be esteemed — namely, that the latter is the cause and harbinger of life, the former of death, so that subjects may learn to fear, honor, and observe the king, says the Author of the Greek Catena.

For the wrath of kings is heavy and bitter, both because they consider the royal majesty to be deserving of the highest respect — hence if anyone offends it even in the slightest, they become gravely indignant and prepare a fierce vindication of their trampled majesty — and because power is joined to their anger, for they hold supreme power over the life and death of all. Power, therefore, sharpens wrath. Hence the Chaldean and the Septuagint translate: the wrath of the king is the angel of death. Now the angel of death in Scripture signifies the demon, who is accustomed to be the messenger, indeed the executioner, of death — meaning: "The wrath of the king is the angel of death," that is, anger in a king is a kind of voluntary demon, driving him to savagery and cruelty. And indeed many interpret that passage in 1 Samuel 19, "And the evil spirit of the Lord came upon Saul," as referring to anger, which stirred Saul so violently that he raged like one possessed.

Moreover, St. Basil in his homily On Anger says: "For neither the sword, nor battle lines, nor fire, nor anything terrible can sufficiently restrain a soul swelling with anger; no more than one can be defended from demons, from whom angry men differ neither in appearance nor in disposition of soul." And again he calls anger "a voluntary demon."

The sense, then, is this: The indignation or fury of the king is like messengers of death, because, like them, it strikes great terror and portends impending death or some grievous punishment, as is evident from Esther 7 in the wrath of King Ahasuerus against Haman. Likewise later in chapter 19:12 it is compared to the roaring of a lion: "As the roaring of a lion," he says, "so also is the wrath of the king;" where it is also added by way of antithesis, which agrees with the following parable: "And as dew upon the grass, so also is his cheerfulness." But although the wrath of a king is heavy and dangerous, yet it can be overcome and appeased by wisdom. Hence it follows: "And a wise man will appease it," because with his wise eloquence, or by some clever device, he averts and calms the king's wrath conceived against himself or others, as is evident in the case of Joab, 2 Samuel 14, who through the cleverness of the woman of Tekoa calmed David's anger against Absalom. So says Jansenius. Here applies the maxim of Bede in Proverbs: "A great storm is the indignation of the king." And that of Seneca: "Where anger dwells with power, it is a thunderbolt."

An elegant fable of the she-goat and the raging lion is found in Gabrias:

"The she-goat," he says, "when she saw the lion raging, said: 'O most wretched fate of wild beasts! If when in your right mind you are intolerable, lion, how now that you are raging is your face not full of tears?'"

"The moral: that it is not fitting for one who has power to fly into a rage;" nor is it prudent to provoke him to anger, but rather to avoid it altogether.

An example is found in the Emperor Domitian, whom Pliny depicts thus in his Panegyric of Trajan: "Terrible in his approach and appearance, pride on his brow, anger in his eyes, a feminine pallor on his body, impudence in his face suffused with deep redness; no one dared approach or address him, as he always sought darkness and secrecy, never emerging from his solitude except to create solitude around him." For all these reasons he was hated by all, and was finally killed by his own household servants on account of his excessive cruelty. Wherefore Pliny, contrasting Domitian with Trajan, thus praises the latter's humanity and benevolence: "He," he says, "derived much pleasure from the company of his citizens, both initiating and returning conversation; and not only was it permitted to see his chamber, but to behold the prince himself in public." By such courtesies he so won over the people that he obtained from them the title of "the Best," and thereafter it was acclaimed by all as a felicitous omen to each new Emperor: "More fortunate than Augustus, better than Trajan."

Mystically, Bede takes the king to mean Christ, whose wrath on the day of judgment against the reprobate will be so great that they will say "to the mountains and rocks: Fall upon us and hide us from the face of Him who sits upon the throne, and from the wrath of the Lamb, for the great day of their wrath has come, and who will be able to stand?" Revelation 6:16. This wrath of Christ, then, will be to the reprobate a messenger of death, when He will thunder upon them the sentence and thunderclap of eternal damnation, saying: "Depart from Me, you cursed, into the eternal fire prepared for the devil and his angels," Matthew 25:41. But the wise man — namely, he who wisely anticipates the wrath and judgment of Christ, and strives to avoid sins in this life, or if he has committed any, to blot them out through penance, and endeavors to please Christ in all things — he will assuredly appease His wrath and will find Him placid and cheerful on that tremendous day of judgment; and he will hear that longed-for sentence of life: "Come, blessed of My Father, possess the kingdom prepared for you from the foundation of the world," Matthew 25:34.



15. In the Cheerfulness of the KING'S Countenance is Life: And his Clemency is Like the Latter Rain

In Hebrew: in the light of the king's countenance is life, and his benevolence is like the cloud of the latter rain. The Chaldean: in the light of the king's countenance is life, and his will is like a cloud in fair weather. The Syriac: like a late rain cloud. Pagninus clearly: when the king's countenance shines, there is life, and his benevolence will be like the cloud of the latter rain. Vatablus: the serene countenance of the king is thus it is, and his favor is like the cloud of the latter rain. The Septuagint goes in a different direction, as I shall show below. The light of the countenance is the serenity, joy, and cheerfulness of the face; for light is the sign and symbol of these. For "latter rain" the Hebrew is עב מלקוש ab malcosh, that is, a cloud (about to be resolved or already resolved into rain) of the late season. Note here that in Palestine there are two rainfalls: one in October, when seeds are sown, so that they may be softened by the moisture of the rain and begin to germinate — this rain is accordingly called the early or morning rain; the other in spring, when the crops are ripening, so that the grains may be nourished by the moisture of the rain, grow large and become full — this is therefore called the latter rain, and it is the most welcome, most pleasant, and most useful, like the clemency of the king. On this twofold rain I have often spoken in the Minor Prophets and in James 5:7. Finally, just as in the preceding verse death, so also in this verse life can be understood either of the king himself or of those to whom the king shows a cheerful countenance.

Hence first, some, taking life as they took death — of the king himself — explain it thus: Just as the king who shows an angry and fierce countenance to his subjects in turn provokes their anger against himself, so that they plot his death, so conversely, if he shows a placid, joyful, and benevolent countenance to his people, he wins them all over and draws the love of all to himself, so that they strive to preserve, protect, and defend his life even at the risk of their own. Therefore, the life of a benevolent king is secure; but the life of an angry and cruel one is exposed to great danger. Second, and more genuinely, you should understand it of the life of the subjects; for this is what the other part of the verse requires: "And his clemency is like the latter rain," irrigating and gladdening his subjects.

The sense, then, is this: The bright — that is, serene, joyful, and cheerful — countenance of the king attracts, refreshes, and gladdens his subjects, so much so that he seems to breathe upon them life, that is, the flower and vital joy of life; just as conversely an angry or sad countenance of the king dismays the spirits of the subjects, makes them fearful and sad, and breathes upon them, as it were, a kind of death of sadness and sorrow. The reason is, first, because the king is in the people what the head is in a man: just as the health and cheerfulness, as well as the sickness and distress of the head, overflow into the members subject to it and imprint their own quality upon them, so likewise the cheerfulness or anger and severity of the king affects the subjects and impresses a similar disposition upon them. Wherefore Plutarch teaches in his Politics that a prince must govern the emotions of his soul, especially anger, fears, and sorrows, lest he impress them upon his subjects. So did Aeneas act in the peril of shipwreck, of whom Virgil says, Aeneid I:

"He feigns hope in his face — and buries deep grief in his heart."

Second, because the life or death of subjects depends on the king's love, or anger, or hatred; for kings by their power can, and by their will desire to, prolong life for those they love, and bring death upon those they hate. Baynus considers it to be a metaphor from the light of dawn, meaning: Just as the dawn, now approaching dispels the darkness of night, so too the joyful countenance of kings banishes sorrow and fear from hearts and produces a government similar to a clear and serene sky. Hear Seneca, in his book On Clemency: "Which," he says, "is more pleasing to the eyes and more beautiful — the state of the world on a serene and clear day, or when everything is shaken by frequent crashes and fires flash here and there? Yet the aspect of a clement and moderate government is no different from that of a serene and shining sky. A cruel kingdom is turbulent, obscured by darkness, among those who tremble and are startled by every sudden sound — nor is even the one who causes all the disturbance himself unshaken." Hence of Christ, the King of kings, it is said in Psalm 110: "With You is sovereignty (in Hebrew, nedaboth; in Greek ἀρχή, that is, principate) in the day of Your power; from the womb before the morning star I begot You" — in Hebrew: from the womb, from the dawn, Yours is the dew of Your youth; Aquila: from the womb, from the dawn rising or appearing, Yours is the dew of Your childhood — where the dew, as well as the dawn, signifies the gentleness, cheerfulness, and sweetness of Christ's mind and countenance, says R. Solomon.

Our Salazar thinks the metaphor is rather drawn from the light of the sun; for as the sun is the light of the eyes, so wisdom is the light of the heart. Moreover, the king on earth is what the sun is in the sky and world. For the king is the sun of beneficence, cheerfulness, and life to the whole kingdom, meaning: "In the light of the king's countenance is life" — that is, the king's serene and benevolent face imitates the sun when it shines most brightly. For just as the sun with its rays warms all things and inspires life, joy, and gladness in all things, so too the benevolence and favor of the prince lifts up his subjects and brings a certain delightful pleasantness and charming joy to those upon whom he looks kindly. On the contrary, the stern countenance of the king is like a failing sun, which brings sorrow, languor, disease, and death itself to men and all things. Hear Agapetus the Deacon to the Emperor Justinian, On the Duty of the Prince: "It is indeed the function of the sun to illuminate the world with its rays; but the virtue of the prince is to show mercy to the needy. Moreover, brighter than the sun itself is the emperor who is pious: for the sun yields to succeeding night, but the pious emperor does not permit the rapacity of the wicked any indulgence, but with the light of truth convicts the hidden things of iniquity." And Plutarch in his Moralia: "As God in heaven has established the most beautiful and most pleasing image of Himself, the sun, so in the republic He has established the prince, who should represent Himself to all by prudence, justice, and kindness." Hence Cyrus was the sun of all Persia, for Cyrus in Persian means the sun. See the many analogies between king and sun which I reviewed at Isaiah 45:1.

AND HIS CLEMENCY IS LIKE THE LATTER RAIN. — He compared the king's cheerfulness to the dawn and to the sun illuminating and giving life to all things; now he compares his clemency, and, as the Hebrew has it, his benevolence, to the spring rain, which revives, gladdens, and brings to life the earth and the crops that have been languishing, mourning, and nearly dead from the severity of winter, and causes the earth to burst forth into shoots, leaves, and flowers, and to produce fruits of every kind, most sweet and most abundant. For in a similar way, the clemency, benevolence, and beneficence of the king refreshes, restores, promotes, and enriches with all good things everyone, both rich and poor, as we read that Trajan, Antoninus, Constantine, Theodosius, etc., did in their Panegyrics and Lives. See Seneca, book On Clemency, where in Book I, chapter 8, he celebrates the clemency of Augustus Caesar, who received into favor L. Cinna, who had plotted against his life: "I give you your life again, Cinna," he said, "formerly as to an enemy, now as to a plotter and parricide. From this day let friendship begin between us. Let us contend whether I have given you your life in better faith, or you owe it to me." After this he voluntarily conferred the consulship upon him, complaining that he did not dare to ask for it. He found him a most loyal and faithful friend; Cinna was his sole heir. He was never again plotted against by anyone." Now the Septuagint, for בני beni, that is, "countenance," reading in their codex בנו beno, that is, "son," translate thus: in the light of the king's life is his son; and those who are very acceptable to him are like a late rain cloud. So read the Complutensian and Roman editions; which the Author of the Greek Catena renders more clearly and explains tropologically thus: "The son of the king dwells in the light of life; but those whom he receives are like a late rain cloud. He who has been perfectly instructed in the knowledge of truth according to Christ can more truly be called the son of the king, or of God. But those who came to the faith after the coming of Christ are like late rain clouds, as having been finally joined to God near the consummation of the age." Another: "The son of the king is a disciple of Jesus; he is compared to a late rain cloud because he is laden with many good works.

More properly, take these words mystically of Christ, meaning: Christ, the Son of the eternal King, namely God the Father, received from Him the light of life: first, of divine life, when He was begotten by Him from eternity; second, of human life, when the Word was made flesh; third, of all grace in that same incarnation; fourth, of all glory in the resurrection. This twofold life He communicates to His own; for to those "who are very acceptable to Him," He Himself is "like a late rain cloud" — that is, like a spring cloud that pours down and rains a copious shower of grace, and then of glory, upon His faithful and elect.

But the true and genuine reading of the Septuagint seems to be that which the Scholiast has, who reads thus: in the light of the son of the king is life, etc. For this reading corresponds to the Hebrew and Latin texts, with only the word pene, that is, "countenance," changed to bene, that is, "son." Thus the sense will return to the same as the Hebrew and the Vulgate, if by "son of the king" you understand the king himself, according to the idiom of Scripture, which calls sons of men simply men, and sons of kings simply kings. But if you take "son of the king" properly, meaning the king's offspring and future heir, the sense will be that which our Salazar gives: "In the light of the king's son is life" — that is, the good and happy fortune of the nation entirely depends on the good character and morals with which the king's son and heir shines. Therefore all together, they observe his character and morals. "And those who are acceptable to him are like the latter rain" — that is, the fortune and happiness of those who have found favor with him is similar to the latter rain, which, though it falls later, nevertheless fertilizes the earth more abundantly. For after delays of time and long expectation, when the heir at last obtains the kingdom, he elevates his friends and intimates with great fortunes and honors. For just as in early spring the rains tend to be more intense and prolonged, as the Philosopher observes in Problems, section 26, so also the beneficence of the king at the beginning of his reign tends to be more abundant and generous. Or, if you punctuate it thus: "In the light of a son, the king's life," the sense will be: Just as one torch is lit from another, and one lamp from another, so the life of a son is like a lamp lit from the father; hence Solomon is called the lamp of David, 3 Kings 15:4. Just as runners of old, having completed the course assigned to them, would hand the torch to their successor, so too parents, having run the course of life, give to their son, as their successor, the torch of their life, virtue, wealth, and glory, so that in him they may, as it were, continue to live and endure, according to the saying of Lucretius:

"And like runners they pass on the torch of life."

"In the light," therefore, "of the son is the king's life" — that is, the king must transfer his life, wisdom, character, and virtues to his son, so that, just as one lamp is lit from another, so the life, character, and morals of the son may be kindled by the instruction and example of the father; and the father, even in dying, may live and shine in his son, whom he leaves as an heir like himself and, as it were, another self — like light from light, or like a torch passed on in a race. "And those who are very acceptable to him are like the latter rain cloud" — meaning: Those who find the favor of the king's son — to them he himself will be like a spring cloud, which indeed comes late after a long expectation of the reign, but copiously rains down upon them wealth, honors, and every good thing.

Allegorically, the same applies most aptly to the incarnate Word, namely Christ; for Christ as the Word is the life of the Father, as well as of the Holy Spirit, and consequently of all creatures, especially plants, animals, men, and Angels. For through the Word all things have been created, and through the Word God gives all things the power to thrive, endure, grow, and propagate themselves. As man, He is the life of Angels and of men: for all these draw and share the life of grace and glory from Christ as from their Head. Hence, alluding to this, St. John says, chapter 1, verse 4: "In Him was life, and the life was the light of men." And verse 9: "He was the true light, which enlightens every man coming into this world." And verse 16: "And of His fullness we have all received, and grace upon grace; because the law was given through Moses, but grace and truth came through Jesus Christ." In Christ, therefore, as in a fountain, is all life of all. Hence St. Augustine in the same place explains it thus: The very substance of the Word is life, for this is the idea of all creatures; and the idea is the very essence and life of God. St. Chrysostom, however, along with Cyril, Theophylact, and Ammonius, at the same place say: "In Him was life" — that is, the vigor, duration, and conservation of all things; it was in Him, however, not formally but causally, because it is caused and produced by the Word and through the Word. Hence St. John often calls Christ the light and eternal life. See the commentary on 1 John 1:2 and following. in virtue and discipline. For in the preceding verse the Septuagint had said that the father, as it were, lives on in his son even after death; now they fittingly add that, in order for the father to live gloriously in his son rather than shamefully, the son must be raised in nests of wisdom, so that in them he may become wise and noble — like an eagle's nestling, that is, a son worthy of his father and similar to his wise father, indeed even wiser. For it is better to gather for the son these nests of wisdom than treasures of gold and silver, since wisdom is far more precious than these.



16. Possess Wisdom, Because it is Better than Gold: And Acquire Prudence, Because it is More Precious than Silver

For "possess" the Hebrew is acquire, buy, obtain, possess in the imperative; or to acquire, buy, possess in the infinitive. Hence Pagninus translates: to acquire wisdom is much better than to acquire precious gold; and to acquire understanding is much better than to acquire choice silver. The Chaldean: he who possesses wisdom is better off than with refined gold; and he who possesses prudence is better than with choice silver. This maxim is expressed in similar words in chapter 8, verse 10, and chapter 4, verse 5, where I explained it.

Now the Septuagint, instead of קנה keno ["acquire"], reading with different vowel points קן ken, and with a paragogic nun as קנה kinneh, meaning "nest," or else referring the letter ה by diastole to the following word החכמ chachma, as if the ה were the article or the demonstrative ה of chochma, that is "of wisdom" — or more briefly and truly, reading קנת kinnot instead of קנה (for ה and ת are similar characters), meaning "nests" — translate: nests of wisdom are to be preferred to gold, and nests of prudence are to be preferred above silver. Which first, St. Chrysostom in the Greek Catena explains thus, meaning: "The thoughts and theorems of divine wisdom surpass worldly wisdom by many degrees. Just as gold is more excellent than silver, so wisdom is also nobler than prudence. For the latter is chiefly occupied with the knowledge of things, while the former with the elucidation and interpretation of unknown things." Another in the same place: "'Nest' signifies two things: namely, the place where the chicks of birds are kept, and again the chicks themselves contained in the nest. By the nest, therefore, the wise man designates divine theorems, for in these wisdom dwells; and he says they are more excellent than worldly or falsely named wisdom. And if he has elsewhere taught that prudence is akin to wisdom, it must be said that the wisdom of discourse has been preferred to the wisdom of the world. For as gold is more excellent than silver, so the former also surpasses the latter. Or he calls the nests of wisdom the Churches of Christ, or the mansions of the Saints; and wisdom itself, Christ Himself.

Second, St. Ambrose, Book V of the Hexameron, chapter 17, more literally understands the nest of wisdom as a nest built by a wise creature, such as the swallow constructs for its eggs and chicks, meaning: Wisdom teaches swallows and other birds to build nests, and in them to hatch and raise their young, so that through them it may give to all a type and example of wisely begetting and educating children and disciples in every But hear St. Ambrose philosophizing naturally about the wisdom of the swallow's nest: "We have the example of the piety of the feathered offspring toward their ancestral worship; let us now receive the great lesson of maternal diligence toward offspring. The swallow, small in body but sublimely noble in its devout affection, builds nests more precious than gold, though it lacks all things, because it builds its nest wisely. For a nest of wisdom is more precious than gold. What is wiser than that it should both enjoy the free liberty of flight, and entrust its little ones to the homes and roofs of men, where no one can attack its young? It is also beautiful that from the very beginning it accustoms its chicks to the use of human society, and makes them safer from the ambushes of hostile birds. Then it is remarkable with what skill it constructs its home without any helper, as if skilled in the art. For it gathers straw with its beak and smears it with mud so as to glue it together. But since it cannot carry mud with its feet, it wets the tips of its feathers with water, so that dust may easily adhere to them and become clay, by which it gradually gathers and makes the straws or tiny twigs stick together. In this manner it builds the entire structure of the nest, so that its chicks within their home may move about as on a paved floor without stumbling, and no one may insert a foot through the crevices of the woven structure, or that the cold may creep in upon the tender chicks. But this industrious work is common to many birds; what is singular, however — in which there is a remarkable display of dutiful care and the mark of prudent understanding and knowledge, as well as a certain skill in the healing art — is this: if any of its chicks have been afflicted with blindness of the eyes or had them pierced, the swallow has a certain method of healing by which it can restore their sight to use when it has been lost." Namely, "the swallow, if its chicks have been blinded, knows how to give them sight again with its own chelidonia [celandine]," says Tertullian, in his book On Penance, near the end. The same is found in St. Basil, Homily 8 on the Hexameron, from whom St. Ambrose transcribed it, but endowed it with the elegant style of Latin discourse.

Therefore, the nests of wisdom for a son are, first, honorable education at home; then schools, academies, seminaries, colleges, and monasteries, in which youth is instructed and educated in wisdom as well as virtue, so that, having been formed there, like chicks they may fly forth boldly and wisely to their prey, and be able to imbue others with the wisdom and virtue they have learned, indeed even to build and erect nests of wisdom similar to their own elsewhere. For nests of wisdom are erected in souls when souls are so composed and shaped by knowledge and discipline that they know and are able to direct themselves wisely in all things, and even others, and to protect themselves against all the stumbling blocks of vices.



17. The Path of the Just Declines From Evil; He who Guards his Soul Preserves his Way

In Hebrew: of the upright. The Chaldean: the path of the just is to decline from evil; he who is cautious for his soul preserves his way. The Zurich version: and he who keeps his way (of the commandments of God, says Vatablus) keeps his soul. The Septuagint, however: the paths of life turn away from evils; and the length of life is the way of justice — for the Septuagint judged that "guardian of the soul" is the same as "prolonger of life," meaning: Justice makes its followers long-lived here and eternal in the future; therefore he who keeps the ways of justice will obtain a favorable length of the present life and a blessed eternity of the future. The word "path" signifies that the way and life of the just is straight, hidden, and narrow, so that it turns aside from the crooked, depraved, and wide diversions of vices that surround and encircle it on every side, through which the impious walk as through wide, open, royal roads. For "semita" is said in Latin as if semi iter, that is, a half-road, a narrow path. Hence Virgil, Aeneid IX:

"A rare path led through hidden trails."

For "path" the Hebrew is מסלה mesilla, that is, a trodden way, a causeway, a path paved and raised with stones, lest travelers be forced to walk through mud; hence מסלה mesullam is called a stairway. The way and life of the just, then, is a mesilla, both because it is elevated and higher than the earth, being heavenly and divine — for through virtues, as through staircases, they strive and ascend to heaven — and because through continuous and long exercise of good works and virtues it has been trodden, leveled, and worn, and is therefore easy and secure.

Moreover, the Septuagint explains and illustrates this maxim with two other sayings that are not found in the Hebrew or the Latin. They are as follows: "He who receives discipline will abound in all good things; likewise he who heeds reproofs will make progress in wisdom. He who keeps his ways keeps his soul; but he who loves his life must spare his mouth."



18. Pride Goes Before Destruction, and the Spirit is Exalted Before a Fall

In Hebrew: before a breaking is pride, and before a stumbling (by which one strikes against a stone or obstacle) is haughtiness of spirit. The Syriac: before sickness is exaltation of spirit. Aquila: in the face of destruction, pride. The Zurich version: haughtiness goes before crushing, and pride of soul before ruin — that is, calamity is the companion of pride, says Vatablus. The Chaldean: before destruction comes pride, and before ruin the spirit is lifted up. The Septuagint: before destruction goes hubris, that is, insult or injury (the Syriac: disgrace), and before ruin kakophron, that is, evil thinking. The Complutensian and Roman editions: immodesty; others: rashness, folly; for κακόφρων means insane, impatient, thinking evil, as if thinking badly and ignobly. The sense, therefore, is: Before anyone undergoes the evil by which he is crushed, broken, and overthrown, his pride usually goes before, by which he proudly exalts himself so as to dominate others — for God is accustomed to strike down and shatter this. Similarly, before anyone stumbles and falls into some lesser evil, haughtiness of spirit or some arrogance and swelling of soul that merits this evil usually goes before in him. Now understand evil both as punishment — such as diseases, poverty, disgrace, persecutions, exile, and death itself — and as fault: for God punishes a lesser and hidden fault with another, greater and open one. Thus God punished the hidden pride of Adam, with which he swelled upon hearing from Eve the serpent's promise — "You shall be like gods" — by permitting his fall into open and manifest disobedience, by which, eating the forbidden fruit, he ruined himself and the entire human race; as St. Augustine beautifully teaches from this passage, Book XIV of the City of God, chapter 13: "That evil (of pride) had preceded in secret, so that this evil which was perpetrated openly might follow. For what is written is true: Before a fall the heart is exalted, and before glory it is humbled. That fall which happens in secret altogether precedes the fall that happens in the open — while that hidden fall is not considered to be a fall at all. For who thinks that exaltation is a fall, when the deficiency is already there by which the exalted one has been abandoned? But who does not see it as a fall when a clear and undoubted transgression of the commandment occurs? For this reason God forbade what, once committed, could not be defended by any pretense of justice. And therefore I dare to say that it is useful for the proud to fall into some open and manifest sin, by which they may become displeasing to themselves — they who had already fallen by being pleased with themselves. For Peter more healthfully displeased himself when he wept than he pleased himself when he presumed. The sacred Psalm 82 says the same: 'Fill their faces with shame, and they shall seek Your name, O Lord' — that is, so that You may be pleasing to those who seek Your name, who had been pleasing to themselves when they sought their own."

Therefore, pride goes before destruction. What kind of destruction? Every kind. For we never fall into sin unless we are raised up against God by at least a tacit or interpretive pride. Pride opposes God Himself; it is intolerable to neighbors, and exceedingly harmful to the proud person himself. For unless man were to abandon the reverence and submission due to God, and with stiffened neck were to rebel proudly against Him and His commandments, he would never fall into the dissipation of grace and the ruin of sins.

The Septuagint version has: before destruction goes insult, and before ruin, evil thought. Note here how emphatically pride is called by antonomasia "insult" — namely, one inflicted upon God. Pride is so grave an evil that it mocks God Himself, as it were, with insults and derision, strikes slaps upon the face of God, smears it with spittle, and, as it were, provokes God to combat when He is unwilling and resistant. This you will also find in James 4: "God resists the proud." He does not say: He withstands them, as one who stands in the way of those at peace; rather He "resists," as though, against the proud who attack and provoke God, He Himself fights back for His own honor, as for hearth and home, repelling injury from Himself rather than inflicting it, defending Himself rather than attacking others. Which St. Augustine once experienced and lamented thus: "But I, O Lord, was striving toward You, and was being repelled from You, that I might taste death; You were resisting my puffed-up neck," etc., Confessions, Book IV, chapter 15. Behold the windy head of the proud man: yet the fool flatters himself with his own wind.

But why does pride, whether great or small, go before and cause almost all the falls, ruins, and destructions of everyone, even of the Saints? Cassian gives the first reason, Conferences VI, chapter 17, that from lesser things a step is usually made to greater ones: "Any fall," he says, "should by no means be believed to have come about through a sudden collapse; but rather the person either was deceived at the beginning by a perverse formation, or through long carelessness of mind, with the soul's virtue gradually declining, and vices thus slowly increasing, fell by a miserable crash. For before destruction goes insult, and before ruin evil thought — just as a house never collapses into ruin by a sudden blow, unless the defenses of the roof, weakened first by the fewest drops seeping through, either on account of an ancient defect of the foundation or through the long negligence of the inhabitants, have been gradually corrupted, and when these have been opened up more widely through longstanding negligence and have collapsed, the storm of rains and showers thereafter pours in like a stream."

St. Chrysostom gives the second reason, Book V On the Incomprehensible Nature of God, namely the gravity and weight of pride, which is so great that it presses the proud man down to the depths.

The third and most potent cause is the vengeance of God. For God pursues pride and the proud with extreme hatred, and therefore strikes them down with lightning and lays them low even to hell. Hence Aesop, when asked by Chilon what Jupiter was doing and with what He occupied Himself, answered: "He depresses the lofty and raises up the lowly." So Laertius, Book I, on Chilon. And the Seventy Translators, when asked by Ptolemy Philadelphus how one could avoid pride, answered: "If one considers that God casts down the proud, but exalts the meek and humble." This is what God threatens against the proud through Obadiah, verse 4: "Though you be exalted as the eagle, and though you set your nest among the stars, thence will I bring you down." And concerning Nebuchadnezzar, Daniel says to his son Belshazzar, chapter 5:20: "When his heart was lifted up, etc., he was deposed from the throne of his kingdom, and cast out from among the sons of men, and his heart was set among the beasts." For this is a great incentive to humility — if you consider that through humility you will be exalted, and through pride you will most certainly be cast down, and perhaps even to hell with the proud Lucifer. For just as humility is a sign of predestination, so pride is a sign of reprobation. When therefore you sense in your mind any elation, swelling, or haughtiness, know that this is a sign that there is at hand a fall and ruin for you; for just as smoke is a sign of a nearby fire, so elation is a sign of an approaching ruin. Therefore, just as when you see smoke rising you immediately run to throw water on it, to suffocate and extinguish both it and the fire hidden beneath it, so likewise when you feel a swelling in your soul, you should immediately beat it down and break it, and thus dispel and avert the fall threatening you. For the fall and ruin is the inseparable companion of pride; for God punishes no one before sin, and no one sins except from a certain pride — namely, that he does not wish to be humbled before God. For we never contemptuously and mortally transgress God's commandments unless we value our own will or pleasure more than God's command. Hence it is well said in Sirach 10:15: "The beginning of all sin is pride."

Note: The humble and the saints are sometimes afflicted and cast down by the will of God, but not so that they may fall and be destroyed — rather so that they may be exalted, as is evident in Joseph, Job, David, etc. The same calamities, therefore, are merits and crowns for the just, but demerits and punishments for the proud, because they are inflicted by God upon the former for the increase of virtue and glory, but upon the latter for torment. Finally, as great as the pride, so great the ruin and destruction that follows it; for the measure of punishment corresponds to the measure of fault. Just as he who falls from a height falls deeply and is utterly crushed, so the greater the exaltation, the greater the precipice, according to the saying of Claudian:

"They are raised on high,
that they may fall with a heavier crash."

Thus God crushed the pride of Pharaoh through Moses, of Goliath through David, of the Pharisee through the Publican, of Absalom through Joab, of Adonijah through Solomon, of the giants through the flood; and even the presumption of Peter, who asserted that he would die with Christ, through a maidservant, who struck and drove him to deny Christ.

A more recent and very apt example is related by Blessed Peter Damian, Epistle 24, chapter 6, concerning a proud cleric who, when in Mass there was read that saying of Christ: "He who exalts himself will be humbled, and he who humbles himself will be exalted," Luke 14:11, mocked it, and full of arrogance and excessive confidence in his military prowess, leaping into battle as if he would be the victor, miserably fell in a wretched conflict. St. Antoninus relates a similar tale, Part II, title III, chapter ..., concerning a certain tyrant who ordered to be scraped from the books the passage from the Canticle of the Blessed Virgin: "He has scattered the proud in the conceit of their hearts; He has put down the mighty from their seats, and has exalted the humble" — because he denied that he could be deposed from his seat. When once, after his bath, an Angel, assuming his likeness, had put on his clothes and gone home with his courtiers, the tyrant was left naked and recognized by no one. Moreover, the Masoretes note that the midpoint of the book [of Proverbs] occurs at this verse.



19. It is Better to be Humbled With the Meek than to Divide Spoils With the Proud

The Chaldean: better is the humble of spirit and the meek. The Syriac: better is the humble in spirit and with downcast eyes than he who divides the prey with the strong. The Septuagint: better is the gentle man with humiliation than he who divides spoils with the insolent or those who inflict injury, because these spoils are unjust: therefore he who takes a share of the spoils consents to and cooperates in the injury, and will consequently undergo the same destruction as those who inflict injury, says Aben-Ezra.

For the proud are accustomed through arrogance to commit injury against others, to despoil them of their goods, and to invite associates and friends to share in their quarrel or war and in the spoils; but the same vengeance of God and the same destruction awaits both parties. This maxim is drawn as a conclusion from the preceding one: for if pride produces destruction and exaltation brings ruin, as he has just said, then it is better to be humble in spirit, as the Hebrew has it — that is, to lower oneself with the humble and meek (for those who are humble are also meek) — than with the proud to raise oneself above others and despoil them and enrich oneself with their spoils. Solomon alludes to the saying of his father David: "I have chosen to be cast aside in the house of my God, rather than to dwell in the tents of sinners," Psalm 83:11.

Hence, second, it can be explained thus: It is better to be humbled — that is, afflicted in spirit, namely in soul and mind — with the meek, and to patiently bear the injuries and despoiling of the proud, than with them to commit injury against others and to unjustly divide their spoils. Hence Cajetan and Baynus explain it thus: Proud men sometimes inflict injury on the humble, plunder their goods, and divide the spoils; yet virtue of soul is better than external goods, however well acquired. If you walk with the humble and meek, if you yourself are also humble, you lead a kind of heavenly life on earth, in peace and tranquility of soul. But among the proud there are always quarrels: therefore do not judge things by the assessment of the crowd, but by that of the wise; prefer virtue to vice, tranquility of soul to external goods.

Third, explain it thus: It is better to be humbled — that is, impoverished — with the meek, than to divide spoils — that is, to grow rich — with the proud, especially if one becomes poor in spirit, according to the saying of Christ: "Blessed are the poor in spirit, for theirs is the kingdom of heaven," Matthew 5. So Vatablus and the Author of the Greek Catena.

Fourth, more fully and profoundly, by catachresis from the Septuagint, by "the meek" you may understand the peace and tranquil life that association with the meek produces; and by "dividing spoils" you may understand the hatreds and quarrels that pride produces. For, as St. Chrysostom says, Homily 8 on Matthew: "Humility is the nurse of love (and consequently of peace and concord); but pride is the mother of all evil." The sense, therefore, is, as our Salazar says: "Better is it to be humbled with the meek" — that is, it is better indeed to be cast down in spirit and to be humble: for thus one will be able to live among the humble, who are for the most part very gentle, and no indignation or discord divides them; rather, held together by mutual benevolence, they lead a very tranquil life. It is better, I say, to live with these than, swelling with pride, to associate with the proud, who constantly clash with each other and divide the spoils — that is, who attack each other in turn and mutually despoil one another of honors and fortunes, and who ultimately lead a life full of innumerable storms and tumults. Therefore the wise man prefers humility to pride in this passage, because the humble live with the humble very peacefully and benevolently, while the proud clash with each other and despoil one another of their plundered fortunes.

Mystically, the Author of the Greek Catena says: Better is a small amount of knowledge with humility than great learning with pride.



20. He who is Learned in the Word Will Find Good Things: And He who Hopes in the Lord is Blessed

In Hebrew: he who is discerning about a word will find good, and blessed is he who trusts in the Lord — that is, blessings are or will be his. The Chaldean: he who contemplates the word. The Syriac: he who understands the word. The Septuagint clearly: he who is discerning in business is a finder of good things, and he who trusts in God is most blessed. For "word" metonymically signifies the thing signified by the word, namely, a business matter.

First, Aben-Ezra refers this maxim to the preceding one, meaning: He who, by the pursuit of humility with the meek, is trained not to think highly of himself, will find good things: for he will be heaped with blessings by God; and he who places his hope in God will by no means take pleasure in dividing spoils with the proud, but, enriched by God and abounding in all good things, will be blessed.

Second, others explain it thus: "He who is learned in the word" — that is, powerful in speech — will indeed win his case and lawsuit, and obtain the goods he claims; but more blessed is he who avoids lawsuits and, keeping silent, commends his affairs to God.

Third, R. Levi more genuinely explains it, meaning: He who has understanding about a matter — that is, who intelligently applies himself to any business and diligently considers how he should conduct himself in each thing, and does not act hastily or rashly — this man, by thinking, will find good counsels by which he may successfully complete his business and attain the desired goods he wishes for. But he who, having done all this through his own industry, does not trust in himself, in his own counsel, or in the causes and reasons he has skillfully prepared, but places all his hope of accomplishing the matter in God — this man will be blessed, because God will not disappoint his hope but will grant his wish and bring the matter to the desired goal, even if he may have erred somewhat in the preparation of his aids. For this is Christian prudence, which St. Ignatius, founder of the Society of Jesus, commended to his followers by word and example — namely, that whoever undertakes a difficult matter for the glory of God should prudently and diligently employ all human counsels and means opportune for accomplishing the matter, as if the whole thing were to be accomplished by those very means alone. Then he should place all his hope in God, as if the matter were to be accomplished by Him alone, so that, distrusting himself and trusting in God, he should invoke Him with his whole heart, and offer to Him the means he has found for accomplishing the matter, so that God may approve or disapprove them, suggest better ones, direct and prosper them, and from Him alone expect the successful completion of the affair. Hence Baynus explains it thus: It is better to place one's trust in the Lord than in one's own prudence. Or: Blessed is he who, besides administering each thing with much prudence, nevertheless places all his confidence for accomplishing it in the Lord, according to Psalm 145:5: "Blessed is he whose helper is the God of Jacob; his hope is in the Lord his God, who made heaven and earth."

This maxim therefore teaches us to manage our affairs so prudently, persistently, and carefully as if they did not depend on God and God's special care; and conversely, to place all our hope in God as if all our own prudence and care were vain, powerless, and futile. So say Cajetan, Jansenius, Salazar, and others.



21. He who is Wise of Heart Will be Called Prudent: And He who is Sweet in Speech Will Perceive Greater Things

In Hebrew: and sweetness of lips adds learning — which our Vulgate translates as "will perceive greater things." Others take לקח lecach, that is "acceptance" or "receiving," to mean doctrine, for the disciple draws and receives this from the teacher. Hence the Chaldean: and he who is sweet in his lips will add discipline. The Syriac: will add knowledge. The Septuagint: the wise and intelligent are called evil; but those who are sweet in speech will hear more.

First, Bede explains it thus: "He who keeps untainted in his heart the wisdom of the Catholic faith that he has learned deserves to receive the name of prudent. But he who also knows how to learnedly preach and defend it against heretics will receive the greater rewards of his greater labor." Hugo adds: He will also receive a greater name, namely that of doctor.

Second, and better: He who has wisdom in his own heart — this man "will be called," that is, will truly be, so that he may rightly and truly be called, prudent, and, as the Hebrew has it, intelligent. But he who is wise not for himself alone but also for others, and channels wisdom from his heart to his mouth for the salvation of others, so that what he has wisely conceived, he instills into his neighbors by wise and sweet eloquence — this man will assuredly perceive greater things, because he will receive a greater knowledge of those things which he teaches others. For by teaching, the intellect of the teacher is illuminated and expanded, so that he sees more clearly what he teaches than he knew it before; indeed, the mind, stimulated by teaching, suggests to the teacher new concepts, new reasons, new truths, new subtleties, which would never otherwise have come to his mind.

He who teaches others, therefore, teaches himself. Hence experience shows that those who teach Poetry, Rhetoric, Philosophy, Theology, and Ethics become by teaching outstanding and accomplished Poets, Rhetoricians, Philosophers, Theologians, and Ethicists.

Third, genuinely and fully, by this maxim Solomon teaches that true prudence and wisdom, and the wise man, have two duties, two functions: the first, to contain wisdom in the heart; the second, to wisely and sweetly express and articulate it. Thus wisdom demands eloquence, so that what is savored within may be conveyed to others with grace and fruit. And therefore wisdom is not perfect unless one who understands knows how to communicate and persuade others, according to Sirach 12:17: "Hidden wisdom and an unseen treasure — what use is there in either?" And St. Augustine, Book IV of On Christian Doctrine: "Every thing," he says, "that does not diminish by being given, while it is possessed and not given, is not possessed in the way it ought to be possessed." That this is the sense is clear from the two following verses, and especially from verse 23, where, explaining this maxim with another, clearer one, he says: "The heart of the wise will instruct his mouth, and will add grace to his lips."

The sense, therefore, is, says Jansenius: He who is wise of heart — since by the wisdom stored in his mind he speaks learnedly and prudently with his mouth (for the heart of the wise will instruct his mouth) — will therefore be called prudent; and being also sweet in speech through his wisdom, he will add doctrine both to others and to himself, becoming daily more learned and more eloquent, and ever more and more implanting wisdom in others. Thus the verse contains a single clause, teaching that the wise man obtains the name of prudent because by his eloquence he increases knowledge through teaching.

The Septuagint seems to have intended the same when they translate: the wise and intelligent are called evil; but those sweet in speech will hear more — that is, will learn more by listening, for hearing is the sense of learning, says Aristotle, whence listeners are called disciples. Now the wise are called "evil," in Greek φαῦλα, meaning first, worthless, useless, idle — because they are wise only for themselves and decline the labor of teaching others; second, depraved, envious, malicious — because they begrudge others wisdom, and in order to surpass all others in it, they selfishly conceal it and are unwilling to share it with others; third, the Author of the Greek Catena reads it thus: the wicked call wise and prudent men wicked and criminal; but those who use pleasant speech learn and absorb more. And he explains it thus: "Flatterers, sweet-tongued and plausible men, are considered wise and intelligent, and their discourses are commonly held in greater esteem than those of truly prudent and wise men.

Moreover, for the speech of a wise man to be sweet, many things are required: first, that the speech be filled with wisdom and prudence, for the wise derive more delight from the meaning than from the sound of speech, says Dionysius; second, that the speech be orderly, elegant, clear, and easy to understand — for there are some men who are otherwise learned but cannot express their deep and profound concepts elegantly and clearly, because in their very manner of speaking they are disorderly and confused, or barbarous, or obscure and convoluted. Their wisdom is deficient: for they lack a mouth, namely eloquence; third, that the speech be gracious, courteous, pleasant, cheerful, having its own wit and charm, according to the saying of the Apostle: "Let your speech always be gracious, seasoned with salt," Colossians 4:6. For there are some men who are otherwise learned but in speaking are coarse, rustic, harsh, and stern, so that they seem to speak not words but thorns and stones, and who are therefore little suited for teaching, admonishing, and exhorting; fourth, and most importantly, that the speech proceed from a gentle, benevolent, and love-filled heart. For this inspires its own love and sweetness into the words, so that whatever he says is loving and sweet, and is eagerly seized upon by all as such, even if in itself it is terrible, harsh, or biting. Hence St. Augustine, commenting on Galatians 6:1, requires this quality in one who corrects his neighbor: "Love," he says, "and say what you will;" for he who loves, even though he may hurl sharp words of correction, these are received by the one corrected not as darts but as remedies, willingly. Conversely, if someone speaks pleasant words but with a heart that is not pleasant, these are rejected as bitter. For the soul that loves pours its love, indeed itself, into its words, and through them into the hearts of its listeners, which it accordingly strikes, softens, inflames, and bends wherever it wills. Examples are found in the Confessions of St. Augustine, and in St. Bernard, who everywhere, honeyed and fiery, breathes honeyed and fiery wisdom into the reader.



22. The Learning of the Possessor is a Fountain of Life: The Instruction of Fools is Folly

In Hebrew: a spring of lives is understanding to him who has it (or to its master and lord), and the instruction of fools is folly. The Septuagint: a fountain of life is the thought of those who possess it; but the discipline of the imprudent is evil. So the Complutensian and Roman editions. For "thought" the Greek is ἔννοια, that is, intelligence, knowledge, notion, perception, judgment, prudence, cognition. Hence Aquila translates ἐπίγνωσις, that is, knowledge; Symmachus, ἐπίνοια, that is, prudence.

He explains what he said: "He who is sweet in speech will perceive greater things," because indeed he himself is like a fountain of wisdom. Therefore, just as the more sweet water a fountain pours forth and discharges, the more continually succeeds and flows into it, so likewise the wise man, the more wisdom he speaks sweetly, the more is suggested to him by God, just as udders, the more they are milked, the more milk they receive.

Jansenius maintains that the reading should be: "A fountain of life is learning to those who possess it," as the Septuagint has it. For thus the sense is clear, meaning: Wisdom to the wise who possess it is like a fountain of life, which the more vital wisdom flows forth from it, the more it draws and receives from God. But the Roman and other codices read "of the one who possesses it," and this is more meaningful. For it signifies, first, that wisdom in the heart of the wise man, through meditation, study, and prayer, springs up and bubbles forth as from a fountain, as in its own property and estate, and therefore continuously and constantly pours forth copious waters of wisdom, by which it irrigates, gives life to, and makes fruitful not only his own household but his neighbors all around, so that they may be rich and fertile in good works. Second, the word "of the possessor" — or, as you might translate from the Hebrew, "of the master or lord" — signifies that no one should teach wisdom before he has fully learned it, so that he possesses it, as it were, as a master. "A teacher, therefore, should be a reservoir, not a channel," says St. Bernard; let him be a possessor of wisdom, and so he will become the possessor of the pulpit from which he teaches it. Third, "of the possessor" signifies that wisdom is the fountain of life proper to the possessor — that is, to the one who exercises it and uses it in teaching and instructing others. For full and firm possession of a thing, beyond mere ownership, requires the use and exercise of the thing possessed, namely, that one may easily and readily use the thing possessed and exercise it. This signifies, therefore, that the wise man must first thoroughly imbue his heart with wisdom, so that he may possess it firmly and solidly, and then exercise it and pour it forth in teaching, both by word and by deed and example. For he who has wisdom in himself but does not exercise it or teach others — for him wisdom is not a fountain of life but rather a pool or stagnant water, and therefore decaying and dead, according to the saying of Christ: "To everyone who has, more will be given; but from him who does not have (that is, who does not use the talent he has), even what he has will be taken away," Matthew 25:29.

The sense, therefore, says Jansenius, is this: Learning — that is, wisdom and understanding — is for those who have it a fountain of life, because like a spring always flowing and never failing, it continually supplies them with that by which they themselves may live in soul, and others through their teaching. But on the contrary, the teaching of fools, by which they instruct both themselves and others about what is to be done or believed, is nothing but folly — that is, whatever things fools teach from their own heart are foolish. "For out of the abundance of the heart the mouth speaks."

From the belly of fools, therefore, flow rivers of dead water; but from the belly of the wise according to God flow rivers of living water, says the Author of the Opus Imperfectum, Homily 20 on Matthew.

Here also apply the seven riddles or enigmas of the Venerable Bede in his Collectanea: "Three unhappy ones are read of in the law: he who knows and does not teach, he who teaches and does not practice, and he who does not know and does not ask." Who are they who are healthy yet sick? Those who mind other people's business. How does a man never become weary? By making a profit. What is the longest thing? Hope or thought. What do the king and the wretch have in common? Birth and death. What is the best and worst thing? A word. What is it that pleases one and displeases another? Life.



23. The Heart of the Wise Will Instruct his Mouth, and Will Add Grace to his Lips

In Hebrew: will add acceptance — that is, doctrine, as the Chaldean and the Syriac translate — namely, the grace of teaching, which our Vulgate at verse 21 translates as "will perceive greater things" — that is, he will obtain greater doctrine and greater grace of teaching. For "will instruct," the Hebrew is ישכיל iaskil, which, as Pagninus understands it, means: will make intelligent and prudent, will prudently direct, instruct, educate.

The heart is the symbol of three things and signifies three; hence a threefold sense emerges here. First, the heart is called the mind and intellect; for just as from the heart the life and vital spirits of the whole body proceed, so from the mind proceeds the life and spirit of the whole soul and all its powers. The sense, therefore, is: The mind of the wise man is what directs his mouth and teaches it not to blurt out anything rashly, but to speak things that have been premeditated, and it instills and adds to his lips the grace of teaching, so that they may produce a pleasing and sweet discourse that gently flows into the minds of the listeners and instills wisdom. For the mind of the wise man first thinks and meditates on what and how he should speak, so as to benefit his listeners and persuade them of wisdom; but the mind of the fool premeditates nothing, and blurts out whatever comes into his mouth. Hence Sirach 21:29: "In the mouth of fools," he says, "is their heart; and in the heart of the wise is their mouth." See what is said there. Hence also the Septuagint translates: the heart of the wise will consider what comes from his own mouth, and on his lips he will carry doctrine. The Syriac: the heart of the wise knows the speech of his mouth, etc. R. Solomon: the mouth of the wise man has its direction from the mind, so that he may speak rightly and eloquently. Vatablus: the breast of the wise man prudently governs his mouth, and adds doctrine to his lips.

Second, the heart of the wise man is wisdom itself, just as the heart of an animal is its very soul; hence one who has "heart" is called prudent and wise. And in Hosea 7:11 it is said:

"Ephraim has become like a foolish dove, without heart" — that is, senseless and imprudent. The sense, therefore, is: Wisdom directs the mouth of the wise man, so that he may speak wisely. "It will add grace to his lips," so that he may bring forth and produce wisdom with grace. For the mouth of itself is senseless and does not understand what it says; therefore it is necessary that it draw wisdom from the wisdom of the heart. Let the heart, then, be the teacher of the mouth, and let it teach the mouth wisdom — namely, the manner of speaking wisely and prudently. For the wise word of the mind produces from itself a similar wise word of the mouth. So Aben-Ezra: "The wise man," he says, "by his speech will reveal the wisdom with which he is cultivated, and in order to make his doctrine clear to others, he will add greater keenness of mind." For wisdom is resourceful, and devises many modes of speaking wisely, and discovers many methods by which to eloquently express what it intends and persuade the listener. Hence, explaining further, he adds: "A honeycomb is composed words," etc. See what was said at verse 21; for that verse agrees with this one both in words and in meaning.

Third, the heart signifies affection, benevolence, and love, meaning: The heart — that is, love — instructs and teaches the mouth of the wise man, so that he may generously overcome all the tedium, weariness, and difficulties that arise in teaching the uneducated, the difficult, or the obstinate, and indeed discover modes of speaking and acting by which he may persuade his listeners of wisdom, faith, and virtue — as the Apostle did to the Galatians, saying, 4:19: "My little children, whom I am again bringing forth in labor until Christ is formed in you. I wish I could be present with you now and change my voice." Hence St. Augustine, in his book On Catechizing the Uneducated, chapter 10, teaches that the catechist should imitate a mother, who out of maternal love gradually teaches her untaught infant to babble and speak, and even pre-chews food for it. For love overcomes all rudeness, all tedium and disgust: "Does it delight," he says, "unless love invites, to murmur shortened and broken words? And yet people desire infants to whom they may do this." And below: "It is sweeter for a mother to put into the mouth of her little son food she has chewed small than for her to chew and swallow greater portions herself." He then adds a new simile of the hen: "Let the thought not leave your breast of that hen who covers her tender young with drooping feathers and with a broken voice calls to her peeping chicks — whose gentle calls the proud, fleeing from them, immediately become prey for birds of prey. Just as heat by cooking makes all fruits and all foods savory and sweet, so also love makes all words pleasant and agreeable both to the speaker and the listener. When therefore you are about to say something, or teach or correct someone, let love go before and prompt your words; thus love will teach you the manner of speaking rightly and persuading. For love, boiling up from the heart into the mouth, will pour forth and produce speech similar to itself, according to Psalm 44:1: 'My heart has uttered a good word.' See St. Bernard, Sermon 67 on the Song of Songs.



24. WELL-COMPOSED Words Are a Honeycomb: Sweetness to the Soul and Health to the Bones

In Hebrew: a honeycomb is words of beauty or elegance, sweet to the soul and healing to the bone. Pagninus: and health to the body. The Septuagint: good words are a honeycomb; and their sweetness is healing to the soul. The Chaldean: a honeycomb is a wora sweet word. The Syriac: a word of the wise. Vatablus: a honeycomb is a pleasant discourse, the sweetness of the soul and the healing of the bones. For honey, he says, heals the languors of the body. For "composed words," the Hebrew is אמרי נעם imre noam, that is, words of beauty, comeliness, pleasantness, elegance. Hence Naomi, the mother-in-law of Ruth, was so named from beauty and comeliness, Ruth 1:20. For just as the beauty of a face captivates the eyes of beholders, so the beauty and comeliness of a discourse captivates the ears of listeners. This maxim is connected with the preceding one; for Solomon extols at length the advantages of prudent and sweet speech. The sense is clear, meaning: Just as a honeycomb delights the palate and at the same time refreshes, nourishes, and strengthens the body, so likewise words prudently and sweetly composed and arranged delight the ears, sweeten the soul, and heal the bones. By "bones," understand metaphorically with the Septuagint the innermost parts of the soul, or literally the bones of the body, meaning: Sweet speech not only nourishes the soul but also the body and its bones, in which its strength resides — it refreshes, restores, and strengthens them.

Aptly is beautiful and sweet speech compared to a honeycomb: first, because just as the honeycomb drips the sweetness of honey, so the orator drips the eloquence of speech. Hence Homer says of Nestor: "From his mouth there flowed speech sweeter than honey." Second, honey is the work and nectar of bees, which are the exemplar and symbol of prudence and chastity. In a similar way, the sweetness of speech flows from a prudent and chaste mind. Hence on the lips of St. Ambrose while still a boy there played a swarm of bees, portending his chastity and the sweetness of his speech. The same happened to St. Isidore, Archbishop of Seville; to St. Dominic, founder of the Order of Preachers; and among the pagans, to Plato and Pindar. Third, bees gather honey from flowers and fragrant herbs: so the wise gather the honey of speech from the anthology of Sacred Scripture. Fourth, the three duties of an orator are to teach, to delight, and to move, which are represented by honey: for honey refreshes, sweetens, and heals; refreshment represents doctrine, sweetness represents delight, and wholesomeness represents persuasion and motivation. Hence St. Augustine, Book IV of On Christian Doctrine: "A certain eloquent man," he says, "has said, and said truly, that the eloquent man should speak in such a way as to teach, to delight, and to persuade. Teaching is a matter of necessity, delighting of agreeableness, persuading of victory." Fifth, R. Levi says: Honey is a remedy for soothing the pains of limbs when they have been bruised, if it is applied to them, and it is also very helpful for other diseases. So too sweet speech contributes to preserving the proper constitution of the body, and to driving away the sicknesses of depraved morals. Above all, it soothes and dispels the sorrows, anxieties, angers, bitterness, and envies of the soul that torment, gnaw, and consume it. Hence Clement of Alexandria, Book I of the Pedagogue, chapter 2: "Medicine," he says, "heals the diseases of the body; wisdom heals the disturbances of the soul." Sixth, honey is health — that is, the marrow of the bones: for honey supplies excellent marrow to the bones, and thus heals them when they are languishing and gives them vitality. Moreover, marrow is like the honey of the bones, nourishing, healing, delighting, and strengthening them. In a similar way, wise and sweet speech nourishes, heals, and strengthens the bones — that is, the vigor of soul and body for doing and enduring difficult things. Thus Sts. Mark and Marcellian, being severely tempted by their own people to deny the faith of Christ during persecution, when they were wavering, were confirmed in it by the prudent and sweet speech of St. Sebastian, and died a glorious martyrdom for it. The same happened to the physician Ursicinus, who, stumbling at the moment of death, was strengthened by the exhortation of St. Vitalis and eagerly offered his neck to the executioner for Christ. The same was done by the Theban Legion, strengthened by the address of St. Maurice and St. Exuperius; and the seven Maccabee brothers under Antiochus, strengthened by their mother, a true heroine; and the seven sons of St. Felicitas, and the same number of St. Symphorosa, inflamed to martyrdom by their mothers. Thus by the outstanding exhortation of Judas Maccabeus the soldiers

"grew strong in spirit, prepared to penetrate not only men but also the most ferocious beasts and walls of iron," 2 Maccabees 11:9. Seventh, just as honeycomb cells are constructed by bees with marvelous art and symmetry, so the wise man with great prudence, order, method, and elegance composes and arranges his discourses, and from this comes their effectiveness combined with sweetness and their sweetness combined with effectiveness. Pliny recounts examples of Plato, Ennius, Virgil, Varro, and Cicero in Book VII, chapter 30. Hence bees store honey in the comb and coat it with wax lest it flow away; and they construct their combs with such art that they seem like skillfully built houses and palaces. "They build," says Pliny, Book XI, chapter 10, "beginning from the vaulted ceiling of the hive, and carry the fabric all the way down to the floor, with double passageways around each arch, so that some may enter by one and others leave by the other. The combs are attached at the top, and also hang slightly from the sides, all together. They do not touch the floor of the hive, now oblique, now round, as the hive requires." And chapter 11: "All the cells are hexagonal, the work of six individual feet." The wise man similarly constructs and composes his discourses.

Hence Esther prays to God, chapter 14, verse 13, teaching us: "Grant a well-composed speech in my mouth in the presence of the lion, and turn his heart to hatred of our enemy."

Finally, hear St. Ambrose, book On the Good of Death, chapter 5: "Sins," he says, "are dead things that cannot have the sweetness of life. But they are bathed in the ointments of the divine word, and certain wounds of transgressions are healed with the stronger food of words, as with bread, and with sweeter discourse, as with honey. That discourses are food, Solomon also teaches elsewhere, saying: 'Good words are a honeycomb.' In that garden, then, there are good discourses: one that restrains fault, another that corrects iniquity, another that puts insolence to death and, as it were, buries it, when someone who has been corrected renounces his errors." Then he lists several kinds of useful discourses, saying: "There is also a stronger discourse, which strengthens the heart of man with the more substantial nourishment of heavenly Scripture. There is also a persuasive discourse, sweet like honey, and yet piercing the conscience of the sinner in that very sweetness. There is also the discourse of a more fervent spirit, which inebriates like wine and gladdens the heart of man. There is also a milk-like discourse, pure and bright. These foods of sweet and useful discourses the Bridegroom offers to His friends to feast upon, saying: 'Eat, my friends, and drink, and be inebriated, my brethren.'" I have said more about honey and bees at chapter 6, verse 6, and Sirach 11:3.



25. There is a Way That Seems Right to a Man, and its End Leads to Death

In Hebrew: and its end is the ways of death. The Chaldean: and its end are the ways of death. The Septuagint: yet its final things look toward the depths of hell. The Syriac: its ways are a path of death. Solomon repeats and insists upon this maxim because the greater part of mankind, says Jansenius, suffers from self-love, and is excessively pleased with itself in its own judgments and perceptions. Therefore Solomon calls everyone away from this, saying that many are more than justly pleased with their own views and plans, and although they are in truth crooked and twisted, yet to those blinded by self-love they seem right, and so, blind and asleep, they tend toward death and hell. We have already heard this maxim at chapter 14, verse 12, where I explained it.



26. THE SOUL OF THE LABORER LABORS FOR ITSELF, BECAUSE HIS MOUTH HAS COMPELLED HIM. that is, the hunger and necessity of his mouth. In Hebrew: the laboring soul labors for itself, because his mouth bows down upon him — meaning: Man labors because his mouth and the hunger of his mouth presses upon his labor and upon him who labors, and lies upon him, and begs from him, bent and suppliant, the bread on which he may feed. This alludes to Genesis 3:19: "In the sweat of your face you shall eat your bread." Indeed, Bede narrows this maxim and explains it of Adam, meaning: Adam, sinning, was condemned to labor so that by the labor of his hands he might procure his sustenance; thence his mouth compelled him to labor — namely, when he spoke with the serpent and with his mouth ate the forbidden fruit. Because man ate the forbidden fruit intemperately against God's commandment, he was justly punished with this penalty: that thenceforth he would not eat food unless he acquired it with great labor and sweat, says St. Augustine. But others generally take this broadly stated maxim broadly and apply it to all mankind.

The plain and genuine sense, therefore, is this: Man "labors for himself" — that is, for his own benefit, namely to sustain life — because "his mouth" compels him to labor, so that by laboring he may seek food with which to satisfy his mouth, gaping and barking with hunger. By "soul" he understands synecdochically the whole man; yet he says "soul" rather than "man" because in laboring the soul labors more than the body. For it is the soul that in labor moves, drives, and impels the body, and supplies the body with all the power and strength for laboring. Hence in labor the soul suffers and is fatigued more than the body, especially because it is the soul's task to prudently direct all labors so that they may be useful and fruitful. Moreover, it is the soul that feels the thousand anxieties, cares, and worries in laboring, as we see merchants, craftsmen, farmers, and other laborers stretched and tortured by the thousand cares that labor produces.

This maxim therefore signifies that man's lot and condition after sin is to labor, and by labor to procure his sustenance. "For man is born to labor, and the bird to flight," Job 5:7. For the provident wisdom of God condemned man on account of sin to continuous labor, both as a punishment for sin — so that labor might be his penalty and penance — and as a remedy for concupiscence: lest, dissipated by idleness, he should be driven by his lusts, God bound him to labor, so that intent upon it he could not think about his lusts, or, if he could, would not have the inclination to do so, being fatigued and broken by labors. It also signifies that God gave man a goad for labor — namely, want and hunger: for these compel him to labor so that by labor he may procure food for himself. If there were not this necessity and hunger, no one would wish to labor. Therefore the law of nature and of God has decreed that he who refuses to labor shall be deprived of food, according to the saying of St. Paul: "If anyone will not work, neither let him eat," 2 Thessalonians 3:10. Thirty years ago, when I was living at Louvain in Belgium, the Duke of Aerschot at Heverlee near his castle was having vast hills around it piled up and moved. When people asked why he was spending such great wealth on a matter of little use, he replied: So that I may keep a hundred and more poor people occupied and fed by this work, lest they be idle and steal, but rather by labor procure their sustenance — by which arrangement I bestow alms both spiritual upon their souls and temporal upon their bodies. Finally, it signifies that labors must be moderated, so that we do not undertake excessive ones that overwhelm body and soul for the sake of heaping up riches, but moderate ones — namely, only as much as suffices for earning one's sustenance, according to the saying of the Apostle: "Godliness with contentment is great gain. For we brought nothing into this world, and it is certain that we can carry nothing out. But having food and clothing, with these we shall be content," 1 Timothy 6:6.

Solomon echoes himself in Ecclesiastes saying: "All the labor of man is for his mouth," chapter 6. Hence R. Levi explains this maxim of Solomon thus: "When anyone continually toils to procure food, he toils only for himself, since he has been bent down and made lowly only by his mouth. This is therefore a certain instruction, that mortal man should abstain from a superfluous abundance of food and take only the portion necessary for himself."

Second, the Hebrew עמל amal, and the Latin laborare, sometimes mean the same as "to be afflicted," and labor is called trouble and affliction. Thus the sense will be: Man who is afflicted is afflicted for himself — that is, through his own fault: because his mouth drove him to such affliction, and was the cause of his miseries. For many are of intemperate tongue, and blurt out many things that injure, offend, and torment others; therefore they in turn are injured and tormented by those same people. Such are those who mock, harass, ridicule, slander, detract from, defraud, deceive, and despoil others, etc. The Chaldean favors this sense, rendering thus: the soul of the laborer will endure labor, because from his mouth will come humiliation or bowing down upon him. Third, Aben-Ezra renders the Hebrew אכה achaph, that is, he bent, he compelled, as 'he was the cause,' meaning: "That one is perpetually in labors is brought about by his mouth, because he has not learned the sweetness of speech, whereas conversely, for those cultivated by wisdom, it brings life: for those who close their mouth and ears to wisdom must labor with their hands to provide for themselves." Fourth, the Septuagint renders: a man in labors labors for himself, and does violence to his own destruction. So the Roman edition. In Greek ἐκβιάζεται αὐτοῦ τὴν ἀπώλειαν, which first, the Complutensian edition translates as he does violence to his own perdition; and the Author of the Greek Catena renders thus: a man engaged in honest labor persists for himself and forcefully repels his own destruction; and he explains it thus, meaning: He who seriously undertakes the path of virtue labors for himself, not for another; moreover he routs destruction and preserves himself through penance. Whence by antithesis the Septuagint adds: but the perverse man bears destruction in his mouth.

Cassian excellently explains this reading, Conference XXIV, last chapter: "The kingdom of heaven," he says, "according to the Lord's statement, suffers violence, and the violent seize it, Matthew 11. These indeed are praiseworthy violent ones, who do violence to their own destruction. For man, as it is written, in labors labors for himself, and does violence to his own destruction. Our destruction is the delight of the present life, and (to speak more expressly) the execution of our desires and wills; which if anyone withdraws from his soul and mortifies them, he indeed does a glorious and useful violence to his destruction, denying to it only those most pleasant wills, which the divine word frequently censures through the Prophet, saying: Because in the days of your fasting your own will is found," Isaiah chapter 58.

Second, others translate ἐκβιάζεται in the opposite sense: he does violence unto destruction. So the Roman edition. Whence Theodotion translates: he who labors immoderately in labors, attracts death upon himself, meaning: The greedy who torment themselves with excessive labors in order to heap up riches, often thereby wear themselves out and kill themselves. And the Syriac: a soul harassed by pains is exercised for itself, and from its own mouth destruction is brought upon it.

So also Bede understands this of the impious, especially heretics, of whom it is said in Jeremiah 9: "They have labored to act wickedly," namely to corrupt the Holy Scriptures and thereby establish their heresies.

Mystically, St. Gregory applies this maxim to teachers, who are compelled to practice what they teach, lest they be put to shame. For he says thus in Book II, Homily 18 on Ezekiel: "But when they consider the life of their good hearers, and think that it has profited from their exhortations, they are ashamed not to be such as they see others have become through God by their own agency; and they are strengthened in mind by as much as they were nearly falling into fault. For when their own words come back to the memory of teachers, they are ashamed not to observe what they say. Whence through Solomon also it is said: The soul of the laborer labors for himself, because his mouth compelled him. For our mouth compels us to labor, when through what we say we are restrained from vices; because it is exceedingly shameful to fall through negligence in the very place from which by preaching we have tried to raise others."

Again R. Levi explains it thus: "The soul of the laborer will labor for himself, because he undertakes labors when he has bent and lowered his mouth, that is, when he has restrained his mouth from the desire for eating and the pleasantness of drink, so that he is not called away from the study of wisdom and the labors to be endured for its sake by such desires.

Finally, Denis the Carthusian explains it morally thus: "The soul of the laborer labors for himself, that is, the soul of one exercising good works, whether bodily or spiritual, does them for his own profit or advantage, and for the necessities of body or soul. Therefore the Apostle admonishes: Labor as a good soldier of Christ. And again: Your labor will not be in vain in the Lord. And likewise: Each one will receive according to his own labor, because his mouth compelled him to labor, that is, the word by which he bound himself to do good at the font of baptism, in the reception of sacred Orders, or in monastic profession, or in the forum of confession, or in the act of preaching, because he is obligated to practice what he teaches others."



27. An Ungodly Man Digs Up Evil, and in his Lips There is a Burning Fire

In Hebrew it is: a man of Belial (that is, as Aquila renders it, a man of apostasy and rebellion, that is, an apostate and rebel; Symmachus, an intolerable man. On Belial I spoke at length in chapter 6, verse 12) digs up evil, and upon his lips is as a burning fire; the Septuagint: an imprudent man digs evils for himself, and in his lips stores up fire; St. Cyprian, treasures up fire (for in Greek it is θησαυρίζει); Theodotion, as a burning fire; the Syriac: an impious man devises evil, and from his mouth fire is kindled; the Chaldean: a slanderous man digs evil, and in his lips fire sends forth sparks; R. Solomon: the lips of a false and perjured witness are like a burning fire, consuming the neighbor. More generally and fully R. Levi explains thus: "A man of Belial contrives wicked things in his mind; and what passes from the mind to the lips is the evidence by which the evil hidden in the heart is recognized, which indeed like a consuming fire brings ruin; and this is as if he had said that graver damages are inflicted by his mouth than his mind had planned: for he utters his words so eloquently that the most bitter damages follow from them."

The word digs can be taken in two ways: First, he digs in his mind, that is, he investigates evil in his heart and searches out methods and means by which to harm his neighbor. For just as a digger by digging searches out minerals hidden beneath the earth, such as sulfur, coal, and metals: so the impious man searches out, turns over, and devises slanders, frauds, and arts of harming. Second, he digs with tongue and hand a pit into which others may fall, that is, the evil which he dug up and devised in his mind, he actually digs out and inflicts with his tongue by slandering, detracting, whispering, deceiving, etc. Again, he directly digs evil for others, but indirectly for himself, as the Septuagint translates, because the evil returns and falls back upon its author; according to that saying of Sirach 27:29: "He who digs a pit will fall into it; and he who sets a stone for his neighbor will stumble on it; and he who lays a snare for another will perish in it." Third, certain Rabbis in the Glossa Magna translate: a man of Belial by his malice uproots grass, that is, digs up roots: for earth clothed with grass is more difficult to dig up, because it is entangled with the stalks and roots of the grass, is bound together, and is as it were compressed so that it coalesces into one continuous clod; so the whisperer who strives to dig up, rend asunder, and dissolve friendships — like certain intertwined grass connected together and grown together over a long time — must indeed labor greatly, and must necessarily dig up many injuries of former times buried in oblivion. Fourth, some think there is an allusion to soldiers who undermine a fortress or city, and having brought in gunpowder and ignited it, blow it apart, hurl it aloft, and overturn it: for in the same manner the slanderer and whisperer digs evil in his mind, that is, drives tunnels and a deep trench through pretense and secrecy; but when he has deeply undermined the bonds of friends, he then sets fire with his tongue: namely he says those things by which he knows friends can be inflamed and provoked; and by this stratagem he disrupts the firmest peaces and friendships, and sometimes utterly overthrows homes and cities, and even kingdoms and empires.

Therefore Solomon fittingly says: "An ungodly man digs up evil."

AND IN HIS LIPS THERE IS A BURNING FIRE. — For, as St. James says, chapter 3, verse 6: "The tongue is a fire, a world of iniquity, etc., which sets ablaze the wheel of our birth, being set on fire by hell." Where I have said much about this conflagration of the tongue. Accordingly St. Gregory Nazianzen, Oration 3 Against Julian the Apostate, compares a cursing tongue, such as Julian's was, to Etna, which first conceals and gathers its fires, and then vomits and hurls forth the collected and massed flames like hell itself, by which it consumes and devastates fields, towns, and even far-distant provinces.



28. A Perverse Man Stirs Up Strife, and a Talkative Man Separates Princes

In Hebrew: a man of turnings, or overturnings, or perversities (that is, crafty and perverse, who turns, inverts, and perverts everything), sends forth contention, and a whisperer divides a prince; Symmachus: and he who slanders, defames a leader; the Chaldean: and a whisperer tears away from himself his own friend; the Syriac: a vain man pursues his friends; the Septuagint: a perverse man sends evils, and kindles the torch of deceit among the wicked, and separates friends; Vatablus: a perverse man casts in occasions of contention, and an informer often stirs up dissensions among great men.

The meaning is clear, namely: A perverse man, who of course perverts everything and seizes upon things in the worst sense, and reports a matter and words differently from how they stand; likewise one who attributes a bad intention to another's affairs, good deeds, or certainly indifferent ones, and distorts them as if done with a crafty and hostile spirit in contempt of another: such a man stirs up quarrels and disputes; "and a talkative man," that is, as in the Hebrew, an informer, gossip-monger, and whisperer, sows discord, and separates not only private persons but also princes, and kindles among them the torch of deceit, as the Septuagint translates, and of war. The torches of deceit are suspicions, distrusts, ambitions, and envies, which whisperers stir up among princes with great loss and harm to their subjects, as do political schemers and heretics, who are therefore the bellows of sedition and the firebrands of hell, as St. James says, chapter 3, verse 6 — indeed, virtually incarnate demons.



29. An Unjust Man Entices his Friend, and Leads Him by a Way That is not Good

In Hebrew: a man of violence; the Chaldean: a man of plunder; Vatablus: a violent man seduces his friend or neighbor, and makes him walk in a way that is not good. For entices the Hebrew is יפתה iephatte, that is, he allures, entices, seduces; Aquila and Symmachus: he deceives; the Septuagint ἀποπειράται, that is, as the Complutensian edition has it, he tempts; the Roman edition: he flatters. This saying is clear, and first, it can be applied to robbers and bandits, who assault travelers and anyone else as if they were friends with smooth words, and gradually lead them into pathless forests or caves, where they despoil and sometimes kill them; second, to swindlers who by specious promises induce their neighbors into contracts, agreements, and obligations, etc., which they know will be advantageous to themselves but harmful to their neighbors; third, to procurers and fornicators, who bait simple boys and girls with gifts and seduce them to serve their own or others' lust; fourth, to heretics and those who sow wicked doctrines, who, as the Apostle says, Romans 16, "by smooth words and fair speeches deceive the hearts of the innocent," and thus drag them into heresy, error, and destruction.



30. He who With Fixed Eyes Thinks Wicked Things, Biting his Lips Accomplishes Evil

So the Roman edition; but Jansenius and others read perficiet mala [will accomplish evils]. Reading perficit [accomplishes], Jansenius says the sense is, meaning: Not only does he accomplish evil before God who perpetrates deeds, but also he who with fixed eyes, that is, with intent mind, thinks wicked things; likewise he who from indignation bites his lips. But if one reads perficiet [will accomplish], then it signifies that some evil is to be feared from him who with intent mind thinks wicked things; likewise from him who bites his lips out of anger and desire for revenge. For this proverb indicates certain conditions and outward signs of a man who is plotting evil against another, so that by observing him from these signs, we may guard ourselves against him.

But the sense comes to the same thing, whether you read perficit or perficiet; for often the present tense is used for the future, especially where a habit or custom is signified: he accomplishes, therefore, means he will accomplish, that is, he is accustomed to accomplish.

For he who with fixed eyes, in Hebrew it is עצה otse, which the Septuagint translates as he who makes his eyes firm; others: he who has obstinate eyes; our Vulgate: astonished [attonitos]. For those are called attoniti [astonished, thunderstruck] who, as if stupefied, so often gaze at or think about some thing that they do not notice what is present around them, according to that saying of Job 15:12: "What does your heart lift you up to, and thinking great things as it were, you have astonished eyes?" For attonitus [astonished] is derived from the ancient verb attono: and attonare means to stupefy by thundering; hence attonitus is as if struck and stupefied by thunder. Whence Ovid, Epistle 4:

Or those whom the half-divine Dryads and two-horned Fauns
Struck senseless by their divine power.

And Celsus, Book III, chapter 26: "We also rarely see the thunderstruck, whose body and mind alike are stupefied. It happens sometimes from a lightning strike, sometimes from disease: the Greeks call this ἀποπληξία [apoplexy]." Finally Virgil, Aeneid Book III:

Astonished by such sights, and by the voice of the gods.

Where Servius comments: "That is, by such appearances of the gods; whence follows: and by the voice of the gods. For he says he was astonished both by sights and by voice. Attonitus indeed means stupefied: for properly attonitus is said of one to whom the fall of a nearby thunderbolt and the crash of thunder cause stupor."

However, because someone with fixed eyes could be thinking and contemplating holy and heavenly things, our Vulgate therefore connects the fixed eyes with wicked thoughts. Whence the Chaldean translates: he who winks with his eyes and thinks perverse things, nodding with his lips accomplishes evil; and the Syriac: he signals with his eyes and thinks wicked things, and with his lips contrives and accomplishes evil. Aben-Ezra translates: he who closes his eyes to contrive wicked things: for he shuts his eyes lest his mind be distracted by following his eyes, so that he may freely meditate and contrive crimes. So also R. Levi, Pagninus, Vatablus, and Baynus: he who closes his eyes, he says, in order to think perversities; Marinus in his Lexicon: moving his eyes while thinking perverse things.

Therefore two signs of perversity and consummate malice are given here. The first is, if with fixed, firm, or closed eyes one thinks wicked things. For this is a sign that he is so intent upon his wicked thought that he allows his mind and will to be absorbed in it, and cannot think of anything else that is good — indeed, he cannot divert and distract his mind from it. Therefore such a person is like the devil, says the Author of the Greek Catena, who often considers what vice each person labors under, so that through it he may cast him down. The second sign is, if after wicked thought and fixed eyes, he bites his lips. In Hebrew קרץ corets, which our Vulgate translates as biting; Vatablus: moving; the Zurich Bible: contracting; R. Levi: opening; better Marinus and others in the Lexicon: cutting into or winking. For to cut into with the eyes is to wink with the eyes: but to cut into with the lips is to wink with the lips, or rather to bite them, which is the gesture of one plotting evil against another, as if he wished to cut into and tear him apart in the same way as he cuts into and bites his own lips. Whence Horace, Book I of the Odes:

He impressed upon his lips a memorable mark with his tooth.

For from the imagination of accomplishing the evil he is thinking about, or from indignation, the teeth are moved to this kind of biting of the lips, as if eagerly desiring to harm the one against whom they bear ill will. But these signs especially apply to the angry: for they bite their lips, as if threatening others with a similar bite. Whence Aristophanes in the Wasps: "Eating his lips," he says, "from anger." And Homer, Iliad V:

But they all pressed their lips with their teeth.

So untamed young horses champ fiercely at the bit. So Italians by biting the thumb of the right hand threaten evil. So George Castriot, the terror and thunderbolt of the Turks — so much so that he was called by them Skanderbeg, that is, Alexander the Great — when he had bitten his lips, indeed had as it were split them apart by biting, would rush headlong into battle. And this gesture is consonant with nature; for almost all animals, and especially serpents, fight and kill by biting. Whence Lucan, Pharsalia IX:

They have venom in their bite, and threaten death in their fang.

Finally, the Septuagint clearly expresses the whole sentence in one breath thus: He who makes his eyes firm thinks perverse things, and determines or decrees, and decides all evils with his lips — this man is a furnace of malice; for he who has all these things together, which are signs of enormous malice, like a furnace seething with fire and malice, constantly hurls forth volleys and conflagrations of curses, quarrels, fights, etc., nor can he be extinguished by any blandishments, promises, or threats, but by all these he is rather more kindled and inflamed. For, as St. Chrysostom says, Homily 46 on Matthew: "Just as a fire is more inflamed when water is thrown on it, so it usually happens in great anger: whatever anyone may say, it becomes fuel for this conflagration."



31. Old Age is a Crown of Dignity, Which Shall be Found in the Ways of Justice

In Hebrew: gray hair is a crown of glory; it is found in the way of justice. Which first, Jansenius explains thus, meaning: Through justice one arrives at extreme old age, since the impious generally die before their day, according to that saying of Psalm 55: "Men of blood and deceit shall not live out half their days." So R. Solomon. Second, meaning: Old age is established in the way of justice, according to that saying of Wisdom chapter 4: "Gray hairs are wisdom, and an unspotted life is old age." Third, meaning: Granted that young people sometimes live freely and impurely, nevertheless when they come to old age, they often grow wise and repent. But our Vulgate translates best by supplying according to the Hebrew manner the pronoun which [quæ]. Whence also the Septuagint: old age is a crown of boasting (the Complutensian edition: of exultation; the Chaldean: of beauty), and it is found in the ways of justice; the Syriac: old age is a diadem of praise, and in the way of justice it is praised; Vatablus: old age, if you find it in the way of justice, is a most ornate crown.

For dignity in Hebrew is תפארת tipheret, that is, of beauty, splendor, glory, magnificence.

The meaning is clear, namely: Old age is for an old man like a beautiful and magnificent crown, provided however that he lives justly and blamelessly, and is adorned with the acts of justice, that is, of any and all virtues: and therefore such old age is venerable and praiseworthy to all. Moreover, the crown of old men and of old age is manifold.

The first is the crown of gray hair: for gray locks like a white crown adorn the head of old men. Whence Phocylides: "Venerate," he says, "those who have temples wreathed or crowned with gray hairs, yielding to the elderly in seating and in all duties." And Philo, Embassy to Gaius: "Age itself crowns old men with gray hair, as soldiers discharged from service and veterans. For what else is gray hair, if not a poplar or a flowery garland?" So Pliny, in his Panegyric of Trajan, calls Trajan's whitening hair not indeed crowned, but, what amounts to the same thing, adorned.

The second is the crown of age and antiquity. Whence Aben-Ezra explains thus, meaning: Old age is like a glorious diadem placed upon a man's head. For old men are crowned, as it were, with as many flowers as the years — 70, 80, 90 — they have lived. Whence Philo, cited by Antonius in the Melissa, Part I, Sermon 17: "The youthful life," he says, "is succeeded by old age, most excellent and most sacred, to which, as to a supreme helmsman, God has handed the helm, as to one fit to hold the helm of earthly affairs." Hear Charles Paschal, Book I, On Crowns, chapter 5: In Anacreon, he says, gray hairs crown the head, that is, honor it: indeed, in ancient times they used to properly adorn old men and gray-haired persons with crowns, as is evident from that saying of Euripides: "A gray head crowned with garlands." Just as the law, says Plutarch in the passage soon to be cited, imposes a diadem and crown, so nature imposes gray hair as a symbol of the highest dignity and honor.

The third is the crown of offspring and children. For the crown of old men is grandchildren, that is, children's children, according to that saying: "Your children like young olive plants around your table," Psalm 128:3. Likewise the crown of old men is the young: for they, like a crown, surround the wise old man, listen to him, honor him, and venerate him. This is what is said in Proverbs 17:6: "Children's children are the crown of old men, and the glory of children is their fathers." So the faithful are the crown of Christ, and in turn Christ is the crown and glory of the whole Church.

The fourth is the crown of wisdom, namely of experience and prudence; for in old men the mind, reason, counsel, judgment, and prudence are strong. So St. Gregory Nazianzen, Oration On the Plague of Hail, citing these words of Solomon, takes the crown to mean the excellence of wisdom, which confers upon the elderly a dignity for teaching and giving counsel. So also R. Levi, and St. Ambrose, Book I, Hexameron, chapter 8: "Old age itself," he says, "is sweeter in good morals, more useful in counsels, more ready for the constancy of undergoing death, firmer for repressing lusts; and the weakness of the body is the sobriety of the mind. Whence the Apostle: When I am weak, then I am powerful," 2 Corinthians 12.

The fifth is the crown of rank and station. For the elderly are customarily placed at the head of the commonwealth and govern it. Hence from senium [old age] comes senatus [senate], as if the council of old men, says Festus. Hear Plutarch, treatise On Whether an Old Man Should Engage in Public Affairs: "For youth," he says, "is suited to obeying, old age to commanding: and a state is most secure where old men hold counsel and young men hold weapons; and that passage of the Iliad is praised in the greatest degree:

First, those grave with age and famous for their stout hearts,
He bade be led to Nestor's ship to speak
And give counsel.

And therefore Lycurgus expressly named the magistracy of the best men attached to the kings of the Spartan state Gerontes, that is, old men, called by Apollo presbygenai, that is, those advanced in age. And the Roman senate to this very day bears its name from old age [senium]. And just as the law makes a crown and diadem, so nature has made gray hair the venerable sign of dignity and sovereignty. And γέρας, which means distinguished honor, and γεραίρειν, which means to venerate, are retained by the Greeks from old age and its excellence."

Wherefore at the end he adds: "Lycurgus accustomed young men to obey steadfastly any old man as if he were a lawgiver. Whence at Sparta the old men not only oversee the commonwealth, but also the individual deeds of individual young men, and not incidentally, but so that they are a terror to those who sin, and the good reverence and esteem them," because old men teach the young and sharpen their character. So everywhere on earth the elder sons, namely the firstborn, succeed their father the prince or king in the principality or kingdom. Hence senior means the same as lord: just as now the Spanish say señor, the Italians signore, the French seigneur; although Joachim Perionius, in his treatise On the Kinship of the French Language with Greek, prefers to derive it from κύριος.

Whence Sire and Sieur, or rather Cyre and Cyeur, and by a not very ancient manner of pronunciation Cyour, and finally by a certain change Seigneur: "For," he says, "we would be ridiculous if, calling God Seigneur, we professed to venerate Him as an old man." Nevertheless even Daniel venerated God as the Ancient of Days, and the Latins would be equally laughable, who certainly for many centuries past used senior for prince and lord. Moreover, Chilon used to say that honor should be given to old age by the young, so that they themselves when they have become old may be esteemed by others. This practice had a double usefulness. For just as the authority and reverence of old men restrained the wanton age from sinning, so old men took care not to commit anything by which they could be a laughingstock to the young on account of foolishness, or pernicious on account of baseness; but among all the young and all the old there was that reverence which exists between parents and children. So Laertius, Book I, chapter 4.

The sixth is the crown of a life that is, as it were, the completion of military service, namely that the old man has overcome all the hazards and labors of this life, and has arrived as a survivor, a victor as it were, at the final goal of life. Whence Elias of Crete in his commentary on Oration 19 of Nazianzen: "Just as," he says, "in contests, he who has received the crown is now safe: so also the old man glories in safety, as one who no longer fears change." And St. Ambrose, Book II, On Jacob, chapter 8: "Blessed indeed is the young man," he says, "who lives well; but more blessed is the old man who has lived well. For what the young man hopes for, the elder has attained; what the old man was, the young man wishes to be. Certainly the young man, with a longer course still remaining before him, is tossed about by the waves of a restless sea; but the old man is as if in port, in the haven of old age." And chapter 10: "Old age ought to be a harbor, not a shipwreck of one's former life."

The seventh and most excellent crown, with which Solomon here endows old men, is that of justice and virtue. For if Hercules, having conquered and subdued monsters — namely the Lion, Cacus, the Lernaean Hydra, Cerberus, and triple-bodied Geryon — placed upon himself a poplar crown, much more will the old man deserve the same, who like an athlete of justice has mastered the monsters of his desires — namely the Lion of anger, the Cacus of avarice, the Lerna of lust, the Cerberus of gluttony, the Geryon of pride. Whence St. Augustine, on Psalm 112: "Let your old age," he says, "be childlike, and let your childhood be wise, that is, let not your wisdom be accompanied by pride, nor your humility be without wisdom, that you may praise the Lord from this time and forevermore." This is what the Wise Man says, chapter 4, verse 8: "Venerable old age is not measured by length of time, nor by the number of years; but gray hair is the prudence of man, and an unspotted life is the age of old age." So St. John, Apocalypse 4:11, saw the twenty-four elders (who were the principal just men of both the New and Old Testaments) crowned, and offering their crowns to the Lamb, where I have said much about them.

So recently here Pope Gregory XV himself, when he was visiting Cardinal Bellarmine, who was nearly eighty years old and lying in his final illness, and heard him wishing many years, indeed all his years, upon the Pope, wisely replied: "I," he said, "desire to be filled and crowned not with your years, but with the virtues of your years." For, as St. Ambrose says, Book I, On Cain and Abel, chapter 3: "Old age is venerable, not gray with years, but with morals." And Book III, Epistle 24, to Anisius: "Truly," he says, "that old age is venerable which is white not with gray hair, but with merits. For that is a reverend hoariness which is the hoariness of the soul, shining forth in holy thoughts and works. For what is truly the age of old age, if not an unspotted life, which is prolonged not by days or months, but by ages, whose length has no end, whose longevity has no weakness? For the longer it lasts, the stronger it is; and the longer one has lived that life, the more vigorously one grows into the perfect man." Finally Synesius, treatise On the Praise of Baldness, calls a bald head "the dwelling-place of prudence, the temple of divinity."

Mystically, St. Jerome on chapter 16 of Ezekiel: "Old age is a crown of glory: Of those, namely," he says, "who have destroyed the things of children, and after the age of the mature man have come to old age and to the names of fathers, to whom John writes, Epistle I, chapter 2, verse 13, after children and young men, who can say: When I was a child, I spoke as a child, I understood as a child, I thought as a child; when I became a man, I destroyed the things of a child," 1 Corinthians 13.



32. The Patient Man is Better than the Valiant; and He who Rules his Spirit, than He who Takes Cities

In Hebrew: good is the long of nostrils [slow to anger] above the mighty, and he who rules over his spirit above him who takes a city; the Chaldean: better is he who is slow to anger of soul than the mighty, and he who rules himself rather than he who takes a province; the Septuagint: a patient man is better than the mighty, and he who restrains anger is better than he who takes a city. The Complutensian edition adds: and a man having prudence with a large field, or farmer, or rather farming (for this is what the Greek γεωργίου signifies). But since these words are not found in the Hebrew, Chaldean, Syriac, or Latin, they seem to have been copied from chapter 24, as the Roman editors note. St. Cyprian, Book III of the Testimonies, number 8, reads: "The patient man is better than the mighty; for he who restrains anger is better than he who takes a city," as if the second hemistich gives the reason for the first.

Here the fourfold problem of R. Ben Zoma in Pirke Avoth, that is, in the Sayings of the Fathers, chapter 4, is relevant: "Who is powerful? He who bravely resists temptation. For Scripture says: The patient man is better than the valiant; and he who rules his spirit, than he who takes cities. Who is wise? He who always desires to be taught by everyone. Who is rich? He who is content with his own things and does not covet what belongs to others. Who is honored and esteemed? He who honors others, observes them, and cultivates them with due reverence according to the rule fixed in Scripture: Whoever glorifies Me, I will glorify him; but those who despise Me shall be ignoble," 1 Kings 2:30. The Syriac: the patient man is better than a giant; and he who tramples down (subjugates) his soul, than he who holds a city.

The question is asked here in what sense this statement is true. For St. Thomas, II-II, Question 136, article 2, in the body, seems to teach the contrary. For he says that fortitude is a greater virtue than patience: "Because," he says, "the dangers of death, which are the concern of fortitude, draw one back from the good more than any adversities, which are the concern of patience."

I respond first that this passage is not about fortitude which is a virtue of the soul, but about fortitude which is the strength of the body; for the Hebrew גבור gibbor means robust, strong, powerful in physical strength, one who storms cities with his forces and might, as follows, meaning: Of all bodily endowments, fortitude has the greatest praise among men. For none are more celebrated than illustrious commanders in war who have conquered enemies and subjugated cities and provinces; and yet more excellent is he who conquers one of his own passions, namely anger, and moderates the impulse of his spirit by reason, than he who overcomes cities or provinces. More excellent, I say, not only because he is more praiseworthy, but also because he is in reality stronger than the other, according to the saying of the Poet:

Stronger is he who conquers himself than he who conquers
The mightiest cities, nor can virtue go higher.

And again:

It is a hard thing to have conquered others; but a greater victory
Is to have composed the tumults of one's own spirit.

And the Philosopher: "You will be a king," he says, "if you rule yourself and your passions. You will be a king, if reason rules you, not passion."

I respond second: St. Thomas in the cited passage takes patience strictly, as it is the virtue that moderates sorrows arising from common adversities that occur daily; this is inferior to the virtue of fortitude. For patience taken generally, which strengthens the soul against the fears and pains of death and of evils that bring death — such as shone forth most eminently in the Martyrs — is an integral part of fortitude, and indeed the principal part, or it is the very virtue of fortitude inadequately conceived. For there are two parts of fortitude: one in undertaking difficult things, the other in enduring, which is patience; and the latter prevails over the former, because it is harder to sustain harsh things by enduring them than to inflict the same upon others by attacking; as St. Ambrose teaches, Book I of the Offices, chapter 41, and St. Chrysostom, Homily 85 on Matthew, where among other things he says: "In wars, the display of war is if a soldier has killed; but the most brilliant victory is when you have overcome by enduring the one who inflicts injuries, etc. God has granted you strength, not to conquer by clashing of hands, but by patience. So blessed Joseph, who bore injuries with great spirit, is everywhere proclaimed a victor. For he overcame both his brothers and that Egyptian woman who plotted against him by bearing their attacks with equanimity." So also St. Thomas, cited Question, article 4, who also cites St. Gregory and Cicero asserting the same. Therefore explain it thus: The patient man is better than the valiant, that is, the patient man who bravely endures adversity is stronger than the valiant man who bravely undertakes difficult things, for example, one who besieges and storms cities. So Job, overcoming by his patience all the demons, the assaults of the Ishmaelites, his wife, his friends, diseases, poverty, and afflictions, was stronger than Samson who conquered the Philistines. So Joseph, bravely enduring the hatred of his brothers, exile, false accusation, and prison, was stronger than he himself was when he subjugated Pharaoh by his wisdom and vigor of mind, and ruled over all of Egypt. So David, by his meekness conquering the envy of Saul, was stronger than he himself was when he entered the duel with Goliath and slew him, as is the common judgment of the wise and those who judge rightly.

I respond third: For patient in Hebrew is ארך erech appaim, that is, long of nostrils, that is, slow to anger, calm, master of his anger; and he is better, that is, more excellent, more illustrious, stronger, more powerful, more praiseworthy, than the valiant man who storms cities. The reason is that anger in man is the most vehement passion which confuses and disturbs everything. To tame it therefore through calmness of mind, meekness, and patience is a mark of extraordinary virtue and fortitude. Therefore explaining further he adds: "And he who rules his spirit," that is, his high temper; whence the Septuagint translates: and he who rules over his anger is better (that is, more powerful and stronger) than the conqueror of cities. For of all passions anger is the most vehement and most difficult to overcome, by which the strongest men in body are frequently overcome more quickly than by anything else. Alexander the Great conquered very many cities, nearly all of Asia and Africa; and yet he could not stifle the beast of anger and fury within himself; but overcome by wrath, he murdered his dearest friends — Parmenio, Philotas, Clitus, and Callisthenes — not to mention other conquerors of cities who were unable to conquer their own passions.

Moreover, for spirit in Hebrew it is רוח ruach, that is, spirit, meaning: He who rules over his spirit, that is, over his passions and emotions — such as fear, sadness, timidity, rashness, pride, and especially anger — this man is better, that is greater, more powerful, and more praiseworthy, says R. Levi, than a prince who storms cities with arms. For how will he command another by reason, who cannot exercise command over his own soul? It signifies therefore that he who rules over anger and passions is stronger and exercises greater mastery, and has a greater dominion and authority, than a king who subjugates cities and kingdoms to himself by arms: because he rules over all the soul's passions, thoughts, senses, powers, and faculties, and over the entire kingdom of vices and sins — over which indeed the dominion is ample, and the rule is greater and more excellent than any kingdom. Accordingly Horace, Book II, Ode 2, sings thus:

More widely will you rule by taming your greedy
Spirit, than if you joined Libya to distant
Gades, and both Carthaginians
Served one master.

And Boethius, Book III of the Consolation, meter 5:

He who would wish to be powerful,
Let him tame his fierce passions.

And Claudian in the Panegyric of Theodosius:

Though you rule far and wide over the remotest Indians,
Though the Mede, the soft Arab, and the Seres adore you,
If you are afraid, if you desire wicked things, if you are led by anger,
You will bear the yoke of servitude, you will endure unjust
Laws within; then you will hold all things by right,
When you can be king of yourself.

So St. Gregory explains this passage, Part III of the Pastoral Rule, Admonition 10: "Let the impatient hear," he says, "what is written: The patient man is better than the valiant, and he who rules his spirit than he who takes cities. For the victory over cities is lesser, because the things subdued are external; but that which is conquered by patience is far greater, because the mind is conquered by itself, and subjects itself to itself, when patience compels it to be restrained within itself. Let the impatient hear what the Truth says to His chosen ones: In your patience you shall possess your souls, Luke 21. For we have been wonderfully made so that reason possesses the soul, and the soul possesses the body. But the soul's right is driven from the body's possession, if the soul is not first possessed by reason."

And St. Ambrose, on those words of Psalm 119: My soul is always in my hands, says thus: "Whoever has subdued his own body, and would not allow his soul to be disturbed by anger and other passions, maintaining right governance — but in this the glory is outstanding and splendid, that amid the storms of temptations rushing upon him he perseveres immovable. For in that whereby he is believed to be harassed and broken by adversities, he is rather strengthened, and in that whereby he is thought to be blunted, he is rather sharpened. For no one is unaware that patience gets its name from passions and endurance; and therefore it is agreed that no one can be proclaimed patient except he who has endured without indignation everything that has been inflicted upon him. And therefore not without reason is he thus praised by Solomon: Better is the patient man than the strong, and he who restrains his anger than he who takes a city."

For again, he acts in the manner of nature. Whence that he does certain things that belong to virtue without premeditation, when necessity is pressing on account of sudden dangers, this especially manifests that fortitude is a habitual disposition confirmed in the soul.

Moreover, Abbot Chaeremon in Cassian, Conference 12, chapter 6, describes this passage and this dominion of the patient and meek man — who rules not only anger, but also lust and all other vices — in the following detailed manner: "By which it is most clearly shown that patience is the most efficacious medicine of the heart, according to that saying of Solomon: A meek man is a physician of the heart; so that he may root out the kindling-wood not only of anger, sadness, sloth, vainglory, and pride, but also of lust and equally of all vices. For in long-suffering (as Solomon says) is the king's prosperity. For he who is always mild and tranquil, and is neither inflamed by the disturbance of anger, nor consumed by the anguish of sloth and sadness, nor puffed up by the vanity of vainglory, nor lifted up by the swelling of pride — for great peace have those who love the name of the Lord, and there is no stumbling block for them, Psalm 119. And therefore not without reason it is declared: Better is the patient man than the mighty, and he who restrains his anger than he who takes a city."

Again Abbot Piamun, Conference 18, chapter 13, teaches that this ample dominion of patience is acquired through humility, which, placing itself beneath all, endures all things calmly: "For patience," he says, "would not be praiseworthy nor admirable, if it maintained its resolve of tranquillity without being assailed by any injuries and the darts of enemies; but its glory and excellence consist in this, that amid the storms of temptations rushing upon it, it perseveres immovable."

For that enduring hardships is a greater work of fortitude than doing brave deeds, St. Thomas teaches by three a priori reasons, II-II, Question 123, article 6, reply to objection 1: "To the first objection," he says, "it must be said that enduring is harder than attacking, for a triple reason: First, because the one who endures seems to be resisting someone stronger who is attacking him; but the one who attacks invades in the manner of the stronger. It is harder, however, to fight with a stronger opponent than with a weaker one. Second, because the one who endures already feels the dangers; but the one who attacks has them as future. It is harder, however, not to be moved by present things than by future things. Third, because enduring implies a lengthy duration of time; but one can attack from a sudden impulse. It is harder, however, to remain immovable for a long time than to be moved by a sudden impulse toward some difficult thing. Whence the Philosopher says in Ethics III that some are bold before dangers but shrink back in the dangers themselves: but the brave are the contrary." And in the same place, chapter 9, he says that one is called especially brave in enduring sorrowful things. Again St. Thomas, II-II, Question 123, article 9: "Fortitude," he says, "especially concerns sudden situations, because according to the Philosopher, Ethics Book III, chapter 8, in sudden dangers the habit of fortitude is especially manifested. A habit acts in the manner of nature. Whence that one does, without premeditation, things that belong to virtue, when necessity presses on account of sudden dangers — this especially manifests that fortitude is a habitual disposition confirmed in the soul."

Moreover, just as cities, though fortified, are easily stormed by strategy and speed (by which two means Julius Caesar accordingly accomplished all his achievements so successfully), namely if they are seized before they can equip themselves with soldiers, strategy, provisions, and other things necessary for sustaining a siege: so likewise anger is most effectively conquered by strategy and speed, namely if, as soon as it arises, or even before it arises, the mind is preoccupied with prudent consideration of things that can avert or soften and put anger to sleep. So Plutarch in his Moralia: "Just as," he says, "those who prepare to storm a city invade the citizens before they sense the enemy's approach, catching them secure and unsuspecting, so as not to give them all the opportunity to take up arms: in the same manner anger must be preempted, and conquered before it has taken up arms." Hence St. Hilary, chapter 4 on St. Matthew, says that Christ through meekness dwells in our minds; and Christ is the King of kings, who foresees and preempts all movements of anger, and causes the mind, persisting in meekness, to resist, unshaken, all the gusts of passion, and to enjoy perpetual peace of soul, serenity, loftiness, and joy. And an anonymous author in the Greek Catena explains this maxim of Solomon thus: "Nothing is equally strong as patience. For the patient man can suffer nothing grievous, nothing troublesome from anyone; for he is, according to the soul, impassible. There are those who think that anger is needed in wars; but if anywhere, here especially the suppression of passions is needed: since this matter is accomplished much more easily through prudence and wisdom than by hands or bodily strength. Without patience, however, there is no progress."

Xenophon compared and even preferred a patient Spartan woman to Hercules. For thus he writes from Cicero's Oration for Marcellus, Book I of the Divine Institutes, chapter 9: "For there is no force so great (as the Orator says) that it cannot be weakened and broken by sword and strength: but to conquer the spirit, to restrain anger — this belongs to the bravest; which that man [Caesar] neither ever did nor could do. The man who does this, I not only compare with the greatest men, but I judge most similar to God. I wish he had added about lust, luxury, greed, and insolence, so as to complete the virtue of him whom he judged similar to God. For he is not to be judged stronger who overcomes a lion than he who overcomes the violent wild beast of anger enclosed within himself; or he who brings down the most rapacious birds than he who restrains the most greedy desires; or he who defeats a warrior Amazon than he who conquers lust, the destroyer of modesty and reputation; or he who cleans dung from a stable than he who drives vices from his own heart: for these are more pernicious, because they are domestic and personal evils, than those which could be avoided and guarded against. From which it follows that he alone should be judged a brave man who is temperate, moderate, and just."

Moreover, patience conquers demons, inasmuch as they are proud and impatient. For patience is the daughter of humility; for through this the patient man humbly submits himself to the persecutor, the slanderer, infirmity, and other adversities. So we read in Cassian, Conference 18, chapter 15, of a young man who had falsely defamed Abbot Paphnutius of theft, and was possessed by a demon, and could not be freed from it, even though he employed various anchorites who had the power and grace to expel demons; but he was freed by Paphnutius alone, who had patiently borne this calumny. Clearly Christ reserved this glory for the patient Paphnutius, so that the possessed youth would be cleansed only by the prayers of the one he had plotted against; and so that he who had enviously believed he could detract something from another's praise would receive pardon for his crime and an end to his present torment by proclaiming that man's name. So that Isaac freed by his patience one possessed by a demon, and stirred all the people to veneration of himself, as narrates St. Gregory, Book III of the Dialogues, chapter 14. So a humble monk, struck with a slap by a demoniac, when according to the precept of Christ he offered him the other cheek, expelled the demon from him, which cried out saying: "O the violence of Christ's commandments drives me out!" Whence the Fathers on hearing this said: "It is the custom of diabolical pride to collapse before the humility of God's commandments." So it is reported in the Sayings of the Desert Fathers, Book on Humility, number 5. In the same place, paragraph 4, a similar example is reported, whose conclusion is this: "Humility dissolves all the power of the enemy, as I have heard them saying: When we disturb monks, one of them turns around and, doing penance, destroys all our power," by which we strive to sow quarrels and disputes among them. So a girl who falsely accused St. Marina of having violated her (for Marina had put on men's clothing so that, living among men and monks, she would appear to be a man and a monk), was seized and long tormented by a demon, and was not freed from the demon until after Marina had died, when her sex and innocence were evident to all by sight, and the girl came to her funeral and begged pardon for the calumny. So the Life of St. Marina relates.



33. Lots Are Cast Into the Lap, but They Are Governed by the Lord

"Lots" here means pebbles by which the lot is cast, or slips of paper on which various lots are inscribed, or similar tokens and marks of lots. For these were formerly cast into the lap or an urn, and by soldiers into a helmet, from which each one then drew out a pebble or slip, etc., by lot, and whatever it contained fell to the one who drew it as his lot. So judges gave the lots of their verdicts by means of pebbles: for when they condemned the accused, they cast a black pebble into the urn; but when they acquitted, a white pebble. Now, First, Aben-Ezra and R. Levi connect this maxim with the preceding one: "The patient man is better than the valiant." Aben-Ezra does so in this way, meaning: When lots are cast into the lap, by what reckoning they will fall pertains to the divine judgment, and by the same reckoning one has from God the ability to temper the impulses of the soul. Briefly, meaning: Just as it belongs to God to govern lots, so it belongs to the same God to govern the impulses of anger; for these burst forth now here, now there without reason, as if by lot and chance, and must be tamed not by the forces of nature, but by the grace of God. R. Levi however holds that this maxim confirms the preceding one, in which he said: "The patient man is better than the valiant," etc., meaning: The storming of cities, which is the work of the valiant man, is often a matter of lot and fortune. For some are fortunate in wars and conquer everything; others are unfortunate, who conquer nothing but are rather conquered themselves. But that these are fortunate and those unfortunate, these are lots dispensed to each by God: but that one is patient and rules his spirit is not a matter of lot, which is uncertain, variable, and unstable, but of virtue which comes from a definite choice, and is therefore constant and stable. Therefore better is the condition of the patient man than of the valiant; for the former's condition depends on virtue, the latter's on lot.

Second, the Complutensian Septuagint translates: all things come into the laps of the just; and from the Lord all things are just, meaning: By the just judgment of God it happens that all things prosper for the just, and come as it were spontaneously into their lap, and fall of their own accord into their hands. For the just merit this by their justice; and it belongs to the Lord, who is the most just judge, to reward the just with the just reward of prosperity. For temporal prosperity was promised to the just in the Old Testament, spiritual prosperity in the New. So the Author of the Greek Catena. But the Roman Septuagint has unjust instead of just: To the unjust, they say, all things come into their laps; but from the Lord all things are just. And the Syriac: into the lap of the impious falls the lot, and from God goes forth his judgment; and the Arabic: to the laps of oppressors come all things, and from God all things are just, meaning: For the unjust, all things often fall out and happen prosperously according to their heart's desire, but for the just, adversely; wherefore the simple and common folk are sometimes troubled and murmur, accusing the providence of God because He makes the unjust prosperous and presses the just with adversities. But let them know that from the most just God nothing proceeds except what is fair and just. God therefore makes the unjust prosper so that, by rewarding with temporal prosperity the few good things they have done, He may afterwards punish their unjust deeds and crimes with the curse and torment of eternal hell. But He afflicts the just so that, by chastising with temporal adversity the evil things they have committed, He may afterwards reward their just deeds and merits with blessing and eternal glory in heaven, according to that saying of Luke 6: "A good measure they shall give into your lap."

Alternatively you may also explain it thus, meaning: For the unjust, all their crimes return into their own lap, when they are punished by God on account of them; for then the crimes, that is, the punishments of crimes, return upon the guilty head, as justice demands, whose arbiter is God: for from the Lord all things are just.

But because the Greek manuscripts thus vary and contradict one another, it is likely that both 'just' and 'unjust' crept into the Septuagint version, as the Roman editors note; for neither is in the Hebrew, Chaldean, or Latin; and when both are removed, the Septuagint plainly agrees with the Hebrew and Latin.

Third, therefore, and genuinely, our Vulgate translates: "Lots are cast into the lap, but they are governed by the Lord;" the Hebrew: from the Lord is all judgment thereof, meaning: Lots seem to be cast, drawn out, and to fall by chance and at random; yet God by His hidden equity disposes and governs them, and assigns to each his own. For temperare [to temper, govern], derived from tempus [time], means first to have regard for time, to moderate, to adapt to time, to administer a matter in its proper order and measure. Second, temperare means to rule. So Cicero, Academica IV, says that Lucullus governed [temperasse], that is, ruled, the cities of Asia with the greatest equity. And Horace, Book I of the Odes, ode 12, of Jupiter:

And governs the world
With its varied seasons.

So God governs [temperat], that is, rules lots. Third, God governs [temperat] lots when He causes them not to be too fortunate or too unfortunate; but He mixes and tempers the fortunate with the unfortunate, just as wine is diluted and tempered with water.

This maxim teaches that nothing in human affairs happens without the will and dispensation of God, so that not even lots — which are customarily attributed by men to blind fortune, and are thought to fall without reason — happen otherwise than according to divine governance. Whence it is said in Psalm 31: "In Your hands are my lots."

Moreover, it appears that formerly the custom was for lots to be collected in someone's lap, from which each person's lot was then drawn out, just as among us they are collected in a jar or any vessel. Or certainly sinus [lap] here means an urn, or a hollow curved vessel into which the lots were cast. For this is what the Hebrew חיק cheq signifies. Whence the Chaldean translates: into the lap of counsel falls the lot; and from God goes forth its judgment. The sense therefore is, meaning: All things, even those that seem fortuitous, are governed by God; for all things are subject to God's care and providence. Therefore it is fitting for each person to depend upon it, so that if in the drawing of lots a rich portion or otherwise has fallen to us, we should attribute this not to chance or fortune, as the crowd does, but to God. For the common people attribute most things to fortune; whence the ancients made her a goddess, who would assign fortunate or unfortunate chance events to each person. Accordingly, so that each might obtain fortunate outcomes from fortune, they would weary her with many prayers, vows, and sacrifices, as I said on Isaiah 65:11.

Solomon therefore refutes this, and teaches that fortune is nothing, and that nothing happens by chance, but that all things happen by God's provident judgment and counsel. For granted that with respect to secondary causes, which are contingent, free, and uncertain, many things happen by chance and fortune; yet with respect to the first cause, namely divine providence, nothing is fortuitous, because all things, even those that seem fortuitous, have been foreseen and decreed, or permitted, by providence, and directed to a right end. Whence St. Augustine, Question 91 on Genesis: "Fortune," he says, "is to be understood as referring to those things which seem to happen by chance, not because there is some divine power in it, since nevertheless these very things which seem fortuitous are given by hidden causes from God." The same author, Retractations I, censures the very bad custom of men, as he himself says, who instead of saying 'God willed this,' say 'Fortune willed this.' For, as the same author says on Psalm 31: "If men are governed by chance, nothing is accomplished by any providence," meaning: Providence eliminates fortune and chance. If therefore you assert fortune, you eliminate providence. The same author, City of God Book V, chapter 9: "We say that those causes which are called fortuitous — from which the very name of fortune is derived — are not nonexistent, but hidden, and we attribute them to the will either of the true God or of any spirits whatsoever." God therefore is the governor of lots, the arbiter of chances, the charioteer of fortune, indeed the one who makes fortune fortunate. For fortune, the goddess of the pagans, has often been found to have had adverse fortune herself, as St. Augustine says, City of God Book V, chapter 3. This is what Boethius says: "In the kingdom of Providence nothing is permitted to chance, nothing to rashness."

Furthermore, Solomon here signifies that lots, more than other natural things that are certain and definite, are subject to the special care of God, and that God governs and disposes lots by a special providence, though within the limits of ordinary providence. The reason is that the first cause must supply the deficiency of the secondary causes. Since, therefore, the secondary causes cannot with certainty direct contingent and fortuitous events, it is necessary that God supply this deficiency and direct the fortuitous with certainty, lest anything happen rashly in the world and there result a great confusion and disturbance of affairs. So kings and prelates watch with special care over slippery, doubtful, and dangerous matters, lest government or discipline be relaxed; in like manner God's providence watches most vigilantly over fortuitous things, and in these it especially shines and gleams. For who rules so many and such great doubtful events of men and all things, and uncertain lots, in so fixed and established an order, unless the supremely provident mind and ever-watchful eye of the supreme God? Fortuitous successes and the outcomes of lots, therefore, are to be attributed especially to God and His providence.

This is especially evident in free contingencies. For God by His special grace goes before the free and holy acts of the just, and directs them toward justice, perfection, and from there to the rewards of heavenly glory; but the free yet depraved acts of the impious He directs by special care, lest they go too far astray and spread into harm for many, but are constrained by the limits defined by God; He then directs them either to repentance, or to just punishment, whether in this life or in hell. Whence St. Augustine, City of God Book V, chapter 9: "In His (God's) will is supreme power," he says, "who assists the good wills of created spirits, judges the bad, and orders all." So God has special care, as Scripture attests, for the poor, wards, widows, orphans, children, the foolish, the blind, and the afflicted, because since they cannot govern themselves, and are often destitute of the help and counsel of men, it is necessary that God take their care upon Himself, according to that saying: "The poor man is left to You; You will be a helper to the orphan."

Therefore Solomon here signifies that in fortuitous matters one must have recourse to God, and must constantly implore His help, so that He may Himself govern and direct them to His glory and our good. For there are many matters that can be settled only by lot, such as divisions of inheritances, prizes, offices, and benefices, when equally worthy persons seek them. So St. Augustine, Epistle 180, says that a priest should be chosen by lot who will remain in the city during a time of plague or persecution, and administer sacred rites and Sacraments to the faithful. The same author, Confessions Book VIII, chapter 12, opening a book by lot at the prompting of God, when the first thing he came upon was that saying of the Apostle: "Not in carousing and drunkenness, not in chambering and impurity, but put on the Lord Jesus Christ," he took this as the rule of his life. Finally, God has a supremely special and most singular providence over lots that are commanded or consulted by Him. For from time to time God reveals His will through lots, and then directs them specifically, so that they fall upon the one whom God wishes and chooses. So by lot He chose and designated Matthias as Apostle, Acts 1:26. So in Joshua 7, by a lot commanded by God, he detected the theft of Achan. Likewise he distributed the land of Canaan to the twelve tribes by lot. So Saul was chosen as king by divine lot, 1 Kings 10:20. Likewise by lot he detected the violated fast by his son Jonathan, 1 Kings 14.

Mystically, Bede says: "Just as lots are cast openly into the lap, but are held enclosed in the lap; and it belongs to the divine judgment whose lot, when drawn out, shall hold the palm: so the deeds of men indeed lie hidden in the present life; but whose merit they are will become clear in the future, when the end and manifest judgment of each individual is revealed, as if from the lap of the divine examination." So also Hugh and Denis, meaning: Just as lots, as long as they are in the lap or urn, are uncertain and doubtful until they are drawn out and complete the selection; so also every person's lot and election to eternal happiness is obscure, ambiguous, and uncertain in this life, until death draws out the lots and reveals the elections of the predestined. I have said more about lots at Jonah 1:7 and Acts 1:26. This is what the Psalmist says, Psalm 31:16: "In Your hands are my lots," meaning: The chances, events, and conditions of my affairs — such as riches and poverty, servitude and sovereignty, peace and war — says Theodotion, are governed not by fortune, but by the certain providence and governance of God. So the Apostle says that God has called and "made us worthy for the share of the lot of the saints," Colossians 1:12. Because the election to this order of grace, to which God foresaw that St. Peter would come but Judas would not, does not come from the merit of St. Peter, but is a lot, that is, for Peter it is fortuitous and gratuitous; but for God it is a determined and destined counsel.

"I see no merit," says St. Augustine, "by which from the universal impiety of the human race You chose me above all for salvation: I came to the tunic of the Lord by lot." The same author on Psalm 31:16, In Your hands are my lots: "A lot," he says, "is not something evil, but is a thing that in human doubt indicates the divine will." And shortly after: "What then does it mean: In Your hands are my lots? He said lots, as far as I can judge, to mean the grace by which we have been saved. Why does he call the grace of God by the name of lot? Because in a lot there is no choice, but the will of God. For where it is said, this man does, that man does not, merits are considered: and where merits are considered, there is choice, not lot. But when God found no merits of ours, He saved us by the lot of His will, because He willed it, not because we were worthy. This is the lot. Rightly was a lot cast upon that tunic of the Lord, woven from above, which signified the unity of charity, since it could not be divided by the persecutors; those to whom it came were meant to signify those who are seen to arrive at the lot of the saints. By grace you have been saved through faith, says the Apostle, and this is not from you, Ephesians 2: see the lot; and this is not from you, but is the gift of God."






1 Paralipomenon (1 Chronicles) II



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: 1 Paralipomenon 2:1-55

	Verse 3: Er, Firstborn of Judah

	Verse 7: Achar

	Verse 9: Ram

	Verse 15: The Seventh, David

	Verse 16: The Sons of Zeruiah

	Verse 31: Sheshan Begot Ahlai

	Verse 52: Who Saw Half of the Resting Places

	Verse 54: The Sons of Salma

	Verse 55: The Families of Scribes






Synopsis of the Chapter


The genealogy of Judah the Patriarch up to Jesse, who was the father of David and his brothers and sisters.




Vulgate Text: 1 Paralipomenon 2:1-55


1. The sons of Israel: Reuben, Simeon, Levi, Judah, Issachar, and Zebulun, 2. Dan, Joseph, Benjamin, Naphtali, Gad, and Asher. 3. The sons of Judah: Er, Onan, and Shelah. These three were born to him from the daughter of Shua the Canaanite. Er, the firstborn of Judah, was wicked before the Lord, and He slew him. 4. Tamar his daughter-in-law bore him Perez and Zerah. All the sons of Judah were therefore five. 5. The sons of Perez: Hezron and Hamul. 6. The sons of Zerah: Zimri, Ethan, Heman, Calcol also, and Dara, five in all. 7. The sons of Carmi: Achar, who troubled Israel and sinned by stealing from the devoted things. 8. The sons of Ethan: Azariah. 9. The sons of Hezron who were born to him: Jerahmeel, Ram, and Chelubai. 10. Ram begot Amminadab, and Amminadab begot Nahshon, prince of the sons of Judah. 11. Nahshon begot Salma, from whom Boaz descended. 12. Boaz begot Obed, who also begot Jesse. 13. Jesse begot his firstborn Eliab, the second Abinadab, the third Shimeah, 14. the fourth Nethanel, the fifth Raddai, 15. the sixth Ozem, the seventh David, 16. whose sisters were Zeruiah and Abigail. The sons of Zeruiah: Abishai, Joab, and Asahel, three. 17. Abigail bore Amasa, whose father was Jether the Ishmaelite. 18. Caleb the son of Hezron took a wife named Azubah, by whom he begot Jerioth: and her sons were Jesher, Shobab, and Ardon. 19. When Azubah died, Caleb took Ephrath as his wife, who bore him Hur. 20. Hur begot Uri, and Uri begot Bezalel. 21. After this, Hezron went in to the daughter of Machir the father of Gilead, and took her when he was sixty years old: and she bore him Segub. 22. Segub begot Jair, who possessed twenty-three cities in the land of Gilead. 23. He took Geshur and Aram, the towns of Jair, and Kenath and its villages, sixty cities: all these belonged to the sons of Machir the father of Gilead. 24. When Hezron died, Caleb went in to Ephrathah. Hezron also had a wife Abiah, who bore him Ashhur the father of Tekoa. 25. The sons of Jerahmeel the firstborn of Hezron were born: Ram his firstborn, Bunah, Oren, Ozem, and Ahijah. 26. Jerahmeel also took another wife, named Atarah, who was the mother of Onam. 27. The sons of Ram, the firstborn of Jerahmeel, were Maaz, Jamin, and Eker. 28. Onam had sons Shammai and Jada. The sons of Shammai: Nadab and Abishur. 29. The name of the wife of Abishur was Abihail, who bore him Ahban and Molid. 30. The sons of Nadab were Seled and Appaim. Seled died without children. 31. The son of Appaim was Ishi; Ishi begot Sheshan. Sheshan begot Ahlai. 32. The sons of Jada, brother of Shammai: Jether and Jonathan. Jether also died without children. 33. Jonathan begot Peleth and Ziza. These were the sons of Jerahmeel. 34. Sheshan had no sons, but daughters, and an Egyptian servant named Jarha. 35. He gave him his daughter as wife, and she bore him Attai. 36. Attai begot Nathan, and Nathan begot Zabad. 37. Zabad begot Ephlal, and Ephlal begot Obed. 38. Obed begot Jehu, Jehu begot Azariah, 39. Azariah begot Helez, Helez begot Eleasah. 40. Eleasah begot Sismai, Sismai begot Shallum, 41. Shallum begot Jekamiah, and Jekamiah begot Elishama. 42. The sons of Caleb, brother of Jerahmeel: Mesha his firstborn, who was the father of Ziph; and the sons of Mareshah the father of Hebron. 43. The sons of Hebron: Korah, Tappuah, Rekem, and Shema. 44. Shema begot Raham, the father of Jorkeam, and Rekem begot Shammai. 45. The son of Shammai was Maon, and Maon was the father of Beth-zur. 46. Ephah, Caleb's concubine, bore Haran, Moza, and Gazez. Haran begot Gazez. 47. The sons of Jahdai: Regem, Jotham, Geshan, Pelet, Ephah, and Shaaph. 48. Maacah, Caleb's concubine, bore Sheber and Tirhanah. 49. Shaaph the father of Madmannah begot Sheva the father of Machbenah, and the father of Gibea. The daughter of Caleb was Achsah. 50. These were the sons of Caleb, the sons of Hur, the firstborn of Ephrathah: Shobal the father of Kiriath-jearim. 51. Salma the father of Bethlehem, Hareph the father of Beth-gader. 52. The sons of Shobal the father of Kiriath-jearim were Haroeh, who saw half of the resting places. 53. And of the families of Kiriath-jearim: the Ithrites, the Puthites, the Shumathites, and the Mishraites. From these came the Zorathites and the Eshtaolites. 54. The sons of Salma: Bethlehem, the Netophathites, Atroth-beth-Joab, and half of the Manahathites, the Zorites. 55. And the families of scribes who lived in Jabez: the Tirathites, the Shimeathites, and the Suchathites. These are the Kenites who came from Hammath, the father of the house of Rechab.




Verse 3: Er, Firstborn of Judah


3. ER WAS THE FIRSTBORN OF JUDAH — whom God slew on account of his sin of effeminacy and pollution, as I said at Genesis XXXVIII, 7.




Verse 7: Achar


7. ACHAR. — This is Achan, who by his theft disturbed the camp of the Hebrews, and therefore was called 'Achar,' that is 'troubler.' See what was said at Joshua VII.




Verse 9: Ram


9. RAM. — This is 'Aram' the father of Amminadab, Matthew I, who by aphaeresis is called 'Ram.'




Verse 15: The Seventh, David


15. THE SEVENTH, DAVID. — How in 1 Kings XVI, 10, not seven but eight sons of Jesse are counted, I explained in that place.




Verse 16: The Sons of Zeruiah


16. THE SONS OF ZERUIAH: ABISHAI, JOAB, AND ASAHEL. — From this it appears that Abishai was older than his brother Joab, the commander of David's army.




Verse 31: Sheshan Begot Ahlai


31. SHESHAN BEGOT AHLAI — a daughter, not a son, as is clear from verse 34.




Verse 52: Who Saw Half of the Resting Places


52. WHO SAW HALF OF THE RESTING PLACES. — Who is this? First, St. Jerome, in Book I Against the Pelagians, says he was a prophet: for prophets were called 'seers,' that is, foreseeing and foretelling the future, as if to say: Shobal was a 'seer,' that is, he prophesied; but only partially, that is, he did not see the heavenly things clearly and perfectly, where is the place of rest, that is, of perfect quiet.


Second, Vatablus, as if to say: Shobal 'saw' and contemplated, that is, he had charge of or was prince of half the place that was called in Hebrew Hammenuchoth, that is 'of resting places'; perhaps from the fertility of the field and the pleasantness of the place: for 'to see' means to be a prince; for it belongs to a prince to look around at, survey, and contemplate his people, so as to provide for them in all things. A prince therefore is a 'seer,' so that like Argus with a hundred eyes he might inspect everything.


Third, others take 'resting place' to mean a sepulcher; for in it the body rests after death until the general resurrection on the day of judgment. Whence Benedictus in his Bible at verse 54, where we have 'Half of the resting place of Sarai,' translates, or rather explains, 'who possessed half of the sepulcher of Sarah (wife of Abraham) and of the four Patriarchs, namely Adam, Abraham, Isaac, and Jacob'; which sepulcher was in Hebron.


Fourth, our Sanchez takes 'resting place' to mean the region in which one dwells, and which one possesses quietly as a master: whence Aeneas says of Italy in Virgil, Aeneid Book VIII: 'This shall be the site of a city, the sure rest from labors.' For we are said to 'see' or discern an inheritance when we go to it, occupy it, and possess it; so that the meaning would be, as if to say: Shobal 'saw,' that is, he possessed as his own, and appropriated with both 'eyes' and hands, half the region in which his parents had rested, or quietly dwelt: and this half portion of the inheritance Shobal transferred to his sons. The same phrase recurs again two verses later; and by the same phrase it is said of Issachar, Genesis chapter XLIX, 15: 'He saw that rest was good,' that is (as is added by way of explanation immediately after), he saw the 'land' assigned to his resting or dwelling, 'that it was excellent.' Psalm CXXXI, verse 8 also says: 'Arise, O Lord, to Your resting place.' And verse 14: 'This is My resting place forever and ever, here I will dwell.'


Fifth, and the genuine meaning: 'Who saw half of the resting places' is a proper name of the son of Shobal, as if to say: The sons of Shobal as father were these two, namely 'Kiriath-jearim' (so perhaps called because he lived in the forests: for these are called in Hebrew יערים iearim: as if dwelling in a city, devoted to hunting), חרהה חצי המנהות haroe chatsi hammenuchot, that is 'seeing half of the resting places'; so called because he possessed half of his father Shobal's 'resting place,' that is, dwelling or region and inheritance; for his brother Kiriath-jearim possessed the other half.




Verse 54: The Sons of Salma


54. THE SONS OF SALMA: BETHLEHEM AND THE NETOPHATHITES, CROWNS OF THE HOUSE OF JOAB, AND HALF OF THE RESTING PLACE OF THE ZORITES. — Benedictus translates 'who possessed half of the sepulcher of Sarah and the four Patriarchs.' But 'Sarai' here is not 'Sarah' the wife of Abraham; for Sarai here in Hebrew is written with the letters Tsade and Ayin, whereas Sarah is written with Shin and He. The meaning therefore is, as if to say: Salma begot four sons, namely the first Bethlehem, the second Netophathi, the third who was called in Hebrew Ataroth beth Joab, that is 'Crowns of the house of Joab,' the fourth whose name was 'Half of the resting place of Sarai.' That all these are proper names is clear from the Septuagint, which retains the Hebrew names as proper, and because here the names of the sons of Salma are being listed.




Verse 55: The Families of Scribes


55. AND THE FAMILIES OF SCRIBES (experts in the Law) DWELLING IN JABEZ. SINGERS AND MUSICIANS, AND THOSE DWELLING IN TENTS. — That these also are proper names is clear from the Hebrew, from the Roman manuscripts which write all these with capital letters, and from the Septuagint which retains the Hebrew names as proper, translating: 'and the peoples of the Sopherim (that is, scribes) dwelling in Jabez, Tirathites, Shimeathites, Sucathites.' The meaning therefore is, as if to say: The families, in Hebrew משפחות mishpachoth, that is, the clans of the scribes (namely the Kenites, as follows) who descended from Salma were three, namely the Tirathites, that is 'Singers'; the Shimeathites, that is 'Musicians'; and the Sucathites, that is 'those dwelling in tents'; because truly the Kenites sang and played the praises of God; nor did they dwell in cities, but in tents, as I said at Jeremiah chapter XXXV, 2.


These are the Kenites (namely the descendants of Jethro, Moses' father-in-law, from whom the Rechabites descended, as I said at Judges chapter I, 16, Exodus chapter XVIII, 4 and following), WHO CAME FROM HEAT, THE FATHER OF THE HOUSE OF RECHAB. — From this it is clear that the Rechabites were Kenites, and that they were also Scribes, Psalm-singers, and Cantors, who sang psalms and hymns to God. But what does 'from Heat' mean? First, Dionysius the Carthusian says, 'from Heat,' that is, from seed which is hot. But I say that 'Heat' is a proper name, which is why the Romans write it with a capital H, and the Septuagint retains the Hebrew name Hemath. Whence second, Vatablus translates: 'Who came from Hemath, the father of the house of Rechab,' as if to say: the Kenites descended from Hemath, who was the father of the Rechabite family. But because our Translator renders 'patris' in the genitive, not 'patre' in the ablative, therefore third, it is better to take 'Hemath' as the city famous by this name in Scripture, namely 'Epiphaneia,' so called from Antiochus Epiphanes. He means therefore that these Kenites fittingly came from 'Emath,' because the city by its name signifies 'heat,' to suggest that these Kenites had imitated the 'heat,' that is, the zeal and fervor of devotion, which had been in their father 'Rechab.' So say Lyranus and Hugo.
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Synopsis of the Chapter


The pious Josiah reigns piously, and diligently reads through the discovered Deuteronomy, and hears from Huldah the prophetess that the punishments which God threatens against the wicked therein will come not upon himself, but upon his sons.




Vulgate Text: 4 Kings 22:1-20


1. Josiah was eight years old when he began to reign, and he reigned thirty-one years in Jerusalem: the name of his mother was Jedidah, daughter of Adaiah of Bozkath. 2. And he did what was pleasing before the Lord, and walked in all the ways of David his father: he turned not aside to the right or to the left. 3. And in the eighteenth year of King Josiah, the king sent Shaphan the son of Azaliah, the son of Meshullam, the scribe of the temple of the Lord, saying to him: 4. Go to Hilkiah the high priest, that the money which has been brought into the temple of the Lord, which the doorkeepers of the temple have collected from the people, may be melted down, 5. and given to the workmen through the overseers of the house of the Lord; who shall also distribute it to those who work in the temple of the Lord, for restoring the repairs of the temple, 6. namely to the carpenters and masons, and to those who mend what is broken: and that timber and stones from the quarries may be purchased, for restoring the temple of the Lord. 7. But let no accounting be required of them for the money they receive, but let them have it in their power, and on trust. 8. And Hilkiah the high priest said to Shaphan the scribe: I have found the Book of the Law in the house of the Lord: and Hilkiah gave the scroll to Shaphan, who also read it. 9. And Shaphan the scribe came to the king, and reported to him what he had commanded, and said: Your servants have melted down the money that was found in the house of the Lord: and they have given it to be distributed to the workmen by the overseers of the works of the temple of the Lord. 10. And Shaphan the scribe also told the king, saying: Hilkiah the priest has given me a book. And when Shaphan had read it before the king, 11. and the king had heard the words of the Book of the Law of the Lord, he tore his garments. 12. And he commanded Hilkiah the priest, and Ahikam the son of Shaphan, and Achbor the son of Micaiah, and Shaphan the scribe, and Asaiah the king's servant, saying: 13. Go and inquire of the Lord for me, and for the people, and for all Judah, concerning the words of this scroll which has been found: for the wrath of the Lord is great that is kindled against us: because our fathers did not listen to the words of this book, to do all that is written for us. 14. So Hilkiah the priest, and Ahikam, and Achbor, and Shaphan, and Asaiah, went to Huldah the prophetess, the wife of Shallum, the son of Tikvah, the son of Harhas, keeper of the wardrobe, who lived in Jerusalem in the Second Quarter: and they spoke with her. 15. And she answered them: Thus says the Lord God of Israel: Say to the man who sent you to me: 16. Thus says the Lord: Behold, I will bring evils upon this place, and upon its inhabitants, all the words of the Law which the king of Judah has read: 17. because they have forsaken Me, and have sacrificed to foreign gods, provoking Me with all the works of their hands: and My indignation shall be kindled in this place, and shall not be extinguished. 18. But to the king of Judah, who sent you to inquire of the Lord, thus shall you say: Thus says the Lord God of Israel: Because you have heard the words of the scroll, 19. and your heart was terrified, and you humbled yourself before the Lord, when you heard the words against this place and its inhabitants, that they would become a wonder and a curse: and you tore your garments, and wept before Me, I also have heard, says the Lord: 20. Therefore I will gather you to your fathers, and you shall be gathered to your tomb in peace, so that your eyes may not see all the evils which I will bring upon this place.




Verse 1: Josiah Was Eight Years Old When He Began to Reign


1. Josiah was eight years old when he began to reign. — This name was imposed on him by God and predicted 327 years before; for that many years passed from Rehoboam and Jeroboam to Josiah, 3 Kings 13:2. For Josiah in Hebrew is said as if ia seai, that is, a gift of God or an offering, or as if ia es, that is, the fire of God, on account of his zeal and fiery sacrifices, and because he burned idolaters with fire.

Hear the Author of the Imperfect Work attributed to Chrysostom, homily 1 on Matthew: "Josiah is interpreted as a sacrifice to the Lord, or salvation to the Lord. And the providence of God, according to what Josiah was to be, ordained that the name be given to him, which means sacrifice to the Lord, or salvation of the Lord: because truly in him there was a sacrifice to the Lord. For he offered such a sacrifice to the Lord God, as no king before him, nor after him. And he himself was a sacrifice to God according to what the Apostle commands: That you may present your bodies as a living sacrifice, holy, pleasing to God. And he himself was the salvation of his people in his time from God." And further on: "For Josiah is the third whose name was prophesied before he was born. These three are: Samson, Josiah, John."





Verse 5: For Restoring the Repairs of the Temple


5. For restoring the repairs of the temple. — Josiah in the restoration of the temple imitated his ancestor Joash king of Judah, and followed his method in the restoration.





Verse 7: Let No Accounting Be Required of Them for the Money


7. Let no accounting be required of them for the money, — that is, let no account or reckoning be demanded of them, but let all money and expenditure be entrusted to their good faith, which Joash had commanded in other words in chapter 12, verse 15, saying: No account was taken of those men who received money to distribute it to the craftsmen, but they handled it in good faith.





Verse 8: I Have Found the Book of the Law in the Temple


8. I have found the Book of the Law in the temple of the Lord, — namely Deuteronomy, as Chrysostom says, homily 9 on Matthew chapter 2, St. Athanasius, letter to Marcellinus, and Abulensis; or the entire Pentateuch, as Josephus says, who adds that it was found in the treasury, while they were taking gold from it for the repairs of the temple roof. Indeed in the time of the impious Manasseh, who reigned for 55 years, through so many years the law had been so neglected, and the worship of God so profaned, that the "book of the law" was written about as if it were something newly discovered, says Cajetan. Lyranus adds from Rabbi Solomon that the impious Ahaz, who was the grandfather of Manasseh, had burned the books of the law, lest he be convicted of violating the law and of idolatry by them. Therefore the priests secretly hid the book of the law in a wall of the temple which they had pierced and sealed up: and the masons, while restoring the repairs of the temple at the command of Josiah, found the book, and brought it to the high priest, and he to King Josiah.





Verse 14: Hilkiah Went to Huldah the Prophetess


14. So Hilkiah the priest went, etc., to Huldah the prophetess, the wife (the Septuagint of Sixtus has "mother") of Shallum. — This "Shallum" the Hebrews relate was the uncle of Jeremiah's father. Why did they not go to Jeremiah, who was prophesying at that time? Perhaps because he was absent from the city. St. Jerome adds, book 2 Against the Pelagians, that in the fact that a woman was consulted there is a hidden reproof of the king, the priests, and all the men, that no holy man could be found who could predict the future. Finally this "Huldah" was celebrated and venerable among all for her old age, prudence, holiness, and oracles, just as Deborah, Judges chapter 4, and Hannah the mother of Samuel, 1 Kings chapter 2.


Who lived in Jerusalem in the Second Quarter, — namely in that part of the city which was called "the Second City," near the second wall (for there were altogether three walls) of the city, and near the second or middle gate, which was called "the Fish Gate," through which one went to the temple, whence through it the Chaldeans invaded Jerusalem and the temple. So St. Jerome, at the place already cited, Villalpandus, Ribera, Salianus, Serarius and others. See Adrichomius in his Description of Jerusalem. The Chaldean translates "Second" as "house of instruction," that is, a school; Vatablus, as the place of second dignity after the temple, in which place attention was given to learning and teaching. For in it lived prophets and teachers, and among them the Rechabites. Hence also the Talmud is divided into the Mishnah and the Gemara. For Mishnah signifies "second," as if the first is the law of Moses, and the second is the Talmudic repetition and explanation of the law.
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Synopsis of the Chapter


David resolves to build the temple, and Nathan the prophet approves this; but warned by God he retracts it, and declares that not David, but his son Solomon, will build the temple. Second, God promises to David, verse 16, a continuous posterity and a perpetual kingdom.




Vulgate Text: 2 Kings 7:1-29


1. And it came to pass when the king sat in his house, and the Lord had given him rest on every side from all his enemies, 2. he said to Nathan the prophet: Do you see that I dwell in a house of cedar, and the ark of God is placed in the midst of skins? 3. And Nathan said to the king: All that is in your heart, go, do, for the Lord is with you. 4. But it came to pass that night, and behold, the word of the Lord came to Nathan, saying: 5. Go, and speak to My servant David: Thus says the Lord: Shall you build Me a house to dwell in? 6. For I have not dwelt in a house from the day I brought the children of Israel out of the land of Egypt even to this day; but I have been walking in a tabernacle and in a tent. 7. In all the places through which I passed with all the children of Israel, did I ever speak to one of the tribes of Israel, whom I commanded to feed My people Israel, saying: Why have you not built Me a house of cedar? 8. And now thus shall you say to My servant David: Thus says the Lord of hosts: I took you from the pastures, from following the sheep, to be ruler over My people Israel. 9. And I was with you in all things wherever you went, and I slew all your enemies from before your face, and I made you a great name, like the name of the great ones that are on the earth. 10. And I will appoint a place for My people Israel, and I will plant them, and they shall dwell therein, and shall be disturbed no more; neither shall the children of iniquity afflict them any more as before, 11. from the day that I appointed judges over My people Israel. And I will give you rest from all your enemies. And the Lord foretells to you that the Lord will make you a house. 12. And when your days shall be fulfilled, and you shall sleep with your fathers, I will raise up your seed after you, which shall proceed out of your bowels, and I will establish his kingdom. 13. He shall build a house to My name, and I will establish the throne of his kingdom forever. 14. I will be to him a father, and he shall be to Me a son; who if he commit any iniquity, I will correct him with the rod of men, and with the stripes of the children of men. 15. But My mercy I will not take away from him, as I took it from Saul, whom I removed from before My face. 16. And your house shall be faithful, and your kingdom forever before your face, and your throne shall be firm forever. 17. According to all these words, and according to all this vision, so did Nathan speak to David. 18. And David went in and sat before the Lord, and said: Who am I, O Lord God, and what is my house, that You have brought me thus far? 19. Moreover this has seemed little in Your sight, O Lord God, unless You spoke also of the house of Your servant for a long time to come; for this is the law of Adam, O Lord God. 20. And what can David say more unto You? For You know Your servant, O Lord God. 21. For Your word's sake, and according to Your own heart, You have done all these great things, so that You would make it known to Your servant. 22. Therefore You are magnified, O Lord God, for there is none like You, neither is there any God besides You, according to all the things which we have heard with our ears. 23. And what nation is there upon earth, as Your people Israel, whom God went to redeem for a people to Himself, and to make Him a name, and to do for them great and terrible things upon the earth, before the face of Your people, whom You redeemed to Yourself out of Egypt, from the nations and their gods? 24. For You have confirmed to Yourself Your people Israel to be an everlasting people; and You, O Lord God, are become their God. 25. And now, O Lord God, raise up forever the word that You have spoken concerning Your servant and concerning his house, and do as You have spoken. 26. And let Your name be magnified forever, and let it be said: The Lord of hosts is God over Israel. And the house of Your servant David shall be established before the Lord. 27. Because You, O Lord of hosts, God of Israel, have revealed to the ear of Your servant, saying: I will build you a house; therefore Your servant has found his heart to pray to You this prayer. 28. And now, O Lord God, You are God, and Your words shall be true; for You have spoken to Your servant these good things. 29. And now begin, and bless the house of Your servant, that it may endure forever before You; because You, O Lord God, have spoken; and with Your blessing let the house of Your servant be blessed forever.


The same account is narrated and repeated in 1 Chronicles chapter 17, which therefore pertains entirely to this passage.




Verse 2: The ark of God is placed in the midst of skins


2. AND THE ARK OF GOD IS PLACED IN THE MIDST OF SKINS? For the tabernacle in which it was housed was covered with reddened and violet ram skins like a pavilion, Exodus 26:14, as if to say: This seems unworthy; I therefore wish to build a magnificent temple in which I may honorably place the ark of God. Moreover, David not only wished to build the temple, but even vowed to do so, as is clear from Psalm 131:2 and following. Josephus asserts that David wished to do so by God's command; but he is mistaken: for nowhere did God command him to build the temple; on the contrary, He restrained him from doing so, as is clear from verse 5. David therefore wished and vowed to undertake this construction out of sheer and burning zeal for devotion and the worship of God, which had driven him to dance with all his might before the ark in the presence of the entire people, and from that time this zeal grew in him day by day, especially because in the presence of the ark he experienced ever greater benefits of God upon himself. Therefore he judged it unworthy that he himself should dwell in a house of cedar, while God and the ark of God should remain in a tabernacle of skins and a pavilion.


Eupolemus narrates this history as follows, cited by Eusebius, book 9 of the Preparation for the Gospel, near the end: "When David wished to build a temple for God, he asked God to show him the place for the altar. There an Angel appeared to him, standing over the place where the altar would be set up in Jerusalem, and commanded him not to build the temple, because he was polluted with human blood, and had waged many wars. His name was Dianathan, and he commanded him to permit the building to his son, while he himself should prepare what pertained to the furnishing."




Verse 3: Nathan said to the king


3. AND NATHAN SAID TO THE KING: ALL THAT IS IN YOUR HEART, GO, DO. Nathan was a prophet familiar to David, and among his counselors, according to St. Epiphanius, Isidore, and Dorotheus in the Lives of the Prophets; but because here he did not consult God, he was not illuminated by God, but erred; yet he immediately corrected the error when warned by God. Thus Prophets sometimes speak from the impulse not of God, but of their own judgment and spirit; indeed, because of the habit of prophecy, they think they are speaking from the spirit of God when they are speaking from their own; and then they can err, and sometimes do err, as Theodoret teaches here, and St. Gregory, homily 1 on Ezekiel, and St. Thomas, II-II, Question 171, article 5. Angelomus gives the reason, saying: "What almighty God arranges out of His great merciful dispensation is this: because sometimes He gives the spirit of prophecy and sometimes withdraws it, He both elevates the minds of prophets to lofty heights and keeps them in humility; so that when they receive the spirit, they may discover what they are from God, and when again not having the spirit of prophecy, they may know what they are of themselves."




Verse 5: Shall you build Me a house


5. SHALL YOU BUILD ME A HOUSE? The wish and vow of David to build a temple God approved and praised as to the thing itself, as religious, pious, and holy, but not as to the person. For He did not want it built by David, but by Solomon. The reason is given in 1 Chronicles chapter 22, verse 8, namely that David, continually engaged in wars, had shed much blood; therefore it was unfitting that David, with hands stained by so much human blood, should build a house, or temple, for God most pure, most gentle, most holy, and most merciful. He therefore willed the same to be done by Solomon, who, enjoying peace, was a pacific king, and therefore a type of Christ, who came into the world wholly meek and kind, to build the Church of the faithful for God, and to govern it in peace, according to that text: "His place was made in peace." So Eucherius, Rupertus, and Prosper, On Promises, part 2, chapter 27.


Tropologically it is signified, says Angelomus from St. Gregory, book 7 of Moralia, chapter 16, that "he who is a man of blood, that is, who still indulges in carnal deeds, ought not to build a temple to God, namely the holy Church, through the office of preaching; or even morally it is implied that one who takes care to correct the faults of others must himself be free from vices; he should not think about earthly things lest he succumb to base desires, so that he may foresee more clearly what others should avoid, the more truly he himself avoids these things through knowledge and life. The eye that is weighed down by dust cannot clearly observe a stain on a limb; and hands that hold mud cannot wipe away dirt piled on top.


In a similar way, God prohibited Geza, Duke of Hungary, who was the father of St. Stephen, the first King of the Hungarians, from building a temple when he wished to do so, through a vision: "For you have hands polluted with blood," He said, "but your son Stephen will do it, and as a reward he will be the first to be crowned King of the Hungarians." St. Stephen the Protomartyr confirmed the same, appearing to Geza and commanding him to give his son his name, and to call him Stephen after himself. He was a holy king who converted the Hungarians to Christ. Whence the Roman Pontiff, sending him a royal crown, said: "I am the Apostolic one; but Stephen is the Apostle of Hungary." So the Life of St. Stephen found in Surius under August 20.


Anagogically, it signifies the triumphant Church in heaven, to be gloriously built by Christ the Peacemaker, in the supreme peace and security, union and harmony, as well as purity, innocence, and holiness of all the Blessed.




Verse 7: Did I ever speak


7. DID I EVER SPEAK, etc., WHY HAVE YOU NOT BUILT ME A HOUSE OF CEDAR? God did not want a temple built by Joshua, Gideon, or any other Judge, because they were all engaged in wars and shed much blood, and were men of blood. So Angelomus.




Verse 10: I will appoint a place for My people


10. AND I WILL APPOINT A PLACE FOR MY PEOPLE ISRAEL, "a place," namely a stable and prosperous one; so that the Israelites may no longer wander, no longer be led away captive, no longer live a wretched life, as they have done up to now, harassed by the Philistines and other nations. Whence explaining He adds:


AND I WILL PLANT HIM, as if to say: Like a rooted plant and tree I will establish Israel firmly in Judea, so that they may rest in it firmly and prosperously, and live richly and happily.


AND HE WILL DWELL UNDER IT, that is, in it, namely in his place, as under a shelter, so that covered on every side he may remain stable and secure.




Verse 11: The Lord will build you a house


11. AND THE LORD FORETELLS TO YOU THAT THE LORD WILL MAKE YOU A HOUSE, "a house," that is, royal offspring and family; for that is called a house par excellence. Cajetan takes "house" to mean the Messiah, or Christ, as if here God promises David that Christ would be born from him. This is true, but in a sense that is not literal, as Abulensis holds, but allegorical, which sense nevertheless God seems here to have revealed and made known to David along with the literal, as will be clear from what follows.




Verse 12: When your days are fulfilled


12. AND WHEN YOUR DAYS ARE FULFILLED, etc., I WILL RAISE UP YOUR SEED AFTER YOU, that is, I will raise up Solomon to the kingdom so that he may reign after you; for although Solomon was anointed king at the command of David while he was still living, he did not fully reign while David was alive, but was anointed to the end that he should reign after him and succeed him in the kingdom when he died.




Verse 13: He shall build a house to My name


13. HE SHALL BUILD A HOUSE TO MY NAME, Solomon namely, as is clear from 2 Chronicles chapter 28, verse 6.


David, however, gave Solomon a most perfect plan of the entire temple, received from God, together with a very great supply of gold and silver for building the temple, as is clear from 3 Kings chapter 8, verse 16 and following, and 1 Chronicles chapter 22, verse 8 and following, and 2 Chronicles chapter 33, verse 7.


Allegorically, Solomon, that is Christ, built the Church, as the eternal kingdom and throne of God, and God is its true and proper Father, as follows. Whence Angelomus, Eucherius, and Rupertus think these things are said hyperbolically of Solomon, but properly and fully of Christ. For His throne is absolutely eternal, whereas Solomon's throne was only relatively eternal, namely only with respect to his own nation, because it lasted as long as the republic and kingdom of Israel lasted.




Verse 14: I will be to Him a father


14. I WILL BE TO HIM A FATHER, AND HE SHALL BE TO ME A SON. You ask, of whom God is speaking here literally, whether of Solomon or of Christ? First, some think that certain things said here belong literally to Christ, certain things to Solomon. So Theodoret and Procopius. Second, others attribute everything literally to Christ; for He alone is the true Son of God, and His kingdom is eternal. So Angelomus and the Glossa. Third, Lyranus and Abulensis take these things literally as referring to both Christ and Solomon.


Fourth, the Hebrews and many Latin interpreters explain them literally of Solomon, allegorically of Christ. This opinion is truer, as is clear from 1 Chronicles chapter 28, verse 6, where all these things are expressly attributed to Solomon: "Solomon," He says, "your son shall build My house; for I have chosen him as a son to Myself, and I will be to him a father, and I will establish his kingdom forever." And it is clear because God is speaking of the one who after David was to build the temple, which David wished to build but was prohibited by God. And this was none other than Solomon. But because Solomon was a type of Christ, who was to build the new Church of God, which was far more excellent than the temple, and this the Prophet foresaw in spirit and toward it he directed the focus of his mind and spirit; hence allegorically, but in the more important sense, these things are said of Christ: whence some things that are said here apply only faintly and in an inchoate way to Solomon; but fully and perfectly to Christ, such as: I will be to him a father, and he shall be to me a son; and: I will establish the throne of his kingdom forever. It is therefore a matter of faith that this passage is understood of Christ. For St. Paul explains it of Him, Hebrews chapter 1, verse 5, where I treated the same passage at length. Whence St. Augustine, book 17 of the City of God, chapters 8 and 9, asserts that some things here are said of Solomon as a private person; but some things as he was a type of Christ. See here how tenderly and ardently God loved Solomon, that He takes him as a son to Himself above all, and wills His to be his father, and to exercise paternal duties toward him.


IF HE COMMITS ANY INIQUITY, I WILL CHASTISE HIM WITH THE ROD OF MEN, AND WITH THE STRIPES OF THE CHILDREN OF MEN, with which, namely, men are accustomed to chastise their sons, so as not to kill them, but to correct them, as if to say: I will chastise Solomon, if he sins, paternally as a father, not severely and rigidly as a judge. Again, I will chastise him as I am accustomed to chastise men, namely in a human manner, with a human, temporal, and merciful punishment, such as disease, famine, war; but not as I chastised the angels, whom I deprived of the heavenly kingdom and consigned to hell for eternity; nor as I chastised Saul, whom I rejected and stripped of the kingdom irrevocably and forever. Hence Burgensis and others conclude that Solomon was not damned but saved; but properly this passage is not about salvation, but about perpetuating the kingdom of Solomon in his posterity, as long as the Hebrew republic and kingdom was to last; whence explaining He adds:




Verse 15: My mercy I will not take away


15. BUT MY MERCY I WILL NOT TAKE AWAY FROM HIM, AS I TOOK IT AWAY FROM SAUL, WHOM I REMOVED FROM MY FACE.


16. AND YOUR HOUSE AND YOUR KINGDOM SHALL BE FAITHFUL FOREVER. Faithful in Hebrew neeman, that is, firm, stable, enduring, eternal, according to the sense I gave in verse 13. And this is what the Greek pistothisetai signifies.


Allegorically, these things cannot be said of the Person of Christ; for He was impeccable, but they are said of His members, namely the faithful, whom God when they sin mercifully chastises as a father, so as to correct them.




Verse 18: David sat before the Lord


18. AND DAVID WENT IN AND SAT BEFORE THE LORD, AND SAID: WHO AM I, O LORD? He sat in the tabernacle before the ark of God, not from laziness or softness, but so that he might pray more quietly, more secretly, more attentively and intently, and pour out his whole heart before God. For sitting aids these purposes. So St. Augustine in the passage soon to be cited, and from him Eucherius: "He sat," he says, "either because of the privacy with witnesses removed, or because of the innermost part of his heart, where the devotion of the one praying resided." Thus St. Bernard used to meditate while sitting, both because his body was weak, weary, and frail, and so that he might meditate more silently, quietly, devoutly, and for a longer time. For when the body is at rest, the spirit also rests, so that it may freely attend entirely to God. Sanchez and others add that David sat not on a throne or chair, but on the ground in the dust, and this out of zeal for humility as well as reverence for God, as Job did in chapter 2, verses 8 and 13. And Jerusalem, devastated by the Chaldeans, and therefore mourning and repenting, according to Lamentations chapter 1, verse 1: "How the city sits alone." Accordingly, Josephus says that David fell on his face and prayed to God prostrate on the ground in the manner of a suppliant.


Vatablus gives another reason for David's sitting, saying: "No one sitting was permitted to pray to God except the king." But this is false. For Elijah, who was not a king, sitting under a juniper tree prayed to God, 3 Kings chapter 19:4, and in Psalm 136:1, the Hebrews captive in Babylon, lamenting and praying, say: "There we sat and wept, when we remembered Zion." And Moses, Exodus chapter 17, verse 12, praying while sitting, was conquering Amalek: David therefore sat more in spirit than in body, silently and calmly meditating on God's benefits to him and giving thanks, according to Lamentations chapter 3, verse 28: "He shall sit solitary and be silent, because he has taken it upon himself..." Whence Angelomus: "To sit before the Lord," he says, "is to acknowledge His benefits with humility of heart."


St. Simplicianus, who succeeded St. Ambrose in the bishopric of Milan, posed this question to St. Augustine: why did David, so pious, pray while sitting, when the faithful normally pray kneeling, as Christ prayed in the garden, Matthew chapter 26, and Stephen in his martyrdom, Acts chapter 7, and St. Paul in prison, Ephesians chapter 3, verse 14? To which St. Augustine responds, book 2 to Simplicianus, Question 4, that no posture had been prescribed in the Law for one praying, but any was permitted, whichever was suited to each person's condition and devotion: "For we also pray standing," he says, "as it is written: But the tax collector stood at a distance, and kneeling as we read in the Acts of the Apostles: And sitting, as behold David and Elijah. Unless we also prayed lying down, it would not be written in the Psalms: Every night I will wash my bed, I will drench my couch with my tears. For when anyone seeks prayer, he arranges his limbs as occurs to him, with the body positioned suitably for the occasion to stir up the soul." The Gentiles did the same: whence the king of Nineveh, repenting at Jonah's preaching, chapter 3, verse 5, sat in ashes. Plutarch in the Life of Numa Pompilius, who succeeded Romulus in the kingdom of Rome, page 23, writes that Numa decreed that those who worship God ought to turn themselves in a circle, and then sit: by which rite, he says, they signified both that their prayers would be ratified and that they would persevere in good things, or that God should not be entreated casually and when we are occupied with other things, but when there is an opportune time in which we are resting and free from other business and cares. Finally, the Philosopher says: "The soul, by sitting, becomes wise." For when the humors settle through sitting, the passions of the soul that disturb reason are calmed, and when these are calmed, the mind more clearly sees what is true and holy. Jerome Mercurialis discusses at length the various positions and rites of those who pray, book 3 On Gymnastics, chapter 3. Finally, the masters of spiritual things give this rule for prayer: "In praying and meditating, that posture of the body should be maintained which seems apt for stirring up interior devotion in us."


18. WHO AM I, O LORD GOD, AND WHAT IS MY HOUSE, THAT YOU HAVE BROUGHT ME THIS FAR? That from a shepherd of sheep You have made me a king of peoples, from a poor man a rich man, from a lowly man a noble, from an unknown man a celebrated and famous one. Let those say this whom God has raised from a humble and lowly place to the height of dignity, for example, to a bishopric, a principality, an apostolate, not by their own merit, but by the gratuitous gift of God.


St. Chrysostom (or whoever the author is; for the style indicates he was Latin, not Greek, and he cites St. Cyprian, which is unusual for St. Chrysostom) wrote a homily on this saying of David, which exists in volume 1, where among other things he says: "This holy man recognized what Abraham said to God in Genesis 18: I am dust and ashes. And each one thus spoke to God, so that it would be a pattern of perfect humility. Therefore: Who am I, O my Lord? Behold, he said he was nothing, and he did not deny that he was a servant: because everyone who confesses servitude deserves the freedom of grace. Therefore he says: Who am I, O my Lord? You see grace reigning everywhere, everywhere possessing tender mercy, illuminating the humble heart, drawing the kind to itself, enriching its confessors." And after a few lines: "He knew himself to be a shepherd of sheep, and not ennobled by birth. But when he became noble, he recognized that he had been raised up from nothing; and because he did not forget who he was born as, he persevered at the summit of royalty." See what I said on John chapter 1, verse 19, on those words: Who are you?




Verse 19: This is the law of Adam


19. THIS IS THE LAW OF ADAM, O LORD GOD. First, Angelomus explains it thus, as if to say: "This is the law of man, O Lord God, that he serve You in simplicity of heart and purity; and that You show him Your mercy, as You deigned to do for me Your servant." Second, Vatablus, as if to say: This royal condition and lot belongs to an illustrious and excellent man, not a worthless and abject one, such as I am. Whence Vatablus, for the Hebrew nir thorat, that is, law, translates, direction; the Chaldean translates, vision, from the root raa, that is, he saw. Third, others, as if to say: "The law of Adam," that is, of man, is that he be mortal and die. What is it then, O Lord, that You wish me and my kingdom to be eternal? "The law of Adam" is that he be wretched, poor, and lowly; what is it then that You heap upon me such great riches and honors? "What is man that You so magnify him?"


Fourth and genuinely, as if to say: You, Lord, have complied with my wishes; indeed You have anticipated them. For "the law," that is, the inclination implanted in man by nature, this is the common custom and practice of men, that they do not think themselves fully satisfied, even if they are wealthy, honored, and happy, unless provision has also been made for their descendants and their happiness and glory, which You, Lord, have deigned to do for me, promising that my descendants will always be kings, and will succeed me in the kingdom in a continuous and perpetual series. So Abulensis, Hugo, Cajetan, Dionysius, and others. The reason is that man naturally loves his children and descendants to be perpetually glorious, so that in them he may always survive, and attain a certain eternity of memory, fame, and glory. For children are, as it were, part and members of their parents, who therefore love their children as themselves, indeed more than themselves.




Verse 20: What more can David say


20. WHAT MORE CAN DAVID SAY TO YOU? FOR YOU KNOW YOUR SERVANT, O LORD. "You know," that is, You recognize, care for, love, direct, exalt, and glorify. For thus it is explained in 1 Chronicles 17:18, where it says: "What more can David add, when You have so glorified Your servant and known him?" For this knowledge and awareness of God is not speculative and arid, but practical and fruitful, and therefore involves God's love and beneficence. Thus the Apostle says of those predestined and elected to glory: "The Lord knows who are His," 2 Timothy 2:19; but to the reprobate Christ will say on the day of judgment: "I know you not," Matthew 25:12.


21. FOR THE SAKE OF YOUR WORD, as if to say: These great things You have granted me not on account of my merits, but to fulfill Your promises, by which You promised to do good to me when through Samuel You appointed and anointed me king.


SO THAT YOU MIGHT MAKE IT KNOWN TO YOUR SERVANT, so that You might display to me these promised great things, so that I might know them, indeed see them with my eyes and touch them with my hands.


AND THAT HE MIGHT MAKE A NAME FOR HIMSELF, so that Israel would be and be called the people of God, which is an outstanding dignity and a title of the highest honor as well as benefit. So Vatablus. Or, "that he might acquire a name," that is, fame and glory for himself; so Abulensis.


23. WHOM YOU REDEEMED FOR YOURSELF FROM EGYPT, A NATION AND ITS GOD, so that Israel might be Your nation and people, and that in turn You might be its God. Whence explaining He adds: "And You, Lord God, became their God." Second, others refer this to: and that He might do for them great and terrible things, namely by striking the nation and god of their enemy Egypt, that is, their gods, as if to say: You, O Lord, fighting for Your Hebrews, struck the nation of Egypt and the gods who opposed the Hebrews. Whence modern scholars generally with the Chaldean translate from the Hebrew in the ablative, from a nation and its god, as if to say: You redeemed Israel from Egypt, and consequently from the Egyptian nation and its god, that is, the gods of that same nation. Or more plainly you may refer it to: and that He might do for them great and terrible things upon the earth, as if to say: God wrought great and terrible miracles for the Hebrews both upon the land of Egypt and Canaan, and upon "the nation and god," that is, the gods of the same. For God afflicted with many plagues through Moses and Joshua both the very land of Egypt and Canaan, and the very nation of the Egyptians and Canaanites, and their gods and idols, overthrowing and smashing them. So Sanchez. This sense seems plainer than the others, and more consistent with the Hebrew, Chaldean, and Septuagint, which instead of nation have nations in the plural, which better fits the seven nations of the Canaanites and Egyptians than the one Hebrew nation.


Third, others understand by God, in Hebrew Elohim, Moses, who was constituted by God as the god of Pharaoh as well as of Israel, being its lawgiver and leader in God's place, Exodus chapter 4:16 and chapter 7:1. See what was said there, as if to say: You redeemed from Egypt the Hebrew nation, and "its god," that is, Moses who was its prince, leader, and guide in God's place.


Fourth, some understand by God or Elohim St. Michael, who in God's place was the leader, guardian, and protector of Israel. For while the Israelites, captive in Egypt, were being freed from it and going out free, he going out from Egypt with them seemed, as it were, to be freed.


Fifth, the Septuagint, instead of Elohau, that is, His God, reading by metathesis aholau, that is, his tents, translate: You redeemed for Yourself from Egypt nations and their tents. For the Hebrews went out of Egypt with possessions not only their own but also of the Egyptians, which they had received on loan by God's command, to despoil Egypt, Exodus 12.




Verse 25: Raise up


25. RAISE UP. In Hebrew hakem, that is, establish, make stable, confirm.


27. YOU HAVE REVEALED TO THE EAR OF YOUR SERVANT (that is, You said to him secretly and as it were in his ear): YOUR SERVANT HAS FOUND HIS HEART (namely prepared, grateful, and eager), TO PRAY TO YOU WITH THIS PRAYER, and by praying, to give thanks for so many great things granted to him -- thanks not adequate, but the best he could give. Others say, "he found his heart," that is, he found a resolution, they say, that would be useful to him henceforth. The same theme of thanksgiving for benefits granted to him, especially for the promises about perpetuating his house and kingdom, and consequently about Christ to be born from him, David treats in Psalm 88: "The mercies of the Lord I will sing forever," and by this gratitude he deserved to have these promises confirmed and increased by God.


29. THE HOUSE OF YOUR SERVANT SHALL BE BLESSED FOREVER, so that always from my house and family descendants of mine may succeed to the kingdom and reign over Israel, as long as the kingdom of Israel shall endure.


Abulensis here, last question, treats the question of whether Solomon was damned, and answers affirmatively, proving it chiefly from the fact that Solomon when dying did not destroy the idols he had erected, which he certainly should have done, and would actually have done if he had truly repented; for these idols were destroyed nearly three hundred years after him by King Josiah, 4 Kings 23. If you say that the pious kings Asa, Jehoshaphat, and Hezekiah also did not destroy them, he responds that they could not do so, because the idolatry introduced by Solomon had been strengthened and increased by Jeroboam, who caused a schism by setting up golden calves as idols in Dan and Bethel. Solomon, however, could and should have destroyed them, both because he was most powerful, and because he had no rival, but reigned in full peace with everyone obeying him. Angelomus and Eucherius think the same, at 4 Kings 23. Bede in the Allegories of the Books of Kings, near the end, and Prosper, book of Predictions, part 2, chapter 27: "Solomon," he says, "proud in old age, fornicating in mind and body, with the Lord abandoning him, died badly, leaving a fearful example to posterity, lest disturbed by the happiness of this life they should desert Christ, who is the eternal happiness of His own." But modern interpreters are more lenient toward Solomon and hope better for his salvation. See what was said on Ecclesiastes chapter 47, verse 22.





2 Paralipomenon (2 Chronicles) VI
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Synopsis of the Chapter


Solomon blesses the people and gives thanks to God, because He fulfilled in him the promises made to David about the building of the temple, and he beseeches Him to hear the prayers of those who pray in the temple.




Vulgate Text: 2 Paralipomenon 6:1-42


1. Then Solomon said: The Lord promised that He would dwell in darkness. 2. But I have built a house to His name, that He might dwell there forever. 3. And the king turned his face, and blessed the whole multitude of Israel (for all the people stood attentive) and said: 4. Blessed be the Lord God of Israel, who has fulfilled in deed what He spoke to David my father, saying: 5. From the day that I brought My people out of the land of Egypt, I chose no city out of all the tribes of Israel, for a house to be built in it to My name; nor did I choose any other man, to be the ruler of My people Israel; 6. but I chose Jerusalem, that My name might be therein, and I chose David, to set him over My people Israel. 7. And when it was the will of David my father to build a house to the name of the Lord God of Israel, 8. the Lord said to him: Since it was your will to build a house to My name, you have done well indeed in having such a will; 9. but you shall not build the house; rather your son, who shall come forth from your loins, he shall build a house to My name. 10. The Lord therefore has fulfilled His word, which He had spoken; and I have risen up in the place of David my father, and sit upon the throne of Israel, as the Lord spoke; and I have built a house to the name of the Lord God of Israel. 11. And I have placed in it the Ark, in which is the covenant of the Lord, which He made with the children of Israel. 12. He stood therefore before the altar of the Lord, in the presence of all the multitude of Israel, and stretched out his hands. 13. For Solomon had made a bronze platform, and had set it in the midst of the great hall, five cubits long, and five cubits wide, and three cubits high; and he stood upon it, and then kneeling down in the presence of all the multitude of Israel, and lifting up his hands toward heaven, 14. he said: O Lord God of Israel, there is no God like You in heaven or on earth; who keeps covenant and mercy with Your servants, who walk before You with their whole heart. 15. who has fulfilled to Your servant David my father all that You had spoken to him; and what You promised with Your mouth, You have accomplished in deed, as the present time proves. 16. Now therefore, O Lord God of Israel, fulfill to Your servant my father David all that You spoke, saying: There shall not fail you a man before Me, to sit upon the throne of Israel; yet so that your sons keep their ways, and walk in My law, as you also have walked before Me. 17. And now, O Lord God of Israel, let Your word be confirmed, which You spoke to Your servant David. 18. Is it then credible that God should dwell with men upon the earth? If heaven and the heavens of heavens cannot contain You, how much less this house which I have built? 19. But it was made only for this, that You may regard the prayer of Your servant, and his supplication, O Lord my God, and hear the prayers which Your servant pours forth before You; 20. that You may open Your eyes upon this house day and night, upon the place in which You promised that Your name should be invoked, 21. and that You would hear the prayer which Your servant prays therein; and hear the prayers of Your servant and of Your people Israel. Whoever shall pray in this place, hear from Your dwelling place, that is, from heaven, and show mercy. 22. If any man shall sin against his neighbor, and comes ready to swear against him, and binds himself with a curse before the altar in this house, 23. hear from heaven, and do justice to Your servants, so as to requite the wicked by making his way fall upon his own head, and to avenge the just, rewarding him according to his justice. 24. If Your people Israel shall be overcome by their enemies (for they will sin against You) and being converted shall do penance, and shall call upon Your name, and pray in this place, 25. hear from heaven, and be merciful to the sin of Your people Israel, and bring them back into the land which You gave to them and to their fathers. 26. If the heavens be shut up, and there be no rain because of the sins of the people, and they shall pray in this place, and confess to Your name, and be converted from their sins when You have afflicted them, 27. hear from heaven, O Lord, and forgive the sins of Your servants and of Your people Israel, and teach them the good way in which they should walk; and give rain to the land which You have given to Your people to possess. 28. If a famine arise in the land, and pestilence, blight, and mildew, and locust, and caterpillar, and if enemies, having wasted the regions, shall besiege the gates of the city, and every plague and infirmity press upon them: 29. if any of Your people Israel shall make supplication, knowing his own plague and infirmity, and shall spread out his hands in this house, 30. hear from heaven, from Your lofty dwelling place, and be merciful, and render to each one according to his ways, which You know him to have in his heart (for You alone know the hearts of the children of men): 31. that they may fear You, and walk in Your ways all the days that they live upon the face of the earth which You gave to our fathers. 32. And the foreigner also, who is not of Your people Israel, if he shall come from a far country for Your great name's sake, and for Your strong hand, and Your outstretched arm, and shall worship in this place, 33. hear from heaven, Your most firm dwelling place, and do all for which that stranger shall call upon You, that all the peoples of the earth may know Your name, and fear You as Your people Israel does, and may know that Your name is invoked upon this house which I have built. 34. If Your people shall go out to war against their enemies by the way in which You shall send them, and shall worship You toward the way in which this city is, which You have chosen, and the house which I have built to Your name: 35. hear from heaven their prayers and supplication, and avenge them. 36. But if they shall sin against You (for there is no man who does not sin) and You are angry with them, and deliver them to their enemies, and they carry them away captive to a land far off, or one that is near, 37. and if they are converted in their heart, in the land to which they have been led captive, and do penance, and pray to You in the land of their captivity, saying: We have sinned, we have done wickedly, we have acted unjustly; 38. and they return to You with their whole heart and their whole soul, in the land of their captivity to which they have been led, and worship You toward the way of their land which You gave to their fathers, and the city which You have chosen, and the house which I have built to Your name: 39. hear from heaven, that is, from Your firm dwelling place, their prayers, and execute judgment, and forgive Your people, though they be sinners: 40. for You are my God; let Your eyes, I beseech You, be open, and Your ears attentive to the prayer that is made in this place. 41. Now therefore arise, O Lord God, into Your resting place, You and the Ark of Your strength; let Your priests, O Lord God, be clothed with salvation, and let Your saints rejoice in good things. 42. O Lord God, turn not away the face of Your anointed; remember the mercies of David Your servant.


I have explained this chapter in 3 Kings VIII, 12.




Verse 13: The Bronze Platform


13. SOLOMON HAD MADE A BRONZE PLATFORM, in the manner of a raised podium, on which, sitting and teaching, or kneeling and praying, he could be heard by all the surrounding people. Whence he adds: IN THE MIDST OF THE GREAT HALL — that is, in the midst of the court of the people, as I said in chapter IV, 9.



Verse 28: Blight and Mildew


28. BLIGHT AND MILDEW — these are diseases of crops, when they contract a rust and as it were a jaundice, a jaundice-like color, like that of bronze and gold, so that they wither and are consumed.



Verse 41: Arise, O Lord, into Your Resting Place


41. ARISE, O LORD, INTO YOUR RESTING PLACE — that in this temple, which You commanded me to build, You may rest with us and among us, and dwell continually. The resting place of God, therefore, is the temple; for there He is worshipped with prayers, vows, sacrifices, etc.



Verse 42: Turn Not Away the Face of Your Anointed


42. TURN NOT AWAY THE FACE OF YOUR ANOINTED — that is, of me myself, who have been made by You the anointed one, that is, anointed as king. Do not reject me, whom You have made king, as I pray to You with suppliant face turned intently toward heaven; do not offend me and my face, and put me to shame.






Matthew XI
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Synopsis of the Chapter

First, John the Baptist through his disciples asks Christ whether He Himself is the Messiah. Christ answers not in words but in deeds, namely through miracles, that He is the Messiah. Second, at verse 7, Christ praises John as though an Angel, than whom no one among those born of women is greater. Third, at verse 16, He reproves the Jews because they rejected both Himself and John. Fourth, at verse 21, He threatens dire things against the citizens of Chorazin and Capernaum, because after having heard Him so often and seen so many signs, they did not believe. Fifth, at verse 25, He teaches that God reveals and communicates Himself and His things only to the humble and meek.




Vulgate Text: Matthew 11:1-30

1. And it came to pass, when Jesus had finished commanding His twelve disciples, He passed on from there to teach and to preach in their cities. 2. Now when John had heard in prison of the works of Christ, sending two of his disciples, 3. he said to Him: Art Thou He that art to come, or look we for another? 4. And Jesus answering said to them: Go and relate to John what you have heard and seen: 5. The blind see, the lame walk, the lepers are cleansed, the deaf hear, the dead rise again, the poor have the gospel preached to them: 6. and blessed is he that shall not be scandalized in Me. 7. And when they went their way, Jesus began to say to the multitudes concerning John: What went you out into the desert to see? a reed shaken with the wind? 8. But what went you out to see? a man clothed in soft garments? Behold they that are clothed in soft garments are in the houses of kings. 9. But what went you out to see? a prophet? Yea I tell you, and more than a prophet. 10. For this is he of whom it is written: Behold I send My angel before Thy face, who shall prepare Thy way before Thee. 11. Amen I say to you, there hath not risen among those born of women a greater than John the Baptist: yet he that is the lesser in the kingdom of heaven is greater than he. 12. And from the days of John the Baptist until now, the kingdom of heaven suffereth violence, and the violent bear it away. 13. For all the prophets and the law prophesied until John: 14. and if you will receive it, he is Elias that is to come. 15. He that hath ears to hear, let him hear. 16. But whereunto shall I esteem this generation to be like? It is like to children sitting in the market place, who crying to their companions 17. say: We have piped to you, and you have not danced; we have lamented, and you have not mourned. 18. For John came neither eating nor drinking, and they say: He hath a devil. 19. The Son of man came eating and drinking, and they say: Behold a man that is a glutton, and a wine drinker, a friend of publicans and sinners. And wisdom is justified by her children. 20. Then began He to upbraid the cities wherein were done the most of His miracles, for that they had not done penance. 21. Woe to thee, Chorazin; woe to thee, Bethsaida; for if in Tyre and Sidon had been wrought the miracles that have been wrought in you, they had long ago done penance in sackcloth and ashes. 22. But I say unto you: It shall be more tolerable for Tyre and Sidon in the day of judgment, than for you. 23. And thou, Capernaum, shalt thou be exalted up to heaven? thou shalt go down even unto hell; for if in Sodom had been wrought the miracles that have been wrought in thee, perhaps it had remained unto this day. 24. But I say unto you, that it shall be more tolerable for the land of Sodom in the day of judgment, than for thee. 25. At that time Jesus answered and said: I confess to Thee, Father, Lord of heaven and earth, because Thou hast hid these things from the wise and prudent, and hast revealed them to little ones. 26. Yea, Father, for so hath it seemed good in Thy sight. 27. All things are delivered to Me by My Father. And no one knoweth the Son but the Father: neither doth any one know the Father, but the Son, and he to whom it shall please the Son to reveal Him. 28. Come to Me, all you that labor, and are burdened, and I will refresh you. 29. Take up My yoke upon you, and learn of Me, because I am meek, and humble of heart: and you shall find rest to your souls. 30. For My yoke is sweet and My burden light.




Verse 1: And It Came to Pass, When Jesus Had Finished Commanding His Twelve Disciples

This is a Grecism. For the participle is put for the infinitive or gerund, commanding for to command, as if to say: When He had made an end of commanding, or, as the Greek has it, διατάττων, that is, of ordering and instructing the Apostles, both by precepts and by counsels, both by foretelling evils and by promising goods. Thus Maldonatus, Jansenius, Franciscus Lucas, Barradius, and others.

He Passed on from There. — Separating Himself, namely, from the Apostles, whom He sent forth separately to evangelize, both that they might prepare the way for Christ who was to follow, by teaching and by working miracles, and that they themselves might make trial of themselves and of their own virtue in this mission, separated from their Master. What furthermore the Apostles did after being thus sent out and dismissed by Christ, Matthew is silent about, but Luke narrates (IX, 6) and Mark (VI, 12).

That He Might Teach and Preach in Their Cities — namely of the Galileans or Judeans, to whom in the preceding chapter He sent the Apostles; but in such a way that He Himself also went separately from them through the cities of the same to preach. Note the Hebraism: for the Hebrews do not expressly state the antecedent of a relative or demonstrative pronoun (such as this of them), but leave it to be understood from the circumstances, as if known to the reader or listener. The like is found in Ps. XCVIII, 8; IV Kings XVII, 24; III Kings V, 3, and elsewhere.




Verse 2: Now When John Had Heard in Prison the Works of Christ

« When he had heard » from his own disciples, as Luke says (VII, 18), from which it likewise appears that here there is a hysterologia, and that what Matthew here narrates concerning John from v. 2 to v. 20 occurred before the sending out of the Apostles, which he himself recounted in chapter X.

In Prison. — The Syriac reads, « in the house of those who are bound », that is, in the prison where Herod had shut him up, because he had rebuked Herod's adultery with Herodias. Therefore a little before his death and martyrdom, John sent these disciples to Christ, in the 32nd year of Christ's age, which was the second year of His preaching, when Christ was already growing famous through His teaching and miracles, so that they might learn from Him that He was the Messiah or Christ, and after John was killed and dead, might pass over to Him; for otherwise they could have made a schism from Christ, putting John above Christ as their master — for it is evident from Matt. IX, 14 that they had a greater opinion of John than of Christ. Therefore, just as runners in a stadium, when they have finished their course, hand the torch to another who is to run next; so John, having discharged his office and preaching, resigned them to Christ. And just as the receding dawn fades into the rising sun, so John ceased into Christ; for he himself was the Lucifer (morning-star) of the Sun of justice, namely of Christ. Wherefore so far was he from envying Christ the glory that rose with his own setting, that he even rejoiced in it; indeed, he chose to set in order that Christ might rise; for he sought not his own glory but that of God and Christ. Whence he says: « He must increase, but I must decrease. » John III, 30.




Verse 3: Art Thou He That Art to Come, or Look We for Another?

« Who art to come », in Greek ὁ ἐρχόμενος, that is, « the one coming », which means « the one about to come » — namely that great Prophet, the redeemer of Israel and Savior of the world, that is, the Messiah promised by all the Prophets and most eagerly desired by the Fathers, who at this time — when the prophecies concerning Him had been fulfilled — was awaited by all as though already about to arrive. He alludes to the oracle of the Patriarch Jacob in Gen. XLIX, 10: « The sceptre shall not be taken away from Judah... until he come that is to be sent, » namely the Messiah.

From these words of John, Tertullian in his book On Baptism, ch. X, and in bk. IV Against Marcion, ch. XVIII, and Justin in Question XXXVIII To the Orthodox, are of the opinion that John doubted concerning Jesus, whether He Himself was the Messiah or Christ; but wrongly, for already at Christ's baptism, when John was baptizing Him, he had seen the Holy Spirit descending upon Him in the form of a dove, and had heard the voice of the Father: « This is My beloved Son, in whom I am well pleased. » Matt. III, 17. Wherefore John had given them the clearest testimony, saying: « Behold the Lamb of God. » John I, 32.

Others are of the opinion that John did not indeed doubt that Jesus was the Christ, but was asking here only whether He Himself, after death, would come into limbo — so that, about to depart there shortly after his own death, He might visit and deliver the Fathers abiding in it. So St. Jerome, whom hear: « He says not: Art Thou He that hast come, but: Art Thou He that art to come. And the sense is: Charge me, since I am about to descend into hell, whether I should announce Thee to those below as well, because I have announced Thee to those above — or whether it be not fitting for the Son of God that He should taste death, and art Thou about to send another for these mysteries? » And St. Gregory, hom. 6: « He does not doubt, he says, that He is the Redeemer of the world, but asks whether He is about to descend to the gates of hell. » But this also seems less apt and probable.

I say therefore: John sends his disciples and asks Jesus whether He Himself is the one « who is to come, » that is, whether He is the Messiah — not because John doubted about Him, but because, being near to death, he wished his disciples, who were doubting about Him, to be instructed and led over to Christ. So St. Hilary, Chrysostom, Cyril, Theophylact, Euthymius, Rupert, and others: where note the prudence of St. John; for he himself, in his own name, asks Jesus whether He is the Christ, because his disciples by themselves would not have dared to put this question to Christ: doubtless, the best physician is the one who, in order to cure a sick man, feigns that he himself is sick, and takes the bitter medicine. Hence St. Paul: « Who is weak, » he says, « and I am not weak? who is scandalized, and I am not on fire? » II Cor. XI, 29.




Verse 4: Go and Relate to John What You Have Heard and Seen

« What you have heard, » namely the miracles done by Me, narrated by bystanders; « and seen, » those which, namely, I did while you were present, so that I might answer your question not with a word, but with deed and fact itself. For testimony from deeds is more efficacious and more credible, says St. Chrysostom, for these miracles, which you have seen Me performing, are the marks of the true Messiah assigned by Isaiah, XXXV, 5, and LXI, 1. Wherefore Luke, VII, 21, adds: « In that same hour, He cured many of their infirmities, and hurts, and evil spirits; and to many that were blind He gave sight. » For neither Elias, nor Elisha, nor Moses, nor any other Prophet did so many and such great miracles as Christ, so that from them He Himself might be acknowledged to be greater than all the rest, and to be the Messiah foretold by Isaiah by this sign. Whence St. Cyril, bk. II Thesauri, ch. IV: « Christ, » he says, « by the magnitude as well as the multitude of His miracles showed Himself to be the Messiah; » add also: and by His beneficence. For these miracles of Christ healed all infirmities and all the sick; but Moses, although he wrought many miracles in the ten plagues of Egypt, yet by them he did not heal but rather afflicted and slew the Egyptians, Exodus VII and following. But Christ « went about doing good, and healing all that were oppressed by the devil. » Acts X, 38. This therefore was a certain sign that He was the Messiah. Wherefore His hands are called « turned on the lathe, » that is, nimble and agile to do good to all, « full of hyacinths, » that is, of heavenly works, miracles, and benefits. Cant. V, 14. See what is said there.




Verse 5: The Blind See, the Lame Walk, the Lepers Are Cleansed

He alludes to, nay, He cites, that passage of Isaiah XXXV: « God Himself shall come and shall save us. Then shall the eyes of the blind be opened, and the ears of the deaf shall be unstopped. Then shall the lame man leap as a hart, and the tongue of the dumb shall be loosed. » And chapter LXI, 1: « The Spirit of the Lord is upon Me, because the Lord hath anointed Me; He hath sent Me to preach to the meek, to heal the contrite of heart, and to preach a release to the captives, and deliverance to them that are shut up, » etc.

The Poor Have the Gospel Preached to Them. — Theophylact and Euthymius take the word evangelizantur actively, as if to say: The poor Apostles evangelize and preach the Gospel; but εὐαγγελίζονται, that is, evangelizantur, is a passive verb, not active; hence the Syriac: « The Gospel is preached to the poor. » The sense therefore is, as if He said: I preach the Gospel to the poor and proclaim the Good News to them, and they eagerly receive it, while the rich reject it; for the poor, being destitute on earth, hope for and long after heavenly riches, which the Gospel promises. He alludes to, or rather cites, that passage of Isaiah LXI, 1: « He hath sent Me to preach to the meek, » where the Septuagint, instead of ענוים anavim, that is, « to the meek, » reading עניים aniim, that is, « to the poor, » translates « He hath sent Me to preach the gospel to the poor. » As if to say: to the poor, not those compelled, but poor in spirit and voluntary, and consequently meek and mild, as St. Jerome translates Isaiah LXI — to them is announced and promised grace, and the other goods of the Gospel, and an eternal kingdom in heaven, which, as it is paradoxical and most wondrous to the world, is likewise a mark proper to the Messiah as assigned by Isaiah. More simply, you may take « the poor » to mean the destitute, namely the Apostles, disciples, and crowds; for to these Christ was preaching, to show that the souls of the poor are as precious before God as the souls of the rich, and that therefore Christ makes both equal in the Gospel, so St. Jerome. See what is said on Isaiah LXI, 1. Do you then wish to imitate Christ? Teach, guide, console, and help the poor.




Verse 6: Blessed Is He That Shall Not Be Scandalized in Me

That is, he who shall not be offended by My humble manner of life and lowliness. The Syriac: « Happy is he who does not stumble against Me; » because, as St. Gregory says, Hom. 6: « Wonderful things indeed I do, but I do not disdain to endure lowly things. » He silently marks the disciples of John, who were offended at those things, and signifies that He perceives their hearts and the secrets of their minds. So St. Chrysostom and St. Jerome, Epistle 151 to Algasia, Question I: « He does not strike John, » he says, « but his disciples. » Hence the Gloss explains « he that shall not be scandalized » as: he who shall not have doubted concerning the power of My divinity. And St. Gregory, Hom. 6 on the Gospel, says that the unbelievers were scandalized at Christ, when after so many miracles they saw Him dying on the cross. So too Hilary: « Because the cross was to be a stumbling-block to very many, » he says, « Christ declared those blessed whose faith the cross, death, and burial would cause no temptation. »




Verse 7: What Went You Out into the Desert to See? A Reed Shaken with the Wind?

Lest the crowd should think, says St. Chrysostom, that Christ was flattering John and courting his favor, if He had praised him in the presence of his disciples, He first allowed them to depart, and then praised him before the people, so that the people might give credit to the testimony of John, by which he had testified that He was the Christ, while they understood from Christ that John was a divine man, and as it were an angel fallen from heaven.

Jesus Began to Speak to the Multitudes Concerning John: What Went You Out into the Desert to See? A Reed Shaken with the Wind? — In Greek καλαμὸν σαλευόμενον, that is, waving and fluctuating, in the manner of the waves and billows of the sea. By a similar metaphor we call a standing crop « fluctuating » when it is driven this way and that by the wind. Christ removes a suspicion that might have crept upon the people from this embassy of John — namely, that John had changed his opinion of Jesus, so that, having before thought Him to be the Messiah, he now doubted, and therefore had sent his disciples to Jesus to ask this question. As if He said: Do not suppose, O Jews, that John now feels otherwise about Me than he did before; for John is not a reed that is tossed hither and thither by the wind, so that he would affirm something lightly, and then on account of men's words reverse and recall it; but he is like an oak, that stands immovable in truth and constancy against all the blasts of those who praise and those who detract — so that what he thought and testified of Me before with such freedom, when he was free, he now thinks and testifies with equal fortitude, shut up by Herod in prison, nor does he change his sentence through fear of Herod. And therefore he sent his disciples to Me, that they themselves might really see from the miracles that his testimony concerning Me is true and that I am the Messiah. Nay, even you yourselves, who have so often heard John speaking and preaching, believe him to be not a light man who can be changed like a reed, but serious and constant, one who is moved by God, so that what he once said, this he always says. For it is for this reason that you went forth from your houses into the desert, to see and to hear John — surely you would not have gone out, if you had not believed him to be such. So St. Chrysostom, Theophylact, Euthymius, Cyril, Bede, and others.

By a reed therefore understand, first, with St. Gregory, Hom. 9 on Ezechiel, instability of mind; secondly, with St. Chrysostom, the inconstancy of doctrine and preaching that is born of it. For a reed is one who easily believes something because of men's rumors, and therefore because of contrary rumors easily disbelieves and changes his opinion. A reed is one who performs the duties of piety because of men's praise, but soon on account of the mockery of others omits the very same things. A reed is one who preaches true doctrine because of rich promises, but on account of others' threats passes it over in silence or calls it into doubt. A reed therefore is the image and symbol of inconstancy and the inconstant man, as likewise the polyp, the bat, the Euripus, the wind, and woman. Hence the proverbs: « He has the mind of a polyp; a man is a Euripus; the mind of a woman; more changeable than the wind, than the chameleon, than Proteus, than the bat; more versatile than a buskin; he sits on two seats; he says one thing standing, another seated. »

Tropologically: a reed is a light, variable, and boastful man, who now, at first impelled by the words of flatterers and praisers, asserts something, and now, driven by the words of revilers and threateners, denies the same — just as a reed is tossed in contrary directions by contrary winds; secondly, one who is empty of truth, virtue, and constancy, as the reed is hollow and without pith; thirdly, one who yields no fruit of any good work, as the reed is unfruitful; fourthly, one who is delighted with, and feeds upon, the flux of the world and its fleeting pleasures, as a reed does; for the dry reed grows and feeds beside the waters — whence its epithet, that it is called the « river-reed ». Of which matter St. Augustine writes elegantly and piously, on Psalm CXXXVI, 1, at the words: « Upon the rivers of Babylon, there we sat and wept, when we remembered Sion. » The rivers of Babylon, he says, are all things here that are loved and pass away: « Sit upon the rivers, do not sit in the river, do not sit beneath the river. Behold, there are beautiful things in Babylon, which hold you — let them not hold you, let them not deceive you, » etc. Hear the Author of the Unfinished Work: « Every carnal man, empty in faith, light in sense, soft in passions, is a reed. »

Hear St. Gregory, Hom. 6 on the Gospel: « What is designated by the reed, if not the carnal mind? Which as soon as it is touched by favor or by detraction, is at once bent in any direction. For if from a human mouth a breeze of favor has blown, it grows cheerful and is puffed up, and bends itself wholly, as it were, to the favor. But if thence should burst forth a wind of detraction from whence the breeze of praise was coming, soon it bends him, as it were, to the other side, to the fury of rage. But John was not a reed shaken by the wind, because neither did favor make him bland, nor the anger of any detraction harsh; nor could prosperity lift him up, nor adversities bend him down. John therefore was not a reed shaken by the wind, whom no variety of events could bend from the uprightness of his state. » Whence, setting him forth to us for imitation, he adds: « Let not prosperity lift us up, let not adversities disturb us, so that we, who are fastened in the solidity of faith, may in no wise be moved by the mutability of passing things. »

Hear St. Ambrose, bk. V on Luke ch. VII, 24: « The Lord denies that we must go forth into the desert, that is, into the world, to suppose that we must imitate those puffed up with the mind of the flesh and empty of interior virtue, whom a restless life, exposed to the storms of this world, keeps disturbed, rightly to be compared to reeds, in whom there is no fruit of solid justice — who, shaggy with worldly trappings, beset with knots, noisy with an empty mouth-sound, of no use to themselves, frequently giving offense also, follow after things empty within and showy without. We are reeds, founded in no root of stronger nature; and if a light breeze of more prosperous success has blown, with wandering motion we strike those near us — poor when it comes to supporting, easy when it comes to harming. Reeds love rivers, and us the fleeting, perishing things of the world delight. Yet if anyone plucks this reed from the nursery of the earth, and strips it of its superfluities, putting off the old man with his deeds, and controls it by the hand of the 'Scribe writing swiftly', it begins to be no longer a reed, but a pen (calamus), which imprints the precepts of the heavenly Scriptures upon the inmost parts of the mind and writes them on the tablets of the heart. »

Then Ambrose adds that the good reed is Christ, of whom it has been prophesied, in Isaiah XLII: « The bruised reed He shall not break: because the flesh, which sins had bruised, He has made firm by the power of the resurrection. The good reed is the flesh of Christ, which has fixed to the gibbet of the cross the head of the serpent and the allurements of worldly desire. »




Verse 8: A Man Clothed in Soft Garments? They That Are Clothed in Soft Garments Are in the Houses of Kings

« Soft, » namely garments, as the Greek and Syriac add. But to be clothed in soft garments is to live delicately and to feast (as did the rich glutton, who was daily clothed in purple and fine linen, and feasted splendidly, Luke XVI, so that from this he might seem soft and lustful, and therefore mutable), as if He said: John is not soft and delicate; he does not court the rich tables of the Scribes, in order, while courting them and flattering them, to change and retract the opinion about Me that he had given; because he himself seeks not cities and courts, but the desert; he is not clothed with soft garments, nor fed with them, but with camel's hair, locusts, and wild honey, says St. Jerome. Wherefore neither the court, nor courtly softness, flattery, or ambition will turn him aside, because he himself, as a hermit and heaven-dweller, is a despiser of all worldly glory, as well as of its pleasures, and far above them, being fixed in his mind upon Truth itself and upon God and heaven themselves. For the delicacies are the mistresses of flattery and falsehood, but the austerity of truth and holiness is their teacher. Whence Tertullian, in his book To the Martyrs: « Virtue, » he says, « is built up by hardness, but destroyed by softness. » And St. Chrysostom: « Those who are clothed in soft garments, » he says, « are in the houses of kings; but those who have not such things are in the heavens. »

Thus St. Francis, says St. Bonaventure in his Life, ch. V, shuddered at softness of clothing and loved austerity, asserting that for this cause John the Baptist was praised by the divine mouth. But if ever he felt any softness in the tunic given him, he would weave little cords into it inside, because, he said, the softness of garments should be sought not in the hovels of the poor, but in the palaces of princes. He added that demons are frightened by austerity and invited by softness. Read the lives of the Saints, and behold and imitate the austerity of their lives, which greatly avails to holiness and procures a reputation for holiness among others, so that one may be able freely and effectively to preach to them the way of penance, mortification, and virtue, and to persuade them by one's own example.




Verse 9: A Prophet? Yea, and More than a Prophet

The Syriac: « more excellent than a prophet. » You will object: John himself denies that he is a Prophet, John I, 21. It is answered: he says that out of humility, but in a true sense. For a prophet is properly called one who foretells things to come, as Isaiah, Jeremiah, and the other Prophets do; but John did not foretell Christ as to come, but pointed Him out as present. He was therefore rather a pointer-out of Christ than a prophet, and therefore Christ says that he is more than a prophet: First, because he so foretold Christ's coming, that presently he pointed Him out as present with his finger: he was therefore not only a prophet, but also a demonstrator of Christ. Secondly, because, illumined by the divine Spirit, he knew Christ and Christ's economy in the flesh more clearly, more fully, and more perfectly than any of the prophets. Thirdly, because he himself was an « Angel, » that is, an ambassador and forerunner of Christ Himself, and sent directly by Him, and that in His presence and before His face, according to that passage of Malachi: « Behold I send My angel before Thy face, who shall prepare Thy way before Thee, » as Christ Himself adds. Fourthly, because he himself was greater than absolutely all the prophets, as Christ asserts at verse 11.




Verse 10: Behold I Send My Angel Before Thy Face

Christ quotes the words of Malachi III, 1. See what is said there: for I brought forward there the reasons and analogies why John is called an angel, and therefore many thought him really to be not a man but an angel, as Eusebius witnesses, bk. I Demonstration, ch. V. Whence the Author of the Unfinished Work here: « Wonderful, » he says, « was he who, in human nature, transcended angelic holiness, and by the grace of God obtained what his nature did not possess. »




Verse 11: There Hath Not Risen Among Those Born of Women a Greater than John the Baptist

Luke VII, 27 (read 28) adds the word « prophet »: « There has not risen, » he says, « a greater prophet. » Whence Toletus there from St. Ambrose and Hilary notes that John is called greater by Christ not absolutely, but only as a prophet, because the Apostles were greater than he, or at any rate entirely his equals. But from the word prophet Christ leaves it to be understood that no other was greater than John, because the prophets of old were held, and really were, most holy men; hence any holy men were called prophets, as those religious men who in the books of Kings are called « sons of the prophets. » Therefore because no prophet was greater than John, from this He leaves it to be gathered that no other man was greater than he.

Tacitly therefore Christ here calls John the greatest of all, for otherwise He would not rightly conclude from this that John is more than a prophet, which He yet intends to prove. Understand this of the men of the Old Testament, that is, of the preceding age up to Christ. John is not therefore here compared with Christ, or the Blessed Virgin, or the Apostles, who followed Christ, and because of their apostolic dignity were not less than John, but rather greater. You will say: Moses was greater than John, because of Moses it is said, Deut., last ch., v. 10: « And there arose no more a prophet in Israel like unto Moses. » I answer: In the same place it is added: « Whom the Lord knew face to face; in all the signs and wonders which He sent by him, to do in the land of Egypt to Pharaoh. » As if to say: There was no prophet like Moses — like, I say, in that familiar speech with God and in that power by which he smote Egypt with so many plagues — but in other things John was his equal, nay, greater than Moses and the rest of the prophets.

First, because John was sanctified in his mother's womb, and actually prophesied; for leaping for joy in the womb, he announced to his mother and to the rest that Christ was already incarnate in the womb of the Blessed Virgin. So St. Chrysostom and Euthymius. We do not read this of Moses or any other prophet.

Secondly, because John alone instituted the baptism of penance, and with it baptized Christ.

Thirdly, he was the first to preach the kingdom of heaven, and converted many and led them into it.

Fourthly, he was sent by God to be the forerunner and groomsman of Christ, and to show Him to the whole world, and to bear witness that He is the Messiah and the only Son of God — which office and dignity far surpasses all the offices and dignities of the prophets.

Fifthly, he was compared by Malachi to the angels, and was promised long before his birth, and was foreshadowed through Elijah and other prophets, for those men were types of John.

Sixthly, the spirit of prophecy, and the life and deeds of John were more abundant and more sublime than those of the other prophets, according to St. Jerome and St. Augustine, bk. II Against the Adversary of the Law and the Prophets, ch. V. For John was, as it were, a continuous miracle — in his conception, in the womb, in his birth, in his angelic life; for he was conceived by a miracle from sterile parents; by a miracle he recognized, saluted, and adored Christ in the womb; by a miracle at his birth he breathed forth a joy common to all; by a miracle at his circumcision he restored speech to his mute father; by a miracle, while still a boy, he withdrew to the desert, and there lived all his life as an angel. Whence the Church sings of him:

O how exceedingly blessed, of lofty merit,
Knowing no stain of snowy chastity,
Mighty martyr, and dweller in the wilderness,
Greatest of prophets.

John has therefore the crown of virginity, of prophecy, of doctorate, and of martyrdom. Hear Blessed Peter Chrysologus, Sermon 28: « John — the school of virtues, the teaching-chair of life, the form of holiness, the rule of justice, the mirror of virginity, the title of modesty, the example of chastity, the way of penance, the pardon of sinners, the discipline of faith; John, greater than man, equal to the Angels, the summary of the Law, the sanction of the Gospel, the voice of the Apostles, the silence of the Prophets, the lamp of the world, the herald of the Judge, the forerunner of Christ, the surveyor of the Lord, the witness of God, the one who stands midmost in the whole Trinity. » See the ten prerogatives of St. John which St. Bernard recounts in the sermon On the Privileges of John the Baptist; and another twenty-eight that our Barradius enumerates, bk. VIII, ch. III and IV, and the homilies of St. Chrysostom about him.

But He That Is the Lesser in the Kingdom of Heaven Is Greater than He. — Than John the Baptist: First, as if to say: The least blessed soul in heaven is greater — that is, more blessed, more perfect, more excellent and more glorious — than John, inasmuch as John is still mortal and a wayfarer. Christ adds this in order to urge His hearers to pursue their own blessedness and salvation through the Evangelical law which He brought; for this is the kingdom of heaven, from which Christ began and continued His preaching. Whence concerning it He adds at verse 12: « The kingdom of heaven suffereth violence, and the violent bear it away. » So St. Jerome, Bede, and St. Augustine, bk. II Against the Adversary of the Law and the Prophets, ch. V. St. Ambrose also agrees, explaining it thus, as if to say: The least angel in heaven is greater than John and any saint who carries a body that is corrupted and weighs down the soul, as St. Augustine says in the same place.

Secondly, more properly, closely and vigorously you may say with St. Chrysostom, Theophylact, Euthymius, Salmeron, and Jansenius, that Christ here opposes Himself to John and on one side puts Himself below, but on the other sets Himself above him, as if to say: I have said that among those born of women there has not been a greater than John in the Old Testament; but, lest you think that he is the greatest and is the Messiah, I add that Christ, who is younger than John and, in the school still the lesser, is nevertheless greater than he. Christ alludes to that saying of John about Himself: « He that shall come after me is preferred before me, » that is, is set before and preferred to me, as being greater than I, John I, 15. Or, as if to say: I, Christ, who in age and in the opinion of the crowd am lesser than John in preaching, yet am greater than he in the kingdom of heaven, because I so preach that at the same time I breathe forth the grace by which the faithful may actually obtain this kingdom through Me: whence a comma seems to be placed after the word « lesser, » not after « kingdom of heaven, » as Franciscus Lucas rightly observes. For in Greek Christ is called ὁ μικρότερος, that is, lesser, younger, humbler, more depressed than John, or in Hebrew הקטון haqqaton, that is, that little one, that is, the least, the most humble, the most abject, such as Christ was, saying: « But I am a worm and no man: the reproach of men, and the outcast of the people, » Psalm XXI. For often a comparative is put for a superlative. Hence St. Augustine expounds at the place already cited, as if to say: I, Christ, who am lesser in age than John, am nevertheless greater than he in majesty, eternity, power, grace, and glory. To this St. Caesarius, brother of St. Gregory Nazianzen, Dialog. 3, also adds, who thus explains it, as if to say: Christ, who in the kingdom of heaven is by human nature less than the Angels, Heb. II, 7, here nevertheless is greater than John.

Thirdly, our Maldonatus, following up on the second sense just given, explains it thus, as if to say: « Lesser, » that is, the least Christian in the kingdom of heaven, that is, in the Church which preaches and leads to the kingdom of heaven, is greater, that is, more worthy and more sublime, than John. He is greater, I say, by reason of the state of the Church, and from the nature of the Gospel he can be greater than John the Baptist; for the new law of Christ is the law of grace, which we can always increase. Whence John the Baptist and all the ancients received their grace from Christ and the new law. For the new or Evangelical Church is called the kingdom of heaven, or, as Luke says, the kingdom of God, because it is itself the way and the beginning of the heavenly life and blessedness. So St. Cyril, bk. II of the Thesaurus, ch. IV, and Isidore of Pelusium, bk. I, epist. 68, speak to much the same effect.

Symbolically: St. Caesarius, in Dialogue 3 already cited: « The youngest of the Apostles, » he says, « St. John the Evangelist, is less, yet he is greater than John the Baptist, because as an Apostle and Evangelist he reclined upon the breast of Christ. »




Verse 12: The Kingdom of Heaven Suffereth Violence, and the Violent Bear It Away

Luke XVI, 16: « Since that time the kingdom of God is preached, and every one useth violence towards it. » This also pertains to the praise of John, and shows him to be more than a prophet, as if to say: John first began to preach the kingdom of heaven, and his preaching was so effective — joined as it was with the example of a holy and angelic life — that many whom he baptized did penance, changed their lives, and strove toward heaven with great zeal. This zeal I, succeeding John, have furthered through Myself and the Apostles, and I further it daily, and henceforth will continue to further it.

Therefore now the kingdom of heaven βιάζεται, that is, suffers violence. Vatablus: « it is invaded with force, it is taken by force, it is striven after with force. » First, because men stirred up by John run together with great multitude, zeal, eagerness, and impetus, each striving to outstrip the other in obtaining — indeed seizing — it; just as some rare commodity, e.g. Cretan wine or sugar, when it is eagerly bought by men, is said to be seized.

Secondly, because not by natural propagation, as the Jews wished, nor even by the weight and power of nature, but by the supernatural force of grace — which surpasses nature — this kingdom is now sought by all, as it were invaded; and so sinners such as publicans, harlots, and Gentiles snatch it away and, as it were, carry it off by force from the Pharisees and Jews themselves, who thought it owed to them alone as sons of Abraham, by the fervor of the Spirit and of penance. As if He said: Pharisees and Christians contend for the kingdom of heaven, but the Christians wrest it from them by force. Hence St. Hilary and St. Ambrose, at the end of bk. V on Luke: « Christ is seized, » they say, « when by some He is born, by others He is chosen and championed. » Ambrose adds: « The Church has seized the kingdom from the Synagogue. My kingdom is Christ. Therefore the kingdom of heaven is seized, when Christ is denied by His own and adored by the Gentiles. It is seized, when He is rejected by them and worshipped by us. »

Thirdly, because for the sake of the kingdom of heaven, earthly men do violence to themselves and to their vices, by penance, poverty, continence, and mortification. Hence Luke has: « Every one useth violence towards it. » So St. Chrysostom, Jerome, Gregory, in Homily 1 on the Gospels; Theophylact, Euthymius, Bede, and St. Basil, in his oration On the Renunciation of Possessions.

In the Lives of the Fathers (it is found in our edition by Fr. Heribert, p. 590, n. 40) the vision of a certain anchorite is related, who saw that his disciple had merited seven crowns in heaven in a single night, because seven times he had manfully resisted his thoughts and the craving for sleep; whence he understood that as often as anyone strives against his thoughts and desires, so often is he crowned by God. For it is written: « The kingdom of heaven suffereth violence, and the violent bear it away. » Thus that passage.

Fourthly. St. Jerome, in Epistle 152 to Algasia, Question I: « The kingdom of heaven, » he says, « suffers violence, » because it properly belongs to the Angels, being heavenly spirits. Violence, therefore, is as it were done to it, when it is invaded by earthly men — as the poets fable that of old it was invaded by the giants. For now, through John, and still more through Christ, it comes to pass that « he who is born a man should desire to be an angel, and that an earthly creature should seek a heavenly dwelling, » says St. Jerome; just as it would be violence if fish, leaving the natural element of the sea, should desire to live on land, and conversely if heavy oxen should wish to dwell in the sea.

Furthermore St. Ambrose, at the end of bk. V on Luke, and more fully in Sermon 3, instead of « suffers violence » renders « is pressed, » that is, « crowded together » — because as sinners and Gentiles enter, the throng of those coming in grows denser. But the Greek βιάζεται properly means « to suffer violence, » although the sense comes to the same; for from the dense, rushing, and self-pressing crowd it suffers violence.

Admirably too in the same sermon St. Ambrose: « We do violence, » he says, « to the Lord, not by compelling Him, but by weeping; not by provoking Him with injuries, but by imploring Him with tears; not by blaspheming through pride, but by mourning through humility. O blessed violence, which is not struck down by indignation but pardoned by mercy! Blessed, I say, is that violence which draws forth goodness from the One who suffers it, and bestows profit upon the one who inflicts it. An evil thing is admitted, yet no one complains of the injury; force is admitted, and religion is propagated. For whoever shall be more violent toward Christ will be held more religious by Christ. We assail the Lord on the way (since He Himself is the Way), and after the manner of robbers we strive to despoil Him, we long to take from Him kingdom, treasures, and life; but He is so rich and so bountiful that He does not refuse, does not resist, and when He has given all, He nonetheless possesses all. » Then he adds the manner and arms of this violence, saying: « We assail Him not with iron, nor club, nor stone, but with meekness, good works, and chastity. These are the arms of our faith, with which we contend in the struggle. But that we may be able to use these arms in offering violence, let us first in a manner do violence to our own bodies; let us conquer the vices of our members, that we may obtain the rewards of the virtues: for we must first reign in ourselves, that we may be able to seize the kingdom of the Savior. »

And the Violent Bear It Away. — « The violent, » that is, those who push into the kingdom of heaven, namely those who do violence to it and take it by force, in the sense already explained. He alludes to a wealthy city set on a mountain, which must be overcome and stormed by great force, and which in fact is taken by soldiers who, greedy for its wealth, rush upon it in close order. But above all He alludes to the kingdom of Canaan, that is, the land of promise, which Joshua and the Hebrews seized by force and arms; for this was a type of the kingdom of heaven. For in like manner heaven must be overcome by earthborn men, who by heavenly conversation ascend on high with great force. The empyrean heaven is so high, sublime, and removed from earth that if a man lived for eight thousand years, and each day climbed straight upward a hundred miles, yet through those eight thousand years mentioned he would not reach it, as I have shown from Fr. Clavius, on Genesis II, 16. And because this was impossible to man, God granted that we should strive toward it not with the feet of the body but with the affections of the mind. Moreover, we must not only go upward, but must also surmount many bends, rocks, and thorns, indeed we must go through enemies and spears — that is, through many temptations, difficulties, persecutions, adversities, all of which must be overcome with great force and great courage. Because, therefore, heaven is seized by the faithful through this force, it is said that by them force is done to heaven. How great a force did St. Paul bring against heaven, 1 Corinthians XII! how great St. Stephen! how great St. Lawrence and the other martyrs, virgins, anchorites, and all the saints!

In the Life of St. Perpetua and her fellow martyrs, for the 7th of March, we read that she was forewarned by a vision of her martyrdom. For she saw a golden ladder reaching from earth to heaven, set about on every side with sharp knives and swords, by which one had to climb to heaven; and beneath it a horrible dragon which would hinder those climbing. Then she saw one of her companions, named Saturus, boldly ascending the ladder, and inviting his companions to follow him. When this vision was told to her companions, all understood that martyrdom was being prepared for them, and it fell to each in turn. Let every faithful soul think the same of himself: that he must struggle up into heaven by a ladder beset with knives, with great force.

Now if soldiers, lured by the hope of booty, with such eagerness, force, ardor, and impetus invade — nay, fly through rocks and fires into a city heaped with riches and spoils, when it is given them by their commander for plunder — while some fill up the ditches with fascines, others bring up ladders, others drive the defenders from the walls with bombards, others helmeted in a dense column climb the walls together and leap upon them: with how much greater eagerness, force, fervor, and spirit ought the faithful to assault heaven, where are heavenly and eternal riches, which eye hath not seen, nor ear heard, nor the least part of which hath ascended into the heart of man!




Verse 13: All the Prophets and the Law Prophesied Until John

More conveniently, Luke XVI, 16, places this sentence before the preceding one, thus: « The law and the prophets were until John (that is, they prophesied); since that time the kingdom of God is preached, and every one useth violence towards it. »

Moses and all the prophets before John and up to John prophesied, that is, obscurely and by enigmas foretold and promised Christ, and His kingdom of heaven, by promising earthly goods — namely an abundance of wine, grain, and oil, and a peaceful and wealthy temporal kingdom like the kingdom of Solomon, which was a figure and type of the kingdom of heaven to be brought by Christ. But John first began clearly and expressly to preach the kingdom of heaven that was soon to be opened by Christ, and pointed Him out to the Jews with his finger. This was the reason why the Jews, weighing the felicity and glory of the heavenly kingdom, stirred by a certain hope of attaining it, pursued it with all zeal and did violence to it, in the sense I explained in the preceding verse. So Theophylact, Jansenius here, and Suarez, bk. IX On Laws, ch. XII, at the end. « They prophesied, » he says, that is, « they promised earthly goods. »

Again, as if He said: The Old Testament, which consists of the Law (that is, the Pentateuch) and the Prophets — under whom are also the Hagiographa, namely the Psalms and the Wisdom books — prophesied up to John; that is, it taught the rude Jews not so much to love as to fear God, by the hope of temporal goods and an earthly kingdom, and to worship Him through sacrifices, rites, and external ceremonies, which were shadows and types of Christ. But John began to preach a new doctrine of repentance and love of God, with the hope of the kingdom of heaven and of heavenly goods to be obtained through interior acts of contrition, piety, adoration, and worship of God — by which we are truly and perfectly justified through Christ, whom John pointed out with his finger, and showed that from Him justice and salvation were to be sought.

For Christ opposes and sets above prophecy — that is, John's doctrine — the prophecy, that is, the doctrine of the Law and the Prophets, as is clear from Luke XVI, 16, already cited: for John was a middle figure between the New Testament and the Old, and, as it were, the horizon of both, dividing and distinguishing the new from the old, as Salmeron says. For he was himself as a morning star of the Gospel, who gave an end to the shadows and dark night of the old law, and a beginning to the bright day of the new law. So Theophylact, Jansenius, and others.

Maldonatus explains it a little differently: « All the prophets, » he says, « and the law prophesied, » that is, discharged their office and lasted until John; not that the law then suddenly ceased entirely, as the Magdeburg Centuriators will have it, but that it began to die and to come to an end. For the old law and its obligation lasted until the promulgation of the new law, which was made after the resurrection and ascension of Christ, at Pentecost, Acts II.




Verse 14: If You Will Receive It, He Is Elias That Is to Come

As if He said: If you are willing to receive John and to believe him, as you ought (whence the Syriac translates it in the imperative: « If you will, receive him »), he will be to you Elias, because endowed with the spirit and power of Elias he will turn you to God and Christ, just as Elias will turn your descendants and posterity at the end of the world to the same Christ, with like zeal and with like austerity and purity of life. So St. Jerome here and in Epistle 152 to Algasia, Question I: « He (John), » he says, « is Elias who is to come, not because the same soul was in both Elias and John, as heretics imagine, but because both had the same grace of the Holy Spirit; girt with a girdle like Elias; living in the desert like Elias; suffering persecution from Herodias as he from Jezabel; so that as Elias is the forerunner of the second coming, so also John saluted the Lord the Savior who was to come in the flesh, and announced Him not only in the desert, but even in His mother's womb by the exultation of His body. »

He alludes to Malachi IV, 5: « Behold I will send you Elias the prophet. » See what is said there. Even now the Jews, on the basis of this testimony of Malachi, eagerly await Elias, that he may show them Christ and resolve all the doubts of the Law, and for this reason they hold him in the highest esteem; and for this cause Christ compared and equated John to him.

Note: Christ gives many illustrious eulogies of John, by which He proves that he is more than a prophet, so that the Jews may give credence to Christ who points Himself out. For first, at verse 10, He says that he is the angel promised by Malachi; secondly, at verse 11, that among those born of women none has risen greater than John; thirdly, at verse 12, that he first preached the kingdom of heaven, and therefore it suffers violence from the thronging crowd; fourthly, at verse 13, that the Law and the Prophets were as it were the forerunners and heralds of John, and that they prophesied until John; fifthly, at verse 14, that he is Elias not in person, but in power and spirit.




Verse 15: He That Hath Ears to Hear, Let Him Hear

« To hear, » that is, for hearing, as the Syriac renders it, that is, for understanding and obeying. The Arabic: « ears that hear. » For the Hebrews, lacking compound words, use simple ones for compounds, so that by « to hear » they mean to obey. The sense is, as if He said: Whoever has an ear and a mind docile and obedient, let him hear, understand, and obey what I say — namely, let him believe John as a Prophet, indeed as more than a Prophet, when he asserts that I am the Messiah; and therefore let him receive and worship Me as the Son of God and Savior of the world. But properly He is referring to what He said, that John is Elias: « for this was mystical and needed understanding, » says St. Jerome. Christ is wont in a grave matter to rouse the attention of His hearers with this phrase.




Verse 16: Whereunto Shall I Liken This Generation?

Namely, of the Pharisees and the Scribes, who despised the counsel of God and the baptism and preaching of John, as Luke says, VII, 29 and 30.




Verse 17: We Have Piped to You, and You Have Not Danced; We Have Lamented, and You Have Not Mourned

It Is Like to Children Sitting in the Marketplace, Who Crying to Their Companions Say: We Have Piped to You, and You Have Not Danced; We Have Lamented, and You Have Not Mourned. — In that age, says Theophylact on Luke VII, and St. Cyril here, in the Catena of St. Thomas, there was among the Jews this kind of game. Children divided into two groups, as it were two choruses, represented the life of men as on a stage, and mocked it — some after the manner of Heraclitus, always weeping over it, and others after the manner of Democritus, always laughing at it. For to the one, everything we do seemed misery; to the other, foolishness. Some from one chorus would lament, others from the opposite would play on pipes. But those who were in the chorus of pipers took no heed of those who lamented, nor did the pipers heed those who were in the lamenting group; the spectators listened to both as though in a comedy, but were moved neither to weeping nor to dancing.

The sense of the parable, as is plain from the following verses 18 and 19, is this, as if Christ said: One may see in this generation, and in this tribe of the Pharisees and Scribes, something similar to what happens in the parable of the children — so that, just as these are not moved to weep or dance either by the pipers' song or by the lamentations of the others, being sour spectators who look on idly at these things as amusements and comedies devised for the entertainment of an audience, so likewise the Scribes and Pharisees could not be roused (because they would not be) either by the example of John's more austere life or by that of Christ's more relaxed and milder life, to the change of life, conversion, and salvation which John and Christ preached. For He compares the whole parable to the whole reality signified by it, and not part to part, as I said in Canon 28. Elegantly and aptly does St. Ambrose, in bk. II On Penance, ch. VI, say: « Therefore that dancing is not recommended which is the companion of delights and luxury, but rather the kind by which each raises his body vigorously, not letting his limbs lie sluggish on the ground or grow torpid with slow steps. Paul danced spiritually, when he stretched himself out for us, and, forgetting the things behind, pressing on toward those ahead, strove for the prize of Christ. You too, when you come to baptism, are admonished to lift up your hands, and to have swifter feet with which to ascend to eternal things. This is the dance that is the companion of faith, the comrade of grace. This, then, is the mystery. We piped to you truly the song of the New Testament, and you did not dance — that is, you did not lift up your spirit to spiritual grace. We lamented, and you have not mourned; that is, you have not done penance. » He alludes to Ezechiel XXXIII, 32: « And thou art to them as a musical song, which is sung with a sweet and agreeable voice; and they hear thy words, and do them not. » For the Scribes heard John and Christ, not that they might change their lives, but that they might feed their ears with the novelty and beauty of wisdom, as if they were listening to a singer or an actor. See what is said there, and especially the Apologue of the Flute-player.

Allegorically: St. Ambrose, bk. IV, epist. 30 to Sabinus: « The Son of God said: We have piped to you, and you have not danced. And so the Jews were forsaken, who did not dance, who knew not to clap their hands; but the Gentiles were received, who gave God a spiritual applause. For the fool folded his hands together and devoured his own flesh — that is, entangled himself in bodily affairs, and devoured his inward parts like death prevailing, and therefore shall not find eternal life. But the wise man, lifting up his works, that they may shine before his Father who is in heaven, did not fold them, but raised his inward parts up to the grace of the resurrection. This is the glorious dance of the wise, which David danced; and therefore he ascended even to the throne of Christ in the sublimity of spiritual dancing, that he might see and hear the Lord saying to his Lord: Sit Thou at My right hand. »




Verse 18: John Came Neither Eating nor Drinking, and They Say: He Hath a Devil

For John Came, Neither Eating nor Drinking — that is, not eating and drinking pleasantly after the common manner of other men, but fasting and living austerely on locusts, so that he seemed not so much a man as an angel; that by this means he might pierce the Scribes with compunction, terrify them, and by his example move them to penance.

And (yet of him) They Say (the Scribes): He Hath a Devil. — The Arabic: « Devils are with him, » as if to say: John is possessed by a devil, by whose power and energy alone he can endure such severity of life. Thus the austerity of John's life — which he had undertaken for their sake (since he himself, being pure and innocent, had no need of it), in order to give them an example of penance — they attributed to a devil, which was notable ingratitude and malice.

Again, « he has a devil, » that is, he is a lunatic, of unbalanced mind and insane, like those driven by a demon, in that he foolishly afflicts his body in this way and rejects the pleasantness of this life — such as was the famous Timon of Athens, melancholic and manic, and thence surnamed μισάνθρωπος, that is « hater of men, » as Cicero testifies in his De Amicitia and Tusculan IV. So, when St. Paulinus with his wife Therasia, saying farewell to the honors, riches, and delights of the world, began a solitary, poor, and austere life, many said that they were suffering from melancholy or mania, which a demon is wont to raise. Whence Ausonius, St. Paulinus's friend, in Epistle 23 taunts him, saying that he suffered from the disease of black bile (melancholy), like another Bellerophon, and had therefore withdrawn and entirely renounced the muses. In like manner Rutilius, himself a pagan, casts the same reproach at the monks of the island of Caprarium, and says: « Thus Homer assigned the disease of excessive bile to the anxieties of Bellerophon. »

Behold, Christ here applies the parable: for John, living austerely, is signified by the chorus of children lamenting; Christ, however, living more freely and conversing more familiarly, is marked by the chorus of those singing; but the Scribes and Pharisees mocked and hooted at both, so that they might freely indulge their pleasures and licentious life without any censor.




Verse 19: The Son of Man Came Eating and Drinking — Wisdom Is Justified by Her Children

The Son of Man Came Eating and Drinking (that is, living with men at a common table and in the ordinary manner, and conversing familiarly with them), and They Say (the Scribes and Jews obstinate in evil): Behold a Man That Is a Glutton, and a Wine Drinker, a Friend of Publicans and Sinners. — John led an austere life in the desert; Christ led the common life of other men, so that those whom John's austerity terrified, His humanity might draw to Himself. For Christ had come into the world to this end, that He might give all men a perfect example of humility and of every virtue, which each might imitate according to his grade and state; and especially to turn sinners from their vices to God. Therefore it was necessary that He should live with them, eat and drink with them, and so draw them to His love and following. So St. Thomas, part III, Quest. XL, art. 2; Suarez and others in the same place.

St. Augustine gives another reason, in bk. III of De Doctrina Christiana, ch. XII — that He might show « that in all such matters (food, drink, clothing, etc.), it is not the use of things, but the lust of the user, that is at fault »; and thus that He might teach that the rich in their riches can live honorably and be saved. But the Scribes slandered this affability of Christ and interpreted it as gluttony, which was indeed immense detraction, ingratitude, and blasphemy.

And Wisdom Is Justified by Her Children. — The Syriac: « by her servants. » « Justified » signifies two things: namely, to make just, and to declare just; here it is taken in the second sense. « Justified, » therefore — that is, just, irreprehensible, free from all calumny, full and entirely perfect — was declared and pronounced the wisdom of God, which He showed in John and Christ, because He left nothing suited to the salvation of men unattempted. For, that they might have an example of austere life and penance, He gave them John; but that many, terrified by this austerity, might not despair of virtue and salvation, He gave them in Christ an example of common life and virtue. « By her children, » that is, by those who pursue wisdom and virtue — namely, by the faithful who listen to and obey Christ and John. As if He said: The wisdom of God, which the proud Scribes and foolish Jews despised in Christ and John, has been justified — that is, honored and praised — by all who are truly wise. So St. Chrysostom, Euthymius, St. Hilary, St. Jerome, St. Augustine, Theophylact, and others. Therefore if any now perish, they perish by their own fault, because they are unwilling to believe and obey John and Christ; therefore let them impute their ruin to themselves, but justify God, according to Psalm L: « That Thou mayst be justified in Thy words, and mayst overcome when Thou art judged. » In a like sense the Apostle says, 1 Tim. III, last verse: « Great is the mystery of godliness, which was manifested in the flesh, was justified in the spirit » — that is, the work and mystery of the Incarnation of the Word was declared and shown to the world to have been just, holy, wise, and worthy of God. That this is the sense is clear from Luke VII, 29, who narrates the occasion of this parable, and hence its intention and scope, through a kind of preliminary parable or preface, thus: « And all the people hearing, and the publicans, justified God, being baptized with John's baptism. But the Pharisees and the lawyers despised the counsel of God against themselves, being not baptized by him. » And then he immediately subjoins the parable of the children singing and lamenting, which Christ aimed against them, and which I have just explained.

A little differently, Maldonatus here and Toletus, on Luke VII, 34 and 35: « The wisdom of God, » they say, « has been justified by her children, » that is, by the Jews (for these were the children of the Law, of faith, and of the wisdom of God). For some of the Jews justified that teacher-wisdom by believing, others by not believing: because, while some justly and rightfully believed on account of so many signs, others by their own fault, not believing, condemned themselves; but both those who believed and those who did not justified wisdom in the very fact: for the salvation of the believers, and the condemnation of the unbelievers, is the justification of wisdom — because believers are saved in that they believed the wisdom preached by John and Christ, while unbelievers are condemned, because they would not believe in it and so would not save themselves. With a similar expression Ezechiel, XVI, 51 and 52, says: « Thou hast justified thy sisters in all thy abominations. » See what is said there.

Again, St. Augustine, in bk. II On Christian Doctrine, ch. XI, before the middle, explains it more narrowly thus: « Wisdom is justified by her children, namely because the holy Apostles understood that the kingdom of God is not in food and drink, but in the equanimity of bearing — those whom neither abundance lifts up nor poverty casts down. » For abundance did not lift up Christ, and poverty did not cast down John.

Finally, St. Jerome here, and St. Ambrose on Luke VII, v. 35, note that in certain Greek codices one reads: « And wisdom is justified by her works. » « For wisdom does not seek the testimony of the mouth, but of works, » says St. Jerome.




Verse 20: Then He Began to Upbraid the Cities, Because They Had Not Done Penance

« Then, » that is, when He had sent the Apostles to preach throughout Galilee, and He Himself had preached separately, but with little fruit and the conversion of few, « He began to upbraid » the utmost ingratitude and obstinate malice of « the cities » — that is, their citizens — among whom « were done by Him the most of His miracles, » that is, the mighty works, by which Christ confirmed His preaching and new doctrine, according to custom, in order to draw them from their vices to penance and the virtues; « for » (because) after so many miracles, so many exhortations, so many threats of hell, so many promises of the kingdom of heaven, « they had not done penance. »




Verse 21: Woe to Thee, Chorazin; Woe to Thee, Bethsaida

Woe to Thee, Chorazin; Woe to Thee, Bethsaida: For If in Tyre and Sidon (cities of the Gentiles, in the neighborhood of Phoenician Palestine) Had Been Wrought the Miracles That Have Been Wrought in You, They Had Long Ago Done Penance in Sackcloth and Ashes. — Chorazin is a famous city of Galilee, which is numbered among the ten more celebrated cities of the Decapolis. It is situated over against Capernaum, by the Sea of Galilee, at the place where the Jordan flows into that sea; it is two miles, or two thousand paces, from Capernaum. Hence Christ, who had made Capernaum His seat and home, often went out to Chorazin and Bethsaida, and to other neighboring cities, to preach, and there performed « miracles, » that is, mighty works. Hence Chorazim in Chaldaic is the same as co (that is, « here ») plus raza (that is, « secret ») — aptly, because Christ there preached the arcana of the faith and things hidden from the foundation of the world; but to those citizens, devoted to commerce, gain, and delights, He seemed to sing as to the deaf. Therefore He here threatens them with God's vengeance, which even in this present age has befallen them. For St. Jerome testifies, in the Locations of the Hebrews, that in his time Chorazin was deserted, and even now only the ruins of the ancient city remain. There are some who think that the Antichrist will be born and brought up in Chorazin; yet many think rather that he will be engendered in Babylon, based on that passage of Jeremiah I: « From the North (that is, Babylon, which lies to the north with respect to Jerusalem) shall an evil break forth » — namely, Nabuchodonosor, devastator of kingdoms, and his antitype the Antichrist. So Adrichomius, from Fretellus, in his Description of the Holy Land. But both of these are plainly uncertain.

Woe to Thee, Bethsaida. — Bethsaida likewise was a principal city of Galilee and the Decapolis, adjacent to the sea near Capernaum, three hours' journey from it. It was so called because fishermen dwelt in it: for beth means « house, » and saida means « fishing »; for sud in Hebrew means « to hunt, » but in Syriac « to fish, » because hunting in the sea is fishing: whence saiade means « fishermen. » So Francis Lucas. From this city came the holy Apostles Peter, Andrew, and Philip; whence it is called in the Gospel « the city of Andrew and Peter. » It is probable that in this city was the house of Peter and Andrew, which Christ entered, and took the hand of Peter's mother-in-law as she lay in bed, gravely sick with fever, and by a word healed her, as the Evangelists describe; where also after sunset He healed many who had been brought to Him before the door — sick men afflicted with various diseases, and those vexed by demons. So Adrichomius. But see what I said on Matt. VIII, 14. Here also Christ, spitting in the eyes of a certain blind man, by the laying on of hands restored his sight — first imperfectly, then perfectly, Mark VIII. Wherefore Christ here justly upbraids it because, having seen so many of His miracles, it did not believe in Him; and therefore He threatens it with destruction both future and present, which has in fact befallen it. For whereas this city once flourished in wealth and buildings, it is now so deserted that it has scarcely six houses, says Adrichomius in his Description of the Holy Land, p. 137, n. 18, at the end.

For If in Tyre and Sidon Had Been Wrought the Mighty Works (signs and miracles) Which Have Been Wrought in You. — Understand that there is added to the outward signs an inward grace of God — namely, an illumination of the intellect and an impulse of the will, congruent with and proportioned to those signs, such as God ordinarily gives; for without interior grace to move the mind, all external preaching is in vain. « They had long ago done penance in sackcloth and ashes, » as the Ninevites did at the preaching of Jonah, ch. III. Note the word olim (long ago) — as if to say: They would long since have repented, and would not have delayed so long as you have delayed, O citizens of Chorazin and Bethsaida. Tyre is a most strongly fortified city of Phoenicia, situated upon a rock in the sea, and therefore in Hebrew is called Tsor, that is, « rock. » See what I said about it on Ezek. XXVI. Sidon is near Tyre, and is so called either from Sidon the firstborn of Canaan, its founder (Gen. X, 15), or from the fishing and abundance of fish, as I said a little earlier about Bethsaida.

Hence theologians conclude that God certainly knows free conditional propositions, even though they will never come to pass, inasmuch as the condition is not in fact placed in the nature of things. For Christ here certainly asserts that the Tyrians and Sidonians would have done penance if they had seen Christ's miracles — which nevertheless they did not see, and therefore did not do penance. The a priori reason is the immensity of the divine mind — namely, the infinite keenness and power of God's intellect, which comprehends, penetrates, and thoroughly sees all things whatsoever, even the most secret, and in particular the liberty of man, and the free thoughts and volitions of each man, whether absolutely or conditionally future; and therefore His intellect is omniscient, nor can anything escape it but that it plainly and fully knows and perceives it. For its object is every truth past, present, and future, whether absolute or conditional; and so it clearly beholds and discerns all this with the infinite keenness of His mind. For in future conditionals one part of the contradiction is true, just as in absolute futurities: for the condition being supposed, the thing either will be or will not be. See what I said on Jer. XXXVIII, 17, and Wisd. IV, 11, on the words: « He was taken away, lest wickedness should alter his understanding. »




Verse 22: It Shall Be More Tolerable for Tyre and Sidon in the Day of Judgment

But I Say unto You, It Shall Be More Tolerable (Arabic: the remission shall be greater) for Tyre and Sidon in the Day of Judgment than for You. — As if to say: The Tyrians and Sidonians will indeed be punished for their crimes, but you, O citizens of Chorazin and Bethsaida, will be punished more severely. First, because you had a greater knowledge of God's law and power — you, being Jews and believers — than the Tyrians, who were Gentiles and unbelievers. Secondly, because you more often heard Me preaching and exhorting to repentance, and saw Me work more miracles, whereas the Tyrians heard and saw none of these things. Thirdly, because the Tyrians, being situated in the heart of the sea (as the Genoese, Venetians, and Lisbonese now are), and therefore abounding in merchandise and wealth, had a far greater occasion for pride, avarice, and luxury than you, O Galileans; and yet you are prouder, greedier, and more luxurious than the Tyrians.

Morally: in the same way, on the day of judgment Christians will be punished more severely than Jews, Romans than Indians, priests than laymen, the religious than the secular, if they have lived wickedly — because they have received from God greater knowledge, grace, and other benefits and helps to salvation, yet would not make use of them; nay, have abused them to their greater condemnation.




Verse 23: And Thou, Capernaum, Shalt Thou Be Exalted up to Heaven?

And Thou, Capernaum, Shalt Thou Be Exalted up to Heaven? (as if to say: By no means; but even) Thou Shalt Go Down to Hell. — The Vulgate translator reads ἡ ὑψωθεῖσα, that is, « Shalt thou be exalted? »; others now read ἡ ὑψωθεῖσα, that is, « thou who hast been exalted »; the Arabic reads « elevated, » just as Luke X, 15 also has; but the sense comes out the same. As if to say: Canst thou, O Capernaum, who hast been exalted by My miracles, teaching, and preaching far more than by thy merchandise and wealth, and who hast been made famous and glorious before God and men — canst thou, I say, be exalted forever in this way? As if to say: No; rather, on the day of judgment thou shalt be dragged down to hell and shalt descend into its deepest abyss, that under the Tyrians and Sidonians, who sinned less than thou, thou mayest dwell in the very center of Gehenna, and there feel, be tortured, and burned by its flaming fires more than the rest; for most of thy citizens and inhabitants are to be damned and banished to the bottom of Gehenna. Hence St. Augustine, in Sermon 42 On the Saints, explains the word exaltaberis — or, as Luke has it, exaltata — as follows, as if to say: « Thou seemest to thyself too happy, too powerful, too proud, » and therefore thou rejectest and despisest Me and all who admonish thee; for which cause thou art rushing headlong to thy own certain destruction.

For If in Sodom Had Been Wrought the Mighty Works That Have Been Wrought in Thee, Perhaps It Would Have Remained unto This Day. — The word forte (perhaps) here is not that of one doubting: for in Greek it is ἄν, which is an expletive and confirmatory particle, signifying « certainly, indeed. » Hence the translator omitted it in verse 21 and elsewhere passim, where nevertheless it is in the Greek. For he translates ἄν by forte only four times — namely, here, and John V, 46, and Psalm LXXXI, 15, and 2 Cor. VII, 5; in all the other places, which are very many, he omits the ἄν that is in the Greek and simply translates assertively, as at Matt. III, 18; V, 18; VI, 5; X, 12, and in very many other places, which can be seen in the Greek Concordances. Likewise the word forte (perhaps), in this verse 23, is omitted by Vatablus, Pagninus, and others, who render assertively mansissent (they would have remained). Therefore forte does not signify that Christ doubted the continuance of Sodom, but that He foresaw that, although it was certainly to come, yet it would come freely and as if by chance or fortuitously. For forte means the same as « by chance, » and as it were « by lot »; for it is opposed to what is natural and necessary. Thus the Comic in the Andria: « Perhaps, he says, I see a soldier, I approach the man. » And Livy, book I: « It perhaps happened; » and later: « it had perhaps so happened. » The sense therefore is, as if to say: If the Sodomites had heard My preaching and exhortation to repentance, and had beheld My miracles, which in confirmation of it I have wrought so many and so great among you, O Capernaites, they would surely have been compunct, and would have done penance, and would have remained until this day; understand: unless they themselves or their posterity, after repentance, had relapsed into the same or similar crimes, and had again provoked the wrath of God, which would have inflicted upon them a similar destruction. For if they had persevered in their repentance and change of life, they would have remained until this day. And this is intimated by the word forte. Hence Franciscus Lucas explains ἂν ἔμειναν, which our Vulgate renders forte mansissent, in a potential mode, and translates it mansisse potuissent (they might have remained).




Verse 24: It Shall Be More Tolerable for the Land of Sodom in the Day of Judgment

But I Say to You, That It Shall Be More Tolerable for the Land of Sodom (the Sodomites) (Arabic, shall find greater remission; Syriac, they shall be more at peace) in the Day of Judgment than for You. — That is to say: The Sodomites shall be punished more mildly than the Capernaites, for the reasons I enumerated at verse 22. This sentence of Christ concerning Capernaum is seen to have been fulfilled even according to the letter. For although St. Jerome testifies that in his own time the town of Capernaum still existed, yet afterwards and even now it is so desolate that, being a poor and humble village, it scarcely has seven fishermen's cottages. So say Adrichomius and others, in their Description of the Holy Land.




Verse 25: I Confess to Thee, Father, Because Thou Hast Hid These Things from the Wise and Revealed Them to Little Ones

At That Time Jesus Answered and Said: I Confess to Thee, Father, Lord (Syriac, Ruler) of Heaven and Earth, Because Thou Hast Hidden These Things from the Wise and Prudent, and Hast Revealed Them to Little Ones. — These words aptly cohere with what precedes. For here Christ gives the reason why the Capernaites, Scribes, priests, and Pharisees despised Christ and His preaching: namely, because they were proud, and seemed to themselves to be wise and prudent; therefore they would not bow their proud necks to the humility of Christ and of the Gospel, whereas the humble Apostles, disciples, and multitudes did so. Moreover, this saying signifies that Christ soothed and wiped away His sorrow, which He had conceived from their proud unbelief, by the consideration and praise of the just judgment and decree of God, by which He hid these things from the proud as unworthy, and revealed them to little ones or to the humble. Hence Luke adds: « He rejoiced in the Holy Spirit, » that is, through the Holy Spirit, who suggested to Him this consideration and the joy arising from it, « He rejoiced » and celebrated God with praises. Let us also do the same, in imitation of Christ: that when we lose our labor upon the proud and unworthy, we may wipe away our sadness by considering the divine will and providence, which spurns the proud and chooses the humble and exalts them to His grace and glory.

Answering — that is, speaking and beginning a new discourse; for no question appears here to which He properly answers. It is a Hebraism. See Canon 18.

I Confess — that is, I praise and give thanks; for this is the meaning of the Hebrew ידה iada in the Hiphil stem, namely הורה hoda; whence the sacrifice תודה toda, that is, of confession, is praise and thanksgiving. Hence in the Psalms it is said: « I will confess to You with my whole heart, » that is, I will praise You. « Confess to the Lord, for He is good, » etc., that is, praise the Lord.

To Thee, Father (who love Me Your Son uniquely, and dispose and order all things to Your glory and Mine), Lord of Heaven and Earth. — He adds this, lest anyone should attribute it to Christ's powerlessness or weakness, that He was not able to tame and subject to Himself the proud Capernaites and Pharisees, as if to say: You, O My Father, since You are the Lord of heaven and earth, and hold the hearts of all in Your hand, could by a single nod have bent the minds of the proud and made them subject to Me, but by Your just ordinance You did not will it.

Furthermore, by the name of heaven and earth are signified all creatures, and therefore all men and Angels; by which is intimated: first, that God cares for and rules not only the Jews but also the Gentiles, and recalls them to the grace of the Gospel and salvation through Christ; secondly, that God leads His faithful from earth into His heaven, as being the Lord equally of heaven and of earth; therefore it belongs to Him to open heaven to His friends; thirdly, that God, just as He distinguished the humble Apostles from the proud Scribes on earth, so also distinguished the humble Angels from the proud Lucifer and his followers in heaven. So Toletus, on Luke X.

Hear Tertullian, book I Against Marcion, chapter XIII: « It is the fullness of the Divinity Itself, setting forth God as perfect, Father and Lord: Father in clemency, Lord in discipline; Father in gentle power, Lord in severe; the Father to be loved with piety, the Lord to be feared of necessity: to be loved, because He prefers mercy to sacrifice, and to be feared, because He wills not sin; to be loved, because He prefers the sinner's repentance to his death, and to be feared, because He wills not sinners who no longer repent. Therefore the law defines both: You shall love God and you shall fear God. One He set forth for the obedient, the other for the transgressor. »

These Things (the mysteries of grace and glory, which I have preached and do preach) from the Wise and Prudent. — Namely, from the Capernaites and Scribes, who in merchandise and the business of the world seem to be wiser than others; whence they disdain to be instructed by Me and to learn the way of salvation: justly therefore You have withdrawn the light of Your Christ from the unworthy who were unwilling to receive it. So St. Jerome, Chrysostom, and Ambrose, sermon 17 on Psalm CXVIII.

And Thou Hast Revealed Them to Little Ones. — Syriac, to little boys; in Greek νηπίοις, that is, infants, as the Arabic renders it, that is, to the unlearned, unskilled, untrained in speech, namely the Apostles, disciples, and multitudes, who to the Scribes and worldly men seem to be rude and foolish like infants: that in them You might show the power of Your light and grace, by which You have made the tongues of these infants so eloquent that their sound has gone out into all the earth, and their words to the ends of the earth, Psalm XVIII.

He alludes to Psalm VIII, 3: « Out of the mouth of infants and of sucklings You have perfected praise because of Your enemies, that You may destroy the enemy and the avenger. » For the election and disposition of God is plainly contrary to the world; the world courts and chooses the rich, the wise, the powerful; but God chooses the poor, the rude, the weak, and makes them above all worldlings to be rich, wise, and powerful in spirit. Why? « That no flesh should glory in His sight; but he who glories, let him glory in the Lord. » I Cor. I, 29 and 31. See what is said there.

From this passage St. Augustine, De Praedestinatione Sanctorum, chapter VI, and De Bono Perseverantiae, chapter VIII; and St. Gregory, Moralia book XXV, chapter XIII, teach that, when upon hearing the preaching of the Gospel these believe and those do not, this is the work of God's grace and justice. For those who believe are so congruously enlightened in mind by the grace of God that they believe; those who do not believe, by the just judgment of God, on account of their pride and other sins, are not so congruously enlightened by God that they actually believe, although, if they were willing to consent to and cooperate with the illumination which God suggests to them, they could believe, and in fact would believe.




Verse 26: Yea, Father, for So It Hath Seemed Good in Thy Sight

Even So, Father, for So It Seemed Good Before You — that is, to You; in Greek more expressively ναί ὁ πατήρ, that is, « yes, » or « rightly, O Father » (for the Greeks often use the nominative for the vocative), as if to say: Yes indeed, O Father! What You have done, You have done most rightly, because it so pleased You to humble the proud and to exalt the humble. He teaches that the original cause of the predestination and election of the faithful, as well as of the reprobation of the unbelieving and ungodly, is none other than the good pleasure of God; wherefore we ought to rest in it, and not seek other reasons, since this one alone suffices for the faithful, and is equivalent to a thousand reasons. Hence the blessed in heaven, when they see their children, parents, and grandchildren condemned for their demerits, do not grieve, but approve and praise the just judgment of God.




Verse 27: All Things Are Delivered to Me by My Father — No One Knoweth the Son but the Father

All Things Have Been Delivered to Me by My Father. And No One Knows the Son, Except the Father; Neither Does Anyone Know the Father, Except the Son, and He to Whom the Son Shall Will to Reveal Him. — Christ had said that His Father is God Almighty, and that, as Lord of heaven and earth, He had rejected the proud Pharisees and revealed Himself and His grace to the humble Apostles; now, lest anyone should think that Christ Himself is less than the Father, or is not God Almighty, He teaches the contrary — namely, that the Father communicates all His own to the Son; nay, that He operates, teaches, preaches, and confers His gifts only through the Son. For to this end God sent the Son into flesh and into the world, that through Him as teacher and savior He might teach and save all.

Furthermore, the phrase « all things have been delivered to Me by the Father » must be so understood that nevertheless Christ is to be regarded as having all things according to His nature. « As when He, being life by nature, is said to be given life by the Father; and as, being Lord of glory, He is said to have received glory, » says the Council of Ephesus, from Cyril, in the Defense of the Anathemas. The sense therefore is, as if to say: All things that the Father has, namely, the divine nature, dominion, and power — so say St. Hilary and St. Augustine — and consequently (what more concerns Christ) all things, that is, the dominion, power, governance, and dispensation of all things, but especially of men, were given to Me from eternity by the Father, as Son by eternal generation; and in time the same were given to Me as man, by the hypostatic union, that I may choose, illuminate, predestine, and save whom I will — for example, the humble Apostles; and may reject, neglect, reprobate, and condemn whom I will not — such as the proud Capernaites. For in My hand lies the predestination or reprobation, the salvation or damnation of all; as if to say: I have been appointed by God the Father as savior and redeemer of the world, and the Father has placed all things in My hand and power, that I may repair and restore them; so that, as through Me as God He created all things, so also through Me having assumed flesh He may recreate and restore all things. For this I came, and for this I was made man. Therefore the sacraments have been hidden from the wise — namely, My mission, My Incarnation, the end of My coming, My office; but to little ones they are already in part revealed, and afterwards they are to be perfectly revealed. Hidden, I say, from the proud and revealed to the humble, both by Me and by My Father; because the Father has delivered all things to Me, and has committed them to My power and will. For here Christ teaches and establishes His office, dignity, and authority, so that all may hearken to Him as to the teacher and ambassador of the Father, and believe and obey Him. Just as a viceroy or governor shows the people that this office was committed to him by the king, in order to gain for himself authority and the obedience of the citizens.

And No One Knows the Son Except the Father; Neither Does Anyone Know the Father Except the Son, and He to Whom the Son Shall Will to Reveal Him. — Luke X, 22: « No one knows who the Son is except the Father, and who the Father is except the Son, and he to whom the Son shall will to reveal Him. » He looks back to what He said at verse 25: « And You have revealed them to little ones. » As if to say: I have been sent by the Father that I may be the teacher and savior of the world, namely that I may teach men the truth and the way to salvation — that is, to God the Father, who is uncreated salvation and happiness: for this, since it is supernatural, could not be naturally known by any man or Angel; wherefore just as no one knows the Son except the Father and He to whom the Father shall will to reveal Him; so conversely no one knows the Father except the Son, and he to whom the Son shall will to reveal Him: for the Father, just as He communicates His nature to the Son, so also His self-knowledge and all things that He has, and through the Son to the rest of mankind. Whoever therefore desires to come to the truth, grace, and salvation which are in God the Father, must come through Me, and listen to Me as teacher and believe in Me. For I am the way, the truth, and the life. My doctrine is the doctrine of God the Father; through Me therefore you shall have access to the Father. I shall lead you to Him and to His glory.

Furthermore, when it is said « except the Son, » the Holy Spirit is not excluded; much less, when it is said « except the Father, » is the Son excluded. For it is a rule of theologians that exclusive particles added to one divine person with respect to essential attributes do not exclude the other two persons, but only creatures, or what is of another essence. So St. Augustine, De Trinitate book VI, chapter IX; St. Cyril, St. Thomas, and the rest of the Fathers and Scholastics.

Note that Christ first revealed to the Apostles and Disciples the knowledge of the first two Persons, namely of the Father and the Son, and then, at His departure, when He was going to death, inculcated faith in the third Person, namely of the Holy Spirit, as is clear from John XVI, 7. For this most divine mystery of the Trinity had to be gradually made known to the untrained Apostles.

St. Chrysostom, homily 39, shrewdly observes that it is not said « He who has been commanded by the Father to reveal, » but « to whom He shall will to reveal, » so that the Son may be shown to be equal to the Father in dominion and power: for although Christ reveals as man, that is, through His human nature and mouth, yet this nature subsists in the divine Person; and therefore this man, namely Christ, is God and equal to God the Father.

Furthermore, St. Chrysostom and Irenaeus, book IV, chapter XIV, in order to answer Marcion, who rejected the Old Testament and its God and said: If God the Father was not known before the revelation of the incarnate Christ, then He was not known in the old law, therefore the author and God of that law was not the true God — interpret the phrase « no one knows the Father except the Son » of divine knowledge, by which the Son, as God, comprehends the Father, and the Father the Son. More plainly, however, you may take it of knowledge communicated to the human nature of Christ; for this nature revealed His mysteries to the Prophets and Fathers, such as the mysteries of the Divinity and the Trinity. So after the Incarnation He revealed the same to the Apostles and the faithful as man. For no one is faithful and Christian except from Christ and through Christ incarnate: « For it is one thing, » says Jerome, « to know by equality of nature what one knows (as the Son knows the Father), and another by the condescension of the revealer, » as we know God through the revelation of Christ.




Verse 28: Come to Me, All You That Labor and Are Burdened, and I Will Refresh You

Come to Me, All You Who Labor and Are Burdened (Syriac, who are weary and bearing burdens; Arabic, worn down by toil and weighed down by a load), and I Will Refresh You. — Having shown the majesty of His divinity, lest anyone be terrified by it, Christ adds His humanity, and most humanely invites all to Himself. In a lawgiver and prince in whom the highest power and majesty reside, the greatest virtue is benevolence and meekness. Thus Moses, the lawgiver and leader of the Hebrews, was the meekest of mortals, Numbers XII.

Come (not so much with the feet of the body as with the affections of faith, hope, love, religion, devotion, and piety) to Me — into whose hands the Father has given all things, and whom He sent as a most skilled and most devoted physician, most gentle both in manner and in remedies, so as to heal all infirmities whatsoever of body and soul: for no one except Him can heal them.

All You Who Labor — with no one excluded: for there is no one who is not laboring under some disease and in need of the healing of Christ. Therefore Christ offers Himself to all, that they may seek and receive from Him health and salvation. So He gently corrected, raised up, and cured Magdalene, Matthew, Paul, Peter. So even now in the Eucharist He invites all, and says: « Come to Me, the sick, the hungry, the afflicted; I will refresh you. »

You Who Labor (in Greek οἱ κοπιῶντες, that is, you who suffer distress) and Are Burdened — namely, wearied and depressed and succumbing to the burden — of sins, as St. Chrysostom, St. Jerome, and St. Augustine say; of the Mosaic Law, as Theophylact holds; and of the hardships and temptations of this life: « For the body which is corrupted weighs down the soul, and the earthly habitation presses down the mind that musters many thoughts. » Wisdom IX, 15. See what is said there.

And I Will Refresh You. — In Greek ἀναπαύσω, that is, I will revive, I will give rest to the weary, as the Syriac renders it, I will recreate, I will establish in all quiet, says St. Chrysostom — through the most gentle words, through the Sacraments as most effective remedies, through grace and the sweetest internal consolations, and finally through the most blessed glory in heaven. Hear St. Augustine, sermon 10 De Verbis Domini secundum Matthaeum: « Come to Me, all you who labor: for why do we all labor, except because we are mortal, fragile, weak, carrying vessels of clay that create straitenings for one another? But if the vessels of the flesh are straitened, let the spaces of charity be enlarged. What then does He say: Come, all you who labor, except that you may not labor? In short, His promise is ready at hand, since He will call the laboring. They will perhaps ask, with what reward they are called? Behold, He says, I will refresh you. »




Verse 29: Take Up My Yoke upon You, and Learn of Me, Because I Am Meek and Humble of Heart

Take Up (Syriac, bear) My Yoke upon You. — As if to say: You have borne the grievous and almost intolerable yoke and burden of the old law, of sin and of concupiscence; come to Me, I will take it away and change it into the sweet yoke of the Evangelical law, of grace and of charity. I will therefore refresh you by My yoke, which is indeed a yoke, because it is a law binding souls, but at the same time is a remedy — nay, a couch, on which you may sweetly rest, especially through humility, which He teaches and commands; which alone and singular is the medicine of all diseases, both of soul and of body, and the easing and rest of all burdens. « For nothing is rough to the meek, nothing difficult to the humble, » says St. Leo. For just as wool catches cannonballs and by its softness breaks their impact, so meekness and humility break and soften by their gentleness all that is hard and harsh: this yoke of Christ therefore is the Gospel and the Evangelical law, or the law of grace.

Hence St. Bernard, sermon 45 on the Psalm Qui habitat: « He invites the laboring to refreshment, He calls the burdened to rest; yet He does not take away the burden or the labor, but rather exchanges it for another burden, another labor — yet with a light burden and a sweet yoke, in which, though rest and refreshment may appear less, they are nevertheless to be found. »

And Learn from Me, Because I Am Meek and Humble of Heart (that is, « by the affection of the heart, that is, by the will, » says St. Bernard, sermon 42 on the Canticle; for many are humble of mouth but few of heart), and You Shall Find Rest for Your Souls. — As if to say: Imitate My humility and meekness: be meek and humble, and you shall feel how sweet is the yoke of God. So St. Chrysostom and St. Augustine, in the sermon De Verbis Domini secundum Matthaeum, whom hear: « Take up My yoke upon you, and learn from Me — not to build the world, not to create all things visible and invisible, not to work wonders and raise the dead in the world itself; but because I am meek and humble of heart. Do you wish to be great? Begin with what is least. You think to build a great edifice of loftiness: first think of the foundation of humility. And however great a mass of building anyone wills and arranges to place upon it, the greater the edifice is to be, the deeper he digs the foundation. »

Wisely Climacus, Step 25: « Humility, » he says, « is a grace of the soul without a name, named only by those who have had experience of it; an inexplicable treasure, having received its name from God, a singular gift of God: Learn, He says, not from an Angel, not from a man, not from a book, but from Me — that is, from My indwelling, illumination, and operation in you — that I am meek and humble in heart, in thought, and in speech; and you shall find rest from inner wars for your souls, and easing for your thoughts. » And after many more words, he assigns to the humble man these endowments and fruits: « He who is joined to this humility as a bridegroom to his bride is gentle, peaceful, inclined to compunction, merciful; above all else serene and tranquil, joyful and eager, obedient, free from all troubles, watchful and diligent; and to embrace all in one word, undisturbed. »

Secondly, and more genuinely, the Author of the Opus Imperfectum, Maldonatus, and Jansenius take it as if He were to say: Learn from Me — that is, do not fear to approach Me and to take the yoke of My Gospel upon your neck, but come and take it up: for you shall learn, and shall experience in Me in very fact, that I am no tyrant or severe and rigid king, but a humble, meek, clement, and benign Lord. This sense is required by the reason He adds: « For My yoke is sweet, and My burden is light. » And this: « And you shall find rest for your souls; » for this Christ alone supplies.

Furthermore, Christ was of such humility and meekness in bearing with the Scribes, the disciples, the crowds, the insults, reproaches, mockeries, scourges, cross, and death, that even if He had worked no miracle, by such meekness alone He would have proved more than sufficiently that He was a heavenly man and a true Prophet sent from God. For my part, I marvel more at the divine meekness of Christ than at His miracles and raising of the dead.

Morally: learn here how great and how dear humility is to Christ. First, from the fact that it is the highest and the crown of Christ's life, doctrine, and perfection, as if to say: Learn from Me not to create the world, not to work miracles, not to dispute subtle points about God and the holy Trinity, not to perform Herculean labors and deeds, but because I am meek and humble of heart; this is the summit and the compendium of My doctrine and of Evangelical perfection.

Secondly, that humility is the seat of peace: « And you shall find, » He says, « rest for your souls: » nowhere is there rest of soul except in humility; do you therefore desire rest? Embrace humility — a humble place, a humble office, humble food, clothing, etc. It is impossible for the proud man, who always desires and strives after greater things and often cannot attain them, to have peace of soul.

Thirdly, that humility removes from man all labor and all burdens: « Come to Me, » He says, « all you who labor and are burdened, and I will refresh you, » lifting from labor and burden: by what means, Lord? Through humility. « Take up, » He says, « My yoke upon you, and learn from Me, because I am meek and humble of heart. » Humility therefore is the easing of every labor and burden, and the restoration of strength, so that a certain Doctor rightly said: « Humility is a medicine against all diseases, and health of soul and body; » for by enduring disease it soothes and overcomes it. Indeed Hippocrates said τὰ ἄχολα μακρόβια, that is, animals that lack gall, like deer, are long-lived; therefore the meek and humble are healthy and long-lived: for meekness tempers both manners and humors, which are disturbed by bile, whence come diseases.

Fourthly, humility is the virtue of Christ: « Learn, » He says, « from Me: » this virtue is Mine, proper to Me, dearer to Me than the rest, which, by descending from the heavens to the lowest earth, to extreme poverty, to an infamous death and cross, I so displayed that none is more illustrious and more marvelous in My life and death. So on the opposite side, pride is the sin of Lucifer. Humility, therefore, makes us most like Christ; what is more worthy, what more desirable?

Fifthly, the same makes the yoke of Christ sweet and the law light; as if to say: Learn from Me to be humble and meek, and in My yoke you shall feel no weight, but you will experience it to be sweet and light. On this account St. Francis used to say that Christ descended from heaven to earth for no other reason than to teach us humility. See St. Bonaventure, chapter On the Humility of St. Francis.

Excellently St. Augustine, epistle 112: « Those, » he says, « who have learned from the Lord Jesus to be meek and humble of heart make more progress by praying and meditating than by reading and hearing. »

Finally, Christ here joins the meek with the humble, because meekness and humility are as it were two sisters associated with each other, or as mother and daughter. Hence St. Bernard, sermon 2 on that text Apocalypse XII, A great sign: « Just as, » he says, « the mother of presumption is pride, so true meekness proceeds only from true humility. » The same, on the Apostle's words The kingdom of God is not meat and drink: « The meek, » he says, « pertains to charity, because charity is patient, benign, and humble. » I Cor. XIII.

Hear Climacus, Step 24: « The morning light of the dawn precedes the sun; meekness precedes humility. Therefore let us first hear Christ the light, who arranges them step by step thus: Learn, He says, from Me, because I am meek and humble of heart. » Then he thus defines meekness: « Meekness is an unchangeable state of mind, which in every fortune of honors and insults preserves an equal habit of soul. Meekness is to pray for those who disturb you, without disturbance, sincerely and from the heart. Meekness is a rock rising against the wrath of the sea, which dissolves and breaks all the waves dashed against it, yet is not itself moved or broken. » Finally, he assigns its effects and endowments by these epithets: « Meekness is the stay of patience, the gate — nay, the very parent — of charity, the proof of prudence: for the Lord, He says, will teach the meek His ways; the procurer of pardon, the confidence of sinners in prayer, the dwelling-place of the Holy Spirit: for upon whom shall I look, but upon the meek and quiet? » Isaiah LXVI.




Verse 30: For My Yoke Is Sweet, and My Burden Light

The yoke and burden of Christ is the Gospel, says St. Hilary, and Bede, and others. The law of the Gospel, then, is a yoke, because it binds us to discipline, lest anyone depart from righteousness. The word « sweet » in Greek is not γλυκύς, that is, sweet like sugar, but χρηστός, that is, convenient, humane, gentle, kindly (Arabic, « good ») in comparison with the old law: first, because it has fewer and easier precepts; second, because it gives greater grace, which greatly lightens the burden of the commandment; third, because it rules us by love, as sons, not by fear, as slaves, as the old law did; fourth, because it does not threaten or inflict death, as the old law did, but takes it away; fifth, because it promises to its observers a most happy life, and leads them as by the hand to the eternal sweetness of the joys of heaven, according to the verse: « They shall be inebriated with the plenty of Your house, and You shall give them drink from the torrent of Your delight, » Psalm XXXV, 9. St. Paul gives the reason, and from him St. Augustine, sermon 10 De Verbis Domini secundum Matthaeum: « The sufferings of this time are not worthy to be compared with the glory to come, which shall be revealed in us. Wherefore things that are hard to the laboring grow mild to the same people when they love: love makes all things savage and immense to be almost nothing. »

He says, then: « Take up My yoke upon you, » as though in the yoke of divine servitude perfect consolation and refreshment were contained. Hence St. Ambrose, book De Helia et Jejunio, chapter XXII: « Take up, » he says, « the yoke of Christ; do not fear, because it is a yoke; make haste, because it is light. It does not bruise the neck, but adorns it. Why do you doubt? Why do you delay? It does not bind the neck with chains, but joins the mind with grace. It does not constrain by necessity, but directs the will to the good work. » Hear St. Bernard, epistle 72: « It is worth admiring how light the burden of truth is, which not only does not burden, but even carries everyone on whom it is laid to be carried. This burden could make pregnant a Virgin's womb, but not weigh it down. This burden, those very arms of Simeon, to which it offered itself to be supported, did it uphold. This also was carrying Paul, placed indeed in a heavy and corruptible body, up to the third heaven. » Nay, David: « Because of the words of Your lips, » he says, « I have kept hard ways, » Psalm XVI, 4. On which St. Augustine, book De Natura et Gratia, chapter LXIX: « Hard, » he says, « to fear, light to love. »

My — namely, which I, Christ, impose upon you, but also bear with you, and shoulder the burden; nay, the whole burden and yourselves as well I bear and carry: for it is called a yoke (jugum) because two yoked beasts of burden undergo it together, for a yoke is so named from joining (jungendo). Christ therefore places upon our neck only one part of the yoke, that is, of the Evangelical law; the other and greater part He Himself bears, and so draws this yoke along with us, and supplies us with strength and courage to draw it, both by His grace and by His example: as recently a certain priest of the Society of Jesus in Japan, bravely undergoing a cruel death for Christ, kept repeating: « Christ therefore makes the yoke rot before the face of oil, » Isaiah X, 27. On the contrary, the burdens of sin are heavy, says St. Jerome, on Zechariah, chapter V, saying that iniquity sits upon a talent of lead. See what is said in both places.

To this purpose is what we read in the life of St. Mechtild: that she, when she was tormented by severe headaches so that she could nowhere find rest, heard from Christ, who was showing her the wound of His side: « Now enter, that you may rest: » and she immediately entered with joy. And it seemed to her that she had as many silken cushions as the blows of pain she then felt coming upon her head. And the Lord said: « Silkworms spin silk, and of Me it is written: I am a worm, and not a man. Hitherto you have served Me devotedly in labors; from now on you will strive to serve Me in the exercise of virtues after My example, in ways pleasing to Me; and whatever will be unbearable for you, I will bear it with you. » These are the words, verbatim in simple but candid style, of the author of her Life.

The burden of the law of grace is a gift of grace, whose perfect observance introduces other gifts into the soul. Hear him: « A heavy burden is iniquity sitting upon a talent of lead. Under this burden he groaned who said: My iniquities are gone over my head, and like a heavy burden they have weighed heavy upon me. What then is the burden of Christ, what burden is light? As I understand it, it is the burden of benefits: a sweet burden, but to him who feels it, to him who experiences it. » And after a few words more: « God burdens us, when He unburdens us; He burdens with benefit, when He unburdens from sin. The voice of the burdened: What shall I render to the Lord for all that He has rendered to me? The voice of the burdened: For always, as waves swelling over me, I have feared God. The voice of the burdened: Depart from me, for I am a sinner, O Lord. »

Furthermore, to the proud and the carnal, the yoke and law of Christ — of humility, abstinence, continence, mortification — seems most grievous and intolerable, because they lack spirit, and love and think of nothing but the flesh and carnal things. Hence St. Bernard, treatise De Praecepto et Dispensatione: « The yoke of Christ, » he says, « is a burden, and altogether unbearable, except to one equally sharing Christ's spirit; » yet even for these very proud and carnal men, a far heavier yoke is ambition itself and the concupiscence of the flesh: « A rough yoke indeed, » says St. Gregory, Moralia book XL, chapter XII, « and a weight of hard servitude, to be subject to temporal things, to seek after earthly things, to hold onto things that slip away, to wish to stand upon things that do not stand, indeed to desire things that pass away, yet with things that pass away to be unwilling to pass. For while all those things flee contrary to one's vow, which formerly afflicted the mind with desire for acquisition, afterwards they oppress it through the fear of loss. »

Truly St. Chrysostom, homily 14 on I Corinthians: « Virtue, » he says, « is rough, if it be compared to our weakness; but that it is easy and light, hear Christ testifying: My yoke is sweet, and My burden is light. But if you do not understand this, let no wonder hold you; for you are not of a strong mind: for just as, when the strength of the mind is present, hard things become light, so when it is absent, light things become hard. What, I ask, is sweeter than manna? What more at hand? Yet the Jews scarcely tolerated it, when they were feasting on it as a delight. What is heavier than the hunger and other labors Paul endured? Yet he rejoiced and exulted, saying: Now I glory in my infirmities. What then is the cause of these things? A difference of mind — which, if you would establish as it ought to be, you would recognize the ease of virtue. »

This yoke of Christ, therefore, is not so much a yoke as a silken cushion, because it does not press us down with trouble, but relieves us from the weight of earthly things and lifts us up to heaven.

On this account St. Bernard aptly compares this burden to the feathers of birds: for thus he writes, epistle 341 to the Monks: « On the way of life, the more quickly, the more easily one runs; and the light burden of the Savior, the more it grows, the more bearable it becomes. Does not the very multitude of their quills or feathers lift up the little birds rather than weigh them down? Take them away, and the remaining body is borne by its own weight to the lowest places. So with the discipline of Christ, so with the sweet yoke, so with the light burden which we lay aside: by this we ourselves are pressed down, because it carries rather than is carried. »

And St. Augustine, sermon 25 De Verbis Apostoli: « This burden, » he says, « is not the weight of one laden, but the wing of one about to fly. For even birds have the burden of their feathers. They carry them, and they are carried by them. They carry them on the earth; they are carried by them in the sky. If you wish to show mercy to a bird, especially in the summer heat, and say: 'The feathers burden this poor little bird,' and you remove this burden, it will remain on the ground — the very one you wished to help. » And again, in the book De Perfectione Justitiae, near the middle, at the end of the seventh volume: « Those labor under God's precepts, » he says, « who try to fulfill them through fear; but perfect charity casts out fear, and makes the burden of the precept light, not only not pressing down with the weight of a load, but even lifting up in the manner of feathers. »

St. Ambrose adds, sermon 3 on Psalm CXVIII: « To bear the yoke of Christ, » he says, « is sweet, if you consider it ornaments of your neck, not burdens. Lift up, then, your eyes to the Lord your God, and seek God that you may find Him. Raise your neck: you wear chains of honor, not of bondage. Many animals also delight in their ornaments, and seem more to be adorned than bound by them. Let your cheeks display the marks of modesty like a turtledove's, and let the chains upon your neck bear up the confidence of freedom. The yoke of Christ, then, is light, and therefore the neck is not pressed down by it, but lifted up. » No wonder indeed that this yoke is light, since to a man eager for glory all glorious and honorable things are deemed light and sweet; and there is nothing more glorious than this yoke of Christ.

Finally St. Bernard, sermon 15 on the Psalm Qui habitat, understands by the yoke and burden the burden of God's gifts and benefits.
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Synopsis of the Chapter

He confirms the same destruction of Egypt and of the Jews who had fled there by the Chaldeans, and warns the Jews not to worship the idols and gods of the Egyptians. Secondly, in verse 15, the men and women protest against him and God, asserting that they will worship the queen of heaven in Egypt just as they did in Judea. Hence, thirdly, Jeremiah (verse 24) threatens them all, as well as Pharaoh, with the sword and famine. All these things actually came to pass in the 35th year of Nebuchadnezzar; for at that time he conquered Egypt and became monarch. Hence from that point begins the era of his monarchy, which Daniel uses. For two years after the conquest of Egypt, Nebuchadnezzar saw the golden statue, as I said on Daniel chapter II, verse 1.

Note: This is the last extant prophecy of Jeremiah. For those that follow, in chapter XLV and beyond, were delivered before this time, as is evident from their titles.



Vulgate Text: Jeremiah 44:1-9

1. The word that came through Jeremiah to all the Jews who dwelt in the land of Egypt, dwelling in Migdol, and in Tahpanhes, and in Memphis, and in the land of Pathros, saying: 2. Thus says the Lord of hosts, the God of Israel: You have seen all the evil that I have brought upon Jerusalem and upon all the cities of Judah; and behold, this day they are desolate, and no one dwells in them, 3. because of the wickedness which they committed to provoke Me to anger, in going to burn incense and to serve other gods whom neither they nor you nor your fathers knew. 4. And I sent to you all My servants the prophets, rising early and sending them, saying: Do not do this abominable thing that I hate. 5. But they did not listen, nor did they incline their ear to turn from their wickedness and not burn incense to other gods. 6. So My indignation and My fury were poured out and kindled in the cities of Judah and in the streets of Jerusalem; and they have been turned into desolation and waste, as they are this day. 7. And now thus says the Lord of hosts, the God of Israel: Why do you commit this great evil against your own souls, so that man and woman, child and infant are cut off from the midst of Judah, and nothing remains to you? 8. By provoking Me with the works of your hands, burning incense to other gods in the land of Egypt where you have gone to dwell, so that you may be cut off and be a curse and a reproach among all the nations of the earth? 9. Have you forgotten the wickedness of your fathers, and the wickedness of the kings of Judah, and the wickedness of their wives, and your own wickedness, and the wickedness of your wives, which they committed in the land of Judah and in the streets of Jerusalem? 10. They have not been humbled to this day: they have not feared, nor have they walked in the law of the Lord and in My statutes which I set before you and before your fathers. 11. Therefore thus says the Lord of hosts, the God of Israel: Behold, I will set My face against you for harm, and I will cut off all Judah. 12. And I will take the remnant of Judah who have set their faces to enter the land of Egypt to dwell there, and they shall all be consumed in the land of Egypt: they shall fall by the sword and by famine, and they shall be consumed, from the least to the greatest; by the sword and by famine they shall die. 13. And they shall become an oath and a wonder and a curse and a reproach. 13. And I will punish those who dwell in the land of Egypt, as I punished Jerusalem, with the sword and famine and pestilence. 14. And none shall escape or survive of the remnant of the Jews who go to sojourn in the land of Egypt and to return to the land of Judah, to which they lift up their souls to return and dwell there; none shall return except those who flee. 15. Then all the men who knew that their wives were sacrificing to other gods, and all the women who stood there in a great multitude, and all the people dwelling in the land of Egypt in Pathros, answered Jeremiah, saying: 16. As for the word that you have spoken to us in the name of the Lord, we will not listen to you, 17. but we will certainly do whatever has gone out of our own mouth: we will burn incense to the queen of heaven and pour out drink offerings to her, as we and our fathers, our kings and our princes did in the cities of Judah and in the streets of Jerusalem; for then we had plenty of food and prospered and saw no evil. 18. But since we stopped burning incense to the queen of heaven and pouring out drink offerings to her, we have lacked everything and have been consumed by the sword and by famine. 19. And when we burned incense to the queen of heaven and poured out drink offerings to her, did we make cakes in her image to worship her and pour out drink offerings to her without our husbands' knowledge? 20. Then Jeremiah spoke to all the people — to the men and to the women and to all the people who had given him that answer — saying: 21. Was it not the incense that you burned in the cities of Judah and in the streets of Jerusalem, you and your fathers, your kings and your princes, and the people of the land — did not the Lord remember these things, and did they not come into His mind? 22. And the Lord could no longer bear it, because of the evil of your doings and because of the abominations that you committed; and your land has become a desolation and a horror and a curse, without inhabitant, as it is this day. 23. Because you burned incense to idols and sinned against the Lord, and did not obey the voice of the Lord, and did not walk in His law and His statutes and His testimonies: therefore this evil has come upon you, as it is this day. 24. Moreover Jeremiah said to all the people and to all the women: Hear the word of the Lord, all Judah who are in the land of Egypt: 25. Thus says the Lord of hosts, the God of Israel: You and your wives have spoken with your mouths and fulfilled with your hands, saying: We will surely perform our vows that we have vowed, to burn incense to the queen of heaven and to pour out drink offerings to her. You have fulfilled your vows and carried them out in deed. 26. Therefore hear the word of the Lord, all Judah who dwell in the land of Egypt: Behold, I have sworn by My great name, says the Lord, that My name shall no more be named in the mouth of any man of Judah in all the land of Egypt, saying: As the Lord God lives. 27. Behold, I will watch over them for harm and not for good; and all the men of Judah who are in the land of Egypt shall be consumed by the sword and by famine until they are utterly consumed. 28. And those who escape the sword shall return from the land of Egypt to the land of Judah, few in number; and all the remnant of Judah who have gone to the land of Egypt to sojourn there shall know whose word will stand, Mine or theirs. 29. And this shall be the sign to you, says the Lord, that I will punish you in this place, so that you may know that My words will surely stand against you for harm: 30. Thus says the Lord: Behold, I will deliver Pharaoh Hophra, king of Egypt, into the hand of his enemies and into the hand of those who seek his life, just as I delivered Zedekiah king of Judah into the hand of Nebuchadnezzar king of Babylon, his enemy who sought his life. Rising early — with great vigilance and zeal. See chapter VII, 43.

6. And My indignation was poured out — that is, it was melted and poured forth like a torrent of fire. See chapter XIII, 18.

As it is this day — so it appears today.

9. The wickedness of their wives — 'their,' that is, of each one of you. The Hebrews, instead of נשיו nasciau (his wives), read נשיאו nesciau, that is, of his princes.

In the streets of Jerusalem. — Note: The ancients divided cities into larger parts or districts, which were called 'regiones' (regions). Thus Rome was from ancient times divided and distributed into various regions (for instance, by Romulus into three — those of the Capitoline, Palatine, and Caelian hills; by Trajan into fourteen, and the same number is still counted today), each of which had, and still has, its own head or prefect, who in Italian is called 'caporione,' meaning the head or captain of the region. His authority and power are great during an interregnum, when the Pope has died; for his duty is to protect his region from tumult, murders, thefts, and every crime; and therefore he has the power of the sword and of life and death.



Verse 10

10. They have not been humbled. — In Hebrew, they have not been broken, crushed, humbled after so many scourges and blows; but like dross in a furnace, so they persist in their obstinacy, just as they persisted in servitude and the furnace of Babylon.

11. I will set My face — henceforth I will look upon you not with a benign countenance, but with a hostile, fierce, and threatening one, aiming punishments and calamities at you; and in that fierce expression and look I will be resolute.

12. They shall become an oath (they shall become a curse) and a wonder — a horror. So the Hebrews explain: so that all who hear of your calamities will be struck with horror.



Verse 14

14. To which they lift up their souls — to which they eagerly aspire, as it were raising themselves and their spirits toward their homeland of Judea, in order to return to it. See chapter XXII, 17.

Except those who flee — from Egypt, following the counsel of Jeremiah and fearing the sword of the Chaldeans hanging over Egypt, as is clear from verse 28; hence in Hebrew it is: except those who escape.

17. But we will certainly do whatever has gone out of our mouth — we will do whatever we wish, whatever pleases us. This is similar to Deuteronomy VIII, 3; Matthew IV, 4; or whatever we have vowed to the queen of heaven, that is, the moon, this we will offer. See the commentary on chapter VII, 18.

And we were filled. — 'And,' that is 'therefore,' we were filled, because namely we worshipped the queen of heaven.

19. Did we do it without our husbands? — meaning: We women imitate our husbands. See chapter VII, 18.

To worship her. — In Hebrew להעציבה lehaatsiba, that is, to fashion an idol in it. Whence it appears that in their cakes they formed or stamped the image of their idol, namely the queen of heaven, that is, the moon, in order to worship her. So Lyranus, Vatablus, Sanchez, and others. Thus the Turks, worshipping the moon, display its image on their standards, tables, and foods. The reason was that the moon influences and governs sublunary things; hence they worshipped it as their queen. Hence the ancient error of the Egyptians and Chaldeans was that fate is determined by the course and disposition of the stars. Hence Horus Apollo, book I of the Hieroglyphics, chapter XIII, says that a star is the hieroglyphic of fate. And Orpheus, in his hymn to the stars, calls them 'fateful indicators of all fates,' whom Juvenal follows, Satire 7, saying:

The star and the wondrous power of hidden fate.

See the commentary on chapter X, verse 2.



Verse 21

21. Was it not the sacrifice (meaning: Do you not remember that the Lord did not forget the sacrifices which you say you offered to idols in Judea, which you know God could not endure, and for that very reason gave Judea to the Chaldeans to be devastated? Note:

It came up into His heart — that is, it provoked His spirit, just as a received injury causes bile to rise in the head of a noble man.

26. I have sworn (I swear) by My great name — that is, by My great name, namely by My immense Majesty; others say, by My proper name, which is Jehovah.

That My name shall no more be named — meaning that I will not permit anyone among the Jews in Egypt to swear by My name, because I will kill them or lead them captive to Babylon, with a few exceptions who will flee to Judea; for they are utterly unworthy to name My holy name with their impure mouths; meaning: I do not wish it to be named by them and polluted. So Lyranus, Hugo, Dionysius, Castrius, and others generally.

Secondly, Sanchez aptly explains: The Jews, he says, did not intend or wish to linger long among the foreign Egyptians; rather their plan was that when the condition of Jewish affairs seemed to improve, they would return to their homeland, where, as their ancestors once did, they would worship the true God and swear legitimately and lawfully by His name according to custom. God therefore denies this and decrees that they will neither return to their homeland nor ever recover the religion which they impiously betrayed, but will be destroyed by the Chaldeans in Egypt. He thus arranges the words of the text as follows, meaning: Never will a Jewish man who is in the whole land of Egypt invoke My name or swear by Me.

29. I will visit — that is, I will punish and destroy.

30. Pharaoh Hophra. — The Chaldean renders: Pharaoh the lame, as if this Pharaoh were the one surnamed Necho, that is, the lame, as Maldonatus thinks. But he seems to be mistaken; for the Hebrews, the Septuagint, and our Translator all have Pharaoh Hophra, not Necho. Moreover, Hophra does not mean weak and lame, as will appear shortly. This Pharaoh, then, was the one surnamed Vaphres, as the Septuagint translates, or Apries, who, according to Herodotus book II, was the son of Psammis the son of Necho — the Necho who killed Josiah king of Judah. Therefore Necho was the grandfather of Hophra, or Apries. Apries began to reign in the 18th year of Nebuchadnezzar, that is, the 10th of Zedekiah; for in the 2nd year of Apries, Jerusalem was captured, as Clement testifies, Stromata book II. Furthermore, this Hophra was the last of the Pharaohs; for Amasis, who succeeded him, is nowhere called Pharaoh, perhaps because he was not an absolute king but a vassal and tributary of Nebuchadnezzar, as Genebrardus and Torniellus suppose.

Herodotus, book II, and Diodorus, book II, relate that this Apries was captured and strangled by Amasis, his successor to the throne, although he had previously been the most fortunate of all men of that age, says Herodotus, and held the conviction that neither man nor god could take his kingdom from him, since it seemed to him to have been established by God.

Hence, alluding to this blasphemy and pride of his, Ezekiel XXIX, 3 says: 'Behold, I am against you, Pharaoh king of Egypt, great dragon, who says: The river is mine, and I made myself. And I will put a hook in your jaws,' etc. Here note that Herodotus and Diodorus err when they relate that Apries was captured by Amasis and handed over to his enemies for strangulation. For it is clear — both from Jeremiah here, and from Ezekiel chapter XXIX, 19, and chapter XXXI, 11, 15, and 18, and from Josephus, Antiquities X, chapter XI, and from St. Jerome on chapter IV of Lamentations — that Apries was captured and killed not by Amasis but by Nebuchadnezzar. It is possible, however, that Nebuchadnezzar substituted Amasis for him in the kingdom, and that therefore Herodotus and Diodorus supposed he was captured and killed by Amasis.

Rabbi David and Rabbi Solomon note that in the Hebrew the name Pharaoh is the same as Hophra, except that in Hophra the letter chet is prefixed. For Pharaoh is written in Hebrew פרעה Pharo, but Hophra is חפרע Chophra; now chet, being a hard letter, softens to 'e' both in the Septuagint and in Latin: hence they translate Chophra as Ephree, just as for the Hebrew pesach they translate phase, for Korah they write Core, and for Terah they write Thare.

God therefore plays on the similarity of words, saying: I will deliver Pharaoh Chophra, I will make him chophra, that is, a pit (for He alludes to the pits and ditches with which Egypt abounds because of the Nile) — stripped bare and despoiled of all goods. It is as if one were to say in Latin: I will make Claudius (the lame) actually lame, Caesar (the cut one) actually cut down, I will slaughter Julius by the jugular. For chophra is composed of חפה chaphar, that is, to dig, and פרע para, that is, to strip bare, to despoil. Others think that chet in Chophra stands for he, which is the last letter in Pharaoh, and that chophra is a passive participle of the Hophal conjugation, meaning: he has been stripped, weakened, made lame — meaning: I will cause Pharaoh, according to his name, to become Chophra, that is, naked, weak, and lame. But the former explanation is more elegant and more true.

St. Epiphanius writes in his Life of Jeremiah that he prophesied in Egypt and displayed a sign to the priests of Egypt, saying that all their images must fall, and likewise all things made by hands (namely idols, their temples, and their altars), when the Virgin Mother would come to Egypt with her infant. Isaiah also predicted this in chapter XIX, 1, as St. Jerome and Procopius explain in that place, St. Chrysostom on Matthew II; Athanasius, On the Incarnation of the Word; Eusebius, Demonstration VI, chapter XX; Cyril of Jerusalem, Catechesis X; Origen, Homily 3 on Various Subjects; Palladius in the Lausiac History, chapter LII in the Life of Apollo; Rabanus on Ecclesiastes chapter XXIV; Anselm, Lyranus, Abulensis, and others.

Finally, on account of this prophecy, Epiphanius, Dorotheus, Torniellus, and others relate that Jeremiah was stoned shortly afterwards by the Jews in Tahpanhes and died a martyr. Epiphanius adds that the Egyptians attached so much importance to this prophecy of Jeremiah that they introduced the solemn custom of placing a virgin in a bed and an infant in a manger everywhere, and worshipping them together; and when asked by a certain king what this rite meant, they replied that it was a mystery that their ancestors had received long ago as a tradition from the holy Prophet. The Alexandrian Chronicle records the same.

Learn here how harmful it is not to heed the sound counsel of the prudent and the just. The king and the leaders refused to heed the counsel of Jeremiah; hence the leaders, the king, and the kingdom perished.

Rehoboam, because he preferred the foolish counsel of the young men to the wise advice of the elders, was therefore deprived of the greater part of the kingdom, 3 Kings XII.

Clotaire, king of the Franks, permitted his pious wife Radegund to build herself a monastery at Poitiers. Certain evil counselors persuaded the king to take back the queen. She sensed the danger and wrote to St. Germanus, Bishop of Paris, to dissuade the king from this intention. He did so and swayed the king, so that he asked pardon of both the queen and the Bishop and blamed his efforts on the evil counselors. Divine vengeance pursued them: for just as Arius, attacking the Catholic faith, poured out all his intestines into a sewer, so also the same befell those who persecuted the holy queen, as her Life records.

In the year of our Lord 723, a certain Jewish impostor at Tiberias persuaded the ruler Yazid to destroy the sacred images; if he did so, the impostor said, he would live comfortably and reign happily for thirty years. The ruler acquiesced and decreed iconoclasm: but he did not live beyond a year and a half and descended into eternal fire; and after his death the images were restored to their places. His son, named al-Walid, enraged at the Jew as the murderer of his father, forced him to die a most shameful death. Thus he received the reward of his impious counsel, as John Damascene reports in his book On Images.

Wittiza, king of Spain, impure and impious, fearing that his subjects would rise against him on account of his tyranny, followed the evil counsel of a certain man and ordered the walls of the cities and the fortifications of the kingdom to be demolished under the pretense of peace. But it turned out badly for him: for he was deprived of his kingdom and his eyes, died wretchedly, and left a weakened kingdom to his successor Roderic, so that it was easy for the Moors to subjugate it. So says Rodrigo, Archbishop of Toledo, book V, chapter XVI, and Mariana, book VI, chapter XIX.

Ludovico Sforza, Duke of Milan, having criminally seized the Duchy from his nephew Gian Galeazzo, and fearing Alfonso king of Naples, incited Charles VIII, king of France, against him, who came and stripped Alfonso of his kingdom. Ludovico, then fearing the power of the French and repenting of what he had done, conspired against the king together with the princes of Italy; but he was defeated and captured by the French, confined in an iron cage, and died most wretchedly. So Guicciardini, books III and IV of the History of Italy, and Giovio, book IV of the Eulogies of Military Men.
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Synopsis of the Chapter

This chapter is the introduction to the entire book: for Jeremiah teaches how he was destined by God for the office of prophet, and as it were consecrated from the womb, and this in order to win attention for himself. Whence secondly, in verse 6, called by God to prophesy, he excuses himself, saying: "For I am a child." To whom God replies: "Behold, I have given My words in your mouth: Behold, I have set you this day over the nations and over the kingdoms." Thirdly, in verse 11, he sees a watching rod, and a boiling pot, and through these hears that the destruction of Judea by the Chaldeans is portended. Finally, in verse 18, strengthening him, God says: "I have made you this day a fortified city, and an iron pillar, and a wall of bronze, that you may be stronger than all kings and princes."



Vulgate Text: Jeremiah 1:1-19

1. The words of Jeremiah the son of Hilkiah, of the priests who were in Anathoth, in the land of Benjamin. 2. The word of the Lord came to him in the days of Josiah the son of Amon, king of Judah, in the thirteenth year of his reign. 3. And it came to pass in the days of Joakim the son of Josiah, king of Judah, until the end of the eleventh year of Zedekiah the son of Josiah, king of Judah, until the captivity of Jerusalem, in the fifth month. 4. And the word of the Lord came to me, saying: 5. Before I formed you in the womb, I knew you: and before you came forth from the womb, I sanctified you, and I gave you as a prophet to the nations. 6. And I said: Ah, ah, ah, Lord God: behold, I do not know how to speak, for I am a child. 7. And the Lord said to me: Do not say: I am a child: for to all things to which I shall send you, you shall go: and whatever I shall command you, you shall speak. 8. Do not be afraid of their faces: for I am with you, to deliver you, says the Lord. 9. And the Lord put forth His hand, and touched my mouth: and the Lord said to me: Behold, I have given My words in your mouth: 10. Behold, I have appointed you this day over the nations and over the kingdoms, to root up, and to pull down, and to waste, and to destroy, and to build, and to plant. 11. And the word of the Lord came to me, saying: What do you see, Jeremiah? And I said: I see a watching rod. 12. And the Lord said to me: You have seen well, for I will watch over My word to perform it. 13. And the word of the Lord came to me a second time, saying: What do you see? And I said: I see a boiling pot, and its face is from the face of the north. 14. And the Lord said to me: From the north shall evil break forth upon all the inhabitants of the land. 15. For behold, I will call together all the kindreds of the kingdoms of the north, says the Lord: and they shall come, and each one shall set his throne in the entrance of the gates of Jerusalem, and upon all its walls round about, and upon all the cities of Judah. 16. And I will pronounce My judgments against them concerning all their wickedness, who have forsaken Me, and have sacrificed to strange gods, and have worshipped the work of their own hands. 17. Therefore gird up your loins, and arise, and speak to them all that I command you. Do not be afraid at their presence: for I will make you not to fear their countenance. 18. For behold, I have made you this day a fortified city, and an iron pillar, and a wall of bronze, over all the land, against the kings of Judah, its princes, and its priests, and the people of the land. 19. And they shall fight against you, and shall not prevail: for I am with you, says the Lord, to deliver you.



Verse 1

1. THE WORDS OF JEREMIAH. — This is the title of the book, just as that in Isaiah, chapter 1, "the vision of Isaiah," as if to say: This book contains the words of Jeremiah, that is, the words of God, namely the oracles which God spoke to Jeremiah, and which Jeremiah heard from God; whence the Septuagint translates it: the word of God which came to Jeremiah.

So say St. Jerome, Theodoret, and Rabanus. Secondly, more plainly and fully, as if to say: These are the words, that is, the prophecies which Jeremiah received from God and spoke and proclaimed to the people. So the Chaldean, Lyranus, and Vatablus.

THE SON OF HILKIAH. — Clement of Alexandria, in book 1 of the Stromata, St. Jerome or whoever is the author of the Hebrew Questions on 1 Chronicles, Paul of Burgos, Maldonatus, and the Hebrews think that this Hilkiah, the father of Jeremiah, was the high priest who, in the eighteenth year of Josiah (which was the sixth year after Jeremiah began to prophesy), found the book of Deuteronomy in the treasury, 2 Kings 22:8. This Hilkiah begot Azariah, Azariah begot Seraiah, Seraiah begot Ezra, 1 Esdras 7:1; so that Jeremiah was the uncle of Ezra, being the brother of his grandfather, namely Azariah.

However, if Hilkiah had been the high priest, Scripture would surely not have been silent about this here, because this would greatly contribute to Jeremiah's fame and dignity. Secondly, the phrase "of the priests" plainly indicates that he was an ordinary priest, not the high priest. Thirdly, the high priests lived in Jerusalem near the temple, as Josephus attests in book 20 of the Antiquities, chapter 18; but this Hilkiah lived in Anathoth, whence he came to Jerusalem at the time of his priestly course to perform the priestly service. So the Chaldean, who adds that he was one of the twenty-four overseers of the temple. So also Sanchez in the Introduction.



Verse 2

2. WHICH CAME TO PASS — this is an inversion of word order: for these words should be arranged thus, "the word which came to pass." Here he explains in detail the title of the book, namely "the words of Jeremiah"; the meaning therefore of all this down to verse 4 is, as if to say: These "words," that is these prophecies, are Jeremiah's, and they embrace every word which came from God to Jeremiah in Judea successively over 41 years, namely from the 13th year of Josiah, and then under Joakim down to the fifth month of the eleventh year of Zedekiah, when Jerusalem was captured. Note: He omits Jehoahaz and Jehoiachin, because these reigned only three months. Lyranus, Hugo, and Dionysius explain it differently: "because" (instead of "which") "the word came to pass," etc. But this does not suit the Latin phrasing; otherwise, from the Hebrew it can be translated with Vatablus as, according to which, or just as the word of the Lord came to him.

IN THE THIRTEENTH YEAR OF THE REIGN — of Josiah. Note: From this year Jeremiah began to prophesy; because in the same year Nineveh seems to have been destroyed by Cyaxares king of the Medes and by Nebuchadnezzar the elder, who was the father of Nebuchadnezzar the younger or the Great, the destroyer of Jerusalem; for St. Jerome expressly teaches, in his Preface to Jonah, and Eusebius in his Chronicle, that Nineveh was destroyed not after but before Jerusalem under Josiah, and the same is gathered from Josephus, book 9 of the Antiquities, chapter 11, where he writes that from the time of King Jotham of Judah, under whom he says Nahum foretold the destruction of Nineveh, until its actual destruction, 115 years elapsed. Now the 13th year of Josiah is 115 years from the last year of Jotham's reign; therefore Nineveh seems to have been destroyed in this 13th year of Josiah. Hear St. Jerome citing many witnesses: "And indeed, he says, as far as pertains to Hebrew as well as Greek histories, and especially Herodotus, we read that Nineveh was overthrown when Josiah was reigning among the Hebrews and Astyages was king of the Medes." Now it is certain that it was overthrown by the Chaldeans with the help of the Medes, namely by Nebuchadnezzar the elder, who began to reign in this 13th year of Josiah. The same is confirmed by Tobit, last chapter, verse 6, taken together with verses 10 and following, where it is said that the younger Tobias, before he died, heard of the destruction of Nineveh, which Nebuchadnezzar and Ahasuerus or Cyaxares conquered, as the Septuagint has it; for Tobias died at the age of 99, and as a boy of six or seven years he was carried off with his father into Assyria in the 6th year of Hezekiah; subtract these 7 years from 99, and you will have 92, which is the number of years from the 6th of Hezekiah to the 13th of Josiah, so that Tobias seems to have died in this 13th year of Josiah, shortly after the destruction of Nineveh. Jeremiah therefore, because in this 13th year of Josiah he saw the monarchy and scepter being transferred from Nineveh and the Assyrians to the Babylonians, from this he saw in the same year their watching rod, brooding over Judea and other nations; hence he cries out to all: Take counsel for yourselves; for behold "the lion has come up from his thicket, the spoiler of nations has set out; he has gone forth from his place to make your land a desolation," chapter 4, verse 7. So teach certain recent exact chronologists. However, at Nahum 2:2, I showed that Nineveh was destroyed 27 years after the death of Josiah, namely in the 24th year of Nebuchadnezzar the younger or the Great. The more probable reason, then, why Jeremiah began to prophesy in the 13th year of Josiah, is that around this year Cyaxares began to reign in Media, and Nebuchadnezzar the elder in Babylonia, whose son Nebuchadnezzar the younger later, joining forces with Cyaxares, overthrew Nineveh, transferred the monarchy from the Assyrians to the Babylonians, and consequently subjugated the Jews and all other nations by force of arms. For this is the watching rod that Jeremiah saw in the 13th year of Josiah. Add: It is probable that Cyaxares together with Nebuchadnezzar the elder began to besiege Nineveh around the 13th year of Josiah, but was forced to lift the siege because of the incursion of the Scythians; then he resumed it with Nebuchadnezzar the younger around the fifth year after the destruction of Jerusalem, and then captured it, on which see more at Nahum chapter 2, verse 2.



Verse 3

3. UNTIL THE CAPTIVITY. — He also prophesied after the captivity, in Egypt, as is clear from chapter 44 and following. But the greater and more important of his prophecies concern the captivity and destruction of his nation, and were therefore prior to it. Hence he prefixed this title to them, especially because when the city and nation had been destroyed and affairs were utterly desperate, Jeremiah thought he would prophesy no more, inasmuch as he already saw the end and outcome of his prophecy. But it turned out otherwise: for he prophesied afterwards in Egypt, and those prophecies were added to the earlier ones, to which he had already prefixed this title. Hence it came about that the title, already prefixed to the work, remained. So Sanchez.



Verse 4

4. AND IT CAME TO PASS — as if to say: The word of the Lord began to come to me. The Lord began to speak to me in the 13th year of Josiah, saying: "Before I formed you in the womb, I knew you." For "it came to pass" here signifies an action begun, whereas in verse 3 it signifies a continued action. Again, "and" is taken for "but."



Verse 5

5. BEFORE I FORMED YOU. — Tertullian, in the book On the Soul, chapter 26, reads: before I fashioned you, that is, as a potter, just as I fashioned Adam from clay; for this is what the Hebrew word yatsar means.

I KNEW YOU — with a knowledge of approbation, by which I foreknew and predestined you to be formed, that is, to be created as a man, and to be made a minister and prophet of My word; for "to know," "to be aware of," or "to foreknow" is sometimes used for "to predestine," as in Romans 11:2: "God has not cast away His people whom He foreknew." So St. Chrysostom, Homily on Jeremiah, volume 1, Origen, and the Chaldean. Maldonatus thinks that these three phrases are the same: "I knew you, I sanctified you, I gave you as a prophet to the nations." But that these must be distinguished will be clear shortly.

Tropologically, note here that great Saints are designated and destined from childhood for great things, and this often through wonderful portents. The story of St. Eucherius of Orleans is remarkable. On a certain night his mother, having returned home from church after the completion of the nighttime hymns, entered her own chamber and gave herself to rest; and she saw in a dream a man standing by her bed, clothed in garments of wonderful brightness, his head resplendent with venerable white hair, his eyes terrible like flashing gems, saying to her: "Hail, beloved of God, bearing in your womb a blessed child, long since chosen by God to be a future Bishop in this city." The venerable matron said to him: "I beg you to bestow your blessing upon me from your mouth before you depart from me. For I see your countenance as if it were angelic." The angel said to her: "You perceive rightly; for I am an angel of God, sent by Him to bless the offspring that is in your womb. And because you did not oppose doubt to my admonition, but believed that I was sent by God, I will now bless you and the seed to be born from you." Then she, awakening, gave immense thanks to the Most Holy Trinity, and explained to her husband in order the joys of so great a revelation. And he, hearing these things, filled with fear and joy, persevering in thanksgiving, awaited the outcome of the event. The boy was born and baptized, and Ausbertus, Bishop of Autun, received him from the sacred font. So reads the Life of St. Eucherius, February 20.

In the year of the Lord 989, as Baronius relates from the Life of St. Stephen, Geisa, the first duke of the Hungarians, having been baptized, while he was planning to bring his Hungarians to the faith of Christ and to found bishoprics there, an angel appeared to him saying that a son would be born to him who would accomplish this. To his wife also, when she was near to giving birth, appeared the Blessed Levite and protomartyr Stephen, adorned with the insignia of Levitical vestments, addressing her thus: "Trust in the Lord, woman, and be assured that you will bear a son, to whom first belongs the kingdom and crown of this nation. And you shall give him my name." When the woman, not without wonder, asked him who he was, or what he was called, he answered thus: "I am Stephen the protomartyr, who was the first to undergo martyrdom for the name of Christ." Having said these things, he vanished. And so a son was born to the prince (as had been foretold), known to the Lord according to the Prophet before he was conceived in the womb, and called by the Lord through Stephen the protomartyr before he was born. And the blessed and God-beloved Bishop Adalbert baptized him, and the name Stephen was given to him.

When Blessed Eligius (as Blessed Audoenus, Bishop of Rouen, relates in the Life of St. Eligius, in Surius, December 1), Bishop of Noyon, was still enclosed in his mother's womb, his mother saw a wonderful vision. She saw as it were a very beautiful eagle, flying over her bed and calling out to her three times, and promising her something. And when she awoke at the responding voice, greatly frightened, she began to wonder what this vision might be. Meanwhile the time of delivery came, and because of the greatness of the pain the mother began to be in danger. They called a certain devout priest, a man of good reputation, to pray for her. When he came to her, taking up as it were a prophetic word, he said to her: "Do not fear, mother, for the Lord will deign to grant you a blessed birth. For the child will be a holy man, chosen from his people, and will be called a great priest in the Church of Christ."

The mother of Aeneas Sylvius, a noble matron named Victoria, when she was close to giving birth, dreamed that she was bearing a boy wearing a mitre on his head; and since human minds are always prone to think the worst, she feared that the dream portended disgrace for the boy and the family; nor could she be freed from this suspicion until she learned that her son had been designated Bishop of Trieste. At which news, freed from all fear entirely, she gave thanks to the immortal God. He later became the Supreme Pontiff, whom our age knew by the name of Pius II, as Aventinus says in the Life of Pius II.

Hear the priest Marcellinus in the Life of St. Swibert, Bishop of Werden.

"As the hour approached when the blessed child Swibert was to be born from his illustrious mother, suddenly an exceedingly great brightness filled the entire chamber in which the blessed Bertha was giving birth, while all stood astonished and marveling, and it remained with its rays undiminished, until she bore her son; once he was born, the brightness gradually receded. And the matrons gathered there with the midwives, glorifying God, proclaimed everywhere the great wonders of the brightness of the pious Countess."

In the time of Ethelred, king of the Mercians, a certain nobleman born of royal stock begot from his wife named Tetta St. Guthlac, the servant of God. At the very hour when the Lord set him apart from his mother's womb, he was designated by a heavenly portent: for a hand as it were of a man, of a ruddy brightness, sent from heaven and stretched out to the door of the house, was seen to shine with ineffable splendor. This hand, marking the door with the sign of the cross, prefigured with happy augury that he who was coming forth to birth would bear the cross of Christ on his body with constant perseverance. And a multitude of people, running together in amazement at the novelty of the miracle, declared that the prodigy of so unheard-of a vision would prove a great mystery of divine providence. And while they wavered with great astonishment, according to various emotions of the mind, in uncertain opinions, one of the midwives, coming out of the house, proclaimed that the infant had now been born. The newborn was baptized and called Guthlac, which in the English tongue means "gift of war" or "good gift." For he was given by God to his parents to wage war against their oppressors and to bring back triumphal titles of victory over them, says the author of the Life.

St. Bernard's mother, when pregnant, dreamed that she saw herself carrying in her womb a barking puppy; and St. Dominic's mother saw herself carrying a puppy bearing a burning torch in its mouth.

Rodericus of Toledo and Vasaeus relate in the Chronicle, in the year of the Lord 860, that when Iñigo Arista, king of Navarre, died, his son Garcia reigned, a man no less distinguished for the integrity of his life than for his prowess in arms, who married Urraca, a woman of the highest rank. When she was already pregnant and near to giving birth, while he was traveling somewhat carelessly through the mountains, he was overwhelmed by the unexpected assault of Arab enemies who came upon him, and fighting bravely for the faith, he perished. It happened, however, that after the barbarians had departed, a certain nobleman, whose name they say was Guevara, who from the time of Iñigo Arista had been loyal to King Garcia, chanced to come to that place, and saw an infant extending its hand through the wound, as if struggling to get out. Taking pity on the fate of both, he cut open the mother's womb, brought forth the infant, and carefully raised it in his own home. This was done not without witnesses, so that when the matter should require it, the testimony of the deed would be established. When the years of infancy and childhood had passed and the boy had reached adolescence, he surpassed his age in ability and his ability in vigorous deeds, and succeeded King Garcia in the kingdom in the era 218.

On the contrary, in the year of the Lord 1051, as Baronius relates from Lambert of Schafnabourg, in that year Emperor Henry was blessed with a son, and gave him the name Henry, but the Empress Agnes, who bore him in her womb, clearly foresaw by a vision that this son was born to the great harm of the Church: for she saw herself giving birth to a venomous dragon. This very thing, which she herself often attested, is written by the author of the Life of St. Matilda, who lived in the same period. And how true these things were, the events themselves declared.

I SANCTIFIED YOU — I chose you for Myself from among men, I foreordained you, appointed you, prepared you for the prophetic office, which is sacred and holy, and this while you were still in your mother's womb, indeed from eternity. So the Chaldean and Jerome, on Galatians chapter 1, Abulensis, Question 17 on Judges chapter 13, Theodore a Castro, and Sanchez.

Some add: "I sanctified you" means: I chose you for a great and distinguished task. For "holy," they say, sometimes signifies something great and distinguished; because holiness in God and in creatures is a great and distinguished endowment. It is a catachresis. So the Blessed Virgin sings: "For He who is mighty has done great things for me, and holy" — that is, great, august, sacred — "is His name."

Secondly, St. Augustine, Epistle 57: "I sanctified," he says, means: I predestined to sanctify you. Augustine is followed by Jansen in the Concordance of the Gospels, chapter 2, and Salmeron, volume 2, treatise 34. So in John chapter 11, verse 52, those who were still unbelievers are called children of God.

Thirdly and best: "Before you came forth from the womb," that is, while you were already conceived in your mother's womb but not yet born, "I sanctified you," because just as for John the Baptist, so also for you, O Jeremiah, in the womb I remitted original sin and infused sanctifying grace, by which at the same time I constituted and consecrated you as a holy Prophet; whence, explaining this, he adds: "I gave you as a prophet to the nations." For the word "to sanctify" signifies both things: first, to set apart from what is common and profane, and to appoint and consecrate to the service of God. Thus priests, prophets, and kings are sanctified, as sacred ministers of God's providence and justice. Secondly, to set apart from sin, so that each may serve God purely and holily in his own rank and vocation, just as here Jeremiah in the womb is called and sanctified to be a Prophet. Macrobius embraces both meanings in book 3 of the Saturnalia, chapter 3, when he says: "What is holy is either the same as what is sacred or religious, or what is uncorrupted and ignorant of fault." See St. Thomas in the Fourth Book of Sentences, distinction 1, question 1, article 5; question 1, ad 1, and the Third Part, question 40, article 1, ad 2. This exposition is proved first, because this is the proper meaning of the word "I sanctified," and "before you came forth from the womb," that is, in the womb itself. Secondly, because the phrase in which He said: "Before I formed you in the womb, I knew you," signifying that from eternity I foreknew, loved, and predestined you for holiness and the prophetic office, is different from this one, where He says: "Before you came forth from the womb," that is, in the womb,

"I sanctified you." For this signifies the execution and effect of God's knowledge and predestination, as if to say: In the womb I actually carried out My eternal purpose, by infusing into you, already conceived, the grace and holiness to which from eternity I knew and predestined you, namely that you might be a worthy and chosen Prophet for Me, breathing and inspiring extraordinary holiness against the most wicked Jews and Gentiles; just as from then, that is, from the womb, I gave you as a Prophet to the nations, that is, I constituted you. For extraordinary holiness is the best preparation for preaching, especially to unbelievers and rebels such as these Jews were; without which, learning, eloquence, and other gifts would have availed little, and still avail little. Thirdly, because in Ecclesiasticus chapter 49, verse 9, Jeremiah is said to have been "consecrated a prophet from his mother's womb." How was he consecrated? Not through the gift of prophecy, as is clear, but through the infusion of sanctifying grace, by which he was at the same time constituted a prophet, God specially so ordaining. For those words of Ecclesiasticus to Jeremiah correspond to these words of God. Fourthly, because this special privilege is attributed to Jeremiah from this passage by St. Athanasius, St. Jerome, St. Leo, St. Gregory Nazianzen, Origen, Ambrose, Peter Damian, and St. Thomas, Third Part, question 27, article 6, where in reply to objection 1 he adds: "It is believed to have been granted to those sanctified in the womb that thenceforth they would not sin mortally, divine grace protecting them." The same is taught by St. Bernard and commonly by the Fathers and Scholastics, who are cited and followed by Francis Suarez, Third Part, question 27, article 2, disputation 3, section 1, and Sebastian Barradius on Luke chapter 1, verse 44. And this seems to be the common sense of the Doctors and the faithful, so that it is no longer permissible to doubt it, says Antonius Fernandius, Vision 2. The reason is that, above other Prophets, Jeremiah alone was chosen to sustain by his holiness the falling city and Church in the midst of the utter confusion and devastation of all things; whence from the womb he received grace, constancy, and other virtues necessary for so great a prophetic office, by special privilege and in order to win greater authority among the people. Wherefore St. Ildephonsus, in the book On the Perpetual Virginity of Mary, less probably argues from the fact that Jeremiah, in chapter 20, verse 14, calls the day on which he was born cursed, that he was not purged from original sin in his mother's womb; Abulensis shares this opinion in Judges chapter 13, question 16.

St. Jerome hints at something similar regarding the virgin Asella, in Epistle 15 to Marcella: "I pass over," he says, "the fact that she was blessed in her mother's womb before she was born; that in a vial of shining glass, purer than a spotless mirror, the virgin was presented to her father in a dream; that while still wrapped in infant swaddling clothes, scarcely beyond the tenth year of her age, she was consecrated with the honor of future blessedness. Let everything that preceded her labors be attributed to grace, even though God in His foreknowledge sanctifies Jeremiah in the womb, makes John leap in his mother's womb, and separates Paul before the foundation of the world for the Gospel of His Son."

So St. Ephrem, in the Oration on the Transfiguration of Christ, believed that Moses was sanctified in his mother's womb; and St. Ambrose, in book 4 of On the Faith, chapter 4, believed that the patriarch Jacob, who in the womb struggled with and supplanted Esau, was then justified. Some have held the same about Samson, St. Joseph, James the brother of the Lord, and others, but without foundation.

Morally, note here the order which God observes in choosing fit ministers for His Church, namely that before all else He imbues them with His grace, and makes them His friends and intimates. For this reason, as St. Augustine observes, the Doctor of the Gentiles, describing himself in Romans chapter 1, verse 5, says: "Through whom we have received grace and apostleship" — he gave first place to grace, second to the apostleship. "For thus the Evangelical trumpet" (says Gregory Nazianzen in the Oration on the Episcopate of Nazianzus) "produced a fitting harmony from the inner man best composed according to God, with the Holy Spirit suitably sent forth." Therefore he says that Saul's prophesying passed into a proverbial mockery, because a depraved and dissolute instrument cannot produce beauty and harmony. Rightly therefore God here, before He pronounced concerning Jeremiah the words: "And I gave you as a prophet to the nations," first stated: "Before I formed you in the womb, I knew you." And He aptly said not "preacher" but "prophet," because just as a prophet cannot prophesy without the spirit of prophecy, so neither can a preacher preach without the spirit and grace of preaching. Wherefore St. Chrysostom, Homily 19 on Matthew, giving the reason why Christian teachers are called Prophets, says it is because just as the Prophets were once anointed, so Christian teachers must first be anointed with the anointing of grace.

Note that prophecy is not a permanent habit, nor was it actually given to Jeremiah in the womb, but only through: first, a special divine appointment for this purpose; second, a sanctification ordered to this end; and third, through God's help and inspiration prepared for Jeremiah, so that he might prophesy at the opportune time. For these things were not given to Jeremiah in the womb, but only destined and prepared by God.

AND I GAVE YOU AS A PROPHET TO THE NATIONS. — First, Origen, Cyprian in book 1 Against the Jews, chapter 21; Gregory of Nyssa in the book Against the Jews; Ambrose on verse 3 of Psalm 43, understand this of Christ, who called the nations to Himself. But this is an allegorical, not a literal, sense.

Secondly, Victorinus the Martyr on Revelation chapter 11 thinks that Jeremiah will come with Elijah against the Antichrist, to preach to the Gentiles; for while he lived, he preached only to the Jews. Whence his death is also passed over in silence in Scripture, as if he lives in paradise. Hence also in Matthew 16:14, some thought that Christ was Jeremiah; and Josippon son of Gorion, in book 1 of the Jewish History, chapter 17, says: When Jeremiah hid the ark, he said: "No man shall know, nor shall the place be known, until I come, and Elijah the prophet, and then we will restore the ark to its place in the Holy of Holies." But the common tradition of the Fathers is that only Enoch will come with Elijah, as I shall discuss at Ecclesiasticus chapter 44, verse 16, and chapter 48, verse 10.

I respond therefore: "I gave you as a prophet among the nations," that is, to the nations or for the nations. So Pagninus; or, as Hugo and Vatablus have it, against the nations. For although Jeremiah worked among the Jews, he also prophesied about the Egyptians, Babylonians, and other Gentile nations, and threatened them with destruction, as is clear from chapters 25 and 27; and so Jeremiah explains himself here in verse 10. So St. Jerome, Theodoret, and Origen. Maldonatus adds that "among the nations" means: so as to foretell the victory of the Chaldeans and other nations against the Jews, as is explained in verse 15: "For behold, I will call together all the kindreds of the kingdoms of the north, etc., against all the cities of Judah." Finally, Jeremiah actually prophesied "among the nations" when in Tahpanhes he foretold to the Egyptians that they would be devastated by the Chaldeans, as is clear from chapter 44, verse 1 and following.

Therefore Jeremiah, say a Castro and Antonius Fernandius, Vision 2, when he began to prophesy, was 14 or 15 years old: for such is a boy. Jeremiah had learned that saying of the Wise Man: "Boy, be silent and listen. For just as the rose is the purple of spring, so silence and the blush of modesty are the purple of youth."

Note: God chose boys, Daniel and Jeremiah, for prophesying, so that men might know with certainty that it was God who was speaking such great things through boys.

Tropologically, see in St. Gregory, Part 1 of the Pastoral Rule, chapter 7, how the office of preaching should be either declined or accepted.

Again, let those who are chosen or destined by God for great things learn here to acknowledge their own rudeness and childishness, and learn to place themselves after all, even after children. So did St. Bernard, who, as the author of the Life relates, book 2, chapter 4: "Was the most relentless enemy of pride. For although his deeds and words were confirmed by miracles, he never went beyond himself, never walked above himself in wondrous things; but always thinking humbly of himself, he believed himself not the author but the minister of his venerable works; and though in the judgment of all he was the greatest, in his own judgment he held himself the least: he ascribed whatever he did to God alone; indeed he both felt and said that he could neither will nor do anything good except by the inspiration and working of God." The same author, in chapter 7, relates that he taught his followers this: "Do not greatly care about being judged by a human standard; neither approving your own judgments nor those of others, stand in the fear of God in such a way that, neither judging anyone, you may ever be exalted, nor caring about the judgments of others you may fall into trifles, but pursuing each thing, count yourselves unprofitable servants." For this reason he himself fled singularity and admiration, and therefore put aside the hair-shirt which he had secretly worn, once it became known.

And in Sermon 37 on the Song of Songs he says: "Do not, O man, compare yourself to those greater than you, nor to those less, nor to some, nor to one. For what do you know, O man, whether that one person whom you perhaps regard as the most worthless and miserable and as the most wicked of all, may not, by the change of the right hand of the Most High, be destined to be better than you in himself, and indeed in God (in God's predestination) already is? Hence the Lord commanded you to recline not in the next to last, but in the very last place, so that you may not only not prefer yourself to anyone, but not even presume to compare yourself."

Moreover, this applies especially to the preacher, whose office is most difficult: "What is it," says Gregory Nazianzen in the Apologeticus, "to strike a harmony from a musical instrument of many pipes, with many simultaneous beats? For who will aptly arrange as many wills as there are listeners, to compose a harmony fitting to God?" Difficult is what he adds: "Preachers are craftsmen before the open world," who must, as it were, by crushing men, shape them by the power of their preaching. Wise men will require divine men. This is what the Psalmist says in Psalm 67, verse 12: "The Lord shall give the word to those who preach the good news, with great power." From the mouth of God proceed words breathing divinity.



Verse 6

6. AND I SAID: AH, AH, AH. — Viegas on Revelation chapter 4, section 5, number 4, thinks the mystery of the Most Holy Trinity is hinted at here. For, he says, Jeremiah said "Ah" three times, which is the voice of one who stammers and is still an infant child, because of the three divine Persons; to indicate that in comparison with that mystery he was an infant and did not yet know how to speak articulately. For the Most Holy Trinity was speaking with him: the Father saying: "I knew you," the Son saying: "I sanctified you," the Holy Spirit saying: "I gave you as a prophet." But this interpretation, though symbolic, is more subtle than solid; for the topic here is not the mystery of the Trinity, nor was Jeremiah being sent to promulgate it; moreover, instead of "ah, ah, ah," there is in Hebrew only one word, as I shall now explain.

AH, AH, AH — The Hebrew word ahah is one word and an interjection; our translator seems to have added a vowel to each consonant (for there are three), thus: a ha ha. Now "ahah" for the Hebrews is an interjection of wonder and grief, as when someone faint-hearted, groaning, grieving, and astonished, tries to shake off a burden imposed as if unequal to his strength, as Jeremiah does here. Therefore what St. Thomas, or rather Thomas the Englishman, supposes — that by the threefold "Ah, Ah, Ah" three deficiencies are indicated that made Jeremiah unfit for prophesying, namely deficiency of age, knowledge, and eloquence — is more subtle than solid. I shall say more about the word "ahah" at Joel 1:15.

The Septuagint, instead of "ahah," read "adonai"; for they translate: "O Sovereign, Lord," that is, You who are Master, Lord. For "who are" is the name of God, Exodus 3:14.

I DO NOT KNOW HOW TO SPEAK (that is, to prophesy, says the Chaldean), FOR I AM A CHILD — as if to say: Because of my youth I do not know how to speak of such great matters, and because of childish fear I do not dare to speak before men and princes. To his first excuse God responds in verse 7: "To all things to which I shall send you, you shall go, etc., you shall speak," that is, you will be able to go and speak. To his second, in verse 8: "Do not fear, etc., for I am with you." For God supplies both courage and whatever words are needed: "For our sufficiency is from God," 2 Corinthians chapter 3, verse 5, as if to say: Do not fear your youth; I will make you a fit, eloquent, and bold man.

Therefore it seems that Jeremiah, say a Castro and Antonius Fernandius, Vision 2, when he began to prophesy, was 14 or 15 years old: for such is a boy.



Verse 8

8. DO NOT BE AFRAID OF THEIR FACES — do not fear those to whom I shall send you; for you will say: "The Lord is my helper: I will not fear what man can do to me," Psalm 117, verse 6. He mentions the face because boys and young men are especially accustomed to fear and revere the countenances of noble and powerful men; for the majesty of the countenance, as well as anger and indignation, appears most in the face.



Verse 9

9. AND THE LORD SENT (extended) HIS HAND. — Understand, with St. Jerome and Rabanus, that God sent an angel who, in an assumed body, touched with his hand the mouth of Jeremiah and said: "Behold, I have given My words in your mouth." And this, first, so that by this touch He might consecrate him as a Prophet and open his mouth for prophesying. Secondly, so as to give him confidence and courage, that the Lord would be with him and would supply his words: so to Isaiah in chapter 6 a Seraph is sent. Thirdly, so that Jeremiah might know that what he was about to preach were not his own words but God's, placed in his mouth. Fourthly, so that he might not fear the touch and blows of a human hand, say St. Jerome and Origen, for he was to suffer much from the Jews. By this angelic touch he was fortified and strengthened in advance.

BEHOLD — in Hebrew re'eh, that is, see, or pay attention; that is, turn your mind to what I am about to say to you.

I HAVE APPOINTED YOU TODAY (and from now I appoint you as Prophet) (the past tense is used for the present) OVER THE NATIONS AND OVER THE KINGDOMS (both of the Jews and of other nations all around), TO ROOT UP — that is, to threaten My enemies ("whom" in their regions "I planted," that is, firmly established, and "I built up," that is, increased and stabilized with offspring, family, riches, cities, and resources, as He says in chapter 45, verse 4 below) that I will root them out through wars and the calamities of the Chaldeans, unless they repent, as happened, as is clear from chapter 25 and following. On the other hand, that I will build up again and plant those whom I have destroyed and rooted out, if they repent, as happened, as is clear from chapter 42, verse 10. So St. Jerome, Theodoret, Rabanus, Lyranus, Vatablus, Dionysius the Carthusian, and others.

Note: There is partly a metaphor here from gardening; for just as a gardener plants and uproots trees, so God plants and uproots nations; and partly a Hebraism, by which real actions are expressed through mental or verbal ones. For Jeremiah did not actually plant or uproot nations: therefore "to root up, and to destroy, and to waste, and to scatter, and to build, and to plant" is the same as: to threaten and foretell that these nations will be rooted up, destroyed, wasted, and scattered by God; and that those nations will be built up and planted. See Canon 29.

So tropologically, says St. Gregory, Part 3 of the Pastoral Rule, chapter 35, the preacher uproots from a person the kingdom of pride, lust, etc., in order to plant the kingdom of chastity, humility, etc.; and he adds that it is said first: "To root up and to destroy; then, to build and to plant. Because, he says, unless he destroyed the perverse, he could not usefully build up what is right; because unless he uprooted the thorns of vain love from the hearts of his listeners, he would surely plant in them the words of holy preaching in vain." The teacher, therefore, in order to be able usefully to teach his listeners good things, must first unteach them evil things. Hence St. Augustine, in book 4 of On Christian Doctrine, calls ecclesiastical teachers sowers of right faith and conquerors of errors. Moreover: "It is easier to impress truths on a soul still untutored and like wax not yet stamped, than to write over what has already been inscribed with letters, as it were, that is, with pestilential opinions, what is true," says Gregory Nazianzen in the Apologeticus. For this task, therefore, immense zeal, spirit, effort, and efficacy are needed, says St. Gregory in the passage cited.

This inauguration of the Prophet was symbolic. Just as the burning coal from the altar touched the mouth of Isaiah, 6:7, and a book was given to Ezekiel to eat, 2:8-10, so here the divine hand touched his mouth.



Verse 11

11. I SEE A WATCHING ROD. — So Aquila and Symmachus. "Watching," that is, threatening, poised and agitating itself, and ready to strike, says Rupertus. Secondly, the Septuagint translates: I see a rod of nut-wood; Theodotion, I see an almond rod, which is the first among trees to awaken, that is, it is eager to put forth its flowers; for the almond tree in Hebrew is called shaked, that is, watching, as if to say: I see a branch of almond tree that precedes the other trees and comes before the dawn in putting forth flowers, that is, I see a scourge that will suddenly seize the unprepared Jews, which will come much sooner than you think, O Jews, and will outstrip your fear. So Vatablus, Pagninus, Rabbi Solomon, and others. Whence the Syriac translates: I see a rod of almond. And the Lord said to me: You have seen well, for I hasten over My word to carry it out; and the Arabic: I saw a rod from the almond trees. And the Lord said to me: How well you have seen, O Jeremiah! He hints through the almond rod that, just as the almond tree is precocious in its greenery, quickly outstripping all other trees, so My judgment, that is, My punishment, will hasten. Theodoret observes: Just as a nut or almond has a bitter shell but a sweet kernel, so discipline and chastisement are at first unpleasant, but then produce fruit, the sweetness of good character.

By this vision, therefore, of the almond and watching rod, God signified to Jeremiah that He would quickly hasten the punishments and the Babylonian captivity which He had threatened to the Jews. For in the twenty-third year from this time, namely in the third year of Joakim, Nebuchadnezzar seized Joakim and led away Daniel and others; and in the fortieth year from this time, he devastated Jerusalem and burned the temple. This watching rod shown to Jeremiah was therefore similar to the portent or prodigy of a comet, which, appearing in the shape of a rod or sword, portends plague, war, and devastation to men, as if an indicator of God's wrath.

In a similar way, the great Simeon Stylites saw a rod portending famine and plague for the world. Hear Theodoret, an eyewitness, in the History of the Fathers, chapter 26: "He predicted the drought and great barrenness of that year, and the famine and plague that followed together, two years in advance, saying that he had foreseen the rod that is inflicted upon men, and the scourges that are threatened through it." And shortly after: "Once, he said, two rods appeared to him, which were borne from the heavens and fell upon the Eastern and Western lands. This insurrection of the Persian and Scythian peoples against the Roman Empire the divine man signified, and he recounted the vision to those who were present, and with many tears and constant prayers he held back the plagues whose threats were directed against the world. The Persian nation, indeed already armed and prepared to invade the Romans, was delayed from its undertaking by the opposing divine will, and was occupied internally with its own troubles." Would that we had similar Simeons who might restrain or dispel the rods of God!



Moral Application

Morally, let sinners learn here that God and God's vengeance keep watch and are vigilant over sins, to chastise and punish them quickly. So Belshazzar, sacrilegious and drunk, soon saw the hand writing on the wall: Mane, Tekel, Peres, which that very night brought destruction upon him and his kingdom, Daniel chapter 5. So "a watcher and holy one descended from heaven, cried out mightily, and said: Cut down the tree," that is, cast the proud Nebuchadnezzar from his kingdom to the beasts, Daniel 4:10 and 14. So God kept watch over Cain's fratricide, saying: "What have you done? The voice of your brother's blood cries out to Me from the earth: now therefore you shall be cursed upon the earth, a wanderer and a fugitive," etc.; and this God had foretold to him: "If you do well, you shall receive; but if badly, sin (the punishment of sin) will be at the doors at once," Genesis 4:7, 10 and 11. See what was said there.

The Gentiles also felt and experienced the same. So the Maltese, seeing a viper attack the hand of St. Paul, said: "Surely this man is a murderer, who, although he has escaped from the sea, vengeance does not allow him to live," Acts 28:4. So Callippus was killed by his own associates with the same dagger with which he had murdered Dion under the guise of friendship. So when Mitius of Argos had been killed in a riot, a bronze statue in the forum, when games were being held, fell upon the killer of Mitius

chastisement is at first painful; but then it produces fruit, the sweetness of good character.

Thirdly, Viegas on Revelation chapter 15, Commentary 1, section 1, properly explains "watching" as "having eyes," or having open and vigilant eyes. For it signifies God's providence and justice, which is entirely watchful, and does not inflict punishment by error, but strikes with the greatest judgment and examination, so that the greatness of the punishment does not exceed the greatness of the fault, nor indeed even equal it. Whence

Note: This watching rod signifies, first, God's power and dominion; also His watchfulness and providence. For this reason the almond rod of Aaron which blossomed, and which confirmed his pontificate, was a symbol of priestly vigilance, as I have said from Cyril and others at Numbers 17:8. So the Egyptians depicted God as an eye resting on a staff, to signify His omniscience and ever-watchful care, as if pastoral, as One who sees and governs all things like a shepherd and king, whose emblem is a scepter or rod, with which He feeds the good and strikes the wicked. So Cyril, book 9 Against Julian, after the beginning.

So the Egyptians depicted Osiris, as a king beholding all things, as a scepter having an eye carved upon it, say Macrobius, book 1, chapter 21, and Plutarch in his book On Isis and Osiris, where they add that the Phrygians depicted God, who governs all things, as a rod adorned with the sun. Hence the Greeks also: They name God (Theos) from "theeasthai" (to behold): for God, says Homer, is "the Sun who sees all things and hears all things." And many of the ancients, says Pierius, book 33 of the Hieroglyphics, represented God as a standing staff; because God stands immovable, sustaining and supporting all things, says Cyril above. How great, therefore, is the blindness of men who dare to sin in the sight of this most luminous avenging eye! For, as Pliny says: "God is entirely sense, entirely sight, entirely hearing, entirely soul, entirely mind, entirely Himself." So he himself says, in book 2 of the Natural History, chapter 7. And Tertullian, in the book On the Trinity, called God entirely an eye, who being all sees all: and elsewhere he says God's eye knows no sleep, since He is light itself, watchfulness indeed appointed by the very order of nature.

Secondly and properly, this watching rod signifies the swift vengeance of God; for this is what the Lord, explaining this rod, adds in verse 12: "You have seen well, for I will watch over My word to carry it out." So St. Jerome and Theodoret. Hence the Chaldean clearly translates: I see the king of the Chaldeans, hastening to do evil and to strike the Jews and other nations. Hence again, from the Hebrew, it can be translated with some as: I see the rod of the Watcher, namely God. So Attila said he was the scourge of God, and concerning the king of the Assyrians the Lord says, Isaiah 10:5: "Woe to Assyria, the rod of My fury, and the staff itself is in their hands, My indignation." So Ezekiel, chapter 7, verse 10: "Behold, he says, the day, behold it comes: destruction has gone forth, the rod has blossomed (long pregnant and foretold by Jeremiah), pride has sprouted," etc.

and killed him. So Bessus, after he had murdered his father and the crime had been concealed, at last, when about to dine at a certain inn, struck down with a spear a certain swallows' nest and killed the chicks; and when those present asked why he had done this, he said: "Do you not hear the swallows falsely crying out and testifying against me that I am the murderer of my father?" Those present, amazed, reported this speech to the king, and once the matter was established by certain evidence, Bessus paid the penalty. Plutarch relates this in his book On the Delay of Divine Vengeance. Sin therefore carries its punishment with it, and is bound to it, and just as an executioner holds a criminal bound by a rope and leads him to punishment, so vengeance presses and drags the sinner to his penalty. Moreover, this watching rod rouses sinners by terrifying them, and compels them to awaken from the sleep of sins, according to: "Awake, you just, and do not sin," 1 Corinthians 15:34. And: "Arise, you who sleep, and rise from the dead, and Christ will enlighten you," Ephesians 5:14. Hence some translate "watching rod" as "a rod that causes watching," taking it as the hiphil form in the Hebrew manner. Therefore "the life of mortals is a vigil," as Christ warned: "Watch, for you do not know at what hour your Lord will come," Matthew 24:42. For it is better to keep watch in modest labor than to keep watch in the fires of hell, especially since this watching leads to vigilant and everlasting joy in heaven.



Verse 13

13. A BOILING POT — that is, Jerusalem, set ablaze by Nebuchadnezzar through Nebuzardan; or, as it is in Hebrew, blown upon: for so Jerusalem is called, Ezekiel 11:7 and chapter 24:3. So St. Jerome, Theodoret, Rabanus, Hugo, St. Thomas, Lyranus, Dionysius. He alludes to the frying pans and pots of criminals and martyrs, such as those of the Maccabees, book 2, chapter 7:3, which Amos also threatens to the guilty in chapter 4:2. Such also was the bull of Phalaris.

Secondly, and better, as Hieronymus Prado says, the pot can be understood as being the same as the rod, namely God's breast, seething and boiling with bile, from which this fury and blast of God's indignation boiled over, of which Ezekiel 1:4 speaks. Hence the Syriac translates: a pot set up (placed over a fire) for cooking food.

Thirdly, and best, the Chaldean, Pagninus, and Vatablus take the Hebrew word naphuach not as a participle meaning "blown upon," but as a noun, and translate: I see a boiling, seething, bubbling pot, namely Nebuchadnezzar with his army, breathing out and boiling over with the fire of fury against the Jews; for this pot was coming from the north, that is, from Chaldea, to burn and devastate Jerusalem and other kingdoms.

Note: The pot signifies and confirms the same vengeance as the rod, but a more severe one. So Joseph saw the famine which he first saw signified through the ears of grain, confirmed and hastened through the cows, Genesis 41:32.

In the boiling pot he seems to allude to the hearth-fire which, in a brazier or pot, lest it be extinguished by the wind, was carried before the kings of the Chaldeans and Persians; for they worshiped fire as a god; hence their kings, aspiring to divine honors, had fire carried before them, as if to say: The advance fire is coming, and consequently Nebuchadnezzar himself, who like fire will rage against you, O Jews, and burn you up. So Sanchez.

Tropologically, Origen, Rupert, and Ambrose on Psalm 38, near the end: First God here presents to the penitent the rod of correction; but if they refuse, He reserves for the impenitent the pot of hell, just as that holy hermit saw King Theodoric cast after death into the pot of Vulcan, as reported in St. Gregory, Dialogues 4, chapter 30.

Secondly, St. Gregory, Moralia 18, chapter 11, and book 33, chapter 11: "The boiling pot," he says, "is the human heart seething with carnal desires and anxieties, kindled by the devil, and boiling through consent, when it casts forth as many waves, as it were by boiling, as it extends wickednesses of desires to outward works."

And St. Thomas: "The sinful soul," he says, "is called a pot: first, because of the fervor of concupiscence, Job 41:22: He will make the deep sea boil like a pot; secondly, because of the carnality of works, Micah 3:3: They broke their bones and cut them as into a cauldron, and as flesh into the midst of a pot; thirdly, because of the blackness of stain. Nahum 2:10: The faces of all of them are like the blackness of a pot. Moreover, this pot is kindled by fire: first, of love, Psalm 79:17: Burned with fire, and dug up, they shall perish at the rebuke of Your countenance; secondly, of anger and contention, Isaiah chapter 50:11: Behold, you who kindle fire, girt with flames; thirdly, of eternal damnation, Deuteronomy 32:22: A fire is kindled in My fury, and shall burn even to the lowest depths of hell." Thus far St. Thomas.

AND ITS FACE FROM THE FACE OF THE NORTH — that is, the pot itself was coming from the north, namely from Chaldea it was heading toward Judea. For "face" among the Hebrews, by synecdoche, is the same as "person"; for a person is recognized by their face: again, "person" is taken by metaphor even for an inanimate thing; for the Hebrews figuratively attribute a mouth, face, person, etc. to it.

Secondly, Maldonatus takes "face" to mean the mouth of the pot; for this, spewing flames, coming from Chaldea, was looking toward Judea. But the former sense is simpler; for in the same way he calls the face of the north the north itself, as he explains in the following verse.

The Chaldean explains what this "face" signifies, when he translates: and the standard of his (Nebuchadnezzar's) army, which is led and comes from the face of the north.



Verse 14

14. FROM THE NORTH — from Babylon, which although it is Eastern, is nevertheless northern in relation to Jerusalem; which is four degrees more equa-

torial than Jerusalem. So Theodoret, Dionysius, and Vatablus. Or rather because Nebuchadnezzar first besieged and took Nineveh, which was to the north of Chaldea, in this 13th year of Josiah, as many believe; then, going around Syria and pressing the northern nations into his army, he entered Judea through Dan, which is northern in relation to Jerusalem; for so Jeremiah explains himself in the following verse and in chapter 4, verses 6 and 13. So Hugo, Lyranus, and a Castro.

Symbolically, the north is cold, harsh, and the left-hand region of the world; hence left signifies sad things and the dire vengeance of God: but the south is warm, gentle, and the right-hand region of the world; hence it signifies the benign hand of God, and God's help and favor; thus God gave the Jews the law at Sinai, which is to the south of Judea, and this is what is said in Habakkuk 3:3: "God will come from the south." The north is therefore a symbol of death, and brings death to plants; the south, of life. For cold is the enemy, and as Cardanus says, the devil of nature; but life consists in warmth: therefore the sun is the life of the universe.

The north therefore signifies a storm, that is, that the calamity would be the greatest. For no wind is as fierce as the north wind, none so rapid, so cold, so burning; hence Sirach 43:22: "The cold north wind, he says, blew, and ice froze from the water; it will rest upon every gathering of waters, and like a breastplate it will clothe itself with waters. And it will devour mountains, and burn up the wilderness, and extinguish what is green as if with fire."

SHALL BE OPENED — shall be spread, shall burst forth; the Chaldean renders: shall begin to come; in Hebrew it is "shall be opened," as though hitherto shut up in the caverns and treasuries of God, now a great evil, a great disaster and calamity, shall be released and sent forth, which the Chaldeans will bring upon the Jews and other neighboring nations by subjugating and devastating them.

He alludes to the Hebrew tsaphon, meaning "north," as if to say "hidden," from the root tsaphan, meaning "to hide." For there was a report that because of the cold there were no or few Hyperboreans; or at least that the northern peoples were unknown to the Jews, and they had no commerce with them, says Forerius on Isaiah chapter 49:12. Hence mystically St. Augustine says the north is the seat of the devil and heretics, as is evident today as they rage in Germany, England, Scotland, and other northern regions. Hence in Song of Songs chapter 4:16, it is said: "Arise, north wind, and come, south wind, blow upon my garden, and let its aromas flow." Explaining this passage, St. Augustine, Epistle 20 to Honoratus, says: "The devil and his angels, turned away from the light and fervor of charity, and having progressed excessively into pride and envy, grew numb as with glacial hardness, and therefore are figuratively placed, as it were, in the north."

For to these mystically corresponds what Solinus writes physically about Boreas and the Northern regions, chapter 20: "A condemned part of the world," he says, "and plunged by the nature of things into a cloud of eternal darkness, and most frozen by the very receptacles of the north wind, alone of all lands it knows not the changes of the seasons; nor does it receive from the sky anything other than everlasting winter." Hence consequently, so that punishment may be inflicted where the fault was committed, and reward given where virtue flourished, the symbolists teach that God has two tribunals: one of clemency and happiness in the south, the other of severity and vengeance in the north.

Of the former it is said in Song of Songs 1: "Where do you pasture, where do you lie down at noon?" Hence God, wishing to mercifully heal the sin of Adam, walks gently toward the south, Genesis 3:8. That the other is in the north is clear, because from there Lucifer was cast down, who had said: "I will sit on the mount of the covenant, on the sides of the north," Isaiah chapter 14:13. There also, on the left (for the left part of the world is northern, the right is southern), with the reprobate standing, Christ will say on the day of judgment: "Depart, you cursed, into eternal fire."

UPON ALL THE LAND — of Judea; for that is what is discussed here. A similar passage is in chapter 25:9.



Verse 15

15. THEY SHALL SET EACH ONE HIS THRONE (that is, his tent, or his seat) AT THE ENTRANCE OF THE GATES (that is, at the gates, beside the gates) OF JERUSALEM — to besiege it. So St. Jerome, Rabanus, St. Thomas, and others. Lyranus alone explains it differently: namely, as if to say, once victory is won, the Chaldeans will set up the judges' throne, as was customary, at the gate, to judge and punish the Jews who resisted them.



Verse 16

16. I WILL SPEAK MY JUDGMENTS WITH THEM — namely with the Jews, that is, I will rebuke and reprove through Nebuchadnezzar, Zedekiah and the Jews as ungrateful, rebellious, treaty-breakers, and perjurers. Josephus adds, Antiquities book 10, chapter 10, that Nebuchadnezzar said to Zedekiah: "The great God, hating your wickedness, has subjugated you to our empire;" and this is clear from 2 Kings 25:6, below in chapter 4:12 and chapter 12:1.

Secondly, St. Jerome, Rabanus, Hugo, and Maldonatus: "I will speak judgments," they say, that is, I will show them in reality that I am taking punishments upon them for just causes, namely because of their crimes.

Thirdly, St. Thomas, Lyranus, and Dionysius: "I will speak," that is, I will decree, and by My command I will inflict judgments upon them, that is, just and deserved punishments. The first sense is the simplest and truest in this passage.

THEY OFFERED LIBATIONS — that is, as the Septuagint renders, they sacrificed; in Hebrew iekatteru, that is, they burned incense, they offered frankincense, which amounts to the same thing: for in sacrifices flesh was burned to God, and through fire and smoke ascended to God, and to signify this they placed frankincense upon the victims and burned it with them; for incense is owed and burned to God.



Verse 17

17. YOU THEREFORE GIRD UP YOUR LOINS — that is, first, make haste, prepare yourself. So it is said in Luke 12:35:

"Let your loins be girded;" secondly, strengthen yourself, be of brave spirit. So it is said in Job 40:2: "Gird your loins like a man." Hence it is clear that this is the literal and genuine sense, rather than what is commonly said, that by the girding of the loins, the Prophet and preacher is commanded to pursue chastity.

FOR NOT — in Hebrew pen, that is, "lest"; sometimes pen simply signifies the negation "not," as in Proverbs 5:6; Isaiah 27:3. It means the same here; hence our translator renders it "nor."

FOR I WILL MAKE YOU FEAR. — This is a Hebrew inversion (antianastrophe), as if to say: I will cause you not to fear; I will remove every danger that you might fear. Or secondly, it can be translated from the Hebrew: Lest I make you afraid, or, lest I crush or destroy you before them, as if to say: If you do not trust Me, I will abandon you, hand you over and allow you, says St. Jerome, to fear; indeed I will crush you, because of the dishonor you inflict upon Me, your God, in that you hesitate in the faith given to you by Him. So God punished the hesitant Moses, Numbers 20:12, and rebuked Peter fearing the strong wind, saying: "O you of little faith, why did you doubt?" Matthew 14:31. So translate the Chaldean, Pagninus, and Vatablus, and even the Septuagint according to St. Jerome.

I HAVE MADE YOU (I give, I appoint. We saw a similar passage in verses 9 and 10) AS A CITY — as it were a city, a pillar and a wall of bronze; for the preposition lamed and beth, that is "in," is used for caph, that is "like." Hence the Arabic translates: And now I have made you like a powerful city (or strong, or glorious) to which approach is impossible: and like a pillar, and I have made you a wall of bronze over all the land. The sense is, as if to say: I render and make you today most strong against all adversaries, so that you may be: first, like a fortified city, which defends itself excellently; secondly, like an iron pillar, which sustains all burdens placed upon it; thirdly, like a bronze wall, which receives and repels war machines without damage; and which, as Jerome says, is not tinted by any rust, nor perishes when struck by rains, but becomes stronger with age. Therefore the herald of God and a good pastor should be a pillar supporting the weak, Romans 14:1; he should be a wall exposing himself to dangers for his sheep; not mute, but of bronze in the sound of his preaching. The wall that God requires is described in Ezekiel 13:5: "You have not gone up against the enemy, nor have you built a wall for the house of Israel, to stand in battle on the day of the Lord." And the Poet:

Be this your wall of bronze:
To have a clear conscience.

Seneca in the Troades:

You were the defense for the weary Phrygians,
You were the wall, and propped upon your shoulders
That city stood for ten years.

Erasmus, Adages 817.

Wisely spoke Abbot Agathon in the Lives of the Fathers, book 7, chapter 13: "If you live with your neighbor, be like a stone pillar; which if wronged, does not grow angry; if honored, does not become puffed up."

God promises, says Theodoret, Jeremiah not peace, nor rest, but struggles and victory, just as Christ promised the Apostles, John chapter 16:1 and following. Hence the great courage and freedom of Jeremiah against princes and kings, namely from this one promise of God: because "I am with you;" for if God is for us, who is against us? See what hope in God accomplishes, how great are its powers! "He who dwells in the help of the Most High shall abide in the protection of the God of heaven," and all that follows in Psalm 90 pertains to this. Such were the ancient teachers, princes, and heroes of the Church.

So St. Ambrose, relying on God and strengthened by Him, bravely resisted the Emperor Valentinian and his mother Justina, who demanded that a church be given to the Arians: and when the counts and tribunes urged the Emperor to use his right, since everything was in his power, Ambrose replied: "If the Emperor asks of me what is mine, that is, my property, my money, I will not refuse; although everything that is mine belongs to the poor: but the things that are God's are not subject to imperial power. If you desire my patrimony, seize it: if my body, come: do you wish to lead me in chains? Do you wish to put me to death? It is sport to me: I will not surround myself with a guard of people, nor will I cling to the altars begging for my life, but I will offer myself as a victim for the altars." Calligonus assailed him: "Do you," he said, "while I live, despise Valentinian? I will cut off your head." To whom Ambrose replied: "God grant that you may fulfill what you threaten. For I will suffer what bishops suffer: you will do what eunuchs do." See his Epistles 32 and 33.

So Mattathias, recalling the mighty deeds of the Fathers accomplished under God's leadership, exhorts his men to resist King Antiochus, who wanted to lead the Jews into paganism: "Now therefore, O my sons, he said, be zealous for the law, and give your lives for the covenant of your fathers, etc.; for all who hope in God are not weakened. And do not fear the words of a sinful man, for his glory is dung and worms: today he is exalted, and tomorrow he is not found," 1 Maccabees chapter 2, verses 50 and 61.

So St. Theodore the Martyr, as Gregory of Nyssa testifies in his Life, when the executioners threatened him with savage tortures unless he abjured the faith of Christ, burst forth with these words: "For the confession of the Christian faith, let him who wounds, cut; and let him who strikes, tear; and let him who burns, add flame; and let him who is offended by these words, cut out my tongue."

So St. Vincent, as Prudentius testifies in his Hymn, challenging the executioners and going joyfully to the pyre, said to the tyrant:

The fire with which you, O malicious one,
Threaten the mystic writings,
You yourself will burn more justly;

And hastening quickly to the bed of fire:
The holy man mounted it willingly,
With fearless countenance,
As though, already conscious of his crown,
He were ascending a lofty tribunal of kings.

So St. Basil, when the prefect of the Arian Emperor Valens threatened him with destruction on account of the faith: "Would," he said, "that this might truly befall me, that for the truth I might be snatched from these bonds of the body!" When the prefect urged him to consider the matter more carefully, Basil replied: "I indeed am the same today and tomorrow; and would that you not change your mind!" So Socrates, book 4, chapter 21.

Jeremiah therefore, and every just man who is brave and steadfast, is superior to all adversities, and is such as Virgil depicts:

He stands firm like an unmoved rock of the sea.
As a rock of the sea, when the great roar comes,
Holds itself fast amid the many barking waves
By its mass, and the crags and foaming rocks around
Roar in vain, and the seaweed dashed against its side is thrown back.

Such was St. Lucy, virgin and martyr, who could be drawn away from faith and chastity by neither prayers nor threats, but fearlessly resisted the prefect Paschasius, trusting in the help of the Holy Spirit. And when Paschasius asked: "Is the Holy Spirit in you?" she replied: "Those who live chastely and piously are the temple of the Holy Spirit." But he said: "I will order you taken to a brothel, so that the Holy Spirit may desert you." To whom the virgin replied: "If you command me to be violated against my will, my chastity will be doubled for my crown." Therefore Paschasius, indignant, ordered Lucy to be dragged there; but by divine intervention the steadfast virgin stood so firm that she could not be moved from the spot by oxen or by any force. So the prefect ordered fire to be lit around her, drenched with pitch, resin, and boiling oil; but since not even the flame harmed her, he ordered her throat to be pierced with a sword after she had been tortured with many torments. Having received this wound, Lucy, foretelling the peace of the Church that would come when Maximian and Diocletian were dead, gave up her spirit to God on the Ides of December.

Rightly therefore the Church sings to her: "You are an immovable pillar, Lucy, bride of Christ; for all the people await you, that you may receive the crown of life." And again: "The Holy Spirit fixed her with so great a weight that the virgin of Christ remained immovable."
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Synopsis of the Chapter

God accuses the Jews of ingratitude: for Jacob, He says, I loved as a son, but Esau I hated. Where then is My love and My fear? Second, in verse 7, He accuses the priests that they offer polluted bread and blind and maimed victims. Hence third, in verse 11, with these removed, He promises to substitute new ones who will in every place offer piously and holily the most pure and most august mincha, that is, the sacrifice of the Eucharist.



Vulgate Text: Malachi 1:1-14

1. The burden of the word of the Lord to Israel by the hand of Malachi. 2. I have loved you, says the Lord, and you have said: In what have You loved us? Was not Esau the brother of Jacob, says the Lord, and I loved Jacob, 3. but hated Esau? And I made his mountains a desolation, and his heritage for the dragons of the desert. 4. But if Edom should say: We have been destroyed, but returning we will rebuild what was destroyed: Thus says the Lord of hosts: They shall build, and I will destroy, and they shall be called the borders of wickedness, and the people against whom the Lord is angry forever. 5. And your eyes shall see, and you shall say: Let the Lord be magnified beyond the border of Israel. 6. A son honors his father, and a servant his master: if then I am a father, where is My honor? And if I am Lord, where is My fear? says the Lord of hosts to you, O priests, who despise My name. And you have said: In what have we despised Your name? 7. You offer polluted bread upon My altar, and you say: In what have we polluted You? In that you say: The table of the Lord is despised. 8. If you offer the blind for sacrifice, is it not evil? And if you offer the lame and the sick, is it not evil? Offer it to your governor; will he be pleased with it, or will he accept your person? says the Lord of hosts. 9. And now entreat the face of God that He may have mercy on you (for by your hand this has been done), if in any way He may accept your persons, says the Lord of hosts. 10. Who is there among you that will shut the doors and kindle My altar for nothing? I have no pleasure in you, says the Lord of hosts, and I will not accept a gift from your hand. 11. For from the rising of the sun even to its going down, great is My name among the nations: and in every place sacrifice is offered and a pure offering is presented to My name: because My name is great among the nations, says the Lord of hosts. 12. And you have profaned it in that you say: The table of the Lord is contaminated, and what is placed upon it, with the fire that devours it, is contemptible. 13. And you have said: Behold, what a labor! And you have puffed at it, says the Lord of hosts, and you have brought in from plunder what is lame and sick, and you have brought it as an offering: shall I accept it from your hand, says the Lord? 14. Cursed is the deceitful man who has in his flock a male, and making a vow, sacrifices a feeble thing to the Lord: for I am a great King, says the Lord of hosts, and My name is terrible among the nations.



Verse 1: The Burden Of The Word Of The Lord To Israel

1. THE BURDEN OF THE WORD OF THE LORD TO ISRAEL. — "Burden," that is, a sad and burdensome prophecy, as I have already often said; whose horror he tempers by saying, "to Israel," as if to say: God has placed this burden on my lips, so that I may as it were carry it to Israel, and deliver it to him.

I will set forth and explain. For God loves Israel as His son, and therefore corrects and chastises him with this burden. More aptly and properly, therefore, our Vulgate translates the Hebrew אל el as "to Israel" rather than the Tigurina's "against Israel."

TO ISRAEL. — To the two tribes, namely Judah and Benjamin. For these alone, after the ten tribes were carried off to Assyria, claimed for themselves the ancient and ancestral name of Israel, especially because many from Israel, that is, from the ten tribes, whether left behind or fugitives, joined themselves to the two aforementioned tribes and merged into one nation and commonwealth with them, as I said in my commentary on Zechariah. So St. Jerome, Remigius, Hugh, and Lyranus. Here learn morally that Israel, that is, those strong with God and through God, cannot be any but those who cultivate fraternal union and fellowship; for those are weak and defenseless who, intent on themselves alone, separate themselves from the companionship and aid of brethren and associates. Well known is the saying: "In concord small things grow; in discord great things fall apart."

BY THE HAND OF MALACHI, — that is, through Malachi as a hand, that is, an instrument and tool. The mouth is therefore here called a hand by catachresis: because the hand is the instrument of instruments, as the Philosopher says.

Morally, learn here that he who corrects or chastises you for your vices or errors is Malachi, that is, an angel, and as it were an angel sent to you from heaven by God, indeed bringing you a heavenly oracle and a great gift, who ought to be respectfully received, honored, and loved by you. Therefore he who corrects another should think that he is performing the role of God's angel; and accordingly should fulfill this divine ministry angelically, that is, without anger or any other passion, sincerely, calmly, modestly, gently showing the depths of charity and compassion, just as the angels have compassion on human weakness and ignorance, which they understand fully when they correct people, according to that teaching of the Apostle, Gal. 6:1: "You who are spiritual, instruct such a one in the spirit of gentleness, considering yourself, lest you also be tempted." See what I have said there. In turn, he who is corrected should think that he is being corrected by an angel, and that this burden of chastisement, even if rather harsh, is imposed on him by God's command, and therefore should give thanks for it; as St. Charles Borromeo used to do, who besides others had formally appointed two serious priests as inspectors and censors of all his actions. For he had given them this duty, that they should continually watch over all his words and deeds, and note if he sinned in any matter, and freely and sincerely admonish him about it, and he listened to them kindly; and when warned of any error, he immediately corrected it: so his Life relates, Book VIII, chapter 16. He had of course learned this very thing from his predecessor St. Ambrose, who, as his Life relates, when warned by anyone, would give thanks to the one who warned him, saying that he had received a great benefit from him. Truly did the Wise Man say in Prov. 27:5: "Open rebuke is better than

hidden love. Better are the wounds of a friend than the deceitful kisses of a flatterer." And chapter 9:8: "Rebuke a wise man, and he will love you." And Ecclesiastes 7:6: "It is better to be rebuked by a wise man than to be deceived by the flattery of fools." On the other hand, the proud, because they are foolish, "when they perceive themselves assailed by rebuke, believe it to be the sword of persecution," says St. Gregory in Book X of the Moralia, chapter 3. Indeed the Wise Man says: "He who hates reproofs is foolish," Prov. 12:1. "The pestilent man does not love him who corrects him, nor does he go to the wise," Prov. 15:12. And verse 10: "He who hates reproofs shall die." And verse 32: "He who rejects discipline despises his own soul: but he who acquiesces in reproofs is a possessor of understanding." This is what the mourning angels proclaim in Jer. 51:9: "We healed Babylon, and she is not healed: let us forsake her." For "he who does not wish to be corrected, does not wish to be set right. And he who hates correction, this is a trace," that is, a certain sign, "of the sinner," that is, of one fixed in sins and obstinate like the devil, Sirach 21:7.

Therefore St. Basil in the Shorter Rules, Rule 159: "He who is of this kind, he says, his company among the remaining brethren is pernicious." Hence the same author elsewhere commands that such persons be separated from the congregation as plagues. The same, Rule 158: Just as, he says, a sick person anxious about the health of his body willingly accepts whatever the physician prescribes, even if the method of cure is bitter and harsh; so a humble person, and one who truly desires the salvation of his soul, promptly and cheerfully accepts correction, however biting and sharp.

Galen wrote a book on this subject, On Recognizing and Curing the Diseases of the Soul, where he teaches that just as the only hope of a sick person for recovering health lies in the physician, so all hope of salvation consists in this: if one seeks and finds a man endowed with virtue and prudence, and entrusts himself entirely to him to be instructed, corrected, and formed, and believes him rather than himself, even if he does not see in himself the defects which the other points out. This is what Sirach 20:4 says: "How good it is for the corrected to show repentance!" So did St. Peter when corrected by St. Paul, Gal. 2:11, and the Emperor Theodosius when corrected by St. Ambrose for the massacre of the Thessalonians, as the Tripartite History relates, Part II, Book VII, chapter 6. In the Chronicles of the Cistercian Order it is narrated that formerly in the monastery of Clairvaux there was this pious custom, that if anyone was warned or rebuked by another about some defect, the one rebuked would immediately recite the Lord's Prayer for the one who rebuked him, as an act of thanksgiving.

I HAVE LOVED YOU. — God contrasts Esau with Jacob, in that He loved the latter but hated the former. By Jacob understand the family rather than the person of Jacob, namely his posterity, that is, the Jacobites: likewise by Esau understand the Edomites, the posterity of Esau. Moreover He says: "I loved" in the past tense, not "I love" in the present, as if to say, according to St. Jerome: I loved the Jacobites of old, when they worshiped Me and loved Me in return: but now when they

turn away from Me, I likewise turn away from them. For "to love one who does not love in return is to waste the expenditures of love." But others better explain דלכי "I loved" as encompassing every tense, as if to say: Jacob I loved, love, and will love. For thus the Hebrews often signify all tenses through one. That this is so is clear from the fact that with these words He rebukes the present Jews for not responding to His love, but repaying love with hatred, as if to say: I have loved you from of old: for just as I loved your fathers, so also I love you their children. Otherwise the Jews would have objected, saying: What does it matter to us that You loved our fathers, when You hate us ourselves? Moreover the love of God is efficacious, and the source of all good and every gift: for from love and benevolence all beneficence is born. I have loved you therefore, and therefore I led you out of Egyptian slavery, I chose you into My Synagogue, I gave the law from heaven, I fed you with manna, I led you through the desert with a pillar of fire and cloud, I gave you miraculous victories over your enemies, I led you into Canaan, I established, protected, nourished, and enriched you; with kings, prophets, and all good things I heaped you.

AND YOU SAID. — The Hebrew vav is conversive, whose function is to turn the past into the future. Hence Vatablus translates "and you will say"; the Chaldean, "that if you say." For hitherto they had not said this, because they had not yet heard from God: "I have loved you"; but upon hearing it they began to clamor and say:

IN WHAT HAVE YOU LOVED US? — By what sign, by what gift, by what benefit have You shown Your love for us? See here the remarkable ingratitude of the people, by which they are not only ungrateful for so many benefits of God, but have even forgotten them, to the point that they do not recognize them; as if God were a stranger to them and had never conferred any good upon them; although from the books of Moses, Judges, Joshua, Kings, and the rest of Sacred Scripture it was established that they had received innumerable and very great gifts from God. This is what the Psalmist reproaches them with in Psalm 77:11: "They forgot His benefits and His wonders which He showed them." To this question of the ungrateful God responds and says:



Verses 2 and 3: Was Not Esau The Brother Of Jacob And I Loved Jacob, But Hated...

2 and 3. WAS NOT ESAU THE BROTHER OF JACOB (and a twin from the same birth?) AND (yet) I LOVED JACOB, BUT HATED ESAU? — So also the Syriac and both Arabic versions, as if to say: I chose and loved in advance Jacob with his posterity the Jacobites above Esau and his posterity the Edomites. And this first, when I said and foretold to the mother, while both were still in the womb of their mother Rebecca, and therefore before any merit or demerit of theirs: "The elder shall serve the younger," namely Esau shall serve Jacob, Gen. 25:23; where note that this hatred of Esau was not proper and formal (for God could not hate Esau before he sinned), but only a lesser love, namely that Esau was placed after Jacob and yielded to him in gifts and was subjected to him. So Gen. 29:31, where our Vulgate translates: "But the Lord seeing that (Jacob) despised Leah," the Hebrew, Chaldean, and Septuagint have: "But the Lord seeing that she was hated,"

Leah; where the neglect of Leah and the lesser love for her than for Rachel is called hatred: for Jacob did not properly hate Leah, whom as a wife he loved and supported. Second, when I preferred the Jews to the Edomites, giving to the Jews My law, Church, temple, Prophets, kingdom, etc., and subjecting the Edomites to them. Third, and most pertinent to the present matter, when I freed the Jews from Babylon, I left the Edomites captive there for your benefit; hence explaining He adds: "And I made his mountains a desolation," etc.

Note from St. Jerome, Theodoretus, Lyranus, Vatablus, Arias, Ribera, and others, that Malachi speaks literally not of the predestination of Jacob and the reprobation of Esau, as if to say: I predestined Jacob and the Jacobites, but reprobated Esau and the Edomites and consigned them to hell; for this is clearly false: because many Jacobites were damned and many Edomites, like Job with his friends, were saved: but he speaks of the preferential election of Jacob over Esau to temporal goods. For he looks back to that promise made to the mother of both, while still pregnant, Gen. 25:23: "Two nations are in your womb, and two peoples shall be divided from your womb, and people shall overcome people, and the elder shall serve the younger," namely Esau shall serve Jacob, and the Edomites the Jacobites; which passage manifestly speaks of election to temporal dominion, not spiritual. The sense therefore is, as if to say: I loved you, O Jews, more than the Edomites your brethren, of which I give you this sign and proof: when I had handed over both you and the Edomites to be devastated by the Chaldeans on account of your many sins, I, loving you and preserving My former love for your fathers, shortly after brought you back from captivity and restored you to your homeland: but the Edomites, because they were your enemies, I left in it for your benefit, and their land, reduced to a wasteland, I gave over to be inhabited by dragons. That this is the literal and genuine sense is clear from what follows. From this the Apostle allegorically rises in Rom. 9:13 to predestination and election to spiritual goods, of which that election of Jacob to temporal goods was a type. For just as God preferred the Jacobites to the Edomites in earthly riches, so in spiritual things He prefers and places before them the faithful in faith over the unfaithful, the just in grace over the unjust, the elect in glory over the reprobate. So St. Jerome and others throughout, whom the scholastics follow, and specifically Gabriel Vasquez, Part I, Question 23, Disputation 95, number 45. See what I have said on Rom. 9:13.

Morally, let each person here learn to appreciate God's love and beneficence toward himself, by which he has been preferred to many others in some respect — for example, if he is a religious, he is preferred to seculars; if a priest, to laity; if learned, to the unlearned; if a believer, to unbelievers, etc. And so if each person considers the gifts of his nature and grace, he will find that he has received from God certain particular and proper ones by which he surpasses others; just as conversely in some things he is surpassed by others; so that from the former he may have occasion for humility, and from the latter for praise and thanksgiving. See what I have said on Exodus 25:4. So in each saint in his own way that eulogy of Abraham is true: "There was none found like him in glory, who kept the law of the Most High," Sirach 44:20. And that saying of St. Paul: "Each one has his own gift from God, one in this way, another in that," 1 Cor. 7:7.

AND I MADE HIS MOUNTAINS A DESOLATION. — "His," namely of Seir, as certain manuscripts read with Rupert, that is, of Edom: for it is situated in mountains, like the Tyrol and Switzerland in the Alps. He proves that He hated and still hates Esau, that is, the Edomites, from the fact that He laid waste their region through Nebuchadnezzar, so that with the citizens carried off to Babylon and not brought back from there, it became a lair of wild beasts and a den of dragons. So Lyranus, Vatablus, Ribera, and others. For Nebuchadnezzar after the destruction of Jerusalem invaded and destroyed Edom, as I said in my commentary on Obadiah.



Verse 4: We Have Been Destroyed

4. WE HAVE BEEN DESTROYED. — In Hebrew יששנו russasnu, that is, we have been impoverished and reduced to extreme want: so the Chaldean, Pagninus, Vatablus, and Arias; namely through the devastation of fields and cities, which our Vulgate clearly translates "we have been destroyed"; the Septuagint: Edom has been overthrown.

BUT RETURNING WE WILL REBUILD WHAT WAS DESTROYED. — In Hebrew חרבורת charabot, that is, what has been laid waste and deserted; just as we see the Jews, whom we rival, having returned from Babylon to their homeland, rebuilt their houses and cities under Cyrus, Darius, and Artaxerxes.

THUS SAYS THE LORD: THEY SHALL BUILD, AND I WILL DESTROY. — Behold the hatred of Esau and the love of Jacob, as if to say: You, O Jews, have rebuilt Jerusalem and the temple, and I have protected and promoted your building: the Edomites will want to rival you and restore their cities in the same way; but I will oppose them and hinder and destroy their buildings. "Unless therefore the Lord build the house, they labor in vain who build it. Unless the Lord guard the city, he watches in vain who guards it," Psalm 126:1.

AND THEY SHALL BE CALLED THE BORDERS OF WICKEDNESS, — as if to say: Edom shall be called a destitute and accursed land, a land desolated on account of wickedness; a land which, as it had the guilt of wickedness, so also bears its punishment, to the point that all who pass through it will hiss and mock, saying: How wicked was this land, which God so desolated and, as it were, struck from heaven like Sodom. The word רשער risça, that is, "of wickedness," alludes to רשש russas, that is, "he has been impoverished," as if to say: Edom was a people of risça, that is, of wickedness, therefore russas, that is, impoverished and desolated. For from this שח rase or rus means poor; as if in Latin you were to say: The Edomite was a Cyrus, was rich; let him therefore become an Irus; he was, if not richer than Cyrus, certainly more terrible and more wicked; let him therefore be poorer than Irus. Just as Cyrus, slain by Tomyris queen of Scythia, became an Irus, when his head, enclosed in a leather bag full of blood, heard her mocking: "Cyrus, drink the blood which you so greatly thirsted for."

AND THE PEOPLE AGAINST WHOM THE LORD IS ANGRY FOREVER. — It is a metonymy: for under the cause he means the effect, namely under anger the vengeance flowing from anger, as if to say: The Edomites are the people upon whom God's wrath and vengeance will rest forever: because He will punish them with eternal devastation, destruction, and desolation.

You may ask, how is this true? For just as the Jews, so also the Edomites survived the destruction by the Chaldeans. For the Edomites were subjugated after this time by Simon Maccabeus and his son Hyrcanus, as Josephus attests in Book XIII of the Antiquities, chapters 16 and 17; indeed the Edomites took part in the Jewish War under Titus, as Josephus attests in Book VI of the War, chapter 7. I answer: it is true, first, because their captivity was never revoked by public decree, nor resolved by a general return; because they were all carried off in troops to Babylon, but were not brought back in troops from it, as the Jews were brought back by the edict of Cyrus, 1 Ezra 1:1. Nevertheless some remnants of them remained in Edom and neighboring places, which gradually grew and propagated, with the addition of settlers from other nations who migrated into Edom as a place abandoned and open to anyone: the result was that the inhabitants were not pure Edomites, but a mixed and virtually new people. See what I have said on Jer. 49:13. Second, these remnants of the Edomites were subjugated by Hyrcanus, as I have already said, who compelled them to circumcision and Judaism, and thus turned the Edomites into Jews. At that point, then, the Edomite nation and religion were cut off, and then this oracle of Malachi was fulfilled: "They shall be called the people against whom the Lord is angry forever": because He forever abolished their commonwealth and unfaithful synagogue, and transformed and merged it into the synagogue and commonwealth of the Jews, and made them subject to the Jews, both in civil and in sacred affairs. Therefore when Titus besieged the Jews, twenty thousand Edomites came to their aid, to fight for the Jews as brothers, indeed as fathers, masters, and lords. Finally, after the Jewish War the Edomites were gradually so destroyed that not even their name survives, as the nation, though scattered, and the name and distinction of the Jews does survive: for everywhere the Jews are distinguished and set apart from the native populations. The Jews wrongly take the Edomites to mean the Romans, as I said in my commentary on Obadiah.

Tropologically Remigius says: "Esau and Jacob, he says, brothers generated from one stock, represent the figure of vices and virtues: which two, although they are contraries, proceed from one source of the heart. For because we have free will, according to our choice we either turn aside to vices or to virtues. Esau is the firstborn: because vices come first through infancy, adolescence, and youth: afterward Jacob is born, who is interpreted as 'supplanter'; because the firmer age succeeding corrects

the errors of the weaker age and supplants them. Hence well is the elder brother said to have been hairy and a rough hunter, accustomed to the woods; the younger is described as gentle and simple, dwelling at home. And so under the name of Esau, God is said to hate vices, not the nature which He made good: and therefore He places his borders in desolation, so that all evil may be rooted out and vices may not grow again. But if shameless malice attempts to rebuild what has been destroyed, the Lord declares that He will destroy it again. Which He does in two ways: either when sinners are corrected, or when those who obstinately persist in sinning are condemned by just retribution."

To this George of Venice adds, in tome II of On the Oracles of the Prophets, section 7, number 318, where he asks why Esau is called Seir, and answers: because Seir signifies whirlwind, horror, terror, a he-goat, hairy, a faun (for Seirim are Satyrs), a demon — all of which rightly fit the wicked, living according to the flesh and blood, whose end is destruction, and whose wages are death (as the Apostle says) and hell. The lot of these, therefore, is demonic, fearful, full of horror, pain, and anguish. Hence Christ came to rescue animal man from Seir and lead him to Jerusalem, that is, to the vision of peace. And so Seir and Edom are the wicked, and especially the damned in hell. For of these it is most truly said: "And they shall be called the borders of wickedness, and the people against whom the Lord is angry forever." For the damned are the bellows and fuel of hell, upon whose heads the burning wrath and indignation of God continually presses, and that wrath is efficacious and fiery, vomiting forth conflagrations of flames with which He will burn them forever. Woe, woe, woe to crime and the wicked! May God avert this curse from our necks.



Verse 5: Let The Lord Be Magnified Beyond The Border Of Israel

5. LET THE LORD BE MAGNIFIED BEYOND THE BORDER OF ISRAEL. — He contrasts "the border," that is, the region of Israel, with the border, that is, the region of wickedness, namely Edom, in verse 4, as if to say: Let the Lord be glorified who punishes the wicked and rewards the good: because He devastated wicked Edom and exalted pious Judea, indeed He subjugated the wicked to the pious, and thus made the unfaithful and wicked into the faithful and pious. This was accomplished by Hyrcanus, as I have already said. Hence second, the Chaldean translates: The glory of the Lord is multiplied, for He has extended the borders of Israel, namely all the way to Edom. Third, others explain it thus, as if to say: May God extend the borders and dominion of Israel, so that by the same means He may equally extend His glory and magnificence, and may be known and worshiped by the nations subject to Israel. Fourth, others translate: Let the Lord be magnified beyond the border of Israel, as if to say: May the glory and magnificence of God not be confined to the narrow borders of Israel, but may they propagate and extend beyond them through the whole world. This began to happen under the Maccabees, through their victories obtained from heaven by God; but allegorically it was fully accomplished through Christ and the Apostles. For their sound has gone forth into all the earth, and their words to the ends of the world. For the true Israel is the Church and the Christian people, who have spread from Judea throughout the entire world. So today true believers, with Bohemia, Austria, Hungary, etc. subjugated, rejoice at the expanded empire not so much of the state as of the Church, and say: Let the Lord be magnified beyond the border of Israel.

Anagogically, as if to say: Let God be praised for the glory, triumphs, and multitude of Israel, that is, of the saints and the elect. For these marvelously praise God because they see that so happy a lot has fallen to them, especially when they see the borders of wickedness, that is, the assembly of the damned, especially of their friends and companions, so punished and burned by God, and that they themselves have been rescued and saved from their lot by the grace of God. So St. Jerome. See the Apostle, celebrating and glorifying God for this benefit throughout chapter 1 of Ephesians.



Verse 6: A Son Honors His Father

6. A SON HONORS HIS FATHER. — Having recounted His benefits to the Jews, God here passes to their offenses, which they ungratefully repaid. He therefore blames and accuses their ingratitude and irreverence. Note, "honors," that is, by the law of nature, divine and human law, he is bound to honor, and if he is truly a son such as he ought to be, he actually does honor. Now honor in this precept: "Honor your father and mother," encompasses four things: first, love; second, reverence; third, obedience; fourth, beneficence and support, if they are in need, as I said on Deut. 5:16.

IF THEN I AM A FATHER, WHERE IS MY HONOR? AND IF I AM LORD, WHERE IS MY FEAR? — For to a father honor is properly owed by a son, to a master fear from a servant — not only servile fear, but also liberal, which encompasses reverence, love, and diligent and exact obedience. Now God is the father of the faithful: first, by creation; second, by preservation and governance; third, by nourishment; fourth, by paternal care and providence; fifth, through faith and grace by which He justifies us and adopts us as children and heirs of His kingdom. He is likewise Lord by the same titles and others: that He has redeemed us, and as it were purchased us with the blood of His Son; that He is the supreme majesty whom every creature is bound to serve; that He has hired us as servants and laborers to cultivate His vineyard, with the promised reward of eternal glory, etc. By these titles God is the father and lord of all, even of the laity. Hence St. Jerome, Theodoretus, Remigius, and Hugh hold that this speech is directed by God to all the Jews, even the laity, and that they are accused of ingratitude, irreverence, and impiety, because they did not respond to His love, of which He said: "I loved Jacob"; but hated the God who loved them, dishonored and despised Him.

Malachi begins his prophecy and correction with the correction of the priests: because the reform of the commonwealth and the laity depends on the reform of the clergy and priests: for as the priest is, so is the people. Indeed in this century, the ignorance and evil life of many priests gave occasion to the heresy of Luther. Therefore Christ also, both at the beginning and at the end of His preaching, rebuked the vices of priests. The author of the Opus Imperfectum teaches this excellently, in St. Chrysostom's Homily 38 on St. Matthew, at the beginning, where he rightly compares priests to the stomach; for explaining the solemn entry of Christ on Palm Sunday into Jerusalem, when He first went to the temple: "And Jesus, he says, entered the temple of God. This was proper for a good son, that upon arriving he should run to his father's house and render honor to the one who begot him, so that you, having become an imitator of Christ, when you have entered any city, should first before every other action run to the church. This was proper for a good physician, that entering a sick city to heal it, he should first attend to the origin of the disease. For just as from the temple every good goes forth, so also from the temple every evil proceeds: just as when a physician first comes to a sick person, he immediately inquires about his stomach and hastens to restore it first: because if the stomach is healthy, the whole body is strong; but if it is disordered, the whole body is weak: so if the priesthood is intact, the whole Church flourishes; but if it is corrupt, the faith of all withers. And the heart and stomach are understood as the priests: because in spiritual matters the whole people is governed through them. And just as the heart is the seat of wisdom, so priests are the receptacles of spiritual wisdom, as Isaiah says of kings: Every head is in pain; but of the priesthood: Every heart is in sorrow."

He explains this by applying the functions of the stomach analogically to priests, saying: "For just as the stomach, receiving food, cooks it in itself and disperses it through the whole body; so also priests receive the knowledge of the word through the Scriptures from God, and cooking it within themselves, that is, treating and meditating on it within themselves, they supply it to the whole people. And just as when the stomach distributes, each member receives nourishment and converts it into itself according to its own nature; for example, what the liver receives all becomes blood; what the gall bladder receives all becomes bile; what ascends to the lungs becomes phlegm; what goes to the breasts all becomes milk: so when priests speak the word of God in the Church, all receive it; but each one converts it according to his own heart, so that the one and same word in upright hearts proceeds to life; but in perverse hearts it stirs up anger, like bile: in others it produces the sweetest love, like milk: in still others, hatreds, like harmful phlegm to be spat out. See therefore, O priests, how you compose yourselves in word and deed. For just as in the body, if some member is weakened, the stomach is not entirely weakened; but if the stomach is weakened, all members are found to be weak: so if any of the Christians sins, the priests do not altogether sin; but if the priests also are in sins, the whole people turns to sinning. Therefore each Christian will render an account for his own sin: but priests will render an account not only for their own sins, but also for the sins of all. He saw a tree with pale leaves, withered, and the diligent farmer understood that it had damage in its roots. For truly, just as when you see a tree withered with pale leaves, you understand that it has some fault near the root; so when you see a people undisciplined and irreligious, know without doubt that its priesthood is not sound." These words I have quoted at greater length, because every one of them is golden from a golden mouth.

Yet that God here speaks more properly and genuinely to the priests is clear from what follows: "Says the Lord of hosts to you, O priests." For the Hebrew has: Says the Lord of hosts to you priests, who despise My name. He says, namely what preceded: "If then I am a father, where is My honor?" Hence the Complutensian edition reads and punctuates so as to join all these words in this way: Where is My fear? says the Lord of hosts to you, O priests. So Lyranus, Pagninus, Vatablus, and others. Where note that priests are called sons of God above the laity, both because they are dedicated and consecrated to God, so as to belong to His family, as it were; and because they ought to be just and holy, so as to offer to God holy sacrifices and prayers for the people: for the holy are the adopted sons of God; and properly, because in the old law the Levites and priests were offered and given to God in place of the firstborn of the children of Israel, whom God had freed from the destroying angel and from death, and therefore had claimed for Himself, Exod. 13:2 and Num. 8:16. The sense therefore is, as if to say: You, O priests, God accuses and blames above all, because although you are His firstborn, particularly loved by Him above the laity and the rest of the children of Israel, and chosen as priests; yet you do not honor Him as a father,

nor revere Him as lord; but you dishonor and despise Him and His worship and victims. For fear here and elsewhere denotes reverence, adoration, sacrifice, and every worship of God: "For he who fears does not scrutinize, but worships, observes, adores, honors, glorifies, praises, commends," says St. Chrysostom in Homily 2 On the Incomprehensible Nature of God.

Hear St. Ambrose on the words of Malachi, at the end of tome II: "If you are a servant, he says, render to your master the obedience of fear: if a son, show to your father the affection of piety. But you, since you do not give thanks, neither love nor revere God. Therefore you are either a rebellious servant or a proud son. He who is a useful Christian should always speak praises to his father and lord, and procure all things for his glory; as the blessed Apostle says in 1 Cor. 10: Whether you eat, or drink, or whatever you do, do all for the glory of God. See what kind of banquet the Apostle wished the true Christian's to be: that the faith of Christ should be consumed rather than the fattening of lunch; and that the frequent invocation of the Lord's name should refresh a man more than a manifold and copious serving of food, and that religion should nourish the hungry better than rich fare." See what follows, where he beautifully teaches that the Christian ought to give thanks and sing praises to God the Father both in the morning and evening, like a nightingale and other birds.

Hear also St. Bernard in sermon 16 on the Canticles: "Thus He Himself, he says, showed Himself to me as a father; but I did not in turn show myself to Him as a son. With what face do I now raise my eyes to the countenance of so good a father, so bad a son? I am ashamed to have done things unworthy of my birth; I am ashamed to have lived degenerate before so great a father. Lead forth streams of water, O my eyes; let confusion cover my face," etc. And in sermon 83: "God demands, he says, to be feared as Lord, honored as Father, loved as Spouse. Which of these is preeminent? Love, of course. Without it, fear has punishment, and honor has no grace. And honor that does not come from love is not honor but flattery. And indeed to God alone be honor and glory: but neither of these will God accept if they have not been seasoned with the honey of love."

not to eat these, but that they were consumed by fire. Hence they reserved the better ones for themselves, or exchanged them for inferior ones, thinking it better to give the worse to the fire and the better to the belly. Hear St. Jerome: "What does it profit," he says, "if we offer the best? Whatever is offered will be devoured by fire;" this was a pretext for avarice and gluttony. So today we see certain priests and prelates who are splendid at their tables and banquets, but sordid at the altar and in the temple; who use precious tablecloths and Falernian wines at their tables, but torn linen and cheap drink rather than wine at the altar. On this matter Cardinal Bellarmine justly complains in The Groan of the Dove.

Morally, learn here first that to God, as the Author of all things, not just anything, but the best and most excellent things ought to be given. Second, against the heretics, that God is honored and delighted by the magnificence of temples, altars, sacred vessels, etc., because He is greater than all praise, and more magnificent than all magnificence. Famous and magnificent was the sacred table which, as Cedrenus, Baronius, and others attest, the Emperor Justinian erected in the august temple of Hagia Sophia. For it was made of gold, silver, and every kind of precious stone, wood, metal, and all things that the earth bears, the sea, and the whole world. From every precious material he had collected the most abundant, the best, the choicest; and having melted those that flow, he had mixed in the dry, and fashioned the whole into the form of a table: so that the entire varied work was a marvel to behold. Around it he displayed this inscription: "From Your own gifts we offer to You, Your servants, O Christ, Justinian and Theodora. Graciously accept these, O Son of God the Word, who for our sake assumed flesh and were affixed to the cross, and preserve us in Your right faith. And the commonwealth which You have entrusted to us, increase and protect it for Your glory, through the intercession of the holy Mother of God, the Virgin Mary."

Josephus, Antiquities XII, ch. 2, celebrates the table which Ptolemy Philadelphus, king of Egypt, sent as a gift to the temple of Jerusalem, in order to obtain from Eleazar the high priest the seventy translators who would convert the Holy Scriptures from Hebrew into Greek. For it was entirely of gold, two and a half cubits long, one cubit wide, and a cubit and a half high. It was adorned with revolving wave-ornaments and excellent sculptures. The exterior face of the border was distinguished by beautiful gems of oval shape. Beneath it ran a crown around the circumference, representing every kind of fruit, with clusters of grapes hanging down, ears of grain emerging, and pomegranates interspersed, all made of precious stones reproducing the natural colors of the fruits, and bound with gold around the entire table. On the table itself was carved a meander of great value, varied through the middle with gems like stars, with carbuncle and emerald shining most sweetly. The base was made of carbuncle, a palm's breadth wide, in the shape of a molding; and where the feet rested, it was eight fingers



Verse 7: And you say: In what have we polluted You?

7. And you say: In what have we polluted You? — that is, we have offered You polluted bread, that is, a polluted victim? Note here, O priest, that he who is polluted and offers a polluted sacrifice to God, as it were pollutes and defiles God Himself: because he defiles the table, the victim, and the food of God, especially in the new law, where the victim is Christ our God Himself. Wherefore the Apostle, I Cor. 11:27, expressly declares: "Whoever shall eat this bread, or drink the chalice of the Lord unworthily, shall be guilty of the body and blood of the Lord," that is, he shall be as it were a slayer of Christ and a slayer of God, just like Judas the traitor. "For when the sacraments are violated, He whose sacraments they are is Himself violated," says St. Jerome.

In that you say: The table of the Lord is despised (that is, contemptible). — Because, namely, you say: The altar of the Lord has now become cheap; and therefore any cheap things may be offered on it. For he calls the altar a table, because, as I have already said, a sacrifice is like a banquet, in which the guest is God: the table is the altar, the food is the victim, the drink is the libation, the minister is the priest. He here touches the root of the evil, and says that the cause of the contempt of sacred things is the cheapness of the altar itself, as if to say: You, O priests, despise my altar and say that it has become worthless, and therefore it matters little what or what kind of offering is made on it: and so you offer on it blind, lame, and maimed victims.

You ask, for what cause and on what grounds did they say the altar had become worthless? I answer first, because of the long cessation of sacred rites: because for seventy years of captivity they had been without temple, altar, and sacrifices. For this tends to produce in the minds of the inhabitants a forgetfulness, neglect, carelessness, and contempt for sacred things, as we saw in the villages of Belgium during the Dutch war abandoned by priests, where the country folk, especially the young and children who had never seen a priest, when they first saw one, stood amazed; or ran away, thinking they were seeing not a man but a monster, or a spirit, as I myself once had occasion to see and experience in that very place. Second, because they saw that the temple rebuilt by themselves did not equal the glory of the former temple, which the old men had seen and the young had heard about from the old, and they thought the sanctity of religion was lacking because the grandeur of the building was lacking, says St. Jerome; whereas on the contrary, "God requires not so much the adornment of the altar as the devotion of those who offer," says Remigius. Third, because the Jews recently returning from Babylon were poor; hence they could not give rich offerings to the priests, who consequently neglected the altar and gave themselves to other business by which they might procure their livelihood. So indeed today we see that when the revenues of churches are withdrawn or perish, the care and ministrations of priests perish or diminish as well. So Vatablus. Fourth, because they saw that God

in width. So great was the subtlety of the art that, when stirred by a blowing wind, it seemed the work of nature, not of art: and the thickness of the table was half a cubit. These and more details are in Josephus.

Mystically, from these examples let us learn to present to God an honored and magnificent table, not a cheap and despised one as the Jews did. We shall do this mystically if we offer to God our soul adorned with every kind of virtue. For the soul is like a microcosm to be dedicated to God, who is the macrocosm; and especially if we exercise works of charity. For by these we furnish a table not so much for the poor as for God Himself: for in this He delights and, as it were, feasts.

Symbolically, Remigius and St. Jerome say: "The victim of God is some good thing, such as prayer, almsgiving, etc. But a victim is blind if the mind of the one offering is not illuminated by the light of truth; or if the intention of the one offering is not pure. The prayer-victim is lame of him who approaches the Lord with a double mind. He is weak who does not have Christ, who is the power and wisdom of God. If such victims are offered, they cannot please God at all, but rather make the one offering guilty." Obedience is maimed when it subjects to a superior the will but not the intellect; the hand but not the mind.

Tropologically St. Jerome says: "We pollute the bread, that is, the body of Christ, when we approach the altar unworthily and, being filthy, drink the pure blood, and we say: The table of the Lord is despised — not that anyone would dare to say this openly, but the works of sinners despise the table of God." Hence the Apostle says of such people, I Cor. 10:20: "You cannot drink the chalice of the Lord and the chalice of demons: you cannot be partakers of the table of the Lord and of the table of demons," etc. Again, he pollutes the bread and the table of God, and hurls insults against God Himself, says St. Jerome, who is a teacher and preacher who teaches the word of God, which is the bread of the soul, for the sake of profit or human glory, and flatters the rich, honors sinners, and repels the holy poor, "thinking the table of the Scriptures of God to be the same as the tables of idols and of secular teaching."



Verse 8: If you offer the blind for sacrifice, is it not evil?

8. If you offer the blind for sacrifice, is it not evil? — So also the Septuagint and the Chaldean translate it interrogatively, as if to say: It is certainly evil, because it is against the law of Leviticus 22:22, which requires a victim that is whole and free from defect. More recent translators, such as Vatablus and the Zurich Bible, translate it affirmatively: "When you sacrifice a blind victim (supply: you say), it is not evil," but good and lawful. Therefore the avaricious priests sinned, who, in order to increase their offerings and their profits, rejected no victim offered by the people, even if it was blind or maimed; indeed, in place of a whole one offered by the people, they themselves substituted a lame or mutilated one from their own flock, reserving the whole one for themselves.

So today Christians sin who, for tithes and first-fruits, give handfuls or inferior animals, keeping the better ones for themselves; who thrust their lame, one-eyed, dull, and unfit sons into monasteries, and hand over the vigorous and sharp ones to the world; who give the time of their flourishing youth to the flesh and blood, and the time of their worn-out old age to piety and God, etc.; who give the better hours to studies and the worse to prayer: for they contemn the majesty of God who place themselves before Him, so as to assign to themselves the better things and to God the worse. If they offered such things and such persons to a prince or a king, would they not be beaten? He who would set before a king food half-eaten by pigs or dogs would be punished; shall he not be punished who offers to God things half-consumed by the devil, and still exhaling something diabolical?

Offer it to your governor (and see) if it will please him — that is, you will surely see that it will not please him, but will greatly displease him, and he will reject your gifts, and indeed be angry with you: for he will think himself despised and held cheap by you, because you offer such worthless things, namely blind, lame, and maimed animals, while reserving the whole ones for yourself. If then you would not dare to offer such things to your mortal human governor, how do you dare to offer them to the immortal God, who is the King of kings and the Lord of lords?

Or if he would accept your face — that is, you and your gift, which you offer turning your mouth and face toward him: for the face is the index of the mind and soul, and represents the whole man and person. For a comely, honest, generous, reverent face deserves to be accepted, and is received with a cheerful and kindly countenance by a prince, and much more by God: but an unbecoming, base, avaricious, shameless, irreverent face is despised and rejected by them, as if to say: A governor and prince will not accept such an avaricious and shameless face that offers him such an avaricious and shameless gift, but will oppose it; how much more will I not accept the same but turn away from it? So of the reverent, patient, and pious Job, God says in Job 42:8: "But my servant Job shall pray for you: his face I will accept."



Verse 9: And now entreat

9. And now entreat. — By these words he exhorts them not ironically, as Clarius and Arias would have it, but seriously to repentance, as is clear from what follows. So St. Jerome, Theodoret, Haymo, Rupert, Lyranus, and others.

For from your hand (so the Hebrew, Chaldean, Septuagint, Zurich Bible, and others: therefore Pagninus wrongly translates: From our hand) this has been done, that is: This crime is not your fathers', but yours; the fault belongs not so much to the laity as to you, O priests (for it is them he is addressing, as is clear from verse 6). Therefore humbly entreat the face of God, whom you have offended and provoked to indignation. So St. Jerome, Theodoret, Lyranus, and others. Vatablus interprets differently, as if to say: From your hands, that is, from the works of your hands this curse has proceeded, of which it is said in what follows, verse 14: "Cursed is the deceitful man who has in his flock a male, and making a vow, sacrifices a weak one to the Lord."

If perhaps He may accept your faces — that is, you and your offerings, as I said at verse 8. Some translate from the Hebrew thus: For He will take away, that is, if somehow He may take away from you His face, namely His angry face, or your sad face weighed down by evils, by showing you a cheerful face and thereby gladdening you. For the Hebrew nasa means both to accept and to take away or remove. Theodoret interprets differently, as if to say: Shall I receive you into grace without repentance and prayer for pardon?



Verse 10: Who is there among you that will shut the doors and will kindl...

10. Who is there among you that will shut the doors (of the temple) and will kindle (the Complutensian edition wrongly reads: will not kindle) the altar (that is, the fire of the altar, and through the fire the victims and incense that are daily burned to God on the altar) for me for nothing? — that is: None of you serves the temple and altar for free, but each receives wages for his labor, and is sustained and lives from the offerings of the altar; why then do you neglect the altar and my worship on it, and perform it carelessly? For if not out of regard for religion and God, at least out of regard for your wages, and bound by the obligation of justice, you ought to carry out this office of yours, for which you were hired at a price, diligently and carefully. So St. Cyril, St. Jerome, and others. Note that the Zurich Bible translates literally from the Hebrew thus: Would that one of you would shut the doors! Do you then kindle fire on my altar for nothing? which our Translator expressed in other words but with clearer meaning when he translated: Who is there among you that will shut the doors, and will kindle my altar for nothing? Others however, with the Septuagint and Chaldean, translate it contrarily in this way: Who is there among you that will shut the doors, so that you would not kindle my altar in vain? — that is: Would that someone among you would shut the doors of the temple, so that you would not burn upon my altar these polluted victims in vain, that is, to no purpose. For those do not please me, but what pleases me is the pure mincha of Christ, which is offered throughout the whole world, as follows. So Theodoret, Vatablus, and Clarius. Hence also St. Jerome notes that the Greek dorean, that is, for free, can be translated as, in grace: "namely," he says, "that they may not have the grace of serving at the altar of the Lord, but be deprived of it." This second meaning fits very well both with the Hebrew and with what follows: and the Hebrew chinnam often means freely, in vain, to no purpose, as in Psalm 34:19: "They hated me freely" (in Hebrew, chinnam).

I have no pleasure in you, says the Lord. — The Zurich Bible: There is no good pleasure in you for me, that is, you do not please me, you are not acceptable to me because of your irreligiosity, neglect, and contempt of sacred things. For the Hebrew chepets means pleasure, good pleasure, delight, and the affection of love and benevolence, which the Septuagint usually translate and call eudokian. "And (that is,

therefore) I will not accept a gift (in Hebrew, ha-mincha, about which more shortly) from your hand." For the old sacrifices were not pleasing by their intrinsic efficacy (ex opere operato), as they are in the new law, but only by the merit of the one performing them (ex opere operantis). Since therefore those performing and sacrificing here displeased God, the sacrifices also displeased Him; and so through Christ, together with the Synagogue, the law, and the nation, they were abolished. The same will happen to Christians. Hear St. Chrysostom on Matthew 20: "First," he says, "darkness will come in the valleys as the day declines toward sunset. When therefore you see the hills becoming dark, who doubts that night has already come? So first among the secular and lay Christians does the darkness of sins begin to prevail. But now when you see that dark iniquity has seized the priests placed on the highest summit of spiritual dignities, who are called mountains and hills, how can it be doubted that the end of the world is at hand?" The same, Homily 47 on Matthew 24: "If some part of a house," he says, "has been cut away, with effort it can still be repaired. But if the very foundation has been shattered, what will the head of the household do, except lay new foundations in some other place, and transporting the stones from the prior location, build himself another house? So also in spiritual matters: if indeed the common people sin, they are corrected through penance; but if the priesthood itself, which is the foundation of the people, has been ruined, what is God to do? According to Christ's words: You are the salt of the earth; but if the salt has lost its savor, with what shall it be salted? It is good for nothing further except to be cast out and trodden underfoot by men," Matthew 5:13.



Verse 11: For from the rising of the sun even to the going down, my name...

11. For from the rising of the sun even to the going down, my name is great among the Gentiles — that is: I no longer wish to be confined within the narrow borders of Judea; Jerusalem is too small for me, the temple too cramped: I am constrained in Palestine, for I fill heaven and earth. Therefore it is fitting that the whole world be my temple, that all nations everywhere worship me with victims and sacrifices. Wherefore shortly through Christ I will bring it about that my name is proclaimed to the nations throughout the whole world, and that they everywhere acknowledge, adore, and celebrate me.

And in every place there is sacrifice, and there is offered to my name a clean offering. — "There is sacrifice and is offered," that is, shortly through Christ and the Apostles it shall be sacrificed and offered: for the Prophet speaks prophetically, and prophesies about future things, as if to say: I do not want, O Jewish priests, your sacrifices; rather I will shortly abolish them, both because they are impure and polluted, and because they are offered in one place by a few Jews. Therefore in their place I will, through Christ, substitute another sacrifice, which will be in itself most pure and most holy, and which will be offered to me everywhere on earth by all nations whatsoever.

You ask, what is this clean offering? First, the Jews answer that it is the prayers which pious Jews dispersed among the nations offered to God in every place. Hence the Chaldean translates: I will accept your prayers, and my name shall be sanctified by your hands, and it shall be as a clean offering before me. But from the text it is clear that this is false. For God here rejects the sacrifices of the Jews, saying: "I have no pleasure in you. And I will not accept a gift from your hand;" and He contrasts with them the sacrifices of the nations, and accepts those.

Second, Hugh thinks it is the offering which Gentile proselytes and those acknowledging the God of the Jews offered in the temple of Jerusalem. But the phrase in every place stands in the way, which Hugh wrongly inverts and explains as if to say: From every place.

Third, Arias takes it to mean the offerings and victims which the nations in the time of Malachi, recognizing the true God from the movement of the heavens and the governance of the universe, offered to Him everywhere. But the nations were sacrificing to Jupiter, Hercules, Baal, not to the true God: for they held Jupiter to be the ruler of the universe. For few among the pagans, such as Job and his friends, recognized and worshipped the true God: all the rest worshipped idols, which are therefore called in Scripture the gods of the nations.

Fourth, Calvin and the heretics, who deny every sacrifice properly so called in the new law, take it as a mystical offering, namely the worship of God through faith, hope, charity, prayer, invocation, and praise, and pious works, especially of charity and almsgiving, or the conversion of souls. The same is the view of Clarius and Vatablus, whom Tertullian seems to favor in Book V Against the Jews: but the same author contradicts them in Book III Against Marcion, ch. 22, where he explains himself, and by the clean offering understands the sacrifice of the Eucharist, and the praises and hymns of God which were customarily sung with it: for which reason he usually understands by prayer and hymns the Eucharist, just as other Fathers from time to time call it thysia, that is, prayer, sacred supplication, liturgy; indeed for this reason it is called the Eucharist, that is, thanksgiving.

But I say truly, it is a matter of faith that this clean offering is the sacrifice of the body and blood of Christ in the Eucharist. Whence it is clear against the heretics that the Eucharist is not only a sacrament but also a sacrifice. This is proved first, because the Hebrew for offering is mincha, which word, although by its origin it signifies any gift, donation, offering, or sacrifice, has nevertheless been appropriated by Moses and God to one sacrifice, namely to signify properly the grain offering, which was made from flour or bread, and which is described in Leviticus 2, as I said there. Now this mincha, or grain sacrifice, was a sacrifice properly so called, as is clear from Leviticus 2, and was a type of the Eucharistic sacrifice: for in both, flour and bread are offered, but in the Eucharist transubstantiated and changed into the body of Christ. Since therefore the typical and Jewish mincha was a sacrifice properly so called, it follows much more that the true and Christian mincha, namely the Eucharistic, is a true and proper sacrifice. Hence the Septuagint translates: In every place incense is offered to me, and a clean sacrifice; the Arabic: From the risings of the sun to its settings my name is glorified among the nations, and they bring me victims and incense to my name in every place; the Syriac: In every place they make incense to me, and offer clean oblations to my name; the Zurich Bible: In every place incense and a pure meal-offering is offered to my name. For the pure meal-offering is the grain sacrifice, or the flour with which they sprinkled the head of the victim to be sacrificed: hence from this mola (meal) the verb immolo (I sacrifice) was derived. Malachi alludes to the perpetual sacrifice which they offered daily both morning and evening, in which the victim was a lamb, with the tenth part of fine flour mixed with oil, Exodus 29:38. For the lamb represented Christ, and the fine flour the species of bread under which He Himself is sacrificed in the Eucharist.

Second, the same is indicated by the word clean, as if to say: This mincha will be in itself a clean and holy victim, so that it will always remain clean, even if those offering it are unclean. But only the Eucharist is such, in which the victim is Christ Himself, most pure and the Holy of Holies.

Third, because Malachi here speaks only to the Aaronic priests, as I said at verse 6, and to their table and polluted victims he opposes the priests, the altar, and the clean victim of the new law. Therefore he speaks of a sacrifice not metaphorical and mystical, but genuine and properly so called. For these three — namely, priest, altar, and sacrifice — are correlative, so that where one is, the other two must necessarily be present. For the priest is the priest of the sacrifice that is offered on the altar; and conversely, the sacrifice offered on the altar is the sacrifice of the priest sacrificing on the altar. Since therefore these three truly existed in the old law, which was a type of the new law, it follows that in the new law also there are true and proper priests, altars, and sacrifices, especially because no Church or religion, indeed no nation worshipping God or an idol, has ever been without a priest and a sacrifice. For nature dictates that God is to be worshipped with worship and sacrifice.

Fourth, the same is proved by the word sacrificatur (is sacrificed), for which the Hebrew is muctar, that is, is burned, is set on fire, is fumigated, is consumed by fire. But prayer is not set on fire or consumed by fire, but a victim properly so called is. Hence muctar is the same as "is sacrificed," because formerly every sacrifice was burned to God. But now in the Eucharist it is not burned, but in another more worthy manner it is sacrificed to God, and in His honor is transubstantiated, and by eating is consumed: about which more shortly.

Fifth, the same is shown by the phrase in every place and among the nations. For there is no sacrifice that is offered everywhere among the nations by the faithful, except the Eucharistic sacrifice.

Sixth, the Council of Trent teaches that this passage is to be understood in this way, Session 22, chapter 1, as do all the Fathers and doctors, namely St. Jerome, Theodoret, Remigius, Rupert, Haymo, Hugh, Lyranus, Ribera here, likewise Clement of Rome, Apostolic Constitutions Book VII, ch. 31, St. Martial,

Epistle to the Bordelais, ch. 3, Irenaeus Book IV, ch. 32, Justin Against Trypho, Cyprian Book I Against the Jews, ch. 16, Cyril, Catechesis 16, Eusebius Book I of the Demonstration, ch. 6, St. Augustine Book XVIII of the City of God, ch. 35, St. Chrysostom on Psalm 95 and Oration 2 Against the Jews, Tertullian in the passage cited, Damascene Book IV, ch. 14, and moreover the Rabbis, such as Rabbi Samuel, Treatise On the True Messiah to Rabbi Isaac, ch. 20, and others cited in Galatinus Book XI, ch. 11; see Bellarmine Book I On the Mass, the whole of chapter 10, where he refutes all the evasions of the heretics.

Calvin and Antonius Sadeel, and others who dismiss the Mass, object that mincha is here taken figuratively for pure religion and the spiritual worship of God, by which we worship and adore God in the mind; because, they say, the Hebrew for sacrificatur is muctar, that is, incense is offered, fumigation or incense is burned, as the Septuagint translates. But there is no incense that we offer to God in the new law properly so called, but only mystical incense, namely prayer and the pure worship of God: therefore that is what is meant here. I reply: the root of muctar is catar, which, although it properly means to fumigate, to burn incense; yet often by metalepsis it means to sacrifice: because in the sacrifice of old the victim was burned, and so through fire and smoke it ascended to God: so all the lexicons and all the Hebrews teach. The Eucharist therefore is the clean offering, which is muctar, that is, sacrificed to God. Add that there is an allusion to the old Jewish mincha, on which frankincense was placed, all of which was properly muctar to God, that is, fumigated and burned, according to the law of Leviticus 2:2: for by the frankincense, which by the usage and rite of all nations is burned to God, it was signified that this thing, namely the mincha, that is, the grain sacrifice, was offered and sacrificed to God. Hence also in our solemn Masses thurification is employed. By this thurification, therefore, the Prophet by metonymy understands the sacrifice, of which it is the sign and symbol, indeed a part; but more on this shortly. Now let us examine the individual words more closely.

In every place — because nothing so celebrates and magnifies the name and glory of God throughout the whole world as the sacrifice of the Eucharist, in which Christ Himself offers Himself as a victim to God the Father through the hands of His priests, as I shall show shortly.

There is sacrifice. — The Septuagint, the Zurich Bible, and Pagninus translate: incense is offered; the Syriac: they place incense, they burn incense; the Antiochene Arabic: they make incense to me; the Alexandrian Arabic: they bring me incense. For the Hebrew muctar is a passive participle of the Hophal conjugation, which accordingly can be taken either as a noun, meaning incense, fumigation; or as a verb, or rather a verbal, meaning is burned, is set on fire; the Septuagint took it as a noun, our Translator as a verbal. Here note that the Eucharist is called incense or thymiama. First, because it contains the body of Christ as a victim, burned to God on the altar of the cross with the fire of charity, which like incense exhaled a most sweet odor to God, by which it appeased His anger and reconciled Him to mankind. Second, because the Eucharist is confected and seasoned with sacred prayers, which are incense to God, according to Psalm 140:2: "Let my prayer be directed as incense in Your sight." So St. Chrysostom on Psalm 95: "Clearly," he says, "he interpreted the mystical table, which is the unbloody sacrifice. And he calls the pure incense the sacred prayers which are offered after the sacrifice. For this fumigation refreshes God — not that which is taken from earthly roots, but that which is exhaled from a pure heart." Finally, the Eucharist is called incense because it not only represents but actually contains Christ, who was burned for us on the altar of the cross, that is, roasted by sorrow and love, and sacrificed to God.

Tropologically, the incense is the ardent prayers, sighs, and vows of both priests and faithful, when they either consecrate and confect, or receive and eat the Eucharist, according to what is said in Apocalypse 4:8, that the angels had and offered to God "golden bowls full of perfumes, which are the prayers of the saints." Hence St. Chrysostom, Homily to the People of Antioch: "Therefore," he says, "let us depart from that table like lions breathing fire, having become terrible to the devil, and revolving in our minds our Head, and the charity which He showed us."

Is offered. — In Hebrew muggas, that is, is brought, is led to, is offered, is applied, is brought near. For the root nagas means to approach, to draw near: for the victims and gifts that are offered to God, as it were, approach and draw near to Him, especially the Eucharist, in which the victim is Christ the Son of God Himself.

Offering. — In Hebrew mincha, that is, a gift, a present, which is brought to God, given, offered, from the root nacha, that is, he brought, he gave, he offered. Now the mincha was properly a grain sacrifice, namely of flour and bread, Leviticus 2, which therefore by its very form and appearance was an express figure of the Sacrament and sacrifice of the Eucharist: hence together with it in the daily sacrifice of the lamb, wine was poured out daily according to the law of Exodus 29:40, which repre-

sented the other species of the Eucharist, namely wine, under which by the power of the words of consecration the blood of Christ is placed and sacrificed, just as under the species of bread by the power of the same words the body of Christ is placed. Moreover, with the mincha they burned and offered oil, frankincense, and salt: oil signifies the mercy of Christ, which in this Sacrament and sacrifice He daily displays to us as if new and revived; frankincense, His religion and most sweet fragrance, with which He sacrificed Himself to the Father on the cross, and again sacrifices Himself in the Eucharist; salt, the eternity and incorruption which through the Eucharist He will bring us in the blessed resurrection, as He Himself promised, John 6:55. I have said more about these things at Leviticus 2. So also that the ancient sacrifices of the pagans — who ate porridge and bread rather than meat — were unbloody and pure, that is, of grain not of flesh, Ovid teaches in Fasti I:

What could reconcile the gods to man before Was grain, and a bright grain of pure salt.

And so in sacrifices the mola (salted meal), as it was called, consisted of grain and salt: for the mola, says Festus Pompeius, was nothing other than roasted grain sprinkled with salt; and because the victims were sprinkled with it when ground, it thence acquired the name mola: which accordingly Virgil, Aeneid II, calls salted produce:

And salted grain, and fillets around the temples.

So also Tibullus, Book III, Elegy 4:

And the vain race of men, fearing all things of the night, Appease them with pious grain, and crackling salt.

Again Ovid, Fasti IV:

You may give grains of spelt to the Goddess, and the honor Of crackling salt, and grains of incense on the old hearths.

The same, Fasti I:

Hence I am called Janus, to whom when the priest places A grain-cake and spelt mixed with salt.

Moreover Arnobius, Book II Against the Nations, teaches that grain offerings existed before the knowledge and use of incense: "Incense," he says, "neither Romulus himself, nor Numa who was skilled in devising religious rites, knew to exist or to be produced, as the pious grain shows, with which it was customary to perform the duties of solemn sacrifices."

Clean — first, because the body of Christ, which is offered in the Eucharist, is most pure and most holy, as having been formed from the Virgin by the work of the Holy Spirit, and hypostatically united to God Himself. Second, because it cannot be defiled by any unworthiness or malice of the priests or of those offering, as the Council of Trent states, Session 22, chapter 1. For even if the priest were the most wicked of men, the Eucharist nevertheless always retains its purity and its power of cleansing from itself, that is, from the work performed (ex opere operato). Third, because the Eucharist frees people not only from sins, but from the causes of sins, namely from concupis-

cence, temptations, and passions it purifies, and either removes occasions of sin or adds strength to overcome them.

Finally, there were three kinds of sacrifice prescribed by God for the Jews, Leviticus 1. The first was the holocaust, namely an ox, sheep, or dove, which was entirely burned in honor of God. The second, a victim for sin, namely for its expiation. The third, a peace offering, by which, for peace, that is, for safety and benefits either already obtained, they gave thanks to God, or for those yet to be obtained they prayed. In the new law these three have been succeeded by the single sacrifice of the Eucharist, which eminently embraces these three kinds in itself. For it is the most worthy holocaust to God, by which the supreme majesty of God is worshipped and honored, and it is the renewal and repetition of that holocaust by which Christ offered and sacrificed Himself entirely to the Father on the altar of the cross. It is likewise a propitiatory sacrifice for sins, according to Hebrews 10:6: "Holocausts for sin did not please You; then I said: Behold, I come. In the head of the book it is written of me, that I should do, O God, Your will." And verse 10: "In which will we have been sanctified through the offering of Jesus Christ." Third, the Eucharist is a peace offering, by which we give thanks to God for all gifts received, and pray for those yet to be received.

Morally, learn how pure and holy the priest ought to be, who consecrates, touches, eats, and distributes the most pure offering, indeed purity itself — Christ, I say, the Holy of Holies — which is not granted to the angels. Therefore an angelic, indeed more than angelic purity is required, that we may receive, indeed confect, the Lord of angels. Therefore to the Jews, and much more to Christians, God declared, Leviticus 20:26: "You shall be holy to me, because I the Lord am holy, and I have separated you from other peoples, that you should be mine." And Leviticus 22:32: "I am the Lord who sanctify you." See what I said there, and at Leviticus 9, at the end of the chapter. Truly our Thomas the God-taught, Imitation of Christ Book IV, chapter 12, says: "O how great and honorable is the office of priests, to whom it is given to consecrate the Lord of majesty with sacred words, to bless Him with their lips, to hold Him with their hands, to receive Him with their own mouth, and to minister Him to others! O how clean ought those hands to be, how pure the mouth, how holy the body, how immaculate the heart of the priest, into whom the Author of purity so often enters! From the mouth of the priest nothing should proceed but what is holy, nothing but what is honest and useful, he who so often receives the Sacrament of Christ. His eyes should be simple and modest, which are accustomed to behold the body of Christ. His hands should be pure and raised to heaven, which are accustomed to handle the Creator of heaven and earth. To priests it is especially said in the law: Be holy, because I the Lord your God am holy."

Because my name is great among the nations. — The word because can be taken partly in its proper and causal sense,

that is: The reason why the nations will offer to God an offering as pure and noble as the flesh and blood of Christ the Son of God Himself is that they will esteem me and my name highly; for they will believe and profess me to be the supreme and most august deity, and therefore they will offer me the supreme and most august sacrifice just described. Partly improperly and consecutively, so that in Hebrew usage because does not signify the cause, but the consequence and effect, as if to say: From this sacrifice of the Eucharist it will follow that my name is magnified; through this sacrifice I will be wonderfully glorified, and my name also.

You ask: Whence and by what reasoning? I answer first, because the Jews and the Gentiles offered to God, or to their gods, sheep, oxen, goats, produce, and other creatures, to declare that God is the cause, principle, and end of all created things, and that they had received, were receiving, and sought all good things from Him. But Christians in place of creatures offer to God in the Eucharist Christ the Lord, the Son of God, who is the firstborn of every creature. Therefore as much as Christ the Creator is nobler than every creature, so much more is God honored and glorified by this offering of Himself than by the victims of the Jews and the Gentiles.

Second, because sheep, oxen, and goats are not worthy prices for sins: but the flesh and blood of Christ are worthy. Through these, therefore, satisfaction is made equally to the offence and justice of God, and consequently God and His justice are supremely honored, appeased, and reconciled through them.

Third, because through the Eucharist offered to the one and true God, idols and idol-offerings, that is, sacrifices immolated to idols, have been excluded; and consequently God's unity, dignity, and majesty among the nations throughout the whole world has been restored. For they acknowledge and profess in the Eucharist that they believe, worship, and adore no other divine powers that they formerly worshipped, but only the true God.

Fourth, because through this victim of Christ the supreme goodness of God is recognized, who gave His Son to us as Redeemer: and His justice, by which He punished sin with the death of His only-begotten Son: and His wisdom, by which He found a way to save us; but in such a way that at the same time His honor and just vengeance would be satisfied, namely by sending His Son in the flesh, who by suffering and dying in it would make satisfaction to the offended divine majesty: and His power, by which He instituted so august a sacrifice, commensurate and equal to Himself. The same can be seen in the other attributes of God, which became known to the world through Christ.

Fifth, because in the Eucharist "the merciful and compassionate Lord has made a memorial of His wonders," when He "gave food" so august "to those who fear Him," Psalm 110:4. For the Eucharist refreshes in our memory the benefit of creation, redemption, justification, glorification, and all the rest, as I showed at Zechariah 11:17.

Sixth, because the Eucharist is the miracle of miracles, the work of God's works, the wonder of the ages, according to Zechariah 9:17: "For what is His goodness and what is His beauty, but the wheat of the elect and the wine that makes virgins fruitful?" Therefore St. Dionysius, Ecclesiastical Hierarchy ch. 2, calls the Eucharist "the consummation of all sacraments, the most divine and sacrosanct Sacrament, sacrosanct and most august mysteries." St. Martial, Epistle to the Bordelais, ch. 3 and 4, calls the Eucharist "the communion of the living God, the divine table, and food in perfect faith entirely heavenly." Irenaeus, Book IV, ch. 32, calls it "the new offering of the New Testament;" St. Cyprian, in his book On the Supper of the Lord, "inconsumable food;" Optatus of Milevis, "the pledge of eternal salvation, the protection of faith, the hope of resurrection;" St. Ephrem, in his book On the Nature of God Not to Be Scrutinized, "immortal fire: This indeed," he says, "exceeds all admiration, all thought, and all speech, what our only-begotten Son Christ the Savior did for us: He granted me fire and spirit to eat and drink, namely His body and blood." St. Chrysostom, Homily 14 on I Corinthians: "When I say blessing," he says, "I mean the Eucharist, and in saying Eucharist I open the entire treasury of God's benevolence. For with the chalice we have obtained the unspeakable benefits of God," etc. St. Cyril, Catechesis 4, says that through the Eucharist we become "Christ-bearers, and partakers of the divine nature."

Seventh, because through the Eucharist both the priest and those offering and assisting, indeed all the faithful of the entire Church, participate in the blood, redemption, and all the merits of Christ. Again, through it all grace with its source and author, namely Christ, is channeled to us. Hence truly and wisely our Thomas the God-taught, Imitation of Christ Book IV, ch. 5, says: "When the priest celebrates, he honors God, gladdens the angels, builds up the Church, helps the living, grants rest to the dead, and makes himself a partaker of all good things." Is this not the great glory of God's name, the great praise and glorification of God? Hence it is called the Eucharist, because it is itself the supreme thanksgiving. For we can render nothing greater to God for the natural and supernatural benefits we have received than Christ Himself: for Christ equals all other benefits of God, indeed surpasses them immeasurably. Hence St. Chrysostom, Book VI On the Priesthood: "At that time," he says, "angels attend upon the priest, and the whole order of heavenly powers raises its voice, and the place near the altar is filled with choirs of angels in honor of Him who is sacrificed." He confirms this by the vision of a holy man, who asserted that during Mass he saw a multitude of angels clothed in shining garments, surrounding the altar itself, with heads so bowed, as if one were to see soldiers standing in the presence of the king." The same, Homily On the Eucharist at the Dedication: "The Lamb of God," he says, "is sacrificed, the Seraphim stand by, covering their faces with six wings." The same, Homily 24

on I Corinthians: "While we are in this life, this mystery causes heaven to be earth for us. Ascend therefore to the gates of heaven, or rather not of heaven, but of the heaven of heavens, and then you will behold what I say. For what is worthy of the highest honor, I will show you on earth, etc. For I show you not angels, nor archangels, not the heavens, not the heavens of heavens; but the very Lord of all these." The same, Book III On the Priesthood: "Who then, who is not insane and has not lost his senses, could disdain and despise this most awesome and venerable mystery?" St. Gregory, Dialogues IV, ch. 58: "Who," he says, "among the faithful could doubt that at the very hour of sacrifice, at the voice of the priest, the heavens are opened, that in that mystery of Jesus Christ choirs of angels are present, the highest is joined to the lowest, earthly things are united to heavenly things, and one thing is made from the visible and the invisible?"

Eighth, because in the Eucharist the highest faith, hope, charity, religion, and all the other virtues by which we worship and glorify God are exercised. Faith, because we believe God saying that His body is truly there, even though sight, taste, touch, and all the senses judge the contrary, namely that it is bread and wine. Hope, for what shall we not hope from a God whom we believe gives us His Son as food and sacrifice? Charity, for who would not be set ablaze by it, thinking of the immense love of God and of Christ for us, by which He gives and communicates His whole self to us? Religion, for who would not worship with the utmost veneration a God whom he believes and sees to be present? And so with the rest. And this was one of the chief reasons why God instituted the Eucharist, namely to give an object and matter for exercising all the virtues, so that by them we might worship and honor Him. Finally, the Eucharist is the manna having in itself every delight and every sweetness of taste, and therefore magnificently celebrating and proclaiming God the Giver, and as it were crying with a mute voice: "He gave them bread from heaven: man ate the bread of angels. O how sweet is Your Spirit, O Lord, who to demonstrate Your sweetness to Your children, filling the hungry with good things from the most sweet bread provided from heaven, and sending away the fastidious rich empty!" as the Church sings.

The priest, therefore, about to go to the altar, should consider how great is the work he approaches. Let him consider and stand amazed that he is the ambassador of the Church, indeed of the whole world, to God, to transact the highest affairs with Him, namely: to render homage to God in the name of every creature, and a doxology and thanksgiving for all benefits received by every creature; to pray and propitiate God for the sins of the whole world; to obtain liberation, pardon, and grace for sinners about to fall into hell; to represent to God the illnesses, temptations, and afflictions of all the afflicted, and to ask for help; to obtain for each of the faithful the grace of God, the increase of virtues, and all good things; to pray for the dead, and to supplicate for the many thousands of souls who are burning in Purgatory. Finally, to be the mediator between God and men, and to assume the very person of Christ, and to repeat that same sacrifice which Christ offered on the cross, where He was both victim and priest. Who, considering these things, would not be struck with awe, would not stand amazed, would not be set on fire?



Verse 12: And you have profaned it in that you say : The table of the Lo...

12. And you have profaned it (namely, you have made my name vile and as it were polluted) in that you say (not so much in words as in deed and action): The table of the Lord is contaminated. — The "table" of God is the altar. He returns to the priests of his own age, whom he began to rebuke at verse 5, as if to say: Such will be my table and sacrifice in the time of Christ, as I have just described: But you, O Jewish priests (as I began to say at verse 5), on the contrary treat my altar so cheaply, meanly, and unworthily, and my sacred rites and sacrifices, as if they were cheap, mean, and polluted things; and as if the victim placed upon the altar were a contemptible thing, and likewise the sacred fire that devours and consumes it. So St. Cyril. The cause of this indignity was the long neglect of sacred things during the captivity, likewise the poverty of the Jews, and the avarice of the priests, as I said at verse 7. An occasion for contemning the fire of the altar also was that this fire, after the return from Babylon, was not given from heaven, as the previous one, but was kindled from a thick liquid, as is clear from II Maccabees 1:21. The Hebrew literally has: Its fruit, or its produce, is contemptible, and its eater (for this is ochelo): the fruit of the altar is the victim offered on it; the eater of it is the fire that burns and consumes it. Hence our Translator clearly renders: "What is placed upon it (the altar, namely the holocaust or another victim) is contemptible together with the fire that devours it." Now with different vowel points they read ochlo, that is, its food. Hence they translate: Its fruit is contemptible, its food, that is: The fruit of God's table, which is the food placed upon it for God, namely the victim placed on the altar, is contemptible. Hence the Chaldean translates: The table of the Lord is despised, and its gifts are despised; and the Zurich Bible: Its produce, namely its food, is cheap: because the fat of the victim and the entrails, which are burned to God on the altar, are cheap and vile things, says Vatablus. St. Jerome interprets differently: The fruit, he says, or produce of the altar is the fire (for this is born, as it were, from the altar and comes forth); but the food of the fire is the victims, as if to say: The fire of the altar is cheap, because the victims that it devours as food are cheap.



Verse 13: And you said: Behold, it is from labor : and you puffed it away

13. And you said: Behold, it is from labor (the Septuagint: these things are from affliction, that is: You cast the blame for why my altar and sacrifice are cheap and sordid upon your labors: for you excuse yourselves by your poverty and hardships, and say that having recently returned from the Babylonian captivity with great toil and expense, through all your labor you can barely acquire and offer such trifles, and such cheap things): and (while you say these things) you puffed it away — that is, you made it worthy of my puffing away. So St. Jerome, Remigius, Albert, and Lyranus.

Cyril adds, as if to say: This victim has become thin, maimed, or lame not from its own nature, but from the labor of the journey.

More recent interpreters — Rabbi David, Pagninus, and Vatablus — take it differently: for instead of metelaa with tsere, meaning from labor, as the Septuagint, the Chaldean, and our Translator read, they read mattelaa, and translate it: behold, the labor; or rather, as Rabbi Abraham explains, mattelaa is compounded from ma telaa, meaning what labor, as if to say: O how much labor I endured in bringing this victim! How burdensome it was to me and my shoulders! How exhausted and out of breath I am from carrying it! How heavy, fat, and plump this victim was for me! Hence Pagninus translates: behold, the labor, and you cast it down, as if to say: You throw the victim to the ground, as if to relieve yourselves of its weight by which you were burdened, and so, as our Translator renders, you puffed it away, as if breathless, drawing in breath by blowing. So they say, but they lie: for their victim is so cheap, thin, and meager that it could be puffed away and driven off by a breath, indeed killed, and it forces them to blow out and expire their thin breath. The Septuagint in the Roman edition translates: I puffed it away (although in the Royal edition it reads: you puffed it away, and so St. Jerome and Theodoret read) by antithesis and a play on contrasting meanings, as if to say: You puffed and sighed under the excessive weight; but I, as being a most light and worthless thing, puff it away, repel it with a light breath, reject it, and indeed abominate it. So the parasite in Plautus flatters the boastful soldier, saying: "Whose legions you blew away with your breath, like the wind does leaves." St. Jerome adds: "In the Hebrew it can be read: And you puffed me away (reading oti, that is, me: but now all read oto, that is, him), as if to say: You did not do injury to the sacrifice, but to me;" for you silently mocked me, puffed me away, and hissed at me.

Note that these words are addressed more to the people than to the priests. For just as he previously rebuked the carelessness of the priests in sacred matters, so here he rebukes the same in the people, who customarily followed their priests in wickedness and avarice, indeed led them. Hence he adds concerning the people, saying: "Cursed is the deceitful man who has in his flock a male, and making a vow, sacrifices a weak one to the Lord." So St. Jerome, Remigius, Hugh, Lyranus, although some, such as a Castro and Sanchez, think the discourse to the priests continues here. For he goes on speaking to them at the beginning of the next chapter. Let us say that both are blamed here.

From plunder. — God refutes the false excuse of the people, as if to say: You say that through your own labor you acquired these victims, such as they are. You lie: for you procured them by plunder, you seized them; and from the plundered ones you offered me the lame and sickly, while reserving the whole, fat, and healthy ones for yourselves. Your crime is therefore twofold, indeed threefold: first, plunder; second, irreverence and irreligion; third, lying. Shall I tolerate this wickedness? Shall I accept so foul and sordid a gift from your hand? Far from it. So St. Jerome, Remigius, Albert, and Lyranus.



Verse 14: Cursed is the deceitful man who has in his flock a male, and m...

14. Cursed is the deceitful man who has in his flock a male, and making a vow, sacrifices a weak one to the Lord. — "A male," that is, a robust, perfect, whole, and unblemished one.

Note first, that in Leviticus 22:23, it was decreed that if victims were votive, that is, offered from a vow, they must be perfect; but if voluntary, this was not required, and it was permitted that they be mutilated and imperfect. I assigned the reason there. Here therefore God, according to the law, requires in a vow a male victim, both in the proper sense; and male, that is, perfect: for he contrasts it with weak, or as the Zurich Bible translates, defective; Pagninus, blemished; the Chaldean, corrupted. For the Hebrew mascat, which our Translator renders as weak, means cut off, cut out, maimed, corrupted. So Virgil says in the Georgics:

Burn rich vervain and masculine (that is, strong and excellent) incense.

So Persius, Satire 5:

Beneath a warm breast the masculine bile Swelled, which no jar of hemlock could quench.

So we call wines masculine, spirits masculine, that is, strong and generous.

Note second: In the holocaust alone, as the most perfect sacrifice, God requires a male victim, Leviticus 1:3. Hence in a peace offering, if it is voluntary, He permits it to be female, Leviticus 3:1. I say, if it is voluntary: for if it were votive, that is, owed from a vow, the better one had to be chosen, and therefore a male, as is clear from this passage of Malachi. Hence if anyone had vowed a sheep from his flock to God, he had to choose a male, not a female; the tropological reason for which I assigned at Exodus 1:16, namely that God loves, and therefore wants those making vows to consecrate to Him, masculine things, that is, generous and manly things, not feminine, that is, languid and weak. Therefore the best things are to be vowed and offered to God, and with the utmost zeal, says St. Cyril.

Note third, the phrase if he has, for as St. Jerome says: "If you do not have a male, this curse does not harm you. But in saying this, he shows that they have what is best, and offer what is bad." Therefore a woman dedicating herself to God is well-pleasing to Him: just as a man offering a female sheep, when he does not have a male one.

Note fourth: the word deceitful signifies that the sin here is not only against religion, but also against justice. For just as a merchant who sells his goods to a buyer at a certain price, if he afterwards delivers them damaged and corrupted, sins by fraud, and is

unjust; so also he who promised God a victim, namely one worthy of God and according to the prescription of the law whole and perfect, is fraudulent and sins against justice if he afterwards delivers to Him one that is maimed, mutilated, and defective, and he commits theft in sacred matters, and therefore sacrilege.

Morally, let religious and those who make vows learn here that their vows ought to be masculine; and that what they have vowed must be given to God whole, manly, perfect, and the best. Therefore their chastity ought to be in every part undefiled and whole, their poverty perfect, their obedience manly and masculine. For this is what the reverence of the supreme and divine majesty demands, to whom they consecrate themselves, that they offer to Him the highest, the best, and the most perfect things; namely, that they make themselves a holocaust to God, offering all their possessions to Him through the vow of poverty, their entire body through the vow of chastity, their entire soul through the vow of obedience. Hence St. Basil, Sermon 1 On Monastic Institutions, asserts that he who has bidden farewell to the world has been made a kind of divine vessel; and therefore he must take care not to be polluted by depraved use; and he must guard himself as something dedicated to God, lest he incur the crime of sacrilege; namely, if he contaminates again in the service of common life the body that he consecrated to God.

Hence St. Gregory, Homily 12 on Ezekiel, teaches that religious are holocausts to God: "Those," he says, "who abandon all that is of the world, and set their whole mind on fire with the fire of divine love; these indeed become a sacrifice and holocaust to almighty God." The same is taught by St. Thomas, II-II, Question 186, article 7. Moreover St. Augustine, City of God X, 6: "The man himself," he says, "consecrated and devoted to the name of God, insofar as he dies to the world that he may live for God, is a sacrifice," in which the victim is the man himself, the knife is his hatred and denial of self, the death is the renunciation of secular life to embrace the spiritual, the fire is the love of God, the wood is prayers and exercises of piety, the sacrifice is the offering and consecration of himself through the three vows. So St. Teresa, as her Life records, vowed that in every matter she would do what was best, most perfect, and most honorable to God. Thus they offer a masculine victim to God who through continence slay all desires, as being feminine things of women. Again, those who despise all shame and fear for the glory of God. Furthermore, those who generously endure and overcome persecutions, exiles, hunger, imprisonment, torments, and death for God, as the martyrs did.

Thus the Maccabean mother and heroine offered a masculine spirit and seven masculine offspring as victims for the law of God to martyrdom, she who "exhorted each one in the language of her fathers, filled with courage and wisdom, and joining masculine resolve to womanly thought, said: I do not know how you appeared in my womb," etc., II Maccabees 7:21. The same number of masculine children together with herself St. Felicitas offered to God for martyrdom under the Emperor Marcus Aurelius, in the year of our Lord 175. When the prefect Publius urged her to look out for herself and her sons by obeying the emperor and sacrificing to his gods, she replied: "Your compassion is cruelty, your counsel is alluring and cruel;" and turning to her sons: "Look up," she said, "O my sons, at heaven, where Christ watches and waits for you with His saints: fight manfully for the salvation of your souls: show yourselves faithful and steadfast in the love of Christ Jesus." Animated by these words, her sons to a man gave their bodies to be seized, and underwent a glorious death for Christ, as did their mother after them. The same number of masculine children St. Symphorosa offered together with herself to God, along with her husband Getulius, all of whom obtained the crown of martyrdom under the Emperor Hadrian, in the year of our Lord 138, to whom is fitting that saying of the Wise Man, Proverbs 31:10, 17, 19, 25: "Who shall find a valiant woman? Her worth is from afar, and from the uttermost borders. She girded her loins with strength, and strengthened her arm. She put her hand to strong things. Strength and beauty are her clothing, and she shall laugh in the last day."

Because I am a great King, says the Lord — and therefore great things are fitting and owed to me, namely excellent and most perfect things, and therefore masculine, not feminine: strong, not weak; whole, not maimed or mutilated.

And my name is terrible. — In Hebrew nora, that is, fearful and revered; the Chaldean translates, powerful. He looks back to verse 6: "If then I am a Father, where is my honor? And if I am a Lord, where is my fear?" Therefore terrible means the same as supremely awe-inspiring and revered. For when reverence is extraordinary, from a deep consideration of so great a majesty it generates trembling, awe, and astonishment. This is the sacred awe of which Virgil speaks, Aeneid I:

And with bristling shade the dark grove looms above.

And Lucan:

In trees there is an inherent awe.

Again, terrible, that is, fearful, as Pagninus translates, and formidable: because He horribly chastises and punishes the neglect of Himself and His sacred things. Hence Zephaniah 2:11 says: "The Lord will be terrible upon them, and will diminish all the gods of the earth, and men shall adore Him each one from his own place, all the islands of the nations."

The Septuagint derives the Hebrew nora not from iare, that is, he terrified; but from raa, that is, he saw, and so translates: epiphanes, that is, my name is illustrious among the nations. This was true in the time of Malachi and the Maccabees, whose heavenly victories made God illustrious and formidable to all nations throughout the world; it is more truly so in Christ and Christians: for all nations celebrate Christ and His God the Father. So Theodoret.
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Synopsis of the Chapter

He persists in seeking to compose the schism of the Corinthians, through subjection and union in Christ and God. Whence first, he teaches that Paul and Apollos are only ministers of Christ, and adds: I planted, Apollos watered; but God gave the increase. Secondly, in verse 10, he teaches that the foundation of the Church is Christ: let each one therefore see what he builds upon it: for if hay and stubble, he will be saved, yet so as by fire. Thirdly, in verse 16: You, he says, are the temple of God; see therefore that you do not split and violate it through schisms. And finally he concludes, verse 21: Let no one therefore glory in men: for all things are yours, but you are Christ's, and Christ is God's.




Vulgate Text: 1 Corinthians 3:1-23

1. And I, brethren, could not speak to you as unto spiritual, but as unto carnal. As unto little ones in Christ, 2. I gave you milk to drink, not meat: for you were not yet able; but neither indeed are you now able: for you are yet carnal. 3. For whereas there is among you envying and contention, are you not carnal, and walk according to man? 4. For while one says, I indeed am of Paul; and another, I am of Apollos; are you not men? What then is Apollos, and what is Paul? 5. The ministers of him whom you have believed, and to each one as the Lord has given. 6. I have planted, Apollos watered, but God gave the increase. 7. Therefore, neither he that plants is anything, nor he that waters; but God who gives the increase. 8. Now he that plants and he that waters are one. And every man shall receive his own reward according to his own labor. 9. For we are God's coadjutors: you are God's husbandry, you are God's building. 10. According to the grace of God that is given to me, as a wise architect, I have laid the foundation; and another builds thereon. But let every man take heed how he builds thereon. 11. For other foundation no man can lay, but that which is laid, which is Christ Jesus. 12. Now if any man builds upon this foundation gold, silver, precious stones, wood, hay, stubble: 13. every man's work shall be manifest; for the day of the Lord shall declare it, because it shall be revealed in fire; and the fire shall try every man's work, of what sort it is. 14. If any man's work abides which he has built thereupon, he shall receive a reward. 15. If any man's work burns, he shall suffer loss; but he himself shall be saved, yet so as by fire. 16. Know you not that you are the temple of God, and that the Spirit of God dwells in you? 17. But if any man violates the temple of God, him shall God destroy. For the temple of God is holy, which you are. 18. Let no man deceive himself: if any man among you seems to be wise in this world, let him become a fool, that he may be wise. 19. For the wisdom of this world is foolishness with God. For it is written: I will catch the wise in their own craftiness. 20. And again: The Lord knows the thoughts of the wise, that they are vain. 21. Let no man therefore glory in men. 22. For all things are yours, whether it be Paul, or Apollos, or Cephas, or the world, or life, or death, or things present, or things to come; for all are yours, 23. and you are Christ's, and Christ is God's.




Verse 1: As Unto Little Ones in Christ, I Gave You Milk to Drink

1 and 2. AS UNTO LITTLE ONES IN CHRIST, I GAVE YOU MILK TO DRINK, NOT MEAT. — The Apostle in the preceding chapter, in order to defend his authority and to remove from the minds of the Corinthians the opinion conceived of him as foolish and infantile in his speech, said that he spoke wisdom among the perfect — wisdom, I say, hidden, which neither eye has seen nor ear heard, but God has revealed: now, as it were meeting a tacit objection, he gives the reason why he did not display this wisdom among the Corinthians, and turns the blame from himself onto the Corinthians; namely, because they themselves, being as it were little ones and carnal, were not yet capable of so great wisdom, and therefore had to be nourished not with meat but with milk.


Note here: By "milk" the Apostle calls the easier, sweeter and simpler doctrine concerning Christ's humanity and grace and redemption, such as is suitable for recently converted catechumens still carnal; by "meat," that is solid food, he calls the more perfect, more robust doctrine of higher mysteries, such as concerning God, the Spirit of God and spiritual things, the wisdom, power, and love of the cross, of which in the preceding chapter. So Ambrose, Theophylact, St. Thomas, Anselm — see the latter for the moral sense: "The same Christ," he says, "is milk to man through the Incarnation; solid food to the angel through His divinity: the same Christ crucified, the same lesson, the same sermon is received by the carnal as milk, by the spiritual as solid food."


Here Paul, in his usual manner, alludes to Isaiah 28:9, where it is said: "Whom shall He teach knowledge, and whom shall He make to understand the hearing? them that are weaned from the milk, that are drawn away from the breasts;" and to Isaiah 55:1, where he says thus: "All you that thirst, come to the waters; and you that have no money, make haste, buy, and eat: come, buy wine and milk without any price," — as if to say, as the Chaldean translates: All you who wish to learn and to extinguish the thirst of desire, come to the waters of Christ's doctrine and grace: from Him receive, draw, and drink the evangelical spirit.


Note here: Isaiah calls "wine" what Paul here calls "meat," or solid food, which symbolically signifies spiritual and full wisdom of the perfect, just as "milk" signifies the discipline of the imperfect and little ones. Hence formerly to those recently baptized and clothed in white robes, wine and milk were given: which custom, says Jerome in the cited passage of Isaiah, is preserved to this day in the Churches of the West. Elsewhere milk and honey were given to the same, as Tertullian testifies, Book I Against Marcion, ch. 14, that it might first signify their infancy and innocence in Christ, for milk is the symbol of both. Whence Homer, as Clement testifies, Book I Paedagogus, ch. 6, calls innocent and just men γαλακτοφάγους, that is, milk-eating. Secondly, that they might be assimilated to Christ, of whom Isaiah 7:15 sang: "Butter and honey shall He eat." Thirdly, that the sweetness, humility and infantile gentleness of Christian life might be signified. Whence also at the first sacrifice of the Mass, which the baptized heard at Easter, namely on Low Sunday, was recited that epistle of Blessed Peter: "As newborn infants, desire the rational milk without guile." Hence Blessed Agnes used to say: "Milk and honey have I received from His mouth," as Ambrose testifies, sermon 90. Concerning this milk Clement discourses at length, Book I Paedagogus, ch. 6.




Verse 3: Since There Is Among You Envy and Contention

3. SINCE THERE IS AMONG YOU ENVY AND CONTENTION, ARE YOU NOT CARNAL? — Note: "Carnal" is here called the man who follows not only the natural judgment of sense and reason, but also the dictate and impulse of the flesh, that is, of sensuality and concupiscence. Therefore, as St. Thomas rightly observes, the carnal man, the animal man, the man walking according to man, is the same — namely one destitute of the Spirit of God, who follows the movements of concupiscence or of corrupted nature. Note secondly, here and in Galatians 5:19, "the works of the flesh," that is, of corrupted nature, are called not only gluttony and lust (which properly are in the flesh), but also envy, emulation, contentions, which are vices of the mind. See what is said in Romans 7:22 and Galatians 5:17. As if Paul said: You, O Corinthians, are carnal, that is contentious, because like boys you contend vainly about the dignity of your masters, while one prefers and vends his Paul, another his Apollos.




Verse 5: Ministers of Him Whom You Have Believed

5. Ministers of him whom you have believed. — For "whom" the Greek now has δι' ὧν, "through whom you have believed." AND TO EACH ONE — of the ministers, namely — there belongs a ministry of such kind and such measure as the Lord has given to each. Therefore one must glory in the one God, not in the ministers Paul or Apollos: for these are not lords, or authors of your faith, O Corinthians, but only instruments through which God works. So Anselm, Ambrose, Theophylact.




Verse 6: I Planted, Apollos Watered; But God Gave the Increase

6. I PLANTED, APOLLOS WATERED; BUT GOD GAVE THE INCREASE. — As if to say: I first cast the seeds of faith at Corinth, I first evangelized, which afterwards Apollos coming on advanced, as appears in Acts 18:26. "But God gave the increase," that is, inwardly He gave life and the vigor of grace for growing and maturing in faith, virtue, and Christianity; for this belongs to God alone. See Augustine, treatise 5 on John.


Note: God gives increase to plants, not as if He alone supplied a special and daily augmentation to them, as the country folk understand; but because He has placed and conserves in the very nature of the seed or root the force and vigor for growing — that is, as it were continually He puts in and instills (for divine conservation is nothing other than the continuation of the first creation or divine action) and cooperates with it; and because by His arrangement He governs and tempers the rain, heat, winds, and other things suitable for crops, by whose better or worse tempering a better or worse fruit is born. In like manner the matter stands with the seed of the word of God, and its harvest, fruit, and progress in the minds of men. Hence it is clear first, that the external sermon, calling, examples, miracles do not suffice to begin or promote conversion and spiritual life. Secondly, hence Prosper, Book II On the Calling of the Gentiles, ch. 6 and 8, proves that, although all hear the same sermon equally, some however profit little from it, others much — namely those whom God affects by a peculiar internal motion, and whose hearts He touches, that they may change their life or seriously progress for the better. Whence both preachers and hearers in the sermon profit most who diligently pray to God for this motion.




Verse 7: Neither He Who Plants Is Anything, Nor He Who Waters

7. NEITHER HE WHO PLANTS IS ANYTHING, NOR HE WHO WATERS; BUT GOD WHO GIVES THE INCREASE. — As if to say: The farmer who plants and waters is little, brings little produces, and as it were nothing before God; for he only acts externally, and whatever he does, he receives from God and acts as God's instrument: but God, by Himself internally, as the principal agent, works, and supplies and suggests the force and vigor of growth: for an action is attributed to the principal agent, and especially to the first cause, see Canons 15 and 36: so St. Thomas, Theophylact, and beautifully St. Augustine, treatise 7 on the First Epistle of John: "External ministries," he says, "are aids and admonitions: yet He has His chair in heaven who teaches hearts; so these words which we speak externally are like the farmer to the tree. For the farmer works externally, because he applies water and the diligence of agriculture, yet he does not form the fruits;" but God forms them, concurring with the tree, and putting and suggesting to the tree the force of producing fruits. In like manner the preacher's voice does little: for it sounds only externally; but it is God who, concurring with it internally, by His grace illumines and converts the soul.




Verse 8: He Who Plants and He Who Waters Are One

8. HE WHO PLANTS AND HE WHO WATERS ARE ONE. — "Are one," namely in office and ministry, says St. Thomas, Anselm and others; that is, all are equally ministers. As if to say: Therefore one is not to be despised or exalted above another, for instance Paul over Apollos. Again, therefore you all ought to embrace one another with the same charity and union, and not on their account to make schisms: for although they are diverse in themselves, all however perform one and the same office, and are one in Christ — who hates schisms, loves union, and cherishes and protects His ministers, although weak, and wills them to be honored and esteemed by all not as men, but as His vicars.


BUT EACH ONE SHALL RECEIVE HIS OWN REWARD ACCORDING TO HIS LABOR. — This passage clearly teaches the merits of good works: for where there is a reward, there also is merit. For these are correlatives. Note: He does not say, each will receive a reward according to the fruit he has produced, but "will receive according to his labor;" because the fruit is not in our hand, but in God's, who gives the increase. And so you will have the entire essential reward of your labor from your sermon or instruction, even if no fruit follows, no heretic or sinner is converted; indeed often a greater reward, because it is more difficult and more arduous to preach where no or little fruit appears, than where many applaud the sermon, or profit from it.




Verse 9: For We Are God's Cooperators

9. FOR WE ARE GOD'S COOPERATORS. — "This is a vast, angelic, indeed divine dignity," says St. Dionysius, On the Celestial Hierarchy, ch. 3, "to become a cooperator with God in the conversion of souls, and to display the divine working in oneself openly to all." You are God's (and not Paul's or Apollos's, that you might glory in them) husbandry. — He persists in the metaphor of the farmer. The chief farmer is God, the laborers are Paul and Apollos: the field are the Corinthians; the seed is grace, the fruits are good works: God cultivates inwardly through the Spirit, Paul helps outwardly through the voice. So Anselm.


YOU ARE GOD'S BUILDING. — He says the same thing by another metaphor of a building and an architect: for the first architect is God; the second and minister is Paul; the building is the Church, and any Christian soul. So Anselm. Note: The Hebrews and Syrians delight in metaphors and parables, and mix and pile them together, and leap from one to another.




Verse 10: According to the Grace of God, as a Wise Architect I Have Laid the Foundation

10. ACCORDING TO (that is, through) THE GRACE OF GOD WHICH IS GIVEN TO ME, AS A WISE ARCHITECT, I HAVE LAID THE FOUNDATION. — As if to say: This work is not mine, this Corinthian Church's labor is not mine; for although I as it were as an architect cast its first foundations by evangelizing, yet whatever I did and perfected in it, I accomplished not by my own strength, but by the strength of the grace of God: this entire fabric of your Church is not to be attributed to me, but to the grace of God.




Verse 11: For Other Foundation No Man Can Lay, Which Is Christ Jesus

11. FOR OTHER FOUNDATION NO MAN CAN LAY, BESIDES THAT WHICH HAS BEEN LAID, WHICH IS Christ Jesus. — The "for" gives the reason for what precedes, as if to say: I laid the foundation of your Church: let Apollos and others see what they build upon it, not what they should newly found. For there is nothing for them to be occupied with in laying the foundation: I laid that; and another cannot be laid by him, since this foundation is Christ Jesus Himself. The foundation therefore of the Church, and of every faithful soul in it, is Jesus Christ — that is, faith in Christ Jesus our Savior, and especially living faith working through charity, upon which I have built you. So Anselm and St. Gregory, Book VII, epistle 47. In this sense Christ alone is the foundation of the Church, namely the foundation of foundations, as St. Augustine says on Psalm 86, verse 1, namely because He subsists by Himself, sustains all things, including Peter. In another sense Peter is the foundation of the Church, and that secondarily, because he himself is firm in faith, so that he cannot publicly teach error, but always confirms and illumines others in it. So St. Thomas and Catholic Doctors throughout. In a similar sense not Peter alone, but all the Apostles are called foundations of the Church, Psalm 86:1, where it is said: "Her foundations (those of Zion, that is of the Church) are in the holy mountains;" and John, Apocalypse 21:19, gathers and names the twelve Apostles as the foundations of Jerusalem, or the heavenly Church.




Verse 12: Gold, Silver, Precious Stones, Wood, Hay, Stubble

12. IF ANY MAN BUILDS UPON THIS FOUNDATION, GOLD, SILVER, PRECIOUS STONES, WOOD, HAY, STUBBLE; 13. EACH ONE'S WORK SHALL BE MANIFEST: FOR THE DAY OF THE LORD SHALL DECLARE IT, BECAUSE IT SHALL BE REVEALED IN FIRE. — It is a metaphor from a house burning by fire, which, if it is constructed of gold and precious stones, is not damaged by the fire, but rather shines forth more brightly; but if of wood and stubble, it is consumed. Note here in passing, by "precious stones" here are meant marble, porphyry and similar, not diamonds and gems: for from these but from those, the houses of nobles and princes are usually built: just as Augustus Caesar boasted of Rome: "I received a city of brick, I leave one of marble." The sense of the Apostle therefore is, as if to say: If a fire arises, a house built of marble and gold will not be damaged by it, but will shine more brightly: but a neighboring house of wood and stubble will burn down, and the one who inhabits it will indeed escape, but scorched; thus if any of Christians, especially of the Doctors and Preachers of the Gospel (for of these he has dealt up to now from verse 4, and that he is dealing with these chiefly here is clear from comparing verses 6 and 10: so Ambrose and Anselm), build upon the faith of Christ gold and silver, that is holy works (so Theodoret and Theophylact), and especially sound, profitable, and holy doctrine: this man will receive a reward. So Ambrose, Anselm, and St. Thomas, whom see: "Gold," he himself says, "is charity; silver, wisdom and contemplation; precious stones, are other virtues;" on the contrary, wood, hay, stubble are sins — not those grave and mortal, as Chrysostom, Theophylact, and Turrianus, Book IV Against the Magdeburgers, ch. 13, hold (for these are bronze and lead, as St. Augustine notes in Enchiridion ch. 68, and Anselm and St. Thomas; nor are they built upon, but they overwhelm and destroy the building, namely living faith, which merits reward from Christ); but light and venial, by which namely the mind clings to vain things — e.g. to the comforts of the flesh, trifles, vainglory. Properly however to the mind and scope of the Apostle, wood, hay, stubble is uncertain, frivolous, pompous, ornamented, curious, useless doctrine. So Ambrose, St. Thomas, Theodoret, Anselm. For he who builds these things upon the foundation of the faith of Christ, this man will be saved; yet so as by fire, as Paul says, verse 15.


Note: In this verse and verse 10 the Apostle digresses, and passes from the Corinthians to their teachers, and tacitly admonishes Apollos and other heralds of the Gospel, especially the eloquent — for whom there is danger from vanity — to beware of it and to be teachers of pure truth, lest, if they do otherwise, they have to be expiated by this fire; for that some such had been at Corinth, and were the cause or occasion of contention and schism, the Apostle sufficiently insinuates both here and elsewhere; in which places he exhorts the faithful to pray for the faithful departed existing in Purgatory: for one is not to pray for those who are in hell, where there is no redemption.




Verse 13: For the Day of the Lord Shall Be Revealed in Fire

13. For the day of the Lord. — In Greek there is only ἡ ἡμέρα, "that day," namely a day to be marked with a white or black pebble, that is, the day of judgment, especially the universal one; because this will be revealed in fire. For that day of the Lord is now our day, says Anselm, Theodoret, Ambrose, St. Thomas. And it is clear from 2 Timothy 4:8, where he says: "Which the Lord, the just judge, will render to me in that day;" 2 Timothy 1:12: "He is able to keep my deposit until that day;" this epistle, ch. 5, verse 5: "That the spirit may be saved in the day of our Lord Jesus Christ." In these and other passages by "that day" he understands by antonomasia the most famous day of universal judgment.


Note, under this day of universal judgment, the day of particular judgment also is to be understood. For the judgment of both is one and the same, and the sentence of both is the same.


WILL BE REVEALED IN FIRE. — You will ask, what is this fire? For the Apostle here says three things about it: first, that the day of the Lord will be revealed in fire; second, that it will prove each one's work; third, that those who build wood, hay, stubble will pass through it, and will be saved, "yet so as by fire."


Many of the ancients, like Origen, homily 14 on Luke; Ambrose, on Psalm 36; Lactantius, Book VII, ch. 21; Basil, on Isaiah IV; Rupert, Book II on Genesis, ch. 32, take it as a real fire, which they think all souls, even those of Peter and Paul, going to heaven must pass through, so that, if they are impure, they may be purged by it; whether it be the fire of the conflagration at the end of the world, or purgatorial under the earth, or another in the aether. For Bede, Book III of his History, ch. 19, says that St. Furseus saw on the way to heaven very great fires through which one had necessarily to pass. But this opinion, although it is not condemned, nor does Bellarmine in Book II On Purgatory, ch. 1 dare to reject it, nevertheless lacks foundation. For this passage of the Apostle, on which alone its authors rely, has another sense. That vision of Furseus was only a vision, which through the corporeal appearance of fire represented the spiritual judgment of God and the future punishments to carnal men, as I shall declare below.


Secondly, St. Chrysostom and Theophylact, whom the Greeks at the Council of Florence followed, answer that it is the fire of hell, in which the sinner will remain "saved," that is, living and incorrupt, that he may always be punished. But this is forced: for to be "saved" everywhere in Scripture signifies to be unharmed and happy, not to remain alive in punishments. So all the other interpreters and Latin Fathers at the beginning of the Council of Florence.


Note here: Although Chrysostom understands this passage of hell, he nevertheless does not deny that Purgatory exists, as Mark, Archbishop of Ephesus, falsely asserted at the Council of Florence; indeed he expressly confesses it in homily 32 on Matthew, and homily 3 on the epistle to the Philippians, and homily 4 on the epistle to the Hebrews, and in the following chapter, verses 6, 10, 15, 18, 19, as I shall say there.


Thirdly, the heretics answer that this fire is the fire of tribulation of this life (which Anselm also insinuates, and Gregory, Dialogues IV, ch. 39, and St. Augustine on Psalm 37, who however also take it of Purgatory), or of confusion, which they themselves invent the Holy Spirit injects upon the Saints, in life or in death, by His illumination — by which, for example, as they themselves say, He demonstrated to Sts. Bernard, Francis, and Dominic at death their errors about monasticism, the Mass, and confession, that they might acknowledge and retract them.


But this is feigned gratuitously, nor does any such retraction of these or other Saints in death exist; rather, on the contrary, a constant exhortation to their followers to persist and progress in the monastic life. Add: many have died suddenly, and even now some die in sleep and while sleeping, who depart stained with venial sins: where are these purged? Not in heaven certainly, because nothing defiled shall enter it, Apocalypse 21:27; not in hell, because this is the place of the damned: therefore in purgatory. For after this life there is no place for the customary mercy and condonation, but for justice and just satisfaction — or rather sufficient suffering; lest anyone say that God thus remits sins gratis to the dead, that is every guilt and punishment. Finally, the day of death is not called the day of the Lord, but the day of judgment: nor does "fire" signify that confusion, but a true fire.


Calvin objects: wood, hay, stubble are taken metaphorically; therefore so also is fire. I answer by denying the consequence; for it is clear that the day of the Lord must be revealed in fire properly so called, as I shall presently demonstrate at greater length.


Fourthly, Sedulius, Lyranus, Cajetan, Theodoret, Ambrose hold this fire to be the strict and sharp examination of the divine judgment, punishing sins after death by fire; or, as Bellarmine, to be a fire partly of Purgatory, partly of judgment — as if to say: Just as the works of sinners will have their fire of examination, so too those who act badly will themselves have their fire — but of vengeance in Purgatory. For figuratively and analogically the very examination and judgment is called fire, because it will be most pure, most sincere, most swift, most efficacious like fire, Malachi 3:2; Hebrews 12:29. But the words of the Apostle, since they sound nothing but "fire," and repeat it a second and third time, plainly and properly seem to signify a true and univocal fire — one and the same, not metaphorical, equivocal, and various.


I say therefore, first: it is certain that this passage is to be understood of the fire of Purgatory. So the Council of Florence, Ambrose, Theodoret, St. Thomas, Anselm here, and Greek and Latin Fathers throughout — whom Bellarmine and Salmeron cite at length here, at the end of disp. 6. And this is the tradition and common sense of the Church and the Doctors, although in particulars they explain the words variously, and adapt them to Purgatory.


You will say: If the Council of Florence understands this passage of the fire of Purgatory, therefore it is of faith that it must be so understood, and consequently it is of faith not only that Purgatory exists, but also that souls are purged in it by fire. I answer: I deny the consequence; because although the Latin Fathers at the Council of Florence so understand it, and consequently it is certain that there is a purgatorial fire, they nevertheless did not wish to define as if of faith that there is fire, but only that Purgatory exists; and this lest they offend the Greeks, who indeed conceded Purgatory, but denied that there is fire in it, but said it was an obscure place, and full of labors.


I say secondly: the fire of which the Apostle here speaks is properly the fire of the conflagration of the world. This is clear, because it will be on the day of the Lord, that is the day of final judgment: but this day is everywhere in Scripture described by fire, by which the world will burn: as Psalm 96: "A fire shall go before Him;" 2 Thessalonians 1:8, Christ the judge is said to be revealed "in a flame of fire." The same says Joel 2:3; and St. Peter, 2 epistle, ch. 3, verse 12; and the Church when she sings: "Who is to come to judge the living and the dead, and the world by fire." For this fire will at the same time be the conflagration of the world, and at the same time the probatory and purgatorial fire of those who are then alive: so the Theologians throughout; and it will be the precursor, indeed the companion and lictor of Christ the judge; and if not for all (e.g. for those entirely pure: for this seems too harsh, as Francisco Suarez rightly observes), certainly to the impure it will bring death and punishment, sharper or less according to the merits of each: this fire will then sweep the damned with it into hell, and thus it is said that "the day of the Lord will be revealed in fire." And although Oecumenius refers it to "work," which follows — as if to say: It will be revealed, and the fire will prove each one's work — others refer it to "the Lord," as if to say: The Lord will be revealed in fire, because a day does not seem to be revealed so much as to reveal all other things: yet it is better said that the day itself will be revealed, that it is of the Lord — that is, by fire it will appear that it is the day of divine vengeance and judgment.


You will ask: How does this fire purge works which have already passed, and are not? I answer: Because Scripture speaks thus, that the works of the good and the bad follow them, as if they were still present and inhered in the man after death — because, namely, the guilt of them remains in the man, by which they oblige the man to punishment or reward.


You will ask secondly: How are works said to burn? I answer: In two ways; first, metaphorically, because they are compared to stubble, which properly burns; works burn metaphorically, that is, they are punished, reprobated, abolished, as wood which is consumed by fire. Secondly, by metonymy, because the worker himself burns and is consumed on account of his works. Note here: The Apostle uses this metaphor and metonymy in order to persist in the metaphor of building, which he began from verse 9 to here, and because he alludes to the fire of the conflagration, which will burn up all the buildings of the world. For man by his works builds for himself as it were a building, just as silkworms and caterpillars by the silk which they spin make for themselves cocoons, as it were houses, in which they wrap themselves — so that if you burn the cocoon, you burn the silkworms, and conversely: so here metaphorically the work, as a building, is burned, because the worker himself, the builder, to whom the works adhere and as it were inhere, is burned. Add that works are rather said to be burned than the worker, because the worker, secondly, because in Greek it is anakalyptetai, that is, it is revealed — namely, in the present, the day of the Lord — that is, in the present life when we die.


Thirdly, because each one's work shall be expiated by this fire of Purgatory, since by the fire of the conflagration only the works of those who shall then be living must be expiated.


Fourthly, because all the Catholic Fathers, and the Latin Doctors, and the Council of Florence at its beginning take this passage as referring to the fire of Purgatory; and it is the consensus and tradition of the Church.


Fifthly, because this is properly the work of Purgatory — namely to test and to purge — and it is most properly said of it that "he shall be saved, yet so as by fire." Thus formerly the trial of crime by red-hot iron was said and done (which was afterwards forbidden by the Canons, as a tempting of God): for it was offered to the accused to be handled with the bare hands or trodden with bare feet; and if he were truly guilty, he was burned; if innocent, he was not harmed — as happened to St. Cunegunda, wife of the Emperor Henry, and to the three children in the Babylonian furnace; for she proved her chastity by the red-hot iron over which she walked with bare soles, and they proved their innocence in the fiery furnace, remaining unharmed.


You will say: How does this fire test each one's work? For Paul, and all who are already dead, do not experience the fire of the world's conflagration.


I answer: Because Paul is wont so to speak, as if the last day of the world and this fire were imminent for himself and his own — namely, in order to spur all to prepare themselves for that day, as though uncertain and near.


Add: That fire shall be the purgatory of the whole world and of all things that are in it; so that, if anything in someone long since dead had not been sufficiently purged, it would be assailed by that fire and expiated; and thus this fire shall manifest the work of each one, even of one long since dead — for this shall be the last test and expiation of the whole world.


I say thirdly: Just as by the day of the Lord the Apostle understands the day of death, and by the final judgment he understands the particular judgment, as if one and the same; so likewise by the fire — which shall accompany Christ the judge unto the universal judgment, and shall purge whatever shall remain to be purged at that time — he wishes proportionally to be understood the fire by which souls are immediately purged after death. By this fire, therefore, he means the fire of Purgatory.


Nor is it any objection that the fire of conflagration comes before death, as many will have it, because it ought to come after death; for it shall expiate the sins of the whole life and of death; but it cannot exist after death so as to purge the dead, because the dead shall then rise immediately from death and be caught up to judgment.


Add: if anyone were not sufficiently purged before death, after death he shall be fully expiated by the same fire, as though it were purgatorial. This opinion is proved from the fact that the Apostle is speaking to those then present, who truly were not going to see the fire of conflagration, but were to have their purgatory here after death, just as those others would in death. For why should these be more immune from fire than those, if they have equally deserved it?


This is clear from 1 Thessalonians 4:15; Hebrews 11, last verse; 2 Corinthians 5:1, 3, 4. In like manner the Prophets often, and Christ Himself in Matthew 24, speak in mingled fashion of type and antitype — for instance, of the destruction of the city of Jerusalem and the destruction of the whole world — as though of one and the same destruction, and as though, after the destruction of the city of Jerusalem, the destruction of the world should soon follow; so much so that the Apostles, when Christ was saying these things, thought it would really happen thus, although afterwards, being better instructed, they held and taught the contrary.


You will ask secondly: How can what the Apostle says, "because it shall be revealed in fire," be applied to the particular judgment? What fire shall stand by Christ the judge at the particular judgment, that He may test and declare each man's works?


I answer: At the particular judgment the fire of Purgatory stands by Christ, because it is at hand, ready for Christ the judge to test, punish, and purge each one's works.


For a prosopopoeia must be noticed, which the Apostle here uses, in attributing this examination and trial to the fire of Purgatory; as though this fire were the assessor of Christ the judge, before whom all the dead must pass, as soldiers before their commander, that they may be reviewed by Him, so that, if He shall see any unfit and unclean, He may chastise and purge them. The Apostle does this, first, in order to persist in the metaphor of gold and the smelter, who tests and purifies all things by fire; secondly, that this purgatorial fire may correspond by apt proportion to the fire of the world's conflagration and purification, which (as I said) he chiefly has in view, when he says: "The day of the Lord shall be revealed in fire."


Where note: just as, when the Prophets and Christ mingle the type with the antitype and speak of them in mixed fashion — for example, of Solomon and Christ, of the destruction of the city and of the world — they recall some things which agree more with one (the type), and some which agree more with the other (the antitype); so likewise does Paul here. For when he says, "The day of the Lord shall be revealed in fire," this agrees more with the fire of the world's conflagration; but when he adds, "The fire shall try every man's work, of what sort it is, and he himself shall be saved, yet so as by fire," this agrees more with the fire of Purgatory, as is plain from what has been said.


The fire of Purgatory, therefore, stands by and assists Christ the judge in the particular judgment, as scout, lictor, prison and avenger, that He may examine each one's works — namely, leaving untouched the golden works of the good, but seizing, burning, and punishing the wood, hay, and stubble of others, in proportion suited to each, in the manner I said in the second conclusion. And thus "he shall suffer loss" — in Greek zemiothesetai, that is, he shall be amerced with punishment — yet so that he, working, may be saved through fire; and thus on the day of death and of particular judgment this fire is revealed to each one. This is signified by the said vision of Furseus: for when, as if dead, he saw the fire approaching him, he said to his angel: "Lord, behold the fire approaches me." The angel answered: "What you have not kindled shall not burn you. For though the pyre seem terrible and great, yet according to the merits of works it examines individuals, because each one's concupiscence shall burn in this fire. For just as one burns in the body through unlawful concupiscence, so loosed from the body he shall burn through the due penalty."


The sense, therefore, of this whole passage is, as if Paul were saying: See, O Apollos, see, O teachers, see, O Corinthians, what you teach, what you learn — whether hay, or vain, or windy, or curious, or earthly things; because the fire of Purgatory, standing by Christ the judge as a scout, shall test each man's work and doctrine immediately after death, in the particular judgment; and consequently the fire of the world's conflagration, into which the fire of Purgatory shall pass over, shall declare in the universal judgment that each one's work has been tested and purged by the fire of Purgatory, so that in this judgment, before the whole world, it may appear what sort it was; so much so that, if any work has not yet been fully tested by the fire of Purgatory, it shall be tested and purged by the fire of the world's conflagration: for this shall be the world's last trial.




Verse 15: He Himself Shall Be Saved, Yet So as by Fire

HE HIMSELF SHALL BE SAVED, YET SO AS BY FIRE. — Wrongly does Isidorus Clarius translate from the Greek, "itself, namely, the foundation, shall be saved." For although themelion, that is foundation, is masculine in gender, so that it could agree with autos (himself); yet it does not suit this passage and the Apostle's mind. For the Apostle wishes by this comparison to show that those teachers must be punished by fire, who build vain and curious things upon the faith of Christ.


Again, the phrase "shall receive a reward" must not be referred to the foundation, but to the doctrine, as is plain. Therefore also that which is opposed to it, namely, "he himself shall be saved, yet so as by fire," must likewise be referred to the teacher, but one who builds and teaches vain things.


Note: The word "as" (quasi) is here a sign of truth, not of similitude — as also in John 1:14: "We saw His glory, the glory as of the only-begotten of the Father" — that is, we saw that glory of Christ which truly befitted the only-begotten of the Father; and often elsewhere.


Secondly, the word "as" can be a mark of similitude, as if to say: He shall be saved as one who escapes from a burning house and passes through the fire scorched, as I said on verse 12. Hence it is plain that there is a Purgatory, and that there is fire. Hence Chrysostom, homily 69 to the People: "The Apostles," he says, "appointed that prayer be made for the dead in the sacrifice of the Mass." And Dionysius the Areopagite, in chapter 7, part III of the Ecclesiastical Hierarchy, hands down these prayers, and says he received them from the Apostles. For, as St. Augustine says on Psalm 37: "Because it is said, He shall be saved, the fire is despised; but it shall be heavier than anything a man can suffer in this life." And St. Bernard, On the Death of Humbert: "What we have neglected here, we shall pay back a hundredfold there."


Hence many will have the fire of Purgatory to be the same as the fire of hell — to which Purgatory is adjacent, but differing from it in that this is eternal, that temporary. From which Anselm prudently concludes: "If, in order to avoid torments, we obey the king here and spare ourselves to the will of God, we may escape that fire which is sharper than all torments." And St. Chrysostom, homily 5 On Penance: "Now is the time of penance," he says; "let penance forestall punishment, let us forestall His face in confession; let us extinguish the pyre of sins, no longer with much water, but with a few tears." Truly it is better and sweeter to be cleansed by the fount than by fire: it is better to spend a whole life in the Purgatory of penance than to dwell a single year in the Purgatory of fire.


Tropologically: St. Bernard handles this whole passage aptly, in his sermon On Wood, Hay and Stubble: "The foundation," he says, "is Christ; wood is fragile, hay is soft, stubble is light. Wood are those who began bravely, but being broken are not knit together again. Hay are those who, made tepid by softness which ought to be fled, will not so much as touch arduous labors with the tip of a finger (as it is said). Stubble are those who, blown about by motions of levity, never remain in the same state. And indeed they are to be feared for, but not despaired of: because if they have Christ in the foundation, that is, if they have ended their life in this way, they shall be saved, yet so as by fire." Then he explains this fire not literally, but tropologically: "Fire," he says, "has three things: smoke, light, and burning. Smoke calls forth tears, the nearby light illumines, the burning scorches. So too he who is of this kind ought to have smoke — that is, bitterness in the mind — because he is tepid, because he is remiss, because he is light, because so far as in him lies he overthrows and disturbs order. But also light in his mouth, that he should both speak and bewail himself in confession just as he is in mind; that conscience may sharpen the tongue, and the tongue may rebuke conscience. It is also necessary that he feel burning in the body, that is, the tribulation of penance — and if not in many ways, yet in some. Do you think He will cast away those thus contrite in heart, confessed in mouth, fatigued in body — He who wills all men to be saved, and wills none to perish?" Finally of others he adds: "There are also others who build upon this foundation gold, silver, and precious stones, who begin vehemently, advance more vehemently, complete most vehemently, attending not to what the flesh can do, but to what the spirit wills."




Verse 16: Know You Not That You Are the Temple of God?

16. KNOW YOU NOT THAT YOU ARE THE TEMPLE OF GOD? — The Apostle looks back and returns to verse 9: "You are God's building," as if to say: You are a building not of man, but of God, and consequently not profane but holy — namely, the temple of God, in which God dwells through faith, grace, charity, and His gifts. So Anselm and others everywhere. I shall say more of this temple at 2 Corinthians 6:16.


How the soul is dedicated as a temple to God, see St. Bernard, sermon 1 On the Dedication of the Church, where he says: There are five things in dedication: aspersion, inscription, anointing, illumination, and benediction; these also take place spiritually in the soul — which he then expounds at length.


Note: Up to this point the Apostle has been treating of those Doctors and faithful who build upon the holy edifice, that is, the temple; now he treats of those who overthrow it; whence he adds:




Verse 17: But If Any Man Violate the Temple of God, Him Shall God Destroy

17. BUT IF ANY MAN VIOLATE THE TEMPLE OF GOD, HIM SHALL GOD DESTROY. — For "if any one violate," the Greek is phtheirei, that is, corrupts or defiles, as Tertullian reads — namely, by mortal pride of animal and human wisdom, by new, erroneous, and pestiferous doctrine; by schisms, as you do, O Corinthians, says Anselm; and whoever in any other way corrupts the Church, or a faithful soul (which is the temple of God), him God shall destroy. The Apostle speaks chiefly of corruption that is brought about by teaching and persuading false doctrine, by being proud, by envying others, by stirring up schisms. For as he began with doctors, so he ends this chapter. It is plain from what follows, as if to say: This corrupter shall not be saved through fire, but shall burn in eternal fire.




Verse 18: If Any Man Among You Seem to Be Wise, Let Him Become a Fool

18. IF ANY MAN AMONG YOU SEEM TO BE WISE IN THIS WORLD (with secular wisdom and eloquence — rhetorical, philosophical, worldly, earthly — and therefore is proud as if he were wise, and despises others out of arrogance), LET HIM BECOME A FOOL, THAT HE MAY BE WISE. — "A fool," namely, with the foolishness of humility and faith, and of the cross of Christ, of which I spoke at chapter 1, verses 21ff., before the world; which nevertheless before God is true and only wisdom, says Anselm. For since the wisdom of this world is foolishness with God, and conversely, it follows that we cannot be truly wise otherwise, unless we are foolish according to the world; so that, although we may seem great and wise to the world, we may yet, like children — nay, like fools — submit ourselves to the faith, discipline, cross, and obedience of Christ. "Thus the three magi," says St. Bernard, sermon 1 On the Epiphany, "adoring the Child in the manger, were made fools that they might become wise; and the Spirit fully taught them what the Apostle afterwards preached: He who would be wise, let him become a fool, that he may be wise; they enter the stable, they find a little child wrapped in swaddling-clothes: the stable does not seem foul to them, they take no offense at the swaddling-clothes, they are not scandalized at the infancy of the suckling; they fall down, they reverence Him as king, they adore Him as God; but assuredly He who led them, He also instructed them; and He who admonished them outwardly by a star, He taught them inwardly in the secret of the heart." St. Basil asks in his Shorter Rules, question 274: "How does one become foolish in this world?" and answers: "If he shall fear the judgment of the Lord, who says: Woe to you who are wise in your own eyes, and prudent in your own sight; and if he shall imitate him who said: I am become as a beast before You; and casting away every empty opinion of his own prudence, shall, of those things which he shall have thought, never have approved anything before as right — nay, shall not have thought anything at all in the beginning, before he has learned from the very command of the Lord what is pleasing to God, whether in deed, or in word, or in thought."




Verse 19: The Wisdom of This World Is Foolishness With God

19. THE WISDOM OF THIS WORLD IS FOOLISHNESS WITH GOD, — because God has reprobated secular wisdom and cast it aside as foolish: First, because it knows nothing salutary or divine, and contributes nothing to the business of salvation.


Secondly, God did not will to use it in preaching the Gospel, but rather chose unlettered Apostles.


Thirdly, because it is often contrary to faith — both in speculative matters (as the mystery of the Most Holy Trinity, of the Incarnation, of the death of the Son of God, which all the wise men of the world reject as impossible and incredible) and in practical and moral matters. For Christ commands us to love our enemies; worldly wisdom bids us pursue them with hatred. Christ commands us to overcome evil with good; worldly wisdom bids us overcome evil with evil. Christ pronounces blessed the poor, the meek, the mourning, the hungering, those who suffer persecution; but the world pronounces blessed the rich, the lofty, the laughing, the feasting, the dominating.


FOR IT IS WRITTEN: I WILL CATCH THE WISE IN THEIR OWN CRAFTINESS. — He cites Job 5:13. For "I will catch," the Hebrew is loched (לכד), the Greek drassomenos, that is, taking with hand laid on; the participle is put for the verb: "taking," that is, "I shall take, I shall catch." See Canon 29.


These are not Job's words but Eliphaz's, who falsely disputes against Job, wishing to prove that Job had sinned and through his sins had merited his calamities: whence he is rebuked by God in Job 42:7, and so these words of Eliphaz do not have the authority of Sacred Scripture, but of a wise man, as I said on Job 4. For Paul approves this saying of Eliphaz because in itself it is true and was wisely spoken by that wise man.


Note: God catches the wise in their own craftiness when, by the very means whereby they cunningly sought to overturn God's counsel, God Himself fulfills it: as when the brothers of Joseph, wishing to overturn his dreams of his future leadership, cast him down and sold him as a slave into Egypt; God by this very means exalted him and made him prince of Egypt, and forced his brothers to adore him. In like manner God caught the wisdom of Pharaoh in the Red Sea, of Saul and Achitophel who sought to destroy David, and of Aman on the cross with which he plotted to destroy Mardochai. So St. Thomas.




Verse 20: The Lord Knows the Thoughts of the Wise, That They Are Vain

20. AND AGAIN (it is written in Ps. 93, v. 11): THE LORD KNOWS THE THOUGHTS OF THE WISE, THAT THEY ARE VAIN. — For "of the wise," Ps. 93:11 has "of men" — namely, not of the common, but of the wise; for these men, by their own wisdom, think and contrive many things. By all these sayings and arguments the Apostle teaches the Corinthians that secular wisdom and eloquence — in which they themselves gloried, and on account of which they preferred Apollos to Paul — are vain and empty; but the true wisdom is the faith and Christian doctrine, which he himself had preached to them in plain speech, yet with an ardent and effectual spirit.


Morally, St. Jerome on Psalm 93: "Do you wish to know," he says, "that the thoughts of men are vain? Father and mother nourish a son, promise themselves happiness from him, send him to studies, educate him, he comes to adolescence, they arrange that he should even serve as a soldier; when they have planned everything for thirty years, one little fever comes and takes away all thoughts. O cares of men! O how much emptiness there is in things! One thought is happy: to think of the Lord."




Verse 21: Let No Man Glory in Men; For All Things Are Yours

21. LET NO MAN GLORY IN MEN (the eloquent or the wise, such as Apollos, Paul, etc.). 22. FOR ALL THINGS ARE YOURS, WHETHER PAUL, OR APOLLOS, OR CEPHAS, OR THE WORLD, OR LIFE, OR DEATH, OR THINGS PRESENT, OR THINGS TO COME, — as if to say: Do not you glory in Paul, nor he in Apollos; because both Paul and Apollos and all other men, indeed all creatures, are common to every one of you, and serve you in common to procure your salvation.


Note, "all things are yours" — not as though all goods are to be common, as they were in the state of innocence; nor as though the just are properly lords of all things, as Hus, Wycliffe, and others rave; but "yours," not in possession, but in end and use — namely, because they are deputed and given to you for the ministry and aid of salvation: so Anselm, Ambrose, Theodoret, St. Thomas, Chrysostom; given, I say, for use either real or mental, which is in all creatures to acknowledge and praise the Creator. And this is what is commonly said: "To the faithful man the whole world is full of riches." See Theodoret, sermon 10 On Providence. Hence Chrysostom says: "By one reason we are Christ's, by another reason Christ is God's, by another the world is ours; for we are Christ's as His work; Christ is God's as His most beloved Son; the world is ours, not as a work, but because it was made for our sake." Therefore the world is yours, that is, all the creatures of the world serve your body and soul; life is yours, that in it you may gather merits; death is yours, because through death you pass to eternal life — or, death, that is, your martyrdom, is yours; things present are yours, both adverse and prosperous, because you use them for good; things to come are yours, the good things, because you shall enjoy them: hence already they are yours in hope, and in reality shall be yours in heaven. So St. Thomas and Anselm. Yours also are evils, hell, and the damned, that you may have dominion over them.




Verse 23: And You Are Christ's, and Christ Is God's

23. AND YOU ARE CHRIST'S, — as you are mystical members of Christ your head and Lord, and consequently you are the possession of Christ, bought with His blood. So Anselm and St. Thomas, as if to say: Therefore, O Corinthians, you must not glory in men, in Paul or Apollos, but in Christ.


AND CHRIST IS GOD'S, — supply "is"; and that, first, because as God He is the Son of God. So Chrysostom, Theodoret, Anselm, Ambrose, who says: "Christ is the Son of God, doing His will, that we also may do His own will."


Secondly, and more aptly: Christ as man is God's — as it were, the creature and possession of His Lord and head, says St. Thomas and Cajetan.


From what has been said it is plain that the faithful saints, and most of all the elect, are the end for which God created all things; and the end of all these is Christ as man. For this glory was due to such a man in His own right — namely, that He should be the end of all creatures and of all men, that all should serve Him, that all should be ordered to His glory; but Christ is for the sake of God and the glory of God — as if the Apostle were saying: Therefore one must glory not in Paul, nor in Apollos, but in God alone, to whom all other things are referred.


Beautifully, in his moral homily 10, St. Chrysostom says: "All things," he says, "we have from Christ — both what we are, and life, and light, and spirit, and air, and earth; and if He shall take away any of these, we perish; for we are tenants and pilgrims. 'Mine' and 'thine' are only empty words; in reality they have no existence (understand: so that it is yours as it is God's, namely, that you have absolute, independent, and perpetual dominion of the thing. For God has granted you dominion only for a time; and this, if compared with God's dominion, is rather use than dominion). Even if you call the house yours, you speak emptily, since both the air and the earth and the material belong to the maker — and you yourself who shape it, and likewise all other things. And if it is for your use, that use is yet uncertain, not only because of death, but even before death because of the instability of things. For we belong to God in two ways, by creation and by faith; and if your soul is not your own, how shall money be yours? Since they are not yours but the Lord's, you must spend them upon your fellow-servants. Do not, therefore, say: I am consuming my own thing — it is not yours but another's; nay, it is common to you and to your fellow-servant, just as the sun and the air and all things are." Thus far Chrysostom.
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Synopsis of the Chapter


Pharaoh with his forces pursues the Hebrews; they fear, and Moses strengthens them. Second, the angel in the pillar of cloud interposes himself between the Hebrews and the Egyptians, verse 19. Third, at verse 21, Moses with his rod divides the sea, and the Hebrews cross over. Fourth, at verse 29, the pursuing Egyptians are overwhelmed both by the angel and by the returning waters.




Vulgate Text: Exodus 14:1-31


1. And the Lord spoke to Moses, saying: 2. Speak to the children of Israel: Let them turn back and encamp before Phihahiroth, which is between Magdalum and the sea, over against Beelsephon; you shall pitch your camp before it, by the sea. 3. And Pharaoh will say of the children of Israel: They are hemmed in by the land, the desert has shut them in. 4. And I will harden his heart, and he will pursue you; and I will be glorified in Pharaoh and in all his army. And the Egyptians shall know that I am the Lord. And they did so. 5. And it was reported to the king of Egypt that the people had fled; and the heart of Pharaoh and of his servants was changed regarding the people, and they said: What did we mean to do, that we let Israel go from serving us? 6. So he made ready his chariot, and took all his people with him. 7. And he took six hundred chosen chariots, and all the chariots that were in Egypt, and captains over all his army. 8. And the Lord hardened the heart of Pharaoh king of Egypt, and he pursued the children of Israel; but they had gone out with a high hand. 9. And when the Egyptians pursued after them, following their tracks, they found them encamped by the sea: all the horsemen and chariots of Pharaoh, and his whole army were at Phihahiroth, over against Beelsephon. 10. And when Pharaoh drew near, the children of Israel lifting up their eyes saw the Egyptians behind them; and they feared greatly, and cried out to the Lord, 11. and said to Moses: Perhaps there were no graves in Egypt, therefore you have brought us to die in the wilderness: what is this that you have done to us, to bring us out of Egypt? 12. Is not this the word that we spoke to you in Egypt, saying: Depart from us, that we may serve the Egyptians? For it was much better to serve them than to die in the wilderness. 13. And Moses said to the people: Fear not; stand firm and see the mighty works of the Lord which He will do this day: for the Egyptians whom you now see, you shall see them no more forever. 14. The Lord will fight for you, and you shall hold your peace. 15. And the Lord said to Moses: Why do you cry to Me? Speak to the children of Israel that they go forward. 16. And you, lift up your rod, and stretch forth your hand over the sea, and divide it, that the children of Israel may walk through the midst of the sea on dry ground. 17. And I will harden the hearts of the Egyptians that they may pursue you; and I will be glorified in Pharaoh, and in all his host, and in his chariots, and in his horsemen. 18. And the Egyptians shall know that I am the Lord, when I shall be glorified in Pharaoh, and in his chariots, and in his horsemen. 19. And the angel of God, who went before the camp of Israel, removed and went behind them; and with him likewise the pillar of cloud, leaving the front, stood behind them 20. between the camp of the Egyptians and the camp of Israel: and the cloud was dark, and illuminating the night, so that they could not come near one another during the whole night. 21. And when Moses had stretched forth his hand over the sea, the Lord took it away by a strong and burning wind blowing all through the night, and turned it into dry ground; and the water was divided. 22. And the children of Israel went through the midst of the dry sea: for the water was as a wall on their right hand and on their left. 23. And the Egyptians pursuing went in after them, and all Pharaoh's horsemen, his chariots and riders, through the midst of the sea. 24. And now the morning watch had come, and behold, the Lord looking upon the Egyptian camp through the pillar of fire and of cloud, destroyed their army: 25. and He overturned the wheels of the chariots, and they were carried into the deep. So the Egyptians said: Let us flee from Israel; for the Lord fights for them against us. 26. And the Lord said to Moses: Stretch forth your hand over the sea, that the waters may return upon the Egyptians, upon their chariots and horsemen. 27. And when Moses had stretched forth his hand toward the sea, it returned at first dawn to its former place: and as the Egyptians were fleeing, the waters met them, and the Lord wrapped them in the midst of the waves. 28. And the waters returned, and covered the chariots and horsemen of the whole army of Pharaoh, who had entered the sea in pursuit: not so much as one of them survived. 29. But the children of Israel marched through the midst of the dry sea, and the waters were to them as a wall on the right and on the left. 30. And the Lord delivered Israel on that day from the hand of the Egyptians. 31. And they saw the Egyptians dead upon the seashore, and the mighty hand that the Lord had exercised against them; and the people feared the Lord, and they believed the Lord and Moses His servant.




Verse 2: Let them encamp before Phihahiroth, which is between Magdalum and the sea, over against Beelsephon.


This was the fourth station, or stopping place, of the Hebrews, in which they were hemmed in by the sea on their left, by the army of the pursuing Egyptians behind them, and by steep mountains before and to their right. Hence Pharaoh intended to catch them there like mice in a trap.


For "before Phihahiroth," the Septuagint renders apenantion tes epauleos, which Origen interprets as "before the winding ascent." Others translate it less well as "before the suburbs or farms," as though the Septuagint had taken the letter cheth for ain in Phihahiroth, and derived the name from 'ir, that is, a city; but the word Phihahiroth in Hebrew means "mouth of openings": for pe signifies "mouth," chur means "opening," so that Phihahiroth means the entrance into a cave enclosed by rocks and narrow; for "mouth" implies the narrows of an entrance. Likewise, "Magdalum" in Hebrew means "tower"; it was perhaps a fortress placed upon a mountain. "Beelsephon" in Hebrew means "house of the watchpost": all of which indicates that these places were steep and inaccessible. See the chorography of these places in the maps of Adrichomius.


Concerning the children of Israel — that is, about the children of Israel. So Virgil says: "Asking many things about Priam, many about Hector."


They are hemmed in. — In Hebrew, nebuchim, that is, they are perplexed, or confused; because clearly they are placed in a tight spot; and shut in on every side by rocks, the sea, and armed men, they will find no way out; and so I will destroy them by famine or by the sword, or rather I will reduce them to surrender and their former servitude.


Rabbi Solomon and the Hebrews fable that Beelsephon was a bronze dog, which by its barking betrayed the fleeing Hebrews, such as Abulensis testifies existed at Numantia in Spain.


Tropologically, for those striving from vices to virtue, from earth to heaven, a steep path must be trodden. So Origen.


"By the sea" — that is, at the sea, toward the sea, near the sea.




Verse 3: And Pharaoh will say.


When, having learned from scouts that the Hebrews were fleeing, and regretting having let them go, he will plan to pursue them in order to bring them back.




Verse 4: And I will harden his heart, and he will pursue you.


It is sufficiently clear from the preceding deliberation, verses 2 and 3, that Pharaoh freely hardened and steeled himself to pursue the Hebrews; yet God is also said to have hardened him, as I explained at chapter 7, verse 3, because without God's permission and certain providence, Pharaoh would never have hardened himself; for God, to whom all the orders of all things are subject, had established this order and course of events for Pharaoh, by which He foreknew that when these things presented themselves, Pharaoh would freely and of his own accord harden himself. For whatever in any way flows from God's providence, in the Hebrew idiom God is said to do; and Scripture frequently uses this expression, in order to commend in God the most profound and far-reaching providence over all things (to which even the wills of the impious are subject, and by which they are governed and directed, wherever they themselves choose to go).


But here there was also another particular reason for God's hardening of Pharaoh, namely, that God had led the Hebrews into these narrow places, indeed for His own purpose that the Hebrews might cast all their hope upon God, but from which He foresaw that Pharaoh would conceive a new occasion and desire to pursue them, arising from his former malice, tyranny, and obstinacy; God did not intend this evil will of his, but only positively willed to permit it, and this for the purpose of drawing Pharaoh by this means to the Red Sea, and there punishing and drowning him for his past crimes and rebellions. By a similar military stratagem, soldiers, to draw out the enemy and lure them into hidden ambushes, send out a few men who show themselves to the enemy — the enemy pursues them in squadrons; they gradually give way, and draw the enemy into the ambush: then an ordered battle line emerges, which surrounds and destroys the enemy; just as those few soldiers who drew out the enemy are said to have deceived him and dragged him into the ambush, when in fact they neither properly dragged him into the ambush nor deceived him, but only provided an occasion by which the allured enemy pursued them, and so by their own fault they were deceived, and they deceived themselves: in a similar way God acted here with Pharaoh, and therefore He is said to have hardened him to pursue the Hebrews.


God therefore hardened Pharaoh here by the command He gave to Moses, at verse 2, namely, that they should encamp at the Red Sea, before Phihahiroth among rocks and mountains; hence "and I will harden" amounts to saying: and so I will harden his heart; for God knew that Pharaoh, when he heard that Moses and the Hebrews had not merely gone on a three-day journey to sacrifice, but had fled outright, and that they were now hemmed in by the sea and rocks, would immediately return to his old nature and former intention of dominating the Hebrews, and therefore with hardened and steeled resolve would pursue them, because he would firmly persuade himself that he would overtake them, and that they could not escape his hands.


Secondly, God presented this occasion to Pharaoh both through messengers and through Himself, by placing before his imagination thoughts — in themselves indifferent — about the present situation, concerning the multitude of the Hebrews, their flight, and the ease of bringing them back, from which He knew Pharaoh would harden himself to pursue the Hebrews; and God permitted this because He had determined by this means to lure him to the Red Sea and there to drown him; for it was already entirely resolved with God that Pharaoh should be punished and put to death, and the sentence of death had already been pronounced against him by God; and in order to carry out this sentence conveniently, God used the aforesaid occasion, by which He drew him to the place of punishment; therefore in this passage "hardening" in God signifies nothing other than God's judgment and vengeance upon Pharaoh, by which He lured him to the slaughter at the Red Sea.


See here in Pharaoh how true is the maxim number 42 in the Sayings of St. Augustine: "Nothing is more unhappy than the happiness of sinners, by which criminal impunity is fostered, and the evil will, like an interior enemy, is strengthened."


And I will be glorified in Pharaoh — when I drown him, lured to the Red Sea, together with his entire army; for then my glorious power, justice, and vengeance will be manifest to all.


And the Egyptians shall know — both those present who were about to be drowned, as is clear from verse 25, and the rest who remained in Egypt, who were so stunned and stricken by the slaughter of their people and by fear of the God of the Hebrews, that each one called upon his own god because of the tasks that detained him on that day from following Pharaoh, and thus from being drowned with him, as Apollonius the Abbot says in Palladius's Lausiac History, chapter 52.




Verse 5: The heart of Pharaoh was changed regarding the people.


That is, the will and resolve of Pharaoh was changed against the people of the Hebrews, especially since the spoliation of the Egyptians inflamed his anger; for they now saw themselves stripped of the things they had only lent to the Hebrews.




Verse 7: And he took six hundred chariots.


For in ancient times they fought with scythed chariots, and from chariots; for the chariots with their scythes mowed down men, animals, and crops; and the soldiers fighting in the chariots themselves were carried along and charged against the enemy: the most ancient and earliest chariots of which we read are these of Pharaoh.


Tropologically, the chariots of Pharaoh are the chariots of vices, about which see St. Bernard, sermon 39 on the Song of Songs, where comparing Pharaoh with the devil, and Egypt with the world: "There," he says, "the people were led out of Egypt; here man is led out of the world. There Pharaoh is overthrown; here the devil. There the chariots of Pharaoh are overturned; here carnal and worldly desires, which war against the soul, are overthrown. Those in the waves, these in weeping. Those were of the sea, these are bitter. I think that even now the demons cry out, if perhaps they happen to encounter such a soul: 'Let us flee from Israel, for the Lord fights for him.'" Then he describes the princes and chariots of Pharaoh, that is, of the devil, thus: "For malice has its chariot consisting of four wheels: cruelty, impatience, boldness, shamelessness. For this chariot is very swift to shed blood; it is not stopped by innocence, nor slowed by patience, nor restrained by fear, nor checked by shame; and it is drawn by two exceedingly swift horses, ready for every destruction: earthly power and worldly pomp; two charioteers preside over these two horses: pride and envy; and pride indeed drives the pomp, while envy drives the power." In like manner, he says, the four wheels of lust are: idleness, softness of clothing, gluttony, and desire; the two horses are prosperity of life and abundance of things; the charioteer is the torpor of laziness and treacherous security. Similarly, the four wheels of avarice are: pusillanimity, inhumanity, contempt of God, forgetfulness of death; the two horses are tenacity and rapacity, with their charioteer, who is the passion for possessing; "for avarice alone, since it does not allow the hiring of more, is content with a single servant": thus far St. Bernard. The same, in his Sentences, says: "In Scripture, three chariots are found. The first is the exaltation of temporal power, whose charioteer is the swelling of presumption and boldness, having as its horse self-confidence. Its wheels are the headlong fickleness of vanity, and the fortunate succession of prosperity. This is the chariot of Pharaoh, in which he dies. The second is the height of conduct and life. Its charioteer is the word of divine admonition, having as its horse the vow of perseverance. Its wheels are the dreadful terribleness of punishments, and the wonderful delightfulness of rewards. This is the chariot in which the Eunuch rides with Philip, Acts 8. The third chariot is the loftiness of contemplation and grace. Its charioteer is the love of the heavenly homeland, having as its horse the desire for blessedness and life. Its wheels are the disapproval of worldly glory, and reverence for the divine majesty. This is the fiery chariot in which Elijah is caught up into heaven."


Captains. — In Hebrew, schalischim, that is, triumvirs (groups of three). Hence also the Septuagint translates "tristatae"; from this it appears that in that ancient time, three men were customarily appointed, and they were commanders in the army and in the courts of princes. Hence St. Jerome on Ezekiel chapter 23: "Tristatae," he says, "who are also called 'three standing together,' is the name of the second rank after royal dignity; of whom it is written, 2 Kings 23:19: 'He did not attain to the first three' (for David had three most valiant soldiers and commanders), who were chiefs of cavalry and infantry alike, and also of tributes, whom we call magistrates of both branches of the military, and prefects of the grain supply." Gregory of Nyssa in the Song of Moses, and the Greek Scholiast, say otherwise: The ancients, he says, made large chariots to hold three men, of whom one was the charioteer, and the other two were fighting soldiers; these are called tristatae, or they call tristatas the strong men, and those who could stand against three. Heavehius, however, says: Tristata is a royal bodyguard, because he hurled three javelins. Others say: Tristata is the same as a triarius [third-rank soldier].


Tropologically, the tristatae, or groups of three standing together, are demons who stand in all the paths of this life, in order to drive men to sin either in deeds, or in words, or in thoughts. So Origen.




Verse 10: And they feared greatly.


For they were not accustomed to battle and swords, but to burdens and the yoke: even though they were six hundred thousand armed men; for thus a hundred thousand peasants are easily dispatched by ten thousand trained soldiers.


And they cried out to the Lord — they burst forth into despairing cries; whence the unbelieving ones so harshly remonstrated with Moses: for they expected nothing but death or slavery, as follows. Therefore it does not seem true what Josephus says, that the Hebrews prepared themselves for battle, to engage with the Egyptians. For he repeatedly adds such things to the history that redound to the honor of his nation.




Verse 13: Fear not.


Moses gently answers the obstinate and unbelieving people, mindful of God's calling and of the salvation of the people rather than of insults.


Josephus says that Moses calmed and encouraged the tumultuous people with this speech: God willed that you be shut into this narrow place, so that here He might show His care and power toward you: this place, therefore, should rather excite you to hope; for God is most present in difficulties, when the least hope remains. He called you out of Egypt, He will give you the way and the exit; He Himself can turn these mountains into a plain, and this sea into dry land.


Mighty works. — In Hebrew, yeshuah, that is, salvation.




Verse 14: The Lord will fight for you, and you shall hold your peace.


You shall rest, idly and pleasantly watching this battle and combat of God on your behalf.


Morally, see here how firmly we ought to hope in God in dire straits and invoke Him, and how fearlessly we ought to follow Him when He calls, through trackless and pathless ways, and believe against hope in hope with Abraham, that He Himself will protect us and lead us to a happy outcome. So the Psalmist, Psalm 26:3: "Though a host should encamp against me," he says, "my heart shall not fear; though war should rise against me, in this will I be confident." And Job, chapter 13, verse 15: "Even if He should kill me, I will hope in Him." Rightly St. Augustine in the Soliloquies, chapter 15: "In difficulties and straits, believe steadfastly in God, and commit yourself entirely to Him, as much as you can; so also He Himself will not cease to lift you up to Himself, and He will permit nothing to happen to you except what benefits you, even if you do not know it." So the Psalmist, Psalm 4:10: "In peace," he says, "in the selfsame I will sleep and I will rest: for You, O Lord, have singularly established me in hope." For hope does not confound; because God, who commands great things to be hoped from Him, is faithful, and greater and more generous than all our hope. Hence Sirach, chapter 2, verse 11, declares: "Know that no one has hoped in the Lord and been confounded." And Isaiah, chapter 40, verse 31: "Those who hope in the Lord shall renew their strength, they shall mount up with wings like eagles, they shall run and not grow weary, they shall walk and not faint." And Habakkuk, chapter 3, verse 18: "But I will rejoice in the Lord, and I will exult in God my Jesus." For God, because He is magnificent, does not wish to be surpassed by our hope, but rather to exceed it: hence He surpasses the merits and the desires of those who supplicate.


Now the whetstone and foundation of this hope is a good conscience: "For if our heart does not reproach us, we have confidence toward God, and whatever we ask, we shall receive from Him," says St. John, 1 Epistle, chapter 3, verse 21.


Again, carefully note here and learn that the singular remedy against all temptations and tribulations is this: if one in these things does not become fainthearted, nor murmur, but generously resigns himself to God, and gives Him thanks. Hear the Holy Abbot, in the Lives of the Fathers, treatise On Fortitude: "A certain brother," he says, "was in his cell, and temptation came upon him, and if anyone saw him, he would neither greet him nor receive him into his cell; and if he needed bread, no one would lend him any; and if he came from the harvest, no one, as was the custom, would invite him to eat. But once he came from the harvest in the heat, and had no bread in his cell; and in all these things he gave thanks to God. And God, seeing his patience, took away the war of temptation from him. And behold, someone immediately knocked at the door, bringing a camel loaded with bread; and when that brother had seen this, he began to weep, saying: Lord, I am not worthy even to be afflicted a little. And when his tribulation had passed, the brothers would keep him in their cells and give him rest." You, then, who are despised, who suffer hatred, who are mocked, who are distressed, who are afflicted — follow and try this practice, give thanks to God: God will change hearts, and will make all people well-disposed toward you, and will remove the temptation. I know those who have experienced this very thing in reality, and not just once. Rightly therefore St. Chrysostom, volume 5, wrote a homily with this theme: "That the greatest gain in tribulations is the giving of thanks."


Finally, see here in the Hebrews how true is that saying of Isaiah 30:15: "In hope and silence shall be your strength." What is silence? How valuable is taciturnity? Hear John Climacus, step 11: "Taciturnity is the mother of prayer, the recall from captivity, the guardian of the fire of divine love, the diligent inspection of thoughts, the lookout against enemies, the friend of tears; the producer of the memory of death, the indicator of judgment, the spouse of quiet, the addition to knowledge, the secret progress toward God, the hidden ascent." I shall say more about silence at Isaiah 30.




Verse 15: And the Lord said to Moses: Why do you cry to Me?


Scripture, in the Hebrew manner, passes over the preceding event in silence, namely that Moses had prayed before God with a fervent elevation of mind to Him, and had spoken those things which he had said to the Hebrews a little before, at verses 13 and 14; and therefore God, hearing him, says: "Why do you cry to Me?" — not reproving his prayer, but gently consoling him, teaching and stirring him up to hope for and to attempt the following miracle, namely the crossing of the Red Sea. For among the Hebrews the interrogative form often has this force, as that of Christ to His mother: "What is it to Me and to you, woman?" — it is not a rebuke, but a testing of hope that sharpens it. So in Genesis 47:49, the Egyptians say to Joseph: "Why should we die before your eyes?" And the Lord to Moses, Exodus chapter 4, verse 2: "What is that you hold in your hand?"


Furthermore, "a cry," says St. Bernard, sermon 16 on Psalm 90, "in the ears of God is a vehement desire"; by contrast, a slack intention is a muffled voice. So St. Augustine, Question 52, and St. Jerome on Psalm 5, and St. Chrysostom, in his homily On the Canaanite Woman, where he beautifully teaches how everywhere, even while we are engaged with others, we ought to cry to God with our mind. Truly did he say: "With God, what avails is not a great cry, but a great love." And Cassiodorus on Psalm 16: "His prayer is perfect, whose cause cries out, and his tongue, and his action, and his speech, and his life, and his thought." And St. Augustine in a sermon: "When you pray," he says, "cry not with your voice, but with your mind. For God hears even the silent, nor is a place required, so much as feeling. Jeremiah is strengthened in prison, Daniel exults among lions, the three youths dance in the furnace, Job naked on the dunghill triumphs, the thief finds paradise from the cross: there is no place where God is not."




Verse 16: That the children of Israel may walk through the midst of the sea.


Through the deep and vast sea itself; "midst" here therefore does not mean precisely the middle; as that poet says: "In the midst of the waves we shall thirst."




Verse 17: And I will harden the hearts of the Egyptians, that they may pursue you.


For I will place before their eyes and minds your footprints (and you crossing the sea on dry foot), which they will follow confidently and boldly, not knowing that a snare is being prepared for them there. Furthermore, God here took from the Egyptians the apprehension and fear of walking through the bed of the Red Sea; hence they entered through it as boldly as through dry land, to pursue the Hebrews. Thus, therefore, God blinded and hardened them, so as to lure them into this trap, catch them, and overwhelm them.




Verse 19: And the angel of God, who went before the camp of Israel, removed and went behind them, and with him likewise the pillar of cloud.


"The angel," namely, hiding in the pillar of cloud and showing himself in it: for the Hebrews did not see the angel in his own essence, or clothed in human or any other form, but only moving in the appearance of a cloud. So Rupert. Hence the Hebrew has: The angel set out, and with him the pillar of cloud set out.


From this you may conclude with Cajetan that these things happened during the day: for the pillar of cloud appeared only by day, just as the pillar of fire appeared only by night.


Furthermore, by this spectacle — namely, that the angel with the pillar, which had been going before the camp, transferred himself to the rear of the camp and followed it, and thus interposed himself between the camp of the Hebrews and that of the Egyptians — God was signifying that He bore a solicitous care and protection over His people, and so closed the ranks of the Hebrews as to protect them all from the Egyptians, in the manner that follows.


Note: Although the pillar here followed the camp from behind, nevertheless it simultaneously sent forth certain rays from itself far ahead before the first line of march, to show the way by which they should proceed to the Red Sea: for the Hebrews were continuously advancing, as God had commanded at verse 15.


In a similar way, an angel led the armies of Christians who were wandering astray in the Holy Land. For in the year of our Lord 1144, when the army of Christians, surrounded by ambushes and driven into the direst straits, was retreating from besieging Bosra, the metropolis of Arabia, led by a heavenly messenger they all returned safely to their own lands. When, therefore, they had fallen into unavoidable dangers, and all were wandering astray, off the road and not on it, and were hemmed in by the narrowness of the terrain, about to be cut down by attacking enemies, and had no leader to go before the columns and who would have knowledge of the places through which they were to pass: behold, suddenly a certain unknown soldier, riding a white horse, carrying a red-colored banner, wearing a coat of mail with sleeves short to the elbows, was going before the army. This one, as if the angel of the Lord of hosts, following the shortcuts of the roads, taught them to make camp at previously unknown springs of water in suitable and convenient stations: and when he had led them all the way to Jerusalem, having accomplished this admirable ministry, he soon vanished from the eyes of all. So William of Tyre, book 16 of the Holy War, chapter 12, and from him Baronius, at the year of Christ 1144.




Verse 20: And the cloud was dark; and illuminating the night, so that they could not come near one another during the whole night.


That is to say, this pillar of cloud, on the side facing the Egyptians, so thickened and spread itself out like a dense cloud, that the Egyptians could neither see nor approach the Hebrews; yet they followed the pillar of cloud going before them: the same pillar, however, on the side facing the Hebrews, had the appearance of fire, illuminating their camp, so that they could set out and cross the Red Sea; for the Hebrews were continuously advancing throughout this night, as I have already said.


Hence the Chaldean [Targum] translates: there was a cloud, and darkness for the Egyptians. But for Israel there was light the whole night. Behold how by the same pillar God protects His own and strikes His enemies. So tropologically, says Rupert, the same virtue that gives light to the pious, blinds the impious; so the cross of Christ is power for believers, but a stumbling-block for the Jews.




Verse 21: And when Moses had stretched forth his hand over the sea, the Lord took it away by a strong and burning wind blowing all through the night, and turned it into dry ground.


Having first invoked God, says Josephus. Some think, as St. Basil in the Catena, that this division of the sea was accomplished by the burning wind, either driving and pushing out the waters, or drying them up and consuming them; but this is scarcely credible, for the same wind could not have both driven or dried up the waters and at the same time held them back from flowing down into the empty channel. Secondly, even granting that this could have happened, nevertheless as soon as the wind ceased, the elevated sea waters would have flowed back into their former, and so deep, channel; and the wind did cease while the Hebrews were crossing, since otherwise it would have made their passage most difficult.


Therefore, when Moses stretched out his rod over the sea, immediately not the wind but the angel divided the sea, so that on both sides the water rose up like a wall and stood firm, leaving a path in the middle by which the Hebrews could cross; the wind, however, was sent by God only for this purpose: to thoroughly dry and solidify the channel that was already divided and emptied of water, by removing whatever remained in it of moisture and mud.


The division of the sea, therefore, across such a great breadth, was done suddenly by the angel; but the drying of the sea floor by the wind was done gradually, says Cajetan. So also Abulensis and Pererius.


Note: This division of the sea was immense, both in breadth (for the Red Sea has a span of six leagues in width, as Adrichomius teaches) and in length; for the entire camp of the Hebrews, which besides chariots and pack animals, easily numbered three million persons, had to cross through it in the space of one night, indeed of only half a night: therefore the length of this cleft in the sea had to be enormous, so that very many rows of people and animals could enter and cross through it simultaneously: for if they had crossed one after another, they would have spent in the crossing many days, and even weeks.


St. Hilary, imitating this confidence of Moses, performed a similar miracle at sea. For when surrounded by pirates, while all were trembling, he smiled and said: "O you of little faith, why do you tremble? Are they more numerous than the army of Pharaoh? Yet they were all drowned at God's will." And stretching out his hand against those approaching: "It is enough that you have come this far" — and immediately the pirates, however much they rowed, were driven back to the shore, says St. Jerome in his Life.


By a strong and burning wind. — In Hebrew it is: with a strong east wind. Now the east wind is hot and burning. The Septuagint and Philo think it was the south wind, and consequently that the sea was brought back by the opposite wind, namely the north wind, when it overwhelmed the Egyptians; for just as the south is reckoned with the east, so also the south wind is reckoned with the east-southeast wind. See what was said at chapter 10, verse 13.


Note: The Hebrews approached the sea at the beginning of the night, and of the first watch: immediately Moses struck the sea, and the angel at once divided it, and at once brought in a strong and burning wind, which blowing continuously from the beginning of the night until midnight and beyond dried the channel: once the channel was dried and the wind had ceased, the Hebrews after midnight, in the third watch, entered the bed of the sea, and around the middle of the fourth watch, they all emerged on the other shore: the Egyptians, however, around the end of the third watch, pursuing the Hebrews, entered the sea; but as morning approached in the fourth watch, when the Hebrews had already crossed the sea, and all the Egyptians were in the midst of the sea, that is in the sea's channel, immediately when Moses struck the waters with his rod, they returned to their former place, returning to the channel, and covered and overwhelmed Pharaoh and all the Egyptians.


Josephus reports that Moses prayed thus: "This sea is Yours, O Lord, this mountain that shuts us in is Yours: if You will, it can at Your command be opened, and the sea turned into land; we can even escape through the air on high, if it pleases You to save us in that way."


The whole night. — Not that this wind blew the whole night, but that it blew for the greater part of it, namely until the entry of the Hebrews into the sea, which took place after midnight; for before dawn they had not only entered but also crossed the bed of the sea, the wind having already ceased. For after the Hebrews crossed the sea, the Egyptians pursuing them were submerged in the morning watch.


And the water was divided. — The Hebrews relate, followed by Origen here in homily 5, and Genebrardus on Psalm CXXXV, that the Red Sea was divided into sections or parts, so that the 12 tribes walked through it with equal pace: for each tribe walked in its own section. And they prove this from Psalm CXXXV, verse 13, where it says: "Who divided the Red Sea into divisions"; therefore there were more, namely 12, for that was the number of the tribes.


But this tradition is uncertain, for there is no mention of it in Scripture, which would not have been silent about so memorable a thing; rather, Philo, Theodoret, Abulensis, Lyranus, and Euthymius on Psalm CXXXV, and others, teach that there was only a single division of the sea. And Scripture sufficiently indicates this when it says the water was divided, where the Hebrew has iibbakeu hammaim, and the Septuagint dieschisthe to hydor, "the water was split," just as we split wood when we cut it into two parts. Then in verse 22, it says the water was a wall on the right of the Hebrews and on their left, and that they walked through the middle of the channel: therefore there was one division, not twelve. Also supporting this view is what is said in Psalm CV, verse 9: "He led them in the deep as in a desert," that is, by a very wide road, such as are found in the desert, for example in the heathlands of Campania; therefore there was only one division of the sea, and that a very wide one.


To the passage from Psalm CXXXV, I respond: One division is called "divisions," partly because one was equivalent to many, says Lyranus; partly because "divisions" is used for things or parts that are divided; and these were indeed more than one, that is, two: for the Hebrews have the same plural and dual number, whence they call two things "many." "Divisions" here therefore means the two sides of the divided sea, which stood like two walls on either side, providing a passage through the middle for the Hebrews. Moses explains these divisions here when he says that God so divided the sea that the waters were as a wall for the Hebrews on the right and on the left.




Verse 22: And the children of Israel entered through the middle of the dry sea.


With Moses going before them, says Josephus. The tradition of the Hebrews is that the tribe of Judah and its leader Aminadab, while the others hesitated, were the first to enter the sea, and that therefore the tribe of Judah was afterwards the first and leader of the others, and deserved the kingship; and that this is alluded to in Canticles chapter VI, verse 11: "My soul troubled me because of the chariots of Aminadab." And Hosea chapter XI, last verse: "But Judah descended as a witness with God, and is faithful with the saints"; although St. Jerome there calls this tradition a fable.


Note the word "dry": for the bottom of the sea was not dry as sand is dry, but dry as a field is dry through which travelers walk pleasantly with dry feet. For this is what the Wise Man says in chapter XIX, verse 7: "In the Red Sea a way without impediment, and a field sprouting from the exceeding deep"; although Jansenius explains this figuratively, as if to say: The Hebrews crossed through the bed of the sea as pleasantly as if they had crossed through a field blooming with foliage and flowers; yet our Joannes Lorinus there, and Pineda on Job chapter XXVI, verse 5, more correctly take it literally. For Pliny reports, book XIII, chapter XXV, that the bed of the Red Sea is grassy, fertile in olive and laurel. Our Gaspar Sanchez adds, on Isaiah chapter LXIII, verse 53, that God, just as He dried and leveled the bed of the Red Sea for the Hebrews by a miracle, so also by a miracle caused that same bed to suddenly sprout and bloom like a most pleasant field, for the consolation and delight of the Hebrews. For the Wise Man there celebrates not the works of nature, but the miraculous works of God.


See here the goodness and power of God toward His own: "If you obey His will, if you follow His law, He will compel even the elements, even against their own nature, to serve you," says Origen. So He made fire serve the three youths in the Babylonian furnace, so that it sent them a gentle breeze and, as it were, a cooling wind of dew, while it burned the impious Chaldeans. So He made the waters of the flood serve Noah, carrying and preserving him in the ark, while drowning the impious. So He made the lions serve Daniel in the den; the sun serve Joshua for pursuing victory, Joshua X, 13; the Jordan serve the Hebrews for crossing into Canaan, Joshua III, 46; the thunder serve Samuel, 1 Kings XII, 18; the ravens serve Elijah, to bring him bread; the bears serve Elisha, to tear apart the boys who mocked him. So for Christ and the Apostles there served fire in Pentecost; the air and winds, when at His command they fell silent; the sea, when He walked upon it, and when at His command it gave Peter the fisherman an abundance of fish; the earth and rocks, when they were split at the Passion; the Angels, when they gave the star indicating the birth of Christ to the Magi, and when they sang: Glory to God in the highest. So the fish and birds served St. Francis, when they applauded and sang at his preaching, and at his command again fell silent. So the Satyrs and Fauns showed St. Anthony the way to St. Paul, and lions dug with their claws the grave in which to bury St. Paul. So a mountain served Gregory the Wonderworker, moving from its place so that he could build a church; likewise the river Lycus, contracting itself so as not to flood the fields. So the winds served the pious Emperor Theodosius, turning the weapons of the enemy back upon themselves, in the battle against the tyrant Eugenius. So the spiders served St. Felix of Nola, weaving their webs over him suddenly, so that he would not be found by his pursuers. His feast is celebrated on January 14th.


The false Moses of Crete pretended to wish to imitate this miracle of Moses, in the time of Emperor Theodosius, around the year of the Lord 433. Hear Socrates, book VII of his History, chapter XXXVII: "A certain Jewish impostor," he says, "pretended to be Moses, and said he had been sent from heaven, to lead the Jews who inhabited the island of Crete through the sea to the mainland, to the promised land: for he was the same one, he said, who had once preserved Israel by leading them through the Red Sea. When the day appointed by him arrived, he went ahead, and all followed. He led them therefore to a promontory overhanging the sea: from there he commanded them to throw themselves into the sea. The first ones did so; and some were killed by the fall, others perished drowned in the water; and many more would have perished had not Christian fishermen and merchants pulled them out, and prevented others who wished to throw themselves in. When the false Moses was sought, he could not be found: whence the opinion arose that he was a demon. Afterwards many Jews were converted to Christ."


Orosius reports, book I, chapter X, that the traces of this entrance and crossing of the Hebrews, and the tracks of chariots and the ruts of wheels, remain and are always divinely renewed, both on the shore and in the Red Sea itself (where he adds that around this time the burning of Phaethon also occurred). Diodorus in the Catena, who was the teacher of St. Chrysostom, indicates the same, and adds that the Gentiles attributed this dry-foot crossing of the Hebrews through the sea not to a miracle, but to the ebb and flow of the sea. The people of Memphis said the same, according to Eusebius, book IX of the Preparation, last chapter; indeed even Josephus doubts whether this division of the sea was miraculous or natural. "For under the leadership of Alexander the Great," he says, "the Pamphylian Sea also yielded and opened a way, since God had decided to use his efforts for the destruction of the Persian empire."


But it is most clear that this division of the sea was a great miracle: for no ebb and flow of the sea splits the sea so that in the middle of it there is a very wide road for crossing, as happened here; for the ebb of the sea only bares the shores of water, or places near the shores. Again, no ebb of the sea causes the waters on either side to rise up like a wall and stand motionless until the people have passed, and then roll back upon the enemies pursuing them.


What Josephus says about the Pamphylian Sea, that it yielded to Alexander, is a fable; for, as Strabo teaches, book XIV, Alexander did not cross it by penetrating and traversing it, but only by skirting along its shore, and he crossed with his men only up to the navel; yet he had good fortune in this audacity of his, in that, crossing it in winter, he was not overwhelmed by the returning waves.


Note: Similar to this division of the sea was the division of the Jordan, made under Joshua, through which the Hebrews penetrated into Canaan; yet it differed from the former in several ways. First, the division of the sea was made through Moses, extending his rod over it, while the division of the Jordan was made through the presence of the Ark of the Lord. Second, in the divided sea the waters stood like walls on both sides; but in the Jordan the lower part flowed down into the Dead Sea, while the upper part stopped and swelled continually with the inflowing waters; and when the Hebrews had crossed, it did not suddenly but gradually subsided and flowed away, lest it overwhelm the banks and fields, and in this respect the division of the Jordan was more marvelous than that of the Red Sea. Third, in the sea the Egyptians were submerged; but no one was drowned in the Jordan. Fourth, in the sea God sent a wind to dry the muddy bottom; but He did not do this in the Jordan, because its bed is small and sandy.


From this it is clear that the division of the sea was far greater and more marvelous than that of the Jordan. Hence the Canaanites and other Gentiles, upon hearing of it, were astonished and fainted, as is evident from Joshua II, 11, and Judith chapter V, verse 12.


Allegorically, the Apostle says in 1 Corinthians X: "Our fathers were baptized in Moses in the cloud and in the sea." They were baptized, namely in type and in figure, as the Apostle himself says there; for the crossing of the Hebrews through the Red Sea signified that Christians, through baptism and the blood of Christ contained in baptism, cross over into a new life of grace; the cloud signified the sanctification of the Holy Spirit, Moses signified Christ, the rod the cross, Pharaoh the devil and sin, the manna the Eucharist. So say Theodoret, Origen, and Ambrose, book II On the Sacraments, chapter VI; Augustine, sermon 90; Prosper, part I of the Predictions, chapter XXXVIII; Tertullian, book On Baptism, chapter IX; Cyprian, epistle 76 to Magnus, and others.


Tropologically, Gregory of Nyssa beautifully teaches in the Life of Moses how we must drown vices with their weapons. "For the horsemen of the Egyptians," he says, "the foot soldiers and chariots, are the passions of the soul, by which man is subjected to servitude. For what does unbridled anger, unrestrained pleasure, immoderate grief, the foulness of avarice differ from that Egyptian army? Is not the force of anger like a trembling spear? Do not excessive pleasures torment the soul like unbridled horses pulling a chariot here and there? There were also officers in the chariots, namely three warriors in each, by whom we believe is understood the tripartite power of the soul, namely the rational, the concupiscible, and the irascible — these three powers corrupted." Then he teaches that all these things are drowned in baptism, and when we emerge from it, we must draw nothing from them, but leave everything submerged in the water.




Verse 24: And now the morning watch had come, and behold the Lord looked down upon the camp of the Egyptians through the pillar of fire.


The word "looked down" signifies that the pillar of cloud, as it were, opened itself, so that the Angel hidden within it might show himself through a flashing light, and look upon the camp of the Egyptians, and immediately hurl upon them thunder, lightning, stones, or fiery missiles, by which he dislodged the wheels and threw the riders from the chariots, as is said. Hence also the Egyptians said: "Let us flee from Israel, for the Lord fights for them against us." So say Lyranus and others. Hear also Josephus: "There came also," he says, "rains from heaven, and harsh thunder with lightning flashing together; bolts of lightning were also hurled down; and nothing at all was lacking of those things that an angry God is accustomed to send upon men for their destruction. For a night exceedingly dark and gloomy overtook them, and thus that entire army was destroyed, so that not even a messenger of the disaster returned home." Hence also here, in verse 28, it is said: "Not even one of them survived." See here how true is that saying: "Fortune is glass; while it shines, it breaks."


He destroyed the army — a part of the army; it is a synecdoche: for another part, terrified by this heavenly slaughter of their own, while preparing to flee, was swallowed up by the returning waters.


Note here that this disaster from heaven, inflicted by the Angel, occurred before the sea was rolled back by Moses; for after the Angel's destruction, the terrified Egyptians fled, and as they fled the waters of the sea returning to their channel met them, now recalled by Moses, and by these waters the remaining part of the army, surviving the earlier destruction, was swallowed up and drowned, as is evident from verse 26 and following.


Josephus writes that in this disaster there perished in all two hundred thousand Egyptian shield-bearing infantry, and fifty thousand cavalry. Pharaoh himself also perished, but last of all, if we believe the Hebrews and Abulensis, so that he might first behold the slaughter of all his men before he himself perished by the same fate, and thus be tortured longer and more grievously. Eusebius in his Chronicle calls this Pharaoh Cenchres.




Verse 25: And He overturned the wheels of the chariots.


The Septuagint translates, "he impeded" or "bound the wheels of the chariots." Hence they seem to have read, instead of vaiasar, that is, "he removed, cast off, overturned," the word vaiatser, that is, "he constrained," so that they could not advance. Hence also Vatablus translates, "he constrained the wheels of the chariots, and led them with difficulty," as if to say: The Egyptians drove their chariots with great difficulty, as chariots are wont to be driven with great difficulty when the wheels are constrained or removed. But the Hebrew has vaiasar, and so read the Chaldean, our Vulgate, and others.


And they were carried into the deep. — For the chariots, previously raised up by their wheels, now with the wheels thrown off, were pressed down together with the wheels into the deep, that is, into the very channel of the sea already emptied of water and soon to be filled again. In the Hebrew it is, he drove them, namely the wheels, "into heaviness," that is, into the deep; it is a metalepsis, because heavy things tend toward the bottom and the deep: hence "heaviness" is called depth itself.


Morally, learn here first how true is that saying from Wisdom: "The life of every power is brief," and especially, "the life of every tyranny is brief." Behold Pharaoh, warned by Moses, and despising those warnings: when he most fiercely oppresses the Hebrews in brick and mortar, after one month he is stripped of life and kingdom. Julius Caesar, usurper of the empire, after three years was stabbed to death by senators in the senate house. Cyrus reigned only three years from his monarchy, that is, from the capture of Babylon, and was slain by Tomyris, queen of the Scythians; his head was cut off and thrown into a bag full of blood, and she, taunting him, said: "Sate yourself, Cyrus, with the blood for which you so greatly thirsted." Alexander the Great ruled as sole monarch only six years after the death of Darius. Wherefore Apelles painted him as a thunderbolt, because just as it suddenly appears, so also it quickly vanishes.


Second, how true is that saying of the Poet:


To the son-in-law of Ceres (to Pluto, to Orcus), without slaughter and bloodshed few

Descend as kings, and tyrants die a dry death.


For God's just vengeance watches over tyrants, so that those who stripped others of life and goods are themselves violently stripped of the same by others. So Pharaoh, so Caesar, so Cyrus, so Alexander were removed by violent death. So the tyrants Diocletian and Maximian swore they would utterly destroy the Christians or lay down their power: wherefore, since they could not destroy the Christians, on the same day they indignantly laid down their power; and shortly after, Maximian, wishing to resume power, was driven to the noose at Marseilles by Emperor Constantine; Diocletian was consumed by wasting disease and rot sent by God. So the Emperor Aurelian, persecutor of Christians, after a year was captured by the king of Persia and became the laughingstock of the world: for the king used him as a footstool when mounting his horse; Tamerlane, king of the Tartars, did the same to Bayezid, tyrant of the Turks. So Julian the Apostate, after two years of rule, was struck down by a heavenly weapon. So Valens the Arian, persecutor of the orthodox, was burned in the marshes by the Goths in a hut to which he had fled in defeat. So Anastasius, the heretical and impious Emperor, was struck by God with lightning and cast into the underworld. So Nero, unable to kill himself due to weakness, was slain by his own eunuch. So Decius, Maxentius, Domitian, Otho, Galba, Vitellius, and very many other tyrants perished by swift and violent death.


Third, learn here the vanity of kingdoms and the pageantry of the world. What is human life? It is a comedy, in which one plays the role of a king, another of a soldier, another of a peasant, another of a counselor, another of a citizen. At death this comedy is finished; then each one puts aside his role, which he played, his garments, his titles. Marcus Antonius, as Seneca reports, book VI On Benefits, chapter III, when he saw his fortune passing to another, to Caesar, and that nothing was left to him except the right to die, said: "I have whatever I have given away." Augustus Caesar himself, who reigned 52 years in such felicity and glory, when dying summoned his friends and asked them: "Have I played my part well enough?" — meaning in his rule, as if in a comedy; and when they nodded: "Farewell then," he said, "and applaud"; and drawing back the curtains, the wretched man breathed his last, bound for the underworld.


Where now are the chariots, horsemen, and eagles of Augustus? Where are his pageants? Where his triumphs? Where his pleasures? Where his lusts? Oh, how Augustus would now prefer never to have been Augustus: how he would prefer to have been a poor Christian peasant! "There remain in the world," says St. Ambrose on Luke XII, "all the things that belong to the world: virtue alone is the companion of the dead." Ask the wicked man at death: The kingdoms and riches that you acquired, whose will they be? He will answer: Alas, they will no longer be mine, but others'. Ask the just man: What you acquired, whose will it be? He will answer: It will be mine forever. "For their works follow them"; I transferred perishable goods through virtue, through the poor, into heaven; I made temporal things eternal. Hear finally the epitaph of Pharaoh.


Where now, Pharaoh, are your scepters, your chariots, your camps? Where is your pride, great dragon, you who dwelt in the midst of your rivers and devoured other nations? Where is your voice: "I do not know the Lord; the river is mine, and I made myself"? How you have fallen from heaven, O Lucifer, you who rose in the morning! You despoiled the Hebrews, now they despoil you: you drowned their infants, now you yourself are drowned in the Red Sea, drowned in your own blood: you devoured them, now the fish devour you, and you have become food for crows and the peoples of Ethiopia. But these things are temporal and paltry: hear the eternal things, to be mourned forever: "Your pride has been dragged down to hell: beneath you the moth is spread, and worms are your covering"; you descended into the depths of the pit with the damned, where their worm does not die, and the fire is not extinguished. The giants, kings, and tyrants met you, saying and congratulating: "You too are wounded as we are, you have become like us. Is this the man who troubled the earth," who shook the nations? Behold, he is now alone, naked, and miserable, like us. The demons cried out to you: Come, Pharaoh, dwell with us in devouring fire, in everlasting flames, where the smoke of torments ascends forever and ever.


Hear these things, O kings; hear them, O princes:

Learn justice, being warned, and do not despise the gods.




Verse 27: It returned at first dawn to its former place.


In the Hebrew it is, "it returned to its strength," or "to its vigor," that is, as the Chaldean translates, "it returned to its natural vigor," that is, to its natural state and place, in which the sea, as it were, lives and thrives.


Note: God, that is, the Angel acting in God's place, or rather several Angels (for one could not extend himself across six miles, the width of the Red Sea, and suspend all the waters there), who had until now suspended and held back the waters of the sea until the Hebrews crossed, now that they had crossed and the Egyptians had entered, released them again, so that they would rush with violent force back into their former channel — yet in an ordered sequence: for first the waters nearest the shore were released by them, and those came together first, then the following ones gradually further on; hence, as the Egyptians fled and ran back to their shore, the waters closing in this order met them from afar: so that their punishment and drowning would be all the more terrible, as it was made more frightening by the longer fear and expectation, since they could see from afar, with prolonged gaze, the avenging waters gradually closing in and approaching, by which they were to be drowned; for often "the fear of war is worse than war itself."




Verse 29: But the children of Israel went through the middle of the dry sea.


This is a recapitulation; for the Hebrews had already crossed through this sea before the Egyptians were drowned. For Moses, standing on the other shore and stretching his hands over and against the sea, as if by this sign recalling the waters, had already brought them back, while the Hebrews were already on the safe shore and the Egyptians were being drowned in the sea. Moses therefore recapitulates here what was said before, in order to impress upon the Hebrews the memory of so great a deliverance and of so fortunate and miraculous a crossing through the sea, so that they might perpetually remember it and give thanks to God.


You ask whether the Hebrews crossed the sea transversely, so that they reached the opposite side, that is, the opposite shore?


The Rabbis, Abulensis, and Burgensis deny this, and think that the Hebrews in this crossing made a semicircle, namely that they went around the mountain or cliffs of the desert of Etham, which blocked the direct route to Canaan by land and jutted out into the Red Sea; so that they went around these cliffs through the sea and returned by a curved route to the same shore facing Egypt, through which they had entered the sea — though not to the same point on the shore. They prove this first because so vast a sea (which Adrichomius asserts has, where it is widest, a breadth of six leagues), the Hebrews could not have crossed in so short a time, namely three or four hours, penetrating from one shore to the opposite one, especially since among them there were children, old people, sheep, and other many encumbrances. Second, because the Hebrews after the crossing saw the bodies of the Egyptians floating: but the Egyptians had not entered the sea so deeply as to be cast upon the opposite shore. Third, in Numbers XXXIII, 7, the Hebrews after the crossing of the sea are said to have come into the wilderness of Etham: but Etham was not across, but on this side of the sea; for it was the third encampment of the Hebrews, as we have already seen in chapter XIII, verse 20.


But the contrary opinion is the common one, namely that the Hebrews crossed the entire breadth of the sea, passing from one shore to the opposite one; for Josephus, Philo, and Gregory of Nyssa expressly report this. Scripture too indicates the same when it narrates that the waters of the sea were split and the Hebrews crossed through the middle of the sea; for according to the opinion of the Rabbis, this would not have been so much a crossing as a going around or circling of the sea. Furthermore, this is clear from the geography: for in order to reach Sinai from Egypt and the Red Sea, the Red Sea must be crossed; for it lies between Sinai and Egypt. Although there is a direct overland route from Ramesses to Sinai, and even more so to Canaan, which leaves the Red Sea to the side, yet this route is so blocked by cliffs on every side for a great distance, and so precipitous, that the Hebrew camp could not have passed through it, but under God's guidance they turned their route through the Red Sea, which necessarily had to be crossed, as can be seen in the maps of Adrichomius, page 116. Therefore those who think otherwise are mistaken.


To the first objection I respond that the Hebrews could have spent five hours on this crossing; for immediately after midnight they began to enter the sea, and by dawn they reached the opposite shore. Furthermore, they could have crossed the sea at that part and place where it is narrower and less wide. Add that the Angel strengthened them and urged them to hasten. Hence it is said, Psalm CIV, 37: "There was not among their tribes one who was weak." And indeed, to speak truthfully, so swift a crossing of so many millions of people and animals in so short a time could not have happened naturally, without a miracle. For where we see so many other, so manifest and illustrious miracles, we should not be surprised if there was also a miracle in the speed of the crossing.


To the second I respond that the bodies of the Egyptians were driven and cast upon the opposite shore because the sea from the other side met them as they fled and turned back, and thus propelled them to the opposite side. Philo and Josephus add that this was accomplished by the force of the winds. There is no doubt that the Angel, whether by himself, or by the wind, or by the sea, drove the Egyptians toward the opposite shore where the Hebrews were, and this for the greater exultation and consolation of the Hebrews, and so that they could strip the spoils from their enemies and enrich themselves.


To the third objection Cajetan responds that the desert of Etham was very vast. For in the same chapter XXXIII of Numbers the Hebrews are said to have journeyed in it for three days; Etham therefore extended both on this side and on the far side of the sea.


Lyranus responds differently, namely that this desert was different from the one in Numbers XXXIII, but both were called Etham. For many cities and villages have the same names.


Finally, the Hebrews relate that in this departure of the Hebrews from Egypt and crossing of the Red Sea, the neighboring mountains, partly as if admiring so great a wonder, partly congratulating the people of God, leaped and, as it were, danced; and that this is what the Psalmist means, Psalm CXIII, 4, when he sings: "The sea saw and fled: the Jordan was turned back. The mountains leaped like rams, and the hills like lambs. What ails you, O sea, that you fled? O mountains, you leaped like rams?" For just as the flight of the sea, so also the leaping of the mountains, that is, the bounding and jumping, seems to be taken literally, not metaphorically. So the Hebrews, followed by Cajetan and Genebrardus on Psalm CXIII, 5 and 6, and our Sanchez on Isaiah chapter LXIV, verse 1.


Others however, with Jansenius, explain that passage of Psalm CXIII as referring to the earthquake that occurred at Sinai when the law was given there, Exodus XIX, 18. For the Psalmist is accustomed to join together various miracles performed in various places and at various times, as if touching on them briefly. Let the faith in this miracle, therefore, rest with the Hebrews.
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Synopsis of the Chapter

First, Paul shows from how great tribulations in Asia the Lord delivered him, that he himself may be encouraged.

Second, verse 12, he ingratiates himself with the Corinthians by declaring the sincerity of his heart and his doctrine.

Third, verse 17, he removes from himself the mark of levity and inconstancy — that he had not come to them as he had promised — and at the same time asserts that the truth of his preaching is firm and constant.




Vulgate Text: 2 Corinthians 1:1-24

1. Paul, an Apostle of Jesus Christ by the will of God, and Timothy our brother, to the Church of God which is at Corinth, with all the Saints who are in the whole of Achaia. 2. Grace be to you, and peace from God our Father, and from the Lord Jesus Christ. 3. Blessed be the God and Father of our Lord Jesus Christ, the Father of mercies, and the God of all consolation, 4. who consoles us in all our tribulation, that we ourselves may be able to console those who are in any distress, by the exhortation by which we ourselves are exhorted by God. 5. For as the sufferings of Christ abound in us, so also through Christ does our consolation abound. 6. Now whether we are afflicted, it is for your exhortation and salvation; or whether we are consoled, it is for your consolation; or whether we are exhorted, it is for your exhortation and salvation, which works the endurance of the same sufferings which we also suffer: 7. that our hope for you may be firm: knowing that as you are partners of the sufferings, so shall you be also of the consolation. 8. For we would not have you ignorant, brethren, of our tribulation, which happened in Asia, that we were burdened beyond measure, beyond our strength, so that we were weary even of life. 9. But we ourselves had within ourselves the sentence of death, that we should not trust in ourselves, but in God who raises the dead: 10. who has delivered and does deliver us from such great perils: in whom we trust that He will also still deliver us, 11. you helping also in prayer for us: that for the gift bestowed upon us, by means of many persons, thanks may be given by many on our behalf. 12. For our glory is this: the testimony of our conscience, that in simplicity of heart and sincerity of God, and not in carnal wisdom, but in the grace of God, we have conversed in this world: and more abundantly toward you. 13. For we write no other things to you than what you have read and known. And I hope that you shall know unto the end; 14. as also you have known us in part, that we are your glory, as also you are ours, in the day of our Lord Jesus Christ. 15. And in this confidence I wished to come to you first, that you might have a second grace; 16. and to pass through you into Macedonia, and again from Macedonia to come to you, and by you to be brought on my way to Judaea. 17. When therefore I had willed this, did I use levity? Or, the things that I think, do I think according to the flesh, that there should be with me Yes and No? 18. But God is faithful, in that our word which was spoken to you, is not in Him Yes and No. 19. For the Son of God, Jesus Christ, who was preached among you by us, by me and Sylvanus and Timothy, was not Yes and No, but in Him it was Yes. 20. For all the promises of God are in Him Yes: therefore also through Him the Amen to God for our glory. 21. Now He that confirms us with you in Christ, and that has anointed us, is God: 22. who also has sealed us, and has given the pledge of the Spirit in our hearts. 23. But I call God to witness upon my soul, that to spare you, I came not any more to Corinth: not because we lord it over your faith, but are helpers of your joy: 24. for in faith you stand.




Verse 1: Timothy Our Brother

1. Timothy our brother. — "Brother," that is, fellow-apostle, just as the Pope calls Bishops, a Bishop calls Canons, and an Abbot calls Monks "brothers."




Verse 3: The Father of Mercies

3. Father of mercies — most merciful: it is a Hebraism, about which I have spoken at Rom. xv, 5.

Learnedly and piously St. Bernard, sermon 5 On the Nativity of the Lord: "Rightly," he says, "He is not called Father of judgments, or of vengeances, but Father of mercies: not only because a father seems rather to have mercy than to grow angry, and just as a father has mercy on his sons who fear him: but rather because He takes the cause and origin of having mercy from His own; and that of judging or avenging more from ours (namely from our sins). But if for this reason Father of mercy, why Father of mercies? The Apostle commends to us, in one Word, in one Son, mercy itself also as twofold, calling Him Father, not merely of one mercy, but of mercies; and God, not of one, but of all consolation: who consoles us not only in this or that, but in every tribulation. The mercies of the Lord are many, says someone: because, namely, many are the tribulations of the just, and from all these the Lord will deliver them. The Son of God is one, the Word is one, but our misery, being manifold, requires not only great mercy, but a multitude of compassions. Yet perhaps on account of the twofold substance by which the human condition subsists, since each is so wretched, the misery of men may not incongruously be called twofold, although it is manifold in each. For indeed the tribulations of our body and heart are multiplied: but from both necessities He delivers, who makes the whole man whole."

Note here: St. Bernard seems to appropriate "Father of mercies" to the Son, and rightly; but not according to the mind of the Apostle. For the Apostle attributes that to God the Father, for he says: "Blessed be the God and Father of our Lord Jesus Christ, the Father of mercies," etc. Therefore the Father of Christ is the Father of mercies.




Verse 5: As the Sufferings of Christ Abound in Us

5. As the sufferings of Christ abound in us: so also through Christ does our consolation abound. — "The sufferings of Christ" he calls first, those which we suffer for Christ: so Ambrose; second, "of Christ," that is, such as Christ suffered; third, "Christ's," that is, those which Christ reckons as His own, saying: "Whatsoever you have done to one of these least, you have done to Me;" and to Saul, Acts ix: "Why do you persecute Me?" So Oecumenius; thus Christ suffers in His members. Theophylact adds that "abound" is said here because Christ suffered more in His members than in Himself. This is true extensively, not intensively. Thus in Laurence Christ suffered fire, in Stephen stones, in Ignatius beasts: for Christ's passion and grief in Himself was greater and more intense than all these. The sense therefore is, as if to say:

Theophylact: Do not lose heart because you suffer afflictions and evils, since the more evils abound, the more consolations abound.

Note first, with Theophylact, it is not said that consolation is equal to the sufferings, but that consolation overflows and is far greater than the afflictions themselves, so that he who is afflicted bears them patiently, indeed willingly and cheerfully, rejoices in them and lords it over them. Second, the sufferings of Christ have this property, that according to their measure Christ gives also the measure of consolations, so that as much as the suffering grows, so much also grows the consolation. On the contrary, the sufferings of the world are gall without honey, and as much as they grow, so much grow also the desolations, sorrows, and anguishes. Third, hence it follows that the cross and passion are not to be fled but to be sought (since they are seasoned with so many divine consolations and joys) — with St. Andrew, Ignatius, and Xavier, who daily prayed for the cross, and wished to be freed from none, unless God should send him a graver one.




Verse 6: Whether We Are Afflicted, It Is for Your Exhortation

6. Whether we are afflicted, it is for your exhortation. — As if to say: We suffer tribulations that we may console and save you, and that by our patience, our hope in God, and His consolation we may encourage you to bear afflictions bravely along with us for the faith. So Ambrose. See Chrysostom in his moral homily 4 On Hope and Fortitude to be Maintained in Temptations.

Which (namely salvation, as the desired end) works endurance. — Thus also Erasmus reads it in Greek, τῆς ἐνεργουμένης ἐν ὑπομονῇ, "which works in endurance," or by Hebraism, "endurance," as if from בעת contact. Others everywhere read τῆς ἐνεργουμένης ἐν ὑπομονῇ, that is, as Theophylact says, "which" (namely salvation) "is effected in endurance"; Ambrose: "through patience," meritoriously namely, and accordingly effects endurance in the genus of final cause: for efficient and final causes mutually cause one another; thus then salvation as the end commands and works patience, and in turn patience as efficient cause works salvation. Add: ἐνεργεῖσθαι, although passive in termination, is nevertheless often active in signification, as if a middle verb, as is plain from I Thess. ii, 13, Galat. v, 6; and thus Our [translator] with Vatablus best translates it, "which works in endurance, that is endurance." For so the Hebrews speak: "I touch in the staff," that is, "I touch the staff." The sense therefore is: That [thing], namely both the exhortation and the salvation, works endurance — as if to say: Our exhortation excites and animates you to the hope of salvation, that on account of it you may bear bravely with us all adversities for the faith of Christ. Therefore the exhortation works endurance efficiently by exciting it; but salvation hoped for from it works endurance objectively: just as the intention of the end works the embrace and execution of the means.




Verse 8: The Tribulation Which Happened in Asia

8. Which (tribulation) happened in Asia. — At Ephesus. Concerning which [tribulation aroused] by Demetrius, the silversmith of Diana, who stirred up the sedition of the people against Paul, by which Paul was almost crushed, Acts xix, 29. So St. Thomas and others everywhere, with the single exception of Cajetan, who thinks no mention of this tribulation is made anywhere else in Scripture.

We were burdened beyond measure, beyond our strength. — That is, beyond the strength of nature and body, not of grace and spirit; for by the help of grace Paul bore and overcame this tribulation with unconquered spirit. "For God is faithful, who will not suffer you to be tempted above that which you are able (by strengths and help not of nature, but of grace)," he himself says, I Cor. x, 13. Add: he does not say "Temptation," but "Burden," or affliction was above our strength, because this overwhelms and extinguishes the body, although the spirit preserves patience, and patience conquers the temptation.

So that we were weary even of life. — "Were weary," of itself namely, or naturally, so that nature would have preferred to die rather than suffer such great afflictions; but he was not wearied when looking upon the charity and grace of God, by which Paul most bravely and most willingly bore any afflictions whatsoever for the service of God. Such weariness was in many Saints, as in St. Job, x, 1: "My soul," he says, "is weary of my life." And it was in Elijah in the persecution of Jezebel, III Kings xix, 4, where he prays thus: "It is enough for me, Lord, take my soul: for I am not better than my fathers." The Greek ἐξαπορηθῆναι signifies "to be weary," and also "to be anxious and perplexed." Hence Chrysostom translates "that we should be in doubt"; Vatablus, "that we should despair of life." Whence follows: "In ourselves we had the sentence of death."

Note: For "nos" (us), the Greek has ἡμᾶς (us); thus also at verse 11: easily corrupted from these to ὑμᾶς (you), for the sense requires "us," not "you." For the Greek text is corrupted in many places, as I have shown elsewhere.




Verse 9: We Had Within Ourselves the Sentence of Death

9. But (ἀλλά, that is, "but," is put for ἀλλὰ καί, that is, "but rather") we ourselves in ourselves had the sentence of death, — so that nature and spirit foreboded and expected nothing else than death; and to me, considering the state of my life, my mind and thought answered that (unless God should marvelously help) one must die. So Ambrose and Theophylact.

In Greek it is ἀπόκριμα, which first signifies "response." Second, Photius takes it for the crisis of physicians, as if to say: We were so afflicted that by nature and by the opinion of others — by men, I say, expert in such matters, as it were by physicians — from the crisis of the disease and affliction we were judged of life despaired of. Third, ἀπόκριμα can be taken for κρίμα, that is, the sentence of damnation; as if to say: We seemed to have received a sentence of damnation, as though we had been condemned by a judge and destined for certain death. So the Syriac.




Verse 10: Who Delivered Us From So Great Perils

10. Who (God) delivered us from so great perils. — In Greek, ἐκ τηλικούτου θανάτου, "from such and so great a death," that is, from perils of death so manifest and evident. So Theophylact. Ambrose reads, "from so great deaths." It is a Hebraism. The Hebrews call by mavet, that is "death," enormous dangers, most violent afflictions, struggles and agonies near to death, and announcing death itself as already at hand. So Chrysostom. Thus Psalm xvii, verses 5 and 6: "The sorrows of death and hell surrounded me, the snares of death prevented me." And Paul, II Cor. xi, 23, says he was "in deaths," that is, frequently in perils of death.




Verse 11: That From the Persons of Many

11. That from the persons of many faces. — So many Bibles read. But Primasius reads thus: "that from the company of many persons" (namely children, young men, old men) "for the fact that we have been given to you, thanks may be returned to the Lord of grace"; but correct with the Roman and Greek codices, "that from the persons of many": or, as in Greek, ἐκ πολλῶν προσώπων, "from many persons," that is, that many persons may give thanks to God for the gift bestowed upon us. For the Greek πρόσωπον signifies both "face" and "person"; here rather "person." Ambrose reads, "from the face of many," that is, that many faces and many mouths may give thanks to God; as if to say: That through many in a great gathering of men thanks may publicly be given to God for Paul liberated and restored, the common parent and Apostle of all.

Of the gift which is in us. — Refer to "thanks may be given," namely "of the gift," that is, as Vatablus says, "for the gift bestowed upon us thanks may be given by many on our behalf." For just as there are thanks for creation, redemption, justification, education, promotion, and any benefits whatsoever, which are owed to the benefactor for any benefit out of gratitude: so also there are thanks of "giving" (donationis), which are to be given and rendered to the giver for the giving, or gift of liberation, or of any other thing.




Verse 12: For Our Glory Is This, the Testimony of Our Conscience

12. For our glory is this, the testimony of our conscience. — The little word "for" gives the cause of what precedes, namely why the Corinthians ought to give thanks to God for Paul's liberation and to pray for him. The reason is that Paul is their Apostle, who sincerely and with great grace and efficacy preached the Gospel to them and converted them; and he calls as witness the conscience of this matter, both his own and theirs.

Note here how great is the force and rest of a good conscience. "No theater," says Cicero in the Tusculan Disputations, "is greater for virtue than conscience." And Juvenal, Satire 13: "This is the highest good — a mind conscious to itself of rectitude."

And St. Augustine, book Against Secundinus the Manichaean, chapter 1, tome VI: "Think," he says, "of Augustine whatever you please; only let my conscience in the eyes of God not accuse me." See more on this matter at I Tim. 1, 5.

Not in carnal wisdom, — I did not preach by human philosophy or eloquence, but by grace, zeal, efficacy, and divine spirit.




Verse 14: We Are Your Glory, As Also You Are Ours

14. We are your glory, as also you are ours — (that is, we are the matter and object of your glory, as you are of ours; so that namely you may glory in us as your masters, and we may glory in you as such good and obedient disciples, which will be most plainly seen) in the day of the Lord, — that is, in the day of judgment, on which the Lord will exercise judgment upon all.




Verse 15: That You Might Have a Second Grace

15. I wished to come to you, that you might have a second grace. — He calls "second grace" a twofold and doubled benefit: one bestowed through the prior epistle, the second through his own coming and presence to them. So Theophylact. Or, the first grace is Paul's first coming to Corinth, by which he converted them; the second grace is his second coming to Corinth to confirm them in faith and grace.




Verse 16: To Pass Through You Into Macedonia

16. To pass through you into Macedonia, — namely in passing, so that again from Macedonia I might come to you, intending to remain longer with you and to visit all things: and this is what he says in the first epistle, chapter xvi, verse 5, that he would come to them after he had passed through Macedonia, namely intending to come in order to abide with them: but here he adds further that he also wished to greet them in passing on his way to Macedonia. So the Greeks. Otherwise Lyranus and St. Thomas reconcile these passages, but not sufficiently probably. See what circuits, journeys, and returns (which Luke in the Acts passes over in silence) the Apostle was accustomed to make for the sake of the Gospel, as I said in the argument of the Epistle.




Verse 17: Did I Use Levity?

17. When therefore I had willed this (namely to come to you) (and yet have not performed it), did I use levity? — For "levity," the Greek is ἐλαφρία, which is derived from ἔλαφος, that is "stag." For the levity and mobility of stags is well known, just like the cunning of the serpent, the simplicity of the dove, the slowness of the ass, the gravity of the elephant.

Or the things that I think (which I deliberate, decide: for in Greek it is ἃ βουλεύομαι), do I think according to the flesh? — That is, do I decide by human prudence and levity, which on account of the conveniences of the flesh, gains, more noble persons, indeed on account of the mere mobility, mutability, and inconstancy of nature and disposition, easily changes its counsels. So Ambrose.

That there be with me Yes and No, — so that I be unstable and vain in my promises, so that now I affirm I will come to you, now I retract and deny, as children are accustomed to do. So Anselm; ναί belongs to one affirming, οὔ to one denying.

Note: A preacher must beware of levity of morals and inconstancy, lest from it the people infer and reproach the inconstancy of the faith and truth which he preaches.




Verse 18: God Is Faithful

18. God is faithful, in that our word which was with you is not in Him Yes and No, — as if to say: I take God the truthful as witness — or God knows, who is a faithful and truthful witness — that I did not deceive you in teaching, and accordingly even now in not coming to you, as I had decided, I have not wished to deceive.

It is not in that (word which preceded) Yes and No, — that is, affirmation and negation, namely so that I should change my mind, and deny what I promised.




Verse 19: For the Son of God Was Not Yes and No

19. For the Son of God (as if to say: My doctrine and preaching about Christ the Son of God. See chapter 37) was not Yes and No (that is, varied, inconstant, and self-contradictory), but in Him it was Yes. — As if to say: It was a constant assertion: because I always affirmed and taught the same thing about Christ.




Verse 20: All the Promises of God Are in Him Yes

20. For all the promises (in the Old Testament concerning the Messiah) are in Him Yes, — in Christ they were constant and true, and in Him they were fulfilled.

Note: That the Apostle, in place of "Yes, yes; No, no," used a Hebrew paronomasia כן כן, אן אן ken, ken, en, en; or eo, eo; lo, lo; and so the Hebrew Gospel now has, Matt. v, 37, which our translator renders: "Let your speech be Yes, yes; No, no." Now ken, to which corresponds the Greek ναί and the Latin est, signifies first, "thus, also"; second, "right, true." Thus its usage is threefold. First, it denotes constant assertion, as here repeatedly in verses 17, 18, and 19, and is opposed to inconstancy and falsehood. Second, it denotes truth, or that which the matter is, and is opposed to falsity. So in this verse 20. Third, it denotes simple affirmation, and is opposed to an oath. So it is taken at Matt. v, 37: "Let your speech be Yes, yes; No, no; for whatever is more than these (namely an oath) is from evil." So also James v, 12. Again note: "Yes" (Est) signifies affirmation, because the affirmed "is" in the enunciation makes and signifies it to be affirming; for in order that the proposition be negating, the copula "is" must be negated. Second, "is" signifies truth, namely that which the matter is, and the constancy of the matter.

Therefore also Amen, — supply "we say," that is, we confirm, and we declare those things to have been true; for "Amen" among the Hebrews is the voice of one confirming. So Chrysostom and Ambrose. About "Amen" I have spoken, epistle I, chapter xiv, verse 16. To which add, that "Amen" is commonly an adverb and signifies "truly, firmly, faithfully, stably"; yet it is sometimes a noun, so that it is the same as "truth, firmness, fidelity, stability." So it is taken at Isa. lxv, 16: "He shall swear in God amen," that is, of truth, namely in the true God: for this the Hebrew government of the genitive requires, באלהי אמן belohe amen, that is, "in the God of truth"; as if to say: In the time of Christ, every Gentile will not swear by Jupiter and false gods.




Verses 21-22: Who Anointed Us Is God, Who Also Sealed Us

Who anointed us is God, who also sealed us, and gave the pledge of the Spirit in our hearts. — This sealing, or seal, says Calvin, is a special and divine faith, by which each one certainly knows and believes himself to be predestined: but this seal is uncertain and deceptive, and this faith is mendacious, and a foolish presumption. For the Apostle, who had the greatest faith, fears reprobation, 1 Cor. 9:27; therefore he did not by divine faith certainly believe himself to be predestined. Whence he everywhere inculcates that all the faithful and holy should work out their salvation solicitously, with fear and trembling: he therefore takes from them faith and certitude of their salvation.

Add: no one is certain that he has such a divine faith, and will always have it; rather many have fallen away even from this Calvinistic faith, who before they fell away, thought and believed with Calvin that they were predestined.

I say therefore, He sealed, that is, God confirmed His promises as with an impressed seal, by giving according to them the pledge of the future inheritance, namely the grace by which He anointed us and sealed us as sons of God, and distinguished us from the sons of the devil. So Chrysostom, Theodoret, Oecumenius; which seal is altogether certain and known to God, but to us only probable by conjecture. Thus then this confirmation, anointing, and sealing is done by one and the same grace. For so Ephesians 1:13 says we are sealed with the Holy Spirit as with a pledge.

Secondly, this passage can be taken of baptism: for first, in baptism God anointed us with the oil of His grace; secondly, He gave the pledge of the Spirit, namely the testimony of a good conscience; thirdly, He sealed us with the character of baptism. See Bellarmine, book II On the Effect of the Sacraments, chapter 20. Hither is referred the exposition of Theophylact and Chrysostom: "He anointed us," he says, "and sealed us as kings, prophets, and priests." See Chrysostom in the moral part of homily 3 here, how Christians, who command their own desires, are kings anointed by God.

Thirdly, and most aptly it can be said, that Paul here looks to the sacrament of Confirmation, which immediately after Baptism all the faithful formerly received to strengthen themselves against persecutions; for he says: "He confirmed us, He gave the pledge of the Spirit, He anointed, He sealed," each of which the Apostle distinguishes: but these cannot be distinguished elsewhere than in the sacrament of Confirmation.

By these words then he signifies four effects of the sacrament of Confirmation. The first is of faith, by which we are strengthened in Christ, as if to say: Therefore, as I said in verses 18 and 19, our faith and preaching about Christ is firm and constant, because in it by the sacrament of Confirmation God has strengthened and confirmed us in Christ, that is, through Christ and the merits of Christ.

The second effect is of charity and grace, with which we are copiously anointed as with a spiritual chrism. Hence in Greek for "He anointed," it is ἐχρίσας, whence are derived Chrism, Christ, and Christians, that is, the anointed. Hence St. Augustine, in the Sentences, number 342: "The name of Christ," he says, "is from chrism, that is, from anointing. Because for this reason every Christian is sanctified, that he may understand that he is not only a sharer of priestly and royal dignity, but also becomes a wrestler against the devil."





Isaias XXIV
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Synopsis of the Chapter


First, Titus of Bostra, Eusebius, and from them Leo Castrius and Vatablus, think that this chapter deals with the devastation brought upon the Jews after and on account of the crucifixion of Christ. Second, Cyril and Procopius think that here is recapitulated what was said about the destruction of Babylon, Moab, Damascus, Egypt, Idumea, and Jerusalem. Third, and this is the genuine interpretation, St. Jerome, and beautifully St. Ambrose in On Elijah and Fasting, chapter 21, and others generally consider that Isaiah here, after the burdens and destructions of other nations, which he treated from chapter 13 up to this point through eleven chapters, and specifically after the burden of Tyre, which was like a microcosm, passes in his usual manner to the burden of the whole world and the day of judgment, so that we may know that through the common calamities of various nations, the whole world will suffer what Tyre, Babylon, Jerusalem, and other kingdoms suffered, whose destruction and conflagration was only a type and shadow of the conflagration of the world and of eternal fire. Thus Christ passes from the destruction of the city of Jerusalem to the destruction of the world, Matt. 24:29. Therefore in this chapter the Prophet pathetically describes that very thing, namely: first, its horrible appearance; second, verse 5, its cause — namely the impiety and crimes of men, by which they have polluted the earth; third, verse 13, he predicts those few who will be saved and blessed, and their exultation; fourth, verse 17, the distresses and terrors of that destruction; and finally, verse 22, he describes the eternal and universal punishments. Therefore this chapter, up to chapter 28, is the fourth section of Isaiah, which foretells the burden of the whole world, the hell of the reprobate and the devil, and the glory of the Blessed.




Vulgate Text: Isaiah 24:1-23


1. Behold, the Lord shall lay waste the earth, and shall strip it bare, and shall afflict its face, and shall scatter its inhabitants. 2. And it shall be: as the people, so the priest; and as the servant, so his master; as the handmaid, so her mistress; as the buyer, so the seller; as the lender, so the borrower; as the creditor, so the debtor. 3. The earth shall be utterly laid waste and utterly despoiled. For the Lord has spoken this word. 4. The earth has mourned and faded away, and is weakened; the world has faded away, the height of the people of the earth is weakened. 5. And the earth is infected by its inhabitants, because they have transgressed the laws, changed the ordinance, broken the everlasting covenant. 6. Therefore a curse shall devour the earth, and its inhabitants shall sin; and therefore its tillers shall go mad, and few men shall be left. 7. The vintage has mourned, the vine is weakened, all who were glad of heart have groaned. 8. The joy of timbrels has ceased, the noise of the joyful has ended, the sweetness of the harp is silent. 9. They shall not drink wine with singing; the drink shall be bitter to those who drink it. 10. The city of vanity is broken down, every house is shut up, no one enters. 11. There shall be a cry for wine in the streets; all gladness is forsaken; the joy of the earth is taken away. 12. Desolation is left in the city, and calamity shall crush the gates. 13. For thus it shall be in the midst of the earth, in the midst of the peoples: as if a few olives that remain should be shaken from the olive tree, and as grapes when the vintage is ended. 14. These shall lift up their voice and shall praise; when the Lord is glorified, they shall neigh from the sea. 15. Therefore in the teachings glorify the Lord; in the islands of the sea, the name of the Lord God of Israel. 16. From the ends of the earth we have heard praises, the glory of the just one. And I said: My secret to me, my secret to me; woe is me! The transgressors have transgressed, and with the transgression of transgressors they have transgressed. 17. Fear and the pit and the snare are upon you, O inhabitant of the earth. 18. And it shall be that he who flees from the noise of fear shall fall into the pit; and he who extricates himself from the pit shall be caught in the snare; for the cataracts from on high are opened, and the foundations of the earth shall be shaken. 19. The earth shall be utterly broken, the earth shall be utterly crushed, the earth shall be exceedingly moved, 20. the earth shall be shaken like a drunkard, and shall be removed like a tent of one night; and its iniquity shall weigh it down, and it shall fall, and not rise again. 21. And it shall come to pass in that day that the Lord shall visit upon the host of heaven on high, and upon the kings of the earth who are upon the earth. 22. And they shall be gathered together in the gathering of one bundle into the pit, and shall be shut up there in prison; and after many days they shall be visited. 23. And the moon shall blush, and the sun shall be confounded, when the Lord of hosts shall reign in Mount Sion and in Jerusalem, and shall be glorified in the sight of His elders.




Verse 1: The Lord Shall Lay Waste the Earth


1. Behold, the Lord shall lay waste (in Hebrew boker, that is, He shall make it empty and void) the earth (whence Ambrose at the cited passage says: "He will make," he says, "the earth like an empty stadium where all the decorations have been removed:" all things will be burned, consumed, destroyed, so that God alone remains): this is said literally of the last conflagration and destruction of the world.


AND SHALL STRIP IT BARE, — both of people, and of animals, and of its other ornaments.


AND SHALL AFFLICT ITS FACE. — He will burn the surface of the earth with the fire of the conflagration, II Peter iii, 10.


AND SHALL SCATTER ITS INHABITANTS. — Just as in the destruction of a city the inhabitants are usually scattered as they try to flee, but often do not escape, so the inhabitants of the world will be scattered by the terror of the conflagration, running here and there, seeking a place of refuge but finding none.




Verse 2: As the People, So the Priest


2. AND AS THE PEOPLE, SO THE PRIEST. — All will be wrapped in the same common destruction of the world, priests as well as laity, nobles as well as commoners, rich as well as poor.


Morally, St. Bernard in his Declamations pathetically applies these words to priests who lead the life of laymen.




Verse 3: It Shall Be Utterly Despoiled


3. IT SHALL BE UTTERLY DESPOILED. — This doubling conveys amplification, meaning: The earth shall be altogether plundered and devastated by the fire and the last judgment of God: for the Lord has spoken this word, therefore it is most certain and infallible.




Verse 4: The Earth Has Mourned and Faded Away


4. THE EARTH HAS MOURNED AND FADED AWAY. — In Hebrew there is a paronomasia: habela nabela, which the translator aptly imitated by rendering it "mourned and faded away," as if to say: The earth has mourned and drooped like a flower wilting and fading, as it were mourning the loss of its beauty.


The height (that is, the strength or excellence, namely the princes and nobles) of the people of the earth is weakened.




Verse 5: The Earth Is Infected by Its Inhabitants


5. THE EARTH IS INFECTED — by sins (whence the Chaldean and the Septuagint translate it as "sinned"), and equally by pretense and hypocrisy; for this is what the Hebrew chaneph means. Likewise by pollutions, murders, idolatries, and all kinds of wickedness.


THEY HAVE BROKEN THE EVERLASTING COVENANT. — He calls God's laws and ordinance a covenant, for the laws of God are the condition of the covenant entered into between God and men, by which God promised salvation and happiness to men, and men promised to observe His laws. This everlasting covenant, that is the natural law, has been violated by the Gentiles; and the Mosaic law by the Jews; and the evangelical by the Christians: hence all deserve to be punished by this common destruction of the world.




Verse 6: A Curse Shall Devour the Earth


6. THEREFORE A CURSE SHALL DEVOUR THE EARTH. — For "curse" the Hebrew is ala, which first, with the Chaldean and Vatablus, can be translated as "perjury," as if to say: Perjury, that is the punishment of perjury, shall devour the earth; that is, God will avenge perjuries and perjurers with fire. Secondly, ala means an oath, as if to say: The decree, sentence, and oath of God will burn the earth.


AND ITS INHABITANTS SHALL SIN. — "And" is causal, meaning "because"; whence the Septuagint translate: "because men have sinned."


AND THEREFORE ITS TILLERS SHALL GO MAD, — driven mad by extreme terror, grief, and despair, seeing that the world is being destroyed and that there is no way of escape.


AND FEW MEN SHALL BE LEFT — meaning: Few will be exempted from this alarm and insanity of sorrows — namely those who live not as brutes, but as men created by God, and worship and love their Creator.




Verse 7: The Vintage Has Mourned


7. THE VINTAGE HAS MOURNED, THE VINE IS WEAKENED. — "Has mourned," that is, has caused mourning; "is weakened," that is, the vine has caused weakness and sickness. He uses the past tense to signify the certainty of the future, and a metonymy, attributing to the cause (the vine) the mourning and weakness of those who mourn over the vine. All joys shall cease, and be turned to mourning. St. Jerome adds: in the conflagration of the world and in the judgment not only men but also the vine and all creatures shall mourn.




Verses 8-9: The Joy of Timbrels Has Ceased


8, 9. THE JOY OF TIMBRELS HAS CEASED, etc. — All music and convivial merriment shall cease: wine shall be drunk not with song, but with mourning, groaning and bitterness.


9. THEY SHALL NOT DRINK WINE WITH SINGING. — It has been shown at Ephesians 5:19 that Jews and Gentiles as well as Christians were accustomed to eat and drink at feasts to the accompaniment of songs and music. This will cease at the conflagration of the world.




Verse 10: The City of Vanity Is Broken Down


10. THE CITY OF VANITY IS BROKEN DOWN. — First, St. Jerome, St. Thomas, and Haymo say: The city of vanity is Babylon, that is, Rome, which at the end of the world will relapse into paganism under the Antichrist, and will be devastated. So Apocalypse xvii and xviii.


Second, Sanchez says: The city of vanity, that is, devoted to profit and vanity, was Tyre, about which the preceding chapter spoke. Moreover, Tyre was a type and image of the whole vain and worldly world.


Third, the same Sanchez says: The city, that is, all the cities of the world, which seemed to be most fortified and destined to last forever, will at the end of the world be destroyed and burned.


Fourth, plainly and genuinely, the city of vanity is the world itself, in which, as Ecclesiastes says, chapter 1, verse 2, there is "vanity of vanities, and all is vanity."


Note: Just as God and heaven, in which is eternal life and truth, is the city of truth, so the earth and all things in it are vanity. Moreover, just as truth and vanity are opposed, so heaven and earth, truth and vanity, are opposed. In God there is truth, because He is unchangeable and eternal; in earth and earthly things there is vanity, because they are changeable, mutable, and fleeting. Second, in God, in heaven, and in the Blessed, there is truth, because they possess full and solid being; vanity is in the earth and its goods, because they lack being and solidity. Third, in God and in eternal life there is truth, that is, constancy — for this is the meaning of the Hebrew emuna and amen; on earth there is vanity, that is, inconstancy and mutability.


Fourth, in God and in heaven there is truth, that is, eternity; on earth all things are vain, that is, perishable and momentary. Where now is that famous Tyre, that most opulent Babylon, that most distinguished Nineveh, that most powerful Rome, Athens, Sparta, Corinth, Carthage? One reads about them, but their former splendor has utterly perished.


It is a common proverb: "Nothing is so changeable as the air and the court of Rome." We see this with our eyes, we feel it with our hands.


Fifth, in God and in the enjoyment of God there is truth, that is, fullness of being and possession of all goods. For His name is: "I am who I am," Exodus 3. In the earth and in creatures there is vanity, that is, emptiness of being and of every good: for every creature, compared to God, is as nothing; and whatever good it has, it received from God and depends on God: separated from God, it has nothing.


St. Tiburtius the Martyr, converted to Christ by his brother Valerianus and his wife St. Cecilia, when accused of madness by the Prefect Almachius, replied: "If I were allowed, I would show you that the gods of the nations are demons. Place your foot upon burning coals, and if you are not burned, I will confess that I said what is false. If I, however, invoking the name of the Lord my God, am not injured, you will know that your gods are vanity."


St. Elizabeth, daughter of the King of Hungary, having heard from her mother Sophia that her husband had died, scarcely shaken, said: "If my brother has died, God's will be done: all things of the world are vanity; in God alone is rest for us."




Verse 11: A Cry for Wine in the Streets


11. THERE SHALL BE A CRY FOR WINE IN THE STREETS. — "For wine," that is, over the scarcity of wine. So St. Thomas, Lyranus, and Vatablus. This is clear from what follows: all gladness is forsaken.




Verses 12-13: Desolation Is Left in the City


12, 13. DESOLATION IS LEFT IN THE CITY, AND CALAMITY SHALL CRUSH THE GATES. — Like olives and grapes, God will leave a few just after the general devastation of the world.


13. IN THE MIDST OF THE EARTH — in the very earth, in the whole earth; for thus elsewhere "midst" is often taken not geometrically, but commonly. For these just ones remaining shall be found scattered throughout the entire world.


AS IF A FEW OLIVES — meaning: At the end of the world, especially in the time of the Antichrist, the faithful who remain constant in faith will be as few as the olives that remain on the olive tree after the olives have been beaten down, or as the grapes that remain on the vine after the vintage.




Verse 14: These Shall Lift Up Their Voice


14. THESE SHALL LIFT UP THEIR VOICE AND SHALL PRAISE; WHEN THE LORD IS GLORIFIED, THEY SHALL NEIGH FROM THE SEA. — When the Antichrist has been cast down and slain, those few just ones shall exult and praise God, as if to say: They will exult and leap for joy with their whole body, like horses that neigh; "from the sea," that is, from the west, or from all parts of the world.




Verse 15: In the Teachings Glorify the Lord


15. THEREFORE IN THE TEACHINGS GLORIFY THE LORD. — For "in the teachings," the Septuagint, Vatablus, and Pagninus translate "in the valleys"; others, "in the fires": for the Hebrew urim signifies both teachings and fires and valleys.


For "in the teachings" the Hebrew is beurim, that is, "in light" or "in fire," meaning: With the fire of your zeal and the light of your preaching, illuminate and inflame all nations, that they may glorify God. As if to say: You who survive, propagate the glory of God to all peoples.


Caninius Rebilius was Consul in Rome for only a single day; for on the same day he entered the consulship, he also laid it down, so that it was afterwards noted: Caninius was a wonderfully vigilant Consul, who during his entire consulship saw no sleep.


Hear Boethius, On the Consolation of Philosophy:


If the world's own form rarely endures,

If it varies through such great changes,

Believe in the fleeting fortunes of men,

Believe in the fleeting goods of mortals.

It is established by an eternal decree

That nothing born shall remain.


Quintus Caecilius, having obtained ample dignity and patrimony through the favor and generosity of Lucius Lucullus, and having always declared that Lucullus was his first and only friend, after Lucullus was worn out by prolonged illness, not only abandoned his benefactor but went over to his enemy Publius Clodius, rejoicing in the calamity of him to whose generosity he owed everything.




Verse 16: From the Ends of the Earth We Have Heard Praises


16. FROM THE ENDS OF THE EARTH WE HAVE HEARD PRAISES. — The Prophet exults and seems to himself to hear the voices of the Indians, the Chinese, and the Japanese praising and worshipping God from all the ends of the earth.


THE GLORY OF THE JUST ONE. — He explains what these praises are, and says they are those by which the glory of the Just One is celebrated, namely Christ, who is the Just One par excellence.


MY SECRET TO ME. — First, Vatablus and Pagninus translate: "leanness is upon me"; others: "wasting is upon me," meaning: I grow lean and waste away from anguish and fear, seeing the transgressors of the law so numerous and so bold, who drive away the just.


Third, St. Augustine on Psalm 7, and from him Leo Castrius, take this secret as the mystery of the calling of the Gentiles and the reprobation of the Jews: as if to say: I have my secret, namely that which is hidden from the prudent and wise and revealed to little ones, namely the calling of the Gentiles and the rejection of Israel.


Tropologically, St. Bernard, sermon 22 on the Canticle, applies these words to the Bride who seeks and finds the Bridegroom in the secret of conscience: "My secret to me, my secret to me," that is, the enjoyment of the Bridegroom and of His grace is to me alone and in my secret heart.


WOE IS ME. — Alas for me, because at the end of the world all transgression, every crime will overflow; and I am unable to express the dreadful punishment that will follow.




Verse 17: Fear and the Pit and the Snare


17. FEAR AND THE PIT AND THE SNARE. — These are symbols signifying the extreme evils threatening sinners at the end of the world, and their extreme distress, as if to say: Such extreme anguish and terror will press upon the wicked that wherever they turn, snares and pits will meet them.


Therefore Sanchez rightly notes that "fear" here is the name for a line or rope woven with multicolored feathers, which, placed in a certain spot by hunters, scares the timid beasts with its unusual sight and drives them into the pit or snare. From the Hebrew pachad, that is, fear.


The sense is, meaning: Just as deer and wild beasts are besieged and hemmed in on every side to be captured, so in that final disaster of the world God will beset sinners on all sides, so that they can by no means escape His vengeance.




Verse 18: The Cataracts from On High Are Opened


18. FOR THE CATARACTS FROM ON HIGH ARE OPENED. — Strabo, Book 5, chapter 17: "A cataract," he says, "is a kind of rocky ledge near the middle of the river, from which the waters fall precipitously with a huge noise." By cataracts he means the torrents and floods of fire that will descend from the clouds and from heaven itself to consume the earth. He alludes to the cataracts of Noah's flood, as if to say: Just as God once destroyed the world by a flood of waters, so at the end He will destroy it by a flood of fire. See II Peter iii, 6.




Verse 20: Removed Like a Tent of One Night


20. AND IT SHALL BE REMOVED LIKE A TENT OF ONE NIGHT — meaning: Just as those traveling through trackless or deserted places pitch the tents they carry with them for one night to protect them from rain and the inclemency of the weather, and in the morning fold them up and carry them away, so the earth and the world, which were erected as a temporary tent for mankind's sojourn of one night (for the time of this life is but a night compared to the eternal day of glory), will at the last day be folded up and removed.




Verse 21: The Lord Shall Visit the Host of Heaven


21. THE LORD SHALL VISIT UPON THE HOST OF HEAVEN ON HIGH. — First, the host of heaven in Scripture signifies the sun, moon, and stars, which march in orderly array through the heavens like an army; as if to say: The Lord will visit and punish the stars and luminaries of heaven, that is, will destroy them, so that they no longer shine.


Second, and this is the genuine interpretation, the host of heaven here is the army of Angels, that is, of demons, who, once cast out of heaven, now rule in the air, which they call their heaven; as St. Paul says: "We wrestle not against flesh and blood, but against principalities and powers, against the rulers of the darkness of this world," Ephesians vi, 12. These God will visit, that is punish, and thrust down into the lowest hell.


Third, Forerius says: The soldiers of heaven are the ministers of the temple, that is, the priests, because, just as the Angels in heaven, so they in the temple attend upon God and offer sacrifice. These also God will visit and punish, if they are unworthy of their ministry.


AND UPON THE KINGS. — Kings will not be exempted from the judgment and wrath of God by their power or majesty: "For the mighty shall suffer torments mightily," Wisdom vi, 7.




Verse 22: Gathered Together in the Pit


22. AND THEY SHALL BE GATHERED TOGETHER — meaning: Kings as well as demons, bound together with other wicked and common people as into bundles, will be cast into the pit of hell and shut up in its prison forever.


AND AFTER MANY DAYS THEY SHALL BE VISITED. — Origen explains it thus: The damned will indeed be shut up in the prison of hell, but the prison will not be eternal; for after many days, that is after many ages, they shall be visited, that is liberated. But this is the error of Origen, condemned by the Church.


Second, Haymo says: After many days, that is, years, they shall be visited, namely so that they may rise again and be tormented in body and soul.


Third, Lyranus translates: "from many days they shall be visited"; and explains it thus, meaning: At the judgment and in hell, sins committed many days ago shall be visited and punished.


Fourth, and this is the genuine interpretation, "after many days," that is, after many centuries, they shall be visited, that is, punished, meaning: After the long patience and delay of God, when He has waited for their repentance, He will at last visit them with punishment, so that no one may think that God forgets or neglects the punishment of the wicked.


Fifth, our Turrianus, Alcazar in On the Eucharist, chapter 31, and Alcazar on Apocalypse 20:1, note 4, by this visitation to come after many years, understand the fall and destruction of pagan Rome, which happened about 400 years after Isaiah, under Constantine the Great and subsequent Christian emperors: for then the demons, who through pagan Rome held the world in captivity, were visited and punished, and bound in hell by the triumph of Christianity.


Hence the three following chapters of Isaiah, namely 25, 26, and 27, are devoted to giving thanks to God for having devastated pagan Rome and converted the world to Christianity.


Here may be referred the exposition of St. Thomas, III Part, Question 52, Article 6, Reply 1, which is as follows: "When Christ descended to the lower regions, He delivered the Saints who were there from bondage, not indeed by leading them immediately out, but by pouring into them the light of glory."




Verse 23: The Moon Shall Blush


23. AND THE MOON SHALL BLUSH. — First, the Chaldean and the Arabic translate: the worshippers of the sun and moon will blush on the day of judgment because they worshipped creatures instead of the Creator.


Fourth, and this is the genuine interpretation, meaning: The moon and sun will be stupefied and will blush when they see such great condemnation and punishment of the wicked, as if they are ashamed that they had served and illuminated such wretches. Or the moon and sun will blush, that is, will be darkened and eclipsed by the greater and most brilliant glory of Christ the Judge, just as a lantern is darkened by the brightness of the sun.


So St. Caesarius, brother of St. Gregory of Nazianzus, in Dialogue 3, gives as the reason why the moon now reddens, now grows pale: the murders, poisons, and crimes that are committed under its light.


Moreover, the Septuagint translate: "the brick shall melt, and the wall shall fall." For the Hebrew laben or lebana signifies both "brick" and "moon"; and chama signifies both "wall" and "sun." But our translator, St. Jerome, and others understand these literally of the moon and the sun.


WHEN THE LORD SHALL REIGN — when He begins to reign in the Valley of Josaphat near Mount Sion, judging and condemning the wicked, but glorifying the Saints. AND SHALL BE GLORIFIED IN THE SIGHT OF HIS ELDERS — that is, in the sight of the Patriarchs, Prophets, Apostles, and all the elect: for on the day of judgment the glory of the Lord shall shine forth most brilliantly, to the admiration and supreme joy of the Blessed.


Isaias LXI
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Synopsis of the Chapter


Christ declares that He was anointed by the Holy Spirit, to console and liberate the afflicted and mourning in Zion. Then, in verse 6, He asserts that the Apostles, and similar priests of the Lord, will possess the strength of the nations, and will be the seed whom the Lord has blessed. Finally, in verse 10, Zion herself, that is the Church, rejoicing and congratulating herself on this benefit of salvation received from Christ, and of her betrothal, exults and gives thanks to God.





Vulgate Text: Isaiah 61:1-11


1. The Spirit of the Lord is upon Me, because the Lord has anointed Me: He has sent Me to announce good tidings to the meek, to heal the contrite of heart, and to preach release to captives, and opening to those who are shut up: 2. to proclaim the acceptable year of the Lord, and the day of vengeance of our God: to comfort all who mourn, 3. to grant to those who mourn in Zion, and to give them a crown instead of ashes, the oil of gladness instead of mourning, the mantle of praise instead of the spirit of grief: and they shall be called in her the mighty ones of justice, the planting of the Lord unto glorification. 4. And they shall build up the places deserted from of old, and shall raise up the ancient ruins, and shall restore the desolate cities, laid waste from generation to generation. 5. And strangers shall stand, and shall feed your flocks: and the sons of foreigners shall be your farmers and vine-dressers. 6. But you shall be called the priests of the Lord: Ministers of our God, it shall be said to you: you shall eat the strength of the nations, and you shall pride yourselves in their glory. 7. Instead of your double confusion and shame, they shall praise their portion: therefore in their land they shall possess double, everlasting joy shall be theirs. 8. For I am the Lord who loves judgment, and hates robbery in a holocaust: and I will make their work in truth, and I will make a perpetual covenant with them. 9. And their seed shall be known among the nations, and their offspring in the midst of peoples: all who see them shall know them, that these are the seed whom the Lord has blessed. 10. Rejoicing I will rejoice in the Lord, and my soul shall exult in my God: for He has clothed me with the garments of salvation: and with the robe of justice He has covered me, as a bridegroom adorned with a crown, and as a bride adorned with her jewels. 11. For as the earth brings forth its growth, and as a garden causes its seed to spring up; so the Lord God will cause justice and praise to spring forth before all the nations.





Verse 1: The Spirit of the Lord is upon Me. — In the preceding chapter, the Prophet described the wondrous conversio...


1. The Spirit of the Lord is upon Me. — In the preceding chapter, the Prophet described the wondrous conversion, betrothal, confluence, and joy of the Church of the Gentiles toward Christ; now he sets forth the cause of it, namely her bridegroom Christ the Lord, who is to bring about this conversion and betrothal. He therefore introduces Him here as speaking, and giving the reason for His mission and sending into the world, namely that He was anointed and inaugurated as king of Zion and the Church, for the purpose of healing and refreshing all the afflicted of Zion.


Therefore, the opinion of St. Thomas and certain others, who think that Isaiah speaks here of himself, saying that he was sent to the Jews to announce to them liberation from the Babylonian captivity — and that Isaiah was a type of Christ, who freed men from sin and hell — does not appear to be true. For Christ explains this passage of Himself, Luke 4:18; for reading this passage of Isaiah in the Synagogue before the Jews and Rabbis, He said: "Today this prophecy is fulfilled in your hearing;" because, namely, I, Christ, am the one of whom Isaiah speaks. "Upon Me" indeed, that is, upon My humanity, the Spirit of the Lord has rested. For insofar as I am God, just as I have the same deity, so I have the same common and essential Spirit with the Father and the Holy Spirit.


And hence He is called in Hebrew Messiah, in Greek Christos, in Latin the Anointed One; for by this anointing He was consecrated king and redeemer of the world, and head of the Church Militant and Triumphant.


Note: Where the Septuagint translates, "on account of which," St. Luke renders it, "because of which," which can be taken in two ways. First, so that it signifies the final cause of the preceding anointing, as if to say: The Holy Spirit descended upon Me in baptism, and impelled Me to the actual execution of the office of the Messiah; because for this purpose He had already from the beginning anointed and appointed Me, as I have already explained. Second, the phrase "because of which" can be taken for "therefore" or "for this reason," to signify not the cause, but the effect of the descent of the Holy Spirit, as if to say: The Holy Spirit descended upon Me; therefore with His gifts, as with effects, He anointed and filled Me. For this, note that the Holy Spirit is the cause of His gifts, and therefore is prior to them in the genus of efficient cause; because He Himself causes and produces these gifts in the soul of Christ and of Christians: but in the genus of material and final cause, He is, as it were, posterior to them. For materially, so to speak, the soul of Christ, and of every Christian, receives the Holy Spirit only through His gifts; hence in a certain way it first receives the gifts, and through the gifts the Holy Spirit Himself. Similarly in the genus of final cause, the Holy Spirit is given to the soul as if for this end, that He may communicate His gifts to it: hence these gifts in the genus of final cause are, as it were, prior to the Holy Spirit. Both therefore are truly said, namely that the Holy Spirit descended upon Christ, because He anointed Him; for through the anointing, and through the gifts, He descended and came into Christ. Conversely, the Holy Spirit descended upon Christ, to anoint Him, or therefore anointed Him with His grace and His gifts; for He Himself is the efficient cause of His own gifts. There is therefore no tautology here, but a fitting reciprocity. For rightly from the gifts inhering in Christ, it is inferred that the Holy Spirit, the author of the gifts, is present in Him, and conversely from the Holy Spirit dwelling in Christ, it is rightly inferred that the gifts and effects of the Holy Spirit inhere in Him.


Add that this descent of the Holy Spirit upon Christ is chiefly understood as the visible one, which occurred at His baptism, as I have said; and then the meaning is, as if to say: Because Christ was anointed with the grace of the Holy Spirit invisibly at His incarnation; hence the Holy Spirit, the author of grace, was always with Him; and He showed this visibly at His baptism, descending upon Him bodily in the form of a dove; for in Scripture something is often said to happen, when it is publicly shown and demonstrated to be such, or to have been such.


Moreover, the Holy Spirit descended invisibly upon Christ from the first instant of His conception, but visibly upon Him at His baptism; whence immediately after His baptism, fasting, and temptation, He came into the synagogue, and said that this oracle of Isaiah concerning Himself had then been fulfilled. Then He healed the sick, and did those things which Isaiah here foretells He would do. Whence the Fathers — St. Jerome, Irenaeus, Athanasius, Augustine, Bede, and from them Toletus on Luke 4:18 — indeed St. Peter himself, Acts 10:38, assert that these things were fulfilled at the baptism of Christ, when the Holy Spirit descended in the form of a dove upon Christ, and the voice of the Father was heard: "This is My beloved Son, in whom I am well pleased: hear Him." For by this visible sign, as well as by the voice, Christ was outwardly declared and consecrated before the people as doctor, Prophet, lawgiver, and redeemer of the world, and appointed to evangelize the poor; whence immediately from His baptism, the operation and effect of this Spirit showed itself in Christ. For, as St. Luke says, chapter 4, verse 1: "Jesus, full of the Holy Spirit, returned from the Jordan; and was led by the Spirit into the desert." And when the forty-day fast and the temptations of the devil were finished, verse 14: "And Jesus returned in the power of the Spirit into Galilee. And He Himself was teaching in their synagogues. And He came to Nazareth, to the synagogue," where He read and explained this passage of Isaiah, and said it was fulfilled. The meaning therefore is, as if to say: The Spirit of the Lord descended upon Me, both secretly at My birth, and more openly and publicly at My baptism, when I was about to begin the office imposed on Me by the Father, namely of teaching and preaching, and this Spirit impelled Me to teach, preach, and console, and to heal the afflicted and mourning in Zion, as follows.


Because the Lord has anointed Me. — He gives the reason why the Holy Spirit came upon Him, namely because the same Spirit had already from His birth anointed Him for this office. So Theophylactus, Maldonatus, Jansenius, on Luke chapter 4. Note: This anointing of Christ was made at the incarnation, first, through the grace of the hypostatic union; second, through the fullness of created and infused graces, flowing from the said union. Whence St. Peter, explaining this passage of Isaiah and the anointing of Christ, Acts 10:38, says: "You know what happened throughout all Judea: beginning from Galilee, after the baptism which John preached, Jesus of Nazareth: how God anointed Him with the Holy Spirit, and with power." For Christ received grace, not of some private individual faithful and holy person, but the grace of the Head, that is, the fullness of graces, which as redeemer and head of the Church He would pour out into all His members. On which account other Saints are said to be anointed with the grace and gifts of the Holy Spirit, but Christ is said to be anointed with the Holy Spirit Himself, and with the fullness of all graces. So St. Basil, in his book On the Holy Spirit, chapter 26.


The Holy Spirit therefore is said to have descended upon Christ at His baptism, because this descent was openly shown through the dove, although long before He had secretly descended upon Him through the grace both of the union and of habitual grace.


To announce good tidings to the meek. — Note: These words must be connected with the preceding, and the passage should be punctuated thus: "Because He anointed Me to announce good tidings to the meek, He sent Me to heal the contrite of heart." So the Septuagint, Forerius, Vatablus, Jansenius, Maldonatus, and others connect and punctuate it; for here the purpose of Christ's anointing is signified, as if to say: Christ was anointed for this, that He might announce to the meek, that is, as the Septuagint and St. Luke have it, that He might evangelize the poor. So Irenaeus, book 1, 10; Hilary, on Psalm 52; Tertullian, book 4 Against Marcion, 14; Ambrose, Theophylactus, and Bede on Luke 4. Here therefore the Prophet describes the offices and duties of the Messiah, for which He was anointed, and from which He was called Christ, namely these are: to evangelize the poor, to heal the contrite of heart, to liberate captives, etc.


Note first: "To announce" here is the same as to evangelize, that is, to bring glad tidings to the afflicted, concerning liberation, grace, and salvation: for this is the Hebrew word bissar; whence Besora Matthai is what the Gospel of Matthew is called.


Second, the Hebrews call the meek "the poor," because poverty forces them to bow their necks, to endure adversities, to pray, and through all things it tames and makes them gentle.


You ask, who are these poor? I respond, first, St. Ambrose, Origen, and Theophylactus, on Luke 4, understand by the poor those people, especially the Gentiles, who on account of sins had been impoverished, that is, deprived of grace and salvation; especially those who recognized themselves to be such. For to these Christ evangelized, that is, He consoled them. Second, St. Jerome here, Tertullian, book 4 Against Marcion chapter 14, Eusebius, book 3, Demonstration 1, understand the poor in spirit; for to these Christ evangelized, saying: "Blessed are the poor in spirit, for theirs is the kingdom of heaven."


Third, and most plainly, by the poor are here properly understood the destitute, and those of slender fortune (for this is what the Greek ptochoi signifies), such as the Apostles were, and the crowd of common people, who followed Christ, and eagerly received His words and admonitions; while the rich and powerful, such as the Scribes and Pharisees, spurned them, and even opposed them. See what was said at 1 Corinthians chapter 1, 26. This is what Christ, Matthew 11, verse 2, responded to the disciples of St. John the Baptist who were asking whether He was the Messiah, saying among other things: "The poor are evangelized," as if to say: From the fact that I teach the poor crowds, and evangelize them, as from a certain sign which Isaiah assigned to the Messiah, gather and know that I am Christ and the Messiah. The reason why Christ especially evangelized the poor was that His preaching was and is about contempt for riches and the world, about mortification, the cross, etc., which the poor eagerly seize upon, to console and encourage themselves in their poverty, but which the rich, who delight and pride themselves in their riches, flee from and hate. So we see even now that the poor are more capable of virtue and holiness than the rich. Whence St. James says, chapter 2, 5: "Has not God chosen the poor of this world, rich in faith, and heirs of the kingdom, which God has promised to those who love Him?" See here how different the spirit of God is from the spirit of the world: for the spirit of God seeks the poor, the spirit of the world the wealthy and splendid; the spirit of Christ establishes life and glory in the cross, poverty, and endurance, which the spirit of the world assigns to riches and pleasures.


To heal the contrite of heart. — "The contrite," that is, sinners pricked in conscience by the awareness of their crimes and penitent. So Tertullian and Bede in the cited passage, and St. Basil on Psalm 33, and Toletus on Luke 4. Second and better, the contrite here are called the Jews and Gentiles, who, pressed and almost crushed under the burden of sins, of the Mosaic Law, of unbelief and ignorance of divine things, and, as Tertullian reads, ground down, were in the most afflicted state of heart and soul. So Hilary, Theophylactus, and Jansenius in the cited passages. For Christ freed them from this burden and affliction; since they, though feeling their affliction, did not recognize it, nor seek a physician.


For "to heal" the Hebrew is lachabosh, that is, "to bind up" or "to bandage." So Symmachus and Theodoret. Whence Forerius translates: "That I might apply bandages to the contrite of heart;" Vatablus: "That I might bind up the wounds of the broken-hearted." The metaphor is taken from surgeons who bind fractured and bruised limbs with their bandages. Christ therefore was not only our physician, but also our surgeon, who with His own hand treated our bruises, fractures, and foul wounds, pressed out the pus and corruption, cleansed them, poured in oil and wine like the Samaritan, poulticed and bandaged them, and so healed and restored them to wholeness. For this is what the Messiah or Christ means, that is, the anointed and the anointer; indeed the one who pierces and anoints in order to heal, "when," as Isaiah says in chapter 30, 26, "the Lord shall bind up the wound of His people."


And I would preach to the captives (under the power of the devil and of sin), release, — that is, as St. Luke has it, "remission" and liberty. For the Hebrew word deror properly signifies liberty. He alludes to the liberty from the Babylonian captivity, granted by Cyrus; for this was a type of the spiritual liberty given by Christ. Indeed St. Thomas and Hugo take these words literally of Cyrus. But not rightly. For first, Christ, in Luke 4:18, literally explains these things of Himself before the Jews. Second, because Cyrus did not restore sight to the blind, but Christ did: of which presently; the remaining things also are too exalted to apply to Cyrus.


And to those who are shut up (the Hebrew is asurim, that is, bound, chained, such as are those shut up in prison)


Opening, — namely of the prison. The Septuagint and from them St. Luke translate with the same meaning: "And sight to the blind." For those who are enclosed in a dark prison live in darkness like the blind. So the Chaldean, Sanchez, and others. Better, with Maldonatus and Forerius, one may say that the Septuagint, as most expert in the Hebrew language, learnedly explain the Hebrew, when for "opening to those shut up," they translate, "sight to the blind." For the Hebrews call those shut up, namely in their eyes (as the Poet said: "Moles blinded in their eyes"), blind: whence they call opening, illumination and restoration of sight; otherwise "shut up" would not be distinguished from "captives," which preceded; for blindness, whether it be intrinsic, that is in the eyes, or extrinsic, such as fog and darkness, as it were binds and shuts the eyes. For so the Wise Man says of the Egyptians groping blindly in the darkness, chapter 17, 2: "Bound with the chains of darkness and long night;" and verse 17: "For they were all bound together with one chain of darkness." Hence also the Hebrews call pikuchim, that is "opened," namely in their eyes, those who see and have strong sight: because on the contrary asurim, that is "shut up," they call the blind. Whence Vatablus here, as well as the Septuagint, translates, "sight to the blind." Perhaps also the Septuagint read ivverim, that is "to the blind," instead of asurim.


Note: St. Luke adds paraphrastically, for fuller explanation and emphasis: "And to set at liberty those who are bruised." For these words are not in the Hebrew, nor in the Septuagint, but are implied in the preceding. For instead of what we have: "And to heal the contrite of heart," from the Hebrew you may translate: "And to heal the broken" (for this is lenishbere) "of heart." The broken of heart, then, St. Luke calls those whom shortly before he called the contrite, namely those who were bound and almost crushed by the prison and slavery of the devil and sin, whom Christ set free and liberated, both spiritually and corporally, that is when He cured and freed the sick and demoniacs, miserably agitated, shattered, and broken by the devil.


Forerius takes it differently. For he thinks these words were added to the text from the margin, as in the Septuagint version we read many things sewn onto the text from the margin. For this seems to have been an alternative rendering of the same clause.





Verse 2: To proclaim the acceptable year of the Lord. — In Hebrew scenat ratson, that is, the year of divine benevol...


2. To proclaim the acceptable year of the Lord. — In Hebrew scenat ratson, that is, the year of divine benevolence, propitiation, of God's favorable will and liberality toward men, such as was the jubilee year; in which all slaves were made free, and all debts and burdens were forgiven. He designates therefore here the jubilee year; for this was the type of this Christian year, that is, the Evangelical time, of which Christ was the herald. On which account, from this passage of Isaiah, certain persons, according to Irenaeus, book 1, chapter 28, thought that Christ preached for only one year, an error which Irenaeus refutes in the same place. The whole time, therefore, of Christ's preaching, and thenceforth the whole time of the new law, for the faithful who obey Christ and accept His liberality, was and is the jubilee year, that is, the year of mercy and remission, of reconciliation, peace, salvation, liberality, joy, and jubilation; in which, after God's long wrath against men, we are restored to His grace, acceptance (whence Luke, from the Septuagint, translates, "the acceptable year," that is, most pleasing and delightful to God and men), benevolence, inheritance, glory, and all the ancient goods which we had in paradise and the state of innocence. See what I said about the jubilee in Leviticus chapter 25. St. Paul alludes to this, 2 Corinthians 6:2: "Behold, now is the acceptable time, behold, now is the day of salvation."


Let princes and Prelates learn here from Christ how fitting courtesy and compassion are for them. Truly Seneca in the Octavia:


"It is a noble thing to stand out among illustrious men,
To care for one's country, to spare the afflicted,
To abstain from savage slaughter, to give time to anger,
To give rest to the world, peace to one's age.
This is the highest virtue; by this path heaven is reached."


And Cicero, in the oration for Ligarius: "In nothing do men more closely approach God, than in giving salvation to men." And Tacitus, book 11 of the Annals: "Let the prince seek love among the people, fear among enemies." And Homer, Odyssey B, of the true prince: "He was gentle, like a father." And Sallust, to Caesar: "Those who tempered their rule with kindness and clemency found all things bright and joyful, even enemies more favorable than other men's citizens." And as Bias, who was of such character: "The subjects fear not him, but for him."


And the day of vengeance of our God. — This year and Evangelical time is for Christians the jubilee year, but for the enemies of Christ it is the year and day of vengeance, in which God avenged the human race against its enemies, namely the demons, by expelling them from men, and overthrowing them from their dominion and tyranny. So Cyril, Adamus, Forerius, and others. St. Jerome, however, and Eusebius, book 9, Demonstration chapter 13, refer these words also to the vengeance which God took upon the enemies of Christ through Titus and the Romans. He alludes to the year of the Jews' liberty from the Babylonian captivity; for the same year was the year of vengeance upon the Chaldeans, in which Babylon and the kingdom of the Chaldeans were overthrown by Cyrus. Moreover, this vengeance began in this life in the time of Christ, but will be completed on the day of judgment; for then God will subject all demons and the reprobate to the feet of Christ, and will cast them down into hell. Whence Cyril here and Bede, and Toletus on Luke 4, refer these words to the day of judgment.


Finally, for "the day of vengeance" the Septuagint and Luke translate, "the day of recompense," in which He will repay to enemies what they deserve, and will turn back their injuries and disasters upon their own heads; recompense therefore means the same as vengeance. Therefore it is not correct that some explain "recompense" as compensation, by which God gave men, in compensation for the evils they suffered, peace, liberty, and other gifts and charisms of the new law. In the Hebrew there is an elegant wordplay between nakam, that is, vengeance, and nechama, that is, "He has consoled," of which above, as if to say: This year for the faithful will be nechama, that is, consolation; but for the unfaithful it will be nekama, that is, vengeance.


To comfort all who mourn. — Christ accomplished this by going about doing good and healing all who were oppressed by the devil, saying: "Come to Me, all you who labor and are burdened, and I will refresh you," Matthew 11.





Verse 3: To grant to those who mourn in Zion. — What? Many manuscripts read, "strength": but the Romans rightly dele...


3. To grant to those who mourn in Zion. — What? Many manuscripts read, "strength": but the Romans rightly delete this word, for it is not in the Hebrew, Greek, or Chaldean. I respond therefore, "to grant," namely "a crown instead of ashes," etc., as follows; "to grant" therefore, that is, to restore and repay to those who mourn, in just and fair measure, joy for mourning, praise for groaning.


And to give them a crown instead of ashes, the oil of gladness instead of mourning, the mantle of praise instead of the spirit of grief. — In the Hebrew there is an elegant paronomasia: And I would give them peer (a turban) instead of epher (ashes), that is, a diadem instead of ashes, as if to say: As easily as the letters of epher are transposed into peer, so easily can God change ashes into a diadem, mourning into merriment, weeping into laughter and joy. The Hebrews were accustomed in mourning to sprinkle ashes on their heads; in joy, as at weddings, festivals, and triumphs, to place crowns on their heads: similarly, those who were joyful used to anoint themselves with oil compounded from fragrant substances, which is therefore called "the oil of gladness." Third, He promises "the mantle of praise," that is, a festive, beautiful, and precious garment (it is called "of praise" because it was worn on festive days to praise God and give Him thanks for victory or some other benefit received), instead of "the spirit of grief," that is, the garment of grief, or dark and mournful clothing, by which they testified to the sorrow of their minds and spirits. So to the patriarch Joseph, instead of the squalid garment of prison, a linen robe, a golden chain, and a ring were given by Pharaoh, Genesis 41:42. By these three antitheses the same thing is signified: namely the change of sorrow into joy, and of abasement into glory: which anyone will easily detect and discern in himself, if he considers what he was like with his spirit darkened, troubled, and anxious, when he was living in sins; and what he is like after conversion through the grace of Christ, when now, as if equal to the Angels, walking before God, he exults with spiritual joy, rejoices in hope, gives thanks in tribulations, and in penitence sheds the sweet tears of consolation; because instead of mourning and tears he awaits everlasting joy, and the robe of immortality and heavenly glory, in which these things will be most perfectly fulfilled. So Rupert, Forerius, Sanchez, and others. Procopius, Jerome, and Cyril take it differently; for they refer these things to the mourning of the Apostles over the unbelief of the Jews, which was turned into joy through the conversion of the Gentiles.


Note: By oil, that is, ointment, consolation and joy are rightly signified; because this affects the soul as a sweet-smelling and refreshing ointment affects the body. So Vatablus.


Again, "the mantle of praise" can be taken thus, as if to say: Praise itself will be the mantle, or like a mantle will gird, overwhelm, and cover them. So Vatablus. For thus, in chapter 59, verse 17, "the mantle of zeal" is called zeal itself covering God like a mantle; and "the helmet of salvation" is called salvation itself, surrounding His head like a helmet.


Symbolically note that Christians formerly abstained from crowns, and did not wear them: first, because the Gentiles crowned their idols; hence, lest they seem to adopt Gentile rites, they avoided crowns; second, because in this life it is the time of ashes, penance, and mourning; third, because Christ was crowned with a crown of thorns; fourth, because the crown will be given to us in heaven after the cross, and after victory and triumph; for thus Christ "tasted honeycomb after gall." Tertullian wrote a book on this subject, On the Crown of the Soldier; for when soldiers were receiving a donative from the Emperor Severus, a Christian soldier approaching the Tribune, who was distributing the donative to each in order, carried his military laurel in his hand, while the others wore theirs on their heads. Asked the reason, when he answered that he was a Christian, and that it was not lawful for him to go about crowned, he was dragged, red with his own blood, to prison: and since there were various opinions about this, Tertullian wrote this book, in which he defends his deed and statement. Whence in chapter 7, he demonstrates by examples that crowns were invented and introduced into use by idols and idolaters: Pandora's head was crowned by the Graces; Saturn was crowned before all; Jupiter after conquering the Titans; ribbons are ascribed to Priapus, a garland of gold and Indian gems to Ariadne; Juno was crowned with vine; Hercules wears poplar on his head, or wild olive, or parsley; Apollo, after killing the Delphic serpent, put on laurel; Bacchus is written as wreathed now in ivy, now as the first to wear the golden crown in which he triumphed from the Indies; Isis carried discovered ears of grain around her head. And finally, concluding the book: "Keep, he says, the thing undefiled for God; He will crown it. He who shall overcome, He says, I will give him the crown of life. Be you also faithful unto death; fight also the good fight, the crown of which the Apostle also confidently trusts is laid up for him. The Angel too receives the crown of victory, riding before on a white horse to conquer, and another is adorned with the heavenly circuit of the rainbow. Moreover, the elders sit crowned, and the Son of Man Himself gleams with the same gold. If such are the images in the vision, what must be the realities they represent? Behold them, breathe in their fragrance. Why do you condemn to a headband or serpent-brooch the head destined for the diadem? For Christ Jesus has made us kings to God and His Father."


Tropologically, these and the following words in this chapter and the next are easily applied to the sinful and penitent soul, whose conversion, joys, beauty, and happiness the Prophet here vividly depicts.


And they shall be called in her (Zion, that is, the Church) the mighty ones of justice.


— That is, mighty and outstanding in justice, especially its leaders and princes, namely the Apostles; for these by their preaching will so gloriously and powerfully celebrate God, that they will spread His faith and justice throughout the whole world, and in it will build up the cities of the Gentiles that had been deserted from of old. The Gentiles boast of such champions of justice. First, Aristides, surnamed the Just, who shrank from all faction and friendship, lest he be driven to do something that was not just, or be forced to abstain from what he had judged would benefit the republic, says Plutarch in the Apophthegms of the Greeks. Second, Pompey, who replied to Phraates, king of the Parthians, when he demanded through ambassadors that Pompey agree that the Euphrates be the boundary of Roman dominion: "Rather, what should be demanded is that justice, not the Euphrates, divide the boundaries of the Romans from the kingdom of the Parthians." So Plutarch in the Roman Apophthegms. Third, the Emperor Trajan, who publicly handed his drawn sword to the Prefect of the City, saying: "Take this steel, and if I govern the empire rightly, use it for me; but if otherwise, use it against me." So Nicephorus, book 3 of the History, chapter 23. But these were mere shadows, if compared with the faithful.


Second, Forerius says: "The mighty of justice" are so called because justice has them as its servants, just as the mighty men of David are called the valiant soldiers of David, through whom he waged wars: for justice never had stronger leaders or soldiers than the Apostles, who subdued the whole world to it. For "mighty" the Hebrew is ele, which can be translated "gods of justice." For the Apostles, as gods of a sort, not only overthrew the dominion of the devil, but also subjugated kings, nations, and the whole world to themselves and to the justice of Christ. Moreover, they converted the deep-rooted, unjust, and impious customs of the nations into pious and just ones. Second, Vatablus translates ele as "trees of justice," namely men who, like trees, produce good fruits of justice. Whence the Septuagint translates, "generations of justice."


The planting of the Lord unto glorification. — Those who were first called "the mighty of justice" are here called "the planting," that is, plants, namely sprouts or trees planted by the Lord, for celebrating His glory everywhere. See what was said at chapter 60, verse 21. The word "planting" denotes that they are well rooted, established, and firm. He alludes to Exodus 15:17: "You shall plant (them) on the mountain of Your inheritance." See what was said there.





Verse 4: And they shall build up the places deserted from of old, — as if to say: The Apostles will build up in the ...


4. And they shall build up the places deserted from of old, — as if to say: The Apostles will build up in the worship and religion of Christ the provinces and cities of the Gentiles that had been deserted for many ages and abandoned by God. So Procopius. This is what was said in chapter 58, verse 12: "The places deserted from of old shall be built up in you; you shall raise up the foundations from generation to generation." See what was said there.


Anagogically, the Apostles and the faithful will build the heavenly Jerusalem, through the resurrection of bodies; which they will bring into it; and they will restore all the ruins that arose from the fall both of the Angels and of our first parent. So St. Augustine on Psalm 110 and Psalm 111.





Verse 5: And strangers shall stand, and shall feed your flocks, — as if to say: From among the Gentiles and foreigne...


5. And strangers shall stand, and shall feed your flocks, — as if to say: From among the Gentiles and foreigners converted to Christ by the Apostles, Bishops and Pastors will be chosen, who will feed and cultivate the Church that arose in Zion among the Jews, so that by its origin it can properly be said to belong to the Jews. He therefore calls these Bishops from among the Gentiles pastors, farmers, and vine-dressers of Zion, that is, of the Jews, that is, of the Church, whose first pastors and faithful were Jews. So Procopius, Forerius, Vatablus, Adamus, and generally others. Indeed even St. Jerome, who says: "How rare is it for any leader of the Churches to be from the Jews, and not from foreigners, and from men of foreign nations?" This is what Christ foretold to the Jews, Matthew 21:41, that God would transfer His vineyard from the Jews, and hand it over to other farmers.


This sense seems symbolic and mystical. On which account Sanchez rightly takes these words at face value literally, as they sound, as if to say: The Jews and Gentiles, who formerly oppressed you, O Apostles and Christians, with hard service in quarries, sand-pits, mines, agriculture, and stalls for feeding beasts (as Pope Marcellus, condemned to these, wasted away and perished from the stench), and other servile works; these will be subject to you, and then will stand as your servants, to render you such service as they demanded from you, to feed your flocks, to cultivate your fields and vineyards. Whence he adds: "But you, O Apostles, shall be called the Priests of the Lord," who namely continually attend upon God, and cultivate fields and vineyards not by yourselves, but through your servants, as the Aaronic priests did: for they were supported by the people, so that they might be wholly free for God. The same is here promised to the priests and pastors of the new law. Whence he adds: "You shall eat the strength of the nations," And this is what he said in the preceding chapter, verse 7: "All the flocks of Kedar shall be gathered to you, the rams of Nebaioth shall minister to you."





Verse 6: But you (O Apostles, says St. Jerome, and your followers!) shall be called the priests of the Lord. — By an...


6. But you (O Apostles, says St. Jerome, and your followers!) shall be called the priests of the Lord. — By antonomasia, namely, as hierarchs and chiefs of sacred things, and mediators between God and the people. Calvin wrongly says "priests," that is, preachers of the Gospel, who do not convert and offer victims, but nations to God. For he denies that there is a properly so-called priesthood and sacrifice in the new law. This is a heresy, on which see Cardinal Bellarmine's treatise On the Sacrifice of the Eucharist. Moreover, that properly so-called priests are here understood and foretold by Isaiah is clear, both from the very word "priest," which signifies not a preacher, but one who offers sacrifice; and from the fact that he adds in verse 8: "Hating robbery in a holocaust." Therefore by priests here he understands those who offer holocausts.


Second, "priests," that is, the intimates and familiars, and those privy to the secrets of King Christ, inasmuch as you have spent the whole time of His preaching with Him, and have beheld and heard those things; and therefore, as in the Church, so also in heaven you will attend most closely upon Him as His ministers and the first in the kingdom of Christ.


For thus the sons of David are called priests, 2 Samuel 8:18, that is, princes of David's court; and "the first at the hand of the king," as is explained in 1 Chronicles 18:17. Thus in 2 Samuel 20:26, after saying: "Zadok and Abiathar were priests," he adds: "And Ira the Jairite was David's priest," through whom namely David particularly offered his sacrifices, as we say: Such a one is the first and most intimate Chaplain of the king, and his confessor. Or, as the Chaldean and more recent interpreters have it, priest, that is, prince, or intimate Counselor and Secretary of David.


You shall eat the strength of the nations. — The Chaldean: You shall eat the riches of the nations; for having these offered at their feet, the Apostles used them as they wished. The Hebrew chel signifies wealth, strength, industry, glory, as I said at chapter 60, 5.


Mystically, St. Jerome says: "The strength of the nations is the triumph of the Martyrs;" for by this fortitude of the Martyrs the Apostles were wonderfully refreshed and nourished.


And you shall pride yourselves in their glory. — That is, you will be glorious, and, as the Septuagint translates, you will be admirable. For the nations will assign all their glory to you; and so their glory will be your glory. Aquila translates: In their glory you shall be clothed in purple, as if to say: You will be kings, illustrious with royal adornment. Thus the Popes wear a triple crown on their head, which is therefore commonly called the tiara in Rome.





Verse 7: Instead of your double confusion and shame, they shall praise their portion. — So all the Bibles, even the ...


7. Instead of your double confusion and shame, they shall praise their portion. — So all the Bibles, even the Roman one, connect these words. St. Jerome, Haymo, Forerius, Vatablus, Adamus, and others generally, give the meaning as follows, as if to say: Although the Apostles suffer double, that is, great and manifold, insults, reproaches, plundering, and beatings from the Jews; nevertheless they will praise their lot, that is, their own and that of their ministry, and will congratulate themselves, and give thanks to God, that as the firstborn of Christ, they have received the first-fruits of His spirit and charisms, as well as the communion and fellowship of the cross; because, namely, they are counted worthy to suffer reproach for the name of Jesus. It is a Hebraic enallage: for the second person is changed to the third; instead of "you shall praise" it says "they shall praise," which is frequent among the Hebrews. See Canon 16.


Sanchez connects and punctuates these differently, namely thus: "In their glory you shall pride yourselves instead of your double confusion and shame." Then a period. "They shall praise," namely the Gentiles and foreigners, "their portion," that is, their own, because they have been admitted by them into the fellowship of the Church and the Apostles. This punctuation is clear, but novel.


Therefore in their land (in the Church) they shall possess double (that is, the greatest and most excellent gifts of the Holy Spirit). — For thus "double" often means what is great and manifold, as I showed at Jeremiah 17:18, and 1 Timothy 5:17. He alludes to Elisha, who asked of Elijah as he was being taken up to heaven: "I beseech you, let a double portion of your spirit be upon me," so that as your firstborn son, I may receive a double portion and inheritance of your spirit; and he obtained it. For in a similar way the Apostles, as the firstborn of Christ, received a double, that is, an extraordinary portion of the Holy Spirit beyond other faithful, indeed beyond the Patriarchs and Prophets.


The Septuagint translates, "a second time they shall possess the land," which St. Cyril and Procopius explain thus, as if to say: Just as Joshua first divided the land of Canaan for the faithful Hebrews, so a second time Jesus, his antitype, will distribute not only Canaan, but the whole world to believers.


Anagogically, the Blessed will possess double, that is, extraordinary glory, and that twofold, namely both in body and in soul in heaven. So St. Augustine, sermon 4 On the Innocents, Gregory, book 35, Morals 9, and Haymo: for there "they shall praise their portion, and everlasting joy shall be theirs," as follows.


Christ seems to have alluded to this when He promised the Apostles and their followers a hundredfold in this life; for these are the double, that is, the manifold. Matthew 19:29: "Everyone, He says, who has left house, or brothers, or sisters, or father, or mother, or wife, or children, or lands, for My name's sake, shall receive a hundredfold, and shall possess eternal life."


Everlasting joy shall be theirs. — For the joy of the Apostles will begin here on earth, and will be perfected in heaven, where it will last for eternity.





Verse 8: For I am the Lord who loves judgment, and hates robbery in a holocaust. — By robbery, understand every dece...


8. For I am the Lord who loves judgment, and hates robbery in a holocaust. — By robbery, understand every deceit, fraud, violence, iniquity, impiety, and all crimes: for these, as well as the goods acquired through them, displease God, even if they are turned into a holocaust for Him. He censures the avarice and impiety of the Pharisees and Priests in the time of Christ, who under the pretext of sacrifice and offering to God, plundered widows, orphans, and the poor, and even commanded sons to deprive their parents of due sustenance, as if to say: I will bestow these things on My Apostles, because I have chosen them as pious and just, and have appointed them leaders of the Church, in place of the impious and wicked Pharisees: for I abhor and detest their robberies, and their avaricious and impious gains in my offerings and holocausts; and, as St. Jerome says, "I love more the offerings of those just men, though poor, than the offerings of these rich men, which come from robbery and iniquity."


Symbolically, Leo Castrius says: God hates robbery in a holocaust, that is, the seizure of the innocent Christ for the cross.


And I will make their work in truth. — The Hebrew emeth, that is, truth, signifies both truth, sincerity, fidelity; and firmness and constancy; for truth is firm, and always consistent with itself. Whence, first, He opposes the truth of the Apostles to the robbery of the Pharisees, which preceded, as if to say: I will make it so that the Apostles not only


outwardly not deceitfully, not avariciously and graspingly, not hypocritically, as the Pharisees, but inwardly sincerely with truly just and holy works, in spirit and truth, they may worship and honor Me, so that their outward works may correspond and agree with their inner ones, and the signs with the things signified. So St. Jerome, Forerius, Vatablus.


Again, as if to say: I will make it so that the Apostles will be truthful in their work, that is, constant; and will not desist from their pious undertaking of preaching through any fear or terror of enemies or difficulties. So Forerius.


Third, as if to say: I will make it so that their work, that is, the fruit, as well as their reward, will be true, that is, firm and stable, so that the Church, which they will found, will always endure, and so that they, together with those whom they have converted, will be gifted with eternal reward and glory. So Sanchez. On which account Leo the Hebrew translates: "I will make their work firm;" hence also what follows: "I will make an everlasting covenant with them," that is, the new covenant or testament, which God established with the Apostles and the Church: from which it follows that neither can its faith and grace ever fail, nor can God abandon it.





Verse 9: And their seed shall be known among the nations, — as if to say: Conspicuous, noble, and illustrious even a...


9. And their seed shall be known among the nations, — as if to say: Conspicuous, noble, and illustrious even among the Gentiles will be the seed and offspring, that is, the spiritual children of the Apostles, namely the faithful converted by them: for they will be among the nations, and will shine before them like luminaries and mirrors of virtues: for they will see them living soberly and chastely, despising riches and honors, striving for heavenly things, patient in tribulation, meek and humble with all, steadfastly undergoing martyrdom, fervent in spirit, and driven by zeal for God. Whence they will say in admiration: "These are the seed whom the Lord has blessed." These are the saints, the children of saints, whom God heaps with His grace and beneficence: these are Angels in mortal flesh: these are the children of God, fellow citizens of the saints, emulators of the Patriarchs and Prophets. He alludes to the blessing of Isaac given to his son Jacob: "Behold the smell of my son, as the smell of a full field, which the Lord has blessed," Genesis 27:27; for the faithful are the children and heirs of Abraham, Isaac, and Jacob.





Verse 10: Rejoicing I will rejoice in the Lord. — Note with St. Jerome, St. Cyril, Procopius, Rupert, and others, tha...


10. Rejoicing I will rejoice in the Lord. — Note with St. Jerome, St. Cyril, Procopius, Rupert, and others, that from this passage to the end of the chapter there is a thanksgiving hymn, and as it were the chorus of the Church rejoicing and exulting in God, because she has been gifted by Him with the greatest salvation, justice, and grace, and surrounded on all sides as with a garment, and wondrously adorned and decorated with it as with a royal robe, like a bride who is united to her royal bridegroom. See Canon 14.


Thus Anna, become the mother of Samuel, exults, saying: "My heart has exulted in the Lord," 1 Samuel 2:1. And the Virgin Mother of God, having already conceived the Word: "My spirit has exulted in God my Savior," Luke 1:47. St. Bernard says beautifully, in his sermon On St. Magdalene: "There is a joy, he says, most firm in its continuous delight, by which the mind, purely and thoroughly cleansed of the spray of this world, and fixing the whole affection of its desire on the sharp point of divine contemplation, rejoicing, rejoices in the Lord."


For He has clothed me with the garments of salvation (that is, He has clothed and covered me with salvation as with a garment. Whence, repeating and explaining the same in the manner of Hebrew parallelism, He adds): and with the robe of justice (that is, with the justice infused in me at justification, and with its acts and works as garments) He has covered me. — This salvation, therefore, is justice, which is the beginning of salvation, and the way to eternal salvation. Thus in chapter 59, verse 17, "the mantle of zeal" is called zeal itself, as a mantle clothing God, and in this chapter, verse 3, "the mantle of praise" is called praise itself, full and abundant. This meaning, as simple and plain, is also the genuine one.


Hence St. Jerome, by salvation and justice, understands our Savior and Justifier: for He Himself clothes us with His salvation and justice. Whence the Apostle, alluding to this, Galatians 3:27, says: "As many of you as have been baptized in Christ, have put on Christ, who has been made to us wisdom from God, and justice, and sanctification, and redemption," as the same says in 1 Corinthians 1:30.


Sanchez takes it differently: Salvation, he says, is the same as victory and triumph, as if to say: He has clothed me with triumphal or nuptial garments: or salvation is peace, as if to say: He has clothed me with the garment of tranquility and peace, namely a garment that is accustomed to be worn in time not of war, but of peace: so by the garments of justice he understands those things which are justly rendered by the just judge God to the merits and works of justice. Whence the Septuagint translates for justice, delight and joy; for justice in mystical language is the same as salvation. Whence Christ is called by Malachi, chapter 4, 2, "the sun of justice," that is, the sun of salvation, the most salutary sun. Psalm 132:9: "Let your priests be clothed with justice," that is, as verse 16 explains: "I will clothe its priests with salvation," namely with the salvation and Savior Christ.


As a bridegroom adorned with a crown, and as a bride adorned with her jewels. — Here the Church compares herself and her beauties and ornaments to the ornaments of the bridegroom and bride at a wedding. First, because she received the ornaments of both from God, namely both the beauty of the bride, and the prudence and fortitude of the bridegroom. For this reason she is compared not only to the sun and the moon, but also to an army in battle array, Song of Songs chapter 6, verse 9: "Who is she who comes forth like the rising dawn, beautiful as the moon, chosen as the sun, terrible as an army set in battle array?" Namely the moon denotes the beauty of the Church, the sun her understanding and prudence, the army her fortitude.


Second, because the Church is a bride with respect to Christ; the same is a bridegroom, with respect to the new Gentile Churches, which she united to herself, indeed generated in Christ.


Third, St. Jerome and Haymo say: The bridegrooms are the manly and perfect in the Church; the brides, the weak and imperfect. Cyril adds to this, who holds that saints are called bridegrooms because of their strength and constancy; brides because of their fruitfulness, beauty, and glory, which are begun here and will be perfected in heaven. Whence


Fourth, the word "bridegroom" denotes the Apostles and Prelates of the Church. For thus Bishops at their consecration are given a ring, as bridegrooms who betroth to themselves this or that Church; the remaining faithful and the people and assemblies of Christians are called the bride: for the latter, as it were, gives birth to the faithful; the former, as bridegrooms, beget and generate them, both by the word of God, and by Baptism and the Sacraments. On which account these bridegrooms are called priests in Hebrew: for the priesthood, in the Church, is the highest dignity and beauty. For thus the Hebrew reads: As a bridegroom iecahen, that is, "he made me a priest" (made me a priest) with a mitre. So the Septuagint, Vatablus, and Pagninus. Aquila also adds, who translates: As a bridegroom bearing the crown of priesthood. And the Chaldean translates: Like a bridegroom who prospers in his bridal chamber, and like a high priest who is adorned with his vestments. For in the old law, Priests and Pontiffs were formerly bridegrooms and married, to signify that the Apostles and Bishops of the new law would be spiritual bridegrooms, that is, Priests and Pastors of the Church. Moreover, he alludes to the vestments and adornment of the Pontiff, which was wonderful, as it also is among Christians, as is clear from Exodus 28, Leviticus chapter 8. These things, mystically applied to the holy soul, represent its wondrous beauty.


Finally, Tertullian, book 4 Against Marcion chapter 11, and St. Augustine, epistle 120 to Honoratus, Rupert, and Origen on Genesis chapter 26, think that this hymn and these words are those of Christ, giving thanks to the Father, because He adorned Him with the highest graces and ornaments as bridegroom and bride, and as the supreme Priest and Pontiff. For the voice of Christ was in verse 1 and following. You will say: How then do these words apply to the Church? They respond that these things also apply to the Church, because Christ and the Church are one, and constitute one political and mystical body. Whence St. Augustine on Psalm 30: "The Church speaks, he says, in Christ, and Christ in the Church; for the body is in the head, and the head in the body." See Canon 40. For that crown or mitre of the priesthood properly belongs to Christ as much as to the Apostles and their vicars. But by participation and metaphorically it belongs to all the faithful: for they are a chosen race, a royal priesthood, a holy nation, offering to God the sacrifices of their lips, namely praises and prayers; and of their hands, namely holy works and virtues; and of their hearts, namely internal devotion, religion, and love.


Do you want an example? It is the illustrious one we read in the Life of St. Stephen, the first king of Hungary, namely that both crowns, of the kingdom as well as of heavenly blessedness and glory, were decreed for him by God before he was born, and revealed and promised to his parents. For to his pregnant mother appeared St. Stephen the Protomartyr, saying: "Take heart, woman, in the Lord, and be certain that you will give birth to a son, to whom the kingdom and crown of this nation are first owed. And you shall give him my name." The mother therefore, giving birth to a son, called him Stephen, that is, Crown (for this is what stephanos means in Greek), who, created the first king of the Hungarians, converted the whole nation to the faith of Christ. On which account the Pope sent him a crown as a king, and a cross as an Apostle, and commanded that it be borne before him as the insignia of his apostolate. Having therefore suffered much from his own people, so that four Palatines conspired for his death, and afflicted and consumed for three years by continual illnesses, at last commending his kingdom and soul to the Queen of Heaven, he breathed forth his spirit into her hands, in the year of the Lord 1034, on the very feast of her Assumption: for this he himself had desired and prayed for. From her therefore, in exchange for the crown of an earthly kingdom, by the merit of his virtues, he received the crown of glory and of heaven; and therefore he shone with many miracles after death, and his right hand, with which he used to give most abundant alms, remained for many years afterwards unharmed and incorrupt. So his Life records, written by Bishop Chartuitius and dedicated to Coloman, who was the eighth king of Hungary.





Verse 11: For as the earth brings forth, etc., so the Lord God will cause justice and praise to spring forth. — The w...


11. For as the earth brings forth, etc., so the Lord God will cause justice and praise to spring forth. — The word "springing forth" signifies abundance and plenty. For just as in spring the shoots cover and clothe the earth on all sides, which in winter was squalid, bare, and parched: so too God, through Christ, clothed the nations, previously deserted and bare, with every grace and virtue: which are here called justice and praise; because they made them worthy of praise and renowned among the Gentiles. For these marveled at the change of morals in their fellow citizens through faith in Christ, namely their sobriety, chastity, modesty, patience, charity, devotion, etc. In the word "garden" he alludes to the earthly Paradise: for this was the garden of God, constantly blooming with every leaf, flower, and fruit; from which we were expelled through Adam's sin, but brought back through Christ, indeed ourselves made into a paradise. For example, Saints Andrew, Thomas, Philip were one stock or tree of paradise, which, transplanted to Achaia, India, Phrygia, etc., sowed itself and made the whole region a paradise of virtues and a garden of God, with God causing the growth, that is, giving the sap and vigor of grace, and making it fruitful. So Forerius.


Again, in the word "praise" there is a metonymy, or metalepsis: for praise is put for the virtue which produces praise. As the Poet says: "There are also their own rewards for praise," that is, for laudable virtue.


Finally, he adds, "before all the nations:" because "praise" (laus) is derived from laon (peoples), since praise properly belongs to the nations, that is, to the people speaking rightly and honorably about someone.
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Chapter Two.



Synopsis of the Chapter.

The bridegroom had praised the bride; she, blushing with virginal modesty, reflected the praise back upon the bridegroom. Therefore the bridegroom, to attend to her modesty and bashfulness, accepts and confirms her praise, and calls Himself the flower of the field and the lily of the valleys, and then more freely derives the same praise onto the bride, since she is veiled by His praise. She in turn is more inflamed in praise and love of the bridegroom: wherefore here is a continuous, alternating, and reciprocal dialogue of the love of bride and bridegroom. For in verses one and two, the bridegroom praises both Himself and the bride. In verse three, the bride deeply loves the bridegroom, and languishes with love for Him, and suffers a fainting of the soul. In verse seven, the bridegroom forbids her to be awakened. In verse eight, the bride is called forth by the bridegroom, leaping like a stag, to the springtime delights of paradise, and is commanded to catch the foxes. Finally in verse 16, the bride gives and delivers herself entirely to the love of the bridegroom.

Vulgate Text: Song of Songs 2:1-17

1. I am the flower of the field, and the lily of the valleys. 2. As the lily among thorns, so is my beloved among the daughters. 3. As the apple tree among the trees of the woods, so is my beloved among the sons. I sat down under his shadow, whom I had desired: and his fruit was sweet to my taste. 4. He brought me into the wine cellar, he set in order charity in me. 5. Stay me up with flowers, compass me about with apples: because I languish with love. 6. His left hand is under my head, and his right hand shall embrace me. 7. I adjure you, O daughters of Jerusalem, by the roes and the harts of the fields, that you stir not up, nor make the beloved to awake, till she please. 8. The voice of my beloved, behold he comes leaping upon the mountains, skipping over the hills: 9. My beloved is like a roe, or a young hart: behold he stands behind our wall, looking through the windows, gazing through the lattices. 10. Behold my beloved speaks to me: Arise, make haste, my love, my dove, my beautiful one, and come. 11. For winter is now past, the rain is over and gone. 12. The flowers have appeared in our land, the time of pruning is come: the voice of the turtle is heard in our land: 13. The fig tree has put forth her green figs: the vines in flower yield their sweet smell. Arise, my love, my beautiful one, and come: 14. My dove in the clefts of the rock, in the hollow places of the wall, show me your face, let your voice sound in my ears: for your voice is sweet, and your face comely. 15. Catch us the little foxes that destroy the vines: for our vineyard has flourished. 16. My beloved to me, and I to him, who feeds among the lilies, 17. till the day break, and the shadows retire. Return: be like, my beloved, to a roe, or to a young hart upon the mountains of Bether.



The Voice of the Bridegroom.



Verse 1. I Am the Flower of the Field, and the Lily of the Valleys.

"I am the flower of the field, and the lily of the valleys." The Arabic has "of the torrents": for lilies, being dry plants, delight in water; the Septuagint translates as our Vulgate; but the Tigurine version has: "I am the rose of Sharon, and the lily delighting in the valleys"; Vatablus interprets Sharon as meaning "fullness" or rather "abundance": just as God, he says, is called Shaddai, that is, the bounty and plenty of all goods. For Sharon, says Adrichomius, is a city and a flat, rich, and most fertile region, very well suited for fattening flocks, and therefore the king's animals were pastured there. It extends from Caesarea of Palestine and reaches as far as Joppa. This region, as Jerome attests, according to the quality of its soil, when Peter preached, immediately germinated the fruits of faith (Acts 2:41), to which Solomon here alludes. For "flower" the Hebrew is חבצלת chabatstelet, which Pagninus, Marinus, and Vatablus translate as "rose"; the Septuagint and St. Jerome here translate it as "flower"; the same, at Isaiah 35:1, translate it as "lily"; whence the Syriac for "flower of the field" translates "lily of the most fertile place"; others translate it as "hyacinth," about which Virgil writes: "White privets fall, dark hyacinths are gathered." Indeed Hebrew names of trees, flowers, and gems are polysemous and common to many species. For "lily" the Hebrew is שושנה schoschanna, which Guidacerius here translates as "violet"; but the Chaldean and Galatinus (Book VII, ch. 5) translate it as "rose," because the rose grows among thorns, not the lily. Whence for what follows: "As the lily among thorns," they translate: "as the rose among thorns." But the Septuagint, Aquila, Symmachus at Psalm 45:1, and St. Jerome, Aben-Ezra, Rabbi Solomon, the Tigurine, Vatablus, and others here translate sosanna as "lily," from שוש shesh, that is, "six," namely the leaves with which it is adorned—

says Rabbi David. Hence also the Phoenicians and Arabs call the lily susana. Whence Athenaeus (Book XII), Eustathius on Dionysius, and others attest that Susa, the royal city of the Persians, was so named from the abundance of lilies growing there: just as the island of Rhodes was named from the rose, because it presents the appearance of a rose, and Florence from the flower; from Susanna also was named the oil called susinum, which is made from lilies, about which Pliny writes (Book XIII, ch. 1).

Furthermore the Chaldean, inverting the words, translates thus: "The assembly of Israel said: At the time when the Lord of the world places His majesty among me, I am like a green lily from the garden of delight, and my works are beautiful like the rose that is in the field of the garden of delight."



First Adequate Sense: Of Christ and the Church.

Theodoret, Nyssenus, St. Ambrose on Psalm 118, sermon 5, the Chaldean, the Hebrews, Philo of Carpathia, likewise Genebrardus, Vatablus, Luis of Leon, and Osorius hold that these are still the words of the bride, not the bridegroom. For she had said: "Our bed is flowery"; now she shows why it is flowery, namely because "I," she says, am "the flower of the field and the lily of the valleys." Or, as our Sanchez explains, with the sense reflected from Christ to the Church, as if Christ says to her: You, O bride, say the bed is flowery and that the framework of our house smells sweet, as being of cedar and cypress; but I ought to be your flower, and nothing should please you or smell sweet to you except Me. This exposition is favored by what is immediately added: "As the lily among thorns, so is my beloved among the daughters." As if the bridegroom says: What wonder if I require of you, O bride, that you hold Me as your flower, as your cypress and cedar, and that nothing bloom or smell sweet for you except Me, when you hold such a place for Me that the other daughters of Jerusalem compared to you are thorns and prickly bushes, since you are adorned with the fragrance and whiteness of lilies; therefore I ask or desire nothing great or undue, since I wish to appear such to you as you yourself appear to Me. To which voice the faithful bride often sings in obedience throughout this epithalamium: "My beloved to me, and I to him."

Furthermore the Church is called the flower of the field and the lily of the valleys for various reasons. First, Philo of Carpathia offers this explanation, as if to say: I the Church am the flower of the field because of the prophecies of the prophets, and the lily of the valleys because of the Gospel which I preach; for this has a sweeter and more salutary fragrance, since it suggests not only precepts but also counsels of perfection, saying: "Blessed are the poor in spirit, for theirs is the kingdom of heaven. Blessed are the meek. Blessed are those who mourn," etc. And therefore Christ says: "Consider the lilies of the field, how they grow: they labor not, neither do they spin. But I say to you that not even Solomon in all his glory was arrayed like one of these" (Matt. 6:28).

Secondly, St. Ambrose, sermon 5 on Psalm 118, verse 1, says: The Church is the flower of the field because of the fragrance of faith and other virtues; and the lily, because of the splendor of good works. The same, in his book On the Institution of Virgins, ch. 15: The Church, he says, is the flower of the field and the lily of the valleys, because in the valley of this world she exhales the grace of a good fragrance through assiduous confession of sin.

Thirdly, three Fathers cited by Theodoret hold that the Church is the flower of the field among the Jews, and the lily of the valleys among the Gentiles, as if the Church says: "I, with regard to the Gentiles, who through unbelief were deprived of natural equality and cast down by the whirlwind of vices, was like a lily rising from the lowest depths to the heights, ascending from the root through the stalk to a fitting magnitude, lest it be hidden in the depth of the valleys, but rather displays its exalted beauty; I rest upon faith in Christ, and through purification I have emerged from the confusion of vices, and upon the summit of contemplation I am adorned with the beauty of virtues."

Fourthly, others think that here the Church invites the bridegroom to the bed, that is, to the leisure and privacy of contemplation, because she herself, wandering among the nations in the activity of evangelizing, has been despised and trampled by them like a flower that grows in an open field, and like a lily in the valleys that is trodden down or plucked by all people and beasts alike.

Finally some explain it by antithesis, as if to say: I indeed, who am the bride, that is the Church of Christ, am a flower, but of the field, not of a garden, that is, common, ordinary, cheap and lowly; but you, O my bridegroom, shine with splendor and fragrance like the whitest and most fragrant lily of the valleys.

But more correctly Theodoret himself, Origen, Aponius, Cassiodorus, Bede, Anselm, Rupert, Honorius here, and St. Ambrose in the book On the Soul and Isaac (chs. 4 and 5), Cyril in On the Incarnation of the Only-Begotten (ch. 9), hold these to be the words of the bridegroom, not the bride, and this is required by what immediately follows: "As the lily among thorns, so is my beloved among the daughters"; which words are the bridegroom's, not the bride's, as no one doubts. Christ therefore is the flower of the field, or, as the Hebrew has it, the rose of Sharon, and the lily of the valleys, and therefore He makes His bed flowery for the Church (for to this He alludes), as He said shortly before, as if to say: Rightly did you say, O bride: "Our bed is flowery," but know that it is flowery not from you, but from Me: "for I am the flower of the field," etc. So Bede says: Christ therefore is the flower of the field.

First, because just as the flower is the ornament of the field, so Christ is the ornament of the world, say Origen, St. Ambrose, Bede, and others: for Christ is so much the flower and glory of the world that He contains in Himself the beauty, amplitude, and excellence of all flowers and beauties. Whence Justus of Urgel explains thus: "I am the flower of the field and the lily of the valleys, that is, I am the glory of the world in the virginity of the humble." Christ is therefore the flower, by reason of His extraordinary beauty and fullness of grace, by which He is fairer than the sons of men. That flower, namely, of which it is said in Isaiah 11:1: "A rod shall come forth from the root of Jesse, and a flower shall rise up from his root. And the spirit of the Lord shall rest upon Him." He is a flower that never withers, whose beauty never fails, whose fragrance never diminishes, whose vigor never perishes, always equally white and ruddy, always equally fragrant, always equally full of grace and truth. So says Titelmannus.

Secondly, because just as the flower of the field is abundant and manifold, not enclosed in a garden but exposed for all to pluck and enjoy, so also is Christ.

Hear Alanus: "The field signifies the human nature of Christ; for just as in a field a variety of flowers springs up, so in the human nature of Christ there is a plurality of virtues. In it was the violet of humility, the rose of patience, the lily of chastity. The flower of this field was Christ, that is, beauty according to His divinity, because by the power of His divinity He possessed in His human nature the fullness of gifts. Moreover, the human nature of Christ is elegantly signified by the field, on account of its breadth and level surface, because in it there was no stumbling block of error. Whence it is also said of Him: The lily of the valleys. Because perfect humility was in Mary, and in the human nature of Christ, therefore the person of the Virgin, and the human nature of the Word, are called valleys, on account of the eminence of their humility; and not only valleys, but also deep valleys by reason of the likeness, because the Virgin was especially like Christ." For this reason Christ chose to be born outside the city in the field and the countryside, just as the Blessed Virgin was born in the field amid the bleating of sheep, says Damascene, Book IV On the Faith, ch. 15.

Thirdly, just as a flower in the field springs up spontaneously without seed, without plowing, so also Christ was born of a virgin without the work of a man. Just as therefore a flower has in heaven the sun as its father, and on earth the plant as its mother: so Jesus has God as His Father in heaven, and on earth the Virgin as His only mother. And just as flowers are generated by the heat of the sun and the falling of dew: so without the work of a man, with the Holy Spirit overshadowing and the dew of divine grace flowing down, this flower of Jesse came forth — the flower, that is, the glory of the field. Again, just as a flower is born from earth and manure: so Christ from a land defiled by sins germinated as the purest flower. Whence He is called צמח tsemach, that is, the Rising, namely the sprout and flower (Zechariah 3 and 6). Hear St. Ambrose, Book II On the Holy Spirit, ch. 5: "The flower of Mary is Christ, who, about to spread the good fragrance of faith throughout the whole world, germinated from the virginal womb. The flower, when cut, preserves its fragrance, and when crushed, increases it, nor does it lose it when plucked. So also the Lord Jesus on that gibbet of the cross neither withered when crushed, nor vanished when plucked; but, cut by that piercing of the lance, He bloomed more beautifully with the sacred blood of the outpoured color, He Himself knowing not how to die, yet breathing forth to the dead the gift of eternal life."

Fourthly, Christ is the flower of the field, in Hebrew saron, that is, of the plain, because on the level ground He was born humbly from the humble Virgin. Again saron, that is, most beautiful, because in Sharon, being the richest and most fertile region, as I said a little before, the roses and flowers were more beautiful and fragrant than in other places, according to Isaiah 35:2: "The glory of Lebanon is given to it, the beauty of Carmel and Sharon."

Fifthly, the flower denotes that the time of the incarnation of Christ would be spring: for in spring flowers bloom. Thus Christ was conceived and incarnated on the 25th day of March, for which reason on that day the Church celebrates the feast of so great a mystery under the name of the Annunciation of the Blessed Virgin. So say Cassiodorus, Honorius, and St. Bernard.

Sixthly, this flower is the rose, as Vatablus and others translate it. Now what is more beautiful than the rose, what more fragrant, what more health-giving? So also Christ is the beauty, fragrance, and salvation of the world. See what I said about the rose at Sirach 24:18, on the words: "And as the planting of the rose in Jericho." Therefore the bridegroom Christ is beautiful like the reddening rose and the white lily, according to Song 5:10: "My beloved is white and ruddy."



And the Lily of the Valleys.

But here understand the true lily, not that little fragrant plant which nowadays common herbalists wrongly call lily of the valley. This lily is called "of the valleys" because lilies more easily grow in valleys, to which dew and rain flow down from the mountains, and there they are more fragrant and beautiful; for since they are dry plants, they need much moisture. So also Christ is a white and fragrant lily, born from the humble earth and the Virgin. "In the lily," says Honorius, "five things are observed: it is white, having a prominent golden color, and is fragrant, and drooping, and always bent: so Christ is white in His humanity, golden in His divinity, fragrant in His preaching, drooping in receiving penitents, bent in condescending to sinners and lifting them up." He Himself is the lily of the valleys, that is, the ornament of the faithful. For just as valleys are between two moun-

tains, so the faithful are between two laws, or between two peoples, the Jews and the Gentiles.

Secondly, the petals of the lily are most white on the outside, but inside, in the middle of the flower, a triple ray of yellow, indeed truly golden color appears: so Christ outwardly displayed His most pure humanity, but inwardly contained His golden divinity, indeed the entire Holy Trinity: "For in Him dwells all the fullness of the Godhead bodily" (Col. 2:9). So Aponius says: "Christ was the flower of the field before the incarnation, because shining forth in the entire field of the heavens He was to be wondered at by the heavenly spirits; but after the incarnation He became the lily of the valleys, when He descended into the valley of tears, and brought three things: the abolition of sin, the wiping away of falsehood, and the relief of concupiscence — just as the lily displays from itself three things: whiteness, fragrance, and a remedy for all kinds of burns." And Bede: "Beautifully, he says, in the lily first the outer whiteness gradually opens, and only then is the grace of the golden color that lay hidden within revealed: because the Lord born into the world was first recognized as a sublime man by those who truly believed in Him; but as time progressed, He became known as true God." St. Ambrose in Psalm 118, sermon 5, inverting the comparison, says: In Christ, as in the lily, there was the whiteness of divinity and the redness of humanity. Here Cyril of Alexandria agrees, in On the Incarnation of the Only-Begotten, ch. 9, who explains thus, as if to say: Just as an invisible fragrance exists in the visible lily, so the incorporeal Godhead was, as it were, embodied in Christ the man through the hypostatic union.

Thirdly, St. Ambrose, Book II On the Holy Spirit, ch. 5: "Christ, he says, is the flower of the field, because like a flower crushed and torn in His Passion, He gave forth a greater fragrance."

Fourthly, great is the fecundity of the lily. For "nothing is more fruitful," says Pliny, Book XXI, ch. 5, "a single root often putting forth fifty bulbs." So what is more fruitful than Christ, from whom so many thousands, indeed millions of Christians have sprung?

Fifthly, no flower is taller than the lily: so nothing is more exalted than Christ. Hear Pliny graphically depicting the beauty of the lily, Book XXI, ch. 5: "Nor is the height of any flower greater, sometimes reaching three cubits, with an always drooping neck that cannot support the weight. Its whiteness is extraordinary, with petals on the outside striated, and gradually widening from narrow beginnings, in the shape of a basket, with lips turned back around the rim, and with a fine thread and seed; with saffron-colored filaments standing in the middle. Thus the color and fragrance are twofold, one of the calyx, another of the stamen, the difference being slight."

Mystically, Origen says: Christ was an inglorious flower to the Jews, because He was despised by them; but a glorious lily to the Gentiles, because they recognized and worshipped the glory of Christ.

Symbolically, Honorius says: The field, that is, unplowed land, is the order of virgins in the Church, whose flower is Christ, because He is their delight, crown, and reward. The valley is the order of married persons, situated between virgins and the continent, as between two mountains, whose lily Christ is, namely their brightness and joy. "And as the lily is among thorns" in beauty and fragrance: so the Church of the perfect is among the daughters of Jerusalem, that is, among the imperfect, excelling in the beauty of life and the fragrance of teaching. They are called perfect because they have left all worldly things, as the Lord says: "If you wish to be perfect, go, sell what you have, and give to the poor" (Matt. 19:21). They are called imperfect because they still make use of the world, of whom it is said: "Your eyes saw my imperfect being, and in your book all shall be written" (Psalm 138:16).

Fifthly, Christ is the lily of the valleys, because in the valleys, that is, in the humble, He arouses the hope of future glory: for God exalts and glorifies the humble. For the lily is a symbol of hope. I gave the reason at Hosea 14:6, on the words: "Israel shall sprout like the lily." Therefore the valley of humility is the lily-garden of virginity, grace, and glory.

Finally, Christ flowers and gives forth fragrance in all the saints like a lily, namely as the lily of purity in virgins, of patience in martyrs, of humility in cenobites, of penance in penitents, of teaching in doctors, etc. Whence St. Gregory says: "Rightly does Christ call Himself a flower, who, while He exterminates the thorns of sins, adorns the mind of the bride with the beauty of His justice, and while He applies heavenly desire to the nostrils of the heart, refreshes the interior of the soul as with a fragrance."

More clearly St. Bernard, sermon 47: "A flower, he says, is virginity, a flower is martyrdom, a flower is a good deed. In the garden is virginity, in the field martyrdom, a good work in the bedchamber." And after some words: "He Himself is the flower of the garden, a virgin shoot generated from a virgin. He is also the flower of the field, a martyr, the crown of martyrs, the model of martyrdom. For He was led outside the city, He suffered outside the camp, He was raised on the wood to be gazed upon by men, to be mocked by all. He is likewise the flower of the bedchamber, the mirror and example of all beneficence."



Second Partial Sense: Of Christ and the Holy Soul.

First, Nyssenus, homily 4, teaches that Christ is the flower of the field in holy souls, which His grace makes fruitful, so that they become like the most ample and fertile field producing all species of flowers. Origen adds, homily 3 out of four, that Christ is the flower of the field for beginners and the simple, but the lily of the valleys for those advancing in the splendor of wisdom and purity. For He Himself is the brightness of the eternal light, the splendor and figure of the substance of God (Wisdom 7:26).

Secondly, Cassiodorus, Bede, and St. Ambrose, at the place already cited, say that Christ is the flower of the field in all the faithful; but the lily of the valleys, that is, of the humble, because in the humble His grace shines more brightly.

Thirdly, Ambrose, Book III On Virgins: "The flower of the field, he says, is Christ, because He frequents the simplicity of parents with a pure mind; but the lily of the valleys, because He is the flower of humility and simplicity."

Fourthly, and most fittingly, Christ is the lily in chaste and pure minds, such as those of the valleys, that is, of the humble: for the sprout and flower of humility is chastity and virginity. So St. Jerome, epistle 8 to Demetrias: "Christ, he says, as the author and prince of virginity, speaks confidently: I am the flower of the field and the lily of the valleys." Again, the chaste soul itself is a lily. For, as Theodoret explains: "The lily shines with outward beauty, and within contains a golden blossom. Such is the soul surrounded by the splendor of justice, and bearing in its innermost depths the spiritual gift of wisdom and knowledge."

Hence also bees, chaste and virginal creatures — since without mating they produce offspring and make honey — delight in the lily as something virginal, as Pliny attests, Book XXI, ch. 12. For this reason an angel from heaven brought to St. Cecilia and St. Valerian, who in their marriage preserved—

their virginity, crowns of roses and lilies, as their Life records. The same happened to Saints Julian and Basilissa, as is evident from their Life in Surius, on the 9th of January, and to others of the same kind and virtue. Therefore give lilies in full baskets to virgins.

Anagogically, Eucherius on III Kings says: "Christ is the lily because of the glory of the resurrection, white on the outside because of the glory of the body, but golden within because of the splendor of the soul. And indeed before the Passion the lily was as if closed, for through the Passion He was crowned with glory and honor; but after the Passion the lily opened wide, inasmuch as in His assumed humanity He displayed the power of the divine brightness which He had with the Father before the world was." Theodoret asserts that Christ was the flower of the field in His incarnation, and the lily of the valleys in His descent to the underworld: for in the underworld are the lowest valleys of the world.



Third Principal Sense: Of Christ and the Blessed Virgin.

All these things apply preeminently above all to the Blessed Virgin. But singularly, in that from her as from an unplowed field came forth a beautiful flower, namely Christ, and from her womb as from the humblest valley was born the most beautiful and fragrant lily, namely the same Christ, as I said a little above from Alanus and others.



Verse 2. As the Lily Among Thorns, So Is My Beloved Among the Daughters.

For "lily" the Chaldean, Vatablus, and others translate "rose," because the rose is thorny and grows from a thorny branch, not the lily. But Solomon does not say this lily grows from a thorny branch, but simply that it is among thorns, as if to say: Just as a lily placed among thorns shines forth, so my beloved, that is, my bride, stands out among the other women. Again, lilies often grow among brambles and thorns, as when they are planted or sown alongside thorny hedges. Whence the Septuagint translates: "As the lily in the midst of thorns, so is my close one (Aquila: my friend; the fifth edition: my beloved) in the midst of the daughters."

The Chaldean, explaining this of the captivity of the Synagogue, that is, of the sinning Jews, expounds thus, as if to say: Just as a lily is pricked by thorns, so the Synagogue is punished for her sins by the Babylonian or Roman captivity; whence he, taking these as the words of the bride, that is, of the Synagogue, translates: "But at the time when I turn aside from the ways that are right before Him, and He takes away the majesty of His holiness from me, I am compared to a rose that sprouts among thorns, by which its petals are pierced and torn: so I am pricked and torn because of the most wicked impositions in captivity, among the provinces of the peoples."



First Adequate Sense: Of Christ and the Church.

The bridegroom, in verse 1, called Himself a lily; now He ascribes the same name and praise to the bride, but with the addition of "among thorns." I explained "lily" in verse 1; here I will explain "among thorns."

First, three Fathers cited by Theodoret explain, as if to say: Just as a lily planted among thorns rises up and grows out of them, so the Church of the Gentiles was called and born from the thorns of unbelief and of the unbelieving Gentiles. Christ therefore acted like a hunting dog, says Hugo, which pursuing its quarry thrusts its head into the pricks of thorns, not fearing laceration, in order to catch the prey: He drew out the Church, like a prey hiding among thorns, that is, among the reprobate, but He endured the prickings of the thorns even to the shedding of blood, as a sign of which He wore the crown of thorns on His head upon the cross.

Secondly, and more genuinely, as if to say: Just as the lily among thorns far surpasses them in beauty, fragrance, and whiteness, so the Church surpasses all other sects of Jews, philosophers, politicians, etc. So say Origen, Theodoret, and Justus of Urgel.

Thirdly, as if to say: Just as the lily grows and thrives among thorns, so the Church thrives and flourishes in the midst of heretics and wicked Christians, who prick and wound her like thorns; but she nevertheless, like a lily, remains in her whiteness, fragrance, and splendor of doctrine and holiness, indeed amid persecutions she shines with greater fragrance and brilliance of renown. So say St. Gregory, Aponius, Philo of Carpathia, St. Bernard here, and St. Augustine in On the Unity of the Church, ch. 13. Hear Honorius: Just as I am (says the bridegroom) the lily of the valleys, namely the ornament of the humble: so you shall be, my beloved, the lily of thorns, that is, the beauty of the nations; and just as I am the lily among thorns, namely the Jews pricking and tearing Me: so you shall be, O Church—

my Church, my beloved, among the nations, the daughters of Babylon, that is, of confusion, who will prick you, tormented with many thorns, and wound you with many punishments. In the thorn three things are noted: it quickly blooms, it quickly withers, and it pricks with its thorns. So the wicked quickly flourish in riches, quickly wither in virtues, and are fit for fire, and with their evil ways they prick the good.

Anagogically, St. Augustine, Book V On Baptism against the Donatists, ch. 27, understands the bride as the Church of the elect, and the thorns as the company of the reprobate, as if to say: Just as thorns surround the lily, so the reprobate surround the elect; but the elect flourish among the reprobate with grace and glory, just as the lily among thorns: "for 'daughters,' says Rupert, when used absolutely, almost never have a good signification, as in: 'The daughters ran over the wall. But they provoked him,' etc. (Gen. 49:22), and elsewhere: 'Many daughters have gathered riches,' etc. (Prov. 31:29). And so the thorns and daughters are the blasphemies of the Jews, and the sects of the heretics." Furthermore by "daughters" he especially denotes the women of Zion, that is, the women of Jerusalem and Judea.



Second Partial Sense: Of Christ and the Holy Soul.

First, Origen, homily 3 out of four, explains thus, as if to say: Among the daughters, that is, worldly and carnal souls, which are effeminated by the pleasures of the flesh and are pricked and tormented by them as by thorns, and as daughters are born of their father the devil: the holy soul flourishes like a lily, which has no care or anxiety about food or clothing, but transfers all such care to God; wherefore by Him she is marvelously clothed and fed with fragrance and beauty. For in a similar way the pious soul is touched by no care of the flesh, but resting in the providence of God is nourished, adorned, and illumined by Him. Whence Christ, using this simile of the lily, urges the faithful not to be anxious about food and clothing (Matt. 6:28). Origen has similar things in homily 3 out of four.

Secondly, St. Ambrose, Book III On Virgins, understands the lily among thorns as compunction of heart; for thus he says: "As the lily among thorns. Does not the flower of good fragrance arise among the hardships of labors and the crushing of spirits, because God is appeased by a contrite heart?"

Thirdly, St. Gregory understands the lily among thorns as the innocence of life among the guilty: "Rightly, he says, is the bride said to be like the lily among thorns among the daughters; because while many in the Church confess Christ with words alone, but in their deeds pursue nothing but human concerns, only that soul is counted worthy of the lily's dignity which rises from the root of mortality to heavenly beauty, and guards the whiteness of purity for itself in heart and body, and refreshes all its neighbors with the fragrance of a good reputation."

Fourthly, Nyssenus, homily 4, explains thus, as if to say: Just as a lily among thorns is born and flourishes, so the holy soul amid tribulations grows in virtue and shines more brightly. And St. Ambrose, On the Institution of Virgins, ch. 14: Christ, he says, was the lily in the midst of thorns when He was in the midst of the Jews who slandered Him, accused Him, and crucified Him. Therefore by His own example He stirs the faithful to bear and overcome persecutions and tribulations of every kind with a courageous spirit. So say Cassiodorus, Aponius, and Anselm. For God has hedged this entire life with so many thorns, that is, tribulations, so that the soul, seeing itself pricked everywhere by them, may withdraw its love from all the goods of the world, as being thorny, and place it entirely in God the bridegroom. Thus thorns preserve the lily, that is, the purity and virginity of the soul. Hear St. Bernard, sermon 48, treating this matter with remarkable wisdom: "I was turned in my anguish while the thorn was being driven in (Psalm 31:4). The thorn is guilt, the thorn is punishment, the thorn is a false brother, the thorn is a wicked neighbor. As the lily among thorns, so is my beloved among the daughters. O shining lily, O tender and delicate flower! The unbelieving and subversive are with you: see how carefully you walk among thorns. The world is full of thorns: they are in the ground, they are in the air, they are in your flesh. To dwell among these and not be hurt at all is of divine power, not of your own virtue. But take confidence, He says, because I have conquered the world (John 16:33). Even if therefore you see the thorns of tribulations aimed at you from every side like the prickles of thistles, let not your heart be troubled, nor let it fear, knowing that tribulation works patience, patience trial, trial hope, and hope does not confound (Rom. 5:3). Consider the lilies of the field, how among thorns they thrive and shine. If the grass, which is today and tomorrow is cast into the oven, God so protects, how much more—

will He all the more protect His beloved and dearest bride? Finally, the Lord guards all who love Him (Psalm 144:20). As the lily among thorns, so is my beloved among the daughters." He then adds something that marvelously amplifies and completes the force and splendor of this lily: "It is no small title of virtue, he says, to live as a good person among the depraved, and among the malicious to preserve the whiteness of innocence and the gentleness of manners; but even more so if to those who hate peace, you show yourself peaceful, and friendly to your very enemies. This will truly vindicate for you by a certain right of its own the likeness given of the lily, which never ceases to illuminate and beautify with its own whiteness the very thorns that prick it. Does not the lily thus seem to you to fulfill in a certain way the perfection of the Gospel, by which we are to pray for those who slander and persecute us, and do good to those who hate us (Luke 6:23)? Therefore go and do likewise, and your soul will be the beloved of the Lord, and He will praise you, saying of you: As the lily among thorns, so is my beloved among the daughters." Is not this a great power of the lily, a great, I say, virtue of the holy and apostolic soul, that it not only overcomes the thorns but converts them into lilies, so as to make a Paul from a Saul, a preacher from a persecutor, an angel from a demon? Fittingly St. Jerome, epistle 140 to Principia, compares St. Marcella and Asella to the lily: "You have, he says, in the study of the Scriptures and in the holiness of mind and body, Marcella and Asella: of whom the one leads you through green meadows and the various flowers of the divine books to Him who says in the Song: I am the flower of the field and the lily of the valleys (for Marcella was learned in Scripture, as the same Jerome teaches in epistle 16); the other, herself a flower of the Lord (Asella), may deserve to hear with you: As the lily in the midst of thorns, so is my beloved in the midst of the daughters."



Third Principal Sense: Of Christ and the Blessed Virgin.

Rupert explains thus, as if to say: Just as Christ like a lily was pierced by the thorns of the Jews and heretics, so also the Blessed Virgin was pricked and pierced by the same. "And so, he says, these thorns and daughters are the blasphemies of the Jews and the sects of the heretics: whatever thorns of this kind lacerated me, whatever daughters of this kind envied you and detracted from me. Where I was pricked by thorns, indeed nailed through with nails, you, present there, suffered with a wounded mind; and where your virginity is disparaged by the daughters, I too am enviously disparaged. But just as I indeed endured the thorns, yet overcame them: so too it shall be truly proclaimed of you, that you have destroyed all heresies." Hence St. Augustine says: "Christ Jesus offers His flesh; Mary the virgin offers her mind." In the Revelations of St. Bridget, Book VI, ch. 30, St. Agnes revealed to her that the Blessed Virgin endured as many sword-strokes through compassion as she foresaw and saw wounds and blows in her Son. Hear what St. Bridget writes about the Blessed Virgin in the Angelic Sermon, ch. 16: Just as the rose usually grows among thorns, so the Blessed Virgin grew in this world amid tribulations; and just as, when the rose grows, the thorns also grow, so this most chosen rose, Mary, the more she grew in age, the more sharply she was pricked by the thorns of ever greater tribulations: what these tribulations were, she explains in what follows.

Again, from this passage Galatinus and Bellarmine (vol. III, Book IV, ch. 15) hold that the Virgin was conceived without any original stain: for just as from a thorny plant a rose is born without thorns, in which there is a wonderful delight to the sight and sweetness to the smell, so from so many sinners was born the innocent and holy Blessed Virgin. The same may be said of the lily. Wherefore, as Blessed Peter Damian says, sermon 3 On the Nativity of the Virgin: "Born from the thorny lineage of the Jews, the purity of virginal chastity shone white in her body; the ardor of twofold charity blazed in her mind, the fragrance of good works spread everywhere, and the continuous intention of her heart reached toward the heights." For the Fathers interpret the thorns, among which the lily is said to exist and from which the rose draws its origin, as the lineage of the Mother of God, from which she herself contracted nothing harsh, nothing dreadful, but was entirely sweet and pleasant, no less than the lily and the rose. Wherefore Sedulius, in Book II On the Most Holy Virgin, sang thus: "And as among sharp thorns the soft rose rises, / having nothing to harm, and obscures its mother in glory: / so when from the stock of Eve sacred Mary came, / the new Virgin atoned for the ancient Virgin's sin: / as the thorn produced the rose, so Judea produced Mary."

The Church, praised by the bridegroom, in her custom reflects the praise back upon him; each does this in the bucolic, that is, pastoral and rural manner, borrowing the comparison from the countryside and trees. For here the bridegroom is presented as a shepherd, and the bride as a shepherdess, tending the flock and cultivating gardens, fields, and vineyards. She says therefore: You praise me, O bridegroom, for shining like a lily among thorns; but this I have from You, who first shone like an apple tree among the barren trees of the forest: for You have shared Your beauty and preeminence with me, as a bridegroom does with his bride. For the bridegroom makes his goods common to the bride, indeed her own.



The Voice of the Bride. Verse 3. As the Apple Tree Among the Trees of the Woods, So Is My Beloved Among the Sons.

"As the apple tree among the trees of the woods." The Arabic has: "As the pomegranate tree among the trees of the forest, so is my beloved among the sons"; Vatablus: "among the young men," as if to say: By as much as the apple tree outshines, towers above, and surpasses the other trees of the forest; by as much as it imparts a more pleasant and healthful air than they where it provides shade; by as much as apples are better than acorns; by as much as a person who eats these excels all other animals that feed on those: by so much, and indeed much more, does my heavenly bridegroom surpass all other men and beloved ones, that is, those loved and those loving. Furthermore the Chaldean translates: "Behold, as the beautiful and praiseworthy citron tree among the trees of the un-

fruitful trees, and the whole world recognizes it: so the Lord of the world was praiseworthy among the angels at the time when He was revealed on Mount Sinai, when He gave the law to His people." In Greek mallon, in Latin malus or melum, or literally melum (as Origen's translator has it, whence the Italians also call fruits mele), is a fruit tree producing poma (fruits). Now poma in the generic sense includes all fruits that have a soft rind, as nuts have a hard one: therefore figs, pears, grapes, peaches, cherries, plums, sorbs, medlars, olives, dates, etc., are all reckoned as poma.

Denis the Carthusian adds here: "Although, he says, there were many holy virgins, yet in comparison with the most blessed Virgin they seem to have been as thorns, insofar as they had some fault; and although they were clean in themselves, yet the fomes (tinder of sin) was not entirely extinguished in them: they were also thorns to others, who were pricked by concupiscence from looking at them. But the Virgin Mother of God was absolutely immune from all fault, the fomes was fully extinguished in her; and yet she was filled with intense charity: wherefore she so penetrated the hearts of beholders with her inestimable virginal chastity that she could be lusted after by no one; indeed she rather extinguished their lust for the moment."

Again, just as the lily is effective against serpents and poisons, so the invocation of the Blessed Virgin is a singular remedy in every temptation of vices, and especially of lust, as experience proves. Hear Pliny, Book XXI, ch. 19: "The roots of the lily, he says, have the property of bearing fruit against the bites of serpents when drunk in wine, and against the poison of mushrooms." Dioscorides, Book III, ch. 90, where he treats of the lily: "The leaves of the herb, he says, applied to serpent bites, bring relief; the same, boiled in water, help burns, and preserved in vinegar, help wounds." The same Dioscorides, Book XV, ch. 1, teaches that another species of lily, which in Latin is called iris and in Italian the heavenly lily, has a root which when drunk with vinegar cures the bites of venomous animals. And Petrus Matthiolus in his Commentary adds that the same root, crushed into powder and drunk with vinegar, is universally beneficial against all poisons.

First therefore the Church compares Christ the bridegroom to the apple tree, that is, the fruit tree, because just as the fruit tree, being productive, excels the rest of the barren and fruitless trees of the forest, so Christ excels all angels and men: for all of them by themselves are like fruitless trees, but by the grace of Christ and God they have ennobled their flower in many ways against the bites of serpents, and have that which bears the fruits of the virtues of grace and glory. So say Origen, Cassiodorus, Bede, and others. Furthermore, St. Bernard, sermon 48, contends that Christ is here compared to and preferred above men only, not angels, and this in the strict sense is true, as Nyssenus, Aponius, Philo of Carpathia, Rupert, and others also hold.

Secondly, just as apples breathe forth a sweet fragrance, so also Christ draws all to Himself by His fragrance and renown. Hence the apple in Hebrew is called תפוח tappuach, from the root פוח puach, that is, "he breathed out, he exhaled," because apples exhale a sweet fragrance. Hear St. Ambrose, sermon 5 on Psalm 118, verse 1: "As the apple tree among the trees of the forest. This kind of fruit has so pleasant a fragrance that it surpasses the fragrance of all other fruits. Christ therefore, fastened to the wood, like an apple hanging on a tree, poured forth the good fragrance of the world's redemption, which wiped away the stench of grievous sin and poured out the ointment of the drink of life."

Thirdly, the apple, or fruit tree, has under it various species of trees, which accordingly produce fruits and apples of different species, and these of excellent taste, color, and fragrance, such as golden apples, citrons, pomegranates, peaches, quinces, apricots, and citrus fruits: so also Christ produces all species of virtues and graces, such as virginity in virgins, martyrdom in martyrs, contemplation in contemplatives, etc.

Fourthly, Christ is truly for us the fruit and the apple, that is, the food by which we are nourished and fed — both in the teaching of the Gospel, as Theodoret, St. Ambrose, Bede, Aponius, and St. Bernard say; and properly, as Philo of Carpathia, Origen, Nyssenus, and Anselm hold, in the Eucharist. The apple, says Nyssenus, delights your senses — namely sight with color, smell with fragrance, and taste with flavor. Christ does the same. Philo of Carpathia adds that the apple gives food and also drink: so also Christ, he says, in the Eucharist gives His flesh as food and His blood—

as drink. Whence Aponius and Psellus here understand the apple as the pomegranate, from which a red and watery juice is pressed, just as from the side of Christ on the cross flowed blood and water. Hear St. Gregory: "Rightly therefore Christ is figured by the apple, and other men by the wild trees of the forest: because in Christ alone, whenever we seek the food of salvation, we find it; in His words and examples we refresh our souls with sweet and wholesome fruit. For He is the tree of life, which He bestows upon us. He is the one who, when He breathes Himself into us, feeds the soul. In others, if we find anything refreshing, we take from them not what is theirs, but what is Christ's, because whatever in them is apart from God, we undoubtedly find to be deadly for us."

Fifthly, Nyssenus, homily 4, teaches that Christ descended into the forest of this life in order to make the wild trees fruitful — that is, to make faithful people from the unfaithful, pious from the impious, chaste from the unchaste, humble from the proud: just as a branch of an apple tree grafted onto a beech or another forest tree produces its own fruits and apples in it and from it.

All these things, with the name changed, apply to the holy soul and the Blessed Virgin.

Finally, "the apple tree among the trees of the forest" is the cross, and Christ crucified in the midst of the thieves, say Aponius, Psellus, Theodoret, Rupert, and St. Bernard. And this firstly, because just as Adam sinned in the matter of the apple, eating the fruit forbidden by God, so Christ made satisfaction in the apple tree, hanging on the cross, so that where the fault had been committed, there also satisfaction would be made; and He "who conquered by the wood, would also be conquered by the wood." Secondly, because the apple tree has the appearance of a cross (just as the mast in a ship, with its yardarms and sails): for the trunk has the appearance of the upright beam; and the branches, of the crossbeam on the cross — for on the spreading branches of the apple tree, as on the crossbeam, the outstretched arms of the crucified can be nailed. Thirdly, because this is confirmed by what follows: "I sat under His shadow, whom I had desired: and His fruit was sweet to my taste," as if to say: Under the apple tree, that is, under the cross of Christ, I sat, and tasted His fruit. Fourthly, because in the opinion of many the cross of Christ was made from a palm tree: and the palm is an apple tree, because it produces dates, which since they have a sweet and soft rind, are called poma. Fifthly, because this is signified in Song 8:5, where it says: "Under the apple tree I raised you up," where more is said on this matter.

Whence Fortunatus, alluding to this, and after him the Church in the Office of the Passion and the Cross, sings thus: "Faithful cross, among all trees / a single noble tree: / No forest produces such a one / in leaf, flower, or fruit: / Sweet wood, sweet nails, / it bears a sweet burden."

The bride therefore says: "As the apple tree among the trees of the forest, so is my beloved among the sons," as if saying with St. Ignatius: "My love is crucified"; I love none but Christ crucified. And with St. Paul: "Far be it from me to glory, save in the cross of our Lord Jesus Christ, by whom the world is crucified to me, and I to the world" (Gal. 6:14). Hear St. Ambrose on Psalm 118, sermon 5, verse 1: "These are the dwellings of the cross and burial of Christ, in which the Church was wounded, but with the wound of charity. For the wound is what Christ received; but the ointment is what He poured out; the fruit is what hung there. The Church tasted this fruit and said: And his fruit was sweet to my taste. And that you may know that the Lord is the fruit, you read above: As the apple tree among the trees of the forest, so is my kinsman."



I Sat Down Under His Shadow, Whom I Had Desired: and His Fruit Was Sweet to My Taste.

The Septuagint: "In (Symmachus: under) his shadow I desired and sat down," that is, I ardently desired his shadow, and having desired it I enjoyed it, and sat most pleasantly under it; Vatablus: "whose shadow I sought, and under it I will sit"; the Arabic: "I desired to be shaded by his shadow, and I sat down."

She persists in the simile of the apple tree: for the apple tree gives a better shade than the plane tree, whose shade is nonetheless considered most pleasant, as Pliny attests, and Plato in the Phaedrus, where he presents Socrates discoursing under a plane tree: "For this plane tree, he says, is spread out with very broad branches, and is tall, and its height and shade are exceedingly beautiful and delightful," etc.

For fruit-bearing trees, such as the apple tree, as they are in themselves more temperate and pleasant than unfruitful and wild trees, so they also cast a more temperate and pleasant shade than those: add also the fruits, by which they relieve the hunger, heat, and thirst of travelers resting under them.

Note that "under the shadow" signifies the bride's betrothal: for the bride of old used to be covered with a canopy, or parasol or cloak, of the bridegroom, which signified that as a bride she was under the bridegroom's care and protection. Whence Ruth, ch. 3:9, seeking marriage with Boaz, who as the nearest kinsman was bound by the ancient law to marry her, says to him: "Spread your garment over your handmaid, for you are a near kinsman," that is, take me into your shadow, namely into your family, home, care, and protection; marry me, betroth me to yourself, and as a sign of the betrothal associate me with you under the shadow and covering of your cloak. And God says to the Synagogue, Ezekiel 16:8: "Behold your time, He says, the time of lovers: and I spread my garment over you." The same was the custom of the Gentiles. Whence Euripides, as cited by Stobaeus, introduces a father thus instructing his daughter: "When you have come under the cloak of an excellent man, leave the rest of your interests to your husband." Finally to the Blessed Virgin Gabriel said, Luke 1:35: "The power of the Most High will overshadow you," as if to say: The Holy Spirit like a bridegroom will receive you with His shadow, and in you will accomplish the hidden incarnation of the Word. The Chaldean, taking these as usual of the law given by Moses to the Synagogue and the Jews, translates thus: "For one time I desired to dwell in the shadow of His majesty; and the words of His law were sweet to my taste; and the rewards of His precepts are kept for me in the age to come."



First Adequate Sense: Of Christ and the Church.

You will ask, what is this shadow of Christ, which she seeks, and under which the Church and the holy soul joyfully sits and rests?

They respond, first, that some say it is the incarnation, that is, the incarnate Word: for this, as the sole remedy for a thousand of her ills, the Church most eagerly awaited through so many thousands of years. For the Word is light and immense radiance, whose shadow is the body and humanity assumed by Him; for this, like a shadow, conceals and veils the divinity and majesty of the Word. The humanity therefore is the shadow of the divinity, which through its thin veil dimly shines and gleams through.

Secondly, properly and genuinely, the shadow of Christ is His providence, care, and protection of the Church and the holy soul as His bride, according to Isaiah 51:16: "In the shadow of My hand I have protected you, that you may plant the heavens and found the earth." So say Origen, Nyssenus, Cassiodorus, Ambrose, Philo, St. Anselm, and others. From this power of Christ, as it were animated, the shadow of St. Peter healed all manner of sick persons (Acts 5:15). Hence Jeremiah says of Christ: "In Your shadow we shall live among the nations" (Lam. 4:20), and Hosea 14:8. The Septuagint translates: "For our couch is shady," namely the bridegroom Christ. And the Psalmist: "And in the shadow of Your wings I will hope" (Psalm 56:2).

Thirdly, the shadow of Christ is the Holy Spirit: for just as a body casts a shadow and is veiled and shaded by it, so Christ, as God, breathes forth the Holy Spirit, and is as it were veiled and covered by Him. Hence the Holy Spirit, overshadowing the Blessed Virgin, in her womb formed, organized, animated the body of Christ as man, and united it hypostatically to the Word of God (Luke 1:31); just as a hen, brooding over her eggs with the shadow of her wings, by her warmth forms the chick, gives it life, enlivens it, and hatches it, says Theophylact on Luke 1. Hear St. Gregory: "The shadow of Christ is the protection of the Holy Spirit. For the Holy Spirit overshadows the mind which He fills, because He tempers every fervor of temptations; and while the breeze of His inspiration gently touches the mind, He drives out whatever harmful heat it was enduring; and the soul which perhaps the excessive heat of vices had already made wilted, the shadow of the Holy Spirit, protecting it, refreshes, so that while it sits and rests in His inspiration, it gathers strength to run more vigorously toward eternal life."

Fourthly, Origen, Theodoret, Philo of Carpathia, and St. Ambrose on Psalm 118, sermon 5, understand by the shadow the Old Law, under which the Church says she sat before Christ, when she still dwelt in the Synagogue of Moses: for the law was the shadow of the Gospel, just as Moses was of Christ, and the Synagogue of the Church.

Fifthly, fittingly St. Bernard, sermon 48, understands by the shadow, faith, which is shadowy and obscure: for we walk by faith and not by sight, but faith leads us to the clear vision in heaven.



Second Partial Sense: Of Christ and the Holy Soul.

The holy soul does not stand but sits under the shadow of Christ crucified, that is, she constantly dwells there through meditation, prayer, and contemplation, especially when she is tormented and pressed by some temptation or tribulation, as by the burning heat of the sun: for Christ crucified communicates to her both a share of His cross and of His strength, indeed He often soothes her with great and wonderful consolations from heaven, so that she prefers to be on the cross with Christ rather than in pleasures with the world. Whence also Blessed Francis Xavier amid the labors and hardships of India so overflowed with heavenly sweetness that he cried out: "Enough, Lord, enough! For my mind in this life cannot contain so great a weight of joys." So says St. Ambrose on Psalm 118, sermon 5. This is what the Psalmist sings: "But the children of men shall put their trust under the cover of Your wings. They shall be inebriated with the plenty of Your house; and You shall give them to drink of the torrent of Your pleasure" (Psalm 35:8). Theodoret notes in the Philotheus, or History of the Holy Fathers, ch. 9, that the soul devoted to Christ crucified reveres, loves, and venerates not only Christ, but even His garment, His house, His sandals, and whatever bears any shadow of Him, however faint.

Secondly, the shadow of Christ is the sacrament of the Eucharist, for in it under the species of bread the divinity and humanity of Christ are concealed: which therefore the faithful eagerly desire, and under it they securely rest. So says St. Bernard, sermon 48.

Thirdly, the shadow of Christ is the saints: for just as a shadow is an image of the body, but thin and inadequate, so the life of the saints is an image of the life of Christ, but only shadowy and not equal to it. Therefore the pious soul, while she dwells in the company or congregation of the faithful and saints, is protected by it as by a shadow, and is warmed by their examples and counsels. So say three Fathers cited by Theodoret.

Fourthly, Origen thinks that the shadow denotes progress in virtue: for just as a shadow grows from noon to evening, so the virtue of the holy soul grows and advances day by day. Again, the shadow leads to the body. "Make yourself therefore worthy of the shadow," says Origen, "so that you may be able to receive his shadow, and its effects; then there will come to you (so to speak) his body, from which the shadow is born, and then you will taste the sweetness of his fruit, and you will say: And his fruit was sweet to my taste."



Third Principal Sense: Of Christ and the Blessed Virgin.

The shadow denotes the betrothal of the Blessed Virgin, as I said a little earlier, according to Luke 1:35: "The Holy Spirit will come upon you, and the power of the Most High will overshadow you. And therefore the Holy One that shall be born of you shall be called the Son of God." This overshadowing therefore, as it were, betrothed her to the Holy Spirit, who thereupon formed in her Christ, the Holy of holies, and then filled her with the sweetest fruit of consolation and contemplation.

Again, the Blessed Virgin's shadow was not only the Holy Spirit, but also Christ: for He is called her beloved, that is, her bridegroom. For the Blessed Virgin most ardently desired His coming and incarnation: wherefore before His coming she sat under His shadow, both because from faith in Christ to be incarnated in her she drew all her grace, even the grace preceding the incarnation; and because all her hope, desire, consolation, protection, and every good was to hope for Christ about to be born, to see and love Him being born, and to enjoy Him once born.



And His Fruit Was Sweet to My Taste.

The Septuagint has: "to my mouth"; Vatablus: "and his fruit is most sweet to my palate." You will ask, what is this fruit of Christ?

I respond: the first fruit of Christ is the remission of sins, justification, grace, and virtues. Likewise the preaching of the apostles and the conversion of the nations. So says St. Ambrose on Psalm 118, sermon 5.

The second fruit of Christ is the fruits of the Holy Spirit, which St. Paul enumerates in Galatians 5:22, saying: "The fruit of the Spirit is: charity, joy, peace, patience, kindness, goodness," etc. For Christ, sending the Holy Spirit upon the apostles and the faithful at Pentecost, together with Him sent also these gifts and fruits. So say three Fathers cited by Theodoret.

The third fruit, real and bodily, sweet to the taste of both body and soul, is the Eucharist, with which Christ feeds us, and with its sweetness, like heavenly manna, inebriates the mind. So say Aponius, Rupert, and St. Bernard, sermon 48. For the love and benefits of Christ, such as the Eucharist, are represented here by various figures and images.

The fourth fruit of Christ is His heavenly speech and teaching, and therefore most salutary and most sweet: whence it is also called the Gospel, that is, the good and happy news, because it announces the kingdom of heaven and the way of reaching it. So say Nyssenus, homily 4, and St. Ambrose, annotation on Exodus chapter 16.

The fifth fruit is constant meditation on the law of the Lord, says Origen; and even more, the contemplation of Christ, His divinity, incarnation, passion, etc. So says St. Gregory, whom hear: "The fruitful tree is Christ Himself, planted in our heart by faith, which if our mind worthily loves and constantly cultivates, it indeed produces inwardly beautiful and useful fruits. While the mind eagerly eats these, it sets aside all the pleasures of the world for the sake of His sweetness. For it is very sweet to think of heavenly things, to fix the inner eye on eternity, so that sometimes even amid weeping the inflamed mind is pricked with compunction, and uplifted amid tears, is fed with the food of angels — that is, with wisdom itself, and the sweeter it is, the more eagerly she feeds. Hence what follows: 'He brought me into the wine cellar.'" Thus St. Mary Magdalene was fed as with heavenly manna by the contemplation of Christ, sitting at the feet of Jesus; whence she deserved to hear from Him (Luke 10:42): "Mary has chosen the best part, which shall not be taken away from her forever." And St. Augustine in the Soliloquies, ch. 22: "I beseech You, he says, that all things may become bitter to me, so that You alone may appear sweet to my soul." The same in the Manual, ch. 20: "The loving soul, he says, is drawn by longings, carried by desires; she hides her merits, closes her eyes to majesty, opens them to delight, placing herself in the Savior and acting confidently in Him. In love the soul withdraws and transcends the bodily senses, so that she does not feel herself who feels God. This happens when the mind, enticed by the ineffable sweetness of God, in a way steals itself from itself — indeed it is carried away and slips from itself, in order to enjoy God in delight. Nothing is so delightful, if only it were not so brief. Love gives familiarity, familiarity with God gives boldness, boldness gives taste, taste gives hunger. The soul touched by the love of God can think of nothing else, desire nothing else, but frequently sighs, saying: As the hart desires the springs of water, so my soul desires You, my God." And after some words: "Safe and firm rest for the weak and sinners is in the wounds of the Savior. Securely I dwell there: His inner parts lie open to me through His wounds; whatever I lack in myself, I take for myself from the inner parts of my Lord, because they overflow with mercy, nor are there lacking openings through which it may flow. Through the openings of the body, the secrets of the heart lie open to me, the great mystery of piety is revealed. The inner parts of the mercy of our God lie open, in which the Rising from on high has visited us. The wounds of Jesus Christ are full of mercy, full of piety, full of sweetness and charity." Thus St. Bonaventure, when visited by St. Thomas Aquinas and asked from what book he drew such wise, devout, and sweet thoughts and words that he poured forth in teaching and writing, showed him the image of Christ crucified and said: "This is the book—

from which I draw, my Father, which suggests to me all that I teach and write. For at the feet of this Crucified One, my soul draws greater lights from heaven than from all reading, disputation, and study." So our Father Ribadeneira in the Life of St. Bonaventure, from the Chronicles of St. Francis.

Anagogically, St. Bernard, sermon 48: "She says, he writes: And his fruit was sweet to my taste. Rightly had she desired the shadow of him from whom she was to receive both refreshment and nourishment. For the other trees of the forest, although they have the shade of solace, do not have the refreshment of life, nor the perpetual fruits of salvation. For there is one author of life, one mediator between God and men, the man Christ Jesus, who says to His bride: I am your salvation. Not Moses, He says, gave you this bread from heaven, but My Father gives you the true bread from heaven (John 6:32). Therefore she had desired above all the shadow of Christ, because He alone is the one who not only cools the heat of vices, but also fills with the delight of virtues."



Verse 4. He Brought Me into the Wine Cellar, He Set in Order Charity in Me.

"He brought me into the wine cellar" (the Hebrew has: "into the house of wine," for the Hebrews call a cellar, stable, chamber, indeed every vessel and receptacle, a "house"), "He set in order charity in me." Fittingly to the sequence of the drama, after the bride said: "His fruit was sweet to my taste," she adds: "The king brought me into the wine cellar," because fruit, that is, food and eating, arouses thirst, which therefore, to quench it, the bride, after eating the fruit, is brought into the wine cellar. Again, as St. Bernard rightly says, sermon 49: "Having had, he says, according to her wishes a sweet and very familiar conversation with her beloved, when he departed the bride returns to the maidens, so refreshed and inflamed by the sight and speech of him that she appeared like one intoxicated. And as if to them, astonished at the novelty and asking the reason, she replied that it was no wonder if she burned with wine, since she had entered the wine cellar; and according to the letter, so it was. According to the spirit also she does not deny being intoxicated, but by love, not by wine — unless love itself is the wine."

These therefore are the words of the bride to her companions, that is, the maidens, to whom she recounts that she was brought by the bridegroom into the wine cellar, and there having been given the wine of charity to drink, she also received the order of charity. Furthermore the Septuagint translates: "Bring me (O maidens, or rather, O companions of the bridegroom, namely the apostles and teachers) into the wine cellar, set in order charity in me," as if to say: I burn with love for the bridegroom, and therefore I am parched with spiritual dryness and thirst: therefore, O companions of the bridegroom, bring me into the wine cellar, where I may quench this thirst, and at the same time, set in order charity in me, that is, adorn me with those garments, necklaces, and all else that may make me lovable to the bridegroom, and that befit the bride of so great a bridegroom, that I may deserve to devoutly celebrate the nuptials with him. Hence also the Syriac in its manner—



First Adequate Sense: Of Christ and the Church.

The bride was led by the bridegroom from the shadow of the apple tree into the wine cellar, that is, into a place of delights and nectar, where she drinks the wine of charity, so as to receive the grace of the mysteries and the sweetness of joy, says St. Ambrose on Psalm 118, sermon 5.

You will ask, what is this wine cellar? First, Origen, homily 3 out of four, Theodoret, and others understand it as the house of wisdom, namely the schools or temples into which the faithful people are brought, so that there from teachers and preachers they may draw the wine of true wisdom, that is, of the knowledge, fear, and love of God. Hence St. Gregory and Aponius understand this cellar as Sacred Scripture, for this serves us the wine of heavenly wisdom; and through this, says St. Gregory, charity is set in order in the bride: because in its teaching one clearly learns how God and neighbor are to be loved in due order. Here the Chaldean agrees, who however in his manner applies this to the Synagogue and the law of Moses: "The assembly of Israel said: The Lord brought me into the house of the school of the teaching of Israel on Mount Sinai, that I might learn the law from the mouth of Moses the great scribe." Relevant here is that Christ calls the Old Law old wine, but the New Law and the Gospel new wine, which is put into new wineskins, and both are preserved (Matt. 9:17).

Secondly, others more rightly understand the wine cellar as the altar: for at it the priests consecrate, draw, and distribute the eucharistic wine, namely the blood of Christ, according to Christ's command. So say Nyssenus, homily 4, Psellus, Rupert, and Paschasius Radbertus, treatise On the Eucharist, ch. 11. Thus the sense is, as if to say: The king Himself, the bridegroom, brought me into the storehouse of wine, that is, He commanded me to approach the altar of God and there to take the saving cup of the Lord, which gladdens God, which gives life to man: thus in place of the vineyard which I left, I have gained cellars of finer nectar. Solomon here alludes to Proverbs 9:1: "Wisdom has built herself a house, etc. She has slain her victims, mixed her wine, and set her table." See what was said there.

Thirdly, and very aptly, the wine cellar is the gathering of the faithful in Zion, to which from heaven the fullness of the Holy Spirit was given at Pentecost, by which He filled the apostles and the faithful with heavenly gifts, ardors, and fervors, so that as if drunk with the new wine of divine love they proclaimed the mighty works of God (Acts 2). So say Justus of Urgel and St. Bernard, sermon 49: "Does it not seem to you, says St. Bernard, that that house in which the disciples were gathered together was a wine cellar (Acts 2:2), when suddenly from heaven there came—

a sound, as of a rushing mighty wind, and it filled the whole house where they were sitting, and fulfilled the prophecy of Joel? And did not each of them going out, inebriated with the abundance of that house and given to drink of the torrent of so great a pleasure, rightly say: Because the king brought me into the wine cellar." See the same St. Bernard, sermon 3 On Pentecost. The wine cellar therefore is the fullness of the Holy Spirit, that is, of charity and zeal.

Symbolically, three Fathers cited by Theodoret understand the wine cellar as the mystery of the incarnation, as if the Church says to the angels, or to the apostles and teachers: "Bring me into the cellar of wine, that is, teach me the divine reasons of the incarnation; for she calls God the Word 'wine,' which fills the souls of those who taste it with joy, and leads them to the Godhead. The cellar of this wine is the flesh assumed by Him; into which cellar the Church is introduced, destined to be one flesh with Christ. For thus the Apostle interprets that passage: And they shall be two in one flesh (Eph. 5:32): But I speak, he says, in Christ and in the Church; for when the Church of the faithful, partaking of the flesh and blood of Christ and becoming one body with Him, learns the reasons of the incarnation from the angels, and confirms them by her conduct, she enters the wine cellar. Having been introduced into me, set in order charity — that is, that communion of divine grace which you enjoy in order, set it in order also in me, instructing each of the faithful according to their capacity in the divine mysteries."

Mystically, Theodoret, Cassiodorus, Bede, and Anselm understand the wine cellar as the Church, in which we draw the wine of wisdom and divine love. See Hugh of St. Victor, sermon 45 of the Monastic Institutes, where he shows that individual souls are the barrels of this cellar. Whence Origen, homily 2 out of two, presents the bridegroom speaking thus to catechumens: "Bring me into the house of wine. Why do I remain outside so long? Behold, I stand at the door and knock: if anyone opens to me, I will come in to him and dine with him, and he with me. He speaks likewise to catechumens: Bring me in, not simply into a house, but into a house of wine. Let your soul be filled with the wine of joy, with the wine of the Holy Spirit, and thus bring me into your house — the bridegroom, the Word, Wisdom, Truth."



Second Partial Sense: Of Christ and the Holy Soul.

The wine cellar is the house of prayer and the pursuit of prayer and contemplation; for in it God sets before the faithful the wine of consolation, exultation, love, and divine fervor. So say St. Gregory, Cassiodorus, Haymo, St. Bernard, and others. Hear St. Gregory: "For what, he says, do we more fittingly understand by the wine cellar than the hidden contemplation of eternity itself? In this eternity the holy angels are inebriated by the wine of wisdom—

are inebriated, while seeing God Himself face to face, they are satiated with every spiritual pleasure. This the holy mind, if it is introduced by the bridegroom, enters after setting aside all temporal things, and in it she tastes as much as is granted her of those angelic delights. And even if, because she is still held in a corruptible body, she is not perfectly satiated, nevertheless from that little which she hastily takes, she considers how much she ought to love what she loves." And St. Bernard, sermon 49: "If anyone, he says, by praying obtains that the mind transcend into the divine mystery, whence it soon returns burning most vehemently with divine love and ablaze with zeal for justice, and indeed exceedingly fervent in all spiritual studies and duties, so that he can say with Psalm 38:4: 'My heart grew hot within me, and in my meditations a fire blazes,' this person clearly, when from the abundance of charity he has begun to pour forth the good and salutary intoxication of the wine of joy, will not unjustly be said to have entered the wine cellar. For since there are two ecstasies of blessed contemplation — one in the intellect and another in the affections, one in light and another in fervor, one in knowledge and another in devotion — the pious affection, the heart burning with love, the infusion of holy devotion, and the vehement spirit filled with zeal are surely brought from nowhere else than from the wine cellar; and to whomever it is granted to rise from prayer with an abundance of these, that person can truly say: The king brought me into the wine cellar." The same St. Bernard, sermon 23, assigns three cellars of the bridegroom: the aromatic, the ointment cellar, and the wine cellar. The first he says belongs to discipline; the second, to nature; the third, to grace. And he adds that it is called the wine cellar "because in it is stored the wine of zeal burning with charity. And he who has not yet deserved to be introduced into it should by no means preside over others. It is absolutely necessary that he who presides over others burn with this wine, just as the Doctor of the Gentiles was burning when he said (II Cor. 11:29): Who is weak, and I am not weak? Who is scandalized, and I am not on fire? Otherwise you quite improperly desire to preside over those whom you do not care to benefit; and the submission of those whose salvation you do not zealously seek, you too ambitiously claim for yourself."

"Furthermore the wine that is drunk in the cellar of God is charity and love, says William. Nothing is more chaste, more flavorful, more warm than this wine: more chaste, because the more it is drunk, the more it extinguishes the thirst of concupiscence; more flavorful, because it gives a taste of how sweet the Lord is, and therefore gladdens the heart of man; more warm, because like fire it inflames the minds of the devout, burns the inmost parts and hearts, powerfully inebriates the soul, and brings it even to forgetfulness of self: truly such drunkards will possess the kingdom of God."

The mystics, or contemplatives, understand by the cellars the inmost and supreme union of the soul — not just any soul, but of the bride, that is, of an extraordinarily holy and contemplative soul — with Christ in the Eucharist, which is achieved not only through the common affection of charity, but also through the effect and the real conjunction of the purest minds with Christ; which is perfected in the depths of the heart, and as it were in the center of the soul, by an intimate and ineffable act of love and mutual embrace, to which from the former state one sometimes happily passes through the singular goodness of God, just as in divine prayer one sometimes passes from contemplation to real union with God, and even to an embrace. They say that this most blessed union is nothing other than an intimate manifestation of the very presence of Christ hidden in this Sacrament, not so much through vision and revelation, as through the sweetest embraces, by which He so ineffably and gently draws the soul close that she most certainly perceives His real presence, His kisses and embraces, and tastes His goodness and ineffable sweetness at its source.

This wonderful union, if considered from the side of Christ, is nothing other than the inflowing, or manifestation, of Christ Himself secretly existing in the Sacrament, yet showing Himself to the most purified minds under the aspect of the highest light, and by a certain ineffable contact reaching to the flesh and spirit: which contact is nothing other than the sweetest embrace and kiss of Christ, by which He caresses His most beloved bride. From the side of the soul, it is a mutual embrace, which is followed by an experiential perception of Christ Himself, through which spiritual sweetness is possessed in God Himself. This perception, moreover, corresponds to no person's merits or disposition, since it is a grace freely given, and bestowed by the sheer generosity of Christ upon very few. So from St. Cyprian, St. Bernard, St. Bonaventure, and others, our Salianus, Book XI On the Love of God, ch. 12.

Far more intimately, profoundly, delightfully, and ineffably do the blessed souls unite with God through the beatific vision and love, by which they are plunged and absorbed in the Divinity as in an ocean of happiness and of all good things, so that they can think, will, love, and desire nothing other than God or for the sake of God.



Third Principal Sense: Of Christ and the Blessed Virgin.

Rupert asserts that the Blessed Virgin was brought into the wine cellar when, the wine running out at the wedding in Cana of Galilee, she procured the most delicate wine for the guests through Christ's miracle; and at the wedding of the whole world, that is, in the entire human race, she procured through Christ the mystical wine, namely the incorruption of souls and the immortality of bodies. "He brought me therefore into the wine cellar, he says, and set in order charity in me, that is, He made me understand that He had come for this purpose: to convert the watery weakness of the human race into His wine, that is, into the strength of His immortality, and that I ought to prefer the divine will to my affections. For this is to have ordered charity: to wish indeed that such a beloved one should not die, but to desire even more the salvation of the entire human race."



He Set in Order Charity in Me.

In Hebrew דגלו עלי אהבה dighlo alai ahava, that is, "his banner over me is love"; the Septuagint seems to have read (as some also now read) with a different vowel pointing דגלו dighlu, that is, "set as a banner" or "set in order"; whence they translate: "set in order charity over me"; and Symmachus: "heap up charity upon me"; and St. Ambrose, sermon 5 on Psalm 118: "establish in me love"; and the ancient rabbis: "make illustrious" or "magnify charity upon me." Our translator, omitting the final letter ו vav, seems to have read דגל dagal, that is, "he raised a banner," that is, "he erected a standard," which means: "he set in order charity in me." But it is not necessary to resort to this: for from the Hebrew dighlo alai ahava, that is, "his banner over me is love," if you supply the verb "is," you can rightly translate: "his banner over me is love," that is, "he raised a banner of love over me," or "he erected the standard of charity over me," which our translator aptly renders: "he set in order charity in me," in the sense I shall shortly give. The Septuagint, however, supplying the optative or imperative "let it be" or "may it be," translate: "let his banner over me be love" — supply and propose: "Cause his banner over me to be love, that is, set as a banner, or set in order charity over me." The Septuagint are followed by Symmachus, St. Ambrose, and the rabbis; but St. Jerome, Book III on Zechariah, ch. 14, reads: "place charity upon me"; the Syriac: "they set in order toward me, or against me, love"; finally the Arabic: "they ordained against me a trial, or test."

You will ask why our translator and the Septuagint translate the Hebrew דגל dagal, that is, "he set up a banner" or "he raised a standard," as "he set in order"? I respond that "he set in order" is here a military term, and signifies the ranks of armies, camps, and battle lines. For the entire force and strength of an army consists in its proper ordering, which if maintained, victory is assured; but if the ranks are thrown into confusion, its defeat and ruin are certain. Hear Vegetius, Book II On Military Affairs, ch. 13: "The ancients, because they knew that in battle, once the engagement had begun, the ranks and battle lines are quickly thrown into disorder, to prevent this from happening, divided their cohorts into centuries, and assigned individual standards to each century, so that from which cohort or which century each man came was written on that standard, so that soldiers reading or looking at them could not in any tumult stray from their tent-mates."

The same, ch. 20, teaches that the Romans deposited part of the soldiers' pay at the standard of each soldier's own cohort, so that the soldiers would fight more bravely for it, knowing they were fighting for their own wages. The bride therefore says: The bridegroom, bringing me into the wine cellar and giving me the wine of charity to drink, so filled and strengthened me with it that he seemed to have mustered and arranged within me a strong army and a robust battle line, with which against all enemies, persecutions, temptations, tribulations—

I might bravely and wisely fight against concupiscences and vices, conquer them, and triumph unconquered over them. For the various duties and acts of charity are like many soldiers of charity, who joined together form its army. Whence Symmachus translates: "heap up charity upon me."

Furthermore, just as the strength of an army consists in the correct disposition and ordering of soldiers, so the strength of charity consists in the correct distribution and ordering of its duties and acts. For first God must be loved, then for God's sake one's own soul, third one's neighbor, and each in his proper degree and order: for first parents both bodily and spiritual are to be loved, then brothers, next kinsmen, then the rest of mankind, each in his own degree and order. But if you invert the order of charity, you lose and overthrow charity. "He set in order charity in me" therefore is nothing other than if she had said: He stationed me under the banner of charity, He commanded me to serve in this order. Rightly our translator, as well as the Septuagint, used the word "ordering," both because, as St. Augustine says, Book XV, ch. 22 of the City of God, "perfect and true virtue is nothing other than the order of love"; and because the bride by these words meant this: I have not been maddened by that sweet nectar, concupiscence does not boil up in me, I am not driven to frenzy or wandering about in a Bacchic rage; but I am fully self-possessed, my love is sober, and I fully maintain the proper estimation, disposition, and order of things and persons, because I follow charity as my guiding star; this is always well-ordered, no less than a battle line drawn up with its standards. For charity places God in the first rank, itself in the second, and neighbors in the third; and among these latter, some in the vanguard, some in the center, some in the rear guard. So say Nyssenus, Aponius, Honorius, and others here, as well as St. Fulgentius, Book I to Monimus, ch. 20, St. Augustine or whoever is the author (for the style differs from St. Augustine's) of the book On the Substance of Love, chs. 4 and 5, and from them Delrio.

Here is relevant the distribution of offices, as of soldiers, in the Church, and the ordered rank, about which the Apostle says (I Cor. 12:4): "There are divisions of graces, but the same Lord: and there are divisions of works, but the same God, who works all things in all." And after some verses, verse 28: "And God indeed has set some in the Church, first apostles, secondly prophets, thirdly teachers, after that miracles, then the graces of healings, helps, governments, kinds of tongues, interpretation of speeches."

Furthermore from the Hebrew דגל dagal, that is, "he raised a banner," multiple meanings can be drawn, and they are rich and profound. First, Vatablus translates: "His (the bridegroom's) banner toward me is love." For commanders are accustomed to draw soldiers after them by a banner; so the bridegroom drew the bride to himself and to his camp by love as by a banner.

Secondly, just as on a captured citadel the victor's banner is raised, in which his emblem is displayed: so the bride, conquered by the bridegroom's benefits, has been captured and possessed by them, so that charity, which is the bridegroom's banner, is now raised above her. Whence the Chaldean translates: "And I received the banner of his commandments upon me in love, and I said: All things that the Lord has commanded, I will do and obey."

Thirdly, Gislerius says, as if to say: The bridegroom, bringing me into the house of wine, into the house of love and pleasure, raised up in me a love that I would follow in all things; He set before me the one I was to follow and keep unharmed perpetually, just as soldiers follow and protect their standard.

Fourthly, Sotomayor says, as if to say: Just as in a well-ordered battle line soldiers, legions, cohorts, and squadrons are accustomed to look upon the standard, or standard-bearer, for victory and glory: so I always hold my bridegroom as the fixed target of my love, and I direct and measure all my actions toward him, that they may be pleasing to God, honorable and well-ordered, and finally worthy of glory, according to that which Paul commanded (I Cor. 10:31): "Whether therefore you eat or drink, or whatsoever you do, do all things to the glory of God."

Furthermore the banner of the charity of Christ is the banner of the cross. For on the cross Christ displayed unconquered and supreme charity, both toward God and toward men; whence through it He triumphed over sin, death, the devil, and hell. Wherefore Constantine the Great carried before his camp against Maxentius and other tyrants this banner of the cross, which had been shown to him in heaven with this inscription: "In this sign you will conquer," and called it the labarum, as if the end of labors, that is, he named it the end and termination; for by it he overthrew all his enemies, as Eusebius attests, Book I On the Life of Constantine, ch. 22 and following.

Fifthly, Titelmannus from the Chaldean translates: "His bond, or joint to me, is charity," as if to say: The bridegroom is intimately joined to me through charity, and is as it were glued together, as pages are glued together.

Sixthly, the Rabbis translate: "He made charity illustrious in me," or "his emblem toward me is love," as if to say: The bridegroom loves me not in a common way, but in a distinguished manner; for he has shown me distinguished and extraordinary offices of love. Or He has infused into me a great, distinguished, and burning charity by which I might love him in return.

Seventhly, most forcefully of all, our Sanchez with the Syriac translates: "He marshaled love against me like a bannered army, that is, drawn up in battle lines and standards," as if to say: I could not resist the bridegroom's forces, because he poured out all the forces of love upon me, because he overwhelmed me with his services and benefits, and as it were pierced and wounded me with the arrows of love. Therefore, conquered, pierced, and overwhelmed by love, I give and devote my whole self to the victor. The battle line which the bridegroom ordered against me, and with which, equipped, he undertook to storm my heart, consists of those things that powerfully entice one to return love: above all, the gentlest manners of my bridegroom himself, his singular devotion to me, his generous spirit, his extraordinary beauty, his loving blandishments, his exquisite gifts, and the bridal vineyard.

of the two banners: one is Christ's, the other Lucifer's, and each enlists soldiers and summons whomever he can to his own standard. The ensign of Christ's banner is charity, Lucifer's is cupidity. Furthermore, in the wine cellar of each, both are drunk; where again there is an allusion to those who enlist soldiers: for they lodge in taverns and there, plying wine to those who arrive, they entice them to enroll in military service. Again, the Cossacks, the Dutch, and many others, when they wish to undertake something arduous and dangerous, are accustomed to set out barrels of wine (and sometimes even burnt wine) for the soldiers, so that, inflamed with wine, they may set aside the fear of death and charge boldly against the enemy. So Christ gives us His blood to drink in the Eucharist, so that, intoxicated with love of Him, we may generously rush into death and martyrdom, if need be.

Tropologically, charity surpasses all other virtues, and raises its standard above all, summoning all to it; and if they follow that standard, they transcend all things and heap upon themselves great praise and merit, as the Apostle teaches, 1 Cor. 13:4: "Charity," he says, "is patient, is kind," etc. Hence charity orders the other virtues as battle lines of God: In first place it puts faith; second, humility; third, hope; fourth, penance; fifth, patience; sixth, mercy, etc. Again, this order of charity establishes the virtues themselves and makes them firm and solid. Whence St. Ambrose, on Psalm 118, sermon 5, verse 1, reads, "Establish in me love," and explains it thus: "Good encampments (a military station and fortification) are where the fullness of charity is."

Gregory of Nyssa, however, in homily 4, referring the Greek word τάξατε to military ranks, translates it both as "order" and as "establish and confirm": "Since," says the bride, "she who was first beloved was counted among enemies on account of disobedience, now having returned to the same life, joined to the Lord through charity, she now says: Confirm this grace for me, and make it stable and immovable, you friends of the bridegroom, by your zeal and diligence preserving in me the inclination toward what is better."

Finally, the arms, that is, the services of charity, are invincible, nor can anyone resist them, according to chapter 8:6: "Love is strong as death, jealousy is hard as hell, etc. Many waters cannot quench love, nor can rivers overwhelm it." Indeed, even the philosophers felt the same: "If you wish to be loved," he says, "love."

To play Pylades, let someone play Orestes:
This is not done with words; Marcus, if you would be loved, love.

Do you wish, therefore, to overcome an enemy, indeed to subjugate him, and make him your friend? Anticipate him with kindnesses and benefits: for thus "you will heap coals of fire upon his head," Rom. 12:20.

Hence St. Augustine, in book XV of the City of God, chapter 22, teaches that virtue is nothing other than the order of love, nor is vice anything other than the disorder of love. For every creature, he says, since it is good, and

can be loved well and badly: well, namely, when due order is preserved; badly, however, when order is disturbed, etc. Whence it seems to me that the brief and true definition of virtue is the order of love, on account of which in the holy Song of Songs the bride of Christ, the city of God, sings: 'Set love in order in me.' When therefore the order of this charity, that is, of affection and love, was disturbed, the sons of God neglected God and loved the daughters of men. By these two names each city is sufficiently distinguished." For in the city of God there is the order of love, but in the city of the devil there is the disorder of love: because the pious love God above all things, and all creatures for the sake of God; but the impious love creatures more -- for example, honor, gold, pleasures -- than the Creator. Moreover, because this order of charity is difficult, therefore the Church and the holy soul asks from the angels and holy men: "Set love in order in me," according to the Septuagint. Whence St. Jerome, epistle 8 to Marcella: "Love," he says, "has no order, and impatience knows no measure; whence in the Canticle it is commanded as something difficult: Set love in order in me."

To this St. Bernard adds, in sermon 49, who by the ordering of charity understands discretion, which tempers and directs zeal: "Indeed," he says, "zeal without knowledge is always found to be less effective and less useful; and very often it is even felt to be quite harmful. Therefore, the more fervent the zeal, the more vehement the spirit, and the more profuse the charity, the more vigilant the knowledge needed, which may restrain zeal, temper the spirit, and order charity."

Furthermore, Aponius teaches that charity is ordered in the Church when she has learned it from the contemplation of the supreme order that exists in the Holy Trinity: "In which order of charity," he says, "what else must we believe to be first instilled, except that one should believe and acknowledge that the Father must be named first, in whom the Son always exists, as a word in a voice; second, the Son, in whom the Father always exists; third, the Holy Spirit, who is proven by true reason to proceed from the voice and the word, from the Father and the Son, according to that at the beginning of the Decalogue: You shall love the Lord your God with all your heart; the second order is: With all your soul; the third order is: With all your strength."

For more on the order of charity and its ordering, see St. Bernard, sermons 49 and 50, where he assigns this order of love: that the love of God be placed before the love of man, and among men themselves, the more perfect before the weaker, heaven before earth, eternity before time, the soul before the flesh. And he adds that charity always places the better in first rank of affection, but not in act: for in act, greater love and care must be given to those in greater need, and to those whose care has been entrusted to you, than to outsiders, even if they are holier. But hear a few things from many: "Give me a man who with ordered love attends to things, despising the earth, looking up to heaven, using this world as though not using it, and distinguishing between things to be used and things to be enjoyed by a certain intimate taste of the mind,

All these things can easily be applied both to the holy soul and to the Blessed Virgin, in whom charity was so well ordered that she would rather have her Son die than that souls should perish. Hear Rupert, who presents her speaking thus: "He had long ago taught me the order of charity, so that I would indeed bear the sorrow and the sword of just grief in my mind or soul, yet I would not wish the plan of God to be averted, of things that would redound to His glory and honor, and to the perpetual salvation of the human race."



Verse 5. Support me with flowers, surround me with apples: because I languish with love.

For "surround me with apples," the Hebrew has "spread me out among fruits"; the Zurich translation, "spread apples under me"; Vatablus, "strengthen me with apples"; the Septuagint, "pack me in among apples"; the Scholastics, "surround me with apples"; others, "heap fruits for me," namely fragrant ones, such as golden apples, citrons, pomegranates; the Syriac, "they placed me in delights, they surrounded me with apples, because I am weak with love." For "flowers," the Hebrew has אשישות (ascischoth), which Hebraists translate as "flagons, cups, goblets of wine." But the bride was already filled with wine in the wine cellar. Therefore our translator better renders it "flowers," both because flowers correspond to apples, and because those suffering from fainting are accustomed to revive their spirit and breath with a gentle and sweet fragrance, such as that of flowers. Whence the Septuagint also translates it μύρος, that is, "with ointments," which are made from fragrant flowers; where however Origen notes: "In the Greek," he says, "it reads: Confirm me with myrrh; naming myrrhin as a certain kind of tree, which the Latins, thinking it was called myrrh, translated as ointments." Origen therefore for μύρος, that is ointments, reads μύρραις, that is, trees of myrrh, that is, the flower or tear of myrrh: for the flower revives the languishing with its fragrance, not the tree. In the homily translated by St. Jerome, however, another interpreter is cited as reading ananthinis; and ananthe is the flower of the vine, or wild grape, when it blooms. See Dioscorides, book V, chapter 3, and book I, chapter 57.

Again, Symmachus clearly translates it: "make me recline among flowers." It seems therefore that our translator, as well as the Septuagint and Symmachus, interprets the Hebrew asisoth as flowers, perhaps from the root שוש (sos), meaning "he rejoiced"; for flowers are the joy of spring, the laughter of the fields, the delight of nature and of man. So, in Isaiah 16:7, it is said: "To those who rejoice (in Hebrew אשישים, lauscischim) over the walls of baked brick," as our translator and Symmachus render it, so that asisoth denotes whatever gladdens and brings joy. Or certainly our translator took אשישות (asisoth) for ציצות (tsitsoth), meaning flowers: for the letters ש and צ, being related and of almost the same sound, are sometimes interchanged. The initial Aleph is taken as a heemantic and formative element of the noun, not as a radical: therefore asisoth here is the same as tsitsoth, that is, flowers. Finally, asisoth properly signifies foundations or supports, which in this passage are to be understood as things that sustain in languor, namely things that revive and recall the soul from fainting: and such are flowers and similar fragrant things.

The bride in the wine cellar so filled herself with the wine of divine love that, when the bridegroom departed, from the vehemence of love she lost consciousness, grew faint, and collapsed. She therefore calls her companions and cries out to them: Bring help, bring flowers and fruits to me as I totter, so that by their fragrance I may recall my fleeing spirit, and by their heaping up, as if by a throne and cushions, I may be raised up and held upright. So the Church began to languish after Jesus, having instituted in her the venerable Sacrament of His body and blood, sent the Holy Spirit, who inflamed the hearts of the faithful with an incredible ardor of charity and martyrdom and a fervent zeal to lead as many others as possible with them to eternal glory. For hence those cries bursting from the very marrow: "I desire to be dissolved and to be with Christ. Who will deliver me from this body of death? I live, yet not I, but Christ lives in me. You know, Lord, that I love You." So St. Bernard, sermon 51: "After all these things," he says, "when the bridegroom departs as is his custom, she declares that she languishes with love, that is, on account of love. For the more gracious she had found his presence, the more troublesome she afterwards felt his absence. The withdrawal of what you love is indeed the increase of desire; and what you desire more ardently, you suffer more grievously when deprived of. She therefore asks in the meantime to be comforted with the fragrance of flowers and fruits, until he returns again, whose delay she endures most painfully."

with fruits, about which the text speaks here, to be sustained and supported: because upon flowers and fruits, that is upon the bridegroom's bosom, she reclines and rests.

Furthermore, John the Carmelite explains it thus, as if the bride says to her companions: Sustain me, who am suffering a fainting of the soul on account of my bridegroom, who is the flower of the field and the apple tree among the trees of the forest. Surround me with apples, that is, encircle me with my bridegroom as with a wall of fire, so that by his burning I may gradually be set ablaze, until a desired fire consumes me, like the phoenix devoting itself to death. The bride therefore seems to emulate the phoenix, whose nature, when it is about to die, is to gather sprigs of aromatic trees and the tops of flowers, to construct a nest in which, lying down, it is burned by the kindled fire. It gathers sprigs of cinnamon, amomum, frankincense, and similar shrubs, spikes of nard and similar flowers. So the bride asks that from the apple tree and the flowers of the field, according to the sense explained, a nest be arranged for her, in which lying down she may await death, about to pass through the fire of the bridegroom, about to die to herself, and to be transferred into the life of the bridegroom.

Second, three Fathers cited by Theodoret, Philo of Carpathia, and Gregory of Nyssa understand by flowers and apples the virtues and gifts of the Holy Spirit, and especially the gift of fortitude, which strengthens the tottering soul. Moreover, Philo explains "surround me with apples" as meaning: "Bury me among the number of the just." Others understand by flowers and apples the heavenly consolations that God sends to holy souls in their desolation.

Third, Titelmann explains plainly and genuinely: The flowers and apples, he says, are the most sweet and honeyed words and deeds of Christ, by whose memory and meditation the Church and the pious soul, languishing with desire for Him, sustains and strengthens itself, until it sees Him face to face and enjoys His presence, just as a bride languishing with love for her absent bridegroom consoles herself with his words and promises and letters and little gifts, which she keeps with her, and beguiles the time until he returns and speaks with her face to face.

To this Theodoret adds, who by flowers, or as he himself reads from the Septuagint, ointments and apples, understands the memory of Christ: "Support me with ointments," that is, he says, strengthen me and fortify me with the sweetness of the bridegroom, lest anything shake and unsettle me. Heap upon me that constant fragrance, lest I forget the bridegroom and stray to other things. With apples, that is, with the bridegroom's fruits, surround me, so that sitting in his shade and anointed with his ointments and heaped with his fruit, I may preserve a perpetual memory of him: for I am wounded with love for him, since he himself is the chosen arrow that pierces souls.

Here also pertains the explanation of St. Ambrose in Psalm 118, sermon 5, who by flowers and apples understands the memory and meditation of Christ crucified; for this sustains and strengthens the failing soul, as one fixed to the cross of Christ: "These," says St. Ambrose, "are the dwelling places and burial of Christ, in which the Church was wounded: the oint-

ment is what He poured out; the apple is what hung [on the tree]." And St. Bernard, in the treatise On Loving God, near the beginning, understands by apples the passion, and by flowers the resurrection of Christ.

Tropologically, St. Gregory understands by flowers the faithful who are beginners, and by apples those who are progressing and the perfect: "By flowers," he says, "are designated all the tender and beginning faithful; by apples, the perfect faithful. For the bride, because she languishes with love, desires to be supported with flowers and surrounded with apples, because while she afflicts herself with the desire for eternity, while she searches with all anxiety how she may arrive there, since she finds perfection absolutely not while she lives in the flesh, she rests, wearied in her desire. And in this alone she rejoices, if she looks around herself and sees those whom she herself benefits, or in whose progress she can receive consolation from her languor." He has the same more fully in book II on Ezekiel, homily 15. So too Cassiodorus, Justus, Anselm, and St. Bernard, sermon 51, whom hear: "Support me with flowers, etc. When what is loved is present, love thrives; it languishes when absent. This is nothing other than a certain weariness of impatient desire, which must necessarily affect the mind of one who loves intensely when the beloved is absent, while wholly in expectation, it considers any haste to be slowness. And therefore she asks that the fruits of good works with the fragrances of faith be heaped up for her, in which she may rest while the bridegroom delays."

To this Origen adds, who says that the Church reclines upon catechumens as upon flowers, and upon the holy faithful as upon apples and trees. And Aponius: The Church, he says, desires to be supported by flowers, that is, by pure and chaste souls: and by apples, that is, by the apostles, who sprout from Christ as from an apple tree through their teaching.

Finally, Rupert, applying these words to the Blessed Virgin, asserts that she desires to be supported by flowers, that is, by acts of faith, and by fruits, that is, by good works.

BECAUSE I LANGUISH WITH LOVE. The Hebrew: "because I am weak with love"; the Septuagint: "because I am wounded with love"; Symmachus: "for I am wounded with a love potion." These derive the Hebrew חולה (chola) not from חלה (chala), meaning "he was infirm," but from חלל (chalal), meaning "he wounded, he killed": for often verbs with quiescent ayin-vav are interchanged with verbs doubling the ayin, that is, the second radical letter; thus chol or chala are interchanged with chalal, and vice versa, and each borrows from the other its tenses, conjugation, and inflection.

Moreover, that languor arises from intense love, and indeed a disease by which the body wastes, withers, and pines away -- which is therefore called eros, that is, love, or the disease of love -- physicians teach, and it is evident from the example of Amnon, who was dying of love for Tamar, 2 Kings 13:2. So also the son of Seleucus, sick with love, was wasting away; and the physician Erasistratus shrewdly detected this disease, unknown to all others, from the unusual pulse of his arteries, as Plutarch attests in his Life of Demetrius, and Valerius Maximus, book V, chapter 7.

Moreover, that the animal spirits are nourished by fragrant things such as flowers, and that failing strength is restored and renewed through the sweet breath of a fragrant object drawn in through smell, physicians and natural philosophers teach, such as Hippocrates, in his book On Nutrition, near the end; and Galen, On the Usefulness of Respiration, chapter 5, where he asserts that a significant part of nourishment is supplied to the animal spirit through deep inhalation through the nostrils; and Avicenna, treating of the cure of fainting, affirms that the spirit is especially nourished by good odors.

You will ask: what are the flowers and apples with which the bride asks to be supported?

First, our Sanchez and John the Carmelite understand Christ Himself, who in verse 1 called Himself the flower of the field, the lily of the valleys, and the apple tree among the trees of the forest. The bride therefore says: "Support me with flowers," etc., as if to say: Place me in the bosom and embrace of the bridegroom. Which she immediately explains more fully, describing what kind of support those flowers will be, and what that surrounding with fruits will be, when she says: "His left hand is under my head, and his right hand shall embrace me." Which is nothing other than to be sustained and supported by flowers and

Note, this languor arises from a melting; and this melting is an effect of love, by which the soul itself is soothed and softened, so that the thing it most ardently desires may be imprinted upon it through a kind of embrace and penetration. For this to happen, the soul wholly opens up and lies exposed, so that as if with open pores it may absorb the beloved object, just as fresh bread is wont to absorb water. But from this melting, by which the soul gapes toward the bridegroom, there follows another effect of love, most painful indeed, which is called languor, and which she expressly notes, saying: "Because I languish with love." This languor therefore arises in the faithful soul when it is so entirely carried away into love of the bridegroom and, as if melted, dissolves, that completely forgetful of itself it knows not what is happening to it, and lies as if stupefied and insensible to all things that go on here below, unable to see or willing to see anything else, or hear, or taste, except its beloved; so that it says with the Apostle, Galatians 2:20: "I live, yet not I: but Christ lives in me." Which languor of love also seems to be signified in what follows through the melting of the soul, the same bride saying: "My soul melted when he spoke," Song of Songs 5:6.

Indeed, Plato defines love thus: "Love is the ardor of a soul dead in its own body, living in another's." The bride drew this languor of charity from the wine cellar of the Eucharist and the Holy Spirit: just as St. Catherine of Siena felt the same after the sacred Communion, as did similar holy virgins. Wherefore St. Felicula, foster-sister of St. Petronilla, when the torturers said, "Deny that you are a Christian, and you will be released," replied: "I will not deny it; now I have begun to see my lover, in whom my love is fixed." Boethius says beautifully: "O happy race of men, if the love by which heaven is governed were to govern your souls!" Blessed Philip Neri: "Wounded with the love of God," says the author of his Life, "he languished continually; and his heart burned with such ardor that, when it could no longer be contained within its own boundaries, the Lord miraculously enlarged his breast by raising and distending two of his ribs."

Furthermore, St. Bernard here, and more clearly in the treatise On Loving God near the beginning, explains this languor as a failing of love: "These apples," he says, "these flowers, with which the bride asks to be surrounded and supported in the meantime -- I believe she feels that the force of love in her can easily grow lukewarm and languish in a way, if it is not continually fostered by such incentives."

But the rest generally understand this languor as an excess of charity, by which the soul wastes away from desire for God and grows thin in the flesh, according to that verse: "My flesh and my heart have fainted, O God of my heart," Psalm 72:26. Hear St. Gregory, book II on Ezekiel, sermon 15: "What then are the bridal chambers in the holy Church, if not the hearts of those in whom the soul is joined through love to the invisible bridegroom, so that it burns with desire for Him; no longer covets the things of this world; reckons the length of the present life as punishment; hastens to depart, and to rest in the vision of the heavenly bridegroom through the embrace of love? The death therefore by which

such a soul is such that it receives no consolation from the present life, but sighs from the very marrow for the one it loves, burns, pants, is anxious. Even the health of its own body becomes worthless to it, because it is pierced through with the wound of love. Whence in the Canticle it says: 'I am wounded with love.' But it is a bad health of the heart that knows not the pain of this wound; but when the soul has begun to pant for heavenly desire and to feel the wound of love, it becomes healthier from the wound, which previously was sick from health." So too Aponius, Justus of Urgel, Anselm, and others judge that this languor proceeds from an immense desire for eternal life and union with Christ in heaven. Whence it is clear that this languor of the bride was joined with sleep and ecstasy, from what the bridegroom adds: "I adjure you, etc., do not stir up or awaken the beloved."

To this purpose is that saying of St. Jerome, epistle 22 to Eustochium: "Let us also love Christ, and let us always seek His embraces, and every difficulty will seem easy; and wounded by His dart, let us say at every passing moment: 'Woe is me, that my sojourn is prolonged!'" So wounded with charity was St. Augustine, as is evident from the Soliloquies, chapter 1, and Confessions, book IX, chapter 2: "You had pierced our heart," he says, "with Your charity; and we bore Your words transfixed in our inmost parts, and the examples of Your servants, whom You had made from dark to bright, and from dead to living, heaped together in the bosom of our thought, burned and consumed the heavy torpor, lest we sink to the depths, and they kindled us mightily, so that every blast of contradicting tongue from cunning lips could set us more fiercely ablaze, not extinguish us.

Tropologically, Philo of Carpathia and Ambrose in Psalm 118, sermon 5, teach that the Church and the pious soul are wounded with charity when they willingly endure persecutions, beatings, wounds, and martyrdom for love of Christ.

Finally, the Blessed Virgin after Christ's ascension into heaven languished with desire and love for Him, says Rupert, and was thus gradually dissolved by this languor, and at last died without fever or any other disease, as Francis Suarez and other weighty theologians hold. The Blessed Virgin herself revealed this to St. Bridget, book VI: "I prepared myself," says the Mother of God, "for my departure by going around to all the places, according to my custom, in which my Son had suffered: and when one day my soul was suspended in admiration of divine charity, then my soul in that very contemplation was filled with such exultation that it could scarcely contain itself, and in that very contemplation my soul was loosed from my body."

The mystics and contemplatives refer these things to the highest degree of contemplation and, as it were, ecstatic love: for, as Dionysius the Carthusian says, treatise On the Fountain of Light, article 18: "From such an excess of contemplation, and from the rush, ardor, and boiling over of love, there are generated by an overflow

a certain languor, weakness, grief, and emaciation in the sensitive part and in the body, an aversion to bodily food, an inability to use or move the limbs and senses, and a rigidity of the whole body. Nor in these holy acts does the mind notice the passage of time or perceive delays; rather, in them the soul marvels most intensely, and the holy soul cannot marvel enough at the charity, piety, condescension, and munificence of God toward it and in it, with which He so lovingly and intimately, so graciously and generously, reveals Himself to it, communicates, applies, and pours Himself into it." See our Alvarez de Paz at the end of volume III, where he treats fully of contemplation and assigns fifteen of its degrees: the first is the intuition of truth; the second, the withdrawal of the powers to the interior of the soul; the third, spiritual silence; the fourth, quiet; the fifth, union; the sixth, the hearing of God's speech; the seventh, spiritual sleep; the eighth, ecstasy; the ninth, rapture; the tenth, bodily apparition of Christ and the saints; the eleventh, imaginary apparition of Christ and the saints; the twelfth, intellectual vision of God; the thirteenth, vision of God in darkness; the fourteenth, wondrous manifestation of God; the fifteenth, clear and intuitive vision, which St. Augustine, St. Thomas, and some others attribute to St. Paul, when he was caught up to the third heaven, where he heard secret words which it is not lawful for man to speak. So St. Francis, languishing and dying from desire for God and heaven, sang like a nightingale and a swan his swan song: "Bring my soul out of prison: the just await me until You reward me"; and failing with the languor of love and gasping for Christ, he died. Blessed Teresa is likewise recorded to have died of similar languor from intense desire for Christ. O holy! O joyful! O blessed death, which gives life to the dying, beatifies and glorifies the loving!

Wherefore whoever truly loves Christ and languishes with love for Him, let him frequently sigh for Him, and aspire to Him through burning affections of the mind, and continually shoot forth ejaculatory prayers of love, like fiery arrows, together with the bride, toward Him. Again, Richard of St. Victor asserts that the summit and apex of charity is an insatiable or violent love, whose three degrees he assigns: the first is wounding love. The heart is said to be wounded by love when, pierced through by the arrow of love, it intimately burns, glows, pants, groans, and sighs, unable to restrain itself on account of the vehemence of love; whence it also happens that one often grows pale and wastes away with love; the second is called binding love, namely when the soul is so bound by the love of God that it meditates on nothing else, forgets all other things, and in whatever it does, whatever it says, always offers itself to the Lord who is present; for it gazes upon Him with the mind, retains Him in perpetual memory, thinks of Him sleeping and waking. Therefore this binding and most intimate union follows upon the wounding, by which the mind thirsts for God alone, gazes upon Him alone, finds nothing sweet except the one Lord, rests in Him alone; is refreshed by Him alone; if anything else should present itself that does not serve this one

it at once expels it; it crushes and violently drives away all desires, pursuits, and activities that do not lead to attaining the longed-for goal of its desire. But when it is given to enjoy its one beloved, then, believing itself to abound in all goods, it admits nothing else. After this follows the third degree of violent love, which causes languishing: this languor arises when, from this vehemence of love, the mind is caught up into God, who is an abyss of light, so that the human soul at this moment in time, forgetful of all external things, utterly loses knowledge of itself and passes entirely into its God.



Verse 6. His left hand is under my head, and his right hand shall embrace me.

SHALL EMBRACE, that is, "may embrace," as the Syriac translates. For the Hebrews often use the future tense in place of the optative, which they lack. Whence Vatablus translates: "may his left hand be placed under my head, and may his right hand, that of the bridegroom himself, embrace me": for lovers, for example parents with the little children whom they love tenderly, are accustomed to place their left hand under the head, and then to embrace the whole body with their right hand and draw it to their bosom and breast, as if to say: In like manner, let the bridegroom embrace me with his left and right hand, and thus let him bind me most tightly to himself in the circle of his arms, as well as of his love. Whence Symmachus translates: "let his right hand be wrapped around me." He alludes to the dining and wedding couches on which the guests would recline, so that the one in front would place his left hand under the head of the one following, thus receiving him in his bosom, so that he could then embrace him with his right hand if he wished. So St. John at the Last Supper reclined in the bosom of Christ, which was a sign of the greatest love.

The bride, languishing with love and having suffered a fainting spell, as if in ecstasy desires to be supported by the fragrance of flowers and fruits, but not content with these as being of too little power to overcome her languor, she immediately sighs for the beloved, since He alone can cure her languor. She says therefore, as Hortolanus puts it: Alas, I am tottering! My bridegroom, bring help, save me, I beg you! My head is nodding; please, place your left hand under it. My limbs are dissolving with cold; I pray you, embrace me around the middle with your powerful right hand; in your bosom, lest I collapse, cherish me. In you alone I cast myself; in you I place all my faith and hope. You, who alone can, support with your spirit my spirit, broken by the fear of impending evils; strengthen my weak flesh with your immense power, so that my spirit, my soul, and my body may remain whole for you always, and be preserved for you until your return to me.



First Adequate Sense: Concerning Christ and the Church.

You will ask: what do the left hand and the right hand signify? The left hand denotes lesser benefits; the right hand, greater ones. First, then, the left hand denotes the humanity of Christ, the right hand His divinity: for the left is the symbol of weakness and weak humanity; the right, of strength and most mighty divinity. The humanity of Christ supported the head of the Church, that is, Adam, when it raised him and his descendants who had fallen into sin, and restored them to grace and justice. Again, the same supported the head, that is, the faith of the Church, for obtaining the remission of sins, justice, and salvation; for the humanity and passion of Christ conferred all these things: so Origen and St. Bernard, sermon 4 on the Feast of All Saints.

Second, the left hand designates the grace of the present life, the right hand the glory of the future and eternal life, as if to say: May Christ by His grace in this life direct me and advance me to the glory of eternal happiness, so that there the right hand of His divinity may embrace me and grant me the crown of the eternal kingdom. The left hand of the bridegroom, therefore, is placed under the head for merit; the right hand embraces for the crown. So Cassiodorus, Carpathius, Bede, and St. Bernard, sermon 4 on the Vigil of the Nativity of the Lord, where he says thus: "The left hand lifts up, the right hand receives. The left hand heals and justifies; the right hand embraces and beatifies. In his left hand are merits; in his right hand rewards are contained; in the right hand, I say, are delights; in the left are medicines."

Hence again the same St. Bernard here, in sermon 51, taking this verse not in an optative but in an effective sense, explains it thus, as if to say: The left hand of Christ now sustains my head through grace; but His right hand will embrace me in heaven through glory; for the present grace is a certain pledge of heavenly glory, and the merits of this life give a sure hope of future reward: "She does not say," says St. Bernard, "'embraces' but 'will embrace me,' so that you may know that she is so far from ungrateful for the first grace that she has anticipated the second with an act of thanksgiving."

Third, St. Ambrose in Psalm 118, sermon 14, on verse 5, by the left hand understands earthly and temporal goods, and by the right hand, heavenly and eternal: "Both arms of the bridegroom," he says, "are extended toward useful things; yet each hand has something proper to itself. In the right hand is length of life; in the left, riches and glory." Proverbs 3:16: "The left rewards with present things, the right with future ones: the left is under the head of the bride, the right above, which embraces the whole bride. And so the left is, as it were, the support of present rest, and therefore the Son of Man had nowhere to lay His head, because, being rich, He became poor." These are the words of St. Ambrose scattered throughout that passage. So too Bede and St. Thomas, who by the left hand understands the prosperity of this life, and by the right hand eternal life. Where he notes that the head of the bride is sustained by the left hand; yet she is not abandoned by the right, and the left is below the head, the right above; because these lower things ought to be so subject that they do not call us away from eternal things, nor press down the head, but rather lift it up and rouse us to the love of Him who has so generously bestowed them upon us. Thus

and Justus of Urgel, St. Anselm, and St. Gregory, whom hear here: "By the left hand of the bridegroom the present life is designated; by the right hand, eternal life. By the head of the bride, the mind, which governs the soul, is understood. But the left hand of the bridegroom is said to be under the head of the bride, and his right hand will embrace her, because she always places temporal life beneath her mind; but she desires to embrace eternal life in every way. For those things which she sees, she magnanimously tramples underfoot with a lofty mind, and occupies herself with heavenly duties. She tolerates these out of necessity; for those she sighs, bound as if by the right arm of the bridegroom with supreme desire. And when she enters somewhat into them, she rests with delight, and out of love for this rest she utterly spurns worldly tumults. Thus the bridegroom loves her more when she is at rest, and repels all the wicked from disturbing her," saying: "I adjure you, daughters of Jerusalem," etc. Here applies Proverbs 3:16: "Length of days is in her right hand, and in her left hand riches and glory." See the commentary there.

Fourth, the left hand signifies adversity; the right hand, prosperity: the head of the Church consists of bishops and prelates, the body consists of the rest of the faithful. Therefore Christ embraces holy prelates with His left hand, that is, He exercises and perfects them through adversity; but the faithful He embraces with His right hand, that is, He soothes and advances them through prosperity and consolation.

Here is pertinent what Xenophon writes, book VIII of the Cyropaedia, that Cyrus wished that the princes loyal to him should recline at his left, since the left is more exposed to ambush than the right, or rather so that they might be closer to his heart, for the heart inclines to the left: in like manner pastors and prelates are at the heart of Christ, because they are supremely at His heart and in His care, inasmuch as the salvation of the faithful depends on them.

Fifth, the left hand is the old law, because it sustains the head of the Church, since it points to the true Messiah, that is, Christ the Savior, and bears witness to Him; the right hand is the new law, whose grace encompasses and binds the whole Church, so that by its efficacy it may keep and fulfill the whole law: therefore the new law supplements and perfects the old, just as the right hand makes up for and strengthens the weakness of the left, as is clear from Matthew 5 and following. Again, the old law is denoted by the left, because it was a law of fear and punishments; the new, by the right, because it is a law of love and of grace and of eternal glory. So St. Jerome on Zechariah chapter 4, and Eucherius, book II on Genesis.

Finally, the primary bride in the Canticle is the humanity of Christ, which the Word betrothed to Himself as a friend and bride in the incarnation, and embraced with His left and right hand, that is, on every side, as I said in the Prooemium, chapter 8.



Second Partial Sense: Concerning Christ and the Holy Soul.

First, Theodoret, and three anonymous commentators cited by him, and St. Bernard, sermon 51, by the left hand understand the threat of punishment; by the right hand, the promise of the kingdom; for by both Christ draws the soul to Himself and joins it to Himself: "There is a time, however," says St. Bernard, "when our mind is oppressed in a servile manner by fear of punishment; and then the left hand must be said to be not under the head, but over the head: nor can the soul so affected say at all: 'His left hand is under my head.' But if, making progress from this

spirit of servitude she passes into a more worthy disposition of spontaneous obedience, inasmuch as she is now motivated by rewards rather than constrained by punishments; and even more so if she is moved by the love of the good itself: then she will undoubtedly be able to say that his left hand is under my head, inasmuch as she has overcome that servile fear, which is on the left side, with a better and more excellent disposition of soul, and by worthy desires has drawn near even to the right hand itself, in which are all the promises, the Prophet saying to the Lord: 'Delights at Your right hand forevermore,' Psalm 15:11; whence, having conceived a sure hope, she speaks with confidence: 'And his right hand will embrace me';" and then, exulting, she says with the Psalmist, Psalm 4:9: "'In peace in this very thing I will sleep and rest: especially since there is at hand the reason that follows: Because You, O Lord, have singularly established me in hope.'" These are the words of St. Bernard. In the same place he understands more literally by the left and right hand every kind of protection by which God guards and embraces the soul that pants for Him. "Therefore," he says, "He does not endure the distress of His beloved: He is present, for He cannot delay, being summoned by such great desires. And because He had found her, while He was absent, faithful in works and solicitous for gain -- namely in this, that she had ordered flowers and fruits to be gathered for herself -- He has also returned this time with a more generous reward of grace. Finally, with one of His arms He supports the head of her as she lies down, and prepares the other for an embrace, that He may cherish her in His bosom. Happy the soul that reclines upon the breast of Christ and rests between the arms of the Word."

Here is pertinent the Chaldean version: When, he says, the people of the house of Israel walked through the desert, clouds of glory surrounded them from the four winds of the world, so that neither heat, nor sun, nor rain, nor hail should have dominion over them. For the pillar of cloud protecting the Hebrews in the desert was a type of the protection by which the Holy Spirit protects the faithful of Christ in the Church.

Second, Aponius expounds these words in three ways: first, he refers them to the martyrs, whom Christ sustains with His left hand, that is, with the promise of the heavenly kingdom, and embraces and strengthens with His right hand, that is, with His grace and help: "For all torments," he says, "and death itself undertaken for Christ are delights for holy souls in order to acquire eternal joys; where the Church, dissolved in delights, rejoices to be held in the embrace of her beloved Christ, so that she may be worthy to suffer the cruelty of torments for the sake of her Maker.

Second, to the holy soul, as if she herself says: Christ sustains me with the left hand of compunction, lest I turn aside to the left of the flesh and concupiscence; with the right hand of tribulations He contains me, lest I slip to the right of pride. Third, as if to say: The left hand of Christ, that is, the shield of faith, is under my head; His right hand, that is, the sword of prayer, embraces and arms me.

The mystics and contemplatives take this maxim as referring to the highest degree of contemplation, by which the soul is intimately united to God through contemplation of the intellect and through the ardor of the will, and reciprocally clasps and embraces Him, as it were, with these two arms. For then God draws the heart and, caressing it with His arms, as it were, of illumination and enkindling, draws it to a certain higher and purer embrace of love. And as here knowledge is more subtle, so too a nobler affection thrives, which does not cling to divine delights, but, the soul having passed beyond all these, desires to rest in the bare arms of God. By these, the heart is dilated from the greatness of the pleasure, and in a way opens up and gapes with its pores exposed, and is wounded; and sometimes this wound is wont to grow so severe, and the impulse of love to increase so much, that the human heart cannot equal such growth, and succumbs to it in a most blessed death -- a kind of death that befell some of the most blessed: the Mother of God, St. Teresa, and certain others.



Third Principal Sense: Concerning Christ and the Blessed Virgin.

First, Rupert by the left hand understands the consolations that God granted to the Blessed Virgin in this life; such as seeing the Holy Spirit descend upon herself and the apostles, the Gospel preached throughout the whole world, the nations converted to Christ, etc. "And his right hand will embrace me," that is, the glory of the Father, in which He Himself is, will entirely surround and fill me, when He shall have led me out of and taken me from this present world: that right hand, namely, which the Psalmist intimates, saying: "Delights at Your right hand forevermore," Psalm 15:11.

Second, William the Little, and following him Delrio, by the left hand understand the bitterness of Christ's passion, by the head the mind of Mary, and by the right hand the joy of the resurrection. She therefore said: "I languish with love," because in the passion this languor of the mother openly manifested itself. She sees, he says, with a mind divinely illumined, how usefully and salutarily her most sweet Son dies; how brief will be the delay He makes in death, and how gloriously He will triumph after a little while. And behold, on account of this: "His left hand is under my head"; for it does not overpower my head, so that reason should yield to emotion, and I should mourn my Son as one about to descend into corruption, not as one having the power to lay down His life and take it up again. I am most certain that His right hand will embrace me, that the glory of His resurrection will quickly gladden me; it will not merely touch but embrace, not as the passion grieved for a short time, so also the resurrection

will gladden merely in passing and for an hour; but, having rent the sackcloth of my grief, it will surround me with perpetual joy. For His brief death, brief mourning for me; but because, rising from the dead, He now dies no more, the maternal charity in me will enjoy immortal joy.



The Voice of the Bridegroom.



Verse 7. I adjure you, daughters of Jerusalem, by the gazelles and deer of the fields, do not stir up or awaken the beloved until she herself wills.

For "beloved," the Hebrew has אהבה (ahava), which signifies both "beloved" and "love"; whence Vatablus translates: "do not awaken love," that is, the bride who loves and is loved supremely; for the abstract is used for the concrete by epistasis to signify the vehemence of love in the bride, which is so great that she seems to be not so much one loving and loved, but rather pure love itself. Whence the Syriac for "beloved" translates "the essence of love," or "the very being of love"; the Arabic, "love."

The bride, languishing with love, fell into a sleep and a fainting of the soul, wholly carried away into desire for the bridegroom; therefore, carried by the young maidens to a little bed, she fell asleep in it. The bridegroom therefore adjures her companions not to awaken her from this holy and sweet sleep, but to allow her to rest in it until she awakens of her own accord, by which adjuration he shows how pleasing this sleep of love is to him. For the languor of love is a sweet sleep of love; therefore she remained in this bed of sleep, and did and said all things that follow to the end of this chapter; for in the following chapter, namely chapter 3, verse 1, she herself says: "In my little bed through the nights I sought him whom my soul loves." So Origen, Aponius, and others. The Septuagint translates: "I adjured you by the powers and strengths of the field, if you should stir up and re-awaken (Ambrose, on Psalm 118, sermon 3: 'raise up and stir up'; the Scholiast: 'awaken from sleep') love until she wills." By "powers," whether potencies and strengths, or "fortitudes of the field," understand plants, trees, and shrubs, and whatever is beautiful and excellent in the field.

The Chaldean, in his customary way referring these things to Moses and the Hebrews journeying to Canaan, translates thus: "After these things it was said to Moses in prophecy from the face of the Lord, that he should send messengers to explore the land; and when they returned from exploring, they disparaged the land of Israel, and they tarried forty years in the desert. Moses opened his mouth and spoke thus: I adjure you, congregation of Israel, by the Lord of hosts and by the strengths of the land of Israel, do not presume to ascend to the land of Canaan until there is a will from the face of the Lord, and the whole generation of warriors is consumed and they die from the midst of the camp; just as your brothers, the sons of Ephraim, acted presumptuously, who went out of Egypt thirty years before the appointed end had come, and fell into the hand of the Philistines who dwelt in Gath, and they killed them: but wait until the time of forty years, and afterward your sons shall enter and possess it."



First Adequate Sense: Concerning Christ and the Church.

The bridegroom adjures, that is, solemnly charges with a threat or imprecation -- namely Christ -- the daughters of Jerusalem, that is, the Jews, scribes, and leaders (whence in Hebrew for "you" it is אתכם, etchem, masculine, as if to say: You, O citizens of Jerusalem, you, O Jews), not to disturb the faith, peace, and progress of the Church arising in Judea and fervent in faith, as if to say: Let it suffice you that you raged against me as you pleased. I do not yet permit you to rage against my most sweet bride, whom I have received into my faith and protection, and whom I have commanded to be at ease in her soul. Behold, she prays at home, surrounded by the guard of angels: by these holy minds I charge you solemnly not to trouble her as she prays, nor to make a disturbance to one sleeping peacefully in confidence of my faith and promises, or to cause any difficulty, unless you wish to provoke the heavenly armies, by whom you would pay the penalties of your crimes. For they see more keenly than the gazelles themselves, and perceive your plans however secret they may be. Far swifter than gazelles and deer, they rush to their clients' aid most speedily and bring help. All are ministering spirits, sent by me for the guardianship and service of my Church, for the sake of those who shall inherit salvation, Hebrews 1:14. For just as I once expelled the Canaanites from Judea through angels for your benefit, so I will likewise expel you from it through them for the benefit of my Church, if you resist her, that is, her apostles and faithful Christians. Therefore let my Church take her just sleep of peace and devotion, and rest as long as she wills, obtain the kingdom of heaven, and reign therein peacefully. So Hortolanus, Titelmann, and others.

Again, you may apply this maxim to the apostles sitting in Zion after the ascension of Christ, devoted to silence and prayer until the coming of the Holy Spirit at Pentecost, filled with whom, voluntarily breaking their silence, they began to publicly proclaim the mighty works of God and Christ, and this at the command of Christ: "Sit," He says, "in the city until you are clothed with power from on high," Luke 24:49. Therefore Christ forbids anyone from disturbing the quiet of the apostles until the coming of the Holy Spirit.

Moreover, Christ properly warns the daughters of Jerusalem, that is, individual faithful, especially the more imperfect and frivolous, not to disturb the peace of the Church with unbecoming behavior, scandals, schism, or tumult, until she herself wills, that is, perpetually -- for she will always will peace. So Delrio.

Furthermore, take the gazelles and deer of the fields literally as they sound: for this is a hunter's oath, by which the bridegroom, as a rural and countryside shepherd, adjures the hunters by the deer and gazelles which they themselves hunt in the fields and forests, after the manner of the daughters, that is, the maidens of Tyre, whose neighbors the Jews are, who devoted themselves to hunting, according to that verse of Virgil, Aeneid 1:

It is the custom of Tyrian maidens to carry the quiver.

Such was Diana. For we are accustomed to swear by the things most dear to us, and for hunters, deer are most dear, Genesis 49:21. Hence the Septuagint translates: "by the powers and strengths, or fortitudes, of the field," that is, by everything that is powerful or strong in the fields and forests, or by all the fruitfulness of the fields and whatever is born or nourished from them, or by everything that is dear and pleasant to you (for this is what the Hebrew צבי, tsevi, means) in the field, as if to say: If you violate this execratory adjuration of mine, O Jews, by persecuting the Church and faithful Christians, it will happen that your deer will perish, your gazelles will be barren, your fields will likewise turn to stone and become barren, and what you have sown, Titus and the Romans will reap; and finally your entire region will be devastated and overthrown, as indeed happened.

Mystically, by deer and gazelles understand either the angels, who like fawns run with wondrous speed through the fields of the world and through every corner of the Church, for the service of the faithful and the salvation of the elect, and who dwell on the mountains, that is, in the heavens, and like gazelles see most keenly all things that are done in the Church and provide for the faithful all things opportune for salvation: so Origen, Philo of Carpathia, Gregory of Nyssa, and others. Or the prophets and patriarchs, on account of the eminence of their knowledge and the loftiness of their conduct, by which like deer they ascended with the Blessed Virgin the mountains of the virtues: so Theodoret and Rupert. Or the apostles and doctors, who teach heavenly things and strive to send men to heaven: so Aponius. Or "holy souls stripped of their bodies," says St. Bernard, "on account of their exceedingly keen sight and the swiftness of their leaping": for with their minds they leap to the mountains of the heavens and the hills of eternity: so Rupert. Moreover, St. Anselm explains it thus, as if to say: If you wish to have the natures of the gazelle and deer that the saints have, I adjure you not to sin, and not by your disobedience to disturb the soul that is languishing with love and persisting in contemplation from that quiet. He then extensively describes the nature and qualities of the gazelle, and applies them to the saints and to contemplatives.



Second Partial Sense: Concerning Christ and the Holy Soul.

Christ adjures all, first, not to hinder or disturb in any way by words or deeds the quiet, pursuit of virtue, and progress of the holy soul, as it strives toward the heavenly Jerusalem as its citizen and daughter, but that each should rejoice in the progress of another as if it were his own, says Aponius. Justus of Urgel adds that we are here taught that good works ought to be voluntary, not compelled: "For then," he says, "the beloved is not stirred up until she herself wills, when the vows of the saints are offered to the Lord with a spontaneous will."

Second, the sleep of the soul is the forgetfulness of human affairs, so that it may attend wholly to God and heaven, such as anchorites, monks, and religious practice: for, as St. Basil says, interrogation 6, in the Rules discussed at greater length: "Self-denial is nothing other than the supreme forgetfulness of all things of the former life, and a withdrawal from one's own will." God loves this kind of sleep greatly, and commands others with a severe warning not to disturb it for any reason whatever. If by deer you understand angels, it is a pious thought, says Sanchez, which meditates that by this adjuration it is asked of the maidens not to cause any trouble to the angels who with great zeal, and perhaps with prolonged effort, have led the bride so that she may rest in the bosom of the bridegroom: and not to deprive them of both a great pleasure and the fruit of their labor. Let those who are a scandal to others see here how gravely they provoke and offend God, from whose embrace the bride is torn away, and the angels, by whose effort it was also achieved that, forgetting all others, she might love and care for the one bridegroom alone.

Third, the sleep of the soul is prayer, meditation, contemplation, ecstasy. Therefore Christ forbids that his Martha, busy with activity, should call his Magdalene away from this sleep of piety as though she were idle. Whence John the Carmelite explains it thus, as if to say: "I charge you solemnly, daughters of the Church, by myself, who am like gazelles and deer, not to dare to awaken the soul which I am catching up to myself in ecstasy or in any life-giving sleep, for the purpose of caring for the salvation of others, until, at my command, she herself wills." So Cassiodorus, Bede, Anselm, and St. Gregory, whom hear: "Deer and does are held to be clean animals. What then do we understand by deer and gazelles, if not faith, hope, and charity? For while we keep these clean for ourselves, through them we ascend the lofty mountains of contemplation. But the holy soul of the bride of Christ desires to rest from all the disturbances of the world; she desires to sleep in holy leisure in the bosom of the bridegroom, with earthly desires lulled to sleep, so that she even sometimes grows weary of necessary conversations, and rejoices only in the conversation of the bridegroom alone, the more quietly, the more serenely. But those who are carnal in the Church sometimes importune her as she sleeps, wishing to entangle her in the business of the world, because they consider her life useless, seeing that she abstains from their cares." And after some further words: "These are forbidden under the weight of an adjuration from awakening the beloved, lest they, that is, should disturb the mind which girds itself to attend to God and strives to adhere only to spiritual pursuits in the heavenly Jerusalem, as its citizen

and daughter, should hinder or disturb her in any way by words or deeds, but let each rejoice in the progress of another as in his own, says Aponius. And yet not all care for neighbor is forbidden to her: because indeed every perfect soul must discern both when to devote itself to heavenly contemplation and when to serve the needs of neighbors. This permission to attend to God the bride most willingly receives, and immediately embraces the word of the bridegroom and says: 'The voice of my beloved,' etc. And St. Bernard, sermon 51: 'Great,' he says, 'and stupendous is the condescension that He makes the contemplating soul rest in His bosom, and moreover guards her from troublesome cares, and protects her from the restlessness of activities and the annoyances of business, and does not permit her to be awakened at all, except at His own will.' He continues at length, sermon 51: 'Let my soul die the death (of the just, as Balaam said, Numbers 23:10), even if one may say, of the angels, so that, surpassing the memory of present things, it may strip itself not only of the desires for inferior and bodily things, but even of their likenesses, and may have a pure conversation with those with whom there is a likeness of purity. Such an excess, I think, is called contemplation, either solely or especially. For not to be held by the desires for things while living is of human virtue; but not to be involved with the likenesses of bodies while contemplating is of angelic purity.' And after some further words: 'You err if you think you can find this side of it the place of rest, the secret of solitude, the serenity of light, the dwelling of peace; but give me one who has arrived there, and I unhesitatingly confess that he is at rest, who may rightly say: Return, my soul, to your rest, for the Lord has been bountiful to you,' Psalm 114:7.

Moreover, the Septuagint translates: "I adjured you, daughters of Jerusalem, by the powers (others, by the armies) and by the strengths of the field, if you should stir up and re-awaken her love, until she wills," as if these were the words not of the bridegroom, but of the bride, by which she adjures the young maidens to stir up her love and not to let it sleep or grow sluggish until he himself wills, that is, so that she may subject her charity to the will of the bridegroom. The bridegroom desires to be loved by all; for He came to cast fire upon the earth, and what does He will but that it be kindled? Luke 12:49. So Origen, Theodoret, and three Fathers. But this interpretation is at odds with the Vulgate as well as with the Hebrew, in which it is clear that these are the words of the bridegroom about the bride: תחפץ (technais), meaning "she will will," which is feminine.

Wherefore, the exposition of Psellus, who followed the Septuagint, also corresponds less with the Hebrew and the Vulgate; he holds that here the holy soul begs help from gazelles, that is, from the angels, so that it may attain salvation and the perfection of charity (which is the sole will of God); and that of Gregory of Nyssa, homily 4, who thinks it is signified here that in the pursuit of charity we ought to imitate the angels until the will of God, which is that all men be saved, is fulfilled. And St. Augustine (or whoever is the author) in the Speculum, chapter 3, volume III, who holds that here the Church stirs up the faithful to martyrdom, which is the summit of charity, to which Christ wishes to advance them. And of three anonymous commentators cited by Theodoret, who hold that here the wise soul exhorts the weaker ones to bear Christ in mind for so long, until He Himself deigns to grant them the clear vision of Himself. And of St. Ambrose in Psalm 118, sermon 5, who thinks it is said here that Christ was raised into the light through the incarnation, and raised again through the resurrection: whence by the gazelles and deer he understands Christ Himself: "Or," he says, "Christ is stirred up in those who first come to faith; He is re-awakened in those who, after having come, fell asleep. Christ therefore sleeps in the negligent; He is stirred up in the saints."

The mystics and contemplatives refer these words to the prayer which they call "of quiet," because in it all the faculties of the soul are at rest: in which, says Blessed Teresa, the soul in a certain wondrous manner understands that God is now near and, as it were, contiguous to it, so that with slight effort it could attain divine union. The prayer of quiet, therefore, is that by which the mind sleeps, as it were, in God, with the point of the will alone operating almost imperceptibly in the one who loves, just as a half-sleeping infant sucks the breast of its mother, and if it is removed, it wakes up and cries, and by its crying shows how great a good it has lost, which while sleeping it seemed not to appreciate or feel. For the whole soul enters into itself and gathers itself around God, so that it seems neither to feel nor to hear, and to be asleep and half-dead, until it returns to itself; then, having experienced it, it perceives how great a good it has lost. In this prayer, therefore, the soul's own mind and will, as it were, sleep and die, and pass into the divine, and are moved and directed by it, just as one who sails is moved not by himself (because he rests and even sleeps) but by the ship, as it were, resting while being carried to his homeland and desired port. Such a one is therefore like a child sleeping



Second Part of the Canticle, or Second Act of the Drama,

In Which the Adolescence and Growth of the Church Is Described, Up to Chapter III Verse 6, Just as the Infancy of the Church Was Described from Chapter I to This Point.

This adolescence of the Church was after Pentecost, when the apostles, having received the Holy Spirit, set out to the nations and everywhere founded churches. See what was said in the Prooemium, chapter 3.



The Voice of the Bridegroom.



Verse 8. The voice of my beloved! Behold, he comes leaping upon the mountains, bounding over the hills. Verse 9. My beloved is like a gazelle, or a young deer: behold, he stands behind our wall, looking through the windows, peering through the lattices.

THE VOICE OF MY BELOVED! BEHOLD, HE COMES LEAPING UPON THE MOUNTAINS, BOUNDING OVER THE HILLS. The Hebrew מקפץ (mekappets) means "contracting himself over the hills": for those who wish to leap strongly and far contract their limbs and strength so as to leap more powerfully. Vatablus translates: "running swiftly over the hills."

MY BELOVED IS LIKE A GAZELLE, OR A YOUNG DEER. The Chaldean in his customary way refers these words to the liberation of the Hebrews from Egypt: "When," he says, "the people of the house of Israel dwelt in Egypt, their cry ascended to the high heavens; then the glory of the Lord was revealed to Moses on Mount Horeb, and He sent him to Egypt to redeem them and lead them out from the oppression of subjection to the Egyptians: and the appointed time was shortened on account of the merits of the fathers, who are compared to mountains, and He reduced the time of servitude by one hundred and ninety years on account of the justice of the mothers, who are compared to hills, verse 9. The certain one of Israel said: In the time when the glory of the Lord was revealed in Egypt on the night of the Passover, and He slew every firstborn, He ascended upon the swiftest lightning, and ran like a gazelle and like a young deer, and protected our houses."



First Adequate Sense: Concerning Christ and the Church.

The bride, carried to her little bed in her languor of love and falling asleep there, heard indistinctly and faintly the voice of the bridegroom coming and leaping over the mountains, that he might hasten to the bride languishing with love; therefore this voice of his was sent from afar, and hence was faint and soft, as St. Ambrose teaches, sermon 6 on Psalm 118, verse 1. Whether this was the voice of the bridegroom commanding the young maidens to be silent, lest they awaken the bride with any noise, as St. Gregory and St. Bernard hold. Or some other voice, as Origen holds. Whence, recognizing by the indication of love the voice of her beloved, the bride exulting exclaims: Behold, my beloved is here! For this is the voice of my beloved that I hear, who, as I see, bears the greatest care for me and does nothing else but to foster my love,

my tranquility, peace, and every good, and to promote them: therefore, like a fawn and gazelle, he most swiftly leaps over mountains and hills to be present to me and come to my aid. So John the Carmelite: "The voice of my beloved," he says, "which alone could do this, sounded with its divine power and awakened me."

This maxim can be expounded in three ways. First, concerning the incarnation of Christ, as if to say: I, the Christian Church, now arising at the birth of Christ in the Blessed Virgin, St. Joseph, the apostles and disciples, languishing with love for Christ and sighing that He Himself should redeem the human race from sin and death, I now begin to hear His voice both preaching in His own person and through John the Baptist, as three Fathers cited by Theodoret hold: for John's voice was the voice of Christ; whence he himself says: "The voice of one crying (namely Christ) in the wilderness: Prepare the way of the Lord," Isaiah 40:3 and Matthew 3:3. Behold, therefore, the Son of God comes in the flesh to redeem me and betroth me to Himself: "Leaping upon the mountains, bounding over the hills." By the mountains and hills understand all the orders of angels, which Christ, leaping from heaven to earth, leaped over and placed Himself beneath them all, being made man, according to that verse of David: "You made him a little less than the angels," Psalm 8:6, and Hebrews 2:7; and as St. Bernard says, sermon 55: "As a fawn indeed the child appeared, who was born for us." So too Cassiodorus and Bede: Christ, they say, is a fawn, because He was made the most humble among men, and as Isaiah says, chapter 53:3, the lowest of men. St. Anselm adds that Christ is a fawn because He is weighed down by no mass of flesh and is adorned with all virtues, just as a fawn is distinguished by spots. He is also called a gazelle, says Justus of Urgel, on account of the likeness of sinful flesh that He assumed. Or by the mountains and hills understand the holy patriarchs and prophets: because through the midst of very many generations, says Titelmann, after the long succession of preceding Fathers, at last born of a virgin He appeared to the world. For He leaped over, as it were, as many mountains and hills as the diverse generations of preceding Fathers that came before Him, from whom He proceeded according to the flesh. He leaped, namely, from that lofty mountain, the father of our faith Abraham, to his son Isaac, from him to his son Jacob, and thence to others, and as if by individual leaps He drew nearer to our mortality: at last He appeared manifest in our mortal flesh. The principal leap, therefore, which is mentioned here, is that wondrous descent of God to men --

See Rupert, who applies all these things to the silence, contemplation, and ecstasy of the Blessed Virgin. Again, apply these to her confidence and resignation to the providence of God, by which, knowing herself to be supremely at the heart and in the care of God and Christ her Son, she rested and slept securely between His arms, as in His bosom, both during the passion and cross of Christ, and during the persecution of the apostles and the Church after Christ's death by the Jews, and in all doubts and adversities.

Christ therefore, like lightning, passing over the mountains — that is, the angels — and the hills — that is, the patriarchs — and all the generations of the Fathers, says St. Bernard, Sermon 54, leaped down into the most pure womb of the Virgin, and into the manger. From there He leaped into Egypt, says Gregory of Nazianzus; and returning thence, He leaped onto the cross; from the cross and the tomb He leaped back into heaven. Hear St. Ambrose on Psalm CXVIII, Sermon 6, verse 1, who thus introduces the bride speaking: "I desire charity to be aroused in me; I consider myself wounded by charity, and charity itself hastens all the more to me. I said: Come! He leaps and bounds. I ask Him to come with grace; He works increases of graces; and as He comes, He brings with Him increases of grace; and by coming He acquires, because He Himself also studies to please His beloved. He leaps over the heights to ascend to the bride: for the bride's chamber is the tribunal of Christ. He leaps over the Church, He bounds over the Synagogue. He leaps over the gentiles, He bounds over the Jews. Let us behold Him leaping. He leaps from heaven into the Virgin, from the womb into the manger, from the manger into the Jordan, from the Jordan to the cross, from the cross into the tomb, from the tomb into heaven." And after many things that he interposes: "He leaps over the Church, which is the house of bread, because He strengthens the hearts of the faithful. Fittingly like a young doe, because the gazelle feeds on the heights. She is called Dorcas from derkein, 'to see,' for the vision of gazelles is sharper. What is more fitting for Christ, who saw the Father, whom no one has seen? Or if anyone has seen in Christ, the Son Himself revealed. Fittingly like a young stag, as a son in whom the force of His father's nature has grown strong, so that hidden things do not escape Him, serpents flee, and poisons do not harm."

Christ therefore leaped down from heaven to the ground and into the mire, and from the mire leaped back into heaven. So Cassiodorus, St. Gregory, Bede, and others.

Second, it can be explained of the sending of the Holy Spirit at Pentecost, as if to say: The apostles and faithful, after Christ's ascension into heaven, shut up in Zion for fear of the Jews and devoting themselves to prayer and contemplation, on the day of Pentecost perceived the help and voice of Christ coming, when He sent upon them the Holy Spirit. For then "suddenly there came a sound from heaven, as of a mighty rushing wind, and it filled the whole house where they were sitting. And there appeared to them divided tongues as of fire, and it sat upon each of them: and they were all filled with the Holy Spirit, and began to speak in various tongues, as the Holy Spirit gave them utterance," Acts II, 2. Wherefore, armed with this Spirit, they annulled and overcame the threats of the Jews and the chief priests, and indeed subjected all nations to Christ.

Moreover, with the Holy Spirit, the Son Himself descended, together with the Father, upon the apostles: for the three Persons are consubstantial with one another, and what one works outwardly, the other two also work. Whence Christ, about to go into heaven, promised the apostles, saying, John XIV, 18: "I will not leave you orphans: I will come to you" — namely with the Holy Spirit at Pentecost, say Rupert and St. Cyril, Book IX on John, chapter XLV. Finally, the Holy Spirit was, as it were, the voice of Christ, which through the mouths of the apostles preached and propagated the faith of Christ throughout the whole world; whence Christ says of Him: "He will glorify Me, because He will take from what is mine and will announce it to you," John XVI, 14.

Finally, the Holy Spirit made the apostles leap over the mountains and hills — that is, over all the turnings of their journeys, all difficulties, all persecutions and tribulations, all impediments to the Gospel — so that they might spread the faith of Christ and the Church throughout the whole world. Whence St. Gregory here says that Christ is like a gazelle leaping upon the mountains and bounding over the hills, because by the patience of His work He transcended all the saints, when He raised Himself from death, sent the Holy Spirit upon the apostles, and converted the nations to Himself. Gregory of Nyssa says Christ leaped over the mountains because He subjected the demons to Himself. Origen says it was because He subjected all the kingdoms of the world and all kings, however exalted, to His faith. Theodoret says it was because He overturned the altars and temples of idols which had been erected on the mountains. Whence Symmachus translates: ascending against the mountains, leaping against the hills. Finally, Solomon up to this point has described the infancy of the Church, but here he depicts its adolescence and growth up to chapter III, 6, as I said in the Prooemium: and this began at Pentecost, and was thereafter further increased.

Third, Christ leaps over the mountains and hills when, in any persecution and adversity of the Church, He is most swiftly present from heaven like lightning, extends counsel and help, and causes her to overcome and transcend all things, in accordance with that promise and oracle of Christ: "You are Peter, and upon this rock I will build My Church, and the gates of hell shall not prevail against it," Matthew XVI, 18. And: "I am with him in tribulation: I will deliver him and glorify him," Psalm XC, 15.



Second Partial Sense: On Christ and the Holy Soul.

Christ through holy inspirations leaps into the soul; the mountains and hills are the faculties of the soul elevated by God's grace and aspiring to heavenly things. First, therefore, Christ leaps into the intellect, when like a sun He sends into it rays of heavenly light, so that it may see how great a good, how useful, how beautiful, how delightful is the work of virtue — for example, of charity, religion, contempt of the world, martyrdom, chastity, patience, humility, etc. Second, from the intellect He leaps into the will, inspiring in it the spurs of warmth — that is, the impulses of holy love — by which it may love and ardently desire the work of virtue. Third, He leaps into the imagination and the sensitive appetite, sending into it spiritual joy, so that it may not resist the intellect and the will, but rather comply with them.

and drives it to embrace this work. Fourth, He leaps into the hands and feet and all the senses and members, when He impels them to carry out in deed the good work conceived in the mind, however difficult and arduous, according to that word of Isaiah, chapter XL, 31: "Those who hope in the Lord shall renew their strength; they shall take wings like eagles; they shall run and not grow weary; they shall walk and not faint" — generously and eagerly overcoming and transcending all mountains and hills, that is, all difficulties and impediments. Hear St. Ambrose on Psalm CXVIII, verse 6, Sermon 6: "He exulted as a giant to run the course. His going forth is from the height of heaven, and His circuit even to the height thereof: nor is there anyone who can hide himself from His heat. Therefore He leaps now also, and now He runs from the heart of the Father over His saints, from east to west, from north to south. He it is who ascends above the sunset, He above the heavens of heavens to the east. He ascends above the mountains, He above the hills. Would that I, wretched as I am, might say — let my soul say: Behold, He comes, and He comes not upon earthly things, not upon the valleys, but He comes leaping upon the mountains. For God is the God of mountains. Where then does He leap? He leaps upon the mountains. If you are a mountain, He leaps upon you. He leaps upon Isaiah, He leaps upon Jeremiah, He leaps upon Peter, John, James. Mountains are round about Him. If you cannot be a mountain, nor have the strength, be at least a hill, so that Christ may ascend upon you, and if He bounds over, let Him bound, so that the shadow of His passing may guard you."

Therefore Christ, leaping into the soul, "is like a gazelle and a young stag." First, on account of His swiftness, which He likewise communicates to the soul, when He makes it swift in carrying out its pious resolution. Second, because like a gazelle He has the keenest sight, with which He surveys all things, provides all things beneficial for the soul, removes harmful things, and communicates the same ability to the soul itself, so that it may first thoroughly foresee and consider all that must be done. So Theodoret and St. Bernard, Sermon 54. For gazelles have the keenest eyes: whence in Greek they are called dorkades from derkein, that is, "to see."

Third, because just as deer with their breath draw serpents from their dens and devour them — whence they are called elaphos from elain ophin, that is, "from extracting the serpent" — so likewise Christ manifests, crushes, dispels, and destroys all temptations of the flesh, the world, and the devil which the enemy suggests to the soul. So Philo of Carpathia. Fourth, Christ the Judge will be like a gazelle, because with the keenest sight He will see and judge all the hidden words, thoughts, and deeds of men. Whence St. Bernard, Sermon 55: "But you who desire the coming of the Savior, fear the scrutiny of the Judge; fear the eyes of the gazelle; fear Him who says through the Prophet: And it shall be in that time: I will search Jerusalem with lamps, Zephaniah I, 12. He has keen sight: His eye will leave nothing unsearched. He will search the reins and hearts, and the very thought of man shall give praise to Him, Psalm V, verse 10. What kind of column in Babylon, if scrutiny remains for Jerusalem?" And after some passages: "It is greatly to be feared that, when it comes to this, under so subtle an examination many of our acts of justice (as they are considered) may appear to be sins. There is, however, one thing: if we judge ourselves, we shall not be judged, I Corinthians XI, 32. Good judgment, which withdraws and hides me from that strict and divine judgment. I utterly dread falling into the hands of the living God." Hebrews chapter X, 31.

Fifth, Origen says: Christ and the saints are gazelles in contemplation; deer in action, by which they kill serpents — that is, they mortify passions and vices. Physicians assert, he says, that there is a certain humor within the internal organs of the gazelle which dispels dimness of the eyes and sharpens even the dullest sight. Fittingly Christ is compared to it, because He not only sees the Father Himself, but also causes Him to be seen by others whose sight He has cured.

Hear St. Gregory, Homily 29 on the Gospel: "Behold, He comes leaping upon the mountains — for in coming for our redemption, He made certain leaps, so to speak. Do you wish, dearest brothers, to recognize His leaps? From heaven He came into the womb; from the womb He came into the manger; from the manger He came to the cross; from the cross He came into the tomb; from the tomb He returned to heaven. Behold, so that He might make us run after Him, the Truth manifested in the flesh gave us certain leaps to follow. Because He exulted as a giant to run His course, that we might say to Him from the heart: Draw us after You: we will run in the fragrance of Your ointments. Therefore, dearest brothers, we must follow with our heart to where we believe He has ascended in body. Let us flee earthly desires; let nothing in lowly things delight us any longer, we who have our Father in heaven."

Morally, from this Aponius concludes that a pious soul in times of tranquility should always keep the ear of the heart raised and attentive, so that it may carefully receive the voice of Christ, whether speaking through preachers or through Himself inspiring good desires in the mind, and therefore devote itself to prayer, to obtain the grace by which to carry these out and put them into practice. For, as Gregory of Nyssa says, this voice and inspiration of Christ does not stand still or remain, but like a young stag leaps over and passes by.



Third Principal Sense: On Christ and the Blessed Virgin.

Christ, bounding over the mountains and hills of the patriarchs, leaped into the womb of the Virgin and from her took on flesh, when "the Word was made flesh," as I have already said. Whence He Himself says: "Before the hills I was brought forth," Proverbs VIII, 25. In this matter He outran in speed the gazelles — that is, the angels — and even Gabriel the messenger himself, as the same archangel testified, says St. Bernard, Sermon 54, when he said: "Hail, full of grace, the Lord is with you. What? He whom you just left in heaven, you find in the womb? He has leaped — not merely flown, but flown over and beyond the wings of the winds. You are surpassed, O Archangel; He who sent you has leaped past you." The same St. Bernard, Sermon 4 On the Ascension, teaches that Christ leaped upon various mountains of virtues. He went, he says, from virtue to virtue, that the God of gods might be seen in Zion: thus on Mount Tabor He was transfigured; on a mountain He chose the apostles and promulgated the Gospel; on a mountain He spent the night in prayer; on Mount Calvary He was crucified; from the Mount of Olives He ascended into heaven; upon Mount Zion He sent the Holy Spirit. Again, Christ caused the Blessed Virgin to leap in the mountains, when He continually impelled her to lofty acts of virtue, and especially when He urged her to go into the hill country to greet Elizabeth.

Tropologically, St. Bernard, Sermon 54: Christ, he says, leaps upon the mountains — that is, upon the humble; for humility alone exalts, humility alone is a mountain and true loftiness. He bounds over the hills — that is, over the proud, whom pride has made hills, but not mountains: "Because God resists the proud, but gives grace to the humble," I Peter, chapter V, verse 5.

John the Carmelite takes it differently: Christ, he says, leaps upon the mountains when He visits those who are greater in charity; He bounds over the hills — that is, those not so sublime — and does not bestow the same delight upon them, but as it were passes them by. So also St. Bernard, in the passage already cited, and Cassiodorus, Bede, Origen, and St. Ambrose, in the book On Isaac and the Soul, chapter IV: "Upon souls of greater grace He leaps," he says; "those of lesser grace He bounds over, etc., who with weak hearts cannot receive His power." And St. Anselm: "Leaping upon the mountains — that is," he says, "setting His feet and dwelling in the perfect, and also making them leap, as He did Paul, whom from a persecutor He quickly made the greatest preacher. Bounding also over the hills, inferior to the mountains, in which, although God does not leap as in the perfect, He nonetheless bounds over them; because He shows them a certain knowledge of His mysteries, though not so full."

Again, Origen says that Christ leaps upon the mountains — that is, upon the eminent teachers and saints — when in them, through the abundance of doctrine, He becomes "a fountain of water springing up to eternal life," John chapter IV, 14. And Cassiodorus: "He is said to make His leaps upon these mountains and to bound over these hills, because the Lord is accustomed to illuminate the hearts of the sublime with the frequent grace of His visitation; and it is beautifully said that He does not remain upon these hills, but leaps, or bounds over them; because the sweetness of interior contemplation, however lofty it is on account of the knowledge of heavenly things, is equally brief and rare on account of the heaviness of minds still held down by the weight of the flesh."

Symbolically, Origen takes the mountains to mean the New Testament, the hills the Old: for in the reading of Sacred Scripture and its meditation Christ is found, and He leaps into minds. Hence Philo of Carpathia says Christ leaped over the prophets and bounded over the apostles; St. Bernard, however, says He leaped upon the mountains — that is, among the angels, patriarchs, and prophets — and upon the hills, when He appeared to some from among the people.

Anagogically, Justus of Urgel takes the voice of the beloved to mean the trumpet of the archangel, who at the end of the world will cry out: "Arise, you dead, and come to judgment." Whence Aponius says: Christ is like a gazelle, which has whiteness on its hind parts, because in the future age He will display His presence. And St. Bernard, Sermon 55: Christ, he says, is like a young stag and a gazelle on account of His mercy toward the elect and His judgment upon the reprobate: for the young stag signifies the desire of one leaping to the heights; the gazelle, judgment.

Morally, let Christians learn here from Christ to ascend like gazelles to the mountains of prayer and all virtues, and to be swift, cheerful, and agile for every act of beneficence and every good work: for, as St. Ambrose says: "The grace of the Holy Spirit knows no slow undertakings;" for He is a consuming fire, "who (therefore) makes His angels spirits, and His ministers a flame of fire," Hebrews chapter I, verse 7. Truly Ecclesiasticus, chapter XXXI, verse 27: "In all your works be swift, and no infirmity shall come to you." See what was said there.



Verse 9: Behold, He Stands Behind Our Wall, Looking Through the Windows, Gazing Through the Lattice.

For "looking," the Hebrew is maschgiach, that is, gazing intently and with attentive observation — that is, watching, carefully observing all the gestures, actions, and words of the bride, and this studiously and exactly. The Hebrew metsits means "blossoming," or bursting forth and shining like a flower, and showing itself slightly and offering itself to view "through the lattice." Fittingly the beautiful head, face, and eyes of the bridegroom are compared to a flower; because the head is adorned with hair as if with flowers, the face is rose-colored, and the eyes shine in their orbits like flowers in their calyx. For just as flowers, says Luysius, when they first burst forth appear more joyful and brilliant to us than when they have unfolded their circle of petals, and do not then appear entire but only show the tips of their buds — so the bridegroom, more beautiful than any flower and every rose, seemed to have put his head in the window and opened his rose-colored mouth.

The Septuagint translates: ekkoptōn dia tōn diktyōn, that is, "gazing through the nets" — that is, through latticed windows, or through the lattice. St. Ambrose, Sermon 6 on Psalm CXVIII, reads: "appearing above the nets." St. Jerome, Book III on Isaiah, chapter XII: "appearing through the nets." It signifies that the bridegroom, hastening to the bride, gazed clearly at her through the cracks and lattice of the house, but was not seen by her — indeed he offered himself to be viewed by her only obscurely through the lattice, so as to arouse in her a greater reverence and desire for himself, and in turn to present himself to her honestly, modestly, and bashfully. So St. Bernard. For those who look through lattice see others clearly, but they themselves can be seen by others only dimly and faintly. So Origen. Whence the Arabic translates: "gazing through the cracks."



First Adequate Sense: On Christ and the Church.

This passage in its meaning fully coheres with the preceding one; hence in the Bible it is joined with it in the same verse. It should therefore be explained in conformity with that. Thus Cassiodorus, Bede, St. Ambrose, St. Gregory, St. Bernard, and others, who explain the preceding passage of the Incarnation of Christ, explain this one likewise of the same: For the wall of the incarnate Word, or of the divinity, is His humanity, by which He conceals His divinity, as if to say: The Son of God, coming in the flesh, standing behind it as behind a wall, gazes through its eyes and senses, as through latticed windows, upon the Church and her faithful; and through them the flower and beauty of His divinity shines through and gleams, but faintly, obscurely, in part, and as if halved. Wherefore Christ as God perfectly, clearly, and immediately beholds us; but we behold Him only through a shadow — that is, through cracks and lattice, namely through His humanity we perceive His divinity. God therefore, being born as man in the flesh, was metsits — that is, an emerging, budding, and blossoming rose — which, opening itself and gradually unfolding, displayed in shadowy fashion through the lattice of its petals (that is, through theandric operations, as St. Dionysius says in On the Divine Names — that is, divine-human actions proceeding from the God-man, or from the incarnate Word) the rose-colored face and most sweet fragrance of His divinity latent within, while Christ the man concealed His divinity behind the wall — that is, with His body as intermediary — yet in such a way that He faintly and in part, as through lattice, displayed it for viewing, as He did in the Transfiguration, in miracles, and in His other divine works. But in heaven He will display His divinity without lattice — that is, clearly and face to face for the blessed to behold.

In this life, therefore, the lattice of His humanity tempered the light and splendor of His divinity, so that He could speak and act with men without dazzling their sight — just as He appeared to Moses and the Hebrews covered by darkness and the pillar of cloud, Exodus chapters XIII and XX. So Cassiodorus and the others already cited, and St. Bernard, Sermon 56, who also explains the word "stands": He stood, he says, by the power of His divinity, though by the weakness of His flesh He fell, as He Himself said: The spirit indeed is willing, but the flesh is weak, Matthew chapter XXVI, verse 41. Hear St. Gregory here: "Christ incarnate stood, as it were, behind our wall, because in the assumed humanity the divinity lay hidden. And because human weakness could not bear His immensity if He were to display it, He interposed the obstacle of the flesh; and whatever great thing He wrought among men, He did while hiding, as it were, behind a wall. But he who looks through windows and lattice is partly seen and partly conceals himself: So also the Lord Jesus Christ, when He worked miracles by the power of His divinity and endured lowly things through the weakness of His flesh, looked out as through a window and lattice; because while hiding in one respect, He appeared for who He was in another." And St. Bernard, Sermon 56: "Furthermore, by the lattice and windows through which He is said to look, he means (I believe) the senses of the flesh and human affections, through which He gained experience of all human needs. For He Himself bore our weaknesses and carried our sorrows, Isaiah LIII, 4. Therefore He used human affections and bodily senses as openings and windows, so that having been made man He might know human miseries by experience, and become merciful." And after some passages: "He found as many openings in our ruinous wall, full of cracks, as He experienced in His own body the trials of our weakness and corruption."

Second, this passage is more aptly explained, in connection with what follows, of Pentecost and the coming of the Holy Spirit. For Christ manifested Himself to the apostles through the Holy Spirit sent by Him, through the fiery tongues as through lattice, through which He clearly beheld the apostles; but the apostles beheld Him only obscurely. Again, refer this passage to the Eucharist, which began to be frequented by the faithful especially after the coming of the Holy Spirit. For in the Eucharist Christ beholds us clearly through the sacramental species of bread and wine, as through lattice — not only with the eyes of the mind but also of the body, as many theologians hold — not only His divinity but also His humanity. But He is seen by us only through faith and in enigma — that is, through the sacramental species, and much more through the consolations, illuminations, and spiritual tastes which He bestows upon those who receive Him, so great and so sublime that they seem not only to see Christ with their eyes but also to savor and taste Him with the palate of the mind, as happened to St. Francis, St. Monica, St. Catherine of Siena, and other saints.

Here the version of the Chaldean is relevant, who explains these words of the paschal lamb; for this was an explicit type of the Eucharist: "And He protected," he says, "our houses, in which we were, and He stood behind our walls, and He looked through the windows, and He gazed through the lattice, and He saw the blood of the Passover victim, and the blood of circumcision which was impressed upon our doors, and He gazed down from the high heavens; and He saw His people, who were eating the victim of the solemnity roasted with fire together with the entrails, and with wild lettuce and unleavened bread, and He spared us, and He did not give power to the destroying angel to destroy us."

Third, take this passage of any coming of Christ whatsoever, by which He visits, protects, defends, and enlightens the Church and the faithful, especially in persecution or tribulation, as if to say: Christ after the Ascension

into heaven, clothed with the light of glory as with a garment, from there gazes upon the Church, as through lattice, and comes to her aid and provides for all things; and He is not seen by her except through the effects of grace, protection, and assistance. So Aponius, who likewise teaches the manner in which Christ now shows Himself and now hides Himself from the Church and the afflicted soul: "The soul," he says, "has invisible enemies who invisibly and incessantly attack it, surrounding it within the enclosure of its own mind; and they reduce it to such a prison of vices that it can make no progress at all in running the way of God's commandments, until He, recalled by its prayers, comes as if hidden and stands and watches its struggle; and yet He does not show Himself, lest, with the enemies completely routed and the battle ceased, it perish from the torpor of idleness. But He looks as through windows, lending the aid of His vision, so that the soul may regain the strength to resist, and the enemy's attack, with its terror diminished, may somewhat subside. He looks through the windows — that is, through the senses by which the soul carries out its bodily thoughts, if they are not polluted by filth."



Second Partial Sense: On Christ and the Holy Soul.

The lattice here can be understood not only of the bridegroom, about which I have already spoken, but also of the bride — that is, of the soul. Christ therefore is like the sun, which desires to illuminate with its light and to kindle with the warmth of its charity all the faithful; but the wall of the flesh, of concupiscence, and of our sins stands in the way, which does not admit these rays. Christ therefore, in His immense thirst for souls, searches out the cracks and lattice — that is, every occasion by which He may penetrate through pious images, sermons, discourses, and inspirations into the eyes and ears, and thence into the mind, and instill His light and warmth there. So Aponius, Bede, Rupert, and St. Bernard, Sermon 56. Hear Origen, Homily 2 from the pair, who, reading from the Septuagint, "appearing above the nets," says: "Where the bridegroom does not look, there death is found ascending, as we read in Jeremiah: Behold, death has ascended through your windows. When you look upon a woman to lust after her, death has already ascended through your windows. Appearing above the nets. Understand that you walk in the midst of snares and pass beneath threatening machines. Everything is full of nets. The devil has filled all things with snares. But if the word of God comes to you and begins to appear above the nets, you will say: Our soul has been snatched like a sparrow from the snare of the hunters. The snare is broken, and we are freed. The bridegroom therefore appears above the nets, making a way for you. Jesus descended to earth and subjected Himself to the nets of the world." St. Ambrose has similar things in Psalm CXVIII, Sermon 6, verse 3, where among other things he says that Christ appears above the nets — that is, above sins — because He alone is immune from them, and therefore He dissolves the sins of all others.

Hence St. Anthony saw the whole world spread with snares, into which souls flying from earth to heaven fell, and they were caught like birds and fish in a net. For this reason, groaning and crying out: "Lord, who will escape these snares?" he heard: "Humility." So St. Athanasius in his Life.

Again, just as parents and teachers pretend to go away, and then hide behind the door and wall, so that through the cracks, lattice, or bars they may see what the children and students are doing when they think themselves free and observed by no one — and if they see them modestly applying themselves to their studies, they reward them; but if they see them casting aside their books, chattering, playing, and fighting, they punish them — so likewise Christ, departing to heaven, hides there as it were, and from there observes through the cracks all our deeds, words, and thoughts, so that seeing all He is seen by none, to this end: that He may reward those who act well and punish those who act badly. Moreover, Christ at times shows Himself present to the soul through grace and consolation, by which He soothes it, and then the soul is cheerfully borne toward every good; for as St. Bernard says: "He rides sweetly whom the grace of God carries." But sometimes He, as it were, departs from the soul and absents Himself, when He leaves it in mental desolation, dryness, and temptation, to observe its struggle: and if He sees it constant in good, He at once hastens to it, helps it, and consoles it.

So when St. Anthony was in a fierce struggle with demons appearing in the form of wolves, lions, tigers, vipers, and serpents, He seemingly abandoned him for a short time; but when Anthony fought bravely, He at once appeared in brilliant light, and when Anthony complained and said: "Lord, where were You?" He answered: "Anthony, I was here, and I was watching you fight." So St. Athanasius in his Life. So St. Stephen, struggling with the Jews, "looking up to heaven, saw the glory of God, and Jesus standing (to fight for him) at the right hand of God," Acts VII.

Mystically, Justus of Urgel says: Christ looked through the windows and lattice when, with His side pierced by a lance and blood and water flowing from it, He conferred the sacraments upon the Church.

Symbolically, by the wall Origen, Theodoret, and Philo understand Sacred Scripture: for through its letter, as through a latticed wall, we gaze upon God hidden and speaking within it, and God through it speaks to us, instructs us, consoles us, exhorts us, strengthens us, etc. Hence Philo of Carpathia takes the wall to mean the Law, the windows the prophets, and the nets the apostles, to whom Christ said: "Come, follow Me, and I will make you fishers of men," Matthew chapter IV, 19.

Again, the same Origen and St. Ambrose, on Psalm CXVIII, Sermon 2, verse 3, take the wall to mean the structure of good works: for Christ secretly beholds, directs, promotes, and perfects this. The three Fathers cited by Theodoret take the lattice or nets to mean the interconnection of virtues, for these, fortified by their mutual interweaving, ward off the entrance of birds — that is, of demons.



Third Principal Sense: On Christ and the Blessed Virgin.

Christ, incarnate in the womb of the Blessed Virgin, as if behind the wall of the womb, looked upon her, and He was perceived and beheld by her. Again, Christ from the womb of His mother gazed upon St. Elizabeth and St. John the Baptist and filled them with the Holy Spirit, by which it came about that St. John, hidden in Elizabeth's womb, recognized Christ hidden in the womb of the Blessed Virgin, and reverenced and adored Him, according to that word: "For behold, when the sound of your greeting came to my ears, the infant in my womb leaped for joy," Luke chapter I, 44.

Tropologically, St. Bernard, Sermon 56, takes the lattice, which is narrower, to mean compunction: for through this and into this the bridegroom looks, because "a contrite and humbled heart, O God, You will not despise," Psalm L, 19. By the windows, which are wider, he understands the voice of exultation and praise. "But if," he says, "at times with heart expanded in charity through the consideration of divine condescension and compassion, it pleases us to release the soul into the voice of praise and thanksgiving, I think that I open for the bridegroom standing behind the wall not a narrow but a very ample window, through which (unless I am mistaken) He looks all the more willingly, the more the sacrifice of praise honors Him." Theodoret has similar things.

Anagogically, Christ in this life stands behind the wall of our flesh; but at death, when it is dissolved, He will clearly present Himself to our soul to be seen and enjoyed face to face. So Origen, Cassiodorus, Bede, and St. Augustine, Confessions XIII, chapter X. Hear St. Bernard, Sermon 56: "Our sins," says Scripture, Isaiah LIX, 2, "separate between us and God. And would that only one wall of the body stood in my way, and that the only obstacle I suffered were what is sin in the flesh, and that not many walls of vices stood between us. For I fear that besides what is in nature, I have added very many from my own iniquity, by the interposition of which I have distanced the bridegroom from me excessively, so that if I wished to speak truly, I would confess that He stands behind walls rather than behind a wall." And after many passages: "Nothing of this sort was to be feared by the soul of Paul, for whom only one single wall stood between him and the sight and embrace of the beloved — namely the law of sin, which he found in his members. This is the concupiscence of the flesh, from which he was utterly unable to be free as long as he was in the flesh. With this one wall interposed, he was not far from his pilgrimage from the Lord; whence he also longed, crying out, Romans VII, 24: Who will deliver me from this body of death? — knowing that through the shortcut of death he would immediately attain to life."



Verse 10: Behold, My Beloved Speaks to Me: Arise, Make Haste, My Love, My Dove, My Beautiful One, and Come.

In Hebrew: "My beloved answered and said to me: Arise for yourself, etc., come for yourself," where the word "for yourself" is redundant twice: for the sense is simply: arise and come. Note that "answered" implies that the bride, when she noticed the bridegroom standing behind the wall and looking through the lattice, had invited him with whispered words, or nods and gestures, to enter the house and converse with her in person. The bridegroom answered this invitation by saying he did not wish to enter the house, but rather to call the bride forth to himself in the field and vineyard, since spring was now approaching, in which all things grow green and bloom: therefore it was time for rustic work, pruning vines, gathering figs, etc. Moreover, St. Bernard, Sermon 57: "He comes," he says of the bridegroom, "in the angels; He hastens in the patriarchs; He draws near in the prophets; He is present in the flesh; He looks forth in miracles; He speaks in the apostles. Or thus: He comes with the affection and zeal of showing mercy; He hastens with the zeal of helping; He draws near by humbling Himself; He is more intimately present; He looks to the future; He speaks, teaching and persuading about the kingdom of God. Such, then, is the coming of the bridegroom."

Then St. Bernard continues to teach how vigilantly we should observe, together with the bride, the coming of the bridegroom. For he who says with the Psalmist, Psalm XXIV, 15: "My eyes are always on the Lord;" and: "I set the Lord always before me," Psalm XV, 8: "shall he not receive blessing from the Lord, and mercy from God his Savior?" Psalm XXIII, 3. He will surely be visited frequently, nor will he ever be ignorant of the time of his visitation, however secretly and stealthily He who visits in spirit may come, being, as it were, a bashful lover."



First Adequate Sense: On Christ and the Church.

Christ the bridegroom calls forth the primitive Church as His bride — that is, the apostles, having now received the Holy Spirit at Pentecost — to cultivate the vineyards, that is, the churches of Judea and the other nations. He says therefore: Arise from the bed of your rest; enough has been given to sleep and bed; hasten to evangelize. "My love" — that is, my bride — "come" to set out through Judea and the other provinces, to win souls for Me and to lead all nations to Me and to My faith and worship. For it befits you to be like Me, your bridegroom, who was sent by the Father into the world to evangelize the kingdom of God, as Isaiah foretold, chapter LXI, 1 and 2: "The Spirit of the Lord," he says, "is upon Me, because the Lord has anointed Me: He has sent Me to bring good tidings to the meek, to heal the contrite of heart, to proclaim liberty to captives and release to the imprisoned, to proclaim the acceptable year of the Lord, and the day of vengeance of our God: to console all who mourn." This therefore was the golden age of the Gospel, which succeeded the iron age and yoke of the Mosaic Law, to which the Church is now invited — that is, the apostles and apostolic men — to evangelize intrepidly and ardently everywhere among the nations.

MY DOVE. — The apostles evangelizing are compared to doves. First, for their brightness and simplicity, according to that word of Christ, Matthew X, 16: "Be wise as serpents and simple as doves." Second, for their swiftness, because they most rapidly flew through the whole world evangelizing. Third, for their fidelity: for a dove, joined as it were in marriage to its mate, keeps faith with him and looks to no other. So the apostles were faithful to Christ in hunger, thirst, persecution, etc., even unto death and martyrdom. Fourth, for their fecundity: for a dove lays eggs and produces young every month, while other birds produce chicks only once a year. So the apostles bore very many children for Christ, for "their sound went forth into all the earth," Psalm XVIII, 5; whence Isaiah, foreseeing them, chapter LX, verse 8, exclaims in admiration: "Who are these who fly like clouds, and like doves to their windows?" See what was said there. Fifth, the dove is a symbol of purity, chastity, and innocence: for the dove shrinks from filth, and drinks no water unless it is pure and clear; whence Varro, On Agriculture, Book III, chapter VII: "The water that flows in should be pure, from which the doves may drink and wash themselves: for these birds are very clean."

Sixth, the dove is most indulgent toward its offspring and brood; hence it is a living image of the pious mother Church toward all, but especially toward the children and household of the faith, whom she has begotten through the laver of regeneration. For (as those who have written about nature relate) the dove even plucks out its own feathers to warm its young: for building its nest in harsh cold and placing its offspring in it, it does not hesitate to pull out its own plumage, so that the little ones may lie more softly — with the result that the mother herself often wastes away from the cold. The Church does the same. Hear Paul, I Thessalonians II, 7 and 8: "When we might have been burdensome to you as apostles of Christ, we became little ones in your midst, as a nurse cherishing her children. So desirous of you, we were eager to impart to you not only the gospel of God, but also our own souls, because you had become most dear to us."

MY BEAUTIFUL ONE. — The apostles were beautiful with every grace and the adornment of virtues, and therefore by evangelizing they attracted all to themselves and to Christ, according to that word — see what was said there. St. Ambrose speaks beautifully in his book On Isaac and the Soul, IV: "Arise," he says, "come, my near one — that is, arise from the pleasures of the world, arise from earthly things, and come to Me, you who still labor and are burdened, because you are anxious about the things of the world. Come above the world, come to Me, because I have conquered the world. Come near to Me, already beautiful with the splendor of eternal life, already a dove — that is, gentle and meek — already entirely full of spiritual grace." And St. Bernard, Sermon 57: "Indeed," he says, "she is fittingly called a friend, who diligently and faithfully wins gains for the bridegroom by preaching, counseling, and ministering. Fittingly a dove, who nonetheless, groaning and supplicating in prayer for her own faults, does not cease to obtain divine mercy for herself. Fittingly also beautiful, who, shining with heavenly desire, clothes herself with the splendor of supernal contemplation, but only at those hours when she conveniently and fittingly can." Then he teaches that these three qualities are represented by Martha serving, Lazarus as if groaning beneath the stone, and Mary contemplating.



Second Partial Sense: On Christ and the Holy Soul.

First, Christ rouses the pious soul from the sleep of ease, negligence, and faintheartedness, and commands it to arise, to ascend the higher degrees of charity and virtue, to strive for loftier things, and to make continual progress in God's grace, love, and service. For the perfection of this way and life consists in continuous and perpetual progress — namely that the just person follow God who calls, and day by day strive more and more to become like His purity and holiness, and thus deserve to receive in heaven an everlasting rest and a more illustrious crown of glory. "Arise," therefore — that is, lift yourself up — after the manner of one rising, strive for higher things; running, make haste, and like a dove fly to the nest through increases of charity. O bride, truly beautiful, for whom both the adornment of virtues and the readiness of action bestow beauty. Go forth and come to Me — that is: "In your splendor and beauty, advance prosperously." This is what the Psalmist says: "Blessed is the man whose help is from You: he has disposed ascents in his heart, in the valley of tears, in the place which he has set. For the lawgiver shall give a blessing; they shall go from virtue to virtue: the God of gods shall be seen in Zion," Psalm LXXXIII, verse 6.

Wherefore, the holier a person is, the more he aspires to greater holiness and strenuously strives: for it is a sign of lesser holiness — indeed, of declining and perishing holiness — to be unwilling to advance in it, but to wish to remain in one's present state and degree; which is impossible: for to be unwilling to advance is to be willing to decline, as St. Bernard teaches, Epistle 154. Whence St. Paul, Philippians III, 13, after so many struggles and races: "Brothers," he says, "I do not consider that I have attained. But one thing: forgetting what lies behind and straining forward to what lies ahead, I press on toward the goal, for the prize of the upward calling of God in Christ Jesus;" and he adds: "Let us then, as many as are perfect, be thus minded." And Romans chapter XII, verse 11: "Not slothful in zeal: fervent in spirit: serving the Lord." So Origen, Homily 2: "Why arise?" he says. "Why hasten? I endured for you the fury of the storms; I received the waves that were due to you. My soul was made sorrowful for you even unto death. I rose from the dead, having broken the gates of death and dissolved the chains of hell. Therefore I say to you: Arise and come." And Gregory of Nyssa, Homily 5: "Arise, come, my near one, my beautiful one, my dove. She hears the command; she is confirmed by the word; she is aroused; she approaches; she draws near. She is made beautiful; she is called a dove: beautiful, because approaching God, she has received in herself, like a mirror, the image of divine beauty; and she is called a dove, because she is beautiful on account of the received image of the Holy Spirit. A soul becomes a friend by knowing God; beautiful by preserving the humility of Christ; and she becomes a dove, because, seeking nothing of earthly desires except the cheapest food and bodily clothing, but always maintaining the simplicity of doves, she associates herself with the Holy Spirit."

And St. Gregory: "On account of faith," he says, "Christ calls His bride a friend; a dove, on account of simplicity; beautiful, on account of good works, etc. He therefore exhorts her to arise and come, because it is fitting that whoever hastens to the love of Christ should cast off the torpor of the flesh as much as possible, and gird himself speedily to attain eternal things."

Second, Cassiodorus, Bede, and St. Anselm hold that the soul is here called from the leisure of contemplation to the business of action, from rest to struggle and the dust of combat, from the lot of Magdalene to the lot of Martha, to devote itself to the salvation of its neighbors, to make them likewise and lead them to heaven. Hear St. Bernard, Sermon 57: "Finally the bride hears the command to arise and hasten, doubtless to the winning of souls. For true and chaste contemplation has this quality: that the mind, which it has vehemently inflamed with divine fire, it sometimes so fills with zeal and desire to win for God those who would similarly love Him, that it most willingly interrupts the leisure of contemplation for the pursuit of preaching. And again, having obtained its wishes to some extent in this regard, it returns all the more ardently to the same, the more fruitfully it remembers having interrupted it; and likewise, having tasted the sweetness of contemplation, it runs back more vigorously with its accustomed eagerness to pursue its usual gains."

Moreover, St. Bernard notes, Sermon 58, that the text does not say "go" but "come" (indeed Gregory of Nyssa reads: "come willingly" — although "willingly" is not in the Hebrew, it is understood), because Christ does not command imperiously, but sweetly invites to the labors of the active life. Then St. Bernard asks why the bridegroom, who just before forbade the bride to be awakened from sleep, now himself awakens her and calls her out to labors — just as Christ during the Passion, briefly indulging sleep to the apostles weighed down by long vigil, immediately interrupted it saying: "Rise, let us go: behold, he who will betray me is at hand," Matthew chapter XXVI, verse 46. And he answers: "Recognize," he says, "the alternations of holy rest and necessary action; and that in this life there is no abundance of contemplation, nor long duration of leisure, where the more pressing and urgent usefulness of duty and work demands. In His accustomed way, therefore, the bridegroom, once He perceives that the beloved has rested a little in His own bosom, does not hesitate to draw her again to what seems more useful. Not, however, as one unwilling (for He would never do what He had forbidden), but to be drawn by the bridegroom means, for the bride, to receive from Him the desire by which she is drawn — the desire for good works, the desire to bear fruit for the bridegroom: for to her, to live is the bridegroom, and to die is gain."

Anagogically, the dove is a symbol of the contemplative, heavenly, and blessed life; whence Varro, Book III On Agriculture, holds that the dove gets its name from the ridges of the farmhouse on which it is accustomed to dwell. Thus in the Life of St. Marina we read that a dove placed a crown upon her in martyrdom and said: "Peace to you, handmaid of God: now be confident, receiving the heavenly crown from the hand of the Most High." Again, an angel in the form of a dove carried the soul of St. Amator into heaven, as is related in the Life of St. Germanus, chapter V. St. Benedict saw the soul of his sister St. Scholastica ascend to heaven in the form of a dove, as his Life records. The soul of St. Spes the abbot also flew to heaven like a dove, so that "God might show by this very form with how simple a heart that man had served Him," says St. Gregory, Book IV of the Dialogues, chapter X. So also the dove, gazing with fixed eye upon Blessed Beatrice of Este, foretold her passing from this life to the heavenly one, as Bernardo Scardeone relates in her Life. So also a dove alighting upon the head of St. Fabian announced him as more worthy of the pontificate, and therefore to be chosen. The same dove, alighting upon the neck of St. Chrysostom as he celebrated Mass, declared his holiness and heavenly life. St. Radegund, invoked by shipwrecked sailors and circling the ship in the form of a dove, freed them from danger, as her Life records. More examples of this kind involving doves are recounted by Aldrovandus in his work On the Dove, page 404 and following. Finally, at the baptism of Christ, the Holy Spirit in the form of a dove descended upon Him from heaven and rested there, Luke III, 22.



Third Principal Sense: On Christ and the Blessed Virgin.

Rupert holds that by these words is signified the immense desire of the Word to assume flesh from the Blessed Virgin, and that thereby she is invited to give her consent immediately to the angel Gabriel announcing this to her. "You," he says, "my love through humility, my dove through charity, my beautiful one through chastity, etc. Come then, Mary, come: for Eve fled to her hiding places. Come and believe the angel who brings good tidings: for Eve believed the serpent whispering. Come and crush the head of the serpent: for Eve was enticed by the head, delighted by the belly, and bound by the tail of the serpent. Come and say: Behold the handmaid of the Lord — for Eve, hiding and defending herself alike, said: The serpent deceived me and I ate. This is the voice of my beloved, and this is what He says to me: Arise, hasten, and come. Arise through faith, hasten through hope, come through charity."

Again, by these words: "Arise, hasten," Christ calls the Blessed Virgin, first, so that even though pregnant she may arise and go with haste into the hill country to greet Elizabeth and serve her. Moreover, so that she may journey to Bethlehem and there give birth to Christ, as in the homeland of David and in the house of bread: for Christ is the bread of angels as well as of men.

Finally, many hold that by these words Christ most sweetly invited His mother at death to come to Him in heaven: wherefore she breathed forth her most holy soul not with sorrow, but with desire and love of Christ.



Verse 11: For Now the Winter Is Past, the Rain Is Over and Gone. Verse 12: The Flowers Have Appeared in Our Land, the Time of Pruning Has Come: the Voice of the Turtledove Has Been Heard in Our Land.

This is a periphrasis of spring and its vernal charm, to which the bridegroom calls the bride from her bed into the fields and vineyards for their cultivation. For in spring the winter with its cold, snow, frost, and rain has passed; flowers appear; vines and shrubs are pruned; the turtledove and other birds sing. For turtledoves hide themselves so completely in caves throughout the winter that no one can assert that they have seen a turtledove in winter, as Aristotle testifies, Book VIII of the History of Animals, chapter XVI. Therefore when the turtledove appears, it is a certain sign that winter has passed and spring is beginning. In a similar way Ovid paints the spring, Book I of the Fasti:

All things then bloom; then is the new season of time,
And from the pregnant shoot the new bud swells.
Now the tree is covered with newly formed leaves,
And the grass of the seed comes forth to the surface of the soil;
The birds soothe the warm air with their harmonies,
And the flock sports and luxuriates in the meadows.
Then come the gentle suns; the unknown swallow appears,
And fashions her muddy work beneath the lofty beam.

Take "flowers" to mean not those of grapevines, but of violets, hyacinths, tulips, etc., for vines do not flower until they are pruned. In Hebrew the word is nitsanim, which signifies not only flowers but also the first sprouts — that is, the first berries and buds germinating from stalks and bushes, which can also be understood here of vines. For "pruning," the Hebrew is zamir, which Vatablus and other Hebraists render as "singing": for in spring the nightingales and other birds sing. For the root zamar properly means "to prune" or "to cut" vines and trees; from there it is metaphorically transferred to musical cutting — that is, to song, in which voices are cut into certain turns, measures, and tones to produce a modulation pleasing to the ears. Hence mizmor means a psalm and psalmody; and the Arabs call zambra a chorus of singers. But our translator better renders it "pruning": both because the voice of the turtledove sufficiently signifies the singing of birds; and because the Septuagint, the Chaldean, Aquila, and Symmachus translate it as "pruning"; and because the bride is invited here to the cultivation of vines — namely to pruning — so that they may produce abundant grapes and wine; and finally, because we see that at the beginning of spring vines are pruned before the vernal equinox, before they bud and flower, and Pliny teaches that vinedressers must do this, Book XVIII, chapter XXVI: "Have the pruning finished by the equinox," he says; and he adds that this must be done before the cuckoo begins to sing; and the cuckoo sings at the beginning of spring, as Aristotle testifies, Book IX of the History of Animals, chapter XLIX. Whence Oppian calls the cuckoo the first herald of spring. And Columella, Book IV On Agriculture, chapters X and XIV: "There are two seasons for pruning," he says; "but better (as Virgil says) is spring, before the shoot puts forth buds, because when full of sap it takes a clean, light, and even cut, and does not resist the pruning-hook."

Moreover, our Sanchez takes this pruning to mean not of grapevines, but of balsam: for the small balsam tree, when cut with bone or glass, drips a most sweet and fragrant opobalsam, as Pliny testifies, Book XII, chapter XXV, and Hegesippus, Book IV, chapter XVII. For Solomon's finest vineyards were in the field of Engedi, in which alone balsam used to be found. By "pruning" he understands, by metonymy, the teardrop or drop itself that flows from the cutting — that is, the opobalsam itself. But this drips not at the beginning of spring, but in advanced spring, around the solstice, when summer begins. This fittingly corresponds to Christ, who dripped the opobalsam of doctrine, charity, and holiness in His life, and of blood and water by which we are washed, on the cross; whence Ecclesiasticus, chapter XXIV, 21, says: "My odor is like unmixed balsam." But here the subject seems to be the beginning of spring, when winter and rain have first passed and the turtledove and birds begin to sing; therefore the pruning of vines and shrubs seems to be more simply understood here. I grant, however, that here not only the beginning of spring but also advancing and mature spring, and even summer itself, is understood: for the apostles, who are indicated here, began to preach after Pentecost, as I shall now say.

The Chaldean, referring these words in his usual way to the Jews freed from Egypt, translates thus: "For behold, the time of subjection, which is like winter, has ceased; and the years which I spoke to Abraham between the pieces have been shortened; and the dominion of the Egyptians, which is compared to continual rain, has passed and gone, and you shall no longer see them forever." Verse 12: "But Moses and Aaron, who are compared to palm branches, appeared to perform miracles in the land of Egypt; and the time of the pruning of the firstborn arrived; and the voice of the Holy Spirit of redemption, which I spoke to Abraham your father. For you have now heard what I said to him: And also the people whom they shall serve, I will judge; and afterward they shall go out with great substance; and now I will do what I swore to him by my word."



First Adequate Sense: On Christ and the Church.

Christ the bridegroom calls forth the primitive Church as His bride — that is, the apostles having now received the Holy Spirit at Pentecost — to cultivate the vineyards, that is, the churches of Judea and the other nations. He says therefore: Now the winter — that is, the rigor and fear of the Mosaic Law, says Origen, Theodoret, and St. Gregory — and the cold and frost of the infidelity of the nations have passed; the rain of errors and vices has gone away, because the vernal sun, namely the Holy Spirit, has shone forth, who with His warmth drove away both the winter and the rain, and with the south wind of His grace blowing, produced in our land the flowers of the saints, as the first believers were, and of the martyrs, such as the Holy Innocents, St. James, St. Stephen, and their companions. The time of pruning has therefore come, in which you, O apostles, may cut away with the sword of faith the ignorance and infidelity of the Jews and gentiles and every desire for temporal things, so that they may produce the fruits of good works.

THE VOICE OF THE TURTLEDOVE HAS BEEN HEARD IN OUR LAND. — The turtledove here — solitary, chaste, and moaning — was St. John the Baptist, says Gregory of Nyssa, whose voice and life were nothing other than the groaning and preaching of repentance: "Do penance," he said, "for the kingdom of heaven is at hand," Matthew III, 2, and Luke III, 3. John therefore was the end of the Old Law and the beginning of the Gospel, according to that word of Christ: "The Law and the prophets were until John: from that time the kingdom of God is preached, and everyone presses into it," Luke chapter XVI, verse 16. Again, the "voice of the turtledove" was the preaching of St. Peter and the apostles. Whence, having heard it, the Jews, repenting of the death of Christ whom they had killed, said: "What shall we do, brothers? Peter said to them: Do penance, and let each of you be baptized in the name of Jesus Christ for the forgiveness of your sins, and you shall receive the gift of the Holy Spirit," Acts chapter II, verse 37. He said the same to Cornelius the Centurion, who, being the first among the gentiles to be converted to Christ by St. Peter, opened the door for the apostles to visit and convert all nations, Acts chapter X, verse 32. The time of the New Law was therefore the springtime of the Gospel, in which Christ, like a sun, with the warmth of His grace dispersed all the winter of infidelity and concupiscence, and produced the flowers and fruits of good works. Hence there then appeared the flowers of the martyrs, the prunings — that is, the mortifications and austerities — of the religious and anchorites, and the turtledoves of widows and virgins who castrated themselves for the love of Christ for the sake of the kingdom of heaven. For the turtledove is a model of chastity, say Aponius, St. Bernard, and others. Indeed St. Augustine, Homily 33 among the 50, and St. Jerome, Book I Against Jovinian, and St. Ambrose, in the book On Isaac, chapter IV: "Where formerly," he says, "was impurity, there is chastity." So also Cassiodorus, Bede, Anselm, Rupert, and others. Moreover, by the flowers Origen understands any believers, Aponius the innocents slain for Christ, and St. Ambrose, on Psalm CXVIII, Sermon 6, the apostles: "Good flowers," he says, "are the apostles, who poured forth the fragrance of their diverse writings and works."

By the voice of the turtledove Cassiodorus, Bede, and Rupert understand the preaching of the apostles; Philo of Carpathia, that of Paul; St. Cyril, Book XV On Adoration, that of Christ; St. Gregory, that of the Church.



Second Partial Sense: On Christ and the Holy Soul.

First, Christ calls the sinful soul to repentance and righteousness, saying: Arise from the bed of sin; for now the winter of sins and the rain of concupiscence have passed. For My grace has dawned upon you, which may warm you with love and produce the flowers and fruits of repentance and virtue, so that you may become beautiful like a dove for your God.

Therefore three acts of penance are noted here: namely, contrition through the flowers; confession through the voice of the turtledove; and satisfaction through the pruning. For the act of contrition is like a gleaming flower of faith, hope, and charity, from which is born the fruit of justification. The voice of the turtledove

For the turtledove, most chaste, persisting constantly in moaning for its dead mate, is an image of persevering love, as St. Basil teaches, Homily 8 on the Hexaemeron; St. Ambrose, Book V on the Hexaemeron, 13; and Gregory of Nazianzus, in his Oration to the Virgin, says:

The turtledove, widowed of its mate,
Seeks the deceased with constant groaning and lamentation.
O truly wise bird!

So St. Augustine groans, sighs, and yearns toward God in his Meditations, especially chapter XXXVI, where among other things he says: "Give me a clear sign of Your love, an ever-flowing fountain of tears, so that those very tears may bear witness to Your love in me; let them reveal, let them declare how much my soul loves You, since from the overwhelming sweetness of Your love it cannot contain its tears, etc. Give me watering from above and watering from below, that my tears may be my bread day and night."

is the mournful confession of the penitent; the pruning is the satisfaction, by which through fasts, tears, and other penal works past guilt is chastised, and the occasion of future sin is cut off and removed.

To this point it is relevant that the turtledove is a symbol of penance: for after the death of its mate it perpetually moans and grieves; it never sits on a green branch as before, but always on a dry one; it never looks at itself in the water, lest the image and memory of its dead companion come to mind; nor does it drink clear and limpid water as before, but turbid and muddy water — indeed, it stirs clear water with its foot before drinking, as natural philosophers relate, and Sanchez after them. Whence Battista Mantuanus:

Just as when its chamber's partner is lost, through the fields
The turtledove flies alone, nor drinks in bright waters,
Lest it be saddened by the sight of its former companion's image,
Nor is it said to settle on a green trunk thereafter.

Second, Christ calls the holy soul from idleness and torpor to the pursuit of virtue and good works — namely, to produce the flowers of almsgiving, the pruning of fasting and mortification, and the voice of the turtledove — that is, prayer and meditation; likewise pious groans and sighs flowing from a devout heart full of love, by the prompting of the dove — that is, of the Holy Spirit — of which the Apostle says, Romans chapter VIII, verse 26: "The Spirit Himself pleads for us with unutterable groans." Whence St. Bernard, Sermon 59: "The voice of the turtledove — why not of turtledoves? Perhaps the Apostle resolves this where he says: Because the Spirit Himself pleads for the saints with unutterable groans, Romans VIII, 26. So it is: He Himself puts on groaning, who makes others groan, and however many there may be whom you hear groaning thus, the voice of one sounds through the lips of all."

He adds that the turtledove denotes lovers of silence and solitude, and consequently of prayer and groaning: for the turtledove loves solitude. In solitude, indeed, Christ speaks to the heart, says Origen — or rather Hosea, II, 14. Moreover, how desires must be mortified by constant and continuous mortification, since they always sprout again from ingrained corrupt nature, St. Bernard beautifully teaches, Sermon 58. Furthermore, as St. Ambrose says, Book II of the Apology of David, chapter III: "There is a winter not of the season but of the mind, which strips the fertile field of the soul of every flower, when cold steals into the spirit, when the vigor of the soul fades, when the strength of perception is loosened, when excessive moisture floods into the mind, when the inner vision grows dim." Gregory of Nyssa vividly depicts this winter, Homily 5, where he also says that the soul sanctified by Christ's grace brings forth the flowers of virtues, and will bring forth fruit in due season. So also Cassiodorus, Origen, Bede, Anselm, and Bernard take the flowers to mean virtues — that is, the beginnings of holiness.

Third, the voice of the turtledove is to moan, and by moaning to sigh toward God; whence Virgil:

Nor shall the turtledove cease to moan from the lofty elm.

Anagogically, the holy soul is here called from the exile of this life to the heavenly homeland and glory. Christ therefore says to it: Come into my chamber, my bride, O holy soul; the winter of sluggish mortality has already passed; the rain of fleeting concupiscence, and equally of hardships, persecutions, anxieties, and worries, which in this life constantly pour down upon men like rain from heaven, has now gone and departed; the flowers of heavenly glory now appear; the time of pruning — in which all the roots of vices and miseries are cut away from you through death — has arrived; the voice of the turtledove, with which you have many times sighed and groaned for this redemption of your body, has been heard. Come then, enter into the place of glory and blessed immortality. So St. Gregory: "The flowers are said to have appeared in the land, because when holy souls depart from their bodies, they are received in heaven. And because in this life, though it was winter, they did not grow torpid from good work, as soon as they departed they flourished gloriously in the land of the living. Therefore it rightly follows: The time of pruning has come, because the more ample the number of the elect gathered in heaven, the more quickly the reprobate are pruned from the Church like useless branches, so that the world may be ended sooner." And shortly after: "What is signified by the turtledove but the Church? What by the land of the bridegroom but that blessed life? But the voice of the turtledove is said to have been heard in the land of the bridegroom, because while the holy Church prays for its desire, it is most mercifully heard by Christ in heaven." So also Origen, Justus of Urgel, Theodoret, and others, who take the winter to mean the disturbances and tribulations of this life, and the rain to mean the storms of vices. St. Gregory adds, Homily 16 on Ezekiel, that the flowers are foretastes of heavenly glory, which the saints draw from God in this life, and especially at death: "Then," he says, "the flowers appear in the land, because when the soul has begun to taste certain first-fruits of the sweetness of eternal blessedness, it goes out, as it were, already smelling the flowers, and what it will have more abundantly in fruit after it has departed."

Furthermore, St. Ambrose, Sermon 6 on Psalm CXVIII, reads for "the time of pruning" the time of cutting, "in which," he says, "the ripe grain is stored in the barns, and he who reaps receives his reward." Whence Philo of Carpathia also says this is the time of death.



Third Principal Sense: On Christ and the Blessed Virgin.

At the beginning of spring — namely on March 25, near the equinox — the angel Gabriel, announcing to the Blessed Virgin the conception of Christ, and she giving her consent, the Word was made flesh. Then therefore the long winter of the prophets and the harshest law passed away; the rain of sins and of the wrath and threats of God departed; and a most delightful spring appeared, blooming with the flowers of grace, reconciliation, and the remission of sins, and the opening of heaven, when the sun of justice, Christ the Lord, arose. Then likewise was the time of pruning — that is, of grace and penance — through which the wicked habits of sinners are cut away and the harmful delights of concupiscence are severed. For through it the spiritual circumcision is made in the spirit, of which the circumcision of the Jews in the flesh was the type and shadow, Romans II, 29. Then the voice of the turtledove — that is, of the most chaste Virgin sighing for the Incarnation of Christ — was heard: "Behold," she said, "the handmaid of the Lord; let it be done to me according to your word," Luke I, 35. So Rupert. Again, the voice of the turtledove was the exultation of John in his mother's womb, when she was greeted by the Blessed Virgin already pregnant with Christ, Luke I, 41. Moreover, the voice of the turtledove was the voice of Anna the widow, who at 83 years of age, not departing from the temple, spoke of Christ to all who awaited the redemption of Israel, says Justus of Urgel. The flowers of Judea can also be called Christ, says Origen, and John already conceived in his mother's womb.

Furthermore, the Fathers hold that here is described the most blessed time in which Christ in the flesh (for the flesh and humanity of Christ is the primary bride of the Word here, as I said in the Prooemium, chapter II) conversed with the Jews, and in spring — namely at Passover — suffered and rose again. So Cassiodorus, Bede, Origen, Theodoret, Gregory of Nyssa, Philo, Aponius, Rupert, and Bernard, Sermon 58, who teaches that the time of winter for the apostles was from the Passion of Christ until the coming of the Holy Spirit, who dissolved the winter — that is, the cold of fear and torpor — with the ardor of His charity, and converted it into a divine spring and summer. By the rain he understands the blasphemies of the Jews, the traditions of the Pharisees, the loquacity of the philosophers, the erroneous doctrines of the heretics, and all turbulent spirits. "Christ," says St. Bernard, "rose from the earth like a flower and appeared, and with Him many bodies of the saints, like many flowers, rose and appeared to many." Whence a Christian poet thus depicts the spring of nature and of Christ:

In spring the budding fields are renewed,
Buds return on the vine-shoot, and the leaf
Grows green in the groves; the grass grows young
In every garden.
The vernal season flourishes before its time;
All the beauty and grace of the year's spring,
Spring, acceptable to those above, is the origin
Of things and of seasons.
God sent His messenger to Mary
In spring; then on the cross
Christ conquered the infernal foes,
And took away the blade of Fate.

Finally, Hugh of St. Victor, in his Sermon On the Assumption of the Blessed Virgin, near the end of volume II, teaches that the voice of the turtledove is the voice of love with which the Blessed Virgin burned: "The voice of the turtledove," he says, "sings of love and devotion, and the turtledove has a singular devotion, for which it sings: joy to the one present, affection to the one absent. Therefore the voice of the turtledove is entirely about love, and the turtledove knows nothing besides love; and its love is singular, which joins no second to the one alone; and eternal, which adds no second to the first. Therefore the voice of the turtledove sings of love, and the song of love is the voice of the turtledove, and hearts burn at the voice of the turtledove. It is one thing that the voice of the turtledove sounds, and it always sounds and resounds that same thing, and never grows weary. It always sings the same, because it always loves the same. And who will be worthy to hear the voice of the turtledove? It sings in solitude, and the turtledove always loves solitude, because it seeks a singular love." And after a few words: "O beautiful one among the daughters of Jerusalem, you heard the voice of the turtledove; you heard and understood. He was speaking within, and you were within; therefore you heard and understood, and you said: The voice of my beloved! For you understood that it was the voice of the beloved, and that it was about love; for you would not have understood unless you had loved, because it was a word of love, and it could not be understood except by one who loves. The beloved was speaking, and He was speaking to His beloved, and love was being commended. Since, therefore, you heard the voice of the beloved and understood the love, delay no longer; arise swiftly."



Verse 13: The Fig Tree Has Put Forth Its Green Figs; the Vines in Blossom Have Given Their Fragrance. Arise, My Love, My Beautiful One, and Come.

THE FIG TREE HAS PUT FORTH ITS GREEN FIGS; THE VINES IN BLOSSOM (Symmachus: the flower of the vine has given forth) HAVE GIVEN THEIR FRAGRANCE. ARISE, MY LOVE, MY BEAUTIFUL ONE, AND COME. — The Septuagint: the fig tree has produced its buds; the vines in blossom have given their fragrance. For "in blossom," the Greek is kyprizousai, that is, "producing cypress-like bloom" — that is, flowering and giving fragrance like cypress. Green figs (grossi) are the first figs, which sometimes fall unripe, but give a sample and hope of the maturity and perfection of the rest; sometimes they ripen and are sweet and pleasant, as Columella testifies, Book V, chapter X. Therefore understand the green figs here as either falling away or, rather, ripening: for in Hebrew the word is pag, whence the Latin ficus. Some Hebrews derive pag from panag, with the middle nun elided, meaning "he delighted": for fresh figs are a delight to the mouth and stomach, especially the green figs, or first ripe ones, of which Micah chapter VII says: "My soul desired the early figs." For "in blossom" the Hebrew is semadar, which signifies the flower or husk of the vine when it begins to form seeds and produces tiny grains of grapes. Here is what I said at the preceding verse: that here is noted not only the beginning of spring, but spring advancing, or mature spring; for the fig trees put forth their green figs, and the vines flower and form seeds in mature spring.

He names the fig tree and the vine above all other trees, because their fruits — namely figs and grapes — are the sweetest and most excellent: for the fruit of all other trees has something watery, raw, and uncooked; the fig alone, on account of its warmth, has nothing raw, but everything mature and thoroughly cooked. Nor does it have any stones or pits, but pure juice, edible and sugary, or honey-like. Whence a certain person used to say that a fig is a purse of honey. With these fruits the bridegroom invites the bride from her bed into the field and vineyard.



First Adequate Sense: On Christ and the Church.

When the apostles preached in the spring — namely at Pentecost and thereafter — "the fig tree put forth its green figs" — that is, many Jews were converted to Christ — and "the vines in blossom (that is, the nations beginning to believe) gave their fragrance" of holy life, reputation, and example, and from this the hope of great fruitfulness — that is, of the conversion of absolutely all nations. Now, just as some green figs ripen, but very many fall unripe: so few of the Jews were constant in the faith; for very many of them fell away from the faith and relapsed into Judaism. For Christ by His preaching converted many from the crowd; but the greater part of them fell away out of fear of the chief priests and scribes, especially when they saw Christ suffer, be crucified, and die. Similarly, John the Baptist by his austerity and the power of his preaching converted many Jews, but many of them relapsed into their former crimes. Whence Christ, speaking of John in John V, says: "He was a burning and shining lamp; but you were willing for a time to rejoice in his light" — as if signifying that their conversion had been only temporary. Some indeed John himself reproached for not believing sincerely: "Brood of vipers," he said, "who warned you to flee from the wrath to come? Therefore produce fruits worthy of repentance," etc.

Moreover, how few of those who believed in Christ while He preached remained faithful is evident from the fact that even while He was still preaching, many of His disciples went back, so that He turned and said to the twelve: "Do you also wish to go away?" John VI, 68. When He was handed over to His Passion, He was abandoned even by these very twelve, and denied by almost all, while the whole multitude of the Jews cried out loudly before Pilate: John chapter XIX, 15, and Matthew chapter XXVII, 25: "Away with Him, away with Him, crucify, crucify Him. His blood be upon us," etc. Finally, how unripe was that fruit and green fig of Jewish repentance is clear from what Paul said to the Jews: "It was necessary that the kingdom of God be spoken to you first; but since you reject it and judge yourselves unworthy of eternal life, behold, we turn to the gentiles," Acts XIII, 46. But truly the "vines in blossom gave their fragrance" most gratefully: since the peoples of the nations dispersed throughout the whole world, who up to the coming of Christ had been unfruitful, as if in a perpetual winter of idolatry, at the preaching of the holy apostles immediately began to blossom, and in blossoming poured forth a most sweet and grateful fragrance into the nostrils of the Lord of Hosts, which by the breath of their virtue and fame far surpassed all the burnt offerings and incense of the Old Law. So St. Gregory, Gregory of Nyssa, Cassiodorus, Bede, Philo, Anselm, Rupert, and St. Bernard. Christ Himself represented this same thing in deed, when being hungry He sought fruit from a fig tree and, finding none, cursed it, saying: "May fruit never be born from you forever: and the fig tree immediately withered," Matthew XXI, 19. For this fig tree, as well as the one that the master ordered cut down because of its barrenness, Luke XIII, 6, represented the Synagogue — that is, the dryness and reprobation of the Jews in the faith — as St. Jerome, Gregory, Hilary, and the rest of the Greek and Latin Fathers teach with unanimous consent.

Hear St. Ambrose, Book VII on Luke, chapter XIII, comparing the fig tree with other trees: "Other trees," he says, "bear flowers before fruit, and designate the coming fruits with the foretelling of their bloom. This tree alone from the beginning puts forth fruits instead of flowers. In other trees the flower is knocked off and the fruit is born; in this tree fruits fall so that other fruits may succeed; therefore those earlier ones, being empty of fruit, emerge in place of a flower." Then applying the same to the Jews and gentiles: "Consider now," he says, "the worship and dispositions of the Jews, who, like the first fruits of the poorly fruitful Synagogue, fell like green figs in the manner of those that slip away, so that the fruits of our race, destined to last forever, might succeed them. For the first people of the Synagogue, being weak at the root with barren works, was unable to draw the richness of natural wisdom. And therefore it fell as useless fruit, so that from the same tendrils of the fruitful tree, from the richness of the ancient religion, the new people of the Church might emerge. Therefore he who was, ceased to be, so that he who was not might begin. Yet the first of Israel, whom the branch of a stronger nature had raised up under the shadow of the law and the cross, colored in the bosom of both with a double sap, by the example of the ripening green fig, surpassed the rest with the beauty of the finest fruits, to whom it is said: You also shall sit upon twelve thrones, judging the twelve tribes of Israel," Matthew XIX, 28.

Here is relevant the exposition of St. Anselm: The fig tree put forth its green figs — that is, he says, the precepts of the Old Law, like useless fruits, fell away. For as St. Bernard says, Sermon 60: "And truly, what was not unripe in that nation? Neither its deeds certainly, nor its affections, nor its understanding, nor even the rite it had in worshiping God. For its deeds were entirely in wars, its affections entirely in gains, its understanding in the thickness of the letter, its worship in the blood of cattle and herds." He then adds that this production of green figs by the Synagogue of the Jews was complete: "When it killed Christ, then its wickedness was fulfilled, according to what He Himself had foretold to them: Fill up the measure of your fathers, Matthew XXIII, 32. Whence on the cross, about to give up His spirit: It is finished, He said, John XIX, 30. Oh, what a completion this accursed fig tree gave to its green figs, and was thereafter condemned to eternal barrenness!" And after many passages: "From that time, therefore, it could be said that the fig tree put forth its green figs, since the legitimate customs of that people had begun to be, as it were, on the point of passing out, so that, according to the ancient prophecy, the old would be cast out when the new came upon them, Leviticus XXVI, 10. No differently indeed than the way green figs fall and give way to good figs sprouting up." Then St. Bernard adds that, just as serpents are put to flight by the fragrance of a flowering vineyard, so demons were put to flight by the fervor of the first Christians; and he adds: "Moreover, if the vineyard is the soul, and the flower is the work, and the fragrance is reputation, what is the fruit? Martyrdom. And truly the fruit of the vine is the blood of the martyr." So also St. Gregory: "The fig tree, he says, put forth its green figs, because Holy Church sent her martyrs ahead to the eternal homeland." So also Aponius.

Symbolically, the fig tree is Christ and the cross of Christ. First, because the fig tree has sparse, scattered, and lowly branches and leaves: so Christ and the cross were vile in outward appearance to the worldly and despised. Second, because the fig tree emits no flowers, but immediately gives fruits in place of flowers, and these most sweet; so Christ immediately gave the sweetest fruits, when He saved the Jews and the gentiles. Third, because many hold that the forbidden fruit which Adam ate was a fig: so Theodoret, Gennadius, Isidore, and others whom I cited, Genesis III, 6. It was fitting, therefore, that the cross of Christ either be made from the wood of a fig tree or be signified by it, so that the fig which had given death to the disobedient Adam and his posterity might give life to the obedient Christ and Christians. Hence Belon, who traveled through the Holy Land and the entire East, Book II of Observations, LXXXVIII, suggests that the material of Christ's cross was fig wood, since this tree was common in Palestine and also common in carpenters' workshops — though others think differently, as I shall say at chapter VII, verse 8. The vines are the apostles, because, lowly and transplanted from the whole world, they produced abundant grapes and the wine of the conversion of the nations for God and Christ.



Second Partial Sense: On Christ and the Holy Soul.

The fig tree and vine to be cultivated by every faithful person is the soul: for if properly cultivated, it will give the sweetest figs of meekness, patience, almsgiving, sweetness of manners and speech; and grapes, and the wine of charity, which inflames the mind and intoxicates with the love of God. Hence that word of Proverbs XXVII, 18: "He who tends the fig tree will eat its fruits." See what was said there. Hear St. Bernard, Sermon 60: "I say, moreover, through the grace of God that is in us, that we have both fig trees and vineyards. Fig trees, indeed, those who are sweeter in their conduct; vineyards, those who are more fervent in spirit. Everyone who conducts himself among us in a common and sociable manner, and not only lives without complaint among the brothers, but also with great sweetness makes himself enjoyable to all in every office of charity — shall I not most fittingly say that he performs the role of a fig tree?" And after many passages: "Now those who are vineyards show themselves more severe to us than sweet, acting in a vehement spirit, zealous for discipline, reproving vices most sharply, most fittingly adapting to themselves the words: Did I not hate those who hate You, O Lord, and pine away before Your enemies? Psalm CXXXVIII, 21; likewise: Zeal for Your house has consumed me, Psalm LXVIII, 10. And to me indeed the former seem to excel in love of neighbor, the latter in love of God."

More generally, Theodoret takes the green figs to mean the first fruits of faith in the soul, which will be followed by the fruits of good works. Moreover, what the green figs are, St. Bernard at the beginning of Sermon 60 explains thus: "Truly the fig tree is the people who are fragile in flesh, small in understanding, humble in spirit, whose first fruits (to play upon the word) are indeed gross and earthly. For it is not the common pursuit to seek first the kingdom of God and His righteousness, Matthew VI, 33; but, as the Apostle says, Matthew VI, 23, to think about the things of the world, how to please wives, or they their husbands: such will have tribulation of the flesh. But in the end we do not deny that they will attain the fruits of faith, if they make a good final confession, and especially if they redeem the works of the flesh with almsgiving. Therefore the first fruits of the common people are not even fruits, no more than the green figs of fig trees," which are useful for nothing except as certain harbingers of the fruits to come; but they fall unripe and give place to those that must ripen, being themselves quite unable to grow.

Anagogically, the fig tree and vine represent the sweetness of the heavenly homeland: for there God will refresh us with heavenly figs and divine wine, according to that promise of Christ: "And I dispose to you a kingdom, that you may eat and drink at My table," Luke chapter XXII, 29, and "I say to you: I will not drink henceforth of this fruit of the vine, until that day when I drink it with you new in the kingdom of My Father," Matthew XXVI, 29. Hence Christ also represented the end of the world and the day of judgment and resurrection through the fig tree: "Look at the fig tree," He said, "and all the trees: when they now produce fruit from themselves, you know that summer is near. So also you, when you see these things happening, know that the kingdom of God is near," Luke XXI, 29.

Here the version of the Chaldean is relevant, who refers these words to the entry of the Hebrews into the Promised Land, where each one sat quietly and happily under his vine and fig tree. For this entry was a type of the entrance into the land of the living — that is, into heaven. Hear the Chaldean: "The assembly of Israel, which is compared to early figs, opened its mouth and spoke a song over the sea of reeds, and even children and infants praised the Ruler of the age with their tongues. At once the Ruler of the age said to them: Arise for yourself, O congregation of Israel, my beloved and my beautiful one, go hence to the land which I swore to your fathers."

Moreover, just as green figs precede the ripe figs and herald their fruitfulness, so good acts of virtue are heralds of the sweetest fruits which we shall enjoy in heaven: so Gregory of Nyssa. Hence again Origen, Homily 4 from the four, takes the flowering vines to mean the angels, who "bestow upon men," he says, "their fragrance — that is, the good of doctrine and instruction — by which they instruct and imbue souls until they come to perfection and begin to become capable of God." And after some passages: "The angelic virtues," he says, "with which all the elect and blessed will be associated in the resurrection — who will be like the angels of God — these are the flowering vines and vineyards, which impart their fragrance to each soul, and the grace which it first received from the Creator and has now recovered after losing it, and with the sweetness of heavenly fragrance drive away at last the stench of mortality and corruption cast off from them."



Third Principal Sense: On Christ and the Blessed Virgin.

"The vineyard of the Lord of Hosts is the house of Israel," says the prophet Isaiah, chapter V, 7. The vineyards, therefore — that is, the prophets and patriarchs, says St. Bernard — "worshiped Christ who was to be born and die in the flesh, but they did not then give their same fragrance, because they did not display in the flesh the One whom they had foreseen in the spirit. They did not give their fragrance, because they did not make public their secret, waiting for it to be revealed in its own time. But they gave it afterward, when through the successions of generations they had brought forth into the world, by a virginal birth, Christ being born from them according to the flesh. Then indeed, I say, those spiritual vineyards gave their fragrance, when the kindness and humanity of God our Savior appeared, Titus III, 4, and the world began to have present the One whom few had foreseen while still absent." And after some passages: "It is said, therefore, that the vineyards gave their fragrance, whether because faithful souls spread a good reputation about themselves everywhere, or because the oracles and revelations of the Fathers were made manifest to the world, and their fragrance went out into all the earth, as the Apostle says, I Timothy III, verse 16: And manifestly great is the sacrament of piety, which was manifested in the flesh, justified in the spirit, appeared to angels, was preached to the nations, believed in the world, taken up in glory." Hence the three Anonymous authors cited by Theodoret take the flower of the vineyards — that is, of the Church — to mean the three Magi, who were the firstfruits of the believing nations, when they came to Bethlehem to the Mother of God and offered Christ frankincense as to God, gold as to a king, and myrrh as to a mortal who was to die for the salvation of mankind.

ARISE, MY LOVE, MY BEAUTIFUL ONE, AND COME. — By this repetition, says Gregory of Nyssa, the soul is aroused to always progress in virtue and advance in spirit: "For he who truly rises," says Gregory of Nyssa, Homily 5, "will never lack the opportunity to always be rising; nor will the broad and wide space of the field ever be exhausted for him who runs toward the Lord, for completing the divine course. For one must always be rising and being awakened, and never cease approaching by the course. Therefore as often as He says: 'Arise and come,' so often, by the Word, ascents toward what is better are added to the things that follow." St. Bernard, however, Sermon 61: "The bridegroom," he says, "commends his great love by repeating the words of love. For repetition is the expression of affection, and the fact that he again urges the beloved to the labor of the vineyards shows how concerned he is for the salvation of souls: for you have already heard that the vineyards are souls."



Verse 14: My Dove in the Clefts of the Rock, in the Hollow of the Wall, Show Me Your Face; Let Your Voice Sound in My Ears, for Your Voice Is Sweet and Your Face Is Comely.

MY DOVE IN THE CLEFTS OF THE ROCK, IN THE HOLLOW OF THE WALL (in Hebrew: "in the secret place of that step or stairway"; Vatablus: "in the recess of the stairs or in the hiding place of the stairway" — that is, of the spiral staircase, that is, of Christ, he says, through which we ascend to Christ), SHOW ME YOUR FACE. — The Septuagint of the Vatican: "you, my dove, in the covering (St. Ambrose and Origen: in the veil) of the rock near the outer wall"; St. Ambrose, Sermon 6 on Psalm CXVIII: "near the fortification"; the Complutensian: "come, my dove, in the shelter of the rock"; the Syriac: "in the covering of the hedge, clinging to the outer wall, show me your appearance." For wild doves do not nest in dovecotes like domestic ones, but in the clefts of rocks and in the hollows of walls — that is, of rubble, heaped stones, and ruined walls — as if to say: Remember, O bride, that you and I alike are rural shepherds, who like a free, wild dove dwell in the countryside among the ruins of buildings and rocks. Therefore go out from the house and city and come with me to the field, where we shall happily work the land, feed, and delight ourselves. Whence Origen holds that what is noted here is not the starting point but the destination — that is, the place to which the bride, at the invitation of the bridegroom, should come, as if to say: Come to dwell with me in the clefts of the rock. "He adds this," he says, "to show her the place to which she should come, which place is situated under the covering and shelter of the rock. Let it be the same place, not so much near the wall as near a certain outer wall; for an outer wall is when beyond the walls that surround the city another wall is built, and it is a wall before the wall."

Thus the sense will be, as if to say: Come, O bride, and go out from the house and city into the fields; there in shady shelters carved from the rock we shall dwell at rest and in joy. So also Rupert and St. Bernard, whom hear: "Do not fear, O bride, as though this work of the vineyards to which we urge you should impede or interrupt the business of love. There will certainly be some use in it for what we equally desire. Vineyards, after all, have walls, and resting places pleasing to the modest."

More aptly, our Sanchez holds that what is noted here is the starting point: for the bride is called out from the clefts of the rock into the open air of the vineyards, to breathe the free air from the free and clear sky. The bride, he says, timid and concerned for her own comfort, confining herself at home on account of the harsh cold of winter, hiding like a dove in the clefts of the rock, shrinks from the inclemency — which she thinks severe — of the open sky and the hard ground. She does not dare to spend the night outdoors with the bridegroom; she loves her bed, and there she warms and indulges herself, just as certain wild animals in their dens and creeping creatures in their caverns avoid the hardships of winter weather. From this retreat and softness, therefore, the bridegroom calls the bride, affirming that he has provided sufficiently so that there is nothing in these nuptials that she need fear. For although in the field one must endure rain, heat, toils, and sorrows — indeed, death itself for the salvation of souls — yet the love of Christ crucified for us makes all these things sweet, and beneath the bitterness of the cross God has hidden honey and manna of wondrous delight. Having tasted and tested this, the bride, sensing how sweet the cross of Christ is, of her own accord calls the bridegroom into the field of labor and the cross, chapter VII, 11.

Moreover, the Chaldean refers these words to the Hebrews shut in by mountains and rocks when they crossed the Red Sea: "When," he says, "the impious Pharaoh pursued the people of the house of Israel, the assembly was like a dove shut in the clefts of the rock, which a serpent presses from within and a hawk presses from without. So the assembly of Israel was shut in from the four parts of the world, since before them was the sea, and behind them the enemy pursued, and on both sides of them were deserts full of fiery serpents, which bit and killed the children of men with their venom. But at once it opened its mouth in prayer before the Lord, and a voice descended from the high heavens, and spoke thus: You, O congregation of Israel, who are compared to a pure dove, and are hidden in the enclosure of the clefts of the rock and in the hiding places of the stairs, show me," etc.



First Adequate Sense: On Christ and the Church.

Christ calls forth the Church, stricken with fear of the Jews and hiding like a dove in the caves of the rock — that is, the apostles sheltering in Zion after the ascension of Christ and devoted to prayer and meditation on the Passion of Christ — by sending the Holy Spirit at Pentecost, making them courageous and strong, He calls them out to come into public, and there in the fields and towns to show their face to all and make the voice of preaching heard — a voice sweet to Him and salutary to its hearers. So in former times, during the reigns of the emperors Decius, Gallienus, and Diocletian who persecuted the faithful, pontiffs and Christians used to hide in caves, caverns, and crypts, which still exist in subterranean Rome and strike sacred awe into those who view them.

Therefore, by the clefts of the rock, symbolically the Fathers understand the five wounds of Christ (for He is the rock, I Corinthians X, 4). Indeed Zechariah, chapter III, 9, saw a stone with eyes, carved with sculpture — that is, Christ in His Passion cut with His wounds and marks: see what was said there. So St. Gregory: "By the clefts of the rock," he says, "I would willingly understand the wounds of the hands and feet of Christ hanging on the cross; and by the hollow of the wall I would say, in the same sense, the wound of the side made by the lance. And rightly is the dove said to be in the clefts of the rock and in the hollow of the wall, because when in the recollection of the cross she imitates the patience of Christ, while she brings His wounds back to memory for the sake of example, she is, as it were, a dove in the clefts. Thus the simple soul finds in the wounds nourishment by which to grow strong. Yet by the clefts of the rock, the mysteries of the Incarnation of Christ can also be signified, and by the hollow of the wall, the protection of angelic guardianship can be figured."

And Rupert: "And they shall look upon Me (says Zechariah, chapter XII, 10), whom they have pierced: for the nails and lance of Christ are the wounds of my soul. In them I dwell and moan like a dove in the clefts of the rock, on account of the piercing of the nails; in the hollow of the wall, on account of the wound of the side. For Christ is the rock and the wall: for being mortal and capable of suffering He was a wall, but when He rose from the dead He is the most solid rock." So also Cassiodorus, Bede, Justus, Anselm, and Aponius, who says that St. Thomas dwelt absorbed in these wounds of Christ, when Christ appeared after the Resurrection and, showing them, Thomas exclaimed: "My Lord and my God."

Hear St. Bernard, Sermon 61: "The clefts of the rock," he says, "are the wounds of Christ — rightly indeed: for the rock is Christ. Good clefts, which establish faith in the Resurrection and the divinity of Christ. My Lord and my God, he said, John XX, 28. Whence was this oracle brought back, if not from the clefts of the rock? In these the sparrow has found a home, and the turtledove a nest where it may place its young.

Thus also Aponius understands by the holes of the rock the four Gospels, and by the cavity of the wall the doctrine of the apostles, through which the Church and the faithful soul arrives at the knowledge and worship of God. And St. Ambrose in Psalm CXIII, sermon 6, following the Septuagint: "Come, he says (O Church, O soul espoused to Christ), according to the Gospel, the bulwarks of your faith are the deeds of Christ, the supports of your walls are the words of the Lord, the passion of the Lord's body is your strength." Nyssenus and the three Anonymous authors cited by Theodoret say similar things, as does Philo of Carpathia who says we are here called to the fortress of the rock, that is, to the Gospel, by which we are fortified against all the snares of the devil, whose outer wall is the Old Law. We are therefore fortified by both laws, the new as well as the old.

St. Jerome, however, in book I Against Jovinian, says that Christ is for us a most firm rock and outer wall, according to that passage, Isaiah XXVI, 1: "The city of our strength is Zion; the Savior will set up a wall and outer wall in it."



Second Partial Sense: Concerning Christ and the Holy Soul.

St. Bernard, sermon 61, asserts that pious and religious souls dwell in the holes of the rock (whence indeed the Essenes under St. Mark, and the anchorites in caves and crypts, devoted themselves to prayer and the praises of God), that is, by meditating on the wounds of Christ; and the martyrs by imitation, and by suffering with Christ and for Christ: "The benign commander, he says, wills that the devoted soldier's face and eyes be raised to His wounds, so that from this He might lift up his spirit, and by His own example render him stronger for endurance. For he will not feel his own sufferings while he gazes upon the wounds of Christ. The martyr stands exulting and triumphing, though his entire body be torn; and while the iron probes his sides, not only bravely but eagerly he watches the sacred blood bubbling forth from his flesh. Where then is the soul of the martyr? Surely in safety, surely in the rock, surely in the innermost parts of Jesus, in the wounds that lie open for entrance. If he were in his own flesh, the probing iron would surely feel it; he would not bear the pain, he would succumb and deny. But now, dwelling in the rock, what wonder if he has become as hard as the rock?" Then, amplifying further, he adds: "Nor is this surprising, if an exile from the body does not feel bodily pains. Nor does numbness cause this, but love. For the senses are subordinated, not lost. Nor is the pain absent, but it is overcome, it is despised. Therefore from the rock comes the martyr's strength, whence he is fully able to drink the cup of the Lord. And this inebriating cup, how glorious it is! Psalm XXII, 5. Glorious, I say, and pleasant, no less to the emperor watching than to the soldier triumphing. For the joy of the Lord is our strength. Why should he not rejoice at the voice of the bravest confession? And indeed He seeks it with desire: Let your voice sound (He says) in My ears. Nor will He delay in repaying the favor according to His promise: that immediately whoever confesses Him before men, He Himself will confess him before His Father." Matthew X, 36.

By the cavity of the wall, moreover, the same St. Bernard, sermon 62, together with Cassiodorus, Bede, and Anselm, understands the communion of saints and the guardianship of the blessed angels and men, who protect the pious and the elect, so that through them the losses of the fallen angels, namely the demons, may be restored in the heavenly fatherland, and this is accomplished through the wounds and merits of Christ. In the meditation and invocation of these, therefore, he asserts that the pious soul ought to dwell. "It will be permitted, he says, for each one of us, even in this time of our mortality, to secure for himself, in whatever part he wishes, the caverns of the heavenly wall, now indeed to revisit the patriarchs, now to greet the prophets, now to mingle with the senate of the apostles, now to be joined to the choirs of martyrs, but also to survey with the full eagerness of mind the stations and dwelling places of the blessed powers, from the least angel up to the cherubim and seraphim, according as each one's devotion may lead him."

Symbolically, St. Anselm understands by the holes of the rock the benign providence, mercy, and protection of Christ, to which the holy soul flees and under which it lies hidden in safety.

Anagogically, St. Bernard understands by the rock and the wall, and its cavity and holes, the secret of the heavenly glory of God and the blessed, in which the pious soul dwells by contemplation. For he says thus: "It is clear that there are two kinds of contemplation: one concerning the state and happiness and glory of the heavenly city, in which that great multitude of heavenly citizens is occupied either in activity or in rest. The other concerning the majesty, eternity, and divinity of the King Himself. The former is in the wall; the latter in the rock." And Origen, following the Septuagint: "The soul, he says, is called out beyond the wall and led to the outer wall, when, casting aside the things that are seen and temporal, it strives toward the things that are not seen and are eternal: and the way is shown to it to be traveled under the covering of the rock," that is, under the firm and solid doctrines of Christ. If, therefore, the soul is covered and veiled by the doctrine and faith of Christ, it can safely arrive at that secret place where, with face unveiled, it may contemplate the glory of the Lord." Then, after several intervening remarks, he adds: "We can still add this about the place of the outer wall, that the outer wall is the bosom of the Father, in which the Only-begotten Son, placed there, narrates all things to His Church, whatever things are contained in the secret and hidden bosom of the Father. Whence also one who was taught by Him said: No one has ever seen God; the Only-begotten, who is in the bosom of the Father, He has declared Him. There, therefore, Christ calls His spouse, that He may teach her all things that are with the Father, and say: Because I have made known to you all things that I have heard from My Father. And: Father, I will that where I am, there My servant also may be," John III, 26.



Third Principal Sense: Concerning Christ and the Blessed Virgin.

Christ was incarnate in the cavity of the wall, that is, in the hidden place of the Virgin's womb, according to that passage, Isaiah LI, 1: "Look to the rock from which you were hewn, and to the cavity of the pit from which you were cut," and He was born in the hole of the rock, that is, in the cave of Bethlehem, which had been cut from rock, according to that passage: "And she laid Him in a manger, because there was no room for Him in the inn," Luke II, 7. Whence St. Jerome, epistle 18 to Marcella, inviting her to Bethlehem, where he himself was living with St. Paula: "With what words, he says, with what voice shall I describe the cave of the Savior, and that manger where the infant cried, to be honored more by silence than by any humble speech." And after some remarks: "Behold, in this small hole of the earth (Bethlehem) the Creator of the heavens was born, here He was wrapped in swaddling clothes, here He was seen by shepherds, here He was pointed out by the star, here He was adored by the Magi," etc.

Rupert refers these things to John the Baptist, who, existing in the cavity, that is, in his mother's womb, hearing the voice of the Blessed Virgin greeting his mother Elizabeth, leaped for joy, because through her, recognizing, loving, and adoring Christ conceived in her womb, he was cleansed from original sin and filled with the Holy Spirit.

Finally, by the hole of the rock can be understood the sepulcher of Christ, which was hewn from rock, from which He gloriously rose again. For this place, as well as Mount Calvary, where the cross of Christ had been fixed in the rock, and the other places in which Christ had suffered, the Blessed Virgin frequently and devoutly visited and traversed, so that she seemed almost to dwell in them.



SHOW ME YOUR FACE, LET YOUR VOICE SOUND IN MY EARS: FOR YOUR VOICE IS SWEET, AND YOUR FACE IS BEAUTIFUL.

Nyssenus, Philo, and Psellus consider that the bride is speaking here, and that she is requesting the bridegroom's presence and conversation. Then, says Philo, Christ showed His beautiful face when the Word was made flesh and when He was transfigured; and His sweet voice when He called the laborers, restored health, and forgave sins. But all the rest assert that these are words of the bridegroom to the bride, who desires and requests that the bride uncover her veiled face, hidden by the covering of the rock, and show it bare and clear, says Origen, so that in her, as in a mirror, the bridegroom may behold his own image, says Theodoret, and so that he may polish, adorn, and perfect her, and lead her to pure heavenly contemplation, as Origen wishes, according to that passage: "But we all, with face unveiled, beholding the glory of the Lord as in a mirror, are being transformed into the same image from glory to glory, as by the Spirit of the Lord," II Corinthians III, 18: for by these words Christ calls back the timid apostles hiding in Zion, so that at Pentecost they may boldly show their face to the people and preach the Gospel to them, as I said a little before: for what we do for our neighbors out of love for God, we do for God, according to that saying of Christ: "As long as you did it for one of the least of these My brothers, you did it for Me," Matthew XXV, 40.

Whence St. Ambrose, Psalm CXVIII, sermon 6, verse 6, reading: "Show me your face, and make known your voice, because your voice is sweet, and your face is beautiful: Sweet, he says, is the voice, because confession is made by the mouth unto salvation; and beautiful is the face, because it does not blush at its Author, it is not confounded by its Redeemer. She therefore shows her face, bearing before her the sign of the cross; and she makes known her voice, taking up the authority of preaching."

Therefore let powerful preachers, after the manner of the apostles, come forth to the pulpit from the holes of the rock, that is, from the solitude of prayer and meditation on the passion of Christ, so that they may preach Christ crucified fearlessly with great ardor of piety and spirit. Let them therefore show their face, that is, let them preach with an eye solely on Christ, not for their own profit, and let them turn their face from all creatures and direct it toward the one God through prayer, so that they may be enlightened by Him and conform their face, that is, their manner of life, to Him, just as Moses, conversing with God on Sinai, received from Him a horned face, that is, horns of light shining upon his face. Whence the Chaldean translates: show me your appearance, and your good works: make your voice heard, for your voice is sweetness in prayer in the house of the small sanctuary, and your appearance is beautiful in good works.

The bridegroom therefore here demands from the Church the display of purity of faith and works, as a beautiful face, and the preaching of heavenly doctrine, as a sweet voice. So say Cassiodorus, St. Gregory, Bede, Origen, Theodoret, Anselm, and others. Hear St. Gregory: "For what do we understand by the face, if not faith, by which we are known by God? And what by the voice, if not preaching? But the bridegroom commands the bride to show him her face, because whoever says he has faith must exercise himself in good works, so that the interior faith may become known through exterior works; and it is also necessary that the voice of preaching follow the works, because whoever perfectly extends himself in holy works, the consequence is that he should exhort his neighbors to do the same. Therefore it follows: For your voice is sweet, and your face is beautiful. For then both the voice pleases and the face is adorned, when preaching follows works, and again good works accompany preaching." And Cassiodorus: "Show me, he says, your face," which I gave you in baptism, and when I cleansed you from every sin. "Let your voice, he says, sound in My ears," so that it may proceed from the sincere intention of My love, so that you preach for no other reason than for Me.

Aponius, however, refers these words to the Jews converted by the apostles: "At the teaching of the apostles, he says, the Church, as from the cavern of unbelief, began with compunction of heart to show her face to the Creator, and she who had defiled her face by the fall of so great a crime, persecuting the Lord of majesty, stained with the blood of the Just One which she had poured upon herself by her own voice, saying: His blood be upon us, now turning to Him she says: Show me Your face, let Your voice sound in my ears, etc. And thus her voice, which had recalled a horrible, choked, bitter and lamentable voice hoarse with impiety, saying: Crucify, crucify; by such a draught and medicinal cup of the blood of Christ which they had shed, was renewed to melodious sweetness, confessing belief in God whom she had condemned as a man before Pilate."

Symbolically, the beautiful face signifies the beauty and comeliness of the holy mind conversing with God: for this is the face of man not external, but internal; the voice, however, signifies the pious groans and sighs of the mind toward God: both are most pleasing and delightful to God, so much so that God feeds and delights Himself with them, according to that passage: "And the bridegroom shall rejoice over the bride, and your God shall rejoice over you," Isaiah LXII, 5. Both make the preacher powerful and effective. Hear St. Bernard, sermon 62: "For how much the preaching of truth with purity of mind pleases Him, He shows when He immediately adds: For your voice is sweet. For that it does not please if the face displeases, He demonstrates when He immediately adds: And your face is beautiful. What is the beauty of the interior face, if not purity? In many people this has pleased without the voice of preaching, but the latter without the former has pleased in no one. To the impure, truth does not reveal itself, wisdom does not entrust itself. What then do they speak, who have not seen? What we know, He says, we speak, and what we see we testify. Do you then dare to testify to what you have not seen, and to speak of what you do not know? Do you ask whom I call impure? He who seeks human praise, who does not offer the Gospel free of charge, who preaches the Gospel in order to eat, who considers piety a source of gain, who does not seek the fruit, but the gift."

Moreover, Rupert most fittingly applies these words to the Blessed Virgin: "Show Me, he says, your face," and by showing it correct what Eve sinned, who hid her face from Me in the midst of the tree of paradise, namely in the very thing in which she sinned, inasmuch as she took pleasure in her sin and defended her sin. "She did not show Me her face," when I said: Where are you? Her voice did not sound in My ears, the voice of confession which should have sounded at least when I said: Why have you done this? just as also when I blessed her saying: "Increase and multiply;" no voice sounded in My ears, for she sang no canticle of thanksgiving for so great a benefit, by which I was making her the mother of so great a generation, to possess so great an inheritance of the kingdom of God. You, show Me, as indeed you do show, your face. Let your voice sound in My ears, the voice, I say, of confession and thanksgiving. For your voice is sweet in this, that you are My dove, and attentive to the holes of the rock; like a dove you have a moan for a song, singing you moan, moaning you sing, and that very exultation with which your spirit exulted in God your Savior is full of groans, full of tears." "Your face" moreover "is beautiful," because your faith is great, your humility is great. These are the exact words of Rupert, with some omissions for brevity's sake. Now, to the letter, Nicephorus from St. Epiphanius, book II of the History, chapter XXIII, thus depicts the face of the Holy Virgin: "A face not round and pointed, but somewhat longer, etc. She was entirely free from pride, simple, and by no means adorning her countenance, bearing nothing of softness about her, but cultivating preeminent humility." The face of Christ was similar, for Christ, lacking a father, took after His mother. Hear Nicephorus, book I, chapter XL: "He did not have a round or pointed face, but such as His mother's was, inclining slightly downward, and moderately ruddy; bearing gravity and prudence joined with gentleness, and a placidity free from anger. In all things, finally, He was most like His divine and immaculate mother."

Anagogically, by these words Christ calls the pious soul from the cavern of this life to heavenly glory, as I said above: for the face of such a soul is purged from every stain, even venial, and is therefore beautiful; the voice also is sweet, because it is the voice of thanksgiving, exultation, and jubilation.



VERSE 15. CATCH US THE LITTLE FOXES THAT DESTROY THE VINEYARDS; FOR OUR VINEYARD HAS BLOSSOMED.

CATCH US THE LITTLE FOXES THAT DESTROY (the Septuagint: that exterminate; Symmachus: that corrupt) THE VINEYARDS: FOR OUR VINEYARD HAS BLOSSOMED. The Septuagint: and our vineyards are budding, that is, they germinate and blossom like henna plants; the Arabic: and our vineyard will blossom, once the little foxes that corrupt them are caught. The word 'little' should be referred to the foxes, as is clear from the Hebrew, Greek, and Vulgate: wherefore it is surprising that Origen, Philo of Carpathia, and others refer 'little' to the vineyards. Judea abounds in foxes, as is evident from the three hundred foxes that Samson caught, Judges XV, 4. Now foxes above other wild animals harm vineyards, both because they dig under and uproot them, and because they plunder and devour the grapes; but little foxes, being mischievous and not having sufficient strength to uproot the vines, when the vines are tender and blossoming, they nip, gnaw, and pluck the blossoms, and dig up the earth around the roots, so that the vines, deprived of moisture and exposed to the sun, are burned by its rays and wither; moreover, small foxes, having grown larger, uproot the vines entirely. Furthermore, little foxes, being inexperienced, can easily be deceived and caught, but having grown larger, not so: for they are extremely cunning, according to that saying: "An old fox is not caught by a snare."

Finally, he commands that foxes be caught while they are small and weak in strength; for foxes breed in the spring when the vineyards are in bloom: therefore if you neglect to catch and exterminate them then, they will multiply greatly. Moreover, Pliny, book XXIII, chapter VIII, writes that foxes are killed by bitter almonds: "They say, he writes, that if they eat them and it does not happen that they can lap water nearby, they die." The Chaldean understands by the foxes the Amalekites, who tried to impede the progress of the Hebrews into the Holy Land, and were therefore captured and slain by Moses and Joshua, Exodus chapter XVII, 13.



First Adequate Sense: Concerning Christ and the Church.

Christ commands the Church, that is, the apostles, that in the preaching of the Gospel and the establishment of vineyards, that is, of Churches, they should catch the little foxes, that is, the heretics already beginning to spring up: for these craftily, like foxes, subvert the faith and the Church; such in the time of the apostles were the Judaizers, who wanted to mix with the Gospel and observe circumcision and the other precepts of the Old Law. Likewise Simon Magus, the first heresiarch, Menander, Basilides, Carpocras, Ebion, the Gnostics, etc.: therefore their frauds and errors, while they are still small and hold only a few, He commands to be detected and refuted by arguments, says St. Bernard, not by arms, and to be exterminated, lest they grow strong and pervade and corrupt the whole Church like leaven. So say St. Gregory, Cassiodorus, Aponius, Origen, Bede, Theodoret, St. Anselm, and others generally.

Hear St. Augustine on Psalm LXXX: "Foxes signify the crafty, and especially the fraudulent heretics, deceitful, hiding in cavernous windings, and deceiving, stinking with a foul odor. Against which odor the Apostle says: We are the good odor of Christ to God in every place. These foxes are signified in the Song of Songs, where it is said: Catch us the little foxes exterminating the vineyards, hiding in tortuous caverns. Catch for us, convict for us: for you catch the one whom you convict of falsehood." For, as St. Bernard says: "When deceit is exposed, when fraud is opened up, when falsehood is convicted, then most rightly is it said that the little fox that was destroying the vineyards has been caught." So Ezekiel, chapter XIII, 4: "Your prophets, Israel, he says, were like foxes in the desert. They see vain things and divine lies, saying: Thus says the Lord, when the Lord has not sent them."

Moreover, how these foxes, that is, heretics, are to be caught, St. Augustine teaches thus, on Psalm LXXX: "Foxes usually have such dens that they enter from one side and exit from the other. At both openings the fox-catcher placed his nets. Tell me, is it from heaven, or from men? They sense that he has stretched his nets on both sides to catch them, and they say among themselves: If we say from heaven, he will say to us: Why then did you not believe? For he bore testimony to Christ. If we say from the earth, the people will stone us, because they hold him as a prophet." And after a few intervening words: "Let us see if we too can catch some little foxes: let us set our nets at both openings, so that wherever the fox tries to exit, it may be caught. For example, to a Manichaean who makes for himself a new God, and places in his heart what does not exist, let us say and ask him: Is the substance of God corruptible, or incorruptible? Choose what you wish, exit where you wish, but you will not escape. If you say corruptible, you will be stoned not by the people, but by yourself: If however you say God is incorruptible; how did the incorruptible fear the nation of darkness? What was the nation of corruption going to do to the incorruptible?"

Cassiodorus and Bede note that after vineyards in the plural, the vineyard is named in the singular when it says: "Our vineyard has blossomed," because all the particular Churches come together and form one common and universal Church. St. Bernard, sermon 64, presses the word 'us,' when he says: "Catch us the foxes. He could, he says, have said: Catch for me; but he preferred 'for us,' delighted by the fellowship. O sweetness, O grace, O power of love! Has the highest of all thus become one of all? Who has done this? Love, which knows not dignity, rich in dignity, powerful in affection, effective in persuasion. What is more forceful? Love triumphs over God. Yet what is so non-violent? It is love. What is this power, I ask, so forceful unto victory, so conquered unto violence? Finally He emptied Himself, so that you might know it was love, that fullness was poured out, that height was made equal, that singularity was associated."



Second Partial Sense: Concerning Christ and the Holy Soul.

Foxes are the fraudulent suggestions which the devil, the flesh, or the world suggests to the soul under the appearance of good, to lead it to evil: for vice cloaks itself with the veil of virtue, for Satan transforms himself into an angel of light, II Corinthians XI, 14: therefore these must be caught immediately when they arise and are still small, so that their fraud, deceit, and error may be detected, lest when they have grown and been strengthened they cannot be caught and uprooted. Nyssenus notes that the demons who tempt man are not called lions, bears, or tigers, but foxes, and little ones at that, because their powers are small and weak, so that they can be immediately repelled and overcome by a noble and steadfast man; but they are armed with the cunning of foxes: therefore their cunning must be cleverly tracked down and dispersed. St. Bernard adds that they are called little because their suggestions are subtle, and visible only to those who are sharp of mind. Hear St. Bernard, sermon 63: "For a wise man, his life is his vineyard, his mind, his conscience. For the wise man will leave nothing uncultivated, nothing neglected within himself." And after some remarks: "And good is the vineyard of the just man, indeed the just man himself is a good vineyard, whose virtue is the vine, whose action is the branch, whose wine is the testimony of conscience, whose tongue is the winepress of expression: Finally our glory is this, he says, the testimony of our conscience, II Corinthians, chapter I, verse 12. Do you see that nothing lies idle in the wise man? Speech, thought, conduct, and whatever else comes from him, why should not all of it be God's field, God's building, and the vineyard of the Lord of Hosts? What, finally, can perish from such a man, when even his leaf does not fall? Yet such a vineyard will never lack attacks, never lack ambushes. Indeed where there are many riches, many are those who devour them, Ecclesiasticus V, 10. The wise man will be careful to guard his vineyard no less than to cultivate it, nor will he allow it to be devoured by foxes." Then, in sermons 64 and 65, he recounts various examples of these foxes, such as that Monk who left the monastery to convert his parents, but did not gain them and lost himself; and of others who leave the monastery to preach, or to live alone for themselves and God; and of others who associate with women under the pious pretext of instructing them in spiritual matters; but soon the spirit passes into the flesh; for, as in sermon 63 St. Bernard wisely says: "To be always with a woman and not to know a woman, is this not greater than raising the dead? What is less, you cannot do; and what is greater, do you want me to believe you?"

Second, little foxes are relaxations of the rule and discipline in small matters, for example, when in a monastery or college the breaking of silence is overlooked, the appropriation of small things, not asking permission, slight disobediences, etc. For unless these are corrected, they creep forward, grow, and become great, so that at last they overturn all rule and discipline; therefore one must do what the wise man advises: Resist at the beginning: the remedy is prepared too late, when the evil has grown strong through long delays.

Whence St. Bernard, sermon 63, asserts that besides foxes, cold too is harmful to vines; for it scorches and dries them: so cold, that is, torpor creeping upon the religious, scorches and dries his virtue; for from this, he says, soon, as happens in the body with those who have fevers, a certain rigor of the soul sets in, and vigor weakens, languor of strength is feigned, horror of austerity is intensified, fear of poverty troubles, the spirit contracts, grace is withdrawn, the length of life is drawn out, reason is lulled to sleep, the spirit is extinguished, the newness of fervor cools, wearisome tepidity grows heavy, fraternal charity grows cold, pleasure flatters, false security deceives, old habit calls back. What more? The law is ignored, right is renounced, what is holy is proscribed, the fear of the Lord is abandoned. Finally the hands are given over to shamelessness, that reckless act is presumed upon, that shameful one, that most disgraceful one, that leap full of ignominy and confusion from excess into the abyss, from the pavement into the dunghill, from the throne into the sewer, from the heavens into the mud, from the cloister into the world, from paradise into hell. It is not the time to demonstrate the beginning and origin of this plague, or by what skill it may be avoided, or by what virtue it may be overcome."

Third, little foxes are detractors and whisperers, as well as flatterers, who tear apart the vineyards, that is, communities and societies, and subvert the souls of the faithful. So St. Bernard, sermon 63: "The worst fox, he says, is the hidden detractor, but no less wicked is the smooth flatterer. The wise man will beware of these, he will take pains, as far as is in his power, to catch those who do such things, but to catch them with kindnesses and acts of service, with salutary warnings, and with prayers to God for them. He will not cease to heap such coals of fire upon the head of the slanderer, and likewise upon the flatterer, until (if it is possible) he may remove from the heart of the one his envy, and from the other his pretense, fulfilling the command of the bridegroom who says: Catch us the little foxes that destroy the vineyards."



Third Principal Sense: Concerning Christ and the Blessed Virgin.

Herod the Ascalonite was a fox, wanting to treacherously kill Christ; whence he sent the Magi to Bethlehem so that they might explore the place of Christ's birth and report it to him: for he pretended that he too wished to adore Christ, so that by this means he might capture and kill Him; but he was deceived by the Magi, since they, having received a heavenly response in a dream not to return to Herod, went back to their country by another way, Matthew III, 12. Whence the son of this Herod the Ascalonite, Herod Antipas, of equally foxlike character as his father, is called a fox by Christ: "Go, He says, tell that fox," Luke XIII, 32. So Rupert: "Do you not see, he says, that this wild beast (the savage Herod) has bitten the tender branches, that this cruel beast killed the infants in Bethlehem of Judea, the city of David? Catch, catch them, for our vineyard has blossomed, etc. Its fruit is still a blossom and not yet a cluster of grapes, it has not yet ripened, and therefore it is excessively harmful to the vineyard for its flower to be cut down or destroyed. Let it first grow and let the fruit come forth from the flower, let the Gospel be established and let it be known from signs and wonders that the Holy of Holies has come, and this will be the flower having come to fruition and the grape cluster having ripened. Then if such a cluster is cut down, let it be preserved and carried on the pole of the cross, so that by the experience of resurrection and of its sweetness it may be known what sort of land, what sort of kingdom His is, to which these little foxes that destroy the vineyards do not belong."



VERSE 16. MY BELOVED IS MINE, AND I AM HIS, WHO FEEDS AMONG THE LILIES.

The Hebrew reads: who feeds in lilies, that is, who pastures his flock in pastures excelling in the abundance, color, and fragrance of lilies. The Chaldean translates: "In that time they were converted in repentance; then Moses the prophet stood and prayed before the Lord, and Joshua the minister who was girded went forth from under those clouds of the glory of the Lord, and with him righteous men, who are like roses in their works, and they waged wars against Amalek, and broke him and his people in the name of the Lord, who slew and crushed them with the edge of the sword."



First Adequate Sense: Concerning Christ and the Church.

Cassiodorus and Bede consider the bride to be praying here, as if to say: Would that my beloved were mine, or present to me, and I to him! Would that my beloved might deign to be joined to me by the bond of charity, and I to him by the bond of obedience, complying with his commands! says Cassiodorus. But all the others consider the bride here not to be wishing, but asserting and affirming: My beloved is mine, and I am his, according to the meaning I shall now give. From verse 8 and 10 up to this point, the bride, having suffered a fainting fit of love while reclining in her bed, reported the words of the bridegroom, by which he calls the bride to himself in the field and vineyard for labors on behalf of the salvation of souls, and at the same time testifies to his tender love for her: now the bride, speaking in her own person, repays love for love, and shows herself ready to obey the bridegroom's call and go forth to the vineyard for labor, and says: "My beloved is mine, and I am his;" because just as he "feeds among the lilies," so I too am most zealous for lilies, that is, for brightness and purity: "My beloved is mine," understand, he gives himself wholly to me; whence I too eagerly give my whole self to him, indeed I actually do give myself, to him alone I devote myself, serve, and strive to please. Therefore what he wills, I also will; he wills that I pass from the bed to the field, from leisure to labor, and this same thing I also will: for his willing and not-willing are my willing and not-willing. Symmachus translates, in the genitive: and I am his, as if to say: I am wholly the bridegroom's, just as the bridegroom is wholly mine, and so he is what I am, so that we seem to be not so much two as one and the same. For a friend is another self, and lovers have as it were one heart and one soul: for the soul of the lover is more where it loves than where it gives life, that is, it is more in the beloved than in the lover himself.

Hence in the eyes of the law the bridegroom and bride are considered one and the same person, according to that saying: "The two shall be in one flesh. This is a great mystery, but I speak in reference to Christ and the Church," Ephesians V, 31: for just as the essence of marriage consists in the mutual consent of the spouses to the marriage; so the union of Christ and the Church, like that of bridegroom and bride, consists in mutual love and in the consent of the mystical marriage, namely that Christ loves and wishes to have no other bride than the Church; and the Church in turn loves and wishes to have no other bridegroom than Christ; from which then follows mutual living together, and mutual services and duties throughout all of life; all these things are signified by 'my beloved is mine, and I am his,' as if to say: Because Christ loved me first as His bride, therefore I in turn love Him as my bridegroom, indeed His love preceded mine and is its cause.

"For I do not love Him of myself, because He, loving me first, inspired in me His own love through prevenient grace, according to that passage: 'Christ loved the Church, and gave Himself for her, that He might sanctify her, cleansing her by the washing of water in the word of life, that He might present to Himself a glorious Church,' Ephesians V, 25. Depart therefore, evil foxes, who attempt to separate the Church from Christ by deceit. For I the Church keep faith with Christ my bridegroom, so that I love none but Him; He in turn keeps faith with me, so that He has no beloved but me, and wishes to have no other bride. St. Bernard, sermon 68, notes that the bride, namely the Church, and the holy soul, says these things in the absence of the bridegroom Christ; says them, I say, not to the young maidens, but to herself, and from the abundance of affection, not so much speaking as pouring forth the abundance of love; and therefore her words are broken, incomplete, imperfect, and are to be supplied thus: My beloved is mine, that is, He is wholly intent upon me, and I in turn am wholly intent upon Him. 'He is for me,' says St. Bernard, 'because He is kind and merciful; I am for Him, because I am not ungrateful. He gives me grace upon grace, I return Him thanks for grace; He serves my liberation, I serve His honor; He serves my salvation, I serve His will; He is for me, and not for another, because I am His one dove; I am for Him, and not for another.' And earlier, admiring this condescension of Christ, he exclaims: 'How admirable it is that she claims His attention as if it were her own, saying: My beloved is mine? Nor content with this, she proceeds further to boast that she responds to Him as if on equal terms, repaying the favor. For it follows: And I am His. An extraordinary saying, 'And I am His.' No less extraordinary, 'My beloved is mine'; except that both together are more extraordinary than either alone. O what dares a pure heart, and a good conscience, and unfeigned faith! He is intent on me, she says. Is that majesty so intent on this one, to whom belongs equally the government and administration of the universe; and is the care of the ages transferred to the sole affairs, indeed the leisure, of this love and desire? Precisely so. For she is the Church of the elect, of whom the Apostle says, II Timothy II, 10: I endure all things, he says, for the elect. And who doubts that the grace and mercy of God are upon His saints, and His regard upon His elect? Therefore we do not deny providence to other creatures: the bride claims His special care for herself.'"

The same St. Bernard, in the sermon for the Feast of the Nativity of the Blessed Mary, near the end says that by these words is signified the struggle of love, in which the bridegroom wrestles with the bride, conquers, and is conquered.

To these are added the expositions of other Fathers: of Nyssenus, which is as follows: "I have seen face to face Him who always remains, and who for my sake from my sister the Synagogue arose in human nature, and in Him I rest, and I become His dwelling;" of Philo of Carpathia: The Church says, he states: "My beloved is mine," that is, He gives me wisdom, and I will give Him my heart; He gives me wisdom from heaven, and I will repay Him the fruit of faith, hope, and charity from the Gentiles: for I feel myself to be vehemently loved by Him, and therefore I will most firmly always cling to Him. Of Theodoret: Just as the bridegroom has preferred me to all, so I prefer Him to all, I do not allow myself to be joined to another; from those who are called foxes and fraudulent, I recoil: for it is absurd that I, who am so greatly loved and adorned, should not respond to my lover in love with all my might. Similar to these seems what was written by the Apostle, I Corinthians VI, 13: "The body, however, is not for fornication but for the Lord: and the Lord for the body." Of Justus of Urgell: "Christ has the Church in His body, and the Church has Christ as her Head, which connection, because it cannot be severed, she rightly said: My beloved is mine."



Second Partial Sense: Concerning Christ and the Holy Soul.

The holy soul says to Christ, says Theodoret: "My beloved lives for me; and I live for Him, not for myself," as St. Paul says, Galatians II, 20. Aponius moreover: "My beloved, says the holy soul, grants me the grace of vocation, the gift of redemption, the most illustrious freedom of adoption. And what do I give Him? Obedience of will, the zeal for preserving integrity which He implanted by nature. What does He give me? The singular example of preserving virginity, by being born through a Virgin. And what do I give Him? Singular joy by being born anew through baptism, by keeping His precepts with my whole heart, by imitating the angelic and heavenly nature, so that the untouched body may return to paradise, which He brought into the world by being born from the untouched womb of His mother. For just as the devil is fattened on the bloody rage and execrable filth of lust; so Christ feeds on the lilies of mercy, gentleness, and chastity." St. Gregory expounds more briefly and clearly, as if to say: "I steadfastly hold the friendship of my Beloved, because I feel His steadfast benevolence toward me; because while I have His kindness as familiar, whatever I hear His barking enemies saying against Him is bitter to me, and while I see what He is like in His constant presence; if enemies bring forth any error from the truth which I have known in seeing Him, I do not depart." Finally, the love of Christ is a virgin, because it is directed purely and virginally toward the one Christ, according to that saying of Paul: "I betrothed you to one husband to present you as a chaste virgin to Christ," II Corinthians XI, 2.

St. Bernard asks, sermon 69: Since Christ is the bridegroom of many, indeed of all holy souls, how can He be wholly intent upon each one? And he responds: "First, because the divinity of the bridegroom, being of a most simple nature, has the quality of regarding many as one, and one as many. He will not be many for the multitude, nor few for the fewness; neither divided for diversity, nor restricted to one; neither anxious at cares, nor disturbed or troubled at concerns. Thus indeed intent upon one, yet not held back; thus upon many, yet not distracted."

An apt example is found in the rational soul: for this entirely loves, informs, and animates all and each of the parts of its body, so that it is entirely in the body, and entirely in each of its parts; so God gives His entire love to all, and His entire love to each individual saint. Bernard then adds that Christ, coming to the soul He espouses, brings with Him the Father and the Holy Spirit, so that they likewise may espouse the soul, according to that passage: "If anyone loves Me, he will keep My word, and My Father will love him, and We will come to him, and make Our dwelling with him," John XIV, 23. "What does it mean, says Bernard, for the Word to come to the soul? To instruct it in wisdom. What does it mean for the Father to come? To move it to the love of wisdom, so that it can say: Because I have become a lover of His beauty, Wisdom VIII, 2: to love belongs to the Father, and therefore the coming of the Father is proved by the infused love."

He then adds the signs of the coming of the Word and the Father: "If I sense, says Bernard, that my understanding is being opened so that I comprehend the Scriptures, or that the word of wisdom is as it were bubbling up from within, or that mysteries are being revealed from above by infused light, or certainly that a most generous bosom of heaven is being spread open to me, and more abundant showers of meditations are flowing from above into my mind: I do not doubt that the bridegroom is present. For these riches belong to the Word, and from His fullness we have received them. And if there simultaneously pours into me a certain humble but rich devotion of inward sprinkling, so that the love of acknowledged truth generates in me a necessary hatred of vanity and contempt, lest perhaps knowledge puff me up, or the frequency of visitations exalt me; then I thoroughly feel that I am being dealt with in a fatherly manner, and I do not doubt that the Father is present. If moreover I shall have persevered in always responding (as far as is in me) with worthy affections and actions to this condescension, and the grace of God shall not have been empty in me; He will also make His dwelling with me, the Father nourishing as well as the Word instructing." He then asks whence the soul knows that the bridegroom is wholly intent upon her, so that she dares to say: "My beloved is mine," and he responds that she knows this "from the fact that she feels herself to love, and to love vehemently, she does not doubt that she is also loved no less vehemently, and from her singular intention, solicitude, care, effort, diligence, and zeal, with which she unceasingly and ardently watches how she may please God, she recognizes all these same things without doubt in Him, remembering His promise: In whatever measure you measure, it shall be measured to you," Matthew chapter VII, 2. And after some remarks: "Nor does she who loves doubt that she is loved. So it is. Love begets a well-deserving soul, and the anticipatory mention of it makes the soul attentive, and solicitude makes it solicitous. For by some I know not what kinship of nature, once the face has been unveiled and one gazes at the glory of God in emulation, it becomes necessary to be conformed to it, and to be transformed into the same image."

Well-known is that saying of the comedian: "Every lover is insane."



Third Principal Sense: Concerning Christ and the Blessed Virgin.

The Blessed Virgin could say to Christ: You alone are to me my uniquely beloved Son, and I am to You a most beloved mother (indeed even as a father), who feeds among the lilies of my virginity and that of Joseph my husband; for it was fitting that from this virginal marriage You should be born, as the son of virginity, indeed its leader and standard-bearer; this is what Isaiah the prophet says, chapter VII, verse 14: "Behold, a Virgin shall conceive and bear a son, and His name shall be called Emmanuel," that is, God with us: so says Rupert. Hear St. Anselm, book On the Excellence of the Virgin, chapter IV: "The love, he says, which a father and mother individually owe to their son; the love also which a son individually owes to his father and mother, that Son of the true Virgin owes to His mother alone: for just as other sons are born from father and mother, so her Son was born from her as sole mother. Therefore the love of this mother for her Son, and of this Son for His mother, exceeds all the loves of parents for children, or of children for parents."

Again, Abbot Guerric, sermon 2 On the Assumption: "Come, he says, my chosen one, and I will place My throne in you. You shared with Me what it is to be human; I will share with you what it is to be God." And Blessed Peter Damian, sermon 2 On the Nativity, having reviewed three ways in which God is in every creature, adds: "In a fourth way He is present in one creature, namely Mary His mother, by identity, because He is the same with her. Let every creature here be silent and tremble, and scarcely dare to gaze upon the immensity of so great a dignity. The Lord dwells in the Virgin, with whom He has identity of one nature."

Finally, St. Bernard, sermon 71: "For me, he says, it is good to cling to God. Good indeed, if you cling in every respect. Who is it that perfectly clings to God, unless he who, remaining in God as beloved by God, has nevertheless drawn God into himself by loving? Therefore, when man and God cling to each other on every side, and they cling on every side because they are intimately and mutually bound to each other by love, by this I would unhesitatingly say that God is in man and man is in God." This above all applies to the Blessed Virgin. The same St. Bernard, sermon 29: "The love of Christ is a chosen arrow, which not only pierced Mary's soul, but also passed through it, so that it might leave no portion in her virginal breast empty of love, but that she might love with her whole heart, her whole soul, her whole strength, and be full of grace." These are Bernard's words. And Hugh of St. Victor, whose words St. Thomas reports, Opuscule VIII: "Because in the heart of the Virgin, he says, the love of the Holy Spirit burned with singular ardor, therefore in her flesh He worked wonders, to such a degree that from her was born God and man. Luke I, 35: That which is born of you, the Holy One, shall be called the Son of God."

St. Bernard gives the reason: "What wonder, he says, if Mary loves above all, who is beloved above all?" Sophronius gives many other reasons, sermon On the Assumption: "Consider, he says, and weigh how many sorrows the Blessed Virgin suffered after Christ's ascension to heaven; consider with what love she was tormented, with what desire this virgin burned, as she turned over in her mind all the things she had heard, seen, and known, with what incessant ardor of pious love she was consumed! With what impulses of heavenly secrets she was moved, filled with the Holy Spirit! Because even though she loved Christ with her whole heart, her whole soul, and her whole mind, nevertheless, absent from His presence, she was daily inflamed with new affections of desire, all the more powerfully as she was inwardly illuminated by divine visitations, whom the grace of the Holy Spirit had wholly filled, whom divine love had wholly set ablaze, so that in her there was nothing that worldly affection could violate, but a continuous ardor and intoxication of the love poured forth by Him who was both her Lord and her Son. Perhaps therefore we believe that out of exceeding love she dwelt in the place where He is said to have been buried, so that her inner love might feed on pious gazing, not that she was seeking the living among the dead, but that she might console herself with the sight, and embrace with the embraces of her mind Him whom she had borne. The love of Christ gave birth to desire, and the desire, growing, was as it were renewed with fresh ardors."

Who feeds among the lilies. For 'lilies' the Hebrew has schoschannim, which the Chaldean and some Hebraists translate as 'roses,' as I said above. Symmachus translates 'flowers': in Hebrew it reads, who feeds in lilies. He feeds, that is, both the sheep and himself, that is, he is fed, as our translator renders it; although 'is fed' is sometimes taken for 'feeds,' as if it were a deponent verb. The Septuagint has poimainon, that is, acting as shepherd in the lilies; Symmachus: and I am his who feeds among the flowers, that is, who pastures the sheep with the brightness of gleaming lilies. It could also be translated from the Hebrew as: who feeds the lilies, that is, nourishes and fosters virgins as well as virginity and the other virtues, or who is fed by lilies, that is, delights in virgins as well as in virtues. He feeds among the lilies, that is, he feeds in the most joyful and beautiful pastures, such as those adorned with lilies blooming among the herbs. The Hebrew roe, and the Greek poimainon, that is, to feed or to act as shepherd, indicates that Christ diligently performs toward the Church and faithful souls all the duties of a good shepherd, namely to hold her in tender love, to procure food, to be familiarly present to her, to lead out to pasture and lead back, to feed, give drink, care for, govern, defend from wolves and thieves even at the risk of His own life, and to perform all the other duties of a shepherd, which the Psalmist describes in Psalm XXII, 2, and Christ in John X, 9. Christ therefore both feeds and is fed among the lilies, that is, among chaste, pure, and holy souls, especially virgins; He feeds them with His doctrine, example, grace, sacraments, indeed with Himself in the Eucharist.

Hear St. Ambrose on Psalm CXVIII, sermon 14, verse 1: "The divine sacraments are good pastures. There you pluck the new flower that has given the good fragrance of resurrection; you pluck the lily, in which is the splendor of eternity; you pluck the rose, that is, the blood of the Lord's body. Good pastures also are the books of Sacred Scripture, in which we are fed by daily reading, in which we are refreshed and restored when we taste what has been written, or more frequently ruminate on what we have barely sipped. The flock of the Lord is fattened by these pastures. Good also are the pastures of Christ, who feeds among the lilies, that is, in the splendor of the saints." Nyssenus adds: "This is the good Shepherd, who feeds His flock not with hay, but with the Holy Spirit signified by the purity and fragrance of lilies." Theodoret agrees, who considers the pastures of Christ to be called lilies because they are bright, rich, sweet, and fragrant like lilies. The same author, however, further says that Christ feeds among the lilies when through holy teachers He promulgates His most pure laws.

Again, Christ not only actively feeds, but is also passively fed among the lilies, that is, He delights in pure and chaste minds, especially virgins, and in their purity, virginity, and virtues. So say St. Gregory, Cassiodorus, Bede, Justus, Anselm, and the other Latin authors. "What are designated by lilies, says St. Gregory, if not pure souls? These, while they retain the brightness of chastity, by the good repute of their fame give a sweet fragrance to all their neighbors. The bridegroom therefore feeds among the lilies, because without doubt He delights in the chastity of souls, who both preserve in themselves the purity of the flesh, and by their pure thoughts please Him, and give to their neighbors the sweetness of fragrance as it were by their example."

Hence that hymn of St. Ambrose, which the Church uses in the Office of Virgins: You who feed among the lilies, Surrounded by the choirs of Virgins, Adorning Your brides with glory.

Christ, says St. Bernard, sermon 70, as God reigns above the stars, as man is fed, not on lilies, but among lilies: "For He who in the highest is Lord, in the lowest is beloved, reigning above the stars, and loving within the lilies." Then he teaches that these mystical lilies are truth, gentleness, justice, and the other virtues, but two especially, namely continence and innocence; for among these Christ feeds and delights, according to that passage, Psalm XLIV, 5: "Proceed prosperously and reign for the sake of truth, gentleness, and justice:" indeed "as many virtues, so many lilies, says Bernard. What limit is there to virtues with the Lord of virtues? And if the fullness of virtues is in Christ, so also of lilies. And perhaps for this reason He called Himself a lily, because He wholly dwells among lilies, and all things that are His are lilies: His conception, birth, manner of life, words, miracles, sacraments, passion, death, resurrection, ascension. Which of these is not bright, and does not most sweetly give fragrance? So great, finally, was the brightness of heavenly light that shone forth in His conception from the abundance of the Holy Spirit coming upon her, that not even the holy Virgin herself would have borne it, had she not been overshadowed by the power of the Most High. Moreover, His birth was made bright by the uncorrupted virginity of His mother, His manner of life by innocence of life, His words by truth; His miracles by purity of heart, His sacraments by the mystery of piety, His passion by the willingness to suffer, His death by the freedom not to die, His resurrection by the fortitude of the martyrs, His ascension by the fulfillment of promises."

The same author, sermon 71, teaches that Christ feeds among the lilies, that is, amid the pure observance of His laws: "Therefore, he says, He is never without lilies who is always without vices, because He is entirely and always bright, beautiful in form beyond the sons of men. You therefore who hear or read these things, take care to have lilies with you, if you wish to have this dweller among lilies dwelling in you. Let your work, your study, your desire proclaim itself to be lilies, a certain moral brightness and fragrance of things themselves. Morals too have their colors, they have their fragrances, etc. The intention of the heart and the judgment of conscience give color to your work," and the fragrance of good repute.

And after several intervening remarks: "The bridegroom therefore, since He is virtue, takes pleasure in virtues; and since He is a lily, He willingly dwells among lilies; and since He is brightness, He delights in the bright. And perhaps this is what it means to be fed among the lilies: to delight in the brightness and fragrance of virtues. And indeed He was once fed bodily at the home of Mary and Martha, reclining even in body among lilies (I mean those women, for they were lilies), while He nevertheless refreshed His spirit with the devotion and virtues of these women."

He then teaches that for Christ feeding is the same as being fed, because He Himself feeds us with His grace and virtues, and by the same He is fed and delighted: "But in feeding, I think, He is nonetheless Himself fed, and indeed with the foods which He gladly eats, namely our progress. For the joy of the Lord is our strength. And so, when He feeds He is fed, and when He is fed He feeds, simultaneously refreshing us with His spiritual joy, and rejoicing in our equally spiritual progress. His food is my repentance, His food is my salvation, His food is I myself, etc. I am chewed when I am corrected, swallowed when I am instructed, digested when I am changed, absorbed when I am transformed, united when I am conformed." The same St. Bernard, in the sermon on the Nativity of the Blessed Mary, near the end explains differently: "Note, he says, that He seems to indicate a place, not food, nor does He express by what He is fed, but among what. For perhaps He is fed not by the food but by the company of lilies; He does not eat lilies, but He dwells among them; indeed lilies please more by their fragrance than their taste, and are more suited to sight than to eating. Moreover, although the just man sprouts like a lily, the bridegroom is not fed on a single lily, nor does He take pleasure in singularity. Finally, hear Him dwelling among lilies: Where, He says, two or three are gathered in My name, there I am in their midst. Matthew XVIII, 20. Jesus always loves what is in the midst; the Son of Man, the mediator of God and men, always rejects byways and reclining places."

Moreover, Christ feeds souls in diverse ways, each according to its inclination, state, and disposition: therefore to subjects He gives obedience, to superiors the prudence of governing, to virgins the love of virginity, to the married the affection of conjugal chastity and the strength to bear the different ways of a spouse, of children and servants; to martyrs He gives unconquered constancy in torments, to doctors keenness in teaching, to preachers effectiveness in preaching, to the rich the impulse to patience, etc.



VERSE 17. UNTIL THE DAY BREATHES AND THE SHADOWS DECLINE. RETURN: BE LIKE, MY BELOVED, A ROE OR A YOUNG STAG UPON THE MOUNTAINS OF BETHER.

UNTIL THE DAY BREATHES, AND THE SHADOWS DECLINE (the Septuagint: are moved, that is, are removed), (this refers back to what preceded: 'My beloved is mine, who feeds among the lilies;' although some refer it to what follows): RETURN: BE LIKE, etc., as I shall say shortly. Note the word 'breathes' applied to the day: for in the morning, when light and day arise, a gentle breeze customarily breathes, which the sun rising in the dawn produces by its heat, as it were in the dew of the breeze: for it dissolves and stirs the vapors collected by the cold of night, and from them produces gusts and winds; therefore Theodoret less correctly explains it as if to say: 'Until the day breathes,' that is, until the heat of the day passes, and the dew of salvation breathes. Now the Hebrew iaphuach therefore means breathe, breathe upon, breathe through, breathe again, breathe out, and this is what the Greek diapneuse means in the Septuagint, as if to say: The whole day, that is, throughout this whole time of life, 'my beloved is mine, and I am his,' and throughout this whole time he 'feeds among the lilies.' But our translator more aptly translates 'breathes,' for when the day breathes, the shadows and nocturnal darkness come to an end. Wherefore, more fittingly, St. Gregory and others generally consider the shadow here to mean the night; for the night is shadowy, and is as it were mere shadow, which declines, that is, fails and, as the Hebrew has it, flees, that is, vanishes when the sun rises at dawn, but gradually and little by little: for the more the sun ascends, the more the shadows diminish, so that at midday there is almost no shadow: again, when the sun rises, the day breathes, not when it sets, for then it expires and comes to an end.

Symbolically, St. Bernard, sermon 72, understands by the shadows the demons, who on the day of judgment will be made to bow down before the elect and the blessed, that is, they will be subjected, and as the conquered will be subjected to the conquerors. Likewise he again understands by the day the beatific vision, through which all the shadows of errors, pretenses, and ignorances will be dispelled. Finally, he adds that the fullness of eternal happiness is signified by the word 'breathes.' "Therefore, he says, this will be the fullness of the breathing day. It, I say, will add to the measure of the inspired fullness, to the abundance of the inspiring day, working an exceeding weight of glory beyond measure, so that the superabundant addition of glorification may overflow into the bodies. For this reason it is called not 'breathing' but 'breathing upon,' because it adds to the inspiring, the Holy Spirit signifying this through the added preposition 'ad': because those whom the former illuminates within, the latter adorns without; and He clothes them with the robe of glory." And after some remarks: "Since therefore two days precede in us, one indeed inspiring for the life of the body; the other breathing again in the grace of sanctification, and moreover a third remains, breathing upon in the glory of the resurrection; it is clearly evident that what has gone before in the Head will one day be fulfilled in the body, assuredly a great mystery of godliness, and the testimony of the Prophet who says: He will revive us after two days: on the third day He will raise us up, and we shall live in His sight, Hosea chapter VI, verse 3."

Moreover, the punctuation which is in the Hebrew Bibles, whose author is not Solomon but the later rabbis or Masoretes, connects these words, until the day breathes and the shadows decline, with what follows, return, be like, my beloved; and this connection is also fitting, and gives good sense, as will be evident to one examining the meanings about to be given and combining these words, 'until the day breathes,' with them.

First, some understand by the day the Gospel, by the shadows the Old Law, which was a type and shadow of the Gospel, as if to say: When the light of the Gospel appears, the shadows will vanish, that is, the typical observances and ceremonies of the Old Law: so Justus of Urgell and St. Augustine, oration Against the Jews, chapter VI.

Second, others understand by the day the clear knowledge of truth and eternity; for when the holy soul has attained this, it puts to flight and drives from itself the shadows of the vanity of temporal things: so Nyssenus.

Third and truly, by the day understand the future life and glory, by the shadows the darkness and troubles of the present life, as if to say: Christ feeds among the lilies, that is, He dwells among pure souls, as long as the shadows of this life last: for, when the day of glory shall have breathed and shone forth, He will dwell among the blessed in the splendors of the saints. For if in the valley of tears He feeds among lilies, among what and how great lilies will He feed in the day of the eternal nuptials and glory? Christ now feeds me among the lilies of chastity and grace; but when the day of happiness shall have breathed, He will feed me among the lilies of charity and glory; then the love of the absent bridegroom will be turned into joy and the enjoyment of His presence; then faith will be changed into sight, hope into reality, charity into brightness, trouble into glory, death into life, corruption into incorruption, mourning into jubilation. So say St. Gregory, Cassiodorus, Bede, St. Bernard, and the rest. Here therefore the pious soul, pressed by love of the body, groans and sighs, until the day of blessed eternity breathes, and the shadows of wretched mortality decline: "For here indeed is night, says St. Gregory. But there will be day, because here we are dim in the vision of truth, but there God Himself, the whole truth, will shine upon our minds." Moreover, St. Bernard, sermon 71, says that Christ in this life is fed on lilies, that is, on virtues, because here they are mixed, rough, and imperfect; in heaven He will drink deeply of them, because there they will be clear, purified, subtle, and perfect.

Some, together with our Sanchez, consider the phrase 'the shadows decline' to be a periphrasis for evening; for in the evening, after midday when the sun is declining, the shadows lengthen, according to that line of Virgil: And greater shadows fall from the lofty mountains. Whence Aquila too for 'until the day breathes' translates, 'until the day ceases'; for in the evening, while the day ceases, it breathes forth gusts and winds. Whence Pliny, book II, chapter XLVII: "The sun, he says, both increases and restrains the winds, increasing them at rising and at setting;" and Aristotle in the Problems, section XXV, question IV: "The wind, he says, begins either at the rising or at the setting of the sun." Hence Virgil: "The breezes blow toward the night." Whence from the Hebrew it can be translated, until the day expires, that is, comes to an end: for Hebrew words are simple, and therefore are taken for all compound forms, which the Hebrews lack.



RETURN: BE LIKE, MY BELOVED, A ROE OR A YOUNG STAG UPON THE MOUNTAINS OF BETHER.



First Adequate Sense: Concerning Christ and the Church.

Various authors here assign various meanings. The first is, as if the bride were saying: I see, O my bridegroom, that you delight in feeding your flocks in the forests and mountains, such as the mountains of Bether; for there you feed among the lilies, and there you invite and call me forth saying: 'Arise, make haste, my love'; therefore, to satisfy your zeal for souls as well as mine, return quickly and swiftly, like a roe and a young stag; in Hebrew sob, that is, go about, survey, and visit our flocks, namely the Christian faithful, who feed in Bether, that is, in division, that is, who dwell in divided places and particular churches spread throughout the whole world, and feed them with your holy doctrine, grace, consolation, inspiration, sacraments, etc. So say Theodoret and the three Anonymous authors cited by him, Psellus, and Philo of Carpathia, who consider the bride here to be beseeching the bridegroom to return to the pastures, so that all the faithful may enjoy and be illuminated by his presence, and that he may bestow upon them his sweetness and love.

The second meaning is plainer and fuller, as if the bride were saying: I do indeed permit, and even desire, O bridegroom, that you visit, instruct, strengthen, and perfect our faithful scattered throughout the whole world; but I would wish this to be done expeditiously and swiftly, that you may run through them quickly, like a roe or a young stag, to this end: that, having visited them, you may immediately return to me: for I deeply desire your presence, nor can I be satisfied with it, and it is more fitting for the bridegroom to be present and attend to the bride, that is, for Christ to be present to the universal Church, rather than to particular churches. This meaning is demanded by the word 'return,' as our translator and the Septuagint render it: it also looks back to what was said in verse 8: 'The voice of my beloved. Behold, he comes leaping upon the mountains, bounding over the hills,' so that he may immediately fly to me, who have already fainted from love, sustain me, and restore me to myself: therefore my beloved is like a roe and a young stag." So say St. Bernard, Bede, and others. Hear St. Bernard, who here notes that the inability to control love knows no shame; for the bride recalls the bridegroom immediately, to whom she had shortly before given permission to depart. "The untimely recall, he himself says, sermon 74, is a sign of great love on the one hand and great lovableness on the other;" and sermon 73: "Excessive love causes this. For it is love that, triumphing and taking captive in itself all sense of shame, the measure of propriety, the counsel of deliberation, begets a certain neglect and a certain carelessness of all modesty and timeliness. For see now how she demands that he return, though he has scarcely even begun to go. She even asks him to hasten, and indeed to run, like some wild animal of the forest running swiftly, for example, a roe or a young stag. This is the tenor of the letter, and this is the portion of the Jews."

You will ask, what are the mountains of Bether? I respond that they are the mountains of Bethel (as the Arabic version translates), where Jacob saw a ladder stretched from earth to heaven, by which angels ascended and descended to God leaning upon the ladder, and therefore, anointing the place with oil, he consecrated it and called it Bethel, that is, the house of God, Genesis XXVIII, 12 and 19. Now the mountains of Bethel are called the mountains of Bether, that is, of division, because they are divided and split, so that they contain many intermediate cities and valleys, and consequently many mountains as it were cut into various hills, so that roes may leap from one to another. Whence by the Septuagint they are called mountains of koilomaton, that is, of hollow places. Some read kyklomaton, that is, mountains of circuits, to which access is not easy, but one must circle around them through winding paths for a long time before reaching the summit; for such places are sought by roes and young stags, to be safe from hunters. St. Ambrose, book III On Virgins, reads with the Syriac, mountains of aromatics: for they are so called here, chapter VIII, verse 14, since these mountains abound in aromatic herbs. Hear Adrichomius in the Description of the Holy Land, page 16, number 43: "Bethel, or Bether, are fertile mountains, wooded and planted with trees; full of grass and aromatic herbs, and therefore deer, roes, and young stags frequent their summits, which are mentioned in the Song of Songs."

Symbolically, therefore, the mountains of Bethel or Bether aptly represent the universal Church divided and distinguished into various particular churches: for the Church is 'the mountain of the house of the Lord on the top of the mountains,' Isaiah II, 2; because by its faith, hope, doctrine, conversation, and heavenly contemplation it surpasses all the sects of the Jews, heretics, and pagans, and so seems to dwell no longer on earth but in heaven with the blessed, according to that saying: 'Our citizenship is in heaven,' Philippians III, 20. Wherefore all these especially represent monasteries and colleges of religious: first, because the monastery and the cloister is Bether, that is, a place divided and separated from the company of the secular; second, because the mountains of Bether are steep and rough, and interrupted by cavities and rough places; third, just as roes and young stags flee to these precipitous and inaccessible mountains to be safe from dogs and hunters, so likewise religious flee to cloisters, so that there they may be secure and removed from the temptations and dangers of the world. There, therefore, Christ feeds among the lilies of purity, which grow on the mountains of Bether, that is, of separation, prayer, and contemplation. The Chaldean version supports this, which explains it thus of the holy patriarchs: 'And the Lord wished to destroy them from the world, except that there was before Him the memory of His oath, which He swore in His word to Abraham, Isaac, and Jacob, who were most swift in His worship, like a roe and a young stag; and also because of the offering which Abraham offered his son Isaac on Mount Moriah, and before this he had given Him his offerings, and had divided them equally.'"

Hence Philo of Carpathia understands by the mountains of the valleys, as the Septuagint translates, the eminent saints and righteous; for they are mountains by the excellence of their virtue, which rises above the world and all worldly things, and they are also valleys by their humility, by which they humbly receive the doctrine and grace of God, like rain from heaven, as valleys receive it. So also Ambrose, sermon 14 on Psalm CXVIII. The three Anonymous authors cited by Theodoret understand by the mountains of the valleys the teachers who far surpass and excel their disciples, just as mountains surpass valleys, as if to say: "Show yourself like them, coming to those masterful souls which, among disciples depressed by the waves of perturbations, excel like mountains, where you may drive away and put to flight those pestiferous beasts which have dug up the natural equality of unformed souls and established their lairs in them, and so restore to them their original equality."

On the contrary, Theodoret and Nyssenus, homily 6, understand by the mountains of the valleys the proud among the humble, as Nyssenus says: "See as the roe does, You who look upon the thoughts of men; destroy the generation of sin, as the young stag destroys the serpent. Run most swiftly, O divine Word, to the mountains of the valleys: for whatever exalts itself against the truth is an abyss, not a mountain; a hollow, not a rising summit. If You run to these, every valley shall be filled, and every mountain of this kind shall be brought low."

To this is added St. Anselm, who thinks the Church here prays to Christ to help her laboring in the conversion of the unfaithful: "Return, he says, that is, condescend to these, and inspire them inwardly, because otherwise our labor will be fruitless: Return, and be like a roe, etc. The nature of the roe and the young stag is that although they dwell on the summits of mountains, they nevertheless descend to the hills so as to be seen by those below. For since Christ dwells on the mountains, that is, in those who are eminent for their virtues, He is asked to descend from them, and through them to bring knowledge to the lowly."



Second Partial Sense: Concerning Christ and the Holy Soul.

Christ from time to time seems to depart from the holy soul, either because of her defects and venial falls, or to test her faith and constancy, or to increase the desire for Himself in her, and to advance and perfect the soul in spirit, while He leaves her without relish, without consolation, without joy, dry and parched, in desolation, persecution, temptation, sadness, darkness, or similar affliction of soul or body. Therefore the soul, pricked by this goad and sighing more ardently for her bridegroom Christ, calls out for His return and aid: Return to me, O my beloved, and like a roe or a young stag run swiftly to me, so that You may console me, help me, strengthen me, confirm me, and advance me.

Our author Sanchez adds that the pious soul, having learned that she has placed many impediments in the way of love, and conscious of her own weakness, trusting little in herself, prays the bridegroom that although he wanders over the mountains of Bether, that is, amid rough and winding places and a thousand other impediments which could slow down one who is eager and hastening toward every duty; he should nevertheless bear these patiently, and with a spirit utterly indomitable for enduring these things, and with a gentleness utterly admirable for pardoning, devour these annoyances, leap over these obstacles, and at last, although through Bether, that is, through rough and harsh terrain, arrive directly and quickly at her.

And Louis of Leon: The faithful soul, he says, asks that when the shadows decline, that is, when the day has already inclined toward its setting, and the darkness of dangers and temptations rushes in, she should be helped without any delay: "Be like, she says, a roe and a young stag." This, without metaphor, David literally and properly said in Psalm LXIX, 2: "Lord, make haste to help me," and again, Psalm XXX, 3: "Lord, hasten to deliver me." And this is said by the bride not only to incite God and urge Him to hasten to bring help, but also to admonish us that at the very first beginning of an evil thought, as soon as an evil desire begins to enter the mind, at the first sight of the enemy, indeed at the first rumors and suspicions of war, before any disturbance and tumult arises in us through negligence, we should lift our eyes to heaven and turn our heart entirely to God, repeating with tears: "Return, my beloved: be like a roe and a young stag;" and commending our salvation to Him most ardently, let us ask Him to hasten and hurry to deliver us not only from evil, but even from the suspicion of evil. To this is added Cassiodorus, who explains, as if to say: O Christ, who through the flesh which as a little one like a young stag You assumed, ascended like a roe to the heights of heaven, visit us with Your consolation and grace, enlighten and gladden us.

Moreover, how God visits the holy soul, St. Bernard teaches first, sermon 74, and this from experience, by which he asserts that he frequently felt this visitation of God in his own soul: "Living, he says, and effective is the Word of God, namely Christ, and as soon as He came within, He awakened my sleeping soul, moved and softened and wounded my heart, which was hard and stony and sick. He also began to uproot and destroy, to build and plant, to water what was dry, to illuminate what was dark, to open what was shut, to inflame what was cold, and moreover to make the crooked straight and the rough into smooth paths; so that my soul blessed the Lord, and all that is within me blessed His holy name. Thus therefore the Word, the bridegroom, entering into me from time to time, never made His entrance known by any signs, not by voice, not by appearance, not by His step." And after some remarks which he interposes on this subject, he adds: "From the renewal and reformation of the spirit of my mind, that is, of my interior man, I perceived in some measure the beauty of His comeliness, and from the contemplation of all these things together I was struck with awe at the multitude of His greatness. But because all these things, when the Word has departed, just as if you were to remove the fire from a boiling pot, immediately begin to lie torpid and cold with a kind of languor; and this is for me the sign of His departure. My soul must needs be sad until He returns again, and my heart grows warm again within me as usual: and this is the sign of His return."

Second, Aponius says the bridegroom departs when he chastises the sins of the bride, that is, of the soul; and returns when, appeased by repentance, he is reconciled to her: "The prolonged absence, he says, of Christ in the Church occurs when He permits tribulation to be brought upon the people for their chastisement; but His return is when, inclined by prayers toward mercy, He runs back more swiftly to the footsteps of His loving-kindness than He had leaped forth in punishment; made like the course or custom of the roe and the young stag, whose nature it is that when a sound echoes before them in the mountains, thrown back from behind, while they think something is coming to meet them, they return with swifter course to the place from which they had departed. And this is the reason why, though provoked by enemies, they do not wish to abandon their accustomed dwelling, just as Christ also, although provoked and exasperated by the sins of men, did not abandon the accustomed dwelling of His loving-kindness."

Mystically, Justus of Urgell considers this to signify the ascension of Christ to heaven: "When the Church, he says, suggests that the beloved return, and says He is like a roe and a young stag, she shows that Christ's ascension to heaven is to be compared to swift and clean animals. For these with swift course leap over the heights of mountains; and Christ surpassed all heights; and well is it added 'over the mountains of Bethel,' that is, the house of God, because He was exalted above all the saints." Aponius, however, considers that here the Church prays that Christ, having died, may rise from death: "Over the mountains of Bethel, he says, because she prays for Him to return, in whose territory Christ was crucified, it is shown that the swiftness of the resurrection to be celebrated on the third day was prophesied."

Tropologically, Bede judges that here the pious soul tending toward perfection asks that Christ show her a foretaste of heavenly happiness: "I beseech You, he says, to return from Your general instruction more often to illuminate more sublimely the hearts of the perfect, and just as the roe or the young stag is a rare but delightful sight to those who observe it in the mountains; so may You place in lofty minds whatever traces of Your greatness. I pray that the sweetness of immortal life, which You promise to all my members in the recompense, You may reveal to some even on the journey, though to be glimpsed from afar. Moreover, the name of the mountains fits the minds of those who have learned to open the eyes of their hearts to the contemplation of heavenly things, when it says 'upon the mountains of Bether,' which is interpreted as 'the rising house' or 'the house of watchings.'"

Anagogically, St. Gregory considers that here the pious soul asks Christ to come quickly to judgment, so that in it she along with the pious may attain glory, and the wicked who afflict the pious may receive hell: "The Beloved, he says, then departed from us bodily, when after the resurrection He ascended to heaven; but He will return when at the end of the world, all human bodies having been raised, He will be manifested in judgment: this manifestation the holy souls here request. Then Christ, truly like a roe and a young stag, will appear upon the mountains of Bether, because He will come to judgment in the same form of humanity which He took from the Church, designated by the roe, when in this world from the line of the fathers He was humbly born as a young stag; and then He will tower above all the greatest, who excel like mountains in the Church, which is the house of God, more sublime than all." St. Bernard says similar things, sermon 73.



Third Principal Sense: Concerning Christ and the Blessed Virgin.

Rupert considers that the Blessed Virgin here asks of Christ, now dead, that He hasten His resurrection like a young stag, and not remain in the tomb for a complete three days, that is, 72 hours, but that He shorten it, so that after 33 hours He may immediately rise again: "Return quickly, she says, do not delay, because my soul desires You, etc. The time of three days is indeed brief, but for Your beloved and Your dove, yearning and groaning with a wounded heart, it is not enough, my beloved, for You to hasten. Abbreviate this very three-day period, and in returning be like a roe and a young stag, that is, be most swift in completing Your course; in the heart of the earth, that is, in Your sepulcher, do not spend the full three days. It suffices to fulfill the truth of the Scriptures if You spend a small part of the first day, that is, the last three hours, and some part of the third, namely six hours, which is half the night, along with the second day, that is, the Sabbath, lying in the tomb. For three complete days are seventy-two hours. This would be too long." He then adds another numerical reason: "Let thirty-three hours suffice, a number composed of two threes, a ten, and a unit. The Blessed Trinity, against whom the first man sinned, must be appeased in You, through You, and of Yourself, my beloved, my flesh and my blood, my God and my Lord; but let this be done most quickly and with great haste, as the roe or the young stag is most swift in the mountains; according to Your name, by which You were commanded to be called through the Prophet: Make haste to strip the spoils, hasten to plunder. Therefore, having scarcely waited thirty-three hours, return over the mountains of Bether, that is, rise again and appear to the princes of the house of God, namely Your apostles and to me, whose great desire You are, most of all, as theirs also, indeed even much more than theirs."

The same Rupert considers the Blessed Virgin here to be praying for the conversion of her people, namely the Jews: "Return, he says, be like a roe upon the mountains of Bethel, that is, near the fathers of the house of God, for this is what Bethel means." As if to say: Have mercy on the Jews, for they are the children of Abraham and the holy patriarchs, who were Bethel, that is, the house, family, and Church of God.

Again, the Jews are the mountains of Bether, that is, of division and separation; because through pride they divided and separated themselves from the faith of the patriarchs, who believed in the Christ to come, and consequently from God, from the Church, from heaven, from salvation, and from every good.

Likewise the Blessed Virgin still prays for sinners, who like the mountains of Bether have through sin proudly separated themselves from God and God's grace, as if to say: Return, O beloved, to the soul that was once Yours, which is now tyrannically possessed by the devil; look with the lynx-like eyes of a roe upon its most wretched servitude and the tyranny by which it is oppressed by the devil, and like a young stag -- for deer by their breath draw out and kill serpents, as Pliny attests, book VIII, chapter XXXII -- draw forth from the caverns of these souls the hellish creatures, not so much serpents as monstrous dragons, who dwell in the mountains of Bether, that is, in the pride of division, namely in proud hearts, as well as in hell, where on account of their pride they are divided and cut off from God and heaven for all eternity.







Osee V
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Synopsis of the Chapter

God summons the priests and leaders to judgment, and accuses them of having been a snare to the people, and of having entangled them in their idols and crimes: For the spirit of fornication, He says, is in the midst of them. Hence He threatens hostile destruction upon them together with the people, and upon Judah, because it followed the wickedness of Israel, saying in verse 5: The arrogance of Israel shall answer in his face; Judah also shall fall with them. Finally, in verse 12, He says He will consume them like a moth and like decay, and in verse 14, tear them apart like a lioness.



Vulgate Text: Hosea 5:1-15

1. Hear this, O priests, and attend, O house of Israel, and give ear, O house of the king: for to you is the judgment, because you have been a snare to the watchpost, and a net spread upon Tabor. 2. And you have turned aside victims into the deep: and I am the instructor of them all. 3. I know Ephraim, and Israel is not hidden from Me: for now Ephraim has committed fornication, Israel is defiled. 4. They will not direct their thoughts to return to their God; for the spirit of fornication is in the midst of them, and they have not known the Lord. 5. And the arrogance of Israel shall answer in his face: and Israel and Ephraim shall fall in their iniquity, Judah also shall fall with them. 6. With their flocks and with their herds they shall go to seek the Lord, and shall not find Him: He has withdrawn from them. 7. They have transgressed against the Lord, for they have begotten strange children: now the new moon shall devour them with their portions. 8. Blow the trumpet in Gibeah, the horn in Ramah: sound the alarm in Beth-aven, behind you, O Benjamin. 9. Ephraim shall be in desolation in the day of rebuke: among the tribes of Israel I have shown what is sure. 10. The princes of Judah have become like those who move the boundary: upon them I will pour out My wrath like water. 11. Ephraim suffers oppression, he is crushed in judgment: because he began to go after filth. 12. And I am like a moth to Ephraim, and like decay to the house of Judah. 13. And Ephraim saw his sickness, and Judah his wound: and Ephraim went to Assyria, and sent to the avenging king: and he shall not be able to heal you, nor shall he be able to loose the chain from you. 14. For I am like a lioness to Ephraim, and like a lion's cub to the house of Judah: I, I will seize and go away: I will take, and there is none who can rescue. 15. I will go and return to My place: until you waste away and seek My face.



Verse 1: Hear this, O priests. — He rebukes first the priests, then the people,...

1. Hear this, O priests. — He rebukes first the priests, then the people, especially the leaders of the people, and finally the courtiers and princes of the king of Israel for idolatry: for the priests and leaders ought to have abolished this and taught the people to abandon it, and instructed them in the true worship of God. By "priests" St. Jerome, Haymo, Hugo, Ribera, and others understand the false priests of the idols in Israel: for these were not true and legitimate, both because they were not of the tribe of Levi; and because they served idols; and because they were appointed not by God but by Jeroboam the idolatrous king, 3 Kings 12:28. Yet they can also be understood as true priests of God. For these were scattered throughout Israel to maintain it in the worship of God; but when Jeroboam introduced his calves, not only the people but also the priests, following the command of their king, worshipped these calves and Baal, and taught others to worship them, indeed compelled them.

For to you is the judgment, — meaning: God summons you to judgment and condemnation; that is, to accuse you for idolatry in a just judgment, and condemn you to the destruction to be inflicted by the Assyrians. "Judgment" therefore here can be taken: first, properly; second, improperly, by catachresis for dispute, accusation, reproof, rebuke, which usually takes place in a judgment; third, metonymically for condemnation, meaning: Appear at the judgment of God, to hear your sentence and condemnation. So St. Jerome, Theodoret, Theophylactus, Hugo, Ribera, and others. Differently the Chaldean and Isidore, meaning: Because yours is the judgment, that is, because it pertains to you to judge, because you wield authority in judgments; hence be present at this judgment of God — but not as judges, but as the accused.

Because you have been a snare to the watchpost, and a net spread upon Tabor. — For "watchpost" the Hebrew is mistpha, commonly maspha, which Vatablus, Arias, Pagninus, and Hebraists and innovators generally take as a proper name of a city. For Mizpah was a city situated on a mountain, and a famous one; for in it was the ark of the covenant, whence the people would come there for prayer. Hence Samuel also judged the people at Mizpah, 1 Kings 7:20. At Mizpah also dwelt Gedaliah and Jeremiah, Jeremiah 40-41. The Hebraists therefore translate: For you have been a snare at Mizpah, and a net spread upon Tabor; and they explain this in two ways. First, Vatablus, Kimchi, and Pagninus, supplying the word "like," explain it, meaning: You are a scandal and stumbling block to the people, so as to capture and lead them into idolatry, and thence into ruin and destruction; just as hunters spread snares at Mizpah and nets on Tabor to catch birds and wild animals. Second, Arias explains, meaning: Jeroboam stationed watchmen and guards at Mizpah and Tabor, who would catch Israelites going to Jerusalem to the temple, and compel them to go to Dan or Bethel, and there worship the golden calves of Jeroboam. But, to omit other objections, against this version stands the fact that Mizpah was not in Israel, where Jeroboam reigned, but in Judah, where Rehoboam reigned, as St. Jerome teaches in Hebrew Places, Adrichomius, and others generally.

Therefore our Castro thinks that this city Mizpah was different from that Mizpah in Judea, and was situated in Israel, namely on Mount Gilead. For Mount Gilead was called Mitspeh or Maspha, that is, watchtower; or, as the Septuagint translates, ὅρασις, that is, vision, from the fact that Laban, making a covenant with Jacob, there called God, as a watchman, as witness and avenger of his covenant by oath, as I said on Genesis 31:48. And so Castro thinks Jeroboam stationed watchmen at Gilead, who would turn the people away from the temple and compel them to worship at Dan and Bethel. This sense seems probable and plausible. But against it stands, first, that no mention of these watchmen is made in the books of Kings or in all of Scripture, though something is hinted about them in Hosea chapter 6:9, as I shall say at that passage. Second, that Gilead is nowhere called Maspha except in Genesis 31:48, and that only in the Hebrew. Third, that Mitspah here in the Hebrew has the article of the dative case; for the Hebrew words literally read: Because you have been a snare to the Mitspah itself, and a net spread over Tabor. Therefore more recent interpreters wrongly translate it as "at Mitspa" or "upon Mitspa"; for Mitspa here is in the dative case. Fourth, because the Septuagint, the Chaldean, and St. Jerome plainly agree with our version, and translate: Because you have been a snare to the watching place, or watchtower. Therefore Mitspa here is not a proper name of a city, but an appellative noun meaning watching or watchtower.

One may ask, what is this watching? First, St. Jerome explains, meaning: You have become a snare instead of a watchtower, in the sense I shall explain shortly. For the Hebrew lamed in lemitspha sometimes means "for" or "instead of." Second, the abstract can be taken here for the concrete, in the Hebrew manner: watching, therefore, can be understood as the watched people, or the people committed to your, O priests and leaders of the people, care and watching, meaning: You, O leaders (for it is these He addresses), who ought to have watched, kept vigil, and guarded the people in the worship of God, have instead by your words and examples dragged them to idolatry. Thus Ezekiel was appointed by God as a watchman over the people, chapter 3:17: see what I said there. So Cyril, Albert, Hugo, Emmanuel, Mariana, and Lyranus. Or certainly, to the watching, that is, to prophecy, that is, to the Prophets, meaning:

You, O Israelites, have been a snare to the prophets and teachers, because you lay traps for them, and catch and kill them. So the Chaldee, Theodoret, Theophylact. Therefore mitspha, that is 'watching,' signifies either mitspha, that is 'the watched,' namely the people; or tsophim, that is 'the watchers,' namely the prophets; just as if you were to say: You have been a snare to the bishopric, that is, to the Bishop, and to those subject to the Bishop; whence the Syriac translates: For you have been snares to the watchman.

Wherefore, allegorically, Cyril understands this of the Jews who lay in wait for Christ (for He is the Watchman and Bishop of our souls, as St. Peter says in his first epistle, chapter 2, last verse) and His words and deeds everywhere, so as to drive Him to death and the cross, as they finally did. So also Leo de Castro, who thinks this is the literal sense, and accordingly explains this entire chapter, indeed the entire prophet, literally about Christ, in which he errs. For the prophet speaks of Christ allegorically, not literally.

Note: In the Hebrew there is a beautiful paronomasia between mispat, that is 'judgment,' and mitspha, that is 'watching,' as if to say: For you mispat, that is 'judgment,' is appointed, because you have been a snare lemitspha, that is 'to the watchtower.' Again, between pach, that is 'snare,' and mitspha, that is 'lookout,' as if to say: Instead of a lookout you have become a snare: for it was your duty to watch, and to warn and guard the people: but you yourselves have ensnared them, and led them into a snare, that is, into captivity to the enemy, according to the interpretation of St. Jerome given in the first place. Just as if you were to play upon words in Latin, and say: You watchmen have become plunderers or executioners; you guardians, traitors; you caretakers, betrayers; you defenders, despoilers; you shepherds, destroyers; you bishops, apostates. So the Fifth General Council, in its fifth session, from the words of St. Cyril, says this snare of Hosea is Theodore of Mopsuestia, and similar teachers of heresy and falsehood.

And a net upon Mount Tabor. — Supply the word 'like,' as if to say: Just as hunters spread a net for birds and wild beasts on Tabor, so you have laid traps for either the people, or the prophets and preachers. Now Tabor, or as the Septuagint and Josephus call it, Itabyrius, is a most beautiful mountain in the middle of the plain of Galilee, wonderfully rounded on all sides with equal proportions: at its summit a flat plain extends for twenty-six stadia: it enjoys the healthiest climate: it is planted all around with vines, olives, and other fruit-bearing trees: perpetually moist with dew, always green with the foliage of trees and multicolored herbs, and most fragrant with the sweet scent of flowers of every kind. Hence there is a great abundance of wild animals, and especially of birds, whose pleasant song makes it most delightful, and it is famous for hunting: whence hunters spread their nets there, as Hosea says here. In short, this whole mountain seems born and made for delighting the eyes and refreshing the spirit: and therefore Christ the Lord deservedly chose it both for His prayer and for His Transfiguration, in which, shining brighter than the sun and whiter than snow before Moses and Elijah, He gave His disciples some foretaste of heavenly beatitude and glory. So Bochart, Bredenbach and Adrichomius in the Description of the Holy Land.

Tropologically, Theophylact says: Watchmen, that is Bishops, Pastors and Prelates, whose duty it was to watch over the salvation of their subjects, become a net for them, when by false doctrine, or evil counsels, or by their conduct and example they entangle them with themselves and drag them into crimes and ruin; and this on Tabor, which name in Hebrew signifies either 'purity' or 'coming light,' says St. Jerome, because in the very beauty of the priesthood they bring foulness to souls; in purity itself they defile; in the very light they pour forth darkness; from the very height they cast the people into the depths, says Sebastian Barradius, book VII, chapter 5. Whence the Antiochene Arabic translates: Because you have become a snare for stumbling, and like a net spread over an abyss; and the Alexandrian Arabic: You have now become like snares in places of ambush, and like bait placed for hunting in the woods of animals.



Verse 2: And you have turned aside victims (namely from God, and from His temple, and...

2. And you have turned aside victims (namely from God, and from His temple, and from the altar of Jerusalem, to idols and their altars set up in Dan and Bethel: and this) into the deep, — namely of impiety. Whence the Chaldee translates: They sacrifice to idols most lavishly. For the Hebrews use verbs as adverbs. So Ribera. The Hebrew literally reads: Those who turn aside the sacrifice have gone deep, that is, they have gone into the depth of crimes, they have descended profoundly, they have fallen to the bottom of idolatry, and, as Hosea says, chapter 9:9: 'They have sinned deeply.' Isaiah uses the same phrase, chapter 31:6: 'Return as deeply as you had gone back' (in Hebrew: as you made deep).

you had gone back deeply (in Hebrew: as you made deep). Children of Israel.' And in chapter 30:33, Topheth is said to be, that is Gehenna, deep and wide; in Hebrew, it made itself deep and widened itself. So St. Jerome, Albert, Lyra, Arias, Ribera and others. Otherwise Vatablus and Clarius, who by 'depth' understand cunning and craftiness, as if to say: Apostates who turn aside from the true religion found a subtle and cunning way of sacrificing to foreign gods: for they say they worship idols in honor of God. So the French say: Voilà un homme profond, when they mean to denote a cunning and shrewd man.

The Septuagint refers this to the net which preceded, for they translate: Those who hunt have transfixed their prey; so that the Hebrew 'they made deep' is the same as saying that they deeply drove either their nets into the ground, or their spears and hunting-javelins into the bodies of their prey, namely the hunters: for one should read 'they transfixed,' as the Roman edition of Caraffa has it, St. Jerome, Theodoret and Theophylact; not 'they feared,' as the Complutensian and Royal editions have. The Syriac translates: And the hunters who hunt have covered their snares, as if to say: They have been caught in their own snares, which they had set for others; but I will instruct (reprove) them all, I know. Mystically, St. Gregory, homily 4 on Ezekiel, says: 'There are some who afflict themselves in prayer with lamentations, so as either to acquire earthly advantages, or to appear holy to men. What are these but people who carry their victims into the deep? For by the fact that what they seek is in the lowest place, they lay down the sacrifice of their prayer downward.'

And I am the instructor of them all, — as if to say: They sin deeply, yet I have never ceased to reprove them through the prophets and to instruct them, lest they commit so great a crime. So St. Jerome and the Septuagint, who translate: I am their teacher. Lyra translates less correctly: and I am the knower of them, as if to say: Let them not think they sin in My presence; for I know and see all their crimes. For the Hebrew musar does not mean knowledge, but correction, rebuke, chastisement: whence the discipline and correction of children is called musar. Therefore the Chaldee translates: I bring reproofs, or chastisements upon all of them: which Theodoret and Theophylact explain as future, as if to say: I will chastise them with destruction, I will punish them with captivity.



Verse 3: I know Ephraim (that is, as he explains rhythmically in Hebrew fashion, as if...

3. I know Ephraim (that is, as he explains rhythmically in Hebrew fashion, as if through an antistrophic song, when he adds): And Israel is not hidden from me. — Or rather, he calls Ephraim the royal and capital tribe; and Israel the remaining nine, which followed Ephraim's idolatry and rule; for he distinguishes Ephraim from Israel in verse 5, as if to say: I know the character and disposition of Israel, namely that it is most inclined to idols, and most turned away from Me, and that it readily followed the idolatry and golden calves of Jeroboam, who was their first king from the tribe of Ephraim, and so deeply impressed it upon its heart that, as if a fellow tribesman,

the whole people, and all subsequent kings, imitated and followed him in wickedness, nor could they be recalled from it by any warnings or threats of the Prophets, unless they were crushed by destruction and their hearts broken by harsh captivity. So St. Jerome, Theodoret, Rupert, Albert, Arias, Lyra and Vatablus.

Tropologically, note here that God knows and foresees the most intimate and secret thoughts, desires, inclinations, and intentions of minds. Whence in Scripture He is called the knower of hearts, because He searches the inmost parts and hearts. Therefore Isaiah, chapter 29:15, gravely rebukes the impious who think they are hidden from God, saying: 'Who sees us, and who knows us?' which is the same as if, he says, 'the thing formed should say to its maker: You do not understand,' You do not know me — which is impious; for it belongs to God to rule and preserve His creatures, which He created and formed from nothing: therefore He who created them likewise knows them intimately, penetrates and sees through them. The Wise Man says admirably, Proverbs 15:11: 'Hell and destruction are before the Lord, how much more the hearts of the children of men:' destruction, that is, eternal damnation, as if to say: God knows the lowest depths of hell; and who, how many, and how much on account of their sins are to be damned or have been damned; therefore much more does He know the secrets of each person's heart. Thus this argument from the greater to the lesser has force and is compelling, as if to say: When you sin most secretly in your chamber, indeed in your heart, when you think you are hidden, you are so far from being hidden from God that He simultaneously sees the punishments which you precisely deserve, and which He Himself has prepared for you in hell for that crime. You sin and satisfy an empty lust, and meanwhile you do not think of hell and the eternal fires that are being prepared for you by God. This is what the Apostle says gravely and significantly, Hebrews 4:12: 'The word of God is living and effective, and more penetrating than any two-edged sword, and reaching even to the division of soul and spirit, of joints also and marrow, and a discerner of the thoughts and intentions of the heart. And there is no creature invisible in His sight: but all things are naked and open to His eyes.' See what I said there. And this is the reason why God foresees and foreknows all future contingencies, and all future free acts of the will, whether absolutely or conditionally — that is, if the will were placed in such and such a series of things and such circumstances, what it would do and choose; because He Himself foresees and fully comprehends the whole will, and all its hidden affections and inclinations, as well as all circumstances and things, and so sees the will itself, when placed and composed with such grace, temptation, and other circumstances, as certainly and infallibly, yet freely, determining itself to this or that. For he who knows and comprehends a cause with comprehensive knowledge, comprehends also all its effects and acts, even the free ones.



Verse 4: They will not set their thoughts to return to their God. — It can also be...

4. They will not set their thoughts to return to their God. — It can also be translated from the Hebrew,

namely: Their works (impious and idolatrous, to which they constantly devote themselves) will not allow them to return to the Lord. So the Chaldee and Vatablus, to which what follows fittingly connects:

Because the spirit of fornications is in the midst of them. — As if to say: They are so given to idolatry that they seem to be driven and maddened by the spirit and frenzy of idolizing, just as cows in summer, maddened by the heat, run about wildly and cannot be recalled or restrained by the herdsman. Vatablus interprets otherwise; for he understands the spirit of the false prophets, as if to say: They have been deceived by false prophets, and imbued with their doctrine and idolatrous spirit, they are mad for idols.



Verse 5: And the arrogance of Israel shall answer in his face. — He calls arrogance the...

5. And the arrogance of Israel shall answer in his face. — He calls arrogance the pride of Israel, by which, spurning God, it followed idols: again, arrogance here is taken for the punishment due to the sin of arrogance, as if to say: This arrogance of Israel shall be punished, so that the punishment answers to the sin, and says to him publicly, as if to his face: Behold, because, O Israel, you were so arrogant and rebellious against your God, therefore you are now deservedly humbled and punished by Him. Hence Vatablus and Pagninus translate: The pride of Israel shall testify against him, and that to his face. Whence, explaining, he adds: 'And Israel and Ephraim shall fall in their iniquity.' Therefore the Septuagint, instead of 'shall answer,' translates: Israel shall be humbled by the injury (the arrogance injurious to God) to his face; the Chaldee: the glory of Israel shall be cast down while they themselves watch.

'Shall answer,' therefore means: shall be punished and humbled in equal measure, so that one can justly reply to anyone complaining that he is being punished in this way because he was so arrogant. For punishment is owed and proportioned, and so it corresponds equally to the fault: just as a reward to virtue, a wage to labor, a harvest to the farmer, as Jacob says to Laban, Genesis 30:33, to which this alludes. So St. Jerome, Theodoret, Albert, Hugo, Lyra and Ribera.

In his face. — That is, openly, publicly, while they themselves and all others look on and approve God's just judgment and vengeance. So the Chaldee, Theophylact and others already cited. Arias interprets otherwise, who by 'in his face' thinks shamelessness is signified, as if to say: The arrogance and pride of Israel is seen and shines forth in his face, with swollen, haughty and tumid eyes and eyebrows, according to that of Isaiah 3:9: 'The look of their face has answered them.' See what I said there. Blessed Caesarius, Bishop of Arles, truly said in homily 23: 'Whoever is proud is full of a demon.'

Morally, St. Gregory, book XXVI of the Morals, chapter 13, teaches from this passage of Hosea that lust is the punishment of arrogance: 'Hidden guilt,' he says, 'is followed by open punishment; so that interior faults are punished by exterior evils, and the heart that was secretly swelling publicly collapses.' He proves this from what Hosea said here: 'The spirit of fornication is in the midst of them.' Assigning the cause, he adds: 'And the arrogance of Israel shall answer in his face;' as if to say: The guilt

of the flesh answers in open lust. Therefore the purity of chastity must be preserved by the guardianship of humility. For if the spirit is devoutly pressed down under God, the flesh is not unlawfully raised above the spirit; the spirit retains its entrusted dominion over the flesh, if however under God it acknowledges the rights of legitimate servitude. For if by pride it despises its Author, it justly receives war from the subjected flesh.' He proves this by the example of Adam, who as soon as he rebelled against God in disobedience and pride, felt the sting of the flesh; and therefore, blushing, he covered his naked members with fig leaves: 'so that, defeated, he might learn what he had lost through his pride.'

And Israel and Ephraim shall fall in their iniquity. — This is a real answer, not a verbal one; about which he already said: 'And the arrogance of Israel shall answer in his face.' He distinguishes Israel from Ephraim, as the body from the head, the kingdom from the capital. For the tribe of Ephraim gave the first king, Jeroboam, and many of his successors thereafter to Israel: whence Ephraim contained the government and kingdom of Israel, that is, of the ten tribes, and was their head and capital, as it were. The meaning, therefore, is as if to say: The ten tribes shall fall with their head, namely with their government, with their royal tribe Ephraim, and its king and kingdom, and this 'in their iniquity,' that is, on account of the merit of iniquity, because of their iniquity. For the preposition 'in' in Hebrew often signifies merit or demerit, and means the same as 'because of,' as anyone who reads the Psalms knows well.

I reckon them as strangers. So St. Jerome, Cyril, Albert, Hugo and Clarius. Rupert and Lyra add to this, who by 'alien children' understand disciples, associates, or subjects, whom they themselves taught their idolatry.

Second, Cyril, Theodoret, Theophylact, Clarius, Emmanuel and Mariana think they are called 'alien children' because they were begotten from foreign women, namely from the daughters of the nations, marriages with whom were forbidden them by God, Exodus 34:16 and Deuteronomy 7:3. Whence the Chaldee translates: They have acted wrongly against the word of the Lord, because they have taken for themselves children from the daughters of the nations.

Now a month shall devour them, — as if to say: Every month the enemy and plague will rush upon them, and will strike and devastate them. Whence the Chaldee translates: Now I will bring against them peoples month by month, who will plunder the fruits of their land; and the Antiochene Arabic: Now robbers shall devour them, and their nation; and the Alexandrian Arabic: Assyria shall eat them, and all their goods. So St. Jerome, Haymo, Hugo, Vatablus, Emmanuel and others: and it is clear from IV Kings 15:19 and 29 that under Pul, Tiglath-pileser, and Shalmaneser the incursions of the Assyrians into Samaria were frequent. Again, that God sent successive and continuous plagues one after another upon the Israelites is signified by Joel 1:4: 'What the caterpillar left, the locust ate; and what the locust left, the cankerworm ate; and what the cankerworm left, the blight consumed.'

Second, Clarius and Vatablus take 'month' synecdochically for a short time. They explain, they say, that 'now' which he had said, when he says 'month,' as if to say: After the time of a month, that is, the briefest of times, they shall perish with all their possessions: or, this month they shall be devastated and devoured. For the Prophet seems to have said this when the enemy and destruction were already imminent; whence he adds: 'Blow the trumpet in Gibeah.' This interpretation seems full and easy.

Third, Lyra, Mariana and Arias, following Rabbi Solomon, take 'month' to mean Ab, that is July: for they think that Samaria with the kingdom of Israel was captured and destroyed in July. But this is uncertain: what is certain is that in the same month of July Jerusalem was burned with its temple by the Chaldeans, and the entire kingdom of the Hebrews, or the posterity of Israel, IV Kings 25:8; therefore you may more certainly attribute these things to that.

Finally, the Septuagint translates 'month' as 'blight'; they seem therefore to have read chasil, that is 'blight,' instead of chodesh, that is 'month'; while Aquila translates 'new moon,' perhaps because he thought Samaria was destroyed on the first day of the month. This version of Aquila provides a notable allegory and tropology. For the new moon, or novilunium, which was for the Hebrews the first day of the month (for they began the month with the new moon), symbolically represents a new government, and consequently a change of the state of the nation and kingdom, as if to say: Shortly the new moon shall come, that is, a new monarch, namely Shalmaneser and Nebuchadnezzar,

and their new government, which shall devour the Israelites and Jews, and their ancient nation, customs and kingdom. 'For a new king, a new law, a new people,' as the saying goes. And this is what the Hebrew chodesh means, namely, renewal, novelty, from the root chadash, that is 'he renewed, he made new': for hence the new moon, or calends, are called chodesh, because then the renewal of the moon takes place, and consequently of the lunar month, which the Hebrews used. And so all human affairs, all nations, all empires are under the moon, and are ruled by the moon, that is, by vicissitude, mutability, and as it were by fortune. They are therefore lunatic, and like the moon, and with the moon they quickly pass, run their course, and come to an end at the new moon, when a new king and new government arises.

Wherefore that heavenly woman of Apocalypse 12:1, representing the Church and the faithful, has the moon under her feet, because the faithful and saints are higher than the earth and the moon, that is, than all the changeableness of temporal things, and with St. Paul they have their mind and their citizenship in heaven.

With their portions. — The Septuagint: and their allotments: allotment, that is, the lots, namely the lands and fields, which had fallen by lot to each tribe and family, Joshua chapter 15; whence Leo the Hebrew translates: with their fields.



Verse 8: Blow the trumpet in Gibeah, the horn in Ramah. — The trumpet was of horn, made...

8. Blow the trumpet in Gibeah, the horn in Ramah. — The trumpet was of horn, made from a horn: the horn was of bronze, sometimes of silver, as if to say: The enemy is at hand, battle or siege is imminent; therefore sound the alarm and summon the people to arms, to resist the enemy. Note: Gibeah and Ramah were famous cities in the tribe of Benjamin, neighboring each other and situated on a mountain: whence they received their name. For Ramah means 'high place,' Gibeah means 'hill.' Therefore the Septuagint translates: Sound the trumpet upon the hills, resound in the heights. Now Benjamin adhered to Judah, and these two tribes were united under the scepter and family of David at the time of Rehoboam, when the remaining ten tribes made their schism, electing Jeroboam as king. Therefore, after Israel, he announces destruction to these also, for he explains what he said: 'Judah also shall fall with them,' as if to say: O two tribes, do not think you will be immune from the disaster and destruction of Israel; rather, sound the trumpets: for I see in spirit that war and destruction are imminent for the ten tribes, who worship idols in Bethel and Bethaven: I see likewise that, once they are carried away, the enemy will turn against you as neighbors, and will equally devastate and destroy you. So St. Jerome, Hugo, Lyra, Ribera, a Castro and others. For this reason, after he said: 'Howl in Bethaven,' which was a city of the ten tribes, he adds: 'Behind you, O Benjamin,' as if to say: After Bethaven, which is behind you, O Benjamin, the enemy, creeping forward like a flame, will likewise invade and seize you:

For your own house is at stake when your neighbor's wall is on fire.

Another reason why in Gibeah and Ramah

and faithful forewarning. So the Chaldee, Clarius, Vatablus and a Castro. This interpretation is fitting and corresponds better to the punctuation of the Hebrew, Chaldean, Greek and Roman Latin Bibles.

He gives this when the Chaldee translates: Sound the trumpet and prophesy that destroyer peoples are coming against them, because they made Saul king over themselves, who was from Gibeah of Benjamin, etc., and because they did not at all accept the words of the prophet Samuel, who was from Ramah. But even if these things about Saul and Samuel are true, they are too remote; and the discussion here is not about them, but about the present idolatry, on account of which the Israelites were to be punished with destruction by the Assyrians, and the Jews by the Chaldeans.

Howl. — In Hebrew hariu, that is, cry out, shout together, namely to arms, because the enemy is present. Whence Vatablus translates: sound the alarm. The Septuagint: proclaim in the house of On; or cry out, as about a matter already desperate and lost, because the enemy is already plundering and setting fire to the city, and slaughtering everyone: for then the cry and wailing of children and women is usually heard: and this seems to be what our translator meant when he rendered it 'howl.' So Rupert, Haymo and Albert. Now the Septuagint translates 'in the house of On,' over which the Greek interpreters puzzle; but I say the Septuagint, instead of beth aven, read beth on by crasis. Therefore Bethaven, that is 'house of iniquity,' namely of the idol, is the same as Bethon, that is 'house of sorrow'; for idol and crime are called in Hebrew 'labor' and 'sorrow,' because it is their cause. Therefore from Bethaven, that is, from the house of sin, one goes to Bethon, that is, to the house of sorrow, both present and eternal, namely to hell.

Behind you, O Benjamin, — as if to say: From behind, the enemy presses and threatens you, O Benjamin; for he is already storming Bethaven, which is adjacent to you from behind; so Clarius, Vatablus and others. In Hebrew it is: after you, Benjamin, namely the enemy is in Bethaven. It is surprising that the Septuagint translates exeste, that is, 'he has gone out of his mind,' or Benjamin has been seized with mental stupor and ecstasy.



Verse 9: In the day of rebuke (of punishment, vengeance and destruction. Refer these...

9. In the day of rebuke (of punishment, vengeance and destruction. Refer these words both to what precedes: 'Ephraim shall be in desolation.' So the Hebrew, the Chaldee, the Septuagint and the Roman Latin, as if to say: O how greatly Ephraim shall be devastated in the day of destruction! and to what follows): Among the tribes of Israel I have shown faithfulness, — as if to say: In the day of destruction 'I have shown,' that is, I shall show that my threats were faithful and true, with which through the Prophets I threatened and foretold this destruction to them; I shall therefore show them my faithfulness, that is, truth or fidelity: for the destruction which I foretold and threatened shall come to pass. So St. Jerome, Theodoret, Arias and Ribera. Others, however, separate these words from what follows, and refer them only to what precedes. Whence they take the following 'I have shown' properly in the past tense, as if to say: I have frequently and faithfully warned the ten tribes about the future destruction unless they repented: I have therefore fulfilled my word through faithful warning: therefore they cannot accuse Me or excuse themselves on the ground that they were not forewarned by Me. With these words, therefore, He shuts their mouths: for He calls faithfulness the sincere, friendly



Verse 10: The princes of Judah have become like those who remove the boundary, — namely...

10. The princes of Judah have become like those who remove the boundary, — namely someone else's, that is, of another's field and estate, that is, those who transfer, as the Septuagint and the Syriac translate, and advance the boundary, that is, the stone, post, or boundary column (by which one's own fields are bounded and divided from those of others), namely in order to add them, or part of them, to their own fields and estates: which is a sin of injustice and theft, forbidden by the law of God, Deuteronomy chapter 19:18. For the ancients used to mark the boundaries of their estates either with a stone buried in the ground, as is still done, or with an erected column, or a marker, so that it would be clear how far their estate extended, lest it be invaded or occupied by another. This stone, the boundary and sign dividing field from field, was called a terminus. Hence Terminus was a god for the Gentiles, under whose protection they believed the boundaries of fields to be, whose festival was called the Terminalia. We see such Terminus gods everywhere in Rome, preserved and displayed as monuments of antiquity in the gardens of the great. Now the meaning here is manifold.

First, as if to say: The princes of Judah remove the boundary stones of fields, and invade others' fields, and annex them to their own against right and law. So the Chaldee, Arias and a Castro. But although there may be an allusion to this, and although he may touch upon this crime of theirs in passing, nevertheless all that precedes and follows looks elsewhere, namely to idolatry.

Second, St. Jerome, Haymo, Hugo, Lyra, Mariana and others explain it as if to say: The princes of Judah and the Jews themselves rejoice that the ten tribes have been carried off by the Assyrians, so that they may extend their own boundaries and occupy their land. But this is hardly credible, especially of the pious king Hezekiah, under whom the ten tribes were carried away. Again, even if he had done this, he would have done so lawfully: for Judah could justly have occupied the land of Israel once it was carried away: for he was its nearest heir, and could and should have succeeded it as a brother succeeds a brother. For all of Canaan had been given by God to Jacob and his descendants; whence if any of them died or were carried away, their brothers succeeded to their possessions. Finally, the reason opposed to the former interpretation tells against it.

Third, therefore, we shall better explain it thus, as if to say: The princes of Judah are like plunderers who move their own boundaries to invade others' land. For in the same way they themselves transfer the boundaries of My faith and worship, and of My Church, and wish to attach and join to themselves the gods of the nations, and their worship, temples and altars, and the nations themselves and the synagogue of the unfaithful. So Theophylact, Theodoret and Theodore of Antioch, who says: 'They transfer My boundaries and rights, transferring the honor due to Me to idols, in the manner of those who against

right move others' boundaries.' For this is what the word 'like' requires: for it signifies that they are not properly movers of boundaries, but only like them. Ribera adds, as if to say: The Jews, not content with worshipping the idols that were in Judah, also crossed into foreign territories, such as Bethaven, which belonged to the ten tribes, indeed even into Assyria, to worship their idols, and fill their temples and altars with their own sacrifices, and even to bring these idols from Assyria into Judah, as Ahaz did, IV Kings chapter 15:10 and 18. The following words demand this interpretation, for there follows: 'Because he began to go after filth,' that is, idols. And more clearly in verse 13: 'And Ephraim went to Assyria, and sent to the avenging king.' For the Jews, just as the Israelites, pressed by enemies, fled to neighboring nations seeking help; and to obtain it, they allied themselves with them in faith and religion, and worshipped their idols, and even transferred them into Judah: whence Jeremiah, Ezekiel, Hosea here, and other Prophets everywhere reprove this. For this reason our translator renders it not 'transferring' but 'assuming the boundary': because the Jews assumed these idols of the nations for themselves, as if they were their own protective and boundary god, such as was the god Terminus for the Romans. For the minor Prophets speak concisely, enigmatically, and in parables, and are therefore obscure, because with few words they signify many things and allude to many things.

Finally, the Alexandrian Arabic translates: Like those who have been changed in their measuring-lines: for in ancient times they used to measure fields and estates with cords; the Antiochene Arabic: The princes of Judah have become like one who has been released with his wings. This seems to look back to what was said in chapter 4:19: 'The wind has bound him in its wings.'

Tropologically, those who 'assume the boundary' in faith are heretics, who, transgressing the boundaries of religion established by the Fathers, assume for themselves as an idol the heresy of Luther, Calvin, etc. In morals, those who, transgressing the boundaries of justice or charity established by the Decalogue, take concubines for themselves, usurp the estates, houses and properties of others. Again, those who set as the goal and end of their actions not God's honor but their own; who seek dignities and prelacies; who pursue fame and reputation not in heaven but on earth; who strive to elevate and exalt their families beyond right and law.

I will pour out my wrath upon them like water, — as if to say: 'With a multitude of enemies, as with a flood of a river (or torrent), I will overwhelm them,' says St. Jerome and Theodoret. Whence a Castro: 'I will pour out,' he says, 'upon them my indignation like a flood.' He seems to allude to the flood of Noah, by which God overwhelmed all the impious. But since He says 'water,' not a river, not a torrent, not a flood; therefore second, more simply, with Vatablus and Ribera we shall understand it of water, which pours entirely out of an overturned and inverted vessel, so that scarcely a drop clings or remains; for water is entirely liquid and fluid, because it has nothing glutinous or viscous that would cling to a vessel, as oil, milk, honey, etc. have, which therefore if poured out leave a portion clinging to the vessel, as if to say: Just as water from an inverted vessel all pours out at once, so I will pour out all My anger and My entire fury upon them, all at once and at the same time. So Christ, Psalm 21:13, says: 'I am poured out like water,' as if to say: I have poured out all My strength, spirit, and blood like water poured out. So the Israelites, surrounded by the Philistines, repentant, called upon the Lord: 'And they drew water and poured it out before the Lord,' as if they were saying: We are before You, Lord, like this water poured out; whence it follows: 'And they said: We have sinned against You, Lord.' Therefore the Chaldee translates: And they filled waters, and poured out their heart in repentance. And St. Gregory on that passage: 'For what is it,' he says, 'to draw water, but to produce streams of tears from the deep confusion of a penitent soul?' etc.



Verse 11: Ephraim suffers oppression (The Hebrews call 'oppression' violence, whether it...

11. Ephraim suffers oppression (The Hebrews call 'oppression' violence, whether it comes from an enemy, or from an accuser, or from anyone else who uses force or injustice; for this is what the Hebrew osec means, as if to say: Israel shall be oppressed by the Assyrians unjustly, inasmuch as they are tyrants, yet justly with respect to its own crimes and God the just avenger; whence) he is broken in judgment, — both in the just judgment of God and in the unjust judgment of the Assyrians. So St. Jerome, Haymo, Hugo and Lyra. He alludes to a trial in which someone through the false accusations of lying witnesses, or of an unjust judge, is op-

pressed, condemned, punished. Whence for 'broken' the Hebrew is retsuts, that is, shaken, oppressed, trampled, laid low, prostrated. For thus the tyrant Shalmaneser was here as it were the judge, who unjustly shook, oppressed, despoiled, and killed the Israelites. Therefore 'judgment' here means vengeance and punishment inflicted as it were through a judicial process, which on God's part was just and a just retribution for crimes, but on Shalmaneser's part was unjust: for the Israelites had not harmed him.

Second, Vatablus takes 'judgment' in its proper sense, as if to say: Israel will be oppressed by force and unjust judgments among the nations, among which it will be captive. For this is what usually happens to foreigners, especially captives. Therefore when the Israelites, oppressed by the Assyrians, contended with them in court, and demanded back their rights and property, they were repelled by the Assyrian judge as foreigners and captives, and the case was awarded to the Assyrian oppressor.

Third, the Septuagint thinks the crime of Ephraim is denoted here, on account of which God resolved to pour out His wrath upon it. Whence they translate: Ephraim has oppressed his adversary, he has trampled upon judgment; because he began to go after vanities, namely after idols. For the injury done to God through idolatry is the origin of injury, oppression and injustice toward one's neighbor: just as conversely those who are faithful to God are also faithful to their neighbor. Namely, instead of asuc, that is 'suffering oppression,' the Septuagint with a different pointing read asoc, that is 'to oppress, to calumniate'; likewise instead of retsuts, that is 'broken,' they read with different points ratsots, that is 'to break,' that is, he oppressed, he broke: for the Hebrews use infinitives in place of the past tense.

Because he began to go after filth, — that is, after idols. For Scripture calls these filth and dung, because they are the most worthless and putrid divinities, to bring them into hatred and contempt. Second, the Chaldee translates: Because he went to wander after the mammon of iniquity, as if to say: Therefore Ephraim suffers violence and is crushed by judgment, because he himself in like manner oppressed the poor for bribes in judgment, and condemned the innocent. Third, Clarius, Arias, Vatablus and Pagninus translate: Because he began to go after a command; and explain it thus, as if to say: Ephraim willingly and of his own accord followed the command of Jeroboam about worshipping the golden calves, which he therefore worshipped. For in the Hebrew it is now read tsau, that is 'command.' But the ancients read otherwise, the Septuagint, Chaldee, St. Jerome and others, namely tsavi, and with the quiescent vau elided, tso, that is 'filth, dung,' namely idols. For these the Septuagint calls 'vanities.'



Verse 12: And I will be like a moth to Ephraim (as if to say: Gradually through the...

12. And I will be like a moth to Ephraim (as if to say: Gradually through the Assyrians I will pluck, corrode, consume and destroy the ten tribes:) and like rottenness (in Hebrew rachab, that is 'woodworm' (and so some think it should be read here, with Rabbi David: for woodworm corresponds to the moth which preceded), or 'decay' (for this is the rottenness of bones and wood, by which it corrodes and consumes them) to the house of Judah, — as if to say: I will consume the ten tribes through the Assyrians more quickly, as a moth quickly devours cloth, since it is soft; but the two tribes more slowly, as decay erodes wood more slowly, since it is hard. So St. Jerome, Lyra,

Vatablus. Moreover the Septuagint translates: I am like a disturbance to Ephraim, and like a goad to the house of Judah; the Syriac: I will be like a tremor to Ephraim, and a tremor to the house of Judah; the Antiochene Arabic: I who have troubled Ephraim, and I am like one biting the house of Judah; the Alexandrian Arabic: And I will cast down Ephraim. And so today we see God, like a moth, gradually and imperceptibly corroding, impoverishing and consuming sinful families, cities and provinces. The same is felt tropologically by the faithful, the cleric, and the religious in their soul, when they sin or grow lukewarm in God's service and their own duty: for now they perceive this grace being taken from them, now that virtue and strength, now another.

Note: He aptly compares God to a moth and a woodworm, because he called Israel and its idolatry 'filth': for moths and woodworms attack a garment or wood that is not clean and polished, but covered with age, dust, and other filth, squalid and as it were wasted. For experience teaches that moths are born from dust, mold and decay. Whence Pliny, book 11, chapter 35: 'The same dust,' he says, 'creates moths in wool and clothing, especially if a spider is enclosed with it; for it is thirsty, and absorbing all moisture, increases dryness.' And Horace, book II of the Satires, satire III:

Whose coverlet, a feast for moths and clothes-moths, rots in a chest.

Hence Martial, book II, threatens moths to a sordid man: Do not fear death, Naevolus, but fear the moths.

Wherefore tropologically, the moth aptly represents people given to the flesh and pleasure: for pleasure itself consumes them like a moth. Whence St. Gregory, explaining that passage of Job chapter 4:19: 'Those who dwell in houses of clay, who have an earthly foundation, shall be consumed as by a moth,' says thus: 'The moth indeed does damage, but makes no sound: so the minds of the wicked, because they neglect to consider their losses, lose their integrity as if unknowingly. For they lose innocence from the heart, truth from the mouth, continence from the flesh, and through the passage of time, life from their years. But they do not feel it, while they are entangled with all their desire in temporal cares. Therefore they are consumed as if by a moth, because they endure the bite of sin without a sound, while they do not know how great are the losses of life and innocence they suffer.' Again, the moth, says the same Gregory, book XVIII of the Morals, chapter 11, 'builds its house by corrupting it,' so gluttony and lust corrupt the flesh in which they arise. Moreover the moth consumes papers and cloth without any profit to anyone, and finally consumes itself; gluttony and lust do the same.

luxury. There exists on this subject an elegant riddle about the moth: The letter fed me, yet what a letter is I know not. I have lived in books, yet I am no more studious for it. I have devoured the Muses, yet I myself have made no progress.

Finally, the moth secretly gnawing at cloths signifies God's hidden judgment, and thence hidden losses and slaughter, as Pineda notes on the passage of Job cited.



Verse 13: And Ephraim saw his sickness. — Namely that his empire was weakening,...

13. And Ephraim saw his sickness. — Namely that his empire was weakening, languishing, failing, and tending toward decline.

And Judah his wound (in Hebrew mazor, that is, his bandage, that is, his wound wrapped and bound with cloths. It signifies the wound and disaster which Judah received from Rezin king of Syria, and from Pekah king of Israel, who carried away many Jews, IV Kings, chapter 15:38 and chapter 16:5-6; so St. Jerome, who secondly adds that by this 'wound' can be understood the alliance and association by which Judah was bound to Israel in idolatry and crime; or rather the conspiracy and plot by which Rezin and Pekah conspired against Ahaz and Judah.

Moreover) Ephraim (to heal this wound of his) went to Assyria, — as if to a physician and surgeon, that is, he sent ambassadors to the king of the Assyrians, seeking help and protection from him. Menahem king of Israel did this, sending to Pul king of Assyria a thousand talents of silver, in order that he might confirm and protect his kingdom, IV Kings chapter 15:19. So St. Jerome, Haymo and Hugo. Again, Hoshea, the last king of Israel, did this, who submitted himself as a vassal to Shalmaneser, paying him an annual tribute, so that under his wings he might live and reign safely and quietly, IV Kings, chapter 17:3. So Theophylact and Arias.

And he sent to the avenging king. — 'He sent,' namely Judah, to loose his wound, about which he had spoken shortly before. For the Prophet here speaks alternately about Israel and about Judah, as is clear from what precedes and follows. So St. Jerome, Cyril, Haymo. Who is the avenging king? Dionysius, Arias, Ribera and others explain it thus: Judah, they say, that is Ahaz king of Judah, pressed and as it were besieged by Rezin king of Syria and Pekah king of Israel, sent ambassadors and gifts to seek help from Tiglath-pileser king of Assyria, IV Kings, chapter 16:7. Therefore the Prophet calls him 'the avenging king'; Aquila and Theodotion translate 'judge'; Symmachus, hypermachonta, that is 'defender' (for 'to avenge' or 'to take vengeance' among the ancients meant to defend, and is sometimes so taken in Scripture, as I said at Romans 12:19), because he was a most powerful monarch, so that all princes and petty kings fled to him as to a protector and avenger. In Hebrew it is iareb, that is 'who will avenge,' that is, an avenger; the Chaldee: that he might come to avenge them; the Septuagint, the Syriac, the Arabic, Vatablus, Pagninus, Arias and Clarius retain the Hebrew iareb; but they err in thinking that this name is

a city of Assyria in which the king reigned. So Gideon was called by God Jerubbaal, that is 'avenger or champion of Baal,' because after he destroyed the altar of Baal, his father Joash, to protect him against the violence of the neighbors, said: 'Let Baal avenge himself upon him who dug up his altar,' Judges chapter 6:31. He seems therefore to allude to Gideon as much as to Jeroboam; for each was iareb, that is, an avenger, judge and champion of Israel; the former against the Midianites, the latter against Rehoboam; for Israel, oppressed by him, sent to Jeroboam, demanding him as the champion and leader of their freedom, III Kings, chapter 12:20.

Less correctly the Chaldee, Theodoret and Lyra take the avenging king to be Sua, the king of Egypt, to whom Hoshea king of Israel fled, pressed by Shalmaneser, and therefore was captured by him along with his whole kingdom and overthrown, IV Kings chapter 17:4; for these things pertain to Judah, not to Israel, as I said. Moreover, Sua was powerless and could not protect the Israelites. Whence he is not rightly called king iareb, that is, judge and avenger.

Mystically, some, says St. Jerome, take the king iareb, that is, the avenger, to mean Christ, who will not be able to save sinners on the day of judgment, as it is written: 'In hell who will confess to You?' Allegorically, Theophylact and Leo de Castro take the avenging king to mean the Romans, whose help the high priest Hyrcanus and the Jews invoked, but by whom they were destroyed through Titus; or certainly Julian the Apostate, who, most hostile to Christians, out of hatred for them made himself the champion of the Jews, and undertook to restore their temple; but in vain: for God, sending fire into the construction, consumed the work. So Socrates, book III, chapter 20.



Verse 14: For I will be like a lioness to Ephraim, — as if to say: The avenging king will...

14. For I will be like a lioness to Ephraim, — as if to say: The avenging king will not be able to free you from the enemy, because I am God, who sends and strengthens enemies, indeed I am your enemy, who like a lioness attacks Ephraim. God's vengeance is aptly compared to a lioness: for she is the strongest and fiercest, especially when she has given birth and is nursing her cubs; to whom, despite everyone's objections and vain resistance, she carries home the prey she has caught and torn apart. The natural scientists, and among them Gesner in his work On the Lion, teach that the lion is so fierce that, to temper its ferocity, nature has implanted in it a quartan fever, from which it constantly suffers, and which it overcomes by fasting. For this is its medicine, whose clock is hunger and its stomach. The Hebrew scachal means any wild and fierce beast, such as a lion; the Septuagint translates 'leopard,' which is the fastest and most savage. So St. Jerome, who adds: 'So that whatever is savage in beasts, you may recognize in God's indignation. Nothing is swifter than a panther, nothing stronger than a lion. In the panther the swift destruction of the kingdom of Samaria through the Assyrians is signified, and in the lion the most powerful kingdom of the Chaldeans against Jerusalem and Judah some time later is shown, etc., so that (God) becomes like a panther, and is turned

into a lion, and is changed into beasts.' Whence He adds: 'I, I will seize and go away: I will carry off, and there is none who can rescue.'

Note: Just as in verse 12 he set God like a moth against the filth of Israel, so here he aptly sets God like a lioness against the avenging king, to whom Israel had recourse; for a lioness is stronger than that; so too God was stronger than Tiglath-pileser. Symbolically, God in this life chastises sinners gently like a moth, but on the day of judgment and in hell He will rage and tear them apart like a lioness. Then with a terrifying sound He will roar against them: 'Depart, you cursed, into everlasting fire, which was prepared for the devil and his angels,' Matthew 25.

And like a lion's cub to the house of Judah. — For these cubs are usually bolder, being ignorant of dangers and traps: and fiercer, being more eager for blood, which they have recently tasted, especially because the blood boils and surges in youth. Wherefore Judah, when attacking enemies, is compared to a lion's cub; but when resting, to a lion, Genesis chapter 49, verse 9: 'Judah is a lion's whelp. From the prey, my son, you have gone up: resting you have crouched as a lion.' The confidence of the just is also compared to a lion's cub, Proverbs chapter 28:1: 'The wicked man flees when no one pursues: but the just man, like a lion (in Hebrew kephir, that is, a young lion), shall be confident without terror.' For a young lion is spirited and fierce, because its stomach constantly growls; and by hunger, as well as by its appearance and form, and the gape and roar of its mouth, it seems to be like the barking Anubis, especially as it grows and becomes a lion.



Verse 15: Going away I will return to my place. — Just as lionesses, having torn their...

15. Going away I will return to my place. — Just as lionesses, having torn their prey and seized their spoil, are accustomed to return to their den, and there devour it with their cubs: so I will prey upon both Israelites and Jews through the Assyrians and Chaldeans, and will carry them into captivity, and there I will consume and as it were devour them with servitude, tributes and burdens. So Haymo, Arias and Vatablus. The Chaldee translates: I will take away my majesty, and I will return to the place of my holiness, which is in heaven, until they know that they have sinned, as if to say: I will abandon the Jews with their temple, and

as if forgetting them and handing them over to their enemies, I will depart to heaven: for this is the place of God's throne and glory, from which He watches from afar the prisons and punishments of the guilty. So St. Cyril, Jerome, Theodoret and others. Vatablus refers these words to the following chapter, and begins chapter 6 here; for they connect with it and point to it, as will soon be clear.

Until you waste away. — In Hebrew ad ieshemu, that is, until they acknowledge their sin and guilt. So the Chaldee, Vatablus, Clarius, Arias and others; for asham means to sin and sin. But asham is sometimes put for shamam, that is, 'he desolated'; for the conjugations of imperfect verbs are frequently interchanged among the Hebrews, for example, the defective Pe-aleph type, such as asham, is interchanged with those that double the second radical, such as shamam. Whence the Septuagint translates: until they are scattered; our translator: until you waste away. This sense serves and precedes the former. For the Jews, awakened by disaster and destruction, acknowledged their sins and, repentant, returned to God, as is clear from the book of Baruch. For to this end all plagues sent by God upon cities, nations, families and individuals tend: namely, that by them He may lay low their pride, and that He may open, torment and wound the heart obstructed and hardened by lusts, so that the afflicted may acknowledge their crimes and God as their avenger, and repentant may run back to Him; since they see there is no other who can ward off these plagues and bring help in such great evils, according to Psalm 15: 'Their infirmities were multiplied; afterwards they made haste.' Therefore when you are scourged by God, do not run to the Assyrians, that is, not to princes and powerful men who cannot snatch you from the hands of God, but run to God Himself with David and the Ninevites, and humbly say: 'Have mercy on me, O God, according to Your great mercy. Against You alone have I sinned, and done evil before You.' Thus you will soothe the wrath of God, and wrest the scourge from the hands of the angry One, and win back and restore His former favor, grace and help to yourself.
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Synopsis of the Chapter


The last words of David are recounted and, verse 8, his heroes, namely his three mightiest soldiers and their heroic deeds, and in verse 24, his other thirty warriors are enumerated. Compare this chapter with 1 Chronicles 11, where the same catalogue of David's Mighty Men is composed in a different order and method.




Vulgate Text: 2 Kings 23:1-39


1. Now these are the last words of David. David the son of Jesse said: The man to whom it was appointed concerning the Anointed of the God of Jacob spoke, the illustrious psalmist of Israel: 2. The Spirit of the Lord has spoken through me, and His word through my tongue. 3. The God of Israel said to me, the Mighty One of Israel spoke, the ruler of men, the just ruler in the fear of God. 4. As the light of the dawn, when the sun rises, shining in the morning without clouds, and as the grass sprouts from the earth after rains. 5. Nor is my house so great before God that He should make an everlasting covenant with me, firm in all things and secured. For He is all my salvation and all my desire; nor is there anything from it that does not sprout. 6. But transgressors shall all be plucked up like thorns, which are not taken up with hands. 7. And if anyone wishes to touch them, he will arm himself with iron and the shaft of a lance, and set on fire they will be burned to nothing. 8. These are the names of David's mighty men. He who sits in the chair, the wisest prince among the three — he is like the most tender worm of wood — who killed eight hundred at one charge. 9. After him, Eleazar the son of his uncle, an Ahohite, among the three mighty men who were with David when they defied the Philistines, and they gathered there for battle. 10. And when the men of Israel had retreated, he stood firm and struck down the Philistines until his hand grew weary and stiffened on the sword; and the Lord wrought a great salvation on that day. 11. And after him, Shammah the son of Agee the Hararite; and the Philistines were gathered in a raiding party, for there was a field full of lentils. And when the people had fled before the Philistines, 12. he stood in the middle of the field and defended it, and struck down the Philistines; and the Lord wrought a great salvation. 13. Also three of the thirty chiefs went down and came at harvest time to David at the cave of Adullam; and the camp of the Philistines was pitched in the valley of Rephaim. 14. And David was then in a stronghold; and a garrison of the Philistines was then in Bethlehem. 15. And David longed, and said: O that someone would give me a drink of water from the cistern that is in Bethlehem, by the gate! 16. Therefore the three mighty men broke through the camp of the Philistines, and drew water from the cistern of Bethlehem that was by the gate, and brought it to David; but he would not drink it, but poured it out to the Lord, 17. saying: May the Lord be merciful to me, that I should not do this! Shall I drink the blood of the men who went at the risk of their lives? He would not therefore drink it. These things the three mighty men did. 18. And Abishai also, the brother of Joab, the son of Zeruiah, was chief of the three; he raised his spear against three hundred and killed them. 19. And among the three he was the noblest, and was their chief, but he did not attain to the first three. 20. And Benaiah the son of Jehoiada, a most valiant man, of great deeds, from Kabzeel; he struck down two lions of Moab, and he went down and struck a lion in the middle of a cistern in the days of snow. 21. He also killed an Egyptian man worthy of being seen, having a spear in his hand; he wrested the spear from the Egyptian by force, and killed him with his own spear. 22. These things did Benaiah the son of Jehoiada, and he had a name among the three mighty men, 23. the noblest among the thirty, but he did not attain to the first three; and David made him his personal counselor. 24. Asahel the brother of Joab was among the thirty: Elhanan the son of his uncle from Bethlehem, 25. Shammah from Harod, Elika from Harod, 26. Helez the Paltite, Ira the son of Ikkesh the Tekoite, 27. Abiezer from Anathoth, Mebunnai the Hushathite, 28. Zalmon the Ahohite, Maharai the Netophathite, 29. Heleb the son of Baanah the Netophathite, Ittai the son of Ribai from Gibeah of the children of Benjamin, 30. Benaiah the Pirathonite, Hiddai from the brook Gaash, 31. Abi-albon the Arbathite, Azmaveth from Bahurim, 32. Eliahba the Shaalbonite. The sons of Jashen: Jonathan, 33. Shammah the Hararite, Ahiam the son of Sharar the Ararite, 34. Eliphelet the son of Ahasbai the son of the Maachathite, Eliam the son of Ahithophel the Gilonite, 35. Hezrai the Carmelite, Paarai the Arbite, 36. Igal the son of Nathan from Zobah, Bani the Gadite, 37. Zelek the Ammonite, Naharai the Beerothite, armor-bearer of Joab the son of Zeruiah, 38. Ira the Ithrite, Gareb the Ithrite. 39. Uriah the Hittite. All thirty-seven.




Verse 1: The Last Words of David


1. NOW THESE ARE THE LAST WORDS OF DAVID — because through this song he ascended to God in heaven, as St. Jerome says in his Traditions: "after the Psalter and other meters, he is said to have composed this meter." The Chaldean adds that they are called "last" because they contain a prophecy about Christ, who was to be born in the last and final age of the world, according to that saying of St. John, Epistle I, chapter 2, verse 18: "Little children, it is the last hour."


THE MAN SAID TO WHOM IT WAS APPOINTED CONCERNING THE CHRIST OF THE GOD OF JACOB. — First, you may plainly explain this of Christ, that is to say: David said, to whom the promise was made concerning the Messiah, or the "Christ" to be born from him, who is the "Christ of God," the true God whom the Patriarch "Jacob" worshipped, because He was anointed by God as the supreme king and high priest of the world.


THE EXCELLENT PSALMIST OF ISRAEL. — "Excellent" in Hebrew is נעים naim, that is, beautiful, splendid, sweet, pleasing. For such are the Psalms that David composed and ordered to be sung by the Levites in Israel; whence the same are sung in the Christian Church through all ages, places, and temples, and they are the exultation of the Church and the faithful.




Verse 2: The Spirit of the Lord Spoke Through Me


2. THE SPIRIT OF THE LORD HAS SPOKEN THROUGH ME, AND HIS WORD THROUGH MY TONGUE — that is to say: God has spoken through me, and through my tongue, as through an organ and instrument, He dictated the Psalms, according to that saying: "My tongue is the pen of a scribe writing swiftly," Psalm 44, that is to say: Not from myself or from my own talent and understanding, but by the breath of the divine power, I learned and taught to sing to God, and to praise God with hymns and psalms.




Verse 3: A Just Ruler in the Fear of God


3. GOD SAID, ETC., A JUST RULER IN THE FEAR OF GOD. — God is the "ruler" of those who fear God, or of those whom He finds established "in the fear of God"; for He rules and governs them so providently, kindly, and lovingly that He seems almost forgetful of the rest. The Chaldean translates: He said that He would establish a king for me; He is the Messiah, who is to arise and rule in the fear of God.




Verse 4: As the Light of the Dawn


4. AS THE LIGHT OF THE DAWN, WHEN THE SUN RISES, IN THE MORNING WITHOUT CLOUDS IT SHINES. — Just as the light of the dawn shines — understand — so shall my kingdom (David's) shine, and my house and that of other just men, and it shall be splendid, fruitful, and glorious like the sun.


AND AS THE GRASS SPRINGS FROM THE EARTH BY RAINS — so shall my house and posterity spring up and be fruitful. From which it is clear that literally David here speaks of himself and his lineage; but allegorically and principally of Christ to be born from his lineage; for the birth of Christ was from the heavenly grace of the Holy Spirit, and by His watering the Blessed Virgin conceived and bore Christ, according to that saying: "The power of the Most High shall overshadow you."




Verse 5: The Everlasting Covenant


5. NOR IS MY HOUSE SO GREAT BEFORE GOD THAT HE SHOULD ENTER INTO AN EVERLASTING COVENANT WITH ME — that is to say: I and my house are not so great, nor of such merit, that God would enter into a covenant with me on that account. Therefore God entered into this covenant with me out of His pure mercy, grace, and generosity, by which He willed to choose me alone from the whole world to serve the generation of Christ.




Verse 6: Transgressors Uprooted Like Thorns


6. BUT TRANSGRESSORS SHALL ALL BE UPROOTED LIKE THORNS. — By God, either in this life, or on the day of judgment, when He shall cast them from the earth into the abyss of hell.


7. WHICH ARE NOT TAKEN UP BY HANDS. — He signifies that the wicked, like thorns, are incapable of gentle correction, and their contact is prickly; and therefore one must deal with them not gently but firmly, so that they may be cut down with iron or burned with fire. So God shall cut down the houses of the wicked and set them ablaze with the fire of hell; but He shall prosper and perpetuate my house and that of other just men.




Verse 8: The Names of David's Mighty Men


THESE ARE THE NAMES OF DAVID'S MIGHTY MEN. — Here is woven the catalog of David's mighty soldiers or heroes: first, for the completeness of the history; second, that this praise might be given to their valor. Allegorically, so that these mighty men of David might represent the Apostles of Christ and apostolic men, through whose heroic deeds He Himself subjected the whole world to His faith. Tropologically, so that by their example the faithful might be encouraged to fight bravely against the flesh, the world, and demons. "For the kingdom of heaven suffers violence, and the violent seize it," Matthew 11.


HE WHO SITS IN THE CHAIR, THE WISEST PRINCE AMONG THE THREE. — This one sitting is not David, but Josheb-basshebeth (Jesbaam), the first of David's mighty men, as is clearly evident from 1 Chronicles 11:11. Jesbaam is praised here for three excellent gifts: first, for wisdom; second, for humility and meekness, by which he regarded himself as a worm of wood; third, for strength, in that he slew 800. Jesbaam was easy, mild, and kind to friends, like a little worm, but the same man was terrible to enemies like a lion.


Allegorically, Hear Rupert, book 2, chapter 38: "In Christ was the spirit of humility like the most tender worm of wood, under whose guidance He allowed Himself to be crushed: for dying once He despoiled the underworld, and now sitting in the chair He is to judge all, the living and the dead."




Verse 9: Eleazar the Son of Dodo


The first of the mighty men was Jesbaam, the second Eleazar, the third Shammah. And this was the first trio of mighty men.


10. HE STRUCK THE PHILISTINES UNTIL HIS HAND FAILED AND GREW STIFF WITH THE SWORD. — "Grew stiff" from numbness and spasm, says Vatablus. For we experience that from excessive labor and fatigue the hands contract and become numb, so that they cannot be opened: the numbness therefore bound Eleazar's hand to the sword so that it could not be removed from it.




Verse 11: Shammah and the Field of Lentils


11. AND AFTER HIM SHAMMAH. — This is the third in the first trio of mighty men. FOR THERE WAS A FIELD FULL OF LENTILS THERE — which the Philistines wanted to set on fire or plunder, but when the others had fled, Shammah defended it. So says Abulensis.




Verse 13: The Three Chiefs and the Cistern of Bethlehem


15. O IF SOMEONE WOULD GIVE ME A DRINK OF WATER FROM THE CISTERN THAT IS IN BETHLEHEM. — Josephus says: "David said to his men: O what good water we have in my homeland, especially in the cistern near the gate! O if someone would bring it to me!" But the desire of David, as a wise king, was directed more toward Bethlehem itself than toward its water; namely, he wished his homeland to be wrested from the hands of the Philistines and restored to himself and Israel.


BUT HE WOULD NOT DRINK IT: HE POURED IT OUT AS A LIBATION TO THE LORD — lest by drinking the water he should seem to drink and consume the sweat and blood of his heroes, by which it had been obtained. As St. Gregory says, book 9 of the Register, epistle 39: "It was permissible for him to drink, if he had wished; but because he remembered that he had done unlawful things, he laudably abstained even from lawful things." And as Eucherius says: "He conquered nature, so that while thirsting he did not drink, and he provided from himself an example by which the whole army might learn to endure thirst."


Allegorically, St. Ambrose says: "David was thirsting not for water from the pool that is in Bethlehem, but in spirit he foresaw Christ to be born from the Virgin. He wished therefore to drink not the water of a river, but the draught of spiritual grace." Wherefore Methodius, in his oration on the Presentation, addresses the Mother of God thus: "You are that cistern of Bethlehem, which David desired as a restorative of life, from which the cup of immortality flowed forth for all!"




Verse 18: The Second Trio — Abishai, Benaiah, Jonathan


18. ABISHAI ALSO, THE BROTHER OF JOAB, THE SON OF ZERUIAH, WAS CHIEF AMONG THREE MIGHTY MEN — of the second rank and order. For in the first order and trio, the first three mightiest were Jesbaam, Eleazar, and Shammah. Abishai, Benaiah, and Jonathan constituted the second trio of mighty men.


BUT HE DID NOT ATTAIN TO THE FIRST THREE. — Abishai was not from the first trio of mighty men, but from the second, and in it he was the first. David is not numbered here, because he was king; nor Joab, because he was the commander.




Verse 20: Benaiah and the Lions of Moab


20. HE (Benaiah) STRUCK DOWN TWO LIONS OF MOAB — for the lions of Moab are stronger and fiercer than those of India. In the Hebrew these lions are called Ariel, that is, lions of God, that is, great, vast, and fierce; for whatever belongs to God is great.


AND HE STRUCK A LION IN THE MIDDLE OF A CISTERN IN THE DAYS OF SNOW. — Josephus narrates: "When it was snowing, a lion had fallen into a certain pit; Benaiah, who by chance was making a journey, ran toward the roaring of the beast, and having descended into the pit, killed the resisting animal with a blow of the staff he was carrying."




Verse 24: The Thirty Mighty Men


24. ASAHEL THE BROTHER OF JOAB AMONG THE THIRTY. — Besides the two trios of mighty men already listed, here he adds a third group, but ten times larger, containing the other thirty mighty men. The "thirty" are precisely thirty-two, as is evident to anyone counting; but Scripture assigns round numbers.


34. ELIAM THE SON OF AHITHOPHEL. — This "Eliam" was the father of Bathsheba, the wife of Uriah, and afterwards of David, as the Hebrews report.




Verse 39: Uriah the Hittite — All Thirty-Seven


39. URIAH THE HITTITE. — Hear Rupert, book 2, chapter 39: "Uriah the Hittite was placed last of the thirty mighty men, namely because of what follows: and the fury of the Lord continued to be angry against Israel."


ALL THIRTY-SEVEN. — For there are thirty-two mighty men, then five mightiest in the first two trios already listed, and when these are added they make thirty-seven in total. Allegorically, these mighty men of David represent the heroes of Christ, who fight bravely not only for themselves but also for defending and saving others. The "house of the mighty" therefore is the Church of Christ, both militant and triumphant.
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Synopsis of the Chapter

To Bishop Timothy he commends before all things prayer, by which prayer is to be made for all, even for kings; for God wills all men to be saved.

Second, in verse 8, he wills all men to pray in every place.

Third, in verse 9, he likewise commands women to pray, but in modest dress and adornment, in humility and silence: for he does not permit a woman to teach, but wills her to be subject to her husband and to be taught by him, and to attend to the begetting and education of children, and so he asserts that she will be saved, in the last verse.




Vulgate Text: 1 Timothy 2:1-15

1. I exhort therefore that, first of all, supplications, prayers, intercessions, thanksgivings be made for all men: 2. for kings, and for all that are in high station, that we may lead a quiet and tranquil life in all godliness and chastity. 3. For this is good and acceptable in the sight of God our Saviour, 4. who wills all men to be saved and to come to the knowledge of the truth. 5. For there is one God, and one mediator of God and men, the man Christ Jesus: 6. who gave Himself a redemption for all, a testimony in His own times: 7. for which I am appointed a preacher and an Apostle (I speak the truth, I lie not), a teacher of the Gentiles in faith and truth. 8. I will therefore that men pray in every place, lifting up pure hands, without wrath and contention. 9. In like manner also that women in suitable apparel, with modesty and sobriety adorn themselves, and not with braided hair, or gold, or pearls, or costly attire: 10. but, as becomes women, promising godliness through good works. 11. Let a woman learn in silence with all subjection. 12. But I do not permit a woman to teach, nor to have dominion over a man, but to be in silence. 13. For Adam was first formed, then Eve: 14. and Adam was not seduced, but the woman being seduced was in the transgression. 15. Yet she shall be saved through childbearing, if she continues in faith, and love, and sanctification, with sobriety.




Verse 1: I Exhort That First of All, Supplications, Prayers, Intercessions, Thanksgivings Be Made

Note: For "I exhort," the Greek is παρακαλῶ, which can be rendered with Vatablus and others as "I admonish, I exhort"; St. Ambrose reads "exhort" — perhaps because in the Greek he reads παρακάλει in the imperative.

Note secondly: The word "therefore" signifies that these things are inferred from what was said in the preceding chapter. For he said that Christ had come to save all sinners, and that in this matter Bishop Timothy must cooperate with Christ and war the good warfare; hence he now infers: "I exhort therefore that first of all supplications be made," — as if to say: O Timothy, that you may rightly fulfill your episcopate for the salvation of sinners, know that the first duty of a Bishop is to give himself to prayer with his own and for his own, and that you will accomplish more by prayer than by preaching (which among the external duties of the active life is the first in a Bishop); for prayer will obtain from God for unbelievers and sinners the light and grace by which they may be converted. So Chrysostom. And it is plain from what follows; for why he wills prayers to be made, he adds the cause when he says: "For this is good and acceptable in the sight of God our Saviour, who wills all men to be saved."

Note thirdly: The word "of all" can either be referred to what follows, namely to the supplications (as if to say: I will that supplications be made of all, or by all Christians), or to what precedes, namely to "first," as if to say: First of all, that is, before all things, I will that supplications be made; and this is more fitting, and so St. Ambrose and Chrysostom explain it, who interpret it as though the Apostle wills that in the morning before all things we apply ourselves to prayer. "And this," says Chrysostom, "the faithful know, how each day morning and evening prayers are made to the Lord, how supplications are made by the Church for the whole world, and for kings, and for all who are in high station."

Note this passage for morning and evening prayer from the ancient usage of the Church. Thus did David, Psalm 62: "O God," he says, "my God, I watch for Thee from the dawn." Thus did Job, chapter i, 5: "He sanctified them (his sons)," says the Scripture, "and rising at dawn he offered holocausts for each one." Hence St. Dionysius, On the Divine Names chapter III: "Every action," he says, "must be begun by us with prayer, especially in theology," that is, when discourse or disputation about divine things comes up. So Nazianzen did, as is found in his prayer which he used to say when about to set out on a journey: "For Thee, O Christ, I live, to Thee I speak, for Thee, O Christ, I sit, for Thee I walk, since Thou guidest me by Thy hand."

Supplications, prayers, intercessions, thanksgivings. — First, Theophylact, Gagnaeus, and, as it seems, Chrysostom, hold the first three — namely, "supplications, prayers, intercessions" — to be the same, but repeated by other names for amplification: for so in Philippians iv, 6, and Ephesians vi, 18, he takes these for the same.

Secondly and better, others distinguish these. First of all St. Thomas holds these to be found distinctly in one and the same prayer or collect: prayer, he says, is the very ascent of the mind to God, as when in the collect it is said, "Almighty everlasting God"; thanksgiving is when there is added, "Who choose the weak things of the world"; this is followed by petition when it is said, "Grant, we beseech Thee"; all of which the supplication through sacred things concludes when it is said, "Through our Lord Jesus Christ."

Thirdly and more fittingly to the Greek, Theodoret, Œcumenius and Cassian, Conferences XI, chapters 12 and 13: "Supplications," they say, are called in Greek δεήσεις, that is, supplications for the removal of evils and sad things, that we may be freed from them. Hence Ambrose and Augustine read "deprecations." "Prayers," in Greek προσευχαί, are called petitions for good things, that they may come to us. "Intercessions," in Greek ἐντεύξεις, are called interpellations, when we accuse those who injure us, says Theodoret; or, as Primasius says, when we intercede for the salvation of others. Finally, "thanksgiving" is offered to God for the goods which have previously come to us.

Note with Ambrose, Augustine, Chrysostom and others, that the Apostle is speaking chiefly of public and common prayer, such as the Mass, Litany, and similar. Hence St. Augustine, in epistle 59 to Paulinus, Question V, aptly refers these to the liturgy of the Mass, so that "supplications" are the Confiteor and other prayers of the Mass that are said before the consecration, in which there is frequent deprecation and supplication through Christ, and other sacred things; but "prayers" are those that are said during the consecration. For the Greek προσευχή signifies a prayer made with an oblation (such as is in the consecration) or a vow. Then "intercessions" are said to be made after the consecration, when the people is blessed; for then, says Augustine, "the Bishops as advocates offer those they have received, by the imposition of hands, to the most merciful Power"; namely, when the priest after the consecration asks benefits for himself, for the living and the dead, and when he blesses the people, then he as it were stands before God's mercy, and by his petition offers him to be benefited. When these things are accomplished, "by partaking of so great a Sacrament, the thanksgiving concludes all things (the mysteries of the liturgy and the Mass)." Thus far Augustine. From this passage of St. Augustine it is clear that this rite of the Mass, at least in general and as regards these parts, was in the time of St. Augustine received in the common usage of the Church, as if handed down from elders by the institution of the Apostles. The same is clear from the liturgies of St. James, Basil, and Chrysostom, which both others teach to be genuine, and the Sixth Synod, canon 32, expressly asserts concerning the one which is ascribed to St. James.

No less aptly does Francisco Suarez, Part III, in Question LXXXIII, disputation LXXXIII, section 4, hold that these things are done indiscriminately in any part of the Mass: for in any part the priest now petitions, now beseeches, now again and again gives thanks. And the same is to be imitated by every faithful in private prayer: for David teaches this manner of praying and singing in the Psalms, where he alternates all these affections, so that now he beseeches, immediately petitions, soon gives thanks, again prays, immediately gives thanks, soon beseeches, etc.; for the best prayer is that which proceeds from the affections of the mind; and just as one who indulges his affections mixes and alternates them, the same should be done by one who prays to God affectionately. St. Bernard distinguishes these otherwise in his Sentences: "Beseechings," he says, "are done with reverent affection, prayers with pure affection, petitions with ample affection, thanksgivings with devout affection." He explains each by examples: "The figure of beseeching," he says, "was held by the woman with the issue of blood, Matt. ch. IX, 21, who desiring to be healed said within herself: 'If I shall touch the hem of His garment, I shall be saved.' An example of prayer was given by Magdalene, who purely confessing her sins, with tears bathing the feet of Christ, prayed for pardon. Petition is when one who had prayed for himself now prays for others. So the Apostles prayed for the Canaanite woman: 'Send her away, because she crieth after us.' Thanksgiving was that of Christ when about to raise Lazarus: 'Father, I give thanks to Thee that Thou hast heard Me.'"




Verse 2: For Kings, and All That Are in High Station

For kings, and all that are in high station. — In Greek ἐν ὑπεροχῇ, that is, in dignity, or eminence. "Therefore for the faith, conversion, and salvation of kings and princes, who by their pride shrink from Christian humility, do not despair, but pray, that by the prayers of the humble God may grant salvation to the lofty," says Augustine, Enchiridion 103. Hence we say first, that every faithful person should especially pray for Prelates both ecclesiastical and civil: for these can do much, and on these depend the whole commonwealth and the Church; for as these are, such for the most part are also their subjects: for the whole world is fashioned after the example of the king. Thus Constantine, when converted, converted the world, took away the idols, and erected churches.

Secondly, not only for Christian kings and magistrates, but also for infidels and pagans, such as Nero and the like, who in Paul's time were reigning, the Apostle wishes prayer to be made, and this, as Chrysostom notes, for a threefold cause: First, that Christians should put aside all hatred, since they are commanded to pray for all; for no one can hate the one for whom he prays. Secondly, that the kings and princes themselves might be milder toward the Christians, whom they knew to be praying for them, even while they persecuted and tortured them. Thus in the camp of the Emperor Marcus Aurelius Antoninus, when afflicted by thirst, the Christian legion obtained rain from the Romans, which together with thunder hurled lightnings against the enemies of the Romans. Whence this legion was called κεραυνοβόλος, that is, the Thundering one. Alluding to which, Tertullian, Apology ch. XL, thus expostulates with the Gentiles: "When the summer suspends the winter rains, and the year is in anxiety, you indeed daily fed, and about to dine immediately, busied at the baths and taverns and brothels, immolating water-offerings (that is, sacrifices to draw down water) to Jupiter, announcing barefoot processions to the people, you seek heaven at the Capitol, you await clouds from the panelled ceilings, turned away from God Himself and from heaven. But we, dry from fasts, and squeezed by every continence, deferred from every fruit of life, rolling in sackcloth and ashes, beat heaven with our jealous prayers, we touch God; and when we have wrung out mercy, Jupiter is honored."

Thus that Christians of old were accustomed in the holy mysteries to pray for the king or emperor, even an infidel one (such as then was Nero, Decius, Diocletian), is testified by Justin, Apology II; Origen, book VIII Against Celsus; Arnobius, book III Against the Gentiles; Eusebius, book IV of the History, chapter 26. Thus St. Cyprian, as his Life records, when it was objected against him by the prefect that he as a Christian had conspired against Caesar, freely answered: "We Christians are very far from this fault, who, although Caesar worships other sacred things and other gods, yet because he is our prince, we wish him well and pray, and we beseech our God to lead him to the consideration of true goods."

Hence morally Chrysostom here, homily 6, from the fact that the Apostle exhorts us to pray for all, and consequently for enemies and persecutors, inveighs against those who pray for vengeance against their enemies, saying to God: Repay him for what he did to me; strike him as he struck me. "Let us learn," he says, "to pray as befits Christians; those are the prayers of the Gentiles, such are the prayers reckoned of the Jews. Christians are commanded to give easy pardon to those who have sinned, and to entreat with all earnestness that they be forgiven by God."

And below: "You seem indeed," he says, "when you pray against your enemy, to threaten him with a wound, but in truth you drive the sword against yourself; you do not permit the judge to deal more mildly with you in your own affairs, while you provoke Him against another."

The third reason for praying for Gentile princes was, namely, that they might obtain for them from God the grace of ruling well and peacefully, and that God might in such a way bend and direct their mind and government as was profitable to the Church and to its peace and tranquility.

For, as Plutarch elegantly says, "The Roman Empire was the bond of peace, as an anchor to the tossing world." Hence Tertullian, Apology XXX, replying to the calumny of the Gentiles: "Looking up to heaven," he says, "we Christians with hands outspread, because they are harmless; with head uncovered, because we do not blush; finally without a prompter, because we pray from the heart; ever praying for all Emperors, a long life for them, a secure empire, a safe house, brave armies, a faithful senate, an upright people, a quiet world, and whatever are the wishes of a man and of Caesar."

Thus Jeremiah, ch. XXIX, wrote from Jerusalem to the Jews dwelling in Babylon, that they should pray for the life of Nebuchadnezzar and of his sons: "For," he says, "in his peace shall be your peace."

Theodoret adds a fourth, that we should pray for kings not only that through them we may enjoy peace and lead a quiet life, but also that they themselves may be brought from impiety to faith and piety, as the Apostle adds: "For this is good and acceptable in the sight of God, who will have all men to be saved."

You will say: St. Augustine, book I On the Soul and its Origin, ch. IX, says: "Who would offer the body of Christ, except for those who are members of Christ?" but infidels are not members of Christ, therefore we should not offer or pray for them. I reply: "for them," namely the dead; for Augustine speaks of little ones who have died without faith and baptism, and he says we should not pray for them, because they neither are nor can become members of Christ. But infidels, as long as they live, can become members of Christ, and therefore we should pray for them.

Note thirdly: It is incumbent upon the bishop and the priest to pray for all; for, as Chrysostom says, the priest is as it were a common father of the whole world; it is fitting therefore that he take care of all and provide for all, as God too, in whose ministry he serves, and whose place he fills. For this world is as it were a certain holy temple worthy of God, as Diogenes said in Plutarch at the end of the book On the Tranquility of the Mind, and Philo, book II On Monarchy, at the beginning, and Lactantius, book On the Wrath of God, ch. XIV, indeed the prophet Baruch himself, ch. III, 24: "O Israel," he says, "how great is the house of God!" namely this whole world. The priest has been appointed as the prelate as it were of this divine temple, that he may exercise the priesthood, and intercede for all creatures.

For this reason the pontiff of the old law represented the whole world in his vestment; for, as is said in Wisdom XVIII, 24: "In the long robe was the whole world." Where note: He calls the long robe (poderem) the hyacinth tunic, because it thus extended ποδήρης, that is, down to the feet. And under this hyacinth tunic, by synecdoche, he understands all the other vestments of the pontiff. The linen breeches of the pontiff therefore figured the earth, from which linen is born; the girdle with which the pontiff was girt signified the ocean encircling the earth; the hyacinth tunic, being of violet, that is of an aerial color, represented the air. From this tunic there hung below pomegranates and little bells; the former bore the likeness of lightning, the latter of thunder. Over all these things he was clothed with the ephod, precious and varied, which was a figure of the starry heaven distinguished with various stars: the ephod on the back had two onyx stones, which signified the two hemispheres, or the sun and moon; on the front the ephod had on the breast the Rational, in which were twelve gems, which represented the twelve signs of the Zodiac. Again, these twelve gems had inscribed the names of the twelve tribes of Israel, so that the pontiff might remember that he was exercising the priesthood for them, and ought always to pray. On his head the pontiff wore a tiara, on the front of which was affixed a golden plate, with this inscription of the tetragrammaton name קדש לאדני kodes ladonai, that is, holiness to the Lord: this tiara signified the empyrean heaven, and the plate signified God presiding over all. So therefore the pontiff in his vestment represented all creatures and the whole universe, that he might remember he was the minister of the Creator of the world, and might show that every creature stood in need of God's mercy, and that he ought constantly to pray for it both with voice and with garment. Thus from Josephus and Philo, Jerome, in the epistle to Fabiola, where he explains these vestments. Of which I have said more on Exodus XXVIII.

That we may lead a quiet and peaceable life (in Greek ἤρεμον καὶ ἡσύχιον, that is, calm and quiet: so the Syriac, Vatablus, and others) — which will come to pass if the kings and princes themselves prudently administer the commonwealth, and if we obtain this prudence for them by prayer.

In all piety and chastity. — For chastity, the Greek is σεμνότητι. Which word signifies not only chastity but also every honesty and gravity of manners, and is seen in every virtue, says Theophylact. Whence the Syriac translates, in all reverence of God and purity.

Note first: The Apostle wishes us to lead a quiet life, not in idleness and pleasures, but in piety and holiness. So Theophylact.

Note secondly, that peace and quiet are very useful for piety and honesty of life; for war and disturbance, says Ambrose, preserves neither piety nor chastity. For we see, when war is raging, that cities, temples, all sacred things are profaned and plundered, virgins violated, priests captured or put to flight, all things mingled with rapine and slaughters, the laws and all worship of God silenced. "There are three kinds of wars," says Theophylact, "one which is waged by barbarians; another which is waged privately against us by those who are hostile to us; a third, which is excited within us by depraved impulses. The war therefore which presses from the barbarians, the industry and valor of kings settles, whom we also need to assist with prayers. But the other two we ourselves ought to settle, by this reason indeed: that what is inflicted on us by our haters we may overcome with meekness, and compensate the afflictions with our prayers; but that which rises up in ourselves, we may overcome by all the arms of justice."




Verse 3: For This Is Good and Acceptable Before God Our Saviour

3. For this (namely, that prayer be made for all men) is good and acceptable before God our Saviour, who will have all men to be saved, and to come to the knowledge of the truth. — Hence it follows that the prayers of the godly avail very much for the conversion and salvation of infidels and other men, so that many owe their salvation to those who pray for them. Thus St. Paul owes his conversion and salvation to the prayers of St. Stephen; for if Stephen had not prayed for Paul, the Church would not have Paul, says St. Augustine, sermon 4 On St. Stephen. Hence it is very useful to commend oneself to the prayers of others, especially those who because of innocence and sanctity are in great favor with God.

Note: He calls not Christ, but God "Saviour," because God wills all to be saved, and therefore gave Christ as Saviour to all. So He called God "Saviour" in chapter I, verse 1.




Verse 4: Who Will Have All Men to Be Saved

4. Who (God) will have all men to be saved. — It is asked how this is true: for if God wills it, since He does whatever He wills, it follows that God will bring it about that all are saved. Again, God wills to damn many, therefore not them, and consequently not all does He will to save. He answers first, St. Augustine, Enchiridion 103, that the word "all" is here taken and distributed not for individuals of the kinds, but for the kinds of individuals; that is, it does not signify each man, but from every kind of man some, e.g. some kings, some commoners; some men, some women; some Jews, some Spaniards, some Belgians, etc., that God wills to save. Beza eagerly seizes upon this exposition.

Secondly, the same Augustine in the same place replies that God wills all to be saved, namely those who are saved: just as a master who alone teaches in some city is said to teach all the boys of that city, because whatever boys are taught are taught by him, as if to say: No one becomes saved without God's will, but all and only those predestined by God, by God's election and will, are saved: therefore we should pray to God for the salvation of all of them. But these restrictions seem to be beside the Apostle's mind: for the Apostle wills us to pray not for some, or only for the saved, but for all men whatsoever; and he adds this reason, that this is acceptable to God, because God wills all men to be saved. Again, this very thing — that God wills all men to be saved — the Apostle proves by another reason, when he adds: "For there is one God, and one mediator of God and men, the man Christ Jesus, who gave Himself a redemption for all"; but Christ died for all men whatsoever, and by His death procured for all the redemption, that is, the price of redemption: therefore God Himself also, who willed Christ to be born, suffer, and die for this end, and indeed sent Him, in order that all men whatsoever should be saved.

Thirdly, St. Augustine, book On Correction and Grace, ch. XV: God, he says, wills, that is makes us will, that all be saved. As Gal. IV, 6, it is said: "God sent the Spirit of His Son crying (that is, making us cry), Abba, Father." But this also does not satisfy the scope and mind of the Apostle, who by these words wishes to show that this is acceptable to God, that all be saved: namely because He wills this very thing not in us but in Himself; for how can this be acceptable to God, unless God Himself wills this very thing in Himself, and is well pleased with it?

Fourthly, St. Thomas, Cajetan, and others: God, they say, wills all to be saved by the will not of good pleasure, but of sign, because, namely, God proposes to all men the doctrine, faith, and precepts of salvation: but this will is not sufficient, for if He only gives all these signs, namely the precepts of salvation, yet in truth God does not will the salvation of all, nor does He will to save all, therefore He feignedly displays these signs to them. For by these signs He signifies that He earnestly desires the salvation of all: for why does He display these signs to all, except to signify that He sincerely wills all to be saved? But if He does not will to save all, and yet by these signs signifies that He wills to save all, then God acts simulatedly and deceitfully: but this is impious to say of that first Truth, Sincerity, and Goodness of God.

I say therefore fifthly: God wills, that is, sincerely desires and from His heart wishes, that all men be saved, and therefore He gave Christ as Redeemer to all, and through Him supplied grace, Sacraments, and all other means necessary for salvation, so far as is on His part, so that if any perish, they perish not by God's will and predestination, but by their own fault and malice. This will of God therefore for saving all is not only of sign, namely which God signified by so many exhortations, precepts, punishments and rewards set before men; but also of good pleasure; yet not complete, consequent, and totally efficacious, but incomplete, antecedent, and efficacious only on God's part. Where note from Damascene, book II On Faith, ch. XXIX: The will of God which is called of good pleasure is twofold, one antecedent, which precedes all foresight of good or evil works of man, and which flows only from God and from God's benevolence toward men; the other is consequent, by which, foreseeing the good or evil works of man, He wills either to save or to damn him completely and efficaciously.

I say therefore that God wills to save all by a will not consequent (for by this He wills to damn the impious, having foreseen their impiety, not to save them), but antecedent; before, namely, the foresight of final impenitence or of anyone's death in sin, so far as on His part, God seriously and from His heart desires and wishes the salvation of all, and calls them all to it, and gives sufficient means for it. But in order that this will be made complete and efficacious — that is, in order that it efficaciously obtain its effect, namely the salvation willed by God — there must be added the condition required by God on the part of man, namely his cooperation, that is, that man use the means prescribed by God for salvation, and merit it through good works. So Damascene, book II On Faith, ch. XXIX; Œcumenius, Chrysostom, Ambrose, Jerome. Indeed St. Augustine, On the Spirit and Letter, XXXIII, and Prosper to the first Vincentian objection; and it is plain from the preceding and following here in the Apostle, as I have said in the first and second exposition. And this is confirmed by St. Peter, Epistle II, ch. III, 9: "God," he says, "is patient on your account, willing that no one perish, but that all return to repentance." And Ezekiel, ch. XVIII, 23: "Is it My will that the impious die, says the Lord God, and not rather that he be converted from his ways and live?" And Christ, Matt. XI, 28: "Come to Me all you who labor and are burdened, and I will refresh you." And again: "I came not to call the just, but sinners." For this is the end of the incarnation and of the whole economy of Christ, namely that He might invite and call all men to salvation, not superficially, not vocally, not feignedly, but seriously, but from the inmost desire of His soul: for this cause, I say, He underwent so many labors, fatigues, sorrows, and the very death of the cross, so that if any perish, they perish to Christ's great sorrow, and against His will and through their own negligence. So indeed piety and the love of Christ persuade, that we feel these things and more about His so abundant redemption.

Whence beautifully St. Ambrose: "If God," he says, "who is called omnipotent, wills all men to be saved, why is His will not fulfilled? But in the speech a sense is implied, a condition lies hidden." And a little below: "For God wills all to be saved, but if they approach Him: for He does not so will, that they be saved unwilling; but He wills them to be saved, if they also will," etc.

And Jerome on those words of Ephes. I, According to His purpose, who works all things according to the counsel of His will, etc., thus says: "He wills, namely God, those things which are full of reason and counsel; He wills all to be saved, and to come to the knowledge of the truth: but because no one is saved without his own will (for we are of free will), He wills us to will the good, that, when we have willed it, He Himself also may will to fulfill in us His counsel."

And Damascene in the cited passage: "Nor must it be hidden," he says, "that God antecedently wills all to be saved and to obtain His kingdom: for He did not form us to punish, but to make us partakers of His goodness, as being good; but sinners He wills to punish, as being just. The first will is therefore called antecedent, and an acceptance proceeding from Himself; but the second will, the consequent, and a permission proceeding from our cause."

Finally, to be silent on others, this is plainly taught by St. Clement of Rome, book II of the Apostolic Constitutions, ch. LIX, as if received from the Apostles, and as a most true opinion, namely that God from the beginning of the world willed all men to be saved, and called all to repentance and salvation through His Prophets and other just men. Then he adds: "We therefore, who have been made worthy to be witnesses of His coming, with James the brother of the Lord, and with the other seventy-two and seven of His deacons, have heard from the mouth of our Lord Jesus Christ, and knowing perfectly we say, what is the will of God, good, pleasing and perfect, demonstrated to us through Jesus Christ, that none should perish, but all men, with unanimous mind believing in Him, and bearing unanimous praise to Him, may live forever." Thus he.

You will say: how then is it said in Matt. XX, 28 and elsewhere, that the Son of Man came to give His life not for all, but for many? Some answer: "for many," namely the elect, Christ gave His life efficaciously, but sufficiently for all. But I reply genuinely and simply: "for many," that is, for all: for all are many. For he wishes to say that this benefit of Christ extends not to a few, but to many, namely to the multitude of all men who are, have been, or will be. So often elsewhere by "many" all are understood.




Verse 5: For There Is One God, and One Mediator of God and Men, the Man Christ Jesus

5. For there is one God, and one mediator of God and men, the man Christ Jesus. — The one God is the Most Holy Trinity, from which Christ is distinguished as Mediator, that is, as Man: wrongly therefore from this passage do the Arians prove that Christ is not God.

Note: The Apostle here proves what he said, namely that God wills all men to be saved, by this argument: There is one God of all men, both faithful and infidel, that is, Creator, Provider, and Father, who being supremely good loves all men as His sons, and desires them to be saved; and therefore He gave Christ as Mediator, namely that one and the same Christ might be the Redeemer of all men whatsoever, and that through Christ He might join all men to Himself and save them: it is plain therefore that God seriously and sincerely wills all men to be saved. So Theodoret, Anselm, and others.

Note that the name "mediator" first signifies a substantial mean, or bond, by which two parts or extremely distant things are united and joined; thus Christ is a substantial mediator, because in Christ the human and divine natures, which are most distant from each other, are substantially conjoined and united. So Ambrose, Chrysostom, Theodoret. St. Augustine adds, book IX of The City, ch. XV, that Christ was also Mediator, that is, the middle, between God and men by reason of state: because He was at the same time blessed, as God is, and at the same time a wayfarer, as men are.

Secondly, "mediator" signifies him who composes parties at odds and hostile, whether by entreating, by counseling, or by satisfying the injured party, and by perfecting and restoring reconciliation and friendship itself. Whence for "mediator," Vatablus and Erasmus translate "reconciler"; Tertullian, in the book On the Resurrection of the Flesh, translates "sequester." And in this sense Christ is here properly called "Mediator," although this sense presupposes the former: for it was necessary that in Christ the divine and human natures be hypostatically joined, that He might compose the hatreds between God and men. So Augustine above, Chrysostom, Ambrose, and beautifully Theodoret: "One," he says (Christ), "is the reconciler of peace, who joined together those things which were disjoined and distant from each other; the Apostle named Christ a man because he called Him intercessor: for as man He was made intercessor, and just as one who wishes to reconcile two who join hands and contend among themselves, interposing himself in the middle and holding this one with his right hand and that one with his left, leads them to friendship and joins them: so He, having united the divine nature to the human, reconciled an inviolable peace which cannot be dissolved." And Anselm: "There were," he says, "mortal and sinful men; but God, to whom they had to be reconciled in order to be saved, was immortal and without sin. But it was fitting that the Mediator between God and men should have something similar to God and something similar to men, lest by being in both like men He should be far from God, or by being in both like God He should be far from men, and so should not be a mediator. And therefore between mortal sinners and the immortal just one, He appeared mortal with men, just with God."

Note here, that Paul, when he calls Christ "the one Mediator," rebukes Simon Magus and his followers, who, from Plato, taught that not Christ, but the angels or daemons, are the mediators of men to God. Hence in the epistle to the Ephesians (whose bishop was Timothy, to whom Paul writes this) he so often says that we have access to the Father only through Christ. See Colossians II, 18.

From there it follows that Christ is and is called the one Mediator, that is, Redeemer, and in this sense Christ alone is Mediator.

You may ask whether in any other sense the Saints, who intercede for us with God, can be called mediators, or whether this name and this title is owed to Christ alone.

I reply: This is a question about the name; for among Catholics it is agreed that the Saints pray for us, and consequently are our advocates, intercessors, and patrons before God; but with heretics we will not contend much about the name. Let them concede that the Saints intercede for us as advocates before God, even if they deny them the name of mediator and attribute it to Christ alone, we now give the right hands of fellowship. Yet to dispel the shadows which some make in this name, I say that the Saints can in this sense be called mediators, namely because by praying they mediate and intercede for us before God. For in Greek μεσίτης, that is, mediator, is said of whoever in any way interposes himself in the middle between two who are at odds. Thus Moses is called middle and mediator between God and the people, Deut. V, 4, and Gal. III, 19, as I have said there. So Hebr. V, 1: "Every pontiff," he says, "taken from among men, is appointed for men in the things that pertain to God, that he may offer gifts and sacrifices for sins."

What is this other than that the pontiff is appointed mediator to God for men and for the sins of men? indeed the Apostle here in ch. IV, last verse, calls Timothy a saviour, which is far greater than being a mediator: "This," he says, "doing, you shall save yourself and those who hear you." What else is "you shall save," than "you shall be a saviour"? And in this sense Nazianzen in his oration to Gregory of Nyssa calls the Saints praying for us mediators; Jerome, on Mal. ch. II; Chrysostom, hom. 6 On the Priesthood; Cyril, book XII of the Treasury, ch. X; Gregory, book I, epistle 24, and others.

Where however note: In this very thing there is a great difference between Christ and the Saints: for although the Saints by praying for us are mediators, namely ministerial, mediated, and secondary, as Cyril says, book XII of the Treasury, ch. X, yet Christ alone is the principal, immediate, and primary Mediator: for Christ alone immediately by Himself approaches the Father, and prays for all, and demands grace for us as it were by right of His merits; the Saints however pray for us, not by their right or merits, as if they had merited some grace for us, and demanded it for us as a debt; but they pray through Christ and leaning on Christ's merits. Whence St. Bernard, sermon On St. Mary, on that of Apoc. XII: "A great sign appeared in heaven," insinuates that the Saints are not to be called mediators of God and men, but mediators to the Mediator; because to Christ and through Christ they approach God, and pray for us. "There is need," he says, "of a mediator to the Mediator (Christ, who is the one Mediator of God and men), nor is anyone more useful to us than Mary." And in this sense St. Augustine, book II Against the Epistles of Parmenian, VIII, concedes many advocates, but one Mediator: "For whom," he says, "no one intercedes, but He for all, this is the one and true Mediator." For here St. Augustine acts against the Donatists, who thought that the grace of the Sacrament depended on the priest, so that a good priest sanctified by baptizing, but a bad one polluted by baptizing, and accordingly made the priest in a certain way a mediator of redemption. Therefore St. Augustine teaches that the people are secure whether they are baptized by a good or a bad person, because there is one Mediator of God and men, Christ.

And for this reason some Catholics scrupulously enough beware lest they attribute the name of mediator to anyone other than Christ: but since Moses is called mediator, as I have said, and since concerning the thing signified by this name it is established that it can in a certain way and sense apply to the Saints, I do not see what scruple should be made here, if anyone according to the sense already given calls the Saints mediators; nor in this matter did St. Augustine make a scruple: for that he himself does not deny that the priest can be called mediator by praying, is plain, because in the same place he says that Christians do rightly when they commend themselves to the prayers of another.

Finally note: In Christ neither God alone is mediator, nor man alone, but God-man: for He exercised the works of Mediator, or of our redemption, in the humanity assumed by Him; so that the principle which (as the Scholastics speak) of such works is God, or this Man who is God; the principle by which is the humanity, inasmuch as in and through it all these works were perfected, namely all the actions and passions of the Mediator, and this is what Paul here clearly says: "One mediator, etc., the man Christ Jesus." So St. Augustine, book II On Original Sin, ch. XXVIII. See St. Thomas and the Scholastics, Part III, Question XXVI, as if the Apostle were saying: Christ is the Mediator of all, therefore, as I said, God wills the salvation of all; for to procure this, Christ the Mediator was given by God to all, and consequently we must pray for all, that they may become partakers of this redemption of Christ. So St. Augustine, epistle 59, Question VI to Paulinus.




Verse 6: Who Gave Himself a Redemption for All; a Testimony in His Times

6. Who gave Himself a redemption for all; a testimony in His times. — "Redemption," that is, the price of redemption, which the Greeks call λύτρον, by which captives are redeemed from enemies. But the Apostle, in order more effectively to signify that this redemption was made not by money, but by the body and life of Christ, does not simply call it λύτρον, but ἀντίλυτρον, which signifies a substitute price, by which one thing is exchanged for a similar thing, e.g. one life for another's life, one head for another's head: for thus Christ gave His own for our life, as it were our ἀντίλυτρον. So Theophylact.

Note: Some here add and read: "whose testimony has been confirmed," which Ambrose thus explains, as if to say: an open document of this redemption made by Christ was given in Christ's resurrection, in the Apostles' preaching and miracles, by which they proved this redemption. But the words "whose" and "has been confirmed" must be deleted with the Roman, Greek, and Syriac versions, and one should only read, "a testimony in His times," and the sense is, as if to say: Christ gave Himself for all as the price of redemption to the end that this very redemption of Christ might in His times be a testimony, both of divine charity and of faithfulness (by which He promised this redemption to men through the Prophets, and in fact accomplished it), and of philanthropy in this life: for Christ's blood, having been shed, testifies and gives proof of how much God loves us, and how greatly He desires all to be saved; and also of divine equity and justice in the future judgment: for then Christ's passion, cross, and redemption will testify that on God's part nothing was lacking that all, however impious, should not be saved, but that the fault was on their part, in that they refused to obey Christ and embrace His redemption, and consequently are most justly damned. So Anselm.

Morally St. Chrysostom, homily 7 in the moral section, teaches that it is of great ingratitude if we do not respond to Christ's redemption and love by love and mercy toward our neighbors. "Christ," he says, "sacrificed Himself for His enemies, for those who hated Him, for those turned away from Him. That which no one would do for friends, nor for sons, nor for brothers, this the Lord did for His servants, the Immortal for mortals, the Eternal for temporal beings, finally the Son of God for enemies." And below: "For He Himself," he says, "deigned to offer Himself for us: we wretches spurn Him when He is necessarily in need of food, and do not deign to visit Him when He is sick and naked: with what wrath are these things to be punished? to what tortures, to what fires are they liable?"




Verse 7: For Which I Am Appointed a Preacher and an Apostle, a Teacher of the Gentiles in Faith and Truth

7. For which (that is, for which testimony, and to promulgate Christ's redemption) I am appointed a preacher, and an Apostle (I speak the truth, I lie not), a teacher of the Gentiles in faith and truth. — Note first: For "preacher," the Greek is κῆρυξ, that is, herald, namely of the cross, of the death and redemption of Christ, not in this or that place, but in the whole world and among all the nations, says Theophylact. Thus St. Francis, when he had fallen among robbers, when asked who he was, answered that he was the herald of the great God.

Note second: "I speak the truth," the Greek adds ἐν Χριστῷ, in Christ, as if Paul swore by Christ that he speaks the truth; but the "in Christ" is not in Ambrose, nor Chrysostom, nor the Roman, nor the Syriac.

Note third: "In faith," that is, in fidelity, as if to say: I exercise the office of teacher with the highest fidelity and truth, I do not teach for gain, not feignedly, not for applause. "We are not," he says in II Cor. II, 17, "as many adulterating the word of God, but from sincerity, but as from God, before God, in Christ we speak." Secondly, the Syriac translates, בחימנותא דשררא behaimanuta desrara, "in the faith of truth," that is, in true and genuine faith. Hence most simply it can here be taken with others as the Evangelical and Catholic faith, as if to say: I do not teach human inventions, but those things which pertain to the faith of the Gospel; and lest you should think there is anything of falsehood or untruth in this my faith and doctrine, I add "and in truth."

Again, He fittingly places faith before truth, because through faith there comes to us as a reward, as it were, the knowledge of truth; for, as the Prophet says: "Unless you believe, you will not understand." Hence beautifully from Plato in the Timaeus, St. Augustine, in his book On the Agreement of the Evangelists, chapter XXXV, says: "As much as eternity avails toward the immutability of that which has come into being, so much does truth avail toward faith. Those two are above, eternity and truth: these two are below, that which has come into being and faith. Therefore, in order that we may be recalled from the lowest to the highest, and that which has come into being may receive eternity, we must come through faith to truth. And because all things that act in contrary directions are reduced through some intermediate, temporal iniquity was alienating us from eternal justice. There was need, therefore, of an intermediate temporal justice, which would be a temporal middle mixed of the lowest and the highest, and thus, neither breaking off from the highest nor accommodating itself to the lowest, would render the lowest things to the highest. Therefore Christ has been called the Mediator of God and men, between immortal God and mortal man, God and man reconciling man to God, remaining what He was, becoming what He was not. He is to us faith in things that have come into being, who is truth in things eternal."

This therefore is the office of the priest and the Apostle, namely, to teach faith and truth. "The lips," says Malachi 2:7, "of the priest shall keep knowledge, and they shall seek the law at his mouth." And Jerome, on Ezekiel, at the end: "Each thing," he says, "is required of each: for the prophecy of future things is properly required of a Prophet: but the interpretation of the law is the office of the priest." Hence the high priest had inscribed on his Rational "Urim ve-Tummim," that is, doctrine and truth. The moral reason for this inscription was that it might admonish the priest of his office, namely of sound doctrine and of the truth, or integrity (for this is what the word "tummim" signifies in Hebrew) of life. The historical reason, however, was that the dignity of the priesthood might be commended to the people, when they saw him, clothed with the Rational, being instructed by God concerning future events, and pouring forth oracles in God's stead: not that God responded through these words "urim" and "tummim" inscribed on the Rational; but that through the priest clothed with the Rational and arrayed in pontifical vestments, as one already exercising the pontifical office, God revealed those things about which He was consulted. And this writing, urim and tummim, signified this: that the priest clothed with the Rational was in urim and tummim, that is, was receiving from God the doctrine and truth of the doubtful matters about which He was consulted: urim therefore was not the oracle, but the index of the oracle. And when Scripture says that God was consulted or responded through urim, it is to be taken metonymically, namely that God responded through the priest clothed with the Rational, in which was urim; and this so that the priest might bear the type of Christ, the highest Prophet, through whom truth was made and brought from the bosom of the Father, John 1:17 and 18. There was therefore in the priest thus adorned the doctrine and truth of oracles, and there ought also to have been the doctrine of judgments and of the law, and the truth of life. About these things I have said more on Exodus XXVIII.




Verse 8: I Will Therefore That Men Pray in Every Place, Lifting Up Pure Hands

8. I will therefore that men pray in every place, lifting up pure hands without anger and contention. — What the Apostle had set forth concerning his own doctorate and apostleship, he had inserted, as it were parenthetically, on account of the false apostles; now he returns to the prayer which he commended at the beginning of the chapter, as if to say: What I said about praying for all, I wish to apply not only to the priests, but to all men and women.

Note: He wills men to pray in every place, which Ambrose, Anselm, St. Thomas and other Latins understand of private prayer to be made in any place, as if to say: Not only in church, but in the fields, woods, workshop, on a journey, in a ship, at table, in bed, and in any place, it is lawful for any man to pray, and I urge him to pray. To this end the ancients used brief but frequent and ardent prayers, which they call ejaculatory, and these were either vocal or only mental. Concerning these, St. Augustine, in epistle 121 to Proba, chapter IX: "It is said," he says, "that the brethren in Egypt have indeed frequent prayers, yet very brief and as it were rapidly thrown out, lest that vigilantly erect attention, which is most necessary to one praying, should vanish and be dulled through prolonged hours. And by this they themselves sufficiently show that this attention, just as it is not to be blunted if it cannot endure, so if it has endured, is not quickly to be broken off: for let much speaking be far from prayer, but let not much supplication be lacking, if fervent attention perseveres." And below: "For the most part this business is conducted more by groans than by speech, more by weeping than by speaking."

The reason why the Apostle wills us to pray in every place is, first, that which St. Augustine gave in sermon 130 on Good Friday concerning the cross and the thief, because through Christ every place has been made an oratory for Christians: "To the Jews," he says, "God commanded that they should leave the whole earth and offer sacrifices in one place, and pay their vows, because the whole earth was then unclean with the smoke of altars, and the stench of pyres, and other defiled things which were brought upon it from the profane sacrileges of the Gentiles. But for us now, since Christ at His coming has cleansed the whole earth, every place has been made an oratory. And therefore the Apostle exhorts and commands us to pray without ceasing everywhere, saying: I wish that men pray in every place, lifting up holy (for thus St. Augustine reads instead of 'pure') hands." The other reason is, that prayer is as necessary to the soul, as food is to the body. This is beautifully taught by St. Antiochus, who lived 900 years ago, whose homilies are extant in the appendix of the Library of the Holy Fathers, hom. 106: "Prayer," he says, "joined with mourning, and poured out to God in spirit, is the nourishment of the mind, just as bread is to the body." And how useful, happy, and divine this is, he declares when he adds: "Blessed indeed is the mind to which it is granted at the time of prayer to be able to address God with no interrupting hindrances. Such a one is just like the eaglet, when it lifts itself on high; for the whole, happily and divinely alienated from itself by exchange, glistens with radiant splendor." And again, how prayer makes one humble and meek, he declares when he adds: "Continuous and unbroken prayer, through familiar converse with God, calls the mind away from all the prudence and pride of the world, and offers it present to God, and the more closely it joins it to God, with the greater fear together with mildness," that is, meekness, it fills it. Finally, he teaches that continuous prayer is necessary for subduing all vices and concupiscences, when he says: "Those who desire to shake off from themselves the rotten putridness of sins, must always devote themselves to prayer, namely by interior speech of the mind, even if they dwell outside the houses of prayer."

Secondly however, the Greeks explain this passage of public prayer, especially of sacrifice and synaxis, and this fits more aptly with what precedes and follows; for he treated of public prayer in verse 1, and in public the hands must be washed and lifted up pure, but not in private. Again, since he wishes women to pray in adorned attire, therefore he speaks of public prayer. For what does it matter in what attire a woman uses, when she prays privately in her chamber? He speaks therefore of public prayer, which must be made in any place, that is, in an oratory dedicated to public prayer, as if to say: The Jews pray only in the temple of Jerusalem, but I wish Christians to pray in any church and in every place which is dedicated to prayer.

For prayer made in church is more efficacious than that which is poured out at home, as St. Chrysostom teaches, hom. 3 On the Incomprehensible Nature of God, when, refuting an objection of certain ones (such as is that of our Novatians) he says thus: "We can pray even at home, they say; but we cannot hear a homily and doctrine except in church. You deceive yourself, O man. For even though there is also at home the faculty of praying to God, nevertheless it cannot be that you pray as well at home as in church, where there are so many Fathers, where the cry, raised by happy fellowship, is borne to immortal God. You do not entreat in the same way when alone you beseech the Lord, and when with your brethren. For in this kind there is something more, namely concord, harmony, the bond of love and charity, the cries of the priests. For the priests preside for this reason, that the prayers of the people, which by themselves are weaker, embraced by those stronger, may be carried up together into heaven." Add that the place itself often excites devotion of praying, and on account of the Saints who lived or rest there, is celebrated by God with miracles and other gifts and benefits. For this reason St. Jerome so greatly longed for Bethlehem, and invited thither Marcella, Paulina and others, as he professes in the epistles given to them. For the same reason St. Chrysostom desired to approach the thresholds of the Apostles, that he might kiss the chains of Peter and Paul, as he himself writes, hom. 8 on chapter iv to the Ephesians. See Bellarmine, book III On the Veneration of the Saints.

Lifting up pure hands. — In Greek ὁσίους, that is, holy, both by bodily washing them, as the Jews in Exodus chapter 19 are commanded to sanctify themselves by washing their garments; and spiritually, that is, by keeping the hands free from anger, as follows, and contention, fights, rapine, avarice, turpitude, and by sanctifying them through almsgiving. So Chrysostom, Theophylact, Œcumenius. Hence Tertullian in his Apology, chapter 30, instead of "pure" reads "innocent." Whence also Augustine, sermon 93 On the Season: "In the hands," he says, "we ought to take up works; if therefore the works are such that you can lift them on high in the sight of the Lord, you can also exclude your adversaries within yourself. Therefore if we wish to conquer them, let our hands, that is, our acts, and our conversation, not be on earth, but in heaven." So Horace, book 1, Satire 4, said "to live with pure hands," meaning to live diligently and according to virtue.

Note, the Christians of old were accustomed to wash their hands before prayer: and this, first, for the sake of honor and reverence; especially because, as is clear from the 6th Synod, canon 101, those communicating received the sacred host, not in the mouth as is now done, but with hands extended in the form of a cross, the men with bare hands, the women with hands covered by a pure linen cloth which they called Dominicale, as is clear from the Council of Auxerre, canon 36; then bringing the host to their mouth with their hands, they took it. Secondly, that they might be admonished of purity of soul. Clement clearly has this, book 8 of the Constitutions, ch. 38; and Tertullian, On Prayer, ch. 11: "What reason is there," he says, "to pray with hands washed indeed, but with spirit defiled."

Indeed for this reason, not only with washed hands but also clothed in white garments they used to enter the church, as St. Chrysostom teaches, hom. 23 on Matthew. And for this reason, besides holy or lustral water, water was placed at the doors of the church for purification, as is clear from Eusebius, book 10 of the History, ch. 4. In place of this washing succeeded and remained the vessel of holy water, placed at the entrance of the church for the expiation of light sins, and now only the priests at Mass wash their hands.

Note secondly: This rite of washing, like many others, seems to have flowed and passed from the Jews to the Christians; for that the Jews did not adore God except with washed hands, Aristeas teaches in his book On the 72 Interpreters. He adds the reason, namely that testimony, and accomplish all things, because all things are performed by the hands. That the Gentiles did the same is clear from Tibullus, book I, Elegy II:

Casta placent superis, pura cum veste venite, Et manibus puris sumite fontis aquam.

Chaste things please those above; come with pure garment, And with pure hands take the water of the fountain.

See more in Baronius, year of Christ 57, pages 534 and 549.

Note thirdly: Lifting up the hands is the posture of one praying. Hence it was the custom of the ancients, both of the Jews and of the Christians, to pray with hands elevated. This is clear from Exodus 17:11: "And when Moses lifted up his hands, Israel was conquering; but if he let them down a little, Amalek was prevailing." Psalm 133:2: "Lift up your hands to the holy places," that is, toward the sanctuary. Psalm 140:2: "Let my prayer be directed as incense in Thy sight; the lifting up of my hands as the evening sacrifice," as if to say: As the incense, which is daily morning and evening burned and offered to God, ascends to God, and is most pleasing and sweet to God; so also let my prayer, which as incense from my heart, burning with holy desires, evaporates, ascend to Thee, O Lord, and be sweet and pleasing to Thee. Again, let the prayer which I pour forth with hands lifted up to Thee, O Lord, please Thee as the evening sacrifice, namely the daily lamb, which was sacrificed both at evening and in the morning.

Where note: He says "evening" rather than "morning," because the evening sacrifice was more honored: First, because it was as it were the end and consummation of the whole day. Secondly, because it was a type of the Eucharist to be instituted by Christ in the evening at the Last Supper. Thirdly, because it was offered for the sins committed throughout the day, with contrition and sorrow of soul, of which evening and darkness are the symbol. So Theodoret there.

The same custom was that of the Gentiles by nature's leading. Whence Apuleius, book On the World: "This," he says, "is the posture of those praying, that we pray with hands extended to heaven." And Eusebius, book 4 On the Life of Constantine, ch. 28, recites a law of Constantine by which he commanded even the Gentiles to keep holiday on the Lord's Day and to address their vows to God with hands as well as souls lifted up to heaven. In this posture also among the Romans the image of Piety was depicted; and that Constantine wished his own image to be depicted in this same posture, Eusebius is witness, book 3 of his Life, ch. 3.

You may ask, what is the reason of this posture and rite? I answer: The first reason is that this is the posture of a suppliant, of one petitioning and hoping for help from on high: just as those about to drown extend their hands as if asking for help. The second reason Clement of Alexandria gives, book 7 Stromata, that the elevation of the hands signifies and excites the elevation of the mind to God, which is as it were the soul of prayer. "We extend our head and hands to heaven," says Clement, "and we raise our feet at the last acclamation of prayer, with the promptness and eagerness of the spirit pursuing the essence which is apprehended by understanding, and trying together with the word to lead the body away from the earth; we compel the soul, erect and uplifted by desire of better things, to go forward into the holy places, with great spirit despising the bond of the body."

Tertullian gives the third, in his Apology, ch. 30, that by the extension of hands we offer ourselves to God and as it were give ourselves into His hands. "The very posture of the praying Christian," says Tertullian, "is ready for every torment," as if the one praying said: "I am at hand, bind and strike if Thou wilt, or surely have mercy." The fourth is, that by this rite we designate the vehemence of affection; as if to bring force upon God, and through great confidence to wish to grasp by hand what we ask. For so the consul Bebianus is reported to have done when about to die, when God showed Himself to him to be seen, as the poem written about him has it, which is extant in vol. 8 of the Library of the Holy Fathers. The fifth is given by St. Cyprian, Exhortation to Martyrdom, ch. 8; Theodoret, Question 34 on Exodus; Nyssen, in the Life of Moses; Minucius, in the Octavius; Jerome, on chapter 11 of Mark, and other ancients: namely that by this gesture we attest the merits of Christ crucified, and offer them to the Father as the most efficacious means for obtaining what we seek. For which reason the priest at Mass often prays with hands extended in the form of a cross. Hence also Prudentius, in hymn 6 "On the Crowns," asserts that certain holy martyrs, snatched to torments, while praying so conformed their body that they might exhibit the form of the cross, namely so that they might attest that they were worshippers of Christ crucified, and were ready to suffer and die for Him. The sixth reason is moral, namely that by this posture the one who prays attests that he does not wish to obtain the thing he asks while remaining torpid; but wishes also to set his hands to the work. Hence the Psalmist, Psalm 118: "I lifted up," he says, "my hands to the commandments which I loved;" and Lamentations 3:41, Jeremiah exhorts us to lift up our hearts with our hands to the Lord. The seventh is symbolic, which St. Ephrem gives, treatise On Prayer, namely that by this extension our prayer is, as it were, armed as with a bow, "because in it we extend our hands, and as it were direct an arrow at the enemy." For which reason Christ rightly complains in Blessed Hippolytus, book On the Consummation of the Age: "I," He says, "made your hands, that you might extend them to prayers and supplications; but you have extended them to plunderings and slaughters, and mutual killings." Furthermore, Tertullian thus depicts the gesture of the first Christians in praying, Apology ch. 30: "Christians," he says, "looking up to heaven with hands extended, because innocent; with head uncovered, because we do not blush; without a prompter; because we pray from the heart. We are always praying for all Emperors, for them a long life, a secure empire, a safe house, strong armies, a faithful senate, an upright people, a quiet world, and whatever are the wishes of a man and a Caesar."

Without anger and contention. — "Without anger," that is, without the memory of injuries, says Chrysostom, without desire of vengeance, indeed with reconciliation and forgiveness of injuries: for he understands this positive condition through the negation of anger; it is meiosis. Christ teaches the same, Matthew 5:23: "If thou offer thy gift at the altar, and there rememberest, that thy brother hath something against thee, leave there thy gift before the altar, and go first to be reconciled to thy brother, and then coming offer thy gift." For nothing so disturbs the soul, nothing so turns it away from God and prayer, and renders it incapable of divine inspiration and grace, as anger. Hence Chrysostom, hom. 8: "Let no one," he says, "be so bold as to proceed to pray to God while harboring enmities."

Note: For "contention," the Greek is διαλογισμῶν, which Œcumenius translates as "hesitation"; Chrysostom, as "disputation," by which someone, he says, disputes within himself, thinking: Do you suppose God will hear me? Do you suppose I obtain what I ask? To this hesitation is opposed confidence, which is necessary for the one praying. "Believe," says Christ, Mark 11:24, "that you will receive, and they shall come to you." James 1:6: "Let him ask in faith, nothing wavering."

Secondly and better, here is understood the contention which is wont to follow from the anger of which he spoke before: for he who is angry disputes within himself about the causes and modes of vengeance, and is full of a tumult of thoughts as it were conflicting with one another, which disturb the peace of the mind and render it utterly unfit for praying. Hence St. Ambrose, book 5 On the Sacraments, ch. 5, by "disputation" understands the wandering of the mind, which in prayer ought to be excluded by attention of soul, which is as it were the soul of prayer.




Verse 9: In Like Manner Also Women, in Adorned Attire, with Modesty and Sobriety

9. In like manner also women. — Supply and repeat, "let them pray in every place, lifting up pure hands," equally as the men.

In adorned attire (in Greek κοσμίῳ, that is, honest, decent, and, as Vatablus has it, modest; and, as the Syriac, chaste; for this adorns women: for excessive, dishonest and indecent attire does not adorn them, but disfigures and besmirches them, especially in the temple, where they are about to pray. Whence in explaining he adds:) with modesty and sobriety (that is, modestly, soberly, moderately and chastely) adorning themselves. — Demades rightly said that modesty in a woman is the citadel of beauty: for those who lack it and adorn themselves shamelessly, prostitute themselves and their beauty. St. Cyprian, in his book On the Habit of Virgins, reads, "with modesty and chastity," and so the Syriac and Erasmus translate it; for σωφροσύνη signifies this also; though it more signifies sobriety, as Our [translator] renders it.

Note: The first virtue of a woman, especially in a public place and in the temple, is modesty, especially in the adornment of the body, to which this sex, because it lacks other gifts of mind and judgment with which men are endowed, is more inclined. Whence the female kind is φιλόκοσμον (adornment-loving), says Jerome, epistle 12 to Gaudentius. Hence the economist: "While they prepare (or polish), while they dress, a year passes." And that vulgar adage of Plautus: "A ship and a woman are never sufficiently adorned"; and: "Whoever seeks work and trouble, let him acquire for himself a wife or a ship." The Apostle therefore wishes them to be of an attire not sordid, nor lascivious, but grave, moderate and honest, which befits a Christian matron, and which signifies a chaste, grave and well-composed soul. Hence secondly, he wishes women to go forth not unkempt and uncomposed, but honestly adorned, each according to her state. So Ruth, in chapter 3, completely and richly clothed herself in more cultivated garments when she was still marriageable. So Judith adorned herself, ch. 10, verse 3. So Esther came in royal attire to Ahasuerus. And so a woman would sin, if against her husband's will she should use a meaner dress or attire. Whence St. Augustine, epistle 199 to Ecdicia, gravely rebukes her, because, eager for continence, she had changed her dress against her husband's will.

St. Basil in his Shorter Rules, question 210, thus defines an adorned habit: "That," he says, "which is accommodated to each one's intended end with becomingness and dignity, taking account of the time, place, person and usefulness: for one garment is fitting in winter, another in summer; one for one laboring, another for one resting; one for one ministering, another for the master; one for the soldier, another for the citizen; one for a man, another for a woman."

Not with braided hair, or gold, or pearls, or costly attire (in Greek ἱματισμῷ πολυτελεῖ, that is, with sumptuous attire); but what befits women, promising (ἐπαγγελλομένας, that is, presenting, and, as the Syriac and Ambrose, professing) godliness through good works. — Note: For "braided hair," the Greek is πλέγμασιν, that is, foldings and curlings, with which women, with the curling-iron, that is, a heated needle, twist their hair in varied flexings through grades and knots, that they may walk forth as curl-headed and adorned with curls.

Secondly, for "godliness," the Greek is θεοσέβειαν, that is, reverence and worship of God; the Syriac translates as "fear of God." Therefore piety here is understood as toward God, not toward parents or children, as if to say: Let them clothe themselves so honestly and modestly as it befits Christian women to be clothed, who "through good works," that is, through a good life and Christian morals, profess, not levity, not luxury, not lasciviousness, but piety and worship of God. Furthermore, St. Bernard, epistle 42 to Henry, Archbishop of Sens, extends these words to Bishops and Ecclesiastics: "'Not in costly attire,' he says; but it is cried out specifically to women, so that a Bishop should blush to be caught in himself with what he had heard rebuked even in the more fragile sex. Learn, O Pontiffs, what gold does in the bridle!"

Here is a moral passage about the decent adornment of women. Thus St. Peter, epistle I, chapter III, verse 3, describes wherein lies the true adornment of a Christian woman: "Of whom," he says, "let there not be the outward braiding (crisping) of hair, or wearing of gold, or putting on of apparel; but the hidden man of the heart, in the incorruptibility of a quiet and modest spirit, which is rich in the sight of God." Where note, the true adornment of a woman is internal, namely the integrity and incorruption of a quiet and modest spirit, or, as Jerome reads, silent.

A quiet spirit, says Cajetan, is opposed to inconstancy, which is familiar to women; a modest and silent spirit, to anger and garrulity. So it is said of the king's bride, Psalm 44:14: "All the glory of the king's daughter is within." Otherwise a woman devoted to external adornment and neglecting the internal, internally represents Hecuba, externally Helen, says Nazianzen in his Poem against unkempt women. Indeed St. Augustine, sermon 18 On the Words of the Apostle: "The ornaments," he says, "of this body, that is, of the external man, the more they are sought, the greater are the detriments of the interior: but the less the ornaments of the exterior man are sought, the more the interior man is adorned with beautiful morals." Indeed, she who adorns herself excessively on the outside, even though she be most chaste, yet does not lack suspicion of unchastity. The witness is Claudia Festalis, who, as Ovid sings in the IV Fasti,

Casta quidem, sed non est credita; rumor iniquus Laeserat, et falsi criminis acta rea est. Cultus, et ornatos varie fudisse capillos Obfuit, ad rigidos linguaque prompta sonos.

Chaste indeed, but not believed to be so; an unjust rumor Had wounded her, and she was tried as guilty of a false crime. Her dress, and her variously poured-out adorned locks Were hurtful to her, and her tongue prompt to harsh sounds.

On the contrary, Plutarch in the Life of Phocion praises Phocion's wife, who, when another very noble woman had displayed to her her necklaces and feminine adornment, as women are wont to do, replied: "But my ornament and feminine adornment is Phocion." Hence Clement of Alexandria rightly, in book II of the Paedagogue, ch. 10: "I praise," he says, "and admire the city of the Lacedaemonians, which permitted only courtesans to wear flowery garments and golden adornment, namely thus removing from honorable women the zeal for adornment, in that it conceded that only courtesans might adorn themselves."

Tertullian wrote against this luxury of garments and adornment a notable book On the Adornment of Women, in which first, ch. 1, he teaches that chastity consists not only in the integrity of the flesh, but also in simple cleanliness of dress. Secondly, ch. 2, that this luxury is a sign of an unsound conscience, and brings temptation and danger to onlookers. Thirdly, ch. 5, that those who adorn themselves so much with colors and dyes, deform, transfigure, adulterate the nature, work and image of God, and as it were correct and rebuke God the artificer. Fourthly, ch. 10, that the colors of garments, works of gold and gems were invented by the demon, and he proves this from the book of Henoch, which St. Jude cites. Fifthly, ch. 11, that this adornment is that of Gentiles and handmaidens of the devil. Sixthly, ch. 12, that these are the enticements and indications of harlots. Seventhly, ch. 13, that Christians are called not to delights, but to severity, crosses and martyrdoms. The same in the book On the Habit of Women, ch. 1, teaches first, that women in their habit ought to mourn and expiate the ignominy and sin of Eve their mother. Secondly, ch. 4, that luxury is a sign either of ambition or of prostitution. Thirdly, ch. 6, that gems are the shells of the sea, or are dug out from the foreheads of dragons, so that thus a woman is adorned by the serpent. Finally, that they are most gravely punished by God. For Isaiah 3:17 says: "The Lord shall make bald the crown of the daughters of Sion, and the Lord shall lay bare their hair; and there shall be instead of a sweet smell a stench, and instead of a girdle a cord, and instead of curled hair baldness, and instead of a stomacher a hairshirt."

Therefore Tertullian thus exhorts women: "Come forth now, decked out with the medicines and ornaments of the Apostles, taking from simplicity whiteness, from chastity blush, your eyes painted with modesty, and with the silence of the spirit inserting into your ears the word of God, attaching to your necks the yoke of Christ. Submit your head to your husbands, and you will be sufficiently adorned. Occupy your hands with wool, fix your feet at home, and they will please more than in gold. Clothe yourselves with the silk of probity, the byssus of sanctity, the purple of chastity. Painted in such a way, you will have God as your lover."

Cyprian follows Tertullian, in the book On the Discipline and Habit of Virgins; for he says: "More precious is the adornment of those whose modesty is cheap. If you comb yourself more attractively, and walk forth notably through public places, you allure the eyes of youth upon yourself, so that even if you yourself do not perish, you yet destroy others, and as it were present yourself as a sword and poison to those who see you, you cannot be excused as though you were chaste and modest in mind: your wicked adornment and immodest habit refute you." Then he asserts that the authors and inventors of this paint and luxury are the demons: "The apostate angels," he says, "taught how to paint the eyes by drawing blackness around them, to stain the cheeks with the lie of redness, to change the hair with adulterous colors, and to overthrow all the truth of the mouth and head by the assault of their corruption." Thirdly, he shows that those who adorn themselves too much wish to correct God's work, and consequently are contumelious toward God. "The Lord said," he says: "'Let us make man to Our image'; and does anyone dare to change and convert what God has made? They lay hands on God, since they strive to reform and transfigure that which God has formed, not knowing that everything which is born is God's work; whatever is changed is the devil's. If a painter had painted an image, and another should lay hands on it, would not a grave injury be done to the painter? Then will you bear it with impunity, that you lay hands on God's image?" Fourthly, he threatens these who adorn and paint themselves with God's judgment and punishments: "Do you not fear," he says, "that in the resurrection the artificer will not recognize His own work, and will say: This is not My work, this is not Our image, you have polluted the skin with a false dye, you have changed the hair with adulterous color, the face has been overcome by lying, the figure is corrupted, the countenance is alien. You will not be able to see God, since you have not the eyes which God made, but those which the devil infected. Him you have followed, having imitated the reddish and painted eyes of the serpent, corrupted by your enemy, you will burn together with him."

How unbecoming this luxury and adornment is, both elsewhere and especially in the temple, Chrysostom here teaches, and from him Theophylact: "Are you going to dance," he says, "that you go to the church? are you here seeking nuptials and the delights of lasciviousness? have you come to provide a spectacle of yourself? must your bridal chamber now be prepared? This is not the habit of a suppliant; you came to entreat God for your sins, to seek pardon with groaning and tears: why do you strive to adorn yourself with wicked and ill-timed zeal?"

Finally, by the example of Praetextata, which I described from Jerome on I Thessalonians 5:19, God shows how greatly this luxury displeases Him. Wherefore Blessed Thomas More rightly said to a certain noble girl, who with much labor and pain folded her hair so that her forehead might appear broader, and constricted her bosom and tunic, so that she might appear of slender body: "Unless God repays you with hell for this so great labor of yours, He will surely do you a great injury." The same man seriously affirmed that he was most persuaded that, considering how many in this life by such labor purchase hell, with even half of it they could have gained heaven. Whence also St. Paula, as St. Jerome witnesses in her Epitaph, expiated this luxury, light though it was, in herself with such great penitence and so many tears; and when, says Jerome, she was admonished by us to spare her eyes, she replied: "The face must be disfigured, which I often painted with rouge and white lead and antimony against God's precept; for the body must be afflicted, which devoted itself to many delights; long laughter must be paid for by weeping; soft linens, and silks, and costly things, must be exchanged for the harshness of the hairshirt: I, who pleased my husband and the world, now strive to please Christ."




Verse 12: But I Permit Not a Woman to Teach, Nor to Usurp Authority Over a Man

12. But I permit not a woman to teach, in the church and in the public assembly, where common prayer is conducted, of which he has so far treated. Whence I Corinthians 14:34: "Let the women," he says, "keep silence in the churches; for it is not permitted to them to speak, but to be subject, as also the law saith; but if they would learn anything, let them ask their husbands at home. For it is a shame for a woman to speak in the church." For as Theophylact notes, some women in Paul's time had received the gift of prophecy; therefore, lest they should think it lawful for themselves to speak and prophesy in the church, the Apostle here forbids them this, both for the sake of the honor, modesty, weakness and talkativeness of women, says Chrysostom; and from a zeal for reverence and subjection toward the husband, which requires that, when he is present and speaking, the woman be silent, especially in the church and in sacred matters; for privately at home Priscilla taught the faith of Christ to the eloquent man Apollos, Acts 18:26. And in Titus 2:4 the Apostle wishes that mothers should privately teach their daughters and maidservants prudence and modesty; and the believing woman is commanded to convert and instruct the unbelieving husband, I Corinthians 7:16. So St. Cecilia taught the faith of Christ to her bridegroom Valerian, St. Natalia to Adrian, St. Monica to Patricius, St. Martha to Marius; Theodelinda to Agilulphus, king of the Lombards; Clotilde to Clovis, Flavia Domitilla [converted] Flavius Clemens. For, as Chrysostom says, hom. 60 on John: "Nothing is more powerful than a good wife for instructing and informing her husband in whatever she wishes, nor will he so easily endure friends, or teachers, or rulers, as a wife who admonishes and counsels; for there is a certain pleasure in wifely admonition, since she most loves (or, as others read, is loved) what she counsels."

Add, the Apostle here forbids not only that a woman should teach publicly, namely in the church, but also does not permit her to teach privately, if she should wish to do so as if by office or authority. Whence follows:

Nor to usurp authority (in Greek αὐθεντεῖν, that is, to usurp authority) over a man (supply: I do not permit to a woman), but to be in silence. — In Greek ἡσυχίᾳ, that is, in quiet. This silence, this modesty, this restraint adorns a woman far more than a precious garment, says Chrysostom. And, as Euripides says in the Heraclidae: "For a woman the most beautiful gift is silence and modesty, and to remain tranquil within." Hence Nazianzen so praises his sister Gorgonia: "What is more prudent than silence? who knew divine things more, both from divine oracles and from her own intelligence and sagacity? who again spoke less than she, containing herself within the womanly bounds of piety?"

From this passage of the Apostle, Epiphanius, in heresy 49, which is that of the Quintilianists, refutes them for assuming women to the episcopate or to the presbyterate, in honor and grace of Eve.

For if the Apostle does not permit a woman to teach, indeed not even to speak in the church, what, if he had seen what we have seen in this age, namely a woman as the head, ruler and teacher of some Church? would he not have exclaimed: A horrible monster! surely by God's just judgment they choose for themselves such a monstrous head, who refuse to recognize the head appointed by Christ, namely St. Peter, and the successors of St. Peter.




Verse 13: For Adam Was First Formed, Then Eve

13. For Adam was first formed, then Eve: and Adam was not seduced, but the woman being seduced was in the transgression. — as if to say: A woman must be silent and learn (not teach), and be subject to the man, because the man surpasses her, both in the dignity of first creation: for Adam was first created, then Eve from Adam; and in the vigor of reason; for Eve lightly and rashly permitted herself to be seduced, but not Adam. So Chrysostom, who notes that by the example of the first woman Eve, all other women are here tacitly accused by Paul of rashness and levity.

Hence Primasius beautifully says: "The Apostle teaches that women ought to be subject to men, because they are both later in order and earlier in fault."




Verse 14: Adam Was Not Seduced, but the Woman Being Seduced Was in the Transgression

14. Adam was not seduced, but the woman being seduced was in the transgression. — "Seduced," in Greek ἀπατηθεῖσα, that is, deceived, as if to say: The woman, when it is asked: How is Adam said not to have been seduced, since he was deceived by Eve, and accepted and ate the forbidden fruit? The Master of the Sentences answers first, in Book II, dist. XXII, that Eve alone is said to have been seduced, because Eve alone believed the three things which the serpent had promised, if she ate of the forbidden fruit: namely, first, that they would not die; secondly, that they would become like God; thirdly, that they would have knowledge of good and evil. But most of the Fathers disagree, who hold that Adam also believed these things, and this is gathered from Gen. III, 22, where God, mocking Adam's credulity and his desire for omniscience and a kind of divinity: "Behold," He says, "Adam has become as one of Us, knowing good and evil."

Secondly, Ambrose more aptly reads, "the woman, having been seduced, became transgression," that is, she was the originator of transgression for the man, not the contrary.

Thirdly, others repeat from the preceding verse the word "first," as if to say: Adam first was not seduced, but Eve. So Theodoret, Œcumenius, Haymo.

Fourthly, others explain it thus, as if to say: It was not persuaded to Adam, but to Eve, that God had not commanded that they should not eat of the tree of the knowledge of good and evil; therefore Adam was not seduced, but knowingly and prudently violated the precept of God.

Fifthly and more plainly, "Eve was seduced," because she was deceived by the serpent who wished to deceive her. Hence she also confesses herself deceived by this deceiver, saying: "The serpent deceived me." But Adam "was not seduced," that is, deceived by the serpent: for the serpent did not dare to attack the man, but the woman, whom he knew he could deceive more easily.

Hence also Adam did not excuse himself as having been deceived by the serpent or by anyone else, but only as having been allured by his wife (for Eve did not wish to deceive Adam, but only to entice him to eat of her fruit), and that he had only eaten so as to humor her as a companion: "The woman," he says, "whom Thou gavest to be with me, gave me of the tree, and I did eat."

Note however: As soon as Adam consented to the woman and became disobedient, he wished to eat of the tree of life, lifted up in pride, fell into blindness, and believed the serpent's promises and wished to become like God, and hoped from eating the fruit to gain omniscience, as I have said. For this is what God said, mocking him: "Behold, Adam has become as one of Us, knowing good and evil." So Theophylact, Ambrose, Chrysostom, Anselm, Augustine, book XIV De Civitate, ch. XVII; Jerome, book I Against Jovinian. As if Paul were saying: Therefore the woman, as having been seduced by the serpent, is inferior to the man in reason and prudence; therefore she ought to be subject to him. Secondly, therefore justly did God, as a punishment for the sin by which she enticed the man to sin, subject her to the man. And, as Chrysostom and Œcumenius say, once the woman taught badly, and perverted the man and everything: therefore let her teach no further, but be silent, and learn from the man to do rightly. Hear Tertullian, book De Habitu Mulierum, addressing the woman: "Thou," he says, "art the devil's gateway, thou art the unsealer of that tree, thou art the first deserter of the divine law; thou art she who persuaded him whom the devil was not strong enough to attack; thou didst so easily destroy man, the image of God; on account of thy desert, that is, death, even the Son of God had to die."




Verse 15: Yet She Shall Be Saved Through Childbearing, If She Continue in Faith

15. Yet she shall be saved through childbearing, if she continue in faith, and love, and sanctification with sobriety. — St. Thomas holds that the little word "per" (through) is meant to signify not merit, but condition, as if to say: The woman shall be saved, even if she be not a virgin, but marry, and walk in the state of matrimony and the bearing of children. Hence Vatablus translates: the woman shall be saved as subject to the generation of children: so that it is a Grecism, διὰ τεκνογονίας, that is, τεκνογονοῦσα, "through childbearing," i.e., bearing children, or she shall be saved in the bearing of children. So the Greeks say, δι' ἀρρωστίας, that is, ἀρρωστῶν. For often διά, that is "through," is taken for ἐν, that is "in," as in Rom. IV, 11, Abraham is called the father of those who believe, "through the foreskin," that is, in the state of foreskin (uncircumcision); and II Cor. VI: "Through glory and dishonor, through infamy and good report," that is, in prosperity and adversity. This sense is confirmed by the words which the Apostle adds: "She shall be saved," he says, "through childbearing, if she continue in faith and love and sanctification with sobriety." Thus he attributes the cause of salvation to faith, love, and sobriety, not to the procreation of children: for the procreation of children is a natural and indifferent thing, and not meritorious, unless it be referred to some higher spiritual good, namely to piety and the pious education of children.

Secondly, some in Theophylact understand by "the bearing of children" the childbearing of the Blessed Virgin Mary, which saved women; for she gave birth to Christ, and in Him to many Christian sons and daughters. But this is too remote and foreign.

Thirdly, St. Augustine, book XII De Trinitate, ch. XVII, understands by "the bearing of children" the production of good works: but this is mystical.

I say therefore, fourthly, plainly and properly: the preposition "per" (through) here signifies the cause and merit, namely of the labors which a woman suffers in childbirth and in the education of children in the Christian faith and morals, through which she shall be saved. Note: Under "generation" the Apostle includes "education"; for education is as it were the complete generation and formation of children. So Chrysostom, as if Paul said: Granted that the woman should not teach, yet pious occupation befits her, and so she shall be saved not by handling books (libri), but by the handling of children (liberi). Let our novel little female know-it-alls hear this, who for the sake of their heresy and Scripture contentiously dispute with men at table, in ships, in carriages, in churches. Let them hear what St. Basil replied to Demosthenes, the cook of the Emperor Valens, when he was prattling on behalf of the Arians: "Thine," he said, "is to cook the meat, not to expound the Gospel."

Thus St. Monica was saved, and saved many through the diligent education and care of St. Augustine, concerning which St. Augustine speaks in book III of the Confessions, ch. XI and following. Such also was Placilla, the wife of the Emperor Theodosius, whose extraordinary piety and ardent zeal in educating her children may be seen in Nicephorus, book XII of his History, chs. XXIII and XXIV.

If she continue in faith and love. — So the Roman texts read; but the Greek now and the Syriac read ἐὰν μείνωσιν, "if they shall remain," namely the children, as if to say, says Chrysostom: The mother shall be saved, if she takes care that her children remain in the faith and love of Christ, and in holiness, with sobriety added; in Greek σωφροσύνη, which, with Jerome, Against Jovinian, can be translated as chastity, or purity, or even modesty; yet more, as I said before, it signifies sobriety and temperance.

Morally Theophylact: "What then," he says, "if a mother, infected with wicked and shameless morals, has rightly educated her children? It is hardly likely that she would do so; nevertheless, if it happens, she will receive a reward for these. But what if she be good and honest, yet tolerates her children being bad? What if she neglects them and indulges them? She will have the example of punishment and vengeance, that which befell Eli. But if she does all things, and omits nothing pertaining to care, yet she may not be able to bring her children to the right path; which rarely happens: nevertheless she shall not be defrauded of the reward of her sweat; since even the Son of God, doing and saying everything, yet had few who would obey Him."

Let mothers here learn that their treasure is their children, on whom they ought to spend all their care, not so much to enrich them as to educate them well. Thus Cornelia, the mother of the Gracchi, as Valerius Maximus relates, book IV, ch. IV, when a Campanian matron, a guest at her house, was showing her her ornaments, the most beautiful of that age, drew her into conversation until her children should return: "And these," she said, "are my ornaments." Hence St. Chrysostom here in homily 9 in his moral section: "We have," he says, "a great and precious deposit, namely our children; let us guard them with great care, and do everything lest a cunning thief steal them from us; no possession, no estate ought to be equally pleasing and dear to us: for all these things are sought for the children. If therefore we have greater care for possessions than for those for whose sake they are acquired, that is surely most absurd and foolish. Let us therefore train the tender souls of our children to virtue and piety, and let us seek all other things in the second place: for if they are wicked, money will profit them nothing; but if they are good, they will suffer nothing from poverty. Do you wish to leave your son rich? Teach him to be good and kind: for so he will also be able to make the family estate more abundant." And below: "For children not properly instructed, it is better to be poor than rich: for poverty restrains even the unwilling, and keeps them within the limits of virtue; but riches do not allow even the willing to live chastely and temperately, but make them go astray and pervert them." Then he exhorts and instructs mothers thus to rightly educate their daughters: "Mothers, take up the care of your daughters likewise: that care is very easy for you. Take care diligently that they be continually at home. Above all, teach them to be pious and religious, to despise money, to be despisers of outward adornment; and so at last give them in marriage. If you so instruct them, you will save not only them, but also the husbands who shall take them; and not only the husbands, but also the sons and grandsons. For from the best root come stronger shoots, which always advance to better things, and the reward of all these shall be rendered to you." And finally he concludes the matter with this notable sentence: "Thus indeed it is fitting for a virgin to come forth from her father's house and be joined in matrimony, just as a wrestler from the wrestling-school, so that she may have the most diligent skill in all household matters, and may be like leaven, which transforms the whole mass into its own beauty." Particular precepts on the education of daughters are assigned to mothers by St. Jerome, in his epistles to Laeta, to Calantia, and to Gaudentius, in volume I.
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Synopsis of the Chapter


The impious Ahaziah succeeds his impious father Jehoram; Jehu kills him together with Jehoram king of Israel. Athaliah, the wife of Jehoram, kills all the sons of Ahaziah, except the one small child Joash, whom his aunt Jehoshabeath secretly rescued from death. So Athaliah alone reigns.




Vulgate Text: 2 Paralipomenon 22:1-12


1. And the inhabitants of Jerusalem made Ahaziah his youngest son king in his place; for the band of Arab raiders who had invaded the camp had killed all the older sons. So Ahaziah the son of Jehoram king of Judah reigned. 2. Ahaziah was forty-two years old when he began to reign, and he reigned one year in Jerusalem; and his mother's name was Athaliah, the daughter of Omri. 3. He too walked in the ways of the house of Ahab, for his mother urged him to act impiously. 4. He did evil in the sight of the Lord, like the house of Ahab; for they were his counselors after the death of his father, to his ruin. 5. He walked in their counsels. And he went with Jehoram the son of Ahab, king of Israel, to war against Hazael king of Syria at Ramoth-Gilead; and the Syrians wounded Jehoram. 6. He returned to be healed in Jezreel, for he had received many wounds in the aforesaid battle. So Ahaziah the son of Jehoram, king of Judah, went down to visit Jehoram the son of Ahab in Jezreel, as he lay sick. 7. For it was the will of God against Ahaziah that he should come to Jehoram; and when he had come, he went out with him against Jehu the son of Nimshi, whom the Lord had anointed to destroy the house of Ahab. 8. When Jehu was executing judgment on the house of Ahab, he found the princes of Judah and the sons of Ahaziah's brothers, who served him, and he killed them. 9. He also searched for Ahaziah himself, and caught him hiding in Samaria; and having brought him to himself, he killed him; and they buried him, because he was the son of Jehoshaphat who had sought the Lord with all his heart. And there was no longer any hope that anyone of the line of Ahaziah would reign. 10. For Athaliah his mother, seeing that her son was dead, rose up and destroyed all the royal offspring of the house of Jehoram. 11. But Jehoshabeath the daughter of the king took Joash the son of Ahaziah and stole him away from among the king's sons as they were being killed; she hid him with his nurse in the bedroom. Now Jehoshabeath, who hid him, was the daughter of King Jehoram, the wife of Jehoiada the Priest, the sister of Ahaziah; and therefore Athaliah did not kill him. 12. He was with them in the house of God, hidden for six years, during which Athaliah reigned over the land.




Verse 1: Ahaziah


1. AHAZIAH. — He is the one who was called by the reversed name Jehoahaz in the preceding chapter, verse 17.




Verse 2: Ahaziah Was Forty-Two Years Old


2. AHAZIAH WAS FORTY-TWO YEARS OLD WHEN HE BEGAN TO REIGN. — There is a great question and apparent contradiction here; for in 4 Kings (2 Kings) chapter 8, verse 26, it says: "Ahaziah was twenty-two years old when he began to reign," because, as was said above, Jehoram began to reign at age thirty-two, and reigned eight years, and died at the age of forty, says Josephus; his son Ahaziah immediately succeeded him; therefore he could not have been forty-two years old, for otherwise he would have been two years older than his father Jehoram, who died at the age of forty; therefore Ahaziah was then twenty-two years old.

First, the Hebrews in Seder Olam, chapter 17, followed by Genebrardus and Serarius, answer that these 42 years should be computed from the sixth year of Omri, who was the maternal grandfather of Ahaziah, whose ways and idols Ahaziah followed; for Omri began to reign alone in Samaria, which he had founded and raised to be the capital of the kingdom of Israel, in the sixth year of his reign, and reigned in it eight years; his son Ahab succeeded him and reigned 22 years with his son Ahaziah; Jehoram likewise succeeded as his son for 12 years; and in his twelfth and last year, this Ahaziah son of Jehoram began to reign in Judah, and in that same year was killed by Jehu along with Jehoram king of Israel. Now add the 8 years of Omri, 22 of Ahab, 12 of Jehoram, and you get the 42 we are looking for. For the Israelites seem to have established an era from the beginning of the kingdom of Samaria, and numbered years from it, just as historians count from the founding of Rome. Similarly Absalom is said to have rebelled against David after 40 years, that is, computed from the first anointing of David as king, 2 Samuel chapter 15, verse 7.

But the objection stands that these 42 years are said to be Ahaziah's, not of the kingdom of Samaria. Hence the Hebrew clearly has: 'A son of 42 years was Ahaziah when he began to reign.' Furthermore, Ahaziah was king of Judah; why then would Scripture reckon his years from the kingdom of Samaria, a different and indeed hostile kingdom?

Second, St. Jerome in the Traditions, the Gloss, Lyranus, Hugo, Dionysius, Gordonus, Mendoza, Vatablus and Francisco Suarez, Part III, tome 1, disputation 6, section 1, answer that Jehoram began to reign at age 32 with his father Jehoshaphat, and reigned with him for twenty years; then after his death reigned alone for eight years, and only these eight are counted because they pertain to the chronological reckoning; therefore he died not at age 40, as Josephus says, but at 60; so that Ahaziah his son who succeeded him was 42 years old; yet in 3 Kings (1 Kings) chapter 8, verse 26, he is said to have been 22 years old, because he had reigned 20 years with his father Jehoram; so when he began to reign with him he was 22; but when his father died after 20 years, when Ahaziah reigned alone, he was 42.

But then Jehoshaphat would have had to beget Jehoram at age eight; for Jehoshaphat began to reign at age 35, reigned 25 years, and died at sixty; add five or, as others say, eight years during which Jehoram reigned after his death, that makes 68 years for Jehoshaphat, of which 42 must be attributed to Ahaziah and about eighteen to his father Jehoram when he begot him, which together make 50; so only eight years remain for Jehoshaphat, the age at which he would have begotten Jehoram, which is impossible. I pass over the fact that these authors say that three kings reigned simultaneously — grandfather Jehoshaphat, son Jehoram, and grandson Ahaziah — for 20 years, which is novel and unprecedented.

Third, Sanchez and others, to avoid this argument, say that Jehoram reigned with his father Jehoshaphat for eight years, and after his death reigned for 20 years; but unhappily, having been struck by God with an incurable disease; and therefore his son Ahaziah administered the kingdom for his sick and wasting father, and therefore these twenty years are included here in the 42 years of Ahaziah. So Ahaziah, when he began to reign with his father Jehoram, was 22 years old; but when, after 20 years, his father died, and he reigned alone, he was 42.

But the objection stands, first, that his father Jehoram suffered from this disease for only two years, as is said in 2 Chronicles chapter 21, verse 19. Second, that these twenty years should then have been called years of Ahaziah's reign, not of his life, so that the chronology of the years of reign during which each king reigned in Judah would be maintained in continuous sequence; otherwise these twenty years would be missing from the chronology of the kingdom of Judah; therefore no chronologer counts them, which is a sign that they did not exist. Third and most importantly, the years of Jehoram king of Judah and of his son Ahaziah are included within the years of Jehoram king of Israel, as is clear from 4 Kings (2 Kings) 8:16 and 25, and chapter 9, verses 27 and 29. Now Jehoram king of Israel began to reign in the 18th year of Jehoshaphat, and reigned twelve years, as is said in 4 Kings (2 Kings) chapter 3, verse 1; therefore he reigned seven years after the death of Jehoshaphat, who had reigned 25 years. Therefore both Jehoram king of Israel and Jehoram king of Judah and his son Ahaziah died in the seventh year after the death of Jehoshaphat. Therefore none of them could have reigned twenty years after Jehoshaphat's death; so Ahaziah could not then have been forty-two years old. So Cajetan, Salianus, and others.

Fourth, therefore, Cajetan, Bellarmine in the manuscript concordance of the years of the kings of Israel and Judah which I have in my possession, Torniellus, Salianus, Mariana, Scaliger, and others hold that there is a scribal error here, and that 22 years should be substituted for 42. For it is clearly said in 4 Kings (2 Kings) chapter 8, verse 26: "Ahaziah was 22 years old when he began to reign," and so the Septuagint corrected at Rome reads here. Twenty, they say, years old was Ahaziah; and in the Notes it is added that other codices have: Twenty-two years old. And easily in the Hebrew, for esrim (twenty), arbaim (forty) could have crept in; more easily still an error crept into the numerical ciphers, so that instead of 22 there was placed 42, says Mariana; for the letters beth and mem are similar in character. And this seems to have been the origin of the error. I acknowledge that all Hebrew and Latin codices in this place have 42, not 22; but the arguments compel us to substitute 22 for 42. For no other solid solution can be offered here; nor do the interpreters, but Sacred Scripture itself corrects itself where corrupted by copyists — namely, the Book of Kings corrects the Book of Chronicles in the years aforesaid, corrupted by the fault of scribes. Many things have been corrected in the Vulgate edition by the Romans, and more could be corrected, as the correctors themselves acknowledge in their preface; and errors in numbers easily happen, and do not pertain to faith or morals. Similarly, many remove Cainan from the series of generations in the genealogy of Christ, although all the Greek, Latin, Syriac, Arabic, etc. manuscripts consistently have it, in Luke chapter 3, verse 36. Finally, in this passage instead of 42 years, the Syriac has: Ahaziah was 22 years old. Both Arabic versions have the same, namely the Antiochene, or Mt. Sinai version, and the Alexandrian, or Coptic version, as the Most Illustrious Lord Sergius Risius, a Maronite, Archbishop of Damascus, assured me in Rome.

ATHALIAH THE DAUGHTER OF OMRI. — 'Daughter,' that is, granddaughter. For she was the daughter of Ahab, who was the son of Omri, as is clear from the preceding chapter, verse 6, and 4 Kings (2 Kings) chapter 8, verse 18.




Verse 10: She Destroyed All the Royal Offspring


10. SHE DESTROYED ALL THE ROYAL OFFSPRING — namely all the sons of her son King Ahaziah, of whom he had many from many wives (as was then the custom of kings). She therefore killed all her grandchildren by her son Ahaziah, so that with those heirs of the kingdom removed, she alone as grandmother might reign freely and with impunity. See to what great acts of murder a woman's desire and lust for power drove her.




Verse 11: Jehoshabeath Rescued Joash


11. BUT JEHOSHABEATH THE DAUGHTER OF KING JEHORAM (not of Athaliah, but of another wife) STOLE HIM (Joash) FROM AMONG THE KING'S SONS WHEN THEY WERE BEING KILLED — "whom, among the corpses of his slain brothers," says Josephus, "she secretly carried away by the nurse's help, Athaliah thinking him dead, and hid him in her own house, and with only her husband (Jehoiada the Pontiff) knowing, concealed him for six years in the temple in the bedroom," that is, in one of the chambers or rooms where there was a dining hall in which the Priests and Levites ate who served their turn in the temple that week. For many such chambers were around the temple, and therefore they themselves are called the temple, that is, appendages of the temple.

The rest of this chapter I have explained in 4 Kings (2 Kings) chapter 9.
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Synopsis of the Chapter


The orders and classes of the Levites who were gatekeepers of the temple are enumerated; and also the keepers of the treasures both of the temple and of the King.




Vulgate Text: 1 Paralipomenon 26:1-32


1. And the divisions of the gatekeepers: of the Korahites, Meshelemiah the son of Kore, of the sons of Asaph. 2. The sons of Meshelemiah: Zechariah the firstborn, Jediael the second, Zebadiah the third, Jathniel the fourth, 3. Elam the fifth, Jehohanan the sixth, Eliehoenai the seventh. 4. And the sons of Obed-edom: Shemaiah the firstborn, Jehozabad the second, Joah the third, Sacar the fourth, Nethanel the fifth, 5. Ammiel the sixth, Issachar the seventh, Peullethai the eighth: for the Lord blessed him. 6. And to Shemei his son were born sons who were heads of their families: for they were very mighty men. 7. The sons of Shemaiah: Othni, and Rephael, and Obed, Elzabad, whose brethren were mighty men: also Elihu and Semachiah. 8. All these were of the sons of Obed-edom: they, and their sons, and their brethren, very able men for the service, sixty-two of Obed-edom. 9. And Meshelemiah had sons and brethren, very strong men, eighteen. 10. And of Hosah, that is, of the sons of Merari: Shimri was the chief (for he was not the firstborn, but his father had appointed him chief), 11. Hilkiah the second, Tebaliah the third, Zechariah the fourth; all these sons and brethren of Hosah were thirteen. 12. These were distributed as gatekeepers, so that the chiefs of the watches, together with their brethren, would always minister in the house of the Lord. 13. And they cast lots equally, both small and great, according to their families, for each of the gates. 14. The lot for the eastern gate fell to Shelemiah. And to Zechariah his son, a very prudent and learned man, the northern side fell by lot. 15. And to Obed-edom and his sons, the southern side: at which part of the house was the council of elders. 16. To Shuppim and Hosah, the western side, near the gate that leads to the road of the ascent: watch opposite watch. 17. To the east were six Levites, and to the north four each day: and to the south likewise four each day: and where the council was, two and two. 18. And in the chambers of the gatekeepers to the west, four on the road, and two at each chamber. 19. These were the divisions of the gatekeepers, of the sons of Korah and Merari. 20. And Ahijah was over the treasures of the house of God, and over the vessels of holy things. 21. The sons of Laadan, sons of the Gershonites: of Laadan, the heads of the families, of Laadan the Gershonite, Jehieli. 22. The sons of Jehieli: Zetham and Joel his brother, were over the treasures of the house of the Lord. 23. Of the Amramites, and the Izharites, and the Hebronites, and the Uzzielites: 24. And Shebuel the son of Gershom, the son of Moses, was overseer of the treasures. 25. And his brethren: Eliezer, whose son was Rehabiah, and his son Jeshaiah, and his son Joram, and his son Zichri, and his son Shelomith. 26. This Shelomith and his brethren were over all the treasures of the holy things, which King David had consecrated, and the heads of the families, and the tribunes, and centurions, and commanders of the army, 27. from the wars and from the spoils of battles, which they had consecrated for the restoration and furnishing of the temple of the Lord. 28. And all these things Samuel the Seer had sanctified, and Saul the son of Kish, and Abner the son of Ner, and Joab the son of Zeruiah: all who had sanctified anything, it was under the hand of Shelomith and his brethren. 29. And of the Izharites, Chenaniah and his sons were set over Israel for outward business, for teaching and judging them. 30. And of the Hebronites, Hashabiah and his brethren, very mighty men, one thousand seven hundred, had the oversight of Israel beyond the Jordan to the west, in all the works of the Lord and in the service of the king. 31. And the chief of the Hebronites was Jerijah, according to the families and kindreds of them. In the fortieth year of the reign of David they were sought out, and there were found very mighty men among them at Jazer in Gilead. 32. And his brethren of mature age, two thousand seven hundred heads of families. And King David appointed them over the Reubenites, and the Gadites, and the half-tribe of Manasseh, for every ministry of God and of the king.




Verse 5: Because the Lord Blessed Obed-edom


Verse 5. BECAUSE THE LORD BLESSED HIM (Obededom) — on account of the Ark which he had reverently kept in his house and diligently guarded, 2 Kings chapter 6. For this reason he surpassed the other Levites in the number of his sons, as well as in strength of both body and mind; hence verse 8 says: 'All these were of the sons of Obededom: they and their sons and brothers, most valiant for service, 62 of Obededom.'




Verse 10: He Had Not Had a Firstborn


Verse 10. FOR HE HAD NOT HAD A FIRSTBORN — that is to say, Hosa at that time did not have a firstborn, because he had already died; therefore in his place he appointed as chief of his family Semri, who was the second-born.




Verse 12: Divided as Doorkeepers


Verse 12. THESE WERE DIVIDED AS DOORKEEPERS, SO THAT THE CHIEFS OF THE WATCHES, ETC., SHOULD MINISTER IN THE HOUSE OF THE LORD. — The dignity of these doorkeepers was therefore great. First, because they were 'chiefs of the watches,' as if to say: just as praetorian soldiers are in charge of guarding the king and the royal house, so these doorkeepers presided over the guard and all the guards of the house of God, namely the temple. Second, because the same men presided over the guardianship of the treasury of both the temple and the king, as is clear from verses 20, 26, and 30. Likewise over the repairs of the temple, verse 27. Third, because from them were appointed teachers of the people, prefects, and judges in both sacred and secular cases, as is clear from verses 29, 30, and 32.




Verse 14: Selemia


Verse 14. SELEMIA — This is the one who in verse 1 and following is called 'Meselemias.' For he is called 'Selemias' in abbreviated form for brevity, just as Jechonias is called 'Chonias' by Jeremiah in chapter 22.




Verse 15: The Council of the Elders


Verse 15. IN WHICH PART OF THE HOUSE WAS THE COUNCIL OF THE ELDERS — that is to say, in the southern part of the temple was the place of the supreme council, which was called 'Sanhedrin,' and consisted of 72 chief men, like senators; see the comments on Numbers 11.




Verse 16: The Road of Ascent


Verse 16. WHICH LEADS TO THE ROAD OF ASCENT — by which one ascended to Mount Zion and to the Tabernacle erected there; and afterwards to the temple built on the same site by Solomon.

WATCH CORRESPONDING TO WATCH — Vatablus says: a watch opposite to another watch, that is to say, one station of guards corresponded to another placed opposite it. For this western gate of the temple seems to have had, beyond the others, a double guard, on account of the greater crowding of people there, and therefore the greater danger of tumult. That this is so is clear from verse 18.




Verse 18: The Cells of the Doorkeepers


Verse 18. IN THE CELLS OF THE DOORKEEPERS AT THE WEST, FOUR ON THE ROAD, AND TWO AT EACH CELL — that is to say, at the western gate of the temple, 'in the cells of the doorkeepers,' 'four' Levite chiefs of the doorkeepers kept watch 'on the road' of ascent, about which verse 16 spoke, and in addition 'two other' chiefs 'at the cells' were distributed at fixed guard stations and kept watch with the lesser Levites subject to them. From this you see that there were more and greater watches at the western gate than at the other gates of the temple, as I said.




Verse 29: For Outward Business


Verse 29. FOR OUTWARD BUSINESS — namely for cutting and polishing wood and stone, for cultivating the vineyards, meadows, and fields of the temple, etc.
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Synopsis of the Chapter

Abimelech, son of Gideon, having slain 70 brothers, seizes and obtains the rule of Israel through the Shechemites, his kinsmen. Wherefore Jotham his brother, verse 8 and following, by the parable of the bramble threatens and foretells ruin for both him and the Shechemites, which the outcome of events then confirmed, as is narrated in verse 23 and following, through the spirit of dissension which God sent between them. Abimelech therefore was the sixth ruler of Israel — not so much a judge as a tyrant.



Vulgate Text: Judges 9:1-57

1. Now Abimelech the son of Jerubbaal went to Shechem to his mother's brothers, and spoke to them, and to all the kindred of his mother's and father's house, saying: 2. Speak to all the men of Shechem: Which is better for you, that seventy men, all the sons of Jerubbaal, should rule over you, or that one man should rule? And consider that I am your bone and your flesh. 3. And his mother's brothers spoke about him to all the men of Shechem all these words, and their hearts inclined after Abimelech, saying: He is our brother. 4. And they gave him seventy pieces of silver from the temple of Baal-berith. With this he hired worthless and reckless men, and they followed him. 5. And he went to his father's house at Ophrah, and slew his brothers the sons of Jerubbaal, seventy men, upon one stone; but Jotham the youngest son of Jerubbaal remained and hid himself. 6. And all the men of Shechem gathered together, and all the families of the city of Millo; and they went and made Abimelech king, beside the oak that stood in Shechem. 7. When this was reported to Jotham, he went and stood on the top of Mount Gerizim; and lifting up his voice he cried out and said: Hear me, men of Shechem, so may God hear you. 8. The trees went to anoint a king over themselves; and they said to the olive tree: Reign over us. 9. And it answered: Can I leave my fatness, which both gods and men use, and come to be promoted among the trees? 10. And the trees said to the fig tree: Come, and take the kingdom over us. 11. And it answered them: Can I leave my sweetness and my most delightful fruits, and go to be promoted among the other trees? 12. And the trees spoke to the vine: Come, and rule over us. 13. And it answered them: Can I leave my wine, which gladdens God and men, and be promoted among the other trees? 14. And all the trees said to the bramble: Come, and rule over us. 15. And it answered them: If you truly make me king over you, come and rest under my shade; but if you do not wish to, let fire come forth from the bramble and devour the cedars of Lebanon. 16. Now therefore, if you have acted rightly and without sin in making Abimelech king over you, and have dealt well with Jerubbaal and his house, and have repaid in kind his benefits — he who fought for you, 17. and gave his life to dangers to deliver you from the hand of Midian — 18. you who have now risen against my father's house and slain his sons, seventy men upon one stone, and have made Abimelech the son of his handmaid king over the inhabitants of Shechem because he is your brother: 19. if therefore you have acted rightly and without fault toward Jerubbaal and his house, today rejoice in Abimelech, and let him rejoice in you. 20. But if perversely: let fire come forth from him and consume the inhabitants of Shechem and the town of Millo; and let fire come forth from the men of Shechem and from the town of Millo, and devour Abimelech. 21. When he had said these things, he fled and went to Beer, and dwelt there for fear of Abimelech his brother. 22. So Abimelech reigned over Israel for three years. 23. And the Lord sent a very evil spirit between Abimelech and the inhabitants of Shechem, who began to detest him, 24. and to attribute the crime of the slaying of the seventy sons of Jerubbaal and the shedding of their blood to Abimelech their brother and to the other princes of the Shechemites who had helped him. 25. And they set ambushes against him on the mountain tops; and while they waited for his arrival, they practiced robbery, plundering passers-by; and this was reported to Abimelech. 26. Now Gaal the son of Ebed came with his brothers and crossed over into Shechem. At his arrival the inhabitants of Shechem were emboldened, 27. and went out into the fields, ravaging the vineyards and treading the grapes; and forming dancing choruses, they entered the temple of their god, and amid feasting and drinking they cursed Abimelech, 28. Gaal the son of Ebed crying out: Who is Abimelech, and what is Shechem, that we should serve him? Is he not the son of Jerubbaal, and has he not appointed Zebul his servant as ruler over the men of Hamor the father of Shechem? Why then should we serve him? 29. Would that someone would give this people into my hand, that I might remove Abimelech from their midst. And it was said to Abimelech: Gather the multitude of an army and come. 30. For Zebul the ruler of the city, hearing the words of Gaal the son of Ebed, was very angry, 31. and sent messengers secretly to Abimelech, saying: Behold, Gaal the son of Ebed has come to Shechem with his brothers, and is stirring up the city against you. 32. Rise therefore in the night with the people who are with you, and lie in ambush in the field; 33. and in the early morning at sunrise, rush upon the city; and when he comes out against you with his people, do to him what you can. 34. So Abimelech rose with all his army by night and set ambushes near Shechem in four places. 35. And Gaal the son of Ebed went out and stood at the entrance of the city gate. And Abimelech and all the army with him rose from the place of ambush. 36. And when Gaal saw the people, he said to Zebul: Behold, a multitude is coming down from the mountains. And he answered him: You see the shadows of the mountains as though they were heads of men, and you are deceived by this error. 37. And again Gaal said: Behold, a people is coming down from the navel of the land, and one company is coming by the way that looks toward the oak. 38. And Zebul said to him: Where now is your mouth with which you spoke? Who is Abimelech that we should serve him? Is not this the people you despised? Go out and fight against him. 39. So Gaal went out, in the sight of the people of Shechem, and fought against Abimelech, 40. who pursued him as he fled and drove him into the city; and very many fell on his side, up to the gate of the city. 41. And Abimelech stayed in Arumah; but Zebul expelled Gaal and his companions from the city, and did not allow them to remain in it. 42. The next day therefore the people went out into the field. When this was reported to Abimelech, 43. he took his army and divided it into three companies, setting ambushes in the fields. And seeing that the people were coming out of the city, he rose and rushed upon them 44. with his own company, attacking and besieging the city; while the two other companies, ranging through the field, pursued the enemy. 45. Moreover, Abimelech that whole day attacked the city, which he captured, killing its inhabitants and destroying the city itself, so that he scattered salt upon it. 46. When those who dwelt in the tower of Shechem heard this, they entered the temple of their god Berith, where they had made a covenant with him and from which the place had received its name, which was very strongly fortified. 47. And Abimelech also, hearing that the men of the tower of Shechem had likewise gathered together, 48. went up to Mount Zalmon with all his people; and seizing an axe, he cut off a branch of a tree, and carrying it on his shoulder, said to his companions: What you see me do, do quickly. 49. Therefore, vying with one another, they cut branches from the trees and followed their leader. Surrounding the stronghold, they set it on fire; and so it happened that by smoke and fire a thousand people were killed, men and women alike, inhabitants of the tower of Shechem. 50. And Abimelech, setting out from there, came to the town of Thebez, which he surrounded and besieged with his army. 51. But there was a tall tower in the middle of the city, to which men and women had fled together, and all the leaders of the city, having shut the gate very firmly, and standing on the roof of the tower behind the battlements. 52. And Abimelech, coming close to the tower, fought fiercely; and approaching the door, he tried to set fire to it. 53. And behold, one woman, casting down a piece of a millstone from above, struck it upon Abimelech's head and broke his skull. 54. And he quickly called his armor-bearer and said to him: Draw your sword and strike me, lest it be said that I was killed by a woman. And he, carrying out the command, killed him. 55. And when he was dead, all who were with him from Israel returned to their homes; 56. and God repaid the evil that Abimelech had done against his father, by killing his seventy brothers. 57. To the Shechemites also, what they had done was repaid, and the curse of Jotham the son of Jerubbaal came upon them.



Verse 2: Seventy sons of Jerubbaal or one ruler?

2. WHAT IS BETTER FOR YOU, THAT SEVENTY MEN, ALL THE SONS OF JERUBBAAL, SHOULD RULE OVER YOU. — The tyrant pretends that all seventy of his brothers are seeking the kingship, and that there would be a continual contest among them for the kingdom, so that they might assign it to himself alone. For the sons of Judges did not succeed their fathers in the principate, but when one died, another from a different family and tribe was chosen by God or the people. And even if one of the sons had here succeeded Gideon, it would have been only one, namely the firstborn, not seventy. Hence it is clear that Abimelech was fabricating these things and lying, so that the kingdom might be given to himself alone.



Verse 4: Seventy pieces of silver from the temple of Baal-berith

4. AND THEY GAVE HIM SEVENTY PIECES OF SILVER FROM THE TEMPLE OF BAAL-BERITH — so that he might enlist soldiers with them, through whom he might invade and seize the kingdom of Israel. The Hebrew does not have the word pondo, but only '70 of silver,' namely shekels, say Vatablus, Arias, and others. But 70 shekels of silver are 70 Brabant florins, each of which contains four Roman julii or four Spanish reales, with which he could scarcely have enlisted even one or two soldiers. Therefore Arias, citing the Rabbis, asserts that by the name of silver pieces in the Pentateuch, shekels are understood; in the Prophets (such as this book of Judges is in the Hebrew canon), pounds; and in the Hagiographa, talents. Although this is not true everywhere, it can nevertheless suit this passage. For a pound of silver contains 24 shekels

or Brabant florins; therefore 70 pounds of silver make 1,680 shekels or Brabant florins, that is, 500 French crowns, with which in that age more soldiers could be enlisted, at least for beginning a war. Others understand minas; a mina contained 60 shekels, Ezekiel XLII, 12; therefore 70 minas contain 4,200 shekels. Others supply talents; the Hebrew talent contained three thousand shekels, that is, 1,500 ounces. The Attic, however, 1,500 shekels, that is, 750 ounces; therefore 70 talents make a vast amount of silver. Our translator renders it pondo, which word properly signifies a pound, though pondo sometimes means the same as weight, whether of shekels, ounces, or some other thing measured by weight.

FROM THE TEMPLE OF BAAL-BERITH — that is, Baal who presided over berith, that is, the covenant, such as the Shechemites had already entered into with Abimelech. For thus the Romans, as Dionysius of Halicarnassus testifies, book IV, worshipped the god Pistius and Fidius, as the guardian and avenger of faith and covenants, and Jupiter holding a thunderbolt in his hand, which he would hurl against those who violated faith and covenants; and Jupiter of the Stone; for those entering into a covenant would ratify it by slaying a pig, saying: 'If I break faith, may Jupiter strike

me, just as I strike and slay this pig with a stone.' So Livy, book I. See how the Shechemite tyrants begin their tyrannical rule with crime and sacrilege. For they plunder the treasury of their own god to give it to their tyrant. Then to sacrilege they add fratricide. Whence follows:

WHO HIRED FOR HIMSELF WORTHLESS AND RECKLESS MEN. — The Hebrew: empty and light; Arias: lost and wandering; Pagninus: empty-headed and unstable; Lyranus: stiff-necked; the Chaldean: empty and libertine; the Septuagint: empty and stupid.



Verse 5: He slew his brothers upon one stone

5. AND HE SLEW HIS BROTHERS, THE SONS OF JERUBBAAL (Gideon), SEVENTY MEN UPON ONE STONE. — There were precisely only 69; for Jotham the seventieth had escaped — indeed only 68, if you count Abimelech among the seventy sons of Gideon. But Scripture, according to its custom, assigns a round and perfect number, even if something is lacking or in excess; for it counts by tens, hundreds, and thousands. So say Serarius and others.

UPON ONE STONE. — Arias thinks this stone was an altar, dedicated by the tyrant Abimelech to his idol Baal-berith, and erected in the same place where his father Gideon had previously destroyed the altar of Baal, chapter VI; and therefore he was called Jerubbaal, as though he wished to avenge the injury done by his father to the god Baal, and therefore to make amends for this injury he slew and as it were sacrificed the seventy sons and brothers of Gideon in that same place. Hence the Shechemites, for their Baal being restored to them, seem to have paid him a piece of silver for each of the slain brothers' heads, namely 70 pieces for the seventy sons of Gideon slain by him.

With similar barbarity and fratricide, Phraates, son of Orodes king of the Parthians by a concubine, in order to reign killed his aged father and thirty brothers, as Justin testifies, book XLII; who also in book X narrates that Ochus, king of the Persians, slew eighty brothers. So Murad, Selim, Bayezid, and other Turkish Emperors kill their brothers, lest they be deprived of power by them. Within our fathers' memory, Muley Hassan, king of Tunis, fled to Charles V, having been driven from his kingdom by his own son named Hamida, and blinded with a red-hot iron; and this by just judgment of God, because Muley Hassan himself had previously killed or blinded eighteen brothers. See where the blind and raging lust for power drives men.

Hence it is clear that Abimelech was not truly a Judge and Prince of Israel, inasmuch as he was chosen neither by God nor by the people, but only by a few Shechemites, his fellow citizens, and thrust in by force — he was rather a tyrant. Whence neither the tribe of Judah nor the other tribes are recorded as having accepted him. Hence he reigned almost only in Shechem, as is clear from verse 6 and following.



Verse 6: They made Abimelech king

6. THEY MADE (the Shechemites) ABIMELECH KING BESIDE THE OAK THAT STOOD IN SHECHEM. — Andreas Masius on Joshua, last chapter, verse 26, and Serarius here think and plausibly conjecture that this oak was the Elam Moreh, where Abraham coming from Chaldea into Canaan first erected an altar to God, Genesis XII, 6, and under which Jacob buried the idols of his household, Genesis XXXV, 4; and therefore it is called here ela mutsab, that is, 'the standing oak,' where the Patriarchs by established custom used to invoke God. This oak therefore was aged.

'Preserved by the religion of the fathers through many years,' namely five hundred years; for so many years had passed from Abraham to Abimelech. But, as I said on Joshua, last chapter, verse 26, this matter is uncertain, and exceeds the common lifespan of oaks (which commonly live to three hundred years).

Moreover, this oak is called mutsab, that is, 'of the station,' as the Septuagint translates, because the Shechemites used to assemble at it, and there hold their meetings and assemblies.

OF THE CITY OF MILLO. — This city of Millo is different from the ravine of Millo which was between Zion and Jerusalem. For this was a city situated near Shechem, and subject to it as its colony or municipality.



Verse 7: Jotham on Mount Gerizim

7. WHEN THIS WAS REPORTED TO JOTHAM (who was the youngest son of Gideon, and had escaped the massacre of his brothers), HE WENT AND STOOD ON THE TOP OF MOUNT GERIZIM (which overlooks the city of Shechem), AND LIFTING UP HIS VOICE HE CRIED OUT AND SAID: HEAR ME, MEN OF SHECHEM, SO MAY GOD HEAR YOU — as if to say: I adjure you, O Shechemites, by God, to hear me. Or, as if to say: Hear me speaking what is right and just, so that God may also hear you.

On the contrary, Cajetan says: These words, he says, are an imprecation of divine vengeance upon the impious Shechemites, as if to say: I wish and call down upon you that God, the just judge and avenger of crimes, may attend to your iniquity, and hear and see it, and punish and avenge it.



Verse 8: The fable of the trees choosing a king

8. THE TREES WENT TO ANOINT A KING OVER THEMSELVES, AND THEY SAID TO THE OLIVE TREE: REIGN OVER US, etc. — This is the first, most elegant, and most ancient of all fables. For Gideon and Jotham preceded by many centuries Phaedrus, Avienus, Aesop, and other writers of fables and apologues. About the origin, elegance, use, etc., of apologues, I have said much in my commentary on Ecclesiasticus.

Now to explain this entire fable briefly and set it before the eyes, it should be noted first that it is introduced here by Jotham to show the Shechemites how unjustly and impiously they acted in exalting the tyrant Abimelech as king, with seventy of his brothers slain, and that they are worthy to feel the fratricide themselves, since they established a kinsman as their leader who was a fratricide. Hence he not only curses them with imprecations, but also pronounces upon them God's customary vengeance against such people.

Note second, that in fables, parables, and comparisons, certain things are added for the beauty and elegance of the fable or parable, which it is not necessary to apply to the thing signified by it; indeed sometimes it is impossible. Therefore here it is not necessary to apply individually everything that is repeated about the olive, fig tree, and vine; most things, however, can be applied.

Note third, that the tree here is a human being, but inverted (for a tree has its roots below and its branches above; but a human being has the roots of his sense and reason in his head above, and his feet like branches below), and capable of counsel and reason.

The olive, fig, and vine that refuse the kingship offered them by the trees are Othniel, Deborah, and Gideon, says Lyranus — they who were the earlier Judges, and the best ones, because they undertook the leadership unwillingly and as compelled by God. Hear Lyranus: The Hebrews say that by the olive is signified Othniel, who was from the tribe of Judah, as was stated above, chapter I. Now the tribe of Judah is called an olive, Jeremiah XI, 16: 'The Lord called your name a fruitful olive tree, beautiful, full of fruit, fair.' By the fig tree, which has sweet fruit, is understood Deborah, whose name in Hebrew is written Debborah and means a bee which makes sweet honey; and just as the fig tree produces sweet fruit, so the quality of this tree corresponds to the meaning of the name. By the vine is understood Gideon, who was of the sons of Joseph, because Joseph was called 'a fruitful son,' Genesis XLIX; and the branch of a vine grows remarkably in a single summer. So far Lyranus.

Again more aptly the same Lyranus: By the olive, he says, from which oil is pressed; and the fig, which has sweet fruit; and the vine, which produces very abundant fruit; are understood the other sons of Gideon, who were fat in riches, sweet in gentleness, and multiplied in offspring. But by the bramble, which is a worthless tree, is understood Abimelech, who was of a lowly mother, and who reigned by killing the others.

More fully and universally: The olive, fig, and vine denote men who are by any account fit and suitable for ruling; and indeed Arias takes the olive as the wise, the fig as the rich, and the vine as the gentle and modest; but the bramble (which, although it does not so excel among trees as to be even a tree or timber, but is a bush with only thin, sharp, and prickly thorns, yet immediately seizes the rule offered among the trees) signifies those unfit for rule, and tyrants.

Again, more aptly by the fig tree understand men who are mild, gentle, and sweet; by the vine, those who are fervent, keen, and effective in action; for these are fit for governing, since they imitate God's wisdom governing all things, which 'reaches from end to end mightily and orders all things sweetly,' Wisdom VIII, 1. Rule therefore sweetly, but firmly, and you will rule wisely. The olive denotes men who are merciful and fat with goodness, and as it were anointed with charity. For as charity is the queen of virtues, so it is of men. Those therefore who abound in charity govern best. Rebuke, punish, chastise; but show that you do it not from hatred but from love, and you will please those whom you rebuke and chastise. Hence Christ, about to set Peter over the Church: 'Simon son of John, He said, do you love me more than these?' And when he answered: 'Lord, You know that I love You,' He added: 'Feed my sheep,' John XXI, 15. Let him who governs therefore be a fig tree in sweetness, be a vine and wine in fortitude, be an olive and oil in compassion and charity.

Note fourth, that the olive, fig, and vine answer with one voice in agreement, that it is not fitting for them to abandon their fatness, sweetness, and wine, with which three things both men at feasts and gods in sacrifices are delighted, in order to be promoted as kings. This only signifies that private persons can devote themselves to their own perfection and interests; but those who hold public office and preside over others are so occupied with public affairs and cares that, if they wish to serve the public interest rather than to enjoy power (as is fitting), they can scarcely have time for themselves and their own; and whoever loves leisure should abstain from rule. Again, that kings and princes ought to pour out all their fatness, sweetness, and joy into their subjects, and impoverish themselves as it were to enrich them, if they truly wish to be good kings and benefactors. Arias gives another reason: 'No plant of any kind, he says, more aptly represents greed than the fig tree; for its roots seeking moisture everywhere are very numerous, and some are found so far distant that they reach wells, springs, and marshes at a great distance; they are even so clever that they have learned to seek out, enter, and occupy places inside houses where water jars, pitchers, and other water vessels are kept, and there they tend to linger.' In like manner, greedy kings burn with thirst for others' wealth, and to seize it they extend a thousand hands and arms, insinuate themselves into public and private dwellings, and try, handle, and attack coffers, purses, treasures, and whatever is hidden and stored away. But this reason is irrelevant in this passage.

But the fact that the bramble insolently replies: 'Rest under my shade,' is the same as if a tyrant were to say: Come under my protection, which is nonexistent, or is nothing but thorny, stinging, afflicting, and dangerous (because if it once catches fire, the fire will spread through everything and burn all that is nearby); surrender yourselves entirely to me to be ruled. For the bramble is thin, and therefore scarcely casts any shade that protects, and it pricks and stings those who shelter under it; 'but if not, let fire come from the bramble and burn the cedars of Lebanon.' The meaning is, as if to say: The tyrant will send destruction through his officers and soldiers even against his noblest subjects, if they oppose him in any matter and provoke a quarrel; but by this he himself will also be consumed and perish, as histories relate has happened to most tyrants. However things may fall out, therefore, from a tyrant no benefit but the greatest destruction is to be expected. It is therefore just and to be expected that the same may happen to you, O Shechemites, seeing that you chose not worthy men who shunned power, but Abimelech the tyrant who sought it — so that, I say, the same thing may happen in the same manner to you and to your king Abimelech, sacrilegious and a fratricide, and that discord, strife, and war may be stirred up between you, by which both sides may perish. So says Arias, more or less.

Bede gives the allegory in his Questions here: The trees of the forest, he says, are men; over them the olive, fig, and vine rightly refused to rule, because they did not at all deserve it. For the olive signifies the grace of the Holy Spirit and the anointing of peace; the fig bears the image of the sacred law, whence the householder plants a fig tree in the vineyard, that is, the law; the vine signifies Christ, as Christ says, John XV, 1; the bramble denotes the Antichrist, who with all harshness and ferocity will devastate the human race; but fire will come forth from the bramble, that is, iniquity from the Antichrist, and will devour alike all who trust in him.

Again St. Jerome on chapter II of Haggai, by the trees understands impious men; by the olive, fig, and vine, the three Persons of the Holy Trinity; and by the bramble, the devil.

Symbolically, St. Methodius in his treatise On Chastity, cited in Photius' Library, page 345, by the fig tree understands the law of the state of innocence in paradise — for there Adam ate the fig, which ruined us all; by the vine he understands the law of nature under Noah — for he discovered the vine and wine; by the olive, the law of Moses and the Prophets — for they were anointed with oil; by the bramble, the law of Christ — for this stings like the bramble, because it is the law of mortification, chastity, and the cross (whence Gretser, Belon, and other leading authorities in the treatise On the Cross believe that the thorns with which Christ was crowned were from the bramble), which alone was able to heal the wounds of our concupiscence, and which threatens eternal fire to those who refuse to be healed, because they refuse to approach the cross. Hence St. Methodius in the same place thinks that Elijah fleeing Jezebel rested 'under a bramble,' for which our version has 'under a juniper,' III Kings XIX, 4. So he explains this fable symbolically, as if to say: After the fig, that is, the law of nature in paradise, and the vine, that is, the law of nature given to Noah after the flood, and the olive, that is, the law of Moses, could not cure the festering wounds of human nature, 'God sent fourth the bramble (that is, the cross) and chastity, which would rule over them, and which, having overcome pleasures, also threatened them for all future time that unless all obeyed it and came to it sincerely, all would be consumed by the flames of hell.' These things are ingeniously said, but they do not aptly fit this passage in its literal sense. For the bramble here denotes the tyrant Abimelech, and therefore cannot aptly represent Christ and the cross and chastity of Christ, but rather the Antichrist. Our Gretser, however, book I On the Cross, chapter XII, thinks that the kingdom of Israel is said here to have been offered to the bramble, to signify that Christ the king of the Jews was to be crowned with bramble, under which the faithful rest peacefully and find quiet amid the thorns: 'This diadem of bramble, says Clement of Alexandria, is hostile to those who plot against it, and keeps them away; but to those who dwell together in the Church it is friendly, and encircles and protects. This crown is the flower of those who believed in Him who was glorified; but it makes bloody and chastises those who did not believe. For according to the bramble's vow, fire goes forth from the bramble, that is, from the crowned Christ, which consumes all the cedars of Lebanon, and will consume them most of all when they hear: Go into eternal fire.' About the thorns of the Lord's crown, Gregory of Tours reports this: 'They say that the very thorns of the crown appear as if green, which, although they may seem to have withered in their leaves, nevertheless daily revive by divine power.' So far Gretser.

Tropologically, the Gloss says: By the olive, fig, and vine are signified three kinds of men who flee the dignity of governance. The first are the devout, seeking to be occupied in prayer and divine service, from which the care of governance, which causes distraction of mind, pulls them back; and these are signified by the olive. Psalm LI, verse 10: 'But I am like a fruitful olive tree in the house of God.' The second are men studious in Sacred Scripture, about which it is said in Ecclesiasticus chapter XXIV, verse 27: 'My spirit is sweeter than honey, and my inheritance above honey and the honeycomb.' And therefore those studious in it flee being separated from its sweetness by the care of governance, and these are signified by the fig tree, which answered: 'Can I leave my sweetness,' etc. The third are truly humble men, who do not consider themselves worthy of promotion to the governance of others, and therefore flee it as much as they can; and these are signified by the vine, which although it cannot support itself but is supported by another, nevertheless produces the finest fruit from it. So the truly humble person seeks to be governed and sustained by another, and produces the finest fruit, saying: 'Can I leave my wine, which gladdens God and men, and among the other trees,' etc. For the fruit of humility is very pleasing to God and to men; on account of which the Blessed Virgin Mary, because of Her humility, was chosen to conceive the Son of God, as She Herself says, Luke I, 48: 'He has regarded the humility of His handmaid,' etc. So far the Gloss.

Again, St. Clement, book VIII of the Apostolic Constitutions, chapter XIV, applies the parable of the bramble to Bishops who turn their minds from spiritual things to the care of secular affairs. Hear him: 'The trees went to anoint a king over themselves, etc. So far the parable, which plainly fits Bishops; for these are they who, having left the sweet, life-giving, and illuminating word of God, allow themselves to be transferred to the thorn-bushes of lawsuits or secular affairs, in order to reign in their judgments — from trees of fig, olive, and vine becoming trees of bramble, that is, fruitless and thorny. Or rather, it should be said that they are grafting the bramble into the tree of fig, olive, and vine — not understanding that when they wish to do both, they plainly abandon the one that is more important, just as the holy Apostles taught when they say in the Acts of the Apostles: It is not right for us to leave the word of God and serve tables.'



Verse 9: The olive tree refuses

9. AND IT (the olive) ANSWERED: CAN I LEAVE MY FATNESS, WHICH BOTH GODS AND MEN USE? — For oil is food, medicine, and light for men; and for God it was lit daily in the seven lamps of the candelabrum, Exodus XXV. Moreover, oil was a libation in the minchah sacrifice, that is, of flour and grain, Leviticus II. With oil also were anointed priests, High Priests, and the vessels of the tabernacle.



Verse 10: The fig tree refuses

10. THE FIG TREE. — The fig tree does not flower, nor does it display itself with any showy luxury of ornaments, but it produces the sweetest fruit. Hence it represents those who say little but do much and great things, according to the saying of Pythagoras: 'Do not promise great things, but do them.'



Verse 13: The vine refuses

13. CAN I LEAVE MY WINE WHICH GLADDENS GOD AND MEN? — Which is the finest thing, says Valesius on St. Philotheus, chapter XXVII. For God, in Genesis chapter I, creating all things saw them as good, but some as very good, such as wine, which gladdens both Him and men; for the better each thing is in itself, the more God is delighted by the sight of it. Wine therefore, being the best, wonderfully gladdens both God and men. This is more truly the case with the consecrated wine of the Eucharist, of which Jotham was unaware; he perhaps even thought God was corporeal and truly delighted in wine, as the Gentiles thought the gods fed on nectar and ambrosia. For wine gladdens God because wine was the libation that was poured out with the sacrifice, that is, poured out to God at the horn of the altar. For the sacrifice was like a banquet at which God feasted with men. Hence in it there was flour in place of bread, meat in place of dishes, salt for seasoning, wine for drink, oil for anointing. Moreover, wine gladdens, says Valesius, because it very quickly passes into the vital spirits and fairly quickly into warm blood; for things that nourish quickly provide cheerfulness through that easy refreshment of the spirits, and recall one from exhaustion and fainting, and thus cheer; but they do not so well provide strength for sustaining labors, because they are easily dissipated. Therefore wine makes a person forget pains and troubles, so as to lay aside all cares. See what I said on Ecclesiasticus XXXI, on the words: 'Wine was created for cheerfulness, and not for drunkenness.' For this cheerfulness is produced, as I said, by the quick refreshment of the vital spirits, from whose lack melancholic persons suffer, and are therefore sad. Again, wine heats, relaxes, and opens the heart, and therefore cheers it; for joy is a relaxation and expansion of the heart, which heat produces; but sadness is its contraction and torpor, which cold causes. Therefore wine has an indescribable sympathy with the heart.

Now in this fable of the kingdom of the trees, the palm, cedar, laurel, oak, cypress, etc., could have been proposed. But Jotham preferred to propose the olive, fig, and vine, because these are more commonly used by men, and among many nations such as the Syrians, Indians, and Italians they are common, and they bear fruits that are available to all, accessible, and most useful.



Verse 14: The bramble accepts

14. TO THE BRAMBLE. — 'The bramble, says St. Jerome on Haggai chapter II, is a thorny bush, a shrub woven with thorns and hooks, which holds fast whatever it touches and wounds what it holds, and delights in the blood of the wounded.' Isidore, book XVII; Origen, chapter VII: 'The bramble, he says, is a kind of thorn-bush, which the common people call bear's briar, exceedingly rough and thorny.'

LET FIRE COME FORTH FROM THE BRAMBLE. — For the bramble easily catches fire, says Abulensis. Not from the shaking, collision, and friction of branches, as happens when a flint strikes iron; but from straw or similar material placed beneath it, which catching fire easily from the burning sun or from someone lighting it, ignites the bramble itself.

The fire here denotes discord; for this, blazing up between the tyrant and his subjects, consumes both sides as by a conflagration of war. So the Arian Emperor Valens was burned by the Goths whom he had made Arians: 'By the just judgment of God, indeed, says Peter Damian, book II, epistle 3, he was consumed by the flame of vengeance by the very same people whom he had struck with the fire of treachery. For thus, according to the sentence of Scripture: Fire came forth from the bramble and devoured the cedar of Lebanon.'

Then adding the allegory, Damian asserts that Gideon is a type of Christ the Savior: 'By his many wives diverse nations are to be understood, which clung to Him through faith; by the seventy sons, the peoples of as many languages; by the concubine, the Synagogue; by Abimelech, the Antichrist who will be the son of the Synagogue. Whence also in the Apocalypse it is said to those who will believe: Those who say they are Jews and are not, but are the synagogue of Satan. And just as he killed seventy brothers, so the Antichrist will persecute all nations that do not agree with him.'

Then adding the tropology, the same author says: 'By Jotham, who is interpreted as "completed" or "perfect," what should we understand but some holy and learned preacher? He ascended Mount Gerizim and cried out with a loud voice. He first ascended, and then cried out. He first rises to the mountain, and then raises his voice, because unless the teacher first ascends to the summit of virtues, he cries out in vain.' Damian continues unraveling the rest, whose extensive words I shall compress into a few:

'By Gerizim is designated the holy Church, which is the school of all virtues, and fertile with the abundance of heavenly harvests. By the olive are signified those who, anointed with the fatness of the Holy Spirit, reconcile men to their Creator by preaching peace. By the fig, those who are sufficiently instructed in the learning of the sacred law. By the vine, those who do not cease to preach the triumph of the Lord's Passion, and thus by the grape clusters of their teaching inebriate our parched hearts with the wine of the blessed Blood. When therefore the olive, fig, and vine — that is, spiritual men — by no means agree to preside over the trees of the forest, that is, over earthly and carnal men, the bramble offers itself, and to be consumed by them, and about to consume those same people either by the example of wicked conduct or by the fire of erroneous teaching. For the bramble bristles with thickening thorns, by which any perverse person is signified, who is so thick with the roughness of sins as with briers.' From all of which he finally concludes: 'Therefore when the trees seek a king, that is, when wicked men carnally choose a leader, the bramble comes forward, that is, any reprobate, who both increases the fire of damnation in himself from their wickedness, and consumes them by the reciprocal burning of living or teaching perversely.'



Verse 20: Let fire come forth from him

20. LET FIRE COME FORTH FROM HIM AND CONSUME THE INHABITANTS OF SHECHEM. — 'Fire,' namely of anger, vengeance, and fury, let it come forth from Abimelech and consume the Shechemites. This is properly an execration and imprecation, by which Jotham calls down curses upon the impious Shechemites, namely God's just vengeance and destruction; and it was effective, for they were in fact destroyed. So also effective was the curse of Joshua, chapter VI, verse 26, by which he called down curses upon whoever would rebuild Jericho; and of Elisha, who cursed the boys mocking him by shouting: 'Bald head, bald head!' — for they were soon torn apart by bears, IV Kings II, 24. For God avenges the injuries of the impious against the pious, and hears their groans, prayers, and imprecations.

LET FIRE COME FORTH FROM THE MEN OF SHECHEM, etc., AND DEVOUR ABIMELECH. — And so it happened, as is clear from verse 57; for although the woman who killed Abimelech with a millstone was not from Shechem but from Thebez, nevertheless Thebez was within the borders of Shechem, says St. Jerome in his Book of Hebrew Places. Add that the Shechemites were the occasion of Abimelech being killed by a woman. Finally, Thebez seems to have been a colony of the Shechemites, just as Millo was.



Verse 21: He fled to Beer

21. AND HE WENT TO BEER. — Hear St. Jerome in his Book of Hebrew Places: The village of Beer is distant eight miles to the north of Eleutheropolis. Eleutheropolis was then a famous city in the tribe of Judah, situated not far from Jerusalem.



Verse 23: The Lord sent an evil spirit

23. AND THE LORD SENT A VERY EVIL SPIRIT BETWEEN ABIMELECH AND THE INHABITANTS (in Hebrew baale, that is, the men or lords and princes) OF SHECHEM. — 'Spirit,' namely of hatred and discord, by which they destroyed one another by mutual ruin. God did this not only permissively but also positively, by presenting them with an occasion of discord, namely by casting into the Shechemites a scruple about the murders committed by Abimelech, of which they themselves had been the cause, and that they had made so impious a man and fratricide their king; for from this they began to detest him; and when Abimelech perceived this, he in turn detested them; and this was the source of the mutual war by which both sides destroyed themselves. So says Abulensis. For although God cannot positively be the cause of sin, e.g., of hatred and discord, but can only relate to it permissively; nevertheless He can positively do something indifferent for a good purpose from which He foresees many sins will follow. Therefore God was positively the cause of the scruple just mentioned; but the sin and hatred that followed from it He permitted only. Second, St. Augustine, Question XLIV, Cajetan, and Arias by this evil spirit understand the devil; for God not only permitted him, who wished to disturb their peace and stir up war, to do so, but also positively sent him in as a torturer, to harass and chastise these impious people, so that they might remember their crime and fratricide, for which they were being chastised, and repent. Therefore to disturb the peace of the impious who are oppressing others by united force, for the purpose already stated, is a virtue, not a vice; but in the devil it is a vice, because he does it with an evil purpose, namely to stir up hatreds, killings, and other sins. So God sent a spirit of destruction into the impious Ahab to kill him in battle, III Kings, last chapter. Hence the poets say that Jupiter does this through Alecto and the other Furies; of whom Virgil sings thus, Aeneid book VII:

'He rouses grief-bringing Alecto from the seat of the dread sisters
And from the darkness of hell — she to whom sad wars,
Anger, treachery, and harmful crimes are dear.'

And soon after:
'Shatter the settled peace, sow the crimes of war;
Let the youth desire, demand, and seize arms at once.'

Finally, God justly directed all these things to chastise the fratricide of Abimelech and the idolatry of the Shechemites.

Wisely says St. Augustine, book XXII of The City of God, chapter I: 'Many things indeed, he says, are done by evil men against God's will; but He is of such wisdom and such power that all things which seem contrary to His will tend toward those outcomes or ends which He Himself foreknew to be good and just.' And Enchiridion, chapter C: 'The Good One would not allow evil to be done, unless the Almighty could also bring good from evil.'

Note this passage regarding the punishment of the worm of conscience, by which He here chastised the Shechemites, and chastises the wicked eternally in hell — which is indeed a great torment for them. For this thought tortures them most bitterly: You by your own fault and folly cast yourself into these punishments; you could most easily have avoided this guilt and these torments. Why were you so insane as to cast yourself into these eternal fires for a brief pleasure? O stupidity! O malice! O desire, where have you led me! O my irrevocable error:

'It remains, and will remain forever:
The punishment of crime and the injury of the scorned law.'

WHO BEGAN TO DETEST HIM. — So also the Septuagint. The Hebrew, however, has iibgedu, that is, they acted treacherously, they rebelled; the Chaldean: they dealt falsely.



Verse 24: The crime attributed to Abimelech

24. AND TO ATTRIBUTE THE CRIME OF THE SLAYING OF THE SEVENTY SONS OF JERUBBAAL, etc., TO ABIMELECH. — The Hebrew, Septuagint, and Chaldean recount these things as pertaining to God; for they read thus: 'And He sent an evil spirit between Abimelech and the inhabitants of Shechem, who rebelled against him, so that the injury to the seventy sons of Jerubbaal might be avenged, and their blood, so as to place it upon Abimelech their brother, who had killed them, and upon the lords of Shechem, who had strengthened his hands to kill his brothers. Our translator, however, attributes these things to the Shechemites, not to God, because he keenly and profoundly saw that God sent this spirit of discord into the Shechemites through the conscience and remorse of the fratricide that He cast into them, of which they made Abimelech himself the author, and therefore they shunned him as a fratricide and destroyer of the fatherland, and prepared war against him. For no other probable cause of hatred can be alleged here.



Verse 26: Gaal the son of Ebed

26. NOW GAAL CAME. — This Gaal was an enemy and rival of Abimelech, who, having cast him down as worthless and unworthy, aspired to become prince of the Shechemites, as is gathered from verse 28.



Verse 27: Ravaging the vineyards

27. RAVAGING THE VINEYARDS — by gathering the grapes and pressing them in the winepress. These vineyards belonged to the princes of Shechem, who had raised Abimelech to be king; perhaps they were even the vineyards of Abimelech himself. So Abulensis.

THEY ENTERED THE TEMPLE OF THEIR GOD — namely Baal-berith, verse 4.



Verse 28: Who is Abimelech?

28. GAAL THE SON OF EBED CRYING OUT: WHO IS ABIMELECH, AND WHAT IS SHECHEM, THAT WE SHOULD SERVE HIM? IS HE NOT THE SON OF JERUBBAAL, AND HAS HE NOT APPOINTED ZEBUL HIS SERVANT AS RULER OVER THE MEN OF HAMOR THE FATHER OF SHECHEM? WHY THEN SHOULD WE SERVE HIM?

With four arguments Gaal stirs up the Shechemites to rebel against their chosen king Abimelech. The first is: 'Who is Abimelech?' As if to say: Abimelech is the vilest of the Shechemites, being the son of a concubine, a fratricide, a tyrant. Therefore it is unworthy to suffer him to rule over the Shechemites and Israel. Second: 'What is Shechem?' As if to say: Shechem is a noble, ancient, powerful, and wealthy city, in which there are many wise and distinguished men worthy of rule. Who then can bear the infamous Abimelech ruling over them? Third: 'Is he not the son of Jerubbaal?' that is, of Gideon, who profaned your god Baal and overturned his altar? As if to say: Gideon destroyed your god Baal, and Abimelech is the son of Gideon. What then is to be expected from this son but similar examples of his father's audacity, to overthrow Baal and your deities? Fourth: 'And he appointed Zebul his servant as ruler over the men of Hamor the father of Shechem.' As if to say: Abimelech set up as his prince and deputy over the Shechemites Zebul, a base and despised servant; it is therefore unworthy that we obey him. For who would suffer a worthless servant to rule over free and noble persons?

He calls the Shechemites 'men of Hamor the father of Shechem,' because they were citizens of the city of Shechem, in which 500 years before that famous prince in Genesis, Hamor, father of Shechem, who gave his name to the city, had reigned, Genesis XXXIII and XXXIV. Whence the antiquity and dignity of Shechem can be appreciated, so that it should not be tolerated for Zebul, a worthless slave, to rule and govern it. With these arguments Gaal persuaded the Shechemites to continue rebelling against King Abimelech and to expel him from the kingdom, and he himself offered himself to them as their leader for this purpose; whence he adds:

WOULD THAT SOMEONE WOULD GIVE THIS PEOPLE INTO MY HAND, THAT I MIGHT REMOVE ABIMELECH FROM THEIR MIDST — so that I myself might reign in his place.

Now the Septuagint calls Zebul 'Bishop,' that is, overseer and governor of Shechem. So too Cicero calls himself 'Bishop,' that is, Governor of Campania.

Finally, the Hebrew text, with the different vowel points which the Masoretes substituted, now reads differently; namely thus: 'Is he not the son of Jerubbaal, and Zebul his officer? Serve the men of Hamor the father of Shechem; and why should we serve him?' These words are obscure and scarcely have a clear meaning. Therefore the punctuation and translation of St. Jerome, as the plainer, is also the truer, especially since the Septuagint agrees with it.



Verse 31: He is attacking the city against you

31. AND HE IS ATTACKING THE CITY AGAINST YOU. — 'Attacking,' that is, besieging, seizing, oppressing the citizens and the city. For Gaal was in the very city of Shechem, inciting the citizens to rebel against Abimelech, and in it arming and fortifying himself against him. In Hebrew it is tsarim, that is, as the Chaldean has it, 'he presses'; the Septuagint, 'he besieges'; Vatablus, 'he seizes.'



Verse 37: A people descending from the navel of the land

37. AND GAAL AGAIN SAID: BEHOLD, A PEOPLE IS DESCENDING FROM THE NAVEL OF THE LAND. — 'From the navel,' that is, from the summit of the mountains, as he said in the preceding verse. For just as the navel protrudes in a person, so mountains stand out in the land. So Abulensis, Arias, Vatablus. Again, just as the navel is like the center or middle of a person, so that if you fix one foot of a compass in the navel as in the center, and then with the other foot trace a circle through the person's outstretched hands and feet, you would describe a perfect circle around the person: so likewise mountains are as if in the middle of the surrounding and visible land, so that a person standing on a mountain as at the center can look around and survey in a circle the land lying below. So Jerusalem, Ezekiel XXXVIII, 12, is called the navel of the earth, because it was the middle and as it were the center of the then inhabited and known world. So Pliny, book III, chapter XII, calls the lake of Rieti the navel of Italy; Livy calls the region of the Aetolians the navel of Greece; Cicero, speech 6 against Verres, calls the forest of Enna the navel of Sicily.

AND ONE COMPANY COMES BY THE WAY THAT LOOKS TOWARD THE OAK. — The Hebrew adds meonenim, that is, 'of the soothsayers'; the Septuagint, 'of the seers'; Vatablus, 'of the augurs.' The Chaldean and Pagninus retain the Hebrew name Meonenim as a proper noun. A specific oak is therefore designated here by the word Meonenim, then known but now unknown.



Verse 42: The people went out into the field

42. THE NEXT DAY THEREFORE THE PEOPLE WENT OUT INTO THE FIELD — not to complete the rest of the vintage, as Josephus and Procopius would have it, but to fight against Abimelech. Whence follows:

WHEN THIS WAS REPORTED TO ABIMELECH, HE TOOK

HIS ARMY AND DIVIDED IT INTO THREE COMPANIES — namely, he took one company for himself, and with it attacked and captured the city of Shechem, which was empty since the citizens had gone out into the field; and he ordered the other two to pursue the Shechemites who had left the city and to kill them all; and in this way he destroyed all the citizens together with the city. So say Abulensis and Arias.



Verse 45: He scattered salt upon the city

45. AND HAVING DESTROYED THE CITY HE SCATTERED SALT UPON IT — not so much to dry out and render the city sterile; for salt, being fiery, erodes, scorches, and dries out all growth, Psalm CVI, verses 33 and 34; Deuteronomy XXIX, 22 and 23; Jeremiah XVII, 6; Zephaniah II, 9. So Mount Vesuvius near Naples recently, belching out ashes, dried all the surrounding fields, but only for a time; for ashes are salty. But this is usually done in fields by enemies, not in a city, inasmuch as a city is not cultivated or sown, but inhabited and dwelt in. Abimelech therefore did this to signify his extreme anger and indignation against Shechem. Abulensis thinks this was an ancient custom of punishing cities by scattering salt upon them, for the crime of treason.

Abulensis adds that Abimelech justly punished the Shechemites in this way, because they had willingly accepted him as king and shortly afterwards inflicted the gravest injuries upon him. For thus a king justly punishes subjects who rebel against him. But Abimelech was not a legitimate king, but a tyrant and usurper of the kingdom; for neither God nor the other tribes had made him king, but only a few Shechemites, who did not have the power and right of creating a king over all Israel.



Verse 46: The tower of Shechem

46. IN THE TOWER OF SHECHEM. — Serarius and others plausibly think this tower is the town of Millo, which had rebelled with the Shechemites against King Abimelech. It is called a tower because in it was a lofty and fortified citadel like a tower. It is called 'of the Shechemites' because it was their colony. For the Millonites, hearing of the disaster of the Shechemites and with a guilty conscience fearing the same for themselves, fled to this tower to protect themselves against Abimelech.

OF THEIR GOD BERITH. — In abbreviated form, for the full name was Baal-berith, as is clear from verse 4.



Verse 48: Mount Zalmon

48. HE WENT UP TO MOUNT ZALMON — near Shechem and Millo, about which see Psalm LXVII, 15.



Verse 50: Thebez

50. THEBEZ. — This was a city in Judea, 'on the borders of Neapolis going toward Scythopolis, about at its thirteenth milestone, which Abimelech was attacking when he was struck by a piece of a millstone and died,' says St. Jerome in his Book of Hebrew Places, Eusebius, Adrichomius, and others. Therefore this is a different city from Thebes in Egypt, from which came the soldiers and martyrs of the Theban legion, whose commander was St. Maurice; also different from Thebes in Greece, from which the Thebans, whose leader was Epaminondas, were named. Moreover, this Thebez of Judea is different from Tishbe, from which Elijah the prophet was named the Tishbite, as against Lyranus teach St. Jerome, Eusebius, Adrichomius, Borchard, and others. Now Thebez in Hebrew means 'oval' or 'gray-haired,' says Pagninus, and this is fitting here; for there Abimelech fell when his head, which is of an oval shape, was broken, and he collapsed to the dirt and ground and died.



Verse 53: A piece of a millstone

53. A PIECE OF A MILLSTONE — a fragment of a milling stone.



Verse 54: Lest it be said I was killed by a woman

54. LEST IT BE SAID THAT I WAS KILLED BY A WOMAN. — So Abimelech, who all his life had sought the glory of kingship, was justly punished with an inglorious death, killed by a woman. He justly perished struck by a stone, he who had killed seventy brothers upon a stone. Similarly, Pyrrhus king of the Epirots died wretchedly at Argos by a tile thrown by a woman, as Plutarch testifies. And Attila, king of the Huns, the terror of the world, the scourge of God, was struck with a knife by a woman, says Marcellinus. And Hermann, king of the Saxons, attacking a fortress in disguise, was killed by a stone hurled by a woman, as Aventinus testifies, book V. Wherefore that pagan in Virgil, Aeneid X, thus consoles one falling:

'Yet, unhappy one, you shall console yourself for your wretched death with this:
You fall by the right hand of great Aeneas.'

Morally, Theodoret, Question XVI: 'From these things, he says, which befell Abimelech and the Shechemites, we learn that wicked agreement brings destruction to those who use it, and finally ends in dissension; seeing that those who had killed the sons of Gideon perished by mutual blows.'

Finally, in Abimelech that saying proved true: 'He entered like a fox, reigned like a lion, and died like a dog' — struck not with a staff but with a stone by a woman.
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Synopsis of the Chapter

Elisha causes the iron of an axe submerged in water to float to the wood, as if to its handle: then, verse 8, he reveals the secret counsels of the king of Syria to the king of Israel. Next, verse 14, he blinds the Syrian soldiers sent to capture him, and leads them to the king of Israel, and forbids them to be struck, indeed commands that they be refreshed with food. Finally, verse 24, the king of Syria besieges Samaria, and reduces it to extreme famine. Wherefore the king of Israel demands Elisha's death, but Elisha orders the door to be closed against the king's messengers.



Vulgate Text: 4 Kings 6:1-33

1. Now the sons of the prophets said to Elisha: Behold, the place where we dwell before you is too narrow for us. 2. Let us go to the Jordan, and let each one take from the forest a beam, that we may build ourselves a place there to dwell. He said: Go. 3. And one of them said: Come, then, you too with your servants. He answered: I will come. 4. And he went with them. And when they had come to the Jordan, they were cutting wood. 5. But it happened that when one was felling timber, the iron of the axe fell into the water; and he cried out and said: Alas, alas, alas, my lord, and I had borrowed it. 6. But the man of God said: Where did it fall? And he showed him the place. He then cut a piece of wood, and threw it in there; and the iron floated, 7. and he said: Take it up. He stretched out his hand, and took it.

8. Now the king of Syria was fighting against Israel, and took counsel with his servants, saying: In such and such a place let us lay an ambush. 9. So the man of God sent to the king of Israel, saying: Beware that you do not pass through that place, because the Syrians are in ambush there. 10. So the king of Israel sent to the place which the man of God had told him, and occupied it in advance, and guarded himself there not just once or twice. 11. And the heart of the king of Syria was troubled over this matter; and having summoned his servants, he said: Why do you not tell me who is my betrayer to the king of Israel? 12. And one of his servants said: Not at all, my lord king, but Elisha the prophet, who is in Israel, reveals to the king of Israel all the words that you speak in your private chamber. 13. And he said to them: Go and see where he is, that I may send and capture him. And they reported to him, saying: Behold, he is in Dothan. 14. He sent there horses, and chariots, and the strength of his army: who, coming by night, surrounded the city. 15. And the servant of the man of God, rising at dawn and going out, saw the army around the city, and horses, and chariots; and he reported to him, saying: Alas, alas, alas, my lord, what shall we do? 16. But he answered: Do not fear; for there are more with us than with them. 17. And when Elisha had prayed, he said: Lord, open the eyes of this one, that he may see. And the Lord opened the eyes of the servant, and he saw: and behold, the mountain was full of horses and fiery chariots, surrounding Elisha. 18. But the enemies came down to him; and Elisha prayed to the Lord, saying: Strike, I beseech You, this people with blindness. And the Lord struck them, that they might not see, according to the word of Elisha. 19. And Elisha said to them: This is not the way, nor is this the city; follow me, and I will show you the man whom you seek. He led them therefore into Samaria; 20. and when they had entered into Samaria, Elisha said: Lord, open the eyes of these men, that they may see. And the Lord opened their eyes, and they saw that they were in the midst of Samaria. 21. And the king of Israel said to Elisha, when he had seen them: Shall I strike them down, my father? 22. But he said: You shall not strike them; for you did not capture them with your sword and your bow, that you should strike them: but set bread and water before them, that they may eat and drink, and go to their master. 23. And a great feast was set before them, and they ate and drank, and he dismissed them, and they went to their master, and the raiders of Syria came no more into the land of Israel. 24. But it happened after this, Ben-hadad king of Syria gathered all his army, and went up, and besieged Samaria. 25. And there was a great famine in Samaria: and it was besieged so long that an ass's head was sold for eighty pieces of silver, and a quarter of a kab of dove's dung for five pieces of silver. 26. And as the king of Israel was passing along the wall, a certain woman cried out to him, saying: Save me, my lord king. 27. He said: The Lord does not save you; whence can I save you? From the threshing floor, or from the winepress? And the king said to her: What is the matter? She answered: 28. This woman said to me: Give your son, that we may eat him today, and we will eat my son tomorrow. 29. So we cooked my son, and ate him. And I said to her the next day: Give your son that we may eat him. But she hid her son. 30. When the king heard this, he tore his garments, and as he was passing along the wall, all the people saw the sackcloth which he wore next to his flesh underneath. 31. And the king said: May God do this to me, and add more, if the head of Elisha the son of Shaphat shall stand upon him today. 32. Now Elisha was sitting in his house, and the elders were sitting with him. He sent a man ahead; and before the messenger came, Elisha said to the elders: Do you know that this son of a murderer has sent to cut off my head? See therefore, when the messenger comes, shut the door, and do not let him enter: for behold, the sound of his master's feet is behind him. 33. While he was still speaking to them, the messenger appeared who was coming to him. And he said: Behold, so great is this evil from the Lord; what more shall I hope for from the Lord?



Verse 1: The Sons of the Prophets Said to Elisha

for they did not have houses, but used huts. Therefore they humbly asked that great prophet to go with them as they cut wood for building them. And they lived in such great poverty that they could not even afford to own an axe."

And St. Jerome, letter 4 to Rusticus: "The sons of the prophets, he says, whom we read of as monks in the Old Testament, built themselves little huts near the streams of the Jordan, and abandoning the crowds of the cities, lived on porridge and wild herbs." Monks and hermits after Christ did exactly the same, in the time of St. Anthony, St. Basil, St. Jerome: whence near the Jordan they built themselves little huts and hovels, as is clear from the Lives of the Fathers. Hence also St. Jerome himself through St. Paula built five monasteries, to which he summoned the Roman nobility, and he himself presided over one of them. Wherefore Francisco Suarez, tome 3 On Religion, book 3, chapter 1, numbers 6 and following, from St. Ignatius, Jerome, Ambrose, and Damascene, teaches that these sons, that is, disciples of the prophets were a type and prelude of the Religious of the New Testament, and like them cultivated chastity, poverty, and obedience, but without a vow.



Verse 5: Alas, My Lord

5. ALAS, ALAS, ALAS, MY LORD. Tropologically, Eucherius: "Rightly, he says, he who had lost the iron cried out: Alas, alas, alas, my Lord, and I had borrowed this very thing. For the elect have this characteristic: if at any time their knowledge is furtively stolen from them by the fault of vainglory, they quickly return to their heart, and whatever they find in themselves condemnable before the eyes of the strict Judge, they pursue with tears. Weeping, they carefully examine not only what they have wrongly committed, but also, from the gift received, what good things they ought to have rendered."



Verse 6: The Man of God Said: Where Did It Fall

6. AND THE MAN OF GOD (Elisha, God's servant) SAID: WHERE DID IT FALL? AND HE SHOWED HIM THE PLACE; SO HE CUT A PIECE OF WOOD AND THREW IT IN THERE, AND THE IRON FLOATED. St. Benedict did the very same thing for a certain poor Goth, who, as St. Gregory says, Dialogues 2, chapter 6, "came to the place (to the lake into which the iron had fallen from the scythe), took the handle from the Goth's hand, and threw it into the lake: and immediately the iron came back from the deep, and entered the handle. He immediately returned the tool to the Goth, saying: Here, work, and do not be sad."

You will ask whether this was a true miracle. Vallesius asserts it was, Sacred Philosophy chapter 37, saying God removed the heaviness from the iron and gave it lightness, so that floating up from the bottom it was carried to the surface. But I say this was not a miracle properly so called, which must exceed all the power of nature and natural causes, so that it can be wrought by God alone. For all these things were done by an Angel, who took the wood cut by Elisha and adapted as a handle, carried it to the bottom of the water, inserted it into the iron, raised it to the surface, and sustained the axe floating there, until the woodcutter took hold of it. So Abulensis.

Allegorically, Tertullian, in his book Against the Jews, chapter 13, understands by the waters of the Jordan, baptism: by the wood, the cross of Christ; by the iron, the hard hearts of sinners. "What, he says, is more manifest than this Sacrament of the wood? That the hardness of this age, sunk in the depth of error, is freed by the wood of Christ, that is, by His passion in baptism; so that what had perished long ago through wood in Adam, might be restored through the wood of Christ." So also St. Ambrose, book 2 On the Sacraments, chapter 2: "Behold, he says, another kind of baptism. Why? Because every man before baptism is pressed down and submerged like iron. When he has been baptized, he is raised up not like iron, but like the already lighter form of fruitful wood." And shortly after: "You see therefore that in the cross of Christ the weakness of all men is lifted up."

And Theodoret, Question 19: "This, he says, prefigured the dispensation of our Savior; for just as the wood indeed, which is very light, was submerged, while what is very heavy, namely the iron, floated; so the descent of the divine nature caused the human nature to ascend."

St. Augustine, sermon 210 On the Seasons, by the river understands the flowing pleasures and lusts, from which Elisha, that is, Christ through the wood of the cross, frees us who are submerged. "That axe, he says, lay in the deep, because the human race had fallen into the abyss of all crimes by an unhappy ruin, as it is written: I am stuck in the mire of the deep. And again: I have come into the depth of the sea, and the tempest has drowned me. For that river, where the axe fell, signifies the fleeting and fugitive pleasure, descending into the abyss, or the luxury of this world. For a river takes its name from flowing. And because all sinners, clinging to transitory pleasures, are said to flow, therefore that axe lay oppressed in the river and in the mire." He proceeds then to Elisha, that is, Christ the Savior: "But Elisha coming cast in the wood, and the iron floated. What is it to cast in wood, and bring the iron to the surface, but to ascend the gibbet of the cross, and raise the human race from the depth of hell, and free it from the mire of all sins through the mystery of the cross? And after the iron floated, the Prophet put forth his hand, and received it, and it returned to the useful service of its master. So also it was done for us, most beloved brothers, who had fallen from the hand of the Lord by our pride; through the wood of the cross we deserved to return again to the hand or to the power of the Lord. And therefore let us labor as much as we can, with His help, lest we fall again from the hand of the Lord by our pride."

St. Irenaeus, moreover, book 5, chapter 17, by the iron understands the firm Word of God, which through the tree (by eating from the tree of the knowledge of good and evil forbidden by God, Genesis 3) we had negligently lost, and could not find, but through the tree of the cross of Christ we received again. "That the axe is like the Word of God, he says, John the Baptist teaches, saying: For now the axe is laid to the root of the trees," Matthew 3.

Tropologically, Angelomus: "Iron in a handle, he says, is the gift of understanding in the heart; to cut wood with it is to rebuke those acting wickedly; which sometimes, when things are done carelessly, when the fall into vainglory in that same accepted knowledge is not avoided, the iron is lost in the water, because from careless work understanding is made foolish. Which understanding we know is given precisely so that it may be restored before the eyes of the Giver through good action. Whence rightly he who had lost the iron cried out: Alas, alas, alas, my Lord, and I had borrowed this very thing." Eucherius has the same in the same words, and nearly so does Rupert.

Anagogically, Bede: Just as Elisha brought the iron submerged in the waters back to the handle, so Christ recalled His body, submerged in the waters of passion and death, back to life. He will do the same for us in the general resurrection of all. For our body, like iron, is hard, heavy, cold, rusty, and prone to fall into the abyss; but Christ will insert into this iron the contrary gifts of the glorified body, and will, as it were, ignite it, that it may be bright, agile, light, subtle, impassible, glorious.



Verse 12: One of His Servants Said

12. And one of his servants said. Abulensis thinks this was Naaman, whom Elisha had cured of leprosy; but it seems incredible that Naaman would have betrayed Elisha, who had been so beneficial to him, to the king, as Abulensis himself admits at the beginning of chapter 8.

ELISHA THE PROPHET WHO IS IN ISRAEL REVEALS TO THE KING OF ISRAEL ALL THE WORDS THAT YOU SPEAK IN YOUR PRIVATE CHAMBER. For the spirit of prophecy consists in knowing secrets, absent and remote things, as well as in predicting the future. For both require the same power, namely divine help and revelation.



Verse 16: Do Not Fear: More Are With Us Than With Them

16. DO NOT FEAR: FOR THERE ARE MORE WITH US THAN WITH THEM. "More," namely Angels, who fight for God and His saints like innumerable and most powerful heavenly armies, on account of which He is called "God of Sabaoth, that is, of armies," according to Psalm 33: "The Angel of the Lord shall encamp (in Hebrew חנה chone, that is, shall set up camp) around those who fear Him." Thus of Jacob fleeing Esau it is said, Genesis 32:1: "And the Angels of God met him, and when he had seen them, he said: These are the camps of God." Thus the Angels fought for Moses and the Hebrews against the camp of Pharaoh in the Red Sea, Exodus 14. Whence St. Ambrose, sermon 4 On Elisha: "The divine fear, he says, drives out from us the terror of the enemy. And these are our weapons, with which the Savior has equipped us: prayer, mercy, and fasting. For fasting protects better than a wall; mercy frees more easily than plunder; prayer wounds more distantly than an arrow. For an arrow only strikes the adversary who is close at hand, but prayer wounds an enemy even at a greater distance." And shortly after: "Wonderful thing! Holiness deserves more defenders from heaven than wickedness has brought attackers on earth." He adds the reason: "For one must know that adversaries are conquered more by merits than by military force, and are overcome not so much by valor as by holiness; just as Elisha overcame his enemies not by arms, but conquered them by prayer."



Verse 17: The Lord Opened the Eyes of the Servant

17. AND THE LORD OPENED THE EYES OF THE SERVANT. "It is not surprising, says St. Ambrose, in his sermon On Elisha, if prayer opened eyes to see the armies; it is not surprising, I say, if he inserts new eyes who deserves new auxiliaries. Or why should he not produce the keenness of vision who had marshalled the armies of Angels? Why, I say, should he not wipe away with his prayer the dullness of the eyes, who by his merits had penetrated the darkness of clouds? Necessarily therefore St. Elisha by this deed gave security to his fearful servant, to whom he had already restored clarity."

AND BEHOLD, THE MOUNTAIN WAS FULL OF HORSES AND FIERY CHARIOTS, SURROUNDING ELISHA. The Angels formed these horses and chariots in the appearance of fire from the air, clouds, and rays of the sun, fittingly transparent to display the color of fire, in order to represent to Elisha their heavenly nature and fiery swiftness, strength, force, and efficacy, as they had represented to Elijah at his rapture. For Elisha was the successor and heir of Elijah's spirit; in him therefore that divine promise was fulfilled: "I will be to him, says the Lord, a wall of fire round about, and I will be the glory in the midst thereof," Zechariah 2:5. See what was said there.

St. Ambrose gives the reason, sermon 2 On Elisha: "What wonder, he says, if he deserves help from heaven whose mind is always in heaven, as the Apostle says: But our conversation is in heaven. Therefore if our conversation is in heaven, the conversation of the heavenly ones can also be with us, that is, that we who live the life, rightly deserve the fellowship of Angels. There is therefore among those who live holy lives a certain kinship, union, and fellowship among themselves, and it matters not whether they remain in heaven or on earth; whether their appearance is angelic or human, provided the same life or holiness is in them. For way of life connects those whom the element separates, and although they are divided by different bodies, they are joined by the same actions. And therefore it happens that saints, clinging to one another by a certain fellowship, do not depart from each other, and now Angels come to earth, now men are translated to heavenly things, and those whose life is common, with better progress, begin to have even the elements of living in common."



Verse 18: Strike This People With Blindness

18. STRIKE, I BESEECH YOU, THIS PEOPLE WITH BLINDNESS. The Septuagint has aorasia, that is, non-seeing, so that seeing they might not see, nor take notice. Hence the Syrians struck by this saw Elisha and the city, but did not recognize or notice them. With a similar blindness and non-seeing the citizens of Sodom were struck when they invaded Lot's house, Genesis 19. Hear St. Ambrose, in his sermon On Elisha: "Then therefore Elisha prayed, and struck the whole hostile army with blindness. It is not surprising if he brought blindness upon the adversaries, who had bestowed clarity upon his servant; and if he takes away sight from the enemies, who grants vision to his minister. Where are those who say that human arms can do more than the prayers of the saints? Behold, one prayer of Elisha wounded the whole army, and by the merits of the prophet the entire number of enemies was captured."

by the merits of the prophet the entire number of enemies was captured. What bands of kings, what throng of soldiers ever achieved such a victory, that they so overthrew the enemies that none of them fell? This is the true, this the bloodless victory, where the adversary is so conquered that none of the conquerors is harmed."



Verse 19: This Is Not the Way, Nor the City

19. AND ELISHA SAID TO THEM: THIS IS NOT THE WAY, NOR IS THIS THE CITY. Abulensis thinks Elisha here told an officious lie. For the Syrians saw the city of Dothan in which, or near which, Elisha whom they were seeking was then living: but Elisha seems to deny this by saying: "Nor is this the city" which you seek. Lyra excuses Elisha, saying he spoke not of the city of Dothan, where he was then living, but of Samaria where he had his house and fixed his residence, as is clear from verse 32. For Elisha does not here respond to the questions of the Syrians, since they had asked nothing, but to their intention, as if to say: You are seeking Elisha, O Syrians! Come with me, I will show you the way to Samaria, where he dwells, and there I will show him to you and cause you to recognize him whom you now indeed have before you, but whom, struck with non-seeing, you do not recognize. For he did not wish to be recognized by them in Dothan, but in Samaria, so that he might lead them to the king and entertain them at a feast. In these words therefore there was no lie, but only a concealment of the truth, which is lawful and often necessary; for if he had revealed the truth and said: "I am Elisha whom you seek," he could not have handed them over to the king of Israel, nor shown his power over them as well as his beneficence. And if the Syrians asked Elisha: Which is the way to Dothan, where Elisha is? as some think, and Elisha's response suggests, Elisha was not bound to respond to the intention of his enemies, but to his own, namely that this was not Samaria his homeland, where they would recognize Elisha whom they were seeking, as I have said.



Verse 22: You Shall Not Strike Them

22. YOU SHALL NOT STRIKE THEM, that is, you shall not kill the Syrians whom I have brought to you: "For if they are killed, says Theodoret, the greatness of the miracle will not be known; but if they return to him who sent them, he too will learn the power of our God."

BUT SET BREAD AND WATER BEFORE THEM, THAT THEY MAY EAT AND DRINK. Elisha did not want the Syrians, although enemies, to be killed by the king of Israel, but to be treated kindly and generously, so that he might overcome them with charity and make friends out of enemies, so that henceforth they would not invade or plunder the land of Israel; which they did, conquered by Elisha, both by his power and more by his love. See St. Chrysostom (or whoever the author is: for the elegance of style suggests he was a Latin, not a Greek writer), homily On Elisha and the Detection of the Syrians' Ambush, tome 1, where among other things he says of the Syrians: "They marvel and are astounded that for them, instead of death, sustenance is prepared; instead of destruction, food; a banquet instead of punishment." And further: "The most holy prophet then becomes glorious among his own, and more glorious among foreigners. He displays to his own signs of virtues, and to foreigners he displays causes for glory. He first taught that enemies should be cherished, he first taught that enemies should be spared, he taught that banquets should be set before adversaries instead of punishment." Then he teaches that Elisha was a type of Christ; whence he adds: "O Lord Christ, prefigured both as new in old examples and as old in new ones! Most holy Elisha closes sight and opens it; he makes blind and illumines; he takes away vision and bestows it; he takes it from pursuers and gives it to followers: he makes strangers blind, and makes those enclosed in the city see. Those who had come to capture the prophet are blinded; and those who had already been captured receive their sight. The truth of both is fulfilled, so that both a figure of Christ and an example of the future people might be shown; so that from strangers they might become His own, from enemies friends, and from foes His own people. Elisha dismisses these armies to their own: he dismisses, I say, as many preachers as he had enemies, as many reporters of virtues as there were men among the enemy." Finally he concludes, saying: what was lacking at that time was afterwards completed through the Apostles at Pentecost and thereafter, as Scripture says, Psalm 18: "Their sound has gone forth into all the earth, and their words unto the ends of the world."



Verse 23: The Raiders of Syria Came No More Into Israel

23. AND THE RAIDERS OF SYRIA CAME NO MORE INTO ISRAEL, that is, during Elisha's lifetime, or for a long time; for that they came again afterwards is clear from what follows. This was the fruit of Elisha's kindness toward the Syrian raiders, as I have already said. So St. Chrysostom, homily 1 On Elisha.



Verse 25: An Ass's Head Was Sold for Eighty Pieces of Silver

25. UNTIL AN ASS'S HEAD WAS SOLD FOR EIGHTY PIECES OF SILVER, that is, 80 shekels, namely 80 Brabantine florins, or 80 francs. For a piece of silver was a shekel, although some think it was only half a shekel, and thus 80 pieces of silver would be 40 francs. Some understand by "head of an ass" the whole ass, as a synecdoche, in which the head signifies the whole body or animal, as when we say: What does that person's head want, or that insane head? That is, that person. More simply, others understand only the head of the ass; for this argues that the famine was enormous, and an ass has a large head in proportion to its body compared to other animals. Thus when Hannibal besieged Casilinum, a single mouse was sold for two hundred denarii, as Valerius Maximus attests, book 7, chapter 6.

AND A QUARTER OF A KAB OF DOVE'S DUNG FOR FIVE PIECES OF SILVER. A kab or choenix was the measure of a day's sustenance, containing four pounds and five ounces, as I said at the end of the Pentateuch: a quarter of a kab therefore was a pound and an ounce, about thirteen ounces. Lyra, Hugh, and Dionysius by "dung" understand grains of wheat, which are found in the crop or stomach of doves. But others simply take dung as it sounds. Whence Josephus and Theodoret hold that this dove dung served as salt; for it has a sharp and caustic power, as Galen attests. More plainly, others hold that dove dung served as food, both because it is made from grains and other purer foods, and because it is moister and consists of more wholesome substances; whence it is edible for humans. Pliny adds, book 29, chapter 6, that dove dung in vinegar is effective for curing fistulas, white spots, and scars, and book 30, chapter 4, for soothing throat roughness and dripping. Moreover, it renders purer the pearls which are celebrated against cardiac and melancholic complaints, and by whose innate dryness the excess humors of bodies are consumed. For so writes Franciscus Ruaeus in his book On Gems, chapter 13. Near the Vosges in Lorraine there is a mountain, a stream rich in pearls; but they are not very splendid: yet it is remarkable that what is lacking in them by their natural formation is repaired by doves; which having swallowed them, return them at last purer along with their droppings, says Serarius, himself a Lorrainer.



Verse 27: The Lord Does Not Save You

27. HE SAID: THE LORD DOES NOT SAVE YOU; WHENCE CAN I SAVE YOU? FROM THE THRESHING FLOOR OR FROM THE WINEPRESS? That is, as Vatablus translates: Since the Lord does not bring you help, whence could I bring you help? From the granary or from the winepress? As if to say: Since the Lord has sent this famine upon the whole city, unless He Himself helps you in it, I cannot help you: because I have no grain in the granary, nor wine in the winepress, as if to say: I myself lack bread and wine for sustenance. Whence the Chaldean translates: unless the Lord saves you, whence shall I save you? Hence also the Royal edition in the Vulgate reads thus: No, may the Lord save you, as if to say: Not I, but the Lord save you and feed you, because I do not have food to give you.

Otherwise Josephus, Abulensis, and Sanchez: The king, they say, angered by the famine and by the importunate petition of the woman, responded indignantly: "May God not save you," as if to say: May God afflict you. Thus the pagans when angry, cursing, used to say: "May the gods destroy you! May the gods do you harm!" Whence Vatablus also translates thus: May you perish! Why do you seek food from me, when you know I lack all food?



Verse 29: We Cooked My Son, and Ate Him

29. SO WE COOKED MY SON, AND ATE HIM. This was a barbarous feast which extreme famine extorted from a mother, so that, forgetting herself as a mother, she became the slayer and devourer of her son. A similar thing happened at the siege of Jerusalem under Titus, as Josephus attests; and in these recent years, when Sweden was devastating Germany, many, driven by famine, devoured human flesh. God permitted the Samaritans to be driven to these extremes, first, to punish their schism and idolatry; secondly, so that His deliverance of them might be more illustrious, as well as the prophecy of Elisha who promised it. Thus God permits men sometimes to reach the very threshold of death, so that they may invoke God more fervently, and God, hearing them, may receive greater thanksgiving and praise from them. Wherefore in naturally desperate situations one must hope most in God, who is accustomed to help in such cases according to the saying: "God from the machine." Hear St. Augustine, sermon 211 On the Seasons: "She turned into food the one whom God had fashioned for consolation. But after they had come to the funereal feast, one woman exhorts the other: Receive, she says, receive, wretched mother, into your bowels the son recently begotten from your bowels; be the tomb of your child, be the inn of his body; be, so to speak, his monument; let the eaten infant return within you for a little while, who through famine could no longer live; let the womb now receive eaten him whom the birth had brought forth alive; let the dead one seek again the dwelling whence he had recently come forth alive."



Verse 30: All the People Saw the Sackcloth

30. AND ALL THE PEOPLE SAW THE SACKCLOTH WHICH THE KING WORE NEXT TO HIS FLESH UNDERNEATH. This king, although impious and an idolater, judged that God should be appeased with penance and sackcloth: he was therefore more pious than our heretics, who caring for their skin, reject hairshirts, and attribute them to superstition. See here how ancient the use of sackcloth in penance is. Thus the king of Nineveh with his whole people clothed himself in sackcloth and sat in ashes, Jonah 3:6. And thus by doing penance he escaped the destruction threatened by God through Jonah. Thus the Arian king put on a hairshirt, and with it and prayers appeased God, as Salvian attests, book 7. Moreover, the use of sackcloth is far more ancient: for the first person recorded as using it is the Patriarch Jacob, hearing that his son Joseph had been devoured by a beast, Genesis chapter 37, verse 34, where I have said much about the use of sackcloth.



Verse 31: May God Do This to Me

31. AND THE KING SAID: MAY GOD DO THIS TO ME, AND ADD MORE, IF THE HEAD OF ELISHA THE SON OF SHAPHAT SHALL STAND UPON HIM TODAY, as if to say: Today I will cut off Elisha's head, because he persuaded us to endure this siege in Samaria, promising God's help in lifting it, while in it we suffer extreme famine and are in despair: for without him we would have come to terms in time with the king of Syria besieging us, and thus would have escaped this famine, which Elisha sees and ignores, and does not strive to avert with his prayers. So Theodoret.



Verse 32: This Son of a Murderer Has Sent to Cut Off My Head

32. DO YOU KNOW THAT THIS SON OF A MURDERER HAS SENT (namely Joram king of Israel, who is the "son" of Ahab the "murderer," for Ahab killed Naboth) TO CUT OFF MY HEAD, as if to say: Joram takes after and imitates his father; for just as his father Ahab killed Naboth, so he wishes to kill me, just as he himself killed his six brothers, as is said in 2 Chronicles 21:3 and following.

SEE THEREFORE, WHEN THE MESSENGER COMES, SHUT THE DOOR, AND DO NOT LET HIM ENTER. FOR BEHOLD, THE SOUND OF HIS MASTER'S FEET IS BEHIND HIM, as if to say: The king himself immediately follows the messenger he sent to kill me, repenting of his command and revoking it. So Josephus, as if to say: Do not fear to resist the king's messenger, because the king will immediately recall him; for he follows him so quickly that one can hear the sound of his hurrying feet. From this it is clear that Elisha had persuaded the king not to surrender Samaria to the Syrians, but to hope for help and support from the Lord. This king was Joram the son of Ahab, who succeeded him; for his deeds are described here up to chapter 8, verse 24, where his death is narrated. Therefore Joram in a precipitate rage had sent a messenger to kill Elisha; but when the anger shortly subsided, he came to himself and repented; wherefore fearing

lest the messenger should kill Elisha, as he had ordered, he immediately followed after the messenger, hastening to prevent the killing. For he knew that Elisha was a prophet, a holy man and benefactor of Samaria, and he had often experienced his oracles to be faithful and most true: so that about this matter also, about lifting the siege I mean, he could scarcely doubt. So explicitly Josephus, Theodoret, and Abulensis.




Ecclesiasticus XLIX



Table of Contents


	Synopsis of the Chapter


	Vulgate Text: Ecclesiasticus 49:1-19


	Encomium of Josiah.


	Encomium of Jeremiah.


	Encomium of Ezekiel.


	Encomium of the Twelve Prophets.


	Encomium of Zerubbabel, Jesus the son of Josedec, and Nehemiah.


	Three Compared Encomia: First, Joseph Compared With Enoch; Second, Shem Compared With Seth; Third, Adam Compared With all Other Men.







Synopsis of the Chapter

Josiah is praised up to verse 9. Then Jeremiah, Ezekiel, and the twelve minor prophets up to verse 13. Then Zerubbabel, Jesus the son of Josedec, and Nehemiah up to verse 16. Then to the end of the chapter Sirach returns to the earlier and more ancient fathers, and recounts the praises of Enoch, Joseph, Seth, Shem, and Adam, and compares them with one another.



Vulgate Text: Ecclesiasticus 49:1-19

1. The memorial of Josiah is like the composition of a fragrance made by the work of a perfumer. 2. In every mouth his memory shall be made sweet as honey, and as music at a banquet of wine. 3. He was directed by God for the repentance of the nation, and he took away the abominations of impiety. 4. And he directed his heart to the Lord, and in the days of sinners he strengthened piety. 5. Except David, and Hezekiah, and Josiah, all committed sin: 6. for the kings of Judah forsook the law of the Most High, and despised the fear of God. 7. For they gave their kingdom to others, and their glory to a foreign nation. 8. They set fire to the chosen city of holiness, and made its ways desolate, by the hand of Jeremiah. 9. For they mistreated him who was consecrated a Prophet from his mother's womb, to overthrow, and to pluck up, and to destroy, and again to build, and to renew. 10. Ezekiel, who saw the vision of glory, which was shown to him upon the chariot of the Cherubim. 11. For he made mention of the enemies under rain, to do good to those who showed right ways. 12. And may the bones of the twelve Prophets spring up from their place: for they strengthened Jacob, and redeemed themselves by firm faith. 13. How shall we magnify Zerubbabel? For he also was as a signet on the right hand; 14. so also Jesus the son of Josedec? who in their days built the house, and raised up the holy temple to the Lord, prepared for everlasting glory. 15. And Nehemiah in the memory of long time, who raised up for us our fallen walls, and set up the gates and bars, who rebuilt our houses. 16. No one was born upon the earth like Enoch: for he also was taken up from the earth. 17. Nor was any man born like Joseph, the prince of his brethren, the support of the nation, the governor of his brethren, the establishment of the people: 18. and his bones were visited, and after death they prophesied. 19. Seth and Shem obtained glory among men, and above every soul in the origin of Adam.



Encomium of Josiah.

1. The memorial of Josiah is like the composition of a fragrance, made by the work of a perfumer. — So the Latin, Roman, and Greek text corrected at Rome. Less correctly, therefore, for "facta" the Complutensian reads "facto" or "confecto"; and others, "facti." Again for "opus" the Greek now has ergo, that is, "by the work." See Francisco Lucas, in his Notes here.

The Roman Greek text clearly has thus: The memorial of Josiah in the composition of incense, made by the work of an ointment-maker; Vatablus: Like the mixture of a fragrance prepared by the art of an ointment-maker is the memorial of Josiah; the Syriac: The name of Josiah is like a censer of incense (another codex has "of incenses") mixed with a multitude of spices; others: The memorial of Josiah is like a composition of incense prepared by the work of a perfumer. The sense therefore is, that is to say, The memorial

of Josiah is like a composition of fragrant substances (by which, that is, fragrant materials are mixed together and compounded in a suitable proportion, so as to produce something mixed, highly fragrant, and most sweetly redolent), "made," that is, prepared, as "the work of a perfumer," that is, the memorial of Josiah is most sweet and pleasing both to God and to the Angels, and to men, especially to the Jews. For just as a perfumer, or spice-maker, from a suitable blending and compounding of spices, produces a certain compound wonderfully fragrant; so likewise the memorial of Josiah, composed and blended from his various virtues and illustrious deeds, produces his fame wonderfully fragrant, sweet, and delightful to all posterity. He alludes to the incense (for in Greek, instead of "odoris" it is "thymiamatos") which was compounded from a blending of four spices, or fragrant substances, namely from stacte, onyx-shell, galbanum, and frankincense, Exodus 30:34; for thus the memorial and fame of a holy and pious man, such as Josiah was, is forged from many virtues, especially the four represented by the same number of spices just mentioned; for stacte represents mortification, onyx-shell represents chastity, galbanum represents charity, and frankincense represents religion and prayer. Hence in Apocalypse 5:8, St. John saw 24 elders having "golden bowls full" of fragrant substances, which are the prayers of the Saints. See what was said on Exodus 30:34.

Wherefore the Arabic translates: The name of Josiah is like a censer, in which there is of every good fumigation, which, that is, exhales every sweet-smelling smoke.

First, therefore, just as incense was compounded not from one spice, but from many; so the glory of Josiah's virtue, his memorial and fame, was forged and compounded not from one virtue, but from many, and especially from the four already mentioned. Whence St. Gregory, book 1, Moralia, chapter 39: We compose incense from spices, he says, when on the altar of good work we are fragrant with the multiplicity of virtues. And Philo, in the book On Dreams: Just as, he says, sweet-smelling fragrances fill those nearby; so the neighbors and those bordering on the wise man, from his breath spreading itself most widely, become better. Thus the young maidens, that is, the more tender souls, having perceived the fragrance of the bridegroom's virtues, enticed they cry out: We will run after you in the odor of your ointments, Song of Songs 1:3.

Second, just as spices had to be mixed together in a suitable measure to make incense; so also virtues must be compounded together in a suitable proportion, to produce something beautiful and fragrant; for one kind of virtue, for example magnificence, humility, almsgiving, obedience, befits a subject, another a superior, another a common person, another a prince; one befits a layman, another a priest, another a religious, etc.

Third, the incense especially denotes the piety of Josiah regarding the worship of God, and the promotion of sacred things; for he himself removed the soothsayers, magicians, priests, sacrifices, altars, and temples of idols erected by Solomon, Ahaz, Manasseh, and Jeroboam, and in their place established the true priests of God, and sacred rites, and the true

incense he restored. Read his holy deeds concerning this matter throughout the whole of chapter 23 of 4 Kings. Josiah therefore was the destroyer of all superstition and of idolatry entrenched for three centuries, and the restorer of the ancestral and true religion. Wherefore the name, virtue, and piety of Josiah were foretold by God through a Prophet three hundred years before his birth, at the beginning of the idolatry introduced by Jeroboam, 3 Kings chapter 13:1: And behold, he says, a man of God came from Judah by the word of the Lord to Bethel, while Jeroboam was standing at the altar and burning incense. And he cried out against the altar by the word of the Lord, and said: O altar, altar, thus says the Lord: Behold, a son shall be born to the house of David, Josiah by name, and he shall sacrifice upon you the priests of the high places, who now burn incense upon you, and he shall burn the bones of men upon you. This prophecy about himself Josiah fulfilled after three hundred years, when, as is said in 4 Kings 23:15: Moreover also the altar that was in Bethel, and the high place which Jeroboam had made, etc., he destroyed and burned; and verse 20: And he slew all the priests of the high places who were there, upon the altars; and he burned human bones — of the priests who in the time of Jeroboam had sacrificed to idols on those altars. Wherefore verse 25 adds: There was no king like him before him, who returned to the Lord with all his heart, and with all his soul, and with all his strength, according to the whole law of Moses: nor after him did there arise one like him.

Therefore he was fittingly called by God "Josiah," and this name was foretold by Him three centuries before him, and set against the beginning of Jeroboam's idolatry; for "Josiah," or as the Hebrews pronounce it, "Josiahu," signifies all these his deeds already mentioned; for "Josiah," first, in Hebrew is said as if "scai ia," that is, a gift, or offering of God; or as if "es ia," that is, the fire of God, or the burning Lord; because burning with zeal for God, he consumed idols and idolaters with fire. Whence the author of the Opus Imperfectum, attributed to St. Chrysostom, homily 1 on Matthew, on those words: And Amon begot Josiah. Josiah, he says, is interpreted, where is the offering to the Lord? or the salvation of the Lord, etc. And the Providence of God, according to what Josiah was to be, arranged that the name be imposed on him, where is the offering of the Lord. For he offered such a sacrifice to the Lord God as none of the kings either before or after him offered. And he himself was a victim to God, according to what the Apostle commands, Romans 12: That you present your bodies a living sacrifice, holy, pleasing to God. And he himself was the salvation of his people in his time. And shortly after: The third is Josiah, whose name was prophesied before he was born; these three are: Samson, Josiah, John. For the names of these three were foretold and imposed by God before they were born.

Second, "Josiah" in Hebrew is the same as "iesca ia," that is, the salvation of the Lord, as the author of the Opus Imperfectum just said, and thus Josiah is as if the same as

Jesus; for he was an express type of Him, as I shall presently show.

Third, "Josiah" can be said as if "ies ia," that is, existing of the Lord or the Lord's; because, full of God, he vindicated His honor and restored His worship. So Pagninus in the Interpretation of Hebrew Names.

Fourth, "Josiah" is the same, says Pagninus in the same place, as the ceasing of the Lord, or the rest of the Lord, or the Lord shall rest, or my rest is the Lord; because he himself caused the wrath of God against the idolaters to cease, and God rested in him as in His temple, and he in turn rested in God. Finally he himself brought it about that God should rest, restored by right of return, in Israel, Jerusalem, and the temple.

More genuinely, "Josiah" is the same as "iaas ia," that is, he renounced (for thus the Septuagint and our Translator render it, Ecclesiastes 2:20), he abdicated, he dismissed — the Lord, namely, dismissed idols and worshippers of idols. For this God did through Josiah.

Allegorically, Josiah is Jesus Christ, who, inflamed with the fire of charity and zeal, made Himself a victim to God for the salvation of men on the altar of the cross. Wherefore the memory of the life and passion of Christ is most fragrant and most sweet to all Christians, especially to Religious and those devoted to holy perfection, whose constant thought is of Jesus Christ; and therefore Jesus is to them like a fragrant ointment compounded and blended from various aromatic species, namely from humility, obedience, poverty, patience, fortitude, charity, and the other eminent virtues, which strengthens the mind for the battle against spiritual enemies, and wonderfully delights the sense of interior smell. For, as St. Bernard says, on the Song of Songs, sermon 15, on the words: Your name is oil poured out: the name of "Jesus," if it is named and invoked, "restores the exhausted senses, strengthens the virtues, invigorates good and honest habits, and nourishes chaste affections." And further on: "Nothing so restrains the impulse of anger, calms the swelling of pride, heals the wound of envy; it checks the flow of luxury, extinguishes the flame of lust, tempers the thirst of avarice, and puts to flight the itch of all indecency; for when I name Jesus, I set before myself a man meek and humble of heart, kind, sober, chaste, merciful, and conspicuous for every honesty and holiness, and at the same time God Almighty Himself, who both heals me by His example and strengthens me by His aid. All these things sound in me at once, when Jesus sounds forth. I take therefore examples from the man, and help from the mighty one; the one as a perfumer provides the spices; the other as that by which I sharpen them, and I make a confection which no physician could make the like of. This is the electuary you have, O my soul, stored up in the little vessel of this word which is Jesus; salutary indeed, and which may never be found ineffective against any plague of yours. It is always in your bosom, always in your hand; so that all your senses and actions may be directed toward Jesus."

Song of Songs 8. The same author in the Formula of the Honest Life at the beginning: Let Jesus, he says, always be in your heart, and let the image of the Crucified never depart from your soul. Let Him be your food and drink, your sweetness and consolation, your honey and your desire, your reading and your meditation, your prayer and your contemplation, your life, death, and resurrection. Wherefore spiritual men who strive always to have God present, and to dwell constantly in the presence of God, begin to form for themselves this presence of God in the incarnate God, namely in Jesus Christ; for it is easier to conceive Him and impress Him upon the imagination, than God Himself who is pure spirit. See our Alvarus de Paz, in the treatise On Perfect Contemplation, book 5, part 1, apparatus 2, chapter 7.

Tropologically, Josiah is any holy man and zealot for the divine honor, who mixes and compounds for himself a heap of virtues, like incense, which delights all and attracts them to imitate him: whose memorial and glory therefore is spread far and wide and endures forever; and especially such is he who routs and eradicates heresy and impiety, and who is the restorer of ancestral religion and piety, such men as God has raised up in every age. Such were St. Athanasius, St. Augustine, St. Basil, St. Jerome, St. Anthony, St. Benedict, St. Bernard, St. Dominic, St. Francis, and recently our St. Ignatius. And among kings and princes: Constantine, Theodosius, Charlemagne, Jagiello, Casimir, St. Louis, and the modern orthodox Emperors, Kings, and Dukes.

To this purpose serves a similar saying of one of the Seventy-two Interpreters of Sacred Scripture, found in Aristeas, in volume 7 of the Library of the Holy Fathers. For Ptolemy Philadelphus, proposing to each of the Seventy-two Interpreters of Sacred Scripture individual ethical questions, proposed to the fourth this one: How may a king and judge attain a good reputation? To which he replied: If, he said, you show yourself fair to all by reason, and do nothing proudly, and do nothing beyond the strength of your power against offenders. And you will attain this if you look to the disposition of God, who fulfills the wishes of the worthy, but to sinners either through dreams or through events demonstrates what is harmful to them; and He does not strike men according to their sins, nor according to the greatness of His strength, but using gentleness He corrects rightly.

Note: "Memorial," first, can be taken here simply as remembrance, that is to say, The remembrance of Josiah is most sweet and most pleasing; second, "memorial" can be taken as fame and glory, by metalepsis: for the memorial of Josiah was glorious. So in chapter 46:14, it is said: The memorial, that is, the fame and glory of the Judges of Israel, shall be in blessing; and chapter 39:13: The memorial, that is, the glory of him (the wise man) shall not depart. Whence, explaining, he adds: And his name shall be sought from generation to gener-

ation. And Psalm 111:6: The just shall be in everlasting remembrance. Hence "memorial" by metonymy signifies a monument erected for the memory and glory. Likewise a feast day instituted for the memory of a Saint, or of some glorious event, according to Psalm 144:7: They shall pour forth the memory of the abundance of your sweetness. Thus the feast days of Martyrs are called by Cyprian, and thence in the Martyrologies, Memorials of the Martyrs; for St. Cyprian orders these days to be noted down, recalled, and celebrated, book 3, epistle 7: When, he says, the moment of death is added to the confession, the glory of the Martyr is consummated. Finally, note down also the days on which they depart, so that we may celebrate their commemorations among the memorials of the Martyrs (although Tertullian writes and indicates to me the days on which our blessed brethren in prison pass to immortality by the departure of a glorious death), and let oblations and sacrifices be celebrated here by us in commemoration of them, which with God's protection we shall soon celebrate with you. These days are called Memorials, because as they recurred annually, they recalled and proclaimed the heroic words, deeds, torments, constancy, and victory of the Martyrs. Whence the same Cyprian, book 4, epistle 5: In the servant of God, he says, the glory of wounds produced victory, the memory of scars preserves glory. Nor is this title of glories new or crude in Celerinus, because his Celerina was already long since crowned with martyrdom, etc.; while they prostrate the devil by the confession of Christ, they merited palms from the Lord and crowns by their illustrious passion. We always, as you remember, offer sacrifices for them, whenever we celebrate with annual commemoration the passions and days of the Martyrs. For they celebrate over the memorials, that is, over the tombs and monuments of the Martyrs. And from this began the origin of writing Martyrologies; and the first, as far as I know, who wrote a Martyrology was Eusebius of Caesarea, who lived shortly after St. Cyprian; for they wished the memory of the Martyrs to exist in the Martyrologies, both for their glory,

and for the example of posterity. For this same reason Sirach here weaves a catalogue, and as it were a Martyrology of Josiah and the Saints of the Old Testament.

2. In every mouth his memory shall be made sweet as honey (in Greek glykanthesesai, that is, it shall grow sweet, it shall be sweet), and as music at a banquet of wine. — The Syriac: Like honey to the palate, sweet is his memory; and like a song over the drinking of wine; Vatablus: In every mouth sweet in the manner of honey, and as music at a sumptuous banquet of wine, that is to say, To every mouth that narrates the pious and holy deeds of Josiah, his commemoration will be sweet like honey, and like music. He explains the sweet and pleasing memorial of Josiah through three things, which wonderfully delight the three primary senses, namely through incense and fumigation, which delights the sense of smell as well as sight; through honey and wine, which delights taste; through music, which feeds and soothes the hearing. Just as therefore honey with its wonderful sweetness sweetens the palate, and music at a sumptuous banquet carries away the hearing: so

the commemoration of Josiah wonderfully delights the mouth and mind of the one commemorating, so that he seems to himself to be eating honey; and the ears of the listener, so that he seems to himself to be hearing the sweetest harmony at a banquet, in which just as the palate is fed with food and wine, so the ears are fed with musical harmony. Where indirectly and tacitly he likens the sweetness of Josiah's memorial not only to music, but also to a fragrant and delicate banquet and wine. That this truly happened is clear from 2 Paralipomenon 35:24 (to which Sirach here alludes), where concerning the dead Josiah it is said: All Judah and Jerusalem mourned for him; Jeremiah especially: whose singers, both men and women, to the present day, repeat lamentations over Josiah; and it has become as it were a law in Israel, so that concerning these things, as about a customary matter celebrated by everyone's mouth, it is said: Behold, it is written in the Lamentations. These lamentations of Jeremiah were songs composed by Jeremiah in praise of the deeds of Josiah, which were worn on everyone's lips, and were sung with the sweetest and most pleasing remembrance, fame, and glory of him. Wherefore these lamentations were different from the Lamentations (Threni) of Jeremiah, as I showed in that place.

Moreover, he fittingly compares the memorial of Josiah to honey, because, just as honey preserves bodies from putrefaction: so also memory preserves a name and fame from corruption. So Pliny, book 22, chapter 24: The nature of honey, he says, is such that it does not allow bodies to putrefy, with a pleasant flavor and not harsh, unlike the nature of salt. Whence the Babylonians embalmed the bodies of the dead with honey, so that they might remain incorrupt. Hear Statius, book 3 of the Silvae:

Lead him also to the Emathian shades, where the warlike founder of the city, drenched in Hyblaean nectar, endures.

Hear also Corippus on the younger Emperor Justin embalming his uncle's body:

They burn Sabaean frankincense, pour fragrant honey into placed bowls, and balms with odorous juice. A hundred other kinds and wondrous ointments are brought, preserving the sacred body for eternal time.

The same teaches Columella, book 2, Xenophon, book 5 of Greek Affairs, and Scaliger, exercise 119, who teaches that grafts soaked in honey are preserved for a long time, and can easily be transferred. The memorial of Josiah therefore is like honey in the mouth, because it is preserved by the speech of all as if by honey, when all follow him with fragrant remembrance and honored praise, and do not allow his fame and name to die or be corrupted, according to Psalm 111:7: The just shall be in everlasting remembrance, he shall not fear an evil report; namely, wisdom and justice are like honey, preserving the wise and just man in the memory of men, lest he decay and perish, according to Proverbs 24:13: Eat honey, my son, because it is good, etc.: so also the doctrine of wisdom for your soul: which when you have found, you shall have hope in the end, and your hope shall not perish. And Proverbs 10:7: The memory of the just is with praises (the Sep-

tuagint has, in praises), and the name of the wicked shall rot. Finally, to this purpose serves that passage from Iphigenia, in Euripides, in the Taurians:

And the liquid of the mountain-ravaging bee's
Flowery drops I shall pour upon your pyre.

For the ancients used to pour honey upon the pyre on which they burned the bodies of deceased parents or friends, to indicate by this how pleasing and sweet their conversation in life had been to them, and how their memory and recollection would endure after death; for this alone survives among men, and lives on after death.

Allegorically, Josiah is Jesus Christ, whose birth, passion, resurrection, etc., are a most pleasing memorial among the faithful and the saints, so that, as St. Bernard says, "Jesus is honey in the mouth, melody in the ear, jubilation in the heart." For just as honey is sweetest to the mouth, so the mouth of a pious man, when from the abundance of his heart he speaks of his Jesus, seems as it were to taste and pour forth honey; just as St. Francis, whenever he pronounced the name of Jesus, was each time suffused with an inmost sweetness, so that he seemed to himself to be licking honey. Again, the naming and commemoration of Jesus is to a pious man like music at a banquet of wine; because it gives joy and gladness to the hearing, so much so that the humbled bones exult, that is, the virtues, which are the bones of the soul, watered by this memory, flourish again, and having cast off all tepidity, grow fervent in holy work. So our Alvarez, in the place just cited.

Tropologically, Josiah is any faithful and holy person, especially a zealot and restorer of religion and piety, whose memorial is sweet to disciples and posterity, like honey, like wine, like delicacies, like music.

Wherefore St. Chrysostom wisely, in homily 30 on Genesis, teaches that memory and fame are not acquired by magnificent buildings, columns, and inscriptions, but by heroic virtues, and especially by charity and almsgiving; for those are vain and perishable, these are true and stable: again, these are holy and heavenly, those are often connected with crime, more often with vanity; wherefore through those, not so much praise as reproach is obtained: Therefore, says St. Chrysostom, this is not to attain a memorial, but to be disgraced, and to sharpen the tongues of onlookers for accusation. But if you altogether love an eternal memorial, I will show you the way by which you can always be celebrated, and which will give you confidence in the future age. In this manner therefore you will be able to be commemorated and celebrated daily and extolled with praises, and after this life, if you distribute this money into the hands of the poor, leaving behind stones, and splendid buildings, and country houses, and baths. This is an immortal memorial, this memorial procures for you innumerable treasures, this memorial alleviates the burden of sins, this procures for you great confidence with God. Consider, I beseech you, these words also which each one will say: Behold this merciful and kind man, this gentle one, this sweet one, this one so lavish a dispens-

er. For he distributed, it says, he gave to the poor, his justice remains forever. And a little further on: In one day he distributed his riches, and his justice remains forever, and he makes his memorial immortal. Have you seen a memorial that extends itself into every age? Have you seen a memorial full of great and ineffable goods? Let us strive to leave a memorial of ourselves by such a building. Not to have built with stones not only cannot profit us at all, but will continually and loudly defame us. And we depart from here carrying the sins acquired from there, and we leave the building here; indeed we do not even attain a cold and useless memorial, but rather we are disfigured with reproaches, and the name immediately passes to another. For this is how things are, that they pass from this person to another, and from that one again to another. And today indeed the house was called this man's, tomorrow or another day it will soon be called another's. He then adds the example of Tabitha, whose almsgiving all celebrated after her death, Acts 9:39, and finally concludes: If you seek a memorial, if you love true glory, imitate this, build such houses, do not spend your resources on inanimate things; but with those who are of the same kind, practice mercy. This is a memorial worthy of praise, this brings great profit.

3. He was directed by God for the repentance of the nation, and he took away the abominations of impiety. — That is to say, Josiah was destined, chosen, and directed by God for the conversion of the Jewish nation. Whence he himself removed the abominable idols of the impious, the high places, the groves, sorceries, incantations, and even the brothels of the effeminate, that is, of male prostitutes: which is an abominable sin, and therefore mute, not to be named out of execration; see 4 Kings 23:24. All of which things impiety had suggest-

ed to impious kings and men to erect and worship.

For "in poenitentiam" the Greek has epistrophe, that is, conversion, namely that he might convert the Jews from idolatry to the worship of the true God, from impiety to piety, from luxury to chastity, etc., which conversion happens through repentance. For "est directus divinitus," the Greek now has only kateuthynthe: which first the Complutensians and the Romans translate word for word, "he was directed"; second, others translate actively, "he acted rightly"; which follows from the first: for he who is directed by God, surely conducts himself rightly. Whence Vatablus translates: He used dexterity in reforming the people, and removed the abominable impieties. For great dexterity is needed to remove abuses and entrenched crimes, especially those common and practiced by the entire people. Whence St. Augustine, epistle 64 to Aurelius, and it is found in distinction 44, chapter 6, Comessationes, teaches that reveling and drunkenness

which in Africa used to be practiced by the people at the feasts of the Martyrs, should not be removed violently, but gently and with dexterity: Therefore not harshly, he says, as far as I judge, not roughly, not in an imperious manner are these things removed, more by teaching than by commanding, more

by admonishing than by threatening; for this is how one must deal with a multitude of sinners. Severity, however, is to be exercised against the sins of the few. And if we threaten anything, let it be done with sorrow, threatening from the Scriptures the future vengeance, lest we ourselves be feared in our own power, but rather God be feared in our speech.

Thus the spiritual men, or those nearest to the spiritual, will first be moved, by whose authority and by the gentlest indeed, but most pressing admonitions, the rest of the multitude may be broken. Wherefore Henry IV, the late King of France, wisely used to say that a nascent heresy should be repressed by force, and like a newborn fire should be smothered with water and crushed with iron; but when growing and spreading, by counsel

it should be dispersed; and when finally complete and established, it should be overcome by embrace, that is, by love, benevolence, and beneficence you should win heretics to yourself, and thus gradually lead them from heresy to the true faith; lest, if you wish to accomplish this by violence, you stir up everyone against you, and create danger for yourself and the kingdom.

Moreover the Syriac goes another way: Because, it says, he was hidden from temptations, and took away the works of error, and handed over his heart to God; another codex has: He no longer did the works of his youth, and he handed over his heart to God.

4. And he directed (in Greek kateuthyne, that is, he directed) his heart (his own heart) to the Lord, and in the days of sinners (anomon, that is, of wicked and impious men) he strengthened piety. — In Greek variousin, which others translate, he firmly held piety. Our Translator renders it better and more forcefully as "he strengthened": because Josiah not only held piety in himself, but also impressed the true and pious worship of God upon all others with the great efficacy and strength of his spirit and soul, by confirming the pious in it, by attracting the impious to it, and by converting them through rewards and punishments alike. Whence Vatablus translates: He established piety in the times of the impious; the Syriac, he made truth. Hence Josiah celebrated a solemn and public Passover, such as had never been celebrated before since the times of the Judges, as is said in 4 Kings chapter 23:22. He also restored to their former vigor the neglected or collapsed offices of the priests and Levites, 2 Paralipomenon 35:1. Note: The first hemistich indicates the cause of the second. For the reason why Josiah strengthened piety is that he directed his heart to God, loving and worshipping Him with all his heart, and with all his soul, and with all his strength, 4 Kings 23:23. For he who loves and worships God with his whole heart, surely puts on zeal for His worship, so as to overthrow everything contrary to it, and to strive with all his

might to lead and convert all to the same worship.

Moreover, a great strength of piety and religion is situated in the piety of kings: for since they wield great authority and power, they are able to restore and strengthen collapsed religion, if they effectively and vigorously wish to do so, as is evident in Constantine the Great, Theodosius, Charlemagne, St. Louis, and the other pious kings.

5. Except David, and Hezekiah, and Josiah, all (the kings of Judah) committed sin. — In Greek, plemmeleian eplemellesan, that is, they committed an offense; the Syriac, they corrupted; Vatablus, they treacherously fell away. For by "sin" he means not just any sin (for David too sinned by homicide and adultery), but par excellence idolatry and superstition. For this is the sin of sins, which brings all other sins with it; for the idolater is an apostate, who treacherously defects from God to an idol, that is, to the devil. He means therefore the sin of idolatry, either practiced or not entirely removed.

You will say: King Asa and Jehoshaphat too were worshippers of the true God and haters of idols. I reply: that is true, but nevertheless each of them sinned with a sin closely related to and connected with idolatry. For neither Asa nor Jehoshaphat removed the high places, namely the temples and altars erected on mountains and elevated places, which God had forbidden, 3 Kings 15:14, and 3 Kings 22:44. Moreover, he formed friendships and marriages with the idolatrous kings of Israel, Ahab, Ahaziah, and Jehoram, and thus indirectly fostered and strengthened their idolatry: for which reason he was once and again sharply rebuked by a Prophet sent by God, 2 Paralipomenon chapter 19:2: You give help to the impious, he said, and you are joined in friendship with those who hate the Lord, and therefore you deserved the wrath of the Lord: but good works have been found in you, because you removed the groves, etc. And chapter 20:37: And Eliezer prophesied, etc., to Jehoshaphat saying: Because you had a covenant with Ahaziah, the Lord has destroyed your works, and the ships were broken, and they could not sail to Tarshish.

Let Christian kings and princes note this passage, and learn that it is not sufficient that they themselves be orthodox and pious, but moreover God requires of them that they eradicate heretics and heresy as far as they can, and make all their subjects orthodox and worshippers of the true faith and religion: for if Asa and Jehoshaphat, pious kings, are said to have committed the great, indeed the greatest, sin of idolatry, because they either did not remove the high places, or were allied and married with idolaters; surely those will be considered guilty of the same sin who tolerate heretics and heresy, indeed allow it to creep in and spread, and who rashly enter into covenants with them against the Church and the princes of the Church: for this is to foster heretics and favor heresy, but to oppress the faith and the faithful, indeed to make war on them: for heresy is idolatry. For a heretic fashions his heresy as an idol, and proposes it to others for worship, that is, truly and properly, a heretic fashions and worships not the true God, but a fictitious and false one. For he who says that God does not have a Son, as the Arians taught; or that He is not three in Persons, as the Sabellians taught; or that He is not of free will, as the moderns teach; or falsely attributes anything else to Him; surely worships not the true God, who is, but another God, who

does not exist; and therefore he worships a false deity, and an idol fabricated by himself; for the true God has a Son, is three in Persons, is of free will, etc. Therefore a God lacking a Son, three Persons, free will, etc., is surely not true, but fictitious and false, and therefore diabolical and an idol. See what was said on the epistle of St. Jude, verse 8, and 2 Peter 2:10.

The same thing the Philosophers also saw and decreed. Plato, in book 2 of the Republic, establishes religion and the true worship of God as the base and foundation of the commonwealth. The first care, he says, in every well-constituted commonwealth should be for true religion. And in book 7: In that commonwealth which wishes to be happy, the magistrates are to be instructed in the knowledge of the true God and the true good from their earliest infancy. He adds the reason: Ignorance of the true God and the true good is the source and origin of innumerable calamities, both private and public, and of the worst counsels in the commonwealth; and this he demonstrates throughout the entire remaining book. The same author, in book 2 of the Laws: The prince, he says, should impress upon his subjects that no external things are useful or pleasant without virtue, piety toward God, and justice. And in book 4: True religion is the support of the commonwealth, and therefore the chief care of the commonwealth should be to establish it. And in book 10: True religion is the basis of the commonwealth, and therefore all impiety must be punished.

6. For the kings of Judah forsook the law of the Most High, and despised the fear of God. — So the Roman text. He gives the reason why all the kings of Judah except David, Hezekiah, and Josiah committed the sin of idolatry, either by practicing and sanctioning it, or by permitting it; because, he says, all of them either partly or entirely forsook the law of God, and despised the fear, that is, the reverence, worship, and religion of God. In Greek it reads: For the kings of Judah forsook the law of the Most High, they fell away; Vatablus, the kings of Judah revolted. Entirely this was done by Ahaz, Manasseh, and others who erected idols; partly by those who did not remove the high places. Whence of Solomon, Asa, Jehoshaphat, Joash, Amaziah, and Azariah, kings otherwise pious, it is said in the book of Kings, and this blemish is cast upon their praises: Nevertheless the high places he did not remove. And yet most of these high places were erected not for idols, but for the true God: but because God had forbidden them on account of the danger of idolatry, the kings are blamed because they permitted them and did not remove them.

7. For they gave their kingdom to others, and their glory to a foreign nation. — The word "for" proves what preceded, that is to say, That the kings of Judah forsook

the law and fear of the Lord, is evident from the effect. For "they gave," that is, by their impiety they merited, and were the cause that their glorious kingdom was given to foreigners, namely to the Assyrians and Babylonians. For "they gave," our Translator reads with the Greeks, the Romans, and Dozza in the plural; but the Complutensian reads in the singular edoke, that is, he gave, namely God, angered by the crimes of the kings of Judah. Again for "kingdom" the Greek has keras, that is, horn, that is, strength, power, kingdom. For the strength of beasts, by which they attack and subdue others and rule over them, is situated in their horns. Whence some from the Greek translate thus: For they gave their horn to others, and their glory to a foreign nation. By "glory" are signified not only wealth, honor, magnificence, but also the majesty of the temple, of the sacred rites, of the pontiffs, of the oracles, of the Prophets, of the teachers, etc. For all these things the Chaldeans destroyed or profaned. The Syriac: They gave their might (glory and strength) to others, and their honor to a foreign nation.



Encomium of Jeremiah.

8. They burned (namely others, or the foreign nation that preceded) the chosen city of holiness, and made its ways desolate, by the hand of Jeremiah. — That is to say, The impious kings of Judah by their impiety merited that others, namely a foreign nation, that is, the Chaldeans, should burn the capital of their kingdom, namely Jerusalem, the faithful and holy city, chosen by God, that in it He might erect a temple in which to dwell, and that its streets, once so frequented, should be devastated by the Chaldeans, and become empty of inhabitants and dwellers and desolate: "By the hand of Jeremiah," that is, as had been prophesied and threatened through Jeremiah, or according to the prophecy of Jeremiah, as Vatablus translates. It is a Hebraism: for "hand," which is the instrument of all works, hence among the Hebrews signifies the instrumental cause, and means the same as "through": "By the hand" therefore "of Jeremiah" means the same as through the work and mouth of Jeremiah, or prophesied through Jeremiah, that is to say, According to the prophecy of Jeremiah. The Syriac: They uprooted (demolished) the holy city, they made desolate (or corroded) its ruins in the days of Jeremiah.

9. For they mistreated him who was consecrated a Prophet from his mother's womb, to overthrow, and to pluck up, and to destroy, and again to build, and to renew. — In Greek: For they vexed him, although from the womb he had been consecrated a prophet to uproot and to do harm, and to destroy, and likewise to build, and to plant, that is to say, The cause why Jerusalem was burned and laid waste by the Chaldeans was its crimes, and especially the sacrilegious impiety exercised against the Prophet Jeremiah, sent by God for its salvation, namely that the kings Jeconiah and Zedekiah at Jerusalem, and the leaders of the people, mistreated Jeremiah, imprisoned him, and plunged him into a pit, surely to die there, had not Ebed-melech the eunuch freed him, Jeremiah 38:7; him, I say, who from the womb was destined by God and as it were consecrated a Prophet, to foretell with certainty that these nations would be overthrown, uprooted from their seats, torn out and dispersed; but again to be restored and renewed. For all these infinitives — to overthrow, to pluck up, to destroy, to build, to renew — signify not a real action, but a mental or rather verbal one, and mean the same as

to foretell that nations were to be overthrown, uprooted, destroyed, built up, and renewed. For when Prophets prophesy something future, they are so certain and efficacious, and it so certainly comes to pass, as if they were actually accomplishing and performing it with their own hands. He cites Jeremiah 1:5: Before I formed you in the womb, I knew you; and before you came forth from the womb, I sanctified you, and I appointed you a Prophet among the nations. And verse 10: Behold I have set you this day over nations, and over kingdoms, to root up, and to pull down, and to scatter, and to destroy, and to build, and to plant. See what I annotated in that passage.



Encomium of Ezekiel.

10. Ezekiel, who saw the vision of glory (of God), which He showed him upon the chariot of the Cherubim. — "Ezekiel," understand, is that noble Prophet, who prophesied after Jeremiah, indeed along with Jeremiah. Whence Vatablus translates: Moreover or but there is Ezekiel, who saw the vision of glory. Or, as Jansenius says, this verse depends on verse 12, and is completed there, that is to say, Ezekiel, that is, of Ezekiel (for Ezekiel in Greek as in Hebrew is indeclinable, and therefore of any case), who saw the vision of glory, etc., and may the bones of the twelve prophets spring up from their place, for which the Complutensian has: Let the memory be

in blessings, that is to say, May the memory of Ezekiel and the twelve Prophets be blessed.

Moreover the chariot of the Cherubim was a symbol of the providence and vengeance of God, by which, as if seated armed upon a war chariot, He is borne against the impious, as against His enemies, and defeats and crushes them. See what I said about this chariot on Ezekiel 1, where I explained it at length, both literally, and allegorically, tropologically, and anagogically.

11. For he made mention of the enemies under rain, to do good to those who showed right ways. — The word "for" gives the reason why the memory of Ezekiel is blessed and celebrated. Again he explains the chariot of the Cherubim, namely, as I said, that by this chariot is signified the providence of God, by which He punishes the impious; but to the pious He is beneficent. Whence the Zurich translation: Under the image of rain he remembered the enemies, (that is, under the allegory of rain he foretold evils to the enemies of God, as Vatablus explains), and raised up those who walk rightly, that is to say, Ezekiel remembered the vengeance of God, namely that God, the avenger of the impious, rains down His plagues upon them, thunders, and flashes like a rain resounding with thunder and lightning, and a tempest rushing down from above. He also remembered the beneficence which God shows to the penitent, who namely correct their evil ways, that is, their actions, and make them right; for to these Ezekiel promised life, both present and eternal, as is evident from Ezekiel chapter 18:22, and chapter 33:16 and 19. He alludes to, indeed cites, Ezekiel chapter 13, where he threatens the impious Jews with the vengeance of God under the image of rain. And chapter 38:22, where he threatens Gog and Magog, leaders of the Antichrist, with rains, hailstones, thunders, and lightnings; for truly God will

hurl these against the impious at the end of the world, as St. John teaches, Apocalypse 16:21: And great hail, he says, like a talent came down from heaven upon men. See what was said in both places. To this is added that St. Epiphanius and Dorotheus, in the Life of Ezekiel, relate that he performed many portents and miracles, especially in waters and rivers.

For agathynnai, that is, to do good, others read katorthesei, that is, to direct; the Complutensian has kai katorthosi, that is, and he directed; whence the Syriac translates: And also concerning Job he said (Ezekiel, chapter 14:14), that all his ways were of justice (straight and just). Where note that the Syriac seems to have translated this from the Hebrew, not from the Greek: for instead of "oieb," that is, enemies, he read with different vowel points "iob," Job.



Encomium of the Twelve Prophets.

12. And may the bones of the twelve Prophets spring up from their place: for they strengthened (in Greek parekalesan, that is, they consoled) Jacob, and redeemed themselves by firm faith. — In Greek elytrosanto autous en pistei elpidos, that is, they freed them (our Translator takes autous for eautous, that is, themselves) in the faith of hope, that is, through faith, by which they firmly hoped that what they prophesied would come to pass, they freed the Jacobites, that is, the Jews, from their evils, so that even if they were not freed in reality, they were certainly already freed in hope and faith, according to

that saying of Paul: In hope we are saved. So Jansenius. Whence Vatablus translates: May the bones also of the twelve Prophets come to life again from their places, and may their memory be favorable and blessed. For each one consoled Jacob, and preserved him with faithful hope. Our Translator, for "faith of hope," renders "faith of virtue"; because the faith of hope, that is, which firmly hopes for the future of what God promises and foretells through the Prophets, is the faith of virtue, that is, a faith that is strong, powerful, and efficacious. The sense therefore of our Latin version is, that is to say, May the memory of the bones and tomb, and consequently of the twelve Prophets themselves, be always green, pleasing, and flourishing; may their name and fame endure with their tombs and monuments, so that the deceased may seem to come back to life and live more than when they actually lived: so much does their praise, honor, and glory extend to posterity, indeed endure forever, that whenever posterity gazes upon their bones and tombs, they may so often renew and celebrate the glorious memory of their virtues and oracles, and proclaim them worthy, whose bones may rise among the Patriarchs and Apostles to heavenly glory in the universal resurrection of mankind. It is a metalepsis: for "bones" are put for the tomb, the tomb for the buried, namely for the very Prophets themselves; that is, the contained is put for the container; and "to spring up" means the same as always to flourish and bloom. He adds the reason: For they strengthened Jacob in the faith and piety of the one true God and of the Messiah, whom they foretold would come: they strengthened, I say, both by prophesying, and by their merits and prayers, obtaining the strength and help of God for the people,

obtaining it: And they redeemed themselves by firm faith, namely by a faith not of just any kind, but most strong and most powerful; or by the faith of virtue, that is, by a most strenuous and efficacious fidelity: "they redeemed," that is, they freed, and preserved themselves immune from all fault, punishment, and calumny; because they faithfully and constantly proclaimed and prophesied nothing except what God revealed to them. For with a similar phrase he said of Joshua and the other Judges of Israel in chapter 46:13: And the Judges whose heart was not corrupted: who did not turn away from the Lord, that their memory may be in blessing, and their bones may spring up from their place, that is, as he explains by adding: And their name may remain forever, enduring to their children, the glory of holy men.

Therefore these bones of the Prophets still spring up, and will spring up until the end of the world, while they themselves through their monuments and oracles continually preach and will preach to Christians, Jews, and all nations the coming of the Messiah, and His faith, morals, spirit, and every virtue and holiness. Whence the Syriac: May the twelve prophets also (be praised), may their bones be radiant beneath themselves; because they healed Israel, and caused those who are to be freed to have confidence.



Encomium of Zerubbabel, Jesus the son of Josedec, and Nehemiah.

13. How shall we magnify (in Greek megalynomen, that is, we shall magnify, namely worthily according to his merits; Vatablus, how greatly shall we extol) Zerubbabel? For he also was as a signet (the Syriac, a seal, or signet ring) on the right hand. — Jansenius and others add "Israel," but the Latin, Roman, and all the Greek texts delete the same, since Zerubbabel was a signet on the hand of God, not of Israel; unless you say with Jansenius that "Israel" is in the dative case, that is to say, Zerubbabel was the seal of God for sealing Israel. Sirach cites Haggai 2:24: In that day, says the Lord of hosts, I will take you, O Zerubbabel, etc., and I will set you as a signet, because I have chosen you. For "signaculum," in Hebrew it is chotam, that is, a signet ring, that is to say, I, God, love you, O Zerubbabel, and closely embrace you, just as a signet ring is usually loved, embraced, and guarded by the one who wears it on his hand. See what was said on Haggai 2:24, where I expounded this seal at length, both literally concerning Zerubbabel, and allegorically concerning Christ. After the twelve Prophets he celebrates Zerubbabel the prince, and Jesus the pontiff, who were the leaders of the people

returning from Babylon, and rebuilt the temple of God that had been burned by the Chaldeans.

14. So also Jesus the son of Josedec? Who (Jesus and Zerubbabel) in their days (the Syriac, in their poverty) built the house (for God, namely the temple, as follows), and raised up the holy temple to the Lord, prepared for everlasting glory. — For this second temple built by Jesus

and Zerubbabel endured forever, as long as the Synagogue and the commonwealth of the Jews endured, that is, until its destruction by Titus and Vespasian. Again in this temple Christ the Lord was presented, taught, preached, performed miracles, and finally founded His Church, whose glory will endure forever for all eternity. He alludes to Haggai 2:8: The desired of all nations shall come, and I will fill this house with glory, etc. The glory of this latter house shall be greater than of the former, says the Lord of hosts. See what was said there. Concerning this Jesus I said more on Zechariah 3:1 and following.

For "templum" he reads with the Complutensians, Vatablus, and others naon, for which the Roman reads laon, that is, the people; but the sense comes to the same thing: for the people become holy from the holy temple, namely when they rebuild, frequent, and worship in it, and in it learn and fulfill the law of God: and both of these things Jesus and Zerubbabel accomplished.

15. And Nehemiah in the memory of long time (understand, let him be), who raised up for us our walls (of Jerusalem, destroyed by the Chaldeans) that were fallen, and set up the gates and bars, who rebuilt our houses. — That is to say, Among the heroes to be counted is also Nehemiah, worthy of eternal memory; for he himself, having obtained permission from Artaxerxes king of Persia, in the 20th year of his reign, rebuilt Jerusalem destroyed by Nebuchadnezzar, both as to gates and walls, and as to private houses. For by his command, order, and distribution, each private person built houses in the city. See Nehemiah chapter 2 and following. The Complutensian Greek and Vatablus have: Among the elect furthermore, Nehemiah is of much, or, as the Complutensian has, of lasting memory, who raised up for us our collapsed walls, and established gates with bars and the eikopeda, that is, plots and foundations of our houses; the Complutensian, only raised up; Vatablus, built beneath. For this reason he was fittingly called in Hebrew Nehemiah, that is, the consoler is the Lord, or consoled by the Lord, says Rabanus. The Syriac: May the memory of Nehemiah be multiplied, because he raised up our ruins, and restored our overthrown things, and made our gates and our bars.



Three Compared Encomia: First, Joseph Compared With Enoch; Second, Shem Compared With Seth; Third, Adam Compared With all Other Men.

16, 17, and 18. No one was born upon the earth like Enoch: for he also was taken up from the earth. Nor was any man born like Joseph, the prince of his brethren, the support of the nation, the governor of his brethren, the establishment of the people: and his bones were visited, and after death they prophesied. — The Syriac obscurely translates: Few have been created upon the earth like Enoch, and no mother has given birth like Joseph, and also his body was gathered in peace. Sirach here concludes the encomia of the fathers whom Scripture mentions (for he omits Judah, Jonathan, Simon, and the other

Maccabees, celebrated for so many victories, because these followed after him and belonged to a later age) by way of recapitulation. Therefore returning to the earliest, he counts several eminent ones among them whom he had passed over, and compares them with one another. Wherefore just as he began with Enoch, so he ends with the same, because he compares with him Joseph, whom he had passed over. For that there is here a comparison of Joseph with Enoch is clear from the phrase, "nor like Joseph," as the Roman text has, and from the Greek which in verse 2 has oude os Ioseph egennethe aner, that is, "nor was any man born or made like Joseph," which he had likewise said of Enoch in the preceding verse: for Sirach, in the manner of the ancients, delights in comparisons in these ethical maxims of his, as we have often seen up to now; for those were the elegances of that age. In a similar way Plutarch wrote the Parallel Lives of illustrious men; for he compares Greeks with Romans, each with his like. Thus he compares Theseus with Romulus, Hannibal with Scipio Africanus, Alexander the Great with Julius Caesar, Demosthenes with Cicero, Agesilaus with Pompey, Themistocles with Camillus, Aristides with Cato, Pyrrhus with Gaius Marius, Pericles with Fabius Maximus, Lycurgus with Numa Pompilius, Solon with Publicola, Lysander with Sulla, etc.

The sense therefore is, that is to say, Just as in the first age of the world before the flood, no one was like Enoch in virtue and piety; for he walked with God, and therefore was taken up into paradise, so that at the end of the world he might lead nations away from the Antichrist and convert them to Christ: so likewise in the later age after the flood no one was like Joseph, "who was born a man," in Greek aner, that is, a man, because from boyhood he displayed manly wisdom, modesty, gravity, and virtue. Again, "he was born a man" so as to become "the prince of his brethren," as well as of the Egyptians; for to this he was destined by God from boyhood; whence still a boy when he was sixteen years old, he prophesied through prophetic dreams, Genesis 37.

Therefore first, just as Enoch was raised up to paradise, so Joseph was raised up to the rulership of Egypt.

Second, just as Enoch wonderfully pleased God by his piety, so also did Joseph.

Third, just as Enoch gave salvation to the nations of his age, and will give it even more at the end of the world by word and example: so likewise Joseph gave salvation to the Egyptians and Hebrews; both temporal, by feeding them in the famine; and spiritual, by imbuing them with the true knowledge and worship of God, according to Psalm 104:21: He (Pharaoh) made him (Joseph) lord of his house, and prince of all his possessions, that he might instruct his princes as himself, and teach his elders wisdom.

Fourth, just as Enoch was the Nazarite of his age, because separated from the conversation of men he walked with God, so also Joseph was a Nazarite among his brothers, Genesis 49:26. Here "Enoch" in Hebrew means the same as "dedication," because he was wholly dedicated to God: so also Joseph.

Fifth, just as Enoch was a Prophet, so also was Joseph. Whence "Joseph" in Hebrew means the same as "added," or "increased," namely by the gift of prophecy; although his mother Rachel named him "Joseph" because, having previously been barren, she was now increased by this son, Genesis 30:24.

Sixth, just as Enoch on account of his separation and holiness suffered much from the men of his age, who were most impious, and will suffer still more from the Antichrist and his followers, and will even be killed by him and crowned with martyrdom: so likewise Joseph suffered much from his brothers and from the Egyptians in prison. Whence the Arabic translates: There was lacking (there was not) among men one who was like Enoch: and there was not born of women one like Joseph, in the excellence of his patience. For Joseph was admirable in many things, but especially in patience and chastity. Hear St. Zeno of Verona, sermon On Chastity: Joseph, he says, a Hebrew youth, distinguished in birth, more distinguished in beauty, most distinguished in the probity of his character, was among the sons of Jacob younger in age, but greater in spirit; whom his master's wife had begun to love worse than his brothers hated him. And after some further remarks: O how much is chastity to be admired, which does not wish to be praised in any way other than by being guarded, content with the good of conscience alone! You are happy in virgins, strong in widows, faithful in spouses, pure in priests, glorious in Martyrs, radiant in angels, queen among men. You are the honor of bodies, you the treasure of souls, you the sacrifice dear to God, the legitimate temple of God, the sanctuary of modesty.

He alludes to Genesis 49:22, where Moses, recounting the praises of Joseph, among other things says: His bow sat upon the strong, etc., from thence came forth the shepherd, the stone of Israel. The shepherd, that is, as Sirach here explains, the prince of his brethren, and the ruler of Egypt: The stone of Israel, that is, the establishment of the people; for he himself nourished and established all his brothers, the sons of Israel or Jacob, with their families in Egypt. Moreover the phrase "governor of his brethren, establishment of the people" seems to have been inserted here from another version. For "governor of the brethren" is the same as what preceded, "prince of the brethren," and "establishment of the people" is the same as what preceded, "support of the nation."

Finally, "his (Joseph's) bones were visited," that is, they were cared for; for Moses took care, Exodus 13:19, when leading the Hebrews out of Egypt, that the bones of Joseph should likewise be carried out to the promised land, as Joseph had requested and foretold when dying, Genesis 50:23. I assigned the reasons in that place. The Complutensian Greek adds apo kyriou, that is, they were visited (Vatablus, preserved) by the Lord; whence some translate: The Lord visited, or regarded, his bones. For he alludes to the words and oracle of Joseph, who at death uttered this prophecy like a swan song: God will visit you: carry my bones with you from this place, Genesis 50:24.

Hence, "and the bones of Joseph after death prophesied," that is, the prophecy which Joseph while living had uttered concerning the departure of the Hebrews from Egypt together with his bones, this prophecy his bones confirmed after 144 years (for that many years passed from Joseph's death until the departure of the Hebrews from Egypt). For when the bones of Joseph were being carried from Egypt to the promised land with and through the camp of the Hebrews; by this very fact they tacitly testified, and spoke with a mute voice, that his former prophecy about this departure with his bones had been and was true, and they sealed and confirmed it as if with the affixed seal of a certain fulfillment. It is a catachresis; for "to prophesy" here means the same as to confirm a prophecy. See what was said on chapter 48, verse 14.

Palacius takes it differently: I believe, he says, that the bones of Joseph prophesied, because God worked some miracle through them, by raising some dead person to life, or by healing someone who was sick; for thus he said that the dead body of Elisha prophesied, because it recalled a dead man to life, chapter 48, verse 14.

Moreover Joannes Alba, in the Electa chapter 98, by hypallage, which inverts and transposes the words of a sentence, explains it thus: The bones of Joseph were visited, and after death they prophesied, that is, Joseph while living prophesied about them (namely his brothers), who were to be visited by God after his death, and about his bones, namely that they were to be carried to the land of Canaan. For Joseph's bones are not narrated to have been visited, but to have been carried out, and it was his brothers who were visited, Genesis 50, nor did the bones prophesy, but Joseph about his bones. A similar phrase is in Acts 1:18: He (Judas the traitor of Christ) possessed a field from the price of iniquity; meaning, from the price of iniquity the field was possessed, or bought. And Acts 8: In His humility His judgment was taken away, meaning, Christ was taken away or removed from the earth, He died by the humility of judgment, or by a humble judgment, that is, by a vile punishment, or by the shameful and infamous death of the cross. But the sense given at the beginning, as simpler, is also more genuine and more forceful.

19. Seth and Shem obtained glory among men (of virtue and authority, says the Gloss); and above every soul in the origin of Adam. — The Syriac: Seth and Shem and Enos were created among men, and above all these Adam. This is the second comparison, by which Shem is compared with Seth in glory. For first, just as Seth from the beginning of the world was the first father of the pious line of the pious who descended from him, set against Cain, who was the parent of the impious; whence the sons of Seth are called the sons of God; but the daughters of Cain are called the daughters of men, Genesis 6:2; so after the flood when the world was renewed, Shem was the father of the pious line of the Patriarchs, namely Abraham, Isaac, Jacob, etc., from whom Christ was born; set against Ham, from whom descended the Canaanites and the other unfaithful and impious. Whence St. Augustine, book 15 of the City of God, chapter 17: Since therefore, he says, he (Adam) was the father of both kinds, that is,

both the one whose line pertains to the earthly, and the one whose line pertains to the heavenly city; when Abel was killed, and in his slaying a wonderful mystery was commended, there came to be two fathers of the respective kinds, Cain and Seth: in whose children, of these two cities, the judgments began to appear more clearly among the race of mortals, etc.

Second, just as the name Shem alludes in its letters to the name Seth, so also its etymology alludes: for "Shem" in Hebrew means the same as "name," fame, that is to say, Named, famous, celebrated for wisdom and virtue, and especially for the reverence of God and of his father Noah, by which he covered his father's nakedness in his drunkenness, which Ham mocked, Genesis 9:22 and 23. But "Seth" means the same as "placed," substituted, namely for the pious Abel, whom Cain had killed, according to Genesis 4:25: And he called his name Seth, saying: God has placed for me another seed in place of Abel, whom Cain killed; that is, so that through Seth in his posterity the stock and name of Adam might be propagated and celebrated. Hence St. Epiphanius, heresy 34, interprets Seth as anastasis, that is, exchange, because he was exchanged and substituted for Abel.

Third, both Shem and Seth were types of the resurrection; for just as through Seth, Abel slain by Cain, and his virtue and piety, as it were came back to life and rose again: so likewise through Shem the world came back to life, and the human race, submerged and nearly extinguished by the flood. Whence St. Augustine, book 15 of the City of God, chapter 17: Seth, he says, is interpreted as resurrection, because in Seth Abel was restored, and seemed as it were to have risen again. And chapter 18: And to Seth, he says, a son was born, and he called his name Enos. This man hoped to invoke the name of the Lord God, namely the attestation of truth cries out. In hope therefore man lives, the son of the resurrection lives in hope, as long as the city of God, which is born from the faith of the resurrection of Christ, sojourns here. For from those two men, Abel, who is interpreted as mourning; and his brother Seth, who is interpreted as resurrection, the death of Christ and His life from the dead is prefigured. From which faith the city of God is born here, that is, the man who hoped to invoke the name of the Lord God, for in hope we are saved, says the Apostle; but the hope that is seen is not hope, Romans 5: For what one sees, why does he hope for it? But if we hope for what we do not see, we wait for it with patience. And St. Chrysostom, homily 21 on Genesis: God, he says, has raised up for me another seed in place of Abel, whom Cain killed. See how obscurely by this word he here shows the beginnings of the resurrection. He was saying, that is to say, For the one who fell, He raised up this one for me. But because it was not yet the time of the resurrection, He did not raise up the fallen one, but another in his place.

Fourth, so great was the holiness of Seth that by the faithful he was called God, says Suidas: Shem was similar; whence he merited to be blessed by his father Noah above Ham and Japheth, Genesis 9, and was considered worthy and chosen by God, that from him Christ, God and man, should be begotten. Hence the Hebrews think that Shem was

the same person as Melchizedek, whose holiness is celebrated by Moses, Genesis 14, and by Paul, Hebrews 7. For Shem lived up to the times of Melchizedek and Abraham; although it is more truly the case that Shem was not Melchizedek, as I showed in the places already cited. To this is added that St. Cyril interprets "Shem" as perfection. Certainly Shem was a man perfect in holiness as well as in wisdom.

Finally both Shem and Seth were fathers of the sons of God; and just as Seth was the father and prince of the Church before the flood, so Shem was after the flood.

Allegorically, both Shem and Seth represent Christ, the Father of Saints of both the present and future age, Isaiah 9:6. For Christ is Seth, that is, placed and founded by God, to be the cornerstone of the Church, according to Isaiah 28:16: Behold I will lay in the foundations of Zion a stone, a tried stone, a cornerstone, a precious stone, founded in the foundation. The same Christ is Shem, that is, name, because on account of His humility and passion God the Father gave Him a name which is above every name, that at the name of Jesus every knee should bow, of those in heaven, on earth, and under the earth, Philippians 2:9. So the Gloss.

Moreover these things said about Seth are confirmed by Josephus, who writes thus about him, book 1 of the Antiquities, chapter 3: He, raised by his father, when he had reached that age at which he could discern what is right, devoted himself entirely to the pursuit of virtue; and since he himself had become a most excellent man, he also left behind grandchildren like himself. Who, since they were all endowed with a good disposition, and inhabited their homeland without sedition, spent their lives in perpetual happiness, and devised the science of the stars and the knowledge of heavenly things.

Again our Raderus, in his Notes on the Alexandrian Chronicle, number 5, reports from a fragment of a certain Chronicle from the Palatine library, that Seth in the 40th year of his age was suddenly snatched away by an angel, and for a space of 40 days was not seen, and during that time divinely learned that his sons would sin, and that the world would be flooded with water, and that all except a few would perish; that also the author of salvation, Christ, would come, and that he had set these things forth to his parents. And in that encounter with the angel he was surrounded by a heavenly splendor, which he retained for the rest of his life: which things, although Raderus fears they may have been excerpted from the books of the Sethian heretics,

who reported that Seth was snatched away, as Epiphanius relates; others nevertheless think they are plausible: for the Sethian heretics considered Seth to be Christ, on the grounds that God had deposited in Seth all kinds of virtue and purity, which befits no one but Christ. See Epiphanius, heresy 39: but that Palatine codex says nothing of the kind.

And above every soul in the origin of Adam. — Supply and repeat, "he obtained glory," that is to say, Adam the first man and first-formed, excels every man in origin and beginning; for he was the first of all to be created by God, and in turn he himself begot all other men whatsoever who have been, are, and will be. This therefore is the glory of Adam, that among men he was the first immediately created by God, and consequently that he is the origin and beginning of all men. The Arabic here, as also often elsewhere, diverges from the Greek and Latin: for it has thus: Moreover Seth and Enos among the first men of God Most High (whom God Most High created), our father Adam praised him (Seth, for Adam did not see Shem).

In three things therefore Adam is compared with and preferred above all other men: first, in creation, namely that from the origin of the world he before all was created by God; second, in origin, that he himself is the origin and parent of all others; third, in dominion, that he as Patriarch, indeed as the vicar of God, presided over and ruled not only his sons and posterity, but also the other animals and the whole world, as a king. Whence the Greek has, kai epi pan zoon en te ktisei Adam, that is, and above every animal, or every living thing in the creation of Adam; Vatablus: In the nature of things Adam among all living creatures, although in the Complutensian the word zoon is absent.

Wherefore Philo, in the book On the Creation of the World, calls Adam a citizen of the world. Whence St. Basil, epistle 1 to Maximus the Philosopher, calls him kosmopolites, that is, a citizen of the world; and Nazianzen, oration 23 in praise of Heron (who is the same as Maximus of St. Basil) calls him a citizen of the whole world. Indeed Diogenes the Cynic, when asked what country he was from, replied that he was kosmopoliten, that is, a citizen of the world. The same thing Cicero relates of Socrates, Tusculan Disputations 5, namely:

Every soil is a fatherland to the brave, as the sea is to fish.







Doxology of God the Leader and Ruler, from the Deeds and Epitome of Numbers




Great is the Lord, and exceedingly to be praised: in the city of our God, in His holy mountain.


How beautiful are your tabernacles, O Jacob, and your tents, O Israel! Like wooded valleys, like gardens beside flowing rivers, like tabernacles which the Lord has pitched, like cedars near the waters.


These are the camps of God: these are the multitudes of Judah, these the thousands of Israel and Levi.


God led them out of Egypt: whose strength is like that of the rhinoceros.


Through them He will scatter the nations, even to the ends of the earth: and He will crush their bones.


He lay down and slept like a lion, and like a lioness: who shall rouse Him?


The Lord was his leader: and the shout of a king's victory was in him.


How beloved are Your tabernacles, O Lord of hosts! My soul longs and faints for the courts of the Lord.


Where twelve thousand were numbered and sealed, from each tribe of Israel, who were clothed in white robes, and palms were in their hands.


Who washed their robes, and made them white in the blood of the Lamb.


Therefore they are before the throne of God, and serve Him day and night in His temple: and the Lamb will lead them to the fountains of the waters of life.


How beautiful are His Nazirites! Whiter than snow, more radiant than milk, more ruddy than ancient ivory, more beautiful than sapphire.


You led forth, O Lord, Your people: like sheep, by the hand of Moses and Aaron.


You were for him a covering of cloud by day: and a light of stars by night.


Let them confess to the Lord His mercies: and His wonders to the children of men.


Who led His people through the desert for forty years: for His mercy endures forever.


Their garments were not worn out: there was none feeble among their tribes.


They set out from Sinai in battle array, with trumpets sounding, through their encampments.





Arise, O Lord, and let Your enemies be scattered: and let those who hate You flee before Your face.


You gave them bread from heaven: containing in itself every delight, and the sweetness of every flavor.


They desired with desire in the desert: quails came up to them from the sea.


The food was still in their mouths: and the wrath of God descended upon them.


Fire devoured part of the camp: they were buried in the graves of lust.


The Lord filled seventy elders with His spirit: so that they might govern the people together with Moses.


The scouts stirred the people to murmuring: the Lord swore that He would strike down all the murmurers in the desert.


Joshua and Caleb followed behind the Mighty One: to restrain the nation from sins, and to break through the wall of malice.


Therefore they alone entered the land flowing with milk and honey: and the Lord gave Caleb himself strength; so that all the children of Israel might see that it is good to serve the holy God.


He added glory to Aaron, and gave him His victims and first fruits: for He Himself is his portion and inheritance.


O Lord, You are the portion of my inheritance, and of my cup: You are the one who will restore my inheritance to me.


For what have I in heaven: and what have I desired upon earth besides You?


God of my heart: and God my portion forever.


Korah, Dathan, and Abiram, envying, provoked Moses in the camp and Aaron the holy one of the Lord.


The earth opened and swallowed up Dathan: and covered over the congregation of Abiram.


And fire blazed up in their assembly: the flame consumed the sinners.


The rod of Aaron blossomed, and brought forth almonds: so that Aaron, chosen by God, might be shown forth as an eternal priest.


The Lord commanded the camp to be holy, and the unclean to be cast out and purified.





Joshua IV
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Synopsis of the Chapter


Joshua commands twelve stones to be set up, both within and outside the Jordan, as a perpetual memorial of the Hebrews' crossing.





Vulgate Text: Joshua 4:1-25


1. When they had crossed, the Lord said to Joshua: 2. Choose twelve men, one from each tribe; 3. and command them to take from the middle of the Jordan's channel, where the feet of the priests stood, twelve very hard stones, which you shall place in the site of the camp where you pitch your tents this night. 4. And Joshua called the twelve men whom he had chosen from the children of Israel, one from each tribe, 5. and said to them: Go before the Ark of the Lord your God to the middle of the Jordan, and each of you carry one stone on your shoulders, according to the number of the children of Israel, 6. that it may be a sign among you: and when your children ask you tomorrow, saying: What do these stones mean? 7. you shall answer them: The waters of the Jordan failed before the Ark of the Covenant of the Lord, when it crossed over; therefore these stones were placed as a memorial for the children of Israel forever. 8. The children of Israel therefore did as Joshua commanded them, carrying twelve stones from the middle of the Jordan's channel, as the Lord had commanded him, according to the number of the children of Israel, to the place where they camped, and there they set them down. 9. Joshua also placed another twelve stones in the middle of the Jordan's channel, where the priests who carried the Ark of the Covenant had stood; and they are there to this day. 10. But the priests who carried the Ark stood in the middle of the Jordan, until everything was completed that the Lord had commanded Joshua to speak to the people, and that Moses had told him. And the people made haste and crossed over. 11. And when all had crossed, the Ark of the Lord also crossed, and the priests went on before the people. 12. The children of Reuben also, and of Gad, and the half-tribe of Manasseh, went armed before the children of Israel, as Moses had commanded them: 13. and forty thousand fighting men, in ranks and formations, marched through the plains and fields of the city of Jericho. 14. On that day the Lord magnified Joshua in the sight of all Israel, that they might fear him as they had feared Moses while he lived. 15. And He said to him: 16. Command the priests who carry the Ark of the Covenant to come up from the Jordan. 17. And he commanded them, saying: Come up from the Jordan. 18. And when those carrying the Ark of the Covenant of the Lord had come up and begun to tread on dry ground, the waters returned to their channel and flowed as they had before. 19. And the people came up from the Jordan on the tenth day of the first month, and they encamped at Gilgal, toward the eastern side of the city of Jericho. 20. And the twelve stones which they had taken from the Jordan's channel, Joshua set up at Gilgal, 21. and said to the children of Israel: When your children ask their fathers tomorrow and say: What do these stones mean? 22. you shall teach them and say: Israel crossed this Jordan through a dry channel, 23. the Lord your God drying up its waters before you until you crossed; 24. as He had done before at the Red Sea, which He dried up until we crossed: 25. that all the peoples of the earth may learn the most mighty hand of the Lord, and that you also may fear the Lord your God at all times.





Verse 3: Take twelve stones from the middle of the Jordan


3. Command them to take from the middle of the Jordan's channel, where the feet of the priests stood — not precisely from the place of their feet, but from the nearby area. For in verse 4 they say: "Go before the Ark, etc., and each of you carry a stone from there," namely twelve, to signify that twelve tribes of Israel crossed the dry Jordan alongside them. The Hebrew adds hachen, meaning: making firm, or with fixed and steady feet, as I said in chapter 3, last verse. The Septuagint refers hachen to the stones. Hence they translate "walls" [i.e., very hard stones], namely most durable ones, which would last for many ages, as our translator rendered it.


Which you shall place in the site of the camp — at Gilgal, as is clear from verses 19 and 20.





Verse 6: That it may be a sign among you


6. That it may be a sign — and a trophy of the Jordan vanquished and bound, as it were, by you, and hence of all Canaan, namely that twelve tribes, with God as their leader, miraculously conquered this river, and thereby the whole promised land; second, that it may be a sign that these same tribes were enrolled by God as citizens and inhabitants, and therefore heirs of that same land; a third reason is given in verse 25: "That all the peoples of the earth may learn the most mighty hand of God." A fourth in the same verse: "And that you also may fear the Lord your God at all times," and may teach your posterity to fear, love, and worship God, who by so great a miracle brought you into this land, and will preserve those brought in, as long as you persevere in faith in and worship of Him: but when you fall away from Him, He will expel you from it, as He expelled them through the Babylonians, and then through Titus and the Romans. Learn here how strictly God demands the remembrance of His benefits, and how He rewards the grateful with them, and deprives and punishes the ungrateful.


Tomorrow — that is, henceforth, in future ages. For the Hebrews by "tomorrow" signify future time, just as by "yesterday" and "the day before" they signify the past. It is a synecdoche and catachresis.





Verse 9: Twelve stones in the middle of the Jordan


9. Joshua also placed another twelve stones in the middle of the Jordan's channel. — From this it is clear that these stones were not placed on the far bank of the Jordan, as Masius contends, but in the middle of the Jordan. For our translator and the Septuagint consistently translate it so. They were placed for the same reasons as the earlier ones outside the Jordan in Gilgal, namely for the glory of God and so that the truth of the event might be attested to for all ages, and these stones, continually striking the eyes of the Hebrews, would constantly represent to their minds the beneficence, omnipotence, fear, and reverence of God. They seem to have been placed, if not by God's command (as the earlier ones at Gilgal), certainly by His inspiration, even though Scripture does not expressly say so. These stones could serve as a monument and be seen and noted by those standing on the bank, especially when the waters receded, because they were large stones, and the waters of the Jordan are said to be very pure and exceedingly clear, says Abulensis and Arias. Finally, these stones do not seem to have been placed precisely in the middle of the Jordan: for there they could scarcely have been seen; but rather toward the bank, where they could be noticed. For "in the middle" means the same as "toward the middle," near the middle, not far from the middle.


St. John the Baptist seems to have pointed to these stones when he said, Matthew 3:9: "God is able from these stones to raise up children of Abraham." For John baptized at Bethabara, where the Hebrews had crossed the Jordan. For these stones were a figure of the nations, overwhelmed by the floods of ignorance of God and of errors; but at last to be raised from the deepest channel of vices and darkness to the Church and the glory of God's children, by John and by Christ through baptism. So Rupertus, Abulensis, and Magalianus here, and Remigius, Anselm, and others on Matthew 3, and Pineda on Job 1:1, number 38.


Finally, Cajetan holds that these twelve stones were gathered into one heap. More probably Abulensis, Serarius, and Magalianus think that each one was set up separately, as Scripture here suggests, and this to represent the twelve tribes of Israel, who had crossed through the Jordan's channel on dry foot.


Furthermore, God commanded this monument of the divided Jordan to be set up because it was an admirable and divine work. Historians celebrate the division of the Euphrates, which first Semiramis made; second, Cyrus; third, Alexander the Great. For Cyrus captured Babylon by diverting the Euphrates, which flowed through it, into many channels, and sending soldiers into the city through the dry bed of the Euphrates, as Herodotus, Book 3, and Xenophon, Book 7, attest. But how many months were spent digging these channels? At what cost? By how many thousands of men? But Joshua, merely by bringing the Ark of the Covenant into the Jordan, immediately divided and dried it, and through it in a few hours brought across three million people, with so many thousands of flocks of sheep, cattle, donkeys, camels, horses, chariots, etc., and on the same day proceeded with all of them to Gilgal, which is fifty stadia from the Jordan, according to Josephus, Book 5 of the Antiquities, 1, that is, six Italian miles, or six thousand paces, plus two hundred and fifty paces.


In a similar manner Elijah, striking the Jordan with his mantle, divided it and crossed through the divided waters on dry foot: Elisha did the same, 4 Kings [2 Kings]. See here how much God values His faithful and saints, He who for their sake cuts rivers and transforms the other elements. In a similar way, at the end of the world an Angel will dry up the Euphrates, so that kings may cross through it, Apocalypse [Revelation] 16:12.


Allegorically, Origen, Rupertus, and Theodoret, and St. Gregory in Homily 26 on the Gospels, aptly apply the crossing of the Jordan to the sacrament of Baptism and Penance, and to the death of every faithful person, about which more at the end of this chapter. Hence also Rupertus asserts that the twelve stones placed in the Jordan represented the twelve Patriarchs, while the others placed at Gilgal bore the figure of the twelve Apostles.


So also St. Augustine in Sermon 106 On Time, who also adds the reason: "For after the death of Moses, when the Patriarchs were buried, the Apostles arose; so also in the Psalm we read: 'Instead of your fathers, sons are born to you; you shall make them princes over all the earth'; so when the Patriarchs were buried, the Apostles are born, just as when the elder people was buried, the younger people under the leadership of Jesus is led into the promised land."


Indeed also Tertullian, in Book 4 Against Marcion, chapter 12, says: "I find that twelve stones were chosen by Jesus from the Jordan and stored in the Ark of the Testament. For the same number of Apostles was thereby portended, who as fountains and rivers would water the world of nations, previously dry and barren of knowledge, as Isaiah also says: 'I will place rivers in a waterless land.' Likewise as gems, to illuminate the sacred garment of the Church, which Christ the High Priest of the Father puts on. Likewise also as stones solid in faith, which the true Jesus chose from the washing of the Jordan and received into the sanctuary of His testament." Note here that Tertullian seems to have had a lapse of memory when he says that these twelve stones were stored in the Ark of the Testament: for Joshua says no such thing, indeed it was impossible; for the small Ark could not hold so many and so great stones. Perhaps Tertullian by "in the Ark" meant "before the Ark" or "in the presence of the Ark," although this does not sufficiently correspond to his antitype about the Apostles, since in explaining the type he adds that by the twelve stones in the Ark was signified that twelve Apostles would be received by Christ into the sanctuary of the Church.





Verse 10: The priests stood in the middle of the Jordan


10. But the priests who carried the Ark stood in the middle of the Jordan, until everything was completed that the Lord had commanded Joshua to speak to the people, and that Moses had told him. And the people made haste and crossed over. — "That the Lord had commanded Joshua to speak to the people," namely to take twelve stones and carry them to Gilgal as a perpetual monument of the crossing, and to cross safely through the Jordan into the promised land, remembering that they had God present in the Ark as their leader. It seems, therefore, that Joshua, in imitation and at the command of Moses, standing within the Jordan's channel next to the Ark and the priests, impressed upon the people crossing and gathered around him the memory of that benefit, and repeated the sum of the law and the commandments of God, and with earnest exhortation commended their observance. For it is clear from Deuteronomy 3, penultimate verse, where God through Moses commanded this to him, that Joshua as leader preceded the people with the Ark, and immediately in chapter 4, verses 1ff., he impresses his commands upon the people. Therefore Joshua seems to have done the same here. So Arias and others. This verse is an anacephalaeosis, or recapitulation of what has already been said, paving the way for the following narrative.


And the people made haste and crossed over — both because they all had to cross the Jordan on the same day in a few hours, and proceed to Gilgal and into Canaan itself: and the crowd of people was vast and virtually innumerable; and also because their faith was weak, and each one feared that he might not escape quickly enough the terrifying mountain of the Jordan's waters standing on the right and hanging, as it were, in the air. Therefore everyone hurried, and each tried to get ahead of the other.





Verse 11: The Ark crossed and the priests went before


11. And when all had crossed, the Ark of the Lord also crossed, and the priests went on before the people. — This was the series and order of events. The priests with the Ark preceded the people by two thousand cubits, and were the first to enter the Jordan; then they stood still in its midst, and the people crossed alongside the Ark; meanwhile Joshua was exhorting them to the worship of and obedience to God; the Ark stood until the entire people with all their herds and baggage had crossed, to give them confidence for the crossing. And when all the people had crossed, the Ark also crossed the rest of the Jordan, and again preceded all the Hebrew columns by two thousand cubits to Gilgal, where the camp was to be pitched, so that it might be the guide of the march, the people's champion, and the terror of enemies. So Abulensis, Serarius, and Salianus.


The Ark was followed by the tribes of Reuben, Gad, and half of Manasseh, then the other nine tribes. So the Ark, which had first begun the crossing of the Jordan, and by splitting it had opened a dry path, was the last to complete it, and again going before the people served as their guide, borne before them like the throne of God the King, and carried on the shoulders of priests, whose duty it is to go before others by their example. Hear the Emperor Leo in his Tactics giving instructions to the commander of war on marches, chapter 9, number 12: "But if the places are extremely slippery and difficult, you yourself should first cross there, then stop and remain until all have crossed without trouble." And number 13: "For we know that our father King Basil did this when he led forces against the city of Germanicia in Syria and came first to the river Paradisus, who with torches placed in the middle, by his own presence and help easily and without trouble brought the entire army across, often extending his hand to those in difficulty and rescuing some from dangers."





Verse 13: Forty thousand fighting men


13. And forty thousand fighting men. — The word "and" signifies, that is, meaning: From the Reubenites, Gadites, and Manassites, forty thousand preceded the Hebrew camp into Canaan. Hence the Hebrew and Chaldean lack the word "and"; for they read: About forty thousand crossed before the Lord (that is, before the Ark, or rather in the presence of the Ark standing in the middle of the Jordan; the Chaldean: before the people of the Lord) to war toward the plains of Jericho. I showed in Leviticus 6:1 that the word "and" is taken in this way elsewhere also.





Verse 15: God said to Joshua: command the priests


15. And He said to him — namely, God to Joshua. From the Hebrew you may translate more clearly with Masius: for He had said, or: but He had said to him. For this is a repetition, or clearer narration, of verse 11 which preceded, so as to recount how the Jordan returned to its channel, namely: when the Ark, the last to cross, which had suspended and held back the Jordan until the people crossed, crossed the Jordan, immediately the waters, as if having completed their duty around the venerable Ark, returned to their channel.





Verse 18: The waters returned to their channel


18. And they flowed as they had before. — The Hebrews add: over all their banks, that is, with a full, indeed overflowing channel. See what was said in chapter 3:15. The Jordan flowed as before because God gradually lowered that mass of waters suspended on high, so that it would flow down through its channel on its course into the Dead Sea, or Lake Asphaltitis. For if God had released the entire mass of water at once, it would have overwhelmed everything far and wide, and would even have submerged at least the rear of the Hebrew camp.





Verse 19: The people came up on the tenth day


19. And the people came up from the Jordan on the tenth day of the first month. — From this it is clear that the Hebrews had wandered in the desert for a full forty years, and at the end of the fortieth year crossed the Jordan and entered the promised land, minus five days. For they departed from Egypt on the fifteenth day of the first month, when they had celebrated the Passover and sacrificed the Paschal lamb; but they entered the promised land on the tenth day of the same month, because they had to be circumcised there to celebrate the Passover on the fifteenth day. Torniellus errs, however, when in his Annals he writes that the Hebrews crossed the Jordan on the ninth day of the first month and spent the night on the bank of the Jordan, then proceeded to Gilgal the following morning of the tenth day. For "to come up from the Jordan" here means the same as to cross the Jordan and proceed to Gilgal. Both therefore were done on the same tenth day, not the ninth, of the first month. This was the year 2494 from the creation of the world, 837 from the flood, 543 from Abraham, in which the Hebrews, having crossed the Jordan, entered Canaan, as I said at the end of the prooemium, following the chronology I prefixed to Genesis.


They encamped at Gilgal — that is, at the place which was afterward called Gilgal. This is a prolepsis or anticipation; for this place had not yet been given the name Gilgal, but would be shortly after, in chapter 5.


Furthermore, at Gilgal, because of the location's suitability, the Hebrew camp remained for a very long time, and there the twelve stones taken from the Jordan were deposited and fixed. From this it is clear that these stones were not placed in the Ark, as Tertullian says, Book 4 Against Marcion, chapter 12.


Also less correctly, Rabbi Levi holds that they were placed beside the Ark and customarily carried about with it: for they were deposited and fixed at Gilgal, and there they remained permanently, as is clear from this verse and from verse 3; indeed St. Jerome in the Epitaph of Paula asserts that these stones were seen by St. Paula at Gilgal.


Therefore what Josephus says also seems false, that an altar was built from these stones and that Joshua sacrificed on it.





Verse 23: The Lord dried up the waters


23. The Lord your God drying up the waters — namely, by dividing and suspending them, so that the channel would remain dry for you to cross: or He dried up the waters of the Jordan, that is, He dried the Jordan itself and the channel of the Jordan. For the waters were not properly dried up, but part flowed away and the other part was raised on high and suspended.





Verse 25: That you may fear the Lord


25. That you also may fear the Lord — that is, that you acknowledge God as your Lord and the Lord of all things, love Him, venerate Him, and worship Him with all reverence and devotion. For this is the specific meaning, as the Septuagint translates. For Masius rightly observes that in the Old Testament the word "fear" signifies all religion and worship, and pious affection toward God. For that old law was one of fear, just as the new law is one of love, as the saying goes: "Fear first made gods in the world." So Leviticus 18:14 says: "You shall not curse the deaf, but you shall fear the Lord your God," that is, you shall obey God commanding that you not curse the deaf. Deuteronomy 6:13: "You shall fear the Lord your God, and serve Him alone," loving, reverencing, worshipping, praising, and giving thanks to Him, etc. Deuteronomy 10:12: "And now, Israel, what does the Lord your God ask of you, except that you fear the Lord your God?" that you fear, that is, that you love and worship Him. 1 Kings [1 Samuel] 12:24: "If you fear the Lord and serve Him." Therefore he fears God who renders Him due service, that is, worship, obedience, and every form of devotion. Tobit 4, last verse: "You shall have many good things, if you fear," that is, worship, "God." Psalm 2:11: "Serve the Lord with fear, and rejoice in Him with trembling." Psalm 33:10: "Fear the Lord, all you His saints," not with servile fear, but with filial fear, as children fear to offend their parents, lest they displease them, namely out of love, not out of fear; "for there is no want to those who fear Him." Psalm 118:38: "Establish Your word to Your servant in Your fear." In the same Psalm, verse 120: "Pierce my flesh with Your fear, for I am afraid of Your judgments."





Allegorical Interpretation: The Jordan and Penance


Allegorically, just as the first crossing of the Hebrews, when under Moses' leadership they crossed the Red Sea, represents baptism, in which we are washed white from previously committed sins by the blood of Christ: so the later crossing of the Hebrews, when under Joshua's leadership they crossed the Jordan, prefigures penance and its Sacrament, by which we wash away sins committed after baptism.


First, the Jordan is the river of the faithful people. It rises at the roots of Lebanon, and grows from the confluence of two rivers, namely the Jor and the Dan (whence it is called Jordan), and from there it flows through most pleasant fields, and finally forms the Lake of Genesareth, or the Sea of Galilee, from which it emerges again and flows into the Dead Sea, where it is absorbed: therefore the Jordan separated Judea and the Jews from the Arabs, Moabites, and other Gentiles. So baptism is received by an infidel and makes him faithful; but penance is received by the faithful and perfects him and makes him holy.


Second, just as the Hebrews, after crossing the Jordan, celebrated the Passover: so after penance the Eucharist is received, in which we eat Christ as the Paschal Lamb.


Third, just as the Hebrews through the Jordan entered the promised land: so through penance we enter the holy life, which leads us to heaven.


Fourth, "Jordan" in Hebrew means the same as "river of judgment": such is penance, in which the penitent is his own accuser and the priest is the judge, according to the saying of Paul: "If we would judge ourselves, we would not be judged; but when we are judged, we are corrected by the Lord, that we may not be condemned with this world," 1 Corinthians 11:31.


Fifth, through the Jordan one went into the desert, just as through it John the Baptist, leader and herald of penance, went into the wilderness, and Christ, after being baptized by John, went into the desert and there fasted for forty days, devoting Himself to prayer and contemplation. So St. Mary of Egypt, having crossed the Jordan, went into the wilderness, and there in supreme abstinence, holiness, and prayer lived for forty-seven years. Hence there existed there a great number of monasteries and of holy monks, ascetics, and anchorites, whose leaders and foremost men were Elijah, Elisha, and the sons of the Prophets.


Sixth, just as the Jordan here, driven by God, swelled up and turned backward: so the penitent changes his life, so that he who formerly sought earthly things now seeks heavenly ones (as St. Augustine explains the verse of Psalm 113: "The Jordan turned backward"), which in reality, if he perseveres, he will attain, and then he will say with Jacob: "With my staff I crossed this Jordan, and now I return with two companies," Genesis 32:10.


Seventh, Naaman the leper, washing seven times in the Jordan, cleansed his leprosy, 4 Kings [2 Kings] 5: so the sinner through penance cleanses the leprosy of sin. Apply here also the seven marvels of the Jordan, which I recounted in Numbers 34:12.


Finally, the river Jordan silently admonishes us that all things of this life, both prosperous and adverse, flow away and immediately pass by: therefore the former must be overcome with humility, the latter with fortitude, so that generously treading upon both we may strive toward heaven and fix our minds on blessed eternity; for otherwise, if we follow the flow of the Jordan, that is, of this world, it will carry us with it into the Dead Sea, where Sodom was, that is, into the pit of hell. Again, just as the Hebrews, after crossing the Jordan, continually waged wars with the Canaanites until, having expelled them, they possessed the land, so also we, after penance and change of life, must continually fight against the seven capital vices, until we obtain the rest of the land, that is, of our soul, here on earth, and at last in heaven.


Therefore Origen here, in Homily 5, says: To cross the Jordan is to fulfill all that is commanded in the Gospel, so that, stripped of all earthly things, we may press toward the land of the living in heaven, and especially observe those things contained in the eight Beatitudes, namely: "Blessed are the poor in spirit, blessed are the meek, blessed are they who mourn," etc. Hence St. Gregory, Book 33 of the Moralia, chapter 6, explaining that text of Job 41: "And he has confidence that the Jordan will flow into his mouth," attributes it to the saints whom the devil tries to devour: "Jordan," he says, "in the Hebrew word means 'their descent.' And there are some who, desiring the way of truth, cast themselves down, and descend from the loftiness of their former life: and desiring eternal things, they make themselves greatly estranged from this world, since not only do they not desire what belongs to others, but even abandon their own; and not only do they not seek glory in it, but when it presents itself, they even despise it." Let St. Bernard close the column, who in his sermon to the Knights Templar, chapter 9, says: "What is more eminent among rivers than this one (the Jordan), which the Trinity Itself consecrated by a certain manifest presence? The Father was heard, the Holy Spirit was seen, the Son was baptized," Matthew chapter 3.
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Synopsis of the Chapter

First he prays for the constancy of the Philippians in the faith and in the Christian life, and to it he animates and incites them both by words and by his own example, namely by relating, in verse 12, the fruit of his bonds and the propagation of the Gospel through them.

Then, in verse 15, he rejoices that Christ is announced, whether through envy or through charity, whether through his life or through his death: "For to me, to live is Christ, and to die is gain."

Finally, although he desires to be dissolved and to be with Christ, verse 23, he nevertheless signifies that he will remain in the flesh for their consolation: and from there, verse 27, he strengthens them for persecutions, inasmuch as they are the cause of salvation and martyrdom, and therefore great gifts of God.




Vulgate Text: Philippians 1:1-30

1. Paul and Timothy, servants of Jesus Christ, to all the saints in Christ Jesus who are at Philippi, with the Bishops and deacons. 2. Grace be unto you and peace from God our Father, and the Lord Jesus Christ. 3. I give thanks to my God in every remembrance of you, 4. always in all my prayers for you all, with joy making supplication, 5. for your fellowship in the Gospel of Christ from the first day until now. 6. Being confident of this very thing, that He who has begun a good work in you will complete it until the day of Christ Jesus. 7. As it is right for me to think this concerning you all, because I have you in my heart, and that in my bonds, and in the defense and confirmation of the Gospel, you all are partakers of my joy. 8. For God is my witness, how I long after you all in the bowels of Jesus Christ. 9. And this I pray, that your charity may abound yet more and more in knowledge, and in all understanding: 10. that you may approve the better things, that you may be sincere and without offense unto the day of Christ, 11. filled with the fruit of justice through Jesus Christ, unto the glory and praise of God. 12. Now I would have you know, brethren, that the things that have happened to me have fallen out rather to the furtherance of the Gospel: 13. so that my bonds have become manifest in Christ in all the praetorium, and in all the rest; 14. and many of the brethren in the Lord, growing confident by my bonds, are more bold to speak the word of God without fear. 15. Some indeed even out of envy and contention: but some also for goodwill preach Christ: 16. some out of charity: knowing that I am set for the defense of the Gospel. 17. And some out of contention preach Christ not sincerely, supposing that they raise affliction to my bonds. 18. But what? So that by all means, whether by occasion, or by truth, Christ be preached: in this also I rejoice, yea, and will rejoice. 19. For I know that this shall fall out to me unto salvation, through your prayer, and the supply of the Spirit of Jesus Christ, 20. according to my expectation and hope, that in nothing I shall be confounded: but with all confidence as always, so now also Christ shall be magnified in my body, whether by life, or by death. 21. For to me, to live is Christ, and to die is gain. 22. And if to live in the flesh, this is to me the fruit of labor, and what I shall choose I know not. 23. But I am straitened between two: having a desire to be dissolved and to be with Christ, a thing by far the better: 24. but to abide still in the flesh is needful for you. 25. And having this confidence, I know that I shall abide and continue with you all, for your furtherance and joy of faith: 26. that your rejoicing may abound in Christ Jesus in me, by my coming to you again. 27. Only let your conversation be worthy of the Gospel of Christ: that whether I come and see you, or being absent, I may hear of you, that you stand fast in one spirit, with one mind laboring together for the faith of the Gospel; 28. and in nothing be terrified by your adversaries: which to them is a cause of perdition, but to you of salvation, and this from God. 29. For unto you it is given for Christ, not only to believe in Him, but also to suffer for Him: 30. having the same conflict which you have both seen in me, and now have heard of me.




Verse 1: Paul and Timothy, Servants of Jesus Christ, to All the Saints in Christ Jesus Who Are at Philippi, With the Bishops and Deacons

Verse 1. Paul and Timothy, servants of Jesus Christ, to all the saints (to all the faithful sanctified in baptism) in Christ Jesus, who are at Philippi. — Note: The name "servant" here is a title of honor: for just as in the other epistles Paul calls himself an Apostle, so here he calls himself a servant; therefore "servant of Christ" is the same as Apostle of Christ.

Here observe: Of old there were three grades of servants. The first and lowest were slaves held in chains and fetters. The second were the "mediastini" (household servants), as are the domestics of citizens and nobles. The third were honorary servants and stewards, dispensers, managers, vicars, who in Hebrew are called mescaretim, that is, "ministers," while the first are commonly called yabadim, that is, "servants." St. Paul and the Apostles were servants of the third order. Hence in 1 Corinthians 4:1 he calls them stewards, and the Psalmist calls them princes: "Thou shalt make them," he says, "princes over all the earth;" for just as princes serve a king, in order that they may rule and extend his kingdom, so the Apostles serve Christ; for indeed thus to serve Christ is to reign. So Christ for the sake of honor is called the "servant" of God, when the Father so addresses Him, in Isaiah 49:3: "My servant," He says, "art Thou Israel, for in thee will I be glorified." For that these words are directed to Christ is clear from what precedes and follows. "Israel" therefore here is Christ, who is called "Israel," because, says Jerome, He was born of the seed of Israel and the Jews; secondly, because He has dominion over God (for this is what "Israel" means in Hebrew), and abrogated the divine vengeance brought against men. Hence the type of Him was Jacob, wrestling with the vicar angel of God and prevailing, who from this was called "Israel," Genesis 32:28.

Note secondly: "Saints in Christ" are Christians, called to true sanctity of mind and body. These are called saints "in Christ," that is, through Christ and the merits of Christ. So Vatablus. Or rather, properly "in Christ," because they have been engrafted into Christ and the body of Christ, which is the Church, through baptism, faith, grace, and sanctity, just as branches are engrafted into a tree.

Chrysostom notes that this is said against the Jews, who boasted that they were saints in the Law and in Moses: for it had been said to them by the Lord, Exodus 19:6: "You shall be to me a priestly kingdom and a holy nation." Against these the Apostle says that we are saints not in Moses, but in Christ, who is the Holy of Holies, and sanctity itself, and the root and fount of all sanctity, so that, unless one is engrafted into Christ as a branch into a tree, and from Him sucks and draws sanctity, he cannot be holy. Conversely, those who are fully engrafted into Christ, these are saints; and the more they are engrafted into Christ and united to Him, the more they are sanctified.

With the Bishops and deacons. — You will say: In the one city of Philippi there was only one bishop, how then does Paul write to Bishops in the plural? I answer, by "Bishops" here the Apostle understands presbyters. So Chrysostom, Theophylact, Oecumenius, and others. Hence the Syriac translates, "with the presbyters and their ministers." For the Apostle wishes by these two names to salute the entire clergy of the Philippians. Hence he names the Presbyters Bishops, and includes the deacons, subdeacons, and the other lower orders under the more dignified name of deacons. He does not, however, salute the bishop, because this was Epaphroditus, the bearer of these letters, says Theodoret.

Here note: These names "Bishop" and "Presbyter" were of old common to all priests, both the greater, whom we now properly call Bishops, and the lesser, whom we call Presbyters. Thus in Acts 20:28, Paul to the elders of the Ephesian Church: "Take heed," he says, "to yourselves and to the whole flock, over which the Holy Spirit has placed you Bishops (that is, presbyters and pastors) to rule the Church of God:" for at Ephesus there were not more than one Bishop properly so called. Hence both here and in 1 Timothy 3 he passes from Bishops to deacons, and does not name presbyters, because, namely, he understands them under the name of Bishops. Hence Aerius and Wycliffe took occasion of erring, saying that by divine right a presbyter is equal in order and power to a bishop: but I answer that he is equal in priesthood (in the power of consecrating, sacrificing, absolving from sins), which is the seventh and highest Order; but not in the power of ordaining and consecrating, nor in the power of jurisdiction; for in these the Bishop excels the Presbyter. See Bellarmine, Book I On Clerics, chapter 5.

You will say: Why then were Presbyters of old called Bishops? I answer, for two reasons. The first is the one I have stated, because in the highest Order, which is that of the priesthood, the Presbyter is equal to the Bishop. The second, because of old before the schism (as Jerome says, in the commentary on 1 to Titus) the Churches were governed not so much by distinct and divided authority and jurisdiction, as by the common counsel, labor, and spirit of the Presbyters. Hence the Presbyters were called, and were, Bishops, that is, inspectors and correctors of the morals of the people, together with the Bishop properly so called, indeed they sat in the Councils with the Bishops, and being asked gave their opinion, as is clear from Acts 15:6: "There assembled," it says, "the Apostles and the elders (presbyters) to consider of this matter." These therefore are the reasons why both were called Presbyters and Bishops; but afterwards, when the Church and the number of the faithful grew, and to govern it rightly there was need of due order and subordination of ministers under one ruling Bishop, and when (if we believe Jerome in the commentary on 1 to Titus, about which more must be said there) the Presbyters abused that aforesaid first communication of the Bishops, and wished insolently to be equal to them and to preside, and made schisms: then the Bishops began to defend their authority and pre-eminence, and were placed over all. This indeed was done in the time of the Apostles under the very beginnings of the Church, when this one said: "I am of Cephas;" another, "I am of Paul;" that one, "I am of Apollo." 1 Cor. 1:12. This is clear from 1 Timothy 5:19: "Against a presbyter," he says, "receive not an accusation, except under two or three witnesses." Therefore in the time of Paul, Timothy as Bishop was judge of presbyters and superior in jurisdiction. So the Apostle commands Titus to appoint presbyters throughout the cities. So Ignatius to the Trallians and to the Smyrnaeans: "Presbyters," he says, "be subject to the Bishop."

You will ask, secondly, why does Paul here first salute the laity and the people, before the Bishops and deacons? Chrysostom answers that this epistle was written only to the Bishops and deacons, that is, to the clergy of Philippi: for he himself reads συνεπισκόποι, "co-bishops," as one word, not two, namely "with the Bishops," as if Paul were not writing to "all the saints," that is, to Christians absolutely, but only to "holy co-bishops" (that is, those who were Bishops with him and teachers of the people) and to "deacons," that is, to clerics. But it is to be read divided in this way, σὺν ἐπισκόποις, that is, "with the Bishops": for so the Latin and Syriac read, and the more correct Greek manuscripts. Hence, secondly, D. Thomas better answers, that the Apostle observed the order of nature, by which the flock is wont to precede its shepherd, so that the shepherd, following, may see it and be able to rule and direct it: by this in processions the people precede, the clergy and Prelates follow; the last place therefore there is the more honorable, just as among seculars at table and in councils the first place is the more honorable. So here Paul sends the sheep ahead of the shepherd, that is, salutes the people before the clergy.




Verse 3: I Give Thanks to My God in Every Remembrance of You

3. I give thanks to my God in every remembrance of you, — that is, as often as I remember you, says Vatablus, as often as you come to my memory, I give thanks to God. Otherwise Maldonatus in his manuscript Notes: for he takes the "of you" actively, not passively. Hence he explains thus: I give thanks to God, that you are mindful of me, the prisoner.

Note: According to His custom, the Apostle begins his prayers, epistles, and actions with the giving of thanks, and teaches us to do the same.




Verses 4 and 5: Always in All My Prayers for You All, With Joy Making Supplication, for Your Fellowship in the Gospel of Christ From the First Day Until Now

4 and 5. Always in all my prayers for you all, with joy making supplication, for your fellowship in the Gospel of Christ from the first day until now. — Note: The "for your fellowship" can be referred to that which immediately precedes, "with joy making supplication," as if to say: Your fellowship in the Gospel is the cause of my joy, and that I beseech God with joy. Secondly and better, it can be referred to "I give thanks"; for from this depend verses 4 and 5; indeed the Royal and Louvain Bibles enclose verse 4 in parentheses, as if verse 5, "for your fellowship," etc., is to be referred to verse 3, "I give thanks," etc., as if to say: I give thanks to God with joy, beseeching Him, because He has given you fellowship in the Gospel of Christ.

Note secondly: This "fellowship" is first the participation of the Gospel, that is, of the faith and Evangelical doctrine, as if to say: I give thanks to God, because by Him you have been made partakers of the Gospel, when you believed in it, and persevere in it. Secondly and better, this "fellowship" in the Gospel, that is, in the preaching and propagation of the Gospel, is the cooperation and participation in the labors and sufferings, which Paul and the Apostles either sustained or undertook for this propagation of the Gospel, in which the Philippians communicated and participated, as if to say: I give thanks to God exulting in spirit, that you share in my labors, afflictions, and bonds undertaken for the Gospel, that you collaborate with me, suffer with me, help me with every resource and work, when you send your Bishop Epaphroditus to me, when through him you bring me sustenance and gifts, you console and animate me bound in prison, and thus you promote me and my Gospel with all zeal, and that not on one day or another, but assiduously and continuously, "from the first day" on which you believed, "until now." So Chrysostom and Theophylact. And this is what the Greek κοινωνία signifies. Hence in verse 7, he calls them συγκοινωνούς, that is, associates, colleagues, and as it were equally partakers of his joy, which he received from his bonds and from the defense and confirmation of the Gospel.

Note here, thirdly, the fervor of the first Philippian Christians, for whom it was not enough to believe, but solicitous about the salvation of others and the propagation of the Gospel, they assisted Paul and the Apostles in preaching with all their resources and means. For this reason, the first Christians sold their goods and brought the prices to the feet of the Apostles, Acts 4:35. The fervent Catholics in England, Holland, and India still do this. Hence secondly, through this they became and become participants in every labor (and consequently in every merit) which the Apostle and preacher undertakes, and consequently this is a most noble act of virtue: for the cooperators look upon the same object, and do the same thing as the Apostle himself does, so that they themselves, through the Apostle, travel, evangelize, and convert thousands of souls. Hence thirdly, they will receive a reward similar to that of the Apostles, as if they themselves had been Apostles and had performed the apostolate. Christ teaches this, Matthew 10:40: "He who receives you," He says, "receives Me; and he who receives Me, receives Him who sent Me. He who receives a prophet (a teacher and preacher of the Gospel) in the name of a Prophet (because he is a prophet and preacher), shall receive the reward of a prophet," that is, of a preacher; because, namely, just as he cooperates with the prophet, and helps him insofar as he is Prophet and preacher, so he is a partaker of his labor and merit, and consequently it is fitting and just that he should also be a partaker of the reward, which the prophet and preacher attain: a partaker, I say, not in equal degree with the prophet himself, but according to the participation and measure of his cooperation and charity, by which he assisted him: for thus by common law the partakers and receivers of thieves are punished with a similar penalty as the thieves.

St. Gregory elegantly explains this, Homily 20 on the Gospels: "He who receives," he says, "a prophet in the name of a prophet, shall receive the reward of a prophet. In which words it is to be noted, that he does not say: the reward from the prophet, but, the reward of the prophet," that is, he shall receive the rewards of a prophet. And lower down: "For since there are few who perceive spiritual gifts, and many who abound in temporal things, by this the rich engraft themselves into the virtues of the poor, in that they comfort those same holy poor out of their riches." And he adds that such are promised and signified by Isaiah through the elm, when he says: "I will set in the desert," in the desert thus far of the Gentiles' Church, "the fir tree, the elm and the box tree together. And what by the elm," he says, "is expressed if not the minds of seculars? which while they still serve earthly cares, bear no fruit of spiritual virtues; but even though the elm does not have its own fruit, yet it is wont to carry fruit with the vine: because secular men also within the holy Church, although they may not have the gifts of spiritual virtues, when nevertheless they sustain by their generosity holy men full of spiritual gifts, what else do they do than carry the vine with its grapes? Even though therefore the elm does not have fruit, yet carrying the vine with fruits, by these very things it makes its own that which sustains another's well."




Verse 6: Being Confident of This Very Thing, That He Who Has Begun a Good Work in You Will Complete It Until the Day of Christ Jesus

6. Being confident of this very thing, that (because) He who has begun a good work in you (namely God), will complete it until the day of Christ Jesus. — Note: For "being confident," in Greek it is πεποιθώς, which the Innovators translate as "believing," namely as most certain that you will persevere in the good work, as if Paul wished to make all the faithful secure and certain of their perseverance. But this is wrongly said; for it is established that not all the faithful have the gift of actual perseverance: for many fall away from a pious life, indeed even from the faith, and become impious, heretics, indeed atheists. Better therefore Vatablus and Beza translate πεποιθώς, that is, "having been persuaded": but best of all Chrysostom, Theophylact, Ambrose, the Syriac, and others translate, "being confident." See what is said on Romans 8:38, as if to say: I am confident that, just as you have begun the good work of helping and promoting the preaching of the Gospel, so in the same, through the grace of God, you will persevere unto the end, until death and the day of judgment; and accordingly I am confident that God, who has begun this good work in you, will also Himself complete it.

Hence note secondly, with Chrysostom and Theophylact: The Apostle could plainly have said: I am confident that you will complete the good work begun; for thus he said in verse 5: "For your fellowship in the Gospel of Christ"; and in verse 7, he calls them his associates in his bonds, and in the defense and confirmation of the Gospel; and in verse 9: "This I pray, that your charity may abound more and more, that you may approve the better things, that you may be sincere and without offense," etc. So therefore stimulating their will and virtue, he could here have said: I am confident that the good which you have begun, you will pursue and complete; but in order to teach them modesty and humility, he preferred to say: "I am confident" that God will complete it: because since both are required for perseverance, namely both the grace of God and the cooperation and constancy of free will, the grace of God holds the first place therein. Hence as elsewhere, so here too Paul attributes it to the grace of God. Hence just as in the preceding verse he gave thanks to God, that this good work had been begun by His grace in the Philippians, so in this verse he is confident that his God will complete this work in them; understand, unless the Philippians themselves are wanting to the grace of God, and unwilling to follow it and themselves cooperate. There is therefore a metalepsis: "I am confident that God will complete it," that is, I am confident that you, through the grace of God, will complete the good work which you have begun: for from God and the grace of God, he leaves the operation and effect of grace to be understood.

Note thirdly: Since the gift of perseverance is twofold — one as it were potential, by which one can persevere in received grace and justice; the other actual, by which one actually perseveres: the former is given to all the just, as the Council of Trent teaches, Session VI. For God gives to all the just those helps of grace, those excitations of the mind and will, those impulses and corroborations, which are necessary for avoiding all mortal sins, and for persevering in grace and a good life, so that, if the just rightly use them, as they ought, they will persevere and be saved. The latter gift of perseverance, which is great, indeed greatest, is not given to all the just, but only to those who actually persevere, and embraces all that series of graces by which it comes about that a man actually perseveres in grace, and so dies and is saved. Of which the Apostle here teaches three things, and from him the Council of Trent, Session VI, chapter 13: first, that it is the gift of God, and not from ourselves; secondly, that no one is certain that he has it or will have it; thirdly, that everyone ought to hope it from God, yet so as to fear lest from his own side he be wanting to God and to the grace of God, and thus lose this gift. "Similarly," says the Council, "concerning the gift of perseverance, of which it is written: He who shall have persevered to the end, he shall be saved: which indeed cannot be obtained from any other source, except from Him who is able both to establish him who stands, that he may stand perseveringly, and to restore him who falls: no one should promise himself anything certain with absolute certainty, although all ought to place and repose their firmest hope in God's help: for God, unless they themselves have failed His grace, will, just as He began the good work, so perfect it, working in them both to will and to accomplish. Nevertheless, let those who think they stand take heed lest they fall, and let them work out their salvation with fear and trembling, in labors and vigils, in alms and prayers."

Hence fourthly, St. Augustine, in his book On the Gift of Perseverance, teaches that this gift and grace of perseverance is distinct from justifying grace, and that by justifying grace alone a man cannot persevere in the righteousness received, so as to conquer and overcome all temptations and difficulties: but he needs frequent impulses and excitations of grace, by which he is continually roused, strengthened, and protected by God in his weakness and torpor, that he may proceed constantly and bravely on the path of virtue once begun: which various and manifold graces are and are called the gift of perseverance; for this gift is not one act or habit, but many. Secondly, that these graces are given more and greater to the humble, to those who pray, to those who are solicitous to live well and persevere, the Council of Trent teaches above. And this is what Chrysostom seems to mean here, when he says that we by our desire and effort draw and entice God's grace to ourselves; for he is not speaking of first grace: for this is not given nor enticed by any desire or effort of ours, since it precedes every effort of nature, and is the first and pure grace; but he speaks of the same grace as the Apostle, namely the grace of perseverance: for this the just man, by his effort and cooperation, attracts and draws, namely greater day by day and greater. Thus the Apostles and other illustrious Saints, who are said by some to be confirmed in grace, did not receive some habit of grace which would confirm them in grace; but daily laboring strenuously and praying, they received such vehement illuminations and excitations, that it was difficult for them not to persevere and to sin, at least mortally.

Finally, a wise and pious counsel for obtaining this gift is that we pray for it assiduously, namely that God may not only give copious grace by which we may be able to persevere, but the grace by which He foresees we shall actually persevere, and that as a good shepherd He may rule, direct, and lead us as His sheep by those ways, means, and aids by which He foreknows we shall rightly advance in grace, so that we may incur no graver lapse of sin, but proceed by right paths to heavenly glory and blessedness.

A good work — not so much some special work, as in general "a good work," that is the Evangelical or Christian life, that we may pursue and propagate it with assiduous work and zeal: for this work is communication in the Gospel of Christ — supply, both in promoting and propagating it in ourselves and in others, as I said in the preceding verse.

Until the day of Christ, — that is, unto the day of judgment, both particular and rather universal: for then properly will be the public, solemn and glorious day of Christ the judge. Note here: Paul is wont here, 1 Thess. 4:15, and elsewhere, to speak thus of the day of final judgment, as if it were impending and near, not to the Philippians' descendants who would afterwards be born, as Chrysostom holds, but to those very ones to whom Paul here writes, namely so that all individually, both they and we, may have it constantly before our eyes, and direct this our brief and momentary life toward it: for that day will be the beginning of eternity, with which all this our life compared seems to be only a point or instant of time. "A thousand years," says the Psalmist, "before Your eyes are as yesterday which has passed." We therefore act and live here a moment (would that well and wisely!) on which our eternity depends: after this moment we shall enter eternity; why then should not that be near and impending, which after this moment is at hand and impending?




Verse 7: As It Is Right for Me to Think This for You All, Because I Have You in My Heart and in My Chains

7. As it is right for me to think (that is, to be confident, as preceded) for (that is, concerning) all of you, because I have you in my heart and in my chains, and in the defense and confirmation of the Gospel. — Note: To have someone in one's heart is to have him in mind, in love and affection, and consequently in memory, that is, to love him and to often remember him: for those whom we love, they always recur to our mind and present themselves to our memory. Hence by metalepsis, as Chrysostom with his followers notes, in this place "to have in heart" means to have in memory and to be mindful, as if to say: I Paul have constant memory of you, O Philippians, and often remember that you are sharers of my joy both in my chains and in the defense and confirmation of the Gospel; for those words: "And in my chains, and in the defense and confirmation of the Gospel," pertain not so much to what preceded, "because I have you in my heart," as to what follows, "that you all are sharers of my joy," as will be more clear from what follows.

Note secondly: For defense, in Greek it is ἀπολογία, apology, by which namely the accused defends himself in judgment against his accusers, and clears himself from the charge brought: Paul therefore signifies his apologies, by which as accused both publicly before Nero and privately in prison before Romans and Jews, either visiting him spontaneously, or called to himself, Acts 28:17, he pleaded his cause, and defended, established and confirmed himself and the Gospel of Christ.

Note thirdly: By "confirmation of the Gospel" he understands that by which in prison either by living voice, or by letters, he confirmed Christians in the faith of the Gospel: for the Apostle's zeal did not allow him to be idle in prison, but either to teach, or to write, or to pray, or to devise modes and practices of propagating the Gospel: and just as fire when confined burns more fiercely, so Paul here bound and constricted burned more for evangelizing. Secondly and better, by "confirmation of the Gospel" he understands that by which through his already mentioned apologies Paul was defending and confirming the Gospel: for this confirmation was done through the defense, and ought to be joined to it, as the Syriac, Ambrose and the Greek join them, which do not have two articles, but assign one and the same article to both, saying: καὶ ἐν τῇ ἀπολογίᾳ καὶ βεβαιώσει. Add, that "of the Gospel" pertains both to the defense (for this has no other genitive or pronoun) and to the confirmation: he therefore understands the same defense and confirmation of the Gospel.

That you all are sharers of my joy. — Our Translator reads χαρᾶς, that is of joy, and so does Ambrose; now the Greek has χάριτος, that is of grace, and so the Syriac and Chrysostom with his followers read: but the meaning comes to the same; because here he calls grace that benefit by which it was given to him to suffer and to be bound for Christ, or he calls those very chains his joy. See remarks on Ephes. 3:1. Otherwise Vatablus, as if to say: You are sharers of my grace, because you have been chosen by God with me unto eternal life, and in it you shall be my sharers in the future: for this is the greatest grace, and a cause of joy; but the prior sense is more fitting to this place, as is clear from what precedes and follows.

Note secondly: For "sharers," in Greek it is συγκοινωνούς, that is consorts, and equal partakers, of which I spoke at verse 5.

Note thirdly: For "to be," in Greek it is the participle ὄντας, that is "being," which some think to be redundant by Hebraism; whence with this removed the meaning is plain: I am confident that God will complete in you the work begun, "because I have, etc., you all as sharers of my joy." Secondly, Ambrose takes the τὸ ἐπεὶ as causal, as if it gives the reason for his confidence, namely because (as Ambrose reads) you are all sharers of my joy. Thirdly most plainly, as Beza admits, our Translator renders ὄντας as "to be," so that by Greekism the participle is put for the infinitive, as if to say: I am confident that God will complete in you the work begun, because I have in my heart, that is in memory, that you have been and are sharers and partakers of my grace and joy, which I feel in my chains, and in the defense and confirmation of the Gospel: because namely I am mindful that in these you have suffered with me as sharers, you have aided me with every help and expense, and so in my chains and tribulations undertaken for the faith you have rejoiced with me, indeed you have consoled and refreshed me: for I am confident that God will reward this fervor of yours and such heroic acts of your faith and charity with greater grace, namely so that you may persevere in them, indeed grow, and be perfected.




Verse 8: For God Is My Witness, How I Long for You All in the Bowels of Jesus Christ

8. For God is my witness. — The Apostle invokes God as witness, and swears; therefore an oath is not permitted to Jews as if imperfect ones, but unlawful for Christians, as the Anabaptists hold.

How I long for you all (supply, "to be," says Anselm) in the bowels (that is, in the inmost heart and love) of Jesus Christ, — that I may join you intimately to Christ, and as it were transfix you into His bowels, and that Christ may love you as His own bowels. Secondly, Vatablus, as if to say: God is my witness, how much I desire that Christ may pour out His mercy (for the bowels are the symbols of this) upon you. Thirdly and better, the Syriac and Chrysostom, "How I desire," that is love "you in the bowels," that is on account of the visceral and intimate love of Christ, whom I love with all my bowels: or "in the bowels," that is from the intimate and visceral love which Christ, as it were from His own bowels, has breathed upon me. So Theophylact. Fourthly and best, "How," that is how earnestly, how strongly and ardently, "I desire," in Greek ἐπιποθῶ (which corresponds to the Hebrew cama), that is, that I love you, with how much love I embrace you: so the Syriac; "in the bowels of Christ," that is with that love and affection with which Christ in His bowels, that is intimately and most tenderly, loves you and all Christians; "in" therefore means "in the manner of" (beth for caph, of similitude) of bowels, that is, of the visceral love of Christ: or "in," that is from the bowels of Christ, as if I, established as it were in the bowels of Christ's mercy and love, and as it were transformed in them, were loving you from the same, namely with such tender, cordial, ardent and visceral love as Christ loves all His own. For the Hebrews are wont to call rachamim, that is bowels, the inmost, most tender, and as it were maternal affections of love. And thus we put on, and as it were are transformed into the bowels of Christ, when we put on His mercy, compassion and love, and are transformed into Him.




Verse 9: And This I Pray, That Your Charity May Abound Yet More and More in Knowledge and in All Understanding

9. And this I pray, that your charity may abound yet more and more, — as if to say: I praise your charity, which up to now you have shown, both in promoting the Gospel and in my chains, and I pray God that He may foster, indeed increase it.

May abound in (that is, with, every) knowledge — namely of the things of faith and salvation, and especially of justification, that you may know that true righteousness is to be sought not from Philosophers, not from Simon Magus, but from Christ, and from Christ's faith and doctrine, as if to say: I pray that you may abound both in charity and in knowledge, that is in Christian faith and doctrine.




Verse 10: That You May Approve the Better Things, That You May Be Sincere and Without Offense Unto the Day of Christ

10. That you may approve the better things, — namely that you may discern whether the faith of Simon Magus and of the other judaizers and heretics is more excellent, better and truer, or mine; whether it is preferable to help and promote him and his sect, or me and my Gospel: namely, that by this discretion you may distinguish my true Gospel from the falsity and impostures of the judaizers and heretics, and embrace, foster and promote it with your charity.

That you may be sincere (lest you mingle and adulterate the true faith with heresy and judaism, as if to say: See that your charity be not indiscreet, lest you foster Simonians and other false teachers insinuating themselves under the appearance of piety; because this would not be true, but adulterated charity: but that you may be sincere both in faith and in charity, and in the offices of charity) and without offense (both active, namely so that you may offend and scandalize no one; and passive, namely so that you may nowhere strike the foot of conscience, offend, and fall into some sin: but unoffended, as Ambrose reads, that is with unoffending foot, you may proceed in the Christian way and life) unto the day of Christ, — that is, unto the day of judgment. So Chrysostom. The Greek ἀπρόσκοποι signifies both, namely both unoffended and not-offending.




Verse 11: Filled With the Fruit of Justice Through Jesus Christ Unto the Glory and Praise of God

11. Filled with the fruit (in Greek καρπῶν, that is fruits) of righteousness through Jesus Christ unto the glory and praise of God. — He calls "fruits of righteousness" the works of righteousness, either general, which embraces every virtue, as if to say: I pray that you may be filled with good works of every virtue, or particular righteousness, that is of almsgiving and mercy: for this is often called righteousness in Scripture, as I said at 2 Cor. 9:9; it indeed alludes to the alms sent to him by the Philippians, as if to say: I pray that you may be heaped with similar acts of mercy. So Chrysostom and Theophylact. Secondly, Anselm by "fruit of righteousness" understands the reward they were going to receive in heaven for righteous works. But the prior sense is plainer, that by "fruit" we should take not the reward, but the works of righteousness.

Note the "through Jesus Christ," for which in Greek it is τῶν (namely καρπῶν, fruits) διὰ Ἰησοῦ Χριστοῦ, as if to say: Which fruits we make and have through Christ, and through His merits and grace, and that "unto the praise and glory of God," namely so that thereby not we Apostles, who only with external voice persuade and propose these fruits, but God, the internal and vital giver and author of the fruits, may be praised and glorified. Morally, Theophylact notes that the faithful who make the true fruits of virtue for God's glory, do so through Christ; but others who seek themselves and their own things, make only shadowy fruits of virtues, not through Christ, but through vainglory.




Verse 12: I Would Have You Know, Brethren, That the Things About Me Have Fallen Out Rather to the Furtherance of the Gospel

12. I want you to know, brethren, that the things which are about me have come rather unto the progress of the Gospel. — Paul feared, says Chrysostom, lest the Philippians and other Christians, hearing that Paul was bound at Rome, should be disturbed, and think that a great mark of infamy was to be branded on him and on the Gospel, and that the Christian cause and the course of the Gospel was about to suffer hindrance and be impeded by this. Hence the Apostle narrates here that the contrary has happened, namely that through his chains the Gospel has not been hindered, but rather promoted.




Verse 13: So That My Chains Have Become Manifest in Christ in All the Praetorium

13. So (he says) that my chains became manifest in Christ, — that is, through Christ and Christ's providence, says Theophylact. Secondly and rather the same with Anselm, as if to say: That it might be manifest that I am bound for Christ's sake, not for debts or crimes, and thus through my chains the name of Christ shines forth everywhere.

In the whole praetorium. — In Greek ἐν ὅλῳ τῷ πραιτωρίῳ, that is in the whole praetorium, namely in the whole court of Nero, as if to say: The whole court through my chains has heard something about the faith and Gospel of Christ. Note: A universal noun is sometimes taken for a collective, or whole as a whole, namely "every" for "whole": for the Hebrew col signifies both. So Chrysostom.

And in all the other places, — not "praetoria" (for he names here only one praetorium, as is clear from the Greek), but places, streets and quarters of the city of Rome. Chrysostom, Theophylact and others refer the "others" to persons. Whence in the Greek there is no preposition "in," as if to say: Not only to the praetorians, but also to the other Roman citizens have my chains been made manifest, namely that I am bound by them on account of the faith of Christ.




Verse 14: And Many of the Brethren in the Lord, Growing Confident by My Bonds, Are More Bold to Speak the Word of God Without Fear

14. And many of the brethren in the Lord, being confident by my chains, dared more abundantly to speak the word of God without fear, — as if to say: Many brethren, that is Christians, at Rome, seeing my constancy, freedom, fruit and glory of my chains, were inflamed to emulation, that in like manner they might intrepidly evangelize the word of God.

Note firstly, the "in the Lord" is referred by Chrysostom and Theophylact to the following "confident," as if to say: Taking spirit and audacity from hope and confidence in the Lord; for since he seems to say something great about himself, "I have encouraged them and rendered them confident": therefore he prevents this by saying: "In the Lord," as if to say: Not I, but the Lord both has encouraged me in my chains and them through my chains, and has made them undaunted heralds of the word. But more plainly you may refer the "in the Lord" to "brethren": for to brethren according to carnal kinship he opposes "brethren in the Lord," namely in Christ, that is brethren in the faith and religion of Christ, in Christianity. See Canon 37.

Note secondly: "Confident," in Greek πεποιθότες, that is taking trust, audacity, courage. Vatablus translates, "relying on my chains."

Note thirdly: For "without fear," in Greek it is ἀφόβως, that is fearlessly, intrepidly to speak the word of God, etc.




Verse 15: Some Indeed Even Out of Envy and Contention, but Some Also for Goodwill Preach Christ

15. Some indeed even through envy and contention: but some also through good will preach Christ. — Note: Envy is the companion of virtue; and just as cantharides (little worms) are born to roses, so envy is born to virtue, and so it is a sign of heroic virtue and heroic deeds, when one feels rivals against himself to be stirred up. So Paul, since he had imbued all Greece and Asia with his Gospel, and was therefore bound, had won for himself a famous name, fame and glory: whence he stirred up many rivals against himself, who envying his glory, and grieving that they themselves and their preaching were obscured by Paul, were striving to depress him, exalt themselves, and make themselves celebrated, famous and glorious heralds of the Gospel. These therefore, seeking not God's glory but their own, were evangelizing through envy and contention, that is impelled by the zeal of contention, by which they were trying to contend with Paul about fame and glory, and to overcome and supplant him. But others, sincere heralds, preached Christ "through good will," in Greek δι' εὐδοκίαν, that is through benevolence, right and sincere will, namely so as to propagate not their own, but Christ's glory, and gain and save many souls for Him. Whence explaining this general good will in particular through a species, namely charity, he adds:




Verse 16: Some Out of Charity, Knowing That I Am Set for the Defense of the Gospel

16. Some out of charity, knowing that I am set for the defense of the Gospel. — These are they who preach Christ with good and right will, namely who preach out of charity, both toward God and Christ, and toward me, because namely they love me who am Christ's herald, these not envy, not hypocrisy, but charity impels to evangelize; charity, I say, not only of Christ, but also of me; for of this he adds: "Knowing that I am set for the defense of the Gospel." St. Chrysostom with his followers takes the defense to be one to be made by Paul on the day of judgment, by which he will have to render an account to Christ as judge of the evangelical preaching and conversion of the Gentiles entrusted and committed to him, as if to say: These sincere heralds know that I must render an account to Christ the judge of this preaching committed to me; so that I may then easily defend myself and show that I have fulfilled the preaching of the Gospel either through myself or through others, and for this reason they themselves help me in preaching and propagating the Gospel. But more simply with Anselm and others we shall take the defense, or as in Greek it is ἀπολογίαν, which Paul was just about to make before Nero, the Romans and the Jews, in order to defend himself and his cause. Whence he says: "I am set for the defense of the Gospel"; for on the day of judgment he will not make a defense of the Gospel, but of himself, as if to say: Others preach out of charity, by which they love me as one designated and constituted by God as defender and champion of the Gospel; they therefore help me in preaching, that they may help and promote the cause of the Gospel. Whence, because I am not allowed to preach openly in chains, hence they themselves publicly evangelize for me more ardently, and so they aid my cause for which I am bound, and the defense which I am about to make before Nero, and they try to persuade all that my cause, namely the Gospel, is just and holy.




Verse 17: But Some Announce Christ Out of Contention, Not Sincerely, Supposing to Raise Affliction to My Bonds

17. But some announce Christ out of contention, not sincerely, thinking to stir up affliction for my chains. — The Greek transposes these things, but with the same meaning. For "not sincerely," in Greek it is οὐχ ἁγνῶς, that is not purely, and, as St. Augustine, Book II Against Petilian, not chastely; Ambrose translates, "not simply": whence he seems to have read οὐχ ἁπλῶς, as if to say: They preach Christ not with pure and sincere intention, but feignedly, fraudulently, contentiously and perniciously; namely, that by their preaching and propagation of the Gospel and of Christianity they may more stir up Nero against me, as the author of all this preaching, that Nero may oppress me more in chains, afflict me, indeed kill me; namely so that, with me killed, they alone may evangelize, draw all disciples after themselves, and so they themselves as supreme teachers and Apostles may boast and triumph. So Chrysostom, Theophylact, Anselm and others. By "pressure" therefore he understands that to be inflicted by Nero; and secondly, the sorrow of soul which they wanted to inflict on Paul's mind by their envious and contentious preaching. Whence he removes this sorrow from himself in the following verse. Chrysostom exclaims here: "O cruelty! O diabolical energy! They saw him bound, and still envied, wanted his calamities increased, and to make him liable to the king's greater anger." Truly Paul might have said what Socrates said: Not Nero, not the Romans, but envy alone, which has killed so many most excellent men, has killed me too.




Verse 18: What Then? So That by All Means, Whether by Occasion or by Truth, Christ Be Preached: in This Also I Rejoice, Yea, and Will Rejoice

18. For what (τί γάρ, that is, indeed what? what therefore? as if to say: They think to oppress, afflict and sting me, do they then truly oppress, afflict and sting me? I answer: By no means; for) while by every (any) way, either by occasion or by truth, Christ is announced, and in this I rejoice, yea, and I will rejoice. — The Greek προφάσει signifies not only occasion, but also pretext; for it is opposed to truth, that is to sincerity. Whence Tertullian, Book V Against Marcion, translates "pretextual cause," as if to say: These contentious and envious ones preach Christ, but only in appearance; because they do not seek Christ's glory, but their own; not the gains of souls, but of monies: yet to this their ambition, envy and avarice they pretextually attach the preaching of Christ, alleging that they labor for Christ's sake, but this in reality is to preach Christ by occasion, as Our Translator renders it.

Note: The Apostle does not praise their deed and preaching, since it is fraudulent and hypocritical, nor does he rejoice in it in itself (for thus he would rejoice in sin and hypocrisy), but in its effect, namely that through it, such as it is, Christ is announced and glorified: thus the fornicator when he repents grieves over his fornication, but rejoices in its effect, namely a notable offspring born from it. Secondly, the Apostle despises their hatred and envy toward himself, because he seeks the glory of Christ alone, in which he rejoices, in whatever way it finally comes about: which is an effective remedy for overcoming the hatreds and envy of others. "A great and philosophical mind," says Chrysostom, "can be troubled by none of those things which happen sadly in this life, neither by enemies' accusations, nor by detractions, nor by dangers, nor by snares; for, as it were withdrawn into some lofty mountain peak, it cannot be seized by any of those things by which it is attacked from below from the lower-lying earth. Such was Paul's mind. He held a place of spiritual philosophy more sublime than any mountain peak, that namely which is true philosophy at last. The things which happen from outside are mere words and the play of children. That blessed man had then both a king inimically opposed to him, and therefore other enemies as well, by whom he was especially afflicted with bitter calumnies. And what does he say? Not only, he says, am I afflicted by no grief from this, nor do I depart from my office, but I rejoice and shall rejoice. Not for a time, he says, but always for the sake of these things shall I rejoice: for I know that this shall conduce to my salvation, future namely: add that this enmity and the rivalry which is against me also helps and promotes the preaching of the Gospel."

You will ask, what kind of preachers were these hypocrites, Catholics or heretics? That they were heretics is the opinion of Chrysostom and Theophylact above, namely Simonians, whom St. Ignatius describes in almost the same characteristics and words, in his epistle to the Trallians: "Flee," he says, "those holding the heresy of Simon, Menander, Basilides and their followers the Nicolaitans, Theodotus, Cleobolus: for they are vain talkers, seducers, not Christians, but Christ-traffickers, Christ-profiteers, who make gain from Christ's name, by fraud circumventing His name and adulterating the word of the Gospel." And the epistle to these same Philippians acts almost entirely against the same, because they were teaching that Christ was not truly and in reality, but only in opinion and outward appearance born and crucified: whom Paul also refutes below, ch. III. But of such an outward appearance and simulation of Christ the Apostle is not speaking here, but of the simulation and pretext of the preachers themselves: for this he calls πρόφασιν, as I said. Secondly, that the Apostle does not understand Simonians and other heretics, is proved from this, that he says he rejoices that through them Christ is announced: but he did not rejoice over Simon's preaching. For Simon taught heresies and preached about Christ, and so was removing from the midst Christ the true mediator and Son of God. Whence Paul greatly grieved over his preaching. Thus it is never lawful to rejoice over the preaching and propagation of heresy even among Pagans: for although they announce Christ, at the same time they announce many heresies about Him, or about His Church and Sacraments, which are more pernicious than paganism itself: so that it is far better to receive nothing of truth and doctrine from them than to drink it down polluted with such great errors and heresies. I say therefore with Anselm, it is more probable that these contentious preachers were Christians, sprung from Jews, as it seems, but ambitious, mercenary and wicked, inasmuch as being rivals of Paul from the Gospel, they sought nothing else than their own glory and gain. Such also were those against whom Paul acts in 2 Cor. 11. Behold what blind ambition and envy can do even among Christians: it bursts forth to bring pressure even on Paul in chains, and contrives snares and death for him through his own Gospel, and by the deed itself says: Let Paul perish, let preaching perish, let faith perish, let the commonwealth perish, let the Church perish, and let us perish with it ourselves, provided that for a short time, for a moment, we may be in honor and glory. Truly St. Chrysostom, hom. 41 on Matthew, says: "Envy makes a pestilential man out of a man, and converts a man into a most monstrous demon: through envy the first murder of a man (Abel) appeared; through envy fraternal charity was despised; through envy the earth was first stained with the blood of a man; through envy finally it came about that, by its gaping, the earth swallowed up alive Dathan, Core and Abiron and their whole company."

Note here the condition of envy. For envy is similar to ophthalmia, which is offended and harmed by very splendid and shining things: for so envy is embittered and wastes away at others' goods, virtue and glory. Whence Aristotle, when asked what envy was, answered: It is the antagonist of the fortunate. On the other hand, Actius, a noble and wise man, when before King Frederick the Physicists were debating what especially conferred sharpness on the eyes — and some put forward eating fennel, others the use of glasses, others other things — said: "But I say envy: for this is what makes one see sharply in others' affairs." So Pontanus reports. I have said more about envy at Genesis 37:4.




Verse 19: For I Know That This Shall Fall Out to Me Unto Salvation, Through Your Prayer and the Supply of the Spirit of Jesus Christ

19. For I know that this (their hatred and envy, by which they strive to procure for me sorrow and Nero's anger) shall turn out for me unto salvation, — either present, says Chrysostom, that I may be freed from death and Nero's anger; or rather spiritual and eternal: for that the Apostle is looking at this, and not the present and corporeal, is clear from what follows when he says: "Christ shall be magnified in my body, whether by life or by death." This life therefore, as also death, the Apostle despised, and only looked at the spiritual and future, that in it Christ might be magnified, as if to say: They are busy to afflict me and to consume me with sorrow: but I rejoice; for I know, and confiding in God's goodness and providence I am surely persuaded that all their machinations will turn out to my good, namely to greater merit of patience, glory, and an example for others, and consequently for the salvation both of myself and of many others: for to this God will turn all these things, because to those who love and hope in Him all things work together for good, and so it shall be done.

Through your prayer and the supply (the Syriac, "donation") of the Spirit of Jesus Christ (if namely you pray, which I tacitly request, for me, and by your prayer obtain for me the Spirit of Christ, namely that He may be copiously given and supplied to me by God), according to my expectation and hope, — as if to say: Which Spirit to be supplied to me with great hope and desire, as it were with head and mouth stretched out to heaven, panting I await from God: for this is the Greek ἀποκαραδοκία, as I said at Rom. 8:19.




Verse 20: But With All Confidence, as Always, So Now Also Christ Shall Be Magnified in My Body, Whether by Life or by Death

Because in nothing shall I be confounded. — Some refer this to the immediately preceding, as if to say: I hope that I shall be confounded in nothing; but better refer it to the things above, "I know that this shall turn out for me unto salvation," as if to say: I know these hatreds will turn out for me unto salvation and glory, because whatever may befall me from them, I shall not be confounded, I shall not be put to shame: because I am conscious to myself of no true fault or sin.

But in all confidence, as always, so now also Christ shall be magnified in my body, whether by life or by death. — For "confidence," in Greek it is παρρησία, that is freedom, constancy, as if to say: Whatever may happen to me, whether I be killed or live, I shall use my accustomed freedom and constancy, that through it Christ may be magnified in my body, whether by life or by death: for if I be killed and die constantly for Christ, I shall magnify Christ by my martyrdom; if I live, I shall constantly preach Christ, and so shall magnify the same. Note: For "I shall magnify" the Apostle says passively "shall be magnified," out of modesty, lest He seem to ascribe this magnification to Himself and to His own powers.




Verse 21: For to Me, to Live Is Christ, and to Die Is Gain

21. For to me to live is Christ, and to die is gain. — "To live," that is my life is Christ, my life, I say, that is the cause of my life is Christ, and that threefold. First, He is the efficient cause of my spiritual life, and the one preserving it. Secondly, He is the objective and exemplary cause of the same life. So Anselm. Thirdly, and more aptly to the Apostle's mind here, Christ is the final cause of my life; because Christ's love and honor moves me to undertake bravely all works, labors and sufferings; for that is radically life in a man, which is the principle of vital motion and actions in him. "Christ," says Theophylact, "is to me spirit and light and life, both natural, supernatural, and beatific." But excellently Chrysostom: "To me to live is Christ, and to die is gain, as if to say: Even by dying I shall not die, because I have life in myself. Only then shall they have killed me, when by fear and terror they shall have been able to shake out faith from my mind; but as long as Christ shall be in me, even if death come on, I shall live. And in this life too, this living is not mine, but Christ's. But if not in this life, what in the future? What I now live in the flesh, he says, I live in faith. He says this also elsewhere: I live, yet not now I, but Christ lives in me. Such ought a Christian to be." And below: "They shall bring no trouble who kill me, because they shall send me forth and promote me to my life, and shall free me from this not very comfortable one. What then, Paul? being here are you not Christ's? And here plainly I am His: but if it should befall to live in the flesh, this for me is fruit of work, and which I should choose I know not; lest anyone say: But if death is life to you, by what reason has Christ left you here? It is fruit of work, he says."

And to die is gain. — First simply, as if to say: Death is the gain of blessedness; therefore I do not fear death, because if I be killed and die, I shall gain eternal life, and shall fly up to heaven, and shall be present and shall enjoy Christ. So Chrysostom, Anselm, Ambrose, St. Thomas, Theophylact, Œcumenius; so almost also Vatablus: "The reason," he says, "for desiring longer life is that I may announce Christ to more; but eternal life, which I esteem as gain, incites me to desire death." And Erasmus: "If I live, I live for Christ's sake; if I die, I die for my own profit and gain": as if for himself, if he look at his own advantage, it would be more useful to die; if he look at Christ's advantage, it would be more useful to live. Whence also St. Ambrose, Book On the Good of Death, ch. III: "The Apostle," he says, "refers the former to the necessity of life, the latter to the utility of death: for the servant of God to live is Christ, to die is gain; for as a servant he does not refuse the service of life, and as a wise man he embraces the gain of death, as if the Apostle were saying: I, as a servant of Christ, do not refuse laborious services of life; and, as a wise man, I embrace the gain of death." But in this sense the word "for" gives the reason not for the immediately preceding things, but for what he said in verse 19: "I know that this shall turn out for me unto salvation"; because namely, if these hatreds of the envious procure death for me through Nero, I shall reckon this death as the gain of eternal salvation and blessedness.

But now rather the word "for" seems to give the reason for the immediately preceding things, namely why Christ is to be magnified in him, whether by life or by death: "For to me," he says, "to live is Christ, and to die is gain": where "to live" refers to "life" which he had said, and "to die" to "death." Whence we shall better expound thus: "to die," that is the gain of my death is, namely Christ, the same who is also my life; Christ, I say, that is the conjunction and enjoyment of Christ. Whence these words, ἐμοὶ γὰρ τὸ ζῆν Χριστὸς, καὶ τὸ ἀποθανεῖν κέρδος, that is, to me to live is Christ, and to die is gain, seem to be transposed by the Apostle for the sake of elegance, and supplying the preposition κατά they ought to be ordered thus: Χριστός ἐμοὶ κατὰ τὸ ζῆν, καὶ κατὰ τὸ ἀποθανεῖν ἐστι κέρδος, that is, Christ to me in life and in death is gain, so that Christ is the subject, gain is the predicate, life and death are the circumstances and condition of time which affects and denominates the predicate, or rather the conjunction of the predicate with the subject, as if to say: "In all confidence (that is constancy, freedom) shall be magnified (that is, I shall magnify) Christ in my body, whether by life or by death," namely so that I may constantly live and preach for Christ, or undergo martyrdom and die; the cause of which constancy he subjoins, saying: For to me Christ is gain both in life and in death, and so I do not refuse to live, nor do I fear to die, since whether in death or in life I serve Christ, am united to Christ, and gain Christ; thus Christ may be magnified and glorified both in my death and in my life. For Christ is my love and my all: beyond Him I love nothing, fear nothing. Hence whether I find and gain Christ, it is the same to me whether I live or die. So in Rom. 14:8 he said: "Whether we live, we live unto the Lord; whether we die, we die unto the Lord; whether therefore we live or die, we are the Lord's."

To this gain of death and of Christ St. Ignatius panted: "I beg you," he says in his epistle to the Romans, "do not be unseasonably benevolent toward me: allow me to be the food of beasts, by which it is possible to attain to God; I am God's wheat, and let me be ground by the teeth of beasts, that I may be found pure bread of God: rather entice the beasts, that they may become my tomb, and leave nothing of my body, lest, when I have fallen asleep, I be found burdensome to anyone. Then I shall truly be a disciple of Christ Jesus, when the world shall not even see my body." And a little below: "Now bound in Him I am learning to desire nothing worldly or vain. From Syria to Rome I fight with beasts by land and sea, bound night and day to ten leopards, that is, to ten soldiers who guard me, who, even when affected by kindnesses, become worse. Would that I might enjoy those beasts which are prepared for me! whom I would wish to find swift for me, whom I would also entice that they may devour me speedily, not as some, terrified, have not touched, and these, unless they will, I myself will compel by force. Let fire, the cross, the gatherings of beasts, dissections, distractions, dispersions of bones, mutilations of limbs, the constriction of the whole body and the torment of the devil come upon me, only that I may attain Jesus."

Morally, St. Chrysostom in moral homily 3 teaches that Christians ought not to mourn the faithful dead because they have died, since death is for them gain of a better life; but they are to be mourned and assisted, if they have died in some sins. "Let us bewail them," he says, "let us help them with all our strength, let us procure for them some aid. How, in what manner? By praying let us exhort others also to pray for them, and let us give alms unceasingly to the poor on their behalf." And below: "Not in vain has it been ordained by the Apostles, that in the celebration of the venerable mysteries memory be made of those who have departed hence. They knew that much profit comes to them from this, much benefit; for when the whole people stands with hands extended to heaven, and likewise the priestly assembly, and the venerable sacrifice has been set forth, how should we not appease God by praying for them?" Let the Novatians note these things, and learn that in Chrysostom's time, when the Church was pure and undefiled, even by their own confession, prayers, suffrages and sacrifices were customarily made for the dead, certainly for those existing in Purgatory: for it is not lawful to pray for the damned in hell, where there is no redemption; therefore the Church then believed Purgatory to exist, and that souls detained in it could be helped by the living. Again, sacrifice was then employed: which, I ask, other than the Eucharistic of the Mass? Finally in it she prayed for the dead, and that from the tradition and ordinance of the Apostles, as Chrysostom says. Therefore the sacrifice of the Mass is propitiatory, not only for the living, but also for the dead.




Verse 22: And If to Live in the Flesh, This Is to Me the Fruit of Labor, and What I Shall Choose I Know Not

22. But if to live in the flesh, this (in Greek τοῦτο, that is "this": but the syntax both Latin and Greek admits either, and the sense is the same) is the fruit of work for me. — The Syriac renders it, if in this life I have fruit in my works; Vatablus, if by living I can produce some fruit, as if to say: If it is worthwhile that I should still live, fruitful and useful to many. So Anselm.

And what I shall choose I know not. — The conjunction "and" here gives rise to difficulty and obscurity, for it is not apparent what it joins or what it does. First, Beza, rendering the Greek εἰ δὲ for "but if" as "if indeed" or "whether indeed," connects thus: Whether indeed to live in the flesh be worthwhile for me, and what I shall choose I know not — as if to say: I know not whether it be worthwhile that I should still live, and consequently I know not what I should choose, death or life. But the Apostle could not have been ignorant whether it were worthwhile that he should still live, since he saw so many nations being converted by him, and all the Churches of Asia depending on him alone, and looking to him alone: indeed he himself shortly after asserts the same, saying: "But to remain in the flesh is necessary on account of you." Add: the Greeks take τι δὲ not as a dubitative, but as an affirmative. So Chrysostom, Theophylact, Oecumenius; indeed Oecumenius takes it as causal, as if to say: Since it is worthwhile that I live, hence I know not what I should choose, life or death. Second, Erasmus supplies the verb "happen," and makes two propositions which he connects with the conjunction "and," thus: But if it should befall me to live in the flesh, this will be worthwhile, and therefore what I shall choose, whether to live or to die, I know not: but here he supplies the verb "happen" from himself and without foundation. Third, more obscurely the same Erasmus and others from him teach that the conjunction "and" here has a hidden force of excluding that which is different, but he does not explain it sufficiently.

I say therefore that by ellipsis there must be supplied from the preceding verse "death is gain," as if to say: If to live in the flesh is worthwhile, and on the other hand to die is gain to me, which of these two I should choose I know not; for this is what the word "choose" implies: for choice is between two: since therefore the Apostle here puts only one, namely to live, he leaves the other to be supplied from the preceding verse; for thus men who are doubtful, perplexed and entangled are wont to speak, expressing one with the voice and leaving the other which they retain in mind to be understood: for they speak as if they were speaking to their own mind and imaginations, with which they are full. Thus Reuben in Gen. 37:30 speaks: "The boy (Joseph) is not there, and where shall I go?" — as if to say: The boy is not there, and the father will require him from me as the elder of the brothers, where therefore shall I go? For if I go to the father, I have nothing to answer; and if he understands, as is to be feared, the crime committed against Joseph, he will impute it to me: but if I go elsewhere, I shall make myself more suspect to my father of this crime. For vehement emotion cuts off words, leaves many things unsaid, indeed closes the mouth, and often connects words not with words, but with the conception, sorrow and feelings which it bears in the mind.

What I shall choose. — "A great mystery," says Chrysostom, "he has here opened, namely that he has the power of departing (through death): for when an option and choice is given, we have the power of choosing. What I shall choose, he says, I know not: it is therefore in your power: indeed if I shall wish to pray God...going hence into heaven, about to migrate and to be with Christ, do you not know what you should choose? Here you lead a bitter life in hunger, thirst, cold, nakedness, cares, persecutions, distresses, and do you still desire this bitter life? What merchant having a ship full of many goods, when he could now make port and rest in safety, would still rather sail on the sea? What athlete will desire more contest, when he may now be crowned? What soldier when he may now be freed from war with celebrity and trophies, and rest and be refreshed with the king in his own palace, would still endure to sweat in war and be set in the battle line? How then do you desire to abide yet in this life, which you live so bitterly?" And below: "You fear future things, you are subject to innumerable evils, and yet you do not wish to be with Christ? No, he says, and that on account of Christ Himself, that those whom I have gained for Him as servants I may make more ready and more solid, and that I may render fruitful that cultivation which I have planted. Have you not heard me seeking not what is useful to me, but the things that are of my neighbors? Have you not heard how I desired to be made anathema from Christ, that many might come over to Him?" And finally he concludes with this epiphonema: "Who shall declare Your powers, Lord, that You have shown Paul to the world? All the angels praised You together when You created the stars and the sun: yet not so much as when You made Paul conspicuous to us in the whole world. Therefore the earth has been made more splendid than heaven: for he, more brilliant, has emitted a splendor more illustrious than the solar light, has extended brighter rays." Behold how greatly Paul valued the gain of souls and the salvation of his neighbors, that he preferred it to his own beatitude and on its account chose that his being with Christ should be deferred: for although the Apostle does not expressly state this his vow and election, yet he sufficiently insinuates it when he says in verse 25: "And confident of this I know that I shall remain," etc.




Verses 23 and 24: But I Am Straitened Between Two, Having a Desire to Be Dissolved and to Be With Christ, a Thing by Far the Better; but to Abide Still in the Flesh Is Needful for You

23 and 24. But I am pressed from two sides: having a desire to be dissolved, and to be with Christ, by far the better: but to remain in the flesh, is necessary on account of you. — St. Augustine, in book III On Christian Doctrine, chap. II, teaches that this passage can be distinguished and read in two ways. The former thus: "I am pressed from two sides, having a desire"; as if to say: I am pressed by the desire of two things, namely of life and of death. Hence in Greek for "I am pressed" there is συνέχομαι, that is, I am held in, or held on every side, namely on one side by the desire of life, on the other of death. In the second way, and genuinely, as the Roman and Louvain editions read, the punctuation is to be placed after "I am pressed from two sides," that is, two dots; then follows: "having a desire to be dissolved," etc. The sense is: "I am pressed from two sides," that is, I am pressed and constrained by two things; two things on either side press and constrain me as if in the middle. So the Syriac. Or, that τὸ ἐκ τῶν δύο, that is, "from two," be taken for ἀμφοτέρωθεν, that is, on either side, as if to say: On either side I am pressed and constrained, on the one hand by the desire of dissolution, that I may be with Christ, on the other by the necessity of remaining in the flesh on account of you: for this is plainly what the words signify.

To be dissolved, — that is, to die, for death is the dissolution of soul and body.

Note: He does not say: I desire to be resolved, namely into the elements of which I am composed; for to be resolved means only to perish and perdition: this however is not desirable, nor does the Apostle wish to perish, but to die; yet so as to abide and pass to a better life and state; whence he does not say: I desire to be resolved, but, "I desire to be dissolved," namely from the bond by which the soul is bound to the body in this life, as to its house or garment of clay. Hence St. Gregory Nazianzen used to pray: "Lord, loosen this tunic which is heavy and burdensome to me (this mortal and wretched body), and give me a lighter one." Indeed the soul is bound to the body as to a prison and fetters, or rather as to a corpse, as Hortensius said (as I said at Rom. 5:12). Just as those who were tied alive by Mezentius to corpses, so that mouth was pressed to mouth, eye to eye, hand to hand of the corpse, that they might be tortured and made lifeless by its stench, used to wish to be loosed from this bond and freed from the corpse: so Paul wished to be freed and dissolved from his body, that he might be joined to Christ: for the body which is corrupted weighs down the soul, so that it cannot think of heavenly things, but is depressed to the needs and concupiscences of the body, equally to diseases and miseries: for the soul must feel and suffer all the stenches, phlegms, excrements, filth of the body, equally as the bestial desires, just as if it were tied to a corpse; for take away the soul, what else is the body but a corpse? indeed even with the soul present the body stinks, is filthy, wastes away, putrefies, as if it were a corpse. Who would not wish to be loosed and freed from this corpse, from these bonds? Truly St. Gregory, book IV Moralia, chap. XLI: "Paul," he says, "would not seek to be dissolved, did he not see himself bound. These bonds, because he saw they were most certainly to be broken in the resurrection, the Prophet rejoiced as though they were already broken, when he said: You have broken my bonds, to You I will offer the sacrifice of praise." And St. Augustine: "He who desires," he says, "to be dissolved and to be with Christ, does not die patiently, but lives patiently and dies with delight."

Note: For "to be dissolved," the Greek is ἀναλῦσαι, which is of the middle voice; whence it can be taken both actively and passively, so that it signifies not only to be dissolved, as our version, Vatablus and others render it; but also to dissolve, or to loose, and it is the word of sailors loosing from port and setting out; for as καταλύειν belongs to charioteers, when they loose the ropes of horses and chariots, that they may settle into the inn to which they turn aside: so they are said ἀναλύων who move their packs and change inn, namely sailors when they loose the cables, and pilgrims and soldiers when they loose the ropes of the tents, that they may move camp. Whence Chrysostom renders ἀναλύειν as μεθίστασθαι, that is, to migrate; St. Jerome Contra Ruffinum renders it, to return; Tertullian, book On Patience, chap. ix, renders it "to be received" (but Tertullian seems to have read ἀναληφθῆναι instead of ἀναλῦσαι), as if to say with Paul: I am here an exile, and from this exile I desire to migrate, to sail, to set out, to return to the port of the heavenly fatherland. But it is better with our version to render "to be dissolved" rather than "to dissolve"; for there follows, "And to be with Christ"; as if to say: I am now bound to the body; if I be loosed from this bond, I shall be with Christ and shall be united to Him. For if the Apostle had wished to say actively: I desire to loose, he would rather have added: And to set out to Christ, than, "To be with Christ."

To be with Christ much more better, — that is, to be with Christ is the very best. For the Hebrews signify the superlative and the vehemence and excess of a thing by gemination or doubling. So Jeremiah, chap. 24, v. 3, saw figs good, good, very; and bad, bad, very, that is, very good and very bad figs.

Note from this passage, against the Greeks and Calvin, that souls altogether pure, as soon as they have departed from the body, do not sleep, but are with Christ in heaven and eternal life; for therefore the Apostle desires to be dissolved and to die, that he may be with Christ. For if after death he had had to wait for the day of judgment, that only then he might enjoy Christ, he would have desired to be dissolved rather than to live in vain, because he would have been as much absent from Christ after dissolution and death as if he had remained in life. So Chrysostom, Theophylact, Oecumenius.

Morally, very many Saints desired this dissolution and commended that desire to us. St. Augustine used to praise, as Possidonius testifies in chap. xxvii of the Life of St. Augustine, that saying of the dying St. Ambrose, who, when his people were weeping and asking that he beg from God a longer life, replied: "I have not so lived as to be ashamed to live among you: but I do not fear to die either, because we have a good Lord." Possidonius says that Augustine very frequently used to relate the saying, in his last moments, of one of his country-bishops and most intimate friends: to whom, when he had often gone to visit him as he was already approaching death, and he by a gesture of the hand signified that he was about to depart from the world, and was answered by him that he could still live as necessary for the Church, he, lest he should be thought held by desire of this life, answered: If never, well: if sometime, why not now? He also brought forward the saying of a certain sick Bishop, of whom the holy martyr Cyprian, in his epistle which he wrote On Mortality, thus reported, saying: When a certain one of our colleagues and fellow priests, exhausted by infirmity and anxious about approaching death, was begging release for himself, there stood by the one praying and now nearly dying a youth venerable in honor and majesty, lofty in stature and bright in countenance: whom hardly could a human gaze with carnal eyes look upon as he stood by, except that he was already able to see such a one, being about to depart from the world. And he, not without a certain indignation of soul and voice, broke out and said: "You fear to suffer, you do not wish to depart, what shall I do with you?"

Climacus, step 6: "He is approved," he says, "who awaits death every day; but he is holy who desires it every hour."

Thus St. Paul, says St. Jerome in his Life, the first Hermit, said to St. Anthony who came to visit him: "Behold," he says, "him whom with such labor you have sought, an uncultivated white-haired covers his limbs putrid with old age. Behold you see a man soon to become dust. But since the time of my falling asleep is at hand, and what I always desired — to be dissolved and to be with Christ — the course completed, there remains for me the crown of justice; you have been sent by the Lord that you may cover my little body with earth, or rather render earth to earth."

Furthermore, there are three causes which incited the holy Paul and other Saints to this desire, that they wished to be dissolved, which St. Ambrose pursues in his book On the Good of Death, and Cyprian in his book On Mortality. For there are three bonds which bind us here and oppress us. The first is of the miseries of the body; the second, of concupiscence and sins; the third, of the earth and earthly things. All these death loosens, and makes us impassible, impeccable, heavenly and divine. "Threefold," says St. Bernard at the passing of St. Malachy, "is the rejoicing in death: men are freed from all labor, sin and danger." The first cause therefore which makes us desire this dissolution are the diseases and miseries of this body and life: for these are so great that St. Augustine rightly disputes, book XIII Civit., chap. x, whether this life is rather to be called death than life. The same on that Psalm "Let the groaning of the prisoners come into Your sight," says: "The fetters are the infirmities and corruptibility of the body, which weigh down the soul. From these fetters the Apostle desired to be dissolved, and to be with Christ; until therefore this corruptible put on incorruption, and this mortal put on immortality, the weak flesh as with fetters hinders the willing spirit." And St. Gregory, hom. 37 on the Gospels: "Temporal life," he says, "compared to eternal life, is rather to be called death than life; for the very daily failing of corruption, what else is it but a certain prolongation of death." Truly this life seems to be nothing else than a kind of vital, long and slow death. On the contrary, what else is the death of the just but the end of labors, the beginning of rest; the flight of sadness, and the coming of joy; the calming of the tempest, and the beginning of tranquility; the consummation of exile, and the return into the fatherland, into which, having overcome so many miseries, having drained so many labors, having traversed so many afflictions, we pant to return?

The second cause of this desire is, on the one hand concupiscence, with which all the Saints wage a perennial and manifold and difficult struggle, and on the other the dangers of sinning mortally, and the necessity of sinning venially. From this cause the Apostle groans that he has been sold under sin, Rom. 7, and so: "Wretched man that I am," he says, "who shall free me from the body of this death?" He who penetrates and weighs the gravity of sin, what a great evil and the cause of how many evils it is to offend God, this man sighs after death, as toward the term of sin and of all evils, that he may become impeccable.

You will say: Charity inclines always to greater and greater increase of itself, and to accumulating ever greater merits and rewards: but these are acquired not through a short, but through a long life. I reply: It is so; but yet if in one scale you put the hope of this increase of merits and charity, and in the other you put the danger of sinning, this will far outweigh that. For the danger of sinning, especially mortally, to which the saints are always subject in this life, and consequently the danger of eternal damnation, is so great an evil, that it cannot be compensated equally by any hope of increase of charity or eternal glory. The Saints think the same in their way and proportion concerning venial sins.

Hear, to be silent of others, the burning and fiery vow on this matter of one of our recently sainted English Martyrs. "If you truly love God," he says, "certainly nothing can be so grievous to you as to offend His supreme majesty even in the smallest things, nor will you so eagerly desire anything, as some remedy by which you can be sure that you will never again offend God; and since this cannot be had in this life, you will continually cry with the Psalmist: Woe is me, that my sojourning is prolonged! and: I desire to be dissolved; and: Who will give me wings? It is great indeed to labor for the love of God, to endure pains and torments; great, to gain souls; great, to live in Religion with continual victory over self: yet if these cannot be done without my offending my God, I would rather, omitting all these, die quickly, than to perform all these with daily offense to God in things however small. For I would rather, as St. Augustine testifies, that the whole world fall into ruin, than admit even one venial sin against God. If however God, conscious of this misery, wishes to prolong life and exercise me in this valley of calamity: let labor, prisons, torments, the cross, the gridiron, lions come, let at last whatever can come, come: nay rather, from my heart I beseech You, good Jesus, that they may come, and through Your wounds and those of Your Saints I humbly ask, that from this hour, in which I write this, they may begin, and endure to the end of my life. Permit me to be tortured for You, to be cut up, scourged, beaten and torn to pieces; I refuse nothing, I embrace all, I will sustain all: not that I dust am able to do it, but because I can do all things in You and without You nothing. Foster this desire in me, and graciously grant the effect of the desire." Thus he, with the swan-song voice, now a candidate of martyrdom.

The third cause of this desire, and the principal one, is that we may pass to that blessed and eternal life and be with Christ, and the angels, and the Saints. Hence the Apostle here expresses this alone as the cause of his desire. Beautifully St. Gregory, hom. 45 on Ezekiel, expounding those words, "And he measured the bridal chamber one reed in length," etc., thus says: "The bridal chambers in the holy Church are the hearts of those, in whom souls through love are joined to the invisible Bridegroom, so that the mind burns with His desire, no longer covets any of the things which are in the world, accounts the length of the present life a punishment, hastens to depart, and to rest in the embrace of love in the vision of the heavenly Bridegroom. The mind therefore which is now such, receives no consolation of the present age, but to that One whom it loves it sighs from the marrow, burns, pants, is in anguish. The very health of its body becomes worthless to it, because it is pierced through with the wound of love." Then he subjoins the same medicine of this desire and wound which the Apostle here gives, saying thus: "But to the mind ardently loving its Bridegroom there is wont to be one consolation, if through this, that it itself is deferred from the vision of God, the souls of others may grow inflamed with the torches of love toward the heavenly Bridegroom. Of which it is said in the Canticles: Stay me up with flowers, surround me with apples, for I languish with love. Flowers are souls now beginning what is good and savoring of heavenly desire. Apples however from flowers are minds now perfect, which arrive at the fruit of good work. She therefore who languishes with love seeks to be sustained by flowers, surrounded by apples, that she may rest in the good work of her neighbor, who is not yet able to see the face of God."

Thus St. John in old age, desiring to enjoy Christ, at the end of the Apocalypse says: "Come, Lord Jesus."

On this theme St. Cyprian wrote (whom St. Ambrose followed in his book On the Good of Death) the treatise On Mortality, for the consolation of Christians in the common plague and pestilence, which in his time was raging through all Africa for fifteen years: in which by many reasons he teaches that for Christians death is not to be feared, but to be desired. And at the end he urges this third cause, of which we are now treating, in this way: "It must be considered, dearest brothers, and again and again to be thought, that we have renounced the world, and live here meanwhile as guests and pilgrims. Let us embrace the day which assigns each one to his own dwelling, which, having snatched us from here and loosed from worldly snares, restores us to paradise and the heavenly kingdom. There a great number of dear ones awaits us, a frequent and copious throng of parents, brothers, children longs for us, now secure of its own immortality and still solicitous for our salvation. To come to the sight and embrace of these, how great a joy in common is it both for them and for us!"

Then he pursues the joys of that blessed life and of the heavenly citizens in this way: "What there is the pleasure of the heavenly kingdoms without fear of dying and with living for eternity! how supreme and perpetual a happiness! There is the glorious chorus of Apostles; there the number of exulting Prophets; there the innumerable people of Martyrs crowned for the victory of struggle and passion; there triumphing virgins, who subdued the concupiscence of flesh and body by the strength of continence; the merciful are rewarded, who by feeding and gifts to the poor performed works of justice, and transferred their earthly patrimonies to the heavenly bridal chambers. To these, dearest brothers, let us hasten with eager desire, that we may wish to be with them quickly, that we may quickly come to Christ. May God see this our thought, may the Lord Christ look upon this resolve of mind and faith, who will give greater rewards of His glory to those whose desires toward Him have been greater." Thus far Cyprian. I have brought these out a little more fully, because this is the end to which our whole life tends, and therefore we continually desire to be dissolved with Paul and to be with Christ.

Ruffinus in the Lives of the Fathers, book III, chap. ix, relates that Abbot Mutius of marvelous holiness made the sun stand still, that he might be able to reach his disciple who was about to die and was far absent. "And when he had found him already dead, prayer being made he kissed him and said: What do you more desire, brother, to depart and to be with Christ, or to remain in the flesh? Then he, his spirit recovered, sat up a little and said to him: Why do you call me back, Father? It is better for me to return and to be with Christ; but to remain in the flesh is not necessary for me. To whom he said: Sleep then in peace, my son, and pray for me. And he, immediately reclining on his little bed, fell asleep." Similarly St. Gregory, book I Dialog., chap. II, relates that Marcellus, raised from death by St. Fortunatus, Bishop of Todi, groaned and said: "O what have you done? O what have you done?" Thus also Gregory of Tours narrates fully, book VII Hist. Francor., that St. Salvius the Bishop, having been resuscitated, groaned.

We read in the Life of St. Nicholas of Tolentino, that he, for six whole months before his death, a little before the nocturnal prayers, every night heard a most sweet harmony of angels, which afforded him as it were a foretaste of the future life. On account of which he frequently repeated this saying of the Apostle: "I desire to be dissolved and to be with Christ"; and when the time of resolution was at hand, he began with his last breath to pour forth voices of joy and an exultant soul; the cause of which unusual joy the Brothers who were present, inquiring, they heard from him: "My Lord Jesus Christ, leaning on His most holy Mother and on our Father Augustine, says to me: Well done, good and faithful servant, enter into the joy of your Lord"; in which words he expired. Who would not desire such a death, nay rather such a passage into paradise, and choose it with all vows? If you wish such a death, imitate and seek a similar life.

24. But to remain in the flesh is necessary (in Greek ἀναγκαιότερον, that is more necessary) on account of you.




Verse 25: And Having This Confidence, I Know That I Shall Abide and Continue With You All

25. And confident of this (namely that it is necessary for you that I remain in the flesh), confident (in Greek πεποιθώς, that is persuaded), I know that (that is, that) I shall remain, — as if to say: Persuading myself that my life is necessary to you, I know that God will grant me still to you and will make me remain in life. Hence it is clear that this epistle was written from the first imprisonment, not from the second: for from the first he was freed, in the second Paul was killed by Nero.

I shall remain and continue with you all. — In Greek μενῶ καὶ συμπαραμενῶ, I shall remain and co-remain with you all, as if to say: Do not fear and bewail your bereavement, as if you were to be bereft of me, your father; I shall remain and continue with you; as a father to you, my children, I shall be present surviving, when present I shall visit you, when absent I shall console and confirm you by letters and messengers, that you may advance in faith and grace, and that you may rejoice over the increase of faith both your own and that of others.

By these words the Apostle resolves his doubt, whether it is more desirable to live or to die, and sufficiently indicates that it is better to live, for the instruction and salvation of his neighbors, than to die and be with Christ. Hence St. Augustine on that Psalm 54: "Who will give me wings like a dove?" citing this passage of Paul, and comparing Paul to a dove groaning and sighing toward heaven: "The dove," he says, "dainty, bound by affection, not by desire, could not fly because of the duty to be performed." Indeed, that the salvation of one's neighbor is to be preferred to martyrdom, St. Chrysostom teaches, hom. 79 on Matthew. Hence too St. Augustine, epist. 81 to Abbot Eudoxius, writes that he should not refuse his labor for the salvation of the Church and of his neighbors, if it be necessary, nor excuse himself from it by monastic profession, and gives this reason: "Because," he says, "if those who can will not minister to the laboring Church, how shall sons be born?" Much more must a Bishop, when persecution rages among his subjects, remain, and suffer all adversities, and even death itself, if need be, for this cause he ought to do, as the same Augustine teaches, epist. 180 to Honoratus.




Verse 26: That Your Rejoicing May Abound in Christ Jesus in Me, by My Coming to You Again

26. That your rejoicing (in Greek καύχημα, that is glorying) (by which you glory and congratulate yourselves, that through me you have been converted to Christ) may abound in Christ Jesus (that is in Christ's doctrine, law, grace, Church, as if to say: in Christianity) in me (concerning me freed from bonds, and restored to you) by my coming to you again.




Verse 27: Only Let Your Conversation Be Worthy of the Gospel of Christ, That You Stand Fast in One Spirit, Laboring Together for the Faith of the Gospel

27. Only let your conduct be worthy of the Gospel of Christ. — "Conduct yourselves" is an imperative, as if to say: I demand only this from you, that you so conduct yourselves, as it is fitting and worthy that Christians, who follow the Gospel and the law of Christ, should live.

That I may hear of you, that (that) you stand in one spirit (that is, you persevere in equal zeal and fervor of religion and of mutual charity) with one mind (in Greek μιᾷ ψυχῇ, in one soul, as if there were for you all only one soul of charity) laboring together — in Greek συναθλοῦντες, that is contending together, that is, as Ambrose says, equally and concordantly fighting it out.

Of the faith of the Gospel, — as if to say: The faith of the Gospel is in a struggle, you, as athletes, help the struggling and laboring faith with the common spirit and zeal of religion and charity, that with it and in it you may fight nobly against the Pagans and whoever are enemies of the faith.




Verse 28: And in Nothing Be Terrified by Your Adversaries — Which to Them Is a Cause of Perdition, but to You of Salvation, and This From God

28. And in nothing be terrified (in Greek μὴ πτυρόμενοι, that is, as Erasmus, not disturbed, not in tumult; Ambrose, not afraid) by the adversaries (the Gentiles who persecute Christians): which is to them a cause of perdition, but to you of salvation, and this from God, — as if to say: This persecution of the Gentiles will destroy themselves and lead them into hell, but it will lead you to salvation and glory, with God directing and leading you on this way to it.

Note: For "cause," in Greek there is ἔνδειξις, that is, an indication, argument, showing, and, as Ambrose reads, an ostentation. Whence Beza, here carping at our version: "The old interpreter," he says, "preferred to interpret ἔνδειξιν as 'cause,' rashly seeking a foreign signification, since nowhere is affliction of the faithful said to be the cause of their salvation, but its testimony." But let Erasmus and Vatablus themselves answer that ἐνδείξειν, that is to show, is often taken for "to do." Thus Paul says, 2 Tim. 4:14: "Alexander the coppersmith showed me many evils," that is, did, displayed. Thus the Psalmist prays: "Show," that is, supply, display to us, Lord, Your mercy. Thus Eccl. 2:24: "Is it not better to eat and to drink, and to show (give and bestow on) his soul good things from his labors?" In like manner here it is clear that ἔνδειξιν signifies not so much an indication as a cause: because the persecution of the Gentiles was for those very ones a cause of perdition, not an indication, nor did they believe by this indication that they were to be lost and damned, indeed they thought they were doing well and would receive favor and reward from Jupiter and the other gods. But that affliction not only is the testimony, but also is and is called the cause of the salvation of the faithful in the Scriptures, is clear from 2 Cor. 4:17: "That which is at present momentary and light of our tribulation, exceedingly works in us above measure an eternal weight of glory in sublimity." If it works a weight of glory, it is therefore the cause of it. Rom. 5:3: "Tribulation works patience, patience indeed proof, but proof hope, hope however does not confound": because, namely, it leads those who hope with certainty to salvation and glory. Whence below he says: "In hope we have been saved." Mediately therefore (namely by means of hope) tribulation and patience are the cause of salvation. Apoc. 2:10: "You shall have tribulation ten days: be faithful (constant in tribulation) unto death, and I will give you the crown of life." Constancy therefore in tribulation produces and merits the crown of eternal life, just as victory in the stadium and contest produces and merits the prize; therefore this constancy and victory are the meritorious cause of the crown and prize.




Verse 29: For Unto You It Is Given for Christ, Not Only to Believe in Him, but Also to Suffer for Him

29. Because to you it has been granted for Christ, not only that you should believe in Him, but also that you should suffer for Him. — The phrase "for Christ" raises a difficulty; for it does not cohere with what follows, "that you should believe in Him"; for we do not believe in Christ for Christ. St. Anselm explains thus: "for Christ," that is, on account of Christ and Christ's merits it has been given to you that you should believe in Him. Second, Photius in Oecumenius: ὑπὲρ Χριστοῦ, he says, is taken for ἀπὸ Χριστοῦ, that is, by Christ it has been given to you that you should believe in Him: but ὑπὲρ is nowhere put for ἀπὸ. Third, Beza renders worse, "in Christ," that is, in Christ's affair, religion; for union is not signified by "in."

I say therefore that there is a hyperbaton; for when the Apostle wished to say only: It has been given to you to suffer for Christ, it occurred to his mind that it had also been given to them to believe in Christ, and he inserted that, and soon returns to what he first intended, adding: "But also that you should suffer for Him": for we have seen such transports and hyperbata in Ephes. 3:1, and often elsewhere. Whence the Syriac, omitting the "for Christ," clearly renders it thus: and this has been given by God Himself, that you should not only in believing believe in Meschicho (Christ), but also that you should suffer for Him.

Hence first, St. Augustine and the Council of Orange, can. 5 against Faustus and the Massilians, prove and define that faith and the beginning of faith, or the very willing to believe, is a gift of God, and from there comes the beginning of salvation in the adult. Add that this very willing to believe is not only a gift of God, but also accrues to us from the merits of Christ. Which a certain Interpreter not well denies here, teaching that faith and the other dispositions through which the merit of Christ is applied to us, are not given from the merits of Christ, but from the mercy and grace of God, which prevenes the merit of Christ. But this is repugnant to the Apostle, who attributes all gifts and graces of any kind by which we are directed to salvation, to the merits of Christ; for He Himself, as Mediator of God, Redeemer and Savior of men, has merited, procured, and obtained for us all the means and aids of our reconciliation, redemption, and salvation, as I have shown on Ephesians 1:3.

Here Chrysostom and Theophylact note, secondly, that to suffer for Christ is called by the Apostle a gift of God for two reasons: first, that they may not be ashamed of their suffering, but be steadfast in it, and accept it as a great gift of God; secondly, that they may not be exalted in it, since they do not have it from themselves but from God. Just as, therefore, honorific crosses are given by kings to most faithful servants who have been proven in war as a reward for their labors, so also are they given by God to great Saints.

The same authors note, thirdly, that this gift of suffering for Christ is greater than to raise the dead or to perform wondrous signs. "For here," they say, "I am a debtor (to God, who gave the grace of raising the dead), but there I have Christ as my debtor. O wondrous thing! He both gives to me, and over and above this He Himself owes me"; as if to say: In this your suffering, therefore, you ought to rejoice and exult, O Philippians. See what has been said from the same Chrysostom on Ephesians chapter 3:1.

Note, fourthly, that to suffer for Christ is a singular gift of God, not only insofar as God presents man with the occasion, just as of faith, so also of martyrdom and similar afflictions to be endured for the faith and for Christ (as the commentary ascribed here to Jerome explains — which rather is by Pelagius, or by some Pelagian, as is clear from this passage and similar ones), but also the very act of suffering for Christ is a gift of God, because God breathes into the sufferer the affection, desire, and fortitude of suffering for Christ, as Augustine teaches everywhere against Pelagius.




Verse 30: Having the Same Conflict Which You Have Both Seen in Me, and Now Have Heard of Me

30. Having the same conflict (in Greek ἀγῶνα, the same contest) as you saw in me, and now hear of me. — In Greek ἀκούετε, that is, you hear. As if to say: In this contest of faith you contend with me as athletes, O Philippians; you have the same contest as I, the same palaestra, the same struggle for the Gospel: because for its sake you suffer persecutions, exiles, prisons, plunderings of goods, and many other things — such as you now hear that I am suffering at Rome, and as once you saw me suffering at Philippi, when among you I was beaten with rods and imprisoned, Acts 16:22.
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Synopsis of the Chapter

The mother of Tobias sighs for his return; Raguel sends Tobias away with his daughter Sarah, gives them half of his goods, and gives Sarah counsels to love her husband, honor her parents-in-law, and govern the household well.



Vulgate Text: Tobias 10:1-13

1. When Tobias was delaying because of the wedding, his father Tobias was anxious, saying: Why do you think my son is delayed, or why is he detained there? 2. Do you think Gabelus has died, and no one will return the money to him? And he himself began to be exceedingly grieved, and his wife Anna with him: and they both began to weep together, because their son had not returned on the appointed day. 3. But their son had not returned to them. 4. Therefore his mother wept with inconsolable tears, and said: Alas, alas for me, my son, why did we send you to travel, the light of our eyes, the staff of our old age, the consolation of our life, the hope of our posterity? 5. Having all things together in you alone, we should not have let you go from us. 6. Tobias said to her: Be silent, and do not be troubled, our son is safe; that man with whom we sent him is faithful enough. 7. But she could in no way be consoled, but every day she would rush out and look around, and go about all the roads by which there seemed hope of return, so that she might see him coming from afar, if it were possible. 8. But Raguel said to his son-in-law: Stay here, and I will send a messenger about your welfare to your father Tobias. 9. Tobias said to him: I know that my father and mother are now counting the days, and their spirit is tormented within them. 10. And when Raguel with many words urged Tobias, and he would in no way agree to listen to him, he gave him Sarah, and half of all his property, in male servants, female servants, cattle, camels, cows, and much money, and dismissed him safe and joyful from himself, 11. saying: May the holy Angel of the Lord be on your journey, and may he lead you unharmed, and may you find all things well with your parents, and may my eyes see your children before I die. 12. And the parents, taking their daughter, kissed her, and let her go: 13. admonishing her to honor her parents-in-law, to love her husband, to govern the household, to manage the home, and to show herself irreproachable.



Verse 4: Light of Our Eyes, Staff of Our Old Age

4. Alas, alas for me, my son, why did we send you to travel, the light of our eyes? (For the father was blind, the mother's sight was failing from old age: therefore their son was for them like eyes, so that through him they could see, read, and do what needed to be seen, read, and done. She also calls him) The staff of our old age. (Thus Scipio was called at Rome, because he supported his elderly and dim-sighted father, like a staff, and led and guided him along the way.) And the consolation of our life; (for children console the old age of parents, and its miseries and sufferings.) And the hope of our posterity — for he was their only son, on whom the entire continuation of the family depended. For parents wish to leave children after them, so that they may as it were remain surviving in them, and live in the memory of men, as Sirach teaches, chapter XXX, 4 and following.



Verse 10: He Gave Him Sarah and Half of All His Property

10. He gave him Sarah, and half of all his property in servants, etc. — The Hebrews add more fully: Raguel gave him Sarah his daughter, half of his riches, and male and female servants, and flocks, and cattle, and donkeys, and camels, and linen and precious garments, and vessels of silver and gold. The Greek has: He gave him bodies, cattle, and silver. Bodies, that is, slaves or servants, who, since they lack freedom, seem to be nothing but bodies, enslaved to their master's service. Thus Aristotle, Rhetoric I, Demosthenes, Philippic III, and Strabo, book I, call slaves somata, that is, bodies.



Verse 11: May the Holy Angel of the Lord Be on Your Journey

11. May the holy Angel of the Lord be on your journey, and may he lead you unharmed. — Hence it is again clear that Gabelus and the ancient Hebrews believed that an Angel was assigned for guardianship, to guide them on the journey.



Verse 13: Admonishing Her to Honor Her Parents-in-Law

13. Admonishing her to honor her parents-in-law — as parents; hence the Greek adds: Because they are now your parents. Raguel here gives his daughter Sarah counsels of virtue and salvation. The first is that she honor her parents-in-law, namely the elder Tobias and Anna; the second, that she love her husband, inasmuch as she has now become one flesh with him, and consequently one person, one heart, one soul, one will. This love enables a wife to overcome bravely her husband's temperament different from her own, his anger, vices, misfortunes, and any adversities, of which many occur in marriage. Hence St. Monica would advise wives that through marriage they should consider themselves the handmaids of their husbands, says St. Augustine, book IX of the Confessions, chapter IX. Third, that she govern the household, namely the children, male and female servants, so that all are kept in duty, harmony, peace, and mutual charity. Fourth, that she manage the home by remaining in it, not wandering here and there, preparing meals for everyone, procuring furnishings, provisions, clothing, and other necessities, as did that strong woman praised by Solomon, Proverbs XXXI. See what was said there. Fifth, that she show herself irreproachable, not only in conjugal fidelity and chastity, but also through restraint of the tongue, justice, prudence, and courtesy in dealing both with members of the household and with outsiders. St. Paul gives the same counsels to wives in his letter to Titus, chapter II, verses 4 and 5: "That they may love their husbands, love their children, be prudent, chaste, keepers of the home, kind, submissive to their husbands." See what was said there. St. Peter hands down similar precepts for spouses, epistle I, chapter III; indeed so do Plato, book VI of the Laws, Xenophon in the Economics, and Plutarch, On Marriage Precepts.

Finally, in the Greek, Edna (for so the text has instead of Anna), the mother of Sarah, thus addresses her son-in-law Tobias in farewell: May the Lord of heaven, beloved brother, restore you to your family, and grant me to see your children from my daughter Sarah, and to rejoice before the Lord. Behold, I entrust my daughter to you as a kind of deposit; do not cause her any distress. Then it adds: And Tobias himself after this set out, giving thanks to God that He had given him a prosperous journey, and he blessed Raguel and Edna his wife (that is, he prayed all good things for them) and continued on, until they approached Nineveh.
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Synopsis of the Chapter


The penalty of death, namely stoning, is decreed for idolaters, those who consult magicians, those who curse their parents, and those guilty of incestuous and unnatural lust; these laws, therefore, are judicial and capital.




Vulgate Text: Leviticus 20:1-27


1. And the Lord spoke to Moses, saying: 2. Say these things to the children of Israel: Any man of the children of Israel, or of the strangers who dwell in Israel, if he gives of his seed to the idol Moloch, let him die the death; the people of the land shall stone him. 3. And I will set My face against him, and will cut him off from the midst of his people, because he has given of his seed to Moloch, and has defiled My sanctuary, and has polluted My holy name. 4. But if the people of the land, being negligent and as it were making light of My commandment, let go the man who has given of his seed to Moloch, and will not kill him: 5. I will set My face against that man and against his kindred, and will cut off both him and all who consented with him to commit fornication with Moloch, from the midst of their people. 6. The soul that shall turn to magicians and soothsayers, and shall commit fornication with them, I will set My face against that soul, and will destroy it from the midst of its people. 7. Sanctify yourselves, and be holy, because I am the Lord your God. 8. Keep My precepts, and do them. I am the Lord who sanctifies you. 9. He who curses his father or mother, let him die the death: he has cursed his father and mother, let his blood be upon him. 10. If any man commits adultery with the wife of another, and commits adultery with the wife of his neighbor, let both the adulterer and the adulteress be put to death. 11. He who lies with his stepmother, and reveals the shame of his father, let them both die: their blood be upon them. 12. If any man lies with his daughter-in-law, let both die, because they have committed a crime: their blood be upon them. 13. He who lies with a male as with a woman, both have committed an abomination: let them die the death: their blood be upon them. 14. He who, besides marrying the daughter, takes also her mother, has committed a crime: he shall be burned alive with them, nor shall so great a wickedness remain in the midst of you. 15. He who copulates with any beast or cattle, let him die the death: kill the beast also. 16. The woman who lies with any beast shall be killed together with it: their blood be upon them. 17. He who takes his sister, the daughter of his father, or the daughter of his mother, and sees her shame, and she beholds her brother's disgrace, they have committed a wicked thing: they shall be slain in the sight of their people, because they have mutually revealed their shame, and they shall bear their iniquity. 18. He who lies with a woman during her menstrual flow, and reveals her shame, and she opens the fountain of her blood, both shall be destroyed from the midst of their people. 19. You shall not uncover the shame of your maternal aunt or your paternal aunt: he who does this has laid bare the shame of his own flesh, both shall bear their iniquity. 20. He who lies with the wife of his paternal or maternal uncle, and reveals the shame of his kindred, both shall bear their sin; they shall die without children. 21. He who marries his brother's wife does an unlawful thing: he has revealed his brother's shame; they shall be without children. 22. Keep My laws and My judgments, and do them, lest the land into which you are to enter and dwell vomit you out also. 23. Walk not in the ordinances of the nations which I will drive out before you. For they have done all these things, and I have abhorred them. 24. But to you I say: Possess their land, which I will give to you for an inheritance, a land flowing with milk and honey; I am the Lord your God, who has separated you from other peoples. 25. Therefore do you also separate the clean beast from the unclean, and the clean bird from the unclean; do not defile your souls with cattle, or birds, or any things that move on the earth, and which I have shown you to be polluted. 26. You shall be holy to Me, because I the Lord am holy, and I have separated you from other peoples, that you should be Mine. 27. A man, or woman, in whom there is a pythonic or divining spirit, let them die the death: they shall stone them; their blood be upon them.




Verse 2: Giving Seed to Moloch


A man of the children of Israel and of the strangers — that is, of the Gentiles converted to Judaism and circumcised: for these had by circumcision passed into the law and Church of the Jews, and consequently were bound by all the ceremonial and judicial precepts of the Jews. So Abulensis.


The people of the land (the common people) shall stone him.




Verse 3: I Will Cut Him Off


And I will cut him off from the midst of his people. — If, that is, the judges have neglected to punish and stone him (as follows), then I as a watchful avenger will strike him with an accidental death and cut him off. See the remarks on chapter XVII, 10.


Because he has given of his seed to Moloch, and has defiled My sanctuary (for such a one held My tabernacle and temple as defiled, and despised it, and inflicted a grave injury and disgrace upon it, when from it and its worship he turned to Moloch and Topheth), and has polluted My holy name — by giving the name of God to the idol Moloch itself. How great a sin it is to profane the name of God, the Hebrews teach with these two axioms: First: "Whoever violates the name of God in secret, from him punishment will be exacted publicly." Second: "Other sins and their punishment are suspended through repentance and the day of expiation; but in whomever a violation of the divine name is found, repentance, the day of expiation, and chastisement suspend, but death alone purges."




Verse 4: If the People Be Negligent


And if the people of the land be negligent. — He repeats, explains, and drives home what He said in the preceding verse, as if to say: What I said, "I will cut him off," understand this to mean if the people have neglected to punish him: for then I will not neglect it, but will cut him off. So Vatablus.




Verse 6: The Soul That Turns to Magicians


The soul (person) that turns to magicians and soothsayers — in Hebrew, to pythons and diviners. See the remarks on chapter XIX, 31.


And has committed fornication with them — that is, has clung to them, and consequently to the devil, having abandoned Me, the true God and the Bridegroom of the soul.




Verse 8: I Am the Lord Who Sanctifies You


I am the Lord who sanctifies you — who commands and wills you to be holy: for here a real verb is used for a mental one, according to Canon 11.




Verse 9: He Who Curses His Father


He who curses his father, his blood be upon him. — "Blood," that is, the guilt and penalty of blood, that is, of the death he has deserved, as if to say: By his own fault let him perish, and be punished with death by the sentence of the judge.




Verse 10: The Adulterer and the Adulteress


Let both the adulterer and the adulteress be put to death. — Here the penalty of death is established for adulterers, namely stoning, as is expressed in Deuteronomy XXII, 23 and 24. For the penalty of stoning which is enacted against those who give their seed to Moloch in verse 2, being placed first, seems to be applied to the other following cases, and consequently to these adulterers, because no other penalty is afterwards added or expressed, as I shall show more clearly at the last verse. And this is what the Jews say to Christ concerning the adulteress, John VIII, 5: "In the law Moses commanded us to stone such women." The same is clear from Ezekiel XVI, 38, taken together with verse 40. And Hieronymus Prado expressly teaches this in the same place.




Verse 11: He Who Sleeps with His Stepmother


He who has slept with his stepmother, and has uncovered the shame of his father. — For the shame of the stepmother is the shame of the father; for through marriage they have become as one flesh. See the remarks on chapter XVIII, 8.


Their blood — the penalty of blood, that is, of death, as I said at verse 9.




Verse 14: Burned Alive


He who, besides his wife the daughter, has married her mother, has committed a crime; he shall be burned alive with them — that is, with the daughter and the mother whom he married, if indeed both consented to the other being taken as a second wife, or if they married him at the same time: for if the one previously married had opposed the second marriage entered into with the mother or daughter, she was innocent and could not be punished. The penalty of burning is established for this incest, whereas for other even more serious crimes only the penalty of stoning is established, because the Jews were more inclined to this incest: hence it had to be forbidden to them with a heavier penalty.


Hear of Gentile maidens who avenged incest by parricide: Plutarch relates the tragedy from Aristides in the Parallels: "At Rovace, when the Liberalia were being celebrated, Aruntius, who had been abstemious from birth, held the power of Liber in contempt. Driven by him into drunkenness, he forcibly seized the virginity of his daughter Medullina. She, recognizing the violator by his ring, meditating a deed greater than her age, made her father drunk and crowned him; and leading him to the altar of Jupiter Fulminans, she weeping slew him who had plotted against her virginity." Plutarch adds a similar, indeed a double tragedy: "Cyanippus, a Syracusan, while drunk violated his daughter Cyane. When a plague arose, and Apollo Pythius responded that the incestuous man must be sacrificed to the gods who avert evils, Cyane perceiving the meaning of the oracle which deceived the others, by the hair dragged her father forth, and slew both him and herself." He adds a third about Valerius, who, having had intercourse with his daughter, thinking she was another, when the matter was discovered, threw himself from a precipice in grief. Likewise a fourth: "Papirius, he says, a Roman, overcome by love made his sister Canulia pregnant. Papirius Tolucer the father, when the matter was discovered, sent a sword to his daughter; she stabbed herself, and the Roman did the same." In like manner: "Macareus, he says, mingled his body with his sister; when she had borne a little boy, the father sent her a sword to kill the child: she, judging this impious, killed herself."




Verse 17: He Who Takes His Sister


He who takes his sister (even from only one parent; for this is what follows) the daughter of his father, or the daughter of his mother, and sees her shame, etc., they shall be put to death — because this display of these members is most shameless, and is a prelude and incitement to intercourse.


Second, Saint Augustine rightly, in Question LXXII, explains "has seen" by "has touched and lain with." For there precedes: "He who has taken;" and there follows: "Because they have mutually revealed their shame;" which phrase throughout here and in chapter XVIII signifies not only looking, but also intercourse. See the remarks on Exodus XX, 18.


They shall bear their iniquity — the penalty of their iniquity, namely stoning and death.




Verse 18: Intercourse During Menstruation


He who has lain with a woman during her menstrual flow, and she has opened the fountain of her blood (that is, the genital member, through which menstrual blood flows), both shall be put to death — because this intercourse is shameful and harmful to offspring. Note: To have intercourse with a menstruating woman does not seem from natural law alone to be so grave an evil and sin, nor so harmful to the offspring to be generated, that it should be punished with death. Hence the more weighty theologians (although some hold the contrary) teach that in the new law it is not a mortal sin if a husband has intercourse with his wife during her menstrual period. So teaches Navarrus, chapter XVI of the Enchiridion, number 32; the same is taught by Saint Antoninus, Paludanus, Abulensis, Soto, Cajetan, and others whom Thomas Sanchez cites and follows, book IX On Marriage, disputation 21. Hence it follows that intercourse with a menstruating woman is forbidden here to the Jews so severely, by a law not so much natural as positive and ceremonial, just as the eating of fat and blood was likewise forbidden to them under penalty of death, chapter VII, 25 and 27. Therefore in the same way the penalty of death is threatened here against the menstruating woman and the one who has intercourse with her, not so much on account of a violation of natural law, as of the ceremonial law so rigidly forbidding this uncleanness, because God wanted the Jews to be most pure in body.


You will say: If this law is ceremonial, why then is it placed here among other natural precepts? I respond: Because all these things concern intercourse and lust, and because this intercourse with a menstruating woman is by natural law evil and forbidden, and at least a venial sin; but with this positive precept of God added, it was a mortal sin; nor is it surprising that a natural precept should be combined with a positive one, to be intermixed: for thus these precepts are intermixed in the preceding chapter, Exodus verse 20, and elsewhere.




Verse 19: The Shame of His Flesh


He who has done this has uncovered the shame of his flesh (of his blood-relative, namely his maternal or paternal aunt, as is clear from the Hebrew and the Chaldean).




Verse 20: They Shall Die Without Children


Of his kindred — namely of his paternal uncle or maternal uncle, as preceded.


They shall die without children. — In Hebrew it is, they shall die childless, as if to say: These incestuous persons will not be allowed to remain in this crime until they can have children, but as soon as it is known, they will be put to death by the sentence of the judge. For this is what "they shall bear their iniquity" means, that is, the penalty of their iniquity, namely death; which in the following verse and case, where it likewise says "they shall be without children," must be repeated in the same way; for the penalty of death is decreed for that incest as well as for this, and that immediately, so that the offspring they seek from it will not be allowed to be conceived. So Abulensis. To which add that God seems here to threaten the incestuous particularly with the penalty of childlessness, as if He Himself by His particular providence would bring it about that no offspring should spring from such incest. For thus we frequently observe even today that such persons remain without children, and Saint Gregory asserts that he himself experienced the same thing, in response to the question of Saint Augustine, Bishop of the English, chapter VI.


Saint Augustine, Radulphus, and Cajetan explain "they shall be without children" differently, as if to say: If any children have been born to them, let them be considered illegitimate, not children, and let them succeed their parent by no right.




Verse 21: An Unlawful Thing


He does an unlawful thing. — In Hebrew nidda, that is, something to be shunned, detested, abominated.




Verse 23: The Customs of the Nations


Do not walk in the customs of the nations (in the manner of living of the Gentiles) whom I am about to drive out before you — before you, as you enter into their land, namely Canaan.




Verse 24: A Land Flowing with Milk and Honey


A land flowing with milk and honey — a most fertile land; it is hyperbole.




Verse 25: Separate Clean from Unclean


Separate therefore you also the beast (animal or cattle; so the Hebrew and the Chaldean) clean from unclean. — See on this distinction of animals the remarks at chapter XI.


Do not defile (partly through disobedience, partly through legal irregularity) your souls — that is, yourselves.




Verse 26: You Shall Be Holy to Me


You shall be holy to Me, because I am holy, the Lord. — Here God speaks to all the Israelites, not only to priests, but also to laypeople. Adam Sasbout devoutly treats this statement in homilies 1 and 2, and applies it in the first to laypeople, in the second to priests.


Note: "Holy" in Hebrew is called cados, that is, separated from profane uses, and destined and as it were consecrated to the worship of God, who therefore must be pure from vices, chaste, uncontaminated, and clean from defilement. Second, "holy" in Greek is called agios, or osios. Origen thinks agios is derived as if from a-ge, that is, "without earth." But the privative a, meaning "without," lacks the aspiration that is in agios. Therefore others more correctly derive agios from agauo, that is, I venerate, as if you should say: To be revered and venerated on account of virtue and purity. Third, the Latins derive sanctum (holy) from sancio, which comes from sanguis (blood), because covenants used to be confirmed — that is, ratified — with the blood of slaughtered victims. Hence Servius, explaining that passage of Aeneid XII: "Let the Father hear this, who ratifies covenants with His thunderbolt:" says: "Sanctum is said to be, as it were, ratified and consecrated by blood." Hence also sanctio is the name for a law by which a penalty is prescribed for violators. From this, holy is said of what is sacred, so that it may not be violated. Holy therefore is said first of what is pure and undefiled. Hence Virgil, Aeneid XII: "A holy soul, and innocent of this crime, I shall descend to you." And: "And you, O most holy (that is, most pure) wife." Second, of what is sacred and divine, and therefore inviolable. Third, of what is firm and perpetual. For hence covenants ratified by blood were held sacred, because they were to be maintained firmly and inviolably, even unto blood and death.


So therefore the Jews, and much more so Christians, must be holy before God in all their acts and conduct; holy, I say, according to all the etymologies and all the modes just mentioned. For it is said to the Jews by Moses, Exodus XIX, 6, as much as to Christians by Saint Peter, 1 Peter II, 9: "You are a chosen race, a royal priesthood, a holy nation, a people of acquisition." So Christ is the Holy of Holies, Daniel IX, 14. So the most holy, that is, the most pure, was the Blessed Virgin Mother of God. So David says, Psalm LXXXV, 2: "Preserve my soul, for I am holy." So Jeremiah I, 5, it is said: "Before you came forth from the womb, I sanctified you." So Saint John the Baptist was sanctified in the womb, who, in order to preserve this holiness inviolate, withdrew into the desert, "lest he should stain his life with even a slight blemish." So a virgin is holy, that is, pure in body and spirit, 1 Corinthians VII, 34. So holy, that is, chaste, were Saint Agnes, Lucy, Agatha, and other holy virgins. Second, holy, that is, separated from the world and devoted and consecrated to God, were the holy Hermits, Religious, and Priests. Third, holy, that is, venerable on account of piety and virtue, were the holy Patriarchs, Prophets, and Bishops. Fourth, holy, that is, faithful to God, even unto death, were the Apostles and Martyrs.




Verse 27: They Shall Stone Them


They shall overwhelm them with stones. — Abulensis probably considers that this penalty of stoning pertains to all the cases and crimes of this chapter (except that of incest in verse 14, where another penalty, namely fire, is assigned), because stoning is placed and expressed here both at the beginning of the chapter and at the end. Hence it seems to embrace by way of summary all the other intermediate cases (in which therefore no specific kind of punishment is expressed); and this is confirmed from verse 16, compared with John VIII, 5, where adulteresses are said to be stoned according to the law of Moses. Nor is this surprising; for all these cases are enormous crimes, such that they deserve the severe penalty of stoning.


For in lesser crimes the common kind of punishment, where no other is expressed, was hanging, or the cross, Abulensis thinks, and this is hinted at in Deuteronomy XXI, 22. But this opinion is hardly probable: for the cross seems to have been a punishment only for enormous crimes among the Jews; for in Deuteronomy XXI, 23, it is said that one who is hanged is cursed by God. Hence the cross and the crucified were supremely execrable to the Jews; and therefore they had to be covered with earth and buried on the same day. Hence also Christ was crucified, on account of the supreme torment of the cross, and equally its infamy; for this is what the Jews say in Wisdom II: "Let us condemn him to a most shameful death." See Jansenius on chapter CXLIII of the Evangelical Concordance.


More truly therefore the common punishment for lesser crimes was the sword or the axe, although we find this nowhere expressed and decreed in the old law; for this kind of death is the lightest, and accepted by usage among very many peoples: and so John the Baptist was beheaded by Herod. Finally, Carolus Sigonius notes, in book VI On the Hebrew Commonwealth, last chapter, that these punishments are found decreed in the old law: a fine, retaliation, scourging, exile, sale into slavery, and death; but only three kinds of death, namely stoning here, burning in verse 14, and crucifixion in Deuteronomy XXI. So among the Romans, Cicero wrote that eight kinds of penalties are contained in the laws, namely damage, chains, scourging, retaliation, disgrace, exile, slavery, and death, says Isidore, book II of the Etymologies.
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Synopsis of the Chapter


First, from verse 1 to verse 12, he dissuades from excessive love and pursuit of riches. Then, second, up to verse 30, there is instruction concerning the table; namely, with how much propriety, temperance and discretion the guests should conduct themselves at it. Third, from verse 30 to the end, he treats of sobriety in the drinking of wine.




Vulgate Text: Ecclesiasticus 31:1-42


1. Wakefulness for the sake of riches will waste the flesh, and thought of them will take away sleep. 2. The thought of foreknowledge turns away understanding, and a serious illness makes the soul sober. 3. The rich man has labored in gathering his substance, and in his rest he shall be filled with his goods. 4. The poor man has labored in diminishing his food, and in the end he becomes destitute. 5. He who loves gold will not be justified: and he who pursues corruption will be filled with it. 6. Many have been given over to falls on account of gold, and their destruction was wrought by its beauty. 7. Gold is a stumbling block for those who sacrifice to it: woe to those who pursue it, and every fool shall perish by it. 8. Blessed is the rich man who is found without blemish: and who has not gone after gold, nor put his hope in money and treasures. 9. Who is this, and we shall praise him? For he has done wonderful things in his life. 10. He who has been tested in it and found perfect, to him shall be eternal glory: who could have transgressed, and has not transgressed; could have done evil, and has not done it: 11. therefore his goods are established in the Lord, and all the assembly of saints shall declare his alms. 12. Have you sat down at a great table? Do not be the first to open your mouth over it. 13. Do not say: There are many things upon it: 14. remember that an evil eye is wicked. 15. What has been created more wicked than the eye? Therefore it will weep at every sight, when it sees. 16. Do not stretch out your hand first, and stained with envy, be put to shame. 17. Do not crowd yourself at a feast. 18. Judge the feelings of your neighbor from yourself: 19. use like a frugal person those things that are set before you: lest, when you eat much, you be hated. 20. Be the first to leave off for the sake of good manners: and do not be excessive, lest you give offense. 21. And if in the midst


of many you have sat down, do not stretch out your hand before them, nor be the first to ask for drink. 22. How sufficient for a well-instructed man is a little wine, and in sleeping you will not be troubled by it, and you will feel no pain. 23. Sleeplessness, and bile, and gripes for an intemperate man: 24. healthful sleep in a moderate man; he will sleep until morning, and his soul will be delighted with him. 25. And if you have been forced to eat much, rise from the midst, vomit: and it will refresh you, and you will not bring sickness upon your body. 26. Hear me, my son, and do not despise me: and in the end you will find my words true. 27. In all your works be prompt, and no sickness will come to you. 28. The lips of many shall bless him who is generous with his bread, and the testimony of his truth is faithful. 29. Against him who is stingy with bread the city will murmur, and the testimony of his stinginess is true. 30. Do not challenge those who are fond of wine: for wine has destroyed many. 31. Fire tests hard iron: so wine drunk in drunkenness will expose the hearts of the proud. 32. Wine in sobriety is an equal life for men: if you drink it moderately, you will be sober. 33. What life is there for him who is diminished by wine? 34. What defrauds life? Death. 35. Wine was created for joy, not for drunkenness, from the beginning. 36. Wine drunk moderately is the exultation of the soul and the heart. 37. Sober drinking is health for the soul and the body. 38. Wine drunk in excess causes irritation, and anger, and many ruins. 39. Wine drunk in excess is bitterness of soul. 40. Drunkenness is the boldness of the imprudent man's offense, diminishing strength and causing wounds. 41. At a wine banquet do not rebuke your neighbor: and do not despise him in his merriment: 42. Do not speak words of reproach to him: and do not press him about repaying debts.




FIRST PART OF THE CHAPTER.


(Note that in the Roman Greek edition, everything from this chapter up to XXXVII is arranged in a different order: for what the Vulgate has in this chapter, the Roman Greek has in chapter XXXV. What the Vulgate has in chapter XXXV, the Roman edition has in chapter XXXII. What the Vulgate has in chapter XXXVI, the Roman edition has in chapter XXXVII. What the Vulgate has in chapter XXXII, the Roman edition has in chapter XXXV. What the Vulgate has in chapter XXXIII, the Roman edition has in chapter XXXVI. However, the Complutensian Greek agrees with the Vulgate in all things; therefore their order and arrangement is more apt and authoritative. From this gather that these sayings of Sirach were variously compiled and distributed by various editors. The same happened in the Proverbs of Solomon, where what the Vulgate has in chapter XXX,


the Roman Greek appends to chapter XXXV. What the Vulgate has in chapter XXXI about the valiant woman, the Roman Greek appends to chapter XXIX, and many other things are similarly exchanged and transposed.)




1. WAKEFULNESS FOR RICHES WILL WASTE THE FLESH, AND THOUGHT OF THEM WILL TAKE AWAY SLEEP.


For "riches" the Greek has πλούτου, that is, of wealth: and thus often in this book Sirach by "riches" understands wealth: for these make their possessors respectable; indeed honored in home, food, clothing, public office, etc. Again, for "thought" the Greek has μέριμνα, that is, care, anxiety, solicitude, about which he said in the preceding chapter, penultimate verse, that it brings on premature, that is, early and untimely old age.


Therefore he pursues the same topic here and teaches, says Jansenius, how harmful that care is to a person, especially that which is found in miserly lovers of money: inasmuch as it takes from the flesh its vigor and necessary sleep. And so the sense is: Excessive wakefulness, which is undertaken for acquiring riches, and nocturnal vigils, which are often endured on account of wealth, waste the flesh of a person, make the body withered and exhausted, and the care for acquiring riches often takes from a person the sleep necessary for life. Therefore by indicating the harm of miserly anxiety, he tacitly advises that the pursuit of riches should be moderated, and that anxious worry should be laid aside, and that we should be content with what we have, and entrust our affairs to God.


Second, Palacius takes "riches" here in a moral sense, namely the moral good, that is, uprightness and chastity. This letter, he says, as it stands, furnishes many beautiful lessons. The first is: the care of uprightness, especially of chastity, consumes the flesh and does not allow it to grow fat: for if the intense care of a good wife, how to please her husband, eats away her flesh, how much more will the care of how to please God consume it? The second is: The thought of uprightness takes away sleep: for intent thought keeps a pure heart from sleeping, and she said: "I sleep, and my heart is awake;" and another rises at midnight to confess to the Lord. But the Greek πλούτου signifies riches, not moral but physical, namely substance and wealth. Therefore the former is the literal sense. Hence the Tigurine version translates: The pursuit of riches wastes the body with decay, and anxiety about them drives away sleep; others: Keeping watch over riches wastes the flesh, and anxiety about them takes away sleep; the Syriac: Wakefulness wastes the flesh; of the rich man, and care takes away his sleep.


It is a metaphor from fire melting wax, as if to say: Just as fire melts and consumes wax, so the ever-watchful anxiety of acquiring, preserving and increasing wealth wastes (the Greek ἐκτήκει, that is, melts and consumes) the flesh, both on account of wakefulness and on account of worry. For, as Aristotle says, Ethics chapter I: "A waking animal always labors," either by sensing, or by moving, or by thinking, attending and applying itself to something; wakefulness therefore is labor; and labor consumes a person and every animal.


Mystically Rabanus says: "Wakefulness for riches is the cautious vigilance of the soul with the pursuit of virtues, which wastes the flesh; because in the elect of God it mortifies carnal pleasures. For the thought of it takes away sleep; because the intent solicitude which they have daily in the service of God drives away from them the weariness of sloth. Hence the Prophet, who felt himself progressing in the service of God and growing in love of Him, says: How I have loved Your law, O Lord! It is my meditation all the day. I will exercise myself in Your commandments, and I will consider Your ways. Pierce my flesh with Your fear; for I have feared Your judgments," Psalm CXVIII.




2. THE THOUGHT OF FOREKNOWLEDGE TURNS AWAY UNDERSTANDING, AND A SERIOUS ILLNESS MAKES THE SOUL SOBER.


First, Palacius and Lyranus judge that two things are proposed here which call a person away from sin, namely, God's foreknowledge and infirmity, as if to say: To think that God sees, indeed foreknows, and before they happen, foresees all our actions, turns the mind away from worldly things and the alluring pleasures of this life; in like manner "a serious illness" makes the soul that was luxurious and dissolute in luxury, temperate and "sober," which the wine of human prosperity had made drunk.


Second, Jansenius, as if to say: "The thought of foreknowledge," that is, the care and anxiety of the rich to foresee and provide for themselves with wealth and all things for the future throughout their entire life and their children's lives, "turns away" the mind of a person from what is right, from God and the thought of salvation, and as it were intoxicates and submerges it in riches; on the other hand "a serious illness makes the soul sober," as if to say: Anxiety therefore is worse than a serious illness, and so it is itself the greatest illness; because it makes the soul utterly intemperate and drunk, while illness makes it temperate and sober.


Third and genuinely, as if to say: "The thought of foreknowledge," that is, the anxious thoughts by which wealthy misers constantly think about the future outcomes of their merchandise and affairs, so that they may always increase their wealth, never content with the present but perpetually gaping after the future; these thoughts, I say, turn away the mind, namely from rest and sleep, of which the discourse has been treating; because they do not allow a person to rest and sleep, "and," that is, likewise or in similar fashion, "a serious illness makes the soul sober;" "sober," that is, wakeful and deprived of sleep. It is a metalepsis and catachresis; for sobriety and abstinence cause wakefulness and make the sick person sleepless. For he compares anxious thoughts, namely the worry of amassing wealth, with a serious illness, because just as the latter, so also the former drives away sleep and deprives a person of due rest, as if to say: The anxiety of the miserly is the most serious disease of the soul; because just as disease afflicts and eats away at a person and renders him sleepless, so likewise worry torments, gnaws and always keeps one wakeful.


That this is the sense is clear first from the preceding and following context, which all censure the anxiety of enriching oneself and amassing wealth; second, from the Greek, which clearly reads thus: Watchful anxiety will interrupt sleep, and a serious illness ἐκνίψει ὕπνον, that is, will wash away or digest, that is, will take away sleep; the Tigurine: Watchful anxiety prevents (Vatablus: refuses) slumber, and a serious illness takes away sleep.


For ἐκνίψει others read ἐκνήψει, that is, will make sleep sober and wakeful; because gnawing care makes a person, though wanting to sleep, wakeful, so that he is roused from sleep and wakes up a thousand times. Moreover, the Complutensian and Roman editions read ὕπνος instead of ὕπνον. For they have: Καὶ ἀρρώστημα βαρεῖα ἐκνήψει ὕπνος. Whence they translate: And sleep will digest or moderate a serious illness. By which is signified that the anxiety of the rich is a worse disease of the soul than a serious bodily illness; because sleep diminishes and alleviates the latter, which the anxious lack: for anxiety shakes sleep from the worried person, and thus gives him no rest, but continually pricks, afflicts, torments, eats away at and consumes him. Therefore of these two verses, the first and the second, this is the sense: Watchful care for acquiring wealth consumes the flesh, and thinking too intently and too anxiously about them takes away sleep; in like manner the "thought of foreknowledge" takes away sleep, by which, namely, they think about future events, so as to foresee and avert them if they are bad, or bring them about if they are good; just as a serious illness drives away sleep.


Mystically Rabanus says: "The thought of a person, which he has in the fear of God, foreknowing that all things which Sacred Scripture foretells about the future reward of the good and the coming punishment of the wicked are true, turns away the person's mind from every evil desire, so that he does not desire to possess them or to fulfill them in wicked longing, which he knows displeases his Creator. Similarly, a serious bodily illness makes the soul sober from sins. Hence elsewhere it is written: The bruise of a wound will cleanse away evils, and stripes in the more secret parts of the belly. For the bruise of a wound will cleanse away evils, because the pain of scourges washes away wickedness whether contemplated or perpetrated. By 'belly' the mind is usually understood; because just as the belly consumes food, so the mind by brooding works out its angers. Because the belly is called the mind, that doctrine is taught which is written: The lamp of the Lord is the breath of man, which searches all the secrets of the belly. As if to say: the illumination of the Divine light, when it comes into the mind of a person, illuminating it reveals to itself what, before the coming of the Holy Spirit, the mind could carry in the way of evil thoughts but could not weigh. The bruise of a wound therefore cleanses away evils, and stripes in the more secret parts of the belly; because we are struck outwardly when we silently and afflictedly recall our sins to memory, and bring before our eyes all the things we have done badly; and through what we suffer outwardly, we grieve more inwardly over what we have done. Whence it happens that amid the open wounds of the body, the secret wound of the belly cleanses us more fully; because it heals the wickedness of evil deeds, the hidden wound of sorrow. Hence Paul also says: When I am weak, then I am strong. For when he endured outwardly the scourges of persecutions, inwardly he grew in the gift of spiritual graces." Which Rabanus transcribed word for word from St. Gregory, Part III of the Pastoral Rule, Admonition 13, near the end.




3. THE RICH MAN HAS LABORED IN GATHERING HIS SUBSTANCE, AND IN HIS REST HE SHALL BE FILLED WITH HIS GOODS (the Greek has τρυφημάτων, that is, delights). THE POOR MAN HAS LABORED IN DIMINISHING HIS FOOD, AND IN THE END HE BECOMES DESTITUTE.


He taught that the condition of the rich and the poor is very unequal, as is the labor which each expends on gathering wealth; for "the rich man has labored," that is, he is accustomed to labor, "in," that is, for "the gathering of substance;" namely, to gather substance and wealth: but "the poor man" labors "in," that is, on account of, "the diminishing of food," namely on account of poverty, by which he is diminished and deprived of sustenance, as if to say: The poor man labors not so much to become rich as to sustain himself, and to prolong and extend his life by laboring; but the rich man does not labor to procure food, because he abounds in it, but to add greater wealth to what he has already collected, to become wealthy and splendid.


Again: "The rich man in his rest shall be filled with his goods," that is, the rich man, when he ceases to labor and accumulate wealth, and rests content with what he has acquired, "shall be filled with goods," that is, he will live sumptuously and splendidly, will enjoy luxury, and will enjoy his riches. But the poor man, when he wishes to rest, or is forced by old age or illness to cease from labor, will become destitute and be forced to beg. Hence the Greek has: The rich man labored in gathering money, and in his rest he is filled with his delights. The poor man labored in poverty of sustenance, and in his rest he becomes needy. So Lyranus, Jansenius and others. Second, the Tigurine version translates: The rich man labors over his heaped-up wealth, and in quiet he is occupied with his riches; the poor man labors in a slender life, and becomes destitute in quiet. Which Vatablus explains thus, as if to say: "Both the rich and the poor are wretched from excessive anxiety. For the latter, thinking about his poverty during the time of rest and sleep, is made even more so: the former is tormented by care for what he has acquired." For everything tends to signify the wretchedness of anxiety, which usually accompanies the gathering of wealth.


Finally, Palacius judges that it is signified here that the rich grow wealthy with little labor, while the poor with great labor can scarcely procure the necessities of life. He advises, he says, the poor man not to wish to become too rich, because the rich man is easily filled with goods through little labor; but the poor man, who (even diminishing his own food) wishes to grow rich, finally ends up destitute. A certain rich man, asked how he had become wealthy, answered excellently: When I was poor, I acquired riches with great labor; when I was rich, I prepared them with great ease. For a rich man prepares more wealth for himself by a single voyage to the Indies than a poor farmer in his whole lifetime. Here applies the saying: "It is easier to make ten asses from one as (that is, ten coins from one) than to make one as from half an as." The same applies in spiritual commerce, as is clear from St. Paul, the Apostles, and apostolic men, who by a single heroic act accomplished more than we do by very many. Hence "a poor man," says Varro, "is called so from a very small thing," or "from a little money" (or from scant means): a rich man, from divus (a god), who, like God, seems to need nothing."


Mystically, the rich are the fervent and zealous Saints who accumulate good works and merits: these grow very wealthy in virtues and merits with little labor; but the poor, that is, the lax and tepid, with great labor, which they undertake and which their own sloth and torpor often engenders, make little progress in holiness. Hence Rabanus says: "The just man labors," he says,


"in the gathering of spiritual substance, namely in meditating on the knowledge of the Sacred Scriptures, and in collecting the fruits of good virtues; for all of which after the end of the present life he will receive eternal rest. But on the contrary, one who is poor in knowledge and destitute of virtue labors daily in earthly desires, for which in the end he will not have an abundance of heavenly joy, but will endure the pains and sorrows of hell." Therefore St. Bernard wisely says, Sermon 4 On Advent: "True riches," he says, "are not wealth, but virtues, which the conscience carries with it, so as to be rich forever." And St. Gregory, Homily 15 on the Gospel: "Riches are deceptive," he says, "which cannot remain with us for long; they are deceptive, which do not banish the poverty of our mind; but the only true riches are those that make us rich in virtues. If therefore, brothers, you desire to be rich, love true riches."




5. HE WHO LOVES GOLD WILL NOT BE JUSTIFIED: AND HE WHO PURSUES CORRUPTION WILL BE FILLED WITH IT.


It is a meiosis, for little is said but much is meant: "Will not be justified," that is, so far from becoming just, he becomes unjust and wicked; for the desire for gold drives the miser to usury, fraud, and illicit contracts. Hence the common proverb: "A rich man is either unjust or the heir of an unjust man."


Second, "will not be justified" signifies not only the guilt of injustice but also its punishment. For to be justified in Hebrew, first, means to be or become just; second, to be pronounced, declared, judged, and acquitted as just. Therefore he who loves gold "will not be justified," that is, will not be declared just; but will be judged unjust, condemned and punished. Hence the Tigurine version translates: The lover of gold will not be regarded as innocent, that is, blameless, and consequently unpunished, but will be severely punished as guilty. For as he explains further: "And he who pursues corruption," in Greek διαφθοράν, that is, destruction — namely gold and perishable and corruptible wealth — will be filled with it. He who pursues corruptible wealth will be filled with things quickly perishing, and with them, indeed through them and before them, will shortly perish and die, so that he may be fully and completely filled with the corruption and corruptible thing that he loved with such ardor. He implies that wealth is the destruction of many, both because on account of it many are killed by thieves and others who gape after wealth; and because the labor and anxiety of acquiring, increasing and preserving wealth eats away at and consumes a person; and because wealth produces luxuries, extravagance, gluttony and drunkenness, which kill more than the sword. Hence the Tigurine version translates: And he who pursues destruction will be sated with it. So Palacius says: He who entirely loves gold, as if preferring it as an idol above all else, cannot be just while he loves it so. For no one can have two gods, and no one can serve God and mammon. And he who pursues these corruptible and consumable things will be filled with corruption and decay. For his soul will be subject to fire, and his flesh to worms for eternity. On the other hand, the soul that loves justice becomes just and is satisfied by it;


the soul that clings to the divine immortality becomes one spirit with it, and therefore is made entirely immortal. For He says: "He who believes in Me (as he ought) will not die forever," John XI, 26.




6. MANY HAVE BEEN GIVEN OVER TO FALLS ON ACCOUNT OF GOLD, AND THEIR DESTRUCTION WAS WROUGHT BY ITS BEAUTY.


First, Palacius takes "falls on account of gold" to mean the precipices of gold into which those who pursue it plunge. For gold, he says, is like a very difficult mountain with many precipices into which those who wish to seize gold with their hands tend to fall headlong; from afar one sees the summit of the mountain, where gold gleams with beautiful appearance; but while you run to obtain it, the body falls into the precipices, where you perish. Therefore gold has a beautiful appearance, but conceals many precipices into which you fall before you can enjoy the gold. Beautiful in appearance was the fruit that Adam ate; but before he ate it, he fell into the ruin of death. Thus the Parthians, after killing Marcus Crassus, the Roman general, mocked him: "You thirsted for gold, drink gold." Hence the miser is called quasi auri avidus (greedy for gold), because he is never satisfied with it, says St. Isidore, book X of the Etymologies, letter A.


Second and more plainly: "Many have been given over to falls on account of gold," that is, to falls and ruin because of gold, as the Greek has, as if to say: Many have fallen into serious harm of body and soul on account of gold. See what was said on I Timothy VI, 10. It is a hypallage. Moreover the Greek now reads thus: Many have been given over to a fall on account of gold, and their destruction happened before their very eyes,


as if to say: While seeing and living, and therefore groaning and raging, they were destroyed; for destruction and harm are felt less when someone perishes while sleeping, or secretly and unknowingly, not noticing, as when one is killed by ambush or poison; but it is felt more when someone perishes while awake, seeing and knowing both the destruction itself and its cause, namely that he himself created this evil for himself through his desire for gold. Hence the Tigurine version translates: Many have been brought to ruin on account of gold, and had their destruction prepared before their eyes; others: Many have been ruined for the sake of gold, and their destruction happened before their very faces.


Therefore Nazianzen wisely says in his Distichs: "Do not love those riches which time destroys; for whatever time has built, the same also overturns." St. Bernard adds further: "The insatiable love of riches," he says, "torments the soul far more by desire than it refreshes it by use; inasmuch as the acquisition of riches involves labor, their possession fear, and their loss is found to be full of sorrow." Aristotle, book X of the Ethics, asserts that excessive riches are harmful to contemplation, and therefore to the highest happiness. Certainly everyone experiences that rest is not slightly disturbed by them. Anacreon, having received two talents from Polycrates of Samos, and having not slept for two nights from the care of guarding or investing them, returned them to the giver, adding that "they were not worth as much to him as the trouble they had caused him." Horace beautifully says, Satire 1:


Or to lie awake half-dead with fear: and night and day
To dread wicked thieves, fires, and slaves.


should be considered poison? For they strip the teeth from one person, gouge out the eyes of another, lay waste the brain of this one, pierce the vitals of that one, devour the genitals of these, flay another, and dock the tail of yet another. Do not the riches ingeniously gathered by imprudent men through the force of avarice lacerate their possessors with very many vices, deprave their lovers, while a boastful tongue wastes the mouth, envy the sight, laziness the head, gluttony the belly, lust the genitals, infamy the body, and the lack of virtues devastates the whole? O evil good, so hateful! O blessed poverty! O foolishly beloved evil! O unhappy opulence! As for the rest, a poor little skin is most rich for me, and a cheap one pleases me more than a costly one. I would certainly rather now be an ape without a tail than a peacock with a tail."




7. GOLD IS A STUMBLING BLOCK FOR THOSE WHO SACRIFICE TO IT: WOE TO THOSE WHO PURSUE IT, AND EVERY FOOL SHALL PERISH BY IT.


as if to say: Gold, which misers worship as their idol and deity, and to which they sacrifice with all their labor, thought, affection and care, is a piece of wood against which they stumble, strike, and fall into a thousand evils and death itself. Hence the Tigurine version translates: It is a stumbling block to those who sacrifice to it; woe to those who pursue it, every fool will be caught by it; others: It is a stumbling block or scandal to those who sacrifice to it, and every madman will be caught by it. For the phrase "woe to those who pursue it" is no longer in the Greek.


You ask, what is this "stumbling block"? First, Rabanus refers the "stumbling block" to the tree of knowledge of good and evil, which was a stumbling block and occasion of ruin for our first parents, Genesis III, as if to say: Just as that tree destroyed Adam and Eve, so gold destroys the greedy.


Second, Palacius thinks there is an allusion to the bronze serpent, Numbers XXI, as if to say: Just as this serpent was to those who looked at it an occasion and cause of health, so conversely gold is to the greedy an occasion of death. But this serpent was bronze, not wooden, nor a "stumbling block of wood," as is said here.


Third, more plainly, Jansenius takes the stumbling block to mean a piece of wood which, like a stone, is placed in a road to fortify, mark, or delimit the way, or for other often accidental reasons, against which travelers easily stumble just as against stones, unless they are watchful and provident. Therefore just as there is a stone of stumbling and a rock of scandal, so there is also a stumbling block of wood; such as especially the middle piece of wood supporting an open mousetrap, which the mouse entering overturns upon itself, and the trap closes, it is crushed and killed. Hence many think the name "scandal" is derived from this; for this piece of wood is a scandal, ruin and destruction to mice.


Fourth, Palacius again on a higher level thinks there is an allusion to idols, which formerly idolaters, especially the poor, made from wood, just as from bronze or gold, as is clear from Isaiah XLIV, 13 and Wisdom XIII, 11, as if to say:


Just as wooden idols were a scandal, stumbling block and ruin to idolaters, so too is gold to the miser; to the miser, I say, who imprudently, with blind desire, for it


gapes, and therefore blind to the hidden dangers of roads, robbers, thieves, etc., throws himself into peril, indeed rushes headlong, and therefore perishes and falls. For a moderate rich man, who cautiously and prudently pursues gold, will so far from perishing by it that through it he often escapes destruction and death, and indeed with gold he may buy off death and every evil. Hence there follows:




8. BLESSED IS THE RICH MAN WHO IS FOUND WITHOUT BLEMISH: AND WHO HAS NOT GONE AFTER GOLD, NOR PUT HIS HOPE IN MONEY AND TREASURES.


He has taught how harmful the desire for gold and wealth is, by which the greedy are afflicted; hence now conversely he teaches how fruitful and glorious is the contempt of wealth, to the point that it makes a rich man happy and blessed, as if to say: Blessed is the rich man, not who gapes for riches, nor who abounds in riches, nor who places his hopes in them and boasts and takes pride in them; but who lives in riches "without blemish" and blamelessly, who does not pursue gold, and puts his hope and trust not in it but in God. He, I say, is happy and blessed: first, because he is upright and blameless; for a good conscience, integrity and justice are the blessedness of this life. Second, because it is a great and rare good, and a gift of God, for a rich man not to set his heart on his riches, but to keep himself untouched, free and elevated above them, so that he rules over them as a master, not serving them as a slave. Third, because such a person, though rich in possessions, is nonetheless poor in spirit: and poverty of spirit is the perfection and first evangelical beatitude, according to the saying of Christ: "Blessed are the poor in spirit," that is, in mind and affection, "for theirs is the kingdom of heaven," Matthew V. "It is a great happiness of Christians," says St. Augustine, Sermon 28 On the Words of the Apostle, "to whom it is given to make poverty the price of the kingdom of heaven. Do not be displeased with your poverty, nothing richer can be found. Do you wish to know how wealthy it is? It buys heaven." Therefore those who are poor in spirit and by choice turn the poverty they have loved into abundance, as St. Salvian says. Fourth, because such a person heads straight for eternal blessedness in heaven, according to the promise of Christ already cited. "For blessed," says St. Isidore, book X of the Etymologies, letter B, "is said as if 'well increased,' namely from having what one wishes and suffering nothing that one does not wish. But he is truly blessed who both has all the good things he wishes and wishes nothing evil: for from these two things a person is made blessed."


Note: It was a heresy of the Pelagians that a rich man cannot keep God's commandments and be saved; and therefore that for him to be saved, he must renounce his riches and become poor, as St. Augustine reports, Epistle 106 to Paulinus, and book II On Original Sin, chapter XI. Indeed the sixth article of Pelagius, condemned at the Council of Diospolis, states: "That baptized rich persons, unless they renounce all things, if they appear to have done any good, it is not imputed to them, nor can they have


the kingdom of God." The same is clear from the booklet On Riches, falsely attributed to Pope Sixtus III, which is found in volume V of the Library of the Holy Fathers. That this is the work of some Pelagian is clear from its entire argument, which is to prove that all rich persons, even if they have numerous offspring, if they wish to be saved, are bound to renounce their riches and become poor. This was the error of Pelagius, as the doctors of Paris and Louvain rightly observed. Therefore Sirach here teaches the contrary, namely that a rich man can be blessed and saved while possessing riches, if he has three conditions.


The first is, if he lives "without blemish," that is, without a more serious and mortal sin; the Tigurine: without crime, that is, if he observes the laws of God, as Abraham, Isaac, Jacob, Job and the like did.


The second, "who has not gone after gold:" the Tigurine: who has not pursued gold, but God and the kingdom of God, according to the saying of Christ: "Seek first the kingdom of God and His justice: and all these things will be added to you," Matthew VI, 33. Hence Palacius says: If gold comes to you by right, you do not go after it; but if you seek gold unjustly, you go after it. If I acquire gold by a gracious gift, by hereditary right, by a just trade, the gold comes to me; but if I seek it by fair means and foul, if for its sake I violate sacred things and divine matters, or transgress the laws of the Church, I go after gold; because I set gold before me as the guide of my way and life, and follow after it with all my love, affection and effort as a slave. Thus the Jews were said to go after foreign gods when, abandoning God, they worshipped them; in like manner the miser, when he worships gold as an idol, goes after it. If I embrace gold that comes lawfully, I do not sin; but if I seek gold by illicit means, plainly while fleeing I pursue gold; and therefore I become wretched, I who wished to be happy by seeking it, says Palacius.


The third: "Nor put his hope in money and treasures." This follows from the second; for he who, abounding in riches, does not set his heart on them, but turns the eyes of his mind away from them toward God, does not hope in them; but he hopes in them who, almost forgetful of God, places his heart, and consequently his hope, in gold. For such a person hopes that through gold he will overcome all the inconveniences of this life and obtain all its advantages, namely honors, a large household, a splendid table, the friendship of princes, victory over enemies, etc. Hence, second, by metalepsis you may explain it thus: "Nor has he hoped," that is, nor has he been proud, not exalted himself, not boasted and shown off, "in money and treasures." For the hope of great things puffs up the soul to be proud and to boast and show off. And, as St. Augustine says, Sermon 3 On the Words of the Lord: "Pride is the worm of riches;" for just as a worm grows in fruit, so pride grows in gold. Hence Christ threatens the rich with "Woe," that is, eternal damnation, Luke VI, 24. And Abraham gives the reason why the rich man feasting is in hell, saying: "Son, remember that you received good things in your life," Luke


XVI, 25. Finally Christ, Matthew XIX, 24: "It is easier," He says, "for a camel to pass through the eye of a needle than for a rich man to enter the kingdom of heaven." Therefore St. Paul warns the rich not to hope in the uncertainty of their riches, I Timothy VI. And St. Bernard, Epistle 103: "Blessed," he says, "is he who has not gone after those things which burden when possessed, stain when loved, and torment when lost." Where in few words he summarizes three evils of wealth.


Origen notes, book I on Job, that it says: "Who has not gone after gold," but not after sheep, after cattle, after fields, as if to say: The rich man who has not gone after gold is the one who has placed his riches in livestock and the fruits of the earth, not in heaps of gold and silver; although he does not deny that he also has not gone after gold who, when he has it, does not greedily cling to it, but generously distributes it to the poor. For formerly the simple and innocent wealth of the ancients consisted in sheep, oxen, and fields, which by cultivating through their own labor they procured just sustenance for themselves and their families; as Job did, I, 3, and Abraham and Lot, Genesis XIII, 5. Innocence therefore gave birth to agriculture, but avarice to treasures of gold and silver; although even in fields and livestock there can be excess and an excessive desire to increase them, which therefore the rich man who desires to be holy and blessed cuts away from himself; as Job, Abraham, and the other Patriarchs cut it away. Therefore under "gold" understand sheep, oxen, fields, and whatever is valuable in terms of gold.


Mystically, blessed is the rich man, that is, the holy man who (as St. Ambrose says) is rich before God, who cultivates virtue and holiness, who labors like a merchant to acquire virtues, who pursues riches that will never perish, who hopes not in his own merits but in those of Christ. This rich man is then blessed when he is without blemish, that is, when he washes away even the light stains of venial sins and avoids them as much as he can. But the blessed man and the tranquil man are one and the same; therefore light stains that impair blessedness will also disturb tranquility. The holy man will therefore avoid them for his own benefit, so as to remain and persist in blessedness and tranquility.




9. WHO IS THIS, AND WE SHALL PRAISE (the Greek has ΜΑΚΑΡΙΟΥΜΕΝ, that is, we shall call blessed, we shall declare blessed, we shall proclaim blessed) HIM? FOR HE HAS DONE WONDERFUL THINGS IN HIS LIFE.


The Greek has: in his people: because rarely is a rich man without the stain of injustice, pride, gluttony, etc.; more rarely is one found who is content with gold that comes to him; most rarely of all, one who does not hope in it and turns his mind away from it; therefore, as about a rare, wonderful, and extraordinary thing he says: "Who is this, and we shall praise him?" as if to say: Such people are few and rare, but great, extraordinary, and admirable. "For he has done wonderful things in his life." For the first wonderful thing, almost a miracle, is that contrary to the common sense and custom of mankind he does not love riches inordinately; but in seeking, increasing, and preserving them he keeps his conscience without blemish, untouched and whole: for riches are the enticements of ambition, pride, gluttony, anger, and other vices: hence many rich people are proud, extravagant, irascible, domineering; while the poor are humble, frugal, gentle, submissive. "Why not," says St. Bernard, On Conversion to Clerics, chapter XXX, "should chastity be endangered in luxuries, humility in riches, piety in business, truth in much speaking, charity in this wicked world?" The same, book II On Consideration, chapter XII: "Great is he who, falling into adversity, has not fallen from wisdom or has fallen little from it: nor is he lesser for whom present prosperity, if it has smiled, has not mocked. Although you will more easily find those who retained wisdom when fortune was adverse, than those who did not lose it when it was favorable.


The second miracle is that he did not go after gold, but gold went after him. For just as a shadow follows a body, so honor follows the one who flees it, and wealth follows the one who despises it. To think little of gold, therefore, while you have it, is the mark of a great and admirable soul. Such a person is richer than any rich man who swims in gold and is never satisfied by it.


Seneca says excellently, book II On Poverty: "No one," he says, "is worthy of God unless he despises riches; this is what riches do: they puff up minds, beget pride and arrogance, attract envy, to the point of so alienating the mind that the fame of money delights us, even when it is going to harm us." And in Epistle 88, speaking against the Peripatetics, he shows that riches are evil. Therefore, in Epistle 20, he says: "Great is he who is poor amidst riches; but more secure is he who lacks riches: for riches do not even make a person good, let alone rich; because they do not extinguish avarice. But true riches are a poverty composed according to the law of nature, which alone extinguishes avarice: for it is not he who has little, but he who desires more, who is poor; for each person lacks as much as he desires: therefore the shortest road to riches is through contempt of riches." And Epicurus was accustomed to say: "If you live according to nature, you will never be poor; if according to opinion, you will never be rich: for nature desires little, opinion desires the immense." Furthermore, Boethius showed that riches are not good, book II of the Consolation, from the fact that they shine only when we distribute them; not when we accumulate them. Moreover, whoever accumulates and magnifies riches acts against nature in multiple ways: first, because nature has placed beneath our feet those things that are earthly and come from the earth: but we venerate them like idols and place them above our heads. Furthermore, because true riches were made common by nature; but by hoarding them, we strive to make them our own, and take from the needy what is common to all, contrary to nature. Moreover, whoever is engaged in accumulating riches, frequently driven by desire, does violence to their possessors. Finally, they use violence: because we are said to do violence to something when we prevent it from reaching its end: just as we do violence to heavy objects when we prevent them from tending toward the center:


but the end of riches and money is their use and distribution; when therefore we hoard them, we prevent them from reaching their end, and therefore we do violence to them. For this reason Aristotle, in Ethics I, Nicomachean III, said that the supreme good is not placed in riches, because a life devoted to money


βιαία τίς ἐστιν, that is, in a certain way it does violence, or is violent: and it is called violent for various reasons, as I have explained, and especially the last. Finally, it is the saying of Pindar: "Blessed is he who possesses both wealth and wisdom."


St. Gregory Nazianzen divinely teaches that true riches, delights and honors do not consist in their pursuit but in their contempt. This seems paradoxical, but in reality this is how things are. Hence praising monks he says: Their "riches are in poverty, their possession in pilgrimage, their glory in contempt, their power in weakness, their fruitfulness in celibacy (indeed those offspring are more excellent which exist according to God than those which derive their origin from the flesh): who count not pursuing pleasures as pleasure, who are humble for the sake of the heavenly kingdom, who have nothing in the world and exist above the world, who even in the flesh live outside the flesh, who have the Lord as their portion, who labor in poverty for the kingdom, and reign through their poverty." True riches therefore are poverty, true glory is inglorious.


The third miracle is that he does not hope in his money, as the world does, but in the living and true God: and therefore, for God's cause and love, he uses his gold for God's glory, feeding the poor, religious, ministers of God, sacred places, etc.


Two other marvels follow, about which he says: "Who has been tested," etc. "Such riches (says Origen, book I on Job) that praiseworthy Job had — chaste, clean, undefiled, uncontaminated. For about him and those like him it was said forever: Blessed is the rich man found just, who has not walked after gold, nor hoped in the hoarding of silver. For it is truly an inestimable and eternal blessedness that, when someone has become rich, he does not trust in gold, nor fix his attention on the hoarding of silver, but stores these things according to the commandment of the Most High, and gives alms to the poor, but sows and joyfully scatters them through the souls of the wretched, and through the mouths of the hungry, or through the mouths of the weak, through the destitute and miserable, according to what was said: Sow for yourselves unto justice, that you may reap the fruit of life," Hosea X, 12. Origen shows that holy Job did this, from his chapter XXXI.




10. HE WHO HAS BEEN TESTED IN IT (gold), AND IS FOUND PERFECT, SHALL HAVE ETERNAL GLORY.


Some read more forcefully: it shall be to him for eternal glory. See Franciscus Lucas here, annotation 274. The Greek has ἔσω or, as others read, ἔσαι εἰς καύχημα, that is, it shall be, or let it be for glorying, so that God, the Angels, and the just rich man himself may glory in him. "He is perfect," because trial and testing make one who is constant in it perfect. So the Roman Latin and Greek texts. Many add: he has been found perfect; the Tigurine: discovered to be upright; because the real words of the Hebrews are often to be explained by verbal or mental expressions, so that a thing is said to be such when it is discovered or declared to be such, as I showed at Jeremiah I, 10. So here he is called perfect who through the testing of gold is found to be perfect.


HE WHO COULD HAVE TRANSGRESSED, AND HAS NOT TRANSGRESSED; COULD HAVE DONE EVIL, AND HAS NOT DONE IT. — More forcefully (though the sense is the same), manuscript codices read these words and the preceding verse as a question, and therefore for "who" they read "who?" For the Greek in these three verses has τίς, that is, who?; hence they translate thus: Who has been tested by it, and has stood perfect, and let this be his glory? Who could have transgressed, and has not transgressed? and could have done evil, and has not done it? The Tigurine: Who has been tested by it and found upright? Let him be a specimen of glory. Who could have sinned, who has not sinned? Who could have acted wickedly, who has not acted wickedly? as if to say: Rare is the rich man whose virtue, tested by gold, is found whole and perfect: therefore whoever he is, he is worthy of eternal glory before God and men. Rare is he who, having not only by free will but much more by riches the enticements to every sin, and being able to transgress all laws with impunity, has nevertheless transgressed none. Hence riches are called in Greek δυνάμεις, that is, powers, potencies; and in Latin facultates,


because they provide the ability, power, and strength both for virtues and for any vices, depending on whether the rich person chooses to use them for one or the other. For as the saying goes: "Gold is the magnet of the human heart." The fourth wonderful thing, therefore, and almost a miracle, is that the rich man, tested by gold, was found perfect. Abraham was tested and tried whether he loved his son more than God: Job was tested and tried by calamities, whether on account of them he would curse God; so too the rich man is filled with riches for this purpose, to be tested whether he is captivated by trust in and love of them. It is wonderful for a young man to dwell among beautiful maidens and not be charmed by their beauty. It is likewise wonderful to dwell among gleaming coins and not be captured by their brilliance. Riches are called "a lie," they are called "the deceitfulness of riches," they are called "false vanities," they are called "the bewitching of trifles." How wonderful, therefore, to be held long among lies and not be deceived by them! To touch pitch and not be stained! The other miracle is to have been able to transgress and not to have transgressed. For the poor man can often wish to sin: but the ability is not so readily at hand. But the rich man, who can do as he wishes, and who always has the means of sinning at hand, if he never commits a crime, is that not wonderful?


Note first, that riches are a temptation and trial, as is also a beautiful woman. Whoever therefore desires to become rich desires to expose himself to danger; would that he not perish in it!


Note second, that the rich man is perfect if he lives blamelessly; for how can one be imperfect in such great


license to sin and not sin?


Note third, that riches are a power, force and faculty for sinning; they are also for doing good; but our wretchedness causes us to misuse them rather for evil. So says Palacius.


Hugo says elegantly, drawing from Rabanus and St. Bernard: "Truly voluntary poverty is a kind of martyrdom. For what is more wonderful, or what martyrdom is harder, than to hunger amid feasts, to freeze amid garments, to be pressed by poverty amid riches, which the world displays, which the evil one offers, which our appetite desires? It is wonderful to touch fire and not be burned: to gather thorns and not be pricked: to carry stones and not be injured. And riches are fire, and thorns, and stones." Therefore the Philosopher truly says: "What fire is to gold, gold is to man;" because just as fire tests the purity of gold, so gold tests the purity of the heart.


In Maximus the monk are found these sayings of the wise, Sermon 12: Xenophon's: "Poverty is in itself a learned philosophy; for what the one urges by word, the other compels by deed. Opulence is the covering of many evils;" Menander's: "Blessed is he who has both wealth and sense. For he uses them honestly and as befits;" Democritus's: "Many rich men are stewards, not masters of their money;" Isocrates's: "Be content with the present, and seek the future;" Demonax's:


There are some who do not live in this present life, but prepare with great zeal as if they were going to live another life, not this present one;


Philisthion's: "Even if you were master of ten thousand cubits of land, when dead you will be of only three or four."


HE SHALL HAVE ETERNAL GLORY: — because he has looked up to this, and for its sake has despised temporal wealth and glory. But how great is this reward? Who would not desire it, and for its sake despise all earthly and perishable things? For what is eternity and how great is eternal glory? "Eternity," says Richard of St. Victor, in his book On Eternity, "is a duration without beginning and without end, lacking all mutability." And Gilbert de la Porrée: "Eternity is one singular and individual, simple and solitary duration, in which there is neither comparison nor collection." Hence Boethius, book V of the Consolation, prose VI: "The Now (a moment or point of duration), standing still, not moving, makes itself eternity. Eternity therefore is the whole, simultaneous and perfect possession of interminable life." And St. Anselm: "Eternity belongs to that reality which is nothing other than itself, an immutable being without parts," as if to say: Eternity is the duration of God, just as aeviternity is the duration of Angels, who have a beginning but lack an end, while God lacks both beginning and end. Hence Albert the Great in his Summa, Part I, Treatise V, Question XXIII: "Eternity," he says, "is derived from ex or extra and terminus; because, namely, it is placed beyond any limit," as if to say: exterminitas or interminitas. For eternity is an interminable age, lacking all end and limit.


Others derive the name of eternity from the Greek ἀεί, that is, "always," so that eternity would be the same as sempiternity. Others derive it from "aether;" for in the aether and in heaven all things are eternal, while under the sun all things are temporal. Better still, the grammarians say: Eternity is said as if aviternitas; for aevum (age) is derived from the Greek αἰών, as if ἀεὶ ὤν, that is, always existing; and such is eternity. Hence Varro, book V: "Aevum (age)," he says, "is derived from the age of all years; hence æviternum, which has been made eternal: Chrysippus says this is αἰῶνα." And Isidore, book VII of the Etymologies, chapter I: "He is eternal (God), because


He is without time. For He has neither beginning nor end. Hence also sempiternal, because He is always eternal. By some, however, He is believed to be called eternal from aether, since heaven is considered His seat. Hence the saying: The heaven of heavens is the Lord's. And these four things signify one and the same thing; for it is one and the same thing to say that God is eternal, or immortal, or incorruptible, or immutable." Yet by reason the prior attribute is to be immutable; because God is immutable, hence He is immortal and eternal.


Finally, St. Augustine piously and learnedly describes eternity and compares it with time, book XI of the Confessions, chapter XI: "O wisdom of God, light of minds, they do not yet understand how the things that are made through You and in You come to be, and they try to savor eternal things; but still their heart flutters in the past and future movements of things, and is still vain. Who will hold it and fix it, so that it may stand still for a little while, and for a little while seize the splendor of the ever-standing eternity, and compare it with the times that never stand still, and see that it is incomparable; and see that a long time does not become long except from many passing movements which cannot be extended simultaneously; but that nothing passes in the eternal, but the whole is present? And see that all the past is driven on by the future, and all the future follows from the past; and all the past and future are created and flow forth from that which is always present? Who will hold the heart of man, so that it may stand and see how the ever-standing eternity dictates future and past times, being itself neither future nor past?" And again, chapter XIII: "Your years neither go nor come; but these years of ours both go and come, so that all may come. All Your years stand at once, because they stand; nor are those going excluded by those coming, because they do not pass; but all these years of ours will be, when they all will be no more. Your years are one day, and Your day is not daily, but today; because Your today does not give way to tomorrow, nor does it succeed yesterday. Your today is eternity; therefore You begot the Co-eternal One, to whom You said: Today I have begotten You."




11. THEREFORE HIS GOODS ARE ESTABLISHED IN THE LORD, AND ALL THE ASSEMBLY OF SAINTS SHALL DECLARE HIS ALMS.


as if to say: Therefore he will receive from God a stable and eternal glory, and from men, especially the faithful and saints, everlasting praise. For he contrasts the Church, that is, the assembly of Saints, with the assembly of the impious, who praise the rich — not the just, sober, and God-fearing, but the unjust, rapacious, gluttonous, and prodigal, so that they may enjoy their wealth. The phrase "in the Lord" means the same as "from the Lord," "with the Lord," "through the Lord," in the mind, memory, reward, appointment and decree of the Lord. Yet he says more forcefully "in the Lord" than "from the Lord," as if to say: In the very treasures of the Lord, in His very vaults, indeed in the very heart of God, these goods of the charitable rich man are kept safely, stably and faithfully. The Greek concisely reads: His goods shall be established


of him, and the Church shall declare his alms. The Hebrews call almsgiving חסד chesed, that is, piety, namely a pious work by which wealth and labor are bestowed on the poor, religious, churches and other pious causes: just as St. Gregory distributed all the wealth of the Church to the poor of Italy, indeed of the whole world. So also St. Bernard, Epistle 95, citing this saying of Sirach, recounts and celebrates the alms of the Archbishop of York.


Note: The phrase "his goods are established," or as the Greek has, "shall be established," can be taken in two ways: first, of the stability, that is, the eternity of the glory prepared for him by God in heaven, as if to say: His good works are stably preserved with God, so that after the death of Christ He may reward them with stable, indeed eternal glory. Hence the Tigurine translates: For the virtues of this man (they seem to have read ἀρεταί for ἀγαθά) shall be firmly established; and the assembly of Saints shall proclaim his good deeds; others: His good deeds shall be firm, and the Church shall recount his acts of mercy.


Second, of the stability of goods, that is, of wealth, as if to say: The goods, that is, the wealth of the rich man, shall be made stable through his holiness and almsgiving, that is, God will make them firm and stable for him: just as conversely He takes away wealth from the unjust and impious, according to the saying:


The third heir does not enjoy ill-gotten gains.


Hence learn morally here that alms and justice stabilize the wealth of the rich; while tenacity and injustice weaken, undermine, and remove it. Wise merchants know this, who insure their merchandise, ships, and profits through almsgiving and pious works. St. Paul teaches the same, II Corinthians IX: "God is able," he says, "to make all grace abound in you: so that in all things always having all sufficiency, you may abound in every good work." And shortly after: "And He who supplies seed to the sower will both provide bread for eating and will multiply your seed (of wealth and almsgiving) and increase the fruits of your justice."


Third, Palacius takes "goods" here in every sense; for he explains the first part thus, as if to say: If the rich man does not transgress, his goods will be established, namely both temporal and spiritual goods. For just as Abraham, tested regarding his son, did not lose him but received him more securely: so the rich man, tested in his riches and blameless in them, does not lose them but establishes them. For almsgiving makes intercession against all evil — therefore it will intercede so that your spiritual and temporal goods do not slip away from you, but are made stable.


In the second part the Author teaches us many things: first, that the proper function of a holy rich man is to give alms, so that it is wonderful that the rich man causes his riches to flow continually from himself; while God makes them stable, and as it were leads the waters of the Jordan back to their channel; second, we are taught that the alms of a pious rich man do not reach only one or another person; but the whole Church, which praises the benefits conferred upon it: therefore, if possible, let alms reach all,


let the alms of the rich man reach all, just as God rains upon all; third, the Author teaches that alms should especially be given to the saints: "Let the Church of saints praise," he says, just as God confers His benefits especially upon the pious; fourth, he teaches what is the duty of the one who receives a benefit, namely, to praise and recount the benefit received. So says Palacius.


An illustrious example is found in St. Gregory Nazianzen, who in Oration 19, on the funeral of his father, which the whole Church attended, celebrates the generous alms both of his father and of his mother: "Who," he says, "was more compassionate in soul toward the poor — that is, toward a nature endowed with equal honor — or more generous of hand? For thus without doubt, regarding his own goods as if he were the steward of another's property, he relieved the poverty of the poor as much as he could; spending not only what was superfluous, but also what was necessary, which is the clearest proof of a man most lovingly disposed toward the poor." In harmony with this are the things he adds about his mother Nonna: "For doing good to all," he says, "she was so eager and ready that she could never be satisfied in this regard, who in the end considered not only all her wealth, which she either had at first or afterward acquired, to be less than her desire, but would have promptly and willingly sold even herself, if it were possible, and her children, as I often heard from her, so that the proceeds might be spent for the needs of the poor." Many examples of this kind exist, as of St. Martin in Sulpitius, of Paula the Roman in St. Jerome, Epistle 27, of St. Paulinus in St. Gregory, book III of the Dialogues, of St. Benedict, John of Alexandria, and others.


St. Ambrose says excellently, book II of the Offices, chapter XXVIII: "This is the greatest incentive to mercy, that we should sympathize with the calamities of others, help the needs of others as much as we can, and sometimes more than we can; for it is better to provide the grounds for mercy or to endure envy than to pretend severity." Ambrose both said and did this; for he ordered all his own possessions and the sacred vessels of the Church to be melted down and distributed to the needy.


"All the Church" — that is, all the faithful of the Church, indeed all parts of the Church, as if to say: He generously gives alms to all; therefore by all he will be celebrated as generous. What then is this "Church," if not the churches they build and adorn? the monasteries and hospitals they found? the Religious they support? the widows, orphans and wards they care for? the sick they visit and tenderly assist? the naked they clothe? the hungry they feed? and all the needy they help? For their house and fortune is like the bosom of Abraham on earth, where all the poor find their rest.




SECOND PART OF THE CHAPTER — GIVING TABLE PRECEPTS.




12. HAVE YOU SAT DOWN AT A GREAT TABLE? DO NOT BE THE FIRST TO OPEN YOUR MOUTH OVER IT.


He passes from riches to luxuries, as things akin and neighboring; for from riches one proceeds to luxuries. Just as therefore until now he has taught that the appetite for riches must be moderated: so now he teaches that the desire for luxuries must be restrained through temperance; for intemperance harms health, propriety, reputation and conscience. First, therefore, he gives this precept of propriety and temperance to be observed at table, saying: "At (that is, beside, near) a great table," that is, a magnificent and splendid one, "have you sat down? Do not be the first to open your mouth over it," so as to display your gluttony with gaping throat, by which from an ungovernable craving for food and delicacies you immediately before the others, even your seniors and betters, fall headlong upon the dishes, snatch the food, carve it, tear it and throw it into your gaping jaws: for this is both unseemly, immodest, uncivil, and boorish; and a sign of an intemperate soul and of gluttony; but wait until he who presides at the table, or those more worthy than you, unfold the napkins, divide the food, and distribute to you your portion.


For the order of propriety, reverence for elders, and temperance in food require that you show yourself to be master of your gluttony, to reverence your elders, and to observe proper de-


corum. Understand these things, unless you yourself are the presider or the most worthy at the table: the word "open your mouth" therefore denotes gluttony; while "first" denotes the pride of the guest. Now the word "first" is not in the Greek; for the Complutensian edition reads: When you have sat at a great table, do not open your throat over it. Therefore eat in such a way that you suppress your greediness, do not lose your serenity, restrain your hunger; eat in such a way that by the very speed and haste of eating the mind is not distracted, nor entirely occupied with the dishes, but gives part of its attention to reading or pious reflection; eat in such a way that those standing by notice nothing immoderate in you, see nothing base, observe nothing sordid; eat in such a way that you are mindful of your guardian, namely your guardian Angel in attendance, and of the presence of God.


Mystically Rabanus says: "He teaches us to be provident and cautious in the meditation of God's law. The great table is the abundance of the divine Scriptures; sitting at which we should not be bold, so as to rashly seize anything without a teacher or guide; but rather, following the well-trodden life of the Saints and instructed by their teachings, we should hold to the rule of truth." Again, St. Augustine, Sermon 45 On the Saints, reads thus: "Have you sat at a great table?


know that you ought to prepare such things." And he applies this to the Martyrs: "What is the great table," he says, "except that from which we receive the Body and Blood of Christ? What does 'know that you ought to prepare such things' mean, except what the Blessed John explains, Epistle I, chapter III: As Christ laid down His life for us, so we also ought to lay down our lives for the brethren. In the same way you may mystically apply the other precepts about the table that follow to the spiritual table of the Eucharist, of doctrine, and of Sacred Scripture: although it is more likely that St. Augustine in the cited passage is rather quoting Proverbs chapter XXIII, verses 1 and 2, according to the Septuagint: for there the phrase 'know that you ought to prepare such things' is found; which is not mentioned here at all.




13 and 14. DO NOT SAY: THERE ARE MANY THINGS UPON IT: REMEMBER THAT AN EVIL EYE IS WICKED.


So it is to be read with the Roman and Greek editions. Therefore Rabanus and Dionysius wrongly read simulata ("feigned") instead of sic multa, and explain it thus, as if to say: Do not speak disparagingly of the host and the banquet: What is set on the table here is feigned and fictitious; not genuine and costly as they pretend to be, for example, the pheasants and swans displayed here are not real but fake: the meat pies, which are boasted to be of boar or venison, are really of pork or beef, etc. Mystically: do not say that some things in Sacred Scripture are fictitious, false, or doubtful.


Again Lyranus and others commonly misread si instead of sic; which first Lyranus explains thus, as if to say: If many dishes are set on the table, beware lest you murmur and blame the host for luxury and ostentation, because he has set too magnificent a table, but rather accept with a grateful and modest spirit what is set before you.


Second, Palacius, reading as a question: "Are there many things upon it?" explains it thus, as if to say: When you sit at the table, do not ask whether many foods are to be placed on the table? Remember that the eye of your host, which is irritable even at a banquet, will be ill-disposed and will be irritated against you as a boor who does not know how to use little; for nothing has been created more tender, more irritable, or more impatient than the eye, and therefore "it will weep from its face," that is, from its gaze, when it sees you asking whether there are many foods, when perhaps he has few. Do not therefore ask whether the foods are many, lest you irritate an eye already irritable in itself, and compel to weep him whom you ought to have cheered. So says Palacius.


Third, better still, Jansenius explains the word si as siquidem ("indeed"), so that it would be a confirmatory particle corresponding to the enclitic γε, which is in the Greek, as if to say: Do not say: Indeed there are many things upon it, therefore I must eat much. But instead of si, one should read sic with the Roman edition. The Greek agrees, which reads thus: Do not say: Many indeed are the things upon it; supply: Therefore I will devour much and stuff myself with them. For the preceding and following words pertain to gluttony and voracity. Hence the Tigurine version, connecting this verse to the preceding one, clearly translates,


if you have reclined at a magnificent table, do not gape at it with your jaws, saying that many things have been set before you; but remember how evil a wicked eye is, as if to say: If the multitude of dishes entices you to voracity, suppress it by the memory of disgrace and envy. For "a wicked eye" is the eye of the miser and the envious person, according to chapter XIV, verse 8: "The eye of the envious is wicked." For the miser grieves when he sees and envies his guests eating and consuming much of his dishes, or carving and dividing them, which he would want to keep whole and untouched, so that from them he might set other banquets for new guests. For misers often serve the same dishes to various guests, to display their magnificence, and therefore leave them untouched, so as to preserve them whole for other banquets. See what was said at chapter XIV, verse 8. Exaggerating this envy and jealousy of the miser, he adds: "More wicked than the eye," etc. Lyranus takes this differently, applying it to the eye of the glutton; for this is bad and wicked: "For it is greater," he says, "than the stomach; because it frequently desires more than the stomach can receive." So children's eyes are bigger than their stomachs; because they want to have everything they see.




15. WHAT HAS BEEN CREATED MORE WICKED THAN THE (evil and envious) EYE? THEREFORE IT WILL WEEP AT EVERY SIGHT, WHEN IT SEES.


Some again with Lyranus explain this as about gluttony, as if to say: Gluttony should not be indulged, because the eye, that is, the desire of the soul, which is excited by the sight and appearance of pleasant and delightful things (whence we say "to cast the eyes of desire upon something") is depraved, and once aroused cannot easily be restrained and suppressed again. "It will weep at every face," that is, it will bear it ill if the dishes are prepared less delicately than appetite desires: therefore restrain the eye to restrain the palate. Here our Pineda agrees, Ecclesiastes chapter II, verse 10, number 4, who explains thus: "What has been created more wicked than the eye? Therefore it will weep at every sight, when it sees," as if to say: Whatever strikes the face and the eyes immediately demands the heart, and the eyes are consumed; unless you immediately grant it, they grieve heavily and continually weep. But since it cannot be in human affairs that it is as easy to obtain what you see as to look at it, it is necessary (as Diogenes elegantly said, quoted by Dio Chrysostom, Oration 4 On Kingship), "that he who is agitated by various desires more frequently and constantly both rejoices and suffers distresses than hunters who have caught or lost their prey." Others better understand this of envy and avarice. Hence Jansenius, reading sic for sua, explains it thus, as if to say: Among created things nothing is worse than an evil and envious eye; and therefore because of its great malice it will even shed tears, and will be severely tormented at every sight you present to it. But all other codices, even those corrected at Rome, read sua not tua. Moreover the Greek has neither word; and for "face" reads πρόσωπον, which means both person and face. Hence Hugo explains it thus, as if to say: "At every


face," that is, before all men and Angels, "he will weep" on the day of judgment. Others more genuinely, as if to say: The eye of the miser who sees and envies his guests consuming much of his provisions weeps and is tormented by any person whatsoever, even the most beloved, and by every face of his guest. For if he sees the guest abstaining and sad, he is afflicted by this sadness: but if he sees him eating generously and cheerfully, he is tormented by avarice and envy. Hence the Tigurine translates: for what has been created more wicked than the eye? since for whatever reason (Vatablus: over anything offered; others: in every way) it weeps.


This sense can easily be fitted to our Latin Vulgate. For "face" here, as often elsewhere, is not taken actively, as belonging to the miserly host who looks; but passively, as belonging to the guests who are looked at by the host. And consequently the pronoun "his" is also taken not actively but passively: "his" therefore means what is set before him, what strikes his face and his envious eyes, what tortures his avarice, as if to say: The miser, the envious man, is tormented by every face of the guests set before him; for every appearance of things strikes and tortures his avarice and envy. So in Leviticus XIII, 55 and Numbers XI, 6, it says: "If the leprosy has changed עינו eno, that is, "its eye, or its face;" that is, as our Vulgate translates, "its color." It is a metonymy; for the faculty is taken for the object, namely the eye for the color that is seen by the eye. St. Ambrose provides a humorous example, in his book On Naboth, chapter IV: "I discovered a man's trustworthiness," he says, "when an egg was set before him, he would complain that a chick had been killed; for he would say: a chick could have been hatched.


Second, "face" can be taken properly and actively, as belonging to the miser himself who looks, as if to say: The miser, by envy and grief, while he sees much of his being consumed, is so tormented and grieved that he sheds copious tears which irrigate his entire, that is, his whole face. The miser is utterly saddened when he has seen his guests rejoicing and eating pleasantly. Or "at every face of his," that is, at every turning of his face, that is, wherever he turns his face, he is tormented and weeps when he sees his things and those dear to him being consumed. This sense amounts to nearly the same as the previous one. And the Roman-corrected Greek texts indicate that this last is the genuine sense, which for what follows: "When he sees, do not stretch out your hand," read: Wherever he looks (although the Complutensian reads: wherever you look), do not stretch out your hand, as if to say: To whatever dish he turns his face, and whatever he inspects more intently, take care that you do not touch, carve, or divide it; because this gaze is a sign that he loves it above the rest; for where the eye is, there also is the heart and the love: therefore he will grieve that it is eaten and snatched from him, and so he will be tormented and will weep.


Note here: The phrase "when he sees" most Bibles, following Rabanus, Lyranus, Hugo and Dionysius, join with "he will weep at every face;" the Greek


however, and some manuscripts, which Franciscus Lucas cites in his Notes on this passage, with Jansenius refer it to what follows: "Do not stretch out your hand." But the Bibles corrected at Rome indicate that it can be referred to either; for they read and punctuate these two verses thus: What has been created more wicked than the eye? Therefore at every sight it will weep, when it sees, do not stretch out your hand first. Whence it is clear that "when it sees" can be referred both to "it will weep" and to "do not stretch out," according to the senses already given.


Morally, learn here how wicked the eye of the miser is, that is, malicious, envious, and spiteful. St. John Chrysostom graphically depicts the same thing, Homily 10 on I Corinthians: "And what," he says, "is more shameless than those eyes? What more impudent? Do not look at his face and eyes thinking they are a man's: for human eyes do not look that way. The miser does not look at people as people, does not look at the sky as the sky, nor does he look up to the Lord; but thinks everything is money. Human eyes are accustomed to look upon afflicted people and to grieve and feel compassion; but these robbers see the poor and are made savage. Human eyes do not look upon others' things as if they were their own, but even their own things as if they belonged to others, and do not desire what has been given to others, but pour out their own things upon others as well: but these cannot bear it unless they have seized the goods of all; for they have not a human, but a bestial sight. Human eyes cannot bear to see their own body naked; for what pertains to the person is theirs, even if it belongs to others; but these are never satisfied unless they have stripped everyone bare and stored everything at home: indeed they are never filled." The same, Homily 64 on John: "Avarice," he says, "is a serious disease; it blinds the eyes and stops the ears, and makes people more savage than any beast." Moreover, that avarice is envious and envy is avaricious, I will show shortly at Proverbs XXVIII, 22.


Finally, to the question "what has been created more wicked than the eye?" belongs the problem about the best and worst, proposed by Rabbi Yochanan to his five disciples. For he asked: "What thing seems to you the best?" First, Rabbi Eliezer, the son of Hyrcanus, answered: "A good eye;" second, Rabbi Joshua said: "A good companion;" third, Rabbi Joseph said: "A faithful neighbor;" fourth, Rabbi Simeon judged that nothing is more beneficial to a person than "to consider the outcome of a matter;" fifth, Rabbi Eliezer, the son of Arach: "To me," he said, "the best thing seems to be a good heart;" and the master Rabbi Yochanan gave the palm to this one. Then he asked the same question: "What thing seems to you the worst, and most to be avoided?" First, Rabbi Eliezer, son of Hyrcanus, answered: "A wicked eye is the worst thing, or certainly the messenger of the worst thing;" second, Rabbi Joshua: "I judge," he said, "that what is attributed to the wicked eye should be attributed to a treacherous companion;" third, Rabbi Joseph declared "an unfaithful neighbor the worst thing;" fourth, Rabbi Si-


meon asserted: "The worst thing is not to repay a loan when you have received it," according to the Psalm: "The sinner shall borrow and not repay; but the just man shows mercy and gives;" fifth, Rabbi Eliezer, son of Arach: "The worst thing," he said, "is a wicked and depraved heart." Agreeing with him, the master Rabbi Yochanan said: "Eliezer has hit the nail on the head; for whatever the others have said, he has encompassed as briefly as wisely." So it is reported in the Pirke Avoth, that is, in the Sayings of the Hebrew Fathers, chapter II. In the same place Rabbi Joshua says: "A wicked eye, perverse thinking, and hatred conceived against others lead a person to destruction." This is the second table precept or admonition; the third follows:




16. DO NOT STRETCH OUT YOUR HAND FIRST, AND (that is, lest) STAINED WITH ENVY YOU BE PUT TO SHAME.


He commanded that no one should first, like a wolf, open his jaws over the dishes; here consequently he commands that no one should first stretch out his hand to them: for the latter usually follows from the former, just as external gluttony follows from internal (whose sign is a gaping throat). He adds the reason: Lest you arouse and provoke against yourself the avarice and envy of the miserly and envious host, by which he may mark and stain you with some disgrace; namely, by striking you with his gaze, or lashing you with words as a glutton, shameless, bold, common, etc., and therefore you may be embarrassed and blush before the other guests. Here applies that saying of the Comedian: "It befits the one who feeds at another's table to be modest."


Morally, learn here how great an evil envy is, so that nothing is more wicked than it. See St. Basil, Homily On Anger and Envy, and Oration 10 On Envy and Hatred, where aptly and elegantly he compares the envious, first, to vultures and flies: "And indeed," he says, "just as vultures are carried with greater force toward what smells bad, flying past many meadows and many pleasant and fragrant places; and as flies, neglecting the healthy parts of the body, rush toward the sores: so also the envious do not even look at the splendor of life and the greatness of upright deeds, but are marvelously attracted to what is withered." Second, he compares the same to rust,


the demon, and the viper: "For just as blight," he says, "is the particular disease of grain, so envy is of friendship. And as it is the part of the good man to envy no one, so envy is the particular attribute of the demon; and just as rust consumes iron, so envy consumes the soul that labors under it; indeed even more so. For as they say the viper is born by eating through its mother's womb, so also malevolence is accustomed to destroy the soul that gives birth to it. The envious person looks for only one recreation from his evil, namely, if he can see someone among those whose goods make him grieve, falling. This is the aim of hatred: to see someone who is happy become unhappy, someone who is blessed become miserable." Third, he compares the same to the panther, a most savage beast: "Panthers," he says, "have a certain natural anger against man, and are especially accustomed to


spring at the eyes. Hence those who mock that insane beast hold up an image made of paper as if it were a man; and the beast, with excessive force and no consideration, thinks it is a man, tears the paper as if it were a man, and thereby shows how great is its hatred against man: so also the demon shows by an image how great his hatred against God is, since he cannot touch God Himself."


Moreover, I have indicated elsewhere the methods of overcoming envy; now learn them from the single example of St. Mechtild: "Mechtild, greater than all envy, overcame the envious with charity, confounded them with virtue, overwhelmed them with authority, prostrated them with humility, as if she had done it to herself, if anyone plotted anything against her," says Engelhardus in her Life, chapter V.




17. DO NOT CROWD YOURSELF AT A FEAST.


The Complutensian edition and Lyranus add: with wine; others: of wine, as if to say: Do not burden and weigh down your stomach with too much wine; but both the Roman and Greek codices delete this. For he will treat of excess in wine at verse 30 and following. Hence Jansenius judges that this is about excess of food, as if to say: Do not gorge yourself with too much food so as to oppress your stomach. But the Greek has an elegant paronomasia, μὴ συνθλίβου αὐτῷ ἐν τρυβλίῳ, that is, do not crowd yourself with him in the dish; others: do not collide with him in the dish; the Tigurine: do not stretch out your hand wherever he has looked, nor thrust it into the dish together with him; for τρυβλίον means a dish, plate, small pot, or sauce-cup. The reason is that propriety and comfort of eating at a feast require that one guest not crowd another, especially the host, in a smaller dish while he is taking food from it, but should wait for his turn, so that when the host has taken his portion from it, the others then take theirs, each in his proper order. Those who do otherwise imitate pigs, which being gluttonous, while devouring and slurping from the same trough, crowd each other so as to snatch food from the others; whence it happens not infrequently that they overturn the trough and deprive both themselves and their companions of food. Finally, in general, "do not crowd yourself at a feast," namely by wanting to sit in some more honorable or more comfortable place, where you both crowd others and are in turn crowded by them. For this is both unseemly and troublesome to you as well as to others, and takes away or hinders the pleasure and delight that could have been drawn from the banquet. For that common saying is true:


He who sits well has half his meal.


Therefore the table rule is: "Let the host take care that the guests not sit too tightly and narrowly, and therefore not invite more than the dining space can hold." The reason is, both because tight seating is very troublesome for guests; and because from it a foul odor arises, which afflicts the guests, according to Horace, Epistle 5 to Torquatus:


But too tight a feast presses with the smell of rank goats,


that is (as Lambinus interprets) you may bring more companions with you; but there is reason to fear that from the crowd of guests sitting tightly together a heavy and foul odor may arise, especially when well


fed, each person exhales the heavy odors of wine and food. For by the name of goat a foul odor is understood: for goats and billy-goats, going in herds to pasture, crowd each other, and from this, being smelly, they breathe out a foul and goatish odor. This is the fourth table precept; the fifth follows:




18. JUDGE THE FEELINGS OF YOUR NEIGHBOR FROM YOURSELF.


as if to say: Know and measure the feelings of the soul and the wishes of your neighbor from your own feelings and wishes: therefore just as you are pained and tormented if someone at your table is insolent and bold, carving all the dishes, wanting to criticize everyone and to domineer over all, even the host himself: so likewise know that your neighbor is pained and tormented if you or others do the same or similar at his table. Therefore just as you would want others at your table to be proper, temperate and modest: so likewise be such yourself at another's table. The Greek inculcates the same at greater length; for it reads: Consider what belongs to another from yourself, and think about every matter; the Tigurine: Judge another's feelings from your own, and weigh every matter.


Second, this saying could more remotely be referred to envy and the wicked eye, about which he treated in verse 15, as if to say: Do you wish to know whether your neighbor, for example, the one who invited you to the banquet, inwardly harbors envy and hatred against you, or rather love and goodwill? Examine your own mind, namely, whether you have a benevolent or hostile and malevolent disposition toward him: if you discover that your disposition toward him is benevolent and that you wish him well, know that he in turn is benevolent toward you and wishes you well: but if you feel that you are hostile toward him and hate him, know that he likewise is hostile to you and hates you. For just as love is the magnet of love, and love begets love: so in turn hatred is the magnet of hatred, and hatred begets hatred; for it cannot happen that these feelings of love and hatred are so concealed in the soul that they do not sometimes betray themselves through external signs, and thus become known to others: whence it happens that they excite a similar reciprocal feeling in the other person. The counsel of the wise therefore is: "Do you wish to be loved by all? Be the first to love all. Do you wish that no one be hostile to you and pursue you with hatred? Be the first neither to be hostile nor to hate." Hear the Poet:


That I may show myself a Pylades, let someone show me an Orestes.
This is not done with words: Marcus, to be loved, love.


But the first sense is more appropriate, and therefore genuine, and what follows indicates it:




19. USE LIKE A FRUGAL PERSON THOSE THINGS THAT ARE SET BEFORE YOU: LEST, WHEN YOU EAT MUCH, YOU BE HATED.


The word "frugal" is no longer in the Greek, which reads: use as a man those things set before you, and do not devour, lest you be hated, as if to say: Eat as a human being, honestly, modestly and soberly; and do not dishonestly, immodestly and intemperately devour like a wolf or beast. The Tigurine: eat what is set (Vatablus: proposed) before you as a man, and do not gorge yourself, lest you come into the hatred both of the host and of the other guests. This is the sixth table precept, commanding frugality, namely that one should use the dishes frugally, and not carve, distribute and devour everything, but only a little, enough for a sober refreshment: let the rest be spared, so the host can use them for other purposes.


Note the phrase "those things that are set before you:" for by this he advises, first, that we should not fly upon everything set before us with our hands and try to snatch it from others: then that we should not take what is placed before another, but what is before us; moreover that we should not thrust our hand into the dish in every direction so as to pick out the daintiest morsels for ourselves. Here applies that rule of table manners: "Do not choose from the whole dish, as dainty eaters do, but take what happens to be placed before you." And that saying of Homer: "If that too is especially elegant, let it pass to another, and take what is nearest." Therefore just as it is the part of the intemperate to thrust the hand into every region of the dish, so it is hardly becoming to turn the dish so that the choicer portions come to you. If someone else offers you a more elegant morsel, accept it with a brief word of thanks, but having cut off a small portion for yourself, offer the rest to the one who offered it, or share it with the one sitting next to you. In all things, therefore, foods should be taken and handled decently and with a certain reverence. So you will eat as a human being: for devouring is bestial and foreign to the nature of man, who among all living creatures shares in reason, order, propriety, modesty, courtesy, benevolence, and temperance.


Musonius says excellently, as quoted by Stobaeus: "Since excess in no matter is not vicious, in food especially it reveals its nature, when the love of delicacies transforms dainty eaters and gluttons from human beings into pigs or dogs with regard to voracity, forgetful of all propriety in their hands, sight, and eating — so great is the madness that the love of dainties begets in them. But what is more shameful than to conduct oneself at table in such a way as to be the image of a brute animal rather than of a prudent man?"


Among philosophers, Socrates was an outstanding practitioner and advocate of this frugality, whose maxims about it are found in Laertius, book II, chapter V: "Those who live frugally have far more pleasure and fewer torments than those who indulge their appetites. He is most like the gods who needs the fewest things: since the gods need nothing. The best seasoning for food is hunger, since it best sweetens the dishes and costs nothing." Therefore when he himself was preparing a frugal meal for his guests, while his wife was worried about providing something better, he said: "Be of good cheer; for if the guests are frugal and temperate, this will satisfy them: if not, we should have no concern for such people. Others live to eat; I eat to live."




20. BE THE FIRST TO LEAVE OFF FOR THE SAKE OF GOOD MANNERS: AND DO NOT BE EXCESSIVE, LEST YOU GIVE OFFENSE.


This is the seventh admonition, namely, that the guest should take care not to be the last in eating, but rather be the first to stop eating, and this "for the sake of good manners," that is, of propriety, modesty and decency, which discipline teaches; namely, to show that he is well instructed and properly raised and mannered. For at banquets, good or bad upbringing is most clearly shown through self-control or gluttony, and through civil or uncivil manners and gestures. The reason for the precept is: because if one is too much and too prolonged in eating, he will offend the host and the guests, and sometimes even God and the angels. In Greek: μὴ ἀπληστεύου, that is, do not be insatiable. Hence the Tigurine: for the sake of modesty be the first to stop, and do not show yourself insatiable, lest you give some offense.


Here belong the golden precepts of self-control which St. Martin, Bishop of Dumium, wrote in his booklet to Miro, King of Galicia: "Eat short of indigestion, drink short of drunkenness. You will not cling to present delicacies, nor desire absent ones. Let your food be simple: approach it not for pleasure but for nourishment. Let hunger excite your palate, not flavors. Satisfy your desires at little cost, you who need only take care that they cease; and as if composed after the divine pattern, hasten to bring yourself back from the body to the spirit, as much as you can." Here applies that saying of Ovid:


Do not presume upon feasts too long, but stop short,
And take a little less than you desire.


Thus "Blessed Posthumius never left the table with a full stomach, nor ever quenched his thirst, saying it was not worthy if the desire of the flesh were fulfilled," says the author of his Life, which is found in the Lives of the Fathers, book I. Here applies the Arabic proverb: "Eat turn after turn (that is, little but often) and you will grow fat." Which the French say:


To eat often and little makes a man grow fat.


St. Jerome gives this precept to Eustochium (in the Letter On the Custody of Virginity): "Let your food be moderate, and your stomach never full. For there are many who, while sober with wine, are drunk with excess of food." And shortly after: "Let your fasts be daily, and your refreshment avoid satiety. It is of no use, after two or three days have passed, to carry an empty stomach if it is then overwhelmed, and if the fast is going to be compensated: immediately the full mind grows sluggish, and the watered soil sprouts the thorns of lust."




21. AND IF IN THE MIDST OF MANY YOU HAVE SAT DOWN, DO NOT STRETCH OUT YOUR HAND BEFORE THEM, NOR BE THE FIRST TO ASK FOR DRINK.


He commanded that one be the first to stop eating; here he commands that one not be the first to start, as if to say: At a feast, begin eating after others and stop before others, so that in beginning you are last, in finishing you are first, and you complete your refreshment quickly. Therefore be first neither in eating nor in drinking; for at the table, eating usually comes first, then drinking follows: for drink is taken as a vehicle for food, namely to carry and convey the food through the veins and the individual limbs. Therefore physicians teach that it is conducive to health that a person should not drink at the beginning of the meal, but eat well; so that in the stomach he may lay a solid foundation of food,




22. HOW SUFFICIENT FOR A WELL-INSTRUCTED MAN IS A LITTLE WINE, AND IN SLEEPING YOU WILL NOT BE TROUBLED BY IT, AND YOU WILL FEEL NO PAIN.


which he then moistens by drinking: just as in a ship, ballast is laid underneath as the ship's foundation and balance. Yet the same authorities advise that for easy passage of food and loosening of the bowels, the meal should begin with more liquid foods. Therefore in ancient times supper (which for the ancients took the place of lunch: for they did not eat twice, but once a day, namely they dined in the evening; therefore they did not take lunch, as is clear from Athenaeus, in the Banquets of the Wise) began with eggs and ended with apples. Hence the proverb: From the egg to the apples, as if to say: Through the whole feast, the whole conversation, the whole matter. For this reason, at the banquets of the respectable, the host at the beginning carves and distributes the dishes to each person; when these are eaten, he himself first requests drink and drinks before the guests, and then drink is brought to each in order by the servants: for propriety, modesty, and proper order require this. See Clement of Alexandria, book II of the Pedagogue, chapter 1, where he gives many precepts about how one ought to conduct oneself regarding food, and teaches that not only voracity and gluttony, as most alien to all divine and human reason, but also all uncivil, unbecoming, ungentlemanly, boorish, and bestial motions and gestures of the members of the body in taking food are to be avoided.


The Greek no longer has the word "wine" nor "pain;" for it reads: how sufficient for a well-instructed man is a little, and on his bed he will not pant, that is, as the Complutensian: he does not pant; the Roman: he does not suffer from asthma; the Tigurine: for a little suffices for a temperate man, so that he does not pant in his bed, nor feel pain. For "well-instructed," the Greek πεπαιδευμένον, he calls a person well-trained, well-mannered, sober and temperate. He commends sobriety both in food and more in drink (because in drink, especially tasty and delicate drink, excess is easier than in food) from its effect, namely health, which it preserves and increases, as if to say: A moderate amount of food and drink suffices for a person, indeed is beneficial for a healthy and pleasant life: for it produces an easy and comfortable sleep, which restores all the body's strength and spirits. Conversely, too much and excessive food and drink, especially in the evening (for in ancient times they only had supper, as I said shortly before) does not allow a person to sleep and rest at night; but he "labors," that is, is tormented, distressed and suffers in stomach and head, so that the excessive burden of food weighing down both, and from it — but more from drink — vapors and fumes rising to the brain, may be relieved, digested and consumed. So Rabanus says: "It is manifest that a sparing and light diet is beneficial to both body and soul, and conversely that excessive food or drink generates illness and diminishes the sense of the soul." Sobriety therefore is the mother of health as well as of holiness, of chastity as well as of wisdom: just as conversely gluttony and drunkenness are the mother of diseases and vices, of lust and


of that most pestilent mouse, at whose smallest bite no sensation was felt, because the mass of fat permitted neither sensation to be experienced nor movement to come to aid. Does not the corpulence of hunters cause them to suffer a lethal blow without feeling it? To this the fox added a maxim of ancient wisdom: 'Cursed be such fatness, which stupefies the senses, dissolves movement, is full of filth, burdened with painful weight, deprived of the joy of generation, and robbed of the delight of life. For very many things are suffocated by fatness and deprived of their generative power. I rejoice now, being conscious of myself, and my experience of myself is very dear to me.' Whence, drawing the moral of abstinence, she added: 'Henceforth I shall serve moderation according to the wise man's saying, which is the great mother of health for many and is content with little. Nor shall I obey the intemperance of gluttony, which is the source of infirmity, the punishment of lust, the path of folly, the gate of death, and is never content with any feasts. For since food was ordained by natural law for health and life, the fool uses it immoderately for his own destruction and death. Therefore the disciple, instructed by such a master, bade her farewell.'


"Happier therefore is always sparing temperance than lavish luxury," says St. Leo, Sermon 8 On the Fast of the Seventh Month. Wherefore the same author wisely concludes from what has been said elsewhere: "What will become a burden must be taken away from pleasure," about which Sirach adds: "Sleeplessness, bile, and torment for the intemperate man." Horace writes beautifully, Odes II, 16:


One lives well on little, whose father's salt-cellar
Shines on a modest table:
Neither fear nor sordid desire
Robs him of light sleep.


Mystically, for a man passing through this life, "a little wine," that is, few temporal goods suffice. These, taken in moderation and accepted for use without attachment of the soul, do not disturb the mind at the time of sleep or death, nor do they trouble it with the thorn of a bad conscience or the pain of sin. This therefore is what the perfect do in life — they exercise and prepare themselves, I say, for taking sleep, in which whatever is mortal may perish, whatever is weak and harmful may fail, so that what is strong and beautiful may rise to glory. They do this to prepare themselves for the journey, and they send ahead all they can to the eternal city, so that they may find there riches and delights that will never perish.




23. SLEEPLESSNESS, BILE, AND TORMENT FOR THE INTEMPERATE MAN.


In Greek, aplestou, that is, insatiable, never satisfied, a glutton who gorges himself and takes in more than he can digest. Robert Holcot, on Wisdom, chapter 18, lecture 203, near the end: All these things, he says, gluttony brings upon the intemperate man. He is called 'infrunitus' as if 'without frumen,' that is, without taste: for 'frumen' is that part of the throat which perceives flavor. But the glutton swallows morsels without taste, devouring in the manner of a wolf: or he is called 'infrunitus' as if without 'frunum,' which is a preparation with which hides are treated: or the word is derived from 'frenesis' (frenzy), or from 'frons' (forehead), or from 'frenum' (bridle). Hence the verse:


'Frons, frenesis, frumen, frumia, frena dabis.'


But concerning the etymology of 'infrunitus' I spoke at chapter 23, verse 6. The counterpart of this maxim is the following:


'Hunger costs little, satiety costs much.
For how great a disgust will rich tables bring you!
Small courses banish prolonged hunger.'


See St. John Chrysostom, Homily 13 on 1 Timothy, on the words: "She who lives in pleasures is dead while living," where he vividly depicts the harms of intemperance.


Cyril illustrates this maxim with an apt fable of the fox and the pig, in Book IV of his Moral Apologues, chapter 4. A lean fox, he says, seeking to fatten her skin, was looking for a teacher. She encountered a fat and plump pig, but one disfigured in its hindquarters by a vile opening in the skin; and she said to him: 'What is it, brother, that I see you not only fouled with filth, but also so corroded in your hindquarters? Certainly the skin is wonderful for its fullness, but no less so for its sore or ulcer.' But he, his face flushed with shame, replied: 'Indeed, dearest one, this is the crime




24. HEALTHY SLEEP BELONGS TO THE TEMPERATE MAN: HE SHALL SLEEP UNTIL MORNING, AND HIS SOUL SHALL DELIGHT IN HIM.


The Greek transposes these, putting the former verse after the latter, in this way: healthy sleep in a moderate stomach; he rose early (the Complutensian reads 'in the morning,' for the Greek is proi) and his soul with him; toil, sleeplessness, bile, and torments accompany the insatiable man; others render: wakeful toil and bile and pains accompany the insatiable man; the Zurich Bible clearly: the bowels of the temperate man enjoy healthy sleep; he rises in the morning the same man and in possession of his mind; but wakeful toil and bile and torments afflict the insatiable man; the Arabic: sleeplessness and toil and disturbance (perturbation) of the bowels with the man devoted to his belly; healthy sleep with the continent man.


He contrasts the benefits of temperance and the temperate man with the harms of intemperance and the intemperate man: that through these, first, it produces sleeplessness; both because the burden of food, under which the intemperate man is weighed down, does not allow him to sleep and rest; and because the undigested vapors and fumes continuously rising from it and striking the brain impede his falling asleep. Second, that it produces bile; both because sweet foods are turned into bile, as physicians teach; and because the abundance of foods and wines inflames the heat and blood, which, once inflamed, inflames the food and turns it into bile; for bile is an inflammation of the blood and chyle. And bile, being sharp and burning, violently stings, tortures, and inflames the body, and creates burning fevers, and incites quarrels in disputes and fights and killings. Third, that it produces torment, that is, gripes — namely, distension of the belly, flatulence, and phlegm: for undigested food is turned into these, because the natural heat is not sufficient to properly process and digest such a great abundance of food.


and digesting it. In which matter let gluttons observe that there is already being fulfilled in them the execution of that judgment which we read decreed in Revelation 18 against that Babylon, their mother: 'As much as she glorified herself and lived in luxury, so much give her torment and mourning.' For the foods which the throat swallowed with pleasure during the day, the stomach at night cannot digest so as to convert them into chyle and blood; therefore it turns them into flatulence and phlegm, which create belching, distension, asthma, colic, catarrhs, and other diseases. Therefore when you dine in the evening, be sober; remembering that, if you do otherwise, you will pay for the brief and slight pleasure of gluttony with the long and harsh torture and rack of the whole night.


St. Ambrose, in his book On Elijah and Fasting, chapter 8, takes this as the torment of hell which the rich glutton underwent after death, buried in the underworld, where his gluttonous tongue was tormented in flame; likewise as the torment of anxieties which those who prepare banquets endure, and he vividly depicts these. The Hebrew proverb in the Gemara is relevant here: 'A full belly is every kind of evil.' For those whose craft is fattening can neither live long nor be healthy, and their mind, wrapped as if in mud by excessive blood and fat, while awake thinks of nothing refined, nothing heavenly, but always of the gluttony of the belly: thus when he is sunk in sleep, stupefied by immoderate eating and drinking, he is tossed by absurd dreams, so that he rightly lacks human reason; while on the contrary, the dreams of one who lives sparingly, continently, severely, and soberly are usually pleasant, so that, when awakened, he remembers them, and even during sleep, as the Wise Man says: 'His soul delights in him.'


There is an elegant fable in Aesop about the flies and the harm of gluttony: 'In a certain cellar,' he says, 'when honey had been spilled, flies flew to it and ate; but their feet being stuck, they could not fly away. And as they were suffocating, they said: Wretched are we, because we perish for a little food.' The fable signifies that for many, gluttony is the cause of many evils. It is a precept of the School of Medicine at Salerno:


'From a long supper the stomach gets the greatest punishment:
If you would be light at night, let your supper be brief.'


Horace, Satires II, 2:


'The other (living frugally), when sleep more quickly than expected has given rest to his tended limbs, rises vigorous for his appointed duties.'


Epictetus: 'Consider this while feasting,' he says, 'that you have two guests to entertain: the body and the soul. Then consider that whatever is given to the body will quickly flow away, but what is given to the soul is to be kept forever.' Clement of Alexandria: 'Pleasure,' he says, 'has often brought harm and trouble to men: and excessive abundance of food produces in the soul grievous passions, forgetfulness, and foolishness.' Musonius, Book I On Food: 'The foundation of wisdom,' he says, 'is continence regarding food and drink.'


On the contrary, as Horace says in the passage cited above:


'A body burdened
With yesterday's vices weighs down the soul as well,
And pins to the ground that particle of the divine breath.'
(Lambinus reads 'affligit' [strikes down].)


Climachus says admirably in Antonius' Melissa, Part I, chapter 14: 'He who is devoted to his belly,' he says, 'and tries to overcome the spirit of fornication, is like one trying to extinguish a fire with oil.' The same, ibid., chapter 39: 'When the belly is burdened, the heart is depressed; but if regard is had for it, the mind rejoices.'


And St. John Chrysostom, ibid.: 'A fat belly,' he says, 'does not produce a subtle mind. To devour much belongs to the leopard, the bear, and the lion: pains of the feet, heaviness of the head, dullness of the eyes, ailments of the hands, tremors, paralysis, jaundice, and long and dreadful fevers are usually produced by voracity and repletion. For the sons of physicians declare that not being satiated with food is health. Let poverty and hunger be your condiment. The sensation of seasonings ends at the palate, and after that it makes no difference what is ingested, since nature alters everything until it becomes foul.'


Likewise Philo: 'Health and strength,' he says, 'follow upon continence; but upon incontinence follow infirmity and sickness close to death.' Likewise, chapter 38, St. Basil: 'The insolence of demons,' he says, 'dares nothing against the one who fasts, and the guardian angels of our life remain more eagerly with those who have been purified through fasting.' Finally the Comic poet: 'The chamber of virtue,' he says, 'is temperance.' I shall say more on this matter in the next work on Proverbs 23:3, near the end.


Therefore a sober and sparing supper procures, first, easy and pleasant sleep, free from grim, horrible, and deadly dreams that an excess of food produces;


Second, a balance of humors, so that neither bile, nor melancholy, nor phlegm, nor blood predominates; but each of these four humors maintains its due proportion and balance with the others, in which the health and proper condition of the body consists;


Third, quiet of the stomach and intestines (and consequently quiet and delight of the soul), because these properly digest and distribute a moderate amount of food, and therefore are not troubled by flatulence and gripes. This is what he says: 'Healthy sleep (that is, sound, preserving and increasing health) shall be in the temperate man,' that is, the frugal and sober man. Therefore such a man 'shall sleep until morning,' because food will not burden him or wake him so that he is forced to rise before his time; and when he has been awakened at the appointed hour, 'his soul shall delight in him,' that is, he shall rejoice within himself that at the banquet and supper of the previous evening he has preserved by his sobriety the health both of body, and of mind and judgment, which drunkards lose; and of conscience, because he has not injured it through gluttony and intemperance. Therefore, being at once well-disposed, joyful, and cheerful, he will rise to perform his customary prayers, studies, and business in full possession of himself,


vigorous and happy. To sleeplessness therefore he opposes sleep, to bile he opposes health, to torment he opposes delight. He says beautifully: 'His soul shall delight in him,' because, just as a harpist delights in seeing and playing a well-tuned harp, for it produces a harmonious sound, but grieves and is saddened if he sees it out of tune, for then it produces a harsh and discordant sound: so likewise the soul, while it has a well-tempered body, rejoices and delights, because through it she is able to sing, read, pray, study, etc., properly; but she grieves and is afflicted if the body is disordered by wine and excess, and therefore unfit for the offices of the mind. For the body is like a harp, and the soul is like a harpist.


Moreover, so great is the usefulness of sleep for digesting food, restoring strength, diminishing cares, and soothing illness, that the pagans did not hesitate to ascribe divinity to it, for they worshipped as gods whatever things brought them benefit. Among them Ovid thus sang in Metamorphoses II:


'Sleep, rest of all things, most gentle sleep of the gods,
Peace of the mind from which care flees, you who soothe bodies
Wearied by hard labors, and restore them for toil.'


And Orpheus calls sleep the king of the blessed gods and of all mortals, men and animals. Thus Seneca sings in the Hercules Furens:


'And you, O sleep, tamer of woes,
Repose of the mind, the better part of human life.'


Tertullian writes in On the Soul, chapter 43, that sleep is the recreation of bodies, the restorer of strength, the tester of health, the pacifier of works, the healer of labors; to which, for its lawful enjoyment, the day yields and the night makes a law, taking away even the color of things. 'Sleep seems to be,' says Cicero, 'the refuge from all labors and anxieties,' De Divinatione I.


Hear Francisco Valles in his Sacred Philosophy, chapter 73: 'To the intemperate man,' he says, 'will come sleeplessness, bile, and torment; but healthy sleep to the temperate man.' Nothing is better known from experience than that he who has filled himself with food to the point of satiety cannot sleep, but either lies awake the whole night tossing this way and that, unable to stay in one place; or sleeps a heavy sleep with many dreadful nightmares — and this not a long sleep, but one frequently interrupted, and sometimes with bile and torment, that is, with anxiety of the stomach and vomiting of spoiled food, or with nausea and foul-smelling belching (this condition is called by Hippocrates 'dry cholera') and with gripes of the intestines: the former on account of spoiled food still in the stomach; the latter on account of food that has descended into the intestines. But he who has dined sparingly or below the point of satiety sleeps until morning, and his soul delights in him, that is, he takes great pleasure from sleep and wakes up cheerful and alert; which indeed is a sign of an excellently performed digestion, and therefore of good health.


For these reasons therefore he commands us to be sparing, and moreover to be swift in all our works. The same author a little earlier teaches from Hippocrates that the chief method of preserving health consists in diet, that is, in moderation of food and drink. For no error in diet is committed that does not equally harm both parts of man. For just as drunkenness weighs down the head, so it injures the mind; just as excessive ingestion of food and drink fills the body with crude matter, so it makes a man lustful; idleness makes the body full of waste matter, and the mind soft and sluggish; excessive abstinence from food wastes and weakens the body, and makes the spirit timid; drinking wine (when water was needed) causes many fluxions and brings irritability; drinking water (when wine was needed) produces indigestion and sadness.


If therefore, just as the humors must be balanced to preserve bodily health, so must the passions for the health of the soul; and any error in diet disturbs both in some way; then it is clear that a proper regimen of living is necessary for the health of the whole man — of the body, I say, and of the soul. Especially since not only does such an error disturb both in themselves, but also each through the other. For however the bodily fluids are disturbed, the passions come to be disturbed; and however the passions are disturbed, so too are the humors. Wherefore it was most truly said by Galen that a part of medicine is moral philosophy — not only that which pertains to the constitution of the state, but that which adapts itself to the ordering of individual characters. For this is what tempers the passions, which is indeed one part (and not the greatest) of the whole regimen; since this, as all physicians agree, consists of six things: food and drink, movement and rest, sleep and wakefulness, air, the passions of the soul, and the excretion or retention of certain matters. So says Valles.


Finally, the aphorism of Hippocrates must be impressed upon us, Book I, chapter 17: 'When food is taken beyond what is natural,' that is, more than is right, 'it produces disease.' For it has never been beneficial to eat to the point of satiety, but often to eat below it: for thus digestion becomes better and fewer waste products are generated. The same, Epidemics VI, Part V, aphorism 20: 'The pursuit of health,' he says, 'is not to be satiated with food, and to be diligent in labors.' The same author asserts that want is the mother of health. Hence in the Decretals, last distinction of De Consecratione, we read that certain persons suffering from gout and joint disease, reduced to a simple table and poor food, recovered. It is established that those who use the cheapest foods are the more robust, healthier, and more vigorous, as are farmers, craftsmen, and servants. St. Jerome: 'Lavishness of feasts,' he says, 'breaks both body and soul.' Democritus used to say that 'a dry soul,' that is, a sober one, 'is the wisest.' He also said 'it is better to die than to cloud the soul through intemperance.'


Learn here morally how great is the intemperance and harm of gluttony. St. Basil says admirably, Homily 1 On Fasting: 'The belly,' he says, 'is a glutton that never stops demanding. When it is stuffed with food, it discourses on temperance; but when it has dispelled its bloating, it is seized by forgetfulness of its own principles.' The same, On Reading Pagan Books: 'Gluttons,' he says, 'pay penalties no lighter than those who are tortured in hell, in that they openly beat the fire and carry water in a sieve and pour it into a leaky barrel, and never make an end of their labors.'


Hence also St. Gregory Nazianzen, in his poem On the Different Kinds of Life, calls a belly satiated with food a sepulcher. For he who carries around a body distended and overwhelmed with food and wine carries a living tomb. The same, in his Tetrastichs:


'Wine, lust, envy, and the devil are equals:
They deprive of reason those whom they hold.
Cure them with prayer, with tears poured forth, with fasting.'


The same, in his Distichs: 'The parent of insult and insolence,' he says, 'is satiety.' Wherefore St. Jerome wisely admonishes St. Paulinus, Epistle 13: 'Flee banquets,' he says, 'as you would certain chains of pleasures.' See more in Damascene, Parallels I, chapter 77.


Again, St. Bernard, On the Interior House, chapter 46: 'No tax collector is so relentless as the belly.' The same, in his letter to his nephew Robert: 'Honeyed wine and rich foods serve the body, not the spirit. Pepper, ginger, cumin, sage, and a thousand kinds of sauces delight the palate indeed, but kindle lust. For one who lives prudently and soberly, salt with hunger is sufficient for every condiment.' The same, On Enduring Persecution, chapter 12: 'The pleasure of the throat, which is so highly valued today, occupies scarcely the width of two fingers; and what great care is spent to procure so small a delight of so tiny a part, and how great a trouble it then produces!' The same, Sermon 1 On Advent: 'Fullness,' he says, 'and abundance of temporal things produce forgetfulness and want of eternal things.'




25. AND IF YOU HAVE BEEN COMPELLED (BURDENED) TO EAT MUCH, RISE FROM THE MIDST, VOMIT: AND IT WILL REFRESH YOU, AND YOU WILL NOT BRING SICKNESS UPON YOUR BODY.


So read the Roman and Complutensian editions, although the Greek corrected at Rome deletes 'evome' (vomit), as if it only advises rising and walking about to digest the food. For 'rise from the midst,' the Greek has 'anasta mesoporon,' which the Complutensian translates: rise through the middle (of tables and guests, passing through); the Roman reading with alpha and accent on the penultimate 'mesoporon,' translates: rise in the middle of the fruit course, namely at the end of the meal when fruits and desserts are served, meaning: Rise without waiting for the end of the second course; others: rise as if leaving in the middle of supper; the Zurich Bible: If foods distress you, rise, walk about, vomit so that you may rest, and do not contract disease for your body.


He does not advise vomiting as something absolutely good, but conditionally — namely, if you have filled yourself too much with food, in order to avoid the greater evil of plethora and repletion. Hence Jansenius rightly says: He does not counsel, he says, that one should gorge himself in order to provoke vomiting, as some advise with little piety, but that if, by the shamelessness and pressure of others, one has greatly burdened himself, he should rise in time — from the table, lest he suffer something unseemly at the table, or excessive repletion afflict and harm the body for a long time; and thus in a secret place, without offense to others, he should rather vomit up the excess than have the stomach afflicted for a long time with the danger of ensuing disease. By which counsel he sufficiently indicates how much excess eating must be guarded against, seeing that for its cure so foul and unworthy a remedy, positively canine, must be employed. For it is more disgraceful to provide the cause of this disgrace than to admit this disgrace upon oneself in order to avoid a great evil.


And thereby it is sufficiently implied how grievously those sin who, after they feel themselves burdened, rise from the table and vomit up the excess, so that they may soon return to the table and gorge themselves anew with food and drink.


The same is advised by Hippocrates, Galen, and the other physicians. Hear Francisco Valles, Sacred Philosophy, chapter 73, at the end: If ever, he says, you are compelled, as happens at banquets (although a temperate and strong man, who does not suffer from rustic bashfulness, ought not to allow this) to eat much, the wisest course is first to put down the bulk of food, then to go to sleep so that the remainder may be digested, and afterwards to exercise so that waste may be expelled. The best method of emptying the stomach is by vomiting; the second best, by purging. For vomiting ejects matter from the very mouth of the stomach before the food has descended, and brings relief very quickly and effectively, without harm to other parts; purging expels from the intestines what has already descended. Therefore one should use vomiting immediately, if one can manage it; but if one is among those who vomit with the greatest difficulty, one should use purging some time later, namely when one begins to feel gripes or distension of the lower belly.


Most excellently therefore, and in accordance with the precepts of Hippocrates and Galen (as may be seen in Book VII of the Method of Healing), Ecclesiasticus commands: 'If you have been compelled to eat much, rise from the midst (by these words he signifies that this must be done immediately, before the abundance of food brings any harm), and vomit, and it will refresh you (that is, relieve you), and you will not bring sickness upon your body.'


Sirach therefore suggests four remedies for excessive repletion: first, to rise; second, to walk; third, to vomit; fourth, to exercise the body. For one may see certain people so attached to the table and their cups that they cannot move from their place or rise; or, when they have risen, they immediately fall back, stagger this way and that and stumble, so that they are a laughingstock to everyone. Others, fully fattened like full sacks, or like logs and stumps, are carried and transported from the table. Of whom Cicero says, De Finibus II: 'The profligates,' he says, 'who vomit at the table, and who are carried away from banquets,


and who, still suffering from indigestion, gorge themselves again the next day, who never see the sun, as they say, either setting or rising, who have consumed their estates and are destitute.' Therefore when vomiting is decent and when indecent and unseemly, see the discussion in Plutarch's book On Health. The same author in his Symposiacs, saying that one should philosophize at banquets, recommends vomiting to one who wishes to live wisely, provided wine has affected the head; and he thinks that Agur is called by Solomon 'the son of one who vomits,' Proverbs 30:1, because having relieved his head by vomiting and cleared it, he sprang up to speak; so our Salazar judges in that passage.


Furthermore, Celsus, Book I, chapter 3, from Asclepiades: Vomiting, he says, is more useful in winter than in summer; for then there is more phlegm and greater heaviness of the head. It is useless for thin persons and those with weak stomachs; it is useful for all who are full and bilious, if they have either overfilled themselves or poorly digested their food. Therefore when there are bitter belchings with pain and heaviness of the chest, this remedy must be resorted to.


Tropologically, Rabanus says: If you have committed many sins and heaped them up in the stomach of your mind, vomit them out through confession, and so you will relieve and heal your conscience. So also Origen, Homily 2 on Psalm 37: 'See,' he says, 'what divine Scripture teaches us: that sin must not be concealed within. For perhaps, just as those who have undigested food enclosed within, or a humor of phlegm pressing heavily and troublesomely on the stomach, are relieved if they vomit; so also those who have sinned, if they conceal and retain sin within themselves, are pressed from within and nearly suffocated by the phlegm or humor of sin; but if the sinner himself becomes his own accuser, while he accuses himself and confesses his sin, he simultaneously vomits out the offense and digests every cause of the disease.'


Second, Palacius mystically applies this to the rich, to whom a notable counsel is given here: that if they have devoured much wealth, they should vomit it out upon the poor; thus the rich man's soul, he says, will rest from scruples, and will escape the punishments destined for the avaricious.




26. HEAR ME, MY SON, AND DO NOT DESPISE ME: AND IN THE END YOU WILL FIND MY WORDS TRUE.


That is, as the Zurich Bible puts it: for what I say, you will at length experience. He wins attention for the precept that follows, which has great importance for preserving health, and which he adds, saying:




27. IN ALL YOUR WORKS BE SWIFT, AND NO SICKNESS WILL BEFALL YOU.


'All not' in Hebrew idiom is the same as 'no.' For 'swift' the Greek has 'entreches,' that is, diligent, vigorous, keen, swift, running (for 'trecho' means 'I run'), also dexterous, skillful, circumspect, industrious, and acute.


First, Palacius refers this admonition to verse 25, meaning: In every work be swift, that is, nimble, diligent, vigorous, so that you know how to easily rise, walk, vomit, and thus be freed from the sickness that will befall you unless you vomit. But, as he himself admits, this precept, though spoken on the occasion of banquets, is in itself general and pertains to all works. Hence


Second, Francisco Valles, Sacred Philosophy, chapter 73, takes 'swiftness' to mean bodily exercise, which helps greatly in preserving health: 'And no sickness will befall you.' Which should not be understood as though one could never at all be seized by any disease, but that one will not be very susceptible to diseases; rather, one will rarely and mildly be troubled by them, unless accidentally harmed by causes which physicians call 'non-necessary,' such as the sword, fire, a thrown stone, the collapse of a building, or contagion. The meaning therefore is: If you are swift and exercise your body, you will rarely be seriously ill.


Hippocrates agrees with Sirach, Epidemics VI, section 4, saying: 'Exercise for health is to take food below the point of satiety, and to be diligent in labors.' For to be sparing, as Sirach says — what else would you interpret this as, than to use food below the point of satiety? To be swift in undertaking labors — what else than to be diligent in labors? Understand exercise as not excessive, but moderate and proportioned to each person's constitution and strength, as well as to their eating. For, as the aphorism says: 'Neither satiety, nor hunger, nor anything else that exceeds the measure of nature, is good.' Therefore, just as in food, so also in movement and exercise, the limit is exceeded by many.


Moreover, just as idleness harms the body, so does exhaustion; forbidding which, Hippocrates wrote: 'When the body begins to tire, to rest immediately is the remedy.' Therefore 'swift' here means not one who is hasty, but one who is ready, diligent, and cheerful. For this cheerfulness, and the swiftness consequent upon it, sharpens, enlivens, and vivifies both the mind and the body; for it arouses the vital spirits and swiftly diffuses them throughout the whole body, which invigorate and strengthen each limb; and thus they exclude from them all weakness and infirmity, so that such persons seem not so much to move and walk as to fly like birds or Angels, as may be seen in young Italians.


Valles adds: For otherwise Hippocrates' aphorism says: 'Where there is hunger, one must not labor.' Whence it is permissible to convert it thus: Where one must labor, hunger must not be endured, but food must be taken. And by the same reasoning you may gather: Where there is idleness, food must not be taken except very sparingly; and where much food must be taken, a man must exercise not just in any way, but vigorously; because, as the same author says in his book On Regimen, a man who eats and does not labor cannot be healthy. And he set down there the cause of all the things we have said, in these words: For foods and labors have contrary powers to one another. But mixed together they contribute to health; for labors consume what is present in the body, while food and drink replenish what has been evacuated. Therefore the rule is that each must be adjusted to the other; because since they have contrary


powers, neither must surpass the other, neither food at any time nor labor; for they mutually correct each other: the one by replenishing, the other by emptying. Therefore if one must necessarily labor, more food than usual must be added; if one must eat more, one must also exercise more. Therefore, lest you need too much exertion, it is more advisable to use food sparingly. Yet not always, when you have increased the usual amount of food, is it sufficient to increase exercise, especially not when the satiety has been great; because, although food and labor are contraries, neither is conveniently applied after the other; but (as Hippocrates says) labor must precede food, not follow it. Nothing is more dangerous than to exercise vigorously on a full stomach, or when the whole body is full or impure, before a large portion of the abundance or bad humors has been eliminated by manifest evacuation; because exercise draws through the body's constitution what lies hidden within the cavities and interior parts. From a full stomach therefore it draws crude matter into all other parts; wherefore it causes obstructions and many fluxions of the head, lungs, liver, and all the viscera into those very parts, into the bladder, into the joints, and the whole body; whence innumerable diseases arise. Therefore the first and greatest care must be taken never to take food except sparingly, so that from it you may sleep peacefully and long, and having awakened cheerfully from sleep, exercise diligently, so that you may escape all infirmity. Thus far Valles from Hippocrates.


The same opinion about labor and exercise is shared by all wise men. Hence Plutarch, in his book On Health: 'Health is not purchased,' he says, 'by idleness and inertia, which are the two greatest of the evils that accompany diseases; and if anyone thinks he will acquire good health through rest and abstention from activity, he does the same as if one were to decide to preserve the eyes by never looking at anything, or the voice by never speaking.' And a little later: 'Thus Cyrus, according to Xenophon, says that he works off his food,


Third, for 'swift' others translate 'circumspect,' so that, namely, in all your works you should be circumspect and cautious, lest you do anything that offends and harms; 'and no sickness will befall you,' that is, you will not easily fall into disease. So Palacius. This foresight and circumspection takes care lest one burden oneself too much with food, drink, or exercise, or run into things that are harmful to health, through which one contracts infirmity. Adam had this foresight in paradise: and through it he would have escaped all diseases, and would have led a healthy, pleasant, and long life.


The same precept has been handed down by the philosophers, whose axiom is: 'Deliberate maturely, execute swiftly.' Indeed, the greatest affairs, and especially the most serious wars, are most easily accomplished by speed. Famous is the saying of Julius Caesar, when he had conquered Pharnaces at the first encounter: 'I came, I saw, I conquered'; which Charles V adapted when, by speed, he concluded the dangerous German war and vanquished the heretics, changing it thus: 'I came, I saw, Christ conquered.' The same Julius used to say that deeds which are dangerous and great should be carried out immediately; and that there should be no deliberation about them, because speed is of the greatest value for accomplishing such things. So Plutarch in his Roman Apophthegms. The precept of Aristotle in Nicomachean Ethics III is relevant here: 'We should deliberate slowly,


Fourth, for 'swift' the Greek has 'entreches,' which others translate as skillful, cautious, provident, circumspect, watchful. For this foresight and circumspection takes care lest one burden oneself excessively with food, drink, or exercise, or run into things harmful to health, by which one might contract infirmity. Adam had this foresight in paradise: and through it he would have escaped all diseases and would have led a healthy, pleasant, and long life.


He therefore admonishes that in all things that need to be done, a man should not be sluggish, lazy, and negligent, but diligent and vigorous; and he promises that if so, no sickness will easily befall him, signifying that most diseases arise from and are nourished by sloth. For sloth nourishes melancholy and weakens the forces of the body; while, on the contrary, diligence in action, which is joined to readiness and cheerfulness of spirit, drives away sorrow and preserves health. The meaning therefore is: 'Be swift,' that is, diligent and cheerful in your works, and no sickness will befall you; because diligence, labor, and exercise protect health; while torpor, idleness, and sloth generate diseases.


he will stand before kings and will not be among the lowly.' He therefore admonishes that in all things that need to be done, a man should not be sluggish, lazy, and negligent, but diligent and vigorous; and he promises that it shall come to pass that no sickness will easily befall him, signifying that most diseases arise from and are nourished by sloth.


am snatched from hell, and shall I ask for a truce? I have hidden fire in my bosom, and with my side already scorched, must I long deliberate whether to wake up, whether to shake it off, whether to throw it away?' See more in Jerome Platus, On the Good of the Religious State. Here is relevant the saying of Tertullian, On Penance, chapter 4: 'I consider it audacity,' he says, 'to debate whether a divine precept is good. For it is not because it is good that we should obey; but because God has commanded it. For the display of obedience, the majesty of divine power comes first; the authority of Him who commands comes before the advantage of him who serves.'


Ponder and weigh that passage of Isaiah, chapter 40, verse 31: 'But those who hope in the Lord shall renew their strength, they shall mount up with wings like eagles, they shall run and not be weary, they shall walk and not faint.' See what was said there. There is an old saying: 'In virtue be a dolphin,' so that just as the dolphin is the swiftest in swimming and by its speed outstrips all other fish, so likewise you should be the swiftest in carrying out the purpose of virtue, so that at a given opportunity you immediately accomplish it in deed.


Hence of the Bridegroom Christ the Lord it is said, Song of Songs 2:8: 'Behold, He comes leaping upon the mountains, bounding over the hills; my Beloved is like a gazelle or a young stag.' In whom therefore Habakkuk exults, chapter 3, verse 18: 'I will rejoice in the Lord,' he says, 'and exult in God my Jesus. The Lord God is my strength; and He will make my feet like those of deer, and upon my heights He will lead me, the conqueror, singing in psalms.' See what I noted there. So the Blessed Virgin, having received through the Angel the tidings of the Incarnation of the Word, leaping up, 'went into the hill country with haste, and greeted Elizabeth,' Luke chapter 1, verse 39. Where St. Ambrose says: 'The grace of the Holy Spirit knows no slow undertakings.'


St. Bernard, Epistle 233 to Guarin: 'The spirit overcomes the years,' he says, 'and when the body is already growing cold, a holy desire burns in the body, and though the limbs are failing, the vigor of resolution endures unimpaired, nor does the willing spirit feel the weaknesses of the wrinkled flesh. For why should one fear the ruins of one's veteran dwelling, who sees the spiritual building rising higher day by day, advancing into eternity?' He therefore who wishes to be strong in spirit and to escape its failings and diseases, let him be 'entreches,' that is, a swift runner, so that like a deer he may run forward to every good, and say with the Bride, Song of Songs 1:4: 'We will run after You in the fragrance of Your ointments.' For Christ 'rejoiced as a giant to run His course,' Psalm 18:6.


Whence of the Apostles and the heralds of the Gospel, Christ's followers, Isaiah says, chapter 60, verse 8: 'Who are these that fly like clouds?' And Paul: 'I run,' he says, 'not as one who runs aimlessly.' And: 'So run that you may obtain,' 1 Corinthians chapter 9, verses 25 and 26.


This swiftness is required both in other things and especially in God's calling to the perfect life, for example, to the religious state, so that he who is called should quickly obey God who calls; because if he delays, the devil, parents, companions, and others will strive to divert him from this intention. Hence St. Ambrose, On Penance I, chapter 16: 'Every zeal,' he says, 'grows sluggish by delay, and therefore the Lord, so that the devotion of the disciples might be enriched by present fruits, said: that whoever had left all his possessions and followed God would receive a hundredfold, both here and in the future. He first promised here, to take away the weariness of delay.'


But St. Bernard spurs more sharply to this swiftness in his Declamations: 'How many,' he says, 'does the accursed wisdom of the world trip up! Do not act hastily, it says; consider for a long time, look more carefully. What you propose is great, and you need much deliberation. Test what you can do; consult friends, lest it happen that you repent after the deed. This is the wisdom of the world — earthly, accursed, animal, diabolical, the enemy of salvation, the strangler of life, the mother of lukewarmness, which is wont to provoke God to vomiting. When you do not doubt that the word is from God, what need is there of deliberation? The Angel of Great Counsel calls — why do you wait for the counsels of others? From the mouth of the pit




28. THE LIPS OF MANY WILL BLESS HIM WHO IS GENEROUS WITH HIS BREAD, AND THE TESTIMONY OF HIS TRUTHFULNESS IS RELIABLE. (He alludes to, indeed he cites, Proverbs chapter 22, verse 9: 'He who is inclined to mercy will be blessed; for he has given of his bread to the poor'; where in the next volume, God willing, I shall say more on this matter.)

29. AGAINST ONE WHO IS STINGY WITH BREAD THE CITY WILL MURMUR, AND THE TESTIMONY OF HIS WICKEDNESS IS TRUE.


So read the Roman and Greek editions; therefore Jansenius and others incorrectly read 'in nequissimo pane' (in the worst bread).


After the convivial precepts he adds these two maxims in praise of generosity, namely that the generous man, who liberally distributes his bread and possessions to others, especially to the poor, is blessed and praised by all; while the miser and the sordid man is reproached by all, so that by this reasoning he may attract all to generosity and avert them from sordid avarice. Therefore he calls 'generous with his bread' the beneficent and liberal man who liberally and cheerfully shares his bread, that is, his food, with others; whom therefore the lips of many bless and celebrate as such: 'And the testimony of his truthfulness is reliable,' that is, 'the testimony' which they bear to his truth, that is, to his true virtue, probity, honesty, and liberality (in Greek 'kallone,' that is, beauty, meaning his beautiful munificence, which makes him beautiful and splendid).


St. Ambrose, in his book On Naboth, chapter 4, reads 'goodness,' that is, 'generosity') the citizens bear is 'reliable,' that is, true, certain, stable, enduring, and lasting, so that it cannot be erased and abolished except by contrary acts of avarice continued for a long time. Against this he sets 'the most stingy with his bread,' that is, the miser in giving bread, who shares his possessions sparingly and meanly, both with guests and with the poor; against whom therefore 'the whole city will murmur, and the testimony' which the citizens, especially the poor, bear to his 'wickedness,' that is, his avarice and sordid tenacity,


is true'; in Greek 'akribes,' that is, diligent, exact, certain, stable, and enduring, so that it cannot be erased and extinguished except by many acts of liberality repeated over a long time. Whence the Zurich Bible translates: The lips will proclaim the one who distributes bread, and the testimony of his honor is certain; over stingy bread the city will rage, which is a true testimony of his meanness; others: He who is splendid in food — the lips of men bless him, and the testimony of his honesty is reliable; he who is stingy in food — the city murmurs against him, and the testimony of his wickedness is precise.


An illustrious example of the former is in the Life of St. John the Almsgiver, whom God, Angels, and men blessed for his liberality. An example of the latter is found in the same place, in Peter the Tax-Collector, whom all the poor reviled for his avarice, until, corrected by God through a vision, he changed his ways and from a miser became generous.


Furthermore, Palacius explains it thus: The eighth precept is that if you have received someone at a banquet, you should receive him splendidly and lavishly: thus it will come about that the lips of many praise you; and this praise of your truthfulness is faithful and firm. On the contrary, if you receive guests meanly and sparingly, the city will murmur against you, and this reproach is truly a reproach. 'Bread,' for the Hebrews, signifies the entire banquet, as is shown by the example of Joseph's brothers, who had heard they would eat bread there, Genesis 43:25. Hence 'generous with bread' means one who prepares a banquet lavishly and splendidly — understand this according to the dignity of the guest; conversely, 'most stingy with bread' means the most sparing and sordid.


Note very carefully the word 'the testimony of his truthfulness.' Plainly all the offices of virtue are worthy of praise; but the office of charity is the office of 'truth,' and its 'testimony' is reliable, not deceitful, not deceptive. For charity is the true virtue, without which no virtue is complete. Therefore he who splendidly prepares a banquet for a pious friend shows charity; for the discourse is about banquets of the pious, such as Tobias used to prepare for his friends. This charity at banquets is truth, demonstrating that a man is truly pious. You now understand, from the contrary sense, how reprehensible it is to receive pious persons meanly at a banquet out of sordid parsimony. How great therefore is charity, which even amid feasts pours out the rays of its benignity! So says Palacius.


In connection with this, St. Thomas, Summa Theologica II-II, Question 117, article 4, teaches that it belongs to the liberal and splendid man to give much but to receive little; and in support of this he cites that verse of the Poet:


'If anyone in this world wishes to be held dear by many,
Let him give, receive, seek: very much, very little, nothing.'


Moreover, this splendor of magnificence is most fitting for a king and prince, who on earth is as it were a sun of beneficence. Hence Agapetus the Deacon, Admonition to the Emperor Justinian, number 51: 'It is indeed the role of the sun,' he says, 'to illuminate the world with its rays; but the virtue of a prince is to have mercy on the poor. Indeed, more brilliant than these is an emperor who is pious. For the one (the sun) yields to the night that succeeds it, but the other (the pious emperor) does not yield or grant anything to the rapacity of the wicked, but with the light of truth exposes the hidden things of iniquity.' And number 53: 'As much as you surpass others in power, so much strive to shine before others also in deeds. For be most firmly persuaded that there is demanded of you a performance of honorable works that corresponds in proportion to the greatness of your power. Therefore, that you may be declared the victor by God as by a herald, with the crown of an unconquered empire placed upon your head, acquire also a crown by serving the poor.'


Mystically, Rabanus says: 'This sentence,' he says, 'seems according to the historical sense to exhort us to generosity in almsgiving; since, according to the apostle Paul: He who sows sparingly will also reap sparingly; and he who sows in blessings will also reap from blessings eternal life, 2 Corinthians 9; for God loves a cheerful giver. But spiritually, he who faithfully distributes the bread of the word of God to his neighbors, and does not hide the testimony of truth before well-disposed hearers, will receive from many the praise of blessing, and from the Lord Himself will draw the grace of an everlasting reward. Hence also in Proverbs it is written: From the fruit of a man's mouth his belly will be filled, and the produce of his lips will satisfy him, Proverbs 18.


On the contrary, let us hear what follows from the perverse doctrine of heretics: Against one stingy with bread the city will murmur, and the testimony of his wickedness is true. In the most wicked doctrine, then, of heretics, who adulterating the word of God feed not on the bread of life but on the bread of falsehood, whatever their pestilential speech produces — since the testimony is true which is written about them: A false witness will not go unpunished; and he who speaks lies will perish.'




THIRD PART OF THE CHAPTER. — ON SOBRIETY IN THE DRINKING OF WINE.


(Aptly and in fitting order, Sirach passes from banquets to wine; because wine is the glory or disgrace of a banquet and its guests, and drinking together is frequent at banquets; for which reason a banquet is called by the Hebrews 'mishteh,' and by the Greeks 'symposion,' that is, a drinking-together.)




30. DO NOT PROVOKE THOSE WHO ARE DEVOTED TO WINE: FOR WINE HAS DESTROYED MANY.


The word 'diligentes' (devoted) can be taken in two ways: first, as a participle from the verb 'diligo' (to love), meaning one who loves. Hence Rabanus reads 'delighting in wine.' Now 'devoted to wine,' that is, those who love wine: this is a Hebraism,


For the Hebrews construct verbs of contact, whether real or mental — such as 'diligo' (to love), for the one who loves as it were touches the beloved with his affection — with the preposition 'beth,' meaning 'in.'


Second, and more probably, 'diligentes' can be taken as a noun meaning zealous, assiduous, energetic, meaning: Those who are zealous and energetic in drinking wine, who are constantly devoted to draining cups, who apply their vigorous labor not to books but to emptying goblets — do not provoke them to drink, nor contend with them and compete with cups as to who can drink more, as drinkers do; but rather call them away from wine, distract and hinder them, so as not to add oil but rather to remove fuel from the fire.


The Greek supports this meaning, which reads: 'en oino me andrizou' (one manuscript reads 'me sophizou,' that is, do not be wise in wine: that is, do not show yourself skilled in drinking and Bacchic matters, or do not during drinking show yourself to be learned and erudite), that is, as the Complutensian: Do not act manfully in wine; the Roman: Do not play the strong man in wine; the Zurich Bible: Do not prove yourself a man in wine. For many are men in wine, but women in war and work — to whom Isaiah pronounces woe, chapter 5, verse 11: 'Woe to you who rise early in the morning to pursue drunkenness, and to drink until evening, that you may burn with wine!' And verse 22: 'Woe to you who are mighty at drinking wine, and strong men at mixing drunkenness!'


FOR WINE HAS DESTROYED MANY — that is: Drunkenness has ruined many, for it diminishes the senses, arouses anger, quarrels, and killings, inflames lust, and through fury or love strips bare the secrets of the soul, says Rabanus. The Hebrew proverb is relevant here: 'Wine enters, the secret exits.' For wine has no key; and what is in the mind of the sober man, that floats on the tongue of the drunkard. And that saying: 'ba-kis, ba-kos, ba-ka'as,' that is, in purses, in cups, in anger — namely, the mind and disposition of a man is revealed. For if you entrust purses swollen with gold to someone, you will test his faithfulness; but in cups and wine there is truth. For, as Euripides says: 'Bronze is the mirror of form, wine of the mind.' Finally, about the hearth-fires of anger, the Poet says:


'Anger too has often laid bare the hidden mind of men.'




31. FIRE TESTS (and by testing bends and ignites — this is a metalepsis) HARD IRON: SO WINE WILL CONVICT THE HEARTS OF THE PROUD, DRUNK IN EXCESS.


St. Ambrose, On Elijah, chapter 12, reads: 'Just as fire softens hard iron, so by the burning of wine even the hearts of the proud melt.' The meaning is, says Rabanus: 'Just as fire with its heat softens the hardness of iron and makes it glow; so wine drunk in excess dissolves the hearts of the proud from their constancy, and inflaming them with its heat suddenly provokes them to perpetrate crime, and grants greater audacity to their proud intention for the commission of evil,' meaning: Just as there is no iron so hard that it cannot be tamed and inflamed by fire; so there is no heart so strong and proud that immoderate wine does not reveal the damages of its drunkenness, says Palacius.


A clear example is in the proud Holofernes who, loosened and inflamed by wine, was slain by Judith.


Moreover, the Greek adds some things, and these are vigorous, for it reads: 'kaminos dokimazei stomoma en baphe, houtos oinos kardias en mache' (the Complutensian and Zurich Bible read 'en methe,' that is, in drunkenness) 'hyperephanon.' Which the Complutensian translates: The furnace tests (and by testing produces) the tempering of steel in the dipping; so wine in the heart of the proud in drunkenness; that is, says Palacius: Iron becomes harder if, when heated, it is more often plunged into water; so the heart of the proud becomes prouder if it is more often soaked and swimming in wine.


The Roman edition: The furnace tests the edge of iron in the dipping; so wine tests the hearts of the proud in contention; for 'stomoma' is iron tempered and strengthened with an edge (which the French call 'acier') or steel, that is, the edge, sharpness, and strength of iron; for such is steel. See Pliny, Book 34, chapter 14. The Italians call it 'la tempora,' that is, the strong tempering of iron, as of a knife, sword, axe, etc., meaning: Just as fire tests and produces the tempering of iron, so wine tests and produces a hard tempering of the heart, and therefore one that is contentious and combative. The Zurich Bible: As the furnace tests the hardness of a blade when it is plunged; so wine tests the hearts of the proud in their contest.


Jansenius explains this and adapts it to the Latin Vulgate as follows: It seems, he says, that the Wise Man had in view the fact that, when the edge of a blade is being prepared, the iron or steel is dipped several times in water, and thus is hardened, tempered, and sharpened; and therefore through the dipping of iron in water, fire tests, reveals, and presents to men a sharp sword and hard iron: which, if it were not dipped in water, would not have such hardness. So also wine reveals and presents to men the hearts of the proud, while those hearts are soaked through drunkenness and as it were plunged in wine. For those hearts, heated by wine and soaked by drunkenness, become far harder than they were before, and more ready to harm and injure; just as iron, though hard by nature, becomes harder if, when heated, it is plunged into water; and the heated edge of a sword, if dipped in water, becomes sharper and more apt for wounding.


From these things therefore one may understand the aptness of the comparison, because wine, which inflames men and sets their spirits on fire, is compared to fire that inflames and kindles. The hearts of the proud, which are hard and sharp for wounding, and which become harder through wine and more apt for anger and injury, are compared to hard and sharp iron. Drunkenness, through which the hearts of men are soaked and overwhelmed, is compared to the water in which iron is dipped. In the Greek there is a beautiful paronomasia: for 'baphe' (dipping/dyeing) is set opposite 'methe' (drunkenness), or, as others read, 'mache' (contention). The Vulgate translator therefore either did not read 'en baphe,' or, if he did, he understood it as referring to the immersion of iron


not in water, but in fire; for in fire it is dipped, turns red, and is colored. For the baptism of iron is fire (just as mystically Christ and the Holy Spirit baptize the iron hearts of men with fire, Matthew 3:11); hence he translated: 'Fire tests hard iron,' making no mention of immersion in water, according to the meaning given at the beginning.




32. WINE IN SOBRIETY IS AN EVEN LIFE FOR MEN; IF YOU DRINK IT MODERATELY, YOU WILL BE SOBER.


The meaning is: Wine, taken soberly, brings to man an even and comfortable life; and you will take wine soberly if you take it moderately. Or: 'If you drink it moderately, you will be sober,' that is, in possession of your mind, mentally sound, vigorous, keen, and sharp. For wine taken in moderation sharpens the intellect.


Somewhat differently Palacius: If you lack wine, he says, you will live a sad life; if you use immoderate wine, your life will be immoderately merry. Therefore, to live an even life, that is, neither sad nor excessively merry, use wine moderately. Hence at symposia the 'modimperator,' or president of the symposium, would prescribe a fixed measure for drinking, for example, four or five cups, which it was not permitted to exceed. The maximum measure, which was occasionally allowed to heavy drinkers, was ten cups, according to the Greek drinking song: 'Drink five, and three, and half of four.' For these added together make a total of ten cups. So says Turnebus, Adversaria IV, chapter 30, and others.


The Greek, as usual more briefly, reads thus: 'Epison zoes oinos anthropo, ean pines auton en metro autou.' Which the Complutensian translates: Wine is an addition to the life of man (meaning: wine adds to, increases, and prolongs man's life), if you drink it in its measure; the Roman: Wine is equal to life for a man (meaning: wine equals, is equivalent to, is on par with the life of man, because it preserves it), if you drink it in its measure; the Zurich Bible: Wine is suited to human life when it is drunk temperately; others: Wine is the equal of life for man, if you drink it in measure; because wine vivifies and gladdens a man, just as life itself does.


Differently, indeed contrarily, St. Ambrose reads, On Elijah, chapter 12: 'Equal is life for men,' he says, 'with wine in drunkenness; drink it moderately, that you may be sober.' And he explains it thus: 'All,' he says, 'seem equal to themselves in wine, none inferior. The poor man does not yield to the rich, inasmuch as he does not know he is poor. The weak does not yield to the strong, for whom all strength lies in drinking. The beggar does not yield to the wealthy, nor the lowborn to the honored; but when they drink, they hold him as king who has surpassed the rest in drinking.' But the Vulgate reading must be retained, and the Greek agrees with it, as does what follows.


Furthermore, Hippocrates, Galen, Dioscorides, and all other natural philosophers and physicians unanimously teach that wine wonderfully benefits human life. For wine, they say, both strengthens and nourishes most quickly, because to be assimilated it requires the least change; wine moistens and warms the solid parts, strengthens the powers of the body, improves the quality of the fluids and heat, aids the digestion and distribution of food, promotes urine and sweat, warms the bodily constitution, and is the supreme remedy against the hardness and coldness of old age. For just as iron is softened by fire, so the bodies of the elderly are softened and tempered by wine. Hence wine is called 'the milk of the elderly.'


In addition, it procures sleep, nourishes the spirits and blood, mitigates and breaks the sharpness of bitter bile, kindles and preserves the natural heat, adds strength to the limbs, stops vomiting, resists putrefaction, and is the best antidote against hemlock and poison. Indeed it also sharpens and cheers and elevates the mind and intellect, whence the saying: 'Wine is the great horse of the Poet.' And:


'The Muse inspires the genius of drinking Poets:
And they sing songs
With wine making their genius.'


And:


'Whom have fruitful cups not made eloquent?'


See Plutarch, Symposiacs VII, problems 9 and 10.


There is this riddle about wine, which is relevant here:


'I give strength and take it away, and the origin of my name is from "vis" (force):
I sharpen the intellect, I free hearts from fear.
The earth begets me; the sun ripens me with glowing fire;
Then potbellied barrels conceal me, and wine-presses disgorge me.'




33 and 34. WHAT LIFE IS THERE FOR HIM WHO IS DIMINISHED BY WINE? WHAT DEFRAUDS LIFE? DEATH.


So the Roman edition. First, Lyranus and others explain this of the intemperate drunkard, meaning: How miserable is the life of the drunkard, who shortens and diminishes it by constantly drinking wine, and to such an extent takes away from himself the use of reason that for the greater part of the day — during which he either sleeps or is drunk — he is not in possession of his mind or himself. Meaning: Such a life is not human but swinish and bestial, and therefore is death rather than life; because he brings upon himself death of nature, of grace, and of glory. 'For the death of nature defrauds the life of nature, the death of sin defrauds the life of grace, the death of hell defrauds the life of glory,' says Lyranus; whence the Zurich Bible translates: What kind of life is that of one who is vanquished by wine?


The exposition of Rabanus is close to this, for he does not place the mark of the second question before 'death' but after it. For he reads: 'Why does death defraud life?' And he explains it thus: Why is drunkenness and excessive wine-drinking committed, by which, as if by death, life is defrauded, that is, diminished and shortened? 'Wine,' he says, 'calls death — that is, drunkenness, the killer of life — because the vitality of the senses is diminished by it, and sickness of the body is produced by it.' For it is as if, rebuking death itself, he asks why it defrauds life; because he condemns excessive drinking as the deceiver of man.


Second, you may take this simply and genuinely as referring to the abstainer, and to one who lacks wine either through poverty, or through parsimony, or some other cause, meaning: How wretched is he who lacks and is deprived of wine, so that he cannot use it soberly for health and joy, and thus for prolonging life! How miserable is a life that is spent without wine! Indeed this seems to be death rather than life; for it is a defrauding and diminishing of life and health, and consequently is a kind of slow death;


for just as by death life is snatched away, so through the lack and absence of wine a healthy and happy life is cheated and snatched away — which is equal to death. That this is the meaning is clear from what preceded: 'Wine in sobriety is an even life for men'; and from what follows: 'Wine was created for joy, the exultation of soul and heart,' etc. Whence the Greek connects these more briefly with those words and reads thus: What would life be if wine were lacking? It was created for men for joy. So Jansenius, Palacius, Emmanuel Sa, and others.


St. John Chrysostom says admirably, Homily 1 to the People: 'Wine,' he says, 'is the best medicine when it has the best proportion.' And in Homily 71: 'Wine,' he says, 'was given so that we might delight, not that we might be disgraced; so that we might laugh, not that we might be laughed at; so that we might be well, not that we might be sick; so that we might correct the health of the body, not that we might overthrow the virtue of the soul. Why do you bring disgrace upon yourself through immoderation? Hear Paul saying: Use a little wine,' etc.


Pseudo-Augustine, in the book On Saving Instructions: 'Wine,' he says, 'God gave us for the joy of the heart, not for drunkenness. Let us therefore drink not as much as gluttony demands, but as much as necessity requires, lest what was granted for the healing of our body we assign to its destruction.' But most perfectly in the Homily On Chastity and Sobriety: 'Moderate wine,' he says, 'restores the weak stomach, repairs failing strength, warms one who is cold, heals wounds when applied, works salvation when combined with antidotes and various medicines, removes sadness, destroys languors of the soul, pours in joy, and makes guests engage in honorable conversation. But taken a little more than this, it is in a certain way converted into poison.'


And below: 'Rustic indeed, but a sound saying: The medicine of wine, taken beyond what is right, is known to be poison.' This is what Solomon says, Proverbs chapter 31, verse 6: 'Give strong drink to those who are mourning, and wine to those who are bitter in soul. Let them drink and forget their poverty, and remember their sorrow no more.' Where I shall say more on this matter in the next work.


Mystically, if these things are true of bodily wine, they are certainly more true of spiritual and heavenly wine, namely the Eucharist; for he who lacks it, lacks spiritual life and joy, according to the words of Christ: 'Unless you eat the flesh of the Son of Man and drink His blood, you shall not have life in you. He who eats My flesh and drinks My blood has eternal life, and I will raise him up on the last day,' John 6:54. Whence Zechariah, exulting in it, chapter 9, verse 17, says: 'For what is His good, and what is His beauty, but the grain of the elect and the wine that makes virgins flourish?' See what was said there.


Likewise in the wine of doctrine, illumination, charity, fervor, and divine consolation, which Wisdom, that is Christ, mingles for His own, Proverbs 9:2; to which Isaiah invites the faithful, chapter 55, verse 1: 'Come,' he says, 'buy without money and without any exchange, wine and milk.' Of which also the Psalmist, Psalm 35:9: 'They shall be inebriated,' he says, 'from the abundance of Your house, and You shall give them to drink from the torrent of Your pleasure.'




35. WINE WAS CREATED FOR JOY, AND NOT FOR DRUNKENNESS, FROM THE BEGINNING.


The Zurich Bible: Wine was created to cheer men, not to intoxicate them. He teaches two things: The first is that wine is a creature of God, and therefore a good thing. For the Manicheans erred, teaching that wine was produced by the devil. Similarly the Encratites or Severians, whose founder was Tatian, the disciple of St. Justin Martyr, taught that one should abstain from wine, because the vine had germinated it from Satan and the earth, according to St. Augustine, On Heresies, heresy 24; the Catharists, that is, the purifiers, although they ate grapes, nevertheless did not drink wine, saying that 'wine is the gall of the devil,' according to Philastrius in his account of their heresy.


Following these, Muhammad in the Quran forbade the drinking of wine to all his followers. Refuting all of these, St. John Chrysostom, Homily 1 to the People, says: 'Wine is God's; but drunkenness is the work of the devil. Wine does not produce drunkenness — do not accuse God's creature — but condemn the madness of your fellow servant.'


The second point is what the use and purpose of wine is — namely, that it was created to cheer men who through sin have fallen into so many miseries and sorrows, not that men should gorge themselves on it and become drunk. From the fact that he says wine was created from the beginning, Jansenius thinks wine was produced before the Flood, from the origin of the world. But it is more true that the use of wine began with Noah after the Flood; for he is the first recorded to have gathered vines into a vineyard, cultivated them, and pressed wine from grapes, so that he might soothe and strengthen the afflictions, sorrows, labors, and infirmities of himself and other men after the Flood (whence at that time the life of men decreased by five hundred years; for men before the Flood lived nine hundred years, but after it only four hundred), and restore, refresh, and cheer the powers of an aging and failing nature, as I said on Genesis 9:19.


Whence learned men think Noah was called by the pagans Janus the two-faced; because he saw and joined two ages: Janus, because he discovered wine; for 'iain' and 'ien,' from which 'Janus,' is in Hebrew the same as the Greek 'oinos,' Latin 'vinum' (wine). Whence this name passed into other languages. But Athenaeus, Book 2, thinks 'oinos' derives from 'onein,' that is, to help, to be useful, as if 'oinos' were 'onesis,' that is, wine is a great benefit; or, as Eustathius, Iliad I, and Plato in the Cratylus say, 'oinos' is named from 'oiesthai ton noun,' meaning that it fills the mind and supplies it with great opinions, ideas, and hopes, according to the Comic poet's saying: 'The mind is irrigated by wine, so that it may produce something felicitous or opportune.'


Whence also Plato, Laws I: 'The more abundantly one has drawn it,' he says, 'the more he is filled with hope, the more boldly he thinks of himself, and he is filled as it were with a certain confidence and liberality as if he were wise; all fear is driven away, so that he fearlessly says and does whatever he pleases.' Wherefore Athenaeus, Book 2, said that wine is the best gift of the gods, if they use it rightly; but if not, it is the greatest evil.


Famous is that saying of Anacreon: 'When I drink wine, cares sleep'; and that of Zeno: 'Just as the most bitter lupins, steeped in frequent sprinkling of water, become sweet; so sad and bitter spirits, watered with wine, are softened and become mild.' Clement of Alexandria, Paedagogus II, chapter 2, permitting a more liberal drink of wine to elderly Christians, adds that wine is used by some in place of medicine solely for health, but by others so that they may relax and cheer themselves. For wine disperses the clouds of the mind, and makes him who drinks it, to be sure, fair and gentle to himself, then agreeable to his fellow guests, milder to his servants, and more pleasant to his friends. So says Clement. Finally the Poet:


'Wines prepare the spirits and make them apt for warmth,
Care flees and is dissolved with much unmixed wine.
Then come laughter; then the poor man takes on horns;
Then sorrow and cares and the wrinkle of the brow depart.
Then that simplicity, so rare in our age, opens minds,
As God shakes off our artifices.'


Whence Plato in the Alcibiades calls truth 'the daughter of wine'; others call wine 'the mirror of the mind, disposition, and intellect.' Hence at supper the first cup is drunk for health, the second for cheerfulness, the third for sleep.


Finally, Zerubbabel proposed to his companions this problem: what is the strongest thing? And the first answered: 'Wine is strong'; the second: 'The king is stronger'; the third: 'Women are stronger; but above all things truth conquers' — to whom King Darius gave the laurel, 3 Esdras chapter 3, verse 11 and following. Wherefore the Psalmist, Psalm 104:15: 'That You may bring forth bread from the earth,' he says, 'and wine may gladden the heart of man.' Finally, in the fable of the trees, Judges 9:13, the vine, when she was being chosen as king by the other trees, said: 'Shall I abandon my wine, which gladdens God and men, and go to be promoted among the other trees?'


From which Solomon, Ecclesiastes 10:19, concluded: 'They make bread for laughter, and wine that the living may feast.' Aristotle observes something remarkable about wine: 'Wine,' he says, 'is the most useful of foods and drinks, the sweetest of medicines, and of all provisions the most pleasing to our appetites, if on occasion it is well tempered even more than water. If water is mixed with wine, it is beneficial; and water drunk pure between uses of diluted wine renders the diluted wine itself less harmful. And so in our daily diet we should accustom ourselves to drinking two or three cups of water. This will both soften the use of wine and make the drinking of water familiar to the body, so that when we must drink it, we are not offended by the unfamiliarity of the thing and refuse it.'


He then adds the cases in which water should be drunk, not wine, as the common people wrongly suppose and do: 'For there are those who, at the very time when water should especially be drunk, turn to wine: such as when they have been scorched by the heat of the sun, when they have shivered, when they have spoken too vehemently, when they have thought about something with greater mental effort. Indeed, from fatigue and exertion they think wine should be drunk, because nature itself seems to demand some good disposition for the body, and a change after labors. But it is not pleasure (if you wish to understand this as a good disposition) that nature requires, but a change that places one in the middle between pleasure and pain. Therefore in these cases something of food must be subtracted, and wine must either be abstained from entirely or used diluted with much water in the meantime.


For since wine is by nature violent and sharp, it intensifies and aggravates the disturbances of the body and irritates the affected parts, which desire soothing and relief. Water can accomplish this admirably. For indeed if we drink tepid water even when not thirsty, after fatigue, exertion, and heat, we feel the internal parts relax and be soothed. For the moisture of water is gentle and calm; while the moisture of wine has great force, and a power by no means friendly or fair to recent afflictions.' Then he adds: 'But there is no body so strong that, when disturbed and inflamed, the application of wine does not bring some harm.'


St. Isidore, Etymologies XX, chapter 3: 'Wine (vinum) is so called, he says, because its drinking quickly fills the veins with blood. This others call Lyaeus (for "lyein" means to loosen), because it loosens cares. The ancients called wine "venenum" (poison). Hence St. Jerome, On Preserving Virginity, said that young women should flee wine as they would poison, lest they drink in the burning heat of their age and perish. Hence it is that among the ancient Romans women did not use wine, except for sacred purposes on certain days.'


Furthermore, St. Ambrose, On Elijah, chapter 12, reads and connects thus: 'It is the exultation of soul and heart, if you drink moderately; but immoderate drinking stirs up anger and produces many disasters. For (as he says a little earlier), just as continence is the mother of faith, so drunkenness is the mother of treachery. Into what crime does it not plunge men? People sitting at the doors of taverns, having neither a tunic nor the means for the next day, pass judgment on emperors and rulers; indeed they think they reign and command armies. Through drunkenness the destitute become rich, who are in truth paupers. They bestow gold, distribute money to the people, build cities — they who do not have enough to pay the tavern-keeper the price of their drink. For wine boils in them, and they do not know what they say. They are rich while they are drunk; but soon, when they have digested the wine, they see that they are beggars.


In one day they drink the labors of many days.' He then adds the greater damages of quarrels and fights: 'From drunkenness they rise to arms; weapons succeed cups. Blood is shed for wine, and wine has shed blood itself. How strong men think themselves in wine, how wise, how eloquent, how handsome and comely — when they cannot even stand! The mind staggers, the tongue stammers, a bloodless pallor suffuses their faces, the stench of drunkenness becomes a horror. Barbarians rush to the sword, the common people to brawls; if any of them has been struck with a fist, you may see the faces of the wounded shedding the tears of wine, chanting miserable epilogues.' Hence, in chapter 14, he infers that the power of wine is greater than that of poison. See the same, chapter 16, where among other things he says: 'Drunkards lose their voices, change in color, their eyes blaze, they gasp with their mouths, snort through their nostrils, burn with fury, lose their senses.' And presently: 'While awake they dream, while sleeping they quarrel. Life for them is a dream, sleep for them is death.'




36 and 37. THE EXULTATION OF SOUL AND HEART IS WINE MODERATELY DRUNK. A SOBER DRINK IS HEALTH FOR SOUL AND BODY.


'Exultation' — not formally, but causally, meaning: Wine causes the soul and heart to exult, and through them the whole body, refreshing, strengthening, and cheering the body and through the body the soul. He adds: 'A sober drink is health for soul and body,' because a sober drink of true or substitute wine confers health on soul and body. For many nations, especially the northern ones, because of the coldness of their region, lack true wine; but these use beer or a similar drink, as a kind of imitation and domestic wine. For beer is, as it were, the wine of Ceres — of wheat and barley. Similarly the Indians and Brazilians drink wine pressed from palm trees or other trees besides the vine; others press drinks from apples, cherries, and other fruits, whose sweetness and charm are much the same as those of wine. Among the Orientals, indeed, most sweet and delicate drinks are made from palm dates as well as from other fruits, which the Hebrews call by the general name 'shekar' (strong drink), because they have the intoxicating power of wine.


The Greek reads: The exultation of the heart and joy of the soul is wine drunk at the right time, as much as is sufficient; the Zurich Bible: A just and opportune drink of wine produces joy of soul and cheerfulness; a sober drink produces health of soul and body alike. For the Greek adds two words which the Latin lacks, namely 'en kairo autarkes,' that is, wine sufficient at the right time. By which he signifies that two things are required for a sober drink of wine: first, that it be drunk at its proper time, that is, opportunely — namely, at lunch and supper, not at an untimely hour, as those did whom Isaiah rebukes, chapter 5, verse 11: 'Woe to you who rise early in the morning to pursue drunkenness!' Second, that it be drunk in a quantity sufficient for the body and health, not so as to fill and over-


In the Epistle to the Ephesians, he fashions from our body a sweet-sounding harp, and compares the four qualities or humors of which it consists with the four strings of a single harp. And he adds that wine produces the harmony of this harp; for if it is taken moderately and soberly, it composes the discords of the humors and renders the soul fit for divine things and the praises of God.


'it comes,' he says, 'from vinum (wine), and that from vis (force); hence vindemia (vintage), which is the demia (gathering) of wine or of the vine.' Although others perhaps better derive vinum from the Greek oinos, and both from the Hebrew 'iain' or 'ien,' as I said above. And St. Isidore, Etymologies XX, chapter 3: 'He says vinum is so called because its drinking quickly fills the veins with blood. Others call it Lyaeus (for lyein means to loosen), because it loosens cares. The ancients called wine venenum (poison). Hence St. Jerome, On Preserving Virginity, said that young women should flee wine as they would poison, lest they drink in the burning heat of their age and perish. Hence it is that among the ancient Romans women did not use wine, except for sacred purposes on certain days.'


Furthermore, St. Ambrose, On Elijah, chapter 12, reads and connects thus: 'It is the exultation of soul and heart, if you drink moderately; but immoderate drinking stirs up anger and produces many disasters. For (as he says a little earlier), just as continence is the mother of faith, so drunkenness is the mother of treachery. Into what crime does it not plunge men? People sitting at the doors of taverns, having neither a tunic nor the means for the next day, pass judgment on emperors and rulers; indeed they think they reign and command armies. Through drunkenness the destitute become rich, who are in truth paupers. They bestow gold, distribute money to the people, build cities — they who do not have enough to pay the tavern-keeper the price of their drink. For wine boils in them, and they do not know what they say. They are rich while they are drunk; but soon, when they have digested the wine, they see that they are beggars. In one day they drink the labors of many days.'


He then adds the greater damages of quarrels and fights: 'From drunkenness they rise to arms; weapons succeed cups. Blood is shed for wine, and wine itself has shed blood. How strong men think themselves in wine, how wise, how eloquent, how even handsome and comely — when they cannot stand! The mind staggers, the tongue stammers, a bloodless pallor suffuses their faces, the stench of drunkenness becomes a horror. Barbarians rush to the sword, the common people to brawls; if any of them has been struck with a fist, you may see the faces of the wounded shedding the tears of wine, chanting miserable epilogues.' Hence, in chapter 14, he infers that the power of wine is greater than that of poison. See the same, chapter 16, where among other things he says: 'Drunkards lose their voices, change in color, their eyes blaze, they gasp with their mouths, snort through their nostrils, burn with fury, lose their senses.' And presently: 'While awake they dream, while sleeping they quarrel. Life for them is a dream, sleep for them is death.'


St. Augustine, or whoever the author is (for it is clear from the style that it is not St. Augustine), in the treatise On Sobriety and Virginity, which is found in volume 9, cites this passage in the way our Vulgate edition has it, and then recounts the damages of drunkenness, and among other things in chapter 1: 'Drunkenness,' he says, 'is the mother of all crimes, the matter of faults, the root of offenses, the origin of all vices, the disturbance of the head, the overthrow of the senses, the tempest




38 and 39. MUCH WINE DRUNK PRODUCES IRRITATION, AND ANGER, AND MANY DISASTERS. WINE DRUNK IN GREAT QUANTITY IS BITTERNESS OF SOUL.


'Bitterness,' namely causal, because it causes bitterness when it burdens, stings, afflicts, tortures, irritates, and exasperates the head and brain, which is the workshop and, as it were, the pottery of the soul, with thick, crude, and bilious vapors; for bile is bitter, that is, sharp and biting. Hence it happens that the drunkard, burning with wine and irritated and inflamed with bile, provokes, exasperates, and irritates others to quarrels and fights. Hence the Greek reads only: Bitterness of soul is much wine drunk in irritation and contention, or disaster; for the Greek word 'antiptomati' signifies both. The Zurich Bible: Wine drunk copiously creates bitterness of soul with quarrels and insolence.


Wherefore some claim that vinum in Latin is named from vis (force), because it does violence to the mind and thence to others; or because its power for good and for evil is great, depending on its different use. Varro says: 'Vi-


of the tongue, the storm of the body, the shipwreck of chastity. Drunkenness is the loss of time, voluntary infamy, ignominious languor, the weakening of a sound mind, the disgrace of morals, the dishonor of life, the infamy of decency, the corruption of the soul.' And at last concluding he says: 'The medicine of wine, taken beyond what is right, is known to be poison.'


St. John Chrysostom, Homily 1 to the People: 'A drunkard,' he says, 'is a living dead man, a voluntary demon; a disease that admits no pardon, a fall that has no excuse, a common disgrace of our race; heaven becomes invisible to drunkards.'


St. Basil, Homily On Drunkenness: 'Drunkenness,' he says, 'is a voluntary demon, placed in our souls through pleasure. Drunkenness is the mother of malice, the enemy of virtue; it makes the brave man cowardly, the temperate man wanton; it knows not justice, it extinguishes prudence. For just as water is opposed to fire, so immoderate wine suppresses reason.' And below: 'Drunkenness is the destruction of reason, the ruin of courage, premature old age, momentary death. What, I ask, are drunkards but the idols of the nations? They have eyes and do not see; they have ears and do not hear; they have hands afflicted with paralysis, weak and easily stumbling feet, etc. Tell me, what chariot of untamed horses rushes so headlong, throwing off its master? What ship, so deprived of its helmsman, so tossed and battered by the waves, that it is not safer than a drunkard?'


The same, Admonition to a Spiritual Son: 'Drunkenness is nothing other than a most manifest demon. What is a drunkard considered less than a demoniac? When he thinks he is drinking, he is being drunk. For just as a fish, when with greedy jaws it hastens to swallow the bait, suddenly finds an enemy between its jaws; so the drunkard receives within himself wine as an enemy, which drives him to every most foul deed.' According to the Poet's saying:


'And Venus was in wines, fire was in fire.'


For wine is the fuel of lust. See the same in his Ascetical Works, Oration 18, which is on gluttony and drunkenness.




40. THE BOLDNESS OF DRUNKENNESS IS THE STUMBLING OF THE IMPRUDENT, DIMINISHING STRENGTH AND PRODUCING WOUNDS.


Meaning: The boldness and audacity which drunkenness produces causes the imprudent drunkard to stumble and fall into many obstacles, slips, dangers, quarrels, etc. The same diminishes a man's strength and produces wounds and slaughter. Hence the Greek reads more clearly: 'plethynei thymon morou eis proskomma, elatton ischyn, kai prospoion traumata,' that is, drunkenness multiplies the fury of the fool into stumbling, diminishing strength and acquiring wounds; the Zurich Bible: Drunkenness increases the spirit of the fool until he stumbles, weakens his strength, and produces wounds. According to the Poet's saying:


'Hope makes men think their dreams fulfilled, and thrusts the unarmed into battle.'


And that Greek proverb, 'koros hybrin tekein,' that is, satiety


begets ferocity. And the saying of Anacharsis in Laertius: 'On the vine three clusters are born: the first of pleasure, the second of drunkenness, the third of madness, fury, and violence.'


Note here five effects and harms of drunkenness. The first is boldness and aggression, because it fills the head with fumes, the veins with blood, the liver with bile. The second is imprudence, because it takes away reason, mind, and prudence from a man, so that a wise and prudent man becomes foolish, imprudent, indeed irrational, like a beast, and even worse and more brutish than a beast, says St. Basil in the passage cited above. The third is stumbling: for he who is imprudent does not watch for the dangers of falling, and therefore, being unprepared, stumbles into them and falls. The fourth is that it weakens a man, because it burdens and overwhelms the stomach, the head, and the natural heat. The fifth is that it produces quarrels, blows, and wounds, and especially that it causes the drunkard, boldly provoking others to fight, but weighed down by excess and deprived of strength, to be harmed, wounded, or killed by those whom he has provoked.


Therefore wine taken in moderation makes one strong, prudent, cheerful, prevents one from stumbling, adds strength, and thereby averts wounds: wine taken immoderately produces all the opposites, so that the very thing that was given to man for joy becomes a scourge and torment; and (as Rabanus says) 'what was given to him for the nourishment of life becomes for him a detriment to health.'


Where note morally that it is a just decree and judgment of God that the goods which He created for our benefit, if we abuse them, are turned into evils and scourges for us, so that those things become our torturers which we have set up for ourselves as idols. Such is wine, wealth, honors, wife, children, and the rest, says Palacius. Furthermore, Plutarch in his Symposiacs writes that bread mixed with honey is especially effective for allaying drunkenness, because the vapors that ascend from the stomach into the head and disturb it are suppressed by this food.




41. AT A WINE BANQUET DO NOT REPROACH YOUR NEIGHBOR: AND DO NOT DESPISE HIM IN HIS JOY.


Meaning: At a banquet where wine is drunk abundantly, do not censure your neighbor, nor despise him so as to speak or act contemptuously about him or with him, when he is in his joy, that is, happy and cheerful; because if you do so, you will take away from him this joy, which is appropriate to such a place and time, and turn it into bitterness and anger, so that he quarrels with you and descends from words to blows; especially because wine inflames the blood and anger, while it diminishes reason and prudence. Therefore no one easily endures being reproached at a banquet, but repays in kind.


In Greek it reads: 'en symposio,' that is, at a drinking-together of wine do not reprove your neighbor, and do not despise him in his joy. For the Greeks call a banquet 'symposion,' that is, a drinking-together; because at most banquets more is drunk than eaten. The Zurich Bible: Do not reproach another at a wine-drinking gathering,


nor reproach anyone in his joy. For then is the time for gladness, honor, praise, and exultation; from which therefore sadness, reproof, contempt, reproach, and injury should be absent. Thus Ham despised and mocked his father Noah when he was drunk and naked, and for that reason was cursed by him; but Shem and Japheth, because they covered his nakedness, were blessed by the same, Genesis 9.




42. DO NOT SPEAK WORDS OF REPROACH TO HIM: AND DO NOT PRESS HIM IN DEMANDING REPAYMENT.


by exacting and demanding the debt he owes you; for in such a place and time it is importunate. Or 'do not press him' by toasting him repeatedly to equal draughts, forcing him to repeat the emptying of the cup, as is the bad custom of heavy drinkers, who are bitter torturers of themselves and others in drinking. The translator reads 'ex anaitesisin,' that is, 'in demanding repayment,' and thus read the Roman Greek texts. Hence some translate: Do not speak a word of insult to him, and do not press him by demanding repayment.


The Complutensian and Zurich Bible, however, read 'en eukairia autou,' that is, 'in his encounter.' Hence the Complutensian translates: Do not press him in his encounter, that is, in meeting and contradicting him; the Zurich Bible: Do not assail him with a reproachful word, nor press him when he approaches you; namely when he meets and approaches you, as drunkards are wont to do from the impudence that wine and drunkenness produce; for from that impudence they attack, push, press, and harass everyone they meet, like insolent calves and charging bulls.


Wherefore Chilon, in Plutarch's Banquet of the Seven Sages: 'When invited to dinner he would not accept until he knew the names of the guests; for he used to say that those with whom one must necessarily sail or serve in the army, one must also endure their troublesome company and companionship. But to willingly mingle with guests of any sort whatsoever is not the part of a sane man.' Indeed David too, Psalm 100:5: 'With one who has a proud eye,' he says, 'and an insatiable heart, with such a one I would not eat. My eyes are upon the faithful of the earth, that they may sit with me.' And St. Augustine, according to the testimony of Possidius, kept detractors away from his table.
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Enigmas: From Daniel (Stories)

I. Chapter 3, verse 16. "We have no need to answer you in this matter. For behold, our God, whom we worship, can deliver us from the furnace of burning fire, and from your hands, O king, He can set us free. But even if He does not will it, be it known to you, O king, that we do not worship your gods, and we do not adore the golden statue which you have set up."

II. Verse 40. "As in the holocaust of rams and bulls, and as in thousands of fat lambs: so let our sacrifice be in Your sight this day, that it may please You: for there is no confusion for those who trust in You."

III. Chapter 6, verse 22. "My God sent His Angel, and shut the mouths of the lions, and they have not hurt me: because before Him justice was found in me."

IV. Chapter 9, verse 7. "To You, O Lord, belongs justice: but to us confusion, as it is this day."

V. Chapter 13, verse 22. "I am straitened on every side: for if I do this, it is death to me: but if I do not do it, I shall not escape your hands. But it is better for me to fall into your hands without doing it, than to sin in the sight of the Lord." This golden utterance is Susanna's.

VI. Verse 56. "O seed of Canaan, and not of Judah: beauty has deceived you, and lust has perverted your heart: thus you used to do with the daughters of Israel, and they, being afraid, complied with you: but a daughter of Judah would not endure your wickedness."

VII. Verse 59. "Rightly have you also lied upon your own head: for the Angel of the Lord waits, holding a sword, to cut you in two."



Enigmas: From Isaiah

I. Chapter 10, verse 22. "The shortened consummation shall overflow with justice," that is to say, the fewness of the Jews, so reduced by God that it may seem to be a consummation, that is, the consumption and destruction of the same, shall cause the justice and salvation of God to spread and diffuse itself through all nations, and as it were flood them: see the commentary on Isaiah 10.

II. Verse 27. "The yoke shall rot because of the oil," that is to say, all servitude shall vanish in the face of the grace and consolation of God.

III. Chapter 11, verse 1. "A rod shall come forth from the root of Jesse, and a flower shall rise from his root. And the spirit of the Lord shall rest upon Him." The rod of Jesse is the Blessed Virgin, from whom the flower Christ sprouted, upon whom the sevenfold spirit of the Lord rested.

IV. Verse 6. "The wolf shall dwell with the lamb: and the leopard shall lie down with the kid: the calf, and the lion, and the sheep shall abide together, and a little child shall lead them." Wolves, leopards, and lions are the barbarous nations, which, converted to the faith of Christ, have laid aside their ferocity, and with the calf and the sheep, that is, with faithful Christians, live in peace and friendship, and allow themselves to be ruled by a child, that is, by a simple pastor.

V. Verse 10. "In that day the root of Jesse shall stand," namely, the glorious Christ, who stands as a sign, that is, a standard for the peoples; the Gentiles shall beseech Him, and His sepulcher shall be glorious.

VI. Chapter 12, verse 3. "You shall draw waters with joy from the fountains of the Savior," that is to say, as the Jews of old, being thirsty, drank from the rock as from a fountain, so Christians shall drink from the fountains of Christ the waters of doctrine and grace to fullness.

VII. Chapter 13, verse 1. "The burden of Babylon," that is to say, the threats and sorrowful oracles against Babylon. "Upon the dark mountain," that is to say, against Babylon, which is covered by the mist of the vapors of the Euphrates and the smoke rising from its many houses and hearths, you, O Persians, raise up the sign, that is, the military banner. "I have commanded My sanctified ones," namely the Persians, who as soldiers and priests are consecrated to Me, so that for My justice they may slay and sacrifice the impious Babylonians.

VIII. Chapter 14, verse 12. "How have you fallen from heaven, O Lucifer, you who rose in the morning? You have fallen to the earth, you who wounded the nations? Who said in your heart: I will ascend to heaven, I will exalt my throne above the stars of God, I will sit on the mountain of the covenant, on the sides of the north. I will ascend above the height of the clouds, I will be like the Most High. Yet you shall be dragged down to hell, into the depths of the pit," that is to say, how, O Belshazzar the monarch, who in splendor and glory appeared to be like the morning star, and in pride like Lucifer, once the prince of Angels, have you fallen from the throne of your monarchy, as from heaven, stripped of kingdom and life, and cast down into hell?

IX. Verse 29. "From the root of the serpent shall come forth a basilisk, and his seed shall swallow the bird," that is to say, from David and Uzziah shall be born Hezekiah, who shall afflict you, O Philistines, more grievously than they did, so that he shall seem to you to be a basilisk, which by its gaze and breath kills and swallows even flying birds.

X. Chapter 16, verse 14. "In three years, as the years of a hireling, the glory of Moab shall be taken away," that is to say, after three years Moab shall be devastated by the Chaldeans, who shall receive its riches as wages from God, because they served Him in the conquest of Jerusalem and the punishment of other nations.

XI. Chapter 18, verse 1. "Woe to the land of the cymbal of wings, which is beyond the rivers of Ethiopia, which sends ambassadors by the sea, and in vessels of papyrus upon the waters. Go, swift messengers, to a nation torn and rent asunder, to a terrible people, after whom there is no other; to a nation expecting and trodden underfoot, whose land the rivers have plundered," that is to say, woe to Ethiopia, which proudly displays its forces; though they have nothing but empty show, noise, and as it were the tinkling of a cymbal; which is situated beyond the Nile, and through it in boats of papyrus sends its ambassadors and soldiers to Egypt: for it shall be devastated by Sennacherib, and afterwards by Nebuchadnezzar. Therefore you, O Sennacherib and Nebuchadnezzar, as My messengers, go and devastate the Ethiopians, who are a nation torn apart, that is, to be torn and rent asunder by Me through you, even though they may seem to be terrible.

XII. Chapter 19, verse 18. "In that day there shall be five cities in the land of Egypt speaking the language of Canaan, and swearing by the Lord of hosts: one shall be called the City of the Sun," that is to say, the five chief cities of Egypt, that is, all Egypt, shall receive the faith of Christ, and shall worship and praise the true God.

XIII. Verse 19. "In that day there shall be an altar of the Lord in the midst of the land of Egypt, and a pillar of the Lord near its border shall be for a sign and a testimony to the Lord." He calls "pillar" the cross, statues, columns, and temples which the Egyptians, converted to Christ, erected.

XIV. Verse 24. "In that day Israel shall be the third with Egypt and Assyria, a blessing in the midst of the earth, which the Lord of hosts has blessed, saying: Blessed be My people of Egypt, and the work of My hands, Assyria: and My inheritance, Israel," that is to say, the Egyptians and Assyrians, now enemies to each other, shall under Christ unite in one Church, and together with the Israelites shall worship the true God, and therefore shall be blessed by Him: for the inheritance of God is Israel, that is, the Christian people that arose in Israel.

XV. Chapter 21, verse 1. "The burden of the desert of the sea," that is to say, the threatening prophecy against Babylon, which, having been a sea of nations, shall now be made desolate by God through Cyrus, and reduced to a desert. "As whirlwinds come from the south," so "from the desert comes" the horde and whirlwind of the Persians and Medes against Babylon.

XVI. Verse 6. "Go, and set a watchman. And the watchman saw a chariot of two horsemen, a rider on a donkey, and a rider on a camel." The rider on the donkey, that is, the king of the lowly and servile Persians, is Cyrus; the rider on the camel, that is, the king of the noble Medes, is Darius: Isaiah here observed these two, and saw them with their chariots and forces joined together invading Babylon.

XVII. Verse 8. "And the lion cried out: Upon the watchtower of the Lord I stand, standing continually by day," that is to say, I, Isaiah, like a watchful lion, keep perpetual guard, so that I may learn future events from the revelation of God and announce them to others.

XVIII. Verse 10. "O my threshing, and the children of my threshing floor, what I have heard from the Lord of hosts, the God of Israel, I have declared to you," that is to say, O Jews, who were in Babylon as in a threshing, I shall announce to you what I have heard from God concerning the destruction of Babylon and your liberation.

XIX. Verse 11. "He cries to me from Seir: Watchman, what of the night? Watchman, what of the night? The watchman said: Morning comes, and also the night: if you would inquire, inquire: turn back, come," that is to say, I, Isaiah, seem to hear the Edomites, frightened at the approach of the Chaldeans, saying to the sentinel: O sentinel, what have you seen, what have you sensed in the night about the Chaldeans? To whom the sentinel responds: "Morning comes, and also the night," that is to say, dawn is at hand, and yet it is still night; therefore if you wish to venture out, if you wish to seek anything outside, make haste, and seek it, and soon return to the city, before the enemy wakes and discovers you, and cuts off your return.

XX. Verse 16. "Within one more year, as the year of a hireling, all the glory of Kedar shall be taken away." See what was said above at chapter 16, verse 14.

XXI. Chapter 22, verse 1. "The burden of the valley of vision." Jerusalem is called the valley of vision, that is, of prophecy: for it was the seat of the Prophets. It alludes to Mount Moriah, that is, of vision.

XXII. Chapter 23, verse 1. "The burden of Tyre. Wail, O ships of the sea, for the house from which they were accustomed to come is laid waste."


Verse 3. "In many waters the seed of the Nile, the harvest of the river is its produce," that is to say, Egypt becomes fertile from the overflowing waters of the Nile, and yields an abundant harvest and crops.

XXIII. Verse 4. "Blush, O Sidon," because your colony, and as it were your daughter, namely Tyre, has been devastated. "For the sea says: I have not labored, nor have I brought forth, and I have not nourished young men: the sea," that is, Tyre the mistress of the sea, has been so stripped of inhabitants and children by this disaster, as if she had never borne or nourished them.

XXIV. Verse 10. "Pass through your land like a river, O daughter of the sea, there is no longer a girdle for you," that is to say, O daughter of the sea, that is, O Tyre, the Chaldean has taken from you the girdle of the sea that surrounded you on every side: for he filled it with earth, and so conquered you; pass through, therefore, as a captive, not by river, but by land to Babylon.

XXV. Chapter 24, verse 16. "My secret is mine, my secret is mine," etc.

XXVI. Chapter 26, verse 14. "Let the dead not live, let the giants not rise again," that is to say: Let the proud and tyrants, such as the giants were, die an eternal death in hell, and not rise again to the blessed life.

XXVII. Chapter 27, verse 1. "In that day the Lord shall visit with His hard and great and strong sword upon Leviathan the barred serpent, and upon Leviathan the tortuous serpent, and He shall slay the whale that is in the sea." Leviathan, or the whale, is here an enigma of the devil, who is the ancient serpent, strong as a bar: God shall slay him when on the day of judgment He strips him of all his power, which he exercised in this world, and casts him down into the abyss to eternal death.

XXVIII. Verse 6. "Those who rush in upon Jacob, Israel shall flourish and blossom, and they shall fill the face of the world with seed," that is to say: The Apostles, who with great force of spirit shall preach to the descendants of Jacob, that is, to the Jews, shall cause them to flourish with virtues, and they shall fill the world with the seed of the Gospel.

XXIX. Verse 8. "In measure against measure, when it shall be cast off, You shall judge it," that is to say: You shall punish it with an equal measure, so that the greatness of the punishment may match the greatness of the guilt.

XXX. Verse 11. "In drought its harvests shall be destroyed, women coming and teaching it: for it is not a wise people," that is to say: The Jews shall be so afflicted by famine that, bereft of counsel, they must be instructed by their own wives as to what should be done in such great distress.

XXXI. Chapter 28, verse 9. "Whom shall He teach knowledge? And whom shall He make to understand what is heard? Those that are weaned from the milk, those drawn away from the breasts," that is to say: God gives knowledge to those who tear themselves away from carnal pleasures.

XXXII. Verse 10. "For command upon command, command upon command, wait and wait again, wait and wait again, a little here, a little there." These are the words of mockers, who in derision repeat the words of the Prophets. "Command upon command, etc."

XXXIII. Verse 11. "For with stammering lips and in another tongue He shall speak to this people." That is to say: Just as the Hebrews mock the Prophets with lisping speech, so the Chaldeans shall mock them, speaking in Chaldean, not in Hebrew; hence he adds:


Verse 13. "And the word of the Lord shall be to them: Command upon command, command upon command, wait and wait again, wait and wait again, a little here, a little there: that they may go, and fall backward, and be broken, and ensnared, and captured," that is to say: Because they mocked the word of the Lord and His heralds by saying, "Command upon command, etc.," therefore they shall be overthrown and captured.

XXXIV. Verse 20. "The bed is too narrow for one to fall off: and the short covering cannot cover both," that is to say: You cannot worship Me together with idols, nor place Me with them in the same temple: for My temple and My religion is narrow, and admits Me alone, not idols.

XXXV. Verse 21. "For as in the mountain of divisions the Lord shall stand: as in the valley which is in Gibeon, He shall be angry: that He may do His work, His strange work: that He may perform His work, His work is foreign to Him," that is to say: Just as God at Baal-Perazim, that is, at the mountain of divisions, fighting for David, divided and scattered the Philistines; and just as at Gibeon for Joshua He stopped the sun so that the Canaanites might be slain: so also now He shall scatter and slay His enemies, even though this work of vengeance is, as it were, foreign to Him: for He punishes unwillingly, since His nature is to show mercy.

XXXVI. Chapter 29, verse 1. "Woe to Ariel, Ariel, the city which David stormed. Ariel," that is, the lion or the ram of God, is Jerusalem; because in it was the altar on which rams were sacrificed to God: therefore she herself, defended by God, was formidable to the Gentiles like a lion: but now, abandoned and devastated by Him, she shall be like a ram slaughtered and sacrificed to divine vengeance.


Verse 2. "And I will lay siege to Ariel, and it shall be sorrowful and mourning, and it shall be to Me as Ariel," that is, as a ram sacrificed to My justice.

XXXVII. Verse 17. "Is it not yet a very little while, and Lebanon shall be turned into a fruitful field, and the fruitful field shall be regarded as a forest?" Lebanon, a part of Phoenicia, is an enigma of the Gentiles; Carmel of the Jews; that is to say: The Phoenicians, that is, the Gentiles, through Christ shall flourish with faith and grace, while the Jews themselves, rebellious, shall wither and become wild.

XXXVIII. Chapter 30, verse 6. "The burden of the beasts of the south," that is to say: The threats of God against the Jews, who like beasts of burden loaded with their goods flee into Egypt, which lies to the south of Judea: for on the journey, that is, in the desert, they shall encounter lions, vipers, and basilisks, which shall tear them apart. For this is what he adds: "In the land of trouble and anguish, the lioness and the lion from among them, the viper and the flying basilisk, carrying their riches upon the shoulders of their beasts, and their treasures upon the humps of their camels, to a people that cannot profit them."

XXXIX. Verse 33. "For Topheth is prepared from yesterday, prepared by the king, deep and wide. Its nourishment is fire and much wood: the breath of the Lord as a torrent of brimstone kindling it." Topheth is an enigma of hell, because just as in Topheth infants were burned in honor of Moloch, so in Gehenna the damned are burned at the pleasure of the Devil.

XL. Chapter 32, verse 14. "The joy of wild donkeys, the pastures of flocks, until the spirit be poured upon us from on high," that is to say: The desolation of Judea shall endure, so that not men but wild donkeys graze in it, until Christ sends upon them the spirit of faith and grace, which shall convert them to God and salvation.


Verse 17. "And the work of justice shall be peace, and the service of justice quietness and security forever," that is to say: The reward of the faithful shall be that, justified by Christ, they shall obtain, first, peace of conscience; second, quietness, that is, supreme rest and tranquility; third, the secure confidence of eternal blessedness.

XLI. Verse 19. "And the hail in the descent of the forest." That is to say: The wrath of God shall hail down upon and strike the Jews, who have forsaken the true worship of God and their own glory and descended, and have become like a deserted and overgrown field.

XLII. Verse 20. "Blessed are you who sow upon all waters, sending forth the foot of the ox and the donkey," that is to say: O blessed are you, Apostles, who into all waters, that is, into all peoples, send forth oxen and donkeys, that is, workers and preachers of the Gospel.

XLIII. Chapter 34, verse 4. "And all the host of the heavens shall waste away, and the heavens shall be folded up like a book: and all their host shall fall down, as the leaf falls from the vine and from the fig tree," that is to say: At the end of the world the stars shall fall from heaven, and the heavens shall be so darkened that they will seem to waste away and vanish.

XLIV. Chapter 41, verse 2. "Who raised up the just one (Abraham) from the east, and called him to follow Him? He gave (that is, He has given) nations before him, and He shall obtain kings: He shall give them as dust to his sword, as driven stubble to his bow," that is to say: Who called Abraham and made him glorious and triumphant over the four kings, Genesis 14, was it not I, God?


Verse 4. "Who has wrought and done these things, calling the generations from the beginning? I the Lord, the first and the last, I am He." For God is the king of the ages, establishing, disposing, and ordering them.

XLV. Verse 27. "The first shall say to Zion: Behold, they are here" — the Apostles and heralds of the Gospel — "and I will give to Jerusalem an Evangelist," that is, Evangelists and preachers of Christ and salvation, "I will give."

XLVI. Chapter 43, verse 8. "Bring forth the blind people who have eyes; the deaf who have ears," that is to say: My people has eyes, and yet is blind; because it shuts them: and it has ears, and yet is deaf; because it stops them against the warnings of God. Again, seeing it does not see, hearing it does not hear; because it does not wish to understand what is seen and heard, and to fulfill it in deed.

XLVII. Verse 20. "The beast of the field shall glorify Me, the dragons and the ostriches: because I have given waters in the desert, rivers in the wilderness, that I might give drink to My people, to My chosen one," that is to say: The Gentiles, who in their paganism lived like beasts and dragons, now through Christ having been made men, indeed Angels, shall glorify God; because I gave them rivers of graces.

XLVIII. Chapter 44, verse 5. "This one shall write with his hand, To the Lord," that is, 'I am a servant of the Lord': "and he shall be surnamed by the name of Israel," that is, he shall be called Israel, or Israelite.

XLIX. Chapter 46, verse 1. "Bel is broken, Nebo is crushed," that is to say: Babylon with its gods, Bel and Nebo, has been overthrown and destroyed.

L. Chapter 50, verse 11. "Behold, all you who kindle a fire, who are girded with flames, walk in the light of your fire, and in the flames which you have kindled." The sinner through his sins, as if through bellows and dry wood, kindles for himself the fire of the wrath of God, of vengeance, and of hell; whence follows what comes next: "In sorrows shall you sleep."

LI. Chapter 51, verse 1. "Look to the rock from which you were hewn, and to the cavity of the pit from which you were cut." The cutting from rock and a cavern is an enigma of the generation of Abraham and Sarah, who were barren, just as rock is barren. For the Hebrews call begetting 'building a house,' and they call sons 'banim,' as if 'abanim,' that is, 'stones,' from which each person builds a house.

LII. Chapter 52, verse 11. "Depart, depart, go out from there, touch no unclean thing: go out from the midst of it, be clean, you who bear the vessels of the Lord," that is to say: Go out from Babylon, O Israelites, lest you be defiled by its crimes, as well as by its disaster and slaughter.

LIII. Verse 14. "As many were astonished at You, so shall His appearance be without glory among men, and His form among the sons of men. He shall sprinkle many nations, kings shall shut their mouths before Him." This is an enigma of Christ, who was without glory in His birth, life, and death, but with His blood sprinkled and washed all nations, and therefore they, together with their kings, submitted themselves to Him. Whence follows: "For those to whom it was not told of Him have seen; and those who had not heard have contemplated," that is to say: The Gentiles, who were ignorant of God and salvation, through Christ beheld it.

LIV. Chapter 53, verse 9. "He shall give the impious for His burial, and the rich for His death," that is to say: God shall subject the impious and the rich to Christ, as the reward of His death and burial, and specifically He shall cause Joseph of Arimathea, a noble and rich man, to bury Him with honor.

LV. Chapter 55, verse 13. "Instead of the shrub there shall come up the fir tree, and instead of the nettle there shall grow the myrtle," that is to say: In the Church, in place of vices, virtues shall grow.

LVI. "And the Lord shall be named as an eternal sign, which shall not be taken away," that is to say: God shall have in the Church a name and praise and a perpetual memorial.

LVII. Chapter 56, verse 10. "His watchmen are all blind, they are all ignorant: dumb dogs not able to bark, seeing vain things, sleeping, and loving dreams: and most impudent dogs that never had enough." These watchdog-sentinels are an enigma of wicked pastors, who care not for the salvation of their flock, but devote themselves to their own gluttony, sloth, and greed. Hence, explaining further, he adds: "The shepherds themselves knew no understanding: they all turned aside to their own way, each one to his own avarice, from the greatest to the least: Come, let us take wine, and let us fill ourselves with drunkenness."

LVIII. Chapter 57, verse 3. "But draw near here, you sons of the sorceress; seed of the adulterer and the harlot. Upon whom have you jested? Against whom have you opened wide your mouth and put forth your tongue? Are you not wicked children, a lying seed?" These are enigmas and descriptions of idolaters and the impious, who, given over to auguries and superstitions, are children not of God but of the devil and impiety. Hence concerning them he adds: "You have received the adulterer (a foreign god): you have enlarged your bed, and made a covenant with them: you have loved their bed with open hand. And you have adorned yourself for the king (the idol Moloch) with ointment, and you have multiplied your perfumes."

LIX. Verse 16. "The spirit shall go forth from My face, and breathing I will make." This is an enigma of God, who alone creates the souls of men, and bestows upon them and inspires both the vital breath, the natural breath of life, and the supernatural breath of grace.

LX. Verse 19. "I created the fruit of the lips, peace," that is to say: The fruit of piety and prayer is peace. For "the wicked" are "like a raging sea, which cannot rest."

LXI. Chapter 59, verse 5. "They have broken the eggs of asps, and have woven the webs of spiders: whoever eats of their eggs shall die: and that which is hatched shall break out into a basilisk." This is an enigma of the wicked, who infect others with their wickedness, that is to say: Just as the asp can lay no egg that is not an asp's egg and venomous; so these wicked people are so full of wickedness that they produce nothing but what is wicked and harmful: whoever therefore associates with them, from them and with them shall reap nothing but destruction and plague. He compares the same to the futile webs of spiders, that is to say: The wicked by their deeds always harm and never benefit.

LXII. Chapter 60, verse 8. "Who are these who fly as clouds, and as doves to their windows?" Clouds and doves are an enigma of the faithful, who when the Apostles preached flew in throngs to the Church, just as when the wind blows dense clouds fly through the air, and when rain threatens, doves fly back in flocks to their nest.

LXIII. Verse 17. "Instead of bronze I will bring gold, and instead of iron I will bring silver; and instead of wood bronze, and instead of stones iron: and I will make your visitation peace, and your overseers justice." He alludes to the temple of the Jews, and compares and prefers the Church to it, that is to say: The Church shall succeed the Synagogue, in which all things shall be more noble and more magnificent than they were in the temple. For in it I shall bring truth in place of figure, light in place of shadow, the spirit of love and liberty in place of the spirit of fear and servitude, all nations in place of a few Jews, spiritual charisms in place of bodily goods, heavenly things in place of earthly, eternal in place of temporal, divine in place of human.

LXIV. Chapter 61, verse 5. "And strangers shall stand and feed your flocks: and the sons of foreigners shall be your husbandmen and vinedressers. But you shall be called the priests of the Lord, the ministers of our God." The shepherds, husbandmen, and vinedressers are the Bishops and pastors of the Gentiles: the priests are the Apostles and hierarchs.

LXV. Chapter 63, verse 1. "Who is this that comes from Edom, with dyed garments from Bozrah? This beautiful one in His robe, striding in the greatness of His strength." This enigma the Angels propose concerning Christ fighting and conquering the demons, and all the princes and peoples of the Gentiles who were subject to them through idolatry and wickedness, to whom Christ, resolving it, responds: "I who speak justice, and am a champion to save." The Angels press further: "Why then is Your garment red, and Your clothing like those who tread in the winepress?" Christ responds: "I have trodden the winepress alone, etc., I have trampled them in My wrath: and their blood has been sprinkled upon My garments," that is to say: I am reddened both with My own blood, shed in My passion; and more so with the blood of My enemies, whom through My passion and death I have conquered.

LXVI. Verse 16. "Abraham knew us not, and Israel was ignorant of us: You, O Lord, are our Father, our Redeemer; Your name is from eternity," that is to say: Abraham cannot care for us and save us; hence he seems not to know us and to be ignorant of us: but You, O Christ, care for us and save us: You therefore are our Father and our Redeemer.

LXVII. Chapter 64, verse 1. "O that You would rend the heavens and come down: at Your face the mountains would melt away. As fire burns, they would consume; the waters would burn with fire." This is an enigma of the coming of Christ, most ardently desired. He alludes to the coming of God on Sinai, when He gave the law to Moses: for then, contrary to the usual order, fires and lightning were mingled with violent rains. That is to say: Would that similarly now, O Christ, You would come down to us in the flesh, and with the fire of Your divine love melt the frost of our hearts, and turn the waters of our torpor and vices into flames of fervor and zeal.

LXVIII. Chapter 65, verse 10. "The plains shall be for the folds of flocks, and the valley of Achor for the resting place of herds, for My people who have sought Me." For 'plains' the Hebrew has 'Sharon,' which was a place in Judea most praised for its pastures. Similar was 'the valley of Achor.' Both places are an enigma and symbol of the Church. Therefore God here promises her that, like Sharon and the valley of Achor, she shall be a common pasture; because indeed in her the faithful shall be fed with the word of God, with the Sacraments, and with other gifts of God. The herds are the more robust in faith, who are fit for teaching and governing: the flocks are the weaker and the subjects.

LXIX. Verse 16. "In whom (in the Lord) he who is blessed upon the earth shall be blessed in God, amen: and he who swears upon the earth shall swear by God, amen," that is to say: In the Church of Christ the faithful shall swear and worship God of the 'amen,' that is, the true God, not a false one, namely not the idols which they formerly worshipped, and therefore equally truly they shall be blessed by the God of the 'amen,' that is, the true God.

LXX. Verse 20. "There shall no more be an infant of days there, nor an old man who does not fill up his days," that is to say: True Christians shall be perfect in faith and virtues; "for a child of a hundred years shall die, and (that is) a sinner of a hundred years shall be accursed."

LXXI. Verse 22. "According to the days of the tree" of life, "shall be the days of My people," that is to say: Christians shall live forever, as if they had eaten from the tree of life in paradise.

LXXII. Chapter 66, verse 24. "They shall go out and see the corpses of the men who have transgressed against Me: their worm shall not die, and their fire shall not be quenched: and they shall be a spectacle even to the satiety of all flesh." This is an enigma of hell and of the damned; for their bodies shall be like the corpses of the slain, fuel for fire and the worm, an eternal spectacle and reproach before God, the Angels, and all the Saints.



Enigmas: From Jeremiah

I. Chapter 2, verse 23. "A swift runner unfolding her ways." The swift and fast runner is an enigma of the camel, which from its swift running is called a dromedary, that is to say: Just as the she-camel, when driven and maddened by the frenzy of lust, runs toward the male: so you, O Jerusalem, driven by insane superstition, have run toward idols.

II. Verse 24. "A wild donkey accustomed to the wilderness, in the desire of her soul she drew in the wind of her love: none shall turn her aside: all who seek her shall not fail, in her monthly courses they shall find her," that is to say: Just as the wild donkey, burning with lust, draws in the breeze to cool its heat, and burning runs to the she-donkey: so you with your whole eager soul and at full speed run toward idols. If anyone seeks you, there in the monthly courses and filth of your fornication, that is, of your idolatry, he shall find you.

III. Verse 31. "Have I become a wilderness to Israel, or a land of late harvest?" That is to say: Have I been useless and barren to Israel, as a wilderness is, or a land that produces nothing outside itself, or only late? Not at all: for I gave them a land flowing with milk and honey. "Why then has My people said: We have departed, we will come no more to You?"

IV. Verse 34. "In your wings was found the blood of the souls of the poor and innocent: I did not find them in ditches, but in all those things which I have mentioned above." This is an enigma of the hawk, which when it kills its prey stains its wings with its blood, that is to say: You, O Israel, like a hawk swooping upon the poor and innocent, have stained your garments with their blood: and this "not in ditches" in the manner of thieves and robbers, but in the groves and forests of idols, where you sacrificed them as victims.

V. Chapter 4, verse 3. "Break up for yourselves a new field, and do not sow upon thorns," that is to say: Just as in a field, for it to be capable of receiving seed, the thorns must first be pulled up and the field plowed so that it becomes new ground: so also you must cleanse the field of your hearts from the thorns of vices, and plow it with humility and contrition; so that it becomes new ground capable of receiving the divine seed, namely grace and virtues. Hence, explaining further, he adds: "Be circumcised to the Lord, and take away the foreskins" not of the flesh, but "of your hearts."

VI. Verse 7. "The lion has come up from his lair, and the destroyer of nations has set out." This destroyer and lion is Nebuchadnezzar, and any tyrant; his lair is Chaldea.

VII. Verse 23. "I looked upon the earth, and behold it was void and nothing; and upon the heavens, and there was no light in them. I looked upon the mountains, and behold they were trembling," that is to say: So great shall be the terror and consternation in the destruction of the Jews that to them the heaven and earth shall seem to shake, perish, and pass away.

VIII. Chapter 5, verse 1. "Go about the streets of Jerusalem, etc., and seek in its squares whether you can find a man who does justice and seeks faith: and I will be merciful to it," namely to Jerusalem for the sake of one man. God seeks a man who is a true man in solid virtue: He values him more than a hundred women: women are soft and unstable in virtue. Diogenes sought a similar man in Athens.

IX. Verse 6. "Therefore a lion from the forest has struck them, a wolf at evening has laid them waste, a leopard watching over their cities." This is a threefold enigma of Nebuchadnezzar. For he is called first a lion, on account of the terror and might he inspires; second, a wolf, on account of his voracity; third, a leopard, on account of his speed and vigilance.

X. Verse 14. "Behold, I will make My words in your mouth a fire, and this people wood, and it shall devour them," that is to say: I will cause your oracles and your threats to be effective and to be fulfilled in reality, so that like fire they shall consume the Jews as dry wood.

XI. Verse 16. "His quiver (of the Chaldean nation) is like an open sepulchre," that is to say: The Chaldeans, by piercing the Jews with their strong arrows, shall send them all to death and the grave.

XII. Chapter 9, verse 21. "Death has come up through our windows, it has entered our houses, to destroy children from without and young men from the streets." Death is an enigma of the Chaldeans, and in the tropological sense, of the demons and allurements, who breathe nothing but slaughter and death.

XIII. Chapter 12, verse 5. "If you have run with footmen and they have wearied you: how will you contend with horsemen?" If you cannot endure the lesser things, how will you endure the greater? If, O Jeremiah, you cannot bear the persecutions of your fellow citizens of Anathoth, how will you bear the violence and fury of the Jerusalemites? In the tropological sense: if you cannot endure lying words, how will you endure blows and martyrdom?

XIV. Verse 13. "They have sown wheat, and reaped thorns," that is to say: The Jews hope for prosperity, but shall experience adversity: their happiness shall be turned into misery, their abundance into want, their sowing into thorns.

XV. Chapter 13, verse 16. "Give glory to the Lord your God," worship God and obey Him, "before it grows dark, and before your feet stumble upon the dark mountains," to which you will flee in the destruction of the city: "you will look for light, and He will turn it into the shadow of death and into darkness." The shadow of death is an enigma of the most sorrowful things, of the utmost anguish and danger. Hence he adds:


Verse 25. "This is your lot, and the portion of your measure from Me, says the Lord, because you have forgotten Me and trusted in falsehood."

XVI. Chapter 15, verse 12. "Shall iron be allied with iron from the north, and bronze?" That is to say: The Jews are hard and brazen, just as the Chaldeans of the north are; therefore they cannot be allied, nor will a treaty made between them endure.

XVII. Verse 19. "If you separate the precious from the vile, you shall be as My mouth," that is to say: If you, O Jeremiah, separate yourself from the frivolous, impious, and unbelieving Jews, if you consecrate your mind and your mouth to Me and to My word, not to trifles and vanities, you shall be as My mouth: because you will use the same thoughts and words as I do, and I through you, as through My mouth, shall proclaim My words to them and to the whole world; and its efficacy and fruit shall be what he adds: "They shall be converted to you, and you shall not be converted to them."

XVIII. Chapter 17, verse 11. "The partridge hatches what she did not lay: one makes riches, and not by right: in the midst of his days he shall leave them, and in his latter end he shall be (that is, shall appear) a fool," that is to say: Just as the partridge, stealing the eggs of others, sits on them and hatches chicks; but these, as they grow and hear the voice of their true mother, fly away to her: so also riches gained by theft and fraud shall fly away from the thieves and the fraudulent to their other true owners.

XIX. Verse 12. "A throne of glory on high from the beginning, the place of our sanctification," that is to say: I fix my hope not in man, but in God, and to His throne I send my prayers: for from there I expect holiness, freedom, and every good.

XX. Chapter 18, verse 14. "Shall the snow of Lebanon fail from the rock of the field? Or can the cold flowing waters that gush forth be plucked away? Because My people have forgotten Me," that is to say: Just as the snow and waters cannot fail from Lebanon, so neither can there fail in Me, who am the fountain of living water, the flow of goods and benefits to men, especially to the faithful, such as the Jews are. How then can they forget these things, and forget Me?

XXI. Chapter 20, verse 3. "The Lord has not called your name Pashur, but terror on every side. For thus says the Lord: Behold I will give you over to terror, you and all your friends: and they shall fall by the sword."

XXII. Verse 14. "Cursed be the day on which I was born: let the day on which my mother bore me not be blessed." This curse is an enigma of the evils and miseries into which we enter through birth as through a door. Hence he immediately adds: "Why did I come forth from the womb, to see labor and sorrow, and that my days should be consumed in confusion?"

XXIII. Chapter 21, verse 8. "Behold I set before you the way of life and the way of death." The way of death is: "Whoever dwells in this city shall die by the sword, and by famine, and by pestilence." The way of life is: "But whoever goes out and defects to the Chaldeans who are besieging you, shall live, and his life shall be to him as a spoil," that is to say: If you resist the Chaldean, you shall be killed; but if you surrender yourselves to him, you shall live: for God wills that you submit to him, and that you willingly undergo this penance of subjection and captivity for your sins.

XXIV. Chapter 22, verse 6. "Gilead, you are to me the head of Lebanon," that is to say: Just as Gilead is the head of Lebanon, so the royal house of David is the head of Jerusalem.

XXV. Verse 19. "He shall be buried with the burial of a donkey (that is, in a dung heap, king Jehoiakim killed by the Chaldeans), rotting and cast out beyond the gates of Jerusalem."

XXVI. Chapter 31, verse 22. "A woman shall encompass a man," namely the Blessed Virgin shall conceive and give birth to Christ.

XXVII. Verse 23. "The Lord bless you, O beauty of justice, O holy mountain," that is to say: May God bless you, O Church, who are adorned with every justice and holiness.

XXVIII. Chapter 46, verse 20. "Egypt is a fair and beautiful heifer, but a goad shall come upon her from the north," that is to say: Egypt exults in riches and pleasures like a frolicking heifer; but soon Nebuchadnezzar, coming from Chaldea, shall restrain her, and with his goads shall so sting her that she shall not know which way to turn.

XXIX. Chapter 48, verse 11. "Moab has been fruitful from his youth, and has settled upon his lees: he has not been poured from vessel to vessel, nor has he gone into captivity: therefore his taste has remained in him, and his scent has not been changed," that is to say: Moab, neighbor of Sodom, drew from it bad flavors and odors, that is, bad morals and loves, upon which as upon lees he always settled; because he was never poured from vessel to vessel, that is, because he never left his home and the vicinity of Sodom, nor ever went into captivity. Therefore, so that he may change these ways, I shall transfer him to Babylon, just as wine that has gone flat on its lees is poured from them into another vessel so that its taste and scent may be changed and improved. Hence he adds:

XXX. Verse 12. "I shall send him arrangers and pourers of bottles, and they shall overthrow him, and shall empty out his vessels, and shall dash their bottles together," that is to say: I shall send him the Chaldeans, who like travelers shall lay out the bottles, as if to pour wine from one into another; but in truth they shall drain the wine and smash the bottles, that is, they shall plunder and consume the citizens and riches of Moab.

XXXI. Chapter 51, verse 7. "Babylon was a golden cup in the hand of the Lord, making all the earth drunk: the nations drank of her wine, and therefore they were disturbed." That is to say: God served to the Jews and other nations the cup of His wrath and vengeance, though outwardly golden and gleaming, and those who drained it were thrown into turmoil, and from grief became as if drunk and out of their minds. This cup is the war and slaughter which Nebuchadnezzar inflicted upon all.

XXXII. Verse 9. "We cured Babylon, and she is not healed: let us forsake her, and let each one go to his own land: for her judgment," that is, her punishment and wound, "has reached to the heavens." This is the voice of the Angels, or rather of the neighboring nations, who like physicians wished to cure Babylon and defend her against Cyrus; but seeing her disaster and destruction, they fled and returned to their own lands.

XXXIII. Verse 13. "You who dwell upon many waters, rich in treasures, your end has come, the foot-measure of your cutting off." This is an enigma of Babylon and its destruction, that is to say: O Babylon, who are surrounded by the Euphrates and abound in riches, the calamity has come that shall bring you to an end and shall cut you off, and it is "by the foot," that is, equitable and measured out as if to the foot in proportion to your crimes.

XXXIV. Verse 41. "How is Sheshach taken, and the famous one of all the earth seized? Sheshach" is an enigma of Babylon; for if you exchange the first letters of the Hebrew alphabet with the last in reverse order, 'Sheshach' is the same as 'Babel.' Hence, explaining, he adds: "How has Babylon become an astonishment among the nations?"

XXXV. Verse 60. "Jeremiah wrote in one book all the evil that was to come upon Babylon, and said to Seraiah: When you arrive in Babylon, and see and read all these words, you shall say: O Lord, You have spoken against this place to destroy it. And when you have finished reading this book, you shall tie a stone to it and cast it into the middle of the Euphrates." This symbol and enigma he explains when he adds: "And you shall say: Thus shall Babylon be submerged, and shall not rise up from the affliction which I bring upon her, and she shall be dissolved."



Enigmas: From Lamentations

I. Chapter 1, verse 14. "The yoke of my iniquities has watched: they are wound together in His hand, and put upon my neck." Sins are like ropes and chains, from which is made a tangled yoke, which is placed upon the neck of the sinner. This yoke 'watches,' because the eye of the watchful God is always upon it, and prompts Him at the appointed time, namely when the measure of sins is full, to punish and avenge them. Hence follows:

II. Verse 15. "He called against me a time (of vintage, that is, of vengeance), to crush me; the Lord trod the winepress for the virgin daughter of Judah," when in the destruction He pressed and crushed her as in a winepress, through the Chaldeans.

III. Chapter 3, verse 63. "Behold their sitting down and their rising up: I am their song," that is to say: See how in all places, activities, and assemblies they mock me, they sing songs about me, and hurl taunts. "You shall render them a recompense, O Lord, according to the works of their hands: You shall give them a shield of the heart, Your labor;" so that with toil and sorrow, as with a shield, they shall be covered and surrounded on every side.



Enigmas: From Baruch

I. Chapter 3, verse 15. "Who has found the place (of wisdom and prudence)? And who has entered into its treasures?" This is an enigma about true wisdom, namely practical wisdom, which makes blessed; not speculative wisdom, which puffs up: for it seeks its place and manner and the way of attaining it, and teaches that it dwells not with philosophers but with Angels; not on earth but in heaven; not with men but with God, and that from there it must be sought. Hence he adds:

II. Verse 16. "Where are the princes of the nations, who ruled over the beasts of the earth, who took their pleasure in the birds of the air, who hoarded up silver and gold? They are cut off and have gone down to hell: and they knew not the way of discipline. It has not been heard of in the land of Canaan, nor has it been seen in Teman. The children of Hagar also, who seek prudence which is of the earth, the storytellers and seekers of prudence and understanding: but the way of wisdom they knew not."


Verse 26. "There were the giants skilled in war. The Lord did not choose these. And because they had not wisdom, they perished through their foolishness." He then adds that wisdom is in heaven with God. "Who has gone up into heaven and received it, and brought it down from the clouds? There is none who can know its ways: but He who knows all things knows it, and has found it out by His prudence. He who sends forth the light, and it goes; and He called it, and it obeys Him with trembling."


Verse 34. "The stars have given light in their watches and rejoiced: they were called and they said: Here we are: and they shone with joyfulness for Him who made them. This is our God. He has found out every way of discipline, and has given it to Jacob (and the descendants of Jacob, namely Moses and the Hebrews) His servant, and to Israel His beloved."

III. Verse 38. "Afterwards He was seen on earth, and conversed with men." And there He taught us with His own mouth true and perfect wisdom, and the way to heaven and blessedness. He then adds that wisdom consists in the observance of the commandments of God, when He says: "This is the book of the commandments of God and the law which is forever: all who hold fast to it shall attain life; but those who have forsaken it, unto death."



Enigmas: From Ezekiel

I. Chapter 7, verses 5 and 7. "Affliction upon affliction, behold it comes: the end comes, the end comes, it has awakened against you: behold it comes." That is to say: Your destruction, O Jerusalem, is imminent; the end and the final day press upon you. Hence he adds: "Destruction comes upon you who dwell in the land: the time has come, the day of slaughter is near, and not of the glory of the mountains" — in the Hebrew, not of the vintagers' shout of joy — that is to say: Recently the vintagers on the mountains sang a joyful shout; now they sing dirges and lament therein the slaughter of their own.

II. Verse 10. "Behold the day, behold it comes, it has gone forth" — the bud (that is, the first sprout, namely a tightly folded bud) — "the rod has blossomed, pride has budded," that is to say: The pride and impiety of the Jews first went forth as a bud, like a tightly folded shoot, then blossomed and grew into a rod, with which God chastised them. For this is what he adds: "Iniquity has risen into a rod (that is, has grown into a rod) of impiety."

III. Verse 23. "Make a chain (conclude all these threats in a brief word, as a summary): because the land is full of the judgment (that is, the condemnation) of blood (namely of the blood of those condemned and shed by unjust judgment), and the city is full of iniquity."


Verse 26. "Trouble upon trouble shall come, and rumor upon rumor," that is to say: One calamity shall come upon another, one report and sad tidings shall soon bring and be followed by another.

IV. Chapter 17, verse 2. "Son of man, propose a riddle. A great eagle with great wings, with long limbs, full of feathers and variety, came to Lebanon and took the marrow of the cedar." This eagle is Nebuchadnezzar, powerful in forces and ruling far and wide, who from Judea captured King Jehoiachin and carried him off to Babylon.


Verse 7. "And there was another great eagle, with great wings and many feathers: and behold this vine, as if sending its roots toward it, stretched its branches toward it, that it might water it from the beds of its planting." This eagle is Pharaoh, the vine is Zedekiah and Judea, which against the Chaldeans implored the aid of Pharaoh, but in vain: for both were defeated by the Chaldeans. So the Prophet explains in verse 12.

V. Chapter 21, verse 21. "The king of Babylon stood at the crossroads, at the head of two ways, seeking divination, shaking the arrows: he consulted the idols, he inspected the entrails. At his right hand the divination fell upon Jerusalem." Nebuchadnezzar took an omen by means of two arrows, whether he should march against the Ammonites or against the Jews, and when the arrow and the lot fell toward Jerusalem, he marched against it.

VI. Verse 25. "And you, profane, wicked prince of Israel, whose day has come in the time appointed for iniquity: Thus says the Lord God: Remove the mitre, take off the crown: is not this she who raised up the lowly and brought down the exalted?" He speaks to Zedekiah, the impious and treacherous, that is to say: When you were humble, the crown of the kingdom raised you up: now that you act proudly, the same shall humble you and cast you from the throne. Hence he adds:

VII. "Iniquity, iniquity, iniquity will I make it." For 'iniquity,' the Hebrew has 'crookedness,' 'distortion,' that is to say: I will bend and cast down the crown of Zedekiah a second and a third time.

VIII. Chapter 39, verse 3. "Behold I am against you, O Gog, prince of the chief of Meshech and Tubal, and I will turn you around, and lead you out, and cause you to come up from the sides of the north: and I will bring you upon the mountains of Israel." Gog and Magog shall be kings and nations fierce and barbarous, who shall fight for the Antichrist residing in Judea. Hence there they shall be slain by Christ, and shall be buried in a place which shall thereafter be called the valley of the multitude of Gog, near the city of Amona, as he says in verses 11 and 16.

IX. Chapter 40, verse 3. "Behold a man, whose appearance was like the appearance of bronze, and a linen cord in his hand, and a measuring reed in his hand: and he stood in the gate. And he measured the breadth of the building with one reed, etc." This man is an Angel representing Christ; who measures and designs the structure of the new temple and all its parts. This is the blueprint of Christ's building, namely the new Christian Church, both militant and triumphant. See the commentary on chapter 40.

X. Chapter 44, verse 1. "And He brought me back to the way of the gate of the outer sanctuary, which looked toward the east: and it was shut. And the Lord said: This gate shall be shut: it shall not be opened, and no man shall pass through it; because the Lord God of Israel has entered through it, and it shall be shut for the prince. The prince Himself shall sit in it." The closed gate is the Blessed Virgin, from whom without the union of a man Christ was conceived, and in whom He dwelt for nine months, and through her, remaining closed, He passed and leapt into the world. The God of Israel entered through her, namely the Holy Trinity: God the Father, espousing and wedding her to Himself; God the Holy Spirit, overshadowing and making her fruitful; God the Son, assuming flesh in her.

XI. Chapter 47, verse 1. "Behold waters issued out from under the threshold of the house toward the east, and behold overflowing waters, and he brought me through the water up to the ankles. And again he measured a thousand, and brought me through the water up to the loins. And he measured a thousand, a torrent which I could not cross: for the waters had risen deep in the torrent, which cannot be forded." These waters and this torrent are the wisdom and doctrine of the Gospel and of Sacred Scripture, which is an impenetrable abyss.

XII. Verse 12. "And upon the torrent, on its banks on both sides, shall grow every fruit-bearing tree: the leaf shall not fall from it, and its fruit shall not fail: every month it shall bring forth first-fruits, because its waters issue from the sanctuary: and its fruits shall be for food, and its leaves for medicine." These trees are Christians, who watered by the waters of the Gospel and of Sacred Scripture, always are green with and bear the fruits of virtues. The fruits therefore are the works of virtue, by which the soul is nourished; the leaves are ceremonies, which provide salutary instruction and healing. In the anagogical sense, these trees and fruits are the endowments of blessedness, namely of the vision of God, which the Blessed enjoy in heaven, as is clear from Revelation 22:1. Hence Ezekiel, concluding this entire construction of the new temple and city, in the last chapter, last verse, says: "And the name of the city shall be: The Lord is there."



Enigmas: From Daniel (Prophecies)

I. Chapter 9, verse 25. "From the going forth of the word, that Jerusalem be built again, unto Christ the leader, there shall be seven weeks, and sixty-two weeks," that is, altogether sixty-nine weeks. "And after the sixty-two weeks (adding the seven already mentioned, that is, after 483 years), Christ shall be slain."

II. Verse 27. "And He shall confirm the covenant with many in one week (that is to say: Christ shall preach and establish the new testament in three and a half years), and in the middle of the week the victim and the sacrifice shall fail." For Christ by His death and sacrifice shall abolish all the sacrifices of the Jews.

III. "And there shall be in the temple the abomination of desolation: and the desolation shall continue even to the consummation and the end," that is to say: After, and on account of the death of Christ, Jerusalem and its temple shall be laid waste by Titus and the Romans, and this desolation shall last until the end of the world.

IV. Chapter 11, verse 5. "And the king of the south shall be strengthened, etc., and after the end of years they shall make an alliance: and the daughter of the king of the south shall come to the king of the north to make friendship, etc." Daniel recounts in this entire chapter up to verse 36 the wars waged over 140 years between the kings of the south, that is, of Egypt, and the kings of the north, that is, of Syria; namely between the Ptolemies and the Seleucids, or the Antiochuses: see the commentary on Daniel 11. Therefore this entire chapter is one continuous enigma.

V. Verse 37. "He shall not regard the God of his fathers (the king of the north, namely not so much Antiochus Epiphanes as the Antichrist, of whom he was the type and precursor), and he shall be given to the lusts of women, nor shall he care for any of the gods, because he shall rise up against all things. But the god Maozim (that is, of fortresses) he shall worship in his place.

VI. Verse 45. "And he shall fix his tabernacle in Apadno between the seas, upon the glorious and holy mountain: and he shall come even to the top of it, and no one shall help him," that is to say: At Apadno, on the holy mountain, the Antichrist shall be slain.

VII. Chapter 12, verse 6. "How long shall it be to the end of these wonders? And I heard the man who was clothed in linen, who stood upon the waters of the river, when he had lifted up his right hand and his left hand to heaven, and had sworn by Him who lives forever, that it shall be for a time, and times, and half a time," that is to say: For a year, and two years, and half a year, namely for three and a half years, the persecution of the Antichrist shall last. Hence he adds:

VIII. Verse 11. "And from the time when the continual sacrifice shall be taken away (by the Antichrist), and the abomination unto desolation shall be set up, there shall be 1290 days." That is to say: The persecution of the Antichrist shall last 1290 days, that is, three and a half years.

IX. "Blessed is he who waits and arrives at 1335 days," for after the death of the Antichrist, at least 45 days shall be given to the faithful who fell under him, for repentance.

X. Verse 13. "But you (Daniel), go to the appointed end (to death, which is appointed and determined for all): and you shall rest, and shall stand in your lot (among the elect and the blessed) at the end of days, on the day of judgment.


Matthew VIII
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Synopsis of the Chapter

Christ confirms and seals with miracles the doctrine of the Gospel which He has taught from chapter V until now. So says St. Jerome. First, therefore, at verse 1, He heals a leper. Second, at verse 5, He cures the servant of the Centurion. Third, at verse 14, He frees the mother-in-law of Peter from a fever. Fourth, at verse 18, He commands two who wish to follow Him to renounce all possessions as well as parents, because the Son of Man has nowhere to lay His head. "And let the dead," He says, "bury their dead." Fifth, at verse 23, He calms a tempest on the sea. Sixth, at verse 28, He heals two demoniacs, and permits the demons who entreat Him to enter into swine, who immediately drown them in the sea.




Vulgate Text: Matthew 8:1-34

1. And when He had come down from the mountain, great crowds followed Him. 2. And behold, a leper came and worshipped Him, saying: Lord, if You will, You can make me clean. 3. And Jesus, stretching forth His hand, touched him, saying: I will; be made clean. And immediately his leprosy was cleansed. 4. And Jesus said to him: See that you tell no one; but go, show yourself to the priest, and offer the gift that Moses commanded, for a testimony to them. 5. And when He had entered Capernaum, a centurion came to Him, asking Him, 6. and saying: Lord, my servant lies at home paralyzed, and is grievously tormented. 7. And Jesus said to him: I will come and heal him. 8. And the centurion answered and said: Lord, I am not worthy that You should come under my roof; but only say the word, and my servant will be healed. 9. For I also am a man set under authority, having soldiers under me, and I say to this one: Go, and he goes; and to another: Come, and he comes; and to my servant: Do this, and he does it. 10. And when Jesus heard this, He marveled, and said to those who followed Him: Amen, I say to you, I have not found such great faith in Israel. 11. And I say to you that many will come from the East and the West, and will recline at table with Abraham, and Isaac, and Jacob in the kingdom of heaven. 12. But the children of the kingdom will be cast into outer darkness: there will be weeping and gnashing of teeth. 13. And Jesus said to the centurion: Go, and as you have believed, so be it done to you. And the servant was healed in that hour. 14. And when Jesus had come into the house of Peter, He saw his mother-in-law lying in bed with a fever; 15. and He touched her hand, and the fever left her, and she rose up and ministered to them. 16. And when evening had come, they brought to Him many who were possessed by demons; and He cast out the spirits with a word, and healed all who were sick; 17. that it might be fulfilled which was spoken through Isaiah the Prophet, saying: He Himself took our infirmities, and bore our diseases. 18. And when Jesus saw great crowds around Him, He gave orders to cross over to the other side. 19. And a scribe came to Him and said: Master, I will follow You wherever You go. 20. And Jesus said to him: The foxes have holes, and the birds of the air have nests; but the Son of Man has nowhere to lay His head. 21. And another of His disciples said to Him: Lord, permit me first to go and bury my father. 22. But Jesus said to him: Follow Me, and let the dead bury their dead. 23. And when He entered into the boat, His disciples followed Him. 24. And behold, a great tempest arose on the sea, so that the boat was covered by the waves; but He was sleeping. 25. And His disciples came to Him and awakened Him, saying: Lord, save us, we are perishing! 26. And Jesus said to them: Why are you fearful, O you of little faith? Then rising up, He commanded the winds and the sea, and there came a great calm. 27. And the men marveled, saying: What manner of man is this, that even the winds and the sea obey Him? 28. And when He had come across the strait into the region of the Gerasenes, there met Him two men possessed by demons, coming out of the tombs, exceedingly fierce, so that no one could pass by that way. 29. And behold, they cried out, saying: What have we to do with You, Jesus, Son of God? Have You come here to torment us before the time? 30. Now there was, not far from them, a herd of many swine feeding. 31. And the demons begged Him, saying: If You cast us out, send us into the herd of swine. 32. And He said to them: Go. And they came out and went into the swine, and behold, the whole herd rushed headlong down the steep into the sea, and perished in the waters. 33. And the herdsmen fled, and going into the city, reported everything, including what had happened to those who had been possessed by demons. 34. And behold, the whole city came out to meet Jesus; and when they saw Him, they begged Him to depart from their borders.




Verse 1: Crowds Follow Him from the Mountain

1. AND WHEN HE HAD COME DOWN FROM THE MOUNTAIN, GREAT CROWDS FOLLOWED HIM. — Stirred up either by the voice or by the fame of His teaching and sermons; for He was teaching as one having authority, as we have just heard. I have already said at the beginning of chapter V, from Luke, that this sermon of Christ delivered up to this point was given after His descent from the summit of the mountain in a level place, that is, in the middle of the mountain, where there was a level plain; from which Christ, having now finished His sermon, descended into the lower valley below. So says Franciscus Lucas.

Jansenius thinks differently, who holds that Matthew here by hysteron proteron places the descent of Christ from the mountain later, because he relates that Christ departed elsewhere: for Matthew has not until now mentioned the descent of Christ from the mountain, but only Luke at the beginning of the sermon of Christ already reviewed, which he in VI, 17 asserts was delivered in a level place.




Verse 2: The Leper Worships Him

2. AND BEHOLD, A LEPER CAME AND WORSHIPPED HIM, SAYING: LORD, IF YOU WILL, YOU CAN MAKE ME CLEAN. — The same miracle is described by Mark, I, 40, and Luke, V, 12; from both it seems to be gathered that this miracle did not happen immediately upon the descent at the foot of the mountain: for Luke says it happened in one of the cities; and because Luke, IV, 23, and Mark, I, 23, first narrate other miracles performed by Christ. But the narrative of St. Matthew seems more orderly, according to which it must be said that this miracle of Christ was the first after His descent from the mountain. So say St. Jerome, Jansenius, and others; therefore when Luke says it happened in one of the cities, understand it as "near" one of the cities. For by the law, Leviticus XIII, 45 and 46, lepers are commanded to be entirely separated and kept away from cities and camps, lest they communicate their leprosy to others: although others hold that only dwelling in cities is forbidden there, not passing through them; therefore this leper is seen to have been cured by Christ while passing through the city. This city, as is gathered from verse 5, was Capernaum, near which this leper seems to have been cured; for the mountain from which Christ was descending is adjacent to this city, as I said at chapter V, 1. See the Chronotaxis which I prefixed to this Commentary.

How great, how incurable, and how contagious the disease of leprosy is, is clear from the fact that lepers are kept away from the company of men both by the ancient law and by the practice of all nations. For in lepers the contagion is with a seed, by which they can infect healthy people through touch, the stench of their sores, and their putrid breath. As a result, their face is disfigured by the contagion and taint of the disease, their hair falls out, their nostrils are distended, their bones are eaten away, their tongue swells, their breath stinks, and in short every kind of disease and every symptom is found as companion and attendant in the leper. Therefore physicians rightly teach that the elephantine disease can indeed be disguised, but never cured. How, says Avicenna, will leprosy be cured, since it is a universal cancer, when a particular cancer knows no remedy?

Furthermore, regions that are hot, sandy, salty, and unequally assailed by heat and cold are subject to melancholic diseases and especially to leprosy. Such is Judea and part of Egypt. Whence Galen, book II to Glaucon, says: "And so in Alexandria very many suffer from elephantiasis, both on account of their diet and the heat of the region." Physicians prescribe as remedies for leprosy viper wine, mercury, theriac, and drinkable gold; but these do not have the power to remove fully-formed leprosy that has become established by habit, or to renew the skin and flesh of lepers whose entire bodily frame has been disfigured.

He worshipped — that is, by falling on his knees and face, for Mark adds γονυπετῶν, that is, falling on his knees before Him; Luke has πεσὼν ἐπὶ πρόσωπον, that is, falling on his face. The leper did this not merely to show civil honor, but rather to render the religious worship of latria to Christ, as is evident from so humble a petition of such great faith; for he did not say: If You ask God, as Moses did, but: "If You will, You can make me clean," as if to say: I know that You are of equal power with God the Father, and consequently Lord of diseases, so that You can command leprosy by sovereign right, and drive it from me by Your mere command. I ask therefore that You be willing and deign to do this; if You will it, the matter is done, I am healed. So say St. Chrysostom, homily 26; Theophylactus, Euthymius, Maldonatus, and others. Hence St. Chrysostom says: "To the spiritual physician he offers a spiritual reward, namely a faithful prayer, than which we offer nothing more worthy to God." And the Glossa Interlinearis says: "The will confers the power;" for as great as God's will is, so great also is His power; for whatever He wills, He can immediately do, according to that saying: "Whatever the Lord willed, He did in heaven and on earth" (Psalm 134:6). For in God, will, power, and the other attributes are equal and on a par, because they are divine, immense, and infinite.

The leper therefore had faith in the divinity of Christ, partly from His interior illumination and inspiration, partly from the miracles which Christ had already performed in great number during the first year of His preaching. For this leper was healed in the second year, as I said in the Chronotaxis. Furthermore, "if You will" denotes a desire for healing mixed with resignation: for he resigns and submits himself to the will of Christ, so that if He wills, He may heal; if He does not will, He may not heal. For diseases and leprosy are often useful or necessary for the salvation of the soul, and this God knows, but man does not: wherefore one must resign oneself to the judgment and will of God, and ought not to ask for such things absolutely, but conditionally, namely if it pleases God and will be profitable for the salvation of the soul.




Verse 3: Jesus Stretches Forth His Hand and Cleanses the Leper

3. AND JESUS, STRETCHING FORTH HIS HAND, TOUCHED HIM, SAYING: I WILL; BE MADE CLEAN. — "Stretching forth": First, to show that He was above the law, which forbade touching a leper, Leviticus XIII, inasmuch as He touched the leper not for the purpose of contaminating (for God is uncontaminable), but of healing, says Tertullian, book IV Against Marcion, chapter IX; and, as St. Chrysostom says, it is not bodily but spiritual leprosy that is an impediment to virtue. Moreover, the law did not forbid contact with a leper except on account of the danger of contagion, namely lest the one touching be infected with the same disease: but this danger did not exist in Christ, but rather a certainty of healing the leper. Therefore Christ by touching the leper was not acting against, but rather according to the mind of the law. So say St. Chrysostom and Tertullian in the passage cited.

Second, He touched him out of benevolence, to show His affection toward him. Hence the Glossa Interlinearis says: "He extends His hand, who extends the effect of mercy," namely, "when He bestows the help of divine mercy," says Remigius.

Third, He touched him so that the saving power of Christ's flesh might be revealed, says St. Cyril, inasmuch as it could drive away leprosy by the mere touch of His hand. For the word "hand" (manus) is derived from "flowing" (manando), because it flows from the arm, and from the hand flow the fingers and their works: thus from the hand of Christ flowed miracles and benefits, and His power flowed from God, to whom He was hypostatically united. Hence Victor of Antioch, on chapter I of Mark, says: "The Word, wishing to demonstrate that He has an inseparable union with the flesh, performed most of His miracles and signs through the ministry of the body." And Bede says: "God extended His hand and touched human nature in the Incarnation, and restored to the temple those who had been cast out of the camp of the people of God (the lepers), so that they might offer their bodies as a living sacrifice to Him of whom it is said: You are a priest forever according to the order of Melchizedek" (Psalm 109).

I will, be made clean. — Punctuate these words with a comma or colon in between, so that Christ first says: "I will"; then commands: "Be made clean," says St. Jerome. Therefore mundare here is not the active infinitive, but the imperative of the passive verb mundor, meaning "be cleansed" or "may you be cleansed." For in Hebrew it is הטהר (hittaher), in Greek καθαρίσθητι (katharistheti), that is, "be clean." From this the Fathers prove the omnipotent divinity of Christ: Maldonatus cites them at length. Hence St. Ambrose, on chapter V of Luke, 12, says: "He says 'I will' against Photinus; He commands, against Arius; He touches, against Manichaeus." For Photinus taught that Christ was a mere man, and not God, to whom belongs the omnipotent will by which He says: "I will, be made clean." Arius teaches that Christ is less than the Father, and therefore does not command, but receives the commands of the Father. Manichaeus taught that Christ had flesh not real but phantasmal, and therefore could neither truly touch nor be touched. All these things Christ here refutes both by His words and by His deeds.

St. Jerome notes that Christ responds pertinently and equally to the twofold petition of the leper. For first the leper had asked: "If You will," that is, would that You would will it; Christ responds: "I will." Second, "You can make me clean;" Christ responds: "Be made clean," that is, may you be cleansed, and be clean: therefore Christ grants more than the leper expressly asks, for at that very instant He completely healed him, indeed made him vigorous, cheerful, and strong both in body and even more in soul: for those whom Christ healed in body, He also healed in soul, and made them just and holy, so that He might bestow upon them full integrity of mind and body. For the works of God are perfect; and Christ by His generosity exceeds the merits and desires of suppliants, so that we may learn from Him to do the same and be most generous both toward God and toward our neighbors.

And immediately his leprosy was cleansed. — That is, immediately the man was cleansed from his leprosy, as the Arabic version translates. There was nothing between Christ's command and its effect. "For He spoke, and all things were made" (Genesis I), because His will is omnipotent, and therefore is His very omnipotence. This is a hypallage or inverted expression; for leprosy cannot be cleansed, since it is in itself wholly unclean and contagious, but rather the man is cleansed from leprosy. By this deed Christ showed that He had come into the world as a physician, so that He might cure all diseases and purge all impurities. Note the word "immediately," for from it is clear that Christ healed the leper not by natural remedies; for these work gradually, and heal slowly, but by divine power, which operates in an instant, according to that saying: "He spoke, and they were made" (Psalm 148:5). For God's speaking and commanding is efficacious, and is the same as doing, because His will is altogether identical with His omnipotence.




Verse 4: Show Yourself to the Priest, for a Testimony

4. AND HE SAID (Mark: He threatened, that is, He commanded with a stern and threatening countenance: so Euthymius) TO HIM, JESUS: SEE THAT YOU TELL NO ONE. — He commanded this to avoid ostentation and to teach us not to boast of our virtues and gifts, but to conceal them. So says Chrysostom. For if we do this, while we keep silent God will cause us to be revealed against our will, and this with great edification to those who hear, and greater glory to those who act. Hence Mark adds, I, 45: "But he (the leper) began to publish and to blaze abroad the word, so that He could no longer openly enter into the city, but was outside in desert places, and they came to Him from all sides."

But go, show yourself to the priest (Mark: the chief of the priests, who during the turn of his course presided over the other priests actually ministering in the temple), and offer the gift which Moses commanded for a testimony to them. — "He sends him to the priests," says St. Jerome, "out of humility, so that He may seem to defer to them; then so that they, either believing, may be saved, or may become inexcusable; finally so that He may not seem to break the law." And Origen says: "He sends him to the priests, so that they may recognize that he was cleansed not by the custom of the law, but by the operation of grace, etc. So that all who see the gift being offered might believe in the miracle."

The gift to be offered by lepers cleansed from leprosy to the priest was a lamb, or if the leper were poor, two turtledoves, or two young pigeons. Leviticus XIV, 13 and following.

For a testimony to them — namely to the priests; for the chief of the priests, although one man, nevertheless had many attendant lesser priests. Some understand "testimony" as the law, as if to say: Offer the gift just mentioned, so that you may fulfill the law which Moses commanded, Leviticus XIV, to be observed by the priests and the people in the purification of a leper; for the law is often called a "testimony" in Psalm 118 and elsewhere, namely of the divine will, because it testifies what God wishes to be done by us. But nothing prevents "testimony" from being taken here in its proper sense.

More plainly, therefore, and more genuinely, refer "for a testimony" to the verbs "show" and "offer," as if to say: Show yourself to the priests, and offer to them the gift prescribed by the law, so that they, seeing you free from leprosy, and therefore offering the gift prescribed for the cleansed, may know from this ocular testimony that you are truly healed, and so they themselves may be witnesses of your healing, and may testify to the people that you have truly been cured of leprosy, and thus by their testimony according to the law you may be restored to the common society and fellowship of men.

There was therefore a twofold, indeed a threefold testimony. The first was what the leper presented to the priests concerning himself having been cured of leprosy, which was a visual display and inspection of his body and limbs, which the priests performed, and if they saw that he was truly cured, they accepted the gift offered by him in thanksgiving to God; if not, they rejected it.

The second testimony was what the priests themselves bore to the people about the leper being truly cured; hence they applied to him the lustration or expiation prescribed by the law, Leviticus XIV, which was a legal ceremony removing the legal irregularity contracted from the uncleanness of leprosy, and restoring the man cleansed from leprosy to the fellowship of men, and to the temple and sacrifices, so that, being now clean, he could freely take part in them with the others.

The third testimony was of the greatest importance, namely, Christ commanded the leper now cured to show himself to the priests, so that they, from this miracle, might recognize Him to be the Messiah; or at least, convicted by this irrefutable testimony, they might be condemned for their unbelief. So say St. Jerome, Chrysostom, and St. Ambrose on chapter V of Luke, 14.

Tropologically: leprosy signifies mortal sin, especially contagious sin, such as heresy above all, on account of its extreme foulness and contagion. So say St. Augustine, book II of Questions on the Gospels, Question XL; Theodoret, Radulphus, and others, on chapter XIV of Leviticus. Hence the cleansing of leprosy is a symbol of the sacrament of penance and sacramental confession, by which sins are expiated, the power and efficacy of which from the type of leprosy against heretics is proved by St. Jerome, on chapter XVI of Matthew (where from this he proves that priests ought to know the species and varieties of sins), and St. Chrysostom, book III On the Priesthood, where he teaches that the office of Christian priests is far more efficacious and excellent than that of the Aaronic priests formerly was, because to the latter it was granted not to cure leprosy, but only to declare it cured; but to the former it was granted not merely to declare sins uncured, but truly to cure and forgive them.

And for this reason Christ willed that His first miracle after the descent from the mountain, where He had taught the law of the Gospel, should be the healing of a leper, both because in Syria and Judea the disease of leprosy was common and frequent, and there were many lepers; and because the characteristics of leprosy most aptly represent through tropology the foulness and harm of sin, just as the cure of leprosy represents the remission of sin: and therefore Christ in His Passion took on the form of a leper, so that He might take upon Himself and cure the leprosy of our soul. Hence Isaiah LIII, 4: "Truly, He bore our infirmities, and He carried our sorrows; and we esteemed Him as a leper, and as struck by God and humiliated. But He was wounded for our iniquities, He was bruised for our sins." See what I said about leprosy at Leviticus XIII and XIV. For this reason Christ appeared in the form of a leper to the monk Martyrius, and allowed Himself to be carried on his shoulders to the doors of the monastery, and there He disappeared; but in such a way that Martyrius did not feel the weight, because He who was being carried was carrying the one who carried Him, says St. Gregory, homily 39 on the Gospels.

In the same form of a leper Christ appeared to St. Louis, Bishop of Toulouse, who was the nephew of St. Louis, King of France, and allowed his feet to be washed by him, as is recorded in his Life.




Verse 5: The Centurion Comes to Him at Capernaum

5. AND WHEN HE HAD ENTERED INTO CAPERNAUM, THERE CAME TO HIM A CENTURION, BESEECHING HIM. — This is the second miracle of Christ, by which He confirmed the doctrine delivered on the mountain. So says St. Jerome. From this passage we gather that the leper was first healed by Christ near Capernaum, as I said a little earlier. Moreover, the leper was a Jew; but the Centurion was a Gentile, namely a commander of a hundred soldiers from a Roman legion (for at that time Judea, having been subjugated by Pompey, Julius Caesar, and Augustus, was held by the garrison of Roman commanders and soldiers), and sometimes of more, as Vegetius teaches in book I of On Military Affairs; wherefore in him the calling of the Gentiles was prefigured and begun. L. Dexter, in the Chronicle which recently came to light, says this Centurion was C. Cornelius, a Spanish Centurion, whose son C. Oppius, likewise a Centurion, stood by Christ on the cross as a guard and attendant, and seeing the signs that then occurred in the heavens, the sun, the earth, and the rocks, was converted to Christ: both preached Christ in Judea and in Spain. So says Dexter. About whose authority and reliability I have treated more fully at the end of the Chronotaxis which I prefixed to the Acts of the Apostles.

He came. — Here is the first discrepancy: for Luke, VII, 1, narrates the same miracle differently. For he does not say that the Centurion himself came to Christ, but that he first sent Jews to Him, then his friends, who might ask for and obtain this favor, namely healing, for his servant. Therefore from Matthew, the account in Luke must be supplemented at this point with the fact that, after the Jews and friends, the Centurion himself finally came last to Christ as He was already approaching, either out of respect, or because of the paroxysm of the disease and the imminent danger of death, as St. Chrysostom, homily 26, Theophylactus, and Euthymius hold: unless you say that the Centurion is here stated to have come to Christ, and to have supplicated Him and responded, not in person, but through his envoys and friends, as Bede and St. Augustine think, book II of On the Agreement of the Evangelists, chapter XX. Moreover, the Jews commended the Centurion's petition to Christ, saying: "Because he is worthy that You should do this for him. For he loves our nation, and he himself built our synagogue for us," as Luke says, VII, 4.




Verse 6: My Servant Lies at Home Paralyzed

6. AND SAYING: LORD, MY SERVANT LIES AT HOME SICK OF THE PALSY, AND IS GRIEVOUSLY TORMENTED. — "Servant" (puer), that is, a slave, as Luke has it, VII, 3. For servants in their subjection, obedience, and reverence toward their masters are like children. This is a catachresis. Moreover, this servant was dear and precious to the Centurion, says Luke.

He lies at home sick of the palsy. — Like a corpse in bed, "with all his limbs everywhere limp, and corrupted for the function of standing and acting," says St. Hilary; "for paralysis is a dissolution of the nerves," says Celsus, book II, chapter 1. "For it is a disease in which half the body is dissolved, with motion and sensation being cut off," says Galen, book IV of his Commentary; hence it is called by the Greeks hemiplegia, that is, semi-apoplexy, namely when the disease has settled upon only one half of the body; for when the whole is affected, it is called apoplexy: now I see that both, says Celsus, book III, chapter XXVII, are called paralysis.

And is grievously tormented. — In Greek, δεινῶς βασανιζόμενος, that is, gravely afflicted, vehemently tortured (as the Arabic version translates), and therefore about to die, as Luke says. This paralysis was sudden and acute, which created danger to life along with torment: for otherwise common paralyses are slow, and therefore lack both severe torment and danger. This torment seems to have been a convulsion and contraction of the nerves that originate from the brain; for when these are twisted or stretched beyond their nature, they produce the most severe pains, as the physician Guilielmus Ader shows from Galen, in his book On the Sick and Diseases Healed by Christ, chapter II, where he proves that all those patients were desperate and naturally incurable, and therefore their cure had been reserved by God for Christ as the chief physician: such was this paralysis. St. Ambrose teaches the same, epistle 75: "The Lord Jesus healed those," he says, "whom no one could cure," that is, would have been able to cure.

Moreover, Luke narrates the event somewhat differently; for he says thus, VII, 3: "And when he had heard of Jesus, he sent to Him the elders of the Jews, asking Him to come and heal his servant." Here is the second discrepancy; for Luke says: "asking Him to come;" but Matthew, and indeed also Luke, VII, adds that he said the contrary, namely: "Lord, I am not worthy that You should enter under my roof; but only say the word (that is, command, while absent) and my servant shall be healed." The answer is that "asking" and "sent," insofar as they refer to "come," pertain to the Jewish envoys of the Centurion, who were of lesser faith and humility than the Centurion himself: for the Centurion only asked that Christ heal his servant; but the Jews added on their own that He should come, and by coming and touching heal him. He therefore sent the elders to Christ, asking on his own behalf that He heal; but through the elders, that He come. For what an envoy says is considered to be said by the one who sent the envoy.

Luke therefore, according to his custom (as is evident in chapter XIX), out of a desire for brevity combines the words and deeds of the Centurion and of the Jews, which must therefore be explained respectively, so that some things were said by the Jews, and some by the Centurion. For Luke means to say that the elders of the Jews, sent by the centurion, said to Christ: The Centurion asks You to come and heal his servant; where they add on their own "that You should come," thinking this was proper, and that the Centurion tacitly desired it.

Therefore what Luke adds: "And when they had come to Jesus, they earnestly besought Him, saying to Him," etc., signifies that they urgently pressed this petition of the centurion, that He would come and heal the boy, alleging: "For he is worthy that You should do this for him," — which words plainly signify that the petition which preceded was that of the elders, which Luke summarized for brevity, saying: "Beseeching Him, that He would come and save his servant." Therefore by those words he embraced by anticipation both the mission of the centurion and his petition, together with that of the elders, although the latter was made afterwards: hence he does not repeat it, nor narrate it as it actually happened.

Others answer differently, namely, that the centurion, when he had sent the Jews, through them asked Christ to come and, coming, heal the boy; but after the Jews had departed to Christ, having been enlightened by God, and his faith and humility growing, he repented, and wished and said that Christ should not come, but being absent should cure the boy. But in that case it would have to be said that the centurion lied when, as Luke says in verse 7, through the Jewish messengers first sent by him, he said: "Wherefore neither did I think myself worthy to come to You." For if he himself thought himself worthy that Christ should come to him, much more would he have thought himself worthy to come and approach Christ. Again, it would have to be said that he did not believe Christ was God; for he would not have dared to lie to God, inasmuch as he would know Him to be conscious of his lie.

Finally, the centurion first sent the elders of the Jews to Christ for the sake of honor, because he himself, as a Gentile, judged himself unworthy of the sight and converse of Jesus; for the Jews reckoned the Gentiles, inasmuch as they were idolaters, vile and impure, as dogs, as is clear from Matthew XV, 26.




Verse 7: I Will Come and Heal Him

7. AND JESUS SAID TO HIM: I WILL COME AND HEAL HIM. — Note the ready mind of Christ for doing good and healing the paralytic, whereby He offered more to the centurion than he himself had asked; but doubtless by this offer He wished to draw forth from the centurion's heart that faith and reverence which soon burst forth from him. Christ said it, and did it; whence Luke VII, 6, says: "And Jesus went with them."




Verse 8: Lord, I Am Not Worthy — Only Say the Word

8. AND THE CENTURION ANSWERING SAID: LORD, I AM NOT WORTHY THAT YOU SHOULD ENTER UNDER MY ROOF (into my house); BUT ONLY SAY THE WORD, AND MY SERVANT SHALL BE HEALED. — The centurion said this first to Christ through friends, when Christ was already approaching his house, as Luke VII, 6 says; then running up himself to Christ as He came, he said and professed the same thing in person, as St. Matthew here reports: for courtesy and civility altogether required that he should personally meet Christ and receive Him as He came and was now near. "Say the word," that is, with a word, as if to say: There is no need for You to be present and touch my servant, but only command while absent, and he will soon be healed. The centurion therefore believed that Christ was God, who everywhere as if present commands and works whatever He wills, or certainly that Christ was an extraordinary Prophet most beloved of God — namely the Messiah promised to the Jews, who in the name of God would command all things at will in Judea: "For He spoke, and they were made: He commanded, and they were created" (Psalm 32:9).




Verse 9: For I Also Am a Man Set Under Authority

9. FOR I ALSO AM A MAN SET UNDER AUTHORITY, HAVING SOLDIERS UNDER ME; AND I SAY TO THIS ONE, GO, AND HE GOES; AND TO ANOTHER (alii, alteri; thus Plautus uses alio for alii): COME, AND HE COMES; AND TO MY SERVANT: DO THIS, AND HE DOES IT. — "Under authority," that is, "I am set" in power, in command, in office, namely I am a Centurion, commanding a hundred soldiers. Thus the Author of the Imperfect Work, who here presses the centurion's argument from an equal, as if to say: If therefore having a small authority over a few soldiers, I command them at my nod, how much more will You, O Christ, who have full authority over all, command diseases? But that "under authority" is to be taken properly here is clear from the Greek, which has: ὑπὸ τὴν ἐξουσίαν, and from what he adds: ἔχων ἐπ᾽ ἐμαυτὸν στρατιώτας, that is, "having soldiers under me." Therefore, just as the centurion truly and properly had soldiers subject to him under his command, so in turn he was himself under the higher authority of his Tribune, or of the Roman Caesar, namely Tiberius. Thus St. Chrysostom, Leontius, the Gloss, Maldonatus, Jansenius, Franciscus Lucas, and others. It is an argument from the lesser to the greater, as if to say: If I, though set under Caesar's authority, nevertheless command at will the soldiers subject to me, "and say to this one: Go, and he goes; and to another: Come, and he comes," how much more will You, O Christ, who are under no one's authority, but are God omnipotent, Lord of all, be able by Your command — though absent — to say and order to the disease (the paralysis of my servant): "Depart," and it will immediately depart; and if You say: "Come," it will immediately come: for diseases are, as it were, Your soldiers and attendants, whom You send at Your nod against the guilty, and call back from the penitent and those who implore You. Thus St. Augustine, Sermon 6 On the Words of the Lord according to Matthew: "If I," he says, "a man under authority, have the power of commanding, what cannot You do, to whom all powers are subject?" St. Jerome ponders the centurion's "faith, in that he believed, he says, from the Gentiles that the paralytic could be healed by the Savior; his humility, in that he judged himself unworthy that the Lord should enter under his roof; his prudence, in that within the covering of the body he saw the divinity hidden, knowing that what was seen even by unbelievers would not profit him, but what lay hidden within."

Morally: if you will be in authority, learn to be under authority; if you will command, learn first to obey one commanding. Hear St. Bernard, epistle 42: "That you may safely preside, refuse not also to be subject, as you ought; for the disdain of subjection renders one unworthy of prelacy: let the subjects see in you what they may render back." He sets forth the very example of the centurion: "For being about to say: having soldiers under me, he first put: I am a man under authority, for whatever anyone adds, we have no suspicion of boasting. For humility has been set first, lest loftiness cast him down." For arrogance found no place where so clear a mark of humility had preceded. Because he did not boast of his subordination, he rightly deserved to be honored through his position of authority. He was not ashamed of the power over him, and therefore was worthy to have soldiers under him. He first gave honor to his superiors, so that he might justly receive it from his subordinates. Thus symbolically: if the soul wishes to rule the body, it must first submit itself to God; for if it rebels against Him, it will find the body rebellious against itself, as Adam experienced when he violated God's commandment not to eat the forbidden fruit. Thus the punishment of pride and disobedience is the fall of the flesh and lust.




Verse 10: I Have Not Found Such Faith in Israel

10. AND WHEN JESUS HEARD THIS, HE MARVELED — that is, at such great faith, humility, reverence, and devotion of the Centurion, who was not a Jew but a Gentile. Hence Origen says: "Consider, he says, how great or of what kind is that which the only-begotten God marvels at. Gold, riches, kingdoms, principalities in His sight are as a shadow, or a fading flower. Nothing therefore of these things is marvelous in the sight of God, as though it were great or precious, but only faith; this He marvels at, honoring it, this He esteems as acceptable to Himself."

One may ask whether there was truly admiration in Christ. I take as a premise the common opinion of the theologians that in Christ, besides the divine knowledge He had as God, there was a threefold knowledge as man: First, the beatific knowledge, through which He beheld the essence of God and, enjoying it, was blessed. Second, infused knowledge, through which, by means of ideas implanted in His soul by God from the very instant of His conception, He knew all things. Third, experiential knowledge, through which what He already knew by infused knowledge He daily saw, heard, and perceived through experience.

I answer therefore that in Christ there was not properly and absolutely admiration — that is, one that would spring from the depths of His heart and its foundation. The reason is that admiration arises and occurs in us from the fact that we see or hear something new, unusual, and unknown; but Christ, through His infused knowledge, already knew all things before they happened. Hence nothing was new, unknown, or unexpected and admirable to Him, since He was omniscient. Nevertheless, Christ aroused in Himself through experiential knowledge, when He experienced something great and new, a kind of superficial interior act and exterior gesture of admiration, in order to teach others to admire the same thing. So says St. Augustine; hear him in his book On Genesis Against the Manichaeans, chapter 8: "But who had produced that faith in him, if not He Himself who was marveling? And if another had produced it, why would He marvel, who had foreknowledge? Therefore, what the Lord marvels at, He signifies should be marveled at by us, who still need to be moved in this way: for all such movements of His are not signs of a troubled mind, but the teaching of a master." So also St. Thomas, III Part, Question XV, article 8.

Hence the wise man marvels at nothing. And Cyrus, king of the Persians, taught his people to marvel at nothing, because the King is higher and superior to everything in the world. He who, with St. Paul, dwells in heaven, marvels at nothing on earth. St. Cyprian says admirably in his treatise On Spectacles: "Never," he says, "will anyone marvel at human works who has recognized himself to be a son of God. He casts himself down from the pinnacle of his own nobility, who is able to admire anything after God."

And He said to those following Him: I have not found such great faith in Israel. — The Arabic version has: in any one of Israel. The Greek is more forceful: not even in Israel have I found such great faith as in this Gentile Centurion. Understand: I have not found it, namely among the common people since the time of My preaching; for without doubt the faith of the Blessed Virgin, Abraham, Moses, John the Baptist, etc. was greater. Or, as Chrysostom says, I have not found such great faith, namely proportionally, because this man was a pagan and a Centurion, while the others were Israelites and believers; hence the same faith in him was more remarkable and admirable than in them. The same Chrysostom ranks the faith of the Centurion above the faith of the Apostles at the beginning of their calling; Origen, however, ranks it above the faith of Martha and Mary Magdalene. Hear St. Chrysostom: "Andrew believed, but when John said: Behold the Lamb of God. Peter believed, but when Andrew proclaimed the Gospel to him. Philip believed, but by reading the Scriptures. And Nathanael first received a sign of divinity, and so offered his confession of faith." Hear also Origen: "Jairus, a ruler of Israel, asking for his daughter, did not say: Speak the word, but: Come quickly. Nicodemus, hearing about the sacrament of faith, said: How can this be? Mary and Martha say: Lord, if You had been here, my brother would not have died — as if doubting that the power of God could be present everywhere."




Verse 11: Many Will Come from East and West

11. AND I SAY TO YOU, THAT MANY SHALL COME FROM THE EAST AND THE WEST, AND SHALL RECLINE WITH ABRAHAM, AND ISAAC, AND JACOB, IN THE KINGDOM OF HEAVEN. — "From the east and the west," that is, from the farthest regions of the Gentiles. For on the occasion of the Centurion, who was a Gentile, He foretells the calling of the Gentiles (of whom this Centurion was the firstfruits) and the rejection of the Jews. He alludes to Isaiah 43:5 and following, where from the four quarters of the world the calling of the Gentiles, their grace and glory, is foretold. "They shall recline," that is, they shall rest, say St. Hilary and Euthymius. But the Greek is ἀνακλιθήσονται, that is, they shall recline at table, as if they shall take their place at a banquet, as guests feasting at a splendid banquet; for the kingdom of heaven and the heavenly glory and happiness of Christ and the saints are often compared to such a banquet, on account of the supreme rest, joy, security, and satisfaction. He alludes to that passage in Psalm 16:15: "I shall be satisfied when Your glory shall appear." And Psalm 35:9: "They shall be inebriated with the plenty of Your house, and You shall give them to drink of the torrent of Your pleasure." This heavenly banquet, as the nuptial feast of the Lamb, that is of Christ, St. John vividly portrays in Revelation 19:7 and following, and Christ Himself in Luke 22:22.

With Abraham, and Isaac, and Jacob. — These three are named and celebrated here and elsewhere above all other holy Patriarchs and Prophets. First, because these three were the first Fathers and Patriarchs of the Jews, singularly chosen and selected by God for this purpose. Second, because they were the heads of the Commonwealth and Church of God. Third, because they gave singular examples of faith and religion. Fourth, because these three were heirs of the promise concerning the land of Canaan to be possessed by their descendants, as a type of the heavenly kingdom promised to them and their followers. Hence God calls Himself the God of Abraham, Isaac, and Jacob, and gloried in their name among the Jews.




Verse 12: The Children of the Kingdom Cast into Outer Darkness

12. BUT THE CHILDREN OF THE KINGDOM SHALL BE CAST OUT INTO THE OUTER DARKNESS: THERE SHALL BE WEEPING AND GNASHING OF TEETH. — "The children of the kingdom," that is, the Israelites who were destined and called to the kingdom; because they were descended from Abraham, Isaac, and Jacob, to whom and to whose descendants God had promised both the earthly kingdom of Judea and the spiritual kingdom of eternal glory in heaven. By a similar Hebraism, they are called children of death, of Gehenna, and of the resurrection — those who are consigned to death and Gehenna, or destined and appointed by God to the promised resurrection.

Morally: if you are a child of the kingdom, do the works of the kingdom, do works worthy of heaven, live like an Angel. For thus Christ said to the Jews: "If you are children of Abraham, do the works of Abraham" (John 8).

Into outer darkness — of Gehenna. He persists in the metaphor of a banquet in the heavenly kingdom, and therefore of the most luminous place. On this topic, note that most of the ancients did not eat lunch, or ate only sparingly and lightly as a snack, but only dined at supper, and then satisfied and cheered themselves. Therefore they celebrated banquets not at lunch but at supper, and this for the sake of leisure and freedom, and so as not to break the day, as Horace says in Book I, Ode 1, but to devote it entirely to business. Hence dining rooms were called supper rooms. Concerning the Hebrews, this is clear from Sacred Scripture, where mention is frequently made of supper and the supper room, rarely of lunch, as is evident in the supper of Darius, 3 Esdras 2:1; of Holophernes, Judith 12:10; of Herod, Mark 6:21; of Martha, John 13:2; and 1 Corinthians 11:20. Philo teaches the same about the Essenes, in Book 21 of On the Contemplative Life. Indeed there is no mention of lunch in the Old Testament, except in Tobit 2:4 and Daniel 13:43, and in Esther, when the Jews were brought to Assyria and Babylon and lived there among the Gentiles and ate according to their custom. I make one exception: Jeroboam, king of Israel, who invited to lunch the Prophet who had restored his hand, 3 Kings 13:7. But this king was an idolater and the author and goldsmith of the golden calves which the Israelites worshipped. Hence it is no wonder if, being more gluttonous, he celebrated lunches.

To be sure, they considered eating to be an animal and base activity, and therefore unworthy of daylight and worthy of darkness; hence they were ashamed of it and took care that the sun would not see them eating.

Because therefore in ancient times they did not eat lunch at midday, but dined in the evening and at night, they used abundant lighting. Hence Lucretius, Book II: "That lights might be supplied for nocturnal feasts." So also Horace, Book III, Ode 2. In the dining rooms therefore and at banquets there was light, but outside them there was darkness, which is therefore here called outer, because outside the banquet hall. For in Greek it is not ἔσχατος, that is, uttermost, but ἐξώτερος, that is, outer darkness, which is found outside and beyond the place of the banquet. Hence Luke 13:28 has: "You shall see yourselves cast out." The meaning therefore is, as if to say: The children of the kingdom, that is, the Jews, destined from the Patriarchs Abraham, Isaac, and Jacob for the heavenly kingdom, shall on account of their perfidy — because they refused to believe in Christ — be cast out from the kingdom and the heavenly feast into the outer darkness of Gehenna, in Greek ἐξωτέρας, that is, exiled from the light of the heavenly banquet and kingdom, utterly alien and most remote, namely into the deepest and most obscure darkness. For Gehenna is at the center of the earth, which is distant from the surface of the earth by three thousand miles and more; therefore such great opacity of earth causes great darkness in Gehenna. That this is so is clear: First, from the fact that the Hebrew חיצון (chitson), which is used here in Matthew, is derived from the root chuts, just as the Greek ἐξώτερος from ἔξω, that is, outer from outside; because these darknesses are outside the kingdom and the heavenly banquet, in which the blessed feast and reign as children of light. Second, because in a similar manner Christ, in chapter 22:13, cast the servant who did not have a wedding garment out of the banquet into the outer darkness. Third, because for the same reason John says of Gehenna and the damned in Revelation 14:20: "The winepress was trodden outside the city, and blood came out of the winepress up to the bridles of the horses for one thousand six hundred stadia." For after the day of judgment there will be only two places for men, namely heaven for the elect and the blessed, and Gehenna, or the lake and Tartarus, for the reprobate and the damned. Therefore those who are excluded from heaven, where the most brilliant city of the kingdom and banquet will be, shall be banished outside it into the lake and the most obscure Tartarus. And this is what Luke 13:28 says: "When you shall see Abraham, etc., in the kingdom of God, but yourselves cast out." And verse 25: "When the master of the house has entered and shut the door, you shall begin to stand outside." And Christ, John 6:37: "Him who comes to Me, I will not cast out." And 15:6: "He shall be cast out as a branch, and shall wither, and they shall gather him up and cast him into the fire, and he burns." And Revelation 3:12: "He who overcomes, I will make him a pillar in the temple of My God, and he shall go out no more." And 11:2: "But the court, etc., cast out." And 22:15: "Outside are dogs and sorcerers." So says St. Jerome. Therefore Cajetan is less correct in thinking that the outer darkness is opposed to interior darkness which obscures the mind: so that the outer would be sensible, excluding sensible light, while the interior would be spiritual, stripping the mind of interior light.

Moreover, although "exterior" is a comparative form, it here has the force of a positive, because the positive form is lacking, or rather of a superlative, as Jansenius holds. "Exterior" therefore means outermost, placed far outside the house or place. The outer darknesses, then, are darknesses most remote from heaven and light, Tartarean, most profound. For it will be a great punishment for the damned to be excluded from heaven, that is, from the fellowship of God, the Angels, and the Blessed, and to be thrust with the demons into the dark prison, indeed Tartarus — which the theologians call the punishment of loss, and which is equated with, indeed by many placed above, as being more grievous and bitter than, the punishment of sense, namely fire and burning, which is nevertheless also understood here by the outer darkness. Finally, the kingdom of heaven, which is the most luminous and most happy place of the Blessed, is called a banquet because it is full of every pleasure and joy and all delights, in which the Saints perpetually feast, as it were. For by the outer darkness is denoted the prison of hell and its torments, by synecdoche and metonymy, because there the fire, being most intense, is also most smoky and dark, and torments the damned, as St. Basil attests in his earlier Exposition of Psalm 28. And that fire shines only to this extent: that the damned may see their own punishments and those of their companions and thereby increase them, as St. Gregory teaches, Book IX of the Moralia, chapter 46 or 66.

Finally, by darkness here understand both corporeal and spiritual. Hence St. Augustine, on Psalm 6, by these darknesses understands the blindness of mind — arising from a practical judgment in the damned that is most false and most perverse, and from the supreme hatred of God the Avenger that flows from it, and the consequent obstinacy and impenitence. For the damned, out of hatred and rage against God because He torments them so severely in Gehenna, judge that God, the virtues, and everything that God loves are to be hated by them. Hence they can love nothing but evil, out of their supreme rage against God and their despair of their own salvation.

There shall be weeping and gnashing of teeth. — By this phrase is signified the supreme torment of the damned in Gehenna, namely: by weeping, the supreme sorrow; by gnashing, the supreme horror. For those who are horribly tormented and tortured weep with their eyes, wail with their voice, and gnash with their teeth.

One may ask first whether the damned in Gehenna, after resuming their bodies on the day of judgment, will truly weep and shed tears. Maldonatus affirms this. Others more correctly deny it: both because the most burning fire of Gehenna would restrain all tears, if there were any, and immediately dry them up; and because infinite rivers would not suffice for these eternal tears lasting through all ages; and because the same bodies will always be preserved intact by God in the eternal fire without nourishment, change, or excretion of waste or tears — otherwise the entire body, indeed infinite bodies, would gradually have to be dissolved into tears. By weeping and tears, therefore, understand here catachrestically sobs, groans, wails, and all the gestures and laments of mourners that are usually joined with weeping.

One may ask second whether in Gehenna there will truly be gnashing, by which the damned gnash their teeth. The answer is affirmative: for gnashing here arises from the bitterness and horror of the punishments; those who are tortured on the rack gnash their teeth and strike them against each other. Some add that there is gnashing in Gehenna from extreme cold, for from this gnashing of teeth properly arises; although Jansenius and others, in Gehenna, think that there is only supreme fire, and therefore deny that there is cold there; yet many hold the opposite view, namely that there is also extreme cold there, and that the damned are tortured and burned by it, according to Job 24:19: "Let him pass from waters of snow to extreme heat." So say Philip the Presbyter, Bede, Lyra, and St. Thomas on that passage, and St. Augustine, in the book On the Threefold Dwelling, chapter 2; and St. Jerome, on chapter 10 of St. Matthew, who says: "We read most fully in Job 24:16 that there is a threefold Gehenna, of extreme fire and cold" — as if therefore it is called the Gehenna of fire because there is also a Gehenna of cold. But more on this subject in Job 24:43.




Verse 13: As You Have Believed, So Be It Done

13. AND JESUS SAID TO THE CENTURION: GO, AND AS YOU HAVE BELIEVED (Arabic: according to your faith), LET IT BE DONE TO YOU. AND THE SERVANT WAS HEALED IN THAT HOUR — at that very moment when Jesus said "let it be done." "Go," that is, return joyful and eager to your home. It is a word of granting and conceding what is asked; hence there follows: "And as you have believed, let it be done to you." You believed that I, though absent, could heal your servant by a word alone; let him therefore be healed, absent, by My word "let it be done." From this it appears that Christ did not enter the Centurion's house, nor touch his servant or speak to him, but in the place where the Centurion met Him, saying: "Lord, I am not worthy, etc.; but only say the word, and my servant will be healed," He immediately cured him, in order to confirm him in faith and to show that He was the Messiah, indeed God — namely: great faith merits great things, great confidence obtains great things; as much as you hope from God, so much will you obtain. Hence St. Bernard, in sermon 15 on Psalm "He who dwells," explains tropologically God's promise to Joshua, chapter 1: "Every place that the sole of your foot shall tread upon, shall be yours," and says: "Hope in God, all you congregation of the people; for whatever place your foot shall tread upon, shall be yours. Your foot is surely your hope, and however far it shall advance, it shall obtain, provided it is fixed wholly on God, so that it may be firm and not waver." For since God is most generous, and is greatly honored by the confidence we place in Him, He does not allow Himself to be overcome by our confidence, but purposes to surpass it. Hence that saying of the same St. Bernard, sermon 3 On the Annunciation: "Hope alone obtains a place with You, O Lord, for Your mercy, nor do You pour the oil of mercy except into the vessel of confidence."

Tropologically: from the Centurion let masters learn how much care they should bestow on their servants, and at what great value they should hold them. For this servant was precious to him, as Luke says, and therefore he summoned Christ at such great expense of the elders and friends to cure him. In turn, servants should serve their masters with greater zeal, love, and reverence. Hear Ecclesiasticus 33:31: "If you have a faithful servant, let him be to you as your own soul; treat him as a brother." See what is said there. Seneca wisely says, though a pagan, in Epistle 47: "They are slaves, you say? But they are human beings. They are slaves? Rather, they are comrades. They are slaves? Rather, they are friends. They are slaves? Rather, they are fellow slaves, if you consider that fortune has the same power over both." Then he adds examples of servants who, treated well by their masters, "were ready to offer their neck and to turn upon their own head the danger that threatened their masters." Therefore the common saying is false: "we have as many enemies as we have slaves." For we do not have them as enemies, he says, but we make them so by treating them inhumanely. Therefore every master, superior, and prelate should do for his servants and subjects what this Centurion did for his servant — especially to lead them to Christ to be healed of diseases of the soul rather than of the body.

Mystically: the Centurion represents every person who presides over his members, senses, powers, and faculties as over soldiers, so that they may fight and serve God. "The life of man upon earth is a warfare" (Job 7). Therefore if any sense or appetite in him grows weak and labors with the paralysis of gluttony, sloth, lust, pride, etc., let him approach and invoke Jesus with humility and confidence through the intercession of friends, that is, of the Saints, and not desist until he obtains health for it.




Verse 14: Peter's Mother-in-Law Sick with a Fever

14. AND WHEN HE HAD COME INTO PETER'S HOUSE, HE SAW HIS MOTHER-IN-LAW LYING SICK WITH A FEVER. — This is a hysterologia, or inverted order. For this miracle and the other deeds of Christ which Matthew subsequently narrates up to the end of chapter nine happened before the healing of the leper and the servant of the Centurion, indeed before Christ's ascent and sermon on the mount, as can be gathered from Mark 1:22 and 29, and Luke 4:32 and 38, and from Matthew himself. For Christ's sermon on the mount was delivered before the twelve Apostles, and consequently before St. Matthew himself, who nevertheless describes his own calling after these events, in chapter 9:9. Namely, Matthew wished at the beginning of Christ's preaching to write a summary of the doctrine delivered by Christ on the mount, and then to weave together in order the miracles by which Christ confirmed the same doctrine both before and after the sermon. Because this miracle of healing Peter's mother-in-law occurred in Capernaum, where also occurred the healing of the leper and the centurion's servant, Matthew therefore places it here in the narrative order after the Sermon on the Mount.




Verse 20: Foxes Have Holes, but the Son of Man Has Nowhere to Lay His Head

20. AND JESUS SAID TO HIM: "FOXES HAVE HOLES" (in Greek φωλεούς, that is, dens, caves) "AND THE BIRDS OF THE SKY HAVE NESTS" (in Greek κατασκηνώσεις, that is, shelters woven from branches and foliage of trees. St. Cyprian, Book I To Quirinus, chapter XI, and St. Augustine, Book XXII Against Faustus, chapter XLVIII, translate it as "lodgings"), "BUT THE SON OF MAN HAS NOWHERE TO LAY HIS HEAD." — As if to say: Cheap, useless, and harmful animals, such as foxes and birds, especially birds of prey, have their nests; but the Son of Man — that is, I who was born of a virgin and made man — have nothing of My own, not even a pillow, or a bed, or a bench on which to rest My weary head and body. Foxes and birds are therefore richer than I, and have more comfort than I have. You think I live comfortably and lavishly — you are mistaken; for I do not even have as much of My own as the birds and foxes, which have small and very poor dwellings for resting and raising their young.

He uncovers the hidden sore of avarice in the Scribe, as if to say: You desire to follow Me because you see that I am popular with the people on account of the healings and benefits I confer on them. Hence you hope that by following Me you can increase your wealth and scrape together many goods, as though I were enriching Myself and My followers through the Gospel — but you are wrong; for I, as a master of perfection, am poor and devoted to poverty, and I wish My disciples to be the same, so that, freed from the care of temporal things, they may devote themselves entirely to Me and to God, and to preaching, in which they may strive by word and example to lead all to heavenly things and to heaven itself. Hearing this, the Scribe fell silent, and, frustrated in his hope, withdrew from Christ's sight, as Matthew tacitly implies here. In a similar manner, Christ responded to the sons of Zebedee who, through their mother, sought the first places in His kingdom, and He offered them His cup of suffering and martyrdom: "Can you drink the cup that I am about to drink?" (Matt. 20:22). So St. Hilary, Theophylactus, Euthymius, and St. Jerome: "Why," says Jerome, "do you wish to follow Me for the sake of riches and worldly gain, when I do not even have a small lodging?" And St. Augustine, in On the Words of the Lord: "Proud and deceitful, you will not follow Me." The same St. Augustine, in Questions on the Gospels, Question V: "It is understood," he says, "that this man, moved by miracles, wished to follow Christ out of vainglory — which the birds signify — and feigned a disciple's obedience — which feigning is signified by the name of the fox." And the Interlinear Gloss: "Pride," it says, "has made a nest in your heart."

With this saying of Christ, St. Jerome, in Epistle I to Heliodorus, inviting him to his desert in Syria, spurs him on: "The Son of Man," he says, "has nowhere to lay His head, and you measure out spacious porticoes and vast expanses of roofs? If you are waiting for a worldly inheritance, you cannot be a co-heir of Christ." And a little earlier: "Why are you a Christian with a timid spirit? Look at Peter's abandoned net; look at the tax collector rising from the tax booth immediately becoming an apostle, etc. The servant of Christ has nothing except Christ."

Let religious imitate this example of Christ, uniting themselves to God through their profession of poverty and expecting their nourishment from His providence. Hence St. Francis, commending poverty and exhorting his followers to it, urged them not to be ashamed of begging: "Do not," he said, "be embarrassed to ask for alms, because the Lord made Himself poor for us in this world, by whose example we chose the way of truest poverty. For if out of love for Him we chose the way of poverty, we should not be ashamed to beg for alms: it is not fitting for heirs of the kingdom of heaven to blush at the pledge of a heavenly inheritance. For this is our inheritance, which the Lord Jesus Christ acquired and left to us, and to all who wish to live by His example in holy poverty." He added that those asking for alms offer more to the givers than they receive from them: "Because," he said, "you offer them the love of God, saying: 'For the love of the Lord God, give us alms,' in comparison with which heaven and earth are nothing." And again: "This evangelical poverty," he said, "is the foundation of our order, so that by its firmness it is made firm, and by its overthrow it is utterly overthrown. Therefore, as much as the brothers decline from poverty, so much will the world decline from them, and they will seek and not find. But if they embrace my lady Poverty, the world will nourish them, because they have been given to the world for its salvation: for they owe the world a good example, and the world owes them the provision of necessities. But when they break their good example through a betrayed faith, the world will withdraw its hand by a just censure." So the Annals of the Franciscans.

From this passage, therefore, the heresy of those who condemn the voluntary poverty professed by religious is refuted. The author of this heresy was a certain Desiderius the Lombard, in the time of Pope Alexander IV, and another in the same period named William of Saint-Amour, whom St. Thomas and St. Bonaventure powerfully refuted. Wrongly, however, on the opposite side, heretics called Apostolici inferred from this same passage that this poverty was necessary for salvation for all Christians, as St. Augustine attests in Heresy 40. Equally wrongly, the Waldensians or Anthropomorphites, and the Waldenses, or the Poor of Lyon, and Wycliffe, concluded from the same text that bishops and priests were not permitted to have possessions, but that they had to live on alms alone, because Christ lived on alms. But Christ did this and counseled it as the more perfect course, and did not command it as necessary for salvation. Hence this error is refuted by many decrees and councils.

Again, from this passage it is clear that poverty and its force and essence consist in this: that one should have nothing of one's own, nor be attached to anything as one's own property; but should keep one's affection free from all private possession, reserving and resigning it to God alone. This is not opposed to — indeed, it is in conformity with — possessing things necessary for life in common. Hence all religious, except the Franciscans, by decree of the Council of Trent, Session 25, chapter III, may possess goods, even immovable property, in common, lest they be forced to beg and be anxious about acquiring food daily, and lest they be burdensome and onerous to the faithful. For Christ with the Apostles had goods in common, of which Judas was the receiver and dispenser, as is clear from John 12:6. The most holy and most learned founders of religious orders had the same and commanded the same — such as St. Augustine (who, in Epistle 109, commands nuns that whatever they had in the world, they should wish to be common to all in the monastery); St. Basil, St. Benedict, St. Bernard, St. Bruno, and the rest. See St. Thomas, II-II, Question 188, article 7. Indeed, even the Emperor Justinian, in Authentic Collation I, Constitution V, § Illud, and Collation XI, Constitution IV, § Si qua, issued a law commanding that the goods of those who become monks should by that very fact belong to the monasteries.

Tropologically: St. Gregory, Book XIX of the Moralia, chapter 1: "Cunning foxes," he says, "hide in dens and run through winding passages; birds lift themselves up by flight. Therefore, deceitful and proud demons are signified as dwelling in that man's heart, and Christ's humility cannot rest in a proud mind." And Rabanus: "Heretics, like foxes, are crafty; like birds — that is, evil spirits — they had their nests in the hearts of the Jews."

Symbolically: St. Bernard, in the Declamationes: "He censures," he says, "the prudence of the flesh in the fox's den; in the bird's nest, the pride of the heart. The prudence of the flesh is that by which some who renounce the world, fearing to entrust themselves entirely to the divine will, reserve something for themselves — which corrupts the whole mass."

Well known is that saying of St. Basil to a senator who was renouncing the world, but on the condition that he keep something of his goods for himself: "You have lost the senator, and you have not made a monk" — which Cassian and others cite and commend.

Son of Man. — That is, a man born from a man. So Christ everywhere calls Himself, out of a zeal for humility, because He, though He was God, deigned for us to become incarnate and to be made man.

But whose son is Christ? First, the pagans understood "man" to mean Joseph; hence they contended that He was begotten and born from the seed of Joseph, not from the Holy Spirit, as St. Justin attests in Question 66 to the Orthodox. But from Scripture and the Creed it is established that Christ was conceived by the Holy Spirit and born of the Virgin Mary.

Second, Theophylactus: "Christ," he says, "is the Son of Man, that is, the Son of the Blessed Mary, virgin and His mother; for 'homo' is of common gender, said of a woman as much as of a man, just as the Greek ἄνθρωπος. But the masculine article τοῦ ἀνθρώπου, that is, 'of the man,' stands against this."

Third, and better, others say: Christ is called the Son of Man, that is, the son of Abraham or David; for it was promised to them that from their descendants the Messiah, or Christ, would be born. Hence He is called in Scripture the son of these men.

Fourth, others say: Christ is the Son of Man, that is, of men — namely the patriarchs and kings from whom Matthew wove the genealogy of Christ in chapter 1.

Fifth, and best of all, Christ is the Son of Man, namely of Adam, because He was descended from Adam, just like all other men. For Adam is called absolutely "man" and the parent of all the rest; hence "Adam" in Hebrew means the same as "man." For He alludes to Ezekiel 2:1, where Ezekiel, who was a type of Christ, is called "son of man" — in Hebrew בן אדם, that is, "son of Adam." Hence St. Gregory Nazianzen, Oration 4 On Theology: "Christ," he says, "is called the son of Adam, as the Hebrew words indicate, to show that He had no human father, but that through His Virgin Mother He drew His lineage all the way from Adam. For He willed to be born from Adam, in order to repair the sins of Adam and his descendants who fell in him." Hence also St. Augustine, Book II On the Agreement of the Evangelists, chapter 1: "He commends to us," he says, "what He mercifully deigned to be for us, and as though commending the mystery of His wondrous Incarnation, He more frequently instills this name into our ears."

"Son of Man" signifies more than simply "man," because a man can be created by God alone, as Adam was created; but "son of man" signifies one descended from Adam, the common parent, so as to indicate: First, the immense humility of Christ, who deigned to be born from a sinner and to take upon Himself in the earthly body He assumed that man's miseries and death. For "Adam" is derived from "adamah" (earth); just as "homo" from "humus" (soil); "mortalis" from "mors" (death). See the commentary on Ezekiel 2:1.

Second, the wondrous brotherhood and love of Christ with men, by which He willed to be born in Bethlehem from the same common parent of all, Adam, so that He might become the brother and blood-relative of all men, and that He might be most intimately grafted into and united with human nature and with the company of men through human generation and natural birth from a human being — in the manner I explained at chapter 1, verse 18 — according to that text: "A child is born to us, and a son is given to us" (Isaiah 9:6). "Son of Man," therefore, denotes Christ's supreme gentleness, familiarity, and condescension, as well as the tender caresses of love by which He offers Himself to men as a son of man, and as a little child to little children, so that they may delight and take pleasure in Him as in a most sweet little boy and a most gentle little brother, according to that text: "My delight is to be with the children of men" (Proverbs 8). Why do you fear, O man, to approach Jesus? Behold, He is the Son of Man! Why do you dread, O sinner, the wrath of God? Run to Jesus, the Son of Man, who was made a little child for you. There is no sweeter child in the world, no more tender little son; for He was made the Son of Man so that He might give Himself to men as the price of death and as the delight of love: "For the Son of Man came to seek and to save what was lost" (Luke 19:10). And: "The Son of Man did not come to be served, but to serve, and to give His life as a ransom for many" (Matt. 20:28).

"Son of Man," therefore, is a proper name, or rather one appropriated to Christ. This was a marvel of condescension, a marvel of love, a marvel of all ages: that the only-begotten Son of God deigned for the sake of men to become the Son of Man, so that He might dwell with men and teach them the holy way, and by His cross redeem, save, and beatify them in heaven. For ἄνθρωπος (that is, "man"), as Plato says in the Cratylus, is derived as though from ἀναθρῶν ἃ ὄπωπε, that is, "contemplating what he has seen." Others derive it as from ἄνω ῥέπων, that is, "tending upward" — namely, toward heaven. Hence Christ says of Himself: "No one has ascended to heaven except He who descended from heaven, the Son of Man, who is in heaven" (John 3:13). He, therefore, is truly ἄνθρωπος, and He likewise makes His followers ἀνθρώπους — those who, having left the earth, look to and strive for nothing but heavenly things, according to that text: "If you have risen with Christ, seek the things that are above" (Col. 3:1).

Accordingly, St. Jerome, in Epistle 26 to Pammachius, a Roman patrician who had professed the monastic life, thus spurs him to perseverance: "However much you abase yourself, you will not be more humble than Christ. Suppose you walk with bare feet, are clothed in a dark tunic, make yourself equal to the poor, graciously enter the cells of the destitute; suppose you are the eye of the blind, the hand of the weak, the foot of the lame; suppose you carry water, chop wood, build a fire — where are your chains? Where the spitting? Where the slaps? Where the scourges? Where the cross? Where is death? And when you have done all that I have said, you will be surpassed by your Eustochium and Paula, if not in works, then certainly in sex."




Verse 21: Lord, Permit Me First to Bury My Father

21. AND ANOTHER OF HIS DISCIPLES SAID TO HIM: LORD, PERMIT ME FIRST TO GO AND BURY MY FATHER. — This disciple was not one of the twelve Apostles, but another called by Christ to follow Him. For here we must supply from Luke, chapter IX, that Christ had first said to him: "Follow Me." He did not reject Christ's call, but wished to follow more freely after he had fulfilled the pious duty of his father's funeral, says the Gloss. Therefore, from the disciple's response, which Matthew here narrates, we are to understand and supply Christ's question and call, which Luke records, according to Canon 18.

Lord. — He addresses Christ reverently and obediently, calling Him Lord, as if wishing to subject himself to His service, whereas the earlier Scribe rather boldly called Christ "Teacher" — so that deservedly the former was left aside, while this man was accepted. As much evil as there was in the Scribe, so much good there was in this man, says St. Augustine, Sermon 2 On the Words of the Lord.

Permit me first to go and bury my father. — Theophylactus, on Luke chapter IX, and following him Francis Lucas, think the father was still alive, as if to say: Allow me to remain with my father, who is now old, and to serve his old age until he dies; then, having fulfilled my duty of piety, I will follow You. He therefore asked for a longer delay. More plainly and precisely, St. Chrysostom and others judge that the father was already dead — for one is not buried unless dead. Therefore Christ called him opportunely and most gently, as if to say: Your father is already dead; follow Me. I will be to you a far better father: he needed your help, you need Mine. He gave you carnal life; I will give you spiritual and eternal life. He formed you like himself in body; I will make you like Myself in soul — that is, in grace and glory. For I will make you a preacher and apostle of My Gospel.

Clement of Alexandria, Book III of the Stromata, chapter 14, thinks that Philip, later an apostle, was the one to whom Christ said: "Let the dead bury their dead." But this seems to be contradicted by the fact that Philip had already been called by Christ and was following Him, as is clear from John 1:43 — unless one says that Philip had previously been following Christ, but when he heard that his father had died, he asked Christ for permission to bury him, but did not obtain it. Hence he is called here a disciple: "Another," it says, "of His disciples said to Him: Lord, permit me first to go and bury my father" — so that with him buried, I may fully adhere to You and constantly follow You in all things. And this is plausible enough, especially since Clement holds it as certain.




Verse 22: Let the Dead Bury Their Dead

22. BUT JESUS SAID TO HIM: FOLLOW ME, AND LET THE DEAD BURY THEIR DEAD. — Jesus calls him a second time, repeating that "Follow Me" — namely, before his excuse and after it — because He efficaciously wished him as His disciple. Hence He dispels the impediment the man raised, and forbids him to return to bury his father — but in such a way that He presents the most just reasons for His prohibition, by which He instructs, consoles, and encourages the one called to follow the vocation immediately. He therefore says: "Let the dead bury their dead." Note here that Christ does not condemn the burial of the dead, which is a work of mercy praised in Tobit, but wishes to teach that when God calls, one must obey immediately. For God knows our impediments, and when He calls us in the midst of them, He wills us to break through them, and He tacitly promises and pledges His grace and help to do so. Therefore He commands that the following of God and the divine vocation must be preferred to burial, even of parents — that is, the divine to the human, piety to nature, God to man. Christ plays on the word "dead": for by the first "dead" He signifies those who are spiritually dead — that is, unbelievers and those destitute of God's faith and grace, say St. Chrysostom, Jerome, and Augustine, in Question VI on Matthew; by the latter "dead" He means those who are corporally dead. For just as the body separated from the soul is dead, so the soul separated from God is dead; for just as the life of the body is the soul, so the life of the soul is God, says St. Augustine.

The meaning, therefore, is as if He said: Let the dead — that is, the unbelievers (that is, the Jews who reject My faith), immersed in sin and the world, and destitute of God's grace and spirit — bury their own, that is, those analogically similar to themselves; or "their own," that is, their relatives and kin who are corporally dead, and perhaps also spiritually so. For I wish you to follow Me, who am the true Life, and to live with Me here through illustrious and perfect grace, and hereafter through surpassing glory, and to evangelize both to others, as Luke adds.

Hear St. Ambrose, Book VII on Luke chapter IX, verse 59: "Burial of a father's funeral is forbidden, so that you may understand that human things must be set aside for divine things. It is a good devotion, but a greater impediment. For he who divides his devotion diverts his affection; he who splits his care delays his progress. Therefore the greatest things must be attended to first. For the Apostles too, lest they be occupied with the business of distributing, appointed ministers for the poor; and when they were sent by the Lord, they were forbidden to greet anyone on the way — not because the duty of good will was displeasing, but because the pursuit of devotion was more pleasing."

The first reason, therefore, which Christ here sets forth for His call and for being followed, so that the one called may immediately follow and prefer it to his father's burial, is that other brothers or relatives survive who can bury the father, and to whom his burial more properly belongs than to this man called by Christ — precisely because they too are dead, and dead with a worse death, namely that of unbelief and sin. As if to say: Let the dead deal with the dead; for it befits unbelievers to bury an unbeliever. But you, who are alive in My faith and love, should deal with the living — namely, with Me and with My faithful and Apostles.

The second reason is the danger that, if you mingle with the dead — that is, with unbelievers — and associate with them, you may become one of them, and die mystically and become an unbeliever.

Third, lest while you attend to your father's burial, you then become entangled in the settlement of the will and other funeral business, by which you would be delayed from following Me — namely, lest you become embroiled with brothers and relatives in dividing the inheritance, paying debts, executing the testament, and the many other complications and lawsuits that arise in a house of mourning, and that require many months, even years, before they are settled. Christ wisely wished to cut short all these things for the young man; for just as one lawsuit begets another, so one complication begets another. So St. Chrysostom, Homily 28. Indeed, I have learned from experience that those who are called to follow Christ in religious life, if they entangle themselves in the wills of their relatives, are delayed for many years, become worldly, and lose their vocation, so that they never enter the religious life.

Tropologically: Christ signifies that those who devote themselves to the legacies and affairs of parents or relatives are occupied with the dead and with dead things; for they are absorbed in a house of death — that is, with parents, children, relatives who are dead and dying. As if to say: You have resolved to live for God, and have begun to be alive to Him through grace; therefore continue to live for Him, and serve the living God. Therefore leave dead and dying things to the dead and dying. So St. Jerome: "If the dead buries the dead," he says, "we should not be concerned about the dead, but about the living, lest while we are anxious about the dead, we too be called dead." Hence St. Basil, in the Monastic Constitutions, chapter XXI, from this passage shows how much harm attachment to parents and familiarity with them brings to spiritual and religious men.

And St. Chrysostom: "If now," he says, "for so brief a time, it is forbidden to be absent from spiritual things for the sake of burying parents, consider what punishment those deserve who always withdraw from things worthy of Christ, because they prefer the excessively worthless and contemptible business of worldly affairs to what is necessary — and that without any urgency."

Symbolically: St. Gregory, Book IV of the Moralia, chapter XXV: "The dead," he says, "bury the dead when sinners heap favors upon a sinner (by indulging him in his sins and fostering him by flattery). For what else is sinning but falling dead? And what is burying but hiding? But those who heap praises upon a sinner hide the dead man under the mound of their words." Hence he adds that such people, as if buried, scarcely rise from their sins; but Lazarus rose because he was buried by his sisters, who were not dead, but alive through charity.

Luke adds, 9:60: "But you, go and proclaim the kingdom of God" — that is, the way by which one reaches the kingdom of heaven, namely through faith and a life conformed to the Gospel that Christ brought. "When," says St. Augustine, Sermon 7 On the Words of the Lord, "the Lord prepares men for the Gospel, He wills that no excuse of this carnal and temporal piety be interposed." For, as St. Chrysostom says, "it is far better to proclaim the kingdom of God and to draw others from death, than to bury a dead man who is of no use — especially when there are those who can perform all these duties." St. Gregory likewise taught in Book XIX of the Moralia, chapter XIV: "Sometimes," he says, "in our actions lesser goods must be set aside for the benefit of greater ones. For who does not know that there is merit in the good work of burying the dead? And yet to the man who had asked to be dismissed to bury his father, it was said: 'Let the dead bury their dead, but you go and proclaim the kingdom of God.' For the duty of this ministry had to be postponed to the office of preaching, because by the former he would have placed the bodily dead in the earth, but by the latter he would raise the spiritually dead to life."




Verse 23: Entering the Boat, His Disciples Followed Him

23. AND WHEN HE GOT INTO THE BOAT (to cross over, as I said at verse 18), HIS DISCIPLES FOLLOWED HIM. — In Greek εἰς πλοῖον, that is, "into a ship." Our translator rendered it "a little boat," because the boats used for crossing or fishing are usually small. Mark adds, 4:36: "They took Him just as He was" — namely, teaching the crowds standing on the shore, teaching, I say, "in the boat" and from the boat; as if to say: From a place on the sea near the shore, they took and brought Christ out into the deep sea — "and other boats were with Him."




Verse 24: A Great Tempest on the Sea, but He Was Sleeping

24. AND BEHOLD, A GREAT TEMPEST AROSE IN THE SEA, SO THAT THE BOAT WAS COVERED WITH WAVES; BUT HE WAS SLEEPING. — Mark: "And a great windstorm arose, and the waves were crashing into the boat, so that the boat was filling up." Luke: "And they were being swamped" — namely, by the waves of the billows — and the disciples themselves, in the boat and with the boat, "were in peril" of being submerged and drowned. Bede and Strabus (or the Glossa — for Strabus, a monk of Fulda, compiled this from the writings of his teacher Rabanus in the year of the Lord 840) are of the opinion that in this storm only Christ's boat was tossed, and not the others that accompanied it, so that Christ might show Himself to be the author of both the raging and the calming of the tempest. But it is more true that the other boats were tossed as well; for they were near, indeed very close to Christ's boat, and this God willed, so that the greater force of the storm and the greater power of Christ in calming it might be displayed. Moreover, He permitted — nay, through natural causes, such as vapors and winds, concurring with them naturally — Christ stirred up and sent this storm:

First, to declare His own power and that He is Lord of both the sea and the land, says Origen, homily 6 On Various Matters. Hence the Angel appearing to St. John set his right foot upon the sea, as though commanding it (Apoc. 10:2). For that Angel here represented Christ, as Bede says in the same place, along with Richard of St. Victor, Pannonius, and others.

Secondly, that He might train the disciples to endure not only the persecutions of men, but also the storms of winds, rains, tempests, and the like, which they were going to experience frequently and in great measure as they traveled around the world evangelizing. So Theophylact. Hence Chrysostom also gives this reason: "that He might train them as the world's athletes through temptations and fears."

Thirdly, that through the miracle of the calming of the storm the disciples and the other passengers might believe in Him — namely, that He is the omnipotent God.

St. Ambrose adds a fourth reason, and from him Bede: because this boat was carrying the wicked Judas. But it is uncertain whether Judas was impious at that time, or only turned out to be so afterwards.

Tropologically: this disturbance of the sea, says Chrysostom, was a type of the future temptations in the Church. For the boat upon the waves is the Church, and the soul in temptations by which it is sharpened and makes progress. "For a life without temptation is like a dead sea," says Seneca, Epistle 57. So too a man lacking temptation is like one who is drowsy or dead: temptation therefore rouses him to exert his strength to overcome it. Again, just as a storm drives boats so that they may reach their desired port more quickly, so too temptation spurs a man to greater zeal for virtue, by which he may be carried to heaven. On this point: "A pilot's skill," says Chrysologus, Sermon 20, "is not proved by calm weather, but by a stormy tempest: with a gentle breeze the lowest sailor steers the ship, but in the confusion of the winds the master's skill is sought." The tempest, therefore, of waves and winds is the temptation to pride, gluttony, lust, envy, and so on, as St. Augustine beautifully teaches, homily 3, question 17.

Moreover, let him who is assailed by temptation do what sailors do in a storm. For first they reef the sails, lest the raging wind snatch away the ship, whirl it around, and sink it. So let the tempted man reef the sails of his pleasures and give himself to fasting and penance.

Secondly, sailors flee into the deep sea, lest they dash their ship against the rocks and reefs; so let the tempted man flee the world and worldly things, and run back to God as to a sanctuary of salvation, and say with the Psalmist: "My soul refused to be comforted; I was mindful of God, and was delighted" (Psalm 76).

Thirdly, sailors throw their vessels and merchandise into the sea to lighten the ship of its load; so let the tempted man, through contrition and confession, cast forth the heavy weight of his sins, that he may lighten his soul. Hence the Doctors teach that those who are about to board ship for a sea voyage — especially a long and dangerous one — are bound to confess, so that they may place themselves in the state of grace, inasmuch as they are going to face the danger and moment of death, not once only, but often and in many ways.

Fourthly, the ship's captain, standing firm in great resolve and prevailing with ready counsel, searches out every means of avoiding danger. Let the tempted mind do the same. "A pilot," says St. Cyprian in his treatise On Mortality, "is known in a storm, a soldier is proved on the battlefield. Adversities do not call us away from the virtue of faith, but strengthen us in pain. How sublime it is to stand upright amid the ruins of the human race."

But He was sleeping. — This sleep was voluntarily assumed by Christ, yet natural nonetheless. First, so that the winds might grow stronger and the storm might increase, in the calming of which His power would therefore be more manifest and His authority the more greatly shown. So Chrysostom.

Secondly, "there is expressed," says St. Ambrose, on Luke chapter VIII, verse 24, "the security of power, in that while all were afraid, He alone was at rest without fear," so that in every similar tribulation we, fleeing to Him and fixing our hope in Him, should do the same — according to the words of Proverbs 12: "Whatever may happen to the just man, it shall not grieve him." And chapter 28: "The just, bold as a lion, shall be without fear." And that saying of the Poet:

Though the world, shattered, should crash upon him,
The ruins will strike a man who is undaunted.

Moreover, the pillow on which, as Mark attests, Christ was sleeping is mystically: first, a good conscience; secondly, resignation to the will of God; thirdly, trust in God's help and providence — for in this, the faithful man in every adversity rests secure and, as it were, falls asleep.

Thirdly, Origen, homily 6 On Various Matters: "Christ," he says, "was sleeping in body but awake in His divinity," so that the disciples, as Lyra says, being placed in danger, might run to Him more fervently and implore His aid. A figure of this is Jonah, chapter 1, who was sleeping while the others in the ship were in peril. See there, comment 1. Moreover, as to the nature of Christ's sleep, and how different it was from ours, see Toletus, on Luke chapter VIII, annotation 43.

Tropologically, the Glossa: "Christ sleeps," it says, "when we act more carelessly, and so a storm arises; but if faith rises again, He commands the winds and the waves."




Verse 25: Lord, Save Us, We Perish

25. AND HIS DISCIPLES CAME TO HIM AND AWAKENED HIM, SAYING: LORD, SAVE US, WE PERISH. — The Arabic version: "Lord, deliver us, for assuredly we are perishing." They who carried the Savior with them — nay, rather salvation and life itself — should not have feared; but their faith and hope in Christ were still small. Mark, 4:38, puts it more forcefully: "Master, does it not concern You that we are perishing?" As if to say: Do You have no care that we perish? Do You sleep so carelessly, and allow us to be drowned along with You?




Verse 26: Why Are You Fearful, O You of Little Faith?

26. AND HE SAID TO THEM: WHY ARE YOU FEARFUL, O YOU OF LITTLE FAITH? — The Greek is more forceful: ὀλιγόπιστοι, that is, "those of little faith."

He said — this He said before calming the tempest, as Matthew here narrates, although Luke and Mark narrate it after. For it was fitting that the extreme fear of the disciples should be calmed before the storm of the sea was, and that their collapsed faith should be lifted up, so that this faith might merit the miracle of the storm's calming. So Jansenius, Toletus, and others.

Of little faith — both because you do not seem fully to believe that I am God, and because you do not hope in My providence, nor do you believe that I, while sleeping, am able, or that I know and will to deliver you from danger. So St. Chrysostom.

"Faith" here can be taken first in its proper sense; secondly, for confidence — for faith begets and sharpens this. Moreover, fear is the cause of little faith, and little faith is the cause of little confidence. Luke puts it more forcefully: "Where is your faith?" In Greek ἡ πίστις, that is, "that faith," namely, the perfect faith in Me, which I have so often impressed upon you, and which you demonstrated when, leaving all things, you followed Me who called you. Christ indeed requires this faith in His miracles, that He may teach that it is most especially needed in temptations, and that it is the most effective remedy against them. Hear St. Bernard, Sermon 9 on Psalm "Qui habitat": "If the world rage," he says, "if the Evil One roar, if the flesh itself lust against the spirit, in You I will hope. For who has hoped in Him and been confounded?" And shortly after: "Why, if we understand these things, do we delay to cast off all our wretched, vain, useless, seductive hopes, and to cling with all the devotion of our soul, with all the fervor of our spirit, to this one hope alone — so solid, so perfect, so blessed? For it is written: He will help them, because they have hoped in Him."

Then rising up, He commanded the winds and the sea, and there came a great calm. — For "commanded," the Greek is ἐπετίμησε, which corresponds to the Hebrew גער gaar, that is, "He rebuked" (as the Arabic translates it), "He chided" — as a master chides his servant. Hence Mark has: "He threatened the wind, and said to the sea: Peace, be still," that is, be quiet and restrain your roaring and your waves. Luke: "He rebuked the wind and the raging of the water."

By these words is signified the great force of the sea when it is stirred up and boiling over, which no human power, but only divine power, could check and calm. These words, therefore, signify the great dominion and empire of God, who commands the sea with the highest authority and power; for the roaring, raging, and furious tempestuous sea must be restrained and calmed by the great power of God. Here, then, Christ shows Himself to be God, inasmuch as He commanded the sea and the winds as their Lord; for the sea, at His command, yielded and ceased more swiftly than a servant rebuked by his master. Christ therefore "sleeps as a man, but commands as God," says the Interlinear Gloss.

Tropologically: how Christ, when contemplated in the mind and invoked, commands the persecutions of the Church and the temptations of the soul, is taught by St. Augustine, homily 3, question 17, which is found at the end of Volume X: "Have you heard an insult?" he says, "it is a wind; have you grown angry? it is a wave. Therefore, with the wind blowing and the wave rising, the boat is in peril, your heart is in peril, your heart is tossed. Hearing the insult, you desire to be avenged. And behold, you have been avenged, and by yielding to another's evil you have made shipwreck. And why is this? Because Christ is sleeping within you. What does it mean that Christ is sleeping within you? You have forgotten Christ. Therefore rouse Christ, remember Christ. Let Christ awake within you, consider Him. What did you want? To be avenged. It has slipped your mind that He Himself, when He was being crucified, said: Father, forgive them, for they know not what they do. He who was sleeping in your heart did not wish to be avenged. Rouse Him, recall Him."

And after a few words interposed: "Therefore I will restrain myself from my anger, and I will return to the quiet of my heart. Christ commanded the sea, and there was a calm. What I have said about anger, hold as a rule in all your temptations. A temptation has arisen — that is the wind; you are disturbed — that is the wave; rouse Christ, let Him speak with you."

Allegorically and anagogically, Bede: "The boat with its yardarm is the tree of the Cross, by whose benefit we, having been brought on and having emerged from the waves of the sea — that is, of the world — obtain the shore of our heavenly fatherland. The disciples also climb in, for He says: If anyone will come after Me, let him take up his cross, etc. Christ falls asleep, namely at the time of His Passion; the storm arises, that is, the persecution stirred up by the breath of demons. The disciples rouse the Lord, whose death they had seen, hoping for His resurrection. He rises by a swift resurrection; He rebukes the wind — that is, the pride of the devil; He calms the storm — that is, He breaks the rage of the insulting Jews; He rebukes the disciples — for after His resurrection He reproached them for their unbelief."

And there came a great calm. — For, as St. Jerome says, "all creatures recognize their Creator, and things which are insensible to us are sensible to Him. Great is the power, for from great power comes great calm." Origen: "It is fitting that the great should do great things." And Chrysostom, in his homily: "Instantly the tempest was dissolved, and no disturbance remained; and that word was fulfilled: He spoke, and the spirit of the storm stood still."




Verse 27: What Manner of Man Is This?

27. BUT THE MEN MARVELED, SAYING: WHAT MANNER OF MAN IS THIS, THAT THE WINDS AND THE SEA OBEY HIM? — "Men" means not the disciples, but the sailors and others who were in the ship, says the Glossa Interlinearis, and in the ships accompanying it. For, as Origen says, the disciples are never named without honor. St. Jerome adds: "If anyone insists that the disciples are meant, it must be said that they are called 'men' because they did not yet know the power of the Savior." For "what manner," the Greek is ποταπός, which is a word not of simple inquiry, but of emphatic admiration, as if to say: Who, of what kind, of what country is this man? He does not seem similar to other men, but to be of another kind; he does not seem born from the earth, but fallen from heaven, because both the heavens and their winds obey Him, as their lord and master. Whence the Greek reads: "Because even the winds and the sea obey Him." Who then, of what kind and how great is this new Aeolus in Palestine, the God and Emperor of the winds? Thus they spoke, not yet knowing that Christ was the true and pure God.

Tropologically: St. Augustine, in homily 3 already cited: "Rather," he says, "imitate the winds and the sea; obey the Creator at the command of Christ: the sea hears, and you are deaf? The sea hears and the wind ceases, and you keep blowing? What? I speak, I act, I pretend: what is all this but to keep blowing and to refuse to cease at the word of Christ? Let not the waves overcome you in the disturbance of your hearts."




Verse 28: The Two Demoniacs in the Region of the Gerasenes

28. AND WHEN HE HAD COME ACROSS THE STRAIT INTO THE REGION OF THE GERASENES, THERE MET HIM TWO MEN POSSESSED BY DEMONS. — "Two": Mark 5:2 and Luke 8:27 mention only one, because that one was more notable and famous, as St. Augustine holds, in book II of De Consensu Evangelistarum, chapter 24, and because he was more savage; for he was possessed by a legion of demons, as Luke records. So say St. Chrysostom, Theophylact, Euthymius, and others.

The rest concerning these demoniacs healed by Christ is more clearly narrated by Luke, 8:27 through 40, and therefore I shall explain those matters more conveniently and fully in that place.

Hence some have thought that the demons had not yet received the ultimate punishment of their demerits, and were not to be condemned to be tormented in hell until the day of judgment: so St. Hilary seems to hold here, Canon 8, saying: "He cried out, he says, why does He begrudge them their abode, why does He assail them before the time of judgment?" The same opinion is attributed by some to St. Irenaeus, Justin, Lactantius, Eusebius, and Nicephorus; but I found nothing of the sort in their writings, nor do Hilary's words signify this, but only the same thing as the words of Matthew.

It is certain from Scripture and the Fathers that the demons, from the beginning of the world, as soon as they sinned, were condemned and tormented by the fire of hell, by which fire they are tormented even when absent, while having left hell they roam in this atmosphere, through the omnipotence of God. For the fire of hell, because it is a supernatural instrument of Almighty God, can therefore act upon the most distant things when God wills it.

What they therefore say to Christ: "Have You come before the time to torment us" — they are not deprecating the ancient, perpetual, and irrevocable torment of the fire of hell, but a new torment which they feared from Christ. This new torment was the expulsion from the human body which they possessed, as St. Chrysostom teaches, homily 26, and the diminishment of their dominion in tempting and vexing men; likewise, relegation to the prison of hell. For the demons rejoice while they are permitted to roam in this atmosphere, both because they have in it some freedom to wander through various provinces and to stir up storms, famines, diseases, plagues, etc.; and because in it they have the ability to tempt and afflict men. Therefore it is a torment for them to be banished to hell: for this is their quasi-imprisonment (for hell is the most confined and most distressing prison) and the ultimate restriction, to which they will be condemned forever by Christ on the day of judgment, in which there will be a public reprobation and condemnation of them, which will be their supreme punishment and shame before all the Angels and the Blessed. These demons therefore seem to fear lest Christ should anticipate the day of judgment, which they themselves thought was far off, and as Judge in it condemn them immediately to Tartarus, or at least banish them thither separately. So say Maldonatus, Toletus, and Suarez, book VIII De Angelis, chapter 2, number 13. Whence the Gloss here: "The demons are tormented," it says, "when they are cast out of bodies, in whose torture they delighted." St. Jerome adds: "The presence of the Savior is the torment of demons."

And St. Chrysostom: "From experience," he says, "they cry out; for they were being scourged invisibly, suffering unbearable things from the presence of Christ."




Verse 29: Have You Come Before the Time to Torment Us?

29. HAVE YOU COME HERE BEFORE THE TIME TO TORMENT US.
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Synopsis of the Chapter


Boaz, before the Judges, with the closer kinsman yielding his right, takes possession of the estate of the deceased Elimelech, and takes his daughter-in-law Ruth as wife, from whom he begets Obed, the father of Jesse, whose son was King David.




Vulgate Text: Ruth 4:1-22


1. So Boaz went up to the gate and sat there. And when he had seen the kinsman passing by, of whom mention had been made before, he said to him: Turn aside for a little while and sit down here, calling him by his name. He turned aside and sat down. 2. And Boaz, taking ten men from the elders of the city, said to them: Sit down here. 3. When they had sat down, he spoke to the kinsman: Naomi, who has returned from the region of Moab, will sell a parcel of land belonging to our brother Elimelech; 4. I wanted you to hear this, and to tell you before all who sit here and before the elders of my people. If you wish to possess it by right of kinship, buy it and possess it; but if it displeases you, tell me so, that I may know what to do. For there is no kinsman besides you, who are first; and me, who am second. And he answered: I will buy the field. 5. To whom Boaz said: When you buy the field from the hand of the woman, you must also take Ruth the Moabitess, who was the wife of the deceased, so that you may raise up the name of your kinsman in his inheritance. 6. He answered: I yield my right of kinship: for I must not destroy the posterity of my own family; you make use of my privilege, which I willingly declare myself to renounce. 7. Now this was the ancient custom in Israel among kinsmen, that if at any time one yielded his right to another, to make the concession firm, the man would remove his sandal and give it to the other. This was the testimony of the cession in Israel. 8. So Boaz said to his kinsman: Remove your sandal. Which he immediately took off his foot. 9. And Boaz said to the elders and to all the people: You are witnesses today that I have taken possession of all that belonged to Elimelech, and Chilion, and Mahlon, with Naomi handing it over; 10. and that I have taken Ruth the Moabitess, the wife of Mahlon, in marriage, so that I may raise up the name of the deceased in his inheritance, lest his name be erased from his family and his brothers and his people. You, I say, are witnesses of this matter. 11. All the people who were in the gate answered, and the elders: We are witnesses. May the Lord make this woman who enters your house like Rachel and Leah, who built up the house of Israel; may she be an example of virtue in Ephrath, and may she have a celebrated name in Bethlehem. 12. And may your house be like the house of Perez, whom Tamar bore to Judah, from the seed that the Lord shall give you from this young woman. 13. So Boaz took Ruth and received her as wife; and he went in to her, and the Lord granted her to conceive and bear a son. 14. And the women said to Naomi: Blessed be the Lord, who has not allowed the successor of your family to fail, and may his name be called in Israel. 15. And may you have one who consoles your soul and nourishes your old age. For he is born of your daughter-in-law who loves you; and she is much better for you than if you had seven sons. 16. And Naomi, taking the child, placed him in her bosom, and served as nurse and caretaker. 17. And the neighboring women, congratulating her and saying: A son is born to Naomi, called his name Obed: he is the father of Jesse, the father of David. 18. These are the generations of Perez: Perez begot Hezron; 19. Hezron begot Ram; Ram begot Amminadab; 20. Amminadab begot Nahshon; Nahshon begot Salmon; 21. Salmon begot Boaz; Boaz begot Obed; 22. Obed begot Jesse; Jesse begot David.




Verse 1: Boaz Went Up to the Gate


1. SO BOAZ WENT UP TO THE GATE. — For in the gate sat the judges before whom this matter of cession of the right of kinship had to be lawfully transacted.


CALLING HIM BY HIS NAME. — In Hebrew calling peloni almoni, which Cajetan translates, "sit here, such a one," namely the kinsman of the widow Ruth; the Septuagint has, "turn aside here, hidden one"; the Chaldean, "a man who hides his way," that is, who does not wish to be seen.


More accurately, peloni almoni literally means "such and such a one," or "a certain someone," as if to say: You, so-and-so, come here and hear me; for I have a matter to discuss with you. For thus we are accustomed to address strangers whose names we do not know; or if we know them, we do not wish to name them. Hence from peloni seems to be derived the Spanish fulano, the Greeks say deina, the Italians un tale, the French un quidam.


Moreover, Boaz seems to have addressed him by his actual name, but Scripture did not wish to express his name, because he was unworthy of being named: as one who refused to raise up the seed and name of his deceased brother. So Abulensis; for justly is his name buried in eternal oblivion, who allows the name of his brother and kinsman to be buried in the same.


Finally, almoni is derived from neelam, that is, "he was silent," because the name that is kept silent, as if mute, is not heard, and so to speak, falls silent; such a person is therefore called almoni. Likewise peloni is derived from pele, that is, "hidden" and "wonderful," because we wonder at things that are hidden. So Serarius.




Verse 3: Naomi Will Sell a Parcel of Land


3. NAOMI WILL SELL A PARCEL OF LAND BELONGING TO OUR BROTHER ELIMELECH — his wife while he lived, now the widow of the deceased; "will sell," I say, both for her own support and for that of her daughter-in-law Ruth: for both were poor. For although wives did not succeed to the inheritance of their husbands among the Jews, or of other deceased kinsmen or relatives by marriage, yet from this passage it is gathered that they had the usufruct of their husbands' inheritance for life, and therefore could sell the same, but in such a way that the right of purchase pertained first to the kinsmen of the deceased husband, to whom the inheritance was to devolve after the death of the widow. Hence also the kinsman who wished to buy this inheritance, for example a field, was required to marry the widow left by the deceased, so as to raise up seed for him whose inheritance he had obtained. Moreover, it is probable that this field of Elimelech, during the time he was sojourning in Moab, had been leased to someone who paid an annual rent from its produce each year. So Abulensis, Lyranus, Fevardentius, and others.




Verse 6: I Yield My Right of Kinship


6. I YIELD MY RIGHT OF KINSHIP: FOR I MUST NOT DESTROY (in Hebrew, corrupt; so too the Septuagint) THE POSTERITY OF MY OWN FAMILY — as if to say: I have a wife, I have sons and daughters: I must support them so that they may propagate my family and name; therefore I do not wish to take a second wife, Ruth, lest I be forced to support her and her children as well, and thereby reduce or diminish the sustenance of my own children whom I have already begotten, and lest the sons, at least the firstborn, to be begotten from Ruth I beget not for myself but for another, namely to raise up seed and the name of her husband, who was my kinsman. Hence the Chaldean translates: I cannot claim it for myself for this reason, namely: because I have a wife, to whom I may not add another, lest perhaps quarreling arise in my house and I destroy my inheritance. You claim my right for yourself, because you have no wife, and I cannot claim it for myself.




Verse 7: The Man Would Remove His Sandal


7. THE MAN WOULD REMOVE HIS SANDAL. — This removal of the sandal was a civil ceremony; namely, it was a sign that the one removing his sandal was yielding his right, and just as he handed over his sandal, so too he handed over his right to the other kinsman, to buy the field of his deceased kinsman and to take his widow as wife.


Now this removal of the sandal was twofold: one as a punishment — for if a full brother refused to marry the wife of his brother who had died without children, and thus raise up seed for him, the law commanded in Deuteronomy chapter XXV, verse 9, that he be stripped of his sandal even against his will, and that someone spit in his face; which was a great punishment, insult, and disgrace. The other was as a sign of cession of right: for if someone was not a full brother of the deceased, but a relative in the second, third, or fourth degree, he was not bound by the law of Deuteronomy chapter XXV (for this concerns only full brothers) to marry the wife of the deceased to raise up seed for him; yet he was bound to the same by a certain propriety and custom; if however he did not wish or was unable to do this, he removed his sandal before the judges and handed it to the other kinsman; so that by this sign he indicated that he was resigning his right to him, both to buy the field of the deceased and to take his widow as wife.


Allegorically, St. Ambrose, Book III On Faith, chapter V: "He was prefigured," he says, "who was to come from the Jews — from whom Christ came according to the flesh — who would raise up seed for His kinsman, that is, the dead people, with the seed of heavenly teaching, for whom the spiritual prescriptions of the law presented the nuptial sandal of the Church to be joined to Him. Moses was not the bridegroom: for to him it is said, Exodus III: Remove the sandal from your feet, so that he might yield to his Lord. Joshua son of Nun was not the bridegroom. For to him also it is said, Joshua chapter V: Remove the sandal from your feet, lest because of the similarity of name he be believed to be the bridegroom. No other is the bridegroom, but Christ alone is the Bridegroom, of whom John said: He who has the bride is the bridegroom. Therefore from them the sandal is removed, but from Him it cannot be removed, as John said: I am not worthy to loosen the strap of His sandal. Therefore Christ alone is the Bridegroom, to whom that bride coming from the Gentiles — formerly destitute and hungry, but now rich with Christ's harvest — may be married, who may gather the sheaves of the fruitful crop and the leftovers of the word in the bosom of her inner mind, so that she may feed with new nourishment that widow exhausted by the death of her son, and that needy mother of a dead people, not abandoning the destitute widow and seeking new ones. Therefore Christ alone is the Bridegroom, who did not begrudge even the Synagogue the sheaves of His harvest."


Moreover, for "his sandal" the Chaldean translates narteke, that is, his sheath, or rather his glove. Perhaps both were done, namely that the one yielding his right and possession would remove his sandal, and at the same time his glove, and hand it to the other, signifying by this sign that he was resigning his right to him. For thus even now in some places a right is resigned by means of a glove. For this sign of resignation is fitting and, as it were, natural. Or formerly this resignation was made by a sandal, but later by a glove. Hence the Jews now make their contracts and transfers by the handing over of a cloth, which they call the "purchase of the sudar," that is, of the handkerchief, as Rabbi Elias testifies. Abulensis and Serarius treat these matters at length; Christians, however, take possession of an inherited house by receiving the keys, and of a field by the placing of the feet upon it.




Verse 11: Like Rachel and Leah


11. WHO BUILT UP THE HOUSE OF ISRAEL — that is, they bore the sons, descendants, and grandchildren of Jacob the Patriarch, who by another name was called Israel by God, that is, "prevailing with God," because wrestling with the Angel of God he prevailed over him, Genesis chapter XXXII. For Rachel and Leah, the wives of Jacob, bore twelve sons, from whom the entire house, that is, the stock and family of Israel, was propagated and wonderfully multiplied. Hence the Chaldean adds: in twelve tribes, because these twelve sons of Jacob were the fathers of the twelve tribes, and therefore Patriarchs.




Verse 13: Boaz Took Ruth as Wife


13. SO BOAZ TOOK RUTH AND RECEIVED HER AS WIFE. — He did this lawfully, because she was already a proselyte and converted to Judaism. For that law, Deuteronomy XXIII, commanding that no Moabite enter the assembly of God, concerns men only, not women, as Abulensis teaches. St. Augustine answers differently in his Questions on Deuteronomy, Question LV: "The question," he says, "is how Ruth, who was a Moabitess, from whom the flesh of the Lord also takes its origin, entered the assembly of the Lord. Unless perhaps this mystically prophesied that she would enter, in that it says 'unto the tenth generation.' For ten generations are counted from Abraham, when there was also Lot, who begot the Moabites and Ammonites," Genesis XIX and XXXVII. And these generations are: "Abraham, Isaac, Jacob, Judah, Perez, Hezron, Ram, Amminadab, Nahshon, Salmon, whose son was Boaz."


This response is ingenious, but not genuine. For in Deuteronomy it adds: "forever." Morally, hear the author of the Opus Imperfectum, Homily 1 on Matthew: "Ruth," he says, "by the merit of her faith married Boaz, because she despised her own nation, and land, and race, and chose Israel, and did not despise her mother-in-law, a widow and a stranger at the same time, led by desire for her people more than her own; she rejected the gods of her fathers and chose the living God. Again, Boaz by the merit of his faith took her as wife, so that from such a sanctified marriage a royal race might be born. For Boaz, being advanced in years, did not take a wife for himself but for God; not on account of bodily passion, but on account of the justice of the law, to raise up seed for his kinsman; more fervent in religion than in love: old in age but young in faith; and therefore perhaps he was named 'in virtue,' or 'virtue prevailing in him.' For he who according to his age is fit to enter marriage is praiseworthy and worthy of renown because he is in virtue; but he who is now beyond the age of marriage, and has received from religion the strength to enter marriage, like this Boaz, he is praiseworthy and renowned, because he exists in virtue, and the virtue of such a man is in him." St. Jerome, Epistle 25: "See," he says, "what great merit it was to have provided comfort from one's stock. From her seed Christ is born."




Verse 16: Naomi as Nurse and Caretaker


16. AND NAOMI, TAKING THE CHILD, PLACED HIM IN HER BOSOM AND SERVED AS NURSE AND CARETAKER — teaching the child to walk, to speak, to worship God, to obey his parents, to hear the law of God, to flee what is shameful, to follow what is honorable, to practice beneficence toward all, to harm no one, to aspire to heaven, etc.; for upon childhood depends adolescence, manhood, and one's entire life. Therefore the right education of children is of the utmost importance for their salvation as well as for the good of the Commonwealth. Hence St. Jerome, in the Epistle to Laeta, concerning her little daughter Paula, who was the granddaughter of St. Paula, writes thus: "If you send Paula to me, I promise to be both her teacher and her nurse; I shall carry her on my shoulders; I, an old man, shall form her stammering words; much more glorious than the philosopher of the world, because I shall not be educating a king of Macedon about to perish from Babylonian poison, but a handmaid and bride of Christ to be offered to the heavenly kingdom."




Verse 17: They Called His Name Obed


17. THEY CALLED HIS NAME OBED. — Obed in Hebrew means serving, sustaining, supporting, says Pagninus. They called him "Obed," therefore, as if wishing and auguring that this son would serve his parents, now advanced in labor and age, with his duties, and would comfort and sustain their old age. Hence in verse 15 they say of him: "Who may console your soul and nourish your old age." So Josephus, Serarius, and others. Thus among the Romans there was one called Scipio, because he as a younger man served his elderly and half-blind parent, like a walking stick (scipio) upon which the parent leaned as he walked. For Obed in Hebrew means the same as scipio or "support" in Latin. Hence the mother of Tobias, chapter V, 23, calls her son "the staff of old age." Moreover, Cornelius surnamed Scipio, from whom the patrician Scipio family took its origin, bore his father who lacked sight in place of a walking stick, which grammarians call a scipio: hence the surname Scipio was given to him, which then attached to his descendants, says Macrobius, Book I, chapter IV. Again, Obed in Hebrew also means worshipping, namely God, as Fevardentius says from the Chaldean: for Obed was pious both toward God and toward his parents, as was Jesse his son, from whom David drew his virtue and piety.


You will say: This son should rather have been called Mahlon, because seed was being raised up for him. Abulensis answers, Question LXXXV: "It would have been fitting for the son who was born first from the later marriage to be assigned the name of the deceased, provided that the one who married the deceased's wife was his true and proper brother, but not if he was only a brother improperly speaking, that is, merely a kinsman."


Allegorically, Boaz represents Christ; Ruth, the Church gathered from the Gentiles. Read the author of the Opus Imperfectum, Homily 1 on Matthew.


For the moral sense, see Hugo, Dionysius, Fevardentius, Serarius, and especially Louis de la Puente in the first part of his Spiritual Guide, where he draws beautiful and unique moral lessons from the words and deeds of Ruth.




Verse 21: Salmon Begot Boaz


21. SALMON BEGOT BOAZ, AND BOAZ BEGOT OBED. — Arias in the Apparatus of the Royal Bible, in the treatise On Hebrew Names, thinks that Salmon is the same as Solomon, but he is mistaken: for Salmon is written with sin, while Solomon is written with shin. Again, Solomon in Hebrew is called Shelomoh and has the final letter He; Salmon however has the final letter Nun. Finally, Salmon in Hebrew means "clothed" or "clothing"; Solomon however means "peaceful." So Serarius.




Verse 22: Obed Begot Jesse, Jesse Begot David


22. OBED BEGOT ISAI (who is Jesse), ISAI BEGOT DAVID. — Jesse in Hebrew means gift, or existing, or debtor.


Note: Salmon was the husband of Rahab, who betrayed Jericho to the Hebrews, Joshua II. From Rahab and Salmon, that is, from the entry of the Hebrews into Canaan to the fourth year of Solomon, 440 years elapsed, as is gathered from 3 Kings VI, 2; for from the 480 years counted there, 40 must be subtracted, which elapsed from the entry of the Hebrews in their wandering through the desert until the entry into Canaan. Therefore in these 440 years there were only five generations. For Salmon begot Boaz, Boaz begot Obed, Obed begot Jesse, Jesse begot David, David begot Solomon. Hence some think that each of the first four, namely Salmon, Boaz, Obed, and Jesse, begot at the age of one hundred, to make up the 440 years mentioned. So Abulensis, Serarius, Dionysius, Cajetan, here Salmeron, Barradius, and Maldonatus on Matthew I. But this seems forced and invented out of necessity. More simply, Lyranus, Rabbi Solomon, Genebrardus, Catharinus, Jansenius, and Salianus posit three men named Boaz, all of whom are contained under this one name of Boaz; just as in Matthew I, under the name of Jechoniah are contained both Jehoiakim the father and Jehoiachin the son, about which more presently. Thus Salianus distributes this series of generations, volume II, at the year of Deborah and Barak 21. Salmon at the entry into Canaan, when he married Rahab, was about thirty-four years old; she was about 25. After other children born from her, he begot at the age of sixty the first Boaz of this name; from the total of 440 years, therefore, which are counted from the entry into Canaan to the laying of the temple's foundations, 26 years must be subtracted. The first and second Boaz begot at age 65, the third at seventy. Obed, likewise Jesse, at 70; add to these the 70 years of David's life and four of Solomon's reign, and you will arrive at exactly 440 years.


From these calculations you see that it is probable that the first Boaz was born in the tenth year of Othniel; the second in the 35th year of Ehud; the third in the 20th year of Barak, and that he married Ruth and begot Obed in the seventh year of Tola; and that Jesse was born in the first year of Samson, and begot David at the beginning of the eleventh year of Samuel.


If however anyone prefers to say that Salmon, Boaz, Obed, and Jesse each begot at the age of one hundred, rather than dare to add two additional men named Boaz to the one in Sacred Scripture, let him say that similar examples exist from that era, and even from later ages. For St. Servatius, bishop and patron of Maastricht, lived 373 years, as Sigebert testifies in the Chronicle. John of the Times is celebrated in the Histories as having lived 300 years. Maffei, Book XI of the Indian History, likewise assigns 300 years to a certain Indian. But these are prodigies and, as it were, miracles, which occurred in only one case; here however one must assert that this longevity occurred in four men succeeding one another in continuous generation, which is unheard of; especially since David their descendant circumscribes human life in his age to 70 years: "The days of our years are seventy years in themselves," Psalm 89. Moreover, frequently in Scripture generations and the names of some ancestors are omitted, as in Matthew chapter I, 3, where it says: "And Joram begot Uzziah." For Joram begot Ahaziah; Ahaziah begot Joash; Joash begot Amaziah; Amaziah begot Uzziah. Likewise in verse 11: "And Josiah begot Jechoniah," where Jechoniah stands for two persons, namely Jehoiakim or Jeconia, and Jehoiachin or Jechoniah; that is, Josiah begot Jeconiah, and Jeconiah begot Jechoniah. The argument is further supported by the fact that in these 440 years, which elapsed from Salmon to Solomon, in the other tribes there were not five but far more generations.


Take one clear example out of many: 1 Chronicles VI, 33. Going back from Heman, who was a singer in the time of David, up to Korah, who lived in the time of Moses and, rebelling against him, was swallowed up by the earth, Numbers XVI, eighteen generations are counted. For it says thus: "Heman the singer, son of Joel, son of Samuel, son of Elkanah, son of Jeroham, son of Eliel, son of Tohu, son of Zuph, son of Elkanah, son of Mahath, son of Amasai, son of Elkanah, son of Joel, son of Azariah, son of Zephaniah, son of Tahath, son of Assir, son of Abiasaph, son of Korah." Count the phrase "son of" repeated eighteen times, and you will see that eighteen generations are listed here.


Therefore it is probable that here likewise some generations are passed over, and some intermediate descendants who were less notable are omitted, while only the more illustrious are named, such as Nahshon, because he was the prince of the tribe of Judah at the entry into the holy land, and married Rahab; Boaz, because he was the husband of Ruth, whose history is woven here; Obed, because from him was born Jesse, who was the father of King David.


Finally, the Rabbis in the Yuchasin, page 10, relate that Ruth, when she married Boaz, was 40 years old, and then lived for a very long time: "For she was still alive," they say, "in the time of Solomon, and at his side, together with Bathsheba, she sat on the royal throne." Likewise they say her son Obed lived 400 years, but these things seem incredible, and therefore fabricated.


Tropologically, St. Chrysostom, Homily 4 on Matthew: "Such a Boaz," he says, "from such a wife Ruth — what kind of son did he beget? Obed, who is interpreted as 'obedient.' But nowadays those who choose riches and not character, beauty and not faith — and what is usually sought in prostitutes, they desire in their spouses — for this reason they do not beget sons obedient either to themselves or to God, but rebellious both against themselves and against God, so that their children are not the fruit of their just union, but the fitting punishment for their irreligion. But this Obed, who was called 'obedient,' what did he beget? Jesse, that is, 'refreshment'; for Jesse in Latin is called refreshment. For truly whoever is obedient to God and to his parents, with God providing, begets such children by whom he is refreshed, since he who honors his father will be honored by his sons; but those who are rebellious either against God or against their parents, in begetting they beget not refreshment for themselves but sorrows, so that from their sons they receive what they did to their parents."


Chrysostom adds that Obed was perhaps so called because at his birth the Hebrews were subject to the Philistines, from whom they were freed by Samuel, under whom Jesse the son of Obed lived; and therefore he was called Jesse, that is, "refreshment."
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Synopsis of the Chapter


David, remonstrating with Jonathan about his father's unjust hatred of him, renews and confirms with him the covenant made with certain pacts. Therefore Jonathan, at v. 18, promises to explore his father's disposition toward David and to signal by arrows whether it is love or hatred. So, at v. 27, he excuses David to his father; but his father, blazing against him, prepares a spear. Whereupon, at v. 36, Jonathan by the prearranged signal signifies to David his father's implacable hatred through the arrows, and soon, embracing him with tears, sends him away in peace.




Vulgate Text: 1 Kings 20:1-43


1. And David fled from Naioth in Ramah, and came and said before Jonathan: What have I done? What is my iniquity, and what is my sin against your father, that he seeks my life? 2. And he said: God forbid; you shall not die. For my father does nothing without first telling me. 3. And David said: Your father surely knows that I have found grace in your eyes; moreover, as the Lord lives and as your soul lives, there is but one step between me and death. 4. And Jonathan said to David: Whatever your soul says, I will do for you. 5. And David said to Jonathan: Behold, tomorrow is the new moon, and I am accustomed to sit beside the king to eat; let me go therefore that I may hide in the field until the evening of the third day. 6. If your father misses me, you shall say: David earnestly asked me to let him go to Bethlehem his city, because there is a yearly sacrifice there for all his kinsmen. 7. If he says: Good -- there will be peace for your servant. But if he is angry, know that his evil intent is determined. 8. Therefore show kindness to your servant, for you have made me enter into a covenant of the Lord with you. But if there is any iniquity in me, you yourself kill me, and do not bring me to your father.


9. And Jonathan said: Far be it from you; for if I learn that my father's evil intent is determined, would I not tell you? 10. And David said: Who will report to me if your father answers harshly? 11. And Jonathan said: Come, let us go out into the field. 12. And Jonathan said to David: O Lord God of Israel, if I have searched out my father's mind, and there is something good for David, and I do not send and make it known to you, 13. may the Lord do this and more to Jonathan. But if my father's evil persists against you, I will reveal it to you and send you away in peace; and may the Lord be with you as He was with my father. 14. And if I live, you shall show me the kindness of the Lord; but if I die, 15. you shall not cut off your kindness from my house forever. 17. And Jonathan made David swear again, because he loved him as his own soul. 18. Then Jonathan said: Tomorrow is the new moon, and you will be missed. 19. Go down quickly and come to the stone called Ezel. 20. And I will shoot three arrows beside it. 22. If I say to the boy: The arrows are on this side of you -- come, for there is peace. But if I say: The arrows are beyond you -- go in peace, for the Lord has sent you away. 23. And as for the word we have spoken, may the Lord be between me and you forever.


24. So David hid in the field, and the new moon came. 25. And the king sat on his seat beside the wall; Jonathan stood, and Abner sat at Saul's side, and David's place was empty. 26. And Saul said nothing that day; for he thought: Something has happened to him; he is not clean. 27. And on the second day David's place was empty. And Saul said to Jonathan: Why has the son of Jesse not come to the meal? 28. And Jonathan answered: David asked me to let him go to Bethlehem. 30. Then Saul's anger was kindled against Jonathan, and he said: You son of a perverse rebellious woman! Do I not know that you have chosen the son of Jesse to your own shame? 31. For as long as the son of Jesse lives, neither you nor your kingdom shall be established. He is a son of death. 32. But Jonathan said: Why should he be killed? What has he done? 33. And Saul hurled his spear at him to strike him. Then Jonathan knew that it was determined by his father to kill David. 34. So Jonathan rose from the table in fierce anger and ate no food, for he was grieved for David.


35. And in the morning Jonathan went out into the field with a small boy. 36. And he said to the boy: Run and find the arrows. And as the boy ran, he shot an arrow beyond him. 37. And Jonathan cried out: Is not the arrow beyond you? 38. Hurry, make haste, do not stop! 39. And the boy knew nothing; only Jonathan and David knew the matter. 40. Then Jonathan gave his weapons to the boy. 41. And David rose from beside the stone toward the south, and falling on his face, he bowed three times; and they kissed each other and wept together, but David wept the more. 42. Then Jonathan said: Go in peace, inasmuch as we have both sworn in the name of the Lord: The Lord be between me and you, and between my descendants and your descendants, forever. 43. And David departed; and Jonathan went into the city.




Verse 3: One Step Between Me and Death


THERE IS BUT ONE STEP (so to speak) BETWEEN ME AND DEATH -- that is, I am near to death; death prepared by your father presses upon me. All that is lacking is the occasion to accomplish my murder; he seeks it, and once given it, he will certainly kill me. So death presses upon the sick and the aged, that they seem to be but one step or pace from it. So those sailing at sea are but one hand's breadth, and as the poet says, "four fingers," from death; for only by a hand's breadth does the rim of the ship rise above the sea, and if the waves surpass it, they will submerge the ship with its crew. So every person stands but one step from death: if seized by fever or plague, he will die; indeed, a single drop of water or mucus flowing into the throat at night will suffocate him, as we have seen happen to many. And this is life -- so fragile, so uncertain, so brief -- to which mortals eagerly cling, and as if it would last forever, they devote themselves to acquiring wealth, honors, and pleasures without end. O how small are the boundaries of mortal life! O how small are the souls of mortals! "Sons of men, why do you love vanity and seek falsehood?" Why do you not despise this present life, so deceitful, and aspire to the blessed and eternal one?




Verse 5: The New Moon and David's Plan


BEHOLD, TOMORROW IS THE NEW MOON, AND I AM ACCUSTOMED TO SIT BESIDE THE KING TO EAT. LET ME GO THEREFORE, THAT I MAY HIDE IN THE FIELD UNTIL THE EVENING OF THE THIRD DAY. -- The "Calends" was the first day of the month, which among the Hebrews was not properly a feast day, but was nonetheless celebrated with sacrifices. It was called in Hebrew Chodesh, that is, the renewal of the moon and month; in Greek, neomenia; in Latin, novilunium (new moon). For the Hebrews had lunar months, and accordingly the new moon, or the first day of the new moon and lunar cycle, was the first day of the month, as I said at Numbers 28:11, where I gave the reasons for this. Therefore on that day they offered sacrifice and then held a banquet with friends. For this reason David, as the king's son-in-law, was accustomed on that day to sit at Saul's table; but because he had found him so hostile, he did not dare approach him, lest he be struck again by his spear. So he asks Jonathan to explore his father's disposition toward him, while he himself, in disguise, would hide in a nearby field to await Jonathan's answer until the third day -- so that if on the first day of the new moon Jonathan had no opportunity to speak with his father about David, he might find one on the second, and on the third day signal the result to David: if the father was appeased and had laid aside his hatred, David would come to his table; but if not, David would seek safety in flight.


The Chaldean says it was the new moon of the second month, namely April, and an intercalary day, on which therefore the Passover was celebrated -- so that David, thus sought by Saul for death on it, was a type of Christ killed by the Jews at Passover, but gloriously rising from death on the third day.


Likewise the Romans had their celebrated Calends of the months. "For the Calends, says Macrobius, book I of the Saturnalia, chapter 16, near the end, were so called because on them the Pontiff, with the people called (calata) to the Capitol, would announce how many days remained from the Calends to the Nones -- proclaiming the fifth day by saying the word kalo five times, and the seventh by repeating it seven times." The Greeks also celebrated feasts of the new moon (neomenia), as Turnebus attests, book III, chapter 4.




Verse 8: The Covenant of the Lord


FOR YOU HAVE MADE ME, YOUR SERVANT, ENTER INTO A COVENANT OF THE LORD WITH YOU. -- He calls it a "covenant of the Lord" because it was made in the presence of the Lord and with the Lord's name interposed in the oath of alliance. Also because it was sanctified out of respect for, veneration of, and love for God. David says this to sting Jonathan's conscience more sharply to keep the covenant and, in accordance with it, to provide him help with his father -- help that he would be rendering not only to David but also to God, to whom it was, as it were, promised.


BUT IF THERE IS ANY INIQUITY IN ME, YOU YOURSELF KILL ME, AND DO NOT BRING ME TO YOUR FATHER -- lest he, burning with his inveterate hatred, rage against me and cruelly torment me. That is to say: Let me rather die by a friendly hand than by an enemy's. Thus Phaedra in Seneca says to her Hippolytus: "I deeply desire to die at the hands of one who loves me." Similarly David says here: If I cannot escape death; if I must die, I prefer to fall by your friendly hand in friendship, rather than to be tortured by the hostile and cruel vengeance of an enemy. David knew that Jonathan, being his friend, would by no means do this; but he uses this expression for the sake of pathos, to wring Jonathan's heart and drive him to plead his cause before his father seriously and effectively. So Abulensis. For thus lovers are accustomed to sharpen the love of those who love them by stimulating it. Similarly, the Japanese behead their relatives or friends who are condemned to death by the king with their own hand, lest it be done by an enemy or an executioner; for they consider this shameful and disgraceful.




Verse 9: The Father's Evil Intent Determined


THAT MY FATHER'S EVIL INTENT AGAINST YOU IS DETERMINED -- that is, that he has fully and plainly resolved to pursue and kill you.




Verse 12: Jonathan's Broken Oath


O LORD GOD OF ISRAEL -- supply: punish and avenge me, if I have betrayed the faith given to my David.


For Jonathan, out of the heat of love, speaks in a disturbed, interrupted, and broken manner, as lovers are accustomed to do. For he invokes God but does not complete his meaning; instead, by a change of person, he turns his mind and mouth from God to David, so greatly loved by him, saying:


AND IF I DO NOT IMMEDIATELY SEND TO YOU (O my David! Then he completes the meaning by saying): MAY THE LORD DO THIS TO JONATHAN, AND ADD MORE -- that is, may He afflict me with such and such punishments, and add more, piling punishment upon punishment.




Verse 13: May the Lord Be With You


I WILL REVEAL IT TO YOUR EAR -- that is, secretly but certainly I will pour it into your ear and tell you.


AND MAY THE LORD BE WITH YOU, AS HE WAS WITH MY FATHER -- that is, just as He raised him from a humble and lowly state to the kingdom and heaped victories upon him, so may He do also for you. For here Jonathan tacitly prophesies the kingdom to David. Hear St. Jerome here in the Traditions: "May the Lord be with you, as He was with my father -- that is, may He make your kingdom exalted, as He made my father's kingdom exalted. And if I live, you shall show me the kindness of the Lord -- that is, that I may be second in your kingdom; and if I die, you shall not cut off your kindness from my house forever."


So also Angelomus, Lyranus, Abulensis, and Vatablus; and that this is so is clear from the fact that Jonathan says to David in chapter 23, verse 17: "And you shall reign over Israel, and I shall be second to you, and even my father Saul knows this."




Verse 14: The Kindness of the Lord


AND IF I LIVE, YOU SHALL SHOW ME THE KINDNESS OF THE LORD -- that is, the kindness promised to me by you in the covenant made before the Lord and with the Lord's name interposed, chapter 18, verse 3; for thus he had called it a "covenant of the Lord," verse 8. Others say: "of the Lord," that is, pleasing and acceptable to the Lord, says Pagninus. Or rather: "of the Lord," that is, great and distinguished, such as the Lord customarily shows to His faithful and friends -- for the things that are of the Lord are great. Thus "cedars of God" and "mountains of God" mean great and lofty ones. So Vatablus, Sanchez, and others.


Moreover, the Hebrew here is intricate and obscure, and variously translated by various interpreters. But you may best translate it by reading the word velo, that is, "and not" (which occurs three times), not assertively but interrogatively, as follows: "And not" -- that is, "and will you not, while I am still alive" -- "will you not, I say, show me the kindness of the Lord? And will you not, if I die, refrain from cutting off your kindness from my house?" -- meaning: You will certainly do it, and you will not cut it off, as our translator clearly renders it. The Septuagint seems to interpret it this way, for instead of "and not" they translate "and if," that is, "will you not?" If, however, you prefer to read it assertively, after the words "and not" supply "only"; thus translate word for word with Pagninus and Vatablus: "And not only while I am alive will you show me the kindness of the Lord, so that I may not die; but also you will not cut off your kindness from my house forever, not even when the Lord has cut off the enemies of David." This meaning is in substance the same as the former; and the Vulgate translator renders both clearly.




Verse 15: May He Cut Off Jonathan


MAY HE CUT OFF JONATHAN FROM HIS HOUSE. -- These words are not in the Hebrew, but in the Septuagint and the Latin Roman texts. The meaning is: If I, Jonathan, am unfaithful and a breaker of the covenant to you, O David, I pray that God may punish me and take away and destroy my family and posterity, and that God may require -- that is, judge, avenge, and punish -- the enemies of David, and consequently me and mine, if contrary to the covenant made with him I show myself his enemy. So Abulensis. For Jonathan swears with an execratory oath that he will keep the faith given to David.




Verse 16: The Lord Required It


AND THE LORD REQUIRED IT AT THE HANDS OF DAVID'S ENEMIES. -- The author of the book here interrupts the series of the narrative and the pact to indicate that it actually came to pass afterwards as Jonathan had imprecated -- namely, that God "required," that is, exacted vengeance from Saul and the other enemies of David who had unjustly persecuted and afflicted him. So Angelomus, who also offers another interpretation, namely this: "God required," that is, demanded an account from those who were unwilling to enter into a covenant with David as Jonathan had done -- since they could see the Lord standing and fighting with David.


Moreover, the Septuagint, the Chaldean, and Vatablus aptly translate from the Hebrew thus: "and may the Lord require it at the hands of David's enemies." And they explain it so that these words are, as it were, the substance of the covenant that Jonathan made with David, as if to say: Jonathan made a covenant with the house of David by saying: May the Lord require -- that is, punish and avenge -- the enemies of David who unjustly harass and persecute him; and consequently may He punish and chastise me and mine if I break faith and turn from a friend into an enemy.




Verse 19: The Stone Ezel


FOR YOUR SEAT WILL BE NOTICED -- that is, the place of your seat at the table. That is, Saul will ask why your seat is empty, why you are absent from the table contrary to custom. For David often used to sit at the king's table, especially on feast days or celebrated occasions such as the new moon, in the third place, as the king's son-in-law, say the Septuagint and Josephus. For at the table Saul sat first, Jonathan the son sat second on the right, David the son-in-law third. Abner, Saul's cousin and commander of the army, sat second on the left, opposite Jonathan.


UNTIL THE DAY AFTER TOMORROW -- for on the first day of the new moon Saul held a solemn banquet from the peace offerings he had sacrificed to God; and on the second day he consumed the leftovers according to the law, Leviticus 7. Therefore until the third day David's place at Saul's table would be empty, and Saul would ask Jonathan the reason for David's absence.


GO DOWN THEREFORE QUICKLY AND COME TO THE PLACE WHERE YOU ARE TO HIDE ON THE DAY WHEN WORK IS PERMITTED -- that is, on the first day after the new moon come to Ezel, to hide there; for on the new moon day itself it was not permitted to "work," and consequently to set out on and make a long journey. For although the new moon or Neomenia was not properly a feast ordained by law so that work and travel were forbidden, nevertheless the people by custom observed the Neomenia as a feast day, ceased from work on that day, and devoted themselves to sacrifices and banquets. So Abulensis, who cites St. Augustine saying: "Jewish women would do better to spin on the new moon than to dance immodestly at it." Perhaps also Jonathan is speaking not of the new moon but of the Sabbath, which fell at that time, on which work was not permitted.


AND YOU SHALL SIT BESIDE THE STONE CALLED EZEL. -- In Hebrew, Ha-Ezel, that is, you shall sit beside a certain stone called Ezel, meaning "wayfarer's stone," says Pagninus, because at a crossroads it showed travelers the destination of each road, like the stone of Mercury -- for Mercury was the god and guide of roads. So Lyranus and Vatablus. Or it is called "wayfarer's stone" because it showed travelers the miles and distances of places. For later the Romans, imitators of all civil order, set up milestone stones on the more frequented roads. Hence those phrases: "At the first milestone from the city, at the second or third milestone from the city" -- these milestone stones still exist in several places in Rome. And such seems to have been this stone Ezel. Hear Adrichomius: The stone Ezel is so named from travelers or from walking; it is 150 stadia from Jerusalem and 60 stadia from the Jordan, according to Josephus, book V, Antiquities, chapter 4. The Septuagint calls this same stone or place Ergab; I will explain the reason at verse 41.




Verse 20: Shooting at a Target


AND I WILL SHOOT AS THOUGH I WERE PRACTICING AT A TARGET -- so as to hit the mark with an arrow. So the Septuagint, the Chaldean, Aquila, Symmachus, Theodotion, and others.




Verse 22: The Lord Has Sent You Away


THE LORD HAS SENT YOU AWAY -- that is, free. God has freed you from the hand of Saul and caused you, having learned through me of his hatred for you, to flee away free.




Verse 23: The Lord Between Me and You


AS FOR THE WORD THAT WE HAVE SPOKEN, YOU AND I, MAY THE LORD BE BETWEEN ME AND YOU -- that is, as witness. We two alone are entering this covenant; therefore no one is its witness except God, who alone suffices for all, to keep us ever mindful of this covenant made in His presence and to bind us to keep it exactly.




Verse 25: Seating at the King's Table


AND WHEN THE KING SAT ON HIS SEAT. -- From this it appears that Saul sat at the table and did not recline; therefore the custom of reclining at meals among the Hebrews seems to have been introduced later.


JONATHAN ROSE UP -- that is, he stood up in honor of the arriving Abner, says Vatablus. The Chaldean translates: Jonathan stood; the Septuagint: Jonathan anticipated him -- because since Saul's seat was against the wall, Jonathan had to pass first to his own place before Saul, by sitting down, blocked his way. Or "Jonathan rose," namely to go to his place at the table and take his seat.




Verse 26: Saul Assumes David Is Unclean


NOR PURIFIED HIMSELF. -- From this it appears that this banquet of King Saul at the new moon was prepared from peace offerings -- that is, from victims offered to God for the peace, prosperity, and well-being of the entire month, so that God would make this month favorable and salutary for himself and his kingdom. For unclean persons could eat common food and sit at the king's table -- they were not barred from the company of men, but from sacred things, namely entry to the temple. Saul therefore thought that David had contracted legal impurity from killing some Philistine or from some similar matter, and had not yet purified himself, and therefore was absent from the king's table, at which meats offered to God were served, which the unclean could not eat.




Verse 27: Why Has the Son of Jesse Not Come?


WHY HAS THE SON OF JESSE NOT COME? -- See how Saul's bitterness reveals itself here: for he does not call David by his own name, but contemptuously calls him "the son of Jesse," a common man.




Verse 28: Jonathan's Lie for David


HE EARNESTLY ASKED ME TO LET HIM GO TO BETHLEHEM. -- Jonathan lies, but out of a sense of duty, thinking this was permitted to excuse his friend David.




Verse 30: Son of a Perverse Rebellious Woman


YOU SON OF A PERVERSE REBELLIOUS WOMAN -- that is, son of a harlot: for such a woman solicits men and entices them to wickedness. So also the Septuagint: "Son, they say, of girls who come of their own accord"; whence they seem to have read naaroth, that is, "of girls," with a tav. Now they read naavath. Hence with Pagninus they translate: "Son of perverse rebellion"; for this is what naavath signifies. Our translator, with the Septuagint reading different vowel points, reads moredoth, that is, "of women who go down to men and thrust themselves upon them" -- for yarad means to descend. Or our translator read mardot, that is, "of dominant women," namely those who dominate men by their allure and beauty, from the root rada, meaning to dominate. The meaning therefore is: Saul says: It seems to me, Jonathan, that you are not my son, but the son of an adulterous mother, because you neither obey nor favor me, but love David more than me -- as if he or some kinsman of his were your father, not I, and as if your mother conceived and bore you not from me but from David, and therefore instilled in you not love for me but for David. Whence follows:


TO THE SHAME OF YOUR MOTHER -- that is, by the very fact that you so love David, you put yourself and your mother to shame; for you show that she conceived not from me, but from some friend of David.




Verse 31: He Is a Son of Death


HE IS A SON OF DEATH -- that is, he is guilty of death, worthy of death, and therefore destined by me for death.


Allegorically, Angelomus says: "David, hidden in the field, is Christ concealed. He was in the world (says John), and the world did not know Him. He sat beside the stone, because He was written in the tablets of the law. Saul, hating him and sitting at his banquet, judged him a son of death; and the Jewish people, feasting at the Passover banquet, were plotting the death of Christ."




Verse 41: David Bows Toward the South


FROM THE PLACE (of the stone Ezel) THAT LOOKED TOWARD THE SOUTH. -- In Hebrew, minnegab, that is, toward the south or noon. The Septuagint retained the name negab as if it were a proper noun, but it was corrupted by copyists so that instead of negab one reads Ergab or Argab or Argaph or Annegab. Hear St. Jerome in the Hebrew Places: "Ergab, the place where Jonathan, son of Saul, aimed his javelin, exercising himself with military darts. For which Aquila and Symmachus translated 'stone,' although Symmachus in another place rendered it as perimetron, that is, 'circumference.'" Moreover, St. Jerome calls veru a spear or javelin, made in the likeness of a spit, just as Virgil does in book VII of the Aeneid, saying: "And they fight with pointed blade and Sabellian spit."


BOWING FACE DOWN TO THE GROUND, HE PAID HOMAGE THREE TIMES -- that is, he prostrated himself on the ground three times, and thus showed his reverence to Jonathan.




Verse 42: Whatever We Have Sworn


WHATEVER WE HAVE SWORN IN THE NAME OF THE LORD -- namely, let it remain ratified and firm; or let us always be mindful of it. It is an ellipsis and a reticence wonderfully fitting for those who grieve; for in their grief they leave much unsaid -- grief closes their mouth and throat, so that they break off their words and cut their sentences in half. Such is that saying of Christ weeping over the destruction of Jerusalem: "If you had known" (Luke 19:42).
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Synopsis of the Chapter


God commands that Moses consecrate Aaron and his sons as priests with this rite: first, that he wash them; second, that he clothe them with the priestly vestments; third, that he offer a bull-calf for sin and two rams, one as a holocaust, the other as a peace offering with unleavened bread; fourth, that for seven days he daily anoint both them and the altar, verse 35. All of which you may rightly expound mystically and apply to the consecrations and first fruits of the priests of the New Testament. Finally, in verse 38, He prescribes the sacrifice of a lamb to be immolated daily, both morning and evening.




Vulgate Text: Exodus 29:1-46


1. But also this you shall do, that they may be consecrated to Me in the priesthood: Take a calf from the herd, and two unblemished rams, 2. and unleavened bread, and a cake without leaven, sprinkled with oil, and also unleavened wafers anointed with oil: you shall make all these of wheaten flour. 3. And you shall place them in a basket and offer them: and the calf also and the two rams. 4. And you shall bring Aaron and his sons to the door of the tabernacle of the testimony. And when you have washed the father with his sons in water, 5. you shall clothe Aaron with his vestments, that is, the linen garment and the tunic, and the ephod, and the breastplate, which you shall fasten with the girdle. 6. And you shall put the mitre upon his head, and the holy plate upon the mitre, 7. and you shall pour the oil of anointing upon his head; and by this rite he shall be consecrated. 8. You shall also bring his sons, and clothe them with linen tunics, and gird them with a belt, 9. Aaron, namely, and his sons, and you shall put mitres on them, and they shall be My priests by a perpetual ordinance. After you have consecrated their hands, 10. you shall also bring the calf before the tabernacle of the testimony. And Aaron and his sons shall lay their hands upon its head, 11. and you shall slaughter it in the sight of the Lord, beside the door of the tabernacle of the testimony. 12. And taking some of the blood of the calf, you shall put it upon the horns of the altar with your finger, and the rest of the blood you shall pour out beside its base. 13. And you shall take all the fat that covers the intestines, and the caul of the liver, and the two kidneys, and the fat that is upon them, and you shall burn them as incense upon the altar; 14. but the flesh of the calf, and the hide, and the dung you shall burn outside, beyond the camp, because it is a sin offering. 15. You shall also take one ram, upon whose head Aaron and his sons shall lay their hands. 16. And when you have slaughtered it, you shall take of its blood, and pour it round about the altar. 17. And you shall cut the ram itself into pieces, and having washed its entrails and feet, you shall put them upon the cut pieces, and upon its head. 18. And you shall offer the whole ram as a burnt offering upon the altar: it is an offering to the Lord, a most sweet odor of a victim to the Lord. 19. You shall also take the other ram, upon whose head Aaron and his sons shall lay their hands. 20. And when you have immolated it, you shall take of its blood, and put it upon the tip of the right ear of Aaron and of his sons, and upon the thumbs of their right hand and foot, and you shall pour the blood upon the altar round about. 21. And when you have taken of the blood that is upon the altar, and of the oil of anointing, you shall sprinkle Aaron and his garments, his sons and their vestments. And when they and their vestments have been consecrated, 22. you shall take the fat of the ram, and the tail, and the suet that covers the vitals, and the caul of the liver, and the two kidneys, and the fat that is upon them, and the right shoulder, because it is the ram of consecration: 23. and one loaf of bread, a cake sprinkled with oil, a wafer from the basket of unleavened bread, which is placed in the sight of the Lord: 24. and you shall put all things upon the hands of Aaron and of his sons, and you shall sanctify them, elevating them before the Lord. 25. And you shall take all things from their hands; and you shall burn them upon the altar as a holocaust, a most sweet odor in the sight of the Lord, because it is His offering. 26. You shall also take the breast of the ram, by which Aaron was consecrated, and you shall sanctify it, elevated before the Lord, and it shall fall to your share. 27. And you shall sanctify the consecrated breast, and the shoulder which you separated from the ram, 28. by which Aaron was consecrated and his sons, and they shall fall to the share of Aaron and his sons by perpetual right from the children of Israel: because they are the first-fruits and the beginnings of their peace offerings which they offer to the Lord. 29. And the holy vestment which Aaron uses, his sons shall have after him, that they may be anointed in it, and their hands consecrated. 30. For seven days he shall use it who shall be appointed high priest in his place from among his sons, and who shall enter the tabernacle of the testimony to minister in the Sanctuary. 31. And you shall take the ram of consecration, and you shall boil its flesh in a holy place, 32. and Aaron and his sons shall eat of it. And the bread also that is in the basket they shall eat in the vestibule of the tabernacle of the testimony, 33. that it may be a propitiatory sacrifice, and that the hands of the offerers may be sanctified. A stranger shall not eat of them, because they are holy. 34. And if there remain of the consecrated flesh, or of the bread until the morning, you shall burn the remnants with fire: they shall not be eaten, because they are sanctified. 35. All things that I have commanded you, you shall do for Aaron and his sons. For seven days you shall consecrate their hands, 36. and you shall offer a calf for sin every day for expiation. And you shall cleanse the altar when you have immolated the victim of expiation, and you shall anoint it for sanctification. 37. For seven days you shall make expiation for the altar and sanctify it, and it shall be the Holy of Holies. Everyone who touches it shall be sanctified. 38. This is what you shall offer on the altar: Two lambs of a year old every day continually, 39. one lamb in the morning, and the other in the evening, 40. a tenth part of flour mingled with beaten oil, which shall have the measure of the fourth part of a hin, and wine for a libation of the same measure with one lamb. 41. And the other lamb you shall offer in the evening according to the rite of the morning oblation, and according to what we have said, for an odor of sweetness. 42. It is a sacrifice to the Lord, a perpetual offering throughout your generations, at the door of the tabernacle of the testimony before the Lord, where I will appoint to speak to you. 43. And there I will command the children of Israel, and the altar shall be sanctified by My glory. 44. And I will sanctify the tabernacle of the testimony with the altar, and Aaron with his sons, that they may minister to Me in the priesthood. 45. And I will dwell in the midst of the children of Israel, and I will be their God, 46. and they shall know that I am the Lord their God, who brought them out of the land of Egypt, that I might abide among them, I the Lord their God.




Verse 2: A Cake Without Leaven Sprinkled with Oil


2. A CAKE — a round cake, a small loaf, or a flat cake; for this is the Hebrew challot. WHICH IS SPRINKLED WITH OIL — In Hebrew, which is mixed with oil, that is, when the flour was being kneaded, it was worked with oil, and this to signify the anointing of Aaron; for this is what the Greek word pephyramenous means in the Septuagint.


WAFERS ALSO ANOINTED WITH OIL — "Wafers" are thin cakes; for this is what the Hebrew rekike signifies. These wafers were mixed with water when they were being kneaded; but when they were offered, they were fried in oil: for this is what the Hebrew meschiche schemen signifies, that is, anointed or smeared with oil, namely, so that they might be fried in it. So Abulensis and Oleaster.




Verse 3: The Calf and Two Rams


3. AND THE CALF AND TWO RAMS — namely, you shall offer, that is, you shall present and bring them to the tabernacle, so that afterward, at verse 10, they may be immolated. In the calf or bull, says Lipomanus, the stiff neck of pride is signified; in the ram, the leadership of the flock is indicated. The priests, therefore, who are to be rulers of the people, are commanded to immolate a bull and a ram, so that by this symbol they may be admonished to kill whatever swelling of proud leadership they had savored; and to be sanctified for seven days, that they may be admonished to persevere in holiness throughout their whole life.




Verse 5: You Shall Clothe Aaron


5. YOU SHALL CLOTHE AARON, ETC. With the linen garment (which in Hebrew is called ketonet) and the tunic — namely the hyacinth-colored one.


No mention is made here of breeches, because Aaron and his sons had already put them on, so that they might be washed decently. So Bede.


WHICH YOU SHALL FASTEN WITH THE GIRDLE — In Hebrew, you shall bind it with the skillful weaving of the ephod itself. Note here: The girdle is called the weaving, or the skillful work of the ephod itself, because this girdle bound the ephod tight, and was of the same material as the ephod. So Vatablus.




Verse 6: The Holy Plate


6. AND THE HOLY PLATE — In Hebrew, the crown of holiness. Thus is called the golden plate, on which was inscribed "Holy to the Lord"; for this encircled and adorned the forehead like a crown.




Verse 7: The Oil of Anointing


7. AND THE OIL OF ANOINTING (oil by which one is anointed — it is a pleonasm) YOU SHALL POUR UPON HIS HEAD — This oil, says Cyprian, in the treatise On the Anointing of Chrism, signified first, that a spiritual richness is present in the sacred mysteries. Second, that just as oil floats above all other liquids, so the excellence of the priestly dignity surpasses all states and ranks, and obtains the governance and protection of both the active and the contemplative life. Third, this oil of the consecration of priests was a type of the sacrament of Holy Orders, in which the richness of the Spirit is given to the ordained.




Verse 9: After You Have Consecrated Their Hands


9. AFTER YOU HAVE CONSECRATED (in Hebrew, after you have filled with oil, that is, anointed, and by anointing consecrated) THEIR HANDS — By "hands" is signified the power of consecrating other things, which by this anointing of the hands the newly ordained priests receive here. So St. Augustine, Question CXXV. For with their hands they were to handle victims and other things, to offer them to God and to consecrate them. Hence, morally, let the priest know that he must have holy hands, that is, chaste and pure, both from lust, and from blood, and from avarice. Hear Philo, in the book On Victims: "God demands," he says, "from the one who sacrifices, first a good mind, holy and exercised in piety. Then a life adorned with good deeds (especially almsgiving), so that when he lays on hands, he may be able to say with a free conscience: These hands are not corrupted by women, nor polluted with innocent blood; they have inflicted harm, injury, wound, violence on no one; they have lent their service to no base thing, but to honest and useful things, which are approved by just, honorable, and wise men."


Therefore the hands of all priests were anointed; but it was peculiar to the high priest that his head also was anointed, at verse 7, to signify that from him, as from a head, the power of offering and consecrating was derived to others; and this mystically prefigured the pontifical office of the new law. So St. Thomas, I-II, Question CII, article 5, reply to 8. Hence it is said in Psalm CXXXII, verse 2: "Like ointment on the head, which ran down upon the beard, the beard of Aaron."


The Hebrews note that God especially requires for His sacrifice those animals and members which are subject to the passions: He requires the kidneys, which are the first workshop of desire; He wants the liver, which strengthens lust; and the fat, which makes desire unbridled, according to that saying: "Israel grew fat and kicked." All these things the Lord wants in His sacrifice, not because kidneys delight Him, but because these things signify that our members upon earth must be mortified, and this must be done by everyone, but especially by priests, prelates, and rulers, concerning which see again verse 22.


Alfonso, King of Aragon, used to say that "nothing is more unfitting than if someone commands others who cannot command his own passions;" for how will he restrain the faults of others, who is conquered by his own and indulges them? Demosthenes said it is the part of a wise man never to be indulgent in spirit, nor to indulge the passions in any way too freely, lest they abandon the rule of unbridled reason. Thales, when asked "who is happy?" replied, "He who is healthy in body and chaste in mind." For lust and concupiscence are diseases of the soul. Cato, as Plutarch attests, used to say that the best commander is he who can command his own passions. Cicero, in the oration for Sulla: "It is royal," he says, "so to live that you serve not only no man, but not even any desire: to despise all lusts; to need neither gold, nor silver, nor anything else; to consult the people's welfare rather than their pleasure; to yield to no one, to resist many."




Verse 10: They Shall Lay Their Hands upon Its Head


10. AND AARON AND HIS SONS SHALL LAY THEIR HANDS UPON ITS HEAD — So that by this rite they may acknowledge themselves sinners, and lay their sins upon the calf, and offer it as a victim for their own sins, so that being thus cleansed they may be rendered worthy to intercede and sacrifice for the sins of others. I shall say more about this rite in Leviticus, chapter 1, verse 4.




Verse 11: You Shall Slaughter It in the Sight of the Lord


11. AND YOU SHALL SLAUGHTER IT IN THE SIGHT OF THE LORD — "You shall slaughter," you, namely, O Moses. Moses therefore here discharged the priestly office, and so he consecrated the priests, and the high priest himself, as a hierarch. Whence Nazianzen, oration 22, calls Moses the priest of priests; so also St. Augustine, Question XX on Leviticus: whence in Psalm XCVIII, verse 6 it is said: "Moses and Aaron among His priests." See Leviticus, chapter VIII. Moses therefore was the first of the people to be both high priest, and leader and prince. But after Moses consigned the priesthood to Aaron and his descendants, henceforth Moses' descendants were numbered not among the priests, but among the Levites, as is clear from I Chronicles, chapter XXIII, verse 14.




Verse 13: The Fat and the Two Kidneys


13. AND YOU SHALL TAKE THE FAT, AND THE TWO KIDNEYS, ETC. AND YOU SHALL OFFER THEM AS INCENSE UPON THE ALTAR — that is to say, all these things you shall set on fire and burn like incense, so that they may evaporate into smoke and be burned in honor of God: the fat and kidneys therefore are here called "incense," that is, a burnt victim, as is clear from the Hebrew.




Verse 14: The Flesh You Shall Burn Outside the Camp


14. BUT THE FLESH OF THE CALF, AND THE HIDE, AND THE DUNG YOU SHALL BURN OUTSIDE, BEYOND THE CAMP, BECAUSE IT IS A SIN OFFERING — "Beyond the camp," to signify the greatness of the sin of priests (inasmuch as they ought to be most holy, and ought to sanctify others by word, example, and sacrifices); in detestation of it, therefore, the flesh of their victim was burned outside the camp. Similarly, for the sins of priests alone, a bull-calf was immolated; but for the sins of rulers and common people, smaller animals were immolated, such as goats, rams, or birds. Third, for the same reason the dung of the bull-calf was burned; but in other victims, even for sin, this was not done, except for the red heifer, which was offered for all the sins of the whole people, Numbers chapter XIX. See more on these matters in Leviticus chapters IV and V, and following. Hence Christ suffered outside the camp, that is, outside Jerusalem. See the comments on Hebrews chapter XIII, verse 11.




Verse 16: You Shall Pour the Blood Round about the Altar


16. AND WHEN YOU HAVE SLAUGHTERED IT, YOU SHALL TAKE OF ITS BLOOD, AND POUR IT ROUND ABOUT THE ALTAR — to signify that God, who is represented by the altar, accepts this blood of the animal for the sin of man, and is appeased by it.




Verse 18: It Is an Offering to the Lord


18. IT IS AN OFFERING TO THE LORD — In Hebrew ola, that is, it is a holocaust to the Lord; the holocaust is called ola, that is, "ascent," because in it the whole victim ascends to God through fire and smoke.


A MOST SWEET ODOR OF A VICTIM TO THE LORD — In Hebrew it is, an odor of rest, in which namely the sense of smell most sweetly and pleasantly comes to rest; which is attributed to God here metaphorically, because this sacrifice rendered God appeased (whence the Chaldean translates it, that it may be accepted with good pleasure), and it expiated sins through faith in Christ; whose sacrifice they foreshadowed by this sacrifice of theirs, with its victims, namely the calf and the ram. This sacrifice of theirs was therefore pleasing and agreeable to God, not by the work performed (ex opere operato), as is the sacrifice of the new law, but by the work of the one performing it (ex opere operantis); for it was an act of worship and obedience.


OF A VICTIM TO THE LORD — In Hebrew, an ignition, that is, a fire-offering, is to the Lord, that is, it is a holocaust, in which all things are burned and consumed.


Note: In this consecration of Aaron and his sons as priests, every kind of sacrifice was offered, namely a holocaust, a peace offering, and a sin offering: for they were being ordained and consecrated to offer these very sacrifices. For one ram was primarily offered as a holocaust, although it was also offered concomitantly for sins; the other ram was offered as a peace victim; and finally the calf was offered for sin. For a similar reason in the new law, in the ordination and consecration of priests and bishops, the sacrifice of the Mass is celebrated and offered, as the act and oblation for which priests are ordained.


Allegorically, Radulphus on Leviticus chapter IX says: Moses signifies the law, the calf signifies Christ, Aaron and his sons signify the Evangelical doctors and preachers. Moses, therefore, that is, the law, slaughters the calf for sin before Aaron and his sons, when it informs the knowledge of the doctors about Christ's passion. He offers secondly a ram as a holocaust, because it teaches them to offer themselves as a holocaust of perfect conduct, so that they may be guides of faith and good works for others. He offers thirdly a ram as a peace victim, because it teaches them to propose the life of Christ everywhere to the faithful for imitation.




Verse 19: The Other Ram


19. YOU SHALL ALSO TAKE THE OTHER RAM — This is the third victim in order. For the first was for sin, namely the calf. The second was as a holocaust, namely the ram. The third here is the other ram, which is offered as a peace victim, so that the newly ordained priests might undertake the priesthood prosperously, and that it might be peaceful for them and for the people, that is, auspicious and fortunate.




Verse 20: The Tip of the Right Ear of Aaron


20. AND WHEN YOU HAVE IMMOLATED IT — when you have sacrificed it to God by slaughtering. For afterward this ram had to be burned for the full consummation of the sacrifice.


AND YOU SHALL PUT (the blood of the ram) UPON THE TIP OF THE RIGHT EAR OF AARON AND HIS SONS, AND UPON THE THUMBS OF THEIR RIGHT HAND AND FOOT — Just as the mouth of Isaiah, about to prophesy in chapter VI, was cleansed by the touch of a burning coal through an angel, as though he were about to speak most purely and most holily with the Holy Spirit assisting: so here the ears, hands, and feet of the priests are stained with blood, to indicate that these must be most pure and most well-ordered in them, and that they must seek this from God who calls them by His grace, and obtain it through prayers and sacrifices.


Moreover, the tip of the right ear is stained with blood, so that they may have tender ears and a most ready obedience for hearing and fulfilling the law and doctrine (both the old and the new and Evangelical, which offers us the blood of Christ as a lustral purification). Again, to signify that this obedience must be perpetual and must extend to the very end. For this is what "the tip" signifies, says St. Cyril, book XI On Worship in Spirit and Truth, folio 229.


And the thumb of the right hand (for only that one in each case was sprinkled with blood) is stained with blood for the firm execution of obedience to the law; likewise the great toe of the right foot, for swift movement in carrying it out and walking in it, says Radulphus on chapter VIII of Leviticus.


Moreover, the right ear and thumb are anointed, not the left: both because the right is more excellent than the left; and so that by this symbol it may be tacitly prayed that this anointing, and all things, may be right, auspicious, and happy for them.


AND YOU SHALL POUR THE BLOOD UPON THE ALTAR ROUND ABOUT — that is, upon the walls of the altar on all sides, from all four of its sides; the blood was not therefore poured upon the horns of the altar from above, because this was not done in any peace offerings, as is clear from Leviticus chapter III; nor upon the pavement beside the altar; but upon its four walls: for this was peculiar to this peace offering, to signify that by this sacrifice it was being prayed that contact with the altar would be prosperous and beneficial for these newly ordained priests.




Verse 21: The Oil of Anointing


21. OF THE OIL OF ANOINTING (the composition of which will be described in chapter XXX, verse 23) YOU SHALL SPRINKLE AARON AND HIS GARMENTS — Therefore with blood and oil, either each one separately, or, what is more likely, mixed together, both the priests and their garments were purified, and thus were, as it were, consecrated, so that they would be suited to their functions and to the expiation of sins; just as now also priestly vestments are blessed by the Bishop. This oil mixed with blood was therefore sprinkled on the garments, and thus a slight stain was sprinkled on the garments, to signify that the priest clothed in these vestments would cleanse and purge away the stains and sins of the people. The same anointing had to be applied when other new priestly garments were later made, after these old ones had been worn out.




Verse 22: The Fat of the Ram and the Tail


22. YOU SHALL TAKE THE FAT OF THE RAM AND THE TAIL — For these are the fatter and more delicate parts of the animal. God therefore here wants all the fatty parts, and whatever covers the vitals, as the worthiest and best parts, to be burned to Himself.


Tropologically, St. Gregory, book I of the Morals, chapter XL: "The tail," he says, "is commanded to be burned to God, so that every good thing we begin, we may also complete with the end of perseverance." Again, the fat signifies gluttony, the kidneys signify lust, the fiber of the liver signifies bile and the irascible power, which is joined to the liver in the body. All these things must die, and be consecrated to God through mortification by the priest. So Theodoret and St. Basil, in the book On True Virginity.


To this end, frequent meditation on death is most helpful. "When the flesh is desired," says St. Gregory, chapter XVIII of the Morals, "let one consider what it is when lifeless, and one will understand what one loves. For nothing is so effective for taming the appetite of carnal desires as for each person to consider what that which he loves when alive is like when dead." So in the Lives of the Fathers, book V, chapter 1, number 7. Abbot John says: "In the morning think about every virtue, and about every vice to be mortified, enclosing yourself in a tomb as though already dead, so that death may seem near to you every day." In the same place, chapter X, number 63, Abbot Moses, when asked, "what kind of man mortifies himself?" said: "Unless a man has put it in his heart that he has been three years in the grave, he does not attain to this word."


BECAUSE IT IS THE RAM OF CONSECRATION — that is, offered in the consecration of priests, for their prosperity. That is to say: In peace offerings, the right shoulder, as well as the breast, falls to the priest. But so that this victim of the consecration of priests may have something special beyond others, I will that besides the tail, the shoulder also be burned to Me, and only the breast fall to you, O Moses, as the priest and consecrator, for you to eat with your family; but the rest of the meat shall fall to Aaron the offerer, as is usually done in the offering of a peace victim. So Hugo.




Verse 23: Placed in the Sight of the Lord


23. WHICH IS PLACED IN THE SIGHT OF THE LORD — that is, before the altar of holocausts.




Verse 24: You Shall Sanctify Them Elevating before the Lord


24. AND YOU SHALL PUT ALL THINGS UPON THE HANDS OF AARON AND HIS SONS, AND YOU SHALL SANCTIFY THEM, ELEVATING THEM BEFORE THE LORD — This sanctification of the priests was therefore nothing other than the elevation of their hands with the gifts, performed by Moses: by which elevation or offering it was signified that those gifts belong to God, and that henceforth similar gifts must be sanctified and offered to God through the hands of priests. For when Moses here offered the hands of the priests to God, he consequently also offered to God those things which they held in their hands. Hence again the priest was considered more holy, and as belonging to the family and possession of God, who is holiness itself, as one dedicated and offered to Him.


Note: "To sanctify" here is everywhere the same as "to offer," on which see again verse 27. In Hebrew it is, you shall put all things upon the hands of Aaron and his sons, and you shall elevate them with an elevation before the Lord. For the Hebrew nuph means to elevate, or to wave; whence tenupha is called an elevation; and from this the offering itself, from this rite of elevating, is called tenupha. R. Solomon and the Hebrews relate that there was a definite ceremony and rite of this elevation and offering called tenupha, namely that Moses placed his hands under the hands of the newly ordained priests, and raised them upward, and then lowered them downward; then from East to West, and finally from South to North he moved them in the same way; and thus he traced the form of the cross, as if to indicate that God to whom he was sacrificing is Lord of heaven and of the whole earth (hence also noph, from which tenupha descends, signifies the regions and climates of the world), and at the same time to prefigure the sacrifice of the cross of Christ.


That the same ceremony of tenupha, and the rite of elevating the offering, was also employed in the sacrifice of jealousy is clear from Numbers chapter V, verse 25, and in the sacrifice of the Nazarite, Numbers chapter VI, verse 20, and in any other peace offering, Leviticus chapter VII, verse 30, where our Translator renders it, when both things offered to God have been consecrated; in Hebrew it is, when both have been elevated to God; indeed the Hebrews call the offering itself teruma, or tenupha, concerning which see verse 27. Finally St. Jerome, in his letter to Fabiola, refers tenupha, that is elevation, also to the thing sacrificed, as if to say: You shall offer to God a thing elevated, eminent, excellent, first and foremost, which therefore deserves to be elevated and offered to God with solemn rite.




Verse 26: By Which Aaron Was Consecrated


26. BY WHICH AARON WAS CONSECRATED — that is to say, which ram namely was immolated for the happy consecration of Aaron. The Hebrew and the Septuagint have, which is Aaron's, as if to say: Which henceforth in sacrificing shall pass into the right of Aaron.




Verse 27: You Shall Sanctify the Breast


27. AND YOU SHALL SANCTIFY THE BREAST — That is, you shall offer the breast to God. For all things that are offered to God are holy, not physically, but morally, and are sanctified by being offered, because they are dedicated to God and entirely devoted to Him.


AND YOU SHALL SANCTIFY THE CONSECRATED BREAST, AND THE SHOULDER WHICH YOU SEPARATED FROM THE RAM — Here a general law is established concerning the peace sacrifice, not the one that is offered here for the consecration of priests, but concerning every one that the children of Israel would offer in the future: namely that from it they give the breast and the shoulder to the priests, just as the priests themselves in this sacrifice of theirs gave both to God. "You shall sanctify," therefore means you shall separate and dedicate to Me and to My ministers the breast of the victim, and therefore it shall be holy and sanctified by this offering made to the priests. In Hebrew it is, you shall sanctify, or consecrate to Me the breast as tenupha, and the shoulder as teruma, which was waved, and which was lifted up on high for Aaron and his sons.


Here note: The oblation or victim called tenupha is that which was elevated before God by a certain rite with a waving of the hands toward all the quarters of the world, as I said the Hebrews handed down at verse 24. But the oblation called terumah is distinguished by some from tenupha, so that terumah is an oblation descending from above to below and waved; while tenupha is an oblation waved toward the four quarters of the world. But St. Jerome does not distinguish these two, and always translates terumah as "separation," by which the victim was separated from profane uses and offered to God. So also the Septuagint translates terumah as aphairema, and the Chaldean as aphrashuta, that is, separation, from the root parash, that is, he separated, although literally terumah is the same as elevation, from the root rum, that is, he elevated; for thence it is called terumah, as if you were to say an oblation, or something to be lifted, which is lifted, taken up, and offered to God. The meaning therefore is: the breast of elevation, and the shoulder of elevation, which you elevated and offered to Me by a solemn rite, the same (not in number, but in kind) you shall receive from the children of Israel, when they by themselves offer their peace offerings to Me.


Tropologically, St. Gregory, Part II of the Pastoral Rule, chapter 4: The priest, he says, receives from the people the breast and the right shoulder, so that he may remember that he owes and ought to render to God his breast, so that he may think only what is right; and the shoulder, that is the right arm, so that most bravely despising all prosperity and adversity, he may generously carry out the things that are God's, so that in him the saying of Julius Caesar in Sallust's Catiline may be true: "In the greatest fortune, there is the least license."


So did, among others, St. Charles Borromeo, who spared no labor, no austerity, no danger, for promoting the glory of God and the salvation of his people; and he so desired to die in such labors, counting such a death as gain. Whence to the Archbishop of Valencia, who warned him to spare himself and not to shorten his life by excessive labors and penances, he replied thus: "Even if, while service is rendered to the Church, for which Christ endured the most bitter death, there should be a loss of strength which must be weakened, and of life which must perish, this is indeed to be counted as the greatest gain and advantage. It is the mark of too delicate a man, to say nothing of a Bishop, to be held back from the administration and care of his office, than which none is greater, none more excellent, either by concern for health or by fear of death." The witness is the author of his Life, book VIII, chapter 21.


St. Silverius, Pope and Martyr, cast out by the Empress Eutychiana through Belisarius onto the island of Pontia, wrote thus to Bishop Amator: "I am sustained by the bread of tribulation and the water of distress, yet I have not given up, nor do I give up my office." Whence, having convened a Council there, he condemned Eutyches, and, worn out by hardships, he died a martyr.


St. John Chrysostom, driven into exile for his freedom in rebuking vices, when he endured the hardships of nocturnal journeys, the raids of the Isaurians, a severe fever, vomiting, headaches, loss of appetite, and other most terrible things, wrote thus, epistle 130: "Neither by siege, nor by the attacks of robbers, nor by the solitude of the place, nor by the throng of six hundred adverse events am I cast down or troubled, but I enjoy great security and leisure."


Again, a layperson ought to offer to the priest, an inferior to his superior, the breast, that is, a will full of humility and obedience; and the shoulder, or arm, most ready to carry the burdens imposed by him. By obedience, therefore, both the breast and the shoulder are owed, nor does one suffice without the other, because not the will alone, nor the execution of the task enjoined alone, but both must be offered, namely a ready will running and leaping toward the commanded work.




Verse 28: The First-Fruits of the Peace Offerings


28. AND THEY SHALL BE FOR THE PORTION OF AARON AND HIS SONS, BECAUSE THEY ARE THE FIRST-FRUITS AND THE BEGINNINGS OF THE PEACE OFFERINGS WHICH THEY OFFER TO THE LORD. — That is to say: From the peace offering, the breast and the right shoulder shall go first to the priest, because these are the first parts, which at the beginning are separated from the peace offering for God, and in God's name are offered to the priest, and therefore these parts are most noble. For their greatest nobility and dignity consists in this, that they are first separated for God, and in God's stead offered to the priest; then, secondly, he who from the people offers the peace offering, receives from it the remaining portion.




Verse 29: The Holy Garment


29. AND THE HOLY GARMENT WHICH AARON SHALL USE, HIS SONS SHALL HAVE AFTER HIM, THAT THEY MAY BE ANOINTED IN IT, AND THEIR HANDS MAY BE CONSECRATED. — That is to say: The garments of the high priest designated for sacred uses, when the father who is high priest has died, the eldest son shall receive, who will succeed his father in the pontificate, so that clothed in them he may be anointed and consecrated as high priest, lest anyone think that the high priest, when he dies, should be buried in his pontifical vestments, and that new pontifical vestments must be made for the successor son. So with Aaron's garments, after his death, his son Eleazar was clothed, Numbers 20, verses 26 and 28.


Note: This anointing and consecration of the new high priest after the death of Moses was performed by one of the lesser priests; for there was no one greater who might consecrate him. So among us the Roman Pontiff is consecrated by the Bishop of Ostia. So Abulensis.




Verse 30: Seven Days Shall He Use It


30. SEVEN DAYS SHALL HE WHO HAS BEEN APPOINTED HIGH PRIEST IN HIS PLACE USE IT (THE SACRED VESTMENT). — By the number seven, as being a full number, the consecration of the priest was completed; for during those seven days daily anointings were performed, as well as oblations and expiations of the altar, as ceremonies of consecration, as is clear from verse 35 and following; nor could the priest being consecrated depart from the tabernacle during those seven days, Leviticus 8:33. All these things were done so that the authority and sanctity of the priesthood might be more illustrious.




Verses 31 and 32: The Ram of Consecration


31 AND 32. AND YOU SHALL TAKE THE RAM OF CONSECRATION, AND YOU SHALL COOK ITS FLESH IN A HOLY PLACE, ON WHICH AARON AND HIS SONS SHALL FEED. — That is to say: The remaining flesh of this peace offering, namely the ram offered in the consecration of priests (for its shoulder had been burned and consumed for God, and the breast God had ordered to be given to Moses as the consecrator), you shall cook in a holy place, not on the altar, but near it in the holy court, which was before the tabernacle, where the flesh of the peace offering was usually cooked with fire taken from the altar. So Cajetan.


32. THE LOAVES ALSO THAT ARE IN THE BASKET THEY SHALL EAT IN THE ENTRANCE OF THE TABERNACLE. — That is to say: The same newly ordained priests shall eat the loaves and the wafers that remain in the basket; for the cakes with the loaves and wafers that were placed on the hands of the priests had already been burned at verse 25. And so not all the loaves that were in the basket were placed on the hands of the priests, but a portion for the offerers remained in it, which is now ordered to be eaten by them.




Verse 33: A Propitiatory Sacrifice


33. THAT IT MAY BE A PROPITIATORY SACRIFICE. — In Hebrew: by which, namely the loaves, propitiation was made, that is, by which Aaron was expiated, and the divine will was appeased. Our translator looked to the end of the sacrifice, which is understood in the Hebrew: for the newly ordained priests, who are here the offerers, are commanded to eat the peace offerings, by which propitiation was made, so that it may be a propitiatory sacrifice, or so that God may show that He has been appeased by this sacrifice, inasmuch as He so kindly admits them as invited guests to His table, that is, to His offerings.


AND THE HANDS OF THE OFFERERS MAY BE SANCTIFIED. — Namely, so that from the contact with this holy food, and from this ceremony and holy banquet, their hands may be in a certain way more consecrated and sanctified.


A FOREIGNER (WHO IS NOT OF THE STOCK OF AARON, EVEN IF HE IS OF THE STOCK OF LEVI) SHALL NOT EAT OF THEM, BECAUSE THEY ARE HOLY. — Because, namely, these loaves were offered to God for the consecration not of the Levites, but of the priests.




Verse 34: You Shall Burn the Remains with Fire


34. BUT IF THERE REMAIN OF THE CONSECRATED FLESH, OR OF THE LOAVES UNTIL THE MORNING, YOU SHALL BURN THE REMAINS WITH FIRE; THEY SHALL NOT BE EATEN, BECAUSE THEY ARE SANCTIFIED. — God here gives the reason why by this ceremonial law He decrees that what has been sanctified, that is, offered to Him, should not be eaten on the following day, as if to say: Holy things, that they may differ from profane things, require a special ceremony; and in order to designate and define this distinction by some fitting observance, I will and ordain that the holy flesh and loaves be eaten on the same day they are offered to God by the priests, and by them alone; if anything remains on the second day, it shall not be eaten but burned: for it is not fitting that they be given to dogs or to profane persons; nor is it consistent with My dignity, or with the dignity of the holy flesh, if it should be served on the second day, now stale, to priests who used fresh portions the day before, with some disgust, or certainly with less reverence. It was otherwise ordained for the sacrifices of common people; for their flesh could be eaten on the second day, but not on the third, Leviticus 7:16. But because these priestly portions were held more sacred, and to commend the greater sanctity of the priests, God does not even permit them to eat on the second day. A similar thing was said about the paschal lamb, chapter 12, verse 10.


Anagogically, St. Cyril, book 11, On Adoration in Spirit, folio 230: From the sacrifices, he says, nothing is preserved for the second day, because in the future age we shall have a different way of offering and uniting ourselves to God than through sacrifices, when Christ shall be with us, and that which is in part shall be done away with; for then God shall be all in all.




Verse 35: Seven Days You Shall Consecrate Their Hands


35. FOR SEVEN DAYS YOU SHALL CONSECRATE THEIR HANDS, ETC. — It is here commanded that in the consecration of the priests over seven days, these four things be done daily: first, the hands of the priests shall be anointed; second, a bull shall be sacrificed; third, the altar shall be cleansed; fourth, the altar shall be anointed. God ordained these things both to complete the consecration of the priests, and also to inaugurate and, as it were, consecrate the new altar of holocausts.


Josephus adds that during these seven days there were repeated sprinklings of the priestly vestments, and likewise of the tabernacle and sacred vessels, with oil and with the blood of bulls and rams, which were slaughtered on alternate days. But this does not sufficiently agree with Scripture here, which commands that on each day only a bull, and not alternately a bull and a ram, be sacrificed.




Verse 36: You Shall Anoint It for Sanctification


36. YOU SHALL ANOINT IT FOR SANCTIFICATION. — You shall anoint it so that it may be holy and consecrated to God.




Verse 37: The Holy of Holies


37. AND IT SHALL BE THE HOLY OF HOLIES. — It shall be most holy. WHOEVER TOUCHES IT SHALL BE SANCTIFIED. — That is, he must be sanctified, lest a profane person touch such holy things. For what some say, that the altar sanctified whatever touched it, is universally false; indeed, a polluted thing, if it touched a holy thing, would pollute it; but not conversely — a holy thing touching a polluted thing did not by its contact sanctify it. See Numbers 19, verses 13, 14, and 22, where the water of lustration from the ashes of the red heifer is prescribed, with which the unclean had to purify and sanctify themselves before they touched or handled sacred things.




Verse 38: Two Lambs of a Year Old Every Day


38. THIS IS WHAT YOU SHALL DO ON THE ALTAR. — That is to say: I wish this altar of holocausts to be erected especially for this use, namely that on it you may perform, that is, sacrifice (for the Hebrew asa means this, as also the Latin facio sometimes) a perpetual and daily sacrifice, or holocaust, of two lambs each day, namely one in the morning and the other in the evening: whence from this more worthy and more frequent sacrifice, it was called the altar of holocausts, although on it other victims also, both peace offerings and sin offerings, were sacrificed.


Here, therefore, is described the sacrifice which daily the Hebrews sacrificed, namely a lamb in the morning and a lamb in the evening, concerning which see Numbers 28:3, so that both morning and evening they might worship God with this victim, and might offer Him both the first-fruits and the end of the day; and from this the sacrifice is called the morning and evening sacrifice, which the Psalmist and the Prophets frequently mention.


Note first: This lamb had to be like the paschal lamb, namely to be one year old and unblemished, as is clear from Numbers 28:3.


Secondly, with the lamb was offered a tenth part of an ephah of fine flour mixed with oil, which oil had to be a fourth part of a hin measure: the same measure of wine, namely a fourth part of a hin, was to be poured out with the lamb, that is, was to be poured out in honor of God. For this sacrifice was like a daily banquet of God consisting of the flesh of a lamb, bread from fine flour, and wine; for in a banquet both drink and food are required.


Thirdly, this daily sacrifice was offered at public expense, says Josephus, book 3 of the Antiquities, chapter 10.


Fourthly, it was never omitted on any day, even if on that day some feast fell, such as the new moon, the sabbath, Passover, etc., on which, according to the nature of the feast, other victims had to be sacrificed, as is clear from Numbers chapter 28, verse 9.


Here note: Each day the morning daily sacrifice was offered first; after it, however, the others were sacrificed. But the evening daily sacrifice was offered last after all the others; whence it was burned on the altar all night long, as God ordains, Leviticus 6:9.


Allegorically, the daily sacrifice signified the daily sacrifice of Christ in the Eucharist, which is offered and will be offered on all days until the Antichrist, who will take it away, at least so that it may not be done publicly in the kingdoms subject to him, as is clear from Daniel 11:31.


First, then, Christ is this daily lamb, but One who takes away the sins of the world, which the daily and legal lamb could not do. Hence Christ is called a lamb by Isaiah, Jeremiah, and other Prophets. "A lamb is chosen," says St. Augustine, "so that simplicity and innocence may be signified; a male is sought, so that strength may be proved; unblemished, so that He may be without fault."


Secondly, Christ is the lamb who in the morning of the world, that is, from the very origin of the world, was slain for the sins of the ancient fathers; and who in the evening, that is, from the coming of Christ until the end of the age, is sacrificed as a sacrifice for the children of the New Testament.


Thirdly, with the lamb, fine flour and wine were offered, because Christ not only willed to be slain for us, but also in the sacrifice itself left us the Sacrament of His body and blood under the species of bread and wine, by which our souls are wonderfully nourished, strengthened, and refreshed. This fine flour was mixed with oil, because Christ instituted this sacrament of the Eucharist out of most sweet charity and mercy; the measure of oil and wine was equal, because the mercy of Christ is as great as the power of His blood shed for us.


St. Bernard, sermons 2 and 4 On the Purification, by the morning lamb understands Christ as an infant presented and offered in the temple at the feast of the Purification; by the evening lamb he understands Christ now a man, sacrificed on the cross at the end of His life. So St. Cyprian, book 2, epistle 3 to Caecilius, teaches that the evening lamb prefigured not only the death of Christ on the cross, but also the time of His death; for Christ died toward evening.


Tropologically, the daily sacrifice is the morning and evening prayer, which every faithful person ought to offer to God daily: likewise the sacrifice of the Mass, which let those who can hear it daily, so that in it they may offer Christ, the true lamb, sacrificed to God the Father. So St. Clement, book 2 of the Apostolic Constitutions, chapter 36, admonishes Christians to go to church to pray both in the morning and in the evening. "Be not absent," he says, "from the church of Christ; rising, go to it in the morning, before you undertake any work, and again go to it in the evening, to give thanks to God for those things on account of which He has bestowed life upon you." This the more devout Christians still observe, who as soon as they have risen in the morning, before they undertake their work, go to church, and if they can, hear Mass. St. Monica did the same daily, as her Life drawn from St. Augustine relates.


Our Toledo briefly assigns five fruits of this practice, book 6 of the Summa, chapter 10: "The first," he says, "is the increase of grace; for he who is in grace, by hearing the sacred rite, obtains an increase of grace, both because he offers, and because the sacred rite is also offered for him. Secondly, he obtains remission of the temporal punishment due for sins. Thirdly, he more easily obtains what he asks: for he offers to God the Father a most acceptable offering, namely Christ. Fourthly, acts of virtue are exercised, and especially of three, which are of great merit, namely Faith, Charity, and Religion. Fifthly, a person appears in the presence of Christ; and in the way he can, namely by faith, he sees Christ present, and has and obtains what he would obtain if he saw Him, if he asks in the proper manner, as the blind man obtained." Our Suarez treats the same points more fully, volume 3, on Part III, disputation 79, section 8, paragraph 4, who moreover piously and probably opines that those assisting at Mass (whom he considers also to be offerers) obtain their own proper fruit ex opere operato, even if the priest by his intention applies no such fruit to them.


For these reasons St. Anselm, Archbishop of Canterbury, when on account of old age he could no longer celebrate Mass, was carried to the oratory and heard Mass daily, says Eadmer in his Life, book 2. St. Thomas Aquinas, even amid his greatest studies, celebrated Mass daily, and heard another, and often served at it. In the Chronicles of Spain, the captain Paschal Vivas is famous, who during the time of battle against the Moorish king of Cordoba, while he was hearing Mass in the church of St. Martin, was seen in the battle fighting bravely, killing the standard-bearer, and being the cause of the victory, although he had not been present at the battle, since an angel fought in his form. Our Pinellus has collected many who were freed from dangers, from death, from poverty, because they heard Mass daily, in his book On the Fruits of the Mass. What wonder! The angels themselves assist and minister at Mass. Whence in the Canon the priest prays: "Command these to be borne by the hands of Your holy angel." St. Chrysostom saw, as Blessed Nilus his disciple testifies, angels bringing help and strength to the priests distributing the Eucharist. Cyril writes in the Life of St. Euthymius that a terrible multitude of angels was often seen by him ministering together with him to God, and handling the sacred things. Whence St. Bonaventure says: "Gladly serve at Masses, because this is the office of angels; for they minister to their God most devoutly." And St. Ephrem: "The pure angels," he says, "minister with trembling, and covering their faces do not dare to look." St. Ambrose on Luke chapter 1: "Do not doubt," he says, "that an angel is present when Christ is sacrificed." St. Chrysostom, book 6, On the Priesthood, says that the altar is full of choirs of angels, who raise shouts while Christ is sacrificed.




Verse 40: Fine Flour Mixed with Beaten Oil


40. A TENTH PART (OF AN EPHAH, AS IS ADDED IN NUMBERS 28:5) OF FINE FLOUR MIXED WITH BEATEN OIL, HAVING THE MEASURE OF A FOURTH PART OF A HIN, AND WINE FOR A LIBATION OF THE SAME MEASURE WITH (THAT IS, TOGETHER WITH) EACH LAMB. — Repeat "you shall do," that is, you shall offer and sacrifice.


A tenth part of an ephah is an omer, as I said at chapter 16, last verse, which in Palestinian wheat was 8 pounds, but in flour about 4 pounds. Secondly, this fine flour had to be mixed, that is kneaded, with oil instead of water, or together with water, with which flour is usually kneaded. Thirdly, this oil had to be not pressed by the grinding of a mill, which is less pure, but well beaten with a pestle, or at least spontaneously flowing, which is purer and more limpid. Fourthly, the measure of a hin, says Josephus, contains two Attic choes; two choes make twelve sextarii. The Hebrews say that a fourth part of a hin is the measure of eighteen eggs, so that a hin contains seventy-two eggs, or twelve logim: for a log is the measure of six eggs, namely Palestinian eggs, which are larger than ours; therefore a fourth part of a hin was about three pounds of oil.




Verse 41: The Other Lamb in the Evening


41. AND THE OTHER LAMB YOU SHALL OFFER IN THE EVENING. — In Hebrew, between the two evenings, namely one of the setting sun, the other of the darkness and night after sunset, at which time the paschal lamb also had to be sacrificed, as I said at chapter 12:6.




Verse 42: At the Door of the Tabernacle


42. AT THE DOOR OF THE TABERNACLE OF THE TESTIMONY. — That is, upon the altar of holocausts, which was before the door of the tabernacle, and near it, at its northern side. So Abulensis. BEFORE THE LORD. — On the altar of the Lord, or before the tabernacle of the Lord, where He seems to be, as it were, in the house of God. So Abulensis.


WHERE I SHALL APPOINT TO SPEAK TO YOU. — Hence it is clear that God not only responded from the propitiatory, which was in the Holy of Holies, but also at the door of the tabernacle, as if to say: It is fitting that where I show Myself present, and where I speak, there the daily sacrifice should be offered to Me, so that there, as it were, as the fruit of the sacrifice, I may assign My presence and conversation. So before the oracle and the Holy of Holies, God commanded daily incense to be burned, namely once in the morning and once in the evening, and that daily, because He seemed to be present in the Holy of Holies and to reside upon the ark, and from there He gave oracles. So Cajetan.




Verse 43: There I Shall Command the Children of Israel


43. AND THERE I SHALL COMMAND THE CHILDREN OF ISRAEL. — Namely, through you, My messenger. For "I shall command," the Hebrew word is the same that our translator rendered just above as "I shall appoint," namely iaad, which means first, to meet and to appoint a place or time for meeting; secondly, to testify and to command. Hence it is clear that the tabernacle, which in Hebrew is called moed (from the root iaad), which our translator renders "of the testimony," alludes both to the meeting of God with men, and to the testification and law, which in the tabernacle, that is, in the public assembly of the people, was read and proposed. Therefore the tabernacle is called first, ohel edut, that is, of the testimony, because in it was the testimony, that is, the law and the tables of the law, as is clear from Exodus chapter 25:21. Secondly, moed, that is, of the assembly, to which the people came together at the appointed feasts and solemnities, as it were, to pray to God and celebrate, and to hear the law of God. Or moed, that is, of the testimony, that is, of the law, as I have already said. Again, of the testimony, because it was confirmed and established by the presence and oracles of God, as if by a testimony. For in the tabernacle, and especially in the Holy of Holies, or in the oracle, God showed and testified that He was present, the guardian and protector of His Church and His people, hearing and answering their prayers, protecting them, instructing them, both interiorly and exteriorly through the voice of the priests, and through His own voice from the oracle, etc. So Alcazar on Apocalypse 15:5. Where, however, he wrongly rejects the former exposition of "testimony" as meaning the law, and tries to establish only this latter one, whereas Scripture expressly teaches that in the tabernacle and the ark the testimony was placed, that is, the law, or the tables of the law; and thence the ark is called the ark of the testimony. Exodus 25:21 and 22, and chapter 31:18, calls the tables of the law the tables of the testimony. And it is clear that the ark of the covenant (as well as of the testimony) or of the alliance is so called not from the assembly of the people, but because it contained the tables of the law, which were the condition of the covenant made between God and the people.


AND THE ALTAR SHALL BE SANCTIFIED IN MY GLORY. — That is, the altar shall be declared holy, when My glory shall appear around it, and especially when I shall send fire from heaven upon it on the eighth day of the consecration of the priests, to consume My sacrifices, Leviticus 9:24. So "to cleanse" is taken for "to declare clean," and "to contaminate" or "to pollute" for "to judge contaminated and polluted," as is often the case in Leviticus, as Leviticus 13, verses 6, 11, 20, 25, 27, 34, 59.




Verse 44: I Will Sanctify the Tabernacle


44. I WILL SANCTIFY ALSO THE TABERNACLE. — I will declare it holy, and will guard it as holy from profane things, when by a miraculous eruption of fire I shall forbid alien fire to be brought into it, Leviticus 10:2. Then also I will sanctify "Aaron with his sons," namely Ithamar and Eleazar, by deputizing and designating them as My priests, and by preserving them from the conflagration by which I will consume Nadab and Abihu, their brothers and priests, but to be rejected by Me, because they will offer alien fire.




Verse 45: I Will Dwell in the Midst of the Children of Israel


45. AND I WILL DWELL IN THE MIDST OF THE CHILDREN OF ISRAEL. — Namely, I will dwell in My tabernacle, which is among the children of Israel, and in it, as in My house, I will abide, and there I will show Myself present, directing and protecting My people, whom I led out of Egypt. The Chaldean translates: I will place the presence of My divinity, namely in the tabernacle and the propitiatory; for he and the Hebrews call this the Shekinah, that is, rest, because in it, as in its seat, the majesty of God would rest and reside.
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Synopsis of the Chapter

First, Christ, borne upon a she-ass, enters Jerusalem with palms as the Messiah, King, and Triumphator. Second, at verse 13, He curses the fig tree lacking figs: whence it withered. Third, at verse 15, He drives the buyers and sellers out of the Temple. Fourth, at verse 22, He exhorts to great faith in God, because by it one obtains all things from Him. Fifth, at verse 27, to the Scribes asking by what authority He does these things, He closes their mouths, in turn questioning them by what authority John the Baptist baptized and preached.



Vulgate Text: Mark 11:1-33

1. And when they were approaching Jerusalem and Bethany, at the Mount of Olives, He sendeth two of His disciples, 2. and saith to them: Go into the village that is over against you, and immediately at your coming in thither, you shall find a colt tied, upon which no man yet hath sat: loose him, and bring him. 3. And if any man shall say to you, What are you doing? say ye that the Lord hath need of him: and immediately he will let him come hither. 4. And going their way, they found the colt tied before the door without, in a place where two ways met: and they loose him. 5. And some of them that stood there, said to them: What do you loosing the colt? 6. Who said to them as Jesus had commanded them; and they let him go with them. 7. And they brought the colt to Jesus; and they laid their garments on him, and He sat upon him. 8. And many spread their garments in the way: and others cut down boughs from the trees, and strewed them in the way. 9. And they that went before and they that followed, cried, saying: Hosanna: 10. Blessed is He that cometh in the name of the Lord: blessed be the kingdom of our father David that cometh: Hosanna in the highest. 11. And He entered into Jerusalem, into the Temple; and having viewed all things round about, when now the eventide was come, He went out to Bethany with the twelve. 12. And the next day when they came out from Bethany, He was hungry. 13. And when He had seen afar off a fig tree having leaves, He came if perhaps He might find anything on it; and when He was come to it, He found nothing but leaves: for it was not the time for figs. 14. And answering He said to it: May no man hereafter eat fruit of thee any more forever. And His disciples heard it. 15. And they come to Jerusalem. And when He was entered into the Temple, He began to cast out them that sold and bought in the Temple; and overthrew the tables of the moneychangers, and the chairs of them that sold doves. 16. And He suffered not that any man should carry a vessel through the Temple; 17. And He taught, saying to them: Is it not written: My house shall be called the house of prayer to all nations? But you have made it a den of thieves. 18. Which when the chief priests and the Scribes had heard, they sought how they might destroy Him. For they feared Him, because the whole multitude was in admiration at His doctrine. 19. And when evening was come, He went forth out of the city. 20. And when they passed by in the morning, they saw the fig tree dried up from the roots. 21. And Peter remembering, said to Him: Rabbi, behold the fig tree, which Thou didst curse, is withered away. 22. And Jesus answering, saith to them: Have the faith of God. 23. Amen I say to you, that whosoever shall say to this mountain: Be thou removed and be cast into the sea, and shall not stagger in his heart, but believe, that whatsoever he saith shall be done, it shall be done unto him. 24. Therefore I say unto you, all things whatsoever you ask when ye pray, believe that you shall receive; and they shall come unto you. 25. And when you stand praying, forgive if you have anything against anyone, that your Father also, who is in heaven, may forgive you your sins. 26. But if you do not forgive, neither will your Father, who is in heaven, forgive you your sins. 27. And they came again to Jerusalem. And when He was walking in the temple, the chief priests and the Scribes and the elders came to Him, 28. and say to Him: By what authority do You do these things? and who gave You this authority to do these things? 29. But Jesus answering said to them: I will also ask you one word, and answer Me, and I will tell you by what authority I do these things. 30. Was the baptism of John from heaven, or from men? Answer Me. 31. And they thought within themselves, saying: If we say, From heaven, He will say: Why then did you not believe him? 32. If we say, From men, we fear the people; for all held that John was truly a prophet. 33. And answering they said to Jesus: We do not know. And Jesus answering said to them: Neither will I tell you by what authority I do these things.



Verse 10: Blessed Be the Kingdom of Our Father David That Cometh

10. BLESSED IS THE KINGDOM OF OUR FATHER DAVID WHICH COMES. — As if to say: By the blessing and beneficence of God, may "blessed," that is, happy, favored, flourishing, firm, enlarged and heaped with all good things, be "the kingdom of our father David," that is, the kingdom of Israel, which under David and Solomon his son was most extensive, most flourishing and most happy, "which," having collapsed in the Babylonian captivity and thereafter, now "comes," that is, returns, and is restored by this our Messiah, son of David, who will restore it to its pristine flower, beauty and strength, indeed will make it far more flourishing, more beautiful and more strong.



Verse 16: And He Suffered Not That Any Man Should Carry a Vessel Through the Temple

16. AND HE DID NOT ALLOW ANYONE TO CARRY A VESSEL THROUGH THE TEMPLE. — By "vessel" is meant a utensil or piece of furniture for profane uses, for example a basket, cooking pot, jar, bundle, etc. "To carry through the temple," that is, through the outermost court of the temple, which was the Court of the Gentiles, where namely the Gentiles could dwell and pray, and were accustomed to do. For those who from the cattle-market called "Bethesda," corruptly "Bethsaida," had to cross over into the upper city, or to the royal palace of Solomon, the shortest way was through this court and the portico of Solomon: otherwise they had to go round this whole outer court. Therefore it is no wonder that maidservants, male servants, and boys loaded with some burden, having entered this shortcut through the court, shunned the longer way outside the court. But Christ forbade them, both by commanding them with His voice, and by stopping them with His hand and compelling them to return. What then would He Himself have done regarding the Holy Place, what regarding our temple? See Villalpandus, tome II on Ezekiel, book III, chapter IX.



Verse 22: Have the Faith of God

22. HAVE THE FAITH OF GOD. — That is, faith in God that is full, perfect, ardent and efficacious, like a mustard seed. See what is said at Matthew chapter XXI, verse 21.
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Synopsis of the Chapter

He describes the ships, riches, merchandise, and pride of Tyre, and therefore its destruction as a shipwreck; so that the greater its glory was, the greater the ruin thereof may appear. First, therefore, he lists its merchandise and the nations coming to Tyre for trade. Then, from verse 26, he foretells the ruin and plunder of all these, and therefore asserts that Tyre will be the subject of a lament for all nations.



Vulgate Text: Ezekiel 27:1-36

1. And the word of the Lord came to me, saying: 2. You therefore, son of man, take up a lamentation over Tyre: 3. and say to Tyre, which dwells at the entrance of the sea, the merchant of the peoples to many islands: Thus says the Lord God: O Tyre, you have said: I am of perfect beauty, 4. and situated in the heart of the sea. Your neighbors, who built you, have filled up your beauty: 5. with fir trees from Senir they built you with all the planks of the sea: they brought cedar from Lebanon to make you a mast. 6. They hewed oaks from Bashan for your oars: and they made your benches of ivory from India, and your cabins from the islands of Italy. 7. Fine embroidered linen from Egypt was woven for you as a sail to hang from the mast: blue and purple from the islands of Elishah were your covering. 8. The inhabitants of Sidon and Arad were your rowers: your wise men, O Tyre, became your pilots. 9. The elders of Gebal and its skilled men served as caulkers for your varied wares: all the ships of the sea and their sailors were engaged in your commerce. 10. Persians, Lydians, and Libyans were in your army as your warriors: they hung shield and helmet in you for your adornment. 11. The men of Arad with your army were upon your walls round about: and the Pygmies, who were in your towers, hung their quivers upon your walls all around: they completed your beauty. 12. Carthaginians were your merchants; from the abundance of all kinds of riches, with silver, iron, tin, and lead they filled your markets. 13. Greece, Tubal, and Meshech, they were your traders: they brought slaves and bronze vessels to your people. 14. From the house of Togarmah they brought horses, horsemen, and mules to your market. 15. The sons of Dedan were your merchants: many islands were the market of your hand: ivory tusks and ebony they exchanged as your payment. 16. Syria was your merchant because of the multitude of your wares: they offered gems, purple, embroidered work, fine linen, silk, and rubies in your market. 17. Judah and the land of Israel, they were your traders in choice wheat, balsam, honey, oil, and resin they offered in your markets. 18. Damascus was your merchant in the multitude of your wares, in the multitude of diverse riches, in rich wine, in wool of the finest color. 19. Dan and Greece, and Mosel offered wrought iron in your markets: cassia and calamus were in your trade. 20. Dedan was your trader in saddlecloths for riding. 21. Arabia and all the princes of Kedar, they were the merchants of your hand: with lambs, rams, and goats they came to you as merchants,

...your merchants. 22. The sellers of Sheba and Raamah, they were your merchants: with all the finest spices, and precious stones, and gold, which they offered in your market. 23. Haran, and Canneh, and Eden were your merchants: Sheba, Asshur, and Chilmad were your sellers; 24. they were your merchants in many wares, in wrappings of blue and embroidered work, and in chests of rich apparel, bound with cords and made of cedar, among your merchandise. 25. The ships of the sea were your chief carriers in your trade: and you were filled and glorified greatly in the heart of the sea. 26. Your rowers have brought you into many waters: the south wind has broken you in the heart of the sea. 27. Your riches, and your treasures, and your manifold wares, your sailors and your pilots, who maintained your goods, and who governed your people: your warriors also who were in you, with all your multitude that is in the midst of you: they shall fall into the heart of the sea in the day of your ruin. 28. At the sound of the cry of your pilots, the fleets shall be troubled: 29. And all who handle the oar shall come down from their ships: the sailors and all the pilots of the sea shall stand upon the land: 30. and they shall cry over you with a loud voice, and shall cry bitterly: and they shall cast dust upon their heads, and shall be sprinkled with ashes. 31. And they shall shave their heads because of you, and shall be girded with sackcloth: and they shall weep for you with bitterness of soul, with most bitter weeping. 32. And they shall take up a funeral song over you, and shall lament you: What city is like Tyre, which has been made silent in the midst of the sea? 33. Which by the going forth of your merchandise from the sea filled many peoples: with the multitude of your riches and your peoples you enriched the kings of the earth. 34. Now you are broken by the sea, in the depths of the waters your riches, and all your multitude that was in the midst of you, have fallen. 35. All the inhabitants of the islands were astonished at you: and all their kings, struck by the tempest, changed their countenances. 36. The merchants of the peoples hissed at you: you have been brought to nothing, and you shall not be forever.



Verse 2: TAKE UP A LAMENTATION.

2. TAKE UP A LAMENTATION. — In Hebrew sa, that is, take up, raise, lift up mournful voices, from a feeling of compassion for so great a disaster of Tyre.



Verse 3: WHICH DWELLS AT THE ENTRANCE OF THE SEA.

3. WHICH DWELLS AT THE ENTRANCE OF THE SEA. — In Hebrew: Which dwells beside the mouths, that is, the gates of the sea. For it was an island of many ports, says Vatablus. THE MERCHANT. — Tyre, says St. Jerome, is here called a market, that is, a most famous emporium of trade, "of the peoples to many islands," whose merchants were powerful, wealthy, and princely. Second, Maldonatus and Vatablus say: "the merchant" means the trading city, which trades with the most remote islands and peoples.

I AM OF PERFECT BEAUTY. — The first crime of Tyre, says St. Jerome, is pride, in that it thinks its beauty comes not from God, but from its own industry and virtue. Second, in that it claims for itself perfect beauty, as if to say: I am the most beautiful of cities, I am the jewel of the world, I am so beautiful that nothing can be added to me — which belongs to God alone, says Dionysius, chapter IV On the Divine Names.



Verse 4: And Situated In The Heart Of The Sea

4. AND SITUATED IN THE HEART OF THE SEA, — in the midst of the sea, as if to say: You have said proudly, O Tyre: I am the most fortified as well as the most beautiful mistress and queen of the sea, surrounded on every side by the azure sea, and as it were crowned, Isaiah XXIII, 8. For Tyre was round in shape, set upon the hardest rock (whence also in Hebrew it is called tsor, in Chaldean tor, in Latin Tyrus, as if to say, Rock or Crag) on every side surrounded as if by the immense sea, four stadia — that is 500 paces, or half a mile — distant from the land. But Nebuchadnezzar, and after him Alexander, filled the sea on one side with earth, wood, and stones, so that Tyre could be approached on foot and captured, and thus made a peninsula out of an island. So St. Jerome, Pliny book V, chapter XIX, and Curtius, book IV. See what I said about the riches and glory of Tyre on Isaiah XXIII, at the beginning of the chapter.

Mystically, Tyre represents the distresses (for this is what the Hebrew tsor, that is Tyre, means) of this world, which is set in wickedness, and is pressed and struck by various disturbances as by waves, says St. Jerome. What therefore is said here of Tyre literally, apply mystically to the world.

YOUR NEIGHBORS, WHO BUILT YOU, FILLED UP YOUR BEAUTY. — Vatablus: they perfected your beauty, that is, they adorned you with every ornament, whatever was beautiful in the world they brought to you. It is certain, says Adricomius from Berosus in his Description of the Holy Land, that Tyre was so called and founded shortly after the flood by Tyrius, who was the seventh of the sons of Japheth: afterward it was enlarged by the Sidonians, according to Justin, book XVIII. Hence St. Jerome calls Tyre a colony of the Sidonians. For "your neighbors" in Hebrew is gebulayich, that is, your boundaries, that is, those dwelling within your boundaries, that is, your neighboring inhabitants: namely the Sidonians, Gebalites, etc. But Vatablus properly translates it as boundaries,

...he says, and joins it to the preceding words, and translates: In the midst of the sea are your boundaries. So also the Septuagint translates in the Complutensian edition. But St. Jerome asserts that the Septuagint translated: Beelim your sons surrounded you with your beauty, and adds that they corruptly read Beelim instead of gebulayich; and banaich, that is, your sons, instead of bonaich, that is, your builders. Our Vilalpando, however, continuing the Commentary of Father Prado on this and the following chapter, maintains that they did this deliberately, at the prompting of the Holy Spirit, to signify that Tyre attributed its beauty not to God, but to the Baalim; or rather, that the sons — that is, the citizens — of Tyre adorned it with proud temples built to Baal and Astarte. Hence the Septuagint in the Roman edition of Caraffa has: You said: I have surrounded myself with my beauty in the heart of the sea; the Beelim (or Baalim) themselves, your sons, surrounded you with beauty. Baal was Saturn, to whom they sacrificed freeborn boys, says Quintus Curtius, book IV, as if to say: This adornment of yours, O Tyre, is not adornment, but rather infamous disgrace, and sacrilegious infanticide, indeed parricide.



Verse 5: WITH FIR TREES FROM SENIR.

5. WITH FIR TREES FROM SENIR. — He speaks tropically, says St. Jerome, of maritime Tyre as of a ship (for Tyre's glory was in its ships), furnished with mast, sails, oars, and every equipment, to signify the city's riches, which, dashed against the south wind — that is, the fury of Nebuchadnezzar — suffered shipwreck. Moreover, Senir, or Sirion, is Mount Hermon, which is called Senir, that is, snowy, says the Chaldean, because it is always stiff with snow, and therefore is called Chermon, or Hermon, that is, ruined, cut off, barren, says Masius; or, as Vilalpando says, because it is separated from Lebanon by a valley, and as it were cut off.

Note: By these fir trees he signifies the powerful men, magnates, and governors of the city. WITH ALL THE PLANKS OF THE SEA. — For a ship has two decks, that is, two tiers of planks, as if to say: All the planks of your ships, that is, of your houses, were of fir. Hence in Hebrew it is luchotaim, which is the dual form, meaning: Two sets of planks, that is, two tiers of planks: our translator, by separating the words, reads luchot yam, that is, the planks or decks of the sea.

THE MAST. — Some understand this as the temple of Olympian Jupiter, and other buildings in Tyre. 6. THE BENCHES — are so called as if laid crosswise: they are timbers which, placed crosswise in a ship or house, connect and bind the sides together. The Septuagint translates ier, that is, temples: because, as Sextus Pompeius says, a temple is a crossbeam on which the rowers sit. The benches therefore, says Caesar, are the rowers' seats; these, made of wood, the Tyrians covered and adorned with ivory cut and carved into thin plates. Some, says Theodoretus, translate: your horn, that is, your strength and power, namely your idols and religion: which is the strength of the commonwealth; and hence perhaps the Septuagint translates temples, namely of idols.

OF INDIAN IVORY. — For, as Virgil says: India sends ivory, the soft Sabaeans their incense: And the hard Chalybes send iron, and Pontus its strong-smelling castor.

AND CABINS. — A prætorium, according to Suetonius in his Life of Caligula, is a magnificent chamber, or a country house. Therefore it signifies here that the Tyrians built magnificent palaces, dining halls, chambers, both suburban and urban, with precious timber imported from Italy. Hence the Septuagint and Aquila translate: shaded houses. For a prætorium was properly a magnificent and spacious house built in the countryside, into which buildings they poured enormous sums of money. Hear Suetonius on Caligula, chapter XXXVII: "In building prætoria and villas, setting aside all reason, he desired to accomplish nothing so much as what was said to be impossible to accomplish." The same on Augustus, chapter LXXII: "He was vexed by large and elaborate prætoria," that is, Augustus bore with displeasure certain villas that had been built too elegantly and expensively. Palladius, book I: "The site of the prætorium itself should be in a place somewhat higher and drier than the rest, on account of damage to the foundations, and so that it may enjoy a pleasant view." For since prætors, as army commanders, often dwelt in the countryside and built splendid houses there; hence any similar buildings of others were called prætoria by analogy; and if they were smaller, prætoriola. Hence Ezekiel places these prætoriola, that is, splendid chambers, in the ship: for he compares Tyre to a ship, since it is a maritime city: therefore its palaces and august structures he calls prætoriola.

OF ITALY. — In Hebrew it is Kittim, which signifies not only Cyprus but also Italy, as I showed in Numbers XXIV, 24. The Chaldean translates: from the islands of Apulia, that is, from Cyprus, Crete, Sicily, and other places neighboring Apulia and Italy.



Verse 7: FINE EMBROIDERED LINEN FROM EGYPT WAS WOVEN FOR YOU AS

7. FINE EMBROIDERED LINEN FROM EGYPT WAS WOVEN FOR YOU AS A SAIL. — It signifies tapestries and other similar things customarily brought to Tyre from Egypt, says Theodoretus. Second, Vilalpando: The ship, he says, is tyranny; the mast is the king; the ropes are the princes and leaders who support the king; the sail is the drawn-up battle lines. But note that it is not necessary to apply each detail individually. For merely by all this precious equipment of the ship, he signifies the precious buildings, houses, fortresses, temples, walls, and all the furnishings, riches, and merchandise of the city: and since the luxury of Tyre was so great, it could easily have been that in fact their ships had sails of fine linen and benches of ivory.

Mystically St. Jerome says: By fine linen is signified earth, because it springs from the earth; by hyacinth, the air; by purple, the sea, from which it is obtained; with the addition of scarlet dyed twice, which represents fire by its redness — from which the vestments of the high priest are woven. These four therefore signify "the four elements — earth, air, water, and fire — of which all things consist, which Tyre appropriates to herself, so that she does not use the gifts of God the Creator with gratitude, but says: I am of perfect beauty; or, I have prepared my beauty for myself."

HYACINTH, — that is, wool and cloth of hyacinth color, that is, violet, about which I spoke in Exodus chapter XXV, 3. FROM THE ISLANDS OF ELISHAH, — that is, of Greece, says Theodoretus, especially those which are in the Ionian Sea, says St. Jerome. For Elishah was the son of Javan, from whom Greece was cultivated and named: for in Hebrew it is called Javan. Indeed, some think the Aeolians were named from Elishah. The Chaldean translates Elishah as the islands of Italy; others, the Fortunate Islands, which are called Elysian on account of their pleasantness and fertility, especially of trees and golden apples, which ripen there several times a year. For although Tyre abounded in purple of its own (and it was the finest and most famous, hence called Tyrian, and Sarranian dye), yet it was also imported from elsewhere, as to a common emporium, so that from there it might be distributed to all regions. Vilalpando understands by the islands of Elishah the cities and islands of Spain near Cadiz and Jerez: for there Homer first located the Elysian Fields, on account of the pleasantness and fertility of the place. Hence there is the river Lethe, commonly called Guadalete, which Virgil, Aeneid VI, and Strabo, book I, place at the Elysian Fields. So also Pineda, book IV On the Affairs of Solomon, chapter XIV.

YOUR COVERING, — with which you covered and adorned both yourself, that is, clothing your citizens with these materials; and also your houses, halls, and chambers, furnishing them with fine linen and purple hangings, seats, cushions, etc.



Verse 8: The Arvadites

8. THE ARVADITES, — inhabitants of the island Aradus near Tyre, which was founded by Aradius, the ninth son of Canaan, Genesis X, 18. The Septuagint translates: Your princes, the Sidonians (who formerly ruled over you, but now) together with the Arvadites are your rowers. Mystically, the Arvadites in Hebrew signify those who cast down, the Sidonians hunters, of whom it is said in Psalm CXXIII: "Our soul has been snatched from the snare of the hunters;" in Hebrew Sidonim, that is, of the Sidonians. "These, therefore, are those who hunt unwary souls placed on high, to lead them down to earthly things, and become rowers to steer them to shipwreck," says St. Jerome.



Verse 9: The Elders Of Gebal

9. THE ELDERS OF GEBAL, — Gobel, or Gebal (Psalm LXXXII, 8: "Gebal, and Ammon, and Amalek, with the inhabitants of Tyre") is Giblus, or Byblos, a city of Phoenicia, whence its inhabitants were called Giblites, or Byblians. The Septuagint translates Gebalites as presbyterous bibliōn, which their interpreter ambiguously renders "elders of the books;" and the Scholiast incorrectly: "elders in books." For Biblia here are not the Bible, nor books; but it is a nation so called, which had skilled woodworkers: hence the Giblites cut timber for Solomon in the construction of the temple, 1 Kings V, 18. In Hebrew it reads: The elders of Gebal and its wise men repaired in you your leaks, namely lest your ship admit water; ship, I say, both properly speaking, because you abound in ships in the sea, and metaphorically, namely your city and commonwealth. Hence the Septuagint translates: The elders of Byblos and their wise men who were in you, strengthened your counsel. Namely, good counselors by their advice preserve the commonwealth, like a ship, safe from all storms in every danger and calamity, lest it spring leaks.

ALL THE SHIPS OF THE SEA AND THEIR SAILORS WERE ENGAGED IN YOUR COMMERCE. — From the Hebrew you may translate more clearly thus: All the ships of the sea and their rowers were in you, to trade your merchandise; or to sell your wares; the Septuagint: They became for you toward the West of the West. For in Hebrew arab means to pledge, to contract, to trade, and generally to mingle; hence it also means evening, or the West, when light and darkness mingle. St. Jerome and Theodoretus explain thus: Merchants came to you from all, even the most remote western regions, namely from Spain, says Pineda, book IV On the Affairs of Solomon, chapter V. For Tartessus, a city of Spain near Cadiz, was a colony of the Tyrians; whence it had great commerce with them. So the Song of Songs is called the greatest song, that is, the most beautiful. The Chaldean translates: All who go down to the sea, and their sailors, were rowers in you, as if to say: So great was your magnificence and glory, O Tyre, that you recruited as your rowers those who had been the sailors — that is, helmsmen and pilots — of other nations' ships.

Tropologically Vilalpando says: The merchant is called evening or West because of avarice; first, because he sells or buys his wares through fraud and lies; second, because like a wolf of the evening he covets the goods of the poor; third, because of the blindness of mind that the desire for profit brings; fourth, because this greed for gain with its followers leads him to the eternal darkness of hell. So St. Jerome.



Verse 10: Persians And Lydians

10. PERSIANS AND LYDIANS, — as if to say: All peoples served you: the lowly ones in craftsmanship, such as the Giblites, Arvadites, Sidonians; but the strong and warlike ones in battle, such as the Persians, Lydians, and Africans: who in time of war were your garrison; but in time of peace, with their helmets and shields hung up, were your adornment, says Maldonatus.



Verse 11: AND ALSO THE PYGMIES.

11. AND ALSO THE PYGMIES. — Pliny, book VII, chapter II, writes that the Pygmies are peoples in the farthest reaches of India,

...with a salubrious and ever-springlike climate, who do not exceed three spans or hand-breadths in height. The same author, together with Aristotle, History of Animals VIII, XII, asserts that they fight with cranes. Hence also Ovid, Fasti VI: "Nor the bird that rejoices in Pygmy blood" — that is, the crane. At length Juvenal in Satire 3 sings of them: "Against the sudden Thracian birds and their noisy cloud / The Pygmy warrior runs to battle in tiny arms. / Soon unequal to the foe, and snatched through the air by curved / Talons he is borne by the savage crane, etc. / No one laughs, where the whole cohort is not taller than one foot." Wherefore St. Augustine, book XVI, chapter VIII, admits these Pygmies as a sort of monstrous humans. Others add that they beget offspring at the age of five, and die at eight. But these things are proved to be fabulous, first, because the first authority on the Pygmies is Homer, a fabulous poet, Iliad III; for from him derive Aristotle, Pliny, Augustine, and others. Hence Eustathius, writing on Homer, says that by the comparison with cranes he amplifies the tumult of the Trojans: but introduces the Pygmies as a pleasant part of the fable, in his customary manner.

Likewise from him and from Suida, Aldrovandus teaches this, book XX, chapter V. Second, because these authorities disagree among themselves about the location. For the Scholiast on Homer places them in the middle of Egypt: Pliny now in Asia, now in India, now in Ethiopia. Aristotle, Ammianus, and Philostratus place them in caves of the earth, like ants. Third, because that ortygomakhia, that is, the battle with cranes, as well as the story of their reproduction, and other similar things, appear fabulous. Such also is the story of Menalcas in Athenaeus, book IX, chapter XIII, that partridges fight with Pygmies, whereas conversely Basil writes that the Pygmies ride upon partridges, and so go forth to war against the cranes. Why not? In the time of the Emperor Theodosius, says Nicephorus, book XII, chapter XXXVII, a man the size of a partridge was seen — a Pygmy, to be sure.

Thus one fable sows another, one lie sows another, as strawberry begets strawberry, but also equally destroys it: for storytellers and liars immediately contradict themselves. We see dwarfs of small stature in the courts of princes, and our Portuguese report that such are frequently born in Tartary: but these are anomalies and do not have offspring or progeny to form a nation. Hence Martial, book XIV, depicts a dwarf thus: "If you look only at the man's head, you would think him Hector: / If you see him standing, you would take him for Astyanax."

Fourth, what kind of praise, I ask, would this be for Tyre, that it had little Pygmy men as its defenders? Lyranus responds that they were placed there not for defense, but to mock enemies: just as the Jebusites placed the blind and lame in Zion, as if they alone could defend the impregnable Zion against David, 2 Samuel V, 6. But why would it be necessary to bring Pygmies from so far away for this? They could have placed infants and scarecrows for this purpose, that is, phantoms, for example straw men, with which birds are frightened away from eating the wheat. And how could Ezekiel say of them: "They completed your beauty"?

Fifth, the Spanish and Portuguese, who explored all the Indies, saw no Pygmies. Again, of all the geographers who carefully and diligently surveyed the entire world, there is no one who writes or asserts that he saw these Pygmies; therefore they do not exist. For they are not so small as to be invisible.

You will say: Olaus Magnus, book II On the Northern Peoples, chapter XI, says that Pygmies still exist in the north. I respond: He only says that he heard from serious men that the inhabitants of Greenland fight with cranes, just as Pliny asserts the Pygmies do. Therefore he does not expressly assert that those inhabitants are Pygmies: for the inhabitants of Germany also fight with cranes, when they kill, capture, and destroy them with arrows, firearms, and spears, and yet they are not Pygmies. Moreover, Olaus does not say he saw this but heard it. Finally this author has many fabulous and incredible things, as when he claims there are real griffins, which are eagles in front and lions behind, which dig up gold and build nests from it: whence to plunder this gold, several thousand men go forth to battle against them. All of which I have shown to be false and fabulous in Leviticus XI, 13. Indeed from the north, because of the cold, we see huge and tall men, and giants rather than pygmies, emerge.

You will say second: In the history of St. Macarius the Roman in the Lives of the Fathers it is said that St. Macarius, journeying toward paradise, found a people that was only one cubit in height, and he calls them Pichiti, that is, Pygmies. I respond that this history is suspected of being false by Baronius and other learned men. For in the same account it is narrated that St. Macarius came very close to the earthly paradise, which is situated, it says, "where the sky is joined to the earth:" and that before it a Cherub keeps watch, "who from the feet to the navel has the likeness of a man, the breast like a lion, the hand like crystal," etc. — which smacks of fable. Moreover, in place of Pichiti, a manuscript codex reads Pytici; whence Pytheci, whence cercopitheci (as Father Herbert noted), which is a species of apes. Therefore they were apes, not humans.

Sixth, because in Hebrew it is gammadim, which the Chaldean translates as Cappadocians; the Septuagint as guards; Theodotion retains the Hebrew gammadim; our translator, Aquila, Vatablus, Pagninus, Lago, and Lyranus translate it as Pygmies. The Syriac and Arabic versions both make no mention of Pygmies here. Therefore Pygmy is the same as pēkhuaios, that is, one cubit tall. So Hesychius, Favorinus, Henry, Stephanus, and others in their Lexicons. Moreover, they are called cubitales (cubit-men), not because they were only one cubit tall, as the authors already cited would have it; nor, as Forster suggests, because given the height of the towers in which they stood, they appeared to people standing below to be one cubit tall, the size at which Pygmies are commonly thought to be; but because they were five or six cubits in stature, and were very large, almost like giants: so that they were measured not by the foot, as other men usually are, but by the cubit. So in Hebrew anse hammiddah, that is, men of measure, 1 Chronicles XX, 6, and elsewhere, refers not to those of small stature but of great stature. Hence St. Jerome, the author of our translation: "Pygmies," he says, "are called from pugme, that is, from wrestling and combat," so that Pygmy is the same as agraph, that is, a pugilist, from fighting and wrestling; as if the Prophet said: Pygmies, that is, the most warlike fighters were in the garrison of Tyre.

Such a Pygmy — that is, one measured by cubits — was he of whom Pliny writes, book VII, chapter XVI: "We find in the records of Salamis that the son of Euthymenes grew to three cubits within three years." Such also was Og, king of Bashan, that is, one measured by cubits, of whom it is said in Deuteronomy III, 11: "His bed of iron is shown, nine cubits in length and four in breadth, measured by the cubit of a man." Such also was Goliath, "who was six cubits and a span in height," 1 Samuel XVII, 4. For the giants, because of their massive bodies, were strong and warlike, Genesis VI, 4. Hence some think the Hebrew Gammadim is the proper name of a certain people who were at that time famous and warlike. Hence Marinus in his Lexicon translates Gammadenses: for they are listed alongside the Persians, Lydians, Arvadites, and other nations. But I was unable to find this nation and this name anywhere. I found in Mela and Pliny the Gamphasantes, a people of Ethiopia: but these are far removed from the Gammadim both in name and in character, for they were unwarlike. Hear Pliny, book V, chapter VIII: "The Gamphasantes go naked and are inexperienced in battle, they do not gather for any foreign assembly."

Second and more genuinely, the Gammadim seem to be so called from the root gomed, that is, cubit, as if Cubitantes — that is, wrestlers (and gomed according to Pollux is a measure containing the space from the elbow to the closed fingers, which is otherwise called ammah), because they appear to have been powerful warriors, entirely devoted to wrestling and fighting. For just as rams fight with horns, and are therefore said to butt, and are called butters: so the Gammadim are called as if cubitantes, that is, those who fight with elbows and by the thrust and push of their elbows. For the greatest force of a man is in his elbows, just as that of beasts is in their horns. Such cubitantes were the ancient fighters called Pancratiastae, who fought with their whole body but especially with their elbows, just as the Acrochiristae were called those who dueled with the tips of their hands and fingers; the Pugilists proper were those who fought with fists. Not that these men fought from the towers of Tyre with elbows alone: but the Gammadim, that is, cubitantes, are called powerful and combative wrestlers, robust warriors trained in wrestling and arms, by catachresis: just as pugilists are called not only those who fight with fists, but those who fight with swords, spears, and missiles.

Pancratium, says Budaeus (in Greek pankration, that is, all-powerful), is a type of sport and wrestling, so called from the fact that it is carried out with the employment of all the body's forces and the exertion of all sinews. For pancratiastae used not only fists, but also kicks and elbows, and every mode of attacking and grappling. Hence Propertius, book III, elegy XIV: "And he suffers wounds from the hard pancratium." For the wrestling of pugilists and athletes originated from the fact that, as Donatus says, the ancients, before the use of iron and weapons, fought with elbows, fists, kicks, bites, and bodily wrestling. Hence Lucretius, book V: "The ancient weapons were hands, nails, and teeth."

The same was noted by Charles Pascal, book VI On Crowns, chapter XXIV. Therefore the Gammadim in Hebrew are the same as in Greek the Anconites and Pancratiastae, in Latin the Cubitantes (elbow-fighters): for elbows — angular, sharp, bent, and hard — are in a man what horns are in a ram. Hence that saying of Homer, Odyssey 7: "Leaning on my elbow I shall recline:" from which Ancus Marcius, the fourth king of the Romans, received his name, says Servius. For Ancus, in Greek ankōn, means elbow: hence in Latin "one is called Ancus who has a bent arm that cannot be straightened," says Festus, from ancon, that is, a curved elbow; and ancilia (small shields) are so called because they are shields curved at the ankylē, that is, the elbow, around which they are swung. Therefore they are called cubitantes because they were dressed and protected with shields at the elbow. Hence again in Homer, Iliad 8, ankulotoxa are called archers who use a bow that is curved and bent like an elbow: and ankylai are javelin-throwers who use a hooked javelin, which is called ankylē because it resembles a bent elbow; for ankylē means the bending of the elbow. Moreover, ancones in walls and on promontories are called the angles that contain and protect each side. Hence Pliny, speaking of Ancona, a city of Italy, assigning its etymology from its situation, book III, chapter XIII: "It is situated," he says, "on the very elbow of the bending shore." For ancon in Greek means elbow. Therefore just as Ancona is said to be situated at a bent angle, as it were, of an elbow, and protects that entire region of Italy; and just as ancones protect walls and both shores of the sea: so these Gammadim, powerful warriors, like ancones, protected Tyre. And so they are called Gammadim, that is...

...cubitantes, that is, powerful and mighty with their elbows (by elbows understand also the neighboring shoulders and arms), and bearing shields, armed with bucklers at the elbow; or archers hurling missiles with a recurved and hooked bow like an elbow. Finally, like ancones, the strongest defenders and protectors of Tyre: for that they were javelin-throwers is clear from what follows: "They hung their quivers upon your walls," as if to say: They are Gammadim, that is, armed and protected with a light shield at the elbow, and simultaneously drawing bows with the elbow. For they shot arrows with the bend of both the arm and their bow, and unharmed themselves they wounded and injured the enemy. Hence Symmachus translates, Medes. For the Medes were formerly famous archers. Hence Horace, book II of the Odes, ode XVI: "The quiver," he says, "of the Mede for flocks." Hence Ezekiel says: "They completed your beauty." Again, the Medes were terrible in their dress and manner of fighting, and, as Horace says in book I of the Odes, ode XXIX, "horrible." Hear Herodotus, book VI: "The Athenians," he says, "were the first of all the Greeks to charge the enemy at a run, the first who endured looking upon men dressed in Median garb, whereas before this, even hearing the name of the Medes was a terror to the Greeks." Therefore these Gammadim, that is, cubitantes, appear to have been a certain class of pugnacious men, entirely devoted to fighting and war, such as among the Romans were the gladiators, among David the Cherethites and Pelethites; and now among the Poles are the Cossacks, among the Hungarians the Haiduks, among the Turks the Janissaries.

That this is so is clear from St. Jerome, who, although he is the author of our version and, following Aquila, translated Gammadim as Pygmies, expressly explains them thus in his Commentary: "Pygmies," he says, "that is warriors, and those most ready for war, from pugmē, which in the Greek language means combat." What could be clearer?

Finally, Gammadim alludes to the root amad, that is, he stood, persisted, stood firm: for the letters ayin and gimel are related. Hence the Syrians, and even now those who speak Hebrew, say gain for ayin: indeed the Septuagint, St. Jerome, and other ancients also did the same, when for amorah they translated Gomorrah; for omor, gomor. So Gammadim is said as if ammadim, that is, stationary soldiers, such as were formerly among the Romans the triarii, and now are the Swiss. For these are strongest in defensive warfare: for they stand firmly and steadfastly at their post, and allow themselves to be cut to pieces rather than leave it, and rather than surrender their prince or city to the enemy: hence they are customarily placed in city garrisons. Hence the Septuagint translated: your guards, as if to say: You had, O Tyre, for your protection whatever can be humanly desired: for you had the sea for a moat, a rock for a rampart, towers for battlements, Gammadim for garrison soldiers; but none of these will be able to protect you against the Chaldeans, or rather against God who sends the Chaldeans. Have giants who, gripping enemies with their elbows, crush them, as a lion seizing a beast in its arms, crushes and kills it like...

...a flea; have the Swiss, have the Cossacks, have the Janissaries armed with shields and quivers at the elbow: God will blow all these away like flies, so that from you mortals may learn to place their defenses not in soldiers, not in walls, not in siege engines, but in God alone, and to strive to reconcile Him, angered by their sins, through repentance: and if they do so, they will need neither Gammadim nor Swiss, but God will defend and fight for them against all enemies, against all the most warlike soldiers, against all demons, according to Proverbs XVIII, 10: "The name of the Lord is a most strong tower; the just man runs to it and is exalted."



Verse 12: THE CARTHAGINIANS.

12. THE CARTHAGINIANS. — The Hebrew Tarshish signifies the sea, as the Chaldean translates it here, and all islanders, or those beyond the sea, such as especially were the Carthaginians, who filled all seas with their fleets, especially the route to Tyre. For Carthage was a daughter and colony of Tyre. Aptly therefore by Tarshish here Carthage is understood. See the comments on Isaiah II, 16. This was a city that rivaled and terrified the Roman empire, says Cicero in the Pro Murena. Of it Virgil sings thus in Aeneid I: "There was an ancient city, Tyrian colonists held it, / Carthage, facing Italy and the distant / Mouths of the Tiber, rich in resources and fiercest in the pursuits of war." And Solinus, chapter XXX: "This city," he says, "as Cato states in a senatorial speech, when king Iarbas was in possession of affairs in Libya, a woman named Elissa built; she was Phoenician by origin, and called it Karthadam, which in the Phoenician tongue expresses 'new city.' For Kartha is the same as city, hada means new: instead of which the Hebrews (whose language is akin to Phoenician, and to the Punic language descended from it, according to St. Augustine) say Kiriat chadas or hadas. Moreover from Karthada was made Karthago, changing d to g and a to o. Hence by Stephanus in his book On Cities it is called kainē polis, that is, new city; and Virgil, Aeneid I, gives it the same epithet, when he says: 'You will see / The walls and the rising citadel of new Carthage.'"

In Greek it is called Karchēdōn, as if Kartagēdōn. Therefore it is a fiction that Carthage is named from kartha meaning a bull's hide. Thus the Spaniards called the new city they founded in the West Indies Carthagena. Similarly Dido, the foundress of Carthage, "was really called," says Servius, "Elissa before: but after her death she was called Dido by the Phoenicians, that is, a heroine, in the Punic language, or beloved;" and perhaps even before her death from dod, that is, beloved: whence David, and that passage of Psalm LXVII: "The King of virtues of the beloved, of the beloved," says Father Serarius on Joshua II, Question XXV, in whom see more on Hebrew-Punic names.



Verse 13: GREECE.

13. GREECE. — Hebrew javan; with different vowel points it is the same as Ionia, that is Greece, called Javan from Javan, the fourth son of Japheth. Javan, says St. Jerome, means "he is, and he is not," which tropologically describes deceptive heresies. Literally, Vilalpando says: Javan, that is, "he is and he is not," refers to the Greek merchants, who are now in this port and now are not, but have departed elsewhere. Alcazar adds, on Revelation XVII, 7, page 812, at the end, that by this name is noted the inconstancy of all the Greeks, not only of their intellects but also of their pride and power.

TUBAL, — that is, the Iberians, namely the Spaniards. So St. Jerome. See the comments on Genesis X, 2. MESHECH, — that is, the Cappadocians, whose capital, which was afterward called Caesarea by Augustus Caesar, is still called Macaza in their language to this day; so called from Meshech, the sixth son of Japheth, says Josephus, Antiquities I, VI.

THEY BROUGHT TO YOUR PEOPLE. — The Hebrew adds benephesh, that is, with human souls, that is, at the risk of the souls — meaning lives — of men. For these are the dangers that merchants undergo.



Verse 14: FROM THE HOUSE (that is, from the nation and people)

14. FROM THE HOUSE (that is, from the nation and people) OF TOGARMAH, — that is, of Phrygia, who are strong in horsemanship, and indeed the Phrygian nation was the first to yoke pairs of horses, says Pliny, book VII, chapter XVI. So Theodoretus and Josephus, Antiquities I, VI. For Togarmah was the son of Gomer, Genesis X, 3, from whom the Tigranæi — who are called Phrygians by the Greeks — are believed to be named, and by a corruption of the Hebrew word, the Turks, says Maldonatus. Hence some here understand the Turks. Others believe them to be the Germans. Hence the Chaldean translates: from the province of Germany, as if by dropping the first syllable The-, Togarmah would be the same as Germany.

HORSES AND HORSEMEN. — By horsemen he means both soldiers and charioteers, and those who drive chariots and horses, such as were the Phrygians, who, as slaves and servants, served chariot-driving rather than military service, and were sold for this purpose in the market of Tyre. So Maldonatus. Second, Vatablus by horsemen understands horse-trainers who teach noble youths the art of riding, whom the French call les piqueurs: these stood for hire in the market of Tyre, to lease and sell their skill and service to those eager for equestrian art; just as in the Roman forum there stands a crowd of tenants and rustics. Third, and better, Marinus in his Lexicon and Pineda, book V On the Affairs of Solomon, IX: "Horses," he says, "horsemen and mules." Hebrew susim, pharasim, and peradim, which are indeed three kinds of horses that were customarily sold at Tyre. First, susim means common and chariot horses; second, pharasim means military horses, spirited and warlike; third, peradim, which our translator renders "mules," is a breed of horse proper to Syria, suited for war and swift in running, about which see Aristotle, History of Animals VI, chapters XXIV and XXXVI. Hence kings and princes rode upon them; as did Absalom and his brothers, 2 Samuel XIII, 29, and XVIII, 9.

Hence it is called a horse because it begets: it is also called a mule by Aristotle, in Hebrew pered, that is, separated; because it is a separate and peculiar breed of horse, and because it resembles a mule in appearance, as Aristotle says. Therefore these Syrian mules are different from ours, and partly resemble our horses, partly our mules. Moreover, Latin authors teach that "horseman" is sometimes used for the horse itself, and Virgil does this in Georgics III: "Mounted on its back, they taught the steed (that is, horse) under arms / To paw the ground, and gather its proud steps." So Solomon is said to have had "one thousand four hundred chariots, and twelve thousand horsemen" — that is, military horses, which in Hebrew are called pharasim, 2 Chronicles I, 14. Therefore pharasim sometimes means a military horse, sometimes a horseman who paras, that is, spurs and goads the horse to run.



Verse 15: THE SONS OF DEDAN.

15. THE SONS OF DEDAN. — The Septuagint: the sons of the Rhodians. So also Polychronius, Theodoretus, and the Greeks. Not as though the Septuagint were deceived by the similarity of the Hebrew letters resh and daleth, as St. Jerome would have it, but because from the fourth son of Javan, called Dedan, the place was called Dedan, which afterward, with the word corrupted, was called Rhodan, which the Greeks, adapting it to their own idiom, called Rhodon, as if this island bore a resemblance to a rose. Maldonatus holds that the Dedan here belongs to Edom, as in Jeremiah XXV, 23. But this Dedan is different from that one; for this one is placed among the islands, while that one was on the mainland, namely in Edom.

MANY ISLANDS WERE THE MARKET OF YOUR HAND, — that is, they conducted trade with you. So the Septuagint. EBONY, — made of ebony, which is a precious kind of wood; whence today precious rosaries are made from it. "India alone produces black ebony," says Virgil, Georgics II. Under India, says Servius, Virgil included Ethiopia and neighboring Egypt. Ebony is black, solid, beautiful, resembling stone in luster and weight: hence when plunged into water it sinks, and it burns with a pleasant odor. It is believed to be of fine substance and cleansing power, and therefore to dispel dimness of the eyes. Hence among the ancients ebony was so prized that it was brought to the Emperor Nero as a rare commodity. Herodotus writes that the Ethiopians, along with gold and ivory, also paid as tribute a hundred logs of ebony every third year. So that in the ranking of tributes ebony held the third place, says Pliny, book XII, chapter IV. The Chaldean translates: peacocks.

THEY EXCHANGED AS YOUR PAYMENT. — "In" means for your payment. 16. THE SYRIAN. — In Hebrew Aram; Aram was the son of Shem, grandson of Noah, from whom Armenia was cultivated and named. Unless you prefer to say Aram was named from height: for aram means high, exalted. So St. Jerome; for Armenia is the highest of all lands. Evidence for this is that the ark first rested upon it when the flood ended, Genesis VIII, 4. Formerly all Syria and its neighboring regions were called Aram. Thus Aram Dammesek is Syria of Damascus, that is, Coelesyria, which lies between Lebanon and Anti-Lebanon. Aram Naharaim is Mesopotamia, which lies between two rivers, the Tigris and Euphrates. The Septuagint translates: man, perhaps reading Adam for Aram, as St. Jerome holds, or, as Vilalpando says, because the Arameans, according to St. Jerome, being most addicted to trade, are called Adamites, that is, earthly, and seekers of earthly gain.

OF YOUR WORKS, — that is, your merchandise: or as the Septuagint has it, your market; the Chaldean: of your riches, as if to say: In order to buy the things that were made in you with marvelous craftsmanship, especially purple dye, they brought every kind of merchandise to you. GEMS. — So the Roman edition reads: therefore Theodoretus and Maldonatus incorrectly read "gum," that is, balsam, or a drop of myrrh, that is, stacte, as the Septuagint has; although Maldonatus, following R. David, interprets "drop" as a kind of precious black stone, which St. Jerome elsewhere translates as carbuncle.

AND EMBROIDERED WORK, — that is, clothes with a scale-like pattern, and as if marked with shields, namely Phrygian garments embroidered in various patterns: for this is what the Hebrew rikma means. CHODCHOD, — that is, onyx, says Theodoretus. St. Jerome, in Isaiah LIV, 12, translates it as jasper; the Chaldean: gems. The Hebrews understand by this name all kinds of precious merchandise. Polychronius says alabandeum, that is, a carbuncle, or ruby, about which see Pliny, book XXXVII, VII. So also Vilalpando and Vatablus.



Verse 17: In Wheat

17. IN WHEAT, — that is, they offered wheat in your markets. For in Hebrew the letter beth is used for eth, especially with verbs of contact. CHOICE, — that is, the best, the finest.

Here Ezekiel assigns the riches of various nations. In a similar and notable way, Sidonius Apollinaris, in his Panegyric to the Emperor Majorian, describes what each nation and region produces: "India brings ivory, the Chaldean amomum, / The Assyrian gems, the Chinese silk, the Sabean incense, / Attica honey, Phoenicia palms, Lacedaemon olives, / Argos horses, Epirus mares, the Gaul cattle, / The Chalybes arms, the Libyan grain, the Campanian wine, / The Lydian gold, the Arab gum, Panchaia myrrh, / Pontus castor, Tyre purple, Corinth bronze, / Sardinia silver, Spain ships." So also Pindar in the Pythians assigns to Lacedaemon dogs; to Syria goats; to Argos arms; to Thebes chariots; to Sicily vehicles. And Virgil, Georgics II: "India alone produces black / Ebony: to the Sabaeans alone belongs the incense-tree. / Why should I speak of the Ethiopian groves white with soft wool, / And how the Chinese comb fine fleeces from leaves? / Media produces bitter juices and the lingering taste / Of the blessed fruit." And soon, preferring Italy to all, he thus recounts its riches and produce: "But heavy harvests and the Massic juice of Bacchus / Have filled it: olives thrive, and joyful herds. / Hence the war-horse proudly enters the field. / Here is perpetual spring, and summer in other months, / Twice the flocks are heavy, twice the tree useful with fruit. / This same land shows rivers of silver and mines of bronze / In its veins, and has flowed most abundantly with gold. / This land produced a fierce race of men, the Marsi, the Sabellan youth, / The Decii, the Marii, the great Camilli, / The Scipios stern in war, and you above all, O Caesar. / Hail, great mother of harvests, Saturnian land, / Great mother of men."



Verse 18: In The Multitude Of Your Works

18. IN THE MULTITUDE OF YOUR WORKS, — because namely the products, for example Tyrian garments, or purple goods, which...

...Dedan here is of Edom, about which see Jeremiah XXV, 23. The Septuagint; although Maldonatus, following R. David, interprets "drop" as a kind of precious black stone, which St. Jerome elsewhere translates as carbuncle.

...you made, O Tyre, you sold to the Damascenes. So Polychronius and Theodoretus. IN RICH WINE. — Aquila and Theodotion retain the Hebrew word and translate: in wine from Helbon, which the Scholiast considers to be the city Malaba: whence the name Malvasia (a most delicate wine) seems to derive, but it is Damascene, not Cretan: for the discussion here is about the riches of Damascus brought to Tyre. OF THE FINEST COLOR. — In Hebrew tsachar, that is, bright, splendid.



Verse 19: Dan

19. DAN, — a city on the borders of Israel, 1 Kings III, 20, which was afterward called Paneas, and in honor of the Emperor Tiberius was named Caesarea Philippi, by Philip the Tetrarch, the brother of Herod. MOSEL. — A place name: I have not yet found where it is located, and no one explains it. Vatablus takes Mosel as a common noun and translates: a wandering Greek, that is, one running here and there for the sake of trade. CASSIA. — Liquid myrrh (for oralias means to drip), which is the purest and finest. Hence it is called a tear of myrrh, just as the tear of wine is the most excellent and delicate. CALAMUS, — is not cinnamon, but another fragrant spice, about which see Pliny, book XII, XXII.



Verse 20: In Saddlecloths For Riding

20. IN SADDLECLOTHS FOR RIDING, — which they used both in their bedchambers, furnishing them while remaining at home, and when riding in chariots spread with them. The Chaldean translates: precious clothes for horsemanship. That is, these were precious coverings with which they decked and adorned their chariots and horses. The Septuagint translates: choice beasts for chariots.



Verse 21: Kedar

21. KEDAR, — a region of Arabia, named from Kedar the son of Ishmael, says St. Jerome. THE MERCHANTS OF YOUR HAND, — that is, entering into agreements with you by the giving of hands: or rather, meaning: They were at your hand, that is, neighboring and close by, bringing kids and lambs to your markets: or, as Maldonatus says, those who traded on your behalf, as if they were your hands and servants, as in verse 15 he said: "Many islands were the market of your hand."



Verse 22: YOUR MERCHANTS WITH ALL THE FINEST SPICES.

22. YOUR MERCHANTS WITH ALL THE FINEST SPICES. — Spices are called not only perfumes, but also fragrant and medicinal fruits, or all aromatic merchandise, such as cloves, pepper, cinnamon, nutmeg, galbanum, cassia, frankincense, aloe, musk, sandalwood, mastic, amber, balsam, ginger, cassia, etc., which were formerly brought from Arabia and India to Tyre and Alexandria, and now to Lisbon. SHEBA. — Whence the Sabean Arabs. RAAMAH, — is a city of Arabia Felix.



Verse 23: Haran

23. HARAN, — that is, Carrhae of the Parthians, where Crassus was slain. CANNEH, — Theodoretus holds it to be Calneh, or Calanneh, where the Tower of Babel was built, in that it is said in shortened and corrupted form Chene for Chalanneh; or certainly Babel was called in Hebrew Chene, that is, named, celebrated: the Septuagint translates: the land of Canaan. EDEN, — the most pleasant region of Syria near Damascus, as is gathered from Amos I, 5, from the Hebrew, where many think Adam was formed and paradise existed. CHILMAD. — The Chaldean: Media.



Verse 24: IN MANY KINDS.

24. IN MANY KINDS. — In Hebrew hemichlulim, that is, in a totality or all-encompassing variety of merchandise, for example cloths, which they wrapped in precious "wrappings" of hyacinth, and bound with cords of silk: so great was the luxury of Tyre, so great its riches. So St. Jerome and Theodoretus.



Verse 25: THE SHIPS OF THE SEA WERE YOUR CHIEF CARRIERS IN

25. THE SHIPS OF THE SEA WERE YOUR CHIEF CARRIERS IN YOUR TRADE. — In Hebrew, your ships are sarot, that is, chief — namely, they were preeminent among all the ships of all nations. Hence Pliny, book V, chapter XIII, praises the Phoenicians, whose capital was Tyre, as the inventors of arts: first, navigation; second, warfare; third, astronomy; fourth, letters. Our translator renders it "your" [princes], as if to say: Your princes are like ships, because by their industry they bring all merchandise and riches into the city, that is, they arrange for them to be brought; as if to say: Your princes trade with ships of the sea and enrich themselves thereby: or, as others say: The ships that trade for you on the sea are your princes, that is, belong to your princes: that is, your merchants and sailors are not poor or common, but princes. Or, as Vilalpando says: Your princes are like ships, because just as a ship carries merchandise that contributes nothing to the ship, indeed often harms it and sinks it: so the wealth, honor, and administration of the commonwealth is a heavy burden to princes, and often their ruin, not their relief or consolation, Ecclesiastes V, 12. Fifth and most simply, and most aptly to the Hebrew: Your ships are your princes, that is, they hold the first and chief place in your commerce, so that they appear to be the princes of your trade.

YOU WERE GLORIFIED, — can be translated from the Hebrew as: you were weighed down, namely like a ship with your merchandise and riches, in which you glory: whence, overwhelmed and crushed by them, you suffered shipwreck, as follows.



Verse 26: Your Rowers Have Brought You Into Many Waters

26. YOUR ROWERS HAVE BROUGHT YOU INTO MANY WATERS, — as if to say: Just as a trireme heavily laden, if it is rowed into the deep sea by its rowers, is exposed to the danger of being sunk by the wind, waves, and its own weight: so your governors, O Tyre, wishing to raise you to the height of glory and riches, exposed you to the danger of destruction. Second, into many waters, namely of calamities, or of the peoples and soldiers of Nebuchadnezzar, your governors led you; since by the abundance of their riches and goods they enticed the enemy to besiege and conquer you.

THE SOUTH WIND HAS BROKEN YOU, — that is, it will break you, like a tree planted on a rock in the midst of the sea; for against this the south wind rages, indeed storms furiously. This is Nebuchadnezzar, whom he aptly compares to the south wind, because he came to Tyre from the siege of Jerusalem, which was situated to the south. Second, the stormy south wind aptly signifies the storms, tempests, and shipwrecks of Tyre. Hence they say the south wind (auster) was named from draining (hauriendis) the waters. So Polychronius, Theodoretus, and St. Jerome, who says: "All the riches of Tyre perish when the south wind blows."



Verse 27: Your Wares

27. YOUR WARES, — all your baggage, all your chests full of merchandise, all your furnishings, says Maldonatus. Vatablus translates: all your trade, that is, all the merchandise and riches that you acquired by trading.



Verse 28: At The Sound Of The Cry Of Your Pilots, The Fleets Shall Be Troubled

28. AT THE SOUND OF THE CRY OF YOUR PILOTS, THE FLEETS SHALL BE TROUBLED, — as if to say: Just as when a ship perishes in shipwreck, the sailors and pilots cry out so that other ships and fleets are disturbed, each fearing the same shipwreck for themselves: so at your disaster, O Tyre, and the wailing and clamor in that disaster, other cities and kingdoms were troubled. Second, properly, as if to say: Other ships and fleets which were bringing merchandise to you, seeing you overthrown, will be troubled and will descend from their ships to the land, as follows. Mystically, St. Jerome says: "Some," he says, "absurdly interpret the pilots as the bishops of heretics, the counselors as presbyters, the lookouts as archdeacons, the rowers and sailors as deacons; the helmsmen they refer to the whole people: and if they had added the devil as the ship-master, they would have completed the tragedy. All of these will wail together after they have perceived the shipwreck of their ship, and have stood upon the land, and have lost all the beauty of their falsely-named knowledge, and instead of joy and gladness, have sealed their repentance with grief in the bitterness of their heart."



Verse 31: They Shall Shave

31. THEY SHALL SHAVE, — by shaving their heads they will make baldness.



Verse 32: WHAT CITY IS LIKE TYRE?

32. WHAT CITY IS LIKE TYRE? — This is a funeral song; for mourners will say: "What city is like Tyre?" as if to say: What city was ever so glorious, and is now so pitiable, as Tyre? WHICH HAS BEEN MADE SILENT, — which has lost both voice and life, which has been slain, that is, cut off, and has perished, so that scarcely any trace or memory of it remains. For the dead are called "the silent ones" among the Hebrews and Latins. Hence in Hebrew dumah, that is silence, is the name for the underworld. So also Ovid, Fasti V: "Soon they also called the spirits of the dead 'silent ones' (lemures)." Hence to be struck dumb and to be silent is the same as to die.



Verse 33: Which By The Going Forth Of Your Merchandise

33. WHICH BY THE GOING FORTH OF YOUR MERCHANDISE, — which by the exportation of goods across the sea you filled the peoples. So Maldonatus.



Verse 34: Now You Are Broken By The Sea

34. NOW YOU ARE BROKEN BY THE SEA, — as if to say: In the sea you seemed to yourself most secure, but the Chaldeans cast your citizens and riches into the sea. Hence he adds: "In the depths of the waters are your riches."



Verse 35: AND ALL THEIR KINGS, STRUCK BY THE TEMPEST, CHANGED THEIR

35. AND ALL THEIR KINGS, STRUCK BY THE TEMPEST, CHANGED THEIR COUNTENANCES. — He calls the disaster of Tyre a tempest, since it was situated in the sea, and the report of it struck and terrified neighboring kings like a storm: for a tempest brings destruction to ships and islands. In Hebrew it reads: Their kings shuddered with horror, and their faces were troubled, so Vatablus; the Septuagint: Their kings shall be stupefied with astonishment, and their faces shall weep. But horror and stupor can be understood as a horrible and astounding tempest, as our translator renders it.



Verse 36: They Hissed

36. THEY HISSED, — either as if astonished, or rather as if mocking: just as one who sees a man fall into the mud, first pities him, then mocks. Similar passages are Job XIX, 8, and XXIX, 17. YOU HAVE BEEN BROUGHT TO NOTHING. — Vatablus translates: You have become a terror, that is, you have become a mirror and example of the wrath of God, by which all nations are terrified and struck with awe.

YOU SHALL NOT BE FOREVER, — that is, for a long time, namely for 70 years, as is said in Isaiah XXIII, 15; or, as if to say: You shall never return to your former glory and riches. Truly St. Augustine, in his Sentences, sentence 96: "The impiety of the wicked," he says, "must perish, either by their own judgment or by the sentence of God. For no iniquity endures, to which either correction or damnation puts an end."

Note: In this chapter he compares the commonwealth to a ship, its governors to a helmsman, its riches to merchandise: and this aptly for the kingdom and commonwealth of Tyre, which, situated in the sea, abounded in ships, helmsmen, and merchandise: Tyre therefore stood out in the sea like a ship. So symbolically any powerful city has the appearance of a ship: for both are enclosed by their walls and ramparts: both have their houses, storerooms, decks, towers, and watchtowers: both have their citizens, soldiers, governors, tillers, and helms. Hence Juvenal: "Or Arviragus shall fall from the British tiller;" signifying that Domitian would gain possession of Britain after expelling Arviragus, the lord of the island. Moreover, Suetonius in his Life of Nero, chapter XLVI, relates that a few days before his death he saw in a dream that the tiller of the ship he was steering was wrenched from him, and that he was dragged by Octavia into the deepest darkness: to which the soothsayers answered that this portended he would be cast down from the administration of the empire, and would die most miserably.

Moreover, on an ancient Tyrian coin there stands a ship struck upon it, evidently for the reason that the Tyrians boast themselves to be the authors of the first navigation. So Pierius, Hieroglyphics XLV, chapter X. On ancient coins of Janus a ship is seen with its helmsman and the inscription Roma. For Janus (whom many think to have been Noah) arrived in Italy by ship. Hence Ovid, Fasti I: "But good posterity stamped a ship on bronze, / Testifying to the arrival of the divine Guest." Moreover in the Gospels the Church is signified by a ship, especially because from the ship of Peter Christ preached and taught the crowds. Hence the Roman Pontiff bears in his ring a ship with Peter the fisherman. For he steers the ship of Christ, that is, the Church: of which accordingly it is said: "It tosses on the waves, but that bark is never sunk."

Let princes and magistrates therefore remember that they are the helmsmen of the commonwealth, and that they must govern the commonwealth with that same care, vigilance, and diligence with which a helmsman steers a ship. Let them therefore be Argonauts...

...Theodoretus and St. Jerome, who says: "All the riches of Tyre perish when the south wind blows."
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Synopsis of the Chapter

John, by command of Christ, writes, first, to the Angel of Ephesus, that he may restore his first charity that has fallen: if he does not do this, He threatens that He will remove his candlestick; if he does, He promises him the tree of life. Second, verse 8, to the Angel of Smyrna, that he be constant in faith and virtue even unto death, promising him the crown of life. Third, verse 12, to the Angel of Pergamum, that he stoutly oppose the Nicolaitans, threatening them with a sword, and promising him hidden manna and a white stone. Fourth, verse 18, to the Angel of Thyatira, that he resist Jezebel teaching to fornicate and to eat of things sacrificed to idols, promising him power over the nations, and the morning star.




Vulgate Text: Apocalypse 2:1-29

1 Unto the angel of the church of Ephesus write: These things saith He, who holdeth the seven stars in His right hand, who walketh in the midst of the seven golden candlesticks: 2 I know thy works, and thy labour, and thy patience, and how thou canst not bear them that are evil, and thou hast tried them, who say they are apostles, and are not, and hast found them liars: 3 And thou hast patience, and hast endured for My name, and hast not fainted. 4 But I have somewhat against thee, because thou hast left thy first charity. 5 Be mindful therefore from whence thou art fallen: and do penance, and do the first works. Or else I come to thee, and will move thy candlestick out of its place, except thou do penance. 6 But this thou hast, that thou hatest the deeds of the Nicolaites, which I also hate. 7 He, that hath an ear, let him hear what the Spirit saith to the churches: To him, that overcometh, I will give to eat of the tree of life, which is in the paradise of My God. 8 And to the angel of the church of Smyrna write: These things saith the First and the Last, who was dead, and is alive: 9 I know thy tribulation and thy poverty, but thou art rich: and thou art blasphemed by them that say they are Jews and are not, but are the synagogue of Satan. 10 Fear none of those things which thou shalt suffer. Behold, the devil will cast some of you into prison, that you may be tried: and you shall have tribulation ten days. Be thou faithful unto death, and I will give thee the crown of life. 11 He, that hath an ear, let him hear what the Spirit saith to the churches: He, that shall overcome, shall not be hurt by the second death. 12 And to the angel of the church of Pergamus write: These things, saith He, that hath the sharp two edged sword: 13 I know where thou dwellest, where the seat of Satan is: and thou holdest fast My name, and hast not denied My faith. Even in those days when Antipas was My faithful witness, who was slain among you, where Satan dwelleth. 14 But I have against thee a few things: because thou hast there them that hold the doctrine of Balaam, who taught Balac to cast a stumblingblock before the children of Israel, to eat, and to commit fornication: 15 So hast thou also them that hold the doctrine of the Nicolaites. 16 In like manner do penance: if not, I will come to thee quickly, and will fight against them with the sword of My mouth. 17 He, that hath an ear, let him hear what the Spirit saith to the churches: To him that overcometh, I will give the hidden manna, and will give him a white counter, and in the counter, a new name written, which no man knoweth, but he that receiveth it. 18 And to the angel of the church of Thyatira write: These things saith the Son of God, who hath His eyes like to a flame of fire, and His feet like to fine brass. 19 I know thy works, and thy faith, and thy charity, and thy ministry, and thy patience, and thy last works which are more than the former. 20 But I have against thee a few things: because thou sufferest the woman Jezabel, who calleth herself a prophetess, to teach, and to seduce My servants, to commit fornication, and to eat of things sacrificed to idols. 21 And I gave her a time that she might do penance, and she will not repent of her fornication. 22 Behold, I will cast her into a bed: and they that commit adultery with her shall be in very great tribulation, except they do penance from their deeds. 23 And I will kill her children with death, and all the churches shall know that I am He that searcheth the reins and hearts, and I will give to every one of you according to your works. But to you I say, 24 And to the rest who are at Thyatira: Whosoever have not this doctrine, and who have not known the depths of Satan, as they say, I will not put upon you any other burthen. 25 Yet that, which you have, hold fast till I come. 26 And he that shall overcome, and keep My works unto the end, I will give him power over the nations. 27 And he shall rule them with a rod of iron, and as the vessel of a potter they shall be broken, 28 As I also have received of My Father: and I will give him the morning star. 29 He, that hath an ear, let him hear what the Spirit saith to the churches.




Verse 1: To the Angel of the Church of Ephesus

1. To the Angel of the Church of Ephesus write. — "Angel," that is, Bishop, as I said in chapter 1, verse 20.

Ephesus, a noble trading center and metropolis of Asia Minor, was the work of the Amazons. For Justinus in book II, and Pliny in book V, chapter 29, hand down that it was founded by them, although Pherecydes, and Strabo following him, hand down that it was built by Antiochus, son of Codrus the king of the Athenians. In it was the most celebrated temple of Diana, built by all of Asia over two hundred years. Paul preached at Ephesus and there appointed Timothy as Bishop. Hence his epistle to the Ephesians is extant, written 38 years before this Apocalypse.

Note: This is the first epistle of Christ, which He writes to the Bishop of Ephesus, and through the Bishop to the whole Church, as is clear from chapter 1, verses 7, 11, 17, 24, where it says: "He who has ears to hear, let him hear what the Spirit says to the Churches." Hence morally Alcazar holds that in these seven Bishops are signified seven kinds of consciences among Bishops and any other faithful. The first kind is of the wicked, who boldly rush into crimes. The second, of the lukewarm. The third, of those of approved virtue. The fourth, of those who are weak in virtue, but are protected by God and freed from temptations. The fifth, of the weary, namely those who, because of weariness in the way of God, somewhat draw back. The sixth, of the timid. The seventh, of the imprudent. Hence he compares these seven Bishops to the seven planets. For the Sardian was like Mars, bold and headlong toward evil. The Laodicean like Saturn, lazy and sluggish. The Smyrnaean like the Sun, of outstanding virtue, surpassing all clouds. The Philadelphian weaker, but of more prosperous fortune, like Jupiter. The Ephesian was like Mercury, good and prudent, but weary, and hence of remitted ardor. The Pergamene like the Moon, more timid: for the moon is believed to instill fear in those over whom it dominates. The Thyatirene like Venus, imprudently fervid.

Thus these seven Epistles are as it were the seven decretals of Christ the Supreme Pontiff, by which the whole heavenly Canon Law, namely doctrine pertaining to morals, is comprehended in summary, through which the consciences of men may be formed and may make progress in true holiness. God therefore has set up these seven Bishops as seven mirrors, as it were, for the faithful, so that in them each may contemplate his own conscience and way of life, and may correct, direct, and perfect it. Symbolically and prophetically, Petrus Galatinus holds here that by these seven epistles of Christ are signified the seven states and vicissitudes of the Church, succeeding one another in order, which he himself recounts.

You will ask who was this Angel, that is, Bishop, of Ephesus? Lyranus answers that it is the common opinion that he was St. Timothy, to whom St. Paul wrote two epistles. Yet Ribera denies this, as does Lyranus himself: because, they say, Timothy was a most holy man, but this Bishop of Ephesus is strongly rebuked by Christ. But Aureolus, Viegas, Alcazar, Pererius here, Magalianus in his preface to the epistle to Timothy, and Baronius assert the same thing. And this can be sufficiently proved from chronology; for at this time there was no other Bishop of Ephesus than St. Timothy: for St. Paul wrote his epistle to Timothy, as to the Bishop of Ephesus, in the year of Christ 57; but John wrote this in the year of Christ 97. Timothy indeed died as Bishop of Ephesus in the year of Christ 109, which was the tenth year of Trajan. For then Onesimus succeeded him in the bishopric of Ephesus, whom St. Paul commends when writing to Philemon. Hence in the same year of Christ 109, St. Ignatius writing to the Ephesians, after Timothy mentions Onesimus, as their newly appointed Bishop. Those therefore err who contend, on the authority of Metaphrastes, that Timothy was killed before these times under Domitian. For after these times St. Dionysius the Areopagite wrote most of his books, and dedicated them to this Timothy. To Ribera's argument I shall reply at verse 4.

THESE THINGS SAYS HE WHO HOLDS THE SEVEN STARS. — Of whom I spoke in chapter 1, last verse. Here begins the epistle of Christ to the Bishop of Ephesus, and under his person to any Pastor and Prelate whatsoever, indeed to any faithful person who has cooled from the original ardor of charity. Hence in order to rouse and inflame him, at the beginning He recalls to his memory his calling and the loftiness of his rank, as if to say: Remember that you have been called by Christ to be a star and light of the world; take care therefore to shine before the world by your splendor and fervor; remember that you are in the right hand of Christ, that Christ continually directs His eye upon you, that He wishes to use you as an instrument and torch to illumine the Church and to convert the Gentiles. See therefore that you do not impede the work of Christ, see that you do not obscure the radiance of the Church, see that you are not the cause why many souls who should be saved through you perish through your lukewarmness and sloth; for Christ will demand them back from you. Therefore so act, so live, so be fervent, that through you all may glorify the Father who is in heaven, that you may bring infidels and the impious to Christ, that you may kindle the lukewarm, and inflame the strenuous and fervid the more. Imitate Paul saying: "Who is weak, and I am not weak? Who is scandalized, and I do not burn?" 2 Corinthians chapter 11, verse 29.




Verse 2: I Know Thy Works and Labor

2. I know thy works and labor. — See the praises of this Bishop in Pererius, disputation 3 and 4.

Morally by His own example Christ teaches us to temper the rebuke of vice with the praise of virtue, lest it fall too bitterly; as physicians coat pills with sugar. Hear Rupertus here: "Notable, he says, is how skillful is the arrangement of the discourse. And before He uttered the authority of rebuke, He commended what was praiseworthy; and afterwards, when He had reproved and threatened, He again praised what was praiseworthy. Thus He coated the bitterness of rebuke with the sweetness of praise, lest it offend or terrify too much." Christ the Lord kept the same moderation in rebuking that Samaritan woman. For first He commended her truthfulness in speaking: "You have spoken well," He said, "for I have no husband," John 4:18. Then He rebuked her intemperance in living: "You have had five husbands," He said, "and the one whom you now have is not your husband." Finally, as if it were not enough to have commended her truthfulness once, He commends it again: "This you have said truly." Rupertus adds: "This, he says, is great and worthy of imitation, the magisterium of the Spirit of God: to reprove those things which need correction; but in reproving, both before and after, to commend, if anything has been well said or done by him who is rebuked in other things: so that, as far as possible, he may be kept favorable, and the soul of the sinner may not flee in confusion or terror, unable to bear hearing."

AND YOU HAVE TESTED THOSE WHO SAY THEY ARE APOSTLES AND ARE NOT, — you have examined, investigated, and refuted those who lie that they are Apostles, when they are pseudo-apostles.




Verse 3: And Hast Endured for My Name

3. And you have endured for My name (persecutions and various tribulations), AND HAVE NOT FAILED. — Greek οὐκ ἐκοπίασας; for κοπιᾶν means both to labor simply, and in the perfect act so to labor as to fail and succumb in the labor. In the former sense it is taken in the preceding verse: "I know your works and labor," in Greek κόπον; in the latter sense it is taken in this place. Although Peter Faber, book II of Agonist., chapter 8, probably suspects there is a corruption in the Greek here, and that for ἐκοπίασας should be read κέκμηκας. For the Apostle does not seem to take κόπος in one sense in this verse, and in another in the preceding verse. Hence the Aldine codex of the New Testament published at Venice in 1518, and that of Robert Stephens published at Paris in 1546, and the Basel one of 1565, and the Lyons one of 1571, read thus: καὶ διὰ τὸ ὄνομά μου κεκοπίακας, καὶ οὐ κέκμηκας, that is, and you have labored for My name, or have grown weary and fatigued, but have not failed.




Verse 4: Thou Hast Left Thy First Charity

4. BUT I HAVE A FEW THINGS AGAINST YOU. The "few things" are deleted by the Roman and Greek, and by the Syriac, which renders: But I have against you on account of that first thing of yours which you have left behind; or, as the Arabic: You have dismissed it from yourself.

BECAUSE YOU HAVE LEFT YOUR FIRST CHARITY. — Ambrose and Haymo hold that this Bishop had lost charity, and was in the state of mortal sin. But who would believe this of St. Timothy? Especially when his patience, zeal, and illustrious works are commended here, not only past but also present? Better therefore Ribera, Pererius, Alcazar, and others expound it, as if to say: "The first charity," that is, that first fervor of charity, "you have left behind." For such is human weakness, that those who have begun to serve God with great spirit, gradually slacken from His effort, grow languid, weary, and lukewarm.

It seems therefore that St. Timothy, who had now been Bishop of Ephesus for 40 years (for he was Bishop in the year of Christ 57, and the year of Christ 97 was now in progress, as I said in verse 1: therefore 40 years had now elapsed since the beginning of his episcopate), had grown somewhat lukewarm in preaching the word of God, in the labor of converting the Ephesians: because he saw the Jews and Gentile worshippers of the Ephesian Diana persistently opposing him; whence partly from faintheartedness and lukewarmness, partly from human prudence, suggesting that for the sake of peace it was necessary to act more remissly, lest by too much zeal he should the more disturb the Christian cause, and rouse the infidels against himself and his own (as he remembered had once happened at Ephesus to St. Paul, when the crowd cried out against him: "Great is Diana of the Ephesians," Acts 19:34), he relaxed somewhat from his original ardor of evangelizing, and this was his venial, not mortal sin. For often Prelates sin more through remissness, which creeps in under the appearance of prudence, than through imprudence, which is under the appearance of zeal. Yet both are vices, both are here rebuked by Christ, the former in the Bishop of Ephesus, the latter in the one of Thyatira, says Alcazar.

Therefore Timothy, here admonished by Christ through St. John, corrected his remissness and resumed his first fervor of preaching, and fervently rebuked the worshippers of Diana, and therefore by them was made a martyr in the year of Christ 109, on the 24th day of January, on which day his memory, inscribed in the sacred records, is celebrated yearly in the Church.

Add that these things are said not to the Bishop alone, but also to his Ephesian Church, as I said at the beginning of the chapter. The Ephesian faithful therefore are here accused of lukewarmness in their own person, and through their Bishop, inasmuch as upon him as upon the head and shepherd all blame, mark, and reproach of subjects redounds. Commonly we say: "There is no sin in a college which the Rector does not commit." So there is no sin in a parish and diocese which the Pastor and Bishop does not commit: so Pererius, who however does not rightly hold that there was no fault of Timothy here; but that all the fault here accused was of the Church and of the faithful. For properly and primarily the Bishop is blamed here; and the lukewarmness and fault of the faithful can hardly exist without the lukewarmness and fault of the Bishop, as St. Chrysostom teaches, homily 38 on Matthew.

Morally note: Easily a man, even a holy and perfect one, grows lukewarm from his first fervor. First, because the soul is changeable, soft, and inconstant. Second, because it is difficult and forced to resist so many difficulties and temptations as occur daily.

Third, because grace in us is as it were in a foreign, not natural, place; whence our nature, unless continual force is applied, returns to itself and its natural desires. Fourth, because we have innate concupiscence, which always struggles against grace and good, against which we must fight, and as it were row against an opposing river, indeed an opposing wave.

Memorable is the saying of St. Bernard, epistle 56 to Richard, Abbot of Fontaines: "Much more easily, he says, will you find many seculars converted to good, than one of the Religious passing to something better. He is a rare bird on earth, who climbs even a little above the rank which he perhaps once attained in Religion." And of St. Bonaventure: "I have seen many who, passing from the world to Religion, made progress and changed their lives: scarcely have I seen any who, after the novitiate, became more fervent and more perfect in religion." Wherefore he himself in the Life of St. Francis writes of him, as something rare and wonderful, in chapter 14 of His life, that approaching the end of his life, fixed to the cross with Christ through the sacred stigmata both in flesh and in spirit, "he not only burned with Seraphic love toward God, but also thirsted with the crucified Christ for the multitude of those to be saved, and therefore he had himself and his nearly dead body carried through cities and camps, to encourage the rest to bear the cross." He also used to say to the brothers: "Let us begin, brothers, to serve our God, for until now we have made little progress. He burned also with desire to return to the beginnings of humility, that he might serve lepers as he did at the beginning, and recall his body, now collapsed from labor, to its former service. He proposed, with Christ as leader, to do great things; and with limbs failing, strong and fervid in spirit, he hoped for a triumph in a new contest and against a new enemy. For neither languor nor sloth has place, where the goad of love always urges on to greater things. So great was in him the concord of flesh to spirit, so great the readiness of obedience, that when he strove to attain to all sanctity, the flesh itself not only did not resist, but strove to run ahead."

Therefore against this lukewarmness and its sources, frequently and assiduously, and especially at the beginning of the week, month, and year, as well as on the greater feasts, man ought to rouse his languishing spirit and renew his former vows and resolutions. "Consider, says St. Bernard, epistle 91, that on Jacob's ladder all the angels are either ascending or descending, none stand still. And so you also, if you do not advance, you fall back, and where you begin to be unwilling to become better, you cease to be good." Whence Psalm 83 says: "They shall go from virtue to virtue." And Proverbs 4: "The path of the just, as a shining light, goes forward and grows even to the perfect day." And Canticles 6: "Who is she that comes forth as the rising dawn?" Wherefore Abbot Agatho in the Lives of the Fathers, book 5, chapter on discretion, gave this precept to one aspiring to the Religious life: "As on the first day when you enter to the brothers, so guard your pilgrimage all the days of your life, and do not assume confidence," as if to say: Preserve the fervor, reverence, and modesty of the novitiate throughout the whole time of Religion, and beware lest with the passage of time you become free and bold in speaking, criticizing, murmuring, idling, etc. See what was said in Philippians 3:13, and Ephesians 4:22, and Romans 12:2.

Specifically, that a Bishop ought not to grow lukewarm in preaching, even if few or none are converted, St. Chrysostom teaches in homily 1 On Lazarus: first, by the example of fountains which always gush forth, though no one draws from them: second, by the example of Jeremiah, chapter 20, verse 7, who though mocked by the Jews, is nevertheless commanded by God to preach to them; third, by the example of Christ, who admonished Judas, though obstinate; fourth, because those who are good at least become better, and those who are not now converted may perhaps be converted later. Hence to the same Timothy St. Paul, epistle 2, chapter 4, commands saying: "Preach the word, be instant in season, out of season; reprove, beseech, rebuke in all patience."




Verse 5: I Will Move Thy Candlestick Out of Its Place

5. BUT IF NOT, I WILL COME TO YOU, AND I WILL MOVE (the Syriac: I move, namely at once and suddenly) YOUR LAMPSTAND FROM ITS PLACE, — as if to say: "The lampstand," that is the Church, I will take from you, that you may not be its head and Bishop, and I will place it in another's hand. For in chapter 1, last verse, He explained the lampstands as the Churches. These are said to be moved from their place, that is from their state, when they are transferred from one head, namely a Bishop, to another, and placed in his hand to be governed. So kingdoms are said to be moved, changed, and transferred from nation to nation, when the king and emperor is changed, and is raised up from another nation: for the body is as much in the head as the head in the body; the kingdom as much in the king as the king in the kingdom; the Church as much in the Bishop as the Bishop in the Church. When therefore the head is moved and changed, the body is moved and changed; when the king is changed, the republic is changed; when the Bishop is changed, the Church is changed.

Thus the monarchy of the Chaldeans is said to have been changed and transferred to the Persians, when Cyrus became monarch; that of the Persians to the Greeks, when Alexander became monarch; that of the Greeks to the Romans, when Augustus became monarch. So Rupertus, Hugh, Richard of St. Victor.

Hence again this phrase could be explained by hypallage in this way, as if to say: I will move your lampstand from its place, that is, I will move you from the place of your lampstand, that is, I will remove you from the Episcopate of the Church, I will take from you both your dignity and grace, and the Episcopal gifts by which you preside over and shine forth in your Church. By a similar hypallage it is said of the demons in Apocalypse 12:8: "Neither was their place found anymore in heaven," as if to say: They themselves are no longer found in their place in heaven. Or rather "lampstand" is put by metonymy for the lamp itself, or candle which is set in the lampstand. For this is similar to a king on his throne and a Bishop sitting in his cathedra. Hence in Scripture lamp signifies kingdom, and consequently priesthood; for this is a priestly kingdom, and a royal priesthood. Hence Psalm 131:17 says: "Thither will I bring forth a horn for David, I have prepared a lamp for My Christ." 1 Kings 11:36: "But to his son I will give one tribe, that there may remain a lamp for David." I will move therefore the lampstand, that is the lamp, that is your bishopric, "from its place," namely from you, in whom it now stands: so Delrio, Adage 112.

Second, Haymo, Thomas Anglicus, Dionysius, and Ribera hold that lampstand is taken here in another sense than in chapter 1, namely for the Episcopal dignity and grace itself, as if to say: I will take from you the lampstand, that is your bishopric, by which you shine forth in the Church. So Elijah and Enoch in chapter 11, verse 4, are called "two lampstands" in the sight of God.

This exposition, though in substance it coincides with the first, Alcazar rightly impugns, because in these seven Bishops there is always a respect to the vision of chapter 1; therefore it is forced to take lampstand here in a different sense than in chapter 1, especially since in this very epistle express mention is made of the seven lampstands of chapter 1, in verse 1.

Third, Andreas of Caesarea expounds, as if to say: I will take away the lampstand, that is the Pontifical seat, from Ephesus, and transfer it to a royal city, e.g. Byzantium, or Constantinople.

Fourth, Ambrose and Bede expound, as if to say: I will deprive you of the reward, which is promised by God to a Bishop and Rector of the Church for his care and labor.

Fifth, Victorinus the Martyr: "I will move, he says, the lampstand, that is, I will scatter your people;" and Lyranus: "From your obedience, he says, I will withdraw your subjects;" and Andreas of Caesarea: "I will strip your people of My grace and protection, and cast them into waves and tempests." So also Alcazar holds that here God threatens the Bishop with disturbance of the public peace.

For the proper and fitting punishment of remissness, he says, is that the very thing by which someone thought he would enjoy quiet and tranquility, namely by relaxing something of fervor and zeal, that very thing devolves into greater sedition of citizens and disturbance of the faithful: both because God justly punishes each one in that very thing in which he sins, and because among men the disturbance of soldiers usually arises from the remissness of the leader: just as on the contrary by discipline and severity peace and obedience are much better preserved and increased. So it happens that the Prelate, while preparing quiet, brings forth unrest, and the people are scattered, and subjects withdraw themselves from the Prelate's obedience. Commonly it is said: "Where there is rigor, there is vigor; where there is severity, there is authority." The sense therefore is, as if to say: From human prudence you thought to escape difficulties and disturbances by remissness, and to gain peace and quiet; but I will punish you, by leading you into the very temptation which you were fleeing by the not good way; for I will requite your negligence with the sedition and commotion of your citizens, which you most certainly would have escaped, if you had not followed human prudence, but My counsels, and exercised zeal and spiritual fervor. This sense is very moral, prudent, and useful in practice. But the first sense, as the simplest and plainest, also seems the most genuine. For He intends this punishment not against the Church, but against the Bishop himself who has sinned. For this is what He says: "But if not, I will come to you, and I will move your lampstand."




Verse 6: Thou Hatest the Deeds of the Nicolaitans

6. You hate the deeds of the Nicolaitans. — Whose heresy was that it was lawful to fornicate, and to use women promiscuously, even married ones. See St. Augustine, heresy 5, and Clement of Alexandria, book 3 of the Stromateis, who excuse Nicolas, one of the seven first Deacons (from whom the heresy received its name and origin), but accuse those who understood his sayings perversely. "He, says St. Augustine, when he was reproached for his jealousy of his most beautiful wife, is said to have permitted, as if for the sake of clearing himself, that whoever wished should have her. Which deed of his was turned into a most shameful sect, by which the indiscriminate use of women is approved." From these arose the Gnostics, the most filthy heretics. Yet Nicolas is accused of disgrace by Epiphanius, book 1, heresy 25; Philastrius, on the heresy of the Nicolaitans; St. Jerome in his epistle to Heliodorus, namely that when ordained a Deacon, he had abstained from his wife whom he had as a beautiful one; afterwards however overcome by concupiscence, he returned to her; and when for this cause he was reproached by the Apostles, he devised the shameful heresy, namely that it was necessary for salvation to give attention to lust. Nicolas is also accused by Irenaeus, Tertullian, Hilary, and others, whom Baronius cites, volume 5, year of Christ 68. The heresy and filthiness of the Nicolaitans broke out again under Louis the Pious, Emperor, son of Charlemagne; whom, because Louis did not resist as strenuously as was fitting, hence after death he paid the penalty in Purgatory for thirty years, after which were spent he appeared to his son likewise the Emperor Louis, demanding aid and prayers from him, as Cardinal Baronius narrates from the Franciscan Annals, volume 10, year of Christ 874 at the beginning.




Verse 7: To Him That Overcometh I Will Give to Eat of the Tree of Life

7. What the Spirit says to the Churches. — For what He says to the Bishop of Ephesus, this He says to his Church, and through it to all the others. "What I say to you, I say to all," Christ says to His Apostles.

TO HIM WHO OVERCOMES I WILL GIVE TO EAT OF THE TREE OF LIFE, — "TO HIM WHO OVERCOMES," namely the Nicolaitan heretics; likewise pagans and tyrants. Again "to him who overcomes" the world, the flesh, the demon, in the way that Martyrs, Doctors, Virgins, and Religious have overcome and overcome. For this is a general statement, says Pererius.

Secondly, properly applied to the matter at hand: by "to him that overcometh" — that is, his slackness and torpor — through true repentance, and a serious resolve to take up again his former works and former fervor of charity; for in this Christ had blamed this Bishop, and to this He rouses him by setting before him a reward, namely the tree of life, as if to say: If you shake off your weariness and torpor, I will give you the tree of life, by which you may recover your former strength, and so strengthen and confirm it, that henceforth weariness, age, and torpor may not creep up on you. For this is what the tree of life would have done in Paradise. So Rupert and Alcazar.

You will ask: what is this tree of life that Christ here promises? Some answer that it is Christ, who in the Paradise of the Church is set forth to all to be enjoyed: so Victorinus and Bede; and that this is in the Eucharist, say Rupert and Anastasius of Sinai, Book I of the Hexaemeron, tome I of the Library of the Holy Fathers; Paschasius, Book I On the Body of Christ, ch. vii and viii; and Alcazar, who adds that Christ here promises His help and protection through the Eucharist to those who shall firmly resolve within themselves to renew their former vows and desires, to take up again their old zeal and exertion, and not to grow weary in the exercise of the virtues; for the Eucharist, which is the bread of life, as Christ teaches in John vi, strengthens such people after the manner of the tree of life, confirms in them the powers of the soul, does not allow their former vigor to grow dull, and makes a man spiritually as it were immortal, ever lively and vigorous. For to this end Christ gave us and left us the Eucharist amid this corruption, infirmity, and languor of nature: indeed, by virtue of the Eucharist we shall rise to immortal life. For resurrection and immortality is the effect of the Eucharist, as it would have been the effect of the tree of life in Paradise. For this is what Christ says, John vi, 58: "He that eateth this bread, shall live for ever."

Furthermore, although the Eucharist provides this same grace to all who communicate worthily, it provides it more properly and far more abundantly to those who approach it with this serious resolve of renewing their fervor. The reason for this is that, just as the manna changed its taste according to each person's desire, Wisdom xvi, 21 — so that he who wished to taste bread in the manna tasted bread, not meat; he who wished meat tasted meat, not fish; he who wished fish tasted fish, not eggs — so likewise in the Eucharist, he who seeks humility receives humility; he who seeks charity, charity; he who has a serious resolve of renewing his fervor obtains the very thing he asks: so Alcazar.

This is what the Psalmist says, Psalm xxii, 5: "Thou hast prepared a table before me, against them that afflict me." Theodoret and many others everywhere take this passage of the Eucharist, and especially St. Chrysostom on the same place, saying: "Who are they that afflict you? The suggestions of the enemy, lusts, the delights of the world, honors; but when we come to the table of the mighty One, the tribulations are turned into consolations, and from the prepared table we go forth strengthened against those who afflict us." For this cause St. Ignatius, writing to the Ephesians, exhorts Christians to frequent reception of the Eucharist: "Endeavor to assemble more frequently for the Eucharist, etc., breaking one bread, which is the medicine of immortality, the antidote of death, and life-giving in God through Jesus Christ, a medicine cleansing from vices and driving away all evils." Wherefore in former times, down to the days of St. Jerome, the faithful at Rome and in Spain communicated daily, as he himself testifies in writing to Lucinius, epist. 28, and epist. 50. For this same cause they celebrated Masses in prison among the Martyrs in time of persecution; and indeed the faithful carried home particles of the Eucharist, so that during persecution, lest by the long duration of troubles and torments they should gradually grow lukewarm in faith, by frequent reception of it they might repair their strength, solidify their constancy, and prepare themselves with greater ardor for new struggles and torments, and even for martyrdom itself. And from this — namely from frequent and daily communion — flowed that fortitude of Sts. Lawrence, Agnes, Vincent, Sebastian, and others, who mocked the rack, the flames, and the tyrants, as well as their zeal and desire to die for Christ. So, to pass over others, St. Catherine of Siena restored the strength of body and soul by almost daily communion, and lived almost on this alone, scarcely eating bodily food. So great was her ardor for the Eucharist, so great her hunger, that if on any day she had not communicated, she seemed about to breathe out her soul; but as soon as she had communicated, she came forth in spirit and body so vigorous that she undertook immense labors and penances, and loathed all human food — indeed, she came to the table as to a rack, to nourishment as to torments.

Secondly, more genuinely and plainly, this tree of life is the fruition of God and beatitude, and the immortality consequent upon it. For this is the unfading crown of life and glory which Christ promises to His faithful, as if to say: "To him that overcometh I will give to eat," by contemplation and fruition, "of the tree of life," that is, of the Divinity which beatifies and gives immortal glory, as the wood, that is, the tree of life in paradise, did in an inchoate way, being a figure and type of this. That this is the true meaning will clearly appear in ch. xxii, v. 2, where by the tree of life is meant this beatitude and immortal glory. I have spoken of the tree of life on Genesis ii, 9.

So also Blessed Peter Damian beautifully adapts Christ's words to St. Victor the Confessor, on the first of September: "For he, says he, having received his name from his work, conquered before he knew how to conquer, and conquered no ordinary foe, but that one over whom victory is rare and never secure," etc.

Thus St. Bernard, describing the life of another St. Victor the Confessor, on the 26th of February: "He fought, he says, valiantly, manfully prevailed, and so at last is crowned with glory and honor. For how could the brave warrior, the humble Victor, have remained without glory? I marvel and am astonished that an infant still in the womb was a terror to the dread demons, since he was foreknown by them and even then designated by name: nor was the name empty, where the flight of the enemies and an extorted confession granted victory to the little child." And further on: "Let us imitate in the man his sober diet, his devout affection; let us imitate his meekness of spirit, chastity of body, custody of mouth, purity of soul, his bridling of anger and measure of speech, sleeping sparingly, praying frequently, admonishing ourselves with psalms, hymns, and spiritual canticles, joining nights to days, and occupying ourselves with divine praises." For these were the victories of St. Victor, which will likewise make us victors and crown us.

Such Conquerors and Victors among the Greeks were the holy Nicetæ, Nicandri, Nicanores, Nicetii, Nicones, who carried victory in their name as it were a presage; for νίκη in Greek is victory, and νίκα as νικητής etc., is the victor. Such was St. Nicæas the Martyr at Antioch, August 29. Such St. Nicander the Martyr at Melitene under Diocletian, November 7. Such Nicanor the Martyr in Egypt under Maximinus, April 5. Such St. Nicephorus the Martyr in Egypt under the Emperor Numerian, February 25. Such St. Nicetas the Martyr in Lycia, July 24. Such St. Nicetas the Goth, Martyr under Athanaric, September 15. Such St. Nicetius, bishop of Vienne, May 5. Such St. Nicostratus the tribune with his soldiers, Martyr at Cæsarea, May 21. Such St. Nicomedes the Martyr at Rome, September 15. Such St. Nicon the Martyr at Antioch, September 28. Such many others bearing similar names and similarly bearing the palm, as may be seen in the Martyrology index in Baronius. And especially Sts. Victor and Corona, illustrious Martyrs, May 22, of whom the Christian Poet sings elegantly thus:

How fittingly the Crown matches with holy Victor!
How rightly is the Crown bestowed upon Victor!

Such finally was St. Ursula, who merited not one but eleven thousand crowns, because she advanced as many virgins to the gem-set crowns of virginity and martyrdom; of whom the same Poet excellently writes:

Ursula, in weaving the little crowns for thee and thine,
I could believe that the hands of angels grew stiff with toil.

To these must be added Sts. Digna and Emerita, virgins and martyrs, September 24, of whom the same Poet says:

How well their names suit their deeds! To bear the palm
is Emerita's reward; the other was Digna ("Worthy").




Verse 8: To the Angel of the Church of Smyrna

8. And to the Angel of the Church of Smyrna write. — This is the second epistle of Christ to the Bishop of Smyrna, and under his person to any Bishops and Christians of approved and perfect virtue: so Alcazar.

Furthermore Smyrna is a city of Ionia in Asia, concerning which Strabo, Book XIV: "When the Lydians, he says, had overthrown Smyrna, it remained inhabited for about four hundred years in the manner of a village; afterwards Antigonus revived it, then Lysimachus, and now it is the most beautiful of all: part of it is situated on a hill, the greatest part in the plain. It also has a library and a Homereum, that is, a square portico with a temple and statue of Homer. For these especially claim this Poet for themselves: whence a certain bronze coin among them is called a Homer. The river Melas flows by the city walls: in addition to the rest of its structure, it has also an enclosed harbor." Thus far Strabo. Smyrna is also called by the Greeks myrrha. Therefore Smyrna means the same as myrrh, namely of passion and tribulation, for the patience in which its Angel is here praised.

You will ask: who was this Angel, that is, Bishop, of Smyrna? I answer: It is very likely that it was St. Polycarp. For he flourished at this time with eminent virtue and was ordained Bishop of Smyrna by St. John, as St. Jerome relates. So think Aureolus, Ribera, Pererius, Alcazar, and Lyranus, who says this is the common opinion. The chronology and reckoning of time supports it. For St. Polycarp was killed and met his death as a martyr in the year of Christ 169, having already served Christ — as he himself dying declared to the proconsul — for 86 years. He was therefore converted to Christ in the year of Christ 83. Wherefore in this year of Christ 97, in which John wrote these things, he had already been a Christian for fourteen years: he could therefore have been Bishop; indeed it suggests that he was, since he was consecrated by St. John. And St. John, after writing the Apocalypse and returning from exile, since he was now quite old, betook himself to nearby Ephesus, and there wrote his Gospel, and shortly after died there. Whence it does not seem he was at Smyrna after this time to ordain a Bishop there. Add that these persecutions and hatreds of the Jews, which St. John here lists, agree very well with St. Polycarp and his time, in which many were made Martyrs, as Eusebius narrates, Book IV of his History, ch. xv. Furthermore, how solid and perfect was the sanctity of St. Polycarp, so that these praises of Christ rightly belong to him, is plain both from the epistle of the Smyrnaeans, which they themselves wrote about him and his martyrdom in circular form, which is extant in Eusebius at the place cited; and from the very epistle of St. Polycarp to the Philippians, which is extant in tome III of the Library of the Holy Fathers, in which he candidly and holily instructs women, widows, young men, deacons, and others according to their rank and state to the perfection of Christian life, and finally among other things says: "Let us be imitators of His (Christ's) endurance, and if we have suffered for His name, let us glorify Him: for this is the judgment He has set concerning Himself, and we believe this. I beseech you all to attend to the word of justice and patience, which you have seen with the eye of faith, not only in those most blessed ones, Ignatius, Zosimus, and Rufus, but in others also who are among you, and in Paul and the rest of the Apostles, trusting that all these have not run in vain, but in faith and justice, and have gone to their due place with the Lord, with whom also they suffered; because they did not love this world, but Him who died for them and for us, and was raised by the Lord. While you can do good, do not fail to do so." And further on: "Now may God and the Father of our Lord Jesus Christ, Himself the everlasting High Priest, the Son of God, Christ Jesus, build you up in faith and truth, and in all meekness, and without anger, in patience and long-suffering and endurance and chastity, and grant you a lot and portion among His Saints, and us with you, and with all who are under heaven, who shall believe in the Lord Jesus Christ." Behold a heavenly breast, breathing forth the heavenly aromas of the virtues.

THESE THINGS SAITH THE FIRST AND THE LAST, WHO WAS DEAD, AND LIVETH. — See on these things what I said in ch. i, v. 18. He brings these things again to St. Polycarp, as if to say: I know that you are afflicted, that you are being driven to death and martyrdom; but be steadfast, look upon Me as a mirror: behold, I was slain and rose again; so also will you be slain, and with Me will rise in great glory.




Verse 9: I Know Thy Tribulation and Thy Poverty, but Thou Art Rich

9. I know thy tribulation (which thou sufferest from unbelieving persecutors), AND THY POVERTY. — Some understand poverty of spirit, of which it is said in Matt. v: "Blessed are the poor in spirit, for theirs is the kingdom of heaven." Secondly, others understand the lack and scarcity of temporal goods and human supports. For of old the Bishops were poor: for episcopal sees had not yet been endowed. Thirdly and best, by poverty take that to which they were reduced by the despoiling and loss of their goods. For that the faithful suffered this then is plain from St. Paul, Hebr. x, 34: "You took with joy the being stripped of your own goods." For this poverty is joined to tribulation, that is, persecution; therefore it pertains to it: so Richard, Primasius, Aretas, Rupert, Ticonius, Bede, and others.

BUT THOU ART RICH — in God, in trust in God, in His protection and providence. Again, "thou art rich" in grace and in spiritual goods. Thus St. James, ch. ii, v. 5, says: "Rich in faith;" Ecclus. xliv, 6: "Rich men in virtue;" and 1 Tim. vi, 18: "Rich in good works."

Add: "He is rich who lacks nothing," who is αὐτάρκης (self-sufficient), and content, indeed glad, with his poverty. Truly Seneca, epist. 2: "An honorable thing, he says, is cheerful poverty. Indeed, that is no poverty, if it is cheerful: for he with whom poverty agrees well is rich; not he who has little, but he who desires more, is poor." And epist. 17: "If you wish to be at leisure of mind, you must either be poor, or like the poor." And in epist. 16, he praises that saying of Epicurus: "If you live according to nature, you will never be poor; if according to opinions, you will never be rich: nature desires little, opinion an immense amount." And epist. 18: "No one is more worthy of God than he who has despised wealth, the possession of which I do not forbid you, but I wish to bring it about that you possess it intrepidly." See what I said on 1 Tim. vi, 6.

Finally, you are poor on earth, but rich in heaven: for there you have many riches stored up. Beautifully St. Augustine, and from him Bede on that passage of 2 Cor. ch. viii, Christ for our sake became poor: "All good faithful, then, he says, are rich; let no one despise himself, the poor man in his cell, rich in conscience, sleeps more securely on the ground than the rich man in purple sleeps on gold." And St. Jerome to Heliodorus: "He is amply rich who is poor with Christ." And to Pammachius: "The disciple of Christ ought to provide more than the philosopher of the world, that creature of glory and of popular breath, and slave bought with rumors;" as Crates and others, who threw their wealth into the sea so that they might philosophize more freely. To the Christian philosopher, that is, the religious, "let Christ be all things, so that he who has given up all things for Christ may find Him alone in the place of all things, and may with free voice proclaim: The Lord is my portion." Thus, says the same Jerome, St. Hilarion, "inflamed with the confidence of a poor conscience, rejoiced in this, that he had nothing of the world, and that he was thought a beggar by his neighbors."

Truly and movingly St. Jerome concludes the story of St. Paul, the first hermit, poor and half-naked, living and dying in the bare desert, thus: "It pleases me at the end of the little work to question those who do not know the extent of their own patrimony, who clothe their houses with marble, who join up the lands of country estates by a single thread: what was ever lacking to this naked old man? You drink from gems, he satisfied himself with the cupped hands of nature. You weave gold in your tunics, he had not even the meanest garment of your slave. But, on the contrary, paradise stands open to him, the poor little man, while hell will receive you, the avaricious. He, though naked, kept the garment of Christ: you, clothed in silks, have lost the garment of Christ. Paul lies covered in the meanest dust, to rise again in glory: you are weighed down by the laborious tombs of stone, about to burn with your wealth. Spare, I beg you, yourselves: spare at least the riches you have loved. Why do you wrap your dead too in gilded garments? Why does ambition not cease amid grief and tears? Are the corpses of the rich incapable of rotting except in silk? I beseech you, whoever reads these things, to remember Jerome the sinner; to whom, if the Lord were to give the choice, he would much rather choose Paul's tunic with his merits, than the purple of kings with their punishments." The same thought St. Augustine had and urged, Book I On the City of God, ch. v: "Give, he says, temporal things, receive eternal; give earth, receive heaven."

THOU ART BLASPHEMED BY THOSE WHO SAY THEY ARE JEWS, AND ARE NOT. — Βλασφημία (blasphēmia) is the same as δυσφημία (dysphēmia), that is, defamation, reproach, disgrace; but in Ecclesiastical usage it is taken for an insult cast against God or the Saints: yet sometimes in Scripture it is taken generally in its proper meaning, so that to blaspheme is the same as to defame, revile, slander. Thus Paul says to Titus iii, 2: "Admonish them, etc., to speak evil of no man." And 1 Cor. iv, 13: "We are blasphemed, and we entreat." Thus Goliath is said to have blasphemed Israel, 1 Chron. xx, 7. Thus God says He has heard "the reproach of Moab, and the blasphemies of the children of Ammon, who reproached the people," Ezek. v, 15. And Isa. li, 7: "Do not, He says, fear the reproach of men, and be not afraid of their blasphemies." Commonly, however, it is taken for a reproach against God or the Saints. Thus the Emperor Justinian in the Authentic Constitutions, 77, says: "Famines, earthquakes, and pestilences are sent by God when angered because of blasphemies, and these are to be rooted out by the ultimate punishment." Whence St. Louis, king of France, decreed that the tongue of the blasphemer should be burned with red-hot iron. Here it is taken in both senses. The meaning therefore is, as if to say: "Thou art blasphemed," that is, assailed with insult, and you are accounted and called by the Jews — who falsely claim to be the true worshippers of religion and of God — not faithful and pious, but as if an enemy of the Law and of Judaism, since you are a follower of Christ, impious and execrable. For these are not true Jews, that is, those confessing and worshipping God, such as Judah was (from whom they are called Jews) and the other fathers of theirs, because these persecute Christ. For, as the Apostle says, Rom. ii, 28: "He is not a Jew, who is so outwardly; but he is a Jew, that is one inwardly." For this is the true Jew, the worshipper and confessor of God, "whose praise is not from men, but from God."

For the first persecution of Christians was stirred up by the Jews, and through the Jews, who incited the Gentiles against the Christians. Whence in the Acts of the Apostles the Jews are so often read to have persecuted Paul.

St. Augustine excellently in the Sentences, no. 32: "All, he says, who wish to live piously in Christ, must necessarily suffer reproaches from the impious and unlike, and be despised as fools and madmen, because they let go of present goods and promise themselves invisible goods to come. But this contempt and mockery will be turned back upon the impious, when their abundance passes into want, and their pride into confusion."




Verse 10: Be Thou Faithful Unto Death, and I Will Give Thee the Crown of Life

10. THE DEVIL WILL CAST SOME OF YOU INTO PRISON. — Among these was Germanicus the Martyr, who was thrown to the wild beasts, indeed willingly threw himself; Pionius, who was pierced with nails; Polycarp, who was given to the fire; and many others, of whom the Church of Smyrna wrote a circular epistle most worthy of reading, which is extant in Eusebius, Book IV of his History, ch. xv, in which, describing the constancy of the Martyrs in enduring sufferings, they say among other things: "The bystanders were astonished to see them torn by scourges down to the innermost veins and arteries, so that the more hidden inward parts of the body, the viscera and members, lay open to view; then they saw seashells and certain sharp obelisks placed under the Martyrs, and every kind of punishment and torment inflicted, and at length they saw them given to the beasts to be devoured."

THAT YE MAY BE TRIED, — that is, that you may be tested by various hardships and torments. Truly St. Gregory, hom. 9 on Ezekiel: "No one, he says, can become Abel whom Cain's malice does not exercise." And St. Augustine on Psalm liv: "Do not think, he says, that the wicked are in this world for nothing, and that God does no good through them: every wicked man either lives for this purpose, that he may be corrected; or lives for this purpose, that through him the good man may be exercised."

AND YE SHALL HAVE TRIBULATION TEN DAYS. — "Ten," that is, on all the days of life. "For there is no place for joy, where the whole life of man is temptation:" so Primasius, Bede, and Rupert. For the number ten, in the Decalogue and elsewhere, signifies universality, and is taken to mean all.

Secondly, Andrew of Caesarea, Aretas, and Alcazar: "Ten," that is, few, "days." For in like manner ten is taken for a few in Numbers xi, 19, although elsewhere, depending on the context, ten is taken for many.

Thirdly, Bede, Haymo, Lyranus, and Joachim think that here are signified the ten persecutions of Christians stirred up by the Roman Emperors, which are counted from Nero down to Diocletian.

Fourthly, Lyranus, as if to say: "Ten days," that is, you shall have perfect tribulation: for the number ten is the symbol of perfection.

Fifthly, the same Lyranus: "Ten days," that is, he says, ten years.

Sixthly, St. Ambrose: "Ten days," because, he says, although this tribulation lasts for many days and months, yet for ten days it will be most cruel.

Seventhly and best, Pererius and Ribera: "Ten," that is many, "days." Thus Job says ch. xix, v. 3: "Behold, ten times," that is often, "you confound me." Numbers xiv, 22: "They have tempted me now ten times," that is, many times. 1 Sam. ch. i, v. viii: "Am I not better to thee than ten," that is many, "sons?" and elsewhere everywhere.

BE THOU FAITHFUL UNTO DEATH, AND I WILL GIVE THEE THE CROWN OF LIFE. — Eternal happiness is called a crown. First, because it is given to those contending and conquering. For it alludes to boxers, athletes, and others wrestling in the stadium or contest, e.g. the Olympic, as I have said on 1 Cor. ch. ix, v. 25. So Augustine, Book I On the Christian Combat. As a type of this matter, God willed the Hebrews to advance armed in ranks and squadrons into the promised land. Whence in Cant. vii, this crown and glory of the Church and the faithful is likened to a palm. "Thy stature," he says, "is like to a palm tree;" and this for three reasons, says Bede in the same place. First, because the more the palm is pressed down, the more it rises up: so also the athlete of Christ. Secondly, because the palm is rough below, beautiful above, and sweet in its fruits: so also the boxer of Christ. Thirdly, because the palm is the ornament of the victor's hand.

Secondly, because the round crown signifies perfection and the embrace of all goods and joys, lacking beginning and end like a circle and a crown.

Thirdly, because it is most precious like a crown adorned with gems, according to that of Psalm xx: "Thou hast set on his head a crown of precious stones." The twelve gems of this crown drawn from the sacred Scriptures Viegas lists in Commentary 2. I have said beautiful things about this crown on Isaiah ch. lxi, v. 10, and ch. lxii, v. 3.

Furthermore it is called the crown of life, that it may signify that the Saints who laid down their life for Christ, and were slain, have not lost life, but have exchanged it for a better; for it most fittingly answers to death endured for Christ, as the reward of true life: so Richard of St. Victor and Abbot Joachim, whose words are these: "The crown of life is promised, because those who give their life to God, with the triumph of a precious death come to true life; because, in order that they might preserve it in the kingdom, they lost it in exile, according to that of John xii: He that loveth his life, shall lose it; and he that hateth his life in this world, keepeth it unto life eternal."

Secondly, "of life," because their glory and joy will live forever, and they themselves will always be vigorous, and will flourish forever, will never grow old, never fail, never be wearied. Whence this life and glory is called by St. Peter, 1 Epistle, ch. v, "unfading;" and by St. Paul, 1 Cor. ix, 25, "incorruptible."

Thirdly, because life includes delights, glory, wisdom, and every good: for this flows from this life. This immense and eternal crown of life, then, Christ sets before the eyes of His own, so that, gazing continually on it, they may generously and constantly overcome whatever is harsh and adverse, and remain faithful in His love unto death and the cross. Among others illustrious in this matter was St. Agatha, virgin and martyr, who, tempted in marvelous ways, eager for the crown, remained faithful to Christ her Spouse unto death. She herself was most noble, most rich, most honorable, and most beautiful, so that the proconsul Quintianus, captivated by love of her, acted not so much as judge as suitor; but in vain. Wherefore he handed her over to Aphrodisia, that she might bend her by her enticements: and although she like a Siren chanted Agatha pleasures and delights night and day, the Saint, as one deaf, fixed her whole mind on Christ. But when she did not cease soliciting, Agatha at length replied: "Your voice and your tongue I receive not as yours, but as the instrument and tongue of the cacodemon (evil spirit), who suggests these things to you. But know that you are wasting time and effort, and singing to a deaf person. For I am so fixed and confirmed in the love of my Lord Jesus Christ, and so constant in the vow of virginity which I have made to Him, that through His grace I trust quite plainly that the sun will sooner lose its rays, fire its heat, snow its whiteness, than I shall change my will and resolve. Let Quintianus prepare lions, kindle the pyre, stretch the racks, open the gates of hell if he can, and stir up all the power and torments of demons against me, I will receive everything willingly and joyfully, that I may die a Christian and a virgin. I fear no violence of Quintianus, because I know that I am dear and a care to God, to whom I have consecrated body and soul." Wherefore Aphrodisia, reporting the words and deeds to the proconsul, said: "It is easier to soften stones, or to turn iron into lead, than to move Agatha's mind from the love and chastity of Christ. For I and my daughters for thirty days, day and night, have continually assailed her mind, now by flattery, now by threats, now by terrifying, now by promising; but she remains immovable as adamant. For she values everything under heaven, for the sake of Christ, no more than the dust of the earth which she treads under foot; nay, all day and night she thinks of nothing else, dreams of nothing else, but to die for Christ." Quintianus therefore, summoning Agatha, employed all arts, all devices, to bend her. To whom the Saint replied: "Outside of Christ I desire nor want neither life nor salvation nor anything else. There is no reason for you to hope, O Quintianus, to strike me down by your cruelty. For I know that there is no hind, however panting and thirsty, that so desires clear water as I desire and thirst for your torments, that through them I may be united to Christ and embrace Him. Therefore if you wish to draw iron against me, behold my neck; if scourges, behold my shoulders; if fire, behold my whole body, torture as you prefer. Burn, cut, bind, stretch, break, tear, transfix, slay: the more cruelly you rage against me, the greater the benefit you confer on me, the more pleasing and glorious I shall be to my sweet Spouse. Why do you tarry? why delay? Bring out the scourges, the swords, the crosses, the racks, the fires, the lions. To a thirsting soul every hour is too long a delay." She spoke and made good her words. For she generously, as if playfully, endured the twisting and cutting off of her breasts, the potsherds, fires, burning plates and other dire torments, and dying as a martyr she flew up to heaven. So great a deed was led by a woman.

In a similar way Christ set this crown of life before St. Vitalis the Martyr, of whom St. Ambrose, who found his relics and those of St. Agricola at Bologna, writes thus in epistle 55: "St. Vitalis (so called, as if by the contempt of this life he might gain for himself another life which is eternal), when he was assailed by persecutors to deny Christ, and he confessed Him the more steadfastly, was so tortured with every kind of torment that there was no place on his body without a wound. Wherefore he poured out this prayer to the Lord, saying: Lord Jesus Christ, my Savior and my God, command that my spirit be received, because I now desire to receive the crown which Thy holy angel has shown me. And, his prayer ended, he gave up his spirit."




Verse 11: He That Overcometh Shall Not Be Hurt by the Second Death

11. HE THAT OVERCOMETH SHALL NOT BE HURT BY THE SECOND DEATH, — that is, by sin, which separates the soul from its life, that is, from the grace of God: so Rupert and Albert the Great. Secondly and properly, the first death is that by which the body dies in this life, of which I just said: "Be faithful unto death." The second death is that by which soul and body always die in hell, where the pains are greater than in bodily death; and yet they are never dead. That this is so is plain from ch. xx and xxi, where it is said: "Their portion shall be in the lake burning with fire and brimstone, which is the second death." So Victorinus Andreas, Bede, Lyranus, and Haymo, who however thinks that the first death is called not the death of the body, but of the soul through sin. Christ therefore says here the same as in Matt. x, 28: "Fear ye not them that kill the body, and are not able to kill the soul; but rather fear Him that can destroy both soul and body in hell." The first death therefore is of the body, the second death is of hell. Hence the goad of death is effective for combat and victory; whence Xenophon used it, while urging the Greeks to fight bravely against the Persians: "He who, he says, desires to see his own people, let him show himself vigorous; he who is held by the desire of living, let him strive to conquer: for to the victor are appointed the slaughter and spoils of the enemies, to the conquered, death." So he himself relates in Book III On the Expeditions.




Verse 12: To the Angel of the Church of Pergamum

AND TO THE ANGEL OF PERGAMUM WRITE. — Pergamus, or Pergamum, was a most famous city of Asia or of the Troad, through which the river Silenus flows, from which Claudius Galen, prince of physicians, took his origin. This same city is called Troy. Whence Vergil, Aeneid Book II: "Beholding Troy in flames, and Pergamum laid low." P. Scipio, a most noble man, died at Pergamum, as Cicero testifies, oration For Flaccus. Hence the Lavinian Pergama in Italy, concerning which Silius, Book XIII.

Now the Phrygian victor was founding the Lavinian Pergama,
And was fixing his Trojan arms in the Laurentine grove.

Thus he calls Lavinium, a town in Latium founded by Aeneas.

King of Pergamum was Attalus, who, having been granted that kingdom by the Roman people, since he had no children, made the Roman people his heir. Parchments also were discovered at Pergamum, says Varro, which from there were called Pergamene, which they used of old in place of papyrus and paper.

This is the third epistle of Christ to the Bishop of Pergamum, and under his person to the faithful otherwise praiseworthy, but in this reprehensible, that they shrink back from the spiritual battle, says Alcazar.

You will ask: Who was the Angel, that is, Bishop, of Pergamum? Aureolus and Lyranus answer that it was St. Carpus. For it is established that he was a Bishop, and was crowned by martyrdom at Pergamum under the emperor Antoninus, as is plain from Eusebius, Book IV of the History, xv. But Eusebius there only asserts that Carpus was slain at Pergamum, not however that he was Bishop there. Again the Roman Martyrology, on April 13, calls St. Carpus the Martyr Bishop of Thyatira, not of Pergamum. Therefore who this Bishop was is not clear. So Pererius, Alcazar, and others.

THESE THINGS SAITH HE WHO HAS THE SHARP TWO-EDGED SWORD, — that is, a sword, of which I have spoken in ch. i, v. 16. By this symbol He signifies, first, that not Caesar the persecutor is to be feared, but Christ, who can cut asunder and destroy soul and body with His sword. Secondly, that the Bishop ought to imitate Christ, so that he may courageously and boldly brandish the sword of the word of God against the Nicolaitans (v. 18) and other heretics, and wage sharp war against them: so Joachim, Alcazar, and others.

Pannonius notes that in this sword of Christ there is reference and allusion to the angel who stood with drawn sword against Balaam and wished to kill him, Num. xxii, 23; whence He adds: "Thou hast them that hold the doctrine of Balaam."




Verse 13: I Know Where Thou Dwellest, Where the Seat of Satan Is

13. I KNOW WHERE THOU DWELLEST, WHERE THE SEAT (in Greek θρόνος, throne) OF SATAN IS. — Where, namely, Satan rules partly through the Gentiles, partly through the Nicolaitans. "Pergamus," says Aretas, "was given to idolatry above the rest of Asia." Whence there was great persecution of the Christians in it, as is plain from the martyrdom of Antipas, of which follows, and from Eusebius at the place cited. And this was the cause of the fear and pusillanimity of the Bishop of Pergamum, that he did not dare to oppose himself to the Nicolaitans, for which he is reproved by Christ in v. 15.

AND IN THOSE DAYS (lived and was renowned) ANTIPAS MY FAITHFUL WITNESS, WHO WAS SLAIN AMONG YOU. — He praises the constancy in faith of the Bishop of Pergamum, as if to say: You, O Bishop, did not waver in faith and constancy even at this cruel spectacle and martyrdom of Antipas; but rather came forth stronger and more solid.

Antipas, while Domitian was raging against the Christians, Bishop of Pergamum, publicly preached Christ, and forced the demons to confess that they were put to flight when invoked by him through the name of Christ. Hence he was seized by the Prefect of the city, dragged to the temple of Diana, and cast into a brazen bull glowing with much fire, praising and giving thanks to God that He had deemed him worthy of this contest and laurel of martyrdom, the Martyr flew up to heaven about the year of Christ 93, the tenth of Domitian: when also St. John, seized in Asia and brought to Rome, was plunged into boiling oil, and when he had escaped safe and unharmed, was banished into exile: so Aretas, Metaphrastes, Baronius, and Pererius. See the martyrdom of Antipas in Surius, on April 11. Furthermore the brazen bull in which Antipas was burned was transferred from Pergamum to Constantinople, and placed in the temple of the Apostles, says Baronius from Cedrenus, in the year of Christ 330.




Verse 14: Thou Hast There Them That Hold the Doctrine of Balaam

14. THOU HAST THERE THEM THAT HOLD THE DOCTRINE OF BALAAM. — Note: Balaam, the soothsayer, called by Balak, king of Moab, and that he should curse the Hebrews as they made their way from Egypt into Canaan through the territory of Moab, since, God forbidding, he was not able to do this, but rather was constrained to bless them, he suggested to King Balac that he should send to the camp of the Hebrews beautiful Moabite girls, who should invite them to fornication, on this price and condition: that the Hebrews should first eat things sacrificed to idols (that is, flesh offered to idols), and venerate Chamos and their other idols. Balaam did this with the design of turning the Hebrews away from God to lust and to idols; so that the Hebrews, in turn, being abandoned by their God offended and angered, might be cursed by him and conquered by Balac. From this came that slaughter of the Hebrews who worshiped Beelphegor, Num. xxv, 3. See what is said there. Furthermore, that Balaam gave this counsel is plainly evident from Num. xxxi, 16. Therefore he compares the Nicolaitans to Balaam, because, like him, they taught that it was lawful to indulge the belly and Venus, to feast lavishly on whatever one pleased, even if it were food sacrificed to idols, forbidden by the Apostolic law (Acts xv), so that gluttony might be the kindling of lust: these banquets, then, prepared for luxury, were as it were the things sacrificed to idols of those "whose God was their belly:" so Alcazar. For otherwise we do not read in history that the Nicolaitans expressly taught that it was lawful to eat things sacrificed to idols.




Verse 15: So Hast Thou Also Them That Hold the Doctrine of the Nicolaitans

Symbolically and tropologically, Blessed Peter Damian says the heresy of the Nicolaitans is the concubinage of priests, against which, raging in his own century — that is, in the year of the Lord 980 — he himself contended most fiercely. Hear him in epistle 6 to Nicholas II, Roman Pontiff: "Dost thou not tremble, O unhappy Bishop (he addresses by apostrophe a concubinary bishop, not the chaste Pope Nicholas), that, while thou plungest into the abyss of luxury, thou hast incurred the heresy of the Nicolaitans? For Nicholas, one of those whom Peter the Apostle had consecrated as Deacons, taught that clerics of every order should be united in nuptial bonds. What therefore he taught in words, thou, sitting in the chair of pestilence, dost invite to far more grievously by example. Concerning which crime the divine voice says to the Angel of the Ephesian Church: Thou hatest the deeds of the Nicolaitans, which I also hate." Hence in that age this concubinage of priests was called the heresy of the Nicolaitans.




Verse 16: I Will Fight Against Them With the Sword of My Mouth

16. LIKEWISE (as I declared and prescribed repentance to the Ephesian Bishop in verse 5: so Ambrose and Primasius. Wherefore some wrongly think there is an error here, and that into the Greek, in place of ἃ μισῶ — that is, which I hate — there has crept ὁμοίως — that is, likewise) DO PENANCE, — drive away fear, take courage, and boldly contend against the Nicolaitans, and uproot them according to thy strength.

If not (that is, otherwise), I WILL COME TO THEE QUICKLY, — chastising both thee and them. Again "quickly," because every dominion and prelacy is a brief life. We see this at Rome in the Cardinals and Supreme Pontiffs. Blessed Peter Damian, asked by Pope Alexander II why no one of the Pontiffs has reached the years of St. Peter, indeed why most scarcely preside over the Church for four or five years, replies in epistle 17 to the same: "Therefore the order of heavenly judgment so disposes things, that it may strike fear of death into the human race; and how contemptible the glory of temporal life is, it may evidently show even in the very pinnacle of glory: so that, while the foremost of men dies in the brief compass of so narrow a time, every man, made to tremble, is roused to keep watch in expectation of his own death; and the tree of the human race, when it sees that its summit and crown have so easily fallen, shaken by the gust of fear, trembles in all its branches on every side." For the Pope is, as it were, the sun of the world, whose eclipse, when all behold, they are smitten.

AND I WILL FIGHT AGAINST THEM WITH THE SWORD OF MY MOUTH — namely, by the command, sentence, and decree of effective vengeance, as if to say: I will pronounce against them the sentence of death, and I will inflict it upon them in deed through angels and other ministers of mine, and I will slay them and put them to death by a death both present and eternal.

Alcazar interprets it differently: for he takes this sword to mean the word of God, by which God, preaching to the Nicolaitans through the lowest of the people, was about to convert them. Christ, he says, had accused the Bishop of cowardice, because, though armed with the sword of the word of God, he yet did not dare contend with the Nicolaitans: to which no more fitting threat or punishment could be added than that God would raise up some men from the lowest of the people who would contend with the Nicolaitans, conquer them, and bring them under the truth: as if God were transferring this expedition and crown to others, and leaving the Bishop suffused and covered with shame. For this shame would be a great punishment for him. And this is what is said in chapter III, verse 11, to the Bishop of Philadelphia: "Hold fast what thou hast, that no man take thy crown." But this explanation seems partly foreign and partly mystical.




Verse 17: To Him That Overcometh I Will Give the Hidden Manna

17. TO HIM THAT OVERCOMETH — both the deeds of the Nicolaitans and the foul pleasures of the flesh, and still more his own faintheartedness, which I, Christ, have rebuked in thee, O Bishop of Pergamum. For in these epistles of Christ "the conqueror" is the name given to the Bishop who carries out in deed what Christ commands him therein, and in that matter generously overcomes and transcends both himself and the difficulties that arise in the affair: so Alcazar.

I WILL GIVE HIDDEN MANNA. — This manna signifies a remarkable sweetness and delight; but what kind and what sort?

First, this manna is the Eucharist, say Ticonius, Bede, Rupert, and Aretas: for manna, on account of its taste and other reasons which I recounted in Exodus chapter xvi, and which Viegas reviews here in section 4, was a type of the Eucharist, in which Christ is hidden. Bede and Rupert note that the phrase "to him that overcometh," namely gluttony and lusts, must be referred to the chastity and purity of mind and body, to which the Nicolaitans were opposed: for this is the necessary disposition for holy communion.

Second, Richard of St. Victor judges this manna to be the secrets of the Divinity and eternal felicity. For this, says Pererius, is signified by three most desirable goods; for manna denotes the unspeakable sweetness of felicity; the stone, the wealth and price of the same; the name, the brightness of fame and glory.

Third, Primasius and Ambrose take it as Christ, who was hidden first in the law, second in the flesh, third in the Eucharist. Hence it is said in Isaiah xlv, 13: "Verily Thou art a hidden God."

Fourth, St. Bernard, in the book On the Conversion of Clerics, chapter xxi: This manna, he says, is the sweetness which is perceived in the contemplation of heavenly things. "It is the sweetness of the Lord; unless thou shalt have tasted, thou shalt not see: taste and see that the Lord is sweet. The manna is hidden; the new name is such that no one is it except him who receives it: not erudition, but unction teaches it; nor knowledge, but conscience grasps it."

Fifth and best, this manna is the spiritual consolations, which are given as a fitting reward by God to him who conquers both the delights, temptations, and carnal concupiscences, and also his own fear and faintheartedness, such as this of the Bishop of Pergamum was. For He appositely arouses him by proposing to him that, in the war which he had to undertake against the Nicolaitans by Christ's command, there would not be that horror and those bitter difficulties which he himself apprehended and dreaded; because God would not only be present to him, but would also pour into him such serenity of mind, such consolation, and such an abundance of spiritual joys that he would exult even in the midst of enemies and dangers: such as the Apostolic men now experience who dwell among the Indians, Hollanders, and English, especially when they celebrate and receive the holy Eucharist. For this is truly and properly the hidden manna, which is not seen externally, but is felt and tasted internally in the soul of the faithful man devoted to God. Hence St. Paul says, Col. iii, 3: "Your life is hidden with Christ in God."

Now these consolations are called manna because they are wonderful and immense, so that those who receive them wonder and are astonished, and say man hu, what is this? "How great is the multitude of Thy sweetness, O Lord, which Thou hast hidden for those that fear Thee!" Psalm xxx, 20. For this consolation is a certain foretaste of eternal beatitude, in which this manna will be most perfect.

Note: Those who desire this manna must conquer their concupiscences as well as their fears and passions; for it is promised to him who conquers. Hence the temptation that precedes is wont to be the sign of the consolation that follows. For heaven is promised to those proved by temptation, and the promised consolation is given. Experience shows that no one heroically overcomes any temptation, infirmity, faintheartedness, or contempt without soon feeling a wonderful pleasure and joy of the soul, which far surpasses adverse sadness as well as the delights of concupiscence. Let each one make trial within himself, and he will feel that it is so. Thus St. Bernard, in his preface on the Psalm Qui habitat, recounting the mortifications of his Religious — fasts, vigils, labors, sweats, temptations — adds: "What remedy then? That the labor be kept, and yet this labor be made sweet by divine sweetness. For if your tribulation abounds for Him, your consolation will abound through Him, so that the soul may be delighted in Him, which has refused to be consoled by these things. For with Him even the very tribulation can be found to be a great consolation. For is it not certain that what you bear is above human strength, beyond nature, contrary to custom? Another, then, carries these things — He, without doubt, who, according to the Apostle, carries all things by the word of His power." And to Clerics, chapter xxx: "The sufferings of this time," he says, "are not worthy to be compared with past guilt, which is remitted; nor with present consolation, which is poured in; nor with future glory, which is promised. Lastly, no bitterness is so great that the prophetic meal does not sweeten it, that the wisdom-tree of life does not render savory." This manna the royal Psalmist tasted, when, transcending the wealth and delights of his kingdom and clinging to God, inscribing his psalms To the Conqueror, he sang Psalm xxxiv: "My soul shall rejoice in the Lord, and shall delight in His salvation; all my bones shall say: Lord, who is like unto Thee?" And Psalm xxxv: "They shall be inebriated with the plenty of Thy house, and Thou shalt make them drink of the torrent of Thy pleasure." And Psalm lxxxiii: "My heart and my flesh have rejoiced in the living God." And St. Paul saying: "We glory in tribulations; if God be for us, who is against us? who shall separate us from the love of Christ? tribulation, etc. I am sure that neither death, nor life," etc., Rom. chapter viii. And St. James, chapter i, verse 2: "Esteem it all joy, my brethren, when you fall into divers temptations."

Do you wish for Confessors? Abbot John in Cassian, Collation XIX, IV, conquering all worldly things and ascending in mind to heaven, was wont to be so flooded with inward sweetness that he would not even remember whether he had eaten the day before.

St. Ephrem, scorning all earthly delights, exulted with such joy that his inward parts seemed about to burst. Wherefore he cried out: "Withdraw from me a little, Lord, for the weakness of this vessel cannot bear it."

St. Bernard, conqueror of gluttony and of all enticements, was so absorbed in heavenly joys that, riding all day along a lake, he never saw it; and dwelling for a whole year in one cell, he still did not know whether that cell had a vaulted ceiling.

Our holy Father Ignatius so abounded in a flood of sweet tears that he nearly lost his eyes; and indeed he would have lost them had he not, at the warning of physicians and at the urging of his companions, obtained from God the power either to release them or to restrain them at will.

St. Xavier, fixed upon heaven, was so flooded with divine consolations that he cried out: "It is enough, Lord, it is enough." In Japan, walking on foot, he was so absorbed in God that he often turned aside from the road and ran into thorns, brambles, and stones, without noticing it: wherefore his soles and shins were always flowing with blood, while yet he did not even feel it.

St. Catherine of Siena, victress over all things sensible: "So great," she said, "is the joy that holds my mind, that I greatly marvel that the soul can endure in the body;" and she added: "I feel so great a fire in my soul that material fire seems to me to be cold rather than to burn. From this fire, moreover, there arises in my soul a certain renewal of purity and humility, so that I seem to myself to have returned to the age of four or five years; and so great a fraternal love is kindled in me from this, that I would not only willingly, but also gladly, undergo death for any neighbor whatsoever." Then from God she received the gift of apathy and constancy, so that whatever might happen to her, she would remain wholly unmoved.

Do you wish for Martyrs? St. Adelphardus, banished into exile by the Emperor Louis because he had freely reproached him for his sins, so rejoiced and congratulated himself, that he reckoned his exile as paradise, and said that there he was recovering his pristine liberty in Christ. So has it his Life, which Paschasius Rathertus, Abbot of Corbie, wrote.

St. Tiburtius the Martyr, walking with bare feet upon glowing coals: "To me," he said, "these coals seem roses; for the creature serves the command of the Creator."

St. Clement, Bishop of Ancyra and Martyr, underwent an arduous, long, and continuous martyrdom for twenty years, with such constancy and joy that he said he was receiving an immense benefit from the President and tyrant, as well as an honor, because through his cruelty he was being made a sharer in the passion of Christ as well as in the crown of the holy Martyrs.

Theodorus the Martyr, under Maximian, most cruelly had burned, while his ribs were laid bare, he exulted so that he sang: "I will bless the Lord at all times; His praise shall be ever in my mouth," as we read in the office of the Church, November 9.

St. Andrew, led to the cross, seeing it from afar, with inward jubilation of mind so saluted it: "O good cross, which hast taken thy beauty from the limbs of the Lord, long desired, anxiously loved, sought without ceasing, and at last prepared for a longing soul, receive me from men, and restore me to my master, that He who redeemed me through thee may receive me through thee." St. Sisinnius the Deacon, condemned by Maximian to carry stones and sand for the building of the baths of Diocletian, in this long and harsh martyrdom so exulted in soul that he not only continually took upon his shoulders his own weight and burden, but also that of the feeble old man Saturninus; and meanwhile he sang hymns and praises to God assiduously. Wherefore Maximian, raging, ordered him to be racked together with Saturninus on the rack and most cruelly torn with scourges, and burned with torches; but in these torments both had no other voice than: "Glory to Thee, O Christ, who deignest to make us sharers in Thy passion." So has it the Life of St. Saturninus, November 29.

AND I WILL GIVE HIM A WHITE STONE (the Arabic: clear, true, absolute, in which there is no falsity or obscurity), AND IN THE STONE A NEW NAME WRITTEN, WHICH NO MAN KNOWETH, BUT HE THAT RECEIVETH IT. — First, Victorinus: A white stone, he says, is a white gem — namely, the adoption of man into a son of God, in which is written a new name, that is, the name of Christian.

Second, Bede: A white stone, he says, is the body made white in baptism, later shining with the glory of the resurrection. The new name is the name of the Son of God.

Third, Aretas: The white stone is the brightness of the name.

Fourth, Haymo and St. Jerome, in epistle 143 to Damasus, which begins Septuaginta: The white stone, they say, is called a carbuncle, because in the darkness it shines like a glowing coal: this is the Word made flesh, or Christ Himself. But carbuncle in Greek is properly called ἄνθραξ, while here it is ψῆφος.

Fifth, Ambrose: The pebble, he says, which is a small stone and so called from being trodden upon (calcando), is the Gospel of Christ in which His name is written, namely that with which John began, saying: "In the beginning was the Word." The white pebble, therefore, is the pure and white doctrine of Christ.

Sixth, Rupert and Hugo: The white stone, they say, will be the glory of bodies in heaven. By the hardness of the stone, says Cardinal Hugo, is signified the dowry of impassibility; by the whiteness, brightness; by the new name, the full obedience and subjection of the body to the soul, which is not so now, from which shall be born agility and subtlety. Again, the new name, says Hugo, will be Jesuans, or Jesuites — that is, the saved, by which all in heaven shall be called.

Seventh, Ansbert: This stone is charity, which has whiteness because it is a garment; and fire, because it is love.

Eighth, Hugo again: The white stone is Christ in the Eucharist, on which Viegas has much here, in section 6.

Ninth, Pererius: "The white stone," he says, "denotes incomparable wealth, that is, an abundance of precious things."

Tenth, Alcazar takes the white stone for a most perfect grade, and one of the highest price with God, to which the Bishop of Pergamum will attain if he sharply contends with the enemies for the Gospel. This grade is the highest imitation of Christ, and the greatest grace with Him, by which he can easily overcome any difficulty whatsoever, saying with St. Paul: "I can do all things in Him who strengtheneth me." For Christ devoted Himself wholly for the glory of God, and for it contended even unto death against all His enemies; he who imitates Christ in this stands on the lofty summit of heroic and Christian virtues, and is given by Christ the precious stone of His imitation — that is, the carbuncle — by which, supremely rich and joyful, with every fear cast off, courageous and glorious, he will remain as it were a Seraph. For Alcazar thinks that an allusion is here made to the vision of the Seraphim in Isaiah vi, and that the stone, both that promised here to the Bishop of Pergamum and that placed upon the lips of Isaiah, was a carbuncle, which would inflame both with the love of God and as it were make him a Seraph. Now, because this gem, he says, is given to the imitator of Christ that by Christ's virtue he may be made powerful and strong for all things through the imitation of Christ, hence consequently the new name written upon it is the name Jesus, by which he to whom this gem is granted is to be named; by which he signifies that with the virtue and name of Christ Jesus he is able to undertake and accomplish every excellent deed, so as to perform them by the king's ring and seal — being one who is very dear to the king and prevails much in grace with him, and to whom the king bids by royal authority to use these things as he wills; whence he adds: "Which no man knoweth but he that receiveth it." For many speak speculatively many and great things about the imitation of Christ; but no one feels and experiences its power except he who receives this gem, which inflames all, enriches them, and renders them all-powerful. So Alcazar piously and learnedly, except that he transforms this stone into a carbuncle — indeed into a diamond. For he himself thinks, in note 6, that some carbuncles are white and adamantine, namely those in which a most liquid fire appears — fire, I say, not in red color, but in whiteness and liquidity. Certainly these are not ψῆφοι, that is, pebbles; for a pebble (calculus) is properly called a small stone mingled with earth: so called because, by reason of its smallness, it is trodden underfoot without trouble, says Servius on that line of Virgil, Georgics II:
Thin as clay, and pebbles in thorny fields.

Furthermore, "new name" means that he may be and be called a son and heir of God. This stone St. Francis received while still living, when in his ecstasy he received the revelation of his predestination; whence, returning to himself, he cried out: "Praised be the Lord my God, to Him be glory and honor without end." Indeed he spent the next eight days in such a way that he could neither speak of any other thing nor recite the canonical Hours, but kept this alone on his lips, and ever repeated it: "Praised be the Lord."

Eleventh and best: the white stone is the sentence of felicity, which Christ will pronounce upon the conquerors, and eternal felicity itself, with which God will gift the conquerors. For the white stone was, among the ancients, a symbol: first, of a festal matter and happiness. Hence a happy day is said to be "to be marked with a snow-white pebble." Second, of acquittal in judgment, just as condemnation was marked with a black stone. Whence Ovid, in Metamorphoses XV, near the beginning:
It was the custom of the ancients with snow-white and black pebbles
To condemn these as guilty, those to absolve from blame.
And:
The black pebble is dropped into the unforgiving urn.
And Pliny in the Panegyric to Trajan: "Every year," he says, "thou dost commit thy ballot to the gods themselves as judges, whether thou art worthy of safety." Third, of victory, says Sixtus of Siena, in book II, under the word calculus. For to an athlete contending in the contest and conquering a white stone was given, says Aretas. For "stone" (calculus) is sometimes taken for the difficulties which must be conquered. Whence Pliny, book II, chapter xix: "Set down," he says, "all those whom I know on both sides of the ledger:" stones, that is, difficulties and reasons. Whence to him who conquers these difficulties a white stone is fittingly given. Fourth, in the assemblies and in casting votes for the creation of magistrates, a white pebble inscribed with the name of him for whom they were voting was given. All these things suit the elect and the Blessed; for John is speaking to those recently converted from paganism. Whence he alludes to their pebbles in the casting of votes, and the Greek ψῆφος properly signifies these. Some add that with pebbles debts and payments are reckoned, and therefore by them are here signified the rewards corresponding equally to the merits of the conquerors. Whence the Syriac and Arabic, for "stone," render "reckoning" or "computation." But the word "white" hints that it is here a question of a judicial stone, not a reckoning stone.

Thence about the game of chess, or of the brigands (latrunculi), Ovid in his book to Piso:
In a more cunning manner the open board is varied,
The pebble (piece), and the wars are fought with a glass soldier,
So that the snowy now binds the black, and the black the white.
The same, elsewhere:
Whether the pebble shall go under the image of brigandage,
Make thy soldier perish at the hand of a glass enemy.

Finally, St. Bernard in his Declamations, near the end, by metonymy takes "new name" for a new thing — a new and unheard-of gift. Wherefore this is the hundredfold promised by Christ to those who renounce the world and follow Him, Matt. xix, 29 — namely, joy in the Holy Spirit and an abundance of heavenly goods and consolations, concerning which Psalm xxx: "How great is the multitude of Thy sweetness, O Lord, which Thou hast hidden for those that fear Thee!" "This hundredfold, then," says St. Bernard, "is the adoption of sons, the liberty and first-fruits of the spirit, the delights of charity, the glory of a good conscience, the kingdom of God which is within us, not indeed meat or drink, but justice and peace and joy in the Holy Spirit; joy, indeed, not only in the hope of glory, but even in tribulations. This is the fire which Christ willed to be vehemently kindled. This is the virtue from on high, which made Andrew embrace the cross, Laurence laugh at his executioner, Stephen kneel in prayer for those stoning him. This is that peace which Christ left to His own when He gave even His own. For this is both the gift and the peace of God's elect — the peace, namely, of the present, and the gift of the future. That peace surpasses every sense; but to this even whatever pleases under the sun, whatever is coveted in the world, cannot be compared. This is the grace of devotion and the unction teaching about all things, which one who has experienced it knows, and one who has not is ignorant of: for no one knows it but he who receives it."




Verse 18: To the Angel of the Church of Thyatira

18. AND TO THE ANGEL OF THE CHURCH OF THYATIRA WRITE. — Thyatira is the last city of the Mysians, a Macedonian colony, to the south of Pergamum, of whose jurisdiction it was likewise. It was formerly called Thyatira because God answered the Mysians who were about to found the city that "it must be founded there, where a stricken and running stag would appear," διὰ τὸ θύειν καὶ τροχάζειν τὸν ἔλαφον (because of the slaying and running of the stag). So some. But Strabo, book XIII, Pliny, book V, chapter ix, and others everywhere relate that it was at first called by Seleucus, son of Nicator, θυγάτηρ ("daughter"), on account of the joyful tidings of a daughter born to him, whence the name Thyatira. A citizen of this place was Lydia the purple-seller, whom St. Paul converted to Christ, Acts xvi, 14. Thyatira therefore in Greek means "daughter," which fittingly suits the Jezebel here, who is reproved here. Others explain Thyatira as if it signified an odor or a sacrifice of labor or contrition. But from what has been said it is plain that this is not its original etymology.

This is Christ's fourth epistle to the Angel — that is, the Bishop — of Thyatira, and under his name to the faithful who were fervent in God's service but deceived through imprudence, says Alcazar. For this Bishop was zealous and diligent, but was deceived through imprudence, thinking that if he connived with Jezebel, he would by this way bring her to better fruit, not noticing with how great peril to the faithful this was being done, and how slight, or rather none, was the hope of her conversion.

You will ask: Who was this Bishop? Aureolus thinks it was St. Irenaeus, who, a disciple of Polycarp and an excellent doctor and martyr, was first Bishop of Thyatira, afterwards of Lyons. You will say: Irenaeus was later than St. John. Aureolus answers that John writes to a Bishop not present, but future. Whence also Epiphanius, in heresies 51, thinks that, when John was writing these things, there was no Church at Thyatira, but that John foresaw that there would be one many years later. But John, as appears from his words, addresses the present Bishop of Thyatira, as well as the other Bishops of the other Churches. Add: none of the ancients has handed down that Blessed Irenaeus was Bishop of Thyatira, but only of Lyons. Finally, Irenaeus lived a hundred years afterward; for John writes these things in the year of Christ 97. But Irenaeus the martyr died in the year of Christ 204. More probably one might assert that this angel was Blessed Carpus; for that he preached at Thyatira, and was Bishop there about this time, is plain from what has been said on verse 12. The Roman Martyrology asserts the same on April 13, on which day the illustrious martyrdom of St. Carpus is to be seen in Lipomanus and Surius. Whence it also appears that there was then a Church at Thyatira.

THESE THINGS SAITH THE SON OF GOD, WHO HATH HIS EYES AS A FLAME OF FIRE AND HIS FEET LIKE BRASS. — First, Christ has eyes of fire, because, says Richard of St. Victor, He most sharply sees the crimes and lusts of Jezebel: let those who fornicate with her know that they are seen by Christ in secret, and that they are to be smelted in the furnace of hell as it were brass. Second, that the Bishop may imitate Christ, and foresee these crimes, and have fortitude and zeal in correcting them, like brass. Third, Rupert: Christ, he says, ascended into heaven, and from there as it were with flaming eyes looked down upon the earth, and sent the Holy Spirit, who made the Apostles fiery and strong like brass. Fourth, Joachim: A Bishop, he says, should have the contemplative life in His eyes, and the active in His feet. Again, a Bishop should have eyes that he may see what is done, and feet, that is, careful and serious execution of those things which he has foreseen as needing to be corrected or done.

By the eyes the imprudence of the Bishop of Thyatira is silently rebuked, in that he did not foresee or rebuke the hypocrisy and crimes of Jezebel, into which she enticed many. Alcazar adds that Jezebel is the Jews and Judaizers. Therefore, he says, this Bishop is admonished to leave the obstinate Jews, on whom he wastes his labor, and turn himself to the conversion of the Gentiles; and that, on account of the great danger from the Jews to himself and to the faithful, they should depart from Thyatira and, dispersed through the neighboring towns, preach the faith of Christ to the Gentiles. But who this Jezebel was, I will now discuss.




Verse 20: Thou Sufferest the Woman Jezebel

Thou sufferest the woman Jezebel. — Jezebel was the daughter of the king of Tyre, wife of Ahab, who from Tyre brought Baal and the Baalites into Judaea, and persecuted Elijah and the other worshipers of God.

You will ask: Who was this Jezebel? Some think she was the wife of the Bishop of Thyatira. Whence the Royal Greek and Aretas read, "thou sufferest the woman, or thy wife;" but the word "thy" others everywhere do not read, and this opinion is new and improbable.

Second, Epiphanius, in heresies 51, refers this to the women of Montanus, namely Priscilla, Maximilla, and Quintilla, who taught that Montanus was the Paraclete. But these feigned chastity, and therefore condemned second marriages. But this Jezebel taught fornication.

Third, Aretas: Jezebel, he says, is the name given to the Nicolaitans, because of their lusts and impieties. Whence Ticonius, Primasius, and Rupert: Jezebel, they say, are the effeminate heretics serving lust.

Fourth, Alcazar takes Jezebel for the Synagogue — that is, the Jews who pursued the Apostles and Christians with implacable hatred (just as Jezebel persecuted Elijah and the worshipers of God), and drove them either to death or to their own heresy, contending that Christians should at least observe the law of Moses, and so mixed Judaism with Christianity, whereby they seduced many. And therefore this Bishop is rebuked, because he connived with them, falsely and vainly hoping for their conversion. For to this exposition that of verse 24 fittingly suits: "I will not put upon you any other burden." For the Apostles use the same words in abrogating the use of the legal observances, saying, Acts xv, 28: "It hath seemed good to the Holy Spirit and to us to lay no further burden upon you." Therefore he himself judges that here by Jezebel is signified the Synagogue, just as by Babylon, in chapter xvii, is signified pagan Rome. Each, he says, attacked the Church of Christ, but each, conquered by her, submitted her neck to her. Thus he forces everything toward the goal which he has conceived in advance. Jezebel, therefore, according to him, were the Judaizers, whom Paul often attacks and calls pseudo-apostles. But according to this exposition, both Jezebel, and her fornication, and her things sacrificed to idols, etc., must be explained mystically: hence by the eating of things sacrificed to idols, he understands the excessive familiarity of Christians with Jews; by fornication, the unlawful observance of the Mosaic legal precepts. For this was a kind of spiritual fornication; for it was an unlawful association with a harlot, namely with the Judaizing Synagogue: all of which are mystical.

Fifthly and best, taken literally this Jezebel was some noble and powerful heretical woman, who, by falsely claiming to be a prophetess, propagated the sect of the Nicolaitans, teaching that it was permissible to fornicate and to eat things sacrificed to idols (for this was the heresy of the Nicolaitans, as we heard at verse 15), just as Jezebel propagated the worship of Baal. So Bede, Rupert, Primasius, Pererius. Likewise St. Jerome, in his epistle to Ctesiphon, notes that all heresies have been propagated through women. I cited his words at 2 Timothy 3:6.

Now Ambrose, Pererius and Viegas understand fornication here not as bodily but as spiritual, namely heresy or idolatry. But more simply, Ribera and others take fornication in its proper sense. Note: the phrase "to fornicate and to eat things sacrificed to idols" is to be referred to "to teach."

He rightly admonishes this Bishop for his imprudence in tolerating Jezebel: for what is more powerful for propagating a carnal heresy than a woman, and one noble and powerful? The serpent through Eve destroyed Adam and all his descendants. A woman therefore is an instrument of the devil, a torch of strife, an incentive to lust. But this one was a iynx (lure-bird), because she was an enticer, because she was noble, because she was a prophetess; she was a threefold incentive both to Venus and to heresy. Aristippus, having seen a woman small but beautiful, said: "A small thing indeed beautiful, but a great evil." Democritus, when asked why, since he was tall, he had taken a small wife, said: "In choosing an evil, I chose what was least." Blessed Thomas More said the same thing.

Socrates, having enumerated his three evils, namely grammar, poverty, and a wife, used to say: "I have escaped the first two, but by no means my pernicious wife. As no one feels where the shoe pinches except him who is shod with it, so no one knows the disposition of a woman except him who has taken a wife," as Plutarch says in his Moralia.

"Nothing more pestilent than a woman," says Homer. "Trust not a woman, not even a dead one," says Menander. "He who does not quarrel is a bachelor," says St. Jerome, as if to say: A woman is quarrelsome, and therefore marriage is quarrelsome. It is commonly said: Fire, sea, woman — three evils. Three young Hebrew men disputed in the court of the king of the Persians as to what was the strongest: the first said it was "wine;" the second, "the king;" the third, namely Zorobabel, said that "women are stronger, but the strongest of all is truth," and he carried off the prize and reward from King Darius, in 3 Esdras chapter 4.

Hugh of St. Victor, in his book On Vices to be Shunned and Avoided, says: "In a honeycomb there are two things, honey and wax: in the face of a harlot there are likewise two, namely beauty and grace," that is, "beauty of countenance and of speech. Wax kindles the fire, honey furnishes sweetness: so the beauty of the harlot inflames the flesh with the fire of lust, and by the allurement of pandering speech subverts the mind. Honey drips from the wax, when the harlot softens her words and makes them sweet."

TO EAT OF THINGS SACRIFICED TO IDOLS. — Note: It is in itself lawful to eat of things sacrificed to idols; but it was not lawful, first, on account of scandal; second, on account of the precept of the Apostles, Acts 15; third, on account of what John especially here inveighs against in her, namely the danger of idolatry; for the Gentiles could easily have relapsed through these things to their idols. See what is said at 1 Corinthians 8, at the beginning.




Verse 22: Behold, I Will Cast Her Into a Bed

22. "Behold I will cast her into a bed," — that is, into hell, say Rupert, Bede, Richard of St. Victor; for there Jezebel, that is, heretics, will not rest, but will be tormented. Concerning which Isaiah in chapter 14 says: "Beneath you shall be strewn the moth, and your covering shall be worms."

Secondly, Ansbert and Primasius: The bed, they say, is the security and impunity of sinning, in which the sinner, resting as it were on a most soft bed, falls from one crime into another, and finally into damnation. This impunity therefore is a sign of reprobation: just as on the contrary it is a sign of election if anyone's sins are chastised here by God, as St. Gregory teaches in book VII of the Moralia, chapter vii. For as is said in Apocalypse chapter iii: "Those whom I love, I rebuke and chastise."

Thirdly, Alcazar: This threat of the bed, he says, denotes most grievous illnesses, that is, the storms of wars and the tempests of destruction, to be stirred up against the Jews by the Romans, because they rejected Christ and His Gospel.

Fourthly and best, Arethas and Pannonius: "I will cast her into a bed," that is, they say, I will strike her with disease and sickness, so that she who now rests on the bed of her pleasures and sins may lie down on the bed of sickness, and from there pass to the bed of Gehenna, in which the damned lie.




Verse 23: I Will Kill Her Children With Death

23. I WILL KILL IN DEATH, — that is, with death. It is a Hebraism: for the Hebrews use bet, that is "in," when they signify the instrument, manner, and means; thus they say: "He struck them in the mouth of the sword," that is, with the mouth, namely the edge, of the sword.

AND ALL THE CHURCHES SHALL KNOW THAT I AM HE WHO SEARCHES THE REINS AND HEARTS, — that is, the most hidden secrets of Jezebel's heart, and her most secret thoughts; for the reins are the symbol of these. For harlots and hypocrites who feign themselves prophetesses, and heretics such as this Jezebel, with wonderful art and craftiness conceal their counsels, so that under the appearance of piety and honesty they may entice and deceive the unwary souls of the faithful. From this Christ's divinity is evident; for God alone is the cardiognostes, that is, He who searches the reins and hearts.




Verse 24: I Will Not Put Upon You Any Other Burden

BUT TO YOU I SAY, AND TO THE REST. — "And" here means "that is." Hence the Greek does not have the "and"; for John here turns his discourse from Jezebel with her followers to the other true worshippers of God, who were at Thyatira.

Alcazar otherwise: Christ here, he says, extends His admonition to all other Christians. For Thyatira means "illumined," according to St. Jerome's testimony; and all who are in the Church of Christ are in the mystical Thyatira, that is, in the city illumined by God. But this exposition is mystical, not literal.

24. WHOEVER DO NOT HAVE (do not accept, do not hold) THIS DOCTRINE — of Jezebel and the Nicolaitans, that it is lawful to fornicate and to eat things sacrificed to idols.

WHO HAVE NOT KNOWN (that is, have not approved, says Bede, Rupert, Primasius, Richard) THE DEPTHS OF SATAN. — This depth is pride, says Rupert, by which Satan once said, in Isaiah 14: "I will ascend above the height of the clouds, I will be like the Most High," and even now says, when namely he wants sacrifices to be offered to himself in idols by the Thyatirenes, who in honor of idols eat things sacrificed to idols. So Rupert, Haymo, Bede, Primasius. But for "heights" the Greek has βάθος, that is, depth. Thus we often call the deep "high," as when we say: The well is deep (altus), that is, profound.

Hence secondly, others expound thus: "Who have not known the depths of Satan," that is, who have not made a pact with hell, namely who are not confederate with Satan.

Thirdly, Gagneius: The depth of Satan, he says, is the immense sea of crimes; because the impious man, when he has come into the depth of his sins, despises them, and ever falls more deeply.

Fourthly, the depths of Satan are the deep frauds, says Andrew of Caesarea, the deceits and cunnings of Satan, which the just do not know, that is, do not approve, concerning which St. Gregory speaks in homily 12 on Ezekiel.

Fifthly, Ambrose: The depth of Satan is the law of Moses taken carnally, and observed together with the Gospel; for this deeply submerges and entangles its observers into Judaism. Whence it follows: "I will not lay upon you any other burden," as if to say: I will not burden you with the observance of the Mosaic law, beyond the few things which the Apostles enjoined upon you, that you abstain from fornication, and from things strangled, and from blood, and from things sacrificed to idols. To this Alcazar adds, saying:

When He says: "Who has not this doctrine of Jezebel," He marks the cautious and prudent; but when He says: "Who have not known the depths of Satan, as they say," He marks the imprudent who were deceived by Jezebel, that is, by the Judaizers; for these, when accused of error, excused themselves saying that they had not known the depths, that is, the deep frauds and craftinesses of Satan, with which, transfiguring himself into an angel of light, through Jezebel, that is, the Jews, he had deceived them, so that they mingled the legal observances with the Gospel.

Sixthly and better, Lyranus: They have not known the depth of Satan, that is, they have not approved the heresy of Ebion and Cerinthus, who proudly resisted Christ, denying His divinity and eternity.

Seventhly and best, these words: "The depths of Satan, as they say," are to be referred to the Thyatiran heretics, the followers of the Nicolaitans and of Jezebel; for heretics are wont to call their doctrine the highest, the deepest, and comprehensible to no one but themselves and their disciples, as Vincent of Lerins teaches in his golden booklet against heresies, and St. Gregory, book V of Moralia, chapter xviii. Whence he adds: "As they say," that is, as heretics are wont to speak and boast, namely that their dogmas are the height of God, which in reality is of Satan, as John interprets here. So Ribera. Yet add with Lyranus that here is touched the heresy of Ebion and Cerinthus, who wanted to mingle circumcision and the legal observances with the Gospel. This heresy therefore Jezebel and the Nicolaitans seem to have taught among many others. For the following words insinuate this; for he adds: "I will not lay upon you any other burden." Thus Valentinus (whom perhaps St. John, foreseeing in the spirit that he would soon be a heresiarch, here touches) invented thirty aeons and gods, which were in reality portents of names and crimes rather than of divinities: among whom he placed first βῦθος (which is the same as what St. John here calls βάθος, that is depths), that is, the deep. For from Bythos and Sige (that is, silence) sprang Nous (that is, mind) and truth, who begat speech and life: from these then sprang man and the Church. So reports Tertullian, book Against Valentinus, chapter vii.

I WILL NOT LAY UPON YOU ANY OTHER BURDEN. — "Burden," that is, a heavy load to the Gentiles accustomed to fornication and to the freedom of the flesh in heathenism, was after conversion to Christ to abstain from it, and to bridle their concupiscence. Again, it was a heavy burden for them to abstain from things sacrificed to idols, since they constantly dwelt among idolaters, whose foods were often nothing other than things sacrificed to idols. Knowing this, Jezebel urged the Thyatirenes to shake off this so hard a burden, and likewise the yoke and law of Christ. Hence John meets them with these words, as if to say: I confess indeed that this is some burden to you, but the idols, or your gods, and their priests, formerly imposed more upon you: the Jews and Judaizers also impose more upon their own. Therefore the Apostles, Acts 15, in forbidding fornication and things sacrificed to idols, a burden indeed have laid upon you, but far less than that of the Gentiles and Jews. Wherefore observe this lesser one, lest you be burdened with a greater. For I promise and decree to you: "I will not lay upon you any other burden; nevertheless (only) that which you have (namely this decree of the Apostles) hold fast until I come," to judgment, when, rewarding you for your patience and obedience, I will wholly free and unburden you of every weight.

For St. John clearly alludes to Acts 15:28, where the Apostles against Cerinthus define, saying: "It hath seemed good to the Holy Spirit, and to us, to lay no further burden upon you than these necessary things, that you abstain from things sacrificed to idols, and from blood, and from things strangled, and from fornication." Where for "burden" the Greek has the same noun βάρος, which Our author here translates "pondus." Tacitly therefore he here strikes at the heresy of Cerinthus then rampant, as if to say: I do not wish to impose upon you the unbearable burden of the old law, as Cerinthus wishes; but I impose upon you only the three precepts which the Apostles sanctioned, Acts 15. So Victorinus, Ambrose, Primasius, Rupert, Bede, Haymo, Joachim, Lyranus, Ansbert, Hugh and Pannonius.

Tichonius expounds otherwise, as if to say: "I will not lay upon you any other burden," that is, other tribulations, because you have spurned the errors and filth of Jezebel.

For thus Isaiah, Nahum, and other Prophets call the "burden" of Babylon, of Edom, of Nineveh, etc., the weight of punishments and afflictions impending and as it were lying upon the Babylonians, Idumeans, Ninevites, and other nations by God's decree.




Verse 26: He That Overcometh Shall Rule the Nations With a Rod of Iron

26. HE WHO SHALL CONQUER, AND KEEP MY WORKS UNTO THE END, I WILL GIVE HIM POWER OVER THE NATIONS, AND HE SHALL RULE THEM WITH A ROD OF IRON. — First, Bede, Primasius and Ansbert hold that here is promised to the Church and her Prelates the conversion and subjection of the Gentiles, which was promised by God the Father to Christ, Psalm 2: "I will give you," he says, "the Gentiles for your inheritance, and the ends of the earth for your possession." Hence Alcazar expounds thus, as if to say: "He who shall conquer, and shall keep," in Greek ὁ τηρῶν, that is, who shall observe My works (namely Christ's) "unto the end," so that he may continually fix his eyes and mind upon the works wrought by Christ, and upon His perseverance, that he may imitate Him in both: "I will give him power over the Gentiles," that is, great force and efficacy in the conversion and sanctification of the Gentiles. Whence He soon calls the same a rod of iron, saying: "And He shall rule them with a rod of iron." For that "unto the end" can be taken not only of the end of life, but also of the end and perfection of individual works, as it is to press and bring through to the end any difficult matter once undertaken.

Alcazar continues, and says that Gospel perfection is foreshadowed under the appearance of a most harsh rule and of a rod of iron; because it commands one to bridle desires, to mortify the flesh by fasting and hair-shirts, to die for Christ, etc.: and so this rod of iron is chiefly seen in the Religious life. Finally, that the rod of iron is the symbol of the best government, which God's providence uses, and notes its seven attributes, namely fortitude, beneficence, equity, wisdom, patience, threatening and punishment, which Alcazar fully sets forth, in notes 7 and 8. There he shows that an iron rod, if applied to a magnet, receives from it a twofold power, namely first, of judging the people of the world, and all regions of the globe; secondly, of attracting other iron. And so this iron rod, or nautical compass needle, is the symbol of wisdom and government, especially because a magnet duly armed all around with iron attracts a hundredfold greater weight, e.g., if a bare magnet without iron attracts an ounce of iron, when armed and as it were equipped with iron it will attract a hundred ounces, as he himself professes from his own experience: for so a Ruler ought to have the power of attracting to himself all his subjects, that he may rightly govern them.

For there are three duties of a Ruler and Bishop: first, to attract the unbelievers and the weak to Christ; second, to direct the upright; third, to chastise the wicked. This is represented by the Bishop's pedum, or his Pastoral staff, which is curved upward, like a hook that draws; straight in the middle; at the bottom doubled like a point, which three things the Poet expressed in verse:

The curve draws, the straight part rules, the lowest part pricks.

Therefore let the Ruler prick the hard and difficult, but also anoint them.

Secondly, Richard, Anselm and St. Thomas understand by the rod of iron the severity of laws and discipline in the observance of the laws to be exacted of all, and in the punishing of those who transgress against them. From which it comes about that some, being chastised, are restrained and converted; others, being recalcitrant, are condemned to the ultimate punishment. Hence our Viegas holds that here is promised to those who shall conquer, that is, who shall strenuously resist Jezebel and other heretics and the impious, a higher degree of dignity, that, established in it, they may rule others with a rod of iron, that is, inflexible and most just, but break the rebels in pieces. Whence these Doctors infer that the care of governing is to be entrusted only to him who has conquered, that is, to a man upright, just, strong, magnanimous, unconquered, who yields to no troubles, murmurings, threats, or dangers.

Again from this they infer, that he who conquers vices in himself will easily conquer and uproot the same in another; so that, if you conquer pride in yourself, you will easily conquer the same in another: whence it comes about that such conquerors often in fact, by their mortification and holiness, convert the Gentiles to Christ and to their own imitation. Whence St. Hilary, St. Augustine, Theodoret, Bede and Euthymius on Psalm 2 explain that passage of Psalm 2: "You shall break them as a potter's vessel," as if to say: You shall crush idolatry, lust, and other vices out of the souls of the Gentiles, and shall reform them, so that they may become other and new men, holy, chaste, and true Christians. Just as Jeremiah in chapter 18 broke a vessel made and fashioned from soft clay, and from it reformed another. But these are mystical interpretations.




Verse 27: He Shall Rule Them With a Rod of Iron

Thirdly therefore and genuinely St. John here speaks of the day of judgment, on which the holy victors, and those keeping God's commandments unto the end of life, will be made by God judges of the world, and with Christ will condemn the impious Gentiles, that they may be broken in pieces, that is, irreparably cast down into eternal death and hell. For this is what is signified by the phrase "shall keep My works unto the end (those commanded by Me, and confirmed by My example)." And: "He shall rule them with a rod of iron, and they shall be broken as a potter's vessel." For He alludes to Psalm 2:9, as is clear by comparing both passages, where for "rule them" the Hebrew is not תרעם tirem, that is, "you shall feed them;" but תרועם teroem, that is, "you shall crush," and, as St. Jerome translates, "you shall break them," namely the unbelievers and those rebellious to You. You shall break them, I say, both in this life, as You broke Diocletian, Maximian, Maxentius, Licinius and others through Constantine, Theodosius, and others, and you shall break all on the day of judgment, when by Your sentence You will drive them as by a thunderbolt into Tartarus. So Victorinus, Andrew, Arethas, Lyranus, Ribera and others.

This is what Christ promised to His own, Matthew 19:28, and Luke 22:30: "In the regeneration when the Son of Man shall sit on the seat of His majesty, you also shall sit upon twelve seats judging the twelve tribes of Israel;" and Wisdom 3:8: "The Saints shall judge nations, and rule over peoples;" and Malachi 4:3: "You shall trample the impious;" and Psalm 149:6: "Two-edged swords in their hands, to execute vengeance upon the nations."

Note that the kingdoms and power of the world are like potter's vessels, because earthen, and quickly leap apart and shatter at the impact of any harder object, according to that saying: "Fortune is glass; when it shines, it breaks." But the kingdom of Christ and of God is eternal, and crushes and subdues all hostile things. Whence St. Athanasius notes that the rod of iron is the power of Christ, or of Christ's cross, whose material is wood, but whose force and strength are of iron.




Verse 28: I Will Give Him the Morning Star

28. I WILL GIVE HIM THE MORNING STAR. — This morning star is Venus, or Lucifer. Now this Lucifer is the devil, says Andrew of Caesarea, of whom it was said in Isaiah 14: "How are you fallen from heaven, Lucifer, who used to rise in the morning?" For God gives him to the Saints to be trampled, as is said in the last chapter of Romans: "May the God of peace crush Satan under your feet."

Secondly, this star, or Lucifer, is He who, as St. Peter says in chapter 1 of his second epistle, arises in our hearts, namely the heavenly light sent from God into the soul. So says the same Andrew of Caesarea.

Thirdly, this Lucifer is John the Baptist and Elijah, of whom the former preceded Christ's first coming as Lucifer, the latter will precede the second, as if to say: I will make him a companion and partner in the glory of Elijah and John the Baptist; I will make him as it were another John, another Elijah. So says the same Andrew of Caesarea.

Fourthly, Joachim: The morning star, he says, is faith and the gift of knowledge, by which we foreknow those things which we are to see in heaven; and, as Gagneius says, it is the clear understanding of divine things, especially of Sacred Scripture: hence the star led the Magi to Christ.

Fifthly, this star is justifying grace, says Richard of St. Victor, and Maldonatus in his Manuscript Notes: ἀστέρα, he says, πρωϊνόν, that is, the morning star, He calls some chief angel, such as Lucifer is among the other stars, who guards him; or, as if to say: I will give him in heaven a most illustrious place. Thus we read in the Lives of the Saints that to illustrious Saints, such as was St. Frances of Rome, who strenuously progressed in heroic virtues, more illustrious angels were given for their guardianship. This is more truly the case with Prelates and princes, who often have for the guardianship of themselves, and of their Church or commonwealth, not an angel, but an archangel, or another from a higher order. Whence he used to say he had not a Doctoral, but an Episcopal angel.

Sixthly, this star is the guardian angel, says Denis the Carthusian.

Seventhly, Ribera by the star understands the invisible, and sometimes visible, apparition of Christ, by which He consoles His Saints when they are at the point of death.

Eighthly, Alcazar: Christ, he says, is called the morning star, that is Lucifer, because in the very most burning persecutions He consoles His own with the most certain hope of the sun about to rise, that is, of prosperity soon to follow. For He alludes to Ecclesiasticus chapter 50, verse 6, where it is said of the just and illustrious high priest Simon (who was a type of Christ): "As the morning star in the midst of a cloud," as if to say: As Simon, like a star, refreshed the people overcast and afflicted with the cloud of calamity, and like Lucifer gave them sure hope of the sun, that is, of prosperity, soon to rise: so will Christ do also for His own when set in affliction and persecution, and will be to them as it were Lucifer, the herald of impending happiness.

Ninthly, Lyranus: This star, he says, is the glorified body, by the gift of brightness shining as a star.

Tenthly and best: The morning star is Christ, who says in chapter 22, verse 16: "I am the bright and morning star;" of whom it is said in Numbers chapter 24: "A star shall rise out of Jacob." For Christ promises Himself to the conquerors, and the vision of His brightness. Christ is called the morning star, that is Lucifer: first, because in this life He has dispelled the darkness of unbelief, and in the future He will dispel the darkness of mortality; secondly, because as Lucifer brings the end of night and the beginning of day: so Christ has brought the end of sin and ignorance, the beginning of faith and salvation; thirdly, He is morning, "because when in Himself He gave us the example of resurrection, He indicated what light should follow," says St. Gregory, XXIX Moralia, chapter xxx, on those words of Job 38: "Do you bring forth Lucifer in his time?" And Bede: "Christ," he says, "is the morning star, because when the night of this world is past, He promises and unfolds to the Saints the light of eternal life." And Rupert: "For the labor by which a Bishop in this life labors as in the night, ever-vigilant in the guardianship of the souls committed to him, I will manifest to him Myself, who am the bright and morning star." And Haymo: "Christ," he says, "is the morning star, that is Lucifer, who in the resurrection, when the darkness of mortality has been driven away, will appear as Lucifer, and will display the perfect day of eternity." So also Pererius, Viegas and Ribera.

Again, more fully and more clearly: The morning star is the light of glory and the clear vision of God, which the victorious soul attains through Christ's grace after death; this is called a star, because of the brightness of contemplation. "O Lord," says the Psalmist, "in Your light we shall see light." It is called morning, first, because it will shine forth after the night of this life and of this world; secondly, because of the inchoation of beatitude, which will be completed at the resurrection of the body, when this morning star will be changed as it were into the noonday sun, namely when the soul will diffuse its glory into the body. Both these senses, namely concerning Christ, and concerning the glory of the blessed soul, Richard of St. Victor, Primasius and Arethas have.

He alludes to that passage of Daniel 12:3: "Those who have been learned shall shine as the brightness of the firmament; and those who instruct many unto justice, as stars for perpetual eternities:" see what is said there. For Christ wishes this Bishop to teach the true faith, and to overcome Jezebel and the heretics, and as a teacher He promises him this star. Philip, king of the Macedonians, when he was a boy, used to attack with arrows the stars falling at night, from which the seer Diognetus conjectured that he would rule over many, as Ptolemy Hephaestion reports, and from him Nicolas Caussin, book IV of his Historical Parables, chapter lvi. Thus the magnanimous hunt for stars, who, lifting their mind above earth and earthly things, aspire to the dwelling of blessed minds, and therefore enter upon a heavenly and heroic life:

Few whom equitable
Jupiter loved, or whom burning virtue raised to the upper air.

Ptolemy, author of the Almagest, a noble Astrologer in the time of Emperor Antoninus, set this epitaph upon his own tomb:

Although I know I have been created mortal by lot,
yet I, a goddess, search out the paths of the stars in the heavenly globe.
With my feet I am far from earth, and beside the Thunderer
I sit as a god, and feed on ambrosia.

What now shall holy Bishops and Doctors say, whose conversation while they lived was in the heavens, who now translated to heaven, members of God's household, citizens of the Saints, gaze upon the stars not from afar, like Ptolemy, but from close by, tread upon them with their feet, and possess them?

Finally, I have set forth ten analogies between the star and the holy man in Genesis 1, at the end of the work of the fourth day, in the third edition.

Note: "The crown of life," which Christ promises to the angel of Smyrna in verse 10; the same, in verse 7, He promises to the angel of Ephesus, and calls it "the tree of life;" the same He promises to the angel of Pergamum, and calls it "a white stone," verse 17; the same again He here promises to the angel of Thyatira, and calls it "the morning star;" the same, in chapter 3, He promises to the angel of Sardis, and calls it "the book of life," verse 5; and to the angel of Philadelphia, verse 12, calling it "a pillar in the temple of God;" and to the angel of Laodicea, verse 21, calling it "a seat on Christ's throne." Where note: This glory changes its names, that it may suggest the various endowments and excellencies which it includes, and which the names themselves signify: for He will give these to each suitably and proportionately to his struggle and victory. To the Ephesian, because, broken by old age, he had departed from his first fervor, if he resume it, this glory is promised under the name of the tree of life, which restored strengths growing weary with age, and brought them back to their pristine vigor. To the Smyrnean, because he was of tried and perfect virtue, this glory is given and called a crown, which is a full circle, hedged about and closed on every side with gems, roses, lilies, etc. The Pergamene had to struggle against timidity: hence, if he conquers, the same glory is promised to him under the name of a white stone. For the stone, because solid, and brightness, because it dissipates darkness, are rightly opposed to timidity, which vacillates, and pours darkness over the soul. The Thyatiran had to struggle against imprudence: hence, if he conquers it, the same glory is promised under the name of a bright star illuminating all things. The Sardian was spiritually dead: whence, if he rises again to the life of grace, the book of life is promised to him. The Philadelphian was weak and of moderate virtue: hence, if he overcomes these things, a pillar in heaven is promised to him. The Laodicean was sluggish and slothful: hence, if he rises up and labors strenuously, a seat on Christ's throne is promised to him. So Alcazar after his manner at length, which I have done concisely or briefly.
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Synopsis of the Chapter


Isaac is here newly established as heir of the promises of faith, namely of Canaan, and also of the trials and pilgrimage of Abraham. First, therefore, God appears and blesses Isaac and enriches him; hence secondly, at verse 14, the Gerarites envy him and stop up his wells. Thirdly, at verse 24, again in Beersheba God repeats to Isaac the promises made to his father, and there Isaac makes a covenant with the Gerarites. Fourthly, at verse 34, Esau takes Hittite wives.





Vulgate Text: Genesis 26:1-35


1. Now a famine having arisen in the land, after the barrenness that had occurred in the days of Abraham, Isaac went to Abimelech, king of the Palestinians, in Gerar. 2. And the Lord appeared to him and said: Do not go down into Egypt, but remain in the land that I shall tell you. 3. And sojourn in it, and I will be with you and bless you: for to you and your offspring I will give all these regions, fulfilling the oath that I swore to Abraham your father. 4. And I will multiply your offspring like the stars of heaven, and I will give to your descendants all these regions, and in your offspring all the nations of the earth shall be blessed, 5. because Abraham obeyed My voice and kept My precepts and commandments, and observed My ceremonies and laws. 6. So Isaac remained in Gerar. 7. And when he was asked by the men of that place about his wife, he answered: She is my sister; for he had been afraid to confess that she was joined to him in marriage, thinking that perhaps they might kill him on account of her beauty. 8. And when many days had passed and he was still dwelling there, Abimelech king of the Palestinians, looking through a window, saw him jesting with Rebecca his wife. 9. And summoning him, he said: It is clear that she is your wife. Why did you lie that she was your sister? He answered: I was afraid lest I die on her account. 10. And Abimelech said: Why have you deceived us? Someone of the people might have lain with your wife, and you would have brought upon us a great sin. And he commanded all the people, saying: 11. Whoever touches this man's wife shall be put to death. 12. And Isaac sowed in that land, and in the same year he found a hundredfold, and the Lord blessed him. 13. And the man became wealthy, and went on prospering and increasing until he became exceedingly great. 14. He also had possessions of flocks and herds, and a very large household. On this account the Palestinians envied him, 15. and stopped up all the wells that the servants of his father Abraham had dug, filling them with earth. 16. To such an extent that Abimelech himself said to Isaac: Depart from us, for you have become much more powerful than us. 17. And he departed, to come to the torrent of Gerar and dwell there. 18. He dug again other wells that the servants of his father Abraham had dug, and which the Philistines had long ago stopped up after his death, and he called them by the same names by which his father had formerly called them. 19. And they dug in the torrent and found living water. 20. But there too the shepherds of Gerar quarreled with Isaac's shepherds, saying: The water is ours. For this reason, on account of what had happened, he called the name of the well Calumny. 21. They dug also another well, and they quarreled over that one too, and he called it Enmities. 22. Moving on from there, he dug another well, over which they did not contend; and so he called its name Breadth, saying: Now the Lord has enlarged us and made us increase upon the earth. 23. And he went up from that place to Beersheba. 24. There the Lord appeared to him in the night itself, saying: I am the God of Abraham your father; do not fear, for I am with you: I will bless you and multiply your offspring for the sake of My servant Abraham. 25. And so he built an altar there, and having called upon the name of the Lord, he pitched his tent; and he commanded his servants to dig a well. 26. When Abimelech, and Ochozath his friend, and Phicol the commander of his army had come to that place from Gerar, 27. Isaac said to them: Why have you come to me, a man whom you hate and have expelled from among you? 28. They answered: We saw that the Lord is with you, and therefore we said: Let there be an oath between us, and let us make a covenant, 29. that you will do us no harm, just as we have not touched anything of yours, nor done anything to injure you, but have sent you away in peace, enriched by the Lord's blessing. 30. So he made them a feast, and after food and drink, 31. rising in the morning, they swore to each other, and Isaac dismissed them peacefully to their own place. 32. And behold, on that very day Isaac's servants came announcing to him about the well they had dug, and saying: We have found water. 33. Hence he called it Abundance; and the name of the city was called Beersheba to the present day. 34. Now Esau at the age of forty took wives: Judith, daughter of Beeri the Hittite, and Basemath, daughter of Elon of the same place. 35. And both of them had offended the hearts of Isaac and Rebecca.





Verse 1: Abimelech


ABIMELECH -- not the one in the time of Abraham, of whom chapter 21 speaks, as St. Augustine, Josephus, and St. Chrysostom hold; but another, perhaps his son. For the former lived a hundred years before this one: for he reigned before Isaac was born, and Isaac was now nearly a hundred years old, as is gathered from verse 34. So Abulensis, Pererius, and others. It seems therefore that Abimelech was a common name for the kings of the Palestinians, just as Pharaoh, and later Ptolemy, was the common name for the kings of Egypt, and Caesar for the Roman Emperors. So Procopius, Diodorus, and Jerome, Book IX on Ezekiel. And as Procopius and Diodorus attest, Abimelech in Hebrew means 'father king,' as if you said, 'Father of the fatherland.' For a king ought to be a father to his subjects, whence also the Romans called their emperors 'fathers of the fatherland.'





Verse 5: My Voice


MY VOICE -- My command about sacrificing his son. God stimulates Isaac by mentioning his father's obedience, so that seeing it so rewarded in himself, he might strive to imitate it, indeed to surpass it, and thus obtain a greater reward from God. So St. Chrysostom.


Verse 5: Ceremonies


CEREMONIES -- both the particular one of circumcision, and others common to all, which God instituted in the law of nature and by which He wished to be worshipped. For the law of nature had, just like the law of Moses and of Christ, its own rites, its own sacred things and sacraments.





Verse 7: She Is My Sister


SHE IS MY SISTER (kinswoman). -- See what was said on chapter 20:12.





Verse 8: He Saw Him Jesting with Rebecca


HE SAW HIM JESTING WITH REBECCA. -- Impure Jewish interpreters understand this jest as conjugal union. But away with these cynics! Who would believe that Isaac was so shameless, wanton, and brazen in public with the king watching? I say therefore that for 'jesting' the Hebrew has metsachek, that is, 'laughing' or 'playing' with Rebecca, in the way that a chaste and serious husband sometimes honestly jests, laughs, and plays with his wife -- something he would not dare do with another woman, because it would not be proper.





Verse 10: You Would Have Brought upon Us a Great Sin


YOU WOULD HAVE BROUGHT UPON US A GREAT SIN -- you would have given occasion for a great sin. For 'sin' the Hebrew has ascham, which means, first, a sin committed out of ignorance -- hence the Septuagint translates it agnoian, 'ignorance'; second, the punishment and desolation inflicted on account of such a sin. It can be taken in either sense here.





Verse 11: He Shall Surely Die


HE SHALL SURELY DIE. -- Note here the ancient and first law and penalty of death against adulterers; which does not seem to be enacted here for the first time, but rather to have been previously established in general, and here merely applied and threatened against those who might violate Rebecca. With the same penalty of death God later, through the law of Moses, punished adulterers.


For adultery is a grave crime, which God avenges by punishing not only princes but also subjects. Thus on account of Paris's adultery with Helen, Troy and the Trojan kingdom perished. Thus on account of Tarquin's adultery with Lucretia, kings were forever expelled from Rome by the Romans. Thus David sinning with Bathsheba was most severely punished, as is clear in 2 Kings 12:10; on which matter see more in chapter 38:24.





Verse 12: He Sowed


HE SOWED -- in a field not his own, but rented from the Gerarites: for neither Abraham, nor Isaac, nor Jacob possessed fields or houses in Canaan, but continually sojourned in it as pilgrims. We see here that Isaac and the saints did not idle, even though they knew they would be so greatly blessed and that God had promised it; but they work all the harder, lest they tempt God. Thus Isaac sows, and God blesses the sowing.


Verse 12: He Found a Hundredfold


HE FOUND (not others, but he himself) IN THE SAME YEAR (of barrenness) A HUNDREDFOLD. -- Whence it is clear that so great a harvest came to Isaac not through sowing, nor through the fertility of the fields, but through a miracle, by God's favor; so that from one bushel sown by him, he reaped a hundred bushels. Thus Pliny, Book XVIII, chapter 11, calls the most fertile wheat centigranum ('hundredfold grain'). In Hebrew, literally: 'and he found a hundred measures.' So Pagninus, Vatablus, and others. For scheorim with the letter shin means 'measures'; the Septuagint and the Arabic, reading seorim through sin, translate it as: he found a hundredfold of barley.


Thirdly, others translate it as: he found a hundred estimations, that is, a hundred times as much as he had estimated; for the root scaar means to think, to estimate. Hence the Chaldean translates: he found a hundredfold of what he had estimated.


Verse 12: Tropological Sense


Tropologically, the most fertile land is poverty, in which if you sow, you will receive a hundredfold; for this is what Christ says, Matthew 19:29: "Everyone who has left house or brothers, etc., or fields for the sake of My name, will receive a hundredfold and will possess eternal life." Alluding to this, St. Jerome, epistle 26 to Pammachius, says thus: "Christ's promises are returned with hundredfold interest: in such a field Isaac once sowed." Rightly therefore Blessed Nazianzen sings in his Poem:


Happy is he who purchases Christ with all his fortunes.


And St. Augustine, last sermon On Various Topics: "What is more glorious for a man than to sell his own possessions and buy Christ?"


Verse 12: And He Blessed Him


AND HE BLESSED HIM -- that is, for God had blessed him, namely by making him wealthy. So Vatablus. For the vav conjunction of the Hebrews is often causal; and the Hebrews often take the perfect past tense for the pluperfect, as if to say: Neither heaven, nor earth, nor fields gave these goods to Isaac, but the blessing of the Lord, which alone makes men rich.


Verse 12: God Blesses the Labor of Farmers


Add however that God blessed Isaac because he worked diligently and cultivated the field: for God inserts Himself into and blesses the labor of farmers. When among the Romans the ancient dictators and senators cultivated a field of five jugera, the produce was abundantly sufficient to feed the whole family; after they used servants and cultivated the fields through them, the largest estates were not sufficient: the former worked willingly and diligently, the latter coldly and almost under compulsion; hence the earth, as if indignant, did not return its favor to those who labored in this way. Illustrious is what they write of C. Furius Cresinus, who, since he received much more abundant fruits from a small plot than his neighbors did from the largest fields, was the object of great envy, as if he were attracting others' crops by sorcery. Therefore, when summoned to trial by the curule aedile Sp. Albinus, fearing condemnation, since it was necessary to go to the vote of the tribes, he brought all his farming equipment into the forum, and brought forth his strong daughter, heavy mattocks, weighty plowshares, and well-fed oxen; then he said: "These are my sorceries, citizens, nor can I show you or bring into the forum my late-night labors, vigils, and sweat." Therefore he was acquitted by the votes of all. And so it truly is: the fruit of the field depends not on expense, but on cultivation, and therefore they said that the most fertile thing in the field is the eye and foot of the master; for the eye of the master fattens the horse, the foot of the master fattens the field.


Verse 12: Moral Lesson


Morally note that Isaac, because he remained in Gerar at God's command, was therefore enriched there by God: so wherever anyone remains by God's will and command, there he will be blessed and prospered by God. Let religious observe this, and not wish to change the stations assigned to them.





Verse 15: They Stopped Up the Wells


THEY STOPPED UP THE WELLS. -- Thus allegorically heretics, envying Catholics, obstruct the wells of Catholic doctrine, namely Sacred Scripture and traditions, and the Sacraments and sacred things themselves with their heresies and filth, says Origen.





Verse 16: Depart from Us


DEPART FROM US. -- See here how one should not place confidence in the favor of kings or the people, and how envy is fearful and suspicious: for through it Isaac is expelled here. God, however, willed him to journey abroad for other reasons: first, that his faith and virtue might be tested; second, that in other places also God might be glorified by his piety and holy manner of life; third, to teach that the saints should be attached to no place, indeed to no earthly things, but should always be ready to leave all things for God's sake, if circumstance demands it.


St. Chrysostom, homily 52: "He says, the king says to the stranger: Go away from us, because you have become more powerful than we. And truly he was more powerful, having heavenly protection in all things and fortified by the right hand of God. Where then do you drive away the just man? Do you not know that wherever you compel him to go, he will always be in the affairs of his Lord? Has not the experience of events taught you that it is the hand of God that makes the just man illustrious and preserves him? Why then, by driving away the just man, do you declare your ingratitude toward the Lord? And not even the great meekness of the man could tame your envy, but conquered by envy you fulfill it in deed, and again you compel him to migrate, who harmed you in nothing. Do you not know that even if you drive him into the most desolate wilderness, he will still have a powerful Lord who knows how to help him and make him far more illustrious? For nothing is stronger than to enjoy heavenly protection, just as nothing is weaker than to be deprived of it."





Verse 18: He Dug Other Wells


HE DUG OTHER WELLS. -- "He dug," that is, he cleared out and cleaned them. For they had already been dug before by Abraham, but had been filled up with earth thrown in by the envious Gerarites. Isaac preferred to clear out the old wells of his father rather than dig new ones: first, because he was certain there was a vein of water there; second, to diminish the envy of the Gerarites, since he was only reclaiming and restoring wells that they had long since granted to his father; third, so that he might thus recall and honor the grateful memory, labors, and works of his father; hence Isaac also restored and renewed the former names that his father had given to the wells. So Delrio.


Verse 18: Tropological Sense


Tropologically, how the devil stops up the well of the soul through tempting thoughts, and how it must be emptied out and cleared, see in St. Gregory, book 31 of the Moralia, chapter 22.





Verse 19: In the Torrent


IN THE TORRENT. -- The torrent by metonymy refers to the dry channel itself, which in winter is filled with rainwater and overflows, becoming a torrent, but in summer it dries up from drought: in this channel therefore Isaac dug a well, and found living water, that is, flowing, spring-fed, and perennial; for in channels and valleys and low-lying places, living spring water is found more easily and quickly than in mountains and elevated places; for we see that in valleys, by digging three or four feet, water springs forth and wells are formed, which in mountains must be dug to a hundred or even two hundred feet (for they are that deep).





Verse 20: It Is Ours


IT IS OURS -- because you dug it in our field and on our land. But they object this unjustly, because Isaac had dug this well with their will, knowledge, connivance, and consent: therefore he called this well "Calumny," because in the digging of this well, the Gerarites inflicted this false accusation upon him. For "calumny" in Hebrew is escec, which through shin signifies calumny, also oppression, fraud, and injustice, as the Septuagint translates. Through sin however it signifies contention, quarrel, as Vatablus and the Chaldean translate. See here the meekness of Isaac, enduring the calumny, dissembling, departing, and responding kindly and calmly to his rivals. See also how God mingles sweet with bitter for Isaac and his friends, and pours in the bittersweet. "Nothing," says St. Chrysostom, homily 52, "does the just man here contend about, nor does he struggle against them, but he even yields to the shepherds. For this is true meekness -- not when one offended by the more powerful bears it gently, but when one offended even by those who are considered inferior yields."





Verse 22: Breadth


BREADTH. -- In Hebrew rechobot, that is, breadths, as if to say: This well will give us and our flocks a broad, free watering, immune from and abundant despite the envy of the Gerarites, and therefore let it be called "Breadth." St. Chrysostom reads "broad estate." "For this reason," he says, "I call it a broad estate, because the Lord has enlarged and increased us upon the earth. You have seen a pious mind, how, without making mention of such terrible difficulties that stood in the way, he remembers only the good things, and for them offers thanks to God. For nothing is so pleasing to God as a grateful soul that gives thanks. For although He daily bestows innumerable benefits upon us all, He requires nothing else from us than thanksgiving, so that He may be provoked to give still greater things," as here He was provoked to show Himself to Isaac and to bless him. Whence he adds: "Do not fear, for I am with you; therefore you will be unconquered, and more powerful than those who harass you, and stronger than those who attack you, and I will take such care of you that you will be an object of envy to them." Hence He also prefaced: "I am the God of Abraham your father, showing how He claimed and made the patriarch His own, so that He deigned to call Himself the God of Abraham. And the Lord of the world and Creator, calling Himself the God of one man, does not limit and abbreviate His dominion, but shows His great benevolence toward him."





Verse 24: I Am the God of Abraham Your Father


I AM THE GOD OF ABRAHAM YOUR FATHER -- as if to say: All creatures indeed are Mine, but yet one Abraham is worth more to Me than all others: see therefore, O Isaac, that you imitate your father.


"Thus," he says, "I have made him so much My own, that he is valued by Me as much as all others combined. Therefore for the sake of your father I will multiply your seed." So St. Chrysostom.


Verse 24: Moral Lessons


Learn here how good it is to be a friend of God; second, that the saints are in perpetual remembrance before God; third, that God blesses children on account of holy parents; fourth, what honor we owe to the saints, whom God so honors.





Verse 25: He Pitched His Tent


HE PITCHED HIS TENT -- so as to establish his dwelling and home there.


Verse 25: That They Might Dig


THAT THEY MIGHT DIG -- that they might re-dig and clear out the well formerly dug there by father Abraham, namely the well of Beersheba, as follows. Note here the constancy and magnanimity of Isaac, who bravely bears the insults of the envious and yields to them, but in such a way that he does not become more sluggish, but rather vigorously advances himself and his affairs elsewhere.





Verse 26: Ochozath His Friend


OCHOZATH HIS FRIEND. -- The Chaldean and Vatablus take the Hebrew Ochozath as an appellative; hence they translate: and his company of friends. But the Septuagint and our translator more correctly take Ochozath as a proper name.


Verse 26: The King's Paranymph


FRIENDS. -- The Septuagint says: the paranymph of king Abimelech: for the greatest friends of anyone are those who are the groomsmen at his wedding; for these are closest to the bridegroom himself, and lead him to the nuptial chamber. Hence St. John the Baptist, John 3:29, is called the friend of the bridegroom, because he was Christ's paranymph.


This paranymph and most intimate friend of the king, among the Persians was second to the king and was called the Surenas, whose role was to crown the king. He presided over the royal cohort, which consisted of the most select, most faithful, and most beloved by the king -- namely the nobles and dynasts who had been raised and educated with the king. Hence he was like the leader and first among the nobles of the court and the king's friends. Such was Ochozath here with king Abimelech.


Verse 26: Phicol the Commander


AND PHICOL THE COMMANDER OF HIS ARMY. -- This Phicol is a different person from the one who was in the time of Abraham, chapter 21, verse 22; for this one was a hundred years later than that one. Just as therefore this Abimelech, who dealt with Isaac, was different from the one who made a covenant with Abraham: so also this was a different Phicol. It seems therefore that, just as Abimelech was a common name for the kings of Gerar, so Phicol was a common name for the military commanders -- not of the royal cohort (for Ochozath was the leader of that), but of the public army, just as their common title today is to be called Masters or Generals of the army. "Phicol" in Hebrew means every face, or rather every mouth, as if the faces, spirits, mouths, and eyes of all the soldiers were turned toward this military commander; and that just as the face leads the whole body, so he was to lead and direct the whole army.





Verse 29: Nor Have We Done Anything That Would Harm You


NOR HAVE WE DONE ANYTHING THAT WOULD HARM YOU. -- They speak falsely: for with their connivance, shepherds had taken away the wells from Isaac. Thus the violent and tyrants proclaim their own justice: but the just, like Isaac, dissemble the injury received and overwhelm wrongs with kindness; they know not how to be angry, because they are peaceable and devoted to peace. Therefore rightly St. Gregory, homily 15 on Ezekiel, sets up Isaac as a mirror of peace and simplicity, when he says: "Does simplicity of character please you? Let Isaac come to mind, whom the tranquility of his life adorned in the eyes of Almighty God. Thus David avoided Saul who was pursuing him by flight; and when he could have harmed him, he would not: and so by David's kindness the envy of Saul was overcome. Thus Solomon was peaceable, and therefore deserved to build a temple for the Lord."


Verse 29: Examples of the Peaceable


St. Ivo, patron of lawyers, distinguished by many miracles and also by works of piety, strove to reconcile litigants. And when he could not restore to grace and peace a certain man who was estranged from his mother by grave hatred, he offered the Sacrifice of the Mass to God for him: from then on, with no one now soliciting, by divine inspiration alone their hearts so came to their senses that the son acknowledged himself as her child, and she acknowledged herself as his mother.


It was revealed to Abbot and hermit Paphnutius that a certain man in Heraclea was his equal in the merits of his life, and seeking him out, he found that the man indeed had a wife and children, but that after the second child was born, he kept chastity with her, devoted himself to justice and piety, and especially strove to reconcile any whom he found to be divided from each other by hatred; thus the peaceable are equated with religious: Palladius is the witness, chapter 64.


Hence Abbot Agathon used to boast that he never fell asleep without first calming both his own indignation against others and others' indignation against him, frequently saying: "Seek peace and pursue it;" and: "The wrathful are hateful to God and men." In the Lives of the Fathers.


Abbot John, visiting the anchorite Pesius, asked him what progress he had made in 40 years in the desert. He replied: "That the sun which illumines all things has never seen me eating, nor angry."


The superior of the monastery of Scetis, when asked what that passage of the Gospel meant: "Whoever is angry with his brother without cause," defined the only just cause of anger as separation from God; whoever is angry at any other injuries, however great, is angry without cause.


When Edgar was king of England, St. Dunstan, Archbishop of Canterbury, heard from God that there would be peace in England as long as he lived. Therefore for the sixteen years that he reigned, all things were in the greatest peace. For by a perpetual treaty he had bound to himself the neighboring kings, he had removed pirates from the sea, brigands from the land; and even wild beasts: for from Guidual, king of the Welsh, he exacted a tribute of thirty wolves each year, which was maintained until that species of beast was exhausted by continuous hunting. So great a love of a peaceful state raised him to eternal peace, and elevated him to heavenly glory among the saints. So the Life of St. Dunstan records.


Symbolically, Eucherius, book 2, chapter 51, by these three friends of Abimelech understands the three kinds of philosophers, namely logicians, ethicists, and physicists: likewise the three Magi, who led by a star came to Isaac, that is, to Christ.


Verse 29: Increased by the Blessing of the Lord


INCREASED BY THE BLESSING OF THE LORD -- because we have seen you blessed by the Lord. Hence Vatablus translates: for you are the blessed of the Lord. For they give the reason why they let Isaac go in peace: because namely they saw that he was protected and blessed by God, and therefore they did not dare to touch him.





Verse 32: Which They Had Dug


WHICH THEY HAD DUG. -- Hence also from verse 25 it is clear that Isaac, as soon as he came to Beersheba, ordered the well called Beersheba to be re-dug and cleared out, which Abraham had formerly dug, chapter 21, verse 30; but the Gerarites out of envy had filled it up with earth. So Cajetan and Abulensis.


WE HAVE FOUND WATER. -- So also the Hebrew. The Septuagint is therefore corrupt here, as also elsewhere, when it has the contrary: we have not found water.





Verse 33: Abundance and the Triple Etymology of Beersheba


WHENCE HE CALLED IT ABUNDANCE. -- For "abundance" in Hebrew is sheba, which depending on the variety of vowel points can be read and explained in three ways. First, it can be read sheba, through shin, and then it means seven, as if to say: This is the seventh well that I have dug. So Vatablus. Again, this is the well of the seven lambs, with which Abraham bought it, chapter 21, verses 30 and 31. Finally, this well will give seven, that is, many and copious waters. And our translator seems to have read and understood it this way, when he translates: abundance.


Second, it can be read scebua, that is, oath, because at this well Abraham and Isaac swore and entered into a covenant with Abimelech. So the Septuagint.


Third, it can be read seba through sin: so our translator reads; and then it means satiety, as if to say: From this well we will be satisfied; this well will give us and our flocks a peaceful, copious, and abundant watering. This sense clearly corresponds to the mind of Isaac, as is evident from verse 22 and others.


Verse 33: Mystical Sense of the Three Wells


Mystically, Hugo Cardinal says: "These three wells are the three states of the Church: beginners, those making progress, and the perfect. The first well is dug by he who clears away the hardness of his heart with the plowshare of contrition. This happens in the departure from Egypt, and therefore such a one still retains in himself many relics of Egypt, on account of which the devil raises many accusations; hence this well is called Calumny: for the works of neophytes are not entirely pure. The second well is dug by he who by the hand of good works drives out from himself the torpor of all idleness. Ecclesiastes 9: Whatever your hand can do, do it diligently; for there will be neither work, nor reason, nor knowledge, nor wisdom in the underworld, to which you are hastening; and St. Bernard: There is no virtue unless the spirit grows in difficulty itself. The third well is dug by he who from himself casts away temporal things through contempt for the sake of Christ. Philippians chapter 3: I have counted all things loss, and I consider them as dung, that I may gain Christ. In the first well there is the water of contrition; in the second there is the water of compunction; in the third there is the water of devotion, in which there is no contention, no difficulty, but the serenity of conscience; hence it is called Breadth.


In the first digging the devil is expelled and conquered; in the second, the flesh is subjected and cast down; in the third, the world, and thus every war is put to rest, and now there is peace in the flesh, peace in the mind, peace in the world." In all your works therefore be perfect; pray, study, endure, strive, labor for eternity; despise this brief time and its temporal and brief pleasures, riches, and honors; look up to eternal things.


Verse 33: The Name Beersheba


AND THE NAME WAS GIVEN TO THE CITY (first to the well, then to the neighboring city) BEERSHEBA -- beer means well; scabee, or sceba, or scebua, through shin, means oath or seven, as I already said; therefore Beersheba is the same as well of the oath, or well of the seven lambs, which Abraham gave for it: for from that event this well was called Beersheba by Abraham a hundred years earlier. But Isaac, gently bending shin into sin, said in Hebrew Bersabee instead of Berschabee, and so he named this well, and consequently repeated and renewed the name given by his father; but with a slight change of one letter, in a different sense than his father. For Bersabee through sin signifies well of satiety, because the family of Isaac was satisfied from it, as I already said.


Lipomanus explains this differently: for he thinks that Isaac called this well Beersheba with exactly the same sound and meaning as it had been called Beersheba by father Abraham, namely that Beersheba means the same as well of the oath: for Lipomanus judges that Moses here refers to verse 31, as if to say: On the same day that Isaac swore an oath and entered into a covenant with Abimelech, a messenger came to him about this well of his father being re-dug; hence just like his father, he called it Beersheba, that is, well of the oath: because just like his father, he swore a covenant with Abimelech at the same well.


But the former sense is the genuine one, and according to the mind of Isaac, and our translation requires it, which interprets sabee not as oath, but as satiety and abundance.


Verse 33: Allegorical and Anagogical Senses of Beersheba


Allegorically, Beersheba is the Church Militant, in which there is an abundance of graces.


Anagogically, Beersheba is the Church Triumphant in heaven, in which there is the fullness of glory and of every good; of which the Psalmist sings: "I shall be satisfied when Your glory appears;" and: "They shall be inebriated by the abundance of Your house, and You shall give them to drink from the torrent of Your pleasure, for with You is the fountain of life." This fountain and well must be dug out with great labor, and at the same time one must resist the Philistines, who hinder the digging of this well, namely heretics and other impious persons; for they contend about the wells, that is, the Sacraments and Sacred Scripture, which they envy and wish to take away from Catholics and pious men: so Rupert.





Verse 34: Esau at the Age of Forty Took Wives


AND ESAU AT THE AGE OF FORTY TOOK WIVES. -- This happened in the hundredth year of Isaac, for Esau was born in the sixtieth year of Isaac. Josephus adds that these wives were daughters of dynasts of the Hittites.





Verse 35: Both Had Offended the Spirit of Isaac


BOTH HAD OFFENDED THE SPIRIT OF ISAAC -- by their bad manners and stubbornness, and because they remained idolaters. So the Targum of Jerusalem. See Isaac, first troubled by foreigners, namely the Gerarites, here saddened by his own family, patiently enduring and dissembling all things.


Note: Esau, against the wishes of his parents, took foreign wives, and therefore was deprived of the paternal blessing and was subjected to his brother, as will be seen in the following chapter. Let young people learn here to take spouses on the advice of their parents, faithful and well-mannered, as Isaac, Jacob, Tobias, and others did.
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Synopsis of the Chapter

Saul and Barnabas are sent by the command of the Holy Spirit to evangelize the Gentiles: in Cyprus Saul converts Sergius Paulus the proconsul, and blinds Elymas the magician. Thence at Antioch of Pisidia Paul preaches in the synagogue, but driven out by the Jews, having shaken off the dust of his feet, he goes on with Barnabas to Iconium.




Vulgate Text: Acts 13:1-52

1. Now there were in the Church which was at Antioch, prophets and teachers, among whom were Barnabas, and Simon who was called Niger, and Lucius of Cyrene, and Manahen, who was the foster-brother of Herod the Tetrarch, and Saul. 2. And as they were ministering to the Lord, and fasting, the Holy Spirit said to them: Set apart for Me Saul and Barnabas, for the work to which I have taken them. 3. Then fasting and praying, and laying their hands on them, they sent them away. 4. So they, being sent by the Holy Spirit, went down to Seleucia, and from there they sailed to Cyprus. 5. And when they had come to Salamis, they preached the word of God in the synagogues of the Jews. They had also John as their minister. 6. And when they had gone through the whole island as far as Paphos, they found a certain man, a magician, a false prophet, a Jew, whose name was Bar-Jesus, 7. who was with the proconsul Sergius Paulus, a prudent man. He, having sent for Barnabas and Saul, desired to hear the word of God. 8. But Elymas the magician (for so his name is interpreted) withstood them, seeking to turn away the proconsul from the faith. 9. But Saul, who is also Paul, filled with the Holy Spirit, looking upon him, 10. said: O full of all guile and of all deceit, son of the devil, enemy of all justice, do you not cease to subvert the right ways of the Lord? 11. And now behold, the hand of the Lord is upon you, and you shall be blind, not seeing the sun for a time. And immediately there fell upon him a mist and darkness, and going around he sought someone to give him a hand. 12. Then the proconsul, when he had seen the deed, believed, marveling at the doctrine of the Lord. 13. And when Paul and those who were with him had sailed from Paphos, they came to Perge in Pamphylia. But John, departing from them, returned to Jerusalem. 14. But they passing through Perge, came to Antioch in Pisidia; and entering into the synagogue on the sabbath day, they sat down. 15. And after the reading of the law and the prophets, the rulers of the synagogue sent to them, saying: Men, brethren, if you have any word of exhortation for the people, speak. 16. Then Paul rising up, and with his hand bespeaking silence, said: Men of Israel, and you that fear God, listen: 17. The God of the people of Israel chose our fathers, and exalted the people when they were sojourners in the land of Egypt, and with a high arm brought them out from there. 18. And for the space of forty years He bore with their manners in the desert. 19. And destroying seven nations in the land of Canaan, by lot He distributed their land to them, 20. as after about four hundred and fifty years: and after these things He gave them Judges, until Samuel the prophet. 21. And after that they asked for a king: and God gave them Saul, the son of Cis, a man of the tribe of Benjamin, for forty years. 22. And when He had removed him, He raised them up David to be king, of whom giving testimony, He said: I have found David, the son of Jesse, a man according to My own heart, who shall do all My will. 23. From the seed of this man, according to His promise, God brought forth to Israel a Saviour, Jesus, 24. John preaching, before His coming, the baptism of repentance to all the people of Israel. 25. And when John was fulfilling his course, he said: Whom do you think I am? I am not He, but behold, there comes after me One, the shoes of whose feet I am not worthy to loose. 26. Men, brethren, sons of the race of Abraham, and those among you who fear God, to you the word of this salvation has been sent. 27. For those who dwelt in Jerusalem, and its rulers, not knowing Him, nor the voices of the prophets which are read every sabbath, fulfilled them by judging Him: 28. and finding no cause of death in Him, they asked of Pilate that they might kill Him. 29. And when they had fulfilled all things that were written of Him, taking Him down from the tree, they laid Him in a tomb. 30. But God raised Him up from the dead on the third day: who was seen for many days by those, 31. who came up with Him from Galilee to Jerusalem: who to this present are His witnesses to the people. 32. And we declare to you the promise that was made to our fathers: 33. for God has fulfilled this to our children, raising up Jesus, as it is written also in the second Psalm: You are My Son: this day I have begotten You. 34. And that He raised Him up from the dead, no more to return to corruption, He said thus: I will give you the holy things of David, the faithful. 35. And therefore also in another place He says: You shall not allow Your Holy One to see corruption. 36. For David, when he had served his own generation, by the will of God fell asleep: and was laid to his fathers, and saw corruption. 37. But He whom God raised from the dead, saw no corruption. 38. Be it known to you therefore, men, brethren, that through Him forgiveness of sins is announced to you; and from all those things from which you could not be justified in the law of Moses, 39. in Him every one that believes is justified. 40. Beware therefore lest there come upon you what was said in the prophets: 41. See, you despisers, and wonder, and perish: for I work a work in your days, a work which you will not believe, if anyone shall tell it to you. 42. And as they were going out, they begged that on the following sabbath these words might be spoken to them. 43. And when the synagogue was dismissed, many of the Jews and of the worshipping proselytes followed Paul and Barnabas, who, speaking, urged them to continue in the grace of God. 44. And the following sabbath almost the whole city came together to hear the word of God. 45. But the Jews, seeing the crowds, were filled with envy, and contradicted those things which were spoken by Paul, blaspheming. 46. Then Paul and Barnabas said boldly: To you it was necessary that the word of God should first be spoken; but because you reject it, and judge yourselves unworthy of eternal life, behold, we turn to the Gentiles. 47. For so the Lord has commanded us: I have set You to be the light of the Gentiles, that You may be for salvation to the ends of the earth. 48. And the Gentiles hearing it, were glad, and glorified the word of the Lord; and as many as were preordained to life everlasting believed. 49. And the word of the Lord was spread throughout the whole country. 50. But the Jews stirred up religious and honorable women, and the chief men of the city, and raised persecution against Paul and Barnabas; and cast them out of their borders. 51. But they, shaking off the dust of their feet against them, came to Iconium. 52. The disciples also were filled with joy and with the Holy Spirit.




Verse 1: Prophets and Doctors at Antioch

1. AT ANTIOCH, — on the Orontes, which was the metropolis of Syria, and was called Theopolis by the Emperor Justinian: hence by antonomasia it is called Antioch; but the others with an addition, Antioch of Pisidia, Antioch of Epiphany, etc.

PROPHETS, — properly so called. For the Holy Spirit in the beginnings of the Church gave, among other charisms, the gift of prophecy, as is clear from Joel II, 28; Acts II, 17; I Corinthians xiv. Although our Lorinus thinks that the Prophets are the same as the Doctors, namely the expounders of Holy Scripture. But Turrianus, in book I On the Hierarchical Orders, chapter xx, by Prophets understands Bishops, by Doctors Presbyters. For the Bishops, as St. Dionysius says in chapter vi of the Ecclesiastical Hierarchy, are the proclaimers of the divine judgments, because they ought to do nothing hierarchical except as moved by God. And we in turn, in those things which they perform hierarchically, must approach them as moved by God. Hence also by St. Clement, in book II of the Constitutions, they are called Prophets of the laity; nay more, the ordination of a Bishop is called prophecy by St. Paul, I Timothy IV, 14.

SIMON, WHO WAS CALLED NIGER, — from his black color, as it seems, just as the Flavii were called from yellow, the Albini from white, the Rufi from red, among the Romans.

LUCIUS OF CYRENE. — Bede, Ado, Usuard, and indeed the Roman Martyrology on the 6th of May (where he is added to the catalog of the Saints), record him as having been Bishop of Cyrene.

MANAHEN. — Concerning him we read in the Roman Martyrology on the 24th of May: "At Antioch, Saint Manahen, foster-brother of Herod the Tetrarch, Doctor and Prophet under the grace of the New Testament, who reposes in the same city."

OF HEROD THE TETRARCH, — namely Herod Antipas, who was the son of Herod the Ascalonite, and uncle of Herod Agrippa, of whom in chapter xii, verse 1. This Antipas clothed Christ in a white garment and mocked Him, and put John the Baptist to death.

FOSTER-BROTHER. — Because as a boy he had been brought up with the boy Herod, and nursed at the milk of the same nurse. It signifies that Manahen was of a notable and illustrious family, inasmuch as he had been Herod's foster-brother.




Verse 2: As They Were Ministering to the Lord

2. AND AS THEY WERE MINISTERING TO THE LORD. — In Greek λειτουργούντων, that is, sacrificing, as Erasmus translates it, and the Zurich Bible, when they were ministering to the Lord. For to perform sacred things, or to work for God, is to sacrifice. For sacrifice is a work owed and proper to God alone: although the Scholia attributed to Vatablus expound "to minister to the Lord" as preaching the Gospel, as do also Oecumenius and Cajetan, which Calvin and Beza eagerly seize upon, who deny the sacrifice of the Mass. The Syriac has: when they were beginning prayers to God, namely public and solemn ones, which are made in the sacrifice. Hence indeed the sacrifice of the Mass is called the Liturgy; for although liturgy signifies ministry in general, yet by antonomasia it signifies sacrifice, as is clear from the Liturgy of St. James, St. Basil, St. Chrysostom, of the Mozarabs, etc. The word "to the Lord" proves the same; for no ministry is so properly rendered to the Lord as sacrifice: for the Gospel is preached to men, not to God. Hence too there follows: "And laying their hands on them," namely in the sacrifice of the Mass by the imposition of hands ordaining them Bishops, as St. Dionysius records the Apostles were accustomed to do, Ecclesiastical Hierarchy, part I, chapter ii. See Bellarmine, book I On the Mass, chapter XIII.

You will say: by sacrifice here can be understood the Aaronic sacrifice, namely the immolation of a sheep or calf: for the faithful at that time observed the law of Moses, not from obligation, but lest they should offend the Jews. I reply that this cannot be said: for this sacrifice was offered at Antioch, whereas the Aaronic sacrifice could only be offered at Jerusalem in the temple of Solomon, according to the law, Deut. chapter xvi, 6.

FASTING. — For fasting, by the use and tradition of the Apostles, is wont to be set before ordination, both that the faithful may by fasting implore God's grace for the ordaining of suitable ministers of the Church; and that those to be ordained may by fasting dispose themselves to receive the grace of ordination. So St. Chrysostom here.

SAID — by the inward instinct which He inspired in the prophets and chief men of the Church.

SET APART FOR ME SAUL AND BARNABAS FOR THE WORK. — Set apart Saul as a vessel of election, that is, chosen and outstanding by the singular judgment of God, by which from eternity He decreed and set apart Saul as the Apostle of the Gentiles and Doctor of the world. So St. Chrysostom. Hence Paul also calls himself set apart, Galatians I, 15. "Set apart" him, therefore, by execution and mission, whom God set apart from eternity by election for this mission.

Furthermore, Saul from the very beginning of his conversion had been designated and commissioned by God as Apostle of the Gentiles, Acts ix, 15, but in first act and secretly: here, however, in second act and publicly he is designated Apostle of the same, in order that by evangelizing he may go to and traverse them. For up to this point he had preached only at Damascus and Antioch.

Barnabas also was set apart and raised up to the apostolate, on account of his outstanding virtue and zeal, by which he had laid all his goods at the feet of the Apostles, IV, 36, that he might be free to evangelize everywhere. Wherefore the monk Alexander adorns St. Barnabas with these praises at the beginning of his Life: "Barnabas, great orator of the Church, trumpet of evangelical preaching, great voice of Christ, lyre of the Holy Spirit, plectrum of divine grace, most stalwart soldier of Christ, sure leader of the Christian sheepfold, Paradise of God, seed of faith, sweetest rose of charity giving forth its fragrance, unfading flower of hope, cluster of immortality, dripping honey, bulwark of patience. Barnabas, son of consolation, master of piety, pillar and pinnacle of faith, firm and immovable tower, stable foundation, indissoluble base, harbor of the wavering, most noble architect, who held the heavenly path on earth, and led a life equal to the angels, helper of the poor, consolation of widows, procurator and father of orphans. Barnabas, treasure of Christ's mysteries, minister of the orthodox, physician of the sick, most vigilant guardian of the Christian flock, leader of the Gentiles, herald of the Churches, rose-garden breathing the heavenly fragrance of the virtues, most fertile field of Christ's graces, pearl of virginity, beryl of chastity, gem of temperance having Christ speaking within him, chosen vessel of God, temple of the Holy Trinity."

FOR THE WORK — namely of evangelizing the Gentiles everywhere.

TO WHICH I HAVE TAKEN THEM, — προσκέκλημαι, that is, I have summoned them. So Pagninus and the Zurich Bible; others, I have called them as helpers. Let the Apostles and apostolic men therefore remember that they are called as helpers by the Holy Spirit for the sanctification of souls, and therefore are co-workers and helpers of God in His divine and most noble work, as St. Paul says, I Cor. III, 9. Furthermore, the Holy Spirit summoned Saul and Barnabas by this very calling and command, saying: "Set apart for Me Saul, etc.," for we do not read of any other anywhere. Secondly, more plainly, "I have taken," that is, I decreed to take and from eternity predestined. For real verbs among the Hebrews must often be expounded through mental ones.




Verse 3: Then Fasting and Praying

3. THEN FASTING. — In Greek they are aorists, which the Syriac translates: after therefore they had fasted and had begun prayers, they laid (better, and had laid) hands on them, and sent them away. So Pagninus, Vatablus, and others.

AND LAYING HANDS ON THEM. — It is asked whether this imposition of hands was the sacrament of Order, namely the consecration to Presbyters or Bishops? Arias here denies it, and Cajetan, chapter vi, 6, and also Francisco Suarez, vol. III, on the III part, disp. xxxiv, sect. 4 (and others), where he asserts that this laying on of hands was deprecatory, not ordinative. The reason is: First, because Saul had already before been ordained Apostle by God, Acts IX, 15. Hence Galatians II, 6, he says that the other Apostles conferred nothing on him. Therefore here only the execution of his apostolate is imposed on him, namely he is sent to evangelize: for which a new ordination was not needed. In a similar way Paul, II Cor. viii, 19, says of his companion that he was ordained, that is, appointed companion of his journey. Second, because Paul seems to have been ordained Presbyter and Bishop by St. Peter and the Apostles, none of whom is here named.

But others better affirm and say that Saul and Barnabas were here ordained Bishops. For it is plainly likely that they had already before been ordained Presbyters. For now for a year they had taught a great multitude at Antioch, as Luke says, chapter xi, verse 26; and this is proper to Presbyters, as Turrianus rightly notes, book I On the Hierarchical Orders, chapter xxvi. The reason is: First, because the circumstances seem to require it, namely the liturgy, the preceding fast, and the imposition of hands. For from this, as it were by the practice and example of the Apostles, the Church is wont to prepend fasts and prayers before the imposition of hands, that is, before the consecration of those to be ordained, and to perform it within the Liturgy of the Mass. Second, because we nowhere read that Saul and Barnabas were ordained Bishops, except here: hence soon in chapter xiv and following, they performed Episcopal duties, ordaining Presbyters throughout the cities. Third, because this imposition of hands was done in the year of Christ 45, as Baronius deduces, and is clear from what was said, chapter xii, verse 1, when Paul was caught up to the third heaven and heard hidden words which it is not lawful for a man to speak, as I have shown II Cor. xii, 2; namely because it was fitting that Saul, soon to be the teacher of the Gentiles and about to begin his legation to them, should be caught up to heaven, so that as it were a heavenly teacher, in the manner of Moses, he might seem to be sent to them from heaven. Therefore it was fitting that then also the final hand of ordination, by consecration to the Episcopate, should be laid on him.

You will say first: How then does Paul say of the other Apostles, "They conferred nothing on me"? Galatians II, 6. I reply that this is to be understood of doctrine and the Gospel; for this he learned from Christ Himself, not from the Apostles. For otherwise Ananias conferred baptism on him, the Apostles Confirmation and Order.

You will say secondly: What Apostle and Bishop here ordained them? Not Peter, as Arator wishes, because he had already gone to Rome. Not James the son of Zebedee, because he had already been killed by Herod. Not the other Apostles, because they had already departed to their own provinces. Lyranus replies that there were Bishops at Antioch ordained by the Apostles, who ordained them. Oecumenius thinks that Lucius and Manahen laid hands on them. It was also possible for St. James, Bishop of Jerusalem, to be summoned from Judaea; St. John, St. Matthias, or some other nearer Apostle. Hence St. Leo in the place already cited says they were ordained by the Apostles.

You will ask secondly, in what year was Saul ordained with Barnabas, and began his apostolate to the Gentiles? I reply: Bede thinks it was in the 13th year from Christ's ascension, which was the 47th from Christ's nativity. Secondly, the Alexandrian Chronicle, or Sicilian Fasti, write that it happened in the fifth year of the emperor Claudius, which was Christ's 46th. The truer view is that he was ordained in the year of Christ 44, coinciding with the 3rd year of the emperor Claudius; for at the beginning of this year 45, Peter freed from prison came to Rome and there established his see, as I showed in the preceding chapter, verse 1. For these things, attached to the preceding chapter, seem to have happened a little after Peter's imprisonment. So Baronius and others: namely it was fitting that, in the year Saul went to subjugate the Gentiles to Christ, in that same year Peter, the Prince of the Apostles, should make for the citadel of paganism, namely Rome, and subject it to Christ. St. Leo adds, in the epistle cited to Dioscorus, Bishop of Alexandria, that Saul and Barnabas were ordained on the Lord's day, and therefore he decreed that the same should henceforth be done. Hence this decree of Leo has been included in Canon Law, and is found in distinction LXXV, canon 5: "That on the Lord's day the ordinations of priests be celebrated," etc.

Finally St. Jerome notes, epistle 85 to Evagrius, that this ordination of ministers of the Church was foreshadowed in the Old Testament, and from there assumed into the New. For what, he himself says, Aaron and his sons and the Levites were in the temple, this in the Church the Bishops, Presbyters and Deacons claim for themselves: hence also Aaron and his sons were ordained by the imposition of Moses' hands, Exod. xxix, 9 and following.




Verse 4: They Went to Seleucia

4. THEY WENT TO SELEUCIA. — Because this was near Antioch, from which they were sent, and was a populous and renowned city. It was founded and named after Seleucus Nicanor, one of the generals of Alexander the Great, who first after Alexander, namely in the twelfth year after his death, placed on his head the diadem of Asia, and from there begin and are counted the years of the Greeks (that is, of the Macedonians, the descendants of Seleucus) in the books of Maccabees. Volaterranus relates, in book XI of his Geography, that Seleucus called sixteen cities Antiochs in honor of his father Antiochus; nine Seleucias after himself; from his mother Laodice, five Laodiceas; from his wife Apamia, three Apamias.

AND FROM THERE THEY SAILED TO CYPRUS, — because from Seleucia the crossing into Cyprus is convenient.




Verse 5: At Salamis in the Synagogues of the Jews

5. SALAMIS — which afterwards was called Constantia by the Emperor Constantine, whose Bishop was St. Epiphanius; now it is called Famagusta, as if Fama augusta ("august fame"), having been captured seventy years ago by Selim, emperor of the Turks.

IN THE SYNAGOGUES OF THE JEWS. — They begin with the Jews, lest these should become more contentious, says St. Chrysostom, if they had seen the Gentiles preferred to them in the Gospel.

AND THEY HAD ALSO JOHN (surnamed Mark, of whom in chapter xii, verse 25) AS MINISTER. — In Greek ὑπηρέτην, that is, minister, as if to say John Mark was ministering to Saul and Barnabas, especially in the care of food, clothing, and temporal things, and was helping them so that they might more easily and fully evangelize.




Verse 6: Whose Name Was Bar-Jesus

6. WHOSE NAME WAS BAR-JESUS. — Many codices read Barjeu, or Barjehu, as if Bar Jehova, that is, son of God, namely Jove. Just as Simon Magus called himself the power of God, ch. viii, verse 10. Hence Paul, alluding here in verse 10 and refuting it, calls him the son not of God but of the devil. But the correct reading is Barjesu (for so the corrected Greek and Roman texts read), that is, son of the savior, this is, savior. For this name the impostor arrogated to himself, because by magic he healed many sick. Add, it seems that his father was called Jesus: for from Joshua, the first most famous leader of the Hebrews, who brought them into the promised land, many were called Joshua, or Jesus: so Sanchez. Wherefore the Syriac less correctly reads Barschoumo for Barjesu, that is, son of the name, this is, named, renowned and famous, as if Elymas reversed were the same as Schoumo, of whom more presently.




Verse 7: He Was With the Proconsul

7. WHO WAS WITH THE PROCONSUL. — "Proconsul" was as it were a vicar of the consul, namely because in the name of the Roman consul, with consular power, he administered the province: hence he was also called its president or prefect. Again, the proconsuls at Rome were called ex-consuls, namely those who had been consuls in the preceding year. For these retained in part the title of the office they had held, and were often sent as proconsuls to govern provinces. See Sigonius, On Roman Magistrates.

HE DESIRED TO HEAR THE WORD OF GOD. — ἐπεζήτησεν, that is, he eagerly sought and longed for: hence too he deserved to obtain his wish. God is wont, in those for whom He destines faith and grace, first to put in them the desire of it, that by this they may prepare themselves for so great a gift, and demand it earnestly, and as it were earn it by entreaty. Hence St. Chrysostom reckons it a miracle that Sergius Paulus, prepossessed by the magician, so greatly desired to hear the Apostles.




Verse 8: Elymas the Magician

8. ELYMAS THE MAGICIAN: FOR SO HIS NAME IS INTERPRETED. — Various authors explain this in various ways. First, Cajetan, taking αὐτοῦ, that is, his, in the sense of his own (for the Hebrews have the same reciprocal pronoun as the absolute), thus translates and explains, as if to say: Bar-Jesus wanted to be called Elymas, that is, the measure or estimate of God, pretending and lying that Bar-Jesus meant this. For so he himself interpreted his Hebrew name among the Greeks; but as a magician and impostor he lied and deceived them. For Bar-Jesus was called as if son of Jesus, which has nothing in common with Elymas, that is, estimate of God. Others less improbably explain it thus: "is interpreted," that is, is called by another name, as if to say Bar-Jesus was called by another name Elymas the magician. As if you should say: Peter is interpreted, that is, is called by another name Simon. Second, others want Bar-Jesus in Hebrew to signify magician; but this belongs to those ignorant of the Hebrew tongue, in which Bar-Jesus is the same as son of the Savior. Third, Gagneius interprets Elymas as blind: for he says it is in Hebrew called Elimana, or Eliman, because Elymas was blinded by St. Paul. But this also is false, as well as irrelevant, because St. Luke interprets Elymas as magician, not as blind. Fourth, Arias from the Syriac: Elymas, he says, reversed is the same as Samuel, that is, the name of God, or a strong and magnificent name, such as magicians are wont to use in their incantations. Fifth, Mariana: Elymas, he says, is called magician, from Elymais a region of Persia, in which magicians abound: just as Chaldean is the same as astrologer or magician, because the Chaldeans were ancient, signifying a magus: just as I said earlier about Barnabas at chap. IV, verse 36. Certainly the Hebrews call alam to conceal and to hide; and from this the Greeks use eilo to mean to wrap up, to entangle, and eilos or eiloma for a wrapping, something hidden; and the Arabs from the Hebrew alam call wisdom alilm or talim, that is, a secret thing; and they call alim one who is knowing, lettered, learned, as if similarly Elymas among the Cypriots was the same as an impostor, illusionist, magus, mystes, one who professed the knowledge of hidden things, mysteries, and secret arts. So say several skilled in languages. Thus also Pagninus, in Interpretation of Hebrew Names: The name Elymas, he says, signifies a magus, or a corrupter, or a destructive one, or a covering and a wrapping, from alam, that is, I wrap, I entangle in mire: whence also abalim, that is, a hiding-place, lair, cave, where magi are accustomed to converse with the demon and to practice their magic; and from azaba, that is, to move in the manner of a serpent. For the demon often appears to magi in the form of a serpent.

Truly Elymas seems, like many other words, to have crept into Greek from a foreign tongue. For the Cypriots speak Greek, as they also seem to have spoken anciently, as the Cypriots assured me at Rome, and as Aristotle indicates in his book On Poetics, chap. XXI; where, however, he hints that they had their own dialect. Furthermore, just as St. Peter had a contest with Simon Magus, and St. John with Apollonius of Tyana likewise a magus, so here also Paul with Elymas the magus. For the devil through his own magi most strongly opposed himself to Christ, the Apostles and the Church, as he still opposes himself even now. For the sect of magi and witches greatly increases, which preys upon the bodies and souls of the faithful.

They were devoted to astrology. Sixthly, Vatablus: Elymas, in the Cyprian language signified son of consolation, he says; in Greek it is the same as illusionist, enchanter, impostor. But from what root? and on what authority? Some derive it from μέλας, that is, black, so that black is the same as magus, as the Germans and Belgians call the black arts magical, indeed magic is commonly called nicromancy, though perhaps for necromancy. Others render Elymas as corrupter, destroyer, devastator, such as magi are; so that it would be the same as λυμεών, that is, destroyer, from λύμη, that is, ruin: for the verb λυμαίνω signifies to destroy, to corrupt, to lay waste, and this seems plausible. Seventhly, others think Elymas to be a Hebrew name, but variously: for first, St. Jerome, in Names of the Hebrews, and Bede after him: "Elymas, he says, is the same as 'to transgression,' or 'making transgression.'" Secondly, Beza derives Elymas from el joets, that is, counselor of God: for the magi were the wise men and counselors of the Persians, and the impostor Muhammad pretended to be a counselor of God. But Elymas is far distant from el joets. Thirdly, Lyranus: Elymas, he says, is the same as Eli mas, that is, tribute of God, census of God, measure of God. Fourthly, Bibliander as cited by Bullinger thinks that Elymas by metathesis is the same as Elias, or Eliseus, or Elia Moses: for this is suggested by the word μεθερμηνεύεται, namely that this name is to be expounded by some transposition or change of letters: for πέρα signifies across, as if Elymas pretended to be Elias, or to have the soul of Elias and Moses. But what has this to do with the name Magus, by which word Luke interprets Elymas? Fifthly, others would have it be a Syriac name: for Elyma in Syriac means angry, drunk with wrath and as it were furious, as magi and the possessed are driven by the furies of the demon. Sixthly, Elias Hutter, in his Hebrew version of the New Testament, in this place renders Elymas as eli maschiach, that is, Eli messias, that is, my God Messias, as if the magus here pretended to be God the Messias, or Christ, and for Elimessias by crasis called himself Elymas; and therefore he interpreted his name Barjehu, or Barjesu, as Elymas, that is, Elimessias: for Barjehu is son of God, Barjesu is son of the Savior, that is, Savior; who indeed is no other than Elimessias, that is, God Christ; just as we interpret Jesus, by adding and pointing to Christ. But wrongly does he substitute Eli Maschiach for Elymas, which has the letter chet, which Elymas lacks. Again Eli is written with iod, Elymas with upsilon. For no one by Elymas has understood or understands the Messias to be signified. For nowhere is the name of the Messias contracted by crasis, but everywhere placed and pronounced whole. Add that his proper name was Elymas, which is interpreted Magus; for Barjesu was his cognomen from his parent, as if to say, Elymas son of Jesus. So Simon was surnamed Bar Jona, that is, son of Jonah.

Seventhly and most probably Sanchez: Elymas, he says, seems to be a barbarian name, and perhaps Cyprian.




Verse 9: Saul, Who Is Also Paul

9. BUT SAUL, WHO ALSO IS PAUL. — Here for the first time Saul is called Paul, which name from now on Luke always gives him. Whence it seems that on the occasion of Sergius Paulus the proconsul and of his apostolate to the Gentiles, he changed the Hebrew name Saul into the Roman and Greek Paul, so that he might more easily and pleasantly insinuate himself to the Romans and Greeks, as if Roman both in fact and in name. See what is said on Rom. 1:1.

FILLED WITH THE HOLY SPIRIT. — Here Paul feels a new ardor and instinct of the Holy Spirit for undertaking an arduous and miraculous work, namely for confuting and blinding Elymas the magus, and by that means converting Sergius Paulus the proconsul. See what is said at chap. II, 4.

LOOKING INTENTLY UPON HIM, — with wrathful and burning eyes piercing the hidden malice of Elymas, confronting and chastising. "In the eyes," says Pliny, book XI, chap. XXXVII, "the soul dwells. They burn, are intent, twinkle, blink. With the soul we see: the eyes, or certain vessels, receive and transmit its visible part." In the eyes therefore is discerned the soul and its passions and motions of anger, indignation, love, kindness, etc. And this is more truly so in the Saints and Apostles, whose souls and thence eyes the Holy Spirit inhabits and rules.




Verse 10: O Full of All Guile, Son of the Devil

10. O FULL OF ALL DECEIT (internal) AND OF ALL DECEPTION — external; Pagninus and the Tigurine version, of all craftiness. The Syriac, of all wickednesses: for these things magi readily perpetrate at the instigation of the devil; and the Greek πανουργία signifies a propensity for committing any crime, says Vatablus.

SON OF THE DEVIL. — "Son," not by generation, but by instinct and imitation, because you carry out in deed his suggestions and tricks against Christ. For the devil is like a serpent, most cunning and most crafty. For, as St. Cyril says, on chap. VI of John, book IV, chap. XXX: "Just as one who cleaves to God becomes one spirit with Him; so one who cleaves to the devil becomes in some manner a devil." Whence Judas also, because he was treacherous and a betrayer of Christ, is called by Him "a devil," John VI, 70. Truly St. Justin, cited in Damascene, book I Parallel., chap. XXIV: "The leader and governor of life turned away from reason is the demon."

ENEMY (not by chance, not by a slip of weakness, but by zeal, intention, fixed malice and determined will) OF ALL RIGHTEOUSNESS. — Firstly, because Elymas opposed himself to the Gospel of Christ, which Paul was delivering, in which is contained all righteousness. So St. Chrysostom. Secondly, "of all," that is, both human and divine; because he was hindering the faith of Christ, through which alone true justification is given, which makes us righteous both before God and before men. Thirdly, "of righteousness," that is, of virtue: for, as Aristotle says, book V Ethics, general justice is a virtue which contains within itself all virtues: for every true virtue rests on the faith and grace of Christ, whom Elymas was resisting. So Arias. Fourthly, "of righteousness," that is, of what is right and just, namely of divine law, which prescribes what is just, as if to say: You are an enemy of the Evangelical law, which embraces in itself every law, namely both of nature and of Moses, both divine and human. So Dionysius. Fifthly, "all" sometimes means the same as whole, perfect: as in Eccles. XII, 13: "Fear God, and keep His commandments. For this is the whole man:" all, that is, the whole, the perfect, or whatever a man is. For often the Hebrews by catachresis take the universal whole for the integral whole, that is, all for the whole, as if to say: Every good, every duty, all perfection, the end and happiness of man in this life consists in the fear of God and the observance of His law. Or: This is what every man, however great he may be, ought to have in view in all his words and deeds and his whole life, that he may continually and everywhere set the fear of God before his eyes, and from there be impelled to the keeping of His precepts. For, as Salonius says in the same place, he who lives and acts otherwise is not a man, but a beast, because he lives not rationally, which is the nature of man, but bestially, namely if gluttonously, like a wolf; if deceitfully, like a fox; if proudly, like a lion; if cruelly, like a tiger; if lustfully, like a pig; if slothfully, like an ass.

WILL YOU NOT CEASE TO PERVERT THE STRAIGHT WAYS OF THE LORD? — More vigorously the Greek and the Syriac have, will you not cease? as if to say: How long will you not cease to pervert, and, the Tigurine, to invert the straight ways of the Lord? "The ways of the Lord" are the Gospel, the faith, the law and the grace of Christ, whom Elymas was resisting, putting in their place and opposing them his magical arts, by which the devil was worshiped. For by these as it were ways he enters the soul, and dwells in it as it were in his own temple.




Verse 11: Behold, the Hand of the Lord

11. BEHOLD, THE HAND, — that is, vengeance and punishment, which is done by the hand. It is a metonymy. Mystically also Chrysostom: This, he says, was the healing hand of God, because it was directed not to vengeance, but to the healing of Elymas, that he, struck by the blinding of his eyes, might open the eyes of his mind, and by faith acknowledge Christ.

AND YOU SHALL BE BLIND. — Because indeed you lead others into blindness and error of mind, justly and fittingly God punishes you with blindness of the eyes, says Bede.

NOT SEEING THE SUN UNTIL A TIME. — A temporary, not a perpetual, blindness, as the Gloss would have it, did Paul inflict upon him, that he might come to his senses. Some think that he came to his senses for a time, believed Paul, and was cured of blindness. So Isidore of Pelusium, book I, epistle 354. But it is clear that he afterwards returned to Judaism and magic: for St. Dionysius, chap. VIII On Divine Names, asserts that Elymas afterwards again resisted Paul, and by name argued his saying: "God cannot deny Himself," II Timothy II, 13, as if it followed from there that God was not omnipotent. Whence Bede subjects Elymas to the eternal vengeance of God, on account of the incurable weight of his sins.

A MIST, — which like a cloud, vapor, or fog veiled his eyes, and took from them the power and use of seeing: whence, after it was removed by God, he again saw rightly.




Verse 12: Then the Proconsul Believed

12. THEN THE PROCONSUL WHEN HE HAD SEEN WHAT WAS DONE, — namely the blinding of Elymas and the devil overcome in him by Paul, believed, marveling, ἐκπληττόμενος, that is, struck, astonished, suffused with sacred awe, at the teaching of the Lord; namely that it was so powerful and so wonder-working, that immediately it struck with blindness Elymas who resisted it, although a magus and a worker of marvels. Furthermore this proconsul, as it were the illustrious first-fruits of Paul's spoils from the Gentiles, gave him his name, so that instead of Saul he would be called Paul. For he was made Bishop by Paul and shone with apostolic spirit, and therefore was numbered among the Saints. Concerning him Lucius Dexter writes thus first of all in his Chronicle for the year of Christ 76: "Sergius Paulus at Seville, Cordoba, Barcelona, Saragossa, Sigüenza and in very many other cities of Spain he preaches, and traverses all the provinces of Spain." Furthermore that he was made Bishop of Narbonne in Gaul, Prudentius teaches in Peri Stephanon, Hymn 4: "And glorious Narbo also shall arise for Paul." And the Roman Martyrology, on the 22nd day of March, has this concerning him: "At Narbonne in Gaul, the birthday of St. Paul the Bishop, a disciple of the Apostles, whom they say was Sergius Paulus the proconsul, who, baptized by Paul the Apostle, and when journeying into Spain was left at Narbonne, was there endowed with episcopal dignity: where, having not slothfully fulfilled the office of preaching, illustrious for miracles he passed to heaven."




Verse 13: John Departing From Them

13. NOW JOHN (surnamed Mark) DEPARTING FROM THEM, RETURNED TO JERUSALEM, — out of some pusillanimity unwilling to undertake so many journeys and to undergo such great perils, says St. Chrysostom and Baronius. Hence arose the disagreement and division of Paul and Barnabas, concerning which the next chapter.




Verse 14: On the Day of the Sabbath

14. ON THE DAY OF THE SABBATHS, — that is, on the day of the sabbath, or on one day from among the sabbaths: for various sabbaths occurred throughout the year and each month.




Verse 15: After the Reading of the Law

15. AFTER THE READING OF THE LAW AND THE PROPHETS. — For when the reading was finished, someone either from the Synagogue or a stranger gave a sermon, just as in parish churches after the reading of the Epistle and Gospel at Mass a sermon is given, and that by the institution of the Apostles, as St. Clement testifies, book VIII, Constit. 4. Hence also in the Canonical Hours after the Psalms, Epistles and Gospels, homilies of the Fathers are read. Furthermore they were accustomed to invite strangers, if they seemed suitable, to give this sermon out of courtesy, as here they invite Paul. The same concerning Bishops, when they go to another Bishop and another city, that they be invited to preach, the Fourth Council of Carthage, can. 33, and St. Clement, book II Constit., 58, ordains. Examples in the Lives of the Saints concerning this matter are everywhere readily found.

IF THERE IS IN YOU ANY WORD OF EXHORTATION. — The Tigurine, if you have in mind to exhort the people by a discourse, if it pleases you to speak and to exhort.




Verse 16: Men of Israel and You That Fear God

16. SIGNALING SILENCE WITH HIS HAND. — So says Persius: "To have made the silence of the crowd / By the majesty of his hand." For by this gesture those about to speak anciently signaled silence.

MEN, ISRAELITES. — This is the first sermon of St. Paul described by St. Luke, full of wisdom and Apostolic, indeed Pauline spirit, whose summary is this, says Lyranus: That God who conferred so many benefits upon so many ancient fathers, once promised redemption to you in the seed of David, has now fulfilled it in Jesus of Nazareth: believe Him therefore as Redeemer, cleave to Him.

AND YOU WHO FEAR GOD. — Firstly, as if this were an exposition and epithet of the Israelites, the sense is, as if to say: You who are Israelites, descendants of Israel, or of Jacob the Patriarch, and therefore you fear God. So Chrysostom. Secondly more simply, that this is distinct from the Israelites: for this is indicated by the conjunction "and," as if to say: And you, O proselytes, or Gentiles converted to Judaism, who fear, that is, reverence and worship, the true God. For fear in the Scriptures signifies the worship of God. For proselytes with the Jews on sabbaths assembled in the Synagogue to hear the law. So Arias, Lorinus and others.




Verse 17: He Chose Our Fathers

17. HE CHOSE OUR FATHERS, — out of all the nations, that they might be the people and Church of God. And He chose them in Abraham, Isaac and Jacob, by calling them to His worship, and by promising them that He would be their God and would produce Christ from their seed; and in Moses, who on Sinai received the law from God and the rite of sacred things, by which the Israelites would worship God.

AND HE EXALTED THE PEOPLE, — through Moses, who inflicted ten plagues upon Pharaoh in Egypt, by which he compelled him to send the Israelites out free from servitude, and who was a powerful and glorious leader of the people going out of Egypt, inasmuch as he was led and directed by God, and was instructed and adorned by Him with oracles and heavenly prodigies.

WITH AN UPLIFTED ARM, — with greatest strength and power.




Verse 18: He Bore With Their Manners

18. HE BORE WITH THEIR MANNERS (unrefined, rude, hard, rebellious). — For they were a stiff-necked people: just as a mother bears with not only the childish but also the malicious manners and gestures of her little son, whom she alone loves. See Deut. XXXII, 10, and Num. XI, 11.




Verse 19: Their Land

19. THEIR LAND, — that is, of those nations.




Verse 20: After Four Hundred and Fifty Years

20. AS IT WERE AFTER FOUR HUNDRED AND FIFTY YEARS. — These years are variously calculated by Abulensis, Julius, Hilarion, Gagneius, Cajetan, Arias, John, Benedict. I say briefly that they are to be begun from the birth of Isaac: for he was the heir of the promises made by God to Abraham his father, concerning the promised land, not Ismael his brother from Hagar. For from then until the going out from Egypt 405 years flowed by, to which add 40 years in which the Hebrews wandered in the desert, and five, or seven, as many would have it, years of the wars of Joshua, after which were finished the land was divided to the Hebrews by lots, you will have 450 years, or 432. For Scripture is accustomed to neglect small surplus numbers, and to register whole and round numbers, such as 430. So Bede, the Gloss, Lyranus, Hugo, Dionysius and others.

In the Greek and Syriac there is here an error, as Luther and Beza also confess. For they have thus: "And after these things, after about four hundred and fifty years, He gave them Judges." That this is false, is clear from the book and chronology of Judges: for it is established that they did not preside for 400 years. Whence some think that for 430 we should read 350, for about so many years did the Judges preside over Israel. See concerning these years what was said at Exod. chap. XXXII, verse 40.




Verse 21: Saul, for Forty Years

21. SAUL, etc., FOR FORTY YEARS. — In these 40 years are included the years of Samuel, in which he himself before Saul presided over Israel. So Josephus, book XIII Antiq., at the end; Eusebius, in the Chronicle; Sulpicius Severus, book I Sacred History; Abulensis, on I Chron. chap. XIX, vers. 9, and others everywhere, except Melchior Cano, book XI On the Places, chap. V and following, who after Samuel assigns to Saul alone 40 years of reign, following Eusebius, book X Preparation, chap. III. But Eusebius retracts that in the Chronicle. For Paul here places Samuel not among the Judges, but among the Prophets, and so ends the time of the Judges at the death of Eli, who preceded Samuel. For he says: "And after these things He gave Judges until Samuel the prophet." Therefore the time of Samuel he reckons not to the Judges, but to the Kings who followed the Judges: and accordingly that whole time which from the end of the Judges, or from the death of Eli, flowed until the end of Saul's reign (in which is certainly comprehended the time of Samuel as Judge), he defines as forty years. So Torniellus at the year of the world 2979.




Verse 22: Who Shall Do All My Will

22. WHO SHALL DO ALL MY WILL, — that is, all the things willed, namely all My precepts, "except the matter of Uriah the Hittite," as is added at II Kings chap. XI, vers. 2, namely except the adultery and homicide of David. In which nevertheless he again did the will of God, when he humbly confessed it, bitterly mourned it and through penance abolished it. So St. Augustine to Dulcitius, Quest. VIII, vol. IV. For the sin of numbering the people, like some other things, was neither so great, nor so much David's, as the people's, concerning which II Kings chap. XXIV, vers. 1. "All" therefore, that is, most, nearly all; for when in a great heap, e.g. of men, only one or another is missing, we say that all are present.




Verse 23: He Brought Forth Israel a Saviour

23. HE BROUGHT FORTH ISRAEL, — He raised up for Israel a savior, Jesus: for the Greek is the dative τῷ Ἰσραήλ.




Verse 24: Before the Face of His Coming

24. BEFORE THE FACE OF HIS COMING (in Greek, entry), — that is, before His coming, that is, before Him coming, or also in His presence as He was coming and entering to Israel. For John was the precursor of Christ, and before Christ preached repentance, that he might prepare the way for the coming Christ, and prepare the people to receive grace, righteousness and salvation from Christ. For just as Lucifer (the morning star) precedes the sun, so John precedes Christ.

A BAPTISM OF REPENTANCE, — that is, a baptism which was a symbol and incitement to repentance, for the remission of sins and the righteousness to be received in the baptism of Christ. The baptism of John therefore was of repentance, but Christ's was of righteousness. See Matt. III, 11, and Acts I, 5.




Verse 25: Whom Do You Think Me to Be

25. HIS COURSE, — namely both of his life and of his ministry: which was to give testimony to Christ and to show Him to Israel, and to prepare the hearts of men to receive Him.

WHOM DO YOU THINK ME TO BE? — As if to say: You think me to be the Messias, or Christ: you are deceived, I am not Christ; but behold, Christ will come immediately after me, whom I am not worthy to unloose.

Note here the humility of St. John, by which he not only refused the name and honor of the Messias offered to him by the Jews, but also cast himself beneath the feet of Christ, saying that he was not worthy to touch the shoes of Christ, inasmuch as He was not only man, but also omnipotent God, and by this humility he merited to be exalted, and not only to touch Christ's feet, but also His head and to baptize Him, indeed to be His paranymph and the most loving friend of the Bridegroom.




Verse 27: They Fulfilled the Voices of the Prophets

27. JUDGING (that is, condemning Jesus to the cross) THEY FULFILLED (namely) THE VOICES OF THE PROPHETS, — who with one mouth predicted that Christ would suffer and die for our salvation. So the Syriac. See what is said at chap. III, verse 18.




Verse 32: The Promise Made to the Fathers

32. THE PROMISE WHICH WAS MADE TO THE FATHERS, — concerning Christ's incarnation and the redemption of the world.




Verse 33: Today I Have Begotten Thee

33. THIS GOD HAS FULFILLED FOR OUR CHILDREN. — In Greek, for their children, namely of our fathers, that is, for us. So Pagninus, Vatablus, Erasmus and others. "For ours," therefore, that is, of our fathers, namely for our generation, our nation, our age. Others read, for your children. All these readings come back to the same thing.

IN THE SECOND PSALM. — Certain Greek codices read first, because some join the second psalm with the first into one. Others better read second: for commonly others separate the second psalm from the first, as Lorinus and Francis Lucas teach extensively here, in their Annotations.

HE SAID. — Eunomius once objected, by what word did He say? For the Son is the first and only Word of God, through which He created all things. Did He then by the same Word speak to the Word Himself? I answer absolutely: For the Word is that which is spoken, and by being spoken is produced and begotten; and at the same time it is that to which it is said: "You are My Son." For, as I said, by being spoken He is begotten: for He is the word of the mind, which by understanding and speaking is begotten, not by sowing, as creatures produce their sons and offspring. Nor is He spoken by another word, since He is the first (otherwise there would be a progression to infinity), but by Himself. In a similar manner the Father and the Son love the Holy Spirit not by another, but by the same love by which They breathe forth and produce Him.

I HAVE BEGOTTEN YOU TODAY. — This verse of Psalm II the Interpreters expound in three ways. Firstly and best, of the divine generation of Christ; secondly, of His incarnation: see what is said at Heb. I, V; thirdly, of His resurrection from the dead: for this is called regeneration in Scripture. Whence Christ is also called the firstborn from the dead. For the Apostle by these words seems to wish to prove the resurrection of Christ: for in it he is wholly engaged. Nor does this sense ill agree with what is said in Psalm II about the Gentiles and peoples rising up against Christ, namely by killing Him, as if to say: Although the Jews rise up against Christ and kill Him and try to abolish His name; nevertheless I will raise Him up and beget Him a second time as it were; and when He is raised up, by reason of the merit of His passion and death, I will give the nations as a heritage, that He may have an eternal kingdom and name. So St. Hilary, Chrysostom, Jansenius, Vatablus, Flaminius, Varlenius, on Psalm II, and St. Ambrose, book III On the Priesthood, chap. I.

Wherefore that this passage has a threefold sense: the first concerning the divine generation, the second concerning the incarnation, the third concerning the resurrection, is conceded by Suarez, vol. II On the Incarnation, disp. IV, sect. 1; Viegas, on chap. I of Apoc.; Gregory of Valentia, I part., concerning Theology itself, disp. I, Quaest. I, point 5; Molina, I part., Quaest. XXVII, art. I, disp. II, and others, so that the sense is: Firstly, I today, that is, in eternity, which is as it were a point always enduring, and as it were one and the same today, have begotten You My Son, God. Secondly, I likewise by human generation in the Blessed Virgin, You, O Christ, have begotten as man today, namely on this day of incarnation and nativity. Thirdly, I today, that is, on this day of Pascha, have raised You up. But because to others this third exposition seems harsh, and yet it pertains to the humanity, or to Christ as named, both as first begotten of the Blessed Virgin, and as afterwards raised from the dead, inasmuch as through the resurrection He was again made this man, who is hypostatically united to God and is the Son of God. For of Him it is truly said, that He is begotten from eternity by God, that He is the Son of God, omnipotent, immense, etc., through the communication of idioms, as Molina rightly teaches in the place already cited. By this communication therefore, this passage can be referred to Christ rising again.

Which sense one embraces, because the Apostle, Heb. I, explains this passage concerning the eternal generation of Christ, it can more easily be said of the same that he is here expounding the same. For these words need not be referred to resuscitans, which immediately preceded; but more remotely to annuntiamus eam, the promise which was made to our fathers: for this promise is Christ, or the mission of Christ the Son of God into flesh and the world: for that Christ the Son of God had come as redeemer and been already born, was certainly to be proved by Paul and the Apostles. The other point, however, concerning His resurrection, he proves in what follows. That this is so, is indicated by what follows.




Verse 34: I Will Give You the Holy Things of David

34. AND WHEREAS HE RAISED HIM UP FROM THE DEAD, etc., HE SAID THUS. — Where note the "and" (autem), as if to say: I have proved Christ to be the true and natural Son of God from Psalm II: "You are My Son: today I have begotten You." And that the same one killed by the Jews was raised up by God the Father, I prove from Isaiah LV, 3: "For I will give you the faithful holy things of David." Thirdly, because through the Hebrews, I; Genebrardus, on Psalm II; Bellarmine, book I On Christ, chap. V. And to this finally St. Ambrose accedes, who thus expounds, as if to say: I today properly begot You, and again confirmed this Your generation today, when I called You back to life after You had been slain, and as it were begot You again today. For the resurrection of Christ was the indicator of His divinity, because by divine power Christ raised Himself and bestowed upon us the same power and grace of rising. Which sense is intermediate, and reconciles both expositions, indeed joins them. For often the active verbs of the Hebrews signify not the action, but the proof, demonstration and confirmation of the action, so that it is said then to be done, when it is shown to have been done. So Sanchez and Vasquez, I part., Quaest. I, disp. XVIII, num. 6. Thus therefore "I have begotten You," that is, I have shown You begotten from Me, or I have shown that I have begotten You. But the earlier sense concerning the very eternal generation of Christ, as it is simpler, so it is more genuine. For of that it is properly said: "Today I have begotten You." For in eternity and in eternal generation, "where the day is neither begun by the end of yesterday, nor terminated by the beginning of tomorrow, it is always today," says St. Augustine. Today therefore properly belongs to eternity. For "today signifies presence, and in eternity nothing is past, as though it had ceased to be; nor future, as though it were not yet, but only present: because whatever is eternal, always is," says St. Augustine on Psalm II. The same therefore "today I have begotten You," only proves and explains that which preceded, "You are My Son," as if to say: You are My Son, because I today, that is, in the instant of eternity, have begotten and always beget You. But Christ was not constituted Son of God by the resurrection, but by His first generation: for the Apostles everywhere inculcate the divinity of Christ, lest He should seem to have been a mere man, as the Jews believed, and afterwards Nestorius, Arius, and other heretics also believed. So Oecumenius, St. Augustine, Bede, Cajetan, Lyranus, Dionysius, Ribera.

AND WHEREAS HE RAISED. — Here he proves Christ's resurrection, as a little before His divinity.

NO MORE TO RETURN TO CORRUPTION, — that is, to death: for death is the corruption of man and of human nature. For Christ once dead and rising, dies no more: moreover He was not corrupted in His first death either, that is, He was not made putrid and reduced to ashes, as will be said presently.

I WILL GIVE YOU THE FAITHFUL HOLY THINGS OF DAVID. — "Holy things," that is, the holy, pious and bountiful promises of God made to David, I will make faithful, that is, valid, firm and stable: because I will fulfill them in deed, by performing whatever I promised him concerning Christ to be born from his seed. Among other things which I promised him concerning Christ, are the resurrection and the eternal kingdom of Him, and of all the faithful through Him, Psalm XV, 10: "For You will not abandon My soul in hell, nor will You give Your Holy One to see corruption." He cites Isaiah LV, 3: "I will strike with you an everlasting covenant," through Christ, "the faithful mercies of David." He calls the promises mercies, which God mercifully promised concerning Christ, which the Septuagint calls ὅσια, that is, holy, pious, religious, as Tertullian translates. Where note, the Hebrew חסיד chasid, which the Septuagint translates ὅσιον, that is, holy, signifies pious, merciful, and by metalepsis, holy, because the sign and cause of holiness is piety, or mercy and almsgiving, as I have said elsewhere. See what is said at Isaiah LV, 3.




Verse 35: You Shall Not Give Your Holy One to See Corruption

35. YOU SHALL NOT GIVE YOUR HOLY ONE (Christ and Christ's body) TO SEE CORRUPTION, — that is, putrefaction and reduction to ashes, as I said at chap. II, 31. Whence R. Isaac translates, "a worm or maggot will not have dominion after death." Here "corruption" is taken differently than in the preceding verse, for there it signifies death, here putrefaction: for death is the beginning of corruption and the way to putrefaction.




Verse 36: David in His Generation

36. FOR DAVID IN HIS GENERATION (his age, his life and time) WHEN HE HAD ADMINISTERED (that is, served) THE WILL OF GOD. — For he was a man according to the heart of God, doing all His wishes, vers. 22. The Tigurine, Pagninus and Vatablus translate, when David had ministered to his own generation, that is, had ruled the people of his age, by the will of God he slept. Our version translates better: for it is better said that David served the will of God than his own generation.

HE SLEPT, AND WAS LAID BESIDE HIS FATHERS, — that is, he died, was reckoned in the number of fathers already dead, gathered to the dead, as it were to a tomb and heap; which is said elsewhere: He slept with his fathers, or: He was added to his people, or: He entered the way of all flesh: for this way is death which leads the faithful to immortality.




Verse 37: He Whom God Raised Up Saw No Corruption

37. BUT HE WHOM GOD RAISED UP (namely Christ), SAW NO CORRUPTION, — as if to say: Therefore that passage of the Psalm: "You shall not give Your Holy One to see corruption," pertains to Christ, not to David, inasmuch as he died and was corrupted.




Verse 38: From All From Which You Could Not Be Justified

38. AND FROM ALL THINGS (as if to say: Forgiveness from sins is announced to you, equally as from all the ceremonies and burdens of the old law) FROM WHICH YOU COULD NOT BE JUSTIFIED. — As if to say: Christ has freed you not only from sins, but also from all the ceremonies, which because they were innumerable and heavy, were burdens of the law, not advantages. For those could not justify and save you, but only Christ and His faith, grace and Sacraments.




Verse 39: Everyone Who Believes Is Justified

39. IN HIM (that is, through Him, or in Him, namely Christ) EVERYONE WHO BELIEVES (with faith not dead, but living, which works through charity), IS JUSTIFIED, — not by imputation of the merits and righteousness of Christ, as Calvin argues, but by grace and infused righteousness, which God indeed infuses and implants in the soul on account of the merits of Christ.




Verse 40: In the Prophets

40. IN THE PROPHETS, — in one of the minor Prophets, who among the Hebrews are wont to be joined together in one codex and accordingly also cited together, namely in Habakkuk I, 5.




Verse 41: Behold, You Despisers

41. BEHOLD, YOU DESPISERS. — Paul following the Septuagint reads בוגדים begodim, that is, prevaricators, despisers: but Our version, Aquila, Symmachus, Theodotion and the Chaldean read בגוים baggoim, that is, among the Gentiles. See what is said at Habakkuk I, 5.

BE UTTERLY DESTROYED. — So read with the Roman text, not "be scattered." So also the Greek has ἀφανίσθητε: for ἀφανίζω means the same as I vanish, am destroyed, am utterly destroyed, am taken from sight.

I WORK A WORK. — Literally this work was the vengeance which God exercised through the Chaldeans upon the impious nations and the impious Jews. Mystically, this work is the blinding, reprobation and perdition of the Jews who rebelled against the faith and the Apostles, and the calling and election of the Gentiles. Less correctly Theophylactus and Hugo take it as Christ's incarnation, Lyranus as His passion and resurrection, Cajetan as baptism.




Verse 42: As They Went Out

42. AND AS THEY WENT OUT, — from the Synagogue, as the Greek has it.

THEY WERE ASKING. — Most Greek codices have, the Gentiles were asking them. By Gentes Gagneius and Cajetan understand the Gentiles; but Chrysostom, Theophylactus and others understand the crowd and multitude of Jews: for to these the Synagogue belonged. It is likely that the 70's "Gentiles" crept from the margin into the text. For Our version, the Syriac and many Greek codices omit it.

ON THE FOLLOWING SABBATH. — Thus also translates the Syriac, Oecumenius, Pagninus, the Tigurine; Vatablus also accedes, who translates, on the intervening, or intermediate sabbath. Wrongly therefore does Scaliger, in Emend. temp., book VI, p. 259, correct the Greek text and so read it: εἰς τὸ μεταξὺ σαββάτων, that is, in the middle of the sabbaths, as if to say: On the weekdays which intervene between two sabbaths.




Verse 43: Of the Worshipping Strangers

43. OF THE WORSHIPING STRANGERS, — that is, of the proselytes, as the Greek has it, who worshiped the true God, not idols, which they had previously worshiped with the rest of the Gentiles. Whence they are called σεβόμενοι, that is, pious, religious, worshipers of God. Some translate σεβόμενοι passively, as cultivated, honored, celebrated, as if they had been illustrious men.

IN THE GRACE OF GOD, — by which prevented they had begun to follow the faith of Christ and the Apostles.




Verse 45: With Zeal

45. WITH ZEAL, — with envy and indignation.




Verse 46: You Judge Yourselves Unworthy

46. YOU JUDGE YOURSELVES UNWORTHY, — and by judging you make yourselves so. For while you judge that the faith of Christ is to be despised, you tacitly also judge yourselves unworthy of eternal life. For of that no one is worthy, except he who embraces the faith of Christ.




Verse 47: I Have Set Thee to Be the Light of the Gentiles

47. HE COMMANDED. — For while He foretold through Isaiah that He had decreed and wished that Christ should be the light and salvation of the Gentiles, consequently by this very thing He decreed and willed and commanded the Apostles, whom He destined as heralds of Christ, that they should preach Christ to the Gentiles, and so they may impart His light and salvation to them. For the Apostles were chosen by God for this, that they might be His ministers in this work and the executors of His will.

I HAVE SET, — I will surely set: for prophetically the past is put for the future, on account of the certainty of the future, as if it were no longer future but past. See what was said on Isaiah XLIX, 6.




Verse 48: As Many As Were Preordained to Eternal Life

48. AND AS MANY AS WERE PREORDAINED TO ETERNAL LIFE BELIEVED. — From this passage Dionysius the Carthusian and others contend that the efficacious election of men to glory was made by the free and pure will of God, not from the merits of the elect, indeed before any foresight of them. For the sense is, as if to say: As many as believed, believed for this reason — because from eternity they had been absolutely preordained and predestined by God to eternal life. For the efficacious intention of the end causes the efficacious choice of the means that are necessary for attaining the intended end. Since therefore God had efficaciously preordained them to glory, hence, in order that they might attain this end, He gave to those same persons efficacious means — namely faith and congruous grace — by which they might gain this end.

But whatever may be said of this opinion, certainly it cannot effectively be proved or established from this passage. For first, in place of "preordained," the Greek has τεταγμένοι, that is, they had been ordered and disposed like soldiers in their battle line and rank, namely so that at that time they might be placed in the order and way leading to eternal life. For so the military ranks are called τάξεις. And the Emperor Leo wrote τακτικά, that is, the precepts and manner of arraying a battle line for combat; so that the sense is: They believed, as many as were already ordered and disposed for eternal life — as many, that is, as had a true desire for eternal life infused in them by God, as many as were striving for their salvation, as many as were searching out the manner and way by which they might be able to save themselves and reach eternal life. For seeing that this way was manifestly shown by Paul to be faith in Christ, they straightway laid hold of it and embraced it. Hence what Our [Vulgate translator] rendered as "preordained" does not seem to stand in the way, since it can be expounded from the Greek as the same as "predisposed," namely from their free disposition implanted in them by God, which was, from desire of their own salvation and sincere zeal for the truth, to attend to the preaching of St. Paul, to examine it and see that it was well-founded and in harmony with the oracles of the Prophets, with reason and with truth. So Isidore Clarius, Salmeron, and others. For the word τεταγμένοι is military, and signifies those who, as if enrolled in the census, number, and class of soldiers, under the standard of Christ their commander, were striving by a straight way and in order toward heaven and pressing on to eternal life.

Secondly, the phrase "preordained to eternal life" itself does not express, nor determine, whether this preordination was general, conditional, inchoate, and common to all the faithful, or rather special, absolute, complete, and proper to the elect alone. See canon 13 in the Council of Trent, session 6, where the error of those is anathematized who say that the faithful are certain of their predestination: and this is what these Doctors hold — provided they persevere in obeying God's grace and call right up to the end of life; otherwise if they of their own accord withdraw either from the faith or from the life which faith dictates, they will likewise withdraw from the way of heaven and of eternal life, and will enter upon the way which leads straight to hell. So St. Paul, Ephesians 1, calls all the Ephesian Christians "predestined" and "elect," namely inchoately through faith and grace, not completely: for otherwise he would have assured salvation to them all. So St. Prosper, On Free Will; Salmeron, Stapleton, and Sanchez here; Gabriel Vasquez, vol. I, on III part., disp. XXXIII, ch. XII. They also add that "eternal life" here can be taken metonymically for the way to eternal life, as it is taken in John XVII, 3: "This is eternal life (that is, the way to eternal life), that they may know Thee, the only true God, and Jesus Christ whom Thou hast sent." And I John III, 15: "No murderer has eternal life (that is, grace, which is the way to eternal life) abiding in himself." So often in the Gospels the kingdom of heaven is called the Church, because she through the Sacraments, faith, and grace directs us and leads us to heaven. But it is not necessary to say this, since both "way" and "order" are included in the word "preordained."

Furthermore, Calvin wrongly gathers from this passage that all the faithful are predestined, on the ground that faith once received cannot be lost: for many fall away from the faith and become unbelievers; many believers live unbelievingly. Lastly, Arias reads and explains it thus: "They believed (namely the Gentiles) who (no less than the Jews) were preordained to eternal life": for Luke seems to be treating here of the call of the Gentiles. But the Greek is ὅσοι, that is, "as many as," as Our Vulgate, the Tigurine, Pagninus, and many others render it: but "as many as" suggests that not all believed, but only those who were preordained to eternal life.

St. Luke adds this in order to demonstrate the dignity of the faith and of Christianity by its end, scope, and reward — namely that all the faithful who believe and obey Christ have been from eternity preordained, and in time ordered, called, and destined to eternal life, blessed and glorious in the heavens — as if to say: Christianity is the call to the heavenly and eternal life; Christianity is the lifting up of the faithful from earth to heaven; Christianity exalts the faithful from human life to the Evangelical, blessed, and divine life; according to that of II Peter, ch. 1, vers. 3: "Who called us by His own glory and virtue, through whom (Christ) He has given us the greatest and most precious promises, that through these you may be made partakers of the divine nature." And I Peter, ch. 1, vers. 3: "Blessed be God, and the Father of our Lord Jesus Christ, who according to His great mercy has regenerated us unto a living hope, by the resurrection of Jesus Christ from the dead, unto an inheritance incorruptible, undefiled, and unfading, reserved in heaven for you, who by the power of God are guarded through faith unto salvation, ready to be revealed in the last time." And ch. II, vers. 9: "You are a chosen race, a royal priesthood, a holy nation, a people of acquisition, that you may declare the virtues of Him who has called you out of darkness into His admirable light."




Verse 50: Religious Women

50. RELIGIOUS WOMEN, — namely those zealous for paganism or Judaism, that is, superstitious women, who by the Gentiles and Jews were regarded and called religious. For women are smooth-spoken, pertinacious, alluring, zealous for their faith or perfidy, prone to piety or to its appearance: hence they can either greatly advance the Gospel, if they believe it, or hinder it, if they do not — as here they hindered Paul, indeed drove him out. Hear Anastasius of Nicaea, vol. VI of the Library of the Holy Fathers, Quaest. LXII, § "Everyone who sprinkles": "What is a woman? he says: a lance to the heart, the calumny of the Saints, the rest of a serpent, a kindled furnace, an unbridled mouth, the leader of darkness, the schoolmistress of crimes, a clothed viper, the storm of a house, the shipwreck of a husband, an unrelenting beast," etc. Wherefore St. Jerome, To Ctesiphon, vol. II, teaches that all heresies have been propagated through women. "Simon Magus, he says, founded his heresy with the help of the harlot Helena. Nicolaus of Antioch, the founder of all uncleannesses, led choirs of women. Marcion too sent a woman ahead to Rome for greater lasciviousness. Apelles had Philomene as his companion. Montanus first corrupted Prisca and Maximilla with gold, and then defiled them with heresy. Arius, in order to deceive the world, first deceived the sister of the emperor; Donatus was helped by the wealth of Lucilla. In Spain Agape, a blind woman, led the blind Elpidius into the pit, and had Priscillian as her successor, to whom Galla joined herself, leaving as heir of another and neighboring heresy."




Verse 51: Shaking Off the Dust of Their Feet

51. BUT THEY, SHAKING OFF THE DUST OF THEIR FEET AGAINST THEM. — Christ had commanded the Apostles to do this with those who would not receive the Gospel, Matthew X, 14. And this, first, as a sign of the Gospel being despised by them; second, that they might signify that they had undertaken a journey, so many troubles and fatigues, in vain for these alone; third, that they might carry away with them nothing from the land of impious men, as accursed and anathematized; nor share anything with them. So in III Kings XIII, 9, the Prophet sent by God into Bethel to the idolaters was commanded to return by another way, as if his own straight way into Bethel were polluted, lest a faithful and holy man should even have a way in common with the unbelievers. So here they shake off the dust, as impious — being that of an impious city — and this against the impious inhabitants, that by this sign they may denote them to be as it were anathema, execrated, and liable to eternal damnation, and accordingly that they wish to have nothing of theirs, not even dust, clinging to them. Fourth, that this dust, shaken off into the air, may as it were cry out to heaven for vengeance, and on the day of judgment may rise up as a witness and accuser against the unbelievers. Hence Christ adds, "for a testimony against them," Luke IX, 5. And: "It will be more tolerable for the land of Sodom and Gomorrah on the day of judgment, than for that city," Matthew X, 15. So St. Jerome, Hilary, Chrysostom, Ambrose, Bede, and others on the same passage. So St. Francis Xavier, when the prefect of Malacca had been excommunicated for hindering his journey into China, immediately departed from Malacca. "At the city gate, having shaken the dust from his sandals (as Christ had commanded the Apostles), he announced to the city heavenly wrath and many grave disasters. And the outcome answered the announcement. For shortly the city was emptied by famine, wars, and diseases, so that it was almost reduced to a wilderness," says Tursellinus, in book V of his Life, ch. VII.

ICONIUM. — A famous city in Lycaonia at the foot of Mount Taurus, concerning which Pliny, book V, ch. XXVII. There is another of the same name: but the former is treated of here.




Verse 52: The Disciples Were Filled With Joy

52. THE DISCIPLES TOO WERE FILLED WITH JOY. — For God is wont to inspire this in the faithful in time of persecution, especially when they see the constancy and alacrity of their teachers in it (as here of Paul and Barnabas).

AND WITH THE HOLY SPIRIT, — namely, with the strength of faith, hope, and charity, and of the other gifts of the Holy Spirit. "For virtue, agitated by adversities, grows": both because adversities are spurs to a sharper struggle and to gathering strength; and because God repays this congruous reward to the merit of patience, so as to add courage and increase strength for His athlete striving generously.
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Synopsis of the Chapter

Joshua the High Priest and Zerubbabel the Leader, returning to Jerusalem with the people, build an altar, offer sacrifice on it, celebrate the Feast of Tabernacles, and lay the foundations of the new temple.



Vulgate Text: 1 Esdrae 3:1-13

1. When the seventh month had come, and the children of Israel were in their cities, the people gathered together as one man in Jerusalem. 2. Then Joshua the son of Jozadak and his brethren the priests, and Zerubbabel the son of Shealtiel, and his brethren, arose and built the altar of the God of Israel to offer burnt offerings on it, as it is written in the law of Moses the man of God. 3. And they set the altar on its bases, though fear was upon them because of the peoples of the lands, and they offered burnt offerings on it to the Lord, morning and evening. 4. And they celebrated the Feast of Tabernacles, as it is written, and offered the daily burnt offerings in order according to the commandment, the proper number for each day. 5. And afterward the regular burnt offering, both on the new moons and on all the appointed feasts of the Lord that were consecrated, and for all who freely offered a gift to the Lord. 6. From the first day of the seventh month they began to offer burnt offerings to the Lord. But the foundation of the temple of the Lord had not yet been laid. 7. And they gave money to the masons and carpenters; and food, drink, and oil to the Sidonians and Tyrians to bring cedar logs from Lebanon to the sea at Joppa, according to the permission they had from Cyrus king of Persia. 8. In the second year of their coming to the house of God in Jerusalem, in the second month, Zerubbabel the son of Shealtiel, and Joshua the son of Jozadak, and the rest of their brethren the priests and the Levites, and all who had come from the captivity to Jerusalem, began the work and appointed the Levites from twenty years old and upward to oversee the work of the house of the Lord. 9. Then Joshua stood up, and his sons and his brethren, Kadmiel and his sons, and the sons of Judah, as one man, to oversee those who did the work in the house of God; also the sons of Henadad, and their sons and their brethren the Levites. 10. When the builders laid the foundation of the temple of the Lord, the priests stood in their vestments with trumpets, and the Levites the sons of Asaph with cymbals, to praise God according to the ordinance of David king of Israel. 11. And they sang together in hymns and thanksgiving to the Lord: "For He is good, for His mercy endures forever over Israel." And all the people shouted with a great shout in praising the Lord, because the foundation of the house of the Lord was laid. 12. But many of the priests and Levites and heads of fathers' houses, old men who had seen the first temple, when the foundation of this temple was laid before their eyes, wept with a loud voice; and many shouted aloud for joy. 13. So that no one could distinguish the sound of the shout of joy from the sound of the weeping of the people, for the people shouted with a great shout, and the sound was heard far away.



Verse 1: When the Seventh Month Had Come

1. When the seventh month had come — Called Tishri in Hebrew, which corresponds partly to our September and partly to October. For the Hebrews used lunar months, each defined by one lunation. Hence it seems that the Jews departed from Babylon at the beginning of spring, in the first year of Cyrus, and after four months of travel arrived in Jerusalem in July, and immediately erected an altar and prepared themselves for the Feast of Tabernacles and the other celebrations of the seventh month. Similarly, Ezra in the seventh year of Artaxerxes departed from Babylon on the first day of the first month and arrived in Jerusalem on the first day of the fifth month, as we shall hear in chapter VII, verse 1.



Verse 2: Joshua the Son of Jozadak Arose

2. Then Joshua (or Jesus) the son of Jozadak arose (who, after his father Jozadak had died, had succeeded him in the high priesthood, and was Ezra's nephew through his brother — for Ezra was the brother of Jozadak) — and Zerubbabel the son of Shealtiel, son of Jeconiah, who after the death of his grandfather and father had succeeded to the leadership of the people. These two therefore were the leaders of the people returning to Jerusalem: Joshua in ecclesiastical matters, Zerubbabel in civil affairs.



Verse 4: The Feast of Tabernacles

4. And they celebrated the feast (that is, they observed the Feast of Tabernacles, or Scenopegia, on the 15th day of the seventh month for seven days) and offered the daily burnt offerings in order according to the commandment, the proper number for each day — meaning: They offered every day throughout the entire octave of the feast as many victims, of whatever kind and with whatever rite, as God had prescribed in Numbers XXIX.



Verse 5: The Regular Burnt Offering

5. And afterward the regular burnt offering — about which I commented on Numbers XXVIII, 3.



Verse 8: In the Second Year of Their Coming

8. In the second year of their coming to the temple (to the place where the temple, now burned by the Chaldeans, had stood) of God in Jerusalem, in the second month, they began — to rebuild the temple.



Verse 10: The Builders Laid the Foundation of the Temple

10. When the builders had laid the foundation of the temple (that is, when the foundations of the temple had been laid) to praise God according to the ordinance of David — that is, through the works of David, namely through the Psalms composed by David and through the musical instruments fittingly instituted by him for singing the praises of God in the temple.



Verse 11: The Foundation of the Temple Had Been Laid

11. Because the foundation of the temple had been laid — that is, because the foundations of the temple had already been laid, but the walls had not yet been erected, as is clear from what follows.



Verse 12: They Wept with a Loud Voice

12. They wept with a loud voice — because the foundations of the new temple did not correspond to the greatness and majesty of the former temple, and because they beheld its ruins all around. Yet at the same time they rejoiced at the rebuilding of the new temple, at their return to their fatherland, at the benevolence of Cyrus, and especially that God, who had formerly been angry, was now reconciled to them. Therefore this weeping was mingled with joy, and the voices of those weeping and those exulting blended together in a harmony mixed with lamentation and rejoicing.
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Synopsis of the Chapter

This chapter is, as it were, a brief recapitulation and summary of the Lamentations. For just as orators in their peroration repeat and condense what they have said throughout the entire speech, both for the sake of memory and of emotion, so as to move their hearers more strongly: so also does Jeremiah here. This chapter is entitled, not in the Hebrew, but by the Septuagint and our Interpreter, the Prayer of Jeremiah: for first, he reopens and briefly enumerates the evils inflicted on the people by God on account of their sins, and recounted in the Lamentations: then he prays for mercy, that God may restore the people to their former state. Jeremiah composed this prayer after the destruction of Jerusalem, before he went into Egypt. Moreover, this prayer is not composed in the order of the Hebrew letters; nevertheless it has just as many verses, namely 22 (1).



Vulgate Text: Threni 5:1-22

1. Remember, O Lord, what has befallen us: behold, and look upon our reproach. 2. Our inheritance has been turned over to strangers, our houses to foreigners. 3. We have become orphans without a father, our mothers are as widows. 4. We drink our water for money: we buy our wood at a price. 5. We were driven by our necks, no rest was given to the weary. 6. We gave our hand to Egypt, and to the Assyrians, that we might be satisfied with bread. 7. Our fathers sinned, and are no more: and we have borne their iniquities. 8. Servants have ruled over us: there was none to redeem us from their hand. 9. At the peril of our lives we brought our bread, before the sword in the desert. 10. Our skin was scorched as an oven, by reason of the storms of famine. 11. They humbled the women in Zion, and the virgins in the cities of Judah. 12. Princes were hung up by their hand: they did not respect the faces of the elders. 13. They abused the young men shamefully: and the boys fell under the wood. 14. The elders ceased from the gates, the young men from the choir of singers. 15. The joy of our heart has ceased: our dancing has been turned into mourning. 16. The crown has fallen from our head: woe to us, because we have sinned! 17. Therefore our heart has become sorrowful, therefore our eyes are darkened. 18. Because of Mount Zion, which is destroyed, foxes walk upon it. 19. But You, O Lord, remain forever, Your throne from generation to generation. 20. Why will You forget us forever? Why will You forsake us for so long a time? 21. Convert us, O Lord, to You, and we shall be converted: renew our days, as from the beginning. 22. But You have utterly rejected us, You are exceedingly angry against us.



Verse 1: REMEMBER.

1. REMEMBER. — These words remember, behold, contain emphasis; for they signify not a bare and idle gaze and recollection, but a practical, affectionate, and efficacious one, namely, a feeling joined with its effect. God is therefore said to remember and to behold when He has mercy, pardons, frees from punishments, shows favor, bestows benefits, etc. For the remembrance of God, as also His gaze, is operative and efficacious, whereas that of man is idle and ineffectual. Conversely, to forget and not to behold means the same as to neglect, to not care.



Verse 2: OUR INHERITANCE.

2. OUR INHERITANCE. — Judea, which we possessed by hereditary right, has now been made the Chaldeans', and is tributary to them. He enumerates from verse 1 to 19 just as many evils and calamities (namely one in each verse), that is, 18, which befell them through the destruction. All and each of these happened literally to Christians, when on account of their sins they lost that same Holy Land, Greece, Asia, and other provinces, which are now occupied by the Turks or heretics. Let these therefore take these words to themselves. Tropologically, all these things can easily be applied to the sinner, who incurs just as many, indeed more, losses through sin. See Dionysius the Carthusian.



Verse 3: WE HAVE BECOME ORPHANS WITHOUT A FATHER,

3. WE HAVE BECOME ORPHANS WITHOUT A FATHER, — because the fathers were killed or captured by the Chaldeans; hence the wives remain solitary and desolate as widows, and the children as orphans. So Hugo, Lyranus, the Chaldean. Second, Rabanus and St. Thomas, as if to say: We have been deprived of the paternal protection of God, who was the husband of the Synagogue and the father of each individual in it. Third, Maldonatus, as if to say: We have been deprived of our king, Josiah and Zedekiah; for a king is, as it were, the father of the commonwealth and the fatherland. But the first sense is the plainest. For there follows: "Our mothers are as widows."



Verse 4: WE DRINK OUR WATER FOR MONEY: OUR WOOD, etc.

4. WE DRINK OUR WATER FOR MONEY: OUR WOOD, etc. — as if to say: Even common and cheap things, such as water, we had to buy. Second, the water and wood that were formerly ours, now seized by the Chaldeans, we had to redeem and still must redeem with money or tribute. Third, Sanchez, as if to say: In Babylon, the water that is common to all Babylonians, we captive Jews must buy from them with money, which is harsh and inhumane. For, as Cicero teaches in Book 1 of the Offices, all things that nature produced for the common use of men, such as water, air, fire, etc., by the law of nature belong to all and each.



Verse 5: WE WERE DRIVEN BY OUR NECKS.

5. WE WERE DRIVEN BY OUR NECKS. — In Hebrew: Upon our necks we suffered persecution, because they were led to Babylon bound by ropes around the neck. So Rabanus and St. Thomas; and the Chaldeans placed their burdens upon them, say the Chaldean and Hugo: but those who had remained in Judea were driven like brute animals to labor and agriculture. Hence Sanchez, by necks oppressed — namely by the yoke of servitude — understands any hard and lowly service. The servants carried burdens, he says, either placed on their shoulders and necks, as pack-animals carry on their backs; or with their necks thrust into a wagon-yoke, which is the lot of oxen, so that they pulled the cart and on it a load — dung, for instance, stones, sand, etc. They are said to "threaten" their own necks, because from the previous day's work they guessed what load they would have to carry on the morrow; and so they would announce it to themselves, saying: O neck, once free and noble, how many burdens await you, unworthy even of servile necks! O arms, what labor, what tasks will exercise and break you! O my head, now devoted to insults and terrible curses! Thus we see the Jews now handling the vilest tasks: "Whose furniture is a basket and hay," says Juvenal, Satire 3, who therefore calls them Verpi, and mocks them. Maldonatus interprets differently: The word minabamur, he says, is taken passively, as if to say: The enemies threatened our necks with a grave evil, namely, as Lyranus and Dionysius say, they threatened to cut off our heads unless we immediately did whatever they wished. Hence some read minabantur instead of minabamur. But the Roman codices and other most correct ones have minabamur, which here does not mean to threaten; for when it has that meaning, it is always taken actively, never passively; but it means to be driven and led like cattle, for this is what the Hebrew נרדף nirdaph denotes: hence the etymological verse distinguishes the two thus:

The shepherd drives (minat) the sheep with a staff, the wolf threatens (minatur) with its mouth.

NO REST WAS GIVEN TO THE WEARY. — Otherwise, from the Hebrew, R. Solomon and R. Joseph translate: labor is not left to us, that is, we labor and toil to earn something; but immediately all the profit we have gained is taken from us by our inhumane masters, whom we serve. Thus the devil drives witches to crimes, and wearies them, and gives them no rest; thus drinking-bouts, feasts, games, even nocturnal lusts weary a person, and give no rest to the wretched man who is tired and exhausted; hence the impious say, Wisdom V, 7: "We have wearied ourselves in the way of iniquity"; for neither the devil, nor concupiscence, nor the world gives any rest to the sinner who serves them as a slave. On the contrary, to serve God is to find rest, indeed to reign.



Verse 6: WE GAVE OUR HAND TO EGYPT,

6. WE GAVE OUR HAND TO EGYPT, — that is, we struck a treaty with the Egyptians, says R. Abraham. Second, and better, as if to say: From the Egyptians we sought help and provisions, and we became suppliants to them, and like beggars we stretched out our hands to them to ask for alms. So Vatablus, Lyranus, Rabanus, Hugo, St. Thomas. Third, "we gave our hand," that is, we surrendered and subjected ourselves, and served like slaves to the Egyptians and Assyrians, so that we might earn bread to live on, and drag out our wretched existence: so the Chaldean; and this sense seems the most fitting. Fourth, the Septuagint translates differently: Egypt gave its hand to Assyria for their satisfaction, that is, the Egyptians and Assyrians supplied provisions to the Jews, so that they might be satisfied with bread.

Third, the Chaldean paraphrases: When we were going into exile, Nebuchadnezzar saw the princes of Israel going empty, that is, without baggage; so he ordered them to sew up the scrolls of the law, and to make sacks from them, and they filled them with pebbles that were at the bank of the Euphrates, and placed them upon their necks. Thus the Jews report or rather tell fables. Or, if this is true, they deservedly suffered it, so that they would carry the parchments of the law converted into sacks filled with pebbles and sand — they who had the law on parchments so dry and barren, not written in their hearts, and therefore idle and useless, which consequently brought upon them this burden of exile, and weighed them down and oppressed them, so that in the very thing in which they had sinned, in that same thing they were punished.



Verse 8: SERVANTS.

8. SERVANTS. — The Ammonites and Edomites, who formerly served us as tributaries, now together with the Chaldeans stormed Jerusalem. So Hugo, St. Thomas (1), Lyranus.

Second, as if to say: The Chaldeans, who descended from Ham, Cush, and

Nimrod (who first reigned in Babylon, Genesis chapter X, 10), were condemned by Noah to be servants of Shem and his posterity, that is, of us, Genesis IX, 27; or, as Rabanus says, who on account of impiety and idolatry are servants; while the Jews are freeborn: yet these now rule over us; hence the Jews used to call the Gentiles servants, but themselves free. Hence to Christ, who wished to free them from the servitude of sin, they say, John VIII, 35: "We are the seed of Abraham, and we have never served anyone."

Third, Sanchez: It is likely, he says, that the Jews were given as part of the spoils to the servants of the Chaldeans, who had served them in the Jewish war and operated in the camps: or rather, the Chaldeans set their own servants over the Jews, so that those servants would severely exact from them a hard daily quota of work, as the servants of Pharaoh did to the Hebrews in Egypt, Exodus I, 11 and 14. This is an immense grief, as well as ignominy and disgrace, which wonderfully stings and oppresses the spirit of the master. For the same blow, when inflicted by a superior or an equal, tortures far less than if it is inflicted by a subordinate, and especially by a servant. Thus the Emperor Maximian, in order to afflict St. Sergius, his chief officer, who freely professed himself a Christian, most severely, sent him to be judged and atrociously punished by Antiochus, prefect of the East, who had been St. Sergius's servant and had obtained that dignity through his favor; who, to satisfy Maximian, ordered St. Sergius to be shod with spiked shoes, and wearing these to run like a slave before his chariot; and so he led him for three leagues with sharp shame as well as pain; for the spikes drew streams of blood from his feet. He then ordered this torment to be repeated. But when he saw that St. Sergius could be overcome by no shame or pain, he ordered him to be beheaded in the year of our Lord 309, on the 7th day of October, on which day the Church celebrates his triumph with the annual commemoration of his martyrdom.



Verse 9: AT THE PERIL OF OUR LIVES,

9. AT THE PERIL OF OUR LIVES, — that is, with danger to our soul, that is, our life, because of the Chaldeans roaming everywhere, and lying in ambush and marauding in deserted places (just as the Arabs still maraud in Judea and Syria today), both during the siege and after the city was already captured, we went out to forage, so as to bring provisions and food from the fields into the city: so Hugo, Lyranus, Dionysius, Vatablus, and R. Joseph, who adds: That small amount of bread, he says, which we procured and brought out from the Assyrians, was seized on the road, and there was no one to deliver us from their violence.



Verse 10: OUR SKIN,

10. OUR SKIN, — as if to say: Just as an oven is burned, dried, and blackened by frequent fire, so our skins are burned, dried, and blackened by famine from natural heat.

BY REASON OF THE STORMS OF FAMINE, — that is, on account of the immense famine that rushed upon us like a mighty storm. In Hebrew it reads: on account of the burnings of famine, that is, by a burning famine, or on account of the burnings of the fields that brought famine.



Verse 12: PRINCES WERE HUNG UP BY THEIR HAND (in Hebrew, by their

12. PRINCES WERE HUNG UP BY THEIR HAND (in Hebrew, by their hand, namely the enemies') (1).



Verse 13: THEY ABUSED THE YOUNG MEN SHAMEFULLY.

13. THEY ABUSED THE YOUNG MEN SHAMEFULLY. — In Hebrew: They took the young men to the mill, as if to say: They put the young men, as being strong, to the vilest task, that is, to turning millstones. So the Chaldean, Vatablus, Pagninus (2).

Second, our Interpreter translates better: They shamefully abused the young men; for "to grind" metaphorically signifies this among the Hebrews, as is clear from Job XXXI, 10, in the Hebrew, and also in Horace and other Latin authors, whose words on an obscene matter I willingly refrain from quoting. Thus also the Greeks use μύλλων, that is, to grind, for to commit fornication; hence μυλλάς is the word for a harlot.

THE BOYS FELL UNDER THE WOOD, — that is, they were hung on a wooden gibbet. So the Chaldean, Hugo, Lyranus. Or rather, as Vatablus says, they collapsed from exhaustion under the wooden handle with which they turned the mill. Or, as Lyranus says, they collapsed under the burden of wood that they were forced to carry beyond their strength for the Chaldeans. Fourth, Maldonatus and Sanchez explain it as if to say: The boys were beaten with rods and clubs to the point of blood and death.



Verse 14: THE ELDERS (judges) CEASED FROM THE GATES (of the cities,...

14. THE ELDERS (judges) CEASED FROM THE GATES (of the cities, in which they used to sit while they exercised judgment, or handled the affairs of the city or citizens); THE YOUNG MEN FROM THE CHOIR OF SINGERS. — For the glory of a flourishing city consists in two things: namely, in the gravity, prudence, and fairness of the elders; and in the vigor, joy, and delight of the young men, who used to lead dances, and in them to sing and dance. Both ceased in afflicted Jerusalem. For "choir" the Hebrew has נגינה negina, which was a kind of musical instrument; but because they used to lead dances and choruses to it, hence by metonymy it is taken for them.



Verse 16: THE CROWN HAS FALLEN FROM OUR HEAD.

16. THE CROWN HAS FALLEN FROM OUR HEAD. — That is, the diadem of the kingdom, namely our kingdom has been transferred to the Chaldeans: so Hugo, St. Thomas, Lyranus; second, Maldonatus understands by the crown, glory; third, Rabanus, Vatablus, and Isidore understand by the crown, the temple; fourth and properly, the Jews used to place crowns on their heads at feasts and more joyful banquets, as if to say: Those days and delights have ceased, in which we used to rejoice and crown our heads. So Sanchez. Let penitents take all these things to themselves, and imitate the cries and wailings of penitents here, and similar ones in Climacus, in the step On Penitence.



Verse 17: OUR EYES ARE DARKENED,

17. OUR EYES ARE DARKENED, — from constant and excessive weeping, as Job complains happened to him.

chapter XVI, 17; second, "darkened," as if to say: We were so stricken, prostrated, and stunned by this disaster that our eyes seemed to be turned and darkened: third, Sanchez says: Our eyes are darkened, he says, because the sorrowful shun the light and human company, and seek darkness, like Dido in Virgil:

She wishes for death, she is weary of beholding the vault of heaven.



Verse 18: FOXES WALK UPON IT.

18. FOXES WALK UPON IT. — as if to say: The temple and Mount Zion are so deserted that foxes freely and fearlessly roam about in it.



Verse 20: WHY DO YOU FORGET US FOREVER.

20. WHY DO YOU FORGET US FOREVER. — In Hebrew: why for a length of days, why do You forsake us for so long a time, as if we did not pertain to You? especially since, as stated in the preceding verse 19, You remain forever, and have among us an eternal kingdom and throne, which no force of enemies can prevail against.



Verse 21: CONVERT US,

21. CONVERT US, — as if to say: Because the origin of our evils was our departing from You, O Lord; therefore You who are unchangeable and firm in Your promises, as well as in Your eternal kingdom, as I said in verse 19; You, I say, according to Your promises in Leviticus XXVI, 23, do not utterly cast us off, nor Your covenant with us; and because for this it is required that we pray for our sins, so that having received pardon for them from You, we may be reconciled to You through grace, I pray, O Lord, convert us to You through true and serious repentance, by which we may obtain this pardon and grace. So the Chaldean, Olympiodorus, Rabanus, Lyranus, and others. Hence the Prophet consequently prays that the people may be brought back to that time and age in which, converted to God in faith and mind, they worshipped Him piously and devoutly: and in turn, when He turned Himself toward His people, they were endowed with peace and all good things (1). So Rabanus and St. Thomas. For if He Himself should wish to convert His exiled people to their place and fatherland, as well as to Himself, they will be converted there, and at the same time will return to their former honor and glory, just as if they were rising from the dead. Hence he adds: "Renew our days as from the beginning." Therefore a twofold conversion is signified here: the first and most important, to God's grace and friendship; the second, consequent upon it, that from exile the Jews may be converted and return to liberty, their fatherland, and their former goods. Hugo understands these words only of the second.

Hence the Council of Trent, session VI, chapter V, and the theologians teach that for the conversion of a sinner grace is necessary, and free will cooperating with grace, and that this is what Zechariah means when he says in chapter I, 3: "Be converted to Me, and I will be converted to you"; but that grace must precede and arouse free will, which is as it were oppressed and lulled to sleep by sin; and that this is what Jeremiah means here, and thus he is to be reconciled with Zechariah.

RENEW OUR DAYS, AS FROM THE BEGINNING, — that we may worship You piously and devoutly, as we began under Moses at Sinai, when You gave us the law; and You in turn may guard us, and our days, in peace. So the Chaldean, Rabanus, St. Thomas.

Second, Olympiodorus, Dionysius, Hugo, Lyranus, as if to say: Free us from Babylon, as once You led us out of Egypt into the promised land. Similar to this petition is that of Job XXIX, 2: "Who will grant me that I might be as in the months past, according to the days in which God watched over me? as I was in the days of my youth, when God was secretly in my tabernacle," etc.



Verse 22: BUT YOU HAVE UTTERLY REJECTED US.

22. BUT YOU HAVE UTTERLY REJECTED US. — This is another reason for which he ought to be heard, which the Septuagint, the Chaldean, and Vatablus express more clearly; for they translate: Because You have rejected us enough, namely by exercising the utmost vengeance and captivity upon us, as if to say: We have now suffered enough punishment, and have satisfied Your anger; therefore restore Your clemency to us, and convert us to You. For this petition he suppresses out of shame and affliction. For the same reason the Hebrew and our Interpreter add the little word "but," as if to say: I prayed, saying: Convert us; but behold, I do not obtain it, and we are far from this conversion, because behold You have hitherto utterly rejected us; therefore, silent and confused, I groan, and by this groan of mine I silently and reverently implore Your mercy, that You may at last spare Your anger, restrain Your scourges, and have mercy on me. This sense is most fitting. For it is an aposiopesis aimed at pathos, such as is common among the deeply afflicted who beg for pardon; for in such cases grief and shame suppress much. Second, Maldonatus thinks these words correspond to verse 20 and should be joined with it, as if to say: "Why do You forget us forever? but" — that is, and so — "You have utterly rejected us." Third, others translate: Although You have rejected us, yet we have already suffered enough punishment from Your anger poured out upon us. Fourth, Sanchez explains it thus, as if to say: But why do I insist on prayers, why do I press with petitions, that You restore the Jewish nation as quickly as possible, when You, vehemently angry, have cast off the people until the seventieth year, and consigned them to the Babylonian captivity? This sense is also appropriate (2).
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Synopsis of the Chapter


He foretells the disaster of Egypt, on account of the dissensions of its inhabitants, and the proud and foolish counsels of its princes, by which they led Pharaoh into war and ruin, verse 11. Then, from verse 15, he foretells the salvation and grace which Christ will bring to Egypt: so that Egyptians and Assyrians together with the Jews will unite in the worship of Christ and His Church.





Vulgate Text: Isaiah 19:1-25


1. The burden of Egypt. Behold, the Lord will ascend upon a light cloud, and will enter Egypt, and the idols of Egypt will be moved at His presence, and the heart of Egypt will melt in the midst thereof. 2. And I will set the Egyptians against the Egyptians: and they will fight every man against his brother, and every man against his friend, city against city, and kingdom against kingdom. 3. And the spirit of Egypt will be broken in the midst thereof, and I will cast down its counsel: and they will inquire of their idols, and their diviners, and their mediums, and their soothsayers. 4. And I will deliver Egypt into the hand of cruel lords, and a fierce king will rule over them, says the Lord God of hosts. 5. And the waters will dry up from the sea, and the river will be wasted and dried up. 6. And the rivers will fail: the streams of the embankments will diminish and dry up. The reed and the rush will wither: 7. the bed of the river will be laid bare from its source, and every irrigated field will dry up, wither, and be no more. 8. And the fishermen will mourn, and all who cast hooks into the river will lament, and those who spread nets upon the face of the waters will languish. 9. They who worked in linen will be confounded, those who combed and wove fine cloth. 10. And its irrigated lands will be parched: all who made ponds for catching fish. 11. The princes of Tanis are fools, the wise counselors of Pharaoh have given foolish counsel. How will you say to Pharaoh: I am the son of the wise, the son of ancient kings? 12. Where now are your wise men? Let them tell you, and let them declare what the Lord of hosts has purposed concerning Egypt. 13. The princes of Tanis have become fools, the princes of Memphis have withered, they have deceived Egypt, the cornerstone of its peoples. 14. The Lord has mingled in the midst of it a spirit of giddiness: and they have made Egypt to err in all its works, as a drunkard staggers and vomits. 15. And there will be no work for Egypt, which may make head or tail, he who bends or he who restrains. 16. In that day Egypt will be like women, and will be stupefied, and will fear because of the shaking of the hand of the Lord of hosts, which He will move over it. 17. And the land of Judah will be a terror to Egypt: everyone who remembers it will be afraid, because of the counsel of the Lord of hosts, which He has purposed against it. 18. In that day there will be five cities in the land of Egypt, speaking the language of Canaan, and swearing by the Lord of hosts: one will be called the City of the Sun. 19. In that day there will be an altar of the Lord in the midst of the land of Egypt, and a pillar of the Lord at its border. 20. It will be for a sign and a witness to the Lord of hosts in the land of Egypt. For they will cry to the Lord because of oppressors, and He will send them a savior and a defender, who will deliver them. 21. And the Lord will be known to Egypt, and the Egyptians will know the Lord in that day, and will worship Him with sacrifices and offerings: and they will make vows to the Lord, and will pay them. 22. And the Lord will strike Egypt with a plague, and will heal it, and they will return to the Lord, and He will be appeased toward them, and will heal them. 23. In that day there will be a highway from Egypt to Assyria, and the Assyrian will come into Egypt, and the Egyptian into Assyria, and the Egyptians will serve with the Assyrians. 24. In that day Israel will be the third with Egypt and Assyria: a blessing in the midst of the earth, 25. which the Lord of hosts has blessed, saying: Blessed be My people Egypt, and the work of My hands Assyria: but Israel is My inheritance.





Verse 1: The burden of Egypt


1. The burden of Egypt. Mystically, St. Bernard, in his work On the Burden of Egypt, sermon 5, thus philosophizes:


"Egypt is interpreted as 'darkness.' There are the darknesses of ignorance, and there are those of iniquity. Come, brethren, it is no light burden that we bear from the blindness of our ignorance, not knowing in many things what is expedient, what to praise, what to disapprove; so that we often call evil good, and good evil. Moreover, we do not know what we ought to pray for as we should, and in the light of the Scriptures we walk as in the night. Those therefore who are of this sort are burdened by Egypt, but are not burdened with Egypt, that is, with those who are Egypt and darkness, children of darkness, of whom the Lord says in the Gospel: Everyone who does evil hates the light. And the Apostle: Those who sleep, he says, sleep at night; and those who are drunk, are drunk at night. These indeed will be punished with that same weight of penalty with which the Prophet teaches that Egypt is to be punished."


BEHOLD, THE LORD WILL ASCEND UPON A LIGHT CLOUD. This is said symbolically and poetically about the cloud: for the poets are accustomed, in order to signify the swiftness, heavenly majesty, strength, battle, and victory of God, to say that God rides upon clouds, sits upon clouds and rides them, as if from there He might hurl storms, winds, hail, and thunder against His enemies, if He so wills. Thus does the Psalmist, Psalm 17:11. Hence St. Athanasius, in his book On the Incarnation of the Word, reads "upon a light storm-cloud."


Second, the "light cloud" signifies the most swift army of the Assyrians, of which God was, as it were, the leader and commander, who sent them against the Egyptians most swiftly and most powerfully, so that like a dense cloud He might hurl lightning-bolts, that is, weapons and arrows, against the Egyptians and strike them down. So say St. Jerome, St. Thomas, Haymo, Hugo, and Lyra. Egypt was devastated both by Sennacherib, as will be evident in the following chapter, and by Nebuchadnezzar, as Jeremiah foretold, chapter 46, and Ezekiel, chapter 30.


Allegorically, St. Cyril, Jerome, Procopius, Theodoret here, Eusebius in book II of the Demonstration of Christ, chapter 4, St. Athanasius, Augustine, Bernard, and others whom Leo de Castro cites: Christ will come in a light cloud, or, as Aquila translates, in a light thickness, that is, in a body conceived of the Holy Spirit, from the holy Virgin Mary; for just as a cloud is generated from wind and the vapor of the earth, so Christ's body was formed from the Holy Spirit and the earthly substance, the sun of the Godhead being tempered, by which Christ the Child was carried, fleeing Herod into Egypt, as if bringing rain, that is, spiritual doctrine, with which shortly afterward He showered upon Egypt so many holy shoots of monks, and so many illustrious flowers of the Alexandrian Church under St. Mark, and thereafter.


Second, the same St. Jerome, Cyril, Procopius, and St. Ambrose, in his Exhortation to Virgins, teach that the "light cloud" is the Blessed Virgin, in whose arms Christ the Child was carried into Egypt, and there immediately shattered the idols of the gods, as St. Jerome and many others relate. See what was said on Jeremiah chapter 44, at the end. Hence Palladius in the Lausiac History, chapter 52, and Rufinus, book II, chapter 7: "We saw," he says, "in the Thebaid, on the borders of Hermopolis, a temple in which, when the Savior entered the city, all the idols fell on their faces upon the ground." Furthermore, the Blessed Virgin is called a light cloud because, burdened by no concupiscence or weight of marriage, says St. Jerome, she rose above all earthly things like a cloud, says Procopius, and relieved the world of its burden and debt of sins. She rained Christ upon us, and through Him moistens the interior of our mind and extinguishes concupiscence. So says St. Ambrose, in his book On the Instruction of Virgins.


Third, Procopius understands the cloud as baptism. Christ therefore first entered Egypt in a light cloud, when, incarnate in a body assumed from the Virgin, He was carried there in Her arms as in a Cherubic chariot. But afterward He entered, as it were, in a heavy cloud laden with waters, which poured out the heavenly dew and rain of baptism upon the Egyptians after the Ascension.


Christ therefore excellently repaid the hospitality of Egypt, when He led that land, superstitiously addicted to so many monstrous idols, to the worship of the one God and to salvation, and indeed raised up such swarms of religious and virgins in it, that St. Chrysostom says, homily 8 on Matthew, that Egypt was converted by Christ into a paradise, and that innumerable choirs of angels shine there in mortal bodies: "The heavens," he says, "do not so shine with their varied choruses of stars as Egypt is distinguished and illuminated by the innumerable dwellings of monks and virgins." Hermes Trismegistus, as cited by St. Augustine, book VIII of The City of God, chapter 14: "Egypt," he says, "is an image of heaven, indeed the temple of the whole world." This was true not in the time of Trismegistus, but of Christ: for then Egypt itself was an image of heaven, and of the angelic life, and a temple of God.


AND THE IDOLS OF EGYPT WILL BE MOVED. That is to say, the Assyrians will plunder and sack the temples, and carry off the golden and silver gods of the Egyptians, and lead them captive along with the Egyptians to Babylon, as Jeremiah says, chapter 43, verse 12. Furthermore, Herodotus in the Euterpe teaches that idolatry flowed from Egypt as from a fountain into Greece.


Allegorically, the idols of Egypt fell when Christ the Child entered it, as I have already said: but the Emperor Theodosius completed this, who in Egypt overthrew the temples of Canopus, Isis, Serapis, and throughout the whole world destroyed the shrines of idols, in the year of Christ 379. See Baronius. Again, Egypt is the world, which Christ conquered when He cast down and crushed its idols, errors, and vices through the Apostles: "Egypt is understood as the whole world by the title of superstition and curse," says Tertullian, in his book Against the Jews, chapter 9.


AND THE HEART OF EGYPT WILL MELT. Vatablus renders it "will liquefy," that is to say: Just as wax wastes away, liquefies, and melts before fire, so the spirit and courage of the Egyptians will be broken, will soften, and will collapse before the Assyrians and Babylonians.





Verse 2: And I will Set the Egyptians Against the Egyptians


2. AND I WILL SET THE EGYPTIANS AGAINST THE EGYPTIANS. Because when the Assyrians invaded Egypt, discord arose among the Egyptians, first of minds, then of arms: for since some wished to surrender to the Assyrians and others wished to resist, sedition arose among them, so that they slaughtered one another.


KINGDOM AGAINST KINGDOM. The Septuagint has nomos epi nomon, which the translator of the Royal Bibles incorrectly rendered as "law against law." For the Septuagint uses nomos metonymically to mean province or diocese, which is commonly called a territory or jurisdiction: for each of these has its own particular laws and rights. So Leo de Castro, following Procopius and Epiphanius. Hence Pliny, and from him Ortelius in his Theatre, interprets nomos as prefectures, of which Ortelius counts sixty-six in Egypt.





Verse 5: And the Waters will Dry up from the Sea


5. AND THE WATERS WILL DRY UP FROM THE SEA. Scripture calls an abundance of waters a "sea." The Nile is therefore here called a sea; for unless it swells above twelve cubits and fills the fields of Egypt, it brings famine upon Egypt, as I said elsewhere from Pliny, book V, chapter 9, that is to say: I will bring a scarcity of water to the Nile, so that it does not overflow, and thus I will bring barrenness and famine upon Egypt. St. Jerome adds: It is natural, he says, that drought and pestilence follow the wrath of God and the destruction of a nation, and that all elements rage against sinners.


Second, these things, like what follows up to verse 11, can be understood metaphorically and figuratively, namely so that by the river we understand the kingdom, by the streams the leaders, by the greenery, reed, rush, and papyrus, all the abundance and wealth of Egypt, says St. Jerome, that is to say: All these things are to be dried up, that is, devastated and plundered, by the Assyrians. He names the reed (that is, the cane) and the rush, because Egypt abounds in these, and its banks of the Nile are clothed and adorned with them: and from them it makes ships, sails, ropes, coverings, paper, and even food-sacks, as Pliny testifies, book XIII, chapter 11. Therefore, just as the palm tree is the horn of plenty for the Indians, supplying them with everything: so the reed is for the Egyptians.





Verse 9: They who Worked in Linen will be Confounded


9. THEY WHO WORKED IN LINEN WILL BE CONFOUNDED. Egypt produced excellent and fine linen, as Pliny testifies, book XIX, chapter 1, and its use was in sacred rites: hence the Egyptian priests are called "linen-bearers" by Martial. He says therefore that as the waters dry up, all green things, and the linen in which Egypt glories, will perish, so that the women who card, spin, and weave linen will be impoverished and confounded: and (that is, because) its irrigated lands will be dry and withered, that is, flaccid or drooping. He says the same shortly after about the fishermen who make ponds beside the Nile, so that fish may be carried into them when the Nile overflows, and may be caught there when it recedes: for these likewise, when the Nile and its flooding fail, will be impoverished and confounded, and will waste away and wither with hunger and hardships. Note: For "weaving fine cloth," the Hebrew has chorai, which Vatablus and others translate as "weaving perforated nets" or "nets with holes" (for chur means a hole), that is, weaving nets. But he has already spoken of nets, and the Hebrew is not churai but cherai, which signifies fine and byssine garments, such as those of heroes and princes. Hence the Septuagint translates, "those who work in fine linen." And it is well known that the most precious fabrics were manufactured in Egypt. Perhaps he also notes the improper and shameful luxury of women, who clothed themselves in garments so fine that the nakedness of their limbs showed through and was displayed.





Verse 11: The Princes of Tanis are Fools


11. THE PRINCES OF TANIS ARE FOOLS. Tanis was the capital of Egypt and the royal seat of Pharaoh, where Moses once disputed with Pharaoh and inflicted the ten plagues on him and Egypt, about which see more in Exodus 7, at the end, that is to say: The proud and foolish counselors and princes of Pharaoh gave proud, and therefore foolish, counsel to Pharaoh, namely that which follows. True is that saying of Cicero in his On Duties: "Arms abroad are of little use unless there is wisdom at home;" and that of Vegetius: "A general should be more cunning than strong;" for the enemy is more easily and safely conquered by skill than by arms.


How will you say (persuade) Pharaoh (so that he himself may think and say—for it is a mimesis): I AM THE SON OF THE WISE, THE SON OF ANCIENT KINGS, that is to say: Hereditary and as it were natural from a lineage of so many centuries is my wisdom, no less than my royal majesty; therefore I cannot fall from it, or be overthrown by the Assyrians or Chaldeans. So say Haymo, Forerius, and Sanchez. He tacitly ridicules the Egyptians, who boasted of their antiquity, as if they had been the first of men and had existed many thousands of years before. Thus Lucian, in his book On Astrology, relates that the Arcadians were considered stupid for this reason: that they despised astrology and made themselves out to be older than the moon itself. Hence they were called proselenaoi, that is, "before the moon." Aristophanes, in the Birds, ridicules with various titles those who boast of their antiquity, and says:


You were more ancient than Cronus and the Titans.


And another:


More ancient than chaos and the Saturnian kingdoms.


Others think that the counselors say these things about themselves, as if they were proclaiming before Pharaoh their own wisdom received from their ancestors, and their royal pedigree, and thereby gaining authority with him; for, as St. Jerome says, the Egyptians consider the founders of their race to be heroes and gods, namely Horus, Isis, Osiris, Typhon; and on this account they boast of being descended not from royal but from divine seed; hence the Septuagint also translates: How do you say to the king, We are sons of the wise. So say St. Jerome, Cyril, St. Thomas, and Hugo. The Satirist truly says: "Do not look at the trappings and empty names of the Catos." And again: "Our lineage, our ancestors, and what we ourselves have not done: I scarcely call these our own." It is a great thing to be noble, not to seem so; to live nobly, not to be born noble; to be noble not by nation, not by birth, but by virtue and deeds.





Verse 13: They Have Deceived Egypt, the Cornerstone of its Peoples


13. THEY HAVE DECEIVED EGYPT, THE CORNERSTONE OF ITS PEOPLES. "Cornerstone," because in a building it holds the principal place, and holds and binds both walls together; hence it is used metaphorically by the Hebrews for a prince, who binds and holds the people by his laws, and is the support, pillar, and glory of the kingdom and the commonwealth. So Christ is said to have been "made the head of the corner," and to be the cornerstone of the Church, Psalm 117:22, and Matthew 21:42. Thus the commonwealths of the Swiss are called Cantons, that is, corners.


The meaning therefore is, that is to say: The counselors deceived Pharaoh, saying that Egypt was the cornerstone, that is, the chief of the peoples, who of course preeminent over neighboring peoples, whose duty it was to keep them in order and peace, and to defend them against enemies, as if to say: It is your duty, O Pharaoh, to defend the Jews against Nebuchadnezzar; this is your title, this your ancestral dignity; namely, Pharaoh is the cornerstone of the peoples, Pharaoh is the defender and protector of the Jews and other neighboring nations. This is their foolish counsel, about which he spoke in verse 11; for by this reasoning they brought ruin upon Pharaoh and Egypt; for they provoked and challenged the Chaldeans and their most powerful and warlike king, who consequently invaded and devastated Egypt. Others, such as Leo de Castro, Arias, and Lyra, apply this to the destruction of Egypt by the Romans. Hence Lyra wittily says: "The corner, which is formed by two converging lines, here refers to the union of Antony and Cleopatra."


14. A spirit of giddiness, by which the troubled head is accustomed to spin, so that it thinks everything it sees is revolving and rotating. "The spirit of giddiness" therefore is a disturbed and erring spirit. Hence the Chaldean and the Septuagint translate, a spirit of error. Hence also our Vulgate immediately explains, adding: "And they have made Egypt to err in all its works," that is to say: God has blinded them. God has overturned and made foolish their counsel: how God does this, I have explained in Canon 27.





Verse 15: And There will be No Work for Egypt


15. AND THERE WILL BE NO WORK FOR EGYPT, THAT MAY MAKE HEAD OR TAIL, that is to say: The counsels and works of the Egyptians will be imprudent, useless, and harmful; so that there will be no work of theirs that "makes," that is, proves and shows that in carrying it out there was a "head," that is, an old and wise man; and a "tail," that is, a young, vigorous, and strong man, who would execute what the old and wise had prudently decreed.


Note the Hebraism: to make a head, that is, a prince, means to do the work of a prince, worthy of a prince, on account of which one deserves to become or to be a prince, so that the work itself seems, as it were, to make one a prince. Hence the Antiochene version has: There will be no Egyptian man who becomes a leader (prince) or a tail, and in that day the Egyptian will be like a woman, he will fear and tremble at the hand of mighty God. And the Arabic Alexandrian: There will be no man for Egypt whom he may appoint as head and tail, first and last.


HE WHO BENDS AND HE WHO RESTRAINS. This is the same as what preceded, head and tail. So the Arabic and Syriac versions already cited. Hence the Septuagint translates, beginning and end, that is to say: The work of the Egyptians, like that of the Assyrians, will be imprudent, insipid, and defective, having neither head nor tail, neither beginning nor end. Hear St. Jerome: "The Lord, he says, has mingled for them a spirit of error, and they have made Egypt to err in all its works, as a drunkard errs and one who vomits, who is intoxicated with vices, of which drunken men Joel speaks: Woe to you who are drunk without wine! And not only drunk, but also vomiting the fury of dragons and the incurable fury of asps, so that after they have vomited out such wine, they may understand their intoxication and recognize that as long as they were drunk, they had neither beginning nor end, that is, neither head nor tail, but a trunk with the animal cut short on both sides. Hence the Septuagint and Symmachus translated, 'beginning and end'; Aquila, 'the bent and the perverse': by 'the bent' he means the old to be understood, by 'the perverse' the wanton youths who do everything perversely, and thus the meaning is that in Egypt not only the head and tail are lacking, but also the elders and the youths, that is, both the beginning and the end. Youths and boys, therefore, are called perverse and restraining, because they are driven by the surges of passions which ought to be restrained.


Pagninus and Vatablus translate these words in the nominative, in this manner: Nor will there be for Egypt a work that it may do, whether head or tail, whether branch or rush, and they explain it thus, that is to say: "Neither the great nor the common people will do anything that benefits the commonwealth, nor will Egypt be able to be freed from the Assyrians by their works or industry: head and branch are men of the first rank; tail and rush are the common and ignoble." See what was said on chapter 9, verse 14.





Verse 17: The Land of Judah will be a Terror to Egypt


17. THE LAND OF JUDAH WILL BE A TERROR TO EGYPT. That is to say: Even the very name of Judah will be a source of dread to the Egyptians, because when they wished to help them, they received such a great defeat from the Assyrians. Hence Aquila for "terror" translates gyrosin, "when one who is fearful and trembling looks around with his eyes and dreads the approaching enemy," as St. Jerome says and explains. Second, St. Cyril says: Judah will be a terror to the Egyptians, on account of Christ born from it, who will shatter the idols of the Egyptians. Third, and best, Sanchez says: "Terror" signifies reverence, religion, observance, and admiration. Hence St. Jerome in his Commentary translates "terror" as "solemnity," that is to say: The time will come when Egypt will embrace the Christian sacred rites, and will then celebrate the same religion and the same feasts that the land of Judah celebrates, that is, the Church, which began in Zion and Judah. Zechariah explicitly explains this, chapter 14, verse 16. For the Prophet here passes from the destruction of Egypt to its restoration through Christ, so that, as is customary, he may append joyful things to sorrowful ones, and conclude all the ancient deeds of the fathers with the consolation and redemption of Christ the Liberator: this is clear from what follows.





Verse 18: In that Day There will be Five Cities


18. IN THAT DAY THERE WILL BE FIVE CITIES. "Five," that is, many; for a definite number is used for an indefinite one, that is to say: The Egyptians now greatly abhor the Jews and their language and religion, although they border on them; but it will come to pass that they themselves will be zealous for the Hebrew language (which is here called Canaanite, because the Hebrews inhabited the land that formerly belonged to the Canaanites), or for the closely related Syriac, and not only for the language but also for the religion. Just as if, on the contrary, today in Hungary certain cities were found so impious that, weary of the Christian name, they aspired to Mohammedanism to such an extent that they even commonly learned and spoke the Arabic language, in which the Koran of Mohammed is written: "The Canaanite language," says St. Jerome, "is midway between Egyptian and Hebrew, and in large part akin to Hebrew."


Mystically, St. Jerome says: Some, he says, by these five cities understand the five orders of the Church in the time of Christ: namely Bishops, priests, deacons, the faithful, and catechumens.


Tropologically, Procopius, Ambrose, Augustine, and from them Leo de Castro say that the five cities are the many religious families, lauras, and mandrae, that is, monasteries in Egypt; to such an extent that in one of its cities, namely Oxyrhynchus, there were twenty thousand monks: one Abbot Or had three thousand under him, Abbot Serapion ten thousand monks; in many other cities of the Thebaid, there were thousands of them; so that the cities were not so much dwelling-places of laypeople as of Religious, in which they lived like innumerable ants, devoted to manual labor and prayer. These were entirely carried toward God with all five senses of body and mind, and they spoke the Canaanite language, that is, the Jewish tongue, in which they continually sang the psalms and the words of God, and praised God; for by the number five is signified the perfection and fullness of servants and Religious of Christ, as St. Ambrose teaches in Psalm 118, sermon 22, on those words: "I have gone astray like a lost sheep;" and St. Augustine, volume X on Matthew, sermon 23, where he likewise mystically explains the five wise virgins, about whom Christ speaks in the Gospel. St. Jerome adds that the five senses speak the Egyptian language when they pursue carnal pleasures, but the Canaanite when they pursue spiritual ones. See him.


SWEARING BY THE LORD, that is, worshipping and invoking the Lord. For Scripture, by an oath, signifies the whole worship of God, namely the whole from the part, by synecdoche.


Furthermore, among those cities of Egypt there will be one, Heliopolis (that is, the City of the Sun, because in it there was a temple of the sun: hence it was dedicated to the worship of the sun, as if their god). This, says St. Jerome, has evidently come to pass even to this day: for the city of Ostracina and the others near Rhinocorura and Casius, which border on Judea, speak Syriac, and some think that neighboring Syrians were transferred there by Nebuchadnezzar. Second, more truly and clearly these things were fulfilled in the time of Christ and St. Mark, as will be evident from verse 19. As if you were to say: Egypt will receive the faith and worship of Christ, and will speak piously and in a Christian manner, as the Apostles and other Jews converted to Christ speak. So say St. Cyril and others everywhere.


He counts five cities because there were five principal cities, virtually metropolises, in Egypt, which Ezekiel names in chapter 30, namely Memphis, Tanis, Alexandria, Bubastus, and Heliopolis. But above the others he names Heliopolis, which was situated between Alexandria and Coptus, both because at Heliopolis the worship of the sun and of the gods flourished (hence it was a city of priests, as Strabo testifies, book 17), and therefore it especially resisted the Gospel of Christ at the beginning; and also because, once subdued by Christ and the Apostles, it was as devoted to Christ as it had been to the sun and idols, and the Christian religion and monasticism flourished wonderfully in it. Hence Heliopolis and its monasteries and monks are so often mentioned in Palladius, Rufinus, and others.


Calvin therefore shamefully errs, who for "City of the Sun" translates: One will be called the City of Destruction, and gives this meaning: "By these words he designates every sixth city for destruction, signifying that all who do not turn to God to worship Him perish without hope of restoration. For he contrasts the cities of Egypt that will begin to acknowledge Him with others that are devoted to destruction. For dan cherem signifies a curse and malediction, which desolation, that is, destruction and eternal death, follows." He errs, I say, for instead of cheres, that is, sun, as St. Jerome, the Septuagint, the Chaldean, Symmachus, Vatablus, and others generally read and translate, he reads cherem, that is, anathema; and it is evident from the very sequence of the text that there is no opposition here, but a continuation of the same subject matter and thought. Finally, because the Hebrew cheres signifies not only the sun but also a potsherd, hence some translate it as ostrakon, that is, a potsherd, and by it think the city of Ostracina is meant, says St. Jerome.





Verse 19: In that Day


19. IN THAT DAY. Note: The Prophets say "in that day," that is, in that time, even though it is far in the future. They call this a "day," even though it unfolds after or through many years, because in the foreknowledge of God the course of one kingdom, indeed of the whole age, is as one and the same: but it looks to the day of the New Testament, which he treated in verse 17. See Canon 4.


Note second: Onias, the son of Onias the holy pontiff, about whom see 2 Maccabees 3 and 4, when in the time of the Maccabees he saw Judea being devastated by the Antiochuses, the Demetriuses, and other kings of Syria, fled to Egypt to Ptolemy Philometor, and cited this passage of Isaiah to him, as if God here commanded that a temple be built for Him in Egypt, and persuaded him of this; and Ptolemy built a temple for the Jews at Heliopolis and appointed the aforementioned Onias as its pontiff. So says Josephus, Antiquities XIII, 6. But incorrectly; Isaiah meant no such thing, for Onias was censured by the Jews, who rightly disapproved of this deed of his: because it was not permitted under the old law to erect an altar or temple to God outside Jerusalem, whereas these altar-builders are praised by Isaiah.


I say therefore that the Prophet flies forward to the times of Christ, whom God sent to the Egyptians and all nations as Redeemer, to such an extent that in Egypt under St. Mark, and from that time on, Christianity flourished most vigorously, and indeed the monastic and religious life began there with St. Mark and the Essenes. So says St. Augustine, book I of On the Unity of the Church, chapter 14. For the Evangelical vows (that is, concerning the keeping of the Evangelical counsels), and especially the monastic vows of poverty, chastity, and obedience, are noted here, and are asserted as being about to exist in Christianity, when the Prophet says: "And they will make vows to the Lord, and will pay them." Therefore Calvin here torments himself in vain, trying to abolish them on the pretext that they are not consonant with the word of God, but are "self-imposed worship," which Paul condemns in Colossians 2:23. But this must be proven by Calvin; for I have shown the contrary in my commentary on Colossians 2.


AND A PILLAR OF THE LORD AT ITS BORDER. He calls "pillars" either temples, as Cyril says, or the cross of Christ, or statues, or columns erected in honor of Christ, that is to say: The Egyptians throughout their provinces and borders will erect crosses, temples, altars, etc., to Christ; for Him, not idols as formerly, they will invoke when they are in tribulation, and He will send them saviors, that is, distinguished Prelates and Princes, who will free and defend them from enemies both bodily and spiritual.





Verse 22: And the Lord will Strike, that is to


22. AND THE LORD WILL STRIKE, that is to say: God will devastate Egypt, both through the Assyrians and through the Chaldeans; but after 40 years He will restore it to itself, as Ezekiel foretold, chapter 29, verse 13. Second, and more likely, that is to say: God will chastise the Egyptians now become Christian, both for the expiation of their sins and for their testing and their greater crown.





Verse 23: In that Day There will be a Highway


23. IN THAT DAY THERE WILL BE A HIGHWAY FROM EGYPT TO ASSYRIA, that is to say: In the time of Christ there will be mutual peace, commerce, and fellowship among nations formerly hostile, such as were the Egyptians and Assyrians. For Christianity is a law of peace, which compels and unites hostile nations into one faith, one charity, and one Church.


AND THE EGYPTIANS WILL SERVE ASSYRIA, namely with those services by which Christians serve one another through charity, especially by sending there distinguished preachers and priests.


Second, it can be translated more plainly from the Hebrew with Vatablus and Montanus: The Egyptians will worship the Lord together with the Assyrians, under which name also understand the Babylonians. And thus Sanchez explains our Version, that is to say: The Egyptians will serve (God) in Assyria, or with Assyria, that is, together with the Assyrian. Hence it follows:





Verse 24: In that Day Israel will be the Third with Egypt


24. IN THAT DAY ISRAEL WILL BE THE THIRD WITH EGYPT. The third, who will receive the faith and worship of Christ equally with the Egyptians and Assyrians, and therefore "a blessing," that is, most blessed, will be, that is to say: These three nations, namely, Israelites, Egyptians, and Assyrians, which now fight among themselves, will unite in Christianity.


A BLESSING IN THE MIDST OF THE EARTH. Just as Israel was situated between the Egyptians and the Assyrians, so from it, as the people of God, blessing will be poured out through Christ upon the Egyptians and other nations. Hence, although other nations are to be blessed by Me, yet My inheritance is, and will be, Israel; for just as Israel was formerly the people peculiarly chosen by God, so it will be now also. For from it will be born Christ, the Blessed Virgin, the Apostles, the first Christians, indeed Christianity itself and the Church of God, "the work of My hands (namely, you are, God will say) for the Assyrian."


2 Maccabees: Argumentum




This second book is like a continuous circular Epistle, by which the Jews dwelling in Judea write to the Jews living in Egypt about the disasters and calamities which they themselves suffered from Antiochus Epiphanes and his son Eupator; likewise, the victories which Judas, aided from heaven by Angels and by Onias and Jeremiah, reported concerning the same, and therefore they stir all to the praise of God and the giving of thanks. The whole of this book, then, is consumed in narrating the deeds of Judas Maccabeus and the Martyrs more extensively than in Book I.

Similar circular epistles were written by the Christians of Smyrna, Vienne, and Lyon, in which they recount the martyrdoms and afflictions of their faithful endured at the hands of tyrants, which survive in Eusebius, Hist. IV.xv, and Book V.I.

Concerning the author and authority of this book, and other matters relating to it, I have spoken in the Proem to Book 1. The reason for writing this epistle was that the schism between the Jews dwelling in Judea and those dwelling in Egypt might be removed, as I shall say at chapter 1, verse 1.





John XII
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Synopsis of the Chapter

First, Jesus is received at a banquet in Bethany, at which Magdalene anoints Christ, whom He defends against the murmuring of Judas. Secondly, verse 12, Christ on the next day, that is on Palm Sunday, carried on an ass, enters Jerusalem in solemn pomp as the Messiah. Thirdly, verse 24, through the parable of the grain of wheat, which dying rises abundantly, He foretells His impending Passion, and a voice from heaven glorifies Him, that being lifted up from the earth He may draw all things to Himself. Fourthly, verse 37, he narrates that the Jews, despite so many signs of Christ, did not believe in Him, though some believed secretly.




Vulgate Text: John 12:1-50

1. Jesus therefore, six days before the Pasch, came to Bethany, where Lazarus had been dead, whom Jesus raised up. 2. They made Him a supper there, and Martha served; but Lazarus was one of those who reclined at table with Him. 3. Mary therefore took a pound of ointment of spikenard, of pure nard, precious, and anointed the feet of Jesus, and wiped His feet with her hair; and the house was filled with the odor of the ointment. 4. Then one of His disciples, Judas Iscariot, who was about to betray Him, said: 5. Why was this ointment not sold for three hundred pence, and given to the poor? 6. Now he said this, not because he cared for the poor, but because he was a thief, and having the purse, carried the things which were put in. 7. Jesus therefore said: Let her alone, that she may keep it for the day of My burial. 8. For the poor you have always with you; but Me you have not always. 9. A great multitude therefore of the Jews knew that He was there; and they came, not only for Jesus' sake, but that they might see Lazarus, whom He had raised from the dead. 10. But the chief priests thought to kill Lazarus also: 11. because many of the Jews, by reason of him, went away, and believed in Jesus. 12. And on the next day, a great multitude that was come to the festival day, when they had heard that Jesus was coming to Jerusalem, 13. took branches of palm trees, and went forth to meet Him; and cried: Hosanna, blessed is He that cometh in the name of the Lord, the King of Israel. 14. And Jesus found a young ass, and sat upon it, as it is written: 15. Fear not, daughter of Sion; behold thy king cometh, sitting on an ass's colt. 16. These things His disciples did not know at the first; but when Jesus was glorified, then they remembered that these things were written of Him, and that they had done these things to Him. 17. The multitude therefore gave testimony, which was with Him, when He called Lazarus out of the grave, and raised him from the dead. 18. For which reason also the people came to meet Him, because they heard that He had done this miracle. 19. The Pharisees therefore said among themselves: Do you see that we prevail nothing? behold, the whole world is gone after Him. 20. Now there were certain Gentiles among them, who came up to worship on the festival day. 21. These therefore came to Philip, who was of Bethsaida of Galilee, and asked him, saying: Sir, we would see Jesus. 22. Philip cometh, and telleth Andrew; Andrew again and Philip told Jesus. 23. But Jesus answered them, saying: The hour is come, that the Son of man should be glorified. 24. Amen, amen, I say unto you, unless the grain of wheat falling into the ground die, itself remaineth alone; 25. but if it die, it bringeth forth much fruit. He that loveth his life shall lose it; and he that hateth his life in this world, keepeth it unto life eternal. 26. If any man minister to Me, let him follow Me; and where I am, there also shall My minister be. If any man minister to Me, My Father will honour him. 27. Now is My soul troubled. And what shall I say? Father, save Me from this hour. But for this cause I came unto this hour. 28. Father, glorify Thy name. A voice therefore came from heaven: I have both glorified it, and will glorify it again. 29. The multitude therefore, that stood and heard, said that it thundered. Others said: An angel spoke to Him. 30. Jesus answered, and said: This voice came not because of Me, but for your sakes. 31. Now is the judgment of the world: now shall the prince of this world be cast out. 32. And I, if I be lifted up from the earth, will draw all things to Myself. 33. (Now this He said, signifying what death He should die.) 34. The multitude answered Him: We have heard out of the law, that Christ abideth for ever; and how sayest Thou, The Son of man must be lifted up? Who is this Son of man? 35. Jesus therefore said to them: Yet a little while, the light is among you. Walk whilst you have the light, that the darkness overtake you not; and he that walketh in darkness, knoweth not whither he goeth. 36. Whilst you have the light, believe in the light, that you may be the children of light. These things Jesus spoke; and He went away, and hid Himself from them. 37. And whereas He had done so many miracles before them, they believed not in Him: 38. That the saying of Isaias the prophet might be fulfilled, which he said: Lord, who hath believed our report? and to whom hath the arm of the Lord been revealed? 39. Therefore they could not believe, because Isaias said again: 40. He hath blinded their eyes, and hardened their heart, that they should not see with their eyes, nor understand with their heart, and be converted, and I should heal them. 41. These things said Isaias, when he saw His glory, and spoke of Him. 42. However, many of the chief men also believed in Him; but because of the Pharisees they did not confess Him, that they might not be cast out of the synagogue. 43. For they loved the glory of men more than the glory of God. 44. But Jesus cried, and said: He that believeth in Me, doth not believe in Me, but in Him that sent Me. 45. And he that seeth Me, seeth Him that sent Me. 46. I am come a light into the world; that whosoever believeth in Me, may not remain in darkness. 47. And if any man hear My words, and keep them not, I do not judge him: for I came not to judge the world, but to save the world. 48. He that despiseth Me, and receiveth not My words, hath one that judgeth him: the word that I have spoken, the same shall judge him in the last day. 49. For I have not spoken of Myself; but the Father who sent Me, He gave Me commandment what I should say, and what I should speak. 50. And I know that His commandment is life everlasting. The things therefore that I speak, even as the Father said unto Me, so do I speak.




Verse 1: Jesus Therefore, Six Days Before the Pasch, Came to Bethany, Where Lazarus Had Been Dead, Whom Jesus Raised to Life

Jesus, from Ephrem, with the Passover at hand, in which He was to die on the Cross, came to Bethany, to prepare Himself for death — nay, to offer Himself to death, and to give occasion for it through the avarice of Judas the traitor. This [John] gives as the reason why Jesus came not first to Jerusalem but to Bethany; that is to say: When the chief priests had given command (in the preceding chapter, last verse) that Jesus should be apprehended, He, knowing this by the divine Spirit, turned aside from Jerusalem and came to Bethany, where He had raised Lazarus and had many well-wishers, and therefore could act safely among them, so that from there, as a paschal lamb about to be immolated for the salvation of the world, He might shortly afterward, on Palm Sunday, enter Jerusalem with solemn pomp.

Moreover Bethany, which lies next to the Mount of Olives, means in Hebrew "the house of obedience," from which Christ willed to go up to Jerusalem to the Cross. Hence the Gloss: He came, it says, to Bethany — that is, to the house of obedience, being Himself obedient to the Father even unto death — teaching obedience to the Church, which is upon the Mount of Oil (that is, of mercy), and cannot be hid, in which He raises up those buried in grave sins. There the supper takes place in the faith and devotion of the just. Martha serves, while every faithful soul offers works of devotion to the Lord; Lazarus, that is, those who have been raised up, together with those who have remained in righteousness, joyfully feast in the presence of the Lord.

Six days before the Pasch — that is, six days before the Pasch: on the sixth day (Friday) in the evening, Jesus came from Ephraim to Bethany; then on the following Sabbath they made a feast for Him, and on the next day, that is, on Palm Sunday, He solemnly entered Jerusalem. For the Passover that year fell on the fifth day of the week (Thursday of the next week). So the six days preceding the Passover, before which Jesus came to Bethany, are these: Sabbath, Sunday, Monday, Tuesday, Wednesday, Thursday. He therefore came on Friday, since on the following week's Friday He was to be crucified. He did not come on the Sabbath, because on that day, by the Law, travelling was not allowed, but it had to be a day of rest.

Symbolically, the Gloss says: God made all things in six days; on the sixth day He created man; in the sixth age of the world He willed to redeem him; on the sixth day of the week He suffered; and at the sixth hour He was crucified.

Whom Jesus raised. — So that by His presence He might renew in the citizens of Bethany the memory and wonder of this so recent raising from the dead, and thereby stir them up, that on the following Sunday, when He was to enter Jerusalem solemnly, they might accompany Him as the Messiah, exulting with branches and crying "Hosanna!"




Verse 2: They Made Him a Supper There, and Martha Served; but Lazarus Was One of Them That Were at Table With Him

This supper is the same as the one narrated by Matthew in chapter 26, where I have explained it. "But Lazarus was one of those at table," in order that not a phantom but his true resurrection might be proved. For, as St. Augustine says, "he lived, he spoke, he feasted; the truth was shown, and the unbelief of the Jews was confounded."




Verse 3: Mary Therefore Took a Pound of Ointment of Right Spikenard, of Great Price, and Anointed the Feet of Jesus, and Wiped His Feet With Her Hair

Mary (Magdalene) therefore (lest, with Martha serving, she herself should be found wanting in her share, that she might above all others honour Christ and surpass all in service, whom she surpassed in love) took a pound of ointment of right spikenard, of great price. — The Syriac: "of much price." From the word "pound" one might suspect that this ointment was thick and heavy; for thick substances are weighed by the pound, while liquids are measured by the amphora. For spikenard ointment was compounded of various aromatics, as Pliny teaches in book 13, chapter 2, and therefore thick. But that this was liquid, not thick, is gathered from the fact that it was poured over the head of Christ, as Matthew says in chapter 26:7. For liquids also are sometimes weighed in vessels; or at least the spikenard itself, from which the liquid of the ointment is distilled and drawn out. Or rather, this pound was not a pound by weight, but by measure. For just as with the Romans, so also with the Jews (who were then under the Romans), there was a twofold "pound": the measuring pound was a horn measure by which they measured out oil, marked with certain lines that divided it into twelve equal parts called "ounces," as Francis Lucas says.

Mystically, St. Augustine: The ointment with which Mary anointed Jesus was righteousness; therefore it was a pound. And the Gloss: Mary once, as a penitent, anointed His feet; but now, where not the beginnings of the penitent but the righteousness of the perfect is signified, she anoints both head and feet — wherefore it is called a pound of ointment, that is, the perfection of righteousness. He anoints the head who preaches sublime things concerning Christ; he anoints the feet who venerates His lowliness.

Of right spikenard (nardi pistici) — that is, of spikenard ointment made from "pistic" spikenard.

You will ask, What is "pistic" spikenard? First, the author of a commentary on Mark chapter 14, which is found among the works of St. Jerome, interprets "pistic" as "mystic"; but this is as ridiculous as it is unworthy of St. Jerome. Secondly, St. Augustine here, in tractate 50, says: "Pistic" is called so from the place from which it was brought; but this is uncertain, and the place "Pisticus" is as unknown as the "pistic" spikenard itself. Thirdly, Maldonatus says: "Pisticus" is so called from πίνειν, that is, "to drink": therefore "pistici" means "drinkable and liquid," so that it could be poured upon the head and feet of Jesus — for other ointments are thick and heavy. Fourthly, others derive it from male, that is, "I press," as though "pisticus" were πιεστικός, meaning "pressed, expressed": whence, as Francis Lucas attests, one codex has "pestici" instead of "pistici." But these last two explanations ascribe nothing distinctive, nothing new to this ointment, and "pisticus" is not used in that sense.

Fifthly, more commonly and significantly, others everywhere say: "Pistici" means "faithful" (for πίστις is "faith") — that is, pure, sincere, not sophisticated, not mixed nor adulterated. For Pliny teaches, book 12, chapter 12, that spikenard is easily adulterated with pseudo-nard, lavender, and other herbs. So Euthymius and Theophylact on Mark 14; Baronius, Ribera, Vatablus, Jansenius, Toletus and others. But we read nothing about "pistic" spikenard in Dioscorides, Pliny, or others; and if it were named from "faith," it should have been called πιστὸς or πιστά, not πιστική.

Sixthly, therefore: τὸ "pistici" is the same as "spicati" (of spikes); for so nearly all the codices, both old and new, read, with a few exceptions of lesser authority, which have "pistici" from the Greek instead of "spicati" (see Francis Lucas in the Notes here), as Mark has it in 14:3. That this is so is gathered: first, from the fact that the Greek codices in both Mark and John consistently have πιστικῆς. Therefore, since the Latin Vulgate translator of Mark (who was either Mark himself or someone close to him and contemporary) interpreted τὸ πιστικῆς as "spicati," there is no doubt that it should also be interpreted so in this passage of John — for that John here means to say the same thing about this spikenard that Mark said about it, is clear from comparing in both places the Syriac, Arabic, Greek, and Greek interpreters.

Secondly, because in place of τῷ πιστικῆς the Syriac, both in Mark and in John, translates "nardin risoio" — that is, "head spikenard" — that is, the first and most excellent; the Arabic has "the best": and such is "spicate" (spiked) spikenard. Thirdly, because it is agreed by all what "spicate" spikenard is, whereas we read nothing anywhere about "pistic" spikenard. For spikenard has both spikes and leaves; ointment is made from both — the former is called "spicate," the latter "foliate." See Pliny, book 12, chapter 12. But the "spicate" kind, because it has more substance and marrow, is therefore more excellent — what Galen calls ναρδόσταχυν, and the apothecaries call "nardispica."

It seems, therefore, that the Greeks corrupted the Latin word "spicati," and pronounced it corruptly by metathesis (letter transposition) as πιστικῆς — either because this was easier and sweeter to pronounce (for it is difficult for Greeks to pronounce "spicati," since they have no noun or verb with kappa following "sp"), or because they did not understand τὸ "spicati," or because τὸ πίστις comes closer to the Greek πίστις, that is, "faith." So for σπικᾶτι or σπικᾶτις they said πιστικῆς; whence also one manuscript codex in John has "spiciti." Moreover, John wrote long after Mark, and since the word πιστικῆς for "spicati" had from Mark come into use among the faithful, John retained the same word for the sake of faithfulness in so obscure a matter. So Francis Lucas and some recent scholars skilled in languages.

In a similar way, very many names passing from one language into another have been altered and corrupted through metathesis — as "ephpheta" for "hippathach," "golgotha" for "gulgolta," "psomtomphanec," as the Septuagint renders it, for "sophnephaneach," that is, "savior of the world," Genesis 41:45.

Thus for the Hebrew "sippor" the Latins by metathesis say "passer" (sparrow); for "darag," "gradus" (step); for "mecar," "mercor" (I trade); for "erets," "terra" (earth); for "Jesaiahu," "Isaias"; for "Jecheskiel," "Ezechiel."

Thus for ἁρπαξ the Latins say "rapax" (greedy); for popul, forma; for νεῦρον, "nervus" (sinew); for κρέας, "caro" (flesh); for κίρκος, "circus"; for κρίνω, "cerno" (I discern); for ἄχρις, "arx" (citadel); for ταχύ, "cito" (quickly).

Thus the Italians say "cremesi" for "carmes" (crimson); "paduli" for "paludes" (marshes); "Gerolamo" for "Hieronymus"; "pistrello" for "vespertilio" (bat).

Thus the Spanish for "parabola" say "palabra" (the Italians and French say "parola," whence "parlare"); for "periculum," "peligro"; for "miraculum," "milagro"; for "oblivio," "olvido."

Thus for the Hebrew Jehochanan, the Latins and Greeks say "Joannes"; the Italians, "Giovanni"; the Spanish pronounce it "Juan," others "Goan"; the Germans, "Hans"; the Illyrians, "Juan"; the French, "Jean"; the Flemings, "Jan"; the country folk, "Hensen" and "Hennen."

Morally, learn here that good works, by which as with precious ointments we anoint Christ, ought to be "spicate" or "pistic" — that is, sincere, solid, excellent, outstanding. Such are owed to so great a Lord. Hence the sacrifices of Abel pleased God because they were better; those of Cain displeased Him because they were worse (Genesis 4). Wherefore David in Psalm 65:15 says: "I will offer Thee holocausts full of marrow (fat and full of marrow)." And in Psalm 19:4: "May thy whole burnt offering be made fat." Azariah, praying in the midst of the fire, says: "Let us be received... as in thousands of fat lambs" (Daniel 3:40). Nay, God once demanded the fat of the victim for Himself: Leviticus 3:16, "All the fat shall belong to the Lord by a perpetual right." And Numbers 18:17: "Thou shalt burn the fat as a most sweet odour to the Lord." Again, Leviticus 22:19, God commands that the victim to be offered to Him should be male and without any blemish (that is, defect) — that is, whole and perfect; hence He forbids blind, broken, or scabby animals to be offered to Him. Finally, Numbers 18:29, God decrees: "All things which you shall offer out of the tithes, and set aside for the gifts of the Lord, shall be the best and choicest."

And she anointed the feet of Jesus. — Matthew adds, "and the head." Mystically, Alcuin says: The head is the sublimity of the divinity; the feet, the humility of the Incarnation. Or else the head is Christ Himself, and the feet are the poor, who are the members of Christ: we anoint these when we give them alms.

And wiped His feet with her hair. — This is therefore a hysteron proteron (reversal of order). For first she wiped His feet of dust and mud, and then anointed them; for Christ walked barefoot, shod only with sandals, which He laid aside, according to the custom of the nation, when reclining at table. For if Mary had first anointed the feet of Jesus and then wiped them with her hair, she would rather have anointed her own hair, which she by no means wished to anoint and judged unworthy of anointing — [she judged her hair less worthy of anointing] than the feet of Jesus. Besides, this fragrant and precious ointment was not to be wiped away, but to be left on the feet of Christ, to warm and refresh them.

With her hair — so that she might soil with the filth of Jesus' feet those very locks in which she once vainly gloried, and with them lay her whole head beneath His feet in the utmost humility and reverence. "For when she wiped His feet with her hair," says Chrysostom, "she subjected to the feet of Christ the most honourable member of her whole body — I mean her head — and she was present to Him, not as to a man, but as to God."

And the house was filled with the odour of the ointment. — Mystically, St. Augustine says: "The world is filled with the good report of the piety and virtue such as Mary practiced here, according to Paul's words: 'We are the sweet savour of Christ' — to the good, a savour of life unto life, but to the evil, of death unto death," as here happened. Hence follows:




Verse 4: Then One of His Disciples, Judas Iscariot, Who Was About to Betray Him, Said

Then one of His disciples, Judas Iscariot, etc.




Verse 5: Why Was Not This Ointment Sold for Three Hundred Pence, and Given to the Poor?

Matthew and Mark add: "To what purpose is this waste of ointment?" Bede replies: It is not a waste, but a service of burial; nor is it any wonder that she gave the good odour of faith for Me, since I am about to pour out My blood for her.




Verse 6: Now He Said This, Not Because He Cared for the Poor, but Because He Was a Thief, and Having the Purse, Carried the Things Which Were Put In

Now he said this, not because he cared for the poor, but because he was a thief, and having the purse, carried the things which were put in (offered to Christ). — "A thief" — nay, a sacrilegious one, in that he "seized for his own use what was given for divine purposes," says Theophylact; for "he carried it by office, he carried it away by theft," says St. Augustine. For Judas desired this ointment to be sold and the price given to him; and since he knew that Christ did not wish such a sum of money to be kept in His purse, but wished it to be distributed to the poor, he would have distributed some part to the poor and stolen the rest for himself. See here how opportunity makes the thief, and how dangerous it is for holy and religious men to handle money — especially money common to the whole community; for something from it is easily, at the suggestion of concupiscence, turned aside to one's own uses or those of one's friends.

And having the purse, he carried what was put in. — From this Jansenius and others rightly conclude that Christ, with His college of Apostles, having a purse, showed by the fact itself and by His own example that the Church may lawfully have purses and possessions, and that it does not derogate from perfection to have a common purse for appropriate and moderate expenses. For Jesus did nothing imperfect in His life, being the master of all perfection.

That you may understand this from its foundations, note that Christ, although by reason of the hypostatic union with the Word, He had an excellent and, as it were, divine dominion over all creatures, nevertheless professed poverty — that is, the lack of human dominion, as it is in human usage — so that He might be a master of a more perfect life and give us an example of it. This is clear from Matthew 8:20: "The foxes have holes, and the birds of the air nests, but the Son of Man hath not where to lay His head." Likewise, Matthew 19:21: "If thou wilt be perfect, go, sell what thou hast, and give to the poor, etc., and come, follow Me."

But why did Jesus entrust the purse to Judas, when He knew he would be a thief? I reply: Because Judas was more apt for procuring temporal things than the other Apostles; and He permitted the theft because from it arose the occasion of His betrayal and Passion, which He Himself sought. Again, St. Augustine: "Because," he says, "the Church was going to have purses, He admitted thieves, that His Church, while enduring powerful thieves, might tolerate them — to teach that the wicked must be tolerated, lest we divide the body of Christ: bear with evil as a good man, that thou mayest come to the reward of the good." Chrysostom adds: The Lord entrusted the purse to the thief in order to cut off from him every occasion of betrayal, lest he seem to betray Him because of a lack of money. But Theophylact says: "Some say that Judas, as the least of them all, took upon himself the administration of the money."

Finally, St. Bernard, in book 4 of De Consideratione, chapter 6, teaches that Christ here wished to instruct Prelates to entrust the care of temporal things readily to anyone, but to reserve to themselves the dispensation of spiritual things — the opposite of which some do. Again, Christ did this, that we should not wonder if in gatherings of the saints, monasteries, and congregations, some are at times found to be vicious and scandalous. Hence St. Augustine, Epistle 37, when one of his monks had given scandal, on account of which the people cried out against him, prudently replied: "However watchful the discipline of my house may be, I am a man, and I live among men, and I do not dare to claim that my house is better than the ark of Noah, where one reprobate was found among eight men; or better than the house of Abraham, where it was said: 'Cast out the handmaid and her son'; or better than the house of Isaac, to whom it was said of the two twins: 'Jacob have I loved, but Esau have I hated'; or better than the house of Jacob, where a son defiled his father's bed; or better than the house of David, whose son lay with his sister, and whose other son rebelled against the father's holy gentleness; or better than the cohabitation of the Lord Christ Himself, in which eleven good men tolerated Judas the traitor and thief; or finally, better than Heaven, whence the angels fell."

Indeed, God in His wise providence permits this, so that by the wickedness of one or of a few, the honesty and holiness of the rest may shine forth more by contrast — just as light among darkness, gold among lead, the sun among clouds, and the wise man among fools shines and glitters the more. For a contrary shines out more beside its opposite, as Ecclesiasticus 33:13 teaches. See what is said there.

Note secondly, that Christ had ownership of the monies and things offered to Him by the faithful, in common, not individually: because these purses belonged to the whole college of the Apostles, which held ownership of them; therefore Christ Himself did not hold them as His own, so as to be the particular owner of them. Hence also in ch. IV, vs. 8, the disciples are said to have gone into the city to buy food. And in ch. VI, Jesus says to Philip: "Whence shall we buy bread, that these may eat?"

Therefore from this example of Christ it follows that it detracts nothing from perfection to have goods in common, as religious orders commonly do, as John XXII defines in the Extravagant Ad conditorem. For according to the diversity of persons, states, and ends which each one sets before himself, sometimes this is more perfect and sometimes not. Yet Christ seems at times to have lacked all ownership, even in common, as when He says: "The Son of man has nowhere to lay His head;" when the women following Him supplied Him, Luke VIII, 3; likewise on the cross, where He freely renounced all things, even His clothes. And this alone seems to be the meaning of Nicholas IV (who in appearance seems to oppose John XXII), in the canon Exiit qui seminat, De verb. signific. in VI.

Further, that purses held in common do not hinder perfection, St. Thomas proves by an a priori argument, II-II, Quest. CLXXXVIII, art. 7: Because, he says, poverty is only an instrument of perfection, inasmuch as it removes three evils of riches which are impediments to charity: the first is the solicitude of acquiring and keeping them; the second, love of them; the third, pride on account of them. But to have purses in common brings neither solicitude nor love nor pride. Therefore this is not an impediment to charity, but rather a help. For it diminishes the solicitude which plain poor men and beggars often experience in begging and in procuring food and clothing for themselves: "For it is manifest," says St. Thomas, "that it involves the least solicitude to keep things necessary for human use, procured at a fitting time."

Wherefore all the ancient founders of religious orders, holy and wise men, ordained that religious should have goods in common, so that without care they might devote themselves to prayer, study, and preaching, as is clear from the Constitutions of St. Basil, St. Augustine (Epist. 109), St. Benedict, St. Bernard, St. Bruno, St. Romuald, St. Dominic. From this arose the Constitution of the Emperor Justinian, in Auth., col. 1, Constit. 5, § Illud, and col. 9, Constit. 15, § Si qua, which commands that the goods of those who become monks shall by that very fact belong to their monasteries. For the whole force of evangelical poverty lies in this, that nothing be held as one's own and individual, although something may afterwards be held in common, from which according to the Apostolic form it is distributed to individuals as each has need. For the Apostles, together with the first faithful, who were most holy and most religious, possessed goods in common, as is found in Acts IV, 32: "Neither did any one say that aught of the things which he possessed was his own, but they had all things common." And vs. 27 [Matt. 19:27]: "Behold, we have left all things and have followed Thee."

This is what St. Jerome says about the religious of his age, Epist. 22: "It is not permitted to anyone to say: I have no tunic and cloak, and no rush mats for bedding. The superior of all so distributes the whole, that no one asks for anything, no one is without anything. But if anyone begins to be sick, he is transferred to a more spacious room, and is comforted with such great attendance of the elders, that he longs neither for the delights of cities nor for a mother's affection."

The Fathers and Scholastics teach the same everywhere. See Suarez, Part III, Quest. XL, art. 3, disp. XXVIII, sect. 2; Bellarmine, in book IV On the Supreme Pontiff, ch. XIV; Dominic Soto, book IV On Justice, Quest. 1, art. 1.

You will say: Nicholas IV in the place already cited implies that to have purses is to diminish perfection: for he says that Christ, when He had purses, accommodated Himself to the weaker, so that He might be an example to all. Suarez answers: Nicholas only asserted that, in the matter of poverty, that kind is lesser and less rigid which permits having purses; but from this it is not concluded that this is of greater perfection absolutely; for what is less perfect in poverty can be more perfect in charity or in some other virtue. For Nicholas is speaking of the Franciscans (as he himself was), whose Religion has as its scope and end the highest poverty, in order to conform itself to their founder St. Francis, who supremely loved the greatest poverty and nakedness of all things. But other religious orders have other pious and holy ends, for which it is fitting to have goods in common: wherefore in these it is more congruent and more perfect. Thus the Carthusians keep holy silence and solitude. Others pursue great austerity of life. But those who devote themselves to preaching and to missions to infidels must mix among men and have great strength, so that they can sustain the great labors of their institute: wherefore they compensate austerity of life with charity toward their neighbor. Both do fittingly, piously, and suitably according to their institute and the end set before them. For a different end demands different means. Finally, the Council of Trent, sess. 25, ch. III, grants to all religious, except the Franciscans, that they may possess immovable goods.




Verse 7: Jesus Therefore Said: Let Her Alone, That She May Keep It Against the Day of My Burial

"That she may keep it," that is, that she may be shown to have kept it. Hence in Greek it is in the past tense: for the day of My burial she has kept it. So too the Syriac. The other things pertaining here I have explained at Matt. XXVI, 12, etc. Hear St. Augustine: "He did not say to him: You say these things because of your thefts: He knew the thief and was unwilling to betray him, but rather bore with him and showed us an example of patience in enduring evil men in the Church."




Verse 9: A Great Multitude Therefore of the Jews Knew That He Was There: and They Came, Not for Jesus' Sake Only, but That They Might See Lazarus, Whom He Had Raised From the Dead

"Curiosity," says St. Augustine, "brought them, not charity," namely that they might see Lazarus risen from the dead, hear him, and ask him where he had been after death, what he had seen, what he had done. So Cyril, Theophylact, and Leontius.




Verse 10: But the Chief Priests Thought to Kill Lazarus Also

But the chief priests thought (in Greek ἐβουλεύσαντο, that is, they took counsel: so the Syriac, Arabic, and Vatablus, and by consulting together they decreed) to kill Lazarus also. — See here the virulent envy and malice of the chief priests, by which, envying the glory of Jesus, they envy also Lazarus and his life, lest his life increase the glory of Jesus. For the feast of the Pasch was at hand, at which all the Jews flocking to Jerusalem were going to see Lazarus raised from the dead and to admire the power of Christ who raised him, and therefore many would believe in Him: and to prevent this, the chief priests decree to put Lazarus out of the way. But St. Augustine rightly exclaims against them, tract. 50: "O foolish thought and blind cruelty! The Lord Christ, who could raise the dead, could He not raise the slain? When you were bringing death upon Lazarus, were you taking away power from Christ? If death seems one thing to you and being slain another; behold, the Lord has done both, both Lazarus dead, and He Himself raised His slain self."

Finally, the raising of Lazarus was a work proper to God; and those therefore who strove to kill him were fighting against God and, as it were, challenging Him to a duel.




Verse 11: Because Many of the Jews, by Reason of Him, Went Away, and Believed in Jesus

"Went away," in Greek ὑπῆγον, that is, they withdrew themselves, they left them, they deserted their faction; "of the Jews" refers to "many," as the Syriac and Arabic render it, and as is gathered from the Greek: yet it can also be referred to "went away," as if to say: Many of the Jews went away from the Jews who were opposed to Christ, and passed over to Christ.




Verse 12: And on the Next Day, a Great Multitude That Was Come to the Festival Day, When They Had Heard That Jesus Was Coming to Jerusalem

And on the next day. — That is, on the following day, or the day after the supper of Jesus made on the Sabbath in Bethany, namely Palm Sunday, which was the fifth day before the Pasch, and was the tenth day of the month Nisan, on which Christ, as the Paschal Lamb, was about to enter Jerusalem with solemn rite, so that there He might become the victim and expiation of the world: for on the tenth day the paschal lamb, which was a type of Christ, was to be led into Jerusalem to be immolated on the 14th of the month, according to the law of Exod. XII, 3. The other things which follow up to verse 17, concerning the procession of Christ entering Jerusalem, I have explained at Matt. XXI, 7.




Verse 17: The Multitude Therefore Gave Testimony, Which Was With Him, When He Called Lazarus Out of the Grave, and Raised Him From the Dead

The crowd therefore gave testimony (concerning the raising of Lazarus, namely that Jesus had truly, not feignedly, raised Lazarus from the dead) — the crowd which was with Him (Jesus) when He called Lazarus out of the tomb.




Verse 18: For Which Reason Also the People Came to Meet Him, Because They Heard That He Had Done This Miracle

John gives the reason why the citizens of Jerusalem now run in crowds to meet Jesus with such great applause, which they had never done before, namely because the crowd which had been present at the raising of Lazarus spread this miracle of Jesus throughout all Jerusalem, saying that they had seen it with their own eyes. The novelty of so great a miracle therefore stirred the citizens, so that they ran in crowds to meet Jesus, acclaiming Hosanna to Him as their Messiah and King.




Verse 19: The Pharisees Therefore Said Among Themselves: Do You See That We Prevail Nothing? Behold, the Whole World Is Gone After Him

The Pharisees therefore said among themselves (conferring counsels among themselves): Do you see that we prevail nothing? Behold, the whole world is gone after Him. — The Arabic: the whole world follows Him. It is a hyperbole, as if to say: Very many are going away from us and believing in Jesus. For they had seen a huge crowd of men running to Him as to the Messiah and acclaiming Hosanna, and those of every sex, age, and kind, namely both men and women, both old men and boys, both Jews and Gentiles, as is clear from the following verse. Cyril notes that the Pharisees here tacitly prophesy that all the nations of the whole world would be converted to Christ, though they themselves did not understand it.

St. Chrysostom and Theophylact think that those who said these things were believers in Christ, or at least inclined toward Him, as if they were saying to the other unbelievers who were persecuting Christ: We see that by persecuting Christ we accomplish nothing against Him — but rather we increase His sect and His glory: for the whole world has gone after Him; let us therefore cease from persecuting Him. Hence the Greek, Syriac, and Arabic have: you see that we accomplish nothing.

More truly, Cyril, Euthymius, and others think that these were unbelievers and enemies of Christ; for such were the Pharisees, as if to say: Lately we all with Caiaphas decreed to kill Jesus, but meanwhile we delay and are slow in doing it; and behold, by this delay and slowness of ours we accomplish nothing, but rather increase the evil; for the whole world has gone after Him: how much better would it have been, if recently, when we decreed to kill Him, we had at once killed Him, before His sect had grown and become so illustrious. What then ought we now to do? That we execute our decree as quickly as possible, and take Him out of the way. Why then do we delay, why do we spin out delays? If we tarry, all will go away from us to Jesus, and we shall not be able to call them back: we shall be overcome by numbers, unless we overcome by cunning.




Verse 20: Now There Were Certain Gentiles Among Those Who Had Come Up to Adore on the Festival Day

It is strange that some should think these were Jews dwelling among the Gentiles, when John expressly says they were Gentiles. These therefore were partly proselytes, that is, those who had already embraced the Jewish religion, or rather were thinking of embracing it, as Chrysostom, Theophylact, and Euthymius think; partly Gentiles who held that there is one God, whom, when they saw Him adored by the Jews with such majesty in the Jerusalem temple, and by such a great multitude of men at the Pasch, they themselves had determined to do the same with the same things, especially drawn by the fame of the sanctity and miracles of Jesus, whom they desired to see and hear, as John here says. So Cyril, Leontius, and Theophylact. In a similar way the eunuch of Queen Candace came to adore at Jerusalem, to whom an angel sent another Philip, namely the Deacon (not this Apostle), who converted him to Christ, Acts VIII. So too the kings of the Gentiles venerated the temple of Jerusalem, and sent gifts to it, as Cyrus, I Esdras, 1; Darius Hystaspes, ibid., ch. VI; Seleucus and other kings of Asia, II Macc. III.




Verse 21: These Therefore Came to Philip, Who Was of Bethsaida of Galilee, and Besought Him, Saying: Sir, We Would See Jesus

These therefore came to Philip (the Apostle), who was of Bethsaida of Galilee, and besought him, saying: Sir, we would see Jesus. — They approached Philip rather than the others, either because he was known to them, or because he first met them, or because in voice and countenance he bore greater frankness, affability, and kindness, and so drew all to himself; for they, being Gentiles, did not dare to approach Christ Himself, as a most holy man and excellent Prophet, and moreover a Jew (for the Jews abhorred the Gentiles), says Cyril, Chrysostom, and Leontius. Therefore they employ Philip as mediator between themselves and Christ, that he may make them access to Him.




Verse 22: Philip Cometh, and Telleth Andrew; Andrew Again and Philip Told Jesus

Philip cometh and telleth Andrew (as to a greater and more senior Apostle), again Andrew and Philip told Jesus. — For Andrew had greater authority with Christ, inasmuch as he had been the first of all to approach Jesus and had brought his brother Peter to Him, ch. I, vs. 40. Having therefore conferred together, they refer the whole matter to Jesus before bringing the Gentiles themselves, because they had heard from Jesus: "Go not into the way of the Gentiles," Matt. X, 5.




Verse 23: But Jesus Answered Them, Saying: The Hour Is Come, That the Son of Man Should Be Glorified

In Greek δοξασθῇ, that is, may be glorified. So the Syriac and Arabic, as if to say: Do not keep the Gentiles from Me, but bring them to Me. For what I said formerly, "Go not into the way of the Gentiles," I said to you at the beginning of My preaching, by which I was destined by God to the Jews alone; but now, when My preaching is ending, as well as My life, and when the Jews reject My preaching, I shall transfer it through you to the Gentiles. Therefore now the hour is at hand, that is, the time in which I, after My death (and through it) which is imminent for Me, and through My resurrection from the dead, My ascension into heaven, and the sending of the Holy Spirit, shall be glorified not only by the Jews but by the Gentiles throughout the whole world, that is, I shall be acknowledged as the Messiah Savior, worshiped and adored through your preaching, O My Apostles, everywhere.

Moreover the glorification of Christ is the glorification of all Christians. For, as St. Augustine says, serm. 176 De Tempore: "The death of Christ gave us life, the resurrection raised us up, the ascension consecrated us." Because, as the same father says, serm. 184: "When Jesus ascended, the Holy Spirit descended to us."




Verse 24: Amen, Amen I Say to You, Unless the Grain of Wheat Falling Into the Ground Die, Itself Remaineth Alone

Christ teaches that the brightness or glory just mentioned will come to Him through the death of the cross, lest the Apostles and faithful be disturbed and scandalized by it. Hear St. Augustine, tract. 51: "Jesus was speaking of Himself: He Himself was the grain to be put to death and multiplied; to be put to death in the unbelief of the Jews, to be multiplied in the faith of all peoples," as if to say: Just as a grain of wheat sown in the earth, unless it die in it, that is, be corrupted, put to death, and dissolved by the heat into another substance, namely into the germ of the earth, does not sprout nor bear fruit: but if it die, by sprouting it bears much fruit and multiplies itself, so that one grain produces from itself 20, 30, 60 grains. Supply: so likewise I, who am as it were a grain of wheat cast from heaven to earth, must die, so that through My death and its merit, as well as its example, I may bring forth many fruits of virtues and of the faithful, and those eminent and celebrated, namely so many thousands of Martyrs, Virgins, Doctors, Confessors, and the rest of the faithful, scattered throughout the whole world and to be scattered in future ages. The same happens in the death of the Martyrs, that when one dies, many rise up in his place and embrace the faith of Christ. Wherefore the Church reads this passage on the feast of St. Lawrence and of the other Martyrs. Truly Tertullian says, at the end of the Apology: "The blood of the Martyrs is the seed of Christians." Whence he adds in the same place: "Torture us, rack us, condemn us, grind us down; your iniquity is the proof of our innocence." And soon after: "Your more exquisite cruelty is a greater allurement to the sect; we become more numerous as often as we are cut down by you." St. Gregory, book III Dialog., ch. XXXI, gives an illustrious example in St. Hermenegild, who, slain by his father Leovigild, the Arian king, for the orthodox faith, converted both his brother Reccared and the whole Visigothic nation from Arianism to the right faith: "One therefore," says Gregory, "died in that nation, that many might live, and when one grain fell faithfully to obtain the faith of souls, a great harvest arose."

Anagogically Bede says: Jesus was sown from the seed of the Patriarchs in the field of this world, that is, He was incarnate: He alone died, but rose with many. Finally, hear St. Bernard, serm. 15 on the Canticle: "Let the grain die, and let the harvest of the nations rise. It was necessary that Christ should suffer and rise from the dead, and that penance and the remission of sins should be preached in His name, not only in Judaea but also to all nations, so that from one name, which is Christ, thousands of thousands of believers should be called Christians, and should say: Thy name is as oil poured out."




Verse 25: But If It Die, It Bringeth Forth Much Fruit; He That Loveth His Life Shall Lose It; and He That Hateth His Life in This World Keepeth It Unto Life Eternal

First, as if to say: "He who loves his soul," that is, his life, above My faith and the profession of it, so that he prefers to deny the faith rather than lose his life, this man "shall lose" his soul and life, because he will incur eternal death and hell. But "he who hates his soul," that is, his life, so as to prefer to lose it rather than the faith, this man "keeps it," that he may live forever blessed in heaven. Again, "he who loves his soul," that is, the desires and concupiscences of his soul, above My will and commandments, so that he prefers to follow his concupiscences rather than My commandments, this man "shall lose" his soul in hell; but "he who hates it" by resisting its concupiscences contrary to the law of God, this man "keeps it," so as to obtain from Me the eternal life of blessedness. So did the Martyrs, Anchorites, Religious, Virgins, and the other Saints.

Both senses are fitting for this passage and intended by Christ, and therefore are to be joined together, as Chrysostom, Theophylact, and Euthymius join them. For Christ saw that the Apostles and Christians after His death would suffer persecution and martyrdom from the Jews and Gentiles: He wished therefore here to forewarn and fortify them against these things, as if to say: After My death, the Scribes, chief priests, and tyrants will rise up against you: see therefore that you do not deny My faith in order to preserve your temporal life, because by so doing you will lose the eternal and blessed life which you will gain if you expose your temporal life to death for My faith.

Again Christ wished to teach all the faithful that they must continually resist and struggle with their concupiscences: "For the flesh lusts against the spirit, and the spirit against the flesh," Gal. V. This is what Christ says, Matt. X, 39: "He who finds his life shall lose it." And ch. XVI, 25: "He who would save his life shall lose it: but he who shall lose his life for My sake shall find it." And Ecclus. XVIII, 30: "Go not after thy concupiscences, and turn away from thy own will. If thou give to thy soul her desires, she will make thee a joy to thy enemies." See what is said there.

Further, the heretics called Circumcellions wrongly understood this passage; they, as St. Augustine testifies here, killed themselves, so as thus to obtain the eternal life here promised by Christ. For it is one thing to hate one's soul, and another to kill it, which is forbidden by every law.

Finally, hear St. Augustine, tract. 51: "He who loves his soul shall lose it. This can be understood in two ways: He who loves, shall lose, that is, if you love, you will lose: if you desire to hold your life in Christ, do not fear to die for Christ. Likewise in another way: He who loves his soul shall lose it: do not love, lest you lose; do not love in this life, lest you lose in the life eternal. This latter, which I said, seems rather to have the evangelical sense." And after some interposed remarks: "A great and wondrous saying, how a man's love toward his own life is such that it perishes; hatred, so that it does not perish: if you love badly, then you hate; if you hate well, then you love. Happy are they who hate by guarding, lest they lose by loving." Whence after many things he concludes: "When therefore the crucial moment of a cause comes, when this condition is proposed, either to act against God's commandment, or to depart from this life: of which two, if a man is forced to choose one, with the persecutor threatening death, let him there choose to die loving God rather than to live having offended Him; let him there have hated his soul in this world, that he may keep it unto life eternal."

Hear also St. Chrysostom: "He loves his soul in this world who fulfills its unsuitable desires; but he hates it who does not yield to it when it lusts harmfully. He said, hates; for just as we cannot bear to hear the voice of those whom we hate, so the soul willing things contrary to God must be vehemently turned away." And Theophylact, because it was hard to hear that the soul must be hated, consoles them, saying: "In this world," in which he indicates the brevity of time, adding an eternal reward. Chrysostom adds: Christ, seeing that the disciples were going to be saddened by His death, raised them up to greater things, as if to say: "What do I say? If you will not bear My death bravely: unless you yourselves die, no reward will follow you." Thus Chrysostom here, tract. 66.

This saying of Christ therefore is the axiom, basis, foundation, and compendium of the Christian life. For it is the root and principle of all virtues, which are drawn from it just as conclusions from premises: whoever then desires to become learned, eminent, and perfect in the school of Christ, let him continually ruminate on this maxim, weigh it, imprint it on his will, and carry it out in deed, so that he may adapt, measure, and conform all his actions to it as to a Lydian touchstone: thus will he become a true and singular disciple, follower, and imitator of Christ, and in exchange for the temporal life which he neglects, he will obtain the blessed joys of eternal life.




Verse 27: Now Is My Soul Troubled

27. NOW IS MY SOUL TROUBLED. — Note: Christ here, because He had made mention of His death threatening Him after three days (for He spoke these words on Palm Sunday), permitted its natural horror to be aroused in Himself, as happens in us, and by this horror He troubled Himself. Wherefore He says, "save," that is, deliver Me "from this hour," and from the horror of death hanging over Me. Similar was the scene in the garden, when, sorrowful even unto death, He prayed: "Let this chalice pass from Me." St. Chrysostom gives the reason: Christ, he says, had exhorted His own to follow Him through death; lest therefore they should say that He, being outside of pain, easily philosophized about death and exhorted others to it, He also shows Himself to be in agony, and yet not refusing death, that we may follow Him and do the same in the horror of death and mortification.

St. Cyril gives a second reason, namely that He might show Himself to be not only God, but also true man, subject to our sufferings and miseries.

The third reason St. Augustine gives, and from him Bede: that Christ, taking our infirmities upon Himself, might heal and strengthen us. Hear Augustine: "Thou commandest my soul to follow, but I see Thy soul troubled; what foundation shall I seek, if the Rock gives way? I recognize Thy mercy, O Lord; for Thou who art troubled by the will of charity dost console the weak, lest by despairing they perish; in Himself our Head took upon Him the affection of His members." And again: "As He raised us to the highest things, so He suffers with us in the lowest." And presently he introduces Christ speaking to us thus: "Thou hast heard in Me the voice of My strength; thou hast heard in Me the voice of thy weakness; I supply strength that thou mayest run, nor do I restrain what thou hastenest; but I take upon Myself what thou dreadest, and I lay down a path for thee to pass over."

AND WHAT SHALL I SAY? FATHER, SAVE ME FROM THIS HOUR. — Theophylact and Leontius expound thus, as if to say: In this trouble and agony I am held fast, and my mind wavers, and I know not what to do or say. Shall I then say: Father, save Me from this hour? Shall I flee from death? By no means; but I shall conquer My agony, and willingly go to meet death.

Others more simply and plainly, as if to say: What shall I say in this agony? Whither shall I flee? Whom shall I call upon? Surely the Father, who saves. I shall say therefore: "Father, save Me from this hour," that is, deliver Me from this agony of death. For, as St. Augustine, Bede, and Rupertus say, this prayer is similar to that one in the garden: "My Father, if it be possible, let this chalice pass from Me," which was the prayer of the lower part, or the natural appetite, which shrank from death; whence presently the upper part, namely the mind and higher will, corrected it and said: "Nevertheless not My will, but Thine be done." In the same way He also corrects this, when He immediately adds:

BUT FOR THIS CAUSE I CAME UNTO THIS HOUR. — This is a correction, by which Christ corrects the lower part, which had said: "Save Me from this hour," as if to say: Although I naturally shrink from death, nevertheless I absolutely do not wish My natural desire to be fulfilled, since I have come into the world for this very purpose, that I might undergo this hour of death and drink the chalice of the Passion. Thus St. Augustine, Bede, Rupertus, and others.



Verse 28: Father, Glorify Thy Name

28. FATHER, GLORIFY THY NAME, — that is, through the death appointed for Me by Thee, which I willingly accept, that I may glorify, that is, make famous Thy name through My ultimate obedience and religion, by which I offer Myself to Thee as a victim for the sins of the whole world, and thus restore men lost through sin to the grace of life, and reconcile them to Thee, and lead them into heaven, that they may glorify Thee for ever. Thus St. Augustine, Chrysostom, Euthymius. So it is said of Peter, XXI, 19: "This He said, signifying by what death he should glorify God." Hear Augustine: Glorify Me by the Passion and the Resurrection. And St. Chrysostom: That He dies for the truth, He calls the glory of God: for it was to come to pass that after the Cross the name of God would be recognized by the world. And the Gloss: I seek salvation, but I do not refuse the Passion; for the sake of which Passion glorify Me, which is the glory of Thy name.

Secondly, "glorify Thy name" in this moment also, so that the Gentiles who had come to Me, and likewise the Jews, may know that I was sent by Thee, that I might redeem men by My death, and therefore may glorify Thee and Thy beneficence. For the Father, hearing this prayer, at once answered: "And I have glorified, and will glorify again." Thus Theodore of Heraclea.

A VOICE THEREFORE CAME FROM HEAVEN: I HAVE BOTH GLORIFIED IT, AND WILL GLORIFY IT AGAIN. — "I have glorified it," first, by communicating to Him as My only-begotten Son My brightness, that is, My majesty, glory, and divinity from all eternity, according to that passage in chapter XVII: "And now glorify Thou Me, O Father, with Thyself, with the glory which I had with Thee before the world was." Thus St. Augustine and Bede.

Secondly, by creating the world through Him, and all things that are in it in time. Thus Rupertus.

Thirdly, and most aptly, through the voice that descended from heaven at the baptism: "This is My beloved Son;" likewise through so many and such great miracles and works of virtue which Christ performed throughout; and in the present, I glorify by this voice of Mine from the heavens, "and I will glorify again," namely in the death and after the death of Jesus, when through His resurrection, ascension into heaven, the sending of the Holy Spirit, the preaching and miracles of the Apostles, all the Gentiles will acknowledge, worship, love, and adore Him as Christ the Son of God, and consequently God the Father. Thus Chrysostom, Cyril, Theophylact, Leontius, Euthymius, Jansenius, Maldonatus, and others.



Verse 29: The Multitude Said That It Thundered

29. The multitude therefore, that stood and heard (this trumpet-like voice of God the Father), SAID THAT IT THUNDERED, — because this voice was very great, very dense, and very resounding like thunder. Perhaps also because they received the voice confusedly, not articulately, as the confused sound of thunder is received. Whence Chrysostom: "The voice indeed," he says, "was clear and significant, but it quickly flew away from the coarse and carnal, and they retained only the sound." And shortly after: "They knew that it was indeed articulate, but they did not grasp what it signified." But it is truer, says Rupertus, and from him Maldonatus, that all understood this voice as speaking articulately and recognized its meaning — for example, that Jesus was the Son of God, the Messiah and Saviour; but because of the magnitude of the voice they could not persuade themselves that it was a real voice, but either that it was thunder, and that they, who seemed to themselves to have heard a human and articulate voice, were deceived; or else that it was certainly the voice of an angel. And this is why the Evangelist recorded this, to teach that the voice was not silent or obscure, such that only Christ heard it and no others were witnesses of it; but that it was so great, so clear, that not only did all hear it, but they heard it in such a way that some judged it thunder, others an angel's voice, and no one judged it a human voice. And this very thing indicated that the voice was divine, in that they supposed it to be thunder; for thunderclaps too are wont to be called voices of God.

Symbolically: This thunder signified that Jesus was the Son of the high-thundering God, and therefore that He Himself was also the high-thundering God; for the thunder here as it were returns to its own author, to venerate Him and make Him known to the Gentiles. Again, it signified that Jesus, as He was man, not only thundered with His mouth and hurled lightning with His heart, so as to move the hard hearts of men to repentance, and the cold to the ardor of love; but that He also made His Apostles and the rest of His own thunderers and wielders of lightning. Whence He Himself gave John and James that name Boanerges, that is, sons of thunder, Mark III, 17. Hence Paul is called by St. Jerome, epistle 61, "the trumpet of the Gospel, the roaring of our Lion, the thunder of the Gentiles." For he adds: "Whom as often as I read, I seem to myself to hear not words but thunderclaps." Hear St. Chrysostom, homily 39 on the Epistle to the Romans, in Moralia: "Thunder is not so terrible as the voice of Paul was to the demons. For if his garments shuddered, how much more his voice. His voice led them bound and captive; this voice cleansed the whole world, this dissolved diseases, expelled vice, brought in truth, had Christ as its inhabitant. It went forth everywhere with Him; and what the Cherubim were, this too was the voice of Paul. Just as God sat in those Powers, so also in the tongue of Paul." Thus "the speech of St. Basil was thunder, because his life was lightning," says Nazianzen, Oration 20. Hence the voice of Christ is likened to the voice of many waters, Apoc. I, 15, and to the voice of a multitude, Daniel X, 6.

OTHERS SAID: AN ANGEL HAS SPOKEN TO HIM. — For this voice was too majestic to be human, and therefore angelic, nay, divine. For an angel taking the person of God the Father had formed this voice like thunder in the air.



Verse 30: This Voice Came Not for My Sake, but for Your Sakes

30. JESUS ANSWERED AND SAID: THIS VOICE CAME NOT FOR MY SAKE, BUT FOR YOUR SAKES, — that is, that you may believe in Me, and thus be saved; for I do not need this voice. For I am the Word of the Father, whom God the Father and the Holy Spirit glorify with uncreated and immense praise and glory; wherefore I do not need the created and slight praise of this voice; but you do need it, because some of you object to Me that I am not the Son of God, nor sent by God; others doubt concerning this; for this voice of the Father proclaims to you the contrary of both, so as to remove every doubt from you. Thus St. Augustine, Bede, Rupertus, Cyril, Chrysostom, Theophylact, Euthymius.



Verse 31: Now Is the Judgment of the World

31. NOW IS THE JUDGMENT OF THE WORLD; NOW SHALL THE PRINCE OF THIS WORLD BE CAST OUT. — "Judgment" often signifies by metonymy the condemnation that takes place in judgment, and thus Chrysostom, Theophylact, and Euthymius take it in this place, as if to say: Now impends the condemnation of the world, that is, of the worldly Jews, and the vengeance of God, because they have condemned Me, the innocent, nay the Messiah and Son of God, to death. Others better take "judgment" not for the condemnation of the guilty, but for the absolution of the innocent, or rather for the liberation of one oppressed from an oppressor and tyrant, as if to say: "Now is," that is, now the time impends in which the world, oppressed through tyranny by the devil, is to be freed from him. For My death is at hand, through which I shall free men from sin and consequently from the power and tyranny of the devil, and cast out the devil, who has hitherto tyrannically ruled over the world — namely, that he may be banished from the minds of the faithful and the saints into the minds of the unbelieving and the impious. Whence Rupertus subtly: "He wishes," he says, "two worlds to be understood, namely one hostile, the other reconciled; or one condemned, and the other saved — while He says first without the article: It is a judgment of the world; but secondly pointedly with the article: The prince, He says, of this world. What therefore is the judgment of the world, and what is the casting out of the prince of this world? Certainly the present Passion of Him who speaks these things, our Lord Jesus Christ, is the judgment of the world, that is, the salvation, distinguishing from the reprobate the whole company of the elect, who were from the beginning of the world even to the hour of the same Passion; and the casting out of the prince of this world, who holds dominion in the lovers of this world, is the reconciliation of the elect Gentiles, in whom the devil dwelt through idolatry, before the often-mentioned glorification of our same Lord Jesus Christ." Christ therefore signifies here, first, that He would through His death free the world, that is, the peoples from the whole world who would believe in Him, from sin and the devil. Secondly, that He would cast out the devil from the souls of the faithful, and likewise from altars and temples, so that thereafter in them the true God might be worshipped, the idols and demons having been cast out.

Thirdly, that He would take away from the devil the strength and power by which, before His coming, by tempting men most mightily, he drew nearly all to sin and thereby to his yoke; for which reason Christ broke the devil's strength, so that now he cannot tempt men so often or so forcibly as before, and Christ bestows on men powerful grace, by which they may easily, if they are willing to strive with Him, be able to resist temptation.

Fourthly, Christ cast out many demons from the bodies of men and from the whole compass of the earth, and banished them into hell. Whence Prosper, in Dimidium Temporis, ch. II, reads: "Now is the prince of this world cast down," into Tartarus. Hence the demons driven out by Christ begged Him not to send them into the abyss, Luke VIII, 31. Hear St. Augustine: "He foresaw that after His Passion and glorification many peoples throughout the whole world would believe, from whose hearts the devil, when they renounce him by faith, is cast out. He was indeed cast out of the hearts of the ancient just men, but He is said now to be cast out because what was done then in very few was shortly to be done in many and great peoples. The devil is indeed cast out, yet he does not cease to tempt; but it is one thing to reign within, another to assault from without." St. Chrysostom gives a similar analogy: "As if," he says, "someone should strike debtors and cast them into chains, and out of the same madness should drag to prison one who owes nothing — he will pay the penalty for what he did to the others: so the devil, through what he dared against Christ, also paid the penalty for what he did to us."

This is what Christ said, Luke XI, 21: "When the strong man armed keepeth his court, those things are in peace which he possesseth. But if a stronger than he come upon him and overcome him, he will take away all his armour wherein he trusted, and will distribute his spoils."

Christ therefore here, seeing the Gentiles eager to see Him, grieved that the whole world was oppressed by paganism and worshipped the devil in idols; for which reason He desired His death to be hastened, so that He might obtain from God faith and grace for them, and send the Apostles to convert them to God; and therefore He says: "Now is the judgment of the world, now shall the prince of this world be cast out." In like manner St. Gregory, as John the Deacon testifies in his Life, book I, ch. XXX, when at Rome he saw English youths for sale, comely in countenance, and asked who and what sort they were, whence they came, whether their land was Christian or pagan, and when he heard it was pagan, groaning bitterly: "Alas, what grief!" he said, "what splendid faces the prince of darkness now possesses, and what beauty of brow bears a mind empty of God's inward grace." Again he asked what was the name of that nation. The merchant answered: They are called Angli (Angles). But he said: Well, Angli, as if angels; for they both have angelic faces, and such ones ought to be fellow-citizens with the angels in heaven. Again therefore he asked what name the province itself had. The merchant answered: The people of that province are called Deiri. And Gregory: Well, he said, Deiri, because they are to be rescued de ira (from wrath) and called to Christ's grace. "How is the king of that province named?" The merchant answered: He is called Aelle. And Gregory, playing on the name, said: Well, because the king is called Aelle: for Alleluia, in praise of the Creator, ought to be sung in those parts. And so presently he went to Pope Benedict and asked of him to be sent into England to convert the English; whence he himself is honoured by the English as, as it were, their Apostle.



Verse 32: And I, If I Be Lifted Up From the Earth, Will Draw All Things to Myself

32. AND I, IF I BE LIFTED UP FROM THE EARTH, WILL DRAW ALL THINGS TO MYSELF. — "If I be lifted up," through the Resurrection and Ascension into heaven, says Chrysostom. Others say better and more commonly, as if to say: If I be lifted up on the Cross, that is, if I be crucified on the high Cross. Whence John, explaining it, adds: "Now this He said, signifying what death He should die." Christ speaks, says Maldonatus, of Himself as a soldier fighting with the devil: a soldier is usually the stronger and superior to his adversary the higher the ground from which he fights; He signified therefore that from His Cross, as from a most lofty and most fortified citadel, He would fight and vanquish the devil; for which reason He called that kind of death an "exaltation." Being lifted up He drew all things to Himself, just as an eagle flying on high draws its prey.

Thus Mark, Bishop of Arethusa in Syria, under Julian the Apostate, hung up on high and smeared with honey to become food for wasps and bees, mocked his torturers and said that "they were lowly and earthly, but he lofty and sublime," says Theodoret, History bk. III, ch. VII, and Sozomen bk. V, ch. X. More literally Christ alludes to what He said in chapter III, verse 14: "As Moses lifted up the serpent in the desert, so must the Son of man be lifted up: that whosoever believeth in Him, may not perish, but may have life everlasting."

Morally Christ here teaches that the Cross is not to be dreaded, but to be embraced, because the Cross alone exalts.

ALL THINGS, — that is, soul and body, say St. Augustine and Bede. But Rupertus understands "all things" as heaven, earth, men, angels, and demons; namely because it was decreed "that in the name of Jesus every knee should bow, of those that are in heaven, on earth, and under the earth," Philippians II.

Thirdly and most plainly, "all things," that is, all men of all nations who are willing to believe in Me — that is, every kind of men, says St. Augustine. Whence St. Cyril, Chrysostom, and Theophylact read, for "all things," "all men"; but the term "all things" is more emphatic, as if to say: All the spoils of the devil, namely all the rich booty of the world, that is, the nations of the whole world, who will believe in Me. For whom He a little before called "the world," He here calls "all things." The Arabic: I will draw to Myself each one; the Syriac: all.

I WILL DRAW, — that is, I will draw away from the unwilling devil, so that I may draw to Myself not unwilling, but willing men, sweetly yet effectually enticing them, that I may make them My brethren, nay sons; that just as I am the natural Son of God, so they may be adopted sons of God. For the Greek is ἑλκύσω, that is, I will draw by force, namely from the unwilling devil, violently snatching his prey, and quickening and strengthening men to do violence to themselves and their desires, according to that saying: "The kingdom of heaven suffereth violence, and the violent bear it away," Matthew XI.

Hear St. Leo, sermon 8 On the Passion, elegantly and pathetically handling this whole passage: "O admirable power of the Cross, O ineffable glory of the Passion! in which are the tribunal of the Lord, and the judgment of the world, and the power of the Crucified. For Thou, O Lord, hast drawn all things unto Thyself; when Thou hadst stretched out Thy hands all the day to a people that believed not and contradicted Thee, the whole world received a sense of Thy majesty that must be confessed. Thou hast drawn all things, O Lord, when in execration of the Jewish crime all the elements pronounced a single sentence, when the luminaries of heaven were darkened, and day was turned into night, the earth too was shaken with unwonted quakings, and all creation refused itself to the use of the impious." He then more forcefully pursues and urges this drawing of Christ: "Thou hast drawn, O Lord, all things unto Thee, since with the veil of the temple rent, the Holy of Holies departed from the unworthy pontiffs, that figure might be turned into truth, prophecy into manifestation, and the Law into the Gospel. Thou hast drawn, O Lord, all things unto Thee, that what was covered in one temple of Judea by shadowed meanings, the devotion of all nations everywhere might celebrate in full and open sacrament. For now the order of Levites is more illustrious, and the dignity of elders greater, and more sacred is the anointing of priests; because Thy Cross is the fountain of all blessings, the cause of all graces, through which there is given to believers strength out of weakness, glory out of reproach, life out of death."

Further, Christ, lifted up from the earth onto the Cross so as to hang midway between heaven and earth, drew all things to Himself. First, because He reconciled heaven to earth, angels to Gentiles, Gentiles to Jews, and God to men: "For He is our peace, who hath made both one, and breaking down the middle wall of partition, the enmities in His flesh, making void the law of commandments contained in decrees; that He might create in Himself of the two one new man, making peace, and might reconcile both to God in one body by the Cross, killing the enmities in Himself," Ephesians II, 14.

Secondly, because He drew all the nations of the whole world to the faith and love of Himself: and He drew them from earth to the Cross, namely to repentance, continual mortification, and martyrdom, and from the Cross to heaven; He drew them, I say, first by the merit and price of His blood; secondly, by His example; thirdly, by His love. For who does not return love to Christ, who willingly died out of love for us? Who does not say with St. Ignatius the Martyr, placed among the lions: "My Love is crucified?" See what is said on Zechariah XIII, 6, on the words: "With these was I wounded in the house of them that loved Me."

Thirdly, symbolically: Christ on the Cross drew all things to Himself, that is, God the Creator with all creatures. For God was appeased to men by this sacrifice of Christ, the sun and the heavens were astounded; whence, as if mourning the death of their Creator, they withdrew their rays from the earth; the moon hid itself under the sun, the air wrapped itself in densest darkness, the whole earth, shaken and convulsed from its centre, trembled, rocks were split and tombs opened, so that both the buried and the living might mourn the death of Christ, as St. Leo suggested. All creatures therefore as it were raised themselves to Christ crucified, as if amazed and offering themselves to fight for Him against the Christ-killing Jews and to destroy them.

But from this the Origenists wrongly inferred: Christ drew all things to Himself, therefore He also drew and saved the damned out of hell — because, as St. Gregory explains, book VI, epistle 45, Christ drew all things, namely the elect: "for," he says, "he could not be drawn to God after death who separated himself from God by living wickedly."

Symbolically, St. Bernard, sermon 21 on the Canticle, applies this saying of Christ to himself and to all religious. For these, by contempt of earthly things and love of heavenly things, are exalted from the earth, and thus draw all things to themselves; because all things, both adverse and prosperous, cooperate for their good, and they themselves possess all things as it were by treading upon them; "for to the faithful man the whole world is a store of riches."



Verse 33: Signifying What Death He Should Die

33. NOW THIS HE SAID, SIGNIFYING WHAT DEATH HE SHOULD DIE, — namely the death of the Cross: for hanging on this He is lifted up from the earth. These are not words of Christ, but words of John interpreting Christ's words; whence they are set off in a parenthesis.



Verse 34: We Have Heard Out of the Law That Christ Abideth For Ever

34. THE MULTITUDE ANSWERED HIM: WE HAVE HEARD OUT OF THE LAW, THAT CHRIST ABIDETH FOR EVER; AND HOW SAYEST THOU: THE SON OF MAN MUST BE LIFTED UP? — The Jews understood that Christ had spoken of His death on the Cross: for to be lifted up from the earth is the same as to be crucified; they ask therefore how He says He will die, when the Law asserts that Christ will not die. Otherwise St. Augustine: "They understood," he says, "that He had said this which they themselves were planning to do; and it was not infused wisdom that opened for them the obscurity of the words, but a goaded conscience."

Out of the Law. — The whole Old Testament is called "the Law." Therefore the Jews inferred that Christ would abide for ever, and consequently would not die, from that passage of Micah V, 2: "His going forth is from the beginning, from the days of eternity." And Psalm CIX, 4: "Thou art a priest for ever." Psalm LXXXVIII, 30: "I will make his seed to endure for evermore, and his throne as the days of heaven." And verse 38: "And his throne as the sun before Me, and as the moon perfect for ever, and a faithful witness in heaven." And Psalm LXXI, 5: "And He shall continue with the sun and before the moon, from generation to generation." Isaiah IX, 7: "He shall be called the Father of the world to come." Similar passages are Isaiah XL, 8; Ezekiel XXXVII, 27; Daniel IX, 26. But these Scriptures speak of Christ's glorious kingdom, which, rising after His death and ascending into heaven, He obtained; for this will be eternal. For otherwise Isaiah expressly foretold Christ's death before this kingdom, throughout chapter LIII; David, Psalm XXI, 12 and 17; Daniel IX, 26; Jeremiah XI, 19.

Who is this Son of man? — as if to say: If Thou art that Son of man of whom Thou speakest (as appears from the fact that Thou art wont to call Thyself the Son of man), then how dost Thou wish to be held for Christ? For Christ according to the Law, that is, according to the oracles of the prophets already cited, is eternal and cannot die, whereas Thou on the contrary sayest that the Son of man must die and be lifted up on the Cross. But if someone else is the Son of man of whom Thou speakest, declare who he is. So Toletus and Jansenius. Somewhat differently Maldonatus thinks that the Jews here, as if they had vanquished Christ, insult Him and mock the vanquished: Who is this Son of man? — just as if a barbarous soldier, insolent through victory, were to say to a king captured by him in war and reduced to servitude: Who is this king? and just as the same Jews later said to the same Christ, when captured: "Hail, King of the Jews."



Verse 35: Yet a Little While the Light Is Among You

35. JESUS THEREFORE SAID TO THEM: YET A LITTLE WHILE, THE LIGHT IS AMONG YOU. WALK WHILST YOU HAVE THE LIGHT, THAT DARKNESS OVERTAKE YOU NOT; FOR he that walketh in darkness knoweth not whither he goeth. — Christ did not wish to answer the Jews' objection directly, because He knew they were unworthy and incapable of an answer, says Cyril. Indirectly therefore He answers, that they may use Him as it were as light; for this light will shortly be extinguished through death, when they will seek it in vain; but if they are willing to use this light, they will receive from it the illumination by which they may see the solution to their objection and recognize the other things necessary for salvation. The Latins commonly refer the word "little while" to the light, as if to say: You still have a little light and understanding, by which you understand that Christ will abide for ever; but you do not know that He will also die and rise again. "Walk" therefore "while you have the light," that is, go forward and advance in searching out and knowing the truth, while you have this light of understanding. For thus you will know by what means Christ will indeed die, but yet, raised up, will abide for ever. Thus St. Augustine, Bede, Rupertus, St. Bernard, sermon 49 on the Canticle, Lyranus, and others.

But the word "little while" does not refer to the light, but to χρόνον, that is, time. For the Greek has: ἔτι μικρὸν χρόνον, τὸ φῶς μεθ' ὑμῶν ἐστι, that is, yet a little while the light is with you. So the Syriac; and the Arabic says, the light is with you for a little time. Christ calls Himself "light" or "the light," or the sun of the world, for the reasons I have recounted in chapter I, 4, and in the first Epistle of John I, 8.

St. Chrysostom therefore and Theophylact think that Christ here likened Himself to the light or the sun, because just as the light of the sun is not extinguished at night, but only hidden for a little time, so that it may rise again in the morning and shine throughout the day; so He too would die indeed, but on the third day rise again, and from then on live and reign for ever, which was what the Jews were seeking.

Secondly, you may expound it more plainly and genuinely, as if to say: I, Christ, who am the light of the world, enlightening it with the doctrine and knowledge of God, of salvation, and of divine things, will yet for a little time (for three days), O Jews, be with you bodily, will converse, teach, and preach: wherefore, if you are wise, so long as you have Me thus present with you, shining before you with doctrine and miracles, walk, that is, embrace and follow this light; that is, as follows, believe in Me, hear Me, question Me, and I will resolve all your doubts — and in particular how Christ is to die, and nevertheless to abide for ever, which you have now proposed to Me: for if you do not do this, this light will soon be taken away from you — that is, I shall soon die, and then the darkness of errors will occupy and envelop you. For although I shall leave the Apostles after Me, who will continue the light of the Gospel brought by Me; yet you will make little of them and persecute them, seeking Me, who am the original light itself, in vain. In like manner Christ says to the same Jews in chapter VII, 33: "Yet a little while I am with you, and then I go to Him that sent Me. You shall seek Me, and shall not find Me."

Christ therefore calls Himself and His life "the light." Wherefore Chrysostom, Theophylact, and Rupertus less aptly and genuinely take "light" to mean the life of each believer, which is as it were each one's own day, as if to say: Walk, that is, act well, believe in Me, while the light of life is left to you; for after it will succeed the darkness of death, when it will not be permitted to believe or to act well.

Symbolically, Leontius takes "darkness" to mean sins; Rupertus, however, the punishments of the damned: for among these is the outer darkness, Matthew VIII, 12.



Verse 36: Believe in the Light, That You May Be the Children of Light

36. WHILST YOU HAVE THE LIGHT, BELIEVE IN THE LIGHT, THAT YOU MAY BE THE CHILDREN OF LIGHT. — Behold, here He explains "walk while you have the light" by "believe in the light," namely in Me, who am the light of the world; believe, I say, that I am the Messiah, the Son of God, and the Savior of the world, and obey Me and My Gospel: so Cyril, Theophylact; "that you may be the children of light," namely that you may be My children, who am the light of the world: and consequently children of grace, charity, virtue, and holiness in this life, and children of the resurrection, felicity, and glory in the other. See what is said on 1 John I, 5: "Because God is light." And in his Gospel, chapter I, 4. And Ephesians V, 8: "Walk as children of the light: for the fruit of the light is in all goodness, and justice, and truth."

Tropologically: when you feel the illuminations, promptings, and inspirations of the Holy Spirit, follow and carry them out at once; because like lightning they appear and disappear. Thus St. Francis, when he heard God's inspiration, although on a journey, would halt in order to receive it, and immediately put it into action.

THESE THINGS JESUS SPOKE, AND HE WENT AWAY, AND HID HIMSELF FROM THEM. — Because He foresaw their thoughts, that they wished to seize Him before the time appointed by the Father. So Chrysostom, Theophylact, and others. "He hid Himself," for a little time, namely by night. For Christ during these last three days of His life used to teach by day in the Temple, but by night would withdraw to the Mount of Olives, and thence to Bethany, as appears from Luke XXI, 37. Whence Maldonatus thinks that Christ hid Himself by withdrawing to Bethany.

FROM THEM. — Not "from those," says St. Augustine, and from him Bede, who had begun to believe and to love Him; not "from those" who had come to meet Him with palm branches and praises, but "from those" who saw and envied, because they did not see, but stumbled upon that stone by their blindness.

Symbolically, Rupertus: Christ, he says, hid Himself from them, not in place, but in grace; because He left them in their unbelief, blinded and hardened them, as follows.



Verse 37: Whereas He Had Done So Many Signs, They Believed Not in Him

37. BUT WHEREAS (Greek τοσαῦτα, that is, so many and such great, or so great) HE HAD DONE SO MANY SIGNS BEFORE THEM, THEY BELIEVED NOT IN HIM. — St. Chrysostom, Theophylact, and Euthymius think that Jesus at this time performed many miracles to move the Jews by them to believe in Him, and that John here speaks of those miracles, but that they were omitted by John for the sake of brevity. Others better think that John is speaking of all the miracles which Jesus worked throughout the whole time of His preaching. For he gives the reason why Jesus said: "Believe in the light," as if to say: I have proved by so many signs that I am the Messiah and teacher of the world; why then have you not believed in Me? There is no reason to expect more from Me. For I am now going on to My end and death. If therefore you are wise, believe in Me at once, before I depart.

The reason why few believed in Jesus, and very many did not believe, was partly their animal life, by which, attached to earthly goods and to their own desires, they did not grasp the heavenly goods and the contempt of worldly things which Christ preached; partly the fear of the Scribes, pontiffs, and princes, whom they knew to be hostile to Jesus — for the people follows the faith of its leaders; partly Christ's poverty, modesty, and humility, which they despised. For they hoped, and still hope, that their Messiah will come with great pomp and great wealth, as another Solomon, king of Israel.



Verse 38: Lord, Who Hath Believed Our Report?

38. THAT THE SAYING OF ISAIAS THE PROPHET MIGHT BE FULFILLED, WHICH HE SAID: LORD, WHO HATH BELIEVED OUR REPORT? AND TO WHOM HATH THE ARM OF THE LORD BEEN REVEALED? — The word "that" does not signify the end and aim intended by God, but the consequence, or what followed, as if to say: Whence from the unbelief of the Jews it followed and came to pass that the saying of Isaiah, by which he had foretold it, was fulfilled. So Chrysostom, Cyril, and others.

BELIEVED OUR REPORT? — He cites Isaiah chapter LIII, 1, where I have more fully explained these words: wherefore I will here briefly touch upon them.

OUR REPORT, — that is, the preaching and discourse that was heard, which the Jews heard from Me, Christ, and from My apostles evangelizing, as if to say: How few of the Jews believed the Gospel, which they themselves heard preached by Me and the Apostles! It is a Hebraism: for שְׁמוּעָה shemuah, that is, hearing, is put for the preaching that is heard — namely, the power or act is put for its object, which is frequent among the Hebrews.

THE ARM OF THE LORD. — That is, Christ, as if to say: To how few Jews was Christ known and revealed! For Christ is called "the Arm of the Lord," first, because He proceeds willingly from the Father, as an arm consubstantial with the body and head emanates from them; secondly, because Christ, as God, is the arm of the Father — that is, the power, strength, and might through which the Father works all things powerfully; thirdly, because Christ, as man in the flesh He assumed, performed among men the works of God's great power and might. So St. Augustine, Bede, Rupertus, Toletus, Jansenius, Maldonatus, and others here; and St. Jerome, on Isaiah LIII; and St. Athanasius, book On the Common Essence of the Father, the Son, and the Holy Spirit. Secondly, the "arm" can be taken more simply and plainly for the divine power and might which manifested itself in Christ's miracles, as if to say: How few of the Jews recognized the power of God working in Christ in so many and so great ways! So Jansenius and Maldonatus.



Verse 39: He Hath Blinded Their Eyes, and Hardened Their Heart

39. THEREFORE THEY COULD NOT BELIEVE, BECAUSE ISAIAS SAID AGAIN: 40. HE HATH BLINDED THEIR EYES, AND HARDENED THEIR HEART: THAT THEY SHOULD NOT SEE WITH THEIR EYES, NOR UNDERSTAND WITH THEIR HEART, AND BE CONVERTED, AND I SHOULD HEAL THEM. — "Therefore... because." Note that these two causal particles are not taken here in a strict sense and do not signify a cause, as if to say: The cause of the Jews' unbelief was God's blinding of them, as Calvin would have it. Rather they signify only the necessity of the consequence and the order of the sequel, as if to say: It could not come to pass that, since Isaiah had said and foretold that the Jews would not believe in Christ, they should nevertheless believe Him, because Scripture cannot lie, nor can the foreknowledge of God be deceived — which through Isaiah foretold they would not believe. And He foretold this because He foresaw them by their own freedom, obstinacy, and malice, would not believe in Christ. For God foresaw that they would not believe, because they themselves freely were not going to believe. But it is not because God foresaw that they would not believe that they did not believe. For their not believing is prior to God's foreseeing that they would not believe; for God foresees the future, because it is really going to be: for God can foresee nothing unless it is presupposed that it will really come to pass or be in the future. For the object seen is prior to the vision itself; for nothing can be seen unless it already is or will be. So Chrysostom, Jansenius, Maldonatus, and others.

But St. Augustine, and following him Toletus, explain it thus: The Jews could not believe in Christ, because they were hardened and blinded, as Isaiah foretold; but in that case "could not" does not mean absolute necessity, but either moral necessity, that is, great difficulty, or conditional necessity, as if to say: The Jews could not believe in Christ, given that, fixed in their vices, darkness, and errors, they had stiffened their minds to cling to them, and therefore by their malice had hardened and blinded themselves. For otherwise, though blinded and hardened, since they have free will and sufficient grace is not lacking to them, they can absolutely lay aside their hardness and turn to God.

HE HATH BLINDED THEIR EYES, AND HARDENED THEIR HEART. — Christ cites Isaiah 6:9-10, where I have expounded these things at length: wherefore I shall here briefly repeat them. Note first that the intellect is properly said to be blinded, but the affections and will to be hardened. Secondly, that the direct and proper cause of blindness and hardening is man's own liberty and malice, according to Wisdom 2:21: "Their own malice blinded them." Whence the Arabic here translates, Their eyes were blinded, and their hearts hardened; the Syriac, Their eyes were made blind, and their hearts covered with darkness. Yet God is said to blind and harden man indirectly and improperly, because He gradually withdraws from him the light of truth and grace, and allows occasions of error and vice to be set before him by the devil, the flesh, and the world, to punish his earlier sins. Moreover, in Isaiah, instead of "He hath blinded," it is "Blind the heart of the people:" these are the words of God to Isaiah, but the sense comes to the same thing. For "Blind" means the same as: Foretell that he shall be indirectly blinded by Me. "He hath blinded" therefore is the same as "He will blind;" for the past is put for the future, to signify the certainty of the matter, namely that the thing shall so certainly come to pass, as if it had already been done; that is to say, that the Jews shall be blinded as certainly as if they had already been blinded.



Verse 41: When He Saw His Glory and Spake of Him

41. THESE THINGS SAID ISAIAH, WHEN HE SAW HIS GLORY, AND SPAKE OF HIM. — "His glory," namely of Christ or of the Son of God incarnate, about whom the discourse went before and follows. So Cyril, Nonnus, Leontius, Augustine, and generally the ancients against the Arians. Hence then it is clear that Christ, the Son of God, that He is truly God, consubstantial (ὁμοούσιον) with the Father, who namely has the same substance, majesty, and glory with the Father. For the Jews do not deny that these words and this glory belonged to God the Father, nor can there be any doubt about it; but here it is said that the same glory belonged to the Son. That the same belonged to the Holy Spirit is clear from Acts 28:25; and therefore to the Holy Trinity thus appearing to Isaiah the Seraphim cried out three times: "Holy, holy, holy, Lord God of Sabaoth; the whole earth is full of His glory." This glory, therefore, which Isaiah saw in chapter 6, was a glorious image, by which the essence of the Holy Trinity, and the individual Persons, were clearly represented to him by some imaginary symbol, in a manner ineffable to us. But this image was a human form: for God was seen by Isaiah as a man or king sitting on a lofty throne; whence Isaiah names and describes both the face and feet of God. Finally, this form was gloriously adorned with immense light and majesty: whence John here calls it "glory." And so Isaiah in that vision, say Ribera, Maldonatus, Toletus, and others, most clearly recognized, as much as can be known by man in this mortal life, three Persons in unity of essence, both from the cry of the Seraphim and from the most sublime revelation which he had, and therefore he says: "When he saw His glory," that is, when there was shown to him by revelation the Person of the Son, coequal and consubstantial with the Father and the Holy Spirit. I have said more about this vision on Isaiah 6:1.



Verse 42: Even of the Rulers Many Believed in Him

42. NEVERTHELESS, EVEN OF THE RULERS MANY BELIEVED IN HIM; BUT BECAUSE OF THE PHARISEES THEY DID NOT CONFESS HIM, LEST THEY SHOULD BE PUT OUT OF THE SYNAGOGUE. — By "rulers" He does not mean the high priests and magistrates: for these shortly after seized Jesus and killed Him; but the chief men and nobles, as the Syriac translates, who excelled the rest in wisdom, authority, and wealth, both among the priests and among the laity. So Rupert. These then, convinced by the truth, holiness, and miracles of Jesus, believed that He was the Messiah; but they dared not profess it openly, lest they be driven out of the synagogue. For this had already been decreed by the Pharisees, as we heard in chapter 9, verse 22.



Verse 43: They Loved the Glory of Men More Than the Glory of God

43. FOR THEY LOVED THE GLORY OF MEN MORE THAN THE GLORY OF GOD. — "Glory" here can first be taken actively, as if to say: They loved to glorify men more, namely the Jews and Pharisees, by saying that they were wise and true teachers of the Law, rather than Jesus sent by God, so as to profess Him to be the Messiah, the light and teacher of the world. Secondly, and more probably, passively, as if to say: They loved more to be glorified by men than by God, so that they might hear from the Pharisees: You are the true Israelites, who constant in the faith of the fathers, have preferred Moses to the recent innovator Jesus, and the ancient religion of the Israelites to the new sect of the Christians. So St. Augustine, Cyril, Bede, Chrysostom, Theophylact, and others. These then had the faith of Christ, but not charity; for if they had had charity, they would have loved the glory of God more than of men, and would have professed with the mouth the faith of Christ which they held in their heart: "For with the heart a man believeth unto justice, but with the mouth confession is made unto salvation," Romans 10.

Such there are today many in England, Germany, Poland, who cultivate faith and piety in their minds, but dare not show it outwardly, lest they incur the mockery and jeers of heretics or worldly men; against whom Christ thunders: "He that shall be ashamed of Me and of My words, of him the Son of Man shall be ashamed, when He shall come in His majesty, and that of His Father, and of the holy angels," Luke 9:26. Wisely the Gloss from St. Augustine, Tractate 53, at the end: Therefore, he says, the cross is fixed on the forehead, where is the seat of shame, that we may not be ashamed of the name of Christ and may seek the glory of God rather than of men.



Verse 44: He That Believeth in Me, Believeth Not in Me, but in Him That Sent Me

44. AND JESUS CRIED, AND SAID: HE THAT BELIEVETH IN ME, BELIEVETH NOT IN ME (only, as the Arabic adds), BUT (also) IN HIM THAT SENT ME. — Whether Jesus said this at the same time as the preceding, verse 35, as Maldonatus wishes, before He hid Himself and went away, as I said on verse 36 (so that what is said there would be by anticipation, though in correct order it should be placed at the end of the chapter); or at another time, as Theophylact wishes, is uncertain and ambiguous, and is therefore a problem. For Christ, during these three last days of His life, used by night to withdraw to the Mount of Olives and Bethany, but in the morning returned to the temple and there taught and preached. When therefore He saw some not believing in Him, and others believing but not daring to profess their faith, from shame and fear of the Pharisees, He "cried out" with strained voice to remove this shame and fear from them: "He that believeth in Me," believeth not in a mere poor and wretched man, but in a man who is at the same time God, and therefore "believeth in God, who sent Me," namely in God the Father, to whom I am ὁμοούσιος and consubstantial, as if to say: Be not ashamed of My poverty and humility, because, though outwardly I am poor and humble, inwardly I am rich and sublime: for I am God of God; therefore he that believes in Me, believes in God. But what is more worthy and glorious than to believe in God? What should he fear or be ashamed of, who believes in God?

Cyril adds: Jesus "cried out," to signify that He did not wish to be worshipped timidly and secretly, but wills that we profess and proclaim the faith freely and clearly. Thirdly, He "cried out," because little time remained to Him for preaching, says Rupert; for after three days He was to be seized, as if to say: He who wishes to hear Me, believe, and be saved, let him do so at once; for after three days no one will be able to hear Me. So St. Chrysostom: Why are you afraid, he says, to believe in Me? Through Me faith reaches to God: just as he who takes water from a river, does he not take that which is of the fountain? And St. Augustine: "Because," he says, "man appeared to men, while God lay hidden, lest they think Him to be only what they saw (a man), wishing Himself to be believed such and so great (God) as and as great as the Father, He says: He that believeth in Me, believeth not in Me, that is, in what he sees, but in Him that sent Me, that is, the Father."

Hence then it is clear that the Son is God, and consubstantial with God the Father. The Arians denied this and objected: He who believes the Apostles sent by God, believes in God; and yet does not believe that the Apostles are Gods. Therefore likewise he who believes Christ sent by God, even though he believes in God, does not however believe that Christ is God. I answer by denying the consequence. For we indeed believe the Apostles, but not in the Apostles. But Christ here says: "He that believeth in Me, believeth in Him that sent Me." No one, however, believes in anyone, except in Him who is God. Therefore if we believe in Christ, we believe Him to be God, and since there is but one God, we believe Him to be numerically the same God with God the Father, and therefore He says: "He that believeth in Me, believeth in Him that sent Me," as if to say: He who believes in Me the Son of God, believes likewise in God My Father, because both have one nature, one majesty. So St. Augustine, Cyril, Theophylact, Euthymius, and others. Wherefore, that He may signify this more clearly, Christ adds:



Verse 45: He That Seeth Me, Seeth Him That Sent Me

45. AND HE THAT SEETH ME, SEETH HIM THAT SENT ME; — because the nature of both is one: so that in the same way in which through the humanity one sees My divinity hidden in it, in the same way one also sees the divinity of My Father, since it is one and the same. So St. Augustine. He shows, he says, that there is so little distance between Himself and the Father, that he who saw Him, would see also the Father. Hear St. Cyril, in the Council of Ephesus: "O my faithful hearers! Do not think small and lowly things of Me. Rather hold this persuaded of Me, namely that if you shall believe in Me whom you discern in this body, you shall believe not in some one among many, but in the Father Himself through Me the Son, who though I have been made flesh for your sake; yet I am altogether equal to the Father, and in no respect torn from or separated from Him, being endowed with the same nature, power, and glory as He."



Verse 46: I Am Come a Light Into the World

46. I AM COME A LIGHT INTO THE WORLD, THAT WHOSOEVER BELIEVETH IN ME, MAY NOT REMAIN IN DARKNESS. — Again and again Christ calls Himself the light of the world, which shows the true faith in God, worship, piety, virtue, and all things leading to salvation, and dispels the darkness of unbelief, idolatry, errors, and all vices, so that what the sun is in the world corporeally, He Himself is in the world spiritually. The name "light," says Cyril, indicates divinity; for it is proper to God to be the light of the world. For God is by essence a spiritual light, uncreated, immense, from which every created light, both spiritual and corporeal, both of angels and of men, both of the sun and of the heavens, and of the elements, is derived like a ray from the sun. But it is proper to the Son that He proceeds from God the Father in the manner of a ray and of light, according to the words of the Nicene Creed: "Light from Light, true God from true God:" for He Himself proceeds from the Father through intellect and knowledge, as the word of the mind, which as a most luminous mirror represents all things. Wherefore Wisdom says of Him, chapter 7, verse 26: "He is the brightness of eternal light, and the unspotted mirror of God's majesty, and the image of His goodness." And from Wisdom the Apostle, Hebrews 1:3: "Who, being the brightness of His glory and the figure of His substance," etc. And Ecclesiasticus 24:6: "I made that in the heavens there should rise light that never faileth."

These things concerning Christ as He is God; but as He is man, He was sent by God the Father into the world, that as a heavenly sun He might illuminate the world beset with the darkness of ignorance, unbelief, and sins, as I said on chapter 1, verse 9 and following.

Symbolically St. Gregory, book 25 of the Morals, chapter 4: "The eternal light," he says, "which is God, the more unchangeably it shines, the more penetratingly it sees, and neither is ignorant of hidden things, because it penetrates all things; nor does it forget what it has penetrated, because it endures unchangeable. Consequently, as often as we conceive anything unworthy in our heart, so often do we sin in the light, because that light is present to us (present to itself, not to us), and walking perversely we strike against it, from which by our merit we are far removed. But when we do not believe ourselves to be seen, we hold our eyes closed in the sun. Him indeed we hide from ourselves, not ourselves from Him."

The same St. Gregory, book 7, epistle 32 to Dominicus: "The light of the flock," he says, "is the flame of the shepherd. For it befits a shepherd, it befits the Lord's priest, to shine forth in morals and life, so that in him, as in a mirror of his own life, the people committed to him may both choose what to follow and see what to correct."



Verse 47: I Came Not to Judge the World, but to Save the World

47. AND IF ANY MAN HEAR MY WORDS, AND KEEP THEM NOT, I DO NOT JUDGE HIM. — "Shall not keep them," that is, shall not retain them in mind, shall not have believed, as the Greek has (which has πιστεύσῃ, that is, shall have believed; for which Our Latin with the Syriac and Arabic reads φυλάξῃ, that is, shall have kept, and so Christ explains in the following verse): "I do not judge," as if to say: I came not in the flesh and into the world that I might judge and condemn him, but that I might redeem and save. Yet such a one who does not believe in Me is already judged and condemned through his own malice and unbelief, and through the eternal decree of My Father. This is clear from what follows; so Cyril, Theophylact, Leontius, and others. See the remarks on chapter 3, verse 18. But this decree of the Father I will execute on the day of judgment, when as judge I shall return to judge the world, who already came as redeemer to save the world. Whence Chrysostom: "I do not judge," that is, as if to say: I am not the cause of his perdition, but he himself is, who despises My words.

FOR I CAME NOT TO JUDGE THE WORLD, BUT TO SAVE (to make whole) THE WORLD, — that is, the men who are inhabitants of the world: because now is the time of mercy, but afterwards of judgment, says St. Augustine.



Verse 48: He That Despiseth Me Hath One That Judgeth Him

48. HE THAT DESPISETH ME, AND RECEIVETH NOT MY WORDS, HATH ONE THAT JUDGETH HIM. — as if to say: He that "receiveth not," that is, does not embrace in his mind (and, as He said a little before, does not keep), that is, does not believe My words, shall have God the Father as avenger, who will punish and condemn him through Me the judge on the day of judgment. For, as St. Augustine says, book 1 Of the Trinity: "Christ will judge not by human power, but by the power of the Word of God."

THE WORD THAT I HAVE SPOKEN, THE SAME SHALL JUDGE HIM IN THE LAST DAY. — St. Augustine, Tractate 54, takes "word" to mean Christ Himself; for He will be the judge on the day of judgment: "He manifested sufficiently," he says, "that He Himself would judge on the last day; for He spoke Himself, He announced Himself, He set Himself as the door, by which He Himself the shepherd entered to the sheep."

More plainly and forcefully others, as if to say: My word, heard by the Jews and not believed, will on the day of judgment accuse them, and will with mute voice proclaim them worthy of hell. So Rupert: "That word," he says, "which they heard, which they cannot not know to be true, inasmuch as it is confirmed by the magnificent testimonies of works — that shall judge him, that shall reprove, that shall convince him. Where shall such a judge sit? What voices or sentences of judgment shall He give from His throne? He will be near at hand, He will sit within, in the conscience of each man He will terribly sound forth just sentences." It is a prosopopoeia. For Christ's word is here introduced as a person and witness accusing the unbelievers, and making Christ the judge on the day of judgment.



Verse 49: I Have Not Spoken of Myself, but the Father Who Sent Me Gave Me Commandment

49. FOR I HAVE NOT SPOKEN OF MYSELF; BUT THE FATHER WHO SENT ME, HE GAVE ME COMMANDMENT WHAT I SHOULD SAY, AND WHAT I SHOULD SPEAK. — The word "for" gives the reason why Christ's word will condemn the Jews; namely because Christ spoke this word, not of Himself, but by the command of the Father: wherefore he who did not believe Him, did not believe God; he who despised Him, despised God, and therefore will experience Him as judge and avenger. So the Syriac. Somewhat differently Rupert: "Hence," he says, "the word which I have spoken has the strength to judge, because I do not speak of Myself." Moreover, St. Augustine, St. Ambrose, and Bede judge that Christ here speaks of Himself as He is God, as if to say: I Christ as God speak not from Myself, but from the Father, who gave Me commandment what I should say and speak, that is, gave Me the divine nature, and with it omniscience and all power of speaking and saying. Hear St. Augustine: "In the Wisdom of the Father, which is the Word, all the commandments of the Father are contained: but a commandment is said to be given, because He to whom it is said to be given is not from Himself. But to give to the Son is to beget the Son." Moreover, Chrysostom: "All these things," he says, "were said on account of them, and they have no excuse." And the Gloss: "The Father gave commandment to the Son, the Word Himself, wisdom, in which are all commandments, by begetting Him, just as He gave Him life, Him who is life, by begetting Him."

More simply, St. Cyril, Chrysostom, Leontius, and Theophylact think that Christ here speaks of Himself inasmuch as He is man: for so He properly received from the Father the commandment of saying this or that and of speaking, and no others. For Christ speaks humbly of Himself, in order to move the proud Jews, who did not believe Him to be God, as if to say: Granted that I were a mere man, as you suppose, yet you ought to believe Me, because I speak nothing of Myself; but all things that I speak I have heard from the Father; indeed, from Him I have received commandment to say them. Hence the Doctors of Theology conclude (though some deny it) that Christ received from God the commandment, just as of saying all that He said, so too of doing all that He did. For if the Father commanded Him the lesser things, such as speaking and saying, therefore also the greater things, such as working and performing virtues and miracles.

An accommodated reading is what Rupert says: "I have received commandment from the Father, what I should now say patiently to those contradicting, and what I shall speak terribly in the future judgment, where no one shall dare to contradict."

WHAT I SHOULD SAY, AND WHAT I SHOULD SPEAK. — Between "to say" (dicere) and "to speak" (loqui) there is this difference, that "to say" is to assert, teach, or preach something weightily; but "to speak" is to utter something familiarly. Whence Varro, book 5 Of the Latin Language: "Loquor," he says, "is said from locus (place); for an infant is first said to speak (fari), then loqui. Therefore he speaks (loquitur) who knowingly puts each word in its own place." Hence "loquacious," one who speaks too much; "eloquent," one who speaks copiously; "colloquium," when they gather in one place for the sake of speaking. Hence also they say women went allocutum, when they go to speak to someone for the sake of consulting. In the same place Varro derives dico from the Greek δικάζω, that is, I judge or declare the law. Hence: "I proclaim war, I announce a funeral, He awarded the prize." Hence a dictum in a mime, dictata in a school, the dictator, master of the people, because he is to be declared (dici) by the Consul. Hence doceo is declined, either because when we teach we say, or because those who are taught are led (inducuntur) into what they are taught, from that which knows how to lead — which is a leader or guide, who so leads as to teach: from docere comes discipline and discere, with a few letters changed. From the same principle come documenta, that is, examples, which are said for the sake of teaching. All this from Varro. Somewhat differently the Rhetoricians: To speak (loqui), they say, is simply to discourse or enunciate; but to say (dicere) is to peroration elegantly, orderly, and eloquently. Therefore to speak belongs to Dialecticians, to say to Orators, as Cicero in the book Of the Orator, and Quintilian, book 10, chapter 7.



Verse 50: His Commandment Is Life Everlasting

50. AND I KNOW THAT HIS COMMANDMENT IS LIFE EVERLASTING. — That is, it is the cause and way leading men to eternal life, according to that: "If thou wilt enter into life, keep the commandments," Matthew 19. Moreover, the commandment formally also is eternal life, inasmuch as the commandment of God is the eternal law, which lives in the ideas and eternal reasons which are in the living mind of God. But Christ does not treat of it here: He therefore asserts that the commandment is eternal life causally, not formally; namely because it causes, merits, and effects eternal life. Christ says this, says Chrysostom, in order to invite the Jews to believe Him in those things which He was speaking by the commandment of the Father; He invites them, I say, by the hope of the highest reward, namely eternal life, and consequently by the fear of the highest punishment, if they do not believe, namely eternal death in hell: for this He tacitly threatens them by antithesis, and lest they doubt of it, He asserts: "I know," as if to say: From certain knowledge I say and affirm that the commandment of God is the cause of eternal life, because I have heard this from God Himself, and thence I most certainly know that it was decreed by Him, so that it is inviolable. In a similar way Christ says, John 17:3: "This is eternal life (that is, the way to eternal life), that they may know Thee, the only true God, and Jesus Christ, whom Thou hast sent."

Christ alludes to that of Ecclesiasticus 1:5: "The word of God on high is the fountain of wisdom, and her ways are everlasting commandments." And to Baruch 3:9: "Hear, O Israel, the commandments of life, etc. Learn where is wisdom, where is strength, where is understanding: that thou mayest know also where is length of days and life, where is the light of the eyes, and peace." "If therefore," says St. Augustine, sermon 186 On the Times, at the end, "you wish to live by the Holy Spirit, hold fast charity, love truth, desire unity, and you shall come to eternity."

Christ therefore concluded all His doctrine and all His discourses to the people with this maxim: "His commandment is eternal life;" that He might fix in the Jews and in all posterity, as He was about to go to death, a constant memory of eternity and a desire of eternal life, as a spur to following His faith and morals. For nothing so stimulates the mind to good as the serious and frequent meditation of eternity. For, as the Psalmist says, Psalm 118: "Of all perfection I have seen an end; Thy commandment is exceeding broad," as if to say: All sublunary things have their end, but the commandment of God has no end, but endures forever, and leads its observers to blessed eternity, but its despisers to eternal punishments and fires. "Momentary is what tortures, eternal is what delights. Momentary is what delights, eternal is what tortures."

Symbolically St. Augustine: "If," he says, "eternal life is the Son Himself, but eternal life is the commandment of the Father, what else is said than: I am the commandment of the Father?"

THE THINGS THEREFORE THAT I SPEAK (that is, I who announce Myself the Word, says the Interlinear Gloss), EVEN AS THE FATHER SAID UNTO ME, SO DO I SPEAK, — that is, says the Interlinear: "As the truthful one begot Me the truth, so I the truth announce the truth." And St. Augustine: "So He said as the truthful one, so He speaks as the truth; the truthful one begot the truth."
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Synopsis of the Chapter

Paul taught in chapters IX and X that the Gentiles had been admitted through faith to righteousness and salvation, but that the Jews had been repelled from the same on account of their unbelief: now, for the consolation of the Jews, he admonishes the Gentiles not to be indignant at and insult the unbelief and rejection of the Jews; but rather to have compassion and sympathy for them, and to provoke them to imitation of themselves; and this,

First, because not all Jews are unbelievers and rejected: for Paul himself and others, as the remnant of Israel, have been saved.

Second, in verse 8, because even though many are blinded, nevertheless their blindness is salvation for the Gentiles. For the unbelief of the Jews was the cause why the preaching of the Gospel, righteousness, and salvation turned aside to the Gentiles.

Third, in verse 16, because the Jews are children of the holy patriarchs, in whom they themselves are, as it were, consecrated and sanctified to God.

Fourth, in verse 17, because the Gentiles, who were as it were the wild olive of paganism, have been grafted by grace into the olive tree of the Jews, namely into the Church of God, from which they can easily fall away again through unbelief, pride, and disobedience.

Fifth, in verse 23, because the Jews, if they are willing to depart from their unbelief, will again be grafted into their own olive tree, that is, the Church.

Sixth, in verse 25, because at the end of the world, when the fullness of the Gentiles has come in, then all Israel will believe and will be saved.

Seventh, in verse 30, because the Gentiles themselves were also, before the Jews, unbelieving and neglected by God, just as now the Jews are unbelieving and neglected. Whence, in verse 32, he concludes saying: God has shut up all things under sin, that He may have mercy on all. And marvelling at this alternation and succession of the Jews and Gentiles in obedience and in the Church of God, He exclaims: O the depth of the riches of the wisdom and knowledge of God!




Vulgate Text: Romans 11:1-36

1. I say therefore: Has God cast away His people? God forbid. For I also am an Israelite, of the seed of Abraham, of the tribe of Benjamin. 2. God has not cast away His people whom He foreknew. Or do you not know what the Scripture says of Elijah, how he pleads with God against Israel? 3. Lord, they have killed Your prophets, they have dug down Your altars: and I am left alone, and they seek my life. 4. But what does the divine response say to him? I have reserved for Myself seven thousand men who have not bowed their knees before Baal. 5. So therefore, even in this present time, a remnant has been saved according to the election of grace. 6. But if by grace, then it is no longer of works; otherwise grace is no longer grace. 7. What then? That which Israel sought, this it has not obtained: but the elect have obtained it: and the rest were blinded. 8. As it is written: God has given them the spirit of compunction: eyes that they should not see, and ears that they should not hear, even to this day. 9. And David says: Let their table become a snare, and a trap, and a stumblingblock, and a recompense to them. 10. Let their eyes be darkened that they may not see, and bow down their back always. 11. I say then: Have they so stumbled that they should fall? God forbid. But by their fall, salvation has come to the Gentiles, that they may emulate them. 12. Now if the offense of them is the riches of the world, and the diminution of them the riches of the Gentiles: how much more their fullness? 13. For I say to you Gentiles: For inasmuch as I am the Apostle of the Gentiles, I will honor my ministry, 14. if by any means I may provoke to emulation my own flesh, and may save some of them. 15. For if the loss of them is the reconciliation of the world: what shall the assumption be, except life from the dead? 16. For if the firstfruit be holy, so also is the lump: and if the root be holy, so also are the branches. 17. And if some of the branches are broken off, and you, being a wild olive, were grafted in among them, and have been made a partaker of the root and of the fatness of the olive tree: 18. do not boast against the branches. But if you boast, you do not bear the root, but the root bears you. 19. You will say: The branches were broken off so that I might be grafted in. 20. Well: because of unbelief they were broken off. But you stand by faith: do not be high-minded, but fear. 21. For if God did not spare the natural branches: He may not spare you either. 22. See therefore the goodness and severity of God: toward those who fell, severity: but toward you, the goodness of God, if you continue in goodness, otherwise you also will be cut off. 23. But they also, if they do not continue in unbelief, will be grafted in: for God is able to graft them in again. 24. For if you were cut off from the wild olive that is natural to you, and were grafted contrary to nature into the good olive tree: how much more shall these, who are according to nature, be grafted into their own olive tree? 25. For I do not wish you to be ignorant, brethren, of this mystery (lest you be wise in your own conceits): that blindness in part has happened in Israel, until the fullness of the Gentiles should come in, 26. and so all Israel should be saved, as it is written: There shall come out of Zion, He who shall deliver, and shall turn away ungodliness from Jacob. 27. And this is My covenant to them: when I shall take away their sins. 28. According to the Gospel, indeed, they are enemies for your sake: but according to election, they are most beloved for the sake of the fathers. 29. For the gifts and calling of God are without repentance. 30. For as you also at one time did not believe God, but now have obtained mercy because of their unbelief: 31. so these also have not now believed in your mercy, that they themselves also may obtain mercy. 32. For God has shut up all things in unbelief: that He may have mercy on all. 33. O the depth of the riches of the wisdom and knowledge of God: how incomprehensible are His judgments, and unsearchable His ways! 34. For who has known the mind of the Lord? Or who has been His counselor? 35. Or who has first given to Him, and shall be repaid? 36. For of Him, and through Him, and in Him are all things: to Him be glory forever. Amen.




Verse 1: I Say Therefore: Has God Cast Away His People?

1. I SAY THEREFORE: HAS GOD CAST AWAY HIS PEOPLE. &mdash; Note: The phrase "I say therefore" is an idiom of the Apostle, which he uses when he raises an objection to himself, as he does here. The sense therefore is, as if to say: I said in chapters IX and X that the Jews had been cast away from God and from righteousness, but the Gentiles admitted to it; but has God then completely cast away His people, namely all the Jews? He answers, God forbid. For I also am a Jew and an Israelite, yet faithful and a Christian; such also are the Apostles, and many others, believers from among the Jews. Therefore God has not cast away His people absolutely, but only those who refuse to believe in Christ.




Verse 2: God Has Not Cast Away His People Whom He Foreknew

2. GOD HAS NOT CAST AWAY HIS PEOPLE WHOM HE FOREKNEW. &mdash; Note the word "foreknew," which first, St. Chrysostom explains thus, as if to say: God did not cast away the whole people of the Jews, but called to the Church those whom He foresaw would be worthy. If this is understood of the first calling to faith and grace, it is Pelagian; but if it is understood of the second calling to righteousness, it is sound and orthodox: therefore St. Chrysostom must be explained as referring to this second calling.

Second, Oecumenius says: God foreknew the Jews before the Gentiles, because the Jews were called to Christ before the Gentiles, and they believed in Him. These therefore God foreknew, that is, He knew them to be His own and His people, before He called the Gentiles and knew them to be His own.

Third, St. Augustine, in book II On the Gift of Perseverance, chapter XVIII: "God has not cast away His people, whom He foreknew": this means, he says, whom He predestined, whom He decreed from eternity to draw to Himself and make His own. Whence others explain it thus: "whom He foreknew," that is, whom He preloved, and whom He once benefited with many gifts.

Fourth, more plainly and simply, "God has not cast away His people, whom He foreknew," that is, whom He foresaw would willingly embrace the faith and grace of Christ, and would be faithful, and therefore would be His people. See what was said in chapter VIII, verse 29.

OR DO YOU NOT KNOW WHAT THE SCRIPTURE SAYS OF ELIJAH? &mdash; "In Elijah," that is, concerning Elijah. It is a Hebraism: for the bet (preposition) is put for "concerning"; or "in Elijah," that is, in the history of Elijah, 3 Kings XIX, where Elijah complains to God and pleads with Him against the Israelites, namely against Ahab, king of Israel, and his wife Jezebel, and their followers, saying:




Verse 3: Lord, They Have Killed Your Prophets

3. LORD, (the Israelites) HAVE KILLED YOUR PROPHETS, THEY HAVE DUG DOWN YOUR ALTARS. &mdash; "Altars," namely those erected to the true God on high places and hills. Whence these altars are called Excelsa (high places) in Scripture. Although they were forbidden by the law of Deut. XVI, 2, and therefore piously overturned by Hezekiah and Josiah, yet it was impious to overturn them out of hatred of divine worship and of the true God, as the idolaters Ahab and Jezebel did.

[The Church] was visible and flourishing in Judah, that is, in the two tribes, where under Jehoshaphat, a faithful and pious king, the true God was worshiped publicly with temple, sacrifices, and ceremonies, to which those who were truly faithful resorted, as it were to an oracle and asylum of faith and religion, and this is what the Lord signifies when He says: "I have reserved for Myself seven thousand men who have not bowed the knee before Baal," while He adds: "In Israel," that is in Samaria, but not in Judah; for of that He does not speak.

Although therefore we should grant that the Church in Israel had then failed, nevertheless it does not follow from this that it failed altogether, because it persisted in Judah. Let Luther now say, if before his own times Lutherans existed and were hidden in Saxony, Germany, France, in what nations or lands they would have been visible and conspicuous, so that those who followed or sought the true faith, religion, and Church could resort there. Where was Luther's Church before Luther, which took its name and beginning from Luther? Surely it was there where Luther was before he was born.

Third, that the Church in Israel itself, that is in Samaria, did not fail in the time of Elijah, but had many worshipers of the true God, is clear from the fact that shortly before Jezebel had killed many of the Prophets, of whom there still remained alive Elijah, Elisha, Micaiah, Obadiah (the steward of Ahab and Jezebel themselves), and another hundred Prophets, whom this same Obadiah hid lest they be killed by Jezebel, as is clear from 3 Kings XVIII, 4, and besides these other Prophets of whom mention is made in 3 Kings XX, 22, 28, and 35. So when Elijah says to God: "They have killed Your prophets, and I am left alone," understand: alone who publicly and fearlessly opposes myself to Baal and Jezebel: for the other Prophets, lest they be killed, were in hiding, just as the bishops and priests were in hiding in the time of Decius and Diocletian. But that there were then many more faithful among the laity in Israel is clear from the words of the Lord: "I have reserved for Myself seven thousand men who have not bowed the knee before Baal." Finally, all Israel a little before, under David and Solomon, had been a worshiper of the true faith and of God, but under Jeroboam many along with him fell away to the idolatry of the calves.

Note against the Innovators recently sprung from darkness, this passage for the preservation and duration of the Church. For here gravely err, first, Melanchthon, who in his Loci Communes, chapter On the Church, teaches that in the time of Elijah the Church consisted of Elijah alone, Elisha, and a few priests. Second, Calvin, who in the preface to his Institutes attempts from this passage of Elijah to prove that the Church can fail. Third, other Innovators, who apply this to their own invisible Church, that is, one not existing before Luther and Calvin, as if there had been before them some Lutherans who taught the same faith which afterward Luther and Calvin taught; but few, like those in the time of Elijah, unknown and hidden.

First, they say this gratuitously. For it must be proven by them that such people really existed. Let them say, I ask, where, when, under what king or Pope they existed? Let them at least name them by the common name of their sect, or produce historians who testify that they existed: for the sacred history, in book 3 Kings XIX, which Paul here cites, testifies that there were such true worshipers of God in Israel in the time of Elijah, though unknown to Elijah.

Second, although the Church of God, when it suffered persecution from Jezebel in Israel, that is in Samaria, had there few faithful, and those hidden or in hiding; nevertheless at that time the same Church was visible and flourishing in Judah...

Let Luther now show, let Calvin show, who before their times taught the same faith with them through all things; let them show the continuation, descent, and derivation of their faith through each century; let them show which Fathers in each century of years taught that in the Eucharist there is not the true body, but only a sign of the body of Christ; that the Roman Pontiff is the Antichrist; that the Saints are not to be invoked; that there is no free will; that there are no merits of works; that faith alone justifies; that God is the author of all works, both evil and good.

Until now no one has dared to prove this, indeed even to promise it, no one has, not even the Magdeburg Centuriators themselves: this is doubtless the reason which compels them into these straits and forces them to take refuge in saying that the Church can err and fail, indeed has failed for as many centuries of years as flowed between St. Gregory (for then they say the Church failed, and Antichrist began to preside in it) and Luther. Necessity is a hard weapon. Has Christ then for so many ages deserted His spouse the Church? Has He then broken the promise He gave in Matt. XVI: "You are Peter, and upon this rock (that is, upon this Peter, as the Syriac has it, and Peter's successors in the Roman chair) I will build My Church, and the gates of hell shall not prevail against it"? Has the Church then collapsed, the temple and house of God, which the Apostle in 1 Tim. III says is "the pillar and ground of truth"; which the Prophets teach to be the eternal kingdom of Christ? Has the invisible Church then been hidden for so many ages, the Church which is the mistress of faith, the teacher of truth; which Isaiah, chapter II, teaches to be a mountain on the top of the mountains, and exalted above all hills; which Christ commands to be approached and heard in doubts and difficulties, Matt. XVIII: "Tell the Church," He says: "but if he will not hear the Church, let him be to you as a heathen and a publican"? May God by His goodness open the eyes of all those wandering and miserable people who, deceived by Luther and Calvin and their followers, have separated themselves from the fold of the Church like wandering sheep, that they may see, recognize, and run back as if by right of return to the ancient and stable, Catholic and Apostolic, namely Roman Church, as a most loving mother, and return into grace and mutual embrace with her. Amen.

Elijah said this grieving, afflicted, and pusillanimous from sadness, judging that all things were lost and far worse than they really were: whence the Lord here corrects both his pusillanimity and his error, saying:

AND I AM LEFT ALONE, AND THEY SEEK MY LIFE.




Verse 4: I Have Reserved for Myself Seven Thousand Men

4. I HAVE RESERVED FOR MYSELF SEVEN THOUSAND MEN WHO HAVE NOT BOWED THEIR KNEES BEFORE BAAL. &mdash; As if to say: Do not think, O Elijah, that you alone of God's worshipers remain; that the rest have either been killed, or have turned aside to Baal. Behold, I have preserved by My providence and grace seven thousand men, both from slaughter and from idolatry; who worship Me equally as you do. So also at this time of Christ and Paul I have preserved the remnant of the Jews to Myself and to My worship and to the Church, namely those who have embraced the faith of Christ. So the word "I have reserved" properly signifies, I have kept for Myself as servants, worshipers, and friends, namely those who refused to worship Baal. For this antithesis is best suited to the Apostle's purpose, which is to show that even though God had cast away from righteousness and grace most of the Jews, because unbelievers in Christ, nevertheless He kept a few of them for Himself, His worship, and His friendship, namely those who believed in Christ. Again, by the word "I have reserved" God shows and intimates the power of His grace. For He does not say: They themselves have remained, but, I have reserved, in Greek kateleipsa, in Hebrew hisharti, that is, I have reserved; because although they themselves also preserved themselves, yet they were rather preserved by the grace of God; for the power of grace in a good work is greater than the concurrence of free will. So St. Augustine, in the book On the Gift of Perseverance, chapter XI.

SEVEN THOUSAND. &mdash; This means many thousands: for the number seven signifies multitude, and is familiar to the Hebrews, on account of the sabbath; just as seven and ten on account of the decalogue, says St. Jerome in chapter IV and LIV of Isaiah. Thus Eccles. XI, 2, says: "Give a portion to seven," that is, to many poor, "and also to eight," that is, to many more. Thus 1 Kings II, 5, in the Hebrew, has: "Until the barren has borne seven," which our Interpreter renders, "until the barren has borne many."

WHO HAVE NOT BOWED THEIR KNEES BEFORE BAAL. &mdash; In Greek it is feminine t&ecirc; B&aacute;al, namely eikoni (image), that is, the image of Baal. Unless you prefer to say that by Jezebel, a Tyrian woman, Astarte, the goddess of the Tyrians, was set forth to the Israelites for worship, as it were a female Baal. For Baal in Hebrew is a general name for gods. But it can be most easily and solidly said that here, as also elsewhere, an error has crept into the Greek text, and the masculine t&ocirc; must be restored in place of t&ecirc;. For so our Interpreter and the ancients seem to have read. Beza here blasphemes when he says Catholics bow their knees before Baal when they invoke the Blessed Virgin and the Saints, and call her by the common voice of all nations "Our Lady": for Baal in Hebrew means lord; but by the usage of nations it means God, who is the supreme Lord of all. But no one invokes the Blessed Virgin as God: but why is it not lawful to call her "Our Lady," when citizens so call kings and princes, servants their masters, indeed Beza calls Calvin his lord and master?




Verse 5: A Remnant According to the Election of Grace

5. SO THEREFORE EVEN AT THIS TIME A REMNANT (that is, a few Jews believing in Christ; a few, I say, in comparison with the countless unbelievers, so that out of such great unbelief and ruin these few seem to be only the remnants and the leftovers), according to the election of grace (that is, gratuitous), HAVE BEEN SAVED, &mdash; that is, have been justified. For Paul here is not dealing with the immediate election to glory, or to first grace and faith, but with the election to righteousness, as I showed at the beginning of chapter IX. For righteousness is salvation from sin, and it is incipient salvation, which will be perfected in heavenly glory. Therefore this election of God is the love of God, of which I spoke in chapter IX: "Jacob I have loved," which He also called by another name in the same place "mercy," saying: "It is not of him who wills, nor of him who runs, but of God who shows mercy."

Note that the consent of free will is not repugnant to this election of grace, nor its free acceptance of grace, nor faith, repentance, and other free dispositions of man toward righteousness: for none of these confer any merit, any efficacy, any right properly so called on man toward righteousness. But all these being granted, it is of God's pure election and grace that He justifies such men, not others who lack these things, as the Apostle expressly says in chapter IV, verse 5, and from him the Council of Trent, sessions V and VI.

Both therefore are true, and both can truly be answered, if you ask, why is the faithful penitent justified rather than the unfaithful penitent? I will answer first, because he disposed himself, the latter did not. I will answer second, because God willed gratuitously to justify him and to accept his dispositions; but not this other, who lacks them. For faith is a disposition to righteousness, not by its own nature or natural force and efficacy, but because God so willed and ordained. And St. Chrysostom seems to speak according to the former response, when he says that God elects this man to righteousness and salvation rather than that one, because He foresaw that this one would consent to His grace, not that one. On the contrary, St. Augustine, according to the latter sense, when one asks why this man is chosen by God rather than that one, answers that the cause is not human merit, but divine election and grace. For both are true, in the sense which I have said.

Finally, the Apostle here opposes only the election of grace to election from the works of the law or of nature, as is clear from what follows and from the entire epistle. Therefore, under grace, he understands the free embrace of grace, and those who, stirred up by grace, freely obey and submit themselves to grace. For the free embrace of grace is itself a kind of grace: for it is brought about by prevenient and cooperating grace. Hence the faithful themselves and the Saints who obey grace are children of grace and are so called. Toletus teaches this same point more fully here, in note 4.

You will say: St. Augustine does not read the word "saved," and in the Greek there is only leimma gegonen, that is, "a remnant has come to be."

I answer: "a remnant," supply "of the saved," that is, of those who have been saved, as Our (translator) renders it, that is, of those who have been justified, has come to be through the election of justifying grace.

If, however, with some, from St. Augustine, you wish to extend this reservation, just as the "I have left" or "I have reserved" of the preceding verse, and take it of the calling and prevenient grace, as if through this the reservation of those to be saved, that is, of those to be justified, was made: I answer that this too can truly be said, namely that it pertains to divine election and calling grace that these are converted, not those: because although both physically had equal calling grace, this grace, working with free will, brought about conversion in these, but not in those; that is, these by the power of grace converted themselves, not those; for the fact that these converted themselves was the power and efficacy of grace, which free will used and with which it cooperated, as grace required, and as God intended in giving this grace: but the fact that others refused to be converted was the malice of free will. Therefore those who are justified should attribute their righteousness, though freely accepted by themselves, to grace; just as a poor man attributes to the grace of the rich man that he is sustained by his bread, and does not arrogate this to himself, although he himself ought freely to accept and eat the bread offered by the rich man, if he wishes to be sustained by it. For this acceptance of his has nothing of praise, nothing illustrious, especially if it be compared with the liberality and liberal giving of the rich man.




Verse 6: If by Grace, Then Not of Works

6. BUT IF (this election is of grace, as I have said, and therefore is itself) GRACE, IT IS NO LONGER OF WORKS, &mdash; as if to say: If this election to righteousness, namely justification itself, is of God's grace, therefore it does not come to us from the merit of our works. By "works" I here understand the works of the law of nature, indeed even of faith; insofar, namely, as such, these are not man's works, because the dispositions of faith, hope, repentance, as they are human acts, have neither merit nor efficacy of justifying; but only by God's gratuitous ordinance dispose man to righteousness, as I said.

From these last words wrongly understood, certain ones, drawing an argument from contraries, have so concluded: If the dispositions of faith, hope, repentance, as they are man's acts or human acts, have neither merit nor efficacy of justifying, but only by God's gratuitous ordinance; therefore the same acts of hope, etc., considered as they are man's acts, that is, as they are acts of nature alone and of free will excluding grace, granting that of themselves they have no merit nor efficacy of justifying, nevertheless have this from God's gratuitous ordinance. Therefore from this, the purely natural acts of man, without grace, merit at least congruously justification, and dispose man for it. But this is the error of the Semipelagians, who hold that nature alone, by the good use of free will, disposes us for grace, which I have always detested. Therefore I explain my mind: When I say, "man's acts" or "human acts," I do not exclude grace, but include it. For it is clear that acts of faith, hope, repentance cannot be elicited by man except through grace: but supposing grace, and that man by grace freely elicits them, I say that these human acts neither from grace nor from man's cooperation properly merit justification, or give to man a right and merit to it; but that they are dispositions for justification, and are directed and lead to it, all of this is to be attributed to God's gratuitous ordinance, good pleasure, and liberality, namely because God has so ordained.

They would have seen this is what I meant, if they had considered my last words, namely the "as I said," for at verse 5, p. 187, col. 2, opposite the words just cited, &sect; Note, "this election of grace is not repugnant," etc., I expressly write and explain my mind.

Therefore the acts of faith, hope, repentance, fully considered, namely as they flow both from grace and from free will, of themselves give no right or merit to righteousness, but by God's gratuitous ordinance alone accepting them, and thus gratuitously establishing them, they dispose and lead to righteousness. This is the truth, this is my mind.

Furthermore, that there and elsewhere I distinguish disposition from merit, this I do from the common phrase and opinion of Theologians, who say and teach that the acts of faith, hope, fear, etc., are dispositions to justification, but do not properly merit it, namely of condignity. For although they may merit it of congruity, yet this merit is slight and restricted, and does not deserve the name of absolute and strict (merit).

Finally, justification is taken in two ways, namely first, formally: formal justification takes place when God infuses into man justifying grace and charity; second, dispositively, namely when through the acts of faith, hope, fear, the penitent prepares and disposes himself for righteousness, grace, and charity. Now when the Apostle says that we are justified gratuitously without works, some, with St. Augustine, epist. 105, take "to be justified" in the second way, as if to say: That man elicits acts of faith, hope, repentance, by which he disposes himself to righteousness, this he has not from himself and from his own natural strengths; but gratuitously, that is, from the prevenient grace of God. Nor do I deny that the Apostle's words can be extended this way; but nevertheless I assert that they are properly said by the Apostle concerning formal justification. The Council of Trent expressly, fully, and professedly teaches that this is so, in session VI, chapter VIII, so that it is amazing that some have said that the Council speaks of one justification, the Apostle of another. And the Apostle himself, in chapter III, verse 21: "But now," he says, "the righteousness of God has been manifested without the law, etc. But the righteousness of God through the faith of Jesus Christ." And verse 24: "Being justified freely by His grace, etc., on account of the remission of previous transgressions: to show His righteousness in this time; that He might be just, and justifying him," etc. And chapter IV, 3: "Abraham believed God: and it was reckoned to him for righteousness." And verse 7: "Blessed are they whose iniquities are forgiven, and whose sins are covered." All these signify formal justification and righteousness. I have confirmed this same point with many arguments at the beginning of chapter IX.

OTHERWISE GRACE IS NO LONGER GRACE. &mdash; Chemnitz calumniously charges that something has been omitted in our manuscripts which is found in the Greek, namely ei de ex erg&ocirc;n, ouk eti esti charis, epei to ergon, ouk eti estin ergon, that is, "but if of works, it is no longer grace: otherwise the work is no longer a work." And so Cajetan and Theophylact read it, but Origen, Chrysostom, Ambrose and others do not read this; indeed Erasmus says it is superfluous. And truly our Latin reading is briefer and more vigorous, and therefore truer. Note, the phrase "of works" here always signifies the merit of works: for this alone is opposed to grace, or to gratuitous gift and election.




Verse 7: That Which Israel Sought, This It Has Not Obtained

7. What then (supply: shall we say, and from what has been said up to now shall we conclude? namely that which follows) THAT WHICH ISRAEL SOUGHT (namely to be justified, from the merits of legal works), THIS IT DID NOT OBTAIN; BUT THE ELECT OBTAINED IT, &mdash; that is, those elected according to grace from among the Jews, namely the Jews who embraced Christ's faith and grace, these elected by God to righteousness obtained it. The abstract is put for the concrete, namely "election" for "the elect," according to Canon 30.

BUT THE OTHERS (namely the Jews, not elect, but rejected and repulsed from God and from righteousness, on account of their unbelief) WERE BLINDED, &mdash; properly and directly by themselves and by their own malice, because they obstinately clung to the law of Moses and despised the faith of Christ: but indirectly by God deserting them and abandoning them to their unbelief and obstinacy.




Verse 8: God Has Given Them a Spirit of Compunction

8. AS IT IS WRITTEN (Isaiah VI, 9): GOD HAS GIVEN THEM A SPIRIT OF COMPUNCTION. &mdash; He gave, by permitting, by deserting, and by providing occasions, good in themselves indeed, but by which they hardened themselves more by their own vice and fault. So St. Augustine, Chrysostom, Theophylact, Oecumenius.

You will ask, what is here called the spirit of compunction? First, Anselm by "spirit of compunction" understands the spirit impelling to evil, like the goad which by pricking incites the oxen to running.

Second, Ambrose understands the grief of the Jews arising from zeal for Judaism, when they saw it abolished through the Gospel.

Third, others understand the spirit of emulation and envy of the Jews against Christ and the multitude of Christians.

But note: Paul here cites Isaiah VI, 10, as Origen and Chrysostom hold, or rather and more clearly, Isaiah XXIX, 10, as Anselm thinks, where our Interpreter renders: "The Lord has mingled for you a spirit of slumber; He will close your eyes; He will cover your Prophets and your princes who see visions." The sense of this passage is this: God for you, O Jews, will veil and cover Isaiah and the other Prophets, lest you understand them. So Jerome and Cyril on the same place, where note: for "slumber," the Hebrew is tardema, which Theodotion renders ekstasin, that is, ecstasy of mind; Aquila, kar&ocirc;phor&ocirc;n, that is, heavy sleep; the Chaldean, spirit of error; the Syriac, spirit of stupidity. The Hebrew tardema signifies a very deep lethargy, which takes from man the use of eyes and ears and all sense. Whence the Septuagint, whom St. Paul here follows, in rendering katanyxin, seem to have put this for katanystazein, that is, drowsiness: for nyx is night, and nystazein means to sleep. So Hesychius.

Antiquity relates that a certain most wise Philosopher, when his brain had been struck by a stone, forgot his letters, so that he did not even know how to read. And a Grammarian who, when he had fallen from the donkey on which he was riding and received a wound in the brain, completely forgot all Grammar. And the rhetorician Hermogenes, who, although as a youth was the most learned of his age, when he became old had forgotten everything. A greater miracle happened here, when God made the most eminent doctors of the law of the Jews into the most stupid, as a punishment of their obstinacy in Judaism.

But our Interpreter, Chrysostom, Theophylact, Vatablus, Erasmus and others properly translate katanyxe&ocirc;s as "of compunction." So in Acts II, 37, it is said: "When they heard these things, they were pricked in their heart"; where Luke in the Greek put this same word katenyg&ecirc;san. For the blinding and hardening, which Isaiah signifies by slumber and lethargy, the Septuagint and Paul signified by another metaphor, namely by compunction: but compunction here is the same as transpiercing, and to be pricked is the same as to be transpierced. This transpiercing signifies the blinding of the Jews. First, because when an eye is transpierced by a nail or knife, then it is dug out and blinded; and when an ear is pierced and transpierced by a knife, hearing is extinguished, and the man becomes deaf; so the Jews have their mind pricked through, that is, transpierced, both by the nail of envy against Christ and Christians, and by the nail of perfidy and obstinacy, so that the things which are of Christ, of God, of the Christian faith and salvation, they cannot see and hear, just as if they had the eyes and ears of their mind transpunctured and pierced through, and that every faculty and sense of hearing, seeing, and understanding might be extinguished in them. Therefore the spirit of compunction, that is, of transpunction, is obstinacy and rancor, or grief and envy, breathed in and suggested to the Jews from their own malice and from the demon, which like a nail bored through, transpunctured, and blinded their eyes and mind.

Note here: Just as the vehemence of pain at last overcomes and extinguishes the senses, so that a man by the force of pain falls into a faint of mind, becomes stupefied, insensible, indeed sometimes mad and demented; so this rancor and pain of envy was so vehement in the Jews that it stupefied their senses, eyes, ears and mind, and made them insensible and as it were demented in matters of faith and salvation. And this is what St. Cyprian says, bk. I, epist. 3: "The Jews," he says, "demented through the alienation of a transpunctured mind, despise the precepts of God, neglect the remedy of their wound, refuse to do penance, improvident before the crime is committed, obstinate after the crime," as if to say: The vehemence of rancor and grief and envy against Christ and Christians was so great in the Jews that it alienated them from their mind and made them as it were demented, so that they comprehend Christian and divine matters no more than stones or brutes, which are destitute of mind.

Secondly, just as a pot or vessel, when transpunctured and pierced through, retains no water or other liquid; and a mirror, when transpunctured, retains no image of the visible thing, but as if pierced through lets it flow away: so the ears, eyes, and mind of the Jews, transpunctured and pierced through by envy and blindness, retain nothing, but let flow away whatever they hear or see concerning Christ and Christians. Hence having eyes they do not see, and having ears they do not hear. And this is what St. Cyprian, at the place already cited, adds and says: "Their mind is pierced through, their spirit dull, and their sense alienated from God, faith, and repentance."

Thirdly, just as a nail transpuncturing some coin inserts and fastens it to itself; so this envy, perfidy, and obstinacy in their law and Judaism so transpunctured and penetrated the souls of the Jews, that they seem to be transfixed and fastened to them as by beam-nails, so that they are immovable from their perfidy, and consequently, blinded in faith of the Messiah, they have lost all light of the Scriptures, all sense of heavenly things. Therefore this compunction is obstinacy in their perfidy, which penetrated the Jews, transpunctured them, and fastened them immovably to itself. So St. Chrysostom, Theophylact, and Oecumenius explain this compunction. See to what envy, stubbornness, tenacity of one's own judgment, and obstinate will lead a man.

EYES THAT THEY MAY NOT SEE, AND EARS THAT THEY MAY NOT HEAR. &mdash; Note here five signs and effects of an obstinate mind.

The first is blindness of soul, concerning which Job ch. XII, v. 25: "They shall grope," he says, "as in darkness, and not in light, and He will make them err as drunkards." And ch. XXIV, v. 13: "They have been rebels to the light, they have not known His ways."

The second is voluntary deafness, Job XXI, 14: "Who said to God: Depart from us, and we desire not the knowledge of Thy ways." Such was Pharaoh, saying in Exodus V, 2: "Who is the Lord, that I should hear His voice? I know not the Lord." Of both Isaiah XLII, 18: "Hear, ye deaf, and look, ye blind, that you may see; who is blind, but my servant? or deaf, but he to whom I have sent my messengers?"

The third is contempt of God and men, Proverbs XVIII, 3: "The wicked, when he is come into the depth of sins, despises: but ignominy and reproach follow him." Conversely, such a one is despised and held in contempt by God, Proverbs I, 25: "You have despised all My counsel: I also will laugh in your destruction, and will mock when that which you feared shall come upon you."

The fourth is incorrigibility, Eccles. VII, 14: "Consider the works of God, that no one can correct whom He has despised." Connected with this is impudence and a hardened brow, Jerem. III, 3: "Thou hast had a harlot's forehead, thou wouldst not blush." Prov. II, 14: "Who are glad when they have done evil, and rejoice in most wicked things."

The fifth is stupor, Prov. XXIII, 34: "Thou shalt be as one sleeping in the midst of the sea, and as a pilot fast asleep when the helm is lost, and thou shalt say: They have beaten me, but I felt it not." Joined to this is difficulty, and a kind of impossibility of repenting. Jeremiah XIII, 23: "If the Ethiopian can change his skin, you also may do well, when you have learned evil." And ch. XVII, 1: "The sin of Judah is written with a pen of iron, with the point of a diamond, engraven upon the breadth of their heart."




Verse 9: Let Their Table Become a Snare

9. And David (Psalm LXVIII, 23): LET THEIR TABLE BECOME A SNARE, AND A TRAP, AND A STUMBLING-BLOCK. &mdash; First, some explain it thus: The table, that is, the food of gall and vinegar which the Jews prepared for Me, Christ, on the cross, let them likewise enjoy in the siege under Titus, and thereafter.

Second, Theodoret on Psalm LXVIII: The table, he says, let it become a snare, that is, let their joy be turned into sorrow.

Third, St. Augustine: Let the table become a snare, that is, he says, let their faith become unbelief and perfidy.

Fourth, St. Hilary on the same Psalm LXVIII: Let the table become for them a snare, that is, he says, let the ancient sacrifices harm them.

Fifth, the table, that is the Paschal lamb, let it become for the Jews a snare, namely so that on the occasion of the Passover all may gather at Jerusalem, and there be besieged and captured by Titus: for so Josephus relates that it actually happened, bk. VII of the War, ch. XVII.

Sixth, the plainer and simpler sense is, as if to say: Just as birds and fish are caught by the bait of the hook or of the net: so let God turn the Jews' table, that is, food, drink, and every abundance of temporal things (often acquired by usury) by which life is sustained and refreshed, into ruin for the Jews, so that they may grow proud and wanton with these things, and provoke the Romans to their own pillage and destruction; and that, by these means&mdash;being acquired through usury and serving as incentives to every luxury and pride&mdash;they may pave for themselves the road to hell. Thus St. Chrysostom.

Again, the spiritual table of the soul, says Anselm, Origen, and Cajetan, namely the table of God's law and of Holy Scripture, which the Jews regard as their sole delight and highest good &mdash; let it become for them a scandal and a retribution, that is, a punishment for their demerits, so that namely by God's just judgment, because they have abused these things, and because from them they refused to recognize Christ, they may now thence draw death and blindness, from which they were striving to grasp life and light.




Verse 10: Bow Down Their Back Always

10. And bow down their back always. &mdash; As if to say: More and more, O God, burden them, in what way Thou canst, with errors, scandals, calamities, servitude, says Theodoret, so that, pressed by burdens, they may walk like decrepit old men bent down to the ground.

Secondly, "bow down their back," that is, bring it about that their will and affections, bent down to the ground, may be fastened to gain and to the earth, and may not look up to or seek heavenly goods. So the Poet says: O souls bowed to the earth, and empty of heavenly things! Such we now see the Jews to be.




Verse 11: Have They So Stumbled That They Should Fall?

11. I SAY THEN: HAVE THEY SO STUMBLED THAT THEY SHOULD FALL? &mdash; As if to say: If these so dire sayings of David concerning the Jews are true; then have the Jews thus dashed against and stumbled at Christ, as against a stone of stumbling, "so as to fall," without any hope of rising again: that is, that they have collapsed dashed and crushed in a full and irreparable fall? Thus St. Chrysostom and Theophylact.

The Apostle objects this to himself (for the "I say then" is the language of one objecting, as I noted at v. 1) in order to soften the odium and bitterness of the Jews' ruin. Whence he answers:

GOD FORBID. BUT BY THEIR OFFENCE (by the offence, ruin, and fall of the Jews) salvation has come to the Gentiles, THAT THEY MAY EMULATE THEM. &mdash; As if to say: God has so far from utterly despising the Jews, that He willed to use the calling of the Gentiles for the conversion of the Jews; for therefore, the Jews struggling against the faith, He called the Gentiles to righteousness and salvation, and the Apostles transferred their preaching to the Gentiles, so that the Jews, seeing the holiness of the Gentiles and the gifts of faith and of the grace of the Holy Spirit, might be aroused as by a holy envy to imitate them and to receive the faith of Christ. And this is what he says, "that they may emulate them," that is, that the Gentiles may provoke "them," namely the Jews, to emulation and to imitation of themselves. For this is the meaning, and the Hebrew קנא kinna means the same, that is to emulate; and so the Greek &pi;&alpha;&rho;&alpha;&zeta;&eta;&lambda;&oacute;&omega;, v. 14, is taken. Thus Origen, Chrysostom, Theodoret, and Ambrose.

Note: When one falls and falls away from grace and glory, another is at once raised up by God and destined for the crown of the one fallen. Thus when the angels fell, men took their place: when the Jews were unbelieving, the Gentiles took theirs; when one nation falls, another is substituted for it and succeeds. Hence in Apoc. III, 11, each one is warned: "Hold fast that which thou hast, that no one may take thy crown."




Verse 12: How Much More Their Fullness?

12. NOW IF THE OFFENCE OF THEM IS THE RICHES OF THE WORLD, AND THE DIMINUTION OF THEM THE RICHES OF THE GENTILES. &mdash; As if to say: If the unbelief of the Jews and their diminution, that is, the small number of believers, was for the Gentiles the occasion of so great a good and of such great spiritual riches, namely of the preaching of the Gospel (for this, repelled by the Jews, was diverted to the Gentiles), of faith, of righteousness and of salvation, so that as much as the Jews were diminished both in grace and in number of believers, by so much were the Gentiles enriched and increased both in number and in grace of believers.

HOW MUCH MORE THE FULNESS OF THEM, &mdash; when namely their full multitude, and all Israel at the end of the world shall believe in Christ &mdash; supply: shall enrich and provoke and confirm the Gentiles to imitate themselves; especially since many of the Israelites, from infancy versed in the Sacred Letters, will, with Elijah and Henoch, preach throughout the world, and will demonstrate Christ from Scripture effectively and clearly to the Jews.

Note: The Apostle does not say their conversion, but their fulness; because he aptly opposes this to their diminution. It is an argument from the lesser to the greater: for the latter happens and follows per se, but the former per accidens. And it is more likely that what is naturally apt to follow from a thing per se will come about, than what only follows per accidens; as if to say: If from an evil that is per se opposed to good, namely from the unbelief of the Jews, divine wisdom by an accidental occasion drew so great a good, namely the conversion of all the Gentiles, who are a thousand times more numerous than the Jews; how much more from a good which is per se ordered to good, namely from the faith and conversion of the Jews, will the same God draw an immense good, namely the propagation and confirmation of the Gentiles in the faith, so that thus through the Jews the whole world may be brought to a flourishing and most excellent state, and to eternal salvation and glory? Behold how the Apostle makes the faith and conversion of the Jews desirable to the Gentiles, so that they may not insult the unbelieving Jews, but may grieve over them and have compassion on them, and strive by word and example to convert them. He soon urges the Gentiles to the same thing by his own example, when he adds:




Verse 13: I Will Honor My Ministry

13. I WILL HONOR MY MINISTRY. &mdash; Note the "I will honor," that is, I will praise it, I will perform it honorably, I will illuminate and adorn the preaching of the Gospel among the Gentiles; that I may adorn the Sparta that I have obtained and which has been entrusted to me, which the Hebrews call אכבד acabbed, that is, I will adorn, I will glorify by both words and deeds. Whence the Syriac translates חשם mesabbach, that is, I will make it glorious, I will celebrate with eulogies. Thus St. Bernard, epist. 28 to Ardutio, Bishop of Geneva, urges him in these words: "Take care," he says, "to imitate Paul in honoring thy ministry. Thou wilt honor it by gravity of conduct, maturity of counsels, integrity of actions. These are the things which most ennoble and adorn the Episcopal office."

And in epist. 42 to Henry, Archbishop of Sens: "Be not," he says, "too lax in correcting, nor too severe in pardoning, nor faint-hearted in waiting. Be not excessive in food, nor remarkable in clothing. Be not quick to promise, nor slow to repay, nor a prodigal giver. The counsel of these things will always keep far from you the evil that is old in time but new in greed: simony and its mother avarice, which is the service of idols. And to conclude all in a brief discourse, if in all things you trust these things by the example of the Apostle, you will honor your ministry: ministry, I say, not lordship. Therefore you will honor it, not yourselves. For he who seeks his own desires to be honored himself, not his ministry." Then he adds a new way of honoring: "You will honor it not by ornament of clothing, not by pomp of horses, not by great buildings, but by adorned conduct, by spiritual pursuits, by good works. How many do otherwise! In some priests is seen great ornament of clothing, and of virtues either none or very little." And a little later: "These are not the stigmata of Christ which they carry about in their body after the example of the Martyrs: they are known rather to be feminine ornaments."




Verse 14: That I May Provoke to Emulation My Flesh

14. IF BY ANY MEANS I MAY PROVOKE TO EMULATION MY FLESH, &mdash; namely the Jews, who according to the flesh are my kinsmen and blood relatives, as if to say: I value the Jews and their salvation so highly that I profess myself to be the Apostle not so much of the Gentiles, as of the Jews. For for this reason am I the Apostle of the Gentiles, that namely by this my apostolate among the Gentiles, I may provoke the Jews to a certain holy emulation; that they may imitate both me and the Gentiles whom I convert, in the faith and zeal of Christ.




Verse 15: What Shall Their Receiving Be, but Life from the Dead?

15. For if the loss (rejection, reprobation: for in Greek it is ἀ&pi;&omicron;&beta;&omicron;&lambda;ή; St. Augustine reads, if the rejection) OF THEM (of the Jews) IS THE RECONCILIATION OF THE WORLD (namely is the occasion of the conversion and reconciliation of all the nations of the whole world, according to the sense already given, v. 12), WHAT (of what kind, and how joyful) WILL BE THEIR RECEIVING (that is, as the Syriac, the restoration and adjoining of the Jews to Christ? assuredly it will be nothing else), BUT (such as is) LIFE FROM THE DEAD, &mdash; if namely someone dead, or rather very many dead, should rise again to life, as if to say: If the unbelief and rejection of the Jews brought the Gentiles and the whole world the occasion of reconciliation, because namely the faith repelled by the Jews passed over to the Gentiles: how joyful a thing will it be, if even the Jews themselves should be received back again to the faith? It will namely be just as if a dead man should be called back to life: nay rather, as if the world itself, which consists of Gentiles and Jews, having died on one side, should completely revive whole; just as when a dead person returns to life, all rejoice, and no one grieves or suffers loss. Thus Ambrose.

Secondly, "but life from the dead," as if to say: When the Jews are received back and converted to Christ, nothing more will remain (for all the Gentiles will then already have been converted to Christ), except that the end of the world should come, and the resurrection of the dead, and the consummation of the redemption of men, so that namely all the faithful and elect, both Jews and Gentiles, may pass with Christ to eternal life and glory. Thus St. Chrysostom, Theodoret, Anselm, Cajetan.




Verse 16: If the Firstfruit Be Holy, So Is the Lump

16. FOR IF THE FIRSTFRUIT BE HOLY, SO IS THE MASS. &mdash; As if to say: "If the firstfruit," that is, the firstfruits of the dough of foods and of bread are consecrated to God, then the whole rest of the mass or dough is also reckoned as consecrated to God. For the Apostle alludes to Numbers XV, 29, as is plain if you compare the Greek texts in both places. For in both places it is ἀ&pi;&alpha;&rho;&chi;ή and &phi;ύ&rho;&alpha;&mu;&alpha;, which our translator there renders "pulmenta" (pottage), and here "massa" (mass). Now the sense is, as if to say: Inasmuch as the firstfruits of the Jews &mdash; that is, as Chrysostom says, the Patriarchs and Prophets; and as Theodoret says, Christ; and as Ambrose and Anselm most aptly say, the Apostles and the first Christians from the Jews &mdash; were as firstfruits offered to God and appointed to faith and holiness, also the rest of the body of the Jews is reckoned offered and appointed to God, and by a certain moral estimation and a certain analogical sprinkling of holiness sanctified, as it were in hope, in preparation, in seed and family, namely in their holy progenitors.

It is a new argument, by which Paul proves that the Jews are not to be rejected, as if cast away and reprobated by God, from the fact that they themselves are sons of the holy fathers, and therefore holy, according to the sense already given.

Therefore Calvin has nothing here by which to prove that the infants of the faithful are holy and do not need baptism in order to be sanctified: for in like manner he would prove the unbelieving Jews to be holy, because their parents were holy. For of these the Apostle is literally speaking. In a similar way in I Corinthians VII, 14, he calls not only the children, but even the spouse holy, if one spouse is holy, that is, Christian; whom nevertheless no one, not even Calvin himself, would say is properly sanctified by the other spouse.

AND IF THE ROOT BE HOLY, SO ARE THE BRANCHES. &mdash; He says the same thing with another metaphor, as if to say: If the Patriarchs were and are holy: therefore their sons, namely the Jews, are not to be repelled from holiness, says Theodoret; nay rather, they themselves in their parents seem now by a certain moral denomination to be holy and sanctified, and so are in fact holy, if they cling to and rest upon their own root, that is, the faith and holiness of their parents. Whence it follows:




Verse 17: Some of the Branches Broken Off; the Wild Olive Grafted In

17. AND IF SOME OF THE BRANCHES (some of the Jews) BE BROKEN OFF. &mdash; In Greek ἐ&xi;&epsilon;&kappa;&lambda;ά&sigma;&theta;&eta;&sigma;&alpha;&nu;, broken away, namely from their own root, namely they have fallen away from the faith and righteousness of their parents, in that the faith which they had in Christ as about to come, they cast off when He came. The sense of this sentence depends upon what follows, and is there completed. For Paul adds:

AND THOU (O Gentile people), BEING A WILD OLIVE (ἀ&gamma;&rho;&iota;έ&lambda;&alpha;&iota;&omicron;&sigmaf;, a wild olive, and unfruitful in good works, on account of unbelief and impiety, because thou wert a Gentile), WERT MADE PARTAKER OF THE ROOT AND OF THE FATNESS OF THE OLIVE, &mdash; namely of the faith, grace, and fatness of the Holy Spirit, which the parents of the Jews had, especially Abraham the father of believers and his posterity, who were the Church of God: for this is the olive tree.

The name of olive, says Anselm, is taken from Jeremiah XI, 16, where it is said of the people of Israel: "A plentiful olive (in Hebrew רענן raanan, that is, flourishing), beautiful, fruitful, comely, the Lord called thy name," as if to say: O Israel, O Synagogue, thou wast to the Lord like an olive flourishing and blooming, when thou didst worship Him sincerely and faithfully, happy in the highest peace and abundance of things, blessed and most famous among the Gentiles. Often Scripture compares the Church and the faithful to trees; thus Christ is the vine, we the branches, we are planted together with Him in this vine and olive, and grow up as plants and branches. See what was said in ch. VI, v. 5.




Verse 18: Boast Not Against the Branches

18. BOAST NOT AGAINST THE BRANCHES (now broken off, namely against the unbelieving Jews); BUT IF THOU BOAST, THOU BEAREST NOT THE ROOT, BUT THE ROOT THEE. &mdash; As if to say: If thou, O faithful Gentile, dost insult the unfaithful Jew, it will be answered and said to thee that thou hast only been inserted into the root, that is, into the faith and Church of the holy Patriarchs, Prophets and Apostles, who all were Jews, and that from this thou drawest all glory and benefit, and that gratuitously, and so canst again be cut off; just as the natural branches, that is, the Jews, on account of their pride were broken off and torn out.




Verse 19: The Branches Were Broken Off, That I Might Be Grafted In

19. THOU WILT SAY THEN: THE BRANCHES WERE BROKEN OFF, THAT I MIGHT BE GRAFTED IN. &mdash; The "that" here and elsewhere does not signify the end or the aim intended by God, but only the event and consequence, as if to say: The Jews were broken off and rejected from the Church: whence it came about and followed that I, a Gentile, in place of the Jews was joined to it and grafted in.




Verse 20: Be Not Highminded, but Fear

20. Well (and rightly thou sayest; but know that) BECAUSE OF UNBELIEF THEY WERE BROKEN OFF, BUT THOU STANDEST BY FAITH (Erasmus and Cajetan wrongly think it should be rendered "thou hast stood," or "thou wert established"; for the Greek ἵ&sigma;&tau;&eta;&kappa;&alpha;&sigmaf;, although it is past tense, has the force of the present. For this is most frequent among the Hebrews. "Thou standest," therefore, that is, thou hast been inserted into the olive through faith); BE NOT (therefore) HIGHMINDED (that is, do not become proud), BUT FEAR. &mdash; For the glue by which thou art united to the aforesaid root and olive, namely faith, is not so firm but that thou canst fall away from it, and consequently be separated from the root, as we now see that many nations have been separated from the Church and have fallen away from the faith.

Note here against Calvin, that a man can fall away from faith and grace; for these Gentiles had true faith, and yet the Apostle threatens them with falling away from the faith and the Church. Just as the Jews, having true faith in Christ, when He came, lost it.

Again, this whole passage is moral, exciting every faithful person to fear and diligence in the duties of Christianity, lest, if he be negligent in them, he should fall from the faith or from his state, calling, and rank, as the Jews fell, and as our apostates daily fall. "The best guardian of virtues and of benefits is fear," says Anselm. "Therefore," says St. Augustine, epist. 107, "those not destined to persevere are mingled with those destined to persevere by the most provident will of God, lest regenerated and beginning to live piously, we, secure, should be highminded." Again from this passage St. Chrysostom, in his Moral, teaches that the merits of fathers do not help degenerate sons. Hear also St. Bernard, epist. 42 to Henry, Archbishop of Sens: "Do not," he says, "be highminded, but fear. To be highly placed and not to be highminded is difficult, and altogether unusual: but the more unusual, the more glorious. Fear of the height already attained makes the higher things weary rather than pleasing. Do not therefore think yourselves fortunate because you are in authority: but if you are not of profit, count yourselves unfortunate. And that you may rule securely, do not disdain to be in subjection yourselves to whomever you owe it. For the disdain of subjection makes one unworthy of preferment. The counsel of the Wise Man is: The greater thou art, the more humble thyself in all things. And the precept of Wisdom: He that is the greater among you, let him become as the younger."




Verse 21: If God Spared Not the Natural Branches

21. FOR IF GOD HATH NOT SPARED THE NATURAL BRANCHES (the Jews, by expelling them from His Church, friendship and salvation), (fear) LEST PERHAPS HE ALSO SPARE NOT THEE (a grafted-in Gentile, if thou sin against the faith or against the Christian life).




Verse 22: The Goodness and Severity of God

22. ON THEM INDEED WHO HAVE FALLEN, SEVERITY (because God has excluded the unbelieving from Himself, from His grace, friendship and salvation): BUT TOWARDS THEE, THE GOODNESS OF GOD (&chi;&rho;&eta;&sigma;&tau;ό&tau;&eta;&tau;&alpha;, that is, kindness, by which He has called and accepted thee unto His grace, friendship and glory), IF THOU CONTINUE IN HIS GOODNESS. &mdash; This is, in the faith of Christ, says Clement of Alexandria, bk. I of the Paedagogus, ch. VIII.

Secondly, Anselm: "In goodness," he says, that is, in grace and good works. But these are not the genuine senses; for this goodness is not of man, but of God. For it is the same as that of which a little earlier he said: "See in thee the goodness of God." For in Greek it is in both places &chi;&rho;&eta;&sigma;&tau;ό&tau;&eta;&sigmaf;, that is, goodness, kindness. The sense therefore is, as if to say: See, O faithful one, God's goodness and kindness toward thee, if thou shalt remain in this goodness of God, namely if thou live worthily of that kindness which God has shown thee, by praising it, by giving thanks to it, by serving and obeying it, that the same goodness of God may always grasp, hold, cherish and embrace thee with the arms of His paternal favor and care. Otherwise, if thou art ungrateful to this goodness of God, disobedient and rebellious, thou too wilt fall away from this olive of God, that is, from the Church.

Note the "if thou shalt remain." For from this it is plain, first, that perseverance is a certain sign and cause of election and of predestination to salvation and eternal glory. From this it is plain, secondly, that no one is certain of this perseverance. See St. Augustine, bk. XI Of the City of God, ch. XII.




Verse 23: They Shall Be Grafted In

23. AND THEY ALSO (the unbelieving Jews), IF THEY DO NOT REMAIN IN UNBELIEF, SHALL BE GRAFTED IN (into this olive of the Church, of which I spoke at v. 17); FOR GOD IS ABLE TO GRAFT THEM IN AGAIN. &mdash; Note the emphasis on the words "is able": for the "is able" signifies not the bare power of God, but also act and effect, as if to say: If the Jews change their perfidy into faith, God is able by His power to graft them in, and indeed in fact will mightily again graft them into His Church. The phrase is similar in II Corinthians IX, 8.




Verse 24: Grafted into Their Own Olive

24. FOR IF THOU WERT CUT OUT OF THE WILD OLIVE TREE WHICH IS NATURAL TO THEE (namely out of Gentilism and paganism, which was barren, uncultivated, and wild like a wild olive, that is, a wild and woodland olive), AND, CONTRARY TO NATURE (of this wild olive), WERT GRAFTED INTO THE GOOD OLIVE TREE (the Church, which is cultivated, fruitful, and sweet like an olive); HOW MUCH MORE SHALL THOSE WHO ARE ACCORDING TO NATURE (namely the Jews, who according to natural propagation are sprung from this olive, namely from the faithful and holy Patriarchs, to whom the promise of the Messiah was made, who therefore were the people and the Church of God: for to Abraham were the promises spoken and to his seed: the Jews, I say, if they forsake their perfidy and believe in Christ, again) BE GRAFTED INTO THEIR OWN OLIVE, &mdash; namely into the former Church of God?

St. Augustine treats this passage beautifully in Psalm LXXII, where in this grafting of the wild olive into the olive &mdash; that is, of the Gentile people into the Jewish and faithful one &mdash; he notes two miracles. The first is that the Apostle says the wild olive has been grafted into the olive, whereas, on the contrary, the olive is usually grafted into the wild olive. The latter is that this wild olive, grafted into the olive, has produced not the fruits of the wild olive but of the olive, although in natural grafting the contrary happens: for that which is grafted in is itself what grows, and bears fruit not of the tree into which it is grafted, but of its own shoot which has been grafted in. And for this reason Paul calls this grafting "contrary to nature."




Verse 25: Blindness in Part Has Happened in Israel

25. FOR I WOULD NOT, BRETHREN, HAVE YOU IGNORANT OF THIS MYSTERY (which follows, namely), THAT BLINDNESS IN PART HAS HAPPENED IN ISRAEL, UNTIL THE FULNESS OF THE GENTILES SHOULD COME IN. &mdash; Paul here proves what he had said, that the Jews are not so excluded from the Church and the Kingdom of God but that they can again be grafted in, from the fact that in fact they will again be grafted in after the conversion and grafting in of the Gentiles. And this the Apostle calls a mystery, that is, a wonderful, hidden and stupendous judgment of God, and a disposition, providence, permission and ordination, by which it has been brought about and accomplished that, when Christ was first sent, the Jews were blinded, with this design, that the Gentiles might be called to salvation, and then all the Jews might be enlightened, might believe and be saved.

THAT YOU MAY NOT BE WISE IN YOUR OWN CONCEITS. &mdash; Lest, considering yourselves prudent or wise, you become elated and insolently arrogate something to yourselves. Thus Theodoret. Whence some translate: "Be not insolent," or elated. It is therefore a metalepsis, "be not wise," that is, proud. For wisdom begets pride. The Apostle is speaking to the faithful Gentiles, that they may not become proud and insolent of their faith, wisdom, and prudence against the Jews who remain in their unbelief and blindness.

BECAUSE BLINDNESS IN PART (that is, in some, says St. Chrysostom and Theodoret) HAS HAPPENED IN ISRAEL. &mdash; For "blindness," the Greek has &pi;ώ&rho;&omega;&sigma;&iota;&sigmaf;, that is, hardening. But &pi;ώ&rho;&omega;&sigma;&iota;&sigmaf; is sometimes the same as &pi;́&eta;&rho;&omega;&sigma;&iota;&sigmaf;, that is, blindness. So Theodoret, the Syriac, and others.

UNTIL THE FULNESS OF THE GENTILES SHOULD COME IN. &mdash; The "should come in" is here put by enallage for "may come in," as if to say: Blindness will be in Israel until the number of those who are to believe from among the Gentiles be fully completed, and they enter into the fold of Christ. And so after them all Israel shall be saved, and from each fulness, of the Gentiles and of the Jews, one full and perfect Church shall arise and exist.




Verse 26: All Israel Shall Be Saved

26. AND SO ALL ISRAEL SHOULD BE SAVED. &mdash; In Greek &sigma;&omega;&theta;ή&sigma;&epsilon;&tau;&alpha;&iota;, that is, will be saved, shall be saved. Some here take Israel not as carnal but as spiritual, namely all from among the Jews and Gentiles who believe and are to be saved. So Theodoret, Augustine, Jerome on Isaiah ch. XI, Caesarius in Gregory Nazianzen's dialog. 4. But it is plain that the Apostle in this whole chapter is dealing with carnal, not spiritual, Israel. So all the other Fathers and Greek and Latin commentators teach.

Whence secondly, better, St. Chrysostom, Ambrose, Origen, and Hilary on Psalm LVIII: "All Israel," they say, that is, all the Jews. Therefore from this passage St. Chrysostom, St. Thomas, Cajetan, and Sotus judge that absolutely all the Jews are to be converted and saved at the end of the world.

Thirdly and best, "all Israel," that is almost all, very many from each of the tribes of Israel, with the exception of the one tribe of Dan, will at the end of the world be converted and saved. I except the tribe of Dan because from it none are signed among the 144 thousand sealed from the XII tribes of Israel, Apoc. VII. Whence many think the Danites will adhere to Antichrist as their fellow tribesman. Indeed St. Hippolytus, in his book On the Consummation of the World, and many others teach that Antichrist will have as his chief followers and defenders the Jews. And Christ sufficiently signifies this in John V, 43, and Paul in II Thessal. II, 10, as I shall say there. Therefore absolutely all the Jews at the end of the world will not be converted to Christ.

AS IT IS WRITTEN (Isaiah LIX, 20): THERE SHALL COME OUT OF SION, ONE WHO SHALL DELIVER, AND TURN AWAY UNGODLINESS FROM JACOB. &mdash; Namely from Israel; for Jacob was called Israel by the angel, Gen. XXXII, 28, and from him all his posterity, namely the Jews, are called the family of Jacob or Israel.

Note, for "out of Sion," in Hebrew it is לציון letsion, which our translator in Isaiah renders "shall come Sion," that is, to Sion; the Septuagint and from them Cyril translate, as we now read in them, ἔ&nu;&epsilon;&kappa;&epsilon;&nu; &Sigma;&iota;ώ&nu;, on account of Sion. But St. Jerome teaches that they had translated ἐ&kappa; &Sigma;&iota;ώ&nu;, out of Sion: and that this is true is plain here from St. Paul, and the Hebrew ל sometimes means "from," as is plain at II Kings XV, 19. Now the sense is, as if Isaiah said: From the nation and tribe of Judah, which dwells in Sion, Christ shall be born, who will take away the iniquity of Jacob, that is, of all the tribes of Israel.




Verse 27: This Is My Covenant to Them

27. AND THIS IS MY COVENANT TO THEM, &mdash; this is the covenant (of which I shall speak at I Corinthians XI, 23) which I God shall make with these believing Jews. This covenant Isaiah, ch. LIX, explains in the following words, saying: "My Spirit who is in thee, and my words which I have put in thy mouth, shall not depart out of thy mouth, and out of the mouth of thy seed, even for ever," as if to say: "The Holy Spirit who is in Thee," O Christ (so Procopius and Cyril in the same place: for they wish these to be the words of the Father to the Son); or rather, "who is in thee," O Jacob and Sion, that is, O Church to be gathered from the Jews, "and my words," that is, my law and my precepts, "shall not depart out of thy mouth"; but thou wilt fulfill and perform them, both by faith, and by profession of faith and a holy life, by the grace and help of the same Spirit: for the New Testament is a covenant of grace and of the Spirit; just as the Old Testament was a covenant of law, of threats, and of punishments, as Jeremiah more fully describes, ch. XXXI, 33.

Not Isaiah, but the Apostle adds and explains that this will be when God shall have taken away their sins, namely at the end of the world, as St. Chrysostom and St. Augustine say, bk. XX Of the City, ch. XXIX, by the preaching of Elijah and Henoch, as is plain from Malachi I, 5, and Apocalypse XI, 3. From this passage of the Apostle, therefore, as also from Malachi, the tradition of the Church concerning the conversion of the Jews to Christ at the end of the world is most certainly established.




Verse 28: Enemies for Your Sake, Beloved for the Fathers' Sake

28. ACCORDING TO THE GOSPEL (which the Jews oppose) THEY ARE ENEMIES (of God) FOR YOUR SAKE, &mdash; that you, O Gentiles, may on this occasion receive the preaching and the faith. Thus Ambrose and others. The Apostle urges, repeats, and inculcates this, so that the Gentiles may acknowledge that the benefit of the Gospel was granted to them on the occasion of the Jews, and therefore may not be indignant against them, although unbelieving, but may have compassion on them.

BUT ACCORDING TO ELECTION (by which God formerly chose the Jews as His people) THEY ARE MOST DEAR TO GOD FOR THE FATHERS' SAKE, &mdash; namely the holy Patriarchs, friends of God, to whom God promised that He would convert their sons at the end of the world to Christ, and elect them to His friendship, Church, and salvation, after the fulness of the Gentiles should have entered: God moreover will keep and fulfill His promises, and therefore, when at the end of the world the Jews shall receive the faith, they will be most joyfully received by the Church for the sake of their fathers. Thus Ambrose, Origen, Augustine.




Verse 29: The Gifts and Calling of God Are Without Repentance

29. THE GIFTS AND THE CALLING OF GOD ARE WITHOUT REPENTANCE. &mdash; "Without repentance," in Greek ἀ&mu;&epsilon;&tau;&alpha;&mu;έ&lambda;&eta;&tau;&alpha;, irrevocable, that is, immutable. Whence the Basel codex reads ἀ&mu;&epsilon;&tau;ά&theta;&epsilon;&tau;&alpha;, and the Syriac translates: God has not changed His gift and calling. The sense is: Although the Jews are now unbelieving, yet God does not revoke that which He has absolutely given or promised, and consequently what He promised to the Patriarchs, namely the calling, protection, and love toward their sons, especially those to be converted at the end of the world: this He will in fact perform, as if to say: God will now in fact call the Jews, whom He once called to Himself by Moses and promised and decreed to call to Christ, and to endow with the gifts of grace and glory; and He will most especially call them at the end of the world, and will lavish upon them the spiritual goods which He promised: for then the Jews, wearied of so many evils and of their so long blindness and desolation, by the preaching and miracles of Elijah and Henoch, will open their eyes and will believe in Christ.

St. Thomas and Cajetan note that this proposition of the Apostle: "The gifts and the calling of God are without repentance," is true of efficacious and absolute calling, which obtains its effect, such as is the calling of the predestined. This is true, and in this passage, from the foreknowledge of the conversion of the Jews at the end of the world, such an efficacious calling of God is understood. In general, however, this proposition of the Apostle is true also of inefficacious calling and grace, so far as it is on God's part. Thus God called the Hebrews, and promised them the fertility of the land of Canaan, under the condition: "If you keep my law"; the Jews did not keep this condition, whence God in fact did not subsequently fulfill this His promise. But so far as it was on His part, He fulfilled the promise, because He was prepared to give, and in fact would have given them this fertility, if they had stood by the condition and the covenants, that is, by His law.

Secondly, Ambrose explains it thus: "The gifts of God are without repentance," as if to say: The gift of baptism does not require repentance, but only the profession of faith; understand this thus: Baptism does not require repentance, namely satisfactory repentance. For otherwise the one to be baptized must repent and grieve for the sins committed. Thus St. Thomas. But this sense is not according to the mind of the Apostle.

Therefore the Innovators have nothing here for their certitude of the grace of individual believers and of the elect &mdash; even by Calvin's own testimony: because, as he himself confesses, the Apostle here speaks of the election not of any individual, but of the whole Jewish nation. Much more absurdly might some other innovator infer from this: "The gifts of God are without repentance"; therefore without repentance, by faith alone, God gives pardon and grace to sinners.




Verses 30 and 31: That They Also May Obtain Mercy

30. AS YOU ALSO IN TIMES PAST (O Gentiles) DID NOT BELIEVE, etc., BECAUSE OF THEIR UNBELIEF (of the Jews): 31. SO THESE ALSO (the Jews) NOW HAVE NOT BELIEVED IN YOUR MERCY (so that you, O Gentiles, on that occasion might receive the mercy of the preaching, of the faith and of the grace from God): THAT THEY ALSO (the Jews) MAY OBTAIN MERCY, &mdash; that namely provoked by your example, especially when they see the gifts of God's grace and mercy in you, they themselves also may at length obtain mercy.




Verse 32: God Has Confined All in Unbelief

32. FOR GOD HAS CONFINED ALL IN UNBELIEF, that He may have mercy on all. &mdash; Confined, that is, God has successively convicted all men of unfaithfulness, says St. Chrysostom and Theodoret.

Secondly and better, Origen: Confined, that is, God permitted all to be confined under sin and under unbelief. For the sinner is shut up by sin, as by a stone or a prison; because from it he cannot come forth without God's grace.

The Apostle has concluded this whole disputation of his, begun in chapter 9, with the same proposition which he proposed in chapters 1 and 2: namely, that all men, both Jews and Gentiles, are sinners, and shut up under the yoke of sin, and need the grace of God and of Christ; that in this way He may humble both Gentiles and Jews, and so reduce both to concord, and may illuminate the gift of God and grace, and the benefit of Christ. But what he said and showed in chapters 1 and 2 about various sins, now, with the necessity of faith demonstrated, he concludes regarding the one sin of unbelief, as if to say: God permitted both Jews and Gentiles to be confined successively and in turn in the darkness of long unbelief, that He might call them to His faith and grace and free them, and so make manifest His glorious mercy to all.

Note first: "All," that is all, as the Greek and Syriac have it, namely both Jews and Gentiles.

Note secondly: For unbelief, in Greek it is ἀ&pi;&epsilon;ί&theta;&epsilon;&iota;&alpha;&nu;, which is the same as obstinacy in not believing, even when whatever reasons have been heard &mdash; that is, impersuadability. But the Apostle here attributes ἀ&pi;&epsilon;ί&theta;&epsilon;&iota;&alpha;&nu; also to the Gentiles: whence it appears he takes ἀ&pi;&epsilon;ί&theta;&epsilon;&iota;&alpha;&nu; for unfriendliness, namely for unfaithfulness.

Note thirdly: When he says: "that He may have mercy on all," understand all not of men, but of nations, that is, both Gentiles and Jews. For it is a distribution by classes of individuals, not however by individuals of classes. Therefore let no one with Origen conclude from this that demons and the damned will at some time be saved. So St. Augustine, book XXI of The City of God, chap. XXIV.




Verses 33-36: O the Depth of the Riches of the Wisdom and Knowledge of God

33. O DEPTH OF RICHES! (O deep riches! in Greek ὁ &beta;ά&theta;&omicron;&sigmaf; &pi;&lambda;&omicron;ύ&tau;&omicron;&upsilon;, O depth of riches, or of treasure! as if to say: O lofty depth and deep loftiness! ὁ &beta;ά&theta;&omicron;&sigmaf;! ὁ ἄ&beta;&upsilon;&sigma;&sigma;&omicron;&sigmaf;! O depth! O abyss! O depth of the abyss and the abyssal depth of riches) OF THE WISDOM AND KNOWLEDGE OF GOD!

Note: Loftiness is often taken for depth, because depth, although with respect to our climate it descends, nevertheless with respect to another sphere and hemisphere stretches upward; thus a deep well is called profound, and a deep ditch, that is, a profound one.

Note secondly: Ambrose and Augustine join the &tau;ὸ "of riches" with the wisdom and knowledge of God, as if to say: O lofty riches! O profound treasures of the wisdom and knowledge of God! O abyssal and immense wisdom of God! See St. Augustine, sermon 11 On the Words of the Apostle. For the name of riches signifies abundance and overflow, as does the name loftiness. But St. Chrysostom, Origen and Theodoret distinguish these things better: for the Greek and the Syriac distinguish these three by the conjunction "and": for they have it thus, ὁ &beta;ά&theta;&omicron;&sigmaf; &pi;&lambda;&omicron;ύ&tau;&omicron;&upsilon;, &kappa;&alpha;ὶ &sigma;&omicron;&phi;ί&alpha;&sigmaf; &kappa;&alpha;ὶ &gamma;&nu;ώ&sigma;&epsilon;&omega;&sigmaf; &Theta;&epsilon;&omicron;υ, O depth of riches and of wisdom and of knowledge of God! The antecedents and the sequels favor this distinction. First, because the Apostle here marvels at the abyss of divine mercy, of which He had spoken before, no less than at the abyss of wisdom. Secondly, because He proves these three things, thus distinguished, distinctly by the three following questions: namely, the depth of wisdom, when he says: "Who has known the mind of the Lord?" the depth of knowledge, when he adds: "Or who has been His counselor?" the depth of riches, when he subjoins: "Or who has first given to Him?" Where note: by riches Paul here understands the greatness of God's mercy, by which He made us rich in all the gifts of grace and glory, as is clear from Ephesians 1. The sense therefore is, as if to say: O profound mercy, wisdom and knowledge of God! Mercy, by which He had mercy on all; wisdom, by which, as Gregory says in book XXIX Moralia, ch. XXVIII, He permitted all things to be confined under sin and unbelief, and by which He so dispensed all things, that first He neglected the Gentiles, that thus He might choose the Jews; then He rejected the Jews, that thus He might choose the Gentiles; finally, that He might in the end choose and embrace both. Knowledge, by which He knows all future things most distinctly before they come to pass &mdash; such as the rejection of the Jews, the adoption of the Gentiles and their justification: which is what the Apostle has in view in this passage. For on this account he exclaims: "O depth of the riches of the wisdom and knowledge of God!" And this very thing is what he has been intending to teach and demonstrate from chapter 9 up to this point through these three chapters.

For if God had sent the Messiah with pomp, rich, splendid and magnificent like another Solomon, the Jews would have received Him. Again, God had a thousand other ways by which He might have drawn the Jews to Himself: but He did not wish to display them to the Jews, and willed to propose this one method of righteousness and salvation, namely a poor and crucified Messiah, whom He knew would be repudiated by the Jews, but accepted by the Gentiles. If you ask why God so determined, chose and acted? &mdash; I can give no other answer than what Paul here gives: "O depth of the riches of the wisdom and knowledge of God!"

Note thirdly, how great is the loftiness of divine knowledge: for in eleven ways and reasons God's knowledge excels and transcends every angelic and human knowledge. First, by reason of object; for God by His knowledge knows all past, present, future things, all possible things, and Himself, as it were the ocean of all things. Secondly, by reason of mode and perfection in knowing; for God knows all things most perfectly, in every way in which they can be known, and therefore comprehends all things. Thirdly, by reason of medium: for God knows not through species, nor through effects, but through His own essence, as it were a most clear mirror, He knows all things. Fourthly, by reason of swiftness; for in an instant, and in one glance of the mind, God knows all things at once. Fifthly, by reason of certainty; because He knows most certainly all things, even contingent ones, in themselves uncertain. Sixthly, by reason of eternity; because His knowledge never began, never will end. Seventhly, by reason of uniformity; because the knowledge of God is invariable, and always the same, neither advancing nor failing. Eighthly, by reason of simplicity and unity; because by one and most simple act of understanding God knows both Himself and all other things. Ninthly, by reason of entity; for the knowledge of God is not accidental, as it is in men and angels, but is substantial to God, and is God Himself. Tenthly, by reason of causality; because the knowledge of God is the idea and cause of all things which come to be. Eleventhly, by reason of fruitfulness and communication; because the wisdom and knowledge of God, as it were the greatest light, diffuses itself to angels, men and all living things, and causes all things to be known and to know. The Apostle here especially considers and admires the first, the fifth and the tenth. So Pererius.

HOW INCOMPREHENSIBLE (Tertullian, Against Hermogenes, at the end, reads, undiscoverable) ARE His JUDGMENTS, AND HIS WAYS PAST FINDING OUT (ἀ&nu;&epsilon;&xi;&iota;&chi;&nu;ί&alpha;&sigma;&tau;&omicron;&iota;, that is, not traceable, unsearchable) (that is, His counsels, modes, works, the reasons of His providence)!

34. For who has known the mind (in Greek &nu;&omicron;υ&nu;, that is, the mind, the thought) of the Lord? &mdash; These judgments of God lay low every kind of pride. "The gods (says the Comic Poet) have men as their playthings." And the Emperor Zeno: "Man is the sport of God"; so that God's Wisdom plays with man as with a ball in the world. Hence the abyss of human misery calls upon the abyss of divine mercy, says St. Augustine. In like manner the abyss of human ignorance and folly calls upon the abyss of divine knowledge and wisdom.

OR WHO HAS BEEN HIS COUNSELOR? &mdash; A counselor is not only one who gives counsel to God, as Isaiah (to whom Paul here alludes) explains in chap. XL, 13, but also one who is a partaker and sharer of God's counsel; for this is what &sigma;ύ&mu;&beta;&omicron;&upsilon;&lambda;&omicron;&sigmaf; is, as if to say: No one is privy to the counsels and divine secrets, and therefore no one ought to investigate why, having abandoned the Jews, God has now taken the Gentiles to Himself. Beautifully says St. Bernard, epistle 107: "Who," he says, "has known the mind of the Lord, or who has been His counselor? Indeed not none, but few. Only those, surely, who can truthfully say: The Only-Begotten who is in the bosom of the Father, He has declared Him to us. Woe to the world from clamor. The Only-Begotten cries out among the same peoples as the angel of great counsel: Let him who has ears to hear, hear. And since He does not find minds worthy to whom He may entrust the secret of the Father, He has covered with parables the multitudes; that hearing they may not hear, and seeing they may not understand. But the friends hear from above: To you it has been given to know the mystery of the kingdom of God. To whom He also speaks: Fear not, little flock, for it has pleased your Father to give you the kingdom. Who are these? Those, surely, whom He foreknew to be conformed to the image of the Son of God, that He Himself might be the firstborn among many brethren. The great and secret counsel has been made known, the Lord knows who are His. But what was known to God has been manifested to men. Nor has He deigned others to share in so great a mystery, but those very ones whom He foreknew and predestined to be His own."

35. OR WHO HAS FIRST GIVEN TO HIM, &mdash; what he has not received from Him. This is plain from what follows; for by such a title of gratitude God would truly and properly be bound, and would be obliged to give thanks to him, and to repay like for like. The sense therefore is, as if to say: God is bound to no one by any right or title: because He has received nothing from anyone which He had not first given to him. Therefore God is debtor to no one; and consequently He is not unjust, unfaithful, or ungrateful, if He enlightens the Gentiles, but leaves the Jews in their blindness.

Whence it is plain that nothing is here said against merits. For, as St. Augustine rightly says in On the Words of the Apostle, sermon 16: "God has been made our debtor, not by receiving anything from us; but by promising to us what pleased Him, that we may say to Him: Render what You have promised, because we have done what You commanded; and even this very thing which we have done, You have done, because You have helped us as we labored." The Apostle seems to have taken this saying from Job XLI, 2, where the Lord says: "Who has first given to Me, that I should repay him?" Furthermore, that no one has first given anything to God which he has not received from Him, the Apostle proves by that statement which he subjoins, saying:

36. FOR FROM HIM, AND THROUGH HIM, AND IN HIM ARE ALL THINGS: TO HIM BE GLORY FOR EVER. AMEN. &mdash; "From Him," namely as the first effecting cause, all things have received their being; "through Him," as it were the director, all things are disposed, directed, perfected; "in Him," that is, by His power, all things are conserved, endure, and operate. In Greek &epsilon;ἰ&sigmaf; &alpha;ὐ&tau;ό&nu;, into Him, namely all things look and tend.

Note: Although these three apply to God, that is, to the three Persons of the Most Holy Trinity; nevertheless, as St. Augustine teaches, book I On the Trinity, ch. VI, and from him commonly the doctors, the preposition "from" is appropriated to the Father, and intimates Him as the first principle of all things, from whom all things flow forth, and from whom every power, action and effect proceeds.

"Through" is appropriated to the Son, because "through" signifies origin from the Father, and the wisdom through which all things were made. Hence even the Gentiles called God, namely Jupiter, &Delta;ί&alpha;, that is, "through whom"; concerning which hear Aristides in his hymn to Jupiter: "Jupiter," he says, "is the author and maker of all things, and through Him both heavenly and earthly things are made; as the very name itself, not far removed from the word for cause, declares, when we call Him &Delta;ί&alpha;. He is indeed called &Zeta;&epsilon;ύ&sigmaf;, because He is the author of life and essence to all: again, we call Him by a name akin to the efficient cause, calling Him &Delta;ί&alpha;, because through Him all things were made and are being made." For &Delta;ί&alpha; in Greek is the same as "through," "on account of"; whence it denotes the efficient cause. Again, "through" signifies the mediator, the door, the shepherd, and our way to the Father: all of which apply to the Son. So St. Basil, in his book On the Holy Spirit, chapters 5 and 26.

"In" finally is appropriated to the Holy Spirit, inasmuch as to Him are attributed goodness, love, union and perfection. For the Holy Spirit is the notional love of the Father and the Son, and He Himself is in the Most Holy Trinity as it were the end, from whom there is no progression to another Person. Finally, when it is said, To Him be glory, the unity of essence is signified, as Athanasius, Hilary, Augustine, Origen, Gregory and others teach against the Arians.

From God Himself therefore are all things, namely such as have true being, says St. Thomas. But sins do not have true being, but rather fall short of it; whence they are not from God. For this is the formal nature of sin, that it is a defect from good, and consequently from being: yet whatever there is of matter and entity in sins, all of that is from God. So St. Thomas.

St. Basil treats this passage in his book On the Holy Spirit against the Arians, who, as he himself says, attend to syllables. Whence in chapter 2, by the &tau;ὸ "from whom" the Arians, he says, wish to signify the founder of the world; by the &tau;ὸ "through whom," the minister and instrument of the work; by the &tau;ὸ "in whom," the time and place of the work. So that the Son is only the instrument of the Father; while the Holy Spirit only furnished the place or time for created things. Against these in chapter 3 and following, St. Basil shows that Scripture uses these prepositions indifferently, and ascribes each one to all the Persons. Whence in chapter 5, he explains this passage of God and of all the Persons jointly. For from God Himself and all the Persons all things have been created; through Him all things are conserved; into Him (in Greek it is &epsilon;ἰ&sigmaf; &alpha;ὐ&tau;ό&nu;) all things turn themselves with a certain invincible and unappeasable desire and hidden affection, looking to Him as their prince and the governor of life and of the whole universe.

Again in chapter 26, he shows how the preposition "in" is attributed to the Holy Spirit, and that in various ways. For first, the Holy Spirit is in us as form is in matter. For He is in us as it were a divine form, from which we are called spiritual. Secondly, the Holy Spirit is in us as a habit or art is in the artificer; for thus He is present to the Saints for the works of virtues and the working of miracles. Thirdly, the Holy Spirit is in us as a whole in its parts, because He distributes all His graces partially to His faithful. Fourthly, the Holy Spirit is in us as something located in a place: for thus He is in the Saints as in His own temple. These things are true; but they do not fit this passage: for the Apostle here does not say that the Holy Spirit is in us, but on the contrary that we and all things are in Him, namely in the Holy Spirit.

In like manner St. Chrysostom, Theophylact and Oecumenius signify here no distinction of Persons; as if these three, "from Him," "through Him," and "in Him," properly belong to God Himself, and consequently to each of the Persons; and they do this so as not to give the Arians occasion to say that the Son is "through," that is, the instrument of the Father.

But the Latins judge better, that although these three, taken separately, may be given to any Person, nevertheless when they are joined together, each is appropriated to a particular Person. So St. Augustine in the place already cited: where from these three prepositions he proves the Trinity and the equality in the one divine essence. So also St. Ambrose, Anselm and Gregory, book XXIX Moralia, chapter 28.

Whence the same St. Augustine, book I On Christian Doctrine, chap. V: "Nor easily," he says, "do I find a name which fits so great an excellence, except that it is better said thus: This Trinity, one God, from whom, through whom, in whom are all things; the same one substance; yet one is not another; the three have the same power, the same eternity, the same unchangeableness, the same majesty; in the Father unity, in the Son equality, in the Holy Spirit the concord of unity and equality. And these three: all things one because of the Father, all things equal because of the Son, all things connected because of the Holy Spirit," namely by appropriating to each Person these things, which nevertheless in reality are common to all. Doubtless all things are called equal because of the Son, because the Son is the first "equal" to the Father; in like manner all things are called connected because of the Holy Spirit, because the Holy Spirit proceeds as the bond, love and concord of the Father and the Son.

Magnificently and subtly says St. Bernard, book V On Consideration, chap. VI: "What," he says, "is God? Surely nothing better occurs to me than: He Who Is. He Himself willed to be answered thus about Himself, this He taught, when Moses said to the people, by His own command: He Who Is sent me to you. What again is God? That without which nothing is. What is God? The Beginning. What is God? To whom the ages have neither been added nor have departed, nor yet are they coeternal. What is God? From whom are all things, through whom are all things, in whom are all things. From whom are all things &mdash; by way of creating, not by way of seeding," as if to say: God created all things not from seed (for thus the seed would be uncreated, and not God Himself, and consequently He would not have created all things); "through whom are all things, lest you imagine one author and another maker; in whom are all things, not as in a place, but as in power. From whom are all things, as from the one principle and author of all; through whom are all things, lest a second principle of the artificer be introduced; in whom are all things, lest a third place be introduced. From whom are all things, not out of whom, because God is not matter. The efficient cause is also the material cause; in vain do the Philosophers seek matter &mdash; God did not need matter. For He sought no workshop, no craftsman. He through Himself, in Himself, made all things. Whence? From nothing. For if He made them out of something, that He did not make, and through this not all things."

TO HIM BE GLORY. &mdash; Hence by the institution and use of the Apostles, as St. Basil teaches in his book On the Holy Spirit, chap. VII, XXVII, XXIX, and from him Baronius, tome III, in the year of Christ 325, there began from the time of the Apostles this doxology of the Most Holy Trinity to be frequented in mind and mouth by Christians: "Glory to the Father, and to the Son, and to the Holy Spirit:" to which, as the Council of Vaison, chap. V, has it, the Council of Nicaea added: "As it was in the beginning, and is now, and ever shall be, world without end, Amen." And this in order that by it the Arians might be repelled, who used to say: "There was [a time] when He was not," that is, there was, namely a time, when the Son was not.

Jerome, in his epistle to Damasus, asks him that after each psalm he order to be added: "Glory to the Father, and to the Son, and to the Holy Spirit." But this epistle does not appear to be Jerome's, and seems to be a fabrication. For this custom of adding to the psalms, "Glory to the Father, and to the Son, and to the Holy Spirit," etc., existed before St. Jerome, as I have said from St. Basil. Indeed Cassian also, in chap. VIII, book I, is a witness that in his time in the West, after the psalms, as it were by ancient custom, all the people were accustomed to cry out together: "Glory to the Father, and to the Son, and to the Holy Spirit."

Glory therefore to the Father, from whom are all things; glory to the Son, through whom are all things; glory to the Holy Spirit, in whom are all things. Glory to the Father, from whom is every fatherhood in heaven and on earth; glory to the Son, through whom is every sonship; glory to the Holy Spirit, in whom is all sanctity and sanctification. Glory to the Father, from whom is eternity; glory to the Son, through whom is every form and beauty; glory to the Holy Spirit, in whom is all happiness and enjoyment. Glory to the Father, from whom is every unity; glory to the Son, through whom is every equality; glory to the Holy Spirit, in whom is every love and concord. Glory to the Father, from whom is every power; glory to the Son, through whom is every wisdom; glory to the Holy Spirit, in whom is every goodness. Glory to the Father, who created me; glory to the Son, through whom I have been redeemed; glory to the Holy Spirit, in whom I have been justified. Glory to the Father, who predestined me; glory to the Son, by whose blood I have been washed; glory to the Holy Spirit, in whom I shall be glorified for eternity. Amen.
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Synopsis of the Chapter


Moses strengthens the people and Joshua to go on to Canaan. Second, at verse 9, he writes Deuteronomy and commands it to be read to the people in the seventh year of release. Third, at verse 14, God addresses and appoints Joshua in the place of Moses. Fourth, at verse 19, He commands the canticle of the following chapter to be written, and to be learned and sung by the Israelites. Fifth, at verse 26, He commands Deuteronomy to be kept at the side of the Ark.




Vulgate Text: Deuteronomy 31:1-30


1. So Moses went and spoke all these words to all Israel, 2. and said to them: I am a hundred and twenty years old today, I can no longer go out and come in, especially since the Lord has also said to me: You shall not cross this Jordan. 3. The Lord your God therefore will cross over before you: He Himself will destroy all these nations before you, and you shall possess them; and this Joshua will cross over before you, as the Lord has spoken. 4. And the Lord will do to them as He did to Sihon and Og, kings of the Amorites, and to their land, and He will destroy them. 5. When therefore He has delivered these also to you, you shall do to them as I have commanded you. 6. Act manfully and be strengthened; do not fear, nor be terrified at their sight; because the Lord your God Himself is your leader, and He will not forsake nor abandon you. 7. And Moses called Joshua and said to him before all Israel: Be strong and courageous; for you shall bring this people into the land which the Lord swore to give to their fathers, and you shall divide it by lot. 8. And the Lord who is your leader, He Himself will be with you: He will not forsake nor abandon you; do not fear, nor be dismayed. 9. So Moses wrote this law and gave it to the priests, the sons of Levi, who carried the Ark of the Covenant of the Lord, and to all the elders of Israel. 10. And he commanded them, saying: After seven years, in the year of release, at the feast of Tabernacles, 11. when all from Israel assemble, to appear in the sight of the Lord your God in the place which the Lord shall choose, you shall read the words of this law before all Israel in their hearing, 12. and all the people being gathered together, both men and women, little ones and strangers who are within your gates: that hearing they may learn and fear the Lord your God, and keep and fulfill all the words of this law; 13. their children also who now are ignorant, that they may be able to hear and fear the Lord their God all the days that they live in the land to which you, crossing the Jordan, are going to possess. 14. And the Lord said to Moses: Behold, the days of your death are near; call Joshua, and stand in the tabernacle of testimony, that I may give him charge. So Moses and Joshua went and stood in the tabernacle of testimony. 15. And the Lord appeared there in a pillar of cloud, which stood at the entrance of the tabernacle. 16. And the Lord said to Moses: Behold, you shall sleep with your fathers, and this people rising up will go astray after foreign gods in the land into which it enters to dwell there: there it will forsake Me and will make void the covenant which I made with it. 17. And My fury shall be kindled against it in that day: and I will forsake it, and will hide My face from it, and it shall be devoured; all evils and afflictions shall find it, so that it will say in that day: Truly because God is not with me, these evils have found me. 18. But I will hide and conceal My face in that day, because of all the evils which it has done, because it followed foreign gods. 19. Now therefore write for yourselves this canticle and teach it to the children of Israel: that they may keep it in memory, and sing it with their mouths, and let this song be for Me as a testimony among the children of Israel. 20. For I will bring them into the land for which I swore to their fathers, flowing with milk and honey. And when they have eaten and are full and grown fat, they will turn to foreign gods and serve them: and they will disparage Me and make void My covenant. 21. After many evils and afflictions have befallen them, this canticle will answer them as a testimony, which no forgetfulness shall blot out from the mouth of their offspring. For I know their thoughts, what they will do today, before I bring them into the land which I promised them. 22. So Moses wrote the canticle and taught it to the children of Israel. 23. And the Lord commanded Joshua the son of Nun and said: Be strong and courageous: for you shall bring the children of Israel into the land which I have promised, and I will be with you. 24. After Moses therefore had written the words of this law in a scroll and completed it, 25. he commanded the Levites who carried the Ark of the Covenant of the Lord, saying: 26. Take this book and place it at the side of the Ark of the Covenant of the Lord your God, that it may be there as a testimony against you. 27. For I know your contentiousness and your most stiff neck. While I am still alive and going among you, you have always acted contentiously against the Lord: how much more when I shall be dead? 28. Gather to me all the elders of your tribes and your teachers, and I will speak these words in their hearing, and I will call heaven and earth to witness against them. 29. For I know that after my death you will act wickedly and will quickly turn aside from the way which I have commanded you: and evils will meet you in the last times, when you will have done evil in the sight of the Lord, so as to provoke Him through the works of your hands. 30. So Moses spoke, while the whole assembly of Israel listened, the words of this canticle, and completed them to the end.




Verses 1-3: Moses' Farewell and the Appointment of Joshua


1. SO MOSES WENT AND SPOKE, that is, Moses therefore added, or began to speak these words that follow: for the Hebrews by "go out," "depart," "arise," often mean "to begin": therefore "he went," that is, "he began." So Abulensis and Oleaster.


2. I CAN NO LONGER GO OUT AND COME IN, I can no longer lead you and be your leader, both because of old age and because God has forbidden me from entering the promised land, as follows. So Oleaster.


3. THE LORD YOUR GOD THEREFORE WILL CROSS OVER BEFORE YOU, not by changing His location, but by working and defeating your enemies, as if to say: God will be your leader all the way to Canaan.




Verse 9: Moses Wrote This Law


SO MOSES WROTE THIS LAW, namely of Deuteronomy. Note: Moses wrote these things (as well as the following canticle, chapter 32, as is clear from verse 22 here) before he spoke and promulgated them to the people. For on the same day that Moses said these things and blessed the people, he ascended Mount Nebo, as is clear from the following chapter, verse 48, and there he died: for Moses could not on the same day both speak the whole of Deuteronomy and also write it. So Abulensis.


From this it appears that Moses did not deliver the whole of Deuteronomy in a single sitting: both because this would have been long and burdensome; and because after he began to speak it, before he finished, he wrote it, as is said here.




Verses 10-11: Reading the Law in the Year of Release


10 and 11. After seven years (to be counted from the division and peaceful possession of the holy land), IN THE YEAR OF RELEASE, AT THE FEAST OF TABERNACLES, etc., YOU SHALL READ THE WORDS OF THIS LAW. Therefore every seventh year Deuteronomy had to be read publicly before everyone, including the little ones. For first impressions are the strongest. Whence Aristotle says: It matters greatly to become accustomed in one way or another from youth. Hence also Plato commanded that people be instructed from a tender age in proper rejoicing and grieving, because in these things consists perfect discipline, namely that we rejoice in virtues and grieve over vices.


Mystically, the seventh year of release is the time of grace, in which Christ and the Apostles promulgated the second law, namely the Gospel. So Cyril in the Glaphyra.




Verse 13: Their Children Who Are Ignorant


13. THEIR CHILDREN ALSO WHO NOW ARE IGNORANT, namely the little ones, who know nothing yet, and therefore likewise are ignorant of this law of God.




Verses 16-17: The People Will Go Astray


16. THIS PEOPLE RISING UP WILL GO ASTRAY AFTER FOREIGN GODS, it will follow foreign gods and worship them, forsaking Me; for idolatry is called fornication by the Prophets.


17. I WILL HIDE MY FACE FROM HIM, by withdrawing My protection from him.




Verse 19: Write This Canticle


19. WRITE FOR YOURSELVES THIS CANTICLE (namely the song of which chapter 32 treats), AND TEACH IT TO THE CHILDREN OF ISRAEL, THAT, etc., IT MAY BE FOR A TESTIMONY, namely of their own iniquity and of divine justice.




Verse 21: The Canticle as Testimony


21. AFTER EVILS SHALL HAVE BEFALLEN THEM, etc., THIS CANTICLE SHALL ANSWER THEM, as if to say: Then this canticle, which I shall compose in the following chapter, will testify to the Hebrew people that they have sinned and departed from God, when they see that the very evils I threaten and foretell in this song for deserters of God have befallen them.


FOR I KNOW THEIR THOUGHTS, WHAT THEY WILL DO TODAY. The word "today" should be referred not to "will do," but to "I know," as if to say: I know today and from now, the character and inclination of this people toward idols and other evils, and that they will actually do those things in their own time.




Verse 26: Place the Book at the Side of the Ark


26. TAKE THIS BOOK (of Deuteronomy), AND PLACE IT AT THE SIDE OF THE ARK OF THE COVENANT OF THE LORD. Not that this book was placed or ordered to be placed inside the Ark itself, in some corner of it: for only the tablets of the law were stored in the Ark, as is evident from 3 Kings 8:9 and 2 Paralipomenon 5:10; but it was placed at the side of the Ark, as the Hebrew has it, that is, outside the Ark, on its border or ledge, or near it, together with Aaron's rod and the urn containing manna, says Abulensis; from which place, after the temple was later built, it appears to have been transferred to the treasury, that is, to the place of the treasures, as is gathered from 2 Paralipomenon 34:14.




Verses 27-29: Contentiousness and Heaven as Witness


27. I KNOW YOUR CONTENTIOUSNESS AND YOUR MOST STIFF NECK, as if to say: Because you, O Hebrew people, are obstinate and inclined to contention and rebellion, and could impudently deny that this law was ever given to you by me; therefore I want this book of the law to be stored in the Ark, and to be brought forth from there as a testimony against you when needed. Note: God here addresses the Levites as though they were the whole people, because they, as priests and Levites, represented the whole people.


28. I WILL CALL HEAVEN AND EARTH TO WITNESS AGAINST THEM, to be witnesses of the things I say, namely of their future transgression as well as their punishment. Hence the following canticle, which is about this matter, begins thus: "Hear, O heavens, what I speak; let the earth hear the words of my mouth." See what was said at chapter 4, verse 26.


29. THROUGH THE WORKS OF YOUR HANDS, through your wicked actions. Second, through the idols which you will make and worship with your hands. So Abulensis.




Verse 30: Moses Spoke to the Whole Assembly


30. SO MOSES SPOKE, WHILE THE WHOLE ASSEMBLY OF ISRAEL LISTENED. From this it appears that by a miracle the aged voice of Moses was so strengthened and amplified that it could be heard by each individual, namely by three million people, as I said at chapter 1, verse 1: so Abulensis.


THE WORDS OF THIS CANTICLE, which Moses composed and sang next in chapter 32.


Note here the zeal and the final admonitions of Moses now about to die: for like a fire he burns, to impress upon the people the law of God.


Thus Joshua, in chapter 24, being about to die, bound the people to the law of God by a covenant, and erected a great stone which would be a witness against them, lest they break the faith given to God.


Thus David, about to die, said to Solomon his son and heir to the kingdom: "I am going the way of all the earth; be strong and show yourself a man, and observe that you keep the commandments of the Lord your God," 3 Kings 2.


Thus Constantius Caesar, father of Constantine the Great, about to die and placing the crown on his son, said to him and to the Senate: "Now death will be sweeter to me than life itself, now the longed-for end is at hand. For I leave behind a son as Emperor, who will wipe away the tears of the Christians and avenge the cruelty of the tyrants." Then turning to the multitude, he bade all be of good cheer who had not departed from true piety toward Christ, and added that Christ would henceforth be with Constantine in arms. So from Eusebius, Baronius, volume 2, year of Christ 306.


Thus Emperor Theodosius, about to die, called his sons Arcadius and Honorius, and with burning affection earnestly exhorted them, adjuring them by their own welfare and that of the state, that following in his footsteps they should make it their sole concern that the doctrine of faith and piety be preserved pure and uncorrupted and handed down to posterity: in this endeavor they should spare no labors or expenses, for in this one thing the sum of happiness was placed: and by this means alone, and no other, could peace be rightly secured, wars concluded, trophies raised, and victories won. So Theodoret, book 5, chapter 25, and others.


St. Louis the king, about to die, gave these instructions to his son: "My son, above all take care to love God: for no one can be saved unless he loves God. Beware lest you ever admit a mortal sin, but rather choose to endure all kinds of torments than to commit any such fault. Confess your sins frequently, and choose for yourself wise confessors who can teach you what you ought to do and what to avoid: conduct yourself before them in such a way that they may dare sincerely both to reprove you and to point out your faults. You owe your parents love, obedience, and reverence. Always be devoted and dedicated to the Roman Church, and show yourself obedient to its Pontiff just as to a spiritual father." So his Life records, and Robert Gaguin, book 7 of the History of France.


Erric, king of the Visigoths, having summoned the nobles to himself, predicted that he would depart this mortal life on the ninth day, and obtained from them a promise that they would place his son Alaric on the royal throne. Dying, he commanded him above all to love God, to honor God's ministers, to attempt nothing difficult without the counsel of faithful nobles, to love his subjects, to cultivate justice, to maintain clemency, and to show himself kind and generous to all. The witness is John Magnus, book 15 of the History, final chapter.


Philip II, King of Spain, about to die in the year 1600, commended these things to his son Philip III: "God will have done you a great favor if He raises you to that pinnacle of glory at which I have seen myself; and if He prospers you as He has prospered me. I earnestly beseech you that when you have attained this, you remember this bed in which you see me, and where all the glory of this world comes to a halt. I commend to you obedience to the Apostolic See, the protection of the Catholic faith, zeal for the Christian religion, peace for the state, and justice toward your subjects. If God confirms these counsels of mine, this kingdom will not have lost its king, but will merely have exchanged him with profit."
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(Monotessaron, or Chronological Arrangement of the Years and Deeds of Christ, in Which the Four Gospels Are Set Forth in Correct Order of Time and Coordinated with One Another So As to Form a Single History of the Life of Christ)
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The Infancy, Adolescence, and Youth of Christ

The Deeds of Christ from His Conception up to His Completed Thirtieth Year, When He Was Baptized by John.


The Word, who was in the beginning with God, and therefore the light and life of the world created in time, was made flesh — that is, the Son of God became man, so as to make men sons of God — in the year 3950 from the creation of the world, which was the year 2293 from the flood, 2001 from Abraham, 751 from the founding of Rome, 591 from the Babylonian captivity, 453 from the weeks of Daniel, 165 from the Maccabees, 43 from the Julian years, about 42 of Augustus Caesar, John 1; and this came about in the following manner and order.


The Archangel Gabriel, sent by God, announces to Zechariah the conception of St. John the Baptist, who was to be the forerunner and herald of Christ; wherefore Elizabeth, his wife, conceived St. John. The same Gabriel, after six months, on March 25 of the aforesaid year, announces to the Blessed Virgin the conception of the Son of God; she consents and conceives, and in her the Word was made flesh. The Blessed Virgin visits Elizabeth, and fills both her and John with the Holy Spirit. John is born on June 24. Christ is born in Bethlehem on December 25 of the same year, and on the eighth day, namely the first day of January, He is circumcised and named Jesus, that is, Savior. Luke, chapters 1 and 2.


Matthew, chapter 1, and Luke, chapter 3, weave the genealogy of Christ from the patriarchs and kings.


On the 13th day from Christ's birth, namely January 6 of the following year, the Magi, led by a star, come to Bethlehem, adore Christ and offer Him gold, frankincense, and myrrh; fleeing Herod, they return to their own country by another way. Matt. 2:1.


On the 40th day from Christ's birth, namely February 2, the day of purification prescribed by law for a woman who has given birth, the Blessed Virgin presents the infant Jesus in the temple, whom St. Simeon, receiving in his arms, proclaims to be the Messiah, as does Anna the prophetess. Luke 2:22.


Herod, seeing himself deceived by the Magi, kills all the infants in Bethlehem, with the aim of killing Christ among them; but He had already been taken away to Egypt by Joseph and Mary at the angel's warning; and after Herod's death, He is brought back on January 7 and dwells in Nazareth, whence He is called the Nazarene. Matt. 2:23.


Christ at twelve years of age, going up with His parents to Jerusalem, was lost by them and after three days found in the temple among the doctors; returning with them to Nazareth, subject to them, He advanced in age, wisdom, and grace before God and men. Luke 2:42.


From His twelfth year until His thirtieth, Christ lived in obscurity and practiced the carpenter's trade. Luke 3:23; Mark 6:3; Matt. 13:55.




The Manhood of Christ

The Deeds of Christ from His Baptism to the Next Passover, Namely the Deeds During the Next Three Months, That Is, from the Beginning of January of Christ's Year 31 to March 25.


In the 15th year of Tiberius Caesar, St. John the Baptist in the desert, near the Jordan, by God's command began to preach repentance, and to baptize and prepare the way for Christ. Luke 3:1.


In the same year, Christ, having completed His thirtieth year of age and begun His thirty-first by thirteen days, was baptized by John on January 6, the same day on which thirty years before He had been adored as a child by the Magi. Luke 3:21; Matt. 3:13; Mark 1:9; and then He was declared by God to be who He was, namely the Son not of Joseph but of God; for the Holy Spirit descended upon Him in the form of a dove, and the voice of the Father thundered: "This is My beloved Son, in whom I am well pleased." Matt. 3:16; Luke 3:21; John 1:23. From this voice John testified that He was the Messiah promised to the fathers, that is, the Redeemer and Savior of the world. Ibid.


Immediately after His baptism, namely on the same day of January 6, Christ withdrew into the desert, where, to prepare Himself for the work of preaching, He devoted forty days to prayer and fasting, after which, being hungry, He was tempted by the devil; having overcome him, the Angels ministered to Him as to their Lord. Matt. 4:1; Luke 4:1; Mark 1:12. Christ therefore began His Lenten fast on January 7 and ended it on the 40th day, which was February 15, on which day, having conquered the tempter devil, He returned to Galilee and remained fifteen days in Nazareth, says St. Epiphanius, Heresy 15.


On the 56th day from the Baptism, says St. Epiphanius, Heresy 51, namely on the first day of March (for that year was a leap year, and consequently February had 29 days), the Jews sent envoys to John, asking whether he was the Messiah. He denied it, and on the following day, which was March 2, John seeing Christ coming, pointed Him out with his finger, saying: "Behold the Lamb of God, behold Him who takes away the sins of the world." John did and said the same thing the next day, namely March 3, upon hearing which two of his disciples immediately followed Jesus, of whom one, Andrew, brought his brother Simon to Jesus the next day. The following day likewise, namely March 4, Jesus called Philip, who brought Nathanael; for so St. John narrates and records these events day by day, chapter 1, 2, 29, 35, 43, 45.


On the third day thereafter from the calling of Peter and Andrew, namely March 5, which was the sixtieth day from the baptism of Christ, says St. Epiphanius, Heresy 51, Christ, invited to a wedding in Cana of Galilee, changed water into wine, and this was His first miracle, by which He revealed to the world who He was. John 2:1. He then went down to Capernaum. Ibid., 12.




First Year of Christ's Preaching

Namely, the Deeds of Christ from the First Passover after His Baptism to the Second Passover, That Is, the Deeds from March 25 of Christ's Year 31 to the End of March of Christ's Year 32.


Christ from the city of Capernaum, as the Passover approached, went up to Jerusalem, where, driving out with a whip those buying and selling from the temple, and preaching and performing many miracles, He attracted many to believe in Him. John 2:13 and 14. All these things occurred in March of the same year, which was Christ's 31st.


One of these was Nicodemus, a ruler of the Jews, to whom Christ showed the necessity of spiritual regeneration through baptism and faith in Christ who was to be crucified. John 3:1.


Christ therefore began in His thirty-first year of age, around Passover, to preach in person and through the Apostles to baptize in Judea from the beginning of April: wherefore many passed from John, with his own approval and encouragement, to Christ. Whence John, as though his office were completed, rebuking Herod for adultery, was cast by him around December into chains. John 3:22 and 23; Matt. 14:3; Mark 6:17; Luke 3:19. Wherefore Christ, fleeing Herod, left Judea at the beginning of the year 32 (as is evident from His own words: "There are yet four months, and the harvest comes," John 4:35), and proceeded to Galilee; and on the journey passing through Samaria, He converted the Samaritan adulteress, and through her the rest of the Samaritans, and after two days continuing His journey to Galilee, He was kindly received by the Galileans. Therefore around the beginning of February, going out to Cana of Galilee, being asked there by a royal official, He freed his feverish son from his fevers, and this was Christ's second miracle in that place, which many others followed, by which He confirmed His preaching in Capernaum. Matt. 4:12 and 13; Mark 1:14; John 3:22, and chapter 4, 1, 4, 45 and 46.


Then walking along the Sea of Galilee, through the miracle of the catch of fish He called Peter and Andrew, and soon James and John, to follow Him, and made them fishers of men. Matt. 4:18; Luke 5:1; Mark 1:16.


Entering with them the synagogue of Capernaum, preaching, He freed a demoniac from the demon, and entering Peter's house, He healed his mother-in-law from fevers and many others from various diseases. The next day He withdrew to a deserted place to pray, where, found by Peter and then by the crowds, in order to flee from them He commanded the disciples to cross the sea, and falling asleep in the boat, when a storm arose, being awakened by the disciples, He commanded the winds and the sea. Mark 1:21, 29, 32, 42; Luke 4:23, 31, 38, 40, 42; Matt. 8:14, 16, 18, 24. These and the following events seem to have occurred at the beginning of March of Christ's year 32, before Passover.


Crossing over, therefore, He came to the region of the Gerasenes, where He healed two demoniacs, permitting the demons at their request to enter the swine; who, having entered them, drowned two thousand of them in the sea. Wherefore, asked by the inhabitants to depart, crossing back again, He returned to Capernaum, where He healed a paralytic who had been lowered to Him through the roof. Matt. 8:28, and chapter 9:1; Mark 5:1, and chapter 2:1; Luke 8:26, and chapter 5:18.


Going out from there to the sea, He called Matthew sitting at the tax collector's booth to follow Him. Soon He raised Jairus's daughter from death, and on the way healed the woman with a hemorrhage from her flow of blood, and gave sight to two blind men and cast out a mute demon. Matt. 9:9, 18 and 27; Mark 2:14, and chapter 5:22; Luke 5:27, and chapter 8:41.




Second Year of Christ's Preaching

Containing the Deeds from the Second Passover after His Baptism to the Third, Namely from the End of March of Christ's Year 32 to the End of March of Christ's Year 33.


Christ, having set out from Galilee for Jerusalem for the second Passover, healed a man who had been ill for 38 years lying at the pool of Bethesda, and commanded him to take up his mat on the Sabbath day: wherefore the Jews accused this deed as a violation of the Sabbath, but Christ defended it with many arguments. John 5:2.


Likewise He confuted the Pharisees who censured His disciples for plucking ears of grain on the Sabbath when they were hungry (near the end of April of Christ's year 32). Luke 6:1; Matt. 12:2; Mark 2:23. He did the same when on another Sabbath He had restored someone's withered hand. Wherefore, avoiding the anger of the Jews, He betook Himself to the sea, where He taught the crowd and healed very many sick and demon-possessed people. Matt. 12:9 and 15; Mark 3:1, and Luke 6:6.


Then around the middle of May He withdrew to a mountain, and spending the night in prayer, in the morning He chose the twelve Apostles, to whom before an immense multitude of people He delivered the discourse which is called the Sermon on the Mount, and which embraces the sum of the Christian life and Evangelical perfection. Mark 3:13; Luke 6:12 and 17; Matt. 5:1.


Coming down from the mountain in the countryside of Capernaum, He cleansed a leper; and entering the city, He freed the Centurion's servant from paralysis, and at the entrance to Nain He raised the widow's son from death. Matt. 8:1 and 5; Mark 1:40; Luke 5:18, and chapter 7:1 and 11.


John, hearing these things in prison, sent two of his disciples to Him, that they might learn from Him whether He was the Messiah; as they were returning to John, Christ praises John and censures the Scribes and Pharisees for believing neither John nor Himself: therefore He prefers to them repentant tax collectors and prostitutes. Luke 7:18 and 24; Matt. 11:2 and 7.


Whereupon, dining at the house of Simon the Pharisee, He pardons the penitent Magdalene's sins and prefers her to Simon. Luke 7:36. Then in Capernaum He heals a demoniac who was blind and mute; and He confutes the Pharisees who disparaged these miracles as magic. Matt. 12:22, 24; Luke 11:14, 15; Mark 3:21.


His relatives come to seize Him as though He were mad. Mark 3:21. To those telling Him that His relatives are present, He replies that His brothers and relatives are those who hear and keep the Word of God. Matt. 12:46; Mark 3:31; Luke 8:19.


Going from the house to the sea, He taught the crowd there through various parables of the seed, the weeds, the mustard seed, and the leaven, which He explained to the disciples at home, adding others — the treasure, the pearl, and the net cast into the sea. Matt. 13:1; Luke 8:4; Mark 4:1.


Going to Nazareth, His hometown, and preaching there, He was not heeded by His own people; indeed, He was expelled from the city and nearly thrown from a cliff: therefore He went about with His followers, preaching the Gospel in the neighboring towns and the other villages and cities of Galilee. Mark 6:6; Luke 8:1.


He sends the twelve Apostles out in pairs to preach the kingdom of God and to heal the sick: they preach everywhere, cast out demons, and heal the sick by anointing them with oil. Jesus does the same, traveling throughout Galilee. Matt. 10:1, and chapter 11:1; Mark 6:7, 12.


Herod, hearing these things, suspects that Jesus is John, whom he had recently killed and who had now been raised from the dead. Luke 9:7; Matt. 14:1; Mark 6:14. Wherefore Jesus, avoiding his plots, withdrew with His followers across the Sea of Galilee into the desert, and there, teaching and healing the crowds that flocked to Him, He fed five thousand men with five barley loaves and two fish: wherefore, when the crowd wanted to make Him king, commanding the disciples to cross the sea, He Himself fled alone in the evening to a mountain to pray; but when the disciples were in danger on the sea, walking on the water, He lifted up Peter who was coming to Him but wavering in faith and was already sinking, and He calmed the storm, and landing on the shore of Gennesaret, He healed all the sick by the touch of His garment's fringe. Matt. 14:13, 22, 24, 34; Mark 6:30, 45, 48, 53; Luke 9:10; John 6:1, 15, 18.


The next day, when many followed Him because of the multiplication of the loaves, He led them to desire the spiritual and heavenly bread which gives life to the world and without which no one can live; and He asserts that He Himself is this bread; for His flesh is food, and His blood is drink, which confers eternal life. John 6:24.




Third Year of Christ's Preaching

Containing His Deeds from the Third Passover to the Approaching Fourth Passover, That Is, to the Raising of Lazarus; That Is, the Deeds of Christ from the End of March of Christ's Year 33 to the Beginning of March of His Year 34.


At this third Passover, Jesus did not go up to Jerusalem, as He was accustomed to do according to the law, because the Jews were plotting His death: He therefore withdrew into Galilee, where, when the Scribes accused His disciples of eating with unwashed hands, He taught that it is not what enters the mouth but what comes from the heart that defiles a person. John 7:1; Matt. 15:1; Mark 7:1.


Around the beginning of May, it seems, He went from Galilee into the region of Tyre and Sidon, where, won over by the mother's prayers, He freed the Canaanite woman's daughter from the demon; returning from there to Galilee, He drove away many infirmities, and healed a deaf mute by putting His fingers into his ears and touching his tongue with saliva. Matt. 15:21 and 29; Mark 7:32.


Then, having compassion on the crowd that was following Him and was hungry, He again fed four thousand men with seven loaves and a few small fish; then, boarding a boat, He came to the region of Magadan. Matt. 15:32 and 39; Mark 8:1, and chapter 7:10.


There He rebuffed the curiosity of the Pharisees who demanded a sign from heaven. Crossing over again, He warns the disciples to beware of the leaven, that is, the hypocrisy of the Pharisees; and coming to Bethsaida, He gives sight to a blind man outside the village: then going to the region of Caesarea Philippi, on account of Peter's faith, by which he said: "You are the Son of the living God," He promises that he will be the rock of the Church; He then predicts that He will undergo the death of the cross at Jerusalem, and when Peter recoiled in horror at this, he was rebuked by Jesus and taught that whoever wishes to be saved must bear his own cross. Matt. 16:1, 13, 21; Mark 8:11, 22, 27, 31; Luke 9:18 and 22. This seems to have occurred near the end of July.


On the eighth day after that, which was August 6 (for on this day the Church celebrates the memorial of Christ's Transfiguration), He was transfigured before Peter, James, and John, and shining like the sun, He conversed with Elijah and Enoch about His death. The voice of the Father came: "This is My beloved Son, in whom I am well pleased; hear Him."


The next day, namely August 7, coming down from the mountain to the crowds, He healed a demoniac whom the disciples had been unable to cure, because this kind of demon is not driven out except by prayer and fasting. Traveling through Galilee, He again predicts His death and resurrection. Entering Capernaum, He commanded that the didrachma tax be paid to the tax collectors — one for Himself and another for Peter. Matt. 17:14, 22, 24; Mark 9:13, 29; Luke 9:37, 44.


There He revealed and rebuked the ambition of the Apostles, who had been disputing about preeminence on the journey; and He taught that scandals must be carefully avoided, and the manner in which an erring neighbor is to be corrected, and that if he has sinned, forgiveness must be given — which He proves by the parable of the merciless servant from whom the master reclaimed the entire debt he had already remitted. Matt. 18:1, 6; Mark 9:32, 41; Luke 9:46, and chapter 17:1.


Then in September He went up to Jerusalem for the Feast of Tabernacles (which is celebrated on the 15th of the month of Tishri, which that year seems to have fallen on September 29), but secretly: on the way, being badly received by the Samaritans, when John and James wanted them destroyed by lightning, He taught that His Spirit is not one of vengeance but of charity; and accordingly He healed a Samaritan leper and praised him for his gratitude above the others. Entering Jerusalem on the last day of the Feast of Tabernacles, namely October 6, He preached with such grace that the officers sent to arrest Him were themselves captivated; but in the evening He went out to the Mount of Olives. Matt. 19:1; John 7:2 and 14, chapter 8:1; Luke 9:51, and chapter 17:11.


Returning from the Mount of Olives the next day to the temple, He absolved the adulteress, putting to shame the Scribes who accused her: then teaching that He was the Son of God, when the Jews wanted to stone Him as a blasphemer, He secretly departed from the temple. Then He gave sight to a man blind from birth on the Sabbath day, anointing his eyes with mud made from spittle: and then, declaring Himself to be the Good Shepherd, He discoursed at length about this, and about the hireling and the sheep. John 8:2, 12, and chapter 9:1, and chapter 10:4.


Departing from Jerusalem, He traverses the villages and cities of Judea, and designating 72 disciples, He sent them out in pairs after the manner of the Apostles with instructions to every place where He Himself was about to go. When they returned to Him with joy, He admonishes them to humility and declares them blessed, and, rejoicing in spirit, He celebrates the wisdom of God, which reveals its mysteries to little ones and hides them from the proudly wise. Luke 10:1, 17; Matt. 11:25. Up to this point the order is certain. The order of what follows is probable, but not entirely certain.


Jesus, tested by a lawyer as to the way to eternal life, sets forth the commandment of love of God and neighbor: when the lawyer pressed Him as to who is one's neighbor, He declares this through the parable of the Samaritan who took care of the wounded man. Luke 10:25.


In the month of November He is received as a guest by Martha and Magdalene, and He prefers the latter's devout leisure to the former's anxious service. Luke 10:38.


Having finished praying, He gives the disciples a model for prayer: the Our Father, etc., and teaches that one must persevere in prayer, showing its power through the parable of the man who importunes his friend at night for bread for a guest. Luke 11:5, and chapter 18:1.


Invited by a Pharisee to the Pharisees' table, He rebukes their ritual washings, pride, hypocrisy, etc. Luke 11:37.


Interrupted by someone saying, "Tell my brother to divide the inheritance with me," He calls them away from avarice and anxiety about temporal things, and with many exhortations urges them toward the care of eternal things and hope in divine providence, showing the brevity of this life and the uncertainty of the Lord's coming. Luke 12:13.


Hearing that certain Galileans had been killed by Pilate, He urges all to repentance, lest they similarly be cut down like the barren fig tree. Luke 13:1.


On a Sabbath, healing a woman who was bent over, and therefore rebuked by the ruler of the synagogue, He refutes his misplaced piety, and through the parable of the mustard seed and another of the leaven, He demonstrates that the Gospel preaching will advance from small beginnings to great increase. Luke 13:10.


Asked whether few would be saved, He affirmed it; therefore each person must take the narrow path of virtue, and do so quickly, lest we knock in vain at heaven's door when it is closed. On the same day, warned to beware of Herod, He replied that He was to be killed not by Herod, but by the people of Jerusalem, and therefore they would be devastated by Titus. Luke 13:22 and 31.


In the month of December, invited by a leader of the Pharisees to dinner, on the Sabbath He heals a man with dropsy, and proves it to be lawful, and teaches the guests humility — to take the lowest place; and the hosts, mercy toward the poor. Whence He introduces the parable of the host who gave a banquet, and when the rich excused themselves, called the poor gathered from everywhere — signifying that since the Jews were rejected for their pride, the humble Gentiles were to be called to the heavenly banquet of Christ. Luke 14:1.


He teaches the thronging crowd that whoever wishes to be His disciple must renounce earthly attachments and take up his cross; and therefore, like a builder and a warrior, must first examine his strength to see whether he is equal to such demanding things. Luke 14:25.


Returning to Jerusalem for the Feast of the Dedication, which was celebrated on the 25th of the month of Kislev — which mathematicians reckon that year fell on December 7 — asked by the Jews to declare plainly whether He was the Christ, He replied that His works demonstrated this, but they did not believe because they were not of His sheep; wherefore, withdrawing from their anger and treachery, He went to Bethabara, where John had baptized, and when many sinners and tax collectors also flocked to Him there, He taught and healed them in His usual manner. He confuted the murmuring Pharisees who objected that He received sinners, with three parables: the lost sheep, the lost coin, and the prodigal son. John 10:22, 40, 41; Matt. 19:2; Mark 10:1; Luke 15:1.


He then stirs them to almsgiving through the examples of the unjust steward and the rich man who feasted, Luke 16:1, by which He tacitly censures the avarice of the Pharisees.


In the same place He disputes with the Pharisees about divorce, and prefers celibacy to marriage. Matt. 19:3; Mark 10:2.


At the beginning of January, He warns the disciples about avoiding scandals, about faith like a mustard seed, about the servant who plows, etc. Luke 17:1, 5 and 7. Then in February He represses the pride of the Pharisees through the parable of the Pharisee and the tax collector, who, humbly confessing himself a sinner, was justified rather than the other. Likewise through the example of the little children, whom, when they were brought to Him, He blessed by laying hands on them: "Let the little children come to Me," He said, "for of such is the kingdom of heaven." Luke 18:9 and 15; Matt. 19:13; Mark 10:13.


He exhorts a rich young man who kept God's commandments to embrace the counsel of Evangelical poverty; but he, struck by so arduous a demand, drew back. Whence Christ shows how difficult it is for a rich man to be saved, and how wise are those who leave all things for love of God in order to follow Christ, to whom He therefore promises a hundredfold and eternal life. Matt. 19:23; Mark 10:17, 23; Luke 18:18, 24.


Finally, through the parable of the laborers hired at different hours to cultivate the vineyard, He teaches that in heaven the first will be last and the last first; for many are called but few are chosen. Matt. 20:1.




Fourth Year of the Preaching, Passion, and Resurrection of Christ

Containing His Deeds from the Raising of Lazarus to His Ascension into Heaven.


This raising of Lazarus occurred shortly before the fourth and last Passover, at which Christ was crucified — indeed, it was the cause, or rather the occasion, of Christ's death, as I shall say presently: for Christ lived 33 years and three months, which run from His birth to the Passover. Therefore this fourth year of Christ's preaching and passion was only begun, not completed — indeed, it encompasses only two months, namely March and April, and the beginning of May, during which He did and suffered all those things which are narrated in the Gospels from the raising of Lazarus to the Ascension: for Christ raised Lazarus after the beginning of March; He was crucified on March 25; He rose again on March 27; He ascended into heaven on May 5, in the fourth month of His 34th year of age, which had begun.


Christ raises Lazarus, dead four days, in Bethany from death; moved by this miracle, many believed in Christ: wherefore the chief priests and Pharisees, envying Him, in a council presided over by Caiaphas, decree that He must be killed. Knowing this, Jesus withdrew to the borders of Judea, to the town of Ephraim; then, as Passover approached, He went up to Jerusalem, and on the way He told the Apostles that the cross and death awaited Him, and that He was going to them of His own will. John 11:17, 46, 54, 56; Matt. 20:17; Mark 10:32; Luke 18:31.


John and James, thinking that Christ was going up to Jerusalem to establish His kingdom, ask through their mother to hold the first places in this kingdom after Him; but Jesus offers them the cup of suffering instead of a kingdom. Matt. 20:20; Mark 10:35; Luke 19:11.


Jesus, passing through Jericho, converts the tax collector Zacchaeus who invited Him to his home: then proceeding to Jerusalem, He gives sight to two blind men, one of whom was named Bartimaeus, and six days before the Passover, namely on the Friday before Palm Sunday, He comes to Bethany. Luke 18:35, and chapter 19:1; Matt. 20:29; Mark 10:46; John 12:1.


There on the following day, namely the Sabbath, He dines in the house of Simon the Leper with Lazarus: Martha serves, Magdalene pours nard ointment on His head; the avaricious Judas, resenting this, is rebuked by Jesus. Matt. 26:6, 8; Mark 14:3, 4; John 12:2, 3.


The next day, namely Palm Sunday, which that year fell on March 20, going from Bethany to Bethphage, from there carried on a donkey with the cloaks of the disciples spread out, the people applauding with palm branches and crying out "Hosanna to the Son of David," He enters Jerusalem as though in triumph and as the Messiah; and as He drew near to the city, predicting its destruction, He wept. Matt. 21:1; Mark 11:1; Luke 19:29 and 41; John 12:12.


Entering the city, He first went to the temple, and cast out from it those buying and selling, and healed many sick, while the Pharisees gnashed their teeth on this account: the Gentiles are stirred to see and know Him. Whence a voice sent from heaven glorifies Jesus. Matt. 21:12, 13; Mark 11:15; Luke 19:45 and 39; John 12:20.


On the same day, namely the evening of Palm Sunday, leaving the city, He went to Bethany; the next morning, that is Monday, March 21, returning to the city, He cursed the fig tree that had no figs, and cast out the sellers from the temple: then, after the whole day He had been teaching in the temple, in the evening He again went out to Bethany. Matt. 21:17; Mark 11:11.


The next morning, which was Tuesday, March 22, returning to the city; when the disciples marveled that the fig tree cursed by Jesus had withered, He showed them how great is the power of living faith and prayer. Then, teaching in the temple as was His custom, He confutes the Pharisees who challenged Him and threatens them with destruction. They, to trap Him in His speech, put captious questions to Him about tribute, the resurrection, and the greatest commandment, all of which He resolved most wisely, and in turn, putting to them a question about the divinity of the Messiah, He shut their mouths and censured their hypocrisy, pride, avarice, and other vices. Matt. 21:20, 23, and chapter 22:15, 41, and chapter 23:1; Mark 11:20, 27, and chapter 12:13, 15, 38; Luke 20:1, 20, 41, 45.


Then, sitting opposite the treasury, He preferred a poor widow offering two small coins to all the other givers. Leaving the temple, and as the disciples were admiring the temple's structure, He predicted its ruin. Mark 12:41, and chapter 13:1; Luke 21:5; Matt. 24:1.


Leaving the temple for the Mount of Olives, when the disciples asked, "When will these things be, and what will be the sign of Your coming and of the end of the age?" He declared the signs of the end both of the city and of the world: yet that the day of His coming for judgment would be uncertain; and therefore that each person must keep watch and prepare for it, which He teaches through various parables: the wise and foolish virgins, the lazy servant, the thief, the flood of Noah. Matt. 24:3, 36; Mark 13:3, 32; Luke 21:7, 34. Finally He vividly depicts the form of the Last Judgment. Matt. 25:31.


On Wednesday, March 23, Jesus predicts that after two days, namely on the day of the Passover, He will be crucified. Whereupon Judas, to sell Him to the Jews, agrees with them on a price of 30 pieces of silver. Matt. 26:1, 3, 14; Mark 14:1, 10; Luke 22:1.


On Thursday, March 24, He sends Peter and John ahead into the city to prepare the Passover, that is, the things necessary for the supper of the Paschal Lamb; following them Himself, in the evening He celebrated the supper of the Lamb with the disciples, and after it washed the disciples' feet, and instituted the Eucharist and distributed it to the disciples. Then He predicted Judas's betrayal, and indicated the traitor to John by the sign of the morsel offered to Judas: Judas, feeling himself marked, went out to accomplish his crime. The disciples again contending about preeminence, He restrained them with the precept of humility, and issued the new commandment of love; He predicted His imminent arrest, and the flight of the disciples, and to Peter, who boasted of his constancy, His threefold denial; then, bidding farewell to the sorrowful disciples, He delivered the long discourse burning with love and spirit which St. John describes at length from chapter 14 to 18; finally, commending them to the Father, He concluded and bade them farewell. Matt. 26:17, 20, 26; Mark 14:12, 17, 22, 28; Luke 22:7, 14, 19, 21, 24, 26, 31; John 13:21, 20, 34, 36, and chapters 14, 15, 16, 17.




The Sequence of Christ's Passion


Then on that same night, having said the hymn of thanksgiving, leaving the upper room and the city, He withdrew to the Mount of Olives into a garden to pray, and apart, in the presence of Peter, James, and John, from the vivid apprehension of His imminent passion He began to be afraid, to feel dread, to be sorrowful and distressed. Whence, praying, He said: "My Father, if it be possible, let this cup pass from Me; nevertheless, not My will, but Yours be done." At length, entering His agony, He sweated water and blood; and therefore, being strengthened by an Angel, He then voluntarily offered Himself to be kissed by Judas and bound by the Jews, and restrained Peter who was drawing his sword. Matt. 26:36, 37, 39, 41, 51; Mark 14:27, 32, 33, 35, 44, 47; Luke 22:39, 40, 42, 47, 50; John 18:1, 3, 7, 10.


Jesus, therefore bound, was led first to Annas, then to Caiaphas, the high priest of that year; answering him freely, He was struck on the face by an officer: false witnesses having been produced and rejected for their falsity, when Jesus Himself was asked whether He was the Messiah, the Son of God, and He affirmed it, He was condemned as a blasphemer and mocked. Meanwhile Peter, asked by a maidservant and by the Jews whether he was a disciple of Christ, denied Him three times; but when Christ looked at him, repenting, he went out and wept bitterly. These things took place on Thursday night after the supper. John 18:13, 19, 26; Matt. 26:59, 63, 69, 67; Mark 14:53, 61, 66, 65; Luke 22:56, 63.


On Friday, March 25, in the morning, the council convened by Caiaphas condemned Jesus again, and handed Him over to Pilate, the Roman governor, for punishment. Judas, seeing this and despairing, hanged himself by a noose, having first thrown the silver coins into the temple, with which the Jews purchased a field for the burial of strangers. Luke 22:66, and chapter 23:1, 2; Matt. 27:1, 3, 6; Mark 15:1; John 18:28.


Pilate refused to condemn Jesus, even though He had been condemned by the chief priests, when handed over to him by them, without first hearing His case. They therefore accuse Him of making Himself King of the Jews and of stirring up unrest from Judea all the way to Galilee. Pilate therefore asks Jesus whether He truly is the King of the Jews. He affirms it, but adds that His kingdom is heavenly, not worldly, and that therefore Tiberius Caesar and his governor Pilate need not fear Him. And so Pilate, recognizing that Jesus is innocent and holy, tries in various ways to acquit and release Him. First, hearing the name Galilee, he asks whether Jesus is a Galilean; learning that He is, he sends Him to Herod, the ruler of Galilee, as one subject to him, and by this courtesy is reconciled with Herod. Herod, expecting signs and wonders from Jesus, when he saw nothing of the kind, treated Him with contempt, dressed Him in a white robe, and sent Him back to Pilate. John 18:29, 33; Luke 23:2, 6, 8; Matt. 27:11; Mark 15:2.


Second, Pilate, with Jesus sent back to him, tried to free Him by comparing Him with Barabbas, a seditious murderer, so that according to the custom at Passover of freeing one from death, they might choose Jesus and set Him free; but they, at the urging of the chief priests, demanded that Barabbas be freed and Jesus crucified. Matt. 27:15; Mark 15:6; Luke 23:17; John 18:39.


Third, Pilate, seeing the fury of the Jews against Christ, in order to quell it, ordered Him to be scourged; and having been disfigured by the scourges, and mocked with a crown of thorns and a purple garment, like a pretend painted king, he exhibited Him to the Jews for viewing, so that they might take pity on one so afflicted. But they, becoming more cruel, with loud voices demanded that He be crucified, and threatened Pilate that he would not be considered a friend of Caesar if he let Jesus, who had made Himself king, go unpunished. Therefore Pilate, having washed his hands, testified to the innocence of Jesus; and when the Jews cried out, "His blood be upon us and upon our children," he handed Him over to the Jews to be crucified, although shortly before he had been warned by his wife not to involve himself in the death of so just a man. Matt. 27:19, 23, 26; Mark 15:15, 16; Luke 23:15, 20; John 19:1, 7, 13, 15.


Jesus is therefore led out of the praetorium to Mount Calvary, bearing His cross on His shoulders. The Jews, fearing at the exit of the gate that Jesus might collapse under it, imposed the carrying upon Simon of Cyrene to bear it after Jesus. Pious women followed weeping, whom Jesus told to weep for themselves and their children, on account of the imminent destruction of the city guilty of deicide. Matt. 27:31, 32; Luke 23:25, 26, 27; Mark 15:21.


When they had arrived at Mount Calvary, the Jews offered Christ wine mixed with gall, and then wine mixed with myrrh; He refused to drink either. Then, stripped of His garments and laid on the ground upon the cross, He was nailed to it with nails at the sixth hour, that is, at midday. The cross was then raised with the title of His charge, and on either side of Him two thieves were hung, as though He were their chief. Finally, in His sight the soldiers divided His garments among themselves. Matt. 27:34, 35, 37, 38, 39; Mark 15:23, 24, 26, 27; Luke 23:32, 33, 34, 38; John 19:18, 19, 23.


The chief priests and the people insult and revile Jesus on the cross; He prays to the Father for them. The thief hanging on the left likewise reviles Him, but the other rebukes him, and having confessed Jesus as the Messiah, entreats Him, and therefore hears from Jesus: "Today you shall be with Me in paradise." Matt. 27:39; Mark 15:29; Luke 23:39, 43.


He then commends His Mother to St. John. He laments that He has been forsaken by the Father. He cries out: "I thirst"; whereupon He is given vinegar to drink, and finally He cries aloud: "It is finished." At last, commending His spirit into the hands of the Father, He breathes it forth around the ninth hour. Meanwhile the sun is darkened, the earth is shaken, the rocks are split, the tombs are opened, the veil of the temple is torn, so that all creatures seem to mourn and bewail the death of their Creator; moved by which, the centurion and many of the people watching were struck with awe, and beating their breasts, returned home. John 19:25, 28, 30; Matt. 27:45, 46, 49, 51; Mark 15:33, 34, 37, 38; Luke 23:44, 46, 47.


After Jesus had died, the Jews broke the legs of the thieves who were still alive, so that they might die quickly; but they did not break those of Jesus. Instead, one of the soldiers opened His side with a lance, from which flowed blood and water. Then the body of Christ, taken down from the cross and anointed with spices, was honorably buried by Joseph of Arimathea and Nicodemus. Finally, guards were posted at the tomb by Pilate, and the mouth of the tomb was closed and sealed with a stone. John 19:31, 38; Matt. 27:57, 62; Mark 15:42; Luke 23:50.




The Sequence of the Resurrection of Christ


Jesus, on the third day after His death, namely on Sunday, which was March 27th, rose gloriously from the tomb before dawn, and passing through the stone that closed the tomb by the gift of subtlety, He went out. Then an angel removed the stone, and terrified the guards and put them to flight, so that the women who were coming might be able to enter the tomb.


Therefore the women, who had bought and prepared ointments to anoint the body of Jesus, when they came to the tomb at earliest dawn on Sunday, found the tomb open and the body of Christ taken away; they found only the linen cloths, and heard from the angels that Christ had risen. They immediately reported this to the Apostles; then Peter and John ran to the tomb, and the women followed them along with Magdalene. Peter and John, seeing only Christ's linen cloths, returned home in wonder. The women followed them back again; but Magdalene alone, lingering at the tomb and weeping, was the first to deserve to see Jesus in the appearance of a gardener, though she did not recognize Him. But hearing Him say "Mary," she immediately recognized Him. Then, following the women, she told them that she had seen Jesus, and behold, Jesus met them all, saying: "Hail." This is the first appearance of the risen Christ recorded in Scripture, made to Magdalene and the women. Matt. 28:1, 2, 3, 5, 9; Mark 16:3; Luke 24:1, 3, 4; John 20:1.


When the women testified that Jesus had risen, since the Apostles did not believe them, Jesus appeared a second time to Peter. Luke 24:34.


Third, on the same day, namely the Sunday on which He rose, Christ appeared to two disciples going to Emmaus, and in the evening at table He was recognized by them through the breaking of bread. Luke 24:13; Mark 16:12.


Fourth, on the same day and evening, He appeared to the eleven disciples in the upper room, in the absence of Thomas, and offered Himself to be touched, and ate with them and gave them the power of forgiving sins. Mark 16:14; Luke 24:36; John 20:19.


Fifth, He appeared to the same disciples on the eighth day, namely April 3rd, with Thomas now present, and offered him the scars of His wounds to see and touch. Therefore Thomas, now believing that He had risen, exclaimed: "My Lord and my God." John 20:24.


Sixth, He appeared on the shore to seven disciples who were fishing in the Sea of Tiberias, and was recognized by them through the great catch of fish. There He said to Peter: "Feed My sheep." John 21:1.


Seventh, He appeared to the Apostles and other faithful on a mountain in Galilee, which He had already designated to them beforehand, and there He commanded them to evangelize all nations and to confirm the Gospel with miracles. Matt. 28:19.


Finally, on the fortieth day after the Resurrection, namely May 5th, leading them out to the Mount of Olives, teaching and instructing them, and promising the Holy Spirit at Pentecost, having given His blessing, He gloriously ascended into heaven, and sits at the right hand of God, and from there governs His Church, and gradually gathers and draws it to Himself. Mark 16:19; Luke 24:50, 51.
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Synopsis of the Chapter


The camps of the twelve tribes of Israel are arranged around the tabernacle, according to the four regions of the world, in four battle-lines: by which it is tropologically signified that kings, princes, and all the faithful ought to protect and defend the Church.




Vulgate Text: Numbers 2:1-34


1. And the Lord spoke to Moses and Aaron, saying: 2. Each one by their troops, signs, and standards, and the houses of their kindred, shall the children of Israel encamp, round about the tabernacle of the covenant. 3. To the East, Judah shall pitch his tents by the troops of his army; and the prince of his sons shall be Nahshon the son of Amminadab, 4. and the whole sum of the fighters of his stock, seventy-four thousand six hundred. 5. Next to him encamped those of the tribe of Issachar, whose prince was Nethanel the son of Zuar, 6. and the whole number of his warriors, fifty-four thousand four hundred. 7. In the tribe of Zebulun the prince was Eliab the son of Helon; 8. the whole army of the warriors of his stock, fifty-seven thousand four hundred. 9. All who were numbered in the camp of Judah were one hundred eighty-six thousand four hundred, and by their troops they shall set out first. 10. In the camp of the sons of Reuben, on the southern side, the prince shall be Elizur the son of Shedeur, 11. and the whole army of his warriors who were numbered, forty-six thousand five hundred. 12. Next to him encamped those of the tribe of Simeon, whose prince was Shelumiel the son of Zurishaddai. 13. And the whole army of his warriors who were numbered, fifty-nine thousand three hundred. 14. In the tribe of Gad the prince was Eliasaph the son of Deuel, 15. and the whole army of his warriors who were numbered, forty-five thousand six hundred fifty. 16. All who were enrolled in the camp of Reuben, one hundred fifty thousand and one thousand four hundred fifty, by their troops: they shall set out in second place. 17. Then the tabernacle of the testimony shall be lifted up by the offices of the Levites and their troops: as it is erected, so also shall it be taken down: each one shall set out according to their places and orders. 18. On the western side shall be the camp of the sons of Ephraim, whose prince was Elishama the son of Ammihud. 19. The whole army of his warriors who were numbered, forty thousand five hundred. 20. And with them the tribe of the sons of Manasseh, whose prince was Gamaliel the son of Pedahzur, 21. and the whole army of his warriors who were numbered, thirty-two thousand two hundred. 22. In the tribe of the sons of Benjamin the prince was Abidan the son of Gideoni, 23. and the whole army of his warriors who were enrolled, thirty-five thousand four hundred. 24. All who were numbered in the camp of Ephraim, one hundred eight thousand one hundred, by their troops: they shall set out third. 25. On the northern side encamped the sons of Dan, whose prince was Ahiezer the son of Ammishaddai. 26. The whole army of his warriors who were numbered, sixty-two thousand seven hundred. 27. Next to him pitched their tents those of the tribe of Asher, whose prince was Pagiel the son of Ochran. 28. The whole army of his warriors who were numbered, forty-one thousand five hundred. 29. Of the tribe of the sons of Naphtali the prince was Ahira the son of Enan. 30. The whole army of his warriors, fifty-three thousand four hundred. 31. All who were numbered in the camp of Dan were one hundred fifty-seven thousand six hundred; and they shall set out last. 32. This is the number of the children of Israel, by the houses of their kindred and the troops of the divided army, six hundred three thousand five hundred fifty. 33. But the Levites were not numbered among the children of Israel; for so the Lord had commanded Moses. 34. And the children of Israel did according to all that the Lord had commanded Moses. They encamped by their troops, and set out by their families and the houses of their fathers.




Verse 2: Each One by Their Troops, Signs and Standards, and the Houses of Their Kindred Shall Encamp


In Hebrew, each one by his standard, in the signs of the house of their fathers they shall encamp. Whence it seems that besides one common standard for a single battle-line, there were also other special standards of the houses, that is, of the families, or rather of each individual tribe; therefore each tribe, besides one common and archiducal standard, seems to have had in addition another standard of its own.




Question 1: How Was This Arrangement of the Camps Made?


You ask first, how was this arrangement of the camps and the twelve tribes around the tabernacle made? For an answer, note that the tabernacle and the court surrounding the tabernacle were square or rather rectangular. For the court was one hundred cubits in length and fifty in width; the southern and northern sides therefore (which were the sides of the length) each had one hundred cubits. Whence it follows that the camps of the Hebrews were arranged around the court in a square, and were square-shaped, which is the best formation for camps, says Vegetius in his treatise on military matters.


The Hebrews report that the Israelites encamped around the tabernacle in such a way that one mile intervened, that is, a space of a thousand paces, and this both for the sake of reverence and for space and convenience; and that this was a sabbath day's journey, beyond which it was not permitted to go further on the sabbath. If this is true, then this expansion of the camps of Israel in the desert was great and of many miles. So God commanded that the ark should precede the camps in the crossing of the Jordan by a space of two thousand cubits, Joshua III, 4: understand this of the camps of the laypeople; for the camps of the Levites guarding the tabernacle were next to it all around, as was also the dwelling of Moses and Aaron.


I say: Around the court was the first square, or the square camp of the Levites: namely Moses and Aaron were to the East, at the entrance of the court; the Gershonites were to the West, the Merarites to the North, the Kohathites to the South; beyond these was the second square, or the square camp of the other Israelites, namely the twelve tribes, which were distributed around the court and the camps of the Levites, so that on each side of the square, or at each region of the world, three tribes were arranged, and consequently the twelve tribes so positioned formed four groups of three, or battle-lines, and in each group of three, or battle-line, the first was some more distinguished tribe, which went before the rest and was as it were the archiducal tribe, so that by this arrangement four more distinguished tribes, as archidukes, fortified the four corners and sides of the army, from which all the other tribes and camps took their name, so that the standard of Reuben, for example, indicated and named all the camps situated to the South. For Reuben was senior to Simeon and Gad, his associates to the South, and so on for the rest. And so to the East was spread the standard of the first battle-line, namely of the archiduke Judah, under which in their order on the same side followed, first Issachar, then Zebulun. To the South was the standard of Reuben, under which behind was Simeon, then Gad. To the West was the standard of Ephraim, under which behind was Manasseh, then Benjamin. To the North finally was the standard of Dan, under which behind was Asher, then Naphtali. As for the Egyptians and other Gentiles who had followed the Hebrews out of Egypt, it is likely that they were intermixed with these; whence they were accustomed to murmur and stir up complaints together with them.


Note: Among all, the archiducal and first tribe, situated to the East, was that of Judah. First, because this tribe was the most numerous and the strongest, and therefore the kingdom was assigned to it by Jacob, Genesis xlix, 10, so that this royal and most valiant tribe might more easily protect its king. Second, because from this tribe Christ was to be born. So Theodoret here, Question III. But the tribe of Dan was to the North, because from the North every evil breaks forth; and from Dan the most wicked Antichrist will be born. So Rupert and Ralph on chapter xxiv of Leviticus.


Note second: This square arrangement and order of the tribes was only in effect when they pitched camp: for when they moved camp, the order was different; for they did not march in a square formation, but in a long and extended one, the individual tribes marching one after another separately, as will be clear from verse 9.


Tropologically, how each person ought to live according to his signs, that is, the order and degree of the vocation, grace, and state given to him, and quietly contain himself therein, Origen teaches here, homily 2.




Question 2: What Insignia Did the Four Archiducal Standards Have?


You ask second, what kind of insignia did the standards of these four archiducal tribes have? The Hebrews and the Rabbis writing on this chapter report that these standards had the figures of four animals, namely a lion, a man, an ox, and an eagle. Andreas Masius follows the Hebrews in his commentary on Joshua chapter vi, verse 9, where he says: "The Hebrews report that the first standard of the leading tribe of Judah with its allies had the figure of a lion as its insignia; that the second standard of the Reubenites had the figure of a man with the mandrakes which Reuben had brought to his mother, Genesis xxx, 14; that the third standard of Ephraim had the image of an ox; that the fourth, of the Danites, had the figure of an eagle. These indeed by an apt type signified that our propitiatory, namely Christ, and His ark, namely the Church, which was situated among these four standards, was to be spread to all regions of the world through the signs of the four Evangelists." The same is taught by Villalpando, On the Temple, tome II, part II, book V, disputation 2, chapter xxix, and Jerome Prado in his commentary on Ezekiel chapter I, page 44, who describes these things from the Hebrews as follows: "Each leader of the tribes bore his own insignia, namely the ancestral coats of arms depicted on the standards. To the East, therefore, above the pavilion of Nahshon, firstborn of Judah, shone a standard of green color, which color he adopted because in the green gemstone, namely the emerald, the name of the patriarch Judah was engraved on the Rational of the High Priest, that is, on his pectoral brooch, in which was displayed the right of citizenship and nobility of the Israelites, namely of each of the twelve tribes; on this standard was depicted a lion, the coat of arms and hieroglyphic of the patriarch Judah; for Jacob had compared him to a lion, saying: Judah is a lion's whelp. To the South, above the tent of Elizur the son of Reuben, rose a red standard, reflecting the color of the sardius stone, on which was the name of the father, namely Reuben, written on the Rational; and the symbol depicted on this standard was seen to be a human head, because Reuben was the firstborn and head of the family. To the West, rising high above the tent of Elishama the son of Ephraim was a golden standard, on which was engraved the head of a calf (because his grandfather Joseph, through the vision of calves or oxen, had predicted and provided for the famine of Egypt: whence the Egyptians also worshipped him in the form of an ox, and called him Apis or Serapis, as I said at Genesis XLI, at the end; whence also Moses afterwards, Deuteronomy xxxiii, 17, blessing the tribe of Joseph, namely Ephraim, says: 'The beauty of his firstborn bull'). The golden splendor of the standard of Ephraim rivaled the brilliance of the chrysolite, on which the name of Ephraim was written on the Rational. On the northern side, above the tent of Ahiezer the son of Dan, fluttered a variegated standard of white and red color like jasper (so Prado, but it is more correct that Dan was inscribed on the carbuncle on the Rational, as I said at Exodus xxviii, 18; add that jasper stones are generally green, not white and red), on which the name of Dan was engraved on the Rational: his coat of arms was an eagle, enemy of serpents, chosen by the archiduke in place of the serpent, because the patriarch Jacob had compared the ancestor Dan to a snake, saying: Let Dan be a serpent in the way, a horned viper in the path; in place of which serpent, Ahiezer placed an eagle, which would carry a snake or dragon seized in its talons; which was also the coat of arms of the Lacedaemonians, with which they also sealed letters transmitted to their kinsmen the Jews," as Josephus attests, book XII of Antiquities, chapter v. So in Plutarch we read that an eagle portended to Gaius Marius his return with the greatest glory and triumph, when it had torn apart a snake seized in its talons, and cast it into the waters, and then flown away toward the west:


So Jupiter confirmed the bright omen of the eagle,
The Father Himself thundered from the left parts of heaven.


These tribes therefore bore the ancestral coats of arms of their families and forefathers as their insignia and standard: whence in Hebrew these standards are called "signs of their fathers."


Furthermore, Prado holds that these insignia of the four animals are signified by the Psalmist, Psalm LXVII, when speaking of the camps of the Hebrews he says: "Your animals shall dwell (that is, were dwelling) in it," as if to say: In Your inheritance, in Your camps, in Your people, O Lord, there were seen of old in the desert standards decorated with the figures of four animals, namely a man, a lion, an eagle, and a calf. And Prado adds that it clearly appears that these four animal figures were derived from the Cherubim of the ark; for God wished to signify His attributes, majesty, glory, and triumphs through these four animals, as if they were His own coats of arms, and therefore He commanded His Cherubim to be made and fashioned in such a way as to present the appearance of these four animals, as I said at Exodus xxv, 18. Hence He also transferred the same to His camps and His people, and their standards. For these were the camps of God, whose leader and prince was God Himself.


Rightly, therefore, Balaam, admiring the beauty of these camps, sang in Numbers xxiv, 5: "How beautiful are your tabernacles, O Jacob, and your tents, O Israel, like wooded valleys, and gardens beside irrigated rivers, and tabernacles which the Lord has pitched," etc.




Question 3: What Do These Camps and Standards Mystically Signify?


You ask third, what do these camps and standards mystically signify? Villalpando responds first, following Philo, that symbolically in these camps of God the whole world is represented, and the insignia of the twelve tribes signify the twelve signs of the Zodiac. For Judah has the form of the lion, Reuben of Aquarius, Ephraim of the bull, Dan of the scorpion seized by the eagle. See the rest in the plan and image set forth by him, folio 470, where he also teaches that through the four regions and through the four battle-lines, both of the Levites and of the camps, the four elements are signified, namely through Moses and Aaron, who were to the East, fire; through the Gershonites, who were to the West, earth; through the Kohathites, who were to the South, air; through the Merarites, who were to the North, water.


Allegorically, these camps signify the Church of Christ, of which it is said in Canticles vi, 3: "Beautiful as the moon, chosen as the sun, terrible as an army set in battle array"; hence also God is called Sabaoth, that is, of battle-lines and armies; for this reason also these camps were around the tabernacle, that is, the temple of God, and were proportioned to it, and thus they themselves presented the appearance of a temple or Church, just as conversely the temple itself reflected the appearance of camps. Whence II Chronicles xxxi, 2, it is said that Hezekiah appointed Levites who "should sing in the gates of the camp of the Lord," that is, of the temple. Moses therefore is Christ, who in the midst of the twelve Patriarchs and tribes, that is, the twelve Apostles, was seen in Judea, and worshipped as the true creator of the new heaven and the new earth, attended as if by four Cherubim-Evangelists, whom He sent to evangelize to the four regions of the world. Hence the Cherubim had the appearance of a man, a lion, an ox, and an eagle, through which the four Evangelists are foreshadowed and depicted, as is clear from Apocalypse IV, 7, and all the Fathers universally teach this.


Archidamus, as Plutarch reports in the Laconian Sayings, when asked how much territory the Spartans possessed, replied: "As much as we can reach with our spear." So the Church occupies as many regions as she has subdued by fighting against demons, unbelievers, and the impious, so that she can say with Jacob: "I give you one portion, which I took from the hand of the Amorite with my sword and my bow," Genesis xlviii, 22; these therefore are the camps, these the battle-lines of the Church. King Agis, when he was prevented from fighting at Mantinea because the enemy outnumbered them, said: "It is necessary that he who wishes to rule over many should fight against many." So the twelve Apostles, fighting against the whole world, subdued it for themselves and for Christ. A Spartan woman, handing a shield to her son setting out for war, said: "Your father always preserved this, and so either do the same yourself, or perish." Let the Church now say the same to every faithful person. Another woman, who was present at a solemn procession wearing a crown, upon hearing that her son had fallen victorious in battle, without removing her crown said boastfully to those nearby: "It is far more glorious, dear friends, to die fighting victoriously in battle than to survive by conquering." Let the Martyr say the same, who perishes by suffering, and the teacher and preacher who dies laboring for the glory of God.


On the contrary, Damatria killed her son who had returned to her, because he had conducted himself timidly and unworthily in war. Another Spartan woman wrote to her son who had been saved by flight: "An evil report is being spread about you; either wash it away or cease to live." Another, when her sons had fled from battle and come to her, said: "Where did you want to flee to, wretched slaves? Is it back here (showing her womb) whence you came?" Another, seeing her son arriving from flight, asked what was the state of their country; and when he replied that the citizens had been killed, she struck him dead with a roof-tile, saying: "So they sent you to us as the messenger of such ill-fated news?" When someone told a mother that her brother had died an honorable death: "Is it not shameful," she said, "that you missed the opportunity of such companionship?" What shall the faithful now say, what shall the soldier in the camps of the Church say? Let him say indeed with the Maccabees: Let us die bravely in battle, and let us not bring disgrace upon our glory. Let us expand the kingdom of Christ, let us evangelize throughout the whole world; if we fall, if we are killed, we shall rise again as Martyrs.


More particularly, St. Ambrose, book II On Solomon, chapter II, compares Christ to the eagle fighting with the dragon, which was the coat of arms of Dan, when he says: "Just as the eagle devours serpents and digests their venom with its internal heat, so also Christ our Lord, having struck down the dragon, that is, having torn apart the devil, when He assumed a human body for Himself, extinguished that sin which held men enslaved, like a pernicious poison, just as the Apostle says: And concerning sin, He condemned sin in His flesh."


But Rabanus here more aptly adapts each detail individually as follows. This battle-line of camps, he says, is the Church, of both the New and Old Testaments. The Levites are the priests and clergy: they guard the sacred things and fight for them, and the people surround and protect them, coming to the Church from the four regions of the world; on each of the four sides there is a trinity of tribes, that is, the faith of the Most Holy Trinity; the twelve princes are the twelve Apostles, by whose prayers and teaching the Church is fortified.


To the East is Judah, because from Judah Christ arose, whose name is the Orient. Again, through the East, where the entrance of the tabernacle was, is signified the primitive Church and the beginning of the conversion of the faithful to Christ: here is Judah, that is, confession; and Issachar, that is, reward; and Zebulun, that is, the dwelling-place of fortitude: because the Confessors of Christ have entrance into the Church, which is the strongest house of God, through Christ, so that they may labor in it for an eternal reward.


The Southern side signifies the ancient people of God, once illuminated by God: here are Reuben, Simeon, and Gad; because the Holy Fathers, who had well sharpened the gaze of their minds to see the will of God the Father, duly expended their zeal for obedience upon Him, girding themselves with the arms of justice against the roaring lion and the noonday demon, and as it were said to themselves: Be Reuben, that is, see that you are a son of the eternal Father; to whom you must be Simeon, that is, obedient; so that you may be Gad, that is, girded against the demons. Again, be Reuben, that is, see that you beget sons for God.


The North signifies the multitude of the Gentiles, who had been torpid in the darkness and cold of unbelief until Christ: here is Dan, that is, judgment; Asher, that is, blessed; and Naphtali, that is, wrestling, or expanded: because when the Jews spurned the word of the Lord, by the just judgment of God, the people of the Church, expanded through the multitude of believing Gentiles and wrestling, does not cease to hope for and seek eternal blessedness.


The West, or the last part of the tabernacle, signifies the completion of the Church, which will come to pass at the end of the world, when all Israel shall be saved: here are Ephraim, that is, growing; Manasseh, that is, forgetfulness; and Benjamin, that is, son of the right hand: because then in the persecution of the Antichrist the elect will be tested and will grow in merits, and then the hour will be at hand when, with the impious consigned to the oblivion of perpetual death, the just will be placed at the right hand of God, to reign forever with the Lord. Thus far Rabanus.




Question 4: What Do These Camps Signify Tropologically and Anagogically?


It is asked fourth, what do these camps signify tropologically and anagogically? For the literal sense here is easy; but the spiritual sense, which is hidden here, is illustrious. I respond: Every faithful and holy soul is a tabernacle of God, as I said at Exodus xxvi, 1. The aspect toward the East signifies the illumination and purification of the mind, which is accomplished by Judah, that is, by true confession; and by Zebulun, that is, by strong penance; and by Issachar, that is, by the hope of reward. The southern side signifies the inflaming and ardor of the mind, which is accomplished by Reuben, that is, vision and the begetting of children in the Spirit; and by Simeon, that is, obedience; and by Gad, that is, fortitude in adversity. The North signifies the temptations of the devil and of other enemies, against which we are fortified by the camps of Dan, that is, by the fear of the last judgment; and of Naphtali, that is, by continual struggle; and of Asher, that is, by the memory of eternal blessedness. The West signifies the perfection of the soul, which is bestowed by Ephraim, that is, the fruits and continual increase of good works; and by Manasseh, that is, forgetfulness of temporal things; and by Benjamin, that is, the right hand and power of our Father God: almost all of these things are found in Abulensis here, last Question.


Anagogically, these camps signify the heaven of the Blessed and the heavenly city. Whence in Apocalypse xxi, 16, it is said to be set in a square, just like these camps; and to have twelve gates, namely three on each side and region, inscribed with the names of the twelve tribes of the children of Israel: for the twelve tribes signify all true Israelites, that is, the elect, who will rule in that city. And so one will enter into heaven through the gate of Levi, or as Levi, a priest who governed his priesthood well; one will enter through Judah, or as Judah, a prince who governed his people well; they will enter as Simeon, who were obedient to their superiors; they will enter as Issachar, or Manasseh, monks and religious, who trample present pleasures underfoot, with their hope fixed on an eternal reward; they will enter through the gate of Ephraim, who have abounded in the fruits of mercy; through Dan, just judges. Gather and apply the rest from the tropology assigned shortly before. So Origen, homily 1, and from him Rabanus.




Verse 9: They Shall Set Out First in Their Companies


Not that these tribes set out simultaneously at an equal pace: for this would often have been impossible because of the narrowness of the roads, but rather that those born from the tribe of Judah were first and went before all the other tribes. The twelve tribes, therefore, were distributed into four battle-lines, which proceeded in this order. The first battle-line, and the strongest, was the tribe of Judah: this was not accompanied at an equal pace, but Issachar followed close behind at the rear, then Zebulun: and so these three tribes formed one, namely the first battle-line, of 186 thousand warriors, as is clear from verse 9. The second battle-line was the tribe of Reuben, which followed the tribe of Zebulun: after Reuben marched Simeon, after him Gad: and this second battle-line, equally with the first, was triple, namely formed from the three aforementioned tribes, and contained 150 thousand warriors, as is clear from verse 16. After this second battle-line, in the middle of all the camps, the Levites marched with the tabernacle, carrying it dismantled into parts and distributed among various groups. After the Levites came the third battle-line of Ephraim, to which was joined and in succession the battle-line of Manasseh, then Benjamin; this battle-line contained 108 thousand warriors, as is clear from verse 24. After this followed the fourth battle-line of Dan, to whose rear was joined Asher, then Naphtali. Naphtali therefore closed the entire column and all the other tribes; this battle-line contained 157 thousand warriors, as is clear from verse 31.




Verse 17: And the Tabernacle of the Testimony Shall Be Taken Up Through the Offices of the Levites


That is, the tabernacle, once dismantled, will be carried by the Levites according to their distinct ministries, which God distributed to each group in the following chapter.


Note: The Levites marched in the safest position, namely in the middle of the camps, when they were setting out: for before them they had two battle-lines, namely the six tribes already mentioned; behind them they had likewise two battle-lines, namely six other tribes; whence in Hebrew it reads, the tabernacle of the testimony shall set out, and the camp of the Levites in the middle of the camps. Understand this not as though all the Levites were simultaneously in the exact middle, as some have supposed, but that the Gershonites and Merarites followed the first battle-line, or first three tribes; while the Kohathites followed the second battle-line and were precisely in the middle of the camps, as is expressly narrated in chapter x, verses 17 and 21. So Andreas Masius in his commentary on Joshua chapter vi.


As It Is Set Up, So Shall It Be Taken Down. — These words are not in the Hebrew at this point, but in chapter IV, whence they appear to have been transferred here by the Latin translator for the sake of clarity and light.




Verse 29: Naphtali


Note: For the sake of harmony God gave a suitable order to these four tribes, namely that, since there were four sons of Jacob's handmaids — of Bilhah, Dan and Naphtali; and of Zilpah, Gad and Asher — and therefore one had to be joined to the battle-line (since each consisted of only three tribes) and standard of another, Gad was joined to Reuben, while Dan and Naphtali, the sons of Bilhah, embraced Asher, the son of Zilpah, between them, for the sake of love and union.




Question 5: In What Order Did the Tribes March?


You ask fifth, in what order did the individual tribes march on the journey? Abulensis here responds, Question I, from the Hebrews, that each soldier had his own assigned place in the camps: but this does not seem necessary. For the difficulty here is this: whether from each camp, that is, from each side, the individual tribes and individual soldiers marched in a square formation, or rather in a long and extended line? I respond that the individual tribes marched one after another separately, not in a square formation, but in a long and extended line, as will be clear from verse 9.
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Synopsis of the Chapter


David flees to the cave of Adullam; then, at verse 5, warned by Gad the prophet, he returns to the land of Judah. Saul hears of this and incites his men to pursue David and to betray and deliver him. Then, at verse 9, Doeg accuses Ahimelech the High Priest of having given David bread and the sword of Goliath. Therefore, at verse 18, Doeg, by Saul's command, kills him along with 85 companions.




Vulgate Text: 1 Kings 22:1-23


1. David therefore departed from there and fled to the cave of Adullam. When his brothers and all his father's house heard of it, they came down to him there. 2. And everyone who was in distress, and everyone who was in debt, and everyone who was bitter of soul, gathered to him; and he became their leader. There were about four hundred men with him. 3. And David went from there to Mizpah of Moab, and said to the king of Moab: Please let my father and my mother come and stay with you, until I know what God will do for me. 4. And he left them before the king of Moab, and they stayed with him all the days that David was in the stronghold. 5. And Gad the prophet said to David: Do not remain in the stronghold; depart and go to the land of Judah. So David departed and came to the forest of Hereth. 6. And Saul heard that David and the men who were with him had been discovered. Now Saul was staying in Gibeah, in the grove in Ramah, with his spear in his hand, and all his servants standing about him. 7. And he said to his servants who stood about him: Hear now, sons of Benjamin! Will the son of Jesse give all of you fields and vineyards, and make all of you commanders of thousands and commanders of hundreds? 8. For you have all conspired against me, and there is no one who reveals to me -- especially when my son has made a covenant with the son of Jesse. There is no one among you who is sorry for me, or who reveals to me that my son has stirred up my servant against me, to lie in wait, as at this day. 9. Then Doeg the Edomite, who stood among the servants of Saul, and was chief among them, answered and said: I saw the son of Jesse going to Nob, to Ahimelech the son of Ahitub, the priest. 10. He inquired of the Lord for him, and gave him provisions, and also gave him the sword of Goliath the Philistine. 11. So the king sent to summon Ahimelech the priest, the son of Ahitub, and all his father's house, the priests who were in Nob; and they all came to the king. 12. And Saul said to Ahimelech: Hear now, son of Ahitub. And he answered: Here I am, my lord. 13. And Saul said to him: Why have you conspired against me, you and the son of Jesse, in that you have given him bread and a sword, and have inquired of God for him, that he should rise against me, to lie in wait, as at this day? 14. And Ahimelech answered the king, and said: And who among all your servants is as faithful as David, who is the king's son-in-law, and goes at your bidding, and is honored in your house? 15. Did I begin today to inquire of God for him? Far be it from me! Let not the king suspect anything against his servant, nor against all the house of my father; for your servant knew nothing of all this, either small or great. 16. And the king said: You shall surely die, Ahimelech, you and all your father's house. 17. And the king said to his guards who stood about him: Turn and kill the priests of the Lord, for their hand is with David; they knew that he fled, and did not tell me. But the servants of the king would not put forth their hands to strike the priests of the Lord. 18. And the king said to Doeg: You turn and strike the priests. And Doeg the Edomite turned and struck the priests, and killed that day eighty-five men who wore the linen ephod. 19. And Nob, the city of the priests, he struck with the edge of the sword -- men and women, children and infants, oxen and donkeys and sheep, with the edge of the sword. 20. But one son of Ahimelech, the son of Ahitub, named Abiathar, escaped and fled to David. 21. And he told David that Saul had killed the priests of the Lord. 22. And David said to Abiathar: I knew on that day, when Doeg the Edomite was there, that he would certainly tell Saul. I am responsible for all the lives of your father's house. 23. Stay with me; do not fear. For whoever seeks my life seeks your life also, and with me you shall be safe.




Verse 1: The Cave of Adullam


1. DAVID THEREFORE DEPARTED FROM THERE AND FLED TO THE CAVE OF ADULLAM. -- "Adullam" was a village in the tribe of Judah, to the right as one goes from Jerusalem to Hebron. Hear from St. Jerome, William of Tyre, and others what Adrichomius says about the tribe of Judah, number 201: "The cave of Adullam, in the very rock, was a place naturally safe and fortified. When David fled there from the face of Saul, and there received many who were oppressed by distress and debt and came to him as refugees, he became the leader of four hundred men. This cave served the same purpose in the time of the Christians: for when the Turks came marauding to those places, the inhabitants of the neighboring areas had fled and gathered themselves there with their wives, children, herds, and flocks."


Hence fittingly "Odollam," or as it is in Hebrew, Adullam, means "congregation, passage, or their plunder," says Pagninus in his Hebrew Names.


Symbolically, Angelomus and Eucherius say: This cave represents the flesh of Christ, in which, as in a cave, the divinity of Christ lay hidden; or the sepulcher of Christ, which was a testimony (for this is what Odollam means in Hebrew, says Bede) that Christ was God, since He Himself on the third day raised His body from it, alive and glorious.




Verse 2: Those in Distress Gather to David


2. AND ALL WHO WERE IN DISTRESS, AND ALL WHO WERE IN DEBT, GATHERED TO HIM. -- You will ask: How did David admit them to the prejudice of their creditors, so that these could not compel them to pay their debts? Cajetan answers that they had yielded their goods, or were unable to pay: hence their very inability excused them from paying until they should attain better fortune, which was to come about through their association with and the prudence of David, who enriched all his followers with the spoils of enemies, as is clear from 2 Samuel chapters 2 and 15.


For that David instructed all who came to him most excellently in all justice and righteousness is clear from Psalm 33, which he composed at that time. For this psalm literally contains the teaching that David there gave to his companions and soldiers; hence addressing them at verse 12, he says: "Come, children, listen to me; I will teach you the fear of the Lord." This is also clear from the fact that David had with him Gad, a prophet and holy man.


Allegorically, David was a type of Christ, to whom all the sick, the afflicted, and the penitent came for refuge; whence He Himself, calling them, says: "Come to Me, all you who labor and are burdened, and I will give you rest," Matthew chapter 11. So says Angelomus.




Verse 3: Mizpah of Moab


3. AND DAVID WENT TO MIZPAH OF MOAB -- that is, which is a city of the region of Moab, belonging to the Moabites, not to the Jews. For David fled from Judea, being subject to Saul, to the land of Moab, over which Saul had no power. Moreover, there was another "Mizpah" in Judea, where Samuel held a gathering of the people, chapter 7, verse 6.


PLEASE LET MY FATHER AND MY MOTHER STAY WITH YOU. -- From this gather that Saul persecuted not only David, but also his parents and relatives; or at least that they, fearing Saul's persecution, had fled beyond Judea into Moab.




Verse 4: The Stronghold


4. ALL THE DAYS THAT DAVID WAS IN THE STRONGHOLD -- that is, in the fortress or fortified place of the land of Moab. For this is what the Hebrew metsuda means.




Verse 5: Gad the Prophet


5. AND GAD THE PROPHET SAID, ETC.: GO TO THE LAND OF JUDAH -- because David's stay in Judah was useful to many and brought David great authority, so that he would immediately be promoted to the kingdom by the tribe of Judah, as we shall hear actually happened in the following book. So says Cajetan.


AND HE CAME TO THE FOREST OF HERETH -- which was a deserted place, pathless and uncultivated, bristling with nothing but thorns and brambles. "Nevertheless," says Rabbi Solomon, "by divine power the same place became abundant in fruits and animals, and watered with springs, so that it not only sustained David and his men, but also wonderfully refreshed them." Alluding to this, David says: "The Lord rules me" -- or as it is in the Hebrew, "pastures me"; "in a place of pasture there He has placed me; beside the water of refreshment He has brought me up," Psalm 22:1, where you see that arid and thorny paths are transformed for those who love into flowering and pleasant ones.




Verse 7: Sons of Benjamin


7. HEAR NOW, SONS OF BENJAMIN -- that is, sons of Benjamin, my fellow-tribesmen and kinsmen, come, fight for me as well as for yourselves, lest the kingdom be transferred from me and your tribe to the tribe of Judah and to David.




Verse 10: Doeg's Accusation


10. HE INQUIRED OF THE LORD FOR HIM -- through the Ephod in which were the Urim and Thummim, about which I spoke on Exodus chapter 28, verse 30. From this it is clear that Ahimelech had asked for and received from God an oracle on David's behalf, indicating which way he should go, what he should do, and what the outcome of his affairs would be -- favorable or adverse -- although Hugo thinks Doeg was making this up and lying to stir up greater anger in Saul against David and Ahimelech, for he had not actually consulted God on David's behalf.




Moral Reflection: David's Persecutions


Morally: Note here the various, continuous, and fierce persecutions, wanderings, flights, and dangers by which David was constantly harassed by Saul for ten years -- and this on account of his virtue by which he had killed Goliath and liberated Israel. For first, Saul twice tried to pin David with his spear while he was playing the harp and thereby freeing Saul from the evil spirit, chapter 18, verse 11; chapter 19, verse 10; second, he sent him against the Philistines so that he might be killed by them, at the same place, verses 17 and 25; third, he sent servants to capture David at his house for execution, but Michal let him down through a window, chapter 19, verse 11; fourth, David fled to Samuel at Ramah, the same chapter, verse 18; fifth, chapter 20, he went to Jonathan, who tried to reconcile him with Saul, but in vain; sixth, he fled to Nob to Ahimelech the High Priest, chapter 21, verse 2; seventh, from Nob he fled to Gath to King Achish, the same chapter, verse 10; eighth, he hid in the cave of Adullam, chapter 22, verse 1; ninth, from there he withdrew to Mizpah, a city of Moab, the same chapter, verse 3; tenth, from there he passed to the forest of Hereth, the same chapter, verse 5; eleventh, he went to Keilah and delivered it from the Philistines, chapter 23, verse 1; twelfth, he hid in the hill of Ziph, the hill of Hachilah, and the wilderness of Maon, chapter 23, verses 19 and 24; thirteenth, he hid in the wilderness of En-gedi, chapter 24, verse 1, where he cut off the hem of Saul's robe, leaving him unharmed; fourteenth, he hid in the wilderness of Ziph, where he took the spear and water jug from Saul while he slept, leaving him untouched, chapter 26, verse 2; fifteenth, he fled to Achish king of Gath, chapter 27, verse 2. These are all the wanderings and flights of David, which I have arranged in order.


But all these David endured and overcame with his unconquered patience and magnanimity; and therefore from each one he emerged stronger and more glorious; and so through all of them, as through so many steps, he ascended to the summit of glory and the kingdom.


Allegorically, therefore, David represented Christ, who, while preaching and freeing people from diseases of soul and body, endured with unconquered constancy and benevolence the continual persecutions, contradictions, insults, and blasphemies of the Scribes, Pharisees, and High Priests, even to death on the Cross; and therefore He won and obtained glory and an eternal kingdom in heaven, not only for Himself, but also for all His faithful and His saints.


Tropologically, let the Christian imitate Christ and David, and persuade himself that he must walk the same way, namely that of persecution and the cross, if he wishes to attain the summit of sanctity, glory, and eternal happiness. For it is ordained by the eternal law of God: "All who wish to live piously in Christ Jesus will suffer persecution," 2 Timothy chapter 3, verse 12.


If therefore you suffer on account of faith, piety, and virtue, think of yourself as David, and with him do not let your spirits sink but raise them up, knowing that your Saul, your persecutor, is fashioning for you a crown of glory and a diadem of eternal kingship. If you are an Abel in innocence, envious Cain must prove and exercise that innocence. If you are a Jacob in simplicity, hairy Esau must spur you on. If you are a Joseph in chastity, an impudent mistress must tempt you. If you are a Moses in meekness and nobility, your Pharaoh must harass, exalt, and perfect you.




Verse 15: Ahimelech's Defense


15. DID I BEGIN TODAY TO INQUIRE OF GOD FOR HIM? -- As if to say: I have often before, with your consent and at your command, consulted the Lord for him -- namely, when David was about to lead your troops into battle, whether the outcome would be favorable or adverse. I did not therefore begin just now for the first time to consult the Lord for David, who is now suspect and hateful to you, as I gather from your words, as if to say: I did not know that you bore anger and hatred against David, who a little while ago was so much your friend and faithful servant. Therefore do not impute it as fault and punishment to me and my house that I gave him bread and a sword; for I gave those things to him only so that he might use them in your service (which he himself claimed he was carrying out). For of your offense against him I have hitherto known absolutely nothing, neither small nor great.




Verse 16: Saul's Cruel Decree


16. AND THE KING SAID: YOU SHALL SURELY DIE, AHIMELECH, YOU AND ALL YOUR FATHER'S HOUSE. -- See here the supreme cruelty, impiety, and barbarity of Saul against the innocent high priest and priests; indeed, against all the citizens of Nob, whom he ordered to be slaughtered -- innocent as they were -- together with all their children, women, and livestock, verse 19. This slaughter of Saul's, say Theodoret (Question 53) and Cedrenus, was more impious than all his other sins. Hence Josephus, Book 6, last chapter, also counts this among the causes of Saul's death.


Therefore Saul was here a type and precursor of Herod, who killed the infants in Bethlehem because of Christ. Here was fulfilled the oracle of God pronounced against Eli, chapter 2, verse 33. For all these priests were descendants or relatives of Eli.




Verse 17: The Servants Refuse


17. AND THE KING SAID TO HIS GUARDS -- that is, to his couriers, who as Saul's officers had summoned and brought Ahimelech and the priests from Nob to Saul at Gibeah.


FOR THEIR HAND IS WITH DAVID -- as if to say: They support and aid David, my enemy and rival for the kingdom.


BUT THE SERVANTS WOULD NOT. -- These servants are to be praised for refusing to obey Saul and defile their hands with the blood of priests. So says Theodoret. St. Chrysostom, however, on Psalm 124, reproaches them for not positively and effectively pleading the priests' cause before Saul so as to prevent their slaughter.




Verse 18: Doeg Slays the Priests


18. AND DOEG TURNED (Doeg in Hebrew means "one who solicits" -- namely, soliciting Saul toward the slaughter of David and the priests) THE EDOMITE, AND HE FELL UPON THE PRIESTS, AND KILLED THAT DAY EIGHTY-FIVE MEN WHO WORE THE LINEN EPHOD -- that is, priests and Levites; for these wore the linen ephod, while the High Priest wore the jeweled and embroidered ephod.


Behold how Doeg, the accuser and calumniator of David and Ahimelech, progressed in crime and became their sacrilegious executioner and that of the priests, in order to complete the crime he had begun. So the wicked man slips from one crime to another, from a lesser to a greater.


Hence Doeg, say Eucherius and Angelomus, was a type and precursor both of Judas the traitor and of the Antichrist, who will persecute the priests of Christ most severely and put them to martyrdom.


More truly, Eli and his sinful sons were punished in these their innocent descendants, and here was fulfilled that oracle of God against them, chapter 2, verse 33: "A great part of your house shall die when they have reached manhood." For these priests and Levites, killed by Saul through Doeg, seem to have become martyrs, because they were killed for the virtue of mercy and charity that they had shown to the holy but wretched, fugitive, and starving David, by giving him bread. For just as one who is killed for chastity becomes a martyr, so also one who is slain for charity and other virtues is a martyr. Hence St. Bachiarius lists these priests killed for the innocent David in the catalog of martyrs; and Bede in his Allegories places among the martyrs not only the priests, but also all the citizens of Nob slaughtered on account of David: "The city of Nob," he says, "suffered martyrdom with all its people for having received David."




Verse 19: Nob Destroyed


19. AND HE STRUCK NOB, THE CITY OF THE PRIESTS, WITH THE EDGE OF THE SWORD -- MEN AND WOMEN, AND CHILDREN AND INFANTS, AND OXEN AND DONKEYS AND SHEEP. He therefore placed it under the ban, or anathema, because he utterly devoted it to destruction and ruin -- driven by rage and fury against David, by which the evil spirit, that is, the devil, by whom he was possessed and governed, drove him.




Verse 20: Abiathar Escapes


20. BUT ONE SON OF AHIMELECH, ETC., WHOSE NAME WAS ABIATHAR, ESCAPED AND FLED TO DAVID. -- This "Abiathar" succeeded his father Ahimelech in the pontificate, which he held for the entire time of David; but he was deprived of it by Solomon because he had supported Adonijah in his attempt to seize the kingdom. Therefore Solomon transferred the pontificate from Abiathar, who was of the family and descendants of Eli and Ithamar, and restored it to Zadok, who was of the descendants of Eleazar, 3 Kings chapter 2.




Verse 22: David's Responsibility


22. I AM RESPONSIBLE FOR ALL THE LIVES OF YOUR FATHER'S HOUSE -- as if to say: I was not the cause but the occasion (so the Chaldean, Hebrew, and Septuagint) of the death of the sons and relatives of your father; since each person's soul, that is, life, was taken by Saul. The occasion, I say, but involuntary and contrary to my intention, and therefore without my fault: for I protected them and their lives as much as I could, pretending before them that I was not a fugitive but sent by Saul. Hence, although I knew Doeg would report this to Saul, I nevertheless probably believed or hoped that Saul would not become angry with the innocent priests, or at least would not attempt so cruel an act as the slaughter of priests. David was therefore guilty not formally but materially: because he gave Saul the material and occasion for killing them, but beyond and indeed against his own intention, driven by the necessity of hunger. For the proper and direct cause of their death was the wickedness of Saul.


Finally, see here how great an evil envy is, which continually tormented Saul and drove him to so many murders and crimes, that at last he brought death upon himself. Hear St. Cyprian cataloguing the evils and damages of every envious person, in his sermon On Jealousy and Envy: "Jealousy stirs up ambition, when one sees another more advanced in honors; jealousy blinds our senses and brings the secrets of the mind under its dominion. The fear of God is despised, the teaching of Christ is neglected, the day of judgment is not foreseen. Pride is puffed up, cruelty is embittered, perfidy transgresses, impatience is shaken, discord rages, anger boils -- nor can he any longer restrain or govern himself who has become subject to an alien power."
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Synopsis of the Chapter

Tobias enumerates to his father the many and great benefits received from Raphael: wherefore both offer him half of the goods brought back. Then Raphael reveals himself to be not a man but an Angel, and having given teachings of heavenly life, vanishes and returns to heaven.



Vulgate Text: Tobias 12:1-22

1. Then Tobias called his son to him and said to him: What can we give to this holy man who came with you? 2. Tobias answering said to his father: Father, what wages shall we give him? Or what can be worthy of his benefits? 3. He led me and brought me back safe, he himself received the money from Gabelus, he himself caused me to have a wife, and he himself drove away the demon from her, he brought joy to her parents, he rescued me from being devoured by the fish, you also he caused to see the light of heaven, and through him we have been filled with all good things. What can we give him worthy of these things? 4. But I ask you, my father, to ask him whether he would deign to take for himself half of all that has been brought. 5. And calling him, the father and son that is, they took him aside: and they began to ask him to deign to accept half of all that they had brought. 6. Then he said to them secretly: Bless the God of heaven, and confess to Him before all the living, because He has shown you His mercy. 7. For it is good to hide the secret of a king: but honorable to reveal and confess the works of God. 8. Prayer with fasting and almsgiving is good, more than storing up treasures of gold: 9. because almsgiving delivers from death, and it is that which purges sins, and causes one to find mercy and eternal life. 10. But they who commit sin and iniquity are enemies of their own soul. 11. I therefore reveal the truth to you, and I will not hide the hidden word from you. 12. When you prayed with tears, and buried the dead, and left your dinner, and hid the dead by day in your house, and buried them by night, I offered your prayer to the Lord. 13. And because you were acceptable to God, it was necessary that temptation should prove you. 14. And now the Lord has sent me to heal you, and to deliver Sara your son's wife from the demon. 15. For I am the Angel Raphael, one of the seven who stand before the Lord. 16. And when they had heard these things, they were troubled, and trembling they fell upon the ground on their face. 17. And the Angel said to them: Peace be to you, do not fear. 18. For when I was with you, I was there by the will of God: bless Him and sing to Him. 19. I seemed indeed to eat and drink with you: but I use invisible food and drink which cannot be seen by men. 20. It is time therefore that I return to Him who sent me: but you bless God and tell all His wonders. 21. And when he had said these things, he was taken from their sight, and they could see him no more. 22. Then lying prostrate for three hours on their face, they blessed God, and rising up they told all His wonders.



Verse 3: He Led Me and Brought Me Back Safe

Verse 3. HE LED ME AND BROUGHT ME BACK SAFE. — Here Tobias recounts seven outstanding benefits of Raphael. The first is that he led him to Media and brought him back safe. The second, that he procured for him an upright and wealthy wife, namely Sara. The third, that he drove Asmodeus away from him and Sara. The fourth, that he brought joy to the parents of both Tobias and Sara. The fifth, that he rescued him from being devoured by the fish. The sixth, that he restored sight to his blind father. The seventh, that he heaped upon him all good things both bodily and spiritual. The same things the guardian Angel does for every person, whose role and office Raphael here took upon himself and represented, as Serarius, question 20, shows at length from the Meditations of Fr. Vincent Bruno.



Verse 5: They Took Him Aside

5. THEY TOOK HIM ASIDE, — that is, they called him apart into a more private room of the house, so that they might deal with him more secretly, more freely, and more confidently. So Lyranus. Whence Raphael, being called aside, "said to them secretly," as follows: for he wished to be called apart, so that he might reveal to them privately both himself and the secrets of God.



Verse 7: It Is Good to Hide the Secret of a King

7. FOR IT IS GOOD TO HIDE THE SECRET OF A KING: BUT TO REVEAL AND CONFESS (praise, celebrate, and give thanks for) THE WORKS OF GOD IS HONORABLE. — "Secret," in Greek mysterion, that is, it is good to conceal the hidden counsel or secret of a king; because the successful execution of a matter depends on secrecy, according to the saying of Gellius, book 10, chapter 25: "Silence regarding plans is a treasure:"

It is an outstanding virtue to keep silence about matters.

Tiberius Caesar, when asked why he did not share his plans with friends, answered: The mind of a prince ought to be known either to no one or to few; because many are full of cracks, and blurt out the secrets they have heard, so that the prince must necessarily be endangered or betrayed. So Dionysius on Tiberius. Antigonus, king of Macedonia, when his son Philip asked: "When shall we move camp? What," he said, "are you afraid you alone will not hear the trumpet?" So Plutarch in his Apothegms of Kings. Metellus Macedonicus, when a certain friend asked him what he had determined to undertake: "I would strip off my tunic," he said, "if I thought it knew my plan." So Pliny, chapter 61 of On Illustrious Men.

BUT TO REVEAL AND CONFESS THE WORKS OF GOD IS HONORABLE, — so that others hearing them may acknowledge, revere, worship, and adore God's clemency, wisdom, and magnificence. Whence St. Severus, Bishop of Minorca, in his letter On the Conversion of the Jews: "Since the Angel Raphael admonishes that it is honorable to reveal and confess the works of God, certainly it is dangerous to be silent about or conceal the works of Christ." Pope Stephen in Regino, in the year of the Lord 753: "Just as, he says, no one ought to boast of his own merits; so neither ought the works of God, which are done in him through His saints without his own merits, be kept silent, but proclaimed, as the Angel admonishes Tobias."



Verse 8: Prayer with Fasting and Almsgiving Is Good

8. Prayer with fasting and almsgiving is good (better) THAN STORING UP TREASURES OF GOLD. — The Greek also adds: A little with justice is good, rather than much with injustice. Hence the Fathers and Theologians teach that there are three kinds of good works, namely prayer, fasting, and almsgiving, to which as to principal heads all others may be reduced. For prayer pays the debt owed to God, fasting to oneself, almsgiving to one's neighbor. Again, prayer alone is weak, but it becomes strong and efficacious if it is armed with two wings by which it may fly up to God in heaven, namely fasting and almsgiving. Hear St. Cyprian, tract. On Good Works and Almsgiving. In Solomon we read: "Store up almsgiving in the heart of the poor, and this will intercede for you against every evil." And again: "He who stops his ears so as not to hear the weak, he himself will call upon God, and there will be no one to hear him. For he who has not been merciful himself cannot merit the Lord's mercy, nor will he obtain anything from divine goodness in his prayers who has not been humane to the prayer of the poor. Which the Holy Spirit likewise declares and proves in the Psalms, saying: Blessed is he who understands concerning the needy and the poor, in the evil day the Lord will deliver him. Mindful of these precepts, Daniel, when King Nebuchadnezzar was terrified and anxious about an adverse dream to avert evils, gave him a remedy for obtaining divine help, saying: Therefore, O king, let my counsel please you, and redeem your sins with almsgiving, and your iniquities with mercies toward the poor, and God will be patient with your sins. The king not obeying him suffered the adverse and hostile things he had seen; which he could have escaped and avoided if he had redeemed his sins with almsgiving." He confirms the same, citing the present passage: "The Angel Raphael also testifies to the same, and exhorts that almsgiving be done willingly and generously, saying: Prayer with fasting and almsgiving is good; because almsgiving delivers from death, and it itself purges sins. He shows that our prayers and fasts avail less unless they are aided by almsgiving. That entreaties alone avail little for obtaining favors unless they are supplemented by the addition of deeds and works. The Angel reveals and makes known and confirms that through almsgiving our petitions become efficacious, that through almsgiving life is redeemed from dangers, that through almsgiving souls are freed from death."



Verse 13: It Was Necessary That Temptation Should Prove You

13. AND BECAUSE YOU WERE ACCEPTABLE TO GOD, IT WAS NECESSARY THAT TEMPTATION SHOULD PROVE YOU. — For temptation and tribulation proves, preserves, increases, and perfects patience and virtue. For he is unworthy of God's grace and friendship who refuses to suffer adversity for His sake, and serves Him only in prosperity. Hence by God's external law that saying of the Apostle has been sanctioned: "All who wish to live piously in Christ Jesus will suffer persecution," 2 Tim. 3:12. See what was said on James 1:1 ff. and Sirach 3. Seneca saw this dimly in his book On Providence, where he assigns various and weighty reasons why God sends afflictions upon good men, and among other things gives these golden maxims, like gems, chapter 1: "God does not keep a good man in luxury: He tests him, hardens him, prepares him for Himself," chapter 2: "Just as such a great volume of inland springs does not change the taste of the sea, nor even diminish it; so the assault of adverse circumstances does not turn the mind of a brave man. He remains steadfast, and whatever happens, he draws into his own character. For he is more powerful than all external things; and I do not say this meaning he does not feel them, but he conquers them; and otherwise calm and peaceful, he rises up against things that assail him. He considers all adversities to be exercises." And shortly after: "Athletes delight in contending with the strongest, in being struck and harassed. Virtue withers without an adversary. Uninjured happiness endures no blow. God, who loves good men most, who wants them to be as excellent and outstanding as possible, assigns them a fortune with which they may be exercised. Behold a pair worthy of God: a brave man matched with evil fortune, especially if he has even provoked it. I do not see, I say, what Jupiter could have more beautiful on earth, if he should wish to turn his attention, than to behold Cato; though his party has been shattered more than once, still standing erect amid the public ruins."

Chapter 3: "Nothing is more unfortunate than the man to whom no adversity has ever happened. He has been deemed unworthy to be ever conquered by fortune, which avoids every coward, as if to say: Why should I take this fellow as my adversary? He will immediately lay down his arms. Fire tests itself in Mucius, poverty in Fabricius, exile in Rutilius, torture in Regulus, poison in Socrates, death in Cato. Only evil fortune finds a great example. Is Mucius unfortunate because his right hand presses upon the enemy's fire, and he himself exacts from himself the penalty for his error? Because he puts to flight with his burned hand the king whom he could not overcome with his armed hand?" And below: "Prosperity comes to the common crowd and to base minds; but to subdue calamities and the terrors of mortals is the proper work of a great man. Calamity is the occasion for virtue: great men sometimes rejoice in adversity, just as brave soldiers in the triumph of war. Virtue is eager for danger. Think of the helmsman in a storm, the soldier in battle. I am forced to nothing, I suffer nothing unwillingly, nor do I serve God, but I assent to Him. Why do the upright suffer hardship? So that they may teach others to suffer. They were born as examples. To others I have given false goods, and mocked their vain minds with a long and deceitful dream. With gold, silver, and ivory I have adorned them; within there is nothing good. To you I have given true goods, lasting ones; the more anyone turns them over and examines them from every side, the more he will see better and greater things, which I have permitted you: to despise what is feared, to disdain what is desired. Not to need happiness is your happiness." And finally concluding, he says: "Bear bravely: this is how you may surpass God. He is beyond the endurance of evils; you are above endurance. Despise poverty. No one lives as poor as he was born. Despise pain, because either it will cease or it will release you. Despise death; either it ends you or transfers you. Despise fortune; I gave it no weapon with which to strike the mind."



Verse 15: I Am the Angel Raphael, One of the Seven

15. FOR I AM THE ANGEL RAPHAEL, ONE OF THE SEVEN WHO STAND BEFORE THE LORD. — Hence it is clear that Raphael is one of the chief Angels, who as princes of the heavenly court stand closest to God, about whom I treated at length at Apocalypse 1:4. The Greek adds: I am one of the seven who offer the prayers of the saints and walk before the majesty of the Holy One. To these therefore is entrusted the care of the human race. Others interpret: one of seven, that is, one of many.

To stand before the Lord signifies many things, as Andreas Victor rightly observes, book On the Guardianship of Angels, page 43. First, the Angels stand when they speak with God requesting divine light, so that they may know what His will is in any matter to be done. Second, the Angels stand when they offer pious works, sacrifices, alms, and human prayers to God. Third, they stand when they are ready to obey the divine will, like soldiers ready and prepared for war, if war must be waged at God's command, and like servants ready to perform duties at whatever command of God. Fourth, they stand before God the Judge, pleading the causes of men against the accusations of demons, awaiting the sentence. Fifth, they stand while they praise God, just as Isaiah in chapter 6 beheld the Seraphim standing, praising God with those wondrous words: Holy, Holy, etc. Sixth, to stand is to gaze upon the divine countenance and thence to drink the fountains of supreme happiness, which happens either in the empyrean heaven, where in a particular and singular way the divine throne shines, or in any other places whatsoever, in all of which God is present: and so wherever good Angels may be, they always stand before God; because they always enjoy God. Hence it happens that they are said to depart and return; because when sent on missions they do indeed depart from the empyrean seats; but they do not lose their supreme happiness, and they return there at God's command. Seventh, to stand pertains strictly and precisely to those Angels who are not usually sent on external missions; but contemplating in God the plans of things to be done, they teach and illuminate the lower Angels who will carry out those duties; whence Angels are distinguished into assisting and ministering. The Seraphim, Cherubim, Thrones, and Dominations assist; the five other orders minister, and treating of these elsewhere we have proved that they also are sometimes sent. Hence Raphael says that he stands before God. For to stand before God signifies not merely being in heaven, which is common to all Angels, but indicates a certain preeminence in ministry, says Toletus on Luke chapter 1.



Verse 16: They Were Troubled and Fell upon the Ground

16. AND WHEN THEY HAD HEARD THESE THINGS, THEY WERE TROUBLED, AND TREMBLING THEY FELL UPON THE GROUND ON THEIR FACE — out of reverence and holy awe. For, as St. Anthony used to say: "Fear is caused not so much by terror of the soul as often by the sight of great things."



Verse 17: Peace Be to You, Do Not Fear

17. AND THE ANGEL SAID TO THEM: PEACE BE TO YOU, DO NOT FEAR. — Hence the Fathers teach that the sign of an angelic apparition is that first horror is struck, then consolation and joy are introduced; for the demon does the contrary. Hear Bede on Luke chapter 1: "Just as, he says, it belongs to human frailty to be troubled at the vision of a spiritual creature, so it also belongs to angelic kindness to soothe with gentle words mortals frightened at their appearance; but on the contrary, it belongs to demonic savagery to shake with ever greater horror those whom they perceive to be terrified by their presence." And St. Anthony, as St. Athanasius attests in his Life: "When a good Angel, he says, appears to good men, even if at first he strikes fear with his unusual appearance, in the end he leaves behind consolation and peace of mind." And again: "The appearance of the holy Angels is lovable and peaceful; because they do not strive, nor cry out, nor does anyone hear their voice. But advancing quietly and gently, they pour joy, exultation, and confidence into hearts, since the Lord, who is the fount and origin of joy, is with them. Then our mind is irradiated not with troubled but with gentle and peaceful angelic light; then the soul, burning with desire for heavenly rewards, would, if it could, break free from the dwelling of the human body, and relieved of its members, hastens with those whom it sees to go to heaven; their kindness is so great that if anyone, on account of the condition of human frailty, has been terrified by their brightness, they immediately take away all fear, provided it be from the heart;" then he gives these contrary signs of demons appearing: "but the faces of the worst are fierce, their sounds horrible, their thoughts filthy, their clapping and movements those of undisciplined youths or bandits, from which immediately fear is struck into the soul, stupor into the senses, hatred of Christians, the sadness and weariness of monks, remembrance of their own kin, fear of death, desire for wickedness, weariness of virtue, dullness of heart. If therefore after fear and horror joy has followed, and confidence in God, and ineffable charity, let us know that help has come, because the security of the soul is an indication of the present majesty."



Verse 19: I Seemed Indeed to Eat with You

Verse 19. I SEEMED INDEED TO EAT WITH YOU. — For in truth Raphael did not eat; because eating is a vital action by which the soul vitally chews food in the mouth and vitally conveys it from the mouth to the stomach to be digested there. But Raphael, since he did not animate the assumed body, did not vitally convey food into it, but rather put food into it as into a sort of sack, which he then dissolved into vapor and air.

BUT I USE INVISIBLE FOOD, etc. — namely God, and the vision and enjoyment of God, is the food of Angels, with which they are delighted and continually blessed.



Verse 20: Tell All His Wonders

Verse 20. AND TELL ALL HIS WONDERS. — The Greek has: Write all these things that have been done in a book; whence it is clear that Tobias, obedient to Raphael, wrote down this history, and is the author of this book, as the Greek states in the next chapter, verse 1. The Hebrew has more fully: Now therefore, he says, write for yourselves all these words in a book, and it shall be a testimony between you and your God all the days of your life. And let this word be for a sign and testimony in every generation and generation. And you, bless the Lord, and confess to the memorial of His holiness. And now release me, and I will return to God who sent me to you.



Verse 21: He Was Taken from Their Sight

21. AND WHEN HE HAD SAID THESE THINGS, HE WAS TAKEN FROM THEIR SIGHT, — by dismissing the body he had assumed, and by dissolving it back into the air or vapor from which he had formed it by condensation, through rarefaction, as the Scholastics teach with St. Thomas, part 1, question 51.
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Synopsis of the Chapter


It is prescribed that the unclean and foreigners abstain from eating the sacrificial victims. Secondly, in verse 18, the blemishes which a sacrificial victim must be free from are described.




Vulgate Text: Leviticus 22:1-33


1. And the Lord spoke to Moses, saying: 2. Speak to Aaron and to his sons, that they be careful with regard to the consecrated things of the children of Israel, and that they not profane the name of the things sanctified to Me, which they offer; I am the Lord. 3. Say to them and to their posterity: Every man who, of your stock, shall approach the things that are consecrated, and which the children of Israel have offered to the Lord, in whom there is uncleanness, shall perish before the Lord; I am the Lord. 4. The man of the seed of Aaron who is a leper, or who suffers a flow of seed, shall not eat of the things that are sanctified to Me, until he be healed. He who touches anything unclean by reason of the dead, and he from whom the seed of copulation goes forth, 5. and he who touches a creeping thing, or anything unclean, the touching of which is defiling, 6. shall be unclean until evening, and shall not eat of the things that are sanctified; but when he has washed his flesh with water, 7. and the sun has set, then being cleansed, he shall eat of the sanctified things, because it is his food. 8. That which dies of itself and that which is caught by a beast, they shall not eat, nor be defiled therewith; I am the Lord. 9. Let them keep My precepts, that they may not fall under sin and die in the Sanctuary, when they have profaned it; I am the Lord who sanctify them. 10. No stranger shall eat of the sanctified things; a sojourner of the priest's and a hired servant shall not eat of them. 11. But he whom the priest has bought, and he who is a house-born slave, these shall eat of them. 12. If the daughter of a priest be married to any of the people, she shall not eat of the sanctified things nor of the first fruits; 13. but if she be a widow or divorced, and having no children has returned to her father's house, she shall be fed with her father's food, as she was accustomed as a girl: No stranger has the right to eat of them. 14. He who eats of the sanctified things through ignorance shall add a fifth part to what he has eaten, and shall give it to the priest in the Sanctuary. 15. And they shall not profane the sanctified things of the children of Israel, which they offer to the Lord; 16. lest they bear the iniquity of their trespass, when they have eaten the sanctified things; I am the Lord who sanctify them. 17. And the Lord spoke to Moses, saying: 18. Speak to Aaron and his sons, and to all the children of Israel, and say to them: Any man of the house of Israel, and of the strangers who dwell among you, who offers his oblation, either paying his vows, or offering of his own free will, whatever he offers as a holocaust to the Lord, 19. that it may be offered by you, it shall be a male without blemish, from the oxen, and from the sheep, and from the goats; 20. if it has a blemish, you shall not offer it, neither shall it be acceptable. 21. The man who offers a sacrifice of peace offerings to the Lord, either paying his vows, or offering of his own free will, whether of oxen or of sheep, shall offer it without blemish, that it may be acceptable: there shall be no blemish in it. 22. If it be blind, if broken, if it has a scar, if it has pustules, or scabies, or impetigo, you shall not offer them to the Lord, nor burn any of them upon the altar of the Lord. 23. An ox and a sheep with an ear or tail cut off, you may offer voluntarily; but a vow cannot be fulfilled with them. 24. Any animal which has its testicles bruised, or crushed, or cut and removed, you shall not offer to the Lord, and in your land you shall not do this at all. 25. From the hand of a foreigner you shall not offer bread to your God, nor anything else he may wish to give; because they are all corrupted and blemished: you shall not accept them. 26. And the Lord spoke to Moses, saying: 27. An ox, a sheep, and a goat, when they are born, shall be seven days under the udder of their mother; but from the eighth day onward, they may be offered to the Lord. 28. Whether it be an ox or a sheep, they shall not be slaughtered on the same day with their young. 29. If you sacrifice a victim of thanksgiving to the Lord, that it may be acceptable, 30. you shall eat it on the same day; nothing shall remain until the morning of the next day; I am the Lord. 31. Keep My commandments and do them; I am the Lord. 32. Do not profane My holy name, that I may be sanctified in the midst of the children of Israel; I am the Lord who sanctify you, 33. and who brought you out of the land of Egypt, that I might be your God; I am the Lord.




Verse 2: Speak to Aaron and His Sons


Speak to Aaron and to His sons, that they be careful (that they abstain; in Hebrew, that they separate themselves, namely when they are unclean) with regard to the consecrated things — which have been offered to God in any manner. It was otherwise with those things that were offered without ceremony, not to God as a sacrifice, but to the Levites and priests for their sustenance, as were the tithes and first fruits: for these had not been offered to God with solemn rite, nor was any part of them sacrificed to God; whence even unclean Levites could eat of them, and could indeed sell them to laypeople and exchange them for other goods.


And let them not profane the name of the things sanctified to Me — that is, let them not profane My sacred things, let them not sprinkle the stain of impurity upon the things sanctified and offered to Me. Our translator read in the Hebrew kadascai, that is, "of my sanctified things"; but others, with different vowel points, read kodsci, that is, "of my holiness," meaning: My holy name.


But our translator read kadascai better, because what follows is: which they offer to Me; for these are the things sanctified to God.




Verse 3: Say to Them and to Their Posterity


Say to them and to their posterity — command that this law be observed among their descendants, especially because they alone will actually fulfill and carry it out; for those present only hear it and receive it, but will not actually fulfill it. The reason is that these ceremonial laws were not observed in the desert, both because there was no permanent tabernacle or dwelling place in it, and because in it they had no commerce with the Gentiles to buy frankincense, wine, honey, animals, and other things which God commanded to be offered and sacrificed to Him; whence they lived on manna alone there for forty years. See what was said in the preceding chapter, verse 12.


Every man who shall approach (for the purpose of eating) the things that are consecrated, in whom there is uncleanness (which is explained in verse 4, namely if he be a leper, polluted by seed, if he has touched a dead body or a creeping thing, if he has eaten carrion), shall perish before the Lord. — In Hebrew: that soul shall be cut off from my face, that is, from Me, as the Septuagint translates.


Note: God here so gravely and severely decrees that the unclean should not approach the sacred things and the flesh of the sacrifices to eat them, partly out of reverence for sacred things and His worship, partly allegorically to foreshadow how strictly He would require purity of soul in those receiving communion of the Body and Blood of the Lord, which is the one sacrifice of the new law, prefigured by all these old ones. So Abulensis, on which see St. Basil, Sermon 2 On Baptism, chapters II and III.


Deservedly, therefore, the vengeance of God has raged against impure priests and clerics. Hear the examples.


Gregory of Tours, Book V of the History of the Franks, chapter V: When through the death of Sylvester, he says, the see of the Church of Langres was vacant, the people of Langres, demanding a bishop, receive Pappolus, who had formerly been Archdeacon of Autun: who, as they say, did many wicked things, which are passed over by us, lest we seem to be detractors of the brethren; yet what sort of end he had I will not omit. In the eighth year of his episcopate, while he was going around the dioceses and estates of the Church, on a certain night Blessed Tetricus appeared to him as he slept, with a threatening countenance, saying to him thus: "Why are you here, Pappolus? Why do you defile my see? Why do you overrun the Church? Why do you scatter the sheep entrusted to me? Leave the place, abandon the see, depart far from this region." And saying this, he struck his chest with a powerful blow from the rod he held in his hand. At which he awoke, and while he was wondering what this meant, he was fixed rigidly in that place and tormented with the greatest pain. He was repelled by food and drink, and awaited death which he felt was now near. What more? On the third day, while he was vomiting blood, he died. He was carried thence and buried at Langres.


Hear Peter Damian, Bishop of Ostia, in his letter to Pope Hildebrand, volume III of the Library of the Holy Fathers: "This now comes to memory, that a Bishop stationed in the city of Benevento observed this practice at the time of the offering: he never completed it until he had seen a vision. And he was accustomed to speak certain words beforehand, and immediately it was revealed to him. When therefore on one occasion he had said the prayer three times, no vision presented itself to him. When he mourned and prayed that the cause might be made known to him, he first noticed the deacon who held the ministerial fan on the left side. And observing him, Epiphanius perceived that leprosy appeared on his forehead. But it was not evident to anyone that the deacon suffered from that disease; Epiphanius therefore stretched out his hand, and lifted the ministerial instrument, saying kindly to him: Go, my son, to your house, and do not now partake of the divine mysteries. And he immediately went out and went to his house, and Epiphanius gave the office to another deacon. Then he inquired from the former one the cause; and when he said that he had slept with his wife that night, having summoned the whole sacred order, Epiphanius kindly said to them: Whoever among you, my sons, has been deemed worthy of the clergy, remove your sandals, so that you do not enter in them, and so that you may honor the holy man, who preaches in the Church and says: 'And let those who have wives be as though they had none.'" From that time, therefore, Epiphanius no longer ordained those who had wives, but holy men who practiced the monastic life, and proven widowers; then it was truly possible to see the Church as a beautiful bride adorned with the priesthood.


Hear the same author in his letter to the Bishop of Turin, and from him Baronius, volume XI, at the year of Christ 1057: "When Pope Stephen, who emulated the zeal of Phinehas, had ordered all the clerics of Rome who had remained incontinent after the prohibition of Pope Leo, to leave the assembly of clerics and the choir of the Church, so that although having abandoned their women they should correct themselves through the lamentations of penance, yet because they had been disobedient to the holy man, they should leave the sanctuary for a time, and should no longer hope for permission to celebrate Mass. Near the Basilica of St. Cecilia across the Tiber there lived a priest, who would by no means agree to give up his woman, nor could he ever judge these regulations as anything but utterly vain and frivolous. On a certain day, therefore, while he was healthy, vigorous and robust, he settled himself into bed at the evening hours to rest, but was struck by the sudden punishment of divine vengeance. In the morning his lifeless body was found. Immediately the religious of the aforementioned Basilica sent two clerics to me, asking what they should do for such a dead man. We, if we remember correctly, gave the advice that they should indeed bury him near the church, since he had been a priest, but should render him no office of hymns or psalmody, so that terror might increase among the unchaste, and the glory of chastity might sprout and flourish more vigorously, and certainly he would seem worthy that when dead (according to the Prophet) he should possess the burial of an ass, who while he lived scorned to be bound by human law."


St. Epiphanius (as Surius reports from Metaphrastes in his Life, chapter XVIII, on May 12) "at Constantia it happened that I heard this. The prince of that city honored a priest of holy life, who was unceasingly diligent in divine offices and especially in the solemnity of Masses; and since he reverently celebrated the sacred mysteries daily, an angel of the Lord would customarily come, and in the sight of the prince would take the sacrament of the Lord's Body from the hands of the one offering it. But, oh, the slippery and uncertain condition of this criminal life! For he who enjoyed the services of angels suddenly fell headlong into the abyss of foul lust. What more? The time for performing the sacred mystery arrived: outward custom compelled the priest, but inwardly he was tormented by the severe remorse of conscience; he was vested, he approached, he trembled, he quaked, yet he presumed to offer. And behold, the angel came as he was accustomed, and in the sight of the prince squeezed a sponge soaked in water over his head, and poured back over all his limbs all the filth and defilement which he had previously contracted from his body. Seeing this, the prince was amazed and astonished, and meeting the priest apart from all others," he conferred with the priest secretly. The priest, being questioned whether he had recently committed any crime, at first shrinking with horror, denies the deed; then, having a bad conscience, and compelled by the authority of the prince, he at last confesses that he had fallen the previous night with a certain chambermaid of that same prince.


Listen to William of Malmesbury, On the Deeds of the English, Book II: "Emperor Henry had a cleric in his court, who defiled his skill in letters and elegance of voice by a bodily vice, because he burned vehemently for a little harlot of the town; having wallowed with her on a solemn night, in the morning he was standing before the Emperor's Mass with a brazen face. Concealing his knowledge, the Emperor ordered him to prepare for the Gospel, since he was delighted by his melody; for he was a deacon. That man, on account of his consciousness of sin, tried many pretexts to escape; the Emperor on the contrary pressed through messengers, to test his constancy; when he finally refused outright: 'I,' said the Emperor, 'because you will not obey me in so easy a service, decree you an exile from all my lands.' The cleric, embracing the sentence, immediately departed; attendants were sent to pursue him, so that if he thought he should persevere, they would recall him once he had already left the city. Thus, having hesitantly packed up all his belongings and arranged them in bundles, he had already set out but was forcibly brought back and stood before Henry. Who, joyfully smiling, said: 'You have done well, and I congratulate your probity, that you esteemed the fear of God more than your homeland, and regard for heavenly wrath more than my threats: therefore take the first bishopric that becomes vacant in my empire; only renounce your unbecoming love.'"


Finally, well known is the unhappy and terrible tragedy of Udo, Bishop of Marburg, which St. Antoninus, Nauclerus and Fulgosius relate at length: "When Bishop Udo," they say, "would not restrain himself from unchastity, not even warned by signs and divine voices, religious men prayed God either to correct or to remove the Bishop. Among them, when Frederick, a canon, was devoting himself to such prayers by night in the church of St. Maurice, he perceived that all the lights in the temple were extinguished by a gust of violent wind; and not long after, two young men came carrying two candelabra with lighted candles, and Christ followed with His Mother and the Apostles. When the holy men whose bodies rested in the temple had been summoned by them, Maurice was seen to come among them, who in a long and grave oration accused Bishop Udo; whom not long after Christ ordered to be brought naked by two men, and condemned him. And he, having been struck hard in the middle of the loins by the fist of one of those who carried him, vomited up the Christian host which he had received in communion the day before, into a chalice which had been placed on the altar; and when Udo was struck with an axe, the vision of all those things vanished. Wherefore Frederick, greatly terrified, approached the altar and found the chalice there with the Christian host; and at the same time seeing the Bishop lying dead on the ground, he roused other religious men, who took the Bishop's body from there and buried it in a field."




Verse 4: He Who Touches Anything Unclean


He who touches anything unclean on account of the dead — that is to say, he shall be unclean who touches someone unclean on account of a dead person, or who has touched, tended, buried a dead person, that is a corpse, or has been present at his funeral. For such a person was unclean, and whoever touched such an unclean person likewise became unclean, so that it was not permitted for him to eat of the flesh sacrificed to God. The Seventy translate: "Who touches the uncleanness of a soul," that is, of a corpse, meaning, who touches a corpse; whence some think that only those who touch a corpse are excluded here from eating the sacred flesh, but not those who had touched those touching them: for they had not transmitted their uncleanness to others. But the former sense is required by our version, and the Hebrew and Chaldee incline to the same, as Vatablus admits; what follows also favors this:




Verse 5: He Who Touches a Creeping Thing


He who touches a creeping thing and anything unclean (in Hebrew, he who touches a creeping thing, and a person who can defile, such as a leper, a menstruating woman, one with a seminal emission), whose touch is defiling — because it pollutes and renders unclean the one whom it touches, so that it is not permitted for him to eat of the sacred flesh.




Verse 7: Because It Is His Food


Because it is his food — that is, because it pertains to him to eat of the foods offered to God.




Verse 8: They Shall Not Eat That Which Died of Itself


They shall not eat that which died of itself nor that taken by a beast. — A morticinum, says St. Jerome, is a body in which the blood dies, that is, the soul, namely one that dies without the effusion of blood; for blood is called the soul because it is the vehicle and sustenance of the soul: for this reason, therefore, animals that died of themselves are deemed unclean by this law, as also those torn by a beast.




Verse 9: Let Them Keep My Precepts


Let them keep My precepts, that they be not subject to sin, and die in the Sanctuary (that is, be put to death by Me in the sanctuary, as Nadab and Abihu were slain), when they have defiled it. — For by this very fact that they eat, contrary to these laws, the flesh offered to God in the sanctuary while they are unclean, they pollute and defile both the flesh itself and consequently the sanctuary itself in which those offerings were made.


I am the Lord who sanctifies you — who will and command them to be holy.




Verse 10: No Stranger Shall Eat of the Sanctified Things


No stranger shall eat of the sanctified things. — For "stranger," the Hebrew has "outsider," that is, one who is not of the priestly family; for only those who were of the line of Aaron, namely their sons and daughters, and their slaves and servants born in the house, were permitted to eat the flesh offered to God — that is, those portions which fell to the right of the priests: for from the peace-offering, which for the most part fell to the one offering it, any laypeople could eat with him.


Note: "Stranger" is taken in three senses. First, a stranger is one who is not of the race of the Jews. Secondly, one who is not of the tribe of Levi, Numbers XVIII, 4. Thirdly, one who is not of the line of Aaron. It is taken in this last sense here.


The sojourner of the priest and the hired servant shall not eat of them. — "Sojourner," in Hebrew toscab, is the name for one who dwells with the priest but is not of his line; he dwells, I say, as a guest, hired worker, or stranger: he therefore could not eat of the sanctified things, because he did not belong to the priest's line or family, as did the slave and the servant born in the house, that is, a slave born at home, who since they are entirely their master's and lord's, may eat of the sanctified things, just as the master himself with his children.




Verse 12: If the Daughter of a Priest Be Married


If the daughter of a priest be married to any of the people, she shall not eat of those things which are sanctified, nor of the first-fruits — because through marriage she has already moved to another family of the common people; but the wife of a priest could eat of them, because she is considered one flesh and one person with her priestly husband.


Note, first-fruits here are called the first and choice things which are offered and sanctified to God, as is evident from the Hebrew; this word is also taken in the same way at Exodus XXV, 1.




Verse 13: If She Be a Widow or Divorced


But if she be a widow, or divorced, and having no children return to her father's house, as she was accustomed when a girl, she shall be maintained with her father's food. — For such a divorced woman, even if she has children, they nevertheless follow the father: for mothers in the old law did not inherit the goods and estates of their parents: hence neither did children have maternal goods, since there were none; but only paternal: for they succeeded to the father alone; hence the father also bore the burden of their support: and so when a divorced mother returns to her father's house, she returns without children, and is to be supported by her father, just as she was supported when she was a girl before her marriage.


Tropologically, St. Cyril, Book XII On Adoration, page 245: If a soul, he says, has been divorced as a guilty one and deprived of her husband, that is, her spiritual spouse, and has no fruit from virtue, let her immediately return to her former state and swiftly return to her father's house through penance, and seek again that former kinship with God, and then at last she shall eat of his bread.




Verse 14: He Who Eats of the Sanctified Things Through Ignorance


He who eats of the sanctified things through ignorance, shall add a fifth part, for the injury done to the tabernacle or the priest: he was also required to give a ram to God as a sacrifice, as was said at chapter V, verse 15; with that which he ate, and shall give it to the priest in the Sanctuary — so that it might be brought into the sanctuary, for the use either of the priest or of the sanctuary: for if the sanctified things which the offerer had eaten were from the portions that belonged to God, as if he had eaten the blood, head, or tail in the offering for a trespass, the restitution had to be made to the sanctuary itself, that is, to the priest for the uses of the sanctuary: but if he had eaten of those things which belonged to the priest, the restitution had to be made to the priest himself for his own uses. So Abulensis.




Verse 15: They Shall Not Profane the Sanctified Things


And they shall not profane the sanctified things — by eating them, since they are not of the priestly family.




Verse 18: A Man of the House of Israel


A man of the house of Israel — of the line and posterity of Jacob. See what was said at Exodus II, 1.


Of the strangers who dwell among you — of the proselytes, who from the Gentiles have migrated to you, that they might worship the true God with you, and therefore have been circumcised and become Jews.


Whatever he offers as a holocaust to the Lord, it shall be a male. — For he could offer another victim not as a holocaust, but for sin, or as a peace-offering, even a female; but he who offered a victim as a holocaust was required to offer a male. If therefore anyone had vowed a female as a holocaust, he would have been required to give a male in her place, if indeed he had the intention of vowing a holocaust absolutely: for then in his vow he was required to follow the determination of the law, which commands a male to be offered, not a female. But if he had only vowed this particular animal, namely a female, in ignorance as a holocaust, and had not wished to vow anything else, then at most he would have been obligated to sell her, and from the price buy a male for the holocaust. I say "at most": for if he had vowed a female as a holocaust, with such intent that he specifically wanted a female, because she was beautiful or fat, to be offered as a holocaust, so that he absolutely did not want anything else, then he was bound to nothing — because this vow of his concerned a matter entirely unlawful, and he did not wish to vow what was lawful.




Verse 21: The Man Who Offers a Victim of Peace-Offerings


The man who offers a victim of peace-offerings. — Here is described what the peace-offering victim must be like, just as at verse 18 the holocaust victim was described; the sin-offering is omitted here, because it was treated at length in chapter V, and it was prescribed what each person should offer.


There shall be no blemish in it — that is, there shall be none.


The tropology of these blemishes is the same as in the blemishes of the priests at chapter XXI, verse 18. So Radulphus.


If broken — if it has broken feet, or loins, or an eye.




Verse 22: If Having a Scar


If having a scar. — In Hebrew, "if cut," that is, if it shows a scar from a wound. The Seventy: "if tongue-cut," if its tongue has been cut off. More recent translators render: "If it has a severed limb;" but this is sufficiently prohibited by the preceding clause: for if a broken one is forbidden, then so is one with a part cut off.


If blisters — that is, if it has warts. So Vatablus.




Verse 23: An Ox and a Sheep with Ear and Tail Cut Off


An ox and a sheep with the ear and tail cut off you may voluntarily offer. — For "with the ear and tail cut off," the Chaldee and more recent translators render, "excessive and diminished," that is, which has disproportionately large and contracted limbs.


But the Seventy both here and at Leviticus XXI, 18, translate as our Interpreter does: "ear-cut" or "tail-docked," that is, with the ear or tail cut off. For the general significations of Hebrew words are often determined by usage to something particular, as we saw at chapter XXI, verse 18, where pisseach, that is "leaping," signifies "lame"; dac, that is "tender," signifies "blear-eyed"; charum, that is "cut off," signifies "snub-nosed," one whose nose is as if cut; so "excessive" (if that is what the Hebrew root, which is not found elsewhere, signifies) can signify "ear-clipped," one whose head protrudes and appears as if oversized, or whose nose is overgrown, and who has a large or twisted nose, as our Interpreter translates at chapter XXI, verse 18; so "diminished" is one who has a shortened tail: for thus the Seventy and our Interpreter explain it. An ox therefore and a sheep, with ear and tail cut off, could be voluntary or spontaneous victims, but not votive ones, and consequently not for sin either, because a sacrifice for sin was not voluntary but obligatory, just like a votive one: I say the same about other things to which the Hebrews were obligated at a set time; for these were not spontaneous but necessary and prescribed by law.


The reason is that the obligation is greater in votive and prescribed sacrifices than in spontaneous ones. Hence in the latter greater liberty is permitted than in the former; to the former also belonged greater dignity; hence a purer and more whole victim is justly required in them.


Tropologically, in the ear obedience is signified, in the tail perseverance: without these, a free work and one of supererogation, namely the work of one who has not vowed a state of perfection, can be pleasing, but not the work of one who has vowed. Hence in vows, just as the guilt is greater if they are not fulfilled by works, so the crown will be greater if they are completed, so that on both sides those who have vowed are constrained to make progress: says Radulphus. St. Bernard says beautifully, in his homily On the Two Disciples Going to Emmaus: "Patient in tribulation, and rejoicing at the labor of obedience, one can be called mighty in works. Let one see someone frequently devout in prayer, whose eyes are like the pools of Heshbon from the abundance of tears, but who refuses to bear the yoke of obedience: he thinks he is offering his vow, offering a victim with the ear cut off; he bewails his pride in prayer, but when the hour of compunction has passed, he is just as proud as before, etc. Such people seem mighty in speech, but not in works. In works and speech are those mighty who have propriety in their conduct, virtue in their works, knowledge in their speech, devotion in the assiduity of prayer, gravity in their manner of life, perseverance in love."


Chilon rightly said that great enterprises should indeed be undertaken slowly; but once you have begun, you must persevere most steadfastly in action. For there is nothing so difficult and unusual that perseverance cannot overcome it. "Perseverance is more effective than force, as Sertorius attests, and many things which cannot be accomplished in a single charge are gradually achieved. For the power of persistence is unconquerable, which surpasses and cuts away all opposition; and time, which brings the greatest aid to those who prudently seize the opportunity, is most hostile to those who employ untimely haste," says Plutarch in his Life of Sertorius.


"It is shameful," says Seneca, "to yield to the burden, and to struggle with a duty which you have once accepted. He is no brave and active man who flees from labor, nor does his spirit grow by the very difficulty of things."


The same, Letter 1: "There is nothing," he says, "that persistent effort and attentive and diligent care cannot overcome." And Letter 16: "One must persevere, and add strength by constant study, until a good mind is achieved, which is a good will." And Letter 65: "The blessed life is on a height, but perseverance can reach it."




Verse 24: Any Animal with Bruised or Crushed Testicles


Any animal that has bruised, or crushed (so it should be read with the Roman editions; not "tunsis," as the Plantin editions read), or cut and removed testicles, you shall not offer.


Tropologically, by the testicles is signified the faculty of generating and producing good works, whose father is reason and whose mother is the will; which if they are rendered sterile or barren, are unfit for the offering to the Lord. So Radulphus and Cyril, Book XV On Adoration.




Verse 25: From the Hand of a Stranger


From the hand of a stranger (a Gentile remaining in his superstition; for this one is called in Hebrew ben nechar, that is, "son of an alien") you shall not offer bread to your God. — "Bread," that is, sacrifices which are like bread, that is, the food of God. Hence the Seventy translate it as "gifts": see what was said at chapter XII, verse 22; for the showbread cannot be understood here, because the priests prepared it, not laypeople, much less foreigners, as is evident from chapter XXIV, verse 5.


And whatever else he may wish to give — the stranger, namely, to be offered directly and burned to the Lord, such as incense, oil, wine; for these could not be accepted from him, but other things could be accepted. Hence it is not forbidden here for priests to accept money from Gentiles for purchasing victims: for they received such things both from others and from Seleucus, king of Asia, 2 Maccabees III, 3.


Because all things are corrupt and blemished — namely the gifts and victims of the Gentiles, because the offerers themselves are corrupt, that is, idolaters. Furthermore, because among the Jews they were considered unclean; hence they were excluded from sacred things and could not enter the Sanctuary, because these were proper to the Jewish state, to which they did not belong: just as now those who are not baptized are not admitted to holy communion, to the temples and sacrifices of Christians. So Abulensis.




Verse 27: An Ox, a Sheep, and a Goat


An ox, a sheep, and a goat, when they have been born, shall be seven days under the udder of their mother; but on the eighth day and thereafter they may be offered to the Lord — because in the first seven days the offspring is too tender. See what was said on Exodus 22:30, where the same is said about the firstborn.


Tropologically, Radulphus says: For seven days, that is, as long as someone can think of nothing other than the things of this world and temporal affairs, so long let him be nourished with simple teaching; but on the eighth day, that is, when he has become spiritual and renewed in spirit, he may be presented to the Lord.


Allegorically, for the seven days of this life we are under the Church our mother; but on the eighth day of the resurrection we shall be presented to the Lord in glory. So says Radulphus.




Verse 28: They Shall Not Be Killed on the Same Day with Their Young


Whether it be a cow or a sheep, they shall not be killed on the same day with their young — because this seems cruel. God wished by this law to teach the Jews humanity, so that, namely, kindness premeditated toward beasts might be cultivated for the relief of men, as Tertullian says, Book 2, Against Marcion, chapter 17. For the same reason, Deuteronomy 22:7 forbids one who finds a nest to take the mother together with the chicks.


Tropologically, Radulphus says: "The mother, he says, is the will, which sacrifices its offspring to God when in outward actions it slays whatever is contrary to the law of God, as far as it can; but then regarding itself, the labor is heavy for it, because the memory of the pleasures to which it voluntarily submitted, when it strives to ascend to God, it feels as troublesome even unwillingly and groaning: therefore let it not be terrified, because it cannot happen that the mother be slain on the same day with her offspring, that is, that both the act and the affection — inciting and drawing toward the act — be cut off at once."


For this happens gradually through exercise. Hence the Apostle says, 1 Timothy 4:7: "Exercise yourself unto godliness." Monks devoted to this exercise were called Ascetics, that is, exercisers; hence St. Basil called his monastic constitutions Ascetica, that is, exercises. "For every thing," says St. Ambrose, Book 1 of On Duties, "is increased by its own and domestic exercises. How can there be learning without exercise, or progress without practice? He who wishes to attain military discipline, exercises daily with arms, and as though stationed in battle array, rehearses combat. And those who seek the crown through bodily strength and lawful wrestling contests, hardening their limbs by daily use of the wrestling school, nourishing patience, accustom themselves to labor." Aristotle used to say that "three things are required for attaining wisdom: nature, learning, and exercise." The same applies to virtue, which is practical wisdom. Plato admonished "that we should exercise neither the body without the mind, nor the mind without the body; so that we may take equal care of both. For the one belongs to athletes, the other to the idle." So says Laertius, Book 3. Hercules used to strengthen himself for the endurance of labors by daily exercises, being accustomed to pull up and root out all thorns that sprouted in that place. So says Pausanias, Book 6.


Lycurgus, when asked why he fatigued the bodies of virgins with running, wrestling, and javelin-throwing, replied: So that they may become accustomed to endure the pains of childbirth and other sufferings, and to fight for their country, if need be.


Cato used to say that "the talent of man is like iron which shines from use, but in idleness becomes covered with rust; it must be exercised through learning and virtue."


Likewise Plutarch: "As bronze," he says, "becomes bright from use, so the vigor of the mind shines forth through the exercise of affairs, while through idleness it is dulled and darkened."


St. Chrysostom, Homily 3 on Matthew: "Just as," he says, "every craft is preserved and increased by bodily practice, so also every grace is increased through exercise, and diminished through sloth."


Pope Pius in his letter says: "Nature without discipline is blind; both have little effect if you take away exercise; but through these three, perfection is attained."




Verse 32: Do Not Profane My Name


Do not profane My name — lest through disobedience and an infamous life you cause the Gentiles to blaspheme My name.


I am the Lord who sanctify you — who command you to be holy.


See here how God impresses upon priests the need for holiness, and commands them to be holy. And this first, because they represent the person of God on earth. Therefore they ought to express and reflect the holiness of God in themselves: for this is what God says, Leviticus 20: "Be holy, because I am holy." For this reason the high priest wore inscribed on his tiara: "Holy to the Lord." Hence God Himself also says, Psalm 131:16: "I will clothe His priests with salvation, and His saints shall exult with great joy."


Second, because priests are compared to angels — indeed they surpass them in office; for an angel cannot forgive sins, or consecrate the body of Christ, as the priests of the new law can. "The lips of the priest," says Malachi chapter 2, "shall keep knowledge, and they shall seek the law at his mouth; for he is the angel of the Lord of hosts."


Third, because they themselves must sanctify all others. "You are the salt of the earth, and the light of the world," says Christ. Hence St. Dionysius teaches that priests should be like transparent and radiant crystal, upon which the rays of the sun falling are reflected onto all things nearby; and St. Chrysostom says that a priest ought to surpass others in virtue so much that he is like a man among beasts, like an adult among children, indeed like an angel among men. St. Hilary and Gregory assert that priests ought to be sowers of eternity.


Fourth, because they are mediators between God and men, and therefore consume and take away the sins of the people. Hence formerly the priest, when he was about to deal with God, bore upon his breast the names of the twelve tribes inscribed on the breastplate, together with the Urim and Thummim, that is, doctrine and truth. Rightly therefore is it said to them: "You are a chosen generation, a royal priesthood, a holy nation, a people of His own."


Fifth, because their duties are most holy, namely to baptize, to absolve from sins, to sacrifice, to consecrate, to anoint, etc. "Fourfold," says St. Bernard in the Sentences, "is the priestly office: first, to sacrifice living flesh, which belongs to Leviticus; second, to offer the chrisms of virtues to God, which is to burn incense, and belongs to the sons of Aaron; third, to enter heaven with the fervor of martyrdom, which is to enter with blood into the Holy of Holies; fourth, to transmit the offerings of grace and prayers to heaven, which is to offer bread and wine to God."


Most holy is the flesh and humanity of Christ, which priests consecrate with their mouth, touch with their hands, and behold with their eyes, though veiled under the appearances of bread and wine. Hence St. Chrysostom, Homily 60 to the People, thus infers: "How pure, then, ought he to be who enjoys such a sacrifice? How much more splendid than a sunbeam should be the hand that divides this flesh? The mouth that is filled with spiritual fire? The tongue that is reddened with that most awe-inspiring blood?"


Hence holy men so greatly shrank from the priesthood, as being unworthy of it. St. Francis never consented to be made a priest, and used to say: If an angel were to meet me on one side and a priest on the other, leaving the angel I would approach the priest and kiss his hands: for he ministers to me both the bread and the words of life. The same saint, writing to the priests of his Order (which letter is found in volume 5 of the Library of the Holy Fathers, at the end): "See," he says, "your dignity, O priests, and be holy, because He Himself is holy. What great misery, and pitiable weakness, when you have Him thus present and yet care for anything else in the whole world. Let every man tremble, let the whole world quake, and let heaven exult, when upon the altar in the hands of the priest is Christ, the Son of the living God. O wondrous height, O astonishing condescension, O humble sublimity, that the Lord of the universe, God and the Son of God, so humbles Himself that for our salvation He hides Himself under the small form of bread! See, brothers, the humility of God, and pour out your hearts before Him, and humble yourselves, that you also may be exalted by Him. Therefore retain nothing of yourselves for yourselves, so that He who offers Himself entirely to you may receive you entirely." St. Mark — not the Evangelist, but the Anchorite — cut off his own thumb so that he would not be made a priest; thus St. Anthony, St. Hilarion, and many thousands of monks declined the priesthood, to such an extent that in many monasteries of Egypt not a single monk could be found who was a priest, as is evident from the Lives of the Fathers.


Sixth, because holiness is the proper endowment of the priest: for hence he is called sacerdos, as it were sacred and holy; second, because he has been consecrated and sanctified to God by a holy consecration; third, because the rest are laymen and profane, but he is holy and as it were divine, whom it is not lawful to touch or violate: hence again he must be holy, that is, upright and unstained by every vice, especially of lust and gluttony. For holiness, says St. Dionysius, is the most uncontaminated and most perfect purity, free from all defilement. And Origen says: hagios, that is, holy, is said as it were from age, that is, without earth — one who is separated from earthly dregs, pure, heavenly, and cleaving and devoted to God: such should a priest be, so that his life may be in heaven, with the Angels and Saints. For this reason, almost daily in the Canonical Hours, the Church reads through the holy and heroic deeds of some Martyr or Saint whose feast occurs on that day, so that it may imitate them, even unto death and martyrdom.


Let the priest therefore say with St. Augustine: Grant, O Lord, that I may be held there in mind, where it is most certain that true joys are found; keep my heart with You, because without You it is not carried to higher things. Let my prayer be directed like incense in Your sight: receive graciously my perpetual sacrifice and that of the people — indeed, of Your Christ. Grant that in this present life I may receive no consolation until I come to Your kingdom, where, exulting, I shall say: I am joined in heaven to Him whom on earth I loved with all my strength.
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Synopsis of the Chapter


He continues what he said about confidence and the fear of God, and asserts that this produces security and happiness, and that the law is faithful to the one who fears God, just as he is faithful to the law. Second, from verse 7 to 20, he treats of God's predestination and discrimination, by which through His wisdom, just as He distinguished feast days from non-feast days, so also He distinguished and separated pious men from the impious: and He set and opposed a contrary to everything for the fullness and beauty of the universe. Third, from verse 20 to 25, he teaches that it is the part of a prudent man not to yield his goods to children or friends before death. Fourth, from verse 25 to the end, he teaches how servants should be governed.




Vulgate Text: Ecclesiasticus 33:1-33


1. To him who fears the Lord no evil will befall, but in temptation God will preserve him, and will deliver him from evils. 2. The wise man does not hate the commandments and precepts, and will not be dashed as a ship in a storm. 3. A sensible man trusts the law of God, and the law is faithful to him. 4. He who would make clear an inquiry will prepare his words, and having thus prayed he will be heard, and will preserve discipline, and then he will answer. 5. The heart of a fool is like the wheel of a cart: and like a turning axle are his thoughts. 6. A stallion horse — so also is a mocking friend: he neighs under every rider. 7. Why does one day surpass another, and again one light another light, and one year another year, from the sun? 8. By the knowledge of the Lord they were distinguished, after the sun was made, and it keeps His command. 9. And He changed the seasons, and their feast days, and in them they celebrated feasts at the appointed hour. 10. Some of them He exalted and magnified, and some of them He placed in the number of ordinary days. And all men are from the soil, and from the earth whence Adam was created. 11. In the greatness of His wisdom the Lord distinguished them, and diversified their ways. 12. Some of them He blessed and exalted: and some He sanctified and drew to Himself: and some He cursed and humbled, and overthrew them from their station. 13. As the clay of the potter in his hand, to fashion it and dispose it. 14. All his ways are according to his disposition: so is man in the hand of Him who made him, and He will render to him according to His judgment. 15. Against evil there is good, and against death there is life: so also against a just man there is a sinner. And so look upon all the works of the Most High. Two and two, and one against another. 16. And I, the last, have watched, and as one who gathers grapes after the vintagers. 17. In the blessing of God I also have hoped: and as one who gathers grapes, I have filled the wine-press. 18. Consider that I have not labored for myself alone, but for all who seek learning. 19. Hear me, you great ones, and all peoples, and you rulers of the Church, give ear. 20. To son and wife, to brother and friend, do not give power over yourself in your lifetime: and do not give your possessions to another, lest you repent and must beg for them. 21. While you still survive and have breath, let no man change your mind. 22. For it is better that your children should ask of you, than that you should look to the hands of your children. 23. In all your works be preeminent. 24. Do not put a stain on your glory. In the day of the end of the days of your life, and at the time of your departure, distribute your inheritance. 25. Fodder, and a rod, and a burden for the donkey: bread, and discipline, and work for the servant. 26. He works under discipline, and seeks to rest: relax his hands, and he seeks freedom. 27. The yoke and the strap bend a stiff neck, and constant labor bows down a servant. 28. For a wicked servant, the rack and shackles: send him to work, lest he be idle: 29. for idleness has taught much wickedness. 30. Set him to work: for so it befits him. But if he does not obey, bend him with shackles: yet do not be excessive toward any person: and do nothing grievous without just cause. 31. If you have a faithful servant, let him be to you as your own soul: treat him as a brother: because you purchased him with the blood of your life. 32. If you wrong him unjustly, he will run away: 33. and if he departs and is gone, you know not whom to seek, nor which way to seek him.




FIRST PART OF THE CHAPTER.




1. TO HIM WHO FEARS THE LORD NO EVIL WILL BEFALL, BUT IN TEMPTATION GOD WILL PRESERVE HIM, AND WILL DELIVER HIM FROM EVILS.


In the Greek: but in temptation and again He will deliver him, that is: But in temptation — not one alone, but frequent and often repeated — He will deliver him; although it seems rather that "He will preserve" has fallen out of the Greek text, for our Interpreter formerly read this in the Greek, and without it the sense is incomplete. The Tigurine version, omitting kai, that is "and," translates thus: To one who reveres the Lord nothing evil will befall, but God will again rescue him from temptation; others translate: To him who fears the Lord no evil will befall, except in temptation (for the Greek alla sometimes means "except"), whence He will again rescue him. So also the Syriac: He who fears the Lord, it says, no evil will befall him except in temptation: and it will be turned away, and he will be delivered. The Constance manuscript, for palin, that is "again," reads pale, that is "struggle." Whence it translates: but in temptation and struggle He will rescue him, as He rescued St. Anthony from the struggle he underwent with demons, which was frequent and constant. It adds "in struggle" because God rescues from temptation the one who struggles and generously resists, but not the one who yields and succumbs to it. Whence the saying: "Fate aids effort: the Thunderer aids the one who strives."


You will ask, how is it that "no evils will befall him who fears God"? For to St. Job, to David, to Jeremiah, indeed to all the Saints, many evils befell and daily befall, according to the words of the Angel to Tobias, chapter XII, 13: "Because you were acceptable to God, it was necessary that temptation should prove you." Lyranus answers, first: "To him who fears the Lord no evils will befall" — namely, evils of guilt, not of punishment. For the fear of God excludes every sin, especially graver ones.


Second, and better, one should take "evils" here as meaning evils of both punishment and guilt; for he treats of these in what follows. The sense therefore is: To him who fears God no evils will befall, whether of punishment or of guilt — evils, I say, true and complete, which would subdue the God-fearing man, drive him to impatience and despair, ruin and destroy him. For the word "evils" according to the Hebrew idiom is taken here in the completed, not the incipient sense, to signify full and perfect evils that would last perpetually and conquer, overthrow, and destroy the just man. For the one who suffers evils but conquers them through patience, fortitude, and love of God, as the martyrs did — for such a one evils are not evils, but evils are turned into goods, and great ones at that, namely into triumphs of patience, martyrdom, and everlasting glory. So Sirach explains himself when he adds: "But in temptation God will preserve him, and deliver him from evils" — either by removing the evils, or by drawing the just man away from the evils, whether by flight, as He delivered Lot from the burning of Sodom; or by death, as He delivered the Martyrs from their torments, according to Psalm XC, 13: "I am with him in tribulation: I will rescue him and glorify him." So gold refined in the furnace suffers no evil, but receives a great good, namely purity and splendor: for the one who fears God with filial fear — that is, who loves God ardently — is like a man on fire who, if he falls among stubble and thorns, suffers nothing from them but sets them all ablaze, says St. Chrysostom, Homily 4 on


the Acts of the Apostles. Alluding to this passage of Sirach, Paul says: "God is faithful, who will not allow you to be tempted beyond what you can bear, but will also with the temptation provide a way out so that you may be able to endure," I Corinthians X, 13. See the comments there.


Finally, God often brings it about that evils befall not the pious, but the impious. For these proverbs signify not what always happens, but what often happens: thus the flood befell and drowned the impious, from which the pious Noah was saved through the ark; the fire from heaven seized the impious Sodomites, but spared the pious Lot. So the evils and traps that Saul so often laid did not befall David. So the death prepared for Susanna by the adulterous elders did not befall her, but they themselves fell into the pit they had prepared for her. Thus often destructions, plagues, famines, barrenness, storms, shipwrecks, dangers from robbers and thieves, etc., befall the impious, and the pious are delivered from them, even though they are next to and neighbors of the impious, according to Psalm XC, 10: "Evil shall not come near you, and the scourge shall not approach your dwelling."


Mystically, evils do not befall the just — namely, future and eternal evils. For, as a wise man says: "No true and pure evil exists except an eternal one: no true good except an eternal one." So Rabanus: "It is certain, he says, that future evils, which are prepared for the wicked on account of their sins, will not befall one who fears the Lord: but in temptation God will preserve him; because, according to the judgment of blessed Peter, God knows how to rescue the pious from temptation and to reserve the wicked for torment on the day of judgment: for the Lord has delivered His chosen ones from evils. Because He defends them from the abominable suggestions of malign spirits, and from the perverse actions of wicked men: for God will send His Angel round about His just ones who fear Him, and will rescue them: for salvation is from the Lord, and He is their protector in time of tribulation."




2. THE WISE MAN DOES NOT HATE THE COMMANDMENTS AND PRECEPTS, AND WILL NOT BE DASHED AS A SHIP IN A STORM.


He gives the reason why evils do not befall one who fears God, namely: The wise man, that is, one who fears God, does not hate but greatly loves God's law and precepts; therefore, when the waves and blasts of temptations arise, he will not be tossed here and there, nor will he be dashed against the rocks of sin and perdition, as a ship when tossed by a storm is dashed and shattered against cliffs or rocks: but strengthened by the anchor of hope in God, firm and unshaken, he will stand fast in keeping the law of God. For God, who steers the ship of the wise man's soul — that is, of the just man — will bring it safe and untouched by the rocks of sin into the harbor of salvation. A wonderful and illustrious literal example of this is recorded by St. Paulinus, in his epistle to Macarius, about a certain old man who in a shipwreck, the sole survivor on the ship, was tossed by the waves "for twenty-three days, not only excluded from land, he says, but also from human company, the sport of all winds, an exile from every land, a guest of the vast sea, bereft of the human race, amid waves and sea-beasts, in the wandering shelter of a drifting ship, worn out by fasting, old age, and fear, with God as his helmsman, he safely reached the Lucanian shore at last."


It is litotes; for less is said, and more is meant: "does not hate" means he greatly loves; "precepts" refers to the just works which the law prescribes. Hence, for "commandments and precepts," the Greek has only nomon, that is "law." The Greek text now reads differently, namely presenting an antithesis between the wise man and the foolish, that is the just and the unjust, or the hypocrite, in this manner: A wise man will not hate the law: but he who dissembles in it is like a ship in a storm. So the Roman edition reads ploion, that is "ship," for which the Complutensian edition reads pollon, that is "of many"; the Tigurine version clearly: The wise man does not hate the law: but he who deals falsely in it is like a ship in a storm — which, overcome by the tempest, will be dashed and broken against the rocks. The sense is: The wise man, that is, the sincere and prudent man, even though evils and temptations befall him, as he said in the preceding verse, will not on that account hate the law so as to depart from it; but rather, strengthened by a greater love and affection through the grace of God, he will bind and attach himself to it. But the hypocrite, the one who acts falsely — as long as all things go prosperously for him, he will indeed cling to the law; but when evils and the winds of temptation assail him, he will allow himself to be swept away from the study of the law and dashed against the rocks of sin.


An illustrious mirror of both these maxims was St. Athanasius and his entire life. For tossed by the continual storms and persecutions of the Arians for many years, he always escaped safe and unharmed under God's protection — indeed gloriously — and so at last in his own Church, in his chair and in his bed, peacefully, as if triumphant over conquered enemies, he fell asleep in the Lord. He conquered four Emperors: Constantine, Constantius, Julian, Valens. He conquered Arian bishops, most numerous in number, most powerful in might, most cunning in wickedness. He conquered nearly the whole world steeped in Arianism; he conquered Lucifer and the entire force of hell — all of whom he, like an unconquered hero, boldly challenging to combat and single battle, more boldly struck down and defeated. For he held fixed in his mind: "If God is for us, who is against us?" Wherefore in the midst of dangers, trusting and cheerful, he would sing: "The Lord is my light and my salvation; whom shall I fear? The Lord is the protector of my life; of whom shall I be afraid? Though armies encamp against me, my heart shall not fear. Though war should rise against me, in this will I hope," Psalm XXVI. Whence, when under Julian he was again driven from his see, while all were struck with terror, he alone, intrepid and encouraging them, said: "Do not be troubled, my children; it is but a little cloud, and it will quickly pass." He was a true prophet: for soon Julian fell, pierced by a heavenly spear. And when the Arians were pursuing him by ship as he fled, and were about to catch and seize him, while all were terrified and urging him to hide: "Do not be frightened, my children," he said, "let us rather go to meet our persecutor, so that he may know that far greater is


He who defends us than he who persecutes us." He spoke and acted: turning his ship therefore to meet his persecutor, and not being recognized, when asked whether he had seen Athanasius, he replied that he had seen him not far off going by ship. And so, while they steered the opposite course, he escaped and eluded them.




3. A SENSIBLE MAN TRUSTS THE LAW OF GOD, AND THE LAW IS FAITHFUL TO HIM.


For "trusts," the Greek has empisteusai. Which some more aptly translate as "is faithful"; the Tigurine version: he will deal faithfully in the law, that is: Just as the sensible man is faithful to the law of God, so in return the law is faithful to him, to avert evils from him and bring him all good things. For the law promises and actually provides to the just man counsel, aid, defense, and reward. Our translator intends the same when he renders "a sensible man trusts the law of God": for he trusts the law who is faithful to the law, who, namely, faithfully clings to it and fulfills it, even when assailed by temptation.


The law likewise is faithful to him; because, first, it shines before him so that amid so many errors he may know what he ought to do and which path to take in order to reach heaven; second, it consoles and strengthens him; third, it bestows on him a reward — namely, an increase of grace, and after this life, a crown of happiness and glory. Therefore, just as the just man is faithful to the law through obedience, so also the law is faithful through direction, grace, and glory. Whence the Greek adds: The law is faithful to him, "as an inquiry of manifestations" (which words our translator referred to the following verse), that is, like the inquiry made through the Urim and Thummim in the Breastplate of the high priest. That is: Just as the high priest wearing the Breastplate, in which were the Urim — that is, illuminations and manifestations — illuminated by God, faithfully and certainly revealed the hidden things about which he had inquired of God, so the law, when consulted by the just man, faithfully and certainly illuminates him in doubtful matters, and rightly directs and leads him along the path of justice into heavenly happiness. For in place of "inquiry of the Urim," the Septuagint translates erotema delon, as is evident from Numbers XXVII, 21; for Sirach follows the Septuagint, as is evident from chapter XLV, 12 in the Greek. See the comments on Exodus XXVIII, 30.


Akin to this maxim of Sirach is that of Scipio Africanus: "From innocence is born dignity, from dignity honor, from honor authority, from authority freedom." For innocence is nothing other than the keeping of the law.


Learn here that the law is the Urim, that is, the oracle of God, so that if you wish to know with certainty what you ought to do, what the will of God is, what the way to salvation, what God requires of you and wishes to be done, you must consult the law of God: for it will teach you this with certainty, just as the Urim certainly taught the high priest about that which he consulted God. Hence St. Augustine, St. Gregory, and others assert that the law and Sacred Scripture are an epistle of God sent to us, by which He signifies to mankind His will — namely, what He requires of us and wishes to be done. Whoever is wise, therefore, in all doubtful matters, let him approach and consult this domestic oracle of the law and Sacred Scripture.


Moreover, the Greek codices corrected at Rome, reading dikaion ("of the just") for delon, translate: A sensible man trusts the law, and the law is faithful to him, like the inquiry of the just — that is, the law will be for him like a trustworthy oracle of justice, from which they can inquire and learn what things are just, or from which the just inquire and learn those things which they must justly do.




4. HE WHO WOULD MAKE CLEAR AN INQUIRY WILL PREPARE HIS WORDS, AND HAVING THUS PRAYED HE WILL BE HEARD, AND WILL PRESERVE DISCIPLINE, AND THEN HE WILL ANSWER.


That is: He who desires to make clear an "inquiry" posed to him through an apt response will not immediately leap to reply; but first he will "prepare his words," that is, he will premeditate by thinking and studying what he should respond, and in what manner and order, and in what words. "And so," having addressed prayer to God to illuminate his mind, he will be "heard" by Him, and will learn both the truth and the manner of responding; whence, preserving "discipline" and the fear of God in his soul, and strengthening himself in it, he will "answer" — not to curry human favor, nor to flee their threats and terrors, but according to the truth of the matter. The Tigurine version, for deloun ("who manifests"), reading dikaion ("of the just"), translates: Prepare to say such things as the just seek: and in whatever manner you find hearers, embrace the hearing, and then at last respond. But the Complutensian edition and others, reading ethelase, have: As for a manifest inquiry, prepare your speech, and so you will be heard willingly, clearly, and intelligibly: gather discipline, or doctrine, and so you will respond. For "gather," the Greek has sundeson paideian, that is, "bind together" — that is, acquire doctrine. Whence some translate, gain for yourself learning: or "bind together," that is, arrange and order what you have conceived in your mind, so that you may express it in a fitting method and order. The Complutensian edition reads endusai, that is, "put on discipline." Accordingly, "discipline" here signifies, first, the study of the law, virtue and uprightness, or the fear and reverence of God, so that when questioned one does not allow himself to be led away from the truth by human favor or fear, but looking to God alone, answers according to His will and law. So Rabanus and Palacius: "He will preserve discipline, he says, that is, he will deviate in nothing from the discipline or doctrine of the Church."


Second, however, Lyranus takes "discipline" as meaning a good method and manner of teaching and responding, that is: A doctor should not only teach true things, but should also employ a good method in teaching, so that he responds methodically, clearly, and briefly, and announces what he has premeditated in such a way that what he says can be grasped by the minds and retained in the memories of his hearers. And this is what the Greek sundeson means — that is, "bind together discipline."


Third, Rabanus says: "Preserve discipline," that is, preserve by worthy action what you teach, so that you first do what you teach others must be done, after the example of Christ, who "began to do," and then "to teach," Acts I, 1. As if three things are noted here as necessary for a teacher to teach profitably: namely, study, prayer, and practice. Hear Rabanus: "He speaks of holy teachers, who, in order to be able to respond worthily to questions, prepare their words in their hearts, and pray to the Lord that He Himself may reveal to them the truth of the matter, and preserve by worthy action what He commanded them to keep, and so by meditating, praying, and practicing, they give a worthy answer to those who question them. For so Paul taught his disciple, saying, II Timothy II, 15: Strive earnestly to show yourself approved before God, a workman who need not be ashamed, rightly handling the word of truth. Hence Peter also says, I Peter III, 15: But sanctify the Lord Christ in your hearts, always ready to give an answer to everyone who asks you a reason for the hope and faith that is in you. On the contrary, of foolish preachers it follows: The heart of a fool is like the wheel of a cart," etc.


Note: For a teacher or counselor, in obscure or doubtful matters, especially those pertaining to the faith or cases of conscience, in order to answer aptly, it is not sufficient to have premeditation and study; prayer must also be employed, so that God may illuminate the mind — not only so that one may know the truth, but also so that one may express and declare it in the manner that will be fitting and salutary for the hearers. So our Father Lessius, a man of singular ability in the resolution of cases of conscience, whenever he was consulted about some difficult case, was accustomed to invoke the Holy Spirit, prefacing with the hymn Veni Creator Spiritus, so that he might respond truly and fittingly for the benefit of those consulting him.


Wisely and piously St. Augustine says, epistle 120 to Honoratus: "If you purely pray to the Lord, the giver of all good things, you will learn all things worthy of knowledge, or certainly most of them, more by His inspiration than by any human instruction."




5. THE HEART OF A FOOL IS LIKE THE WHEEL OF A CART: AND LIKE A TURNING AXLE ARE HIS THOUGHTS.


In the Greek: the wheel of a wagon are the bowels of a fool, and like an axle that turns (namely, one that is fixed and fastened to the wheel — for there is another kind of axle that does not turn but remains immovable, around which the wheel of a cart revolves and spins) is his thought. The Tigurine version: Like the wheel of a cart are the inmost parts of a fool, and like a turning axle is his thought. The Syriac, however: a clock-wheel is the heart of the wicked, and like a pig are all his thoughts — namely, filthy and impure, for such is a hog and swine. He contrasts the fool with the sensible man, whom he said was stable and faithful to the law, and therefore spoke and answered sensibly and in orderly fashion; whereas the heart — in Greek "bowels," that is the inmost thoughts and desires — of the fool is unstable, foolish, and like a turning wheel and axle, rolls here and there without order or reason; and therefore his speech and response is similar — namely, disordered, irrational, unpolished, vague, and irrelevant, so that they slip from one thing to another without coherence or connection.


The a priori reason for this disparity is that the wise man, that is the just man, clings firmly to the law, and does not allow himself to be moved from his God, because he has fixed his heart — that is, his affections and thoughts — upon Him. Therefore, clinging to the immovable God, he himself likewise becomes constant and immovable. But the fool — that is, the carnal and impious man — fixes his heart on temporal things, which move with the heavens; and therefore, clinging to what is changeable and unstable, he himself becomes changeable and unstable. This is what Isaiah says, chapter LVII, verse 20: "But the wicked are like the raging sea, which cannot rest, and its waves cast up mire and filth;" and Jeremiah, Lamentations chapter I, 8: "Jerusalem has sinned grievously, therefore she has become unstable" — where I assigned many causes for this instability.




6. A STALLION HORSE (others read "stud horse," with the same meaning), SO ALSO IS A MOCKING FRIEND: HE NEIGHS UNDER EVERY RIDER.


That is: Just as a stud horse (which is sent out and admitted to mares to impregnate them) neighs not out of love for its rider (for it neighs under any and every rider, even an unwelcome one), but out of love for the mare it sees and desires — so also a false friend flatters and applauds his friend, not for the friend's sake, but for his own advantage, which he demands and expects from him. For in truth such a one is not a friend, but a flatterer and hypocrite, and therefore a mocker, who outwardly pretends and acts as a friend, but inwardly in his heart laughs at and mocks his friend, and secretly criticizes and slanders him. Just as a horse neighs at any mare it sees, so a false friend smiles and applauds a friend wherever there is hope of gain — because he neighs not for the friend but for gain, and therefore now to one, now to another, and to whoever displays greater profit, he neighs and applauds. In the preceding verse he showed the inconstancy and fickle character of the fool in his thoughts and desires; here he shows the same in his outward behavior and conduct. Palacius and Jansenius add that this parable is spoken by Sirach against false teachers who, while appearing to seek the salvation of their hearers and to wish them well, aim only at their own advantage and petty gain, out of love for which they teach whatever suits, accommodating themselves to anyone in hope of profit — such as Peter Martyr in England, who taught about the Eucharist whatever the king and magistrates wanted. Very many such existed and exist in this age. Likewise it is spoken against lawyers and prosecutors who, without discrimination of causes, neigh at, favor, and show themselves supporters of anyone, whether the cause is just or unjust, wherever they smell a whiff of profit.


Second, Palacius takes the neighing not as applause, but as mockery and scorn; for a horse neighs not only when it loves and shows approval, but also when it is angry and snorts — as when in battle, furious, it charges against the enemy. So the sense would be: Just as a stud horse neighs on any occasion without caring about its rider, and thus as it were scorns, mocks, and ridicules him — so likewise a mocker and scoffer mocks everyone, even a friend who trusts him; for he laughs at and criticizes all persons and things that he sees or hears. The Tigurine version favors this: A stud horse neighing under any-


rider, is to be compared to a mocking friend; and of others: A stud horse, like a mocking friend, neighs under every rider; and of the Syriac: Like a prepared horse (another text has "rich," that is, richly and splendidly equipped and adorned — for that is why he is proud and neighs), so is the wicked friend, who neighs under everyone who loves him.


Third, Rabanus says: "He makes an elegant comparison, he says, of a brute animal to a foolish friend: because just as there is no reason in a brute beast, so too there is no order of fairness in a false friend. For just as a lustful and proud horse by its neighing does not distinguish between its true master and a stranger, so a fool and mocker does not discern in his spirit between a hypocrite and a faithful friend, but through the functions of his mouth equally opens the secrets of his mind to both."


Mystically, Lyranus refers these words to a bad Prelate: "Who ought, he says, to love God unto death, exposing himself for the salvation of the people; and yet he mocks God by accepting the office of His vicar and not caring about His honor."




SECOND PART OF THE CHAPTER. ON GOD'S PREDESTINATION, AND THE DISTINCTION OF THINGS AND MEN.




7. WHY DOES ONE DAY SURPASS ANOTHER, AND AGAIN ONE LIGHT ANOTHER LIGHT, AND ONE YEAR ANOTHER YEAR, FROM THE SUN?


Rabanus and Lyranus take this as referring to the natural excellence of days and years, namely: How is it that one day — for example, a summer day — is brighter and longer than another, say a winter one; and the light of the sun is greater than the light of other stars; and one year — for example, a solar or a leap year — surpasses another in number of days, say a lunar and non-leap year; and this is caused by the sun? For the sun in summer, running more directly and for longer in our hemisphere, makes the day brighter and longer. Why, I ask, do these things happen so? Surely they happen because God wisely so ordained. But the aim of Sirach requires a different meaning: for his aim is to show that the reason why one man surpasses another is not to be sought in nature and natural disposition — namely, that this is more excellent in the one who excels, and more depressed in the one who is humbler; for nature is common and the same in all individuals — but that the reason for this distinction must be attributed to the will and election of God, who prefers some over others and heaps greater gifts upon them. Unless one were to say that a better nature and disposition is sometimes the cause of a better lot and fortune. But that this disposition is to be attributed to God as its Creator. However, what I said is more apt. The sense therefore is: What is the reason that one day and light surpasses another — namely, a feast day surpasses a non-feast day — for example, why is the day of Passover, Pentecost, and Tabernacles so celebrated and solemn with sacrifices, psalms, the assembly of priests and people, the adornment of the temple, etc., above other non-feast and ordinary days? Similarly, why does one festive year surpass another non-festive one? For example, why do the seventh year of remission, and the fiftieth year, which is the jubilee, surpass in solemnity and pomp the other non-festive, non-jubilee years? They surpass, I say, "the day and year from the sun," that is, equally and alike made — meaning: the sun made all days equal and similar; whence then comes that distinction between feast days and years and non-feast days and years? Surely it is not "from the sun," since it is common and always the same; but from God, and from God's will so distinguishing and ordering days and years. Therefore in the same manner, the fact that


one man surpasses another to whom he is equal in nature, is not from nature, but from God's will and election. That this is the meaning is clear from what follows and from the Greek, which briefly and clearly reads: Why is one day above another, and every light of the day of the year from the sun? That is: How is it that one day surpasses another, when every day and the light of each day throughout the year is produced by the same sun, which, since it acts naturally and not freely, always produces a similar — indeed the same — effect, namely the same kind of day and light? Whence the Tigurine and others clearly translate: Why does one day surpass another, when all the light of the days of the year comes from the sun? The Syriac: Why is there a day in the year that is distinguished from other days, since all the luminaries serve the days of the year? Truly they were distinguished by the wisdom of God. Our translator adds the light of the day, because certain feasts began not from the day, but from the light — as the feast of the New Moon began from the illumination of the moon, at the very hour of the new moon, as I showed in Numbers XXVIII, 11. So the first day of unleavened bread began from the light of the day following the Paschal night.


You will ask, to what purpose does Sirach introduce this here? What do these things have to do with what he has said throughout the chapter about the wise man and the fool? I answer: First, Rabanus considers them to look back at the preceding verse, where he described the folly of the fool who, without discrimination, like a horse, neighs at and applauds everyone. For here he rebukes that folly through the ordering of God, who just as He distinguishes one day from another, so too He distinguishes and separates one man from another. Hear Rabanus: "Because he previously censured the imprudence of the foolish man, who made no distinction among dissimilar things, now he wishes to show from the Creator of all things that in all things there is a most fitting order: one day therefore surpasses another, and one light another light, and one year another year, because of the course of the ascending and descending sun, which turns to the south and bends to the north, traversing all things in its circuit, and lends its splendor by its rays to the lesser luminaries, distinguishing times, days, and years — because in summer it makes the days longer and brighter than in winter, and causes the year of the moon and of the other stars to have an orderly difference among themselves; because it was created with the other heavenly bodies for this purpose: to be for signs, and seasons, and days, and years, and to show to mankind, who would receive the law of God, the appointed times of the feasts."


Second, Lyranus, likewise referring these words to the preceding verse and explaining it as concerning bad Prelates, also refers this verse to the same: "Because, he says, someone might wonder and ask how God permits bad teachers and prelates to be promoted to the governance of the Church. To resolve this, he first puts forward an example from natural things, saying: Why does one day surpass another? second, he applies it to the subject in the case of men, saying in verse 10: And all men; third, he confirms it by a similar example from things made by art, saying in verse 13: As the clay, etc.; fourth, he resolves the difficulty, saying in verse 15: Against evil there is good."


Third, and genuinely, these words are to be referred to what he has discussed in this chapter and often elsewhere, about the difference and distinction between the wise and the foolish — that is, the pious and the impious. For since all men are equal by nature, how does it happen that so great a difference is seen among them, especially in wisdom and virtue, so that some are wise and endowed with virtue, while others are stupid and covered in vices? To this he answers that it happens through the most wise providence of God, partly active, partly permissive — who similarly distinguished days from days, and this to the following ends: first, that from the various degrees and orders of things the beauty and splendor of the universe might arise; second, that He might set over against each thing its own contrary, as a rival and antagonist, and thus from the individual antitheses of each thing might adorn this arena and theater of the world, so that the dignity and excellence of each thing might become known and shine forth through comparison, struggle, and victory over its opposite; third, that in each thing He might display to mortals, for their contemplation and veneration, various modes and kinds of His power, wisdom, goodness, and justice. This is what he adds: "By the knowledge of the Lord they were distinguished."


Fourth, to indicate the changes to which days and men alike are subject. For just as, for example, Monday this year is a feast because the feast of St. Lawrence falls on it, but the following year it will not be, because the feast will fall on Tuesday — so a man who this year is holy will the next year be a sinner; and he who now is a sinner will then be holy; so that we may all learn to fear and depend upon God.


From this you may conclude that the reason why one person is happy and another unhappy is not fortune, not natural disposition, not the stars, but God. For God at His pleasure and free election makes whomever He wills happy — not only if the person is prudent, but even if imprudent. For the prudent, although not always, often prospers in his actions so as to have successful outcomes; both because he prudently arranges everything so that it may turn out well, and because he merits that God should direct and prosper his actions. St. Thomas, book III Against the Gentiles, chapter XCII, asks what the cause is that someone should be fortunate — that is, that good things and good outcomes should come to him beyond his expectation — and he answers that the proper cause of good fortune is God, and God's benevolence and election, by which He for the most part happily governs and directs someone, for example, to dig in such and such a place where he will find a treasure; and that He sometimes uses the ministry of Angels who suggest or persuade this. The heavens, however, and their influence, do not properly cause good fortune; but occasionally dispose toward it accidentally — for example, when the heavens incline someone to dig, and the finding of a treasure is accidentally connected with the digging. For the heavens do not incline you to dig here where the treasure is, rather than elsewhere where it is not. Wherefore, since the heavens cannot combine these two things, it follows that the heavens are not per se the cause of good fortune. For God, therefore, nothing is fortuitous, because He Himself is the ruler and director of fortune. Finally, I taught at length why one person is happy and another unhappy in Genesis chapter XXX, 27.


Therefore let each person await his lot from the hand of God, and live content with it, and say most humbly with the Psalmist: "In Your hands are my lots," Psalm XXX, 16 — "lots," that is, chances, outcomes, vicissitudes, the state of my affairs, such as riches and poverty, servitude and authority, health and sickness, peace and war, says Theodoret. Therefore these my lots are governed and dispensed not by fortune, but by Your certain providence, O Lord. The Hebrew: In Your hands are my times, that is, the days of life and death, of prosperity and adversity; the Chaldean: In Your hands are the times of my redemption. And with St. Paul, Colossians I, 12: "Giving thanks to God the Father, who has made us worthy to share in the lot of the saints." "I see no merit," says St. Augustine, "by which from the universal impiety of the human race You chose me above all for salvation: by lot I came to the tunic of the Lord" — just as the lot fell upon Matthias to become an Apostle, Acts I.


Prosper writes excellently, book II of De Vocatione Gentium, chapter


X: "If, he says, we dare not complain about the judgments of our earthly parents, when they embrace some of their children with more indulgent affection before any examination of character, before any acts of piety; and if masters also have free disposition toward their servants, and no one justly reproaches the one who, from a household of equal condition, chose some whom he might more kindly honor and more freely educate — shall we then find fault with the most benevolent equity of the supreme Father and true Lord, because in His great house all things are varied with innumerable differences? And since no one possesses any good that He has not bestowed, yet not all shine with the same virtues, nor are enriched with the same gift of graces. Nor can we fit this diversity of degrees to the causes of merits, since the principal cause of all merit is grace."


Morally, learn that the pious are rightly compared to feast days, and the impious to ordinary days: first, because as much as feast days surpass non-feast days, so much do the pious excel the impious; second, just as feast days are dedicated and consecrated to God, so also the pious consecrate themselves to God; third, on feast days servile work ceases, and the faithful devote themselves to sacrifices and the praises of God: so also the pious continually praise God in mind, voice, and deed. For the pious, therefore, every day is a feast. For this reason St. Sylvester wished the days to be called "ferias" (holy days), saying first feria, second feria, third feria, etc., so that the clergy might remember that, having set aside the care of all other things, they ought to be devoted entirely to God alone, according to Psalm LXXV, 11: "For the thought of man shall praise You: and the remnants of thought shall keep a feast day to You." And Ecclesiasticus XLVII, 2, concerning David: "And as the fat separated from the flesh (which was burned to God on feast days), so was David from the children of Israel." Finally, just as feast days are celebrated, so holy men are canonized: for canonization is to the Saints what festivity is to the days; and therefore in honor of the Saints, when they are canonized, feast days are instituted and celebrated.




8. BY THE KNOWLEDGE OF THE LORD THEY WERE DISTINGUISHED, AFTER THE SUN WAS MADE, AND IT KEEPS HIS COMMAND.


Jansenius and others add, "by the wisdom of God they are divided"; but these words are removed by the Greek, Roman, and other corrected codices. He answers the question proposed: "Why does one day surpass another?" That is: This distinction of days was not made by chance and fortune, but by the knowledge of God — meaning, it was wisely made by God's providence; by God, I say, not by the sun, for it was made after the sun was made, and the sun itself is subject to God's ordinance and exactly "keeps" God's "command," that is, the order of moving, shining, etc. Rabanus and Lyranus explain it differently, following the exposition given in the preceding verse: Days were separated from other days and made brighter by the knowledge and wisdom of God, when He made the sun, which by its approach and retreat would make the days unequal and more or less bright; for the sun perfectly keeps this command and ordinance of God. The Greek briefly connects these words to the beginning of the following verse, and reads: By the knowledge of the Lord they were distinguished, who changed times and feasts; the Tigurine: Distinguished by the judgment of the Lord, who disposed the succession of times and feast days, and divided them by His wisdom; the Syriac: Truly by the wisdom of God they were distinguished, and He made from them seasons and times.




9. AND HE CHANGED THE SEASONS, AND THEIR FEAST DAYS, AND IN THEM THEY CELEBRATED FEASTS AT THE APPOINTED HOUR.


The Greek and Syriac have only what I placed in the preceding verse. "He changed," that is, God variously disposed the seasons of the year, by dividing it both into twelve months, each of which differs from every other in quality and effect and is distinct; and into the four principal parts of the year — namely, spring, summer, autumn, and winter. And in these parts He arranged and placed various feast days, each in its proper order, which the Hebrews would celebrate on the days appointed by Him at the hour prescribed for them — for example, at the hour when the new moon began, they would celebrate the feast of the New Moon, as I showed in Numbers XXVIII, 11. The other feasts began at the evening hour, namely from the first hour of the night, from which the Italians begin to count the hours of the day, according to Leviticus chapter XXIII, 32: "From evening to evening you shall celebrate your sabbaths."




10. SOME OF THEM GOD EXALTED AND MAGNIFIED, AND SOME OF THEM HE PLACED IN THE NUMBER OF ORDINARY DAYS.


What the Hebrews call lime mispar, that is, "in the days of number" — that is, in the common days that have nothing special above others, but only increase the count of the rest like a cipher, according to the saying: We are but a number, born to consume the fruits of the earth. For "magnified," the Greek has hegiasen, that is, "sanctified"; and so certain Latin manuscript codices read: "sanctified" — that is, dedicated to God and the Saints, so that the faithful might holily honor them on those days with prayers, vows, sacrifices, and other sacred offices. Therefore the sense is: God exalted some of the days by instituting them as feast days and holy; but others "He placed in the number of ordinary days" — that is, so that they would remain in the number of common and profane days, and would not be feasts. Whence the Tigurine: He exalted and consecrated some days, and assigned others to the order of ordinary days; the Syriac: From them He blessed and sanctified, and from them He made into the number of days. He alludes to the institution and sanctification of the sabbath and other feasts, about which it is said in Genesis II, 3: "And He blessed the seventh day, and sanctified it: because in it He had rested from all His work which God created to make."


Somewhat differently Palacius says: God, from among the feast days, exalted some, such as the day of Passover and Pentecost; and reduced others, such as the feast days of unleavened bread, to the rank of lesser feasts. In the same way, from among the elect, He exalted some, making them eminent saints, such as Abraham, Isaac, and David; but others He reduced to the rank of ordinary just men, who are indeed holy, yet not as "the mighty gods of the earth are greatly exalted," Psalm XLVI, 10, but as lesser Saints, and as the common rank of the Saints they cling to God.


AND ALL MEN ARE FROM THE SOIL, AND FROM THE EARTH WHENCE ADAM WAS CREATED. — Supply: He made, or He formed. "Soil" is the same as "earth": but "soil" (solum) is called from solidity, and "earth" (terra) from treading (terendo), because it is trodden by the feet of men and animals, says Lyranus.




11. IN THE GREATNESS OF HIS WISDOM THE LORD DISTINGUISHED THEM, AND DIVERSIFIED THEIR WAYS.


This is the apodosis, or the rendering and application of the similitude of the chosen days — namely, the feast days — to the chosen men. That is: Just as God selected certain days, though equal to others in nature and light, and made them feasts, so likewise, although all men are equal by nature and were created from the same soil and earth from which Adam was created, yet "in the greatness" — that is, from the magnitude — "of His wisdom," in Greek epistemes, that is, of His knowledge and wisdom, "He distinguished them, and diversified their ways" — both because He caused some to follow one course of life and others another; and because He made their "ways," that is, their lots, conditions, and stations, diverse — for example, that some should be great prelates and princes, and others common people, citizens, and peasants; and most especially because He made some wise and holy, while He left others in their foolishness and sins. For this is principally what Sirach has in view here; hence, explaining further, he adds: "Some of them He blessed and exalted, and some He sanctified and drew to Himself." So the Tigurine, which clearly translates: And all men have sprung from the earth (others more aptly: all men are from the soil), and Adam was created from earth; but the Lord by His wondrous knowledge distinguished them, and diversified their ways of life; the Syriac: And also all men were made from clay, and Adam was created from dust; but in His wisdom God separated them, and made them inhabitants of the earth.


Moreover, Palacius and Jansenius explain these and the following words as referring to the fully predestined and the reprobate — namely, those efficaciously elected to glory and those condemned to hell. That is: God, first, according to the greatness of His wisdom, from one and the same mass of human nature corrupted by Adam's sin, by His predestination separated the predestined and chose them for glory, so as to show in them the riches of His grace; but others He reprobated, willing to show in them His wrath and power. Second, after He had thus separated them in His mind, "He diversified their ways," giving to the elect efficacious aid, grace, and perseverance; but leaving and abandoning the reprobate according to the desires of their hearts, so that they might walk in their own devices, Psalm LXXX.


But better, Rabanus, Lyranus, and others take these words as referring to the general election of God, and to incipient predestination. For predestination is of two kinds: incipient and complete. Incipient predestination is that by which someone is predestined to faith, grace, and justice; for through these gifts he begins his salvation, so that, if he perseveres and continues in them, he will certainly attain salvation and eternal glory. Complete predestination is that by which someone is efficaciously elected and destined by God for glory and eternal life. That incipient predestination is what is treated here is proved by the arguments I brought forward in Canon XIII on St. Paul. To which add that Sirach here is treating of the predestination of nations rather than of individuals, as I shall show presently; but nations are predestined to faith and grace, not to glory, because among nations, even faithful ones, a great part — indeed the greater part — does not attain glory, but perishes and is condemned on account of its sins. The same is gathered from what he says in verse 15: "So also against a just man there is a sinner." For the just man is predestined in an incipient manner, and the sinner is only incipiently reprobate: for if he were treating of complete predestination and reprobation, he would have said: "So also against the predestined there is a reprobate"; or: "So also against the one elected to glory there is one condemned to hell." The same will be more evident from what I shall say on the following verse. However, what he says about the faithful and the unfaithful, the pious and the impious, can fittingly be extended and applied by analogy to the predestined and reprobate, the saved and the damned; especially because justice is incipient predestination, and injustice is incipient reprobation; conversely, predestination and election to glory is the crown and completion of justice, just as reprobation and damnation is the perfection and completion of injustice.




12. SOME OF THEM HE BLESSED AND EXALTED: AND SOME HE SANCTIFIED AND DREW TO HIMSELF (the Syriac: brought them all the way to Himself): AND SOME HE CURSED AND HUMBLED, AND OVERTHREW THEM FROM THEIR STATION.


The Syriac: And He uprooted and eradicated them from their dwellings; the Tigurine: Some He blessed and raised up, consecrated and dedicated to Himself; others He cursed, oppressed, and removed from their seats. "Sanctified" means He separated them, and (as follows) "drew them to Himself" — as men faithful and dedicated to the worship of God, so that they might be God's people, His family and Church. As, first, from the beginning of the world, having rejected Cain the fratricide, He separated to Himself Abel and Seth and his posterity, to be a faithful and God-worshiping people. Wherefore the sons of Seth are called "sons of God," but the sons of Cain are called "sons of men," Genesis VI, 2. Second, in the flood He separated Noah and his sons from the rest of mankind; and from his sons He claimed for Himself and blessed the two pious ones — namely, Shem and Japheth, who covered their father's shame — that is, He enriched them with many gifts and blessings; but the third son, namely Ham, the father of Canaan — since he was impious and mocked his father's shame — He cursed, saying: "Cursed be Canaan (son and follower of Ham), a servant of servants shall he be to his brothers: Blessed be the Lord God of Shem," etc. Genesis IX, 25.


And Sirach had chiefly in view Shem, from whom the Hebrews descended, whom God chose as His faithful people, while spurning — indeed cutting off — the impious Canaanites, descendants of Ham and Canaan, whom He therefore expelled from the land of Canaan and their dwellings through Joshua and the Hebrews. Third, from the posterity of Shem He chose only Abraham and his family to be His own nation and Church, the rest being left in unbelief and sins, and therefore under a curse. Fourth, from the sons of Abraham He chose Isaac and his posterity, but rejected Ishmael and the Ishmaelites descended from him. Fifth, from the sons of Isaac He chose Jacob and the Jacobites, rejecting Esau and the Edomites, according to Malachi I, 2: "I loved Jacob, but Esau I hated." Sixth, from the sons of Jacob He chose only Levi and Aaron and their posterity, that they might be Levites — that is, ministers and priests of the Lord — the other sons being left among the common people and the laity, according to that passage (to which Sirach also alludes here) Numbers VIII, 13: "You shall set the Levites before Aaron and his sons, and shall consecrate them as an offering to the Lord, and shall separate them from among the children of Israel, that they may be mine." Therefore this sanctification is a separation, by which God chose and separated certain men and families — especially of Abraham, Isaac, Jacob, and Levi — from the other families and nations, to be His faithful and priestly people, according to the word of Moses in Exodus XIX, 6, to the Hebrews: "You shall be to me a priestly kingdom and a holy nation."


For in "drew to Himself" and "cursed" he alludes to Aaron, whom God claimed for Himself as high priest; and to Korah, who proudly aspired to the priesthood and whom God cursed, humbled, and overthrew, when He caused the earth to gape open and swallow him alive into the netherworld. See Numbers XVI, 5: "In the morning, he said, the Lord will make known who belongs to Him, and the holy He will draw to Himself: and those whom He has chosen will approach Him." Therefore this sanctification did not make all persons just and holy, but separated them for God, as faithful worshipers of God. For it is well established that in the faithful people, especially the Jewish people, many were sinners and impious; though some were truly just and holy. So "to sanctify," meaning to separate from the profane and dedicate to God, is used in Exodus XIII, 2: "Sanctify to me every firstborn." And Deuteronomy VII, 6: "You are a people holy to the Lord your God." And throughout Leviticus, Numbers, and Deuteronomy, first-fruits, tithes, vows, and sacrifices are said to be "sanctified" — that is, separated and dedicated "to God."


Now, God "blessed and exalted" His faithful — for example, the Jews (and much more so, now, the Christians) — both with an abundance of crops and temporal wealth, with a kingdom, triumphs, and victories, as it was under David and Solomon; and with grace and spiritual gifts — namely, the law, the temple, sacrifices, prophets, experts in the law, miracles, oracles, the pontificate, the priesthood, etc.


Therefore, from this passage you cannot solidly conclude (though some wish to) that the efficacious election of each saint and chosen person to glory was made by God before and apart from his foreseen merits, from the mere election and good pleasure of God. For, first, Sirach is not treating precisely of that here, but generally of the election by which one man with his posterity — that is, one family or one nation — is preferred by God over another, and is chosen as His people and Church. Second, even if he were treating of it, the conclusion drawn would not follow; because it could be said that this election by God is made on the basis of each saint's merits foreseen by God. For, as St. Augustine says, Quaest. II to Simplicianus, that which is preferred over another already surpasses the other and is better and more excellent; for that reason it is chosen over the other. Nor does the analogy of the election of certain days as feasts over other non-feast days, which he brought in verse 7, prove otherwise; because in the same way certain days were and are chosen as feasts on account of their benefits and quasi-merits — for example, the fourteenth day of the month of Nisan was chosen and erected as the feast of Passover because on it the Hebrews were delivered from the Angel striking the firstborn of the Egyptians, and consequently from Pharaoh and Egypt, Exodus XII. In a similar way, a faithful man is chosen by God to be part of His people and Church, or even to be just and holy, because he freely consented to God's call to faith and justice — because he believed in God, worshiped and loved Him; and therefore he is chosen on account of his merit, whether de congruo (fittingly), as happens in the first justification, or de condigno (worthily), as happens in the second — namely, in the increase of justice. Indeed, the feast days dedicated to the Saints, as they are now dedicated in honor of


St. Peter, St. Paul, St. Lawrence, etc., were dedicated and instituted on account of their heroic virtues, merits, and martyrdoms.


The same is evident from the antithesis of the reprobate or rejected, about whom he adds: "And some of them He cursed." For it is established that God cursed no one before his foreseen sins and demerits in such a way as to absolutely reprobate him and consign him to hell. Hence in verse 14, in conclusion, he says: "And He will render to each one according to His judgment." Especially because the Canaanites, whom he chiefly has in view here, were not so cursed that by that very fact all of them were condemned to hell. For concerning Rahab and her family, and the Gibeonites, who were all Canaanites but surrendered to the Jews and became proselytes, it is very likely that they, equally with the Hebrews, were chosen by God and called and destined for salvation.


Whence Rabanus explains it to say that God discriminated, choosing some for Himself and rejecting others, because they themselves had first discriminated. "After, he says, men began to multiply, and some of them entangled themselves in various errors and sins, He discriminated among them, and separated those who persisted in their faith and justice from the rest. And those who were worthy He blessed; but those who conducted themselves impiously He justly condemned as guilty of eternal malediction. Whence Sacred Scripture enumerates Abel, Enosh, Enoch, Noah, Abraham, Isaac, Jacob, and the other Saints who duly devoted themselves to divine worship and devoutly served the one God with true religion. But those who, abandoning the true God, served false idols and made themselves guilty of manifold crimes — He partly destroyed and consumed by the flood, partly by the scourge of pestilence, and partly by the sword and devastation of the true worshipers of God. Therefore he says: And He overthrew them from their station, because by His discrimination He distinguished those to whom He would give fitting rewards for their good deeds, and those to whom He would repay just punishments for their evil deeds. In His mighty hand, therefore, the supreme craftsman of His work, according to His will, brought about a fitting distinction." See the comments on Romans chapter IX.


Moreover, this maxim, since it is indefinite and general, can be applied not only to entire families and nations, but also to individual persons. For example, God chose, blessed, exalted, and drew to Himself Abel, Seth, Enosh, Noah, Shem, Abraham, Isaac, Jacob, Moses, Aaron, David, etc.; but He spurned, cursed, and humbled Cain, Ham, Nimrod, Ishmael, Pharaoh, Korah, Dathan, Abiram, Saul, etc. But just as He spurned and cursed these on account of their crimes and demerits, so He "blessed" those others and drew them to Himself on account of their obedience, piety, and merits, whether de congruo or de condigno. He "blessed" them, I say, both through grace — bestowing on them His justice, friendship, and adoption; and through glory — namely, rewarding those who persevered in grace and justice with the crown of everlasting glory.


Finally, if this work of predestination and divine selection is traced all the way back to its first origin in God,


it is certain that it was accomplished without any merit on anyone's part: both because the first grace, which is the first effect of predestination, is a pure and mere grace given to each person without any merit; and because the separation and distinction of both orders — namely, the order of the predestined and the order of those to be reprobated — was made without merits or demerits. For example, that God placed Abel in that series of gifts and graces in which He foresaw he would live faithfully and holily and die, and therefore would attain eternal life; while He placed Cain in another series, in which He foresaw that he would sin by his own freedom and malice, would live and die impiously, and therefore would be condemned — all this was the work of the mere good pleasure and election of God, to whom it pleased to distribute His gifts and graces in this way without any merit on Abel's part or demerit on Cain's.


Therefore, from the mass of human nature and lineage corrupted by original sin, God predestined and "blessed" the elect: first, because He placed them in that series of graces in which He foresaw they would cooperate with grace until the end of life and would certainly be saved — that is, He predestined them from eternity, and in the course of their lives gave them the grace that would be congruent and efficacious for them; second, He "blessed" them because He conferred justice upon them, and perseverance in it until death; third, He "blessed" them because He assigned them to heaven and glory, saying: "Come, blessed of My Father, possess the kingdom prepared for you from the foundation of the world," Matthew XXV. For these are the three effects of predestination, according to Romans VIII, 30: "Those whom He predestined, He also called: and those whom He called, He also justified: and those whom He justified, He also glorified." The rest, who were to be reprobated, He "cursed": first, because He left them in the mass corrupted and cursed by original sin; or, if at some point He rescued them from it by grace, He permitted them to relapse into it through actual sin. Second, once they were already subject to sin, He "cursed" them — that is, He regarded them with hatred, devoted them, and consigned them to eternal malediction unless they repented. Third, He "cursed" them — that is, He permitted them to become hardened in sin and malediction in this life and to die in that state, and thereby He actually condemned them and banished them to hell, saying: "Depart, you cursed, into the eternal fire which was prepared for the devil and his angels," Matthew XXV.


This malediction, therefore, presupposes sin, either original or actual: for God cursed, reprobates, and condemns no one except on account of his guilt; for reprobation is an act of vindictive justice, while God's predestination is an act of God's grace and mercy. Wherefore all the reprobate incurred and incur the temporal and eternal malediction of God on account of their sins. For God has providence over all, but a different providence for the good and the wicked: for the good He has a direct, active, and efficacious providence; for the wicked and sinners, an indirect, permissive, and punitive one. For it is blasphemous and horrible what Calvin says — that God is the author of evil works as well as good, and consequently that God, before any foresight of works, predestined St. Peter and assigned him to heaven, but reprobated Judas and assigned him to hell. Wisely St. Fulgentius writes to Monimus: "God, he says, is not the author of those things of which He is the avenger." St. Augustine, in the Sentences, number 379: "God, he says, of whose evils He is not the author, is the just avenger."


Therefore, to summarize what has been said, the wisdom of God is said here to have discriminated between the good and the wicked, the elect and the reprobate, both because He maintained and maintains a different mode and order of providence with the one group than with the other; and because the good and elect by their preparation and cooperation are worthy to be separated from the wicked and reprobate through justifying grace and glory; and so the most just wisdom of God judges that they should be separated. This will become clearer from what follows. For God predestined the elect from eternity, and in time gives them efficacious or congruent grace; but to the reprobate He gives sufficient but inefficacious and incongruent grace, because they themselves refuse to cooperate with it — and God had foreseen this. For efficacious grace is the grace of predestination, and therefore God's greatest benefit. For although sufficient but inefficacious grace is likewise a great gift of God — because it is often physically equal to, or even greater than, efficacious grace — yet efficacious grace, on account of the effect and fruit it actually produces, is in moral estimation a far greater benefit of God than sufficient grace. For efficacious grace alone actually provides us with conversion, good works, and that great gift of perseverance, and through it leads a person directly and infallibly to salvation and eternal glory — none of which merely sufficient grace accomplishes.


Therefore everyone must pray continuously and ardently for efficacious grace, since the hinge of salvation and of every good depends upon it; for we cannot merit it by good works, but can only beg and obtain it from God by prayer. For, as St. Augustine says, De Praedestinatione sanctorum, chapter VIII: "This grace is rejected by no hard heart; for it is given precisely so that the hardness of heart may be removed. When therefore the Father is heard inwardly and teaches that one should come to the Son, He takes away the heart of stone and gives a heart of flesh. For thus He makes children of the promise and vessels of mercy, which He has prepared for glory." The same author, book II of De Bono perseverantiae, chapter XIV, epistle 107, and elsewhere calls this grace lofty, secret, according to the purpose of God, proper to the predestined and the elect. And in De Spiritu et littera, chapter XXXIV: "Now, he says, if anyone presses us to search that depth — why this one is persuaded in such a way as to be convinced, but that one is not — only two answers come to mind for the present: 'O the depth of riches!' and 'Is there injustice with God?'" And the Apostle, Romans IX, 16: "It is not of him who wills, he says, nor of him who runs, but of God who shows mercy." Grace therefore precedes as mistress, and the will


the will follows as a handmaid, says St. Augustine. Whence in book I of De Gratia et libero arbitrio, chapter XVI: "It is certain, he says, that we act when we act; but He causes us to act by providing most efficacious powers to the will." The same, book I of De Gratia Christi, chapter XIV: "For if, he says, everyone who has learned comes, then certainly he who has not come has not learned — by this mode of teaching, by which through the grace of the Spirit God so teaches that what each person has learned, he not only sees by knowing, but also desires by willing and accomplishes by doing." This is what the Apostle says: "God is the one who works in us both to will and to accomplish, according to His good pleasure," Philippians II — that is, not from our merit, but from His good pleasure. Whence we are chosen not because we choose, but because we are chosen, says St. Augustine. St. Bernard writes excellently, in De Gratia et libero arbitrio: "Grace itself, he says, arouses free will when it sows a thought; it heals when it changes the affection; it strengthens so as to lead to action; it preserves lest one feel failure." Let us therefore pray continually with the Church: "Grant, O Lord, to Your supplicants that we may think, by Your inspiration, the things that are right, and by Your governance may do the same."


AND HE HUMBLED, AND OVERTHREW (that is, subverted) THEM FROM THEIR STATION (that is, on account of their separation); — because, namely, the impious and accursed by their own evil free will separated themselves from virtue, the law, and God, from Angels and Saints — so that it is set in opposition to what preceded about the pious and impious, namely that God "drew" them to Himself; just as "humbled" or (as others translate) "depressed" is opposed to "exalted," which preceded. So Rabanus. The similitude therefore lies in this: just as God by His providence distinguished feast days from non-feast days, although all are of the same nature, so also with men — although they are from the same earth and from the same parent Adam, yet God distinguished among them, blessing, exalting, and sanctifying some, while cursing, humbling, and overthrowing others. But the dissimilitude lies in this: that the impious and those to be reprobated, since they are free in their will, He permitted to fall and to sin, and finally on account of their sins He overthrew them with death and destruction both temporal and eternal; whereas the pious and those to be saved He separated from the impious by calling them through congruent grace, by which, with free will cooperating, they would be sanctified, and persisting in holiness, would be blessed and glorified.


The Greek reads: kai anetrepsen autous apo staseon auton, that is, "and He overturned them from their stations and seats, or from their positions." So also the Syriac, meaning: God expelled the impious from their kingdoms, dignities, lands, and regions, as He expelled the Canaanites from Canaan, giving it to the Hebrews. For this is what he properly has in view. You may accommodate the Latin Vulgate, which has "He overthrew them from their station," to this reading and sense, if you take "station" as a separated place, region, and position, from which God uprooted and cast down the impious; according to the words of the Mother of God: "He has put down the mighty from their seat," Luke I, 52. Or, as others say, from their separation — that


is, because they themselves separated themselves from God to pursue idols and vices. For this was their condition. Or else our translator looked to another meaning of the Greek word stasis: for this word frequently signifies sedition, discord, civil war, a faction, by which the seditious separate themselves from the magistrate and the rest of the citizens — indeed declare war upon them, creating for themselves a new head and authority. For in a similar way the impious stir up sedition in the Church and the world, and separate themselves from it and from God their ruler, in order to worship idols and demons; and therefore they are punished and overthrown by God.




13 and 14. AS THE CLAY OF THE POTTER IN HIS HAND, TO FASHION IT AND DISPOSE IT (that is, for fashioning, or so that he may fashion and dispose it at his pleasure; for) ALL HIS WAYS ARE ACCORDING TO HIS DISPOSITION (that is, all the actions and fashionings of the potter are according to his disposition, in Greek eudokian, that is, good pleasure): SO IS MAN IN THE HAND OF HIM WHO MADE HIM, AND HE WILL RENDER TO HIM ACCORDING TO HIS JUDGMENT.


The Tigurine: In the manner of clay which the potter holds in his hand, he directs all his designs at his will: similarly men are in the hand of God their creator, who rewards them according to His judgment; others: As the potter's clay, which follows the hand of him who handles it wherever he pleases, so men are in the hand of their Maker, that He may render to them according to His judgment; the Syriac: As clay, which is formed by the hand of the potter, so is man in the hand of his Creator according to His ordinance in all his works.


First, refer these words to the predestination and reprobation of men, namely: Just as clay is in the hand of the potter, so that from it he may at his pleasure make a vessel for honor — say, an idol to be worshiped — or a vessel for dishonor — say, a chamber-pot: so likewise all men are in the hand of God, so that He may place each one at His pleasure in this or that order of providence and grace — namely, in the order of predestination or of reprobation, to become good or evil, elect or reprobate, blessed or condemned. And so He "renders" — that is, assigns to each — "according to His judgment," that is, as He Himself in His wisdom judges and deems should be done. For, as Rabanus says: "It is in the power of the author and creator to make whatever kind of creature He wishes. Whence God, since we are all of one substance from one and the same mass, and all sinners, shows mercy to some and overlooks others — but never without justification. For in the potter, being a man, there is only will according to free choice; but in God, the creator of all things, there is always a just will together with omnipotence. Whence it is written: Whatever He willed, He made. For He knows on whom He should show mercy according to His foreknowledge and predestination, and whom He should overlook according to His justice and judgment; for supreme justice can will or do nothing except what is entirely just."


St. Augustine vividly and movingly depicts this predestination and reprobation of individuals in the Soliloquia, chapter XXVIII: "You cleanse, he says, from


among us children of men, those in whom You were pleased to dwell; whom from the inaccessible depths of secret and incomprehensible judgments — most wisely, always just though hidden — You predestined before the world without their merits, called from the world, justified in the world, and glorify after the world. Yet You do not do this for all, which all the wise of the earth wonder at and waste away considering. And I, Lord, considering this, am struck with terror and amazement at the depth of the riches of Your wisdom and knowledge, which I cannot reach; and at the incomprehensible judgments of Your justice — for from the same clay You make some vessels indeed for honor, but others for everlasting dishonor. Those therefore whom You have chosen for Yourself out of the many into Your holy temple, You cleanse, pouring clean water over them — whose names and number You know, You who alone count the multitude of stars and call them all by name, who are also written in the book of life, who can by no means perish, for whom all things work together for good, even their very sins. For when they fall, they are not broken, because You place Your hand beneath them, keeping all their bones so that not one of them is crushed." These words concern the elect; about the neglected and reprobate he adds: "Yet the death of sinners is the worst — of those, I say, whom before You made heaven and earth, according to the great abyss of Your hidden judgments (always just, however), You foreknew unto eternal death; the reckoning of whose names and wicked merits is with You, who have counted the number of the grains of sand of the sea, and measured the depth of the abyss — whom You left in their uncleanness; for whom all things work together for evil, and even prayer itself is turned into sin, so that, even if they ascend to the heavens, and their head touches the clouds, and they place their nest among the stars of heaven, like dung they perish in the end. For great are these judgments of Yours, O Lord God, just and mighty judge, who judge with equity and do unsearchable and profound things, which when I consider, all my bones tremble. For man living on earth cannot be secure — that we may serve You piously and chastely all the days of our life in fear, and rejoice before You with trembling, so that there may be no service without fear, nor joy without trembling."


Second, refer these words to the end and the rewards of the good and the wicked — namely, the elect and the reprobate. That is: God exalts, blesses, and beatifies the good; but humbles, curses, and overthrows the wicked from their seats. Because both are in the hand of God, just as clay is in the hand of the potter. Therefore, just as the potter can make from it this vessel for honor and that for dishonor, because he judges each to be fitting and suitable, so God punishes the wicked and rewards the good, because He judges each to be fitting and appropriate for both. For the Hebrew mispat, that is "judgment," signifies that which is fitting or due to each.


This sense is supported by the word apodosei, that is "He will render" — namely, according to the merits of each. Whence the Tigurine translates: who rewards them according to His judgment. Then the word "judgment"; for in order for this to be equitable, it must reward the good with a prize and punish the wicked with a penalty. Furthermore, because he alludes to Jeremiah XVIII, 6, where Jeremiah promises that God will bring back the Jews carried off to Babylon for their sins, if they repent, just as a potter reshapes a broken vessel and makes it beautiful and splendid. The Apostle uses this same similitude of the potter in Romans IX, 21, where I discussed it at length. Therefore I will not add more here.


Lyranus correctly notes that the analogy of the potter is in one respect unlike: the potter intends to make not only noble vessels but also ignoble ones — for example, chamber-pots, to serve the base needs and necessities of men. But God does not intend to make anything except a vessel for honor — that is, a just and holy person who will be blessed; for He cannot will the evil of sin. Since therefore He cannot be the author of moral evil, consequently He cannot be the author of anyone's damnation; for damnation is nothing other than the punishment of sin. Therefore, by His antecedent will, which is properly His own — that is, as far as it depends on Him — God desires and intends to save all, I Timothy II; but by His consequent will, because He sees the impious sinning and persevering in sin until death, He wills to punish and condemn them. For God is not the author of sin, but its just ordainer; because He punishes the disgrace of sin with the beauty of justice. And, as St. Augustine teaches, Enchiridion chapter C, God is so omnipotent and good that He would not allow evils to happen unless He could draw from them greater goods: "The good God, he says, would not allow evil to be done, unless the omnipotent One could also bring good from evil." And so He permits the wicked to exist in the world alongside the good until the day of judgment, on which He will separate the one from the other for eternity.


Boethius writes excellently, book IV of the Consolation of Philosophy: "It is the divine power alone, he says, for which even evils are good, since by using them fittingly, it draws from them the effect of some good."




15. AGAINST EVIL THERE IS GOOD, AND AGAINST DEATH THERE IS LIFE: SO ALSO AGAINST A JUST MAN THERE IS A SINNER. AND SO LOOK UPON ALL THE WORKS OF THE MOST HIGH. TWO AND TWO, AND ONE AGAINST ANOTHER.


So the Roman and other corrected codices read; therefore some incorrectly read "two against two": for it is false that in all the works of God two things are found against two, or two opposed to two. Hence the Greek clearly reads: duo duo, hen katenanti tou henos, that is, "by pairs, one against one," as St. Augustine and Isidore, soon to be cited, read. Whence the Tigurine clearly translates: The contrary of evil is good, and the contrary of death is life; so the pious is opposed to the wicked, and against the pious the wicked: thus in all the works of the Most High you may see pairs, of which one is opposed to the other; the Syriac: In all works, against evil good was created. And against death life was created, and against light was created


darkness: so God has manifested all His works by pairs, one against one.


He gives the reason why God chose some men — namely, the pious — and blessed and sanctified them, while He left others — namely, the impious — in the mass of perdition, cursed and overthrew them. The reason is, first, that the pious might be set against the impious, and piety might overcome impiety. Second, that men seeing the disgrace of the impious and of impiety might perceive how great is the glory, dignity, and beauty of the pious and of piety — just as the power and splendor of whiteness is better known when blackness is set against it, and the sweetness of a sweet food is better tasted when the bitterness of a bitter food is tasted at the same time. Third, that in the good and the elect God might show the riches of His goodness and grace, while in the wicked and reprobate the rigor of His severity, justice, and vengeance, as the Apostle teaches, Romans IX, 22 and 23. Therefore, just as God set good against evil, and life against death — both so that good might conquer evil and life conquer death; so that the beauty of the good and of life, compared with the foulness of evil and death, might appear more clearly and be more esteemed; and so that God's power and majesty might shine more brightly in this juxtaposition of things — so likewise, for the same reasons, God set sinners against the just; and for the same reasons, in the rest of His works He made "two and two," that is, pairs, of which one is opposed to the other. That is: Not only in good and evil men, the elect and reprobate, is this contrariety and juxtaposition seen, but also universally in all other things throughout the whole universe, and this for the beauty, variety, and fullness of the universe.


To these three reasons already given, a fourth can be added: namely, that in this composition and association of contraries the marvelous wisdom of God might shine forth — a wisdom which so joins and combines things plainly discordant and opposed that they appear not contrary and discordant, but harmonious and connatural, to the point that one cannot exist and subsist without the other opposed to it. Thus every mixed body is composed of four contrary elements that fight among themselves. So also the whole world is formed from four elements, among which fire fights against water, and air against earth. So water — that is, moisture, which is oily and subtle — nourishes fire, its contrary, says Aristotle, book III of De Anima. So matter, form, and privation (which is opposed to form) are the three first principles of physics, the principles of every natural thing. So white comes from black; a musician comes from a non-musician, says Aristotle, book I of the Physics. So the beauty and delight of music arises from the consonance and concord of discordant sounds. So theriac, the most salutary antidote, is made from the flesh of the plainly venomous viper; and the most excellent medicines are made from poisonous things, their venom broken and tempered by a fitting mixture among themselves. So from dark ashes mixed with bitite, glass — transparent and translucent — is formed by the force of fire. So man (indeed every animal) is composed of body and soul or spirit, which is incorporeal.


Most wisely St. Augustine, book XI of the City of God, chapter XXII, and book III of De Genesi ad litteram, chapter X, teaches that even harmful animals bring many benefits to man, because, he says, they "either punish him harmfully, or exercise him healthfully, or test him usefully, or teach him unknowingly." On this subject see more in St. Jerome, book II Against Jovinian; St. Ambrose, book III of the Hexaemeron, chapter VI; Lactantius, book VI, chapter IV; and even Cicero, book II of De Natura deorum. Indeed, that even the evil of guilt redounds to the good of man and of the universe is taught by the same St. Augustine, book III of De Libero arbitrio, chapter IX: both because virtue compared to vice shines more brightly; and because the evil of guilt is corrected by the good of punishment; and because in penitents it commends man's repentance and God's mercy in pardoning it. See St. Augustine, Enchiridion chapter XI; Lactantius, De Ira Dei, chapter XIII; and St. Isidore, De Summo bono, chapter XI.


Behold here, marvel at and revere the omnipotence and magnificence of God the Creator in natures so opposed and diametrically contrary. For God in His marvelous wisdom, power, and providence placed the remedy for evil in evil itself, and — so to speak — life in death itself. This is a paradox for men; yet in reality it is evident in serpents, especially the viper, about which there is this epigram, or rather this riddle: While you live, I die; when you die, O viper, I live. That I may live forever, die forever.


Thus the remedy for venom comes from venom, the cure for the viper from the viper itself, which deposits its poison in death, and dying, by its own venom heals other venoms. Therefore we live by the venom of the dying viper; for the preparation of theriac is made from the viper, which was discovered by Andromachus, the famous physician in the time of the Emperor Nero — who was a viper to his mother, for he killed her, just as the young of vipers are said to gnaw through their mother's womb in being born, and so to kill her. By a fitting omen indeed, that he, like a viper, would deposit his venom in death, and his death would be the salvation of the city and the world, which he while living, like a viper, had lethally wounded. So Pliny, book XXIX, chapter IV, writes: "M. Varro in the eighty-eighth year of his life reported that the bites of asps are most efficaciously cured by the bitten persons drinking the urine of the asps themselves." And he adds: "It is established that against the bites of all serpents, however incurable, the entrails of the serpents themselves applied are a remedy; and that those who have once consumed the cooked liver of a viper are never afterward bitten by a serpent. Nor is a snake venomous except when stirred by the monthly moon. But it is helpful if caught alive and crushed in water, and the bite is fomented thus." And further: "Water-snakes, he says, are inferior to no serpents in venom. Their liver, preserved, is a remedy for those struck by them. A scorpion, crushed, counteracts the venom of the gecko."


In a similar way, mystically, the remedy for our death was the death of Christ; for by dying He killed death, and brought forth for us eternal life. So


the remedy for any adversity and cross is sought from adversity and the cross itself, especially that of Christ. For if you consider that a small and brief adversity is creating for you an eternal crown; if you consider how much Christ endured for you — you will easily bear any tribulation, however heavy and troublesome. Indeed, even the remedy for sin was sought from sin itself — that is, from the consideration of the foulness and harm of sin — by St. Paul, St. Magdalene, and the other penitents and saints. I pass over the fact that one contrary, in the presence of the other, intensifies its own force by antiperistasis: so the heat of fire in winter, because of the surrounding cold, sharpens and intensifies itself, and conversely cold in summer intensifies through antiperistasis of heat — just as an enemy gathers his forces in the presence of the enemy, and a rival, in the presence of a rival, in order to resist him. In the same way, faithful and brave men in temptation and adversity put forth all their strength, and therefore emerge stronger and victorious.


So St. Augustine explains this passage in book XI of the City of God, chapter XVIII: "For God, he says, would not have created any being — I do not say of the Angels, but even of men — whom He foreknew would become evil, unless He likewise knew to what good uses He would put them, and thus would adorn the order of the ages, like a most beautiful poem, even with certain antitheses, as it were. For antitheses, as they are called, are the most becoming ornaments of speech, which in Latin are called opposites — or, more expressively, juxtapositions." And shortly after: "Just as these contraries set against contraries produce the beauty of speech, so by a certain eloquence not of words but of things, the beauty of the world is composed by the juxtaposition of contraries. This is most clearly stated in the book of Ecclesiasticus in this way: Against evil there is good, and against death there is life: so against the pious there is a sinner. And so look upon all the works of the Most High: by pairs, one against one."


St. Isidore, Bishop of Seville, follows St. Augustine as his master, in book II of the Origines (Etymologies), chapter XXI: "Antitheses, he says, are what are called 'juxtapositions' in Latin, which, when set against one another, create beauty of thought and are the most becoming ornaments of speech, as Cicero says: 'On this side modesty fights, on that side impudence; here chastity, there debauchery; here fidelity, there fraud; here piety, there crime; here constancy, there madness; here honor, there baseness; here self-restraint, there lust; here finally equity, temperance, fortitude, prudence, and all the virtues contend with injustice, luxury, sloth, with rashness, and with all the vices; lastly, abundance with want, good sense with folly; a sound mind with insanity; good hope at last battles with the despair of all things.' In this kind of contest and battle, in this kind of ornament of speech, the book of Ecclesiasticus has employed, saying: Against evil there is good, and against death there is life: so against the pious there is a sinner. And so look upon all the works of the Most High: by pairs, one against one."


Francisco Valles notes, in the book Sacra Philosophia, chapter LXXV, that "one against one" signifies, first, the Aristotelian principle: "One thing is contrary to one thing"; because two or more things cannot be contrary to one; for contraries are things that are most distant from each other under the same genus. But in the same genus, multiple things cannot be equally distant; therefore it is necessary that there be one which is most distant. He proves the minor premise with many arguments.


Second, "one against one" is true not only of things properly called contraries, but also of the natural antipathies of things. For not all animals wage hostilities with all others; and although many may seem to be opposed to a given animal, yet not all equally; rather, there is a certain one that is chiefly opposed to each: as the dog pursues the hare, but not so the wolf or the lion; nor does the dog pursue the cat or the mouse as it does the hare; the cat pursues the mouse, not some other animal. The same happens in inanimate things as well: for although there are certain antidotes, both simple and compound, which are reckoned to counteract multiple venoms — such as bezoar stone and theriac — yet for individual venoms there are individual proper antidotes, because there is something that peculiarly and properly counteracts each: as rue counteracts aconite, generous wine counteracts opium, and milk counteracts sea-hare. And so there are some antidotes that work generally, and some that work against specific poisons; and against the class of the worse poisons stands the class of alexipharmics — one against one (for in a certain sense each entire genus is also one) — each venom having its own antidote. Moreover, the hatreds and enmities of men seem to imitate this natural law of contrariety: for whenever dissensions arise among many people, whether in one household, or in a city, or in a kingdom, or even among many kingdoms, immediately all those to whom the cause in any way pertains are drawn into two factions — so well suited to division is the number two. And so all hatreds, whether natural or voluntary, seem to operate through pairs, so that necessarily one stands against one, two against two, and so on. All these things have a cause not very different from the first — namely, that there is always some one respect according to which opposition occurs; and according to one respect, only two things can be most distant.


Third, "one against one" also signifies the isonomy of things — that is, an equal distribution or equilibrium. For Epicurus aptly observed that such is the nature of things that all things correspond to all things, equals to equals, similars to similars, and contraries to contraries and opposites; so that in all and every thing a certain equality and correspondence is preserved — so that there are as many things that preserve as things that destroy; and of corporeal and incorporeal things, of mortal and immortal things, and of all other things that are spoken of according to opposition, there is a certain equality. This principle


Finally, the source and origin of this layout, opposition, and contraposition is the Most Holy Trinity itself; for in it the Father is relatively opposed and contraposed to the Son, and the Holy Spirit to the Father and the Son; for just as from the Father "all fatherhood in heaven and on earth is named," as the Apostle says, Ephesians III, 15: so also from the Son comes all sonship, and from the Holy Spirit all love and procession. Just as, therefore, the supreme opposition of the persons of the Most Holy Trinity ends and unites in the supreme unity and identity of the divine essence: so may all our opposition unite in the unity of concord and charity.


Galen likewise, in the members of the human body that are situated on opposite sides — I mean the right and left parts — observed and celebrated in a wonderful manner what he called the justice of nature. Indeed, there is no part on either side to which there is not an equal counterpart on the other. For they are either paired, with one placed opposite on the other side, also preserving equality of position, such as the eyes, ears, nostrils, kidneys, testicles, hands, legs, and their digits; or they are single, situated in the middle, such as the brain, heart, lungs, stomach, bladder, and uterus; among the external parts, the forehead, mouth, and neck; or they are counterposed on each side to equality, as the spleen is opposed to the liver. So says Valesius.


Now if in natural things we see and endure these oppositions and contrapositions, inasmuch as God established them for the good and completeness of each thing and of the whole universe; why would we not endure the same in moral matters, namely in the diverse and opposing judgments, wills, efforts, disputations, and contests of rivals? We are athletes of God, boxers, wrestlers, and runners in this arena of the world.


To this Seneca adds sharp spurs in Epistle 107, indeed a paradox of Sirach in this very place: "Eternity consists in the contrariety of things. Let equity be commanded upon the soul, says Seneca, and let us pay the tribute of mortality without complaint. Winter brings cold, we must shiver; summer returns heat, we must swelter; bad weather tries our health, we must be sick. A wild beast will confront us in some place, and man more destructive than all beasts. Water will snatch away one thing, fire another. We cannot change this condition of things. What we can do is assume a great soul worthy of a good man, by which we bravely endure what fortune brings and consent to nature. And nature governs this kingdom that you see through changes. Fair weather succeeds cloudy; the seas are disturbed after they were calm; winds blow in turns; day follows night; part of the sky rises, part sinks. Eternity consists in contrariety of things. Our soul must be fitted to this law, follow it, obey it, and think that whatever happens had to happen, and not wish to rebuke nature. It is best to endure what you cannot amend; and to accompany God, by whose authorship all things come about, without murmuring. He is a bad soldier who follows his commander with groaning." And after some intervening words, he teaches that God addresses and exhorts us thus:


"Lead me, O Father, and Ruler of the lofty sky, whithersoever it has pleased You, there is no delay in obeying. I am here, eager. Make me unwilling, I will follow groaning: and will suffer as a bad man what it was permitted to suffer as a good one. Fate leads the willing, drags the unwilling.


So let us live, so let us speak, let fate find us ready and eager. This is the great soul which has surrendered itself to God. But on the contrary, that soul is small and base which struggles against Him and thinks ill of the order of the world, and prefers to amend the gods rather than itself."




16 and 17. And I, the last, have awakened, and as one who gathers grapes after the vintagers. In the blessing of God I also have hoped (Greek ephthasa, which others translate, I attained what I strove to do; others, I anticipated or surpassed): and as one who gathers the vintage, I have filled the wine-press.


Some wrongly read, and I hoped with hope. For the word "hope" [spe] must be deleted, as the Romans note in the errata of the printing.


Sirach inserts these words about himself, about to conclude the preceding sayings and begin the following ones, in order to win for himself the readers' attention through the authority of God, who blessed him and stirred him up to write them, as if saying: Among those whom, in verse 42, I said God blessed, and selected and sanctified for Himself, I am one, and in my kind the last. For I, after all the prophets and sacred writers who ceased to prophesy and write during the Babylonian captivity, after their long silence and as it were three-hundred-year sleep, I have awakened, with God stirring me up to write these sacred parables. But out of humility I do not wish to equal myself to them, but I place them before myself; for they were like vintagers who brought an abundant doctrine of wisdom, like a full grape harvest, into the Church; but I consider myself to be like a gleaner, who after the vintage searches for and gathers a few remaining grapes: for in like manner I too searched out the sayings overlooked by the ancient wise men and writers, and collected them in this book; but behold, God blessed this humility and labor of mine, and brought it about that, because I hoped in His blessing, my gleaning grew into a vintage that filled the "wine-press," that is, I copiously wrote many splendid sayings on every virtue and vice, from which the wine of saving wisdom, watering and inebriating the mind, can easily be pressed out and abundantly drawn by readers. Hence, for "as one who gathers grapes," the Greek is hōs kalamōmenos, that is, as one gathering stalks or ears of grain after the harvest, or a gleaner; but by catachresis the gleaner is taken for the grape-gatherer, who after the vintage collects a few remaining grapes that escaped the eyes and hands of the vintagers, as if saying: I thought I was merely a gleaner of wisdom; but with God blessing me, I became like a vintager and filled the wine-press, that is, I composed a great book packed with very many


sayings, heaped together like grapes, for pressing out and serving the wine of wisdom to the faithful both present and future, especially Christians. Hence the Tigurine version translates: And I, the last, awakened, so that as a gleaner I might hasten after the vintagers, with the Lord granting good fortune, and as in a vintage I might fill the wine-press; others, reading the Greek slightly differently according to the Roman emendation, translate thus: And I, the last, awakened, and I possessed them from the beginning, as one who gathers grapes after the vintagers, by the blessing of the Lord I attained what I wished, and as a vintager I filled the place of the wine-press; the Syriac: I also came last like a gleaner after the vintagers, and in the good things of God I stood, and like a vintager I filled my wine-press. Sirach therefore says he was the last sacred writer, who placed as it were the colophon and crown upon the Sacred Scripture of the Old Testament, so that it was now full and abounding in every wine of wisdom, especially ethical wisdom for forming morals. For although the books of the Maccabees were written shortly after Ecclesiasticus, nevertheless they are not reckoned among the ketubim, that is among the sacred writings, but among the historical books. Add that they are not held by the Hebrews in the canon of Sacred Scripture, nor reckoned canonical by them. In a similar way, St. Paul, I Corinthians xv, 8, calls himself the last of the Apostles, indeed an abortive birth; yet he, like a vintager, filled the wine-press of the Church with every kind of Christian doctrine.


Note: The word "I awakened" signifies that sacred teachers and writers are given to a world dwelling in the night of errors and vices, so that they, awakening from it at God's urging, may also rouse others to the study of wisdom. Hence they are like the morning star, or the star of Venus, which after the night rises in the dawn and brings the sun to the world; for thus they bring Christ, who is the Sun of justice, to the world, and are as it were His forerunners and morning stars. Hence St. Peter, Epistle II, chapter 1, verse 19: "We have, he says, the more sure prophetic word: to which you do well to attend, as to a lamp shining in a dark place, until the day dawns and the morning star rises in your hearts." Hence also St. Gregory, Book IX of the Moralia, chapter vii, explaining that passage in Job IX: "Who makes Arcturus, and Orion, and the Hyades, and the inner chambers of the South": by Orion he understands the martyrs, by the Hyades the doctors, who succeeded the martyrs; for Orion rises in winter, but the Hyades after winter at the beginning of spring, and as it were awaken. "Who, he says, are designated after Orion by the name of the Hyades, if not the doctors of holy Church? who, after the martyrs were taken away, came to the world's knowledge at the very time when faith shines more brightly, and the winter of unbelief being driven back, the Sun of truth burns more hotly through the hearts of the faithful: who, when the storm of persecution was removed, and the long nights of unbelief were ended, then arose for holy Church


and now through the springtime of belief a brighter year opens for them. Nor are the holy doctors undeservedly marked by the title of Hyades; for in the Greek language hyetos means rain, and the Hyades took their name from rains: because when they rise they undoubtedly bring showers. Well, then, are those expressed by the title of Hyades, who, brought forth as if to the face of heaven for the state of the universal Church, poured down the showers of holy preaching upon the dry earth of the human breast." And shortly after: "Therefore, when the Hyades come with rains, the sun is led to the higher spaces of heaven: because when the knowledge of the doctors appears, and our mind is watered by the rain of preaching, the heat of faith increases: and the earth, having been watered, advances toward fruit when it recognizes the light of heaven: because we render the harvest of good works more abundantly when we burn more brightly in the heart through the flame of sacred learning: and when through them from day to day celestial knowledge is more and more displayed, the springtime of an interior light is as it were opened to us; so that a new sun may shine in our minds, and He who is known to us through their words may gleam each day more brightly than Himself: for indeed, as the end of the world draws near, heavenly knowledge advances and grows more abundantly with time."




18. Consider that I have not labored for myself alone, but for all those who seek instruction.


Greek paideian, that is, as the Tigurine version has it, education and moral formation for training the young. For a teacher studies not only for himself, but also for his students; and while he teaches them, he teaches himself. He repeats the saying placed at chapter xxiv, verse 47, where I explained it.




19. Hear me, you great ones and all peoples; and you rulers of the Church, give ear.


For it is the duty of rulers to teach their subjects these moral precepts by word and example. Therefore whoever teaches and forms a ruler, prince, or king, teaches, arranges, and forms all his subjects and the whole commonwealth or kingdom: so that whoever would reform a commonwealth must first reform its heads. Thus St. Francis Xavier, about to convert China, attempted the king himself, and asked to be sent as an ambassador from the Viceroy of India to him: for once he was converted, the whole Chinese kingdom would be converted. Hence in the Greek there is no "and all peoples." Whence the Tigurine version: Hear me, chiefs of the people, and leaders of assemblies, give ear; and the Syriac: Hear me, princes of the people, and great ones of the Church, listen to me. Note: In the Greek texts emended at Rome, from here on the order of chapters is quite different: for what has been said so far in this chapter xxxiii, in the Roman Greek texts stands at chapter xxxvi; but what follows in the Latin in this chapter about sons and servants, in the Roman Greek texts stands at chapter xxx. The Complutensian Greek texts, however, agree with the Latin in order.




THIRD PART OF THE CHAPTER. — HE WARNS THAT NO ONE SHOULD GIVE UP HIS GOODS TO SONS OR FRIENDS BEFORE DEATH




20. To son and wife, to brother and friend, do not give power over yourself in your lifetime: and do not give your possessions to another: lest perhaps you repent, and must beg for their return.


That is, to be reclaimed and demanded back. Hence the Tigurine version: lest, led by repentance, you humbly beg for the same back; others: lest, repenting, you must supplicate for them; the Syriac: To son and wife, and brother and friend, do not give power over yourself in your lifetime, while you live and breath is in you. For "wife" the Greek is gynaiki: which signifies both wife and any woman. Therefore he advises first, that power not be given to a wife, and much less to a concubine or any other woman, so that a man lets her rule and dominate him: for a woman's dominion over her husband is against nature and against God's institution of it, Genesis III, 16, and therefore is indecent, disordered, powerless, and intolerable.


Again, a man should not entrust or allow too many and great things to his wife: for afterward he will be hard pressed to take them away from her or restrict them; just as an easement on fields — for example, a right of way and path crossing through a field once introduced — cannot be removed or abolished. For, as the Comic poet says: "By time and usage a favor becomes a debt." Hence Symmachus, in a report delivered in the name of the Senate to the Emperor: "Once the profits granted to the honor of the City cease to belong to those who grant them: and what was at first a favor, by usage and time becomes a debt." King Theodoric, in Cassiodorus, Book III, Epistle 39: "Therefore, he says, let your illustrious greatness know that we have been approached by the Milanese charioteers, that those things have been taken from them in your times which ancient custom had granted, since over time munificence stands as law. Therefore, if the claims are not vitiated by any falsehood, it is fitting that your sublimity follow antiquity, which by a certain privilege of its own demands, as debts, what is given."


Second, possession and inheritance should not be given and resigned to him; for through it he receives, or invades and seizes, full governance and power over the master and household. The same he forbids regarding son, brother, and friend. He adds the reason: "Lest perhaps you repent, and must beg for their return," as if saying: Surely you will repent of the deed and the gift: because you will be forced to become their suppliant, and to beg them to provide you what is necessary for food and clothing — you who were previously honored and petitioned by those same suppliants. The antistrophe to this saying of Sirach is that Arabian proverb, Century II, number 94: "Do not be the dog of your friends." For a dog begs at its master's table. And that one, Century I, number 34: "Do not be a horse to your friend, lest you fall. For he who subjects himself too much to a friend becomes his beast of burden, and brings upon himself contempt, poverty, and heavy burdens. Therefore it is prudent


the counsel of the wise man: "Visit your friend rarely, lest growing tired of you he come to hate you." Following this, St. Gregory Nazianzen rarely visited the Emperor Theodosius and his courtiers who were his friends, as his Life relates. Finally, such great power should never be given to a friend that it drives or compels the friend to sin. Hence Pericles, as Plutarch relates in his Life, when asked by a friend to perjure himself on his behalf, replied courageously: "That he was a friend only as far as the altar." And P. Rutilius, when a certain friend asked with indignation: "What use is your friendship to me, if you will not do what I ask?" replied: "Rather, what use is yours to me, if on your account I am going to do something dishonorable?" So Valerius Maximus, Book VI, chapter IV.


This precept must be observed by every prudent man, but especially by a ruler, prelate, prince, and king. For if he allows anyone to dominate him, he will surely be king in name only, and will not rule but be ruled by that person: whence it will come about that he loses his freedom, and draws upon himself the envy and hatred of his subjects, and the commonwealth is badly administered by one who seeks and pursues not the common goods of the commonwealth but his own private profits. Moreover, there are many who insinuate themselves into the minds of princes, so that they may at last seize the reins of power and dominate the princes. Such are especially the ambitious and the politicians, who strive to advance themselves and their own, and therefore contend for this by right and wrong. Therefore when human supports fail them, they seek diabolical ones, and by magical arts and love potions they enchant princes, so that they, as if out of their minds, approve all their words and deeds, and depend entirely upon them and their counsels, even wicked and harmful ones, and cannot be torn away: indeed, they raise them from the lowest rank to the highest dignities and prelatures, or see to it that they are raised; so that, shielded by those persons, they cannot be cast down, brought low, or punished. And this is the fraud of the wicked and of the devil, by which he strives to destroy kings and kingdoms. For when a wicked politician rules, wickedness rules; when a heretic or atheist commands, heresy and atheism command; when a sorcerer dominates, the devil dominates, who presides over the sorcerer, whom the sorcerer worships and invokes, indeed to whom he has devoted and bound himself and his own. He therefore through them, as through his harpies, plunders, corrupts, and subverts the commonwealth. But God, who sees these wicked arts of theirs, at last strikes and destroys them, and brings it about that they live in infamy, and are slaughtered by an infamous death, often violent, and that by those very princes whom they had delighted, as Ahithophel perished through David, Haman through Ahasuerus, Sejanus through Tiberius, Ablavius through Constantius, Eutropius through Arcadius, and very many others even in our


own age. Indeed, the devil, possessing their souls and bodies by compact, driven by the monstrous hatred with which he burns against God, His creatures, and especially against all men, is accustomed to deceive them and soon craftily hurl them into infamous ruin: as we have seen happen rather often in various places in this age, and see it happening daily. Let princes therefore beware of such men, and allow none of them to command and dominate them, unless they wish to expect and witness certain destruction of themselves and their own. But let them choose as counselors only those whom they know for certain to be orthodox and upright, of unblemished reputation and life, and who pursue not their own interests but those of the prince and the commonwealth: and let them not easily trust themselves to one alone, but hear and follow many.


Thus Alfonso, king of Aragon, the glory of kings and a model of wisdom, used to say that it seemed utterly absurd to him that kings should be ruled by others and leaders led by others. He noted that princes and magnates who claim for themselves the titles of empire and principality are nevertheless governed by another's counsel, even unwillingly: whence it happens that often, to the great harm of the commonwealth, they see with others' eyes, hear with others' ears, and speak with others' tongues. And thus they are nothing less than Emperors, who depend so much on the judgment of their counselors that they are plainly their slaves. So reports Panormitanus, Book II of the Deeds of Alfonso.




21. While you still survive and breathe, let no flesh change you.


That is, while you live and are a survivor, while the breath of life is in you, see to it that "all flesh," that is every man, does not change you and your mind, namely from what I have just taught you, as if saying: Let neither brother, nor son, nor any man overturn your judgment, so that contrary to my warning you subject yourself to others and yield your goods to them in your lifetime.


The Greek text reads: mē allaxēs seauton pasē sarki, that is, do not alienate or emancipate yourself to any flesh, that is, subject yourself to no man; others: do not exchange yourself with any man; the Tigurine version: While you live, and any breath remains in you, do not emancipate yourself to any mortal; the Syriac: While you live and breath is in you, do not give power over yourself to any flesh.


Our translator read: mē allaxē se pasa sarx, that is, all flesh shall not change, or let not all flesh change you. He adds the reason, saying:




22. For it is better that your sons should ask of you, than that you should look to the hands of your sons.


That is, it is better for you that your sons depend on you, than you on your sons: that they ask for necessities from you, rather than you from them. For sons, intent on feeding and increasing themselves and their families, easily forget their parents, and often one transfers the care of them to another. Hence the Complutensian text has: It is better that sons should need you, than that you should look to the hands of your sons: as hungry dogs look to their master's hands, that he might throw them his bones, that is, as others translate, it is better that they should supplicate and beg from you, than you from them. The Syriac: Do not give your riches to others, so that you must exact and seek from them: because it is better that your sons should ask from you, than that you should ask from them. Likewise


the same advice Aesop, the prince of fabulists, gave to his son Ennus: "Every day, he said, store away for the morrow: for it is better to leave something to enemies when dead, than to be in need of friends while alive." So Planudes in the Life of Aesop.


Well known is the story of the father who, having distributed all his goods to his sons, was deserted by all of them and reduced to poverty, and by this stratagem extorted sustenance from his sons: he filled a chest with stones and pretended that he had stored a great treasure in it: therefore, so that he might be named his heir, each son strove to bind the parent to himself with gifts and favors. Thus the parent lived sumptuously and defeated fraud with fraud. For when he died, the sons eagerly searching the chest found nothing in it but stones.




23 and 24. In all your works be preeminent. Do not give a stain to your glory.


So reads the Roman text, although others read "to your glory": the Syriac, in your honor; others: Do not impose a blemish on your glory; the Tigurine version: In all your affairs maintain the first place, so that you do not stamp a stain upon your reputation. Hence Lyranus, Palacius, Jansenius, and others give first this fitting and genuine sense: In all the affairs of your life be the master of your own things, so that others are subject to you, not you to others, lest you obscure this glory of mastery by the stain either of poverty, by which you are forced to beg shamefully from others what you previously gave to them; or of imprudence, because you gave your goods to others, as if you yourself could not prudently administer them, and because you allowed them to dominate you and made yourself their quasi-servant. For when parents are prodigal or delirious with their goods, the magistrate usually places them under interdict, and their administration is transferred to sons or guardians.


Hence Rabanus, following St. Gregory, applying these words mystically in his usual way to pastors, princes, and prelates: "This entire reasoning, he says, teaches fathers in the historical sense how to preside rightly over their children and nurture them with discipline, until they reach maturity, so that they may be worthy heirs of their parents after their departure: and it instructs the rulers of the Church in the spiritual sense, to hold the dignity of their order with reasonable authority and just moderation to the end: and thus to leave behind well-nurtured disciples, useful heirs of their labor. Then it teaches how they should present themselves in their way of life as equals to their subjects, and yet place themselves before sinners with the zeal of correction. On which occasion he adds a golden lesson for the life of prelates, saying: It must be carefully considered, lest while the virtue of humility is guarded too immoderately, the rights of governance be dissolved: and lest, when any Prelate abases himself more than is fitting, he be unable to bind the lives of his subjects under the bond of discipline. Let rulers therefore maintain outwardly what they undertake for the benefit of others: let them preserve inwardly what they fear regarding their own esteem: but yet, by certain signs breaking forth becomingly, let their subjects discover them to be humble within themselves, so that they may see in their authority what to fear, and recognize in their humility what to imitate. Let those who preside therefore strive without ceasing, that the more their power is perceived as great outwardly, the more it may be pressed down inwardly within them: lest it overcome their thought, lest it snatch their soul into self-delight, lest their mind no longer be able to govern that power beneath it, to which it subjects itself by the lust of dominating. For he is rightly counted among hypocrites who turns the ministry of governance into the exercise of domination under the likeness of discipline: and yet sometimes the fault is graver when among the perverse equality rather than discipline is maintained. For because Eli, overcome by false piety, refused to strike his sinning sons, before the strict Judge he struck himself along with his sons by a cruel condemnation. Therefore let the rulers and teachers of the Church rightly maintain their order, and govern and guard their subjects with discipline; so that when they have ministered well, they may acquire for themselves a good standing, and with Christ granting eternal kingdom for their good merits, receive it at the end of life."


Second, this saying can be taken more generally with Jansenius, as if saying: In all that you do, present yourself as "preeminent," that is, as the chief and as it were the director, master, and lord, and do not commit what must be done to others, so that they are the leaders of the works and you do everything at their discretion.


Third, this saying can be taken properly and most broadly, as it sounds. For the Greek hyperagon means the same as surpassing, excellent, eminent, as if saying: In all your works be excellent and eminent, so that you do even the smallest things exactly, perfectly, and eminently, so that not even in the slightest thing do you deviate from what is right and perfect through favor or fear of men; but mastering fear, favor, and other passions, you follow and do in every matter what is more honorable, holier, more excellent, and more pleasing to God. Therefore be eminent in prudently administering your goods (for on the occasion and in respect of this, Sirach weaves in this general saying here and applies it to it), and do not yield to the prayers or threats of sons or friends to cede your goods to them before death; or commit any other similar thing less worthy of you, base, or abject. Likewise, do your other works excellently and eminently, so that if you teach, you teach excellently: if you study, you study excellently; if you preach, you preach excellently; if you pray, you pray excellently; if you eat, you eat so soberly, becomingly, and eminently that you seem to surpass other men, as in our age Pope Gregory XIII did, and so with all the rest.


DO NOT GIVE A STAIN TO YOUR GLORY — so that to a work which you have done or are doing excellently, you do not admix anything less becoming or upright, which might stain or disgrace it, as Solomon did, who in his youth was eminent in wisdom and every royal virtue; but in his old age, seduced by women, he lost his wits, and worshiping idols gave a great stain to his glory, Ecclesiasticus chapter xlvii, 22.


With this saying agrees that of chapter xxxi, verse 27: "In all your works be swift," Greek oxytreche, that is strenuous, agile, keen, "and no sickness shall come upon you." Which saying, general in itself, Sirach applies to banquets, so that at them a guest should rise quickly and resolutely at the proper time, and go home: just as here the words "in all your works be preeminent" he applies to the administration of goods.


The method of doing each work excellently is suggested by our Ludovicus de Puente, in On Christian Perfection, treatise IV, chapter xv, namely if to each you add the six wings of the Seraphim, by which they fly to heaven, which are: "the memory of the presence of God" who exists everywhere, and who watches what you think, say, or do; "a pure intention of His greater glory," striving in all that you do to please Him, and always to carry out His divine will, because He is supremely good; "prayer," which should give a beginning to your works and accompany them by seeking divine help, so that you may carry them out with the perfection that He Himself commands and counsels; "trust in God," on whom all your good depends, from whose omnipotence you may hope that He will aid your weakness; from His mercy, that He will have compassion on


and I shall rejoice that I thought, acted, and spoke thus. For "the recompense of eternal goods is immense and infinite," says St. Hilary on Psalm cxviii, letter Heth. And he adds: "Open and ample is the possession of a faithful heart for God, that He may dwell in it and walk within it, etc., that we may be God's dwelling place. And while He walks in us, He Himself becomes our possession: thus let us leave the world, if we renounce fleeting earthly possessions, if we reject the inheritance of perishable things, if while living we have departed from the world."


your misery; from His faithfulness, that in your temptations and dangers He will protect you; from His providence, that He will guide you in all your ways. And from these the two last wings arise: "fortitude," namely in undertaking arduous things, casting away all fear of difficulties; and "perseverance" to the end of the works begun, patiently tolerating whatever troubles arise. For, as Isaiah said: "Those who hope in the Lord shall renew their strength," Isaiah xl, 31, putting on a fresh one, namely another and better; "they shall take wings like eagles," to fly in spirit and exalt their works from earth to heaven; "they shall run, and not grow weary," because of the delight with which God "enlarges their hearts in the way of the divine commandments; they shall walk, and not faint," but shall persevere in the works of His service, until they obtain the crown of glory.


Morally, from this let the wise man learn to excel in all his works, namely to do them excellently even though they are small in themselves; for thus from small things he will make eminent ones: for it is eminent to excel in every matter, however small. Hence an excellent grammarian is worth more than a mediocre orator or philosopher. For excellence is something eminent, which by its splendor dazzles and captivates the eyes of all. "It is better, says Plato in the Theaetetus, to do one small thing well than many things perfunctorily." For everything that is done well is great: but not everything that is great is done well, nor is it eminent because it is great.


A keen spur to this is, if you consider that "what is once said and done is eternal," for what has been once said or done is irrevocable, and cannot be unsaid or undone; but what is said and done remains, and will remain through all eternity. It therefore becomes eternal; so that if it is good and excellent, you will rejoice over it for eternity and obtain eternal praise and glory: but if bad, or deficient and diminished, you will grieve and repent of it for eternity, and undergo eternal ignominy and punishment. Before each action, therefore, think: "I work for eternity: I live for eternity:" I shall therefore work and live excellently, so that I may paint in my soul, indeed in the whole world, an image, indeed an ideal of virtue, which God, the Angels, and men may praise for eternity. The painter Zeuxis, asked why he painted so painstakingly and exactly, replied: "I paint for eternity," according to Pliny, Book xxxv, chapters ix and x, and Plutarch in his Pericles. Let the faithful and holy person rather say this to himself: Behold, the choice is given me in all works, words, and thoughts to paint an eminent image of virtue, or a deformed image of vice: I shall paint that of virtue, so that my works may shine for me in heaven like stars with joy; not that of vice, which divine justice will condemn and burn with eternal fire: "I shall paint for eternity," I shall work so excellently as I will wish through all eternity that I had worked: I shall think, act, and speak as for eternity I shall wish


The second spur is, if you consider the excellence and immensity of the divine majesty: for to One so preeminent, only eminent and preeminent works should be offered: for He Himself desires and wishes such, and values one eminent work more than ten ordinary ones. If courtiers serve princes and kings so exactly and eminently that nothing could be desired: with how much perfection must the King of kings and Lord of lords be served? Therefore Blessed Teresa vowed to God that in every matter she would do what was best and most excellent. Thus St. Mechtilde spoke so angelically that you would think you were hearing not a human being, but an angel speaking in her. Thus Sts. Athanasius, Basil, Augustine, Jerome, Anthony, Bernard, Dominic, Francis, and the other eminent Saints did all their things in a manner elevated above men, so that they seemed to be not so much men as angels: indeed, "they lived like divinities, they spoke like oracles;" and what St. Gregory Nazianzen writes of St. Basil: "Their speech was thunder, because their life was lightning."


The third spur is the one that St. Anthony, about to die, gave to his followers, and Barlaam to King Josaphat, in Damascenus' History, namely, if every day when you rise you think that this day may perhaps be your last: and therefore seriously resolve to do each work of that day so exactly, as if it were to be your last, so that you may dare to present it to Christ the Judge who is soon to come, and be judged on it, and hope to be saved and rejoice. In the morning, therefore, have this premeditated: "Today I shall begin to serve God, today I shall also finish. I do not wish therefore to degenerate from the lofty thoughts of the children of God. I shall measure my actions by the great measure of the great and heroic." To this belongs that teaching of Seneca: "Go against the opinion of the crowd, as the stars go from West to East." And that: "The smallest things must not be neglected, but must be treated as the greatest," both because progress from the smallest leads to the greatest, and "because nature is nowhere more fully present than in the smallest things," says Pliny, Book XI, chapter II. Thus St. Gregory Nazianzen in his poem to Nicobulus teaches that each person should measure himself by a great measure, that is, aspire to great things:


"But whoever is wise should measure himself by a great measure and a great foot: and it is better to hold second place among the great than first place among the lowly. Just as it is better for thin larks to fly high through the air below the eagles, than to soar above the earth."


And as he also says, Epistle 57 to Eudoxius: "Do not be content to excel among jackdaws when you can be an eagle." For it is splendid that one who pursues the very best should end up in second or third place. The same Nazianzen, in his Distichs: "Come, he says, having left this world and shaken off the world's burdens, spread your sails toward the heavenly life; and carry out all excellent works, as is worthy of God: but especially let the Trinity be your care." The same elsewhere says: "We celebrate feasts, if we shine forth in our actions," making them, that is, more illustrious and splendid than those of others. St. Cyprian, in On the Singularity of Clerics: "What is done as holy, he says, is not holy, unless what is holy is performed in a holy manner." St. Augustine, on Psalm xxxiv, at the end: "Take up, speak, praise God. Whatever you do, do it well, and you have praised God." It was an axiom of St. Bernard, which Gerson recites in his Dialogue of Francis, and Augustine, volume II: "God does not reward verbs, but adverbs," that is, He does not consider what we do, but how well and splendidly. St. Basil, in his Sermon on the Hidden Things, decrees: "Carry out diligently the ministry assigned to you, just as if you were ministering to Christ Himself." Indeed Apuleius on the God of Socrates: "Nothing, he says, is more like and more pleasing to God than a perfect soul: a good man, who excels other men as much as he himself is excelled by the immortal gods." To this belongs the symbol of Pythagoras: "Do not leave a residue at the bottom of the cup: that is, Thoroughly exhaust the arts you have begun." And that other one of his: "Do not stand upon the bushel measure:" that is, Do not be content with moderate and mediocre things, but strive for the highest. Do not sit on the choenix: that is, Have care not only for the present but also for the future. "For the choenix is the measure of a day's food."


In the day of the completion of the days of your life, and in the time of your departure, distribute your inheritance.


That is, when death is imminent, distribute your goods to your sons, friends, or the poor, either by actually dividing them among them, or by drawing up a will in which you order them to be distributed. The Tigurine version: At the time when the days of your life are to end, when you must die, distribute your inheritance; others: In the day (at the time) when the days of your life shall be ended, and in the time of death distribute your inheritance; the Syriac: At the time when the number of your days shall be completed, and on the day of your death appoint your sons as heirs of your wealth, lest it pass to strangers.


You will say: This saying seems contrary to that of Christ: "If you would be perfect, go, sell all that you have, and give to the poor," Matthew xix, 21, which all Religious follow and practice. I reply that it is not contrary, but subordinate: for Sirach prudently orders that goods not be given to sons or friends before death; but Christ counsels them to be given to the poor out of zeal for almsgiving and virtue. Sirach instructs the Jews, Christ instructs Christians. Sirach prescribes the common way of living for a rude age, Christ establishes the summit of perfection through the counsel of evangelical poverty, of which the carnal Jews were incapable, for the Apostles and their followers.


Finally Palacius rightly says: Note, he says, it is one thing to leave all things out of charity and trust in God, which the Gospel counsels and which perfect men have done; another, to give goods to someone out of human friendship and trust, which Ecclesiasticus forbids, and those who did so repented and grieved. Note also that the time of the Gospel and of the old law are different. In the latter, felicity consisted in being rich and a master, and this felicity was given for good works; but in the former, felicity consists in lacking temporal things and adhering to divine things alone.


On the other hand, the elderly Eleazar preferred to die rather than eat pork forbidden by the law: "Lest by this, he said, I bring a stain and execration upon my old age," II Maccabees vi, 25. This is what the royal Psalmist prays, Psalm L: "Restore to me the joy of Your salvation (St. Jerome: of Your Jesus), and with a princely spirit confirm me." "Princely," that is chief, primary; St. Jerome, powerful; the Hebrew nediba; Greek hēgemonikō; that is first, with a princely spirit that befits a prince and king, such as David was; second, with a spirit that like a prince rules and dominates in the soul over lust, vices, and concupiscences: so St. Jerome; third, one that going before me as a prince leads all my actions and makes them eminent, princely, and royal. Fourth, nediba can be translated with the Tigurine version as voluntary, spontaneous, liberal, beneficent, namely one that by His gifts makes me freely and spontaneously walk, indeed run the way of the Lord, be generous to all, fully obey God in all things, cheerfully resist temptations, and bravely bear any cross. Symbolically, St. Jerome says: The princely Spirit is God the Father, the right Spirit is God the Son, the Holy Spirit is the Holy Spirit Himself. Better, St. Gregory on Psalm L: The Holy Spirit (he says) is princely, is right, is holy. It is He who impels and elevates us, that we may do works that are excellent, heroic, and that surpass nature and the common measure of other Saints. Hence whenever Samson was about to perform some excellent work of strength, it is prefaced: "The Spirit of the Lord rushed upon Samson," as is clear from Judges xiv, 6 and 19, and xv, 14. This Holy Spirit, therefore, must be constantly invoked by one who wishes to produce heroic works of virtue.




FOURTH PART OF THE CHAPTER. — HOW SERVANTS SHOULD BE GOVERNED.




25. Food, and the rod, and a burden for the donkey: bread, and discipline, and work for the servant.


From sons he passes to servants and slaves, such as formerly existed among the Jews and the nations; but now among Christians servants are called household attendants, who hire out their labor to a master; hence they are properly not slaves, but free men, laborers, and hirelings. Here he compares servants to donkeys, as if saying: A master owes three things to a donkey, namely food, the rod, and a burden: the same he owes to a servant, namely bread, discipline, and work. Servants therefore are to be governed like donkeys. For "food" the Greek is chortasmata, that is, fodder of hay. Therefore in place of the hay that is owed to the donkey, says Jansenius, the servant is given bread, that is, food that is necessary and not luxurious. In place of the rod that is owed to the donkey, the servant is given discipline, that is, chastisement and correction. In place of the burden with which donkeys are loaded, the servant is given work, by which he is to be pressed and kept in his duty. The sense therefore is: As hay, the rod, and a burden befit the donkey, so bread, discipline, and work befit the servant. And Aristotle writes that servants are owed work, punishment, and nourishment. Hence among the Hebrews, according to Aldrovandus, Book I on Quadrupeds, the donkey is a symbol of the disciple and of discipline, because one must endure many things in the manner of donkeys. Hence Ammonius of Alexandria, the teacher of Origen and Porphyry, is said to have used a donkey as a fellow student for them. And Cleanthes was not ashamed of the donkey's name: "I am indeed a donkey, he said, but one who can carry the burden of Zeno." Indeed the Psalmist says: "I have become like a beast of burden before You," Psalm lxxii, verse 22. The Tigurine version translates: As fodder, the rod, and burdens befit a donkey, so food, chastisement, and work befit a servant; the Syriac: Fodder, and the whip, and work for the donkey: and discipline, and bread, and work for the servant. "Bread" is necessary for life and the strength to work, "discipline"


for restraining wantonness, "work" for driving away idleness; "bread" for sustenance, "discipline" for chastity, "work" for frugality. To this belong the axioms of Aristotle about servant and master in his book on Economics: "One must give the servant work and sufficient food. It is fitting that the master rise before the servant and go to bed after him. What best fattens the horse is the master's eye: and the best manure for the field is the master's footprints. The more diligently one serves, the greater favor he will obtain. Everyone takes it very hard to be deprived of his honor."


Rightly is a servant or slave compared to a donkey, because he is often stupid, dull, slow, and hard like a donkey, whose head by its very shape betrays its stupidity, slowness, and hardness. On this subject there is a witty riddle, or rather epigram, of the donkey:


The horse is judged by its hoof, the hare by its ear, the lion by its voice, the wolf by its color, but the donkey by its whole head.


Well-worn is that popular saying:


The nut, the donkey, and the woman are bound by the same law: these three do nothing right if beatings cease.


Hence Cujacius the jurist, among other reasons why servants are said to be diminished in legal status in the Institutes, On Diminution of Status, and law 2, section 1, Digest, On Diminution of Status, also brings forward this: "Servants, he says, are also said to be diminished in status on account of the loss of liberty, because, deprived as it were of their own reason and judgment, they are compelled to act and live by another's reason and counsels."


And Solomon, Proverbs xxix, 19: "A servant, he says, cannot be instructed by words: because he understands what you say, and disdains to respond." Understand this of the servant who is of a servile, hard, and rebellious nature.


To this belong the maxims of the Philosophers. Euripides in the Antiope: "Never, he says, should a servant handle liberal studies, nor pursue leisure." For studies make servants proud, even if they are not rarely unteachable; leisure makes them lazy and thieves. The same author in the Alexander: "So bad is the race of servants. They are nothing but belly, and do not look ahead to anything future." Theognis: "Never is the servile head straight, but it always has a twisted and crooked neck." Democritus: "Use servants, like parts of the body, one for one thing and another for another." Plato, Book VI of the Laws, teaches that piracies, thefts, and robberies have arisen from servants.


Mystically, the body is the servant and donkey of the soul, and three things are owed to it, namely common food, chastisement, and work. Thus St. Francis called his body "Brother Donkey" and treated it like a donkey, because he compelled it to carry heavy burdens of labors and penances, and to eat little, and common and cheap foods. St. Laurence Justinian says splendidly in the Tree of Life, treatise On Sobriety, chapter III: "Often, he says, while we pursue the enemy in the flesh, we also slay the citizen whom we love; and for the most part while we show compassion as if to a fellow citizen, to the battle of the enemy


we nourish: if therefore too much and immoderate fervor persuades us to withdraw from the flesh the nourishment it needs, we must say to it what a certain man said to Joab: If you were to weigh out in my hands a thousand pieces of silver, I would not put forth my hand against the king's son," II Kings xviii, 12.


And St. Bernard, Sermon 1 on Palm Sunday, teaches that the Religious is mystically the she-donkey on which Christ sat, and that this is a great dignity: first, because he touches Christ most closely; second, because he devotes and expends himself entirely in His service; third, because he carries Christ; fourth, because he has Him within himself, and also carries Him about to others. Therefore he addresses his monastery's charges with jubilation: "Should I be silent, lest you fall into elation; or should I rather speak, that you may have consolation? The beast on which Christ sits, are you not that, according to the Apostle's precept, glorifying and carrying God in your bodies?" The same author in his Rule or Way of Living in a Monastery: "When you come, he says, to ask something from the Prior, prepare yourself always for a refusal; and if what you ask is denied, say to yourself: What befitted a little donkey but a bridle and a goad? I can properly claim nothing in this house except a hair shirt and a cross; a hair shirt in death, and a cross in the grave. This is my inheritance, yet so that a small clod of earth may cover the cross." Well known is the saying of the elder in the Lives of the Fathers: "I and the donkey are one:" by which he compared himself to complete endurance of all things. In the Chronicles of St. Francis, the Blessed Jacoponus is famous, who, when in the world he was a man noble in intellect, learning, and office, was suddenly struck and moved to compunction by the death of his wife, crushed by the collapse of a platform at a wedding,


he resolved to renounce the world, and requesting the habit of St. Francis, he heard from the brothers: "If you wish to live among us, you must become a donkey, so that you live like a donkey among donkeys." Immediately therefore he put on the skin of a donkey, and crawling on hands and feet: "Behold, he said, brothers, I am a donkey, admit a donkey among donkeys." Once admitted, he was a mirror of humility, mortification, charity, and all virtues. His Life, filled with heroic virtues, survives.


Symbolically: The patience of the donkey, says Aldrovandus in his work on the Donkey, teaches people that each should faithfully and diligently do his own lot and what is present and at hand, and that each should live content with his own fortune; and not refuse labors, provided they are honest, even if worthy rewards do not follow. As Stigelius also advises in his poem on the laborious donkey:


Be a donkey; harsh fate has made everyone a donkey: he who knows how to bear his lot patiently is wise.


And that saying: "If you cannot drive a horse, drive a donkey."


Moreover, although the donkey is considered by everyone's judgment to be lowly and most wretched, it is nevertheless more blessed than man himself, because it does not bring misery upon itself, which man does, as the most ancient Menander says.


Aldrovandus adds two fables to this point. The first: A donkey considered a horse blessed, because it was abundantly and carefully fed, while the donkey itself did not have enough chaff, and was especially exhausted. But when the time for war arrived, and a soldier mounted the armed horse, driving it here and there, and even leaped into the midst of the enemy, the horse was wounded and fell. Seeing this, the donkey changed his opinion and considered the horse wretched. The fable signifies that one should not imitate princes and the rich; but considering the envy and danger in their station, should love poverty. The second: A donkey serving a gardener, because it ate little and worked a great deal, prayed to Jupiter to be freed from the gardener and sold to another master. When Jupiter, prevailed upon, ordered it to be sold to a potter, the donkey bore the burdens of mud and tiles with even greater resentment than before. Again therefore he asked to change masters, and was sold to a tanner. Having thus obtained a worse master than the previous ones, and seeing what was done by him, he said with a sigh: "Woe is me, wretch; it would have been better for me to stay with my former masters;" for this one, as I see, will work even my skin. The fable indicates that former masters are most eagerly sought by servants when they have tried their luck with second ones.


He then adds a third fable on the same topic from Aeneas Silvius, which, because it is longer, you may read in his work if you wish. Whence he concludes: "What is fated is incurable." Let each one therefore live content with his lot, that he may be happy and blessed. The donkey's lot is to bear burdens, just as the servant's is to serve. Hence Isidore, Book XII of the Etymologies, asserts that "asinus" (donkey) and "asellus" (little donkey) derive from sitting, as if "assedum," because men, before they used horses, sat upon donkeys. The Greeks call it onon from oneō, as if a beast of burden from helping, because it helps with our work.




26. He works under discipline, and seeks to rest: loosen his hands, and he seeks liberty.


The Greek, Roman, and Tigurine texts for "works" have ergazou, that is, "work" [imperative]; and for paideia, that is discipline, have paidi, that is child or servant; and for zētēsei, that is "he will seek," they read heurēseis, that is "you will find." Hence they read thus: Work your child or servant, and you will find rest, as if saying: If you keep a servant busy and exercise him with imposed work, you will have rest with him; but if you allow him to be idle, he will create troubles for you. For this is what he adds by antithesis: "Loosen his hands, and he seeks liberty." Hence some translate clearly from the Greek: Exercise your servant in work, and you will find rest: release his hand, and he will seek liberty. But our translator read ergazetai, that is "he works," and paideia, that is discipline, and zētēsei, that is "he will seek." The Complutensian Greek texts also read this way except that they retain ergazou, that is "work" [imperative]. But the sense comes out nearly the same; for "work" here is taken in the hiphil conjugation meaning "make" or "compel him to work," namely through discipline and chastisement. It may be that Sirach wrote it both ways, because both are true and fitting, and both exist in approved codices, and


one reading coheres with and is subordinate to the other; for the rest of the servant is the rest of the master, for while the servant works


weary from labors he longs for rest, he does not think of rebellion against his master. So we ourselves, when we write, forge and reforge our works, and sometimes change the same thought, expressing it one way and then another. Therefore in Scripture the same thought sometimes has not only various translations and interpretations, but also various readings, as I showed in Canon VIII of things in the Epistles of St. Paul.


Now first, Lyranus explains our reading thus, as if saying: The servant works as long as he is held under discipline, "and seeks," that is, if he seeks rest from labors without a reasonable cause. Second, our Emmanuel Sa, as if saying: The servant even while he is compelled to work through discipline and chastisement, seeks leisure and rest; what then will he do if you relax discipline? Without doubt he will seek liberty, or flee. Third, Jansenius: He describes, he says, the condition and character of servants, namely that if they are driven to work by discipline and chastisement, they seek rest from their labors, complaining that they are overburdened: but if leisure is allowed them, they seek further even liberty, not content with the relaxation they sought and obtained. It is signified therefore that one should attend not so much to their requests as to what is fitting to impose on them according to their condition. Fourth, Palacius, as if saying: If you have worn out the servant with discipline, you will make him wish for rest but not think of liberty: but if you give him more relaxation from work, you will make him seek liberty without merit. For just as much work, toil, and weariness allow nothing else to be thought about except rest: so idleness and an idle servant meditates and schemes for nothing other than liberty. He speaks of slaves properly so called, namely of bondsmen.


These three last senses are true and fitting; more forceful and more connected, however, are the second and fourth; for they contain a manifest antithesis of the first hemistich with the second, and at the same time give the reason for what preceded, namely why chastisement and work befit the servant just as the donkey, because the servant is of a servile and asinine nature and character, who seeks nothing but leisure and liberty; but work and chastisement remedy both. For work does not allow thinking about anything except rest, and chastisement curbs both leisure and liberty, and compels one to labor and serve. Hence the Syriac briefly explains the whole matter thus: Do not give him rest; and if you raise his head, he seeks liberty. Pharaoh knew this, who therefore oppressed the Hebrews, whom he treated as slaves, with labors, lest they think about liberty and departure from Egypt: "You are idle, he said, and therefore you say: Let us go and sacrifice to the Lord. Go therefore, and work," Exodus v, 17.


Note the words "loosen his hands," namely from the manacles, that is, free him from the bonds on his hands by which he is constrained as a slave. For the origin of servitude and of servants was that people in ancient times, sparing the lives of enemies captured in war, made them servants, and thus mercifully commuted death into servitude. Hence servants were called mancipia, as if taken by hand in war


captured, says Varro; hence those captured were bound with manacles: Sirach therefore here forbids that these be loosened. Again, "loosen his hands," that is, release his labors and toils, let him be idle, and he will flee or seek liberty. Third, some explain it thus: "Loosen his hands," that is, allow him license, give him some power; for enticed by this, he will begin to shake off the yoke of servitude and seek liberty.


The same was Plato's view about servants in the sixth dialogue of the Laws: "Servants are always rightly chastised and beaten, and should not be admonished like free men, lest they become too soft: every address to servants should be only a command, and no jesting at all. This should be observed, as many who foolishly indulge their servants and nourish them too delicately, make life more difficult both for themselves in commanding and for the servants in obeying."




28. The yoke and the strap bend the stiff neck: and constant labors bow the servant. For the malicious servant, torture and fetters.


The Greek texts now omit the words "and constant labors bow the servant." Hence they read briefly, combining the servant's fetters with the donkey's yoke: The yoke and the strap subdue the neck, the lash and torments the malicious servant; others: The yoke and the strap bend the neck, and for the wicked servant torments and the anguish of judicial examination are fitting. But our reading, as it is fuller and more complete, is also more fitting and more true. For the yoke is more aptly compared with work and labor than with torture; for to the torture of the servant the whip and lash of the donkey better correspond. The sense therefore is, as if saying: Just as the neck of a wanton and untamed ox, horse, donkey, or buffalo is tamed by yoke and strap, so that it obeys its driver and carries the burdens imposed upon it: so too the hardness and laziness of the servant is broken by constant work. But if the servant is not only hard and obstinate, but also malicious, Greek kakourgos, that is criminal or malevolent, namely one who steals, or beats others, or otherwise harms the master and household, and contrives other evils; this one must not only be exercised with constant work, but also restrained with fetters and torture, examined and punished.


On the ancient punishments of servants see Rhodiginus, Book XXV, chapter xxii; Plautus has encompassed them all in the Asinaria, Act III, Scene III:


Trusting in their backs, relying on the virtue of elm-rods, for running: goads, branding-plates, crosses and fetters, chains, prisons, shackles, leg-irons, stocks, and the most savage torturers, etc.




29. Send him to work, lest he be idle: for idleness has taught much wickedness.


The Tigurine version: Send him to work, lest he be idle: for idleness has taught many vices; others: Cast (for the Greek is bale) him into work, lest he be idle: for idleness teaches many evils; the Syriac: Work your servant (that is, make your servant work, or do work through your servant), lest he rebel, because idleness causes many evils. For the mind of man cannot be idle; therefore if it is not occupied with honest labor, it turns to thinking about and plotting vain, dishonest, carnal things, murmurings, slanders, and other crimes. Just as millstones turned by the wind, if they have no grain to grind, act upon themselves, wearing and grinding themselves down.


Therefore St. Jerome admonishes Rusticus, Epistle 4: "Do, he says, some work, so that the devil may always find you busy." St. Ephrem, in Spiritual Songs, volume II: "He who loves idleness, he says, will never prosper." St. Chrysostom, Homily 1 to the People, observes that Adam in idleness fell from paradise, but Paul, placed in labors and hardships, was caught up into paradise and the third heaven. The same, Homily 35 on the Acts: "How, he says, will not all condemn such an idle man — friends, household members, and relatives? And who will not justly say: This one is a burden to the earth; such a person came into the world in vain, indeed not in vain, but to the harm of his own head, to his own damage, to the detriment of others." St. Basil, on chapter 1 of Isaiah: "How, he says, should not idleness be hated, which makes a man worse than the ant and the bee (which are laborious and industrious)? For man was placed at the beginning of his condition in paradise, to work it and guard it." St. Ambrose, Epistle 25 to the church of Vercelli, speaking of Jacob and Esau, of whom the latter was idle, the former industrious: "Not by idleness, he says, not by sleep is the reward prepared; there is no work of the sleeper, no fruit of idleness, indeed rather loss. Idle Esau lost the blessing of the firstborn." The same, in his book On Cain and Abel, chapter IV: "Rewards are promised not to those who sleep, not to those who are idle, but to those who keep watch, and the payment is prepared for labor." St. Leo: "The kingdom of heaven does not come to those who sleep, nor is eternal blessedness bestowed on those who are sluggish in leisure and sloth." St. Anselm, Epistle 6 to the Cistercians: "Banish idleness from yourselves, he says, as a thing hostile to your souls, and let each one consider that we must render an account to God for each moment of our life." St. Bernard, Book II of On Consideration, chapter xiii: "Idleness must be fled, he says, the mother of trifles, the stepmother of virtues." Peter of Blois, in the chapter On the Formation of a Bishop: "Have no time, he says, for holiday; but always devote yourself either to prayer, or reading, or some other pursuit of virtue." And further: "Always be engaged in the exercise of the Scriptures, and let no time find you idle. Idleness without letters is the burial of a living man." See more in Cassian, Book X of the Institutes of Renunciation, chapter viii and following.


Finally, the occasion and cause of the sin of Sodom was idleness, as Ezekiel says, chapter xvi, verse 49.




30. Set him to work: for so it is fitting for him. And if he does not obey, bend him with fetters.


Clearly the Tigurine version: Drive him to the work that his duty demands, and weigh down the disobedient one with his fetters; the Syriac: According as is fitting for him (that is, as much as he is suited for), set him over your house, and if he does not listen to you, multiply his bonds.


St. Laurence Justinian says splendidly in the Tree of Life, treatise On Fear, chapter II: Nothing in a holy resolution


he says, is worse than idleness, which not only does not acquire new things, but also consumes what has been acquired. Just as therefore idleness is the beginning of spiritual poverty, so the constancy of honest occupation is the seedbed of heavenly riches. Finally, the occasion and cause of the sin of Sodom was idleness, as Ezekiel says, chapter xvi, verse 49.


And do not be excessive against any flesh: but without judgment do nothing severe.


He moderates what he said, as if saying: I said that a rebellious and wicked servant is to be chastised with labor, fetters, and blows: now I add and warn, that nevertheless you should not rage against anyone's flesh with these things more than is fitting; for it is flesh, that is, fragile and wretched; but apply judgment, discernment, and discretion in moderating work and chastisement, lest it be more cruel than is just. Hence the Greek is: kai mē perisseusēs pasē sarki. Which the Complutensian text translates: and do not abound against any flesh; the Roman, do not be excessive against all flesh, that is, do not be too much, do not press and oppress any flesh too greatly, not even that of brute animals, much less of men; the Tigurine version: take care however not to be excessive against anyone's body; others: do not be excessive against any man; the Syriac: but not so against everyone, and do nothing contrary to the law.


From this precept of Ecclesiasticus appears to have been derived that constitution of the Emperor Justinian, concerning those who are under their own or another's authority, section "Under authority," where among other things he decrees thus: "But the greater harshness of masters is restrained by a constitution of the same emperor. For Antoninus, consulted by certain governors of provinces about those servants who flee to a sacred temple or to the statues of the emperor, commanded that, if the cruelty of masters seemed intolerable, they be compelled to sell their servants on good terms, and the price be given to the masters. And rightly so, for it is in the interest of the commonwealth that no one misuse his own property."


The Gloss in the same place asks whether it is permitted sometimes to beat a servant moderately for no fault or cause of his, solely on the ground that he is a servant and so that he may remember that he is one? And it answers affirmatively: Because, it says, prolonged impunity makes a servant hard and contumacious, nourishes boldness in him, and increases his pride and spirit.




31. If you have a faithful servant, let him be to you as your own soul: treat him as a brother: because you acquired him at the price of your life's blood.


So reads the Roman text, the Gloss, Lyranus, and others. But Rabanus reads: If you have a good servant; others: If you have a prudent servant; the Syriac: If your servant is true (that is, upright, who conducts himself truly, as befits a servant). Less correctly, therefore, Jansenius argues that the word "faithful" should be deleted. For he prudently advises that the servant who is not unfaithful and thievish, but faithful, should be loved and cared for by the master "as his own soul," that is, as himself. Hence the Greek and the Syriac have: If you have a servant, let him be to you as yourself; the Tigurine version translates: If you have a servant, cherish him as your own soul; the Roman, treat him as yourself.


Moreover, a faithful servant must be faithful not only in the work assigned to him, but in speech and silence, so that he keeps silent about the master's secrets, or about what the master wishes kept silent. Hence the duty of a good servant is to be "mute and speechless," asserts Nemesius in Stobaeus, Sermon 45. And Plautus, in The Braggart Soldier: "A servant, he says, should know more than he speaks." Therefore the insolent words of a servant are found in the same author in the Persian: "My master ordered me to have a slavish labor and a free tongue." For if we are commanded to love even strangers as ourselves, how much more our household members, such as servants, who are entirely the property and possession of the master. What therefore masters do to their servants, they do to themselves; for the good of the servant is the good of the master, and the evil of the servant is the evil of the master. Therefore he adds: "Treat him as a brother." For in origin we are all brothers, because created by the same God the Father, and descended from the same parent Adam and the same mother Eve. Again, in faith and religion we are all brothers, because children of the same Christ as Father, and of the Church as Mother, and we all expect the same heavenly inheritance from God. See Ephesians vi, 5 and following. Therefore St. Gregory Nazianzen, in his Tetrastichs, teaches that servants should be regarded as fellow servants, because we are all servants of God:


What is a servant, he says, or a master? This is a bad division; there is one Creator, one law, one Judge. So regard your servants as a servant yourself: life alone makes servants and masters. Christ served, but He freed us from the yoke.


Indeed Cicero in his Paradoxes: "What is liberty, he says? The power to live as you wish. Who then lives as he wishes, unless he who follows what is right? This alone befalls the wise man, that he does nothing unwillingly, nothing with grief, nothing under compulsion. Who would deny that all the fickle, all the greedy, all the wicked in short are slaves?"


More on this subject can be found in St. Gregory, Book XXX of the Moralia, chapter xii; St. Augustine, Tract 41 on John; St. Jerome, Book II Against Jovinian. Therefore Seneca movingly says, Epistle 47: "That you live familiarly with your servants befits your prudence. Are they slaves? Rather, they are men. Are they slaves? Rather, they are housemates. Are they slaves? Rather, they are humble friends. Are they slaves? Rather, they are fellow slaves, if you consider that fortune has equal power over both." And after some more: "Do you wish, he says, to consider that this man whom you call your slave sprang from the same seed, enjoys the same sky, breathes equally, lives equally, dies equally? You can see him as a free man just as he can see you as a slave. I saw the master of Callistus standing before his door and being shut out while others entered. The Marian disaster brought low many of the most brilliantly born: it made one of them a shepherd, another the guardian of a cottage." Finally Philo in Maximus, Sermon 7: "Show yourself, he says, to your household servants as you would wish God to be toward you: for as we hear, so shall we be heard by God; and as we look upon others, so God will look upon us. Let us therefore offer mercy for mercy, that we may obtain like for like."


He adds the reason: Because you acquired him at the price of your life's blood. — First, as Jansenius says: You acquired him for yourself not as a beast, but as "the blood of your soul," that is, as one of your own blood, a sharer of the same nature and blood with you.


Second, and more probably, as if saying: You acquired him for yourself "at the price of blood," that is for the blood of "your soul," namely so that he might cherish and protect your blood and life by serving and laboring, and by defending and fighting for you against enemies. Hence the Greeks, as if explaining, add: Because you will need him as your own soul; the Tigurine version: Because you need him as your own soul; the Syriac lucidly: If he is your true servant, let him be as yourself; because as yourself, so also is your loss (which you will suffer in the servant, if badly treated by you he falls ill, dies, or flees): if he is your true servant, regard him as your brother, lest you contend against the blood of your own soul.


Third, others understand "blood" as the price. Hence they translate: because you acquired him at a price; for the price, because it is obtained by blood and sweat of labor, is therefore called "blood" by metonymy. And in this way the Rabbis commonly use damim in the plural, that is "bloods," for price. So we commonly say that usurers and tyrants suck the blood of the poor, when they exact from them excessive taxes and prices. In this sense Micah says of tyrants, chapter III, verse 10: "Who build Zion with blood, and Jerusalem with iniquity."


By a similar trope the Greek bios, that is "life," is used to designate sustenance itself, because life is preserved by food. So Palacius says: Treat the good servant whom you bought as a brother; because you acquired him with many coins as if with your blood: for a good servant cannot be acquired except at a great price; and a great price cannot be obtained except by bloody sweat. How beautiful indeed is the text for a sinner asking Christ for mercy: Lord, do not treat me as an enemy, but as a brother: for You acquired me with the blood of Your soul! How aptly likewise it will be said to a cruel master: Treat your servant more kindly, if not for his sake, then surely for your own! If you do not spare him, spare your own blood, with which you acquired him.


To this belongs the admonition of Cato in his Distichs:


Do not rashly believe a wife complaining about servants: for often a wife hates the one her husband loves. When pain over the fault of servants drives you to anger, restrain yourself, that you may be able to spare your own. Him whom you can overcome, sometimes conquer by enduring: for patience is always the greatest virtue of character.


Fourth, Rabanus: "He signifies, he says, that we ought to love the common nature in him; and, if necessary, that we should lay down our life for them as for brothers: for we should not hate and persecute the man, but the vices which drag man to ruin, which must absolutely be resisted."


Tropologically, Rabanus understands by the servant the sinner; for the sinner is a servant of sin and the devil: therefore all the things said here about the servant may, with a change of name, be applied to the sinner. Again, by the servant you may understand the flesh, which is a servant of the soul; and concupiscence, which is a servant of reason and spirit, and therefore like a rebellious servant rebels and kicks against reason: for which reason, like a servant, it must be tamed with labors, penances, and blows, so that it may learn to subject itself to reason and obey the spirit.




32 and 33. If you wrong him unjustly, he will turn to flight: and if he departs and exalts himself, you know not whom to ask, nor on what road to seek him.


"Exalts himself," that is, removing and taking himself and his things away, departing and fleeing; for the Greek is aparas apodrasē, that is, taking himself off, or having departed and fled. Again, "whom to ask," that is, whom to ask and who might tell you "by what road" and to what place your servant has fled. Otherwise Palacius: "You know not whom to seek, he says," that is, you do not know whether you should seek him, whether it would be useful or useless to you: for when a servant has become accustomed to flight, you do not know whether it would be better to bring him back or to sell him.


The Greek texts briefly and clearly read thus: If you wrong him (the Roman, if you afflict him) unjustly, and he takes himself off and flees, by what road will you seek him? The Tigurine version: If you harm him by injury, and he departs and flees, by what road would you seek him? The Syriac: Because if you sadden him, he will depart and be lost: and in what spirit will you find him?


This is the second reason urging the master to treat his servant kindly; because if he afflicts him, the servant, weary of servitude and affliction, will secretly arrange flight through pathless places, forests, and hiding spots, so that the master pursuing him cannot find him, nor is there anyone who, when asked, is willing or able to point out the road by which the servant fled. Therefore he will be forever deprived of both the servant's labor and the price at which he bought him.


Indeed many servants, because of the cruelty of their masters, take their own lives, preferring to die once rather than a thousand times. Well known is the story of the Lacedaemonian woman who, at an auction when asked by the crier what she knew, replied: "To be free," signifying that she was indeed a captive, but would not obey slavish commands. And so when the buyer ordered certain things unfitting for a free woman: "You will weep, she said, that you envied yourself such a possession;" and she soon killed herself. So Plutarch, in his Laconian Sayings. He also adds a similar story about a boy: A Spartan boy, he says, captured by King Antigonus and sold at auction, in all other things that could properly be done by a free-born person was obedient to the one who had bought him: but when ordered to bring a chamber pot, he would not endure it, saying: "I will not serve." But when the master insisted, the boy climbed to the roof and said: "You will learn what kind of purchase you have made;" and immediately threw himself headlong and died. He could be a captive, but could not perform slavish tasks, and vindicated himself into freedom by a mournful death. Something still more mournful we have heard happened in Spain in this age. A servant harshly treated by his master, in the master's absence led all his young children up to the master's terrace,


and locked the doors of the house: when the master returned home and knocked at the doors, threatening the servant because he was slow to open, the servant showed him one of his children through the window: "What will you give me, he said, for this child of yours?" With the master indignant and gnashing his teeth, the servant hurled the child from the height and killed it. He did the same with the second, third, and the rest (the master now begging in vain and promising everything if he would spare them), and finally threw himself headlong: "Learn, he said, to treat your servants kindly." Therefore Diogenes, in Laertius, Book VI, used to say that between servants and wicked masters there was no difference except in words — that slaves served their masters, but masters served their desires: signifying that both


were slaves, but that the servitude of masters was more wretched than that of slaves, if they were wicked: for he who serves his passions has as many masters as desires, and those masters are base and merciless. Indeed, this servitude is equated and compared to death, and even placed before it as worse than death. On the other hand, how greatly a servant kindly treated by his master loves him in return, hear from Menander: "For me, he says, my master is my city and my refuge and my law and the judge of all things just and unjust: for him alone I must live." Such, says Favorinus, was "Zamolxis, who was a servant of Pythagoras, and was worshipped by the people of that time."
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Synopsis of the Chapter


Hanun king of Ammon insults and humiliates David's ambassadors: therefore David attacks him in war, and overthrows him together with the Syrians who aided him.




Vulgate Text: 1 Paralipomenon 19:1-19


1. Now it came to pass that Nahash the king of the children of Ammon died, and his son reigned in his place. 2. And David said: I will show kindness to Hanun the son of Nahash; for his father showed kindness to me. And David sent messengers to comfort him on the death of his father. And when they had come into the land of the children of Ammon to comfort Hanun, 3. the princes of the children of Ammon said to Hanun: Do you perhaps think that David sent those to comfort you out of respect for your father, and you do not realize that his servants have come to you to explore, and investigate, and spy out your land? 4. So Hanun shaved David's servants, and shaved them, and cut off their garments from the buttocks to the feet, and sent them away. 5. And when they had gone and reported this to David, he sent to meet them (for they had suffered a great insult) and commanded them to remain in Jericho until their beards had grown back, and then to return. 6. And when the children of Ammon saw that they had wronged David, both Hanun and the rest of the people, they sent a thousand talents of silver to hire for themselves chariots and horsemen from Mesopotamia, and from Aram-maacah, and from Zobah. 7. And they hired thirty-two thousand chariots, and the king of Maacah with his people. And when they came, they encamped opposite Medeba. And the children of Ammon also gathered from their cities and came to battle. 8. And when David heard of it, he sent Joab and all the army of mighty men: 9. and the children of Ammon came out and drew up in battle array at the gate of the city; and the kings who had come to help were stationed separately in the field. 10. So Joab, seeing that the battle was set against him both in front and behind, chose out the bravest men of all Israel, and went against the Syrians. 11. And the rest of the people he placed under the command of Abishai his brother, and they went against the children of Ammon. 12. And he said: If the Syrians overcome me, you shall help me; but if the children of Ammon overcome you, I will help you. 13. Be of good courage, and let us act valiantly for our people, and for the cities of our God: and the Lord will do what is good in His sight. 14. So Joab and the people who were with him went against the Syrians to battle; and he put them to flight. 15. And when the children of Ammon saw that the Syrians had fled, they also fled before Abishai his brother, and entered the city: and Joab also returned to Jerusalem. 16. And when the Syrians saw that they had fallen before Israel, they sent messengers and brought the Syrians who were beyond the river: and Shophach, the commander of the army of Hadadezer, was their leader. 17. And when this was reported to David, he gathered all Israel, and crossed the Jordan, and came upon them and drew up his battle line against them, while they fought against him. 18. But the Syrians fled before Israel; and David killed of the Syrians seven thousand charioteers, and forty thousand foot soldiers, and Shophach the commander of the army. 19. And when the servants of Hadadezer saw that they had been defeated by Israel, they deserted to David and served him: and Syria was no longer willing to give aid to the children of Ammon.




Verse 4: He Shaved


4. HE SHAVED. — In Hebrew yegallech, that is, he shaved, namely half the hair of the head and the beard, as is said in 2 Kings 10:4.




Verse 7: They Hired Thirty-Two Thousand Chariots


7. AND THEY HIRED THIRTY-TWO THOUSAND CHARIOTS — that is, of horsemen fighting from scythed chariots. It is a metonymy; for the container is put for the contained, namely the chariot for the charioteer. And in ancient times, individual more powerful soldiers often had their own chariot, just as cavalrymen have their own horse from which they fight: this is clear from verse 10.




Verse 18: David Killed Seven Thousand Charioteers


18. DAVID KILLED OF THE SYRIANS SEVEN THOUSAND CHARIOTEERS — that is, of soldiers fighting from chariots, or perhaps of horses drawing the chariots: for chariots themselves can be burned, but not killed.
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Synopsis of the Chapter


Joshua, by leading the ark around for seven days, conquers Jericho as its walls fall, and establishes the ban, and destroys it utterly, saving only Rahab with her household, and calls down God's curse upon anyone who would rebuild it.





Vulgate Text: Joshua 6:1-27


1. Now Jericho was shut up and fortified, out of fear of the children of Israel, and no one dared to go out or come in. 2. And the Lord said to Joshua: Behold, I have given into your hand Jericho, and its king, and all its mighty men. 3. Go around the city, all you warriors, once a day: thus shall you do for six days. 4. But on the seventh day the priests shall take up seven trumpets, the kind used in the jubilee, and shall go before the ark of the covenant: and you shall go around the city seven times, and the priests shall blow the trumpets. 5. And when the sound of the trumpet shall be longer and more broken, and shall resound in your ears, all the people shall shout with a very great shout, and the walls of the city shall fall to their foundations, and each one shall enter through the place opposite where he stood. 6. So Joshua the son of Nun called the priests and said to them: Take up the ark of the covenant, and let seven other priests take seven trumpets of the jubilee and march before the ark of the Lord. 7. And to the people he said: Go, and march around the city, armed, going before the ark of the Lord. 8. And when Joshua had finished speaking, and the seven priests were sounding the seven trumpets before the ark of the covenant of the Lord, 9. and the whole armed army was going before, the rest of the people followed the ark, and all was resounding with trumpets. 10. But Joshua had commanded the people, saying: You shall not shout, nor shall your voice be heard, nor shall any word go out from your mouth, until the day comes when I say to you: Shout and cry out! 11. So the ark of the Lord went around the city once a day, and returning to the camp, remained there. 12. Then, Joshua rising at night, the priests took up the ark of the Lord, 13. and seven of them took seven trumpets of the kind used in the jubilee: and they went before the ark of the Lord, walking and sounding, and the armed people went before them; but the rest of the common people followed the ark and kept sounding the trumpets. 14. And they went around the city on the second day once, and returned to the camp. So they did for six days. 15. But on the seventh day, rising at dawn, they went around the city, as had been arranged, seven times. 16. And when on the seventh circuit the priests sounded the trumpets, Joshua said to all Israel: Shout! For the Lord has delivered the city to you. 17. And let this city be an anathema, and all that is in it, to the Lord; only Rahab the harlot shall live, with all who are with her in the house: for she hid the messengers whom we sent. 18. But you, beware lest you touch anything of what has been commanded, and you become guilty of transgression, and all the camp of Israel be under sin and be troubled. 19. But whatever gold and silver there may be, and vessels of bronze and iron, let it be consecrated to the Lord, stored in His treasury. 20. So when all the people shouted and the trumpets sounded, after the sound and noise struck the ears of the multitude, the walls immediately fell, and each one went up through the place opposite him; and they took the city, 21. and they killed everything that was in it, from man to woman, from infant to old man. They struck also the oxen and sheep and donkeys with the edge of the sword. 22. But to the two men who had been sent as spies, Joshua said: Enter the house of the harlot woman, and bring her out, and all that belong to her, as you confirmed to her by oath. 23. And the young men entered and brought out Rahab, and her parents, and her brothers also, and all her goods and her kinfolk, and they made them stay outside the camp of Israel. 24. But the city and everything that was in it they burned, except the gold and silver, and the bronze and iron vessels, which they consecrated to the treasury of the Lord. 25. But Rahab the harlot, and the house of her father, and all that she had, Joshua caused to live, and they dwelt in the midst of Israel to this day; because she had hidden the messengers whom he had sent to spy out Jericho. At that time Joshua uttered a curse, saying: 26. Cursed be the man before the Lord who shall raise up and rebuild the city of Jericho. Let him lay its foundations at the cost of his firstborn, and set up its gates at the cost of his youngest child. 27. So the Lord was with Joshua, and his fame spread throughout all the land.





Verse 1: Jericho was shut up and fortified


1. Now Jericho was shut up and fortified. — In Hebrew sogeret umisgeret, which Masius, Vatablus, and Pagninus translate as: Jericho was shutting itself and shut, that is, it was most diligently closed, completely barred and shut up. Hence our translator and the Septuagint, explaining this, translate: "Jericho was shut up and fortified." And the Chaldean clearly states: Now Jericho was closed with iron doors and fortified with bronze bars before the children of Israel. There was none who went out from it, nor who entered into it, from it to fight, nor any who entered it to make peace.


This verse is inserted as if in a parenthesis, so that those wonderful things which the Angel next commanded the leader Joshua for the conquest of so fortified a city might be better understood. Hence Pagninus places this verse as the last of the preceding chapter.





Verse 2: The Lord said to Joshua


2. And the Lord said to Joshua: Behold, I have given into your hand Jericho. — "The Lord," that is, the Angel sent as legate of God and representing His person.


Hence in Hebrew He is called Jehovah, which is a name proper to God. For God speaks through an Angel, just as a king speaks through an ambassador. Thus the Angel, acting in God's place in promulgating His law on Sinai, is called Jehovah, Exodus 19:20. For here the Angel continues speaking, who at the end of the preceding chapter had commanded Joshua to remove his sandals and, unshod, hear the commands of God; here therefore he unfolds and brings forth those commands, and teaches the manner in which God wishes Jericho to be conquered, namely not by the crash of arms, but by the blast of trumpets.





Verse 3: Go around the city, all you warriors


3. Go around the city (at such a distance from it that you are beyond the range of missiles, lest anyone from it hurl one at you) all you warriors, once a day: thus shall you do for six days. — The Hebrew adds: "And the priests shall take up trumpets of the kind used in the Jubilee, and go before the ark of the covenant;" which our translator deferred to the following verse. From this it is clear that in the first six days also the priests sounded the trumpets, but only once each day, whereas on the seventh day, seven times.





Verse 4: Seven trumpets of the Jubilee


4. But on the seventh day the priests shall take seven trumpets of the kind used in the Jubilee — namely in the fiftieth year, which was entirely festive and joyful. These trumpets were made of horn, not of rams, as the Chaldean has it, but of oxen, as I showed from St. Jerome and others at Leviticus 25:20.


You shall go around the city seven times, and the priests shall sound the trumpets — namely seven times, since on the other six days they went around only once, and therefore sounded only once, as I said at verse 1; and that this was indeed done is clear from the very execution of this command, which is narrated at verse 13. So Abulensis.


But why does God command the priests to sound the trumpets of the Jubilee and to conquer Jericho with them? I answer: to signify that the time was at hand when the Holy Land would be reclaimed from the Canaanites, as unjust and unlawful possessors, to God as its true and common Lord and Prince, and delivered to other, just and faithful settlers, namely the Hebrews, the descendants of Abraham, to whom it had been assigned by God. For in the Jubilee, farms and possessions that had been sold or alienated in any way returned to their original owners and masters, Leviticus 25. Now the Jews in their father Shem, son of Noah, had possessed Palestine, but his descendants had been expelled from it by the Canaanites. Rightly therefore, as in a Jubilee, God here led their posterity, namely the Hebrews, as the first and original masters, back into it; and therefore He commanded them to sound the trumpets of the Jubilee.


Procopius gives another reason: "Why, he asks, did He command them to sound the battle call with horned trumpets and jubilee instruments? Because for horned animals, horns serve in place of walls, and so the Lord must be for us in place of a horn, according to that text: My protector and the horn of my salvation," Psalm 17:3.


St. Ambrose gives a third reason in his commentary on Luke chapter 10, verse 30, saying: "The insignia of religion are the weapons of the priest," that is to say: The weapons of the priests are not helmets for the head, but the trumpets of the Jubilee, because by these they attest their religion and priesthood, by which they overthrew Jericho.


Moreover, this ceremony and procession of going around Jericho for seven days and sounding the trumpets had the appearance of a siege and assault (but only in shadow, namely so that the faith of the Hebrews might be exercised, and fear might be aroused in them by the blast of the trumpets, and so that it might be most manifest that the city was being conquered not by human skill, but by the will and power of God alone). So Abulensis, Arias, Masius, and others.


This is what the Apostle says, Hebrews 11:30: "By faith the walls of Jericho fell down after being encircled for seven days." "By faith," namely that faith by which Joshua and the Hebrews believed God who was promising this very thing, and therefore they obeyed Him by going around the city and sounding the trumpets.


Now this was the order of the whole procession. The Hebrew warriors, armed, went first going around the city, as if displaying themselves to the city to intimidate it: immediately after them followed the ark of the covenant with the priest-bearers and the leader Joshua. The unarmed common people closed the column. The ark therefore was in the middle, flanked on the front by the armed men and on the rear by the rest of the people, lest it be intercepted by the Jericho inhabitants making a sortie. Hence the ark did not go first here, nor was it two thousand paces distant from the armed men, as had been done in the crossing of the Jordan; but it immediately followed them. On the first six days they went around the city once, sounding the trumpets; but on the seventh day seven times, and on the last circuit, with the blast and terrifying shout of the entire people, the walls of Jericho fell, and the Hebrews surrounding it, each at his own place, entered and laid it waste and burned it, and made it an anathema.


Morally, let commanders and governors learn here to keep their subordinates always occupied with some work, lest they grow soft in idleness. Hence Emperor Leo thus commands his generals in the Tactics, chapter 20, number 175: "If you accustom your army to labors, you will always have them ready and obedient to you, maintaining formation and robust in body. For idleness makes bodies sluggish and weak, and renders minds timid and effeminate: but exercise and labors make bodies vigorous and strong, and minds manly and eager. Therefore let all things suitable for action be prepared ahead of time, so that at the necessary moments everything is at hand."


Anagogically, "Jericho," that is, the Moon, is a type of the changeable world that is perpetually changing itself, which on the day of judgment, when the trumpet of the Archangel sounds, will be overthrown and consumed by the fire of the conflagration. So Origen here, homily 7.


Tropologically, just as then, when the trumpets sounded, the walls of Jericho fell, so now in the new law, when the preaching of the Apostles and their successors resounds, the pride of the world falls with its towers and vices. Hence St. Chrysostom, homily 21 on the Epistle to the Ephesians: The Israelites, he says, overthrew Jericho more in the manner of dancers and singers than of warriors. Hear Origen: "At the coming of Jesus (Joshua), he says, the walls of Jericho were overthrown; at the coming of my Lord Jesus, the world is conquered: if you hear the trumpet of His preaching and follow it, the world is destroyed for you." And he adds that Jesus destroyed the walls of the world, that is, its strongholds, namely the worship of idols, the divination of demons, the inventions of augurs, soothsayers, and magicians, and the eloquence of Orators, and the wisdom, reasoning, and arguments of Philosophers. And Christ sounded the trumpets of the four Gospels, and of the Epistles of Saints Peter, Paul, James, John, and Jude.


Hear St. Augustine, sermon 106 On the Times: "Just as then, when the trumpets sounded, the walls fell, so also now it is fitting that the city of the world, that is, pride with its towers — namely avarice, envy, and lust — together with its peoples, that is, all evil desires, be destroyed and perish by the constant preaching of priests. Therefore priests ought not to be silent in the Church, but should hear the Lord saying: Cry out, do not cease; like a trumpet lift up your voice and announce to my people their sins," Isaiah 58. And after a few remarks: "The trumpet therefore is necessary for sinners, one that not only penetrates their ears but also strikes their heart, and does not delight with its song but chastises with its sound, and exhorts all the vigorous in good things, and terrifies the slack for their offenses. For just as in battle the trumpet casts down the mind of the cowardly soldier and kindles the spirit of the brave one: so also the priestly trumpet humbles the mind of the sinner, strengthens the spirit of the holy man, and does not spare its voice in order to spare salvation, and with one and the same sound gives to the one encouragement as to how he may be stronger to conquer; and strikes terror into the other as to how he may be slower to sin." He adds the reason below: "For what else do we believe the priestly trumpets of that time prefigured, than the preaching of the priests of this time, through which they do not cease to announce to sinners with terrible sound the stern judgment, to proclaim the sorrowful destruction of hell, and to beat the ears of offenders with a certain tumult of threatening? For just as then the blast of the trumpets, having destroyed the walls of masonry, reached the interior of the people: so now the preaching of priests, having destroyed evil thoughts, passes through to the naked soul. And just as the sound of the sacred voice destroyed and captivated the stubborn people, so also now priestly preaching subjugates the sinful people."


But why did Jericho fall with the sevenfold circuit and blast? I answer, because the number seven is sacred in Scripture on account of the feast of the seventh day, or sabbath, and signifies universality, because in six days God created the world, and on the seventh He rested. Hence here there were seven trumpets, seven priests, seven blasts, seven days of circuit and sounding. See what was said at Leviticus 23:24 and Numbers 11:3.


Hear St. Augustine at the cited place: "By the sevenfold number, now through the priests of God, not merely one city is destroyed, but the iniquity of the whole world is scattered. For just as in the naming of a single city the condition of the entire world is figured: so by the circle of seven days the spans of the whole world are distinguished, through which the trumpets of priestly preaching announce destruction to the age itself and threaten judgment, as it is written: For the world will perish, and all that is in the world. But he who does the will of God abides forever, just as Christ also abides forever." I shall assign the mystical signification and reason for the sevenfold circuit at verse 15.


Finally, St. Chrysostom, homily 5 On Penance, and Procopius here note that God commanded the seven-day circuit in order to strike terror into the inhabitants of Jericho and lead them to repentance of their sins. For from His clemency He had given them this space for repenting, so they might escape destruction, just as He gave three days to the Ninevites when Jonah preached, chapter 4, who also through that preaching escaped destruction.





Verse 5: The sound of the trumpet longer and more broken


5. And when the sound of the trumpet shall be longer and more broken. — In Hebrew, when they shall draw on the horn of the jubilee. Masius: when they shall blow the jubilee horn with a more drawn-out sound, and therefore more broken, as our translator rightly adds, both because to draw out the voice is to break and interrupt it: for thus when you drag earth, you cut into it by sawing; and because the said breath of a man cannot blow a trumpet without drawing back, breaking, and interrupting this blowing, in order to breathe and resume the breath and spirit for blowing.





Verse 7: Armed, going before the ark


7. Armed, going before the ark of the Lord. — St. Chrysostom on Psalm 43 asks: If the walls were going to fall, why are they equipped with arms? And he answers: so that the Hebrews might more easily believe that the city was to be conquered by them; therefore they are armed as if they were truly going to fight. More plainly you may say that God wishes us to cooperate with Him in miracles, and to do what is on our part; for then God will do what is on His part. For God is absent from the idle, present with the busy, and the one who tries helps the one who tries, as if to say: Arm yourselves, O Hebrews, and go around the city with your weapons; then I will be with you, and I will cast down the walls, so that entering the city armed, you may slay all the citizens with your weapons and overthrow the city.


Moreover, Joshua here carefully observes the military precepts which Vegetius assigns in book 3 of On Military Matters, last chapter, saying: "An army improves by labor, grows old by idleness. Never lead out a soldier to public combat unless you see him hoping for victory. Sudden things terrify the enemy; familiar things lose their power. No plans are better than those which the adversary does not know before you act. Whatever you intend to do, discuss it with very few and most faithful men, or rather with yourself alone."





Verse 8: The trumpets sounded


8. Sounded the trumpets. — By the blast of these then, without catapults, without battering rams, the walls of Jericho fell.


Learn here tropologically how weak, paltry, and vain is Jericho, that is, the glory of the world, since it falls and vanishes by the mere blasts of trumpets. Hear St. Gregory, book 20 of the Moralia, chapter 24: "The glory of the present life is seen as if on high, but is consolidated by no stability." And hear St. Chrysostom, homily 1 on the First Epistle to the Corinthians: "Do you not see children, when at play they have formed a battle line and arranged soldiers; and lictors go before them, and heralds, and a boy walks in the middle in the place of the Emperor — how childish are the things they do? Such are human affairs, and even more worthless and contemptible, since what exists today will not exist tomorrow."





Verse 9: The rest of the common people followed the ark


9. The rest of the common people followed the ark. — The Hebrew is meassaph, which properly means the same as gathering or collecting, namely the preceding crowd, that is, closing the column, as Masius, Vatablus, Pagninus, and others translate. The Septuagint has: the rear guard, namely of the elderly, servants, proselytes, boys, women, and the remaining unarmed common people who followed the ark. For in the first line the warriors went ahead, in the middle were the priests with the ark and trumpets, and in the last was this remaining common people.


And all was resounding with trumpets. — From this gather that not only the priests, but also the rest of the people were blowing their trumpets; but these were different from the trumpets of the priests, which were jubilee trumpets; those of the people were ordinary and common. For God wished the people not to be idle, but to join and cooperate with God and the priests in sounding, so that the inhabitants of Jericho might be terrified by the dreadful blasting of all. Masius, Lyranus, and others deny this; but it is stated more clearly at verse 13, where it says: "The rest of the common people followed and kept sounding with trumpets;" which words are so plain that they cannot be twisted to refer to the priests without violence. Therefore when in the following verse Joshua commands the people to be silent, this was a silence of voice and shouting, not of trumpets and blasting. For he says:





Verse 10: You shall not shout


10. You shall not shout, nor shall your voice be heard, nor shall any word go out from your mouth. — See, here no mention or prohibition is made of blasting and trumpets. Procopius and Chrysostom, in the homily On Penance, give the reason: He commanded, he says, the common people to follow in the rear, to teach that no one ought to desert God's battle line, but to resist the enemy forces with all their might, whether they stand in the same line or follow those fighting.


Until the day comes (the seventh) on which I say to you: Shout and cry out! — The Hebrew and the Septuagint have: shout, and then you shall shout; Masius: howl, and you shall howl; which our translator more expressively renders in the same sense: "Shout and cry out," as if by the common voice of all, encouraging one another for battle, and as if about to assault Jericho with united spirits and arms. In Hebrew it is tariu, which our translator and others render in the Psalms as "Shout for joy." Hence Vatablus here translates: Shout, then raise a shout of triumph, that is, sing a triumph, as certain of victory and the conquest of the city. And Origen here, homily 7, translates: "Shout for joy." "Blessed is the people, he says, that knows the shout of jubilation. Wherefore the united and unanimous shout of the people was a certain jubilation, and an acclamation of victory in the manner of a hymn or thanksgiving, so that this people may rightly be called blessed, since they know how to shout for joy."


So the ark went around. — The Hebrew is jasseb in the Hiphil, that is, caused to go around. But the Hiphil is often taken for the Qal; hence all here translate: went around.





Verse 12: Joshua rising at night


12. So Joshua rising at night. — The Hebrew is babboker, that is, at dawn, in the morning, or at the morning twilight when it began to grow light, when night ends and light begins with the day.





Verse 15: On the seventh day


15. But on the seventh day. — The Hebrews report from the Babylonian Talmud, treatise On the Sabbath, chapter 1, that this seventh day was a Sabbath, and that the walls of Jericho fell on it (to persuade the people of the reverence and worship of the Sabbath) on the seventh circuit and seventh blast of the city; so that the first day of circling was Sunday. So also Lyranus, Serarius, and others. Hence Marcion blasphemed that the God of the Old Testament was contradictory to Himself, since He had commanded Sabbath rest for the Jews, and yet ordered them to march around the city on the Sabbath. But Tertullian responds, book 2 Against Marcion, chapter 21, that God on the Sabbath prohibited merely human works, not divine ones, or those done at God's command, such as here the circling of the city; for God was Lord of the Sabbath, and could not only dispense from it but also abolish it, just as He had previously established it. Therefore God fixed the law of the Sabbath for the Jews, not for Himself, because He Himself always works even on the Sabbath in heaven and on earth all things whatsoever that are generated and done.


Moreover, Josephus writes that the first day of the circuit of Jericho was the day of Passover, that is, the fifteenth of Nisan. The Seder Olam Rabbah, that is, the Great Chronicle of the Hebrews, and Serarius judge it to have been the first day after the octave of Passover, which was the twenty-second of Nisan. But nothing can be determined with certainty here, since Scripture says nothing about it.


Mystically, Ambrosiaster (for it is clear that St. Ambrose is not the author, from the fact that he mentions the Lombards invading Italy, an invasion which occurred long after St. Ambrose's death) in his commentary on Apocalypse chapter 1, refers these seven circuits of Jericho to the seven ages of the Church and of the just: "For Jericho, he says, signifies the whole body of the reprobate, which is the city of the devil; by the children of Israel the elect are signified; by the priests, the preachers; by the trumpets, the doctrine of preaching; by the people who followed them, all the just are designated, who followed their doctrine and imitated their deeds; and by the ark which they carried, Christ is understood, who dwelling in their holy hearts was carried."


And a little later: "The first circuit therefore pertains to those just men who lived before the flood, who were also called sons of God; they therefore went around the city of Jericho as long as they separated themselves from the company of the reprobate. The circuit of the second day pertains to those who lived from after the flood up to Moses: who themselves also went around the city of Jericho, because they separated themselves from the iniquities of the reprobate. The third circuit pertains to those who lived under the law: the law itself shows with how great solicitude they ought to separate themselves from the society of the wicked. The prophets, to whom the fourth circuit pertains, so greatly despised and reproved the sins of princes and impious men that for this some of them were stoned, some killed, and some died by the stroke of the sword. The Apostles and those Jews who believed, to whom the fifth circuit pertains — with what zeal they separated themselves from the counsel and works of the unbelieving Jews, Luke narrates in the Acts of the Apostles. As for the Gentiles, to whom the sixth circuit pertains — with what ardor they separated themselves from the company of the impious, let the martyrs, when called upon, declare. The seventh circuit pertains to those who will live in the times of the Antichrist; but how they too will refute the perfidy of the Antichrist and his ministers, this book makes manifest.


"On the seventh day, therefore, when the priests with the ark went around Jericho, and raised their shout, the walls of Jericho fell, and all the people with their king were killed: because when the preachers of truth preach at the end of the world, announcing the end of the world, suddenly the end of the world will come, and every city of the devil will be destroyed, and together with its head, the devil himself, will be condemned to eternal death."





Verse 16: Joshua said to all Israel: Shout!


16. Joshua said to all Israel: Shout! — The voice of Joshua could not be heard by the entire people, since they comprised three million persons. Therefore he "said" it to those near him, and they said the same to their neighbors, and these to the next, and so on in succession to the very last. Or certainly "he said," that is, he proclaimed through heralds, as is customary in military camps. Or finally "he said" it to the twelve leaders of the twelve tribes, each of them said the same to the individual heads of families in their tribe, and these in turn to individual fathers, and these to all their sons and servants.





Verse 17: Let this city be an anathema


17. And let this city be an anathema. — In Hebrew cherem, that is, a thing devoted solely to God, and devoted in His honor (so that just vengeance might be taken upon the wicked who had offended Him, and thus through it this sin-offering might be paid to divine justice, by which the honor of God that had been taken away might be, as it were, restored) to death and destruction, either real or civil. For both those things are cherem and anathema which are dedicated to God in perpetuity and cannot return to profane use, as here were gold, silver, bronze, iron, etc., and those things which are burned as a holocaust to God, or destroyed by sword and fire. See what was said at Leviticus 27:28 and Numbers 21:2 and 3.


Now the reasons why, beyond the law of Deuteronomy 20, verse 1, which merely commands that they spare none of the Canaanites but kill them all, here it is additionally commanded that the city of Jericho itself be burned — which we do not read was done in the other cities of the Canaanites subsequently conquered by Joshua — were three.


First, because God claimed for Himself Jericho, the first enemy city, as the firstfruits of Canaan, so to speak: and the firstfruits had to be paid to God in full. So Josephus, Theodoret, Question 6, and the Hebrews.


Second, because the victory had been won and Jericho conquered here by the power of God alone, whereas in subduing the other cities the Hebrews fought fiercely and overcame them by military assault.


Third, because God wished to set an example of severe punishment for the other cities of Canaan in the first city, Jericho, and to strike terror into them, and at the same time to provoke them to repentance from their most wicked life.


Moreover, that Joshua did these things by God's inspiration, or at the Angel's prompting, although Scripture does not expressly say so, is right to believe from what was said at chapter 1 and chapter 5, at the end, and chapter 6, verse 2. Thus the Romans used to devote enemy cities to cursing and anathema with a fixed formula of words. Livy, book 8, chapter 9, reports that the consul Decius in the war against the Latins devoted himself together with the enemy to the anathema, with this prayer: "Janus, Jupiter, Mars, Quirinus, Bellona, Lares, I beseech you to grant might and victory to the Roman people; and to visit the enemies of the Roman people with terror and death; just as I have declared in words, so for the Republic and people of Rome I devote the legions and auxiliaries of the enemy, together with myself, to the gods of the underworld and to Earth."





Verse 18: Beware lest you touch anything


18. But you, beware lest you touch anything of what has been commanded, and you become guilty of transgression. — In Hebrew: Only keep yourselves from the anathema, lest you anathematize yourselves (impose upon yourselves the guilt and punishment of the anathema) and take from the anathema, and bring the camp of Israel under anathema, so that because of the anathema taken from God by sacrilege, the camps themselves become anathema, that is, are devoted to destruction by God through just vengeance; which our translator renders: "And all the camp of Israel be under sin and be troubled," namely lest one person who steals something from Jericho, by the contagion and communion of his sin and anathema, involve and contaminate the whole camp with sin, as well as with the punishment of his sin and theft. For the camps were considered to be one political body, or one people; therefore whatever one of them sinned, God had determined by hidden judgment to punish in all, and to subject all to the anathema, that is, to destruction. The sense is, as if to say: Beware lest you steal anything from Jericho, which is devoted to the anathema, lest you be the cause of anathema and destruction, not only your own, but of the entire camp of Israel. A similar phrase is found at the next chapter, verses 1 and 11; Matthew 26:8; John 12:4; Deuteronomy 21:8. For this reason also Scripture so often repeats: "Remove the evil from your midst," on which more at the next chapter.





Verse 19: Gold and silver consecrated to the Lord


19. But whatever gold and silver there may be, and vessels of bronze and iron, let it be consecrated to the Lord. — In Hebrew: it is holiness to the Lord Himself, that is, let it be consecrated as a holy and sacred thing to God; hence, as such, let it be "stored in His treasury." The Chaldean: let it be brought into the treasury of the house of the Lord's sanctuary, namely into the tabernacle, which was like the mobile temple of the Hebrews, for its use and adornment. For Jericho had been made cherem, that is, anathema: therefore it all had to be ceded to God alone, namely the city through burning, but the gold, silver, and bronze (under which understand tin, steel, lead, and other metals, which were of rarer use in the tabernacle) through offering in the tabernacle: and nothing from it could be converted to private or profane use.


Tropologically, Procopius says: Men of God ought not to be desirous of riches, nor of glory, nor of power, nor of worldly wisdom. For gold is the figure or image of riches, silver represents glory, bronze the talkativeness of wisdom, iron strength and power. God destroyed together with Achan his relatives, because they had been accomplices in his crime. He himself indeed pays the penalty: but the people is made more instructed in piety, as a caution against sacrilege, as against something pestilential, comes over them.





Verse 20: The walls fell


20. So when all the people shouted and the trumpets sounded. — In Hebrew it reads: and the people shouted, and they sounded the trumpets. First the priests sounded the trumpets, then the people, stirred by this blast, joined their shout to the blast. Hence Vatablus translates: So the people shouted together after they sounded the horns. And the Septuagint clearly in the Roman edition: And the priests sounded the trumpets; and when the people heard the trumpets, all the people raised a great shout of jubilation.


The walls fell. — In Hebrew: the walls fell beneath themselves. The Chaldean: the wall of the city collapsed and was swallowed beneath itself. Hear Cajetan: "By saying beneath it, he shows that either into a ditch surrounding it, or by a greater miracle the wall was going to fall under the earth, so that the Israelites would not be impeded by the ruins of the wall, but would have free entrance all around into the city." The Septuagint: the wall fell all around, the Angels pushing the wall at this signal and sound, or God withdrawing His concourse from the standing wall for standing.


For just as when the sun withdraws its rays, light vanishes, so when God withdraws His concourse, a thing collapses and vanishes. Moreover, God can withdraw His concourse from a thing for standing erect, and thus cause an erect thing not to stand but to collapse, while not withdrawing His concourse for existing, but preserving the thing in its existence. So He did here: by withdrawing His concourse for the wall's erection He caused it to slip and fall; but by preserving the same concourse for the wall's existence, He caused the stones of the falling wall to remain in their being and not pass into nothingness.


For every thing, just as in its creation, so also in its preservation, intimately depends on God; for preservation is like a continuous creation. Thus the voice of Christ cast down the armed cohort on the Mount of Olives, and Paul on the plain of Damascus: the voice of the Lord broke the cedars of Lebanon, the voice of Peter struck down Ananias and Sapphira, and the heretical Britons were defeated by the singing of the Alleluia at the command of St. Germanus, as Bede testifies in book 1 of his History, chapter 20.


Indeed, Robert king of France, singing psalms with the priests, cast down the walls of the city of Avallon which he was besieging, and opened entry into it for his men, as Lipsius narrates in his Political Examples, chapter 2.





Verse 21: They killed everything


21. And they killed everything that was in it. — In Hebrew iacherimu, that is, they anathematized, destroyed, cut off. For Jericho was cherem, that is, devoted to anathema and destruction.


Mystically, Lyranus says: "Jericho signifies the city of guilt, which the love of self built up to the contempt of God. This city is enclosed by a triple wall, namely the wall of carnal concupiscence, temporal abundance, and worldly preeminence." And shortly after: "This triple wall is overthrown by the sound of holy preaching, the cry of devout prayer, the circuit of self-examination; which circuit must be made seven times, that is, perfectly, because perfection is designated by the number seven. For whoever is converted from guilt to grace must diligently and perfectly examine his own conscience. Whatever is found in this city that is contrary to salvation must be destroyed. But what is found there of the gold of philosophical wisdom, the silver of eloquence, bronze vessels, that is, natural industry which avails for many things, as also vessels of iron, that is, bodily and temporal power — these must be consecrated to the Lord, that is, henceforth applied to good works. Rahab with her household is saved for the work of mercy, because according to the word of the Savior, Matthew chapter 5: Blessed are the merciful, for they shall obtain mercy."





Verse 22: Bring out Rahab


22. Bring her (Rahab) out and all that belong to her. — In Hebrew hotsiu, that is, lead her out, namely from her house. For this burned along with the entire city when it was set ablaze. For all of Jericho was devoted to anathema and fire. Some, however, from verse 25, think that Rahab's house was preserved from the common fire, and that Rahab was led out beyond the camp, about which see the next verse. Let the military commander note here to keep faith given to the enemy by his men, just as Joshua kept the faith given to Rahab by the spies. Hence St. Ambrose commenting on Luke chapter 10, verse 30: "He (Joshua), he says, more concerned to keep faith than to conquer, orders the harlot's safety before the city's destruction."


Moreover, Masius wrongly judges this Rahab to be different from the Rahab who is placed in the genealogy of Christ, Matthew chapter 1; Theophylactus also inclines to the same view there. For St. Jerome and others everywhere teach that she is the same.


23. And the young men entered. — In Hebrew, the young men who were spies. Hence it is clear that they were not old men, but young men, as most suited to such an undertaking. Therefore the Rabbis wrongly judge these spies to have been Caleb and Phinehas, who (they say), although old in age, were nevertheless young in strength and vigor.


Outside the camp of Israel — because the camp was holy through circumcision, through the public worship of the true God, through the ark of the covenant, through Joshua, the priests, etc.; but Rahab was from an infidel and impious nation, and had not yet publicly professed Judaism: her relatives and kinfolk were still infidels and idolaters; but shortly afterward they were converted by Joshua and the Hebrews to the faith and worship of the one God, and to Judaism, and therefore were admitted into the camp of Israel. So Abulensis, Masius, Salianus, and others.





Verse 25: The house of her father


25. And the house of her father. — By "house" understand not the material building, but the family, namely the brothers, relatives, and kinfolk of Rahab. Hence Rabbi Simeon says: Rahab, by her faith, obtained such great grace with God that even if she had had two hundred relatives joined to her, and they had contracted affinity with two hundred other families, all would have been saved through her grace.


Moreover, Rahab afterward married Salmon, a prince of the tribe of Judah, if not as his primary wife, certainly as a secondary one; for polygamy was then lawful. Torniellus and Salmeron think Rahab married Salmon at the age of fourteen, the Hebrews at fifty; more plausibly Salianus judges Rahab to have been twenty-five or twenty years old (for she had been a harlot), while Salmon was about forty years old.


Joshua caused to live — that is, he kept her safe and sound with all her household, preserved her in life; for this is what the Hebrew hecheie signifies. Therefore the Hebrews explain less correctly: he supplied her with the food necessary for life, although there is no doubt that Joshua did this too.





Verse 26: Cursed be the man who rebuilds Jericho


26. Joshua uttered a curse, saying: Cursed be the man, etc., who shall build Jericho. — This terrible curse of Joshua was made at God's inspiration, as is right to believe, and for the purpose that in the ruins of Jericho there might stand forever a monument of divine power and of His vengeance upon the impious citizens; and of His kindness, truth, and faithfulness toward the pious Israelites, which would strike terror in all ages and provoke all to the fear and worship of God. So Masius, Arias, and the rest.


At the cost of his firstborn. — Masius: Let him lay its foundation at the cost of his firstborn, and set up its gates at the cost of his youngest, as if in casting stones for the foundation of Jericho, he were casting them at his own children, and stoning and killing them. The sense is, as Masius says: Whoever in any future age dares to rebuild Jericho, which God has established as anathema, when he lays the first foundations of the city, let him lose the eldest of his sons, then during the building all the rest in order, and finally the youngest of all, when having completed the work he comes to the installation of the doors. So Rupert here, chapter 16, who also shows that this was a fitting punishment for the crime, saying: "So that by seeking the name of founder, he would completely lose the honor of father," as if to say: It is just that the builder of the forbidden city should cease to be the parent of offspring. And indeed the disobedient Hiel actually incurred these curses, losing his sons while rebuilding Jericho, as is evident from 3 Kings 16:34, where it says: "In his days Hiel of Bethel built Jericho; he laid its foundations at the cost of Abiram his firstborn, and set up its gates at the cost of Segub his youngest: according to the word of the Lord, which He had spoken through Joshua the son of Nun."


Tropologically, he who renounces Satan and the pomps of the world destroys Jericho; but he who turns back to vices rebuilds it: such a person loses the firstborn in the foundation and the youngest in the setting up of the gates, because he loses both the foundations of faith, from which the good buildings of virtue are begun, and the enclosures of good action. So Bede, and from him Angelomus, and Eucherius on 3 Kings 16:34.
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Synopsis of the Chapter

First, in this chapter he chiefly takes up the argument of the epistle, namely, that he may refute the Judaizers and the Simonian heretics, and teach against them that true righteousness and salvation are to be sought and expected not from the law of Moses, but from Christ incarnate and crucified. He taught the same in the epistle to the Romans and to the Galatians.

Then secondly, in verse 7, he says that he counts the legal observances, and all the rest, as losses for the sake of Christ, indeed as dung.

Third, in verse 12, he teaches that he is not perfect, but tends toward the perfection of Christianity.

Fourth, in verse 18, he assails the enemies of the cross of Christ, whose God is the belly: But our conversation, he says, is in heaven, etc.




Vulgate Text: Philippians 3:1-21

1. As for the rest, my brethren, rejoice in the Lord. To write the same things to you, to me indeed is not irksome, but to you it is necessary. 2. Beware of dogs, beware of evil workers, beware of the concision. 3. For we are the circumcision, who serve God in the spirit and glory in Christ Jesus, and have no confidence in the flesh: 4. though I might also have confidence in the flesh. If any other man thinketh that he hath whereof he might trust in the flesh, I more. 5. Circumcised the eighth day, of the stock of Israel, of the tribe of Benjamin, a Hebrew of the Hebrews, according to the law a Pharisee, 6. according to zeal persecuting the Church of God, according to the justice that is in the law, conversing without blame. 7. But the things that were gain to me, the same I have counted loss for Christ. 8. Furthermore I count all things to be but loss for the excellent knowledge of Jesus Christ my Lord: for whom I have suffered the loss of all things, and count them but as dung, that I may gain Christ, 9. and may be found in Him, not having my justice, which is of the law, but that which is of the faith of Christ Jesus: which is of God, justice in faith, 10. that I may know Him and the virtue of His resurrection, and the fellowship of His sufferings: being made conformable to His death. 11. If by any means I may attain to the resurrection which is from the dead. 12. Not as though I had already attained, or were already perfect: but I follow after, if I may by any means apprehend that wherein I am also apprehended by Christ Jesus. 13. Brethren, I do not count myself to have apprehended. But one thing I do: forgetting the things that are behind, and stretching forth myself to those that are before, 14. I press toward the mark, to the prize of the supernal vocation of God in Christ Jesus. 15. Let us therefore as many as are perfect, be thus minded: and if in anything you be otherwise minded, this also God will reveal to you. 16. Nevertheless whereunto we are come, that we be of the same mind: and that we continue in the same rule. 17. Be ye followers of me, brethren, and observe them who walk so as you have our model. 18. For many walk, of whom I have told you often (and now tell you weeping) that they are enemies of the cross of Christ: 19. whose end is destruction: whose God is the belly: and whose glory is in their shame; who mind earthly things. 20. But our conversation is in heaven, from whence also we look for the Saviour, our Lord Jesus Christ, 21. who will reform the body of our lowliness, configured to the body of His glory, according to the operation by which He is able also to subject all things to Himself.




Verse 1: As for the Rest, My Brethren, Rejoice in the Lord

As for the rest (τὸ λοιπόν, that is, what remains; the Syriac translates: therefore), my brethren, rejoice in the Lord, — as if to say: You were anxious and sorrowful about my chains and about the illness of Epaphroditus your teacher; now you receive both him healthy, and I have informed you in chapter 1 that my chains have been a joy to me, an honor to the Gospel, and a salvation to many; therefore it remains that, having wiped away all sadness, you should rejoice, but "in the Lord" Christ, who imparts all this consolation and grace to you, and who so propagates and exalts His Christian faith, religion, and Church, both at Rome and among you.

To write the same things to you is not irksome to me, — that is, as Vatablus has it, it does not weary me, and the Syriac, it is not tedious to me, or burdensome, to write the same things to you and impress them so often: for the charity with which I embrace you absorbs all this weariness, shakes off all sluggishness, and makes me diligent and assiduous in teaching and admonishing you.

But for you it is necessary. — Greek ὑμῖν δὲ ἀσφαλὲς, that is, but for you it is safe, as if to say: That I write the same things so often, I do so that I may strengthen you and make you safer, more cautious, and more vigilant, lest you fall into any error or sin. Our [translator] together with Ambrose seems to have read for ἀσφαλὲς the word ἀναγκὲς placed for ἐπαναγκὲς, that is, necessary.




Verse 2: Beware of Dogs, Beware of Evil Workers, Beware of the Concision

Beware of dogs, — as if to say: Observe, and as the Syriac has it, beware of the impudent and wicked Judaizers and heretics, who bark at us and bite us, as it were dogs. Note the catachresis: to see here is the same as to beware. Thus in Col. 2:8: "See," that is, by seeing beware, "lest any man cheat you by philosophy." Note secondly, here the cynical or canine character of heretics, which Blessed Thomas More, Chancellor of England, experienced in our age: "The heretics," he says, "have now laid aside their first hypocrisy, but have substituted impudence; so that those who before pretended religion now glory in impiety." Hence flowed that phrase by which we commonly compare heretics to dogs, saying: "oh, it is such a people as a dog."

Beware of evil workers, — beware of and flee the false apostles, who mix and corrupt Christianity with Judaism, says Chrysostom.

Beware (be on guard against) the concision. — Note first: He calls circumcision "concision," as will be clear from the following verse, and this so as to lower it and teach that it is to be lightly esteemed by Christians, as if to say: Circumcision once so precious is now after Christ only a concision: "For," says Chrysostom, "they (the Jews who circumcise themselves) now do nothing other than cut up the flesh; for since what they do is not legitimate, it is nothing other than a cutting and concision of the flesh." Chrysostom adds that those things are said to be cut up (concidi) which are cut rashly and idly, and apart from skill; but those things are circumcised which, with the superfluous cut away, are refined. Again, by concision or circumcision he means the circumcised and those who circumcise, namely the Jewish pseudo-apostles. So Chrysostom, the Syriac, Theodoret; for the abstract is put for the concrete, according to Canon 21.

Secondly, he calls "concision" the very heresy of Simon, Basilides, Cerinthus, "who," as St. Ignatius says in his epistle to these same Philippians, "circumcise and mutilate the birth of the Virgin, namely dividing Jesus from Christ" (the man from God), and saying that the Blessed Virgin is the mother of Jesus, not of Christ, and that Christ did not truly suffer, but only by an image, or by opinion and only in appearance, or that Christ did not suffer, but only Jesus, concerning whom verse 18.

Thirdly, as Chrysostom has it, he calls "concision" the schism and tearing of religion and the Church, which these false teachers were making; for he alludes to the dogs whom he just named in this verse 2, as if to say: These false teachers, like rabid dogs, cut up and lacerate the Church, and from her and from Christ are themselves cut off, says Anselm, and they cut off others.

Fourthly, he alludes to the "concision" of these same men, that is, perdition and eternal death, which they bring upon themselves by the aforementioned concision and circumcision. For the Greek κατατομὴ signifies both concision and slaughter.




Verse 3: We Are the Circumcision, Who Serve God in the Spirit and Glory in Christ Jesus

3. We are the circumcision, who serve God in the spirit, and glory in Christ Jesus, and have no confidence in the flesh, — as if to say: I rightly said that carnal circumcision and the circumcised Judaizers, who wish likewise to circumcise you, must be guarded against: for this carnal circumcision is not true circumcision, but only a concision of the flesh, as I called it in the preceding verse; for true circumcision is among us Christians, who are "the circumcision," that is, circumcised (according to Canon 21) in spirit, who, cutting away and excising both carnal desires and Jewish ceremonies, serve God in spirit, which alone is true and God-pleasing circumcision. So Theodoret and others. Thus in Rom. 2:28 he said: "For he is not a Jew, who is so outwardly; nor is that circumcision, which is outwardly in the flesh: but he is a Jew that is one inwardly: and the circumcision of the heart, in the spirit, not in the letter, whose praise is not of men, but of God."

We serve God in spirit. — There is here a threefold reading, as St. Augustine indicates in book I On the Trinity, chapter 6. First, "We who serve in the Spirit of God." Second, "We who serve the Spirit of God." Ambrose tenaciously holds this in book II On the Holy Spirit, chapter 6, in order to prove that the Holy Spirit is God and is to be worshiped with latria.

The third and true and genuine reading is, "We who serve God in spirit:" for he opposes the "serving God in spirit" to what follows, "trusting in the flesh and serving God [thereby]." Therefore the "in spirit" signifies not the person who is worshiped and whom one serves, but the manner in which He is worshiped. Hence Chrysostom interprets τὸ πνεύματι, that is in spirit, as πνευματικῶς, that is, spiritually; and Theophylact, πνευματικῶς καὶ διὰ νοῦς, that is, spiritually and with the mind. Hence also the Syriac translates: we who worship God in spirit. So also Vatablus, Erasmus, and others everywhere, as if to say: We Christians are truly circumcised, who religiously serve God with spiritual faith, hope, and charity (for in Greek it is λατρεύοντες, as if to say: worshiping God with latria); "and we glory in Christ Jesus," as our Messiah, Saviour, and Redeemer, not in Moses, now obliterated and abolished, "and have no confidence in the flesh," that is, we have, according to Canon 29.

Note: He calls "flesh" external and fleshly things, namely circumcision of the flesh, nobility, knowledge of the law, Pharisaism: for so he explains himself in verse 5. So Chrysostom, Theophylact, Anselm.




Verse 4: Though I Might Have Confidence in the Flesh. If Any Other Man Thinks He Has Whereof to Trust in the Flesh, I More

4. Though I might have (be able to have, Sonnes, in the potential mood) confidence in the flesh. If any other man thinketh he hath whereof to trust in the flesh, I more. — He calls "confidence" presumption and the boasting that follows from it, and "to trust" he calls to presume and to glory; for it is a catachresis or metalepsis. Hence in the preceding verse he opposed "glorying in Christ" to that which is "having confidence in the flesh," that is, glorying.

Secondly, what he means by "flesh" he explains in the next verse, as if to say: If I wished, I, just like the Jews, could glory in carnal circumcision, nobility, knowledge, etc.; therefore there is no reason for the Jews to suppose that I detract from these out of zeal and envy, as if I were inferior to them; but let them know that I do this out of zeal for truth, faith, and salvation, in order that I may transfer all from the flesh to the spirit, and teach both Jews and Gentiles to worship God in spirit and in truth.




Verse 5: Circumcised the Eighth Day, of the Stock of Israel, of the Tribe of Benjamin, a Hebrew of the Hebrews, According to the Law a Pharisee

5. Circumcised the eighth day. — In Greek: περιτομῇ ὀκταήμερος, that is, the circumcision of the eighth day. "Circumcision," that is, circumcised; as elsewhere he calls those uncircumcised the foreskin, namely the Gentiles (according to Canon 21). Note: He not only says he was circumcised, but adds that this was done on the eighth day, in order to signify that he was a Jew, not a newcomer or proselyte (for these were converted to Judaism as adults and were circumcised), but a natural one; for as soon as he was born of Jewish parents, according to the law he was circumcised on the eighth day, and so he himself became a Jew. Again, he says, lest you say I was born of Jews, but of proselytes, I add that I was born "of the stock of Israel," that is, of the lineage of the patriarch Jacob, who by another name was called Israel, as if to say: I am an Israelite by stock and lineage. Thirdly, lest you object that I was born of the ten tribes which made a schism from the Jews, I add that I was born "of the tribe of Benjamin," which was the strongest, and gave the first king Saul to all Israel, and which in the schism faithfully and constantly adhered to the tribe of Judah and to the temple and kingdom of God. So St. Augustine, sermon 15 On the Words of the Apostles. Finally, in order to express in a word the nobility and antiquity of this people and stock of mine, add that I am "a Hebrew of the Hebrews" by origin; namely, descended from those first most praised and most ancient Hebrews, Abraham, Isaac, Jacob. See what is said at II Cor. 11:22.

According to the law (that is, the sect of the law), I was a Pharisee. (Or, as Maldonatus has it in his manuscript notes, as if to say: As for what concerns the law, understand, I was so observant of it that I was even a Pharisee: for the Pharisees were among all the Jews the most observant of the law.)

Pharisee. — Note: There were three principal sects of the Jews in the time of Christ and Paul: namely the Pharisees, the Essenes, and the Sadducees; for there were several others less celebrated, namely the Dositheans (although these were not so much Jews as schismatic Samaritans), the Hemerobaptists, the Herodians, the Nazarenes, and others.

First, the Essenes professed a holier life, but were divided from the rest by schism. Hence neither did they sacrifice in the temple, because they said they used holier ceremonies.

Second, the Sadducees said there is no resurrection of the dead, nor angel, nor spirit, all of which the Pharisees confessed and taught, Acts 23:8.

Third, the Dositheans abstained from animate things, and so superstitiously kept the sabbath that, in whatever posture each of them was found on the sabbath day, in the same he would remain until evening. Synesius, an eyewitness, in his letter to Euoptius narrates an amusing example of this matter concerning his ship's captain.

Fourth, the Hemerobaptists were so called because they baptized themselves daily, supposing forsooth that a man could not live purely unless he were immersed in water every single day, and so by immersion be washed and sanctified.

Fifth, the Nazarenes rejected the Pentateuch and the sacrifices of the Jews, and abstained from animate things, as unclean.

Sixth, the Herodians said that Herod the Ascalonite was the Christ, because under him and through him, a foreigner, namely an Idumean, designated and declared king of the Jews, the scepter had failed from Judah and the leader from his thigh, which was the sign and indication of the coming of the Messiah, according to the prophecy of Jacob, Gen. 49.

Seventh, the Pharisees surpassed all in knowledge of the law and in life and morals. Hence Acts 26:5, Paul says: "According to the most certain (in Greek ἀκριβεστάτην, that is, most exact; the Syriac translates: the chief discipline) sect of our religion I lived a Pharisee." Hence the Scribes and Pharisees in the time of Christ were the highest doctors of the law; they opposed Christ. This sect therefore, which taught the immortality of the soul and rewards for the good and punishments for the wicked after this life, was more learned, purer, truer than the others, yet not so much that it did not have its own errors as well: for, as Josephus, who was himself a Pharisee, teaches in book 18 of the Antiquities, chapter 2, and book 2, chapter 7, the Pharisees attributed everything to fate, and asserted μετεμψύχωσιν, that is, the transmigration of souls, if they had been good, into other and other bodies, from the doctrine of Pythagoras. Hence arose that opinion of theirs by which they thought Christ to be Elijah, others Jeremiah, others John the Baptist, or some other one of the Prophets, Matt. 16:14, because, namely, they thought the soul of Elijah, of Jeremiah, of John the Baptist, or of another Prophet had transmigrated into Christ.

From this knowledge and interpretation of the law they were called Pharisees, from the root פרש paras, that is to expound, explain, teach; or rather, as Epiphanius in book I of the Panarion, chapter 16, and others have it, from the same root paras, insofar as it signifies to divide and separate, because the Pharisees were separated from the other Jews by doctrine, religion, and morals, and excelled them all. As therefore the most learned of the Gentiles were called Philosophers, so the most learned of the Jews were called Pharisees, as if to say: Set forth and separated on account of eminent knowledge and sanctity. For the life of the Pharisees was especially rigid in the novitiate, and outwardly holy, and for many years they cultivated continence and virginity, abstaining from pleasures, living frugally, devoted to vigils and prayers, fasting on the sabbath and on the second and fifth weekdays; so that among the Jews the Pharisees were what among Christians the Religious are; they also had clothing proper to their profession, having hyacinth fringes (which perpetually admonished them of the law to be observed and of the heavenly life, according to the precept of the Lord, Deut. 22:12) longer than those of the other Jews, and on the borders of these they tied thorns, says Jerome on Matt. 23, that by the prickings of these they might display their crucified feet as a sign of the austerity of their life and of their strict memory and observance of the law.

Furthermore they bound the law written on parchments on the forehead, or placed it around the head in the manner of a crown: thus indeed they declared the profession of Pharisaism, so that no one might touch them, as though sanctified, says Epiphanius, book I, chapter 15. Again, they were given to many and daily purifications. From all these things, so great was their authority with the people, says Josephus, book 13, chapter 18, that even if they spoke against the king or the high priest, the common people still gave them credit, and, as the same says in book 13, chapter 8, according to their responses were performed those things which pertained to divine worship and solemn prayers. About this sect therefore the Apostle could glory equally with others. Indeed in Acts 23:6, having become a Christian and an Apostle, he glories that he is still even now a Pharisee, namely as to the profession of the immortality of the soul and other dogmas and morals consistent with Christian life.




Verse 6: According to Zeal, Persecuting the Church of God, According to the Justice Which Is in the Law, Conversing Without Blame

6. According to zeal, persecuting the Church of God, according to the justice which is in the law, conversing without blame. — Note: In the preceding verse he commended himself to the Judaizers from his stock and people, that he was a Jew; here he commends himself from his own zeal and deeds in Judaism. First then he commends himself here, that he was of the Pharisee sect, whose sect was held to be the most noble. Secondly, lest you suppose that he was cold and lukewarm in it, he says he was a zealot of it, and out of zeal and emulation for it persecuted the Church of Christ. "I was not," he says, "a sluggish Jew: whatever seemed adverse to my law, I bore impatiently, I pursued sharply. This is nobility among the Jews, but humility is sought before Christ. Therefore there [he is] that Saul, here Paul," says St. Augustine, sermon 13 On the Words of the Apostles. Thirdly, lest you blame his life as inconsistent with the sect and zeal, he adds: "According to the justice which is in the law," that is, according to the justice of the law; that he had conversed without blame, that is, he had kept every right and precept which the law prescribed, so that in nothing could he be blamed or reprehended as a transgressor of any precept, nor could anyone complain about him, but all proclaimed him to be in the observance of the law a just and religious man.




Verse 7: But What Things Were Gain to Me, the Same I Have Counted Loss for Christ

7. But what things were gain to me, these I have counted loss for Christ, — as if to say: These excellences of the flesh which I have just recounted, and which once when I was a Jew I held in such high regard, gathered, and stored away, as a merchant is wont to hold his profits and rare wares in regard, to gather and store them, namely that I am circumcised, that I am of the stock of Israel, that I am of the tribe of Benjamin, that I am a Pharisee, that I am a zealot of the law, that I daily strive for righteousness from observance of the law: all these prerogatives of the flesh, I say, that is, of carnal Judaism, after I came to know the truth and dignity of the Gospel of Christ, I now hold, before Christ and for Christ's sake, as of no price; nay, as losses, namely impediments to truth and to the salvation to be received from Christ. So Anselm and others.




Verse 8: Furthermore I Count All Things to Be Loss for the Excellent Knowledge of Jesus Christ My Lord

8. Nevertheless I count all things to be loss for the excellent knowledge of Jesus Christ my Lord, and I count them as dung, that I may gain Christ. — Note, the "all things" looks back to the preceding, namely to all the excellences of the flesh, that is, of Judaism, which I recounted in verse 7. Secondly, and more worthily and more in keeping with Paul's mind, not only the "all" goods of Judaism, but "all" altogether, that is, all things, namely eloquence, riches, pleasures, glory, favors, and whatever else this world loves and admires, I count to be losses and harms for Christ and for the sake of Christ, indeed as dung; for to this height the lofty soul of Paul rises, and this the Greek ἀλλὰ μενοῦνγε signifies, that is, "nay rather" (for which our [Vulgate] has "nevertheless"), which is the part of one correcting, or rather amplifying, as if to say: I said too little, when I said all the gains of Judaism and the legal observances of the Jews, that I count them as losses for Christ's sake. I say further: I despise all the goods of the world, all earthly things for Christ's sake, I count them as loss, indeed I scorn and abhor them as dung defiling me. So Chrysostom and Theophylact.

And I count them as dung. — Greek σκύβαλα. Which first signifies excrement and harder dung, as if to say: The legal observances now, like dung, contaminate and pollute their observers, says Anselm, and so also do all the things of the world deface them. Secondly, Chrysostom, Theodoret, Theophylact translate σκύβαλα as the rejected parts of grain, or chaff, as if to say: Such is the law, after it has presented Christ to us as it were grain threshed out, namely empty, superfluous, to be rejected. Such likewise are all earthly goods. Thirdly, σκύβαλα are properly said to be those things which from the intestines of oxen, sheep, or cattle are thrown to the dogs, ἀπὸ τοῦ τοῖς κυσὶ βάλλεσθαι, because they are thrown and cast aside to dogs by way of contempt. He alludes to the Judaizers, whom in verse 2 he called dogs, as if to say: They are dogs, let them devour their σκύβαλα, their canine refuse, that is, let them enjoy their legal and Jewish ceremonies. At the same time however he calls all other earthly goods σκύβαλα, as I said, which ought to be the delight of the brute and voracious dogs, not of men, not of Christians, who enjoy the delights of Christ and of Christianity. To these therefore all beauty, honor, riches, and pleasures are dung. Wherefore St. Jerome, in instructing the monk Paulinus, says: "Let the food be cheap and taken in the evening, herbs and pulses: he who desires Christ and feeds on that bread does not greatly inquire from how precious foods he makes his dung."

That I may gain Christ (the grace of Christ, righteousness, friendship, virtues and gifts, and at last glory). — See how all earthly things are losses, and Christ alone is gain, as Chrysostom teaches in moral homilies 10 and 11, where among other things he says: "For this reason monies are called χρήματα, not so that they may be displayed as if before goldsmiths, but that we may work something good with them:" for χρῆμα is said παρὰ τὸ χρῆσθαι, from using, because monies have been invented in order that we may use them for mutual commerce and mutual help. And further below, how all things are to be turned to the service of Christ and virtue, and so become not losses but gains, he teaches thus: "He made an eye; show that eye to be used by Him, not by the devil. But how will you show it to Him? If, having seen His creatures, you glorify Him, and turn your sight away from gazing at women. He made hands for you; possess them for Him, not for the devil: not for rapine and avarice, but for God's own commandments and benefits, and for continual prayers, and for relieving those in want by stretching them out and extending them. He made ears for you; show them to Him, not to lascivious concerts, obscene tales; but let your every meditation be in the law of the Most High. He made you a mouth; let it do nothing of those things which are not approved by Him, but sing psalmodies, hymns, and spiritual odes. He made you feet, not to run to evil, but to those things which are good. He made you a belly, not that you might burst it with foods, but that you might philosophize. He gave clothing, that we may be covered, not for ostentation; not that the clothing should have much gold while Christ goes naked and perishes. He gave a house, monies, and fruits, not that you should have them alone, but that you may share with others, especially the needy."

My Lord. — Note the delights of Paul's love for Christ: Christ, he says, is the Lord of all of us, but properly mine, who called me — stubborn and rebellious — to Himself with immense charity, indeed compelled me, who made me not only His servant but also His Apostle, who established me as the teacher of the Gentiles with such great grace, so many miracles, such great fruit and efficacy; He is mine, who gave Himself for me especially, who shared all His own with me, so that I may rightly say: My Lord and my God, my love and my all; for before You I count as nothing knowledge, Pharisaism, fame, glory, nobility, riches, pleasures; I esteem them losses and dung; because You are to me true glory, true nobility, knowledge, delights, honor, life, salvation, and all things.

For whom I have suffered the loss of all things, — that is, as Vatablus, the Syriac, and others have it, for whose sake I counted all things as losses, for whom all things appeared harmful to me. Secondly and rather: for whose sake I made the loss of all things: for this is the Greek διʼ ὃν τὰ πάντα ἐζημιώθην, because forsooth I stripped myself of all things, abandoned and despised all things, esteeming all as losses, indeed as dung.

For the excellent knowledge of Jesus Christ, — διὰ τὸ ὑπερέχον τῆς γνώσεως, that is, through the eminence of the knowledge or science of Jesus Christ, as if to say: Because I see, perceive, and experience that the faith and teaching of the Gospel is so glorious, eminent, and sublime (for this he calls "knowledge"), hence I count as nothing all the knowledge that I drew from Gamaliel, the law, and the Pharisees, indeed all other things and any matters whatever.

He touches here on a twofold cause why Paul reckoned all things, even the righteousness of the law, and so the very circumcision and the Old Law (says St. Chrysostom, Theophylact, and Œcumenius), although otherwise good in itself, to be losses to him, indeed as dung. The first is the excellence of the Gospel and of Christianity, which is so great that all the rest, even the Old Law, compared to it appears to be nothing but trifles and filth, so that, if you should have to choose one or the other, namely Judaism or Christianity, you would suffer a vast loss if you chose Judaism over Christianity: just as if to a peasant who had found a huge diamond a jeweler should offer the same weight in lead, the peasant would be a fool and would suffer a huge loss if he chose and accepted lead in place of the diamond, says Chrysostom. The second cause is that the rest, especially circumcision and the legal observances, although once good, now after Christ are impediments to Christianity, and consequently to grace and salvation: for if a Jew wishes to become a Christian, it is necessary that he say farewell to the legal observances; for they have been abolished, indeed are now opposed to Christianity: therefore if a Jew adheres to his legal observances, he makes himself a vast loss, because he deprives himself of the greatest good, namely Christianity; nay, by this very fact, that he is and remains a Jew, he is an enemy of Christ and of Christianity. Both these causes are alleged by Chrysostom, Theophylact, and Œcumenius.




Verse 9: And May Be Found in Him, Not Having My Own Justice, Which Is of the Law, but That Which Is of the Faith of Christ Jesus

9. And may be found in Him, not having my own justice, which is of the law, but that which is of the faith of Christ Jesus. — "May be found," that is, may exist, and may be in Christ, that is, in the faith, grace, and Church of Christ. Thus it is said of the evil angels in Apoc. 12:8: "Neither was their place found any more in heaven," that is, they were cast down from heaven, so that they might no more be in heaven, nor could be found there. It is a catachresis.

Not having my own justice. — "My own," that is, acquired by my own natural powers, by my own labors, says St. Chrysostom.

Which is of the law. — That is, the legal one, which is acquired from observance of the law without the spirit of faith and the grace of Christ.

But that which is of the faith of Christ. — That is, but that I may have righteousness, which is freely acquired through the faith of Christ.

Which is of God, justice. — That is, which is divine justice, flowing from God, so that God may make and have us just, and that we may be truly just before Him; not however human, which is from the law: for this only makes us just before men politically, so that men may proclaim us just when they see us zealous in the observance of the law. See Augustine, sermon 5 On the Words of the Apostle, vol. 10, where he treats this passage.




Verse 10: That I May Know Him, and the Virtue of His Resurrection, and the Fellowship of His Sufferings, Being Made Conformable to His Death

10. That I may know Him, and the virtue of His resurrection, and the fellowship of His sufferings. — Paul desires to know three things, not so much speculatively as practically. First, "Him," namely Christ, and the grace, justice, and redemption of Christ, or that Christ is the Messiah Redeemer, who justifies and saves us.

Second, "the virtue of His resurrection," in Greek δύναμιν, that is, the power, not by which Christ rose, but by which through His resurrection, as now the conqueror and triumpher over death, He will cause us to rise. He desires to know this both through faith and rather through experience, namely that he may be raised from the dead by the power of Christ, and rise with Christ in glory among the Saints.

Third, "the fellowship of His sufferings," in Greek παθημάτων, that is, of His sufferings, afflictions, that he may namely acknowledge and taste how sweet, holy, meritorious, and excellent it is to suffer and be afflicted with Christ and for the sake of Christ, and to have Him as a companion both in punishment and in cause, so that, as Christ suffered such great things for truth, faith, justice, the Church, and the salvation of souls, so we too may suffer for the same.

Being made conformable to His death, — συμμορφούμενος is a present participle, as if to say: While I am being made conformable to Christ dying, through mortification both of my own and that brought upon me by those who persecute me. So Anselm, as if to say: I do not give myself to delights, I do not lead an idle and delicate life, but I take upon myself and express in myself the labors and passions of Christ, I assimilate and configure myself to them, I rejoice and exult in them, and I desire to know and feel of how great consolation, dignity, grace, and merit it is to have fellowship with Christ in suffering, so that through suffering I may merit to rise with Him to glory.




Verse 11: If by Any Means I May Attain to the Resurrection Which Is From the Dead

11. If by any means I may attain (to Christ and the Saints rising) to the resurrection (so that I may rise in the common resurrection of all), which is from the dead. — He calls the resurrection of the good in Greek ἐξανάστασιν, as if a rousing-up from death to glory; of others however ἀνάστασιν, that is, raising and resurrection simply. Note here first, against the special faith of the Novatians, the uncertainty of grace and perseverance; for the conjunction "if" signifies this, which is the mark of one doubting: for if Paul doubts of it, who would not doubt? For he could not doubt of the blessed resurrection, except because he doubted whether he would die in grace or not. Hence the same Paul, in I Cor. 10:12, says Chrysostom, says: "He who thinks he stands, let him take heed lest he fall." Secondly, hence it is clear that resurrection and beatitude are not obtained from faith alone, but from good works, labors, sufferings. So Chrysostom. Thirdly, hence it seems more probable that Paul had not had his election and salvation revealed to him; and indeed that cannot be proved from any passage of Paul. The reasons however which some bring forward to establish it are weak, and only certain moral congruities; nay, the Apostle himself in I Cor. 9:27 says: "I chastise my body, lest, etc., I become a reprobate."




Verse 12: Not as Though I Had Already Attained, or Were Already Perfect: but I Follow After, if I May by Any Means Apprehend

12. Not as though I had already attained, or were already perfect. — For "I had attained," in Greek it is ἔλαβον, that is, as the Syriac and Vatablus have it, I had apprehended, or rather I had grasped, the compound of which the Apostle adds shortly: εἰ καὶ καταλάβω, if I may comprehend, as if to say: These things which I have said about the contempt of all things, by which for Christ's sake I count all things as dung, about the righteousness which is from God by faith in Christ, about the knowledge of the virtue, the resurrection and the fellowship of the suffering of Christ, and especially what I said: Being made conformable to His death — I did not say with the intention as though I think I have already apprehended this contempt, this summit of Christian righteousness, this perfect knowledge of Christ's resurrection and passion; nor did I say assertively that I am configured to the death of Christ, but conditionally and inchoately, namely that I desire and hope for the aforesaid knowledge of the resurrection and passion of Christ through configuration to His death, that is, when I shall be conformed and configured to the dying Christ, which configuration, although I have already begun, yet I am still far from its perfection, much still remains for me to labor, that I may perfect in myself the image of Christ crucified, and perfectly express and depict it. So Œcumenius and others.

Note that the Apostle says these things out of zeal for humility. Ambrose and Chrysostom add that he says these things not so much for his own sake as for the Philippians, who attributed too much to themselves, as if they had already attained the perfection of Christianity. As if to say: O Philippians, my disciples, do not be high-minded; do not think you have apprehended the summit either of knowledge and doctrine or of righteousness and Christian life. Behold, I, who am yours both as master and Apostle, who for so many years have so eagerly pursued this perfection, confess and affirm that I have not yet apprehended this perfection, that I am still pursuing it by running, and doubt whether at last I shall apprehend it with all my running and effort. See therefore how far you, recently converted and scarcely disciples, are from it.

Note: This is the temptation and persuasion of beginners, that, when they have begun to serve God, they soon think themselves perfect, partly because they see they have left others, who serve the world and sin, far behind them, and partly because they do not yet have a clear view of their own vices, nor of the summit of the virtues.

I follow after, if by any means I may apprehend, in which also I have been apprehended by Christ Jesus. — For "follow," the Greek has διώκω, that is, "I pursue," whose force Chrysostom and Theophylact explain: "Still," he says, "my life is full of contests; I am still far from the goal, still distant from the prizes; I am still running and pursuing. Indeed, he did not say 'I run,' but 'I pursue'; you know with what striving one who pursues runs; he looks at no one, hurls aside with great force whoever hinders him; he gathers his mind, eye, strength, spirit and body into one, intent on nothing else but the prize alone."

"To follow" therefore here is the same as "to pursue," as when we follow fleeing things which we very much desire to seize. Thus Virgil says in Eclogue II:

The fierce lioness pursues the wolf, the wolf himself the she-goat,

The wanton she-goat pursues the flowering cytisus,

You, Corydon, O Alexis: each is drawn by his own pleasure.

For where Theocritus, whom Virgil is wont to follow in his Eclogues, had said διώκει, that is, "pursues," Virgil said "follows."

Thus that Abbot, in Lives of the Fathers, book V, chap. vii On Patience, num. 35, when asked how a Religious ought not to be scandalized when he sees some turning back to the world, but rather progress toward the perfection of Religious life, replied: "He should consider the hounds that hunt hares; and just as one of them, seeing the hare, gives chase, while the others, seeing only the hound running, run with him for a while, but afterwards, growing tired, turn back; he alone who saw the hare follows on until he catches it, neither held back by the example of those turning back, nor by precipices, nor by woods, nor by brambles, but is pricked by thorns and does not rest until he catches it. So also the monk, or whoever seeks the Lord Jesus, fixes his gaze unceasingly on the cross, passing by all scandals which present themselves, until he reaches the Crucified."

I shall apprehend — I shall lay hold of the perfection of knowledge and life of Christ already mentioned. He is therefore speaking of apprehension in this life, not in the future life in heaven, lest anyone infer from this that the blessed in heaven apprehend the divine essence by their vision — which, though visible, is nevertheless incomprehensible.

In which I have also been apprehended. — First, St. Thomas explains it thus, as if to say: Just as I have been perfectly apprehended by Christ's foreknowledge and cognition, so I strive in turn to apprehend Christ Himself — that is, to know Christ perfectly, just as Christ Himself perfectly knows me and apprehends me by His knowledge.

Secondly (Œcumenius), "in which," that is "unto which I have been apprehended" by God, that is, called and chosen, namely that I might run to the perfection of Christianity and apprehend it. Hence Vatablus and Erasmus explain it thus: "if by any means I may attain to that to which Christ has chosen me, and bidden me to contend in this stadium." This sense is fitting, but does not sufficiently explain the force of the word "apprehended" or "laid hold of."

Hence thirdly, more simply and plainly, Chrysostom, Ambrose, and Vatablus, as if to say: When in the heat of persecution I was going to Damascus to seize and bind Christians, I was apprehended by Christ on the way, when Christ laid His hand on me, threw me down, struck me with blindness, subjected my body and soul to Himself, and compelled me to say: Lord, what wilt Thou have me to do? And Christ did all these things to this end, that I in turn should strive to apprehend both Him and the perfection of Christianity. Hence Chrysostom secondly notes that the word "apprehended" signifies Paul's turning away and flight, namely that God apprehended him as one turned away and fleeing from Him, and drew him back to Himself.

Note thirdly the enallage of the preposition "in which," that is, "unto which I have been apprehended by Christ," namely to this end, that I in turn may strive to apprehend Him. Yet Chrysostom takes the Greek ἐφ' ᾧ, which our version renders "in which," causally for "inasmuch as": namely, Christ so prevented me with His love that He apprehended me when I was turned away, fleeing, indeed an enemy, and drew me to Himself; hence, that I may be grateful and respond to His love, with all my effort and zeal I run and pursue, to apprehend Him, His life, His virtues, and His perfection.

Let penitents and converts note this example of Paul, and consider and weigh this benefit of God, by which He pursued them, given over to sins and filth, turned away from Him and fleeing from Him, apprehended them, drew them back to Himself, and led them back into the way of grace and salvation; and with Paul and Magdalene and the bride wandering in the Song of Songs, let them recognize the Bridegroom who so loves them, and seek Him through the streets and squares, let them pursue Him, and let them say: "I sought Him whom my soul loves; I held Him, and will not let Him go," etc.; that they may now love Him as much as they previously hated Him, pursue Him as much as they fled, serve Him as much as they offended Him, and propagate His honor and glory as much as by their sins and scandals they obscured it and dishonored God. And so we see this happens with great sinners when, touched by God, they are seriously converted. "Let us run," they say in Climacus, step 5, "let us run, brethren, let us run; for there is need of running, and of vehement running, since we have fallen from our seemly and excellent assembly; let us run, and let us not spare this our filthy and worthless flesh, but let us slay it, as it first slew us." And this is a sign of true conversion and penitence. Hence St. Gregory: "Often," he says, "a life ardent with love after a fault is more pleasing to God than an innocence torpid in security."




Verse 13: Brethren, I Do Not Count Myself to Have Apprehended; but One Thing I Do: Forgetting the Things Behind, and Stretching Forth Myself to Those Before

13. I do not consider myself to have apprehended. — Hence Chrysostom, in homily 3 On the Incomprehensible Nature of God, charges Eunomius with rash error for saying that he had comprehended God in this life. For, as St. Augustine rightly says in his Sentences, num. 102: "In this life, which is wholly a temptation, even in the most sublime Saints there is not apprehended that perfection beyond which there remains no ascent." And num. 103: "While the course of the present life is run, however much one may advance — whose outer man is corrupted, the inner renewed — yet, as long as he is subject to the condition of death, he must necessarily endure the labors of old age."

Note: There is here a continuous metaphor taken from the stadium-runners who contend by running in the stadium, as the Syriac rightly has it. The runner is Paul and every Christian; the stadium is the Christian life; the goal is its perfection; the prize is the heavenly crown which Christ the umpire of the contest will give. The Apostle uses a similar metaphor in 1 Corinthians 9: "Every man," he says, "that strives for the mastery is temperate in all things; and they indeed that they may receive a corruptible crown, but we an incorruptible," etc.

But one thing, — supply, is necessary, says Anselm. Secondly and genuinely, "this one thing," supply, I study and pursue, to this one thing alone I attend wholly. So Chrysostom, Theophylact, and others. This one thing is what he explains when he adds:

Forgetting indeed the things that are behind, and stretching forth myself to those that are before. — "The things that are behind" he calls temporal goods and profits, says St. Thomas, which Paul had left behind in the world (for he was rich and noble), which here he says he forgets. Secondly, Augustine on Psalm 89, "the things that are behind," that is, my past sins; or, as Vatablus has it, I forget Judaism and the life I led in Judaism. Thirdly and best, "the things that are behind," that is, my past good works, labors, sufferings for Christ, I forget, because the memory of them makes us both lazy and proud. So Chrysostom, Ambrose, Theodoret, Theophylact, Anselm — as if to say: As the stadium-runners, while they run in the stadium, do not look back at how much ground they have crossed, but at how much remains to the goal, and are borne with their whole effort and impetus and direct course toward it: so I too forget my past course and am borne wholly toward the goal, and do not look at what I have done, but at what remains to be done.

St. Jerome inculcates this precept of the Apostle to Gelantia, who aspired to perfection: "Blessed," he says, "are those who, not flattering themselves with past righteousness, are renewed in virtue daily according to the Apostle. For righteousness will not profit one who has on any day ceased to be righteous. Let the whole span of your life be such that you may carry righteousness through to completion, lest, trusting in past righteousness, you become more remiss; but, as the Apostle says: Forgetting the things behind, and stretching forth myself unto those things which are before, I press on toward the appointed prize of the supernal vocation. Therefore, act so that you may order the remaining time of your life that you may sing with the Prophet: I walked in the innocence of my heart; for to have begun is not enough, but to have completed is righteousness."

The same to Eustochium: "Hear, daughter," he says, "and see and incline your ear, and forget your people and your father's house, and the King will desire your beauty. God speaks to the human soul, that, after the example of Abraham going forth from his land and from his kindred, she may leave the Chaldeans, the demons, and dwell in the land of the living. But it is not enough for you to go forth from your land unless you also forget your people and your father's house, so that, despising the flesh, you may be joined to the embraces of the Bridegroom. Do not look back, he says, do not stand in any region round about; but save yourself in the mountain, lest perhaps you be overtaken. It is not expedient, having put your hand to the plow, to look back; nor to return home from the plow; nor to descend from the housetop after Christ's tunic to fetch other clothing. These things I have said to you, that you may understand that one going forth from Sodom must fear the example of Lot's wife."

Finally St. Augustine, in the book On the New Song, chap. iv, vol. IX: "This way of ours," he says, "seeks those who walk: there are three kinds of men whom it hates: the one who remains, the one who turns back, and the one who wanders. He who does not advance has remained on the way; he who perchance turns aside from a better purpose to what — being worse — he had abandoned, has turned back; he who deserts the faith has wandered from the way. Who is the one who does not advance? He who has thought himself wise, who has said: It is enough for me to be what I am; who has not heeded Him who says: Forgetting the things that are behind, I extend myself unto those things which are before, I press on toward the prize of the supernal vocation. He called himself running, he called himself following; he did not remain, he did not look back. Who are those who turn back? Those who from continence return to uncleanness, those who from a holy and singular good purpose are corrupted into evil. The Apostle rebukes these, saying: It were better for them not to have known the way of righteousness than, after having known it, to turn back. It is said, because they turned back in heart to Egypt; for before us are eternal things, behind us temporal: O what an evil to look back! For Lot's wife, who had been delivered from Sodom, contrary to the command looked back, and was turned into a pillar of salt."

To the things that are before. — "Before," in Greek ἔμπροσθεν, that is, as the Syriac and Vatablus have it, "in front": for he opposes these to those which are behind, at the back.

Stretching forth. — In Greek ἐπεκτεινόμενος, which has great emphasis; for it signifies stretching out the hands and the whole body toward the goal, so as to seize it before you have reached it with your feet. This is what the stadium-runners do, who strain with their utmost effort, especially when they are near the goal and victory, in order to outstrip an opponent running with almost equal pace; they exert head and whole body and strength, and rush headlong toward the goal, stretching themselves to grasp it with their highest hands. So Chrysostom and Theophylact.

This stretching in the Christian runner, as St. Augustine teaches in tract 4 on the first epistle of St. John, vol. IX, takes place through desire: for this enlarges his mind and increases his effort and impetus: "The whole life," he says, "of a good Christian is a holy desire of advancing: this is our bosom, this is our sack, and because it is narrow, by stretching it you make it more capacious. Thus God, by deferring, stretches our desire; by desiring, He stretches our mind; by stretching, He makes it more capacious; let us therefore desire, brethren, for we are to be filled."

Secondly, this stretching takes place through the effort of the virtues, that you may strive to acquire those that you lack. Thus St. Basil, homily 11 of the Hexameron, on those words of Genesis 1, Increase and multiply: "The soul," he says, "grows, as by daily propagation it advances itself to perfection. To us it has been said: Increase, by the wonderful reason of the inner man, by whose advancement we tend straight toward God. Such was Paul, who, while he strove and stretched himself with manly effort to the things before, forgot those which were behind. This stretching itself consists in this, that we extend ourselves to greater things by daily propagation beyond what we have already sought; namely, that with what you have already attained removed from memory, you may then with all your might pursue what, as a rival of perfect piety, you recognize is wanting to you. Such was Isaac, of whom that famous eulogy has been handed down to memory, that as he advanced his step, he was lifted up on high, until he became great." See what follows.

Thirdly, let us thus always direct the mind to the things before, which are in front of us. Thus Ezekiel says of the four Cherubim in chap. 1: "They turned not when they went, but each one walked before his face." Explaining these words, St. Gregory, in homily 3 on Ezekiel, says: "The Saints," he says, "when they walk, do not at all turn back, because they pass over thus from earthly to spiritual things, that they are in no way turned back to those things which they have left. For to walk for them is, as it were, by a certain way, to go in mind always to better things. The contrary is said of the reprobate, because they turned back in heart to Egypt; for before us are eternal things, behind us temporal."




Verse 14: I Press Toward the Mark, to the Prize of the Supernal Vocation of God in Christ Jesus

14. I press on toward the goal, — κατὰ σκοπὸν διώκω, that is, I am borne wholly toward the mark.

Note: The mark (scopus) is a sign set up for archers, that they may aim their arrows at it and pierce it; but the Apostle is treating not of archers, but of runners or stadium-racers, who contend by running not toward the scopus, but toward the meta (goal-post); by scopus, then, here he means meta. Hence the Syriac translates, "I run down to the goal." This goal is Christian perfection, often already mentioned. The Fathers translate this otherwise: Augustine, on Psalm 38, translates, "I am borne according to my intention"; for σκοπεῖν means to consider and attend to: whence a Bishop is so called because he attends to and watches over those subject to him. Secondly, Cyprian, or whoever is the author of the book On the Life of Clerics, translates, "I am borne toward the rule." Thirdly, Tertullian, in the book On the Resurrection of the flesh, translates, "according to the mark I press on toward the palm (toward the prize)."

Note here the means that incite to running in the Christian life, by which you may attain the goal, that is, perfection, which the Apostle here suggests.

The first is that you should know and convince yourself that you are not perfect, and say with St. Paul here: "Brethren, I do not consider that I have apprehended;" for he who thinks himself perfect, as if secure of the goal, comes to a halt, and does not labor to advance or perfect himself; but he who sees himself further from the goal is incited to strive toward it. Hence however much you have advanced, think that you are not yet perfect, but ought daily to advance more. "The path of the just," says the Wise Man, Prov. 4:18, "is as a shining light, that goes forward and grows even unto the perfect day." And of the Church (and consequently of the faithful, who live and advance in the Church as members in a body) it is said in Cant. 6:9: "Who is she that comes forth as the rising dawn (in beginners), fair as the moon (in those who are advancing), choice as the sun (in the perfect)?" Yet let the Christian runner never lose heart, or become faint-hearted if he stumbles, or if he does not advance as much as he would wish: rather, let him take this as a sign that he tends toward perfection, if he notes and recognizes this very thing in himself, and is therefore displeased with himself; for, as St. Augustine says in sermon 50 On the Times: "This is the perfection of a man, to have found himself not to be perfect." And in sermon 13 On the Words of the Apostle: "Therefore advance, brethren; examine yourselves always, without deceit, without flattery, without coddling; let what you are always displease you, if you wish to attain to what you are not; for where you have pleased yourself, there you have remained. But if you have said, 'It is enough,' you have perished."

The second means to perfection is strenuous generosity and zeal in advancing in the virtues; namely, if you exert yourself strenuously and drive yourself to heroic works of virtue: for you will profit more by one heroic act than by twenty common and ordinary ones. Furthermore, these heroic works are: First, heroic victory over self, and heroic restraint of one's passions and appetites. Second, to overcome and transcend heroically the difficulties and obstacles that are wont to oppose virtue. Third, to aim at and undertake arduous and lofty things, great works by which God's glory is promoted as much as possible both in ourselves and in others. So St. Bernard, epistle 254 to Guarinus: "An untiring zeal," he says, "to advance, and a constant effort toward perfection, is reputed perfection. For if to be zealous for perfection is to be perfect, surely to be unwilling to advance is to fall back. Where then are those who are wont to say: It is enough for us; we do not wish to be better than our fathers? O monk, do you not wish to advance? No. Do you then wish to fall back? By no means. What then? Thus, you say, I wish to live and remain where I have come, and I neither permit myself to become worse, nor desire to become better." And soon he refutes this, saying: First, "This then you wish, which cannot be; for what stands still in this age? And surely it is written especially of man: He flees like a shadow, and never remains in the same state. Second, our Lord exulted as a giant to run His way. Furthermore, He does not apprehend the runner who himself does not also equally run. Hence Paul said: So run, that you may obtain. Third, if while the Lord is running you halt your step, you do not approach Christ, but distance yourself further, and you must fear what David says: Behold, those who distance themselves from You, O Lord, will perish. So therefore, if to advance is to run, where you cease to advance, there you also cease to run; and where you cease to run, there you begin to fall back. Hence it is plainly inferred, that not to wish to advance is nothing else than to fall back."

Then he confirms the same point fourthly by the example of the angels on Jacob's ladder, saying: "He saw the ladder of Jacob, and angels on the ladder, where none was seen sitting, none standing still; but all were seen either ascending or descending: that it might be plainly given to understand that, between perfection and defect in this state of mortal life, no middle condition is to be found. Fifth, just as our very body is established to be continuously either growing or decreasing, so likewise it is necessary that the spirit either always advance or fall back."

But what most incites to perfection is fervor and an insatiable desire of advancing and tending toward perfection: for which a certain ancient author applies notable stimuli to us, writing thus: First, "It is shameful to consider how much fervor there is in the world, with what care every single pursuit of men daily strives toward perfection. The love of riches is insatiable; the desire of honors knows no satisfying; things which are about to have a swift end are sought without end. We neglect heavenly riches with a certain lazy dissimulation; spiritual riches we either do not even touch, or, if we have lightly tasted them, we forthwith think ourselves satiated. Second, otherwise does divine wisdom invite us to her banquets, saying: Those who eat me will still hunger, and those who drink me will still thirst. No one is ever filled with such banquets, nor at any time suffers loathing from satiety. Each one will be the more capacious, the more avid, the more he has drawn from there. He wishes us here always to hunger and thirst after righteousness, that in the future retribution of righteousness we may be satisfied. The very force of these words is to be considered, and we are to desire righteousness as food or drink is desired in hunger or thirst." And toward the end of the epistle: Third, "nothing in this purpose is worse than idleness, which not only does not acquire new things, but even consumes what has been prepared. Fourth, the principle of the holy life rejoices and grows in progress; in cessation it grows torpid and fails. The mind must be renewed by daily and fresh increases of virtues, and this journey of our living must be measured by us not from what has been done, but from what remains. Fifth, if blessed Paul, the vessel of election, who had so put on Christ that he could say: Now I live, not I, but Christ lives in me — yet still stretches himself further, still grows and advances: what ought we to do, who ought to wish that at our end we may be compared to Paul's beginning? Therefore forget all past, and consider yourself as beginning daily, lest, for the present day in which you ought to serve God, you reckon the past. Sixth, you will best preserve what you have sought, if you are always seeking. They will easily feel loss, if you have ceased to provide."

Hence note here the word διώκω, that is, "I pursue." For just as a runner most intently follows his course and pursues the very goal, so also we must pursue perfection. That elder, in the Lives of the Fathers, when asked what one zealous for perfection should do, replied that he ought to imitate hunting hounds. For just as they pursue the hare most swiftly and with all their effort, do not regard the things that are in the way or offered, do not attend to them, but with all their eyes, senses, and strength, even through stones, briars, and brambles, are borne after the hare, and do not rest until they have caught it; so the seeker of virtue ought to do regarding virtue. And thus did St. Marcianus the anchorite, as Theodoret relates in the Philotheus. For when he had encountered a hunter and was asked what he was doing alone and idle in the wilderness, he in turn asked: But what are you doing? To whom the hunter said: I am hunting deer and hares, as you see. Then Marcianus said: "And I am hunting my God here, nor will I cease from this beautiful hunt, until I have apprehended Him."

The third means to perfection is always to keep before our eyes the prize of the supernal vocation of God, that is, the palm — and, as the Syriac translates, the victorious reward — to be given on high in the heavens, to which God calls us. For God, who, as the umpire of the contest, sits on the supernal throne of the heavens, will, after death, call us strenuous runners up to Himself in heaven, that there He may bestow on us the supernal and heavenly palm in the presence of all the Saints and Angels, and crown us, as victors and triumphators, with the crown of glory; but each one according to his merits — so that he who has been more eager and strenuous in this race shall receive a greater crown, he who less, a lesser crown. From heaven, therefore, God and the Angels display and promise these crowns to us, that by them they may incite us to run. Father Alphonsus Rodriguez suggests many more practical and effective means in part I, On Perfection, treatise 4 and 5.

Furthermore, the practice of this race of running toward perfection is convenient and effective, if everyone first sincerely and most thoroughly examines himself before God, and scrutinizes the depth of his soul, so that he may inwardly perceive himself and all his inclinations, both bad and good, and clearly recognize what most especially impedes and delays him from progress in the virtues, what is the origin and root of all his vices and imperfections. For there is in everyone some one or other capital and radical vice, from which his other vices, as it were branches, sprout and arise, and which being eradicated, all the others are likewise eradicated.

Secondly, when this radical vice of his has been recognized and discerned, he should seriously and efficaciously resolve to extirpate it, and throughout the day keep his eyes intent and fixed upon it, just as upon a chief enemy, with whom a daily duel must be entered. Then let him gather weapons from every quarter to overcome it; and let him not desist until, by assiduous reflection upon it, vigilance over self, mortification, prayer, and love of God, he overcomes and conquers it.

Thirdly, the particular examination of self will greatly help here: if in the morning you resolutely purpose to suppress that very thing heroically throughout the whole day; throughout the day you assiduously direct yourself against that same thing, and continually restrain it; if at any time it should happen that you fall, soon grieve, and rise again more eager and stronger; in the evening, remember how often, in what way, and on what occasion during the day you have fallen into it, and strive to amend all your falls by penance, and by a new and stronger resolve to avoid or overcome its occasions, and by other remedies proper to each. Carry out the same examination every week, so that on Sunday you may survey and see what during the past week you have advanced or fallen back, and resolve to compensate or augment that in the following week; and resolve seriously to advance and rise higher daily by three degrees in the opposite virtue, whether of humility, or temperance, or continence, or some similar virtue. Undertake a similar examination at the beginning of each month, and a similar one at the beginning of each year. There is nothing which by this constancy and continual and watchful labor cannot be conquered and eradicated. For which reason St. Chrysostom and Cassian teach that a man can become perfect in one year. For if soldiers resolute and certain either to conquer or to die break through any battle lines and citadels, what will the generous and resolute soldier of Christ not break through in himself and in his own will?

Fourthly, if you exercise yourself in the continual love of God, and strive, with the love of God roused and conceived at the beginning of each work, to begin and complete all your works — even indifferent ones, such as studying, eating, playing, sleeping, walking, working — out of love of God. Again, if you offer all adversities and crosses to God through love, and bear all things generously and cheerfully out of God's love. Lastly, if, as often as your vices — and especially your radical one — break out, you mortify and cut them off by the love of God. For, as Peter of Ravenna says: "It belongs to a tender warfare to win victory over all vices by love alone."

Come then, O athlete of Christ, with strained powers run down this stadium, fight the good fight, lay hold on eternal life. As hard as it is for you now to run and grow weary, so pleasant will it be for you at the goal to say with St. Paul: "I have fought the good fight, I have finished the course, I have kept the faith; for the rest there is laid up for me a crown of righteousness." Life is short, the stadium is short, the crown is eternal. Perhaps today God will cut off your course, will sever your life: then you will be able to run no further; then what in your course you have neglected at this moment of time, you will too late wish to repair; for this negligence you will not be able to mend or restore through all eternity. What you now neglect, you neglect forever; what you now lose, you lose forever. And what is so long as eternity is long? And what do you lose? At every moment you lose the most ample crowns — not of gold, nor of gems, but heavenly, but angelic; so that you, who by your course could have arrived at the Cherubim and Seraphim, because of your lukewarmness, sluggishness, and tardiness, hang back, and in eternity hang back among the lowest, in the lowest order of angels.

Thus Abbot Pambo, when about to die, said: "I do not repent of any word which I have spoken up to this hour: and thus I go to the Lord as one who has not even made a beginning of serving God," as is found in the Lives of the Fathers, book V, vol. I, num. 16. And Abbot Silvanus, when asked by Abbot Moses: "Can a man begin his conversion every day?" replied: "If he is a hardworking man, he can each day and each hour begin the beginning of his conversion." Ibid., title XI, num. 29. Another, asked what he daily thought and meditated upon in his cell, said: "I say to myself: Today you are reborn, today you have begun to serve God, today you have begun to dwell here: be daily a pilgrim about to be set free tomorrow; this I daily counsel myself." Ibid., book VII, chap. XLIV, num. 2. Another, asked what was his spur to virtue? what he meditated upon daily? replied: "I have determined that on each single day my words should be heard by the Lord, thinking that it is said to me: Labor for Me, and I will make you rest. Strive yet a little, and you will see My salvation and My glory. If you love Me, if you are My sons, return to the Father, asking. If you are My brethren, blush for Me, as I suffered many things for you. If you are My sheep, follow the Lord's passion."

Therefore in the morning when you rise, think with St. Antony: Today I have begun to run, today I have begun to serve God, today perhaps I shall also finish. Thus I shall live as if about to die today; thus I shall run as if about to finish my course today. Therefore I shall run swiftly, because the time of running is short, and a great way remains for me into heaven.

In Christ Jesus, — through Christ Jesus, through the merits of Christ. So Chrysostom. This can be referred first to the prize of the supernal vocation, as if to say: God has set this prize before us, and calls us to it through the merits of Christ; Christ has merited this with the Father, that He might offer and set forth this prize for us as the reward of our race. Secondly, this can be referred to "I press on," as if to say: I run, I pursue this prize, not by my own strength, but by the strength of grace, which Christ has merited for me.




Verse 15: Let Us Therefore, as Many as Are Perfect, Be Thus Minded; and if in Anything You Are Otherwise Minded, This Also God Will Reveal to You

15. Let us therefore, as many as are perfect, be thus minded. — You will say: in verses 12 and 13 he denied himself to be perfect; how then does he here number himself among the perfect? Some answer with St. Augustine that the Apostle in verse 12 denied himself to be perfect with the perfection of the heavenly fatherland, but here asserts himself to be perfect with the perfection of the way — that is, of such kind as can be had in this life. But from what has been said it is clear that the Apostle in verse 12 also is speaking of the perfection not of the fatherland, but of the way.

Secondly, Ambrose answers that the Apostle calls himself perfect with respect to the more imperfect: just as we call Religious men perfect in comparison with the common people, because they perform more offices of piety and virtue than the common people.

Thirdly and genuinely: "perfect," that is, those zealous for perfection, or, as Anselm has it, perfect wayfarers: for here "perfect" is taken in act not as completed but as begun, according to canon 32. As if to say: Since I, Paul — who seem to you perfect — feel that I have not yet apprehended, but, forgetting those things which are behind, stretch myself out to the things before, and pursue the goal and the prize; therefore likewise — indeed much more so — whoever among you aspire and strive with me toward the perfection of Christian life, let them feel this with me, namely, that they have not yet attained perfection, but ought to run toward it by a direct and continuous course, as I have already said; for this pronoun demonstrates what was said in the preceding verses 13 and 14. So Anselm.

Where note: the perfection of this life consists not so much in this, that someone is plainly perfect, having nothing of vice or concupiscence, for this is impossible: but in a continual tending and running toward perfection. For this is the perfection of wayfarers, that they advance continuously and swiftly along their way toward the goal: now in this life we are wayfarers, and our life is the way — both to perfection and to heaven. Therefore the more we advance through the virtues toward perfection and toward heaven, the more we are perfect wayfarers. So St. Augustine, in the book On Perfect Righteousness, chap. ix: "He is perfect (as a wayfarer)," he says, "who runs toward perfection irreproachably, lacking damnable crimes, and not neglecting to cleanse even venial sins themselves by alms."

And if in anything you are otherwise minded, this also God will reveal to you. — So the Roman, Greek and Syriac, not "He has revealed," as many read with Ambrose and Augustine, epistle 48. Vatablus expounds it thus, "Whoever of us are perfect, let us be of this mind," namely that righteousness is not from the law, but from the faith of Christ, "and if in anything you are otherwise minded," as if to say: If you think the contrary, that is, that righteousness comes to a man from the observance of the law of Moses, "this also will God reveal to you," as if to say, says Erasmus: If anyone still attributes anything to the law of Moses, so as to think himself justified by it, let not Christian concord be broken on that account, but let him be borne with and excused, because he is new in the faith, and recently converted from Judaism: but when he has been more instructed, God will inspire this mind in him, that he may despise those things which he is not yet able to despise. Secondly, Theodoret explains thus, as if to say: If you are minded of anything more perfect than I have already said, you have it from God. Thirdly, Hilary, in book XI On the Trinity, and Chrysostom here favors this, expounds thus, as if to say: For those who have not yet attained the full knowledge of the mysteries of faith and of truth, there is to be awaited a revelation of God, who will bestow a full knowledge of the truth, and correct anything that has previously been mistaken.

Fourthly and genuinely, as if to say: If concerning perfection "you are otherwise minded" than I — namely, because you feel and think that you have apprehended the goal, that is, perfection, or are very near it, or this also as the rest — God in His time will "reveal" to "you," who are ignorant and erring, namely that it is an error, and that you are erring in that thought of yours. So Theodoret and Anselm.

Note: God reveals this when He gradually discloses to a man himself and his vices, when [He sets before him] the arduous works of the virtues, in which the weakness of the perfect man lies.




Verse 16: Nevertheless, Whereunto We Are Come, That We Be of the Same Mind, and That We Continue in the Same Rule

16. Nevertheless (supply, I ask or exhort) whereunto we are come, that we be of the same mind, and continue in the same rule. — As if to say: But indeed, to return to what I said at the beginning of the chapter about avoiding Judaizers, and shortly before about the race toward perfection, I ask all to retain the rule of doctrine, and likewise of the life of Christ, to which they came in baptism, and to remain in it: namely, that they may be of the same mind and be in concord in Christianity, in faith in Christ as well as in morals, and not admit the Judaizers, who sow discord and create schism, wishing to mix Judaism with Christianity.

Note here first: The word "Nevertheless" signifies that the Apostle returns and resumes the principal argument of this chapter, indeed of the whole epistle, which is to establish the rule of faith and of Christianity, namely that they should not admit Judaism. This is clear from the following verses, where he argues against the Judaizers who deny the cross of Christ. Second, by "rule," or measuring-line, and as it is in Greek, canon, he calls the law and faith of Christ, which is straight like a measuring-line, to which nothing may be added or taken away, nor may it be bent or twisted toward Judaism or anything else. So Theophylact. For faith is like the straightest line and rule, which if you bend even slightly, you stray from the truth and fall into falsehood; for truth consists in a point, in the indivisible: such is the norm of believing and living, which the faith and law of Christ prescribes to us. For that the Apostle is speaking not only of the norm of believing but also of living is clear from the following verse, where he says: "Be imitators of me, and observe those who walk so, as you have our form." So Œcumenius and Ambrose. Hence third, for "let us remain," in Greek it is στοιχεῖν, that is, let us march like soldiers in battle line, in our order and rank. About which I have spoken on Gal. IV, 25, and to the same, chap. vi, vers. 16. Fourth, the Greek has thus: πλὴν εἰς ὃ ἐφθάσαμεν τῷ αὐτῷ κανόνι στοιχεῖν, τὸ αὐτὸ φρονεῖν, that is, nevertheless in that to which we have attained, to walk by the same rule (i.e. let us walk), to be of the same mind (i.e. let us be of the same mind); for infinitives are placed for imperatives in the Hebrew manner. Then in the second clause we must understand "and," as if to say: "and let us be of the same mind"; for this is required by a two-membered sentence, in which the Hebrews often suppress the conjunction.




Verse 17: Be Imitators of Me, Brethren, and Observe Those Who Walk So, as You Have Our Form

17. Be imitators of me, brethren, and observe those who walk so, as you have our form. — In Greek, συμμιμηταί, that is, fellow-imitators of me, as if to say: Together with others who imitate me, you also, O Philippians, imitate me. Nazianzen wisely says in his letter to Nicobulus: "It is the mark of a prudent and sound-hearted man to measure his life by a great standard, and to set himself in imitation of excellent men. For it is better to bear second place among great and wealthy men than first place among the poor and abject: just as it is a greater glory to fly a little below the eagle than above the humble larks." Second, for "our form," in Greek it is τύπον ἡμᾶς, that is, type and example us, which Vatablus clearly translates as "just as you have us for an example." O how effective is the word and command of a Pastor, Bishop, and Prince, when he himself is the first to undertake what he commands, and offers himself to others as a form for acting and living. How beautiful and fitting it is when a Prelate and Prince does not command imperiously saying: "You people or servants, go, work, do what I command," but rather rousing and exhorting says: "Let us go, let us do, let us work, follow me and the form and norm of my life." Thus Julius Caesar in the camps went before his soldiers in labor, vigils, and every kind of difficulty, so that no one dared to refuse what he had seen the leader doing. Thus Alphonsus, king of Aragon, when his army was suffering greatly from lack of food, and a radish with bread was offered to him, refused saying: "It does not become an emperor to eat while his army is fasting." Panormitanus is witness, in his book On the Deeds of Alphonsus.

In the Lives of the Fathers, in the Sayings of the Fathers, century 196, a brother asked an elder saying: "Other brothers dwell with me and want me to give them commands; how do you bid me to act?" He answered: "Do yourself what you command, so that you may give them not only precepts but also a model." Hence St. Dionysius the Areopagite said that priests ought to be like translucent and radiant crystal, into which the rays of the sun fall and are reflected upon other things nearby. Sulpicius writes that St. Martin stayed with St. Hilary, Bishop of Poitiers, and made great progress through his learning and piety, and being ordained an exorcist by him, began to prepare himself for the priesthood. St. Hilary therefore was the form of life for St. Martin, and the leader and author of his sanctity. St. Hilarion, in his zeal to see St. Anthony, hastened into the desert: dwelling with him for two months, he learned every detail of his life; whence returning home, he distributed his goods to the poor, returned to the wilderness, and led that wonderful life which St. Jerome describes, making himself a mirror and marvel of the world. Maffeius narrates in the Life of St. Father Ignatius, book II, chapter 13, that a certain young Lutheran, who could not be converted by disputation, was handed over to Ignatius and was converted after being received into his house. When asked how he had so changed a mind previously unconquerable, he answered that he had yielded to Ignatius and his Companions not so much by arguments (though these had great force) as by their visible sanctity and virtue; for he had concluded almost of necessity that, given such uncorrupted morals, such peace and concord, such good works, true faith in God could in no way be absent.

Hence the making of the sign of the cross became solemn for the faithful, for blessing, for putting demons to flight, indeed for beginning any works whatever and to be offered to God. Hence Tertullian, as if speaking of an ancient practice, in his book On the Soldier's Crown, chapters III and IV: "At every advance and movement, at every entrance and exit, at clothing and putting on shoes, at baths, at meals, at lamps, at beds, at seats, in whatever activity our way of life engages us, we wear down our forehead with the sign of the cross." (Note: he does not say "we sign," but "we wear down"; so frequently did they sign themselves that they seemed to wear down their forehead.) "If you demand a law for these and other disciplines, you will find none in the Scriptures. Tradition (let the Innovators note this, who admit nothing except what is expressed in Holy Scripture) will be claimed as your authority, custom as confirmer, and faith as observer." So also Cyril of Jerusalem, Catechesis 13: "Be not ashamed," he says, "to confess the Crucified, but on your forehead let the sign of the cross be confidently impressed with the fingers, and in everything else let the cross be made, in eating bread and in drinking from cups, in entering and going out, before sleep, in lying down and rising, in going and resting. Great is this protection, which is given freely for the poor, without labor for the weak, since this grace is from God and a terror to demons: for He has triumphed over him by this sign. Display it boldly to him: for when he sees the cross, he remembers the Crucified; for he fears Him who crushed the head of the dragon." So also Jerome, to Eustochium, epistle 22: "At every act," he says, "at every step, let the hand draw the cross." Indeed, that crosses ought to be painted in individual houses, and even in the bedrooms of Christians, St. Nilus teaches in writing to the Proconsul Olympiodorus.

Note second: These heretics were enemies, just as of the cross of Christ, so also of the continence, severity, and austerity of life which the cross of Christ teaches Christians, and they led and preached a life of leisure and pleasures, soft, lascivious, and Epicurean: just as now also our heresies indulge every license of the flesh. And for this reason too the Apostle calls them enemies of the cross of Christ, because, as follows, their God is their belly, and they savor only earthly things. Whence the Apostle censures with these words also any others, even Catholics, given over to the belly and to lust.




Verse 18: For Many Walk, of Whom I Have Often Told You (and Now Tell You Weeping) That They Are Enemies of the Cross of Christ

18. For many walk. — Understand, otherwise than I: because I preach and follow the cross of Christ and a strict life, while they by word and deed deny the cross of Christ, live in leisure, delights, pomp, and Judaic ceremonies, as enemies of the cross of Christ.

Whom I often told you (understand, are) (and now tell you even weeping) enemies of the cross of Christ. — He notes Simon Magus and his followers, who denied that Christ was truly crucified; for they said that Christ withdrew Himself from the cross, and that only His image suffered. Thus Cerinthus, dividing Jesus from Christ, said that Jesus suffered and rose again, but that Christ did not at all, but remained impassible, and at the time of the passion withdrew from Jesus. Witnesses are Irenaeus, book I, chap. 25, and Epiphanius, heresy 28. Basilides added that Jesus transformed Himself into Simon of Cyrene, and that this man was crucified in place of Jesus, who slipped away. Witness is Epiphanius, heresy 24. Paul here, and after forty years St. Ignatius, censures these heretics, writing to the same Philippians, and warning them to beware of these very men who would deny the cross of Christ: "For the prince," he says, "of this world rejoices when anyone has denied the cross; he recognizes that the confession of the cross is his own destruction: for it is the trophy against his power, which seeing he is terrified, and hearing he fears." And below: "Therefore he also brings it about in certain men that they deny the cross, that they may blush at the passion; that they may call death an opinion; that they may cut off the nativity and birth from the Virgin," evidently dividing Jesus from Christ and calling the Blessed Virgin the mother of Jesus, but not of Christ. And this is what Paul said in verse 2: "Beware of the concision," that is, beware of those who thus cut and divide Jesus from Christ. This heresy crept not only through Judaea, but also through Greece and Asia. Hence Paul, writing to the Corinthians and to the Philippians and others, so often extols the cross of Christ, and professes to know nothing other than Jesus Christ crucified. Hence, in order to abolish this heresy and exalt the cross, the Church from its very beginning set up a wooden cross as its sign, as it were as a trophy, as St. Ignatius says, erected against the power of the devil, which when he sees, he shudders. Indeed this was the sign of the Church, and by this very fact a house was erected into a church, if a sign of the cross was erected in it, as Baronius and Jacobus Gretserus teach, book II On the Cross, chapter VII.




Verse 19: Whose End Is Destruction; Whose God Is the Belly; and Whose Glory Is in Their Shame; Who Savor Earthly Things

19. Whose end is destruction. — In Greek ἀπώλεια, that is, perdition, as if to say: They who in the end will be destroyed and perish; the end of their lasciviousness and gluttony will be eternal death; their pleasures will cease and end in the fire and ruin of hell.

Whose God is the belly, — who in all things indulge the belly, who are wholly addicted to the belly, who are entirely devoted only to the belly: for to each one his God is that which he most worships, which he wholly serves, and on which he spends himself and all his goods. And properly speaking, such are they who refer all their pursuits, thoughts, and resources to the throat and belly, as to the highest and final good: again, those who set the belly above God, ready for the sake of gluttony to violate God's law and friendship: for then gluttony is a mortal sin; otherwise gluttony is generally only a venial sin, as I have said on Gal. v, 21. Beautifully says St. Chrysostom: "The sea," he says, "does not do as much harm in passing its bounds, as the belly does, if it overcomes our body together with the soul; the sea floods the whole world, and the belly the whole body. Set as its limit the sufficiency of nature, as God set sand for the sea, and if it boils and rages, rebuke it with the virtue you have within you: see how God rebuked it, that you may imitate Him."

Paul seems to allude to Dagon, the god of the Philistines, in 1 Kings v. For Dagon is the god "belly," because he was worshipped for the sake of the belly: for Dagon seems to have been the god of fishes, of offspring, and of grain, from whom they sought abundance of fish, of offspring (after the manner of the multiplication of fish), and of grain. For Dagon is called in Hebrew from דג dag, or דגה daga, that is from "fish." Whence the Hebrews relate that Dagon was an idol of a man mixed with a fish, in such wise that from the navel and below it had the figure of a fish, but above of a man, such as Sirens are imagined. For the Philistines devoted themselves to fishing, and lived from it; for they were dwellers along the Mediterranean Sea. Lilius Gyraldus, in his book On the Gods of the Gentiles, syntagm. 2, p. 103, thinks Dagon was Jupiter Aratrius, whom the Phoenicians worshipped as the inventor of grain and the plough, as if Dagon were called from דגן dagan, that is grain. Again, Dagon is the god "belly": because when the ark of the covenant captured by the Philistines was placed beside Dagon, Dagon fell down before it, with his head and hands torn from his body, so that only the trunk or belly was left remaining, which they afterwards worshipped; and Paul alludes to this when he says: "And glory in the confusion of those who savor earthly things." Whence also the worshippers of Dagon were struck with shameful tumors, with diseases new and unknown to former times, and with that shameful and infamous plague or French disease. To this the name Dagon also aptly alludes, which in Hebrew signifies both "fish of iniquity" and "fish of sorrow and sadness," as St. Jerome translates in the Hebrew Names.

Note: The god "belly" is a chasm of all goods. Hence Diogenes the Cynic called the belly of gluttons the Charybdis of life, because it devours all things and is never satisfied; indeed Charybdis only swallows what is carried on the sea, and finally vomits up what it has absorbed; but for the bellies of gluttons neither air, nor earth, nor rivers, nor seas suffice: indeed they swallow up whole houses and fields, and do not vomit them back. Laertius reports this, book VI.

And glory in their confusion, — that is, these Judaizers glory in their circumcision, of which they ought to be ashamed; for it is performed on a private member, of which we are most ashamed. So St. Augustine, sermon 14 On the Words of the Apostle. Second and better, St. Chrysostom, Theophylact, Œcumenius, as if to say: They even glory in shameful sins, of which they ought to be ashamed, and which ought to make them blush, and they boast of them. Aptly Pythagoras, when he heard someone say that he preferred to spend his time among women rather than among Philosophers, replied: "Pigs," he said, "prefer to wallow in mud rather than in clear waters."

Who savor earthly things, — whose heart, fixed to the earth, has only earthly affections, loves, desires, cares for, and thinks of only earthly goods.




Verse 20: But Our Conversation Is in Heaven, From Whence Also We Await the Saviour, Our Lord Jesus Christ

20. But our conversation is in heaven. — In the Greek is read πολίτευμα, that is, way of life, institution, says Budaeus, as if to say: The institution of the Christian life is to dwell in heaven; Christianity is a profession of the heavenly life. Note second, πολίτευμα also signifies "conversation." Note: He opposes conversation in heaven to conversation on earth and in earthly things, or to those who savor earthly things, as if to say: Earthly and worldly people savor, love, care for earthly things: we Christians savor, love, care for heavenly things; the earthly are like moles dwelling in the earth, digging the earth, gaping after the earth, delighting in the riches of the earth: we Christians are fed on heavenly things, we tend toward heaven, we long for heavenly things, in heaven is our heart and all our goods; therefore we are in heaven, not on earth, because the soul is more where it loves than where it animates. "Just as a house," says St. Gregory, book VIII Morals, chapter 31, "of outward conversation is the building which the body inhabits: so the house of our thought is whatever thing the mind inhabits through love. Whence Paul, who had fixed his heart on things above, though placed on earth, yet as a stranger to earth, said: Our conversation is in heaven."

Therefore "our conversation is in heaven," first, because we have our mind and thought in heaven, we have our hearts on high, we often think and speak about the Saints, Angels, God, the blessed life, and heavenly things — indeed, we converse with the Saints. In which matter Blessed Maria of Oignies excelled formerly among us, who was so familiar with the Saints and Angels that the weighty author Jacobus de Vitriaco Cardinal writes thus about her in chapter VIII of her Life: "When," he says, "the feast day of some Saint was approaching, that Saint would announce his festal days to her, and on those very feasts would visit her, bringing many blessed citizens with him, and so her spirit would spend that whole joyful day with the Saint. From familiar and frequent conversation with the Saints she obtained this: that just as men distinguish their neighbors one from another, so she herself could distinguish angels and holy men one from another."

Second, "our conversation is in heaven," through the heavenly life, because on earth we live a pure and holy life, such as the Angels live in heaven. Hence to the Church, which is the assembly of Saints and the faithful, God has given the violet shoe, or heavenly shoe, Ezekiel xvi, 40: "I have shod you," He says, "with violet," namely with a hyacinth-colored shoe, as the Septuagint translates, that is, of violet and heavenly color, that by this symbol God might signify that the conversation of the Saints, who are in the Church, is in the heavens. Again, by the hyacinth, which is the garment of kings, as is clear from Ecclus. xl, 4, God signified the kingly and lofty spirit of the Saints of the Church, who, evidently fixed in heaven, casts down and tramples on all these earthly things. Whence also the moon is placed under the feet of the Church, Apocalypse XII, 1.

Third, "our conversation is in heaven," through hope, because we tend toward heaven and hope soon to come to Christ, who has prepared the way for us into heaven; thither, therefore, we send ahead our hope, our affection, and our works, by which we hope after this life to ascend in actual fact both in soul and in body. Empedocles, when asked why he lived, answered: "That I may behold the heaven; take away the heaven, and I shall be nothing." Far more truly the Christian, asked why he lives, will answer: "That I may not only behold heaven, but also attain it." Wherefore St. Bernard rightly says to those who gape after earthly things: "Are you not ashamed," he says, "to look up to heaven with your body, and to creep on earth with your mind: to have the head above and the heart below?"

Note third: πολίτευμα means besides, says Budaeus, the political government of a republic or city, as if to say: Our government, our republic, our city is in heaven; we conduct ourselves as citizens of the heavens; the kingdom of heaven is our city, by whose municipal law all the Saints are governed. Which government is spiritual and heavenly, not carnal and earthly: because it is set not in carnal, external, and earthly things, but in spiritual, internal, and heavenly laws and institutions. Hence Tertullian, in his book On the Soldier's Crown, reads: "Our citizenship is in heaven," as if to say: We are pilgrims of the world, but citizens and inhabitants of heaven. Thus "conversation" here (as Our [translator] renders it) can be taken as civic, or such as belongs to citizens; for this is πολίτευμα. Whence this passage can also be translated thus: "We live as citizens of the heavens," who, namely, are governed and live by the laws, custom, polity, right, and goods of the heavenly city and kingdom. So Ephesians chapter II, 19 says: "You are no longer strangers and foreigners, but you are fellow-citizens with the saints and members of the household of God." And Hebrews XII, 22: "You have come," he says, "to mount Zion, and to the city of the living God, the heavenly Jerusalem, and to the company of many thousands of angels, and to the Church of the firstborn who are written in heaven," etc. About the word πολίτευμα or πολιτεία (for these two are often taken for the same, as Budaeus testifies), I have said more on Ephesians II, 12.

Hence morally St. Gregory, explaining that passage of Job xxxix: "Will the eagle mount up at your command, and place her nest on high?" compares St. Paul and the Saints to the eagle, in book XXXI of the Morals, chapter XIX: "Let us see," he says, "the eagle building her nest for herself on high, who says: Our conversation is in heaven; and again: He has raised us up together and made us sit together in the heavenly places. He has his nest on high, because he assuredly fixes his counsel in the things above. He does not wish to cast down his mind to the depths, he does not wish to dwell in the lowest places through the abjection of human conversation. Perhaps Paul was held in prison when he testified that he was seated with Christ in the heavenly places; but he was there where he had already fixed his ardent mind, not there where his still sluggish flesh necessarily held him." Then he teaches that this loftiness of mind placed in heaven is a sign of divine predestination, thus: "For this is wont to be the special mark of the elect, that they know how to take the journey of the present life in such a way that through the certainty of hope they know they have already reached the heights, inasmuch as they see all things that flow past to be beneath them, and they trample under foot, by love of eternity, every thing that stands high in this world. For this is what the Lord says through the Prophet to the soul that follows Him: I will lift you up upon the heights of the earth; for there are, as it were, certain lower things of the earth — losses, insults, want, abjection — which even the lovers of the world, as they walk along the plain of the broad way, do not cease to trample under foot in avoiding them. But the heights of the earth are the gains of things, the flatteries of subjects, the abundance of riches, the honor and loftiness of dignities, which whoever still walks among the lowest desires reckons high precisely as he reckons them great. But once the heart is fixed on heavenly things, soon it sees how abject are those things that seemed lofty; for just as one who climbs a mountain immediately looks down upon the other things lying below, the further his step extends to higher things: so he who strives to fix his intention on the highest, when by that very effort he discovers no glory in the present life, is raised above the heights of the earth; and what previously, while placed in the lowest desires, he believed to be above himself, afterwards, advancing by ascending, he recognizes to be beneath himself."

Whence (ἐξ οὗ, from which, namely from heaven) we also await as Saviour our Lord Jesus Christ, — that He, coming to judgment, may adjudge us, the faithful, us, His friends panting after heavenly things, to heaven, and may lead us with Himself in triumph into the heavens; and then He will bring us full salvation from all hardship of body and mind, and will grant us glory, both of body and of soul, and will be the full and perfect Saviour.

Note: "To save" properly means to recover a thing lost or perished. Whence the Greek σώζων is derived from σός, σά, σόν, so that to say σώζω σε is the same as: "I give you back to yourself and restore you." Thus Christ is called σωτήρ, that is Saviour, because He restores us to ourselves, namely to our pristine integrity, hope, salvation, and happiness. Among the Greeks they were called ἀλεξίκακοι (averters of evil) who drove off evils, diseases, and monsters from men, such as Hercules and Aesculapius. Among the Romans, those were called Fathers of the Country who freed the republic from an imminent enemy or danger. Such is Christ.




Verse 21: Who Will Reform the Body of Our Lowness, Conformed to the Body of His Glory

21. Who will reform the body of our lowliness, conformed to the body of His glory. — For "will reform," in Greek it is μετασχηματίσει, will transfigure, will transform, that is, will change into another figure and form, not essential but accidental, namely so as to make from a corruptible body an incorruptible one, from a passible an impassible, from earthly a heavenly one. Second, by "body of lowliness," by a Hebraism he calls the lowly body, that is, vile, abject, and miserable. Otherwise St. Bernard, sermon 47 on the Canticles: "He calls it," he says, "the body of lowliness, because only the humble shall be reformed by this glory;" but this is not literal nor genuine. Third, by "body of glory" he calls the body of Christ, glorious and bright. Fourth, for "conformed to the body," in Greek it is εἰς τὸ γενέσθαι αὐτὸ σύμμορφον τῷ σώματι, etc., that is, that it may be made conformable to the body of the glory of Christ. The Syriac translates: "that it may be made into the likeness of the body of His glory." Hence is clear the falsity and folly of that opinion of the heretics, who taught that in the resurrection our body would be transformed into a sphere, so that it might be like the body of the sun, because it is written: "The just shall shine as the sun;" for the figure of the human body is not such, namely round, nor is the body of the glorious Christ. Whence Justinian the Emperor ascribes this heresy to Origen, and condemns it in his Constitution which Baronius recites, tom. 13, year of Christ 538, p. 289, 293.

Note: The Apostle places this configuration or conformation in brightness, that is, in glory, as if to say: This body of ours, which equally as the body of Christ here is worn out, hungers, freezes, is heated, weakens, is beaten, scourged, torn, will become through these sufferings, in the resurrection, glorious and like the glorious body of Christ. Whence Chrysostom exclaims: "Bah!" he says, "will this body of ours be made conformable to Him who sits at the right hand of the Father? to Him who is adored by angels; to Him to whom those incorporeal virtues stand beside? to Him who is above every principality, power, and virtues — to Him will it be made conformable? If then the whole world should weep with all its tears for those who have fallen from this hope, would they be worthily lamented? — for, since the promise has been made to us that our body will be so conformed to the glorious body of Christ, that they should depart with the demons?"

And St. Bernard, sermon 2 On the Words of Isaiah, citing this passage of the Apostle: "Why," he says, "do you still murmur, miserable flesh, why do you still kick back, and lust against the spirit? If He humbles you, if He chastises you, if He reduces you to servitude, this assuredly in your kind is no less your interest than His. Why do you envy those who are not ashamed to beg empty glory from the works of worms and the skins of mice, you live in unworthy adornment, forbidden even to women, dishonoring rather than adorning themselves? Let them reform, or rather more certainly deform their own bodies: as for you, if you have been a body of lowliness, the same Artisan who formed you will reform you. Wait (if you are not foolish) for that hand, that He who made you may remake you."

According to the operation whereby He is able also to subject all things to Himself. — He gives the cause of this transformation, namely the power and the powerful operation of Christ, by which He is able to subject all things to Himself; if all things, then also corruption and death, as if to say: Christ rules over death and life, and over all things which are in heaven and on earth; therefore it is easy for Him by His command to make our corrupted bodies rise again to immortality and glory. So Chrysostom.

Excellently and piously the Manual of St. Augustine, chapter 24: "O my soul," he says, "marked with the image of God, redeemed by the blood of Christ, betrothed by faith, endowed with the Spirit, adorned with virtues, appointed to be with the angels, love Him by whom you have been so greatly loved. Attend to Him who attends to you, seek Him who seeks you, love your Lover. Be solicitous with the solicitous, at leisure with the one at leisure, clean with the clean, holy with the Holy." And a little below: "Choose Him as your friend before all your friends, because when all things shall have been taken from you, He alone will keep faith with you: on the day of your burial, and when all your friends withdraw from you, He will not abandon you: but He will defend you from the roaring infernal lions prepared for prey, and will lead you through an unknown region, and will bring you to the streets of the heavenly Sion, and there will set you with His angels before the face of His majesty: where you shall hear that angelic song, Holy, holy, holy, etc. There is the song of joy, the voice of exultation and salvation, thanksgiving, the voice of praise and perpetual alleluia. There is the heap of happiness, supereminent glory, superabundant joy and all good things." And finally he concludes: "O my soul, sigh ardently, and desire vehemently, that you may be able to come to that heavenly city, of which such glorious things have been said: in which is, as it were, the dwelling-place of all who rejoice. By love you can ascend: to one who loves, nothing is difficult, nothing impossible. The soul which loves frequently ascends and runs familiarly through the streets of the heavenly Jerusalem, visiting those Patriarchs and Prophets, greeting the Apostles, admiring the armies of Martyrs and Confessors, gazing on the choirs of Virgins, and of all the Saints." Behold, thus the conversation of St. Augustine was in heaven, awaiting from thence the Saviour.
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Synopsis of the Chapter


Moses, about to die, blesses Israel and each of the tribes, and foretells future things to them.




Vulgate Text: Deuteronomy 33:1-29


1. This is the blessing, with which Moses the man of God blessed the children of Israel before his death. 2. And he said: The Lord came from Sinai, and from Seir He rose upon us; He appeared from Mount Pharan, and with Him thousands of saints. In His right hand a fiery law. 3. He loved the peoples, all the saints are in His hand; and those who approach His feet will receive from His teaching. 4. Moses commanded us a law, the inheritance of the multitude of Jacob. 5. There shall be a king among the most upright, when the princes of the people are gathered with the tribes of Israel. 6. Let Reuben live, and let him not die, and let him be small in number. 7. This is the blessing of Judah: Hear, O Lord, the voice of Judah, and bring him to his people; his hands shall fight for him, and his helper against his adversaries shall be. 8. And to Levi he said: Your perfection and your doctrine belong to your holy man whom You proved in temptation, and judged at the Waters of Contradiction. 9. Who said to his father and his mother: I know you not, and to his brothers: I do not know you, and they did not know their own sons; these kept your word, and preserved your covenant. 10. Your judgments, O Jacob, and your law, O Israel, they shall place incense in your anger, and a holocaust upon your altar. 11. Bless, O Lord, his strength, and receive the works of his hands. Strike the backs of his enemies, and let those who hate him not rise. 12. And to Benjamin he said: The most beloved of the Lord shall dwell confidently in Him; as in a bridal chamber he shall abide all the day long, and shall rest between His shoulders. 13. To Joseph also he said: Of the blessing of the Lord be his land, of the fruits of heaven, and of the dew, and of the deep that lies beneath. 14. Of the fruits of the sun and of the moon, 15. of the top of the ancient mountains, of the fruits of the everlasting hills; 16. and of the fruits of the earth, and of its fullness. The blessing of Him who appeared in the bush, come upon the head of Joseph, and upon the crown of the Nazarite among his brothers. 17. As the firstborn of a bull is his beauty, the horns of the rhinoceros are his horns: with them he shall scatter the nations even to the ends of the earth; these are the multitudes of Ephraim, and these the thousands of Manasseh. 18. And to Zebulun he said: Rejoice, Zebulun, in your going out, and Issachar in your tents. 19. They shall call peoples to the mountain, there they shall sacrifice victims of justice. They who suck the abundance of the sea as milk, and the hidden treasures of the sands. 20. And to Gad he said: Blessed be he who enlarges Gad; as a lion he has rested, and seized the arm and the head. 21. And he saw his principality, that in his portion a teacher was stored up: who was with the princes of the people and performed the justices of the Lord, and his judgment with Israel. 22. To Dan also he said: Dan is a lion's whelp, he shall flow abundantly from Bashan. 23. And to Naphtali he said: Naphtali shall enjoy abundance, and shall be full of the blessings of the Lord; he shall possess the sea and the south. 24. To Asher also he said: Blessed be Asher in his sons, let him be pleasing to his brothers, and let him dip his foot in oil. 25. Iron and brass shall be his shoe. As the days of your youth, so also shall your old age be. 26. There is no other God like the God of the most upright: the Rider of the heavens is your helper. In His magnificence the clouds run. 27. His dwelling is above, and underneath are the everlasting arms: He shall cast out the enemy from before your face, and shall say: Be crushed. 28. Israel shall dwell in safety, and alone. The eye of Jacob shall be upon a land of grain and wine, and the heavens shall be misty with dew. 29. Blessed are you, O Israel; who is like you, O people, who are saved in the Lord? the shield of your help, and the sword of your glory: your enemies shall deny you, and you shall tread upon their necks.




Verse 1: Moses the Man of God


1. THIS IS THE BLESSING, WITH WHICH MOSES THE MAN OF GOD BLESSED THE CHILDREN OF ISRAEL. "Man of God," that is, a friend, prophet, lawgiver, teacher, and prince of God. See what was said at 1 Timothy 6:11.




Verse 2: The Lord Came from Sinai


2. THE LORD CAME FROM SINAI, AND FROM SEIR HE ROSE UPON US: HE APPEARED FROM MOUNT PHARAN. Certain Jews explain it thus, as if to say: God first presented His law to the Edomites, who dwelt in Seir and were of the seed of Isaac; but when God pronounced the Decalogue and came to the fifth commandment, "You shall not kill," the Edomites said: We do not want this law, because it was said to our father, "You shall live by the sword," Genesis 27:39. Then God went to the Ishmaelites, descendants of Abraham, dwelling in Pharan; and when He read to them the sixth commandment, "You shall not commit adultery," they also refused, saying that it had been told to their father that he should greatly multiply, Genesis 21:13. Whence at last God came to the Jews at Sinai, and proposed the Decalogue to them, who eagerly accepted it, and this is what is said here: "From Seir He rose upon us;" who would not laugh at these triflers and fable-makers?


The sense therefore is, as if to say: The Lord came to us from Sinai, when from there He gave us the law and promulgated it, Exodus 19 and 20. Secondly, at Mount Seir, He rose upon us as a kind of sun, when, with many wounded by the bite of fiery serpents, He ordered the bronze serpent to be raised up, which those who looked upon would be healed, Numbers 21. For this happened at that time when the Hebrews were going around Mount Seir, or Edom, as is gathered from Deuteronomy 1:49 and chapter 2:28. Thirdly, at Mount Pharan He appeared to us, giving quails and establishing 70 judges, Numbers 11.


To this Habakkuk alluded, chapter 3, verse 3, when he says: "God shall come from the South (from Edom, which is south of Judea), and the Holy One from Mount Pharan," as if to say: The Son of God, who appeared to the Jews at Mount Pharan and Seir, and was not seen afterward, but as it were lay hidden there, will come to us manifestly, when He assumes our flesh.


Note here: Sinai, on which the old law was given, was a type of Zion, on which the new law was promulgated at Pentecost; at Seir the bronze serpent was a type of the cross of Christ; Pharan, where the 70 judges were filled with the spirit of God, was a type of the mission of the Holy Spirit upon the Apostles and the seventy disciples of Christ.


Indeed St. Augustine understands these words prophetically and literally of Christ. For Sinai, he says, in Hebrew means the same as temptation (if indeed it is derived by metathesis from the root נשה nasa, that is, he tempted). Therefore the Lord, namely Christ, came from Sinai, that is, from the temptation of His passion and death. Secondly, Seir, that is, hairy, signifies a sinner. Christ therefore shone forth from Seir; because upon those sitting in darkness and the shadow of death, light arose through Christ, or from Seir, that is, from the sinful Gentiles; for among these the preaching and grace of Christ was made illustrious. Thirdly, Christ hastened from Mount Pharan, that is, the fruitful one, which is the Church, with many thousands of Saints, who were sanctified through Christ, with whom He comes, that is, will come, to the Israelites to be gathered and converted at the end of the world. But this sense is rather allegorical than literal.


AND WITH HIM THOUSANDS OF SAINTS, namely thousands of angels, who always stand before God and minister to Him, Daniel 7:10. The Rabbis understand by saints the Prophets and teachers who composed the Talmud; on the ground that these received their Talmud, and those their prophecies, from the Lord; for all their chief men, they say, were already in existence and were with God at Sinai. Thus these fable-makers applaud their own tales with their fables.


IN HIS RIGHT HAND A FIERY LAW. God is said at Sinai to have as it were carried in His right hand and delivered the fiery law, because He gave it with fires and lightnings thundering, and this to strike terror into the Hebrews, Exodus 19:18. Moreover Cajetan explains this so that God Himself did not carry the law, but that for greater pomp it was carried by ministers, namely by angels, near His right hand the book of the law and fire, so that by this it might be signified that God would judge by the law and punish the violators of the law by fire. Hence also for 'Lord,' in Hebrew it is Elohim, that is, judge.


Allegorically, this fiery law signified the new law, which is of love, of which Christ says: "I have come to cast fire upon the earth, and what do I will but that it be kindled?" Luke chapter 12:49. Hence tropologically St. Gregory, Homily 40 on the Gospels: "The right hand of God, he says, designates the elect; in the right hand of God therefore is the fiery law, because the elect will in no way hear the heavenly commandments with a cold heart, but are set ablaze by the torches of intimate love."




Verses 3-5: He Loved the Peoples


3. HE LOVED THE PEOPLES, ALL THE SAINTS ARE IN HIS HAND. "Peoples," that is, the twelve tribes of Israel: for these are called peoples and nations, Genesis 48:19, as if to say: Therefore God gave His law to you who are the people of God, because He loves you; hence also all the saints, that is, those dedicated to His worship, such as you are, are in the hand, that is, the power and governance, of God.


AND THOSE WHO APPROACH (in Hebrew it is un tuecu, that is, who were made middle, or were inserted: for תוך tech signifies middle) HIS FEET (that is, who are His disciples, who hear Him and follow His steps and footprints. For it is the part of disciples to sit at the feet, or between the feet of the master. Thus Paul, Acts 22:3, says he was educated at the feet of Gamaliel); THEY SHALL RECEIVE FROM HIS TEACHING, namely God's.


4. MOSES COMMANDED US A LAW. Moses speaks of himself in the third person, as of another, to show himself, as one of the people, to be bound by this his own, or rather God's, law, as good and humane lawgivers are accustomed to do.


THE INHERITANCE OF THE MULTITUDE OF JACOB; it is an apposition: for he calls the law an inheritance, because it was to be transmitted to posterity just like an inheritance; or because the inheritance of the holy land had been given to the Hebrews on this condition, that they keep the law of God; or finally, because it ought to be as dear to them as an inheritance is dear.


5. THERE SHALL BE A KING AMONG THE MOST UPRIGHT (as if to say: Among Israel, as long as they remain upright and good, the law of God will be king: or rather God ruling them through the law, without another king, and this) WHEN THE PRINCES OF THE PEOPLE ARE GATHERED WITH THE TRIBES OF ISRAEL, that is, as long as the princes are united with the people and will conspire together, and live according to the law of God. So Abulensis, Cajetan, and others. Hence when the Jews departed from this uprightness and asked for a king, not God, but a man, God complains to Samuel and says: "They have not rejected you, but Me, that I should not reign over them," 1 Kings 8:7.


Others think this is a prophecy about King Saul to be created, and David after him; but the word 'most upright' does not agree with this interpretation. Others refer these words to Moses, that he himself was as it were king of the Hebrews; but the word 'shall be' contradicts this, for the leadership of Moses had already passed, and he himself was at the threshold of death.




Verse 6: Let Reuben Live


6. LET REUBEN LIVE, AND LET HIM NOT DIE, AND LET HIM BE SMALL IN NUMBER, as if to say: Let him not perish utterly, nor let the posterity and tribe of Reuben ever fail, namely on account of the sin of incest which he committed against his father: for because of this he deserved to be cut off and destroyed. But in favor of his father, grandfather, and great-grandfather, God mitigated this punishment, and brought it about that the tribe would only be small in number; Jacob the father of Reuben predicted the same thing, Genesis 49:4: "You were poured out, he said, like water (through lust and incest), you shall not grow." Note here: the fitting and just punishment for lust, and especially incest, is the diminution, indeed the extinction of the family. On the contrary, Ephraim, who succeeded Reuben in the birthright in this respect, was greatly multiplied, as is clear from Genesis 48:19.


Note: Moses, now about to die, here imitates the custom of the patriarchs, and blesses his people, whose leader and as it were father he had been, and prophetically foretells the future state of each tribe. He omits, however, Simeon, the second-born son of Jacob; for although the Septuagint interjects his name here, translating it as, and let Simeon be many in number, it is altogether likely that the name of Simeon crept in here erroneously; for the Hebrew, Chaldean, and our Vulgate do not have it: indeed neither do St. Ambrose, Procopius, Apollinaris, Diodorus, Epiphanius, and Theodoret, who usually follow the Septuagint: whence the name of Simeon is omitted here in the Roman edition of the Septuagint which Caraffa published.


Moreover, because the Septuagint translates 'let him be many in number,' while our Vulgate translates the opposite, 'let him be small in number,' this arises because the Hebrew has 'and let the number of his men be,' which the Septuagint understood as, 'let their number be great,' while our translator understood the opposite, namely 'small,' following the Hebrew phrase in which 'men of number' means 'few men.'


The Chaldean translates it anagogically thus: let Reuben live in eternal life, and not die the second death, and let his sons receive their inheritance, according to their number.


The reason, however, why Moses omitted Simeon, is that this tribe shortly before had been contaminated by fornication and the idolatry of Baal-Peor, and therefore had been severely punished and slain by God, and this as an example for others, as I said at Numbers 26:12. So Abulensis, Pererius, and others.


Theodoret gives another reason, in his final Question, namely, that Simeon had been the author of the plots which the brothers hatched against Joseph: for which reason Joseph held Simeon bound above his other brothers, Genesis 42:25. But by the same argument, not even Reuben should have been blessed, on account of the incest committed by him.




Verse 7: The Blessing of Judah


7. THIS IS THE BLESSING OF JUDAH: HEAR, O LORD, THE VOICE OF JUDAH, that is, as the Chaldean has it, receive, O Lord, the prayer of Judah, when he goes out to battle, AND BRING HIM TO HIS PEOPLE, that is, give him strength against the enemy, that he may obtain his portion and lot in the holy land as a victor. Therefore Lyranus expounds it less correctly thus, as if to say: Bring Judah after death into Limbo, so that there he may be joined to his fathers and his people: there follows a prophecy about Judah.


HIS HANDS SHALL FIGHT FOR HIM, as if to say: Judah shall fight for the people of Israel, as leader in war and chief of the tribes: that this was indeed so is clear from Judges 1:2. For this reason Moses here places Judah before Levi, who nevertheless was older than Judah. So Abulensis.


AND HIS HELPER AGAINST HIS ADVERSARIES SHALL BE, namely God, as is clear from the Chaldean and the Septuagint, who translate 'You shall be,' namely, O Lord; for Moses addressed Him at the beginning of the verse, saying: "Hear, O Lord," etc.




Verses 8-11: To Levi He Said


8. TO LEVI ALSO HE SAID: YOUR PERFECTION AND YOUR DOCTRINE BELONG TO YOUR HOLY MAN (that is, they belong and are due to him; in Hebrew it is, your Thummim are, your Urim are, of your holy man, namely Aaron), WHOM YOU PROVED IN TEMPTATION (which place in Hebrew is called Massah, Exodus 17:1), AND JUDGED AT THE WATERS OF CONTRADICTION, Numbers 20, as if to say: Yours, O Levi, are, and to you were given, the priestly vestments, and consequently the priesthood itself, the vestments, I say,


the ephod and the breastplate, on which was inscribed Urim and Thummim, that is, illumination or doctrine and integrity or perfection of life, with which the priest ought to shine and give light to the people, about which I spoke at Exodus 28:30; hence the Chaldean clearly translates: with Urim and Thummim, that is, with perfection and doctrine, you clothed the man who was found holy before You.


Moreover, these things were given to Levi, because they were given to Aaron, who was born from the tribe of Levi, who was a pious and holy man, except that he sinned, when You, O Lord, proved and judged him, that is, condemned him, so that he would not enter the promised land: this happened at the Waters of Contradiction, Numbers 20:12.


Abulensis explains these words differently, as if to say: You, O Lord, gave perfection of life and integrity of the law and of doctrine to the holy man, that is, to Moses, who was born from the tribe of Levi, so that he might communicate the same to the people, but especially to his Levites. But from the Hebrew it is clear that the former sense is the genuine one.


9. WHO SAID TO HIS FATHER AND HIS MOTHER: I KNOW YOU NOT; AND TO HIS BROTHERS: I DO NOT KNOW YOU; AND THEY DID NOT KNOW THEIR OWN SONS, as if to say: Levi, that is, the Levites, in the punishment of the idolaters, namely those worshipping the golden calf, Exodus 32:28, did not have pity on their friends and relatives, and brothers and sons; but killed them equally with the rest, as if they had not known them, indeed had not seen or regarded them, as the Hebrew has it.


Abulensis thinks that 'father and mother' is added here by way of exaggeration; for no Levite killed his father or mother, because in no case or crime is it lawful for a son to kill his father or mother, as being the authors of his life, unless God expressly commands it; but they did kill brothers, at least those born from one parent, likewise their own sons: for on account of the crime of idolatry it was lawful to kill sons, as is clear from chapter 13, verses 6 and 10.


But equally, indeed more and primarily, it is said here of father and mother, as well as of brothers and sons, that the Levites in that slaughter of the idolaters did not regard them, nor had pity on them, as the Chaldean translates; whence it seems they killed without distinction all the guilty, even father and mother: for Moses had ordered this by command, Exodus 32:27; for although father and mother are not expressly mentioned there, but only brother, friend, and neighbor, yet from this it is sufficiently gathered that Moses also named father and mother; or certainly that the Levites rightly interpreted out of their zeal the command of God about killing the worshippers of the calf, so that it also embraced father and mother.


THESE KEPT YOUR WORD, AND PRESERVED YOUR COVENANT, namely the covenant entered into with God, Exodus 24:8.


10. YOUR JUDGMENTS, O JACOB, AND YOUR LAW, O ISRAEL. In the Hebrew it is: these shall teach your judgments to Jacob, and your law to Israel. Our Interpreter did not read in the Hebrew the word ioru, that is, they shall teach,


kept, which preceded, certain copies through the keri and ketib, read ioru in the margin, which was afterward added to iintsoru in the text; for without ioru the sense stands. For it is an apposition, as if to say: The Levites kept your covenant, which is nothing other than the judgments, that is, the precepts and your laws.


Secondly, while retaining the word ioru, our Vulgate could rightly be reconciled with the Hebrew, if you take ioru, although it is a future tense, for a past tense, as Vatablus and others have taken it: for past tenses preceded; then the sense would be: The Levites taught your judgments, O Lord, to Jacob, namely by the very fact that they kept the covenant entered into with You, and avenged the violators of this covenant; for then by that very act they showed and taught how strictly the judgments, that is, your laws must be observed.


THEY SHALL PLACE INCENSE IN YOUR ANGER (in Hebrew it is באפיך beappecha, which can secondly be translated 'in your nostrils'), AND A HOLOCAUST UPON YOUR ALTAR. Vatablus again, in place of 'they shall place,' translates 'they placed.' For the sense is: on account of this zeal of the Levites, You, O Lord, chose them as priests, who namely offered to You, offer, and will henceforth always offer incense and holocausts.


See here how highly God esteems, and how He rewards zeal and the zealous. For He Himself is the zealous one and a consuming fire. "Angels also," says St. Ambrose on Psalm 118, "are nothing without zeal, and lose the prerogative of their nature, unless they sustain it by the ardor of zeal." Finally, to the angel of Laodicea it is said in Apocalypse 3:15: "I know your works: that you are lukewarm, and neither cold nor hot, I will begin to vomit you out of My mouth." A priest ought to have zeal, who strives to preserve the uncorrupted chastity of the Church. Zeal is the life of God. Elijah had zeal, and therefore was caught up to heaven: "With zeal, he said, I have been zealous for the Lord." Mattathias had zeal, and therefore obtained the glory and rule of his nation. Moses had zeal when he struck the Egyptian who was oppressing the Hebrew, and rightly so: "For zeal purges the offense." Out of zeal King David cries, Psalm 118:139: "My zeal has made me waste away: because my enemies have forgotten your words." And Jeremiah 9:1: "Who will give water to my head, and a fountain of tears to my eyes?" Christ, out of zeal, seeing the city of Jerusalem, wept over it. Paul says: "I am jealous for you with the jealousy of God;" and: "Who is weak, and I am not weak? who is scandalized, and I am not on fire?" See the zeal of St. Stephen in Acts chapters 6 and 7. The bride was zealous in the Song of Songs: "Stay me up with flowers, compass me about with apples, because I languish with love;" and the bridegroom: "Set me as a seal upon your heart, as a seal upon your arm; because love is strong as death, jealousy is hard as hell. Its lamps are lamps of fire and of flames." Moses commanded this zeal to the Levites, saying in Exodus 32,


26: "If anyone is the Lord's, let him join me, and let each one kill his brother and his friend;" and Christ says to us: "I have come to cast fire upon the earth, and what do I will but that it be kindled?" and: "If anyone comes to Me, and does not hate his father, and mother, and wife, and children, etc., and even his own soul, he cannot be My disciple."


This zeal is necessary for a prelate: hence God placed over the old Church Moses; over the new, Peter and Paul, on account of zeal. In the old republic He established David as king, who said in Psalm 68:10: "The zeal of your house has consumed me;" in the new, the Constantines, Theodosiuses, Charleses, Bouillons, burning with zeal for the faith. The zeal of St. Anthony restrained the Arians; the zeal of Aphraates restrained the Emperor Valens: see the history in Theodoret, book 4 of his History, chapter 24. On the zeal of St. Francis see Bonaventure in his Life, book 1, chapter 9. This zeal is most sharpened by the thought of eternity. For who would not be zealous against sins, if he considers this: "A moment that delights, an eternity that torments?" Who would not embrace all labors and all hardships for the sake of securing a happy eternity for himself and others? Let prelates and priests think on this and do this, for it befits them to be sowers of eternity.


11. BLESS, O LORD, HIS STRENGTH. This is a prophecy in the form of a prayer about the Maccabees, descended from Levi; whence you may translate the Hebrew thus: bless, O Lord, his army, and may the works of his hands be acceptable to You, namely the wars which Levi was going to wage against Your enemies, through the Maccabees; so Abulensis.


Note: Strength here is called, first, the strong and unconquered spirit with which the Levites for God's sake cut off affection toward parents and brothers; secondly, the strong and vigorous vengeance which they exercised against the worshippers of the golden calf; thirdly, military fortitude, which the Maccabees were going to display against Antiochus and other enemies; for this is what the Hebrew חיל chail signifies; for from this soldiers and valiant men are called אנשי חיל anse chail.




Verse 12: To Benjamin He Said


12. AND TO BENJAMIN HE SAID. After Levi he blesses Benjamin, because in his lot the temple was to be built, in which the priests and Levites were going to offer incense and holocausts.


THE MOST BELOVED OF THE LORD. Because just as Jacob loved his Benjamin, so too did God; whence first, He gave him the scepter and royal power in Saul (for he was from the tribe of Benjamin). Secondly, in the lot of Benjamin, namely in Jerusalem, He willed the temple to be built.


Mystically, all these things apply to St. Paul, who was from the tribe of Benjamin. So Rabanus, Rupert, and St. Ambrose, book On the Blessings of the Patriarchs, last chapter.


HE SHALL DWELL CONFIDENTLY IN HIM, namely in his God, as if to say: Benjamin in his lot shall dwell without fear: because he will have God with him in the temple and in his dwelling, and in it he will rest securely, and as it were will dwell. He adds the reason: because God is in Benjamin, namely in His temple.


AS IN A BRIDAL CHAMBER HE SHALL ABIDE ALL THE DAY LONG, AND SHALL REST BETWEEN HIS SHOULDERS. It is a Hebraism: between the shoulders, that is, in the midst of the tribe of Benjamin; for what is between the shoulders is in the middle. Secondly, by shoulders he alludes to the site of the temple, which was on the high part of Mount Moriah, not however at its summit, but, as the Hebrews hold, 24 cubits below its peak, just as the shoulders are below the head and above the rest of the body. So Pererius on Genesis 49:27. Vatablus translates these words optatively thus: may He be covering him all day long, and may He dwell between his shoulders, as if to say: Would that the Lord might dwell in the midst of the tribe of Benjamin, and protect him at all times! And for this reason the tribe of Benjamin was very strong, as being helped and strengthened by its God, as is clear from Judges 20:16. Cajetan refers these words to Benjamin, as if to say: Let Benjamin himself rest between the shoulders of God, indeed in God Himself, as in his bridal chamber. But the former sense is more fitting, so that not Benjamin, but God is understood here, as the implied subject of the verb, and the Hebrew requires this.




Verses 13-17: To Joseph He Said


Verse 13. TO JOSEPH ALSO HE SAID. Joseph was the older brother of Benjamin: he had two offspring and tribes, namely Ephraim and Manasseh, whom Moses here blesses in the name of their father Joseph.


OF (that is, in) THE BLESSING OF THE LORD BE HIS LAND, as if to say: The land of Joseph shall be blessed by the Lord; this is clear from the Hebrew.


OF THE FRUITS OF HEAVEN, that is, in fruits which are born by the influence of the heaven, the sun, and the moon, the land of Joseph shall be blessed, and shall have an abundance of fruits, dew, and crops: for the preposition 'of' here and in what follows is taken for 'in'; for thus the Hebrews often interchange the preposition beth with 'in.'


AND OF THE DEEP THAT LIES BENEATH, as if to say: The land of Joseph, namely which Ephraim and Manasseh will occupy, shall be blessed on account of the fountains, continually springing up from the earth beneath, like an abyss, just as above it shall be blessed by the influence of heaven, the sun, the moon, and the stars.


15. OF THE TOP OF THE ANCIENT MOUNTAINS, as if to say: The fruits that shall grow on the summit of the ancient mountains, or the everlasting heights, that is, which have existed from the beginning of the world; for this is what he adds in rhythmic explanation: "Of the fruits of the everlasting hills." Moses implies that these hills have been fertile and fruit-bearing from the beginning of the world. Jacob the father also gave these same blessings to Joseph, Genesis chapter 49, verse 26.


16. THE BLESSING OF HIM (God) WHO APPEARED (to Moses, Exodus 3:2) IN THE BUSH, COME UPON THE HEAD OF JOSEPH, AND UPON THE CROWN OF THE NAZARITE AMONG HIS BROTHERS. God appearing in the bush is named here, because just as God in the bush appeared to Moses alone, in a desert place, and appointed him leader of the people: so Ahijah the prophet addressed Jeroboam alone (who was from Ephraim and Joseph), and predicted to him the kingdom of the ten tribes, and as it were sealed it, 3 Kings 11:29. The blessing therefore of God, who appeared to Moses in the bush, to be manifested through Ahijah the prophet, and to come upon the head and crown of Joseph, was the royal crown; whence the Septuagint translates, who was glorified above his brothers on his head. The Hebrew and our Vulgate imply the same, when they add in explanation: "And upon the crown of the Nazarite among his brothers;" for the merit of Joseph, by which his tribes merited this crown, is intimated, when he himself is called a Nazarite among his brothers: for because Joseph was sold and separated by his brothers, he merited among them the principality and kingdom in his posterity. So Cajetan.


Note: Joseph was a Nazarite, that is, separated. First, because he was holy among his brothers; secondly, because he was sold into Egypt, separated, and shut up in a long imprisonment; thirdly, because in prison he remained unshorn, and grew his hair like a Nazarite, which was afterward cut when he was brought out of it, Genesis 41:14. So Rupert. Fourthly, because on account of these things he was separated and exalted to the principality in Egypt under Pharaoh. Fifthly, because on account of these same things he was to be separated and raised in his posterity to the royal crown. Sixthly, because this crown fell to him when Israel, that is, the ten tribes, separated themselves from the house of David and from the two tribes, namely Judah and Benjamin, by establishing for themselves, in place of Rehoboam, their own king Jeroboam, who was from the tribe of Joseph. So Cajetan.


17. AS THE FIRSTBORN OF A BULL (in Hebrew שור scher, in Chaldean חוד tor, whence the Greek and Latin taurus) IS HIS BEAUTY (because indeed Joseph, on account of his beauty, was sought for defilement by his mistress, who was like a wanton cow, he being like a young bull, handsome and outstanding among the rest; but because he strongly resisted her lust, hence it is added of him): THE HORNS OF THE RHINOCEROS ARE HIS HORNS (says Rupert. Secondly, and more aptly, as if to say: Just as the firstborn calf of a bull is beautiful, muscular, with a strong and large body, because he is the strength of the father,


in which, namely in begetting and forming, the bull exerted his first and all his strength: so too the tribe of Joseph, namely Ephraim, shall be the strongest, and shall have battle lines and horns so powerful, as the horns of the rhinoceros are, with which he) SHALL SCATTER (that is, drive, rout, and as it were disperse into the wind) THE NATIONS (hostile ones) TO THE ENDS OF THE EARTH, namely his own and the neighboring land, that is, Palestine and Syria; it is a hyperbole.


Note first: He compares Joseph to a bull, first, because he himself was to be honored in Egypt on account of agriculture which he preserved and well provided for; and his tomb was to be adorned with the image of an ox, which is the symbol of agriculture; see what was said at Genesis 41, at the end. Secondly, because his descendants, the future kings, were going to surpass others in strength and magnitude, just as a bull excels the herd. Thus Homer compares Agamemnon to a bull: for the bull is a symbol of a king, as Diogenes teaches, Oration 2, in Dio.


Note secondly: He says horns, not horn, of the rhinoceros, because the rhinoceros, besides the one curved horn which it has on its nose, has another small horn above the nose, but very strong, as our Raderus teaches from Pausanias, Eucherius, Pierius, and the experience of the Portuguese, in book 1 of Martial, On Spectacles, Epigram 22. Hence in Hebrew it is called ארם reem, from the root raam, that is, he exalted, because it raises its horn high, either in a motion to strike, or rather because by its strength and power it exalts its horn above the horns of all animals, that is, demonstrates it to be more powerful and strong. Wherefore the Psalmist, Psalm 91:11: "My horn, he says, shall be exalted like the unicorn's (in Hebrew reem, which others translate as nose-horned or rhinoceros)," as if to say: Just as the horns of other animals are surpassed in strength, beauty, and solidity by the horn of the rhinoceros, so above the forces and kingdoms of all kings and nations, my kingdom and dominion shall be exalted and grow. So Vilalpandus on Ezekiel 27, part 21.


Allegorically Joseph the Nazarite, sold by his brothers, signifies Christ the Nazarene, sold by Judah and His own Jews, and delivered to Pilate and to death. His beauty is like a bull's: because Christ is gentle to some as Savior; fierce to others as Judge, like a bull. His horns are the horns of the cross: by which cross He now through faith scatters all nations, subjecting them to Himself, and transferring believers and Saints from earth to heaven, and at the end of the world He will scatter all unbelievers and the reprobate through judgment and the sentence of condemnation, dispersing and hurling them from earth into hell.


So Tertullian, book Against the Jews, chapter 10; Ambrose, book On the Blessings of the Patriarchs, chapter 11; Augustine, Question 56; Rabanus here, and Justin Against Trypho, page 70, where he teaches that the horns of the unicorn (for so he himself reads with the Septuagint, who throughout translate rhinoceros as monoceros, that is, unicorn) bear the type and likeness of the cross. See what was said at Numbers 23:22. Hear Tertullian, for when he had cited this passage from Deuteronomy, he adds: "Certainly no one-horned rhinoceros was intended, nor a two-horned minotaur; but Christ was signified in that figure, a bull, on account of His twofold disposition, fierce to some as Judge, gentle to others as Savior: whose horns would be the extremities of the cross. For even on the yardarm of a ship, which is a part of the cross, the ends are called horns: and the unicorn is the post of the middle beam. By this power of the cross, therefore, and horned in this manner, He both now scatters all nations through faith, taking them from earth to heaven, and then will scatter them through judgment, casting them down from heaven to earth."




Verses 18-19: To Zebulun and Issachar


18. AND TO ZEBULUN HE SAID: REJOICE, ZEBULUN, IN YOUR GOING OUT, namely in your ports, navigations, and expeditions for your commerce. For the Zebulunites dwelt on the shore of the Mediterranean Sea. See what was said at Genesis 49:13.


AND ISSACHAR IN YOUR TENTS, because the men of Issachar were going to devote themselves not to commerce, but to agriculture, quietly at home.


19. THEY SHALL CALL PEOPLES TO THE MOUNTAIN (as if to say: Issachar and Zebulun, both by word — for there were teachers among them — and by their example, will invite the other tribes to the temple on Mount Zion, so that in it they may piously and devoutly adore and worship God, and there they will sacrifice) VICTIMS OF JUSTICE (that is, lawful and just ones, which are prescribed by the law of God. Secondly, 'of justice,' that is, from wealth not unjustly but justly acquired, says Cajetan), BECAUSE (as follows) THEY SHALL SUCK THE ABUNDANCE OF THE SEA AS MILK (as if to say: Because they will receive merchandise and all kinds of wealth carried in by ships over the waves of the sea), AND THE HIDDEN TREASURES OF THE SANDS, namely gems, gold, and metals, which are dug out of the earth (for these are mixed in with the sands and hidden, like treasures), brought by sea they will receive them. The Septuagint translates: the riches of the sea shall suckle you, and the marts of those dwelling by the sea; or, as Theodoret reads, they shall suck the riches of the sea, and the commerce of those dwelling by the sea; Onkelos: they shall eat the wealth of peoples, and the treasures which are hidden in the sand shall be revealed to them.


Allegorically: Better, says Rupert, and more worthy of the prophetic spirit, we shall refer these things to the doctrine of Christ and to the Apostles. For in the land of Zebulun and Naphtali Christ especially dwelt and taught; whence also He was conceived in Nazareth and transfigured on Tabor: for Nazareth and Tabor are in Zebulun; there too He gathered the Apostles, who called peoples to the mountain, that is, to the Church. These sucked the flood of the sea, that is, they drew the multitude of the Gentiles by sweet preaching into one faith, as it were into their own, that is, Christ's body; they sucked also the hidden treasures of the sands, because they sweetly drank in the depths of the Scriptures, the secrets of the Law and the Prophets. Again, literally, the Church sucked the milk of the Gentiles, and was nursed at the breast of kings, and received gold for bronze, silver for iron, iron for wood and stones, when from the donation of kings and princes she obtained those riches which Isaiah foretold, chapter 49, verse 23, and chapter 60, verse 6: hence Zebulun in Hebrew means the same as dwelling of strength; Issachar, the same as reward, as if to say: Rejoice, O Zebulun and Issachar, that is, O Apostles of Christ, because to you who bravely leave all things, and bravely preach the Gospel, and endure all adversities for the sake of justice, temporal goods will not be lacking: and moreover a copious reward will be stored up for you in heaven; therefore in that going out of yours, in those heavenly dwellings and rewards of yours, rejoice and exult.




Verses 20-21: To Gad He Said


20. AND TO GAD HE SAID: BLESSED BE HE WHO ENLARGES GAD. In Hebrew it is, Gad will enlarge himself, that is, he will obtain a wide and ample lot and possession in Canaan, as is clear from Joshua 13:24.


AS A LION HE HAS RESTED, AND HAS SEIZED THE ARM AND THE HEAD, as if to say: The tribe of Gad shall be fearless and very strong like a lion, who seizes the head and shoulders at once, that is, who in one blow as it were tears off or rips away the head and shoulders from his prey, namely from the animal he has hunted.


21. AND HE SAW HIS PRINCIPALITY. In Hebrew, and he saw his beginning, that is, as the Chaldean has it, he will receive his portion at the beginning. For the beginning of the lot and possession of the Hebrews was the land of Og and Sihon, which the Gadites possessed, before the other tribes crossed the Jordan and obtained their lot in Canaan, as if to say: The tribe of Gad was the first to choose its lot and territory for itself, and already possesses it before the other tribes, in the land of the Amorite kings, Og and Sihon.


AND HE SAW (that is, soon he will see and know) THAT IN HIS PORTION (that is, lot) A TEACHER WAS STORED UP, that is, Moses the lawgiver was buried: so the Chaldean; for near Mount Nebo, on this side of the Jordan, Moses was buried. For although Nebo and the tomb of Moses were properly in the tribe of Reuben, yet because it was beyond the Jordan, in which region the Gadites were prominent and as it were dominant, hence Scripture attributes this to them. Moses implies that the Gadites sought this lot, not only for the sake of their flocks' pastures, but also because they knew that Moses, their leader and lawgiver, was to be buried in it. For they knew that Moses had been forbidden by God to cross the Jordan, and therefore would die on this side of the Jordan, in their lot. Vatablus translates differently, namely: he saw there (in his lot) the portion of the paneled lawgiver, that is, paneled and splendid palaces of princes; but this is novel and obscure.


WHO WAS WITH THE PRINCES OF THE PEOPLE (that is, with the princes of the nine tribes, when namely at the crossing of the Jordan the Gadites preceded the other tribes in the battle line, to conquer the Canaanites, as Moses had commanded, and as they had promised him: and so Gad) PERFORMED THE JUSTICES OF THE LORD, AND HIS JUDGMENT WITH ISRAEL, that is, Gad did what, by his covenant and duty, he ought to have done toward God and toward his fellow Israelites. So Vatablus.




Verse 22: To Dan He Said


22. TO DAN ALSO HE SAID: DAN IS A LION'S WHELP, HE SHALL FLOW ABUNDANTLY FROM BASHAN. In place of 'he shall flow abundantly,' in Hebrew the word is par zanac, which is found only here, for which the Septuagint, Vatablus, Cajetan, and others translate 'he shall leap,' and explain it thus, as if to say: Dan, like a whelp of the strongest and most rapacious lion, such as were wont to be in Bashan, shall spring forth and rush upon his enemies, so that it is a prophecy about Samson, who was a Danite, and most powerfully leaped upon the Philistines. Again, of the Danites suddenly attacking Laish, Judges 18, verses 7 and 27.


But more subtly our Interpreter with the Chaldean understood here two blessings being given to the tribe of Dan, namely first, that it would be warlike, like a lion's whelp, in Samson and the other things already mentioned; secondly, that in Dan was the source of the Jordan, the most celebrated river in Scripture.


Note secondly for this: Dan is a stream which rises from the Phiala fountain, situated at Panium, at the foot of Lebanon, through underground channels, and flows to the city which was likewise called Dan (which was afterward called Paneas, and Caesarea Philippi), and there another stream flows into it, whose name is Jor; whence from the confluence of both the names and the streams Jor and Dan, the name Jordan or Jordanis is formed; see Adrichomius in the Geographic Tables of the Holy Land. Now because Dan, or rather Jordan, at this confluence, which is near the city of Dan, begins to flow with force, abundantly and as it were doubly, so much so that it irrigates and fertilizes the whole region of Bashan, which begins near the city, hence it is said to leap from Bashan: for thus we commonly say that fountains and rivers leap or jump down, when they run in abundance and with force and rush headlong. Whence for 'he shall leap,' both our Vulgate and the Chaldean translate 'he shall flow abundantly,' as if to say: The stream Dan from Lebanon and Panium shall flow to the city of Dan, and there it shall merge with the stream Jor, and become the Jordan: wherefore it shall leap, that is, with force, and shall flow abundantly from Bashan, because the region of Bashan begins near the city of Dan, and extends through the whole course of the Jordan, to the brook Jabbok.


Lyranus and Cajetan explain these things somewhat differently, namely, as if to say: The river Dan, which is the source of the Jordan, rises and is hidden at Panium and Phiala: from there through underground channels it bursts forth and springs out in Bashan, and is called Dan: but this bursting forth is here called leaping; but they err in their geography: for the river Dan does not burst forth in Bashan, but long before it reaches Bashan.


shall be brought from the South and from the sea, that is, from the West; therefore Naphtali shall possess them. For the Naphtalites were neighbors of the Phoenicians, namely the Tyrians, Sidonians, etc., whence they could easily obtain the merchandise of the whole world from them.


however, it can be taken in the same way in both places for the tribe and city of Dan, if you explain it thus: The city of Dan shall flow abundantly, namely through its river Jordan which it as it were sends forth from itself.




Verse 23: To Naphtali He Said


23. AND TO NAPHTALI HE SAID: NAPHTALI SHALL ENJOY ABUNDANCE (abundance of crops and wealth) (in Hebrew it is, he shall be full of good will, that is, he shall have whatever he wants; or, as Oleaster says, he shall be free, he shall do what he wants, like a deer let loose, as Jacob says, Genesis 49:21, and therefore) HE SHALL BE FULL OF THE BLESSINGS OF THE LORD. This will especially be seen, says Cajetan, in that in Naphtali early-ripening fruits shall mature, from which first-fruits shall be offered to God in the temple.


HE SHALL POSSESS THE SEA AND THE SOUTH, as if to say: The lot of Naphtali shall extend to the Mediterranean Sea and to the southern region: so some say. But because between the lot of Naphtali and the sea lies the whole lot of Asher and all of Phoenicia, hence secondly and more truly, as if to say: Naphtali shall extend toward the sea, that is, toward the West and toward the South: for the sea signifies the West in Scripture, because the Mediterranean Sea is to the west of Judea; or thirdly, as if to say: To the Naphtalites merchandise and wealth shall be brought




Verses 24-25: To Asher He Said


24. TO ASHER ALSO HE SAID: BLESSED BE ASHER IN HIS SONS, as if to say: Asher shall beget many and handsome offspring: whence he shall be pleasing and gracious to his brothers.


LET HIM DIP HIS FOOT IN OIL, that is, let him abound in olive groves and oil, so much that he could wash his feet in it, or in oil-water, on account of the abundance. A similar expression and catachresis is in the following verse and Job 29:6, where Job says: "I washed my feet in butter."


25. IRON AND BRASS SHALL BE HIS SHOE. It is a catachresis, as if to say: Asher shall abound in mines of brass and iron, as much as others abound in leather, so that he could make shoes for himself from these, if he wished: an indication of this is the city of Zarephath, which was given to this tribe, Joshua 19:30, which took its name from metalworking smelting workshops; for צרף tsaraph means to smelt: hence it is called Zarephath, as if you would say, a furnace or smelting city.


Note: Iron, equally with brass, was valued by the ancients. Thus Lycurgus among the Spartans abolished gold and silver money, and substituted for it iron coins, and these enormous and heavy ones, in order to exclude avarice and theft, as Plutarch reports in his Life of Lycurgus.


Secondly, Cajetan takes shoe metonymically for possession: for this is usually approached with shoes, by treading on the thing to be possessed, as is clear from Psalm 59:9. Thirdly, Procopius explains it thus, as if to say: Asher shall be strong, and shall preserve his strength perpetually, as if he were shod with brass and iron. Fourthly, Masius on Joshua 19, takes brass and iron for the forces of the Barbarians, who pressed upon the Asherites, as a shoe presses the foot, especially an iron one: for in Galilee of the Gentiles there was a great abundance of barbarian nations, whose forces the Asherites were unable to break. Among these senses, the first seems simpler and clearer.


Tropologically St. Gregory, Moralia 34, chapter 5: "Under the figure of Asher, he says, the holy Church is designated: the shoe signifies the protection of preaching, iron signifies virtue, brass perseverance. Iron and brass therefore are called her shoe, since her preaching is fortified both by sharpness and by constancy: for through iron she penetrates the evils that oppose her, and through brass she preserves with long-suffering the good things she has proposed."


AS THE DAYS OF YOUR YOUTH (namely are, and shall be calm, flourishing, and strong), SO ALSO SHALL YOUR OLD AGE BE, calm, flourishing, and strong.




Verses 26-27: The Rider of the Heavens


26. THERE IS NO OTHER GOD LIKE THE GOD OF THE MOST UPRIGHT, namely Israel, who is called ישורון Jeshurun, that is, the most upright, on account of his most upright faith and religion, as I said at chapter 32:15.


THE RIDER OF THE HEAVENS (in Hebrew, who rides upon the heavens: for the heavens and the whole world are like the horse of God their Rider, who by the reins of His providence steers and turns it wherever He wills; therefore He is the charioteer and ruler of this world) IS YOUR HELPER, so that He may fly swiftly and suddenly, riding upon the heavens and clouds as upon the swiftest horses; and so that from the heavens He may hurl stones and thunderbolts against your enemies, make the sun stand still, etc., says Cajetan. There is no reason, then, O Israel, to fear the Canaanites, the Philistines, men, or demons; for this great Horseman will pierce them all through with one thrust of His lance: therefore take up great courage, fight manfully, assuredly you will conquer and triumph.


IN HIS MAGNIFICENCE (His great wisdom and power) THE CLOUDS RUN.


27. HIS DWELLING IS ABOVE (because God dwells in Himself, and in His eternity, likewise in the empyrean heaven; where He displays His majesty and glory to the Saints. In Hebrew it is: the dwelling of God is antiquity, that is, eternity, says Cajetan; or, namely the clouds and the atmosphere are the dwelling of God from of old. So Vatablus), AND UNDERNEATH ARE THE EVERLASTING ARMS. In Hebrew, and underneath are the arms of the age, as if to say: Under God and God's eternity are the angels or the heavens, who are as it were the everlasting arms of God. So Abulensis; and likewise Cajetan: Eternity, he says, which is the dwelling of God, is above; but beneath it are the arms, that is, the extensions and durations of each age: for eternity encompasses every age and every time, since the powers and forces of every age arise from, and are under eternity, whether they be the powers of angels, or of heavenly bodies, or of lower things.


Whence secondly, from the Hebrew you may translate thus: under His arms is the age, as if to say: God above through the heavens extends the arms of His power immeasurably, and under these arms of His the whole of this world, every time, and all the things of this age are contained, directed, and run their course.


Thirdly and most aptly, as if to say: O Israel, God your Helper, although He dwells above, does not however neglect lower things and human affairs and yours, but cares for them, rules and provides for them: because beneath heaven He has the arms of His power, everlasting, unwearying, and omnipotent, by which He embraces the world and all the things of the world, holds them fast, moves, directs, protects, and governs them; or, as Vatablus says: O Israel, God encircles, embraces, defends, and rules you from below as well as from above; for from above He protects you by Himself and His heaven, just as a shelter protects men from the inclemency of the weather: from below, however, He has as it were beneath you His unwearying arms, by which He holds you fast, in which you lie down securely and rest, just as an infant is held fast in the arms of its mother, and rests securely in them, as if to say: From head to foot, above and below, the Lord diligently surrounds Israel and guards him.


Here also belongs Oleaster's explanation: O Israel, God has been your dwelling from the beginning, indeed from the eternity of His predestination, and He embraces and protects you, as it were with certain eternal and unceasing arms.


Ascend therefore, O soul, you who here struggle with gnats and fleas, with clods and mud; stretch yourself and ascend to the Rider of the heavens, to your God who dwells on the highest mountains of eternity. Placed there, look down, and see how small are the things which here entice you by desire or strike you with terror: see how thin and fragile are all things contained in this point of earth: see how before God, before eternity, all created things are small, how vain, weak, brief, indeed are nothing; therefore pursue the one supreme and immense good, and value the rest little. Supported by God, elevated, and enlarged, trample underfoot whatever under the sun, under the moon, either charms with blandishment or threatens with terror.


Think of eternal things. A demon possessing a camel, brought before St. Hilarion, began to rage terribly, as if about to devour him; to whom the Saint said: "You shall not be feared, O devil, with such a great body mass; in a little fox and in a camel you are the same;" immediately the camel collapsed before him and became perfectly tame. So St. Jerome in the Life of St. Hilarion.


Such are all the allurements, all the temptations of the world. What do you hope for? What do you love? What do you fear? The Rider of the heavens is your Helper; He Himself embraces and protects you with His everlasting arms; and with those same arms He grasps your enemies so tightly — those who either entice you or frighten you — that He can kill them all with one blow, like fleas, or indeed annihilate them. Does the pleasure of gluttony or lust tempt you? It is trifling; despise it, think of eternity. Do threats, tyrants, afflictions, poverty frighten you? They are trifling; despise them, think of eternal things.


HE SHALL CAST OUT THE ENEMY FROM BEFORE YOUR FACE, AND SHALL SAY: BE CRUSHED. So it should be read with the Chaldean, the Septuagint, and the Romans, so that namely in the Hebrew, with different vowel points, we read hisscamed, that is, be crushed, passively; for hisscamed is the passive imperative of the niphal. Now with other points they read actively in the hiphil, hasmed, that is, crush, lay waste, namely you, O Israel, your enemies. Now, "He shall say: Be crushed," that is, He shall cause you to be crushed. For God's saying is doing. But the former reading and sense is more apt and clearer.




Verses 28-29: Blessed Are You, O Israel


28. THE EYE OF JACOB (that is, the eye of the Jacobites, or the descendants of Jacob; supply: shall see, enjoy, and delight) IN A LAND OF GRAIN AND WINE.


AND THE HEAVENS SHALL BE MISTY WITH DEW, as if to say: So great shall be the abundance of dew, watering and fertilizing the herbs and fields, that it will darken the air and the heavens and block the sight of the sun.


29. WHO ARE SAVED IN THE LORD (that is, through the Lord, by the help of the Lord, who is) THE SHIELD OF YOUR HELP, from whom namely all help and all protection comes to you.


AND THE SWORD OF YOUR GLORY, by which namely a glorious victory, empire, honor, and fame are prepared for you.


YOUR ENEMIES SHALL DENY YOU. In Hebrew, your enemies shall lie to you, that is, your enemies shall be utterly subjected to you; for this is what this Hebraism means. Psalm 80, verse 16; Psalm 65, verse 3; Psalm 17, verse 46. For enemies who are defeated and captured, in order to obtain pardon and favor from the conqueror, are accustomed to lie much, and to say that they truly and sincerely were never his enemies, and that they did many other things in his favor. So Cajetan, Vatablus, and others. Abulensis explains it differently: for he refers this to the Gibeonites, who, struck with fear of the Hebrews, lied to them, denying that they were from the land of the enemies of Israel; but Joshua and Israel trampled on their necks, because once the matter was known, he did not kill them indeed, but subjected them to servitude. But the former sense is from the Hebrew idiom and Scripture.





John X
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Synopsis of the Chapter

First, Christ gives two parables about Himself, one of the door, the other of the shepherd of the sheep, and attributes both to Himself. Hence He says at verse 7: I am the door of the sheep; whoever therefore does not enter by Me into the sheepfold, he is a thief and a robber. And at verse 11: I am the good shepherd, etc., and I lay down My life for My sheep. Secondly, the Jews, disagreeing among themselves about Jesus at verse 19, ask Him to say plainly whether He is the Messiah, that is, the Christ. Jesus answered that He was the Christ, but that the Jews refused to acknowledge it, because they were not His sheep. Hence thirdly, the Jews, at verse 31, take up stones to cast at Him, but Christ defends Himself and His words by that saying of Psalm 81: I have said, you are gods. Wherefore when the Jews wished to seize Him, He Himself invisibly slipped away.




Vulgate Text: John 10:1-42

1. Amen, amen I say to you: He who does not enter by the door into the sheepfold of the sheep, but climbs up another way, is a thief and a robber. 2. But he who enters by the door is the shepherd of the sheep. 3. To him the doorkeeper opens, and the sheep hear his voice, and he calls his own sheep by name and leads them out. 4. And when he has sent forth his own sheep, he goes before them, and the sheep follow him because they know his voice. 5. But a stranger they do not follow, but flee from him, because they do not know the voice of strangers. 6. This proverb Jesus spoke to them. But they did not understand what He was saying to them. 7. Jesus therefore said to them again: Amen, amen I say to you, I am the door of the sheep. 8. All who have come are thieves and robbers, and the sheep did not hear them. 9. I am the door. If anyone enters through Me, he will be saved; and he will go in and go out, and will find pastures. 10. The thief does not come except to steal and kill and destroy. I have come that they may have life, and have it more abundantly. 11. I am the good shepherd. The good shepherd lays down his life for his sheep. 12. But the hireling, who is not the shepherd, whose own the sheep are not, sees the wolf coming and leaves the sheep and flees; and the wolf seizes them and scatters the sheep: 13. but the hireling flees because he is a hireling, and he has no concern for the sheep. 14. I am the good shepherd, and I know My own, and My own know Me. 15. As the Father knows Me, so I also know the Father; and I lay down My life for My sheep. 16. And other sheep I have that are not of this fold; and I must bring them, and they will hear My voice, and there will be one fold and one shepherd. 17. For this reason the Father loves Me, because I lay down My life that I may take it up again. 18. No one takes it from Me, but I lay it down of Myself, and I have power to lay it down, and I have power to take it up again. This commandment I have received from My Father. 19. A dissension arose again among the Jews because of these words. 20. Many of them said: He has a devil, and is mad; why do you listen to Him? 21. Others said: These are not the words of one who has a devil; can a devil open the eyes of the blind? 22. Now the Feast of Dedication was at Jerusalem, and it was winter. 23. And Jesus was walking in the temple, in Solomon's porch. 24. The Jews therefore surrounded Him and said to Him: How long do You keep us in suspense? If You are the Christ, tell us plainly. 25. Jesus answered them: I speak to you, and you do not believe: the works that I do in My Father's name, these bear witness of Me; 26. but you do not believe, because you are not of My sheep. 27. My sheep hear My voice, and I know them, and they follow Me: 28. And I give them eternal life, and they shall not perish for ever, and no one shall snatch them out of My hand. 29. What My Father has given Me is greater than all; and no one can snatch them out of My Father's hand. 30. I and the Father are one. 31. The Jews then took up stones to stone Him. 32. Jesus answered them: Many good works I have shown you from My Father; for which of these works do you stone Me? 33. The Jews answered Him: For a good work we do not stone You, but for blasphemy; and because You, being a man, make Yourself God. 34. Jesus answered them: Is it not written in your law, "I said: You are gods"? 35. If He called them gods, to whom the word of God came, and the Scripture cannot be broken: 36. do you say of Him whom the Father has sanctified and sent into the world, "You blaspheme," because I said, I am the Son of God? 37. If I do not do the works of My Father, do not believe Me. 38. But if I do, even if you do not wish to believe Me, believe the works, that you may know and believe that the Father is in Me and I in the Father. 39. They sought therefore to seize Him, and He escaped out of their hands. 40. And He went away again beyond the Jordan, to the place where John was first baptizing, and He remained there. 41. And many came to Him, and they said: John indeed did no sign. 42. But all things whatsoever John said of this Man were true. And many believed in Him.




Verse 1: He Who Does Not Enter by the Door Into the Sheepfold, but Climbs Up Another Way, Is a Thief and a Robber

1. Amen, amen (that is, in truth, or most truly and most certainly) I say to you: He who does not enter by the door into the sheepfold, but climbs up another way, is a thief and a robber. — Here Christ proposes the parable of the door of the sheepfold, in order to show by it who He Himself is, and what sort of men His rivals and adversaries are, namely the Scribes and Pharisees. This parable begins at v. 1 and ends at v. 11, where Christ introduces another parable, that of the shepherd.

The occasion and cause for which Christ proposed this parable was that the Pharisees had cast out the blind man who had been enlightened by Him for his faith and confession of Christ, as though out of the Synagogue, out of their own sheepfold. By this act they were signifying that Jesus was not the Messiah, nor a member of the Synagogue or of their Church, but was a false prophet, and consequently that those who believed in Him, as the blind man enlightened by Him had believed, erred in faith, and strayed from the Synagogue, and were apostates from their Church. Christ therefore proposes the parable of the door of the sheepfold, to teach by it the contrary: namely, that so far is He from being a false prophet, that rather all those who do not enter through Him as through the true door of the sheepfold — that is, of the Church of God — are seducers and impostors; but those who enter through Him into this sheepfold, that is, into the Church of God, are the lawful shepherds, prophets, and teachers. Therefore the Synagogue of the Pharisees, now judaizing, is the Synagogue not of God but of Satan; while the true Church of God is the Christian Church which Christ was instituting and substituting for the Jewish Synagogue; and hence the blind man excommunicated from the Synagogue had, through faith in Christ, entered into the true Church, namely the Christian Church.

That the reader may easily grasp the whole parable, I will set its whole synopsis before his eyes here. First, the sheepfold of God is the Church, which among the Jews of old was called the Synagogue. Secondly, the master of the sheepfold, that is the Lord of the Church, is God the Father. Thirdly, the door is Christ, or faith in Christ, which is shut up in the Scripture of the Law and the Prophets as by a door locked with its bolts. Fourthly, the doorkeeper is the Holy Spirit. Fifthly, the sheep are not only the predestined, as St. Augustine thinks, and those chosen for glory, but any of the faithful and disciples of Christ, that is, all who are in the Church. Sixthly, the true shepherds and prelates are those who enter through Christ. Seventhly, to these the doorkeeper, that is the Holy Spirit, opens the door, because faith in Christ, through which they enter the Church, is a gift of the Holy Spirit; and the Holy Spirit Himself grants them true and legitimate power, so that what they themselves do may be valid and held as such by God. Eighthly, these lead out the sheep, that is the faithful, to the pastures of sacred doctrine, of grace, and of virtues, and they go before them by the example of their upright life; and they call them by name, because they care for each one individually, and exhort, goad, and compel each to better things. Ninthly, he who does not enter through Christ into the sheepfold, but either leaps over the wall into it or breaks into it through a window or opening, is a thief and a robber of the sheep, that is of the faithful; for he strives to slaughter and destroy them. The rest are almost emblems, which belong to the elegance of the parable and are not to be applied to the thing signified by it.

Now let us weigh the several parts one by one and bring them to the anvil. He who does not enter by the door into the sheepfold (in the Greek ablative, that is, "stable") of the sheep, but climbs up another way (the Arabic: "by another place"), is a thief and a robber — as if to say: He who does not enter through Me, Christ, who am the door of the Church, is not a shepherd but a thief and a robber, who strives to tear, kill, and destroy the faithful. Such were Judas the Galilean and Theudas, Acts 5:36 and 37, and others like them, who pretended to be the Messiah, or tried to arrogate to themselves and profess what was proper to the Messiah. Such too the Scribes and Pharisees had now begun to be, who previously through the merits of Christ had received from God the lawful power of teaching and governing the people, and were therefore the true shepherds and teachers of the people; but now, opposing themselves to Christ present among them and turning the people away from Him, they became wolves, indeed thieves and robbers of the faithful. So St. Augustine, and from him the Gloss: "Against the arrogance of the Pharisees, who boasted of seeing, He sets forth this likeness, showing that neither wisdom nor a good life avails anything except through Him." And Chrysostom: "By saying 'another way,' He means the Scribes, who taught doctrines and commandments of men, and transgressed the Law." Such also were the false prophets of old, and such are the heretics now, of whom Jeremiah speaks in chapter 23:21: "They ran," he says, "and I did not send them." Hear St. Augustine: "Let pagans, or Jews, or heretics say: We live well. If they do not enter by the door, what does it profit them? Those are not to be said to live well who either through blindness do not know the end of living well, or through pride despise it."

Tropologically Augustine adds: Christ is a lowly gate. He who enters by this gate must be humble, that with his head intact (lest lifting up his head he strike it against the lintel) he may be able to enter. He who does not humble himself, but wishes to ascend by the wall, is therefore exalted that he may fall. The same St. Augustine, Sermon 49 De Verbis Domini: "He enters by the door," he says, "who enters by Christ and imitates His passion and humility." He is a "thief," because he strives to steal Christ's sheep, that is His faithful, and to arrogate them to himself. He is likewise a "robber," because he kills the souls of the faithful and consigns them to hell. So St. Augustine: "He is a thief," he says, "because what is another's he calls his own" — namely, by making God's sheep his own, says the Gloss. "He is a robber, because what he steals he kills," says St. Augustine.

Tropologically, our Salmeron wittily remarks, tom. 7, p. 88: Into the Church — that is, to ecclesiastical benefices — men enter variously in various ways. First, some enter by the door or gate of Caesar: courtiers, namely, through the recommendation of emperors, kings, and princes. Secondly, others enter by the golden gate, namely the rich. Thirdly, others by the gate of blood, that is through parents, kinsmen, and powerful friends. Fourthly, others by the gate of gifts, that is through presents and bribes. Fifthly, others by the gate of service, namely servants and attendants who, because of their services, are promoted to benefices by bishops. These lie languishing and awaiting the stirring of the water, that is, the vacancy of a see; for then he who is first in favor with the successor obtains the benefice.




Verse 2: But He Who Enters by the Door Is the Shepherd of the Sheep

2. But he who enters by the door is the shepherd of the sheep. — St. Chrysostom understands by the door the sacred Scriptures: "For these," he says, "open up the knowledge of God, guard the sheep, ward off wolves, and block the access of heretics." So also Theophylact, Leontius, and Euthymius. Theodore of Heraclea in the Catena agrees, and adds another reason: "Holy Scripture is the door," he says, "because he is the true shepherd to whom the door, that is Holy Scripture, grants entrance — that is, it furnishes authority and wins credence." But St. Augustine, Cyril, Bede, Rupert here, and St. Gregory in Homily 15 on Ezekiel understand the door to be Christ. For He Himself in v. 7 says plainly: "I am the door."

You will say: Christ is the shepherd of the sheep; therefore He cannot be the door. For the shepherd enters through the door, therefore He Himself cannot be the door. St. Augustine answers: "The Lord (Christ) Himself is both doorkeeper, and shepherd, and door — He opens Himself who sets Himself forth; or the doorkeeper is the Holy Spirit, of whom the Lord said: 'He will teach you all truth.' The door therefore is Christ, who is the Truth; and he who teaches Christ opens the door." Thus Augustine. The Gloss: "All," it says, "who hold and teach the truth are, in Christ the Shepherd, one shepherd. Christ reserved to Himself alone what the door is — that through Him the sheep may enter to God. But the shepherd enters through the door: for Christ, Christ Himself and the other shepherds preach." More simply, with Maldonatus, you may say that Christ as Shepherd enters through the door, that is through Himself, into the Church, because He enters it by His own authority, while the others enter by authority received from Christ. For it is not possible in parables to fit everything exactly. Moreover, the Syrians and Hebrews delight in parables, and double and multiply them, and even insert one into another and mix them together. Hence Christ did not speak to the Scribes except in parables, Matt. 13:35. So here Christ mingles the parables of the door and the shepherd.




Verse 3: To Him the Doorkeeper Opens, and He Calls His Own Sheep by Name

3. To him the doorkeeper opens — that is, Moses, say Chrysostom, Theophylact, and Euthymius, to whom the door, that is, the words of God, were entrusted. For Moses, bearing witness to Christ, leads Him in as a prince, as it were, into the Church, according to that saying of chapter 5:46: "If you believed Moses, you would perhaps also believe Me, for he wrote of Me."

Secondly, Cyril thinks the doorkeeper is the angel who presides over the whole Church, namely St. Michael. The doorkeeper is Christ Himself, says St. Augustine, in the words already cited.

Thirdly and most genuinely, the same St. Augustine, Chrysostom, Theophylact, Rupert, Maldonatus, and others say: The doorkeeper is the Holy Spirit, through whom the Scriptures, unlocked for us, point out Christ as shepherd (so Theophylact). Or rather, the Holy Spirit opened the door to Christ into the Church when He constituted Him the shepherd of the Church, and authorized Him by His witness, grace, and miracles — as when at Christ's baptism He descended upon Him in the form of a dove, and afterwards through Him enlightened the blind, healed the sick, and raised the dead. The same Spirit also sets other shepherds, the lawful successors of Christ, over the Church, and causes them to be recognized and received by the Church, and through them leads the rest of the faithful into the Church. The same Spirit detects the frauds of false shepherds, such as heretics, and causes them to be expelled from the Church.

And the sheep hear His voice. — As if to say: Just as sheep, from habit and from the shepherd's care and the kindness of feeding them, recognize their shepherd and hear his voice — that is, perceive and distinguish it and understand what he wants — and carry it out in obedience to him, so that when they hear the whistle of the shepherd going before them, they leave even their pasture and follow him: so likewise the faithful and Christians recognize Christ as the true Shepherd, and those whom He Himself has set as His vicars, and hear His voice, and obey Him in all things. St. Augustine, and Bede following him, take "sheep" to mean only the predestined; for these are called sheep and are distinguished from the goats (Matt. 25:33). But that passage speaks of the Judgment, where the elect and those to be saved are separated from the reprobate; whereas here He speaks of the Church militant on earth, where the elect are mingled with the reprobate and cannot be separated from them. Therefore both are called sheep: the sheep, then, are all the faithful; for these are in the fold, that is in the Church, and recognize Christ as Shepherd, love Him, and worship Him.

And He calls His own sheep by name. — The Arabic: "and His sheep are called by their own names." "By name" — that is, individually, as if to say: The shepherd of each single one of the sheep takes care, and calls them all and each, that they may follow Him as He goes before to pasture. And if any is sick, He calls that one alone apart, anoints her, heals her, and, if need be, takes her upon His shoulders. Add that more attentive shepherds are accustomed to give names to their cows, dogs, and sheep, and by these to call them to themselves. So likewise Christ and every shepherd after Him assigns to Christians, when He baptizes them, a proper name, and by it addresses and calls them, and cares for each one, so as to feed them with His word, example, and the most holy Sacraments, and thus lead them to salvation and heavenly glory.

Leontius notes that Christ here hands down eight marks and duties of the true shepherd. The first is that he enters through the door; the second, that the doorkeeper opens to him; the third, that the sheep recognize his voice and obey him; the fourth, that he can call each sheep by name; the fifth, that he leads the sheep out; the sixth, that he goes before them; the seventh, that the sheep follow him; the eighth, that he lays down his life for the sheep. Such was St. Chrysostom, who, when his expulsion was being plotted, in Homily 11 addresses his people thus: "You are my father, you are my mother, you are my life, you are my grace; if you make progress, it will please me. You are my crown and my riches; you are my treasure. I am ready a thousand times to be sacrificed for you; and I have no favor in this, but I am paying a debt. For the good shepherd ought to lay down his life for his sheep; such a death begets immortality."

And He leads them out — to pastures which are not outside, but inside the sheepfold itself, that is, in the Church herself. For in the Church the shepherd teaches the people, celebrates Mass, baptizes, administers the Sacraments, and so forth. Add that the Church is the assembly of the faithful: wherever the faithful are, there also is the Church, or a part of the Church.




Verse 4: And When He Has Sent Forth His Own Sheep, He Goes Before Them

4. And when He has sent forth His own sheep (to pasture), He goes before them — to go ahead on the way, to defend them from the wolf and the plunderer, and to lead them, following Him along a straight and convenient path, to better pastures. So likewise Christ and every true shepherd, first, goes before the faithful on the way to heaven by the example of a holy life. Let the shepherd therefore consider that he must be the forerunner and leader of the faithful in holiness, and go before them all, so that he may give to all a shining example of the virtues, at which each one, gazing on him, may follow him to heights, according to that saying of St. Peter, 1 Epistle 5:3: "Not lording it over the clergy, but being made from the heart a pattern to the flock." Secondly, the shepherd by his vigilance and strength protects and defends the faithful from heretics, scandals, and other harms. Thirdly, he shows them the straight road to heaven, and feeds and nourishes them with the best instructions, counsels, and warnings that he can. So Theophylact, Bede, Euthymius, and others.

Anagogically St. Augustine says: "Who is He who went before the sheep, but He who, rising from the dead, dies no more, and said to the Father: Those whom You have given Me, I will that where I am, they also may be with Me."

And the sheep follow Him, because they know His voice. — That is, they distinguish the voice of their own shepherd from the voice of any other, and therefore follow His voice and whistle.




Verse 5: But a Stranger They Do Not Follow, but Flee From Him

5. But a stranger they do not follow, but flee from him, because they do not know the voice of strangers, — e.g., of heretics, Jews, pagans, and all the wicked and deceitful; for the true faithful, who are the genuine sheep of Christ, flee from these as from wolves.




Verse 6: This Proverb Jesus Spoke to Them; but They Did Not Understand

6. This proverb Jesus spoke to them; but they did not understand what He was saying to them. — "Proverb," in Greek παροιμίαν, that is paroimia, a likeness, parable, as the Arabic renders it. See the remarks at Proverbs 1:5. "But they," namely the Pharisees and the Jews against whom Christ had aimed this parable, and even the Apostles, did not understand it, because it was wrapped up in itself, enigmatic, and obscure.




Verse 7: Amen, Amen I Say to You, I Am the Door of the Sheep

7. Jesus therefore said to them again: Amen, amen I say to you, I am the door of the sheep. — Maldonatus thinks that here Christ sets up a double door: namely, the door of the house (and this is Holy Scripture) and the door of the sheepfold (and this is Christ). "I believe," he says, "that Christ said 'He who does not enter by the door' in one sense, and 'I am the door' in another. For when He said, 'He who does not enter by the door,' He was speaking of the door by which the shepherds enter; when He said, 'I am the door,' He was speaking of the door by which the sheep go in and out — which is altogether different. The former is the main gate of the house, the latter the little door of the sheepfold. Through the former He said the shepherd, through the latter the sheep must enter. He did not declare what the former was, but said that He Himself is the latter: 'I,' He says, 'am the door; if anyone enter by Me, he shall be saved, and shall go in and go out, and find pasture.'" But this distinction of the door is more subtle than solid: throughout, Christ is speaking of one and the same door, namely the door of the sheepfold. For what He had said before parabolically and obscurely in v. 1 — "He who does not enter by the door, etc., is a thief and a robber" — since the disciples did not understand it, Jesus explained the parable to them, saying: "I am the door of the sheep; all, as many as have come, are thieves and robbers." "See," says St. Augustine, "what was shut, He has opened. He Himself is the door; let us enter, that we may rejoice at having entered." Again, this distinction does indeed escape one difficulty, namely, how Christ as shepherd enters through the door — that is, through the Holy Scriptures bearing witness to Him — into the house of the Church; yet it does not escape the other, namely how the same is both shepherd and door. We must therefore say that Christ here, after the Syrian manner, mingles two parables with each other, one of the door and the other of the shepherd, as I said at v. 2. For Christ here intends to teach two things. First, that no one can enter into the Church, and thence into heaven — that is, no one can be justified and saved — except through Himself, that is through faith, by believing Jesus to be the Savior of the world. This He shows by the parable of the door. For just as there is no entrance into the sheepfold except through the door, so there is no entrance into the Church militant and triumphant except through Christ. Second, that He Himself is the true shepherd who lays down His life for His sheep, while the rest are hirelings; wherefore the sheep ought to follow Him and not the hirelings. This He shows by the parable of the shepherd. Further, because this latter teaching is interwoven and connected with the former, He intermingles and binds together the parable of the door with the parable of the shepherd.




Verse 8: All Who Have Come Are Thieves and Robbers, and the Sheep Did Not Hear Them

8. All others, as many as have come, are thieves and robbers, and the sheep did not hear them. — You will say: Are then all the Prophets who came before Christ and taught the people thieves and robbers? St. Augustine, book 16 Against Faustus, chapter 12, and St. Jerome, book 2 Against the Pelagians, and Bede here reply that the Prophets did not come of their own accord, but were sent by God. Again, they did not come apart from Christ, but with Christ: namely, to announce beforehand His coming as His forerunners. Therefore the Prophets are not reckoned as different from Christ, but as the same with Him, because they came for Christ's sake, by His command and leading. Hear St. Augustine: "The Prophets did not come apart from Christ; they came with the Word of God: He who was to come sent forerunners, and possessed the hearts of those whom He had sent." Euthymius adds that the Prophets did indeed come before Christ, but entered through the door. Finally, Christ here is properly speaking of those who had come before Him under the title of shepherd or Messiah, as if to say: All who came before Me and vaunted themselves as the shepherd of the Church awaited from the ages, namely as the Messiah or Christ, these are thieves and robbers, because like thieves they tried to steal the sheep, that is the faithful, from God and Christ, and to claim them for themselves, and to tear them and destroy them. Such were Judas the Galilean, Theudas, and, after Christ, Simon Magus, Bar Kochba, and many others, who arrogated to themselves the name and title of Christ. So St. Cyril, Chrysostom, Theophylact, Euthymius, and others.

But the sheep did not hear them — because they perceived that these men did not bring the signs of the Messiah foretold by the Prophets, but wished to steal the faithful from Christ and appropriate them to themselves, to slaughter them and cast them into hell.




Verse 9: I Am the Door. If Anyone Enters by Me, He Shall Be Saved

9. I am the door. If anyone enters by Me, he shall be saved, and shall go in and go out, and find pasture. — Rupert thinks that here another door is set up, distinct from the former, and another sheepfold, in accordance with v. 16: "Other sheep I have, which are not of this fold." But in vain. For there is only one sheepfold of Christ, namely only one Church. Hence in v. 16 Christ adds: "And there shall be one fold and one shepherd." This door, therefore, is the same as the preceding. For the door already spoken of Christ partly confirms and partly explains, when He adds: "If anyone enters by Me" — that is, if anyone believes in Me and so, through My faith and grace, enters the Church — he "shall be saved," that is, shall be justified and made blessed, provided he perseveres in My faith, grace, and charity until death. So St. Gregory, Epistle 49, Book VII: "He enters the sheepfold of the sheep by the door who enters through Christ. But he enters through Christ who holds and preaches the truth concerning the same Creator and Redeemer of the human race, and guards what has been preached."

And he shall go in and go out. — This does not mean entry into the Church and exit from it, as is clear; but "he shall go out," namely to pasture, and after feeding "he shall go in" to the place where he will lie down, as sheep do — as if to say: The faithful one, like a sheep, shall enter the fold of the Church well fed, and again when hungry shall go out to the pastures of his soul, without any danger, while I the Shepherd lead him out and back again. So Maldonatus.

Or rather, "to go in and go out" among the Hebrews means to live freely, to carry out one's duty, to do what is customary, and to transact any business whatsoever; and it is to be joined with what follows: "and he shall find pasture," as if to say: The faithful one shall everywhere live freely and without fear, shall carry out his duty, and whatever he does, whether at home or abroad, everywhere he shall find pasture for his soul. For this phrase signifies, first, security; second, confidence; third, the freedom to live anywhere, to carry out one's duty, and to transact any business for Christ and through Christ. So Cyril, Chrysostom, Theophylact, Euthymius.

Symbolically and tropologically St. Augustine, Bede, and St. Gregory, Homily 44: The faithful man enters within himself through contemplation, and goes out through action to good works. "He shall go in," says St. Augustine, "to inner meditation, and shall go out to outward action." The author of De Spiritu et Anima: "He shall go in," he says, "to My divinity, and shall go out to My humanity, and in the contemplation of both he shall find wonderful pastures." Finally, Gregory in another place: "They shall go in," he says, "and go out, and find pastures: for inwardly they have the pastures of contemplation, outwardly the pastures of good works; inwardly they fatten the mind with devotions, outwardly they satisfy themselves with pious works." Finally Theophylact: "He shall go in," he says, "who takes care of the inner man; he shall go out, who has mortified his members upon the earth."

Anagogically Rupert: The faithful one enters the Church — by my death I shall redeem them from death, and confer present and eternal life upon them: which neither the Prophets, nor the Apostles, nor anyone else did. For although they themselves were slain for the faithful — who were not their own but Christ's — yet by their death they did not redeem them from sins, nor sanctify or beatify them. So Rupertus, Chrysostom, Theophylact, Euthymius. St. Augustine and Bede add that the Prophets and Apostles are reckoned one and the same pastor with Christ, because they were subordinated to Christ, and were sent, directed, aided and protected by Him. Christ therefore is that eminent and unique pastor, whom Ezekiel foretold would come as prince of pastors, saying in chapter 34:23: "I shall raise up over them (My sheep) one pastor, who shall feed them, My servant David (namely, Christ, the son of David); He Himself shall feed them, and He Himself shall be their pastor," etc. See what was said there.

Christ passes from the parable of the door to the more illustrious parable of the pastor. For He is so the door through which the sheep, that is, the faithful, enter into the Church, that He is also the pastor of the sheep — not any sort of pastor, but the principal, singular and divine one: whence He Himself enters through the door — that is, through Himself, namely by His own authority — to the sheep, that is, to the faithful of the Church.

Furthermore, Christ rejoices in the title of pastor, as His own and most sweet title. Hence of old He was painted as a pastor bearing a sheep on His shoulders, as may still be seen in the most ancient pictures which survive in the Lateran basilica, in the church of SS. Cosmas and Damian, in the crypts and cemeteries of St. Priscilla, St. Laurence, St. Sebastian, etc. Hence the ancient Patriarchs, parents and types of Christ, were shepherds of sheep — as Abraham, Isaac, Jacob and Moses, who by feeding sheep learned to feed and rule men, says Philo. Hence David also was led from shepherding sheep to kingship. Hence too Homer throughout calls Agamemnon, king of the Greeks, ποιμένα λαῶν, that is, pastor of peoples. Do you therefore wish to know and follow the office of a true pastor? Observe and do as the pastor of sheep bears himself toward his sheep: be so eminent in doctrine and holiness among your faithful, that among irrational sheep you may appear to be a rational shepherd, and as it were an angel among men, says St. Chrysostom.

First, then, as the pastor knows each sheep, cares for them, and calls them; so let the pastor of souls acknowledge each soul committed to his care, care for them, instruct, admonish, and direct them.

Second, the pastor leads out his sheep to fresh pastures: let the pastor of the faithful do the same.

Third, the pastor goes before his sheep: so let the pastor go before his faithful by the example of virtue. This is what Paul enjoins upon Titus, whom he had appointed bishop of Crete, chapter 2, verse 7: "In all things show yourself an example of good works, in doctrine, in integrity, in gravity," etc.

Fourth, the pastor drives off wolves, serpents, and all things harmful to the sheep: so let the parish priest drive off all heretics and all noxious persons. Again, let him feed the sheep with his doctrine and the Sacraments, and not fatten himself on the milk and wool of the sheep, Ezek. 34:2. Let him therefore not be a hireling, seeking his own gain and his own honors, aspiring to urban and noble pastorates and despising rustic and ignoble ones; for Christ went about villages and castles, and said: "The poor have the gospel preached to them," Matt. 11. A memorable example in this matter was given by John Fisher, bishop of Rochester, who would not exchange his small and meager bishopric for the wealthy and honored one offered him by Henry VIII, king of England — saying that he would more easily and better render his account to Christ on the day of judgment for a few sheep and a small revenue than for many. For if many knew, he said, how exact this reckoning will be, they would not court great and fat bishoprics. So Sanderus, in Schism. Anglic.

Fifth, the pastor tenderly feeds and cherishes the lambs, strengthens the weak sheep, heals the sick, binds up the broken, and brings back the wandering, Ezek. 34:4. See what was said there, especially toward the end of the chapter. Let the parish priest and bishop do the same for Christians. An illustrious example is in the Life of St. Abraham, written by St. Ephrem: for having become from an anchorite the pastor of a fierce, barbarous and untameable people, he was badly received by them and often beaten to the point of death: yet by his invincible patience, meekness and charity he subdued them and subjected them to the laws of Christ.

Sixth, Jacob was a true shepherd of sheep, who says of himself: "Day and night I was burned by heat and frost, and sleep fled from my eyes," Gen. ch. 31, v. 40; and when Christ was born, shepherds were keeping watch over their flock by night. On account of the merit of this vigil, the angels appeared to them announcing Christ's birth, Luke 2. Let the parish priest and bishop likewise be vigilant and watch over their flock. Their first gift should be vigilance.

Seventh, the pastor exposes his own life to danger for the protection of the sheep. Let the parish priest do the same when persecution, plague, or an enemy threatens, as did St. Athanasius, St. Chrysostom, St. Basil, St. Ambrose.

Lastly, St. Peter, the supreme Pastor of the Church, gives these precepts to the pastors under him, 1 Epist. ch. 5, v. 2: "Feed the flock of God which is among you, watching over it not by constraint, but willingly, according to God; nor for filthy gain's sake, but voluntarily; neither as lording it over the clergy, but being made a pattern of the flock from the heart. And when the prince of pastors shall appear, you shall receive a never-fading crown of glory." See what was said there. For more and particular instructions for pastors, see St. Gregory in his exact and outstanding Pastoral. And St. Bernard in his golden books On Consideration to Pope Eugene, and St. Augustine, tract On Pastors and Sheep, vol. IX.

Furthermore, the origin, fount and cause of all these — and therefore the sum and summary — is charity. For all the things now listed are duties and offices of charity: for charity loves God supremely and the faithful committed to one by God for God's sake. Whence St. Augustine here, tract 123: "Love in him who feeds the sheep ought to grow to so great a spiritual ardor that it may conquer even the natural fear of death." Hence Christ, wishing to appoint Peter pastor of the Church: "Peter," He said, "do you love Me?" and when he answered: "Lord, You know that I love You," He added: "Feed My sheep," as we shall hear in the last chapter.




Verse 10: The Thief Comes Only That He May Steal, and Kill, and Destroy. I Have Come That They May Have Life

10. The thief comes only that he may steal, and kill, and destroy. I have come that they may have life, and have it more abundantly. — He shows what is the purpose and aim of him whom He had just called a thief, and on the contrary what is His own, as if to say: The thief and robber of the sheep — who does not enter into the sheepfold of the Church through the door, that is, through Me, but breaks in secretly from elsewhere (namely, the heretic, the schismatic, the Scribe, the Pharisee, and especially the false Christ who markets himself as the Messiah, as Theudas and Judas the Galilean did) — does not come to protect and save the sheep, that is, the faithful, but to steal them, and to snatch them away from God and the Church to whom they properly belong, and to transfer them to himself, that is, to the synagogue of Satan, and there by heresy and vices to slaughter them, and to lead them into hell and destroy them. But I, who am the true pastor of the sheep — that is, of the faithful — came from heaven and descended to earth, not for My own sake but for the sake of the faithful, namely, that being freed by Me from sins, they may "have the life of grace, indeed, may have it more abundantly." In Greek περισσὸν ἔχωσιν, that is, may have it abundantly, or may have an abundant life: for τὸ περισσὸν can be taken as an adverb or as an adjective, as if to say: I have come to give the faithful life — not life of any ordinary sort, but περισσὸν, that is, excellent, extraordinary, abundant, new, exceeding measure — namely, that they may abound in My doctrine and grace, and through it live vigorous in spirit, joyful, full, and abounding in spiritual gifts, both in this age through grace, and in the age to come through glory. So St. Chrysostom, Cyril, Theophylact, Euthymius, Bede and others. To this is added the exposition of Rupertus: That Christians may have more abundant grace, he says, than the Jews under the Old Law. Hence the Arabic also renders it, that they may have more abundantly; Vatablus, that they may abound in pastures. This abundant life of the spirit breathed forth by Christ may be seen in St. Peter, Paul, and the rest of the Apostles; in St. Stephen, Laurence, and the rest of the Martyrs; in St. Athanasius, Gregory, and the rest of the Confessors; in St. Cecilia, Catherine, and the rest of the Virgins, etc. Hence Paul's ardent cry: "Who shall separate me from the love of Christ? Shall tribulation, or distress? etc. I am sure that neither death nor life," etc. Rom. VIII.




Verse 11: I Am the Good Shepherd. The Good Shepherd Lays Down His Life for His Sheep

11. I am the good pastor. The good pastor gives his life for his sheep. — In Greek ὁ ποιμὴν ὁ καλός, that is, that pastor, that good one, namely by excellence — that is, illustrious, best and most outstanding, indeed, that unique and singular prince of pastors, who alone shall so lay down My soul for the sheep, that is, for My faithful, that them...

The good pastor gives his life for his sheep. — "His life," that is, his soul. This clause, like that of verse 3: "He calls his own sheep by name," does not so much fit the parable as the reality signified by the parable: for the shepherd of sheep ought to value his own life — as that of a man — more than that of his flocks and beasts; yet he may defend his sheep and other goods against wolves and thieves at the peril of his life. But the pastor of souls is bound by his office to expose his temporal life to danger for the spiritual life and salvation of the faithful committed to him. Hence in time of plague he is bound to attend them, or provide some other fit person to administer the Sacraments to the sick, as did St. Charles Borromeo, who thereby acquired the name of a saint. So all the Apostles, with the single exception of St. John, met death for the faithful committed to them, and suffered martyrdom — as did almost all the Roman Pontiffs from St. Peter to St. Sylvester for 300 years. The leader of all these was Christ, who alone, as the best pastor, gave His life for His sheep as ransom and price of redemption, since all the others did so only as a mirror of faith and example of virtue.




Verse 12: But the Hireling Sees the Wolf Coming, and Leaves the Sheep, and Flees

12. But the hireling, and he who is not the pastor, whose sheep are not his own, sees the wolf coming, and leaves the sheep, and flees: and the wolf snatches and scatters the sheep. — "Hireling;" in Hebrew שכיר sachir, is one who feeds the sheep for a temporal wage, whence he seeks and looks not to the good of the sheep but to his own gain. Hirelings, says St. Augustine, are those who seek not the things which are Christ's and the sheep's, but their own. So also St. Basil, in the oration On St. Mamas. Now the Apostles, although they fed sheep not their own but Christ's, and received from Him a spiritual wage, were nevertheless not hirelings, because they sought not their own temporal goods but the spiritual and eternal gains of Christ's faithful. Whence St. Gregory, hom. 14: "He is called," he says, "not a pastor but a hireling, who feeds the Lord's sheep not from inmost love but for the sake of temporal wages. For a hireling is indeed one who holds the place of a pastor, but does not seek the gain of souls; he gapes after earthly comforts, rejoices in the honor of prelacy, is fed by temporal gains, and delights in the reverence paid him by men."

He sees the wolf coming. — "For in time of tranquility," says St. Gregory, "even the hireling often stands firm; but the coming wolf shows with what spirit each one stood in guarding the flock. For the wolf comes upon the sheep when every unjust man and plunderer oppresses the faithful and the humble. But he who seemed to be a pastor and was not, abandoned the sheep and fled; because fearing danger to himself from the wolf, he did not dare to resist his injustice."

He flees. — "Not by changing place," says St. Gregory, "but by withdrawing consolation. He flees, because he saw injustice and kept silent. He flees, because he hides himself beneath silence. To such as these it is well said through the Prophet: You have not gone up against the enemy, nor set up a wall for the house of Israel, to stand in the battle in the day of the Lord," Ezek. 13:5.

And the wolf snatches. — "The wolf" is, first, the heretic; second, any wicked man who by word or example strives to snatch and pervert the faithful; third, the wolf is the devil, says St. Gregory, "who snatches the sheep when he draws one to lust, kindles another to greed, raises another up in pride, divides another through anger; he stings this one with envy, trips up that one with deceit. So, as it were a wolf, he scatters the flock when by temptations the devil slays the people of the faithful. But against these the hireling is kindled by no zeal, roused by no fervor of love; because while he seeks only exterior advantages, he negligently suffers the interior harm of the flock."

Hence by antithesis Christ leaves it to be inferred that the good pastor, when he sees the wolf coming, does not flee, nor abandon the sheep, but stands and fights for them unto death, and so lays down his life for his sheep, as I said just before. When a pastor in persecution may flee and when he may not, I have said at Matt. 10:23. See St. Augustine, epist. 180 to Honoratus. I use here more liberally the words of St. Gregory, because he explains this matter best, as one who by long practice and exact experience thoroughly understood it.




Verse 13: The Hireling Flees, Because He Is a Hireling, and Has No Concern for the Sheep

13. But the hireling flees, because he is a hireling, and has no concern for the sheep. — "The sole cause," says St. Gregory, "why the hireling flees is because he is a hireling. As if it were openly said: He cannot stand in peril for the sheep, who in that which he has charge of the sheep does not love the sheep but seeks earthly gain. For while he embraces honor, while he rejoices in temporal comforts, he is afraid to set himself against danger, lest he lose what he loves."

Hence the Arabic renders it: The hireling flees only because he is hired for a wage, and (therefore) has no care for the sheep, inasmuch as they are another's, not his, and do not pertain to him; Greek οὐ μέλει αὐτῷ, that is, he has no care for the sheep; Vatablus, the sheep are not a care to him. For no one cares so diligently for another's goods as for his own: wherefore the hireling loves and cares for his own life more than for sheep that are another's.




Verse 14: I Am the Good Shepherd, and I Know My Own, and My Own Know Me

14. I am the good pastor, and I know My sheep (whom I feed, as the Arabic adds), and My sheep know Me. — Christ repeats the same thing, and confirms it from the conditions of the good pastor, which He shows fit Himself. Among these the first is that He knows His sheep and is known by them. By "sheep," as I said, understand not only the predestined (as St. Augustine and Bede hold), but all the faithful; for these are in Christ's sheepfold, that is, in the Church. These, then, Christ knows — not only with the provident and kindly eyes of His divinity, as Cyril says, but also of His humanity (for Christ as man is pastor of the Church) — so that He knows who and what His faithful are, what their gifts are as well as their infirmities, that He may increase the former and care for and heal the latter. He therefore acknowledges them both speculatively and practically, that is, He approves, loves and diligently cares for them, and provides for them abundantly in all things, as I said at verse 10 — indeed, He heaps upon them all His gifts, benefits and graces.

And My sheep know Me, — with the eyes of faith, hope and charity, because they believe in Me, hope in Me, and love Me supremely. The "and" signifies effect, as if to say: Because I know and love My sheep, therefore in turn the sheep know and love Me, because they return love to Him who loves them; for love is the magnet of love: if you wish to be loved, love. An effective philter and enticement is love. So Theophylact. To this is added that Christ's love toward us causes a reciprocal love in us toward Christ; for because Christ loves us, He therefore inspires in us the charity by which we love Him in return. For this charity is the supreme good — not Christ's, but ours — and so it leads us to heaven and makes us blessed.




Verse 15: As the Father Knows Me, and I Know the Father; and I Lay Down My Life for My Sheep

15. As the Father knows Me, and I know the Father; — supply: so likewise My sheep know Me, and I know them, as preceded. For this sentence and comparison depends on what went before, as the "as" indicates, as Cyril observes. He explains it thus, as if to say: As the Father acknowledges Me the Son as His own, and in turn I acknowledge the Father as My own, so likewise I acknowledge My faithful, and they in turn acknowledge Me. By this comparison Christ signifies both the cause and origin, and also the intention and magnitude, of the recognition and love with which He pursues His sheep — that is, the faithful — as if to say: The immense knowledge and love with which the Father pursues Me, and I the Father, is the origin, fount and cause of the knowledge and love with which I pursue the faithful and they Me. This both because divine and uncreated love is the fount of all human and created love, and because the Father wills that I love the faithful with a great and distinguished love, just as He loves Me immensely and I love Him. For He wills through Me, His natural Son, to adopt the faithful, and to make them His adoptive sons: wherefore He loves and cherishes them supremely as sons. I do the same, because I consent in all things to the Father's love and will, and respond, indeed, the same love is to Me as to the Father, just as the will, nature and divinity are the same.

Note that "as" signifies similitude, not equality. For the Father loves the Son with an uncreated and therefore infinite love, equally as the Son loves the Father: but the Son as man loves His faithful with a created and finite love, and is loved by them in like manner. Yet there will be here a certain equality if, with Maldonatus, you so expound and transpose it that when Christ says, "I know My sheep," He speaks as God; but when He says, "The Father knows Me, and I know the Father," He speaks of Himself as man. For just as Christ as God knows His sheep, and His sheep as men in turn know Him, so the Father knows the Son as God-man; and the Son as man acknowledges His Father, and calls Him His God, just as we do: "I ascend," He says, "to My God and your God," below, 20:17.

And I lay down My life for My sheep. — Refer this not to what immediately precedes, but to verse 14: "I know My sheep:" I know practically, that is, I love the sheep most vehemently, as if to say: Because I supremely love the faithful, "therefore I lay down My life," that is, I shall shortly lay it down for them. For Christ inserted the "as the Father knows Me" to represent by love toward the Father the origin and vehemence of His love toward the faithful: for this love stimulated Him to lay down His life for His sheep. "I lay down" signifies that Christ's death was not compelled, but voluntary, chosen and beloved for the salvation of the faithful. So Leontius, and Christ Himself expresses this in verse 18: "No one," He says, "takes it from Me; but I lay it down of Myself." Again "I lay down," that is, I deposit it for a short time — namely, for three days I shall deposit My soul in the limbo of the fathers, so that on the third day I may take it up again and rise gloriously. Christ's death therefore was not so much a death as a deposit of His soul in limbo for three days.




Verse 16: And Other Sheep I Have That Are Not of This Fold; There Shall Be One Fold and One Shepherd

16. And other sheep I have, which are not of this fold: and them also I must bring, and they shall hear My voice. — He calls "other sheep" those who are not yet in the present but will afterwards be sheep, that is, faithful — speaking by anticipation. "I have," then, is taken broadly and extends to the future: "I have," that is, I shall shortly have. He means the Gentiles, who worshipped idols and were therefore sheep not of Christ but of Satan, whom Christ transferred from the fold of Satan into His own fold — that is, into His Church, which He had first gathered from the Jews. He foretells here, then, the calling and conversion of the Gentiles, to show that He will be king and pastor of all nations, just as hitherto He had been of the Jews, and therefore does not mind if a few Jews are unbelieving and rebellious to Him, since in their place He will substitute very many and very numerous nations. So Rupertus. Whence He adds: "And they shall hear My voice," by which saying He tacitly stings the Jews, as if to say: I know that most Jews will not believe in Me; but I make little of this — for in their place all the Gentiles will eagerly hear "My voice" speaking through the lips of the Apostles, and will obey it and believe in Me.

And there shall be one fold, and one shepherd. — Some commonly explain this as follows: At the end of the world God will through Elijah convert all the Jews, and through Enoch all the Gentiles at the same time, to Christ, and thus from both — that is, from all men — there will arise one Church and one pastor, Christ, with His vicar the Supreme Pontiff; whence they await a pontiff under whom this is to come to pass, who is therefore to be called the angelic pastor, as he is named in the catalogue of popes which St. Malachy wrote obscurely through symbols (this is found in Arnold Wion's Life of St. Malachy). But they err: for neither will Elijah convert all the Jews, nor Enoch all the Gentiles to Christ. For there will then be many infidels and followers of Antichrist. Christ's mind here is far otherwise, namely this, as if to say: After My death and resurrection the Apostles will be scattered through all nations, and will convert them to Me; wherefore the Gentiles, formerly estranged from the Jews, will then be gathered together with them into My Church, which had its beginning from the Jews; then therefore there will be "one fold," that is, one Church gathered from Jews and Gentiles believing in Me, and one pastor, namely Christ and His vicar the Roman Pontiff. Therefore this is not to be looked for as still future, but was long ago fulfilled in the time of the Apostles, and in the time of Constantine the Great, who as the first Christian emperor made nearly all the nations subject to his empire Christian. The Apostle vividly sets the same thing before our eyes in Ephesians 2, in the whole chapter.




Verse 17: Therefore Does the Father Love Me, Because I Lay Down My Life That I May Take It Up Again

17. Therefore does the Father love Me: because I lay down My life, that I may take it up again. — Lest the Jews should despise Christ as mortal and doomed to die on the cross because He had said that He would die for His sheep, Christ meets this by saying that this death was desired by Him and would be glorious, because out of love and obedience to the Father He would undergo it willingly, and therefore He must be loved by the Father, honored and exalted, so that at the name of Jesus every knee should bend, of things in heaven, on earth and under the earth, Phil. 2, as if to say: The death of the cross is chosen and beloved by Me, because it is chosen and beloved by the Father. For the Father decreed that I should be crucified and should die for the salvation of men, and commanded Me to undertake this cross and death. Wherefore I, obedient to Him, out of love for Him willingly undertake it. For this reason the Father supremely loves Him who loves Him and obeys Him in so arduous a matter, and therefore will supremely exalt and glorify Me.

Hence it is clear that Christ received from the Father a hard and weighty command, namely to suffer and to die on the cross, and thereafter on the third day to rise. Whence the Apostle, Phil. 2: "He was made," he says, "obedient (to the Father commanding; for obedience properly so called presupposes a command — indeed it is correlative to it; for obedience is obedience to a thing commanded, and in turn a command is a command of obedience: for this is the formal object of obedience) unto death, even the death of the cross." So St. Augustine, tract. 82; Cyril and St. Ambrose, bk. V On the Faith, ch. 5; St. Thomas; Suárez and the theologians, Third Part, Question 20, article 2, and Question 47, article 2. Now this command did not physically determine Christ's will to its fulfillment — wherefore it left that will in itself indifferent and free; but it belonged to the person of the Word to prevent Jesus' will with so many and such great helps of grace, by which He foreknew that it would freely consent and fulfill the command. And in this respect — namely, on account of the continual safeguarding by the Word — Christ's humanity is called extrinsically impeccable, not because the Word predetermined it, but because He supplied it with fitting helps, by which He foresaw that it would freely carry out the command. For by this foreknowledge of conditional futures Christ's liberty is best preserved, as Suárez teaches at length, Third Part, Question 18. And by this so generous obedience in so difficult a matter, Christ merited for us salvation and for Himself glory, as the Apostle there affirms. Set this command of God the Father and this obedience of Christ before your eyes, O Religious, when something difficult and arduous is commanded you by your superior. Admirably R. Judah, in Pirke Avoth, ch. 5: "Be bold as a leopard," he says, "swift as an eagle, fleet as a hart, courageous as a lion, to do the will of God your Father who is in heaven."

I lay down My soul. — Take "soul" properly, with St. Augustine, Bede and others, who from this passage — against Apollinaris, who denied that there was a created soul in Christ, because in place of a soul there was the very divinity of the Word — prove that there was truly a human soul in Christ. Others take "soul" by metonymy for life; for life is caused by the soul united to the body. Both senses therefore come to the same thing.

That I may take it up again. — Refer the "that" to "I lay down," as if to say: I do not lose, kill, or annihilate My soul, but for a short time I lay it down, that rising on the third day I may take it up again. Cyril, however, refers it to "the Father loves Me," as if to say: Therefore the Father loves Me, because I not only lay down My soul for My sheep, but also because I take it up again — that is, not only because by My death I set My sheep free, but also because by rising I give them life. "He was delivered up," says Paul, "for our offenses, and rose again for our justification," Rom. 4:25.




Verse 18: No One Takes It From Me, but I Lay It Down of Myself

18. No one takes it from Me; but I lay it down of Myself. — He explains and confirms what He said: "I lay down My life," as if to say: No one takes My life from Me by force against My will, but I willingly lay it down for the salvation of men, namely "of Myself," that is, by My own will, as the Arabic renders it, and liberty: for although the Jews will kill Me by force, yet this force of theirs would avail nothing against Me unless I willingly admitted it. Again, even their force once admitted, it is still in My power and liberty to die or not to die. For I am able by My divinity so to sustain and strengthen My body that by no nails, blows, scourges, nor even by wounds willingly received, can it be killed — just as I sustain the bodies of the Blessed and make them impassible. So Toletus. Hence Christ on the cross, crying out, expired — to show that He died willingly and freely, since He could still have lived had He wished; for He who had strength to cry out had also strength to live further. Hence the centurion, seeing that He expired thus crying out, said: "Truly this was the Son of God," Matt. 27. Hence too Christ had a certain higher and more excellent will, whereby He could be delivered to death when He willed, and not before, says Suárez, Third Part, Question 20, art. 2.

And I have power to lay it down (through voluntary and free death): and I have power to take it up again, — through the mighty and glorious resurrection which My blessed soul will effect by the power of the divinity hypostatically united to it. Christ therefore signifies here that He is both God and man equally: for as man He lays down His life, as God He takes it up again. So Cyril.

This commandment I received from My Father. — The Arabic prefaces this with "because." For Christ gives the reason why He is about to lay down His life and make Himself a victim for the salvation of the world: namely, because this was commanded by the Father — lest the Jews or anyone else should object to Him: You have taken upon Yourself this office and dignity, that You may be held and worshipped as the mediator, Messiah and savior of the world.




Verse 20: He Has a Devil, and Is Mad: Why Do You Listen to Him?

20. And many of them said: He has a devil, and is mad: why do you listen to Him? 21. Others said: These are not the words of one who has a devil. Can a devil open the eyes of the blind? — "He has a devil:" because He is proud like Lucifer, when at its prompting He makes His Father God, and sets Himself up as the Son of God.

He is mad. — The Syriac: "madly mad," that is, He is utterly delirious and mad, when He says He lays down His soul — that is, dies willingly — when we see Him living; and no one dies willingly, but by the necessity of nature or compelled by inflicted force. But Christ did not respond to these insults and slanders — both because they were unworthy of a response, and because He had already answered them before, and because He allowed others who favored Him to answer for Him, as follows; for others are more readily believed than oneself testifying of oneself. So Theophylact.




Verse 22: And the Feast of the Dedication Took Place at Jerusalem; and It Was Winter

22. And the Feast of the Dedication took place at Jerusalem; and it was winter. — "Encaenia," the Syriac: the feast of the Encaenia, that is, the feast of the dedication of the temple, when, namely, a new (for καινὸν means new: whence ἐγκαινίζειν is to renew, to dedicate, to inaugurate: whence Encaenia are the same as "renewals" or "inaugurals") temple was dedicated to God — either built originally by Solomon, 3 Kings 8, as Cyril holds; or rebuilt by Zerubbabel after the return from the Babylonian captivity, 1 Ezra 6:16, as St. Chrysostom, Theophylact, Leontius, and Euthymius think; or (what is far truer) dedicated again by Judas Maccabeus. For he again consecrated and dedicated the temple, which had been profaned and partly destroyed by Antiochus Epiphanes, 1 Macc. 4:59, and ordered that the memory of this dedication and the solemn feast should be renewed and celebrated annually for eight days on the 25th day of the month Kislev, that is, December — for Kislev fell partly in November, partly in December. Whence it follows: "and it was winter." This feast was celebrated with great joy of the people, on account of the religion and liberty restored to the Hebrews by Judas together with the temple. Hence it was also called the "Feast of Lights," says Josephus, bk. 12 Antiq., ch. 11, especially because on the same day they celebrated the feast of the fire given — that is, restored from heaven — with which victims were wont to be consumed, as appears in 2 Macc. 1:18. Wherefore all that John has related from ch. 7:2 up to here took place in two months, namely October and November — that is, from the feast of Scenopegia, as it is there called, that is, Tabernacles, which was celebrated at the end of September, up to the feast of the Encaenia, which was celebrated in December. From that time to the following Passover in Nisan (or March), there remain about three months, in which Christ did all the things that John henceforth narrates to the end of the book, and Luke from ch. 15 to the end of the Gospel.

Tropologically: this Encaenia signified the renewal of the soul polluted by sin, which through repentance sanctifies itself anew and consecrates itself to God.

And it was winter. — The Evangelist says this, says Theophylact, to signify the nearness of the time of the Passion; for in the following spring the Lord suffered. Cyril adds that this is said to signify the reason why Jesus walked in the portico; namely, because it was winter, and the time cold or rainy: wherefore Jesus walked, not in the court (which was under the open sky) but in the portico covered above, that He might defend Himself from the injuries of the weather. Mystically, by winter, says the Gloss, is signified the coldness of the Jews, who do not draw near to the fire — that is, do not believe in Christ. Hear St. Augustine: "The Jews were cold with the charity of loving, and burned with the desire of harming; they did not draw near by following, but pressed by persecuting." And Theophylact: "You also," he says, "while it is winter — that is, while the present life is shaken by the storms of iniquity — celebrate the spiritual dedications of your temple, renewing yourself always; and disposing ascents in your heart, and Jesus will be present to you in Solomon's portico, granting a peaceful state." So also St. Gregory, bk. II of Morals, ch. 11.

See Ribera, bk. IV On the Temple, ch. 17.




Verse 23: And Jesus Was Walking in the Temple, in Solomon's Portico

23. And Jesus was walking in the temple, — that is, in the portico of the temple, as follows. For the portico of the temple is the outermost part of the temple, and is therefore called the temple.

In the portico of Solomon. — As if to say: When I say Jesus was walking in the temple, I do not mean the temple itself (for it is not fitting to walk inside the temple), but the portico adjacent to the temple. You will ask: which portico was this? Note: The temple of the Jews properly had two parts: the first was called in Hebrew היכל Hechal, in Latin Sanctum (the Holy Place), in which only the priests entered, and in which they performed three duties: first, daily morning and evening they burned incense to God on the altar of incense; second, they lit the seven lamps on the candelabrum; third, every sabbath they placed twelve new loaves, according to the 12 tribes, before the Lord on the table of the bread of proposition, and removed the old ones. The latter part was called in Hebrew דביר debir, in Latin the oracle and Holy of Holies, which the high priest alone entered once a year, namely on the feast of Atonement, as prescribed in Lev. 16. Since then both parts of the temple were open only to priests descended from the tribe of Levi, and Christ was not a priest sprung from Levi but from the tribe of Judah — hence it follows that Christ was not permitted to enter the temple (that is, the Holy Place), much less the Holy of Holies.

Further, before this two-part temple there was אולם ulam, that is, a court or vestibule, under the open sky, likewise divided in two. For its former part, next to the Holy Place, was the court of the priests, in which the priests offered victims on the altar of holocausts. The latter part was the outer court, contiguous to the inner court of the priests, and was called the court of the laity; in which the people prayed and beheld the sacrifices which were being performed in the court of the priests. Hence this court was the temple of the people, and in it Christ conversed and taught. This court on its side round about had porticoes roofed above, to which the people would withdraw in time of rain, wind, hail, etc., as is clear from 3 Kings 6:3. And this portico is held to be called the Portico of Solomon by Ribera, bk. I On the Temple, ch. 6, Adrichomius and others, as if John said: Christ was walking in the temple — not indeed in the court of the temple itself, but in the portico which surrounded the court.

Others, with Villalpando, Maldonatus and others, think it more likely that this was a particular portico, called Solomon's because Solomon a long time after the temple had been built, the slope of the mountain having been leveled, built this portico on the eastern part of the temple, as Josephus testifies, Book VI of the Jewish War, chapter VI, who says that Solomon surrounded Mount Sion, on which the temple stood, with a wall, fortified the level ground with an embankment, and built the portico on the level area. It was therefore called Solomon's, not because Solomon was accustomed to pray there, as the Interlinear suggests, but to distinguish it from the other porticoes which others afterwards, and especially Herod, added to the temple; or else the portico itself, built by Solomon, alone remained standing when the rest of the temple was burned by the Chaldeans, as Baronius and others judge; or because it was rebuilt in the same place, and in the same form and manner in which it had originally been constructed by Solomon. I have said more about this portico at Acts III, 11.




Verse 24: How Long Do You Hold Our Soul in Suspense? If You Are the Christ, Tell Us Plainly

24. Then the Jews surrounded Him (the Scribes and leaders of the Jews hostile to Christ), and said to Him: How long do You hold our soul in suspense? — The Syriac has 'do You hold us back?' the Arabic, 'do You afflict us?' that is, how long do You keep us in suspense, in doubt, and in uncertainty. For thus You afflict us; for You seem to hold our mind in suspense, while You keep the thoughts and cares of our mind in uncertainty. For we desire to see the Messiah, and we wish that You be He and that You profess Yourself to be the Messiah. For they pretend to desire this, in order to draw a confession from Christ's mouth which they may then slander. For, as St. Augustine says, they do not desire the truth, but prepare a slander, that they may accuse Him of making Himself the Messiah. So also Chrysostom, Theophylact, Euthymius; but Christ, says the Gloss, so tempers His reply that there is no room for slander, and yet it is plain to the faithful that He is the Christ, the Son of God.

If You are the Christ, tell us plainly. — In Greek παρρησια, that is, freely, confidently, clearly, so that we may all publicly honor and venerate You as our Messiah. So these hypocrites and plotters against Christ, of whom David truly prophesied: "Many dogs have surrounded Me, the council of the malignant has besieged Me," Psalm 21:17. "They surrounded Me like bees, and they burned like fire among thorns," Psalm 117:12. For, as Chrysostom says, Christ said all things openly, and spoke nothing in secret. Hence St. Augustine: They sought, he says, to hear: 'I am the Christ': which if He had said, they would have slandered Him, as though He were arrogating to Himself royal power.




Verse 25: The Works That I Do in My Father's Name, These Bear Witness of Me

25. I speak to you, and you do not believe: the works that I do in My Father's name, these bear witness of Me. — as if to say: Openly and clearly I have told you that I am the Messiah, but you do not believe Me; whence you said, chapter 8:15: "You bear witness of Yourself; Your witness is not true." Furthermore, what I have said about Myself, namely that I am the Messiah, I have confirmed and continually confirm by the works of God and by miracles; for these works I do "in the name," that is, by the authority, will, command, power and supernatural might of God the Father: wherefore these bear witness of Me, that I am the Son of God the Father, sent by Him as the Messiah, and yet you, obstinate in your perfidy, do not believe these works, nay rather you slander them as works of the devil; how therefore will you believe My words? So Chrysostom.




Verse 26: But You Do Not Believe, Because You Are Not of My Sheep

26. But you do not believe, because you are not of My sheep. — Because, namely, you do not wish to submit to Me as to a shepherd, you do not wish to be My faithful and disciples; you do not wish to acknowledge Me as your Messiah and Savior; but you yourselves wish to subject Me to you, and to be not My shepherds but My superiors, censors, and slanderers. Ambition, therefore, is what makes you envy Me the primacy of the Church, and therefore makes you unwilling to believe Me. St. Augustine takes "sheep" to mean the predestined, as if He said: You do not believe, because you are not predestined, but reprobate. But this cause is neither proper nor adequate: not proper, because God's reprobation is not the cause but rather the effect of unbelief and sin. For not because God had reprobated the Jews were they therefore unbelievers and sinners; but because they themselves willed to be unbelievers and to sin, they were therefore reprobated by God. Not adequate, because many of the Jews were predestined who nevertheless at that time did not believe in Christ, but afterwards, when Peter and the Apostles preached, Acts 2, they believed in Him. Again, some then believed in Christ who nevertheless were not predestined, because afterwards either from faith or from charity through sin they fell away, as did Judas, Nicolas of Antioch, and others.




Verse 27: My Sheep Hear My Voice

27. My sheep hear My voice. — Christ leaves it to be supplied with respect to the Jews: 'but you do not hear My voice, therefore you are not of My sheep.' For this is what He intends to prove. See what was said at verse 4.




Verse 28: I Give Them Eternal Life; and No One Shall Snatch Them Out of My Hand

28. And I give them eternal life; and they shall never perish, neither shall any man snatch them out of My hand. — There are two kinds of Christ's sheep: first, all the faithful and Christians; second, all and only those predestined and elect unto glory. To these latter these words of Christ properly belong; for the former, namely all the faithful, are Christ's sheep of the flock, common sheep, of whom many perish and are damned. So St. Augustine: He shows, he says, why they do not perish; for of the sheep of whom it is said: "The Lord knows who are His," neither the wolf seizes, nor the thief takes, nor the robber kills. The latter therefore are Christ's sheep, selected and singular out of the flock of the faithful, of whom none perishes, but all are saved: yet concerning the former too Christ says: "I give them eternal life," as far, namely, as depends on Me; that is, I promise them eternal life, and offer them My help, grace, and all things necessary for it, and desire that they be saved. That some of them therefore perish and are damned is not My fault, but theirs, who will not hear Me and cooperate with My grace. For neither the devil, nor any other, is so powerful that he can snatch them out of My hand, if they themselves wished to remain in it and did not wish to be snatched away. For My grace, which I give them, is so powerful and valid, that if they are willing to cooperate with it to the end of life, no one can carry them away from Me; but if they freely abandon Me, this is not a seizure, but a free departure on their part, apostasy, falling away. So Cyril, Leontius, Theophylact, Maldonatus. For Christ means to say that no force is so great that it can drag the faithful away from Him and snatch them, although it is within their liberty to depart from Christ and forsake Him.

"I" therefore "give eternal life" to all sheep, that is, Christians, namely so far as depends on Me, if, that is, My sheep themselves remain and persist in My faith and obedience. "I give them," I say, "eternal life," in this age through grace in hope, in fact to be given in the future through glory. For by this promise He invites the Jews to be willing to be sheep, that is, His faithful, and He rebukes them because they are unwilling to be His sheep.

Finally, the faithful are "in the hand," that is, under the protection, providence, benevolence, and beneficence of Christ; for of all these things the hand is a symbol. Hence "the hand," says St. Isidore, Book XI of the Etymologies, chapter 1, "is so called because it is the service (munus) of the whole body. For it furnishes food to the mouth, it performs and dispenses all things, through it we receive and give."




Verse 29: My Father, Who Has Given Them to Me, Is Greater Than All

29. My Father, who has given them to Me, is greater than all (so it should be read, with the Roman edition, St. Augustine, Ambrose, Tertullian, Rupert, Bede; although the Greek and Syriac have 'that which,' that is, greater): and no one can snatch them out of My Father's hand. — Christ proves that no one can snatch the sheep from His hand. Because, He says, that which in begetting Me the Father gave, namely the divine nature, and His omnipotent force and power, is greater than all created things, even angels and demons, and therefore just as no one can snatch them from the Father's hand, so neither from Mine, because it is the same hand; that is, the power of the Father and Mine is one. So St. Augustine, Bede, Maldonatus here, and St. Ambrose, Book III On the Holy Spirit, chapter 18; Hilary, Book VII On the Trinity, and Tertullian, Book Against Praxeas.

Christ opposes this to the Jews, who thought Him to be a mere man, as if He said: You despise Me, as though I had nothing beyond the human nature which I share in common with you, which My mother gave Me; but know that the eternal Father has in addition given Me a divine nature and hypostasis, which is far greater, more sublime, and more powerful than every human, angelic, and created nature.

Others interpret it differently, as if He said: The Church and the sheep, that is, the faithful, entrusted to Me by the Father, are a greater thing than all other things, that is, they are to be esteemed more than anything else; and as no one can snatch them out of the Father's hand, so neither from Mine. But the former sense, as it is more sublime, so it is more forcible.

Moreover, the Greek and the Syriac read, 'My Father, who has given to Me, is greater than all,' and Cyril thus explains it, as if to say: My Father, who is Lord of all things, and rules and governs all, has given to His incarnate Son, that is, has entrusted to Him, the care of the sheep, that is, of the faithful; to Me, I say, who am life, that I may communicate to them that same life of grace and glory. And "the Father is greater than all": hence no one can snatch the sheep from the Father's hand, and consequently not from Mine, because the power of the Father and Mine is one, insofar as I am God; but insofar as I am man, My hand is supported by the omnipotent hand of the Father. Hence the Interlinear explains "from the hand" as meaning from Me, who am the hand of the Father. For, as Augustine says, men are accustomed to call their hands those through whom they do what they will. And thus both readings and expositions come to the same thing.




Verse 30: I and the Father Are One

30. I and the Father are one, — not merely by concord and consent of will, as the Arians would have it, but one in essence and deity, the same in number, not in species; otherwise indeed there would be many gods. For Christ is speaking here insofar as He is God, and the Word of the Father: hence St. Athanasius, Augustine, Cyril, Basil, Ambrose, and the other Fathers prove from this the divinity of the Son against the Arians. And so the Jews understood it, who on this account wished to stone Christ, as follows, as a blasphemer, because He was making Himself the Son of God and equating Himself to God the Father. So also Christ Himself expounded it, because when the Jews for this saying of His wished to stone Him, confirming it, He answered that "I am the Son of God." Finally, it is clear from Christ's argument: for Christ proves that no one can snatch the sheep from His hand, from the fact that no one can snatch them from the hand of God the Father, because He and the Father are one, as if to say: Because I am one with the Father in essence, hence I have the same hand, that is, power and omnipotence, with Him; for where the essence is the same, there also the power is the same. Therefore no one can snatch the sheep out of My hand, because My hand is the hand of the Father, from which no one can snatch them. So St. Hilary, Book VIII On the Trinity: "They are one," he says, "the Father and the Son, not only in will and unanimity, as the heretics say (in which way it is said of the faithful, chapter 17: 'that they may be one, as We also are one'), but by nature, honor, and virtue." And St. Augustine: "He frees us from Charybdis and Scylla: when He says 'one,' from Arius; when He says 'are,' from Sabellius; for 'one' signifies unity of essence, 'are' the plurality of persons, which Sabellius denied, saying that God is one in person, as He is one in essence." The same Augustine, Book VI On the Trinity, chapter 2: "They are one," he says, "according to essence, not according to relation, which constitutes the person." See Bellarmine, Book I On Christ, chapter VI.




Verse 31: The Jews Then Took Up Stones to Stone Him

31. The Jews then took up stones to stone Him, — as a blasphemer, because He made Himself the Son of God, and therefore God. Behold, here the Jews betray their hypocrisy, malignity, envy, and hatred toward Christ, and that they had not sincerely but feignedly and insidiously asked Him publicly to declare Himself to be the Christ. But Christ, because He is God, restrained their minds and hands, so that they would not hurl the stones they held at Him. Fittingly, St. Augustine in his usual manner: "Hardened ones," he says, "ran to stones." Mystically, St. Hilary, Book VII On the Trinity: "And now," he says, "the heretics hurl stones of words, and would drag Christ from His throne if they could: instigated, doubtless, by Lucifer, who coveted this throne of divinity, and for that reason envies Christ, and through heretics strives to take it away."




Verse 32: Many Good Works I Have Shown You From My Father; for Which of These Works Do You Stone Me?

32. Jesus answered them: Many good works I have shown you (that is, exhibited, performed, as I said at chapter 5, verse 20) from My Father; for which of these works do you stone Me? — "He answered," not with words, since none had preceded, but to the intention and plot of the Jews. "He answered," therefore, that is, He asked (this is catachresis) for what cause, or because of what work, do you wish to stone Me? He calls "works" the miracles which He had performed by the authority and supernatural power of God the Father, giving sight to the blind, healing the possessed, raising the dead, etc. Here He tacitly rebukes and pierces their ingratitude and malignity, as if to say: I have healed your blind, lame, and sick, destitute of all human aid, by divine power; why, therefore, do you, ungrateful ones, repay My so many benefits with evils, and wish to stone Me?




Verse 33: For a Good Work We Do Not Stone You, but for Blasphemy; Because You, Being a Man, Make Yourself God

33. The Jews answered Him: For a good work (for a good work) we do not stone You, but for blasphemy; and (that is) because You, being a man, make Yourself God. — Behold, the Jews, says St. Augustine, understood what the Arians do not understand. For they perceived that it could not be said: "I and the Father are one," except where there is equality of Father and Son.




Verse 34: Is It Not Written in Your Law: I Said, You Are Gods?

34. Jesus answered them: Is it not written in your law (that is, in the Old Scripture or Testament, namely Psalm 81:6), I said: You are gods? — "Gods," in Hebrew Elohim; for Elohim is plural, and signifies both God and gods. For God is called Elohim, inasmuch as He rules and governs the world, and inasmuch as He is judge and avenger and punisher of wickedness. Hence angels and judges, who receive and share this power of ruling and judging from God, are called Elohim, Psalm 81:6. These therefore are called gods, not by nature, nor by hypostatic union, as Christ, but by participation in the divine eminence and judgment. Thus Exodus 7:1, God says to Moses: "I have constituted you the god of Pharaoh," that is, God, prince, chastiser, and avenger in place of God. And Exodus 22:28: "The gods," that is, the judges, "you shall not curse." And Psalm 8:6: "You have made him a little less than the angels;" in Hebrew, than Elohim. But in this case, as St. Hilary notes, Book VII On the Trinity, from the context the name Elohim is limited, so that it appears not to signify God, but angels or judges, as in this Psalm 81, it is limited by the fact that there is added: "God stood in the synagogue of gods, and in the midst He judges gods." The gods therefore who are judged are men or angels; but He who judges them is God alone, one and true, just as here Christ as God judges, examines, and convicts, like a supreme judge, the Pharisees and leaders of the Jews, who were as it were certain earthly gods, says St. Augustine. And that Christ might suggest this, for this cause He cited this passage of the Psalm rather than others; for in Hebrew Psalm 81 reads thus: "Elohim judges Elohim," that is, God, who is Elohim by essence, that is, governor and judge of all, judges elohim, that is, judges, to whom He has communicated His divine power of ruling and judging, as if to say: The supreme and heavenly Elohim judges the lower and earthly elohim, that is, judges and princes. Hence the Chaldee renders it: 'God whose majesty dwells in the congregation of the just, who are powerful in the law, in the midst of the judges He judges in truth.' The same Chaldee, at Psalm 81:6, for "I said: You are gods, and all of you sons of the Most High," renders it: 'you are like the angels of God the Most High': which is properly said of judges; yet it can be extended to all the Israelites and the faithful, as St. Augustine extends it in the same place. For these are the sons of God. For elsewhere, where Elohim is placed absolutely, and is not limited by context, it signifies the one and true God.

Christ therefore here, says Chrysostom, does not destroy the opinion of the Jews who thought that He was making Himself equal to God, but rather confirms it.




Verse 35: If He Called Them Gods, to Whom the Word of God Came, and the Scripture Cannot Be Broken

35. If He called them gods, to whom the word of God came (whom the word of God constituted judges, that is, to whom God by His word and command gave authority to judge through Moses and his successors; likewise properly, to whom the word of God was made in that Psalm 81, where God commands judges to judge rightly, as sharers in His authority and His vicars, and therefore certain gods of earth: so Euthymius), and the Scripture cannot be broken (be annulled, become false and lying). — as if to say: No one can annul and take away from the judges the name of gods, which the divine and irrevocable Scripture gave them.




Verse 36: He Whom the Father Has Sanctified and Sent Into the World

36. He whom the Father has sanctified and sent into the world (namely Me), you say: because (that) you blaspheme, because I said: I am the Son of God. — It is an argument not from equality, as the Arians would have it, but from the lesser to the greater, as if to say: If judges, who share in the power of God, are called gods, how much more am I to be called God, who am the natural Son of God, sanctified by Him and sent into the world.

More subtly than fittingly, St. Augustine and Bede judge that there is in this the force of the argument also that He says: "To whom the word of God was made," as if He said: If those who shared in the word of God, the Scripture attesting, "which cannot be broken," that is, cannot lie, were rightly called gods; how much more I, who am not a sharer in the word of God, but am Myself the word of God, can be called God.

Note: the phrase "whom the Father sanctified" first means the same as: to whom the Father communicated that sanctity by which He Himself is holy, or to whom the Father by begetting gave that He should be holy, because He begot Him holy, says St. Augustine. For the holy God the Father begot the holy God the Son. So also Bede, Toletus, and others: The Son therefore is holy by generation and by essence.

Secondly, Christ, insofar as He is man, the Father sanctified through the hypostatic union; for by this precisely the humanity of Christ is sanctified in the highest degree: for by the very fact that the hypostasis of the Word, which is itself uncreated and infinite sanctity, assumed the humanity and joined it to Himself hypostatically, He plainly sanctified it, and therefore infused into its soul the eminent sanctity of charity, grace, and all virtues. So St. Hilary: Jesus, he says, was sanctified in the Son, Paul saying that "He was predestined the Son of God in power, according to the spirit of sanctification." So also St. Chrysostom and St. Athanasius, Book On the Incarnation of the Word, near the beginning: "Sanctified" therefore is the same as "sealed," as I said at chapter 6, verse 27.

Thirdly, Theophylact: "He sanctified," he says, that is, He decreed Him to be sacrificed for the world, in which He showed Himself not to be God like the others; for to save the world is the work of God, and not of man deified through grace. In like manner Christ says, chapter 17, verse 19: "For them I sanctify (that is, I sacrifice, and offer as a holy victim) Myself."

Fourthly, Maldonatus: "He sanctified," he says, that is, He designated and destined Him to the office of Savior, that He might sanctify and save men, so that He alludes to Jeremiah 1:5: "Before you came forth from the womb, I sanctified you," that is, I destined you as a Prophet. Whence, explaining this, he adds: "And I have given you as a Prophet among the Gentiles"; although there is also another and more fitting sense of that passage, as I said there.




Verse 37: If I Do Not Do the Works of My Father, Do Not Believe Me

37. If I do not do the works of My Father, do not believe Me. — Repeatedly Christ appeals to His works, that is, the miracles which He performed by the command and supernatural power of God the Father; for these, as being divine, proved Him to be the Son of God, sent by God for the salvation of the world.




Verse 38: Believe the Works, That You May Know That the Father Is in Me, and I in the Father

38. But if I do, and if you are unwilling to believe Me, believe the works, that you may know and believe that the Father is in Me (performing such divine things), and I in the Father, — through that same deity and omnipotence which I have received from Him. Hence St. Augustine, Cyril, Leontius, Bede, and Euthymius judge that "I am in the Father, and the Father is in Me," is the same as "I and the Father are one." Hear St. Augustine, Tractate 48: "We cannot say: 'We are in God, and God is in us.' Can we say: 'I and God are one'? You are in God, because God contains you; God is in you, because you have been made the temple of God; but can you, because you are in God and God is in you, say: 'He who sees me, sees God,' in the way the Only-begotten said: He who sees Me, sees the Father also; and I and the Father are one? Recognize what is proper to the Lord, and the gift of the servant. What is proper to the Lord is equality with the Father; the gift of the servant is participation in the Savior."




Verse 39: They Sought to Apprehend Him; and He Went Out of Their Hands

39. Therefore the Jews sought to apprehend Him; and He went out of their hands, — that their fury, says Chrysostom, might be appeased by His absence. Acutely, but symbolically, St. Augustine: "They did not apprehend Him," he says, "because they did not have the hands of faith." But He went out by divine power, making Himself invisible, as He did in chapter 8, verse 59.




Verse 40: He Went Again Across the Jordan, to the Place Where John Was Baptizing at First

40. And He went again across the Jordan, to that place where John was baptizing at first, — namely in Bethania, or Bethabara, where Christ had been baptized by John: for afterward John baptized in Aenon, near Salim, chapter 3, verse 23, and frequently changing places, he went about baptizing in other regions of the Jordan, as I said above. Christ withdrew into Bethabara, so that the crowd that would follow Him there might remember the testimony which John had there borne to Him, namely that He was the Messiah, and equally the testimony of God the Father thundering at His baptism: "This is My beloved Son," Matthew 3, so that they might believe in Him, as indeed is clear from the following verse. So St. Chrysostom, Leontius, Theophylact, Euthymius.

And He remained there, — until, when the Passover and His passion were drawing near, He returned to Judea and Jerusalem, and there raised Lazarus: whence the Scribes and leaders, irritated, seized Him and crucified Him, as will appear in the following chapter.




Verse 41: And Many Came to Him, and Were Saying: John Indeed Worked No Sign

41. And many came to Him, and were saying: because (that) John indeed worked no sign. — as if to say: And yet we believed him. Therefore much more we ought to believe Jesus when He says He is the Messiah, who proves it by so many signs and miracles. So Chrysostom.

There is another reason which persuaded these to believe in Christ; namely, that they actually perceived Jesus to be stronger than John in performing miracles, in the efficacy of His discourse, in the sanctity of His life, as John had foretold them; whence they inferred: If the other things which John said about Jesus we perceive to be true, then equally true is that which the same John asserted about Jesus, namely that He is the Messiah.




Verse 42: And Many Believed in Him

42. And many believed in Him. — The Greek adds, 'there,' namely in Bethabara, on account of the memory of the testimony of God the Father and of John the Baptist, as I said at verse 40. Doubtless, as St. Augustine says, "they apprehended Him remaining, not as the Jews wished to apprehend Him departing: and so let us also come through the lamp to the day; for John was a lamp, and gave testimony of the day."
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Synopsis of the Chapter

From charity and humility the Apostle here passes to obedience, and teaches by eight reasons (which I shall gather at verse 1) that Christians ought to obey secular magistrates, not only on account of wrath, but also on account of conscience.

Secondly, at verse 8, he again urges love of neighbour, and teaches that the fullness of the law is love.

Thirdly, at verse 11, he urges the faithful, that with the light of the Gospel shining, they should rise from the sleep of sins, and fleeing gluttony, lust, and ambition, they should put on the Lord Jesus Christ. Therefore the Apostle in the first part of the chapter seems to be rightly composing a man through obedience toward Superiors; in the second part, through charity toward equals and inferiors; in the third, through temperance, continence, and modesty toward himself.




Vulgate Text: Romans 13:1-14

1. Let every soul be subject to higher powers: for there is no power but from God: and those that are, are ordained of God. 2. Therefore he that resisteth the power, resisteth the ordinance of God. And they that resist purchase to themselves damnation: 3. for princes are not a terror to the good work, but to the evil. Wilt thou not be afraid of the power? Do that which is good: and thou shalt have praise from the same: 4. for he is God's minister to thee, for good. But if thou do that which is evil, fear: for he beareth not the sword in vain. For he is God's minister: an avenger to execute wrath upon him that doth evil. 5. Wherefore be subject of necessity, not only for wrath, but also for conscience' sake. 6. For therefore also you pay tribute: for they are the ministers of God, serving unto this purpose. 7. Render therefore to all men their dues: tribute, to whom tribute is due; custom, to whom custom; fear, to whom fear; honour, to whom honour. 8. Owe no man any thing, but to love one another: for he that loveth his neighbour, hath fulfilled the law. 9. For: Thou shalt not commit adultery: Thou shalt not kill: Thou shalt not steal: Thou shalt not bear false witness: Thou shalt not covet; and if there be any other commandment, it is comprised in this word: Thou shalt love thy neighbour as thyself. 10. The love of our neighbour worketh no evil. Love therefore is the fulfilling of the law. 11. And that, knowing the season; that it is now the hour for us to rise from sleep. For now our salvation is nearer than when we believed. 12. The night is passed, and the day is at hand. Let us therefore cast off the works of darkness, and put on the armour of light. 13. Let us walk honestly, as in the day: not in rioting and drunkenness, not in chambering and impurities, not in contention and envy: 14. but put ye on the Lord Jesus Christ, and make not provision for the flesh in its concupiscences.




Verse 1: Let every soul be subject to higher powers

1. LET EVERY SOUL (that is, every man) BE SUBJECT TO HIGHER POWERS (that is, to princes and magistrates who are endowed with the power of ruling and commanding; for here the abstract is put for the concrete, "to powers," meaning, to those endowed with power) — namely in those matters in which that higher and superior power has right and jurisdiction, that is, in temporal affairs let him be subject to the king and to civil power, which is what the Apostle here properly intends: for by "power" he means civil power; but in spiritual matters let him be subject to Prelates, Bishops, and the Pontiff.

Note: For "to higher powers," the Greek is ἐξουσίαις ὑπερεχούσαις, "supereminent" or "surpassing" powers, as Our Translator renders in 1 Peter 2: "Whether to the king as supreme." The Syriac translates: "to powers endowed with dignity," that is, secular magistrates who are invested with the power of ruling, whether dukes, governors, Consuls, Praetors, etc.

That the Apostle here means secular magistrates is plain, because to these are paid the tributes and customs which he himself orders to be paid to these powers, at verse 7. So St. Basil, On the Constitution of Monks, chapter 23.

Note from Clement of Alexandria, book IV of the Stromata, and St. Augustine on Psalm 118, conference 31: At the beginning of the Church, namely in the time of Christ and Paul, there was the rumour of those objecting that by the Gospel human governments, kingdoms, and secular commonwealths were being overthrown, as is now done by heretics pretending to the liberty of the Gospel. Hence Christ teaches the contrary, and zealously inculcates it, when He paid the didrachma, and when He commanded that to Caesar should be rendered the things that are Caesar's, and likewise the Apostles, and this lest the Christian religion be drawn into hatred, and lest Christians should abuse the liberty of faith to every wickedness.

This rumour arose from the sect of Judas and the Galileans, of which Acts 5 (at the end) speaks, who, in defending their liberty, refused all dominion of Caesar and tribute, even when death was set before them, concerning which Josephus, Antiquities book XVIII, ch. 1. This sect long flourished among the Jews, so much so that Christ and the Apostles were called into suspicion of it, because they were Galileans by origin and heralds of new things. All the Jews followed these Galileans, and in fact rebelled against the Romans, because they said that the people of God being free ought not to be subjected to and serve unbelieving Romans; and therefore they were destroyed by Titus. Hence too the same calumny was derived against Christians, who by origin were and were considered Jews: whence the Apostles, in order to remove it, often teach that honour and tribute must be given to princes.

Wherefore the Apostle here proves by eight arguments that obedience is owed to princes and magistrates.

The first is in this verse: Because this is the ordinance of God and a divine precept.

The second, verse 4: Because they are the ministers of God, they exercise the office of God: therefore reverence and obedience must be rendered to them as to vicars of God.

The third, in the same verse: Because they bear the sword, that they may punish the disobedient.

The fourth, verse 5: Because they must be obeyed for conscience' sake: for it will be guilty of sin if you are disobedient to them.

The fifth, verse 2: Because God threatens damnation to those who resist them. St. Augustine on the words of Psalm 118, "My heart hath been afraid of Thy words," says: "Princes had their words: I kill, I proscribe, I send into exile. But these cannot be compared with this: He can send body and soul into Gehenna; on this account my heart was afraid of Thy words." Now it is the word and precept of God that under penalty of damnation we should obey magistrates, even secular ones.

The sixth, verse 6: Because this subjection and obedience are indicated by the tributes which subjects pay to magistrates: for by these tributes they testify and profess that they are subject to them.

The seventh, verse 8: Because Christian charity requires this, namely that we love everyone according to his rank and station: equals by loving them as equals, superiors by reverencing them as superiors and obeying them.

The eighth, verses 13 and 14: Because the Christian law is strict, it forbids feasts and lusts, prescribes all discipline and holiness, that we may put on the Lord Jesus Christ. Much more therefore does it prescribe to obey the magistrate and the civil law, which looks only to civil decency and to the common peace and concord of the commonwealth. For that this must be maintained, and therefore that magistrates must be obeyed, the law of nature and the law of Nations dictates.

By these reasons the Apostle proves that the Gospel and Christianity do not overthrow kingdoms and magistrates, but strengthen and establish them: because nothing so confirms kingdoms and princes as the good, Christian, and holy life of subjects. So much so, that even now Japanese and Indian Gentile princes love Christians and grant their people the opportunity of receiving baptism and Christianity; because they find Christian subjects, more than pagan ones, to be tractable and obedient, and that their kingdoms are by them more firmly established, more peaceful, and more flourishing.

FOR THERE IS NO POWER BUT FROM GOD, that is to say: Princedom and magistracy are not founded and instituted by the devil, nor by man alone, but by God and by His divine ordering and disposition: therefore they must be obeyed.

Note first: Secular power is from God mediately, because nature and right reason, which are from God, dictates and persuades men to set magistrates over the commonwealth, by whom they may be governed. But Ecclesiastical power is immediately instituted by God, because Christ Himself set Peter and the Apostles over the Church.

Note second: Nero, Diocletian, Domitian, and others like them, who were lawfully created Emperors, although they ruled tyrannically, were nevertheless not tyrants, but true Emperors; and therefore they received their power from God, whom accordingly all, even Christians, were bound in conscience to obey: although they themselves abused this power against Christians, by persecuting and killing them.

Beautifully St. Augustine, in book V of The City of God, chapter 21: "Let us not, he says, attribute the power of giving kingdom and empire to any but the true God, who gives happiness in the kingdom of heaven only to the godly, but earthly kingdom both to the godly and to the impious, as it pleases Him, to whom nothing pleases unjustly." And below: "He who gave it to Marius, He also gave it to Caesar; He who gave it to Augustus, He also to Nero; He who gave it to Vespasian, either father or son, the most gentle Emperors, He also to Domitian the most cruel: and that there be no need to go through each one, He who gave it to Constantine the Christian, He also to Julian the Apostate."

AND THOSE THAT ARE, ARE ORDAINED OF GOD. — So read the Roman, Greek, and Syriac Bibles. In Greek αἱ δὲ οὖσαι is put for αἱ οὖσαι. The Apostle here therefore says: first, that the powers even of the Gentiles, which exist, are instituted and ordained by God, namely for this end: that they may withdraw men from many sins, and that all may cultivate justice and peace, and not devour one another after the manner of fish. Secondly, he asserts that these powers lack disorder, and are distributed and subordinated among themselves in fitting order by God, or under God: for the Greek ὑπὸ Θεοῦ signifies both. Thirdly, he affirms that this order of theirs is not merely instituted, but commanded and sanctioned by God, so that it is not permitted to resist or oppose it. For the Greek τεταγμέναι, that is ordained, established, decreed, signifies not only an order, but also a constitution, decree, and precept, and that stable and firm.

These powers therefore are not ordained in the same way that nature and the orders of natural things are founded and ordained by God — for example, the appetites and societies of lions, wolves, and bears, with which men often have to wage war; but rather in the way that laws and sanctions are ordained, which it is not permitted to resist: for the magistrate is a kind of living and sacred law; just as conversely the law is, as it were, a silent and mute magistrate. Or in that way in which a general orders his soldiers: for he does not simply set them in order, but assigns to each his place and office, in which he ought firmly to stand even to death, from which no one, unless an enemy, would dare to drive him. In a like manner God, ordaining and subordinating these powers, assigns to each its office, which no one, unless he wishes to be reckoned an enemy of God, would dare to resist; so that the [order and arrangement] of them is διάταξις, that is, an ordinance, a fixed and inviolable constitution and sanction, to which all are bound to listen and obey. Whence the Apostle, explaining this same point, adds:




Verse 2: They that resist purchase to themselves damnation

2. AND THEY THAT RESIST, PURCHASE TO THEMSELVES DAMNATION. — Damnation: both temporal damnation from the power itself, and eternal damnation from God in hell. So St. Chrysostom, Theophylact, Oecumenius. Hence it is clear that to resist civil power is a mortal sin. So St. Augustine, epistle 5, Ambrose, Bernard, in the book On Precept and Dispensation.




Verse 3: For princes are not a terror to the good work, but to the evil

3. FOR PRINCES ARE NOT A TERROR (in Greek εἰς φόβον, they are not for fear and terror) TO THE GOOD WORK, BUT TO THE EVIL. — Paul speaks of fear of punishment, not of reverence, which the common people call reverential fear. For this latter the good have, not the wicked.

WILT THOU NOT BE AFRAID OF THE POWER? DO THAT WHICH IS GOOD, AND THOU SHALT HAVE PRAISE FROM THE SAME. — Both because the punishment of the wicked which the magistrate inflicts is itself praise of the good; and because the same magistrate praises and rewards the good. Beautifully St. Gregory Nazianzen, oration 17: "With Christ thou holdest empire, with Christ thou administerest this office: from Him thou hast received the sword, not so much that thou shouldst use it as that thou shouldst threaten and terrify with it: wherefore thou must take care to keep it as a kind of votive gift, pure and whole, for Him who gave it."




Verse 4: For he is God's minister to thee, for good

4. FOR HE IS GOD'S MINISTER TO THEE, FOR GOOD, — so that by law, by praises, and by rewards he may stir thee up to good things, and may protect thee against the impious and the violent.

BUT IF THOU DO THAT WHICH IS EVIL, FEAR: FOR HE BEARETH NOT THE SWORD IN VAIN. — For the sword signifies that the magistrate has the power of life and death. For this reason a naked sword is borne before those who have full sovereign authority, and the Roman Consuls used to lead before themselves lictors with bundles of rods and axes.

FOR HE IS GOD'S MINISTER, AN AVENGER TO EXECUTE WRATH, — namely unto wrath, that is, for taking punishment from evildoers. For to this end the magistrate is instituted, that he may preserve public peace and protect the integrity and society of common life; and therefore he chastises those who disturb it. Here "wrath" signifies, by metonymy, punishment, because punishment is the effect of wrath and of vengeance.




Verse 5: Wherefore be subject of necessity, not only for wrath, but also for conscience' sake

5. WHEREFORE BE SUBJECT OF NECESSITY (some read: "to necessity"); — that is to say, therefore it is necessary, therefore you must be subject to the power. So the Syriac and the Greeks, namely both on account of the wrath, vengeance, and sword which it bears and threatens; and on account of the divine obligation and ordination, which also binds the conscience to this subjection: whence it follows:

NOT ONLY FOR WRATH, BUT ALSO FOR CONSCIENCE' SAKE. — Conscience: not the conscience of others, whom you offend by scandal, as some more recent commentators explain; nor even on account of conscience of the benefits which you receive from magistrates protecting the common peace, on account of which you pay tributes, as the Greeks expound: but properly on account of your own conscience, lest it become guilty of disobedience before God. For the magistrate is the minister of God, as has been said. Whence conscience dictates that he is to be obeyed as a minister of God, and consequently that he sins against God who does not obey him.

Note from this passage, against Gerson with regard to ecclesiastical laws, and against Almain with regard to civil laws, that even those of Gentile, impious, and unbelieving princes — even apart from scandal — bind in conscience under mortal sin, if a grave matter is commanded by them with grave obligation or threat. For the Apostle is speaking of the laws of the Roman Emperors, who at that time were unbelievers.




Verse 6: For therefore also you pay tribute

6. FOR THEREFORE ALSO YOU PAY TRIBUTE. — This is a new argument from a sign, by which Paul proves that magistrates must be obeyed, as if to say: The tribute which you, O faithful, give and pay to kings and princes is a sign both of your subjection, and of their power, ministry, burden, and watchful labour.

THEY ARE THE MINISTERS OF GOD, SERVING UNTO THIS PURPOSE, — that is, wholly intent upon this very thing. For the Greek προσκαρτεροῦντες, which St. Augustine in book IV of On Christian Doctrine, chapter 29, renders persevering, signifies continual, diligent, and intense care, that they may be in God's place as protection for the good and as vengeance for the wicked, and that they may withdraw their subjects from evils and advance them to virtues.

Let princes here take note that they are, as it were, supported and hired by the commonwealth as if for wages by means of tributes, in order that they may serve it and defend it.




Verse 7: Render therefore to all men their dues

7. RENDER TO ALL MEN THEIR DUES: TRIBUTE TO WHOM (you owe) TRIBUTE (render); CUSTOM TO WHOM (you owe) CUSTOM (render). — Tribute, in Greek φόρος, is a tribute or assessment on goods and persons. Hence in Latin tributum is so called from tribuere (to assign) or contribuere (to contribute). Custom (vectigal), in Greek τέλος, is what is paid for goods imported or exported. So Budaeus from Strabo. Hence in Latin vectigal is said from vehere (to carry), because it is paid out of those things which are conveyed in or out, for the security and the repair of roads, bridges, embankments, etc.

TO WHOM FEAR (you owe, render to him) FEAR, — that is, reverence, and the obedience which follows from it. So St. Chrysostom and Theophylact. It is a metalepsis. Thus elsewhere it is often said: "Fear the Lord," that is, reverence the Lord.




Verse 8: Owe no man any thing, but to love one another

8. OWE NO MAN ANYTHING, BUT TO LOVE ONE ANOTHER — as if to say: Promptly discharge your debts; at once free yourselves from all debts, except the debt of charity, by which you can never be discharged, whether toward equals, or toward Superiors and parents, whom you must always love by honouring and obeying them. For this debt always remains, so that you can never so pay it as that there is not always still a further debt remaining. So St. Chrysostom, Augustine, and Fulgentius in his sermon On Charity. Hear St. Augustine, epistle 62 to Coelestinus: "Always, he says, I owe charity, which alone, even when paid, holds the debtor." And again: "Mutual charity I willingly pay back, and rejoicing I receive; what I receive, I still ask back; what I pay back, I still owe."

Therefore the Anabaptists and Trinitarians have nothing here from this passage to abolish among Christians magistrates and judges and judicial proceedings, by which civil debts of justice are recovered. For charity and the debt of charity dictates that, above all, the debt of justice must be paid, if there is any, as I have already explained; for otherwise this verse would overturn all the preceding verses, by which the Apostle sanctioned and confirmed civil power, judges, and tribunals.

FOR HE THAT LOVETH HIS NEIGHBOUR, HATH FULFILLED THE LAW. — "The law," namely that which concerns one's neighbour, which the Apostle subjoins, saying: "Thou shalt love thy neighbour as thyself."

Note: For "neighbour," here the Greek is τὸν ἕτερον, that is, the other. By the law of charity therefore every other man is to be loved, whether he be friend or enemy; whether of one's household or a stranger; whether faithful or unbelieving. That this is so is plain from the fact that to steal, kill, or covet the property of any barbarian or pagan whatsoever is against the law of charity of the second table, which concerns the neighbour and the social life of men. That this is the genuine sense of this passage is plain from the reason which the Apostle subjoins, when he says:




Verse 9: Thou shalt love thy neighbour as thyself

9. For: THOU SHALT NOT COMMIT ADULTERY, THOU SHALT NOT KILL, THOU SHALT NOT STEAL, THOU SHALT NOT BEAR FALSE WITNESS, THOU SHALT NOT COVET; AND IF THERE BE ANY OTHER COMMANDMENT, IT IS COMPRISED IN THIS WORD: THOU SHALT LOVE THY NEIGHBOUR AS THYSELF. — You see how here he reckons only the precepts of the second table which concern the neighbour, and asserts that all are summed up in the one precept of love of neighbour. Since therefore he leaves it to be inferred from this that "he who loves his neighbour has fulfilled the law," there is no doubt that he understands the same law, namely only that of the second table, which concerns the neighbour: for he is speaking in the consequent of the same law of which he was speaking in the antecedent.

Yet secondly, St. Augustine, in book VIII of On the Trinity, chapter 8, explains thus: "He who loves his neighbour has fulfilled the law;" the law, namely the whole law, both of the first and of the second table. And the reason is that love of neighbour includes and presupposes love of God, as its cause and source. For the neighbour is to be loved on account of God; therefore the neighbour cannot be loved with true charity unless God is also, indeed first, loved. Whence St. John in his old age, at every gathering, preached only this: "Little children, love one another;" being asked the reason, he answered: "Because it is the Lord's command; and if only this be done, it is enough." St. Jerome bears witness in his commentary on chapter 6 of the Epistle to the Galatians.

Blessed Dorotheus declares this same point by a beautiful simile of a circle and its centre, in volume III of the Library of the Holy Fathers, doctrine 6, at the end. He says: A circle is the world, the centre is God, the lines drawn from the circumference to the centre signify a man's various inclinations, actions, and loves; therefore just as lines, the more they are distant from the circumference and the more they approach the centre, the more they approach one another and at last meet in the centre: so our love, the more it is torn away from flesh and world and the more it draws near to God, the more it also draws near to the neighbour, and at last meets and is united in God Himself. "For the more, he says, we recede from love of God, the more also we are distant from love of neighbour: but as much as we cleave to the charity of God, so much also to that of our neighbour; and as much to the neighbour, so much also are we joined to God."

Splendidly also St. Augustine, in tract 7 on the First Epistle of St. John: "Once for all, he says, a short precept is given to thee: Love, and do what thou wilt; whether thou be silent, be silent in love; whether thou cry out, cry out in love; whether thou correct, correct in love; whether thou spare, spare in love: let the root of love be within, from this root nothing can come but good." The same, in book I of On Christian Doctrine, ch. 22: "But when he says, With thy whole heart, thy whole soul, thy whole mind, he has left no part of our life that ought to be free, and, as it were, to give place, as if it wished to enjoy some other thing; but whatever else may come into the mind to be loved, let it be carried thither, where the whole impulse of love runs: whoever therefore rightly loves his neighbour, must so deal with him that he too may with his whole heart, with his whole soul, and with his whole mind love God. For thus loving him as himself, he refers all his love of himself and of him to that love of God, which suffers no rivulet to be drawn from itself outside itself, by whose diversion it might be diminished."

AND IF THERE BE ANY OTHER COMMANDMENT. — "Other," namely of the second table touching the neighbour; here Paul omits the first commandment of the second table, namely, Honour thy father and mother; and he does this because he has so far been treating of the honour due to parents, that is, to Superiors, whom we ought to reverence as parents.

IT IS COMPRISED IN THIS WORD (instauratur). — St. Augustine, in epistle 29, reads, "is recapitulated," that is, summarily comprehended, for this is the Greek ἀνακεφαλαιοῦται, brought back to a head, to a summary, to a compendium. And this perhaps Ambrose meant by translating, "is consummated": our Translator means the same when he renders, "is restored." For thus also in Ephesians 1:10 he renders the same Greek word, and says that all things are restored in Christ, both those which are in the heavens and those which are on earth; for indeed all these things are recalled to Christ as to their head. Though Salmeron thinks that our Translator here read in the Greek ἀνακαινοῦται, that is "is renewed, made new," from [the verb κενόω]. Tertullian rightly says, in book V Against Marcion, chapter 14: "He concluded the whole discipline of the Creator with His chief precept: Thou shalt love thy neighbour as thyself."

DILIGES PROXIMUM TUUM SICUT TEIPSUM. — The Apostle cites Leviticus 19:18, where it is written: "Thou shalt love thy friend as thyself." From this passage the Jews, by an opposite inference, gathered and concluded: therefore enemies are to be hated, as Christ reports in Matthew 5:43. But that inference is altogether invalid: for the consequence does not hold, nor is the antecedent true as they understood it. For "friend" here does not mean someone benevolent toward us, but every neighbour. This is plain from the Septuagint, which renders τὸν πλησίον, that is, neighbour; and from the Chaldee, which renders חברך chabrach, that is, thy companion. So too the Hebrew רע rea signifies not only a friend properly so called, but also, by a metaphor familiar to the Hebrews, it is transferred to him who is joined to us in any way, or with whom we have any business. Now such is every man; for at the very least every man is joined and is a friend to every other by common creation and by likeness to God, and likewise by common origin from the first parent, by common redemption, by common Church and Sacraments, by common grace, charity, ordination, and course toward eternal life. So Augustine, Jerome, and Theophylact on Matthew 5:43. For that love of enemies was commanded to the Jews is plain from Exodus 23:4.

Whence here St. Paul, at verse 8, as I said, renders this precept of Leviticus in Greek, ἀγαπήσεις τὸν ἕτερον, "thou shalt love the other." Although Salmeron quite probably thinks that for ἕτερον we ought to read φίλον. For so have the Hebrew, the Septuagint, and the Chaldee, as I have already shown.

Note: This precept, "Thou shalt love thy neighbour as thyself," is explained by two things, first, by an affirmative, Matthew 7: "Whatsoever you wish that men should do to you, do you also to them." Secondly, by a negative, Tobit 4:16: "What thou hatest to be done to thee by another, see thou never do to another."

Whence it is plain that the "as" does not signify equality of love (for by well-ordered charity a man ought to love himself more than his neighbour), but a likeness and a form, that is to say: Show the offices of charity to your neighbour, and in the manner that you show and desire to be shown to yourself, especially that you love him out of charity with a sincere love of friendship, not of concupiscence, that is, that you wish for your neighbour good that is honourable, useful, and delightful, not because it is so for you, but because it is good and advantageous for him; just as you desire these same goods for yourself, not for another's sake, but for your own good and advantage. So Cajetan. So is the "as" taken in Deut. 18:13; John 17:21; Malachi 3:4.




Verse 10: The love of our neighbour worketh no evil

10. THE LOVE OF OUR NEIGHBOUR WORKETH NO EVIL, — nay rather, it works many goods, especially those which have already been spoken of at verse 8 and following: for [charity] fulfils the whole law, and preserves the polity and human society, and procures for the neighbour whatever goods it can. It is a meiosis (understatement).

LOVE THEREFORE IS THE FULFILLING OF THE LAW. — "Fulfilment" — this is consummation; the Syriac has, fulfilment, that is to say: From what has been said at verse 8 and following it is plain that the total fulfilling and complete observance of the law is love, and that he who loves his neighbour fulfils all laws which touch the neighbour and which rightly order us toward him. So too he who loves God fulfils the precepts of the first table, which concern God. Therefore just as hatred and lack of charity is the dissolution of the whole law; so on the contrary charity is the principle, the efficient and commanding cause, that all the other laws may be fulfilled. It is an argument from proportion: If love of neighbour fulfils the law that concerns the neighbour, therefore love simply fulfils the law; so that without it the law cannot at all be fulfilled, while with it and through it it is wholly fulfilled, as St. Augustine often teaches and asserts from this and other passages.

Secondly, Toletus says: "fullness," that is, the end and aim, "of the law is love:" the whole law aims to lead us to charity.

Thirdly, "the fullness of the law is love," because charity impels man perfectly to fulfil the law; for he who lacks charity fulfils the law imperfectly, and often falls short of it and goes astray. Whence St. Augustine, in his Sentences, no. 223: "The fullness, he says, of the law is charity, because the law is fulfilled by charity, not by fear. For the commandments of justice are kept in so far as the spirit of grace assists."

Fourthly, "the fullness of the law is love," because he who fulfils the law out of charity has merit; he who lacks it lacks both merit and reward. These expositions are true and moral; but the first which I have given is the literal one, genuine and from the mind of the Apostle.

From this passage note that the law is not fulfilled by faith alone, by believing, but that besides faith works of charity are required, as the Apostle here explains himself; for he says: "The fullness of the law is," not faith, but "love." With this Pauline sentence Aristotle agrees, in book VIII of the Ethics, and after him Cicero, in his book On Friendship: "Friendship, he says, holds cities together, and if men be friends, there is no need of justice: but if they are just, they need friendship; and what is most just pertains to friendship." And this is what St. Augustine says, in his book On Nature and Grace, ch. 7: "Charity begun is justice begun; charity advanced is justice advanced; but charity from a pure heart, a good conscience, and faith unfeigned." The same author, in book XV of The City of God, ch. 22, says: "A brief and true definition of virtue is rightly-ordered love. Whence the spouse says: He ordered charity in me." The same author, in his book On the Morals of the Church, ch. 15, holds that every virtue must be defined by charity, just as Socrates once defined all virtues by prudence. So too St. Chrysostom: "Charity, he says, is the beginning and end of virtues; it is itself the root, the foundation, and the summit."

Hence first, Marcion erred when he argued from this passage against the Old Testament thus: The old moral law has now wholly ceased, because charity is the fullness of the law: therefore that law is no longer necessary. He erred, I say, for charity is called "the fullness of the law," that is its consummation, summary, and, as Origen says, its epilogue: therefore just as an epilogue does not abolish the preceding parts of a speech, but rather sums them up briefly; so too charity does not abolish the law, but includes it. For the law is the object of charity, because charity inclines a man always to look upon the law as the rule of his life and to fulfil it; therefore the precepts of the law are precepts of charity. For love of God dictates that the precepts of the first table are to be kept, love of neighbour those of the second.

Secondly, from this passage it is plain that our Innovators err, who say that in this life the law cannot be fulfilled. For the Apostle here does not exhort us to fulfil the law as toward some Platonic idea, or as something future in heaven, but as toward something we are able to perform in this life according to our weakness; for the absolute and fullest fulfilment of the law, such that you would never sin against the law even venially, is not here commanded, but in the future life. So the Council of Trent, session VI, canon 18.




Verse 11: Knowing the season; that it is now the hour for us to rise from sleep

11. AND THIS (namely, that we should perform what I have just said), KNOWING THE SEASON: BECAUSE IT IS NOW THE HOUR FOR US TO RISE FROM SLEEP. — "And this," is an emphasis, that is to say: Render dues, love your neighbours, as I have just said (for Paul here looks back to verse 8 and following), "and this knowing," that is, and that because we know, "the season," in Greek καιρόν, that is, the opportunity which the Gospel brings us, namely for loving our neighbours, for rendering to all their dues, for fulfilling the whole law, that this is now at hand, and because it is now time and hour to rise from the sleep of sins.

Let us therefore use this time and this opportunity, while we have it: for in a short while we shall not have it. For, as the Poet sings:

Opportunity is hairy in front, but bald behind;

so that after she has passed by, she can neither be grasped nor called back.

BECAUSE IT IS NOW THE HOUR FOR US TO RISE FROM SLEEP. — "Hour," namely, of the day; that is to say: the night, the blindness, the ignorance, the dissembling, the excusing of unbelief and of sins before Christ has passed away. Behold, the time and the opportunity, namely the hour of the day of grace, of faith, and of the law of Christ is now at hand, in which Christ Himself the Sun has begun to scatter the rays and light of faith throughout the world, the shadows of errors having been dispelled. Therefore it is time that we should rise, Greek ἐγερθῆναι, that we should be aroused and awake from the sleep of sins.

Morally St. Chrysostom infers from this, in Homily 62 to the People: "We must therefore, he says, be ready and unencumbered to set sail from here, and we ought to say: My heart is ready, O God; for we are at war in the world: the wicked walk in a circle, sinners (as Christ shows in Matthew 5), and finally vices and sins, from which they could not be freed except at the rising of the sun, namely Christ the Lord, who dispelled this night and illuminated all those sitting in darkness and in the shadow of death."

St. Chrysostom explains this passage differently, as if Paul were saying: The more we grow in age, as well as in faith and merit, the closer we draw now to the end and to eternal blessedness than when we first began to believe. For what else is our life but a swift course and rapid race toward death, and through death to immortality? Let us therefore run, our brethren, with a swift course to this goal: for a great way still remains to us, and the time for running is short.




Verse 12: The night is passed, and the day is at hand

12. THE NIGHT IS FAR SPENT. — St. Cyprian, in his book On Jealousy and Envy, and the Syriac translate it as "has passed away," and St. Jerome on Matthew 26 reads "has gone by." The Greek προέκοψεν properly means "has advanced," as St. Augustine reads in epistle 80, and so explain St. Chrysostom and Theophylact. The translator of Origen, in homily 35, renders it "has moved forward," that is, has progressed, tends toward the end, and is nearly already past. But all these come back to the same meaning, and mutually illustrate each other. The sense can therefore be:

First, the night of this life προέκοψεν, that is, has advanced and is tending toward its end, because the day approaches, namely of judgment and resurrection: therefore in fear and hope of it let us live honourably. So Athanasius in Questions to Antiochus, Question 90; St. Chrysostom here; St. Augustine, epistle 80 to Hesychius, and St. Basil on Isaiah chapter 13.

Second, St. Gregory, Book 29 of Morals, chapter 2: "Night," he says, "is the time before Christ; day is the day of resurrection; the middle dawn is the time of the Gospel: this is closer to day than to night: therefore salvation and day are closer to us than to those who lived before Christ."

Third, Anselm and Origen: They say, "Night is this life; day is the life after death, which is closer to each one the more death daily approaches."

Fourth and best, night is the time before Christ, full of the darkness of unbelief and sins; day is the present time of the Gospel, in which Christ the Sun has spread the rays of His light — that is, of His grace and faith — throughout the whole world. As if to say: With Christ now present, and the light of the Gospel, the night of sins has gone; the day of grace, justice and salvation is here: therefore on this day we ought to cast off the works of darkness and walk honourably and live as Christians. So St. Cyprian, in On Jealousy and Envy; Ambrose, on Psalm 45; St. Augustine and Theodoret here.

Note here: The Apostle is speaking generally and indistinctly about those things that preceded Christ. Hence he weaves in some things that fit the Jews better, others that fit the Gentiles more. The "we believed" fits the Jews; for almost only the Jews believed and hoped that the Messiah would come. The "the night is far spent" fits the Gentiles more — namely the night of paganism, idolatry, and all vices: although the Jews also had their own night of ignorance, ceremonies, Judaism (which was as a veil of the new law), errors and Pharisaic traditions (as Christ shows in Matthew 5).

FOR NOW (in the day and light of the Gospel) OUR SALVATION (justice and glory) IS NEARER (and present) THAN WHEN WE BELIEVED, — that is, than it was before the coming of Christ, when by faith alone we used to believe in and hope for the absent Christ and for grace and future salvation. That this is the sense is clear from what follows and precedes.

LET US CAST OFF THE WORKS OF DARKNESS, — namely sins, which seek darkness and flee the light of God and of men; for, as the Poet says:

Night and love and wine counsel nothing moderate;
She is without shame; Bacchus and love, without fear.

And Job 24:15: "The eye of the adulterer watches for darkness, saying: No eye will see me, and he covers his face: he digs through houses in the dark, as they had agreed among themselves by day, and they knew not the light. If the dawn suddenly appears, they think it the shadow of death; and thus in darkness they walk as in light."

Let us remember, brethren, that time is short and judgment is at the door. And further on he urges this vigilance with the example of the soldier, fisherman, farmer, and shepherd, saying: "Vigilance is necessary, beloved; for even the soldier sleeps, not on a bed, but on the ground; the fisherman fishes without sleeping, sometimes spending the night standing; the farmer keeps watch lest his master's possessions be harmed; and the shepherd standing under the open sky finishes the night, guarding the flock, as Jacob said: I was burned by heat and frost, and sleep fled from my eyes. And what was the purpose of this vigil? lest any sheep be devoured by a wild beast. But if such great care is shown for an irrational beast, what kind of solicitude ought one to have for the rational soul? For this reason Jacob the labourer placed a stone at his head while sleeping, that he might more easily wake; whence he saw the ladder reaching to the heavens. The Lord wishes us to be ready, and therefore He has appointed our exit uncertain, that we may continually watch and fight."

Beautifully also St. Augustine — from whom we ought to seek this vigilance by which we should awaken from this sleep — explains the passage of Psalm 62, "O God, my God, to Thee do I watch at break of day": "What is it," he says, "to watch? Surely not to sleep. What is it to sleep? There is a sleep of the soul and a sleep of the body; we must all have the sleep of the body, otherwise a man fails." And further: "But this we must beware of, that our soul itself does not sleep: for the sleep of the soul is evil. The sleep of the soul is to forget its God. Whatever soul has forgotten its God, has slept. For your life and your morals ought to keep watch in Christ, that other sleeping pagans may perceive it, and at the sound of your vigils they themselves may be roused, may shake off sleep, and may begin to say in Christ together with you: O God, my God, to Thee do I watch at break of day." Concerning this hour see what is said at 1 Corinthians 7:29, and Ephesians 5:15.

LET US PUT ON THE ARMOUR OF LIGHT. — The "armour of light" are the works of faith, grace, and the virtues, by which as if by arms we battle against the three enemies — the world, the flesh, and the devil — in a war both offensive and defensive. So Paul here tacitly admonishes that the Christian life is a warfare, and against the aforesaid enemies he supplies these arms of light. Second, the Greeks sometimes take ὅπλα, that is "arms," more broadly. Hence Homer takes ὁπλίζεσθαι, that is "to be armed," for εὐτρεπίζεσθαι, that is "to be equipped, prepared." Here therefore ὅπλα, that is "arms," means the habit, clothing, and equipment with which men in the day and light cover and adorn themselves, as if Paul were saying: The day of the Gospel has shone upon us; therefore it is fitting that we be clothed with the arms of light, that is, with a habit and dress that befits the light and the day. Hence follows:




Verse 13: Let us walk honestly, as in the day

13. AS IN THE DAY, — in which honourable men are concerned with covering nakedness, and with honourable and decent care and dress of the body — not by night, when they are seen by no one.

HONOURABLY, — εὐσχημόνως, in an ordered, becoming manner.

LET US WALK, — let us conduct ourselves, so that our every step, movement, gesture, speech, and action may be such as befits the day and light of the Gospel, in which we have been made a spectacle to the world, to angels and to men.

NOT IN REVELLING AND DRUNKENNESS. — Revellings (comessationes) are banquets held not for the sake of honour, but for the sake of gluttony.

Note: Chamos was an idol of Moab, to whom Solomon built a shrine, 3 Kings 11:7. From there they derive the Greek κῶμος, who was a god of drunkenness, namely a Bacchus, in Philostratus. Hence κωμάζειν means to be wanton. Hence the Latin comessari and comoedia. For from drunkenness, says Athenaeus in Book 2 of The Banquet of the Wise, comedy and tragedy were invented in Icaria, a city of Attica, and that at the very time of the vintage. Hence it was originally called Trygoedia. Perhaps Chamos, as Stuckius notes in Book 1 of Convivalia, chapter 10, is derived from the Syro-Chaldean כמס camas, that is, to hide, to lie hidden, so that by Chamos is understood Bacchus νυκτέλιος, or one to whom they made nocturnal sacrifices through revellings and the resulting unbridled lusts, as Plutarch and Pausanias attest.

And to this the Apostle alludes when he says: "Not in revellings and drunkenness (which are carried on at night), but as in the day let us walk honourably." Hence those also were called κωμάζειν who, crowned and well-drunk, burst into another's banquet, not without a fluteplayer. Hence κῶμοι are also called dances and, as the Syriac translates, lewd songs. All these things therefore κῶμος, or commessation, either signifies or implies.

NOT IN CHAMBERINGS. — That is, not in fornications, which take place in bedchambers and in brothels: it is a metonymy.

AND WANTONNESS. — That is, in other more shameful kinds of lust. For the Greek ἀσέλγεια is lasciviousness, that is, a more wanton lust.

These words settled the strife and struggle of chastity and lust in Augustine. "I," he himself says in Book 8 of Confessions, last chapter, "cast myself down, I know not how, under a certain fig tree, and let loose the reins to my tears, and the rivers of my eyes burst forth, an acceptable sacrifice unto Thee. And not indeed in these words, but in this sense I said many things to Thee: And Thou, Lord, how long? How long wilt Thou be angry to the end? Be not mindful of our ancient iniquities. For I felt myself held by them, and I cast forth pitiful cries: How long, how long, tomorrow and tomorrow? Why not now? why not at this very hour the end of my baseness?" Let young men hear these things who struggle with their concupiscences; let them hear and imitate. "I was saying these things and weeping in the most bitter contrition of my heart. And behold I hear a voice from a neighbouring house, saying with a chant and repeating frequently — whether of a boy or a girl I know not: Take and read; take and read, etc. I had heard about Anthony that from a reading of the Gospel which he chanced upon, he had been admonished as if it were said to him what was being read: Go, sell all that thou hast, and give to the poor, and thou shalt have treasure in heaven; and come, follow Me; and by such an oracle he was at once converted to Thee. So I returned to the place where Alypius was sitting; for there I had laid the volume of the Apostle when I had risen from there. I snatched it up, opened it, and read in silence the chapter on which my eyes first lighted: Not in revellings and drunkenness, not in chamberings and wantonness, not in contention and emulation, but put ye on the Lord Jesus Christ, and make not provision for the flesh in its concupiscences. Nor did I want to read further, nor was it needful." Behold the sudden change in Augustine. "For immediately, with the end of this sentence, as if a light of security were infused into my heart, all the darkness of doubt was dispelled, etc. Thou hast broken my bonds, O Lord; to Thee will I offer the sacrifice of praise. How suddenly it became sweet to me to lack the sweetnesses of trifles! And those which I had feared to lose, it was now joy to put away; for Thou wast casting them out from me, Thou true and supreme sweetness, Thou wast casting them out and entering in their place, sweeter than every pleasure."

See how easy and joyful Augustine found chastity and celibacy through the grace of Christ — which earlier he had dreaded as most difficult, indeed reputed impossible. The same was felt and experienced by St. Cyprian, Book 2, epistle 2, and by Lactantius, Book 3 of the Institutes, chapter 16. Bah! therefore, Luther, who teach that intercourse is as necessary to man as food. The same thing today, not one but many thousands of celibates experience, who invoking the grace of God and cooperating with it, lead a life as sweet as it is happy and holy in virginity and celibacy.

NOT IN CONTENTION AND EMULATION. — Contention is a struggle for glory and honour, to which is always joined emulation, that is, envy of another's good. Behold, these are the three capital vices to be guarded against by a Christian, namely gluttony, lust, strife and envy, concerning which see St. Augustine, epistle 64.




Verse 14: But put ye on the Lord Jesus Christ

14. BUT PUT YE ON THE LORD JESUS CHRIST, — namely that Jesus — that is, the spirit, grace, power, and life of Jesus — may shine forth in you. See Canon 37. Therefore put on and adorn yourselves with the virtues of Christ, especially so that from your outward life and profession, as from clothing, all may recognize you to be servants of Christ. So St. Chrysostom. It is a Hebraism: for the Hebrews say לבש labas, that is, that someone is "clothed" with shame, beauty, salvation, justice, or curse — that is, that he is filled, abundantly adorned, or disgraced with these. Therefore "clothing" signifies abundance poured out on every side. Cyril, in Book 9 on Genesis, holds that Paul here alludes to that text of Isaiah 61: "Rejoicing I shall rejoice in the Lord, and my soul shall exult in my God; for He has clothed me with the garments of salvation, and with the robe of justice He has surrounded me." Or, as the Seventy translate: "He has clothed me with a garment of salvation, and with a tunic of joy." Or, as others translate: "He has put on me the garment Jesus," that is, He has put on me Jesus as a garment, and as a tunic of joy.

Beautifully St. Basil on Psalm 44, expounding that text, "All the glory of the king's daughter is from within, in golden fringes, surrounded with variety," says: "Put on the Lord Jesus, not according to the outward man, but let our mind be clothed about with the memory of God. For I think a spiritual garment is then woven, when action is woven in as a companion to the word of doctrine. For as a cloak for covering the body is then woven when the woof is intertwined with the warp: so when the word holds first place in beginning, if soon actions consonant with the word are woven in, then a most becoming covering for adorning the soul — and one having very much of honour — can be made: of the soul, I say, that perfects its life according to virtue both in word and in deed." As if to say: As the weaver weaves the woof into the warp, so let the Christian teacher weave a life agreeing with his doctrine: thus he will weave for himself the garment of Christ, with which he will be everywhere covered and adorned.

Note: The word "be ye clothed" suggests many things: for first, to put on Christ is to express in oneself the virtues of Christ, and that copiously and perfectly.

Secondly: He puts on Christ, says St. Thomas, who imitates Christ — because just as a man is contained in his garment and is seen under its colour, so in him who imitates Christ, only Christ and the colour of His garment, that is, His holiness, appears. Hence St. Chrysostom: "To put on Christ," he says, "is for Christ to be everywhere conspicuous in us through sanctity and meekness. For a man clothed seems to be that with which he is clothed: let Christ therefore appear in us." A Christian therefore must be as it were a living image, a living form, a living habit of Christ — indeed, must be as it were another Christ, so that in his life, gesture, dress and morals all may think they see Christ. Truly, as many as are Christians, so many ought to be Christs. Think what great modesty, temperance, circumspection, charity, patience, grace there was in each of Christ's sayings and deeds; how great the sweetness, gravity, and beauty of His manners: put on these, express them in your morals, and you will put on Christ, you will express Christ, you will be Christ.

Thirdly, as garments cover the whole body, so the virtues of Christ must reach to all our actions and adorn and shape them, that we may reflect and express Christ in every work and word.

Fourth, when we are commanded to put on Christ, we are admonished by this very thing to put off the old man, Colossians 3:9.

Fifth, as a precious garment not only covers the body but also adorns it: so the virtues of Christ adorn the soul.

Sixth, he who has put on garments does not feel their weight, as does one who carries them wrapped in a bundle: so he who has Christ — not wrapped in speculation but unfolded in action and imitation — does not feel the difficulty of Christ's virtues.

Morally, see St. Chrysostom, how Christ in all things, both internal and external, is our fullness, adorning and crowning us with garments on every side. For Christ is our husband, our way, spouse, drink, food, life, priest, teacher, father, brother, heir, home, host, our friend; so that we may rightly say to Him: "My love, my Jesus, and my all."

AND MAKE NOT PROVISION FOR THE FLESH IN ITS DESIRES, — to fulfil desires — and, as it is in the Greek, ἐπιθυμίας, that is, desires, namely intemperate and excessive desires of the flesh; because, as that Philosopher used to say: "Excessive care of the flesh and the body is a great neglect of the soul and of virtue." Hence another said: "I was born for greater things than to make myself the slave of my body." See St. Gregory, Book 6 of Morals, chapter 40. For otherwise the Apostle praises a moderate care of the flesh, that is, of the body, in Ephesians 5:29, saying: "No one ever hated his own flesh, but nourishes and cherishes it." Forcefully St. Bernard, in On Conversion to Clerics, chapter 13: "Whence," he says, "this so great pusillanimity and so wretched abjection, that an excellent creature, capable of eternal blessedness and the glory of the great God — by whose inspiration she was founded, marked with His likeness, redeemed by His blood, endowed with faith, adopted by the Spirit — does not blush in pity to carry on a servitude under this rottenness of the bodily senses? Rightly indeed she cannot grasp those things, who, deserting such a Spouse, follows such lovers; rightly he hungered for husks and did not get them, who preferred to feed swine rather than to be satisfied with the father's banquets. For it is insane labour to feed a barren woman who does not bring forth, and to refuse kindness to the widow; to neglect the care of the heart, and to undertake care of the flesh in desire; to fatten and cherish a putrid carcass, which without doubt will shortly be food for worms."
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Synopsis of the Chapter


Antiochus Sidetes, the brother of Demetrius who had been captured by Arsaces, seeks the friendship of Simon with great rewards; soon he conquers Trypho and besieges him in the city of Dora. Then, verse 15, Simon's envoys return from Rome with ample promises. Finally, verse 27, Antiochus perfidiously breaks his treaty with Simon and sends Cendebaeus with a great army into Judea.




Vulgate Text: 1 Maccabees 15:1-41


1. And King Antiochus, the son of Demetrius, sent letters from the islands of the sea to Simon the priest and prince of the nation of the Jews, and to the entire nation; 2. and they contained the following: King Antiochus to Simon the Great Priest and to the nation of the Jews, greeting. 3. Since indeed certain pestilent men have seized the kingdom of our fathers, I intend to reclaim the kingdom and restore it as it was before: I have raised a select multitude for an army, and I have built warships. 4. I intend to march through the region so that I may take vengeance on those who have ruined our region and who have laid waste many cities in my kingdom. 5. Now therefore I confirm to you all the offerings which the kings before me remitted to you, and whatever other gifts they remitted to you; 6. and I permit you to mint your own coinage in your region; 7. and Jerusalem is to be holy and free; and all the arms that have been manufactured, and the fortifications that you have built and that you hold, shall remain yours. 8. And every debt to the king, and whatever shall be due to the king, from this time and for all time is remitted to you. 9. And when we have obtained our kingdom, we will glorify you and your nation and the temple with great glory, so that your glory may be manifest throughout the whole earth. 10. In the one hundred and seventy-fourth year, Antiochus went out into the land of his fathers, and all the armies came over to him, so that few were left with Trypho. 11. And Antiochus the king pursued him, and Trypho came fleeing to Dora along the coast. 12. For he knew that troubles had gathered upon him, and his army had deserted him. 13. And Antiochus encamped against Dora with one hundred and twenty thousand fighting men and eight thousand horsemen. 14. And he surrounded the city, and ships approached from the sea: and they harassed the city from land and sea, and allowed no one to enter or leave. 15. And Numenius and those who had been with him came from the city of Rome, bearing letters written to kings and regions, in which was contained the following: 16. Lucius, consul of the Romans, to King Ptolemy, greeting. 17. The envoys of the Jews, our friends, have come to us, renewing the former friendship and alliance, sent by Simon the chief of the priests and the people of the Jews. 18. And they brought also a golden shield of a thousand minas. 19. It pleased us therefore to write to kings and regions that they should not bring harm upon them, nor attack them, their cities, or their regions; and that they should not give aid to those fighting against them. 20. And it seemed good to us to accept the shield from them. 21. If therefore any pestilent men have fled from their region to you, hand them over to Simon the chief of the priests, so that he may punish them according to his law. 22. These same things were written to King Demetrius, and to Attalus, and to Ariarathes, and to Arsaces, 23. and to all the regions: to Lampsacus, and to the Spartans, and to Delos, and to Myndus, and to Sicyon, and to Caria, and to Samos, and to Pamphylia, and to Lycia, and to Halicarnassus, and to Cos, and to Side, and to Aradus, and to Rhodes, and to Phaselis, and to Gortyna, and Cnidus, and Cyprus, and Cyrene. 24. And a copy of these was written to Simon the chief of the priests and to the people of the Jews. 25. And Antiochus the king encamped against Dora a second time, constantly pressing his forces against it and making siege engines: and he shut in Trypho so that he could not advance. 26. And Simon sent to him two thousand chosen men to assist him, and silver, and gold, and abundant equipment: 27. but he refused to accept them, and broke all the agreements he had previously made with him, and estranged himself from him. 28. And he sent Athenobius, one of his friends, to negotiate with him, saying: You hold Joppe, and Gazara, and the citadel that is in Jerusalem — cities of my kingdom. 29. You have laid waste their territories, and you have inflicted great harm on the land, and you have exercised dominion over many places in my kingdom. 30. Now therefore hand over the cities that you have seized, and the tributes of the places over which you have exercised dominion outside the borders of Judea. 31. Otherwise, give in their place five hundred talents of silver, and for the destruction you have caused, and for the tributes of the cities, another five hundred talents: otherwise, we will come and make war upon you. 32. And Athenobius, the friend of the king, came to Jerusalem and saw the glory of Simon, and the splendor in gold and silver, and his abundant furnishings: and he was astonished, and he reported to him the words of the King. 33. And Simon answered him and said to him: We have neither taken foreign land nor do we hold what belongs to others; but it is the inheritance of our fathers, which was unjustly possessed by our enemies for a time. 34. We indeed, having the opportunity, are reclaiming the inheritance of our fathers. 35. As for Joppe and Gazara, about which you complain, they themselves were inflicting great harm upon the people and upon our region: for these we give one hundred talents. And Athenobius did not answer him a word. 36. And he returned in anger to the king and reported these words to him, and the glory of Simon, and everything he had seen: and the king was exceedingly angry. 37. And Trypho fled by ship to Orthosiada. 38. And the king appointed Cendebaeus as commander of the coast, and gave him an army of foot soldiers and horsemen. 39. And he commanded him to move his camp opposite Judea; and he commanded him to build Gedor, and to block the gates of the city, and to make war upon the people. The king meanwhile pursued Trypho. 40. And Cendebaeus reached Jamnia and began to provoke the people and to trample upon Judea, and to take the people captive, and to kill, and to build Gedor. 41. And he stationed horsemen and soldiers there, so that they could go out and patrol the roads of Judea, just as the king had commanded him.




Verse 1: And King Antiochus, Son Of Demetrius


1. AND KING ANTIOCHUS, SON OF DEMETRIUS (the Elder, whose surname was Soter, and the brother of Demetrius the Younger, whose surname was Nicanor) SENT LETTERS FROM THE ISLANDS OF THE SEA (from Rhodes, says Appian) TO SIMON THE PRIEST — the chief priest, that is the High Priest, and prince of Judea. To understand this history from the beginning, note that when Demetrius, driven out by Trypho, was held as an exile and captive by Arsaces, the tyrant Trypho occupied a great part of Syria. Cleopatra, the wife of Demetrius, fled with a few troops to Seleucia, to whom more and more people were deserting daily, detesting the tyranny of Trypho. She, in order to strengthen herself further in the kingdom, invited Antiochus, the younger brother of her captive husband Demetrius, to the kingdom and to marriage with her. Hear Josephus, book XIII, chapter XII: "As soon as Trypho was declared king, he began to act the part of Trypho without pretense; which considerably benefited the opposing party. For the soldiers, disgusted with his character, defected to Cleopatra, the wife of Demetrius, who had then shut herself up in Seleucia with her children. And when Demetrius's brother Antiochus, surnamed Soter, was wandering about and being received by no city out of fear of Trypho, Cleopatra sent to him, offering him marriage and the kingdom; she did this partly at the persuasion of her friends, and partly because she feared that certain people of Seleucia would hand over the city to Trypho."

Furthermore, Josephus surnames this Antiochus Soter, that is, "savior"; but Eusebius and others call him Sidetes, or Sedetes, from the city of Side, either in Cilicia, as Eusebius holds, or in neighboring Pamphylia, as Ptolemy, Strabo, Pliny, and others maintain, because Antiochus was born or raised in Side. Appian also surnames him Pius. Cleopatra therefore made her brother-in-law Antiochus her husband and king, and thus had two living brothers as husbands simultaneously: namely Demetrius, held captive among the Parthians, and Antiochus Sidetes, reigning in Asia and Syria — although before either of them she had been betrothed by her father Philometor to Alexander Balas, king of Syria, who was a cousin of Demetrius. But see the just vengeance of God upon the incestuous. For Antiochus was killed in Persia (2 Maccabees I, 16); and Cleopatra, finally offended at her son Antiochus Gryphus, whom she had borne to Demetrius and raised to the throne, prepared poison for him; but her son, noticing this, forced his mother to drink that very poison under a show of dutifulness. And so she killed herself with her own poison, which she had prepared for her son. So say Eusebius and others.

Furthermore, Antiochus Gryphus, her son by Demetrius, was killed by Antiochus Cyzicenus, the son of the same Cleopatra by Antiochus Sidetes. In turn, Seleucus, the son of Antiochus Gryphus, avenging his father's death, killed Antiochus Cyzicenus, his uncle; but in turn divine vengeance pursued Seleucus; for he himself, defeated by Antiochus Eusebes the son of Cyzicenus, was burned alive in the royal palace by the people of Mopsuestia in Cilicia, where he resided. So say Josephus, Justin, Appian, and others. See here that the cause of these parricides was the incest of Cleopatra and Antiochus Sidetes. For she was the wife of three kings of Syria: first of Alexander Balas, who was the son of Antiochus Epiphanes; then of two brothers who were sons of Demetrius the Elder and grandsons of Seleucus, who had been the elder brother of Epiphanes — namely of Demetrius the Younger and of Antiochus Sidetes, as I have said.




Verse 2: King Antiochus To Simon


2. KING ANTIOCHUS TO SIMON, etc., GREETING. — This Antiochus was the most hostile enemy of the Jews, as is evident from verse 27 and following; but here, compelled by necessity and by the tyranny of his enemy Trypho, he seeks an alliance with Simon and implores his help, granting ample privileges to him and to the Jews.




Verse 5: Now Therefore I Confirm To You All The Offerings


5. NOW THEREFORE I CONFIRM TO YOU ALL THE OFFERINGS. — In Greek aphairemata, that is, removals, namely of burdens, meaning the immunities granted to the Jews by the previous kings; hence he says: Which all the kings BEFORE ME remitted to you.




Verse 6: And I Permit You To Mint Your Own Coinage


6. AND I PERMIT YOU TO MINT YOUR OWN COINAGE — this was a mark of supreme sovereignty, which Antiochus here restored to the Jews, since previously Nebuchadnezzar had taken it from them when he captured Jerusalem and subjugated Judea, as had the subsequent kings of the Persians and Greeks, who successively transferred Nebuchadnezzar's kingdoms to themselves. Therefore the Jews at that time used coinage minted now by the Chaldeans, now by the Persians, now by the Greeks. For to mint coinage is a prerogative of supreme power, such as is the absolute power of a king, emperor, or sovereign duke.




Verse 7: And Jerusalem Is To Be Holy And Free


7. AND JERUSALEM IS TO BE HOLY AND FREE. — The Greek reads: and the holy things are to be free, that is, I command that the holy temple, and its holy worship, and its holy sacrifices, vessels, and rites be free, so that they may be freely practiced by Simon and the Jews, and may not be hindered by any of the Gentiles, or contaminated by the sacrifices and superstitions of idols.




Verse 8: And Whatever Shall Be Due To The King


8. AND WHATEVER SHALL BE DUE TO THE KING. — It seems it should be read as "royal," for in Greek it is basilika, which are commonly called royal rights, namely prerogatives. These Antiochus grants to the Jews. What Simon replied to Antiochus, Scripture is silent, but Josephus asserts that Simon gladly accepted the grants and requests of Antiochus.




Verse 11: Trypho Flees To Dora Along The Coast


11. And (Trypho) came TO DORA fleeing along THE COAST — namely, the coastal region. The Greek reads: fleeing by sea. Vatablus reads: fleeing to maritime Dora. The manner of his flight is narrated by Frontinus, book II of the Stratagems, chapter XIII: "Trypho," he says, "king of Syria, defeated and fleeing along the entire route, scattered money, and by delaying Antiochus's horsemen who pursued it, he escaped."




Verse 15: And Numenius Came


15. AND NUMENIUS CAME, whom Simon had sent to the Romans to renew the alliance with them. He brought letters from the Romans, both letters of alliance for Simon, and prohibitory letters to Ptolemy and the neighboring kings, that they should not trouble the Jews.




Verse 16: Lucius, Consul Of The Romans


16. Lucius, consul of the Romans. — Serarius thinks that instead of "Lucius" one should read "Lepidus," who was consul the following year. But all the manuscripts have "Lucius." Therefore many take this to be Lucius Furius Philus, who was consul with Atilius Serranus in the year 617 after the founding of Rome. But these authorities have difficulty matching the years of the city with the years of the Greeks. Others understand Lucius Caecilius Metellus, who was consul in the year 170 of the Greeks; but they do not notice that Numenius was sent by Simon to Rome in the year 172 of the Greeks, and therefore two years after Metellus's consulship. Therefore Salianus thinks that this Lucius is Calpurnius Piso, who the preceding year had been consul at Rome with his colleague Popilius, at whose term's end he had dismissed Simon's envoys from Rome, who therefore arrived at Jerusalem to Simon at the beginning of the following year. For Valerius Maximus, book I, chapter IX, gives this Calpurnius the first name Lucius.

TO KING PTOLEMY, GREETING. — This is Ptolemy surnamed Physcon or Euergetes, who succeeded his brother Ptolemy Philometor (now deceased, as was said in chapter XI, 18) in the kingdom, and was cruel and incestuous. For as Justin says of him, book XXXVIII: "After which he was no kinder to the citizens who had called him to the throne. Indeed, with license to kill given to foreign soldiers, everything flowed daily with blood, and he repudiated his own sister after raping her virgin daughter by force and taking her in marriage." Soon he describes his appearance and figure thus: "For he was deformed in face and short in stature, and with the bulk of his belly resembled not a man but a beast, a hideousness that was increased by the excessive fineness and transparency of his garments; just as if by cunning he were displaying for inspection what a modest man would strive with all effort to conceal." The same Ptolemy Physcon, on the very day of his wedding to Cleopatra, killed her little son whom she had borne to his brother Ptolemy Philometor, and who was therefore heir to the kingdom, in his mother's very embrace, as Justin attests in book XXXVIII. This Ptolemy Physcon, the younger brother of Philometor, was therefore called brother and husband and son-in-law of Cleopatra; for he violated Cleopatra's daughter, then repudiated the mother and married the daughter. Soon the people expelled him on account of his excessive cruelty, and gave the kingdom to Cleopatra, his former wife, mother, and sister, and tore down and cast off his statues and images; and he, thinking this was done at the instigation of his sister, killed the son he had fathered by her in Cyprus, and had his body cut to pieces, placed in a chest, and delivered to his mother at her birthday banquet. So says Justin, books XXXVIII and XXXIX. Rightly therefore the Romans write to this monster of cruelty and incest, lest he inflict such things upon the Jews, his neighbors.




Verse 22: These Same Things Were Written To King Demetrius


22. THESE SAME THINGS WERE WRITTEN TO KING DEMETRIUS (who was already being held captive by Arsaces; but the Romans either had not yet heard that he had been captured, as Serarius holds, or they thought that he would shortly be freed after making peace with Arsaces), AND TO ATTALUS (who was the son of Eumenes and king of Pergamum, and on his death wrote the Roman people as his heir), AND TO ARIARATHES (he was king of Cappadocia, brother of Orophernes, father of Demetrius, according to Polybius, Justin, and Appian), AND TO ARSACES — he was the king of the Parthians, who held Demetrius captive.




Verse 23: And To All The Regions


23. And to all the regions (the neighboring ones, of course) and TO LAMPSACUS, AND TO THE SPARTANS, AND TO DELOS. — There are named here nineteen places, partly islands, partly cities and regions, to which the Romans sent the same letters on behalf of the Jews, that they should not be troublesome to them but benevolent, because some of them had to be visited by the messengers carrying the letters to the already-named kings in the very course of their navigation; others were very devoted to the Romans; others could greatly harm or benefit the Jews. Among all of them, the name of the Romans was venerable and formidable. These letters of the Romans attest to their power, but they did not benefit the Jews; indeed they drew upon them the hatred of the nations, and aroused greater anger in Antiochus, as is evident from verse 27.




Verse 25: And Antiochus


25. AND ANTIOCHUS (Sidetes) THE KING ENCAMPED AGAINST DORA A SECOND TIME (because on account of winter or a similar cause he had lifted the first siege; in spring therefore he returned, and besieged Trypho in Dora a second time, says Lyranus. But what follows is an objection against this:) CONSTANTLY PRESSING HIS FORCES AGAINST IT — that is, continually pressing the siege and hemming in Trypho. Others translate from the Greek: on the second day, that is to say, on the second day after pitching camp, Antiochus began to assault Dora. Salianus, however, says "a second time" because after one part of the city had been occupied, Antiochus encircled the other part with a new, as it were second, siege. More plainly one might say that this is called a second siege because Antiochus with a new effort, new forces and troops, and new siege engines besieged and battered Dora from close at hand, so tightly and pressingly, that it seemed to be a new and second siege.

AND HE SHUT IN TRYPHO SO THAT HE COULD NOT ADVANCE — that is, so he could not leave Dora; this is clear from the Greek.




Verse 27: And He Refused


27. AND HE REFUSED (Antiochus the king) TO ACCEPT THEM (namely, the soldiers and gifts sent by Simon the High Priest). — Josephus is therefore in error when he says that Antiochus accepted them and on account of them counted Simon among his intimate friends; but he broke all the agreements he had made with him: because he saw that, equipped with so many forces by land and sea, he had reduced Trypho to extremity and no longer needed Simon's help; and because he wanted to annex Judea to his kingdom of Asia and Syria as if it were a part of Syria; for he was indignant that one little corner of Judea should want to withdraw itself from his vast empire of Asia and Syria.




Verse 28: You Hold Joppe And Gazara


28. You hold Joppe and Gazara — that is, Gaza, a city of the Philistines; for Simon had taken this by storm, although Gaza did not belong to Judea or to Simon, and therefore Antiochus here demands it back from Simon.




Verse 31: Five Hundred Talents For The Destruction


31. AND FOR THE DESTRUCTION THAT YOU HAVE CAUSED, AND FOR THE TRIBUTES OF THE CITIES, ANOTHER FIVE HUNDRED TALENTS — that is to say: for the damages and losses you have inflicted upon the places subject to me, and for the tributes you have taken from me, pay another 500 talents.




Verse 32: And He Saw The Glory Of Simon


32. And he saw the glory of Simon. — The translator seems to have read kydalion from kydos, that is, glory; now they read polytimōn, that is, a sideboard, on which were placed dishes, cups, and other vessels of gold and silver.

AND HIS ABUNDANT FURNISHINGS — of servants, of arms, of soldiers, and of household goods.




Verse 33: And Simon Answered Him


33. And Simon answered him — courageously and spiritedly alike, namely that he was not seizing what belonged to others, but what was his own; yet he had occupied Joppe and Gaza, though they belonged to others, by right of war, because they themselves had previously attacked the Jews.




Verse 34: We Indeed, Having The Opportunity


34. We indeed, having the opportunity — that is, having found a suitable occasion.




Verse 35: Joppe And Gazara Inflicted Harm


35. FOR CONCERNING JOPPE AND GAZARA ABOUT WHICH YOU COMPLAIN, THEY THEMSELVES WERE INFLICTING GREAT HARM UPON THE PEOPLE — for the people of Joppe had drowned two hundred Jews in the sea, as is evident from book II, chapter XII. The people of Gazara, that is, of Gaza, being Philistines, had been from ancient times the most hostile enemies of the Jews. Hence it is clear that by Gazara is not meant Gezer, which was in the tribe of Ephraim and therefore belonged to the Jews, but Gaza; for this belonged to the Philistines, not to the Jews, and therefore, as hostile to the Jews, it was stormed by Simon and occupied by right of war.

FOR THESE WE GIVE 100 TALENTS — that is to say: even though I justly occupy Gazara by right of war, nevertheless, to buy off harassment and so that I may take nothing from the kings of Syria but amply compensate for both it and Joppe, I offer one hundred talents for them, that is, 120 thousand gold pieces.




Verse 36: Athenobius Returns In Anger To The King


36. AND HE (Athenobius) RETURNED IN ANGER TO THE KING, namely to Antiochus Sidetes, because Simon had denied him what he demanded, and instead of the million gold pieces which the king had requested, Simon had offered only about a tenth part, namely 120 thousand gold pieces. The king was even more angry, indignantly bearing that he was being disregarded by Simon and that Simon was resisting him.

Hence Cendebaeus was aptly named, for this word in Hebrew means the same as zeal, or deceitful possession, says Pagninus in the Hebrew Names.




Verse 37: And Trypho Fled By Ship To Orthosiada


37. AND TRYPHO FLED BY SHIP TO ORTHOSIADA. — Orthosias, according to Ptolemy, book V, chapter XV, is a city of Phoenicia on a promontory very close to Cyprus; it is therefore a coastal city. Therefore it is not Antaradus, as some think, because that is an inland city; still less is it Apamea, as Josephus holds. Hear Adrichomius in his Description of the Holy Land, part 187, number 20: Orthosia and Orthosias, today called Tortosia, is a coastal city of Phoenicia, situated between Tripoli and Archis: which after the time of Christ was famous for its episcopal see. Into this city Trypho, having escaped from Dora (in which he was being besieged by Antiochus king of Syria), fled by ship, 1 Maccabees XV. Tyrinus, XIII of the Sacred War, and XIV of the Sacred War, XII, of Ptolemy.

Furthermore, Sidetes captured Orthosias and killed the captured Trypho, as Strabo attests (book XIV), along with Justin, Appian, Josephus, and others. Josephus says that Trypho reigned for three years, while Salianus says for seven years, for he was killed in the seventh year of Simon's rule. See here the just judgment of God upon a murderer and tyrant. For Trypho, who had killed Jonathan and the young King Antiochus who had been entrusted to him, was himself killed in a similar manner by Sidetes in the third or seventh year after that murder — a just penalty of retaliation indeed.




Verse 38: And The King Appointed Cendebaeus As Commander Of The Coast


38. AND THE KING APPOINTED CENDEBAEUS AS COMMANDER OF THE COAST — that is, as admiral of the fleet, or arch-admiral. Sidetes sent him to invade Judea.




Verse 39: And He Commanded Him To Build Gedor


39. AND HE COMMANDED HIM TO BUILD GEDOR — in Greek, Cedron. This city was at the entrance to Judea. Hear Adrichomius on the tribe of Dan, number 28: Gedor, which is also called Gador, a city of the tribe of Judah in the lot of Dan, situated to the east of the valley in pastoral and very fertile land. In the time of King Hezekiah, the Simeonites seized it, having driven out certain Canaanites from there, because this land was most suitable for flocks, in which the Simeonites abounded. Afterwards this city was called Cedro, which Cendebaeus, the general of Antiochus against the Jews, fortified with buildings, near which he was also defeated by the Maccabees.

AND TO BLOCK. — In Greek ochyrosai, that is, to fortify the gates, so that Gedor might serve him and his men as a citadel and fortress, to which they could retreat when pressed by the Jews, and into which they could carry the plunder and spoils taken from the Jews.
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Synopsis of the Chapter

He taught, in chapter 1, that the faithful, reborn through Christ into new light and life, have entered into fellowship with God; now He teaches that they should diligently persevere in it, and therefore should beware of sins and observe God's precepts, especially the precept of love both of God and of neighbor, which He calls the old and the new commandment. Thence, in verse 13, He addresses the various ages of men, namely fathers, young men, infants, and youths, and inflames each one to the worship and love of God; therefore He exhorts them to beware of the passing world, inasmuch as in it there is nothing but the concupiscence of the flesh, the concupiscence of the eyes, and the pride of life. Third, in verse 18, He upbraids the heretics, and warns that they should be execrated as Antichrists, but that the faithful should constantly hold to faith in God the Father and the Son and the Spirit, and to His anointing, that they may abide in Him, and not be confounded at His coming, but receive from Him eternal life.




Vulgate Text: 1 John 2:1-29

1. My little children, these things I write to you, that you may not sin. But if any man sin, we have an advocate with the Father, Jesus Christ the just; 2. and He is the propitiation for our sins: and not for ours only, but also for those of the whole world. 3. And by this we know that we have known Him, if we keep His commandments. 4. He who says that he knows Him, and keeps not His commandments, is a liar, and the truth is not in him. 5. But he who keeps His word, in him in very deed the charity of God is perfected: and by this we know that we are in Him. 6. He who says he abides in Him, ought himself also to walk, even as He walked. 7. Dearly beloved, I write not a new commandment to you, but an old commandment which you had from the beginning. The old commandment is the word which you have heard. 8. Again a new commandment I write to you, which thing is true both in Him and in you, because the darkness is passed, and the true light now shines. 9. He who says he is in the light, and hates his brother, is in darkness even until now. 10. He who loves his brother, abides in the light, and there is no scandal in him. 11. But he who hates his brother is in darkness, and walks in darkness, and knows not where he goes, because the darkness has blinded his eyes. 12. I write to you, little children, because your sins are forgiven you for His name's sake. 13. I write to you, fathers, because you have known Him who is from the beginning. I write to you, young men, because you have overcome the wicked one. 14. I write to you, babes, because you have known the Father. I write to you, young men, because you are strong, and the word of God abides in you, and you have overcome the wicked one. 15. Love not the world, nor the things which are in the world. If any man love the world, the charity of the Father is not in him. 16. For all that is in the world is the concupiscence of the flesh, and the concupiscence of the eyes, and the pride of life, which is not of the Father, but is of the world. 17. And the world passes away, and the concupiscence thereof. But he who does the will of God abides forever. 18. Little children, it is the last hour: and as you have heard that Antichrist comes, even now there are become many Antichrists: whereby we know that it is the last hour. 19. They went out from us, but they were not of us. For if they had been of us, they would surely have remained with us; but that they may be manifest, that they are not all of us. 20. But you have the unction from the Holy One, and know all things. 21. I have not written to you as to them that know not the truth, but as to them that know it: and that no lie is of the truth. 22. Who is a liar, but he who denies that Jesus is the Christ? This is Antichrist, who denies the Father and the Son. 23. Whoever denies the Son, has not the Father: he who confesses the Son, has the Father also. 24. As for you, let that which you have heard from the beginning, abide in you. If that abides in you, which you have heard from the beginning, you also shall abide in the Son, and in the Father. 25. And this is the promise which He has promised us, life everlasting. 26. These things I have written to you concerning them that seduce you. 27. And as for you, let the unction, which you have received from Him, abide in you. And you have no need that any man teach you; but as His unction teaches you of all things, and is truth, and is no lie. And as it has taught you, abide in Him. 28. And now, little children, abide in Him: that when He shall appear, we may have confidence, and not be confounded by Him at His coming. 29. If you know that He is just, know that everyone also who does justice is born of Him.




Verse 1: Christ Our Advocate With the Father

1. MY LITTLE CHILDREN, THESE THINGS I WRITE TO YOU, THAT YOU MAY NOT SIN. — As if to say: At the end of the preceding chapter, I said that all adults have sinned, either mortally in heathenism, or venially in Christianity; now I exhort each one to beware completely of crimes formerly committed in heathenism, and to abstain from venial sins as much as they can; for although it is impossible to avoid them all collectively, yet it is possible to avoid them singly and distributively, especially those which are committed not through inadvertence, but with prior reflection, and therefore deliberately.


BUT IF ANY MAN SIN, WE HAVE AN ADVOCATE. — It is an anticipation. For someone will object: If sins are altogether to be shunned by the faithful, what shall he do who through human frailty has fallen into some sin, especially one that is enormous, shameful, and embarrassing? He answers: If anyone has fallen, let him not despair on that account, nor cast down his spirit; for with God, who is our most loving Father, we have as advocate Christ the Lord, who, presenting to the Father His blood, cross, and the death endured for us, will easily obtain pardon for us, if we truly repent; for God is most merciful, and the merits of Christ are most great. Therefore, just as the magnitude of the wound and disease which the physician cures and heals commends his skill and glory: so the magnitude of our sins, of which He is Himself the physician and propitiator, commends the magnitude of the grace, clemency, and redemption of Christ. He gave a specimen of this in St. Magdalene and St. Paul, who therefore celebrating this grace of Christ in himself, in I Timothy 1:15: "Faithful, he says, is the saying, and worthy of all acceptance, that Christ Jesus came into this world to save sinners, of whom I am the chief; but for this cause have I obtained mercy, that in me first Christ Jesus might show forth all patience, for the information of them that shall believe in Him to life everlasting." See what is said there.


Note first: "Advocate" is the same in Latin as paraclete in Greek. Whence both Christ and the Holy Spirit is paraclete, that is, our advocate; for so He is called here by St. John in the Greek text, just as in the Gospel xiv, 16. Vatablus translates paraclete as patron, mediator, intercessor. Laurentius Valla, in book IV, distinguishes the patron from the advocate, in that the patron is an orator who defends the accused by his speaking; the advocate is one who stands by the accused for his defense, even if he says nothing. And Asconius Pedianus: "Whoever defends someone in court is either called patron, if he is an orator; or advocate, if he suggests the law, or lends his presence to a friend." But here and elsewhere "advocate" is the same as patron; for so we call those pleaders who handle forensic causes, advocates. Thus Ulpian: "We must accept as advocates, he says, all in general who work in any zeal at all in conducting cases." And Quintilian, book XII, chapter 1: "We are establishing, he says, no merely forensic labor, nor a mercenary voice, nor (to spare harsher words) by no means a useless advocate of lawsuits, whom in short they commonly call a pleader."


Note second: Christ is our advocate. First, by interpretative pleading, namely by presenting Himself and His wounds and the scars of His wounds, and consequently by alleging His merits to the divine presence, as all the Doctors agree. For this reason indeed, when He rose, He retained these scars and bore them into heaven, that He might continually present them to God the Father as our High Priest and Mediator, and through them obtain for us pardon and grace.


Second: many with great probability hold that Christ is also our advocate by prayer properly so called, by which He prays and intercedes with the Father in heaven for us: by prayer, I say, not by which He merits anew or obtains (such as was His prayer while He lived on earth and was a wayfarer), but by which now as comprehensor He petitions, and asks the Father, claiming the right merited in this life and promised to Him, and therefore due, namely our grace and salvation. For this is what Paul signifies in the Epistle to the Hebrews, where he teaches that Christ is our eternal Pontiff in heaven, who "by His own blood entered once into the holies, having obtained eternal redemption," chapter ix, verse 12; and chapter vii, verse 25: "Always living, he says, to make intercession for us." And Christ, John xiv, 16: "I, He says, will ask the Father, and He will give you another Paraclete." And Paul, Romans viii, 34: "Christ Jesus, etc., who is at the right hand of the Father, who also makes intercession for us." See what is said there. Therefore Christ, as man now blessed in heaven, both in mind and in body and in voice, renders to God the due worship of religion, adoring Him, praising Him, giving thanks; why not also by petitioning? for this is the office of an advocate, such as Christ is.


Third, the heretics from this contend that the Saints are not our advocates, nor do they pray for us, and consequently are not to be invoked, on the grounds that this is the office of Christ, who alone is our advocate; and therefore that we do an injury to Christ if we invoke the Saints as advocates. Hear Beza here: "John, when he names Christ, excludes the rest. What then will become of those who do this injury to the Blessed Virgin, that they wish her to be adorned with the spoils of Christ; nay even with most insistent voice they subject Christ to her as an infant to its mother?" You are deceived and you deceive, impostor, when you assert that we subject Christ to the Blessed Virgin and adorn her with Christ's spoils. We know and confess that Christ is God, and the Son of God; that the Blessed Virgin is not a goddess, but the mother of God incarnate, and therefore in infinite respects inferior to Christ. Hence Christ alone is called by St. John an advocate, namely such an advocate as, as he immediately adds, is "the propitiation for the sins of the world," and who by His passion and death placated the Father, indeed satisfied Him by the just price of His blood. But the Blessed Virgin and the Saints are our advocates as suppliants and intercessors through the merits of Christ. Whence the Blessed Irenaeus, book V, chapter xix: "As, he says, Eve was seduced to flee from God, so Mary was persuaded to obey God, that the virgin Mary might become an advocate for the virgin Eve." And St. Bernard, in the sermon on Apocalypse XII, Signum magnum: "There is need, he says, of a mediator to that Mediator, and no other is more useful to us than Mary." See what is said on I Timothy II, 5, on those words: "One mediator of God and men, the man Christ Jesus;" and Bellarmine, tract. De Invocatione Sanctorum.


JESUS CHRIST THE JUST. — "Just," that is, innocent and holy, who by His holiness, being most pleasing to the Father, deserves to be heard by Him. Second and more particularly, "just," that is, who has justly satisfied for our sins, and given the just price and ransom for them, namely His blood and His life. Whence, explaining, He adds: "And He is the propitiation." In another sense therefore an advocate is commonly called just who undertakes a just cause to defend, not an unjust one, as some do for the sake of gain: whence Cassiodorus, book XI, epist. IV: "If in the zeal of advocacy you have shone with the brightness of justice." This man indeed is a good advocate before men, but not before God, inasmuch as from Him we ask not justice but mercy and grace. With God therefore we have only a tribunal of grace, not of justice.




Verse 2: He Is the Propitiation for Our Sins, and Not for Ours Only, but Also for Those of the Whole World

2. AND (that is, because, as if to say: Christ is our advocate, because) HE IS THE PROPITIATION (that is, propitiator) FOR OUR SINS. — Because, namely, by offering Himself on the cross as victim for sins, He satisfied God the Father for them, and reconciled Him to us. He alludes to the propitiatory standing over the ark of the covenant; for this represented Christ the propitiator, as I have said on Romans III, 25, and Exodus xxv, 27. St. Augustine, in the book De Fide et Opere, reads: "And He is the entreaty for our sins." For Christ prays for us even in heaven, as I said a little before, and to propitiate is to entreat. St. Cyprian, book IV, epistle 2 or 52, for "entreaty" reads "deprecation." St. John signifies that Christ is such an advocate to us that He certainly obtains our cause, indeed with Him as patron we cannot lose the cause, because He Himself is by office our Redeemer and Propitiator, who has from justice satisfied for our sins.


This is what St. John says, Apocalypse 1, 5: "He loved us and washed us from our sins in His blood." For, as St. Leo says, sermon 12 De Passione: "The shedding of the blood of the just for the unjust was so powerful for privilege, so rich for price, that if the whole multitude of captives believed in their Redeemer, no tyrannical bonds would hold any of them." And a little later: "For although in the sight of the Lord the death of many of the Saints was precious, yet the slaying of no innocent one was a propitiation for the world. The just received crowns, they did not give them; and from the fortitude of the faithful, examples of patience were born, not gifts of justice. For singular indeed were the deaths in each one, nor did anyone pay another's debt by his own death, since among the sons of men our Lord Jesus alone has stood forth, in whom all are crucified, all dead, all buried, and all also raised up."


For this reason St. Augustine, St. Bernard, St. Francis, St. Elzéar, and the other Saints who at some time sinned, fled to the wounds of Christ as to an asylum, and dwelt within them. I have collected their sayings on Zechariah, chapter xIII, 6. Truly St. Ambrose, Preface on Psalm xxxv: "Good, he says, is gold; the blood of Christ is rich for price, abundant to lift away every sin."


AND NOT FOR OUR OWN ONLY, BUT ALSO FOR THE SINS OF THE WHOLE WORLD. — As if to say: Not for the sins of the Jews only, but also of all the Gentiles, say Oecumenius and Cyril. Better, Clement of Alexandria and others, as if to say: Not for our sins only, who are the faithful, but for the sins of the unbelievers of the whole world. For Christ suffered for these too, and merited grace and glory for them, if they are willing to believe in Him and embrace His merits. Whence He also commanded this Gospel to be preached to all nations, and them to be baptized in the name of the Father, and of the Son, and of the Holy Spirit, Mark xvi, 15. Again, Christ is offered as propitiatory victim in the sacrifice of the Mass for all men, even unbelievers, and those who have died and are in Purgatory, as our Justinianus here teaches at length; for the Church excepts only the excommunicated: for these she forbids sacrifice to be offered.




Verse 3: By This We Know That We Have Known Him, if We Keep His Commandments

3. AND BY THIS WE KNOW (not certainly and demonstratively, but probably and conjecturally from signs and effects) THAT (that is, that) WE HAVE KNOWN HIM (with a knowledge not only speculative but also practical, which is joined with love and affection, and is carried into work: "we have known" therefore means, we know and love Him), IF WE KEEP HIS COMMANDMENTS. — These words must be referred to what preceded: "We have an advocate, Jesus Christ;" for he prescribes the manner in which we shall reconcile this Advocate to ourselves, namely if we know Him through faith, hope and love; and that we shall know Him if we keep His commandments, which he then pursues and inculcates with many further sentences. Truly St. Augustine, in the book De Fide et Operibus, chapter XII: "Let not, he says, the mind be deceived in any way, that it should think it has known God, if with a dead faith, that is, without good works, it should confess Him." Thus David says in Psalm cii, 18: "They remember His commandments, to do them;" and dying he said to his son: "You, Solomon my son, know the God of your father;" know, namely practically, that is, believe, revere, love, obey Him. Whence explaining, he adds: "And serve Him with a perfect heart and a willing mind;" and Osee chapter vi, verse 6: "I desired, he says, the knowledge of God more than holocausts." The Chaldaean translates, my will, or my good pleasure, my complacence is in those doing the law of the Lord more than in those offering holocausts. For whoever does not observe the law of God, surely does not know Him, because he does not practically esteem, does not weigh as he ought, the immense majesty, goodness, power, wisdom, justice of God. For if he weighed it in the just balance of reason, surely he would love, worship, obey Him with his whole heart. "For whoever does not love God, says Bede, undoubtedly shows that he does not know how lovable He is; and he has not learned how sweet and pleasing the Lord is to taste and to see, who does not strive by continual love to please before His sight." Hence St. Dionysius, De Divinis Nominibus, derives Theon from aithein, because He kindles the affection of those who rightly know Him. This is what St. John says, chapter III [IV], verse 7: "Everyone who loves is born of God, and knows God. He who does not love, does not know God, for God is charity."


Wherefore from this "we know" Catharinus does not rightly conclude that the just can know with certainty that they are just and in the grace of God; for although they have grace and the charity of God in their soul, yet they do not see it. Again, although they outwardly observe the commandments of God, yet they do not know whether they observe them out of love for God and in the manner in which God has commanded. Finally, although they feel that they love God, yet they do not know whether this love is such as it ought to be, namely supernatural purely for God's sake, and that they love Him above all things: thus the Council of Trent defines, session VI, chapter IX. See Bellarmine, book III De Justificatione, chapter 1 and following.




Verse 4: He Who Says That He Knows Him, and Keeps Not His Commandments, Is a Liar

4. HE WHO SAYS THAT HE KNOWS HIM (with a true and saving knowledge, namely a practical one, which leads the knower to eternal life. "To know" therefore means to know in such a way as to love God and to obey Him in all things), AND KEEPS NOT HIS COMMANDMENTS, IS A LIAR. — For of the Philosophers, who knew God, but speculatively and dryly, and therefore did not worship Him, the Apostle says: "Who when they had known God, did not glorify Him as God," Romans 1, 21.




Verse 5: He Who Keeps His Word, in Him in Very Deed the Charity of God Is Perfected

5. BUT HE WHO KEEPS HIS WORD (the orders and commandments of God), IN HIM IN VERY DEED THE CHARITY OF GOD IS PERFECTED. — By the antithesis of the contrary sentence he confirms the prior sentence, as if to say: He who does not keep the commandments of God does not know God, that is, does not love Him; because conversely, he who keeps God's commandments, this man loves God, and so has perfect charity. Whence he says "His word" in the singular, because it especially regards the law of charity; for this comprises all the others within itself, as the root comprises the branches and the fruits and the whole tree.


He calls "perfect charity" that which fulfills that word, or law of charity: "You shall love the Lord your God with your whole heart, and with your whole soul, and with your whole mind," Matthew xxII, 37. For he who observes the commandments of God loves God with his whole heart, even if he sometimes sins venially; for this in the corruption of this life is a necessary evil. Furthermore, in this perfection of charity and of the Christian life there are various degrees. The first is to love God with your whole heart in such a way that you never offend Him mortally. The second, that you would not deliberately offend Him venially, even if you could gain the whole world. The third, that for love of God you renounce all love of creatures, and devote yourself entirely to God's worship and service, as religious do. The fourth, that you think, will, or love nothing other than God or for God's sake, as the Blessed do in heaven. The third St. Paul expressed when he said in Romans viii, 35: "Who shall separate me from the charity of Christ? Tribulation? or distress? or famine? or nakedness? etc. I am sure that neither death, nor life, nor angels, nor principalities," etc.


Splendidly Origen, Preface to the Gospel of St. John: "Whoever, he says, is perfect, no longer lives himself, but Christ lives in him; and since Christ lives in him, of him is said to Mary: Behold your son Christ." And St. Augustine in sermon 39 De Tempore: "As the root of all evils is cupidity, so also the root of all goods is charity. Charity possesses the whole magnitude and breadth of the divine sayings, by which we love God and neighbor." And somewhat later: "Therefore, brothers, follow after charity, the sweet and salutary bond of the mind, without which the rich man is poor, and with which the poor man is rich. This in adversities endures, in prosperities tempers, strong in hard sufferings, cheerful in good works, most safe in temptation, most lavish in hospitality, most joyful among true brothers, most patient among false ones; pleasing in Abel through sacrifice, secure in Noah through the flood, most faithful in Abraham's pilgrimages, gentlest in Moses amid injuries, meekest in David's tribulations; in the three young men it innocently awaits the gentle fires, in the Maccabees it bravely endures the savage fires. Chaste in Susanna toward her husband, in Anna after her husband, in Mary apart from a husband."


Excellently also St. Bernard to the Brothers of Mount Dieu: "Perfection is required of you all, he says, but not uniform; but if you are beginning, begin perfectly; if you are already in progress, do this very thing now perfectly. But if you have attained some part of perfection, measure yourself in yourself, and say with the Apostle: But one thing, forgetting those things which are behind, and stretching myself to those things that are before, I press on toward the goal, the prize of the supernal vocation in Christ Jesus; in which, the Apostle clearly teaching, it is declared that the perfect forgetting of those things which are behind, and the perfect extension to those things ahead, is itself the perfection of the just man in this life; and the perfection of this perfection will be there, where there will be perfect apprehension of the prize of the supernal vocation. In this way, just as star differs from star in brightness, so cell differs from cell in conduct, namely of beginners, of those advancing, and of the perfect. The state of beginners may be called animal, of those advancing rational, of the perfect spiritual." And below: "The first state has to do with the body, the second exercises itself about the soul, the third has rest only in God. Each of these, as it has a certain method of advancing, so in its own kind has a certain measure of its own perfection. The beginning of good in the animal life is perfect obedience. Progress is to subject one's body, and reduce it to servitude. Perfection is to have turned by the use of the good a habit into delight. But the beginning of the rational state is to understand what is presented to it in the doctrine of faith. Progress, to prepare such things as are presented. Perfection, when the judgment of reason passes into the affection of the mind. But the perfection of the rational man is the beginning of the spiritual man. His progress, with face unveiled to behold the glory of God. But perfection is to be transformed into the same image from glory to glory, as by the Spirit of the Lord."


And St. Maximus De Charitate, century 3, no. 97: "The soul, he says, is perfect whose strength, subject to the affections, has wholly turned to God." The same, century 4, no. 17: "He has not yet attained perfect charity, he says, nor the knowledge of divine providence according to its depth, who in the time of temptation, in pains and afflictions happening to him, does not persevere with longanimity, but cuts himself off from the charity of his spiritual brothers." And St. Francis in the little treatise Decem Perfectionum: "The perfection of a perfect Christian is, he says, that he uproot his heart from every worldly and human creature, nor seek why he might find foundation or root, save in Him who made for himself a heart; but let him accustom his heart to cast itself upon God Himself, and frequently to lift it from earthly dregs: so that without pain, whenever he wishes, he may return to Christ, by thinking and being affected toward the Creator of the heart; and let him be intent in every place and time upon the most high Benefactor. Again, let him have such patience that the one who does him some evil or speaks evil to him, he should strive to love and cherish more from his whole heart, and willingly serve him with good will without any bitterness of heart. For as God by true liberality bestowed all good things upon him, so let him believe that all evils He secretly promises, to the end that He may show the sinner his sins, and so lightly punish them in the present, that He may not scourge more harshly forever. Therefore that one who did or said evil to him, let him love much, because by his mediation as a messenger, God confers a great good upon him; and as a restraint by means of which God holds him back, lest he be cast into the depth of the abyss; and as a wiping-cloth with which God wipes him; and as a chisel with which God carves and perfects him."


BY THIS WE KNOW THAT (because) WE ARE IN HIM. — St. Augustine adds: "If we shall have been perfect in Him," and explains, as if to say: If we adhere perfectly to Him, and love Him, in such a way that out of love for Him we love even our enemies. So also Dionysius reads, and some others. But the Roman and Greek copies generally omit those words. The sense therefore is, as if to say: By this we know that we are in Him, if namely we keep His word, as I said a little before. For the effect and sign of the love by which we cleave to and are joined with God is the observance of His law. Furthermore, through charity we are and abide in God, and God in us, in that manner in which the beloved is in the lover, and the lover in the beloved thing: for the soul is more where it loves than where it animates; and in turn God loves back and indwells, cares for, directs, protects those who love Him and cleave to Him. Whence Hugh explains thus, as if to say: We who love Christ are in Christ, as members are in the head, and as that which is ruled is in the ruler, namely by a peculiar and holy government. This sentence of John is the antistrophe to that one in the Gospel of John xiv, 23: "If anyone loves Me, he will keep My word; and My Father will love him, and We will come to him, and will make Our abode with him." The soul therefore that loves God is, as it were, a temple, in which the Father, the Son, and the Holy Spirit really dwell. Note here that St. John is fond of the word "to abide," and frequently uses it, and through it signifies first, intimate conjunction; second, lasting stay and perseverance, according to that saying of Christ, John chapter xv, verse 4: "Abide in Me, and I in you." Third, continual presence, friendly conversation, mutual familiarity, and all the services and offices of true friendship.




Verse 6: He Who Says He Abides in Him, Ought Himself Also to Walk Even as He Walked

6. HE WHO SAYS HE ABIDES IN HIM, OUGHT HIMSELF ALSO TO WALK, EVEN AS HE WALKED. — By always advancing in virtue, especially in charity, and by daily exercising greater works of it, as Christ grew "in age and in grace with God and men," Luke II, 51. For the Saints go from virtue to virtue. St. Leo, sermon 2 De Quadragesima: "This, he says, is the true justice of the perfect, that they never presume themselves to be perfect, lest, ceasing from the action of a journey not yet finished, they fall into the danger of failing where they have laid aside the appetite for advancing." This is what Paul says in Ephesians v, 1: "Be imitators of God as most dear children, and walk in love, as Christ also loved us."


Beautifully St. Prosper, book II De Vita Contemplativa, chapter xxi: "What, he says, is it to walk as He walked, if not to despise all prosperous things which He despised, not to fear adversities which He endured, to teach what He taught, to hope what He promised, etc., to bestow benefits even on the ungrateful, not to repay the malevolent according to their merits, to pray for enemies, to have mercy on the perverse, to invite the adverse, to bear with equanimity the deceitful and the proud? and finally, according to the word of the Apostle, that we be dead to the flesh, that we may live only to Christ. For just as one dead in the flesh now detracts from no one, turns away from or despises no one, does not corrupt anyone's chastity by cunning circumvention, does not envy, does not flatter, does not solicit: so those who have crucified their flesh with its vices and concupiscences can neither do nor suffer any of these things."


Whence Gregory of Nyssa, in his epistle to Harmonius, "defines Christianity to be the imitation of the divine nature." The same to Olympius: "What therefore, he says, must he do who has been made worthy of the great surname of Christ, except that he should diligently examine all his thoughts, words, and deeds, and judge whether each of them tends toward Christ, or is alien from Him."


Splendidly St. Augustine, De Vera Religione, xv, teaches that the Word was made flesh to this end, that He might teach the way of virtue, not by compelling with force, but by going before by example. For while He despised all the goods of the world, He taught that they were to be despised; while He bore all the evils of life, He showed that they must be borne: "In doctrine God appeared, in His ages man. The henchmen of pleasures destructively craved riches of the people: He chose to be poor. They gaped after honors and dominions: He refused to be made king. They thought their fleshly children a great good: He despised such a marriage and offspring. They most haughtily shrank from contumelies: He bore every kind of contumely. They reckoned injuries intolerable: what greater injury, than that the just and innocent be condemned? They execrated bodily pains: He was scourged and tortured. They feared to die: He was punished with death. They thought the cross the most ignominious kind of death: He was crucified. All those things which we lived not rightly while desiring not rightly to have, He made vile by lacking; all those things which we deviated from the pursuit of truth desiring to avoid, He cast down by enduring; for no sin can be committed, save when those things are sought after which He despised, or shunned which He bore. Therefore His whole life on earth, through the man whom He deigned to assume, was a discipline of morals."


To this point comes the spur of St. Cyprian, in the treatise De Zelo et Livore: "If, he says, it is joyful and glorious for men to have sons similar to themselves, and it then more delights to have begotten them, if the offspring sired answers to the father with like features, how much greater is the joy in God the Father, when one is born spiritually in such a way that in his deeds and his praises the divine generosity is proclaimed?" And a little earlier: "As the heavenly One is, such are also the heavenly ones. As we have borne the image of him who is of the slime, let us bear also the image of Him who is from heaven; but we cannot bear the heavenly image, unless we present the likeness of Christ in that which we have now begun to be; for this is to have changed what you were, and to have begun to be what you were not, that the divine nativity may shine in you, that by deifying discipline you may answer to God the Father, that by the honor and praise of your living God may shine forth in man, He Himself exhorting, and promising a mutual recompense to those who glorify Him. Those, He says, who glorify Me, I will glorify," John xII.




Verse 7: Not a New Commandment but an Old Commandment Which You Had From the Beginning

7. DEARLY BELOVED, I WRITE NOT A NEW COMMANDMENT TO YOU, BUT AN OLD COMMANDMENT. — He speaks of the commandment of love of God and of neighbor: for in this is included the observance of all the commandments, of which the discourse has gone before. For St. John, explaining himself concerning love, immediately introduces the discourse, verses 9, 10, 11. He calls this "the old commandment," not "new," because it was given to the Jews in the Old Testament, Lev. xix, 18; nay, it was given to Adam and to all men in the law of nature, equally as also to the angels from the beginning of their creation. For this commandment of the law of nature was dictated by reason and the eternal law, which was in the mind of God from eternity. Thus John explains the "old" when he adds: "The old commandment is the word which you have heard." So St. Augustine and Didymus: "It was objected, he says, against the Apostle that a new and altogether unheard-of doctrine was being delivered by him: silently therefore meeting them, he denies that he is proposing any new precept, but is inculcating ancient and old things."


Again, this commandment is old, because already from of old, namely from the beginning of Christianity, soon from your baptism, you have heard and received it. Thus St. John explains the "old," when he adds: "Which you had from the beginning."




Verse 8: Again a New Commandment I Write to You: the Darkness Is Passed, and the True Light Now Shines

8. AGAIN A NEW COMMANDMENT I WRITE TO YOU. — As if to say: Again I inculcate to you the now indeed ancient, but once new, commandment of loving and of observing the commandments of God, which, having become antiquated through disuse and the vice of corrupt nature, Christ renewed and augmented, and commanded us repeatedly to recall to memory and to renew. He alludes to, indeed cites, that saying of Christ in John XIII, 33: "A new commandment I give you, that you love one another, as I have loved you." It is called new, because it is the chief precept of the New Testament, and a precept especially commended by Christ in words and examples, not of fear, as formerly among the Jews, but of love, and that more explicitly (as is plain in Matt. v, 38 and following, John xiv, xv and xvi), more strictly and more firmly than it had been before, and therefore Christ delivered it to us anew.


It is called new therefore through every kind of cause. First, by reason of the new efficient cause, namely of a new lawgiver, that is, Christ, who delivered it to us more strictly and as it were anew. Again, by reason of its new origin, of charity and grace, namely of the Holy Spirit, who first was visibly and copiously poured forth at Pentecost: whence consequently we are bound to the offices of this charity in a new way, and by a new obligation, and we are now more obligated to them than before Christ; for the Jews had obscured this precept of love by depraved interpretations, saying that neighbors were friends: only friends therefore that were to be loved, but enemies hated; and by friends they understood the men of their own race, that is, the Jews; whence they thought they could lend at usury to Christians and all the Gentiles, and exhaust their wealth by usury. Wherefore Christ, correcting and renewing these things, Matthew v, 43, says: "You have heard that it was said to them of old: You shall love your neighbor, and you shall hate your enemy. But I say to you, Love your enemies, do good to those who hate you," etc.


Secondly, the commandment of love is "new" by reason of a new material cause, namely the new loving Christians, who had previously been in the darkness of unbelief and hatred, as St. John adds here; but now, renewed by the charity and spirit of Christ, they ought to love God and one another in a new way and more ardently than before.


Thirdly and chiefly, it is called "new" by reason of a new formal cause, namely a new object (for the object is as it were the form) and a new formal reason for loving, namely the new incarnation of the Word, and the new union of the faithful in Him. For when Christ, who is the head of the Church and of the faithful, was incarnate, there came about in Him a singular union and communication of the members of the Church, both among themselves and with Christ their head, now homogeneous, that is, of the same kind and nature: a union, I say, by nature, by grace, and by the Sacraments, especially the Eucharist; which union is the foundation of a greater and singular obligation to a closer love of God, of Christ, and of Christians — namely, that we ought now to love Christians not only as neighbors for God's sake, but as brethren and members of the same head and father, the incarnate Christ, who is the parent and lawgiver of the law of love, just as Moses gave the law of fear. Christ indicates this reason when He adds: "As I have loved you." Therefore, just as Christ's love toward us was supreme, new, and unheard of, so also is His commandment, by which He bids us imitate this love of His, supreme, new, and unheard of. So says Cyril. For the ancient law of love given by Moses runs thus: "You shall love your friend as yourself," Lev. xix, 18. But the new one given by Christ runs thus: "Love one another as I have loved you," John xiii, 33; which is greater and more perfect, by as much as Christ (whose love is set forth and prescribed to us as an exemplar to be imitated) is greater and more perfect than the rest of men. Furthermore, by the incarnation we owe not only to Christ but also to the whole Most Holy Trinity, namely the Father, the Son, and the Holy Spirit, a greater love than before, and a new love, both by reason of greater union — for now that the Word has been united to us by the flesh He assumed, consequently the whole Most Holy Trinity is also more united to us, for It is wherever the Word is — and on account of the new and greatest benefits bestowed upon us through the incarnation. Through the incarnation of the Word, therefore, we have a new relation and union to the Father, the Son, and the Holy Spirit, and among ourselves, which we did not have before, and consequently a new cause and formal reason for loving. For through the incarnation the Word became our blood-relation and brother, and consequently the Father became Father in a new way, as of the incarnate Christ, so also of the Christians who are His brethren; and the Holy Spirit poured Himself wholly upon them. For this new commandment of love is properly given by Christ to Christians (not to all men, except indirectly and consequently, insofar as God wills all to become Christians), that they may love one another not only as neighbors, but as brothers and members of one body of Christ, on account of Christ, as Toletus and Franciscus Lucas rightly note on John chapter xiii.


Fourthly, it is called "new" by reason of a new exemplary cause, namely Christ the Lord: for Christ, out of pure love, expended and exhausted His life, His blood, and His whole self for the salvation of His own. The Blessed Virgin, the Apostles, and the first faithful did the same, that they might give us an exemplar of perfect love which we should imitate, according to that text: "Look, and make it according to the pattern that was shown you on the mount," Exodus chapter xxv, last verse. And the phrase as I have loved you signifies the very same, words which supply much matter of confusion to one who meditates upon them, and much matter of exaggeration to one who speaks of them. For think how many proofs of His love Christ showed us at every moment by being born, laboring, preaching, suffering, dying, etc., and you will see how small is the love of all men. St. John the Almsgiver, Archbishop of Alexandria, used to ponder these things, who, when anyone praised and admired his lavish liberality toward the poor, was wont to say: "Brother, I have not yet shed my blood for you, as the Lord has commanded me."


Wherefore through Christ we have learned that our neighbors are to be loved not only as ourselves, as the old law had it, but more than ourselves. For Christ died to give us life, though we were enemies; and thereby He gave us the example and exemplar of love, that we should do the same for our neighbors: which way of loving was indeed new and unheard of among the Jews and in the world. So St. Cyril on John chapter xiii. Whence Chrysostom, Theophylact, Euthymius, and Rupert hold it is called "new" by reason of a new manner. Arias explains this manner thus: that it should be a love modeled on Christ's love, most fervent and most attentive, toward all, even enemies, ready for every service, even to laying down blood and life for the salvation of the brethren, as Christ did: thus also Cajetan, Gagneius, John Major, and others.


Fifthly, "new" by reason of a new end, because by this commandment of love Christ willed to make us new men, heavenly, not earthly. Again, He willed that we should frequently renew it, so that by frequent gatherings, sermons, meditations, etc., we should often stir it up, and lay hold of it with a new and fresh will, effort, and fervor, just as if it were now being given for the first time. To this looked in this place St. John, saying that he writes not an old commandment but a new one, that is, one to be frequently renewed. Whence he himself, now an old man, used to recall it at every assembly, and inculcated nothing else than: "Little children, love one another; for it is the commandment of the Lord, and if only this be done, it is enough," as I said in the proem, and in this Epistle he frequently repeats and inculcates the same thing. Hear St. Bernard, sermon 5 on the Lord's Supper: A new commandment I give you. Whence new? Newly discovered? Not because it is not written in the Old Testament: You shall love the Lord your God. What then is new? It is new, because it brings old things to newness, and transforms old men into young. New, because it strips off the old man and puts on the new, who was created according to God in the holiness and justice of truth. New, because the human race, formerly expelled from the joys of paradise, He now and daily transmits to heaven. And St. Augustine here: "Is the commandment therefore new, because, the old man being put off, it clothes us with the new man? It does indeed renew the hearer, or rather the obedient hearer — not every love, but that love which the Lord commands; and, to distinguish it from carnal love, He added: As I have loved you." And shortly after: "This love renews us, that we may be new men, heirs of the new Testament, makes us singers of a new song, and gathers a new people." Looking to this, St. Gregory, homily 32 on the Gospels: "Because, he says, our Lord and Redeemer came as a new man into the world, He gave new precepts to the world: for to the contrariety of our old life, nourished in vices, He opposed the newness of life," namely, to the love of self the love of God and neighbor.


Sixthly, Maldonatus expounds "new" as meaning excellent and most outstanding, because among all other commandments this precept of love is more sublime, more excellent, more useful, and more necessary; so it is said in Psalm xcvi, 1, and xcviii, 1: "Sing to the Lord a new song," that is, an outstanding, excellent, choice one: for that is called egregium which is, as it were, chosen out of the flock (hence victims were called egregiae, as if chosen out of the flock, according to that line in Aeneid book VI: — Yearling sheep selected after the custom); excellent, because as something singular it is taken out of the flock of the rest, and therefore rare and new.


To this belongs that interpretation of others: "new," they say, that is, last; because Christ gave this commandment as the last to His own when about to go to death: not that "new" means "last," but because, with respect to new things already seen, heard, and past — and therefore old — it appears new. For from novus comes in the superlative novissimus, that is, last, ultimate; because things recently done occupy the last place. So men are called "new men" whose ancestors were not famous, but they themselves first begin to be famous: for which reason Cicero was called at Rome "a new man." The sense is, as if to say: I now give you a commandment which up to now I have not given, but have reserved for this final farewell; now for the first time I deliver this commandment to you, and therefore I call it new: for up to now the disciples had not heard this commandment expressed by Christ in such words. So Sebastian Barradius, who also adds: Moreover it is called new because Christ willed that they should now newly begin to observe it: just as if a father were to give a commandment to his sons which he wished his sons henceforth newly to perform, it would rightly be called a new commandment. And Franciscus Lucas: I give, He says, a new commandment, which up to now I have not given, but have reserved for My death, that it might cling more tenaciously to the memory of you all, since I hold it as Mine, that is, as a commandment proper to Me, that I will it before all others to be commended to you, inculcated, and observed — such a gentle and sweet commandment as no one ever gave to his disciples. It is therefore new, both because it was newly given by Christ at the Last Supper, and because it is proper to Christ, as St. Basil says, On Baptism, last chapter, and because it has been commended by Him with singular zeal.


Seventhly, "new" by reason of effect, because it produces new effects, namely new heroic works, unheard of from the beginning of the age, such as those of St. Paul and the other Apostles, who with new and heavenly life, new doctrine, new miracles, new and unheard-of labors and persecutions, new alacrity, ardor, and spirit subdued the world to Christ. Was not St. Paul's charity new, who wished to be anathema for the brethren? St. Paulinus's, who gave himself as a slave to the Vandals to redeem a widow's son? St. Dominic's, St. Francis's, St. Ignatius's, who consecrated themselves and their followers to the salvation of souls? St. Francis Xavier's, who pushed forward to the most distant Japanese, Chinese, and Indians with such sweat and ardor to convert them to Christ? Blessed Jacopone's, who wished and prayed to undergo all the torments of all the damned, that he might rescue them and save all, if it had pleased God?


Eighthly, "new," says St. Thomas, because charity belongs to the new Testament; and Lyranus: it is called "new," he says, because the new Testament is distinguished from the old; for the old was of fear and of servants, the new is of love and of sons. Whence Christ adds: "In this all will know that you are My disciples, if you have love for one another;" where St. Cyril: "The face, he says, and the image of Christ engraved upon us, by which we are known to be His own, is the glory of charity." Hence that of Canticles ii, 4: "He set in order charity in me." Others render from the Hebrew, his banner over me is love. And Canticles chapter viii, verse 6: "Set me as a seal upon your heart, as a seal upon your arm: for love is strong as death, jealousy is hard as hell; its lamps are lamps of fire and flames. Many waters could not extinguish charity, nor shall the floods overwhelm it. If a man should give all the substance of his house for love, he would despise it as nothing."


Such was the love of the first Christians: "For the multitude of believers had one heart and one soul, and they had all things in common," Acts iv, 32. See what is said there. Whence Tertullian in his Apology says that the heathen used to say of the Christians: "See how they love one another, and how ready they are to die for each other." He adds that the Christians called one another brothers, inasmuch as "they acknowledged one God the Father, drank one Spirit of holiness, and from the one womb of the same ignorance trembled at the same light of truth, etc. Moreover, we are brothers also from family substance, which among you breaks up brotherhood. And so, because we are blended in mind and soul, we do not hesitate about sharing property: with us all things are undivided, except wives."


WHICH IS TRUE, BOTH IN HIM AND IN YOU. — The pronoun ho, that is, which, since it is neuter, cannot refer to commandment, since the Greek entolen is feminine. Therefore it is taken technically or substantively, as if to say: "That which," that is, the thing which is true "in Him," that is, in itself, because this commandment of love, since it is of the natural law, is in itself most certain and most true, as well as most ancient, although in respect of practice and execution it is new. The same is true "in you," because you have embraced that very thing with the new life in Christ. So St. Augustine, Junilius, and Oecumenius. In this sense in Him refers to the commandment. Others better refer it to Christ: for although he does not name Him here, yet he named Him in verses 1, 2, 3, 4 and following. For St. John's heart was so full of Christ that, when he says "Him," he means none other than Christ, his very Love, with whom his mouth was full as well as his heart; whence Mary Magdalene similarly says to Christ, whom she supposed to be the gardener: "Lord, if you have taken Him away," John xx, 15. Whom? Christ, surely: for besides Him Magdalene was thinking of nothing else, seeking nothing else, loving nothing else. For wholly absorbed in Christ, she thought all had their heart there, where she had her own. These are the phrases of lovers, which the Bride accordingly uses in the Canticle. So St. Jerome, who therefore in book II Against Jovinian reads: "I have written to you a new commandment, which is most true both in Christ and in us." For some manuscripts read hemin, that is, in us: but our text, with most others, reads hymin, that is, in you, but the sense returns to the same. Now some explain it as if to say: This commandment of charity is the thing which makes you to be as truly in Christ as you are in yourselves.


Secondly and more plainly, as if to say: "Which," that is, which thing, namely this new commandment of love, has a place both in Christ and in you, both because it is a commandment, and because it has been put into practice and carried out: for, just as Christ as head of the Church supremely loves Christians as His members, so they themselves ought supremely to love one another as fellow-members (and indeed do love), and to imitate Christ in this love, that, as He at the commandment of our Father expended Himself wholly upon love, so we in turn should expend ourselves wholly upon the love of God, of Christ, and of Christians. He adds the reason.


BECAUSE THE DARKNESS (of ignorance, of concupiscence, of sins, as well as of shadows, of fear, and of the ceremonies of the old Testament) HAS PASSED AWAY: AND THE TRUE LIGHT IS NOW SHINING. — The Syriac: is beginning to appear: namely, the light of the Gospel, of faith, of grace, of love, and of all holiness. In a similar way Paul says: "The night has gone before, but the day has drawn near," Romans xiii, 12. And: "You were once darkness, but now light in the Lord," Ephesians v, 6. See what is said there. This is called the "true" light, that is, perfect, full, divine. So John says of Christ: "He was the true light," that is, perfect, and essential, John i, 9. "I am the true vine," that is, perfect, giving divine wine, John xv, 1. So the Eucharist is called "true bread," that is, perfect, fully feeding and satisfying, John vi, 55. As a symbol of this thing, the sun and morning-star of this light, Christ the Lord, was incarnate at the vernal equinox, namely on the 25th of March, to signify that He, having driven away the darkness of Judaism and paganism, would bring in the true light of the Gospel and of Christianity, as St. Chrysostom notes, hom. On St. John the Baptist. For the same reason Christ was born at the winter solstice, when light and day begin to grow, as St. Augustine noted, sermon 22 On the Times.




Verse 9: He Who Says He Is in the Light, and Hates His Brother, Is in Darkness Even Until Now

9. HE WHO SAYS HE IS IN THE LIGHT (of the Gospel, of faith, of grace, and of the charity of Christ), AND HATES HIS BROTHER (lies in saying he is in the light. Whence St. Cyprian, book III Against the Jews, chapter III, reads, or rather supplies by way of interpretation, "is a liar, because") IS IN DARKNESS — at least in the practical darkness of ignorance, of anger, of hatred, of concupiscence, and of sins; by which, being blinded, he does not see how great an evil hatred is, how hateful to God, who is the light of charity, what slaughters it brings, what damages it heaps upon itself, what torments of hell it summons. "He has been blinded by the very crime; he goes unknowingly into the hell of fire, and is borne headlong into punishment," says St. Chrysostom, hom. On the Discipline of Education. Truly the Wise Man said: "Error and darkness are created together with sinners," Ecclesiasticus chapter xi, verse 16.


Excellently St. Cyprian On Zeal and Envy: "If you have begun to be a man of light, do the things that are Christ's: because Christ is light and day. Why do you rush into the darkness of zeal? Why do you wrap yourself in the cloud of envy? Why by the blindness of envy do you extinguish all the light of peace and charity? Why do you return to the devil whom you had renounced? Why do you become like Cain?" Again: "He who hates his brother is in darkness," namely the darkness of hell and the underworld, both because he tends thither, and because the demon possesses him. Hear St. Basil, hom. On Anger: "As, he says, he who has charity has God in himself: so he who has hatred and anger contains the demon in himself." And again: "You have, he says, a most evil demon innate in your souls;" and St. Chrysostom calls "anger a voluntary demon." In an angry man, therefore, as in Hades, one may contemplate three-headed Cerberus, Megaera, Alecto, and the other Furies. Seneca, book II On Anger: "Such, he says, infernal monsters as the Poets feigned, girt with serpents and fiery breath; such as the most foul Furies of hell go forth to stir up wars and tear apart peace; such a Cerberus" three-headed and vomiting flames — "such let us figure anger to be for ourselves."


EVEN UNTIL NOW — until this time in which he has been baptized and is a Christian, as if to say: Although baptism is illumination, yet it cannot drive away these shadows of hatred, if they still remain voluntary, or if they follow baptism: so St. Augustine, Bede, and Hugh.




Verse 10: He Who Loves His Brother Abides in the Light, and There Is No Scandal in Him

10. HE WHO LOVES HIS BROTHER ABIDES IN THE LIGHT — of Christian faith and love. It is the antithesis of the preceding verse.


AND SCANDAL. — St. Jerome gives the etymology of "scandal" on Matthew chapter xv: "Since, he says, in the Ecclesiastical Scriptures the word scandal is frequently used, let us briefly say what proskomma and skandalon mean. We can say it means a stumbling-block, or a fall, or a striking of the foot: they derive it from skazo or schao, that is, I limp, because the stumbling-block placed before causes one to limp with the feet; or, as others prefer, skandalon is a curved piece of wood by which a snare or trap is set, and against which an animal, while striking it, overturns the trap to its own ruin; or finally, an obstacle insidiously placed in the way, that the passer-by may stumble."


AND THERE IS NO SCANDAL IN HIM. — As if to say: He who loves nowhere offends, nowhere stumbles. Therefore scandal, that is, offense or stumbling-block, is not in him, whether active, as St. Augustine says, or passive, as the Gloss says: for he who loves is by no thing, no injury, no manners offended or causes offense; because "charity is patient, is kind, etc., is not provoked, thinks no evil, etc., bears all things, believes all things, endures all things," I Corinthians xiii, 4. This is what the Wise Man says, Proverbs xv, 19: "The ways of the just are without stumbling-block." And the Psalmist, Psalm cxviii, 165: "Much peace have they who love your law, and there is no scandal for them."


Hear St. Augustine: "Who are they, he says, who suffer scandal or cause it? Those who are scandalized in Christ and in the Church: those who are scandalized in Christ are burned, as it were, by the sun; those who in the Church, by the moon. The psalm says: By day the sun shall not burn you, nor the moon by night, that is, if you hold to charity, you will neither suffer scandal in Christ nor in the Church; you will neither forsake Christ, nor the Church." The same, sermon 59 On the Times: "Enemies are more to be loved than friends: for those who are enemies oppose the body, but prepare eternal rewards for the soul; because those who snatch away our carnal and earthly goods, gather for us heavenly and spiritual ones. Is he not more to be loved than hated, who gives us eternal riches? But the friends of our flesh strive to persuade us to pleasant things, which prepare for our soul eternal death."


And to the same effect Basil in his Shorter Rules, Rule 176: "What, he says, can come from a friend that is so great a benefit as that which is given us by enemies, by whose work it comes about that we attain that blessedness of which the Lord says: Blessed are you when men hate you, and persecute you, and speak all evil against you, lying, for My sake." Again St. Augustine, sermon 61 On the Times: "So many men, he says, so many women, clerics, boys, so many and such delicate maidens have endured flames and fires and beasts with equanimity, and we say we cannot tolerate the insults of men. Whence I do not know with what face or with what conscience we desire to have a part in eternal beatitude with all the Saints, whose examples we do not consent to follow even in the smallest things."




Verse 11: He Who Hates His Brother Is in Darkness and Knows Not Where He Goes

11. BUT HE WHO HATES HIS BROTHER IS IN DARKNESS. — "He cannot be in the light of Christ, and belong to Christ, says Oecumenius, who hates him for whom Christ died." St. John, in his usual manner, repeats and inculcates the same thing.


AND HE DOES NOT KNOW WHERE HE IS GOING. — "For he goes, says St. Cyprian, On Zeal and Envy, unknowing into hell, ignorant and blind he is hurled into punishment, departing namely from the light of Christ admonishing and saying: I am the light of the world; he who follows Me will not walk in darkness, but will have the light of life." Truly the author of the Unfinished Work, hom. 13: "Hatred, he says, is the spirit of darkness, and wherever it has settled, it sullies the beauty of holiness." He adds: "Since this world is full of scandals, if we wish to love only friends, we shall not be able to find anything to love." This is what the Wise Man says in Proverbs iv, 19: "The way of the wicked is dark, they do not know where they fall." And Zephaniah i, verse 17: "They will walk as blind men, because they have sinned against the Lord." And Isaiah lix, 10, expressing their character and feelings: "We have groped, he says, like the blind for the wall, and as though without eyes we have groped: we have stumbled at noon as in the dark, in dark places as dead men."


Indeed no vice so blinds the reason as anger, envy, hatred; for these make a man not to be wise but to rage, so that he seems to be not a man but a Fury vomiting forth the torches of hell, according to that line of Virgil, Aeneid X: He is driven by these furies, and from his whole burning face / Sparks fly forth; in his keen eyes flashes fire. The same, in Georgics book III: They rush into furies and fire, love is the same in all. / At no other time has the lioness, forgetful of her cubs, / Wandered more savage in the fields, nor have shapeless bears / Given so many funerals and slaughter to the multitude.


Whence Seneca, book I On Anger, chapter I, defines "anger" as "a brief madness." And Cicero, Tusculan iv: "Nothing, he says, is more like madness than anger, which Ennius well called the beginning of madness." And St. Chrysostom, hom. 47 on John: "Between anger and madness, he says, there is no difference," according to that line: "Anger is a brief madness."


Furthermore, anger and hatred are so blind that, blinded by fury, they do not see these their own furies, nay, do not regard them as furies, but as just vengeance, so that they think themselves moved not by hatred but by reason; and they ascribe all the blame not to themselves who do the harm, but to the one harmed by them. Seneca neatly represents this same thing in epistle 31, in the case of Harpaste, his wife's maidservant, who was blind and silly: when she had fallen into blindness, she denied that she was blind, and laid the blame for not seeing on the house, saying it was dark, and so demanded to be led out of it and brought into another. "Let it be plain to you, he says, that what we see in her happens to us: no one understands himself to be greedy, no one to be covetous; the blind seek a guide, but we err without a guide, and say: I am not ambitious, but no one can live in Rome otherwise; I am not spendthrift, but the city itself demands great expenses. It is not my fault that I am irascible, that I have not yet settled on a fixed kind of life — adolescence does this. Why do we deceive ourselves? Our evil is not from without, it is within us, it sits in our very bowels. And therefore we come with difficulty to soundness, because we do not know that we are sick." The philosopher Democritus blinded himself by the brightness of the sun, that he might not see the happiness of the wicked: so the envious and those livid with hatred blind themselves with envy, that they may not see the prosperity of their rivals. Hear Laertius in Gellius, book X, chapter xvii: That Democritus might dig out by bronze splendor and by rays / Of the sun the keenness of his sight he dug out, that he might not see / Wicked citizens prosper: so I / By gleaming brightness against money wish / To light the destruction of my age, / Lest in good fortune I should see my son a wretch.




Verse 12: I Write to You, Little Children, Because Your Sins Are Forgiven You for His Name's Sake

12. I WRITE TO YOU, LITTLE CHILDREN. — St. John descends from the thesis to the hypothesis, from the general to the particular. For what he had commended to all Christians in general concerning the knowledge and love of God, the same things he here commends to each of their grades and states. He distinguishes them into three grades and classes, according to their three ages, namely children, young men, and old men. The children he calls "little ones" and "infants," the young men he calls "adolescents," the old men he calls "fathers." To each of these in turn he congratulates the gift of Christianity, namely that through it they know, worship, and love God, and by congratulating them silently exhorts them to persevere and grow in the same. By this triple grade of age, he represents a triple grade of Christians in virtue, and as it were a triple age; for children represent the beginners and neophytes, young men represent the proficient, old men the perfect. By this St. John tacitly suggests that Christians ought to grow and advance in virtue as well as in age, that they may imitate Christ, of whom St. Luke writes, chapter ii, verse 52: "Jesus advanced in wisdom and age, and in grace before God and men:" so Clement, Oecumenius, Dionysius, Gagneius, Cajetan, and Catharinus; though St. Augustine thinks otherwise, namely that these three pertain to the same persons, that is, individual Christians are called little children because they have been reborn by baptism, and fathers because they acknowledge Christ as Father and the Ancient of Days, and adolescents or young men because they are strong and vigorous: "In sons, he says, nativity is signified, in fathers antiquity, in young men strength." But what I said first seems both simpler and more genuine. To the first, then, that is to the children, John says: "Little children," recently born into the world and reborn by baptism, rejoice, congratulate yourselves, and give thanks to God, and love and worship Him, "because there are remitted," that is, by baptism have been remitted, and if you commit any hereafter, they will be remitted by penance, "to you your sins," to which the age of childhood, as weak and fragile and of small mind, judgment, and spirit, is prone and inclined, "for His name's sake," namely Christ's, as I said in verse 8. By the name of Christ, by metonymy, he calls either Christ Himself, whom we must frequently name and invoke, or the very invocation of the name of Christ, as if to say: For the sake of the name of Christ professed and invoked, or for the authority and power of Christ: for it is this that name signifies, and by this sins are remitted through the grace and merits of Christ.


Morally St. John here teaches that great care must be taken of the education and instruction of children, as he himself showed by the example of the boy whom he commended to a Bishop, which I recounted in the Proem: for upon childhood depends the whole shaping of a man's life thereafter. For what we learn as boys, we retain as men: With that with which it has once been steeped when fresh, it will keep the scent / For a long time, the jar, says Horace. For this reason St. Ignatius, founder of our Society, established schools in it, in which children might imbibe along with letters piety and upright morals: from which how many benefits redound to the universal Church, experience teaches: see Ribadeneira treating at length of the education of children and the benefits of schools, book III of the Life of St. Ignatius, chapter xxiv, where he confirms the same not only from Scripture, the Fathers, and Councils, but also from Plato, Aristotle, Xenophon, Cicero, Plutarch, Quintilian, and other Philosophers.


Mystically: Hear St. Augustine describing the seven mystical ages of the just man, in his book On True Religion, chapter xxvi: "This man, he says, is called the new man, both interior and heavenly, having also himself by proportion certain spiritual ages of his own, distinguished not by years, but by progress. The first at the breasts of useful history, which nourishes by examples. The second now forgetting human things, and tending toward divine, in which he is not contained in the bosom of human authority, but leans by the steps of reason upon the supreme unchangeable law. The third now more confident, marrying the carnal appetite by the strength of reason, and rejoicing inwardly in a certain conjugal sweetness, when the soul is joined to the mind, and is veiled with the covering of modesty, so that he is no longer compelled to live rightly, but, even if all should give license, has no pleasure in sinning. The fourth doing the very same thing much more firmly and orderly, and shining forth into the perfect man, fit and suitable for sustaining and breaking even all persecutions and the storms and floods of this world. The fifth peaceful and altogether tranquil, living in the riches and abundance of the unchangeable kingdom, of the supreme and ineffable wisdom. The sixth of every kind of change into eternal life, and passing even to the total forgetfulness of temporal life, into the perfect form which has been made to the image and likeness of God. The seventh is now eternal rest, and perpetual blessedness not to be distinguished by any ages. For as the end of the old man is death, so the end of the new man is eternal life. For that man is of sin, this of justice."




Verse 13: I Write to You, Fathers, Because You Have Known Him Who Is From the Beginning

13. I WRITE TO YOU, FATHERS, BECAUSE YOU HAVE KNOWN HIM WHO IS FROM THE BEGINNING. — From children he passes to fathers, that is, to those advanced in age and old men: these are wont to boast that they have seen and experienced many things, according to that of Job xii, 12: "In the ancients is wisdom, and in length of time prudence." Accordingly to these old men St. John, accommodatingly to their character, congratulates them that they have known the Ancient of Days, namely God, who "from the beginning," that is, from eternity, "is." For, as St. Augustine says: "Christ is new in the flesh, but ancient in divinity;" and he adds: "Remember that you are fathers. If you forget Him who is from the beginning, you have lost fatherhood."


I WRITE TO YOU, YOUNG MEN, BECAUSE YOU HAVE OVERCOME THE WICKED ONE. — From both extreme ages, namely childhood and old age, he passes to the middle one, namely adolescence. This age glories in strength, and rejoices in struggles and fights, in which it may exert and display its vigor: it also, on account of the fervor of the blood, abounds in concupiscences, which the demon kindles, with which it must constantly wrestle. To the young men, then, he congratulates them on having overcome the wicked one, namely the demon, with the concupiscences which he stirs up. For he speaks to young Christian men living a Christian life, who through the grace of Christ at that age strongly overcame temptations: such were the virgins (for under "young men" he also understands both sexes, namely young women too) who, dragged to the brothel, fought strongly for their virginity, and therefore were preserved unhurt and untouched almost all by God through miracle, as were St. Agnes, St. Lucy, St. Agatha, and innumerable others. Such also was the young man who, as St. Jerome writes in the Life of St. Paul the first Hermit, having been bound by his persecutor among roses and lilies, was solicited to the crime by a beautiful harlot with shameless touches. "What was the soldier of Christ to do, he says, and where to turn he knew not: he whom torments had not conquered, pleasure was overcoming; at last, divinely inspired, he bit off his tongue and spat it into the face of the woman kissing him, and thus the greatness of pain, succeeding to the sense of lust, overcame it." This fortitude and victory is given by Christ, whence Paul says: "Who gives us victory through Christ," I Corinthians xv, 57. And St. Augustine here: "If, he says, the wicked one is overcome by the young, he fights with us: he fights, but he does not vanquish; why? because we are strong, or because He is strong in us, who in the hands of His persecutors was found weak? He made us strong, who did not resist His persecutors: for He was crucified out of weakness, but lives by the power of God."




Verse 14: I Write to You, Young Men, Because You Are Strong, and the Word of God Abides in You

14. I WRITE TO YOU, INFANTS. — In his customary manner St. John returns in a circle, and to each age repeats what he had said, but in other words, that he may inculcate it. For those whom in verse 12 he called tekneia, that is little children, here he calls paidia, that is boys, little ones, whom our text calls infants. So in Job chapter xxi, 11, it is said: "Their infants exult in play;" infants, in Greek paidia, that is boys: for those properly called infants, as they cannot speak, neither can they leap. So Pliny, book IX, chapter viii, says that dolphins carry their young in infancy, that is in their early stage, and therefore weak. And book XXII, chapter xxii: "Nor is the grace of the skin less in the food of an infant," that is, of a small, not yet adult "mushroom." So Cicero, On Famous Orators, says that Scipio was not an infant, that is, not unable to speak.


BECAUSE YOU HAVE KNOWN THE FATHER. — When you learned the Creed, saying: "I believe in God the Father almighty."


Morally: Beautifully Catharinus: "Of beginners' life, it is to be in some manner under the Father, who cherishes with caresses and paternal embraces, restraining for a while the harsher temptations; then, that they may grow and be more fully instructed, He hands them over to the Son, and afterwards here to the Holy Spirit to be confirmed and made perfect."


After: "I write to you, little children," the ancient codices add: "I write to you, fathers, because you have known Him who is from the beginning." The Greek and Syriac codices support this; Augustine, Bede, Thomas, and Oecumenius agree. Hear Francisco Lucas in his Notes here: "This little verse seems to have been omitted, both because it is most similar in words and substance to what immediately precedes, and because the same thing was just read a little earlier. For when the Apostle had addressed himself to every age, so that, having been enriched with the Saviour's benefits, each might rejoice in the Lord and glory in Him, desiring to penetrate minds with greater weight and to make it cling fixedly, he repeated the same thing again. And the infants or children, and the adolescents, whom many books here call 'young men' (the Greek word here being the same as before, neaniskoi), are repeated harmoniously by all; but the fathers, or elders, why should they be passed over? Or because it would suffice to have admonished the elders, who are by themselves wise, only once? There is one Complutensian Greek edition (for the Regia is the same) which, similarly to the common Latin codices, omits it."


I WRITE TO YOU, YOUNG MEN (in Greek neaniskoi, whom in v. 13 our text renders adolescents — rejoice, give thanks to God, and worship and love Him), BECAUSE YOU ARE STRONG (in Greek ischyroi, that is, mighty in strength, and therefore) YOU HAVE OVERCOME THE EVIL ONE. — In Greek ton poneron, that is, that evil one by antonomasia, namely the prince and head of malignity, that is, the Devil. As if to say, Saint Augustine writes: "I write to you, young men: again and again consider that you are young men. Fight, that you may conquer; conquer, that you may be crowned; be humble, lest you fall in the fight," etc. And again: "A great commendation of grace, my brethren: it instructs the hearts of the humble and stops the mouths of the proud."


AND THE WORD OF GOD ABIDES IN YOU. — As if to say: You keep God's words and precepts, which I and my colleagues have preached to you, and in this keeping you abide and persevere. Others take it of the uncreated and incarnate Word, namely Christ — as if to say: You persist in the faith and love of Christ by His grace, and therefore stand strong and constant against all the assaults of enemies, and overcome the evil one. Hear Oecumenius: "To the adolescents and young men, who being strong are to be trained for wrestling and contests, having attested the glory of victory, he shows that they need noble and military discourses." And St. Prosper, in the epistle to Demetrias, which is found in book II of the epistles of St. Ambrose, no. 33: "By the working of the Spirit of God, he says, the will is helped, not taken away; grace acts so that the will, corrupted by sin, drunk with vanities, hemmed in by seductions, hindered by difficulties, does not remain in its weaknesses, but, healed by the help of the merciful Physician, recovers strength." And soon after, with some passages between: "The snares of the tempter are watchful; so that where devotion advances, pride may creep in, and a man may glory in a good work in himself rather than in the Lord. But the Apostle warns us against this danger, saying: Work out your salvation with fear and trembling; for it is God who works in you both to will and to work according to His good will. The more excellently, then, anyone advances in God's commandments, the greater are his causes for fear and trembling; lest the mind, well-conscious of itself and greedy for praise, be carried away by the very increases of its uprightness into the excess of pride, and become foul with vanity while it seems to itself bright with virtue."




Verse 15: Love Not the World, Nor the Things Which Are in the World

15. LOVE NOT THE WORLD. — He had urged the love of God; now he urges hatred of the world, because love of the world begets hatred of God. Hear St. Augustine: "There are two loves, of the world and of God: if love of the world dwells, there is no way for love of God to enter. Let love of the world depart, and let love of God dwell: let the better take its place. You were loving the world; do not love the world. When you have emptied your heart of earthly love, you will draw in divine love, and charity will already begin to dwell, from which nothing evil can proceed. Hear, then, the words of one cleansing: just now He has found human hearts as a field, but how has He found them? If He has found a forest, He uproots it; if He has found a cleansed field, He plants. He wills to plant there the tree of charity. And what forest does He wish to uproot? Love of the world. Hear the uprooting of the forest: Love not the world."


Abbot Isaiah, oration 21 On Penitence, when someone asked him: "What is the world? replied: 'The world is the destruction of the soul into sins. The world is, when we follow those things which are contrary to nature. The world is, when we fulfil the pleasures of the flesh. The world is, when we suppose we shall remain a long time in this age. The world is, when we have greater care of the body than of the soul. The world is, when we glory in those things which are perishable. I do not invent these things from myself, but the Apostle John speaks thus: Love not the world, etc., for whatever is in the world is the lust of the flesh, and the lust of the eyes, and the pride of life.'" Wherefore St. Augustine here: "Dearest brethren, he says, in this valley of misery, possess nothing so beautiful, so delightful, that your soul should be wholly taken up with it. Flee the world, if you wish to be clean (mundus); if you are clean, the world no longer delights you. Flee creatures, if you wish to have the Creator. Let every creature become cheap, that the Creator may grow sweet in the heart."


See St. Augustine, Book On Contempt of the World and On Flight from the Age; St. Ambrose, On Flight from the Age; St. Cyprian, On Mortality; St. Eucherius, epistle to Valerian, who teaches elegantly and piously how vain and to be despised are all the goods of the world.


IF ANY MAN LOVE THE WORLD, THE CHARITY OF THE FATHER IS NOT IN HIM. — St. James agrees, ch. IV, v. 4: "Adulterers, do you not know that the friendship of this world is enmity with God? Whoever therefore wishes to be a friend of this world, is constituted an enemy of God." See what is said there. For God wishes to be loved "with the whole heart, with the whole soul, with all our strength." Therefore He does not allow our heart and love to be divided, so that we should give part of it to God and part to the world; but He wishes the whole to be rendered to Himself, who created and gave the whole. "For there are two loves, says St. Leo, sermon 5 On the Fast of the Seventh Month, from which all desires proceed, as different in qualities as they are divided in their authors. For the rational soul, which cannot be without love, is either a lover of God or of the world. In the love of God nothing is excessive; but in the love of the world all things are harmful. And therefore we must cling inseparably to eternal goods, but use temporal ones in passing, so that, since we are pilgrims and hastening to return to our homeland, whatever of this world's prosperities meets us may be a viaticum for the journey, not the allurements of a dwelling-place."




Verse 16: All That Is in the World Is the Concupiscence of the Flesh, the Concupiscence of the Eyes, and the Pride of Life

16. FOR ALL THAT IS IN THE WORLD IS THE LUST OF THE FLESH, AND THE LUST OF THE EYES, AND THE PRIDE OF LIFE. — You will say, properly speaking concupiscence is not in the world; for it is in souls and in men who lust. I reply: the world is taken in three ways.


First, for worldly men, and those who follow the goods and allurements of the world: in these properly is concupiscence; thus it is said: "The world knew Him not" — the world, that is, the worldly, the lovers of the world (John 1:10). And: "The world hates you" (John 15:18). So St. Augustine on Psalm 54: "Lest perhaps, he says, when he had said 'of the world,' you should understand the demons to be rulers of heaven and earth, he said 'of the world,' that is, of these darknesses; he said 'of the world,' of the lovers of the world; he said 'of the world,' of the impious and wicked of the world." And for these throughout the Gospel of St. John he takes the name 'world.'


Second, "world" properly and physically signifies this created world, namely this sublunary globe, this earth in which we live and dwell. In this world, since it is inanimate, properly and formally there is no concupiscence, which is something animate and living; but in it there is material concupiscence, that is, the object that can be desired, which provokes the concupiscence of men and invites them to itself — such as wealth, delights, honors. It is a metonymy. By a similar trope God is called our love and our fear, that is, the object of our love and fear, namely Him whom we love, fear, and revere. Now whatever is in this world — understand: visible and sensible — is likewise an object of desire; for everything sensible affects the sense, attracts and entices it into love and desire of itself. Otherwise, there are also in the world angels, Saints, virtues, etc.; but these visible and sensible things which provoke the senses and are therefore objects of desire, are not so, but rather lovable and venerable.


Third, "world" can be taken for worldly life, or worldly concupiscence in general; for in this generic concupiscence are contained three specific ones, or three of its species, namely the lust of the flesh, the lust of the eyes, and the pride of life. This is the whole body, as it were, of concupiscence and sin, made up and integrated from these three parts as from members. This is, as it were, a world of vices consisting of its four elements: for earth is the lust of the flesh, air and water are the lust of the eyes, fire is the pride of life, which burns with the desire of dominating all. Or, as St. Anthony of Padua used to say: "Earth is avarice, water is luxury, air is inconstancy, fire is pride." As therefore parts are in the whole, species in the genus, members in the body, elements in the world, so these three particular concupiscences are in concupiscence in general, as in a general embrace. Hence of it he adds, v. 16: "Which is not of the Father, but of the world," that is, of worldly vice and concupiscence.


In all these ways "world" can be taken here, and St. John now looks to one, now to another; for he plays on the word 'world.'


However, the second exposition, being simpler, is also more genuine. For he just before said about the world: "Love not the world, nor the things that are in the world." Now we do not love or desire concupiscence itself, but the desirable goods which are in the world, such as wealth, pleasures, honors. From these St. John wishes to call away the souls of the faithful, because they are the roots and sources of all sins, and he commands that they transfer it to God, that they may love Him and heavenly goods. Again, because he distinguishes the world from concupiscence, saying in v. 17: "And the world passes away, and the desire thereof." Therefore he takes the world here physically.


The sense, therefore, is, as if he said: Do not love this world, nor the goods contained in the world, because whatever is contained in this visible world either softens and pollutes the soul with the desires and allurements of the flesh, or inflames it with the desire of riches, or exalts it with pride and arrogance — all which are foreign to God the Father and to His love, and pertain to these perishable goods of the world, or rather to the shadows and simulacra of goods.


Note first: As the lust of the eyes is avarice and curiosity, so the desirable object of the eyes is gold, silver, gems, estates, wealth, curious and precious things, etc., which the miser and avarice desire. So St. Augustine, book III On the Creed, ch. 1: "To the lust of the flesh, he says, belong the allurements of pleasures; to the lust of the eyes, the triviality of spectacles; to the ambition of the age, the madness of pride." It is called "of the eyes," both because it provokes the eyes, and through the eyes the imagination and the mind. "The eyes, says St. Augustine on Psalm 41, are members of the flesh, they are windows of the mind; it is the inner [self] who sees through them." Also because it feeds only the eyes; also because it is held and possessed almost by the eyes alone. For the miser hides away his wealth, and does not dare to spend it or enjoy it, but keeps it in a chest; whence he has no other use or enjoyment of it than that he can from time to time scan it with his eyes and gaze upon it with pleasure — which truly is an enormous misery and folly. For in like manner he could gaze upon the gold, silver, and gems in temples, and feed himself on them; but he would feed himself more on his own wealth, and enjoy it, if he were to spend it for his own benefit and that of his friends and the poor, for use and enjoyment.


Second, as the lust of the flesh is gluttony and lust (luxuria), so the desirable object of the flesh is wine, delicate food, woman, and things of Venus, which the glutton and the lustful desire. It is called "of the flesh," because it titillates and provokes the flesh, and because it is held and possessed by the flesh. Whence it is plain how vile, slight, brief, and sordid it is: vile, because similar to the beasts, for they seek only the delights of the flesh; slight, because it does not feed spirit and mind, but only the flesh, which in itself is inanimate and insensible; brief, because as soon as the food passes through the palate, the pleasure of the throat passes away. The same is true of sordid lust, because it ends in spittle, dung, vomit, abscesses, putrefactions, fevers, dysenteries, and other grave and foul diseases. Whence St. Augustine, On True Religion, ch. 55: "Let us not love, he says, to corrupt or be corrupted through the pleasure of the flesh, lest we come to a more miserable corruption of pains and torments." So the Apostle opposes the desires and works of the flesh to the desires and works of the spirit, Galatians 5:17; on which see Cassian, Conferences IV, ch. 10.


Third, as the pride of life is ambition, arrogance, the appetite for excellence and glory, so the desirable objects of this pride are proud garments, palaces, servants, chariots, dignities, magistracies, prelacies, etc. Seneca graphically depicts the proud man in Thyestes, Act V: "Equal to the stars, he says, shall I stride, and above all / proud heads, touching with my high crown the pole." In Greek it is he alazoneia tou biou, which the Zurich version renders 'pride of life'; Vatablus, 'arrogance, insolence, and ostentation of the faculties pertaining to the sustaining of life'; the Syriac, 'arrogance of the world'; SS. Augustine and Cyprian, 'ambition of the age'; others, 'desire of honour, praise, and rule'; others, 'boasting, glorying, the marketing and proclaiming of oneself.' All these are apt: for hence is called taos alazon, that is, 'proud peacock,' when, spreading his wings, he proceeds pompously — which is a true image of the proud man and of pride, according to that of Ovid, Metamorphoses XIII: "Prouder than the praised peacock."


Excellently St. Bernard on the Psalm 'Qui habitat,' sermon 6: "Ambition, he says, is a subtle evil, a secret poison, a hidden plague, the artificer of deceit, the mother of hypocrisy, the parent of envy, the origin of vices, the kindling of crimes, the rust of virtues, the moth of sanctity, the blinder of hearts, creating diseases out of remedies, generating languor out of medicine." Hence ambition is called "the whetstone of depravity," because it stirs up and sharpens all vices, by St. Basil, sermon 'Let us not be fastened to temporal things.' See St. Gregory, Morals XIV, book XXXI, ch. 17.


These three passions and concupiscences, then, are the three sources of all temptations and sins; concerning which see St. Augustine, Confessions book X, ch. 30 ff., and St. Thomas, I-II, Quaestio 77, art. 5. Truly the Poet: "Ambitious honour, and wealth, and foul pleasure — / These three the world holds in place of a triune deity."


Wherefore by these three the serpent first tempted Adam and Eve, our first parents: by the lust of the flesh, when he persuaded them to eat of the forbidden tree; of the eyes, when he falsely promised them: "Your eyes shall be opened"; by the pride of life, when he likewise falsely promised them: "You shall be as gods," Genesis 3. So St. Prosper, On the Contemplative Life II, ch. 19. By the same the devil tempted Christ, Matt. 4: by the lust of the flesh, when he said to Him: "Command that these stones be made bread"; but Christ repulsed him, saying: "Not by bread alone does man live, but by every word that proceeds from the mouth of God." By the pride of life, when he urged Him to seek vain glory, that He should cast Himself down from the pinnacle of the temple, since God had charged the angels concerning Him; but Christ drove him away, saying: "You shall not tempt the Lord your God." By the lust of the eyes, when, showing Him all the kingdoms of the world and their glory, he said: "All these I will give You, if falling down You will adore me." But Christ routed him saying: "You shall adore the Lord your God, and Him only shall you serve," Matt. 4. So St. Augustine, On True Religion, ch. 38.


Furthermore, this triple concupiscence is opposed to the Most Holy Trinity: the lust of the eyes, that is, avarice, to God the Father — for He is most liberal; for He communicates His essence and all His attributes to the Son and to the Holy Spirit essentially, and to creatures by participation. The lust of the flesh is opposed to the Son, whose generation is not carnal, but spiritual; for He is begotten from the mind of the Father, as it were the Word, and therefore is most pure Spirit, and a hater and enemy of all carnal impurity. The pride of life is opposed to the Holy Spirit, because He is the Spirit of humility and gentleness. Again, the same is opposed to the three primary virtues: namely, the lust of the flesh to continence, that is, sobriety and chastity; the lust of the eyes, to charity and beneficence; the pride of life, to humility. See more in St. Bernard, sermon on the Octave of Easter, and the sermon On Loving God.


WHICH IS NOT OF THE FATHER, BUT IS OF THE WORLD. — This 'which' refers not only to the pride of life, but to the triple concupiscence already mentioned. Whence the Syriac translates in the plural: 'which are not of the Father, but of the world itself.' Now the concupiscence is of the world, that is, from the corruption of the world and of worldly men, and from vice — those who cling to the things of the world with excessive love. Whence St. Cyprian, in his treatise On Mortality and elsewhere, reads: "But from the concupiscence of the world or of the age." For St. John here plays elegantly on the word 'world,' as also in the Gospel ch. 1, v. 10, saying: "He was in the world, and the world was made through Him, and the world knew Him not." For the former 'world' he calls the globe; the latter 'world' he calls the lovers of the world. And ch. 17, v. 9: "Not for the world," that is, for those given over to the world, "do I pray, but for those whom You have given Me, etc. And now I am no longer in the world, and these are in the world," namely, in this globe. In a similar way Paul plays on the word 'sin,' saying: "Him who knew no sin, He made sin for us," that is, a victim for sin, "made," 2 Corinthians 5:21. And: "Christ from sin condemned sin," Rom. 8:3. As, therefore, 'flesh' in Scripture often signifies the corruption of the flesh, concupiscence, and vices, so likewise 'world' signifies the corrupted morals and loves of the world, that is, of worldly men.


He gives the reason why the world and worldly concupiscence are not to be loved, namely because it is not of God, but of the world, that is, of the worldly life. Under 'concupiscence' understand the desirable good: for this is born from concupiscence. For this made it so that a good thing became desirable, just as the estimation and appraisal of men puts a price on gold, silver, and other things. Hence before Adam's sin there was no desirable good in the world; but Adam, sinning and lusting, made it desirable.


Concupiscence, therefore, and desirable goods were born from Adam who lusted and sinned; for from him we draw with original sin concupiscence, and consequently it comes about that this world becomes for us an object of desire — so that wealth, honours, delights, etc., created by God for man's good, are turned for us into allurements and provocations of concupiscence, while we covet and lust after them with excessive and immoderate love, according to that saying: "The creatures of God are turned to an abomination, and a temptation to the souls of men, and a snare to the feet of the unwise," Wisdom 14:11. And ch. 4, v. 12: "For the bewitching of vanity obscures good things, and the inconstancy of concupiscence overturns the sense without malice" — as if to say: The fascination of vanity or concupiscence obscures the things that are honourable. For the appearance of pleasure, which is in the concupiscence and vanity of sin, fascinates the mind, so that it does not see the foulness and punishments of sin, nor consider the beauty and rewards of virtue: see what is said in James 1:14.


Furthermore, because Adam's concupiscence and sin came about at the instigation of the demon, hence Oecumenius expounds the 'of the world' as 'of the demon.' "If indeed, he says, the depraved one is opposed to the good Father — he who serves the concupiscences of the world is not of the Father, but of the world. That he who is not of the Father, but of the world, is of the devil, is plain. Even as in the Gospels also He says to the Jews: You are of your father the devil — that is, of worldly pursuits, of which the devil is both sower and cultivator." So the demon is often called by St. John "prince of the world" in the Gospel, as ch. 12, v. 31; ch. 14, v. 30; ch. 16, v. 11.




Verse 17: The World Passes Away, but He Who Does the Will of God Abides For Ever

17. AND THE WORLD PASSES AWAY, AND THE DESIRE THEREOF. — "And," that is, "because": for the Hebrew vau is often taken thus, that is, "and"; For here is the second reason why the world is not to be loved, namely because it passes away just as does all its concupiscence — that is, everything in it that is delightful and desirable: wealth, delights, pleasures, honours. This is what Christ says: "Heaven and earth shall pass away, but My words shall not pass away," Matt. 24:35. And Paul: "For the figure of this world passes away," 1 Cor. 7:31. And St. Peter, Epistle II, ch. 3, v. 11: "Seeing therefore that all these things are to be dissolved, what manner of persons ought you to be in holy conversation and godliness, looking for and hastening to the coming of the day of the Lord." See more in Wisdom 5:9 ff., and St. Bernard, epistle 107, and Nazianzen, On the Itinerary of Life, and Plutarch in the Consolatory Oration, and Seneca, On the Shortness of Life.


Furthermore the world passes away, because time passes: for the world is bound to time as to its measure, for it is measured by time. As, therefore, an hour, a day, a year passes, and the sun passes from East to West, so passes also the world. "Day is thrust on by day," says Horace, month by month, year by year; and Ovid, On the Art [of Love], book III: "Be mindful even now of old age that is to come, / so no time shall pass for you idly. / While you may, and while you give forth even now your true years, / play: the years go like flowing water. / Neither shall the wave that has gone by be called back again, / nor can the hour that has passed return. / We must use our age; with swift foot age slips away: / nor does the good that follows come up to the good that was first." And Virgil, Georgics III: "Meanwhile time has flowed away, slipping with fleeting foot."


Excellently St. Jerome, epistle 3: "We ought, he says, to premeditate in our mind what we shall one day be, and what, willing or unwilling, cannot be far off. For if we were to exceed nine hundred years of life, as the human race lived before the flood, and Methuselah's times were granted us, yet the past length, which had ceased to be, would be nothing; for between him who lived ten years and him who lived a thousand, after the same end of life has come, and the inescapable necessity of death, everything that has passed is the same — except that the old man sets out more burdened with the bundle of his sins." St. Cyprian, in his book to Demetrius, at length shows the world is growing old. "There fails, he says, in the fields the husbandman, at sea the sailor, the soldier in the camps, innocence in the forum, justice in judgment, concord in friendships, skill in the arts, discipline in morals." And soon: "This sentence has been given to the world, that all things that have arisen will set, and things that have grown will grow old, and strong things will be weakened, and great things will be diminished, and when they have been weakened and diminished, they will come to an end." And St. Anselm on chap. XII of Romans: "Do not, he says, constantly love the world, since the very thing you love cannot endure: in vain do you fix your heart as if upon something abiding, while the very thing you love is fleeing away." This reasoning is from the effect to the cause: for time is at least in the order of nature posterior to the world, just as duration is posterior to the thing that endures. Therefore the world passes away before time; but you may rightly conclude from the effect: Time passes, therefore the world too. The reason a priori why the world passes away is that it was created out of non-being or nothing; whence it received from God a participated being, and therefore a tenuous and mutable being, which by its nature tends toward non-being, that it may return to that whence it came. On the contrary, eternity is proper to God, because God has being of Himself, uncreated, and therefore stable, constant, immutable, and eternal. Again, the world is not simple, but composite, partly of various bodies, partly of matter and form, partly of act and potency, partly of substance and accident, partly of other bodies, as mixtures consist of elements; and every composite is resolved into its parts of which it consists, as into its principles and elements. The final cause is that from passing and mutable creatures we may transfer our mind to the immutable and ever-abiding Creator. For all creatures, indeed our very heart, cry out by their mutability as if with a mute voice, according to that saying of St. Augustine, Confess. I, chap. 1: "Thou hast made us, O Lord, for Thyself, and our heart is restless until it rests in Thee." John adds this cause, saying: "have run." The Hebrew has, as their loves. And Jeremiah, Lam. 1:8: "Jerusalem hath grievously sinned, therefore is she become unstable." See what is said there. Do you wish, then, to be eternal? love the eternal good. Do you wish perpetually to enjoy the thing loved? love an eternal thing. For if you love a fleeting and frail thing, you will fall, pass away, and slip with what is frail; but if you fix your mind and love on a stable, heavenly, divine, eternal thing, you will become stable, heavenly, divine, eternal. This is true wisdom and the wisdom of the Saints. Foolish therefore are the lovers of the world, who love passing things instead of stable, fleeting instead of eternal, earthly instead of heavenly, human instead of divine, created instead of uncreated; and therefore they pass away with them, nay rather perish and are tormented forever. "O ye sons of men, why do ye love vanity, and seek after lying?" Why do ye pursue not realities, but the empty and fleeting shadows of things and riches? You cannot hold a shadow, nor will you be able to hold shadowy riches and honors. Grant us, O Lord, this wisdom, "that amid the changes of the world, our hearts may there be fixed where true joys are."


St. Augustine here speaks beautifully: "Why, he says, should I not love what God has made? What do you want? to love temporal things and pass away with time; or not to love the world, and live forever with God?" Then he compares the lovers of the world more than of God — since the world was created and given by God to this end, that through it men should remember God the Creator — to a bride who loves more the gold ring given by her bridegroom than the bridegroom himself, which is surely an adulterous love, since she gave it for this very purpose, "that in His own pledge He Himself might be loved. Therefore God has given you all these things, love Him who made these things. Greater is what He wishes to give you, that is, Himself who made these things: but if you love these, though God made them, and neglect the Creator, and love the world, will not your love be reckoned adulterous?" And Didymus: "Whoever, he says, despises all things and is above the world, will be loving God and doing the will of Him who remains forever." And presently: "Justice is immortal, for so it is written: His justice remaineth for ever and ever." And: "As a passing tempest, so the wicked shall be no more, but the just is as a sempiternal foundation," Prov. 10:25.


The Philosophers saw the same thing through a shadow. Listen to Seneca, Epistle 59: "Whatever we see and touch, Plato does not number among those things which he thinks properly are: for they flow, and are in continual diminution and addition." And the same: "All those things that are subject to the senses, which inflame and provoke us, he denies to be among those things that truly are." So Seneca adds: "Therefore these things are imaginary, and bear some appearance for a time: none of them is stable and solid." And presently: "Let us send the mind to those things which are eternal, let us marvel at the forms of things flying on high, and at God dwelling among them."


BUT HE THAT DOTH THE WILL OF GOD, ABIDETH FOR EVER. — Both because the soul always abides, which, when it migrates from the body, if it has done God's will, will be blessed forever; and because the body after death will soon rise immortal and glorious: for so God has decreed and promised to His own. This is what the Psalmist says, Psalm 118:96: "I have seen an end of all perfection: Thy commandment is exceeding broad." And Christ: "If any man keep My word, he shall not taste death for ever," John 8:52. The a priori reason is that love, like a chameleon, conforms the lover to the thing loved; for love is an impulse of the soul and as it were a going forth into the thing loved: but understanding and knowledge, on the contrary, is an entrance and ingress of the thing known into the knowing intellect. Thus St. Augustine: "Such, he says, is each one as is his love. You love earth, you will be earth. You love God, what shall I say? you will be God? I dare not say it of myself: let us hear the Scriptures. I have said: You are gods, and all the sons of the Most High. If therefore you wish to be gods and sons of the Most High, do not love the world, nor the things that are in the world." For the thing loved here is God, and God's will, which is stable and eternal; therefore the one loving it also turns out eternal. Hosea suggests this in chap. 9, verse 10, saying: "They became abominable, as those things which they loved."




Verse 18: Little Children, It Is the Last Hour, and Many Antichrists Are Become

18. LITTLE CHILDREN, IT IS THE LAST HOUR, etc. — He proves what he said in the preceding verse: "The world passes away, and the concupiscence thereof," from the fact that already the last hour of the world is at hand, that is, the last time. It is a synecdoche: for by "hour," as the most familiar measure of time, he signifies time itself. The sense is, as if to say: Know, O faithful, that the last time of the world is now at hand, or near at hand, in which time you have often heard that Antichrist is to come. For already many Antichrists have come into the light, which is a sign that this is the last age of the now-aging, indeed nearly dying world, and that the day of judgment is at hand; and therefore consider that your life in this aging world cannot be long. Wherefore, if you are wise, tear your mind and love away from the world and its vain and fleeting concupiscences; and fix it wholly upon heavenly and eternal things, and upon God Himself, according to that saying of Paul: "It is now the hour for us to rise from sleep," Rom. 13:11. Again, since in this brief hour of the world's life so many dangers from heretics and impostors threaten, beware with all care, attention, and solicitude, lest by them you be led into heresy, impiety, and hell. Thus Oecumenius and Didymus: "Rightly," he says, "does he lead each one to consider his own end, that the last hour of life may stand before each, that sobriety may follow, and that thus an unspotted life and purity of actions may ever dwell among Christians," according to that saying of St. Peter, Epistle II, chap. 3, verse 14: "Wherefore, dearly beloved, looking for these things, be diligent that you may be found in peace, unspotted and undefiled before Him;" for, as the same says in verse 8: "With the Lord one day is as a thousand years." See what is said there.


Note: He calls the last time "the last hour." So the Syriac, or rather more precisely, "hour" does not signify time, but one part of time. For we divide time into hours; therefore the "last hour" is the last part of time, or the final age of the age and the world, of which more presently. Thus St. Augustine, Epistle 80 to Hesychius. It is called "last" with respect to the origin and duration of the world, and its preceding parts, states, and ages, namely if you divide all time from the origin of the world into first, middle, and last, says Oecumenius from St. Chrysostom, viz. into the time of the law of nature, the Mosaic law, and the law of grace. He calls it "last" to signify that this is the last law, religion, and state of the Church, and that no other is to be expected, as the Jews expect their Messiah and His kingdom and Church.


Oecumenius adds from St. Chrysostom: "or last," he says, "that is, worst." For just as we say of an already despaired-of sick man: This sick man has come to the extremity of evil and disease, so St. John says of the world, that it has come to the last, that is, the height of evils. "He called it the last hour, as if you should say the worst, since it has settled in the last place as it were as dregs and bilge-water." To this Ribera adds in his commentary on the Epistle to the Hebrews on chap. 9, no. 113 et seq.: "the last time," he says, is the time of seduction and of impostors, namely heretics and Antichristians: for of these the head will be Antichrist, who is to come in the last age of the world. This exposition is very congruent and proper to this passage: for St. John proves that this is the last hour, that is, age of the world, from the fact that Antichrist, indeed many Antichrists, have already arisen; and Antichrist is to come in the last age of the world. To this is added the Gloss, Cajetan, Dionysius, and others, who interpret the "last hour" as similar to the last, because, namely, it raises up heresies and persecutions such as the end of the world will raise up, viz. Antichrist.


Furthermore, this last hour of the world, that is, age, has great latitude. For as the first hour of the world, that is, age, in the law of nature lasted two thousand years, and as many the second in the law of Moses; so likewise some conjecture that the third age in the law of Christ will last as long, of which there is more in Apoc. 20:5 and 7. Wherefore the early faithful were mistaken who thought the day of judgment was at hand, and judged Nero to be Antichrist, whom St. Paul refuted in II Thess. 2. So St. Cyprian in his time judged that the end of the world was at hand, lib. IV epist. 6, and St. Jerome, De Monogamia, and St. Gregory, lib. IV, epist. 38, and Lactantius, lib. VII, chap. 25. I will indicate the cause of the error at Apoc. 20.


So "hour" is taken for age and saeculum in Matth. chap. 20, where God calls workers into the vineyard, that is, His Church, at the first, sixth, ninth, and eleventh hour of the day, that is, the first, second, third, and fourth, or last age of the world. To this St. John alludes, and calls the eleventh hour the "last." The reason for the phrase is a Hebraism: for the Hebrews call the hour eth, that is, time, as the most well-known part of time, although the Chaldeans give to the hour its own name scaa from the verb scaa, that is, he looked back, gazed upon; because men in their actions look to the hours, and direct and measure their acts by them. So Christ says, John chap. 5, verse 25: "The hour cometh, and now is, when the dead shall hear the voice of the Son of God," "hour" meaning time. And chap. 4, verse 21, He calls the time of Christ and the new law "hour": "The hour cometh," i.e., time, "of His judgment." This phrase is therefore familiar to St. John, that all this time, on account of its brevity, he calls an hour. So too among Latins and Greeks "hour," according to Calepinus, signifies time, that is, any part of duration, whether embracing a yearly, daily, or nightly space.


Hence the four seasons of the year, that is winter, spring, summer, autumn, are called hours, according to that of Horace, Carm. I, ode 12: Likewise the very parts into which the day is divided are similarly called hours. Among the Hebrews these were four, namely the first, which began with the rising of the day; the third, which after three of our hours from the rising of the sun; the sixth, which at noon; the ninth, which began three of our hours after noon and ended at sunset. Hence the Romans also divided the night into four watches, like hours. Later, however, they divided the day into twelve hours, of which division this origin is recorded. At some time, when Hermes Trismegistus was a priest in Egypt, having observed a certain animal dedicated to Serapis, because it had urinated twelve times in the whole day, with always an equal interval of time, he conjectured that the day ought to be divided into twelve hours: thus from Cicero, Pierius, Hieroglyph. VI, chap. 4. So too the Cynocephalus, which twelve times a day, namely each hour with a sharper howl, vociferates, indicates the twelve hours of the day, says Pierius in the same place. So Pliny calls a part of the year "hour of the year," Lib. IX, chap. 35; and Terence in the Eunuch: "The hour has gone," that is, time has elapsed. Hence also Ovid, II Metamorph., feigns the hours to be goddesses and ministers of the sun. And Cicero, act. 3 against Verres: "So that, when we had used our hours, he says, you, with two games interposed, would respond on the fortieth day after." Asconius says he calls "his hours" the twenty days that were given by law to the accuser for accusing, and as many to the defender. Hence also Pierius, Hierogl. XXIX, chap. 18, says the Egyptians signified hours by the river-horse (hippopotamus), which at a fixed time grazes a fixed measure of a field; for "hour" is taken for the time of any maturity. Hence the Greeks call all summer fruits "horaios" (seasonable), and call the time of maturity by excellence "hora"; for hora or horaios-a is grace, beauty, maturity, ripeness, a flourishing and opportune time. The same author, in Lib. XXXIII Hieroglyph., chap. 49, considers the hours so called from Horus, king of Egypt, who from his own name called the four seasons of the year, in which all things mature, "hours"; which was then transferred to the 24 hours of the day, which Homer called daughters of the sun; about which there is a fable, namely that Horomazeus enclosed 24 gods in an egg: which when the Arimanii had pierced, goods mixed with evils came forth, and so however much pleasure we enjoy, we know not what the late evening will bring. I have said more about "hour" on Isaiah chap. 38, verse 8.


Morally: Learn here the brevity of life. For if this whole age of the world is one hour, and that the last, surely the life of every man, which is the least portion of this age, cannot be more than an hour, indeed the least portion of that hour. Do you wish therefore to know how great your age is, you who promise yourself the years of Nestor, indeed live as if you were eternal? It is an hour, your life is hourly; we are all hourly creatures; the old are in the last hour of life, indeed in part of an hour; the young hope and promise themselves a whole and long hour, but often they are snatched away and die at the beginning of the hour, according to that saying of St. Jerome: "A youth can die quickly, an old man cannot live long." Hence the Gentiles called the hour of youth and beauty a goddess. Listen to Ennius: "And Thee, Father Quirinus, I venerate, and the Hour of Quirinus."


The "hour" therefore admonishes us to diligence, that we may take most diligent account of the time granted to us, since it is most brief, like an hour. So Cicero, act. 3 against Verres: "Here you perhaps, he says, will be diligent, lest I remit any hour of my legitimate hours." "He said 'hours,' says Asconius, remarkably, since they are days, to show excessive diligence." Think if the physician or judge were to say to you: Prepare yourself for death, for after an hour you will certainly die: with what zeal and solicitude you would expiate your conscience, how many acts of contrition and charity you would elicit, how you would spend all your things in good works. Do the same now; for your life is nothing but an hour. Again, you are afflicted, sick, hungry, hot, you endure calumny, etc.: bear it, endure a little; the affliction will be of an hour, after the hour you will pass to blessed eternity. "The time is short, says St. Paul, I Cor. 7:29; it remaineth that they who use this world, be as if they used it not." Wherefore by this saying of John, Melania, the most noble and richest of the Romans, persuaded her family to sell all things, depart from Rome, and set out for the Holy Land: "Children, she said, more than four hundred years ago it was written: It is the last hour. Why then do you willingly and gladly linger in the vanity of life? lest perchance the days of Antichrist come, and you cannot enjoy your wealth and the goods of your ancestors." For she used to say (as she thought) that with the city the world would equally fall, as Baronius rightly observes. She therefore set out with her family for Jerusalem, and there on the fortieth day she died, and soon the Barbarians devastated Rome, so that Rome became polin, that is, a village, as the Sibyl had predicted. Then her followers, believing her, praised God, who by the change of things had persuaded the incredulous, that while all others had been reduced to servitude, those families alone were saved which had been holocausts to the Lord by the zeal of blessed Melania, says Palladius in the Lausiac History, chap. 118. Now this devastation of Rome was brought about by Alaric, king of the Goths, in the year of Christ 410. In a similar way in Apoc. 10:6, the angel appearing to St. John swears by Him that lives forever and ever, "that time shall be no longer:" of which more there.


Finally, St. Basil speaks beautifully in Moralia, regula LXXX, chap. 21, at the end: "What is proper to a Christian? he says. To watch daily and every hour, and to be constantly prepared for that perfection by which He may be pleased to God, knowing this, that the Lord will come in that hour in which He is not expected."


ANTICHRIST COMES. — Concerning Antichrist — who, what kind, and when he will be — I have spoken fully and completely on II Thess. 2: I have nothing to add to those things.


AND NOW THERE ARE BECOME MANY ANTICHRISTS. — "Antichrists," that is, those opposed to Christ, and forerunners of the true Antichrist, because just as he attacks the faith of Christ — faith, religion, the Church, the Sacraments, etc., indeed they attack the very person and nature of Christ Himself. For he refers to the heretics of his time, of whom some denied Christ to be God, others to be a true man. Such were Ebion, Cerinthus, Saturninus, Basilides, Menander, Simon the standard-bearer of the heretics, and their followers: of whom Paul says: "The mystery of iniquity already works," II Thess. 2:7. See what is said there. Truly St. Augustine (or rather Rabanus) in the tract De Antichristo: "Antichrist, he says, has many ministers of his malice, of whom many in the world have preceded him, such as Antiochus, Nero, Domitian were. We also in our time know that there are many Antichrists. For whoever, whether layman, or canon, or monk, lives against justice, and attacks the glory of his Order, and blasphemes what is good, is an Antichrist, a minister of Satan." Heretics therefore are Antichrists. Thus St. Hilary, writing to the Arian Emperor Constantius, calls him an Antichrist. I have cited his words at I Peter 3:14.


WHEREBY WE KNOW THAT IT IS THE LAST HOUR. — As if to say: In the last time Antichrist will come; now, however, we see the heretical forerunners: whence it is a sign that the last time is approaching, just as when the forerunners of a king and army are seen, it is a sign that he is approaching; and when in the dawn the rays of the sun are seen, it is a sign that he is rising. Thus Oecumenius: "If we await Antichrist, he says, and now many Antichrists are present in this life, it is manifest that the time of consummation is at hand, since many Antichrists precede the one and prepare his way."




Verse 19: They Went Out From Us, but They Were Not of Us

19. THEY WENT OUT FROM US. — St. Augustine and St. Cyprian read exierunt (they went out); for all heretics were Catholics, either true or feigned: for a heretic is one who, having once received the faith of Christ, apostatizes and goes off into heresy. Hear St. Cyprian, Lib. I, epist. 8, and De Unitate Ecclesiae, or De Simplicitate Praelatorum: "Bitterness cannot cohere with sweetness, darkness with light, rain with clear weather, battle with peace, sterility with fecundity, dryness with springs, tempest with tranquillity. Let no one think that the good can depart from the Church: the wind does not snatch away wheat, nor does a storm overturn a tree founded on a solid root; empty straws are tossed by the tempest, weak trees are overturned by the onset of the whirlwind. These the Apostle John execrates and strikes, saying: They went out from us, but they were not of us; hence heresies have frequently arisen, and arise, while a perverse mind has no peace, while discordant treachery does not hold unity." And St. Jerome: "They come forth outwardly, he says, to worship publicly what they were venerating before within." And St. Augustine: "With him (the Apostle John) explaining, he says, you will understand that none can go forth but Antichrists; but those who are not opposed to Christ can in no way go forth. For he who is not opposed to Christ remains in His body and is reckoned a member." But a little later, explaining how some are with us, yet not of us: "They are, he says, in the body of Christ as bad humors when they are vomited up: then the body is relieved; so too the bad, when they go out, then the Church is relieved; and the body says, when it vomits up the humors and casts them out: These have gone out from me, but they were not of me. What is, 'they were not of me'? they were not cut off from my flesh, but they were pressing my breast while they were within. They have gone out from us; but do not be sad, they were not of us."


THEY WERE NOT OF US (because, as he explains and adds, they were not going to remain with us, except for a time); FOR IF THEY HAD BEEN OF US, THEY WOULD NO DOUBT HAVE REMAINED WITH US — constantly and always, as if to say: They were not true, genuine, and solid Christians, because they did not have Christian virtue and constancy; whence they had not imbibed the true and genuine character of faith, grace, and the Christian spirit at the root, that is, constantly and stably, so as to be plainly steeped in it for resisting all temptations strongly: hence when temptation and persecution arose, they yielded, deserted the faith, and became apostates: like a plant which, transplanted from its own soil into another, struck by the heat of the sun, withers immediately, because it does not imbibe the character and sap of the other soil. So in I Macc. 5:62, of Joseph and Azarias, rivals of Judas Maccabeus, it is said: "But they were not of the seed of those men, by whom salvation was brought to Israel," as if to say: They themselves were not Maccabees, they did not have the character, prudence, fortitude, and help of God which Judas with his brothers had; whence they did not save Israel, but lost it. So of a betrayer of their fellow citizens the Romans used to say: This man is not ours, he is not a Roman but a Carthaginian, because he does not have Roman faithfulness, but Carthaginian perfidy. So Haman, who was a Macedonian, as is plain from Esther chap. 16, vers. 10, on account of his barbarous tyranny is called "Bugaeus" 12:6, that is, Agagite: for thence by aphaeresis it becomes Gogaeus, then Bogaeus and Bugaeus; for that the letter B is sometimes put for G, St. Jerome attests in his Book of Hebrew Places, where he says Byblum in Ezekiel is put for Gobel, or Hyblus. The sense therefore is, as if to say: Haman the tyrant and traitor seems not so much to be a Macedonian, as an Agagite, that is, descended from the stock of Agag, as the Hebrew has it. So a son who degenerates from the character, affection, and virtue of his fathers is said to be not legitimate, but illegitimate. So Saul calls Jonathan — since he was a friend of David his enemy — a son of a harlot and a bastard, I Sam. 20:30. So Virgil says: "O ye truly Phrygian women, for ye are no Phrygians;" following Homer who says Achaides, ouk et' Achaioi, as if to say: "You are Achaean women, not Achaean men;" you are women, not men, because you have degenerated from the manly strength of the Achaeans, you are effeminate and transformed into women. So apostates from Religion are said not to have been truly Religious, because they did not imbibe the true character, spirit, and constancy of Religion; for if they had imbibed it, they would not have failed. Thus St. Augustine here: "Temptation, he says, proves that they are not of us: when temptation comes upon them, as if at the occasion of a wind they fly outside, because they were not grains." Such was Judas, says the same, tract. 50 on John: "That Judas, he says, was not made perverse and feigned then, when, corrupted by the Jews, he betrayed the Lord. He did not perish then, he was already a thief, and lost was following the Lord, since he was following the Lord not in heart, but in body." Whence the same Augustine in this place: "By his own will, he says, each one is either Antichrist, or in Christ: we are either among the members, or among the bad humors. He who changes himself for the better is a member in the body; but he who remains in malice is a bad humor, and when he goes out, those who were being pressed will be relieved."


Secondly, many explain it thus: "they were not of us," namely by God's foreknowledge and predestination, that is, they were not predestined and elected by God, because they were foreknown to fall and apostatize. This sense follows from the first; for since they were going to fall by their own will and inconstancy, hence by God they were foreknown to be such. For whatever is to come, that is foreknown by God: thus Clement of Alexandria, Oecumenius, Lyranus, the Gloss, Hugo. Understand these things concerning foreknowledge and predestination to faith, grace, and the Church, but not to the glory of eternal beatitude. For St. John did not wish to touch upon this secret, especially because some who fell from faith and the Church repent, return to it, and are saved, as happened to Berengarius, and today to many repenting from heresy; on the contrary, many reprobates are and remain in the Church, who are not predestined to glory, but to hell. St. Augustine, however, in his book De Bono Perseverantiae, chap. 8, takes these things of those predestined to glory and foreknown to hell, because he who remains until the end of life in faith, the Church, and grace, is predestined to glory; but he who departs before the end of life and does not return, is foreknown to hell. And nearly all heresiarchs, with the one exception of Berengarius, once they have departed from the Church never afterwards return to it, whence they are foreknown and reprobate. Furthermore, the error of some is to be avoided, who from this inferred that God's reprobation is the cause of departure from the Church, fall, and damnation of the reprobate, which the Semipelagians falsely imputed to St. Augustine. Whence he, clearing himself, in art. 12 of the articles falsely imputed to him: "By their will, he says, they went out, by their will they fell; and because they were foreknown to fall, they are not predestined; but they would have been predestined, if they were going to return, and remain in holiness and truth: and through this God's predestination is for many a cause of standing, for none a cause of falling."


Thirdly, some explain it thus: "They were not of us," because before they went out publicly from the Church and the assembly of the faithful by open schism or heresy, they had already gone out secretly in their soul beforehand. They went out therefore "that they might publicly worship what they had previously venerated within," says St. Jerome, lib. I on Jeremiah, near the end. For heresy is the apex of impiety; but no one suddenly becomes most impious, but gradually rises to the apex, as St. Cyprian excellently teaches, lib. I, epist. 8, and De Unitate Ecclesiae, and St. Cyril, catechesis 6. This sense is suggested by what follows: "But that they may be made manifest, that they are not all of us."


Catharinus and Melchior Cano, lib. IV De Locis, chap. ult., at 7, take this only of the Apostles, as if to say: They were not of us, that is, they were not of the number of the Apostles. But this sense is too narrow; for St. John speaks generally of the assembly of the faithful.


Here St. John forewarns Christians, lest they be disturbed if they see the faithful, indeed bishops, apostatize and become heresiarchs. Paul also forewarned his own at Acts 20:30. Surely our Salmeron from Climacus judges that of the 120 who received the Holy Spirit at Pentecost, Acts 2, fourteen became heresiarchs. See Vincent of Lerins, Contra Profanas Haeres. Novitates, and Tertullian, De Praescriptione, chap. 1 and following: "Do we prove the faith from persons, he says, or persons from the faith? Let the chaff of light faith therefore fly away as much as it wants: the mass of grain will be stored more pure in the Lord's barn." At the same time St. John tacitly admonishes the faithful, that they may work out their salvation with fear and trembling, that they may be humble, and so deserve constancy from God, lest also of them at some time it be said: "They went out from us, but they were not of us." This is what Paul says in Rom. 11:20: "Thou standest by faith, be not high-minded, but fear, etc., otherwise you also will be cut off."


BUT THAT THEY MAY BE MADE MANIFEST, THAT THEY ARE NOT ALL OF US. — The Syriac is clear: "but they have departed from us, that it may be known that they were not of us," as if to say: God permitted them to apostatize that their internal lightness, inconstancy, pride, perfidy might be exposed, and that they had not plainly and fully imbibed the Christian faith, character, and constancy, so that, now publicly betraying their heresy and perfidy, the faithful might flee and beware of them as if of plagues. This is what Paul says: "There must be heresies, that they also, who are approved, may be made manifest among you," I Cor. 11:19. Hence therefore Beza has no ground to infer that the faithful cannot fall from the faith, but only that defection from the faith is a sign that it was not fully rooted and strengthened, so as to stand constant in every temptation and persecution.


St. Augustine in the places cited refers these things to the predestined and elect, as if to say: From their apostasy it became manifest that they were not of the number of the predestined and elect.




Verse 20: You Have the Unction From the Holy One, and Know All Things

20. BUT YOU HAVE THE UNCTION FROM THE HOLY ONE, AND KNOW ALL THINGS. — As if to say: I have taught you that in this last hour Antichrists must be guarded against, and that Antichrist is to come at the end of the world, etc.; but it is not necessary to teach you these things at greater length and to describe the Antichrists, that you may discern them, because you have the unction, that is, you have grace and wisdom from the Holy One, namely from Christ (so Bede and Salmeron), and consequently from the Holy Spirit (so Oecumenius, Lyranus, Catharinus), who will abundantly instruct you about all things, and will point out these Antichrists, who oppose Christ and His unction. For by the word "unction" he marks the Antichrists, says Bede, just as Christ, as I shall say presently. This is what Christ says, John 16:13: "The Spirit will teach you all truth;" and: "He will teach you all things, and bring all things to your mind, whatsoever I shall have said to you."


You will ask, what is this "unction"? First, Oecumenius and St. Jerome, lib. II on chap. 3 of Habakkuk, and Cyril of Alexandria, oration to Presbyters, Deacons and Monks, take it to be baptism, in which we are anointed on the crown of the head.


Secondly, Cyril, Catechesis 3 mystagogica, and others to be cited presently, take it as the sacrament of Confirmation, in which we are anointed on the forehead.


Thirdly, Emmanuel Sá takes it as Christianity: for as "Christian" is the same as "anointed," so "Christianity" is the same as "unction."


Fourthly, others take it as the Christian faith.


Fifthly, others, grace.


Sixthly, others, the gift of wisdom and understanding.


Seventhly, others, the inspiration of the Holy Spirit.


All these, although diverse among themselves, come back to the same; for Christianity embraces all these, as if to say: The Unction, that is, the Christian faith, Christian doctrine, Christian religion, the grace and wisdom of Christ breathed upon you through Baptism and Confirmation, will teach you all the dogmas and duties of a true Christian, and to discern and flee the heretics as Antichristians.


That this may be more fully understood, it must be noted that for "unctionem" the Greek is chrisma, that is, unction and ointment. "Unction" therefore is taken for ointment or oil. Whence St. Jerome, lib. II on chap. 3 of Habakkuk, reads "ointment"; for this, since it is permanent, is possessed, not the unction itself which passes. Chrisma alludes to the name of Christ, as if to say: You have chrism from Christ, unction from the One who anoints, and from this you are and are called Christians, and you have been mystically made kings and priests through the unction, by which you have been anointed and consecrated to God, both in the sacrament of Baptism and of Confirmation, which was formerly given to those baptized, who being adults, was given soon after baptism, as teleiosis, as St. Dionysius says, that is, completion, consummation and perfection of baptism and Christianity; therefore through the bodily unction you have received the spiritual, namely through the chrism you have received the charism and gift of the Holy Spirit. Whence St. Cyril, Catechesis 3 mystagogica; Turrianus, lib. II Pro epist. Pontif., chap. 18, and Bellarmine, lib. II De Sacram. Confirm., chap. 5 and 8, take this passage of the chrism and the sacrament of Confirmation, because in it we receive the perfect unction, that is, the grace and illumination of the Holy Spirit. For by "unction" here is taken not so much sanctifying grace, as the gift of prudence and understanding, and, as St. Gregory says, V Moral. 19, alias 20, "an address of inmost inspiration, which by touching uplifts the human mind." Whence also St. Irenaeus, lib. IV, chap. 43, calls it the "chrism of truth," that is, doctrine: for this gift was formerly given to the baptized in baptism, and more so in Confirmation: whence the baptized immediately prophesied, that is, poured forth sublime mysteries about God and Christ, as is plain in Acts 2:6, chap. 10, vers. 46, chap. 19, vers. 6, and I Cor. 14. The same is even now given in baptism; for it is joined with sanctifying grace, as I said on Isaiah 11:1, although it is not now given in such great abundance.


To all these things now said the "unction" alludes, especially to the royal priesthood, which St. Peter attributes to Christians in I Pet. 2:9. For of old, as even now, kings, prophets and priests were consecrated through unction: kings, that, illumined and directed by God, they might rule well and prudently; priests, that, sanctified and illumined by God, they might well and prudently administer and teach the sacred things; prophets, that, inspired by God, they might foresee and predict future things. So too Christians, anointed in Baptism and Confirmation, receive grace by which they rule both themselves and their own, as kings; foresee future goods and evils, as prophets, and therefore offer to God the sacrifices of good works, as priests. Whence Prudentius in the Psychomachia: "After the seals inscribed with oil on the forehead, through which / The royal ointment is given and the everlasting chrism."


The sense therefore is, as if to say: Just as the unction, that is, the grace and wisdom which they received in the unction, taught kings to rule, prophets to prophesy, priests to handle and teach the sacred things: so the unction, that is, the grace and wisdom of the Holy Spirit, whom you received in the bodily unction of Baptism and Confirmation, will teach you, O Christians, all things which pertain to the Christian faith and life. For these reasons St. John rejoices in the name of "unction," because it represents Christ his love; concerning whom therefore it is said in Canticles 1:2: "Thy name is as oil poured out;" and on account of his assiduous preaching of Him, St. John about this same time was at Rome by Domitian put into a vat of boiling oil, but, fortified by the unction of Christ, he came out unharmed. Hence also the Psalmist sang of Christ, Psalm 44:8: "Thou hast loved justice and hated iniquity; therefore God, Thy God, hath anointed Thee with the oil of gladness above Thy fellows;" and Isaiah, chap. 61:1: "The Spirit of the Lord is upon Me, because the Lord hath anointed Me;" and Peter, Acts chap. 10:38: "The Lord anointed Him with the Holy Spirit and with power."


St. Athanasius, in his epistle to Serapion, says that this ointment is the Holy Spirit, namely with His gifts and graces. For in justification there is infused not only grace and charity, but also the Holy Spirit Himself, as Paul teaches in Rom. 5:5, and the Council of Trent, sess. VI, chap. 7, and St. Augustine here: "The spiritual unction, he says, is the Holy Spirit Himself to be consecrated; in the second also, that the sevenfold grace of the same Holy Spirit might be declared to come into man with all fullness of holiness and of knowledge and of virtue." Tertullian, On the Resurrection of the Flesh, ch. 8, treating of the ceremonies of Confirmation: "The flesh, he says, is anointed, that the soul may be consecrated; the flesh is signed, that the soul also may be fortified; the flesh is overshadowed by the imposition of hands, that the soul also may be illumined by the Spirit." Hugh of St. Victor, bk. II On the Sacraments, pt. VII, ch. 7, teaches that the "anointing" of chrism upon the forehead must be preserved for seven days. "Because, he says, there are seven gifts of the Holy Spirit: wisdom has its day, understanding another, counsel another, fortitude another, knowledge another, piety another, fear another." Origen, homily 7 on Ezekiel: "The oil, he says, with which the holy man is anointed, is the oil of Christ, the oil of holy doctrine."


Moreover, although oil has various qualities and virtues, namely of refreshing, exhilarating, strengthening athletes, nourishing, healing the sick, kindling fire, fattening — which the unction of the Holy Spirit mystically supplies, according to that saying: "Thou hast fattened my head with oil," Psalm 22:5; and that of Ambrose, bk. I On the Sacraments, ch. 2: "The priest meets thee; thou art anointed as an athlete of Christ; about to wrestle as in the contest of this age, thou hast professed the struggles of thy combat; he who wrestles has something to hope for: where the contest is, there is the crown." Yet its proper virtue is to illuminate and to foster light. Wherefore, that by chrism and oil is properly signified the gift of illumination — that is, of wisdom and understanding, which is conferred in the sacrament of Confirmation — the Fathers teach. Amalarius, bk. I On Ecclesiastical Offices, ch. 27, gives this reason why chrism is made of oil and balsam: "That by the oil, he says, we may understand right conversation, which is moderated in the mind by the maturity of wisdom; and by the balsam, doctrine, which yields a good odor outwardly."


St. Ambrose, in the book On Those Who Are Initiated into the Mysteries, ch. 7: "Recall, he says, that thou hast received the spiritual seal, the spirit of knowledge, the spirit of wisdom and understanding, the spirit of counsel and of strength. The Father hath sealed thee, the Lord Christ hath confirmed thee, and hath given the pledge of the Spirit in thy heart, as ye have learned from the Apostolic reading." The Roman Order, which was published either at St. Gregory's command or shortly after his time, prescribes this prayer for blessing the chrism: "O Sovereign Lord God, it says, in Thy name let this creature now become chrism, and be held as chrism — the form of the cross, the sign of the forehead, the sacred title of the warrior; in this chrism let the hearing be soothed, the sight purified: that the soldiers of Christ, adorned with such pay and drenched with ambrosial dew, may serve Him who commands, not Him who merely persuades, and being signed with the holy chrism, may be worthy to be heavenly standard-bearers."


Rabanus Maurus, bk. I On the Instruction of Clerics, ch. 30: "The baptized, he says, is signed with chrism by the priest on the top of the head, but by the Bishop on the forehead, so that by the first anointing may be signified the descent of the Holy Spirit unto an habitation consecrated to God," and in the hymn Veni Creator Spiritus, etc., He is called "spiritual unction." Therefore the Holy Spirit, dwelling in, illuminating, and directing the soul, in due time admonishes and suggests whatever things are conducive to its salvation; this is His unction, that is, His illumination. Whence Clement, bk. III of the Apostolic Constitutions, ch. 17, explaining the ceremonies of Baptism and Confirmation: "Baptism, he says, is given unto the death of the Son of God; water is applied for the sepulchre, oil for the Holy Spirit, the seal of the cross for the cross; chrism is the confirmation of confession." Indeed St. Paul, 2 Corinthians 1:21: "He, he says, who confirmeth us with you in Christ, and who hath anointed us, is God, who hath also sealed us, and given the pledge of the Spirit in our hearts."


Finally, in this passage the Innovators and Enthusiasts abuse the text — those who boast that they have an internal spirit, by whose illumination they understand the Holy Scripture and are directed in all things, so that they have no need of interpreter, teacher, or the judgment of the Church. But they err gravely; for this unction illumines the faithful in the things they have learned — namely, that they should know that the dogmas of faith which they heard at the beginning of Christianity must be retained, and that the Antichrists who oppose them must not be heard. For if a doubt arise in faith, or some difficulty in Scripture, the same unction of the Holy Spirit teaches that it is not for any common person to resolve them, but that the Doctors and Prelates of the Church must be consulted. For God placed these in the Church for this very end, as St. Paul teaches, Ephesians 4:11: for the hierarchical order and right reason demand the same. Whence all commonwealths, even of the Gentiles and Saracens, do likewise.


Morally we are here taught that, in all doubts, perplexities, and difficulties, the unction of the Holy Spirit must be invoked, and we must say with King Jehoshaphat: "Since we know not what we ought to do, this only have we left, that we may direct our eyes unto Thee," 2 Chronicles 20:12. Moreover, how the Holy Spirit illumines the minds of His own, and how all things are perceived in Him, St. Cyril splendidly teaches in catechesis 16: "To him, he says, to whom the Holy Spirit is given, his soul is illumined, and he perceives more than a man. His body shall be on earth, and his soul shall contemplate the heavens. He sees as Isaiah saw the Lord upon a throne high and lifted up; he sees as Ezekiel saw Him who sat upon the Cherubim; he sees as Daniel saw myriads of myriads and thousands of thousands. The little man perceives the beginning and the end of the world, and the middle of times, and the successions of kings. He knows what he hath not learned; for the true Leader of light is present. The man within him, and the power of knowledge is sent unto him from afar from God, so that he himself comes to know from others the things that are taking place. Peter had not been present when Ananias and Sapphira were selling their goods, but he was present through the Spirit. Wherefore, he says, hath Satan tempted thy heart, that thou shouldst lie to the Holy Spirit? There was no accuser, no witness. Whence then did this happen that he came to know it? Did it not, he says, while it remained, remain to thee, and what thou hast sold, was it not in thy power? Why hast thou conceived this thing in thy heart? He who was without letters, by the grace of the Spirit said those things which not even the wise men of the Greeks had known. Thou hast a similar example concerning Elisha," who, though absent, saw Gehazi receiving gifts from Naaman, and therefore said to him on his return: "Did not my heart go with thee? Here was I shut up in body, but the spirit given me by God beheld things that were far off. Thou seest how the Holy Spirit illumines souls: He takes away ignorance and replaces it with knowledge."


Mystically, concerning the threefold unction — namely of compunction, which lies in the detestation of sins; of devotion, which lies in the remembrance of God's benefits; of piety, which lies in compassion toward neighbors — see St. Bernard, sermons 10 and 22 on the Canticles. The same, sermon 2 On Pentecost: "The Holy Spirit, he says, bestows on His own the pledge of salvation, the strength of life, the light of knowledge. The pledge of salvation indeed, that the Spirit Himself may bear witness to thy spirit that thou art a son of God, who shall imprint and show to thy heart the surest signs of thy predestination, who shall grant joy in thy heart and shall, if not continually, yet very often, fatten thy mind with the dew of heaven. The strength of life, that what is impossible for thee by nature, may by His grace become not only possible but also easy. The light of knowledge, that when thou hast done all things well, thou mayest think thyself an unprofitable servant, and whatever good thou findest in thyself, thou mayest attribute to Him from whom is all good, without whom thou canst begin not little but nothing at all — to say nothing of completing it."


AND YE KNOW ALL THINGS — namely those which I have just said about retaining the faith, about avoiding the Antichrists, about the Antichrist to come; therefore understand "all things" fittingly, as those things which the faithful are taught and which it is fitting for them to know. For it is clear that neither the faithful, nor the Doctors, nor John himself and the Apostles knew absolutely everything. Whence the Syriac translates: "ye discern every man" — that is, as Bede says, ye discern between the upright and the wicked, between Christians and Antichristians. With similar modesty and phrasing Paul says, 1 Thessalonians 5:1: "Concerning times and moments ye have no need that we write to you; for ye yourselves know diligently." And St. Peter, epistle II, ch. 1, v. 12: "I shall begin always to remind you of these things, and indeed knowing that ye are confirmed in the present truth."




Verse 21: I Have Written to You as to Those Who Know the Truth

21. I HAVE NOT WRITTEN TO YOU AS TO THOSE WHO ARE IGNORANT OF THE TRUTH, BUT AS TO THOSE WHO KNOW IT. — Teachers are accustomed to praise the talent and knowledge of their disciples, that they may win them over to themselves and stimulate them to study more keenly. So St. John does here, and at the same time he gives a remarkable example of modesty, as if to say: I have not written these things in order to teach you, but to confirm and admonish those already taught, "as if calling you back into remembrance," as Paul says in a similar place, Romans 15:15.


AND BECAUSE NO LIE IS OF THE TRUTH. — Repeat "to those who know," as if to say: I have written these things to you who know the truth, and therefore likewise know that a lie is not from the truth. He calls "lie" not the ethical kind, which is to speak against one's mind, but the theological kind, which is error, falsity, heresy. He indicates the fountainhead of heresy and of heretics, whom he has named Antichrists, as if to say: The doctrines of heretics are errors and lies, and therefore do not flow from God and Christ, who is the first truth, but from the devil, who is a liar and the father of lies — that is, of all heresy and error, John 8:44. "He who lies is not of Christ," says Bede; whence St. Augustine concludes: "Behold, he says, we are admonished how we may know Antichrist. What is Christ? Truth itself has said: I am the truth, John 14:6. But every lie is not of the truth; therefore all who lie are not of Christ." See St. Augustine, book Against Lying, ch. 18. Note the Hebraism: "every... not," that is, no lie is of the truth. The Logicians take this otherwise in their equipollencies; for "not every" or "every... not" means to them the same as "some... not" — as "every man is not learned," or "not every man is learned," means the same as "some man is not learned." But the matter stands otherwise among the Hebrews. So Ecclesiasticus 7:14 says: "Be not willing to lie any lie," that is, do not wish to lie any lie at all; "No word shall be impossible with God," Luke 1:37, that is, no thing shall be impossible to God.




Verse 22: Who Is a Liar but He Who Denies That Jesus Is the Christ? This Is Antichrist

22. WHO IS A LIAR (by antonomasia, that is, the most lying of all), BUT HE WHO DENIES THAT JESUS IS THE CHRIST? — Thus the Roman copies, but other Latin, Greek, and Syriac codices add "not," and read: "that Jesus is not the Christ"; for among the Hebrews a double negation negates more strongly, although among the Latins it affirms. Some, wrongly, in Hugh's text read: "that Jesus is not a man." He explains what kind of lie he means, namely the gravest in faith and religion, and indeed at the very head and summit of the faith — that is, the heresy of the Antichristians, who denied that this man, namely Jesus, was the Messiah and Christ, and consequently the Son of God, as Simon, Ebion, Cerinthus, and other ancient Judaizers as well as modern ones denied — against whom St. John composed both the Gospel and the Epistle. "For in comparison with this lie, says Bede, the others appear either small or as nothing." For what more lying or more pernicious thing can be said or imagined, than that Jesus is not the Christ — that is, the redeemer and savior of the world? For this is to cut off all faith and hope of salvation. Such a one therefore is a liar par excellence, because he is a forger, a heretic, a sacrilegious man, an atheist, an Antichrist. This is what "liar" signifies here; otherwise, among the Latins, "liar" properly is said of him who speaks against his mind, knowing or thinking one thing and saying another. But these too were speaking against their minds, because they knew, or ought to have known, that Jesus is the Christ.


Hear Tertullian, On Prescription, ch. 33: "John, he says, in his epistle calls those Antichrists chiefly, who denied that Christ had come in the flesh, and who did not consider Jesus to be the Son of God. The first Marcion claimed, the second Ebion claimed." And Oecumenius: "Simon, he says, asserted that Jesus was one and Christ was another — Jesus, namely, who had been born of the holy Mary, and Christ, who had descended from heaven into the Jordan." And Cyril, catechesis 6: "They went out from us, he says, but they were not of us. The leader of these and the inventor and author of every heresy is Simon Magus. He, when he was at Rome, after he had been rejected by the Apostles, and going about with a certain Greek harlot named Selene, was the first who dared with impious mouth to say that he himself was God, who appeared on Mount Sinai as the Father; and then among the Jews he was seen not in the flesh, but in image, as Christ Jesus; and afterwards he was promised to be sent by Christ as the Holy Spirit. And he so seduced the city of Rome, that Claudius set up a statue to him, with this inscription in the Roman tongue: TO SIMON THE HOLY GOD."


Furthermore, what fanatical, foolish, and insane Antichrists heresy has produced in this age is clear from the History of the Anabaptists by Arnold Meshovius, in which, among other things, bk. I, ch. 17, he narrates that Karlstadt, their parent, made himself from a Doctor of Theology into a farmer and plowman, because he said that everyone must live by the labor of his own hands, according to the law of God, Genesis 3: "In the sweat of thy face shalt thou eat thy bread;" and at last he relates that this Karlstadt was carried off by the devil and was never afterwards seen. In ch. 19 he narrates that a certain Jacob boasted himself to be Christ and instituted twelve apostles, who imposed upon the people with wonderful frauds and impostures; and at last these sycophants in Silesia demanded a tablecloth from a noble matron for sacrificing. "But the woman, he says, offered them a small bundle of cloth; then they said: We will take this with us, and Christ will bless thee, that thy flax may grow more abundantly; show another, if thou hast it. When they wished similarly to take it, the woman refused, fearing her husband. But they secretly wrapped a small bit of tinder with fire in the cloth and returned it to the woman. So the chest from the cloth, and from the chest the house, caught fire and was burned. When the husband returned home, the wife said this had justly happened to her on account of Christ being ill-treated with His apostles; but the husband, blazing with anger, said: That fellow was a most worthless robber, and not Christ. So with his neighbors he pursues them, and in a certain village overtakes them. Then the pseudo-Christ said to him who was called Peter: My passion, Peter, and the cup I am to drink, now draws near. To whom Peter: And to me also, as I see, Lord, it threatens. But he said: Peter, I cannot escape otherwise except through this window; then Peter: And I, as long as I live, will not abandon thee, but wherever thou shalt flee I will follow. So he escaped through the window; the other apostles too escaped where they could. The peasants pursued and beat them with sticks and clubs, saying: Prophesy to us, Christ, with thy apostles, in what wood these sticks grew. So, corrected by blows, they corrected their lives, saying: It is hard for us to undergo the passion of Christ and the torments of the apostles."


Then, in bk. II, ch. 15, he relates that there existed a woman by the name of Abacella, who, when she heard the other Anabaptists boasting of the Holy Spirit, and that from Him they were learning the interpretation of Sacred Scripture, herself also seized a copy of the sacred letters of the New Testament into her hands and began to teach the people its meaning; and when she had come to that passage, "With God nothing shall be impossible," reckoning that this was possible, she set up herself as Christ and the true Messiah of the world, joining to herself twelve men from a band of brothers, whom she would use as apostles for spreading the gospel. They sometimes went out abroad and in the countryside preached to the farmers the doctrine of their Messiah. In bk. V, ch. 11, he narrates that John Matthias, a baker by trade and a native of Haarlem, pretended to be Enoch, sent by God, that as the truest witness of God he might call together the faithful people in Holland to a new Jerusalem. For among other paradoxes he taught that the kingdom of Christ before the day of judgment would be a civil kingdom on earth, in which the saints alone, after the kings had been removed by sword and force, would rule; and that this kingdom had already begun in the Anabaptists. In all of bk. VII he narrates that John Bocold, a tailor of Leiden, seized the city of Münster in Westphalia, and there set himself up as king, and called himself Christ, chose twelve apostles, that they might summon their neighbors to worship the new Messiah; but after horrible doctrines and crimes, the city having been taken by storm by its Bishop, he was lacerated over his whole body with red-hot plates and paid the deserved penalties for his sacrileges.


THIS IS THE ANTICHRIST WHO DENIES THE FATHER AND THE SON. — Because by denying that Christ is the Son of God, they deny God to be His Father, as follows. For Father and Son are correlatives, whose law is that they mutually posit and remove one another. For the Son is the Son of the Father, and the Father is the Father of the Son; therefore, when one is posited, the other is also posited; when one is removed, the other is necessarily removed too. Oecumenius thinks that Valentinus is here being touched upon, "who asserted that there is another Father, an unnameable one, besides Him who is called the Father of Christ. The same heretics, he says, also deny the Son, when they affirm that He is only a man, and not God by nature." So Basilides also feigned another certain Father, from whom nous, that is mind, then logos, that is word, was produced. On whom see Irenaeus, bk. I, ch. 23; Tertullian, On Prescription; Epiphanius, heresy 24, and others.




Verse 23: Whoever Denies the Son Has Not the Father; He Who Confesses the Son Has the Father Also

23. EVERYONE WHO DENIES THE SON, NEITHER HAS THE FATHER (neither as one in whom he abides, nor as one abiding in himself, says Cajetan, because he does not believe in His eternal generation, says Dionysius); WHO CONFESSES THE SON, ALSO HAS THE FATHER. — So all the Roman and Latin codices, and many of the Syriac and Greek ones; some, however, omit the words "who confesses the Son, also has the Father." HAS — namely in mind and in faith, and consequently in mouth and in confession; that is, as the Syriac translates: believes, or confesses the Father. He alludes to that passage in the Gospel, ch. 5, v. 38: "Ye have not His (the Father's) word abiding in you, because Him whom He has sent, ye believe not," where likewise he interprets "have" by "believe." With a similar phrase he said in ch. 1, last verse: "His word is not in us." And in this chapter, v. 5: "In this we know that we are in Him. He who says he abides in Him," etc.; and v. 24: "Let that which ye have heard from the beginning abide in you." For through faith, hope, and charity God the Father, the Son, and the Spirit abide in us; and consequently we have them in us, just as a temple holds and contains the Eucharist within itself: for a holy soul is really the temple of the indwelling God. Christ His Son, according to that saying: "He that honors not the Son, honors not the Father who has sent Him," John 5:23.




Verse 24: Let That Which You Have Heard From the Beginning Abide in You

24. LET THAT WHICH YE HAVE HEARD FROM THE BEGINNING ABIDE IN YOU. — This is a Hebraic transposition of the words, which in Latin you may order thus: "That which ye have heard from the beginning, let it abide in you," as if to say: Constantly persevere in the Christian faith, doctrine, and life which ye first received; for thus the true faith will abide in you, and in turn ye will abide in true faith, religion, and worship of God. Wherefore, "if anyone preach a gospel besides that which ye have received, let him be anathema," says Paul, Galatians 1:9. And therefore "be not led away with various and strange doctrines," Hebrews 13:9. Splendidly St. Cyprian, epistle 40: "I warn, he says, and likewise counsel, that ye do not rashly believe pernicious voices, that ye do not easily lend assent to fallacious words, that ye do not take darkness for light, night for day, hunger for food, thirst for drink, poison for remedy, death for salvation."


He touches on the Judaizing heretics; for the Jews deny the mystery of the Most Holy Trinity. For they say that there is only one God, existing in only one person, just as in only one nature, and consequently they deny that Christ is God and the Son of God. Whence Christ throughout the Gospel of St. John disputes against them, and proves Himself to be the Only-begotten Son of God the Father. See ch. 3, v. 35; ch. 5, v. 18 and following, and v. 36 to the end of the chapter; ch. 6, v. 58, etc. "For if, says Oecumenius, they had known the Father, they would beyond doubt have perceived Him to be the Father of the Only-begotten Son also." Especially because he who is ignorant of the Trinity is also ignorant of the nature of the Godhead — namely, that it is so full and fecund that it requires a plurality of persons and demands to communicate itself to three; so much so that if you take away one person, you take away the whole divinity, and this is what St. John signifies here. In a similar way Christ said to Philip: "Philip, he who sees Me sees the Father also, etc. Believest thou not that I am in the Father, and the Father in Me?" John 14:10. By which saying are signified both the plurality of persons and the identity of the divine essence, and the intimate and perfect indwelling of one person in another, and conversely, which Damascene, bk. I On the Faith, ch. 11, calls perichoresis, and following Damascene the Scholastic Doctors call "circumincession." Concerning which sublime mystery St. Augustine disputes sublimely, bk. VI On the Trinity, last chapter; St. Hilary, bk. IV On the Trinity; Ambrosiaster, on the second epistle to the Corinthians, ch. 13. "Each thing, says St. Augustine, is in each (person), and all things in each, and each in all, and all in all, and all are one."


IF THAT WHICH YE HAVE HEARD FROM THE BEGINNING (in the manner I have just explained) ABIDE IN YOU, YE ALSO SHALL ABIDE IN THE SON AND IN THE FATHER. — As if to say: Ye shall cleave to the Son and to the Father through true faith, hope, and charity, which the previous verse stated: "He who confesses the Son also has the Father" — add also the Holy Spirit; for He is here included in the Father and the Son. For the Father and the Son are the spirators of the Holy Spirit; whence in their full essence and ratio they include the spirative power, indeed the actual spiration of the Holy Spirit. St. John, however, does not name the Holy Spirit but the Son and the Father, because at that time there was no question concerning the Holy Spirit, but only concerning the Son — that is, Christ — and consequently the Father. For the Simonians and Cerinthians denied that Jesus is God and the Son of God. Hence he also places the Son before the Father, especially because "no one comes to the Father except through the Son," John 14:6. "For no one shall behold the height of divine glory, except he who has been reborn through the sacraments of the humanity which the Son took on," say Bede and Thomas the Englishman.


Furthermore, from the fact that "ye shall abide in the Son and in the Father," in turn the Son and the Father shall abide in you. For, as Oecumenius explains: "In the Son, he says, and the Father ye shall abide, that is, ye shall have conjunction and communication with Him," according to the promise of Christ, John 14:23: "If any man love Me, he will keep My word, and My Father will love him, and We will come to him and make Our abode with him." On which passage St. Augustine: "Behold, he says, the Holy Spirit also makes His abode among the Saints together with the Father and the Son, indeed within, as God in His own temple. God the Trinity — Father and Son and Holy Spirit — come to us as we come to Them; They come by helping, we come by obeying; They come by illuminating, we come by gazing; They come by filling, we come by receiving — so that to us there may be no outward but an inward vision of Them, and in us no transitory but an eternal abiding of Them."


Finally, St. Cyprian, On the Exhortation to Martyrdom, ch. 5, and Hilary, bk. VI On the Trinity, read the final words thus: "He who has the Son has both the Son and the Father" — namely, benevolent and favorable. So too St. Augustine reads, but he explains it of worship and veneration, as if to say: He who worships the Son worships also the Father; for he cannot worship the Father who does not worship the Son.




Verse 25-26: This Is the Promise, Eternal Life; These Things I Have Written Concerning Them That Seduce You

25. AND THIS IS THE PROMISE (that is, the thing promised), WHICH (Vatablus reads "by which," but the Greek is hen, that is, "which") HE HAS PROMISED US (if we abide in Him), ETERNAL LIFE. — St. Augustine reads, "eternal life" (in the nominative), and this is clearer and more Latin. It is a Hebraic antiptosis. Similar is verse 27: "The unction which ye have received from Him, let it abide in you;" "unctionem" (accusative) standing for "unctio" (nominative); and in the Gospel, ch. 14:24: "The word [accusative]," that is, "the word [nominative]," "which ye have heard;" and Psalm 117:22: "The stone [accusative]," that is, "the stone [nominative]," "which the builders rejected, the same has become the head of the corner." It is similar among the Latins, as in Terence, prologue of the Andria: "That the plays which he had made might please the people;" and Virgil: "The city [accusative]," that is, "the city [nominative]" "which I am establishing is yours."


Otherwise Gagneius: To abide, he says, in the Son and the Father is the promise which the Lord promised us in the Gospel when praying to the Father for us, John 17:20: "I pray not for these only, but also for those who shall believe through their word, that they all may be one, and as Thou, Father, art in Me, and I in Thee, that they also may be one in Us." Well therefore says John of this: This is the promise which He has promised us, which indeed is eternal life: for eternal life is to abide in God, and to enjoy Him here through grace, in the future through glory. Oecumenius comes near to this, who takes the "and" as causal, in the sense of "because," as if to say: Ye shall abide in the Son and the Father, because He has promised this, when He promised eternal life. Yet the first sense is simpler and more genuine.


A sharp goad is this which St. John gives to the faithful for constancy in faith against heretics, and for every virtue — namely the promise and reward of eternal life. "Let the memory of the promised reward make thee persevering in thy work," says Bede. "Let us see, says St. Augustine, what He has promised. Silver? Possessions? Pleasant estates? This is not the reward to which He exhorts us, that we may endure in toil. What then is this reward? Eternal life." He then adds that God joins threats to His promises, and that, unless we obey, He threatens eternal death — indeed, eternal fire. "A powerful man, he says, threatens me, that I may do something evil: what does he threaten? Prisons, chains, fires, tortures, beasts: does he threaten eternal fire? Tremble at what the Almighty threatens, love what the Almighty promises, and the whole world becomes worthless, whether promising or terrifying."




Verse 27: Let the Unction Which You Have Received From Him Abide in You

27. AND AS FOR YOU, LET THE UNCTION WHICH YE HAVE RECEIVED FROM HIM ABIDE IN YOU. — It is a hyperbaton, or transposition of words, which is to be clearly ordered thus: "And let the unction which ye have received from Him abide in you." For thus speak not only the Hebrews, but also the Latins, as I have shown at v. 25; whence some codices clearly read "unctio" (nominative) for "unctionem" (accusative). So too the Syriac: "But ye also, he says, if that unction which ye have received from Him shall abide with you, ye have no need that anyone teach you."


He calls "unction" the grace of the Holy Spirit — that is, the gift of wisdom and understanding bestowed on the faithful in Baptism and increased in Confirmation; for this grace and wisdom anoints and steeps the soul as it were with a spiritual ointment of most fragrant odor and savor of divine things, just as a corporeal ointment, namely chrism, anoints and steeps the body with corporeal fragrance. See what was said on v. 20.


AND YE HAVE NO NEED THAT ANYONE TEACH YOU, BUT AS HIS UNCTION TEACHES YOU CONCERNING ALL THINGS. — Understand: "abide in Him," as St. John adds after a brief parenthesis. Some codices supply: "do thus." He argues against the false apostles, namely the heretics, whom in v. 18 he called "antichrists." St. John clearly signified the same in the previous verse, saying: "I have written these things concerning those who seduce you." The sense therefore is, as if to say: It is not necessary that false apostles and heretics teach you the true faith and doctrine; for ye have already learned it from the Apostles of Christ themselves, with the cooperating unction of the Holy Spirit, whom ye received in Baptism and more in Confirmation. For it is necessary that what the Apostles teach outwardly by voice, the Holy Spirit teach you inwardly through grace and illumination — according to that of Isaiah 54:13: "I will make all thy children taught by the Lord;" which St. John, Gospel ch. 6:45, renders, "and they shall all be taught of God." For God is "He who teaches man knowledge," Psalm 93:10. Therefore in this doctrine which the Apostles outwardly, and the Holy Spirit inwardly, has taught you, abide and persevere. See Bellarmine, bk. III On the Word of God, ch. 3 and following, where he also adds: "It would be similar, he says, if a Catholic should write to Catholics whom heretics were disturbing: Ye have no need that a Lutheran or a Calvinist teach you Christian doctrine; because the things ye must know, ye have fully learned and hold from the preaching of the Church, aided by the unction of the Holy Spirit."


In a similar way St. Peter exhorts the faithful to constancy in faith, saying, epistle I, ch. 5, v. 12: "I have written briefly to you, exhorting and testifying that this is the true grace of God, in which ye stand;" and Paul, Colossians 1:6: "Ye have known the grace of God in truth, as ye learned from Epaphras, my most beloved fellow servant." Thus the Interpreters and St. Augustine explain this unction: "As far as I am concerned, he says, I have spoken to all; but those to whom that inward unction does not speak, whom the Holy Spirit does not inwardly teach, return untaught. Outward magistracies are certain helps and admonitions; He who teaches hearts has His chair in heaven: I speak of the Lord. Wherefore He himself says in the Gospel: Call no one master upon earth; one is your Master, Christ; let Him speak to you within when no man is there; for even if someone is at thy side, there is none in thy heart, and let there be none in thy heart — let Christ be in thy heart, let His unction be in thy heart; lest the heart in solitude be thirsting and have no fountains by which the inner man may be watered; therefore He is the Master who teaches, Christ teaches, His inspiration teaches: where His inspiration and His unction are not, words are spoken outwardly to no purpose." And St. Gregory, homily 30 on the Gospels, citing these words of St. John and explaining those of the same Gospel, "He shall teach you all things": "Because, he says, unless the same Spirit be present in the heart of the hearer, the discourse of the teacher is idle." Then he rightly adds: "Therefore let him not attribute to the man who teaches what he understands from the mouth of the teacher, because unless He is within who teaches, the tongue of the teacher labors outwardly in vain. Behold, ye all alike hear one voice of him who is speaking, and yet ye do not all alike perceive the meaning of the voice ye have heard. Since then the voice is not different, why is the understanding of the voice in your hearts different, except because, while the voice of the speaker admonishes commonly, He who is more inward specially teaches certain ones the meaning of the voice?"


Therefore what he says, "His unction teaches you concerning all things," take fittingly "concerning all things" — namely the things already said, which ye have heard and know, that is, concerning all the articles of faith to be retained against the heretics, and the other things which it is fitting for any believer to know; which accordingly each one is taught and learns in his first catechesis and instruction, as the faithful in the primitive Church used to do strictly. For he speaks "to those who know," as he himself says in v. 21. Otherwise they would not have needed Doctors and Pastors, and St. John would teach them by this epistle in vain — as Beza himself rightly argues here, lest anyone abuse this passage of St. John, and contend that the private spirit of individuals is the interpreter of Holy Scripture and the judge of controversies of faith. For such men God thunderingly threatens: "Woe to the foolish prophets, who follow their own spirit, and see nothing!" Ezekiel 13:3.


Some add that these things are written by St. John to the whole Church, in which there were many wise and illumined of God, who therefore were taught about all things, so that they themselves might teach others less learned, as if to say: O ye faithful, there is no need that the heretics teach you; for your Church and your doctors have been fully taught by the Holy Spirit about all things: go therefore to them, they will teach you about all things necessary for faith and salvation.


Finally, in place of "His unction," namely of Christ and of the Holy Spirit, most Greek manuscripts read to auto chrisma, that is, "the same unction"; whence the Syriac translates: "But as that unction is from God, the same shall teach you concerning all things." Again, by "chrism," that is, "unction," some understand Christ — that is, the anointed and the anointing — as if to say: Christ, through Himself and His own anointing you, that is, imbuing and instructing you, will teach concerning all things, and not the Antichrists. So Daniel 9:26: "Christ shall be slain;" the Septuagint renders "Christ" as "chrism," namely signifying the concrete "Christ" by the abstract "chrism." Whence what follows, "And it is true," the Zurich version translates "and is truthful," namely Christ; so too St. Augustine reads, "and is truthful, and is not a liar."


AND IT IS TRUE, AND NO LIE. — The interpreter Grecizes: for because chrisma is neuter in Greek, he likewise gave it a Latin neuter epithet, namely verum (true), as if to say: This chrism is true — that is, this unction is true and not lying. Secondly and more simply, take these words technically, as if to say: "And" — that is, because — it is true, whatever this unction teaches, and there is no lie in them; therefore listen securely to it in all things, and in them abide and persist unto death. The Hebrews are accustomed to confirm an assertion by the negation of its contrary, as: "He confessed, and denied not," that is, John plainly and fully confessed that he was not the Messiah, John 1:20. So here, "it is true and not a lie," that is, it is most true, and most foreign to every lie and falsity.


AND AS HE HAS TAUGHT YOU ("and" is put for "therefore," says Vatablus. For with the Hebrews "vav" is almost the sole conjunction, which is equivalent to all the others of the Latins and Greeks; as if to say: Since all the things which the unction teaches are true, lacking all lying and falsity; therefore) AS THAT UNCTION HAS TAUGHT YOU, ABIDE IN HIM — that is, persevere in His doctrine and faith. John delights in the word "abide." In place of "abide" (manete), in Greek it is meneite, that is, "ye shall abide," that is, menete. For the Greeks, like the Latins and the Hebrews, often use the future for the imperative. Add that some codices read menete in the imperative, that is, "abide."




Verse 28: Abide in Him, That When He Shall Appear We May Have Confidence

28. AND (that is, therefore, on this account) NOW, LITTLE CHILDREN. — A familiar voice for St. John, as for an old man, the most loving father and patriarch of his own, and as if caressing them as his most beloved children with this paternal voice. ABIDE IN HIM — namely in what the unction of Christ and the Holy Spirit has taught you; that is, persevere constantly in the orthodox faith, doctrine, and Christian life, and do not allow yourselves to be led away from it into heresy or error by the smooth speech of the heretics. He earnestly urges constancy and perseverance in Christianity upon the faithful, amid so many heresies and heretics arising day by day, because of the danger of apostasy — since among all the virtues, perseverance alone is crowned.


THAT WHEN HE SHALL APPEAR (Christ in glory, about to judge the world at the end of the world), WE MAY HAVE CONFIDENCE — parresian, that is, freedom, security, confidence, boldness in speaking: while the others, ill-conscious within themselves, will tremble and become silent, according to that of Wisdom 5:1: "Then shall the just stand with great constancy against those who have afflicted them." For, as Paul says, Colossians 3:4: "When Christ, who is your life, shall appear, then ye also shall appear with Him in glory." Wherefore what St. Basil says, homily 11 on the Hexaemeron: "Abraham too shall fear at the judgment, and shall suffer agony," is said by way of exaggeration, and signifies only the supreme rigor of the future judgment and examination, and the dread arising therefrom — if, that is, you regard it in itself, according to that of St. Peter, epistle I, ch. 4, v. 18: "If the just man shall scarcely be saved, where shall the impious and the sinner appear?" For otherwise, if you regard God's grace and mercy, that grace will assure all the Saints concerning their salvation and glory: for it will, before the examination, discern them from the reprobate, and will set them at the right hand, as dearly beloved friends and as His chosen ones.


AND THAT WE BE NOT CONFOUNDED BY HIM AT HIS COMING. — As if to say: Let us not be put to shame, both of us — namely, both you, if you should stray from the doctrine of Christ, and we Apostles and Pastors, because we did not preserve you in it: for just as the learning and uprightness of the disciple is the praise and ornament of the master, so the ignorance and wickedness of the disciple is the reproach and disgrace of the master. St. Basil, on that text of Psalm XXXIII: "I will teach you the fear of the Lord," teaches that a most bitter punishment for the damned shall be eternal shame and confusion, which they will undergo before Christ and the holy angels, the demons, and all the rest of the damned on the day of judgment, so much so that the damned would prefer to remain and burn in Gehenna rather than to come forth from there into the valley of Jehoshaphat to undergo this judgment so reproachful and infamous to them. Hence they will say "to the mountains and to the rocks: Fall upon us, and hide us from the face of Him that sitteth upon the throne, and from the wrath of the Lamb; for the great day of their wrath is come, and who shall be able to stand?" Apoc. VI, 17. The causes of shame will be these: that Christ will publish before the whole world all sins — even shameful, infamous, and horrendous ones, although most secret and committed in the mind alone; that they will see the Saints whom in this life they had despised, vexed, and slain, raised above them in glory, and that these are their judges, and likewise condemn them; that they were so foolish as to have purchased this eternal reproach for a paltry pleasure; that they neglected to expiate their sins and Gehenna by a modest penance and by the confusion of confession, etc. This is what Isaiah says with the last words of his prophecy: "Their worm shall not die, and their fire shall not be extinguished, and they shall be until they have their fill of the sight, of all flesh;" and Daniel XII, 2: "They that sleep in the dust of the earth shall awake, some unto life everlasting, and others unto reproach, that they may see always."


St. Cyril notes, in his third mystagogical Catechesis, that the faithful are anointed in Confirmation upon the forehead, which is the seat of shame, lest it should shame them to confess the name of Christ, and lest they should commit anything shameful, on account of which they would be confounded on the day of judgment. St. Augustine speaks splendidly here: "Faithful, he says, is He who promised; He does not deceive you. Only do not you fail, but await Him who promised; for the truth knows not how to deceive — do not you be a liar, professing one thing and doing another. You keep faith, and He will keep His promise; but if you do not keep faith, you have defrauded — not He who promised." And Oecumenius: "What more illustrious and admirable thing could there ever be, than that we shall do with confidence, before Him to whom we are about to render our labors, and shall be steeped in no shame at His coming?"


AT HIS COMING. — en epiphaneia, that is, in the appearing, in the manifestation, in the illumination of Him — namely, when He shall appear in glory, and shall be the judge of all men. "For we now see through a glass in a dark manner, but then face to face," 1 Cor. XIII, 12.




Verse 29: If You Know That He Is Just, Know That Everyone Who Does Justice Is Born of Him

29. IF YOU KNOW (that is, because you know, or since you know, inasmuch as you know — so Dionysius) that HE IS JUST (Christ the judge, concerning whose coming I have already treated), KNOW ALSO THAT EVERY ONE LIKEWISE WHO DOETH JUSTICE, IS BORN OF HIM.


He gives the manner and the means by which on the day of judgment we may not be confounded before Christ the judge, but may have confidence — namely if we do justice, that is, just and holy works, which we may offer to Christ the just judge. For lest anyone should suppose that orthodox faith alone suffices — as Simon Magus and the modern heretics taught — he here adds that the works of justice are also required. As if to say: Since Christ, the future judge, is just by way of antonomasia (that is, most just and most holy) not only as God but also as man, both in Himself and in delivering sentence, He certainly loves those who are just and who do works of justice, and on their behalf He will pronounce a just and saving sentence. For it pertains to a just judge to judge the works of each, and to assign reward to the good, and punishment to the wicked. He, therefore, who doeth justice will not be confounded before Him on the day of judgment, but will have full confidence; because he is like his just judge, indeed is born of Him — that is, is His son and heir. Wherefore he will not be confounded at His coming, but will await Him with confidence, certain that through Him he will be a partaker of the eternal inheritance. For "if sons, then heirs also: heirs indeed of God, and joint-heirs with Christ," Rom. VIII, 17. For all our justice flows from the justice, sanctity, and grace of Christ.


JUSTICE: take this here not as a particular justice, but as the general one, which is the embracing of all the virtues, by which we are denominated just, holy, pleasing to God, friends, and sons. He alludes to that text of the Gospel, ch. 1, v. 12: "But as many as received Him, He gave them power to be made the sons of God, who are not born of blood, nor of the will of the flesh, nor of the will of man, but of God." Furthermore, there is no surer argument that someone has been born of God, than if by his deeds and conduct he expresses God as if by lineaments. Didymus first notes that "he that doeth" is said in the present tense, not he that did, or he that will do, because a good root gives good fruits in the present; therefore, since by justice and grace we are reborn from God, and become partakers of the divine nature, as St. Peter says (2nd Epistle, ch. 1, v. 4) — for we really participate in the substance of God through supernatural and divine grace, which is the highest participation in the divinity — hence likewise we must in the present always display this birth and divine life through divine vital works, namely through works of justice. For just as he is not a living man who in the present does not produce works of human life, for instance who does not eat, does not walk, does not breathe, does not speak, does not reason: so likewise he is not just, nor reborn or living of God, who does not produce just and divine works, especially since it pertains to a son to imitate the father. Since therefore the just God does justice everywhere, we also, His sons, ought to do the same everywhere.


Secondly, our Salmeron notes that this divine generation is similar to carnal and human generation. For just as the latter is brought about by man and woman, so also the former in a certain way: for Christ, as man, brought us forth in suffering with the deepest pain; the same Christ, as God, acts and produces in us the grace and justice through which we are reborn into sons of God.


Oecumenius notes thirdly that the just are begotten by God, so that they themselves likewise may beget and procreate others similar to themselves; "for indeed, he says, a just one also begets and procreates the just," just as man generates man, ox generates ox; and Didymus: "Virtue commends the one who works justice, he says, since it is namely actual: therefore no one is just before he does the things of virtue, nor while he ceases to operate;" understand this with respect to act in execution, not in designation.


Finally St. Augustine teaches that perfect justice is in the angels, but begun in men: "In the holy angels, he says, who are turned away by no fall, who fall by no pride, but who remain ever in the contemplation of the Word, and have nothing else sweet but Him by whom they were created — in them justice is perfect; but in us it has begun to exist by faith according to the spirit." And shortly after: "The beginning of our justice is the confession of sins. Have you begun not to defend your sin? You have already begun justice; and it will be perfected in you when nothing else will delight you to do, when death will be swallowed up in victory, when no concupiscence will titillate, when there will be no struggle with flesh and blood, when there will be the crown of victory, and the triumph over the enemy. Then will justice be perfect: as it is, we still are fighting — if we fight, we are in the arena, we strike and are struck; but who wins is awaited. And he wins, who, even in striking, does not presume on his own strength, but on God who exhorts."


Therefore the just emulate the justice of the angels, so that — drawing the mind away from all the dregs of the earth, and love away from all creatures — they may bestow him entirely upon the Creator, loving Him, worshipping Him, praising Him, giving Him thanks in all things, prosperous as well as adverse: so that their voice and life, equally with their cross and passion, may be nothing other than continual and ceaseless praise of God. For such is the voice and life of the angels, concerning whom Job says (ch. XXXVIII, v. 7): "Where wast thou, when the morning stars praised Me together, and all the sons of God shouted for joy?"


Furthermore, let Christians, reborn from Christ, emulate Christ, and accordingly let them "speak as oracles, live as deities;" because Christ, born of God and reborn of the Virgin, "spoke as the mouth and oracle of the Father, and lived as a deity." Thus shall they strike the hearts of men — even of sinners — convert them, and beget them to Christ, after the manner of St. Basil, of whom St. Gregory Nazianzen writes in his oration at his funeral: "The speech of Basil was thunder, because his life was lightning."
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Synopsis of the Chapter

He continues to prophesy the siege and destruction of Nineveh by the Medes and Chaldeans, vividly describing their weapons, camps, and soldiers -- fierce, swift, and terrible like lightning. Then, from verse 8, he depicts the desolation, plundering, terror, and consternation of Nineveh; and adds and insists upon the reason: that it had been a den of lions, that is, of tyrants and robbers.



Vulgate Text: Nahum 2:1-13

1. He who would scatter has come up before you; guard the siege works; watch the road, gird your loins, strengthen your power greatly. 2. Because the Lord has restored the pride of Jacob, as the pride of Israel; because the destroyers have laid them waste and ruined their branches. 3. The shield of his mighty men is red, the men of the army are in scarlet; the reins of the chariots are fiery on the day of his preparation, and the drivers are dazed. 4. They are thrown into confusion in the roads; the chariots clash in the streets; their appearance is like torches, like lightning darting about. 5. He will recall his mighty men; they will stumble in their advance; they will quickly mount the walls, and the covering will be prepared. 6. The gates of the rivers are opened, and the temple is destroyed to the ground. 7. And the soldier is led away captive; and her handmaids are driven, moaning like doves, mur-



Verse 1

Verse 1. HE HAS ASCENDED WHO SHALL SCATTER YOU BEFORE YOUR FACE, WHO SHALL KEEP THE SIEGE. — The Syriac and Arabic: keeping guard, that is, standing watch. You may ask FIRST, what siege is Nahum discussing here — that of Jerusalem, or of Nineveh? The Chaldean, Theodoret, Theophylact, and Vatablus think it refers to Jerusalem, and Vatablus translates and applies it thus: He has ascended, that is, like vapor has risen into the air, has gone, vanished, and perished — the scatterer or dissipator, that is, Sennacherib, who scattered your children, O Jerusalem, and besieged you. For Nahum seems to be continuing the account of Sennacherib's disaster, which he treated at the end of the preceding chapter. Whence the Septuagint translates: He ascended breathing into your face, rescuing from tribulation, meaning, as Theodoret says: God breathed into you, O Jerusalem, besieged and nearly killed, the spirit of life and salvation, and made you revive, when He blew upon and slew the camp of Sennacherib which was besieging and killing you — just as of old, when forming Adam, He breathed into him the spirit of life and made him a living soul, so that he might be a living animal and man. The following words support this, in which he speaks of Israel saying: "Because the Lord has restored the pride of Jacob, as the pride of Israel," meaning: God, after He had sufficiently chastised the pride of Israel and Judah through Sennacherib, cast the rod into the fire, that is, killed Sennacherib himself with his men. To this pertains the exposition of Arias, which is as follows: Do not be proud, O Jerusalem, because you have escaped the hands of Sennacherib; for if you fall back into crimes, Nebuchadnezzar will rise against you, who will punish your pride, and will besiege and devastate you, as indeed happened.

Second, and better, others generally understand these words of the siege and destruction of Nineveh, both because the whole prophecy of Nahum is "the burden of Nineveh," as its title has it, not of Jerusalem; and because, expressly explaining it in verse 8, he says: "And Nineveh is like a pool," etc. So the Hebrews, St. Jerome, Remigius, Albert, Hugo, Lyra, Clarius, Ribera, a Castro, and others. The sense therefore is, meaning: Against you, O Nineveh, "he has ascended," that is, shortly the enemy will ascend, who "before your face," that is, before your eyes, while you watch and groan, "shall scatter," in Hebrew mephits, that is, shall break, crush, dissipate, and destroy your fields, estates, fortifications, wealth, inhabitants and neighbors, "and who shall keep the siege," that is, who shall most tightly besiege you, press you, and watch you like a guard, lest you escape by any route and evade his hand; nor will he desist until he storms and captures you. For, as Livy wisely says in Book V: "The siege of a city that you wish to capture quickly must be pressed and maintained." Likewise: "Against an obstinate enemy one must fight obstinately," says the same author in Book X. Hence the proverb: "You imitate Hector — you never leave Troy."

You may ask second, when and by whom was Nineveh besieged and captured? First, Diodorus Siculus, Book III, Justin, Book I, Megasthenes, Eusebius, Orosius, and other chronologists and historians generally teach that Nineveh was stormed by Arbaces the Mede and Belesus the Babylonian, who compelled Sardanapalus, king of Nineveh, to kill himself, namely to leap into a pyre kindled by himself: for he was the last king or monarch of the Assyrians, and in him the monarchy ended and was transferred to the Medes and Chaldeans. Moreover, Eusebius in his Chronicle, St. Jerome at the beginning of his Commentary on Amos, St. Augustine in Book XVIII of the City of God, chapter 21, Orosius and others generally report that Sardanapalus lived in the time of Uzziah, king of Judah, at which time Procas Silvius, grandfather of Romulus, was king of the Latins and reigned in Alba. But these two points do not sufficiently agree with Sacred Scripture; for it is established that after Uzziah, under his great-grandson Hezekiah, Shalmaneser, Sennacherib, and Esarhaddon lived, who were kings of the Assyrians, reigned in Nineveh, and were most powerful — unless you say that in Sardanapalus Nineveh and the Assyrian monarchy were overthrown, but that afterwards Nineveh flourished again and the kingdom was restored to it, though not the monarchy. For the claim that some make, wishing to reconcile secular historians with Sacred Scripture, responding with Eusebius and Megasthenes that Shalmaneser, Sennacherib, and Esarhaddon were kings of the Assyrians, that is, of the Babylonians, who had already transferred the Assyrian monarchy to themselves and ruled over the Assyrians they had defeated — this, I say, cannot be maintained. For at the same time Merodach-Baladan ruled over the Babylonians, while Esarhaddon ruled the Assyrians, as is clear from IV Kings 20:12, compared with chapter 19, last verse. Therefore at that time there were different and distinct kings of the Assyrians, as well as of the Babylonians. However that may be,

as it is, Nahum cannot be speaking of the destruction of Nineveh under Sardanapalus, if you place him as a contemporary of Uzziah, since Nahum is far later than he; that event therefore pertains to the times of Jonah, as I said in the Proem to Jonah.

Second, the Hebrews think Nineveh was devastated at the beginning of the reign of Manasseh, who succeeded his father Hezekiah in the kingdom of Judah, and that therefore Manasseh was led captive to Babylon, not to Nineveh, because Nineveh had already been overthrown, as Genebrardus reports from Suidas in Book I of his Chronology, who also adds that Sardanapalus, by contraction, is the same person and name as Esarhaddon. For Esarhaddon reigned in the time of Manasseh and seems to have been the last king of the Assyrians: for after him no other is named in Scripture. And since secular historians assert that the last king of the Assyrians was Sardanapalus, it seems that he was none other than Esarhaddon, who lived under Manasseh; and consequently that the empire of the Assyrians then ended, and Nineveh was overthrown. But Eusebius, St. Jerome, St. Augustine, and other Greek and Latin authors generally oppose this view, teaching that Sardanapalus lived long before Manasseh, under Uzziah king of Judah, as I have already said.

Third, St. Cyril and Theophylact think Nineveh was overthrown by Cyrus and the Persians. But they seem to confuse the Assyrians with the Babylonians, and Nineveh with Babylon: for Cyrus overthrew Babylon, not Nineveh. Thus historians often include the Babylonians under the Assyrians, and vice versa, as when they count the four famous ancient monarchies — Assyrian, Persian, Greek, and Roman — they include the Babylonians under the Assyrians.

I say therefore that Nineveh was captured and overthrown by the Medes and Chaldeans, namely by Cyaxares king of the Medes, and by Nebuchadnezzar king of the Babylonians. This Cyaxares was the son of Phraortes and the father of Astyages; and Astyages was the maternal grandfather of Cyrus.

This opinion is proved first, because the Septuagint expressly asserts this in Tobit chapter 14, last verse. For the elder Tobias, dying, in verse 5 there warns his son the younger Tobias to withdraw from Nineveh, because on account of its crimes the destruction threatened by Jonah is imminent. The Septuagint adds at the end of the chapter that the younger Tobias heard of this destruction before his death, and says: And he died (the younger Tobias) at the age of one hundred and twenty-seven years in Ecbatana of Media. And he heard, before he himself died, of the destruction of Nineveh, which Nebuchadnezzar and Ahasuerus captured, or, as the Roman text reads, Assyeros, that is, Cyaxares. For the name Cyaxares, or Kyaxares, is formed from the praenomen Ky, that is, prince, and Axares, which is the same as the Hebrew and Chaldean Ahasuerus, that is, Assuerus, as Scaliger teaches in De Emendatione Temporum under Assuerus, and Serarius on Tobit chapter 14, Question IV. For in both names the same consonant letters appear, which alone the Hebrews and Chaldeans attend to, even if the vowel points vary.

Second, because it is the common opinion of chronologists and historians that Nebuchadnezzar was the founder of the Babylonian monarchy, and that he transferred it from the Assyrians and Nineveh to Babylon: but he could not do this unless, having captured and devastated Nineveh, he stripped it of its empire. Third, Herodotus, Book I, expressly teaches that Nineveh was overthrown by Cyaxares. For after narrating that Phraortes had attacked Nineveh but in vain — for he perished there with his forces — he adds that Cyaxares, son of Phraortes, to avenge his father's death, besieged Nineveh; but when meanwhile the Scythians had invaded Media and seized the empire of Asia (which they held for 28 years), Cyaxares lifted the siege and waged war against the Scythians until after 28 years he defeated and expelled them; which done, he attacked Nineveh again and stormed it. Eusebius teaches the same in his Chronicle, and St. Jerome here and in his Preface to Jonah: "And indeed, as far as both Hebrew and Greek histories are concerned, and especially Herodotus, we read that Nineveh was overthrown while Josiah was reigning among the Hebrews, and Astyages (reigning with his father Cyaxares) was king of the Medes." Moreover, Cyaxares stormed Nineveh with the help of his son-in-law Nebuchadnezzar; for it was for this reason that he betrothed his daughter to him, named Nitocris. This is that famous Nitocris who arranged for the hanging gardens to be built in Babylon, which were a wonder of the world, about which Curtius writes in Book V, and Josephus in Book X of the Antiquities, chapter 13. Herodotus celebrates her heroic works in Book I, where he also adds that she had built for herself a se-

pulchre and inscribed on it these words: "If any of the kings of Babylon after me shall be in need of money, let him open the tomb and take as much as he pleases — provided only that he is in need of money; otherwise let him not open it." Darius opened it, but instead of money found this inscription: "Unless you were insatiable for money and greedy for base gain, you would not have opened the urns of the dead."

Finally, this is the opinion of the Hebrews in the Seder Olam, of Theodoret, Rupert, Lyra, Ribera, a Castro, Adrichomius in his Chronology (year of the world 3237), Serarius on Tobit chapter 14, and of others.

You may ask THIRD, when Cyaxares and Nebuchadnezzar stormed Nineveh — before or after the destruction of Jerusalem, which Nebuchadnezzar inflicted in the 18th year of his reign, which was the 11th and last year of Zedekiah king of Judah? Some think Nineveh was stormed before Jerusalem. So Eusebius in his Chronicle says Nineveh was stormed, in its beginnings in the 28th year of Josiah, and completely in the 4th year of Jehoiakim son of Josiah. Bede follows Eusebius in his book On the Six Ages of the World, where he reports that Scripture counts the years of Nebuchadnezzar from the 4th year of Jehoiakim, because from that year he began to rule not only over the Chaldeans and Jews, but also over the Assyrians and Egyptians. Christopher a Castro agrees, holding that Nineveh was stormed in the 1st year of Nebuchadnezzar.

Again, modern manuscript chronologists think that Cyaxares, in the 35th year of his reign — which, they say, was the 13th of Josiah king of Judah and the first of Nebuchadnezzar the elder — stormed Nineveh. This Nebuchadnezzar the elder is called by Berosus, Eusebius, Joseph Scaliger, Cardinal Bellarmine, and others Nabonassar or Nabopolassar, who reigned 21 years and was the father of Nebuchadnezzar the younger, who destroyed Jerusalem and other nations — whence from the glory of his deeds he was surnamed the Great, of whom Scripture speaks throughout in IV Kings chapters 24 and 25, and in Jeremiah, Ezekiel, Daniel, and other Prophets. By this man's father, therefore, as well as by Cyaxares, they say Nineveh was overthrown.

They prove this first, because Herodotus indicates that Cyaxares was a contemporary of Psammetichus king of Egypt, who was the great-grandfather of Apries, or Hophra. For Psammetichus, who reigned 54 years, was succeeded by his son Necho, who killed Josiah king of Judah. Necho was succeeded by his son Psammis, who was the father of Pharaoh Apries, or Hophra, as Herodotus and Diodorus Siculus report. But Hophra was stripped of his kingdom by Nebuchadnezzar the younger, as Jeremiah teaches in chapter 44:30. Therefore Cyaxares, storming Nineveh, does not seem to have been a contemporary of Nebuchadnezzar the younger, whom he preceded by several generations, but rather of the elder. Second, because Eusebius and St. Jerome, cited just above, teach that Nineveh was overthrown by Cyaxares, or Astyages, under Josiah king of Judah — therefore before the destruction of Jerusalem; for that happened under Zedekiah, son of Josiah. Third, because the Septuagint, already cited, teaches that the younger Tobias heard of the destruction of Nineveh before his death: but this Tobias as a boy, that is, about six or seven years old, was carried off with his father by Shalmaneser into Assyria at the destruction of Samaria and the kingdom of Israel, in the 6th year of Hezekiah king of Judah, and he died in Media at the age of 99, as the Latin Bible has it, Tobit 14. Subtract the seven years of his boyhood that preceded his deportation and the 6th year of Hezekiah, and from that point count the following years up to the 13th of Josiah, you will find 99: so that this Tobias seems to have died in the aforesaid 13th year of Josiah. Fourth, Josephus, Book IX of Antiquities, chapter 11, teaches that Nahum prophesied under Jotham, father of Ahaz, and adds: "And all things that had been predicted about Nineveh came to pass after one hundred and fifteen years." Now the 13th year of Josiah is 115 years from the last year of Jotham: therefore in this 13th year of Josiah, Nineveh seems to have been overthrown. And this seems to have been the watching rod hanging over the backs of all nations, which Jeremiah saw in the 13th year of Josiah, chapter 1:2; namely, this rod was Nebuchadnezzar the elder, who in the 13th year of Josiah overthrew Nineveh and began to ravage other nations.

But this opinion is opposed, first, by the fact that these authors in their synchronism, or combination of dates, are forced to begin the 70 years of the Babylonian captivity from the 13th year of Josiah; for they say that the 35th year of Cyaxares fell in this year, in which he overthrew Nineveh, and he then reigned five more years (for he reigned 40 years in all). He was succeeded by his son Astyages for 38 years; Astyages was succeeded by his grandson Cyrus, as is clear from Daniel 13:65. Now Cyrus, gradually growing in strength and victories, finally in the 27th year of his reign attacked Babylon, captured it, became monarch, and then freed the Jews captive in Babylon. Add the 5 years of Cyaxares, 38 of Astyages, 27 of Cyrus, and you have 70 years of captivity: for these end in the 27th year of Cyrus. Whence it necessarily follows that the 70 years of the Babylonian captivity must begin from the 13th year of Josiah, which, as they say, was the 35th of Cyaxares. But chronologists generally refute this, beginning these 70 years much later, and counting far more than 70 from the 13th of Josiah to the 27th of Cyrus. Add that under Josiah Jerusalem was prosperous; its captivities began under Jehoiakim and Zedekiah, sons of Josiah. Second, Eusebius in his Chronicle and others say Cyaxares began to reign in the 15th year of Josiah; therefore he could not have overthrown Nineveh in the 13th year of Josiah, since he was not yet king. Third, because Nahum, chapter 3:7 and 8, indicates that Nineveh was to be overthrown after the overthrow of Alexandria: but Alexandria was overthrown after Jerusalem. For, as Josephus teaches (X Antiquities 11) and Ezekiel chapter 29:17, Nebuchadnezzar the younger, after devastating Jerusalem, in the fifth year invaded and occupied Egypt, whose capital is Alexandria. Fourth, Jeremiah supports this, who in chapter 25:26, among the nations and kings to be conquered by Nebuchadnezzar the younger, names the kings of the North: for among these the nearest to him and to Babylon was the king of Nineveh and of the Assyrians. Whence Judith 16:5 says: "Assur came from the mountains of the North." Again Jeremiah, chapter 50:18: "Behold, I will visit the king of Babylon and his land, as I visited the king of Assur" — signifying that not long after, Babylon would be overthrown in the same way as Nineveh, namely after 54 years: for that is the number from the 24th year of Nebuchadnezzar the younger, or the Great, in which he overthrew Nineveh, to the 27th of Cyrus, in which Cyrus captured Babylon and, having overthrown it, made himself monarch.

It seems therefore that Nebuchadnezzar the Great, gradually growing in arms and victories, after the destruction of Jerusalem, finally in the 23rd year of his reign invaded Egypt; and having occupied it, in the 24th year he dared to attempt the citadel of the monarchy, namely Nineveh, aided by Cyaxares, and having captured it, transferred the monarchy from Nineveh to Babylon, and made himself its first monarch. Whence from this year, as the first of the monarchy, Daniel counts his years in chapter 2:1, as I said there. So Ribera thinks, and Serarius on Tobit chapter 14, Question IV, and Torniellus at the year of the world 3432, who also adds that Nineveh was captured several times. For as it kept rebelling against the Chaldeans, being impatient of the yoke and accustomed to ruling others: first, it was captured by Arbaces the Mede, when Sardanapalus was its king, shortly after the preaching of Jonah, before the times of Nahum. Second, it was captured under Esarhaddon son of Sennacherib by Merodach-Baladan, king of Babylon. Whence after Esarhaddon no more kings of the Assyrians are named in Scripture, but only of the Babylonians. Hence Josephus (Book of Antiquities, chapter 3), Bellarmine, Genebrardus, and Torniellus in his Chronology (year of the world 3335) think that Esarhaddon was defeated by Merodach-Baladan around the 27th year of Hezekiah king of Judah; and at the year of the world 3384 he lists the succession of kings of Babylon of that era as follows: Nabonassar reigned 26 years, then Merodach-Baladan 52 years, after him Ben-Merodach 24 years; next Nabolassar (or Nebuchadnezzar the elder) 21 years, and finally Nebuchadnezzar the younger 44 years. Third, Nineveh was fully and completely captured and subdued by Cyaxares and Nebuchadnezzar the younger in the 24th year of his reign. Finally, after the return of the Jews from the Babylonian captivity, in the time of Xerxes (as Ribera holds) or Artaxerxes (as others say), another Nebuchadnezzar reigned in Nineveh, who sent Holofernes into Judea; him Judith killed, chapter 1:5. See how God crushes proud cities and proud men, and does so as often as they raise their necks and horns.

To the first argument of the previous opinion, I respond that Cyaxares, beginning to reign at the end of Psammetichus's reign, could easily have reached the times of Hophra, who was Psammetichus's great-grandson. For Cyaxares reigned 40 years. And it is certain that he was a contemporary of Nebuchadnezzar the younger; for the latter began to reign in the 3rd year of Jehoiakim son of Josiah, Daniel 1:1. But Cyaxares began to reign in the 15th year of Josiah, who reigned 31 years. Whence it follows that Cyaxares reigned only 18 years before Nebuchadnezzar, and reigned with him for 22 years: for in all he reigned 40 years.

To the second, I respond that Eusebius and St. Jerome speak loosely about the time of Nineveh's destruction and assign it to the reign of Josiah, because Cyaxares began to besiege Nineveh under Josiah; but when the Scythians invaded Media, he interrupted the siege for 28 years, as I said just above: after which, resuming and renewing the siege with Nebuchadnezzar the younger, he captured and devastated Nineveh in the year already mentioned. Hence St. Jerome says it was devastated under Astyages, when indeed the aging Cyaxares had made his son Astyages a partner in the kingdom, indeed its governor; which certainly did not happen under Josiah, but long after.

Hence again Eusebius is not entirely consistent with himself. For he assigns the beginning of Cyaxares' reign to the 13th year of Josiah, but the storming of Nineveh to the 28th year of Josiah, and again to the 4th of Jehoiakim. Whence it follows that he stormed Nineveh in the 13th, or at least the 20th, year of his reign, whereas on the contrary it is established from Herodotus that at least 28 years elapsed between the beginning of his reign and the siege of Nineveh up to its storming.

To the third, I respond that the Septuagint gives the younger Tobias not just 99 years, as the Latin Bible has it, but 127; which if you count, you will reach the year of Nineveh's destruction that I designated a little earlier. Add that some, like Serarius, count these 99 years from his father's death; to which add the 63 years he lived with his father in captivity, and suppose he was only two years old when he came into captivity, and you will reckon that he lived altogether 164 years, so that he reached the 24th year of Nebuchadnezzar, in which Nineveh was overthrown.

To the fourth, the answer is that Josephus says this prophecy of Nahum was fulfilled after 115 years, because it then began to be fulfilled; for Cyaxares then began to besiege Nineveh: but it was perfectly completed after 28 years of Cyaxares, as I have already shown. Add that Josephus errs when he says Nahum began to prophesy under Jotham: for he began under his grandson Hezekiah, as I said in the Proem.

Finally, the synchronism of those times will be easy if to Cyaxares, to whom Eusebius gives only 32 years of reign, you add ten from the years of his son Astyages, who administered the kingdom while his father was old, and for this reason historians assign these years to Astyages rather than Cyaxares; and for this reason St. Jerome, in his Preface to Jonah, says Nineveh was stormed by Astyages, not by Cyaxares: for with 10 years added to Cyaxares, the 42nd year of Cyaxares will fall in the 24th year of Nebuchadnezzar the younger, or the Great, in which, having devastated Egypt, with Cyaxares' forces he stormed Nineveh. Cyaxares was then succeeded by his son Astyages, who reigned alone for 28 years, and then Cyrus, who in the 27th year of his reign ended the Babylonian captivity, which had already lasted 70 years; for you will find these 70 years if you begin them from the 11th and last year of Jehoiakim, which was the 27th of Cyaxares; for add the remaining 15 years of Cyaxares, 28 of Astyages, 27 of Cyrus, and you will have the 70 years we seek. From what has been said it follows that the empire of Nineveh and the Assyrians stood for 1,440 years; for that many elapsed from the first year of Ninus, founder of Nineveh, who preceded the birth of Abraham by 43 years (for in the 43rd year of Ninus, Abraham was born, says Eusebius in his Chronicle) to the 24th year of Nebuchadnezzar, in which Nineveh was overthrown. So Ribera. Let what has been said suffice concerning chronology so ancient, and therefore uncertain and obscure.

CONTEMPLATE (O Nineveh) THE WAY — by which the Medes and Chaldeans are advancing with great armies, to besiege and destroy you. For so citizens about to be besieged are accustomed to watch curiously and anxiously the roads by which the enemy camps advance to besiege the city. The way is therefore put metonymically for the wayfarers, namely the enemies.

STRENGTHEN YOUR LOINS — meaning: Gather whatever strength you have to resist the enemies. For the strength of a man is situated in great part in the loins; whence

the weak are called "loinless"; and when we wish to debilitate a man or animal, we break his loins. So Plautus in the Amphitryon: "If you provoke me, he says, today you will carry off a loin-breaking from here," meaning: If you provoke me, I will break your loins. Conversely, of the valiant woman the Wise Man says, Proverbs 31:17: "She girded her loins with strength, and strengthened her arm." Moreover, the loins are strengthened if they are bound with the hand, a belt, or a similar band. Whence the Septuagint translates: Hold your loins, act manfully.

STRENGTHEN YOUR POWER GREATLY. — "Power," that is, forces; the Hebrew, fortify strength greatly; the Septuagint, strengthen mightily; the Chaldean, corroborate forces greatly; the Tigurina, equip troops in every way; for these are the forces of cities, namely the troops of citizens and soldiers.

Tropologically, St. Jerome says: "Three things are commanded to Judah," that is, to the Church and to the faithful soul: "First, that he contemplate the way, and diligently look at the path he is about to walk, according to that passage of Jeremiah 6:16: Stand in the ways, and ask for the ancient paths, and see which is the good way, and walk in it — so that, standing at many crossroads, we may come to that Way which says: I am the Way. Then he is told to hold his loins, that is, after choosing his way of life, to mortify his body and subject it to servitude, lest while preaching to others as king and master, he himself be found reprobate — since the power of the devil is especially in the loins, Job 40:11; and since John is girded with a leather belt, Matthew 3; and since the Savior commands the disciples: Let your loins be girded, Luke 12; and the Apostle, Ephesians 6: Stand therefore, having your loins girded with truth; for although much is accomplished, and the continence of life surpasses the mortification of the loins, yet nothing mortifies them so much as the knowledge of truth. Whence it is said: Gird your loins with truth. For if truth is Christ, he who has believed in Christ with his whole mind has mortified his loins in Christ. Third, it is commanded: Be strengthened with power exceedingly. You have chosen the way, he says, you have held your loins; take on power, so that you may fight with enemies. And lest you perhaps despair, the reason is given why you should hope. The Lord has turned away, he says, the insult of Jacob, which Jacob was accustomed to inflict on others. For it is not as great a virtue to endure an injury done by others, as it is a grace of the Lord to be mild, gentle, and tranquil, unable to do injury. Israel therefore, that is, the sense or the man who sees God and always thinks of God, does not know how to do injury."



Verse 2

Verse 2. Because the Lord has restored the pride of Jacob, as THE PRIDE OF ISRAEL. — For "pride" the Hebrew has geon, which signifies both pride and magnificence and glory. Whence the Chaldean, Vatablus, and Arias translate: He will recall the magnificence of Jacob, according to the majesty of Israel, that is, according to their former dignity, meaning: The Lord will restore through Cyrus Israel's former majesty and glory, which the Assyrian and Babylonian had obscured by despoiling the Jews of all their goods and leading them captive to Babylon. For Jacob and Israel seem to be taken for the same, namely for the Jews. So Isaiah, chapter 60:15, says: "I will make you the pride," that is, the magnificence and glory, "of ages." And chapter 61:6: "In their glory you shall be proud," that is, you shall glory. So also Virgil, Aeneid I:

Hence a people ruling far and wide and proud in war,
Shall come for the destruction of Libya.

And Book III:

Doors enriched with barbarian gold and proud with spoils,

that is, magnificent. Whence the Syriac translates: Because He has restored (brought back — for the Syriac word properly applies to a thing that has been reduced to captivity, plunder, or ruin, and is restored to its former state) the honor or glory of Jacob, as the honor or glory of Israel. So also the Antiochene Arabic.

But better, others generally take "pride" here properly, and that in a double sense. The first is that the pride of Jacob and Israel be taken passively, for that which Jacob and Israel suffered from the Assyrians. Thus God is called our love, fear, hope, patience — passively and objectively, namely He who is loved, feared, hoped in by us, for whose sake we suffer — meaning: You will be besieged and devastated, O Nineveh, because God has determined to avenge the pride which your king Sennacherib and your Assyrians exercised against Jacob, that is, against the Jews, insulting them through Rabshakeh; and equally the pride which they exercised against Israel, that is, against Samaria and the ten tribes, devastating them through Shalmaneser. So St. Jerome, Remigius, Hugo, Lyra; indeed even the Septuagint translates: The Lord has turned away the insult of Jacob, as the insult of Israel.

The latter sense is that the pride of Jacob and Israel be taken properly and actively for the arrogance of the Jews and Israelites, with which, swelling and puffed up, they wanted to live for themselves, and refused to be subject to God and obey Him — meaning: I will bring down upon the head of Nineveh, and punish and cut off its pride; because "I have repaid," that is, I will repay and punish, the pride of Jacob, that is, of Jerusalem and the Jews, by cutting them off through Nebuchadnezzar and the Chaldeans, just as I repaid, punished, and cut off Israel, that is, the ten tribes, through Shalmaneser and the Assyrians. For if I do not spare My faithful people, much less will I spare My enemies, namely the unfaithful Assyrians; but just as I crushed their proud necks through the Chaldeans, so also I will crush theirs; especially because they were unjust to this people of Mine, and I only permitted and tolerated them and their injuries for a time, so that through them I might chastise My people: but now that My people are sufficiently and more than sufficiently chastised, I no longer need the Assyrian chastisers; therefore I will chastise them too, and cast the rod, as the saying goes, into the fire. So Clarius and Arias. That this is the sense is proved first, because according to it the pride of Jacob and Israel is taken properly. Second, because the following words require it: "Because the devastators," namely the Chaldeans, "have dispersed them"; for he immediately describes at length the shields, arms, forces, ardor, power, and assault of the Chaldeans from verse 3 to 8. Whence the Alexandrian Arabic translates: Because the Lord con-

despised Jacob according to the contempt of Israel. Because the devastators have dispersed them. — First, St. Jerome, Haymo, Hugo, Lyra, Arias, and Vatablus understand the Assyrians by the devastators, meaning: The Assyrians devastated and dispersed Israel, that is, Samaria and the ten tribes, through their king Shalmaneser; and Jacob, that is, Jerusalem and Judah, through Sennacherib. Second, and better, by the devastators understand, with Theodoret and Theophylact, the Chaldeans, who devastated and plundered Nineveh and the Assyrians just as they did Jerusalem and the Jews. In Hebrew there is a beautiful paronomasia: ki becacum bokekim, that is, because the emptiers have emptied them of goods, as Pagninus translates; and the Tigurina: The plunderers have plundered them; and as Vatablus: The spoilers have spoiled them. There follows:

And their branches they have destroyed — meaning: Just as wild boars, or enemies devastating a vineyard, tear up, scatter, and destroy individual vines and their branches; so the Chaldeans devastating Nineveh, as well as Jerusalem, will disperse and destroy each of its families, indeed each of its citizens and inhabitants, either by killing them or by carrying them into captivity. Note: The branches of cities, e.g. of Nineveh, can be understood first as suburbs, villages, and towns that derive from and depend upon the capital, and adorn it as branches or shoots adorn a vine. So the Chaldean and Arias. Second, tribes and families. So Albert and Hugo. Third, sons and grandsons. Fourth, harvests and wealth, which the Israelites accumulated from year to year: for the Assyrians invaded the land of Israel almost every year and despoiled it of the goods it had accumulated. He calls these corrupted branches, says Vatablus; but I have already said that these words should be understood of the Chaldeans plundering Nineveh as well as Jerusalem, not of the Assyrians. Therefore the harvests and wealth of the Ninevites, as well as of the Jews, he calls their branches, which Nebuchadnezzar repeatedly attacked and plucked. Whence he adds about him:



Verse 3

Verse 3. THE SHIELD OF HIS MIGHTY MEN IS FIERY. — Of the Chaldeans he now speaks in the plural, saying: "The devastators have dispersed them"; now in the singular, saying: "The shield," that is, the shields: because an army is one collectively, but many distributively; for it contains many soldiers, just as many citizens make one city, and many families one people, and many nations one kingdom and empire. He looks back to the beginning of the chapter: "He has ascended who shall scatter before your face." Nebuchadnezzar has ascended, that is, and his army. Whence of him, as a singular entity, he says in the singular here: "The shield of his mighty men is fiery," meaning: The Chaldeans and Medes, your devastators, O Nineveh, have shields of gold or bronze, which by the sun's reflection appear red and fiery, and are therefore terrible and formidable, according to that passage of Virgil, Aeneid X:

A helmet terrible with crests, and belching flames.
The crest blazes on his head, and from the peak
Fire streams, and the golden boss spews vast fires.

For in Hebrew it is: The shield of his mighty men, meaddam, that is, red, as the Chaldean translates; or, as Pagninus, reddened; the Tigurina: The buckler of his heroes gleams red like fire or lightning; the Syriac: The shields of their giants (mighty ones) grow red, and the giant men (warriors) play with lamps of fire (fiery ones) and in chariots on the day when they are prepared; the Arabic: The shields of their giants gleaming red flash forth, and the giant men sadden the fire; the Septuagint, reading with different vowel points meadam, that is, from man, translates: His mighty weapons are from men, namely because the men of the army are in scarlet, as follows. The Prophet graphically depicts here the shields, arms, strength, spirits, and assaults of the Chaldeans, to terrify Nineveh and the Assyrians with them. First therefore he depicts their first battle line equipped with shields, meaning: The chief soldiers of the Chaldeans, equipped with golden shields and bucklers, will go before the camp, to receive with them all the missiles and javelins of the enemy: they will therefore be noble and gallant. Wherefore they will attack you, O Nineveh, gallantly and vigorously: they will not flee like common and ordinary soldiers; for they will consider it a disgrace: but they will prefer to fall rather than flee, to maintain their honor and glory. Thus the Spanish celebrate this military axiom: "A captain who hunts for fame and glory must think little of his life." Then second, he describes the second battle line, saying:

THE MEN OF THE ARMY IN SCARLET — meaning: The soldiers of the Chaldeans will be nobles, and therefore they will be clad in scarlet cloaks: for scarlet was the garment of nobles, indeed of kings, as I said on Lamentations 4:4, at the passage: "Those who were nourished in saffron," in Hebrew, in scarlet. Whence the Tigurina translates: The military men are arrayed in purple; Pagninus: The men of the army, clad in vermilion garments. This scarlet color, being blood-red, represents the ferocity of the Chaldeans, that they will be bloodthirsty and will shed much blood in Nineveh. So Remigius, Albert, and Arias. Wherefore St. John saw that great and terrible army which at the end of the world will kill a third of mankind, having breastplates of fire, hyacinth, and brimstone, Apocalypse 9:17.

Thus the Romans, about to engage the enemy, would display the signal for battle in the praetorium — a red or scarlet tunic — and soldiers would even dress in the same, and hence were called "russati" (red-clad), as Lipsius teaches from Plutarch's Life of Fabius and Life of Brutus, and from Isidore, in Book IV On Roman Warfare, chapter 12. The Greeks also did the same from time to time. For Plutarch, discussing the battle of Antiochus against Cleomenes: "He ordered some to rest, he says, until the king had raised the scarlet garment stretched over a spear." And Homer, in Iliad 6, speaking of Agamemnon summoning his men to battle: "Raising in his strong hand a purple garment for himself." And so soldiers wore red or scarlet crests on their helmets, aptly dedicated to bloody Mars. Hence Virgil, Aeneid IX: "And a golden helmet covers him with a red crest." And again: "Youths purple-crested." Diodorus, Book VI, teaches that the Spaniards did the same: "Around their heads, he says, they place bronze helmets, adorned with scarlet crests." Of Cyrus's army, Xenophon in Book VI of the Education of Cyrus: "The whole army, he says, flashed with bronze, and flourished with scarlet adornment." Our Martin de Roa, Book I of Singularities, chapter 2, gives the reason: namely that blood, if any was expressed from an inflicted wound, would be absorbed by the scarlet; and so the soldiers would fight more confidently and without fear. This is truer of the blood of Christ, which is our purple

and scarlet garment, says St. Ambrose on Psalm 118, Sermon 47. For this dyes souls, and from them as it were drinks in the blood of sinners: "For He has washed us from our sins in His blood." Again, this kindles us to fight fiercely with the devil, the flesh, and the world. For nothing so sharpens spirits against the enemy as the spectacle of an injury received placed before one's eyes. For this brings pain to the eyes, anger to the spirit: and these are the two torches in war. He adds a second reason in chapter 3, namely that the Gentiles believed that scarlet clothing kept one safe in battles and dangers. Whence of old a scarlet cord was hung from the necks of Christian children to ward off the evil eye and every peril, as St. Chrysostom recounts and refutes, Homily 12 on I Corinthians chapter 4. The Egyptians also each year smeared all their trees, cattle, and many other things with red pigment against fire and other misfortunes, as Epiphanius testifies, Heresy 18; which superstition they seem to have drawn from the fact that the children of Israel were saved from the destroying angel by smearing their doorposts with the blood of the paschal lamb, Exodus 12. He gives a third reason in Book IV, chapter 7: that the scarlet or purple color approaches fire, and is an index and stimulus of a fiery spirit: whence when you say "purple" (purpureum), you seem to say "purely burning" (purum urentem), that is, fire. Purple therefore bears the color of the rose and the splendor of fire. Hence fire is called "purple" by the Poets, and purple things are called "fiery." He gives a symbolic reason in the same place, chapter 8: that those who descend into battle fight for life, which consists in the blood that scarlet or purple represents. Whence Virgil, Aeneid XI:

He vomits forth his purple soul.

This color therefore most of all emboldens spirits and rouses them against enemies whom we know seek blood, or have even shed it.

Tropologically, the scarlet soldiers of Christ are the martyrs, who are purpled with their own blood, and willingly, indeed joyfully, repay it to the blood of Christ: for which reason Cardinals are clad in purple, to show that they are prepared to shed their blood for Christ and the Church, as I said on Ezekiel 16:10. Scarlet also are the faithful who blaze with charity, according to that passage about the bride, Song of Songs 4:3: "Your lips are like a scarlet ribbon," namely, "so that speech may always burn with charity, and may be red with the passion of the Lamb and Bridegroom, who should always be in the heart, always on the lips — white and ruddy, sweet Jesus," says St. Bernard, On the Passion of the Lord, chapter 31. Third, he thus describes their fiery chariots:

THE REINS OF THE CHARIOT ARE FIERY ON THE DAY OF ITS PREPARATION. — "Fiery," that is, golden, which in the radiant sun will appear shining and fiery, as I said above of the shields: "Now in the blazing" reins and bridles, says St. Jerome, "he signifies the speed of those preparing, and as it were the marshaling array of those preparing themselves for battle is narrated in pageantry."

Note: The Chaldeans, just like the noble Romans of old and their soldiers, were entirely devoted to arms; and, if they were cavalry, to adorning their bridles and horses. Hear Juvenal, Satire XI:

All the silver they had shone in their arms.
The soldier broke cups of great craftsmen,
So that his horse might rejoice in its trappings.

And Virgil, Aeneid IV, of Aeneas:

And his sword was starred
With tawny jasper.

And Book VII, of the horses which King Latinus gave to Aeneas:

He orders the swift steeds to be led in order for the Trojans,
Caparisoned in purple and embroidered tapestries.
Golden necklaces hang down upon their breasts.
Covered in gold, they champ tawny gold beneath their teeth.

For "reins," as our Translator and the Septuagint render it, the Hebrew has peladoth, which by metathesis stands for lappideth, that is, lamps, torches, firebrands: so the Chaldean, Tigurina, Vatablus, Pagninus, and the Rabbis understand it; whence they translate: The chariots of his expedition will at the time be like fire of lamps or torches, meaning: The scythed chariots of Nebuchadnezzar himself, coming to storm Jerusalem, will appear as if fiery, or surrounded by fire, which will be kindled by the iron of the wheels spinning at top speed, striking against rocks and flint. By this phrase he indicates the violence and speed, the rapid course and as it were the flight of the chariots. Some add that burning torches and firebrands were attached to these chariots, with which they would burn everything and everyone in their path, just as scythes were attached to them (from which they are called "scythed") to cut down and mow everything. Whence the Chaldean translates: With fire the torches of their chariots are prepared. Hence also it is added about them: Their appearance is like lamps, like lightning darting about.

AND THE CHARIOTEERS ARE STUPEFIED. — The Syriac: The strong horsemen are stunned, meaning: The Medes and Chaldeans, most skilled and strongest drivers of chariots and horses, stupefied by drunkenness (so indeed that they may dull their fear and apprehension of battle, not their senses and fighting spirits; but rather sharpen and kindle them with wine, as happens with the half-drunk) will rush fearlessly against the Ninevites into battle and arms. So today we see Cossacks, Dutchmen, Irishmen, and certain other peoples about to fight, fill themselves with spirits so that they seem to blaze with boldness and breathe fire, and thus rush fearlessly against enemies and swords. Here pertains the exposition of Sanchez, meaning: The Chaldeans in marching and fighting will be so ardent and headlong that fury and wine will seem to have completely snatched away their reason and counsel. For "charioteers" the Hebrew has beroscim, that is, fir-trees. Whence Vatablus and Arias translate: The fir-trees, that is, the lances and spears of the Chaldeans, made of fir-wood, are infected with poison, to destroy everyone; Pagninus: And the fir-trees trembled, that is, the leaders of the Assyrians, who are like

fir-trees, were seized with trembling in Nineveh when they saw the fiery chariots and horsemen of the Chaldeans invading them. But our Translator renders it "charioteers"; and the Septuagint, "horsemen," who standing tall in their chariots were lofty, hard, and strong, like fir-trees. For so Pharaoh, upright and glorious, is compared to a fir-tree, a cedar, and a plane-tree, Ezekiel 31:8. Perhaps instead of beroscim they read beroseam, that is, "at their head," meaning the leaders and commanders of the chariots, that is, their charioteers and drivers. Whence the Chaldean translates "magnates." For these are as it were the charioteers of the chariot of state, that is, of the republic. Whence it is said of Elijah: "My father, the chariot of Israel and its charioteer," IV Kings 2:12. Again, for "are stupefied" the Hebrew has horalu, which is derived from raal, meaning deadly poison, tremor, stupor; also a miter or trembling crown. Wherefore horalu can be translated first, "are stupefied," as our Translator renders it; second, "are mitered or crowned," as noble drivers and commanders of noble chariots. Whence the Chaldean translates: And their magnates gleam in colored garments; third, "are infected with poison"; fourth, "trembled" or "will be disturbed." Whence the Septuagint translates: Their horsemen will be in tumult, meaning: The horsemen and charioteers, on account of their number, haste, violence, and impetuosity, meeting in roads too narrow for them, will be in tumult, so that they collide their chariots with one another. Hence it seems that these words, like the preceding and following, refer to the Chaldeans besieging Nineveh, not to the besieged Assyrians; for he continues to depict the war chariots of the Chaldeans, as he began.

However, St. Jerome, Theodoret, Theophylact, Remigius, Hugo, Lyra, Ribera, and a Castro refer these words to the Assyrians, as if to say: The Chaldeans will come swiftly to devastate Nineveh, since the Assyrian horsemen, formerly outstanding and famous in driving horses, will be stupefied by either drunkenness, sloth, or fear. For these are properly said to be stupefied: since the Chaldeans were rather agile, alert, and keen for battle. And this is the proper meaning of the Hebrew horalu, that is, they are put to sleep, they tremble, they are dismayed, as if they had drunk deadly poison. Wherefore this sense, referring to the Assyrians, seems more straightforward and natural. Nor does it matter that before and after Nahum is speaking of the Chaldeans; because the Prophets are accustomed to change speakers frequently, passing from one to another who has a dispute or business with the first — and this silently and without naming names. Thus here he celebrates the chariots and warriors of the Chaldeans by the fact that at their presence, force, and assault, the Assyrians — otherwise illustrious and famous in the driving and steering of horses and chariots — collapsed, and as if lifeless were stunned and stupefied. Whence of the same he says in verse 13: "I will burn your chariots even to smoke."



Verse 4

Verse 4. In the roads they are thrown into confusion. — The Assyrian charioteers and horsemen, that is, about whom Nahum spoke immediately before. For despairing of safety, they ran about like madmen through the city, namely Nineveh, besieged by the Chaldeans. So Theodoret, Theophylact, Vatablus, and a Castro. Better, St. Jerome, Remigius, Rupert, Hugo, Lyra, and Arias refer these words to the Chaldeans: for he is describing their war chariots, their force and assault, and shortly after compares them to lightning bolts, meaning: The chariots and four-horse teams of the Chaldeans will race through the streets of Nineveh in such number and with such force that they will disturb and collide with one another, and by the collision will strike sparks and flames. Hence they will be so terrible, swift, and violent that they will seem to be as fiery lamps, that is, fire and lightning darting about; "so that they terrify the adversaries by sight before they strike them down with the sword," says St. Jerome. For "are thrown into confusion" the Hebrew has iitholelu, which Pagninus properly translates "they will rage," that is, they will run about like madmen, says Vatablus; the Chaldean, "they make a din"; the Septuagint, "they are confounded"; the Tigurina, "they will be in tumult." So of Gnaeus and Publius Scipio the Poet said: "The two thunderbolts of war, the Scipios." So also the Cherubim, soldiers of God, went and returned in the likeness of flashing lightning, Ezekiel 1:14. See what was said there. In lightning is noted the splendor joined with speed that dazzles the eyes and violently strikes the spirit: hence lightning in Scripture is a symbol of terror and of something fearsome. The Chaldeans are therefore compared to lightning bolts darting about in imitation of the splendor, speed, and effectiveness in terrifying and penetrating, on account of the Babylonian and Persian armored horseman whom Heliodorus describes in Book IX of the Ethiopian History — his gleaming arms and headlong speed. So Cyprian the Cistercian monk on this passage, and Delrio, adage 997. Finally, the golden helmets of the Chaldeans flashed in the sun's reflection; perhaps they even painted lightning bolts on them, so as to appear more terrible and thunderbolt-like, according to that passage of Statius, Book III: "The lightning-crested radiance of the helmet." Second, "their appearance," namely of the Chaldeans, will be threatening, fiery, like lightning, so that fury and the ardor of savagery flash from their eyes. So Cicero says of Verres: "His eyes blazed, cruelty flashed from his whole countenance." And Seneca in the Oedipus:

His menacing cheeks burn with savage fire,
And his eyes scarcely hold themselves in their sockets.

And Virgil, Aeneid X:

Driven by these furies, from his whole blazing face
Sparks fly, and fire flashes from his fierce eyes.

So Sanchez.

Tropologically, all these things can easily be applied to Lucifer. For he is our Nebuchadnezzar, our thunderbolt enemy, whose fiery darts, as the Apostle says in Ephesians 6:16, are the burning temptations and concupiscences that he stirs up in our flesh. His soldiers are innumerable demons, who dart about like lightning to destroy men: for they burn with hatred and envy, and therefore in their very—

destruction they conspire. Wherefore St. Peter, I Epistle, chapter 5:8: "Be sober, he says, and watch: because your adversary the devil goes about like a roaring lion, seeking whom he may devour: resist him, strong in faith." And St. Paul, Ephesians 6:11: "Put on, he says, the armor of God, that you may be able to stand against the wiles of the devil; because our wrestling is not against flesh and blood, but against principalities and powers, against the rulers of the world of this darkness, against the spirits of wickedness in high places." See what was said there, and what will be said here in chapter 3:4.



Verse 5

Verse 5. HE WILL REMEMBER HIS MIGHTY MEN. — This verse can refer both to the besieged Ninevites and to the besieging Chaldeans. If to the besieged, the sense will be: Nineveh and her king will recall and review all their most valiant leaders and soldiers, and will send them to the walls to defend them, who will rush to them with such force and numbers that especially in the narrow streets, pushing and jostling one another, they will fall; then they will ascend the walls, and there construct shelters, or, as the Septuagint has it, ramparts, or, as the Chaldean, towers, by which to protect themselves against the invading Chaldeans, or even against the hardships of weather, so that they may endure a long siege. So St. Jerome, Theodoret, Theophylact, Remigius, Rupert, Lyra, Hugo, Clarius, a Castro, and Ribera. If to the besiegers, the sense will be: The enemy Cyaxares and Nebuchadnezzar will send their strong soldiers against you, O Nineveh, in such numbers and with such force that in their haste and crowding they will fall, while ascending and invading your walls; and while they prepare and bring up the shelter, that is, the testudo (tortoise), by which through the battering ram driven and hurled against the walls, they will shake and demolish them. For those who operated the battering ram hid under the testudo, undermining the walls of cities. So Vatablus and R. David.

For the testudo was a war machine of this form: its frame was woven of planking, and covered with goatskins, or quilted pads, and other materials that are difficult to burn. Inside it had a beam, tipped with an iron hook, called a "sickle" because it was curved and would extract stones from the wall. For the beam was drawn back by ropes (this was called the "ram"), so that when drawn back it would strike with greater force: and hence it was called a testudo (tortoise) from its resemblance to the reptile, which now extends its head, now draws it back. This reptile is called testudo from the "testa" (shell) with which it covers and encloses itself, says Varro. Hence Silius, Book I:

At last with the close-packed arms of the tight tortoise,
The Carthaginians, with the rampart removed and by hidden tunnel,
Open up the city, its walls undermined.

This testudo was called "arietaria" (ram-bearing) because it contained and hurled the ram against the walls. So Procopius, Book I On the Gothic War, and our Valtrinus, Book V On Military Matters, chapter 6. For there was another military testudo, simple and common, namely the con-

Mystically, our testudo is the providence of God and the holy one's faith, hope, and confidence: for this protects us and preserves us unharmed from every enemy and danger; indeed, it hurls rams and missiles against our enemies, by which it strikes them down. Whence the Psalmist, Psalm 90: "He who dwells in the aid of the Most High shall abide under the protection of the God of heaven." Read the psalm, which is entirely about this matter. Sitting in this testudo, David confidently proclaims, Psalm 26:1: "The Lord is my light and my salvation, whom shall I fear? The Lord is the protector of my life, of whom shall I be afraid? Though an army should encamp against me, my heart shall not fear: though war should rise against me, in this will I be confident."



Verse 6

Verse 6. THE GATES OF THE RIVERS ARE OPENED — meaning: The gates of Nineveh that lead to the Tigris, have been opened by its flooding and by the irruption of the enemy. So Clarius, Vatablus, Dionysius, and the Chaldean, who translates: The sources of the rivers are cut off. Whence immediately afterward the Prophet calls Nineveh a pool of waters. See what I said about this flooding of the Tigris into Nineveh in chapter 1:8. Symbolically, the gates of Nineveh are called "gates of the rivers," that is, of peoples, because they poured forth an immense abundance of citizens. So Apocalypse 17:15: many waters are called "many peoples." Whence the Septuagint translates: The gates of the cities are opened; for cities abound in people. So St. Jerome, Theodoret, Theophylact, Rupert, Remigius, and Lyra. Second, Sanchez takes the rivers metaphorically for the forces of the Chaldeans, which, restrained by the walls of Nineveh as by dikes, once these were broken through by force, flooded and devastated the city.

AND THE TEMPLE IS RAZED TO THE GROUND. — The temple, namely, of Nisroch, famous for its wealth and renown, says Lyra, in which Sennacherib was killed by his own sons while worshiping. In Hebrew it is hechal, that is, basilica, palace, august building, temple. Whence the Septuagint translates: The royal buildings have been torn apart; the Chaldean: The king trembled in his palace; the Tigurina: The palace is dissolved. It comes to the same thing. For in their palaces, kings had temples of their tutelary gods, just as the Romans in the Capitol had the temple of Jupiter Capitolinus, the Trojans in the citadel had the temple of Pallas and her image, which they called the Palladium. The emperor Constantine did the same, when in his Lateran palace he built the Lateran basilica. Kings and princes still do the same today, as can be seen in their courts.



Verse 7

Verse 7. AND THE SOLDIER IS LED AWAY CAPTIVE. — The translator reads hatsab, that is, standing, holding fast, namely the stationary soldier and garrison defender standing at his post on the rampart, to defend Nineveh against the Chaldeans — he was captured and led away by the Chaldeans. So St. Jerome, Rupert, Remigius, Haymo, and Lyra. Second, hatsab means the same as station, substance, subsistence. Whence the Septuagint translates: And the substance is revealed, meaning: The Chaldeans plundered the substance and wealth of Nineveh. Now for hatsab, with different vowel points they read passively in the hophal, hutsab, that is, established, appointed — namely either the citadel; whence Arias and the Tigurina translate: And its strongest fortification is stripped and removed; or the wife of the king, that is, the queen who customarily stands beside the king; whence the Chaldean translates: And the queen, who sat attending, went into captivity; and her maidservants led away after her walked groaning, like doves. So the Hebrews. Whence Pagninus retained the Hebrew name hutsab as if it were the queen's proper name, and translated: And Hutsab the queen is led captive, ordered to mount the chariot.

AND HER MAIDSERVANTS WERE DRIVEN — meaning: The maidens and matrons of Nineveh, once noble, now captive, like slaves and bondservants, indeed like cattle, are driven by the Chaldeans and dragged into servitude; who in their terror dare not wail aloud, but like doves secretly groan and murmur in their hearts. Symbolically, St. Jerome, Rupert, and Remigius understand by the maidservants the towns that were subject to Nineveh the capital and served it like handmaids — all of which Nebuchadnezzar captured, devastated, and led into captivity. Sanchez takes it differently, confining these words to the soldiers guarding the temple, just discussed; and consequently by the maidservants he understands religious women who had dedicated themselves to the temple, to care for the worship, sacred rites, and splendor of their god. Thus

formed by soldiers packed closely together, a row of shields raised over their heads, curved into the shape of a tortoise, under which cover, unharmed by enemy missiles, they would approach the walls and either undermine or scale them. For the testudo was like a stairway, by which soldiers attacking the city were raised up and climbed the citadels and walls.

Mystically, our testudo is the providence of God, and the holy person's faith, hope, and confidence in Him: for this protects us and preserves us unharmed from every enemy and danger; indeed, it hurls rams and missiles against our enemies, by which it strikes them down. Whence the Psalmist, Psalm 90: "He who dwells in the aid of the Most High shall abide under the protection of the God of heaven." Read the psalm, which is entirely about this matter. Sitting in this testudo, David confidently proclaims, Psalm 26:1: "The Lord is my light and my salvation, whom shall I fear? The Lord is the protector of my life, of whom shall I be afraid? Though an army encamp against me, my heart shall not fear: though war rise against me, in this will I be confident."

Verse 6. THE GATES OF THE RIVERS ARE OPENED — meaning: The gates of Nineveh that lead to the Tigris have been opened by its flooding and by the irruption of the enemy. So Clarius, Vatablus, Dionysius, and the Chaldean, who translates: The sources of the rivers are cut off. Whence immediately afterward the Prophet calls Nineveh a pool of waters. See what I said about this flooding of the Tigris upon Nineveh in chapter 1:8. Symbolically, the gates of Nineveh are called "gates of the rivers," that is, of peoples, because they poured forth an immense multitude of citizens. So Apocalypse 17:15: many waters are called "many peoples." Whence the Septuagint translates: The gates of the cities are opened; for cities abound in people. So St. Jerome, Theodoret, Theophylact, Rupert, Remigius, and Lyra. Second, Sanchez takes the rivers metaphorically for the forces of the Chaldeans, which, restrained by the walls of Nineveh as by dikes, once these were broken through by force, flooded and devastated the city.

AND THE TEMPLE IS RAZED TO THE GROUND. — The temple, namely, of Nisroch, famous for its wealth and renown, says Lyra, in which Sennacherib was killed by his own sons while worshiping. In Hebrew it is hechal, that is, basilica, palace, august building, temple. Whence the Septuagint translates: The royal buildings have been torn apart; the Chaldean: The king trembled in his palace; the Tigurina: The palace is dissolved. It amounts to the same thing. For in their palaces kings had temples of their tutelary gods, just as the Romans on the Capitol had the temple of Jupiter Capitolinus, the Trojans in the citadel had the temple of Pallas and her image, which they called the Palladium. The Emperor Constantine did the same when in his Lateran palace he built the Lateran basilica. Kings and princes still do the same today, as can be seen in their courts.

Verse 7. AND THE SOLDIER IS LED AWAY CAPTIVE. — The translator reads hatsab, that is, standing, holding fast, namely the stationary soldier and garrison defender standing at his post on the rampart, to defend Nineveh against the Chaldeans — he was captured and led away by the Chaldeans. So St. Jerome, Rupert, Remigius, Haymo, and Lyra. Second, hatsab means the same as station, substance, subsistence. Whence the Septuagint translates: And the substance is revealed, meaning: The Chaldeans plundered the substance and wealth of Nineveh. Now for hatsab, with different vowel points they read passively in the hophal, hutsab, that is, established, appointed — namely either the citadel; whence Arias and the Tigurina translate: And its strongest fortification is stripped and removed; or the wife of the king, that is, the queen who customarily stands beside the king; whence the Chaldean translates: And the queen, who sat attending, went into captivity; and her maidservants led away after her walked groaning, like doves. So the Hebrews. Whence Pagninus retained the Hebrew name hutsab as if it were the queen's proper name, and translated: And Hutsab the queen is led captive, ordered to mount the chariot.

AND HER MAIDSERVANTS WERE DRIVEN — meaning: The maidens and matrons of Nineveh, once noble, now captive, like slaves and bondservants, indeed like cattle, are driven by the Chaldeans and dragged into servitude; who in their terror dare not wail aloud, but like doves secretly groan and murmur in their hearts. Symbolically, St. Jerome, Rupert, and Remigius understand by the maidservants the towns that were subject to Nineveh the metropolis and served it like handmaids — all of which Nebuchadnezzar captured, devastated, and led into captivity. Sanchez takes it differently, confining these words to the soldiers guarding the temple just discussed; and consequently by the maidservants he understands religious women who had dedicated themselves to the temple, to care for the worship, sacred rites, and splendor of their god. Thus

of the Chaldeans, who, as the Assyrians flee and Nineveh is captured, encourage one another to plunder it, to seize and carry off the spoil from it. You see here how frequently the speakers change: for now Nineveh speaks, now the Chaldeans, now the Prophet, now God. For it is like a dialogue. So Vatablus, although others think this is the voice of the Prophet addressing the Chaldeans, urging them to plunder Nineveh, deserted by its fleeing citizens. So Dionysius, Vatablus, and Arias. Others finally think it is the voice of Nineveh herself, surrendering herself and her wealth, abandoned by her citizens, to the Chaldean, as if to say: O Chaldeans, seize the gold of my cowardly citizens, because they do not deserve to keep and possess it, nor are they able or capable. The Chaldeans assign the cause, or rather the enticement, for this plundering, when they add:

AND THERE IS NO END OF RICHES. — For in Hebrew the vau, that is "and," is taken for "because," as if to say: Come, comrades, act, seize the gold, the vessels and wealth that Nineveh plundered from other nations and heaped up in herself: because these vessels and riches are most beautiful and most precious, as well as most abundant and innumerable; and therefore supremely desirable. In Hebrew is added cabod, that is, glory, or weight and burden. Whence the Septuagint translates: They are weighed down above all the vessels of their desire, that is, as the Tigurina translates: She is laden with all manner of most precious things; for the more gold she had, which is heavy, "the more she herself was weighed down, she who loved heavy things," says St. Jerome. "Whence also iniquity, Zechariah 5, sits upon a talent of lead; and the Egyptians, who were heavy with sins, were sunk in the sea like lead. And in the person of the sinner it is said, Psalm 37: Like a heavy burden they are weighed down upon me." Vatablus translates: A glory greater than all desirable furnishing, that is, the precious household goods (for this is what he calls glory) are greater, or more precious, than any desirable thing, as if to say: Her furnishings are more precious than all other furnishings, however precious and desirable, as Pagninus translates. In Nineveh was verified that saying of Ecclesiastes 5:12: "There is also another grievous evil that I have seen under the sun: riches kept to the harm of their owner." Whence

Morally, learn here how vain gold is and how unworthy of a man's heart; indeed how harmful, inasmuch as it attracted enemies to the destruction of Nineveh, so that they might seize her gold. Wherefore the Babytaceni hated gold and threw it away, indeed buried it, lest it be harmful to anyone. Hear the remarkable thing that Solinus the Polyhistor writes about them in chapter 36: "From Susa, he says, the town of Babytace is distant one hundred and thirty-five thousand paces, in which all mortals, out of hatred of gold, buy up this kind of metal and cast it into the depths of the earth, lest, polluted by its use, avarice should corrupt justice." Pliny writes almost the same words about the same people in Book 6, chapter 27, and also in Book 33, chapter 1: "Would that gold could be entirely banished from life, that sacred hunger, as the most famous authors have called it,

Thus among the Jews women were dedicated to the most shameful rites of Priapus, over whom the mother of King Asa presided, III Kings 15:13. Thus among the Babylonians, Cypriots, Phoenicians, etc., there were women dedicated to Venus, as I showed in Baruch 6:42. But against this stands the fact that the Hebrew pronoun for "her" is feminine, which certainly refers and looks back to Nineveh, not to the temple, as Sanchez himself rightly observes, who therefore ultimately abandons this interpretation.



Verse 8

Verse 8. AND NINEVEH IS LIKE A POOL OF WATERS, HER WATERS. — The translator reads meme with gemination, that is, "waters"; so also the Septuagint now read mime, that is, "from the days," namely from ancient times, that is, from of old — supply: it was. So the Chaldean, the Hebrews, Vatablus, Pagninus, and the Syriac, who translates: Nineveh is like a lake (pool) of waters, and she is among waters. So also the Arabic. By the waters are literally understood the waves of the Tigris, which flooded Nineveh, so that it appeared to be a pool or marsh, as if to say: The Tigris did not protect Nineveh, but rather overwhelmed her and delivered her to the enemy. For the Tigris, or, as others say, the Euphrates (for Nineveh lies beside the Tigris, but the Euphrates was not far from it either; whence it could flood the fields of Nineveh), swelling with great and prolonged rains, burst its floodgates and inundated Nineveh. Together with the rains, the south winds conspired against the snows of the northern Caucasus, and when these melted, the overflowing river destroyed the walls of Nineveh, flooded the city, and overthrew the temple and palace. Others add from Herodotus, Book 1, and Diodorus Siculus, Book 3, that Nineveh was situated in a damp and marshy place, and therefore produced citizens who were weak, languid, and sluggish, unable to defend the city. Symbolically, Nineveh was a pool of waters, that is, full of waters, that is, of peoples. For he compares the city to a pool, the citizens to waters; just as a pool abounds with water, so Nineveh with inhabitants, as if to say: Nineveh nourished a multitude of people, but one unwarlike and useless. For when the Chaldean besieged her, she cried out for their help and protection: "but they fled," and although she, shouting herself hoarse, called them back again and again from flight, crying out: "Stand, stand," so that you may defend me and resist the Chaldean — yet she did this in vain: for "there is none who turns back" from flight, to face the enemy and stand and fight for the walls. So St. Jerome, Theodoret, Theophylact, Remigius, Hugo, Lyra, and Vatablus. Finally, the waters signify the abundance of wealth that flowed into Nineveh, just as water flows into a pool. Whence of these he adds: "Plunder the silver, plunder the gold, there is no end of riches." So Rupert and Vatablus.

STAND, STAND — These are the words of Nineveh, that is, of the princes of Nineveh, who cry out to their fleeing citizens to stand and resist the enemy, as I have just said: although others think these are the words of the Chaldeans, mocking or challenging the Ninevites to battle, and saying in their customary way: "Stand, stand," and fight with us.



Verse 9

Verse 9. PLUNDER THE SILVER. — This is the voice of the Medes and

reviled by all the best men, and found to be the ruin of life: how much happier was the age when goods themselves were exchanged among one another, as Homer would have us believe was done in the time of the Trojans." And shortly after: "He committed the worst crime against life who first put on a ring." He adds that the Romans of old used a ring, not of gold, but of iron; and that the Lacedaemonians still do the same. And further: "At Rome, he says, there was no gold, except a trifling amount, for a long time. Certainly when, after the city was captured by the Gauls, peace had to be purchased, no more than a thousand pounds' weight could be gathered." The same author, Book 33, chapter 3: "King Servius, he says, was the first to stamp bronze (for before they used unworked bronze); it was stamped with the figure of cattle: whence the word pecunia (money, from pecus, cattle). Silver was stamped in the 585th year of the City, in the consulship of Q. Fabius, five years before the First Punic War. The gold coin was struck sixty-two years after the silver one." And shortly after: "From the coin, the first origin of avarice was devised. King Mithridates poured gold into the mouth of the captured general Aquilius. This is what the desire for possession produces. One is ashamed just looking at those terms, which are continually invented anew in Greek speech, for gold pressed onto or enclosed in silver vessels — with what luxuries both golden and gilded items are sold — when we know that Spartacus forbade his camp to have gold or silver. So much more spirit had our fugitives." Isaiah writes something similar about the Medes in chapter 13:17: "Behold, He says, I will stir up the Medes against them, who shall not seek silver, nor desire gold." That philosopher wittily, when asked "why gold was pale," replied: "From fear, because everyone lies in ambush for it."

St. Bernard says beautifully in Sermon 4 on Advent: "Sons of Adam, he says, greedy and ambitious race, hear: What have you to do with earthly riches and temporal glory, which are neither true nor yours? Are not gold and silver merely red and white earth, which human error alone makes (or rather deems) precious? In short, if these things are yours, take them with you. But when a man dies, he shall not take all things, nor shall his glory descend with him. True riches, then, are not wealth, but virtues, which conscience carries with itself, so as to be rich forever."

Blessed Thomas More writes in Utopia that in that happy republic, gold is not valued. For he says thus in Book 2 of Utopia: "Gold and silver are valued by no one more than the nature of the things deserves, and who does not see how far beneath iron they are? Without iron, mortals could no more live than without fire and water, yet nature has given no use to gold and silver that we could not easily do without, had not human folly set a price on rarity." He then adds that, to instill contempt for gold in their people, they in contempt of it make chamber pots and the most sordid vessels out of gold, also chains and heavy fetters with which they restrain slaves: "Finally, he says, whoever some crime renders infamous, from their ears hang golden rings, gold encircles their fingers, a golden necklace goes around their neck, and their head is finally bound with gold. They adorn infants with pearls and gems; when the children have grown a bit older, noticing that only children use such trifles, without any warning from their parents, but of their own shame, they put them aside." He then adds a witty narrative about ambassadors of other nations entering Utopia, with their bejeweled and golden garments, necklaces, rings, etc.: "Among the Utopians these were either the punishments of slaves, or the disgrace of the infamous, or the playthings of children. And so, reverently greeting the lowest person as master, they passed over the ambassadors themselves, taken for slaves because of their golden chains, without any honor at all. Indeed you might have seen children too who had cast aside their gems and pearls, when they spotted them pinned to the ambassadors' caps, nudging their mother and poking her side: Look, mother, what a great fool still uses pearls and little gems, as if he were a little child! But the parent seriously replied: Hush, son; I think he is one of the ambassadors' jesters." He adds the reason: "They wonder indeed that any mortal could take pleasure in the dubious sparkle of a tiny gem or pebble, when he may gaze upon any star, and indeed upon the sun itself; or that anyone could be so insane as to think himself nobler on account of a thread of finer wool, since this very wool was once worn by a sheep, and was nothing other than a sheep all the while. They wonder likewise that gold, by its own nature so useless, is now everywhere among all nations valued so highly that man himself, through whom and for whose use it obtained its value, is esteemed far less than the gold itself; to such a degree that some leaden fellow, who has no more wit than a post and is no less wicked than he is stupid, nevertheless keeps many wise and good men in servitude, for no other reason than that a great heap of gold coins has fallen to him; and if fortune, or some trick of the laws, should transfer it from that master to the most abject scoundrel of his whole household, it would happen that shortly afterward he would pass into the service of his own servant, like an appendage and addition to the coins." These are the words of More — not moros (foolish), but sophos (wise) — and therefore Chancellor of England and a martyr, in that republic of his, not Platonic but Christian. If the inhabitants of Utopia so cheaply value gold, much more do the citizens of Urania and heaven count it and all other wealth as mud, says St. Theofrid in his Epitaph of the Saints, Book 2, chapter 4. Only the citizens of Babylon and Egypt, who build their cities out of mud and straw, hold gold in esteem and delight. For what are pearls, but the excretions of shellfish? What are gems, but smaller and finer stones? What is purple, but the blood of a foul little fish? What is scarlet, but the blood of a little worm? What is fine linen, but the threads and weaving of silkworms — hideous worms, I say? Wisely Venantius Fortunatus says: "The poor man in an-

august reign, possessing God." And St. Paulinus, Bishop of Nola, captured by the Vandals, said: "Lord, let me not be tormented on account of gold and silver; for where all my possessions are, You know," as St. Augustine reports in Book 1 of The City of God, chapter 10.



Verse 10

Verse 10. IT IS DISSIPATED (Nineveh, by the Medes and Chaldeans), AND RENT, AND TORN. — In Hebrew there is an elegant and forceful paronomasia: buka umebuka umebulaka, that is, emptiness, and emptying, and tearing — meaning: Nineveh is utterly emptied of her wealth and inhabitants, and torn apart in her walls and buildings. So the Tigurina, Vatablus, Pagninus. Hence the Septuagint translates: Shaking, and shaking out, and boiling over. The Chaldean: Plundered, despoiled, and the gate is opened to the enemy. Now "boiling over" is called ekdrasmata in Greek, says St. Jerome, when what lay hidden within bursts forth on the surface. Whence also the pustules that appear on the lips after an illness are called ekdrasmata, and seem to be a sign of health. This remedy, then, is as it were applied to ailing Nineveh, so that the internal evil lurking in her vitals may boil forth outward, that she may be shaken, vexed, and afflicted repeatedly. But not only is this remedy given, but also a crushing of the heart and a loosening of the knees, so that the hard and stony heart of Nineveh may be broken and softened, and the stiff knees that previously would not bend before God may be loosened and bent to God, and in the name of Jesus every knee may bow, of those in heaven, on earth, and under the earth. So St. Jerome.

A MELTING HEART. — In Hebrew, a liquefied heart. So the Chaldean, Pagninus, and Vatablus. For just as wax brought near fire melts and wastes away, so also a heart exposed to intense anguish, pain, and terror, as if melting, wastes away, collapses, and is as it were shattered, as the Septuagint translates. These things refer to the citizens, just as the preceding refers to the city itself. Now from this fainting of the heart, as from the blocking of a spring, there naturally follows first, "a loosening of the knees"; the Tigurina: trembling of the knees; Pagninus and Vatablus: a knocking together of the knees. For when the heart fails, the vital and animal spirits fail too, which are transmitted from the heart to the knees to strengthen them for supporting the body and for walking: but when these spirits are withdrawn or languish, the knees grow weak and tremble, and knock together from fright. Second, there follows "a failing in all the loins"; the Tigurina: sickness in everyone's loins. In the loins, then, that is, in the two flanks, beneath which lie the two kidneys. For the loins are fleshy and on each side embrace the five vertebrae of the sacral spine, from which spine nerves, muscles, and motor spirits are channeled through its marrow to the whole body. If these vertebrae are loosened, or injured, and contracted, or impeded — as happens in fear and terror — a man becomes weak-loined and infirm. So Ribera. Hence in the kidneys and loins resides a great part of man's strength and vigor, as I said on verse 1. Third, there follows: "And the faces of them all are like the blackness of a pot"; in Hebrew, they gathered a pot, that is, as the Tigurina has it, the appearance of a pot.

That is, a sooty color; the Chaldean: All faces will be covered with blackness, like a blackened pot; the Septuagint: like the scorching of a pot. For the face, deprived of the heart's influx and spirits, turns pale and blackens, as can be seen in those who are suffocated or hanged: see what was said on Joel 2:6. Mystically, Rupert says: The black pot, he says, is the devil, and all who place their hope in him will finally become like him whom they worshiped, when they are thrust into the volcanic pot, that is, into hell, and will become most black both in body and in mind.



Verse 11

Verse 11. WHERE IS THE DWELLING OF THE LIONS? — The Tigurina: Where is the lair of the lions? That is, where is Nineveh, which was like a den of lions, that is, the palace of robbers and tyrants? As if to say: It is deserted, overthrown, it has perished and been destroyed. He compares the kings of Assyria to lions; Nineveh to a lair; their sons and princes to lion cubs, on account of their strength, cruelty, and rapacity. For like lions they hunted and plundered all nations, and conveyed their wealth and spoils to Nineveh, and there distributed them among their sons, wives, and princes, as is evident from IV Kings 19:11. So St. Jerome, Remigius, Haymo, Theophylact, Lyra, Clarius, Arias, and Vatablus. So Ezekiel, chapter 19:1ff., calls Jerusalem a lioness; and calls her young kings lion cubs, namely Jehoahaz, Jehoiakim, Jehoiachin, and Zedekiah, sons of Josiah. So Jeremiah, chapter 4:7, calls Nebuchadnezzar a lion: "The lion has come up from his thicket, he says, and the destroyer of nations has set out: he has gone forth from his place, to lay your land waste." It is sarcasm, or rather emphatic wonder; for he mocks, or rather marvels at, and proposes for others to marvel at, the dreadful destruction of that famous Nineveh and her tyrants, so that by her example they may be struck with terror and beware of pride and leonine plunder, inasmuch as they hear and see that Nineveh was destroyed on account of it. In a similar manner Baruch says, chapter 3:16: "Where are the princes of the nations, and those who rule over the beasts of the earth? Those who make sport among the birds of the sky? Those who hoard silver and gold? etc. They are destroyed and have descended to the underworld, and others have risen in their place." And Isaiah of Babylon, chapter 14:4: "How has the oppressor ceased, the tribute ended? The Lord has broken the staff of the wicked, the rod of rulers, who struck peoples in indignation with an incurable wound, who subjugated nations in fury, who persecuted cruelly (was not this a den of lions?). The whole earth has rested and is quiet, it is glad and rejoices," when it saw Babylon, its tyrannical rod, destroyed by Cyrus. In the same way, Nineveh is here called "the dwelling of lions and the pasture of lion cubs," that is, the seat of tyrants and their sons; for "pasture" is a feminine singular noun, as I showed in Joel 1:18. Whence he adds:

TO WHICH (namely the pasture of lion cubs, that is, to Nineveh) THE LION WENT TO ENTER THERE, THE CUB (that is, the cubs) OF THE LION, AND THERE IS NONE TO FRIGHTEN THEM? —

may frighten them? — As if to say: Where is that rich and beautiful Nineveh, in which, as in the most fertile pastures, kings and their sons fed themselves on the spoils and plunder they had seized from all provinces and nations? Where are her kings and tyrants, and their sons and princes, who like lions and lion cubs dwelt securely in Nineveh as in an impregnable cave, trusting in their own strength and resources, so that no one dared to attack them, no one could strike terror or fear into them? As if to say: She is destroyed, she has perished, she has vanished; Troy was, and the great glory of the Trojans; Nina was, and the great glory of the Ninevites. So Theodoret, Theophylact, Lyra, Clarius, Arias, and Vatablus. On the other hand, however, St. Jerome, with his followers Remigius, Haymo, and others, by the lion understands Nebuchadnezzar, who like a lion invaded the Assyrian lions and their lair, namely Nineveh, so powerfully and terribly that no one dared to deter him, no one to oppose him. But all the preceding and following words refer to the Assyrians, not to the Chaldeans. I pass over the fact that lions are not accustomed to invade and prey upon other lions and their lairs, but rather bulls, oxen, horses, and other beasts and wild animals distinct from themselves in kind: it is different with wolves, for a wolf in hunger devours a wolf. Whence the proverb: "Man is a wolf to man." Therefore the former sense seems more natural.

Morally, see here the swift and pitiable rise and fall of tyrants, kings, and kingdoms. Where is that glory of Nineveh? Where is proud Babylon? Where is that famous Rome? Ovid writes beautifully in Book 15 of the Metamorphoses:

Now humble Troy shows only ancient ruins,
And instead of riches, the tombs of her ancestors.
Sparta was renowned: great Mycenae flourished,
Sparta's soil is cheap; lofty Mycenae has fallen.
What are Oedipodean Thebes but a name?
What remains of Pandionian Athens, but a name?



Verse 12

Verse 12. THE LION SEIZED ENOUGH FOR HIS CUBS (to feed them), AND KILLED FOR HIS LIONESSES. — The Tigurina: strangled; Pagninus: suffocated for his lionesses. For lions are accustomed to strangle animals, and to tear them apart and distribute them to their cubs and lionesses. The lion is the king of Assyria, the cubs are his sons, the lionesses are his wives and concubines, whom the king enriched and adorned from the spoils of nations. Thus Cicero, in the fifth Verrine oration, asserts that "the barbarian kings of the Persians and Syrians (under which understand the Assyrians and Chaldeans) were accustomed to have many wives; and to assign cities to those wives in this manner: This city shall provide the woman with a headband, this one a necklace, this one hair ornaments. Thus they have entire peoples not only as accomplices in their lust, but even as servants." So Antiochus, king of Syria, gave two illustrious cities to his concubine, in II Maccabees, chapter 4, verse 30.



Verse 13

Verse 13. BEHOLD, I AM AGAINST YOU. — O den of lions, O Nineveh! I will come to defeat you through the Chaldeans, to punish and overthrow you. Whence the Tigurina translates: Behold, I am your enemy, says the Lord.

AND I WILL BURN YOUR CHARIOTS EVEN TO SMOKE. — Pagninus and Vatablus: I will burn with a smoking fire, that is, with fire mixed with smoke, her chariots, that is, yours; it is an enallage of person, as if to say: I will burn Nineveh and her chariots, and will turn everything to smoke and flame. He alludes to hunters who build fires at the caves of lions and wild beasts and raise an immense smoke, by which they force the beasts and their cubs to come out lest they be suffocated by the smoke, and then receive them as they emerge with hunting spears and transfix them. So Theodoret and Theophylact. Dorotheus and Epiphanius add in the Life of Nahum that this fire arose from the ground and the wilderness, and invaded and consumed Nineveh, as I said in the Introduction. The Septuagint, reading the similar letter kaf instead of beth, that is, instead of richba (her chariots), reading ribba, translate: I will burn your multitude in smoke; for the root rabab, or rab, means to be multiplied and to be many. Whence rab and rabbi, that is, many, meaning great — namely a teacher or prelate.

I WILL EXTERMINATE YOUR PREY FROM THE EARTH. — The Tigurina: I will turn away the tearing from the land, as if to say: You shall plunder no more. So Vatablus.

AND THE VOICE OF YOUR MESSENGERS SHALL NO MORE BE HEARD — whom, O Nineveh, you used to send to cities, demanding from them either surrender, as you sent Rabshakeh to Jerusalem, who demanded that it submit to King Sennacherib, Isaiah 36:2. So St. Jerome and Theophylact. Or the tributes customarily paid by them, or the new burdens you imposed on them, by which you plundered them. So Remigius, Albert, and Hugo. The Septuagint, instead of malachecha, that is, your messengers, reading with different vowel points melacha, that is, your works, translates: Your works shall no more be heard.

Symbolically, the burning and destruction of Nineveh represents the burning and destruction of the world on the day of judgment, which St. John mystically describes under the name of Babylon in Apocalypse chapter 17. For "the world," as the Philosopher used to say, "is nothing other than a marketplace of impostors, a chest of sorrows, a school of vanity, a lair of tyrants, a cave of thieves and the wicked," in which the powerful plunder the poor and the simple. Just as Nineveh was punished by fire, so also the world will be purified by the fire of conflagration, according to that saying: "Fire shall go before Him, and shall burn His enemies round about," Psalm 96:3. By that fire, then, will be burned all the lions and lion cubs, that is, all tyrants, plunderers, and the wicked, and all their messengers, chariots, and pomp, and above all their leader and prince the Antichrist, says St. Jerome.
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Chapter I: On the Excellence and Majesty of the Gospels Above All Other Books of Sacred Scripture, from Parallels of the Law and the Gospel


I return from the Old Testament to the New: from Solomon, I say, to Christ, as from a rivulet to a fountain; from Proverbs to the Gospels, as from a river to the ocean of wisdom; and through them I set the crown upon the Sacred Scripture of the New Testament. So great is the dignity, usefulness, and majesty of Sacred Scripture that it surpasses all books of philosophers and theologians, whether Hebrew, Greek, or Latin, by as much as divine wisdom transcends all human wisdom. For Sacred Scripture is the word of God, the very speech and voice of God, by which God declares His wisdom to us and shows the way to virtue, salvation, and eternal happiness. Wherefore St. Augustine, in Epistle 3 to Volusianus, says: «What mind, eager for eternity yet moved by the fickleness of the present life, would contend against the summit and light of this divine authority? What disputations, what writings of any philosophers, what laws of any states, are in any way to be compared with the two commandments on which Christ says the whole law and the prophets depend: You shall love the Lord your God with your whole heart, and with your whole soul, and with your whole mind, and your neighbor as yourself?» He then asserts that Sacred Scripture is the encyclopedia of all the sciences, saying: «Here is physics, because all the causes of all natures are in God the Creator. Here is ethics, because a good and upright life is formed from no other source than when the things that ought to be loved are loved as they ought to be loved, that is, God and neighbor. Here is logic, because the truth and light of the rational soul is none other than God. Here also is the praiseworthy welfare of the commonwealth; for a state is not best founded and preserved except on the foundation and bond of faith and firm concord, when the common good is loved, which in its highest and truest form is God, and when in Him people love one another most sincerely, since they love one another for His sake, from Whom they cannot hide the disposition with which they love.» And after a few interjections, he concludes thus: «By these things, corrupt natures are corrected, small ones are nourished, and great minds are delighted. That mind is an enemy to this teaching which either, through error, does not know it to be most wholesome, or, through sickness, hates the medicine.»


Sacred Scripture, therefore, is the art of arts, the science of sciences; it is the Pandora and encyclopedia of wisdom. In our own times, St. Teresa, a virgin famous in Spain for the spirit of prophecy no less than for holiness and miracles, learned from God that every harm to the Church and all the losses of the world flow from this source: that mortals do not penetrate the truths of Sacred Scripture with clear and solid knowledge and serious consideration. The authority for this is Father Francisco Ribera, the distinguished interpreter of Sacred Scripture, in her biography. «For, as St. Basil says in his homily on Psalm 1, Sacred Scripture is the common workshop for healing souls, from which each person can select a remedy salutary and suited to his own disease;» it is therefore a storehouse most fully furnished with everything, which for every time, person, difficulty, and danger, supplies medicines, arms, and instruments for driving away evils, summoning goods, destroying errors, establishing orthodox doctrines, implanting virtues, and repelling vices. Thus indeed the Church drew from Sacred Scripture constancy and fortitude during the struggles of the martyrs; during the ages of the doctors and the opportunity for teaching and learning, the lights of wisdom and the rivers of eloquence; during the times of the heretics, the bulwarks of faith with which to uproot errors; in prosperity she learned from it humility and modesty, in adversity magnanimity, in lukewarmness diligence and fervor. Finally, whenever through the passing of so many years she is disfigured by the old age, stains, and blemishes of corrupt morals, from it she claims for herself the restoration of what was lost and the return to her former dignity and state of virtue.


Furthermore, «among all the divine authorities contained in the sacred writings,» says St. Augustine, Book I of On the Harmony of the Evangelists, chapter 1, «the Gospel deservedly excels. For what the Law and the Prophets foretold as future is shown in the Gospel to have been fulfilled and completed.» Prophecy, therefore, is the Gospel veiled, and the Gospel is prophecy revealed. Hear St. Ambrose, Book V of the Hexaemeron, chapter 7: «The Gospel is that from which the martyr ascends. The Gospel is the sea in which the Apostles fish, into which the net is cast, to which the kingdom of heaven is compared. The Gospel is the sea in which the mysteries of Christ are figured. The Gospel is the sea in which the Hebrew escaped and the Egyptian was destroyed. The Gospel is the sea in which there is the fullness of divine grace, and the Bride of Christ, the Church, which is founded upon the seas, as the Prophet said: He Himself founded it upon the seas. Leap upon the waves, O man, for you are a fish; let not the waves of this world overwhelm you. If there is a storm, seek the deep; if fair weather, play in the waves; if a tempest, beware of the rocky shore, lest the raging tide dash you upon the rock.» Wherefore St. Basil, Homily 16, says: «Every word of the Gospels is recognized as surpassing all other precepts of the Holy Spirit.» And Origen, in his preface to John: «The first-fruits of all Scripture,» he says, «is the Gospel.»


Christ cries out: I am the light of the world, that is, through the Gospel, which He diffuses as a light, so that through it He may illuminate the whole world. The Gospel, therefore, is the light of the world and the sun of the earth; for this reason, when it is read, candles are lit. This was an ancient custom before the time of St. Jerome; for he himself writes against Vigilantius, who was blind and sleeping even amid the lights of the Gospel: «Throughout all the Churches of the East, when the Gospel is to be read, lights are kindled even while the sun is shining brightly — not indeed to dispel darkness, but as a sign of joy; whence also those evangelical virgins always have their lamps burning, etc., so that under the figure of bodily light, that light may be shown of which we read in the Psalter: Your word is a lamp to my feet, O Lord, and a light to my paths.» Psalm 118.


Wherefore there has always been a wondrous reverence of all people — not only of the saints, but of Christians in general — toward the Gospel, a wondrous love, a wondrous veneration. Constantine the Great sent to St. Nicholas, Bishop of Myra, a codex of the Gospels adorned with gold and gems, as his biography attests. The Emperor Theodosius read daily a Gospel copied out in his own hand during a good part of the night. The witness is Nicephorus, Book XIV, chapter 3. The ecumenical synods — both of Nicaea, of Chalcedon, and of Ephesus — placed the codex of the Gospels in the midst of the council, so that they might turn to it as to the person of Christ; as if Christ Himself were saying to them: Judge with just judgment, says St. Cyril in his Apology. It has been established by canon law that in solemn oaths one swears by the most sacred Gospels, touching them with the hand; whence even now, when confirming something by oath, we say: «So help me God and these holy Gospels of God.» Just as we swear by God, so also we swear by the Gospels, as by the most sacred word of God. And not only the orthodox, but also most heretics do the same, who, although they have struck other books of Sacred Scripture from the sacred canon, mutilated some, and corrupted others, yet have not dared to touch or profane the Gospels. I say further: even the pagans held the Gospels in awe. St. Augustine relates how highly the Platonists esteemed them, in Book X of The City of God, chapter 29, and in Book VII of the Confessions, chapter 9, he reports that he found in the books of the Platonists the beginning of the Gospel of St. John: In the beginning was the Word, but not the verse: And the Word was made flesh. Finally, the demons themselves are struck with terror at the codices of the Gospels and shaken by a certain sacred horror: St. Chrysostom writes, in Homily 51 on John, that demons dare not enter a place where any codex of the Gospels is kept.


Finally, through the Gospels Christ has wrought very many miracles. Receive a few from among many. Gregory of Tours, in On the Lives of the Fathers, chapter 6, narrates that when the city of Clermont was ablaze with fire, St. Gallus entered the church, prayed before the holy altar for a very long time, and then rising, took up the codex of the Gospels, opened it, and presented himself before the fire, and immediately the conflagration was extinguished so that not even embers remained. St. Martianus, when the creeping flame was already approaching the church of St. Anastasia, took the sacred Gospel into his hands, climbed up through the roof tiles onto the roof, and by his prayers and tears preserved it unharmed from the fire. So relates Nicephorus, Book V, chapter 22. Zonaras likewise recorded that in the account of Basil the Macedonian, the people of Rhosus, when a book of the Gospels was snatched from the fire unharmed, embraced the faith of Christ. And so the Gospels are the most divine, most sublime, most fruitful, and most profound part and portion of all Sacred Scripture, and therefore are ever present in the chairs of teaching, in the pulpits, in controversies, in the divine office, and in every discourse both public and private. What therefore theologians both ancient and modern unanimously attribute to all of Sacred Scripture — namely, that it is of all books, disciplines, and sciences the most certain, the most august, the most efficacious, the most wise, the most useful, the most lofty, and the most necessary — this the Gospels claim properly and primarily for themselves, whether you consider the subject matter, or the author, or the manner and method of speaking.


The Subject Matter of the Gospels


For the subject matter is God Himself, both as God and as man: that is, the Gospels describe the words and deeds of Christ the Lord, by which He both redeemed us and taught us what is to be believed, what is to be done, and by what paths we ought to strive toward the blessed life. And so here it treats of the divine precepts, of the counsels, of the perfection of the Christian life, of the virtues, of the vices, of the sacraments, of faith, hope, and charity, of the Trinity, and therefore of every theological subject, so that you may rightly define the Gospels, with St. Jerome, as the compendium or summary of all theology and of Christian doctrine and life.


The Author


The Author Himself, and as it were the director of this evangelical drama, who almost alone here either acts or speaks, is Christ the Lord, the eternal Wisdom: «In many ways and in many modes, says the Apostle, Hebrews 1, God spoke of old to the fathers through the prophets, but in these last days He has spoken to us in His Son, Whom He appointed heir of all things, through Whom He also made the ages.» Therefore not Moses, not the prophets, not the kings, but the Only-Begotten, Who drew from the mind of the Father the secrets of divine wisdom and uncreated wisdom itself in its entirety, together with the divinity — He communicates that same wisdom to us here in the Gospels; the Word Himself, I say, the all-knowing Word of the divine intellect, here sounds forth with His own mouth, here speaks, here pours out the mysteries that were silent through the eternal ages and foreshadowed by so many figures of the Law and the Prophets.


The Method


But how admirable is the manner and method of speaking and discoursing in the Gospels! St. Dionysius the Areopagite, most learned in Platonic and Peripatetic philosophy, a disciple of St. Paul and easily the foremost among Christian theologians, published among other most learned books three principal ones. The first he entitled On the Divine Names, in which he demonstrates that only those names that contain some perfection and excellence properly apply to God, such as being, goodness, beauty, and perfection. The second he wrote On Mystical Theology, in which he shows that no name can properly apply to God, and that God is known more perfectly through negative than through affirmative theology. The third he published On Symbolic Theology, in which he demonstrates from the Sacred Scriptures that all names whatsoever can be attributed to God. The Gospels follow this threefold theology, but especially the last, the symbolic, to which pertain so many metaphors, so many similes, so many parables, in which God assumes many forms of things and images of men, like a kind of Proteus, a heavenly one, He puts on for our sake. For now He is compared to a king who made a wedding feast for his son, or to a master settling accounts with his servants, or to a commander going to war with ten thousand; now to a householder, now to a farmer, now to a shepherd, now to a fisherman, now to a merchant, now to a money-lender, and to very many others to whom Christ wished to liken Himself, so that He might represent Himself to our minds and eyes for our instruction, not so much by words as by the things themselves. Whence you may note here that in the Gospels we are taught both by the words and by the deeds of Christ: «For every action of Christ,» says St. Gregory, «is our instruction; and it is proper to God not only to set forth divine and evangelical realities for the mind's contemplation through words, but also through the things themselves and His deeds, as by a kind of alphabet.»


This method of evangelical wisdom claims for itself yet another dignity. For it has been so composed by the Holy Spirit that both the uneducated and the simple are not deprived of the fruit of reading it, and great and lofty minds find many difficult and obscure things in which they can exercise themselves and labor; for it is neither always plain nor always obscure: «For the divine word,» says St. Gregory, in the Preface to Job, chapter 4, «just as it exercises the wise with its mysteries, so it generally refreshes the simple with its surface meaning. It has in the open that with which to nourish little ones; it preserves in secret that which may hold the minds of the exalted in wonder. It is, as it were, a kind of river, if I may say so, both shallow and deep, in which both a lamb may walk and an elephant may swim.» Indeed, Christ's teaching is easy and accessible to the little ones and the studious, but difficult and impenetrable to proud, idle, and self-confident minds. «I confess to You, Father,» says Christ Himself, «Lord of heaven and earth, that You have hidden these things from the wise and the prudent, and have revealed them to the little ones; yes, Father, for so it was pleasing before You.» Matthew 11.


These things and more you will perceive at a glance if you set the Law alongside the Gospel by way of parallels and antitheses, comparing and contrasting them. Under the Law I include the Prophets and the other books of the Old Testament; under the Gospel, the other books of the New Testament; for the Gospel is as it were their foundation and center. For just as the sun shines brightly in the midst of the Moon, Mercury, Venus, Mars, Saturn, and Jupiter, and these planets borrow their light from the sun, and wandering around it form as it were a chorus and, so to speak, a dance; so the Gospel, like a sun, gleams among the writings of the Apostles and imparts to them its light and splendor. For what are Peter, Paul, James, John, and Jude, but heralds and interpreters of the Gospel? «Paul,» says St. Jerome, Epistle 64 to Pammachius, «is the trumpet of the Gospel, the roar of our lion, the river of Christian eloquence.» Wherefore the Acts of the Apostles transmit the practice of the Gospel, the Epistles of St. Paul and the other Apostles its doctrine, the Apocalypse its prophecy; for what Christ foretold concerning Elijah, the Antichrist, the judgment, the consummation of the world, and the signs that will precede it — all these St. John narrates and explains more fully in the Apocalypse. For Christ in the Gospel, just as He is the supreme legislator, apostle, evangelist, and teacher, so also He is a divine seer and prophet.


Antitheses of the Law and the Gospel


First


The first antithesis, therefore, between the Law and the Gospel is in the author: that the author of the Law is Moses, a mere man, but the author of the Gospel is Christ, true God and man. So the Council of Trent, Session 4: «The Gospel,» it says, «our Lord Jesus Christ, the Son of God, first promulgated with His own mouth.» «The Law,» says the Apostle, Galatians 3:19, «was ordained through angels in the hand of a mediator,» namely Moses, who was the intermediary and mediator between God and the people. Therefore, by as much as Christ surpasses Moses and the angels, by as much as the Creator surpasses creatures, by so much does the Gospel surpass the Law. For Christ, as the Apostle says, Hebrews 1:2, «being the brightness of His glory and the figure of His substance (that is, of God the Father), etc., sits at the right hand of the Majesty on high, having been made so much superior to the angels as He has inherited a more excellent name than they. For to which of the angels did He ever say: You are My Son, today I have begotten You?» And chapter 3:3: «For this One (Christ) has been counted worthy of greater glory than Moses, inasmuch as he who built the house has greater honor than the house.» And ibid., verse 5: «And Moses indeed was faithful in all his house as a servant, for a testimony of those things that were to be spoken; but Christ as a Son over His own house.» All the angels served Christ in the Gospel, as His ministering spirits.


Whence St. Cyprian (or whoever is the author of the tract On the Nativity of Christ) says: «From heavenly embassies (of the Archangel Gabriel to the Blessed Virgin and to Zechariah, the father of John the Baptist) the Gospel begins, whose first dictators were the angels.» But Christ Himself is in His own person the founder of the Gospel. For He clothed His divinity in our flesh so that through it He might dictate the Gospel with His own mouth: «For, as St. John says, chapter 1, verse 17, the Law was given through Moses; grace and truth came through Jesus Christ.» What, then, is the Gospel? It is the book of Christ, the philosophy of Christ, the theology of Christ; it is the most joyful message of Christ concerning the redemption, grace, and eternal salvation of the human race, brought from heaven by Him and conferred upon those who believe in Him. For Christ spoke with His own mouth things far more sublime and divine than He had spoken through Moses and the prophets.


Therefore, to read or hear the Gospel is to read or hear the very voice of the Son of God. The Gospel must therefore be heard with as much reverence as Christ Himself, as we read that St. Anthony, St. Basil, St. Francis, and similar saints were accustomed to do. «Let us therefore hear the Gospel,» says St. Augustine, Tract 30 on John, «as though the Lord were present; the Lord is on high, but the truth of the Lord is also here.» Wherefore, when the Gospel is read in the church, all should rise as though venerating Christ in it and at the same time yearning for the heaven that He promises in it; and this by the ordinance of the Apostles. Hear St. Clement, Book II of the Apostolic Constitutions, chapter 61: «When the Gospel is read, let all the priests, deacons, and laity rise with great silence.» There also exists a decree of Pope Anastasius to the same effect, addressed to all the bishops of Germany and Burgundy, in these words: «You have reported that some in the church sit when the Gospels are read;» and shortly after: «We command by apostolic authority that this by no means be done henceforth; but while the holy Gospels are recited in the church, let the priests and all others present, not sitting but reverently bowed, standing in the presence of the holy Gospel, attentively hear and faithfully adore the words of the Lord.» Apostolic Canon, On Consecration, distinction 1.


Isidore of Pelusium, Book I, Epistle 436, also approves this custom of standing even among bishops, with these words: «For when the true Shepherd Himself approaches through the opening of the adorable Gospels, then at last the bishop rises and sets aside the manner of one who merely imitates, thereby signifying that the Lord Himself, the master of the pastoral art, God and Master, is present.» Sozomen, Book IX of the Tripartite History, chapter 39, condemns the practice of the Alexandrians, among whom, contrary to the common custom, the bishop does not rise when the Gospels are read. Furthermore, the Eighth Ecumenical Synod, Session 10, Canon 3, decrees that equal honor is to be given to the Gospels as is given to the cross of Christ: «We decree,» it says, «that the sacred image of our Lord Jesus Christ and Savior of all be adored with equal honor as the book of the holy Gospels. For just as through the words in syllables contained in the book all attain salvation, so through the pictorial operation of colors both the wise and all the unlearned enjoy the benefit of what is readily available. For what speech conveys in syllables, this painting also proclaims and commends in colors.»


Second


The second antithesis, following from the first, is drawn from the preeminence of doctrine. For the doctrine of the Gospel far surpasses that which is found in Moses and the Law. The Law proposes one God to be believed in and worshipped; the Gospel proclaims one God in essence but three in Persons, to be loved and adored: «Go,» says Christ, «teach all nations, baptizing them in the name of the Father, and of the Son, and of the Holy Spirit.» Matthew 28. I grant that in the Law and the Prophets there exists a shadow of the mystery of the Holy Trinity; whence Trismegistus drew from them his famous oracle: «The Monad begot the Monad, and reflected its ardor upon itself;» but he did not understand, did not penetrate the truth of the mystery. The Platonists likewise pursued the same truth but did not attain it, and contaminated it with an error similar to Arianism, when they posited one supreme God but other lesser and inferior gods. The birth, life, passion, cross, ascension of Christ, the mission of the Holy Spirit, the calling and conversion of all nations — the prophets foretell these things faintly and obscurely; but the Gospel announces these very things solidly and clearly. God's foreknowledge, providence, predestination, omnipotence, immense charity, and all His other attributes are laid open distinctly and openly not by the Law, but by the Gospel: «No one,» says St. John, chapter 1, verse 18, «has ever seen God; the Only-Begotten Son, Who is in the bosom of the Father, He has made Him known.» For Christ descended from the bosom of the Father into the bosom of His mother, becoming man, so that He might declare to us the secrets of the Father known to Him alone: indeed this is «the great mystery of godliness, which, as the Apostle says, was manifested in the flesh, justified in the spirit, appeared to angels, was preached to the nations, believed in the world, taken up in glory» — not in the Law, assuredly, but in the Gospel. 1 Timothy 3:16.


Third


Third. The Law is as it were a shadow, but the Gospel is the very truth foreshadowed by the type of the Law; therefore, by as much as truth and the real body surpass a shadow, by so much does the Gospel surpass the Law. «For the Law, having a shadow of the good things to come, not the very image of the things,» etc., says the Apostle, Hebrews 10:1; and 1 Corinthians 10:1: «Our fathers,» he says, «were all under the cloud, and all were baptized in Moses in the cloud and in the sea, and all ate the same spiritual food, and all drank the same spiritual drink: for they drank from the spiritual rock that followed them; and the rock was Christ, etc. Now all these things happened to them in figure.» Indeed, so many deeds of the patriarchs, so many oracles of the prophets, so many symbols of visions, so many sacrifices of victims, so many sacraments of baptisms and ceremonies, so many decrees of laws ratified by the blood of animals — all were shadows, figures, and types that prefigured Christ and represented Him, as it were in an enigma and under a veil, to the rude people; but the Gospel manifestly presents to us Christ and His mysteries and sacraments. Whence the Apostle, 2 Corinthians 3:18, says: «But we all, beholding the glory of the Lord with unveiled face, are being transformed into the same image, as by the Spirit of the Lord.» For this reason the Apostle begins his Epistle to the Romans thus: «Paul, a servant of Jesus Christ, called to be an apostle, set apart for the Gospel of God, which He had promised beforehand through His prophets in the Holy Scriptures concerning His Son, etc.»


Fourth


Fourth. The Law was a messenger of fear, but the Gospel of love. For the Law threatened death to transgressors, while the Gospel chiefly holds out a reward to believers. Therefore the Law belonged to servants; the Gospel belongs to the free and to children. «God,» says Paul, «has made us competent ministers of the New Testament, not of the letter but of the spirit. For the letter kills, but the spirit gives life. Now if the ministry of death (that is, the Law threatening death), engraved in letters on stones, was in glory, etc., how much more shall the ministry of the spirit (the Gospel, which ministers the spirit) be in glory?» 2 Corinthians 3:6. What then is the Gospel? It is the law of liberty, the law of the spirit, the law of beneficence and charity. For Christ «went about doing good and healing all who were oppressed by the devil, because God was with Him.» Acts 10:38. Wherefore St. John the Almsgiver, Patriarch of Alexandria, as Leontius testifies in his biography, chapter 22, was inspired to his most generous almsgiving by the Gospel, and by the example of that evangelical man Serapion of Sidon: when he read in his acts that Serapion had given his cloak to a poor man, and then going on a little further had met another suffering from cold and had given him his tunic; and that because he was sitting naked, holding the holy Gospel, and when someone asked: «Who stripped you, Abba?» he pointed to the holy Gospel and said: «This did.» At another time he had sold this same Gospel and given the money as alms; and when his disciple said: «Abba, where is the Gospel?» he replied: «Believe me, son, He Who said to me, Sell what you have and give to the poor — I sold Him and gave to them, so that on the day of judgment we may have more abundant confidence before God.» And because on yet another occasion a widow had asked the same holy Serapion for alms, since her sons were starving, and he had absolutely nothing, he handed himself over to her to sell him to Greek actors, whom he also converted to Christianity in a few days. So too St. Paulinus gave himself into slavery to the Vandals in place of a widow's son, to imitate Christ, Who, though He was the Lord of glory, is recorded in the Gospel to have made Himself poor and a servant for our sake, so that by His poverty and servitude He might enrich us and make us free. Palladius, in the Lausiac History, chapter 116, narrates that Abbot Bisarion always carried the Gospel under his arms, so that from it he might learn what was to be done and how to live according to the Gospel. Therefore, when he came upon a naked man, he stripped himself of his own clothes to clothe the naked man. And when he was asked: «Who stripped you?» he held out the Gospel: «This,» he said, «stripped me.» Again, when he encountered another destitute man and had nothing else to give, he sold the very codex of the Gospel and gave the money to the poor man; and when Dulas, his disciple, asked: «Abba, where is your Gospel?» he replied: «Do not be saddened; for that we may have confidence there (in heaven), I sold the very word that always said to me: Sell what you have and give to the poor.»


Fifth


Fifth. The Law promised earthly and perishable goods; but the Gospel promises heavenly and eternal ones. In the Law you hear nothing but the promise of an abundance of oil, wine, honey, cattle, etc.; but in the Gospel, the promise of the vision and possession of God, of joys and everlasting goods. Joshua led the Hebrews into a land flowing with milk and honey, but a land of the dying; Jesus, however, leads Christians into the land of the living, shining with all grace and glory, as the Apostle teaches (Hebrews 4:8); whence in Romans 1 he boldly says: «For I am not ashamed of the Gospel. For it is the power of God for salvation to everyone who believes, to the Jew first and to the Greek» — that is, then to the Gentile. «For the justice of God is revealed in it from faith to faith, as it is written: The just man lives by faith.» Therefore the power of the Gospel teaches and persuades faith, faith justifies, justice saves and blesses.


Sixth


Sixth. The Law was a heavy burden; the Gospel, however, is a light yoke. Hear Christ in Matthew 11: «Come to Me, all you who labor and are burdened, and I will give you rest. Learn from Me, for I am meek and humble of heart.» For the Law enacted very many laws, and these of three kinds: moral, ceremonial, and judicial, most of which decree death for transgressors; but the Gospel added few precepts to the Decalogue, as well as sacraments; moreover it attached to them an abundance of the grace of the Spirit and of heavenly consolations. Whence Isaiah, chapter 61, introduces Christ speaking thus: «The Spirit of the Lord is upon Me, because the Lord has anointed Me. He has sent Me to bring good tidings to the meek, to heal the contrite of heart, to proclaim liberty to captives and release to the imprisoned.»


Seventh


Seventh. The Law was a road to Christ and the Gospel; but the Gospel is the goal and terminus of the Law, namely «the end of the Law is Christ, for salvation to everyone who believes» (Romans 10:4). Wherefore St. Bernard, in homily 1 on the Missus est, teaches that Christ was the fruit of the Law's promise, as it were of the seed and flowers. For the fruit is the end toward which seeds tend and in which they terminate. Therefore Moses and the Prophets aim at Christ as their target; wherefore the Gospels are likewise the end and goal of those same prophets, and all of them lead by the hand to the Gospels, and are contained and explained in the Gospels.


Eighth


Eighth. The Law was given only to the Jews; the Gospel to all nations. Hence Isaiah, chapter 49, prophesying of Christ: «It is too small a thing,» he says, «that you should be My servant to raise up the tribes of Jacob, and to restore the remnants of Israel. Behold, I have given you as a light to the nations, that you may be My salvation to the end of the earth.»


Again, the Law was temporary, for it lasted only until the Gospel; but the Gospel will endure forever and be eternal. Hear the Apostle, Hebrews 7:18: «For there is indeed a setting aside of the former commandment, because of its weakness and uselessness — for the Law brought nothing to perfection — but there is a bringing in of a better hope, through which we draw near to God, etc., through Him who said: The Lord has sworn and will not repent: You are a priest forever» (Psalm 110).


Moreover, the Gospel was composed by Christ in such a wondrous manner that it suits every age, sex, and rank of human beings, so that it is a universal book, and like a kind of Pandora is a treasury of all wisdom. For the Gospel provides the rule of a just and holy, indeed perfect life, prescribing it to men, women, children, married couples, widows, virgins, monks, pastors, teachers, and bishops. Let the following serve as an example, which St. Augustine says in his book On True Religion, chapter 16: «The entire life of Christ on earth, through the humanity which He deigned to assume, was a school of morals.» For all the goods of the world, since He despised them, He taught should be despised; all the evils of the world, since He endured them, He showed should be endured and overcome. For Christ taught nothing by word that He did not demonstrate by example. «The followers of pleasure perniciously craved riches: He chose to be poor. They yearned for honors and power: He refused to be made king. They considered their carnal children a great good: He scorned such marriage and offspring. They most proudly shrank from insults: He endured every kind of insult. They considered injuries intolerable: what greater injury than for a just and innocent man to be condemned? They loathed bodily pains: He was scourged and tortured. They feared death: He was punished with death. They considered the cross the most ignominious form of death: He was crucified. All the things we were not living rightly because we desired to have them, He made worthless by going without them; all the things we were straying from the pursuit of truth because we desired to avoid them, He cast down by enduring them.» Thus far St. Augustine.


Ninth


Ninth. The Law was imperfect; but the Gospel, in whichever direction you look, whether you consider faith or morals, is complete and perfect. The Jews therefore under the Law were like students of the alphabet; but Christians under the Gospel become accomplished theologians. Hear the Apostle, Galatians 4:3: «When we were children, we were in servitude under the elements of the world. But when the fullness of time had come, God sent His Son, born of a woman, born under the Law, that He might redeem those who were under the Law, that we might receive the adoption of sons.» Wherefore St. Cyril, book 9 on John: «It was fitting,» he says, «that Israel should be taught through Moses as a child, since it was still of a childish and rather unrefined mind; but through Christ, in whom all the treasures of wisdom and knowledge are hidden, the true and most consummate knowledge was to be brought to us.» Indeed, Christ in Matthew 5 reformed many decrees of the Law, and recalled them to a better form and standard of virtue and piety. «You have heard,» He says, «that it was said to the ancients: You shall not swear falsely, but shall fulfill your oaths to the Lord. But I say to you, do not swear at all, neither by heaven, for it is the throne of God, nor by the earth, for it is His footstool, etc. But let your speech be: yes, yes; no, no; for whatever is more than these comes from evil. You have heard that it was said: An eye for an eye, and a tooth for a tooth. But I say to you, do not resist evil; but if someone strikes you on your right cheek, offer him the other also, etc. You have heard that it was said: You shall love your neighbor, and hate your enemy. But I say to you: Love your enemies, do good to those who hate you, and pray for those who persecute and slander you, that you may be children of your Father who is in heaven, who makes His sun rise on the good and the evil, and sends rain on the just and the unjust.»


For this reason St. Jerome (or rather St. Paulinus, as the style indicates) writing to Celantia, a most noble matron bound by marriage yet seeking a rule of pious life, in Epistle 14, responding to her, assigns the path of the Gospel for her to read, and of Him Who says: «I am the truth and the way.» «As a kind of brief reminder,» he says, «you must choose that sentence of the Gospel and inscribe it upon your heart, which is uttered from the Lord's own mouth as a summary of all justice: Whatever you wish that men would do to you, do also to them. And expressing the force of this precept, He adds and says: For this is the Law and the Prophets.» And after some further words: «Therefore at every action, at every word, at every thought even, let this maxim be reconsidered; which, like a mirror always prepared and placed at hand, may show you the quality of your will, and may either reprove you for an unjust deed or gladden you for a just one: for whenever you have toward another the same disposition that you wish another to maintain toward you, you are keeping the path of equity; but whenever you are toward another such as you wish no one to be toward you, you have abandoned the road of justice.»


The same St. Jerome, in his epistle to Gaudentius, instructing him on how to educate his little daughter Pacatula: «When the little maiden,» he says, «has reached her seventh year, let her learn the Psalter by heart and make the Gospels the treasure of her heart.»


Tenth


Tenth. The Law hands down precepts only, and those conformable to nature; but the Gospel contains both precepts, and counsels, and mixtures of precepts and counsels — and these transcend nature, are paradoxical, supernatural, and divine. Among the precepts, that of the new charity holds the first place: «A new commandment,» He says, «I give to you, that you love one another; as I have loved you, so also love one another» (John 13:34).


The counsels are: «If someone strikes you on the right cheek, offer him the other also.» And: «And whoever wishes to go to law with you and take your tunic, let him have your cloak as well.» And: «Whoever compels you to go one mile, go with him two» (Matthew 5:39, 40, 41). The mixed — that is, partly precepts, partly counsels — are: «Blessed are the poor in spirit, for theirs is the kingdom of heaven. Blessed are the meek, for they shall possess the earth. Blessed are those who hunger and thirst for justice, for they shall be satisfied. Blessed are the merciful, for they shall obtain mercy,» and the remaining eight Beatitudes which St. Matthew recounts in chapter 5:3 and following.


Wherefore St. Augustine, in Sermon 112 On Time, teaches that the blessedness of this life consists in sacred letters and the Gospel, and demonstrates it by this argument: «Blessedness,» he says, «consists in the knowledge and contemplation of God; we draw our knowledge of God from sacred letters and the Gospel; therefore blessedness resides in them and in the study and meditation of them.» Moreover, Christ said to the Jews: «Search the Scriptures,» He says, «for you think that in them you have eternal life» (John 5:39). And in chapter 17, turning to the Father: «This is eternal life, that they may know You, the only true God, and Jesus Christ Whom You have sent, etc. For I am the way, the truth, and the life.» «I am the way for beginners, the truth for those advancing, the life for the perfect; I am the way of holy conduct, the truth of divine teaching, the life of everlasting blessedness,» says St. Leo. «Let us follow therefore,» says St. Bernard, Sermon 2 On the Ascension, «let us follow You, O Lord, through You, to You, because You are the way, the truth, and the life: the way in example, the truth in promise, the life in reward.» St. Augustine gives the reason, Sermon 112 On Time: «Because,» he says, «the reading of Sacred Scripture is no small foretaste of divine blessedness. For in these writings, as in a kind of mirror, a person can examine himself — what he is, or where he is heading. Constant reading purifies all things, strikes the fear of hell, and stirs the reader's heart toward heavenly joys. Whoever wishes always to be with God must pray and read frequently; for when we pray, we ourselves speak with God; but when we read, God speaks with us.»


The whole wisdom, virtue, perfection, and happiness of a Christian consists in this: that he drink in, meditate upon, and express in his conduct the teaching and life of Christ described in the Gospel. Christ teaches that true justice and holiness consist in the interior purity and integrity of the mind, not in the outward appearance of works; in a modest and holy conscience before God, not in the pomp and applause of men; in humility, not in ostentation; not in the pursuit of honors, but in their avoidance and contempt. He teaches not to resist evil, but to love enemies equally with friends. What Socrates, what Aristotle, what Plato understood these things? He teaches to despise earthly things as worthless and fleeting, to aspire to heavenly things, so that we who have begun to be greater than the world and the age may, above all the surging waves and tempests of the struggling world, direct our minds and lives in heaven, live for God, labor for eternity, and therefore in the contest of justice, with God and Christ watching, eagerly run toward the proposed palm of glory, and for it willingly and generously pour out our life and blood, if need be. What philosopher knew these things? The worldly have followed, and still follow, the vapors of fame and glory; they pursue the summits of honors, they gape after wealth and pleasures; the disciple of Christ holds this as fixed: «For me, to cling to God is good; for me, to live is Christ, and to die is gain.»


Christ teaches that He was sent by the Father into the world for a threefold reason: namely, that He might be for mankind a Redeemer, a Teacher, and an Exemplar of life. To the Redeemer we owe love, to the Teacher obedience, and to the Exemplar imitation and following. This is the sum of the Gospel. «The Gospels,» says St. Basil, in his preface to St. John, «present Christ Himself to us as though breathing, teaching, working wonders, and suffering terrible things.» St. Anthony, as attested by St. Anastasius in his life, said: «The Gospel is a kind of letter sent from God out of heaven,» teaching us by what way we should tend toward heaven, how we should please God, and by what means we should live well and perfectly.


Clearly and brilliantly St. Bernard says, in Sermon 1 On the Seven Loaves: «The Gospel,» he says, «is the mirror of truth; it flatters no one, it deceives no one; in it each person will find himself such as he is, so that he may not tremble with fear where there is no fear, nor rejoice when he has done evil.» St. Gregory uses the same metaphor, in book 2 of the Moralia, chapter 1: «Sacred Scripture,» he says, «is set before the eyes of the mind like a kind of mirror, so that our interior face may be seen in it. For there we recognize our ugliness, there our beauty; there we perceive how much we are progressing; there how far we are from progress.» St. Ambrose agrees, in Sermon 20 on Psalm 118, around the middle: «The Gospel,» he says, «is not only a teaching of faith, but also a school of morals and a mirror of conduct.»


Eleventh


Eleventh. The Law presents a bare precept to the intellect; the Gospel at the same time with the precept breathes grace into the will for fulfilling it, according to that saying of St. Leo: «He justly presses with a precept who first provides assistance.» For Christ, Who speaks in the Gospel, does not merely sound outwardly in the ears, but also inwardly enters the mind and instills in it the meaning and relish of the outward sound, so that what the voice urges, the spirit persuades: «My words are spirit and life,» He Himself says (John 6); and Jeremiah, chapter 31, whom Paul cites in Hebrews 10: «This,» he says, «is the covenant that I will make with them, says the Lord: I will put My laws in their hearts, and on their minds I will write them.» When therefore we read the Gospel, Christ speaks to us; when we pray, we ourselves speak to Christ. One single voice of the Gospel — «If you wish to be perfect, go, sell all that you have, and give to the poor» — was able to inflame that great Anthony, then still a young man renowned for his nobility and wealth, with such love of angelic poverty that he immediately stripped himself of all goods, for which blind mortals so eagerly gape, and embraced a heavenly life on earth through monastic profession. Christ sounds forth: «Everyone who has left house, or brothers, or sisters, or wife, or children, or fields for My name's sake, will receive a hundredfold, and will possess eternal life» (Matthew 19:29). «These are the words,» says St. Bernard in his sermon Behold, we have left all things, «which have persuaded contempt of the world throughout the whole world and voluntary poverty; these are what fill cloisters with monks and deserts with anchorites.» This trumpet-call at Bethlehem and the sheepfolds summoned to the standards of the Cross Jeromes, Anthonies, Francises; the tenderest and most noble princesses, Paulas, Melanias, Pelagias, and a thousand hosts of angels in the flesh — this does not surprise me. But one may well marvel at the opinion of St. Bernard, who in Sermon 1 on Septuagesima does not hesitate to assert that whoever hears, reads, and meditates on the word of God with fruit possesses a sign and token of his predestination; and lest you be surprised, he gives the reason: «He who is of God,» says the Truth, «hears the words of God; therefore you hear, because you are of God.» Wherefore St. Cecilia, the glory of Rome, leader of virgins, standard-bearer of martyrs, always carried the Gospel of Christ in her breast, which neither fires, nor swords, nor goads could wrest from her — rather, through it she not only attained the crown of virginity and martyrdom herself, but also instructed and formed her spouse Valerian, his brother Tiburtius, and many others for the same crown, so that the Church rightly sings of her: «Your handmaid Cecilia, O Lord, served You like a busy bee.»


St. Hilarion's inheritance was the Gospel written in his own hand, which therefore on his deathbed he bequeathed to his disciple Hesychius. «In the eightieth year of his age,» says St. Jerome, «when Hesychius was absent, he wrote a brief letter in his own hand, as a kind of testament, leaving him all his riches — namely, the Gospel, and a tunic, a sackcloth, a cowl, and a small cloak.»


Thus cenobites, anchorites, and all the saints drew their rule of life likewise from the Gospel; for many there was no other book. St. John Calybites had one book of the Gospel as his entire possession, and no other guide for life, no other teacher of that sublime philosophy by which he so conquered the affections of fatherland and parents that he seemed a citizen of the world, without father and without mother. St. Benedict, St. Francis, St. Augustine, and St. Basil borrowed their rules and monastic constitutions from the Gospel. Hence also St. Bernard, in Sermon 43 on the Song of Songs, attributes to the Gospel all his progress since his conversion. For this reason St. Jerome commands St. Eustochium, a religious virgin, to engage in this reading day and night, «so that sleep may creep upon her while holding the book, and the holy page may catch her falling face.» And of St. Paula, what a marvelous knowledge of Sacred Scripture he records — not only knowledge, but also experience and practice! You would call her a woman who was an ark of the covenant and an armory of the Gospel. In dangers, says St. Jerome, she would say: «If anyone wishes to come after Me, let him deny himself, take up his cross, and follow Me.» When the ruin of her entire patrimony was reported, she would say: «What does it profit a man if he gains the whole world, but suffers the loss of his soul?» And: «Naked I came from my mother's womb.» In frequent illness: «When I am weak, then I am strong.» And: «We have this treasure in earthen vessels, until this mortal puts on immortality.» In sorrow she would sing: «Why are you sad, O my soul, and why do you trouble me? Hope in God.» Assailed by envy and reproaches: «Why should I not,» she said, «overcome malice with patience? Why should I not break pride with humility, and offer the other cheek to the one who strikes me?» When, because of her excessive fervor for virtue, she seemed mad to some: «We have become,» she said, «a spectacle to the world, to angels and to men.» And: «We are fools for Christ; but the foolishness of God is wiser than men.» When she poured out alms and stripped herself bare: «Blessed,» she said, «are the merciful, for they shall obtain mercy.» And: «Make for yourselves friends out of the mammon of iniquity.» In self-contempt: «The Lord is my helper; I will not fear what man can do to me.» «The humble can be pressed down, but cannot be crushed; she is a palm tree — the more you press it down, the higher it raises its triumphant crown. Humility alone exalts.» Against flatterers: «If I were still pleasing men, I would not be a servant of Christ;» «I cannot flatter, I detest sycophants; Christian liberty, sincerity, and truth with St. John the Baptist are dearer to me than life. And why should I fear a man who tomorrow will be dust and worms?» And many more such sayings — fortifying her breast with this armor of God against each and every temptation, virtue, or vice — she was the first in Bethlehem to train the angelic choirs of virgins: a woman leading so great an enterprise, she taught men to laugh at, despise, and trample underfoot wealth, glory, kingdoms, applause, and all the mockeries of fortune and the world. These things and more St. Jerome records in various places, and in nearly the same words in the Epitaph of St. Paula.


Twelfth


Twelfth. The Law created no apostles; the Gospel created very many. The reason is what I just assigned: «For the word of God is living and effective, and sharper than any two-edged sword, and penetrating even to the division of soul and spirit, of joints also and marrow, and is a discerner of the thoughts and intentions of the heart.» For the Gospel has this power: that whoever believes is immediately made zealous to propagate it, and thereby becomes its herald and preacher.


St. Chrysanthus, who purpled Rome with the blood of himself and his companions, was converted from paganism to Christ by the constant reading of the Gospel, and in turn converted his wife Daria, and the two of them drew countless persons — he men, she women — to the faith and to chastity. Wherefore by the Emperor Numerian, after various tortures, and after the brothel in which a lion sent by God defended Daria from violation, they were buried alive in the ground and crushed with stones, undergoing a glorious martyrdom in the year of our Lord 284, on October 25, on which day the Church, especially the Roman Church, recalls and celebrates their annual memorial and triumph — the same Church which displays the tomb and trophy of their combat.


The apostle of the Germans, St. Boniface, in the year 750 from the Virgin's birth, while propagating the law of Christ with his companions in Germany, always carried the sacred book of the Gospel with him, to such a degree that he did not relinquish it even in martyrdom: indeed, when the Frisians brandished their sword at his head, he held out this book as a spiritual shield, and by a remarkable miracle, although the book was cut through the middle by the sharp sword, not a single letter was destroyed by that cut. St. Dominic, that torch of the Church and father of the Preachers, had the Gospel of St. Matthew as his perpetual companion, and wore it out so much that he knew nearly all of it by heart; his axiom was: «Without Sacred Scripture, one cannot be a preacher.» Rightly does St. Gregory say on that passage of Job, Silver has the beginnings of its veins: «Silver,» he says, «is the splendor of eloquence or wisdom; the veins are the Sacred Scriptures; as if he plainly said: Whoever prepares himself for the words of true preaching must necessarily draw their origins from the sacred pages, so that he may recall everything he says to the foundation of divine authority, and upon it establish the building of his speech.» For this reason, the Venerable Bede died over the Gospel of St. John, and nearly breathing his last, in order to finish this commentary, summoned a scribe: «Take up,» he said, «the pen, and write quickly.» And at last: «It is finished» — and singing his swan song, «Glory be to the Father, and to the Son, and to the Holy Spirit,» he most peacefully breathed forth his spirit, to be blessed with the vision of God in reward for his faith and labor, in the year of our Lord 731. Moreover, the Emperor Charlemagne, as great in the glory of sacred letters and historical deeds as in body, near his death, having crowned his son Louis at Aachen, gave himself entirely to prayers, almsgiving, and studies: he himself admirably corrected the four Gospels from Greek and Syriac exemplars, and devoted himself to them until his very last breath. His manuscript is religiously preserved at Aachen, as I myself have seen.


Heretics imitate the same practice, like apes of the Catholics. About Philip Melanchthon alone, it is well known that he never set out anywhere, never sat down anywhere, never dined, never lunched, unless a copy of the Gospel was at his side; thus this profane and dark son of the earth deceived many with this mask of wisdom and holiness. But leaving the sectarians aside, let us return to the orthodox apostles. St. Barnabas, the first apostle to the Gentiles together with St. Paul, when about to go to them, carried everywhere a copy of the Gospel of St. Matthew written in his own hand, and at last, dying as a martyr for it in Cyprus, wished to be buried with it, as with a pledge of the heavenly resurrection promised to him; whence this Gospel was found on his breast under the Emperor Zeno, as his Life records. St. Bartholomew, according to Eusebius (History, book 5, chapter 10, section 5), brought with him to the Indians the Gospel of Matthew written in Hebrew, and left it there, and after more than a hundred years Pantaenus found it in the same place and brought it to Alexandria. Who made Saul into Paul? Certainly the Gospel. «These are the men,» says St. Leo in Sermon 1 on Sts. Peter and Paul, «through whom the Gospel of Christ shone forth for you, O Rome; they delivered to you the Gospel entrusted to them by Christ as a deposit, and sealed it with their blood, so that you might preserve it pure and unadulterated, and hand it on and explain it to the other Churches as a teacher of truth. This is what Paul proclaims to you, in Romans 15:16: That I should be the minister of Christ among the Gentiles, sanctifying (in Greek, ἱερουργῶν, that is, consecrating, offering sacrifice) the Gospel of God, so that the offering of the Gentiles might be acceptable and sanctified by the Holy Spirit.» Therefore the Gospel and the preaching and interpretation of the Gospel is a sacrifice; the victims are the Romans and the Gentiles who believe the Gospel — for by evangelizing, Paul offered them to God as a most pleasing victim; the libation is the blood of Paul, by which this sacrifice was watered and ratified. The same Apostle, in Ephesians 3:8: «To me,» he says, «the least of all the saints, this grace was given, to preach among the Gentiles the unsearchable riches of Christ, and to enlighten all as to what is the dispensation of the mystery hidden from ages in God, Who created all things, so that the manifold wisdom of God might be made known to the principalities and powers in heavenly places through the Church.» Paul therefore was a teacher of angels — he taught the principalities and powers the Gospel of Christ, says St. Chrysostom on the same passage. Likewise, in 1 Corinthians 9: «Woe to me if I do not preach the Gospel. What then is my reward, what my glory? That in preaching the Gospel I may offer the Gospel without charge, so that I may not abuse my authority in the Gospel.»


Therefore the imitators, followers, and co-workers of Paul are those who handle, explain, and preach the Gospel both to natives and foreigners, both to the faithful and the unfaithful; to whom Isaiah rightly offers congratulations, chapter 52:7, and Paul in Romans 10:15: «How beautiful are the feet of those who preach the gospel of peace, of those who bring glad tidings of good things!»


It remains for us to apply these teachings of the Gospel to our own conduct and that of others; for the Gospel is a mirror in which each person may look upon his own face, as well as another's, and wipe it clean, polish it, and adorn it. «Let there be no delay,» says St. Augustine in Sermon 112 On Time, «in doing what you understand inwardly by wisdom. And most blessed is he who turns the divine Scriptures into deeds» — so that by imitation he may translate the divine words of Christ into divine actions. Hear St. Bernard, in his work To the Knights of the Temple, chapter 11: «The life of Christ has been the rule of living for me.» And St. Gregory, book 30 of the Moralia, chapter 30: «God,» he says, «was made man among us, not only to redeem us by shedding His blood, but also to transform us by His example shown to us.» Still more clearly and fully St. Basil in his Monastic Constitutions, chapter 2: «Every action,» he says, «and likewise every word of our Savior Jesus Christ is a rule for cultivating piety and practicing virtue. For He assumed human nature for this reason: that in Himself, as on a kind of canvas, He might paint for us true piety and virtue, and place it before the eyes of all of us, proposing it as an archetype to be imitated by each according to his abilities.» For Christ is the Alpha and the Omega, the first and the last (Apocalypse 1:4). «First in eternity,» says St. Ambrose, «last in humility.» Whence by Isaiah, chapter 53:3, He is called the most despised of men — in Hebrew: the cessation or ending of men. «O most lowly,» exclaims St. Bernard, «and most high! O humble and sublime! O reproach of men and glory of angels!» Let us learn therefore from the Gospel to live evangelically, that is, angelically. For Christ descended from heaven like an angel to teach men an angelic doctrine and life alike — indeed, to make men into angels, and into a kind of gods. «Behold, I send My angel,» He Himself says through Malachi, chapter 3, «and he shall prepare the way before My face, and immediately the Ruler Whom you seek shall come to His temple, and the Angel of the covenant Whom you desire.» Therefore from Him, Who is the eternal Wisdom of the Father, we must constantly seek light, spirit, and grace, so that He Who once sat in the midst of the teachers of Sacred Scripture — about to begin the Gospel — may even now open the same to both teachers and learners alike, that we may understand it, and complete our understanding with Christian actions. For this is His delight. «Did you not know,» He says, «that I must be about My Father's business?» — namely, in the ancient Scriptures, which were a prelude to Me and the Gospel, about which I listen to and question the scribes and doctors of the Law, so that from them they may recognize Me as the Christ and Messiah sent by the Father. Let us therefore say, and say again and again, if not with equal, at least with similar devotion, with St. Augustine, book 4 On the Trinity, chapter 1: «Among this kind of men (who bear the sorrow of their pilgrimage from their longing for their homeland and for its Creator, the blessed God), in the household of Your Christ, O Lord my God, among Your poor I groan: give me of Your bread to answer those who do not hunger and thirst for justice, but are satisfied and abound. But what satisfies them is their own fantasy, not Your truth, which they recoil from by repelling it and fall into their own vanity. I certainly know how many fabrications the human heart produces. And what is my heart but a human heart? But I pray to the God of my heart that I may pour forth into these writings nothing from those fabrications in place of solid truth, but that there may come into them whatever can come through me from that source whence, though cast out from the sight of His eyes and trying to return from afar by the way which the divinity of His Only-Begotten has paved for humanity, the dawn of His truth is sprinkled upon me.» And after a few words: «For indeed the essence of God, which is, has nothing changeable — neither in eternity, nor in truth, nor in will — because there the truth is eternal and the charity is eternal; and there the charity is true and the eternity is true; and there the eternity is dear and the truth is dear.»


Open to us, O Lord Jesus, the secrets of Your truth and true charity — You Who have the key of David, Who open and no one shuts, Who shut and no one opens — that we may clearly know it, and knowing it may cherish and love it, and practice what we love by our deeds — because You are our love, our desire, our life and blessedness. Amen.




Chapter II: On the Number, Order, Dissonance, and Consonance of the Gospels


Very many in ancient times wrote Gospels, especially heretics, who attributed them to apostles and inscribed them with their names, so that they might thereby gain authority for their heresy: «Whence,» says St. Jerome in his preface to St. Matthew, «composed by diverse authors, they became the origins of diverse heresies — such as the gospel according to the Egyptians, and Thomas, and Matthias, and Bartholomew, and the Twelve Apostles, and of Basilides and Apelles, and the rest whom it would take far too long to enumerate. It is only necessary for now to say that there were certain persons who, without the spirit and grace of God, attempted to compose a narrative rather than to weave together the truth of history. To whom that prophetic word may rightly be applied: Woe to those who prophesy from their own heart, who follow their own spirit; who say: The Lord says — and the Lord did not send them; about whom the Savior also speaks in the Gospel of John: All who came before Me were thieves and robbers.» And further on: «From all these things it is clearly shown that only four Gospels ought to be accepted, and that all the trifles of the apocrypha are to be shunned by the dead heretics rather than by churchmen.» Therefore these four alone are canonical Gospels; for the Church approved them as such from the teaching and tradition of the Apostles. For St. Peter approved the Gospel of St. Mark; Paul that of St. Luke; the company of apostles that of St. Matthew, which they took with them as they departed for their provinces; and all the bishops of Asia and the other faithful approved that of St. John.


Origen and St. Jerome occasionally cite the Gospel according to the Hebrews as if it were St. Matthew's: therefore it seems to have been the same as the Gospel of St. Matthew, but corrupted here and there with various and foolish additions; hence its authority is doubtful and uncertain. Nevertheless, St. Jerome translated it from Hebrew into Latin. Hear him speak of it in the Catalogue of Illustrious Men, under James, the brother of the Lord: «The Gospel which is called According to the Hebrews, recently translated by me into Greek and Latin — which Origen frequently uses — relates the following about James after the resurrection of the Savior: Now when the Lord had given the linen cloth to the servant of the priest, He went to James and appeared to him; for James had sworn that he would not eat bread from the hour in which he had drunk the cup of the Lord until he should see Him rising from the dead. And again shortly after: Bring, said the Lord, a table and bread; and immediately it is added: He took bread, and blessed it, and broke it, and gave it to James the Just, and said to him: Brother, my brother, eat your bread, for the Son of Man has risen from among those who sleep.» Thus Jerome, who in the same book, speaking of Ignatius, says: «Ignatius wrote one letter to the Smyrnaeans, in which concerning the Gospel recently translated by me, he puts forth testimony about the person of Christ, saying: And I, even after the resurrection, saw Him in the flesh, and I believe that He exists. And when He came to Peter and to those who were with Peter, He said to them: Behold, touch Me, for I am not a bodiless demon; and immediately they touched Him and believed in Him.» Furthermore, Origen, in volume 2 on John, cites from this Gospel the following: «Christ said: Just now My mother, the Holy Spirit, took Me by one of My hairs and carried Me to the great mountain Tabor.» This statement indeed, unless considered charitably, seems to contain the heresy of the Gnostic Valentinians, who asserted that the Holy Spirit was the mother of Christ.


Origen, however, excuses this by saying that the Holy Spirit is called «mother» not by generation, but by imitation, because He imitates the Father and conforms to His will — an excuse that seems rather weak.


Bede also praises this Gospel and asserts that it was approved by the ancients. Be that as it may, it is certain that it is not canonical, nor does it have the authority of Sacred Scripture. Moreover, this Gospel according to the Hebrews is also called the Gospel of the Nazarenes, because the Nazarenes used it. Hear St. Jerome on Matthew 12:13, where the healing of the withered hand by Christ is discussed: «In the Gospel,» he says, «which the Nazarenes and Ebionites use (which we recently translated into Greek from the Hebrew language, and which is called by most people the authentic Matthew), this man who has the withered hand is described as a mason, pleading for help in these words: I was a mason, earning my living with my hands; I beg You, Jesus, to restore my health to me, lest I shamefully beg for food.»


Moreover, the Nazarenes were Jews converted to Christ who, while observing the Law of Moses along with the Gospel, were expelled from the Church, and they seem to have corrupted the Hebrew Gospel of St. Matthew — which at first they preserved pure and intact — with certain additions, just as the Ebionites and Carpocratians did.


You may ask why there are precisely four Gospels and four Evangelists — no more, no fewer. Various authors give various reasons.


First, St. Augustine, in book 1 On the Harmony of the Evangelists, chapter 2, responds that this was done because of the four regions of the world, to which the Gospel was to be preached: «Since,» he says, «there are four parts of the globe, throughout the entirety of which the Church of Christ was to be spread, they in a certain way declared this by the very beginning of their number.»


Second: these four are like «four pillars of the Church, upon which, as upon a squared stone, the structure of holy faith rises,» says St. Gregory, book 1, epistle 24. For buildings are made in a square form so that they may be firm. Whence also the heavenly Jerusalem is said to be set in a square (Apocalypse 21:16), and through the four cherubim, which Ezekiel saw (chapter 1) and St. John (Apocalypse chapter 4), the four Evangelists are signified, as St. Jerome, St. Athanasius, St. Augustine, St. Irenaeus, St. Gregory, St. Ambrose, Bede, and the rest of the Fathers and interpreters teach by unanimous agreement.


Hear St. Jerome, Epistle 103 to Paulinus: «Matthew, Mark, Luke and John, the four-horse chariot of the Lord, and the true cherubim, which is interpreted 'multitude of knowledge': throughout the whole body they are full of eyes, sparks flash forth, lightnings dart about, they have straight feet reaching upward, their backs are winged and everywhere in flight. They hold one another, they are interlocked with each other, and like a wheel within a wheel they revolve and go wherever the breath of the Holy Spirit has led them.»


Now indeed the cherubim of Ezekiel had four faces and forms, namely of a lion, a calf, a man, and an eagle. Whence St. John (Apocalypse 4) calls them four living creatures: «The first living creature,» he says, «was like a lion, and the second like a calf, and the third like a man, and the fourth like a flying eagle.» And a little afterward: «They were full of eyes,» he says, «and they had no rest, day and night saying: Holy, holy, holy, Lord God Almighty, Who was, and Who is, and Who is to come.»


The lion denotes St. Mark, whose face — that is, the beginning of whose Gospel — is the cry and roar of St. John the Baptist in the desert: «Repent, for the kingdom of heaven has drawn near.» The calf denotes St. Luke, who begins his Gospel from the old priesthood (whose victim was a calf) of Zechariah, who was the father of the Baptist. The man denotes St. Matthew, who begins from the human genealogy of Christ. The eagle denotes St. John, who, soaring most high from earth to heaven like an eagle, thunders forth that opening of divinity: «In the beginning was the Word, and the Word was with God, and the Word was God,» so that rightly St. Dionysius the Areopagite, in his epistle to the same St. John, calls him the sun of the Gospel, and names his Gospel the memorial and renewal of that theology which he himself, reclining on the breast of Christ, drew from Him, and left for posterity to behold in his Gospel, as if by a ray of the sun.


Hear St. Jerome, in his preface to St. Matthew: «These four Gospels, then, long foretold, the book of Ezekiel also confirms, in which the first vision is thus woven: 'and in the midst the likeness of four living creatures; and their countenance was the face of a man, and the face of a lion, and the face of a calf, and the face of an eagle.' The first face, of a man, signifies Matthew, who began to write as if about a man: 'The book of the generation of Jesus Christ, the Son of David, the son of Abraham.' The second, Mark, in which the voice of a lion roaring in the wilderness is heard: 'The voice of one crying in the wilderness: Prepare the way of the Lord, make His paths straight.' The third, a calf, which foreshadows that the Evangelist Luke took his beginning from Zechariah the priest. The fourth, John the Evangelist, who, taking up the wings of an eagle and hastening to the higher things of Christ, discourses on the Word of God.»


Third, because the number four is a solid and square number; it therefore signifies the solidity and perfection of the Gospels. Whence Philo, in his book On the Creation of the World, says that «the number four is the first to display the nature of a solid; for in unity a point is reckoned, in the binary a line; when width is added, a surface is produced pertaining to the ternary; this falls short of being a solid body in nature by lacking height alone, which being joined to the ternary produces the quaternary.» Likewise St. Augustine, in his Eighty-Three Questions, question 57: «Progression,» he says, «from a point to length, from length to width, from width to height, produces the solidity of a body, which in turn is contained in the number four.» «Furthermore, it should not be overlooked,» says Philo, «that the first of the numbers, four, is a perfect square, equally even, the measure of equity and justice, and thence of all virtue.» Wherefore Aristotle, Rhetoric, Book I, chapter 12, compares a perfect man to a square. For this number is the first equally even, as the measure of the just and equitable. It also contains the threefold dimension of a solid body together with the point. Finally, four is the cause, basis, and source of ten, which is the most perfect of all numbers. For all numbers from one to four, if added together, make ten: namely, add 1, 2, 3, 4, and you will produce ten.


Fourth, others assign the reason that there are just as many, namely four letters in the tetragrammaton name of God (יהוה), representing the four primary attributes of God which are explained in the Gospels. Others, because there are four rivers of paradise. So St. Augustine, On the City of God, Book 13, chapter 21, and St. Jerome, in the prologue to St. Matthew. But all these are mystical and symbolic; whence our Joannes de la Haye catalogs similar reasons, or rather symbolic analogies, numbering up to twenty, in his Apparatus Evangelicus, chapter 29.


Fifth, then, the literal, proper, and genuine reason is that, just as in the heavenly court there are four cherubim, as it were princes and wise ones of God, so in the earthly Church it was fitting that there be four Evangelists, as it were princes and cherubim of Christ. That this is so is clear from Ezekiel 1, where he depicts these four cherubim with four emblems representing four attributes of God. Add that two Evangelists at the beginning of their Gospels describe the two natures of Christ, namely Matthew the human, John the divine; while the other two describe Christ's twofold dignity, namely Mark the royal, Luke the priestly: so Rupert, on Ezekiel chapter 1, chapter 7. «For Christ is a man by being born, a calf by dying, a lion by rising, an eagle by ascending,» says St. Jerome in the preface to Mark, or whoever the author is; for the style indicates that it is not St. Jerome's. This therefore is the cherubic chariot, the four-horse chariot of the Gospel, driven by four horses — that is, by the Evangelists — and carried around the whole world.


Moreover, these four living creatures signify the four primary attributes, and as it were the emblems, of Christ: namely the lion signifies royal fortitude, which He displayed most especially in the resurrection from death and the tomb; for just as the lion is king of animals, so Christ is King of the faithful, indeed of all men and angels. The calf denotes His priesthood, which He accomplished and consummated by offering Himself on the cross as a holocaust and victim for sin to God the Father; the man denotes His humanity assumed from the Virgin, and His words and deeds; the eagle, His divinity and ascension into heaven. Each of these living creatures had four faces, because each fourth Evangelist embraces the beginnings of the other three Evangelists, and therefore the entire sequence of the Gospel narrative, as Primasius rightly observed. See the commentary on Ezekiel 1:28 and Apocalypse 4.


Somewhat differently, St. Augustine assigned these four in his On the Harmony of the Evangelists, Book 1, chapter 3, and Book 4, chapter 19; and St. Jerome, Against Jovinian, Book 1, and Rupert: «Matthew,» they say, «especially commends the royal dignity in Christ's humanity, Mark the prophetic, Luke the priestly, John the divine; for Christ was king, prophet, priest, and God.»


Now as regards the order of time, St. Matthew first wrote the Gospel, St. Mark second, St. Luke third, St. John fourth. Hear St. Jerome, in the preface to St. Matthew: «First of all is Matthew the publican, surnamed Levi, who published his Gospel in Judaea in the Hebrew language, especially for the sake of those who had believed in Jesus from among the Jews, and who by no means kept the shadow of the Law after the truth of the Gospel had succeeded it. Second is Mark, the interpreter of the apostle Peter, and the first bishop of the Church of Alexandria, who did not himself see the Lord and Savior, but narrated the things which he had heard his master preaching according to the fidelity of the deeds rather than their order. Third is Luke the physician, a Syrian by nation, of Antioch, whose praise is in the Gospel, who was himself also a disciple of the apostle Paul, and composed his volume in the regions of Achaia and Boeotia, reaching back to more remote matters, and, as he himself confesses in his preface, describing things heard rather than seen. Last is John the apostle and evangelist, whom Jesus loved most, who, reclining upon the breast of the Lord, drank the purest streams of doctrine, and who alone from the cross merited to hear: 'Behold your mother.'»


Hear St. Augustine, On the Harmony of the Evangelists, Book 1, chapter 2: «First,» he says, «Matthew, then Mark, third Luke, last John. Whence they had one order in knowing and preaching, but another in writing. For in knowing and preaching, those who followed the Lord present in the flesh were certainly first, who heard Him speaking and saw Him acting, and were sent from His mouth to evangelize; but in writing the Gospel, which must be believed to have been divinely ordained, of the number of those whom He chose before the Lord's Passion, two held the first and last place. Matthew the first, John the last, so that the other two, who were not of that number but yet had followed Christ speaking in them, might be embraced as sons and, being placed in the middle, might be protected on either side by them. Of these four, Matthew alone is reported to have written in Hebrew speech, the rest in Greek.»


Moreover, these four wrote the words and deeds of Christ so fittingly that they seem to produce a musical diatessaron harmony; for each one writes in such a way that he differs from the others in style, but agrees in sense and in reality. For what one passes over in silence, another supplies; what this one touches upon concisely, another expounds in detail; what that one indicates obscurely, this one declares clearly. Hear St. Augustine in the passage already cited: «And although each one seems to have maintained a certain order of narrating, yet none of them is found to have wished to write as if ignorant of the preceding writer, or to have passed over in ignorance what another is found to have written, but as each was inspired, he added also the not superfluous cooperation of his own labor.»


I shall say more on this matter in the canons which I shall presently append, where I shall show how dissimilar their likeness is, their concordant discordance, and at the same time I shall demonstrate how sweet a melody and harmony of the history this discordant concordance of theirs produces.


Finally, this discordance of the Evangelists «is the greatest testimony of truth,» says St. Chrysostom in the preface to St. Matthew: «For if they agreed completely and in all things, and with excessive diligence and care matched exactly in all times and places, down to each individual word, no enemy would ever have believed that they had not gathered together by common counsel to deceive, and composed the Gospel from a kind of human arrangement; for such solicitous consonance would not indicate simplicity.» And after some further remarks: «For if any one of them had said everything, the number of the rest would already have been superfluous; if they had all written things entirely different from one another, and all new, no proof of agreement could have appeared: therefore they both said many things in common, and nonetheless each recorded something of his own and special; and lest something seem added superfluously and importunely if nothing new were added, nor the entire trustworthiness of events be called into doubt if they had all said different things.»




Chapter III: On the Interpreters of the Gospels


The Syriac translation of the Gospels from the Greek, as it seems, exists in the Royal Bible. The Arabic with a Latin rendering was printed at Rome, in the typography of the Medici, in the year of the Lord 1591. I shall frequently cite both.


Likewise at Rome, in the Vatican library and in our library of the Roman College, I found the Gospels written in Coptic or Egyptian, Ethiopic, and Persian, and these are ancient; for soon after the times of Christ the Gospel was brought into Egypt by St. Mark, into Ethiopia by St. Matthew, into Persia by Simon and Jude. Whence in these regions there flourished the evangelical faith, life, and perfection. For this reason there existed in those same places so many swarms of holy monks, as well as the bravest martyrs.


The Persian Gospel was transmitted to the Roman College by the Rev. Father Hieronymus Xaverius, of the Society of Jesus, a relative of St. Father Francis Xavier, from the city of Agra, which is the royal seat of the King of the Moguls, as a precious gift and a notable monument of antiquity, where I made use of it. This codex was transcribed from the original in the year 790 of the Moors, which the Moors reckon from the birth of their sect of Mohammed, which began in the year of Christ 591. Therefore the year 790 of the Moors is the year 1381 from the birth of Christ, in which this codex was transcribed. But the original itself is far more ancient: whence it also has very many Persian words very dissimilar to those which the Persians now use. I shall make use of all these from time to time, but sparingly and with a grain of salt; for they do not have the authority and trustworthiness which the Greek and Latin Gospels possess; they do, however, confirm and from time to time illuminate them.


Moreover, there are Ethiopians or Abyssinians at Rome, and so the younger priests among them frequent the Roman College; there are also those skilled in other languages: for in the City is the whole world. These men interpreted for me the Gospels of their nation and language, and especially the Rev. Father Athanasius Kircher, of our Society, skilled in oriental languages, as is clear from his Lexicon of them, which he recently published.


Moreover, even though St. Matthew preached in nearer Ethiopia, which is closer to Egypt, and is called Sonnar today, where the Ethiopians are darker, and he is said to have died in the city of Luah, where even now temples exist in honor of St. Matthew; yet the rest of Ethiopia, or Abyssinia, ascribes the Gospels and the other Sacred Scriptures, as well as the faith of Christ, to a certain Ethiopian monk whose name was Aba Salama, that is, «Father of Peace,» because he brought them true peace and salvation. He was educated among the eastern Arabs, and from them he absorbed the Christian faith and Sacred Scripture, and then communicated them to all Ethiopia; whence he is regarded as its apostle. Therefore the Ethiopic version of Sacred Scripture agrees with the Greek, as with its mother.


Very many in ancient times, as well as in later and modern times, wrote commentaries on the Gospels (some on all, most on one particular Gospel), and illuminated them with their commentaries: namely Origen, St. Jerome, St. Augustine, St. Ambrose, St. Cyril, St. Chrysostom, St. Gregory, Bede, Theophylactus, Euthymius.


Hear St. Jerome, in the preface to Matthew: «I confess that I read many years ago Origen's twenty-five volumes on Matthew, and as many of his homilies, and the clause-by-clause type of interpretation; and the commentaries of Theophilus, bishop of the city of Antioch, and also of Hippolytus the martyr, and Theodore of Heraclea, and Apollinaris of Laodicea, and Didymus of Alexandria; and the minor works of the Latins Hilary, Victorinus, and Fortunatianus, from which, even if I were to gather only small things, something worthy of remembrance could be written.»


The number of more recent writers is almost infinite. Here therefore the abundance of interpreters produces a poverty of choice, so that the reader may say with the ancient Niobe: «Abundance has made me poor» (Ovid).


For among so many who vary in meaning, you do not know whom to prefer and follow. Many also are so prolix that not only students, but even doctors who devote themselves entirely to Sacred Scripture, need time and leisure, as well as strength and vigor of mind, to work through them. The following stand out: Alphonsus Tostatus, Bishop of Avila, who labored over four enormous volumes on St. Matthew alone; Cornelius Jansenius, Bishop of Ghent; Franciscus Lucas, Dean of Saint-Omer; and from our Society, Alphonsus Salmeron, Joannes Maldonatus, Franciscus Toletus, Sebastianus Barradius. Jansenius excels in solidity of interpretation; Lucas in the Greek, Hebrew, Chaldean, and Syriac languages; Salmeron in applying the parables; Toletus in maturity of judgment; Barradius in moral applications, which serve both meditation and preaching.


Innovators and sectarians too, very many of them, have written commentaries on the Gospels. For so great was the veneration of the Gospels always among all, that in our age the followers of Luther wished to be called «evangelical,» when in reality they were «cac-evangelical,» and no one has dared to call the divine authority of the Gospels into doubt except madmen, Manichaeans, Ebion, Cerinthus, Carpocrates, Marcion, and our own enthusiasts, anabaptists, and Servetians; heretics, I say, without number have adorned the Gospels with their commentaries, or rather violated and corrupted them, as Luther, Calvin, Zwingli, Beza, Pellicanus, to the point that Augustin Marlorat, their fellow minister, wove a catena from easily twenty of the more celebrated among them.


I have therefore worked through all these, partly when at Leuven in the year of the Lord 1600, partly when at Rome I publicly treated, taught, and dictated the Gospels in the schools; and now I am working through those who have written on them more recently. For now, as an old man, I have spent nearly my entire life wearing myself out in this arena of learning Sacred Scripture, and for nearly forty years I have been striving to teach it both by lecturing and by writing. For no one can be a master and doctor in an art so vast, so sublime, and so difficult, unless he has first by studying been long a disciple of the learned; as it says: «Divination is in the mouth of the teacher; in doctrine his mouth shall not err.»


Finally, there was a twofold manner and method of explaining the Gospels. The former method, of many in ancient times and still now, was to skillfully weave the four Holy Gospels together into one monotessaron with a beautiful harmony. The first to do this was Theophilus, seventh from St. Peter, Bishop of Antioch, says St. Jerome to Algasia; then Tatian, the father of the Encratites; third, Ammonius, whom, as St. Jerome says, Eusebius of Caesarea followed: many more recent writers have imitated this, but with great praise above the rest, Cornelius Jansenius.


The latter method is of those who have pursued the Gospels individually in order, and still continue to do so. I shall follow these latter: both because this method is more straightforward, accessible, and orderly — for it is easy to find a passage you are looking for in any one Gospel separately, but difficult in a monotessaron, that is, in a harmony conflated from four into one, and therefore confused — and because it is my duty to explain Sacred Scripture as it stands, not to forge a new Gospel or a new harmony of the Gospel. Yet I shall carry this out in such a way that I shall insert into one Evangelist those things which others report, and refer the reader to him in the others, lest it be necessary to repeat the same thing twice, three times, and four times.


The chronological arrangement, however, and the order and sequence of all four, as well as of each individual one, I now briefly append, prefixing a synopsis as a kind of cover to the commentary.
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Synopsis of the Chapter

Thus far the Prophet has prophesied to the Jews; now he passes to other nations, and prophesies a similar destruction upon them. And this he does from this chapter almost to chapter XLI. In this chapter, therefore, he threatens devastation upon the enemies of the Jews, namely the Ammonites, verse 3; the Moabites, verse 8; the Idumeans, verse 12; the Philistines, verse 14, because they exulted over the devastation of Jerusalem and insulted it, either out of hatred of the nation, or of God, as if the God of the Hebrews could not defend Himself, His people, and His temple, and because they aided the Chaldeans in the siege of Jerusalem.



Vulgate Text: Ezekiel 25:1-17

1. And the word of the Lord came to me, saying: 2. Son of man, set your face against the sons of Ammon, and prophesy concerning them. 3. And you shall say to the sons of Ammon: Hear the word of the Lord God: Thus says the Lord God: Because you said: Aha, aha, over my sanctuary, because it was polluted, and over the land of Israel, because it was desolated; and over the house of Judah, because they were led into captivity: 4. Therefore I will deliver you to the sons of the East as an inheritance, and they shall set up their sheepfolds in you, and shall place their tents in you: they shall eat your fruits: and they shall drink your milk. 5. And I will make Rabbath a habitation for camels, and the sons of Ammon a resting-place for flocks: and you shall know that I am the Lord. 6. For thus says the Lord God: Because you clapped your hands, and stamped your foot, and rejoiced with all your heart over the land of Israel: 7. Therefore behold, I will stretch out My hand against you, and will deliver you to the plunder of the nations, and will cut you off from the peoples, and will destroy you from the lands, and will crush you: and you shall know that I am the Lord. 8. Thus says the Lord God: Because Moab and Seir said: Behold, the house of Judah is like all the nations: 9. Therefore behold, I will open the shoulder of Moab from its cities, from its cities, I say,

the renowned cities of its territory, Bethiesimoth, and Beelmeon, and Cariathaim, 10. to the sons of the East together with the sons of Ammon, and I will give it as an inheritance: so that there may no longer be any remembrance of the sons of Ammon among the nations. 11. And upon Moab I will execute judgments: and they shall know that I am the Lord. 12. Thus says the Lord God: Because Edom took vengeance to avenge itself on the sons of Judah, and sinned by doing so, and sought revenge upon them: 13. therefore thus says the Lord God: I will stretch out My hand against Edom, and will take away from it man and beast, and will make it desolate from the south: and those who are in Dedan shall fall by the sword. 14. And I will lay My vengeance upon Edom by the hand of My people Israel: and they shall deal with Edom according to My anger and My fury: and they shall know My vengeance, says the Lord God. 15. Thus says the Lord God: Because the Philistines have taken vengeance, and have avenged themselves with all their heart, killing and fulfilling ancient enmities: 16. therefore thus says the Lord God: Behold, I will stretch out My hand against the Philistines, and will slay the slayers, and will destroy the remnants of the maritime region: 17. and I will execute great vengeances upon them, rebuking in fury: and they shall know that I am the Lord, when I shall lay My vengeance upon them.



Verse 2: SET YOUR FACE.

2. SET YOUR FACE. — The Septuagint: Harden your face, that is, look upon the Ammonites with a firm, stern, and threatening countenance. This means, turn your face toward Ammon, so that you may freely and fearlessly predict the evils that will befall them. Similar was chapter VI, 2, and chapter XIII, verse 17.



Verse 3: HEAR THE WORD OF THE LORD.

3. HEAR THE WORD OF THE LORD. — He said this in the hearing not of the Ammonites, but of the Jews, who could report the same to the Ammonites, and this in order to console the Jews, from the fact that God would avenge their injuries.

YOU SAID: AHA, AHA, — that is, as the Septuagint has it, you rejoiced in the overthrow of the temple. Similar is Psalm XXXIV, 21.



Verse 4: I Will Deliver You To The Sons Of The East

4. I WILL DELIVER YOU TO THE SONS OF THE EAST, — that is, to the Medes and Persians, say R. David and Vatablus. Second, to the Arabs, say Theodoretus and Maldonatus; for the Arabs are neighbors and to the east of the Ammonites, and they were shepherds and camel-drivers. Hence it aptly fits them, what follows: "They shall set up sheepfolds in you, they shall drink your milk, you shall be a habitation for camels, and a resting-place for flocks." Third, and best, "to the Easterners," that is, to the Chaldeans, say St. Jerome and the Hebrews. For we read that it was not the Arabs, nor the Medes, nor the Persians, but the Chaldeans who laid waste the land of Ammon. For Nebuchadnezzar, as we heard in chapter XXI, 21, standing at the crossroads cast lots whether he should proceed against Jerusalem; and when the lot fell against Jerusalem, he went there and devastated it: and after its devastation, in the fifth year he devastated the Ammonites, as Josephus teaches, book X of the Antiquities, chapter XI. Therefore Jeremiah predicted the same destruction for the Ammonites, in chapter XLIX.

Nevertheless, by the Easterners can also be understood the Arabs, either because they aided the Chaldeans in the conquest of the Ammonites; or because, after the Ammonites were slain or led away, they invaded and occupied their region as common pasture, and fed their flocks there. For the Arabs, descended from the sons of Abraham whom he begot from Keturah, are called in Scripture "sons of the East," as I noted on Genesis XXV, 6.

THEY SHALL SET UP THEIR SHEEPFOLDS IN YOU, — that is, they will overthrow and devastate you, and burn your cities and fortresses, so that in them, as in an open and fertile field, they may pitch their tents and sheepfolds. For metaphorically he calls the Chaldeans shepherds. For just as a shepherd rules his sheep, and leads, handles, and slaughters them as he wishes: so also the Chaldeans with the Ammonites. Alternatively, Theodoretus and Maldonatus say: I will deliver you to the Ishmaelites, whose custom it is to dwell in tents.



Verse 7: I Will Cut You Off From The Peoples

7. I WILL CUT YOU OFF FROM THE PEOPLES, — that is, I will cut you off so that you may not be numbered among the peoples, nor be named and counted among the nations. AND I WILL DESTROY YOU FROM THE LANDS, — so that you may no longer exist on earth.



Verse 8: Seir

8. SEIR, — that is, Edom. For Esau was called Seir, because he was hairy: hence the region which he inhabited was called after him Seir, as well as Edom or Idumea. BEHOLD, LIKE ALL THE NATIONS, — as if to say: The Jews have neither God nor anything else remarkable compared to other nations, but are similarly subject to calamities and to the Chaldeans just like the rest.



Verse 9: I WILL OPEN THE SHOULDER OF MOAB.

9. I WILL OPEN THE SHOULDER OF MOAB. — The Chaldean: I will break...

...I will break the strength of Moab. For men have their strength in their shoulders and arms. Second, Vatablus says that to open the shoulder or side is to make access to the strongest and most fortified places, so that they may lie open to enemies. For fortresses, fortified cities, and ramparts have the appearance of shoulders. These therefore he calls the shoulders from among the cities, that is, of the cities of Moab.

FROM ITS BORDERS, — from the border cities that are on its frontiers. For these, as the outer wall of the region, are usually the most fortified, such as in Moab were Bethiesimoth, Beelmeon, and Cariathaim; whence he calls them the renowned cities of the land.



Verse 10: To The Sons Of The East

10. TO THE SONS OF THE EAST, — that is, to the Chaldeans. Refer this to "I will open the shoulder of Moab," as if to say: I will open and expose the fortresses and towns of Moab to the Chaldeans. Together with the sons of Ammon (as if to say: Just as I will open the shoulder of Moab to the Chaldeans, so also I will open the shoulder of the sons of Ammon to them), AND I WILL GIVE IT (namely Ammon, that is, the land of Ammon; or rather Moab, that is, the land of Moab; so St. Jerome) AS AN INHERITANCE (to the Chaldeans), SO THAT THERE MAY NO LONGER BE ANY REMEMBRANCE OF THE SONS OF AMMON AMONG THE NATIONS, — as if to say: Just as there will be no remembrance of the sons of Ammon among the nations, so also "upon Moab" I will execute "vengeances" and "judgments," as follows. So St. Jerome, although the Roman Bibles punctuate this differently, for they place a period before "and upon Moab I will execute judgments," and there begin verse 11. Therefore according to this punctuation, it is better to understand what preceded, "I will give it as an inheritance," as referring to the land of Ammon. He speaks jointly of Ammon and Moab; hence he soon returns to Moab, because these nations were neighboring, intermingled, and equally related. For Ammon was the brother of Moab, from their father Lot, when his daughters committed incest with him. The Septuagint translates: against the sons of Ammon. Whence Vatablus clearly translates: I will summon the sons of the East against the Ammonites, and will deliver the land of Ammon itself into their possession, so that the memory of Ammon may not be among the nations.



Verse 12: Because Edom Took Vengeance

12. BECAUSE EDOM TOOK VENGEANCE, — as if to say: Because the Edomites joined themselves to the Chaldeans in the siege of Jerusalem, as is clear from Obadiah chapter I, 14; and because, after the Jews were slain or led away, the Edomites occupied Judea, as Jeremiah says in chapter XLIX, 2. Therefore, "I will stretch out My hand against it," I will strike it and afflict it with plagues.



Verse 13: AND I WILL MAKE IT DESOLATE FROM THE SOUTH

13. AND I WILL MAKE IT DESOLATE FROM THE SOUTH. — In Hebrew mitteman, that is, from Teman, which was the chief city of Edom; so called from Teman son of Eliphaz, son of Esau, Genesis XXXVI, 15. But because Teman was a southern city of Edom, and Teman in Hebrew means the South; hence our translator rightly renders it, from the south. Therefore "from Teman," as the Hebrew and Septuagint have it, means the same as "from the south." The Prophet signifies that all of Edom from south to north (for its boundary seems to have been Dedan) would be laid waste by the Chaldeans. So Maldonatus, and St. Jerome implies.



Verse 14: I Will Lay My Vengeance Upon Edom By The Hand Of My People

14. I WILL LAY MY VENGEANCE UPON EDOM BY THE HAND OF MY PEOPLE, — that is, on the occasion or on account of the injury done to My people, that is, inflicted upon My people by the Edomites. So Prado. Second, more simply we shall say that the Jews took vengeance on the Edomites in the time of the Maccabees, or at other times. For this is plainly what these words mean, although the history of the event, says Vatablus, is not recorded in Scripture; just as many other things said by the Prophets are not. See the comments on Jeremiah XLIX, 22. THEY SHALL KNOW (that is, experience) MY VENGEANCE.



Verse 15: BECAUSE THE PHILISTINES HAVE ACTED.

15. BECAUSE THE PHILISTINES HAVE ACTED. — From the Edomites he passes to the Philistines, or Palestines, the ancient enemies of the Jews.



Verse 16: I WILL SLAY THE SLAYERS.

16. I WILL SLAY THE SLAYERS. — So translate Aquila, Symmachus, and Theodotion. He calls the Philistines slayers because they were accustomed to slaying the Jews. Hence the Chaldean translates: I will slay those who are worthy of death; in Hebrew it is, I will slay the Cherethites, who, like the Pelethites and Gittites, appear to have been peoples from the cities or places of the Philistines, called Gath, Peleth, Chereth, 1 Samuel XXX, 14, who, because they were most warlike and most faithful, and now, as it seems, converted to Judaism and made proselytes, were recruited by David for his bodyguard, 2 Samuel XV, 18, just as the Swiss are now recruited by foreign princes. So the Hebrews, although Ribera on Zephaniah II, num. 11, considers Cherethites not to be a proper name of a nation, but a common name for all Philistines. For these are called Cherethites, that is, cutters-off; because they were warlike and fierce. This opinion is not improbable. Certainly here and elsewhere by Cherethites all the Philistines are understood, by synecdoche, by which from the part we understand the whole. The Septuagint translates Cherethites as Cretans. These Cretans therefore are the Cherethites, inhabitants of Palestine just mentioned, who led a colony to the island of Crete, and thence were called Cretans, and their region Crete. Hence also in Crete there was a port called Phoenix, Acts XXVII, 12, from the Phoenicians, who accompanied their colonists or neighboring Cherethites there. So Prado. It is not therefore...

...so that one might wonder with St. Jerome why the Septuagint translated here Cretans; for by them they understand not the insular Cretans, but the Cherethites of Palestine. For Cherethites is the same as Cretans. Moreover, that very many Jews and Philistines had migrated to the island of Crete is evident both from other sources and from the fact that Josephus, the noble Jew, took a wife from Crete. For thus he writes at the end of his Life: "After her I married another woman, a Cretan, Jewish by descent, born of parents most noble at home, and of outstanding character among others." And Strabo, book X, celebrates the migration of the Curetes or Cretans to other lands, as well as their military valor. But whether the insular Cretans originated from these Cherethites of Palestine, or conversely these from them, interpreters disagree. The former is asserted by Prado, the latter by the Scholiast and Theodoretus, from what is added here: "I will destroy the remnants of the maritime region;" nevertheless they generally agree that these Cherethites, or Cretans, were a particular nation which inhabited either all of Palestine, or some maritime part of it. So judge Vatablus on 1 Samuel chapter X, Abulensis at the same place, Question X, R. David, Mercerus and others in their Lexicons, as well as Prado here, and Pineda, book II On the Affairs of Solomon, chapter XV.

Therefore it does not seem true what some, such as Avenarius in his Lexicon, hold — that Chereth is the island of Crete or Curete, so called from the Hebrew karath, that is, to cut off, to slay, because the insular Cretans were most warlike soldiers: and thence was derived the Greek verb krateo, and the Latin certo, as if Cretans were the same as fighters, and akratountes, that is, powerful, conquering, dominating. For it is certain that here the discussion is about Cherethite inhabitants, not of the island of Crete, but of Palestine. So also David, 1 Samuel chapter XXX, 14, says he raided "toward the south of the Cherethites," or of Crete — not the island (for that was entirely separated from him by sea), but of Palestine: for this was neighboring the tribe of Judah, and Ziklag, where David was living, a fugitive from Saul.

I WILL DESTROY THE REMNANTS OF THE MARITIME REGION. — That is, I will destroy the Philistines. For they were dwellers along the Mediterranean Sea.

Tropologically, St. Jerome understands by Ammon the heretics, by Moab the proud philosophers, of whom it is said: "I will destroy the wisdom of the wise, and will reject the understanding of the intelligent." By Edom, earthly ones — those who, forsaking the spirit, follow the flesh. These God will subject to Judah, that is, to reason and spirit: "So that," he says, "the flesh joined to it may cease to be, and Edom may pass into Judah. Philistim means those who fall by the cup, who themselves also are drunk from the golden cup of Babylon, and rage, and insult Israel with all their heart, and therefore are separated from the people of God." By these therefore can be understood the Turks and pagans, whom God will at last destroy.

Morally, learn from this chapter how displeasing to God are mercilessness and envy, and how with a similar disaster and calamity He punishes those who do not sympathize with the calamity of others, but insult them. For this reason Ezekiel, Jeremiah, and Isaiah threaten destruction upon Moab, Ammon, the Philistines, the Tyrians, and other nations, because in the disaster and destruction of the Jews they did not grieve but exulted. Hannibal drew upon himself the hatred of both heaven and men, when, having inspected a ditch full of human blood, he said: "This is a beautiful spectacle."

And the emperor Vitellius, when others were turning aside from the road because of the stench of corpses, he himself proceeding straight through the heap of the dead, said: "A dead enemy smells excellent, and especially a dead citizen." So Suetonius in his Life of Vitellius.

But even more so Wenceslaus, Emperor and King of Bohemia, who was so savage that he kept constantly near him an executioner, whom he called his godfather, because he had lifted his son from the sacred font; and he used him so familiarly that sometimes he allowed him to ride with him on one and the same horse, says Dubravius, book XXIII. Wherefore he was deservedly seized by the barons of the realm, and removed from the Empire by the electors in the year of our Lord 1400. So Aemilius, book X.

Conversely, it is equally pleasing to God and men to sympathize with and show mercy to enemies who are conquered and afflicted. Illustrious in this regard were the Romans. For the Roman Senate decreed that Syphax, once the wealthiest king of Numidia, who died a captive in custody at Tibur, should be carried out with a public funeral, so as to add to the gift of life the honor of burial. He used a similar clemency toward Perseus. For when he had died at Alba, to which he had been banished under custody, the Senate sent a quaestor to carry him out with a public funeral, lest it permit royal remains to lie unhonored. These offices were paid to enemies, to the wretched, and to those who had met their fate — and paid by kings. And to come from all the Fathers of the Senate to individuals, L. Cornelius the consul in the first Punic War, when he had captured the town of Olbia, for which Hanno, the Carthaginian general, had fought most bravely and been killed, carried out his body from his own tent with a grand funeral: nor did he hesitate to celebrate the obsequies of an enemy himself; believing that the victory would ultimately be least envied both by the gods and by men, which had displayed the most humanity.

Come, the clemency of M. Marcellus — what a brilliant and memorable example it should be considered! He who...

...having captured Syracuse, stationed himself in its citadel, in order to behold from on high the fortune of a city just now most wealthy, but then afflicted. However, gazing upon its mournful fall, he could not hold back his tears. If any man who did not know him had observed him, he would have believed it was another's victory. And so, Syracusan city, in your greatest disaster you had something mixed with congratulation: because if it was not permitted for you to stand unharmed, you fell gently under so merciful a conqueror.

Pompey did not suffer Tigranes, king of Armenia — who both had himself waged great wars against the Roman people, and had protected with his own forces Mithridates, most hostile to our city, when he was driven from Pontus — to lie as a suppliant in his sight any longer, but with kind words... he ordered the diadem, which he had cast aside, to be replaced upon his head, and having imposed certain conditions, restored him to his former state of fortune; judging it equally noble both to conquer kings and to make them.

Caesar too, upon hearing of the death of Cato, said that he envied Cato his glory, and that Cato had envied him his; and he preserved his estate intact for his children.

The mind of Mark Antony too was not lacking in such understanding of humanity. For he handed over the body of M. Brutus to his freedman for burial, and that he might be cremated more honorably, he ordered his own military cloak to be placed upon him, considering him, once hatred was set aside, not an enemy but a citizen. And when he discovered that the cloak had been intercepted by the freedman, inflamed with anger, he immediately punished him, using this preface: "What? Did you not know whose burial I entrusted to you?"

Hannibal did not allow the body of Aemilius Paullus, slaughtered at Cannae, having been sought out, to lie unburied, as far as it was in his power. The same Hannibal committed Tiberius Gracchus, who had been surrounded and killed by the ambushes of the Lucanians, to burial with the highest honor, and handed over his bones to be carried to his homeland by Roman soldiers. The same Hannibal carried out with legitimate rites M. Marcellus, who had been killed in the territory of Bruttium while scouting the Punic camp more eagerly than cautiously; and having honored him with a Punic cloak and a laurel crown, placed him on the pyre. So Valerius Maximus, book V, chapter I.

Agesilaus, upon hearing of the victory of his Spartans over the neighboring Corinthians, but one bloody on both sides, groaned and said: "How many citizens of Greece have perished, who could have beaten back the violence and attacks of the barbarians, and especially of the Persians!" So Plutarch in his Life of Agesilaus.

Q. Fabius Maximus, who broke Hannibal by delaying, was called "the Little Lamb" on account of his clemency, according to Plutarch in his book On Illustrious Men.
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Synopsis of the Chapter

Christ gives signs preceding the destruction of the city (Jerusalem) and of the world: of the city, the abomination of desolation, verse 14; of the world, the preaching of the Gospel throughout the whole world, verse 10; and the darkening of the sun and moon, and the falling of the stars from heaven, verse 24. Finally, verse 32, He teaches that this day is unknown to all, and therefore that each one ought to be vigilant and continually prepare himself for it.



Vulgate Text: Mark 13:1-37

1. And as He was going out of the temple, one of His disciples said to Him: Master, behold what stones, and what buildings. 2. And Jesus answering said to him: Do you see all these great buildings? There shall not be left a stone upon a stone that shall not be thrown down. 3. And as He was sitting on the Mount of Olives opposite the temple, Peter, and James, and John, and Andrew asked Him privately. 4. Tell us when these things shall be? and what shall be the sign when all these things shall begin to be accomplished? 5. And Jesus answering began to say to them: Take heed that no one deceive you: 6. for many will come in My name, saying, I am He, and they will deceive many. 7. And when you shall hear of wars, and rumors of wars, do not be afraid: for these things must come to pass, but the end is not yet. 8. For nation shall rise against nation, and kingdom over kingdom; and there shall be earthquakes in places, and famines. These are the beginnings of sorrows. 9. But see to yourselves. For they will hand you over to councils, and in synagogues you shall be beaten, and you shall stand before governors and kings for My sake as a testimony against them. 10. And unto all nations first the Gospel must be preached. 11. And when they shall lead you away and hand you over, do not think beforehand what you shall say; but whatever shall be given you in that hour, that speak: for it is not you who are speaking, but the Holy Spirit. 12. But brother shall hand over brother to death, and father the son; and children shall rise up against parents, and put them to death. 13. And you shall be hated by all for My name. But he who endures to the end, he shall be saved. 14. And when you shall see the abomination of desolation, standing where it ought not (let him who reads understand): then let those who are in Judea flee to the mountains; 15. and he who is on the rooftop, let him not go down into the house, nor enter to take anything out of his house; 16. and he who shall be in the field, let him not return back to take his garment. 17. But woe to those who are with child and giving suck in those days. 18. But pray that these things may not come to pass in winter. 19. For in those days shall be such tribulations, as were not from the beginning of the creation which God created until now, nor ever shall be. 20. And unless the Lord had shortened the days, no flesh would have been saved; but for the sake of the elect whom He has chosen, He has shortened the days. 21. And then if anyone shall say to you: Behold, here is Christ, behold there, do not believe him. 22. For false christs and false prophets shall rise, and shall give signs and wonders to seduce, if it were possible, even the elect. 23. Therefore see: behold, I have foretold you all things. 24. But in those days, after that tribulation, the sun shall be darkened, and the moon shall not give her light; 25. and the stars of the heaven shall be falling down, and the powers that are in heaven shall be moved. 26. And then they shall see the Son of Man coming in the clouds with great power and glory. 27. And then He shall send His angels, and shall gather together His elect from the four winds, from the uttermost part of the earth to the uttermost part of heaven. 28. Now from the fig tree learn a parable. When the branch thereof is now tender, and the leaves have come forth, you know that summer is very near: 29. so also you, when you shall see these things come to pass, know that it is very near, even at the doors. 30. Amen I say to you, this generation shall not pass away until all these things be done. 31. Heaven and earth shall pass away, but My words shall not pass away. 32. But of that day or hour no one knows, neither the angels in heaven, nor the Son, but the Father. 33. Take heed, watch, and pray: for you know not when the time is. 34. Even as a man who going abroad left his house, and gave to his servants authority over every work, and commanded the doorkeeper to watch. 35. Watch therefore (for you know not when the Lord of the house comes: at evening, or at midnight, or at cockcrow, or in the morning). 36. Lest coming suddenly, He find you sleeping. 37. And what I say to you, I say to all: Watch.



Verse 1: What Buildings

1. WHAT BUILDINGS. — How magnificent was the structure of the temple and of its columns, see in Josephus, book XV of the Antiquities, chapter 14, and in Bede, Ribera, and Villalpandus, On the Temple.



Verse 6: Saying, That I Am He

6. SAYING, THAT (namely) I AM HE, — that is, the Messiah or Christ, as Matthew has it at 24:5.



Verse 11: Be Not Thoughtful Beforehand What You Shall Speak

11. BE NOT THOUGHTFUL BEFOREHAND WHAT YOU SHALL SPEAK. — In Greek, μὴ προμεριμνᾶτε, that is, do not be anxious beforehand, do not be worried and anxious ahead of time, do not think anxiously in advance. The Greek and the Syriac add: Neither take thought by what art, manner, elegance, or reasoning you shall speak and respond to governors and tyrants; "but whatever shall be given (suggested by the Holy Spirit) to you in that hour, that speak;" the Arabic: because you shall be endowed in that hour with what you are to speak; for the Holy Spirit shall suggest to you both spirit and boldness and reasons and manners of speaking, which no one shall be able to resist or contradict.



Verse 32: But of That Day or Hour No One Knows, Neither the Angels in Heaven, Nor the Son, but the Father

32. BUT OF THAT DAY OR HOUR NO ONE KNOWS, NEITHER THE ANGELS IN HEAVEN, NOR THE SON, BUT THE FATHER. — How this is to be understood, I have explained at Matthew 24:36.
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Synopsis of the Chapter


Abraham makes his servant swear an oath to seek a wife for Isaac from Haran; the servant brings Rebecca, and Isaac takes the one brought to him.





Vulgate Text: Genesis 24:1-67


1. Now Abraham was old and advanced in years, and the Lord had blessed him in all things. 2. And he said to the elder servant of his house, who had charge of all that he possessed: Put your hand under my thigh, 3. that I may make you swear by the Lord, the God of heaven and earth, that you will not take a wife for my son from the daughters of the Canaanites, among whom I dwell; 4. but that you will go to my own land and kindred, and there take a wife for my son Isaac. 5. The servant answered: If the woman will not come with me to this land, must I bring your son back to the place from which you departed? 6. And Abraham said: Take care that you never bring my son back there. 7. The Lord God of heaven, who took me from my father's house and from the land of my birth, who spoke to me and swore to me, saying: To your seed I will give this land -- He will send His angel before you, and you will take a wife for my son from there. 8. But if the woman will not follow you, you will not be bound by the oath; only do not bring my son back there. 9. So the servant placed his hand under the thigh of Abraham his master, and swore to him concerning this matter. 10. And he took ten camels from the flock of his master and departed, carrying with him some of all his master's goods, and he set out and went to Mesopotamia, to the city of Nahor. 11. And when he had made the camels kneel down outside the town, near a well of water in the evening, at the time when women usually go out to draw water, he said: 12. O Lord God of my master Abraham, meet me today, I pray, and show mercy to my master Abraham. 13. Behold, I stand near the spring of water, and the daughters of the inhabitants of this city will come out to draw water. 14. Therefore the girl to whom I shall say: Lower your jar that I may drink; and she shall answer: Drink, and I will also give your camels a drink: let her be the one whom You have prepared for Your servant Isaac; and by this I shall know that You have shown mercy to my lord. 15. He had not yet finished speaking within himself, and behold, Rebecca was coming out, the daughter of Bathuel, son of Milcah, wife of Nachor, Abraham's brother, carrying a jar on her shoulder. 16. A very beautiful girl, a most lovely virgin, unknown to any man: she had gone down to the spring, filled her jar, and was returning. 17. The servant ran to meet her and said: Give me a little water to drink from your jar. 18. She answered: Drink, my lord; and quickly she lowered the jar upon her arm and gave him a drink. 19. And when he had drunk, she added: I will also draw water for your camels, until they have all drunk. 20. And pouring the jar into the troughs, she ran back to the well to draw water, and drew for all the camels. 21. But he was watching her in silence, wishing to know whether the Lord had made his journey prosperous or not. 22. After the camels had drunk, the man brought out golden earrings weighing two shekels, and bracelets of the same number weighing ten shekels. 23. And he said to her: Whose daughter are you? Tell me: is there room in your father's house to stay? 24. She answered: I am the daughter of Bathuel, son of Milcah, whom she bore to Nachor. 25. And she added, saying: We also have plenty of straw and hay, and a spacious place to stay. 26. The man bowed down and worshipped the Lord, 27. saying: Blessed be the Lord God of my lord Abraham, who has not taken away His mercy and His truth from my lord, and has led me by a straight path to the house of my lord's brother. 28. So the girl ran and announced in her mother's house all that she had heard. 29. Now Rebecca had a brother named Laban, who hurried out to the man where the spring was. 30. When he had seen the earrings and bracelets on his sister's hands, and had heard all the words of her account: This man spoke thus to me: he came to the man who was standing by the camels near the spring of water, 31. and said to him: Come in, blessed of the Lord: why do you stand outside? I have prepared a house and a place for the camels. 32. And he brought him into the lodging, unsaddled the camels, and gave straw and hay, and water for washing his feet and the feet of the men who had come with him. 33. And bread was set before him. But he said: I will not eat until I have spoken my message. He answered: Speak. 34. And he said: I am Abraham's servant. 35. And the Lord has blessed my lord greatly, and he has become great: and He has given him sheep and cattle, silver and gold, servants and maidservants, camels and donkeys. 36. And Sarah, my lord's wife, bore my lord a son in her old age, and he has given him all that he had. 37. And my lord made me swear, saying: You shall not take a wife for my son from the daughters of the Canaanites, in whose land I dwell; 38. but you shall go to my father's house, and from my kindred you shall take a wife for my son. 39. And I answered my lord: What if the woman will not come with me? 40. The Lord, he said, in whose sight I walk, will send His angel with you, and will direct your way: and you shall take a wife for my son from my kindred, and from my father's house. 41. You shall be free from my curse, when you come to my relatives and they do not give her to you. 42. So I came today to the spring of water and said: O Lord God of my lord Abraham, if You have directed my journey on which I now walk, 43. behold, I stand by the spring of water, and the virgin who comes out to draw water, and hears from me: Give me a little water to drink from your jar; 44. and she says to me: Both you drink, and I will draw for your camels: let her be the woman whom the Lord has prepared for the son of my lord. 45. And while I was turning these things over silently within myself, Rebecca appeared, coming with a jar which she carried on her shoulder; she went down to the spring and drew water. And I said to her: Give me a little to drink. 46. And she quickly lowered the jar from her shoulder and said to me: Both you drink, and I will give your camels a drink. I drank, and she watered the camels. 47. And I questioned her and said: Whose daughter are you? She answered: I am the daughter of Bathuel, son of Nachor, whom Milcah bore to him. So I hung the earrings to adorn her face, and placed the bracelets on her hands. 48. And bowing down, I worshipped the Lord, blessing the Lord God of my lord Abraham, who had led me by a straight path to take the daughter of my lord's brother for his son. 49. Therefore, if you will show mercy and truth to my lord, tell me; but if something else pleases you, tell me that also, so that I may go to the right or to the left. 50. Laban and Bathuel answered: The matter has come from the Lord; we cannot speak to you anything beyond what He has decreed. 51. Behold, Rebecca is before you; take her and depart, and let her be the wife of your lord's son, as the Lord has spoken. 52. When Abraham's servant heard this, he fell to the ground and worshipped the Lord. 53. And bringing out silver and golden vessels, and garments, he gave them to Rebecca as gifts; he also offered presents to her brothers and mother. 54. A banquet was prepared, and eating and drinking together, they stayed there. Rising in the morning, the servant said: Let me go, that I may return to my lord. 55. Her brothers and mother answered: Let the girl stay with us at least ten days, and after that she will depart. 56. Do not detain me, he said, because the Lord has directed my way; let me go that I may proceed to my lord. 57. And they said: Let us call the girl and ask her own will. 58. And when she had been called and came, they asked: Do you wish to go with this man? She said: I will go. 59. So they sent her away, with her nurse, and Abraham's servant, and his companions, 60. wishing prosperity to their sister and saying: You are our sister; may you increase to thousands upon thousands, and may your seed possess the gates of its enemies. 61. So Rebecca and her maidens, mounting the camels, followed the man, who hurried back to his lord. 62. Now at that time Isaac was walking along the road that leads to the well whose name is the Well of the Living and Seeing; for he dwelt in the southern land. 63. And he had gone out to meditate in the field, as the day was declining; and when he raised his eyes, he saw camels coming from afar. 64. Rebecca also, having caught sight of Isaac, dismounted from the camel, 65. and said to the servant: Who is that man coming through the field to meet us? He said: He is my master. And she quickly took her cloak and covered herself. 66. The servant then told Isaac all that he had done. 67. He brought her into the tent of Sarah his mother, and took her as his wife; and he loved her so much that it tempered the grief that had befallen him from his mother's death.





Verse 1: Now Abraham Was Old


Abraham was 140 years old when he sent his servant to seek Rebecca as a wife for Isaac; for Isaac married Rebecca in the 40th year of his age (as is clear from the next chapter, verse 20), which was Abraham's 140th year: for Isaac was born in Abraham's hundredth year; therefore Abraham's age exceeds Isaac's age by one hundred years. So says St. Augustine.





Verse 2: Place Your Hand Under My Thigh


His eldest servant -- his steward Eliezer, about whom see chapter 15, verse 2.


Place your hand under my thigh -- that is to say: While I am seated, place your hand under my hip, and by this rite and ceremony swear to me that you will not take a Canaanite wife for my son. Literally, this was the rite of those swearing by the thigh, because the thigh is the cause and symbol of generation and life. By holding the thigh, therefore, those swearing called God to witness as the author of life, in whose hand our salvation rests, as if to say: If I swear rightly and truly, and fulfill what I have sworn, may God grant me a long and happy life, which is signified by the thigh; but if I deceive and perjure myself, may I perish and have no share in the life that has proceeded from the thigh.


So says Martin de Roa, book IV of Singularia, chapter 4.


The Hebrews think that this ceremony of placing the hand under the thigh was a solemn practice among the Jews in swearing oaths, on account of the significance and reverence of the sacrament of circumcision, which was performed on the member near the thigh. But this seems to be false: for only Abraham and Jacob used this ceremony to adjure their people; all others in Scripture are recorded as having sworn with their hand raised on high (as is also done today).


Note therefore that by the thigh or hip, the genital parts, which are between the thighs, are also tacitly understood and included. For thus the sons of Jacob are said to have come forth from his thigh, that is, from his generative parts, Genesis 46:26 and elsewhere.


Therefore by this symbol and ceremony of placing the hand under the thigh, Abraham signifies that Isaac had already been born from his thigh, and that from the same, through Isaac, a great posterity would be born, indeed Christ, his blessed seed, promised to him by God. So that this posterity, and Christ, might be born from him through Isaac, for this reason he here seeks a faithful wife for Isaac, and adjures his servant, so that he might seek such a wife for him, by the thigh, as if by the origin of his offspring; likewise by the thigh, that is, by Christ, who was to be born from his thigh, he adjures him, that is, binds him and compels him to swear. For the first person who used this form of adjuration was Abraham; his grandson Jacob then followed him in chapter 47, verse 29. So say St. Jerome, Theodoret, Augustine (Sermon 75), Ambrose (book 1 of On Abraham, final chapter), Prosper (Part 1, Predictions, chapter 7), and St. Gregory, who says thus: "He commanded the hand to be placed under the thigh, because through that member His flesh was to descend, who would be the son of Abraham by His humanity, and his Lord by His divinity, as if to say: Touch my son, and swear by my God. Whence he commanded the hand to be placed not upon the thigh, but under it; because from there He was to descend, who would be a man indeed, but would come as one above men."





Verse 3: That I May Adjure You


That I may adjure you -- that is, I will bind you by your oath, I will make you swear. So the Hebrew says. For Abraham compels his servant to swear to him by this ceremony. Whence the servant actually swore to him by this rite, as is clear from verse 9. Therefore "to adjure" here does not mean to call upon someone by sacred things, but to compel him to take an oath, and by this oath to bind him to promise or do something.





Verse 4: Not from the Daughters of the Canaanites


That you will not take a wife for my son from the daughters of the Canaanites (because the Canaanites were impious and idolaters), but you shall go to my land and my kindred -- not to Chaldea, but to Mesopotamia, namely to Haran, to the house of my brother Nachor, as is clear from verse 10; for to Haran Abraham had migrated with his father and all his kindred, chapter 12, verse 1. For although the house of Nachor, following the custom of the nation with which it dwelt, worshipped idols, as is clear from chapter 31, verse 30; nevertheless they knew and preserved something of the worship of the one God, and thus worshipped the God of heaven alongside their idols, as is clear here in verse 31. And this household was well-mannered, as is evident from what follows.


Tropologically, how much the marriages of unbelievers, heretics, and the impious are to be avoided, see in St. Chrysostom and Ambrose, book 1 of On Abraham, final chapter: "Often," says Ambrose, "the allurement of a woman has deceived even the strongest husbands, and has made them depart from their religion. Therefore religion is sought first in marriage. Learn then what is sought in a wife: Abraham did not seek gold, nor silver, nor possessions, but the grace of a good character." Allegorically, the same author says in the same place:


"Where should the wife of Isaac, that is of Christ -- namely the Church -- be found, except in Mesopotamia? There she is surrounded by two rivers, the washing of grace and the tears of repentance. The Tigris guards her, that is, prudence; and the Euphrates, that is, justice and fruitful illumination, separating her from the barbarian nations."





Verse 6: Take Care That You Never Take My Son Back There


"Take back" means "promise to bring back," as if to say: If the girl whom you seek in Haran does not wish to come here to me and Isaac, but wishes Isaac to come there to her, do not consent, and do not promise her the marriage of my son; because God willed that I and my people should depart from Mesopotamia forever, and come to this land which He promised to me and mine.





Verse 7: He Himself Will Send His Angel


Behold, the ancient Hebrews believed that guardian angels were given to men by God, to guard, lead, teach, and direct them. Similar is Tobit chapter 5, verse 5. Scaliger thinks that the word "angel" comes from the Persian angar, meaning courier or messenger, with r changed to l, just as Beliar is said instead of Belial; for thus also the Hebrews from the Persian angar call a letter carried by couriers or angari, iggeret, as if ingeret.





Verse 9: He Swore to Him


He swore that he would faithfully carry out the words and commands of his lord Abraham.





Verse 10: To the City of Nachor


That is, to Haran, in which was the house of Nachor, distant from Beersheba, where Abraham was then staying, a journey of seven or eight days. So says Abulensis.





Verse 12: Make It Happen


In Hebrew hacre, that is, cause to meet me, namely that which I seek, that is, such a girl as Abraham desires as a wife for Isaac. The Septuagint translates: Make my encounter prosperous.


Let Christians learn here to seek spouses for themselves and their children, not so much by the arrangement of men as of God; and let them regard not so much wealth, beauty, and lineage, as upbringing and good and fitting character. Thus Pulcheria procured for her brother, the Emperor Theodosius, Eudoxia as a wife, who was poor but well-educated and well-mannered. But because many do otherwise, we see so many contentious and unhappy marriages. Rightly therefore the Wise Man says in Proverbs 19:14: "Houses and riches are given by parents; but a prudent wife is properly from the Lord." Thus Rebecca for Isaac, Ruth for Boaz, Sarah for Tobias -- wives given by God -- had a peaceful, fruitful, and happy marriage. For, as the Wise Man says in Proverbs 18:22: "He who finds a good wife finds a good thing, and will draw delight from the Lord." For a good, diligent, and prudent wife is a rare bird on earth.


Solomon says in Ecclesiastes 7:29: "I have found one man out of a thousand, but a woman among them all I have not found." Hence Cato said that a woman is a necessary evil. Do you wish to know how great an evil a bad woman is? Hear Sirach 25:17: "All malice is the wickedness of a woman;" and verse 22: "There is no head more wicked than the head of a serpent, and there is no anger above the anger of a woman: it would be more agreeable to dwell with a lion and a dragon than to live with a wicked woman;" and verse 31: "A wicked woman is a wound to the heart." God therefore gives bad wives to fornicators, adulterers, and other impious men as punishment for sin; and this is the greatest and most lasting plague, for it endures throughout the whole life.


On the contrary, "Blessed is the husband of a good woman. A valiant woman delights her husband, and will fill the years of his life with peace. A good wife is a good portion; she will be given to a man who fears God as a reward for his good deeds" (Sirach 26:1-3). A memorable example of this is found in Sophronius, or rather John Moschus in the Spiritual Meadow, chapter 250, concerning a certain nobleman of Constantinople who, distributing his goods to the poor, when dying left Jesus Christ as the guardian of his son. For Christ, on account of the father's almsgiving, procured for the son a wealthy and virtuous wife, with whom he led a holy and joyful life. Truly therefore Sirach says (26:16): "The grace of a diligent woman will delight her husband, and will fatten his bones; her discipline is a gift of God; grace upon grace is a holy and modest woman; as the rising sun upon the world in the heights of God, so is the beauty of a good woman an ornament of her house."





Verse 13: Behold, I Stand


Here the servant asks God to reveal to him the future wife of Isaac by a certain sign designated by himself; he was moved and prompted by God to designate this sign; whence he also employed it with a certain hope of divine providence, help, and direction, according to what he knew God had promised Abraham, and Abraham had told him, saying: "God will send His angel before you." Whence he also asked for this sign to be shown to him, prefacing it with a humble prayer. Finally, the outcome which followed, so prosperous, declared that this sign was from God; otherwise this servant would have been tempting God with a rash omen and divination.


Similar was the omen of Jonathan, which he took by God's prompting from the words of the Philistines about attacking them, and following it he defeated them: "If they say, come up to us, let us go up; because the Lord has delivered them into our hands -- this will be our sign" (1 Kings 14:10). Likewise Gideon took an omen of victory from the dream of a Midianite (Judges 7:13).


Similar was the omen of Clovis, who, moving his camp against the Goths, sent gifts to Tours to St. Martin, instructing his envoys: "When entering the temple, observe what may give a conjecture of the future outcome from the war we are preparing." They obeyed, and coming to the church, they heard the monks chanting that verse of David: "You have girded me with strength for battle." Having received this happy omen, they returned to the king and reported it; and the event declared that it was not vain but divine. The witness is Fulgosius, book 1, chapter 3.


On the contrary, superstitious was the omen of Nebuchadnezzar, which he took not by God's prompting but by his own or the devil's instinct, when he was in doubt whether he should attack the Ammonites or the Jews. For taking two arrows, on one he inscribed the name Rabbath (which was Petra of Arabia, the capital of the Ammonites), and on the other the name Jerusalem; then he mixed them together. Presently he drew one out blindly, and seeing Jerusalem inscribed on it, he immediately marched against it (Ezekiel 21:21).


Similar was the omen of the Philistines, who from the course and gait of the cows carrying the Ark of the Lord, conjectured whether the plague inflicted on them was from God or had occurred by chance (1 Kings 6:7). For more on sacred and lawful omens, and profane, unlawful, and superstitious ones, see Pererius here.


Note: This sign which the servant established was fitting; for it was a sign of a good wife and of an affable, hospitable, provident, and diligent character. So say St. Chrysostom, Theodoret, and Rupert.


Spring -- that is, a well, as is clear from verses 11 and 20; for in Scripture, a spring and a well are the same thing.





Verse 14: Let Her Be the One


Let her be the one whom You have prepared as a wife for Isaac, as if to say: I beseech You, Lord, that the one whom You will to be Isaac's wife, let her alone do and say the things which I here request; so that from these deeds and words of hers I may know that she is the one, and no other.





Verse 15: And Behold Rebecca Was Coming Out


Note here the mirror of virgins in Rebecca: for first, she does not sit idle as most do, but laboriously carries her jar and draws water; second, when she has drawn the water, she returns and does not linger long in public; and although she saw Abraham's servant, she does not curiously stare at him or address him; third, when the servant asks her for a drink, she immediately stops, offers it, speaks kindly, calls him lord; she offers more than he had asked; she is not burdened to serve a stranger, while our women nowadays are sometimes so difficult that they hardly deign to speak to people, especially foreigners, as if they were none of their concern; fourth, although she heard he was Abraham's servant, she herself does not bring him into the house -- for that would have been unseemly for a maiden; she runs home and reports to her mother; fifth, she does not curiously inquire why this servant has come or what he wants, for a maiden should not be inquisitive; sixth, she obeys her parents, and when she sees them consent that she should go to Isaac, although it was hard for her to leave her parents and homeland, she does not object; seventh, she is not soft but manly: for she mounts a camel and undertakes a long journey; eighth, when she saw Isaac, she immediately dismounted from the camel and covered herself: whence her modesty and reverence toward her betrothed is evident.





Verse 21: He Was Watching Her in Silence


Admiring not only her beauty, but her attentiveness, diligence, kindness, and generosity, and examining whether she conducted herself in all things accordingly, and was such a person as would be worthy of Isaac, and would answer his own and Abraham's wishes.





Verse 22: Golden Earrings Weighing Two Shekels


Note: This servant gave to each of Rebecca's ears one earring, that is, two in total, so that each weighed half a shekel, or one drachma, as the Septuagint, Hebrew, and Chaldean have it, and consequently both together weighed one shekel, or two drachmas.


You will ask: How then does our translator render it as two shekels? I answer: Our translator understands smaller shekels, that is, half-shekels. For a half shekel is sometimes called a shekel, just as among us the real is both larger and smaller (or halved); for the larger is 10 stuivers, the smaller 5 stuivers. See what was said at the end of the book On Weights and Measures.





Verse 27: He Has Not Taken Away His Mercy and Truth


That is to say: God has been merciful and truthful toward my master Abraham: merciful in promising, truthful in fulfilling His promises; as I now see that God has mercifully and truthfully directed my journey to the relatives of Abraham, and to Rebecca, that I might take her as a wife for Isaac.





Verse 28: To Her Mother's House


Because in the house of the ancient Hebrews there were separate dwellings and quarters for men and for women. For the mother lived separately with the girls in the women's quarters, as Nicolaus Serarius teaches in his commentary on Esther, chapter 2, page 469. Moreover, men at that time had multiple wives, who lived separately to keep peace. So say Cajetan and Thomas Anglicus. To these women's quarters Rebecca ran, showing the earrings she had received from Abraham's servant.


Note: Rebecca displays her gifts to her mother; for it is commonly said: No woman who receives gifts is a good woman -- understand this to mean, if she receives them secretly and without the counsel or consent of her family.





Verse 29: Rebecca Had a Brother Named Laban


Just as Rebecca was a mirror for virgins, so Laban was for heads of households. For first, when he had heard his sister's words, he immediately goes out to invite the man, not waiting to be asked; second, he addresses him kindly and piously: "Come in," he says, "blessed of the Lord;" third, he brings in not only him but also those who were with him, not at all fearing the magnitude of the expense; fourth, Laban himself unsaddled the camels, brought water for washing feet, prepared the table, etc. See here how great was the hospitality of the ancients. Fifth, when he had heard how the matter had taken place, he did not object, but concluded: "The matter has come from the Lord," by which he attributed this affair not to chance or fortune, but to divine ordination; sixth, he and his parent Bathuel do not force the girl, but inquire her will; seventh, when they see the servant hastening, they do not detain her, but allow her to depart, and they add her nurse, so that she might have someone to care for and instruct her; eighth, he wishes his sister well.





Verse 30: And When He Had Seen


After he had seen and heard. This is a Hebraism, which Vatablus clearly explains by translating thus: for he had seen the earrings and had heard the words of Rebecca.





Verse 31: Come In, Blessed of the Lord


That is, blessed by the Lord, who are in God's grace, whom God favors and prospers, and we pray and wish that He may continue to favor and prosper you.


I have prepared a house -- I have had a house prepared, I have commanded the servants to prepare lodging for you.





Verse 35: The Lord Has Blessed My Lord Greatly


He has remarkably enriched him.





Verse 36: And Has Given Him All Things


He had resolved to give; he had destined to give him all things, as his only-begotten son; for Abraham had not yet divested himself of the possession of his goods, nor had he yet transferred them to Isaac. The word "gave" therefore signifies an act not completed, but begun and intended, just as the word "I have prepared" in verse 31.





Verse 40: In Whose Sight I Walk


Whom I regard as present, and revere, and worship. Thus Enoch walked in the sight of God, or before God and with God (chapter 5, verse 22), and Noah (chapter 6, verse 9): see what was said there. As if to say: Because I worship God thus, in return God will send His angel, so that through you He may direct and prosper me and my affairs.





Verse 41: You Will Be Free from My Curse


You will be released from your imprecatory oath, and consequently from the curse and punishment which you invoked upon yourself when swearing, in the event that you should violate it, saying according to custom: "May God do this to me and add more," if I do not carry out the commands of Abraham my master.





Verse 47: I Hung the Earrings


I hung -- I gave her to hang them; this is clear from verse 30.





Verse 49: If You Will Show Mercy and Truth


Note: By these two words Scripture encompasses every duty of virtue: for everything is either unowed and freely given, and this is mercy; or it is commanded and owed, whether from justice, or piety, or some other virtue, and it is called truth. Here therefore truth is the piety which Rebecca's parents owed to their kinsman, indeed their uncle Abraham. So says Oleaster.


Cajetan says otherwise: Truth, he says, here means verification, as if to say: If you wish to verify, and to show to be true and bring about so many signs of the divine will, by which God has shown that He wills Rebecca to be given to Isaac.


That I may go to the right or to the left. -- This is a Hebraism, as if to say: So that I may know which way I must go, what I must do; whether I should remain here or proceed elsewhere: for he could have sought a wife for Isaac from the other sons of Nachor (for he had eleven, as is clear from chapter 22:21), and he would have done so if he had been refused in the case of Rebecca.





Verse 50: Laban and Bathuel Answered


Laban was Rebecca's brother, and consequently Bathuel's son, but he appears to have been managing the household while his father was growing old; whence here he frequently speaks on behalf of his father and arranges Rebecca's marriage with Isaac. Wisely St. Ambrose says: Rebecca, he says, "awaits the judgment of her parents; for it is not becoming of virginal modesty to choose a husband." Whence also Andromache in Euripides: "My father will take charge of my betrothal; for this is not my affair."


The matter has come from the Lord -- this business is being conducted by divine will; it is God's will that we give Rebecca to Isaac.






Verse 51: As the Lord Has Spoken


Not by voice, but by a sign, by which He showed His will in verse 14. So says St. Augustine, Question 67.





Verse 52: Boy, That Is, Servant


Boy -- that is, servant.





Verse 57: Let Us Ask Her Own Will


Not about the marriage with Isaac, for Rebecca is gathered to have already consented to this from verses 51, 53, 54, and 55; but about the sudden departure from her parents and the journey to Canaan to Isaac. So says St. Ambrose.


Allegorically, St. Ambrose says: Rebecca represents the Church called from paganism by Christ to marriage: "She, when called, made no delay, and was therefore more acceptable to the Lord; because the Jewish people, who had been called to the supper, were not worthy to come; but the assembly of the Gentiles, as soon as it saw itself being summoned, ran to meet Him. When she rode on a camel, she came to her husband, because the people of the nations, rough with a kind of bestial deformity of merits, who had no beauty of their own form, were about to receive the faith and understanding of the Church."






Verse 62: By the Way to the Well of the Living and Seeing


Through the desert, namely of Shur, in which, since it was nearby, Isaac used to walk alone to meditate. For solitude is most suitable for prayer, as well as for speculation and contemplation.


The pagans knew this. Plato, having returned to Athens after a long journey abroad, withdrew to a suburban place, shady with trees, which was called the Academy after its owner Academus, and there he philosophized and established a school. Cicero often withdrew from business and the city to the countryside, and there philosophized. He himself testifies to this in book 3 of On Duties. Poets of old used to retire to remote mountains, and there in the solitary retreat they composed their songs. Thus Hesiod sings that he learned poetry from the Muses, but on Mount Helicon while pasturing lambs, indicating that solitude is an awakener of genius; indeed "poems seek the seclusion and leisure of the writer." Euripides wrote his tragedies on the island of Salamis, in a dark and dreadful cave, which Aulus Gellius writes that he saw. Horace says he cannot compose poems in Rome.


Among the faithful, Elijah, Elisha, John the Baptist, Jerome, Basil, Gregory of Nazianzus, and very many others withdrew to the desert, and there devoted themselves to wisdom and contemplation; and this after the example of Christ, who at night would withdraw to the mountains to pray, as on Tabor at the transfiguration, and to the garden at the time of His passion.


We saw here the autograph manuscript of Thomas a Kempis's Imitation of Christ, at the beginning of which this saying was read: "In all things I have sought rest, and have not found it" -- dan in een hoecxken met een boecxken, that is, "except gradually, sitting in a corner with a little book." This is what that great hermit Arsenius used to say: "I cannot dwell at the same time with God and with men."


To the well -- about which see chapter 16, verse 14, and the next chapter, verse 11.


In the southern land -- of Canaan, namely not far from Beersheba.


For "he was walking," in the Hebrew it is "he was coming from coming," as the French say, venait d'arriver (had just arrived).





Verse 63: To Meditate


The Septuagint translates adoleschesai, that is, to exercise himself, namely to perform the spiritual exercise of meditation; for adoleschein means to be intent upon something with great zeal and skill, says Procopius, and it is the activity of the soul thinking and meditating most eagerly with delight, says St. Augustine. Therefore Isaac was here meditating on natural things, such as the motions and courses of the stars, and their Author and Mover, God. So say the Hebrews, Lyranus, and Tostatus.


Rather, Isaac was meditating on heavenly and divine things. So St. Ambrose, in his book On Isaac, chapter 1: "For it is the mark of a wise man," he says, "to separate himself from the pleasures of the flesh, to elevate the soul, and to withdraw it from the body. For this is what it means to know oneself as a human being." St. Ambrose continues throughout the entire book, describing under the type of Isaac the progress of the holy soul which aspires to a spiritual marriage with Christ. Hence the Chaldean translates it as: he had gone out to pray. From this Alcuin teaches that Isaac was here a type of Christ, who withdrew to a mountain in the evening and at night to pray. Incorrectly Aquila and Symmachus translate: Isaac went out to converse in the field, that is, with his rustic workers and laborers.


"The life of a wise man is meditation;" and: "For a learned man, to think is to live." So Carneades was nourished, as it were, by his thoughts. Hence the wise man marvels at nothing, while children are astonished at everything; for to the former all things are foreseen and premeditated, to the latter nothing is.





Verse 64: Rebecca Descended from the Camel


Rebecca likewise, having caught sight of Isaac, descended -- suspecting, of course, what was indeed the case, that this was Isaac her husband -- she let herself down from the camel to the ground, out of respect to be shown to her bridegroom.


Secondly and better, we shall say that this is a hysteron-proteron; for it seems that Rebecca first asked the servant who that man was who was coming to meet them, and that he replied it was Isaac; and only then did Rebecca leap down from the camel to the ground.





Verse 65: The Mantle and the Bridal Veil


The mantle -- so that with it, as with a bridal veil, for the sake of modesty and shame, the new bride might cover and veil herself before her bridegroom. See what was said at chapter 20, verse 16.


Behold here the modesty of the new bride Rebecca. "Consider," says St. Chrysostom in Homily 48, "how nowhere are there those superfluous and useless things, nowhere the diabolical pomp, nowhere cymbals and flutes and dances and those satanic banquets and jests full of every obscenity; but all is dignity, all is wisdom, all is goodness," etc. And St. Ambrose says: Rebecca, seeing Isaac, "descended and began to cover her head with a mantle, teaching that modesty ought to precede marriage. For from this very act marriages (nuptiae) got their name, because out of a sense of modesty the young women would veil themselves (obnuberent). Learn therefore, O virgins, how to preserve your modesty, lest you go forth with uncovered head before strangers, since Rebecca, already betrothed, did not think it proper to look upon her designated husband with uncovered head."





Verse 67: Into the Tent of Sarah


Three years after the death of Sarah, Isaac married Rebecca, as is clear from what was said at verse 1 of this chapter; from this it is evident that wives lived apart from their husbands, as I said at verse 28.


Nannius notes on Canticles 3 that the bride was formerly led into the tent or chamber of her mother-in-law, to signify that the new bride would be the future mother of the household, from whom the thread of children, succession, and family would be drawn out and propagated; and that she would hold the same honor and rank among the household members as the bridegroom's mother had held. Therefore the bride herself, that her love might be more firm, in turn promises that she will do the same, saying in Canticles 3:4: "I will bring him into my mother's house, and into the chamber of her that conceived me," as if to say: The bridegroom will have me in place of his mother, and will bring me into her chamber and place. "For this reason a man shall leave his father and mother, and shall cleave to his wife;" in turn I, the bride, will have him in place of my parents, and I will bring him into the place of my mother, and into the chamber of her that conceived me.





Allegory of the Entire Chapter


Allegorically, Abraham signifies God the Father, Isaac represents Christ, Rebecca the Church -- indeed, any faithful soul -- and the servant of Abraham represents the Apostles. Consider what these four persons did in this chapter, and you will see what God the Father has done for our salvation, what Christ has done, what the Apostles have done, and what we must do.





Abraham Is God the Father: Six Analogies


First, therefore, just as Abraham had an only son to whom he gave all that he had, so also did God the Father.


Second, Abraham does not want his son to be alone, but plans to give him a wife so that he might beget children: so God the Father wills that Christ be joined to the Church, and says to Him: "Ask of Me, and I will give You the nations as Your inheritance," etc.


Third, Abraham is the first to mention the marriage, he himself sends the servant who would not otherwise have gone; he himself causes the wife to be summoned, who would not otherwise have come of her own accord: so God is the author and beginning of our salvation, otherwise we would never have come to Christ. He Himself sent the Prophets and Apostles to call us.


Fourth, Abraham carried this out not by himself, but through his eldest and most faithful servant: so also God entrusts His sheep and His bride to the most faithful shepherds. Hence He says to Peter three times: "Do you love Me more than these? Feed My sheep."


Fifth, Abraham binds the servant with an oath: so God imposes the duty of preaching upon preachers under severe penalty: "Woe to me if I do not preach the Gospel!" says St. Paul in 1 Corinthians 9, and in Ezekiel 3, God requires the blood of those who perish from the hand of the watchmen.


Sixth, Abraham desires a wife for his son, but one who is of the same blood, endowed with the same character as Isaac: so God wills to have a holy Church, one that brings honor, not shame, to His Son. "Be holy," He says, "because I am holy."





Isaac Is Christ: Eight Analogies


In Isaac we see what Christ did at the time of His betrothal.


First, Isaac had gone out into the field, Christ into the world.


Second, Isaac went out in the evening: Christ came in the last age of the world.


Third, Isaac then dwelt in the southern region: Christ, coming from the cold north, which signifies judgment, turned Himself toward the south of mercy.


Fourth, Isaac was walking near the well of the Living and Seeing One. The Living and Seeing One is God, for to His eyes all things are naked and open. The fountain of this Living and Seeing One is Sacred Scripture. The way to the fountain is the humility of the Passion; along this way Christ walked in His earthly sojourn, now fulfilling this Scripture, now that one, until having fulfilled all things He said "It is finished."


Fifth, Isaac went to meet his bride as she approached: and Christ meets all who come to Him through grace, as is evident in the case of Zacchaeus and the prodigal son.


Sixth, Isaac received Rebecca as a wife, not as a servant: so also Christ received the Church.


Seventh, Isaac brought Rebecca into the tent of his mother Sarah: Christ brought the Church of the Gentiles into the place of the Synagogue of the Jews, from whom He was descended.


Eighth, Isaac so loved Rebecca that he tempered his grief over his mother's death: so also Christ, seeing the city, wept over it; but having gained the Church of the Gentiles, He tempered His grief.





The Servant Is the Apostles: Thirteen Analogies


In the servant of Abraham the office of the Apostles and preachers is described.


First, the servant went out at his master's command to seek a bride, not knowing which one or what kind, but he entrusted the outcome and success of the matter to the Lord: so the Apostles went forth and preached everywhere, not knowing who would believe. They scattered the seed and entrusted the fruit to the Lord.


Second, the servant took with him some of all his master's goods, with which to adorn the maiden: so the Apostles did not come empty-handed, but brought great gifts -- namely grace, peace, miracles, holiness of life and character, etc.


Third, the servant of Abraham stands at the well and deliberates which maiden should be chosen: so the Apostles did not cast pearls before swine, but preached to those from whom they hoped for greater fruit; nor did they baptize or reconcile the obstinate and unworthy, but the penitent and properly disposed.


Fourth, the servant does not go unless sent: so also the true Apostles, for of false ones it is said: "They were running, and I did not send them."


Fifth, the servant prays before undertaking the task: so also the Apostles, for preaching without prior prayer bears no fruit.


Sixth, as soon as the servant performed his duty, he found the virgin he was seeking: so also God cooperated with the Apostles, so that among whatever nations they went, they found people who would receive them and believe.


Seventh, the servant asks for a drink from the virgin; the thirst of the Apostles is the desire for the salvation of souls: those who hear their words and fulfill them in deed give them drink.


Eighth, the servant, seeing the virgin act according to his prayer, gave thanks to God: so also Paul everywhere gave thanks to God for the conversion of the Gentiles.


Ninth, the servant gives the bride ornaments for her ears and hands: the Apostles adorn the Church, so that she has her ears adorned through faith, and her hands through good works. The Pharisees only adorned the hands, that is, they only taught the works of the Law. Simon and the heretics only adorn the ears, that is, they only preach faith, which comes by hearing: but in truth neither alone suffices.


Tenth, the servant gives greater gifts to the virgin who consents to the marriage: so also greater gifts of the Holy Spirit are provided to the faithful.


Eleventh, the servant, once the business is concluded, promptly returns, because he attends only to his master's affairs: so did the Apostles, and so shall all preachers do.


Twelfth, the servant leads the virgin from her father's house to the house of Abraham: so also the Apostles led souls from paganism to the Church.


Thirteenth, the servant does not bring the bride for himself, but for his master: so also Paul did, saying: "I betrothed you to one husband, to present you as a chaste virgin to Christ."





Rebecca Is the Faithful Soul: Ten Analogies


Rebecca displays the character of the Church and the faithful soul.


First, Rebecca in Hebrew means the same as fattened, enriched: because she has Isaac as her husband, that is, laughter -- namely Christ, who is the joy of the soul.


Second, Rebecca was a virgin: and Christ wills to have a virgin as His bride, pure from all love of the flesh and the world; see what was said at 2 Corinthians chapter 11, verse 2.


Third, Rebecca is found at labor: Christ does not want to have idle ones.


Fourth, Rebecca showed charity to the servant of Abraham: and Christ demands charity from the faithful soul.


Fifth, Rebecca offers the servant of Abraham hospitality and food: so the faithful ought to do for preachers.


Sixth, Rebecca, leaving all things behind, follows the servant of Abraham: so does the faithful soul.


Seventh, Rebecca brings her attendant maidens with her: so also the faithful person brings his household.


Eighth, Rebecca, approaching Isaac, descended from the camel: so the faithful person humbles himself when drawing near to Christ, and with shame and repentance abandons whatever was crooked and proud.


Ninth, Rebecca, seeing Isaac, immediately covered herself: so the faithful person, the more he comes to know Christ, the more he blushes at his past life, as in Romans 6: "What fruit did you have then from those things of which you are now ashamed?"


Tenth, Rebecca remains forever with Isaac and does not return to her father's house: so the faithful person who perseveres with Christ to the end will be saved. So St. Gregory, book 35 of the Moralia, chapter 17; Eucherius, book 2 on Genesis, chapter 40; Ferus and others.
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Synopsis of the Chapter

The Jewish Christians remonstrate with St. Peter for having brought Cornelius the Gentile into the Church. Peter, by narrating his own and Cornelius's vision, satisfies them. Secondly, at verse 20, the increase of the faith is recounted, especially at Antioch; whence Barnabas is sent there, who together with Saul, evangelizing there for a whole year, converts many; on which account in that very place the disciples are first surnamed Christians. Thirdly, at verse 27, Agabus foretells a famine threatening the whole world; for which reason the faithful of Antioch make a collection, which they send to the faithful at Jerusalem through Saul and Barnabas.




Vulgate Text: Acts 11:1-30

1. And the Apostles and brethren who were in Judaea heard that the Gentiles also had received the word of God. 2. And when Peter had gone up to Jerusalem, they that were of the circumcision contended with him, saying: 3. Why didst thou go in to men uncircumcised, and didst eat with them? 4. But Peter began and expounded to them the matter in order, saying: 5. I was in the city of Joppa praying, and I saw in an ecstasy of mind a vision, a certain vessel descending, as it were a great sheet let down by four corners from heaven, and it came even unto me. 6. Into which looking I considered, and saw fourfooted creatures of the earth, and beasts, and creeping things, and fowls of the air. 7. And I heard also a voice saying to me: Arise, Peter; kill and eat. 8. And I said: Not so, Lord; for nothing common or unclean hath ever entered into my mouth. 9. And the voice answered again from heaven: What God hath cleansed, do not thou call common. 10. And this was done three times: and all were taken up again into heaven. 11. And behold, immediately there were three men come to the house wherein I was, sent to me from Caesarea. 12. And the Spirit said to me, that I should go with them, nothing doubting. And these six brethren went with me also: and we entered into the man's house. 13. And he told us how he had seen an angel in his house, standing and saying to him: Send to Joppa, and call hither Simon, who is surnamed Peter, 14. who shall speak to thee words, whereby thou shalt be saved, and all thy house. 15. And when I had begun to speak, the Holy Ghost fell upon them, as upon us also in the beginning. 16. And I remembered the word of the Lord, how that He said: John indeed baptized with water, but you shall be baptized with the Holy Ghost. 17. If then God gave them the same grace as to us also, who believed in the Lord Jesus Christ: who was I, that could withstand God? 18. Having heard these things, they held their peace, and glorified God, saying: God then hath also to the Gentiles given repentance unto life. 19. Now they who had been dispersed by the tribulation which arose under Stephen, went about as far as Phoenice and Cyprus and Antioch, speaking the word to none, but to the Jews only. 20. But some of them were men of Cyprus and Cyrene, who, when they were entered into Antioch, spoke also to the Greeks, preaching the Lord Jesus. 21. And the hand of the Lord was with them: and a great number believing were converted to the Lord. 22. And the tidings came to the ears of the Church that was at Jerusalem, touching these things; and they sent Barnabas as far as Antioch. 23. Who, when he was come, and had seen the grace of God, rejoiced; and he exhorted them all with purpose of heart to remain in the Lord: 24. for he was a good man, and full of the Holy Ghost and of faith. And a great multitude was added to the Lord. 25. And Barnabas went to Tarsus to seek Saul; whom, when he had found, he brought to Antioch. 26. And they conversed there in the Church a whole year; and they taught a great multitude, so that at Antioch the disciples were first named Christians. 27. And in these days there came prophets from Jerusalem to Antioch; 28. and one of them named Agabus, rising up, signified by the Spirit, that there should be a great famine over the whole world, which came to pass under Claudius. 29. And the disciples, every man according to his ability, purposed to send relief to the brethren who dwelt in Judaea: 30. which also they did, sending it to the ancients, by the hands of Barnabas and Saul.




Verse 1: The Apostles and Brethren

1. THE APOSTLES, AND THE BRETHREN. — "Brethren," that is, the rest of the faithful, who are inferior and subject to the Apostles.




Verse 2: They Contended

2. THEY CONTENDED. — διεκρίνοντο. The Syriac, "they disputed"; Chrysostom, "as if greatly offended, they expostulated." St. Epiphanius, in heresy 28, hands down that the author and instigator of this expostulation and murmuring was Cerinthus, who was the next heresiarch after Simon Magus, and who likewise stirred up the Jews against Paul, that they might seize him, as one who had brought Gentiles into the temple, Acts XXI, 28. So the Jews had previously murmured against Christ that He ate with publicans, Luke XIX, 6 and 7, for these were nearly all Gentiles. Now Cerinthus, judaizing, was contending for Judaism in order to exclude Christianity: hence he taught that all men must be circumcised and observe the law of Moses, and for this reason the first Council was promulgated against him at Jerusalem, Acts XV. Thus Epiphanius, heresy 28, and Philastrius, On Heresies, chapter LXXXVII.




Verse 3: Thou Didst Eat With Them

3. THOU DIDST EAT WITH THEM? — St. Chrysostom notes that they do not say: "Why didst thou preach Christ to them?" — for this, as something impious and an injury to Christ, all would have shrunk from in horror; but rather: "Why didst thou eat with them?" For this seemed unlawful to a Jew. For if these communicated with the Gentiles at table, they were reckoned by the Jews to be defiled by this fellowship and to become unclean. But this censure was equally cold, Jewish and pharisaic, and had now been removed and abolished by Christ along with the old law and its uncleanness and irregularity.




Verse 4: Peter Began and Expounded

4. AND PETER BEGINNING. — Vatablus: "Peter, taking up the matter from the beginning."




Verse 5: I Saw in an Ecstasy

5. I SAW IN AN ECSTASY. — In Greek, in ekstasei; Pagninus, "in rapture"; Vatablus, "in an abstraction," namely of the spirit — that is, my spirit, withdrawn (not really, but intellectually) from my body, saw; the Zurich version, "caught up out of myself, I saw a vision." Peter here unrolls and repeats the whole sequence of the matter narrated in the preceding chapter up to verse 18; wherefore I shall not repeat it here.




Verse 16: You Shall Be Baptized With the Holy Spirit

16. BUT YOU SHALL BE BAPTIZED WITH THE HOLY SPIRIT. — At Pentecost. See what was said at chapter I, verse 5.




Verse 17: The Same Grace

17. THE SAME GRACE. — isēn dōrean: the Zurich version, "an equal gift" or "equal grace" — equal, that is, in substance, though in quantity, according to the disposition either of God or of man, unequal and greater or lesser.

WHO WAS I, THAT I COULD WITHSTAND GOD? — namely that I should hinder, halt, and turn aside the descent and inflowing of God's grace into Cornelius? For this is impossible, just as it is impious and satanic — as if to say: As I was not able to impede the descent of the Holy Spirit, so neither could I impede His baptism. For the Holy Spirit, by communicating His grace to Cornelius, was signifying that He likewise willed to confer upon him through me His baptism, that he might be added to the rest of His faithful and to His Church — as if to say: If I could not bar the Gentiles from Christianity, neither will you be able to. So says the Gloss.

Morally, marvel here at the modesty of St. Peter, whereby, although he was superior — indeed Supreme Pontiff — he did not reject the complaints of the faithful concerning himself, nor imperiously refute them, by saying: "I know what I am doing; I am not bound to give you an account of my deed; yours is to obey and be silent," etc. But modestly and humbly, by recounting the sequence of the matter, he satisfies them.

That Prelates ought to imitate the same when they are reproved by their inferiors — namely so that they satisfy them by reason and not by authority — St. Gregory teaches in book IX, epistle 39: "For if (St. Peter), in the complaint of the faithful, had said anything of his own power, he certainly would not have been a teacher of meekness. Therefore he appeased them by humble reason, and in the matter of his reproof he even produced witnesses. If then the Shepherd of the Church, the Prince of the Apostles, working signs and miracles in singular fashion, did not disdain humbly to give an account in the matter of his reproof, how much more ought we sinners, when we are reproved about anything, to appease our reprovers by humble reason." Wisely Climacus, in step 26, gives this as the sign that a work is from God and that we are working according to God: "if from His action we receive more humility in the soul than we had before." For if from it we grow proud, it is a sign that we did this not from God but from the devil — namely from haughtiness, vanity, etc.




Verse 18: They Glorified God

18. THEY GLORIFIED GOD. — Therefore, says Chrysostom, by the example of these we ought not to envy our neighbors' goods, but to rejoice over them and to congratulate them and to glorify God — even though they themselves surpass and transcend us, just as the Gentiles surpassed the Jews in faith and Christianity.

REPENTANCE, — that is, the time and place of repentance, says Lyranus. Secondly, "repentance," that is, the grace and impulse toward repentance. So the Gloss. Thirdly, "repentance," that is, the effect and fruit of repentance: namely the remission of sins. In both cases there is a metonymy: for in the second sense the effect is put for the cause; in the third, the cause for the effect.

UNTO LIFE. — "That they may live," says Vatablus — namely, here by the life of faith and grace, hereafter by the life of glory and eternal felicity.




Verse 19: Under Stephen

19. UNDER STEPHEN. — epi Stephanou, which can first be rendered "on account of Stephen." Thus the Syriac. Secondly, "after Stephen." Thus Vatablus. Our Vulgate embraces both, rendering "under Stephen," that is, in the time of Stephen, on account of his zeal and his liberty in reproving the Jews.

PHOENICE. — "Phoenice," or Phoenicia, is a region of Syria (whence its inhabitants are also called Syrophoenicians), whose metropolis was Tyre: now Tripolis surpasses it, so called from the holding-together of three cities, namely Sidon, Aradus, and Tyre, says Strabo, Pliny, and Mela in book I. See Salmeron, vol. I, prolegomenon 41. The Phoenicians, especially the Tyrians, were most celebrated for navigation; whence Carthage in Africa was founded by them, and the Africans were called Poeni, as if Phoeni and Phoenices. Hence too the language of the Carthaginians was akin to the Syriac and Hebrew, on the testimony of St. Jerome, in book V on chapter XXV of Jeremiah, and of St. Augustine, on Psalm CXXXVI.

ANTIOCH. — Of this St. Jerome says, on chapter VI of Amos: "It is the metropolis of Syria, holding the third place among all the cities of the Roman world, that is, after Rome and Alexandria." Hence too St. Peter first established his see there. Whence the Antiochene Church was made the second Patriarchal see. For the first is the Roman, the third the Alexandrian — because it was founded by St. Mark sent by St. Peter. And these three alone were the first Patriarchates, to which a fourth was afterwards added, namely the Jerusalemite; for this was made Patriarchal explicitly by Pope Vigilius in the Roman Council, in the year of the Lord 553, as Baronius teaches; but implicitly by the Council of Chalcedon, Act VII, which subjected to it the three Palestines, in order to settle its dispute with Antioch. A fifth was added, namely the Constantinopolitan, in the time and through the agency of the Emperor Justinian residing there: afterwards others also were added, such as the Aquileian and Venetian. See Sigonius, book I, On the Kingdom of Italy.




Verse 20: They Spoke to the Greeks

20. THEY SPOKE TO THE GREEKS. — pros Hellēnistas, that is, "to the Hellenists," namely to the Jews among the Greeks — that is, born among, or brought up among, or dwelling among the Gentiles. Thus Vatablus. But because Hellenists here are set in opposition to the Jews dwelling in Phoenicia, Cyprus, and Antioch — that is, in Gentile regions and cities — therefore by "Hellenists" in this place are signified, not Jews born or living among the Gentiles, but the Gentiles themselves. Therefore Hellēnistai here is the same as Hellēnes — that is, Hellenists are Greeks, namely Gentiles. So Lyranus, Hugo, and Cajetan. Whence it is clear that these Cypriot Evangelists evangelized the Gentiles before the conversion of Cornelius, namely a little after the killing of St. Stephen, as was said at verse 19, concerning which I have said more at the end of chapter X. Perhaps Luke calls them Hellēnistas, that is Hellenists, because they, although they were Syrians and Phoenicians, nevertheless spoke Greek — that is, they were imbued with Greek wisdom and eloquence: for at that time the wise men and orators of the Greeks were celebrated, so much so that Isocrates in his Panegyricus says that the name of the Greeks is now not of nation and race, but of reason and mind. Whence too the Apostle, Romans I, 14, calls the Greeks "wise" and the Barbarians "foolish." And I Corinthians I, 22: "The Greeks," he says, "seek wisdom."




Verse 21: The Hand of the Lord Was With Them

21. AND THE HAND OF THE LORD WAS WITH THEM. — "Hand," that is, assistance, power, and cooperation — as if to say: God by His powerful hand was present to them for working miracles in confirmation of the faith, for preaching with such wisdom and efficacy that they converted many Gentiles to Christ. So St. Chrysostom and Oecumenius.

AND A GREAT NUMBER OF BELIEVERS WERE CONVERTED TO THE LORD. — "Of believers," that is, of those beginning to believe: for it is taken in the inchoate act. For before the preaching of the Cypriots they were Gentiles, that is, unbelievers, not believing, indeed ignorant of Christ. Whence the Syriac renders: "and many believed and were converted," that is, by believing they were converted from Gentilism to Christianity. It is a hendiadys. And the Zurich version clearly renders: "and a great number, having received the faith, was converted to the Lord."




Verse 22: They Sent Barnabas

22. THEY SENT BARNABAS. — "Rightly," says Cajetan, "to the Cypriot preachers they joined likewise a Cypriot preacher." For Barnabas was a native of Cyprus. St. Chrysostom teaches that the Apostles themselves did not go there, on account of the Jews, lest they should offend them by associating with the Gentile Cypriots and Antiochenes.




Verse 23: When He Had Seen the Grace of God

23. WHEN HE HAD SEEN THE GRACE OF GOD. — that is, that the Gentiles at Antioch, stirred up by the grace of God, were so eagerly seizing upon the faith of Christ, and were so constant, devout, and fervent in it. Again, "grace," that is, the gratuitously given graces — for example of speaking with tongues, of prophesying, of interpreting Scripture, of celebrating the magnalia of God, etc. — communicated by God to the Antiochenes together with faith and baptism.

HE EXHORTED ALL TO REMAIN IN THE LORD WITH PURPOSE OF HEART. — that is, in the faith, love, grace, and Church of the Lord Jesus Christ — namely in Christianity. The Greek has: "he exhorted them to remain with their Lord with the purpose of their heart"; the Syriac, "that with their whole heart they should cleave to the Lord"; Pagninus, "that with purpose of heart they should persevere in the Lord." For "he exhorted," the Greek is parekalei, which has many meanings: first, he was exhorting; second, he was rousing; third, he was consoling; fourth, he was beseeching; fifth, he was urgently demanding (so the Syriac); sixth, he was acting as advocate and, like an advocate pleading their case, was counseling all. St. Chrysostom: "He exhorted," he says, "all with proclamation and praises; and perhaps in the very fact that he praised and approved the multitude, he converted more — for praised virtue grows."

Dogmatically, learn here that perseverance, although it is a gift of God, nevertheless depends upon free will — and so it is in the power and choice of every faithful and just person, with God's grace, to persevere in faith and charity to the end of life, and so to be saved. "For God, unless they themselves first fail His grace, as He began the good work, so will He perfect it, working both to will and to perform," says the Council of Trent, session VI, chapter XIII and chapter XI. "For God by His grace does not desert those once justified, unless He is first deserted by them." Devoutly indeed St. Augustine, in the Soliloquies, chapter XIV: "In all time," he says, "You always consider me wholly at once, as if You had nothing else to consider. So You stand over my keeping, as if forgetful of all others, and willing to attend to me alone. Wherever I shall go, You, O Lord, do not desert me, unless I first desert You."

Again, the gift of perseverance is twofold. The first, by which one is able to persevere in the faith and grace of God if he so wills. This all the just have in first act, and will have in second act if they assiduously call upon the grace of God and strenuously cooperate with it. The latter, by which one actually perseveres in faith and grace up to death; this all and only the predestined — that is, those elected to glory — have. For these receive from God an efficacious or congruous grace, by which God foresees that they not only can persevere but actually will persevere, because it is so tempered to free will that it allures and inclines free will to cooperate; and so free will spontaneously and continuously cooperates with it up to death. So St. Augustine, throughout the book On the Gift of Perseverance, and the book On the Predestination of the Saints. And the Council of Trent, session VI, canon 16: "If anyone shall say," it says, "that with absolute and infallible certitude he is certain to have that great gift of perseverance unto the end, unless he has learned this by special revelation, let him be anathema." Whence this gift does not fall under merit, but is purely a gift of God, who gives it to whomever He wills; nevertheless, by fervent and continual prayers asking for it, and by assiduous good works, we can obtain it from God and as it were de congruo deserve it. Wherefore, whoever desires this gift — as everyone desirous of his own salvation ought to desire it — let him follow the admonition of St. Peter, Epistle II, chapter I, verse 10: "Be diligent, that by good works you may make your calling and election sure: for doing these things, you shall not sin at any time." And chapter III, 14: "Be diligent that you may be found before Him spotless and unblemished in peace."

Morally, learn how great a gift on God's part, and how great a virtue on man's part, perseverance is. St. Jerome, in epistle 10 to Furia: "In Christians," he says, "the beginnings are not sought, but the end. Paul began badly but ended well. Judas's beginnings are praised, but his ending is condemned by his betrayal." The same, in book I Against Jovinian: "To begin," he says, "belongs to very many, to persevere to few. Hence too the great reward of those who shall have persevered." That elder in the Lives of the Fathers, book V, chapter VII On Patience, number 35: "Just as a hunting hound," he says, "on seeing a hare pursues it, and is not impeded by those dogs which turn back behind him, but, thinking neither of cliffs nor woods nor brambles, is scratched and pricked, and does not rest until he has caught it: so also he who seeks the Lord Christ unceasingly fixes his gaze on the cross, passing by all the scandals that come to meet him, until he reaches the Crucified." In the same place, book IV, number 21: "The perseverance of the good," he says, "is a certain victory, and you shall be crowned": for in no respect are the temptations of the flesh and the devil more overcome than by perseveringly resisting them and giving oneself to prayer.

Hence among the virtues only perseverance is crowned. "For he who shall persevere unto the end, he shall be saved," says the eternal Truth, Matthew X. Wherefore, just as perseverance is the greatest of virtues, so it is the highest gift of God, as St. Augustine teaches, in the book On the Gift of Perseverance, and the Council of Trent, session VI, canon 16. "In vain indeed is good done if it is forsaken before life's end, because he runs swiftly in vain who fails before he reaches the goal," says St. Gregory, and it is contained in De Poenitentia, distinction 3, canon Incassum. Wherefore St. Paul: "Forgetting the things that are behind, and stretching forth myself to those that are before, I press toward the mark, to the prize of the supernal vocation of God in Christ Jesus," Philippians III, 14. The holy living creatures, Ezekiel I, 9, "did not turn back when they walked, but each one walked straight ahead before his face." Thus Victor, proconsul of Carthage, when solicited to deny the faith by the legates of the Arian king: "Tell," he said, "your king to subject me to fires, to drive me before beasts, to torture me with every kind of torment. If I consent, in vain have I been baptized in the Catholic Church." Thus Victor of Utica, book III, History of the Vandals. "Perseverance therefore," says St. Bernard, epistle 129, "is the vigor of strengths, the consummation of virtues, the nurse of merit, the mediatrix of reward, the sister of patience, the daughter of constancy, the friend of peace, the knot of friendships, the bond of unanimity, the bulwark of sanctity." See the same, epistle 253 to Guarinus.

Finally hear Christ, Apocalypse II, 10: "Be thou faithful unto death, and I will give thee the crown of life." And chapter III, verse 11: "Hold fast that which thou hast, that no man take thy crown." See the things said there. The Gentiles saw the same. Socrates, in Stobaeus, sermon 1 On Prudence: "As a statue rests on its base," he says, "so a good man, leaning upon his resolve, ought in no way to depart from the honorable." In the same place Chilon says that all things should indeed be undertaken slowly, but when once you have begun, you must persevere most constantly in acting. Livy, book V, decade 1: "For military discipline," he says, "it is of the greatest importance to accustom the soldier not only to enjoy a won victory, but, if matters be even slower, to endure tedium and to await the outcome of any hope however late: if the war be not finished by summer, to bide for winter: nor, like summer birds, immediately in autumn to look about for a roost and a retreat." He adds that impregnable cities are taken by the perseverance of siege alone, through famine and thirst. Sertorius, on Plutarch's testimony in his Life: "Perseverance," he says, "is more efficacious than force, and many things which cannot be accomplished by a single onset are little by little brought to completion: for there is in steady application an unconquered force, which surpasses and cuts away every power." Seneca, epistle 1: "There is nothing," he says, "that persistent labor and intent and diligent care does not overcome." The same, epistle 65: "The blessed life is set on high, but it is penetrable to perseverance." The same elsewhere: "It is shameful to yield to a burden and to wrestle with a duty which you have once undertaken. He is not a strong and energetic man who flees from labor, nor does his courage grow by the very difficulty of things." Therefore

Endure and harden yourself: this pain will profit you one day.

Often a bitter juice has brought help to the weary.




Verse 24: He Was a Good Man, Full of the Holy Spirit

24. FOR HE WAS A GOOD MAN, AND FULL OF THE HOLY SPIRIT. — like his fellow-disciple St. Stephen, chapter VI, verse 5. For such men are most fit, indeed necessary, to exhort and impel others to every good. For water does not generate fire, but water: so the lukewarm and the cold make others cold, not hot and fervent in spirit. The Apostolic man therefore must be full of God, who is to set on fire the cold hearts of men with the love of God.

Whence such men in every age God is wont to send down to His Church, as of old He sent down St. Augustine, St. Basil, St. Chrysostom, St. Gregory, St. Bernard, St. Dominic, St. Francis, etc. So in this age He sent down St. Ignatius and his companions, fired by God, to kindle anew the charity that was growing cold in the world. Whence concerning them Father Peter Canisius received this prophecy from a certain widow at Arnhem of celebrated sanctity, before the name of our Society had been heard, breathed upon by the divine Spirit: "You, my son," she said, "shall be enrolled in a certain new Order of priests, which God is preparing in His Church for its reform and the salvation of many. I have seen them in vision, and you joined to them. They will be grave men, learned, modest, full of God and endowed with charity for souls." Such a man Canisius soon saw at Mainz in Father Peter Faber, the first companion of St. Ignatius, and immediately gave his name to him and to the Society, as Father Sacchinus relates in his Life, book I. To this idea and norm let the Religious and Apostolic man examine, form, and perfect himself, that he may inflame others and fill them with God.

Luke here sufficiently indicates the year in which Paul and Barnabas preached at Antioch. Hence Baronius is of opinion that this name was given in the year of Christ 43, which was the tenth from His death; he also adds further that the Gentiles called the Christians Chrestians, and Christ Chrestus. For about the year 43 St. Peter departed from Antioch toward Rome.

Now the Gentiles, partly through ignorance, partly through mockery, called Christ "Chrestus," and the Christians "Chrestians." Hence Tertullian: "But the hatred is for the name; what guilt lies in names? what accusation in words? unless perchance some word of a name sounds barbarous, or unlucky, or abusive, or shameless: but Christian, so far as the meaning goes, is derived from anointing. And even when it is wrongly pronounced 'Chrestian' by you (for not even is there sure knowledge of the name among you), it is composed from sweetness or kindness. Therefore in harmless men even a harmless name is hated." And a little after: "Before the hatred of the name, it was fitting first to learn about the sect from its author, or about the author from his sect. But now, with examination and acknowledgment of both being neglected, the name is held fast, the name is assailed, and an unknown sect, an unknown author, the word alone condemns beforehand, because they are named, not because they are convicted." In the same way Lactantius speaks: "Ignorant," he says, "of our affairs, they called Christ 'Chrestus,' and the Christians 'Chrestians': but χρηστός means 'good' and 'agreeable.'" So also Justin Martyr: "Indeed, by the appellation of the name itself, neither good nor evil is judged apart from deeds falling under the name. And as to the name itself, which is cast at us as a charge, certainly we are most excellent χρηστότατοι." So also Theophilus of Antioch: "You," he says, "count it a crime against me that I am a Chrestian (for so the Greek word is rendered in Latin), and I bear this notable and illustrious name. But I freely confess that I am a Chrestian, and I desire nothing more than to be χρηστός, that is, good toward God: for that name is neither burdensome nor hateful to me." Suetonius certainly says: "He expelled from Rome the Jews who were continually rioting at the instigation of Chrestus." And to me it seems quite probable that in Tacitus also we should read "Chrestians" and "Chrestus." "The crowd," he says, "used to call them Chrestians: the author of the name was Chrestus, who under the rule of Tiberius had been put to death by the procurator Pontius Pilate."

Wisely St. Bernard, sermon 18 on the Canticle: "If you are wise," he says, "show yourself a basin, and not a channel. For the latter receives and pours forth almost simultaneously; but the former waits until it is filled, and thus what overflows it shares without loss to itself, etc. But today we have many channels in the Church, and very few basins, who wish to pour forth before being filled, eager to teach what they have not learned, and craving to preside over others, when they know not how to govern themselves." And shortly after: "Let the basin imitate the fountain. The fountain does not flow into a stream, nor extend itself into a lake, until it is satisfied with its own waters. Lastly, the very fountain of life, full in itself, first bubbling up into the nearest secret places of the heavens, then burst forth onto the earth, and from its overflow saved men and beasts. Therefore do you also likewise. Be filled first, and then take care to pour forth."

AND A GREAT MULTITUDE WAS ADDED TO THE LORD. — As if to say: Through the exhortations of Barnabas many were converted to Christ and joined to His Church; for he who is added and joined to the body, namely the Church, is joined to the head, namely Christ.




Verse 25: That He Might Seek Paul

25. THAT HE MIGHT SEEK PAUL. — For Paul had long been a friend of Barnabas and his fellow-student under Gamaliel as master, and was now far more dear to him in Christ and in Christianity. St. Chrysostom puts it brilliantly: "Barnabas," he says, "came to an athlete, to a leader in war, to one contending in single combat: he came to a hunting-hound that slays lions, to a strong bull, to a bright torch, to a mouth sufficient for the whole world." He then adds that it was due to Paul's virtue and zeal that so great a multitude of the faithful was joined to the Church at Antioch, and that there the name "Christians" arose. Therefore he celebrates that city as having first of all deserved to enjoy the mouth of Paul, with so great fruit, praise, and glory of its own, just as afterwards it enjoyed the golden mouth, namely Chrysostom himself, the disciple and emulator of Paul.




Verse 26: The Disciples Were First Called Christians at Antioch

26. THEY CONVERSED, — συναχθῆναι, that is, as the Syriac expounds, they were gathered together, that is, they held sacred synaxes, sacred meetings, sacred assemblies, by calling together and gathering the people into the church, and there teaching the faith of Christ and preaching the Gospel. Pagninus: they conducted themselves with that congregation; the Zurich version: they kept up association with that congregation. For the Greek συνάγω is the same as "I gather together, collect, associate." Whence συναγωγή, that is, Synagogue, congregation, collection, assembly, gathering, Church.

SO THAT THE DISCIPLES WERE FIRST CALLED (Zurich version: "named") AT ANTIOCH CHRISTIANS, — from Christ, just as the Platonists are named from Plato, and the Aristotelians from Aristotle, their leader and master. Suidas, under the word "Christians," judges that this happened when St. Peter, about to depart for Rome, declared Evodius as his successor in the see of Antioch; for then, he says, they began to be called Christians, who before were called Nazarenes and Galileans. Genebrard thinks that this happened in the year of Christ 49, which was the sixteenth from His death. But that it happened earlier, around that year in which at Antioch Paul and Barnabas taught, says the Gloss.

St. Chrysostom, in homily 3 to the People, wonderfully extols and celebrates his own city, namely Antioch, because in it the Christian name was first heard. For this name, as proper to the faithful, is illustrious and excellent. Foreseeing this, Isaiah exulted in spirit, saying in chapter XLIII, verse 1: "I have called thee by thy name: thou art Mine," that is, Christian from Me, Christ; and chapter LXII, verse 2: "Thou shalt be called by a new name, which the mouth of the Lord shall name." It is therefore more illustrious to be and to be called a Christian than to be and to be called a king or prince: for the Christian is a disciple of Christ, indeed a son and heir of the heavenly kingdom. Wherefore Salvianus rightly complains, in book IV On Providence, near the beginning, that Christians lose the force of so great and so holy a name through the vice of their depravity. "For he who does not perform the work of the Christian name, does not seem to be a Christian. For a name without its corresponding act and office is nothing. What else is rule without sublimity of merits, but a title of honor without a man? or what is dignity in an unworthy man, but an ornament in mire? A golden ring in the snout of a swine: a beautiful and foolish woman, Prov. XI. And so among us also the Christian name is as it were a golden ornament; if we use it unworthily, we are seen to be swine with their ornament."

To this point belongs that saying of Musonius in Gellius, book IX, chapter II, concerning wicked men who called themselves philosophers: "It is," he says, "a grief and a sorrow to me, that filthy and shameful creatures of this kind should usurp a most holy name and be called Philosophers (Christians). But my ancestors the Athenians, by public decree, ordained that the names of those most brave young men Harmodius and Aristogiton, who attempted to slay the tyrant Hippias for the recovery of liberty, should never be given to slaves, since they considered it impious that names devoted to the liberty of their country should be defiled by servile contagion. Why then do we suffer the most illustrious name of Philosophy (Christianity) to be made base in the worst of men?" The Emperor Domitian put to death Metius Pomposianus because he had given the names of Mago and Hannibal, as those of illustrious commanders, to his slaves, as Suetonius says in his Life, chapter X. Alexander the Great forbade a cowardly soldier to be called "Alexander," unless he should promise to imitate the spirit and virtues of Alexander, according to Curtius. Why then should those be called Christians who attack, slander, violate, disgrace, and defame either the faith of Christ, as do the heretics, or His morals and life, as do wicked Christians? You are a Christian: imitate Christ; live as Christ lived; live as the first Christians lived, Acts III and IV; live the life of St. Peter, St. Paul, St. John, etc.

Excellently St. Jerome, epistle 10 to Furia: "Let your father, whom I name for the sake of honor, not because he is a consular and patrician, but because he is a Christian, fulfill his name." Likewise to Paulinus: "Do not look to the trappings and empty names of the Crotonians. To be a Christian is great, not to seem one." Julian the Apostate envied this name to the faithful, "calling them Galileans instead of Christians, and decreeing by public law that we should be so called. From which he plainly showed that the name of Christ is most honorable and of the greatest weight for glory, since he plotted to take it away from us. Unless perhaps he did this for the reason that he dreaded the force and power of this name like the demons," says Nazianzen, oration 3 Against Julian.

From the same source receive these — partly the duties, partly the praises and maxims — of the Christian. First, in oration 20, which is on the praises of St. Basil, he celebrates this saying of his: "Christianity is distinguished not by the dignity of persons, but by faith. In other matters we are gentle and peaceful, and the most lowly of all; but when God is endangered for us and set before us, then at last, counting all other things as nothing, we look upon Him alone. Fire and sword and beasts and claws tearing the flesh are rather a pleasure and delight to us than a terror. Death will be in the place of a benefit to me: for it will send me the more quickly to God, for whom I live."

Secondly, in oration 3: "The brave and noble souls of Christians are accustomed stubbornly to resist him who is preparing to use violence, just as a flame stirred up by the wind: the more it is fanned, the more vehemently is it kindled. Thus by persecution they have rather illustrated the Christian religion than weakened it, strengthening souls indeed for piety, and by dangers hardening them, as hot water hardens iron."

Thirdly, in the Iambic, iambic 15: Christianity "is the law, the mystery, and the profession of the cross of Christ. The humanity of Christ is my refreshment. His death is the extinction of my death."

Fourthly, oration 31: "Why," he says, "is the name of Christian venerable? Is it not because Christ is also God? I pursue Peter with honor, yet I am not called 'Petrian'; and Paul, yet I am not named 'Paulian.' I do not endure to take my name from men, having been created by God. Accordingly, if it is because you esteem Him as God Himself that you are called Christian, then truly may you be so called, and abide in the name, and even more in the reality. But if you believe Him to be God, show by your very deeds what you believe."

Fifthly, oration 12: Christians "God reckons as His riches and makes them rich."

Sixthly, in the same place: Christians "are formed and sealed with the same character of faith and hope."

Seventhly, oration 20: "Whereas others have certain other surnames, either received from their parents, or acquired from themselves — that is, from the proper pursuits and institutions of their lives — for us, on the contrary, a great thing and a great name was both to be and to be called Christians: and we were more uplifted by this than Gyges by the turning of the bezel of his ring (if indeed this be not fabulous), by which he seized the tyranny of the Lydians; or than Midas by the gold which brought him to ruin, when, having gained his wish, he possessed nothing but gold — itself also a Phrygian fable. For what shall I say of the arrow of the Hyperborean Abaris, or of the Argive Pegasus, whose power was not so much to be borne through the air, as ours is to be lifted up to God by mutual work and at the same time?"

Eighthly, in Iambic 18: We (Christians) flee every breath of glory / from every honest deed: as those for whom nothing is more important / than that the left should not know what the right is doing.

Ninthly, in the Precepts to Virgins: What wonder if Christ, fixed in the midst of the body, / drives out by force all human loves?

Tenthly, in the same place: In the worshippers of Christ a greater spirit leaps about the heart, / as often as the hostile tyrant brings forth arms. / Then singing sweet hymns night and day, / they seek the highest stars, having left the world and the flesh.

Eleventh, in the same place: As the phoenix in dying grows green again to its first years, / reborn in the midst of the flames after many lustrums: / not otherwise are they made everlasting by a noble death, / while pious hearts blaze with divine flames.

Twelfth, in the same place: In an afflicted body lies the strength and might of the pious. / Whoever well perceives this will not strike a covenant with the body, / after he has burned with a better fire.

Thirteenth, in the Rules of Beatitude and the Spiritual Life: Happy is he who buys Christ with all his fortunes, / and counts the cross which he bears as the equal of all things, etc. / Happy he who, to be numbered among the first of the sheepfold / of the worshippers of Christ, holds himself silent among the sheep. / Happy he who, not slothful, honors Christ with his hands, / and is to many a rule of life and a law of piety. / Happy he who, joined to many, is not distracted by handling many things, / but has given his whole heart to God.

Fourteenth, oration 3: "We (Christians)," he says, "care very little for the external appearance and, as it were, the picture; but on the inner man we bestow much more labor and zeal; and we especially strive to draw the spectator back to those things which are perceived by the mind: by which method also we more instruct the common people."

Fifteenth, oration 3: "To Christians it is more pleasant to suffer for the sake of piety, even if no one is to know of it, than for others to flourish with impiety and to dwell in glory. For we care very little to please men, seeking this one thing, that we may obtain honor from God."

Sixteenth, in the same place, as Billius explains, no. 96: "Just as, according to the Pythian oracle, the Thessalian mare excels all others, and the Spartan woman excels all other women, and Sicilian men all other men, so also Christians in their religious rites and holier observances excel all mortals, and merit the chief place of honor."

Seventeenth, oration 3 Against Julian: "We," he says, "count it a vice not to advance in virtue, nor to be made continually new from old, but to remain in the same state." As if to say: To be a Christian is to advance daily for the better. He gives the reason: "For thus the same would happen to us as to spinning tops, which we see being whirled in a circle, but not advancing."

Eighteenth, in the poem On His Own Life: A wicked Christian, especially / if he be a priest, brings reproach upon the faith.

Nineteenth, oration 4 Against Julian: "Just as the cataracts of the Nile, falling from Ethiopia into Egypt, can be checked by no art; nor the ray of the sun, even if for a little while it be covered with a cloud: so neither can fetters be put on the tongues of Christians, when it pursues and rends your affairs."

Twentieth, Iambic 18: We have never yielded to a turbulent time: / Indeed, if the peace held anything languid, / or if anyone was of other depraved morals, / here (in persecution) we have all to one man stiffened our breast. / And solidified by the fiery zeal of our enemies / we have borne the fury, and have been splendidly conquered. / For no one more gladly desires safety / than we desire perils, whose true companion is praise.

So indeed St. Polycarp, when the Governor pressed him to swear by the fortune of Caesar, made this one response: "I am a Christian," to whom that is not lawful; Eusebius is witness, book IV, chapter V. The same response was given by the Martyrs of Lyons and Vienne, of whom Eusebius writes, book V, chapter II. And first of all St. Blandina, when questioned with false accusations under torments, gave no other answer than: "I am a Christian, and nothing evil is committed by us." And another, by name Sanctus, answered to all questions: "I am a Christian." "This he frequently confessed in place of his name, his city, his family, and all other things, nor did the Gentiles hear any other voice from him," says Eusebius. "For nothing is terrible where there is the love of the Father; nor sad, where Christ is glory." Therefore he is a Christian, to whom Christ is always in heart, mouth and work.




Verse 27: Prophets Came Down From Jerusalem

27. NOW IN THESE DAYS. — In that year in which at Antioch Paul and Barnabas taught, says the Gloss.

PROPHETS CAME DOWN FROM JERUSALEM. — For the Church from her beginning had Prophets: for prophecy was one of the gratuitously given graces of the Holy Spirit, and consequently a token of the true Church, which the Holy Spirit governs, as is plain from I Corinthians XIV. Hence these also were sent to Antioch, that they might confirm and illustrate that already flourishing Church by the gift of their prophecy.




Verse 28: Agabus

28. AGABUS. — Whom Dorotheus in the Synopsis of the Saints says was one of the 72 disciples of Christ. Bede interprets the name Agabus as "messenger of tribulation"; others, "locust": for חגב chagab means locust. Aptly so: for locusts, by devouring the buds and crops, are the cause and forerunners of famine, which Agabus foretold. Others, "organist," from עוגב ugab, that is, an organ. Others derive the name Agabus from עוגה uga, that is, a cake or hearth-baked loaf, which in time of famine is wont to be made by the poor, so that it may be eaten at once. Others interpret Agabus as "enthusiast" or "lover": for עגב agab means to love, to be mad, to be driven by enthusiasm. So Pagninus, in his Interpretation of Hebrew Names. Agabus is reckoned among the Saints in the Roman Martyrology on the 13th of February.

HE SIGNIFIED BY THE SPIRIT THAT THERE WAS GOING TO BE A GREAT FAMINE OVER THE WHOLE WORLD. — The Holy Spirit willed, says Oecumenius, that this famine should be foretold through Christian Prophets, lest the Gentiles should impute it to Christianity, as though on its account the angry gods sent it upon the world. Secondly, that the Antiochene faithful might make a collection, by which they should relieve the destitution and impending famine of the Jerusalemites; as indeed they did. It is likely that God by this universal famine of the whole world wished to punish both other crimes of His and the recent idolatry of the Emperor Caius Caligula, who preceded Claudius. For Caius came to such madness that he wished to be everywhere adored as a god, so much so that he would not yield even to Jupiter, but resolved to change the image of Olympian Jupiter into his own, as Suetonius testifies in his Life, chapter XXII, and Dio, book LIX; who also add that he was hailed as Jupiter Latiaris, and temples erected to him, in which the most exquisite victims, namely flamingoes, peacocks, guinea-fowl, pheasants, were daily sacrificed to him. Indeed he wished to be adored even by the Jews in an image, which he ordered to be set up in the Temple at Jerusalem: on which account the Jews sent Philo as legate to him, that he might dissuade him from this, as Philo himself relates at length in the Legation to Caius: where, equally with Josephus and Eusebius in the Chronicle, he expressly asserts that throughout the whole Roman world, except in the Synagogues of the Jews, statues, images, and altars were consecrated to Caius Caesar. Therefore God had decreed to chastise and punish this idolatry of Caius, adored throughout the whole world and as it were despoiling God of His divinity, and likewise the whole world either applauding or obeying Caius, by a general famine of the whole world. Moreover, with the same famine He afflicted the Jews who resisted the idolatry of Caius; because they themselves persecuted Christ and the Apostles, says Chrysostom. Furthermore, how great an evil famine is, I have shown at Lamentations IV, 9. Certainly famine brings on plague, namely limos loimon, as this year of the Lord 1622 we are experiencing at Rome and throughout all Italy. From famine, therefore, men have learned, or ought to have said, that bread and food and life are given not by Caius, but by God, and accordingly are to be sought from Him alone, and that He alone is to be worshipped and adored.

WHICH HAPPENED UNDER CLAUDIUS. — In the second year of Claudius, which was the year of Christ 43 and partly 44, says Baronius, and Dio Cassius, book LX. Others, however, judge that this famine occurred after a biennium, namely in the fourth year of Claudius, which was the year of Christ 45, perhaps because it lasted until the fourth year. So Josephus, book XX, chapter II; Eusebius, in the Chronicle; Orosius, book VII, chapter VI, the last two of whom add that Helena, queen of the Adiabeni (whom Orosius records to have been converted to Christ), succoured the Jews in this famine with great munificence. Wherefore this prophecy of Agabus about the famine seems to have been made about the first year of Claudius, the year of Christ 42. Now when Caius Caligula was killed by the soldiers in the fourth year of his reign, this Tiberius Claudius Drusus Germanicus succeeded to the empire, son of Drusus Nero and Antonia, grandson of Livia Augusta, the wife of Augustus Caesar, fifty years old, made Emperor by the faction of the praetorian soldiers, and reigned thirteen years: whom Nero succeeded, whom Claudius had adopted as son. So Suetonius and others. The first therefore after Julius Caesar to be Emperor of Rome and of the world was Octavius Augustus, the nephew of Julius; the second, Tiberius; the third, Caius; the fourth, Claudius; the fifth, Nero: under whom occurred those things which Luke records in the Acts. Finally Claudius, because of the famine in the middle of the forum, says Suetonius in chapter XVIII of his Life, "was so harassed by the crowd with insults and at the same time with fragments of bread, that he could scarcely escape into the palace, and only by a back door; he left no plan untried for bringing in supplies even in the winter season."




Verse 29: For Relief to the Brethren in Judaea

29. INTO MINISTRY, — εἰς διακονίαν, which Pagninus, the Syriac, and the Zurich version translate as "for relief": for this is what diaconia means, namely alms, by which the things necessary for life are ministered to the needy.

TO THE BRETHREN DWELLING IN JUDAEA. — Both for the sake of religion: for they acknowledged them as it were their fathers, inasmuch as they were the first faithful; and because the faithful in Judaea, despoiled of their goods by the Jews, labored under greater want, as I said at Hebrews X, 34; and because they had voluntarily renounced their goods and laid the prices of them at the Apostles' feet, as we saw in chapter IV, verse 34: wherefore above the others of the faithful, especially the Deacons: for it belonged to them to distribute alms, as I said in chapter VI. For it is likely that the Apostles had already departed from Jerusalem, on which see chapter XII.




Verse 30: Sending to the Elders

30. SENDING TO THE ELDERS, — to the Apostles, says Oecumenius. Others say, to the Presbyters and chief men. So St. Jerome, in the Epistle to the Galatians, chapter II, verse 10.
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Synopsis of the Chapter

Cyrus acknowledges the God of Israel and gives the Jews permission to return from Babylon to Judea, and commands the governors to assist them with their help and resources in rebuilding the city and temple; he restores the sacred vessels taken from the temple by the Chaldeans. Wherefore the Jews joyfully return to their fatherland with the Levites.



Vulgate Text: 1 Esdrae 1:1-11

1. In the first year of Cyrus king of Persia, that the word of the Lord by the mouth of Jeremiah might be fulfilled, the Lord stirred up the spirit of Cyrus king of Persia; and he caused a proclamation to be made throughout all his kingdom, and also by writing, saying: 2. Thus says Cyrus king of Persia: All the kingdoms of the earth has the Lord God of heaven given me, and He has charged me to build Him a house in Jerusalem, which is in Judea. 3. Who is there among you of all His people? Let his God be with him. Let him go up to Jerusalem, which is in Judea, and build the house of the Lord God of Israel — He is the God who is in Jerusalem. 4. And all the rest, in whatever places they dwell, let the men of their place help them with silver and gold, and goods, and cattle, besides the freewill offering for the temple of God which is in Jerusalem. 5. Then rose up the heads of the fathers of Judah and Benjamin, and the priests, and the Levites, and every one whose spirit God had stirred, to go up to build the temple of the Lord which was in Jerusalem. 6. And all who were round about them helped their hands with vessels of silver and gold, with goods and beasts, and with furnishings, besides all that was freely offered. 7. King Cyrus also brought forth the vessels of the temple of the Lord, which Nebuchadnezzar had taken from Jerusalem and had placed in the temple of his god. 8. And Cyrus king of Persia brought them forth by the hand of Mithredath the son of Gazabar, and numbered them to Sheshbazzar, the prince of Judah. 9. And this is the number of them: thirty golden basins, a thousand silver basins, twenty-nine knives, thirty golden bowls. 10. Silver bowls of the second sort, four hundred and ten; other vessels, a thousand. 11. All the vessels of gold and silver were five thousand four hundred. Sheshbazzar brought all of them up, with those who went up from the captivity of Babylon to Jerusalem.



Verse 1: In the first year of Cyrus king of Persia

1. In the first year of Cyrus king of Persia — namely, the year in which Cyrus transferred the monarchy from the Chaldeans to the Persians. This was therefore the first year of Cyrus not of his Persian reign, when he was first made king and began to reign in Persia and then reigned a full thirty years, as Eusebius and Africanus say in their Chronicle, St. Jerome in his commentary on Zechariah chapter I, Pererius on Daniel chapter V, and others; but it was Cyrus's first year of the monarchy and Babylonian kingdom — the year in which, having overcome Belshazzar and captured and overthrown Babylon, he transferred the monarchy from the Chaldeans to himself and the Persians. For he could not have rescued the Jews from Babylon and from the hands of the Chaldeans without first overcoming and defeating them. This is clear from the words of Cyrus in verse 2, saying: "All the kingdoms of the earth has the Lord given me." Hence III Ezra VI, 17 says: "In the first year, when Cyrus was reigning as king of Babylon, King Cyrus decreed that this house should be built," etc. For although Darius the Mede, Cyrus's uncle, is said to have succeeded to the kingdom upon the capture of Babylon, Daniel chapter V, last verse, nevertheless Darius, being an old man, yielded the entire government to his nephew Cyrus, a spirited young man, and dying that same year, ceded to him the whole empire. Therefore Cyrus, in that same first year of his monarchy, which was the seventieth and last year of the captivity of the Jews in Babylon, freed them therefrom.

Note from Herodotus, Justin, Eusebius, Josephus, and others that Cyrus began to reign in Persia alone at Olympiad 55, and from that point the years of his entire reign are reckoned at thirty. But he gradually extended his empire beyond Persia, and finally captured Babylon and overturned the Chaldean monarchy, making himself monarch. And then he dissolved the captivity of the Jews in Babylon, since the 70 years of captivity, of which Jeremiah had prophesied in chapters XXV and XXIX, had by then been completed. Cyrus did this in the 27th year of his Persian reign, and so it is more likely that he reigned as monarch for only three years after capturing Babylon. For this is what the Seder Olam, or Hebrew Chronicle, teaches, as do the Hebrews generally, as well as Lyranus on Daniel, Vatablus on Daniel chapter I, and others — indeed even Josephus, Book XI of the Antiquities, chapter II. Hence Daniel, summarizing the years of Cyrus through his deeds, does not go beyond the third year.

Nor does Xenophon, Book VIII of the Cyropaedia, pose a difficulty when he assigns seven years to the principate of Cyrus. Hence Bellarmine, Torniellus, Salian, and Ribera on Zechariah I, number 33, think Cyrus reigned seven years as monarch. But those books of Xenophon were written not so much for historical accuracy as to portray in Cyrus the ideal of a true prince. Moreover, that seven-year principate of Cyrus could be reckoned from his subjugation not of Babylon but of Asia. Finally, more credence should be given to III Ezra, chapter V, last verse, than to Xenophon. For there it is stated quite expressly that Cyrus reigned for only two years from the beginning of the rebuilding of the temple, which, as is clear from this chapter, took place immediately after the captivity was dissolved — namely, in the second year of Cyrus's monarchy. For Ezra here in chapter III, verse 8, expressly teaches that the Jews began rebuilding the temple in this second year; and in chapter IV, verse 6, he narrates that the building was immediately impeded by the Cutheans during all the remaining days of Cyrus. Josephus teaches the same more clearly, Book XI, chapter II, where he says the Cutheans impeded it without Cyrus's knowledge, since he was occupied with other affairs, especially the war against the Massagetae, in which he also perished. Hence in chapter III, Ezra narrates that the temple building, granted by Cyrus in the first year of his monarchy, was suspended for nine years — namely, for the two remaining years of Cyrus, and for the six years during which his son Cambyses reigned, who was succeeded by Darius Hystaspes, who resumed it in the second year of his reign. Cyrus therefore did not survive seven years, as some think. For how could Cyrus, so well disposed toward the Jews, have been ignorant of or tolerated the Cutheans' obstructions of the temple building for seven years? How could the Jews, and especially Daniel, have failed to inform Cyrus of the whole matter, either personally or through envoys? Finally, Herodotus, Justin, Berosus, and others write that Cyrus, after capturing Babylon, waged a final war against the Lydians who had rebelled, and at last fell in the battle against the Massagetae. It is credible that Cyrus accomplished all this within three years, for he was a most warlike man and impatient of rest.

You ask: From where did Cyrus receive his name, and what does it signify? First, Strabo, Book XV, thinks Cyrus received his name from the river Cyrus. Second, Vilalpandus, Part I of the Apparatus, Book III, chapter II, page 137, holds that Cyrus was so named from Cyno, that is, "dog," which is said to have nursed him, so that Cyrus would mean, as it were, "canine." For, as Herodotus narrates in the Clio, Astyages, Cyrus's grandfather, handed the infant Cyrus to Harpagus to expose and destroy him, because he had heard from an oracle that his kingdom would be taken from him by Cyrus. Harpagus handed him over to Mithridates, a herdsman of Astyages, whose wife was called in Greek Cyno (from the word for "dog"), and in Median, Spaco — for the Medes call a dog "spaca." Hence Cyrus, as he grew up, would recall that he had been raised by the herdsman's wife, always praising her, so that in all his speech there was "Cyno." Seizing upon this name, his parents, so that it might seem to the Persians that the boy had been preserved by divine providence, spread the story that Cyrus had been nursed by a dog when he was exposed. Hence this fable arose. So says Herodotus. Hence also Trogus reports that Cyrus was raised by a dog. But Herodotus does not say that Cyrus was named after Cyno, and Cyrus seems to be a Persian name, not Greek. Hence Justin, Book I: "His nurse," he says, "was afterwards given the name Sparco, because the Persians call a dog by that name (since in the woods she had taken up the dog-suckled Cyrus to nourish); then when he was a boy, he received the name Cyrus among the shepherds" — where he makes no mention of Cyno as the source of the name Cyrus. Third, the Suda under the word Cyrus: "Cyrus," it says, "in Greek means kyros, that is, Prince, King, because through sport among youths he attained royal authority (which is kyros in Greek). The Persians called Darius 'the shopkeeper' because of the taxes he imposed; Cambyses, 'the master'; Cyrus, 'the father.' For the one sold everything; Cambyses was cruel and rash; Cyrus was clement and devoted to the welfare of the people." So says the Suda, but again it gives Cyrus a Greek etymology, not a Persian one. Fourth, therefore, and more truly, Plutarch in the Life of Artaxerxes Mnemon: "Cyrus," he says, "in Persian means the same as 'sun.'" For the Persians worshipped the sun as a deity, just as they worshipped Cyrus their monarch. Hence Jeremiah calls Cyrus a liberator, as it were the sun of the Jews.

Why Cyrus, or a king, may aptly be compared to the sun, I have shown by eighteen analogies on Isaiah chapter XLI, verse 1. Hence they report that Cyrus saw in a dream the sun standing at his feet, and when Cyrus tried to seize it, the sun fled away, and this happened three times. When the diviners were asked what this portended, they answered that it portended that Cyrus would reign for thirty years. Cyrus therefore shone among the kings of the nations and among the Persians like the sun — in wisdom, in justice, in temperance, in magnanimity, in liberality — and thus "he was the exemplar of all royal virtues," says Xenophon. Hear Cicero, Book I of On Divination, from Dionysius the Persian: "When the sun appeared to Cyrus in his sleep at his feet, he writes that Cyrus tried three times in vain to grasp it with his hands, but the sun, turning, slipped away and departed; the Magi told him (for this class was considered wise and learned among the Persians) that from the triple grasping at the sun, it was portended that Cyrus would reign thirty years — which so came to pass, for he reached the age of seventy, having begun to reign at the age of forty."

Moreover, in Hebrew Cyrus means the same as "like an heir" of the kingdoms and riches of Babylon and the world, from the root ירש yaras, that is, "he inherited" — for the initial Kaph is a mark of similitude, meaning "like, as." Or Cyrus means the same as "like a poor man," from the root רש ras, that is, "poor" — because of himself he was poor, but God made him rich. Again, when he was killed in death by Tomyris, he became poor. For then Cyrus became Irus, indeed poorer than Irus. So says Pagninus in the Hebrew Names.

In Greek, moreover, Cyrus means the same as one who is powerful in authority, a lord, a ruler, a lawgiver. For kyros means authority, sovereignty, power, judgment, dominion; and kyroo means to authenticate, to ratify, to establish, to confirm, to prevail, to add force and weight, to appoint, to decree.

Finally, Cyrus lived two hundred years before Alexander the Great, Socrates, Plato, and Aristotle. For "under Cyrus flourished Thales, the teacher of Anaximander; he of Anaximenes; he of Anaxagoras; he of Pericles. In the time of Anaxagoras, Xenophanes and Pythagoras lived," says Eusebius, Book X of the Preparation, at the end.

The genuine etymology of Cyrus is therefore Persian, meaning "the sun," says Brissonius, Book I of On the Kingdom of the Persians, whom others follow. Ctesias asserts the same; for writing about the wife of Darius Nothus, he says: "The queen bore him another son, and the name Cyrus was given to him from the sun." Scaliger refutes this, Book VI of On the Correction of Chronology, because, he says, Cyrus is written in Hebrew as Koresh, and in Persian the sun is called Chors. Koresh in Persian means food and nourishment. But more credence should be given to the ancients Plutarch and Ctesias, who received this from the first Persians, than to one modern scholar Scaliger — especially since the Persian Koresh seems to be derived from the Hebrew Cheres, meaning "sun." Add that Koresh is the same as Koreshed with the last letter D removed. Add also that kyros means the same as "prince, head"; for ros in Hebrew and Chaldean means "head," and ku in Persian means "prince" — hence the name Cyaxares, as if to say "Prince Ares." So says Scaliger, Book VI. Likewise Mithri (whence Mithridates) is said from Mither, in the comparative degree, meaning "greater" or "major" (for in Hebrew yatar means to excel, to surpass, to be greater), and is taken for "Ruler" or "Lord." Hence they called the sun Mithra, that is, "Lord, Prince." So says Scaliger in the same place.

Allegorically, Cyrus was a type of Christ, who is the Sun of Justice. Tropologically, Cyrus represents a king, a bishop, a teacher, and any wise and holy person who, like the sun of wisdom and virtue, shines throughout the whole world.

The Lord stirred up the spirit (that is, the heart, mind, and will) of Cyrus the king, and Cyrus caused the voice (of a herald) to pass throughout all his kingdom, even by writing — that is, by letters sent in every direction. This means: God aroused the desire and will of Cyrus toward the liberation of the Jews and the restoration of Jerusalem and the temple, by presenting to his mind the kingdoms and benefits conferred on him by the God of the Hebrews, the oracles pronounced about him, and other signs of divinity, from which Cyrus recognized the true God of the Hebrews; and by sending into his will pious affections to actually carry out this morally good and pious work of building, so that by this means the true Church of God in Israel would be preserved through him, and according to the ancient custom would be strengthened by the public worship of God in His temple. God worked these things interiorly in the mind of Cyrus, but exteriorly He greatly stirred him through the oracle about Cyrus delivered by Isaiah, chapter XLIV, last verse, etc.; chapter XLV, verse 1, where He pronounces Cyrus's name, calls him His anointed, and promises that He will subjugate nations to him and make him rich and powerful. Hear Isaiah: "Who says to Cyrus: You are My shepherd, and you shall fulfill all My will. Who says to Jerusalem: You shall be built, and the temple shall be founded." And again chapter XLV, verse 1: "Thus says the Lord to His anointed Cyrus, whose right hand I have grasped, that I may subdue nations before his face and turn the backs of kings. I will go before you and will humble the glorious of the earth. And I will give you hidden treasures, etc., that you may know that I am the Lord, who calls you by your name, the God of Israel, for the sake of My servant Jacob and Israel My chosen one" — so that you, O Cyrus, might do good to the Jews and Israelites, the descendants of Jacob, My faithful ones, and build the temple. This prophecy the Jews, especially Daniel the prophet, who was a familiar companion and indeed a table companion of both Cyrus and Darius the Mede, showed to Cyrus; and thereby drew him to acknowledge and venerate the God of Israel and to do good to Israel, as Josephus teaches, Book XI, chapter I, and Theodoret on Daniel chapter I — especially since Isaiah had predicted these things about Cyrus two hundred years before Cyrus's birth. That this is the case is clear from the letter of Cyrus which Ezra here appends.



Verse 2: All the Kingdoms of the Earth

2. All the kingdoms of the earth has the Lord given me. — By this letter Cyrus confesses that he acknowledges the true God of Israel, and ascribes to Him all his kingdoms. Furthermore, he declares that the same God commanded him to rebuild the temple in Jerusalem; therefore he orders it to be rebuilt, and exhorts and urges all — both Israelites and his other subjects — to promote its construction. See here in Cyrus the fulfillment of that proverb, Proverbs XXI, 1: "The heart of the king is in the hand of the Lord; He will incline it whithersoever He will."

"All the kingdoms." — Understand "all" in a fitting sense: that is, very many, the greatest part; or "all" those, namely, which were subject to the Chaldean monarchy — meaning: God made me monarch, and therefore transferred to me all the kingdoms subject to the Chaldeans along with the monarchy. So in Luke chapter II, verse 1, it is said: "A decree went forth from Caesar Augustus that the whole world should be enrolled" — namely, the world subject to Augustus and the Roman Empire. For the Indians and many other peoples not subject were not enrolled. Moreover Xenophon, Book I, says that Cyrus subjugated the Syrians, Assyrians, Arabs, Cappadocians, Phrygians, Lydians, Carians, Phoenicians, Babylonians, Bactrians, Cilicians, Indians, Paphlagonians, Sacae, Mariandynians, Cypriots, Egyptians, and very many other nations, whom he shook with the dread and terror of his name, and at the same time attracted with his kindness and wisdom, so that they wished to be governed by him. Hear Cyrus instructing his generals and soldiers in Xenophon, Book I: "A leader," he says, "should never cease either to benefit himself or to harm the enemy; for it is difficult to feed even one idle man, more difficult an entire household, but most difficult of all to feed an entire idle army. Therefore it is never fitting for an army to be idle. A diligent and active commander will see to it that his soldiers have abundant provisions and that their bodies are in the strongest health." Hence Cyrus would not take food unless he had first exercised his body and worked up a sweat. For he used to say that food then tasted most agreeable, and that the body was strengthened by exercise and accustomed to endure any labors. So says Xenophon.

He has charged me to build Him a house (temple) in Jerusalem. — "He charged," that is, He pre-ordained, decreed, and by this very fact tacitly "commanded" through Isaiah, chapter XLIV, last verse, whose words I quoted a little before. For from that passage Cyrus understood that it was God's will that he should restore the temple burned by the Chaldeans, and he here calls that will a "command."



Verse 3: Who Among You of All His People

3. Who among you of all His people (who, that is, desires to return from Babylon to Jerusalem)? Let his God be with him. Let him go up to Jerusalem and build the house of the Lord God. (In other words: Whatever Jews or Israelites are in my kingdom who wish to return to their Judea, let them gather together so that they may return from captivity to their fatherland together. For I give them full permission to return and to rebuild the city and temple; indeed I pray for them God's favor and help to accomplish this.) For He is the God who is in Jerusalem — Vatablus comments: He who is the true and only God. That is to say: There is no other true God than the God whom the Israelites worshipped and worship in Jerusalem. Cyrus therefore here professes that he recognizes the God of the Jews to be the true God, and that the other gods of the Gentiles are not true gods, or at least are of lesser dignity and power, and are subject to the God of the Hebrews — those whom Plato and the philosophers called demigods. Hence Xenophon, Book VIII of the Cyropaedia, asserts that Cyrus also worshipped the gods of the nations, and when about to die had a dream in which he was invited to ascend to the gods. Therefore, after worshipping and invoking Jupiter and the Sun, and speaking at length about the immortality of the soul and his passage to the gods after death, he expired.



Verse 4: Let the Men of Their Place Help Them

4. And all the rest, in whatever places they dwell, let the men of their place help them with silver and gold — meaning: Those of the Jews who have settled in Babylon or other places, who have married wives, begotten children, and purchased fields, and who cannot or do not wish to leave these behind and return to Jerusalem — these should help those who wish to return with silver and gold, both for provisions for so long a journey and for the restoration of the city and temple.

"Men of their place" — that is, each one in his place and from his place, namely from his fields and houses, should supply what he has. Cyrus therefore here constitutes the Jews remaining in Babylon as, so to speak, tributaries to those returning to Jerusalem. Furthermore, "all the rest" — not only Jews, but also the other peoples subject to my dominion — should likewise help those returning to Jerusalem, especially the governors of the provinces, whom Josephus calls "friends of the king." Hence these, in accordance with this decree of Cyrus, assisted the Jews on their return, as is clear from verse 6 and chapter III, verse 7.

Besides the freewill offering for the temple of God. — The word "besides" here is one of addition and confirmation, meaning: I know that many have already designated in their minds and determined in their hearts certain gifts which they wish to offer to the temple. These I do not forbid, but praise and confirm, and I wish them to be offered. But beyond this, I want each person to add further contributions to serve the returnees for provisions on the journey, for the rebuilding of the city and houses, and for other manifold necessities and uses. Hence some think that Cyrus set a price that each person was required to contribute, as Darius and Artaxerxes, Cyrus's successors, later did. Indeed, that Cyrus decreed that the temple should be built from the royal treasury and at his own expense is clear from chapter VI, verse 4. Hence instead of "besides what they freely offer," the Hebrew reads: "with a freewill gift," meaning: together with the offering which they spontaneously offer to the temple, they shall also give other things for provisions, etc. So say Vatablus, Pagninus, and others.



Verse 5: The Heads of the Fathers of Judah and Benjamin

5. Then rose up the heads of the fathers of Judah and Benjamin. — "Heads of the fathers" means the heads of the families; for each family had its own head and patriarch, but different families descending from one common ancestor had their own chief and, as it were, patriarch.



Verse 7: King Cyrus Brought Forth the Vessels of the Temple

7. King Cyrus also brought forth the vessels of the temple of the Lord, which Nebuchadnezzar had taken. — These were 5,400 in number, as is stated in verse 11; all of which, sacrilegiously taken by the Chaldeans and dedicated to their idol Bel, Cyrus restored to God and the temple.



Verse 8: By the Hand of Mithredath the Treasurer

8. By the hand of Mithredath the son of Gazabar. — The word "son" is not in the Hebrew nor in the Greek. Hence Vatablus, Pagninus, Marinus, Cajetan, and others translate: "by the hand of Mithredath the treasurer." Josephus has: "by Mithredath the prefect of the royal treasury." For from gaza (treasure) comes the word gazabar, meaning "treasurer," as is clear from chapter VII, verse 21, where our Vulgate translates it as "the keepers of the treasury." Unless you say that our translator understood the word ben, meaning "son," and that Gazabar was a common noun but proper to the office — just as we commonly call the person who presides over a prince's treasury a "treasurer," as if this name belonged to him not from baptism but from his office, in which sons often succeed their parents. Moreover, "Mithredath" is composed of Mithri, meaning "greater, ruler, prince," and dath, meaning "of the law" — as if to say: a ruler bearing the law and dispensing justice.

And he numbered them to Sheshbazzar, the prince of Judah. — That is, to Zerubbabel, grandson of King Jeconiah through his father Shealtiel. So say Josephus, Lyranus, Dionysius, Vatablus, Mariana, Torniellus, Salian, and others. Therefore both Shealtiel the father and Jeconiah the grandfather seem to have died by this first year of Cyrus, since from this point on there is no further mention of them, but always of Zerubbabel, as the leader of Judah. Now Shealtiel gave his newborn son the name "Zerubbabel," meaning "a stranger in Babylon," because he begot him during the Babylonian captivity. But when Evil-Merodach released his grandfather Jeconiah from prison and made him a guest at his royal table, Zerubbabel's name was changed so that he was called "Sheshbazzar," meaning "rejoicing in tribulation." So says Eusebius, Book XI of the Preparation, chapters III and IV — for sas means "rejoicing," ba means "in," and shar means "tribulation." Again, Pagninus in his Hebrew Names interprets Sheshbazzar as "six in tribulation"; for shesh means "six" or "fine linen." For the Hebrews report that he was so named because he stood firm and steadfast in six tribulations, so that in him was fulfilled the saying of Job V, 19: "In six tribulations He will deliver you, and in the seventh no evil shall touch you."

Note here that it was customary among the Hebrews, Chaldeans, Persians, Phoenicians, and other Eastern peoples of old to change the names of foreigners and give them names native and proper to the nation into which they were incorporated — names, I say, signifying something definite and fitting to the person, just as Adam gave things names suited to their nature, Genesis I, 19, so that names were like omens signifying some present or future nature, virtue, or property of the thing. Thus in Daniel chapter I, the Hebrew names Hananiah, Azariah, and Mishael were changed in Babylon by the Chaldeans to the Chaldean names Shadrach, Meshach, and Abednego. Likewise in chapter II, verse 63, the Hebrew Nehemiah was called by the Chaldeans with the Chaldean name Athersatha. Plato teaches the same about the Greeks in the Cratylus. For this reason Eusebius, Book XI of the Preparation, chapters III and IV, draws from this an argument for the exquisite wisdom of the Hebrews — namely, that Sacred Scripture employs the proper signification and force of personal names.



Verse 10: Silver bowls of the second sort

10. Silver bowls of the second sort — "second" refers to the second order and class, those which were reckoned in second place both in value and in beauty: for the bowls of the first order were golden, while those of the second were silver.
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Prooemium

It is asked, first, whether Baruch is a canonical book. Calvin, Chemnitz, and among Catholics, John Driedo (Book 1, On Scripture, last chapter) deny it. St. Jerome also seems to deny it in his Preface to Jeremiah, as do Lyranus, Dionysius, and certain others. First, because it is not in the Hebrew canon, nor does it exist in Hebrew. Secondly, because St. Gregory Nazianzen in his Poem, St. Jerome in the Prologus Galeatus, Damascenus (Book 4, On the Faith, chapter 18), when they list the canonical books, omit Baruch. Thirdly and finally, because what is said in chapter 1:10 — that holocausts were offered and feasts celebrated at Jerusalem after the destruction of the temple and altar — seems to be false.

But it is now a matter of faith that the book of Baruch is canonical, and all the orthodox now agree on this. So the Councils of Florence and Trent define in the decree on canonical books. The same is evident from St. Cyril, St. Gregory Nazianzen and Gregory of Nyssa, from Eusebius, Athanasius, Clement of Alexandria, and Ambrose, who cite it as canonical. See Bellarmine, Book 1, On the Word of God, chapter 8. To the first objection I respond that many books are in the Christian canon that were not in the Hebrew canon, such as the books of Maccabees, Tobit, Judith, Ecclesiasticus, and Wisdom. To the second I respond that the ancients who omit Baruch include him under the name of Jeremiah, whose scribe he was, as will soon be evident. To the third I will respond at chapter 1, verse 10.

That Baruch once existed in Hebrew, and was written in that language, is not to be doubted: our Latin edition also has Hebraisms; whence it appears to have been translated from the Hebrew, not from the Greek; for the Greek is sometimes more expansive than our Vulgate; and our Vulgate often differs from the Greek.

It is asked, secondly, what is the argument of this book? I answer: The first chapter contains the letter of the Jews held captive in Babylon, which they write and send to the Jews who were in Jerusalem, together with money they had collected, and the book of Baruch, which book begins at chapter 1, verse 15. In chapter 2, Baruch presents a pious prayer to be used by the Jews in captivity, by which, confessing their sins, they might obtain remission from God. In chapter 3, he exhorts the captives to return to God and God's law, and thus reconcile God to themselves. In chapter 4, he introduces Jerusalem as a mother, weeping over the captivity of her children. In chapter 5, he consoles them with the hope of a swift and joyful return to their homeland. Chapter 6 is the letter of Jeremiah, in which he warns the Jews, as they were being led away to Babylon, how they should conduct themselves there regarding idols.

Note: It is called the book of Baruch, either because Baruch is the author, as Lyranus and Dionysius hold, or rather because Baruch wrote it down, as he himself attests in chapter 1:1, namely at the dictation of Jeremiah: whence the Fathers everywhere cite and call this the book of Jeremiah: see them in Maldonatus's Preface, and in Christopher a Castro on chapter 1:1. For when Jeremiah had persuaded King Jeconiah to obey God and surrender himself with his people to Nebuchadnezzar, and migrate to Babylon, he composed this exhortatory and consolatory book, which he entrusted to Baruch, so that he might carry it to Babylon for the consolation of the exiles and to raise their hope: he entrusted it, I say, not so much in writing as by word; but Baruch, after the death of Jeremiah, wrote and published this book.



Argumentum

For after Jerusalem was destroyed, Baruch together with Jeremiah was carried off to Egypt by the fleeing Jews, as Josephus attests, and indeed as Jeremiah himself attests in chapter 44; and when Jeremiah had been stoned there by the Jews, and Nebuchadnezzar was soon to devastate Egypt, Baruch withdrew from there to Babylon, to console the Jews, and there in the fifth year after the destruction of Jerusalem, which was the 23rd year of Nebuchadnezzar, he wrote this book, as is evident from chapter 1:2. This book was therefore written after the destruction of Jerusalem, not before, on which see more at chapter 1:2.

It is asked, thirdly, who and of what character was Baruch? I answer: He was of a noble family, as Josephus states (Antiquities 10, 11); for he had a brother Seraiah who was a prince: for both were sons of Neriah, son of Maaseiah, as is evident from chapter 51 of Jeremiah, chapter 59, compared with chapter 1:1 here. Furthermore, Baruch was the disciple, follower, and scribe of Jeremiah, and a sharer and companion in his labors and tribulations. Therefore from the wisdom, patience, zeal, and holiness of Jeremiah, it is easy to conjecture how wise, patient, zealous, and holy Baruch was. Hence Baruch in Hebrew means the same as "blessed." Thirdly, the Hebrews report that not only was Baruch a prophet, but also his father Neriah, his grandfather Maaseiah, his great-grandfather Zedekiah, and his great-great-grandfather Sedei: for he names them in chapter 1:1. For the rule of the Hebrews is that all those whom a prophet mentions at the beginning of a book as his ancestors were prophets: whether this is true will be examined elsewhere. This book is thought (and this is gathered from its history) to have been written at the same time as the book of Tobit: hence by some it is placed after that book.
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Synopsis of the Chapter


First, there is a canticle of the Blessed, in which they give thanks to God for their happy lot. Second, at verse 10, the Prophet prays to God that He may justly punish the wicked who afflict the pious. Third, at verse 19, he predicts the resurrection of the dead, from which we may expect salvation and consolation.




Vulgate Text: Isaiah 26:1-21


1. In that day this canticle shall be sung in the land of Judah: The city of our strength is Sion; the Savior shall be set therein as a wall and bulwark. 2. Open the gates, and let the just nation enter, that keeps the truth. 3. The old error has departed: You will keep peace; peace, because we have hoped in You. 4. You have hoped in the Lord for ages eternal, in the Lord God, mighty forever. 5. For He shall bring down those who dwell on high; the high city He shall lay low. He shall bring it down even to the ground; He shall pull it down even to the dust. 6. The foot shall tread it down, the feet of the poor, the steps of the needy. 7. The way of the just is straight; the path of the just is straight to walk in. 8. And in the way of Your judgments, O Lord, we have endured You; Your name and Your memorial are the desire of the soul. 9. My soul has desired You in the night; yes, with my spirit within me in the morning I will watch to You. When You shall execute Your judgments on the earth, the inhabitants of the world shall learn justice. 10. Let us have pity on the wicked, and he will not learn justice; in the land of the saints he has done wicked things, and he shall not see the glory of the Lord. 11. Lord, let Your hand be exalted, and let them not see; let the envious people see and be confounded, and let fire devour Your enemies. 12. Lord, You will give us peace: for You have wrought all our works for us. 13. O Lord our God, other lords besides You have had dominion over us; only in You let us remember Your name. 14. Let not the dead live, let not the giants rise again: therefore You have visited and crushed them, and have destroyed all their memory. 15. You have been gracious to the nation, O Lord, You have been gracious to the nation: are You glorified? You have removed far all the ends of the earth. 16. Lord, in the tribulation of murmuring, Your teaching was for them. 17. As a woman with child, when she draws near the time of her delivery, is in pain and cries out in her pangs: so have we become before Your face, O Lord. 18. We have conceived and been as it were in labor and have brought forth wind; we have not wrought salvation on the earth, therefore the inhabitants of the earth have not fallen. 19. Your dead shall live, my slain shall rise again. Awake and give praise, you that dwell in the dust: for your dew is a dew of light, and the land of the giants You shall pull down into ruin. 20. Go, my people, enter into your chambers, shut your doors upon you, hide yourself a little for a moment, until the indignation passes. 21. For behold, the Lord shall come out of His place, to visit the iniquity of the inhabitants of the earth against him: and the earth shall disclose her blood, and shall cover her slain no more.




Verse 1: The City of Our Strength Is Sion


1. THIS CANTICLE SHALL BE SUNG (by the Blessed) IN THE LAND OF JUDAH — that is, in Sion, that is, in the heavenly Church, of which he has been treating from chapter 24 onward. Judah means confession, that is praise: therefore the heavenly Church is the land of confession, of perpetual praise of God.


Second, St. Cyril applies these words also to the Church Militant, which is the way and the beginning of the heavenly and triumphant Church.


THE CITY OF OUR STRENGTH IS SION; THE SAVIOR SHALL BE SET THEREIN AS A WALL AND BULWARK. — The Septuagint has perigitages, that is, a surrounding wall; as if to say: Jesus, that is, the Savior, shall be a wall surrounding, protecting and defending the Saints like a most powerful fortress.


Thus Alcidamas said that Philosophy is the rampart and fence of the laws, as if in it lies the summit and strength of the laws; which Aristotle, citing it, judges most wisely said.


Second, the word Savior can be referred to what follows, with the Hebrews, and this is more fitting and harmonious, as if to say: The city of our blessed Sion is all strength and salvation; and its wall and bulwark, that is, the Lord Jesus the Savior, is our protection.


Thus literally the Savior was a wall and bulwark to Clovis, king of the Franks, while still a pagan. For when he was losing in war against the Alemanni, he invoked the God of his wife Clotilde, namely the Lord Jesus, and immediately gained the victory and afterward was baptized.


Morally, Jesus, that is, the Savior, is our strength, wall, and bulwark: for first, He heals us from every infirmity and vice; and so He incites and inflames our zeal toward all virtue and perfection.


Second, He directs our right intention toward God and toward salvation.


Third, it is an incitement to humility and hope: because while we both hope for and seek salvation from Jesus, we both confess and accuse our miseries, and fix our hope entirely upon Him.


Fourth, it is a stimulus to devotion, so that, just as He Himself handed over His entire self to me for my benefit and salvation, so I too may be entirely His and may devote myself wholly to Him and His service.


Fifth, it teaches gratitude, which we owe Him for so great a benefit of salvation, especially if we consider at what price our salvation cost Him: since He purchased it with His precious blood and His most cruel death on the cross.


Sixth, it calls us to obedience; because Paul affirms in Philippians 2 that He merited this so great name for Himself through obedience, since indeed "He became obedient unto death, even the death of the cross."


Seventh, He invites us to take refuge in every necessity in the invocation of this most holy name, as at a sacred anchor. Hear St. Bernard, Sermon 15 on the Canticle: "Is there anyone among you, to whom if this name of Jesus comes to mind, it does not fill his heart with devotion?"


Eighth and finally, this most sacred name of Jesus teaches all Christian perfection entirely. St. Paul, in 1 Corinthians 1, urges unity and perfection by the name of Christ: "I beseech you, brethren, by the name of our Lord Jesus Christ, that you all say the same thing, and that there be no schisms among you."


Finally St. Jerome: "The Savior," he says, "is a wall of good works, and a bulwark of faith. For it is not enough to have the wall of faith, unless faith is fortified by good works."




Verse 2: Open the Gates


2. OPEN THE GATES, AND LET THE JUST NATION ENTER. — St. Jerome notes that here the speakers change: for it is like a dialogue. He himself thinks this is the voice of Christ saying to the Angels: Open the gates of heaven to the just.


Second, Sanchez probably judges these to be the words of the Blessed, who, hearing from the Judge: "Come, blessed of my Father, possess the kingdom prepared for you," say to one another: Open the gates, enter, possess the kingdom!


Third, Cyril thinks these are the words of God to the Apostles, as if to say: You, O Apostles, and their imitators! Open to the Gentiles the entrance into the Church by preaching, baptism, and the other sacraments.




Verse 3: The Old Error Has Departed


3. THE OLD ERROR HAS DEPARTED. — In Hebrew it is ietser samuch: which first, Symmachus and Aquila translate as our thought has been established, or our purpose has been supported.


Second, Pagninus translates, the desire has been joined, as if to say: Now we enjoy our wishes; whatever we desired, we possess. For we are joined to God, whom we desired.


Third and best, our Translator renders ietser as figment, error, as if to say: Now the old error of the pleasure-seekers and the damned is clear, by which they thought that there was no future life, no judgment, no punishment; now all this is manifest, and the truth is plain.




Verse 4: You Have Hoped in the Lord


4. YOU HAVE HOPED IN THE LORD FOR AGES ETERNAL. — For sperastis (you have hoped) the Hebrew has "hope" (imperative), so that it is the voice and mutual exhortation of the Blessed, as if to say: Hope in the Lord, for He is the rock of ages, constant and immovable, who never fails those who trust in Him.


Others think these are the words of Isaiah to men devoted to the vain riches and pomp of the world, as if to say: Do not, O worldly ones, O men of the earth, trust in these fleeting and fragile goods: trust in the Lord, the rock of ages!


IN THE LORD GOD, MIGHTY FOREVER. — In Hebrew, because in the Lord God there is tsur olamim, that is, the rock of the ages, that is, constancy and firmness that lasts forever. He is the rock on which whoever builds his house, neither winds nor floods shall overthrow it.




Verse 5: He Shall Bring Down Those Who Dwell on High


5. FOR HE SHALL BRING DOWN THOSE WHO DWELL ON HIGH. — He shows that God is mighty forever, and that therefore one must hope in Him, from the fact that He casts down the proud from their heights and exalts the humble.




Verse 6: The Foot Shall Tread It Down


6. THE FOOT SHALL TREAD IT DOWN, THE FEET (I say) OF THE POOR. — He calls the poor and needy the Apostles and other faithful, who followed the poverty and humility of Christ: these with their feet, that is, by their preaching and the example of their lives, trod down and destroyed the lofty city of pagan pride and worldly glory.


Second, the same St. Jerome, Origen, St. Chrysostom, Eusebius, and from them Leo Castro, take these things as referring to the destruction of Jerusalem by Titus and the Romans.


Third, some with St. Cyril refer these things to the Church Militant and Roman. Whence Galatinus, Book IV, chapter 26: The lofty city, he says, that is brought down, is Rome, which was brought low by the Goths, Vandals, and other barbarians.




Verse 7: The Way of the Just Is Straight


7. THE WAY OF THE JUST IS STRAIGHT. — He shows here that the way which led the just to heaven and to such great glory, when the wicked had been destroyed, was a straight way, that is, a way of justice and uprightness.


Second, "the way of the just is straight," that is, level, smooth, direct, without any fall or stumble at all, nor even a trip. For this is what the Hebrew mishor signifies: a level, smooth, even path. As if to say: Although the way of virtue seems narrow and rough, yet in reality it is straight and smooth, because God smooths and levels it with His grace.




Verse 8: Your Name and Your Memorial


8. YOUR NAME AND YOUR MEMORIAL ARE THE DESIRE OF THE SOUL, as if to say: We have desired and continually desire that Your name and Your memory, O Lord, be always in our heart, on our lips, in our works; for nothing is sweeter, nothing more delightful, than to think of You, to speak of You, to work for You.


So did the soul of St. Julian desire, so did it melt at the name of God and of the Lord Jesus Christ, that wherever he found it written in books, he would kiss it with the greatest reverence and devotion.


And St. Bernard: "Jesus," he says, "is honey in the mouth, melody in the ear, jubilation in the heart." For when you think of and name Jesus, you think of and name the Savior: what is sweeter, what more consoling, than to think and say that I have a Savior?




Verse 9: My Soul Has Desired You in the Night


9. MY SOUL HAS DESIRED YOU IN THE NIGHT. — Here the canticle of the Blessed seems to end; now, admonished and stirred by it, Isaiah, seeing what outcomes the just and the unjust will have, prays to God for the conversion or punishment of the wicked.


Otherwise Sanchez: At night, he says, that is, from tribulation and the cross, through which You lead us to glory, I will sigh for You.


Otherwise also Theodoret: At night, he says, that is, before the incarnation of Christ; and in the morning, that is, in the incarnation and after it, I will seek You.


WHEN YOU SHALL EXECUTE YOUR JUDGMENTS ON THE EARTH, THE INHABITANTS OF THE WORLD SHALL LEARN JUSTICE — as if to say: Out of the zeal with which I desire You and Your glory, I desire also Your judgments upon the wicked: for when You punish the wicked, others learn to fear You and to practice justice.


Second, St. Jerome refers these things to the day of judgment, as if to say: When You shall have rendered to each one on the day of judgment what he deserves, then all the inhabitants of the world shall learn justice by experience.




Verse 10: Let Us Have Pity on the Wicked


10. LET US HAVE PITY ON THE WICKED, AND HE WILL NOT LEARN JUSTICE — as if to say: I justly desire Your judgment in the punishment of the wicked. For if You have pity on them and bear with them, they will not amend, but will abuse Your mercy to sin more boldly.


Hear St. Bernard, Sermon 42 on the Canticle: "God is most angry when He is not angry: Let us have pity, he says, on the wicked, and he will not learn justice."


IN THE LAND OF THE SAINTS HE HAS DONE WICKED THINGS, AND HE SHALL NOT SEE THE GLORY OF THE LORD. — First, Forerius: "The land," he says, "of the saints" is the Church, in which the wicked sin, polluting by their crimes the holy places and the society of the saints.


Second, Adamus: The whole earth, he says, is called the land of the saints; because in it there are many saints, and all should be saints: for to this end God created the earth and placed man upon it.


Third, Sanchez: To be, he says, in the land of the saints, is to suffer hard things, to be exercised by hardships, and to be soothed by no delights of the flesh.


Fourth, Vatablus says that for "land of the saints," in Hebrew it is the land nechochot, that is, of straightnesses, that is, straight and smooth ways: as if to say: Even when the way of justice and virtue lies open and straight before the wicked, yet they refuse to walk in it.


Fifth and most fittingly, there is here an amplification: for he increases and exaggerates the sin of the wicked man, that he perpetrated it in the land of the saints, that is, in the very presence and sight of the saints, and thereby defiled and profaned their sanctity.


Tropologically, let those apply these words to themselves who live dissolutely or irreligiously in a holy community or Religious order. For the heavier condemnation awaits those who sin in the land of the saints.


The same, Sermon 23 on the Canticle: "Let them fear," he says, "the clergy, let the ministers of the Church fear, who in the lands of the saints which they administer live wickedly and perversely."




Verse 11: Let Your Hand Be Exalted


11. LORD, LET YOUR HAND BE EXALTED, AND LET THEM NOT SEE; AND LET THEM BE CONFOUNDED. — St. Jerome thinks there is here a dialogue between God and Isaiah, or between Isaiah and the people.


Second, Sanchez considers it to be bitter irony, as when we say: "Feed the wolf cubs, and the dogs that will tear you apart," as if to say: Lift up, O Lord, Your hand to strike, and let the wicked not see it, that they may be struck suddenly and unexpectedly.


Third, others say: Strike the wicked with Your hand, and punish them with blindness, so that they may not see Your justice in this life, that they might at least believe and repent.


Fourth and genuinely, Forerius: The Prophet had said: "In the land of the saints he has done wicked things, and he shall not see the glory of the Lord." Now he adds: Lord, show Your hand, that is Your power, and let the wicked see and be confounded, that is, let them see Your power and be put to shame.


AND LET FIRE DEVOUR YOUR ENEMIES. — First, St. Jerome: "Fire," he says, of late repentance shall torment their hearts, because they have lost so great glory.


Second, "fire," namely of tribulation, shall devour your enemies, even to consumption and ashes, so that it may instruct them, consume them, and convert them to You.


Third and most plainly, Theodoret takes the fire as the fire of Gehenna.




Verse 12: Lord, You Will Give Us Peace


12. LORD, YOU WILL GIVE US PEACE: FOR YOU HAVE WROUGHT ALL OUR WORKS FOR US. — From the wickedness and punishment of the ungodly, he here turns to the happiness of the just.


First, Sanchez explains these words, as if to say: Afflict, O Lord, the wicked who vex and trouble us, so that they may change their life and become peaceful, and thus You may give us peace.


Second, St. Jerome, as if to say: Give us peace in heaven: for whatever You promised through the Prophets, You have fulfilled and wrought in this life through Christ.


Third, the Septuagint translates: give us peace, for you have rendered all things to us, as if they say, as St. Jerome explains: Give us peace, because all things that we have, we have received from You.


Fourth and genuinely, this is the voice of the Church and of the Saints, whose works are twofold: namely first, passive, which we suffer by God's working in us through grace; and second, active, which we do cooperating with God's grace. As if to say: Lord, You will give us peace, because all our good works are Yours rather than ours, since You inspired them, You sustained them, You brought them to completion.




Verse 13: Other Lords Besides You


13. OTHER LORDS BESIDES YOU HAVE HAD DOMINION OVER US; ONLY IN YOU LET US REMEMBER YOUR NAME. — These lords are, first, idols; second, kings and tyrants; third, the devil; fourth, our passions and vices.


Second, Sanchez, as if to say: While we are harassed by the wicked, You alone, O Lord, do not possess us: for "besides You," that is, in addition to You and contrary to Your will, other lords have dominion over us.


Mystically, as if to say: Foreign lords, namely the world, the flesh, the devil, and sin, "besides You," that is, against You (for they are Your enemies), have had dominion over us: but now, O Lord, in You alone, that is, in Your grace and strength, let us remember and invoke Your name, rejecting all other lords.




Verse 14: Let Not the Dead Live


14. LET NOT THE DEAD LIVE, LET NOT THE GIANTS RISE AGAIN. — He explains which lords had possessed them, namely "giants," that is, powerful tyrants, enemies of the people of God.


Second, others explain generally: "The dying," namely the wicked in their sins, "let them not live," but let them die with eternal death and torment; "and let not the giants," that is, the powerful and violent tyrants, "rise again" to power.


Third, Symmachus translates: the dead shall not give life, the giants shall not raise up, as if to say: I have prayed that foreign lords may not possess us; indeed, says he, they shall not, because the dead, that is, their idols, which are dead and lifeless, shall not give life, and the giants shall not rise from the dead to oppress us again.


THEREFORE (namely so that the dying might not live and the giants might not rise again) YOU HAVE VISITED AND CRUSHED THEM, AND HAVE DESTROYED ALL THEIR MEMORY — meaning: Therefore You have visited these tyrants and idols with Your vengeance, You have crushed them, and You have obliterated their very memory from the earth.




Verse 15: You Have Been Gracious to the Nation


15. YOU HAVE BEEN GRACIOUS TO THE NATION. — He proves from the outcome what he said at verse 10 and following, namely that affliction is useful to the just, for by it God purifies and multiplies them.


YOU HAVE REMOVED FAR ALL THE ENDS OF THE EARTH — as if to say, according to St. Jerome: From this indulgence of Yours, ungrateful peoples have withdrawn far from You, to the ends of the earth.


Second, and better, as if to say: You permitted the Jews to live in peace and to roam without fear throughout all the borders of their land, namely the Promised Land.


Third, Vatablus and Leo Castro: "You have removed far the borders," that is, You have extended their boundaries and estates: did they therefore glorify You? No, they abused Your benefits.




Verse 16: In the Tribulation of Murmuring


16. IN THE TRIBULATION OF MURMURING YOUR TEACHING WAS FOR THEM. — as if to say: The wicked, while they are afflicted, accept and practice Your teaching, but they murmur and grumble at the tribulation, and as soon as it ceases, they return to their former ways.


Others take it as contrition and indignation, by which the sinner, taught by tribulation, reproaches himself. Whence the Chaldean translates murmur as prayer.




Verse 17: So Have We Become Before Your Face


17. SO HAVE WE BECOME BEFORE YOUR FACE. — It is the voice of the people worn down and penitent from scourges, as if to say: Just as a woman from the pains of childbirth cries out and is in anguish, so we from the anguish of our tribulations have cried out to You, O Lord.


Moreover, by these words Isaiah describes what the fear of God produces in the womb of our soul, namely the conception and birth of grace, which he calls the spirit of salvation.




Verse 18: We Have Not Wrought Salvation


18. WE HAVE NOT WROUGHT SALVATION ON THE EARTH, THEREFORE THE INHABITANTS OF THE EARTH HAVE NOT FALLEN. — It is the voice of Isaiah, the Prophets, and the Apostles, as if to say: We have labored and preached, but we have brought forth only wind, that is, we have accomplished little or nothing; the enemies of God have not fallen, the wicked have not been converted.


Second, fittingly St. Jerome, St. Thomas, Hugo, and Sanchez, as if the Jews say: Therefore the inhabitants of the land, namely our land and neighboring nations, have not fallen, that is, have not been converted and have not acknowledged the true God.


Third, Vatablus translates and explains differently, as if to say: Salvation has not been wrought on the earth, that is, tribulation has not ceased, and therefore the inhabitants of the earth have not fallen, that is, have not rested from their labors.




Verse 19: Your Dead Shall Live


19. YOUR DEAD SHALL LIVE (O Lord! there is here a remarkable change of person; for this is the voice of Isaiah to God: "Your dead shall live," as if to say: Those who died for You and in You, O Lord, shall live again), MY SLAIN SHALL RISE AGAIN — meaning: My slain, that is, the faithful and the martyrs who were slain for Your name, shall rise again in glory.


AWAKE AND GIVE PRAISE, YOU THAT DWELL IN THE DUST — meaning: Arise from the dust of death and the grave, O you saints, and praise God who has raised you!


Thus we read in the Life of St. Leocadia, December 9, who was a noble virgin and martyr at Toledo in Spain, under the Emperor Diocletian and the prefect Dacian: after many centuries her tomb was opened, and she was found as if alive, and when St. Ildephonsus placed his hands upon her, she seemed to move. So the dead shall awake and give praise.


FOR YOUR DEW IS A DEW OF LIGHT. — Our Jerome Prado, on Ezekiel chapter 26:20, thinks this is the praise and canticle of those who rise again, as if to say: Your dew, O Lord, is a dew of light, that is, a lifegiving and illuminating dew, which shall quicken our dead bodies and restore them to life and glory.


Our Translator renders it "dew of light," that is, the dew before dawn and herald of the light: for this is what makes herbs fruitful. Again, "dew of light," that is, dew that produces light, life, and glory in the bodies of the risen dead.


Tropologically, Procopius: Light, he says, or life, is the remission of sins, which Christ, who is the dew of the Father, distills into souls dead from sin, and vivifies them.


Symbolically, the dew and manna of light, that is, of the truth of the Gospel, is the Eucharist; for the manna and dew of the Jews was of the night, but the manna and dew of Christians is of the light and of the day, that is, of Christ.


Furthermore, Arias Montanus refers these words to the plastic art or pottery, in which dry clay is moistened by the potter and sprinkled with water, so that it can be molded anew: so God will sprinkle the dry dust of the dead with the dew of His power, and mold them into new and glorious bodies.


AND THE LAND OF THE GIANTS YOU SHALL PULL DOWN INTO RUIN — that is, this land which is the seat of the proud and the violent and all the wicked, You will destroy and cast into the pit of hell.




Verse 20: Go, My People, Enter Your Chambers


20. GO, MY PEOPLE, ENTER INTO YOUR CHAMBERS. — It is the voice of God to the Saints who die in the Lord, as if to say: Go for a little while, O Saints, into your chambers, that is, your sepulchres, sleep there and rest; because soon, namely on the day of judgment, I will raise you up. For death is not burdensome to the Saints, but is like entering a quiet chamber to rest.


SHUT YOUR DOORS UPON YOU — close your eyes, close your senses; take care that your tomb is sealed shut, so that you may rest there silently without interruption until the resurrection.


Morally, St. Gregory, Book IV, Morals 24: "We enter our chambers," he says, "when we enter the secrets of our mind. And we close the doors when we restrain unquiet thoughts from entering the sanctuary of the heart, and shut ourselves in with God alone in prayer and contemplation."


UNTIL THE INDIGNATION PASSES — both that by which God willed and determined to punish sin and our individual sins by the common death and corruption of the body, and that by which He punishes the wicked in the tribulations and calamities of this world. When all this passes at the general resurrection, the Saints shall come forth from their chambers in glory.




Verse 21: The Lord Shall Come Out


21. FOR BEHOLD, THE LORD SHALL COME OUT — from heaven, He shall descend with all the Angels to judge the world, and then the earth shall give back the blood of the Saints and the just which it had drunk and hidden, and shall no longer cover its slain, but shall disclose them for vindication.


God says the same thing to so many hundreds of thousands of Martyrs, who were variously killed at Rome by the pagan Emperors and buried there. Indeed, Rome is a city of Martyrs: for everywhere, both within and outside the walls, there are subterranean crypts and cemeteries of Martyrs. The Teacher of the Gentiles was beheaded by the Neronian sword, and three most limpid fountains, which sprang forth from the triple and mighty leap of his head — that most eloquent head, say I, whose tongue was the pen of the Holy Spirit — testify today to the glory of the Apostle and to the cruelty of Nero.


Rightly therefore You say to them: "Go, my people, enter into your chambers, shut your doors upon you, hide yourself a little for a moment," until the dew of light descends upon those who dwell in the dust, until the indignation passes, until the Lord comes forth from His place to visit the wickedness of the inhabitants of the earth.


Thus our Jerome Prado in fact concluded his Commentary on Ezekiel chapter 26 together with his life with this saying of Isaiah: "Go then, my people, enter into your chambers, shut your doors upon you, hide yourself a little for a moment, until the indignation passes."


Isaias LXIII
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Synopsis of the Chapter


The Prophet sees and describes the appearance of Christ the conqueror, triumphing over the nations He has subdued. When Christ is asked why His garment is red, He responds: I have trampled the enemies in My fury, and their blood has been sprinkled upon My garments. Secondly, in verse 7, the Prophet says that he will continually remember the mercies of the Lord, which He formerly bestowed upon Israel, that is, upon His faithful people, through Moses and others; then he laments that this same people has now been forsaken by God on account of their sins: Where, he says, is He who brought them up out of the sea? Whence thirdly, in verse 15, he asks that God resume this zeal and compassion for His people: For You, he says, are our Father, and Abraham did not know us, and Israel was ignorant of us. Have mercy therefore on Your children, that is, on Your people, afflicted and oppressed by enemies.





Vulgate Text: Isaiah 63:1-9


1. Who is this who comes from Edom, with dyed garments from Bosra? this one, beautiful in his robe, striding in the greatness of his strength. I, who speak justice, and am a champion to save. 2. Why then is your garment red, and your clothes like those of one treading in the winepress? 3. I have trodden the winepress alone, and of the nations there was no man with me: I trod them in my fury, and trampled them in my wrath: and their blood was sprinkled upon my garments, and I have stained all my raiment. 4. For the day of vengeance was in my heart, the year of my redemption has come. 5. I looked about, and there was no helper: I sought, and there was none to assist: and my own arm brought me salvation, and my indignation itself aided me. 6. And I trod down peoples in my fury, and made them drunk with my indignation, and brought their strength down to the ground. 7. I will remember the mercies of the Lord, the praise of the Lord for all that the Lord has rendered to us, and for the multitude of good things to the house of Israel, which He has bestowed upon them according to His kindness, and according to the multitude of His mercies. 8. And He said: Surely they are my people, children who will not deny: and He became their Savior. 9. In all their tribulation He was not troubled, and the Angel of His presence saved them: in His love





Verse 1: WHO IS THIS WHO COMES FROM EDOM? The question is: who speaks and asks here? I respond that literally either...


1. WHO IS THIS WHO COMES FROM EDOM? The question is: who speaks and asks here? I respond that literally either Isaiah speaks, as Sanchez holds; or rather Zion and Jerusalem, that is, the citizens of the primitive Church. For these words depend on the preceding chapter, verse 11, where Christ, returning victorious with an immense multitude of nations subdued to His faith through the Apostles, commands it to be said to Zion: "Say," He declares, "to Zion: Behold your Savior comes, behold His reward is with Him, and His work before Him." Now therefore the Prophet brings Christ on stage, as it were, approaching the city of Zion with His multitude of nations and triumphing. The citizens of Zion, therefore, come forth to watch the triumph of their Christ, and seeing such great glory and such a multitude of nations, they ask in wonder: "Who is this who comes from Edom?" Who is that triumphant one who draws the Idumeans and all the nations after Him to Zion, captive yet willing and voluntary? Not because they do not recognize Christ, but because they marvel at His glory, especially in the calling and faith of the Gentiles. For even the Apostles were ignorant of this mystery, thinking that only the Jews were to be called to the Church, just as only they had been called by Moses to the Synagogue, until Peter, instructed by a heavenly vision in Acts 10, understood that the Gentiles too were to be sharers in Christ's Church and salvation. So says Forerius.


Allegorically, or rather anagogically, the Fathers commonly understand this passage of the triumph of Christ ascending into heaven, so that here there is, as it were, a dialogue of the Angels asking, and of Christ answering, why He ascends thus triumphantly, having conquered Satan, death, idolatry, and sin. So say St. Jerome, Cyril, Haymo, and St. Dionysius in chapter 7 of the Celestial Hierarchy; Justin in Against Trypho; St. Augustine in Sermon 5 On the Ascension; Ambrose in his book On the Institution of Virgins, chapter 5; Origen in Homily 14 on Matthew. Indeed, St. Dionysius thinks this is the voice and question of the lower Angels, desiring to be instructed by the higher Angels about so marvelous a triumph and ascension of Christ.


Here may be referred the exposition of St. Athanasius, in his book On the Saving Advent of Christ, who thinks these words belong to the devil, conquered and put to shame by Christ, as if he, astonished at such great glory of Christ, indignantly asks and says: "Who is this who comes from Edom?" that is, from the land and the dregs of wretched and sinful men, advancing and ascending with such power and might? Therefore, the interpretation of some, such as Hugo, who take these words literally as referring to the slaughter of the Idumeans and Moabites fighting against the Jews, and to God's vengeance, seems cold and Judaizing.


FROM EDOM. By Edom and Bosra, which was a city in Edom (and another of the same name in Moab), are signified all the nations alienated from the people of God, indeed His enemies. For just as the Idumeans and Moabites were perpetual enemies of the Jews, that is, of the people of God, so the Gentile nations were enemies of God, of Christ, and of Christians. See Canon 22. He alludes to the etymology of Edom and Bosra: for Edom in Hebrew means "red," and Bosra means "fortress," "tribulation," or "vintage." The nations were indeed fortified; and they were red and bloody both with the blood of Christians and with their own blood, when they were slain and subdued by Christ, of whom verse 3 speaks.


Hence the Fathers, by Edom and Bosra, understand the world, and especially unbelieving Judea, from which Christ ascended victorious into heaven. For this land was bloody with the blood of Christ, the Prophets, and the Martyrs. So say St. Jerome, St. Thomas, Lyranus, Vatablus, Adamus, and others.


The citizens of Zion, therefore, and mystically the Angels, seeing Christ, as the mightiest warrior, having wrought such great slaughter of the enemy and stained His garments with their blood, and as it were defiled them, ask in wonder and joy who that one is, who, like a soldier fighting most fiercely, stained with the blood of the enemies,


and in His kindness He Himself redeemed them, and carried them, and lifted them up all the days of old. 10. But they themselves provoked Him to wrath, and afflicted the spirit of His Holy One: and He turned against them as an enemy, and He Himself fought against them. 11. And He remembered the days of old, of Moses and of His people: Where is He who brought them up out of the sea with the shepherds of His flock? Where is He who placed in their midst the spirit of His Holy One? 12. He who led Moses by the right hand with the arm of His majesty, who divided the waters before them, to make for Himself an everlasting name: 13. He who led them through the depths, like a horse in the desert that does not stumble. 14. Like an animal going down into the plain, the Spirit of the Lord was their guide: so You led Your people, to make for Yourself a glorious name. 15. Look down from heaven, and behold from Your holy and glorious dwelling: where is Your zeal and Your strength, the multitude of Your tender mercies and Your compassions? They have restrained themselves toward me. 16. For You are our Father, and Abraham did not know us, and Israel was ignorant of us: You, O Lord, are our Father, our Redeemer; from of old is Your name. 17. Why have You made us stray, O Lord, from Your ways? You have hardened our heart so that we do not fear You. Return for the sake of Your servants, the tribes of Your inheritance. 18. They possessed Your holy people as though it were nothing: our enemies have trampled upon Your sanctuary. 19. We have become as we were in the beginning, when You did not rule over us, and Your name was not invoked upon us.


1. WHO IS THIS WHO COMES FROM EDOM? The question is: who speaks and asks here? I respond that literally either Isaiah speaks, as Sanchez holds; or rather Zion and Jerusalem, that is, the citizens of the primitive Church.


rather than with His own, yet beautiful and striding in the greatness of His strength, ascends into Zion and into heaven; as if they were saying, in St. Jerome's words: "Whence did You stain with blood Your snow-white and virginal flesh, O Christ, O immaculate Lamb! Whence did You redden it with blood? For clemency befits You more than cruelty, radiance more than gore."


Hence the ancient writers teach that the same thing is said here by Isaiah as is said by the Psalmist in Psalm 23:9: "Lift up your gates, O princes." Explaining this, St. Augustine in Sermon 178 On the Seasons, which is the fifth On the Ascension of the Lord, says: "For He was ascending, suffused with the redness of gore, crowned with victorious trophies. All the inhabitants of heaven beheld Christ, beautified by His wounds, the spoils carried back from the tyrant's camp; and marveling at the gleaming banners of divine power, they resound with such hymns, and escort Him with joy: Who, they say, is this King of glory? And they reply: The Lord of hosts, He is the King of glory."


But who is this? Hear Augustine continuing: "This is He who is white and ruddy, pierced by the multitude. This is He who had no beauty nor comeliness. Weak in the snare, mighty in the spoil; lowly in His little body, armed in battle; foul in death, beautiful in the resurrection; white from the Virgin, ruddy on the cross; dark in reproach, radiant in heaven."


WITH DYED GARMENTS (in Hebrew, reddened garments, namely from the blood of enemies; the Septuagint has erythema himation, that is, having redness of garments; St. Jerome translates, tawny garments) FROM BOSRA. They ask the same thing in other words. For coming from Edom is the same as coming from Bosra: for Bosra was the capital of Idumea, and it was set on a rock, and therefore fortified; hence it was called Bosra from its fortification. It also signifies a vintage; and the Prophet alludes to this here, as if to say: You come from Bosra, that is, from the vintage and the winepress; for You have garments dyed with red must, that is, with blood. From Bosra, by metathesis, was derived Byrsa, the fortified citadel of Carthage; for the Carthaginians were descended from the Tyrians and Phoenicians, and hence retained their language, namely Syriac or Hebrew, in many respects. For Byrsa the Romans said Burgus, whence were named the Burgundians, because they dwelt in burgi, that is, in citadels and places fortified against enemy attacks.


THIS ONE, BEAUTIFUL IN HIS ROBE (in Hebrew, hadur, that is, glorious in his garment, namely in a military cloak, or rather a royal paludament), STRIDING IN THE GREATNESS OF HIS STRENGTH. That is, advancing with an imperial, powerful, mighty, and magnificent stride, and by his very gait, bearing, appearance, and gesture displaying great strength, mighty spirit, and heroic courage. Just as Agesilaus, king of Sparta, seeing Epaminondas, the general of the Thebans, advancing nobly with his battle line, exclaimed: "What a magnificent man!" as Plutarch says in his Life of Epaminondas.


I, WHO SPEAK JUSTICE, AND AM A CHAMPION TO SAVE. This is the voice of Christ, who, when asked who He is, responds: I am Christ, who speak justice, and am the champion of My faithful ones. They ask therefore: Who is this one returning from battle, who displays such majesty, such courage? Christ answers: I am the Messiah, who have obtained the justice and salvation that I promised by fighting and conquering.


Now first, Forerius and Sanchez take "justice" to mean truth and faithfulness, as if to say: I am He who faithfully delivers what I say and promise, namely that I am the champion and savior of the wretched. For I promised this through Isaiah, chapter 19, verse 20, saying: "They shall cry out to the Lord because of the oppressor, and He shall send them a savior and a champion, who shall deliver them," and so often elsewhere.


Secondly, others take "justice" to mean justification, as if to say: I am He who speaks and teaches the way in which men can be purified from sins, justified, and saved.


Thirdly and genuinely, "justice" is here taken properly, and is set against mercy and salvation. For Sacred Scripture frequently conjoins these two things, namely mercy and judgment, and attributes them to God and to kings. For it is the role of kings, first, to uphold justice and protect the just, and to punish the wicked who trouble and disturb them; secondly, to be merciful and compassionate, and to aid the wretched and afflicted. Christ here professes Himself to be such, as if to say: I am He who pronounces a just sentence on behalf of the human race, afflicted and oppressed by the tyrant devil, and by sins and death, and I carry it out by overthrowing the devil from this tyranny of his, and powerfully freeing men from it. Therefore I am their champion for salvation. So say Adamus, Forerius, and others. That "justice" is here taken for a just sentence and vengeance is clear from verse 3, where He says He has trampled the enemies in His wrath and fury. And from Apocalypse 19:11, where, alluding to this passage, Christ is called "Faithful and True," who "judges and makes war with justice." The same is clear from the preceding question. For they had asked: Who is this who comes from Edom, a hostile land, beautiful, striding in the greatness of His strength? To this He fittingly responds that He is the just avenger of enemies, and the mighty champion and savior of His people. Hence St. Dionysius, in the passage cited, thinks that Christ here announced the manner and reason of His incarnation to the Angels of the highest order, and that they in turn announced the same to the lower Angels.


CHAMPION. In Hebrew, rab, that is, great, hence mighty, namely a prince and champion for saving.





Verse 2: WHY THEN IS YOUR GARMENT RED? The citizens of Zion had asked two things: first, Who are You? second, Why do...


2. WHY THEN IS YOUR GARMENT RED? The citizens of Zion had asked two things: first, Who are You? second, Why do You have dyed and bloodstained garments? To the first Christ responded that He is the king of justice and the champion of the people. To the second He did not respond, in order to give occasion for them to ask again and press further, and for Him to respond more fully. They therefore press the question and say: If You are just and a savior, why then do You have garments reddened and dyed with blood? For a savior is more fittingly


clothed in white, as befits a mark of innocence and mercy, as well as of glory, than in a red and bloodstained garment.


From this passage, Frederick Nausea, in his Catechism, chapter 36, holds that Christ ascended into heaven in a red and purple garment (such as that of the Pope and Cardinals). St. John favors this in Apocalypse chapter 19, verse 13: "He was clothed," he says, "in a garment sprinkled with blood," namely so that by His garment He might represent the illustrious and bloody victory won by His blood. Others, on the contrary, hold that Christ ascended in a white robe. For this color and garment befits the Blessed: hence in the transfiguration of Christ His garments became white as snow. And the Blessed were seen by John clothed in white robes, Apocalypse 7:5, and in shining white linen, Apocalypse 19:14. But since Christ hid the splendor of His glory before the Apostles, so that He might deal with them familiarly, converse, be seen, and be touched, I would believe that He appeared to them in ordinary clothing, similar to what He was accustomed to wear in life, so that He might be seen to be the same one who had risen, and not another; and that He ascended in the same garment, yet in such a way that, as He ascended, He transfused the rays of His glory into it, making it radiant with a brightness partly white, partly purple. For the endowment of brightness will be purple in Martyrs (whose head was Christ), white in virgins, and green in doctors, says Dominicus Soto in book IV, distinction 49, at the end.


AND YOUR GARMENTS LIKE THOSE OF ONE TREADING IN THE WINEPRESS? As if they say: Why are Your garments red, as if You had trodden grapes in a winepress in Bosra, and had sprinkled and dyed them with their juice?





Verse 3: I HAVE TRODDEN THE WINEPRESS ALONE. The Septuagint translates: I am full of the trampled, that is, of the r...


3. I HAVE TRODDEN THE WINEPRESS ALONE. The Septuagint translates: I am full of the trampled, that is, of the red liquid pressed out by the treading of the winepress. Christ responds, as if to say: You have rightly said that I am in such a state as if I had trodden and pressed the winepress; for I pressed and trampled in it, not grapes, but all my enemies most powerfully; I, I say, alone. What wonder then if all my garments, from such great and prolonged an outpouring of blood, have been sprinkled with it? The sense is, as if to say: I alone won this difficult and bloody victory for myself; I alone trampled the enemies; for there was no man, that is, no one, helping me and fighting alongside me against the enemies. So say St. Jerome and Chrysostom on Psalm 44. And this is clear from what follows.


Note: "Winepress" in Scripture proverbially signifies vehement oppression, slaughter, and destruction; for those who undergo it are like grapes that are pressed in the winepress. Thus in Lamentations 1:15 it is said: "The Lord has trodden the winepress for the virgin daughter of Zion," that is, He pressed and afflicted Jerusalem with a grievous punishment. See the comments on that passage.


AND THEIR BLOOD WAS SPRINKLED UPON MY GARMENTS. Note the poetic catachresis: for the Prophet does not here speak properly and directly of the blood that Christ shed in the winepress of the cross, with which He bloodied His own body; but of the blood of Christ's enemies, namely the devil and his allies, that is, the idolatrous and impious nations. For he treats of Christ's victory -- not that the devil truly has blood that Christ would have shed, or that He pierced or killed the nations -- but because in human victories much blood is usually shed. He alludes to this, especially because the carnal Jews, for whom Isaiah writes these things, were expecting, and still expect, such a Messiah -- one who, like David, would be powerful and warlike, and would establish and extend his kingdom with much blood of his enemies.


It is therefore a catachresis; for, as St. Jerome says, by the shedding and sprinkling of blood on garments, nothing else is signified than a complete victory, and the signs of a complete victory, by which He becomes King of kings and Lord of lords. For St. John alludes to this in Apocalypse 19:13, saying: "And He was clothed in a garment sprinkled with blood; and His name is called the Word of God. And on His thigh He had written: King of kings, and Lord of lords." Note: For "their blood was sprinkled," the Hebrew has "their excellence was sprinkled," nitscham, that is, their excellence, meaning their blood, as the Septuagint, Vatablus, and others translate: for in the blood consists life, and consequently the excellence of man.


Hence secondly, Tertullian, in book 4 Against Marcion, chapter 40; Cyril and Rupert here; St. Cyprian, book 2, epistle 3; Origen, tractate 9 on John; St. Augustine, Homily 178 On the Seasons, understand the winepress as the Passion of Christ, in which His blood was sprinkled upon His garment, that is, upon His flesh -- as if the same thing were said here as is said of Christ in Genesis 49:11: "He shall wash His robe in wine, and His cloak in the blood of the grape." This sense is not direct but indirect, and thus can rightly be applied to this passage, as if to say: The Passion was a winepress for Christ, in which His blood was pressed out; and so it was a winepress in which the demons were pressed and trampled by Christ. For Christ by His blood won the victory, and shed the blood of His enemies, and by His death slew His enemies; therefore the scars of His wounds, as trophies, Christ the triumphant one carried into heaven, and will preserve them forever. So says Procopius. Hence St. Gregory, in Homily 13 on Ezekiel, explains thus: "He trod the winepress alone; because He alone trod the winepress in which He was trodden, because by His own power He overcame the Passion which He endured, and rose from death with glory." And this is what St. John means when he says in Apocalypse 19: "And He was clothed in a garment sprinkled with blood." For this garment of Christ is His humanity, bloodied by the Jews, which He brought into heaven; where it remains ruddy even now, with the scars of His wounds still visible, as if to say: Christ ascending carried with Him the marks and memory of His blood and of that of His own, wickedly shed by the wicked, whose vengeance He now seeks, and by which He sharpens and inflames Himself for vengeance, as if to say: Those who bloodied me shall pay the penalty for the blood they shed; I shall be stained with the gore of those by whom I was wounded; I shall make myself drenched with the blood of the enemies who harmed me.





Verse 4: FOR THE DAY OF VENGEANCE (which I conceived, determined, and designated) WAS IN MY HEART. Supply by zeugma:...


4. FOR THE DAY OF VENGEANCE (which I conceived, determined, and designated) WAS IN MY HEART. Supply by zeugma: "has come." For the day or year of vengeance against the enemies is the same as the day or year of "redemption" (for so it should be read with the Roman, Hebrew, and Septuagint texts, not "retribution") of the citizens, namely the year and day on which Christ redeemed us by His death. See Canon 16. This is what Christ says in John 12:31: "Now is the judgment of the world; now the prince of this world shall be cast out;" and Hosea 13:14: "I will be your death, O death! I will be your sting, O hell."





Verse 5: I SOUGHT. In Hebrew, estomem, that is, I was astonished, namely at such great force of enemies, says Vatabl...


5. I SOUGHT. In Hebrew, estomem, that is, I was astonished, namely at such great force of enemies, says Vatablus, and at so difficult a war, which had to be waged by me through such a bitter passion and death. Hence, as the Septuagint translates, I considered and looked about to see whether anyone would bring me help. Forerius translates: I devoted myself.


MY OWN ARM SAVED ME (that is, saved me, or was my salvation and victory in this war of vengeance). This is a Hebraism. For the Hebrews construct the verb iascha, that is, "saved," with the dative lamed.


AND MY INDIGNATION ITSELF AIDED ME. These are the two arms of God, with which He conquers all things, namely His arm, that is, His power; and His indignation, that is, His zeal, which sharpens and spurs His power to exert itself in action, namely in war and victory. See the commentary on chapter 59, verse 16, where he described the panoply of God.





Verse 6: I TRAMPLED DOWN PEOPLES -- not by slaying and destroying them, but by converting and subduing them, that is...


6. I TRAMPLED DOWN PEOPLES -- not by slaying and destroying them, but by converting and subduing them, that is, by slaying their vices, while saving the people themselves. For Christ's greater victory was to bring impious nations to the faith of Christ, to destroy the power of demons and sins, to mortify concupiscence, to implant virtues, and to cause them, having abandoned their gods and renounced the allurements of the flesh, to follow Christ commanding hard things -- such as humility, abstinence, continence, patience, and mortification -- than if He had led an army and slaughtered them all. So says Forerius. See the comments on Ezekiel 20:36, and Canon 46.


Secondly, St. Cyril, Procopius, and Rupert understand these words of Christ's enemies, namely the Jews, whom Christ trampled through Titus and the Romans, and others whom He either trampled and crushed in this life, or will trample and crush on the day of judgment. See Canon 10. And this seems to be how St. John explains it in Apocalypse 19:13. In this sense, Christ is fittingly said to have sprinkled His garment with blood, because He sprinkled the garments of His generals, namely Titus and the Romans, with the same blood.


I MADE THEM DRUNK WITH MY INDIGNATION -- that is, with my punishment, which my indignation poured out and inflicted upon them. It is metonymy: for the cause is put for the effect, and indignation for punishment.





Verse 7: I WILL REMEMBER THE MERCIES OF THE LORD -- as if to say: I will commemorate the benefits mercifully bestowe...


7. I WILL REMEMBER THE MERCIES OF THE LORD -- as if to say: I will commemorate the benefits mercifully bestowed of old by God upon the wretched Jewish people. This verse is the title and introduction to the following prayer and canticle. Up to this point the Prophet has set forth the triumph of Christ and the nations subdued by Him, as it were for viewing on a stage. Now, foreseeing in the Spirit that most of the Jews, when Christ comes, will not receive Him, and will therefore be excluded from the grace and salvation of Christ, he pours forth a prayer to God that lasts to the end of the following chapter. In this prayer he first recounts the mercies and benefits formerly bestowed by God upon the Jews, namely that God chose them from among all nations as His people and Church; that He led them out of Egypt through Moses, and brought them into the land of Canaan through Joshua, etc.


He then introduces the Jews lamenting that they have suffered the Assyrian, Babylonian, and Roman captivities, and other calamities, and therefore they long for the coming of the Messiah. Thirdly, he narrates that the long-desired Messiah has come; but he laments that the Jews were no better off because of it, indeed worse. Finally, as if God had rejected the Jews, he concludes his prayer with a great sense of sorrow, saying: "Zion is deserted; it has been given over to the burning of fire, etc. (Will You restrain Yourself over these things, O Lord? Will You keep silent and afflict us exceedingly?)" To which the Lord responds in chapter 65. This is the outline of the Prophet's entire prayer, which sheds a wonderful light upon it, and without which it is difficult to connect and explain it. So says Forerius.





Verse 8: AND HE SAID: SURELY (indeed, certainly) THEY ARE MY PEOPLE, CHILDREN WHO WILL NOT DENY -- supply: they were...


8. AND HE SAID: SURELY (indeed, certainly) THEY ARE MY PEOPLE, CHILDREN WHO WILL NOT DENY -- supply: they were to be. In Hebrew: children who will not lie, or will not break the faith given to Me, Exodus 24:8. God speaks in a human manner; for He foreknew what the Jews would actually do; but in the manner of men, He prudently judges from the present about the future, although something different was to happen, incidentally, because of the wickedness of the Jews. For He prudently hopes and judges that the Jews will follow the faith and customs of their fathers, and will keep the faith which they solemnly gave to God at Sinai -- even though they would later violate it of their own will. Hence, from this hope of His, "He became their savior," saving them and leading them out of the tyranny of Pharaoh and the Egyptians through Moses, and guiding them safe and unharmed through the desert.





Verse 9: IN ALL THEIR TRIBULATION HE WAS NOT TROUBLED -- He was not constrained or reduced to straits, God; but He a...


9. IN ALL THEIR TRIBULATION HE WAS NOT TROUBLED -- He was not constrained or reduced to straits, God; but He abandoned them for a time, so as to compel them to return to Himself and to call upon Him, and then immediately He freed them easily and with a light hand, when He sent "the Angel of His presence," that is, the Angel constantly present before Him and attending Him. For this Angel was Michael, who is either the first or one of the first Angels, and therefore one of the seven chief Angels who are said to stand before the Lord and His throne, Apocalypse 4:5, and Tobit 12:13. Again, he is called the Angel of the presence, because he represented the face and presence of God, and as a vicar in God's place was present with the Hebrews, and was, as it were, the face of God, so that as a leader he might go before their camp at God's command, and show them where they should move or pitch their camp. For this Angel, going before the camp of the Hebrews in the pillar of cloud, was their guide all the way to Canaan. Hence God says to Moses about this Angel, in Exodus 33:14: "My face shall go before you."


of the people, as I said in verse 7, especially shortly before and during the times of Christ, hardened and rejected by God. Isaiah therefore prays tearfully for this people, that God may look upon them with the eyes of His grace, and display His former zeal and strength toward them, and make them partakers of the grace and salvation of Christ. So say St. Jerome and Cyril.


THE MULTITUDE OF YOUR TENDER MERCIES -- that is, as he explains by adding, "of Your compassions." For the bowels are the symbol, as well as the seat, of compassion.


THEY HAVE RESTRAINED THEMSELVES TOWARD ME -- as if to say: Your customary compassions, zeal, and power have held themselves back, so as not to bring me aid as they usually do.





Verse 16: FOR YOU ARE OUR FATHER, AND ABRAHAM DID NOT KNOW US, AND ISRAEL WAS IGNORANT OF US. Note that here Abraham ...


16. FOR YOU ARE OUR FATHER, AND ABRAHAM DID NOT KNOW US, AND ISRAEL WAS IGNORANT OF US. Note that here Abraham and Israel, the fathers of the Jews, are compared with God, and it is asserted of them that in comparison with God, and relative to Him, they have contributed little or nothing to the Jews: both because whatever they had or gave, they received from God, who is their Father; and because they were parents of bodies, not of souls, while God is the parent of both, indeed of all, says Procopius; especially because they had long since died, while God always lives. God therefore it was who chose this people, formed them, and led them through the Red Sea and the desert, under the leadership of Moses and Joshua, into Canaan, as was shown above. Abraham had not done this, nor had Israel. Hence the Chaldean translates: You are our shepherd: because Abraham did not lead us out of Egypt, and Israel did not work wonders for us in the desert: You are, O Lord, our God. The Syriac and Arabic: You are our father: we do not know Abraham, and we do not know Israel; You, O Lord, are our father, and our redeemer. The sense therefore is, as if to say: Abraham and Jacob


St. Jerome notes that there is a double reading here, namely that some manuscripts read lo with aleph, meaning "not," as our text reads and translates, in the sense that I have given; but others read lo with vav, meaning "to him," and then the opposite sense must be translated, namely: in all their tribulation, to Him, that is to God, there was tribulation; that is, He grieved and had compassion, as if to say: When the Hebrews were afflicted, God Himself, tenderly loving them, appeared likewise to be afflicted; hence He anxiously sought ways to relieve their affliction. So say Vatablus and the Hebrews generally, St. Thomas, and Hugo. This sense is pious and fitting. For thus in Judges 10:16, and elsewhere, God is said to grieve over the miseries of His people. For as Zechariah says, chapter 2, verse 8: "He who touches you touches the apple of My eye."


Thirdly, the Chaldean actively translates: In all their tribulation He did not afflict them, that is, He did not allow them to be afflicted for long; but He quickly snatched them from it, as when He allowed Pharaoh to pursue and press them at the Red Sea, He soon drowned him in it and saved the people. He did the same for them when they suffered want of water, when Amalek, Og, Sehon, etc. attacked them. This is what St. Paul says, 2 Corinthians chapter 4, verse 8, and chapter 1, verse 5: "We suffer tribulation, but we are not crushed;" because "as the sufferings of Christ abound in us, so also through Christ our consolation abounds." Let the afflicted take note of this, and when they are placed in straits, let them not lose heart, but call upon God, and they will soon feel His consolation and aid.


Finally, the Septuagint, reading for tsar (that is, troubled) with a different vocalization tsir (that is, ambassador), and repeating through a Hebraism the negation that preceded, translate: Not an ambassador, nor an Angel, but the Lord Himself saved them, because He loved them and spared them; He Himself redeemed them. In the same way, Sanchez explains our version, as if to say: He was not troubled, nor did the Angel of His presence save them, but God Himself out of His love. For Moses, not content with an Angel as guide, asked that God Himself go before the camp and lead them into Canaan, and God promised He would do so, Exodus 33:17. The Fathers explain this allegorically of Christ, as if to say: Only Christ God was able to redeem us from sin and death, and in fact did redeem us -- not a man, not an Angel. So say St. Athanasius, Cyprian, Ambrose, Augustine, Epiphanius, Cyril, Chrysostom, Theodoret, Irenaeus, and the Popes Hyginus and Pelagius, as cited by Leo Castrius.





Verse 10: BUT THEY THEMSELVES, ETC., AFFLICTED THE SPIRIT OF HIS HOLY ONE. Some take "spirit" to mean the Holy Spirit...


10. BUT THEY THEMSELVES, ETC., AFFLICTED THE SPIRIT OF HIS HOLY ONE. Some take "spirit" to mean the Holy Spirit. He is called "the Spirit of His Holy One," that is, of Christ, because He proceeds from Him, and was sent by Christ upon the Apostles. Hence St. Athanasius, in his book On the Human Nature Assumed, Against Apollinaris, and Nicetas in his commentary on Gregory Nazianzen's Oration on Pentecost, prove from this that the Holy Spirit is God.


Secondly, more simply and better, "the spirit of His Holy One" was the spirit and soul of Moses. For he alludes to Psalm 105:16: "And they provoked Moses in the camp, Aaron the holy one of the Lord," and verse 32: "And Moses was troubled because of them, for they embittered his spirit." So also say Thomas, Adamus, Lyranus, and Sanchez. St. Clement, in book 5 of the Apostolic Constitutions, chapter 15, reads: "They provoked the Holy Spirit, and He turned against them in enmity;" and he explains this of the Jews who refused to believe in Christ: "For they were struck with blindness," he says, "because of their evil disposition; who, though they saw Jesus, did not believe that He was the Christ, the Word of God, whom on account of their unbelief they did not recognize either from His deeds or from the prophecies written about Him."


AND HE HIMSELF (God, provoked by the sins and murmurings of the Hebrews) FOUGHT AGAINST THEM -- subjecting them to servitude, now of the Philistines, now of the Midianites, now of the Moabites, now of the Syrians.





Verse 11: AND HE REMEMBERED (namely God, fighting against and afflicting the sinful Jews. For when He saw them afflic...


11. AND HE REMEMBERED (namely God, fighting against and afflicting the sinful Jews. For when He saw them afflicted and repentant) HE REMEMBERED THE DAYS OF OLD, OF MOSES AND HIS PEOPLE -- how faithful and grateful Moses had been to Him, and how much He had loved the Hebrew people, and had made them the people of God. And so, on account of the grace and merits of Moses, and out of love for His people, formerly chosen and beloved by Him, He had mercy on them, and sent them saviors -- now Gideon, now Jephthah, now Samson, and other judges.


Others, such as Forerius, refer these words to the Jewish people, as if to say: The people, seeing themselves in captivity or otherwise afflicted, remembered the days of Moses, and said: Where is that ancient providence and munificence of God toward Moses and our fathers?


WHERE IS HE? Isaiah here assumes the character of the afflicted people, and from that character bursts forth into a passionate prayer, that God may deliver them and send the savior Christ, so desired through so many prayers and ages, as if to say: O Lord! You have so often had mercy on Your people, now giving them Moses, now Joshua, now other protectors and liberators. You see that this same people is now grievously afflicted; why do You not have mercy on them? Where is Your former piety toward Your people? Where is Your love for Israel? Where is the strength of Your arm? You seem to have forgotten us, to despise and reject us. Break open the heavens, therefore, and come down, and deliver and save them. This is what he said in chapter 62, verse 1: "For Zion's sake I will not be silent, until the Just One goes forth," etc. So also say Cyril and others. He says therefore: "Where is the God who brought them (the Hebrews) out of the" Red "Sea with the shepherds of His flock?" namely with Moses, Aaron, Joshua, and the other leaders and rulers of His people. Where is He who placed in their midst, that is in the midst of His "flock," meaning His people, "the spirit of His Holy One," the spirit of Moses? For God, sending Moses to Pharaoh to break him and compel him to release the people -- inasmuch as he was to govern so great and so stubborn a people -- endowed him with a great and manifold spirit: a spirit of fortitude and constancy, by which He made him a god to Pharaoh; a spirit of prudence, patience, and meekness, by which he bore the murmurings and behavior of the people to an astonishing degree, and, accommodating himself to them, met and aided them. This spirit of Moses


God communicated to the seventy elders, who, relieving Moses of his burden, governed the people under him and with him, Numbers chapter 11, verse 25. Sanchez adds that by "the Spirit of His Holy One" can be understood the spirit of Christ, namely the spirit of love, obedience, meekness, counsel, and endurance, which God communicated to Moses so that, after the pattern of Christ -- indeed as a type of Christ -- he might govern the people, without which this would have been impossible for him. Hence Moses, looking toward Christ, says in Deuteronomy 18:15: "A prophet from your nation... like me, the Lord your God will raise up for you: you shall listen to Him."


Those therefore who wish to rule the people rightly should seek and imbibe with Moses the spirit of Christ, so that they may say with St. Paul: "We are the good fragrance of Christ." Forerius takes a different view, understanding by "spirit" the wind that God sent into the Red Sea, already divided, to dry it up for the passage of the Hebrews; or the Angel who was in the midst of Israel.





Verse 12: HE WHO LED MOSES BY THE RIGHT HAND WITH THE ARM OF HIS MAJESTY -- as if to say: He who, grasping the right ...


12. HE WHO LED MOSES BY THE RIGHT HAND WITH THE ARM OF HIS MAJESTY -- as if to say: He who, grasping the right hand of Moses with His divine arm, led him with the people out of Egypt. So say the Septuagint, Vatablus, Forerius, and others. He names the right hand, both because the right hand is the symbol of good fortune as well as of strength -- these two things Moses received from God, and with them overcame Pharaoh and led out the people -- and because Moses carried in his right hand the rod of God, through which God inflicted the plagues upon Egypt, divided the sea, and performed other miracles. God therefore, that is, the power and presence of God, was at the right hand of Moses, helping, strengthening, and directing it to accomplish such magnificent works.


HE WHO DIVIDED THE WATERS -- of the Red Sea.





Verse 13: HE WHO LED THEM THROUGH THE DEPTHS (through the chasms of the Red Sea), LIKE A HORSE IN THE DESERT THAT DOE...


13. HE WHO LED THEM THROUGH THE DEPTHS (through the chasms of the Red Sea), LIKE A HORSE IN THE DESERT THAT DOES NOT STUMBLE.


that is to say: Just as a horse in the desert, being on level and firm ground, does not usually stumble or slip, so the Hebrews, even the weak ones, children, and women, on the bottom of the Red Sea -- which had been dried out and made level by the wind sent by God -- did not get stuck in the salt water, did not stumble, and did not fall in the mud. So says Vatablus.





Verse 14: LIKE AN ANIMAL GOING DOWN INTO THE PLAIN (Forerius and Vatablus translate: through a valley) (that is to sa...


14. LIKE AN ANIMAL GOING DOWN INTO THE PLAIN (Forerius and Vatablus translate: through a valley) (that is to say: Just as a beast of burden goes down through a valley gently and easily, whereas in climbing a mountain it labors and pants), SO THE SPIRIT OF THE LORD WAS THEIR GUIDE (that is, so the Spirit of the Lord gently and easily led them through the Red Sea. Hence, turning to God in an apostrophe born of joy, he adds): SO YOU LED YOUR PEOPLE -- supply: as a horse in the desert, or an animal that walks gently in the plain, as I said.


TO MAKE FOR YOURSELF A GLORIOUS NAME -- glorious throughout all nations and all ages. Moreover, by "the Spirit of the Lord," St. Jerome understands an Angel. But it can be taken simply as God Himself, animating and strengthening them by His Spirit in this crossing.





Verse 15: LOOK DOWN FROM HEAVEN. This is Isaiah's prayer on behalf of


15. LOOK DOWN FROM HEAVEN. This is Isaiah's prayer on behalf of


had long since died and had no care for us (indeed they do not even know us), but only for their own children who were alive at the time; for they saw and knew them alone. But You, O God, are our Father, who have known us from all eternity, and have had care and providence for us, by which You marvelously freed us from Egypt, Babylon, and other calamities. In You therefore we place all our hopes; we implore You, not Abraham. We are Your children, not Abraham's -- not as though we deny Abraham as our father, but because we prefer You, and because Abraham is nothing compared to You, and without You he can bring us no help. So say St. Cyril, Theodoret, Forerius, and others.


Abraham is therefore said not to know, that is, not to care for, his descendants, as if he did not know them and did not recognize them. First, because the care and help of Abraham was small, and virtually nothing, if compared with the care and help of God.


Secondly, because even if he prayed for his descendants in Limbo, he nevertheless had no such care or direction over them as parents, while they live and are present, are accustomed to have for their children; for the Jews here speak of that kind of care and providence. And God had that kind of care for them, so that, as it were taking them by the hand, He led Moses and the people, as I said in verse 12.


Thirdly, because their captivity and afflictions, of both soul and body, exceeded the power of Abraham and Jacob, and could be removed and healed by God alone. Hence what follows: "You are our Redeemer."


Note the Hebraism. For the Hebrews are accustomed to signify the preeminence of one thing over another by negating the lesser one, as when Christ says in Matthew 23:9: "Call no man your father on earth: for one is your Father, who is in heaven." For He does not forbid us from calling our parents fathers, since this is dictated and required by the law of nature; but He commands that God the Father be preferred to all, as if to say: Do not call anyone father on earth in such a way that you think him the chief author of life, the provider of inheritance and sustenance, so as to depend entirely or more on him than on God, as do the Gentiles and atheists, and others who trust in men rather than in God, because such a father is God alone. Likewise in Matthew 9:13, He says: "I desire mercy, and not sacrifice," that is, I prefer mercy to sacrifice. For it is certain that God also wills sacrifice; He merely prefers mercy to it. In the same way, the Jews here do not deny that Abraham is their father, but they prefer God in fatherhood and fatherly care to him.


Fourthly, St. Jerome explains differently. Abraham, he says, does not know us, that is, he rejects and spurns us, because we have offended You and are Your enemies. For Abraham, since he is a friend of God, hates us who are enemies of God.


Fifthly, Adamus says fittingly: Abraham and Jacob, he says, do not know us and our affairs, because they are in the dark Limbo of the Fathers, where they need the light and help of God just as much as we do. We do not therefore invoke them, who are ignorant of our affairs and troubles, and have enough to do to take care of themselves and procure their own liberation from that place below; but You, O Lord, who alone can help and deliver both Abraham and us. For this reason we do not read in the Old Testament that the living invoked the Patriarchs or the Saints dwelling in Limbo.


It is different in the New Testament, where the Saints triumph in heaven with Christ, and through God's revelation hear and know our prayers, and love and thirst for us and our salvation. The heretics therefore wrongly twist this passage against the Fathers in support of denying the invocation of the Saints. For even if the souls of the fathers in Limbo prayed for their descendants, they nevertheless could not hear the prayers and afflictions of their own; therefore their descendants would have implored their help in vain; they had to have recourse to God and invoke Him. Again, even if the fathers could benefit their descendants before God through their prayers and merits, they could do so only as captives, only insofar as God willed and granted it. This entire matter therefore depended on God and God's will; therefore the descendants had to flee to God. It is different with the Blessed, who already enjoy God in heaven.


the Jews; and God had such care for them, that He took them by the hand, as it were, and led Moses and the people, as I said in verse 12.


You will say: St. Augustine, in his book On the Care for the Dead, chapter 13, proves from this passage of Isaiah that the Saints in heaven do not know our affairs. I respond: St. Augustine understands this, as well as this passage of Isaiah, as referring to the natural power of reason, or the natural mode of knowing -- namely that the souls of the Blessed, by their own powers of natural light and by the acuity of their intellect, do not naturally recognize our affairs. For with respect to nature and natural powers, they are on a par with the souls that were formerly in Limbo. He merely wishes to teach that these souls do not naturally and ordinarily take part in our affairs so as to see them directly, care for them, and direct them, as they used to do while they were alive. That this is what he means is clear from the three following chapters, where he confirms this statement of his from the fact that he himself did not receive consolation from his mother who had already died, nor was he visited in his sorrows -- since it was not probable that she, having entered a happier life, had become more cruel. Again, from the fact that the Lord promised Josiah (4 Kings 22) that he would die before he saw the evils of his nation. Finally, from chapter 16, where he explicitly teaches that the Saints know our affairs not by their own power but by God's power, and help and promote them.


Moreover, that this passage of Isaiah does not support the cause of the enemies of the Saints, Calvin himself candidly admits, although he is one of those enemies. Hear him: "Nor, however, can it be inferred from this passage that the Saints who have died have no care for us. We do not speak about the matter itself, but we say that by these words it is not proved that Abraham and the other faithful no longer have any care for human affairs." Let Marloratus take note of this, who twists this passage against the invocation of the Saints.


FROM OF OLD IS YOUR NAME -- as if to say: This name, that You are our Father and our Redeemer, was not given to You by a recent age, but by eternity before all memory of the ages; namely, Your eternal predefinition and predestination concerning our redemption.





Verse 17: WHY HAVE YOU MADE US STRAY? That is, why have You permitted it, or why have You set before us the occasion ...


17. WHY HAVE YOU MADE US STRAY? That is, why have You permitted it, or why have You set before us the occasion of error because of our sins? See Canon 27. It is a preemptive argument: as if to say, If You deny us Your help and mercy because of our sins, why, I ask, have You permitted and do You permit us to fall into sins, and to persist and become hardened in them?


Forerius truly observes here that ingratitude is almost always the cause why God permits us to fall into mortal sin; for ingratitude, even though only venial, disposes a man toward the loss of divine grace. See here how carefully we ought to avoid venial sins, cooperate with God's grace, and be grateful to Him. Moreover, God is said to have made the Jews stray from His ways because He did not lead them away from their wandering paths; and to have hardened their hearts so that they did not fear God, because He did not soften them with fear of Himself, says Sanchez. See the commentary on Exodus 7:3.


RETURN (as if to say: Turn Your face, which has been averted from us because of our sins, back toward us, and look upon us with a benign countenance, and help us) FOR THE SAKE OF YOUR SERVANTS, THE (twelve) TRIBES (of Israel), OF YOUR INHERITANCE -- which are Your inheritance. As if to say: Remember the twelve Patriarchs, as well as the tribes of Israel, who are Your servants, that is, Your faithful ones, and Your Church and inheritance. Or, as Vatablus says, as if to say: Return to us for the sake of Abraham, Isaac, Jacob, etc., Your servants, who are our fathers, and for the sake of the twelve tribes, which are Your inheritance. For the Jews, when praying, were accustomed to plead before God not their own merits, but those of Abraham, Isaac, and Jacob.





Verse 18: THEY POSSESSED YOUR HOLY PEOPLE AS NOTHING (as if to say: Our enemies, especially Herod and the Romans, pos...


18. THEY POSSESSED YOUR HOLY PEOPLE AS NOTHING (as if to say: Our enemies, especially Herod and the Romans, possessed and treated us as if we were a thing of nothing, refuse, dregs, and the scum of the world; hence they also trampled YOUR SANCTUARY -- that is, they profaned your holy temple. He speaks especially of the time when, the scepter having departed from Judah, Herod the Idumean invaded and occupied the kingdom of Judea through the Romans. For the Prophet, just as he began his prayer from the first election of Israel, so he also ends it with the


desolation and final destruction, which took place around the time of Christ. For the Romans polluted the temple when Pompey with his men entered the Holy of Holies, and when those who followed placed the statue of Caesar and the Roman eagle in it.





Verse 19: WE HAVE BECOME AS IN THE BEGINNING, WHEN YOU DID NOT RULE OVER US (as if to say: We are now forsaken by You...


19. WE HAVE BECOME AS IN THE BEGINNING, WHEN YOU DID NOT RULE OVER US (as if to say: We are now forsaken by You as strangers, as we once were in Egypt, before You admitted us into Your law, Your dominion, and Your Church): NOR WAS YOUR NAME INVOKED UPON US -- when we were not yet called, nor were the people of God, as our lord and master. For this phrase signifies lordly dominion. They speak of being forsaken both in guilt and in punishment. See what it means to be forsaken by God and to live without God: namely, such a person is given over to every guilt, and consequently to every punishment, just as the Jews were given over in the time of Christ.





2 Maccabees IX



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: 2 Maccabees 9:1-29

	Verse 2: He Attempted to Plunder the Temple

	Verse 3: He Learned What Happened to Nicanor and Timothy

	Verse 4: He Would Make Jerusalem a Mass Grave

	Verse 5: God Struck Him with an Incurable Plague

	Verse 7: He Fell from His Chariot

	Verse 9: Worms Swarmed from His Body

	Verse 12: It Is Just to Be Subject to God

	Verse 13: The Wicked Man Prayed in Vain

	Verse 15: He Promised to Make Them Equal to the Athenians

	Verse 17: He Would Become a Jew

	Verse 18: Despairing, He Wrote to the Jews

	Verse 20: We Give the Greatest Thanks

	Verse 23: My Father Declared His Heir

	Verse 25: The Powerful Men Nearby

	Verse 26: Mindful of Benefits

	Verse 27: Following My Purpose

	Verse 28: Abroad in the Mountains






Synopsis of the Chapter

The illness and death of Antiochus Epiphanes is described at length, which was briefly described in book I, chapter 6. The impious man therefore, eaten by worms with an intolerable stench, expired in the mountains.



Vulgate Text: 2 Maccabees 9:1-29

1. At the same time Antiochus was returning dishonorably from Persia. 2. For he had entered the province called Persepolis, and attempted to plunder the temple and oppress the city; but when the multitude rushed to arms, they were put to flight: and so it happened that Antiochus returned shamefully after his flight. 3. And when he had come near Ecbatana, he learned what had been done to Nicanor and Timothy. 4. But puffed up with anger, he thought he could turn upon the Jews the injury of those who had put him to flight; and therefore he ordered his chariot to be driven, pressing on without pause, the judgment of heaven driving him, because he had spoken so proudly that he would come to Jerusalem and make it a mass grave of Jews. 5. But the Lord God of Israel, who sees all things, struck him with an incurable and invisible plague. For as soon as he had finished this very speech, a dire pain of the bowels seized him, and bitter internal torments; 6. and indeed justly enough, for he who had tortured the entrails of others with many and new torments -- though he in no way ceased from his wickedness. 7. And above this, filled with pride, breathing fire in his soul against the Jews and ordering the journey to be hastened, it happened that as he was rushing forward he fell from his chariot, and his limbs were injured by the severe impact of his body. 8. And he who seemed to himself to command even the waves of the sea, filled with pride beyond human measure, and to weigh the heights of mountains in a balance, was now humbled to the ground and carried in a litter, bearing witness to the manifest power of God in himself; 9. so that worms swarmed from the body of the impious man, and while he lived in pain his flesh fell away, and the army was burdened by his smell and stench. 10. And he who shortly before thought he could touch the stars of heaven, no one could bear to carry because of the intolerableness of his stench. 11. From this point therefore he began, brought down from his great pride, to come to knowledge of himself, warned by the divine plague, as his pains received increase with every moment. 12. And when he could no longer bear his own stench, he spoke thus: It is just to be subject to God, and for a mortal not to think himself equal to God. 13. But this wicked man prayed to the Lord, from whom he was not to obtain mercy. 14. And the city to which he was hurrying to come in order to level it to the ground and make it a tomb of the dead, he now wished to set free; 15. and the Jews, whom he had said he would not consider worthy even of burial but would deliver to the birds and wild beasts to be torn apart, and would exterminate with their little ones, he now promised to make equal to the Athenians; 16. the holy temple also, which he had previously plundered, he would adorn with the finest gifts, and would multiply the sacred vessels, and would provide from his own revenues the expenses pertaining to the sacrifices: 17. and beyond this, that he would become a Jew, and would travel through every place of the earth, and would proclaim the power of God. 18. But when the pains did not cease (for the just judgment of God had come upon him) he wrote in despair to the Jews a letter in the manner of a supplication, containing these words: 19. To the most excellent citizens the Jews, much greeting, and health, and happiness, from the king and prince Antiochus. 20. If you and your children are well and all things are to your mind, we give the greatest thanks. 21. And I, being placed in infirmity, but kindly mindful of you, having returned from the regions of Persia and being seized with a grave illness, I have thought it necessary to take care for the common welfare; 22. not despairing of myself, but having great hope of escaping the illness. 23. But considering that my father also, at the times when he led his army in the upper regions, showed who would receive the principality after him: 24. so that if anything adverse should happen, or anything difficult should be reported, those who were in the provinces, knowing to whom the supreme authority had been entrusted, would not be disturbed. 25. Besides this, considering that the powerful men nearby and the neighbors of my dominions are watching for opportunities and waiting for events, I have designated my son Antiochus as king, whom I often, when returning to the upper kingdoms, commended to many of you; and I have written to him what is appended below. 26. I therefore ask and beg you, mindful of benefits both public and private, that each one may keep faith with me and with my son. 27. For I trust that he will act moderately and humanely, and following my purpose, will be agreeable to you. 28. Therefore the murderer and blasphemer, most grievously stricken, and as he himself had treated others, died a wretched death abroad in the mountains. 29. And Philip, his foster-brother, carried his body back, but fearing the son of Antiochus, he went away to Ptolemy Philometor in Egypt.



This death of Antiochus was briefly narrated in book I, chapter 6, but here it is recounted more fully for the consolation of the Jews afflicted by him, and as a perpetual example of divine vengeance upon the impious and sacrilegious.



Verse 2: He Attempted to Plunder the Temple

2. FOR HE HAD ENTERED THE PROVINCE (that is, the region and territory of Persia) WHICH (from its primary city or metropolis) IS CALLED PERSEPOLIS (in Greek; for in Hebrew it is called Elam or Elymais, as is clear from chapter 6, book I, verse 1, which Pererius, book IX on Daniel, on the words 'And he shall be broken without hand,' thinks was Susa); as if to say: Antiochus entered the territory of Persepolis with his army and attempted to besiege its primary city, which was likewise called Persepolis or Elymais; but he was repulsed by the citizens rushing to the walls, and indeed suffered a great slaughter of his men: "For the citizens pursued him as he retreated, so that having lost very many men he withdrew to Babylon in the manner of a fugitive," says Josephus, book XII, chapter 13.

AND HE ATTEMPTED TO PLUNDER THE TEMPLE -- of Diana, which was the most august in those regions, says Pliny, book 6, chapters 26-27. So Josephus, Polybius, and St. Jerome on Daniel 11:36, from Diodorus: although Appian, in the Syriaca, says it was a temple of Venus.



Verse 3: He Learned What Happened to Nicanor and Timothy

3. AND WHEN HE HAD COME NEAR ECBATANA (the most celebrated city of Persia) HE LEARNED (from messengers and letters sent to him) WHAT HAD BEEN DONE TO NICANOR AND TIMOTHY (his generals) -- by Judas Maccabeus, namely that he had overthrown them, struck them down, and put them to flight.



Verse 4: He Would Make Jerusalem a Mass Grave

4. THAT HE WOULD COME TO JERUSALEM AND MAKE IT A MASS GRAVE OF JEWS. -- Greek: that he would make it a polyandreion, that is, a cemetery in which the corpses of many men are customarily heaped; as if to say: Antiochus boasted that he would avenge the slaughter his forces had received from the Jews, and would so utterly destroy Jerusalem that the entire city would become a tomb of Jewish funerals and corpses.



Verse 5: God Struck Him with an Incurable Plague

5-6. THE GOD OF ISRAEL STRUCK HIM WITH AN INCURABLE AND INVISIBLE PLAGUE, (namely with most bitter pains of the bowels, because) HE HAD TORTURED THE ENTRAILS OF OTHERS (the Maccabees) WITH NEW TORMENTS, -- as follows, together with the most severe melancholy and bile. St. Jerome adds, in the passage cited, from Diodorus, that he was "turned to madness by certain phantasms and terrors." But externally He struck him with the lousy disease, a flux of flesh, and an intolerable stench, as is said in verse 9.



Verse 7: He Fell from His Chariot

7. ORDERING THE JOURNEY TO BE HASTENED (in driving the chariot so as to arrive quickly at Jerusalem), IT HAPPENED THAT AS HE WAS RUSHING FORWARD HE FELL FROM HIS CHARIOT, AND HIS LIMBS WERE INJURED BY THE SEVERE IMPACT. -- Gorionides narrates the event more fully and probably, book III, chapter 22: "It happened, he says, when he was now riding and accompanying his army, that his chariot passed near a certain elephant, and the elephant began to trumpet, and from its bellowing the horses were frightened, kicked and overturned the chariot, and Antiochus fell from the chariot and all his bones were broken; for he was a heavy and fat man.



Verse 9: Worms Swarmed from His Body

9. SO THAT WORMS (lice) SWARMED FROM THE BODY OF THE IMPIOUS MAN. -- This disease is called by physicians phthiriasis, that is, the lousy disease, by which these worms swarm from the body and eat and consume it with foul horror and unbearable itching. It sometimes arises naturally from a delicate and sweet constitution or nourishment of the body, or from filth and putrefaction, as happens among the poor; but often God supernaturally inflicts it upon the proud, the blasphemous, the sacrilegious, and the persecutors and torturers of the faithful and saints, as He inflicted it upon Herod the Ascalonite, who was the persecutor of Christ and murderer of the infants, as Josephus attests (book XVII, chapter 8), and upon his grandson Herod Agrippa, because he had accepted the acclamation of the people who cried out 'The voice of God and not of man,' and had killed the Apostle James, and would have killed Peter too had not an Angel freed him (Acts 12:23), and upon the Emperor Maximian, a fierce torturer of Christians, as Eusebius attests (book VIII, chapter 18), and upon Julian the Apostate, as Sozomen attests (book V, chapter 8), and upon Huneric, the Arian king of the Vandals, whose savage cruelty against the Orthodox and God's vengeance and phthiriasis upon him Victor of Utica narrates at length in the three books he wrote on the Vandal persecution; also upon John Calvin, as a heresiarch who blasphemed God, Christ and the Saints, as Bolsec writes, nor does Beza deny it in his Life, who adds even more and greater things: "He was tortured, he says, with such various and numerous diseases that it is simply incredible: namely migraine, ulcerous hemorrhoids, bloody excretions, quartan fever, gout, kidney stones, and colic." Thus "God follows the proud as an avenger from behind," as the tragedian sings, and Holy Scripture often proclaims.



Verse 12: It Is Just to Be Subject to God

12. AND WHEN HE COULD NO LONGER BEAR HIS OWN STENCH, HE SPOKE THUS: IT IS JUST TO BE SUBJECT TO GOD, AND FOR A MORTAL NOT TO THINK HIMSELF EQUAL TO GOD. -- Tormented by these diseases, the proud Antiochus came to his senses and recognized himself -- that he had foolishly esteemed himself a God and had wished to make himself equal to the true God, being a man before God, mortal before the Immortal, weak before the Almighty, temporal before the Eternal; and therefore God struck him with phthiriasis, that he might learn and say with Job, chapter 17: "I have said to corruption: You are my father; to the worm: my mother and my sister." And with David: "But I am a worm and not a man, the reproach of men and the outcast of the people" (Psalm 21). And that saying of another saint: "The worm seeks the worm." Thus God showed that He had heard the prayer of the seventh Maccabean martyr, whose last words in his torments three years before were these (chapter 7, verse 37): "Calling upon God to be merciful speedily to our nation, and that you with torments and scourges may confess that He alone is God."

For the martyrdom of the Maccabees occurred in the year 145 of the Greeks, the ninth year of Antiochus; but his death occurred in the year 149 of the Greeks, as was said in book I, chapter 6, verse 16, which was Antiochus's thirteenth and last year.



Verse 13: The Wicked Man Prayed in Vain

13. BUT THIS WICKED MAN PRAYED TO THE LORD, FROM WHOM HE WAS NOT TO OBTAIN MERCY; -- because this confession, repentance and prayer of his was forced and extorted by torments, and proceeded not from love but from servile fear. For he only prayed to God for this purpose -- to be freed from the torments sent by Him -- but not with the aim of changing his life and truly and sincerely serving God. Similar was the repentance of Pharaoh when he felt the plagues inflicted by Moses (Exodus 10:16), and of Saul (1 Samuel 15:24 and 30), and of Ahab king of Israel (3 Kings 21:29), and of Nebuchadnezzar (Daniel 4:31), though about this last one may doubt. Again, even if Antiochus had sincerely repented and had elicited an act of true contrition from the love of God, and thus had saved his soul, nevertheless he would not have obtained the mercy he sought, namely deliverance from the torments. For it had already been fixed and decreed by God to punish him for his enormous crimes with these torments until death. In a similar way Esau, though repentant, could not recover his father's blessing and the right of primogeniture he had lost; for as it says in Hebrews 12:17: "Afterwards, desiring to inherit the blessing, he was rejected; for he found no place of repentance, although he sought it with tears."



Verse 15: He Promised to Make Them Equal to the Athenians

15. HE NOW PROMISED TO MAKE THEM EQUAL TO THE ATHENIANS, -- namely autonomous, says Josephus, that is, living freely by their own laws and their own institutions, as the Athenians did, although they were already subject to Antiochus and the Antiochenes. For Antiochus knew that the Jews supremely desired this.



Verse 17: He Would Become a Jew

17. BESIDES THIS, THAT HE WOULD BECOME A JEW, AND WOULD TRAVEL THROUGH EVERY PLACE OF THE EARTH, AND WOULD PROCLAIM THE POWER OF GOD. -- Antiochus said these things falsely and deceitfully, because he was compelled by God's scourges: therefore, if God had withdrawn them, he would have returned to his old ways, according to that popular saying:

The devil was sick, the devil a monk would be.
But the devil got well, the devil a monk was he.

The impious man therefore wished to mock God, but was himself mocked by Him. For he did not intend to fulfill the things he here says and promises.



Verse 18: Despairing, He Wrote to the Jews

18. BUT WHEN THE PAINS DID NOT CEASE (FOR THE JUST JUDGMENT OF GOD HAD COME UPON HIM), that is, God by His just judgment had plainly decreed to torture him for his sacrileges until death, DESPAIRING (of relief from his pains and of recovering his health, as well as of God's grace and eternal salvation) HE WROTE TO THE JEWS, so that while they were alive he might leave his only son Antiochus Eupator as his successor and secure the kingdom for him. For he knew that he had stolen it from Demetrius, the son of his elder brother Seleucus, and that therefore Demetrius, who was detained at Rome as a hostage in his place, upon hearing of his death would immediately fly to Asia to seize the kingdom rightly owed to him, and would exclude the boy Eupator, to whom it did not belong -- as indeed happened; for Demetrius killed Eupator together with Lysias and claimed the kingdom for himself. Therefore Antiochus, wishing to prevent this by this letter, accomplished nothing, but both he and his son by God's just judgment lost the kingdom along with their lives.

See here the magnificence and magnificent power of our God, by which with a single pain of the bowels He so lays low the swollen and untameable Antiochus, who seemed to himself to command earth, sea and heaven, that he becomes a suppliant not only before himself but also before the Jews whom he had utterly despised. Thus He made Pharaoh a suppliant before Moses, Saul before Samuel, Nebuchadnezzar before Daniel.



Verse 20: We Give the Greatest Thanks

20. WE GIVE THE GREATEST THANKS. -- The Greek has: I give the greatest thanks to God, having hope in heaven, and I, lying weakly, have kindly remembered your honor.



Verse 23: My Father Declared His Heir

23. BUT CONSIDERING THAT MY FATHER ALSO, ETC. -- That is: Just as my father Antiochus the Great, a most prudent king and most benevolent toward you, as Josephus attests (book XII, chapter 3), when setting out abroad, declared his heir, so that if anything should happen to him, that one would succeed him; so I, following my father's example, declare to you the heir of my kingdom, my son Antiochus Eupator, and I ask that you bestow your help in cherishing and protecting him.



Verse 25: The Powerful Men Nearby

25. CONSIDERING THAT THE POWERFUL MEN NEARBY AND NEIGHBORS ARE WATCHING FOR OPPORTUNITIES, -- so that if they see the king dead, they may think the time is ripe for seizing the kingdom. He refers to his nephew Demetrius, the son of his brother Seleucus, to whom the kingdom was rightly owed, as I said at verse 18.



Verse 26: Mindful of Benefits

26. MINDFUL OF BENEFITS. -- Here is evident the fiction and flattery of Antiochus. For he splendidly lies in boasting of his benefits to the Jews, when he had exercised every kind of wrongdoing against them.



Verse 27: Following My Purpose

27. FOLLOWING MY PURPOSE, -- that he may be benevolent toward you, as I henceforth intend to be. He feigns and simulates benevolence, when he had been malevolent toward the Jews, and his son Eupator followed this paternal malevolence toward the Jews.

AND THAT HE WILL BE AGREEABLE (that is, courteous, familiar, affable, kind, benevolent) TO YOU.



Verse 28: Abroad in the Mountains

28. ABROAD IN THE MOUNTAINS -- near Ecbatana, as was said in verse 3, in the town of Tabae, says St. Jerome on Daniel chapter 11. There therefore, in the mountains of Persia and Media, Antiochus died. For although he was proceeding to Babylon, as was said in book I, chapter 6, verse 4, nevertheless as his torment increased, he died in the year 149 of the Greeks, as was said in book I, chapter 6, verse 16.

This was the most fatal end of Antiochus Epiphanes -- impious, blasphemous, sacrilegious, atheistic, and a despiser of all the gods -- who was therefore an express type and forerunner of the Antichrist.

Moreover we must beware of this error of Josephus. For he, book XIV, chapter 17, citing Polybius who says that Antiochus perished because he attempted to plunder the temple of Diana, refutes him: "For merely to have wished, he says, and not actually to have committed the sacrilege, does not seem to be a matter deserving of punishment." You err, O Josephus; for all virtue as well as vice, and hence merit and demerit, consists in the will: for the external act is not in itself free, and therefore draws and derives all its freedom, and its goodness or malice, from the internal act of the will, good or evil. Now every good act is worthy of praise and reward, and every evil act of blame and punishment. But if Antiochus perished because he wished to plunder the temple of Diana, much more did he perish because he actually plundered the temple of the true God in Jerusalem, and there wrought so many and such great slaughters as we have heard up to this point.





Osee VII
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Synopsis of the Chapter

He describes the wickedness and malice of Jehu and of idolatrous Israel, comparing it first to a heated oven; second, to leaven, verse 4, and to a cake baked under ashes, verse 8; third, to a seduced dove without sense, verse 11; fourth, to a deceitful bow, verse 16.



Vulgate Text: Hosea 7:1-16

1. When I would have healed Israel, the iniquity of Ephraim was revealed, and the wickedness of Samaria, for they have wrought falsehood: and the thief has entered in to plunder, the robber is outside. 2. And lest perhaps they say in their hearts that I remember all their wickedness: now their own devices have surrounded them, they have been done before My face. 3. By their wickedness they have made the king glad, and by their lies, the princes. 4. All of them commit adultery, like an oven heated by the baker: the city rested a little from the mixing of the leaven, until the whole was leavened. 5. The day of our king: the princes began to rage from wine: he stretched out his hand with mockers. 6. Because they applied their heart like an oven, while he was lying in wait for them: all the night he slept baking them, in the morning he himself was kindled like a flaming fire. 7. They were all made hot like an oven, and devoured their judges: all their kings have fallen; there is none among them that calls upon Me. 8. Ephraim himself was mixed among the peoples: Ephraim became a cake baked under ashes, not turned over. 9. Strangers devoured his strength, and he knew it not: yes, gray hairs are spread upon him, and he is unaware. 10. And the pride of Israel shall be humbled before his face, yet they have not returned to the Lord their God, nor sought Him in all these things. 11. And Ephraim became like a silly dove without sense: they called upon Egypt, they went to the Assyrians. 12. And when they shall go, I will spread My net over them: I will bring them down like the birds of the air, I will strike them according to the report made to their assembly. 13. Woe to them, for they have departed from Me: they shall be wasted because they have transgressed against Me, and I redeemed them; and they have spoken lies against Me. 14. And they have not cried to Me with their heart, but they howled in their beds: they chewed the cud over wheat and wine, they departed from Me. 15. And I taught them, and strengthened their arms; and they devised evil against Me. 16. They returned to be without a yoke; they became like a deceitful bow: their princes shall fall by the sword for the rage of their tongue. This is their derision in the land of Egypt.



Verse 1: WHEN I WOULD HAVE HEALED ISRAEL, THE INIQUITY OF EPHRAIM WAS REVEALED

1. 'WHEN I WOULD HAVE HEALED ISRAEL, THE INIQUITY OF EPHRAIM WAS REVEALED.' — Many understand this of the time of Jeroboam, who made the schism from Rehoboam, and having become king of the ten tribes introduced idols, namely golden calves into Israel, as if to say: When I wished to heal Israel from the crimes and idolatry which Solomon had introduced by worshipping the gods of his foreign concubines, 3 Kings chapter 11, verse 31, then Jeroboam burst forth, descended from the tribe of Ephraim, who erected golden calves in Dan and Bethel, and all Samaria followed him, working falsehood, that is, worshipping the idols of calves. So St. Jerome, Cyril, Haymo, Hugh, Lyranus, Clarius, and Ribera. Theodoret, Theophylact, Arias, and Sanchez join in this view, who understand this of Jeroboam and all the other kings of Israel; for they emulated Jeroboam as their leader in crime and idolatry. But against this stands the fact that in the time of Jeroboam, Samaria did not yet exist, because it was founded 60 years later by Omri, the father of Ahab, 3 Kings chapter 16, verse 14. Moreover, God then wished to heal not only Israel but even more Judah, who was the source of the evil and idolatry; nor was the iniquity of Ephraim then 'revealed,' as if it had previously been hidden and concealed, but rather it began to exist and come into being.

I say therefore that the Prophet speaks of the time of Jehu: for under Jehu he began to prophesy; hence he names him at the beginning of the prophecy, saying in chapter 1, verse 4: 'Yet a little while, and I will visit the blood of Jezreel upon the house of Jehu.' For through Jehu, God wished to heal and root out idolatry: hence He commanded him, 2 Kings chapter 9, verse 6, to overthrow Baal and the house of Ahab, and to kill his 450 prophets; which Jehu indeed performed at the beginning of his reign. But soon, fearing the same thing as Jeroboam — namely, that if the people returned to God and His temple in Jerusalem, they would likewise return to the kingdom and king of Judah — for this reason he relapsed into idolatry, and offered the golden calves to the people

of Jeroboam to be worshipped. Wherefore God here thunders against him.

Moreover, God here assumes the role of a physician, who took Jehu as His surgeon to cut away the rotten members of Israel and heal the rest. For He alludes to Ramoth-Gilead, where Jehu was made king, 2 Kings chapter 9, verses 1 and following; for in Gilead there were the best spices and medicines, as well as surgeons and physicians. Hence Jeremiah says of it in chapter 8, verse 22: 'Is there no balm in Gilead? or is there no physician there? why then has the wound of the daughter of my people not been healed?' See what is said there. The meaning therefore is, as if to say: When through Jehu as My surgeon in Gilead I wished to heal the wound of Israel's idolatry, and through him had cut away Ahab and Jezebel (who, being a Tyrian, had been the torch and instigator of the worship of Baal the god of Tyre) and his progeny, namely seventy sons, the kingdom of idolatry seemed now overthrown, and all idolaters, fearing Jehu as the avenger and destroyer of the Baalists, fled or hid; but behold Samaria, which was the capital in Ephraim — namely the royal counselors and other politicians in Samaria — fraudulently suggested and persuaded Jehu to establish the worship of the calves in his kingdom, if he wished to preserve it and his position. For they said political expediency required this; otherwise the people, if permitted to return to the worship of God in Jerusalem, would likewise return to their former scepter and kingdom, namely to the house of David. Struck and captured by this political and satanic counsel, Jehu yielded to their opinion and restored and sanctioned the worship of the calves. Then therefore the wickedness of Samaria was revealed, which Jehu had shortly before suppressed and which therefore had been hiding, after the Samaritans craftily drew Jehu into their idolatry, and this shortly before this prophecy of Hosea; for he prophesied under Jeroboam the great-grandson of Jehu, as is clear from the Proem.

So even now we see politicians persuading princes to adopt heresy in order to protect or increase their position and power. Thus heresy was introduced into Holland; for those who desired to rule there brought in heresy under the pretext that if the Dutch permitted the Catholic faith, they would certainly come under the Spanish yoke: for Catholics, they said, driven by scruple of conscience, would wish to return to their ancestral and legitimate prince, namely the King of Spain; therefore, to exclude the Spaniard, we must exclude the Catholic faith. The same was the false reasoning of Elizabeth, Queen of England. For since she, on account of her illegitimate birth condemned by the Roman Pontiff, was incapable of the kingdom, in order to avert the thunderbolt of the Pontiff and the papists and to establish the kingdom for herself, she made a schism from the Pontiff and the faith and introduced heresy; and therefore God immediately cut down her kingdom and lineage, just as He once cut down the house of Jeroboam, Ahab, Jehu, and other kings who rejected the worship of God and sanctioned the worship of idols. The same has happened to the Dutch who, having cut off their own head, are headless, and fight among themselves with heresies and deadly hatreds, by which they will consume themselves unless they return to the unity of the ancient religion, as well as the commonwealth, and to their ancestral head. May God grant them to be of the same mind.

'FOR THEY HAVE WROUGHT FALSEHOOD.' — In Scripture, just as truth is threefold — of the mind, of the mouth, and of works: of the mind, when its knowledge corresponds to and conforms to its object, that is, when the mind knows things as they truly are; of the mouth, when words conform to the mind; of works, when deeds conform to their rule, namely right reason, duty, and law — so conversely, falsehood is threefold: of the mind, of the mouth, and of works. Of the mind, it is error by which the mind does not conform to its object, that is, by which it judges falsely about a thing; of the mouth, it is a lying utterance, by which one speaks contrary to what one thinks; of works, it is a crime by which a man deviates from his duty, from right reason and law. In all three ways it can be understood here. For the Samaritans, introducing idolatry and a false religion, brought error in faith upon the mind; blasphemy upon the tongue, by which they scorned God and praised idols; and crime in works, namely in the sacrifice and external worship of idols.

Properly therefore 'falsehood' here means the false and lying worship of idols, and the idol itself. For an idol is a false god and deity; for since it is stone or wood, it lies about being God, and sets itself against God, who is truth and the true deity. So St. Jerome, Haymo, Hugh, Theodoret, Theophylact, and others. Wherefore Socrates used to say that he would rather adore a dog than an idol, because a dog, being a work of nature and a living thing, is worthier than an idol, which is a work of art and lifeless. He also used to say that he marveled that, while the makers of statues strove with the greatest effort to make a stone as similar to a man as possible, they did not equally take care lest they themselves

become like stones both in appearance and in reality. This is what the Psalmist says, Psalm 113, verse 4: 'The idols of the nations are silver and gold, the works of men's hands: they have eyes and shall not see; they have ears and shall not hear, etc. Let those who make them become like them, and all who trust in them.' Diogenes, as Laertius attests in book 6, used to approach statues from time to time and ask something of them. When people wondered why he did this: 'So that I may accustom myself,' he said, 'not to be disturbed when I do not obtain from men what I ask.' The same man, when asked by a tyrant from what kind of bronze statues ought preferably to be made, said: 'From that out of which Harmodius and Aristogiton were cast,' implying that the statues, like the tyrant himself, should be destroyed, since those men were tyrannicides. He also used to say 'that good men are the images of the gods.' Since the gods are supremely good, it is their nature to benefit all and harm none. This image shines more brightly in wise and good men than in statues, since the gods are incorporeal. Fabius, the conqueror of Hannibal, when Tarentum had been captured and plundered, and his secretary asked what he had decided about the statues of the temples, said: 'Let us leave the Tarentines their angry gods.' So Plutarch in the Apophthegms of the Romans.

Secondly, as Clarius and Arias explain, just as 'to do truth' in Scripture means to do what each one's duty requires, so 'to work falsehood' means to act against one's duty and obligation. Thus the devil, a liar, 'did not stand in the truth,' that is, in the duty, subjection, and faith which he owed to God, John 8:44. The meaning therefore is, as if to say: The counselors and chief men of Samaria transgressed their duty and the faith they owed to God and the commonwealth. For they ought to have persuaded King Jehu to adopt true religion and the true worship of the one God; but instead they led him into idolatry, and thence into destruction and ruin, both their own and that of the entire nation and kingdom. For they lied in claiming that the kingdom of Jehu would be stable if he kept the people at home in the worship of the calves so that they would not go to Jerusalem. They lied, I say, for the entire foundation of a kingdom is true religion, true faith, and the true worship of God.

St. Augustine teaches this in his books On the City of God, which he wrote on this argument, where in book 1, chapter 33, he says: 'Scipio did not consider the republic happy while its walls stood but its morals collapsed,' among which religion and piety hold the first place. And in book 2, chapter 18, having recounted the vices that invaded pagan Rome and ruined it, he adds that its empire was strengthened and established by the cross of Christ. For he says: 'In this cesspool of the worst morals, heavenly authority especially needed to come and bring aid, which would persuade voluntary poverty, continence and benevolence, justice and concord, and true piety, and the other luminous and powerful virtues of life, not only for leading this life most honorably, not only for the most harmonious society of the earthly city, but also for attaining eternal salvation and the heavenly and divine commonwealth of a certain eternal people, into whose citizenship faith, hope, and charity admit us.' And shortly after: 'For God thus showed in the most wealthy and glorious Roman Empire how much civic virtues could accomplish even without religion, so that it might be understood that with religion added, men become citizens of another city, whose king is truth, whose law is charity, whose measure is eternity.'

Thirdly, some translate: Because they do not keep faith with one another; for those who do not keep faith with God, do not keep faith with men either: wherefore where there is heresy, there likewise frauds and deceits run rampant. Castrius refers this to the Samaritans who, contrary to the pledge given to King Ahab, killed his 70 sons when Jehu ordered it, 2 Kings chapter 10, verse 7. But God had commanded these to be killed; therefore He reproves them through the Prophet here more for idolatry than for this slaughter, especially because there was danger that the impious offspring would follow the idols of the impious parent. Nevertheless the Prophet also censures this slaughter on account of the treachery, as I shall say below.

'AND A THIEF HAS ENTERED TO PLUNDER, A ROBBER IS OUTSIDE.' — The word 'and' explains the falsehood, and has the same force as 'that is,' or certainly 'and,' that is, 'therefore,' as if to say: Because the Samaritans fraudulently and deceitfully persuaded King Jehu to worship the calves (St. Jerome, along with others, as I said at the beginning of the chapter, attributes this to King Jeroboam), therefore Jehu himself, following their fraudulent counsels, secretly entered into the reins of government like a thief, concealing his hidden wickedness and idolatry; but when he had fully gained power, like a robber he openly went on the rampage, compelling all to worship his idols and despoiling or killing the unwilling. Thus Nebuchadnezzar is called a 'robber,' Jeremiah chapter 18, verse 22. See what is said there.

Secondly, explain it thus, as if to say: And, that is therefore, thieves and robbers, both domestic and foreign, invade the cities and fields of the Israelites, and lay them waste and plunder them. For when in a republic true religion is eliminated, thefts, robberies, and all manner of crimes creep in, as he said these had crept into Gilead and Samaria in the preceding chapter, verse 9. So the Chaldean, Lyranus, and Arias. Again, God sent against them Syrians and Assyrians to devastate them, as is said in 2 Kings chapter 10, verse 32. So Theodoret, Theophylact, Dionysius, and Ribera. For these are called 'robbers' in the books of Kings, that is, plunderers, marauders, whom the Belgians call vrijbuiters. The Septuagint usually translates monozônos, that is, of one, namely a distinguished, belt, as if to say, excellent in war, and who differ from others by a distinguished belt and are excellently girded and armed. So Suidas. For the Hebrew גדד gadid means a girded and light-armed soldier. Thus also in ancient times soldiers were called latrones, either from latus (side), that is, from serving,

as Festus states in book 10; or from latendo (hiding), because from ambush, in the manner of bandits, they attack enemies. Note: Jehu is here compared, first, to a thief and a robber; second, in verse 4, to a baker heating the oven of idolatry and with his leaven leavening the people; third, to a pigeon-keeper deceiving and capturing doves, verse 11; fourth, to a deceitful bow, verse 16, because by overthrowing Baal he seemed about to overthrow all idols, and then soon restored them.



Verse 2: AND LEST THEY SHOULD SAY

2. 'AND LEST THEY SHOULD SAY,' as if to say: Lest they think and complain that I am recalling the past sins of their fathers to memory, and therefore punishing the children out of vengeance rather than out of a desire to heal them, I will enumerate for them their modern impious machinations, which in these days they have shamelessly perpetrated before My face, so that they cannot deny or excuse them. So St. Jerome, Haymo, Hugh, Lyranus, Ribera, and Arias.

The Septuagint refers these words to the preceding, and translates: 'That they may sing together as those singing in their heart,' that is, as St. Jerome explains, that like accomplices they may agree with the thief and robber and sing as it were the same song with them; or, as Theodoret explains, that seeing such great calamities they may groan and sing laments, not publicly, lest the enemy mock them or punish them more harshly, but silently in their heart.

Thirdly, the Chaldean translates: Nor meanwhile do they consider in their hearts that all their evil deeds are manifest before Me; soon their evil works shall surround them (that is, the vengeance and punishments of their evil works), which lie open before Me, as if to say: Shortly it will come to pass that they see that I know and see their deeds, namely when they feel My stripes and scourges. So Vatablus.



Verse 3: 'In their wickedness they made the king glad.' — Jeroboam, says St. Jerome, or...

3. 'In their wickedness they made the king glad.' — Jeroboam, says St. Jerome, or rather Jehu, as if to say: By their evil and impious will they applauded Jehu and his princes, by defecting from their king Ahab and his royal family, and by worshipping calves instead of Baal in favor of Jehu; likewise by treacherously killing the 70 sons of Ahab entrusted to their care, and the 40 brethren of Ahaziah; for he calls this defection and treachery 'lies.' For although Jehu, anointed and made king by God through the Prophet and by God's command, ordered them to be killed, nevertheless the Samaritans did not know that this was done by God's command. For the Prophet had anointed Jehu as king in secret: therefore they killed them not by God's command but from fear of Jehu the tyrant, and therefore unjustly and treacherously. The Septuagint translates 'kings'; for they agreed in idolatry not only with Jehu but also with his predecessors and successors. Thus the fickle populace habitually flatters kings and changes faith and religion at their pleasure like a reed, as we see happening today in Germany. How true is the saying:
'After the king's example the whole world is fashioned!'

Wherefore there can be no better prayer than that by which one prays for kings and princes, both ecclesiastical and secular, that God may either bestow upon them or make them prudent, pious, and energetic.

This is what the Apostle urges, 1 Timothy chapter 2, verse 1: 'I exhort therefore, first of all, that supplications, etc., be made for kings and for all who are in positions of authority, that we may lead a quiet and tranquil life in all piety.'

The pagans also saw this same truth. This is the saying of Euripides: 'The wicked ought to be governed by the good, and to submit to their betters; but if you promote the impious in the city, our whole life will suddenly be turned upside down.' This is from Plato: 'If the sowers are depraved and lost, however much they dissemble, no danger threatens the city from them; but the guardians of the laws and the city, if they are not truly such but only appear to be, will utterly destroy the whole world.' From Velleius Paterculus: 'A prince teaches by doing well; and though he is greatest in authority, he is greater still by example.' Neoptolemus in Sophocles' Philoctetes:
'To princes ascribe all things, in whose hands power lay.
In short, blame them; for the city depends on the magistrate, the army
on its general: the soldiers often sin
following their leaders' example.'

This is what Ecclesiasticus chapter 10, verse 2 proclaims: 'As the judge of the people is, so are his ministers: and what manner of man the ruler of a city is, such are all those who dwell therein. An unwise king shall be the ruin of his people.' Hence the Arabic in this place translates: Their kings rejoiced in iniquity, and their princes in falsehood; and their confidence grunts like pigs, and as one who kneads dough and waits for it until it is leavened, so shall the days of their kings be. And the Syriac: In their wickedness they made kings glad, and in their wickedness all their princes: they burn like a blazing oven in the baking.



Verse 4: ALL COMMITTING ADULTERY

4. 'ALL COMMITTING ADULTERY,' that is, all who worship idols. It is a metaphor from a baker heating an oven, as if to say: The Israelites burn like a heated oven with the lust and ardor of worshipping idols. So St. Jerome, Cyril, Vatablus. Hence the Hebrew has: All of them grow hot with adultery (idolatry), like an oven heated by the baker. For the Hebrews call the one who cooks a baker, as did the ancient Latins. Hence Festus Pompeius says: 'We understand that among the ancients the cook and the baker were the same person.' Grammatically it signifies that the lust and desire for adultery is not extinguished by the very act of adultery, but like an oven is rather kindled more by the addition of brushwood.

Hence Salonius, in his commentary on the Proverbs of Solomon, which is found in tome 1 of the Library of the Holy Fathers, explains that passage of Proverbs 30 thus: 'The leech has two daughters, saying: Give, give, and they are never satisfied.' The leech is the devil, who always thirsts for blood, that is, desires to draw men to sins, and unceasingly kindles the thirst for sinning: the two daughters are lust and greed, which imitate the devil's thirst and ardor, saying: Give, give; because just as he is never sated with sinning, so neither are lust and greed. For the more anyone indulges in luxury and fornication, the more he delights in it. Similarly, the more anyone accumulates riches for himself, the more

he always augments them further. Hence also St. Gaudentius, Bishop of Brescia in the time of St. Ambrose, in tome 2 of the Library of the Holy Fathers, treatise 13, addressed to the Neophytes: 'The frequency of debauchery,' he says, 'does not restrain the lust of the flesh but kindles it, as the Prophet says: All who commit fornication, their hearts are like a burning oven. The rapacity of plunder likewise does not suppress greed but provokes it. For it is written: He who loves money shall not be satisfied with money,' Ecclesiastes 5. So the glutton by gluttony, the wrathful by wrath, the proud by honor, etc., are more puffed up and inflamed. For:
'The more water is drunk, the more it is thirsted for.'

'THE CITY RESTED A LITTLE FROM THE MIXTURE OF LEAVEN, UNTIL THE WHOLE WAS LEAVENED,' as if to say: Just as a baker puts leaven into the mass of flour, and then when the oven is heated he rests — for the leaven quietly and silently creeps through the entire mass, infects it with its sourness and leavens it, after which the baker puts the mass into the heated oven and bakes bread in it (hence the Syriac translates: He ceased from the city, kneading the dough until it was leavened) — so Jehu did not wish to force the people. 'For whatever is done by necessity is quickly undone; what is taken up voluntarily perseveres,' says St. Jerome. Therefore Jehu did not compel the people to worship the calves, but allowed the idolaters gradually and secretly to spread the leaven of their idolatry through the people, until by his permission and connivance, indeed benevolence, the entire people was infected and corrupted by this crime. Then, having convoked them, he sanctioned by his decree the worship of the calves, which the people eagerly received and acclaimed the king with good wishes. Hence the whole people was by him cast into a heated oven, that is, into the impetus and ardor, indeed the fury, of idolatry, and public idolatry blazed up like an oven kindled by him. So St. Jerome, Cyril, Albert, Hugh, Lyranus, and Ribera.

mixture, that is, the king rested from the mixture, that is, the corruption of the city, which in substance is the same as what our translator renders: 'The city rested,' namely with the king resting and silently dissembling 'from the mixture,' that is, from the open corruption and depravation of the king. So Ribera. For the Hebrew מעיר meir means the same as 'from the city.' More recent scholars translate it as 'from rousing,' that is, the baker rested from rousing in order to heat the oven, and they give this meaning: In places where there are public ovens, bakers are accustomed to go through the streets at night calling out to women and waking them so that they may knead the dough; after they have ceased rousing them, they meanwhile heat the oven and keep it intensely hot until the women bring the leavened dough shaped into loaves to be baked in the extremely hot oven, whose heat the Prophet here compares to the most fervent zeal of the idolaters in worshipping idols. They are, he says, like an oven lit by the baker, which he usually lights immediately after he has ceased rousing the women for the purpose of kneading the dough, and which blazes most intensely in the meantime until the bread is brought in by the women. So Vatablus and Clarius following R. David. This version agrees with what preceded: 'All committing adultery like an oven heated by the baker;' and it explains it.

But according to our translator there is here another simile, and a very apt one; for just as he previously compared the ardor of Jehu and Israel for idolatry to a heated oven, so here he compares it to leaven, which immediately pervades the whole mass. Hence the Apostle uses the same comparison, 1 Corinthians chapter 5, verse 6: 'Do you not know that a little leaven corrupts the whole lump? Purge out the old leaven, that you may be a new lump.' Although it amounts to the same thing, and the second meaning contains and includes the first. Jehu therefore was like a baker who lit the oven of idolatry, both by allowing the golden calves and by his connivance in inciting others who spread the leaven of idolatry through the mass, that is, through the assembly of the people; and when all were infected by it, Jehu, by public decree, temple, and worship, put this mass into the oven of his idolatry and baked it thoroughly.

Finally, Pagninus translates: The baker ceased from the city, that is, as the Chaldean translates: They will quickly depart from their cities.

Allegorically, Leo Castrius (though he himself considers it literal) refers these words to the Jews who, swollen with the leaven of anger and pride, having corrupted the people, demanded and obtained from Pilate that Christ be nailed to the cross. Thus Plautus says: 'My wife on account of that woman lies entirely in leaven,' that is, she swells and puffs up with anger, just as leaven raises and puffs up dough.

Peter, Abbot of Celle, elegantly treats this passage of Hosea in the year of the Lord 1181, in his book On Breads, chapter 4, at the end, in tome 8 of the Library of the Holy Fathers: 'Even the Egyptian resting from exterior activity,' he says, 'while he does not notice, is leavened. Just as dough is leavened not only when leaven is mixed into it, but much more when the one who mixed it ceases from the mixture, and the dough itself, well covered, as it were sleeps while resting — so malice conceived in the mind, even if it seems for some time (perhaps because the occasion is lacking) to cease from evil work, nevertheless rages more fiercely, as it were, in the heart precisely because it does not pass into action. Hence Hosea says: The city rested a little from the mixture of leaven, until the whole was leavened, as if to say: In order to carry out the evil more studiously planned, it more cunningly withdraws its hand for the time being. For a fire fed by the heaping on of tow does not sleep but creeps; it is not extinguished but is replenished: so an evil will, like a hidden flame, eventually devours the obstacles of necessity placed upon it, and casts aside, like a torrent, the barriers of delay.' Hence he infers: Therefore one who has professed a religious life dangerously tastes the leaven of the world. A novice hears a worldly, ambitious, alluring word and is not moved; but the imagination receives the leaven, which in the cell will recur to his mind and solicit him to return to the world, to ambition, to marriage, and perhaps will overcome him. We see the same in innocent boys and girls.

To this saying of Hosea belongs that saying of Oedipus: 'By the restless, rest is often feigned.' So tropologically, heretics, says St. Jerome, at first are quiet and promise all things peacefully, but secretly they teach their doctrines, and thus the cancer gradually creeps through the peoples.

St. Jerome adds from the tradition of the Hebrews that Jeroboam (for he himself applies this to him, as I said; I apply it to Jehu), since he did not dare to change the religion suddenly for fear of sedition and rebellion, secretly sent certain men who would stir up the people to petition the king for a domestic god, namely household Lares and Penates, that is, the calf they had worshipped in Egypt. This was done with their willing consent, but especially that of King Jeroboam: 'Therefore,' he says, 'they were like a burning oven, ready to bake whatever you put in it; for they burned with desire.' So Elizabeth, Queen of England, as Sanders testifies in his book On the English Schism, having succeeded her sister Queen Mary, overturned in the first year of her reign the Catholic faith restored by Mary in England, appointing heretical magistrates who in Parliament would petition for the restoration of heresy, indeed decree it. Politically, wise and good princes should imitate this counsel of Jeroboam or Jehu, but for good ends. Thus Alfonso, King of Aragon, as Guicciardini testifies, when he was planning a war or contriving anything else, before his deliberations and the thoughts of his mind were understood, he would quietly have a rumor spread through his agents that the king had good reason to undertake such things for these or those causes. Hence it came about that his plans and undertakings were approved with the great applause and praise of all, since what was publicly proposed were things already considered just or necessary by the votes and, as it were, prejudgments of all.

In Hebrew it is a hendiadys: He rested from the city, from

ted, the people acclaimed King Jeroboam, says St. Jerome, or rather King Jehu, saying: This is the day of our king, namely a royal, joyful, and auspicious day (so the Psalmist says: 'This is the day which the Lord has made; let us rejoice and be glad in it'), and then the princes too began to rage like drunkards and revelers, and forgetting God began to worship idols. And then the king himself 'STRETCHED OUT HIS HAND' (toward the cups) 'WITH MOCKERS,' that is, he began to do the same as the mockers already mentioned, namely the princes and their followers, who mocked God, or rather the king, with vain praises and acclamations, as if to say: He willingly began to drink with them, to mock, to play the buffoon, to praise idols, to scorn God. So St. Jerome, Haymo, Hugh, Lyranus, Ribera, and others. See here how flattery destroys kings and princes more than an enemy does. So Mariana.

Note: The Hebrew אלצ lets, which our translator renders as 'mocker,' signifies a proud man, a scoffer, who mocks all things divine and human, an utterly corrupt and pestilential person who, like a plague, infects and corrupts others. Such men are often found in royal courts, who completely change and deprave even good princes. Otherwise the Chaldean, Arias, Pagninus, and Vatablus explain it, as if to say: On the day they inaugurated the king, the princes began to drink with him, and thereafter they constantly devote themselves to carousing, not to the commonwealth; or, as Clarius says, they made him sick by offering him a flask full of wine, to accustom him to drinking and so enervate him, and rob him of his mind and counsel, so that he would constantly drink with drunkards, jest with jesters, and mock with mockers. For the Hebrew החלו hechelu means both 'to be sick' and 'to begin.' Again, instead of חמת chamat, that is, 'to rage' (for it is the infinitive from the root חם iacham, that is, 'he grew hot, was angry, rages'), they read חמת chemet, that is, a wineskin, a flask.



Verse 5: 'The day of our king' (It is a mimesis: for he imitates and expresses the voice...

5. 'The day of our king' (It is a mimesis: for he imitates and expresses the voice of the people applauding and congratulating both their king and their gods, namely the calves sanctioned and set up by the king, as if to say: The people, now completely corrupted by the leaven of idolatry, acclaimed King Jeroboam, or Jehu:

from among the people who might resist his will and idolatry, having learned the mind and consent of the people, he slept, that is, was secure like a man who sleeps all night), baking them (that is, allowing them to be baked by themselves, that is, to be fully leavened and become a mass of impiety: hence just as a baker, after the dough has been leavened during the night, puts it into the oven in the morning, which he had heated that same night and heats again with intense fire and flame that same morning — so Jehu cast the people, consenting and willing, into the oven of idolatry; indeed) 'HE HIMSELF WAS KINDLED LIKE A FLAMING FIRE' (as if to say: Jehu himself not only as a baker kindled the flame of idolatry by which he baked the idolaters thoroughly, but also as if converted into the very flame, he set all the Israelites ablaze. Therefore by this flame) 'ALL WERE MADE HOT LIKE AN OVEN' (with supreme ardor, by which like fire) 'THEY DEVOURED THEIR JUDGES' (enticing and compelling them so that they too would follow the raging people and worship idols with them, indeed command by their decree that they be worshipped; hence also) 'ALL THEIR KINGS' (who followed Jeroboam, or rather Jehu, into the same oven of impiety) 'HAVE FALLEN.' So St. Jerome, Albert, Haymo, Hugh, and Lyranus.

Note: Burning love is called fire and a heated oven, because love stirs a vehement motion of the heart that causes heat in a person, indeed fervor and burning. Hence in Job 31 it is said: 'It is a fire that devours unto destruction.' And that saying of the Wise Man: 'He who is not jealous does not love.' Wherefore Epictetus, when asked by the Emperor Hadrian: 'What is love?' replied: 'A trouble of an idle heart; in a boy, modesty; in a maiden, blushing; in a woman, fury; in a young man, ardor; in an old man, laughter. Why is Venus said to be married to Vulcan? To show that love is kindled by fire.' Hence Virgil, of Dido in love with Aeneas, Aeneid 4: 'And she is consumed by a hidden fire. Unhappy Dido burns. Dido in love burns.' And elsewhere:
'Meanwhile a soft flame eats her marrow,
and the wound lives beneath her silent breast.'

Moreover, because love is fire and heat, it softens

and melts the parts of the body; and because by that heat the vital and animal spirits are dissolved, aided toward that dissolution and consumption by the vehement thought that is fixed upon the beloved object — hence from vehement love follows fainting and languor, and weakness of the entire body, which is furthered by sadness and sickness of mind at the absence of the beloved. See Richard of St. Victor, in his book On the Degrees of Charity, chapter 4, and his book On the Degrees of Violent Charity, where he explains at length how love wounds, binds, melts, and brings about fainting and languor. The Bride felt these ardors and effects of love when she said, Song of Songs 2:5: 'Stay me with flowers, compass me about with apples: because I languish with love.' And chapter 8, verse 6: 'Its lamps are lamps of fire and flames.'

Secondly, the Chaldean and others consider this flame to be one of ambushes, injury, and violence against neighbors, which commonly creeps forth and arises from the flame of idolatry; for the Chaldean translates thus: 'Like an oven their heart burns in their ambushes; all night their fury is drawn out; until morning it blazes in the manner of a flaming fire,' as if to say: Just as a baker at night, having lit the oven, sleeps until morning, and then again stokes and increases the fire of the oven, so that the heated oven belches forth new and sparkling flames — so the Israelites rest at night, thinking and plotting ways to ambush and harm their neighbor until morning; for then each one rises to, like a kindled fire, pour forth upon his neighbor the ambushes and injuries plotted at night, and accomplish them in deed. Therefore the Israelites 'were all made hot' with this malice 'like an oven,' in order to please King Jehu, and therefore 'they devoured,' that is, killed, 'their judges;' and 'all their kings,' that is, the 70 sons of King Ahab, slain by their hands, 'have fallen; there is none among them who cries to Me,' as if to say: They gave them no time before death to turn to the Lord and call upon Him, but suddenly slaughtered them all; and thus they destroyed both their souls and their bodies. So Theodoret, Theophylact, Arias, and Vatablus.

Tropologically, an impious king, such as Jeroboam was, is the baker of the devil; for all subjects apply their heart to the king as an oven to be kindled: let the king see what fire he casts in — whether the heavenly fire of divine love or the hellish fire of vices. An impious king casts in hellish fire and thereby bakes the sweetest bread, that is, sins, for the devil, who will repay him with equal grace: for in hell he will kindle an oven for him in which he shall burn forever. So Sebastian Barradius, book 9, chapter 12 of the Concordance of the Gospels.



Verse 8: EPHRAIM HIMSELF WAS MIXED AMONG THE PEOPLES

8. 'EPHRAIM HIMSELF WAS MIXED AMONG THE PEOPLES.' — He gives the cause of such great crimes, as if to say: The reason why Ephraim, that is Israel, burned like an oven of impiety is that he entered into a treaty and friendship with neighboring peoples and nations, and by associating with them drank in their impiety and crimes, according to Psalm 105, verse 35: 'They were mixed among the nations and learned their works, and served their graven images,' etc. So Theodoret, Vatablus, and Arias.

'EPHRAIM HAS BECOME A CAKE BAKED UNDER ASHES, NOT TURNED OVER,' as if to say: Just as dough that is baked under ashes by the fire, if not turned over, is imperceptibly burned up and consumed, so Israel too, remaining in the ashes and filth of idolatry and not converting to God through repentance, will be burned up by enemies. For 'strangers have devoured his strength and he knew it not,' as if to say: The Assyrians will gradually wear down the strength of Israel and plunder him, which however he himself will not notice — namely that he is heading toward ruin and destruction, and that he is being punished by God for abandoning Him through the worship of calves. So Cyril, Theodoret, and Theophylact. Or 'he knew not,' that is, he was not wise, he did not come to his senses. Hence the Chaldean translates: The house of Ephraim is like a cake baked under ashes which is eaten before it is turned, either by a hungry person or rather by the fire in which it is baked; the peoples plundered their possessions.

Note: In the cake baked under ashes he notes many conditions of Israel. First, obstinacy — namely, that it is surrounded on all sides by ashes, that is, filth, and persists in them, and does not withdraw from them or return to God, even while it is being baked by the fire of His tribulation. So St. Jerome, Cyril, Theodoret, and Theophylact. Hence tropologically St. Gregory, in book 32 of the Morals, chapter 6: 'Ephraim has become,' he says, 'like a cake baked under ashes that is not turned. From our well-created nature we have an inclination that rises toward God, but from wickedly habitual behavior there is a pleasure that presses us into the world. Now the cake baked under ashes is cleaner on the part it hides below, and dirtier on the part on which it carries ashes above. Therefore whoever neglects the inclination by which he ought to seek God, like a cake baked under ashes presses the cleaner part below; and when he willingly bears the cares of the world, he carries, as it were, heaped-up ashes above.' And in book 11, chapter 6: 'If we shake off from the mind the ashes of earthly thoughts, we turn over, as it were, the cake baked under ashes.'

Secondly, the swiftness of vengeance and destruction; for bread is baked under ashes, not in an oven, by the poor and hungry so that it may immediately be eaten by them; again, if that bread is not turned, it is soon burned up — so Israel was immediately devoured and burned up by the Assyrians. So the Chaldean, Albert, and Vatablus.

Thirdly, imprudence — namely that Israel, sitting in its sordid and ruinous desires, did not turn itself to the other side to see the disasters

and the destruction hanging over them on their account. So Clarius. For desires and sins are like a cake baked under ashes, which has two faces or surfaces: the lower one, which faces the earth; and the upper one, which clings to the fire and ashes. So the lower face of sin is earthly pleasure, which the sinner looks at and seizes; the upper face is ash, that is, death and fire — meaning punishment and hell, which certainly follows the pleasure of sin as if from behind and is connected to it. The sinner does not look at this; hence imprudent and incautious, when he least expects it, he is seized and burned up by it. Therefore the Syriac translates: Ephraim has become a cake for a child; it has been baked, it has been eaten, as if to say: As soon as it was made and baked, it was also eaten. For thus children eat a cake as soon as it is baked. The Alexandrian Arabic: Ephraim has become like a burnt place, and he himself does not change. The Antiochene Arabic: Ephraim was kindled, not turning back.



Verse 9: 'Strangers (Assyrians) have devoured his strength.' — 'Strength,' that is,...

9. 'Strangers (Assyrians) have devoured his strength.' — 'Strength,' that is, crops and wealth that strengthen him: 'For bread strengthens man's heart,' Psalm 103, verse 15. Mystically, the strangers are demons who, by suggesting desires, enervate the strength of the soul without it noticing. Hence he says: 'And he himself knew it not, thinking his adversaries were friends and considering his devourers to be table companions,' says St. Jerome. So also St. Gregory, book 34 of the Morals, chapter 3. Wherefore St. Bernard rightly, in sermon 2 On Lent, applies this to the Religious who pours out his heart upon external things and thus dissipates and loses his spiritual strength. 'Wretched,' he says, 'is the man who goes wholly into outward things and, ignorant of his own interior, thinking himself to be something when he is nothing, deceives himself. I am poured out like water (says the Psalmist in the person of a man), and all my bones are scattered. And another Prophet says: Strangers have devoured his strength, and he knew it not. For looking at the outward surface, he suspects all is well with him, not feeling the hidden worm that gnaws at his interior. The tonsure remains, the habit has not yet been changed, the rule of fasting is kept, the psalms are chanted at the appointed hours; but his heart is far from Me, says the Lord. Attend carefully to what you love, what you fear, whence you rejoice or grieve — and under the garb of religion you will find a worldly mind, under the rags of conversion a perverse heart.'

'AND GRAY HAIRS ARE SPREAD UPON HIM' (as if to say: Israel is now near to captivity and destruction, just as an old and gray man is near to death; Israel grows gray, grows old, tends toward ruin. It is a catachresis), 'AND HE HIMSELF KNEW IT NOT' — that he was near to destruction, and much less did he know that he was to be destroyed for having abandoned God and for his idols. So St. Jerome. Otherwise Haymo, Hugh, and Lyranus say, as if to say: Israel has reached gray hair, death, and destruction; and so then he began to be wise and to recognize his fault and the cause of his destruction. For no one is so foolish as not to become wise at death. Thus Ptolemy, as is found in the Life prefixed to his Almagest, used to say: 'The ulti-

mate promises of a man's gray hairs are wise, serious, as well as late and final.' But 'and he himself knew it not' does not rightly cohere with this explanation.

Tropologically, St. Jerome, referring these words to heretics and other impious men, says: 'Strangers have devoured, that is, demons, his strength; and gray hairs are spread upon him, indeed they have bloomed, that is, he has erred for a long time, and nevertheless did not know his old age and decrepitude, of which it is written in Hebrews 4: That which grows old and ages is near to destruction. Even though it is said of the just man and of Ecclesiasticus in Wisdom 4: The gray hairs of a man are his wisdom — why should it not be said of the wicked and the heretic: The gray hairs of a man are his folly? Of this old age Daniel said to the elder: You who have grown old in evil days. Hence also in the book of the Shepherd (if anyone cares to accept its reading), the Church first appears to Hermas with a gray head, then as a young woman and bride adorned with hair.'

Therefore blessed Isidore of Pelusium fittingly applies and hurls these words of Hosea against Pelagius the heresiarch, an old man grown old in evil days, when he had already exposed the heresy he had previously concealed and, like Cain wandering, was spreading it through the monasteries of Egypt, writing to him around the year of the Lord 403, book 1, letter 314: 'Gray hairs,' he says, 'are spread upon Ephraim, and he himself knew it not, growing youthful, that is, in corrupt passions. In the same way, a great multitude of years has brought gray hair upon you too, and yet you have a rigid and unbending spirit, migrating from one monastery to another and scrutinizing and exploring the tables of all.'



Verse 10: AND THE PRIDE OF ISRAEL SHALL BE HUMBLED BEFORE HIS FACE

10. 'AND THE PRIDE OF ISRAEL SHALL BE HUMBLED BEFORE HIS FACE.' — In Hebrew: the haughtiness of Israel shall answer to his face, that is, it shall testify against him openly and plainly that he is justly brought low and overthrown on account of his pride. See what was said at chapter 5, verse 7.



Verse 11: AND EPHRAIM HAS BECOME LIKE A SILLY DOVE WITHOUT SENSE

11. 'AND EPHRAIM HAS BECOME LIKE A SILLY DOVE WITHOUT SENSE.' — 'Sense,' that is, mind, judgment, prudence. A similar proverb is found in Suidas: 'A sitting dove;' for this bird, being simple, is easily deceived and caught either by a kite or by a fowler. For 'silly' (seducta) the Hebrew is פתה potha, that is, pliable, easy, seducible; the Septuagint has ἄνοος, that is, foolish, senseless, as Isidore of Pelusium reads in book 4, letter 137; Aquila and Symmachus have 'deceived;' Leo the Hebrew has 'stupid,' meaning one who easily allows herself to be captured and deceived, because she is simple and lacking heart, that is, intelligence and shrewdness; again, lacking heart means lacking a courageous spirit and memory. Hence the Syriac translates: Ephraim has become like a young dove (of small age, and therefore ignorant, inexperienced, and easily seduced, which has no heart, spirit, or strength of spirit); the Alexandrian Arabic: Ephraim has become like foolish birds, and he has no understanding; the Antiochene Arabic: Ephraim has become like a dove having no intellect, nor heart.

For first, since the dove lays eggs and hatches chicks every single month, and sees each one

snatched away. Hence Christ also, Matthew 10:16, admonishes us to join the simplicity of the dove with the prudence of the serpent, and to sharpen and guard the former by the latter — that is, we should be so simple as not to harm others, but also so prudent as not to be caught by the traps of others. For prudence without simplicity is cunning; simplicity without prudence is folly. Hence Prudentius compares Eve, deceived by the serpent, to a dove:
'Eve was a dove so bright, then made dark
By the evil-counseling fraud of serpentine poison.'

Moreover, a domestic dove, enticed by the doves of another dovecote and by the whistle of a fowler, enters it voluntarily and allows itself to be captured. Finally, fowlers are accustomed to place a blinded dove in a net, which by hopping about and playing in the net and entangling itself in it, attracts other doves to the same fate. This bird is called by the Greeks παλεύτρια (paleutria), as Suidas attests, from παλεύειν which means to deceive or to lead into a snare. Hence Aristophanes, speaking of doves in his Birds, says: 'And he compels the doves tied in the net to act as decoys.' I saw similar decoy ducks in Belgium, which in lakes and marshes joined themselves to wild ducks and led them into nets, to the great pleasure and profit of their masters. So the Israelites voluntarily ran into snares and fowlers, that is, into the Assyrians and Egyptians, surrendered themselves and their possessions to them, and esteemed their enemies as friends. This is what Hosea explains when he adds: 'They called upon Egypt, they went to the Assyrians. And when they shall have gone, I will spread My net over them, and like the birds of the air I will bring them down.' This was most true of Hosea, the last king of Israel: for although he was a tributary of Shalmaneser, the most powerful king of the Assyrians, he foolishly rebelled, and against him implored the help of So, king of Egypt; wherefore Shalmaneser, enraged, overthrew Samaria together with its king and kingdom, 2 Kings chapter 18, verse 10.

Morally, such are those who do not avoid the occasions of sins, for example the company of young women or of wicked companions, but rather seek them out, whence they plunge into sins and hell. What is more foolish than voluntarily surrendering oneself to the Assyrian, that is, the devil, than voluntarily hurling oneself into eternal ruin? So Theophylact. Truly St. Augustine says, in book 1 of the Confessions, chapter 13: 'What is more wretched than a wretch who does not pity himself?' Wisely St. Ephrem admonishes, in the ode On Those Who Sin Constantly and Rarely Repent, tome 1: 'Flee,' he says, 'the scorpion, whose sting you know: flee the serpent, whose destructiveness you have proven. He who trips over the same stone a second time is blind or out of his mind.'

Thirdly, the dove denotes one who is ungrateful toward a benefactor. For the male, when he has grown stronger, drives out the father from the society of the mother and thus joins himself to her in union, says Horus, Hieroglyphics 54, and Aldrovandus in On the Dove, page 418. So Israel was ungrateful to God, who had deserved so well of him, and drove Him from the throne of his mother, namely the Synagogue, which

he had defiled and polluted with his idolatry. Fourth, the dove is senseless because, as Pliny teaches in book 10, chapter 36, and Sanchez after him, she takes marvelous delight in the variety of her colors; hence, to display these in their feathers and wings, doves with a sort of empty vanity clash and entangle them with one another so that they resound and make a racket. At the noise, hawks are aroused, which fly in and, since the doves cannot fly away with their wings entangled, easily catch them. Thus while they indulge in vainglory and their own beauty, they voluntarily bring death upon themselves. So Israel too, by his pride, boasting of his wealth and the fertility and pleasantness of his land, enticed the Assyrians to invade and capture it. So also today for many, beauty and ostentation are the cause of ruin and destruction. Truly the Poet says:
'But if the crow could feed in silence, he would have
more food, and far less quarreling and envy.'

Finally, he compares imprudent Israel to a deceived and foolish dove, because there is also a wise dove, of which it is said: 'Who will give me wings like a dove, and I shall fly and rest? etc., whose feathers are silvered, and the back of whose wings shines with pale gold,' Psalm 55. So St. Jerome.

Symbolically, the heart is the ornament of the breast, and the ornament is the symbol of the heart. For nobles wore a bulla (amulet) on their breast so that, looking at it, they might consider themselves to be human and rational beings, provided they excelled in heart and mind. Again, the heart in arcane speech denotes counsel, says Pierius in Hieroglyphics 34, and conversely the bulla is said by Macrobius to come ἀπό τῆς βουλῆς (apo tes boules), that is, from counsel: therefore both the bulla and the heart are a symbol, monitor, and indicator of counsel. Hence Solomon prays in 3 Kings 3:9: 'Give your servant a docile heart,' that is, one that is wise and full of counsel, 'that he may judge Your people.' On the contrary, princes and subjects who govern or are governed without reason and counsel lack heart — who do not consider what they choose, what they do, what end the matter will have, or into what difficulties and troubles they cast themselves; but rashly, at the bait of pleasure, wealth, or honors set before them, they seize it at the cost of life, position, and soul. So Jeremiah says to the Jews, chapter 5, verse 21: 'Hear, O foolish people, who have no heart.' And the Wise Man, Proverbs chapter 6, verse 32: 'But the adulterer, for want of heart, shall destroy his soul.' And chapter 11, verse 12: 'He who despises his friend is wanting in heart.' And chapter 10, verse 13: 'A rod for the back of him who is wanting in heart.' So Plautus says of a woman: 'Whose breast might have sense, for her heart cannot,' because she has none. So Tertullian, book 4, chapter 10 Against Marcion, says he has neither heart nor brain.

Therefore the sinner who foolishly and imprudently pursues and embraces small things over great, perishable things over solid, momentary things over eternal, seems not to have a heart — because Wealth, Venus, Pride, etc., have snatched it from him. Illustrious literal examples are at hand. Gabriel Inchino, Canon of the Lateran Church, relates from Prosper, in sermon 1 On Purity of Heart, a remarkable thing about a rich miser: when he had died, his heirs opened his body and, examining each part, did not find a heart. Searching for it everywhere, they finally found it hidden and buried in a heap of his gold coins; indeed, they saw a demon in the form of a dragon sitting upon the heart and tearing it apart, and they heard him saying to them: 'This gold and silver is the price of the heart which your friend sold to me, and therefore it is rightfully mine, and I can use it as I please.' Similar is what we read in the Life of St. Anthony of Padua: for when he was delivering the funeral oration at the funeral of a certain rich miser and was pressing the words of Christ: 'Where your treasure is, there is your heart also,' seized by inspiration he said: Look at the dead man's treasure, and you will see how true this saying of Christ is — there you will find the rich man's heart. Therefore they sought it there, and found it.

St. Bernard teaches elegantly and with forceful words, in his book On the Nature and Dignity of Love, chapter 1, that the impious and carnal do not have a human heart, and that it has flowed down into their belly and been changed into something bestial. For applying to them that passage of Psalm 21: 'My heart has become like wax melting in the midst of my belly,' he adds: 'In the narrow part of the body the heart is situated, where, as if occupying the middle ground, it might govern and administer the citadel of the higher senses above and the lower body below, like a humbler people, as a sort of commonwealth, and the entire surrounding region of thoughts and actions. But melting at the fire of carnal concupiscence with a degenerate softness, it has entirely flowed down into the belly and into the midst of the belly — namely, having no taste except for the things of the belly, and from the belly confounding all things into the lower parts of the belly, degenerating everything, adulterating everything, perverting the natural affection of love into a kind of brutish appetite of the flesh — not only desiring what is unlawful with insults to the body in passions of shame, but so forgetful of its ancient nobility that he who was created for God alone is by his corruptors and those corrupted estimated to be rather the natural dwelling place of lust and the brothel of all vices. Wretched are those who, with nature protesting, have so debased themselves that they have made the place of the soul, which properly belonged to God the Creator and could be shared with no creature, the seat of Satan, the seat of filth and all uncleanness.'

11 and 12. 'THEY CALLED UPON EGYPT, THEY WENT TO THE ASSYRIANS' (as if to say: The Israelites are accustomed to call upon the help now of the Egyptians, now of the Assyrians. Hence soon, according to custom, they will call upon it again): 'AND WHEN THEY SHALL HAVE GONE, I WILL SPREAD MY NET OVER THEM,' so that they may be caught as in a net by the very Assyrians from whom they hoped for help, as is clear from 2 Kings 15:29 and chapter 17:24. So Theodoret: he calls the army of the Assyrians a net. Hence secondly, as if to say: When Hosea seeks the help of So, king

of Egypt shall call, 'they went,' that is, the Israelites will go and be led captive 'to the Assyrians.' So St. Jerome. But in this way 'they went' does not correspond to 'when they shall have gone, I will spread My net over them.' For in this sense the net was spread by God before they went and set out for Assyria, because by this net they were caught and led away.

Tropologically, those call upon Egyptians and Assyrians who seek not the favor of God but of men, who flatter them and give them gifts in order to obtain the prebend or position to which they aspire; but God spreads His net over them — namely, disgust, troubles, jealousies, ignominies, diseases, death, etc., by which they are ensnared, and live and waste away miserably.

'LIKE THE BIRDS OF THE AIR I WILL BRING THEM DOWN,' as if to say: I will bring down the Israelites from the lofty and strongly fortified city of Samaria (for this was built on Mount Shemer, and hence was called Samaria, 2 Kings 16:24), which I will give to the Assyrians to be stormed and devastated, just as birds are brought down from the highest trees by the skill of fowlers — that is, by hawks sent against them — captured and killed.

'According to the report,' as if to say: Just as Israel formerly heard and was warned by Moses, Deuteronomy chapter 27 and chapter 28, that he would be punished by God if he turned away from Him to the gods of the nations, so now he will be punished and struck by Him. So Vatablus, Clarius, and a Castro. Others explain differently, as if to say: Just as their whole assembly was heard calling out and demanding the help of their gods and of the nations, so likewise I will strike and punish them all. So St. Jerome, Haymo, Hugh, and Lyranus.



Verse 13: 'I redeemed them' (I freed them both from Egypt and from other enemies, namely...

13. 'I redeemed them' (I freed them both from Egypt and from other enemies, namely the Midianites through Gideon, the Philistines through Samson, the Ammonites through Jephthah, etc.): 'AND THEY HAVE SPOKEN LIES AGAINST ME,' as if to say: Yet they falsely ascribed this redemption not to Me but either to idols or to other nations; they lied that the gods of the nations had saved them, not I. So St. Jerome, the Chaldean, Theodoret, Cyril, Vatablus, and others. Thus the Hebrews, brought out of Egypt, when Moses was absent and was receiving the law from God on Sinai, made for themselves a calf, namely Apis, and acclaimed it: 'These are your gods, O Israel, who brought you out of the land of Egypt,' Exodus 32:8.

'THEY HOWLED,' as if to say: The Israelites howled in their miseries and afflictions, namely for lack of wheat and wine, from hunger, thirst, etc., knowing nothing else but to groan and weep, nor remembering at that time that My help should be implored. So Arias, Ribera, and a Castro. Secondly, St. Jerome, Theophylact, Hugh, and others say, as if to say: They howled after the manner of the Gentile Bacchantes or madmen, who with howling and horrible clamors demand the help of the gods, thinking that by these they will strike and pierce the ears of the gods, as happens among men.



Verse 14: OVER WHEAT AND WINE THEY CHEWED THE CUD

14. 'OVER WHEAT AND WINE THEY CHEWED THE CUD.' — He does not say 'they ate,' but 'they chewed the cud,' to show them to be like beasts, says St. Jerome, which do nothing other than eat and ruminate, that is, bring food already eaten back into the mouth and chew it again, and thus continually send and send back food from the mouth to the stomach and from the stomach to the mouth, as if to say: They think of nothing else, they dream of nothing else, than food and the belly and how to obtain it. For this they weep, for this they howl, saying with their fathers: 'Who will give us meat to eat? We remember the fish we ate in Egypt for free; cucumbers and melons come to our mind,' Numbers 11:4. For the rest, they do not think of from whom to seek these things; or if they are given them, to whom they ought to give thanks, because 'they have departed from Me.' Hence they attribute all things to fortune or to their gods, not to My providence. So Vatablus, Clarius, and Arias.

Otherwise St. Jerome and the Chaldean say, as if to say: From the abundance of wheat and wine, which they ruminate like beasts, they kicked and departed from Me. But because they were howling from hunger, they were laboring rather from scarcity than from abundance. For 'they chewed the cud' the Hebrew is יתגררו iitgoraru, which more recent scholars also translate as 'they gathered, they assembled themselves;' but the Septuagint has 'they cut themselves,' namely with knives to placate the gods, so that they might obtain wheat and wine from them. For thus the priests of Baal did to bring down fire from heaven, 3 Kings 18:28. So Cyril and Theophylact, who adds: They mutilated themselves so as to minister more holily to the gods, as did the worshippers of Rhea the Mother. Our translator very aptly rendered it 'they chewed the cud,' because this rightly signifies the gluttony of the Hebrews, on account of which they used to murmur and howl; and iitgorara properly signifies this. For גרון garon means throat; hence גרר gorer is the same as gargarize, to soothe or wash out the throat, just as Philoxenus, as Aristotle attests in the Ethics, wished he had the throat of a crane so that he might feel the pleasure and delight of food and drink longer. And Alciatus gives this emblem of the glutton:
'With the gullet of a crane, a man is depicted with swollen belly,
Who carries a heron or a pelican in his hands.'
So Forster, Marinus, and the Hebrews generally in their lexicons teach that גרה ghera means pre-chewed food which an animal draws up from below and chews again, as if you were to say, 'things to be drawn up,' or the cud; for the root gor, or gorer, or gara means to draw, to attract — which in the stomach and mouth of beasts means to ruminate — and from it is derived garon and גרגרות garghera, that is, throat, gullet, because food as well as breath is drawn and drawn back through the throat, like a saw, which accordingly from the same root, from its continuous drawing and drawing back, is called in Hebrew

מגרוד meghera, as if you were to say, a sled: for to gluttons the earth, like a clock, is their gullet and belly.

15. 'And I taught them' (I taught them the law and the way of salvation through Moses. Secondly, 'I taught,' that is, I reproved and chastised their evil ways through the Prophets: for this is what the Hebrew יסרתי iitsarti means. So Leo the Hebrew. Thirdly, Arias says: 'I taught,' that is, like a physician, I gave and bestowed upon them wholesome counsel and remedies. Fourthly, 'I taught' them for war, that is, I girded and armed them with the sword, says Vatablus; for there follows): 'AND I STRENGTHENED THEIR ARMS,' that they might conquer their enemies. So David says in Psalm 143, verse 1: 'Who teaches my hands to fight and my fingers to wage war.' Therefore I taught them and strengthened them in so many and such great ways; 'AND' (that is, but they) 'DEVISED EVIL AGAINST ME,' to rebel against Me and to follow and worship the gods of the nations.



Verse 16: 'THEY RETURNED' (to their former character and their depraved nature and...

16. 'THEY RETURNED' (to their former character and their depraved nature and morals) 'TO BE WITHOUT A YOKE,' that is, to be sons of Belial, unbridled, lawless, rebels who shake off every yoke of the law and of God like an untamed heifer. Hence the Chaldean translates: They turned away so as to fall from the law. The translator reads with the Chaldean לל ol, that is, 'yoke'; others now read על al, which the Rabbis, Vatablus, Pagninus, and Clarius translate as 'the Most High,' from the root עלה ala, that is, 'he ascended on high.' They translate therefore: They return, but not to the Most High, but to the golden calves. He seems to be noting Jehu, who, having overthrown Baal and seeming about to worship the true God, soon returned to his vomit and again restored the worship of the calves which Jeroboam had erected. The Septuagint translates: They returned to vanity, that is, to idols. Tropologically, to the vain wealth and honors of the world. Allegorically, Christ taught the Jews; but they, turned away from Him, shook off His law and pierced Him with the arrows of their tongue, crying: 'Crucify, crucify Him.' So Leo Castrius, following Cyril.

'THEY BECAME LIKE A DECEITFUL BOW.' — Which, namely, although it seems to shoot and hurl its arrow in one direction, the one in which it is aimed by the archer, diverts it and bends and turns it back in another direction, indeed upon the very archer himself — either of itself, or because it aims and shoots at hard or strong material which causes the arrow to bounce back upon the shooter, as happened to the soldiers of the tyrant Eugenius fighting against the Emperor Theodosius, which miracle Claudian thus celebrates in his Panegyric:
'On your account the North Wind from the frozen mountain
buried the opposing ranks with storms, and turned the deflected weapons
back upon their authors, and drove back their spears with a whirlwind.'

In the same way Israel and Jehu, when directed by Me toward the destruction of Baal and idols, turned back against Me, destroyed My worship, and set up altars to the calves, and defended them with his bow. Properly, a 'deceitful bow,' or a perverse, twisted, and crooked one, is one that while shooting suddenly turns elsewhere (either because of an inconsistent archer, or because of the construction of the bow, or by chance, or because of a defect in the bow) rather than in the direction in which it is aimed and pointed, and thus the discharged arrow strikes another person or even the unsuspecting archer himself. Hence the Illyrian version of Psalm 77, verse 57, has: they turned themselves into an inverted bow, such bows as are made by craft, in which the semicircle with the arrow is reflected in the opposite direction by a slight movement of the iron, and pierces the unsuspecting shooter. Thus Fenelia killed Kemethus, King of the Scots, by offering him a golden apple so craftily made that whoever touched it would immediately be pierced by many darts springing from the apple, as Cardanus narrates in book 12 of On the Variety of Things, chapter 56.

'A deceitful bow,' says St. Jerome, 'is one that strikes the one directing it and wounds its master.' So Israel, who should have armed himself against the nations and their gods, was armed against himself and his own God. For he who offends God harms himself. Hence tropologically St. Gregory, book 27 of the Morals, chapter 27: An arrogant teacher, he says, is turned into a perverse bow, because while he speaks words against pride, he plants the arrows in himself, just as a perverse bow strikes the very one who draws it — which is commonly called 'piercing the eyes of crows.'

St. Cyril adds: God, he says, bent Israel — fighting against the tyranny of the devil — as His own bow against idolatry, which had occupied the entire world; but they turned to the contrary, namely to the insult and contempt of God, says Rufinus. He alludes to Psalm 77, verse 9: 'The sons of Ephraim bending and shooting the bow were turned back on the day of battle;' and to the bow of Jehu, by which he deceitfully killed Joram, king of Israel, who was crying out: 'Treachery, O Ahaziah!' 2 Kings 9:23.

Again, Israel is a deceitful bow because he sends the arrows of his trust and prayer elsewhere, namely to idols, abandoning Me, to whom he ought to have sent them, says a Castro. Secondly, a deceitful bow is one that seems taut and ready to shoot when it is actually slack and useless. Hence Theodoret reads from the Septuagint: They became like a bow not taut but slack, which inflicts no harm on enemies — although the true reading of the Septuagint version is the opposite, namely: They became like a bow stretched tight. Which St. Jerome thus explains tropologically of heretics: 'Because,' he says, 'they are always ready for fights and contentions to the destruction of their hearers.' The same are a deceitful bow, as our version has, 'because, like their patriarchs the Jews, instructed in the Sacred Scriptures, they turn the words of the law and the Prophets and the Gospel against the Lord;' for they corrupt the Scriptures and with them attack God their author and His very faith and truth. To these rightly applies Psalm 77, verse 57: 'They were turned into a perverse bow.' Where St. Augustine says: 'A perverse bow does not

for the name of the Lord, but against the name of the Lord, according to that saying: You shall have no other gods before Me. And by the bow he signifies the intention of the mind.'

Hence tropologically, those are a perverse or deceitful bow who direct toward creatures the intention they ought to have directed toward God — for example, those who direct fasting, prayers, and alms, which they ought to have directed to the honor of God, toward popular acclaim instead. So Guadalupensis.

Again, those are a deceitful bow who through monstrous ingratitude abuse their wealth and power against those by whose help they obtained them — as Claudian narrates of Eutropius and Abundantius, book 1 Against Eutropius. So Delrio, proverb 949. Thus the slanderer strikes God with the tongue which He gave for His own praise. Thus the murderer as it were strikes God the giver with his hand when he kills God's image, namely a man. Thus everyone who sins, whether by his genius, his eloquence, his wealth, or other gifts of nature or fortune given by God, fights against God on behalf of the devil.

'THEIR PRINCES' (of the Israelites) 'SHALL FALL BY THE SWORD' (of the Assyrians) 'FOR THE FURY OF THEIR TONGUE.' — Because, namely, with their insane tongue raging and indignant, they vomited forth blasphemies against Me, contending for their idols, when they sought help from them against enemies, despising Me. So St. Jerome, Haymo, Albert, Hugh, and Lyranus. Hence the Chaldean translates: On account of the depravity of their tongue. The Septuagint: on account of the ignorance (that is, stupidity) of their tongue, by which they say to wood: 'You are my god,' and to stone: 'You begot me,' says Cyril. Otherwise Vatablus and Arias take it as the fury of God, as if to say: They shall fall because by their cursing tongue they provoked the fury of God, who will destroy them.

'THIS IS THEIR DERISION IN THE LAND OF EGYPT,' as if to say: This is their ancient custom, this their inherited character; for thus they mocked and scorned Me when they dwelt in Egypt, worshipping Apis. Hence the Chaldean translates: These are their works while they were in the land of Egypt. So St. Jerome, Theophylact, Albert, and Hugh. Otherwise Clarius and Vatablus understand 'derision' passively, as if to say: They will be laughed at by the Egyptians when they seek help from them; for they will say: Go to the Lord your God, go to your Assyrians, let them help you. Or, as Lyranus says, they will be laughed at by God Himself, according to Psalm 2, verse 4: 'He who dwells in heaven shall laugh at them, and the Lord shall mock them.'
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Synopsis of the Chapter



He teaches that sons are not punished for the sins of their parents, but that life or death is rendered to each according to his own merits. First, therefore, he teaches that he will abolish this common proverb of the Jews: The fathers have eaten sour grapes, and the teeth of the children are set on edge; and in its place he establishes the contrary, verse 20, saying: The soul that sins, it shall die. The justice of the just shall be upon him, and the wickedness of the wicked shall be upon him. Then, verse 21, he declares: If the wicked man does penance, I will not remember all his iniquities. And conversely: If the just man turns from his justice, all his just deeds shall not be remembered. Finally, verse 30, he invites sinners to penance, saying: Make for yourselves a new heart, and a new spirit: and why will you die, O house of Israel? For I do not desire the death of the dying.




Vulgate Text: Ezekiel 18:1-32


1. And the word of the Lord came to me, saying: 2. What is it that among you you turn the parable into this proverb in the land of Israel, saying: The fathers have eaten sour grapes, and the teeth of the children are set on edge? 3. As I live, says the Lord God, this parable shall be no more to you a proverb in Israel. 4. Behold all souls are mine: as the soul of the father, so also the soul of the son is mine: the soul that sins, the same shall die. 5. And if a man be just, and do judgment and justice, 6. and has not eaten upon the mountains, nor lifted up his eyes to the idols of the house of Israel: and has not defiled his neighbor's wife, nor come near to a menstruous woman: 7. And has not grieved any man: has restored the pledge to the debtor, has taken nothing by violence: has given his bread to the hungry, and has covered the naked with a garment: 8. has not lent upon usury, nor taken any increase: has withdrawn his hand from iniquity, and has executed true judgment between man and man: 9. has walked in my commandments, and kept my judgments, to do truth: he is just, he shall surely live, says the Lord God. 10. And if he begets a son that is a robber, a shedder of blood, and that does any one of these things: 11. and that does not all these things, but eats upon the mountains, and defiles his neighbor's wife: 12. grieves the needy and the poor, seizes prey, does not restore the pledge, and lifts up his eyes to idols, commits abomination: 13. lends upon usury, and takes increase: shall he live? He shall not live; since he has done all these detestable things, he shall surely die, his blood shall be upon him. 14. But if he begets a son, who seeing all the sins of his father which he has done, is afraid, and shall not do the like to them: 15. has not eaten upon the mountains, nor lifted up his eyes to the idols of the house of Israel, and has not defiled his neighbor's wife: 16. and has not grieved any man, has not withheld the pledge, nor taken by violence, has given his bread to the hungry, and has covered the naked with a garment: 17. has turned away his hand from injuring the poor, has not taken usury and increase, has executed my judgments, has walked in my commandments: he shall not die for the iniquity of his father, but living he shall live. 18. As for his father, because he oppressed and did violence to his brother, and wrought evil in the midst of his people, behold he is dead in his own iniquity. 19. And you say: Why has not the son borne the iniquity of the father? Indeed, because the son has done judgment and justice, has kept all my commandments, and done them, he shall surely live. 20. The soul that sins, the same shall die: the son shall not bear the iniquity of the father, and the father shall not bear the iniquity

of the son: the justice of the just shall be upon him, and the wickedness of the wicked shall be upon him. 21. But if the wicked do penance for all his sins which he has committed, and keep all my commandments, and do judgment and justice: living he shall live, and shall not die. 22. I will not remember all his iniquities that he has done: in his justice which he has done, he shall live. 23. Is it my will that a sinner should die, says the Lord God, and not that he should be converted from his ways, and live? 24. But if the just man turn himself away from his justice, and do iniquity according to all the abominations which the wicked man uses to work, shall he live? All his justices which he has done shall not be remembered: in the prevarication, by which he has prevaricated, and in his sin, in which he has sinned, in them he shall die. 25. And you have said: The way of the Lord is not right. Hear ye, therefore, O house of Israel: Is not my way right, and are not rather your ways perverse? 26. For when the just man turns away from his justice, and commits iniquity, he shall die therein: in the injustice that he has wrought, he shall die. 27. And when the wicked man turns himself away from his wickedness, which he has wrought, and does judgment and justice: he shall save his soul alive. 28. Because he considers, and turns away himself from all his iniquities which he has wrought, he shall surely live, and not die. 29. And the children of Israel say: The way of the Lord is not right. Are not my ways right, O house of Israel, and are not rather your ways perverse? 30. Therefore will I judge every man according to his ways, O house of Israel, says the Lord God. Be converted, and do penance for all your iniquities: and iniquity shall not be your ruin. 31. Cast away from you all your transgressions, by which you have transgressed, and make to yourselves a new heart, and a new spirit: and why will you die, O house of Israel? 32. For I desire not the death of him that dies, says the Lord God, return and live.





Verse 2: What is it that Among You You Turn the Parable Into a Proverb


2. WHAT IS IT THAT AMONG YOU YOU TURN THE PARABLE INTO A PROVERB (in Hebrew: Why do you use this parable as a proverb? that is, why do you frequently use this parable, or proverb?) THE FATHERS HAVE EATEN SOUR GRAPES, AND THE TEETH OF THE CHILDREN ARE SET ON EDGE. The Syriac: The fathers have eaten bitter grapes, and the teeth of the children are set on edge, or are frozen, that is, as the Chaldean paraphrase: The fathers have sinned, and the children are beaten.

The occasion of the proverb was that the Prophets everywhere declared that Jerusalem was to be destroyed on account of the sins of Manasseh; just as Israel was destroyed on account of the sins of Jeroboam. For these were the inventors, and as it were the founders, of the idolatry of the Jews. So Theodoretus.

From this it is clear that the Prophet here and throughout the chapter speaks of actual sins, not of original sin. For concerning original sin it is true to say: "Our father Adam ate the sour fruit, and the teeth of all his children are set on edge," or, as St. Bernard says in his treatise On the Steps of Humility: "Therefore we are born to die, because first we die before being born," and, as St. Augustine says: "Condemned before born; because God, by right of His supreme dominion (which He has over His creatures), placed the will of all posterity in the will of Adam, so that whatever he did well or ill, his posterity would be considered to have done. Therefore the will of Adam was the will of all posterity; and God did this so that Adam might be the type, indeed the antitype, of Christ, whose will, satisfaction, and merits He willed to be our will, satisfaction, and merits. For Christ was made for us wisdom from God, and justice, and sanctification, and redemption," says the Apostle, 1 Corinthians 1,

verse 30, who also adds the reason: "That he who glories, may glory in the Lord." Hence piously St. Bernard, in his sermon On the Passion: "O chosen child of my God," he says, "what had you done worthy of such bitterness, such confusion? Absolutely nothing. I, I the lost man, was the cause of all your ruin. I, Lord, ate the sour grape, and your teeth were set on edge." Moreover, with what wisdom, equity, power, and goodness God did this, we cannot perceive and penetrate in this life, but we believe by faith. Wherefore this is one of the four supreme and most difficult mysteries of our faith, which surpass human understanding. For the first is the mystery of the Most Holy Trinity; the second, the Incarnation of the Word; the third, the Eucharist; the fourth, original sin.

Note "are set on edge": for those who eat unripe grapes themselves suffer odontalgia, that is, toothache: but those who stand by and watch them eating, their teeth are set on edge, says Aristotle, Problems section 7, question 5. So here the children complain that their teeth are set on edge from the gluttony and fault of their parents. Thus the Poet says: "The sins of the fathers, O Roman, you will atone for undeservedly." Similar is the adage of Eubulus: "If the cook commits a fault, the flute player is beaten." And those sayings: "The pig pays for the dog's sin: The blacksmith is struck when you hit the fuller: This one sins, that one is punished: Whatever follies kings commit, the Greeks suffer for them."

Morally, St. Gregory, Book XI of the Morals, chapter 15: "What," he says, "is the sour grape, if not sin? The sour grape is indeed fruit before its time. Whoever

desires to be satiated with the pleasures of the present life, hastens, as it were, to eat the fruit before its time. Therefore he who eats the sour grape, his teeth are set on edge: because he who feeds on the pleasure of the present world, his inner senses are bound, so that they can no longer chew, that is, understand, spiritual things: because the source of their delight in external things causes their inner faculties to grow numb."

3. AS I LIVE, SAYS THE LORD GOD, THIS PARABLE SHALL NO MORE BE A PROVERB TO YOU. Vatablus: No one shall any more use it as a proverb, that is, I swear by my life that I will cause you to no longer use this proverb: because I will show the contrary in reality. Alternatively, Prado considers these words not to be those of one asserting, but threatening, that is, I swear by my life that if you continue to use this proverb, I will severely punish you. For this is understood in the execratory "if," which however the Hebrews suppress for the sake of good omen and euphemism. This meaning is plain, but the former is plainer.

4. ALL SOULS ARE MINE — by reason of the creation and infusion of the same, says Vatablus, that is, all souls are created by me and infused into the body; therefore on account of the sins of the father, the son shall not perish with eternal death. Secondly, and better, all souls, that is, all men are mine, that is, lest anyone think I rage against sons because I cannot punish the parents, as weak and feeble men sometimes do; behold I declare what all know: "All souls are mine," that is, I am equally the creator, Lord, and judge of all men, of parents as well as of children, of elders as well as of younger: I have power of life and death over all: I am the one who kills and gives life to whomever I please: and therefore I will give to each an equal sentence and lot of temporal life or death according to their merits (for I am most just as well as most powerful). So Polychronius. For that the Prophet here speaks literally of temporal matters is clear from what follows: "The soul," that is, the man, "that sins, it shall die." For he responds to the Jews, who falsely complained that they were being punished and afflicted with death and other disasters on account of sins, not their own, but their parents'. Although from this, by an argument from the lesser to the greater, this is even more true of eternal punishment.





Verse 5: Has Done Judgment


5. HAS DONE JUDGMENT. A judge does judgment when he condemns the guilty; justice, when he acquits and vindicates the innocent. Any private person does judgment if he does evil to no one; justice, if he does good, and accumulates good works. So it is taken here: for these things are said to any private person. So Prado.

St. Jerome notes that here is woven a catalogue, and as it were seventeen steps of virtue: "The first," he says, "is to have done judgment; the second, to have joined justice to judgment; the third, not to have eaten on the mountains; the fourth, not to have lifted up the eyes to idols; the fifth, not to have violated the wife of one's neighbor; the sixth, to have avoided the embraces of a menstruous wife; the seventh, not to have grieved any man; the eighth, to have restored the pledge to the debtor; the ninth, to have taken nothing by violence; the tenth, to have given one's bread to the hungry; the eleventh, to have covered the naked with a garment; the twelfth, not to have given money at usury; the thirteenth, not to have taken more than what you gave; the fourteenth, to have turned one's hand from iniquity; the fifteenth, to have done true judgment between man and man; the sixteenth, to have walked in the Lord's commandments; the seventeenth, to have kept His judgments and justifications."





Verse 6: On the Mountains


6. ON THE MOUNTAINS. That is, he has not eaten things sacrificed to idols on the high places of idols. For those who sacrificed to idols used to eat from the victims they had sacrificed, so as to be participants in the sacrifice. And this eating was the consummation of idolatry. So St. Jerome.

HAS NOT LIFTED UP HIS EYES. That is, he has not adored, he has not implored. For this is the gesture of those who pray — to lift up their eyes to God, Psalm 122:2: "Our eyes are unto the Lord our God, until He have mercy on us."

IDOLS. In Hebrew gillulim, that is, rollings, that is, dung rolled together. So idols are called, on account of their foulness. The Septuagint translates: cogitations, that is, gods devised by them. For these are the rollings of their mind: for they constantly revolve their gods in their mind, and devise new rites and ways of appeasing them.

HAS NOT APPROACHED A MENSTRUOUS WOMAN. Because, as St. Jerome says, from such union those born are sometimes leprous and defective, and, as Xistus the Pythagorean said: "He is an adulterer who is too ardent a lover of his own wife." And such is one who uses her at an improper time. See the comments on Leviticus 20:18.





Verse 7: Has not Grieved Any Man


7. HAS NOT GRIEVED ANY MAN — has not harmed him. The Septuagint: has not oppressed.

HAS RESTORED THE PLEDGE TO THE DEBTOR — namely, to one who is poor. For the law commands that the pledge be restored to him out of charity, Exodus 22:26. It is therefore iniquity, even if by strict right, when charity is violated through this; hence God says of such a case: "If he cries to me (the poor man from whom you demand the pledge back), I will hear him," and I will punish you, the harsh exactor: "Because I am merciful," Exodus 22:26.

HAS GIVEN HIS BREAD TO THE HUNGRY. Note: Here the Prophet commends two works of mercy, which wonderfully win the grace of God for both the sinner and the just man. The first is to feed the hungry. To this the faithful of old and the Saints devoted themselves ardently.

"St. Exuperius," says St. Jerome, in his letter to the monk Rusticus, "Bishop of Toulouse, an imitator of the widow of Sarepta, while hungering himself feeds others, and with a face pale from fasting, is tormented by others' hunger, and has poured out all his substance into the bowels of Christ. No one is richer than he, who carries the Body of the Lord in a wicker basket, and the Blood in glass."

St. Dominic, while still a young man, in the common famine of Spain, sold his books and all his possessions, and spent the price on the poor.

Likewise in the famine of Burgundy, the senator Ecdicius did the same, who constantly fed up to four thousand poor. Hence a voice fell to him from heaven: "Ecdicius,

to you and your seed bread shall not be lacking forever; because you have obeyed my words, and have satisfied my hunger with the feeding of the poor." So Gregory of Tours, Book II of the History of the Franks, chapter 24.

St. Judoc, son of the king of the Britons, distributed to the poor the only bread he had for his daily sustenance, saying: "God will provide for us." And behold, through the window were seen and found in the bed of the river four small boats laden with provisions, about which — who brought them, or whither they took them once unloaded — is unknown to this day, says Abbot Florentius in his Life.

The Emperor Leo I, when he was still a private citizen, on a journey served as a guide to a certain blind and thirsty man, and sought drink for him; and when after searching for a long time he could not find any, the Blessed Virgin Mary, with a voice fallen from heaven, showed him water in a grove, and promised that, if he smeared mud on the blind man's eyes, he would restore his sight, and finally she promised him the empire. All these things actually happened to him. So the Ecclesiastical History, and from it Baronius, in the year of Christ 457.

When St. Heimerammus, Bishop of Regensburg, was in the most grievous torments, the executioners, seeing him so tortured and yet not ceasing from praises, in envy cut out his tongue, and so, leaving the trunk of his body, departed. There came to him clerics and Vitalis the priest, a pious man, from whom he asked for water; who answered: "Why do you wish to be refreshed, when you are deprived of the members of your body? Death is rather to be desired for you than life." To whom the Bishop, speaking without a tongue, inflicted this punishment, saying: "As often as you bring drink to your mouth, you shall lose your mind; yet you shall harm no one, but shall present an example of disobedience from yourself." The holy man said this, and as he said, so it was done. So Cyrinus the Bishop in his Life.

In the year of the Lord 1123, the winter was extremely harsh, from which there followed a great famine, in which the generosity of Count Charles of Flanders was remarkable. For every day he commanded that a whole loaf be given to everyone who asked for bread; so that once at Ypres, in one hour eight hundred poor received as many loaves. Moreover, it was his custom on all Fridays to distribute to thirteen poor people thirteen tunics, as many pairs of shoes, and as many linen undergarments. But he himself on the same Fridays (unless a major feast fell) fasted on bread and water. Wearing a hair shirt, with bare feet, in a long tunic so that the bareness of his feet might not easily be seen, he hurried to church in the morning: there he remained devoted to prayer until noon. Meanwhile two of his nobles, the provost of St. Donatian's and the provost of the court, bought a very large supply of grain to sell at their own pleasure: but Charles had the money returned to them; and distributed the grain to the needy, some freely, some at a fair price. Which the said merchants bore ill, and from that day they conspired against the life of their lord. And so on the second day of March, a Friday, in the church of St. Donatian, they killed him behind the altar while he was reading the psalm Miserere, splitting his head and cutting off his right arm. His precious death was immediately proclaimed by miracles. So Christianus Maffaeus, Book XVIII of the Chronicles, and Jacobus Meyerus, Book IX of the Annals of Flanders, in the year of the Lord 1116.

Remarkable is what Martinus Cromerus writes, Book II of On the Affairs of the Poles, that when Popielus, prince of the Poles, was killed by mice born from corpses on account of his cruelty and slaughter of his own people, there succeeded him Piastus, a simple man, who sustained his life by cultivating a small field and by beekeeping, because he was generous to the poor and hospitable to strangers. For when he had cheerfully received into his home and lavishly entertained, according to his means, two men in pilgrim's garb (they are thought to have been angels, or Saints John and Paul the martyrs, whom Julian the Apostate killed because of their wealth spent on the poor and their faith in Christ), who had been excluded from the royal palace, his pork grew in abundance, and his honey overflowed from the vessel, so much so that he refreshed the prince with his entire retinue, who was suffering from want, with an abundance of provisions. When this miracle became known, with one voice all cried out that Piastus was given to them as prince by divine judgment, and dragged the unwilling man, dressed in his rustic garment, into the palace and inaugurated him in the principate.

AND HAS COVERED THE NAKED WITH A GARMENT. This is another work of mercy that wins the grace of God, and was therefore frequently practiced by the ancients, such as Tobias, chapter 1, verse 20, and St. Job, chapter 31, verses 19 and 20. So St. Martin at Amiens gave to a poor man, having nothing else, half his cloak. The following night he saw Christ dressed in the part of his cloak with which he had covered the poor man, saying to a multitude of angels: "Martin, still a catechumen, has clothed me with this garment." Sulpicius is the witness in his Life.

So St. Marcian clothed a poor man with the only inner garment he was wearing, as Baronius reports from his Life in the year of Christ 459.

So St. Martyrius, wrapping a leper in his cloak and carrying him, discovered by an admirable miracle that he had clothed and carried Christ. For Christ, ascending into heaven, said: "Martyrius, you were not ashamed of me on earth, I will not be ashamed of you in heaven." So St. Gregory reports, homily 39 on the Gospels.

St. Francis, while still a layman, clothed a poor soldier, and the following night saw a beautiful and august palace, and when he asked whose all those things were, he heard: "They shall be yours and your soldiers'." So St. Bonaventure in his Life.

St. Elizabeth, daughter of the king of Hungary, giving her cloak to a poor man, when her husband demanded it from her, showed him the very same cloak miraculously restored on a pole, as Jacobus of Speyer reports in her Life.

Hear the marvelous generosity and equally marvelous reward of St. Catherine of Siena, which Raymond reports in her Life. For as she wished to return home from the church, Christ met her in the form of a young pilgrim, about thirty years old, and asked her for a garment. She, returning to the chapel from which she had descended, carefully removed the tunic without sleeves, which she wore under her outer garment on account of the cold, and gave it to the poor man, not knowing it was Christ. And he also asked for a linen garment. Then she told him to follow her to her house: where she gave him an undergarment and a loincloth. But he did not cease begging for more, to test her spirit. "What," he said, "shall I do with this tunic, which lacks sleeves? Please also give me sleeves." She searched through the house, and behold she saw hanging from a pole a new tunic of a maidservant: and removing the sleeves from it, she gave them to the poor man. Again he said he also had a companion in the hospice, greatly in need of clothing. Then indeed the holy virgin, seeing that she had absolutely nothing left to give besides the tunic she was wearing, which her virginal modesty and propriety would not allow her to remove, lest she be forced to walk naked to the scandal of many, said to the poor man: "Truly, dearest, if I could by any means, I would gladly provide something for your companion." But he, smiling: "I see," he said, "your willing spirit; but now farewell." Although the holy virgin, after he departed, guessed from certain signs that it was the Lord Jesus: nevertheless, because she thought herself most unworthy of such grace, she returned to her customary exercises. But the following night the Lord manifestly showed Himself to her as she prayed, in the likeness of that poor man, holding in His hand the tunic which the virgin had given Him, now adorned with pearls and shining gems,

and He said that He would give her an invisible garment, which would ward off from her every harmful cold of both body and soul. Which indeed He also actually provided, so that from that time she was content with the same garments in winter as in summer: indeed she never felt the severity of winter. At the same time also, when the Lord showed her this tunic, He made such promises to her that she could know for certain that she would enjoy excellent glory in heaven without end.

Let the rich hear, let princes hear the golden saying of Pope Agapetus, renowned for holiness, in his Parenetic Epistle to the Emperor Justinian: "The garment that does not grow old is the mantle of beneficence, and the incorruptible robe is mercy toward the poor. He, therefore, who wishes to reign piously must adorn his soul with the beauty of such garments. For he who is clothed in the purple of love for the needy also becomes the possessor of the heavenly kingdom."

When St. Willibrord asked for food and drink from a rich man, and the latter refused and went away, he was struck with a burning thirst, which he could not quench for a whole year, until after a year, when St. Willibrord returned, he obtained pardon by asking for it. For the Saint gave him to drink from his own chalice with a blessing, and so he was absolved and healed. So Albinus Flaccus in his Life.

More illustrious is the example of a pagan girl of Alexandria, which Sophronius reports in the Spiritual Meadow, chapter 207. She freed a certain man who was preparing a noose for himself because of his debts, both from his debt and from death, giving him all her possessions. Hence she herself began to be in want, so that to obtain sustenance she prostituted her body. She fell into sickness, and coming to herself, repenting of what she had done, she asked for baptism. The priest rejected her unless she brought a guarantor that henceforth she would live chastely. When she could find no one who would guarantee, angels offered themselves in the appearance of certain courtiers, saying they would guarantee for her, and so she was baptized; afterward, when those courtiers were asked about her, they denied knowing her or having seen her. Hence it was recognized that they had been angels. She then

being questioned by the Bishop, narrated her life and her act of almsgiving, and soon fell asleep in the Lord, with the Bishop saying: "You are just, Lord, and Your judgment is right."





Verse 8: Has not Taken Increase


8. HAS NOT TAKEN INCREASE (in Hebrew: superabundantly, that is, anything above the principal, or the capital). Note: God, among other crimes, also threatens death to usury and usurers, and justly so. For, as St. Ambrose says in his book On Tobit, chapter 10: "There is no difference between a funeral and a loan, nothing between death and capital." And Cato, when asked: "What is it to lend at usury?" replied: "It is to kill a man." Wherefore St. Ambrose in the same book, chapter 12, compares usury to a viper: "The money of the usurer," he says, "is a kind of viper, which gives birth to such great evils. Yet the viper, fertile in sufferings, dragging out its innards, is ruptured by its own birth, and by the mother's death teaches the offspring not to be degenerate toward the mother. It tears her apart with its bites. There where poison is born, it is first tested. But the money of the usurer conceives all its evils, gives birth, nourishes them, and itself grows more in its offspring, more numerous with its sorrowful brood." And further: "There therefore are pains, as of one giving birth. Hence also the Greeks called interest tokous, because they seem to arouse the pains of birth in the soul of the debtor." I have said more about usury in Deuteronomy 23:9.

9. HAS WALKED IN MY COMMANDMENTS, AND KEPT MY JUDGMENTS. He repeats the same thing in other words by way of explanation. For judgments and commandments are the same in substance; but distinct in connotation, as is clear to one examining the etymology. Others understand by commandments the affirmative precepts, by judgments the negative ones; understand: grave matters binding under mortal sin. For as St. Augustine wisely says in his Sentences: "Just as certain venial sins, without which this life is not lived, do not impede the just man from eternal life: so some good works profit nothing for the salvation of the wicked man, without which it is very difficult to find the life of any most wicked person."

TO DO TRUTH — that is, duty, or the obligation of virtue. For just as truth in speech is the correspondence of what is said to what is in the mind: so truth in deeds is the correspondence of the work to what the law, reason, or faith dictates should be done.

HE SHALL SURELY LIVE — he shall live a happy life, namely temporal; and secondly, the just and blessed man shall live the life of grace and glory in heaven. For to live a life, for the Hebrews, means to live joyfully, happily, according to one's will and pleasure.

13. HE SHALL SURELY DIE — he shall be snatched away by an unhappy death; his father's virtue shall not profit the wicked man. So Prado.

HIS BLOOD SHALL BE UPON HIM — he shall pay with blood, that is, with the death he brought upon himself; he himself will be the cause of his death. So in chapter 33, verse 4, it is said: "His blood shall be upon his own head." Alternatively the Chaldean paraphrase: He shall be guilty of death. Alternatively also Maldonatus: He shall pay the penalties of bloodshed, that is, of the murders he has perpetrated: just as he has shed the blood of others, so shall his blood be shed.





Verse 14 and 17: If he Begets


14 and 17. IF HE BEGETS (the robber just mentioned in verse 10 and following) A SON, WHO SEEING ALL THE SINS OF HIS FATHER WHICH HE HAS DONE, IS AFRAID, AND DOES NOT DO THE LIKE TO THEM, etc., HE SHALL NOT DIE FOR THE INIQUITY OF HIS FATHER, BUT SHALL SURELY LIVE. Thus Ahaz, Manasseh, and Amon, wicked kings, perished miserably: but their pious sons, namely Hezekiah and Josiah, lived happily and gloriously. So Theodoretus.

You will say: Exodus 20:5 states: "I am a jealous God, visiting the iniquity of the fathers upon the children, unto the third and fourth generation." Again, in 2 Kings 24, on account of David's sin, 70,000 of the people were struck down. On account of the sins of Dathan, Abiram, and the Sodomites, the entire family and nation together with innocent children was destroyed. So in Midian God ordered even all the children to be killed, Numbers 31:17. So in Jericho Joshua ordered even all the infants to be killed, Joshua 6:17 and 21. Therefore God punishes the sins of parents in their children.

St. Augustine responds, Epistle 75, that children are punished for the sins of their parents with bodily punishment, which they received from their parents, not with punishments of the soul, that is, spiritual ones. But Ezekiel, like Moses, properly speaks of bodily punishments, as I have said.

Secondly, St. Augustine, Enchiridion chapter 46; St. Leo, Epistle 84, and St. Gregory, Book XV, Morals 22, explain this concerning actual sin, which is opposed to original sin: We draw original sin from our parents, they say, because we are one with them: but having been freed from it through baptism, we no longer have the faults of our parents, but those which we ourselves commit. But Ezekiel, like Moses, speaks of punishment, not fault; temporal punishment, I say, not of original sin, but of actual sins which the Jews had committed after circumcision and the deletion of original sin through it.

Thirdly, St. Augustine, Book VI of Questions on the Old Testament, chapter 8, and St. Thomas, I-II, Question 87, article 8, respond that God scourges the children, even the good ones, of evil parents, so that these scourges may be punishment for the parents and preservative medicine for the children. Plutarch teaches the same in his book On the Delay of Divine Vengeance. Prado refutes this: because this is medicine for the children, not punishment.

Fourthly, Maldonatus responds that this general statement of the Prophet is to be understood not generally of all persons and of all times: but as fitted to the matter at hand. Now the matter here concerns the punishments which the Jews complained they were suffering on account of the sins of Manasseh: to which God responds that they will no longer be punished on account of the sins of Manasseh, either because they had already given sufficient punishment for them; or because they themselves had enough sins of their own, so that God would justly exact the most grievous punishments from them. But the general words of the Prophet demonstrate that the statement is general, even if the occasion for it was the particular wickedness of Manasseh.

I respond therefore that the Prophet speaks of adult pious sons, who detest the sins of their wicked parents; but Moses speaks of the wicked sons of wicked fathers, who imitate the sins of their parents: for in these God punishes the sins of the parents. For then the parent is punished both in himself and in his son: and the son is punished on account of the sin of the father, not insofar as it is the sin of the father, but insofar as he has imitated it and made it his own. It is true, however, that the son would not be punished so quickly and severely unless the sins of the father had preceded; because he sins more gravely in that by imitating the crimes of his elders, he approves and participates in them by his complacency, and is therefore more shameless and obstinate, while he adds and heaps up his own upon theirs. So St. Jerome. See the comments on Exodus chapter 20, verse 5. I say this about adults, because God sometimes punishes small children with temporal death, and involves them in the common disaster of their parents, as is evident in Sodom, in Jericho, in Canaan, in the Midianites, and in the case of David. The reason is that small children are still, as it were, one with their parent, and as it were his part and possession. Hence the parent, conscious of his own crime, is more grievously tormented by the death of an innocent child. But for the children themselves, this death is a benefit; because if they have been purified from original sin, they are saved, and snatched from the dangers of damnation. But if they are in original sin, as were the children of the Sodomites, it is better to die with that alone, than with many and unspeakable actual sins, into which they would certainly have fallen had they lived. Therefore, in the case of adult wicked sons of wicked parents, the saying of Exodus is true: for adult sons learn and imbibe wicked habits from their parents, on account of which both they themselves and their parents in them are punished. Similar is the proverb: "From a bad crow, a bad egg."

The origin of which is reported by some as follows: A certain Corax was the first at Syracuse, after the death of Hiero, to profess the art of rhetoric for pay. With him a certain young man Tisias made an agreement on the condition that he would pay the fee only when he had mastered the art. Then, when the art had been learned but he was delaying in paying the reward, Corax summoned his student to court. There the young man proposed the following dilemma: When asked what is the end of rhetoric, and Corax answered, to persuade by speaking: "Come," he said, "if I persuade the judges that I owe nothing, I will not pay, because I have won the case: but if I fail to persuade, I will not pay, because I have not mastered the art." But Corax turned the dilemma back on his student like a counter-argument: "On the contrary," he said, "if

you persuade, you will pay, because you possess the art, and you owe it by our agreement: but if you fail to persuade, you will pay, because you are condemned by the judgment of the judges." Hearing this clever device of the young man, the judges cried out: Kakou korakos kakon oon — From a bad crow, a bad egg. For Corax in Greek means a crow! So it is read in the Prolegomena to Hermogenes' Rhetoric. A completely similar story about the sophist Protagoras and his student Evathlo is told by Gellius, Book V, chapter 10.

17. IN THE INIQUITY (that is, on account of the iniquity) OF HIS FATHER.

18. BEHOLD HE IS DEAD (behold, he shall die) IN HIS INIQUITY — on account of his own iniquity.

20. THE SOUL THAT SINS, IT SHALL DIE. From this St. Augustine infers, treatise III on the Apocalypse, volume IX: "Many," he says, "are known to carry dead souls in living bodies." For just as the soul is the life of the body: so the life of the soul is God and the grace of God: therefore the soul, losing this through sin, is rightly said to die. Secondly and more simply, "the soul," that is, the man who sins, he himself shall die, with a death both temporal (which the Jews most feared) and spiritual and eternal. What then is sin? It is the death of the immortal soul: it is therefore a living death, an eternal death, because it is the death of a soul always living and eternal. Its immortal death, therefore, is sin.

THE JUSTICE OF THE JUST SHALL BE UPON HIM — that is, the just man shall receive the reward of his justice, namely life; and the wicked man shall receive the penalties of his wickedness, namely death. From this it is clear that we are formally just through justice, not that of Christ imputed to us, as the heretics claim, but through our own inherent justice, which God infuses into the soul on account of Christ's merits. Again, that we as truly and properly merit rewards by working well with the grace of God, as without it we merit punishments and death by working ill. For the Prophet speaks in the same manner about both.

Morally, learn from this the saying of St. Clement, Book II of the Apostolic Constitutions, chapter 14: "One should not avoid communion of speech with wrongdoers, but communion of action;" for the latter contaminates, not the former.





Verse 21: But If the Wicked Man Does Penance


21. BUT IF THE WICKED MAN DOES PENANCE — if he is contrite in heart, if he seriously grieves and repents, and changes his life. Hence in Hebrew: When he has departed from all his sins, and kept all the commandments — that is, has resolved to keep all of them, even if he has not yet actually kept them; for not all commandments can be kept in one day or hour; nor however should the remission of sins be expected to take a long time, since Ezekiel chapter 33, verse 12, asserts that the sinner on whatever day he is converted will have pardon. These words therefore seem to refer to the desire and purpose of keeping the commandments, which the contrition of the penitent includes. For the words of the Hebrews often signify not a completed act, but one begun, namely a purpose, determination, or attempt. So Paul says: "The grace that was given (that is, was decreed or predestined to be given) to us before all ages," 2 Timothy 1:9. Here therefore the penitent "shall live in his justice which he has done," that is, which he has begun to do, and has firmly resolved to continue doing hereafter. So Bellarmine, Book II On Penance, chapter 6, who from this proves that ordinarily a formal purpose of amendment is required for true contrition: and that a virtual one does not suffice. On the contrary, Andreas Vega, Book XIII on the Council of Trent, chapter 21, saying that a virtual purpose suffices, explains it thus: After justification obtained through penance, one must persevere in it, by keeping all the commandments hereafter. But, because the Prophet requires this as a condition and disposition before the remission of sins, so that God may not remember them, and that the sinner may live: hence the former exposition is truer, which Cajetan, Soto, Navarrus, Gerson, Ruardus and others follow, whom Francis Suarez cites and follows, treatise On Penance, Question 85, article 1, disputation 4, section 3.

HE SHALL SURELY LIVE — he shall certainly live both a temporal life, and a spiritual and eternal one. See the comments on verse 4.

22. I WILL NOT REMEMBER ALL HIS INIQUITIES, etc. "So much so," says St. Jerome, "do the sins of fathers not pass to their children, that if the same wicked man himself repents, God says: I will not remember his sins." Note the power of penance, which erases sin not only from the conscience, but also from the memory of God — of God, I say, who was offended. For otherwise it is commonly said of men:

He who injures writes in dust, but the injured in marble.

In Hebrew it is: they shall not be remembered to him, that is, they shall not be imputed to him for guilt and punishment, that is, they will be pardoned and abolished, so as to exist no more.

From this therefore it is clear that perfect contrition, which absolutely detests all sins committed as the greatest evils, from love of God above all things, with a serious and absolute purpose of avoiding them and all others henceforth, abolishes all sins and brings justifying grace. For it is the ultimate disposition toward it: wherefore this contrition is called, and in reality is, "formed by charity." Moreover, just as this was true in the Old Testament (where they did not have sacraments justifying ex opere operato, nor other remedies of justice): so it is also in the New. For it is

this is, as it were, connatural to true contrition: but God does not change the nature and order of things, but perfects them. So all the Fathers and Scholastics teach in the Third Part, in the matter On Penance, indeed the Council of Trent, Session XIV, chapter 4.

From this passage Peter Martyr attacks purgatory: If God, he says, after penance and contrition does not remember sins: therefore He does not punish them with temporal punishment in this life or the future. I respond by denying the consequence. For the meaning of this passage is: "I will not remember their iniquities" — supply: as one remaining hostile and an enemy, who remembers the injury received from an enemy in order to avenge it; for thus God before penance remembered the sin: but after it, now reconciled, He does not remember, that is, I now lay aside the memory of the injury and the enmity which until now I bore and kept in my mind against the one who sinned: I now receive and restore him to grace and friendship, and therefore he shall live and not die, that is, I will not punish him with death as I had previously decreed, but I will bestow on the truly penitent, reconciled to me, life both present (which the Jews especially regarded and desired) and eternal, and will preserve them in it; yet so that they may suffer and expiate with some temporal punishment, either here or in purgatory, not as enemies, but as friends and children who have recently offended me, on account of the pleasure which they drew from sin and my offense. For otherwise it is established that God speculatively remembers sins, as also all other things that are past; therefore this statement is not to be taken absolutely, but is to be understood and limited in relation to the present matter. For on the other side it is said of the just man, that if he sins, "all his justices shall not be remembered" — namely in such a way that on account of them he remains just and a friend, and worthy of life.

be granted present and eternal life. For it is established that God sometimes recompenses the good works of those who are, indeed of those who have always been, wicked with some temporal reward: and this St. Chrysostom explicitly teaches, homily 67 to the People, Jerome in chapter 39 of Ezekiel, Augustine, Book V of the City of God, chapter 15.

23. IS IT MY WILL THAT THE WICKED SHOULD DIE? Do I antecedently and of myself desire and take pleasure in the death of the wicked? Far be this from divine goodness and mercy. Away then, Calvin, who blaspheme that God created the damned for their own damnation and eternal death: this fate is not Christian, not Stoic, but tyrannical, but diabolical.

24. ALL HIS JUSTICES WHICH HE HAD DONE SHALL NOT BE REMEMBERED — so as to make him just before God, pleasing, and worthy of life, not of death. See the comments on verse 22.

25. AND YOU HAVE SAID: THE WAY OF THE LORD IS NOT RIGHT. Truly St. Augustine in Sentences, volume III, sentence 177: "As," he says, "food that is pleasant to a healthy palate is punishment to an unhealthy one: and the light that is

pleasing to healthy eyes is hateful to sick ones: so is the justice of God, to which if they submitted, they would not be disturbed."

IS NOT MY WAY RIGHT? etc. WHEN THE JUST MAN TURNS AWAY. Note: To those who calumniate His justice, God responds with the very thing they were calumniating, as though convincing them by this argument; because first principles do not have a cause and demonstration, but rest upon themselves and are understood by the knowledge and consideration of their terms. So divine truth rests upon itself, and divine equity of His justice has no reason beyond itself: but the thing itself proclaims it to be most just. So Polychronius, Theodoretus, Prado, and others. So Cicero, exaggerating the crime of parricide, says: "You killed your mother. What more shall I say? You killed your mother." Because he had nothing graver to add.

26. HE SHALL DIE IN THEM — for them, on account of them, namely his iniquities. Alternatively Theodoretus and Polychronius: He who is hardened in his sins and impenitent shall die in them, and consequently go to eternal death.

27. HE SHALL SAVE HIS SOUL ALIVE. The Septuagint: He shall guard and preserve it in life.

30. INIQUITY SHALL NOT BE YOUR RUIN — sin shall not be for you the cause of ruin and death.

31. A NEW HEART — a new will, A NEW SPIRIT — a new affection, ardor, so that you may pass from idols to me, from vices to virtues. He notes the freedom of the will, by which with the grace of God we can make ourselves a new heart.

WHY WILL YOU DIE? — that is, as Vatablus says, why by your negligence and impenitence would you bring it about that you die? And as Maldonatus: If you do this, there will be no reason why you should die. For it is not my will that you die, as I said in verse 23.

Sin alone is the cause of your death; why will you die? Why do you wish to die of your own accord? Why do you not seize the salvation I offer you?

Our Prado admirably and effectively presses and exhausts the words of the Prophet. If I, he says, who am the supreme judge, incline to your side, and refuse by every means to pass a sentence of condemnation; if I myself, who am the accuser, or even provoked by you, do not seek revenge, but freely pardon the offense — if you are sane and do not despise your own life: "Why then will you die, O house of Israel?" when you have an advocate instead of an accuser, and a patron instead of a judge? We shall die, because the law, the minister of death, condemns transgressors. But I absolve the penitent: "Why then will you die?" Because our fathers have sinned, we die. But as I live, the children shall not bear the iniquity of the fathers. "And why will you die, O house of Israel?" Because we have made a pact with death, and a covenant with hell. But it is in your power to dissolve the covenant struck: return, and live. "Why will you die, O house of Israel?" Because, weighed down by the law of our members, we are cast into the abyss of death. But it is permitted, if you wish, to make yourselves a new heart. "And why will you die?"

Because it is difficult to strive for life through the keeping of the law. And yet it is easy for you to acquire a new spirit and a new heart, by which you may be carried to heavenly life. "Why will you die, O children of Israel?" Because we have already been handed over to death by divine justice. But I, who do not desire the death of the dying, will snatch even those already devoured from the very jaws of death. "Why then will you die?" Because the Lord has forgotten us on account of the sins of our kings, Ahaz and Manasseh, therefore we die. But I cannot forget the devotion of Abraham, Isaac, Israel, and David: mindful of them, I will show you, O house of Israel, mercy and clemency. "And why will you die?" Because we cannot resist the divine power, which has sold us to the Babylonians. But it is permitted to you, if you flee to mercy, to be strong against God, which you well know that your father Israel once did: "Why then will you die?" There is only one thing that accuses you, that casts you down, that condemns and adjudges you to death, namely that you refuse to come to your senses, because you do not yet know what it is to live. But even those laboring under so dangerous a frenzy I will not cease to admonish and urge to sounder counsels: "Why will you die, O house of Israel? For I do not desire the death of the dying, etc., return, and live."

Plutarch narrates that in times past the Milesian virgins, driven by madness, were accustomed to killing themselves, having no reason except: "I wish to die." And since they could not be turned from this by either threats or promises, a certain wise man gave the counsel that all who had killed themselves should be hung up naked in public. This disgrace restrained the virgins from self-slaughter. So does the sinner act; for like a madman he rushes to his own destruction, inflicts death upon himself, and eternal death at that. Is this not insanity? Is it not madness? The damned now see their madness, their error, and grieve. "But the Phrygians grow wise too late." Justly therefore the worm of conscience here gnaws at them continually: Why, O most foolish of the living, did you willingly bring this eternal misery upon yourself? Why did you voluntarily cast yourself into an eternity of fires? No one compelled you: the devil did not force you, but merely invited you. Blame yourself for your lot; you freely chose death over life, demons over angels, hell over heaven. While we have time, let us think on these things and be wise.
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Synopsis of the Chapter

He gives thanks to God for the grace given to the Corinthians, and pledges that God will confirm them in it. Then, in verse 10, he attacks their schism, by which one would say: I am of Paul; another: I am of Apollos; whereas all are of Christ.

Third, in verse 17, he cuts off the root of the schism, by teaching that the Corinthians ought not to look to the eloquence of Apollos or of any other preacher; but to the thing preached, namely the cross, which though to the Jews it is a stumbling block, to the Gentiles foolishness, yet to the faithful is the power and wisdom of God.

Hence fourth, in verse 26, he consequently teaches that God did not call to the preaching and faith of the cross and salvation the wise, powerful, and noble of the world, but the foolish, weak, and ignoble Apostles, and the other first believers, and this so that no one might glory in himself, but only in God.




Vulgate Text: 1 Corinthians 1:1-31

1. Paul, called to be an Apostle of Jesus Christ by the will of God, and Sosthenes the brother, 2. To the Church of God which is at Corinth, to those sanctified in Christ Jesus, called to be saints, with all who invoke the name of our Lord Jesus Christ in every place of theirs and of ours. 3. Grace to you and peace from God our Father and the Lord Jesus Christ. 4. I give thanks to my God always for you, for the grace of God which has been given to you in Christ Jesus: 5. that in all things you are made rich in Him, in all utterance and in all knowledge: 6. just as the testimony of Christ has been confirmed in you; 7. so that nothing is lacking to you in any grace, while you await the revelation of our Lord Jesus Christ, 8. who shall also confirm you to the end without crime, on the day of the coming of our Lord Jesus Christ. 9. God is faithful, by whom you have been called into the fellowship of His Son, Jesus Christ our Lord. 10. Now I beseech you, brethren, by the name of our Lord Jesus Christ, that you all say the same thing, and that there be no schisms among you: but be perfect in the same mind and in the same judgment. 11. For it has been signified to me concerning you, my brethren, by those who are of Chloe, that there are contentions among you. 12. Now I say this, that each one of you says: I indeed am of Paul: but I am of Apollos: I am of Cephas: but I of Christ. 13. Is Christ divided? Was Paul crucified for you? Or were you baptized in the name of Paul? 14. I give thanks to God that I baptized none of you except Crispus and Gaius: 15. lest any should say that you were baptized in my name. 16. I baptized also the household of Stephanas: but I do not know whether I baptized any other. 17. For Christ did not send me to baptize, but to evangelize: not in wisdom of speech, lest the cross of Christ should be made void. 18. For the word of the cross is foolishness to those who perish: but to those who are saved, that is to us, it is the power of God. For it is written: 19. I will destroy the wisdom of the wise, and the prudence of the prudent I will reject. 20. Where is the wise man? Where the scribe? Where the disputer of this age? Has not God made foolish the wisdom of this world? 21. For because the world by its wisdom did not know God in God's wisdom, it pleased God by the foolishness of preaching to save those who believe. 22. For both the Jews demand signs and the Greeks seek wisdom: 23. but we preach Christ crucified, to the Jews indeed a stumbling block, but to the Gentiles foolishness; 24. but to those who are called, both Jews and Greeks, Christ the power of God and the wisdom of God: 25. because what is foolish of God is wiser than men; and what is weak of God is stronger than men. 26. For consider your calling, brethren, that not many are wise according to the flesh, not many powerful, not many noble: 27. but God has chosen the foolish things of the world, that He may confound the wise; and God has chosen the weak things of the world, that He may confound the strong things; 28. and God has chosen the ignoble things of the world, and the despised, and those that are not, that He might destroy those that are: 29. that no flesh might glory in His sight. 30. But from Him you are in Christ Jesus, who has been made for us wisdom from God, and justice, and sanctification, and redemption: 31. that, as it is written: He who glories, let him glory in the Lord.




Verse 1: Sosthenes

1. Sosthenes. — He was the ruler of the synagogue at Corinth, converted to Christ by Paul, severely beaten before Gallio the proconsul on account of the faith, Acts 18:17, and after death numbered among the Saints, on November 28.




Verse 2: To the Church of God at Corinth

2. To the Church of God, which is at Corinth, to those sanctified in Christ Jesus, called to be saints (supply: Paul writes and gives greeting, by praying): Grace to you and peace from God. — For "called saints," the Syriac translates "called and saints." For in Greek there is not always the participle legomenos or keklemenos, that is, called, said, named; but kletois, a noun, as if to say: Called of holiness, or called to holiness, summoned to sanctity.

Note first that Paul throughout this whole chapter and everywhere else admires this benefit of vocation. Secondly, that he ascribes this and all other things humbly and piously to the divine benevolence and power. On humility Chrysostom has a notable passage here, in the moral of his first homily.

Thirdly, hence it is clear against Pelagius that we have been called to the faith and grace of Christ not by our merits, but by the mere grace of God. Thus Chrysostom and Augustine throughout. Again, hence all Christians of old were called Saints, not by act, but by calling, by profession, by obligation.

Fourth, he calls these Saints "in Christ," that is, sanctified through the merits of Christ, namely in baptism and thereafter.

Fifth, "the Church" and "those called saints" are the same. For it is an apposition or explanation of "the Church"; so that if you ask, what is the Church? I shall reply from St. Paul here: They are the called Saints; or it is the congregation and assembly of the faithful, who are called to holiness.

Whence sixth, hence it is clear that the Church is visible. For Paul writes these things not to an abstract idea, but to the Church which is at Corinth, which could read and see his letters, as is plain.

Seventh, from this passage it is clear that the Church is everywhere the same, of which the Church of the Corinthians was a part. Whence he says: "With all who invoke the name of our Lord Jesus Christ, in every place of theirs and of ours," that is, all Christians wherever they may be; whether with me in this place of ours, or in any other place of theirs. "Theirs," therefore, namely of the Corinthians, "and ours," namely mine and Sosthenes'. He adds this, lest anyone should think that when he said, "of our Lord Jesus Christ," he meant Christ to be Lord of Paul and Sosthenes alone. Thus Chrysostom: "And by this," he says, "Paul tacitly intimates that the Corinthians, putting aside contentions, ought to be in concord, as members of the same Church and of the head Christ." Then he intimates that he writes this epistle properly indeed to the Corinthians, yet desires it to be circular to all Christians, just as the epistles of the other Apostles and Bishops in those first ages were circular. For what Cajetan interprets by "ours," as if to say: Our jurisdiction extends to Corinth and to the Corinthians, so that the city and place of Corinth is both theirs and ours, is forced. Lastly, why it is called "Ecclesia," or evocation, or assembly of those called to the faith, which formerly was called synagogue, that is, congregation, and what it is, of what kind, what its marks, see Bellarmine, On the Church, book I, chapters 1, 2 et seq., who treats this solidly and learnedly.




Verse 4: I Give Thanks to My God Always for You

4. I give thanks to my God always for you, for the grace of God which has been given to you in Christ Jesus. — "In grace," the Syriac al tabuta, in Greek epi tē chariti, that is, on account of the grace of God, "which has been given to you in Christ," that is, through Christ. See Canon 25. "The origin," says St. Bernard, sermon 13 on the Canticles, "of Graces, the sea is of all springs and rivers: but the origin of virtues and sciences is the Lord Jesus Christ: continence of flesh, diligence of heart, rectitude of will flow from that fountain; let the heavenly outflow be returned (through thanksgiving) to its source, by which it may further be poured back upon the earth: 'My glory I will not give to another,' says God," Isaiah 48:11.




Verse 5: That in All Things You Are Made Rich in Him

5. That in all things you are made rich in Him (through Him, Christ) in all utterance (of the preaching of the Gospel) and in all knowledge, — that is, in spiritual understanding of Him; as if to say: I give thanks to God, because He had shown you abundantly through me and Apollos the preaching and doctrine of the Gospel, and its sense and understanding.




Verse 6: As the Testimony of Christ Was Confirmed in You

6. Just as the testimony of Christ has been confirmed in you, — that is, by which, as by two testimonies, the Christian faith has been founded and established in you. For the Greeks interpret the Greek kathōs, that is, "just as," by enallage, di' hōn, "by which," namely word and knowledge. Others explain "just as the testimony," etc., thus, as if to say: By which things, namely the preaching of the Gospel and its knowledge, as by a certain testimony, you are known to be faithful and disciples of Christ.




Verse 7: Awaiting the Revelation of Our Lord Jesus Christ

7. While you await the revelation of our Lord Jesus Christ, — in His second coming, when you shall receive the abundance and consummation of all graces from Christ in heavenly glory.




Verse 8: Who Will Also Confirm You Unto the End Without Crime

8. Who will also confirm you (so far as is from His part, that is, He will give grace by which He can confirm you and will actually confirm you, if you are willing to receive it, to use it, and to confirm yourselves in the faith and charity of Christ, concerning which again in verse 9: "He will confirm," I say, to this end, that you may be and persist) unto the end (of life) without crime, — in Greek anenklētous, that is blameless, whom no one can blame or accuse, as though you had committed some crime against the faith and charity of Christ; for that "without crime" refers to "will confirm" is clear from the Greek bebaiōsei anenklētous, that is, He will confirm them blameless or uncensurable, namely that they may be such and may persevere. The Apostle speaks to the whole Church, in which most were holy and blameless, even though a few sowed schisms, whom He soon refutes and blames in the following verse.

On the day of the coming of our Lord Jesus Christ. — There is an ellipsis frequent in the Apostle; for it must be supplied, that you may be and appear without crime on that day of the coming and judgment of Christ: unless you prefer that en hēmera be put for eis hēmeran, "on the day" for "unto the day" (for the Apostle often confuses en and eis), so that he may explain "unto the end" by "on the day of Christ's coming": for this will be our last and the end of all things.




Verse 9: God Is Faithful, by Whom You Have Been Called

9. God is faithful, by whom you have been called into the fellowship of His Son Jesus Christ. — Note: "Faithful" for St. Paul is the same as constant, truthful, as I shall show on 1 Timothy 1:15, not as Calvin would have it, that God saves only those whom He has efficaciously called by Himself, and that He commands and effects each of them to believe with firm faith that he will be saved. For why otherwise, in the very next verse, anxious about the salvation of the Corinthians, does He charge them with their schisms? Had not the Corinthians believed? And yet, having fallen into schisms, they had incurred the danger of damnation, and therefore Paul strives to turn this away from them. Therefore the faithful can fall into sins and be damned.

Thus God is called "faithful" because not without cause will He withdraw from you, O Corinthians, His aid, which He has begun to give, and which He has promised hereafter to give, that you may persist and be confirmed in the faith and fellowship of Jesus; nor will He forsake you, unless He is first forsaken by you, as the Council of Trent (from St. Augustine) teaches, session VI, chapters 11 and 13, where it teaches three things, the same as the Apostle here:

First, that God gives to all the justified the grace of Christ, by which they can persevere in justice, if they will. Secondly, that they can by their own will fall away from it. Thirdly, that no one knows whether he will persevere, or whether he is of the number of the elect, unless he has a special revelation about this from God.

Note secondly: by "fellowship of the Son" Paul here means the communion of the faith, grace, and glory of Christ, which is had in the Church of Christ; or Christianity itself, in which we have the fellowship of sonship, of inheritance, of the Sacraments, and of all the goods of Christ, as if to say: You have been called to be sons of God, fellows, members, brothers, and co-heirs of Christ. Thus Anselm, Ambrose, Theophylact, Chrysostom, whom see. Thus St. John says, 1 John 1:3: "That you also may have fellowship with us, and our fellowship may be with the Father and with His Son Jesus Christ."

Where note: Although, as the Apostle says, all faithful Christians are of the fellowship of Christ, yet some are of this fellowship more than others; namely, those who participate more in the life and grace of Christ, and who follow not only the precepts but also the counsels of Christ: just as the Apostles were more of the fellowship of Christ than other Christians.

Insipidly do the heretics cavil: Paul says that all Christians have been called into the fellowship of the Son of God: therefore the Jesuits wrongly arrogate to themselves alone the name Society of Jesus. For by like reasoning they would infer: All Christians worship the Most Holy Trinity, the Blessed Virgin, the angels: therefore the Church wrongly institutes Orders and Sodalities under the name of the Most Holy Trinity, the Blessed Virgin, the angels, etc. For these Sodalities do not exclude others from the worship of these, but appropriate to themselves a name common to others, that thereby they may be roused to greater and singular piety toward the Most Holy Trinity, the Blessed Virgin, the angels, and that they may rouse others also to the same.

Let them know, however, that this name was not assumed by the Jesuits themselves, but by the Roman Supreme Pontiffs and by the founder himself, St. Ignatius, who out of humility and to avoid glory, did not wish his men to be called Ignatians, but Of the Society of Jesus, and this on account of a certain vision, in which, while treating of the Society to be founded, he saw Jesus carrying the cross and saying to him: "I will be propitious to you at Rome," when he was so divinely enlightened that he did not doubt this to be God's will, that this name of Jesus should be given to this Society. Let them hear Ribadeneira, in book II of the Life of St. Ignatius, chapter 11: "He wished it to be called the Society of Jesus, that those who were called to it might recognize themselves as enrolled not in any Order of Ignatius, but as called into the Society of the Son of God, Jesus Christ Our Lord: that they might serve under that Supreme Commander; follow His standards, eagerly take up their cross, and look to the author and consummator of faith, Jesus, who for the joy set before Him endured the cross, despising the shame. And lest they grow weary, fainting in mind, let them be certain and persuaded that their leader stands ready for them: let them hope that He will be always propitious not to Ignatius alone and to his companions, as we have seen hitherto, but to themselves also." And Pius V, Pontiff, in the Bull of the Society, page 74: "Who, as they have assumed the name of Companions of Jesus, so by work, doctrine, and examples strive to imitate our Lord Jesus Christ, and to follow His footsteps." As therefore St. Paul exhorts Timothy, 2 Timothy 2:3, to labor and contend, "as a good soldier of Christ Jesus," so the "Society of Jesus" is admonished and roused by its very name to labor for the glory of God and the salvation of souls, "as a militia, or legion, or cohort of soldiers consecrated under the leader Jesus." See more in Julius Nigrenius on this title, and in Jacobus Gretser, Franciscus Montanus, and others who have written apologies for this Society.




Verse 10: I Beseech You, Brethren, by the Name of Our Lord

10. I beseech you, brethren, by the name of our Lord Jesus Christ (into whose one and same society, family, household and Church we all have been called, whoever we are who are faithful and Christian), that you all say the same thing — namely, as full brethren, in words and voice, may you agree, and all together say: "I am of Christ;" not that one say here: "I am of Paul," another: "I am of Apollos." Again, you should agree not only in voice, but also in mind; for otherwise your verbal confession of mouth would be feigned and simulated. Whence he adds, declaring as it were the root of concord:

Be perfect in the same mind and in the same judgment. — Some read in the Greek gnōsei, that is, in knowledge, and so the Plantinian Latin reads; but it must be corrected to gnōmē, that is, in judgment, and so the Roman Latin reads. For "perfect," the Greek is katērtismenoi, that is, as Theophylact says, "Be joined together," or "perfectly compacted in the same mind and in the same judgment," that you may think the same thing and agree among yourselves in Christ, that you may aptly cohere with one another in one mind and sense in Christ; for katartizein means to compose and join something together so aptly and congruently that the parts agree with one another and with the whole; and because a thing is then perfect and complete when it is gracefully and congruently composed in this way, hence this word also signifies to perfect, as in Psalm 8:3: "Out of the mouth of infants and sucklings You have perfected (in Greek katērtisō) praise." 2 Corinthians, last chapter, verse 11: "For the rest, brethren, rejoice, be perfect," that is, agree mutually with one another and with your head. For this is what the Greek katartizesthe means. Psalm 39:7: "But ears You have perfected for me," in Greek katērtisō moi.




Verse 11: It Has Been Signified to Me by Those of Chloe

11. For it has been signified to me by those who are of Chloe. — Some think Chloe to be the name of a place: but this place is nowhere else read; nor does the Greek sufficiently allow Chloe to be a place. Whence more truly Chrysostom and the Syriac think this is the name of a family or of a woman, as if to say: I hear from the family of Chloe. By a similar Graecism it is said in Romans 16:10: "Greet those who are of Aristobulus, of Narcissus," namely of his house and family.




Verse 12: That Each One of You Says, I Am of Paul

12. That each one of you (that is, anyone of those who contend among you and foster some part of the schism; for there were among the Corinthians many others sensible and peaceful, alien to schism and consequently to the words that follow) says (in turn, alternately, or respectively: for not everyone was saying it): I indeed am of Paul, I of Apollos, but I of Cephas, — but in turn, when one said: "I am of Paul," another said: "I of Apollos," another: "But I of Cephas." Therefore in the word "each one" there is a distributive and disjunctive acceptation familiar to the Hebrews; for each one was saying ambitiously and contentiously: "I am of Paul;" or: "I of Apollos, but I of Cephas." "I am of Paul," namely a disciple, a catechumen; "I of Cephas," namely instructed or baptized by Blessed Peter the Pontiff, at Antioch, Rome, or elsewhere. For thus far Peter had not been at Corinth, as is gathered from chapter 4:15. Whence Baronius will have these words to be those of those who declined the schisms which had properly arisen on account of Paul and Apollos, as is clear from chapter 3:4; and to avoid them, while others vaunted their own teachers, they themselves kept saying that they were disciples neither of Paul nor of Apollos, but of Peter, the President of the Church; as if they were to say: This man says and boasts that he is a disciple of Paul, that one of Apollos; but I say that I am of Cephas, that is, that I am a disciple of Peter, who is the head of the Church and vicar of Christ: for to him I adhere, in him I glory; he converted and baptized me through Paul or Apollos, or through someone else. Whence another, rising still higher, said: "I am of Christ;" who, namely, is the supreme Prince of the Apostles and of the Church, whose vicar is Peter, whose ministers are Paul and Apollos.

It must be noted that what He adds: "But I am of Christ," is the speech not of those who speak ill, but of those who speak rightly, if contention and contempt for the Apostles and vicars of Christ are absent, as the Anabaptists nowadays despise Prelates; for it was fitting for all to say: We are of Christ, that is, Christians. He therefore reproves the Corinthians, of whom not all, as was fitting, but only some said they were Christians, while others called themselves disciples either of Paul, or of Apollos, or of Cephas. So Ambrose, Theophylact, St. Thomas. The occasion of the schism seems to have been that Apollos, who was eloquent, sharp, and mighty in the Scriptures, was then teaching at Corinth, Acts 18:27, so that in respect of him Paul seemed to some colder and drier, inasmuch as he, in zeal of speech, under the Supreme Pontiff, in one Church; but also in this, that not in a lay or ecclesiastical state, but in Religion they all live together. For Religious Orders constitute as it were one legion in the Church, and that the strongest. As, therefore, the members of one body are united among themselves, and as the soldiers of one legion are more united among themselves than with another legion; so altogether are the Religious who strive for the summit of perfection and are bound to God by the closer bond of religion and vow, also more closely bound to one another.

If, therefore, anyone among them detracts from, envies, or impedes another Order, his religion is vain; he is not a Religious, indeed not a Christian, but a profane person; he is moved not by the Spirit of God, but by the devil.

For the true Religious will say with St. Bernard in his Apology: "One Order I hold by work, the others by charity." I am a Franciscan by Order, but a Dominican by charity. An Augustinian, a Benedictine, etc., all are Christians, not followers of Paul or of Apollos. So therefore I am a Religious of all Orders and Religions, by the work of one and by the charity of the rest; wherefore I rejoice in the goods of all Orders, I rejoice in the prosperous success of all, I envy none; for all are mine, and I am of all. "Is Christ divided" in the various Orders of Religious? Far be it. For the same Christ is the founder, author, and ruler of all Religions, and that for their greater union among themselves. What ought to be a cause of greater union, therefore, should not be a cause of most shameful division, hateful to God; lest we hear that saying: "Why is there zeal and contention among you, are you not carnal?" and that other: "Is your eye evil because I am good?" If it has pleased God to add some Orders to others, to send new ones in aid of the old, to give them new grace and spirit, who would carp at God? Who would envy the new? Who would defraud the Church of such workmen? Let them bear away the palm: I shall rejoice that God is honored through them and that more souls are saved, and so I shall become a partaker of their labors; for I seek not my own, but God's glory.

Hence Jerome, on Titus I, thinks that the Bishop was made superior to the presbyters in jurisdiction, so that these schisms might be removed, since before, he says, the Churches were governed by the common counsel of the presbyters: which words of Jerome on Titus must be explained.




Verse 13: Were You Baptized in the Name of Paul?

Verse 13. Were you baptized in the name of Paul? — As if to say: There is one Christ, in whose name you have all alike been baptized for us: therefore in vain do you contend over the preeminence of the ministers of baptism.

Hence Theologians teach that baptism and the Sacraments do not avail, nor work, from the work of the worker, or of the minister; but from the work performed.

Where note: To be baptized "in the name of Christ" is the same as to be baptized into the invocation, profession, power, merit, and baptism of Christ, and consequently to be inscribed into the name of Christ, that we may from Christ be called Christians, not followers of Paul, or of Apollos. So the Greeks. See concerning the power of excellence which Christ has in baptism and the other Sacraments, in St. Thomas.

Secondly, hence St. Thomas and others, and indeed the history of the Greeks teaches, that the Greeks received this form of baptism of theirs, that they should not say: I baptize thee; but: "Let the servant of Christ be baptized in the name of the Father, and of the Son, and of the Holy Spirit;" lest anyone should say: I am of Paul, I am of Apollos.

Thirdly, ineptly hence Erasmus, Faber, and the Novellists infer from a parallel: Therefore wrongly does one here say: I am of Scotus; another: I am of St. Thomas; this one: I am of Francis; that one: I am the pupil and disciple of Dominic; because the Apostle only attacks the contentions about preeminence and the schisms by which some Corinthians were proud, and were rending the Church into the studies of partisanship, as if they attributed the power and excellence of faith and baptism to the minister himself, Paul or Apollos, and not to Christ. By no means, however, does he carp at monastic institutions, or the schools and academies of Philosophers or Theologians: which, although they differ in exercises, rites, and opinions, are nevertheless joined in the same faith of Christ, in Christian charity and humility. If anyone does otherwise, he will be vain, and we will refer his vanity and contention along with Paul to these Corinthians; this is the vice of a man, not of an Order: as this was the vice of certain Corinthians, not of the Church. Far more truly and aptly may you turn these things against the schisms of the Novellists; for they themselves say, I am of Calvin, I am of Luther, I am of Menno, and that in matters of faith and religion: for Calvin introduces one faith, Luther another, Menno another.

For this variety of Religions and Orders has been introduced for the greater adornment, strength, and union of the Church: for thus armies divided into their legions are more adorned, strong, and united. For if they lacked this distribution, there would be great confusion in them. Religious of various Orders are united, not only under one head,




Verse 16: I Baptized the Household of Stephanas

16. I baptized the household of Stephanas. — Stephanas, says Theophylact, was a famous man at Corinth, whom therefore Paul praises for his faith and charity in chapter xvi, 17.




Verse 17: Christ Did Not Send Me to Baptize, but to Evangelize

17. Christ did not send me to baptize, but to evangelize. — These are the two offices of Pastors, namely the preaching and the administration of the Sacraments; but the former is the more principal. Whence the chief duty of Bishops, Archbishops, and Primates is the preaching of the Gospel; which they ought to exercise themselves, unless they are lawfully impeded, says the Council of Trent, session V, chapter II, and session XXIV, chapter IV. They can however commit Baptism and the other Sacraments to the Parish priests and their assistants, along with Paul.

Not in the wisdom of speech (that is, with eloquence and the adornment of speech that is not Evangelical. For in Greek it is σοφία, whence orators are called Sophists, especially those of the forum, says Plutarch in his Themistocles. Such was Libanius the sophist, and such are also our Novellists, the seed-pickers, who rightly call themselves ministers of the word. Not so Paul; and that) lest the cross of Christ be made void, — that is, rendered empty, when men think that they have attained salvation, and that faith is persuaded in them by the force of human eloquence, not by the force of Christ's passion. This was the origin of the schism of those saying: I am of Paul, I of Apollos; namely, indeed, that the eloquent Apollos pleased some delicate Corinthians who were studious of eloquence; but to others, who sought spirit more than words, Paul pleased, who was indeed unskilled in speech, but not in knowledge. Whence Paul here, and through the three following chapters, attacks and depresses worldly eloquence and wisdom many times. Hence secondly, "wisdom of speech," in Greek σοφία λόγου, can be taken as natural philosophy, as if to say: Rational wisdom; for he opposes this to the cross, verse 18; then, in verses 19, 20, 27, he explains it to be philosophy, and human reason and prudence. So Maldonatus in his Notes.




Verse 18: The Word of the Cross Is Folly to Those Who Perish

18. The word of the cross to those who are perishing is folly. — As if to say: The discourse about the saving cross, that is, that we have been redeemed through the cross and passion of Christ, appears as folly to unbelieving and perverse men, and therefore to those who are perishing. And this is what Isaiah, in chapter VIII, says in the person of Christ: "Behold I and my children whom the Lord has given me for a sign and a wonder in Israel," concerning which I shall say more on Hebrews II, 13.

It is the power of God. — "Power," in Greek δύναμις, that is, strength, vigor, fortitude, concerning which more in verse 24.




Verse 19: For It Is Written

19. For it is written. — Isaiah XXIX, 14, where it says thus: "Wisdom shall perish from its wise, and the understanding of its prudent shall be hidden," passively. But the Septuagint, whom Paul follows, translate actively, ἀπολῶ τὴν σοφίαν τῶν σοφῶν, καὶ τὴν σύνεσιν τῶν συνετῶν κρύψω, I shall destroy the wisdom of the wise, and I shall hide the prudence of the prudent. For which Paul has ἀθετήσω, I shall reprove; and, as Tertullian translates, I shall make void; and the meaning is the same: for wisdom shall perish, because God will destroy and cast it away. Perhaps also the Septuagint, for אבדה abeda, that is, shall perish, read אבדה abbeda for אבדה agbieda, that is, I shall destroy, by crasis in the future Piel.

Note, Paul refers to the universal kind of secular wisdom that which the Prophet said properly of the wisdom of the Jews, which was Pharisaic: For the reasoning, with respect to this, of both — indeed of all secular wisdom — is equal, as if to say: I shall make it so that all do not wish to use secular wisdom for salvation, but the Gospel and cross of Christ.




Verse 20: Where Is the Wise Man? Where the Scribe?

20. Where is the wise man (that is, the philosopher of the Gentiles)? Where is the scribe? — that is, the teacher of the Jews. Paul cites Isaiah XXXIII, 18: "Where, he says, is the literate man? where is he who weighs the words of the law (that is, the scribe)? where is the teacher of children?" who in fact "is the inquirer of the world."

Note: Just as the Greeks called their wise men Philosophers, and the Chaldeans Magi; so the Jews called their teachers Sopharim: which the Septuagint translates γραμματεῖς, and our [Latin] version Scribes; from ספר sepher, that is, letter or writing: as you might say, lettered men or scribes, because they occupied themselves with sacred Letters. For their office was to preserve sacred Scripture uncorrupted, to watch over its corrected transcription, to interpret it both in writing and by voice, and from this to compose or expound responses. So Epiphanius, heresy 16. Whence sopher can also be derived from ספר saphar, that is, to recount, to enumerate, so that sopher is the same as expounder and explainer of the law. But our [Latin] version and the Septuagint look to sepher. So in old times those were called Grammarians who occupied themselves with letters and writings, and explained the doubtful opinions of the Poets. For the entire study of the Jews was in sacred Letters, and they hardly knew anything else. So Jansenius, Toletus, Maldonatus, and others on the Gospels, where there is frequent mention of the Scribes.

Where is the inquirer of the world? — The natural philosopher, who curiously investigates the secrets of nature and the world, as if to say: The Philosophers and Scribes have been cast down, and all the wise of the world have been depressed and confounded, through the preaching of the Apostles and the glory of the Gospel. So Chrysostom.

Paul notes here and in what follows both the old and the new Philosophers; not Christians, as the Anabaptists wish: for such were Dionysius the Areopagite, Hierotheus, Paul, Clement of Rome, Nathanael, Gamaliel, Apollos; but Pagans, who at this same time, as if rivals of the Apostles, were going around the world, and under the appearance of piety, wisdom, and eloquence were attempting to draw peoples away from Christ and the Apostles to themselves, as though they alone taught true wisdom and the way to virtue, justice, and salvation. Such was Musonius, Dio, Epictetus, Damis, Diogenes the Younger, Apollonius of Tyana, who at this same time was so admired by the Greeks for his magic that at Ephesus he was given a statue and reckoned among the gods; witness Philostratus, book IV: see Baronius, in the year of Christ 75, page 777.

Elegantly and forcefully, according to his manner, Tertullian, in his book On Idolatry, chapter IX: "After the Gospel, he says, you nowhere find either sophists, or enchanters, or diviners, or magicians, except those plainly punished. Where is the wise man? where the man of letters? where the inquirer of this age? Did not God make foolish the wisdom of this age? You know nothing, mathematician, if you did not know you would be a Christian: but if you did know, this too you should have known, that nothing would be yours with that profession. She herself would have instructed you about her own danger, who forewarned of the climacteric of others. There is no portion or lot for you in that calculation. He cannot hope for the kingdom of heaven whose finger or pointer abuses heaven."




Verse 21: Because in the Wisdom of God the World Knew Not God

21. Because in the wisdom of God the world did not know God through wisdom: it pleased God through the foolishness of preaching to save those who believe. — Note the phrase "in the wisdom of God," which, namely, He showed in the most wise and so stupendous fabric and government of the world, says St. Thomas; as if to say: The foolish world did not know God in this wise fabric practically, as the author of salvation and the leader to a good and blessed life; nor even speculatively, because the Philosophers also imagined God to be powerless to create, and they thought He acted necessarily, lacked providence, etc.

For thus in creation God showed foolish that axiom of the Philosophers, by which they said: "From nothing nothing comes," and therefore they thought the world to be uncreated and eternal. So in the incarnation He showed foolish that saying of theirs: "God cannot be enclosed in body, place, time." In the passion that one: "God cannot suffer and die." So in the Eucharist, God showed foolish these things of the same men, as also the principles of our Novellists: "An accident cannot be without a subject; a body cannot be in a point; two bodies cannot be in the same place." For although these things are impossible to nature, they are not impossible to God (who is omnipotent and transcends every nature).

Citing this passage of Paul, St. Paulinus, in epistle 27 to Aper, who had been converted from being an advocate to the monastic life, and therefore exposed to the mockeries of men, thus confirms him in his purpose and teaches him to despise the laughter and jeers of men: "I rejoice, he says, that you have rejected that wisdom reprobated by God, and have preferred to have fellowship with the little ones of Christ rather than with the wise of the world. Hence already you also deserve this grace from the Lord, that men should hate you; which would not happen, unless you had begun to be a true imitator of Christ." And below, demonstrating the fruit and dignity of that purpose: "Rejoice, he says, and exult, for behold your reward is great in heaven; for they hate not you, but Him who has begun to be in you, whose work is in you, and the humility which they despise, and the chastity which they detest: in which good thing rejoice to acknowledge that you are a sharer with the Prophets and Apostles. From the beginning of the ages Christ suffers and triumphs in His own; in Abel, He was killed by his brother; in Noah, mocked by his son; in Abraham, wandered as a pilgrim; in Isaac, offered up; in Jacob, served; in Joseph, sold; in Moses, exposed and put to flight; in the Prophets, stoned and chosen; in the Apostles, tossed about by land and sea; in the Martyrs, so often and so variously slain. He Himself also suffers reproaches in you, and this world hates Him in you: but thanks to Him, that He conquers when He is judged, and triumphs in us." Then praising and admiring the change of his life: "Where, he says, are you now, you who were once a fearful advocate and judge? Who would give me wings, that I might fly to you, seeing you, not you, and seeing a calf instead of a lion: seeing Christ in the boar, now with the role of ferocity and virtue reversed, a boar to the world, a lamb to God? for you are a boar not from the forest but from the harvest field, who are fattened with the good fruits of disciplines, and have fed yourself in the harvest of virtues."

Did not God make foolish the wisdom of this world? — "He made foolish," that is, He showed it to be foolish: the real verb is put for the mental or verbal, according to Canon 36. "Foolish," I say, in the knowledge of the cross and of Christ and of salvation: for this faith is needed, not sharpness. So Chrysostom. It is clear from what follows. See Baruch III, 22. "The knowledge of the fishermen, says Ambrose, made foolish the knowledge of the Philosophers," namely when it overstepped its own and nature's limits.

Hence God, through a thing that seems foolish to the world, namely through the cross, revealed Himself and true salvation to the world, that He might accommodate Himself to the foolish and as it were become foolish with them, as a teacher becomes a child again with children and lisps. So Christ, because He was not understood as God, revealed Himself to men as man and passible: but this is great wisdom. So St. Thomas, Anselm, and others.

Excellently St. Leo, sermon 5 On the Nativity, having cited the Apostle's words: "To the world therefore, he says, that is to the prudent of the world, its wisdom became blindness; nor could they know God through it, to whose knowledge one is not approached except in His wisdom. And therefore, because the world was proud of the vanity of its dogmas, the Lord established the faith of those to be saved on that which seemed both unworthy and foolish, so that, all presumptions of opinions also failing, the grace of God alone might reveal what human intelligence was not able to comprehend."




Verse 22: For the Jews Seek Signs, but We Preach Christ Crucified

22. For both the Jews seek signs (miracles): but we preach Christ crucified. — That Theban, when asked what he thought of the Romans, replied: "The Romans glory in lances, the Greeks in eloquence, the Thebans in virtues." But the Apostle says that he and Christians glory in Christ crucified: this is our lance, this our eloquence, this our virtue.




Verse 23: We Preach Christ Crucified, to the Jews a Stumbling Block

23. But we preach Christ crucified: to the Jews indeed a stumbling-block, but to the Gentiles foolishness. — He seems to allude to a Hebrew paronomasia, as if to say: The cross of Christ or of the Messiah to the Jews is מכשל michschal, that is, a stumbling-block; to the Gentiles מסכל miscal, that is, foolishness. "But to those called" to the faith it is שכל sechel, that is, industry, wisdom, and virtue, or power (for in Greek it is δύναμις) of God. Hence the author of the Lexicon of the Complutensian Bibles, on the root שכל sachal, teaches that משכל mascal, both in the language of the Chaldeans and of the Indian Christians of St. Thomas (who, since they receive their Bishop from the Babylonians, also use their language, namely Chaldean, which is a dialect of Hebrew, in their sacred rites), signifies a cross; and he reports that a certain Indian Christian, who always carried a cross in his hand, when asked by what name he called it in his own language, replied משכל mascal, as if you would say, wisdom, industry; and from this Paul gathered, I Cor. I, 24, alluded to it, when he says: "We preach Christ crucified, to the Jews indeed a stumbling-block, but to the Gentiles foolishness; but to those called, both Jews and Greeks, Christ the power of God and the wisdom of God." Since indeed this word, with only the symbolic letters and points changed, signifies cross, stumbling-block, foolishness, and wisdom.

Note with Chrysostom, homily 6 on the moral here, and above on verse 17: The power of the cross shone forth not only in itself, but also in the preaching of itself. First, in that the Apostles, few, fishermen, poor, illiterate, obscure, Jews, hated by the whole world, nevertheless subjected the world to the cross. Second, in that they overcame the most hostile enemies — the demons, sin, death, hell, kings, princes, philosophers, orators, Greeks, Barbarians, laws, judgments, the most ancient religions and the antiquity of time. Third, in that they persuaded not by arms, not by wisdom, not by eloquence, but by simple preaching. Fourth, in that in so short a time they spread the faith of Christ through the whole world. Fifth, in that most freely and most strongly they overcame the threats, scourgings, deaths, and torments of tyrants — things intolerable to the powers of nature — through the grace of Christ. Sixth, in that they persuaded a doctrine not of a glorious God, but of a crucified one, and to believe in and adore Him as Savior, and to follow the law of Christ, which is not pleasing but repugnant to nature and to the flesh. Wherefore beautifully and aptly Tertullian, in his book Against the Jews, thus compares and prefers the kingdom of Christ to the kingdoms of all kings and peoples: "Solomon, he says, reigned, but in the borders of Judah only, from Dan to Beersheba. Darius reigned over the Babylonians and Parthians, not beyond; Pharaoh over the Egyptians, but over them only. Nebuchadnezzar had the limit of his kingdom from India to Ethiopia. Alexander of Macedon never held all of Asia and the other regions after he had conquered them. So the Germans, Britons, Moors, Romans have the limits of their empire. But the name and kingdom of Christ is extended everywhere, is believed everywhere, is worshipped by all peoples, reigns everywhere, is adored everywhere; He is equal to all, King to all, Judge to all, God and Lord to all."

Further, wisely Arnobius, in book I Against the Gentiles, by the example of Pythagoras, Socrates, and others unjustly killed, teaches that the cross brought to Christ not infamy, but glory: "No innocent man, he says, ever wickedly slain is infamous, nor is he stained with the mark of any disgrace, who does not suffer grievous penalties by his own merit, but the savagery of his tormentor; and yet, O you, who laugh at us for worshipping a man who died an ignominious death, do you not also slaughter Liber as your father, dismembered by the Titans, by the consecration of shrines? Did you not name Aesculapius, the inventor of medicines, after his punishment and the torment of the thunderbolt, the guardian and overseer of health, well-being, and welfare? Do you not invite Hercules the great with sacrifices, victims, and burnt incense, whom you yourselves report to have burned alive after his sufferings, and to have been consumed on funeral pyres? Do you not testify by the loud cry of the Galli that that Phrygian Attis, cut off and robbed of his manhood, is a propitious god, a holy god in the inner sanctuaries of the Great Mother? Do you not say that Romulus himself the father, torn to pieces by the hands of a hundred senators, is also Quirinus the Martian, and honor him with priests and sacred couches, and adore him in the most ample shrines, and swear that after all things he ascended to heaven? Either, then, you also are to be laughed at, who think that men slain with the most grievous tortures are gods, and worship them; or if there is a sure reason why you think this should be done by you, allow us also to know by what causes and reasons we do this."




Verse 25: What Is Foolish of God Is Wiser Than Men

25. Because what is foolish of God is wiser than men; and what is weak of God is stronger than men. — That is, the foolishness and weakness of God, namely that which in God and in Christ born and suffering they think foolish and weak, namely the humanity, mortality, passion, and cross of God, was that by which Christ most wisely and most strongly, as if conquered, conquered men, Satan, and the whole world, says Ambrose and Anselm; as if to say: In this is plain the marvelous wisdom and power of God, that through a foolish and weak thing, namely the cross, He overcame all wisdom and fortitude. Whence that of Habakkuk III: "Horns are in His hands," St. Jerome and Augustine expound thus: The strength and arms with which, as with horns, Christ transfixed His enemies, were the arms of the cross, to which the hands of Christ were affixed.

Hence also to Constantine the Great about to fight against Maxentius, the cross was shown from heaven, with this inscription: "In this sign you will conquer," as Eusebius testifies, book I of the Life of Constantine, chapter XXII.

Literally and morally note: the strength and even more the wisdom of the cross, as St. Thomas teaches, III part, Question XLVI, articles 3 and 4, and St. Augustine, book XIII On the Trinity, chapter XII, is plain first, because the most high God in the cross showed us His love, that by this art He might draw us to Himself: for God, compelled by no necessity, lured by no hope of His own utility, descended to the cross spontaneously by our love alone, yet so wisely that through this He took nothing from the loftiness and glory of His deity. For the deity in itself suffered nothing, but sustained every suffering in the humanity which it had assumed. Secondly, because on the cross He redeemed man, not through the power of the deity, but through the justice and humility of the passion, as St. Augustine says. Thirdly, because on the cross He set forth for us to imitate the most perfect exemplar of obedience, constancy, penitence, patience, fortitude, mortification of vices, and of all virtues. Fourthly, because on the cross He confuted the wisdom and pride of the world, and gave to fallen man, through pride and delights, the mirror of life, namely the manner of repairing himself through humility and the cross.

Wherefore St. Bernard, to the Knights of the Temple, XI: "No less, he says, did the weakness of Christ profit than His majesty: for although by the power of His deity He removed the yoke of sin by commanding it, yet by the weakness of the flesh He shook the laws of death by dying. Whence beautifully says the Apostle: What is weak of God is stronger than men. But also that foolishness of His, by which it pleased Him to save the world, that He might confute the wisdom of the world, confound the wise: that namely when He was in the form of God, equal to God, He emptied Himself taking the form of a servant; that when He was rich, He became needy for us, small from great, lowly from lofty, weak from powerful; that He hungered, that He thirsted, that He was wearied on the journey, and the other things which He suffered by will, not by necessity: was not this His foolishness for us the way of prudence, the form of justice, the example of sanctity? On this account also the Apostle: What is foolish of God, he says, is wiser than men. Death therefore freed from death, life from error, grace from sin. And indeed death accomplished its victory through its own justice: for the just one, in paying back what he did not seize, by all right received what he had lost."

Hence Simeon Salus, Francis, and the greatest Saints sought to be held foolish by the world, that they might please God more; and indeed certain Religious Orders prescribe this peak as the very peak of Christian perfection and wisdom for their members, that they should as much love, desire, embrace their own contempt, mockeries, opprobria, and injuries, indeed wish to be considered foolish, as worldly people pursue the fame of wisdom, honor, and celebrity of name. And that first, for this reason, that thus they may perfectly despise the world. Secondly, that they may humble themselves to the utmost and extirpate the innate appetite for glory, praise, honor, and loftiness. Thirdly, that they may be more conformed to Christ and clothed in His garments and insignia, who for our sake, and to give us an example of virtue and perfection, chose these very things, wished to be considered foolish, became the reproach of men and the outcast of the people. They say therefore with Paul: "Far be it from me to glory save in the cross of our Lord Jesus Christ, through whom the world is crucified to me, and I to the world."

All these things the cross of Christ teaches, if you often contemplate it; for the cross is the fountain of wisdom. Bonaventure, when asked from where he had drawn so great wisdom, showed his Crucifix nearly worn out with kisses. Blessed Jacopone, a nobleman and a learned man, when he had learned from the cross of Christ to become foolish to the world, when asked by Christ appearing to him in a friendly and familiar manner, why he so loved this foolishness, replied with pious wit, as was his custom: "Because You were more foolish than I, Lord."

Finally, the virtue and praises of the cross St. Chrysostom thus encompasses in few words, homily 4 On the Cross and the Thief: "If you desire to know the power of the cross, and as much as I can say in its praise, hear: The cross is the hope of Christians, the resurrection of the dead, the way of the despairing, the staff of the lame, the consolation of the poor, the restraint of the rich, the destruction of the proud, the punishment of those living wickedly, the triumph against demons, the conquering of the devil, the pedagogue of youths, the sustenance of the poor, the hope of the despairing, the helmsman of those sailing, the harbor of those in danger, the wall of the besieged, the father of orphans, the defender of widows, the counselor of the just, the rest of the troubled, the guardian of the little ones, the head of the living, the end of the old, the light of those sitting in darkness, the magnificence of kings, perpetual shield, wisdom of the senseless, freedom of slaves, philosophy of Emperors, law of the impious, glorying of martyrs, abstinence of monks, chastity of virgins, joy of priests, foundation of the Church, destruction of temples, repulsion of idols, scandal of the Jews, perdition of the impious, virtue of the weak, physician of the sick, bread of the hungry, fountain of the thirsty, protection of the naked."




Verse 26: See Your Calling, Brethren

26. For see your calling, brethren, because not many are wise according to the flesh, not many powerful. — Note: "For" gives the cause of what precedes, and this is another proof of what He said in verse 23: "It pleased God through the foolishness of preaching to save those who believe;" for he proves the same thing by two arguments: First, in verse 23, from the object of preaching, because, namely, it pleased God to save us through the cross, but this seems foolishness to the world. Secondly, he proves the same thing here from the very ministers of preaching, because, namely, the Apostles themselves who preached the cross and salvation were vile, rude, abject, and foolish men in the eyes of the world.

Again, this "for" aptly connects this verse with the immediately preceding verse 25; for there the Apostle had said: "What is foolish of God is wiser than men; and what is weak of God is stronger than men." Which indefinite and general statement is true both in the cross itself and in the preachers of the cross themselves, as Athanasius teaches, Question CXXIX to Antiochus.

And so "for" here signifies the apt fittingness of the preachers with the cross itself, as if to say: God willed to use the foolishness and weakness of the cross, and by it to overcome and subdue to Himself the wisdom and power of all men, and this is plain not only in the cross itself and in the victory of the cross, but also in the Apostles preaching the cross; for God did not choose the wise and powerful of the world, but the poor, idiots, and foolish in the eyes of the world to be Apostles, who would carry the trophy of the cross through the whole world, and who would persuade the faith of the cross to the whole world, so that all men would believe and hope that through the cross of Christ they would obtain justice and salvation.

It is a reasoning from a similitude, or from analogy; for such as the cross was, namely vile, abject, and foolish to the world, such ought also the heralds of the cross to be. For God adapted all things so fittingly to the cross to be preached by His marvelous wisdom, that both the preachers and even the believers themselves should also fit the cross: for the first to believe and to be called to the faith were plebeian men, vile, obscure, sinners, publicans, and harlots.

See your calling, — that is, the reason and manner of your calling: because the Apostles who called you are not wise according to the flesh, that is, by carnal, earthly, worldly wisdom, which knows not the spiritual and divine. So St. Thomas; for he speaks chiefly of the calling Apostles. Secondly however, Chrysostom rightly takes it from verse 2 also of the called and the converted; for many unlearned were converted to Christ, fewer learned and noble, inasmuch as they were proud, so that "See your calling" is the same as: see the callers and the called, of what sort they are, see Canons 21 and 30.

Note: Some wise and powerful men were called, such as Dionysius the Areopagite, the Proconsul Paulus, Nicodemus, this our Paul, but few; and the Apostle speaks chiefly of the Apostles, who were called first, since they were poor and abject. Whence Ambrose, book V on Luke, on that of chapter VI, Why God chose twelve of them: "Mark, he says, the heavenly counsel: not some wise men, not the rich, not kings, not the noble, but fishermen and publicans whom He might direct, He chose, lest He should seem to have led some to His grace through prudence, or to have bought them by riches, or to have drawn them by the authority of power and nobility, so that the reasoning of truth, not the favor of disputation, might prevail." And St. Augustine, On the Words of the Lord, sermon 59, volume X: "Great, he says, is the mercy of the craftsman; for He knew that, if He chose a senator, the senator would say: My dignity has been chosen; if He chose a rich man, the rich man would say: My wealth has been chosen; if a king, the king would say: My power; if an orator: My eloquence; if a philosopher: My wisdom has been chosen. Meanwhile, says the Lord, those proud ones are deferred, they are much swollen: give Me first that fisherman; come you, poor man: you have nothing, you know nothing, follow Me: an empty vessel must be brought to so generous a fountain: the fisherman left his nets, received grace, and became a divine orator: now the words of fishermen are read, and the necks of orators are bowed." Vain therefore seems what some fable concerning the nobility and the purple of St. Bartholomew the apostle.




Verse 27: God Has Chosen the Foolish Things of the World

27. But God chose the foolish things of the world, that He might confound the wise. — (Note: Paul calls the foolish, weak, ignoble things of the world, by amplification, the very faithful called to Christ, or rather the very callers, namely the Apostles; for these, because rude, poor, ignoble, and therefore foolish in the eyes of the world, and the mockeries of the world, He opposes to the wise, strong, and powerful of the world; the same He calls) those things which are not (that is, the abject, which are reckoned for nothing, as if to say: God chose the abject Apostles, who were reckoned for nothing), that those things which are (that is, those things which are held in price, namely the wise and powerful of the world) He might destroy, — and as it were annihilate.

Where note: The three things which the world is wont to admire, namely wisdom, power, and nobility, were neglected by God in the calling of men to faith, justice, and salvation; and on the contrary, three things contrary to these were chosen by Him, namely unwisdom, weakness, and ignobility. For the first calling Apostles, equally as the first called, both Jews and Gentiles, were according to the world unwise, weak, ignoble. And this God did to show that this is a divine work, and that this calling is to be ascribed to the grace of God, and not to human excellence. So in the second century after the Apostles He chose Agnes, a little maiden of thirteen years, who by her admirable fortitude was to stupefy and confound Governors and all the Gentiles. Whence rightly in her Collect the Church prays: "Omnipotent eternal God, who choose the weak things of the world to confound all that is strong: grant propitiously, that we who celebrate the solemnities of Blessed Agnes, your virgin and martyr, may experience her patronage with you." Such also were St. Agatha, Lucy, Dorothy, Barbara, and six hundred others, whom God seems to have raised up for this, that in their weakness He might show the power of His grace, and that divine virtue is perfected in human weakness. Wherefore in their Collect the Church prays: "God who among the other miracles of your power have conferred the victory of martyrdom even on the fragile sex: grant propitiously, that we who celebrate the natal day of Blessed N., your virgin and martyr, may walk to you through her examples."




Verse 29: That No Flesh May Glory

29. That no flesh may glory. — "No flesh," that is, no one; it is a Hebraism. Again, "flesh," that is, man: it is a synecdoche, as if to say: For this reason God chose and called to Christ not the wise, the noble, the powerful; but the rude, the ignoble, and the weak, that no man may glory that he was called to Christianity on account of his wisdom, wealth, nobility, fortitude, or merits; but may know that he was called from the mere grace of God. So Anselm.




Verse 30: But From Him You Are in Christ Jesus

30. But from Him you are in Christ Jesus. — "From Him," that is, by His, namely God's, gift, through His grace, you also have been called to the faith of Christ, and you believe in Him. So Anselm. For to be in Christ is to be incorporated into Christ in baptism, or to be in the Church of Christ and in Christianity, according to Canon 37.

Who (Christ) is made for us wisdom from God, and justice, and sanctification, and redemption. — "Justice," imputative, the Novellists say; because, namely, not through a true and inherent justice, but only through an external justice of Christ imputed to us must be conformed to justice, as if Paul were saying: "Christ has been made to us justice," that is, the exemplar and mirror of justice.

Thirdly, efficiently, because Christ effects this justice and produces it through His Sacraments, and because there is faith; therefore there is also justice: for in the same way the Apostle says that Christ has been made for us justice and wisdom.

Fourthly, finally, because Christ Himself and the glory of Christ is the end of our justice and sanctity.

Symbolically, St. Bernard, in his 22nd sermon on the Canticles, applies these four — "wisdom, justice, sanctification, redemption" — first to the four works of Christ: "Christ, he says, has been made to us wisdom in His preaching, justice in the absolution of sins, sanctification in His conversation with sinners, redemption in the Passion which He endured for sinners." And further on: "Christ has been made to us by God wisdom, teaching prudence; and justice, by forgiving sins; and sanctification, as an example of temperance, living continently; and redemption, as an example of patience, dying bravely. Where, I ask, is there true prudence except in Christ's teaching? Whence comes true justice, save from Christ's mercy? Where is true temperance, except in Christ's life? Where true fortitude, except in Christ's Passion?" Secondly, St. Bernard then applies these four to the four cardinal virtues — prudence, justice, temperance, and fortitude — which Christ communicates to us, when he adds: "Only those, then, who are imbued with His teaching are to be called prudent; only those just, who through His mercy have obtained pardon of their sins; only those temperate, who endeavour to imitate His life; only those brave, who hold fast to the example of His patience in adversity. In vain, therefore, does anyone labour to acquire virtues, if he thinks they are to be hoped for from anywhere else than from the Lord of virtues; whose teaching is the seedbed of prudence; whose mercy is the work of justice; whose life is the mirror of temperance; whose death is the badge of fortitude."

I say therefore, from Canon 21, with Chrysostom, Theophylact, Anselm, Ambrose, and St. Thomas, that the meaning of this passage is this: Christ has been made for us the author and cause of true and Christian wisdom, redemption, sanctity and justice: First, satisfactorily and meritoriously — and this is what the Apostle has chiefly in view; because Christ, by the most just price of His blood, made satisfaction for the human debt, and merited for us justice, wisdom and sanctity, and so was made for us justice, because the justice — that is, the satisfaction — of Christ is ours, just as if we had ourselves made satisfaction to God. Hence, as theologians teach, in justification through the Sacraments, prior in nature as it were, Christ's satisfaction is applied to us; so that afterwards, posterior in nature, on account of it, sins are remitted and grace is infused. The error of Peter Abelard is therefore here condemned, an error which the Socinians now follow, teaching that Christ was the teacher of the world, not its Redeemer — namely that He was sent by the Father to give men an example of perfect virtue, but not to free them from sin and redeem them. Pursuing them, St. Bernard, in epistle 190 to Pope Innocent, says: "'The end of the law is Christ, unto salvation to every one that believeth,' Romans X. Finally, He, says he, has been made for us justice from God the Father. Whose, then, is the justice made for me, if it is not mine? If my fault was imputed to Him, why should not His justice be granted to me? And indeed it is safer for me as a gift than as a thing born in me. For the latter has glory, but not before God. The former, however, since it is effective for salvation, has no matter for boasting except in the Lord. For 'even if I shall be just, I will not lift up my head,' says Job, ch. X, lest he should hear the response: 'What hast thou that thou hast not received? and if thou hast received, why dost thou glory as if thou hadst not received?' This is the justice of man in the blood of the Redeemer, which the son of perdition (Abelard), scoffing and mocking, attempts so to empty out, that the whole of what the Lord of glory accomplished in emptying Himself, etc., what He suffered unworthy things, etc., he supposes and argues should be reduced to this alone, that He handed over to men a pattern of life by living and teaching, but in suffering and dying set the goal of charity," etc. Abelard's reasoning was deceitful and frivolous: "The devil," he says, "had no right over man: therefore man did not need a liberator." For the antecedent is true of legitimate right, not of usurped right, by which sinful man had voluntarily subjected himself to the devil, to sin and to hell.

Secondly, exemplarily, because Christ's justice is the most perfect exemplar, to which all our justice must be conformed, as Paul says: "Christ has been made our justice," that is, the exemplar and mirror of justice.




Verse 31: That He Who Glories May Glory in the Lord

31. That he that glorieth, may glory in the Lord. — He cites not the words but the sense of Jeremiah IX, 23. So Ambrose, Theophylact, Anselm, and St. Thomas. Jeremiah has it thus: "Let not the wise man glory in his wisdom, and let not the strong man glory in his strength, and let not the rich man glory in his riches; but let him that glorieth glory in this, to understand and know me": and this is "to glory in the Lord."

Note: Jeremiah is speaking of deliverance from the hands of Nebuchadnezzar and the slaughter of the Chaldeans threatening Judaea — as if to say: the Jews glory in the counsels of their wise men, in the strength of their soldiers, in the wealth of Jerusalem, as if by these they would be safe from the Chaldeans; but they err: for true glorying is to know and understand God, that is, God's providence; and that He Himself is the One who shows mercy, and mercifully delivers whom He will, but not the wise, rich, or strong man; and that He alone inflicts just punishment on whomever He wills, from which no wise, strong, or rich man can deliver; just as He will inflict it on you, O Jews, and will cause death — that is, the Chaldean enemy, bringing death — to climb up through the windows, so that, penetrating through them into the houses, it may slaughter the little ones and all alike.

The Apostle rightly here adapts this to those calling and to those called to Christianity, that no one should attribute the grace of his Christian work to himself, to his own strength, or to natural gifts, but to the grace of Christ; and consequently He tacitly infers, as if to say: Therefore, O Corinthians, glory not in yourselves, not in Paul, or Apollos, your teachers, but in the Lord: for this Paul proposed to prove from the beginning, and to this all things must be referred.

"He," says Anselm, "glories in the Lord alone, who recognizes that not what is his own, but what is God's, exists — not only that it exists, but also that it is only well with it from Him from whom it has its being." Again, he who, having something whereby he may please God, does not credit it to his own wisdom, power, works, talent, or merits, but counts it as received from the grace of God alone. Thirdly, he who in all that he does seeks not his own, but the Lord's glory. St. Bernard wrote a notable sermon on these words of the Apostle, De Triplici Gloria (On Threefold Glory). The same, in his 25th sermon on the Canticles: "For this reason, he says, all the glory of the Saints is within, not without — that is, not in the flower of grass, or in the mouth of the crowd, but in the Lord: because God alone is the judge of conscience, whom alone they desire to please, and to please whom is the sole true and highest glory." And in his 13th sermon on the Canticles: "Brothers, let none of you wish to be praised in this life; because whatever favour you snatch here, which you do not refer to God, you steal from Him. For you, putrid dust, whence glory to you, whence?" And in the Sentences: "The Apostle had known that proper glory belongs to the Creator, not to the creature; but he considered that the rational creature so affects glory that it can scarcely or never be restrained from this desire, inasmuch as it has been made in the image of the Creator. Therefore he devised this most healthful counsel, saying: Since we cannot be persuaded not to glory, at least let him that glorieth, glory in the Lord." Let us therefore say continually with the Psalmist: "Not unto us, Lord, not unto us, but unto thy name give glory." And with the twenty-four elders casting their crowns before the throne: "To Him that sitteth on the throne, and to the Lamb, blessing, and honour, and glory, and power, for ever and ever. Amen," Apocalypse ch. IV, v. 11, and ch. V, v. 13 and 14.





Exodus XVI




Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Exodus 16:1-36

	Verse 1: The whole multitude came into the desert of Sin

	Verse 2: And the whole congregation murmured

	Verse 3: Would that we had died by the hand of the Lord

	Verse 4: I will rain bread from heaven for you

	Verse 5: On the sixth day let them prepare

	Verse 6: In the evening you shall know

	Verse 7: He has heard your murmuring against the Lord

	Verse 9: Come before the Lord

	Verse 10: The glory of the Lord appeared in the cloud

	Verse 11: The Lord spoke to Moses

	Verse 12: In the evening you shall eat meat

	Verse 13: The quail coming up covered the camp

	Verse 14: There appeared in the wilderness something small

	Verse 15: Manhu? — What is this?

	Verse 16: Let each one collect from it

	Verse 18: Each one gathered according to what he was able to eat

	Verse 19: Let no one leave any of it until morning

	Verse 21: They gathered it each morning

	Verse 22: On the sixth day they gathered double food

	Verse 23: Tomorrow is the rest of the Sabbath

	Verse 31: They called its name Man

	Verse 32: Fill a gomor and let it be kept

	Verse 33: Place it before the Lord

	Verse 34: As the Lord commanded Moses

	Verse 35: The children of Israel ate manna for forty years

	Manna as a Type of the Eucharist

	Tropological Meaning of the Manna

	Anagogical Meaning of the Manna










Synopsis of the Chapter


When their provisions ran out, the hungry Hebrews murmur. God sends them quails, and at verse 14, He snows or hails down manna, and feeds them with it daily for forty years.




Vulgate Text: Exodus 16:1-36


1. And they set out from Elim, and the whole multitude of the children of Israel came into the desert of Sin, which is between Elim and Sinai, on the fifteenth day of the second month, after they had departed from the land of Egypt. 2. And the whole congregation of the children of Israel murmured against Moses and Aaron in the wilderness. 3. And the children of Israel said to them: Would that we had died by the hand of the Lord in the land of Egypt, when we sat over the pots of meat and ate bread to the full! Why have you led us out into this desert, to kill the whole multitude with famine? 4. And the Lord said to Moses: Behold, I will rain bread from heaven for you. Let the people go out and gather what is sufficient for each day, that I may test them, whether they will walk in My law or not. 5. But on the sixth day, let them prepare what they bring in; and let it be double what they were accustomed to gather daily. 6. And Moses and Aaron said to all the children of Israel: In the evening you shall know that the Lord has brought you out of the land of Egypt; 7. and in the morning you shall see the glory of the Lord; for He has heard your murmuring against the Lord. But what are we, that you murmur against us? 8. And Moses said: The Lord will give you meat to eat in the evening, and bread to the full in the morning, because He has heard your murmurings with which you have murmured against Him. For what are we? Your murmuring is not against us, but against the Lord. 9. Moses also said to Aaron: Say to the whole congregation of the children of Israel: Come before the Lord, for He has heard your murmuring. 10. And when Aaron was speaking to the whole assembly of the children of Israel, they looked toward the wilderness; and behold, the glory of the Lord appeared in the cloud. 11. And the Lord spoke to Moses, saying: 12. I have heard the murmurings of the children of Israel. Speak to them: In the evening you shall eat meat, and in the morning you shall be filled with bread; and you shall know that I am the Lord your God. 13. So it came to pass in the evening that quails came up and covered the camp; and in the morning dew lay round about the camp. 14. And when it had covered the surface of the earth, there appeared in the wilderness something small and as if beaten with a pestle, in the likeness of frost upon the ground. 15. And when the children of Israel saw it, they said to one another: Manhu? which means: What is this? For they did not know what it was. And Moses said to them: This is the bread that the Lord has given you to eat. 16. This is the word that the Lord has commanded: Let each one gather of it as much as is sufficient for eating — a gomor per head, according to the number of your souls who dwell in a tent; so you shall take. 17. And the children of Israel did so; and they gathered, some more, some less. 18. And they measured it by the measure of a gomor: and he who had collected more did not have too much, and he who had prepared less did not find too little; but each one gathered according to what he could eat. 19. And Moses said to them: Let no one leave any of it until morning. 20. But they did not listen to him, and some of them left part of it until morning, and it began to swarm with worms and rotted, and Moses was angry with them. 21. Now they gathered it morning by morning, each as much as was sufficient for eating; and when the sun grew hot, it melted. 22. But on the sixth day they gathered double food, that is, two gomors for each person; and all the leaders of the multitude came and reported this to Moses. 23. And he said to them: This is what the Lord has spoken: Tomorrow is the rest of the Sabbath, sanctified to the Lord. Whatever work is to be done, do it; and what is to be cooked, cook it. But whatever is left over, store it until morning. 24. And they did as Moses had commanded, and it did not rot, nor was any worm found in it. 25. And Moses said: Eat it today, for today is the Sabbath of the Lord; it will not be found in the field today. 26. Gather it for six days; but on the seventh day is the Sabbath of the Lord, and therefore it will not be found. 27. And the seventh day came, and some of the people went out to gather, and they did not find any. 28. And the Lord said to Moses: How long do you refuse to keep My commandments and My law? 29. See that the Lord has given you the Sabbath, and for this reason on the sixth day He gives you double food. Let each one remain in his place; let no one go out from his place on the seventh day. 30. And the people rested on the seventh day. 31. And the house of Israel called its name Man: and it was like white coriander seed, and its taste was like fine flour with honey. 32. And Moses said: This is the word that the Lord has commanded: Fill a gomor of it, and let it be kept for future generations, that they may know the bread with which I fed you in the wilderness, when you were brought out of the land of Egypt. 33. And Moses said to Aaron: Take a vessel and put manna in it, as much as a gomor can hold; and store it before the Lord, to be kept for your generations, 34. as the Lord commanded Moses. And Aaron placed it in the tabernacle to be preserved. 35. Now the children of Israel ate manna for forty years, until they came to an inhabitable land; they were nourished with this food until they reached the borders of the land of Canaan. 36. A gomor is the tenth part of an ephah.




Verse 1: The Whole Multitude of the Children of Israel Came into the Desert of Sin


This is the eighth station of the Hebrews in the desert; for the seventh, which was at the Red Sea, the route having bent back to it, as is clear from Numbers 33:10, is omitted here because nothing noteworthy happened at it.


This desert of Sin lies between the Red Sea and Mount Sinai, and it is different from the desert of Zin (which is also called Kadesh), about which see Numbers 20:1 and chapter 34, verse 3, where Miriam died and the rock struck by Moses gave forth water. For our Sin here is written with samekh, but that one in Numbers is written with tsade; in that one was the thirty-third station, but in this one the eighth.


Sin in Hebrew means 'hatred,' and symbolically signifies that when we follow God calling us into the desert, departing from the world, we stir up great hatred against ourselves from the enemy — namely, the devil and worldly people. So says St. Jerome to Fabiola.


On the fifteenth day of the month — that is, on the thirtieth day after the departure from Egypt. For they departed on the fifteenth day of the first month; and on the fifteenth day of the second month (which is called Iyar, and corresponds partly to our April, partly to May) they arrived at Sin. For this, note that the Hebrews had lunar months; and a lunar month has 29 and a half days. Hence the Hebrews assigned 29 days to the first month, but 30 days to the second month, because the two half-days that had accumulated during both months made one day, namely the thirtieth. Now if the first month had 29 days, then from the 15th day to the 29th and last there are 15 days; add to these the 14 days of the second month, and you arrive precisely at the thirtieth day, on which the Hebrews reached Sin; and on the next day, namely the thirty-first day, manna began to rain, as is clear from verses 8 and 12. So say Torniellus and Josephus, as will appear at verse 2.




Verse 2: And the Whole Congregation of the Children of Israel Murmured


Since the kneaded flour, or dough, which they had brought from Egypt, was now running out; for it lasted about thirty days, says Josephus.




Verse 3: Would That We Had Died by the Hand of the Lord


That is, by a death inflicted by the Lord, whether naturally or violently.


When we sat over the pots of meat. — Others translate, 'beside the pots of meat'; our Interpreter [the Vulgate] translates more correctly, 'over the pots.' Scripture here notes the voracious gluttony of the coarse common people, who, just as cattle bend over grass, so these leaned over their pots. Behold here the example and pattern of those who apostatize: for first, when temptation strikes, they forget graces received even through miracles, just as the Hebrews here forget all the plagues and wonders of Egypt. Second, they regret having followed God calling them away from the allurements of Egypt — that is, of the world. Third, they despair of God's generous power, and finally, if they can, they return to their pots.


Why have you led us out into this desert, to kill us with famine? — Why have you cast us who were to be led out into these straits of the desert, so that we might die of famine there? For Moses could not have killed them by famine in any other way. From this it is clear that active verbs of the Hebrews, such as 'to kill,' do not always signify a physical action.


See here the silence and continual patience of Moses. This virtue exercised and perfected all the Saints. First, Christ, who on the cross prayed for His crucifiers: 'Father,' He said, 'forgive them, for they know not what they do.' Second, Job, who, having suffered the worst from the devil, the Chaldeans, and his wife, said: 'Naked I came from my mother's womb, and naked I shall return there; the Lord gave, the Lord has taken away; blessed be the name of the Lord.' Third, David, who bore most patiently the persecution of Saul, Shimei, and Absalom. Fourth, St. Stephen, who prayed for those stoning him, saying: 'Lord, do not hold this sin against them.' Fifth, St. Paul, who says: 'We are cursed, and we bless; we suffer persecution, and we endure; we are blasphemed, and we entreat.'


Hear also the Martyrs. Busiris at Ancyra, under Julian the Apostate, when suspended on the rack, raised his hands to his head, bared his sides, and said to the Governor: 'There is no need for the lictors to toil in lifting me onto the rack; for I myself, without their help, am prepared to offer my sides to the torturers in whatever way you wish.' He said it and did it; for when his sides were being torn with hooks, he raised his hands to heaven and gave thanks to God. The witness is Sozomen, book V, chapter 10.


Genseric ordered Christians with their feet tied behind speeding chariots to be dragged over rocks and thorns. Bidding farewell to one another, they said: 'Farewell, brother, pray for me; the Lord has fulfilled our desire; this is how one reaches the kingdom of heaven.' So says Victor, book I on the Vandals.


Hear also the Confessors. The devil, unable to bear the magnanimity of James the hermit, threatened to strike him with a rod. Then James said: 'If you have been permitted by God, strike, and I will gladly accept the blow, as one who is struck by Him. But if you have not been permitted, you will not strike, though you rage a thousand times.' The witness is Theodoret in the Lives of the Holy Fathers, Life 21.


Irene, deposed from her imperial power by her servant Nicephorus, said: 'I give credit to God that He raised me, an orphan and unworthy, to the empire; but that He now permits me to be deposed, I attribute to my sins. In all things, both good and bad, blessed be the name of the Lord.' So says Paul the Deacon, book 23.


Alfonso, King of Aragon, when seriously injured in the eye by a man ahead of him on the road who let a tree branch swing back, said: 'I am truly grieved by nothing except the pain and fear of the one who struck me.' So says Panormitanus, book IV of his Life.


Tertullian, in his book On Patience, chapters 9 and 10, says: 'If I devote myself to patience, I will not grieve; if I do not grieve, I will not desire to take revenge.' And in chapter 15: 'God is the guarantor of patience. If you deposit your injury with Him, He is the avenger; if your loss, He is the restorer; if your pain, He is the physician; if your death, He is the one who raises to life.'




Verse 4: I Will Rain Bread from Heaven for You


'Bread,' that is, manna; for from it, once crushed, they made small cakes of bread, as is clear from Numbers 11:8. But for meat and the pots for which the Hebrews yearned, God gave them quails, verses 8 and 13.


That I may test him, whether he will walk in My law. — God speaks in human fashion; for He tests people by proving them and bringing their secrets and the very truth out into the open. But not for the same end as humans: for they test in order to learn what they do not know; but God, the knower of hearts, conscious of all things — indeed, foreknowing all — tests not so that He Himself may learn, but so that others may know themselves or others. God therefore tested here the obedience and temperance of the Hebrews, by giving them only manna; He also tested their hope, when He measured out daily food to them for each day, and commanded them not to store manna for the following day (for God had chiefly in view this law, which immediately preceded, in this trial) — and this so that they would learn to depend continually and constantly on God's providence, not being anxious about storing up provisions. In the same way we Christians too are commanded to ask God for our daily bread day by day.




Verse 5: On the Sixth Day Let Them Prepare What They Bring In


Namely on Friday; for on the seventh day, namely the Sabbath, God commanded them to rest; hence on the Sabbath manna did not rain. From this Origen infers, and St. Ambrose (on 1 Corinthians 10), St. Augustine (Sermon 23 On the Seasons), and the Council of Caesarea (which Bede relates in his letter On the Celebration of Easter), that the day on which manna first rained was a Sunday. For from this day, the sixth is the day of preparation, that is, Friday. Therefore for six whole days continuously manna rained, namely beginning from Sunday through Friday inclusive. By this it was mystically and silently signified that Sunday was to be preferred by Christ and Christians over the Sabbath, and that on Sunday the heavenly bread in the Eucharist and God's grace would descend to the faithful.


Note the phrase 'let them prepare what they bring in,' as if to say: On Friday let them store a portion of manna in their tents, on which they may feed the following Sabbath day; for on the Sabbath they had to cease from the labor of gathering, grinding, and cooking manna. Hence the sixth day is called Parasceve, from the preparation of food that was done on that day for the Sabbath.


Tropologically, during the six days of our life, provisions must be gathered for the seventh day of eternity, so that we may live on them in the eternal rest of heaven. So say Origen, Rupert, and Cyril, book IV on John, chapter 51.




Verse 6: In the Evening You Shall Know That the Lord Has Brought You Out of the Land of Egypt


And in the morning you shall see the glory of the Lord — because in the evening God will give you quails, and in the morning manna, as is clear from verses 12 and 13, by which you will recognize the glory of God, that is, His glorious power and providence.




Verse 7: For He Has Heard Your Murmuring against the Lord


That is, against Himself. Moses repeats the name of the Lord for the sake of honor, and uses the absolute form in place of the reflexive.


Note here how grave a sin is the murmuring of the people against their rulers; for it is against God, who established them. Hence God generally overlooked other sins of the Hebrews in the desert; but murmuring He almost always punished immediately. See St. Gregory, book XII of the Register, letter 31.




Verse 9: Come before the Lord


That is, approach the pillar of cloud, by which God's presence displays itself to you. For the tabernacle (upon which this pillar later rested), which those coming to the Lord afterward used to approach, had not yet been built.


Note: God was accustomed to speak to Moses, and then to the Hebrews, in three places. First, in the tabernacle within the Holy of Holies, after these had been constructed, and this to Moses or Aaron alone, as is clear from Exodus 25:22. Second, at the entrance of the tabernacle beside the altar of burnt offerings, as is clear from Exodus 29:42. Third, in the pillar of cloud, wherever it might be, as is clear from Psalm 99:7 and Exodus 33:9. So says Abulensis on Leviticus 1:1.




Verse 10: They Looked toward the Wilderness


That is, outside the camp.


And behold, the glory of the Lord appeared in the cloud. — This glory of the Lord was a splendor and an august, radiant brilliance by which the divine majesty displayed itself as if to be beheld through an angel. This splendor was in the cloud, that is, in the pillar of cloud, which rested in the midst of the camp; but for just cause it would from time to time move itself, propelled by the angel, as it did in chapter 14:19, when it interposed itself between the camp of the Hebrews and the Egyptians. So here too the angel in the pillar, as if indignant at remaining with a people so given to murmuring, fled outside the camp to the wilderness, and from there summoned and drew Moses to himself, and there conversed with him, saying: 'I have heard the murmurings of the children of Israel,' etc. God did this — or rather the angel on God's behalf — in order to restrain the murmuring people by the terror and brilliance of His divine power, and to lead them to believe and obey Moses, since they could see him conversing with the divine majesty, and being taught and instructed by it. So say Lyranus, Abulensis, and others.




Verse 11: The Lord Spoke to Moses


Alone; for while Aaron was addressing the people, Moses alone had withdrawn to his private place outside the camp — namely to the pillar of cloud — to pray to the Lord, having been silently summoned by Him.




Verse 12: In the Evening You Shall Eat Meat, and in the Morning You Shall Be Filled with Bread


'Meat' means quails, and 'bread' means manna. Allegorically, the evening was signified here — that is, the darkness of the law sacrificing the flesh of animals — about to pass in the morning into the heavenly bread, that is, Christ, who is the light and the manna of the world. So say Cyril, book III on John, chapter 34, and Rupert.


Second, as Origen and St. Augustine (Question 60) say, it was signified that at the evening of the world the Word would become flesh, would die and be buried in weakness; but in the morning would rise again in power, and would appear to His disciples, eating with them and feeding them.




Verse 13: The Quail Coming Up Covered the Camp


'Coming up,' that is, arriving and flying in; 'quail,' that is, a flock of quails, driven by a blowing wind, as is said in Psalm 78:26-27, which cast them down so that they fell in the midst of the camp, as is clear from verse 13 of Psalm 78. This sending of quails did not last, as manna did, for 40 years (as is said in verse 35), but happened only on this one evening, during which, however, the Hebrews could gather and preserve quails for several days. After this evening, therefore, on the following days, no quails flew to the camp of the Hebrews.


Note: God gave quails to the Hebrews twice: first here; second, in Numbers 11:31, at the graves of craving.


In the morning also dew lay round about the camp. — In Hebrew it reads, 'in the morning there was a lying-down, or a layer of dew,' as if to say: In the morning the whole plain was strewn and covered with dew, so that the dew lay upon it as upon a bed. This dew was manna, which is called dew because it was similar to dew and crystalline drops coagulated into the form of coriander seed. So say Nyssen, Philo, and Josephus. For manna was not similar to moist, liquid dew, but to something curdled and frozen.


Hence in verse 14 it is said to have been like frost. Therefore manna was similar to congealed dew — that is, to grains of hail, or frost, which is formed by the cold of night condensing and dividing it into small grains. So also our earthly manna (though it is far different from this heavenly manna), which in many places today forms on the leaves of shrubs and is carefully collected by physicians, and is called by Galen drosomeli and aeromeli — that is, dewy honey and airy honey (which is nothing other than an exhalation of water and earth, carefully attenuated and cooked by the heat of the sun, and condensed and thickened into one mass by the cold of the following night) — before it melts as the sun rises, has the appearance of frost.


Otherwise — that is, in the proper sense — the Hebrews, Lyranus, Vatablus, Oleaster, and Cajetan take 'dew' here; for they think that dew descended simultaneously with the manna, covering the manna; and when in the morning the dew vanished at the rays of the sun, it uncovered and left only the manna to be gathered by the Hebrews. The manna, therefore, was enclosed in dew both above and below, as if in a case. This the Jews even today represent at their table by a certain sign, namely by placing bread between two tablecloths.


This interpretation is supported by the version of the Chaldee and Vatablus, who translate: 'there was a covering of dew; and when it had ascended' — that is, had been consumed by the sun and had disappeared (and, as the Septuagint has it, katepausato, that is, 'when it had rested,' meaning, 'when it had ceased,' say some) — 'the dew, behold, on the surface of the desert something small and round appeared.'


From this interpretation, which is probable, one may draw a beautiful allegory about the Eucharist: for just as this dew covered the manna, so the species of bread cover the body of Christ; and just as when the dew vanished the manna appeared, so when the species of bread in the Eucharist are abstracted through faith, the faithful mind ascends to see and taste the very body of Christ.


However, our version seems to oppose this interpretation in the following verse, where it clearly explains this dew and says it was the manna itself. For the Hebrew vattaal, that is, 'it ascended,' which others interpret as 'it evaporated at the rays of the sun' — our Interpreter translates: 'And when it had covered the surface of the earth.' For it ascended by covering the earth, just as in a similar way shortly before he said that the quails ascended and covered the camp.


Second, when the sun grew hot, the manna melted and vanished, just as dew is accustomed to vanish. Hence the Hebrews had to gather the manna early in the morning before the sun rose. Therefore it does not seem true, what the Hebrews say — that the hot sun consumed the dew but left the manna untouched.


Third, for what purpose would the dew have covered the manna? For the manna was clean in itself, nor could it be soiled from above by rain, snow, or hail (since God was restraining and averting these). Therefore it is far more true that this dew was nothing other than the manna itself. So says Abulensis.


You will object: In Numbers 11:9 it is said: 'When the dew fell upon the camp at night, the manna also fell together with it.'


I respond that 'dew' there is taken for frost, which did not cover the manna but was spread underneath it, lest the manna be soiled by contact with the earth. Hence the Hebrew, Chaldee, and Septuagint read: 'the manna ascended, and [fell] upon it' — namely upon the dew, that is, upon the congealed dew, meaning the frost just mentioned.


Abulensis notes that God most likely rained manna in this way: first He sent a wind to cleanse the surface of the earth from water, vapors, and similar substances, so that no water or filth remained on it that could stain the manna; then He rained down cold frost, formed into small grains; finally, upon the frost He rained the manna, as is clear from Numbers 11:9.


The earth, therefore, was like a bed; the frost or congealed dew was like a clean linen sheet, upon which the manna rested. Hence in Hebrew, manna is said here and in Numbers 11 to lie upon the earth and upon the dew, so that this frost or dew was below the manna like a veil — just as the species of bread in the Eucharist are a veil of the body of Christ.




Verse 14: There Appeared in the Wilderness Something Small


From this it is clear that manna did not rain in the camp of the Hebrews, because their camp was unclean; but outside the camp in the desert, or in the field, as is said in verse 25. Hence in verse 27 the Hebrews are said to have gone out of the camp to find and gather it in the desert.


Something small and as if beaten with a pestle, in the likeness of frost upon the ground. — Not as if the manna, when it descended from heaven, had been beaten with a pestle and reduced to powder or flour; for this the Hebrews did afterward, grinding it in a mortar or a mill, when they made cakes from it, as is clear from Numbers 11:8. But 'as if beaten with a pestle' means husked by the pounding of a pestle and stripped of its husks, as if to say: the manna was white like wheat from which the husk has been removed by pestle or mill. For Scripture always commends manna for its white color. Hence in Numbers 11:7 it is said to have been the color of bdellium. Thus the Septuagint, instead of 'beaten with a pestle,' translate lepton, that is, white; and the Chaldee translates, 'as if dehusked,' which agrees with the Hebrew mechuspas. Although this word is found nowhere else, yet because it has a four-letter root, it must by custom be reduced to a three-letter root, namely chasaph, meaning to strip bare, to dehusk. Hence it is strange that more recent scholars translate mechuspas as 'round,' as if they preferred to guess blindly rather than agree with St. Jerome, the Septuagint, the Chaldee, and other ancient and most learned Hebrews.


Furthermore, in Numbers 11, manna is said in color to have been like bdellium. Now bdellium is a kind of gum, or transparent resin. Hence the Septuagint translate 'like crystal,' as if to say: manna was whitish like crystal. The Hebrew bedolach, that is bdellium, Pagninus translates as 'pearl,' others as 'onyx' — as though the manna in color was similar to a pearl, or to onyx, that is, the color of a fingernail. For such is bdellium, especially the Bactrian variety, which among all is the most esteemed, as Pliny states in book 12, chapter 9, and Dioscorides in book 1, chapter 69. Therefore the white manna signified the Eucharist, in which the white species of bread represent and truly present the white and immaculate body of Christ.




Verse 15: Manhu? — What Is This?


Hence in Hebrew it was called man, and in Chaldee, manna. Vatablus translates the Hebrew man as 'gift.' For, he says, since the Hebrews could not give it a proper name, they gave it the generic name man, that is, 'gift,' as if to say man hu, that is, "this is a great and heavenly gift, promised to us by God," verse 4. Secondly, Oleaster translates man as "numerous," for the root manah signifies "to count" — hence mane, tekel, phares (Daniel, ch. 5, v. 25); for in great number and abundance, like snow, the manna rained down. Calvin goes further and errs, translating man as "prepared"; and Aben Esra claims man is not a Hebrew but an Arabic word. But it was not by Arabs but by the Hebrews here in the desert that it was called man.


But the Septuagint, the Chaldean, and our Vulgate, Philo, Josephus, Origen, Theodoret, Cyril (Book III on John, ch. 34), and everywhere both ancient and modern authors most rightly and genuinely translate man hu as meaning "What is this?" For so unusual a thing aroused wonder among the Hebrews, so that they asked: "What is this?" And the words that follow confirm this: "For they did not know what it was." Where in place of "what it was," the Hebrew reads ma hu; from which came man hu, with the addition of a paragogic nun. A similar paragoge of the letter lamed in the same interrogative ma occurs in Isaiah ch. 3, v. 15: mallachem, "what is it to you?" But the paragoge of nun is more common, for nun is widely added to Hebrew nouns, as is evident in corban, ischon, sculchan, nechustan. Finally, the Chaldeans say man instead of ma, meaning "who, which, what," as is evident in Daniel ch. 3 and 4. So too the Hebrews for the sake of euphony use man instead of ma, as is evident in Psalm 60, v. 8. The same is confirmed by the response of Moses. For when the Hebrews asked man hu — that is, "What is this?" — Moses responds: "This is the bread which the Lord has given you to eat."




Verse 16: Let Each One Collect from It


"Each one" — namely, whoever eats bread and solid food; for nursing infants who suckled at the breast did not eat manna. So says Cajetan.


A gomor per person. — A "gomor" is a choenix, that is, a measure that suffices for a person's daily sustenance. Hence it is called gomor, as if from gomer, meaning "a sheaf" — that is, a day's provision, says Arias Montanus. Or, as Vilalpando says (in his Apparatus of the Temple, Part II, Book III, ch. 12), gomor means the same as "customary," from the root amar, meaning "to use the service of," because for forty years in the desert this measure, the gomor, was chiefly in use for measuring manna. The gomor was the tenth part of an ephah (as stated in verse 36), that is, of three modii. The ephah in turn was the tenth part of a cor or homer (homer is different from gomor; for gomor is written with an ayin, homer with a chet), as is evident from Ezekiel 45:11. The cor, or homer, contained 30 modii — for so our translator renders it in Leviticus 27:16 and elsewhere. Likewise the Septuagint, who in Ezekiel 45 translate homer as six artabae. Now an artaba, according to Galen (On Measures), holds 5 Italian modii; therefore six artabae equal 30 modii.


Note here in passing: Three amphorae, three modii, three measures, three sata, one batus, one ephah — all these are one and the same thing, says Lipomanus. Josephus calls the gomor an assaron, that is, a tenth, so that these three — namely gomor, assaron, and tenth — are the same thing. Now the assaron, as Josephus says (Antiquities, Book III, ch. 7), contained seven cotylae; and a cotyla contained 9 ounces among the Atticans, says Thucydides (cited by Athenaeus, Book XI); by which reckoning the gomor would have been a measure containing 63 ounces, that is, five pounds and three ounces. But at the end of the book, in the treatise On Measures, I shall show that the gomor contained 8 pounds, or 96 ounces. This was indeed a large portion, and sufficient for the daily sustenance of anyone, however greedy and gluttonous, even in that ancient and robust age. However, as Vilalpando notes, manna was of lighter substance but of broader bulk than grain; hence he judges that a gomor full of manna provided only as much bread as a cabus full of grain. Now a cabus contained 4 sextarii, on which see the end of the book. Thus a gomor of manna amounted to about 4 pounds.


Note: God here gives six precepts concerning manna, and assigns just as many miracles.


The first precept is given in this verse, in which He commands the Hebrews to collect for each person from the manna each day the measure of a gomor — that is, as much as they reasonably think sufficient to fill a gomor. Hence some collected more than others, thinking they had not yet gathered a full gomor; others collected less, thinking they had already gathered a gomor when they had not yet collected the full amount.


Some think (and Abulensis also considers this probable) that what is said here about collecting a gomor for each person was not a precept given to the Hebrews, but an ordinance concerning the manna itself — namely that each person would daily have and eat one gomor. For they think that the Hebrews, according to how greedy or how moderate their appetites were, collected more or less manna — for example, he for whom half a gomor sufficed collected half a gomor; he who needed one or two gomors collected one or two. But when each person afterward measured what he had collected, all found only one gomor, because for those who had collected less, God rarefied and expanded what they had collected so as to fill a gomor; while for those who had collected more than a gomor, He condensed and compressed it so that it would not exceed a gomor.


This opinion, as regards its latter part concerning the rarefaction and condensation of the manna, is partly true, as I shall presently say. But its former part — namely that some deliberately collected only half a gomor and others two gomors — seems to be contradicted by the words of Scripture in this verse: "Let each one collect from it as much as suffices for eating, a gomor per person." Here the word "let him collect" is imperative and pertains to the gomor: He therefore commands that a gomor be collected for each person, no more and no less. Hence He adds: "Thus you shall take," namely a gomor per person.


Therefore each person was to collect daily only as much as he thought sufficient to fill a gomor; but on the sixth day, for that day and for the Sabbath, two gomors were to be collected per person, as is said in verses 5 and 22: "And they measured by the measure of a gomor: and he who had collected more did not have too much, and he who had prepared less did not find too little." Dionysius the Carthusian and Emmanuel Sa think that, following the Hebrew tradition, prefects had been appointed to measure the manna collected by each person and to measure out a gomor to each, so that from whoever had collected more than a gomor, the surplus would be taken away and given to whoever had collected less than a gomor. But this is hardly probable, for no mention of prefects is made here; and by performing this duty — taking away part of what had been collected from the Hebrews, especially the more possessive ones — they would have given great cause for murmuring and quarrels. Moreover, Scripture expressly says that he who had prepared less did not find less — as if secretly or by chance, not as if some supplement had been given to him by judges and prefects; otherwise it would have said: "The prefects supplied and completed the gomor for him who had prepared less."


I say therefore that this is the first, and indeed a great miracle of the manna: namely that it rained down daily in such abundance as sufficed to feed three million people, and that when individuals came home and measured the manna they had collected — whether they had gathered more or less — all nevertheless found one and the same gomor. An angel invisibly added to it if they had less than a gomor, and subtracted if they had gathered more. For this is what the express and explicit words of Scripture require, and Saint Paul, citing these words from the Septuagint in 2 Corinthians 8, says: "That there may be equality, as it is written: He who had much did not abound, and he who had little did not lack."


From this it follows that all at that time daily ate one gomor of manna, and consequently that the same measure of food — namely the gomor — was the portion for children, men, women, the strong, the elderly, and all the Hebrews alike. For God so digested and distributed each person's manna and gomor in their stomach and body that He adapted it to the nutritive power and nourishment, and to the strength of each individual, so as to satisfy all equally. And on the other hand, He supplied whatever was lacking in someone's natural heat or nutritive power for consuming a gomor, or at least made it so that in a weak stomach the manna was light and easy to digest, while in a stronger stomach it was more substantial. For thus, as we shall see later, manna varied its flavor for each person — for each one tasted in the manna whatever he desired. In the same way, therefore, God seems to have made it so that for a strong stomach the manna tasted and acted like robust pork, beef, and the like, while for a weak one it tasted and acted like veal, lamb, or like fish, eggs, milk, and so forth. So say Gregory of Nyssa, Lyra, Abulensis, Oleaster, Cajetan, Vatablus, Saint Chrysostom, Theophylact, and Anselm (on 2 Cor. 8:15).


Indeed even the Hebrews, as Genebrard attests (on Psalm 77, v. 29), relate that manna was a bodily food that was digested in the very members themselves (not just in the stomach); hence it did not burden the stomach with heaviness, nor the head with vapors, it did not produce excrement, and was easy to digest — and for this reason it was a type of the food of the just in the future age.


I would believe, however, that the angel condensed and compressed the manna in the gomor for those with larger appetites, while for the elderly, children, and the weak he rarefied and expanded it — so that the gomor of the latter contained less manna, while that of the former contained more, and thus the angel adapted and adjusted this measure of a gomor to each person's stomach and strength. For this is more natural, and God spares miracles and uses nature when it suffices. And this seems to be what Moses adds here.




Verse 18: Each One Gathered according to What He Was Able to Eat


As if to say: Each person, according to his appetite, estimated his gomor to be larger or smaller, and therefore collected more or less. But when they afterward measured what they had collected, each found one gomor, which was sufficient for each — yet in such a way that the angel condensed the manna for some and rarefied it for others. Moreover, from those who had collected far too much, he secretly subtracted, and for those who had collected far too little, he added a portion of manna. For rarefaction alone could indeed fill the gomor, but not the stomach, if the person could take and desired more food. Therefore, in order that the quantity of manna be proportioned to each person's stomach, the angel needed at times either to remove some, if someone had collected far too much, or to add some, if someone had collected far too little.


Moreover, the reason why God prescribed the same gomor for each person was, first, to restrain greed, gluttony, and excessive concern for food and earthly things by this arrangement, as Saint Chrysostom and Theophylact say (on 2 Cor. 8). Second, to teach how great a good equality is in a community — namely equal food, clothing, labor, burden, and so forth. Third, by this continuous miracle God wished to testify that for each person a sufficient measure of sustenance is prepared by the Lord, even if it may seem that from one's labors one can obtain less. So that when we sit at table, we may think of God raining manna from heaven upon us. For even today, not only to the rich but also to the poor, to the sick and weak, and to those burdened with many children, God nonetheless provides daily sustenance sufficient to maintain the life of all — a thing which seems wonderful and incredible to anyone who considers it, if he compares the small income and earnings they make with such great expenditure and the costs of so many members of a family. From this one experience alone one may gather the sweet and wonderful providence of God toward all. Hence Saint Chrysostom (Homily 40 on 1 Corinthians): "The greedy rich man differs from the poor man only in anxieties, in neglect of God, in bodily defilement, and in spiritual ruin; for both equally fill their bellies." I have said more on this verse in 2 Corinthians 8:15.


The allegorical reason was that the same gomor signified the same Christ, whom — whole and entire as He is — we all eat in the Eucharist. Anagogically, the same gomor signifies the same divinity, on which we shall fully feed and delight individually in heaven; but some will draw from it more, and others less, of flavor, sweetness, grace, and glory — just as from the same manna then, and from the same food now, some — for example, boys and young men — are nourished and refreshed more, while others — such as the elderly and the weak — less.




Verse 19: Let No One Leave Any of It until Morning


This is the second precept, to restrain the unbelieving greed of those who, against God's will and command, wished to provide for themselves for the next day. Hence they were afterward punished, for the manna kept until the following day began to swarm with worms. And in this punishment there was likewise the second miracle; for who would say that it was the nature of manna to putrefy the next day, when on the Sabbath what had been collected the day before was preserved unharmed? Indeed there is no grain or flour that rots so quickly. So says Theodoret.




Verse 21: They Gathered It Each Morning


Here the third precept is indicated: namely that each person should collect the manna in the morning, before the sun grew hot, because when the sun grew warm it melted. And this was so that the Hebrews might learn not to snore in bed but to rise early in the morning to pray to God and to prepare their sustenance. For this is what the Wise Man says, speaking of manna melting in the sun (Wisdom 16:28): "That it might be known to all that one must rise before the sun to give You thanks, and must worship You at the dawning of the light."


And when the sun grew hot, it melted. — This is likewise the third miracle: namely that what remained of the manna in the field, as the Chaldean says, melted when the sun grew hot — that is, heated more intensely (for by a Hebraism, the simple form is used for the causative hiphil — that is, an intransitive or passive verb is used for the active). Yet the same manna, once collected, was so hard at home that it was pounded with a pestle and mill, and did not melt by fire but was formed into a cake, as is evident from Numbers 11:8. Cajetan offers a similar analogy with an egg: "For just as an egg," he says, "while it is in the hen has a soft shell which dries out immediately once the egg is laid and becomes hard, so those grains of manna, in the place where they were formed, were subject to melting; but once separated, they hardened to such a degree that they were no longer of a melting nature — so that, just as they could afterward withstand fire, they would also have withstood the sun, had they been exposed to the sun again."


God willed that the manna melt in the field lest that heavenly food, remaining on the ground, should putrefy or be trampled, and thus be dishonored and despised. Again, the Wise Man gives another reason (Wisdom 16:27): "That which could not be destroyed by fire, immediately melted when warmed by a faint ray of sunlight — so that it might be known to all that one must rise before the sun to give You thanks, and must worship You at the dawning of the light."


Similar to this manna of the Hebrews is the Polish manna, which in Poland (as all Poles attest) rains down at night in the months of June and July, and settles on plants like dew. For before the sun's rays they collect it by sifting, shake it out, pound it, mix it with water, and make porridge from it, just as porridge is made from millet or wheat flour. For if the sun grows warm, it dissolves the husk, and thus the grain of manna enclosed in it falls to the ground and is lost — which is indeed a remarkable and noteworthy thing. I have seen the grains myself, and they are like millet but longer and reddish; I have also tasted the porridge made from them: the flavor is like that of millet porridge.


However, this Polish manna differs from the manna of the Hebrews in that the Polish manna does not entirely melt in the sun but only dissolves enough for the hard grain or seed enclosed in it (which is hard like millet) to fall out; whereas the manna of the Hebrews melted entirely in the sun and vanished. Moreover, Polish manna is enclosed in a husk, while the manna of the Hebrews had no husk and was as if pounded with a pestle, as stated in verse 14.




Verse 22: On the Sixth Day They Gathered Double Food


This is the fourth precept, given in verse 5, that on Friday they should collect a double portion of manna — namely one gomor for Friday and another for the Sabbath — and this was to commend the rest and worship of the Sabbath. Likewise this was the fourth miracle: namely that on Friday a double quantity of manna rained down, like a double ration of provisions, and that each person returning home from collecting manna found exactly two gomors in his possession.


And they reported to Moses — that they had collected double manna on the sixth day, and they did this in order to hear and understand why this had been commanded to them; for up to this point God had not declared that He had prescribed this on account of the observance of the Sabbath.




Verse 23: Tomorrow Is the Rest of the Sabbath, Sanctified to the Lord


As if to say: Tomorrow is the holy Sabbath, dedicated to the worship of the Lord; hence then one must rest from all work and devote oneself to God. Therefore I commanded you on the sixth day to collect and prepare manna for the Sabbath.


Here, first, the knowledge and observance of the Sabbath seem to have been renewed and restored. Hence Philo even asserts that the Hebrews, who had forgotten the birthday of the world (on which this universe was completed), which was unknown to their forefathers, learned of it through this miracle — namely that on the day before the Sabbath double manna rained down and lasted for two days, contrary to what happened on the other days. I say "renewed" because I have shown at Genesis 2:3 that the Sabbath was instituted and observed from the beginning of the world. From the very origin of the world, therefore, the feast and worship of the Sabbath was established; but it had been entirely obliterated in the Egyptian servitude and idolatry of the Hebrews. Hence here it is recalled and restored by God.


Whatever is left over, set it aside until morning. — That is, save one gomor for the following Sabbath morning — namely, save the bread of one gomor that you made on Friday from pounded and cooked manna. For on the Sabbath it was not permitted to pound or cook manna. They could, however, save and eat whole, uncooked manna on the Sabbath if they wished, just as grains of sugar are eaten. Our Lorinus teaches this against Eugubinus in his commentary on Wisdom 16.




Verse 31: They Called Its Name Man


And it was like coriander seed, white, and its taste was like fine flour with honey. — Coriander seed is not white but black; therefore the word "white" should not be referred to the coriander but should be taken separately on its own. For three things are said here about manna: first, that in size and shape it was like coriander, because the grains were small and round like coriander — so says Josephus; second, that in color it was bright and white; third, that in flavor it was like honey, tasting like fine flour mixed with honey or oil.


And its taste was like fine flour with honey. — The manna was therefore similar to grains of sugar, both in color, in flavor, and in shape. This flavor was, as it were, innate and natural to the manna itself, and so it tasted this way if the person eating desired no other food or flavor. But if someone desired something else, the manna immediately took on that flavor. For by God's gift and a great miracle, the manna presented to each person every pleasantness of flavor. For this is what is said in Wisdom 16:20: "You nourished Your people with the food of angels, and You provided them bread from heaven ready-made, without labor, having in itself all delight and the sweetness of every flavor. For Your substance (namely the manna, by which You sustained the Hebrews) and Your sweetness, which You have toward Your children, You displayed; and serving the will of each person, it was converted into whatever each one desired." Hence also in chapter 19, verse 20, the Wise Man in the Greek calls manna ambrosia, which, as the most exquisite food, is imagined by the poets to be the food of the gods.


Some think that this privilege — namely that the manna tasted like whatever they desired — was given only to pious and just men. For they argue that this did not happen for the impious and unjust, but that for them the manna tasted only like bread with honey or oil. This is proven from the fact that otherwise they would not afterward have murmured against the manna, nor asked for meat, leeks, and melons (Numbers 11:4), if they had tasted all these things in the manna itself. So teach Saint Augustine (Retractations, Book II, ch. 19), Abulensis, Lipomanus, and others.


However, since Scripture makes no distinction here between the pious and the impious, but absolutely asserts that the manna presented to each person the flavor he desired; and since the other benefits of God — such as the pillar of cloud, the quails, water from the rock, etc. — were common to the impious as well as the pious in the desert; and since through this flavor God wished to draw away both the impious and the pious from the fleshpots of Egypt (for this is what the Wise Man adds: "That Your children, Your people whom You loved, O Lord, might know that it is not the produce of crops that nourishes people, but Your word preserves those who believe in You"): from all this it seems more true that the manna tasted to all — both impious and pious — like whatever each one wished it to taste. So teach the Hebrews, Saint Chrysostom, Nazianzen, and others, whom Lorinus cites and follows (on Wisdom 16:21).


You will object: Why then did the Hebrews grow nauseated by the manna (Numbers 11)? Lorinus responds that this nausea and murmuring arose not from excessive sweetness of the manna, nor even from weariness with one and the same food for 40 years, but from the fact that the color, smell, form, thinness, and other similar qualities remained always the same in the manna, whereas a pleasant diversity of such qualities attracts the palate more. For thus children and other gluttons strive to fill not only their bellies but also their noses, eyes, and hands with foods. And this is what the murmurers say: "Our soul is nauseated by this lightest of foods; our eyes see nothing but manna." They were therefore asking for the variety and solidity of other foods.


Some add that the manna changed not only its flavor but also its substance according to the desire of those eating it — so that if someone wished to eat an egg, a chicken, or sugar, the manna would immediately be transformed into an egg, a chicken, or sugar. They think this is signified by those words of Wisdom 16: "It was converted into whatever each one desired" (Greek: metekirnato, that is, "was transfused") — as if in this manna there was an express type of the transubstantiation of bread into the Body of Christ in the Eucharist. So think Gregory of Valencia, Claudius de Sainctes, Thomas Bozius, and Nicholas Villagagnon.


But this opinion is new and lacks a solid foundation, for the words of Scripture speak not of a substantial but of an accidental conversion of flavor; otherwise the Jews would not have murmured on account of the manna (Numbers 11). And in this respect the manna was a type of the Eucharist, not with regard to transubstantiation, but with regard to the power and efficacy of the remaining accidents. For the flavor of the manna showed how the accidents of bread and wine could remain and nourish without their substance. And thus implicitly and consequently, the different flavor in the manna was also a type of transubstantiation. For a different flavor normally accompanies and indicates a different substance.


Note: The Wise Man, as also David (Psalm 77:25), calls manna the "bread of angels" — not because they ate it, but because they produced the manna from matter prepared for this purpose in the clouds. Hence they also call it "bread of heaven," that is, of the clouds, because the manna was formed in the clouds and rained down from the clouds. Again, manna is called "bread of angels" — that is, the most delicate bread, such that if angels were to eat, they would eat no other bread than manna. So too the "tongues of angels" are called the most beautiful and elegant (1 Corinthians 13:1). For "angels" the Hebrew has abbirim, meaning "of the mighty" or "of the stronger ones," which is an epithet of angels who surpass men in strength and virtue. Secondly, "of the mighty" because through manna they became strong and vigorous, just as the Eucharist strengthens our hearts for eternal life (John 6).




Verse 32: Fill a Gomor from It, and Let It Be Kept for Future Generations


This is the fifth precept, by which God commands that manna be preserved as a perpetual memorial of divine sustenance. Thus manna rained at Arras (Atrebatum), which is still preserved and displayed there, as I myself have seen. Hence their rhyme: "At Arras manna rained, at Rome the sacred chrism, at Jerusalem blood: these are the three gifts of salvation."


Likewise this is the fifth miracle: namely that God preserved this manna incorrupt for so many centuries.




Verse 33: Place It before the Lord


Before the tabernacle and the ark, when they would have been built — this is therefore a prolepsis (an anticipation of future events). For in the Holy of Holies the manna was placed in a golden urn, as the Apostle says (Hebrews 9:4).




Verse 34: As the Lord Commanded Moses


That is, "me" — it is an enallage of person, for Moses speaks of himself as if about another person, in the third person.


And Aaron placed it in the tabernacle to be preserved — not in this first year of their departure from Egypt, but much later, when the tabernacle had been constructed. This is therefore placed here by anticipation, so that all things pertaining to the manna might be joined together. Again, Moses placed the manna in the small tabernacle that the Hebrews had before they built the great and elaborate one at God's command; for that they already had such a tabernacle at that time will be evident from chapter 33, verse 7. So say Lyra and others.




Verse 35: The Children of Israel Ate Manna for Forty Years


Here the sixth precept is indicated — of gathering manna each day and year, and that continuously for 40 years. Likewise the sixth miracle stands here: that in spring as well as in autumn, in summer as well as in winter, on each day for 40 continuous years manna rained down, until the Hebrews came to Canaan and there ate from the produce of the land. Therefore the angels daily formed the manna in the clouds from matter naturally disposed for this purpose, in the way that snow, hail, and even stones are generated in the clouds, and in the way that medicinal manna is produced — which, however, differs greatly from ours. For our manna was miraculous, as is evident from what has been said. Hence what Josephus says — that in his time manna still rained in the same region — is either fabulous or must be understood of medicinal manna.


Whether the Hebrews ate other foods besides manna in the desert, I shall discuss at Deuteronomy 2:6.


Note: The manna allegorically signified Christ in the Blessed Sacrament, as is evident from John 6:49-50; but most especially the manna signified the reality contained in, and the effect of, the Sacrament, as Saint Chrysostom, Theophylact, and Cyril teach at length on the cited passage of John. Hence the Apostle also says (1 Corinthians 10): "All ate the same spiritual food and all drank the same spiritual drink" — which even Calvin understands of the sacred supper, saying that the manna was a type of the Body of Christ. From this one may rightly conclude that in the Blessed Sacrament the flesh of Christ is truly present, since the manna was a symbol of a truly existing reality, not of a chimeric one. Otherwise both we and the Jews would be eating spiritual food — that is, typical and symbolic flesh — and we would have no more signified truth than the Jews themselves, indeed far less. For the manna was more flavorful than our bread and far more clearly represented the Body of Christ than dry bread. This consequence, being so clear, was recently conceded by a certain Minister from this new flock. But who does not see that this contradicts both Sacred Scripture and reason? For the new law is superior to the old law; therefore the new Sacraments surpass the old ones. Hence the Apostle says: "These things were done as figures of us." But the figured reality is nobler than its figure, just as the body is nobler than its shadow, and a man nobler than his image. Therefore the Sacraments of the new law, and especially the Eucharist, as the figured reality, must be nobler than the Sacraments of the old law, and than the manna itself, which was merely a type and figure of our Eucharist. Again, in John 6, Christ most expressly declares His Body in the Eucharist to be superior to the manna itself (vv. 48 and 58): "This is the bread that came down from heaven — not like the manna your fathers ate and died; whoever eats this bread (namely the divine bread, consecrated and transubstantiated into the Body of Christ) will live forever." That manna more clearly represents the Body of Christ than bread, who does not see? For this can be shown by many arguments.




Manna as a Type of the Eucharist


Hence note: The manna corresponds most aptly with the Body of Christ in the Eucharist and most beautifully foreshadowed it. First, the color of the Eucharistic species and of the manna is the same. Second, the sweet flavor of both. Again, just as the sweetness in the manna was hidden, so too Christ is hidden under the species of bread. Third, neither is found or tasted except by those who have left behind the fleshpots of Egypt and the pleasures of the flesh. Fourth, for unbelievers and the greedy, both are turned into worms and judgment. Fifth, the manna was not given except after the crossing of the sea; the Eucharist is not given except after baptism. Sixth, after the manna the Hebrews fought against Amalek, whereas before, God alone had fought for them against the Egyptians.


They fought, I say, and they conquered: so too the obstacles and temptations of the heavenly life, which God allows to be hurled only at the more advanced, are overcome by the power of the Eucharist. Hence Saint Bernard, in his sermon On the Baptism Given at the Lord's Supper, says: "That Sacrament works two things in us: namely, that it diminishes our feeling in lesser matters, and in graver sins it entirely removes consent. If any of you does not now so often, nor so bitterly, feel the movements of anger, envy, lust, and the like, let him give thanks to the Body and Blood of the Lord, for the power of the Sacrament is working in him." And Saint Cyril (Book IV on John, ch. 17): "The Eucharist calms — when Christ dwells in us — the raging law of our members, strengthens piety, extinguishes the disturbances of the soul, and does not consider what sins we are in, but heals the sick, restores the broken, and like the Good Shepherd who laid down His life for His sheep, raises us up from every fall."


Seventh, manna was bread made without seed, without plowing, or any other human labor, made by the angels: so too the Body of Christ was born of the Virgin alone and by the outpouring of the Holy Spirit. Eighth, the manna gave the Hebrews every variety of flavor. Hence it is said of the manna in Wisdom 16: "You nourished Your people with the food of angels, and You provided them bread from heaven ready-made, without labor, having in itself all delight and the sweetness of every flavor." So too Christ is milk for little ones, vegetables for infants, and solid food for the perfect, as Gregory of Nyssa says. And Saint Cyprian, in his treatise On the Lord's Supper: "This bread surpasses all the enticements of carnal flavors and all the pleasures of every sweetness. See how for those who commemorate Christ's Passion within the sacred rites, torrents flow forth as if through certain channels from interior fountains, and the soul is delighted above all pleasures by nectarean tears; how great a sweetness the sighs of contemplation draw forth for the soul seeking where its God may be." Hence it follows, he says, "that henceforth it may shudder at the cups of sin, and every flavor of carnal delights may be to it as something rancid, and vinegar of sharp bitterness scraping the palate." From this follows jubilation and inebriation of the mind, "so that one may bear Christ in one's breast, carry Him in one's mind, and at all times let praises consonant with the jubilation of word and deed resound to Him who dwells within, and let thanksgivings be sung. This inebriation does not kindle but extinguishes sin. When forgetfulness has put to sleep all the mockeries of the flesh, wondrous are the things one feels, great the things one sees, unheard-of the things one speaks."


Chrysostom (Homily 24 on 1 Corinthians): "This table is the strength of our soul, the sinew of our mind, the bond of confidence, our hope, salvation, light, and life." Ninth, the manna was minute: Christ is enclosed in a small host. Tenth, the manna was pounded with a pestle: Christ was stripped of mortality by the pestle of the Cross. Eleventh, the faithful cry out in wonder: Man hu! — "What is this, that God should be with us?"


Twelfth, all collected an equal measure of manna — namely one gomor: so too all receive the whole Christ equally, whether the species, or host, be larger or smaller. So says Rupert. Thirteenth, manna was gathered in the desert only on six days: so too on the Sabbath of eternity and in the promised land, the veil of the Sacrament will cease, and we shall enjoy Christ face to face in supreme rest. Fourteenth, the manna melted in the sun: so too when the species are dissolved by heat, the Sacrament is dissolved. Finally, Saint Ambrose, in Sermon 3, thinks that through the manna the Blessed Virgin was prefigured; for she is the Mother of Mercy, our life, sweetness, and hope.




Tropological Meaning of the Manna


Tropologically, the manna signifies the sweetest spiritual consolations, which are perceived in the contemplation of heavenly things and in victory over temptations and desires. Of these it is said in Psalm 30:20: "How great is the multitude of Your sweetness, O Lord, which You have hidden for those who fear You!" And in Revelation 2:17: "To the one who conquers I will give the hidden manna." For this consolation is a prelude and foretaste of eternal beatitude. This manna is not given except to one who departs from Egypt, leaves behind the fleshpots, and conquers his own desires — for it is promised by Saint John and by Christ the Lord to the one who conquers. Hence a preceding temptation is usually a sign of consolation to follow, for heavenly consolation is promised to those who have been tested by temptation. Experience shows that no one heroically conquers any temptation, weakness, contempt of self, desire, curiosity, illness, weariness, and so forth, without immediately feeling a wonderful pleasure and joy of soul, which far surpasses both the corresponding sorrow and the delights of concupiscence. Let each person test this in himself, and he will find it to be so.


So it was with Saint John, who predicted victory over the tyrants to the Emperor Theodosius. Having denied himself and forgotten himself, he searched out heavenly things, attending to God alone, conversing with Him, and celebrating Him with constant hymns, so that he seemed to be in heaven. Hence, speaking of himself through Palladius in the Lausiac History (ch. 46): "I know a man in solitude who for ten years tasted nothing of earthly food; but an angel every third day brought him heavenly food (behold, manna!) and placed it in his mouth, and this served him in place of food and drink."


Again, Palladius writes about another John (ch. 16): "John first stood for three years under a certain rock, praying perpetually, never sitting down at all, not sleeping except for what sleep he could steal while standing, and taking only the Sunday Eucharist (behold, manna!) brought to him by a priest — he ate nothing else." And in chapter 58, Abbot Anuph says of himself: "From the time I professed the name of the Savior, I have taken nothing of human food, being fed daily by an angel; no desire for anything other than God has entered my heart; God has hidden nothing from me among earthly things; I have received every petition from God. I often saw myriads attending upon God, I saw choirs of the righteous, I saw a multitude of Martyrs praising God, I saw the just rejoicing for eternity." Narrating these and many other things, on the third day he surrendered his soul to God; which Abbot Paul and his companions saw being carried up to heaven by angels singing hymns, and by the Martyrs.




Anagogical Meaning of the Manna


Anagogically, manna signifies the ambrosia of the Blessed, and their ineffable happiness in heaven, their delight, joy, and sweetness. For glorious things are spoken of you, O city of God, as the dwelling of all who rejoice is in you. There, says St. Gregory in the Seven Penitential Psalms, is light without failing, joy without groaning, desire without pain, love without sorrow, satisfaction without weariness, safety without fault, life without death, health without weakness.


"Perfect charity flourishes in all, one joy for all, one delight." And St. Augustine says: "In the city of God, the king is truth, the law is charity, dignity is equity, peace is happiness, life is eternity." St. Bernard, On the Reward of the Heavenly Fatherland: "The reward is to see God, to live with God, to live from God, to be with God, to be in God, who will be all in all. And where the supreme good is, there is supreme happiness, supreme delight, true liberty, perfect charity, eternal security, and secure eternity: there is true joy, full knowledge, all beauty, and all blessedness. There is peace, piety, goodness, gentle virtue, honesty, joys, sweetness, perennial life, glory, praise, rest, love and sweet concord."
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Synopsis of the Chapter

First, Paul asserts that he does not seek nor stand in need of the commendation of men, as the flattering pseudo-apostles were seeking it: since the fruit of his preaching sufficiently commends him.

Second, in verse 6, he gives the reason for this matter, namely that the Apostles and other ministers of the New Testament and of the Spirit have been adorned by God with greater honor and glory than Moses and the other ministers of the Old Testament and of the letter.

Third, in verse 13, he teaches that the Jews still have a veil over their heart in the reading of the Old Testament, so that they do not recognize Christ in it, but they will recognize Him, when this veil shall be taken away at the end of the world through Christ.




Vulgate Text: 2 Corinthians 3:1-18

1. Do we begin again to commend ourselves, or do we need (as some do) letters of commendation to you, or from you? 2. You are our epistle, written in our hearts, which is known and read by all men. 3. Being manifested that you are the epistle of Christ, ministered by us, and written not with ink, but with the Spirit of the living God: not in tablets of stone, but in the fleshly tablets of the heart. 4. And such confidence we have through Christ toward God: 5. not that we are sufficient to think anything of ourselves, as of ourselves; but our sufficiency is from God, 6. who also has made us fit ministers of the new Testament, not in the letter, but in the spirit: for the letter kills, but the spirit gives life. 7. Now if the ministration of death engraved with letters upon stones was in glory, so that the children of Israel could not steadfastly behold the face of Moses for the glory of his countenance, which is made void: 8. how shall not the ministration of the Spirit be rather in glory? 9. For if the ministration of condemnation is glory, much more does the ministry of justice abound in glory. 10. For even that which was glorious has not been glorified in this respect, by reason of the surpassing glory. 11. For if that which is done away is by glory, much more that which remains is in glory. 12. Having therefore such hope, we use much confidence: 13. and not as Moses put a veil upon his face, that the children of Israel might not steadfastly look on his face, which is made void, 14. but their senses were dulled. For until this present day the very same veil in the reading of the old Testament remains not unveiled (because in Christ it is made void); 15. but even until this day, when Moses is read, the veil is upon their heart. 16. But when one shall be converted to the Lord, the veil shall be taken away. 17. Now the Lord is a Spirit. And where the Spirit of the Lord is, there is liberty. 18. But we all, beholding the glory of the Lord with open face, are transformed into the same image from glory to glory, as by the Spirit of the Lord.




Verse 1: Do We Begin Again to Commend Ourselves

1. Do we begin again to commend ourselves. — Because at the end of the preceding chapter the Apostle had seemed to praise himself and seek the favor of the Corinthians, he here removes from himself the suspicion of vainglory.

Do we need letters of commendation to you or from you? — "From," that is, by letters written by you, by which I might be commended in the eyes of others?




Verse 2: You Are Our Epistle

2. You are our epistle. — You, O Corinthians, converted by my labors, are to me as a letter of commendation read and understood by all, which I display in place of my commendation, to whomever I will; for as the work commends the workman, and the seal gives credit to the thing sealed: so you, as it were a letter of commendation sealed by you, commend me. For all know what you were before conversion, namely intemperate, addicted to gluttony, lust, and other vices and desires (for Corinth was a most renowned emporium, of all merchandise as also of vices). But now they see that through my preaching and Paul's you have wholly been changed into other men, temperate, chaste, gentle, humble, pious, almsgiving. Therefore this conversion of yours is my letter of commendation, that is, the public testimony and commendation of my preaching among all nations.

Again: "You are our epistle written in our hearts," as if to say: You who have been converted by me are indelibly inscribed and engraved on my soul. Note here: Paul wrote this epistle twice. First, in itself, when he implanted and inscribed in the mind of the Corinthians the faith and spirit of Christ. Second, he wrote and impressed the same in his own heart through his care and love for them. Third, you yourselves are also the epistle of Christ, in whose hearts, namely, by my ministry as by a pen, Christ has been inscribed, and Christ Himself has inscribed in them, through me and my preaching, His faith, hope, charity, and other goods, not with ink, but with the Spirit of the living God, that is, the Holy Spirit and by His breath and inspiration, by which He has implanted the spirit of charity and the virtues in your minds. So Anselm and commonly the Greeks and Latins.




Verse 3: Written on Fleshly Tablets of the Heart

3. Written on fleshly tablets of the heart. — In Greek σαρκίναις, that is "fleshy," namely on a soft, pliable, docile heart, not on hard stone, like the law of Moses. He alludes to Jeremiah, chap. xxxi, verse 33. So Ambrose.

Note: The Apostle distinguishes these two, σάρκινος and σαρκικός: he calls σάρκινον "fleshy," consisting of flesh, that is, of the natural condition and tenderness of flesh; but σαρκικὸν he calls "carnal," which has the vices and corruptions of the flesh, as Rom. vii, 14: "But I am carnal (σαρκικός), sold under sin." 1 Cor. iii, 3: "Since there is among you zeal and strife, are you not carnal (σαρκικοί)?" Thus elsewhere he calls "carnal" desires. Yet other authors do not distinguish these. Hence Nazianzen calls the σαρκικά of Christ His incarnation and humanity.




Verse 4: Such Confidence We Have Through Christ

4. Such confidence we have through Christ toward God. — For "confidence," in Greek it is πεποίθησις, which is a persuasion with confidence of mind and trust, by which the mind raises itself and reaches out toward some arduous good which it desires, as if it were certain to attain it. Such is the confidence which is suggested to the Saints by the Holy Spirit for the working of miracles, or heroic works of virtue, which God is wont to require and to send beforehand, not only in the one performing, but also in the one receiving the miracle or other gift of God, as a fitting disposition, and to bestow and inspire it first, so that the soul, by expanding and raising itself through this confidence, may become capable of that miracle or gift; as if to say: This persuasion and confidence, namely, that you are our epistle written with the Spirit of the living God, we have through the grace of Christ before God, namely, hoping in God and confidently trusting that He, as He has begun, so will continue to write through and complete this epistle by His Spirit. Hence secondly, "confidence," that is trust, we have toward God, because we confidently glory in God concerning this epistle of God and ours, and concerning the dignity and fruit of our ministry above the ministry of Moses and of other ministers of the Old Testament. So Anselm, and it is clear from what follows.




Verse 5: Not That We Are Sufficient of Ourselves

5. Not that we are sufficient to think anything of ourselves. — "Anything," namely of good, which looks to and is ordered toward faith, grace, merit, and eternal salvation, so that one may be fit as a minister of the New Testament, as preceded. But if no one can of himself think such a thing, then much less can he do it. So the Council of Orange, canon 7, and St. Augustine, On the Predestination of the Saints, chap. ii.

Hence first, against the Semipelagians, Augustine teaches there, and from him the Scholastics, that the will to believe, and every beginning and desire of faith and salvation, is not from free will, but from prevenient grace. Hence Beza falsely here charges the Scholastics, as though they hereby teach that we have the beginning of good from ourselves, but weak and insufficient: for all teach that the beginning of a good and holy life, of thought, action, and salvation is supernatural, and arises from God's grace, not from nature or from the goodness of our wills.

Second, Calvin falsely thinks from this passage that in free will there are no powers which it can exert in works of grace; but that all sufficiency, that is, all powers and all effort and action are of grace: for the Apostle only says that free will is of itself insufficient, not that it has no powers at all: just as therefore a weak man has feeble powers, but insufficient ones, for walking; yet sufficient, if someone raises, helps and sustains him, and so gives a beginning and assistance to motion and walking: so also free will is of itself weak and feeble for good works; but sufficient, if it be aroused, strengthened, and helped by prevenient grace.

You will say: "Sufficiency" here can be taken for virtue, powers, and potency, with Theophylact and the Syriac. I reply: This too is true; for the power and forces of free will for a supernatural and gracious work, because it is supernatural, pleasing to God, and worthy and meritorious of eternal life, are not from free will, but from arousing and cooperating grace: which once obtained, free will is sufficient to believe freely, to love, and to perform any supernatural thing. For free will has natural powers in every work, so as to produce a free work; therefore two causes here concur for the same work: one natural, namely free will; the second supernatural, namely grace; and to each its own effect responds: to grace responds the fact that it is a work of supernatural virtue; but to free will, that it is free and human: see Canon 15.

Thus a very weak man is not only insufficient but powerless to walk, because to walk is beyond his powers; but he becomes powerful, if some other strength be added to him from a companion or elsewhere, and then by his own powers (though weak) he flows together at the same time with the powers of his companion or of the strength added to him into motion and walking: but in such a way that the added strength must precede him and as it were initiate his walking, and all force and energy for walking here and now is in the added strength. For that the weak man should attempt and walk beyond his own powers, this he has not from himself or his own powers, as is clear, but from the added strength: yet that being added, he himself with his own powers strives at the same time to walk, and in walking he does what he can, and effects and produces effort and motion responding to and commensurate with his own powers. Just so in like manner free will cooperates with arousing grace, and to its supernatural influx into a supernatural work it offers a natural concurrence, commensurate with itself and the powers of its nature.

Morally, from this passage we learn in every good work to acknowledge our infirmity, and to attribute all its goodness and dignity to the grace of Christ. So St. Gregory, book XXII of the Morals, chap. xix: "Let no one," he says, "esteem himself of any virtue even when he can do something bravely: because if divine protection forsakes him, he will suddenly be cast down powerless in the very place where he boasts himself to stand strongly." And St. Augustine, book II Against Julian, chap. viii, praises this saying of St. Cyprian, by which he refutes the Pelagians, saying: "They (the Pelagians) trust in their own virtue and cry out: The perfection of virtue is from ourselves; but you (O Cyprian) cry back: No one is strong by his own powers, but is safe by God's indulgence and mercy." The Psalmist sings the same, Ps. lviii: "My strength, he says, I will keep to you," that is, I will lay up my strength with you safely as in a place of custody, hoping that not by my own but by your powers I shall always be superior to my enemies, because you are the fount of all virtue and strength, as St. Augustine there says. Hence Cassiodorus expounds thus: "My strength I will guard through you;" but Genebrardus thus: "My strength I will refer to you," and will give it to you as received. In this Pharaoh, king of Egypt, sinned, saying, Ezekiel xxix, 3: "Mine is the river (the Nile, defending, hedging, and guarding Egypt), and I made myself (so powerful a king of Egypt);" and therefore he heard from God, verse 5: "I will cast you forth: I have given you to the beasts of the earth and the birds of the sky to be devoured."

Again, from this passage of Paul we learn to pray to God assiduously, that He may direct our thoughts and send pious and holy ones. For these are the fount and beginning of all good works. Concerning which the Church thus prays: "Grant unto us, we beseech You, O Lord, ever the spirit graciously of thinking the things that are right, and of doing them: that we who without You cannot exist, may be able to live according to You." Finally, learnedly and piously St. Bernard, sermon 32 on the Canticle: "'Not that we are sufficient to think anything of ourselves as of ourselves' (understand: of good), 'but our sufficiency is from God.' When therefore we turn evils in our heart, the thought is ours; if good, it is God's word: the former our heart speaks, the latter it hears. 'I will hear,' he says, 'what the Lord God will speak in me, for He shall speak peace unto His people.' And so peace, justice, piety God speaks in us: nor do we think such things from ourselves, but we hear them in ourselves. As for murders, adulteries, thefts, blasphemies, and the like, they go forth from the heart, nor do we hear them but say them;" or certainly the devil sends and suggests them to us.




Verse 6: Who Has Made Us Fit Ministers of the New Testament

6. Who has also made us fit. — In Greek ἱκάνωσεν, made us sufficient, as our translator renders in the preceding verse. The Syriac: made us worthy ministers of the New Testament.

Not in the letter, but in the spirit. — Not by law, but by grace, as if to say: I am a minister of the New Testament, not in such a way as to bring forth the tablets of the Law and Covenant and its words and voices, as Moses did in the Old Testament; but that through my words God may send forth His Spirit and holy impulses to you. So Ambrose, Anselm, Chrysostom. See Augustine, book On the Spirit and the Letter, vol. III. Hence the Greek has it more clearly, διακόνους καινῆς διαθήκης, οὐ γράμματος, ἀλλὰ πνεύματος, He made us ministers of the New Testament, not of the letter, but of the spirit.

For the letter kills. — First, Chrysostom, and Ambrose, Augustine in book III On Christian Doctrine, chap. iv, explain thus, as if to say: The letter of the law convicts, and the punishment of death condemns those who do not obey this letter, that is, the law's precepts of justice and charity: for this letter of the law dictates, and so decrees: "Whoever violates the law, let him die the death," Lev. xx, and elsewhere. Second, the same Augustine there: "the letter kills," namely, if you abuse it in bare words, with the true sense of Scripture neglected, leading to errors, as the heretics and Jews do. Third, the same in chap. v and vi: "the letter kills," if things said metaphorically be taken as they sound to the letter. Fourth, the same in the same place: "the letter kills," if those things which in the Old Law are spoken as types of the new law be understood only as to be observed to the letter. And in this sense are to be explained Origen, book III Against Celsus; Didymus, book III On the Holy Spirit, and other ancients, when they say that the letter, that is the literal sense of the law, kills; but the spirit, that is the spiritual and allegorical, gives life. Namely because Christians are no longer permitted to observe to the letter the ceremonies and rites prescribed by the old Law under penalty of death; but they must do that which those ceremonies allegorically signified, in order to attain the life of grace and glory. Fifth, the same Augustine, book On the Spirit and the Letter, chap. iv and following: "the letter" both of the new Law and of the old, "kills," if it be separated from the spirit; but the reason it is here said only of the old Law that "the law kills" is because Moses, when he gave the Law, gave nothing but the letter; but Christ together with the Law gave the Spirit. Hence Augustine here teaches that the Law cannot be fulfilled by the powers of nature alone, but for this the grace of Christ is required. Sixth, Augustine in the same place, and Anselm here: "the letter kills," by occasion: for occasionally the Law sharpens and incites concupiscence and sin, which kills the soul. This sense and the first are most especially literal.

Conversely, the Spirit gives life. — First, because the Spirit of grace and charity gives supernatural life to the soul. Second, because He impels and instills motion and agility for good works and for fulfilling the Law. Third, because He directs to eternal life, which the Law promises to those who keep it. The ministers of this life and Spirit, sent by Christ, were the Apostles.




Verse 7: If the Ministration of Death Was in Glory

7. If the ministration of death and damnation (that is, if the ministry and promulgation of the old Law threatening and inflicting death and damnation) was in glory (or as the Syriac translates in verse 9, was glory, that is, very glorious; namely with thunder, heavenly trumpet, the earthquake of Mount Sinai, the splendor of Moses' face, the old Law was gloriously and magnificently promulgated, and) engraven. — In Greek ἐντετυπωμένη, impressed and inscribed on tablets of stone, Exodus xix, 20 and xxxiv.

Note: Paul here calls the old Law the minister of death and as it were its lictor; because it was its part to kill the guilty, but not to give life to those who obeyed. From these things it is sufficiently clear that Paul writes this against the pseudo-apostles, and that they were Jews, and wished to introduce Judaism and mix it with Christianity. For this reason Paul here so depresses and stings the Jews, and so calls both the old Law and Moses ministers of death and damnation: but himself and the Apostles, and the Evangelical Law, he calls ministers of justice, of the spirit, and of life. The same will be more apparent in chapters x and xi, where in open battle he attacks these Jewish detractors of his.

So that the children of Israel could not steadfastly behold the face of Moses, for the glory of his countenance. — Note: In Exodus xxxiv, 29 and following, when God was about to give Moses and the Jews the tablets of the Law written by Himself, and was conversing with Moses about this matter on Mount Sinai, like a most radiant sun He breathed upon Moses His glory, that is, the rays of His light, so brilliantly that the Jews could not look upon the face of Moses as upon another sun, but were forced to turn their faces from him. Hence Moses, in order to be able to speak with them, veiled his face and glory with a veil. Whence Exodus xxxiv, 29, it is said: "When Moses came down from Mount Sinai, he held the two tablets of the testimony, and he did not know that his face was horned from his communion with the speech of the Lord." Note here that "horned" is taken metaphorically; for Moses did not have horns on his forehead, as painters depict for him, but his face was so bright that it vibrated rays of light and as it were emitted horns. See what was said at Exodus xxxiv, 29.

Which is made void. — "Which," namely the glory, was to be taken away from Moses: for these rays and this splendor, like life itself, abandoned Moses as he was dying, to signify that the old Law would cease, and that its glory, with the coming of the new, would die away.




Verse 8: How Shall Not the Ministration of the Spirit Be Rather in Glory

8. How shall not the ministration of the Spirit (and of justice, that is, the ministry and promulgation of the Evangelical Law, bringing the Spirit and justice) be rather in glory? — So Chrysostom, Ambrose, Anselm. This glory of the new Law is manifest in the mighty wind and in the diverse and fiery tongues which at Pentecost, when the new Law was promulgated, made the Apostles glorious to all nations, Acts ii. Again in the gift of tongues, of prophecy, and others, which formerly Christians received visibly in baptism, as is clear from 1 Cor. xiv, 26, as now invisibly they receive the graces, virtues, and gifts of the Holy Spirit.




Verse 10: That Which Was Glorified, by Reason of the Surpassing Glory

10. For even that which was glorified has not been glorified in this respect. — "For" by a Hebraism here is assertive, not causal, according to Canons 24 and 25, as if to say: And so the glory of Moses on Sinai is not to be called glory in this respect, namely if it be compared with the glory of the Apostolic office, on account of its surpassing glory, by which it far excels Moses. So Chrysostom. As Theodoret says, the light of a lamp shines at night, but at midday is obscured by the sun: so the glory of Moses has been obscured by Christ. For this is what "on account of the surpassing glory" signifies, namely of Christ and His New Testament.

Note here: For "propter" (on account of), in Greek it is ἕνεκεν, which Beza wrongly translates as "as regards." Maldonatus better translates "in respect of," so that ἕνεκεν may correspond to the Hebrew "neged," that is, "before," "in regard to," as if to say: The old Law shone, but only in part, if you regard and compare its glory with the glory of the new Law: for that was small and obscure, but this is excellent and illustrious. Properly ἕνεκεν signifies cause: hence our translator best translates "on account of," in accordance with the sense given.




Verse 11: That Which Remains Is in Glory

11. For if that which is done away (namely Moses and the law that was to be done away and abolished through Christ), is by glory (is in glory, is glorious): much more that which remains (namely the new Law of Christ), is in glory.




Verse 12: Having Therefore Such Hope

12. Having therefore such hope. — That the Lord through us, the Apostles, may pour forth the spirit of grace, and will so glorify us hereafter beyond Moses, as He has done up to now. So Chrysostom.

We use much confidence, — we confidently evangelize, with liberty, candidly, openly. So Chrysostom. For the Greek παρρησία some translate as confidence, others as liberty, others as openness: for it signifies all these, and all of them suit this passage.




Verse 13: And Not as Moses Put a Veil

13. And not as Moses put a veil. — As if to say: Moses veiled his face; we, on the contrary, do not veil the face of Christ, but propose Him to all with great liberty. Note: In Exodus xxxiv, 33, it is said of Moses: "And when his words were ended (that is, the precepts which he had heard from the Lord on Sinai, as preceded), he put a veil over his face." From which passage it is gathered that Moses promulgated the precepts of God to the people in his first conversation with face open and radiant, on account of the majesty, reverence, and testimony of the Law; but after that first promulgation, thereafter when he spoke with the people, he veiled his face, so that opportunity might be given for freer conversation; but when he entered the tabernacle, of which chap. xxxiii, 8, to converse with the Lord, he removed the veil.

The Apostle here in verses 14, 15, 16 gives the allegorical cause of this veiling. For to the Jews the Old Testament is covered with a veil, so that they do not see its inner light of the New Testament and Christ contained in it: this veil Christ has taken away from us in the new Law, and will take away at the end of the age from the Jews who are to be converted to the faith.

Tropologically Gregory, part III of the Pastoral, chap. v: It is necessary, he says, that the preacher (like Moses) adapt himself to his hearers: for lofty matters ought to be covered before many hearers, and scarcely opened to a few.

That the children of Israel might not steadfastly look on his face. — "On his face." Thus the Latins now read constantly: otherwise it could appear that "face" had crept in here for "end": for the Greek here, the Syriac, and the older Latins also, like Ambrose, read εἰς τέλος, "unto the end," that is Christ, mystically signified through Moses' revealed and splendid face, as Ambrose and Theodoret explain. Others, however, more literally: "unto the end," they say, that is, unto the perfection and consummation of the splendor of his face, namely Moses'; or "unto the end," that is, the extremity, or the outermost surface of Moses' face the children of Israel could not look. Hence our translator more clearly translates, "unto his face." Third, otherwise Theophylact: The unlearned Israelites, he says, could not see that the Law had an end and was to be abrogated. But this is mystical; therefore the second is the literal sense.

Which is made void. — As if to say: Which splendor of Moses was to be abolished; or which face of Moses, namely so glorious, was to be abolished. For the Greek τοῦ καταργουμένου can be referred both to πρόσωπον, that is the face, and to κάλυμμα, that is the veil; but our translator has more aptly referred it to κάλυμμα, the veil, not to the face: for thus he should have translated "which" (feminine), not "which" (neuter), as if to say: "Which," namely Moses' veil, was to be abolished through Christ: for of the unveiling of this veil through the light and law of the New Testament he treats in what follows. So Anselm, Ambrose, Theophylact.

Note with Theodoret: The splendor of Moses' face, like the sun, signified the brightness and glory of Christ and of the new Law; but the veil signified the shadow, the gross ceremonies, and the obscurity of the Law of Moses. The Jews could not see Moses' face except veiled, because in their unbelief they cling to their shadows and ceremonies, and are blinded from the light of the Gospel. Hence he adds:




Verse 14: But Their Senses Were Dulled

14. But their senses were dulled, — that is, as the Greek has it, ἐπωρώθη, they were hardened, that is, they were callous, the Jews' eyes were blinded by the splendor of Moses' countenance, and allegorically they were blinded by the splendor of the Gospel. For the phrase "but they were dulled" refers to and is opposed both literally and allegorically to that which he said: "That they might not steadfastly look upon his face," namely Moses'.

For until this present day the very same veil remains in the reading of the old Testament. — The Apostle here continues the allegorical sense and cause of Moses' veil and of his splendor, by which the Jews' eyes were struck back and as it were dulled and blinded, as if to say: Moses and the Old Testament are to this day veiled to the Jews, so that they do not understand, see, or recognize Christ signified in that testament through so many figures, prophecies, ceremonies and sacrifices. Again, the Old Testament is veiled to them, because they read it, but do not understand, nor do they perceive its meaning, end, scope, light and splendor, which is Christ, as if they had the eyes of their mind dulled and blunted, as formerly they had the eyes of the body dulled when they tried to look upon Moses' shining face.

Because in Christ it is made void. — As if to say: Through the grace and faith of Christ this veil is made void and taken away, so that we may clearly understand and see the Old Testament and Christ signified in it.




Verse 15: When Moses Is Read, the Veil Is Upon Their Heart

15. But even until this day, when Moses is read (by the Jews in the Synagogue) — the Law and the Old Testament.

The veil is placed over their heart. — This veil is the obstinate and gross and stubborn adherence by which the Jews cling tooth and nail to the carnal sacrifices and rites of the old Law, and so are blinded, so that they do not see Christ foreshadowed through those rites. This therefore is the veil of the Jews: for the veil of the Law is its very obscurity and shadow.




Verse 17: Now the Lord Is a Spirit

17. Now the Lord is a Spirit. — First, the Father, the Son, and the Holy Spirit are not body, but spirit; so that "spirit" may be taken essentially, and be common to the whole most holy Trinity. So St. Ambrose. Second, it can be taken notionally for the Holy Spirit: hence the Greek has the article τὸ πνεῦμα, as if to say: That Spirit; and the Roman Bible and others write "Spiritus" with a capital S, as if a proper name. For the Jews acknowledge one God and Lord, but deny several persons, and that the Holy Spirit is God, as if to say: When the Jews, with this veil of the Law removed, shall have been converted to the Lord, so as to believe in the Most Holy Trinity, and accordingly that the Holy Spirit is Lord and God: then they will serve this God and Lord not by the letter, by gross and bodily ceremonies, but by the spirit; for this Lord to whom they shall be converted is Spirit, and the Holy Spirit will give them the law of spirit and liberty, that with spiritual eyes and senses they may see Christ veiled and hidden in the Law, and may adore and worship Him in spirit and in truth. For this is what Christ says, John iv, 23: "The hour is coming, and now is, when the true adorers shall adore the Father in spirit and in truth. For the Father seeks such to adore Him. God is a Spirit, and they that adore Him must adore Him in spirit and in truth." Which passage St. Athanasius to Serapion explains thus: It is necessary, he says, to adore the Father in truth, that is, in the Son and in the Holy Spirit, as if to say: It is necessary to adore the three persons of the Most Holy Trinity, the Father, the Son, and the Holy Spirit. But this is mystical.

Hence note literally: Christ said these things against the Samaritans and the Jews. For the Samaritans worshipped God with a false and self-fabricated worship, and so worshipped God together with idols, and consequently were worshipping not the true God, but a false and fictitious one, inasmuch as he would be a partner of idols. The Jews indeed worshipped the true God, but with certain bodily signs, which were shadows of things to come. To both of these Christ opposes the Christians, who instead of bodily signs, in spirit; instead of shadows, falsity, and ignorance, in truth, worship God, who is incorporeal and the most pure Spirit. Therefore "Spirit" there signifies the spiritual worship of faith, hope, charity, and the other virtues, by which God is worshipped not through shadows, but in truth, that is, most truly, most rightly, and most properly. Wherefore the Sacraments of the new Law and the ceremonies, since they are not shadows of the old Law but ornaments and aids of the spirit, pertain to the spirit. Thus Theophylact, Theodoret, and Chrysostom explain this passage, who from it prove against Macedonius that the Holy Spirit is God.

You will say: The same Spirit is presently called "the Spirit of the Lord;" how then is He the Lord? I reply: He is the Lord, because He is God; He is of the Lord, because He proceeds from the Father and the Son, as if to say: He is the Spirit of the Lord Father and of the Lord Son.

But where the Spirit of the Lord is, there is liberty. — For St. Augustine, book XV On the Trinity, chap. viii. And the word "liberty," in Greek is not παρρησία, as before, but ἐλευθερία, that is, spontaneous, ingenuous, free; whence note: "liberty" here is opposed not to the obligation of human or even divine law, as the heretics would have it, but partly to the veil of Moses, that is, the obscurity and grossness of the old law; partly to the letter, that is, the servile compulsion, fear and torpor of the law, of which He spoke at verse 6: "He has made us fit ministers of the new Testament, not of the letter, but of the spirit;" and consequently this liberty is twofold.

The first, as Chrysostom says, is of the intellect, and it is the clear knowledge of the mystery of the Trinity, of the Incarnation, etc., which were obscure to the Jews: likewise, of true religion and divine worship, which the Jews thought consisted in the slaying of bulls and rams, whereas God wills to be worshipped and adored in spirit and in truth, John iv, 23. Here observe: just as the grossness, dullness, obscuration, and ignorance of the intellect, by which the mind is held bound as it were in darkness, chains and prison, is rightly called servitude and a servile condition; so on the contrary, illumination, clarity and clear knowledge of the intellect is rightly called liberty, because the mind, freed from ignorance, errors and gross appearances of things, freely devotes itself and is intent upon truth, upon God and upon divine and spiritual things. Whence Aristotle, Plutarch, Seneca and others said that only the wise are free.

The second liberty, as St. Augustine teaches, is of the affection, and it is the love of justice, not the fear of vengeance, namely that we may fulfill the law of our own accord and freely from the love of virtue, not from dread of punishment. For this liberty and spirit of love belonging to Christians is opposed to the servitude and servile fear of the Jews. This is clear from what precedes and follows here.

Therefore as impiously as ignorantly and absurdly, three hundred years ago the Beghards, and now the Schwenckfeldians and Libertines, from this passage and from verse 6, reject the written word of God as a killing letter, and wish to be governed by the internal spirit alone dictating to us. Secondly, they hold that a holy and perfect man is free from the law, and does not sin even by fornicating. Thirdly, hence others everywhere wrongly abolish human laws. See Bellarmine, book IV On Justification, chapters III and IV; Bellioninus, in the fifteen books which he wrote On the Liberty of Christ. Augustine excellently, in his book On Continence, chapter III: "We are not," he says, "under the law commanding indeed the good, yet not giving it; but we are under grace, which, by making us love what the law commands, can give commands to the free." See the same in On the Spirit and the Letter, chapter X, and On Nature and Grace, chapter LVII.




Verse 18: We Are Transformed from Clarity to Clarity

But we with unveiled face (namely of Christ incarnate and of the mysteries of faith) beholding the glory of the Lord (the glorious divinity and grace, and the work of our redemption foreshadowed in Moses and the Old Testament). — "He said 'beholding from a mirror,' not from a watchtower," that is, seeing through a mirror, not looking out from a watchtower, says St. Augustine, book XV On the Trinity, chapter VIII. And this is clear from the Greek: for in Greek it is κατοπτριζόμενα, that is, as it were gazing in a mirror. Erasmus indeed renders it: an enlightened will, namely, that with the veil of the law of Moses removed, with a clear and spontaneous will we may walk according to the law of God.

Note: the Apostle here calls a mirror the word of God clothed in flesh and made visible, which is set forth in the Gospel and the Church to be beheld, and is opposed to the veiled Moses. Whence in the next chapter it is called the image of God: for Christ, as God, is the Word and the mirror of the Father; as man, He is the mirror of the Deity and of His grace and glory; and consequently the Gospel of Christ is nothing other than the mirror of the glory of God, and that the most clear and most luminous. Hence St. Augustine calls his maxims, gathered from the Gospel and Sacred Scripture concerning the life and morals of Christians, the Mirror, which is extant in volume III of Augustine's works.

Secondly, by this mirror may be understood faith, through which as through a mirror, but enigmatic and obscure, we contemplate God and divine things, concerning which mirror I have spoken at I Corinthians XIII, 12.

We are transformed into the same image. — "We are transformed," not essentially, as though our essence were transformed into the divine essence, or into its ideal being, which it had before being created, in God from eternity: concerning which St. John says in chapter I: "What was made, in Him was life." For this is the error of Almaric and other Fanatics, whom Gerson refutes in two letters written against Ruysbroeck, and Ruysbroeck himself, in his book On True Contemplation. But we are transformed accidentally, namely so that, as though through the reflection of the rays of Christ's light as of a mirror upon us, we are made luminous by the light of the faith and grace of Christ (for this is what κατοπτριζόμενα signifies), and so we are made as it were mirrors emitting the divine radiance, and as certain suns illuminating others, as Chrysostom and Theophylact say; nay, we are made as it were gods, partakers of the divine nature, as St. Peter says; "whom," as Paul says, Romans VIII, "(God) foreknew and predestinated to be made conformable to the image of His Son." He alludes to Moses, who, gazing upon God and conversing with Him, received from God reflected rays of light, as I have said at verse 7; for Moses did not see God in Himself, but in a glorious body assumed, as in a mirror. Tertullian, book V Against Marcion, for "we are transformed," reads "we are transfigured": as though Paul were alluding to Christ's Transfiguration on Mount Thabor, by which Christ, gleaming with His own glory and light, sprinkled and as it were transfigured Moses, Elijah and the Apostles with the same.

For in like manner we, through the Gospel, the faith and grace of Christ, are transformed and transfigured, while through it we are made partakers of divine truth, splendor and glory, so that we sprinkle and communicate the same to others, and at length reflect the same back to God Himself, from whom it first flowed.

The whole life of Christ, says St. Augustine, through the man whom He bore on earth, was the discipline and mirror of morals. See him in the book On True Religion, chapter XVI, volume I. How wise are they who constantly gaze upon this mirror, and strive to conform their morals to it, and so are transformed into other men, heavenly, angelic and divine!

From clarity to clarity, — "from the clarity" of Christ "into the clarity" that is ours, so that we may be made bright and luminous in wisdom and grace after the manner of Christ. Secondly, "from the clarity" of faith "into the clarity" of sight and vision. Thirdly, according to Anselm, "from the clarity" of creation "into the clarity" of justification. Fourthly and best, as I have said at Romans I, 17, "from clarity to clarity," that is, more clearly day by day and more clearly, even to the clarity of the beatific vision. So Ambrose. Furthermore Maldonatus, in his manuscript Notes, explains it thus, as if to say: Advancing "from clarity," that is from the glory of the Old Testament, "into clarity," that is the glory of the New. In like manner he said at Romans I, 17: "From faith to faith."

As by the Spirit of the Lord, — that is, and that through the Spirit of the Lord. The word "as" is redundant by a Hebraism; or rather, with Chrysostom and Ambrose, it signifies the fitting and worthy cause of so great a transformation, as if to say: "As," that is, as it befits the Spirit of God to transform us. St. Basil, in his book On the Holy Spirit, and Chrysostom here read, "as by the Lord the Spirit"; for so the Greek ἀπὸ Κυρίου Πνεύματος can be rendered. Whence hence against Macedonius they prove that the Holy Spirit is God, and that He removes the veil and gives understanding of the Scriptures. Finally Tertullian, book V Against Marcion, chapter XI, reads, "as by the Lord of spirits."





3 Kings (1 Kings) XIX



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: 3 Kings 19:1-21

	Verse 3: Elijah Was Afraid

	Verse 4: He Went into the Desert

	Verse 5: He Fell Asleep under the Juniper Tree

	Verse 7: A Great Journey Lies Ahead of You

	Verse 8: He Walked Forty Days to Mount Horeb

	Verse 9: He Stayed in a Cave

	Verse 10: I Have Been Very Zealous for the Lord

	Verse 11: Go Out and Stand on the Mountain

	Verse 13: Elijah Covered His Face

	Verse 14: They Have Killed Your Prophets

	Verse 17: Whoever Escapes the Sword of Hazael

	Verse 18: I Will Leave Seven Thousand in Israel

	Verse 19: He Found Elisha Plowing

	Verse 20: What Was Mine to Do, I Have Done

	Verse 21: He Took a Pair of Oxen and Slaughtered Them





Synopsis of the Chapter


Jezebel threatens Elijah with death; he flees and, fed by an Angel under a juniper tree, proceeds to Mount Horeb; where, in verse 10, he is asked by God what he is doing there, complains that the prophets have been killed and that he too is sought for death; then God, appearing in the whisper of a gentle breeze, commands him to anoint Hazael as king of Syria, and Jehu as king of Samaria, and Elisha as the prophet to succeed him; he soon carries this out, verse 19, and casting his mantle upon Elisha, he adopts him as his companion.




Vulgate Text: 3 Kings 19:1-21


1. Now Ahab told Jezebel all that Elijah had done, and how he had killed all the prophets with the sword. 2. And Jezebel sent a messenger to Elijah, saying: May the gods do this to me and more, if by this hour tomorrow I have not made your life like the life of one of them. 3. So Elijah was afraid, and arising he went wherever his will carried him; and he came to Beersheba of Judah and left his servant there. 4. And he went into the desert, a day's journey. And when he had come and sat under a juniper tree, he asked for himself that he might die, and said: It is enough; take my life, O Lord, for I am no better than my fathers. 5. And he cast himself down and fell asleep in the shade of the juniper tree; and behold, an Angel of the Lord touched him and said to him: Arise and eat. 6. He looked, and behold, at his head there was a cake baked on coals and a vessel of water; so he ate and drank, and fell asleep again. 7. And the Angel of the Lord came a second time and touched him, and said to him: Arise, eat; for a great journey lies ahead of you. 8. And when he had arisen, he ate and drank, and walked in the strength of that food forty days and forty nights, to the mountain of God, Horeb. 9. And when he had come there, he stayed in a cave; and behold, the word of the Lord came to him, and said to him: What are you doing here, Elijah? 10. And he answered: I have been very zealous for the Lord God of hosts, because the children of Israel have forsaken Your covenant; they have destroyed Your altars, they have killed Your prophets with the sword, and I alone am left, and they seek my life to take it away. 11. And He said to him: Go out and stand on the mountain before the Lord; and behold, the Lord passes by, and a great and strong wind rending the mountains and shattering the rocks before the Lord; the Lord was not in the wind. And after the wind, an earthquake; the Lord was not in the earthquake. 12. And after the earthquake, fire; the Lord was not in the fire. And after the fire, a still small voice. 13. And when Elijah heard it, he covered his face with his mantle, and went out and stood at the entrance of the cave; and behold, a voice came to him saying: What are you doing here, Elijah? And he answered: 14. I have been very zealous for the Lord God of hosts, because the children of Israel have forsaken Your covenant; they have destroyed Your altars, they have killed Your prophets with the sword, and I alone am left, and they seek my life to take it away. 15. And the Lord said to him: Go, return on your way through the desert to Damascus; and when you arrive there, you shall anoint Hazael king over Syria. 16. And Jehu the son of Nimshi you shall anoint king over Israel; and Elisha the son of Shaphat, who is of Abel-meholah, you shall anoint as prophet in your place. 17. And it shall be that whoever escapes the sword of Hazael, Jehu shall kill; and whoever escapes the sword of Jehu, Elisha shall kill. 18. And I will leave for Myself in Israel seven thousand men whose knees have not bowed before Baal, and every mouth that has not worshipped him by kissing its hands. 19. So departing from there, Elijah found Elisha the son of Shaphat, plowing with twelve yoke of oxen, and he was one of those with the twelve yoke of oxen who were plowing; and when Elijah came to him, he cast his mantle upon him. 20. And he immediately left the oxen and ran after Elijah, and said: Let me kiss my father and my mother, I pray, and then I will follow you. And he said to him: Go, and return; for what was mine to do, I have done to you. 21. And returning from him, he took a pair of oxen and slaughtered them, and with the plow of the oxen he cooked the meat, and gave it to the people, and they ate; and rising up he went and followed Elijah, and ministered to him.




Verse 3: Elijah Was Afraid


3. SO ELIJAH WAS AFRAID (of the fury and power of Jezebel, about which see verse 4; see Abulensis, Question III), AND HE LEFT HIS SERVANT — that is, his attendant, so that he might flee alone and in secret and hide.




Verse 4: He Went into the Desert


4. HE WENT INTO THE DESERT, ETC., AND WHEN HE HAD COME, HE SAT UNDER A JUNIPER TREE. — For the "juniper" loves hot and dry places; hence it abounds in Syria, and especially in the desert. Hence Pliny, book XVI, chapter XXX: "The juniper," he says, "has the same properties as the cedar." And chapter XL: "Cypress, cedar, ebony, lotus, boxwood, yew, and juniper do not suffer rot or old age." Hence juniper berries are hot, strong, and effective for warming, drying, and strengthening the stomach, like pepper and mustard. Such is a zealous man, of whom you may truly say that proverb of the Arabs: "A grain of pepper (or juniper) is worth more than ten melons." For a zealous man, like a small grain of pepper or juniper,


if broken or rubbed, exhales the fires of divine love, by which he stimulates, prods, and inflames his hearers toward the good. Fittingly therefore Elijah rested under the shade of a juniper tree; for the juniper berries, which burn like pepper, represent the ardor and zeal of Elijah; but this had to be tempered by the shade of patience and humility; for the juniper, being small, gives a small and humble shade. Such was Brother Juniper, one of the first companions of St. Francis, of whom we read thus in the Annals of Wadding, year of the Lord 1210, number 35: "At that time (St. Francis) also admitted to his society Blessed Juniper, a man of such humility and simplicity that he was thought by the ignorant multitude to be a fool. The things he did and said for his own utter abasement seem almost incredible, and no other man was as eager for honor as this one was for reproach. Therefore when he was assailed with insults by anyone,


spreading out the edges of his poor cloak, he would say to him: Friend, throw them in here generously, fill the lap with those precious stones, fill it, do not fear — calling insults and reproaches "precious stones." When he returned home, he would have this kind of conversation with himself: O useless brother, with what face do you return to the fathers? Under what title will they admit you? Certainly if they take you under their roof out of hospitality, and give you a little bread and a little water, they will be doing a great thing, greater than your merits deserve; surely they will justly reject you as unworthy of their company. St. Francis, admiring his simplicity, would say to those present: Would that, brothers, we had an entire forest of such Junipers!" — alluding to the etymology and property of the name, because as Blessed Isidore testifies, just as the ash of the juniper keeps the coals of the same wood burning for a very long time, so this man kept the fire of love burning in his sacred breast. And just as the juniper is covered with thorns, and according to Jerome always blooms, always brings forth new fruits, and never loses its greenness, so this man, through the compunction and austerity of penance, nourished in himself the greenness of divine charity. For "juniper" in Hebrew is rothem, which the Septuagint, retaining it, translate as Ratham, as the Complutensian edition has, or Rathmon, as the Roman edition has; hence some have thought rothem to be the buckthorn (rhamnus). Hear St. Methodius, tract On Chastity, in Photius' Library: "The buckthorn denotes virginity (for because it is thorny and pricks, it denotes the austere life and mortification, which is the parent and nurse of chastity); for the buckthorn is a chaste tree, and perhaps from a similar nature with the virgin this plant is called agnos; 'rhamnus' indeed on account of its strength and fortitude against pleasures; 'agnos' however, because it is in every part chaste and pure. Hence they say that Elijah, fleeing from the face of Jezebel the woman, came first to the Buckthorn, and was heard there and received food; because for those fleeing the sting of the flesh and woman and pleasure, the wood of chastity sprouted as a refuge and covering, which was planted by Christ, the author of virginity, for those who embrace virginity."


And so he explains that passage of Judges IX, 14: "All the trees said to the buckthorn: Come and rule over us," because when the fig tree, that is, the law of nature in paradise, and the vine, that is, the law of nature given to Noah after the flood (who discovered the vine and wine), and the olive tree, that is, the law of Moses and the Prophets (for these were anointed with oil) had been unable to heal the festering wounds of men: "God sent a fourth time the buckthorn, that is, chastity, to rule over them, which, having overcome pleasures, also threatened them for the remaining time that unless all obeyed it and sincerely came to it, all would be consumed by flames; for no other law would follow after this, but judgment and fire. Hence man began to cultivate justice, and to adhere constantly to God through faith, and to separate himself from the devil." Thus far St. Methodius.


Allegorically Rupert, book V, chapter X, by the juniper understands the holy and life-giving cross of God, to which the faithful flees when he is assailed by fear or any other temptation: there he embraces death, there he desires to die together with Christ, because he submits himself entirely to His cross, and desires to be conformed and crucified together with Him.


HE ASKED FOR HIMSELF (that is, for himself; it is a Hebraism) THAT HE MIGHT DIE. — Whence such great fear, such great consternation in Elijah, who shortly before had fearlessly contended with Ahab and the Baalites and overcome them? I respond first, because God withdrew from him the strength He had given, so that Elijah might recognize that it had been a gift of God, and that he himself was by nature timid, as other men are. For this reason God customarily subjects the saints who have accomplished great deeds to fears and temptations, in order to preserve them in humility, lest they be puffed up, but be compelled to have recourse to God. So St. Chrysostom, homily On Elijah and Peter, which is found in Surius on August 1: "God," he says, "wished to declare that those miracles which had been shown were done not by Elijah, but by His own power. See what happens: during the time when God Himself was operating, Kings, Princes, and peoples yielded to Elijah; but when God withdrew, even one woman seemed terrible to that prophet. God withdrew, and human nature was reproved.


And shortly after: "For not one or two, but forty days he fled, and betook himself to a completely deserted region, carrying with him no sustenance, no food at all; for like a man drunk with fear, he cared for nothing else, but followed only the deserted regions." Angelomus and Rabanus say almost the same here: "Holy men," they say, "when the Spirit lifts them up, are carried to the heights; but as long as they are in this life, they are repressed by temptations lest they become proud."


St. Chrysostom adds that God wished by this fear to punish the cruelty of Elijah, by which he had killed the 850 false prophets. But this is improbable, since he did this by God's command out of zeal, to destroy idolatry.


Second, because Jezebel, seeing all her prophets killed by Elijah, raged against Elijah, to tear him to pieces most cruelly, and she had at her disposal King Ahab her husband, through whom she could send countless soldiers against Elijah. Therefore Elijah feared Jezebel more than Ahab and the Baalites. For, as Ecclesiasticus says, chapter XXV, verse 23: "There is no head more wicked than the head of a serpent, and there is no anger above the anger of a woman." Hence St. Ambrose, epistle 23, says that the temptations of women are graver than those of men, since brave men have been conquered and overthrown by them. So also St. Bernard, sermon 64 among the smaller ones. Hence St. Peter, who had fought against the entire cohort and cut off Malchus' ear, feared a maidservant, and out of fear of her denied Christ.


THAT HE MIGHT DIE. — You will say: Elijah was fleeing from Jezebel who wished to kill him; he was therefore fleeing death. Why then does he here wish for death? I respond first, because


in the flight and its difficulties, and the hardships of the journey, the toil increased, and from it the pain and grief of Elijah, which so depressed him that he wished for the death he had previously fled,, in order to escape so many and so great calamities. So we see those who have escaped plague and death, if they afterwards fall into graver tribulations and dangers, wish and say: Would that I had died with my companions, would that the plague had taken me with the rest. Such were the Greeks who, returning after the capture of Troy and tossed by a most severe storm, wished they had fallen in the siege of Troy:

What can fate do? Pyrrhus envies his father;
Ulysses envies Ajax, the younger Atrides envies Hector;
Agamemnon envies Priam. Whoever lies at Troy
Is thought fortunate, (says Seneca in Agamemnon).


The second and more important reason was that Elijah feared being killed by Jezebel, not because he feared death, but lest he seem to have been overcome and conquered by Jezebel, and with him the true religion of God. For Jezebel would have boasted that she had killed Elijah, and with him had overthrown the faith and worship of God. He therefore wishes God to send him death, lest it be inflicted by Jezebel, not so much upon himself as upon the worship and religion of God. So Herodias killed St. John the Baptist, the antitype of Elijah, and Eudoxia killed St. Chrysostom. See St. Peter Damian, volume II, sermon 2 On St. Vitalis.


Allegorically, Elijah represents here the weakness of Christ trembling in the garden. So Rupert, book V, chapter X.


IT IS ENOUGH FOR ME, O LORD (to have lived until now, and to have been adorned with so many and so great benefits from You. It is enough for me to have conquered Ahab and to have killed the false prophets). TAKE (therefore) MY LIFE — lest Jezebel take it with disgrace and infamy both to me and to You. FOR I AM NO BETTER THAN MY FATHERS — both the ancient ones, Abraham, Isaac, Jacob, etc.; and the recent ones, namely the prophets already killed by Jezebel before me, whom I venerate as my elders and fathers, indeed as martyrs.




Verse 5: He Fell Asleep under the Juniper Tree


5. AND HE CAST HIMSELF DOWN AND FELL ASLEEP IN THE SHADE OF THE JUNIPER TREE — from the weariness of the journey and from sadness of spirit. Moreover the shade of the juniper is scanty, since the juniper has thorns instead of leaves, and is harmful. For as Virgil says, Eclogue 10: "Heavy is the shade of the juniper;" therefore this shade rather increased than diminished the headache and sadness in Elijah. Hence this shade is a type of human supports, which although they are vain and harmful, men nonetheless flee to them, when they should rather flee to the shade and protection of God and Christ as useful and solid, with the bride who says in Canticles chapter II, verse 3: "Under the shadow of him whom I had desired I sat, and his fruit was sweet to my palate." And with Jeremiah, Lamentations IV, 20: "The breath of our mouth, Christ the Lord, was taken in our sins, to whom we said: Under Your shadow we will live among the nations." "For Christ," as St. Bernard says, sermon 2 on the Missus Est, "does not cease to protect those little ones who flee to Him under the shadow of His wings, whether from the heat of carnal desires, or from the face of the wicked who afflict them. Good and desirable is the shade under the wings of Jesus, where there is safe refuge for those who flee, and welcome refreshment for the weary." Hence again Jeremiah, chapter XVII, verse 5: "Cursed," he says, "is the man who trusts in man, etc. For he shall be like the tamarisk in the desert, and shall not see when good comes. Blessed is the man who trusts in the Lord."




Verse 7: A Great Journey Lies Ahead of You


7. A GREAT JOURNEY LIES AHEAD OF YOU — to Mount Horeb, so that there you may see and hear God, verse 11, as Moses saw and heard Him. So for each faithful person a great journey remains to the summit of sanctity and perfection, and a greater journey remains to the empyrean heaven.




Verse 8: He Walked Forty Days to Mount Horeb


8. HE WALKED IN THE STRENGTH OF THAT FOOD FORTY DAYS AND FORTY NIGHTS TO THE MOUNTAIN OF GOD, HOREB. — From this it is clear that a wonderful virtue had been placed by God in this food and bread, so that Elijah's strength would suffice for making the journey without any other nourishment for 40 days and nights. Hence the Author of the Marvels of Sacred Scripture, book II, chapter XIX, asserts that this bread was miraculously made by the hands of Angels, although Abulensis thinks it was natural and common bread, to which God gave this power to strengthen Elijah, so that he would not need other food.


St. Bernard has the tropology of the entire history in his entire sermon 64 among the smaller ones.


Allegorically, by this bread of Elijah the Fathers understand the Eucharist, by whose power for 40 days, that is, for our whole life, which is for us a time of fasting and penance, we walk "to the mountain of God, Horeb," namely to see "the God of gods in Zion." So Paschasius Radbertus, book On the Blood and Body of the Lord, chapter X; Algerus, book II On the Sacrament of the Altar, chapter I; Rupert, book V, chapter X; Rabbi Samuel of Morocco, book On the Coming of the Messiah, chapter XX.


Anagogically, this bread represents the most sweet refreshment of the Saints in heaven, by which not for 40 days, but for all eternity, without food they will remain healthy, strong, joyful, and glorious. So Rupert.


FOR FORTY DAYS — without other food, and therefore fasting. The journey from Beersheba to Mount Horeb is a matter of a few days, namely four or five; especially since Elijah walked both night and day, and fear gave him wings, says Serarius. Hence it is clear that, struck by fear, terror, grief, and anguish, he wandered about, turning this way and that, wherever his will carried him, and did not keep a straight course; and perhaps he had not even fixed in his mind the destination of his journey, namely to go to Horeb. So Abulensis.


Note here that Elijah fasted for 40 days, just as Moses did, and afterwards Christ, in imitation of whom the Church instituted the Lenten fast.


St. Ambrose wrote a book On Elijah and Fasting, in which he shows the benefits of fasting, and presents various examples from Sacred Scripture on this subject, as well as the harms of drunkenness and intemperance.


HOREB. — "Horeb" is Mount Sinai, as I showed in Exodus chapter XVII, verse 6, on which Moses, receiving the law from God, conversed with Him, Exodus XIX, so that on the same mountain Elijah, suffering and fighting for God's law, might converse with the same God and receive from Him the method for defending it.




Verse 9: He Stayed in a Cave


9. HE STAYED IN A CAVE. — In this cave (as it seems) Moses, covered by God, Exodus XXXIII, 22, saw the back and glory of God passing by; and therefore in the same cave Elijah here saw the same, but in a different manner. For Moses saw it in the form of an immense light and splendor. But Elijah in the form of the whisper of a gentle breeze; so Rabbi Solomon, Lyranus, and others. Hence this cave was in great veneration among the ancients, and Josephus, book II of Antiquities, chapter XII, relates that before the age of Moses, that place was considered so sacred by the ancients that shepherds were restrained by a certain religious scruple from driving their flocks to that mountain, because they suspected that something divine was there.


Symbolically St. Gregory, book II on Ezekiel, homily 13: "Elijah," he says, "is described as having stood at the entrance of his cave when he heard the voice of the Lord speaking with him, and as having veiled his face; because when through the grace of contemplation the voice of heavenly understanding sounds in the mind, the whole man is no longer within the cave, because the care of the flesh does not possess his soul, but he stands at the entrance, because he is pondering how to escape the straits of mortality. But he who stands at the entrance of the cave and perceives the words of God in the ear of his heart must necessarily veil his face; because when we are led through heavenly grace to understand higher things, the more sublimely we are raised, the more we must always through humility press ourselves down with our understanding, lest we attempt to know more than it is fitting to know." And after some intervening passages: "For to strain the ear and to cover the face is to hear the voice of the inner substance through the mind, and yet to turn the eyes of the heart away from every bodily image, lest the mind fashion for itself anything corporeal in that which is everywhere whole and everywhere circumscribed."




Verse 10: I Have Been Very Zealous for the Lord


10. I HAVE BEEN VERY ZEALOUS FOR THE LORD GOD OF HOSTS — to remove the worship of Baal and idols, and therefore I killed their 850 high priests. It can also be translated with Vatablus: I am seized with a wonderful jealousy for the Lord God, as if to say: I am tormented in the honor of God by a kind of jealousy, and as if I bore the person of God; I am tormented when I see the synagogue, which is the bride of God, falling away from Him and passing over to Baal as to an adulterer.


THEY HAVE DESTROYED YOUR ALTARS. — For besides the altar established by God in the temple at Jerusalem, many who were far from it had erected altars to the true God on neighboring mountains, which were called "high places," and on them they sacrificed. Although these pleased God less, yet He did not wish them to be overthrown in a heretical and impious spirit, as if they were altars of a false god, not a true one. So Abulensis and Serarius.




Verse 11: Go Out and Stand on the Mountain


11. AND HE SAID (the Angel, God's representative) TO HIM: GO OUT AND STAND ON THE MOUNTAIN BEFORE THE LORD; AND BEHOLD, THE LORD PASSES BY, AND A GREAT AND STRONG WIND OVERTURNING MOUNTAINS, AND SHATTERING THE ROCKS BEFORE THE LORD: THE LORD WAS NOT IN THE WIND; AND AFTER THE WIND, AN EARTHQUAKE. THE LORD WAS NOT IN THE EARTHQUAKE; AND AFTER THE EARTHQUAKE, FIRE; THE LORD WAS NOT IN THE FIRE; AND AFTER THE FIRE, A STILL SMALL VOICE. — In Hebrew, a whisper, or a silent voice, that is, low and thin. The Septuagint adds kai ekei Kyrios, that is, and there (in the whisper) was the Lord.


Note that the purpose and aim of this vision was that God might console, calm, and instruct Elijah, who was inflamed with anger, weariness, and grief at the license, impunity, and crimes of Jezebel and the Baalites. First then, to his eyes and senses He presents a most powerful wind, so strong that it seemed about to overturn mountains and shatter rocks; then a great earthquake; then a burning and blazing fire, as if to say: I have at My hand, O Elijah, winds, earth, fires, and all the elements, and all creatures high, middle, and low, to destroy the idolaters and Jezebel; but this mode of My providence and clemency is not the ordinary and usual one, nor is it fitting; and therefore I do not wish to use it, hence it says: "The Lord was not in it." Fourth and finally, God offers to Elijah's ears a gentle breeze, or a spirit and whisper representing Himself and His clemency and providence; for this gentle spirit signifies God's patience and longsuffering in punishing sins, which Elijah and every apostolic man ought to imitate and put on. So St. Irenaeus, book IV Against Heresies, chapter XXXVII: "The prophet," he says, "who was rather agitated and impetuous for vengeance, was being taught to act more mildly." And Tertullian, book On Patience, chapter XV: "There sits on the throne His spirit (that is, God's), most mild and most gentle, which is not gathered in a whirlwind, nor darkened in a cloud, but is open and simple with tender serenity, which Elijah saw the third time; for where God is, there also is His nursling, namely patience." And St. Macarius, homily 6: "Behold," he says, "the still small voice, and in it the Lord. It is therefore clear that the Lord's rest is situated in peace and tranquility." And Theodoret, Question LVII: "By this," he says, "showing that gentleness, kindness, and clemency alone is pleasing to God; but each of the others is drawn out by the wickedness of men."


St. Chrysostom, homily 1 On Elijah, at the end asserts that God quickly snatched away Elijah, lest, if he lived longer, the world would be destroyed by his fire and zeal; but Chrysostom is rather severe regarding the severe zeal of Elijah. So also Procopius.


Second, this gentle spirit or whisper carried the voice of God to Elijah, by which God instructed him who was excessively disturbed, faint-hearted, and thinking himself the only remaining worshipper and prophet of God; hence He says: "I have left for Myself seven thousand men who have not bowed the knee before Baal," Romans chapter XI, verse 4.


Third, this subtle spirit signified God's power, efficacy, and vengeance penetrating all things. Hence He indicated to Elijah the mode of vengeance to be exercised upon the Baalites through Hazael, Jehu, and Elisha, not through wind, earthquake, and fire. So Cajetan and Antonius Fernandius in the Visions of the Old Testament, vision 9.


Therefore this gentle spirit was at the same time subtle and sharp. For God and God's wisdom and providence operates and chastises as powerfully as gently. Therefore God by this vision did not wish to disapprove of Elijah's zeal for vengeance, but only to moderate it, so that it would not proceed from anger and agitation of mind, as it was in Elijah, but from gentleness and love of justice. Hence He immediately prescribes to him the method and manner of vengeance, namely that he should anoint Hazael and Jehu as kings, and Elisha as prophet, so that they might carry it out.


Moreover all these things were done through Angels, as God's ministers, as the Apostle says, Hebrews chapter I, 14. Hence the Chaldean translates: Behold the glory of the Lord is revealed, and before Him there was an army of Angels of wind rending mountains and shattering rocks before the Lord; the majesty of the Lord was not in the army of Angels of wind; and after the army of Angels of wind there was an army of Angels of commotion (causing an earthquake); the majesty of the Lord was not in the army of Angels of commotion; and after the army of commotion, an army of Angels of fire; the majesty of the Lord was not in the army of Angels of fire; and after the army of Angels of fire, a voice of those singing in silence, as it were soothing Elijah's grieving and troubled spirit.


Symbolically, by this vision was signified the nature and majesty of God, which is not wind, nor earth, nor fire, nor any other body, but the most subtle, most gentle, and most pure spirit. This apparition of God was therefore like a scintillation of divinity, as Tertullian speaks, which wrests reverence for itself from us. Again, here is signified the character of God, whose proper quality is gentleness and clemency. God thunders, strikes with lightning, flashes, shakes the mountains, but He does this in a certain way unwillingly and "touched with sorrow of heart within," because it is proper to Him to have mercy and to spare; and therefore He is said not to dwell in the whirlwind and fire, because these suggest something terrible and harmful to human well-being, but in a gentle breeze, which refreshes and restores the weary spirit, says Sanchez from Theodoret, etc. So also St. Gregory, book V of the Morals, chapter XXVI, whose words I shall presently quote.


Allegorically, it was represented that the spirit of Christ the Savior coming into the world would be different from, and opposite to, the spirit of Moses, Elijah, and the old law. For God on Horeb, or Sinai, giving the law to Moses, caused thunder to be heard, lightning to flash, fires to blaze, and the mountain to tremble, Exodus XIX and XX, in order to terrify the stubborn Jews with fear of Himself and His law. Elijah did the same here, when through him he wished to restore the violated law and worship of God. But when the Son of God descended into flesh, He came in the spirit of gentleness and meekness, according to that passage of Isaiah XLII, 1, which St. Matthew cites, chapter XII, 19: "He shall not contend, nor cry out, neither shall anyone hear His voice in the streets; the bruised reed He shall not break, and the smoking flax He shall not quench." Hence, when John and James wanted Christ to hurl fires and thunderbolts from heaven upon the Samaritans who did not receive Him, as Elijah had done, He Himself restrained them and said: "You do not know of what spirit you are. The Son of Man did not come to destroy souls, but to save them," Luke IX, 55. So St. Irenaeus, book IV, chapter XXXVII: "The coming of the Lord," he says, "after the law that was given through Moses, was signified as mild and tranquil, and the rest of His kingdom as gentle and meek." And Rupert: "The end was not in the various captivities of the Jews," he says, "the Messiah had not yet come; but in the spirit of the gentle breeze, that is, His coming was hidden and secret, whom the Virgin Mary conceived as it were from a gentle breeze, that is, from the Holy Spirit." This spirit of gentleness Christ commended and impressed upon St. Peter, Paul, and the other Apostles and faithful. Hence this is the spirit of the law of grace and of the New Testament, which is far more powerful and effective than the spirit of fear and terror of the Old Testament. To this end there is the fable of the East Wind competing with the sun as to which was more powerful, namely which could strip a traveler of his cloak. Certainly the East Wind did not strip it off; indeed the traveler, when the East Wind blew, wrapped himself all the more in his cloak to resist it; but the sun, by its warmth and heat making him sweat, wrested it from him. In a similar way, gentleness avails more, is more powerful than violence; love more than fear, ardor more than terror. Blessed Peter Damian recounts this fable at greater length, book I, epistle 16 to Pope Alexander II, and adds: "If Rehoboam, yielding to the counsel of the elders, had answered the people mildly, he would have subjected all Israel to the rule of his authority; but because he trusted the pride of his contemporaries, by separating ten tribes from himself, he made the lofty power of the kingdom humble. Even the rhinoceros, which with its swiftest speed despises the raging mouths of pursuing dogs, does not fear being captured in the lap of a gentle maiden."


Moreover St. Gregory, book V of the Morals, chapter XXV, explaining that passage of Job chapter IV: And I heard a voice like a gentle breeze: "What," he says, "is designated by the voice of a gentle breeze if not the knowledge of the Holy Spirit? Who nevertheless, coming upon the Apostles, is demonstrated through an outward sound as through a vehement wind, when it is said: Suddenly there came from heaven a sound as of a rushing mighty wind. For the Holy Spirit, when He insinuates Himself into the awareness of human weakness, is expressed both by the sound of a mighty wind and by the voice of a gentle breeze, because coming He is both vehement and gentle; gentle, because He tempers His knowledge to our senses so far as it can be known in any way; vehement, because, however much He tempers it, yet by His coming He disturbs the blindness of our weakness by illuminating it.


Tropologically there is signified here, first, the manner in which God exercises and disposes penitents and those zealous for perfection, in order to lead them to perfection and intimacy with Himself. For first He strikes and pierces them with the terror of death, judgment, and hell, as with a most powerful wind, earthquake, and fire, which draws out tears, and then like a gentle breeze He soothes, adopts, refreshes them, and lifts them to the lofty summit of contemplation. Hear St. Gregory, book V of the Morals, chapter XXVI: "The wind before the Lord overturns mountains and shatters rocks, because the dread that rushes in at His approach both casts down the loftiness of our heart and melts its hardness; but the Lord is said not to be in the wind of commotion and fire; yet He is not denied to be in the whisper of the gentle breeze. For indeed when the mind is suspended in the sublimity of contemplation, whatever it is able to see perfectly is not God. But when it sees something subtle, this is what pertains to the incomprehensible substance of eternity. For we perceive as it were the whisper of a gentle breeze when in sudden contemplation we taste the flavor of the uncircumscribed truth."


God granted the same to Elijah, when, after the terrors, struggles, and battles with the Baalites, He snatched him up in a fiery chariot to heaven, where he enjoys a gentle breeze, that is, full peace of mind and body. In a similar way therefore, he who is agitated by temptations should not lose heart, but should know that "the spirit of a gentle breeze" will follow, that is, consolation, rest, and joy.


Second, there is taught here the form, says Sanchez, which apostolic men and Prelates ought to observe in correcting or punishing transgressors of the divine law; namely that one should imitate what is most violent in nature, the wind that shakes and overturns mountains, and fire that consumes and dissipates all things with incredible speed, nor should one assume the gentleness of a thin and cooling breeze, until one sees God arriving, whom the wind, earthquake, and fire precede as it were as road-preparers and forerunners to prepare His lodging.




Verse 13: Elijah Covered His Face


13. AND WHEN ELIJAH HEARD IT. — For he heard the wind loudly roaring, the earthquake shaking the place, the gentle breeze whispering; but the fire he partly heard, as it was crackling, and partly saw, as it was shining.


HE COVERED HIS FACE WITH HIS MANTLE — to show reverence to God who was manifesting Himself by these signs, as one unworthy to look upon Him and gaze at Him.




Verse 14: They Have Killed Your Prophets


14. THEY HAVE KILLED YOUR PROPHETS WITH THE SWORD (because they opposed the worship of Baal), AND I ALONE AM LEFT (a prophet and zealot of the true religion, who strongly oppose it), AND THEY SEEK MY LIFE — to kill me; therefore with me killed, no prophet will remain, no zealot to defend Your worship and oppose the Baalites. It is therefore all over with the true religion, with Your worship, with the entire Synagogue; the impious Jezebel occupies everything; everywhere Baal is worshipped; everywhere treachery and idolatry overflow. This is the cause of my grief and sorrow, of my flight and exile, so that I prefer to die rather than live and see so many evils of my nation and the people of God. Thus Elijah, consumed with grief, anger, and zeal.


15 AND 16. YOU SHALL ANOINT HAZAEL KING OVER SYRIA, AND JEHU THE SON OF NIMSHI YOU SHALL ANOINT KING OVER ISRAEL; AND ELISHA, ETC., YOU SHALL ANOINT AS PROPHET IN YOUR PLACE — so that these may in reality carry out the just vengeance upon the Baalites which you, O Elijah, so greatly desire. Hence in the praises of Elijah it is said in Ecclesiasticus chapter XLVIII, verse 8: "Who anoints kings to repentance," that is, to punishment and vengeance upon the impious, so that they may be avengers of the divine worship. "You shall anoint a king," that is, you shall designate a king, you shall confer the kingdom upon him. It is a catachresis: for because kings were created by anointing, hence "to anoint" means to create a king. For Hazael was not anointed by Elijah, but was designated king by Elisha, to whom Elijah sent him; Jehu however was anointed king over Israel by one of Elisha's disciples, as is clear from IV Kings VIII, 13 and following. And so Elijah carried out these commands of God through Elisha, whom he therefore appointed as his successor by God's command. Likewise we do not read that Elisha was anointed, but that he was designated prophet by Elijah casting his mantle upon him, verse 19. So Theodoret, Rabanus, Dionysius, Abulensis, Salianus.


Sanchez however takes "you shall anoint" in the proper sense, and judges that all these three were anointed by Elijah, although Scripture does not narrate this as done. For it seems that Elijah by God's command returned through the desert to Damascus, which was a longer and more unpleasant route, so that there he might anoint Hazael as king; for although Hazael was afterwards anointed again by another, yet nothing prevents him from having been first anointed by Elijah. For thus David and Saul were anointed twice. This opinion is probable, and takes this verse properly and literally.


WHO IS OF ABEL-MEHOLAH. — This was a city in the tribe of Manasseh on this side of the Jordan. Therefore Elisha was of the tribe of Manasseh, just as Elijah was of the tribe of Gad. So St. Jerome, Salianus, Adrichomius, and others; although St. Epiphanius and Isidore in the Life of Elisha say he was originally from the tribe of Reuben, and they also add that at the birth of Elisha one of the golden calves that Jeroboam had made bellowed, and its bellowing was heard in Jerusalem, and from this a certain prudent priest conjectured that on that day someone had been born who would be the destruction of all graven images and idols.




Verse 17: Whoever Escapes the Sword of Hazael


17. AND IT SHALL BE THAT WHOEVER ESCAPES THE SWORD OF HAZAEL, JEHU SHALL KILL. — How Hazael and Jehu killed the idolaters, we shall hear in what follows. AND WHOEVER ESCAPES THE SWORD OF JEHU, ELISHA SHALL KILL — not with a bodily sword, but a spiritual one, namely the sword of his tongue, with which he will sharply rebuke them and threaten them with present and eternal death, say Angelomus, Rabanus, and Hugo. More plainly you may take these words of a bodily sword and death; for with that sword Hazael and Jehu killed idolaters, and to them Elisha is here compared. For Elisha killed 42 boys, the sons of idolaters, who insulted him, saying: "Go up, bald head," IV Kings II, and it is probable that he, in the manner of his master Elijah, according to this oracle killed many other idolaters, even though Scripture does not mention it. So Abulensis, Lyranus, Cajetan, Sanchez, and others.




Verse 18: I Will Leave Seven Thousand in Israel


18. AND I WILL LEAVE FOR MYSELF IN ISRAEL SEVEN THOUSAND MEN WHOSE KNEES HAVE NOT BOWED BEFORE BAAL. — God opposes seven thousand to what Elijah had said in verse 14: "I alone am left," as if to say: You are mistaken, Elijah, you are not alone. Behold, Elisha comes to you; behold seven thousand God-worshipping men, whom "I will leave." In Hebrew hisarti, that is, I will cause to remain, I will preserve, I will guard, lest they be killed by Jezebel, or be perverted and led to the worship of Baal.


AND EVERY MOUTH THAT HAS NOT WORSHIPPED HIM BY KISSING ITS HANDS — repeat "I will leave," that is, I will guard and preserve in life. The meaning of the whole verse is, as if to say: And I will guard seven thousand men who have not bent their knees before Baal, nor worshipped him by kissing their hand; for this was a twofold kind of adoration, genuflection and kissing of the hand. "Kissing hands," in Hebrew "kissing him," namely Baal, to greet and adore him with this kiss, as their God and Lord. Our translator renders "kissing hands," to note the rite and manner of adoring, which was to kiss the hand of the idol, or one's own hand with that rite and gesture as if kissing the hand of the idol, when it was far off or placed at a distance. Job suggests this rite, chapter XXXI, verse 26: "If I beheld the sun when it shone, and the moon proceeding brightly, and my heart rejoiced in secret, and I kissed my hand with my mouth." External authors also mention this custom: Pliny, book XXVIII, chapter II: "When adoring, we bring the right hand to our lips." Minucius in the Octavius: "Caecilius, upon seeing a statue of Serapis, as the superstitious populace is wont, bringing his hand to his mouth, pressed a kiss upon his lips."




Verse 19: He Found Elisha Plowing


19. HE FOUND ELISHA THE SON OF SHAPHAT PLOWING WITH TWELVE YOKE OF OXEN. — Elisha was therefore a prosperous farmer, inasmuch as he had twelve yoke of oxen and cultivated a large field with them. For it is clear from the last verse, where he himself slaughtered a pair of oxen for the feast at which he bade farewell to his people, that these oxen were his own. AND HE WAS ONE OF THOSE WITH THE TWELVE YOKE OF OXEN WHO WERE PLOWING. — For each yoke of oxen, or pair of oxen, had its own driver and plowman; therefore there were here twelve yoke of oxen and likewise twelve plowmen, of whom Elisha was one.


HE CAST HIS MANTLE UPON HIM — to call him to follow him, and to make him his companion and participant in his institute, just as now novices in a Religious order are given the cloak, or garment of that same Religious order. In a similar way, a bridegroom used to cover the bride he was courting with his own cloak. Hence that passage of Ruth, seeking the marriage of Boaz, chapter III, verse 9: "Spread your cloak over your handmaid;" and Ezekiel XVI, 8: "I spread my garment over you." By this ceremony therefore Elisha was instituted as prophet, companion, and successor of Elijah, and his heart was entirely changed by God, and from a layman he became a Religious, from a farmer a Prophet, from an uneducated man one taught by God. Hence he immediately left the oxen, his home, his parents, and followed Elijah. Sanchez adds that he was anointed by Elijah; for God had commanded this, verse 16. The anointing, he says, made Elisha a Prophet (for prophets were accustomed to be anointed); but the mantle made him the companion and monk of Elijah.




Verse 20: What Was Mine to Do, I Have Done


20. FOR WHAT WAS MINE TO DO, I HAVE DONE TO YOU — as if to say: I only touched you with my mantle; but God touched your heart, and made it from carnal to spiritual and heavenly, so that you might leave all things, and eagerly follow me, and contend as I do against the idolaters.




Verse 21: He Took a Pair of Oxen and Slaughtered Them


21. HE TOOK A PAIR OF OXEN AND SLAUGHTERED THEM, AND WITH THE PLOW OF THE OXEN HE COOKED THE MEAT, AND GAVE IT TO THE PEOPLE AND THEY ATE. — Elisha, because he was hastening and eager to follow Elijah at once, therefore used the plow for firewood, to cook the meat of the oxen. He therefore gave us a type and example that we should follow God's calling immediately, resolutely, and constantly, as Cajetan and Abulensis note. For he celebrated a banquet at which he bade farewell to his people, to show that he was leaving the oxen, the plow, the field, and all things, and joyfully following Elijah. Hence Abulensis gathers that he was a young man and unmarried, that is, without a wife and celibate; otherwise he would have asked Elijah for permission to greet his wife and children as well as his father and mother. Again, Elisha, says Abulensis, wished nothing to remain for himself in the world, so that he might pass over entirely to the Lord, free and unencumbered; therefore he consumed the plow and the oxen, in which matter he gave an example to Religious to do the same. Hence also St. Ignatius, epistle to the Philadelphians, asserts that Elisha was celibate and a virgin; for Elisha, by the prompting of God who called him, was now superior to all earthly desire. For, as St. Cyprian says, tract On the Lord's Prayer, on those words: "Thy kingdom come: He who has already renounced the world is greater than its honors and kingdom; and therefore he who dedicates himself to God and Christ does not desire earthly, but heavenly kingdoms;" indeed God Himself, "because in Him we shall reign." And St. Ambrose, book VI On the Sacraments, chapter V: "If God reigns in us, the adversary can have no place. Guilt does not reign, sin does not reign; but virtue reigns, chastity reigns, devotion reigns.
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Synopsis of the Chapter


Lot receives the angels with hospitality, whom the Sodomites seek for an abominable crime; hence the angels, leading Lot out, burn the Pentapolis with heavenly fire, except Segor, for which Lot obtains pardon. Secondly, at verse 26, the wife of Lot, looking back, is turned into a pillar of salt, while his daughters conceive by their father, and bear Moab and Ammon.





Vulgate Text: Genesis 19:1-38


1. And two angels came to Sodom in the evening, and Lot was sitting in the gate of the city. When he saw them, he rose up and went to meet them, and bowed down with his face to the ground, 2. and said: I beg you, my lords, turn aside into the house of your servant, and stay there; wash your feet, and in the morning you shall set out on your way. They said: No, but we will stay in the street. 3. He urged them exceedingly to turn aside to him; and when they had entered his house, he made them a feast, and baked unleavened bread, and they ate. 4. But before they went to bed, the men of the city surrounded the house, from boy to old man, all the people together. 5. And they called to Lot, and said to him: Where are the men who came to you tonight? Bring them out to us, that we may know them. 6. Lot went out to them and, shutting the door behind him, said: 7. Do not, I beg you, my brothers, do not commit this evil. 8. I have two daughters who have not yet known a man; I will bring them out to you, and do with them as you please, provided you do nothing evil to these men, because they have entered under the shadow of my roof. 9. But they said: Stand back. And again: You came in, they said, as a stranger; will you now act as a judge? We will deal worse with you than with them. And they pressed upon Lot most violently, and were on the point of breaking down the door.


10. And behold, the men put out their hand and drew Lot to themselves, and shut the door, 11. and those who were outside they struck with blindness, from the least to the greatest, so that they could not find the door. 12. And they said to Lot: "Do you have anyone here of yours? Son-in-law, or sons, or daughters, all who are yours, bring them out of this city: 13. for we will destroy this place, because their outcry has grown before the Lord, who has sent us to destroy them." 14. Lot therefore went out and spoke to his sons-in-law, who were to take his daughters, and said: "Arise, leave this place; for the Lord will destroy this city." But he seemed to them to be speaking in jest. 15. And when it was morning, the angels urged him, saying: "Arise, take your wife and your two daughters whom you have, lest you also perish in the wickedness of the city." 16. As he lingered, they seized his hand and the hand of his wife and of his two daughters, because the Lord spared him. 17. And they brought him out and set him outside the city; and there they spoke to him, saying: "Save your life; do not look back, nor stay in all the surrounding region; but save yourself on the mountain, lest you also perish." 18. And Lot said to them: "I beg you, my Lord, 19. since your servant has found grace before you, and you have magnified your mercy which you have shown me, in saving my life, yet I cannot be saved on the mountain, lest some evil overtake me and I die. 20. There is this city nearby, to which I can flee; it is small, and I shall be saved in it: is it not a little one, and my soul shall live?" 21. And He said to him: "Behold, even in this I have accepted your prayers, that I shall not overthrow the city of which you have spoken. 22. Make haste and save yourself there, for I can do nothing until you enter there." Therefore the name of that city was called Zoar. 23. The sun had risen upon the earth, and Lot entered Zoar. 24. Then the Lord rained upon Sodom and Gomorrah sulphur and fire from the Lord out of heaven: 25. and He overthrew these cities and all the surrounding region, and all the inhabitants of the cities, and everything growing on the earth. 26. And his wife, looking back, was turned into a pillar of salt. 27. And Abraham, rising in the morning, went to the place where he had stood before with the Lord, 28. and looked toward Sodom and Gomorrah, and toward all the land of that region: and he saw the ashes rising from the earth like the smoke of a furnace. 29. For when God overthrew the cities of that region, remembering Abraham, He delivered Lot from the destruction of the cities in which he had dwelt. 30. And Lot went up from Zoar and stayed on the mountain, and his two daughters with him (for he was afraid to stay in Zoar); and he stayed in a cave, he and his two daughters with him. 31. And the elder said to the younger: "Our father is old, and no man remains in the land who can come to us after the manner of all the earth. 32. Come, let us make him drunk with wine, and let us sleep with him, that we may preserve offspring from our father." 33. So they gave their father wine to drink that night. And the elder went in and slept with her father; but he did not perceive when she lay down or when she rose. 34. And the next day the elder said to the younger: "Behold, last night I slept with my father; let us give him wine to drink tonight also, and you shall sleep with him, that we may preserve offspring from our father." 35. So they gave their father wine to drink that night also, and the younger daughter went in and slept with him; and not even then did he perceive when she lay down or when she rose. 36. So the two daughters of Lot conceived by their father. 37. And the elder bore a son and called his name Moab: he is the father of the Moabites to this present day. 38. The younger also bore a son and called his name Ammon, that is, "son of my people": he is the father of the Ammonites to this day.





Verse 1: The Two Angels Arrive at Sodom


And the two angels came. "Two," namely those who had departed from Abraham, while the third remained with him, in the preceding chapter, verse 22. Symbolically, one angel of the three, representing God the Father, had remained with Abraham to bless his household and make him a father for begetting Isaac: whence it seems this angel was the middle and chief one among the three, namely Michael, who sent his two companions Gabriel and Raphael to destroy Sodom. For Gabriel, according to his etymology, is "the strength of God," that is, the strong executor of divine justice, and here he represents the Second Person in the Trinity, namely the Son, because he announced His incarnation to the Blessed Virgin, Luke 1. For the Incarnation was a work of the supreme strength and power of God. Raphael, however, seems to be the angel presiding over chastity and the avenger of impurity: whence he chastely guarded Tobias from Asmodeus, who had killed the seven impure suitors of Sarah, Tobit 7 and 8. Therefore Raphael was sent to Sodom to destroy the impure Sodomites. He represented the Holy Spirit, who is the guardian and avenger of holiness, that is, of purity and chastity, and the supreme enemy of impurity and lust. Therefore by these two angels it is signified that the Son and the Holy Spirit destroyed Sodom: for, as Procopius says: "The Father judges no one, but has given all judgment to the Son; and the Holy Spirit naturally accompanies and is present with the Son." Some add that the Holy Spirit was joined to the Son, because God the Father tempers and mitigates judgment and vengeance with goodness and clemency, which is appropriated to the Holy Spirit, as if to say: I send the Son to judge and destroy you, but I add to Him the Holy Spirit who will invite you to repentance, which if you embrace, and seek pardon, the Holy Spirit will halt and restrain the judgment and vengeance of the Son, and will grant you indulgence.


In the evening of the same day on which they had dined with Abraham, in the preceding chapter, verses 1 and following. Symbolically, the angels bring light to the just, as to Abraham; but darkness to the wicked, as to the Sodomites. So says St. Ambrose, book II of On Abraham, chapter 6. Second, the evening signified that evening and ruin were imminent for the city, says Cajetan. Third, the evening here portends the eternal night threatening the Sodomites. So says St. Gregory, book II of the Morals, chapter 2.


While Lot was sitting. The Jews think that Lot was sitting here as the chief judge among other judges, who at that time sat in the gates of cities, as is evident from Deuteronomy 21:22. But that this is false is clear from verse 9. I say therefore with Abulensis: Lot, having formerly dwelt in the house of Abraham, learned hospitality there; he therefore practices it here in his accustomed manner, sitting at the gate of the city to gather in guests, lest they suffer violence and abuse from the Sodomites, such as they attempted against the two angels in verse 5. Lot thought, just as Abraham did, that they were men, not angels, Hebrews 13:2.


And he bowed before them. Note Lot's humility in his hospitality: for he bowed to these strangers, not knowing they were angels; for the beauty and splendor of their countenance indicated they were serious men, or Prophets sent by God. So says St. Augustine, Question 41. Moreover, he calls himself their "boy," that is, servant, as the Hebrew has it.





Verse 2: The Angels Decline, Then Accept Lot's Hospitality


No. The angels, invited by Lot, first decline out of courtesy, but soon when pressed they acquiesce. Therefore Cassian is mistaken, Conferences XVII, 24, who thinks the angels here changed their mind.





Verse 3: Lot Urges Them Exceedingly


He urged them exceedingly. He invited and pressed them in a remarkable manner. Unleavened bread. Bread without leavening he quickly baked in an oven or a pan, such as Abraham had baked: for unleavened bread is the same as bread baked under ashes. See what was said at chapter 18, verse 6.





Verse 4: All the People Surround the House


All the people together, even from the farthest parts of the city, as the Hebrew has it; and this either to perpetrate or to witness the crime. Moses notes this so that it may be clear that there were not ten righteous in Sodom, but all, except Lot and his family, were wicked and abominable Sodomites. So say Burgensis, Cajetan, and Pererius.





Verse 5: The Sodomites Demand to Know the Visitors


That we may know them -- that is, that we may shamefully abuse them. This is the Sodomitic crime, on whose enormity see Hamer here, and Hieronymus Magius in an entire volume published on this subject.





Verses 7-8: Lot Offers His Daughters


"Abuse them." Some excuse this speech and action of Lot, as if he had held (which Dominic Soto held, book IV of On Justice, Question 7, article 3, and many other theologians, and St. Thomas sufficiently suggests, Question 1 of On Evil, article 5, ad 14, and St. Ambrose, book I of On Abraham, chapter 6) that it is lawful for one wishing to commit a greater crime to counsel a lesser one: thus to one wishing to commit sodomy or rape, it is lawful to counsel him rather to go to prostitutes in a brothel, and to a robber wishing to kill a traveler, it is lawful to counsel him rather to rob him. By the same reasoning, therefore, Lot could lawfully counsel fornication to those attempting sodomy. Whence Gabriel Vasquez, II-II, Question 43 on Scandal, doubt 1, from this deed of Lot teaches that it is lawful to counsel a lesser evil to one determined to commit a greater evil, even if the person was not thinking of the lesser one. For thus Lot, to those wishing to commit sodomy, proposed and counseled the defilement of his daughters, which they were not thinking of.


Add that Lot does not counsel, but merely offers his daughters, obedient to him in all things, to defilement, in order to avert a greater outrage and injury to such important men.


But I say that Lot sinned, because he ought to have been more concerned and watchful (as a father) for the reputation and chastity of his daughters, and the danger of their consenting to sexual acts, than for the safety of foreign guests, even if they were holy men and prophets.


Second, Lot was not the master of his daughters, and consequently was not the master of their bodies and chastity; therefore he could not offer them, especially without their consent, to defilement: for they were not bound, indeed they could not, obey their father in this offering; and it is quite likely that they refused to obey their father in this matter; for what honest virgin would not shudder at such personal defilement rather than that of anyone else?


Third, the Sodomites were not thinking of violating Lot's daughters; therefore he unjustly proposed and exposed them to such impure men in order to protect his guests; for it is not lawful to prevent harm to Peter by causing harm to Paul, by saying to a robber wishing to rob Peter: "Rob Paul instead," of whom the robber was not thinking, as our Lessius learnedly teaches, book II of On Justice, chapter 13, doubt 3, number 19.


Nevertheless, the thoughtlessness and confusion of Lot in so perilous a situation seems to have greatly diminished the gravity of his sin; for Lot was perplexed and at a loss for counsel in so complicated a matter: for he wished by every means to provide for the safety, honor, and chastity of such venerable guests, and no other course occurred to him than to offer his daughters in their place, which he immediately embraced, not thinking or realizing that by this means he was doing injury to his own daughters. So say St. Augustine in On Lying, chapter 9, Lyra, Thomas the Englishman, Tostatus, Lipomanus, and Pererius.


Cajetan adds that Lot offered his daughters, not with the intention of redeeming one crime with another, but of appeasing the raging people with hyperbolic submission; for he thought, and reasonably (as the outcome of the matter proved), that the people would not accept such an offer, but that, appeased by such great submission on Lot's part, they would desist from their attempt; and all the more reasonably, since his daughters were already betrothed to citizens of Sodom. Just as a man seeking to appease another whom he has offended by injury offers him a naked dagger saying: "Kill me" -- not with the intention of being killed, but so that the offended party may be appeased by such great submission. Therefore Lot said these things by way of exaggeration, just as David said to Jonathan, I Kings 20:8: "If there is iniquity in me, kill me yourself, and do not bring me to your father"; and Judah, Genesis 42, said to his father Jacob: "Kill my two sons if I do not bring Benjamin back to you." So says Cajetan.


Morally, St. Chrysostom, in Homily 43, marvels at Lot's charity toward his guests and strangers, whose safety he places above the modesty of his own daughters. "But we," he says, "when we often see our brothers falling into the very depths of impiety and, as it were, into the jaws of the devil, we do not deign even to speak to them, nor to counsel them, nor to admonish them with words, nor to snatch them from wickedness and lead them by the hand to virtue. 'For what do I have in common with him?' you say. 'I have no concern, no business with him.' What are you saying, man? Nothing in common with him? He is your brother, of the same nature as you; you are under the same Lord, often also partakers of the same spiritual table," etc.


Under the shelter of my roof. In Hebrew, "under the shadow of the beam" or "of the ceiling," that is, of my roof and house; for the roof overshadows those who are in the house, like a shadow, and protects them from heat and other injuries of the weather. Moreover, strangers are under the shadow, that is, the protection and care of their host, whose duty it is to provide that no harm be done to them in his house, and this is precisely what Lot intends here.





Verse 9: The Sodomites Threaten Lot


Get out of the way. Be gone from here. You came in as a foreigner; will you now act as judge? In Hebrew it is: "That one came to sojourn (to dwell among us as a stranger), and shall he judge us by judging?" as if they say: Has that foreigner come to be our judge, to judge us? Hence the Septuagint translates: "You entered to dwell, not also to pronounce judgment."


And they pressed upon Lot violently. Some were pushing him back and trying to drag him away; others were breaking down the door, which Lot, going out to them, had shut behind himself, verse 6.





Verse 10: The Angels Rescue Lot


They drew Lot to themselves and shut the door. The two angels opened the door that Lot had shut, in order to bring him, snatched from the violence of the Sodomites, into the house; and once he was brought in, they shut the door again, lest the Sodomites likewise enter.





Verse 11: The Sodomites Struck with Blindness


They struck them with blindness. The Septuagint has aorasia, that is, "non-seeing," by which, while seeing other things, they could not see only the door of Lot, which they were seeking. So say Josephus, St. Ambrose, Chrysostom, and Augustine, Question 43. Hence Vatablus translates: "They dazzled their eyes, so that they hallucinated, and even when exhausted they could not find the door." For, says St. Augustine, if they had been completely blind, they would not have sought Lot's door, but guides to lead them home.


Note: This happened in this way, that God presented another appearance to them, so that in place of the door they saw, for example, a solid wall, or something else; and He did this by one of these four modes: namely, by changing either the appearance of the object, or the intervening air, or the power of sight, or the common sense, to which all visions and sensations are referred. In a similar manner, the Syrians in IV Kings 6, seeking and seeing Elisha, did not see him, nor recognize that it was Elisha. So Christ after the resurrection appeared to the two disciples as a stranger, and to Magdalene as a gardener.


Similar was the illustrious miracle of Gregory the Wonderworker, who, fleeing with his deacon from persecutors into a mountain, when he had been betrayed by someone, the persecutors surrounded the mountain on all sides and searched it, yet they did not see him; returning therefore to the betrayer, they rebuked him; he firmly asserted that the man had been in that place: but they claimed that in the spot he had indicated, they had found not two men, but two trees. After they departed, the betrayer ascended to the place and saw Gregory with his deacon praying with hands raised to heaven, who had appeared to the pursuers to be two trees; wherefore, falling at his feet and converting to Christ, he became a fugitive with him instead of a persecutor. So says Gregory of Nyssa in his Life.


Tropologically, St. Ambrose says: "Here it is shown that all lust is blind, and does not see what is before it."


So that they could not find the door. In Hebrew it is vaiialu limtso happetach, "and they labored," or "were exhausted seeking the door": but in vain, because they could not find it with all their effort.


St. Chrysostom adds from the Hebrew iilu, that is, "they were exhausted," that the Sodomites had their limbs dislocated, so that their strength and the movement of their limbs failed them, and that this was done by God to this end: to signify that they were blind and enfeebled in mind and vices, and that lust above all blinds the mind and enfeebles it just as much as the body.


The door. Ribera (on Zephaniah chapter 1, number 81), Delrio, and others think that Moses speaks of the door of every house, both of Lot and of each Sodomite; as if each one, returning to his own house, could not find or enter it: for this is what the Wise Man seems to assert, Wisdom 19:16. For it was fitting that those who wished to break down others' doors should not find their own.


But St. Ambrose, Chrysostom, Augustine, and Pererius better judge that Moses speaks here only of the door of Lot's house alone, which the Sodomites were trying to break down, but, struck with blindness, they could not find it despite all their effort: for this is what the plain text of Scripture, especially the Hebrew, and the sequence of the narrative require. The Wise Man, however, in Wisdom chapter 19, verse 16, speaks of the Egyptians, not of the Sodomites: for he only compares the Egyptians to the Sodomites in this, that both were struck with blindness, and that just as the Sodomites could not find Lot's door which they sought, so too each of the Egyptians could not find his own door which he sought, in the three-day darkness of Egypt.


Tropologically, Gregory, book VI of the Morals, chapter 16: "What does it mean that while the wicked oppose him, Lot is brought back within the house and fortified, except that each just person, while enduring the snares of the depraved, returns to his own mind and remains undaunted? But the Sodomite men cannot find the door in Lot's house, because the corrupters of minds find no avenue of accusation against the life of the just. For, struck with blindness, they go around the house as it were, because in their envy they scrutinize words and deeds: but because on every side a strong and praiseworthy action from the life of the just confronts them, wandering about they grope at nothing but the wall. Well therefore is it said: 'As in the night, so they shall grope at midday': because when they cannot accuse the good that they see, blinded by malice they seek out evil which they do not see, in order to accuse."





Verse 12: The Angels Warn Lot to Gather His Family


They said. Those two men, as the Hebrew has it, namely the two angels.





Verse 14: Lot's Sons-in-Law Think He Is Jesting


As though speaking in jest. To play and joke, or to rave, and to speak frivolous things rather than serious ones.





Verse 15: Take Your Wife and Daughters


Take your wife and your two daughters. These four, therefore, namely Lot, his wife, and his two daughters, believed the angels and went out of Sodom and were saved: but the sons-in-law, servants, and maidservants of Lot did not believe, but remaining in Sodom they were burned with the rest.





Verse 16: Lot Lingers


As he lingered. In Hebrew vaittmama, that is, "when he was making delays": either to persuade his sons-in-law to depart, as St. Ambrose holds; or to rescue his house and furniture from the fire, as Rupert holds; or praying God to spare the city, as Abulensis holds. Behold, the pleasantness and riches of the Pentapolis had invited Lot to itself; those same things now detain him and nearly destroy him. Learn to despise earthly and pleasant things.





Verse 17: Save Your Life; Do Not Look Back


Save your life. Rescue your life from this fire; leave behind your house, furniture, and all other things: lest if you linger and wish to save them with yourself, you perish and burn with them.


In a similar manner, during the Gothic sack of Rome in the year of the Lord 410, Pope St. Innocent was rescued by God, on account of the innocence and holiness of his life, by which he also defended St. Chrysostom, and therefore excommunicated the Emperor Arcadius and Eudoxia, who had driven him into exile; and he condemned the rising heresy of Pelagius: and for this reason he is praised by St. Jerome in his letter to Demetrias, and frequently by St. Augustine disputing against the Pelagians. Concerning this Paul Orosius, his contemporary, writes in book VII of his History, chapter 39: "Alaric arrives, besieges trembling Rome, disturbs it, breaks in," etc. "It also happened, the more to prove that the invasion of the city was accomplished by God's indignation rather than by the enemy's valor, that St. Innocent, Bishop of the Roman Church, like the just Lot taken from Sodom, by the hidden providence of God was then at Ravenna and did not see the destruction of the sinful people."


Nor you with yours: for this command is given not to Lot alone, but also to his wife and daughters; for Lot's wife was turned into a pillar of salt because she looked back against this command. So says Abulensis.


Do not look back. Vatablus thinks this is a proverb, meaning: Do not regret what you have begun. For thus in Luke 9 it is said: "No one who puts his hand to the plow and looks back is fit for the kingdom of God." But I say these words are to be taken not proverbially, but literally; this is clear from the fact that Lot's wife was punished because she looked back, not because she regretted the journey she had undertaken.


You will ask, why did God so strictly forbid Lot and his family from looking back? I respond first, to exercise Lot's obedience: for thus God exercised Adam's obedience by forbidding the fruit in paradise. Second, for the detestation of a wicked people, whom God did not wish His own to look upon; for God did not wish Lot to grieve for the perishing Sodomites; but He wished to erase all compassion, thought, and memory of the most impious men from the minds of His own: indeed He wished that when their own house and goods perished with the wicked, they should not grieve; for He had determined to make the entire city an anathema of fire and divine burning on account of its impiety.


So Christ commanded the Apostles to shake the dust from their feet against those who rejected the Gospel, so that by this sign they might protest that they wished to have nothing in common with such impious men, not even dust. Third, because God wished Lot to flee as quickly as possible and save himself: for the conflagration was imminent. Moreover, God wished to teach that we all ought to mortify our curiosity, says Philo of Cyprus in the Catena. Fourth, because God did not want to give Lot any sign of repentance, such as looking back; and this so that by this example He might tropologically teach all Christians, especially those zealous for their salvation and perfection, to forget what lies behind, always to press forward, and to ascend to the summit of the mountain, that is, the height of Evangelical perfection. So says St. Augustine, book XVI of The City of God, chapter 30.


Save yourself in the mountain -- namely, the one that overlooks the city of Segor; for Lot fled there, verse 30. Tropologically, St. Gregory, Part III of the Pastoral Rule, admonition 28: "To flee burning Sodom," he says, "is to shun the illicit fires of the flesh; the height of the mountains is the purity of the continent; to stand on the mountain is to cling to the flesh without being carnal. But those who cannot climb to the mountains are saved in Segor, because the conjugal life is neither far removed from the world, nor yet excluded from the joy of salvation."


Arsenius, tutor of the Emperor Arcadius, fleeing into the desert, once came down to a river. There was an Ethiopian girl there, who touched his sheepskin cloak; he rebuked her, but she said: "If you are a monk, go to the mountain." The old man, stung by this word, said to himself: "Arsenius, if you are a monk, go to the mountain"; and there he continually said to himself: "Arsenius, why did you come out?" Thus he lived in the desert for 55 years, and died at the age of 95.





Verse 18: I Beseech You, Lord


I beseech you, Lord. There were two angels, but one was leading Lot and his wife by the hand: this one Lot addressed saying, "Lord"; the other, following behind in the middle between the two daughters, was likewise leading them.





Verse 19: I Cannot Save Myself on the Mountain


Nor can I save myself on the mountain. As if to say: I tremble and fear, since I am old and slow of step, that I will not climb the slope quickly enough, but the fire will overtake me. This was not a prompt but a slow and reluctant obedience on Lot's part, blameworthy in this respect, that relying too much on his own weakness, he distrusted the angel companion and divine Providence; yet praiseworthy in another respect, namely that under this pretext he requested and obtained that the city of Segor be spared.





Verse 20: Is It Not a Small One?


Is it not a small one? As if to say: Since this city of Segor is small, it has few citizens, and has sinned only moderately, so grant me its small offenses, that you may preserve it, small as it is, as a refuge and asylum for me.





Verse 21: I Have Received Your Prayers


I have received your prayers -- I have received and heard you, and your prayers and petitions. The Septuagint translates it as ethaumasa, "I have marveled," that is, I have wonderfully respected and honored your person, inasmuch as out of love and reverence for you, according to your wishes, I spare the city that was condemned to fire.


Therefore the name of that city was called Segor -- the city that was previously called Bala was now named Segor, that is, "small," because Lot pleaded for it as a small city, that it not be burned, in verse 20. Therefore four cities of the Pentapolis, namely Sodom, Gomorrah, Adama, and Seboim, were consumed by this heavenly fire; the fifth, Segor, destined for the common conflagration of the others, was saved by Lot's prayers.


Theodoretus, Procopius, Suidas, and Lyranus think that Segor too, after Lot left it and fled to the mountain, was devastated and swallowed up by an opening in the earth. But the contrary is more true; for the Lord had already spared it at Lot's prayers, verse 21, and so it alone was preserved. So say St. Jerome, Josephus, Borchardus, and others.


You will say: In Wisdom 10:6, it is said that fire descended upon the Pentapolis, therefore also upon Segor. I respond: "upon the Pentapolis," that is, upon that region which was called the Pentapolis from its five cities, fire descended and burned everything, except Segor. Concerning Segor, from St. Jerome, Bredembach, Borchardus, William of Tyre, and others, Adrichomius writes thus: "Segor, a small city, formerly called Bala, or Bale, or Bela, in Hebrew Salissa, in Latin 'the heifer that tramples' (some corruptly read 'consternating'), was so called because it was swallowed up and laid prostrate by a third earthquake (which is what Segor means in Hebrew, Bala)."


In Syriac it is called Zoar, Zoarae, and Seora; now it is called Balezona. This alone of the five cities of the Pentapolis was saved from the conflagration by Lot's prayers. Near it grows balsam, and the fruit of palm trees, signs of its ancient fertility. In the time of St. Jerome it was called Palmerina; it is five leagues distant from Jericho, situated below Mount Engaddi.





Verse 22: Until You Enter There


Until you enter there -- "there" means not into the city, but into the territory of Segor, for while Lot was traveling between Segor and Sodom, Sodom was already burning; for between Segor and Sodom, Lot's wife, looking back at this conflagration, was turned into a pillar of salt, which still stands to this day. So say Abulensis, Adrichomius, Borchardus, and others.


Our Prado, commenting on Ezekiel chapter 9, verse 6, beautifully presses these words of God, "I cannot do anything until you enter there": "O," he says, "what an ocean of divine goodness! Was it not enough to have pledged His word that God's angel would rescue Lot from the burning of Sodom? Why such great delay? Evidently the angel had received from God a command not only to save Lot, but also to preserve him safe, unharmed, secure, and free from all anxiety. 'I cannot do anything,' he says; but the sins of Sodom are exceedingly great. 'I cannot do anything'; but the crimes of the shameless are fulfilled. 'I cannot do anything'; but they cry out to heaven. 'I cannot do anything'; but you have come to execute the sentence without pardon. 'I cannot do anything' until Lot takes himself to the mountain. Why such extraordinary providence? So that neither fire may touch nor reach the nephew of Abraham, servant of God, nor may the calamity of the perishing trouble him. How rightly David sang: He who dwells in the help (in the shelter, in the hiding place) of the Most High, shall abide in the protection (in the shadow) of the God of heaven. He shall say to the Lord: You are my refuge (my asylum and my fortress)."





Verse 23: The Sun Had Risen; Lot Entered Segor


The sun had risen upon the earth, and Lot entered Segor. As if to say: Lot, who left Sodom before dawn, arrived in Segor at sunrise, when Sodom was already burning. So say Lipomanus and Cajetan; whence it seems that very early in the morning at twilight, as soon as Lot had left, Sodom was set ablaze.





Verse 24: The Lord Rained Sulfur and Fire


The Lord rained from the Lord -- that is, the Lord rained from Himself, namely from His own omnipotence, not from natural causes, as if to say: This rain of fire and sulfur was not natural, but heavenly and divine. So say Cajetan, Pagninus, Vatablus, and Oleaster. Therefore this burning of Sodom was not terrestrial, exhaled and belched forth from the earth, as Strabo claims in book XV of his Geography, who proves it from verse 28 here, but wrongly.


Second, this phrase suggests a distinction of Persons in the Godhead, as if to say: The Lord rained from the Lord, that is, the Son rained from the Father; for the Son receives from the Father His essence, and likewise His power and every capacity to rain and to act. So say St. Hilary, book V On the Trinity; Eusebius, book V of the Demonstration, chapter 23; Jerome, on Zechariah chapter 2; Augustine, and others; indeed the Council of Sirmium, Canon 13, defines this very point.


You will object: The Council of Sirmium in that passage condemns the first sense. I respond: It condemns it only according to the mind of Photinus, who from this passage inferred that the Son is not God, nor co-eternal with the Father. Add that this Council was not received by the Church except insofar as it condemns Photinus; indeed, as I said in the preceding chapter, this Council was that of the Arians; for it teaches that the Son, insofar as He is God, is obedient and ministering to the Father.


Sulfur and fire. By sulfur the stench of the sins was rightly signified and punished; by fire, the ardor of lust, says Gregory, book IV of the Moralia, chapter 10. Again, this fire and sulfur were symbols and foretokens of the fire of hell. Thus Laius, king of Thebes, although a pagan, judged that those who emasculate others, as perverters of the laws of nature, should be punished with the penalty of fire, says Plato, as cited by Coelius, book XV, chapter 16.





Verse 25: All the Inhabitants Destroyed


All the inhabitants. Therefore in Sodom both men and women were all most wicked and Sodomites, either in act, or in desire and consent. See Ezekiel 16:49.


You will say: By what right, for what reason were the little ones and all the innocent burned? I respond: because God, who is Lord of all, and of death and destruction, wished through them also to punish the parents, and to punish so great a crime of the parents; but He provided well for the little ones by this death, lest, if they survived, they would follow in their fathers' footsteps, and so be consigned to eternal fires.


One may ask whether any of the Sodomites, seeing their houses in flames, repented at death and were saved. St. Jerome asserts this, but commonly the other authorities generally think that all died in their wickedness and were damned; for they were engaged in flagrant crime on the very night when they had sought to assault the two angels, verse 2. Add this: the sudden flame seized and stunned them, so that they had neither the consciousness nor the time for repentance. It was different in the flood, which, increasing gradually and slowly, gave them time for repentance. So say Tostatus, Pererius, and others, and St. Jude indicates this in his epistle, verse 7.


All the green things of the earth. Note here the remarkable punishment of Sodomitic lust. The Pentapolis was formerly fertile and pleasant, like paradise; after the sin and the heavenly conflagration, the whole area became barren and foul. For the outer part remained burned and covered with ashes: trees growing there produce beautiful fruit, but if you touch them, they turn to dust. The remaining inner part is covered with the foulest and thickest waters bursting forth from the earth, upon which everywhere float masses of bitumen, which the pits with which this valley was filled vomited up from the depths; hence this lake was called Asphaltites, and because it produces no fish nor anything living, it is called the Dead Sea; and from its extreme saltiness it is the saltiest of seas; from the flat and desert place it is called the Sea of the Desert, which extends for 72 miles in length and six in width. The Jordan flows into this lake, and the fish with it, which die as soon as they enter the lake. If any living animal, such as a horse, an ox, or a man, is thrown into it, it floats and does not sink. So say Tertullian in his poem On Sodom, Josephus, Orosius, Tacitus, Solinus, Pliny, and others, where they treat of the Asphaltites.


Philo adds, in his book On Abraham, that this sea, or lake, continuously exhales smoke and sulfur, as if remnants of this conflagration. And Borchardus, an eyewitness, in his Description of the Holy Land: The Dead Sea, he says, is always smoking and dark, as I saw with my own eyes, so that it seems to be the mouth of hell; it smokes with so foul a vapor that it renders the surrounding area barren for half a day's journey, that is, for five or six leagues, so that they produce not even a sprout.


Indeed, the Wise Man says in Wisdom 10:7: "As a testimony of wickedness, the smoking wasteland stands desolate, and trees bearing fruit at uncertain seasons." If these things were done in Sodom, what will happen in hell? See, mortals, see, you who are carnal, your example and type, 2 Peter 2:6. "Learn justice, you who are warned, and do not despise the gods." Who among you will be able to dwell with devouring fire (of body and soul)? to dwell with everlasting burnings? With this fire, and with the meditation on fire, smother the fire of your concupiscence. For all the fires and all the punishments of this world, compared to the fire and torment of hell, are only like a painted fire compared to a true and great fire, says St. Polycarp the priest in the Life of St. Sebastian.


Note: This destruction and burning of the Pentapolis happened precisely one year before the birth of Isaac, which occurred in the hundredth year of Abraham. This is clear: for the angels who overthrew Sodom had dined the day before with Abraham, and had promised him that Isaac would be born the following year, chapter 18:10; and from there on the same day they went to Sodom, and in the evening were received by Lot, and during the following night the Sodomites attacked them, and therefore at the earliest dawn Sodom was burned by those same angels. Whence it follows that the burning of Sodom occurred in the 99th year of Abraham; since Abraham was born in the year 292 from the flood, add the 99 years of Abraham's life, and you will have the year 391 from the flood, in which this destruction of Sodom occurred, which was the year of the world 2047; before the plagues of Egypt and the departure of the Hebrews from Egypt, this was the year 406.





Verse 26: Lot's Wife Turned into a Pillar of Salt


And his wife, looking behind her. This happened near the city of Segor, to which the angels had led her with Lot and the daughters as if to safety, and from there they soon executed God's vengeance upon Sodom, raining sulfur and fire upon it.


She looked back, roused by the noise of the fire and the rain of sulfur and the cries of the perishing, partly from fear lest the flame seize her too, partly from curiosity, partly from grief over her lost possessions and her fellow citizens and her burning homeland. She is punished, therefore, because she was disobedient and unbelieving, as Wisdom 10:7 says; for she did not believe it mattered for her safety and well-being whether she looked back or not. Hence Dionysius the Carthusian holds that she sinned mortally. Others, however, think this was only a venial fault, both because Lot's wife looked back struck by excessive fear, and because not looking back seemed to her a trivial matter, and so she did not think this was commanded and binding under mortal sin; she was punished nevertheless, because God wished to make her an example to others, as I shall soon explain. For in a similar way, as an example to others, God punished with death that Prophet whose story is told in 3 Kings 13, for a disobedience that was only venial, as it seems.


She was turned into a pillar of salt. Vatablus translates: she was turned into an everlasting pillar; thus in Numbers 18:19, a covenant of salt is mentioned, that is, an everlasting covenant. But this is sufficiently improper and far-fetched; whence generally the other authorities judge that she was properly turned into a pillar of salt, nor is it permissible to doubt this.


Note first: This statue was in the form of a woman. For it was a statue of Lot's wife, and therefore the statue retained her form.


Second, this salt appears to have been of the mineral kind, which resists rain and is useful in buildings for its solidity, about which Pliny writes, book 31, chapter 7; for this statue lasted for many centuries. Hear Tertullian, in his poem on Sodom: "The image itself, preserving its form without a body, endures to this day, never destroyed by rains or winds; indeed, if any stranger should mutilate the form, it immediately fills up the wounds from within itself. It is said that the living female sex, now in another body, is accustomed to mark her monthly courses with blood."


Note here the word "living" -- not that this statue truly lives, but that in the manner of a living woman it pours forth a kind of menstrual flow, which is equally wondrous as the other thing Tertullian asserts here, that this statue, if mutilated by anyone, soon repairs and fills up this mutilation as if healing its own wound. Let the credibility of these claims rest with Tertullian.


Furthermore, Borchardus, who lived three hundred years ago, testifies that this statue still existed in his time, between Engaddi and the Dead Sea, and Adrichomius teaches that it still stands. The Jerusalem Targum also adds that this statue will endure until the day of resurrection and judgment. Hence there is a riddle about this salt statue of Lot's wife: "A corpse, yet it has no tomb; a tomb, yet it has no corpse; yet tomb and corpse are within," because she is her own corpse and her own tomb.


One may ask why Lot's wife was turned into a pillar of salt. The Hebrews, according to Lyranus, respond that it was because on the preceding evening, when Lot received the angels at supper, she did not set out salt, with which foods are usually seasoned, and this from a hereditary hatred of guests and hospitality; for the Sodomites were inhospitable. But this is a Jewish fable and fiction.


I say therefore: Lot's wife was turned into a pillar of salt so that it might serve as a kind of marble monument, an everlasting memorial of divine chastisement, by which posterity would be taught to obey and serve God in all things, and not to look back so as to abandon good beginnings and return to the pleasures of the world and the flesh. For salt by its dryness aids the memory and preserves bodies from corruption; mineral salt, moreover, is solid; whence it is a symbol of eternity and eternal memory. Hence a covenant of salt is called an eternal covenant.


Hence tropologically St. Prosper, book I of On Predictions and Promises, chapter 16: "Lot's wife," he says, "made into a statue of salt, seasoned the foolish by her example, teaching that in the holy resolution toward which the advancing are striving, one must not look back with harmful curiosity." For to these Christ says, Luke 17:31: "Remember Lot's wife." Likewise St. Augustine in Psalm 75 applies this to apostates who break their vow of chastity.


One may ask secondly whether only the body of Lot's wife perished, or whether her soul too perished and was turned into a pillar of salt. That the soul was transformed into a statue along with the body seems to be suggested, first, by the fact that here it is said absolutely, in a marvelous and unheard-of manner, that the wife was transformed into a statue; but a wife consists of soul as much as, indeed more than, of body. Second, because the Wise Man seems to say this in Wisdom 10:7, when he says: "A standing monument of salt, the memorial of an unbelieving soul."


But I respond and say that only the body was turned into a statue; for this transformation was the death of Lot's wife. In death, however, the soul does not perish, but only the body is changed into a corpse and thence into earth. Second, because the soul is incorporeal, and therefore could not properly be transmuted into a body, namely a statue. Third, the soul is immortal, and therefore cannot perish or be changed. And why, I ask, would God by a miracle and against nature have made it mortal here, and indeed actually die, when this would serve no example to men? For this purpose it suffices that the visible body be converted into a visible statue. Therefore by the Wise Man this is called the monument of an unbelieving soul, that is, of the person; for otherwise neither the soul, nor a transformation of the soul, but only a transformation of the body into a statue, can be perceived. And so the soul of this wife, when the body was changed into a statue, survived and went to hell, or rather to Purgatory; for this looking back of hers seems to have been only a venial fault, as I have said.





Verse 27: Abraham Looks Toward Sodom


With the Lord -- with that third angel of whom chapter 18:23 speaks, who in verse 33 had already departed from Abraham.





Verse 28: The Ashes Rising Like Smoke


Ashes -- a mixture of smoke, flame, and embers. So say the Hebrews, Chaldeans, and the Septuagint. For Abraham was watching the very conflagration of Sodom.





Verse 29: God Remembered Abraham


He remembered Abraham -- lest He destroy the righteous Lot, Abraham's nephew, along with the wicked Sodomites, on account of the merits and prayers of Abraham, who had prayed saying: "Do not destroy the righteous with the wicked," chapter 18:23.





Verse 30: Lot Flees to the Mountain


And he went up and remained on the mountain. The angel had forbidden them only not to look back while on the road; therefore when Lot arrived in Segor from the road, he looked back, and seeing that terrible rain of fire and sulfur, and the conflagration devastating far and wide, he was terrified, forgetful of himself and of the angelic promise, and as if he were not yet safe enough in Segor, he fled from Segor to the mountains.





Verse 31: No Man Remained in the Land


No man remained in the land. Origen thinks that Lot's daughters had received a tradition from their father that the world, just as it had once perished by flood, would perish a second time by fire; whence the excessive fear and horror of this Sodomitic conflagration drove them to think that the whole world had been consumed, and this error, which they could and should have corrected either through their father or through the passage of time, drove them to incest, not lust. See St. Augustine, book 22 Against Faustus, chapters 42 and 43.


Note: Josephus, St. Chrysostom, Theodoretus, and Ambrose excuse these daughters of Lot from sin, and this for two reasons: first, from their invincible ignorance; second, that in such a case where they alone with their father would have been the survivors, their union with their father would have been lawful for the preservation of the human race, says Ambrose, book I On Abraham, chapter 6. For thus Eve, who was made from Adam's rib and was therefore like a daughter to Adam, was nevertheless his wife, because she was at that time the only woman in the world.


But St. Augustine and the theologians commonly teach the contrary. First, this ignorance and error of the daughters was vincible, as I have said; second, the union of a daughter with her father is against all natural modesty, whence it is lawful in no case or necessity, unless God should dispense and grant it.


Morally, Lipomanus rightly notes that the cohabitation of women with men, even if they are related by blood, is never without danger. Hence St. Augustine admitted neither nieces nor sisters into his house.





Verse 33: Lot's Drunkenness


To drink wine -- which they had bought in Segor, and had carried with them along with other provisions for several days' sustenance. "Lot sinned," says St. Augustine, book 22 Against Faustus, chapter 44, "not to the degree that incest deserves (which, drunk and beside himself, he committed beyond all expectation and suspicion), but by that drunkenness." This drunkenness, however, seems to have been only venial. So say Theodoretus, St. Chrysostom, and Pererius. For Lot was utterly dismayed and deeply grieved by the loss of his wife and all his goods, and therefore drank a little too freely to relieve his sadness, but not so much that he thought he would become intoxicated. But the wine, perhaps unfamiliar to him or stronger than usual, quickly overwhelmed and overpowered his brain, already weakened by toil and sorrow; for those who are sad are immediately seized by wine.


He did not perceive. There was some sensation in Lot, as is evident; but it was confused, dulled, and disturbed, such as is usual in those who are sleeping, especially in those half-asleep and half-awake. So says Cajetan. In particular, therefore, Lot did not perceive or recognize his daughter, nor her approach and departure.





Verse 35: The Second Night


They gave their father wine to drink that night also. This second drunkenness of Lot was a greater sin than the first, because from the first he had already experienced the power of the wine and his own intoxication, and should have been wiser and more cautious, and restrained himself from wine, lest he fall into a second bout. But who, especially when so afflicted, is so prudent in all things?





Verse 37: Moab


Moab. Moab is said to be as if from me'ab, that is, "from the father," as if to say: This son I bore from my father, so that the same man is both his father and grandfather; this daughter was shameless in her union with her father, and more shameless still in the name of her offspring, by which she publicizes her crime.





Verse 38: Ammon


Ammon. In Hebrew, ben ammi, that is, "son of my people," or as the Septuagint has it, "of my race," whom I conceived from my own race and nation, from my kinship and parentage, namely from my father. As if to say: This son of mine was not begotten by the impious Sodomites, among whom I lived, but is entirely from my own people and nation, born indeed from the seed of his parent and the conception of his daughter. God willed that the memory of this paternal incest, so infamous, should remain in the children, so that the Hebrews would not defile themselves with their marriages under the pretext of kinship. So says Theodoretus.





Moral Excursus on Drunkenness


Wherefore appropriately, "St. Paula, traveling through the Holy Land, when she came to Segor or Zoar, remembered Lot's cave, and turning to tears, she admonished her companion virgins that wine, in which is lust, must be avoided, for the Moabites and Ammonites are the product of it," as St. Jerome relates in her Life.


See here what drunkenness is, even involuntary drunkenness, and to what absurdities it drives a person. What then is voluntary drunkenness? To what evils does it drive? For how many has it been fatal?


What is drunkenness? Hear St. Basil, in his homily on drunkenness: "It is a voluntary demon, the mother of malice, the enemy of virtue; it makes a strong man cowardly, turns the temperate man into a wanton, is ignorant of justice, and extinguishes prudence. What, I ask, are drunkards other than the idols of the nations? They have eyes, and do not see."


What is drunkenness? Hear St. Ambrose, On Elijah and Fasting, chapter 16: "It is the fuel of lust, the incitement of madness, the poison of folly. Through it men lose their voice, change color, their eyes blaze, they gasp for breath, they snort through their nostrils, they burn with fury."


What is drunkenness? "It is a man neither dead nor alive," says St. Jerome on Galatians chapter 5.


What is a drunkard? "He is a voluntary demon, an animated corpse; a disease that admits no pardon, a ruin that lacks excuse, a common disgrace to our race; where there is drunkenness, there is the devil, there are shameful words; where there is excess, there the demons dance their choruses," says St. Chrysostom, homily 57 to the People.


Again, homily 58 on Matthew: "How much better is a donkey than a drunkard? How much more excellent a dog? Certainly all beasts, when they drink or eat, do not take more than enough of their own accord, even if a thousand men were to force them."


What is drunkenness? "It is voluntary insanity," says Seneca, epistle 83.


Second, do you wish to know the effects of drunkenness? First, it provokes the wrath of God. Isaiah 5: "Woe to you who rise early to pursue drunkenness." Proverbs 23: "Who has woe? Who has quarrels? Who has pits? Who has wounds without cause? Who has bloodshot eyes? Is it not those who linger over wine and study their cups to drain them?" Second, it snatches away the mind. Proverbs 23:31: "Do not look at wine when it turns golden, when its color sparkles in the glass: it enters smoothly, but in the end it will bite like a serpent." Hosea 4:11: "Fornication, and wine, and drunkenness take away the heart." Third, it inflames lust, as is evident here in Lot. Proverbs 20:1: "Wine is a luxurious thing, and drunkenness is riotous." Ephesians 5:18: "Do not be drunk with wine, in which is lust." Fourth, it causes the loss of life and fortune. Sirach 37:34: "Many have died from drunkenness; but he who is abstinent will add to his life"; and chapter 19:1: "A drunken laborer will not grow rich." Fifth, it removes shame, and when shame is removed, a person breaks out into filthy, quarrelsome, contentious words, and even into blows and killings. Sixth, it has this peculiar quality, that it places the sinner in the certain and unavoidable danger of eternal damnation; for other sinners, if death comes upon them, repent, since they are in possession of their reason, and are purified by the sacraments; the drunkard alone is capable of neither repentance nor the sacraments, so that if he is injured or suffocated by a catarrh, he is most certainly damned. Hence Paul says, 1 Corinthians 6:10 and Galatians 5:21, that drunkards shall not possess the kingdom of God.


Third, do you want examples? Lot, whom Sodom did not defeat, when drunk committed a double incest. Noah, a perfect man, was stripped naked when drunk and mocked by his son. Samson, filled with wine, was betrayed to the enemy through Delilah. The drunken Holofernes had his head cut off by Judith. The sons of Job, while they were drinking wine, were crushed by the collapse of the house. Herod at his cups ordered the head of John the Baptist to be cut off. The rich man Epulo, on account of his excess in drink, did not deserve to have even a drop of water after this life, says St. Chrysostom. Alexander, when drunk, killed his dearest friend Clitus, and indeed himself too by the Herculean cup. Belshazzar, the last monarch of the Babylonians, while drunk saw a hand writing mene, tekel, peres; and that very night he was stripped of his kingdom and his life by Cyrus. Let the drunkard reflect that the same sentence is pronounced against him by God: mene, the days of your life are numbered and cut short; soon, and perhaps on this day, at this hour, you will die; tekel, you are weighed and found wanting, lacking sobriety and virtue, because you are heavy with wine and vices; peres, you are divided; your body, which you have so fattened, will be given to worms for a feast, your soul will be given to demons for mockery and torment.
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Synopsis of the Chapter

Up to this point Jeremiah prophesied to the Jews: henceforth to the end of the book he thunders and fulminates against various nations, and predicts their destruction. Isaiah predicted the same things to the same peoples from chapter XIII to XXIV, from whom Jeremiah took much; and Ezekiel from chapter XXV to XXXIII, namely so that in the mouth of these three witnesses every word might stand, and this burden of God be confirmed. In this chapter, therefore, he predicts the impending defeat of Pharaoh Nechao, whom Nebuchadnezzar struck near the city called Carchemish, in this same fourth year of Joakim, through which Nebuchadnezzar subjugated all of Syria as far as Pelusium, except Judea, says Josephus. Then further, in verse 13, he predicts that Nebuchadnezzar would invade and subjugate Egypt itself and the Egyptians, who were like calves frolicking in their forest, as he actually did after the destruction of Jerusalem. And finally, in verse 25, he consoles the Egyptians and Jews, that God would at last have mercy on them and bring them back from captivity.

Note: From the time of King Josiah onward there was a continuous rivalry and contention over empire and monarchy between the Chaldeans and the Egyptians: just as there was after Alexander between the Antiochus kings of Asia and the Ptolemy kings of Egypt. Between these Judea lay in the middle, which therefore felt the waves of these wars, now subjugated by the Egyptians, now by the Chaldeans. First, therefore, Pharaoh, moving his camp against the Chaldeans, slew Josiah who came to meet him, and subjugated Judea and appointed Jehoahaz, then Joakim as king. After various conflicts between the Chaldeans and Egyptians, finally in the fourth year of Joakim, Pharaoh was defeated. Jeremiah predicts this slaughter here. Therefore he prophesied these things before the fourth year of Joakim, when both sides were preparing for battle and forming their lines. Read chapter XXIV of the book of IV Kings.



Vulgate Text: Jeremias 46:1-12

1. The word of the Lord that came to Jeremiah the prophet against the nations, 2. concerning Egypt, against the army of Pharaoh Nechao king of Egypt, who was by the river Euphrates at Carchemish, whom Nebuchadnezzar king of Babylon struck, in the fourth year of Joakim son of Josiah king of Judah. 3. Prepare the shield and buckler, and advance to battle. 4. Harness the horses, and mount up, horsemen: stand in your helmets, polish your lances, put on your coats of mail. 5. What then? I saw them terrified, and turning their backs, their mighty ones slain: they fled in haste, and did not look back: terror on every side, says the Lord. 6. Let not the swift flee, nor the strong think himself safe: At the north by the river Euphrates they were conquered, and they fell. 7. Who is this that rises like a river, and whose waters swell like rivers? 8. Egypt rises like a river, and like rivers its waves were stirred, and it says: Rising up I will cover the earth: I will destroy the city and its inhabitants. 9. Mount the horses, and exult in your chariots, and let the mighty advance, the Ethiopians and Libyans bearing shields, and the Lydians seizing and shooting arrows. 10. But that day belongs to the Lord God of hosts; it is a day of vengeance, to take vengeance on His enemies: the sword shall devour, and shall be sated, and shall be drunk with their blood: for it is the sacrifice of the Lord God of hosts in the land of the north by the river Euphrates. 11. Go up to Gilead, and take balm, O virgin daughter of Egypt: in vain you multiply remedies, there shall be no healing for you. 12. The nations have heard of your disgrace, and your wailing has filled the earth: for the strong has dashed against the strong, and both have fallen together.

(1) This is the third part of Jeremiah's prophecies... Having set forth the prophecies that pertained to the Hebrew people, there will now follow, as in a special bundle, prophecies against various nations, written separately, with this general title: Against the Nations, which is common to the prophecies that follow, up to chapter LII.

13. The word that the Lord spoke to Jeremiah the prophet, concerning the coming of Nebuchadnezzar king of Babylon to strike the land of Egypt. 14. Declare in Egypt, and make it heard in Migdol, and let it resound in Memphis and in Tahpanhes; say: Stand and prepare yourself, for the sword shall devour what is around you. 15. Why has your strong one rotted away? He did not stand, because the Lord overthrew him. 16. He multiplied those who fell, and man fell upon his neighbor; and they will say: Arise, and let us return to our people, and to the land of our birth, from the face of the sword of the dove. 17. Call the name of Pharaoh king of Egypt: Tumult — time has brought it. 18. As I live (says the King, the Lord of hosts is His name), as surely as Tabor is among the mountains, and as Carmel by the sea, so shall he come. 19. Make for yourself vessels for exile, O daughter dwelling in Egypt: for Memphis shall become a desolation, and shall be deserted and uninhabitable. 20. Egypt is a beautiful and elegant heifer: but a gadfly from the north shall come upon her. 21. Her mercenaries also, who dwelt in her midst, were like fattened calves; they too turned and fled together, and could not stand: for the day of their slaughter came upon them, the time of their visitation. 22. Her voice shall sound like bronze: for they shall advance with an army, and shall come against her with axes, like men cutting wood. 23. They have cut down her forest, says the Lord, which cannot be counted: they are more numerous than locusts, and there is no number to them. 24. The daughter of Egypt is confounded, and delivered into the hands of the people of the north. 25. The Lord of hosts, the God of Israel, has said: Behold, I will punish the multitude of Alexandria, and Pharaoh, and Egypt, and her gods, and her kings, and Pharaoh, and those who trust in him. 26. And I will deliver them into the hands of those who seek their life: and into the hands of Nebuchadnezzar king of Babylon, and into the hands of his servants: and after this it shall be inhabited as in the days of old, says the Lord. 27. But you, do not fear, My servant Jacob, and do not be dismayed, O Israel: for behold, I will save you from afar, and your offspring from the land of your captivity: and Jacob shall return, and shall rest, and shall prosper; and there shall be none to terrify him. 28. And you, do not fear, My servant Jacob, says the Lord: for I am with you, for I will make an end of all the nations to which I have driven you: but I will not make an end of you, but I will chastise you in judgment, and I will not leave you entirely unpunished.



Verse 1: Contra Gentes

1. AGAINST THE NATIONS — various nations, about which he begins to prophesy here up to chapter LI. So Theodoret, Rabanus, Hugo and Lyranus. Secondly, and better, against the nations, namely the Egyptians and others who joined with them to fight against Nebuchadnezzar, namely the Ethiopians, Libyans and Lydians. So a Castro and Maldonatus.



Verse 2: In Charcamis

2. AT CARCHEMISH. — It was a city by the Euphrates, which Pharaoh Nechao besieged, and he killed Josiah king of Judah who tried to prevent it and came to meet him, and he substituted his son Jehoahaz in the kingdom, then Joakim: finally Nebuchadnezzar came, who defeated Pharaoh Nechao, IV Kings, chapter XXIII, 29.

He struck — that is, he routed and defeated him; for Nechao returned and died in Egypt, and handed over the kingdom to his son Psammi or Psammetichus. So Herodotus, book II. Hence Josephus only says that in the battle he was compelled to yield to the Chaldeans: nevertheless many Egyptians were slain at that time, as is clear from verse 10.



Verse 3: Praeparate

3. PREPARE. — This is sarcasm, or hostile mockery, as if to say: O Egyptians! arm yourselves, stand helmeted, armored, with lances, but in vain: for Nebuchadnezzar will cut you down; all that great preparation for war, all that gleam and terror of arms will avail you nothing.



Verse 4: Jungite Equos

4. HARNESS THE HORSES — to draw chariots, both for provisions, for weapons, and scythed chariots; for they fought in scythed chariots.



Verse 5: Quid Igitur?

5. What then? — to what end so many arms, so many chariots, so many soldiers? when by prophecy I see them trembling and fleeing.



Verse 6: Non Fugiat Velox

6. Let not the swift flee — because flight will avail the Egyptians little: for he who flees will not escape, even if he be swift as a deer, either death or at least servitude.



Verse 7: Quis Est Iste

7. Who is this that rises like a river? — He compares the Egyptians to a river both because of the multitude of their soldiers and because of their arrogance, which made them seem like a swelling, overflowing river covering the earth. Similar is Isaiah VIII, 7.

(1) Verse 8. "Egypt rises like a river," etc. Here it should be noted regarding this and the preceding verse that the Nile, from which the image is drawn, around its outlet (Bogas) to the sea...



Verse 9: Ascendite Equos

9. MOUNT THE HORSES. — This is irony, as if to say: Mount up, you Egyptians glorying in horses and chariots, to battle with Pharaoh against the city of Carchemish: mount up, I say, to the slaughterhouse, so that you may be butchered there. Take also as auxiliaries the Ethiopians and Libyans, who fight at close range with shield and sword, and the Lydians who engage at a distance with arrows: all these together with you will be slaughtered like sacrificial victims; so that the sword of the Chaldeans may seem to be drunk and gorged with their blood by its mouth, that is, its edge. It is a metaphor: for to the sword are attributed a mouth, satiety and drunkenness.

THE LYDIANS — in Africa, so called from Lud, son of Mizraim son of Ham; or, as Saint Jerome says on Ezekiel chapter XXX, Lydians in Asia, over whom Croesus ruled. For Pharaoh dominated all of Syria, and, as it seems, Lydia and Asia, so that he could summon these Lydians to his aid.



Verse 10: Victima Enim Domini

10. For it is the sacrifice of the Lord — as if to say: The impious Egyptians will be slaughtered, and will be immolated as a sacrifice to divine justice. See what was said on Isaiah XXIX, 1, and chapter XXXIV, 6. For why should I repeat the same things, and create nausea for myself and tedium for the reader?



Verse 11: Ascende In Galaad

11. GO UP TO GILEAD. — He continues in irony, as if to say: You will receive many incurable wounds, which no balm or medicine can heal. Gilead abounded in balm and opobalsamum, most suitable for healing wounds, as I said in chapter VIII, 22. So Theodoret, Hugo, Vatablus. From these words it is clear that the Egyptians were accustomed to buy balm especially from the land of Gilead. The same is clear from Genesis XXXVII, 25. See what was said on chapter VIII, 22.

Virgin daughter of Egypt — as if to say: O Egypt, who grow insolent and exult in your riches and strength like a beautiful daughter and virgin! Others think she is called a virgin because she had not until now been conquered or subjugated.



Verse 12: Fortis Impegit In Fortem, Et Ambo Pariter Conciderunt

12. THE STRONG HAS DASHED AGAINST THE STRONG, AND BOTH HAVE FALLEN TOGETHER. — He notes that this victory was bloody for the Chaldeans themselves, even though they were the victors. So Theodoret. The ancients called this a "Cadmean victory," when the conquered and the conqueror fall by mutual wounds, such as was the duel of the twelve soldiers of Joab and Abner, of whom it is said in II Kings II, 16: "And each one seized the head of his opponent, and thrust his sword into the side of his adversary, and they fell together; and the name of that place was called, the Field of the Strong." Secondly and better, it signifies that Pharaoh's soldiers, as they fled, pushed one against another in their panicked flight, and thus both, colliding together, fell down and trampled one another: for he predicts here only the defeat and lamentation of Egypt. So Hugo, Lyranus and Sanchez.



Verse 13: Verbum Quod Locutus Est Dominus

13. THE WORD THAT THE LORD SPOKE. — In this verse Jeremiah passes from the first defeat of Pharaoh Nechao, which Nebuchadnezzar inflicted on him near Carchemish, in the first year of his reign, to the second defeat of Egypt, in which the same Nebuchadnezzar, invading Egypt itself in the 25th year of his reign, or, as others say, the 27th, occupied it, having defeated its king Pharaoh Hophra, who was the grandson of this Pharaoh Nechao, and then for the first time he became a world ruler.



Verse 14: Praepara Te

14. PREPARE YOURSELF — namely, to receive the army of the Chaldeans.

THE SWORD SHALL DEVOUR WHAT IS AROUND YOU. — The Septuagint has: your shoot; Theodoret: your ivy, that is, your neighboring cities, with which you are surrounded, supported and increased like willows with ivy; so that when you see this ivy stripped from you, you may think that you yourself will shortly be stripped. For if you were unable to protect your weak neighbors, like frail ivy leaning and resting upon you as upon a strong tree, from the plundering of the Chaldeans; recognize that you too are equally weak and no match for the Chaldean, and therefore that you will succumb in a clash with him and likewise become his prey.

Morally, thus, O young man, O youth! when the worm of disease gnaws away your ivy, that is, your strength, bloom and beauty, think that you will shortly be devoured and die: just as the burning sun, after the ivy that gave shade to Jonah was eaten by a worm, struck Jonah's head; so also when your strength has been gnawed away by disease or old age, death will strike you.



Verse 15: Quare Computruit?

15. Why has he rotted? — That is, why has he fallen as if rotten? The Chaldean: Why was he crushed? The Septuagint: Why did he flee? The Hebrew: Why was he pushed or driven away? For in Hebrew sachaph means to overturn something by pushing, as when a violent rain overturns chaff, wood and all seeds. Therefore Jeremiah signifies by this word that the Egyptians would be conquered not by their own weakness, nor by the strength of the Chaldeans, but by God's judgment and impulse.

YOUR STRONG ONE — The Septuagint: Your chosen calf, that is, your Apis, namely the idol of the calf which you worship; secondly, Lyranus, Vatablus, Rabanus say: Pharaoh your most powerful king; thirdly and most simply: Your strong soldiers — these have rotted, that is, they have fallen as if putrid, since God snatched away their strength, courage, counsel and understanding.

(1) This interpretation is all the less to be despised, since it is most certainly established that the Egyptians worshipped a bull, selected with great religious care, which they called Apis, and which they regarded as the chief among their gods. Ingeniously indeed, says J. D. Michaelis, and aptly for Egyptian matters, the authors of the Septuagint — whose opinion is not to be regretted — living in Egypt itself, to whom the names of Egyptian gods could not have been unknown, translate the Hebrew thus. Apis was a bull worshipped as a god; abir — therefore they translated it as bull, and understood it in the meaning that it has in abire baschan, Psalm XXII, 13. Nor is the phrase unfamiliar to the ancients, saying that gods are conquered or flee when the peoples who are under their protection flee. Magnificently indeed Apis would be said to be unable to stand against the LORD, but to flee. (J. D. Michaelis, in Biblioth. Orient. vet. Test. vol. XVII, p. 783.)



Verse 16: Multiplicavit Ruentes (Scilicet Dominus)

16. HE MULTIPLIED THOSE WHO FELL (namely the Lord), AND MAN FELL UPON HIS NEIGHBOR (as if to say: the Egyptians will fall in battle, slain by the Chaldeans in droves, so that one pushes another into the same ruin with himself): AND THEY WILL SAY — both the Egyptians who came from remote parts of Egypt to the camp, and their auxiliaries the Ethiopians, Libyans and Lydians, mentioned in verse 9.

FROM THE FACE OF THE SWORD OF THE DOVE — that is, of the Babylonians. See what was said on chapter XXV, 38. The Septuagint translates: From the face of the sword of the Greek: they seem to have read for iona, that is, dove, ievani, that is, Greek: whence Theodoret thinks the empire of Alexander is predicted here, for he also subjugated Egypt. But the passage here does not concern the Greeks, but the Chaldeans.



Verse 17: Vocate Nomen Pharaonis Regis Aegypti, Tumultum Adduxit Te...

17. CALL THE NAME OF PHARAOH KING OF EGYPT: TUMULT — TIME HAS BROUGHT IT — as if to say: Time, which changes all things, has brought tumult, that is, a great upheaval and disaster upon your kingdom, whence you are rightly called by this name: "Tumult — time has brought it:" in Hebrew moed, that is, a time defined and appointed by God. Thus Isaiah, chapter VIII, 3, says of Christ: "Call His name: Make haste to plunder." Hence the Septuagint retains here the Hebrew words, as if they were the proper name of Pharaoh.

Note: The Hebrew words are pointed differently by some: for the past tense they read kurcu, that is, they called, they cried out; and for scem, that is, name, they read scam, that is, there: whence Maldonatus translates and explains it thus: They cried out there: Pharaoh king of Egypt will make the time pass, that is, he will cause Jeremiah's prophecy to be false, and the Chaldeans will not come at the time Jeremiah predicted they would come; whence, arguing against this, he adds: "As I live," etc.

Secondly, the Chaldean, R. David and R. Solomon translate and explain thus: They will publicly say there: Pharaoh king of Egypt, and the tumult, that is, the great crowds, namely of many soldiers, has let the appointed time pass. As if to say: The Chaldeans will publicly say, mocking Pharaoh: Pharaoh let slip the time he had set for engaging the Chaldeans. Or, as if to say: They will mock Pharaoh as timid, because when the Chaldean offered battle and set the time for combat, Pharaoh only raised a tumult in the camp, as if preparing arms and battle lines, but not leading them into the field, nor daring to engage with the Chaldean. Thus timid soldiers are terrible in word, not in deed: for they hurl pompous words at the enemy, not weapons of war. This sense is fitting, although the tumult here is better understood as of those cut down rather than those preparing for battle.

Thirdly, Vatablus translates and explains thus: They cried out there: Pharaoh king of Egypt — the one who appoints times (that is, God) has sent desolation through your kingdom. But this is far removed from both our translation and that of the Septuagint.

Secondly, Theodoret explains it thus, as if to say: Call the name of Pharaoh, He who Disturbs and Overturns Times, that is, the Disturber of the times and peace of kingdoms and nations. Thirdly, from the Hebrew, a Castro and Sanchez most aptly explain it thus: the name of Pharaoh Vaphris or Hophra shall be called Tumult, that is, Disturber: because by arrogantly provoking the Babylonian to war, he "brought about the time" of conflict, that is, of tumult, disturbance, disaster, and his own utter destruction. For in Hebrew it reads: Tumult has caused time to pass, or has brought about the time, namely of destruction; and thus our translation can be understood: "Call his name Tumult (which) time has brought about" — the time of war, by which he himself provoked the Chaldean, for this time is equally the time of disaster appointed by God. For these are the words of the Egyptians slain and fleeing in this war, as is clear from the preceding verse. The Prophet means to say: A time will come that will bring terrible tumult, disturbance and ruin upon Pharaoh; whence the Syriac translates: And call there the name of Pharaoh king of Egypt, the Tumultuous One (the Disturber) who makes times pass; the Arabic of Antioch: And they heard there the name of Pharaoh, the Hour, and the one who makes times pass; the Arabic of Alexandria: And they called there the name of Pharaoh the Lame, king of Egypt, who brings calamities and makes times speed by.



Verse 18: Sicut Carmelus

18. LIKE CARMEL. — First, Rabanus explains it thus: Just as the most fertile mountains Carmel and Tabor, if they were cast into the sea, would lose their fertility; so Egypt will cease to be fertile.

Secondly, Hugo connects the phrase "in the sea" with "shall come," as if to say: Just as it is true that those two mountains exist, so truly Egypt shall come into the sea, that is, shall be submerged in a sea of ruin and desolation.

Thirdly and most simply: Just as it is certain that Tabor stands out among the mountains of the land, and Carmel among the mountains that adjoin the sea, or Tabor stands out among the mountains, Carmel among the promontories that jut out into the sea: so certainly the remarkable and outstanding devastation of Egypt will come, towering above the ruin of other nations. So the Chaldean, Theodoret, Vatablus and others.

To this may be added the exposition of Maldonatus, which is as follows: The king of Babylon, who is most powerful on land and sea, will come as Tabor stands out on the continent among the mountains, and as Carmel stands out in the sea among the promontories: for thus Nebuchadnezzar, powerful on land and sea, towers over and threatens other nations as if they were valleys.

Note: Carmel is said to be "in the sea," not properly, but because it overlooks the sea.

R. David explains it differently, as if to say: Just as Tabor among the mountains is suited for hunting, Hosea V, 1: "A net has been spread over Tabor," so the king of Babylon will come to hunt men in Egypt; and just as the wood of Carmel is transported across the sea, so the Chaldeans will transport the Egyptians into captivity.



Verse 19: Vasa Transmigrationis

19. VESSELS OF EXILE — as if to say: Make for yourself vessels, that is, light equipment and baggage: a staff, a cloak against the rain, a sack, a wallet and a small gourd to drink from like a traveler: for you will go into exile either as a fugitive to neighboring nations, or as a captive to Babylon. So Theodoret.



Verse 20: Vitula

20. A HEIFER — as if to say: Egypt is like an untamed heifer, unaccustomed to the yoke, wanton, pampered, and therefore unfit for war; therefore the Chaldean will come, who like a goad will drive her, not to her pleasant meadows, but to flight and captivity, to go into exile in Babylon. Similar is Hosea X, 11, and Isaiah XV, 5. He alludes to the bull Apis, which the Egyptians worshipped and with which they reveled; and to the cattle, with which Egypt abounds because of its pastures and fertile fields. Hence Pharaoh saw fat cows rising from the Nile, which portended the fertility of Egypt, Genesis XLI, 2. Sanchez explains it differently: The gadfly, he says, is the bot-fly, driven by which cattle run about wildly here and there as if mad. Thus the Chaldeans, like a gadfly, drove the Jews to run about as if out of their minds.



Verse 21: Mercenarii

21. THE MERCENARIES — namely, soldiers hired from neighboring provinces, who though robust and strong among their own people, having now long indulged in leisure and their own pleasures in Egypt, softened and fattened by its climate and luxuries like fattened calves; these, when the enemy approached, turned tail. Thus Asia made Lucullus and the Romans soft, Capua softened Hannibal, India effeminated the Europeans. Lyranus interprets it differently: He takes the mercenaries to mean merchants, who from elsewhere flowed into Egypt for the sake of trade and profit, and who all fled when the Chaldean came.



Verse 22: Vox Ejus Quasi Aeris

22. Her voice shall sound like bronze. — The Septuagint and the Chaldean: Her voice like a serpent's. For the Hebrew nachas signifies a serpent, and also bronze, if you add the letter tau, the mark of the feminine gender, making from nachas nechoset. You may ask whose voice this is? Hugo, Lyranus, and Dionysius respond that it is Babylon's, as if to say: The voice of the Chaldean army and the clash of arms shall resound from afar like the sound of ringing bronze, or like the hissing of serpents, terribly and horribly. Secondly, better, Theodoret, Rabanus, Vatablus, Maldonatus, Sanchez and others judge this to be the voice of Egypt: for the continuous discourse here concerns Egypt and its burden and disaster, as if to say: Egypt and the Egyptians, in such great slaughter of their people, will emit a sad, hoarse and funereal wailing, such as funeral trumpeters produce with a bronze funeral trumpet, when they carry out the bodies of their dead for burial: or such as serpents emit when they are mortally wounded or in extreme danger; for then they produce a horrifying hiss. The Egyptians will emit a similar sound in what is, as it were, the public funeral of all Egypt. He adds the reason: "For with an army they (the Chaldeans) shall advance and with axes they shall come against her" (Egypt), as if to say: Just as woodcutters fell trees with axes in a forest, so the Chaldeans shall cut down the Egyptians in Egypt.



Verse 23: Succiderunt Saltum Ejus

23. They have cut down her forest — that is, the Chaldeans will cut down the forest of Egypt. He compares Egypt to a forest, the inhabitants to trees, the Chaldeans to woodcutters and lumberjacks, says Maldonatus.

WHICH CANNOT BE COUNTED — as if to say: Just as a forest abounds with trees, so Egypt abounded with people, so that their multitude, being as it were innumerable, could scarcely be counted; but so great will be the number, strength and force of the lumberjacks, that is, the Chaldeans, that they will cut down the whole in a short time. For the Chaldeans were likewise innumerable, like locusts that devour an entire region in an instant. Just as men, if they are very many, can cut down the largest forest, even if each one cuts down only one or two trees: so the Chaldeans will cut down all of Egypt, because in number they will be the equal of, indeed superior to, the innumerable Egyptians.



Verse 25: Ecce Ego Visitabo (Id Est Puniam Et Visitabo) Super Tumultum

25. Behold, I will punish (that is, I will chastise and visit) the tumult — that is, the tumultuous people, or the great multitude, in which there are usually murmuring and tumult; for in Hebrew this is called amon, or hamon, since the letters aleph and he are often interchanged. For Alexandria was not less than Nineveh in power, wealth and number of citizens, as is clear from Nahum III, 8.

Others take Amon as a proper name, and think that Alexandria was so called from the temple of Jupiter Ammon, which Father Liber (Bacchus) built under Joshua, as Eusebius teaches in his Chronicle, in the desert sand, which is called Ammos by the Egyptians, and the region Ammonia. So Theodoret. But in Hebrew, Alexandria is called no; for thus Nahum, chapter III, 8, and Ezekiel chapter XXX, 15, call it no; for so it was called in the time of Jeremiah, and afterwards by Alexander it was called Alexandria. The Hebrew word amon, which is prefixed to no, that is, Alexandria, our translator here and elsewhere, as do others, renders as multitude or tumult; for where there is a crowd, there is also noise and tumult. Amon no therefore means the same as the multitude of Alexandria, or, as Nahum says: "Alexandria of peoples." Thus Amona is called the city "in the valley of the multitude of Gog," in which innumerable soldiers of the Antichrist will be buried, Ezekiel chapter XXXIX, 16. Just as Augusta is so called from magnificence, so Amon, that is, great, is called from the abundance of inhabitants. Again, just as Augusta is a name common to many cities, which we therefore specify and distinguish by saying Augusta of Germany, Augusta of Spain, Augusta of Gaul, etc., so Amon is a common name for populous cities, which therefore the Prophet specifies by saying Amon no, as if to say: The multitude of Alexandria. So essentially Sanchez. In the same way Rabbath of the children of Ammon was so called because of the size and multitude of its citizens. For Rabbath in Hebrew means the same as Amon, that is, great, abundant: hence Rabbath was also called Ammon, which later, subjugated by Ptolemy Philadelphus, was called Philadelphia.

Others finally think that Ammon is the proper name of the king of Alexandria, who was tributary to the king of all Egypt. So the Chaldean, R. David and R. Solomon, and the Septuagint favors this, translating: Behold, I will take vengeance on Amon his son; but they erroneously read for minno, that is, of Alexandria, beno, that is, his son. The former opinion, therefore, is the truer.



Verse 26: Et In Manus Nabuchodonosor

26. And into the hands of Nebuchadnezzar. — The "and" here means "that is": for it explains who those are who seek its life.

It shall be inhabited — namely Egypt; for after 40 years of its Babylonian desolation, the Egyptians returned to their land, but so that it was a lowly kingdom, as Ezekiel says in chapter XXIX, 13, and instead of their native king Hophra or Vaphris, they had Amasis, a foreigner appointed by the Chaldeans. Furthermore, this Amasis, conquered by Cambyses the son of Cyrus, and thereafter Egypt was governed for 150 years by kings who were not Egyptians but Persians, as Eusebius states in his Chronicle.



Verse 27: Ne Timeas

27. DO NOT FEAR. — For if I bring back the Egyptians, much more will I free you from captivity, O Jacob, who are My servant.

FROM AFAR — as if to say: I will bring you back, O Israel, not from Egypt, as Vatablus says, but from the Babylonian captivity (for Babylon is far from Judea) after 70 years. So Theodoret and Lyranus.

28. I will chastise you in judgment — that is, moderately, humanely, mercifully: for judgment is opposed to fury and wrath. See what was said on chapter XXX, 11.

NOR WILL I SPARE YOU AS IF YOU WERE INNOCENT — as if to say: I will not leave you entirely unpunished, as though you were innocent; but I will chastise you, as is evident, not as an enemy.





Jeremias III
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Synopsis of the Chapter

He continues with the subject matter and metaphor of the divorced adulteress, by which he means the Synagogue worshipping idols, and invites her to repentance. Second, at verse 7, he shows that Judah sinned more gravely than Israel. Third, at verse 14, he soars to Christ, and through Him promises the Jews pardon, grace, and glory. Fourth, at verse 20, he returns to his own times, and exhorts the Jews to return to God, and prescribes for them a form of repentance, which the Jews embraced under the leadership of the pious King Josiah, during whose reign Jeremiah prophesied these things.

Tropologically, it is easy to apply these things to any sinful soul, according to Canon 45.



Vulgate Text: Jeremiah 3:1-25

1. It is commonly said: If a man puts away his wife, and she departs from him and marries another man, will he return to her again? Will not that woman be polluted and contaminated? But you have fornicated with many lovers: yet return to me, says the Lord, and I will receive you. 2. Lift up your eyes to the heights and see where you have not been defiled: you sat in the roads, waiting for them like a robber in the desert: and you polluted the land with your fornications and with your wickedness. 3. For this reason the drops of rain have been withheld, and there was no late rain: the forehead of a harlot woman has become yours, you refused to blush. 4. Therefore at least from now on call me: My Father, the guide of my virginity you are: 5. will you be angry forever, or persevere to the end? Behold, you have spoken, and done evil things, and prevailed. 6. And the Lord said to me in the days of King Josiah: Have you seen what the apostate Israel has done? She went upon every high mountain and under every leafy tree, and there played the harlot. 7. And I said, when she had done all these things: Return to me: and she did not return. And her treacherous sister Judah saw, 8. that because the apostate Israel had committed adultery, I had put her away and given her a bill of divorce: and her treacherous sister Judah did not fear, but went and played the harlot also herself. 9. And by the ease of her fornication she defiled the land, and committed adultery with stone and wood. 10. And in all these things her treacherous sister Judah did not return to me with her whole heart, but in falsehood, says the Lord. 11. And the Lord said to me: The apostate Israel has justified herself in comparison with the treacherous Judah. 12. Go, and proclaim these words toward the north, and say: Return, apostate Israel, says the Lord, and I will not turn my face away from you: for I am holy, says the Lord, and I will not be angry forever. 13. But acknowledge your iniquity, that you have transgressed against the Lord your God: and you have scattered your ways to strangers under every leafy tree, and have not heard my voice, says the Lord. 14. Return, backsliding children, says the Lord; for I am your husband: and I will take you, one from a city and two from a family, and I will bring you into Zion. 15. And I will give you shepherds according to my heart, and they shall feed you with knowledge and doctrine. 16. And when you shall be multiplied and increased in the land in those days, says the Lord, they shall say no more: The ark of the covenant of the Lord: nor shall it come upon the heart, nor shall they remember it: nor shall it be visited, nor shall it be done any more. 17. At that time they shall call

In this second discourse, which extends to the end of chapter 6, after an initial rebuke there follows an exhortation to repentance (chapter 3:6-25; chapter 4); the justice of the impending vengeance is shown (chapter 5), and its execution is announced (chapter 6).

The greater wickedness of the Jews, increased by other crimes, 8-11; he exhorts to repentance: First, by proposing the reason and manner of conversion, 12-14. Second, by adding promises, both of the people being led back to their homeland and governed by better shepherds, 14-15; and of the Church being freed from legal observances, and expanded among the nations, and united from Jews and Israelites, 16-18.

Third, with inserted instructions: first, on divine clemency, through the tolerance of long-frustrated expectation, 19-20; second, on the misery of sinners, through a vivid depiction of those acknowledging their shame, 21-25.

This discourse seems to have been delivered not long after Josiah had begun his reformation and restored the worship of God to its purity, when the people, although not yet improved, were conceiving hope for happier times. He shows by various arguments that this hope would be vain unless they averted the evils threatening them by improving their life and morals.

Therefore, having prefaced a rebuke in which the Prophet sets forth the idolatry and impenitence of the Jews, 6-7; and having exaggerated

Jerusalem the Throne of the Lord: and all nations shall be gathered to it in the name of the Lord in Jerusalem, and they shall walk no more after the depravity of their most wicked heart. 18. In those days the house of Judah shall go to the house of Israel, and they shall come together from the land of the north, to the land which I gave to your fathers. 19. But I said: How shall I place you among the children, and give you the desirable land, the excellent heritage of the armies of the nations? And I said: You shall call me Father, and shall not cease to walk after me. 20. But as a woman who scorns her lover, so has the house of Israel scorned me, says the Lord. 21. A voice was heard in the roads, the weeping and wailing of the children of Israel: because they have made their way wicked, they have forgotten the Lord their God. 22. Return, backsliding children, and I will heal your backslidings. Behold, we come to you: for you are the Lord our God. 23. Truly the hills were liars, and the multitude of mountains: truly in the Lord our God is the salvation of Israel. 24. Shame has devoured the labors of our fathers from our youth, their flocks and their herds, their sons and their daughters. 25. We shall sleep in our confusion, and our ignominy shall cover us: for we have sinned against the Lord our God, we and our fathers, from our youth even to this day: and we have not obeyed the voice of the Lord our God.



Verse 1

1. It is commonly said. — In Hebrew lemor, that is, "by saying," supply "it is said"; although Vatablus and the Hebrews refer it to the end of the preceding chapter: "The Lord has crushed your confidence," namely by saying what follows: "If he shall put away" etc. But this is less correct: for to say "return" is not to crush confidence, but to increase it.

That woman will be polluted and contaminated. — In Hebrew, "that land," that is, The land would be considered polluted by the intercourse of such a divorced woman, if the former husband took her back, as stated in Deuteronomy 24:4. So Vatablus. Our translator renders "woman" instead of "land," because the polluted woman polluted the land, and this aptly corresponds to the rejected and polluted people of Israel, that is: Once divorced, she can neither be recalled nor return to her husband without sin and infamy and disgrace to both, indeed to the whole land, according to the law of Deuteronomy 24:5; yet you, not only divorced but also adulterous, return to me; I will gladly receive you, indeed I will endure this infamy, I will bear this disgrace, and moreover if necessary I will redeem you. Maldonatus, however, thinks that the woman is metaphorically called "land" because she is cultivated, sown, and bears fruit by the man as a field. But the former sense is more suitable and clearer.

With lovers. — The Septuagint reads, with shepherds: for they read roim.



Verse 2

2. Lift up your eyes to the heights. — In Hebrew sephaim, that is, to the hills and high places, that is: Look around in every direction at the mountains and hills, as far as your sight can reach, and everywhere you will see the traces of your fornication, that is, of your idolatry.

Waiting for them like a robber. — In Hebrew caarabi, that is, like an Arab, that is, like a robber, because the Arabs both now and then were given to robbery, says St. Jerome. The Septuagint read keoreb, that is, like a crow or rather a raven, which sits in the roads to feed on the carcasses of donkeys or horses thrown there: for so you too were eager to worship dead gods as if they were corpses. The sense of our version is, that is: You sat, O harlot, in the roads like a robber toward evening, to slay by your intercourse the souls of the fornicators, Proverbs 7:9, namely citizens and foreigners, whom you led away to your idols, just as the armed Gileadites led away those going to Jerusalem, to their golden calves, Hosea 6:8-9.

Second, others explain it thus: You sat like an Arab, namely a merchant, who pitches a tent on public roads to sell his goods or buy from passersby: for thus you, O Israel, displayed your idols publicly, to drive all who passed by to worship them. So Isidore, Theodoret, St. Thomas, Hugh, and Lyranus. The former sense is more genuine and forceful. This is what Ezekiel says in 16:31: "You built your brothel at the head of every road."



Verse 3

3. For this reason the drops of rain have been withheld, and the late rain was not, — that is: By your crimes you have closed heaven against yourself so that it would not rain; and thus you have brought upon yourself famine and barrenness.

Learn here that public sin, when it goes unpunished, contaminates the whole land and commonwealth, and is therefore punished by God with a public calamity. For, as Sanchez rightly says, in a public sin everyone is considered to sin publicly, while some tolerate it, some pretend not to notice, some approve, some defend it, and some even imitate it.

Note: In Scripture the "late rain" is that which falls in Palestine in springtime (in March) when the crops are ripening; just as the "early rain" is that which falls in October immediately after sowing, and waters the sown seeds and makes them sprout; namely through drops, as it says here, continuous and gently falling; whence it is called here: "Drops of rain;" for in these two seasons rain is most necessary for the crops.

The forehead of a harlot has become yours, you refused to blush. — He alludes to shameless harlots,

who inscribed their names not only on their rooms in the brothel, but also on their foreheads, as the purple-clad harlot Babylon did in Revelation 17:5. See the commentary there, and Martin de Roa, Book 4 of Singularia, chapter 10: "To ingratitude, says Xenophon in Book 1 of the Cyropaedia, shamelessness especially seems to be a companion, which is the greatest guide to every baseness." Menander:

He who knows neither how to blush nor how to fear,
That man holds the first place in all shamelessness.

The Emperor Caligula used to say that nothing pleased him more in his own nature than his shamelessness. A remark more worthy of an executioner than an emperor. For shame recalls many, even wicked men, from their crimes.

Thus Achilles in Homer calls Agamemnon "dog-faced." And again: "Having the eyes of a dog, the heart of a deer," signifying shamelessness combined with cowardice.

Aristogeiton, the Athenian orator, was called "Dog" because of his shamelessness. So Volaterranus, Book 13, chapter 4.

Vatinius, who was twice defended in public trials by Caesar who had reconciled with him, was most shameless. For by constant abuse, as Seneca says, he had learned to have no shame.

Well known is the shameless and public licentiousness of Diogenes and the Cynics, like dogs.

Gaius Fimbria was a man of the most desperate audacity, who killed Crassus, and who at the funeral of Gaius Marius had Quintus Scaevola, a most holy man, wounded; and when he learned that the blade had not penetrated deeply into his body, he brought charges against him. When all were astonished that he was accusing the Pontifex Maximus, the best citizen of the whole city, and were waiting to hear the charge, he said he was accusing him because he had not received the whole weapon in his body, as Cicero relates in his defense of Roscius.

Finally St. Gregory on Penitential Psalm 1: "That, he says, is a true sign of open desperation, if shame does not follow sin." So much for the rest.



Verse 4

4. Therefore at least from now on (being now invited and entreated by me) call me, My Father, the guide of my virginity you are, — that is, you are my father, who from childhood, when I was a young girl neglected by mother and father, and cast off in squalor, like a father took me up, raised me, and guided me. Second, the "guide of virginity" can be understood as the bridegroom, that is: You are to me both father and bridegroom, whom I married as a virgin and young woman, and therefore loved most dearly: for a bridegroom succeeds to the role and care of a parent. For a parent transfers the care of his daughter to the bridegroom when he betroths her to him and delivers her to be led to his home. The bridegroom of a virgin bride is therefore like a father. So Theodoret and Sanchez. And this beautifully alludes to the first origin of woman from man; for Eve, the wife of Adam, since she was formed from his side, appears to have been her husband's daughter. Trismegistus agrees with Jeremiah, whose words in the Poimandres about God are: "God raised His voice in a holy word: You, to whom a portion of mind has been granted, recognize your lineage, and consider your immortal nature: for which reason he who knows himself, being composed of life and light, passes into God; since life and light is the father of all, from whom man was born." Hence seems to have originated that saying: "Know thyself;" by which man is admonished to remember his divine origin and undertake actions worthy of God.



Verse 5

5. Will you be angry forever, or persevere to the end? — The Chaldean, St. Thomas, Vatablus, and a Castro explain it thus, that is: O Lord! Do not always be angry with me, nor persist in the remembrance and punishment of my sins. These are the words of God, which He teaches the people to say to Him, and by them to invoke Him, that He may have mercy on them. For God is more eager for reconciliation than are sinners themselves, says St. Chrysostom, Homily 44 on Genesis. For such is His incredible mercy that when He is angry with us for our sins, He composes for us the prayer by which we may appease Him; for these words depend on the preceding: "Call me My Father," etc.

Second, however, more probably Theodoret, Lyranus, Dionysius, and Sanchez explain it of the bride thus, that is: Will you, O Judah, forever offended and angry, withdraw and flee from me? Will you forever maintain this will of yours to sin? Whence the Septuagint translate: Will it remain forever, or will it be kept unto victory? Supply: your falsehood and deception, says Theodoret, that is: Will your deception persevere forever, as if you hope thereby to be the victor, so that by your stubbornness you may overcome me and my patience, and I, wearied, may dismiss and neglect you?

Behold, you have spoken, — that is: Behold, as soon as you shall have spoken and prayed what I have told you, although you have done many evil things; "you have prevailed," that is, you will prevail, that is, you will overcome me, you will conquer and bend me, and you will wrest from my hand the scourge I direct at you, and you will draw me back to my former love for you. Prophetically, the past tenses are used for the future.

Second, Sanchez, following the explanation given shortly before, explains it as a severe reprimand of the words and deeds of the harlot bride: that she has impiously and shamefully not only spoken but also acted, and that what she had said she would wickedly do, she has fulfilled in deed; nor has she yet been satisfied, wearied, or exhausted in strength, but she clings to new crimes again in soul and body. For this is the force of "and you have prevailed," that is, you are still capable, with an untiring and unbroken spirit for sinning.



Verse 6

6. Apostate. — So Israel, or the ten tribes, is called, because from the beginning of their schism and kingdom, openly and by common consent, and that continually and perpetually, they turned away from the true God and His wor-

ship, and that continually for three centuries: whence all their kings were impious and idolatrous. So St. Jerome, Theodoret, Augustine (City of God, Book 17, chapter 23), Rabanus, and Isidore. For the true Church and religion were enclosed in Judah and the kingdom of David; for God willed to establish in Judah and Zion, as the kingdom, so also the temple and the priesthood, on account of Christ who would be born from Judah; just as now the true Church is established in Rome and in the Roman Empire: when it fails in great part, the Church will fail, and Antichrist will come. Whence Optatus of Milevis, Book 3 Against Parmenian, said "The Republic is not in the Church, but the Church is in the Republic," that is, in the Roman Empire. Hence the Church, says Eusebius (Demonstration, Book 3), always prays for the preservation of the Roman Empire, that the Church may be preserved and propagated together with it. Israel therefore "went its own way," that is, wherever its desire and lust led it.



Verse 7

7. Her treacherous sister Judah. — Israel is called "apostate," but Judah "treacherous," because Judah retained the worship of God, although she more often secretly and deceitfully, and sometimes even publicly, defected to idols under Manasseh, Ahaz, and other impious kings: for this is the treachery of Judah.



Verse 9

9. And by her ease, — because she was so inclined and ready for fornication, that is, for worshipping idols.



Verse 10

10. In falsehood, — that is, deceitfully and with pretense.



Verse 11

11. Has justified herself, — that is, Israel, the ten tribes, sinned less than Judah, the remaining two tribes, so that in comparison with Judah, Israel might seem just. Thus in Luke 18:14, it is said: "This one (the Publican) went down to his house justified rather than the other," compared to the Pharisee. Similarly, "no living person shall be justified in the sight of God" (Psalm 142:2), that is, "in comparison with God," as Job says in chapter 4:17. With an entirely similar scheme of his two harlots, Oholah (the ten tribes) and Oholibah (Jerusalem), Ezekiel narrates and condemns the fornication, that is, the idolatry of the latter compared to the former (Ezekiel 23 and 16:51), and says that the latter justified the former, and even Sodom. For although the sins of Israel were more numerous, and their idolatry continuous, yet in Judah it was more grievous: first, because in Judah there was greater knowledge of God and truth — for in it God had established, as in His own house, the kingdom, priesthood, temple, prophets, and teachers; second, because when Judah saw Israel being punished by God and led into captivity for idolatry, it nevertheless followed the same path; third, because with even greater ardor at times, especially under Manasseh, it practiced idolatry more than Israel, and at that time killed all God's prophets — this is what the word "went mad" signifies.



Verse 12

12. Go, and proclaim these words toward the north. — Rabbi Solomon thinks Jeremiah was in Babylon, Hugh and Lyranus think he was in Israel, others that he sent an envoy there. But I say that by "go and proclaim" he is only commanded here to turn his face as well as his feet (whence Sanchez says: "go," that is, "come now," as if it were an adverb of encouragement) toward Israel, that is, the ten tribes

(for this is the "apostate") toward the north, that is, in northern Assyria where they were captive; so Lyranus, Dionysius, and others; and that he should exhort and invite them with a stentorian voice to the worship of God, so as to provoke Judah to emulation, and threaten it that unless it repents, He will leave it and go to Israel, to be worshipped by them. Thus Christ went from the Jews to the gentiles. St. Jerome, Rabanus, and Hugh the Cardinal think that the discourse here is addressed to the two tribes captive in Chaldea and the ten tribes dwelling in Assyria, and that their liberation and return is foretold: but St. Thomas and Vatablus think the discourse is addressed to the ten tribes, and that their return from spiritual captivity through Christ and the Apostles is predicted. But what I said is more correct.

For I am holy. — In Hebrew, because chasid; the Septuagint, because merciful, that is, because I am merciful, to pour out my grace and kindness upon you poor ones, if you repent and return to me.



Verse 13

13. You have scattered (Chaldean: you corrupted; Septuagint: you poured out) your ways, — namely so as to scatter yourself, and wander going now to this, now to that idol. Otherwise Lyranus and a Castro say "ways" means feet, by which we go through the roads, that is: You scattered, that is, you spread your feet like a harlot to every fornicator (Ezekiel 16:25). This metaphor signifies the profuse idolatry of the Jews.



Verse 14

14. Return (not from Babylon, but from idolatry), backsliding children, — that is, you who are departing from me; the Septuagint has: apostates. He speaks not to Israel, as Vatablus supposes, but returns to Judah, to whom he began speaking at verse 1 and following. Otherwise Sanchez says: "return, you who are turning back;" that is, return earnestly, so that with all your soul's effort you may return to me.

St. Augustine says excellently in the Sentences, vol. 3, no. 71: "The remedies of conversion to God must not be deferred by any hesitations, lest the time for correction be lost through delay. For He who promised pardon to the penitent did not promise tomorrow to the procrastinator." And no. 235: "There is no place in God to flee from Him, except to Him. He who wants to escape from Him when offended, let him flee to Him when appeased." And no. 240: "With the mercy of God, the confession of the penitent avails greatly, by which the sinner makes Him favorable through confessing, whom he does not make ignorant through denying."

I am your husband. — In Hebrew baalthi, that is, I have been married to you, I have possessed you as a husband, and, as the Septuagint has it, I have had dominion over you, namely through the old law. So Theodoret and Hugh. Although Lyranus, Dionysius, and Vatablus think Jeremiah is speaking of the Church of Christ: for God in Christ was to be its husband. But in Hebrew it is the past tense, not the future. Therefore the former sense is simpler and plainer.

I will take you one from a city, and two from a family, and bring you into Zion, — that is: I will choose a few from the individual cities and families of the Jews

I will choose, so that the remnant of them may be saved through Christ. Note: The Prophet, or rather God, is not speaking here about the return of the Jews from Babylon under Cyrus and Ezra, as the Hebrews, Theodoret, Hugh, and St. Thomas suppose: for at that time not one or two, but 42,000 returned, nor was the ark then rebuilt, nor were all nations gathered to the Lord (He does, however, allude to that, and touches upon it in passing); but He rises and soars to Christ, as is clear from what follows, especially verses 18 and 19; whence by Zion he understands the Church, by shepherds the Apostles and similar men: for a great part of the happiness of a people consists in having good shepherds and rulers. So St. Jerome, Theodoret, Rabanus, Hugh, Lyranus, Vatablus, Rabbi Solomon, and all the Hebrews, says Vatablus. Whence Rabbi Samai, cited by Galatinus (Book 9, chapter 2), thinks the allusion here is to Joshua and Caleb, who alone entered the promised land, that is: In like manner, at the time of the Messiah, very few Jews will accept Him, and will enter that heavenly promised land. See also Eusebius, Demonstration, Book 2, chapter 54.



Verse 16

16. They shall say no more: The ark of the covenant. — By the ark understand all the sacrifices and sacraments of the old law and its legal prescriptions: these therefore will cease along with the ark, as shadows, when Christ, who is the truest ark of wisdom and divine grace, shall have appeared, or rather, when the cover of the ark, that is, the mercy seat, shall have appeared, namely Christ, reconciling God to the ark, that is, to the Church.

Nor shall it come upon the heart. — No one will think of it, no one will speak of it, that is: In the time of Christ the Jews will no longer boast of the ceremonies of the Mosaic law.

Nor shall it be visited. — For they used to visit the ark as an oracle, to seek answers and favors from God.

Nor shall it be done any more, — namely the ark, or anything similar to the ark. So Lyranus, Dionysius, Vatablus. Otherwise the Chaldean says: The ark will not be visited in the time of the Messiah, nor will there be a carrying forth of the ark to battles, as was done under Eli. Others say: it shall not be done, that is, there will be no more sacrificing; for thus Virgil says in Eclogue 3: "When I shall make a sacrifice with a heifer for the crops, come yourself." The first sense is the plainest.



Verse 17

17. At that time they shall call Jerusalem the Throne of the Lord. — Some understand by Jerusalem the city itself, whose name God made famous after the return of the Jews from Babylon. So St. Thomas and Hugh. Second, St. Jerome, Rabanus, Hugh, Vatablus, and Lyranus understand the spiritual Jerusalem, that is, the Church of Christ, to which all nations will flow in the name of the Lord, because they invoke His name. Third, and best, understand Jerusalem itself, inasmuch as in it, as on a throne, Christ sat, reigned, and taught, and from there sent the Apostles to preach. Whence it is called the Mother of the Church, and the Fountain of grace, "for from Zion shall go forth the law, and the word of the Lord from Jerusalem," just as formerly the ark of the covenant with the Cherubim was the throne of God, and therefore it was said to God: "You who sit upon the Cherubim;" for the ark was a type of the Church.

Tropologically, the soul of the just is the throne and seat of God. So Jerome.



Verse 18

18. The house of Judah shall go, — that is: The dissension that usually exists between Judah and Israel will be no more; but all, having laid aside their hatreds, will come to the Church, and in it will be united. "Therefore the house of Judah shall go," that is, the Apostles and other Christian Jews will go to the Israelites, who were once led away to the north, that is, to Assyria; again, who mystically grow cold and stiff in the northern land of sin, and will lead them to Jerusalem, that is, to the Church, so that they may enjoy in it all the spiritual blessings promised to their fathers, and finally possess the heavenly Jerusalem. So St. Jerome, Rabanus, Lyranus, Vatablus.

To the land which I gave to your fathers. — Note: The land promised and given to the fathers is Jerusalem, to which many Jews and Israelites came, when the Church of Christ first began there, and the Apostles remained in it for about nine years. Then Jerusalem, that is, the Church which began there, was spread through all nations, and thus wherever the nations are converted, there they come to the Jerusalem promised to the fathers, that is, to the Church, which began in Jerusalem. Hence the Prophets often rise from the earthly Jerusalem to the spiritual one.

Mystically, the cold north signifies the kingdom of the devil; Assyria, the kingdom of the world, in which we serve the devil, sin, and concupiscence; the promised land is the kingdom of Christ and paradise, says St. Jerome.



Verse 19

19. How shall I place you among the children? — These are the words of God as if exulting and marveling, that is: How many children, O Zion, that is, O Church, which will begin in Zion from the Jews, shall I give you, and how beautiful and desirable (for this is the Hebrew tsebi, discussed in Daniel 8:9), a "heritage," namely the whole earth of the "armies" (so it should be read with the Roman edition), that is, of the most powerful, most warlike, and most numerous "nations!" So St. Jerome.

Theodotion translates: I will give you an illustrious heritage of the strength of the mightiest of nations, that is, the Church of Christ, who is the leader and ruler of all nations that believe in Him, says St. Jerome. Others by the name "armies" understand the angels, who are the leaders and guardians of the nations.

The Septuagint translate: I will give you a chosen land, the heritage of God almighty of the nations, that is, the heritage of the nations, which is the heritage of God almighty, who is King of kings and Lord of lords.

Anagogically: I will give you the heavenly heritage, in which St. John saw a great multitude that no one could number. So Vatablus, Dionysius, and others.

The heritage of the heavenly homeland, says St. Thomas, is glorious: first, in the splendor of the divine vision, Psalm 35:10: "In Your light we shall see light;" second, in the sweetness of divine love, Psalm 22:5: "My overflowing cup, how excellent it is!" third, in the familiarity of divine conversation, Wisdom 8:18: "Excellence in the communication of His words;" fourth, in the magnificence of operation, Sirach 43:27: "There are glorious works and wonders;" fifth, in the greatness of exultation, Zechariah 8:13: "I will save you, and you shall be a blessing;" sixth, in the consolation of fellowship, Ezekiel 31:9: "All the trees of delight that were in the paradise of God envied it," etc.

You shall call me Father, — namely your God, not idols. So commonly the interpreters: St. Jerome, however, Rabanus, and Lyranus think these are the words of Christ, whence by "me" they understand Christ.

Morally, God is called Father, says St. Thomas: first, by creation, Matthew 11:25: "I confess to You, Father, Lord of heaven and earth;" second, by adoption, Romans 8:15: "You have received the spirit of adoption of the sons of God, in which we cry: Abba Father;" third, by instruction, Isaiah 38: "The father shall make known Your truth to the children;" fourth, by correction, Proverbs 3:12: "For whom the Lord loves, He corrects; and as a father in his son He delights." St. Augustine says excellently in the Sentences, no. 237: "From Him from whom man has his existence, in Him he has his well-being." And no. 236: "There are two lives, one of the body, another of the soul. As the life of the body is the soul, so the life of the soul is God. And just as the body dies if the soul departs, so the soul dies if Christ departs."



Verse 21

21. A voice was heard in the roads. — These are the words of God, desiring the conversion of the Jews from idols, as many, being instructed by Jeremiah and the Prophets, especially when they had fallen into captivity and other calamities, and therefore wept and groaned, were converted. So Theodoret, Rabanus, and Hugh. Others take these words as referring to the Jews repenting that they had crucified Christ (Acts 2:37). Lyranus and Dionysius take them as referring to those captured by Titus after Christ's death. But what I said is more correct; for the Prophet returns in his usual manner to the Jews of his own time, and preaches to them. See Canon 4 and 5.



Verse 22

22. Return, backsliding children, — that is, penitent ones. So St. Jerome, Rabanus, Hugh, Lyranus. But in Hebrew it is scobabim, that is, ones who turn away, wanderers, inconstant, returning to their vomit; the Septuagint translate: apostates; the Chaldean: you who harden yourselves against conversion.

And I will heal your backslidings, — your sins and idolatries, by which you have turned from me to idols and similarly rebelled, that is: I will pardon all your past rebellions. In Hebrew there is a beautiful wordplay between scubu, that is, "return," scobabim, that is, "you who turn away" or "rebels," and mescubothechem, that is, "your turnings away" or "your rebellions."

And (supply, "say"): Behold, we come to you. — This is a mimesis, by which He prescribes for them the manner and form of repentance. So St. Jerome. The Jews embraced this, and actually carried it out under King Josiah (2 Kings 22-23).



Verse 23

23. Truly the hills were liars. — Truly the many gods we worshipped on mountains and hills were liars. It is a metonymy. In Hebrew it is: in vain from the hills, that is, from the idols of the hills, supply, we hoped for help; now taught by the experience of so many evils, we acknowledge and profess that "truly in the Lord our God is the salvation of Israel," not in idols.



Verse 24

24. Shame has devoured the labors of our fathers, — that is, idolatry, which brings us shame, was the cause why our fathers were punished and devastated in all things; or, as Theodoret says, why they consumed and sacrificed to idols all good things, even their sons and daughters. Whence Pagninus translates: Baal consumed the labors of our fathers. So today Bacchus and Venus consume the labors and wealth of many. A tyrant, says Plutarch, permits and causes his citizens to grow rich; but then sucks out through taxes the wealth they have collected, and enriches himself with it; so also does the devil, who is the first and greatest tyrant, and plunders and pillages all the goods of his subjects. St. Jerome, Rabanus, and Lyranus understand these words as referring to the sin of killing Christ, on account of which the Jews perished with all their goods. This is true, but allegorical.

Second, and more genuinely, Maldonatus and others explain it thus: "Shame," that is, devastation and calamity bringing shame and disgrace to sinners, "has devoured the labors of our fathers from our youth," that is: Already from our childhood we experience that our fathers labor in vain; for everything goes badly for them, everything is devastated, because they have departed from the Lord. Let us therefore learn from our parents' misfortune, and return to the Lord. Otherwise "we shall sleep in our shame," that is, in our poverty and devastation, wretched, anxious, confused, as the mockery and reproach of God and men, "we shall sleep," so that not even at night will we have rest from our miseries. Second, "we shall sleep," that is, we shall die in the same state: "And our ignominy shall cover us; for we have sinned against the Lord our God." Whence it is clear that the "shame" of verse 24 is not sin itself, but the effect and punishment of sin.

Morally, learn here what repentance is, and how it transforms sinners into different men. Repentance corrects the errors of past life, reconciles God, amends scandals, changes the mind, and thus makes a different person. Isaeus, having devoted his early life to pleasures, when he reached manhood, as if transformed into another person, adopted a marvelous severity of morals. When someone asked him "whether the shining gold he showed him was pleasing to his eyes, he replied: I have ceased to be troubled by my eyes." When asked "which

fish, or which bird was the most delicious to eat: I have likewise ceased, he replied, to pursue such things." And he added: "For I sensed I was gathering fruits from the gardens of Tantalus;" indicating that all such pleasures, by which youth is captivated, are nothing other than dreams and shadows. So Philostratus, in the Lives of the Sophists.

Polemo, a young man of utterly dissolute luxury at Athens, who took delight not only in allurements but even in his very infamy; having risen from a banquet not after sunset, but after sunrise, and on his way home seeing the open door of the philosopher Xenocrates' school; heavy with wine, anointed with perfumes, his head crowned with garlands, clad in a transparent robe, he entered the school packed with learned men, and not content with such a disgraceful entrance, he even sat down, to mock the most brilliant eloquence and the wisest precepts with the wantonness of his drunkenness. Then, as was natural, when everyone was indignant, Xenocrates kept his expression unchanged, and dropping the subjects he had been discussing, began to speak about modesty and temperance. Compelled by the gravity of his discourse, Polemo came to his senses; first he tore the crown from his head and threw it away, shortly after he drew his arm back inside his cloak, as time went on he dropped the gaiety of his convivial countenance; at last he put off all his luxury entirely, healed by the most salutary medicine of a single speech, and from the basest debauchee he became the greatest philosopher. His mind had wandered in wickedness, but not dwelt there. So Cicero, book 4 of On the Ends, Valerius Maximus, book 6, chapter 11, Laertius in the Life of Polemo, book 4, Horace, Satire 3, book 2, and Suidas.

There is a famous example of the young man whom St. John the Apostle entrusted to a certain bishop, who, having been treated too indulgently and seduced by wicked companions, finally became the chief of bandits; whom afterwards St. John, seeking him out, so converted by his charity and tears that, having become entirely holy, he was deemed worthy to be set over the Church by the same Apostle. Therefore St. Augustine rightly says, in his book On Repentance: "Repentance, he says, heals diseases, cures lepers, and raises the dead, increases health, preserves grace, gives the lame their step, restores sight to the blind, puts vices to flight, adorns virtues, fortifies and strengthens the mind."

Hear also Peter Chrysologus: "Who, he says, sinned more enormously in the world than Paul? Who more gravely in religion than Peter? Yet they through repentance merited to attain not only the ministry, but even the mastery of holiness." Emperor Otto IV, excommunicated by Innocent III, found a rival in Frederick II, and was never again fortunate; near the end of his life, struck with unspeakable contrition, absolved by Bishop Sifrid of Hildesheim, he rested in peace, and Pope Honorius ratified the absolution. So great is said to have been the dying man's repentance that he ordered his cooks to press his neck with their heels, and to trample him as the vilest creature. So Crantzius, book 7 of the Saxon Chronicle, chapter 37.
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Synopsis of the Chapter

In chapter 2 he rebuked the negligence and wickedness of the old priests: in this chapter he assigns the remedy, namely that Christ will come in the flesh, to His own temple, and His forerunner John the Baptist; for Christ, he says, will purge the sons of Levi, etc., and they shall be to the Lord offering sacrifices in justice. By this he simultaneously responds to the complaint of the impious at the end of chapter 2, who say: Where is the God of judgment? For Christ will be the God of judgment, and indeed a swift witness against sorcerers, and adulterers, and perjurers, etc. Secondly, at verse 8, he blames the Jews for defrauding God and arrogating to themselves His tithes and first-fruits. Thirdly, at verse 14, he convicts those who say: Vain is he who serves God, as if the worship of God were useless; and God does not reward His worshippers. To these he responds at verse 18: On the day of judgment you will see the difference between the just and the impious; and between him who serves God and him who does not serve Him.



Vulgate Text: Malachi 3:1-18

1. Behold, I send My angel, and he shall prepare the way before My face. And presently the Lord whom you seek shall come to His temple, and the angel of the covenant whom you desire. Behold, He comes, says the Lord of hosts: 2. And who shall be able to think of the day of His coming, and who shall stand to see Him? For He is like a refining fire, and like the herb of fullers: 3. And He shall sit refining and cleansing silver, and He shall purge the sons of Levi, and shall refine them as gold and as silver, and they shall be to the Lord offering sacrifices in justice. 4. And the sacrifice of Judah and Jerusalem shall please the Lord, as in the days of old and in the ancient years. 5. And I will come to you in judgment, and I will be a swift witness against sorcerers, and adulterers, and perjurers, and those who defraud the hireling of his wages, widows, and orphans, and oppress the stranger, and have not feared Me, says the Lord of hosts. 6. For I am the Lord, and I change not: and you the sons of Jacob are not consumed. 7. For from the days of your fathers you have departed from My ordinances and have not kept them. Return to Me, and I will return to you, says the Lord of hosts. And you said: In what shall we return? 8. Shall a man afflict God, for you afflict Me? And you said: In what do we afflict You? In tithes and in first-fruits. 9. And you are cursed with want, and you afflict Me, the whole nation. 10. Bring all the tithes into the storehouse, and let there be food in My house, and try Me in this, says the Lord: if I do not open for you the floodgates of heaven, and pour out upon you blessing even to abundance, 11. And I will rebuke the devourer for your sake, and he shall not destroy the fruit of your land; nor shall the vine in the field be barren, says the Lord of hosts. 12. And all nations shall call you blessed: for you shall be a delightful land, says the Lord of hosts. 13. Your words have grown strong against Me, says the Lord. 14. And you said: What have we spoken against You? You said: Vain is he who serves God: and what profit is it that we have kept His commandments, and that we have walked sorrowful before the Lord of hosts? 15. Therefore now we call the arrogant blessed: for those who work impiety are built up, and they have tempted God and are saved. 16. Then those who feared the Lord spoke, each one with his neighbor: And the Lord attended and heard: and a book of remembrance was written before Him for those who fear the Lord and think upon His name. 17. And they shall be Mine, says the Lord of hosts, on the day that I make My own possession: and I will spare them, as a man spares his son who serves him. 18. And you shall return and shall see the difference between the just and the wicked; and between him who serves God and him who does not serve Him.



Verse 1: Behold, I send My angel

1. Behold, I send My angel. — The Prophet rises to the times of Christ for a twofold reason. The first is that in chapter 2 he rebuked the vices of the priests of his own age. Wherefore here he suggests their corrector, namely Christ the High Priest, who in the New Testament would establish pure and upright priests, and offer a sacrifice most pleasing to God. So Rupert, Ribera, and others. The second reason, that he might answer the Jews who denied God's providence and said: "Where is the God of Judgment?" For he says: Behold Christ the God of judgment, who will shortly become incarnate and show Himself in the temple. So St. Jerome, Theodoret, and others.

Note that this is the voice of the Son of God, not of the Father, not of the Holy Spirit; for John the Baptist was not the forerunner of, nor did he prepare the way before, the Father and the Holy Spirit, but before the Son; for the Son alone descended to us in the flesh. Whence He Himself in the Old Testament promised this very thing to the Prophets, and therefore appeared to them before the other Persons, or revealed Himself, as if preludes to His incarnation. It is confirmed that Zechariah explains it thus, in Luke 1:76, saying to his son John: "You, child, shall be called the Prophet of the Most High: for you shall go before the face of the Lord to prepare His ways," namely of Christ, "who through the tender mercy of our God has visited us, the rising from on high." So St. Jerome, Albert, Lyra, Vatablus, Ribera, and generally others.

You will ask: How then does Christ in Matthew 11:10, citing this passage, say of John: "For this is he of whom it is written: Behold I send My angel before your face, who shall prepare your way before you?" For Christ could not have said of Himself, "before your face," and "before you," but rather: before My face, and before Me. Jansen answers there that Christ, both as God and as man, is called in Scripture the face of the Father; because He perfectly represents the Father and His gifts and virtues, just as the face represents the whole person: just as for the same reason Christ is called the Word, the mouth, the image of the Father, and the figure of His substance, Hebrews 1:3. Hence the Psalmist prays in Psalm 79:8: "Show us Your face (that is, the Messiah), and we shall be saved." Galatinus proves the same at greater length in Book 3, chapter 12. They therefore give this meaning: Behold I, the eternal Father, send My angel, namely John the Baptist, who may prepare the way before My face, that is, before Christ, who is My face, that is, My image, My likeness, My manifestation. Whence the Father in St. Matthew 11:10, turning to Christ, in turn says of John: "He shall prepare the way before your face," that is, before you, O Christ, My Son: for your face is also My face. But this sense seems more subtle and symbolic, for "before your face" literally means the same as "before you"; for so the Evangelist explains himself, adding: "Who shall prepare your way before you."

The interpreters therefore respond in two ways. First, that St. John was sent by the Father and the Holy Spirit as well as by the Son. For the works of the Trinity ad extra are undivided and common to the three Persons, as theologians teach: wherefore what one does, the other two also do; since all three are of one nature, and likewise of one power and operation. Wherefore the Fathers consider that Isaiah in chapter 6:1, when he says: "I saw the Lord," etc., saw the Most Holy Trinity. And so when Scripture attributes any work to one divine Person, it implies the others. Christ therefore in Matthew 11:10, speaking to the Jews, lest He be accused by them of arrogance, did not wish to say that He Himself had sent John, but out of modesty attributes it to the Father; which custom He constantly observed in disputing with the Jews, as is evident in the early chapters of St. John, where He ascribes all His works to the Father. When therefore the Son here says: "Behold I send My angel before My face;" the Father also says: Behold I send My angel before your face, O Son, as St. Matthew puts it. And the Holy Spirit says the same: Behold I send My angel before your face, O Christ: for the Holy Spirit sent John, as He also sent the other Prophets, and spoke through their mouths. Here therefore in Malachi the Son speaks, but in St. Matthew the Father and the Holy Spirit speak. Whence St. Jerome, commenting on chapter 1 of St. Mark, says John was sent by the Holy Spirit, and that He is to be understood when Christ says: Behold I (namely the Holy Spirit) send My angel before your face, O Christ. For this reason Peter Chrysologus calls John the Baptist the center of the entire Most Holy Trinity, as if each Person of the Most Holy Trinity contends for him and claims him for Himself.

Secondly, Castro responds that the same divine Person speaks here in Malachi and in St. Matthew, namely the Son. The Son therefore says here: I send John before My face, namely the face of My incarnate self. The same says to Himself in Matthew, but to Himself made man: Behold I, the Son of God, send John before your face, O Christ, Son of man. For although in Christ there is only one Person, nevertheless that Person is virtually twofold: for insofar as He sustains the divine nature, He is a divine Person; but insofar as He sustains the human nature, He is a human person. Christ as God therefore speaks to Christ as man, as if to another than Himself: because as man He has a different nature, and one entirely diverse from God; for in Christ the God is one thing (though not another person) and the man is another thing.

ANGEL. — It is a matter of faith that this angel is St. John the Baptist. For Christ explains these words of Malachi concerning him in Matthew 11:10, in the words cited a little earlier. So St. Jerome, Cyril, Theodoret, Remigius, and all the rest.

But why is St. John called an angel? One could answer that the Jews, on account of his holy eremitic life, thought him to be an angel, not a man, as Eusebius reports in Book 9 of the Demonstratio, chapter 5, and St. Jerome. Moreover, among Christian doctors, Origen, in his fifth volume on John, held that John the Baptist was truly an incarnate angel. His arguments were two: The first, that John is said to have been sent by God, John 1:6: therefore, he says, he existed previously, not on earth, but in heaven: therefore he was an angel. The second, that the same is here called an angel by Malachi. Origen's words are: "Since we read in Malachi 3:1: Behold I send My angel, we note whether perhaps, being one of the angels, he was appointed as forerunner to the ministry of our Savior. And it is indeed no wonder that some imitators of Christ, incarnate for the love of men, existed, for whom it was sweet to serve that benignity in the same likeness of a body." He thinks therefore that some angels were incarnate, so as to make themselves like God incarnate and serve Him in the flesh.

But this is an error. For that St. John was a man, not an angel, is clear from John 1:6: "There was a man sent from God, whose name was John;" and Luke 1:1, where his parents, conception, birth, etc., are described at length. So St. Cyril in Book 1 on John, chapter 7. To the first argument I respond that St. John was sent by God not before but after his birth, indeed after his infancy and adolescence, already a man, so that by his preaching and baptism he might prepare the minds of men for Christ. In a similar way all the Prophets were sent to prophesy, whom however it is certain were men, not angels. To the second I shall now respond.

You will ask, why then is St. John here called an angel? I answer, because he was an angel not by nature, but by grace: namely, first, he was an angel by office: for he was an angel, that is, a messenger, of God to lead men to Christ. In a similar way Haggai in chapter 1:13, in the Hebrew, and Malachi by his very name; and indeed all priests, in Malachi 2:7, are called malachim, that is, angels of the Lord of hosts. Secondly, because just as the angels had no infancy, but were created with perfect nature, reason, judgment, and the use of free will: so also John had only six months of infancy; for in the sixth month, visited by the Blessed Virgin, he was sanctified in the womb, prophesied, and obtained the use of reason. For he recognized Christ in the womb of His mother, greeted Him, adored Him, and therefore leaped for joy, Luke 1:44.

Thirdly, because he was most sparing of food, and lived almost without food and drink like an angel. Whence St. Basil in his homily On Fasting says that John's entire life was a kind of continuous fast.

Fourthly, because he was most pure and most chaste, and a perpetual virgin like an angel. For, as St. Athanasius says in his book On Virginity, near the end, "virginity is the life of angels." And St. Augustine in his book On Holy Virginity, chapter 13: "Virginal integrity, he says, is an angelic portion, and in corruptible flesh, a meditation of perpetual incorruption." And St. Jerome in letter 22 to Eustochium: "As soon as the Son of God came upon the earth, He established a new family for Himself, so that He who was adored by angels in heaven might have angels on earth." And St. Cyprian in his treatise On the Dress of Virgins: "When you persevere chaste and as virgins, you are equal to the angels of God." And St. Ambrose in Book 2 On Virgins: "Those who neither marry nor shall be given in marriage shall be as the angels of God. Let no one therefore marvel if they are compared to angels, who are united to the Lord of angels." St. Bernard dares further in letter 42: "The chaste man and the angel, he says, differ not in happiness, but in virtue. For although the angel's chastity is happier, that of the man is recognized to be stronger." On account of which struggle and victory, St. Basil in his treatise On Virginity, chapter 79, says that the chaste are angels, not of the lowest order, but the most illustrious and most noble. St. John drew this chastity from God almost with his very nature, since God caused him to be conceived from parents who were elderly and barren, from bodies, I say, purified from concupiscence, so that from them he might be formed pure by a miracle, as if an angel. Finally John died a martyr for chastity, because he rebuked the adultery of Herod with Herodias.

Fifthly, because just as the angels perpetually behold the face of God, Matthew 18:10, so John, withdrawing from boyhood into the desert, devoting himself to holy contemplation, conversed with God and the angels, and from there he absorbed and put on angelic freedom, constancy, charity, zeal, and perfection. For, as St. Chrysostom teaches in homily 32 on the Acts, in the moral section, virtue makes angels, and indeed Gods and sons of God: "Therefore, he says, if virtue makes angels, we can certainly make angels, and if not by nature, certainly by purpose and choice. For when this is absent, there is no benefit in being an angel by nature: as the devil shows, who was formerly an angel. But when this is present, there is no disadvantage in being a man by nature, as is evident in John and Elijah, who ascended into heaven." Again, St. John conversed with the incarnate Word, and stood by Him and served Him, just as the angels stand by and serve God in heaven.

Sixthly, because he never lost the grace he received, because he never sinned, at least deliberately or gravely, but persisted in charity and in his state as if confirmed in grace, like an angel. His austere life and severe penance in food, clothing, sleep, etc. led him to this. Wherefore Peter Damian, in his sermon about him, calls his life a continuous martyrdom. St. Chrysostom in homily 10 on Matthew calls it an angelic life. The same in homily 88: "John, he says, lived on earth as if in heaven. For having overcome the necessity of nature, he accomplished a certain wondrous course, always in hymns, always in prayers: to no man before he came to baptize did he address himself, but to God alone he always offered his conversations."

Seventhly, because just as the higher angels teach the lower, and moreover purge, illuminate and perfect men; so John did the same, according to the words of Gabriel to Zechariah his father concerning John, Luke 1:46: "He shall convert many of the children of Israel to the Lord their God: and he shall go before Him in the spirit and power of Elijah, to turn the hearts of the fathers to the children, and the incredulous to the wisdom of the just, to prepare for the Lord a perfect people." And those words of the Baptist himself, John 1:23: "I am the voice of one crying in the desert: Make straight the way of the Lord," etc. Truly Blessed Peter Chrysologus says in sermon 127: "John is called the school of virtues, the master of life, the pattern of holiness, the rule of justice, the mirror of virginity, the title of modesty, the example of chastity, the way of the fathers, the pardon of sinners, the discipline of faith, greater than man, equal to angels, the sum of the law, the station of the Gospel, the voice of the Apostles, the silence of the Prophets, the lamp of the world, the forerunner of the judge, Christ's quartermaster, the Lord's witness, the center of the entire Trinity." Add that John was the first to explicitly preach the kingdom of heaven, like a heavenly angel, saying: "Do penance, for the kingdom of heaven is at hand."

Eighthly, because in the desert he had no other teacher than the Holy Spirit, who illuminated him in the highest mysteries of God and Christ, not as a man, but as an angel, as St. Ambrose teaches in his homily On the Birthday of the Baptist, and St. Chrysostom in homily 12 on John. There he received from the Holy Spirit understanding of Scripture, and indeed the power of writing and speaking like a sacred writer. There he drew the wisdom and ardor necessary for so great a teacher and preacher of the world, for winning faith for Christ, and therefore he was like an angel, and not just any angel, but like one of the Cherubim and Seraphim: for in holiness and virtue, as well as in office, St. John surpassed all the lower angels. Wherefore he was nearly adored and worshipped by the Jews as if he himself were the Messiah. See ten privileges of St. John in St. Bernard, in his sermon on the same (if indeed he is its author), page 393. Also 28 excellences of John, which our Barradius enumerates in Book 8, chapters 3 and 4, volume 1. Finally, St. John was the dawn, the morning star, the rainbow, the lamp, the groomsman, the friend, the forerunner, the voice, the witness, the prophet, the boundary of the law, the mediator and clasp of both Testaments of Christ and the Gospel.

In the anagogical sense, the Hebrews, as St. Jerome attests, hold that this angel is Elijah: because just as Elijah once living was a type of St. John, who put on the spirit and zeal of Elijah, as Christ says in Matthew 17:12; so in turn John, running before and preparing the way for Christ, was a type of Elijah, who is to return at the end of the world, so that fighting against the Antichrist, he may prepare the way for Christ coming to judgment. So also Sebastian Barradius in volume 1, Book 8, chapters 3 and 4, where he enumerates 28 prerogatives of St. John.

Finally, the Author of the Opus Imperfectum, in homily 27: "Wondrous, he says, is he who in human nature surpassed angelic holiness, and obtained by grace what he did not have by nature." St. Augustine in sermon 4 On the Baptist: "Whoever is greater than John is not merely a man, but also God." St. Ambrose in sermon 94: "He excels all, he stands above everyone, he surpasses the Prophets, he rises above the Patriarchs: and whoever is born of woman is inferior to John." Gerson in his fourth treatise on the Magnificat: "It seems that John the Baptist is first after Mary, placed in the order of the Seraphim, in the place of Lucifer."

AND HE SHALL PREPARE THE WAY BEFORE MY FACE. — Namely, he who is closest to Me, but nevertheless precedes Me according to the flesh, and is manifested to the world before Me. For this is the meaning of "before the face": one who is closest to another, yet goes before him and precedes his face. He will prepare the way before Me, that is, by his baptism, testimony, teaching, and preaching he will dispose the minds of the Jews, so that when I reveal Myself to the world, they may receive Me as the true Messiah promised in the law. This is what it means to prepare the way for Christ, and to do so before His face, that is, while He Himself is present and already existing in the world through the flesh He assumed. For he will point out Christ and indicate Him with his finger, and will bear witness concerning Him, that He is the Lamb, that is, the Son of God, who takes away the sins of the world.

Note: The other Prophets were sent many centuries before Christ to announce that He would come; but John was sent to point out Him already born and present, and therefore he is said to have been sent before His face. It alludes to the envoys whom a king sends ahead as heralds into the city to which he himself is soon to come, to announce his arrival to the citizens. For John performed this office for Christ in Judea. Wherefore he is called by Christ not only a Prophet, but more than a Prophet, Matthew 11:10, because he conversed familiarly with God incarnate and showed Him to the world, indeed baptized Him. Whence it follows: "And presently" after John "the lord shall come," namely Christ. Wherefore St. John was the horizon of the old and new law, because, as St. Thomas says in Part 3, Question 38, article 1, "John was the end of the law and the beginning of the Gospel;" and as Gregory of Nazianzus says in oration 21, "the mediator of the new and old Testaments." And as Blessed Chrysologus says in sermon 91, "John was the clasp of the law and of grace," that is, "the one at whom Judaism ended and from whom Christianity began," as Tertullian says in Book 4 Against Marcion, chapter 33: "As the morning star is the end of night and the beginning of day."

TO HIS TEMPLE. — Literally, understand the material temple of Jerusalem. For Christ came to this temple as an infant at the feast of the Purification, after the birth and presentation of St. John; but genuinely and most properly, after the preaching, imprisonment, and beheading of St. John, Christ came to the temple, and in it preached and worked miracles, by which He demonstrated to the Jews that He was the Messiah here promised. So St. Jerome, Albert, Lyra, and the rest. Hence it is clear against the Arians that Christ is true God: for this was the temple of the true God. Therefore since this temple was Christ's (for He is here said to be coming to His own temple), it follows that Christ is God. For temples are dedicated to God alone.

Mystically, by this temple some understand: first, the womb of the Virgin, in which as in a most pure and most holy temple Christ dwelt for nine months, while from her He assumed flesh, and celebrated the admirable mystery of the incarnation in it, as in a temple. So St. Cyril.

Secondly, Theodoret and St. Augustine in Book 18 of the City of God, chapter 35, interpret this temple as the flesh and humanity of Christ, in which the fullness of the divinity dwelt bodily, Colossians 2:9. Thus Christ called His body a temple, saying: "Destroy this temple, and in three days I will raise it up," John 2:19. For Christ in His body, as in a temple, carried out His priesthood, says Rupert, especially when He immolated it on the cross to God the Father for the redemption of mankind.

Thirdly, St. Jerome with his followers takes the temple to mean the Church, which is the assembly of the faithful, which is the temple of God, not literal and material, but mystical and spiritual.

THE LORD (in Hebrew haadon, that is, that lord of all, namely by antonomasia, who has full, eminent and transcendent right, dominion and authority over all persons and all things) WHOM YOU SEEK. — Some Hebrews, whom Remigius follows, just as they take the angel to mean Elijah, so they take the lord to mean the Antichrist: for the Jews will desire him and receive him in place of Christ at the end of the world. But St. Jerome rightly refutes this. For the Antichrist will not be the angel of the covenant, which Malachi adds this lord will be. The lord here is therefore Christ the Lord, King of kings and Lord of lords, who soon followed John the Baptist. The Jews therefore wrongly refer these things to their Christ, whom they think will come at the end of the world. For, as St. Jerome rightly argues: "I wonder, he says, how the outcome of events does not teach them the truth. For what temple of His will the Lord find, which has been destroyed to its foundations? Or if it is to be rebuilt by another before Christ comes, what more will their Christ do, when all things have been restored by another?" The Christ of the Jews, therefore, will be none other than the Antichrist; for no other Christ of theirs will come.

AND THE ANGEL OF THE COVENANT. — In Hebrew berit, that is, of the covenant. For "testament" in Scripture often means a pact and covenant, as I said on Hebrews 9:45, and 1 Corinthians 11:25. Whence the Zurich version translates: And the legate of the covenant. Malachi here proposes and promises two angels: one plain, the other of the covenant: the former being the forerunner and pointer to the latter. The former is John the Baptist, the latter is Christ. Whence he says of Him: "And presently," namely after the first angel, that is, after John the Baptist, "there shall come to the temple, etc., the angel of the covenant," that is, of the pact, or covenant, as the Syriac translates. Now since there is a twofold covenant of God with men, the old or Jewish, and the new or Christian, Christ was the angel and legate of both. For Christ, sent by the Father, appeared to Moses on Sinai, and through him entered the old covenant with the Jews, in which He promised them that He would come in the flesh, for the redemption of them and the whole world: for Christ was the angel promised in the old covenant to Abraham and his seed, and especially to Moses. Wherefore St. Paul in Galatians 3:19 says the law was given in the hand, that is, through the hand, of a mediator; where many understand the mediator to be Christ. Whence He Himself also says in Isaiah 52:6: "I who spoke, behold I am here." Wherefore the opinion of SS. Basil, Cyril, Eusebius, Ambrose, and many other Fathers is that whenever in the Old Testament God is said to have appeared, it was the second Person who appeared, namely the Son, to prefigure His real coming in the flesh, and to prelude it in shadow and type in a body assumed in appearance, as I said at the beginning of the Pentateuch, chapter 16.

Secondly, genuinely and properly, Christ was an angel, that is, a legate, intermediary, and mediator of the New Testament, that is, of the covenant which God entered into with men through Christ, in which He bestowed on them not earthly goods, as on the Jews in the old covenant, but spiritual, heavenly, and eternal goods, which were foreshadowed in the old, and which He expressly promised to Abraham, saying: "All nations shall be blessed in your name," Genesis 22:18. For this blessing of Abraham was nothing other than the remission of sins, grace, justice, salvation, eternal life, which Christ conferred first on the Jews, then on all nations, and in this way fulfilled absolutely all the promises of God made to Abraham and the Jews. And this is what he adds, saying: "Whom you desire," whom namely you, O Jews, eagerly await as the Messiah, the redeemer and savior promised to Abraham. So St. Augustine, in Book 18 of the City of God, chapter 35. Wherefore Christ is called by the Septuagint, in Isaiah 9:6: "The Angel of great counsel."

Moreover, Christ was the angel of the New Testament or covenant. First, because He appeased and removed the wrath and enmity of God against men. He was therefore the angel of the covenant, that is, of reconciliation. Wherefore He is called by Isaiah in chapter 9:6: "The Prince of peace," and by the Apostle in Ephesians 2:14: "Our peace;" and in Colossians 2:14: "Forgiving you all offenses, blotting out the handwriting of the decree that was against us, which was contrary to us, and He took it out of the way, nailing it to the cross." Secondly, because He truly established a new covenant, the old Mosaic one being abolished, between God and men, by which God obliges Himself to Christians to give grace and eternal glory; Christians in turn oblige themselves to God that they will believe in His Son Jesus Christ, obey Him, and embrace His law, teaching, and way of life.

Thirdly, because He descended from heaven to earth like an angel, so that by assuming flesh He might unite in Himself clay to the Word, earth to heaven, man to God, by the bond of hypostatic union, as by the closest covenant. Fourthly, because at the Last Supper, shortly before His death, He established a testament properly so-called, containing His last will, and ratified it by the institution of the Eucharist, saying: This is the blood of the new testament, etc., as I said on 1 Corinthians 11:25. Fifthly, because Christ brought this covenant and testament to men from heaven like an angel, and established it on earth by laboring for thirty-three years, preaching, working miracles, going about through villages and towns, wearying Himself, sweating, in hunger, thirst, cold, heat, evangelizing; and at last He not only confirmed and sealed it with His blood, but also purchased and acquired it, as if paying a price for so great a reconciliation and so great a covenant, just and fitting, and this for all nations and through all ages, even if the world should last for thousands of millions of years, indeed for all eternity. For the saints and blessed in heaven will share in this covenant through glory for all eternity, for it leads to heaven. Whence it was sanctioned by Christ as the cause of heavenly glory. Wherefore He Himself, having completed this covenant, was the first to ascend gloriously into heaven, as if opening the way of the heavenly covenant, and calling His faithful there, and inviting them to follow Him. Finally St. Augustine in Book 18 of the City of God, chapter 35: Christ, he says, is called "an angel, because of the Gospel which He announced to men. For if we interpret those Greek words, both Gospel means good tidings, and angel means a messenger." For what better message is there than to preach, indeed to open and offer, the kingdom of heaven? Whence the Arabic of Antioch translates, messenger, or apostle of the covenant. As a symbol of this, the angel of Manoah announcing the birth of Samson who was to be born from him, who was to be the liberator and avenger of Israel, and therefore a type of Christ, having completed his mission, ascended to heaven in the flame of the sacrifice, Judges 15:20. For all these reasons it is entirely fitting that all Christians and absolutely all men should receive Christ the Lord, as the angel of the covenant coming from heaven and as a legate sent to them from God, with the greatest devotion, honor, and love; that they should render Him immense thanks, obey Him in all things, emulate His teaching and life, and generously follow Him bearing the cross, certain that through it they are to ascend into heaven after Him: that they should give themselves entirely to Him; offer Him their whole heart and immerse it in His heart and love. So eagerly did the Jews await Him as their Messiah, as they still await Him. Whence Malachi adds concerning them:

WHOM YOU DESIRE. — In Hebrew chaphetsim; the Chaldean, you desire; the Zurich version: In whom you delight; others: In whom you have been pleased. For Christ, as the one who drives away all evils and brings all goods, was supremely desired by the fathers for four thousand years.

Whence by the patriarch Jacob He is called "the desire of the eternal hills," Genesis 49:26; and by Haggai, 2:8: "The desired of all nations." Hence those sighs of the Prophets: "O that You would rend the heavens and come down," Isaiah 64:1. "Drop down dew, you heavens, from above, and let the clouds rain the Just One. Let the earth be opened and bud forth the Savior," Isaiah 45:6. The same desire for Christ was felt at His birth by St. Simeon and other holy and faithful people. Whence Luke says of Anna the prophetess, 2:38: "She spoke of Him to all who were awaiting the redemption of Israel." Secondly, Arias thinks the Prophet here is answering the Jews who said in chapter 2:17: "Where is the God of judgment?" For to them he answers: "Presently the lord shall come," who will be terrible to the impious, and "the God of judgment," but to the pious He will be "the angel of the covenant."

Whence tropologically St. Bernard, in his sermon to the pastors in the synod, says: "The temple of God is holy, which you are. The soul of the just man is the seat and temple of God. The Lord works wonders in His temple and delivers oracles. Let the lord whom you seek come to His temple, so that you may master carnal desires and resist diabolic temptations. And let the angel of the covenant, whom you desire, come, who may announce to you His will and confirm the promised inheritance. Let His parents lead Him into His temple, His father, namely, and mother and brothers. Who these are, let Him answer Himself: Whoever does the will of the Father who is in heaven, he is My father, and mother, and brother, and sister. Father, by begetting through the word of preaching, as the Apostle says: I through the Gospel begot you in Christ. Mother, by bringing forth through the example of a holy life. Brother and sister, by loving chastely in fraternal love. These parents are you, or ought to be."

BEHOLD, HE COMES. — The Hebrews, Remigius, Lyra, and St. Augustine in Book 18 of the City of God, chapter 35, take this of the second coming of Christ for judgment, whose angel and forerunner will be Elijah. But this is the anagogical sense. For that the literal sense here treats of the first coming of Christ in the flesh and into the world is clear from what follows: "And He shall purge the sons of Levi," etc. For in the second coming He will not cleanse them, but will judge and condemn the impure. So St. Cyril, Theodoret, Rupert, Vatablus, Arias, Ribera, and others. He says therefore: "Behold, He comes." The word behold signifies first, that this event, namely the coming of the incarnate Word, will be new, admirable, and astounding; secondly, that it will be certain; thirdly, that it will be desired and joyful; fourthly, that it will be swift, as if to say: I seem to see our Messiah approaching: behold He comes, behold He will soon be here.

Verse 2.



Verse 2: And who shall be able to think?

2. And who shall be able to think? — In Hebrew mi mekalkel, that is, who shall bear, who shall sustain, who shall measure, who shall contain, who shall comprehend? Whence the Septuagint and the Chaldean translate: Who shall sustain? Pagninus: Who shall be able to bear the day when He comes? Our Vulgate: "Who shall be able to think of the day of His coming?" as if to say: Who shall be able to grasp, and comprehend by thought, so great an angel of the covenant, that is, God coming in the flesh and into the world, conversing among men, preaching His law in the temple, establishing His sacraments and Church, His power, wisdom, goodness, etc.? Who can conceive in his mind, or express in words, the glory of that day on which Christ will live with us on earth? Who can embrace in his soul and recount with his mouth the graces, virtues, and heavenly charisms and all the good things which Christ will bring us from heaven? For the Hebrew mekalkel is derived from col, that is, all: whence the verb hilkel means to encompass all things, to recount all things. Note: The day of the coming of Christ is put by metonymy for Christ Himself, coming on His day, or rather about to come.

Secondly, according to the Septuagint, as if to say: Who shall be able to bear and sustain so great a light and majesty of Christ? For in comparison with Him, the sight of all angels and men, like owls, grows dim, darkens, and fails. Who shall be able to gaze upon the Sun of justice shining with bright light, with fixed and unwavering eyes? How shall human weakness sustain such power, blindness such radiance, fragility such efficacy, impurity such holiness, chaff such fire? For He is like a refining fire. Who shall not faint and be struck senseless with astonishment, fear, awe, and abyssal reverence at such exaltation? Who shall not melt and waste away, as lead and tin melt and waste away before a most ardent fire, in the furnace where they are refined? Especially when one contemplates and beholds the divine dignity and magnificence in Christ incarnate in such abasement, self-emptying, love, and condescension. This is the genuine sense.

Wherefore Vatablus less accurately refers these words to the tribulations of Christians and the persecutions of the primitive Church, which were most burning, as if to say: Who shall sustain the heat of those tribulations? Certainly no one by human strength, but many by divine strength, supplied by the grace of Christ.

AND WHO SHALL STAND TO SEE HIM? — The Septuagint: Who shall stand at the sight of Him? Who shall be so hard and iron-like that the sight of Christ does not lay him low and break him? Who so rebellious and cold that the fiery power of Christ's eyes does not seize and inflame his soul? So Sanchez. Secondly, as if to say: Who shall be able to stand before Him? Who, thunderstruck with awe and admiration, shall not fall down, seeing with his own eyes such brightness and magnificence of Christ? Whence in Hebrew it is: Who shall stand in seeing Him? Vatablus: Who, when He presents Himself to be seen, shall remain standing?

FOR HE IS LIKE A REFINING FIRE. — The Arabic, like a fire going forth; the Septuagint, like the fire of a smelter; the Zurich version, like a fire that purifies. Thus the Persians considered their god to be fire, when they worshipped fire as God. Moreover, "the Stoics think that God Himself will be dissolved into fire," says St. Justin in his oration to Antoninus Pius. Indeed Plato held that God exists in a fiery substance, says the same Justin in his oration to the Gentiles; and adds: Plato calls the stars a fiery race of gods. But these are established errors. Now the Prophet compares the angel of the covenant, that is Christ, to the fire of a most burning furnace in which metals are smelted, such as gold, silver, iron, tin, etc., to signify that His teaching, law, and grace will be fiery and burning. For first, just as gold is melted in the furnace, so Christ softens and melts hard human hearts by His grace, and dissolves them into sighs and tears of compunction. Secondly, just as fire in melting gold separates other metals and dross from it, so Christ through tears and penance separates from the soul its inveterate vices and concupiscences. Thirdly, just as by this separation gold is purified, perfected, and made to shine, so likewise the soul. Fourthly, just as by the force of fire gold is heated, indeed becomes incandescent, so that it appears to be transformed into fire, so by the force of Christ's grace the soul is set ablaze, so that it appears like fire to inflame itself and others with the love of God. This is what Isaiah foretells in chapter 4:3: "If the Lord shall have washed the filth of the daughters of Zion, etc., by the spirit of judgment and the spirit of burning." And John the Baptist, in Luke 3:16, says that he baptizes with water, but Christ with fire: "He, he says, shall baptize you with the Holy Spirit and with fire." For this reason at Pentecost He sent the Holy Spirit upon the Apostles in the form of fire and fiery tongues, to signify that the Holy Spirit would set them ablaze with the fire of charity, and give them a heart fiery with love and zeal, and fiery tongues. And Christ Himself says in Luke 12:49: "I have come to cast fire upon the earth. And what do I will, but that it be kindled?" On which see St. Ambrose, sermon 48 on Psalm 118: Your word is exceedingly fiery. Fifthly, just as by fire gold, bronze, and iron, though very hard, are not only softened and bent, but also shaped into a definite form, for example, of a pot, dish, frying pan, etc., so the grace of Christ fashions some as Apostles, others as doctors, others as martyrs, others as confessors, others as virgins, etc., 1 Corinthians 12:4; and from one degree they ascend to a higher, indeed to the very summit of virtue and perfection.

For there are three grades and states of the virtues. The first is the political and common state, such as the ordinary virtue of the faithful who live honestly and piously according to the precepts of God. The second is the more exalted state of those who are advancing and tending toward the divine likeness, whose virtues are called purgative: so that prudence despises all worldly things by the contemplation of divine things, and directs every thought of the soul toward the divine; temperance abandons, as far as nature permits, those things which the use of the body requires; fortitude brings it about that the soul, on account of its departure from the body and approach to higher things, is frightened by no difficulty or adversity; justice finally ensures that the whole soul consents to the way of such a purpose. The third is the state of those already attaining the divine likeness, whose virtues are and are called those of a purified soul; such as exists in the blessed, and in some most perfect souls in this life: so that prudence gazes upon divine things only; temperance knows nothing of earthly desires; fortitude feels no fear and ignores all other passions; justice is united by a perpetual covenant with the divine mind, imitating it. So St. Thomas, I-II, Question 61, article 5, and Vincent, Part 3, Book 1, treatise On Virtue, distinction 7.

Tropologically, the fire by which God purifies and refines souls is tribulation and affliction. For just as the impurities of metals are removed by fire, so sins are removed by afflictions, says Vatablus. Thus the martyrs, like St. Lawrence, purified by the fire of torments, became most pure and most ardent victims to God, according to Psalm 16:3: "You have tried me with fire, and no iniquity has been found in me." For this reason God permitted the fierce persecution of the emperor Decius, so that He might rouse and sharpen the virtue and piety of Christians, which during the peace they had enjoyed under the two Philips, father and son, who were Christian emperors, had grown languid, as St. Cyprian writes was revealed to him in Book 4, letter 4: "For know this also, he says, dearest brothers, that we have been reproached through a vision, because we are sleepy in our prayers, etc. This persecution is a testing and an exploration of our sin; God wanted us to be shaken and proved, as He has always proved His own: nor has His aid ever been lacking to believers in His tests. Finally to His very least servant, etc., He deigned to command out of His goodness toward us: Tell him, He says, let him be at peace: for peace is coming." Moreover, that among the crimes on account of which this persecution came, the chief were the negligence and greed of priests and bishops, the same Cyprian asserts in his treatise On the Lapsed.

In the anagogical sense, just as fire consumes dross, so Christ at the last judgment will condemn the reprobate to hell, and will "burn them with unquenchable fire," as John the Baptist says in Matthew 3:12. Hence St. Jerome explains thus: "He will come like a refining fire: for fire will burn in His sight, and round about a mighty tempest. Then He will call the heavens from above and the earth, to judge His people: rivers of fire will flow before Him, rolling along all sinners. The Lord is called fire, and a consuming fire, Deuteronomy 4:24, to burn our wood, hay, and straw."

And not only fire, but also the herb of fullers. He is a smelting and consuming fire to those who sin gravely; but to those who commit light sins, He is the herb of fullers, to restore cleanliness to those who have been washed." Happy and wise are those who in this life prefer to be cleansed by the herb of fullers rather than in the next life, namely in hell, or in Purgatory, to be refined by fire. Moreover, St. Augustine in Book 20 of the City of God, chapter 25, refers this testing on the day of judgment to the good and pious alone: for they are the sons of Levi offering sacrifices to God in justice. Whence he concludes that on the day of judgment "there will be certain purgatorial punishments of some people." So also Gennadius, Patriarch of Constantinople, in his Exposition of the Council of Florence, chapter 8, Against the Greeks, who indeed concede a Purgatory after this life, but deny that there is fire in it, and that the souls of the just are purified by fire, from this passage proves that there is fire in it, and that souls are purified by it: for this fire, he says, refining and cleansing does not pertain to the blessed in heaven, as they are most pure, nor to the damned in hell, as they are incapable of cleansing and amendment: therefore it pertains to the souls of Purgatory: therefore in it there is a refining fire that cleanses the souls of the just from light and venial stains. So he himself in volume 4 of the Bibliotheca Patrum.

AND LIKE THE HERB OF FULLERS. — In Hebrew: Like the borith of those who wash, namely cloths, that is, of fullers. Whence the Chaldean: Like that with which they whiten, namely cloths; the Septuagint: Like the herb of those who wash. From this it is clear that borith is not soap, as Arias and Vatablus would have it, but an herb, as Theodoret, R. Jonah, R. Solomon, the Zurich version, and others assert. Whence St. Jerome on Jeremiah 2:22 reports that the fuller's herb grows in the green and moist places of Palestine, and has the same power for removing stains and spots from cloths as nitre and soap have: whence it is called the soapwort herb both in Latin and Italian, very well known to gardeners, which is commonly used to remove stains from cloths and garments, as I observed with my own eyes in Rome. See what was said on Jeremiah 2:22. Note: Just as a little earlier the Prophet compared Christ to fire that smelts and purifies gold, so here he compares Him to the fuller's herb that cleanses cloths, so as to cleanse the wedding garment of His own, and make it white and splendid. For the souls of the just, through the grace of Christ, shine white like robes and gleam like gold.

Moreover, for borith both the Syriac and the Arabic translate, sulfur, because by its burning it purifies all things: or perhaps they took borith for the similar gophrith, that is, sulfur. Whence the Syriac translates: For He is like a fire that smelts, and like sulfur that whitens; the Arabic of Antioch: For He is like a fire going forth, and like sulfur that grows white; the Arabic of Alexandria: For He will come like a smelting fire, and like sulfur He will burn. The burning of sulfur is well known: whence St. Jerome refers these words to the fire of Purgatory or of hell, where there is fire burning with pitch and sulfur, as I said a little earlier.

Verse 3.



Verse 3: And He shall sit refining and cleansing silver

3. And He shall sit refining and cleansing silver. — "He shall sit," seriously and carefully, not casually and lightly as if in passing, about to refine silver, that is, His faithful, especially the priests, as he adds, so that they may become bright like silver, and shine as silvery priests.

Secondly, "He shall sit" as a discerner and judge, so as to distinguish, separate, and set apart vices, especially those which disguise themselves under the appearance of virtues, namely hypocrisies and deceits, from true virtues, and the truly virtuous from hypocrites. For men judge according to their feelings, and attribute to vice what belongs to virtue, and to virtue what belongs to vice. Justly does Sidonius Apollinaris complain about this in Book 7, letter 9: "Who, he says, would not be ashamed of virtues, when he sees the sincerity of virtues stained by the accusation of vices? If we choose a humble man, he is called abject. If we put forward an upright man, he is judged proud. If one less educated, he is thought to be laughed at for his ignorance. If somewhat learned, he is declared puffed up for his knowledge. If severe, he is dreaded as cruel. If indulgent, he is blamed for laxity. If simple, he is despised as stupid. If sharp, he is censured as crafty. If diligent, he is declared superstitious. If lax, he is judged negligent. If industrious, greedy. If quiet, he is pronounced lazy. If we produce one who is abstemious, he is taken for a miser. If one who feeds others at his table, he is charged with gluttony. If one who fasts while feeding others, he is accused of vanity. They condemn frankness as impudence, they disdain modesty as boorishness. They do not hold the strict dear on account of their austerity; the courteous become cheap in their eyes by their sociability." Christ the Judge refines all these things, and by His keen judgment discerns what is virtue and what is vice: assigning to the one its honor, to the other its shame.

Let the priest, especially the confessor, remember that he sits as a vicar of Christ at the tribunal, so that he may not perform this judgment lightly, and say to every penitent: I absolve you; but let him maturely examine the faults, and strive not to cover them, not to gloss over them, not to superficially erase them, but to root them out thoroughly; just as the goldsmith by fire removes every bit of dross from the gold, and the fuller by the borith herb removes from the cloth every blemish and stain, even the most deep-seated. For what good is it for the penitent to be absolved, if the root remains, namely the same inclination and proximate occasion of sinning, which will immediately drive him again to sin and to relapse? Surely what is commonly said will happen: The dog returns to its vomit, and the washed sow to the mud. Do you want to know whether someone is a good confessor? See what his penitents are like: if they change their lives, or greatly advance in holiness, if they undertake heroic works, know that he is an outstanding confessor; but if the penitents remain the same, that is, in the same state of vice or virtue, know that he is a feeble confessor, and one of the common crowd. "Often, says St. Gregory in Book 8 of the Moralia, chapter 11, even the reprobate confess their sins, but disdain to weep for them: but the elect pursue the faults which they open by the words of confession with the tears of strict self-examination." And further: "The Psalmist not only had uncovered the wound of his heart, but also applied the medicine of sorrows to the wound he had uncovered, saying: I will declare my iniquity, and I will think on my sin. For by declaring, he uncovers the hidden wound, and by thinking, what else does he do but apply the medicine to the wound?" The same, in homily 34 on the Gospels: "To do penance, he says, is both to bewail the evils committed and not to commit things that must be bewailed: for he who so deplores some sins as yet to commit others, does not yet know how to do penance, or pretends not to."

St. Ambrose, when hearing penitents, was so moved toward them with a pious feeling of compassion and help that he would burst into tears, and weeping, would compel them to weep and change their lives. So his Life records. His follower was St. Charles Borromeo. See St. Ambrose, sermon 35, On the Manner of Truly Doing Penance. To the same belongs that fearful statement in Book 2 On Penance, chapter 10: "More easily have I found those who have preserved their innocence than those who have fittingly done penance. One must renounce the world, etc. One must live in such a way that we die to this vital use of life: a man must deny himself and be completely changed: just as a certain young man, the stories tell, having gone abroad on account of his love for a courtesan, and having returned with his love destroyed, afterwards met his old beloved, who, when not addressed, marvelled at thinking herself unrecognized, and meeting him again said: I am she; he replied: But I am not he."

Mystically, a person sits on the sabbath, that is, on the Lord's Day and feast days, when he rests from other works and devotes himself to God. For just as a person becomes wise by sitting and resting, as Aristotle says in Book 7 of the Physics, so likewise by resting he receives the illuminations of God, by which he is purified and made divine, according to Lamentations 3:28: "He shall sit solitary and hold his peace, because he has taken it upon himself." And Psalm 45:11: "Be still and see that I am God." For just as quiet water, when the impurities have settled, becomes clear and transparent like a mirror; so also the quiet soul, when the passions have settled, perceives the truth, and becomes capable of spiritual and divine knowledge, especially because, free from tumult and separated from other objects, it devotes itself and attends to the one truth and the one God. For that saying is true: The mind intent on many things has less sense for each one.

AND HE SHALL PURGE THE SONS OF LEVI. — Both because many Levites and priests converted to Christ became saints, indeed preachers, among whom was St. Barnabas, Acts 4:36, of whom St. Luke says in Acts 6:7: "A great multitude also of the priests obeyed the faith." For Malachi had rebuked the Jewish Levites and priests, whom he here predicts will be reformed by Christ, so Theodoret; and also because Christ, having abolished the old Levitical and Aaronic priests, instituted new ones of a holy and angelic life. For such were the Apostles and their disciples and successors. These therefore are the sons of Levi, that is, priests not of the Old but of the New Testament; posterity not of Aaron but of Christ; so St. Jerome, Remigius, Rupert, Hugo, Lyra, and others. In a similar way the Church of Christ is called Zion and Jerusalem, because it was born in Jerusalem and succeeded the Synagogue of Zion and the Jews. He mentions the purification of priests to be accomplished by Christ, rather than of laypeople, both because the highest purity and holiness is required in the priests of Christ, since they are the vicars of Christ, who is the Holy of Holies, and since they handle, confect, and administer the most holy sacraments, especially the Eucharist; and also because the priests purify the people: hence the purer and holier the priest is, the purer and holier the people become. For the priest breathes and instills into them his holiness both by word and by life. Just as conversely an impure priest corrupts the whole Church, as I showed from St. Chrysostom and others at verse 1 and chapter 1:6. Let priests therefore see to it how they guard this their honor, lest what St. Boniface, first bishop of Mainz, apostle of Frisia and martyr, said with a groan about the priests of his age should ever be said of them: "Once golden priests celebrated with wooden chalices; now wooden priests celebrate with golden chalices." So his Life records.

Tropologically, the sons of Levi, that is, spiritual and mystical priests, are the faithful who offer to God the sacrifices of good works, prayer, compunction, almsgiving, and especially a pure heart and holy and ardent desires of love, according to 1 Peter 2:9: "You are a chosen generation, a royal priesthood, a holy nation, a purchased people, offering spiritual sacrifices, acceptable to God through Jesus Christ."

AND HE SHALL REFINE. — To refine (colare) is to pour or transmit little by little, drop by drop, some liquid, such as oil, wine, milk, melted gold, etc., through some narrow vessel or linen cloth, so that what is pure passes through and what is coarse and impure is excluded. Whence Pliny in Book 13, chapter 2: "The royal ointment, he says, consists of strained honey." And Manilius: And to strain the wandering rivers with stretched nets. And Apuleius in the Florid.: "They did not know, he says, how to cultivate a field, or to refine gold." Here for "He shall refine," the Chaldean translates, He shall purge; Pagninus, He shall smelt; others, He shall cleanse; the Septuagint, He shall pour out, as from a smelting furnace melted and purified gold is usually poured out drop by drop. Now Christ refines and purges priests through the Holy Spirit, as He refined the Apostles on the day of Pentecost, for the Holy Spirit gives them the spirit of compunction and tears, and also charity and zeal. Tropologically, through tribulations and persecutions, says Vatablus, such as the priests endured in the primitive Church, when nearly all were seized for death and were leaders of the people to martyrdom.

That Pope St. Cornelius did this at Rome in the persecution of Decius, St. Cyprian narrates and celebrates in Book 1, letter 1 to Cornelius: "It cannot be expressed, he says, how great was the exultation there, etc., that he had been for his brothers a leader of their confession; but also that the confession of the leader grew from the confession of the brothers, so that, as you preceded them to glory, you made many companions of glory, and persuaded the people to become confessors, while you were the first prepared to confess for all." And shortly after: "There the virtue of the preceding Bishop was publicly approved, the unity of the following brotherhood was shown, since among you there is one heart and one voice, the whole Roman Church confessed. You taught them greatly to fear God, to adhere firmly to Christ, that the people should be joined to their priests in danger, that in persecution brothers should not be separated from brothers, that harmony once joined together can in no way be conquered: that whatever is asked at once by all, the God of peace grants to the peaceful." And a little later: "What a glorious spectacle that was under the eyes of God, what a joy for Christ and His Church, that to the fight which the enemy had tried to bring, not individual soldiers but the entire camp at once came forth?"

Morally, let Bishops and their examiners see here how careful they must be in admitting those who present themselves for sacred Orders, to see whether they are of a proven life worthy of such a rank, and whether they have the learning by which to duly discharge so great an office and instruct the people in faith and divine matters. For if goldsmiths with such care and labor, namely through fire, refine gold and silver, to separate the dross from it and collect only what is pure and genuine: how much more must a Bishop refine those to be ordained, so that he may ordain for the people golden priests, not ones of tin, or iron, or wood? For on the priests depend the entire discipline, life, and holiness of the Church. Let them read and put into practice on this matter the decrees of the Council of Trent, session 23, chapters 7 and 14, and session 24, chapter 18.

Sophronius narrates in the Spiritual Meadow, chapter 149, and from him Baronius, volume 6, in the year of the Lord 491, that when the abbot Amos was ordained Patriarch of Jerusalem, he said: "Pray for me, Fathers; for a great and intolerable burden has been imposed on me. It belongs to those like Peter and Paul to govern rational souls, but I am wretched and a sinner; for more than all else I fear the burden of ordination." He then adduces the example of St. Leo: "For I found it written that the blessed Leo, Pope, equal to the angels, persevered for forty days at the tomb of the Apostle Peter, devoted to vigils and prayers, and asking the Apostle to intercede for him before God, that his sins might be forgiven. When the forty days were completed, the Apostle Peter appeared to him, saying: I have prayed for you, and all your sins have been forgiven, except those of the imposition of hands." He speaks of the forgiveness not of guilt; for all guilt is forgiven at once, but of punishment, says Baronius. Therefore St. Leo remained bound by the punishments of those sins which those had committed whom he had unworthily promoted to Orders, according to the Apostle's words in 1 Timothy 5: "Impose not hands lightly upon any man, neither be partaker of other men's sins."

For this reason priests are not ordained except with prior prayer and fasting of the entire Church; and God in former times often designated by heavenly sign those whom He wished to be chosen as bishops, as He designated St. Matthias, Acts 1:26. Thus St. Fabian was designated by God as pope through a dove flying down from on high upon his head: for the Holy Spirit descended upon Christ in the form of a dove when He was baptized. So Eusebius reports in Book 6 of the History, chapter 22. A similar thing happened to St. Chrysostom; for when he was being ordained patriarch of Constantinople, a white dove flew down and stood upon his head, as Leo Augustus narrates in his Life, and from him Baronius, volume 6, in the year of the Lord 456. So also St. Gregory, fleeing the pontificate, was recognized by the sign of a shining dove continually hovering over him from heaven, was seized and brought to the basilica of St. Peter, and created pope. So also Remigius, bishop of Rheims, when he was only twenty-two years old, was created bishop by heavenly intervention. For a ray of new light descended upon the crown of his head, as if the very sun, moved from heaven, had fallen upon him; because he was being prepared as the light to illuminate souls. Indeed, illuminated by that ray, he felt the liquid of sacred ointment poured upon his head, with which his whole head was anointed, says Hincmar in his Life.

When the Patriarch Menas of Constantinople died, the Emperor Justinian entered into the assembly of Bishops and Clergy and narrated to them a heavenly vision: When, he said, sleep overtook me in the church of St. Peter the prince of the Apostles, where the senate was being held, in my repose I saw the prince of the Apostles showing me the great Eutychius and saying: See to it that this man becomes Bishop. When the emperor had sworn to this, Eutychius was acclaimed Patriarch by the Bishops and Clergy. So Eustathius in the Life of St. Eutychius. Thus St. Ambrose was declared Archbishop of Milan by the voice of a child and the people exclaiming: "Ambrose for Bishop!" So Socrates in Book 4, chapter 30. Thus St. Athanasius, summoned by Alexander, the dying Bishop of Alexandria, to succeed him, when Athanasius was fleeing, Alexander exclaimed: "Athanasius, do you think you can flee? Nevertheless you shall not escape." Wherefore he was seized by the Clergy and people for the episcopate: so Sozomen in Book 2 of the History, chapter 16. That St. Amphilochius was consecrated Bishop of Iconium by angels, Nicephorus narrates in Book 11, chapter 20. Those therefore who are about to create priests or Bishops, let them devote themselves to prayer and implore heavenly light and the nod of God, lest they err in a matter of such great moment to the common good of the Church, but let them designate those who will serve the glory of God, the building up of the Church, and their own salvation.

Sacrifices. — In Hebrew mincha, that is, a grain offering, namely the Eucharist under the species of bread and wine, of which he spoke in chapter 1:11. For this, being most pure, he opposes to the impure sacrifices and Aaronic priests. So Theodoret, Rupert, Lyra, and others.

In justice, — that is, justly, purely, holily, according to that saying of Zechariah in Luke chapter 1:14: "Let us serve Him in holiness and justice before Him, all our days." For priests, as embodied angels, ought to walk and proceed before God in all justice and holiness.



Verse 4: And it shall please

4. And it shall please. — The Chaldean: It shall be received willingly; Pagninus and Vatablus, it shall become sweet (for this is the meaning of arebu), that is, the sacrifice of Judah and Jerusalem shall be sweet, pleasing, and savory to the Lord — that is, of the Christian Church, which is the new Zion of God, arisen from the old Zion passing away, so that in it the old seems to rise again and be reborn like a phoenix. Hence precisely through Jerusalem, which was the capital and chief city of Judah, one could understand the Roman Church and the Apostolic See, which is the head and capital of the whole Church, which is Judah, that is, confessing God.

As the days of old, — that is, as the ancient days, as follows, in which the holy men of old — Abel, Noah, Melchizedek, Abraham, Moses, Aaron, etc. — were pleasing to God and holily offered their sacrifices to Him. Hence the priest in the Canon of the Mass says and prays: "Upon which (namely the consecrated bread and chalice) deign to look with a favorable and serene countenance, and to accept them, as You deigned to accept the gifts of Your just servant Abel, and the sacrifice of our Patriarch Abraham, and that which Your high priest Melchizedek offered to You, a holy sacrifice, an immaculate victim."

Note: The word 'as' compares the Christian sacrifices to the Aaronic ones, not so much with respect to the sacrifice itself, as with respect to those offering. For the sacrifice itself in the new law is far superior to the Aaronic, since its victim is the very body of Christ, which therefore has the power of obtaining grace ex opere operato. But the victim of the Aaronic sacrifice was an ox or a goat, which were only a type and shadow of Christ, and therefore availed only through the work and devotion of the one performing it, not ex opere operato. He says therefore that Christ Himself will purify and sanctify the priests in the new law, so that they may offer sacrifices to God with that purity, devotion, and religion with which Noah, Abraham, Melchizedek, and other ancient and outstanding saints offered.

Secondly, however, the word 'as' can signify a likeness in the sacrifice itself. For, as Lyra says, 'as' signifies the analogy that exists between type and antitype, between image and exemplar, between shadow and truth, and therefore, as Clarius says, it signifies the preeminence of the Eucharistic sacrifice over the Aaronic ones, as if to say: The Eucharistic sacrifice will please God wonderfully, as is clear from its types, image, and shadows, namely from the sacrifice of Noah, Abraham, Melchizedek, etc. For if these, which were only types and shadows, so pleased God that He blessed their entire families, indeed the whole world, on account of them, how much more will the sacrifice of Christ please Him — which was their exemplar, truth, and antitype, and which gave to those ancient sacrifices all the power and dignity through which they were pleasing to God.



Verse 5: And I will draw near to you in judgment

5. And I will draw near to you in judgment. — He returns to the complaint of the Jews saying, in chapter II, last verse: "Where is the God of judgment?" For to these He responds: Behold, shortly I will come, "I will draw near," and I will approach, as the Zurich Bible translates, from you to judgment — that is, so that I may descend into flesh, and before My own eyes inspect the crimes of the wicked, and thus be an eyewitness of them, which as judge I may condemn and punish. In a similar manner, God says, Genesis chapter XVIII, 20: "The cry of Sodom and Gomorrah is multiplied, etc. I will go down and see whether they have done according to the cry that has come to Me, or whether it is not so, that I may know." Wherefore in reality three Angels, representing the triune God, went on to Sodom, where, solicited by the inhabitants for sodomy, they rained down fire and brimstone from heaven upon them, by which all were consumed.

The Prophet continues to speak of the first coming of Christ in the flesh, by which Christ came to inspect crimes, and to be a witness of them, which He then partly punishes in this life and at death, and partly will punish at the last judgment. Hence the Chaldean translates: And I will reveal Myself over you, to execute judgment, and My word shall be against you as a witness, etc. So Rupert, Arias, Ribera, and a Castro.

Others generally think that the Prophet here passes from the first coming of Christ in the flesh to the second, when He will come for judgment, when He Himself, as St. Jerome says, will be at once judge and witness, even of the most hidden crimes — adulteries, etc. — which are enumerated here. So also Theodoret, Remigius, Hugo, Lyra, and Vatablus. For Christ the judge will at the same time be a "swift witness;" the Zurich Bible has "speedy;" Vatablus, "ready" — because nothing is hidden from Him, but as God He sees all things, and as man He knows all things through infused knowledge, as well as through the beatific vision. Wherefore He will say to the wicked: I saw, O Judas, your hidden avarice, which drove you to betray Me to the Jews. I saw, O Robert, your hidden defilement, fornication, adultery. I saw, O Nicholas, your hidden wicked desires, your cravings for revenge, your plots of murder. I saw, O Simon, your hidden simonies, ambitions, envies, etc. Is it not so? If you deny it, your conscience will be a witness for Christ, and will cry out that you are lying. Wherefore the whole world will see that Christ's judgment is most just, and the sentence by which He will say: Go, adulterers; go, murderers; go, simoniacs; go, ambitious ones; go, envious ones; go, accursed, into the eternal fire which was prepared for the devil and his angels. Both senses fit this passage. For Christ began to be judge and witness in His first coming, but will bring both to completion in His second, namely on the day of judgment. Therefore 'witness' here by catachresis means the same as judge. So Christ is called the faithful witness, that is, judge, king, and prince, Revelation 1:5. See the comments there.

Who oppress the wages of the hired worker, — that is, as the Chaldean and the Septuagint have it: Who violently take away the wages of the hired worker; Pagninus: Who withhold by force; Vatablus: Who oppress; the Zurich Bible: Who defraud the hired worker of his wages. For the Hebrew asac means to defraud another of his property or right by slander, violence, or deceit. Hence is added: "Widows and orphans" — supply and repeat — "they oppress," defraud, and crush. For the reading 'humble,' which some Bibles have, is expunged by the Roman edition, as well as by the Hebrew. Hence the Septuagint translates: Who oppress widows by power, and strike orphans.

Who oppress the stranger. — The Septuagint and the Chaldean: Who pervert the judgment of the foreigner; Pagninus renders the Hebrew matte literally, those perverting the stranger; the Zurich Bible: who turn away from the stranger.



Verse 6: For I am the Lord, and I do not change

6. For I am the Lord, and I do not change. — The Hebrew lo shaniti, that is, as the Septuagint has it, I have not changed; Pagninus: I have not changed Myself, that is, being immutable, I do not change. For the Hebrews, because they lack a present tense, express it through the past tense.

Now the meaning is, first, as if to say: My threat is firm; I fulfill what I have foretold, says Vatablus. I threaten here vengeance upon adulterers, perjurers, and oppressors of the poor, and I will carry it out. Secondly, as if to say: I am not changeable, fickle, or inconstant, so as to want this now and something else soon after, but I always hate and punish crimes and criminals. Thirdly, St. Jerome says: "What follows, he says — 'I the Lord, and I do not change' — he adds because he had said above: 'He is like a refining fire and like fuller's soap,' lest we think He changes the nature of His divinity, when for our sake He is called angel, or fire, or borith."

Fourthly, others refer it to what follows: "And you, sons of Jacob, have not been consumed," as if to say: I have not consumed you, even though you are perverse, because My mercy, which I promised to your fathers, is constant and immutable: "For I am the Lord, and I do not change," according to Lamentations chapter III, 22: "It is through the mercies of the Lord that we are not consumed, because His compassions have not failed." Or, as if to say: You, O Jews, falsely accuse Me of being changeable, because I have consumed you contrary to the promises made to your fathers; but you err: for I have not changed, nor have I consumed you.

Fifthly, as if to say: You, O Jews, are changeable, and go from crime to crime; but I in My sentence and judgment am constant and immutable. Sixthly, on the contrary, Rupert says, as if to say: I am immutable in good, you are obstinate and immutable in evil: "for from the days of your fathers you have departed from My statutes," as follows. Seventhly, the Chaldean translates: For I the Lord have not changed My covenant which is from of old: and you, house of Israel, think that whoever dies in this world, his judgment ceases — as if to say: You think the wicked are not to be punished, because many remain unpunished in this world. But you err, for I will punish them in the future: for in judgment and justice, decreed by Me from eternity, I am constant and do not change.

Eighthly and most authentically, for the word gives the reason for what precedes, as if to say: You, O Jews, slander Me, brandishing that saying of the preceding chapter, last verse: "Everyone who does evil is good in the sight of the Lord, and such please Him." For you think I have changed My character, as though I who formerly loved the good and hated the evil, now with a changed mind hate and afflict the good, and love and enrich the evil — because I have prospered the unfaithful Chaldeans, but have handed you, My faithful ones, over to them for devastation. Hence you say: "Where is the God of judgment?" To this calumny I responded in the preceding verse, and declared: "I will draw near to you in judgment, and will be a swift witness against evildoers," etc. — as if to say: Although for a short time I defer the judgment and vengeance upon the wicked, yet I will certainly and soon proceed to it and carry it out. For I constantly love and reward the good, and constantly hate and punish the evil, but in their proper time. The reason for this is My constancy and immutability, both in nature and in My words and decrees: "For I am the Lord, and I do not change." So St. Cyril, Theodoret, Remigius, Rupert, Hugo, Lyra, and Vatablus.

Note: The cause — or rather, the first reason — of God's immutability, says St. Thomas (I, q. IX), is the fullness and perfection of His nature, namely of the divinity. For since this nature has and firmly possesses all goods in itself, necessarily and naturally, it therefore cannot change, so as to seek or desire some other good, since it has all things in itself essentially. Hence His name is Jehovah, that is, He who is: "I am who I am," Exodus chapter III, 14. See the comments there. Famous is that saying of Trismegistus in the Pimander: "Just as the parts of the world are heaven, water, earth, and air, so the members, as it were, of God are life, immortality, necessity, providence, nature, soul, mind, and the participation in all of these — goodness itself: nor is anything made anywhere, nor has anything been made where God is not present." More divinely Cassiodorus, on Psalm XLVII, 'Great is the Lord,' etc.: "God," he says, "is inexplicable power, incomprehensible mercy, ineffable wisdom, whose definition is to have no end in the praises of the saints." Now because God is immutable by nature, He is therefore also immutable in will, so that what He once wills, He always wills — because the will follows nature, indeed in God the will is the same as nature.

The second reason, because God is pure act, having nothing mixed with potentiality; but whatever is changed is in some way in potency with respect to that into which it is changed, says St. Thomas in the place already cited. Here pertains that saying of the Apostle: "Who alone has immortality," 1 Timothy chapter VI — "because every change is a certain imitation of death," says St. Bernard, to be cited shortly. Hence in Psalm CI it is said: "Like a garment You will change them, and they will be changed; but You are the same, and Your years will not fail." And Numbers XXIII: "God is not like a man, that He should lie; nor like a son of man, that He should change."

St. Gregory of Nyssa writes admirably in his Exposition of the Lord's Prayer, on those words 'Thy kingdom come': "Does He," he says, "now wish to become king — He who is the king of all, who always is what He is, who is firm and immovable against all change, who cannot find anything better into which to pass?"

The third reason: God is immutable because He is most simple, and nothing can be added or accrue to Him. So St. Augustine, City of God book XI, chapter X: "There is therefore," he says, "only one simple good, and for that reason alone immutable, which is God." The same, On the Trinity book VI, chapter VI: "Nothing simple is changeable." And the Author of the book On the Essence of the Divinity, found among St. Augustine's works, at the beginning: "God," he says, "is called immutable because in His nature anger, fury, repentance, forgetfulness, remembrance, and other such things in no way occur. For His nature is simple, and immutable, and undisturbed; nor is He one thing and what He has and what He is another," according to James chapter I, 17: "With whom there is no change, nor shadow of alteration."

Wherefore Tertullian, or rather Novatian, in his book On the Trinity, chapter IV: "Change," he says, "is a portion of death. For growth shows an origin, and decline proves death and destruction. And therefore: 'I,' says Malachi, chapter III, 'am God, and I have not changed' — maintaining His state always, since what was not born cannot be converted. For in this whatever it is that can be what it is, it is necessary that God always be, so that He may always be God, preserving Himself by His own powers. And therefore He says: 'I am who I am.'"

The fourth reason is given by St. Anselm, in the Proslogion chapter XXII: "You alone," he says, "O Lord, are what You are. That in which there is something changeable is not entirely what it is; and that which has a past which is no more, and a future which is not yet — that does not exist properly and absolutely. But You are what You are, because whatever You are at any time or in any way, this You are wholly and always; and You are He who properly and simply is." Because what changes loses some being and acquires another being; but God can lose nothing and acquire nothing. Hence St. Augustine, Confessions book XI, chapter X: "Insofar," he says, "as anyone is not what he was, and is what he was not, to that extent he dies and is born."

The fifth reason is given by St. Augustine, Confessions book XI, chapters X and XI, and book XII, chapter XV. Because the will of God is eternal, and whatever He works in time through the whole series of ages, He willed and decreed all at once from eternity. But it is contradictory that what He efficaciously willed from eternity should not happen in time, or that its opposite should happen. For then the eternal decree of God would be overthrown. Famous is that saying of Plato: "In God there is providence and eternal wisdom; in the heavens there is fate; on earth and in particular things there is the contingent and the new."

The sixth reason is given by St. Augustine, City of God book XI, chapter XXI. Because all past and future things are present to God, and God's knowledge, will, and providence extend to all things as present. Just as therefore what I will concerning a present thing I cannot not will, so what God wills concerning future things He cannot not will, because future things are present to Him.

Tropologically, St. Gregory Nazianzen in Oration 17 applies these words to the man who is strong and constant in virtue. For such a man, he says, "feeling something divine, can also use these words of God: 'I am the same, and I do not change.' Wherefore he will neither depart from his own mind, nor be changed with times and circumstances, now putting on one set of manners, now another, and constantly assuming new colors — not unlike polyps which take on the colors of the rocks to which they have attached themselves. But he will always remain the same and like himself, fixed in things that are not at all fixed, unmoved in uncertain and fluctuating circumstances — just as a certain rock is not only not shaken by the force of winds and waves, but even breaks and consumes the waves dashing against it."

Morally, learn this here: The name of God is: I am who I am — always the same, constant and immutable: I the Lord, and I do not change; I am inflexible in My sentence, immutable in My decrees; My threats are certain, My promises sure. Therefore, O pious, believe and hope for eternal glory; O wicked, fear and flee the eternal fire. On the contrary, the title and name of man, of an Angel, and of any created thing is: I am a creature, and I change; I change my plans, I change my mind, I change my decrees, I change my desires and loves; in short, I am engaged in continual change and motion. For created nature, since it is dependent, imperfect, diminished, defective, and mobile, is therefore perpetually changing.

Wherefore those who fix their hope and love on human beings and other creatures are engaged in perpetual hunger, thirst, desire, fear, alteration, and change, according to Lamentations I, 8: "Jerusalem has sinned grievously, therefore she has become unstable." For whoever clings to what is mobile must necessarily be moved with it when it moves. On the contrary, do you wish to be constant and immovable? Cling to the immutable nature and good, which is God. For God in His immutability is immutable, just as on the contrary human beings and creatures in their mutability are immutable — because they perpetually change: for now they want, soon they do not want; now they love, soon they hate; now they please, soon they displease; now they favor, soon they oppose; now they want but cannot; soon they can but do not want; now they are at the top, soon at the bottom; now alive, soon dead.

Truly St. Bernard in Sermon 81 on the Canticle, citing these words of Malachi — 'I the Lord, and I do not change' — says: "Every change," he says, "is a certain imitation of death. For everything that changes, while it passes from one state of being to another, must in some way die to what it is, so that it may begin to be what it is not. But if there are as many deaths as there are changes, where is immortality?"

St. Augustine writes admirably, Confessions book I, chapter VI: "In Him," he says, "stand the causes of all unstable things, and in Him remain the immutable origins of all changeable things, and in Him live the eternal reasons of all irrational and temporal things;" and as Boethius says: Remaining stable, He gives all things their motion. And Prosper, Sentence 145: "His will is eternal and immutable, nor is it varied by alternating counsel; in it there is at once whatever in the creation or ordering of things has preceded or will follow."

To the same point pertains what St. Augustine writes, Confessions book I, chapter IV: "Immutable, yet changing all things; never new, never old; renewing all things, and leading the proud into decay — and they know it not; always acting, always at rest; gathering, yet not in need; carrying and filling and protecting; creating and nourishing and perfecting. You seek, though nothing is lacking to You; You love, yet do not burn; You are jealous, yet secure; You repent, yet do not grieve; You are angry, yet tranquil; You change Your works, yet do not change Your plan; You receive what You find, yet never lost it; never poor, yet rejoicing in gains; never avaricious, yet exacting interest. More is paid to You than is owed, and who has anything that is not Yours? You repay debts while owing nothing; You forgive debts and lose nothing," etc.

This is the primeval and uncreated immutability in God, which is the font, origin, and cause of all stability and immutability, both in angels, the heavens, the world, and in human beings. Ascend therefore to it, O soul; yearn for it; fasten yourself to it, if you desire to be solid and firm. Rise above the waves of this sea; fly over the storms of the world. Let not alluring riches, dignities, and pomps move you — they pass in a moment. Let not poverty, sickness, hardships, or persecutions terrify you — they often end suddenly, and always end in death. Dwell in heaven, abide in God: there, fixed and undisturbed, you will find rest. There, elevated above the spheres of all changeable things, above the paths of the year and the sun, from on high you will look down upon this dot of earth: you will see and laugh at the vain pursuits of humanity, their vain labors, the vain loves and honors of the worldly — like children's toys. You will marvel, indeed you will pity, the meager lot of humanity, their still more meager mind, and the foolish fascination with the trifles of this world, perverting the simple sense, and you will exclaim with the Poet: O the cares of humanity, O how much emptiness there is in things!

St. Gregory writes admirably, Morals book XXVI, chapter XXVIII: "The soul," he says, "is suspended toward Him by whom it was formed. And because it was made to desire God alone, but everything it desires below Him is less, rightly what is not God does not suffice for it. Hence it is scattered here and there, and is removed from each thing as weariness drives it away, etc. But holy men, because they guard themselves with careful watchfulness lest they be mutably dissolved from their purpose, and because they desire to remain the same, diligently bind themselves to the thought by which they love God. For in the contemplation of the Creator they are to receive this gift: that they may always enjoy one stability of mind. No mutability then scatters them, because their thought always perseveres like unto itself. What they now strive with labor to imitate, they will afterward receive with joy as a gift. To this immutability the Prophet had bound himself by the power of love, when he said: 'One thing I have asked of the Lord, this will I seek: to dwell in the house of the Lord.' To this unity Paul had clung with his intention, saying in Philippians III, 13: 'One thing, forgetting what is behind, stretching forward to what lies ahead, I press on toward the prize of the heavenly calling of Christ.'"

And you, sons of Jacob, have not been consumed. — These words fittingly cohere with what preceded, as if to say: I am God who does not change: for just as I do not change My threats, sentence, and vengeance against adulterers, perjurers, and other evildoers, so in turn I do not change the mercy which I promised to your fathers. For I have not consumed you, though I could justly do so: "For from the days of your fathers you have departed from My statutes."

Secondly, as if to say: Although I constantly hate the wicked, nevertheless I have not punished your sins fully and entirely, as they deserved. For I have not consumed you, but have tolerated you out of the love with which I constantly pursue your fathers and you their sons, waiting for you to come to your senses. Hence I exhort you to repentance, and say: "Return to Me, and I will return to you."

Thirdly, the Septuagint translates: You, O sons of Jacob, have not departed from the sins of your fathers; the Zurich Bible: You, O sons of Jacob, by no means desist; others: You make no end, you do not cease (for the Hebrew cala means to finish, complete, cease — namely, to offend and irritate Me), as if to say: I defer the vengeance upon the wicked, waiting for you to repent; but you on the contrary heap sins upon sins. You act like stubborn children who, when gently called by their parents, turn their backs and become harder — like buffaloes, which the more they are pulled by their drivers, the more they resist and pull back. Or, as if to say: I do not change from good; but you do not change from evil: I am immutable in holiness; you are immutable in perversity. So Rupert.



Verse 7: From My statutes return to Me , and I will return to you

7. From My statutes (from My laws; the Zurich Bible: From My statutes; Pagninus: From My ordinances) return to Me (through repentance), and I will return to you — through grace, friendship, and beneficence. For the repentance of the sinner comes before his justification and reconciliation with God; yet the exciting grace of God, by which He strikes the mind of the sinner so that he may return and repent, comes before his repentance. For the sinner lies asleep in slumber, indeed in the death of sins, from which he cannot be roused except by the voice and grace of God touching and awakening his heart, as here He anticipates and rouses the Jews, saying: "Return to Me." So this passage and similar ones are explained by the Council of Trent, session IV, chapter V, where it teaches: "The beginning of justification in adults must be taken from the prevenient grace of God through Christ Jesus, etc., so that those who had been turned away from God through sins may, through His exciting and assisting grace, dispose themselves for their own justification by freely assenting to and cooperating with that same grace." And shortly after: "Hence when it is said in Sacred Scripture: 'Return to Me, and I will return to you,' we are reminded of our freedom. When we respond: 'Convert us, O Lord, to You, and we shall be converted,' we confess that we are preceded by the grace of God." Therefore, that the sinner may rise from sin — since he cannot do this by his own powers, but by God's — let him frequently pray: Convert me, O Lord, to You, and I shall be converted.



Verse 8: Shall a man afflict God?

8. Shall a man afflict God? — So also the Zurich Bible. In Hebrew it is kaba, which is of uncertain meaning; hence it is variously translated by various scholars. Kaba in Hebrew signifies many things. First, the Septuagint and others think that kaba, by metathesis, is the same as akab, that is, he supplanted, trampled upon, oppressed. Hence the Septuagint translates: Shall a man supplant God, because you have supplanted Me? This alludes to the name Jacob, as if to say: You, O sons of Jacob, imitate your father, but perversely. For Jacob seized the rights of primogeniture from his brother Esau, but by the command of his mother and the will of God; hence he was called Jacob, that is, supplanter. But you, against My will, seize My tithes and rights; hence, reversing the name, I call you Kabobaeans, not Jacobeans.

Secondly, Pagninus and Vatablus translate kaba as to seize, defraud, extort, despoil. Hence Pagninus translates: Shall a man seize what belongs to God, because you have seized My things? Vatablus: Should a man despoil God, because you have despoiled Me? A man despoils God when he withholds tithes from His ministers, and other things necessary for their sustenance. Aquila, Symmachus, and Theodoret translate: Has a man defrauded God? — namely, of His tithes and rights.

Thirdly, Rabbi Abraham translates kaba as to corrupt, destroy. Fourthly, the Syriac and the Alexandrian Arabic translate: Does a man oppress God, as you oppress Me? And the Antiochene Arabic: Does a man oppress God, because you have expelled (cast away, despised) Me? Fifthly, kaba in the Chaldean and Syrian language, says St. Jerome, means to affix or nail. All these versions aim at the same point: for the meaning is, as if to say: Is it right, just, and lawful for a man to sadden and afflict his God, as if he were piercing Him with a nail or a lance? To sadden Him, I say, by defrauding the tithes, by which His ministers were to be fed — with the result that they flee because of poverty and abandon God and the worship of God: and so the religion and veneration of God is neglected, trampled upon, and ruined. Does not this afflict God, and as it were nail Him to the cross? So Remigius, Albert, Hugo, Lyra, Ribera, and others. God speaks in human fashion and anthropopathically.

Mystically, St. Jerome (who thinks this is the literal meaning) refers this to the crucifixion of Christ: "Hence we also," he says, "many years ago translated it 'Will affix,' referring it more to the mystery of the Lord's Passion, in which men crucified God, than to writings about tithes and first-fruits." Furthermore, he connects the things that follow to this about the cross, as if to say: "In order that you might nail Me to the cross, in order that you might lay your wicked hands on your God, you prepared beforehand by many actions, withholding tithes and first-fruits — not, I say, from My priests and Levites, but from Me, who commanded through Moses that they be given" — as if to say: You afflicted Me of old by sacrilege regarding the tithes; now you have nailed Me to the cross; and through the former sacrilege you paved the way and made a step toward the latter Christ-murder.

Tropologically, every sinner, when he sins, by his sin — like an arrow shot into heaven — pierces God as far as it is in his power, according to that saying of the Apostle, Hebrews VI, 6: "Crucifying again the Son of God and holding Him up to contempt." This consideration alone should restrain a man, even a raging one, from crime: Do you know where you are rushing, O wretch, when you rush to murder, to lust? You are rushing to the death of Christ, to nail Christ again to the cross. Therefore halt your step, lest you commit so great a wickedness: restrain your anger, your lust, etc., because anger and lust are Christ-murder, indeed God-murder. As many stripes, as many curses, as many defilements as you commit, as many nails as you drive through the body of Christ, with so many daggers do you pierce and stab His heart.

In tithes. — See here how strictly God demands tithes, and how He feels when they are denied — namely, as if someone were piercing Him through with a nail or a dagger.

And in first-fruits. — The Zurich Bible: In magnificent gifts. In Hebrew it is teruma, that is, an elevation, meaning an offering which was offered to God by being raised up, as I said on Exodus XXIII, 27, and especially the first-fruits: for these hold the chief place among offerings. See here again how God rejoices in the offerings of the faithful, and grieves if they cease or are diminished.



Verse 9: And you are cursed with poverty

9. And you are cursed with poverty. — The Zurich Bible: You are cursed with a curse; Vatablus and Pagninus: With the curse itself you are cursed. By the curse he means the denial of rain, and thence the sterility of the earth, famine, and poverty: for the cause of these is the curse of God. Hence shortly after he calls the rain the blessing opposed to this curse: "If I do not open," He says, "the floodgates of heaven, and pour out upon you a blessing." The meaning is, as if to say: I have cursed you and afflicted you with poverty and famine, and — that is, because — in like manner you pierce and afflict Me with want and hunger by denying tithes and offerings; and thus you drive away the priests and overthrow My worship. Nehemiah complained of the same thing to the magistrates at the same time, in chapter XIII, 10, where he narrates that by his command the tithes were restored to the priests, and the priests to their offices and the temple.

The whole nation, — as if to say: Not one, not a few, but all and the whole nation deny the tithes: and thus they pierce Me.



Verse 10: Bring in the full tithe, etc., and prove Me in this, etc., whe...

10. Bring in the full tithe, etc., and prove Me in this, etc., whether I will not open the floodgates. — The Zurich Bible translates: the windows of heaven, that is, as St. Jerome explains, whether I will not pour out such copious rain that the floodgates of heaven will seem to have been opened. Note: Cataracts are called waters flowing down from on high in such great abundance, force, and noise that they seem rather to crash down than to flow (for the Greeks say katarrhattein, meaning to flow down), such as we see the Anio at Tivoli, and such as we read the cataracts of the Nile in Egypt to be, says Pliny, book V, chapter IX. Hence the places themselves from which the waters come out, and especially the barriers and gates by which they are held back and restrained, are called cataracts. The Hebrews and Jerome following Oleaster, Genesis VII, 11, think that these cataracts truly are in heaven, and that they were broken open in the flood in the time of Noah, so that the sky was torn apart into holes and windows, through which the waters rushed down and submerged and overwhelmed the earth. But this is a paradox, repugnant to Sacred Scripture and to physics. It is therefore a Hebrew figure of speech and idiom: for the Hebrews say heaven is closed when it holds the vapors and clouds, so that they are not dissolved into rain and do not fall; but that it is opened and broken when waters burst out of the clouds with great force, noise, and violence, as if they were breaking through cataracts — that is, barriers placed in the way, such as iron gates or windows.

So too the Latins, in great rainstorms, are accustomed to say that the cataracts of heaven have been opened. Hence that verse of Psalm XII, 8: Deep calls to deep in the voice of Your cataracts. Similar expressions are in Isaiah XXIV, 10 and IV Kings VII, 2. See the comments on Genesis VII, 11.

And I will pour out (Pagninus: I will empty out) upon you a blessing. — The Zurich Bible: I will pour out every kind of blessing. He calls the blessing a copious shower, moistening and fertilizing the fields, and thus producing an abundant crop and harvest.

To abundance, — in Hebrew belidai, that is: To the point of insufficiency — supply: of vessels and granaries, as if to say: I will give such great abundance of all crops that your vessels and granaries will not be sufficient to receive and store them: so Vatablus. Hence Pagninus translates: To the point that vessels will not be sufficient for you, as happened to that woman blessed by Elisha, whose oil jar poured out so much oil that it filled all the vessels borrowed — to the point that she said to her son: "Bring me yet another vessel;" and he said: "I have no more;" and the oil stopped, IV Kings IV, 3. Be therefore generous toward God and His ministers, and you will in turn find God far more generous toward you: for the Creator does not allow Himself to be surpassed in generosity by His creatures.

Hence secondly, more accurately and simply, the Hebrew belidai, that is, non-sufficiency, since it is a single word, is the same as abundance: for abundance is opposed to sufficiency. As if to say: I will give you rains and crops, not merely to sufficiency, but to abundance. Hence Arias translates: Beyond sufficiency — for the Hebrew beli sometimes means 'without' or 'beyond.' Just as therefore we say: I saw ants without number, that is, innumerable, so God promises here rain belidai, that is, without sufficiency or beyond sufficiency — that is, more than sufficient, namely abundant and copious. Or certainly beli here, in composition, is merely enclitic, and is added only for ornament to the word dai, that is, sufficiency, abundance, plenty.

For from dai God is called Shaddai, that is, cornucopia, most rich, most abundant, most munificent. Hence Rabbi Saadia says: "God," he says, "is called Shaddai because He Himself abounds, to such a degree that by His abundance He fills up all the deficiencies of all creatures." The Septuagint seems to have followed this; for they translate: Until it suffices; and the Chaldean: So that you will say: It is enough.

For the Hebrew dai, that is, sufficiency, denotes plenty and abundance, as our translator renders it.

Note: The Jews returning from Babylon were poor; hence they denied the tithes. For the poor, from their narrow family means, contract a narrow heart; hence they become stingy, mean, avaricious, thieving, and especially deny or clip and diminish the rights owed to the Church. Wherefore Solomon wisely prays against both poverty and riches, Proverbs XXX, 8: "Give me neither beggary," he says, "nor riches; grant me only what is necessary for my sustenance: lest perhaps, being sated, I be enticed to deny, and say: 'Who is the Lord?' Or, compelled by poverty, I steal and perjure the name of my God." For necessity is a harsh weapon. Wherefore God, meeting this evil and misery of theirs, strikes open and widens their narrow heart, teaching that if they are generous toward God and His priests, they will receive from God a blessing and abundance of goods.

Know, says St. Jerome, that you have lost your abundance because you have defrauded Me of My portion. I therefore admonish you to restore to Me what is Mine, and I will restore to you what is yours. Haggai promised the same thing to the same people at the same time, chapter II, 20, and Zechariah chapter II, 4. On the duty of paying tithes, St. Augustine wrote Sermon 219 On the Seasons, volume X, where among other things, citing these words of Malachi, he draws from them the following axioms.

The first: "Tithes are the tribute of needy souls. Therefore pay your tribute to the poor, offer your libations to the priests." The second: "The Lord God has no need; He does not demand a reward, but honor." The third: "He deigns to ask for first-fruits and tithes, and do you greedily refuse?" The fourth: "What would you do if, taking nine parts for Himself, He had left you the tenth?" The fifth: "This has certainly already happened, when your harvest, deprived of the blessing of rains, failed and was meager; and either hail struck your vintage, or frost scorched it. Why do you greedily calculate? Nine parts have been taken back from you, because you refused to give the tenth. For this is the most just custom of the Lord: that if you do not give Him the tenth, you will be reduced to a tenth." The sixth: "You will give to an impious soldier what you do not wish to give to a priest." The seventh: "Tithes are required as a debt, and whoever refuses to give them has invaded another's property." The eighth: "For as many poor people in the places where he lives who have died of hunger because he did not give tithes, he will appear guilty of that many murders before the tribunal of the eternal Judge: because he reserved for his own use what was delegated by the Lord to the poor." The ninth: "Behold, the year is already finished; pay the wage to the Lord who sends the rain." The tenth: "He does not demand from you something of your own to be repaid," but His own — indeed, He asks back a tenth part of what is His. See on tithes the Council of Trent, session XXV, chapter XII, and what I said on Deuteronomy chapter XIV at the end, and Numbers XVIII at the end.



Verse 11: I will rebuke the devourer

11. I will rebuke (that is, I will forbid as if rebuking — it is a catachresis) the devourer, — namely, the one devouring your crops — that is, the locust, as if to say: I will command the locusts and restrain them, lest they devour your harvests, lest they devastate your sown fields. Hence, explaining, He adds: "And it shall not destroy the fruit of your land."



Verse 12: For you shall be a desirable land

12. For you shall be a desirable land. — First, the Septuagint understands 'as' implicitly, hence they translate: You shall be like a land of delight, that is, wished for and desirable, as if to say: You will be green, flourishing, prosperous, abounding in all crops and riches. So Cyril; or, as Vatablus says, as if to say: You will be people dwelling in a most fertile and most delightful land.

Secondly, it can be an epexegesis: you, that is, your land will be desirable; the Zurich Bible: wished for, as if to say: All nations will wish to dwell in your land, as one blessed by God and therefore abounding in crops. So St. Jerome, Remigius, Hugo, Lyra.

Thirdly, in Hebrew literally it is: You shall be a land of chephets, that is, of will, delight, desire — in which, namely, God will take delight, and which He will bless and heap with all good things. For since you obey God and worship Him by giving Him tithes and first-fruits, in return God will take delight in you, and because of you in your land, so that through it and its fertility He may enrich and bless you. Hence the Chaldean translates: You shall dwell in the land of the house of My majesty, and My will shall be done in it, says the Lord — as if to say: Because you do My will, in return My will and delight, and consequently My beneficence, will pour itself out upon you and upon your land, and will dwell and rest there. So Judea is called by Daniel, chapter XI, 16, "the glorious land," in Hebrew sebiia, that is, glory, beauty, will, good pleasure, desire, a thing beloved and pleasing like a young deer. See the comments there.

Allegorically, the Church and the holy soul is a land of chephets, in which God takes delight, according to Isaiah LXII, 2: "The nations shall see your just one, and all kings your glorious one, and you shall be called by a new name which the mouth of the Lord shall name. And you shall be a crown of glory in the hand of the Lord, and a royal diadem in the hand of your God. You shall no longer be called Forsaken, etc., but you shall be called 'My delight is in her,' and your land shall be inhabited: because the Lord has taken delight in you." The same in Canticle II, 9 is called tsebiia, that is, a lovely and gracious gazelle, because her spouse is Christ, most gracious, like a young deer: "My beloved," he says, "is like a gazelle, and like a young stag." And verse 17: "Return, be like, my beloved, a gazelle and a young stag upon the mountains of Bethel." And chapter IV, 5: "Your two breasts are like two fawns of a gazelle, twins feeding among the lilies, until the day breathes and the shadows decline." And Jeremiah III, 19: "How shall I put you among My children, and give you the desirable land, the goodly heritage of the hosts of nations?" In Hebrew it is: the heritage of tsebi tsiboth, that is, of the glory of gazelles, or of the delight of delights — that is, supremely lovable, most dear, and most delightful.



Verse 13: Your words have been strengthened against Me

13. Your words have been strengthened against Me, — that is, against Me. The Prophet returns to the blasphemy of the Jews in chapter II, last verse, because it was frequent on their lips. For 'strengthened' the Hebrew is chazecu, that is, they have been made strong. First, because you persist contentiously, forcefully, and clamorously — indeed, you grow in your blasphemy, and constantly cry out against Me: "Vain is he who serves the Lord" — so Lyra and a Castro. Secondly, because these continual and quarrelsome blasphemies of yours are very grievous and burdensome to Me, and weigh Me down and oppress Me as with a millstone — so St. Jerome, Remigius, Haymo, and Arias. Thirdly, the Zurich Bible translates: Your words surpass Me — because you with your clamors and blasphemies turn more people away from Me than My Prophets with their sermons convert to Me: just as heretics pervert more than Catholics convert. For all naturally incline, indeed rush, toward the freedom of the flesh that heretics preach, and shrink from the continence and severity of life that Catholics preach.

And you have said: What have we spoken against You? — In Hebrew nidbarnu, being in the niphal, signifies continual and persistent speech. Hence the Chaldean translates: In what have we multiplied words against You? Hear their murmurings against God's providence, justice, and holiness.

Vain is he who serves God. — The Zurich Bible: God is served in vain; the Chaldean: He profits who worships before the Lord — namely: The common crowd tests friendships by utility. Worldly people therefore consider him vain, that is, unrewarded and unrecompensed, because he receives no profit or reward for his service. This is the judgment of the world, by which worldly people consider vain the pious, just, sincere, and austere — especially when they see them impoverished, despised, oppressed, and afflicted — because they are ignorant of the true goods of virtue and eternal glory, but measure everything by present appearance, feeling, and taste, as children, piglets, and brute animals do. And therefore they themselves are the vain ones, because they feed on nothing but what is passing and vain.

So the wife of Job taunted him in his affliction, saying: "Do you still persist in your simplicity? Bless God and die." To whom Job wisely and nobly responded: "You have spoken like one of the foolish women. If we have received good things from the hand of God, why should we not bear the bad?" Job II, 10. Likewise Tobit, blinded on the occasion of his duty of burying the dead, was mocked by his relatives, saying in chapter II, 15: "Where is your hope, for which you gave alms and performed burials?" But Tobit rebuked them, saying: Do not speak thus, for we are sons of saints, and we look for that life which God will give to those who never change their faith from Him.

Certainly, if the just did not have hope for another and better life, they would afflict themselves in vain and would endure the afflictions of others to no purpose. For, as the Apostle says, 1 Corinthians XV, 19: "If in this life only we have hope in Christ, we are the most miserable of all men." But now, because we hope for another life — blessed and eternal — in exchange for the slight tribulations of this life, we are the happiest of all people. So St. Casimir, Duke of Lithuania and son of Casimir, King of Poland, when he had fallen into illness and the doctors asserted that he could not be freed from it unless he married, responded: "I choose to die a virgin: for I know no other life than heavenly immortality." Wherefore, lest he break his resolve of virginity, he preferred to die and to become a victim of chastity to God, so that he might live forever with God and the Lamb, an angel among angels. So his Life relates.

Because we walked in sadness. — In Hebrew kedorannit, that is, as the Zurich Bible has it, clothed in black, as if mourning, afflicted, and penitent; Pagninus: humble; the Septuagint: suppliant; the Chaldean: in lowness of spirit. Hence by antithesis there follows:



Verse 15: Therefore now we call the arrogant blessed

15. Therefore now we call the arrogant blessed, — who dare all things, and therefore exalt themselves, and lord it over the modest, and trample upon and afflict them, as we see daily.

For they are built up, — that is, the impious have been increased in children, and at the same time in houses, estates, wealth, pleasures, and honors. It is a Hebraism.

They tempted God, — that is, they provoked Him to anger. Hence the Septuagint translates: They resisted God. Secondly, more authentically and forcefully: they tempted — in Hebrew bachanu — that is, they tested God, as if to say: The impious, not content with their crimes, added others upon others, enormous both in number and gravity, in order to test whether there was a deity to avenge crimes. They wished therefore, by their boldness and wickedness, to stir the bile of the Deity, to see whether He would be roused to avenge Himself. But when they saw that there was no voice nor response, and that God gave no sign of anger or vengeance, but that on the contrary they sinned with impunity, were free from all punishment, indeed that all things flowed according to their wishes and succeeded prosperously, then — like victors, indeed like conquerors of the Deity, as if there were none, or He were powerless to avenge — they began to live securely in their impiety, to revel, and to indulge in wantonness. So a Castro.



Verse 16: Then they spoke

16. Then they spoke, — as if to say: Then the just and pious took upon themselves the defense of God's cause against blasphemers and atheists — namely, His providence and justice — and exhorted one another to this end, asserting those things which they had learned from their fathers and from Scripture: namely, that God in this life overlooks many things and leaves them unpunished, so that He may punish them more sharply and fully in the next life, and so that on the day of judgment He may exercise a general justice upon all. So St. Jerome and generally others, with the single exception of Arias, who translates: Then those who feared the Lord were devastated — namely, by the impious and atheists who attacked them with impunity — because, he says, the Hebrew dibber, that is, to speak, sometimes means to devastate, destroy, as in Psalm II, 5 and II Chronicles XXII, 10. Hence deber means pestilence and death.

And the Lord heeded. — Some think these are the words of the pious, which they spoke in defense of God's providence, as if to say: God does not neglect, but heeds the words and deeds of both the just and the wicked, and writes them in the book of His memory, so that on the day of judgment He may bring them forth and publicly read and judge them. So Lyra and Clarius. Others better think these are the words of the Prophet, as if to say: God heeded both the blasphemies of the wicked and the defenses of the pious, and wrote them in the book of memorial — that is, of memory — and this for the sake of the pious who fear Him and think upon His name — who, that is, constantly with veneration think upon, invoke, proclaim, and celebrate the name and glory of God; so that on the day of judgment He may show their faith, religion, and piety toward Him to the whole world, and reward it with an eternal crown. So St. Jerome, Theodoret, Remigius, Rupert, Hugo, and others.

Note: The book of memorial is the book of memory, as the Hebrew and Greek have it. The Syriac and the Antiochene Arabic translate: A book of remembrance was written; the Alexandrian Arabic: The Lord heard these things; and He wrote a book in which this is, and He made it a memorial (a remembrance) before all who fear the Lord, that they may fear His name. For God in His memory, as in a book of memorial, notes and records the words and deeds of each individual, so that on the day of judgment He may read them from it before all human beings and angels, and decree for each one a reward or punishment according to their merits or demerits. Hence Daniel says of Him, chapter VII, 10: "The judgment (that is, God the judge with the saints, as His assessors) was seated, and the books were opened." And John, Revelation XX, 12: "The books were opened, and another book was opened, which is the book of life; and the dead were judged from those things which were written in the books, according to their works." See the comments there.

Here therefore the "book of those who fear God" is the book of predestination, which is elsewhere called the "book of God." Hence in Exodus XXXII, Moses says to God: "Either blot me out of Your book which You have written;" and "the book of the living," as in Psalm LXVIII: "Let them be blotted out of the book of the living." The same is called the "book of heaven: Rejoice that your names are written in heaven," Luke X, 20. The same is frequently called by St. John in the Apocalypse the "book of life," because in it God has enrolled the saints and the elect for eternal life. But here it is called the "book of memorial;" in Hebrew ziccaron, that is, of memory — meaning of the divine mind — because those elect ones are always before Him, inasmuch as God pursues them with particular love, favor, and care, in order to transfer them in His own time to His kingdom.

So in Deuteronomy chapter XXXII, 43, God says: "Are not these things stored up with Me, sealed in My treasuries?" — namely, in the books of memorial, that is, in the archives of the divine mind. So St. Cyril: "A book of memory," he says, "is written for those who fear God, whom He says will be His familiars and intimates at the time of acquisition — when, namely, Christ will descend from the throne of majesty with the angels accompanying Him, and will set the sheep on His right and the goats on His left."

For there is not properly in God a memory such as pertains to past things: for nothing is past to God, but all things are as if present. He speaks therefore in human fashion: because past things are preserved in memory among human beings, He attributes the same to God. He therefore calls the mind of God, which knows all things, 'memory,' insofar as He knows those things which to us are past, and stores them within Himself, and preserves them in His knowledge. Hence St. Augustine, on Psalm CXXXVII: "Then," he says, "God is said to remember, when He acts; then to forget, when He does not act. For neither does forgetfulness befall God, because He is in no way changed; nor remembrance, because He does not forget." The same, Confessions book X, chapter XIV: "Memory," he says, "is, as it were, the stomach of the mind, etc. Perhaps therefore, just as food is brought forth from the stomach by rumination, so these things are brought forth from memory by recollection." But God remembers nothing, nor draws anything hidden from the belly and bosom of memory, inasmuch as He actually beholds and sees all things.

Again, this is called the book of memory because He will transcribe the saints to eternal memory, fame, and glory, according to Psalm CXI, 6: "The just man shall be in eternal memory;" while all the glory and pomp of the wicked and the world passes like smoke, according to Psalm IX, 8: "Their memory has perished with a crash." And Psalm XXXIII, 17: "He has destroyed their memory from the earth." Do you then desire memory and an eternal name? Seek it not among men but with God; not on earth, where all memory will end with the world, but in heaven, according to Wisdom chapter VIII, 13: "Through this (namely, practical wisdom — that is, virtue) I shall have immortality and eternal memory." And Wisdom IV, 1: "O how beautiful is the chaste generation with glory! For the memory of it is immortal." And Sirach XXIV, 28, Wisdom says: "My memory is unto the generations of ages."

Now what reward God has decreed in this book of memorial for the pious and just, He adds, saying:



Verse 17: And they shall be Mine, says the Lord, as a peculiar treasure,...

17. And they shall be Mine, says the Lord, as a peculiar treasure, etc. — He alludes to the books of memory, namely, to the annals and diaries of kings, of which Esther II, 23, in which the merits of Mordecai were written — on account of which Ahasuerus exalted him. So the Pope has a book of memory, in which he writes the merits of prelates, whom he intends to elevate to the episcopate or the cardinalate.

On the day when I act (that is, when I shall act — namely, in judgment) as a peculiar treasure, — as if to say: On the day of judgment, those who fear Me and believe in and defend My providence will be Mine as a peculiar treasure — that is, as a people proper and peculiar, dedicated to Me, and made blessed through the vision and enjoyment of Me. So St. Jerome, Theodoret, Remigius, Rupert, Lyra, and others.

Note: For peculium the Hebrew is segulla, that is, a chosen portion, a rare and dear thing, a precious treasure, an outstanding jewel. It alludes to Exodus XIX, 5: "You shall be My peculiar treasure from all peoples." See the comments there. For just as in the old law the Israelites were a peculiar treasure — that is, the inheritance of God and a people chosen by God from all nations — so in the new law God's peculiar treasure consists of Christians who are just through grace, who therefore in heaven will be God's peculiar treasure through glory — possessed by God, and in turn possessing God. This last point is what Malachi properly intends here, for he is speaking of the day of judgment and the rewards of the saints.

The word peculium is therefore taken here differently than among the ancient Romans and jurists. For peculium, says Festus, is derived from pecus (cattle), and is whatever has been acquired and gained by someone's labor and industry. And it properly belongs to slaves, just as money belongs to heads of families and nobles. Hence among the ancients all patrimony was called peculium, because their entire substance consisted of cattle. Ulpian, On Peculium, in the book On Deposit, says: Peculium is so called as if it were a small sum of money, or a small patrimony. Tubero defined peculium thus: what a slave, with the permission of his master, has separate from the master's accounts, after deducting whatever is owed to the master. Florentinus in the book Peculium, Digest, On Peculium, says: Peculium consists in what someone has procured for himself by his own thrift, or has earned by his service to receive as a gift from anyone, and which someone has wished his slave to have as his own patrimony, as it were. Hence Celsus, in the book Si chorus, Digest, On Legacies, III, writes that money without peculium — that is, without fruit and profit — is fragile. Here, however, peculium is taken for a chosen inheritance and a rare and precious treasure.

The elect can nevertheless be called the peculium of Christ in the former sense, because they were bought by the labor and the price of the blood of Christ, who for their sake assumed a servant's nature, according to that saying: "You were bought at a great price; glorify and bear God in your body," 1 Corinthians VI. This will be the immense glory of the saints, that they will be the peculiar treasure and jewel of God, just as the reprobate will be the slaves and property of the devil, according to that saying of Christ: "Depart from Me, accursed, into the eternal fire which was prepared for the devil and his angels," Matthew XXV, 41.

Hence this peculiar treasure is called by the Apostle the lot of the saints, the kingdom of Christ, and the family of God: "Giving thanks," he says, "to God the Father, who has made us worthy to share in the lot of the saints in light, who has rescued us from the power of darkness and transferred us into the kingdom of the Son of His love," Colossians I, 12. And: "When He shall have delivered the kingdom to God and the Father," 1 Corinthians XV, 24. And: "You are no longer strangers and sojourners, but fellow citizens of the saints and members of the household of God," Ephesians II, 19. Foreseeing this, Isaiah says in chapter XLIV, 5: "This one," he says, "will say: I belong to the Lord; and that one will call himself by the name of Jacob; and another will write with his hand: Belonging to the Lord; and will be likened by the name of Israel."

Furthermore, God adorns this peculiar treasure of His — namely, the saints and the blessed — far more than a head of family cultivates his property, or a king or queen adorns his or her jewels. For since He holds them in the highest love as well as honor, He heaps upon them all joy, wealth, happiness — indeed, Himself — and makes them blessed.

Hence St. Augustine, City of God book X, chapter VII: "Rightly," he says, "those established in the heavenly seats, immortal and blessed, who rejoice in the participation of their Creator — firm in His eternity, certain in His truth, holy by His gift." And on Psalm LXXXVII, near the end, explaining the verse: As the dwelling of all who rejoice (or, as he himself reads, of all who are delighted) is in You: "We shall be like Him," he says, "because we shall see Him as He is. There our whole business will be nothing other than to praise God and to enjoy God. And what else shall we seek, where He alone suffices through whom all things were made? We shall be indwelt and shall dwell; all things shall be subjected to Him, that God may be all in all. Blessed therefore are those who dwell in Your house, O Lord; they shall praise You for ever and ever. By this one leisurely business they are blessed."

And in the Soliloquies chapter XXXV: "O how glorious is the kingdom in which with You, O Lord, all the saints reign, clothed with light as with a garment, having on their head a crown of precious stone! O kingdom of everlasting blessedness, where You, O Lord, the hope of the saints and the diadem of glory, are seen face to face by the saints, gladdening them on every side with Your peace, which surpasses all understanding! There is infinite joy, gladness without sorrow, health without pain, a way without labor, light without darkness, life without death, every good without any evil. Where youth never grows old, where life knows no end, where beauty never fades, where love never grows cold, where health never withers, where joy never diminishes — because there the supreme good is possessed, which is to see always the face of the Lord of hosts. Happy therefore are those who from the shipwrecked present life have already merited to arrive at such great joys. Unhappy, alas, are we, wretched ones, who drag our ship through the waves and stormy whirlpools of this great sea, not knowing whether we shall be able to reach the port of salvation! Unhappy, I say, whose life is in exile, whose way is in danger, whose end is in doubt," etc.

And I will spare them. — Among the Latins, parcere properly means to touch lightly, to abstain, to grant pardon, to remit vengeance. Hence by antiphrasis the Parcae (Fates) are so called because they spare no one. The pagans imagined there were three of them — Clotho, Lachesis, and Atropos — and Cicero, in On the Nature of the Gods book III, considers them the daughters of Erebus and Night, and holds them to be the fates because they confer good and evil on people at birth. Hence that saying of Cleanthes: Fate leads the willing and drags the unwilling. They are imagined to preside over the lives of human beings and to draw them out like a thread and a strand by spinning. For: Clotho holds the distaff, Lachesis spins, and Atropos cuts. Hence Virgil, Eclogue IV: The Fates harmonious in the unchanging power of destiny.

So it can be taken here, as if to say: I will spare your past sins, inasmuch as they are already blotted out through your repentance and My forgiveness, and buried in eternal oblivion, and I will take no vengeance or punishment for them. Wherefore whatever is sad, as if cruel Fates and destinies, I will ward off and drive away from them.

Secondly, parcere means the same as to preserve; and then in the past tense it has parsi, says Donatus — for otherwise it has peperci. So Plautus in the Aulularia: "On a feast day," he says, "if you squander anything, you may go hungry on a workday, unless you have been sparing." And Virgil, Aeneid book X: You speak of a thousand talents of silver and gold. / Spare for your children (spare, that is, preserve).

Hence Cicero, in the oration For Quintius, opposes sparing and destroying as contraries: "No good man," he says, "wants to slay a citizen, even by right: for he prefers to recall that, when he could have destroyed, he spared, rather than that, when he could have spared, he destroyed." The same, in the oration For Caelius, opposes sparing and despoiling: "Let youth," he says, "spare its own modesty, lest it despoil another's." So it is taken here. Hence the Septuagint translates: I will choose them; others: I will have mercy on them; others: I will be indulgent toward them. For the Hebrew chamal signifies an affection of piety, mercy, and indulgence, by which, for example, a father loves his son, has mercy on him, indulges him, protects him, cherishes him, and does not allow him to be afflicted by any evil.

For thus God will protect and preserve His elect on the day of judgment, since He will not allow them to be afflicted by the sentence of damnation, by fire, or by anything else with which the damned will be afflicted — even if they were parents, children, relatives, or friends of the elect. It is therefore a metalepsis: I will spare — that is, I will have mercy on, and I will protect them from the common curse with which I will strike the wicked. For those whom we love and on whom we have mercy, we spare in a common disaster. Hence Theodoret says: I will spare — that is, I will claim them for Myself, and I will free them from the hand of the wicked.

So parcere is used in II Kings XXI, 7: "The king spared Mephibosheth the son of Jonathan" — he spared him, that is, he embraced him with a pious affection of compassion, took him into his care as an orphan, cherished and nourished him as the son of Jonathan, his dearest friend. For Mephibosheth had not sinned, so that David might forgive his sin and properly spare him. And Ezekiel XVI, 5: "No eye took pity on you," that is, no one had mercy on you.

Two general rewards of the elect are signified here by the Prophet: the first, that they will be a peculiar treasure — that is, the peculiar people of God — and therefore will be heaped by Him with all honor, beauty, happiness, and glory. The second, that He will spare them — that is, He will remove from them the fear of damnation, of hell, and of all evil, and will make them certain and secure that they will be blessed for eternity and will never experience any pain or evil. Just as, on the contrary, the punishment of the damned will be twofold: the first, the deprivation of all comfort and good; the second, the abundance of all misery, torment, and evil.

For the joy of the blessed will be immense when they see themselves freed from the crackling fires of hell and from all the other dreadful evils in which they will see so many and such great wicked persons engulfed — especially because they will see that they themselves once deserved the same things through their sins, and would in reality have fallen into them had God not freed them. Wherefore they will sing: "By the mercies of the Lord we are not consumed" — because we are not damned: "Unless the Lord had helped me, my soul would soon have dwelt in hell." And the canticle of Moses: "Let us sing to the Lord, for He is gloriously magnified: the horse and its rider He has thrown into the sea" — He has freed us from the hand of Pharaoh, that is, of the devil, of sin, and of hell, Exodus XV, 1. And the canticle of the Lamb, saying: "Great and wonderful are Your works, O Lord God Almighty; just and true are Your ways, O King of ages. Who shall not fear You, O Lord, and magnify Your name?" Revelation chapter XV, 3.



Verse 18: And you shall return and shall see

18. And you shall return and shall see, — as if to say: You, O wicked, who deny God's providence, on the day of judgment you will change your opinion, though late and under compulsion. For you will see and actually experience how great a difference there is between the just and the wicked, when you see the latter consigned to eternal fire and the former to paradise and heaven, as Malachi explains more fully in the following chapter. So St. Jerome, Remigius, Rupert, Ribera, and others.
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Synopsis of the Chapter

First, Christ sends the Apostles to preach the kingdom of God. Second, verse 10, He withdraws into the desert of Bethsaida, and there with five loaves He feeds five thousand men. Third, verse 18, He asks the Apostles what men say of Him, and what they themselves say. Peter answers: Thou art the Christ. Fourth, verse 22, He foretells His death and cross, and exhorts all to take up the cross. Fifth, verse 27, He is transfigured on the mountain, and converses with Elijah and Moses. Sixth, verse 38, He heals a demoniac who foams and gnashes his teeth. Seventh, verse 47, when the disciples contend among themselves which of them was the greatest, He answers that he is the greater who makes himself the less. Eighth, verse 52, in James and John He chastises the spirit of vengeance against the Samaritans who would not receive Christ. Ninth, verse 57, He rejects three who wished to follow Him.

We have heard all these things in Matthew at the places noted in the margin of the Bibles, where I have explained them, with the exception of the eighth part concerning the spirit of vengeance, which I shall explain at verse 55, and with the exception of verses 49 and 50, which I have explained at Mark IX, 38 and following.




Vulgate Text: Luke 9:1-62

1. Then calling together the twelve Apostles, He gave them power and authority over all devils, and to cure diseases. 2. And He sent them to preach the kingdom of God, and to heal the sick. 3. And He said to them: Take nothing for your journey, neither staff, nor scrip, nor bread, nor money; neither have two coats. 4. And whatsoever house you shall enter into, abide there, and depart not from thence. 5. And whosoever will not receive you, when you go out of that city, shake off even the dust of your feet, for a testimony against them. 6. And going out, they went about through the towns, preaching the gospel, and healing everywhere. 7. Now Herod, the tetrarch, heard of all things that were done by Him; and he was in a doubt, because it was said 8. by some: That John was risen from the dead; but by others: That Elias had appeared; and by others: That one of the old prophets was risen again. 9. And Herod said: John I have beheaded; but who is this of whom I hear such things? And he sought to see Him. 10. And the Apostles, when they were returned, told Him all they had done; and taking them, He retired apart into a desert place, which belonged to Bethsaida. 11. Which when the people knew, they followed Him; and He received them, and spoke to them of the kingdom of God, and healed them who had need of healing. 12. Now the day began to decline. And the twelve came and said to Him: Send away the multitude, that, going into the towns and villages round about, they may lodge and get victuals; for we are here in a desert place. 13. But He said to them: Give you them to eat. And they said: We have no more than five loaves and two fishes, unless perhaps we should go and buy food for all this multitude. 14. Now there were about five thousand men. And He said to His disciples: Make them sit down by fifties in a company. 15. And they did so; and made them all sit down. 16. And taking the five loaves and the two fishes, He looked up to heaven, and blessed them; and He broke, and distributed to His disciples, to set before the multitude. 17. And they did all eat, and were filled. And there was taken up unto them that remained, twelve baskets of fragments. 18. And it came to pass, as He was alone praying, His disciples also were with Him; and He asked them, saying: Whom do the people say that I am? 19. But they answered, and said: John the Baptist; but some say Elias; and others say that one of the former prophets is risen again. 20. And He said to them: But whom do you say that I am? Simon Peter answering, said: The Christ of God. 21. But He strictly charging them, commanded they should tell this to no man, 22. saying: The Son of man must suffer many things, and be rejected by the ancients and chief priests and scribes, and be killed, and the third day rise again. 23. And He said to all: If any man will come after me, let him deny himself, and take up his cross daily, and follow me. 24. For whosoever will save his life, shall lose it; for he that shall lose his life for my sake, shall save it. 25. For what is a man advantaged, if he gain the whole world, and lose himself, and cast away himself? 26. For he that shall be ashamed of me and of my words, of him the Son of man shall be ashamed, when He shall come in His majesty, and that of His Father, and of the holy angels. 27. But I tell you of a truth: there are some standing here that shall not taste death, till they see the kingdom of God. 28. And it came to pass about eight days after these words, that He took Peter, and James, and John, and went up into a mountain to pray. 29. And whilst He prayed, the shape of His countenance was altered, and His raiment became white and glittering. 30. And behold two men were talking with Him. And they were Moses and Elias, 31. appearing in majesty; and they spoke of His decease that He should accomplish in Jerusalem. 32. But Peter and they that were with him were heavy with sleep. And waking they saw His glory, and the two men that stood with Him. 33. And it came to pass, that as they were departing from Him, Peter saith to Jesus: Master, it is good for us to be here; and let us make three tabernacles, one for Thee, and one for Moses, and one for Elias; not knowing what he said. 34. And as he spoke these things, there came a cloud, and overshadowed them; and they were afraid, when they entered into the cloud. 35. And a voice came out of the cloud, saying: This is my beloved Son; hear Him. 36. And whilst the voice was uttered, Jesus was found alone. And they held their peace, and told no man in those days any of these things which they had seen. 37. And it came to pass the day following, when they came down from the mountain, there met Him a great multitude. 38. And behold a man among the crowd cried out, saying: Master, I beseech thee, look upon my son, because he is my only one. 39. And lo, a spirit seizeth him, and he suddenly crieth out, and he throweth him down and teareth him, so that he foameth; and bruising him, he hardly departeth from him. 40. And I desired thy disciples to cast him out, and they could not. 41. And Jesus answering, said: O faithless and perverse generation, how long shall I be with you, and suffer you? Bring hither thy son. 42. And as he was coming to him, the devil threw him down, and tore him. 43. And Jesus rebuked the unclean spirit, and cured the boy, and restored him to his father. 44. And all were astonished at the mighty power of God; but while all were wondering at all the things He did, He said to His disciples: Lay you up in your hearts these words: for it shall come to pass, that the Son of man shall be delivered into the hands of men. 45. But they understood not this word; and it was hid from them, so that they perceived it not. And they were afraid to ask Him concerning this word. 46. And there entered a thought into them, which of them should be greater. 47. But Jesus seeing the thoughts of their heart, took a child, and set him by Him, 48. and said to them: Whosoever shall receive this child in my name, receiveth me; and whosoever shall receive me, receiveth Him that sent me. For he that is the lesser among you all, he is the greater. 49. And John, answering, said: Master, we saw a certain man casting out devils in thy name, and we forbade him, because he followeth not with us. 50. And Jesus said to him: Forbid him not; for he that is not against you, is for you. 51. And it came to pass, when the days of His assumption were accomplishing, that He steadfastly set His face to go to Jerusalem. 52. And He sent messengers before His face; and going, they entered into a city of the Samaritans, to prepare for Him. 53. And they received Him not, because His face was of one going to Jerusalem. 54. And when His disciples James and John had seen this, they said: Lord, wilt Thou that we command fire to come down from heaven, and consume them? 55. And turning, He rebuked them, saying: You know not of what spirit you are. 56. The Son of man came not to destroy souls, but to save. And they went into another town. 57. And it came to pass, as they walked in the way, that a certain man said to Him: I will follow Thee whithersoever Thou goest. 58. Jesus said to him: The foxes have holes, and the birds of the air nests; but the Son of man hath not where to lay His head. 59. And He said to another: Follow me. But he said: Lord, suffer me first to go and bury my father. 60. And Jesus said to him: Let the dead bury their dead; but go thou, and preach the kingdom of God. 61. And another said: I will follow Thee, Lord, but let me first take my leave of them that are at my house. 62. Jesus said to him: No man putting his hand to the plough, and looking back, is fit for the kingdom of God.




Verse 8: One of the Old Prophets is Risen Again

8. THAT (BECAUSE) ONE OF THE OLD PROPHETS (one of the ancients) IS RISEN AGAIN. — As Enoch and Elijah will rise at the end of the world, to resist Antichrist. Moreover, that St. Peter, the first Bishop of Braga and martyr, was the son of Urijah the prophet, who was slain by Jehoiakim, king of Judah, in the time of Jeremiah the prophet, as he himself says, chap. XXVI, 20 — for this son, after having been dead for six hundred years, was raised up by St. James the Apostle, and ordained Bishop of Braga — is taught by St. Athanasius, Bishop of Saragossa, and others whom Bivarius cites in the Chronicle of L. Dexter, at the year of Christ 37, no. 2.




Verse 14: To Sit Down by Companies

14. TO SIT DOWN BY COMPANIES. — In Greek κλισίας; that is, by reclinings, by messes, by groups and orders, as the Syriac translates it.




Verse 26: He That Shall Be Ashamed of Me

26. FOR HE THAT SHALL BE ASHAMED OF ME AND OF MY WORDS, OF HIM THE SON OF MAN SHALL BE ASHAMED, WHEN HE SHALL COME IN HIS MAJESTY (Greek ἐν δόξῃ, that is, in glory), AND THAT OF THE FATHER, AND OF THE HOLY ANGELS. — Namely on the day of judgment, when He will sit as judge in the valley of Josaphat, and will judge all before all the angels and men, and will assign each one according to his merits to heaven or to hell.

HE THAT SHALL BE ASHAMED OF ME, — that is, who through shame or fear of kings, princes, tyrants, or of parents and friends, denies My faith, or dares not confess Me, or fears to obey My laws, as though ashamed of the humility, the cross, and the crucified Christ; — him in turn Christ will be ashamed of, that is, He will as it were disregard and despise him as vile (it is a metalepsis: for he who is ashamed of someone disregards him), when He comes in His majesty and glory, which He earned through the humility of the cross. For Christ's cross appeared to many as contemptible and shameful, and was considered by God's Gentiles to be foolishness, and by the Jews a scandal, as Paul says, I Cor. I, 2. Whence many, whether through shame or fear, dared not profess it, still less preach it; to whom Paul opposing himself, Rom. I, 16, says boldly: "I am not ashamed of the Gospel, for it is the power of God unto salvation to every one that believeth, to the Jew first and also to the Greek."

Thus Martyrius the monk, when Christ appeared to him in the form of a leprous pilgrim weary from the road, took Him upon his shoulders and carried Him all the way to the monastery, yet in such wise that he felt not the weight, because the One whom he bore was bearing him. There, therefore, Christ, showing Himself to him in His own form and ascending into heaven, said: "Martyrius, thou wast not ashamed of Me upon the earth, and I will not be ashamed of thee above the heavens." So reports St. Gregory, homily 39 on the Gospels. The same St. Gregory, homily 32, explaining this passage of Luke: "There is, he says, a place where each one should question himself, that in the confession of Christ he may truly prove himself, whether he does not already blush at His name, whether with the full strength of his mind he has subdued human pallor. For surely, in time of persecution, the faithful might blush to be stripped of their goods, cast down from their dignities, afflicted with blows; but in time of peace, since these things are absent from our persecutions, there is another place where we are shown to ourselves. We often fear to be despised by our neighbors, we disdain to endure injuries of the tongue; if perhaps a quarrel arise with a neighbor, we are ashamed to make the first satisfaction. For the carnal heart, while it seeks the glory of this life, spurns humility." And further on, assigning a remedy to this shame: "Let human pride blush, he says, let each one be confounded if he does not first make satisfaction to his neighbor, when, after our fault, so that we may be reconciled to Him, God Himself, though He is the one offended, beseeches us through the mediation of His ambassadors."




Verse 29: Glittering

29. GLITTERING. — In Greek ἐξαστράπτων, that is, flashing forth, that is, gleaming like lightning and shooting out flashing rays of splendor; for Christ's lightning-bright face made His garment blaze.




Verse 31: His Decease, Which He Was to Accomplish in Jerusalem

31. AND THEY SPOKE OF HIS DECEASE, WHICH HE WAS TO ACCOMPLISH IN JERUSALEM. — For "decease" the Greek has ἔξοδον, a word which first signifies departure from life, that is, death (whence the Syriac renders it "exit"; the Ethiopic, "passage"; and so also the Persian), as if to say: They were speaking of His death, that is, of what kind of death Christ was going to die, namely the death of the cross. So Vatablus. Secondly, it signifies a military campaign by which Christ on the cross fought against death, sin, and the devil, and conquered them. It alludes to the glorious and victorious ἔξοδος, that is, the departure of the Hebrews out of Egypt, Pharaoh having been conquered and drowned in the Red Sea, which was the type and figure of this exit and military campaign of Christ. So Franciscus Lucas. Cyril favors this, who interprets ἔξοδον as the saving passion; and the Arabic, which renders ἔξοδον as "outcome": "They were speaking, he says, of the outcome (of the conflict and triumph) which He was to accomplish in Jerusalem."

Thirdly, some understand it of an excess of love and of the virtues. For on the cross there was an excess of charity, humility, patience, obedience, etc., because Christ on it went forth and transcended the common limits of the charity and of every virtue of other men. This excess, therefore, was in reality an ecstasy of charity, by which Christ, as it were, went out of Himself and passed into the supreme love of God and of men. This excess, therefore, was truly the ecstatic charity of Christ.




Verse 32: But Peter and They That Were With Him Were Heavy With Sleep

32. BUT PETER AND THEY THAT WERE WITH HIM WERE HEAVY WITH SLEEP. — St. Chrysostom, on Matthew, chap. XVII, understands "sleep" as an excessive stupor: for, he says, the excellence of the light weighed down the weakness of their eyes. More simply, you may take it as true and natural sleep, into which the Apostles had fallen from the weariness of the journey and the climbing of the mountain, and from the nocturnal vigil, while Christ was praying, and at the end of His prayer was being transfigured; which being done, the light and splendor of Christ, striking upon their eyes, roused them from sleep, so that they saw Him transfigured, as I said on Matthew XVII, 1 and following. The other things pertaining to Christ's transfiguration I have explained at Matthew XVII, 1 and following.




Verse 49: Casting Out Devils in Thy Name

49. AND JOHN, ANSWERING, SAID: MASTER, WE SAW A CERTAIN MAN CASTING OUT DEVILS IN THY NAME, AND WE FORBADE HIM, BECAUSE HE FOLLOWETH NOT WITH US. — Because he is not, O Christ, Thy follower and disciple. For he thought that this was permitted only to the Apostles, to whom this power had been given, says St. Cyril; and, as St. Ambrose says, "He judges that one should be excluded from the benefit who does not render obedience." John, being more loving of Christ his Master, and thereby more zealous and solicitous for Christ's honor, asks this question.




Verse 50: Forbid Him Not

50. And Jesus said to him: FORBID HIM NOT; FOR HE THAT IS NOT AGAINST YOU, IS FOR YOU. — They are taught, says the Gloss, that no man is to be kept back from the good which he has in part, but rather is to be urged on toward that which he does not have. And St. Ambrose: The Lord, he says, rewards the stronger, but does not exclude the weak. And Theophylact: The grace of Christ, he says, works even through the unworthy and through those who are not His disciples; thus through priests who are not holy, men are sanctified.

Tropologically, Bede: In evil heretics, he says, it is not the Sacraments, in which they are with us, that are to be detested and forbidden, but the division contrary to peace and truth. See what is said on Mark IX, 37.




Verse 51: When the Days of His Assumption Were Accomplishing

51. AND IT CAME TO PASS, WHEN THE DAYS (that is, when they were beginning to be fulfilled; for an inchoate, not completed, act is signified) OF HIS ASSUMPTION WERE ACCOMPLISHING — namely those days in which Christ, having finished the office of His preaching, through His death, cross, and resurrection, was to be taken up into heaven to the kingdom of His Father, by whom He had been sent into the world. Therefore He calls the ascension into heaven an "assumption"; thus Theophylact: "When the time drew near, he says, in which, after He had endured the saving passion for us, it was necessary that He should be taken up into heaven and sit down with God the Father." And Euthymius: "He calls it the days of His assumption, he says, meaning the predetermined time when He should be taken up from the earth into heaven."

Up to this point, for two and a half years, Christ had been preaching, going about cities and towns, especially of Galilee. There still remained to Him six months of life, which He had determined to spend constantly preaching among the Jews, and thus to prepare Himself for death and the cross, and thence for the resurrection and ascension into heaven. Luke therefore indicates that up to this point he has written the deeds of Christ in Galilee, but from now on he will write His deeds for the most part in Judea.

AND HE STEADFASTLY SET HIS FACE TO GO TO JERUSALEM — that is, with firm, resolute, and steadfast mind and countenance; and, as Bede says, "with a resolute and undaunted mind." Christ did not turn aside to neighboring places, as the timid and doubtful are wont to do, but went straight on to Jerusalem, where He knew He was to be crucified, as though desiring the single combat of death and forestalling the arena and place of the contest. So Titus, Theophylact, and others. "For resolution and strength are needed in one hastening of his own will to the passion," says St. Jerome, epistle 151 to Algasia, question V. So, for undertaking hard and heroic works, one must strengthen the mind, as the Martyrs strengthened theirs for all torments, like lions, of which Pliny writes thus, book VIII, chap. XVI: "When the mother lion fights for her cubs, she is said to fix the keenness of her eyes upon the earth, that she may not dread the hunting spears." Mark adds, chap. X, 32: "And Jesus went before them, and they were amazed," namely the disciples, that Jesus went on so boldly and eagerly to the cross and death; and those following were afraid, lest it should be necessary for them to die with Jesus.

Note, as I have said in the Chronotaxis, from what precedes and follows it is seen that this journey of Christ from Galilee into Judea is the same as that which Matthew commemorates, chap. XIX, 1; Mark, chap. X, 32; John, chap. VII, 2 and 14. Where from John it is clear that it took place at the feast of Tabernacles, or Scenopegia, which fell in September; and therefore, since Christ died in the following March, it follows that this happened about six months before His death — during which time Christ went up to Jerusalem several times, and thence returned preaching throughout Judea, there working miracles, as He had done in Galilee, as is clear from what follows in Luke up to chap. XIX: where, however, note that in these following chapters up to chap. XIX, Luke inserts some things by way of recapitulation, for he here narrates certain things which happened not in Judea, but earlier in Galilee. So say Jansenius, Franciscus Lucas, and others. Maldonatus thinks differently, holding that this journey of Christ from Galilee into Judea took place a full year before His death; indeed, that after it Christ returned again from Judea to Galilee, and in turn from Galilee to Judea, when at last He returned there for this purpose only, that He might be crucified and die there. But this does not sufficiently agree with what Luke says: "When the days of His assumption were being fulfilled;" for those days were a whole year away.




Verse 52: He Sent Messengers Before His Face

52. AND HE SENT MESSENGERS BEFORE HIS FACE, AND GOING THEY ENTERED INTO A CITY OF THE SAMARITANS, TO PREPARE (namely lodging and food, such as bread with a light side dish, if it could be found) FOR HIM, — and for His companions, namely the twelve Apostles and the women who, having followed from Galilee, supported Him with their resources, chapter 8:2 and chapter 23:49. At the same time Christ sent them so that they might accustom themselves to preaching and to the contempt of men, says Theophylactus. For they were treated with contempt by the Samaritans, as follows. Euthymius and Maldonatus, from verse 54, think that the messengers, and as the Greek has ἀγγέλους, were James and John. "Into a city" — in Greek κώμην, that is a village, a small town, a settlement that was on the road for those going directly to Jerusalem. So say Jansenius, Franciscus Lucas, and others. Although Maldonatus thinks that κώμην is used for πόλει, that is a city, and that it was the city of Samaria itself, which was the Samaritans' capital.




Verse 53: They Did Not Receive Him

53. And they did not receive Him (the Samaritans, inhabitants of that town), BECAUSE HIS FACE WAS SET TOWARD GOING TO JERUSALEM. — The Syriac says, because He bore the appearance of one setting out for Jerusalem, since both the messengers and Jesus Himself indicated by their bearing, gestures, and words that they were going to Jerusalem for the purpose of worship: for it was the feast of Tabernacles, as John says, chapter 7:2. But the Samaritans wanted God to be worshipped not in the temple of Jerusalem, but in their own temple unlawfully erected on Mount Gerizim: a perpetual dispute and contention between the Jews and the Samaritans existed on this matter, as is evident from John 4:20, and from Josephus, book 11 of the Antiquities, chapters 7 and 8. Therefore they rejected Jesus as one who despised their sacred rites and favored the religion of the Jews, their enemies.




Verse 54: Lord, Wilt Thou That We Command Fire to Come Down From Heaven

54. AND WHEN HIS DISCIPLES JAMES AND JOHN HAD SEEN (this inhumanity of the Samaritans), THEY SAID: LORD, DO YOU WANT US TO COMMAND FIRE TO COME DOWN FROM HEAVEN AND CONSUME THEM? — The Greek, Arabic, and Syriac add: just as Elijah also did. Behold, here they show themselves to be "Boanerges," that is, sons of thunder; for out of excessive zeal they desire the Samaritans to be struck and blasted by lightning, because they were so inhuman toward Christ that, even with night approaching, they would not grant Him lodging to spend the night. For they remembered Elijah, who consumed with celestial fire the two captains of fifty sent to capture him by Ahaziah, king of Samaria, along with their soldiers, 4 Kings 1:10; for they knew that Jesus was far greater than Elijah, and therefore the injury done to Him here by the Samaritans was greater. Hence St. Jerome, epistle 151 to Algasia, Question 5: "If," he says, "at the injury to the servant Elijah fire descended from heaven, and the conflagration consumed not Samaritans but Jews, how much more ought the flame to rage against the impious Samaritans for the contempt of the Son of God?"

DO YOU WANT US TO COMMAND. — For, as St. Jerome says in the passage just cited, "for the apostolic word to have efficacy, it is a matter of the Lord's will: for unless He has commanded, the apostles say in vain that fire should descend." Therefore they ask Christ, as if from a judge, for justice and just vengeance against the impious.




Verse 55: You Know Not of What Spirit You Are

55. AND TURNING, HE REBUKED THEM, SAYING: YOU KNOW NOT OF WHAT SPIRIT YOU ARE. — The word "spirit" is not in the nominative case but the genitive, as is evident from the Greek πνεύματος: here "spirit" signifies the inner movement and impulse of the soul, whether toward virtues or toward vices. Again, for "of what," the Greek has οἵου, that is "of what kind," as if to say: You do not know by what spirit you are led, you do not know what spirit drives you; for you think you are moved by the Spirit of God, when in fact you are moved by a human spirit of impatience and vengeance; or, as if to say: You do not know to what spirit you have been called and chosen by Me: you do not know that you ought to be of a meek mind and spirit, as I am your teacher and lord; you wish to imitate the zeal of Elijah and the spirit of vengeance, who burned two captains of fifty with celestial fire; but you do not know that this spirit belongs to the old law, which commands or permits the retaliation of vengeance, Exodus 22, saying: "An eye for an eye, a tooth for a tooth, etc."; but that this is not the spirit of the new law and of the Gospel, and especially not of My person; for My spirit is one of gentleness, forbearance, charity, beneficence — to save, not to destroy, namely to repay injuries with kindnesses, and to bless those who curse, Matthew 5:44, saying: "Love your enemies, do good to those who hate you, etc." Have you not heard and learned this from Me? Have you so quickly forgotten this teaching and discipline of Mine? So says St. Jerome, to Algasia: "The Lord," he says, "who had come not to judge but to save, not in power but in humility, not in the Father's glory but in man's lowliness, rebukes them for not remembering His teaching and the goodness of the Gospel."




Verse 56: The Son of Man Came Not to Destroy Souls, But to Save

56. THE SON OF MAN DID NOT COME TO DESTROY SOULS, BUT TO SAVE THEM. — "Therefore you also," says Bede, "pursue the deeds of the Spirit by which you have been sealed." And Titus: "Following," he says, "in the footsteps of the Lord, persevere with equanimity, as befits saints."

AND THEY WENT TO ANOTHER VILLAGE, — where they would be received more kindly by the inhabitants. By this act He instructs the Apostles in what they ought to do in their pilgrimage throughout the world for the purpose of evangelizing, namely, that having suffered a rebuff in one place, they should remain silent, modest, and tranquil.




Verse 61: And Another Said, I Will Follow Thee, Lord

v. 61. AND ANOTHER SAID: I WILL FOLLOW THEE, LORD, BUT PERMIT ME FIRST TO TAKE LEAVE OF THOSE THINGS (so it must be read with the Roman edition, not "those who," as some read) WHICH ARE AT HOME. — The Greek and the Syriac add: at my home. From the Greek, instead of "which," it can be rendered "who," as St. Basil, St. Augustine, Titus, Toletus, and others translate — yet they explain it in different ways. First, Titus: q.d., Permit me to take leave of my parents, that I may take counsel from them whether I ought to follow Thee or not; for he was of an uncertain and divided mind. Hence Christ was unwilling to permit it, because parents generally do not approve their sons' zeal for a more perfect life, and indeed call their own away from it. Second, St. Augustine, Sermon On the Words of the Lord: "Permit me," he says, "to announce the news to mine, lest perchance (as usually happens) they seek me" — but let them know what has been done with me, namely that I am following Thee, and therefore let them not be anxious about me but at ease; so also Toletus. Third, St. Basil, in Constit. Monast. chap. XXI, thinks this man, like the preceding one, to have been one of Christ's disciples, and to have asked only permission from Christ to greet his people and bid them farewell as one who would not return to them again. The Syriac favors this, which translates: "that I may go to pray for the welfare of, or say farewell to, the sons of my house, and will come." Fourth and best, reading "which" (quæ) with the Romans, q.d., Permit, that is, give me time to renounce, that is to send word to my possessions which are at home, and to dispose of them and distribute them among my brothers or kinsmen. For this is what the Greek ἀποτάξασθαι means, namely to renounce by giving orders, to arrange, to dispose. Hence the Arabic translates: "Permit me first to arrange matters with the members of my household." Thus St. Augustine, Book II On the Consensus of the Gospels, chap. xxiii; Maldonatus, Franciscus Lucas, and others.




Verse 62: No Man Putting His Hand to the Plough

62. JESUS SAID TO HIM: NO MAN PUTTING HIS HAND TO THE PLOUGH AND LOOKING BACK IS FIT FOR THE KINGDOM OF GOD, — as the field of God which must be cultivated. For so the metaphor of the ploughman and the plough must be filled out. q.d. Just as he who wishes to plough, if he looks back and breaks off the work of ploughing that has been well begun, is unfit for ploughing and cultivating the field — for he must look straight before himself so that in ploughing he may draw straight, not crooked, furrows — so he who intends or begins to consecrate himself wholly to the kingdom of God, which I proclaim, (and promises) by various works of justice and perfection and the renunciation of all things: this man, if he should look back at the fleeting, earthly, and temporal goods (such as disposing of one's property) which he has left behind, is unfit and unworthy of following Me and of the kingdom of God. So Euthymius: "For it behooves him," he says, "who follows Christ at once to despise all things and follow Him, not even turning his eyes away from Him, lest perhaps by the look and appearance of the things behind him he be held back." Thus also Titus, Jansen, Toletus, and others.

Note: By this apophthegm Christ points out the way of perfection and willed to remove from this man, who was too anxious, the excessive attachment which he had for his own things and his own people, and to transfer him wholly to His service, especially because there was a danger that in this dividing and distribution of his goods he might draw out long delays, and, being enticed and captivated by these possessions, might change his mind and lose the calling of Christ, as many in a similar case have lost it. Add to this that his brothers and kinsmen could have divided his property among themselves, so that his own effort for this would not be needed. Thus James and John, called by Christ, at once followed Him, leaving their nets and their father (Matt. IV). Otherwise Elijah allowed Elisha this renunciation for piety's sake (III Kings xix, 20), because he was about to do it with few and without danger of losing the vocation. Hence St. Basil, Sermon 1 On Baptism: "He looks back," he says, "who interposes even a brief delay in obedience, which must be rendered to the Lord swiftly and without suspension, without pretext or excuse." Hence of the Cherubim ministering to the Lord it is said in Ezek. 1: "They did not turn back when they went, but each one went forward before his face." Upon which St. Gregory, Homily 3: "The winged animals," he says, "namely the holy preachers, when they go forward, by no means turn back, for they so pass over from earthly actions to spiritual ones, that they are in no way further turned back to those things they have left. For to march forward along a certain road is, as it were, to go in mind always to better things." Hence Paul, Phil. III, 14: "Forgetting the things that are behind," he says, "and stretching forth myself to those that are before, I press toward the mark, for the prize of the supernal vocation of God in Christ Jesus." And to the bride it is said: "Forget thy people and thy father's house, and the king shall greatly desire thy beauty" (Ps. xliv, 13). Whence St. Augustine, Sermon 7 On the Words of the Lord: "The East calls thee," he says, "and thou art looking to the West."

Tropologically, Bede: "He puts his hand to the plough," he says, "who, as with an instrument of compunction, with the wood and iron of the Lord's Passion, wears down the hardness of the heart and opens it to the fruits of good works; but one must not, like Lot's wife, look back at what he has left; and if one who is about to follow the Lord is rebuked because he even wishes to take leave at home, what will become of those who often visit the homes of those they have left in the world for no useful reason?" And an anonymous Greek in the Catena: "Frequent," he says, "are the glances at those things we have forsaken, drawing us on account of habit; for use is a certain violent thing, from which arises habit, and from habit arises nature, which is difficult to remove or alter; for it swiftly returns to itself." Finally, Suarez explains these words of Christ at length in tom. II On Religion, tract. On the Vow, book I, chap. II, num. 18 and following.
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Fourth Part of the Book

This fourth part is most elegant and beautiful, as well as most difficult and obscure. For the three preceding parts contain clear proverbs and maxims, made perspicuous and illustrious by antitheses and similitudes; but this part contains remarkable enigmas and riddles that are arcane and extremely difficult, both because of the phrasing, which is involved and enigmatic, and because of the meaning and subject matter, which is sublime and profound. Rightly, therefore, did Solomon reserve it for the last place in the book as the most excellent, so that he might place this golden crowning piece upon his work.




Synopsis of the Chapter

Solomon, in the person of Agur, calls himself the most foolish of men, and celebrates the incomprehensible elements and works of God. Then, from verse 11, he proposes six riddles, or enigmas, through as many groups of four. The first quaternion is of four perverse generations, verse 11. The second, of the leech and four insatiable things, namely hell, the mouth of the womb, the earth, and fire, verse 15. The third, of four difficult ways, namely the way of the eagle in the sky, the way of the serpent upon a rock, the way of a ship in the sea, and the way of a man in his youth, verse 18. The fourth, of four things that move the earth, which are a servant, a fool, and a maidservant ruling, and a hateful woman, verse 21. The fifth concerns four things smallest on earth, yet wisest, namely the ant, the hare, the locust, and the lizard, verse 24. The sixth, of four things that walk well, which are the lion, the rooster, the ram, and the king, verse 29.



Vulgate Text: Proverbs 30:1-33

1. The words of the Gatherer, the son of the Vomiter. The vision which the man with whom God is spoke, and who, strengthened by God dwelling with him, said: 2. I am the most foolish of men, and the wisdom of men is not with me. 3. I have not learned wisdom, and I do not know the knowledge of the Holy Ones. 4. Who has ascended into heaven and descended? Who has held the wind in his hands? Who has bound the waters as in a garment? Who has raised up all the ends of the earth? What is His name, and what is the name of His Son, if you know? 5. Every word of God is fire-tested; He is a shield to those who hope in Him: 6. Do not add anything to His words, lest you be reproved and found a liar. 7. Two things I have asked of you; do not deny them to me before I die. 8. Remove vanity and lying words far from me. Give me neither beggary nor riches; grant only what is necessary for my sustenance: 9. lest perhaps, being sated, I be enticed to deny, and say: Who is the Lord? or, driven by want, I steal and perjure the name of my God. 10. Do not accuse a servant to his master, lest perhaps he curse you and you fall. 11. A generation that curses its father, and does not bless its mother. 12. A generation that seems clean to itself, yet is not washed from its filth. 13. A generation whose eyes are lofty, and whose eyelids are raised on high. 14. A generation that has swords for teeth, and grinds with its molars to devour the poor from the earth, and the needy from among men. 15. The leech has two daughters, saying: Bring, bring. Three things are insatiable, and the fourth never says: Enough. 16. Hell, and the mouth of the womb, and the earth which is not satisfied with water; but fire never says: Enough. 17. The eye that mocks a father and despises the birth of its mother — let the ravens of the torrents dig it out, and let the young eagles devour it. 18. Three things are difficult for me, and the fourth I utterly do not know: 19. The way of the eagle in the sky, the way of the serpent upon a rock, the way of a ship in the midst of the sea, and the way of a man in his youth. 20. Such also is the way of an adulterous woman, who eats and, wiping her mouth, says: I have done no evil. 21. By three things the earth is moved, and the fourth it cannot bear: 22. By a servant when he reigns; by a fool when he is filled with food; 23. by a hateful woman when she is taken in marriage; and by a maidservant when she becomes heir to her mistress. 24. Four things are the smallest on earth, and yet they are wiser than the wise. 25. The ants, a feeble people, who prepare their food at harvest time. 26. The rabbit, a weak folk, who makes its bed in the rock. 27. The locust has no king, yet goes forth altogether in orderly bands. 28. The lizard supports itself with its hands, and dwells in the palaces of the king. 29. Three things walk well, and the fourth proceeds prosperously. 30. The lion, mightiest of beasts, who will not cower at the approach of anything. 31. The rooster, girded about the loins; and the ram; nor is there a king who can resist him. 32. There is one who appeared foolish after he was raised on high; for if he had understood, he would have put his hand to his mouth. 33. But he who presses the udders forcefully to draw out milk, produces butter; and he who blows the nose violently, draws blood; and he who provokes anger, produces discord.



1. THE WORDS OF THE GATHERER, THE SON OF THE VOMITER. THE VISION WHICH THE MAN WITH WHOM GOD IS SPOKE, AND WHO, STRENGTHENED BY GOD DWELLING WITH HIM, SAID.

Many take the words "gatherer," "vomiter," etc. not as common nouns but as proper names, and so in the Roman Bibles they are written with capital letters C and V; therefore from the Hebrew they translate: the words of Agur the son of Jake; the man spoke a prophecy to Ithiel and Uchal. So the Chaldean; and similarly the Syriac: the words of Agur, he says, son of Jake, who received the prophecy, and was strengthened, and said to Ithiel; Aquila renders: to Ethel, and accomplish; Theodotion: to Ethel, and I shall be able, etc. So also Vatablus, Pagninus, Baynus, Jansenius, and Aben-Ezra, who accordingly hold that these words are not Solomon's but those of Agur, who flourished in Solomon's time in wisdom, integrity, and authority, and who handed on this teaching of his to Ithiel and Uchal, his two disciples or companions, and therefore Solomon transferred his wisely spoken sayings into his own book here, or they were added to Solomon's book by some other person. They make their opinion seem probable, both because three names are accurately expressed here — father, son, and disciples — which cannot be taken as common nouns except by forcing the meaning; and because the style and language here is so dissimilar from the rest of the style and language of Proverbs; and finally because it is called a prophecy and a vision, whereas Solomon in this book acted not as a Prophet but as an instructor of the young.

Others, on the contrary, contend that all these things, just like what precedes, are not from Agur but from Solomon himself, and therefore the names Agur, Jake, Ithiel, and Uchal, which seem to be proper names, should be taken as common nouns signifying the properties and qualities belonging to Solomon, just as both our Translator and the Septuagint took and explained them as common nouns. For the Church and the Fathers attribute these words, just like the preceding, to Solomon, and cite them under the name of Solomon, not of Agur; so Bede, Lyranus, Hugo, Arboreus, Dionysius, Peltanus, and others.

I walk a middle path between both opinions, and bring both into agreement. I say, therefore, that just as in the evangelical parables of Christ the Lord and of others, there is a twofold meaning: the first is grammatical, that is, of the outer shell of the letter or of the parable; the latter is parabolic and principal, which is signified parabolically through the grammatical or outer shell of the letter, and is represented through the parable as through an image and idea similar to itself. So likewise it happens here: for this is a parable or enigma of Solomon, in which, in the grammatical sense, or in the outer shell of the parable, he alludes to a man distinguished for wisdom in his time, namely Agur, as though Agur here instructs his disciples or companions, Ithiel and Uchal, and teaches them his wisdom. Indeed Solomon introduces Agur in this chapter, and in the following chapter Lamuel, as interlocutors; just as Plato in his Dialogues, and Plutarch in his Symposia (for this too is a symposium, or banquet of Solomon's wisdom) introduce various interlocutors such as Socrates, Protagoras, Meno, etc. In the person of Agur, therefore, and of Lamuel, Solomon speaks here: for he puts on their name and persona, so as to attribute to himself the significations of the name. And it is probable that the riddles and enigmas of this chapter were dictated by Agur, but Solomon makes them his own and transcribes them into himself here; indeed he confirms them and gives them his stamp of approval and authority.

Under this grammatical sense and outer shell of the proper names Agur, Jake, Ithiel, and Uchal, he parabolically signifies hidden things, interpreting these proper names and attributing their significations to himself, as if to say: The words of Agur, that is, of Solomon, who was Agur, that is, the Gatherer; and the son of Jake, that is, of the Vomiter, because he here gathered his wisdom and condensed it into a few quaternions, and collected his mind and senses toward God, so that he might abundantly draw from His divine lights, and being full of them, might then pour them out to others with full mouth in such abundance that he seemed to vomit them forth; just as a furnace is said, not absurdly but elegantly, to vomit sparks and flames, because it copiously hurls them forth; and Virgil says: "The golden boss vomits fires," and: "He vomits forth his crimson life," Aeneid IX; and Ovid, epistle 18: "Scylla vomits and reabsorbs the waves," and in Book I of the Fasti: "Cacus vomits flames from his mouth." Just as whirlpools and springs belch and vomit forth a great rush of waters, so Solomon here vomits forth the waters of wisdom like an overflowing fountain.

Therefore, "son of the Vomiter," that is, abounding in vomiting (just as "son of iniquity" means abounding in iniquity), signifies that Solomon's mind was so illuminated and filled with divine revelations that, like one overflowing, he was compelled by a kind of vomiting to pour forth and spread before the whole world these salutary teachings, which he had learned and drawn from God with a collected spirit, as if full of new wine; just as the Apostles, having received the Holy Spirit at Pentecost, as if full of new wine, belched forth the great works of God, so that they seemed to vomit them forth and to be drunk. Hence he calls this teaching a prophecy, because it was received by heavenly light, and he says leithiel, that is, through Ithiel, that is, through this, that God is with me (for itti means "with me," el means God); and Ithiel, that is, God existing and dwelling with me; Uchal, that is, "I shall be able," as if to say: Strengthened by God, I shall be able to bring forth and produce this lofty wisdom, just as in fact I do bring it forth and produce it.

Whence Cajetan, translating literally from the Hebrew and fitting it to our version, renders thus: The words of the collected one, the son of the vomiter. A prophecy, the saying of a man through "with-me-is-God," "with-me-is-God," "I shall be able." So Solomon, in Ecclesiastes I, 1, calls himself Ecclesiastes, that is, the preacher, the one who convenes and gathers and teaches the Church, or the assembly of the faithful. More plainly you may explain leithiel as: whose name is Ithiel, that is, "God is with me," that is, as our Translator renders it, with whom God is; for the initial lamed is the article of the dative case; and Ithiel is the same as "God with me."

Under this second parabolic sense, which is the genuine and literal one, lies hidden a third symbolic sense, higher and more sublime, by which Solomon rises to God and to Christ, the antitype of Solomon, whom he accordingly calls Ithiel, that is, "God is with me." For with Christ the man there was divinity and the Person of the Word; whence Christ is called by Isaiah, chapter IX, Emmanuel, that is, "God with us." Therefore Solomon here foreshadows, and through the shadow of these names obscurely represents, the mystery of the Most Holy Trinity. For Agur, that is, the Gatherer, is God the Father, in whom is formally and radically every collection of wisdom and the whole gathering of the divinity and of the Holy Trinity; whence he is called the son of the Vomiter, that is, belching forth and as it were vomiting from the abundance of His majesty and glory, that is, pouring forth and begetting Ithiel, that is, the Son: for He says Ithiel, that is, "God is with me," because in Christ "all the fullness of the divinity dwells bodily," Colossians II, 9. He also pours forth and breathes Uchal, that is, the Holy Spirit: for His name and word is Uchal, that is, "I shall be able," because this Spirit is most powerful and mighty, so that no one can resist His force and efficacy. Ithiel is repeated and doubled, on account of the twofold nature in Christ, divine and human.

This, therefore, is the enigma of the Most Holy Trinity; for Solomon prudently wished to foreshadow, indeed to conceal and hide, the mystery of the Trinity from the rough and dull Jews under the wrapping of this obscure enigma, lest, if he stated it clearly, it would not be grasped by them but would be ridiculed, rejected, and perhaps blasphemed. That this is so is clear from the following verses 4 and 5, where he clearly expresses the omnipotence of the Deity, and the Most Holy Trinity, and specifically the generation of the Son, saying: "What is His name, and what is the name of His Son, if you know?" In this he followed his father David, who said in Psalm CIX: "The Lord said to my Lord (that is, God the Father to God the Son): Sit at my right hand;" whence from this passage Christ refuted the Pharisees. Now let us weigh each word individually in order.

The Words of the Gatherer. — Agur, if you consider the etymology, is a pual or passive participle of the qal conjugation, meaning gathered, collected, contracted; it can, however, be taken actively as gathering, collecting, contracting, especially when it is a noun. Some translate Agur as a stranger, a sojourner: for gur means to sojourn: so that the aleph would be heemantic and adventitious; but this etymology fits the passage less aptly.

But why is Solomon called Agur, that is, the gatherer, or the gathered and collected one? Cajetan answers first that he is called the collected one because he gathered his mind, powers, and all his senses and directed them toward God, so that he might receive the divine plantings of wisdom, which he would abundantly pour forth upon others, and, as if full of divine new wine, would vomit forth: for agar means to gather grain, winnowed free from chaff and pure, into granaries, and to store new wine in barrels.

Second, Lyranus holds that Solomon is called the gatherer because by his wisdom he gathered and united the Israelites subject to him into one kingdom and one synagogue, so that no sedition or rebellion shook his kingdom: for, as Agapetus the Deacon says in his Admonition to the Emperor Justinian, "the one pursuit of the king and of the farmer, the one concern, is to gather: the one sows grain and gathers the harvest; the other sows benefits and unites the citizens."

Third, Hugo holds that the gatherer is the same as the Ecclesiastes, namely one who calls the people to an assembly and addresses them; but these interpretations seem more foreign and remote from the mind of Solomon and from the purpose of this passage.

Fourth, and more aptly, the Hebrew Agar means to collect grain; whence Agur is called the collector of the public grain supply; hence the Arabs even now call such collectors Agori. A similar gatherer and collector of spiritual nourishment, namely of doctrine and wisdom, was Solomon, so that he might distribute it among the peoples, as he does in this book, according to that saying of Christ about the faithful servant, "whom the Lord set over his household, to give them their measure of wheat in due time," Luke XII, 42.

To this point belongs that saying of Plato in the Protagoras: "Learning, like grain, has its increases," as if to say: Just as grain, each time it comes to the bushel and is measured, is found more abundant and heaped up (as experience shows), until it reaches its just and established limit, so he who pours out learning upon others increases and augments the same.

Others come to the same point, who explain the word "of the gatherer" as referring to the fruit of hearers, by allusion to the harvest of reapers, as if to say: Just as reapers collect an ample harvest, so I Solomon, by sowing and teaching my doctrines, have gathered an ample fruit of hearers.

Fifth, and genuinely, Solomon is called the gatherer, that is, the collector and compiler, because he gathered the weighty, elegant, certain, and outstanding maxims — composed not by another but by himself — into this volume, like grains winnowed from the chaff, cleaned and pure, into a granary. He is properly called the gatherer with respect to the maxims of this chapter and the following, because those are more choice and illustrious than the rest, and because he combined and condensed them into brief quaternions, so that in few words he might signify many arcane and sublime things, just as many ears of grain from the harvest, when the chaff and stalks are threshed out, are reduced to a few grains that are packed densely into a granary; and just as many grains, when ground and the husks or bran are sifted out, are contracted into a small amount of flour or meal; or just as grapes pressed in the winepress, with the clusters, skins, and seeds rejected, yield a small quantity of excellent liquid, namely wine, which is collected and condensed into barrels. For the root agar alludes to gera, that is, to draw together, to contract, whence it signifies a gathering by which many things are contracted and condensed into few; hence iggeret is the word for a letter, because in it many things are written and compressed into few words to be delivered to friends. Whence Aben-Ezra notes that Agur, that is Solomon, here compiles and condenses illustrious maxims, each of which is four-membered, because they are composed of and consist in four things, except for the one at verse 7, which is two-membered and consists of only two things, although if you consider rightly, you will find in it too a quaternion, namely that it, like the others, consists of four things: for the first maxim too, which is completed in the first six verses, contains four things, namely the four elements: the heavens, by which name fire is understood (which comes closest to the heavens — indeed the ancients believed the sun to be fire, as I said in Sirach XLIII, 3), the wind or air, water, and earth.

Solomon, therefore, is here called Agur, that is, the gatherer, the contractor, the condenser: because he condensed and contracted all these maxims into brief and few quaternions of manifold things, whether similar or dissimilar.

Finally, "gathering" can be taken as "binding together"; for crops are gathered when they are bound into sheaves and bundles; but "binding" is the same as wrapping, tying, and hiding maxims in the coverings of parables and enigmas, and not explaining and unfolding them in plain narrative, according to that saying of Isaiah VIII, 16: "Bind up the testimony, seal the law," as if to say: Do not announce my decrees clearly to the Jews, but wrap and cover them in parables. And so "the gatherer," that is, "the binder," indicates that the following parables are riddles and enigmas.

SON OF THE VOMITER — that is, full of vomiting, so filled with delights and wines that he belches and vomits them forth. For just as when someone eats plentifully of things of much juice and substance, but condensed and contracted into a small quantity — such as porridges, the broth of a hen or a ram, pressed, distilled, and contracted into a small liquid (which they commonly call a paste or sublimate, or fifth essence), fine wines, etc. — the small quantity of these so stuffs and fills the stomach that, as the stomach breaks down, processes, and digests each item, it is distended and inflamed, and cannot contain them, but is compelled to vomit: so likewise the mind of Solomon, full, swollen, and stuffed with these condensed and richly meaningful maxims, does not so much speak them as belch and vomit them forth, on account of their abundance, density, excellence, and force, as well as the ardor and impetuosity of his spirit to express them and pour and impress them upon others.

Moreover Pliny, Book XI, chapter XXXVII, teaches that only those animals vomit which have a narrow lower belly, such as man and the dog: "Beneath," he says, "is the belly in those that have a stomach, simple in some, double in ruminants, none in those without blood: for in some the intestine beginning from the mouth is bent back by a certain path to the same place, as in the cuttlefish and the octopus. In man the belly is attached to the lowest part of the stomach, similar to that of a dog, and in these alone among animals is the lower part narrower; and therefore they alone vomit, because when it is filled, the food is pressed upward due to the narrowness, which cannot happen in those whose spacious looseness transmits the food downward." So likewise in Solomon, the lower belly of the mind, which contemplates human things, was narrower, especially because of the zeal and ardor of the higher part, in the mind, so to speak, of the belly constricting and pressing him to contemplate divine and heavenly things: therefore these straits compelled him to belch forth and, as it were, vomit these things for the good and salvation of his subjects and of all people.

Some, like Aben-Ezra and Osorius, translate "son of the vomiter" as "son of the obedient one," or "of obedience." For this is what the Hebrew bin iake means, if you derive it from iaka, that is, to hear, to obey. Whence Aben-Ezra says: Solomon is called the son of iake, that is, of David, whom the peoples hearkened to and obeyed, or rather who hearkened to and obeyed God in all things. Whence he is called by God a man after God's own heart. But our Translator and others generally derive iake from ko, that is, he vomited, so that the yod is heemantic, not radical. Therefore it should be translated: of the son of the vomiter.

Therefore the word "vomiting" signifies the overflowing of wisdom and spirit in Solomon, so that, as if unable to contain it, he was compelled to pour forth with full mouth and throat, and as it were to vomit, just as David said in Psalm XLIV: "My heart has belched forth a good word," as if to say: Because of the abundance and excellence of the divine wisdom which I have drawn from heaven, I cannot restrain it but must belch it forth and speak it with force. He alludes to the new wine of a fine vintage, which, boiling and bubbling, sends forth fiery vapors, exhalations, and bubbles through its opening, so that if you close this opening, the wine by its own heat will burst the very vessels; for the spirit of boiling wine cannot be contained in a vessel: similar was the spirit of David and Solomon, and similar is that of every apostolic and zealous man. To this belongs what Rhodiginus says, Book XXI, chapter VIII, that those were anciently called "vomiters" who spoke not from a premeditated speech but extemporaneously: "Today, he says, you may propose, but tomorrow you will hear, for I am not among the vomiters, but among those who speak carefully." But the Prophets, such as David and Solomon were, because they spoke their doctrines extemporaneously under the inspiration of the Holy Spirit, could be reckoned among the vomiters. The same Rhodiginus, Book XXI, chapter XLIV, says: Palaton, the painter, painted Homer vomiting, and the other Poets standing around and swallowing what he poured forth from his mouth and breast: and similarly Ovid in elegy 8 of the Amores describes him as perennially bubbling forth, and the other Poets drinking from that "fountain of genius," as Pliny calls him in Book XVII, chapter V, whose "mouths of poets are watered by the Pierian streams."

Let us add here the expositions of others who think differently. First, R. Levi: Solomon, he says, is called the gatherer, the son of the vomiter, because he had collected in himself conflicting thoughts on the gravest questions, and wished to vomit forth the burdensome and useless weight of thoughts that were not measured by the standard of truth, so as to reserve for himself those that were useful and in agreement with truth, as if to say: Solomon vomited forth vain thoughts and desires of concupiscence, so as to gather and heap up in his empty heart holy thoughts and heavenly desires.

Second, Hugo: Solomon, he says, is the son of the vomiter, that is, the son of David by Bathsheba: for Bathsheba, or as the Hebrews pronounce it, Bat-scheba, is the same as "daughter of satiety"; therefore "son of the vomiter" is the same as "son of the satiated and surfeited woman," because Solomon gorged himself with pleasures to the point of nausea and vomiting, as if to say: Fittingly was Solomon's mother called Bathsheba, that is, daughter of satiety, because she was to give birth to a son who would glut himself with all the pleasures of the world to the point of nausea and vomiting: this omen was contained in the name Bathsheba.

Third, the same Hugo: Solomon, he says, is called the son of the vomiter, that is, of David, who, to escape danger to his life, vomiting saliva, feigned madness before King Achish, 1 Samuel XXI. Whence it is fittingly added: "I am the most foolish of men," as if to say: Fittingly was I Solomon begotten by David who feigned foolishness, as a fool from a fool, so that the simulated foolishness of the father might be an omen and presage of the true foolishness of the son, when he himself worshiped idols.

Fourth, a learned man holds that the word "of the vomiter" alludes to the custom of the ancients, who at banquets, when about to deliver a judgment and bring forth their wisdom, first relieved their stomach and head, weighed down by food and wine, by vomiting, so that they might do it more clearly. Whence Plutarch in the Symposium, teaching that one should philosophize at a banquet, advises vomiting for one who wishes to speak aptly and learnedly when he feels his head heavy with wine. Agur, therefore, that is Solomon, is called the son of the vomiter, because with his head lightened and his senses freed by vomiting, he had sprung forward to teach: but this opinion seems more worthy of Epicurus than of Solomon.

Fifth, others think that by "vomiting" is denoted the severity and sharpness of these maxims, because they are satirical and attack vices and the vicious rather sharply: for this is what we commonly call "vomiting something upon someone." So Cicero, Philippic V: "In my absence, he says, he vomited forth a speech against me," that is, he delivered an invective against me. Whence the Septuagint paraphrastically translate: "My words, my son, fear, and receiving them, repent."

For these words, not rightly omitted by the Complutensian and Royal editions, are found in the Vatican codices at chapter XXIV, together with all this remaining chapter, to which nothing else corresponds except those words: "The words of the gatherer, the son of the vomiter," as is clear to anyone comparing the Hebrew, Greek, and Latin texts. The meaning, therefore, is as if to say: When you have received my words, O son, let the fear of God bind and gather your mind to itself and to God, so that you may repent of past sins, and thus vomit and expel them, as if to say: My words are pills or purgative medicines, which shake and prick the stomach of the mind with holy fear; and thus they elicit and provoke the vomiting of sins through repentance.

Sixth, others hold that by "vomiting" is denoted the repentance of Solomon, as if to say: I Solomon gathered for myself the riches, delights, and pleasures of the whole world; but having experienced the vanity of all things, I grew weary of them, and nauseated, I rejected and as it were vomited them forth, and doing penance, I condemned my former life, and said: "I am the most foolish of men." So R. Solomon, R. Levi, Arboreus, and our Pineda, Book VIII on the Affairs of Solomon, chapter I, section 6. Hence, just as the force of vomiting provokes tears (see what Pliny says, that vomiting relieves the stomach but harms the eyes; so repentance provoked tears in Solomon). Wherefore on the tablets of Elvira, recently discovered, it is read inscribed in the language of the Mozarabs concerning Solomon: "And he wept for his sin with vehement weeping, and it was forgiven him," as Pineda cites, although others doubt the authenticity of those tablets.

The same authors add that Solomon, having lost the spirit of prophecy through his sins, recovered it through repentance, and therefore added: "The vision which the man with whom God is spoke." These things they say not improbably, yet uncertainly: for concerning Solomon's repentance and salvation nothing certain can be established, since whatever arguments are brought forward by many to prove either side are either ambiguous or uncertain. God therefore willed that both should be uncertain to men, so that He might strike holy fear into them, and by pious dread keep them always in suspense through the doubtful and terrible example of Solomon.

Allegorically, the son of the vomiter, namely of Solomon, was Christ the Lord, the true Solomon, who after his fashion taught the Gospel, indeed belched forth parables, and spoke to the crowds only in parables, "so that what was spoken through the prophet David in Psalm LXXVII, 2, might be fulfilled, saying: I will open my mouth in parables, I will utter things hidden since the foundation of the world," Matthew XIII, 35.

THE VISION WHICH THE MAN WITH WHOM GOD IS SPOKE. — In Hebrew: the burden, the saying of the man to Ithiel. Burden, in Hebrew massa, is the name for a threatening and burdensome prophecy, which is placed by God as a heavy burden on the shoulders of the peoples, as I said on Isaiah XIII, 1; from there it is extended to any prophecy, even a favorable and joyful one. For this is called a burden because, as St. Augustine, Book XVII of The City of God, chapter XX, expressly asserts, "Solomon prophesied in his three books." So also Theophylactus, Book II on Faith, and Psellus, Preface to the Song of Songs. Finally the Chaldean Paraphrast thus begins Ecclesiastes: Words of prophecy which Ecclesiastes prophesied. He is Solomon the son of David.

Again, they are called a burden because they propose the chastisement of concupiscence through the law and discipline of God, which is certainly a great burden to man in his corrupted nature, especially because it threatens those who violate it with severe punishments, both in this life and in hell.

Hence, for "which he spoke," the Hebrew has neum, that is, a sure and indubitable saying, to be believed with sure faith, like a prophecy revealed by God, which St. Paul, 1 Timothy I, 15, translates and calls pistos ho logos, that is, a faithful, or sure and certain word. Whence, just as the prophets and Paul, so also Solomon, about to say things certain and indubitable, indeed oracles of God, prefixes the word neum, as if to say: What I am about to say is most certain and worthy of all belief, because it is an oracle of God.

WITH WHOM GOD IS, AND WHO, WITH GOD DWELLING WITH HIM. — In Hebrew: leithiel leithiel, that is, through "God-with-me," through "God-with-me," by which doubling Solomon signifies that he received an abundant illumination from God, so that, full of God and most powerfully inspired by God, he might belch forth and as it were vomit these oracles of God. Again, that they were revealed to him by God not once, but again and again, while God simultaneously urged him to bring them forth and belch them forth. The Septuagint paraphrastically translate: This the man says to those who believe in God, and I rest; and the Arabic: This man speaks these words to those who are with God.



2. I AM THE MOST FOOLISH OF MEN, AND THE WISDOM OF MEN IS NOT WITH ME.

For "most foolish," the Hebrew has baar, that is, slow, stupid, stolid, brutish, animal-like, one who like a beast wanders here and there, and cannot govern himself by his own reason, but needs a guide and director. For baar is derived from beir, that is, a beast, animal, brute, so called from grazing; therefore baar is one who has the sense of a beast, who leads an animal life, who reflects the manners of a brute. Therefore the Hebrew literally has: Because slow am I more than any man (that is, more than all men), and the understanding of men is not mine; the Septuagint: for I am the most foolish of all men, and the prudence of men is not in me; the Syriac: because I am the most destitute of thoughts; Vatablus: I am indeed more stupid than anyone else; Baynus: since I am more foolish than anyone, and no human understanding is mine. The Hebrew begins with ki, that is, because, for, since, as the Septuagint translates, as if to say: Therefore I do not speak here in my own person, but in the person of Agur, and I introduce him as speaking, strengthened by God, because when I consider myself thoroughly, I see myself to be dull, witless, infantile, and tongue-tied. Our Translator, however, omitted the word "because," since the Hebrew ki often is redundant as a pleonasm, and merely begins the discourse, as if to say: Indeed I am dull, and I acknowledge myself to be stupid compared to other men.

First, the Rabbis cited by Lyranus, Arboreus, Pineda, and others at verse 1, hold that these are the words of Solomon grieving and repenting over his luxury and idolatry, as if he here accuses himself, that although he had been endowed with the highest wisdom by God, yet he cast himself down to such folly that, wallowing among his concubines like a pig, in his eagerness to please them he worshiped their gods, that is, stone and golden statues, as if to say: I accuse myself that, when I should have been wiser than all others, I was more foolish than all, and when I should have worshiped the one God, I worshiped idols — indeed I became the leader and master of idolatry for the whole people. But it may seem surprising to anyone, if Solomon here repents, why he does not name the public and scandalous sin of idolatry of which he repents, and specifically retract and condemn it, so as to remove and take away the scandal he had given to the people: for true repentance commands and requires this. Whence Lyranus refutes this opinion of the Rabbis, and together with Abulensis and others, holds that Solomon died unrepentant in idolatry and is damned. Because, they say, if he had repented, he would have had to destroy the temples of idols he had built; but he did not do this, because they stood until Josiah, who overthrew them, 4 Kings XXIII. But more on this elsewhere.

Second, R. Solomon holds that Solomon calls himself foolish because, trusting in his own wisdom, contrary to the precept of God who said, Deuteronomy IV, 2: "You shall not add to the word which I speak to you, nor take away from it," which Solomon cites here at verse 6, he had added or removed much from the words of Moses. But in this matter you are more foolish and stupid than Solomon, R. Solomon: for it is established that Solomon dictated these parables at the instigation of God, and that he neither added anything contrary to them nor took away anything necessary from the law of Moses, but rather explained and impressed it.

Third, R. Levi thinks that Solomon calls himself foolish because he did not have knowledge of the celestial spheres, and therefore adds by way of explanation: "Who has ascended into heaven and descended?" Hence the same author says of Ecclesiastes, that is, of himself, chapter XII, 10: "He sought useful words," so that a voice from heaven might answer him, which however he did not obtain. Again, Solomon requested to be made equal to the greatest Prophets in working miracles, so as to rule over all the elements. But it was impious for him to demand this, though it was permitted to others, such as Moses, who ascended into heaven and descended; Aaron, who restrained the spirit, according to the passage: "And standing between the dead and the living, he prayed for the people, and the plague ceased" in the rebellion of Korah, whom the earth swallowed alive, and the plague raged against the rest of the people, Numbers XVI, 48; Elijah, who restrained the waters with his garments, 4 Kings II, 14; Joshua, who established the boundaries of the earth, when the sun stood fixed at Gibeon, Joshua X, 13. But these explanations, just like those of R. Solomon, are foolish and stupid.

Fourth, the Author of the Greek Catena, from the Septuagint, translates thus: now I make an end: for I am the most foolish of all mortals, nor does any human prudence exist in me; and he explains it thus, as if to say: In the future I shall cease to hand on to you moral doctrine and to exhort you further to it, because I am the most foolish of mortals, that is, since God has illuminated me with divine wisdom, I have lost all human prudence, and true wisdom infused in me by God has removed from me all knowledge that is falsely so called.

To this is added the exposition of St. Gregory of Nazianzus, oration 29, after the beginning: "'I am the most foolish of men': Solomon signifies, he says, that he has no prudence of his own, but is inspired by a divine and more perfect wisdom. Indeed, Paul too, when he said, Galatians II: 'I live, now not I, but Christ lives in me,' was not speaking of himself as though dead, but as of one who was leading a life more excellent than the common dead are wont to lead, inasmuch as he was a partaker of true life, bounded by no end of death."

Fifth and genuinely, Solomon, although the wisest of mortals, nevertheless calls himself the most foolish out of modesty and a love of humility, because, thinking humbly of himself, he recognized himself as such on his own merits, and rightly ascribed all his wisdom not to himself but to God, from whom he had received it as infused, and to whom it belonged. In a similar sense St. Paul (as also St. Francis), although most holy, calls himself the first of sinners, 1 Timothy I, verse 15. For the humble estimation of oneself values one's own things as small and those of others as great. The meaning, therefore, is: "I am the most foolish of men," that is, I seem to be so to myself, when I look at myself and what I have from myself, setting aside God's illumination; when I deeply weigh and penetrate the smallness of my wisdom, and compare it both with my own ignorance and with divine wisdom, I seem to myself to be the most ignorant, indeed an abyss of ignorance and foolishness, and that all others, whose ignorance is not so apparent to me, are far wiser than I, especially in practical wisdom and in the knowledge of self and of God. Whence the Hebrews think that Solomon, conscious of his idolatry and sins, said these things in repentance, though Lyranus refutes them.

In sum, by these words Solomon wishes to teach us that true wisdom consists especially in the knowledge of oneself, of one's own misery and foolishness, and in a humble estimation and opinion of oneself. So Socrates, when asked what he knew, answered: "This one thing I know, that I know nothing." Indeed another, asked the same thing, answered and added that he did not even know this, namely that he knew nothing. So St. Augustine used to say: "Lord, that I may know You, that I may know myself"; for in these two things the height of practical wisdom consists. And St. Francis said: "Lord, who are You? Who am I? You are the abyss of wisdom, of being, and of every good; I am the abyss of folly, of nothingness, of sins, and of every evil." That this is the meaning is clear from the fact that he immediately adds the immense wisdom and power of God in the creation and governance of all things, at which he is astonished and says: "Who has ascended into heaven, etc.; what is His name, and what is the name of His Son, if you know?"



3. I HAVE NOT LEARNED WISDOM, AND I DO NOT KNOW THE KNOWLEDGE OF THE HOLY ONES.

The Hebrew seems to say the opposite: for it has: And I know the knowledge of the Holy Ones, and so some Latin codices read, and Bede, who explains it thus, as if to say: I possess wisdom not human and acquired by study, but divine and implanted in me from heaven; and, as Vatablus says, "I am without human arts, but versed in divine things." Whence the Septuagint translates: God taught me wisdom, and I have known the knowledge of the Holy Ones. So also the Arabic.

But "not" must be carried over from the first half of the verse, and it should be read negatively with the Roman editions: And I have not known the knowledge of the Holy Ones; for the first negation is often extended to all following parts of the sentence among the Hebrews by zeugma, as in Psalm CXLII, 7: "Do not turn your face from me, and (may I not) be (become) like those who descend into the pit," that is, do not turn your face from me, nor make me like the dead. Psalm XLIII, 19: "Our heart has not turned back, and (you have not) turned our steps from your way." Psalm I, 5; Psalm IX, 19; Proverbs XXIV, 28, in the Hebrew, and often elsewhere.

Now some explain it thus, as if to say: When I consider the difficulty of what I am about to say, I hesitate and am as it were stunned; for I see my ignorance and my unfitness to explain these things, and I acknowledge myself to be most foolish, because I lack human wisdom, which is acquired by teaching and learning; I also lack divine knowledge, which God infuses into the Saints: for I have not learned wisdom by my own efforts or acquired it by study, nor have I drawn so much from heaven as is required for the things that remain to be stated; but I profess that my wisdom is far inferior and unequal to the wisdom of the Saints, both in quality and quantity, such as the holy Prophets possessed. But you may more plainly explain it in the way I said at verse 2, as if to say: As far as I am concerned, I seem to myself, from myself and from the powers of my mind and nature, to be the most foolish of mortals: for although from the wisdom infused in me from heaven I am the wisest of all, yet this is entirely a gift of God; therefore I do not claim it for myself, nor consider it my own, but I return and refer it entirely to God its author, to whom it wholly belongs. It remains, therefore, that from myself I seem to be the most foolish of two-footed beings and of men.

Mystically, St. Jerome, Book II Against Pelagius, and St. Augustine, epistle 49, hold that Solomon here speaks in the person of Christ; therefore Christ calls Himself the most foolish, both because He took upon Himself our follies, desires, and sins to be atoned for and expiated in Himself; and because the wisdom of Christ seems to the world to be foolishness: for Christ taught by word and example that the poor, the mourning, the hungry, those suffering persecution, etc. are blessed, all of which seem to worldly people to be foolish. Whence Christ says, Psalm LXVIII, 6: "O God, You know my foolishness"; and Paul, 1 Corinthians I, 23: "But we, he says, preach Christ crucified, to the Jews indeed a scandal, but to the Gentiles foolishness, but to those who are called, both Jews and Greeks, Christ the power of God and the wisdom of God; because the foolishness of God is wiser than men." This is what Solomon says here: "And the wisdom of men is not with me."



4. WHO HAS ASCENDED INTO HEAVEN AND DESCENDED? WHO HAS HELD THE WIND IN HIS HANDS? WHO HAS BOUND THE WATERS AS IN A GARMENT? WHO HAS RAISED UP ALL THE ENDS OF THE EARTH? WHAT IS HIS NAME, AND WHAT IS THE NAME OF HIS SON, IF YOU KNOW?

The Syriac prefixes: Tell me, who has ascended, etc.

WHO HAS HELD THE WIND IN HIS HANDS? — In Hebrew: Who has gathered the wind in his fists? Pagninus: in his veils; the Septuagint: in his bosom; the Chaldean: Who has held the wind in his fists? Aquila: Who has gathered the spirit in his palms? Symmachus: Who has gathered the winds in his fists?

WHO HAS BOUND THE WATERS AS IN A GARMENT? — The Chaldean: as in a cloak; the Syriac: in a handkerchief; the Septuagint: Who has turned the waters into a garment? or, as the Author of the Greek Catena reads: Who has gathered all the water, as if enclosed within a garment, into one?

WHO HAS RAISED UP ALL THE ENDS OF THE EARTH? — In Hebrew: Who has established all the ends of the earth? The Septuagint: Who has held all the extremities of the earth? The Chaldean: Who has established the boundaries of the earth? The Syriac: Who has appointed the strong things of the earth? The Author of the Greek Catena: Who has obtained dominion over every summit of the earth?

First, the Rabbis cited by Lyranus explain all these things of Moses: "Who has ascended into heaven and descended?" as if to say: Who has been equal or similar to Moses, who climbed Mount Sinai, close to heaven, and there, having conversed with God, brought His law down to us upon descending? "Who has held the wind in his hands?" Who had the air and winds subject to him, so that, like Moses striking them with his rod, he could bring forth gnats and mosquitoes that filled all Egypt? "Who has bound the waters as in a garment?" as Moses did, dividing the waters of the Red Sea so that the people of Israel might cross, for whom the waters were as a wall on the right and on the left, Exodus chapter XIV. "Who has raised up all the ends of the earth?" as Moses did, who in the erection of the tabernacle, by his merits, sent terror upon all the nations of Canaan, so that through Joshua he might settle the Hebrews there and they might firmly possess all its regions, according to Deuteronomy II, 25: "Today I will begin to send the terror and dread of you upon the peoples." "What is His name?" as if to say: If it is said that some other person than Moses existed who performed similar wonders, let it be declared who he was and what his name was. And if the answer is that he has died and his name has been given to oblivion, let it be declared "what is the name of his son?" — what his genealogy was, and the lineage of his sons and grandsons, through whom his fame was transmitted to us; and since no such person can be found or named, it remains that we conclude no one has existed equal or similar to Moses; and therefore, since Moses from the mouth of God in Deuteronomy chapter XVII, 16 and following, forbade the king of Israel to multiply horses, gold, silver, wives, etc., and yet I Solomon have done the contrary, hence it is clear that I was the most foolish of men, as I said. These are the Rabbis' views.

But Lyranus rightly refutes all these things. For no mention of Moses is made here, nor did Moses ascend into heaven and descend from it, nor did he hand over to the Hebrews all the boundaries of the earth, but only a small portion of the land, namely Canaan, etc. Therefore these and the rest belong to God alone, as will be clear from similar passages of Scripture which I shall cite shortly.

I say, therefore, that Solomon rises from his own foolishness and weakness to admire the immense power and wisdom of God, so as to show that, compared with God, he is the most foolish and stupid, and that in these two things true wisdom consists, namely that you may know who you are and who God is, and say with St. Augustine: "Lord, that I may know You, that I may know myself" — namely, that I may know myself to be the most foolish, the weakest, the most wretched, having nothing of knowledge, being, or virtue from myself; but whatever I have, it is entirely from the gift of God. And then that I may know You to be the most wise, the most powerful, the most good, and therefore the Being of beings, namely that You are the immense and uncreated ocean of being, in which there is the infinite amplitude of every kind of being, from which individual created beings beg and draw their small measure of existence, according to that word: "I am who I am," Exodus III, 14. See what I said there.

Moreover, Solomon poses these things interrogatively: "Who has ascended?" etc., both because he here presents his riddles and enigmas, and these are usually proposed in the form of questions; and because Scripture is accustomed not to narrate affirmatively the infinite wisdom and power of God, which is incomprehensible and inexpressible, but rather to contemplate and admire it by questioning: for thus Isaiah asks about it, chapter XL, 12: "Who has measured the waters in the hollow of his hand, and weighed the heavens with his palm? Who has balanced the mass of the earth with three fingers, and weighed the mountains and hills in a scale? Who has aided the spirit of the Lord? Or who has been His counselor and shown Him? Behold, the nations are as a drop from a bucket, and are reckoned as the turning of a balance." Similarly Sirach, chapter I, 2, asks: "The sand of the sea, and the drops of rain, and the days of eternity — who has numbered them? The height of heaven, and the breadth of the earth, and the depth of the abyss — who has measured them? The wisdom of God preceding all things — who has searched it out? The root of wisdom — to whom has it been revealed, and who has known its subtleties?" By these maxims man is admonished to recognize, by comparison with God, both his own foolishness and his weakness, and to attribute all wisdom to God alone, who alone can do all things and knows all things perfectly.

So also Job, chapter XXVIII, 20: "Whence, then, he says, does wisdom come? And where is the place of understanding? It is hidden from the eyes of all the living, and even from the birds of the sky it is concealed. Destruction and death have said: With our ears we have heard its fame. God understands its way, and He knows its place: for He looks upon the ends of the world, and sees all things that are under heaven. He who gave weight to the winds, and weighed the waters by measure."

Therefore Solomon here briefly touches upon the whole work of the creation and governance of the universe, to show from it the incomprehensible wisdom and power of God, which marvelously shines forth in it, so that from it we may gradually rise to contemplate and admire the far greater abyss of wisdom and power that lies hidden in God Himself. For he here celebrates the work of the creation of the heavens and the elements, under which he understands the rest of the mixed bodies that are composed of the elements; for under the heavens he comprehends fire, under the spirit air, under water and earth the element of each. The meaning, therefore, is as if to say: I have professed myself to be the most foolish and empty of wisdom, when I compare my ignorance with the immense wisdom of God. For considering this, I do not see why I or anyone else should esteem himself wise or claim any wisdom for himself.

For is there anyone who has ascended into heaven, so as to arrange in order the ranks, motions, and stars of the heavens there, and then descended to earth to narrate the same to men? Is there anyone who "has held the wind in his hands," that is, the air and the many and most powerful winds, which blow through seas and lands, and overthrow and flatten trees, ships, towers, fortresses, and cities? Is there anyone who has bound the waters, both those in the sea and those in the air, in their channels and clouds as in a garment? Is there anyone who "has raised up," that is, erected, established, and made firm "all the ends of the earth," that is, the whole world? Is it not God alone, who can do all these things and has done them? For He Himself ascended the heavens, surpassing all things, surveying all things, however high, as Amos says: "Who builds His ascent in heaven," Amos IX; and the Psalmist: "Who ascends above the heaven of heavens to the east," Psalm LXVII. He it is who descended, because as Job says: "He looks upon the ends of the world, and sees all things that are under heaven." He it is who holds the wind in His hands; and the one whose course and force no one, however powerful or ingenious, can restrain by any devices or obstacles — He restrains and holds it in the hand of His omnipotence, sending forth winds from His treasuries when He wills, who, as Job has it: "He gave weight to the winds." He it is who bound "the waters as in a garment." Because, as the Psalmist says: "Gathering the waters of the sea as in a wineskin," Psalm XXXII. Therefore God alone is the lord, maker, creator, and governor of the heavens, winds, waters, and earth — invisible and immense, who dwells in unapproachable light. Whence, questioning about Him in His usual manner, he adds: "What is His name, and what is the name of His Son, if you know?" God's proper name is hidden, incomprehensible, and ineffable; much more hidden is the name of His Son. He alludes to the name Jehovah, which is ineffable, according to Exodus VI, 3: "My name Adonai (in Hebrew, Jehovah) I did not make known to them." See what I said there. I shall soon weigh each word thoroughly.

Allegorically, St. Augustine, epistle 49 to Deogratias, in his response to his fifth question, teaches that Solomon here, against the modern Jews, teaches that God is not one in person as He is one in essence, but in one essence has two, indeed three, persons; and then concerning the Son of God, namely Christ incarnate, he mystically expounds this whole passage thus: "In a certain place in Proverbs it is said: 'Who has ascended into heaven and descended? Who has gathered the winds in his bosom?' etc. Of these two things which I mentioned at the end, one he referred to the Father: 'What is His name?' — because of what he had said: 'God taught me wisdom'; and the other clearly to the Son, when he says: 'What is the name of His Son?' — because of the rest which is more properly understood of the Son, namely: 'Who has ascended into heaven and descended?' which Paul comments on thus: 'He who descended is the same who also ascended above all the heavens.'" He then proceeds to adapt the rest to the same person: "'Who has gathered the winds in his bosom?' that is, the souls of believers in the hidden and the secret, to whom it will be said: 'For you are dead, and your life is hidden with Christ in God.' 'Who has turned water into a garment,' so that it might be said: 'As many of you as have been baptized into Christ have put on Christ?' 'Who has held the ends of the earth?' — He who said to His disciples: 'You shall be My witnesses in Jerusalem, and in all Judea and Samaria, and even to the ends of the earth.'"

Who has ascended into heaven and descended? — Cajetan translates: Who, after the manner of one ascending and descending, turns the celestial spheres? For since these, he says, seem to be carried upward from east to south and to ascend, but from south to west to set and as it were descend, God too, as their mover, seems to ascend and descend together with them. But this meaning seems too narrow and foreign. More aptly and fully, Lyranus and others consider this ascent and descent of God to signify God's total governance, by which He rules and governs both things above and things below, as if to say: God alone is omniscient and omnipotent, who not by change of place (for He is everywhere and immense), but by His wisdom and operation, as it were ascends into heaven and descends, when He works in celestial and sublunary creatures, in the highest as well as the lowest: when, that is, above He most wisely establishes, orders, adorns with stars, moves, rules, and governs the heavens, and below in the air, earth, and sea, creates, feeds, preserves, and makes fruitful all animate as well as inanimate things, etc. He alludes to Deuteronomy XXXIII, 26: "The rider of heaven is your helper; in His magnificence the clouds run; His dwelling is on high, and beneath are the everlasting arms;" and to Amos IX, 6: "Who builds His ascent in heaven." See the comments at both places.

But allegorically, properly Christ descended from heaven when through the incarnation He lowered Himself into the womb of the Virgin and to the earth; and from there He ascended when after the resurrection He gloriously ascended into heaven before the Apostles, according to that saying of Christ, John III, 13: "No one has ascended into heaven except He who descended from heaven, the Son of man who is in heaven;" and that of Paul, Ephesians IV, 9: "But that He ascended, what is it except that He also first descended into the lower parts of the earth (into the underworld)? He who descended is the same who also ascended above all the heavens, that He might fill all things."

WHO HAS HELD THE WIND IN HIS HANDS? — Bede takes "spirit" to mean any spirit whatsoever, namely angels, demons, souls, as if to say: God alone is the one who holds all these spirits in His hand, that is, by His power — He restrains, rules, and moderates them, so that they do nothing except what He Himself wills, that is, decrees or permits. Others better take "spirit" to mean the wind, as the Septuagint and Symmachus translate. For the agility, subtlety, contrariety, force, and impetus of the winds are marvelous, so much so that they shake mountains and cities. Whence Scripture is accustomed to commend God's wisdom and power from the fact that He walks upon the wings of the winds, that is, He rules them, indeed dominates them as if riding upon them, and presides as their charioteer. Hence the poets also fable that Aeolus presides over the winds and bridles them, and shuts them up in caves and caverns as in prisons. Therefore the Septuagint translates: Who gathers the winds in his bosom? In Hebrew: in his fists, as if to say: God shuts up and encloses the winds — so agile, subtle, and elusive, as well as impetuous and roaring, that no one can resist them — in His fist, so that at a nod, opening His hand, He may send them wherever He pleases, and closing it, may suppress and calm them. The phrase "in his bosom" signifies that the winds are among the secrets of God. For why does the south wind blow from the south, the north wind from the north, the east wind from the east, and the west wind from the west? Why does the typhoon whirl things in a circle? Why is the prester like lightning, so that it moves houses from their place and transports them elsewhere? etc. Natural philosophers cannot give plain and adequate natural causes that satisfy the mind; but this belongs to the secrets of God, who as lord of the winds moves, directs, turns, changes, restrains, and calms them at will. Just as, therefore, we hide secrets in our bosom, so God hides the winds as it were in His bosom, that is, He reserves and contains them in the mystery of His power and wisdom.

Mystically, Christ the Lord held the wind in His hands and bound the waters as in a garment when He commanded the winds and the sea and there was a great calm, Matthew VIII, and when, treading the waves of the sea with His feet, He walked upon them, Matthew XIV.

WHO HAS RAISED UP ALL THE ENDS OF THE EARTH? — First, Bede takes the "ends of the earth" to mean animals, plants, nations, and all things that are enclosed within the boundaries of the earth, as if to say: Who preserves, nourishes, and makes fruitful all animate as well as inanimate things, so that as some wither and die, others are continually born and succeed them in an unbroken series? Surely none other than God.

Second, others better take the "ends of the earth" to mean the boundaries by which the earth holds back the waves and surges of the sea, so that it rises above them, according to Genesis I, 9: "Let the waters be gathered into one place, and let the dry land appear."

Third, and best, you may take this as referring to the immobility of the earth: for this is what the Hebrew hekim means, that is, He established, He made to stand, as if to say: Who has so stabilized the earth, hanging as it were in the air, that it cannot be moved from its place by any force of winds, floods, or other things, but stands immovable, and indeed is the center of the whole universe, which gives all things their position and immobility? Surely none other than God accomplishes this. He alludes to Job XXXVIII, 4: "Where were you when I was laying the foundations of the earth? etc. Who set its measures, if you know? Or who stretched the line upon it? Upon what were its bases made firm? Or who laid its cornerstone?" And to Psalm CIV, 5: "Who founded the earth upon its stability; it shall not be moved forever and ever." For God established the earth at the center of the universe, so that all the orbs of the elements and of the heavens, which surround it, might find their terminus and stand firm in it. Again, God established boundaries for the earth itself, namely that from the east it should be bounded by the Eastern Sea and India; from the west by the Western Sea and Italy, Gaul, and Germany; from the north by the Frozen Sea and Norway; from the south by the Southern Sea and Africa, etc.

WHAT IS HIS NAME, AND WHAT IS THE NAME OF HIS SON, IF YOU KNOW? — This too is a riddle or enigma, as if to say: Tell me, you who esteem yourself wise and claim wisdom for yourself, what is the name of Him who, as I said, created the heavens, the wind, the waters, and the earth, and established, moderates, and governs each in its proper place? You will say His name is God. But what does this name God mean? What essence does it signify? What is this essence of His, of what kind and how great? Surely you cannot comprehend it. Confess therefore that you do not comprehend even the name of God, much less the name of His Son; whence he says: "If you know?" as if to say: You know imperfectly; you do not know perfectly.

He alludes to the tetragrammaton name, which was unknown to the Hebrews because it was ineffable. For they saw it written in the Scriptures in four consonant letters, namely YHWH, and did not know with what vowels and with what sound it should be pronounced — whether Jehovah, or Jeheve, or Jehu, or Jaho, or in what other way; but those who did know, as initiates and sharers in the mysteries, such as the high priests and experts in the law, out of reverence did not pronounce it, nor did they teach others how it should be pronounced; and therefore the Jews, whenever YHWH occurred, read Adonai in its place, that is, Lord. Therefore God signified not only that the highest reverence is owed to His name, and that it is to be venerated with a chaste and mystical silence, but also that the thing signified by the name, namely the essence of God, is incomprehensible, as I said on Exodus VI, 3. Therefore we know the name of God imperfectly and as it were through a shadow; but fully and properly we do not know it. For we do not know God except through relation and reference to creatures, for example, that God is He who created, preserves, rules, and governs the heaven, the earth, and all things that are in them; and just as we do not perfectly know the creatures, so much less do we know God the Creator, and still much less what God is in Himself, of what essence and how great a majesty in Himself; but least of all do we know the Most Holy Trinity and the plurality of persons in Him, namely that God is not only God, but also the Father begetting the Son, and together with Him breathing forth the Holy Spirit.

Whence St. Thomas, Part I, Question XIII, articles 1 and following, citing this passage from Proverbs, teaches that no name is given that perfectly signifies and represents the nature of God. In the same place Francis Suarez and Gabriel Vasquez say: There is no name that adequately expresses the nature of God, much less the nature and property of the Son of God: "For who shall declare His generation?" Isaiah LIII, 8. The reason given by St. Thomas is that we cannot see and know God in Himself, but only ascend in our minds from creatures, by degrees, to their Author and God the Creator. But creatures are infinitely distant from God, and represent Him more imperfectly than a shadow represents the sun. Therefore all names given to God from creatures signify and represent the nature of God only imperfectly and thinly; and most thinly of all, the Most Holy Trinity.

Hence St. Dionysius, chapter I of The Divine Names: "Of God, he says, there is neither name nor opinion," which St. Thomas explains at the cited Question, article 1: "God, he says, is said not to have a name and to be above naming, because His essence is above what we understand of God and signify by voice." Hence Cicero, Tusculan Disputations I, and from him St. Augustine, City of God XXII, chapter XX, thus defines God: "God is a certain mind, free and unbound, separated from every mortal composition, perceiving and moving all things, and endowed with eternal motion." But hear St. Dionysius: "When the theologians understood this, they praised the divinity both as being without a name and as having every name: as being without a name, as when they say that the divinity itself, in one of the mystical visions of the symbolic divine demonstration, rebuked the one who asked: 'What is your name?' and, as if drawing him away from all knowledge of God's name, said: 'Why do you ask my name, which is wonderful?' Is not this name truly and plainly wonderful, which surpasses every name, which is without a name, which rises above every name that is named either in this age or in the age to come, as if placed upon a foundation?" So also Trismegistus, speaking of the ineffable majesty of God, said that God is anonumon, that is, nameless and unnameable.

Is not Solomon, therefore, right when, considering himself before God and in the presence of God, he says: "I am the most foolish of men, and the wisdom of men is not with me"? Tertullian indeed, Book III Against Marcion, near the middle, says "that the name of God is as it were the natural name of divinity"; because, as St. Justin says in his Exposition of the Faith: "If you wish to understand the divine essence, you will have expressed it by the name of God." But nevertheless St. Augustine, on Psalm LXXXV: "You ask, he says, what God is? What the eye has not seen, nor has it entered into the heart of man: why do you seek for it to ascend to the tongue, when it has not ascended into the heart?" Indeed Plato also, from Trismegistus, as St. Cyril testifies, Book I Against Julian, and Nazianzen, oration 2 on Theology: "To understand God, he says, is difficult; but to speak of Him is impossible." And St. Athanasius in his epistle on the Decrees of the Council of Nicaea, past the middle: "When we hear, he says, the word God, we understand that nothing other than the very incomprehensible substance of God is signified." For, as St. Augustine says, sermon 1 on the Words of the Apostle: "God surpasses all things: if you seek greatness, He is greater; if beauty, more beautiful; if sweetness, sweeter; if splendor, more radiant; if justice, more just; if strength, stronger; if piety, more merciful." And Gregory of Nyssa, in his book to Ablabius: "What is utterly infinite is defined by nothing; but infinity by every reckoning escapes definition." Wherefore Evagrius, hearing some people disputing curiously about God and the Most Holy Trinity, "replied that the divinity should by no means be defined; and therefore what is ineffable should be prayed to only with the prayer of silence." So Socrates, Book VI of the Tripartite History, chapter XXX. And Attalus, the martyr, when asked by the tyrant "what name God had," answered: "Those who are many are distinguished by names; but He who is one has no need of a name." So Eusebius, Book VI of the History, chapter III.

God can, therefore, be thought of, but cannot be plainly named. For, as Sixtus the Pythagorean says in his Maxims, number 45: "All the time in which you do not think of God, consider that as lost." The same was said by St. Dominic, and from his teaching by St. Thomas, the Angelic Doctor.

WHO HAS BOUND THE WATERS AS IN A GARMENT? — First, Cajetan takes "waters" to mean rains, springs, and rivers: for rains seem to drip from heaven, just as a wet cloth drips drops. Some hold the same view, according to Aristotle, about springs and rivers, namely that just as a cloth placed upon a jug absorbs the liquid from the jug to moisten itself, and thus draws it up, and then outside the jug releases it in drops; so likewise the earth, although higher than the sea, because it is spongy and porous, absorbs and draws waters from the sea, and by soaking them up raises them, and then through springs and rivers at certain places distills and releases them.

Second, others better take "waters" to mean the waters above, which are gathered in dark clouds as in a black garment, so that they hide from us the sun, the stars, and the moon; but when this garment of clouds is opened and as it were torn apart by God, the waters break forth in rains and showers. This is what Job says, chapter XXVI, 8: "He binds up the waters in His clouds, so that they do not break forth all at once downward."

Third, and best, you may take "waters" to mean the waters of the sea, of lakes, and of rivers, about which the Psalmist sings, Psalm XXXII, 7: "Gathering the waters of the sea as in a wineskin," because He gathered them into one place so that the dry land might appear, setting a boundary for them so that they would not cross it nor turn back to cover the earth. Whence the Lord also, commending His wisdom and power to humble Job, says among other things, Job XXXVIII, 8: "Who shut up the sea with doors, when it burst forth as if coming from the womb; when I made a cloud its garment, and wrapped it in darkness as in swaddling clothes? I surrounded it with my boundaries, and set a bar and doors, and said: Thus far shall you come, and no further, and here you shall break your swelling waves." Whence the Author of the Greek Catena explains thus, as if to say: Who by his wisdom and power has given stability and constancy to the fluid and inconstant nature and condition of things? Surely God alone.

See St. Augustine, book On the Knowledge of the True Life, chapter XVIII, and sermon 38 On the Words of the Lord, and book XV On the Trinity, chapter II, where among other things he says: "The supereminence of the Deity exceeds not only the capacity of our ordinary speech, but even the capacity of our understanding; for God is more truly thought than spoken, and more truly is than is thought. Moreover it is no small part of knowledge if, before we can know what God is, we can know what He is not." Hear Arnobius, book III Against the Gentiles: "Whatever you say about God, whatever you conceive by the silent thought of the mind, passes into and is corrupted by human understanding; nor does it bear the mark of its proper meaning, when it is expressed in our words, which are composed for human affairs. The one surest judgment of man concerning the nature of God is if you know and feel that nothing can be drawn forth about Him in mortal speech." The same author, book VIII: "I will speak, he says, as I feel; he who thinks he knows the greatness of God diminishes it; he who does not wish to diminish it does not know it." Wherefore the Egyptians in their Hieroglyphics painted a crocodile and a stork lacking a tongue, to signify that God is ineffable. Simonides, when asked by Hiero what God was, requested the space of one day to respond, then two, then four, and thereafter always demanded double, denying that any was sufficient: "For the longer I consider, he said, the more obscure the matter seems," as Cicero reports, book I of On the Nature of the Gods.



AND WHAT IS THE NAME OF HIS SON? of sins, sits at the right hand of the Majesty on high; having been made so much better than the angels, as He has inherited a more excellent name than they: for to which of the angels did He ever say: 'You are My Son, today I have begotten You'?" Hebrews 1:3. Our Salazar takes "name" to mean person: for by a name one person is distinguished and recognized from another, as if to say: "What is the name," that is, what is the person of God the Father, "and what is the name," that is, what is the person "of the Son," by which namely the Son is distinguished from the Father? For the essence and all other things are undivided, and the same in the Father and the Son. More subtly and precisely Bartholomew Torres, and from him our Molina, Part I, Question XI, article 2, disputation 2, member 3, at the beginning, responds that there are two relative names proper to the Son of God, one the name of Son, the other the name of Word; and that this second name was more hidden in the Old Testament, and that the Wise Man inquires about it as about something hidden, which was afterward most openly revealed in the New Testament through St. John, when he said: "In the beginning was the Word; and the Word was made flesh." Whence St. Ignatius, epistle 8 to the Philippians: "One, he says, is the Son, the Word, God: what is His name, and what the name of His Son, that we may know." For which our version translates: if you know.

Moreover, the Septuagint translates 'son' as 'sons' in the plural, because they wished to hide the mystery of the Most Holy Trinity from the unbelieving Jews; or certainly for 'sons' one should read 'son' in the singular, for thus constantly read the Hebrew, the Chaldean, the Vulgate, Aquila, Symmachus, Theodotion and the rest, and one codex of the Septuagint cited by Caraffa in his notes on the Vatican Septuagint, indeed also St. Augustine, epistle 49.

He mentions only the Son, not the Holy Spirit, partly lest by the multitude of so many persons in the Most Holy Trinity he should confuse and offend the unlearned Jews; partly because here the discussion concerns the wisdom of God, and this is appropriated to the Son; partly because through the Word God created heaven and all things: "For by the Word of the Lord the heavens were established," Psalm XXXII, 6; and the Son is the notional and personal Word of God the Father; and finally because the Son was promised to the Jews as the coming Messiah and redeemer. Hence he notes the twofold generation of the Son, divine and human, and His twofold name: for insofar as He is God, He is called the Word; insofar as He is man, He is called Jesus Christ, as if to say: Do you know what the Word is, and who Jesus Christ is, indeed that the Word is Jesus Christ? Hence he tacitly foreshadows His incarnation, passion, and ascension through the symbols of the eagle, the serpent, the ship, and the virgin, verse 19, as we shall see there.

Add that the Holy Spirit is here symbolically noted, when he says: "Who has held the wind in his hands?" For spirit, that is, wind, is a symbol of the Holy Spirit, who in the form of a mighty wind and fiery tongues descended upon the Apostles at Pentecost, Acts II. Whence it is said of Him in Genesis 1:2: "And the Spirit of God moved over the waters." For the Holy Spirit is the Spirit of the Father and of the Son

Undivided, who therefore cannot be separated from the Father and the Son either in essence, or in operation, or in any other way. "The same, says St. Augustine, book I of On Christian Doctrine, chapter V, is the eternity of the Three, the same unchangeableness, the same majesty, the same power. From the Father is unity, in the Son equality, in the Holy Spirit the concord of unity and equality. And all three are one because of the Father, all equal because of the Son, all connected because of the Holy Spirit."



5 and 6. EVERY WORD OF GOD IS FIRE-TESTED, HE IS A SHIELD TO THOSE WHO HOPE IN HIM: DO NOT ADD ANYTHING TO HIS WORDS, LEST YOU BE REPROVED AND FOUND A LIAR.

You may ask first, how these verses cohere with the preceding ones? The answer is that since Solomon made mention of the Son of God, that is, the eternal Word, he then weaves in how the Word who from eternity was with God, in time proceeded to men through the words of Sacred Scripture, the law, and the Prophets, to announce to us the will of God the Father and the way to happiness. For these words proceed from the Word of God, as a ray from the sun, water from a fountain, heat from fire. Again, because he had celebrated the wisdom of God shining forth in the heavens and the elements; now he celebrates the same insofar as it communicated itself to men through the fiery word, by which He protects those who hope in Him: for it was for man's sake that He created heaven and all other things. In a similar way Solomon, chapter VIII, verse 27, when he had said that God's wisdom established the heavens, made firm the ether above, balanced the springs of waters, and weighed the foundations of the earth, then of the same wisdom descending to men he adds, verse 31: "And my delight was to be with the children of men; now therefore, children, hear me." So also Baruch, chapter III, when after a long inquiry into the origin and place of wisdom, at last, verse 32, he had assigned it, saying: "He who knows all things has known it, and found it out by His prudence, He who prepared the earth for all time, and filled it with cattle and four-footed beasts, He who sends forth the light, and it goes"; he adds verse 37: "He found out all the way of knowledge, and gave it to Jacob His servant, and to Israel His beloved. After this He was seen upon earth, and conversed with men." Similarly Job, chapter XXVIII, after the words cited above, in which he asserts wisdom to be natural and proper to God, adds verse 26: "When He made a decree for the rain, and a way for the sounding storms, then He saw it, and declared it, and prepared it, and searched it out. And He said to man: Behold, the fear of the Lord, that is wisdom, and to depart from evil is understanding." Similarly does Ecclesiasticus XXIV; for when, verse 5, Wisdom had said: "I came forth from the mouth of the Most High, the firstborn before all creation; I made an unfailing light to rise in the heavens," etc.; it adds verse 12: "Then the Creator of all things commanded and said to me, etc. Dwell in Jacob, and take your inheritance in Israel, and send down your roots in my chosen ones." By all of which God signifies that He chose men, namely the faithful and the saints, as the end and aim, indeed as the dwelling and temple of Wisdom, so that He might fill them with the knowledge, fear, and love of God, and thus lead them to salvation and glory: and for this reason He created the heavens, the elements, and all other things, so that from these man might recognize, love, and worship God and His wisdom, power, and goodness, and serve and obey Him in all things, and thus be rewarded by Him with the prize of eternal happiness. The same does Solomon here.

You may ask second, why is the word of God called fire-tested? I answer: Fire-tested, that is, smelted, refined, and pure; for this is what the Hebrew tserupha and the Greek pepyromenon mean. Whence Symmachus and St. Jerome, Psalm XVII, 31, translate: the word of God is proved. For he alludes to chemical vessels in which gold and silver are purified by smelting out the dross through fire, so that they become pure and bright. For this is what tserupha means. Whence Sarepta was the name of a city of the Sidonians, because in it there were frequent smelting workshops for refining metals. The meaning therefore is, as if to say: The words of God, both His precepts and His promises, are so true, pure, sincere, and certain, just as if they were gold refined by fire, smelted, and purged of all dross. For in a similar way, indeed far more so, the words of God are refined and pure from all contagion not only of falsehood, fraud, and pretense, but also of vanity and superfluity, so that there is nothing lacking or superfluous in the divine utterances, nothing that can be reproved, and therefore it follows: "Do not add anything to His words, lest you be reproved." Whence the law of God is called "immaculate," in Greek amomos, that is, irreproachable; in Hebrew temima, that is, whole, blameless, perfect, Psalm XVIII, 8.

Wherefore God (for it pertains to God, not to the word, since 'word' in Hebrew is feminine gender, but 'God' is masculine) "is a shield to those who hope in Him," because He truly, wholly, certainly, and safely fulfills the love, aid, and protection He promised to those who keep His precepts and hope in Him, and does not allow those who hope in Him to be frustrated in their hope, just as He actually provided to David, who hoped in Him, a wonderful deliverance from Saul's persecution, and likewise the kingdom and its perpetual propagation to his descendants, as He had promised. That this is the meaning is clear from Psalm XVII, 31, where the same words in Hebrew are found as here. There the Septuagint translates: the words of the Lord tested by fire, is the protector of all who hope in Him; Symmachus: the speech of the Lord is proven. So also St. Jerome, where St. Basil says: "He calls the words tested by fire proven, truthful, and free from falsehood." So also Theodoret, Euthymius, and others in the same place. And more clearly Psalm XI, 7: "The words of the Lord, they say, are pure words, like silver tested by fire, proven upon the earth, purified seven times." For 'shield' in Hebrew is magen, meaning buckler, shield; the Septuagint translates hyperaspizei, that is, He will protect, He will defend, He will vigorously guard: whence hyperaspizon means one who shields another's side with a shield — an armor-bearer, attendant, bodyguard, protector, helper, defender. Such is God to the faithful one who hopes in Him and calls upon Him, because with His power and faithfulness He preserves, guards, and defends His suppliant as though holding a shield before him. This meaning is the most proper and genuine.

Second, however, St. Ambrose on Psalm CXVIII, 140, on those words: "Your word is exceedingly fire-tested": "Fire-tested, he says, because it kindles its hearers with the fire of zeal and charity. What fire, then, did the Lord scatter in the New Testament? That which would inflame the hidden affections of minds with the ardor of divine knowledge, that would increase the fervor of faith and devotion, that would kindle the desire of virtue." And shortly after: "Good, he says, is the fire that knows how to warm but does not know how to burn except sins alone. By this fire that apostolic gold is proved; by this fire that silver of character or works is tested; by this fire those precious stones are illuminated, while hay and stubble are consumed. Therefore this fire cleanses the soul, it consumes error." And again below: "By this fire the bush was burning and was not consumed; for the divine word burns to correct the conscience of the sinner; it does not burn to destroy." See what follows, where he teaches that this fire powerfully accomplishes three things, namely to purge, to illuminate, and to inflame. Cassiodorus adds, on Psalm XVII, 31: "The words of the Lord tested by fire, as if he should say: By the flame of faith the heavenly law is examined, when the divine words are sought out with the desire of knowing. So also Jeremiah the Prophet summed up the words of the Lord with a wonderful definition, saying in chapter XXIII, 29: 'Are not my words like fire, says the Lord, and like an axe that cuts the rock?'" Our version translates 'axe' as 'hammer.'

Third, St. Jerome on Psalm XVII, verse 31, holds that the words of God are called fire-tested "not because they themselves, he says, have been tested by fire, or because they had been defiled; but because he who receives them, they make him like pure gold purified through fire. For what are the chaff to the wheat?" Jeremiah XXIII, 28. "What are the dross to the silver?" says St. Augustine in the Conference of the third day against the Donatists. Therefore the words of God are called fire-tested in this sense, because like fire they chastise, refine, and cleanse from the soul its dross, that is, its desires and vices: hence they are called arrows, because they strike, torment, and wound the heart. Whence Origen on Psalm XXXVII, on those words: "For your arrows are fixed in me": "He who speaks, therefore, he says, the words of the Lord, hurls arrows, and when he speaks reproving and chastising, with the dart of correction he pierces the heart of the hearer." More forcefully and elegantly St. Augustine on Psalm VII, on those words: "The arrows of the Mighty One are sharp, with coals," etc., speaks thus: "The sharp arrows of the Mighty One are the words of God. Behold they are hurled and they pierce through hearts; but when hearts have been pierced through by the arrows of the word of God, love is awakened, not destruction procured; the Lord knows how to shoot for love, and no one shoots more beautifully for love than he who shoots with the word," etc.

Finally, whatever fire accomplishes, the word of God accomplishes. Consider therefore the properties and characteristics of fire, especially in smelting and purifying metals such as gold and silver, and mystically attribute these to the word of God, namely Sacred Scripture, the law, divine inspiration, and the promises of God. Whence Didymus on Psalm XVII, 31: "The words of God, he says, are called fire-tested, because they so kindle the mind that they consume the chaff of earthly things and thoughts." The Author of the Greek Catena here says: "All the words of God are fire-tested; for they consume with their fire everything thorny and weedy, and openly reveal what is clean and purified, and are sufficient for obtaining salvation." Again, fire denotes the efficacy and subtlety of the word of God, which penetrates, breathes upon, purifies, illuminates, and sets aflame the innermost parts of the soul, according to the words of Paul: "For the word of God is living and effective and sharper than any two-edged sword, reaching even to the division of soul and spirit, of joints and marrow, and discerning the thoughts and intentions of the heart," Hebrews chapter IV, 12.

Similar are the preachers of the word of God who burn with zeal, who, kindled by the word of God, like fiery beings breathe nothing but heavenly fires, by which they illuminate, purify, kindle, and inflame their hearers. Moreover, just as fire refining gold and silver renders them most excellent and most precious: so also the word of God, refining the affections of the soul, renders them most outstanding and of the highest worth before God and men, namely heavenly and divine, according to the promise concerning Christ, Malachi III, 2: "For He is like a refiner's fire and like fullers' soap; and He shall sit refining and cleansing silver, and He shall purge the sons of Levi and refine them like gold and like silver, and they shall offer to the Lord sacrifices in righteousness." Where I said more on this subject.

Tropologically St. Augustine on Psalm XVII, 31: "He holds that the words of God are called fire-tested: Because, he says, they are proved by the fire of tribulation. He is the protector of all who hope in Him, as if to say: And all who hope not in themselves but in Him are not consumed by the same tribulation; for hope follows faith." Rufinus on the same Psalm: "The way of God is undefiled, he says, His words are proved in tribulation: His hope is certain and firm, who protects those hoping in Him, lest they fail in temptation. Let us therefore hold this way, and we shall be purified; let us keep His words, and we shall not err; let us fix our hope in Him and we shall walk securely under His protection." And St. Gregory, book IV of the Morals, chapter XXVII: "The word of the Lord, he says, is called silver tested by fire, because the word of God, if it is fixed in the heart, is proved by tribulations." Hence it is said of Joseph, Psalm CIV, 20: "The word of the Lord set him on fire," as if to say: The oracle of God through dreams, and the study of the divine law, was the cause that Joseph was compelled and proved by the fire of tribulation, since on account of it, having been sold by his envious brothers, he served thirteen years in Egypt, until in his thirtieth year, freed from prison by Pharaoh, he became the prince of Egypt.



HE IS A SHIELD TO ALL WHO HOPE IN HIM,

This is what St. Paul says: "In all things taking up the shield of faith, with which you can extinguish all the fiery darts of the evil one," Ephesians chapter VI, 16. So Salonius says: "Every word of divine authority is therefore called a fiery shield, because it both kindles with the fire of charity the hearts of the elect who place their hope in God, and illuminates them with the knowledge of truth, and consumes and purges the filth of vices that it finds in them, and defends them from the snares of enemies and from all adversities."



DO NOT ADD ANYTHING TO HIS WORDS, cies and delusions they thrust upon people as the word of God; who therefore, as falsifiers of Sacred Scripture, will be judged and condemned by God. For, as St. Chrysostom says, homily 20 on Matthew: "Do not add to the words of God, etc.; whoever has dared to do this thinks himself wiser than God, and begins to be a false witness, because he says what neither ear has heard nor eye has seen." Since therefore by later writers, by the Apostles, and by the Church certain things have been said, written, and preached to God's people that were not expressed in the earlier words of God, nothing has been added to the words of God, because those things too that have come later are the words of God. When interpreters explain the words of God, they add nothing to the words of God, since they do not wish their explanations to be received as the word of God, except insofar as they accord and agree with the word of God; nor do they add their own things as though the words of God were not sufficient, but because they are not understood by all. So Jansenius. I have said more on this maxim at Deuteronomy IV, 2; Apocalypse XXII, 18; Galatians I, 8.



7. TWO THINGS I HAVE ASKED OF YOU, DO NOT DENY ME BEFORE I DIE,



8. REMOVE VANITY AND LYING WORDS FAR FROM ME; GIVE ME NEITHER BEGGARY NOR RICHES, GRANT ME ONLY WHAT IS NECESSARY FOR MY SUSTENANCE,

He passes from the intellect to the affections. He has told how much wisdom accomplishes in heaven and in the whole world, and from whom it should be sought, namely from the word of God; now he shows its use and practice, namely what one who has obtained wisdom should ordinarily ask for in order to lead life rightly, for which purpose wisdom is sought, and for which the word of God has been given. He demonstrates this by his own example, saying: "Two things I have asked of You," etc. Some consider these two things to be, first:

As Solomon did when through pleasures and concubines he apostatized from God to the gods of the Gentiles. "Or compelled by want I may steal, and forswear the name of my God," namely by denying the theft when I am put under oath; but this is to fall into deadly words of falsehood: for poverty often drives one to lying.

Thus Lyranus, whom hear: "Two things I have asked of You, Lord: vanity, which is attached to prosperous fortune; and words of falsehood, which are frequently joined to adversity, remove far from me; and he repeats the same in other words: Beggary and riches give me not, etc. And so under the example of riches and poverty Solomon here prays, and admonishes us to pray, that we be neither exalted by prosperity and led into the vanity of pride and the neglect of God along with the worship of idols; nor cast down by adversity into dishonesty and lies, among which the greatest is to forswear the name of God, that is, to make God a witness of falsehood.

"Vanity and words of falsehood remove far from me;" the second: "Beggary and riches give me not." By vanity, however, Pagninus understands a vain, that is, an idle word; the Author of the Greek Chain, a foolish word, namely foolish talk; the Chaldean, detraction, because a detractor is like a cenotaph, that is, an empty tomb, which outwardly represents someone's burial, but inwardly lacks a buried body, and is empty and void. For thus a detractor fabricates and says many things which outwardly harm another's reputation, but inwardly, in fact, that is in truth, they are lacking, and are empty, vain, and false. Others by vanity understand vain opinions, errors, and heresies, as if the Wise Man wished to be preserved from these; for these two things are to be desired: first, that we think rightly about God; second, that we use riches and poverty rightly, lest in either we offend God.

Again our Salazar, by vanity, or a vain word, considers that a violated promise is indicated, meaning: Remove far from me the violation of a given word or pledged faith, and falsehood; for both are crimes unworthy of a prince, and therefore should be far from him, so that not even the remotest suspicion of it may fall upon him. Hence Cassiodorus in his Variae: "The majesty of a king," he says, "ought to have the authority of a divine being, and his word should hold the place of an oracle; for if he lies even once and betrays trust, no one will believe him afterward. Here applies the proverb of the Syrians and Arabs, Cent. 2, num. 49: 'He who is known for truthfulness, even his lie is accepted; and he who is known for lying, even his truth is not accepted,' meaning: Opinion has such force that the one who usually speaks truly, we believe even when he lies; but the one who lies more often, even when he speaks the truth, is not believed. This is what liars, traitors, and perjurers gain: that they lose their reputation and trust, nor are they believed even when they speak the truth and swear;" and num. 48: "Abandon falsehood when you see it will profit you, for it will harm you. And it is yours to cling to truth when you see it will harm you, because it will profit you;" and Cent. 2, num. 72: "Truth is magnificence (that is, magnificent), but falsehood is baseness. Truth is health, falsehood is infirmity," that is, weak and feeble, because it vanishes before the light of truth.

Hence some translate the Hebrew שאו scau, that is, vanity, as irruption, assault, rashness, precipitance (for the root שאה signifies to rush in with violence and to cast down headlong), meaning: lest, insolent and swollen with riches, I rush upon the throne of God, and arrogantly say with Lucifer: Who is the Lord? Who shall rule over me? I am like the Most High, indeed God in my kingdom, as Pharaoh said, Exodus v, 2; and the king of Tyre, Ezekiel xxviii, 2: "I am God," he says, "and I sit in the seat of God in the heart of the sea." Thus St. Basil explains this passage in his Longer Rules, question 20: "Solomon," he says, "here defined riches as abundance; but want as the utmost lack of things necessary for life, namely from the fact that he says necessary things, declaring a middle ground between destitution and abundance of things necessary for use."

And St. Ambrose on Psalm 118, octonary 8: "For he says, the two greatest temptations Solomon declared and asked to be able to exclude in his prayer, saying: But riches and poverty give me not, but appoint for me what is needed, and what may abound, lest being filled I become a liar, and say: Who sees me? or being poor I steal and forswear the name of God. Can you therefore despise those temptations which Solomon feared, who sought and obtained wisdom? He was rich, he feared being exalted; he dreaded becoming poor, lest through the necessity of poverty he might not maintain the grace of abstinence." He proves it with examples: "How many who seemed to be holy have fallen from the height of their heart? How many, cast down by some necessity, could not be content in their injury, who had been strengthened by the exercise of virtues? Rare is a Job found on earth, who lost both riches and children, and was furrowed with wounds of the body, while worms flowed over his entire body; yet he could not be separated from the love of God."

And St. Bernard, sermon 2 on Palm Sunday: "Although," he says, "adversity slays many, yet prosperity exalts far more, as it is written: A thousand shall fall at your side, namely the left side, by which adversity is signified; and ten thousand, that is far more, at your right hand, in which prosperity is designated. vain; apostasy itself is also vanity, that is, vain pride and the haughtiness by which one scorns God,

Finally because there is danger on both sides, the Wise Man prays and says: Riches and poverty give me not, lest perhaps either riches exalt me to pride, or poverty cast me down to impatience."

Similar was the wish of Catherine, Queen of England, wife of Henry VIII, who afterward being unjustly repudiated by him led a life very similar to martyrdom, of whom Sanders thus writes, book I On the English Schism: Catherine was most accustomed to say among her own people that she would choose neither the harshest nor the gentlest fortune, if the option were given, since each has its own temptations and dangers; but rather a middle and temperate one: if however one of the two extremes had to be chosen, she would prefer the saddest to the most flattering; for the unfortunate rarely lack consolation, while the most fortunate nearly always lack sense.

From Solomon, Plato and the Philosophers learned and received this opinion; for Plato, in book III of the Laws: "In whatever assembly of men," he says, "there is neither want nor wealth, there the most just morals will be present; for there neither insult nor injury has place." An example is in Sparta, from which Lycurgus removed both wealth and poverty, and therefore had the best and most just citizens.

St. Basil, in his treatise On Reading the Books of the Gentiles, cites the maxim of Theognis who says: I desire not riches, not great things; but let small things be present, / so that I may live happy and free from evils.

Similar is the wish of Socrates in Plato at the end of the Phaedrus: "O dear Pan," he says, "and all you gods who dwell in this place, grant me to become beautiful within, and that whatever I have outwardly may be friendly to what is within; and may I consider only the wise man to be rich. And may I have only so much gold as no one other than a temperate man could carry or bear."

For, as St. Ambrose says in book VI of the Hexaemeron, chapter viii, citing this maxim of Solomon: "The temptations of the world are to be fled and avoided, lest the poor man despair, lest the wealthy man become insolent."

Maximus, book XIII, cites St. Chrysostom saying: "Rich is not he who possesses much, but he who needs not much;" and Philo: "A good man needing few things is on a certain boundary between death and immortal nature. For he needs indeed because of his mortal body, but not much because of his soul longing for immortality." Democritus: "Fortune sets a sumptuous table; temperance, one that is sufficient." Finally the Apostle, 1 Timothy vi, 6: "Godliness with contentment," he says, "is great gain," that is, with a mind sufficient to itself and content with its own things, however modest. Where I have said more on this matter.

You will say: Solomon was a most wealthy king; but a king need not fear poverty, since a king must necessarily abound in riches. Some respond with Jansenius that these are the words of Agur, not of Solomon; but I have refuted this at verse 1. Others better judge that Solomon here assumes the person of any private and common man, to teach him the manner of praying, namely to ask for necessary food, so as to be free both from abundance and from want. For this seems more consonant and suited to the greater part of mankind, and to their common, less perfect life. For few who are perfect fear neither riches nor poverty, but say with Paul: "I know how to be abased, I know how to abound (everywhere and in all things I have been instructed), both to be full and to be hungry, to abound and to suffer want," Philippians iv, 12; and with the Psalmist: "Prove me, O Lord (with want and affliction), and test me: burn my reins and my heart," Psalm xxv, 2. This is true; whence St. Chrysostom, homily 18 on the Epistle to the Hebrews, and St. Ambrose on Psalm 118, octonary 8, say these words of Solomon are suited to men of the Old Testament, because they were imperfect.

Yet this maxim can also be taken as spoken in the person of King Solomon, both because a king can fall from his throne and kingdom and become a private citizen, as happened to Mithridates, Tigranes, Antiochus, Dejotarus, Perseus, Ptolemy, Cleopatra, and other kings conquered by the Romans; and because a king is often poorer than a private citizen, for although he has great wealth, yet he has greater expenses for officials, cities, buildings, and wars, so that the royal resources are not sufficient for them, as we see today with our own eyes in some kingdoms: for those riches should be valued which are free from the burden of expenses. Therefore a merchant having a hundred thousand gold pieces free and clear is often richer than a king who annually collects fifteen million, but all committed to paying debts, war expenses, and other costs of the kingdom. Hence at times necessity compels kings to steal and plunder, not florins or gold coins, but entire cities, provinces, and kingdoms, when they either invade what belongs to others, or plunder their own subjects through taxes or governors and soldiers.

You will say secondly: Solomon here seems to blame and condemn the poverty of Religious and the mendicant Orders. I answer: By no means, but he prescribes a way of living suited to his own age, which was fitting for the Jews, and indeed for the greater part of Christians, which is to live moderately, so that necessities are at hand and superfluities absent; for this manner suits the common run of mankind and is salutary. But Christ added to this a more perfect kind of life, when He encouraged Evangelical poverty both by example and by word. Whence He Himself says: "But I am a beggar and poor," Psalm xxxix, 15. And: "Foxes have dens, and the birds of the sky have nests; but the Son of Man has nowhere to lay His head," Matthew viii, 20.

Now this poverty of Christ is far different from the poverty which Solomon deprecates: for this latter is involuntary and forced, such as that of beggars; but Christ's is voluntary and free, which the Apostles and Religious freely take upon themselves after Christ's example, both from zeal for humility and to draw their affections away from riches and earthly things, and to transfer them entirely to God and divine things. Thus St. Thomas answers, III part., Question XL, art. 3, ad 1. Wherefore Christ says Matthew v: "Blessed are the poor in spirit; for theirs is the kingdom of heaven." See Hieronymus Platus, book I On the Good of the Religious State, chapter ix, and book II, chapter viii. Bellarmine adds, book II On Monks, chapter xiv, that Solomon speaks of begging that is exposed to danger; but such is not the case with Religious, who know for certain that nothing will be lacking to them, because Christ promised them a hundredfold in this life, Matthew xix. Indeed it seems, he says, that Religious literally ask for what the Wise Man asks: for they do not want riches, and therefore they leave them behind; nor however do they want dangerous begging, by which they might die of hunger; and therefore they say: "Grant only what is necessary for my sustenance."

Mystically, St. Jerome on Ecclesiastes chapter II, and St. Bernard, sermon 68 on the Song of Songs, take these words about spiritual riches and spiritual begging, namely about the excess and deficiency of wisdom, virtues, consolations, and graces. Hear the latter: "Pernicious is poverty, the want of merits; but presumption of spirit is deceptive riches; and therefore: Riches and poverty give me not, Lord, says the Wise Man." Hear also St. Jerome: "Not only temporal joy, but also spiritual joy, is a temptation for the one who possesses it, so that I sometimes need an angel to correct me and an angel of Satan to buffet me, lest I be lifted up thereby. Whence Solomon also says: Riches and poverty give me not."



GRANT ONLY WHAT IS NECESSARY FOR MY SUSTENANCE.

St. Ambrose on Psalm 118, octonary 8: "But appoint for me what is needed, and what may abound," that is, establish for me the necessities of life not narrowly and sparingly, but generously and abundantly, although others think it should be read, "nor may they abound:" for the antithesis seems to require this, for he asks for sufficiency, he deprecates excess: sufficiency, I say, for nature, not for greed; for nothing can suffice for greed, even if it possessed the whole world, such as luxury is.

Admirably St. Augustine, sermon 15 On Various Subjects, chapter xv: "These," he says, "are called unjust riches, not because gold and silver are unjust; but because it is unjust to consider those things riches which do not remove want. For each one will burn with want the more, the more he loves and possesses greater riches. How then are they riches, when as they grow, want grows, which the more ample they become for their lovers, do not remove hunger but inflame desire? Do you think him rich who would need less if he had less?" He proves it with examples: "For we have seen some who, when they had a small sum of money, were content with small profits; but after the true substance of gold and silver began to abound for them, yet still false riches, when you offer them a small amount, they now refuse: you think they are now satisfied; but it is false. For more money does not close the jaws of greed, but widens them; does not irrigate, but kindles; they reject the cup, because they thirst for the river."

Cajetan notes on III part., Question XL, art. 3, that Solomon here places necessities as a middle ground between riches and poverty, so that he who has only necessities should be reckoned neither rich nor poor, but in between the two: and therefore a Religious, who is poor and professes poverty, ought to lack not only superfluities, but also sometimes necessities: for he who is truly poor not infrequently needs these.

The same thing that Solomon here prays for, St. Francis wished for and obtained for his host in the village of Tyfi, five miles from Mount Alverna. For when he had been kindly received in hospitality by him, he blessed his house, and foretold that to his posterity, from generation to generation, God would give neither riches nor poverty, but what was necessary for a comfortable life and sustenance. The memory of this ancient prophecy is still fresh in that place: that house is called St. Francis's, and is open to all passing Franciscans for lodging, and is hospitable and generous, as Luke Wadding narrates in the Annals of the Friars Minor, year of Christ 1215, number 11.

"Having therefore, as the Apostle says, food and covering, let us be content with these," 1 Timothy vi, 8. Where St. Jerome admirably exclaims in this manner: "We were born naked, and naked we shall die; whatever is found here, will be left here. It is not ours, what is not always ours. Therefore as pilgrims let us be content with sufficient use: let us acquire those riches which we can carry with us to our heavenly homeland. Having food, etc. He had said sufficiency before; whatever is more than these, let it be ascribed to vice." So says St. Jerome.



9. LEST PERHAPS BEING FILLED I BE DRAWN TO DENY, AND SAY: WHO IS THE LORD? OR COMPELLED BY NECESSITY I STEAL, AND FORSWEAR THE NAME OF MY GOD.

He gives the reason why he deprecates riches, because they produce abundance of things, gluttony, and satiety, which begets pride, which gradually swelling grows so much that it denies God and every divine power, and says: Who is the Lord to take away my riches? or to forbid me to use and enjoy them at will for every kind of gluttony and luxury? For this is the reason why the rich and the pleasure-seekers deny God, namely because they wish to indulge their desires and passions freely without fear of punishment and vengeance; and because they know that God forbids those things and threatens them with the most grievous punishments in hell, hence to shake off fear of Him, and to feast and live in luxury freely, they say: There is no God, there is no divine power, there is no providence that sees me, judges me, condemns me, punishes me. For this is the cause of atheism, why pleasure-seekers become atheists, according to Psalm xiii, 1: "The fool has said in his heart: There is no God." He adds the reason: "They are corrupt and have become abominable in their pursuits," meaning: Because they have corrupted their pursuits, that is, their thoughts, actions, and morals, therefore they have denied God, lest they should dread His vengeance.

The second reason is that the greedy and those desirous of wealth love and worship their riches as an idol; for they always think about acquiring, preserving, and increasing them, and devote all their affections, pursuits, and labors to them, obey their desire for them in all things, and place in them all good and their ultimate end: therefore on account of them they neglect the worship of God, violate His commandments, and finally deny His providence. Whence greed is called by the Apostle "the service of idols," Ephesians v, 5. See there St. Chrysostom, homily 18, and homily 6 on the Epistle to the Romans, where he teaches that the greedy are truly idolaters, because they have fashioned for themselves in their mind an idol of gold, and sacrifice to it both body and soul.

The third reason is that one crime leads to another, and a lesser one impels to a greater, whereby it happens that a rich man growing in pride, greed, gluttony, injustice, and every crime, finally falls into heresy, atheism, and idolatry, as Solomon fell, and in this century we have seen many so fallen. For this is God's just vengeance, by which He punishes one crime with another, and finally allows the wicked to rush into atheism or idolatry; for the wicked know that idols are of stone and wood, and have no power to avenge themselves and punish the wicked: therefore they prefer to serve them, so as to go unpunished, rather than the true God, who is a most fierce avenger of crimes.

This is what Ephraim says in Hosea chapter xii, 8: "I have become rich: I have found an idol for myself: all my labors shall not find in me the iniquity that I have sinned," meaning: I have fashioned for myself an idol which in all my work and labor will bind me to no laws, and therefore will convict me of no crime, and will punish me with no penalties.

Hence St. Ambrose, book II of the Offices, chapter vii: "Greed," he says, "is closely allied to treachery;" and St. Augustine, book V of the City of God, teaches that men were once converted from idols to the worship of God by poverty, and grew in it through poverty, but through riches they relapse from faith into faithlessness. An example is in the Hebrews, who feasting and being full revolted from God, and fabricated for themselves the idol of a golden calf, according to Exodus xxxii, 4 and 6: "The people sat down to eat and drink, and they rose up to play, saying: These are your gods, O Israel, who led you out of the land of Egypt;" and Deuteronomy xxxii, 15: "The beloved grew fat and kicked: grown fat, grown thick, he forsook God who made him, and departed from God his savior. They provoked Him with strange gods."

Similarly the glutton and the lustful man has his gluttony and lust for an idol, according to Philippians iii, 19: "Whose end is destruction, whose God is their belly." For, as Tertullian elegantly says, Against the Psychics: "Their God is their belly, and their lung is the temple, the stomach the altar, the priest is the cook, whose whole charity boils in pots, whose whole faith burns in kitchens, whose whole hope lies in dishes."

Morally, learn here that riches, although in themselves neither good nor evil, but indifferent, are yet for many an occasion and enticement to pride, gluttony, lust, injustice, and impiety, and this because of the concupiscence innate to man for these things.

Whence Antonius in the Melissa, Part I, chapter xxxi, cites maxims of the Fathers and wise men about these things. Of St. Chrysostom: "The poor man does not desire necessities as much as the rich man desires superfluities; nor again does the poor man have as much power or ability to practice wickedness as the rich man. If anyone is superior to desire, he is conquered by money; nor does he often conquer desire, but has received from nature that it troubles him little: for not all are similarly given to luxury. The root of all evils is the love of money: for the desire for riches leads to perjury, theft, robbery, fornication, envy, murder, hatred of brothers, war, greed, pretense, and flattery." Of St. Gregory of Nyssa: "To possess a little honestly is far better than to possess much dishonestly. No satiety of gaining ever arises, but what is acquired from time to time becomes the material and fuel of greater desire." Of Clement: "The best riches are the want of desires." Of Philo: "The glory of riches lies not in purses, but in rendering aid to the needy." Of Nilus: "Do not wish to grow rich so that you may be generous to the poor: for God commands the just man to show mercy from what he has."

Of Plutarch: "As trailing garments hinder bodies, so excessive riches hinder souls. A noble horse is not judged by costly trappings, but by its natural excellence; nor is a man honest who possesses riches of great price, but he who has a noble soul." Of Democritus: "An unceasing desire for riches is present in all men: for what is not acquired torments, what is acquired wearies with cares, and what is lost overwhelms with sadness. Natural riches consist of bread, water, and a ready covering for the body; but superfluous riches bring infinite torment of desire to the soul." Of Eusebius: "Riches spread a veil, as it were, over many evils." Of Chilon: "What is opulence? A treasure of evils, provisions for calamity, the supply of wickedness." Of Christ Himself: "It is easier for a camel to pass through the eye of a needle than for a rich man to enter the kingdom of heaven," Matthew xix, 24; of St. Paul: "The root of all evils is desire," in Greek φιλαργυρία, that is, the love of money, 1 Timothy vi, 10.

Maximus moreover, sermon 12, among very many others cites the maxim of Lucian: Born into the light naked am I, naked I shall depart: / Why do I toil in vain, seeing that funerals are naked?

And he adds: Aristides, surnamed the Just, when a certain rich man reproached him with his poverty: "For me," he said, "poverty will bring nothing evil to see, but for you riches will bring not a few troubles." When Hiero was reproached because, though he had taught many the art of rhetoric, he himself was in want: "But," he said, "I did not teach them to grow rich, nor to pursue money." Musonius: "We shall condemn the treasures of Croesus and Cyrus as liable to extreme poverty; but we believe only the wise man to be truly rich, as one who can find everywhere as much as need demands." Xenophon the philosopher: "He used to say that poverty is a self-taught philosophy: for what the latter persuades by word, the former compels by deed. The covering of many evils is opulence." The same man "used to say that a rich and ignorant man is filth plated with silver. Even if you were the master of ten thousand cubits of earth, when dead you will be of only three or four: there are some who do not live in this present life, but prepare with great effort, as if they were going to lead another life, not this present one."

Again Antonius in the Melissa, chapters xxxiii and xxxiv, cites that saying of St. Basil: "Rejoice, O man, in your want, because the blessings of Lazarus will follow you. Gold is a snare for souls, a hook of death, the bait of sin. He is poor who needs many things; and insatiable desire makes men needy of many things. Just as wine already drunk provides drunkards with ever greater occasion for drinking; so also men recently enriched, when they possess much, desire more, nourishing the disease from the very increase of things, and their pursuit turns against them. Whatever you see, whatever you imagine, is gold. This is your dream when sleeping, and your thought when waking: for as those who are delirious with madness do not see things themselves, but imagine what their emotion suggests to them; so a mind held captive by greed sees nothing but gold and silver, and indeed gold presents itself to you more pleasantly than the sun.

Finally the philosopher Secundus, when asked by the Emperor Hadrian: "What are riches?" answered: "A weight of gold, a minister of cares, insatiable envy, an unfulfillable desire, a hateful concupiscence. What is poverty? A hateful gift, the mother of health, the removal of cares, the discoverer of wisdom, happiness without anxiety."

But the reason why he deprecates poverty, Solomon adds, saying: "Lest compelled by want I steal, and forswear the name of my God:" for poverty, to enrich itself, is prone to theft, and to cover the theft it lies, and that the lie may be believed it adds an oath, and perjures itself. Hence we see poor men and beggars given to theft, swearing every third word and often perjuring themselves.

To this point belong the maxims of the wise which Maximus recounts, sermon 12. Of Crato: "There is no greater calamity in life than poverty." And of Simonides, who when asked whether riches or wisdom were more to be desired: "I do not know," he said; "yet I see the wise frequenting the doors of the rich." And of Theognis: Not in vain do all worship and venerate you, O Wealth: / For it is easy for you to bring no light evil. And of Euripides in the Danae: "O gold! the most beautiful happiness for men." Of Aristotle: "Poverty needs many things, insatiable desire needs all things." Of Democritus: "If you do not desire many things, even a few will seem many: for a small appetite makes poverty equal to wealth."

Of Sixtus, not the Pope (as Rufinus supposed), but the Pythagorean, maxim 90: "Be content with moderate things." Of St. Cyprian, book V, letter 2: "While we insatiably desire much, we lose everything."



10. DO NOT ACCUSE (the Syriac, do not betray) A SERVANT TO HIS MASTER, LEST PERHAPS HE CURSE YOU, AND YOU FALL.

First, the Rabbis, and among them Baynus, limit this maxim to a slave of Gentiles, who fled to the children of Israel to become a proselyte, converted from paganism to Judaism; whom they therefore judge should not be returned to his Gentile master, but should be given freedom among the Jews; and they take in this sense Deuteronomy chapter xxiii, 15: "You shall not hand over a servant to his master, who has fled to you; he shall dwell with you in the place that pleases him, and shall rest in one of your cities: do not sadden him."

Secondly, better and more fully Lyranus, Hugo, Jansenius, Arboreus, and others take this as referring to any servant, whom he forbids to be accused before his master rashly and without grave cause, especially out of talkativeness or hatred, in order to harm him and afflict him through his master. For this is cruelty, and this is what the Hebrew אלטון talscen signifies, that is, he tongued, he reported with the tongue, from the root לשון lascon, that is, tongue: and thus we commonly say that talkative people and detractors have a tongue longer than is fitting. For otherwise the law commands, Deuteronomy xxii, that a straying ox or sheep be returned to its master, how much more a servant? For who would not want this done for himself? Who would not want to know the faults of his own servants? It serves the advantage of both, if a servant transgresses, that the master should know.

He gives the reason for this precept: "Lest perhaps he curse you, and you fall or transgress." Lest he curse, that is, lest he pray evil upon you, lest he execrate you, meaning: The curse of the poor and powerless who has been unjustly injured is no less to be feared than the strength and riches of the wealthy: for the powerless, and widows, and orphans, and all who are destitute of human help, have God as their avenger, especially when they cry out to Him, and commend their injury to Him with a heart deeply wounded: whereupon God, hearing them, will allow you who have unjustly accused them to fall into a similar evil, and to be similarly afflicted. Whence Ecclesiasticus, following Solomon as usual, chapter iv, 3: "Do not afflict the heart of the needy," he says, "and do not leave those who seek occasion to curse you behind your back: for the prayer of one who curses you in the bitterness of his soul will be heard; and He who made him will hear him."

For lest you fall, very aptly you may translate with the Chaldean, lest you be convicted, meaning: Do not rashly accuse a servant before his master, lest the servant, accused by you, curse you, that is, speak ill of you, and likewise accuse you, and reveal some hidden crime, on account of which you may be convicted, condemned, and punished: for such is the character of servants. This sense is very apt. By analogy you may say the same of any subject or inferior. Do not rashly accuse a subject before a superior, lest he likewise speak ill of you, and accuse you and convict you: whence Vatablus also translates, lest perhaps he curse you, and you sin, meaning: "Lest after you have sinned, a curse befall you," as a hysteron proteron.

This maxim teaches that no one, however vile, is to be despised or harmed, because no one is so base that he cannot avenge himself and in turn harm the one who harms him. Whence the saying: "A dog on his own turf, and a beggar in his own place, can do a great deal." How many masters have been slain by servants, how many princes by cobblers!

Mystically Bede says: "Everyone," he says, "who commits sin is the slave of sin. He therefore hands him over to his master, who persuades anyone who is sinning and wishes to repent, by his exhortation or example to repeat past offenses." So also the Author of the Greek Chain.



11, 12, 13 AND 14. A GENERATION THAT CURSES ITS FATHER, AND DOES NOT BLESS ITS MOTHER. A GENERATION THAT SEEMS CLEAN TO ITSELF, AND YET IS NOT WASHED FROM ITS FILTH. A GENERATION WHOSE EYES ARE LOFTY, AND WHOSE EYELIDS ARE RAISED ON HIGH. A GENERATION THAT HAS SWORDS FOR TEETH, AND DEVOURS WITH ITS MOLARS, TO EAT UP THE NEEDY FROM THE EARTH, AND THE POOR FROM AMONG MEN.

Those therefore who strive to weave this maxim into the preceding one seek a knot in a bulrush, and rather weaken and obscure it than illuminate it. This maxim therefore, like the others, stands illustrious on its own. For from here begin the six riddles and enigmas, each of which has four members and is enclosed in a group of four.

The Hebrew דור dor, that is, generation, signifies three things: first, the age of a man; second, a century; third, a kind of men. Hence this maxim is explained in three ways.

First, of the four ages of man, namely childhood, adolescence, youth, and mature age: for the first maxim suits childhood, because children are wont to quarrel with their parents; the second suits adolescence, because adolescents seem guileless and pure, yet on account of their boiling blood are prone to anger, quarrels, and lusts; the third suits youth, because young men are spirited and bold, and therefore aspire to lofty things, and sometimes to things beyond their strength; the fourth suits mature age, because men, to support wives, children, and family, not infrequently plunder others, especially the needy and poor. They judge, therefore, that this is a symbol of the four ages of human life. But this interpretation seems far-fetched and inappropriate.

Secondly, others by dor understand a century, as if this denotes four ages of the world, in which four principal crimes flourished. For in the first age before Abraham, idolatry prevailed; in the second, after Abraham up to Christ, Judaism and the hypocrisy of the Jews prevailed; in the third, after Christ, heresy prevailed up to the times of St. Gregory; in the fourth, after St. Gregory, the wickedness, oppressions, and tyrannies of Christians have prevailed and still prevail. The first generation therefore denotes idolaters: for they tear their father, that is God, and their mother, that is the Church, with curses; the second generation denotes the Jews, who because they wash their flesh outwardly with certain external washings and baptisms, claim cleanliness for themselves, while yet they by no means lay aside the filth of the soul: the third generation represents the heretics, whom pride, arrogance, and the elation of mind, departing from the true faith, drove into such disparate sects; the fourth generation refers to bad Christians, who, alien to all mercy and gentleness, put on iron hearts and exercise cruelty against their neighbors. But this interpretation is mystical rather than literal; as a mystical interpretation, however, it is not unsuitable, indeed it is fitting.

Thirdly and genuinely, dor here, as elsewhere, signifies the kind and condition of various men, whose four principal vices are here described, namely first, ingratitude and impiety toward parents; second, hypocrisy and feigned holiness; third, pride and haughtiness; fourth, injury, violence, and oppression of the poor: for these four most greatly agitate and disturb the whole world, and are especially hateful to God, and therefore Solomon sets them before each person, so that they may guard against them. The generation therefore, namely the depraved, perverse, and impious one, is fourfold.

Whence the Septuagint clearly translate, an evil son, or as the Author of the Greek Chain: "An evil offspring and progeny curses its father, and does not bless its mother. An evil offspring and progeny judges itself just; and yet does not wash the filth of its origin. An evil offspring bears lofty eyes before it, and raises itself up with its eyelids. An evil offspring has teeth like swords, and molars like shears (or two-pronged forks, double-axes, adzes; for the word τομίς signifies all these), cutting so as to devour, and to consume from the earth the weak and humble, and to remove the poor from among men."

The first generation therefore, that is, kind, says Jansenius, is of those who through the highest ingratitude sin against those to whom the greatest gratitude is owed. A generation, he says, understand there is, that is, there is a certain kind of men, and there are some who even pray evil upon their own father, or speak ill of him; and similarly do not bless their mother, as they should, but on the contrary curse her. The second kind is of those who falsely claim holiness for themselves: "A generation," he says, "that seems clean to itself, though it is not washed from its filth," that is, there are those who think themselves clean, though they have not washed away their impurities: which happens either because they are ignorant of their impurities and vices, or because they do not care about them.

The third kind is of those who are so puffed up with pride that they openly display it even in their very face and outward bearing, and are unable to conceal it in their soul: "A generation," he says, "whose eyes are lofty, and whose eyelids are raised on high," by the very bearing of their eyes declaring that they seek lofty things, and despise everyone compared to themselves.

The fourth kind is of those who are so cruel that they imitate wild beasts, and as it were eat human flesh with their teeth, whom he describes, saying: "A generation that has swords for teeth," that is, whose teeth are like swords; by which nothing else is signified than that some are so cruelly savage against others, to destroy them either in deed or in word, or to plunder their goods and flay them, that they seem in the manner of wild beasts to cut them apart and chew them with their teeth, and crush them with their molars.

Our translator in the Hebrew reads, מאכלות meachelot, that is, devouring, or his chewing molars, that is, he devours with his molars: but with other vowel points they read, מאכלות maachalot, that is, knives, whence they translate, he has knives for molars, that is, he has molar teeth so sharp that they seem to be not so much teeth as the sharpest knives. It is a metaphor, meaning: They devour and despoil the poor so cruelly, as if like wild beasts they were tearing them apart with teeth like knives and cutting them to pieces. This fourth kind is worse than the other three, and indeed the worst and most savage of all, and therefore is placed in the fourth and last position as the summit and peak of malice. So in the following groups of four, what is placed in the fourth position is the highest in them.

That this is the meaning is clear, both from the very words of each saying in this group of four, and from what follows; for he explains the fourth generation of the greedy and robbers, when he immediately adds: "The leech has two daughters, saying: Give, give." But he continues the first, namely of those impious toward parents, when immediately after the leech, as if returning to the head of the four generations, he adds in verse 17: "The eye that mocks its father, and despises the birth of its mother, let the ravens of the torrent pluck it out." Then he pursues the second generation of hypocrites, in verses 18, 19, 20, especially when he names: "The way of a man in his youth;" and adds: "Such is the way of an adulterous woman who eats, and wiping her mouth, says: I have done no evil." Finally he weaves the third, the generation lofty with pride, in verses 21 and 22, giving examples of it: "By three things," he says, "the earth is moved, and a fourth it cannot bear: by a servant when he reigns: by a fool when he is filled with food: by a hateful woman when she is taken in marriage: and by a handmaid when she is heir to her mistress."

In a similar scheme, St. Augustine, or whoever the author is (for some ascribe it to St. Cyprian, others to Climacus, others to others), in the treatise On the Twelve Abuses, tome IX, elegantly arranged the abuses and vices of individual generations, or states, through their antitheses: "The first degree of abuse," he says, "is if a wise man and preacher has no good works, who neglects to fulfill in deeds what he teaches in words; the second, if an old man is found without piety; the third, if a youth is caught without obedience; the fourth, a rich man without almsgiving; the fifth, a woman without chastity; the sixth, a lord without virtue; the seventh, a quarrelsome Christian; the eighth, a proud poor man; the ninth, an unjust king; the tenth, a negligent bishop; the eleventh, a people without discipline; the twelfth, a nation without law." Which he then pursues individually at length.

Note on verse 12: "Is not washed from its filth." Our translator with the Hebrew reads מצאתו mittsoato, that is, from its filth; but the Septuagint with a different vowel pointing read, מצאתו mitseato, that is, from its exit: whence they translate, it has not washed its exit, or, as the Author of the Greek Chain, it has not washed the filth of its origin. It alludes to the afterbirth and filth with which infants are covered when they are born, as they come forth from the mother's womb into the light, from which midwives immediately wash them, according to Ezekiel xvi, 4: "On the day of your birth your navel cord was not cut, and you were not washed with water for your health, nor salted with salt."

By the filth of one's exit, understand the concupiscence innate and proper to each person. For some draw from their parents a choleric temperament, and are inclined to anger; others a sanguine one, and are inclined to lust; others a phlegmatic one, and are inclined to laziness; others a melancholic one, and are inclined to sadness. Moreover it is difficult for each person to overcome his own temperament and the concupiscence that dwells in it, because it is as it were inborn and connatural to each; whence very few, even holy men, so mortify it that it does not sprout again, according to the saying: You may drive out nature with a pitchfork, yet it will always return.

Hence it is considered a great thing, and almost a miracle, what we read in the Life of St. Ignatius, founder of the Society of Jesus, that he, though choleric by nature, so thoroughly subdued his nature and choler that he appeared calm and phlegmatic.

Others refer this passage to illegitimate children; for the lust, levity, and vices of the parents not infrequently cling to them so firmly that from this alone you can recognize them as illegitimate. The reason is that the intemperance and lust of the parents infects the seed, from which the begotten children contract the vices implanted by their parents: and even if they sometimes correct them for a time, yet given the occasion or temptation they relapse into them. Whence the Septuagint translate, and has not washed its exit, meaning: Even if an illegitimate child sometimes lives rightly, yet he cannot wash away the paternal stain and ingrained vice which he contracted from his father at his birth, without falling back into it.

Whence Baldus in the final chapter On the Transfer of Bishops, near the middle: "An illegitimate child," he says, "who has been legitimized, or ennobled by some means, is like a sick person healed from a wound, of which some scar always remains." And clearly the Wise Man, chapter iv, 6: "For children born from unlawful unions," he says, "are witnesses of wickedness against their parents when they are questioned."

The philosophers learned the same from Solomon. Whence Plutarch, treatise On Nobility: "Absurd," he says, "is the calumny of the sophists against nobility, who do not consider things that are common and well known to all, namely that for the sake of breeding offspring, noble horses and dogs are raised; likewise the best seeds of the vine, olive, and other trees: but they think that nothing contributes to the future succession of noble lineage for man, and that a barbarian or Greek origin matters equally. Nor do they believe that certain hidden principles and seeds of virtue are communicated to children in generation, as the virtue of Ulysses to Telemachus, of whom Homer, using a most famous expression, said: Your father's virtue was instilled in you, as if asserting that the goods of paternal virtue flow together into a few drops of seed."

Xenophon on the writings of Theognis: "He indicated," he says, "that neither a man, nor anything else would be good, unless born from good parents. We seek noble rams, donkeys, and horses, O Cyrnus, and everyone wishes to obtain these animals from good stock." Aristotle, book III of the Politics, chapter vi, teaches that a city should be constituted from noble and freeborn men, and gives the reason that from them proceed noble men who bring distinction to the city. "Furthermore," he says, "it is reasonable that those born from better parents are better; for the virtue of the stock is nobility."

Finally the third generation of those who walk with lofty brows, some attribute to worldly nobility and nobles, who with haughty eyes, and swollen with pride, look down upon commoners, as the Brahmins do among the Indians, who to this very day are so puffed up with their lineage that they do not deign to speak with, eat with, or dwell with commoners. And the Nairs near Calicut, who like nobles do not allow themselves to be touched by a commoner, but if by chance someone touches them, they punish him with club or sword, as Osorius testifies, book I On the Deeds of Emmanuel.

Sallust in the Jugurtha: "Although virtue, glory, and other things desirable for good men abounded in Metellus," he says, "yet there was in him a contemptuous spirit and pride, the common vice of nobility." Cicero, speech 7 against Verres: "Hardly any of the noble men," he says, "favors our industry; by no services of ours can we attract their goodwill: as if separated by nature and birth, they differ from us in mind and will, just as in blood."

Plutarch in the Moralia illustrates this with the analogy of two birds, namely the spinax and the horus: "Between the agathalli," he says, "and the acanthides (so he calls these little birds), there is so great a hatred that if their blood is mixed by force, it immediately separates and flies apart: so between patricians and plebeians, even if they sometimes unite and conspire for practical purposes, the natural hatred persists all the same."

But this haughtiness is not the nature of true nobility, but a vice. For true nobility is modesty and humility of soul. Whence Diogenes, when asked: "Which men are the most noble?" answered: "Those who despise riches, glory, pleasure, and finally life, and conquer their opposites: poverty, infamy, pain, and death." Demosthenes: "It especially befits the noble and honorable," he says, "to persevere in having beauty in their face, temperance in their soul, fortitude in both, and grace in their words." So Stobaeus, sermon 89.

Aristotle, in the Politics book VI, chapter v: "It belongs to gracious and intelligent nobles," he says, "to take in the needy, and providing opportunity, to direct them to useful endeavors." More sublimely St. Basil in Maximus, sermon 63: "We cannot," he says, "call our fathers and ancestors noble; for the law of truth requires each one's own praises: for a horse is not swift because it was born from the swiftest; but just as each of the other animals is judged in itself, so a man's praises are attested by each one's own illustrious deeds." And St. Gregory Nazianzen in the same place: Be ashamed of an evil reputation: let not an evil lineage / Disturb you: your lineage has long since rotted. / Either begin your lineage, or bring it to its end, / So that you are either good, or born from the good.

St. Chrysostom: "Not the nobility of ancestors, but the virtue of the soul is wont to make one noble and splendid." Gregory of Nyssa: "Noble bearing and the gravity of pride have a kinship with a brick;" or, as Antonius cites in the Melissa, Part II, chapter lxxiv: "The nobility of birth and proud haughtiness have a kinship with earthen bricks," namely because all men in Adam draw their origin from mud, like bricks: for from adamah, that is earth and mud, the first man was formed, and thence was called Adam, as if man from humus.



15, 16. THE LEECH HAS TWO DAUGHTERS SAYING: GIVE, GIVE. THREE THINGS ARE INSATIABLE, AND A FOURTH THAT NEVER SAYS: ENOUGH: HELL, AND THE MOUTH OF THE WOMB, AND THE EARTH THAT IS NOT SATISFIED WITH WATER: AND FIRE NEVER SAYS: ENOUGH.

Some distinguish verse 15 from the two following, and consequently judge that here there are two riddles, one of the leech, another of the three or four insatiable things; but others connect these three verses, so as to propose one and the same riddle. To make this more clear,

It is asked first what the Hebrew עלוקה aluka signifies, which our translator renders as leech?

First, Aben-Ezra takes the Hebrew aluka, that is, leech, by metathesis for מקולה akula, that is, depravity, crookedness, perversity: for the root עקל akal signifies to be depraved, crooked, perverse; whence some think that by this word the crocodile is indicated, which is crooked, savage, and perverse, and therefore says: Give, give, because some things it swallows and devours in one gulp, others it chews gradually and grinds with its teeth. Now the crocodile is a symbol of death, because death like a crocodile rages against all, and consumes some indeed by a swift end, others by a slow disease and wasting.

Secondly, R. Saadia and others in Pagninus's Lexicon translate aluka as privation, meaning: "Privation has two daughters: Give, Give." That is, death deprives some of life in the mother's womb, others after birth from the womb.

Thirdly, others in R. Solomon consider aluka to be a synonym of שאול sheol, that is, of hell and descent: its two daughters are gehenna and the garden of delights, of which the one with continual cries claims the wicked for itself, the other the just. For in Solomon's time all, even the just, after death descended to the underworld, awaiting Christ, who by the price of His death would open heaven to them; thus for the just, the limbo of the fathers was like a garden of delights. But all these are Rabbinic fictions.

For fourthly, the Septuagint, the Chaldean, our translator, Symmachus, and others consistently and everywhere translate aluka as leech, or hirudo. Whence the Arabs also (whose language is akin to Hebrew) call the leech aleka, and the Germans, English, and Belgians echel.

It is asked secondly, what this leech or hirudo is, and who are its daughters? I suppose that by the two daughters there is an allusion to the two mouths of the leech, with which it is endowed because of its enormous eagerness for sucking, so as to suck more and satisfy its greed. Whence Pliny, book XXXII, chapter x: "Therefore," he says, "they cut off the sucking mouths with forceps." Indeed Berchorius from St. Isidore says the mouth of the leech is distinguished by three quasi-corners, so that it may cut the flesh in three parts and suck the blood. Therefore the two daughters are here metaphorically called the double mouth and the double eagerness for sucking. For properly a leech does not reproduce, nor has daughters, but is born from muddy water just like slugs; although Aldrovandus questions whether it might sometimes emit eggs from which it hatches daughters. The double mouth of the leech is a sign that it has a double sense of taste, because blood tastes most sweet to it: for thus Aristotle from the fact that serpents have a forked tongue, concludes that they have a double sense of taste. Indeed Andreas Vesalius, the distinguished Anatomist, asserts that the leech has a tube in its mouth, with which it pierces the skin, to draw the blood it thirsts for. Others give the leech a forked and tubular tongue, which it drives deep into the flesh. Aldrovandus, in the volume On Insects, chapter On the leech, says it has a mouth like a sting, and indeed three-pronged, with which it inflicts a three-pronged wound on the flesh.

Now first, Bede, Hugo, Lyranus, and Salonius by the leech understand the devil, who, they say, "is always inflamed with the thirst of sinning and persuading to sin." Hence his two daughters are the two special enticements of the human race, namely lust and love of money. For just as the leech sucks not good but corrupt blood: so the devil thirsts for none but these evil desires, to arouse them in man. Others by the leech understand avarice, others concupiscence. But all these are mystical interpretations.

Secondly, physically some by these leeches, or four insatiable things, understand the generation of things: for hell or the state of the dead represents the corruption and death of things; the mouth of the womb, their generation and origin, both of which continue and will continue until the end of the world, and are never satisfied. The remaining two elements, namely earth and fire, represent the things through which generation and corruption occur, namely through earth, as it continually receives moisture and water into itself, and through fire, which heats all things, always acts, and agitates, fertilizes, and changes everything on earth. But these are symbols of a physical matter, not ethical, which is what Solomon has principally in view here.

I say therefore that these three verses aim at the same thing, and therefore there are not two, but one and the same riddle of the leech and the four insatiable things, and consequently the leech denotes the four insatiable things, so that the leech is the same as insatiability, or unfillable greed: for the idea and symbol of this is the leech, according to that saying of Horace: The leech that will not release the skin until it is full of blood.

That this is so is clear first, because both the Hebrew and the Latin in the same verse 15 comprehend both the daughters of the leech and the three, indeed four, insatiable things; secondly, because the Hebrew signifies this, and the Septuagint clearly proves it: for thus they translate: the leech had three very beloved daughters, and those three did not satisfy her, and the fourth could not say: Enough. This is the riddle, and they immediately add its solution in equal numbers by saying: "Three things are insatiable, and the fourth never says: Enough: Hell, the love of woman, and earth not saturated with water, but fire also and water never say: Enough." And the Arabic clearly: "The leech has three lovely daughters, loving them with the highest love, and these three it has not satisfied, and to the fourth it has not given sufficiency to say: Enough for me; and they are: Hell, and the love of woman, and hard earth that is not sated with rain; and water and fire never said: Enough."

The same will be the sense in the Latin Vulgate, if you count the leech among the number: for she with her two daughters will be the third, and so the three leeches precisely correspond to the three insatiable things, and are in reality the same with them. From all this it is entirely clear that the four insatiable things are the same as the two daughters of the leech: for those four are designated first by the number two, then by three, and finally by four, meaning: Two things are insatiable, and never say: Enough, but say: Give, give; indeed three things are insatiable, indeed four. For here and in the following groups of four there is a gradation, and such a manner of speaking as is found in Amos, who used similar groups of four in describing the crimes of many nations, when he says: "For three crimes, and for four," Amos chapter 1, meaning: There are three crimes, indeed four, on account of which I will not relent or spare.

So also in Proverbs vi, where we have: "Six things the Lord hates, and a seventh His soul detests;" in Hebrew it is not a seventh, but seven, meaning: There are six, indeed seven things that the Lord hates, and His soul detests. Whence for what we have, "and the fourth never says: Enough," in Hebrew it is, and (Vatablus, indeed) four never say: Enough.

Therefore the two daughters of the leech saying: "Give, give;" or, as it is in Hebrew, da, da, are the first two insatiable things, namely hell and the mouth of the womb: these two are called the two daughters of the leech, because just as the leech has two mouths which cannot be sated with blood, so hell and the mouth of the womb are like two mouths that are never satisfied, according to the saying: Hell insatiably opens its hollow throat.

Hence hell in Hebrew is called שאול sheol, because it always demands: for שאל shaal means to demand; in Latin it is called Orcus, because it urges all to death, says Festus, to swallow them after death.

Therefore hell, that is, death, perdition, and the state of the dead, says Jansenius (I cite his words because they are clear, concise, and solid), is like a mouth devouring all things, and is never satisfied, so that it always in fact says: Give, and its name can rightly be called אנהב an hab, as it is in Hebrew, that is, give. Similarly also the mouth of the womb, because the desire of a woman always longs for union with a man, so that in fact it says: "Give," and its name too can be called hab, that is, give. For the desire of a woman is insatiable, according to the saying of the Poet: Wearied indeed, but not satisfied, she withdrew.

The Hebrew does not have mouth of the womb, but closure of the womb or uterus, that is, an impeded, contracted, and barren womb, to signify the insatiable desire of a barren woman, whose womb the Lord has closed so she cannot bear: for she is more eager for intercourse than others, both on account of the desire for offspring, and because fertile and pregnant women naturally do not desire intercourse since their womb is like a full stomach, as physicians teach; but the womb of barren women is not expanded by conception, and remains empty. Therefore the two aforementioned daughters of the leech are from among the four insatiable things. The third insatiable thing is the earth, which is not easily saturated with water, which it always absorbs, especially sandy soil. The fourth is fire, which by the addition of wood is not extinguished, but is always more and more kindled, and always consumes and devours more and more.

But beneath this physical literal sense, and beneath this bark of the letter, lies a notable ethical symbol, which must now be investigated.

It is asked therefore thirdly, what the leech with its two daughters, or the four insatiable things, namely hell, the mouth of the womb, the earth that is not satisfied with water, and fire, signify ethically and symbolically?

I answer first: The leech ethically signifies concupiscence, whose two, indeed three and four insatiable daughters, are the four primary vices, or vicious desires, namely anger, lust, avarice, and ambition, from which four, as from roots, the other desires and vices arise. Whence St. Augustine, City of God, book XIV, chapter xv: "Lust," he says, "is the general term for all desire. For there is the lust for vengeance, which is called anger; there is the lust for possessing, which is called avarice; there is the lust or appetite for pleasurable things, which is called luxury; there is the lust for glory and domination, which is called vainglory or ambition."

The first therefore is anger and envy, or the desire for vengeance and harm, which is rightly signified by hell, horrible and dark, because it desires death; nor can it be satisfied even by death itself, but is always aroused to another's evil and destruction, gnawing all things, destroying all things. The second is the concupiscence of the flesh, rightly designated by the mouth of the womb, because it is most vigorous there, as was said: for lust in either sex is not extinguished, nor satisfied by its very indulgence, but its desire is more excited by use.

The third is "the concupiscence of the eyes," as John calls it, 1 John ii, as Paul calls it φιλαργυρία (Colossians iii), namely avarice, which is compared to the earth, because it is entirely earthly, clinging only to earthly things, and in its likeness is never satisfied with riches, just as the earth, especially sandy soil, although it has received much water into itself, is always ready to receive more. Whence the miser is compared to one with dropsy, and that saying is applied to him: The more waters are drunk, the more they are thirsted for.

The fourth is the desire for glory, which is pride, and is rightly likened to fire, because, just as fire always seeks heights, so also does pride; and just as fire devours all things, so pride desires to subject all things to itself, and is not satisfied even with all things subject to it, always seeking further: as was evident in Alexander, who, when after subjecting the world to himself he heard philosophers disputing about other worlds, is said to have groaned, as if grieving that only one was subject to him.

To this may be added Anastasius of Nicaea in the Questions on Sacred Scripture, Question XLI, who following the Septuagint: "The leech," he says, "that is, sin, has three beloved daughters: fornication, envy, and idolatry."

To this belongs that saying of St. Augustine (or whoever the author is: for the style argues that he is not St. Augustine, Bishop of Hippo), in the Book of Salutary Instructions, chapter XLIX: "Three things in this world are worse than every evil: the soul of a sinner persevering in sin, which is blacker than a raven, and the evil angels who seize it, and hell into which it is led. For there are no things worse than these three. For the same soul, trembling with fear of the future judgment and inspecting its own putrefaction, says: My wounds have putrefied and are corrupted because of my foolishness. Again three things than which there are none better in this world: the soul of a saint persevering in good works, which is more beautiful than the sun, and the holy Angels who receive it, and paradise into which it is led, and the expectation of the heavenly kingdom. Than these three there are none better in this world. For the holy Angels delight the soul with a spiritual canticle, as the Psalmist says: Blessed is he whom You have chosen and taken to Yourself, O Lord, he shall dwell in Your tabernacles. We shall be filled with the good things of Your house: holy is Your temple, wonderful in equity. These things, dearest brother, let us meditate upon."

Hence the leech is an apt symbol of concupiscence: first, because just as it wallows in muddy water and intensely thirsts for blood, so concupiscence is entirely carnal and earthly, and rolls in flesh and blood, and desires nothing but carnal things. Secondly, both are insatiable, and do not tolerate any delay of their appetites, but satisfy them as quickly and frequently as possible. Thirdly, both are soft and delicate. Fourthly, the leech does not touch pure blood, but putrid and corrupt blood, and delights in it; so also concupiscence rejoices only in depraved desires, thoughts, and deeds — for example, the angry man thinks of nothing but the injuries done to him: he interprets even honestly done things maliciously as done out of hatred; he seeks ways of revenge, etc.; the glutton thinks of nothing but his belly and its sordidness; the lustful man of nothing but filthy lust, etc.

Fifthly, leeches by sucking blood finally drain and kill a person. There is a kind of leech which the Germans call rossegel after the horse, because nine of them can kill a horse; so concupiscence drains the powers of body and soul, and is for man the cause of both present and eternal death. Sixthly, the leech clings tenaciously to the body, whence it is called hirudo from haerendo (clinging) — though the vowel quantity disagrees, for hirudo has a short first syllable, haereo a long one — says Pontanus: so concupiscence clings most tenaciously to the soul, so that you would more easily knock a tooth from your mouth than concupiscence from your soul.

Seventhly, the leech is venomous, whence surgeons are accustomed first to soak it in fresh water, so that it may deposit its venom in it, as Galen testifies, volume V, class 6, chapter 1: so concupiscence is a poison for the soul, infecting, corrupting, and destroying it.

Eighthly, the leech has a tube in its mouth with which it pierces the skin: so concupiscence has a sting with which it wounds the conscience. Ninthly, the leech is generated in spring by the warmth of air and water, and this by the provident counsel of God and nature, to meet the blood that at the same time and for the same reason is abundant and boiling, and by sucking to diminish it, lest it cause inflammations, fevers, and diseases: so in spring, on account of the fervent blood, the concupiscence of anger, gluttony, lust, pride, etc. blazes up.

Tenthly, the leech moves by crawling, like a reptile, namely now extending, now contracting its tail toward its head: concupiscence crawls on the ground, while it pursues earthly things, and around them now extends itself, now contracts and wraps itself up.

Eleventhly, when leeches cling to the flesh, the more they are pulled, the more firmly they hold on until they burst; furthermore they drink up corrupt blood, and thus by healing others they kill themselves, says Aldrovandus. Concupiscence does the same, especially that of envy and anger, which while it bites others, heals them of their vices, and wastes and consumes itself with malice.

Twelfthly, the leech is intolerant of smoke, whence to remove it they apply smoke, which when it senses, it departs willingly, says Aldrovandus: so concupiscence is restrained by the smoke of God's wrath and of hell, where the fire and smoke of torments ascends forever and ever, as Isaiah testifies, chapter xxx, verse 33, and St. John, Apocalypse xiv, 11. For when anyone meditates seriously upon these things, he restrains concupiscence: for he says to himself: "Beware of the little that delights, to avoid the eternal that torments."

Thirteenthly, the leech has two daughters saying: Give, give, that is, two mouths constantly sucking: so concupiscence has two functions, namely to indulge itself and to harm others; to love itself and to hate others; to retain its own and to seize what belongs to others; to satiate itself and to harm and drain others.

Fourteenthly, St. Isidore, book XII of the Origins, chapter v: "The leech," he says, "wherever it has attached itself, draws blood, and when it is soaked with too much gore, it vomits what it has drawn, to suck fresh blood again:" so desire, when it has obtained what it coveted, rejects it with nausea, and seeks new pleasures, just as when gluttons vomit delicacies and wines to gorge themselves with new ones.

Fifteenthly, Galen in the cited passage teaches that leeches, enticed by the delights of blood, when they cling more tenaciously, can be pulled off by sprinkling salt or ashes, for then they fall off willingly: so right reason and wisdom, whose symbol is salt, and the memory of ashes (that is, of death) extinguish the thirst of desire. All these things which I have said about concupiscence in general, you may apply and appropriate, with the name changed, to any particular desire, such as anger, gluttony, lust, avarice, pride, etc.

Finally, the leech has a mouth in the shape of a triangle, which inflicts a triangular wound, as is evident to the eye: so concupiscence inflicts three wounds, namely on the body, the soul, and the mind.

Moreover, to desire or concupiscence is opposed charity, namely to the love of the flesh, the love of God, which is much more insatiable, because it is satisfied by no boundaries, no merits, no advances, no labors, no dangers, no torments, but always desires to suffer and do greater things for God, its most beloved. Charity therefore is a leech, which always says: Give, give labors and sufferings, virtues and merits, souls and peoples, whom I may lead to the worship and salvation of God. It is likewise more capacious than hell, more fertile than the mouth of the womb, more thirsting than sandy earth, more burning than fire, according to Song of Songs viii, 6: "Love is strong as death, jealousy is hard as hell; its lamps are lamps of fire and flames. Many waters cannot extinguish charity, nor will rivers overwhelm it; if a man should give all the substance of his house for love, he will despise it as nothing."

Such was the insatiable charity of St. Paul, of which I have said more in the Preface to his Epistles, and in the Preface to the Acts of the Apostles. Such likewise was the charity of St. Dominic, St. Francis, St. Ignatius, and St. Francis Xavier.

Therefore the first leech is anger, both because of the analogies already reviewed; and because it draws blood inwardly to itself from all parts, and inflames it: whence in angry people the extremities grow pale. "For in those who pant for revenge, the blood so boils around the heart that it seems to bubble and seethe as if by the force of fire," says St. Basil, homily On Anger; and because "anger is the mother of murder, and the drinker of murder," says St. Chrysostom on Matthew chapter vi. Again, anger among the four insatiable things is rightly compared to hell, both because it is the cause of injuries and killings which send men to the grave and hell, according to the saying of Christ: "Whoever says (to his neighbor against whom he is angry): Fool, shall be guilty of the fire of hell," Matthew v, 22; and because anger is like the fire of hell, so that an angry man seems to be a demon of hell burning with fury, as Nazianzen says in his poem On Anger, and St. Basil, homily On Anger: "Just as," he says, "he who has charity has God in himself: so he who has hatred and anger contains a demon in himself."

Hear also Seneca, book II On Anger: "Such as," he says, "the poets imagined the infernal monsters, girded with serpents and breathing fire; such as the most hideous furies that come forth from hell to stir up wars and tear apart peace; such as the three-headed Cerberus vomiting flames — so let us picture anger to ourselves."

Moreover, just as the fire of hell burns but does not give light, and therefore is most burning but most dark, as St. Basil testifies on Psalm xxviii: so anger inflames the mind but darkens reason, so that a man does not see what he is doing.

Moreover some by hell understand gluttony, because this, first, is insatiable like hell; secondly, it wastes bodies, makes them putrid and consumes them, like the tomb and hell: whence Nazianzen in his poem On the Various Kinds of Life: "I do not go to a feast," he says, "lest I return home late and carry back my belly like a tomb while still alive." See St. Chrysostom, homily 26 on Matthew.

Secondly, lust is a leech, because it consumes the best blood (for such is seed) and the noblest spirits, and makes a man pale, sallow, and bloodless. Whence Theocritus, Idyll 2: Alas! cruel love, glutted with our blood, / Clinging to the skin's surface as if a leech had sucked it.

Again lust is denoted by the mouth of the womb, especially of a harlot, which it insatiably craves, as Bede, Hugo, Arboreus, Cajetan, Jansenius, and others note. Hence the Septuagint for the mouth of the womb translate, the love of a woman. Whence also St. Jerome, Against Jovinian, reading from the Septuagint, the love of a woman, says thus: "Here it is not said of a prostitute, not of an adulteress; but the love of a woman is generally accused, which is always insatiable, which when extinguished is kindled again, and after abundance is again in want, and effeminates the manly spirit, and apart from the passion it endures, does not allow one to think of anything else, nor is it extinguished by its very indulgence, but is inflamed more immoderately and vehemently."

Thirdly, by the leech you may understand avarice; for this is the third daughter, as the Septuagint translate, of the leech, that is, of desire; for the leech does not cease to suck until it has filled itself completely with blood; then indeed it stops sucking and falls off. Whence Pliny: "They fall off from satiety, by the very weight of the blood drawn out." But the miser's desire is satisfied by no wealth; rather the more he has, the more he desires, according to the saying: The more waters are drunk, the more they are thirsted for.

Again, the miser among the four insatiable things is like the earth, especially dry and sandy earth, which is not satisfied with water, but immediately absorbs and soaks up even copious rain, so as to dry out at once and thirst for new showers: for thus the miser, even if he acquires enormous wealth, absorbs it like sand and thirsts for more. And just as sand, although watered, bears no fruit, so neither does the miser, although abounding in wealth, which he locks away in his chest and does not distribute to the needy. Therefore riches perish in him and with him, just as water perishes when it waters sand.

Whence St. Chrysostom compares the miser to one with dropsy, homily 15 on the First Epistle to the Corinthians: "Rightly," he says, "someone said that misers are dropsical: for just as those who carry much water in their body thirst more, so also misers who carry much money about desire more. The reason is: neither do the former have water in the places where it is needed, nor do the latter have riches in the affections and thoughts where they are needed." St. Chrysostom asserts that dropsical persons use water because in them the water that should cool the stomach and vital organs is drawn to the extremities, to settle between the flesh and skin, whereby the vital organs, deprived of the refreshment of water, burn with heat and thirst constantly: so also avarice, the greater wealth it has, the greater it craves, and thirsts as if burning.

Whence St. Chrysostom, in his homily On Lazarus, says the miser burns and thirsts more than the rich man Dives in hell, who asked for a drop of water to cool his flaming tongue, Luke xvi. The same, homily 28 on Matthew, compares the desire of misers with the burning and thirst of those suffering from fever.

Wherefore Cyril, book III of the Moral Apologues, chapter viii, entitled On the cause and cure of insatiable avarice, physically and elegantly assigns the a priori reason for this opinion, drawn from the same dropsy, through the apologue of the dropsical fox and the weasel physician: The fox, he says, languishing, filthy with the burden of dropsy, was seeking a remedy and a physician to restore its health. But when it had met a weasel and knew its skill, it immediately proposed to it the plaintive question of its illness: I remember, it said, how once by your tooth you rescued my life from the snare of death, as if newly born; therefore now beset by the dangers of a grave and lethal disease, trusting in your former services, I have recourse to the counsel of your sagacity. To which the weasel not ungratefully replied: Whether I have ever been of help, I do not know; but if I received a kindness, I always remember it. Set forth your disease then: because, if I can understand it, I will gladly provide an equal mode of cure. Then the fox giving thanks said: I suffer, my sister, from the illness of an unquenchable thirst, in which I especially wonder at these two things: one is that the more I drink, the more I thirst; the other is that while my vital parts have wasted away, outwardly only the skin has swollen.

To which the teacher replied: I certainly thought, sister, that with your great art of cunning you were somewhat educated in medical matters; but I see you are totally ignorant of Hippocratic science. She then assigns the true cause of the dropsy from the principles of Physics and Medicine, and its cure: "For your illness is not, as you think, thirst, but hunger of the limbs; because in you the flame of temperate heat, relaxed below its proper level, the digestion of the liver becomes weaker, and then it produces water instead of blood, and your limbs are deprived of their proper nourishment, and the dried out vital members, starving, desire blood instead of food. But you, erring in this judgment, thinking the hunger of appetite to be bodily thirst, while you offer liquid instead of food, you further weaken the digestive faculty. For this reason, dearest, even if you drank the Danube dry, you would by no means quench this thirst, but rather increase it, since according to Galen's opinion, liquid does not substantially moisten the organs of the flesh."

Then she adapts all these things to avarice, which is a spiritual but true and genuine dropsy: "For," she says, "when in the soul of the miser, through the excessive fire of desire, the proportion of charity is corrupted, and the digestive power of choice goes astray; the substantial blood of moisture being lost, a thirsting aridity immediately flows into the mind. But when the blinded appetite of the mind desires the fleeting temporal goods, as it were drink instead of food, and in place of substantial and eternal goods a perverted concern offers the cup of money, the thirst of great desire is kindled. Because by worldly riches the aridity of the spirit is not diminished, but increased. For they inflame the desire with all the graver eagerness in proportion as they deceive with the appearance of good; because when a solid good is desired and only an apparent one is given, the solid substance of goodness being by no means found, the desire is more vehemently inflamed. For nature provokes desires that lie about what is desired. Therefore if the world were the possession of a soul whose desire keeps growing, rapacious avarice would thirst all the more, and as the substance of the mind wastes away, only the skin of vain glory would swell outwardly.

Therefore just as the miser, if he extinguishes desire by the generosity of charity, is satisfied: so the dropsical person, strengthened by natural heat, if he quickly moistens his dry members, is soon cured."

Finally, just as the leech bursts from the plunder of harmful blood which it sucks, and kills itself: so also the miser often disgorges the wealth he has plundered, together with his soul, as I have shown from the same Cyril, chapter 1, 22.

Fourthly, the leech, or the daughter of the leech, is ambition, because it like a leech sucks and draws to itself all the senses, blood, spirits, and powers of both soul and body; for it summons all to itself, to devise and execute the ways and means by which it may attain the honors it seeks. This therefore above the other three is insatiable; whence of it above the other three it is said: "And the fourth that never says: Enough."

For enough in Hebrew is הון hon, that is, it is sufficient, also substance, wealth, riches, as Cajetan and Aben-Ezra translate, meaning: Fire by burning acquires no wealth, but rather destroys all and annihilates every substance. Such is ambition, which is satisfied by no honor, because honor has no subject and substance, but immediately passes away and vanishes into nothing. The Septuagint translate hon in this place, as our translator, enough; but elsewhere they translate it as glory, possession, substance, rest (which fits this passage, because neither fire nor the ambitious man has any rest), power, abundance, price, because all these things belong not to fire, nor to any other created thing, but to God alone. God therefore is our hon, that is, our sufficiency, substance, abundance and fullness of all good, and therefore He is called Shaddai, the horn of plenty.

Again the leech, when it draws its tail to its mouth, swells; but when it extends its mouth further, it thins out and becomes slender: so the ambitious man, having obtained an honor, swells up; but when he aspires to a greater one, he becomes humble, lowly, and suppliant.

Hence again ambition among the four insatiable things is aptly compared to fire, because of its fiery force: because like fire, first, it strives upward, to ascend the lofty heights of honors; secondly, the more honors and magistracies it has obtained, the more fiercely it is inflamed, to seek more and greater ones, and to climb higher; thirdly, just as fire enclosed in the earth shakes it and stirs up earthquakes: so the ambitious man who lies on the ground moves all things, disturbs everyone, shakes everything, to obtain the dignities he covets; fourthly, just as fire by its subtlety and efficacy insinuates itself into all things and devours them: so also ambition subtly inserting itself into all actions, incorporates, unites, and ignites them for itself.

Whence Climacus in Antonius's Melissa, Part II, chapter lxxiv: "When I fast," he says, "I am desirous of vainglory; I hide myself to be unknown, and like a prudent man again I seek glory; splendidly dressed, I am conquered by it; covered in cheap clothing, again I desire glory; speaking I am conquered, silent I am again vanquished: however you throw this thistle, its thorn stands upright."

Wherefore Theopompus wisely rejected the highest honors offered to him by the Pylians, saying: "Time itself augments moderate honors, but abolishes excessive ones," teaching that it is the mark of a lofty soul to spurn the highest things, and that in all things moderation is best. Moreover he also acutely observed that things which suddenly grow tall are not long-lasting, such as beets and gourds; but those which increase gradually, like the oak and the box tree, endure for ages. So Plutarch in the Laconian Sayings.

The ambitious therefore are raised on high, that they may fall with a heavier crash, says Philistion.

Now Solomon has set before our eyes the great evil of these four capital desires, namely their insatiable unfillability, to deter us from them and teach us that they must be mortified and cut away: for why should we devote ourselves to vengeance, lust, avarice, and ambition, which do not satisfy, but always more keenly irritate, tear, and torment the soul? Let us therefore renounce these things, and we shall obtain a wonderful peace, satisfaction, and joy of soul in our God, and we shall say with the Psalmist: "In peace in the selfsame I will sleep and rest."

Secondly, specifically and adequately by the leech with two, indeed three and four insatiable daughters, you may rightly understand avarice, which was just mentioned in the fourth depraved generation, verse 14, so that through these four insatiable things the insatiable condition, character, and morals of the greedy and robbers may be declared. Whence in a similar manner in the following verses Solomon pursues the three former depraved generations, and specifically the first, of children who curse their parents, in the next verse, saying: "The eye that mocks its father, etc., let the ravens dig it out."

Thus Cajetan: Avarice, he says, is a leech, because the latter sucks blood, the former sucks wealth and in turn the lifeblood of the poor. It has two mouths, namely force and fraud: for what breaks through skin and flesh with pain is force; but what sucks blood not copiously, but thinly and gradually, and leaves no trace of a wound, is enormous fraud. Similarly the two mouths, or two daughters, of avarice are to retain one's own and to seize what belongs to others; or to sell justice and to sell favor, says Cajetan, as greedy judges, prefects, and governors of provinces do, whom therefore people commonly call leeches, and they satiate them with gifts, so that, full of them, they may not wring money from them by evil arts.

Wherefore the Emperor Tiberius, since he judged that they should not easily be changed, and that successors should hardly be given except when they had died, used an apologue of this kind, as Josephus testifies, book XVIII of the Jewish Antiquities, chapter viii: Flies, swarming in crowds, had covered the wounds of a certain injured man. A certain passer-by, taking pity on him, offered his help in driving away the flies; for he thought that because of his weakness he could not drive them off himself. The wounded man begged him to leave him as he was. When the other marveled at what reason he had for not wanting to be freed from this annoyance, he replied: "On the contrary, if these are driven away, I shall suffer greater annoyance and torment; for other fresh and hungry flies will succeed these, which will completely destroy me, already in a bad state; but these that now sit on me already suck my blood somewhat more gently, since they are almost sated.

So then, said Tiberius, I too wish to look out for the provincials, lest they be excessively harassed and fleeced by the plundering of many governors; which would certainly happen if those governors were frequently changed, with the fear of soon departing added to their innate greed: I prefer therefore to leave those enriched by plunder in place, rather than substitute new ones." Tiberius borrowed this apologue from Aesop. For he, speaking before the Samians when he was defending a certain tribune of the people who was charged with a capital offense for embezzlement, brought forward a similar apologue for his defense about a fox that had fallen into a pit and prevented a hedgehog from driving away the dog-flies by which it was besieged, as Aristotle relates, book II of the Rhetoric, xx.

The apologue will be more elegant and more forceful if for flies you substitute leeches.

Again avarice is aptly compared to the four insatiable things, namely hell, the mouth of the womb, the earth that is not satisfied with water (the Septuagint add, and water; they double the word water to denote the insatiable thirst for wealth in the miser), and fire. To hell, for the reasons I recited a little earlier from St. Chrysostom; to the mouth of the womb, because the desire for gold is as great as that for sexual pleasure. St. Bernard adds, On Conversion to Clerics, chapter xiv: "Hearts will not be satisfied with gold," he says, "before bodies are satisfied with air." Why the miser is compared to the earth that is not satisfied with water, I said a little earlier. He is likewise compared to fire. For, as St. Basil says, homily 21 on various passages of Scripture: "The evil of avarice knows not how to stand still, but is like the nature of fire. For fire, once it has reached the conflagration, hastens to consume all material, and cannot cease before the material has given out. But what can restrain the miser? He is more vehement than fire: he occupies all things by continuously extending his boundaries, and seizes for himself what belongs to his neighbor. Soon when he gets another neighbor, he snatches what is his as well. He does not rejoice in what he possesses, but is tormented by what he lacks, and does not enjoy what he has amassed, but torments himself more with the desire of obtaining more." He uses the same analogy in homilies 6 and 7 On Rich Misers, and oration 15 On Avarice. And so just as fire, the more fuel it has, the more strength it acquires to rage more violently; and the more it devours, the more insatiably it gorges: so also the miser, the more wealth he heaps up, the more eagerly he strives to heap up still more.

Thirdly, St. Chrysostom, homily 49 On Slander: The leech, he says, is slander, which eagerly drinks the corrupt humor, that is, the vicious morals of one's neighbor, and offers them to others to drink: its two daughters are detraction and insult. Everyone, says Chrysostom, turns away from the slanderer, as from one who smells of mud, like the leech, which feeds on foul blood; and the scarab beetle, which feeds on dung, that is, they are nourished by the evils of others."

Pliny adds, book XXXII, chapter x: "Sometimes leeches from their bite leave their mouths attached, which causes incurable wounds, as happened to Messalinus, one of the consular patricians, when he had applied them to his knees." Which some apply to superiors when they more bitingly castigate the faults of their subjects: for they fix wounds deep in the souls of their subjects, and therefore make them incurable, being deeply stored in the mind.

Wherefore just as physicians temper and dilute the venom of leeches with fresh water, and then apply them to the body: so superiors should mitigate and sweeten the harshness of correction with the gentle bowels of charity and with mild words.

Fourthly, St. Bernard in the Declamations, on the words: "Behold we have left all things," near the beginning: The leech, he says, is self-will, its daughters are avarice and ambition: "Avarice," he says, "and the appetite for praise are opposed to each other; for what the one gathers, the other scatters: but these so dissimilar evils have sprung from one root, namely self-will; for of this leech there are two insatiable daughters, crying: Give, give; since neither is the mind satisfied with vanity, nor the body with pleasure, as it is written: The eye is not satisfied with seeing, nor the ear with hearing. Flee this leech, and you have left all things." Indeed self-will even infects, vitiates, and corrupts the good works to which it clings. Whence St. Bernard, sermon 71 on the Song of Songs, weighing those words of Isaiah chapter lviii: "Behold in the day of your fast your own will is found," exclaims: "Self-will is a great evil, by which it happens that your good things are not good for you."

You will ask fourthly, how do the Rabbis, Cabalists, and the like explain the daughters of the leech, or the four insatiable things, namely hell, the mouth of the womb, the earth that is not satisfied with water, and fire?

I answer first, Aben-Ezra, whom Baynus follows, refers these four to the four depraved generations reviewed a little earlier, as if the punishment of each is here assigned. For the first generation of children who curse their parents is consigned to hell, that is, to death and the grave; that is, it is punished with a shorter life: for he who neglects those through whom life was given to him, on account of his contempt for this benefit, ought to be deprived of it. For the second, unclean generation, that is, illegitimate and bastard children, "the constriction of the womb," that is, barrenness is threatened. For it is fitting that a degenerate planting should wither with sterility and barrenness, according to Wisdom iv, 3: "Bastard shoots will not put down deep roots."

But the third generation of children, who grow insolent with the glory of their birth, is chastised with poverty. This is indicated by the words and the earth that is not satisfied with water, namely dry and thirsty earth, and therefore yielding no fruits. And so these are punished with a scarcity of crops, that is, with poverty: for poverty depresses the pride and haughtiness of the arrogant.

The fourth generation of the greedy, who devour the poor and humble, is consigned to fire, namely to hell, so that those for whom the needy serve as food may themselves also become the fuel and kindling of the eternal fire. But these interpretations seem far-fetched and alien.

Secondly, others refer these four to the four elements, which are satisfied and filled by no action, conversion, or mixture. But air is missing here: for neither hell, which is in the earth, nor the mouth of the womb, which is likewise earthly, can represent it. Again, others think these four denote the four complexions of humors in the body. For some are choleric, and hell represents them; others are phlegmatic, and the mouth of the womb represents them, both because the woman is phlegmatic, and because her seed is watery; others are sanguine, who are red like fire; others are melancholic, who are dark like earth: for melancholy is above all an earthly disposition that weighs down the soul and presses it downward. Therefore just as parched earth drinks up the rains, so also sadness is nourished and fostered by tears. Likewise, just as earth once soaked with water dries out again, and thirsts for water again and again: so also deeper sadness is never sated with tears, but drinking up the former ones, intensely thirsts for others after others.

Thirdly, some cut these four into pairs, and combine them in this way. Hell and the mouth of the womb represent the birth and destruction of men: for the mouth of the womb signifies birth, hell destruction, meaning: Every man who is born of woman enters and goes to the grave; the earth that is not filled with water signifies the trees, herbs, and plants that it produces: all of which finally dry up and become fuel for fire. So that by these four he may indicate the vanity of all things, namely that all things after they have arisen perish, and become fuel either for hell or for fire, as at the end of the world all things will be burned by the fire of the conflagration. This is what Ecclesiasticus chapter xxxiii, 15 says: "Against evil there is good, and against death there is life: so also against the just man there is the sinner. And so look upon all the works of the Most High, two and two, and one against one."

Upon this physical sense the ethical aptly rests, meaning: The mouth of the womb, that is lust, leads men to hell; the earth that is not filled with water, that is avarice, likewise leads men to the fire of hell. Wherefore St. Chrysostom compares fornication and the harlot to hell: for thus he says, tract. 86 on John: "The female sex is reckless, and similar to hell, and its desire is likened to hell: it ceases when it has stripped the lover of all his possessions; indeed not even then, but rather it reviles and insults him as he lies prostrate." Therefore both the harlot and hell never say: "Enough." Whence St. Augustine, tract. 107 On the Times: "Scripture," he says, "rightly joins hell and the love of woman. The house of the harlot will hold the fire of hell. For hell the house of the harlot is substituted, because it repels no one and draws to itself everyone who enters." And St. Jerome exclaims: "O lust, you infernal fire, whose fuel is gluttony, whose flame is pride, whose spark is wicked conversations, whose smoke is infamy, whose end is hell!"

Similarly, according to the second combination of earth with fire, the same Chrysostom compares the miser to the fire of hell, homily 29 on Matthew: "The miser," he says, "springing upon all like death, swallowing all like hell, is the common enemy of the human race, since he would wish no man to exist, so that he might possess all things." Hence St. Luke, chapter xvi, narrating the torments of the rich man Dives and the miser, says: "Lifting up his eyes, while he was in torments, he saw Lazarus, etc. He was in torments (says Chrysostom) and had only his eyes free, so that he could see another's riches; therefore his eyes are left free, that he may be tormented more, because he did not have what another held: the riches of others are the torments of those who are in poverty."

Fourthly, others judge that these four combined denote both the mutual conflict of vices, and the rivalry and envy of the vicious; for against hell, that is anger, there often resists the mouth of the womb, that is lust and the love of women; earth without water, that is avarice, resists fire, that is ambition, because it does not wish to give gifts and spend its wealth to obtain the honors that ambition suggests. Again, while someone like fire seeks some wealthy dignity, immediately earth rises up, that is, some miser, and not just one, but ten, who seek the same thing, indeed buy and purchase it.

But all these interpretations are partly cabalistic, partly forced, and therefore more alien to the four insatiable things; wherefore what I reviewed in the third question seems apt and genuine.



17. THE EYE THAT MOCKS ITS FATHER, AND DESPISES THE BIRTH OF ITS MOTHER, LET THE RAVENS OF THE TORRENTS DIG IT OUT, AND LET THE YOUNG OF THE EAGLE DEVOUR IT.

For birth in Hebrew is יקהת yikkehath, that is, obedience; others, doctrine; others, expectation; Aben-Ezra translates, companionship, meaning: He who despises the companionship and fellowship of his mother; R. Solomon and Cajetan translate, wrinkles; the Septuagint and the Syriac, old age.

By birth some understand a brother born of the same mother, meaning: Just as it is a crime to despise one's mother, so also a brother, because a brother is the offspring of the same mother; and therefore he who despises his brother, despises also his mother, who bore and begot him along with himself: for a son is the image of his mother, and represents her as an idea and mirror. What therefore is more wicked than to despise a brother, that is, to despise one's mother? than to abandon, despise, and pursue with hatred a brother formed in the same womb, nourished and begotten? But it is better to take "birth" properly as the labors and pains of childbirth, which the mother endured in great number and extreme bitterness when she conceived her son, carried him in her womb for nine months, and gave birth; for he who despises these is the most ungrateful and faithless of mortals. The a priori reason is that parents are the principle and cause of their children, from whom the children have received their entire being, their whole nature, and everything they possess. Therefore parents are to their children like God the Creator, and they act in His place on earth, and are certain living images of God, indeed earthly gods and divinities, as Plato says; therefore the dignity of parents can never be sufficiently esteemed by their children, nor repaid by any services or benefits, because everything they give back was received from their parents, and therefore belongs more to the parents than to the children. Hence Herodes in Stobaeus, Sermon 79 (who cites Xenophon, Musonius, Aristoxenus, Socrates, Plato, and others on this matter): "So that we may have readily at hand the duties by which we are bound toward our parents, we must always revolve in our mind this summary statement: that parents are images of the gods for us, and by Jupiter are household gods, authors of benefits, kinsmen, creditors, masters, and most constant friends; for they are the surest images of the gods, and reflect their likeness to us better than any art or skill could express, since they are like domestic gods, patrons, and intimate to us." Hence he concludes that "children ought to consider themselves as born in their father's house as in a kind of temple, and as priests consecrated by nature itself to attend to the worship of their parents." Those who harm their parents, therefore, are not merely monstrous parricides of their parents, but also offend against nature and God Himself, since they violate His living images.

LET THE RAVENS OF THE TORRENTS DIG IT OUT. — For ravens, being dry, hot, and thirsty, are accustomed to dwell near torrents, so that they may frequently wash themselves in the waters, moisten themselves, drink, and cool themselves. The meaning is, as if to say: A son who mocks his parents deserves to be hanged, to go to the gibbet, to be nailed to the gallows, so that there he may be plucked of his eyes and devoured by ravens, according to that saying of Horace: "You shall not feed the ravens on the cross." Hence it is commonly said: "Go to the ravens," that is, go to the gibbet, where you may feed the ravens; for he who is impious and cruel toward his parents will be far more impious and savage toward strangers; hence we see that children who are inhuman toward their parents turn out to be thieves, murderers, traitors, robbers, etc. Therefore an eye that is impious and savage toward parents deserves to be dug out and devoured by impious and savage ravens.

You will ask why, above all other birds and beasts, he names ravens and eagles. I respond: first, because ravens attack the eyes and tear them with their beaks — either because these are the most delicious food for them, or from malice, or from the idea that their savagery might not be seen — they gouge out the eyes so that they may then freely prey upon the blinded and sightless bodies.

Both naturalists, such as Aelian, book II On Animals, chapter 11, and experience itself teach this about the raven. Hence Catullus:

Let the raven with black gullet devour the gouged-out eyes,
The dogs the entrails, the wolves the remaining limbs.

Indeed, the raven, fighting with the donkey and the bull — enemies stronger than itself — uses cunning to overcome them; for beating them with its wings, it attacks their eyes, and thus easily overcomes them once blinded and sightless. Hear Aristotle, book IX, History of Animals, chapter 1: "The raven is an enemy to the bull and the donkey, for it flies at them and strikes and tears their eyes." Isidore likewise, book XII of Origins, chapter VII, teaches that ravens first gouge out the eyes of carcasses. Hence also that saying of Aristophanes in the Birds: "The raven, coming upon the perjurer, flying secretly, will strike out his eye." Some give the reason that ravens, seeing their own image in the eyes or pupils as if in a mirror, are inflamed with envy and anger, as though they perceived other adversaries of themselves; and hence they are called in Greek coraces from piercing the pupils: for korax is said from kora, that is, "pupil." So they say.

Second, because ravens and eagles, on account of their dryness, heat, sinews, and strength, live longer than other birds, as attested by Pliny, book VII, chapter VIII, Aristotle, and others. Justly, therefore, a son impious toward the givers of his life is given over to long-lived ravens to be destroyed, so that they may take from him his longevity and dispatch him, as one unworthy of life, by a swift death. Albertus Magnus, and from him Aldrovandus, report that the raven lives one hundred and eight years.

Third, because ravens are inhuman toward their chicks, just as the chicks are toward their parents: fittingly, therefore, they are the torturers and executioners of impious children. Hear St. Gregory, book XXX of Morals, chapter VIII: "The raven (as is reported) plainly pretends not to provide food to its hatched chicks until they turn black with feathers, and allows them to suffer from starvation until its own likeness is seen in them through the blackness of their plumage." St. Augustine and other Fathers assert the same regarding those words of Psalm 146: "Who gives the beasts their food, and to the young ravens that call upon Him." They add that the chicks are fed by flies and gnats flying past; Cassiodorus adds, also by heavenly dew. Aristotle further adds, book VI, History of Animals, chapter VI: "The raven," he says, "expels its chicks from the nest;" for it forces them to leave when they can barely fly and to seek food for themselves, lest it be compelled to feed them; indeed, it does not allow them to remain in its territory if it is too confined, lest they steal its food, as Aristotle expressly teaches, book IX, History of Animals, chapter XXXI. Hence Aelian and Pliny say that an abundance of ravens hovering over fields is a sign of the land's fertility: for where

The Hebrew is "ravens of the torrent," or "of the valley." Vahat signifies a torrent and the bed of a torrent, through which a torrent rushes during rainy weather, but which at other times is dry; it is established that it also denotes any valley whatsoever. there is an abundance of grain, ravens allow more ravens to dwell. To this belongs the fable of Aesop: "The raven," he says, "when sick, said to his mother: Mother, pray to God and do not lament. To whom his mother replied: And who indeed, O my son, will have pity on you? For whose flesh have you not eaten?" The fable signifies that those who have many enemies in life will find no friend in time of need.

Fourth, because raven chicks that are cruel toward their parents beget similar chicks, which they in turn experience as equally cruel and savage toward themselves: in like manner, children who are impious toward their parents beget children similar to themselves, whom they consequently find equally impious and cruel toward them — partly from wicked upbringing and wicked example, partly by God's just vengeance — especially in old age, according to the saying: "Bad ravens, bad egg." Indeed, raven chicks, on account of their voracity and savagery, when food runs short, attack, tear apart, and devour their raven parents. Hence that saying of Philes, On the Endowments of Animals:

The wicked raven, nourishing wicked offspring,
Which he himself (hatching eggs) brought forth for the sake of his kind,
When even a brief time of hunger presses,
Offers himself as food to his young in place of nourishment.

Aelian likewise, book II, chapter XXIX, teaches that ravens are abandoned by their chicks in old age and consumed by hunger, because they themselves had abandoned their chicks in the nest. The same author, book III, chapter XIV, says that raven chicks, out of voracity and gluttony, do not even spare their parents, but kill and devour them; therefore, as those guilty of the most grievous parricide, they deserve to be sewn into a leather sack, says Aldrovandus in his work on the Raven. Our Nicolaus Causinus, book VI of Historical Parables, chapter XLIX: Ravens, he says, remember that when they were chicks they were abandoned by their parents and exposed to hunger, and so they devour their parents when worn out by old age. Raven chicks, therefore, signify avengers of parental negligence. Hence Solomon here tacitly warns parents to raise their children piously, if they wish to find them pious toward themselves; for if they raise them impiously and in a raven-like manner, they will find them impious and raven-like toward themselves, so that they avenge and repay the impiety of their parents by the law of retaliation.

Fifth, because the raven is a foul, thieving, black, most rapacious, and ill-omened bird; hence it is called by St. Jerome "the most hideous of birds": therefore by the very fact that those impious toward their parents are compared to, indeed delivered over to, the raven, it is signified that nothing is more abominable, nothing more contemptible, nothing more impious. Hence the raven is called in Greek korax from koros, that is, "black"; or from kara, that is, "head," because it has a large head; or from kora, that is, "pupil," because it attacks the eyes; or, as Rhodiginus says, book VII, chapter V: from the continual movement of the pupil. Suidas derives it from krozein, that is, to croak or caw, because their voice is a croaking; for they repeat "coras" or "cras." Likewise Varro teaches that the Latin corvus is related to the verb crocio; Isidore, however, book XII of Origins, chapter VII, thinks ravens are so called from the voice of the heart, because they indeed utter a voice from their breast, and croaking it forth they cry out, and betrayed by their own voice they are caught. Others derive the Latin corvus and the Greek korax from the Hebrew oreb, or goreb, which, like saccus, cornu, and certain other names, seems to have been transferred from the Hebrew language to most other languages. The raven is called goreb because it has a mixed color between bright and dark; or because it reflects the darkness of evening and flies at evening: for ereb or gereb is "evening"; or, as others say, oreb is derived from Arab, that is, Arabia, and Arabi, that is, an Arab, because like the Arabs it plunders and robs. Indeed some derive the verb rapio by aphaeresis from oreb; hence in German the raven is called raab, in Belgian rave.

Hence the raven is fittingly a symbol of demons, who are likewise dark, malicious, rapacious, impious, and who blind and gouge out the eyes of men; hence demons have often appeared in the form of ravens, and still appear so. Thus Bede here takes ravens to mean demons, as if to say: Demons will assail children who are impious toward their parents, and will carry them off to hell, where, like fierce ravens, they will pierce with their beaks and strip the flesh from the eyes with which they mocked their parents.

Mystically, St. Gregory, book XVIII of Morals, chapter XIX: "The eye that mocks, etc. For the perverse," he says, "when they criticize the divine judgments, mock their father. And all heretics, when they despise the preaching of holy Church, despise the birth of their mother. But the ravens come from the torrents, when true preachers proceed from the streams of sacred books to the defense of holy Church; they are also rightly called ravens, because they in no way boast of the light of justice, but through the grace of humility confess the blackness of sins in themselves; these ravens, indeed, gouge out the eye of the mocker, because the prathey overcome the intent of wicked and obstinate men.

Tropologically, our Alvarez de Paz, book V, part III, chapter VI, On the Extermination of Evil: Who, he says, mocks his father? He who, swollen with pride, does not obey his superior; and who despises the birth, that is, the labor of giving birth or the travail of his mother? He who, to satisfy his own will by not obeying, overthrows religious discipline. This man deserves to be driven to the cross, indeed to be destined for eternal punishments, where demons — like ravens in the blackness of sin and like eagles in rapacity — may gouge out his eyes so that he cannot see the Sun of justice, and tear apart all his goods as if they were flesh. Is not a thief, if he steals something of great value, driven to the cross according to the statutes of the law, or hung upon the gallows? But he who does not obey his superiors is a thief and a usurper of something of great value, namely of the will consecrated to God. And therefore St. Bonaventure says: "You gave yourself to your superior for the sake of the Lord and for the sake of the kingdom of heaven, and you are no longer your own, but belong to him to whom you sold yourself; and therefore you may do nothing with yourself without his will."

For he is the master of your will, and the handling of another's property against the owner's will is theft; but a thief does not approach heaven." So says St. Bonaventure, treatise On the Interior Man, chapter II.

Solomon adds: "And let the young eagles devour him." R. Solomon and Aben-Ezra hold that eagles are dutiful toward their chicks and toward their parents, and therefore it is just that children impious toward their parents be delivered to them for devouring, so that dutiful birds may avenge impiety. However, there are also some eagles that are inhuman and savage toward their chicks and parents; hence that saying about the eagle in Aristotle, book I, History of Animals, chapter XXXI: "She lays three, and casts two from the nest, and raises one;" and book IX, chapter XXXII: "Eagles," he says, "feed their chicks until they are able to fly, then expel them from the nest; afterwards they banish them from the entire region that the parents themselves inhabit." Therefore, for the same reasons I have already stated that impious children are delivered to ravens, they are also delivered to eagles.

An apt example of this maxim is recorded by Gregory of Tours, an eyewitness, concerning Meroveus, who, eager for revolution and greedy for the kingdom, rebelling against his father King Chilperic of the Franks, was tonsured by him and confined in a monastery. Fleeing from there to Tours to the church of St. Martin, he was benevolently received by Gregory of Tours, and there received this omen like a thunderbolt, which Gregory himself recounts in these words, book V of the History of France, chapter XIV: "Meroveus was speaking many accusations against his father and stepmother; and since these were partly true, I believe it was not pleasing to God that these things should be spread abroad by a son, as I learned from what followed. For one day, having been invited to his banquet, while we were sitting together, he humbly asked that something be read for the instruction of his soul. And I, having opened the book of Solomon, seized upon the verse that first presented itself, which contained this: The eye that has looked defiantly upon a father, let the ravens of the valleys dig it out. When he also did not understand, I considered that this verse had been prepared by the Lord," and in accordance with it the unhappy end of Meroveus came about. For he was deprived of the light of his eyes and of his life by his father Chilperic, as a raven by a raven, as attested by Paulus Aemilius in his Life of Chilperic; where he also adds that like was repaid to Chilperic with like, when he was slain by his raven-like wife Fredegonde.



18 and 19. Three things are difficult (in Hebrew, hidden or wonderful, as Aquila translates, and so St. Ambrose reads, On the Death of Valentinian; the Chaldean, hidden; the Septuagint, three things are impossible for me to understand; Vatablus, three things are excellent and beyond my comprehension) for me, and the fourth I utterly do not know: THE WAY OF THE EAGLE IN THE SKY (Septuagint, the traces of a flying eagle), THE WAY OF THE SERPENT UPON A ROCK (erroneously many codices read, upon the earth), THE WAY OF A SHIP IN THE MIDST OF THE SEA (Hebrew, in the heart of the sea; Septuagint, the paths of a sailing ship), AND THE WAY OF A MAN IN HIS YOUTH.

Franciscus Lucas suspects in his Notes here that the Septuagint originally translated en neanidi, that is, "in a young woman," which was later corrupted to en neoteti, that is, "in youth," and from that perhaps was derived the "in adolescentia" (in youth) that many codices of the Vulgate have. For this change and slip is both closer and therefore easier and more likely than from alma, that is, "young woman," to almut, that is, "youth." And this reading contains a sublime meaning, difficult indeed impossible to perceive, namely the Incarnation of the Word in a virgin, so that Solomon, though otherwise most wise, rightly said of it: "And the fourth I utterly do not know," since the knowledge of "the way of a man in his youth," from daily use and experience, seems to be easy, or certainly not so difficult. Both readings, therefore, are supported by weighty authorities, and consequently both must be explained.

The former reading: "And the way of a man in his youth," first suggests this plain and plausible sense, concerning the fickleness of youth and the wandering instability of young people, on account of the fervor of their age and blood, as if to say: Just as the way of the eagle, serpent, and ship are oblique and winding, and are discovered with difficulty because no trace of them remains: so also the way, that is, the manner of life that one follows in one's youth, is understood with difficulty; for so unstable is the way of a man in his youth, so does a young man twist himself in all directions at every hour, and is now carried here, now there, that it is difficult to comprehend it and to observe where he is heading and in what things he has been engaged.

He means the furtive and clandestine love affairs, and the congress that a man has with an unmarried girl, no one being aware except the lovers, while in the meantime she is considered a virgin. by these things and elements, the wandering way of an unstable mind is graphically depicted and, as it were, represented in an image: a mind that now wanders in the desire for worldly glory, now in the desire for earthly things, now in the desire for lusts and sensual pleasures, in which, as in waters, men wallow and are submerged.

Again, this riddle of the eagle, serpent, and ship signifies wisdom, counsel, and every higher doctrine and thought — which, like the eagle, flies over young people and youth as through the mobile air, so that it leaves no trace of itself; prudence, which the serpent with its cunning represents, creeps and glides through the same age as over a rock, so that it leaves no signs behind; watchfulness, constancy, good resolutions, and every virtue likewise pass through that age like a ship cutting through the sea, which impresses no mark upon the sea. So that all these things signify that nothing adheres firmly in youth in the manner of a habit, but everything runs through it and slips away, so that from the fact that you see a young man today as upright, chaste, sober, etc., you cannot determine whether he will be the same tomorrow; you likewise do not know what he conceals in his mind, what affections, loves, or hatreds he hides in his soul; just as an adulteress studiously conceals her adulterous loves. Hence it is added concerning her: "Such is the way of an adulterous woman," etc. Therefore St. Chrysostom, Homily 84 on Matthew, asserts that our life, being unstable, fluctuates more than the Ocean and Charybdis: "The waves of youth," he says, "succeed those of childhood, and are more violently tossed by the winds of desire, like the Aegean Sea, and this age is especially deprived of correction, not only because it is beaten by greater waves of disturbance, but also because the tutor and teacher are then withdrawn." See Aristotle, book VIII of Ethics, chapter III, where he describes this fickleness of youth; from which he concludes that no certain indication of talent, character, or future morals in later life can be drawn from it. For, as Homer says, Iliad III: "The minds of the young are always wavering."

To this Pineda adds, book III of On the Affairs of Solomon, chapter II: These four things, he says, are most similar to one another, and represent the image of the last, that is, the fourth. For the ways and movements of the first three — namely the eagle, the serpent, and the ship — are tortuous and oblique, and are twisted now this way, now that, from moment to moment: especially the ship in the midst of the sea, assailed by contrary winds, driven by rapid waves, which either impede the straight course or plunge the ship — that is, youth — into destruction. For that is what "in the midst of the sea" signifies according to some. But if wisdom comes to a young man, it will be like a rudder for directing the course and overcoming the waves, since it is said to have been for Solomon like a shore, against which the proudest waves of the sea are dashed and broken — that is, the disturbances of youth and the onslaughts of the most rapid passions. Hear Scripture: "God gave Solomon wisdom and exceedingly great prudence, and breadth of heart, like the sand that is on the seashore," 3 Kings IV, 29. For Solomon began to reign in his youth after the death of his father David, at the age of 18, as Pineda teaches there, and at the beginning of his reign he asked for and obtained wisdom from God, 3 Kings III, 11.

Second, others conversely consider that by these three, indeed four things, there is noted the admirable virtue and vigor of youth, and of a well-instructed, courageous, and energetic young man in the manner of a man (for this is what the Hebrew gaber means), as if to say: It is a thing worthy of admiration that the eagle, heavy in body mass, lifts itself through the air on wings alone and flies aloft; that the serpent, lacking feet, glides and runs most swiftly over rocks and stones, indeed suddenly climbs high cliffs, trees, and houses without ladders or nails; that a ship laden with great cargo floats upon the sea like a fish, and turns itself in every direction at the helmsman's will, and even struggles against winds, storms, and waves by plowing through them, and subdues them by treading upon them: but more admirable still is the way of gaber, that is, of a man — namely the mature and upright conduct of a manly and noble young man who in his youth overcomes his years by precocious virtue and outruns his age. For he is like, indeed he surpasses, the nobility of the eagle, the serpent, the ship, and the helmsman: for a young man living in the flesh and mastering the flesh, while meditating on heavenly things and having his conversation in heaven, is an eagle despising the earth and soaring on high. The same young man, conducting himself prudently and circumspectly in all things, though he has not yet learned prudence through experience, is like a cunning serpent, which, smooth and lacking feet, with the agility implanted by nature, skillfully flees, runs over rocks, and climbs cliffs. The same young man, cautiously avoiding or bravely overcoming the temptations of the flesh and the world, is like a ship driven by a skilled helmsman, which overcomes storms and waves either by plowing through them or by struggling against them, and is carried directly into port.

Third, our Salazar thinks that by these four things is designated the swift course of youth and of age and its pleasures, as if to say: The eagle is carried most swiftly through the lightest region of the air, the serpent glides most smoothly over the earth, the ship rushes most softly yet most rapidly through the waters of the sea; but far more swiftly and gently is a man carried, glides, and rushes from youth to other ages of life: because a young man does not pay sufficient attention to how much time passes from him, and so youth flees him while he is unaware and, as it were, occupied with other things.

With a similar figure, the Sage, chapter V, verse 10, compares the swift passing of human life to a ship crossing the water and a bird cutting through the air, as also Job, chapter IX, verse 26, and others compare it to a serpent fleeing over rocks. Hence the Chaldeans, by the serpent coiled into a circle and biting its own tail, represented the year always fleeing, revolving, and returning in a circle; as Horus Apollo testifies in his work on the Serpent. Again, just as it is difficult, indeed impossible, for the eagle, the serpent, or the ship to retrace and return by exactly the same path: so it is extremely difficult for a young man to abandon the path of pleasures he has entered upon, to take up the path of virtue, and to turn himself to better ways. For what else is a young man puffed up with desire for glory, but an eagle soaring on high? What is a young man eagerly pursuing earthly and passing goods, but a serpent creeping along the ground? What, finally, is a young man dissolving in delights and pleasures, but a ship rushing through the waters?

Mystically, Isidore of Pelusium, book I, epistle 416: "Three things," he says, "I cannot comprehend with the intellect, and the fourth I utterly do not know, says Solomon: the way of a flying eagle; but this is the divine nature of the Son, which no human mind can comprehend. And Your footsteps shall not be known, says the divine Spirit in the Psalms. Moses too saw this Eagle, covering the people in the desert with His wings. And the way of the serpent on the rock. Crooked and winding are the ways of that serpent who whispered the transgression of the commandment to us, which are indeed sins, and they found no way in the rock; but the rock is Christ, who when He put on flesh remained free from all change. For He committed no sin, nor was deceit found in His mouth. The way of the ship in the midst of the sea, that is, of the divine Incarnation bringing salvation to all; which, like a ship, traversed the abyss of death, and recalled our race from it, but the path of death itself was by no means found in the underworld. The way of a man in youth. By youth in this place he understands the resurrection from the dead, when corruption will be changed, and nature will grow young again to a state free from all corruption and destruction. Seek this state for yourself."

Less fittingly does Isidore in the same place apply these four things to the devil and his temptations. More fittingly the Author of the Greek Catena: "By the eagle," he says, "understand Christ; by the traces of the eagle, His incomprehensible descent from heaven and His ascent back to the same; by the paths of the ship, His wonderful emergence from the virgin mother; by the way of the serpent, finally, the diabolical forces and operations of temptations."

The latter reading: "And the way of a man in a young woman," that is, alma, meaning a virgin, as the Hebrew and Chaldean have, is first explained by our Gaspar Sanchez on Isaiah VII, 14, as if to say: You will more easily find the way of the eagle in the air, and the way of the serpent on rocks, and the way of the ship in the sea, than the way of men to the door of that virgin who never offers herself to be seen by men, indeed who shuns and flees them, and therefore is alma, that is, "hidden." Again, just as after the passage of the eagle, serpent, and ship, no trace of their passage remains in the air, rock, or sea: so in a virgin, whose mind is an unblemished and pure thought, no affection or memory of a man fixes any traces of itself; but all these things immediately slip away and vanish. By this is signified that the best safeguard of virginity is, first, a firm and constant devotion to it; second, the avoidance of men, so that she hides and conceals herself at home: for wanton young men will not be able to deceive her who shuns and dreads the sight and conversation of all men as if they were serpents.

Second, conversely, Jansenius considers that these words correspond to that second generation, of which he spoke in verse 12: "A generation that seems clean to itself, and is not washed from its filth." Namely, there is a certain generation which, though impure and unchaste, nevertheless puts on a show of chastity and unblemished purity; and this is the deflowered virgin who gives herself freely, and the married woman who admits an adulterer: for each one strives to cover and conceal her crime. And so he says: Just as in the air, rock, and water, the eagle, serpent, and ship leave no clear marks of their journey: so also the entry of a man to a virgin usually leaves no visible trace, because of the excessive care taken to conceal what cannot be revealed without mortal danger. Therefore, according to this sense, the Hebrew alma does not mean an uncorrupted young woman, but a virgin — that is, not one who is currently a virgin, but one who was before the encounter, indeed who was found to be a virgin at the very moment of the encounter.

Third, others explain it in such a way that Solomon urges parents to maintain a vigilant and strict watch over their virgin daughters, because, just as the entry and passage of the eagle, serpent, and ship through air, rocks, and sea is most gentle and smooth, so much so that it is not perceived: so likewise the entry of a man to a virgin is most gentle and most secret, so that it deceives even all parents. Again, just as the approach of a man to a virgin is hidden, so also is the departure: for it leaves no trace of itself in the man; and in the virgin, although some think that the trace remains of the membrane that was ruptured, which before the union covered the virginal secret and was the seal of virginity, yet others deny this, such as the physician Franciscus Vallesius, as I showed at Deuteronomy XXII, 17 and 18.

Beneath this humble and lowly bark of the letter and its grammatical sense, Solomon had in view something higher, namely the Incarnation and nativity of the divine Word in the Blessed Virgin; for this is what the Hebrew alma signifies, to whom gaber entered, that is, the man Christ, announced by the Archangel Gabriel, so named because he announced gaber el, that is, the God-man, namely the incarnate Word. For this was a wonderful, difficult, and incomprehensible mystery, indeed the great secret of all ages, according to that saying of Jeremiah XXXI, 22: "The Lord has created a new thing upon the earth: a woman shall compass a man;" and Isaiah, chapter VII, 14, presents to King Ahaz this greatest sign of signs, saying: "Behold, a virgin shall conceive and bear a son;" and chapter LIII, 8: "Who shall declare His generation?" Therefore that which

The Blessed Virgin, fulfilling this prophecy of her ancestor Solomon, having received the message from Gabriel, said in wonder: "How shall this be done, since I know not man?" And the Angel answered her that this would be the work not of man, but of the Holy Spirit: "The Holy Spirit," he said, "shall come upon you, and the power of the Most High shall overshadow you." The very same thing Solomon first prophesies here, and, astonished at so sublime a mystery, confesses that he plainly does not know its manner: hence he is called a prophet by the Fathers, and indeed he called himself a prophet in this chapter, verse 1, when he called this speech of his a "vision," that is, an oracle and prophecy. For the Hebrew word gaber, that is, "a strong man," properly applies to no child or young person, but to Christ alone at His birth, both because of the fortitude of His divinity, and because from the instant of His conception He was entirely perfect in His soul: for it does not seem to be without mystery that it is not said: "The way of a youth or young man in a young woman," as according to that former literal sense it seemed it should be said, but "the way of a man." Certainly this cannot more truly apply to anyone other than to Christ and His virgin mother.

According to this sense, the remaining three ways are rightly understood as having been adduced so that by their example that fourth way, more wonderful than the others, might be better understood and noticed — namely that, just as a bird flies through the air, a serpent creeps over a rock, a ship passes through the sea without any corruption of the air, rock, or water, or any sign of division being left: so also that way of a man takes place without the injury or corruption of the virgin. Thus the ancient Rabbis explained this passage concerning Christ incarnate in the Virgin, and among them R. Haccados, that is, "the Holy One," in Galatinus, book VII, On the Secrets of the Faith, chapter XV, Lyranus, Jansenius, Francisco Suarez, III part, Question XXVIII, article 1, disputation 5, section 1, and others.

Therefore Solomon here foreshadows "the way of a man in a virgin," that is, the Incarnation of the Word in her, with three similar but enigmatic comparisons, namely through the way of the eagle in the sky, the way of the serpent on the rock, the way of the ship in the sea: from which you may gather that Christ is the eagle, the serpent, the ship; and the Blessed Virgin is the sky, the rock, the sea.

That Christ is the eagle, the king of birds, is clear from the analogies between them. Hear St. Ambrose, treatise on Proverbs chapter XXX, toward the end: "The eagle is understood to be Christ, who by His flight descended to earth; this kind of animal is not nourished unless the chastity of the mother is first proved, so that with open eyes it gazes upon the whole sun without blinking: for this animal is compared to the Savior because, when He wished to seize something, He did not walk the earth with footsteps, but chose an exalted place: so also Christ, suspended on the high cross, with thundering noise and terrible flight made His assault upon the underworld, and seizing the saints, returned to the heights above." That Christ is likewise the serpent, who took upon Himself the form of a sinner but was free from the venom of sin — indeed He expiated it with His blood — is clear from John III, 14: "As Moses lifted up the serpent in the desert, so must the Son of Man be lifted up, that everyone who believes in Him may not perish but may have eternal life." That Christ is the ship of heavenly merchandise, which carries all the faithful and saints through the sea of this world to the port of eternal salvation, St. Ambrose teaches in the same place: "Christ," he says, "is the ship in which the souls of all believers embark, which, so that it may be borne more firmly among the waves, is fashioned from wood and fastened with iron: and this is Christ on the cross; but he says the ship leaves no trace, because the true and efficacious Word of God penetrates through the ear to the innermost parts without injury, and with man assumed, the Word is born among men without any diminution of Himself, and the Virgin Mary gives birth without corruption. Therefore the ship passes through the sea, and no traces remain in the waves, because Christ came from heaven, is conceived through the ear, is carried in the womb, and the Virgin Mary remained after she gave birth the same as she was before she had conceived the Word through the ear and carried Him in her womb."

That the Blessed Virgin is the sky is clear, because in her as on a heavenly throne adorned with every beauty and grace, God dwelt for nine months — namely the divine Word (for where God is, there is heaven: where the Pope is, there is Rome, say the canonists) — who, like an eagle, flew most swiftly and sublimely to her when she said: "Behold the handmaid of the Lord, be it done to me according to your word," and at the same instant of time descended from the bosom of the Father into her, assumed flesh from her flesh, and gave Himself a body. That the Blessed Virgin is the rock of limpid purity, fortitude, and constancy is manifest. That she is likewise the sea of wisdom and virtues the Fathers teach. Hence Mary, or as the Hebrews pronounce it, Miram, or Mariam, means the same as "the depth of the sea," as some hold; although there are many other and truer etymologies of her name. Here I open for you, O reader, a wide field both for running forth into the praises of the Blessed Virgin, and for contemplating and admiring the manner of the Incarnation of the Word in the Virgin. For consider here the endowments of the eagle, the serpent, and the ship, and attribute them to Christ; then weigh the endowments of the sky, the rock or cliff, and the sea, and attribute them to the Blessed Virgin, and you will see that a true abyss of wisdom lies hidden in this enigma.

Mystically, Lyranus understands by the way of the eagle in the sky, the ascension of Christ into heaven; by the way of the serpent upon the rock, His resurrection: for just as He hung on the cross like a serpent, in the resurrection He rose from the sealed tomb, so that on the sealed stone placed above no trace of the resurrection appeared; by the way of the ship in the midst of the sea, His life in this stormy and turbulent world, in which He was exposed among the Jews to various tempests, always wandering unstably from one place to another. For all these ways, just as the way of His conception and birth, exceed the grasp of man.

Anastasius of Nicæa applies these things to Christ differently in his Questions on Sacred Scripture, Question XLIII; for he says thus: Who will understand and comprehend in his mind "the way of a flying eagle in the sky," that is, the ascension of Christ; "the way of the serpent upon the earth," namely the trace of sin in the body of Christ; "and the paths of the ship through the sea," namely of the Church, since in this life as in a sea she is steered by hope in Christ through the cross; "and the ways of a man in his youth," namely of Him who was born of the Holy Spirit and the Virgin? "For behold, a man, the Orient is His name," Zechariah VI, 12.

The third emblem of the way of the ship he attributes to Christ thus: "By the ship we should understand the Church, equally situated on the sea of this world, which is wearied by frequent blasts of wind, that is, by the blows and lashes of temptations; which the turbid waves, that is, the power of this age, strive to dash upon the rocks; which, although often troubled by the waves of the billows, can nevertheless never suffer shipwreck, because on its mast, that is, on the cross, Christ is raised up; in the stern the Father sits as helmsman; the Paraclete Spirit guards the prow. Twelve rowers steer this ship through the narrow straits of this world into port, that is, the twelve Apostles and a like number of Prophets."

He then adds that this ship overcomes all rocks, storms, pirates, and gusts of wind: "But what he says about the ways of a sailing ship properly signifies that in time of persecution it absolutely cannot be seized in a wonderful way; because it is made alive through destruction and rich through losses, and for this reason it is compared in many places to the sun or the moon, which even if struck is not moved, or if moved, rises again;" that is, the moon receding from the sun is diminished in light and orb; then approaching again, it increases once more and, as it were, rises again.

Then he continues with the fourth emblem of the man in his youth concerning Christ: "This man is Christ our Lord; this is the man whose ways cannot be known in His youth. For who could estimate in his mind how great the works were that He performed when, according to His humanity, He dwelt on earth, what paths of virtues He trod, what ways of benefits toward the human race He entered upon?"

More elegantly, more fully, and at greater length, St. Ambrose treats this entire enigma as referring to Christ, in his treatise on Proverbs chapter XXX, or On Solomon, which is found at the end of volume II, where by the way of the eagle in the sky he understands Christ's descent to earth and into the Virgin's womb, and again His same ascension into heaven; by the way of the serpent on the rock, Christ's immunity (for He is the rock) from sin and from the servitude of the devil; by the way of the ship in the sea, both Christ's Incarnation, and His cross, and His Church; by the way of a man in his youth, Christ's life and conduct in this world. But hear the man himself:

He attributes the first emblem of the eagle to Christ thus: "As if indeed it were easy for an eagle, suspended in the heights by the swift elevation of its wings, to leave manifest traces of its flight and passage, or to mark its way in the void and fix the line of its flight in the fluid air. By the eagle in this place we must understand the Lord. For although after His passion and resurrection our Lord ascended into heaven in the presence of the Apostles, yet what man's understanding is so lofty or so great that it could be explained how that great Majesty deigned to come from heaven, or to return? since we are permitted to know only this: that He came and that He returned. For who can know how the Word came into the Virgin, so that she suddenly conceived, so that the virgin birth poured forth so blessed an offspring, so that God put on man, whom the whole world can neither sustain nor contain? This is what Solomon says: that the traces of the flying eagle, that is, of Christ the Lord coming to earth and returning to heaven, cannot be comprehended or recounted."

He applies the second emblem of the serpent on the rock to Christ thus: "We must not doubt that this rock is Christ our Lord; and the serpent, from its very name — because it is the most cunning of all beasts that are upon the earth — appears to be the devil; who is called a serpent because he creeps secretly and subtly insinuates himself to test the senses of man. This serpent therefore could impress no traces of his malice in the body of man which the Almighty Lord had put on, although he dared to attempt it often." And in the appendix he teaches that the serpent seduced Adam and Eve because, being made from dust, they were dusty and earthly; but not Christ, because He was from the rock and was rock-like. "He was able," he says, "to approach Him for tempting; but Christ did not comply, and the words of the devil He contemned: therefore the serpent left no trace on the rock."

Tropologically, by this fourfold way understand the chariot of the four virtues, by which we go, indeed are drawn, to eternal happiness. Namely, by the way of the eagle in the sky is signified prudence: for the eagle is its symbol, since it possesses a marvelous keenness of sight for seeing and foreseeing, just as it belongs to prudence to foresee and look ahead at all things advantageous or harmful to action. By the way of the ship in the sea is signified fortitude, by which we advance bravely against the waves and storms of the temptations of this world. By the way of a man in his youth is signified temperance, by which we moderate the passions and desires of youth. By the way of the serpent on the rock is signified justice, which renders to each his own: just as the serpent creeping over the rock takes nothing from it, but leaves all that is its own. If you wish, therefore, to go to heaven, take up the way of virtue: by this way went all the Saints, Apostles, Martyrs, Virgins, and Confessors.

But come, let us inquire of the saints about the right way. Tell us, Abraham, tell us, Isaac, tell us, Jacob, by what shortcut did you attain heaven? "By faith we dwelt in the land as in a foreign country, in tents, confessing that we are pilgrims and strangers upon the earth: for we were looking for a city that has foundations, whose architect and builder is God," Hebrews XI. Tell us, Moses; tell us, Prophets, Hermits; tell us, eagles, indeed earthly angels: "We went about in sheepskins, in goatskins, destitute, distressed, afflicted; wandering in deserts, in mountains, in caves, and in holes of the earth. We chose to be afflicted with the people of God rather than to have the passing pleasure of sin: esteeming the reproach of Christ greater riches than the treasures of the Egyptians; for we looked to the reward." Same place. Tell us, St. Paul, what way did you enter when caught up into heaven? "Brothers, you are no longer strangers and foreigners, but you are fellow citizens with the saints and members of the household of God," Ephesians II. "I desire to be dissolved and to be with Christ," Philippians I. "Our conversation is in heaven. The sufferings of this present time are not worthy to be compared with the glory to come that shall be revealed in us," Romans VIII, 18; "for that which is at present momentary and light of our tribulation works for us above measure exceedingly an eternal weight of glory," II Corinthians IV. Tell us, St. Sebastian: "He has set me as a mark for the arrow, He has directed the sons of His quiver at me," Lamentations III: the shafts of heaven penetrated me more deeply than the shafts of weapons. Tell us, St. Francis: "Brothers, we have promised great things, greater things have been promised to us: let us keep the former, let us aspire to the latter. Pleasure is brief, punishment perpetual; the suffering is small, the glory infinite; the calling is of many, the election of few, the reward is of all." So great is the glory I await that every pain, every poverty, every leanness, every labor, every weakness, every temptation, every cross delights me. Tell us, St. Lawrence, what way led you to the heavenly city? "You have tried me by fire, and iniquity has not been found in me," Psalm XVI, 3. So was my heart fixed on God, on heaven, that tried by fire, roasted, scorched, I would sooner spend my soul than lose heaven. Tell us,

St. Agnes: "I passed through the foulness of the flesh and the threats of the tyrant on an unstained and unbent path: and behold, I come to You, whom I loved, whom I sought, whom I always desired. I am joined in heaven to Him whom I loved on earth with all my devotion." St. Ambrose, Sermon 90. Tell us, Maccabees, ancient and unconquered company of brothers and Martyrs: "You indeed, most wicked man, destroy us in this present life; but the King of the world will raise us up, who have died for His laws, in the resurrection of eternal life. These things I possess from heaven, but now I despise them for the sake of God's laws, because I hope to receive them back from Him," II Maccabees VII. Tell us, mother, tell us, heroic woman: "I do not know how you appeared in my womb: but indeed the Creator of the world, who formed the birth of man and discovered the origin of all things, will in His mercy give you back both spirit and life, as you now despise yourselves for the sake of His laws. My son, have pity on me, who bore you in my womb for nine months, gave you milk for three years, nourished you, and brought you to this age. I beg you, my child, to look up to heaven, and not to fear this executioner; but, made worthy of your brothers, become their companion, who, having endured a brief pain, have been made heirs under the covenant of eternal life, and accept death so that in that mercy I may receive you with your brothers," same place.

Let us follow them, let us imitate them, let us arm ourselves with them, if war, if temptation, if weakness, if melancholy presses upon us, so that we may constantly dwell in the suburbs of heaven, in the courts of our God. Begin to be, O soul, what you are going to be; you are destined as a companion of the Angels, live like an angel; most eagerly your guardian angel, all the Saints, so great a company of dear ones awaits you; run, hasten, make speed; the Blessed Virgin, your mother, awaits you; Christ the Lord, your delight, awaits you; God the Father awaits you, to endow you, predestined from eternity, as a daughter with His inheritance; God the Son awaits you, to rush into your embraces and kisses as those of a most sweet bride; the Holy Spirit awaits you as a most welcome friend, to clothe and adorn you with all glory, all grace, all beauty. Why do you delay? From this sea and soil, from this mire fly up to heaven. Go forth, O soul, from the tent of your body, that standing at the door you may see the glory of the Lord passing by: as you fly from this prison to heaven, the Blessed Virgin, Mother of the Lord, will come to meet you, accompanied by choirs of virgins; she will embrace you, she will receive you as her own, she will applaud you with all her company; when all the Angels, admiring your glory, will exclaim: "Who is this that comes up from the desert, abounding in delights, leaning upon her beloved?" Song of Songs VIII, 5; when all the daughters of Sion will gaze upon you most joyfully, will greet you, and will proclaim you most blessed; when all the sons of God will rejoice; when those 144 thousand before the throne and the elders, holding harps, will sing a new song, and you, triumphant, will lead the chorus: "Let us sing to the Lord, for He is gloriously magnified: the horse and its rider He has cast into the sea," Exodus XV; when the Bridegroom Himself with myriads of Saints will come to meet you: "Arise, come, hasten, my beloved, my beautiful one, my dove. Already the winter has passed, the rain has gone and departed. Come from Lebanon; come, you shall be crowned," Song of Songs II, 10. Then He will wipe away every tear from your eyes; then labor and pain, temptation, hardship, humiliation, penance, bile, phlegm, melancholy will be no more. Then for the crown of thorns He will place upon your head one gleaming with gold and gems; then He will kiss you with the kiss of His mouth; then He will give you "a crown instead of ashes, the oil of gladness instead of mourning, the mantle of praise instead of the spirit of grief," Isaiah LXI, 3. Then, secure and exultant, you will fly into the embraces of the Bridegroom, and with jubilation you will say: "I found Him whom my soul loves, I held Him, and I will not let Him go. Rejoicing I will rejoice in the Lord, because He has clothed me with the garments of salvation and has surrounded me with the robe of gladness, and as a bride He has adorned me with a crown," same place, verse 10. Let us meditate on these things most frequently, let us constantly dwell here with the Saints, with the angels; here let our heart be, here our tongue, here all our ways and prayers, so that after this brief and empty life, after a few years — would that after a few days and hours, would that on this very day and hour — we may be received into the company of all the Saints in heaven, and may enjoy Him who is our love, our end and desire, our God, blessed forever. Amen.



20. SUCH ALSO IS THE WAY OF AN ADULTEROUS WOMAN, WHO EATS AND, WIPING HER MOUTH, SAYS: I HAVE DONE NO EVIL.

Mystically, Anastasius of Nicæa, in Question XLIII already cited, takes the adulteress to mean the Church gathered from the idolatrous nations: "Such," he says, "is the manner of life of the Church believing in Christ; which, having committed fornication with idols, renouncing them and the devil, when she has washed away her sins and received forgiveness, says she has done no evil." So also Isidore of Pelusium, book I, epistle 417.

More elegantly and lucidly, St. Ambrose, treatise on Ecclesiastes chapter III, Sermon 1 on almsgiving, which is found at the end of volume II: "I believe Solomon said this about the soul washed through baptism: such is the wicked way of the harlot woman, who when she has washed herself says she has done nothing wrong, which was plainly said about her who, after she has been washed at the font of the Savior, does not remember the vices of her sins, takes up the virtue of preaching, and washing away her stains with living water, is not held back from evangelizing by the consciousness of sin, but by the warmth of faith is impelled. For she says she has done nothing of wickedness, while she becomes a messenger of truth, and by forgetfulness denies her unchastity, while by devotion she preaches chastity." He adds the reason: "For this is the power of Christ the Lord, that a sinner who has washed himself in His wave, renewed again as a virgin, does not remember what he did before, but bears the innocence of infancy with a reborn nativity, and becomes a faithful virgin of Christ, he who had been an adulterer through the corruption of sin." St. Ambrose has similar, indeed identical things in Sermon 42 among the common sermons, and in the treatise on Proverbs chapter XXX, or on Solomon.



21, 22, and 23. By (the Chaldean, on account of) THREE THINGS THE EARTH IS MOVED, AND THE FOURTH IT CANNOT BEAR: BY A SERVANT WHEN HE REIGNS: BY A FOOL WHEN HE IS FILLED WITH FOOD: BY A HATEFUL WOMAN WHEN SHE IS TAKEN IN MARRIAGE: AND BY A MAIDSERVANT WHEN SHE IS HEIR TO HER MISTRESS.

This is the fourth riddle, or as it were the fourth enigma of four intolerable things.

By the hateful woman, understand one who is morose, irascible, quarrelsome, headstrong, proud, and incontinent, who by her arrogance, anger, impatience, and bad morals makes herself hateful, so that she is an object of hatred and horror to her husband and the whole household; whereas on the contrary a good wife should be lovable and should win everyone's affection by her modesty and grace.

For "is moved" the Hebrew is nirgeza, that is, is moved, trembles, roars: for ragaz, both in its letters and in its signification, alludes to ragas and raas, that is, to tremble, to quake, to be disturbed, to fear, to be angry, and it is said both of animate and inanimate things. Hence the Septuagint translates nirgeza and ragaz variously as: to be provoked to anger, to be exasperated, to be irritated, to be troubled and disturbed, to fear, to be saddened, to be wearied, to be anxious, to be shaken, to be astonished. Vatablus here translates: the earth is nauseated; the Chaldean: it is moved; the Syriac: under three things the earth totters. It alludes to an earthquake, by which the earth is shaken, roars, and trembles because of the air and winds enclosed within it, which, clashing with one another beneath the earth, shake it — otherwise immovable — so as to overthrow houses, towers, and temples, and at times seem to tear the earth from its center, which some philosophers believe actually happens in earthquakes, as I shall show at Ecclesiastes I, 4. The same occurs in the household and the commonwealth of the earth, that is, of the earth's inhabitants, for it is the movement and disturbance not so much of bodies as of minds of the men and members of the household,

"Such," Hebrew sic, refers to what he had said about the four wonderful things. when a servant rules a master, a fool rules a wise man, a wife rules her husband, a maidservant rules her mistress: for these, swollen with pride, gaping with desire, blinded by imprudence, puffed up by their new lot and dignity, cannot contain themselves and grow insolent, overturning and perverting everything, mixing all things topsy-turvy; therefore they stir up commotions, seditions, and tumults in the household or the commonwealth, so that it seems to be torn from its foundations and, as it were, thrown off its center: for all, indignant at their powerless, unjust, tyrannical, and arrogant domination, groan and gnash their teeth, and as if raging against furies with torches of fury ablaze, they rage and are furious: hence ragez means the same as commotion, terror, trembling, anger, and fury. desire, which when armed with power and authority rages against all with impunity and equal arrogance: therefore then the house or kingdom is not governed by equitable reason but by uncontrolled and unbridled desire: for this rules the servant who rules the house or kingdom; but all subjects, because they are rational men, wish to be governed by human reason, not by passion: for this is the human way of governing men; if it is done otherwise, not reason but desire governs the house or commonwealth, and therefore it is not a principate but a tyranny, which all hate, and on account of which they grow angry and rebel, in order to vindicate their freedom.

The first reason is that it seems unworthy and contrary to nature for a master to be subjected to a servant; for a wise man, whose part it was to rule, to be ruled by a fool; for a husband to serve his wife, a mistress to serve her maidservant: for it is proper to servants, because of their servile nature and character, to serve, and for masters and mistresses to rule, as Aristotle teaches, book I of Politics, chapter IV; therefore if it is done otherwise, nature seems to be inverted and the world to be turned upside down.

The second reason is that servants, fools, women, and maidservants, when they rule, cannot contain themselves or their lot and fortune; but as if deranged in mind they leap forth and transgress all boundaries, and as if insane they run riot, and therefore commit many unworthy things and injuries to others, by which they stir up everyone against themselves, according to the saying:

Nothing is harsher than a lowly man when he rises to the heights.

Hence Plato, book VI of the Laws: "On the other hand it is said," he says, "that nothing in a servile soul is sound, and that nothing should be entrusted to the class of servants, which the wisest of poets (Homer) also attests to us, when he speaks of Jupiter thus: Jupiter takes away half the mind of those who are subjected to the lot of servitude."

Likewise, a fool if he is filled with food, that is, with delicacies and wines, is intolerable, both because he is a fool and because his folly is sharpened by satiety and wine. "For the twin offspring of satiety is wantonness," says Philo: as we see in well-fed calves, whose frisky leaping and gestures are imitated by sated and drunken fools; under "satiety" is understood wealth and riches, which it is incongruous for a fool to possess, since they do not befit one who cannot use them rightly, but are owed to the wise man who knows their right use. For, as was said above, "what profit is it to a fool to have riches, when he cannot buy wisdom?" Nor is this matter merely absurd in itself, but from it a great disturbance arises on earth, because fools abusing riches commit many things insolently, despising others and inflicting injuries, and through these things stirring others to indignation and jealousy. An example is Nabal, the husband of Abigail, whose name is placed here for a fool: for nabal in Hebrew means a fool.

The third reason is that servants, fools, women, and maidservants when ruling are not guided by reason but by passion and they rebel, in order to vindicate their freedom. Hear St. Augustine, book IV of The City of God, chapter III: "Accordingly, a just man, even if he serves, is free; but a wicked man, even if he reigns, is a slave: and not of one master, but — which is worse — of as many masters as he has vices, about which vices the divine Scripture says: By whom a man is overcome, by the same he is also held in bondage."

Finally, servants, says the Author of the Greek Catena, bring nothing suitable for administering a kingdom, such as humility, knowledge, experience, and other such things. The servant Jeroboam certainly reigned, but he committed such great evils as none before or after him, as the outcome of events demonstrated. A similar example was the servant Eutropius, who under the Emperor Arcadius administered the empire with such arrogance and insolence that, attacked by the furious people who sought his death, he fled to the asylum of the church, where he was barely saved by the speech of St. Chrysostom, as I narrated above from Baronius and others.

Moreover, it is plainly intolerable, as the Septuagint translates, when a maidservant has cast out her mistress, so that the maid may invade the bed, throne, rights, wealth, and kingdom of the mistress she has expelled — as Hagar despised her mistress Sarah and invaded her place, and for this reason was expelled from the house by Abraham at God's command, Genesis XVI.

This parable, therefore, teaches that all these things are thrown into turmoil in the world because empire, dominion, abundance of goods, and honor fall to those who ought to be subject and governed, and who ought to be pressed by want and held in contempt. And this also happens within ourselves: for the earth of our heart is moved because the carnal desire, which ought to serve the spirit, commands reason; because too much indulgence in satiety is given to the foolish and brutish part; because the hateful flesh is held in excessive honor, and what ought to be a maidservant wants to rule. So Jansenius, Baynus, and others.

Allegorically, the Author of the Greek Catena takes these four things as sin, or the guilt of four ages succeeding one another in order: namely, the age of Noah's flood, of Sodom, of the Egyptians, and of the Jews. Therefore guilt, he says, which is by nature a slave and makes one a slave, has long since reigned in the mortal body of men: once indeed at the time of the universal flood, and then in the age of the Sodomites who could not modestly bear the fertility of their land, and who out of sheer wantonness offered violence to foreigners and strangers. Then again under hateful Egypt: for Egypt, having obtained a good man, namely Joseph, proved ungrateful. For Joseph distributed a measure of grain to all so that they would not perish from famine, and strove to benefit all: but drunken with pride, Egypt most wretchedly harassed and oppressed the children of Israel, who had deserved no such thing, with the greatest injury and insult. And the maidservant who expelled her mistress is the earthly Jerusalem, which because of the frequent captivities it suffered among the nations was called the slave or maidservant of all; but this one expelled her mistress, namely the sacred flesh of Christ God, having become a deicide and a murderer of the Lord.

Moreover, what another author in the same place explains thus — by three things, that is, by the Father, and the Son, and the Holy Spirit, the earth is moved and governed; but the fourth it cannot bear, for in the divine there is no quaternity but only a Trinity, whose glory and majesty all creation cannot endure; so that the Sage might teach us these mysteries, he says: "Three things are what the earth cannot bear" — this explanation, I say, does not adhere to the literal sense, indeed it contradicts it, and is therefore incongruous, insipid, and unworthy, so that it is amazing that the same should be found in Anastasius of Nicæa, Question XLV; for who would dare compare the Most Holy Trinity to a servant, a fool, and a maidservant ruling over their masters?

Tropologically, by these four things understand the animal and brutish concupiscence, rebellious and dominant over reason and mind, which is fourfold: for the carnal appetite, which ought to have served, commands reason and the body, which in itself is like a brute: whatever it demands is stuffed in to the point of satiety, and the hateful flesh is held in excessive honor, and sensuality, while it snatches away nearly all time for its own pleasures, seems to become the heir of reason — that is, of its mistress. By these four things the earth of our heart is disturbed, which, when it is flooded with some heavenly light, cannot endure it as most unworthy.

This is what Philo says, in his book On the Creation of the World: "Reason, ensnared by concupiscence, from a queen becomes a subject, from a mistress a slave, from a citizen an exile, from immortal a mortal." For just as between wife and husband, because of inequality and dissimilarity, there are constant quarrels; so also between concupiscence and reason, or mind and spirit, for the same reason there are continual wars. For what is more unequal than reason and concupiscence? The latter is earthly, base, indeed akin to brutes; the former is spiritual, noble, and touching the very Angels by kinship; the latter is utterly poor and needy, the former rich and abundant; the character of the former is sometimes rigid and angry, sometimes soft and effeminate, sometimes haughty and proud, sometimes humble and dejected — which is always dissimilar not only to its spouse but even to itself: whereas the character of reason is severe and grave, combined with sweetness. Therefore in such great dissimilarity of character, and of condition there can be no agreement. From this it is clear how great the constancy and strength of reason must be for restraining and curbing the movements of concupiscence: for if concupiscence finds reason insufficiently strong and vigorous, it behaves toward it like a defiant wife toward a weak and soft husband. So Salazar. Hence Thalassius to Paulinus: "Just as," he says, "it is absurd for a good master to be subject to a wicked servant, so it is absurd for the mind to be a slave of the corruptible body." Cicero saw the same thing, book II of On Duties, whose words St. Ambrose recounts, book I of On Duties, chapter XXVII: "There is," he says, "in the souls of all something soft, lowly, humble, and in a way enervated and languid: if there were nothing else, nothing would be more deformed than man: but at hand is the mistress of all, the queen — reason — which, striving and progressing further, becomes perfect virtue. In order that this may command that part of the soul which ought to obey, the man must see to it, as a master with a servant, as a general with a soldier, as a parent with a child."

Symbolically, our Salazar attributes these four things to prelates and princes: for like the rest, these five riddles contain something obscure and enigmatic, as if to say: "By three things the earth is moved," that is, the commonwealth is shaken and totters; "and the fourth it cannot bear," namely three things shake it, the fourth completely overturns it. "By a servant when he reigns," namely by a prince who is a slave of his own desires: for such a one cannot maintain the commonwealth and administer it justly. For neither purple, nor a diadem, nor a scepter, nor a crowd of servants, nor a parade of horses and chariots makes a prince and king; but, as Seneca says, Tragedy 2:

A king is he who has laid aside fears
And the evils of a cruel heart,
Whom neither powerless ambition
Nor the never-stable favor
Of the headlong populace moves.
A king is he who fears nothing;
This kingdom each man gives to himself.

The reason is that the governance of a kingdom is referred to that which reigns in the king and governs him: for what rules the king himself and drives his will, that, as it were a fortiori, governs the kingdom. If, therefore, reason and virtue, whose office it is to ordain all things wisely and justly, commands in the king, then reason and virtue certainly rule the kingdom; but if, conversely, desire and vices hold sway in the prince and enslave him to themselves, then desire and vices certainly govern the kingdom, etc.



24, 25, 26, 27, and 28. FOUR THINGS ARE THE SMALLEST ON EARTH, AND THEY ARE WISER THAN THE WISE: THE ANTS, A FEEBLE PEOPLE, WHO PREPARE THEIR FOOD IN THE HARVEST: THE RABBIT, A WEAK FOLK, WHO MAKES ITS BED IN THE ROCK: THE LOCUST HAS NO KING, AND GOES FORTH IN BANDS: THE LIZARD GRASPS WITH ITS HANDS AND DWELLS IN THE PALACES OF KINGS.

Furthermore, hares and rabbits are wise, that is, clever at fleeing dogs and hiding themselves in their burrows. Hence Aristotle, book I, History of Animals, chapter 1: "Some animals," he says, "are ingenious and timid, such as deer, hares, and rabbits;" for fear makes them cautious, clever, and provident, so that they may escape the evil they fear. Hence they also lie hidden during the four coldest months and eat nothing during that time, says the same author, book VIII, chapter XV. Hence also the hare, as Pliny says, is the hairiest of animals, has a very large heart, as do other timid creatures, and sleeps with its eyes open, since eating it makes people drowsy and fearful. The hare is called in Greek lagos from lagnos, that is, lustful, sensual, fertile: for such is the hare, being at once male and female, and producing very many offspring, and that frequently. In Hebrew it is called arnebet from arab, that is, to lie in ambush, and rana, that is, to make noise, because hunters and those lying in ambush pursue it with shouting and noise, and with the howling of crowds and dogs, according to that saying of Horace, Satire II, 4:

The wise man will pursue the shoulders of the fertile hare;

for its shoulders and meat are extremely delicate. In Latin it is called lepus, whose etymology Varro gives, book III of On Agriculture, chapter XII: "Lucius Aelius," he says, "thought the hare was called so from its swiftness, because it was light-footed; I think it comes from an ancient Greek word, because the Aeolian Boeotians called it leporin." So also Gellius, book I, chapter XVIII.

THE LOCUST HAS NO KING. — In Hebrew, there is no king for the locust, and it goes forth dividing the whole of itself, that is, dividing all its bands and battle lines — that is, wholly distributed into its cohorts and phalanxes; Pagninus, and it goes forth all united; the Chaldean, and they all gather into one; the Syriac, they all gather as one; the Septuagint, in order; Symmachus, and as a counting-stone all together, that is, it goes forth in order, as counting-stones are placed in order for calculation; Aben-Ezra, the locust goes forth in a cluster, gathered in troops; others, it goes forth armed; the Arabic, in its army is its command.

THE LIZARD GRASPS WITH ITS HANDS. — In Hebrew it is scemamith, which first, the Arabic, R. Solomon, R. Levi, Mercerus, and others translate as the spider: for this works a web as if with hands; hence it is a symbol of labor, and it also dwells in the houses of kings. Hence the Chaldean translates: the spider makes coverings with its hands, and though easily caught, dwells in the fortifications of kings; Aquila: catching or handling with hands; others: grasping from both sides with hands; Vatablus: the spider will grasp each side; R. Levi and R. David: the spider cards with its feet, as wool and threads are carded when they are combed, and by combing are cleansed of impurities. Second, Aben-Ezra, Pagninus, Jansenius, and others translate it as the monkey. For this word in sound and meaning resembles the word scemamith: the monkey also uses its feet as hands, and sometimes walks upright on two feet like a man, gracefully and elegantly, and beautifully imitates the manners and gestures of man: and therefore, because of the dexterity of its intelligence and its imitation of human prudence, it is a recreation and a delight for kings. Third, our Vulgate translates it as the stellio (lizard). So also the Septuagint, who translate it as kalabotes (corruptly read as salabotes in the Complutensian and Royal editions), or askalabotes, from askalos, that is, circle, because it is distinguished and variegated with certain golden circles like stars; hence it is called stellio (from stella, star); or, as others say, because it walks in a circle and progresses in a circular manner. It is a small animal resembling a lizard, about which I spoke at Leviticus XI, 30. See also Pliny, book XXX, chapter X, and Aristotle in the History of Animals. In Hebrew it is called scemamith from scamam, that is, to marvel, to be astonished, because when it sees men it stops and, as it were, stands amazed; or because it captures men in amazement by its markings and gestures.

This is the fifth riddle, or enigma of the four smallest creatures: "Four things," he says, "are the smallest on earth," that is, among the smaller animals of the earth, which nevertheless "are wiser than the wise," that is, which by natural instinct perform certain works of wisdom more than those who profess the name of wise, or more than men who are truly capable of wisdom: because they look out for themselves as if they were acting from some wisdom, and because they teach us wisdom: hence they can also be called "wiser than the wise" because by their remarkable activity they teach the wise wisdom, and are not taught by them. Again, because among all other animals they are the wiser, that is, the more sagacious and clever. So Jansenius, Baynus, and others.

Solomon therefore teaches here that we should imitate the wisdom

The meaning is that the lizard (French: lézard), which grasps and handles things, e.g. flies, only with its hands, nevertheless dwells in royal palaces. The mention of hands pertains to its hunting.

Shaphan here means a mouse. of the four smallest creatures: by which he signifies, first, that wisdom does not consist in bodily bulk, nor in strength, nor in beauty, nor in any other thing, but in cleverness and clever action, by which each one provides for itself the things necessary for life, which can be seen in these four tiny creatures. Second, he teaches us to admire God's wisdom and power in the smallest things; for, as St. Augustine says, the wisdom of God shines forth more in a small bee, ant, gnat, or fly than in the sky: not only because the former is alive while the sky is inanimate, but also because in the gnat, for example, there are eyes, a heart, a stomach, and all the other members that are in other animals, and yet the human eye cannot distinguish these by sight, which God and nature have in reality distinguished. Hence the Poet:

The great God Himself shines forth most in the smallest things.

Third, he teaches that nothing should be despised on account of its smallness or weakness, since the small often surpass the great in talent, wisdom, sharpness, spirit, and virtue. "Nature is nowhere greater than in the smallest things," says Pliny, book XI, chapter II. Likewise, virtue is nowhere more displayed than in the smallest things. And Aristotle, book IX, History of Animals, chapter VII: "In general," he says, "the reasoning of brutes reflects a great likeness to human life, and in the smaller kind you will see the principles of intelligence more than in the larger." Tertullian, book I Against Marcion, chapter XIV: "The smallest animals," he says, "the greatest Craftsman has by design enlarged with talents or virtues, thus teaching that greatness is proved in moderation, just as virtue in weakness according to the Apostle. Imitate (if you can) the structures of the bee, the dwellings of the ant, the webs of the spider, the threads of the silkworm." And St. Jerome, on these words of the divine Psalmist: "The earth is filled with Your possession," Psalm CIV, verse 24, says: "And indeed all the works of the Lord are full of wisdom; for when we see the ant knowing when winter comes and storing up food for itself; and again the gnat, so tiny, having eyes, a belly, and all the members just as we have, etc., are not these things worthy of admiration and full of wisdom, since the nature of things is nowhere more wonderful than in the smallest? Hence Solomon too, the wisest of kings, was especially amazed at this class of the smallest creatures: Four things, he says, are the smallest on earth, and they are wiser than the wise — the ants, a feeble people."

This wisdom shines forth, first, in the fact that among ants there is no king, as there is among bees, and consequently they have no leader, but each acts by its own instinct and impulse. Bees, therefore, have a monarchy; ants have a democracy and a republic.

Second, this republic is like a military camp. Hence ants build cities, as it were, underground in the manner of camps, with such cleverness, proportion, measurement, and distribution that Simon Majolus, Bishop of Vulture, as he himself writes in his Dog Days, colloquy 7, admired them more greatly than the architecture of Naples or any other most beautiful city. Third, ants divide their cities into three, as it were, quarters: in one they live and eat communally, in another they store their food as in a granary or barn, in the third they bury their dead, says Plutarch — a remarkable proof indeed of love, benevolence, and goodness. Aelian, book VI, On Animals, chapter XLIII, adds a fourth, namely the gynæceum, where the females give birth. Fourth, ants march in troops, but in wonderful order, cunning, and peace; for the unburdened do not plunder the laden, nor steal anything from them, but each gathers for itself. "Some," says Aelian, book II, chapter XXV, "go out to collect grains, others return carrying their loads, and with the greatest honor and modesty (let the faithful and religious imitate this!), some yield the way to others" — especially the unburdened to those carrying loads. And elsewhere again: "Ants above all, industrious and hardworking creatures, are possessed by such zeal for labor, and that without any excuse or pretext — such as the lazy are wont to use — that they do not even cease from their work at night, provided the moon is full; nor indeed do they put forward excuses for idleness and avoidance of labor, as men do," etc. Describing more precisely the works of each, after he had described the art and use of their caverns, he adds: "They designate a third section for heaps of grain," though they learned no such thing from Ischomachus and Socrates, experts in household management. And when they set out as if to forage, the older ones lead them just like army commanders; when they reach the grain fields, the younger ones stand beneath the stalks, while the commanders climb up and throw down the cut ears to those below; these, standing around, pull apart the husks and sheaths and extract the enclosed grains; and they need no instrument for threshing, nor men for winnowing, nor winds for cleansing the grain from chaff — from the crops that men plow and sow, they prepare their food, enjoying the fruits of human labor.

This is what Virgil admires, and sings of them thus in the Aeneid IV:

The dark column goes across the fields, and through the grass
They convey their plunder on a narrow path: some thrust
Great grains with straining shoulders, some marshal the columns
And punish delays: every path seethes with work.

Fifth, ants have a certain knowledge of celestial things, and often look up at the sky, and sense winds and rains in advance; hence they then keep themselves at home. Therefore Aelian, book I, chapter XXII, asserts that they are skilled in astrology; Pliny, book XI, chapter XXX, attributes to them a prophetic presentiment. Sixth, ants, when they grow old and succumb to the burden (for then they put forth wings, as a man grows gray hair), depart from the administration of the republic, and fly to an elevated place, as Albertus Magnus attests, book XXVI — as if despising earthly things, toward heavenly ones. I said more about the industry of ants at chapter VI, verse 8.

Again, the largest animals tremble and quake at the smallest, as the elephant at the mouse, the lion at the rooster, the crocodile at the ichneumon, the donkey at the goldfinch, says Aldrovandus, book V of Ornithology.

Solomon therefore indicates that the small and the weak should not be despised, nor should they cast themselves aside and lay down hope of a better lot; because if anyone is endowed with prudence and wisdom, it can happen, and often does happen, that a poor man provides abundantly for the necessities of life, and a wanderer or stranger builds for himself a house and a comfortable dwelling, and the unwarlike follows the camp and military service, and finally a commoner and one of low birth discharges the most honorable offices of the commonwealth, and holds a place among courtiers and the great men of the kingdom. That these things are not difficult, Solomon demonstrates by the example of the four animals. Therefore R. Ben-Azai wisely says in Pirke Avoth, chapter IV: "Never despise any man, or make light of any thing, however insignificant it may seem to you; for every thing has its place and use, just as every man has his time."

Now let us examine this emblem more closely and in detail.

I say, therefore, that it is threefold, namely ethical, economic, and political, and that it represents a threefold wisdom — namely ethical, economic, and political — so as to instruct men of every state and order.

Ethical, because it teaches each private individual the prudence to order his life rightly, so that he may become an honest and upright man; economic, because it instructs the husband or master in how to govern his household properly, so that he may become a good paterfamilias; political, because it educates both citizens in how they ought to live politically, and magistrates in how they should politically govern the commonwealth, so that citizens and governors may become upright. Let us consider each one.

In the ethical sense, so Cajetan, Baynus, and Jansenius take it. Solomon teaches us here, they say, to imitate the industry and labors of the ant, so that by these we may procure sustenance for body and soul; for this is the first concern of prudence. But no animal does this more seasonably, more sagaciously, or more diligently than the ant. Hence to the ant Solomon sent his sluggards, chapter VI, verse 6, saying: "Go to the ant, O sluggard." But here, besides industry, he also mentions weakness, saying: "a feeble people," lest anyone rashly allege bodily weakness, as though because of it he could not attend to the necessities of life — signifying that relentless labor conquers all things, if it is undertaken at the opportune time, as the ant "prepares in the harvest, or in summer, its food for itself."

The second part of wisdom is that we should provide for ourselves a comfortable dwelling. The second little animal teaches this: "the rabbit, a weak folk." For the rabbit, or coney, chooses for itself a bed and dwelling in a rock or in rocky caverns, that is, in a safer and less accessible place, so that

And, as St. Fulgentius says, Sermon 1 On the Epiphany: "Who is this King of the Jews? Poor and rich, humble and sublime, who is carried as a little child and adored as God; little in the manger, immense in heaven; worthless in swaddling clothes, precious in the stars."

"Grace is a companion of the small," says St. Gregory Nazianzen. The Author of the Hilaria sings of the small:

Such is the nature of little ones, that in body
Their spirit is ten feet taller than them.

For the small are keen and magnanimous, and their slight body cannot contain their spirits. Claudian, on the Alan people:

Whom nature had fashioned short in frame but huge in spirit,
And had infected their eyes with monstrous wrath.
No part of the body is free from wounds, and the glory
Of their disfigured faces shines all the more boastfully.

And Statius, Thebaid I:

But Tydeus' spirit does not fall below his strength,
And poured through all his limbs,
A greater virtue reigned in his small body.

From Homer, Virgil says of the same:

Fierce in mind, small in body he was.

Xantippus the Lacedæmonian, of short stature, is thus praised by Silius Italicus:

A vigor, wondrous to behold, vivid in his small limbs,
And by his effort he could overcome great frames.

What is tinier than a carbuncle? What is shorter than a diamond? What is more diminutive than a hyacinth? And yet nothing nobler or more precious than these is found. Finally, look around the world, and you will see that almost all things on earth are valued more for their virtue than for their size. Edgar, King of Britain, when he was despised on account of his small stature by Kinald, King of the Scots, challenged him to a duel and forced him to beg pardon, as Fulgosus narrates, book III, On Contempt of Oneself. Persius, the smaller he is, the more elegant; the less weight he has, the more authority he obtains. Hence Martial says of him:

Persius is mentioned more often in one book
Than the light Marsus in his entire Amazonid.

Small men who were thrice great include Philip of Macedon, Xantippus the Lacedæmonian, Ulysses, and Agesilaus — strong in spirit and in body; but above all, St. Paul. On the other hand, the Satirist mocks "the long neck of the weakling." See what I said about the small at Ecclesiasticus XI, 3, and Zechariah IV, 10, and the Prolegomena to the Minor Prophets.

Finally, there is the famous enigma: "What is the greatest in the smallest? It is the Word abbreviated, as Isaiah says, chapter X, and incarnate — namely, the infant Word, the wise child, the nursing God, lying in the manger like a little rabbit, like an ant, a locust, a lizard in a cave, where the great Lord and exceedingly praiseworthy became a little child and exceedingly lovable, allow them to live a life of leisure, just as the ant compels all its household members to work.

Let him learn from the rabbit how to beget and raise offspring. For the rabbit is most fertile, and every single month produces an abundance of young, so that the female is always pregnant. Moreover, it spurns none of its young, but nurses and nourishes them all; hence out of love for them it wears itself out and exhausts itself, and greatly shortens its own life. Besides this, for the sake of its young it digs beneath houses and cliffs, excavating deep burrows inaccessible to other animals, in which it may safely and comfortably shelter them. In short, it looks after them in all things, cherishes, and protects them like a kind and loving mother. The rabbit, therefore, is a type of household management, and of a good father and mother of a family, who raise their offspring with care, and procure and provide both bodily and spiritual nourishment and comforts.

Let him learn from the locust to cultivate peace with household members and neighbors, indeed to bring about reconciliation, so that there may be no quarrel among them, no rivalry, no hatred, but all may strive for the good of the family, and in ordered ranks like locusts may converge upon it and work together: thus he will make both his household and the commonwealth invincible and unconquerable.

Let him learn from the lizard that frequents royal palaces and courts their favor, to show deference to princes and magistrates, to offer them his services, and to win their good will for himself; thus he will support the magistrate and prince, and in turn will be supported and promoted by him. Therefore, by the example of the lizard he encourages men of lowly and humble condition not to lose heart, nor to cease aspiring to the highest honors, as if it were entirely impossible.

Politically, these things pertain to the commonwealth and its prince: for the host of ants, rabbits, and locusts is set forth as representing a people or nation, not a single animal. The commonwealth is therefore taught that it must see to it that all in the state are diligent and industrious; next, that it should choose a suitable location for itself and fortify it so as to dwell securely; then, that it should preserve harmony among its citizens, by which it may be strong and fortified against all enemies. Lastly, that the citizens should be on good terms with their head and prince, and in turn the prince should be diligent and watchful, which the spider teaches well by weaving its web — for this reason it can be understood to be said to dwell in the palaces of kings, to teach kings diligence. The same thing the lizard teaches, constantly laboring and creeping with its hands.

Hence our Salazar aptly interprets these four animals as four classes of men who compose, foster, and advance the commonwealth: namely, by the ants gathering grain, he understands farmers, who prepare crops and food for the commonwealth. Whence Plato in the Phaedo, establishing the Pythagorean metempsychosis, that is, the transmigration of souls after death into other bodies and animals whose habits they imitated in life, asserts that the souls of farmers migrate into ants, because while they lived they imitated their labor by tilling the fields.

In domestic terms, these four signify as many duties of the head of a household, of which the first is to manage and increase the family estate with diligence; the second, to beget and properly raise offspring; the third, both to promote peace among the household members and to make and cultivate the same with neighbors; the fourth, to show due honor and obedience to magistrates. Let the head of the household therefore learn from the ants to provide for his family, and accordingly employ all who are in it in useful labor, nor allow anyone idle in

By the rabbit he understands citizens in cities, dwelling as it were in their burrows, and tending to the city and its civil offices and trades; by the locusts he understands soldiers, who defend the city and commonwealth from enemies: for the armies, ranks, battle lines, and phalanxes of locusts display a certain military character, indeed their very form resembles helmeted soldiers. Hence locusts wage war against serpents and kill them. "A serpent," says Pliny, Book XI, chapter 89, "they kill one by one when they please, seizing its jaws with their bite." By the lizard he understands courtiers; for the lizard frequents the doors and hinges of courts. From the lizard, therefore, let courtiers learn the art of conducting themselves and conversing, so as to win the favor of all; likewise let them imitate its ingenuity and cunning, so as to guard themselves against rivals and dangers. Moreover, let them employ its force and effectiveness; for, as Galen says in his book On Theriac to Piso, chapter 9: "There are many things that show their power merely by being looked at, like the lizard; which if scorpions behold, they become motionless, and finally die." And Philes says: "The destroyer, the thief scorpion, [fears] the lizard," that is, fears or hates it.

Aristotle, Book IX of the History of Animals, chapter 1, and Pliny, Book XI, chapter 26, report that there is war between the spider and the lizard, and that spiders are devoured by the lizard; Pliny also adds that lizards have in some way the nature of chameleons, living on dew alone, apart from spiders. Aristotle adds that the lizard feeds on spiders and catches them by a marvelous trick; for it creeps up to their webs and plucks and shakes them; then the spiders, excited by the motion, fly toward them as if they were about to catch flies, and thus are attacked and devoured by the lurking lizards: in the same way, prudent courtiers should cautiously and bravely oppose themselves to spiders and scorpions, that is, to the venomous words, machinations, counsels, and actions of factious men, and scatter and disrupt them.

But let them beware of the lizard's envy, by which it devours the skin it sheds, so as to snatch from man the remedy for epilepsy that it contains, as Pliny testifies, Book XXX, chapter 10; let them beware of its wiles and deceits: for from the lizard, deceit and fraud are called the crime of "stellionatus" [fraud]. For in courts there flourishes envy, deceit, and fraud, when whoever is more powerful supplants the weaker, and undermines and overturns his counsels and requests by marvelous arts; and snatches offices for himself alone, nor if he is honored with new and greater ones does he yield the old to others, but like the lizard he usurps and devours everything for himself, so that he becomes a gulf and whirlpool of benefices and offices.

Ants and locusts, therefore, are a type of the commonwealth, or of democracy and popular government, which consists chiefly in equality and mutual union; whence the seven Wise Men of Greece passed judgment on it as follows, according to Plutarch in their Banquet. "First, Solon said: 'It seems to me that a city will be most blessed and will preserve its popular government, in which the citizens drag into court and punish the author of an injury no less readily when they themselves are uninjured than when one of them has been harmed.' Second, Bias said that the best popular form of commonwealth is one in which all fear the law as they would a tyrant. Thales said: where neither the excessively rich nor the poor are citizens. Anacharsis: that one in which, while all other things are held equal, a better condition is assigned to virtue and a worse to vice. Fifth, Cleobulus declared that the people will best do their duty if citizens fear reproof more than the law. Sixth, Pittacus: where the wicked are not permitted to hold office, but the good are. Then Chilo, turning, said: 'That commonwealth is best in which the laws are heeded most, and orators least.' Finally, the last of all, Periander, judged concerning their sayings that it seemed to him that by all these pronouncements they were recommending that form of popular government which most closely resembles the governance of the best men in a city."

Mystically, Hugh says these four animals denote four classes of men in whom wisdom excels: namely, by ants are signified monks, by rabbits doctors, by locusts anchorites, by the lizard simple Christians; and then he applies each one individually.

But St. Gregory, Book XXI of the Morals, chapter 12, applies the emblem of the locust to the Gentiles: "The locust has no king: Because, he says, the abandoned heathen nation long stood alien from divine governance, yet afterward, once organized against the opposing spirits, it advanced to the battle of the faith."

The same Gregory, Book VI, chapter 5, says thus about the lizard: "The lizard supports itself with its hands, etc., for often birds which their feathers raise to flight dwell in thornbushes; and the lizard which has no feathers for flying, supporting itself with its hands, holds the king's building. Because indeed often the most ingenious men, while they grow torpid with negligence, remain in wicked actions, and the simple whom no feather of wit assists, the virtue of their work raises to obtain the rewards of the eternal kingdom. The lizard, then, which supports itself with its hands, dwells in royal buildings: because the simple man, through his intention of right action, arrives where the clever man by no means ascends."

Oh, how many and how beautiful and great animals inhabit the caverns of the earth, and hide in dreadful dens, and do not care to approach the royal dwellings! But the lizard, a lowly little creature, because it supports itself with its hands, because indeed it strives to climb to every height, has received a place of rest in the royal house. Thus many weighty men, renowned for outstanding learning, eloquence, and skill in governance, lie low, and because of their indolence remain in a certain obscurity of life and in a kind of abyss of imperfections; while yet the lizard, that is, an ignorant and contemptible man, who despises worldly things and diligently devotes himself to every virtue, obtains the citadel of the Lord, that is, perfection. He who has dexterity for handling the affairs of the world neglects the business of his salvation, on which depends being an inhabitant of the king's house, that is, of the heavenly fatherland and purity of life.

Cassian, Conference X, chapter 10, reading from the Septuagint "hedgehog" instead of "rabbit," understands by it Christians and Religious striving for perfection, who dwell in the rock, that is, in Christ, meditating on His passion. Of whom it is said in Psalm 104: "The high mountains are for the deer, the rock is a refuge for the hedgehogs. Because, he says, whoever perseveres in simplicity and innocence, is harmful or troublesome to no one, but content with his simplicity alone, only desires to be protected from the prey of those lying in ambush, as if made a spiritual hedgehog, may be shielded by the constant veil of that Evangelical rock, that is, the memory of the Lord's passion, and fortified by the unceasing meditation of the aforesaid verse, may avoid the snares of the attacking enemy. Concerning these spiritual hedgehogs it is also said in Proverbs: 'And the hedgehog nation, a feeble people, who made their houses in the rocks.' And truly, what is weaker than a Christian? What is more infirm than a monk, for whom not only is no vengeance for injuries at hand, but not even the slightest and most silent inner stirring is permitted to sprout?"

Tropologically, the smallest, that is, the plainly humble, obtain wisdom; for in humility consists true wisdom. Hence four species of each are enumerated here, which our Alvarez de Paz, following Bede, pursues thus in Book IV, Part I, chapter 7, On Humility: Ants, he says, are small in body but great in strength, which carry burdens twice their size, and are called a feeble people because compared with larger animals they seem weak. They love hiding places, and go out only for some necessity. In summer they prepare food, and store it in pantry cells they have made; they cut it with their bite so it will not grow again; when moistened, they bring it out in clear weather lest it rot; they labor nights and days, and help one another so that they may become richer by mutual aid. O great wisdom of tiny creatures, which the humble person has drawn not from the ants, but from God Himself, the teacher of the humble; he is small in outward appearance: for he does not resist evil; indeed if anyone strikes him on the right cheek, he offers the other also; he does not care to be praised by men; but he is great in virtue, who trusting in God undertakes arduous and difficult things, if called to them, without any trepidation. He gladly remains hidden, but if the glory of God and the benefit of his neighbors requires it, he does not fear to go out in public and speak among the great of this world. While life lasts, which is granted him as his summer, because he considers himself poor, he lays up merits by which he may grow rich in the winter of death. From his merits he cuts away all that is superfluous and serves vain ostentation, lest the shoot of empty glory sprout. If the works he has done have any imperfections, he presents them to the sun of justice to be consumed. He always labors, because he never considers himself sufficiently perfect. And he does not shrink from being helped by others, because in right deeds he seeks no honor for himself. Does not this one seem to you wiser than the wise of the world, to whom such great industry in gathering merits has been given?

The second species, a higher one, is that of the rabbits, or hares, who are so humble that, wholly distrusting their own strength, they flee to the rock, that is, they fix all their hopes in Christ, and in Him they become strong and magnanimous. Such was David saying, 2 Kings 22:2: "The Lord is my rock, and my strength, and my savior; my God is my mighty one, I will hope in Him." Every humble person proclaims these same words: To me fleeing, You, O Lord, are the rock on which I stand; to me trembling, You are the most fortified citadel, by whose protecting walls I am surrounded and defended; to me imploring help, You are the liberator, by whose unconquered power I am snatched from the claws of the lions that pursue me. If I am weak and powerless, I care not, because You are my strong one; if I am left alone, it matters not, because You are my hope; if enemies hurl fiery darts at me, I am eager and secure, because You are my shield; if they rush upon me in a sudden assault, I easily put them to flight, because You are in my hand in place of sword and lance.

The third species is that of locusts proceeding in troops, in order, quietly and harmoniously. Such is the congregation of the humble, of whom each one, since he does not consider himself self-sufficient, seeks the help of his brethren, and strives to be united with them by the bond of charity. It is as if they have no king, because not taught by fear of a Prelate, but by love of the brethren and knowledge of their own neediness, they keep peace with others and depart from all discord and singularity. They go out in humble troops, because although they are not equal in spiritual pursuits, but one excels more and another less in the gift of divine intimacy, yet in bodily labor and in the outward observance of discipline no one withdraws himself, but all live together as if they were equal in merits. Hence also St. Augustine, in his exposition 2 on Psalm 148, understands by locusts the just, either because of their multitude, or because they have passed from place to place. The humble, therefore, are like locusts in this: that they are clean animals, in this that they leap from earthly things to heavenly desires, in this that not oppressed by fear of some superior, but prompted by knowledge of their own weakness, they proceed not as wanderers but joined to others.

The fourth species is the lizard, which is a lowly reptile, like a lizard. This is the humble person, who from a low estimation of himself sits in the lowest place, but shines with his virtues as with certain little stars. This one, therefore, although he can do little, although he knows nothing, has nevertheless learned this: to laugh at the world, to flee its honors and dignities, and to reckon the friendship and intimacy of God as the highest honor (as it truly is). To attain this he supports himself with his hands, and with the utmost efforts and desires strives to obtain this true honor, this true glory. It is clear from these things that humility is true wisdom, since it teaches how to gain heavenly riches, to reside in the safest dwelling, namely in the protection of God, to love fraternity, and to discern true honor from false. The humble are truly the least of the earth, because they do not wish to be great on earth, so that they may have greatness in heaven; but they are wiser than the wise, because they know that supreme point of virtue, and aspire to it, which the vainly wise ignore. Humility, finally, is not only the true, but the only wisdom, which He Himself (as we have already said) coming into the world taught His faithful, saying: "Come to me, and learn from Me because I am meek and humble of heart," Matthew 11:28.

Such a lizard was Paul the Simple, St. Francis, St. Bonaventure, and the like. For the lizard is simple and humble, but industrious and hardworking, who will precede the learned idle and vain person in heaven.

Finally, all these things belong above all to Christ alone: for Christ is the ant through His diligence, prudence, and providence, by which He looks after His faithful and the Church in all things profitable for salvation. He is the rabbit through His fruitfulness, by which He regenerates all nations through His blood in baptism, and places them in the lofty clefts of the rock, that is, in the sacred wounds of His passion, so that they may be safe and secure from every assault of enemies. He is the locust through the harmony and order by which He unites peoples contrary to one another in one Church as brothers in an orderly fashion, indeed He really unites and incorporates them to Himself in the Eucharist. He is the lizard through grace, by which He wins and subdues the hearts of all to Himself. Whence some think the lizard represents Christ as a little child in the Nativity: for as the lizard supports itself with its hands, so little children support themselves and crawl with their hands and feet; and as the lizard dwells in the courts of kings, so Christ dwells in the court of the Most Holy Trinity, as "the only-begotten who is in the bosom of the Father," John 1; indeed, as man, raised by the merit of His humility and passion, He ascended into heaven and sits at the right hand of God.



29, 30 and 31. Three things there are that walk well, and a fourth that proceeds prosperously: the lion, the mightiest of beasts, that cowers before the approach of none: the rooster, girded about its loins: and the ram, nor is there a king who can resist him.

THE LION, MIGHTIEST OF BEASTS, etc. — In Hebrew: the lion, strong or mighty among animals, and he does not turn back from the face of any; the Septuagint: the lion's cub, stronger than beasts, which does not turn away nor shrink from any beast; Aquila, Symmachus, and Theodotion: which does not shrink from the face of anyone; Vatablus: these three walk well, indeed four walk handsomely: the lion who is a hero among beasts, and does not flee from anyone's sight; the hunting dog, the ram, and king Alkum. So also Pagninus: Three things, he says, have the best gait, and four the best manner of walking: the lion, strong among animals, who does not turn back from the face of any; the greyhound girded about the loins, or the ram, and king Alkum with him; the Syriac: the lion's cub is neither put to flight nor turned back by anyone; the rooster that walks among the hens; the ram that walks first before the flocks, and the king who speaks among the peoples.

For "the rooster girded about its loins," the Hebrew is זרזיר zarzir motnaim, that is, the zarzir of the shoulders, meaning girded about the loins. By which some understand an animal that tightens, constricts, and as it were girds its loins, such as the bee and wasp; also the ant. Others understand an animal that has slender and therefore agile loins, such as the greyhound, or hunting and coursing dog, which is called zarzir, that is, tearer, from the root זרר bazer, that is, tore apart, rent, because by its strength it tears and rends the animals it hunts in order to devour them. But our Translator most rightly renders it "rooster": for this bird is preeminent among birds in its gait; for it walks erect, composedly, nobly, regally, as if with loins girded for the march, indeed for battle. Whence also the Chaldean renders it: and the rooster among the hens, girded; the Septuagint: and the rooster mounting the hens briskly; Aquila and Theodotion: and the rooster girded about the back; Symmachus: and the rooster girded about the loins.

For "ram" the Hebrew is תיש thais, that is, he-goat or ram: for each walks nobly and goes before and leads the flock, according to the saying: "The leader of the flock is the he-goat himself." Whence the Arabic: and the ram that goes before the flock.

NOR IS THERE A KING (some wrongly read "a thing") WHO CAN RESIST HIM. — In Hebrew: and king alkum with him. Whence Vatablus and Pagninus take alkum as the proper name of a king illustrious in that time; indeed some think Solomon calls himself Alkum, because he surpassed all kings of all ages in wealth, strength, prosperity, and glory, so that no one could stand before him, that is, equal or resist him. Marinus in his Lexicon suspects that alkum is the name of a certain animal, so called from its bodily strength, against which no other animal dares to rise: which is also for this reason adorned with the name of king, and perhaps, he says, it is a description of a lion, but of another species different from others. Others render alkum as "elk," which is commonly called the great beast, whose hoof cures epilepsy. The rest take alkum as a common noun, compounded from al kum, that is, "not to stand" or "not to rise": whence they translate: and none to rise against him, that is, a strong king, against whom no one dares to rise. The Chaldean: the king who stands and speaks in the house of his people; the Septuagint: and the king who delivers an oration to the nation.

They read עמו ammo, that is, "in the nation" or "people": now they read עמו immo, that is, "with him"; the Arabic: and the king who leads peoples after him, or who espouses, that is, joins, peoples to himself.

From this it is clear that the fourth thing that walks well is the king. Whence Lyranus, Dionysius, Clarius, Jansenius, and others think an error has crept into the Vulgate, and that the words should be rearranged thus: "And the king, nor is there anyone who resists him." But most old codices, and especially those corrected at Rome, consistently have: nor is there a king who resists him. Which words, to conform them to the Hebrew, Septuagint, Chaldean, and the other interpreters, are to be explained thus, namely: Nor is there a king, that is, one having anyone who resists him, that is, himself: for the king is the fourth that walks magnificently and regally above the other three, so that no one wishes or is able to resist him. Or, with Francisco Lucas in his notes here, the word "king" as an absolute case (in the way the Hebrews use their nouns) is put by antiptosis for the dative "to the king," namely: Nor is there for the king anyone who resists him, that is, nor is there anyone who resists the king: for the "him" is redundant in Hebrew; which is the same as if you said: and the king, nor is there anyone who resists him; or, as the Hebrew, Chaldean, and Septuagint have it: and the king, nor is there anyone who stands or rises before him, that is, against him. For otherwise it would be absurdly said of the ram or the rooster: "Nor is there a king who resists him"; for what king is so unwarlike that he cannot resist a ram or a rooster? Therefore this clause stands by itself, and assigns the fourth well-walking thing, namely the king, who for this reason is joined to the three other well-walking creatures, namely the lion, rooster, and ram, so that he may set before himself for imitation the outstanding qualities that are seen in those animals. Let us now trace the meanings and sense of these four. For this is the sixth riddle of those that walk well.

First, the Hebrews think that by these four things that walk prosperously are hieroglyphically signified the four monarchies and their prosperity and magnificence: namely, by the lion is denoted the monarchy of the Assyrians and Chaldeans, which Jeremiah compared to a lion, chapter 4:7, saying: "The lion has come up from his lair, and the plunderer of nations has raised himself." For Nebuchadnezzar, accumulating victories upon victories and nations upon nations, walked as a lion whom no one could resist. By the rooster, or, as the Hebrews translate, the hunting dog, they understand the monarchy of the Persians; for this began with Cyrus, who, as an infant exposed by his grandfather Astyages, is said to have been nursed by a dog, and devoted himself eagerly to hunting wild beasts with dogs, according to Xenophon: for hunting in Greek is called κύρα, whence Cyrus. By the ram or he-goat they understand the monarchy of the Greeks, because this began with Alexander the Great, whom Daniel, chapter 8:21, compares to a he-goat, saying: "Moreover the he-goat of the goats is the king of the Greeks." I assigned the reasons for this in that place. Finally, by "the king with whom none rises," as they translate from the Hebrew, they understand the empire of the Romans, who, after expelling Tarquin the Proud, the last king, administered the Republic through consuls and the senate with such prosperity that it ascended to the highest pinnacle of empire.

But these interpretations, although not unfittingly stated, nevertheless seem far-fetched: especially since in the time of Solomon, who wrote these things, the monarchy of the Chaldeans did not yet exist, much less those of the Persians, Greeks, and Romans; for he preceded all these ages. Indeed, at that time Rome did not yet exist: for it was founded under Jotham king of Judah, 228 years after Solomon.

Here belongs the exposition of Rabbi Solomon, who explains these five emblems or groups of four, which have been set forth from verse 15 to this point, in terms of the same four monarchies. Hear him: Allegorically, he says, these five parts, each consisting of groups of four, are explained in terms of the four kingdoms, because their rule was established against the Israelites on account of the same people's sins, by which they had violated the divine law contained in five books, and therefore five times mention was made of them. "Hell": the Babylonian kingdom is indicated by hell, according to what is said of Nebuchadnezzar: "Who enlarged his soul like hell," Habakkuk 2:7. "The mouth of the womb," the constriction of the womb, that is, the empire of the Medes, since during that tempest the Israelites could not bear offspring, as those words testify: "Couriers were sent by the king to kill and destroy all the Jews," Esther 3:13. "The earth that is not satisfied with water," that is, the kingdom of the Greeks, for which it was never enough to enact laws and decrees of destruction against the Israelites. "Fire," that is, the kingdom of Esau, which, inflamed with anger, produced conflagrations for the Israelite nation, so that on the same day it ordered women and their infants to be removed from their midst.

"The way of the eagle in the sky" — this is Babylon, a great eagle spreading its wings wide. "The way of the serpent" — this is the Mede. "The way of a ship in the midst of the sea" — these things pertain to the Greeks, who were the swiftest at making laws. "The way of a man in his youth" — these are the Persians or Romans, who declared that there would never be an end to their empire. "Such is the way of an adulterous woman" — this is the calamity whose author was the Israelite nation itself, which departing from God embraced the superstitious worship of idols, and as a result experienced these punishments falling upon itself; for it boasted: "I have bound myself with no crime"; to which in turn came the response from God: "Therefore you are subject to My judgment, because you affirm that you are free of crime."

"The earth is moved," that is, the Israelite land, "by a slave." This pertains to Nebuchadnezzar, who was the servant of Merodach-Baladan and served him as secretary. "By a fool when he has been satiated": this is Ahasuerus, who for a period of 180 days displayed royal feasts. "By a hateful woman": this is to be referred to the Greeks. "By a maidservant when she becomes heir to her mistress": this is to be referred to the posterity of Esau, whom it was right to serve Jacob, although the matter turned out otherwise. "The ants are a feeble people," that is, Zerubbabel, as those words testify: "Behold the land of the Chaldeans, such a people there was not," Isaiah 23:13. "It prepares its food in harvest" — he once gave divine honor to Nebuchadnezzar through the time of Merodach-Baladan, who writing letters to Hezekiah said: "Health to Hezekiah, health to the city of Jerusalem, health to the great God Nebuchadnezzar." Therefore the one who was his secretary was perhaps absent that day, and when he returned and became aware of what had been done, he said: "You call him the great God and write him last?" And so running after the messenger, he brought him back. Wherefore on account of such running he was elevated to the kingdom. He therefore prepared food for himself in the time of harvest, imitating the ant.

"The rabbit, a feeble nation": these are the Medes and Persians, who indeed placed their den on the rock, because they built the temple of Jerusalem. "The lizard with its hands": the Romans, the posterity of Esau, are indicated, according to the saying: "But the hands of Esau," Genesis 27. "It dwells in the buildings of the king": for the Romans, having entered the temple of Jerusalem, destroyed it to the ground. "The strong lion": this is Nebuchadnezzar, according to the saying: "The lion has come up from his lair," Jeremiah 4. "The rooster girded about the loins": these are the Medes and Persians, who conspiring together and girding their loins killed Belshazzar and snatched the kingdom from him. "The ram": these are the Greeks, who are called by such a name, according to the saying: "Moreover the he-goat of the goats is the king of the Greeks," Daniel 8:21. "Nor is there a king": these things pertain to the Persians, who said of themselves: "I am, and there is no other besides me," Isaiah 47:8 and 10; for no one dared to set his strength against them; as alkum signifies, "no one could resist him."

Thus far Rabbi Solomon, word for word. But these interpretations are partly foreign, partly false — as that by Esau and the Idumeans he means the Romans, as if Julius Caesar and the Romans were descended from the Idumeans, which is a great ignorance and calumny of history; partly uncertain and fabulous, as his claim that Merodach-Baladan was a servant of Nebuchadnezzar, when between the two more than a hundred years intervened; for Baladan reigned under Hezekiah king of Judah, but Nebuchadnezzar under Jehoiakim, who was the fifth king after Hezekiah.

Second, others think that by these four things walking prosperously, that is, well as far as human happiness goes, but wrongly and wickedly as regards future and divine happiness, are denoted four vices of kings: namely, by the lion is indicated royal pride, anger, and cruelty, according to the saying in chapter 20:2: "As the roaring of a lion, so is the terror of the king." By the rooster is denoted royal lust: for the rooster is a lustful animal. Whence the Septuagint translates: the rooster mounting the hens briskly; or, as Salazar says, the rooster denotes forgetfulness and failure of memory, which must be counted among the chief vices of kings. For nothing, he says, is more customary for princes and kings than to forget the services and merits of their subjects; for the proud manners of kings are such that they think everything is owed to them and believe themselves bound by no obligations: hence forgetfulness and failure of memory, which the rooster denotes. For they say that it is more forgetful than other animals; hence the common proverb among our people: "The memory of a rooster"; and the Physiognomists say that those whose heads with compressed temples resemble roosters have a very unstable memory. By the ram is suggested the imprudence, stubbornness, and stupidity of kings: for nothing is more stupid than a sheep and ram. Finally, their injustice and tyranny is meant when it says: "Nor is there anyone who resists him," that is, the king does everything at his pleasure, whatever pleases him is equally permitted, there is no one who opposes him.

Third, and genuinely: Just as Solomon from verse 11 onward set forth five emblems or groups of four — first, of four perverse generations; second, of four insatiable things; third, of four things difficult to know; fourth, of four intolerable things; fifth, of four smallest but wisest creatures, by which, as by physical symbols, he represents something ethical and moral — so also here he sets forth a sixth emblem of things that walk well, by which he physically signifies that these four, namely the lion, the rooster, the ram, and the king, walk well and prosperously, that is, honorably, composedly, gracefully, becomingly, firmly as well as prudently, readily, courageously, powerfully, effectively, and prosperously; so much so that nothing of the same or similar kind dares to equal, oppose, or resist any of them; for a good and prosperous gait in walking denotes both propriety and composure, both beauty and elegance, both foresight, both agility, both firmness, both strength and effectiveness, both success and prosperity of gait.

For the lion walks with erect neck, its mane nobly spread, waving its tail like a lance, with a magnificent stride like the king of beasts, so that the other animals cannot endure to look at it as it walks with steady eyes, but immediately scatter and hide in their lairs. The rooster likewise walks with head held high and crests erect; it fights with other roosters for love of glory, sings in victory, showing itself a prince; it rouses men from bed by its song and announces that daylight has come; it attends the hens with marital affection, defending them. The rooster is said to be "girded about the loins" because it is ready for marching and fighting, since through the strength of its loins it is prompt for battle and for procreation. Finally, the rooster in its yard dominates the hens and chicks, and suffers no rival, but alone in its yard and dunghill, as they commonly say, it rules. The ram likewise, being the largest in the whole flock, armed with horns, walks composedly and courageously, indeed goes before and leads the entire flock, so that all the sheep eagerly follow it as their prince, especially because they love its gentleness and clemency. The king, finally, in royal attire and bearing, crowned with scepter, purple, and diadem, walks regally attended by a splendid array and procession of courtiers, bodyguards, soldiers, caparisoned horses, gilded chariots, and carriages, so that no one dares to compare himself to him or oppose him. These are the physical meanings.

Under this physical figure, Solomon represents ethically and morally what a king ought to be and what his manner of walking and proceeding should be, when he compares him to the gait of the lion, the rooster, and the ram — namely, that the king should imitate the fortitude of the lion, so that no one can resist him; now by antithesis he adds that some foolish and stupid men, when they are elevated to a kingdom or other dignities, betray their stupidity by foolish speaking, acting, or commanding: wherefore they have foolishly accepted a kingdom or dignity, for which they knew themselves to be unfit and unsuitable because of their stupidity or imprudence, or inexperience and incompetence; for in governing they betrayed and made public their stupidity, previously hidden and unknown to others, by ruling foolishly; and therefore from their kingdom or dignity they brought upon themselves nothing but disgrace and infamy. king. Thus his progress in all things will be good and prosperous, as long as he displays in his words propriety, in his actions grace, in correcting gentleness, in punishing severity, in guarding watchfulness, in providing diligence, in commanding prudence, in governing equity.

Ethically, let each person in the republic and kingdom of his own soul walk forthrightly like the lion, wisely like the rooster, temperately like the ram, justly like the king. Here, then, are noted the four cardinal virtues, namely fortitude, prudence, temperance, and justice, by which, as by four wheels, the lives and courses of pious men proceed most excellently, hastening toward eternal happiness. In the lion, who doubts that fortitude is indicated, which easily despises all things of this world, whether prosperous or adverse, fearing nothing and not swerving from its established course whatever may happen, as this mortal life is subject to many inconveniences? The one girded about the loins, whatever animal it may be (our Translator takes it as the rooster), signifies continence, by which we restrain carnal affections, being all the more fit and able for the heavenly course the less we loosen the reins to the allurements of the flesh. In the ram or he-goat, which is the leader of the flock and seems in some way to govern the rest of the common herd, we can not unreasonably understand prudence; which virtue, since it rightly manages all things and takes account of the future, greatly assists the spiritual course. In the king, finally, with whom no one can contend, or against whom no one can rise, we embrace justice, the queen of all virtues; which weighs all things with such equity, such just measure and balance, that no one, however otherwise alien to virtue, can accuse or condemn justice. For since it renders to each what is his own, it deserves well of all and ill of none. Just as a king, whom no one can resist, who fears no one, who yields to no one's prayers or threats: so justice, when it is sincere and complete, does not allow itself to be bent by prayers, tears, promises, or terrors. So Baynus, Jansenius, and others. Now let us examine each point in particular and more minutely.

The four virtues here foreshadowed correspond to the four Cherubim that attend the chariot of God's providence and glory in Ezekiel 1, which have the face and appearance of four animals, namely the lion, the ox, the eagle, and the man, to which the same number of Solomon's animals here equally correspond: to the lion corresponds the lion, to the ox the ram, to the eagle the rooster, to the man the king; see what was said on Ezekiel 1, at the end of the chapter, Question 3. Seneca splendidly sums up the duties of a king in the Octavia in these few words:

To take counsel for the fatherland, to spare the afflicted,
To abstain from savage slaughter, to give time to anger,
To give the world rest, and his own age peace.



THE LION, MIGHTIEST OF BEASTS, WILL COWER BEFORE THE APPROACH OF NONE.

Second, the lion does not cower before the approach of any bear, leopard, tiger, wolf, or other wild beast, but strikes fear and terror into them all: so the king, by his wisdom and strength, should make himself fearless and steadfast, so as to strike awe and dread into all. Whence Aben-Ezra explains the phrase "nor is there a king who resists him" thus, namely: The king walks with a prosperous step when no one rises to wage war, and affairs succeed happily, because adhering to the path of justice, he has no adversary or enemy, as Solomon had none in his kingdom — whom some think is indicated here by the name Alkum, as if by a riddle, as I have said.

Third, Aristotle, Book IX of the History of Animals, chapter 45: "The lion," he says, "when it is observed, never flees; but if forced to yield to a multitude of hunters, it retreats gradually and step by step, frequently stopping and looking back. But when it has reached cover, it withdraws with the swiftest flight possible, until it comes to open ground, and then again it walks slowly." So the king, if at some point pressed and overwhelmed by wars or adversities he is forced to yield, should do so honorably, steadfastly, and with dignity, lest an ignominious flight brand the royal majesty with the mark of timidity and pusillanimity, as Agapetus the Deacon advises Justinian: "For just as hunters sit still when a lion halts and looks back: so also when a prince acts steadfastly, the assaults of his opponents are broken."

Fourth, Aristotle, Book II of the History of Animals, chapter 1: "Lions," he says, "walk step by step, so that the left foot and paw does not pass the right, but follows it in the manner of camels": so the king should put left things after right things, that is, shameful things after honorable ones, improvident after prudent, doubtful after certain, transitory after eternal, human after divine; and should prefer the right, that is, the wiser and better men in governing, to the left, that is, the less good and less wise.

Fifth, St. Gregory Nazianzen in his poem On Human Virtue asserts that the lion sweeps away and obliterates the tracks of its feet with its tail, lest hunters be able to see them and pursue it: so the king should cover and conceal his plans, lest they be detected and overthrown by his adversaries. For secrecy is of the greatest importance in governance.

Sixth, Pliny, Book VIII, chapter 16, gives these praises of the lion's nobility: "Nobility is most revealed in danger: not only in the fact that it scorns weapons and long protects itself by terror alone, and protests as if being forced; and it rises up not as if compelled by danger, but as if angered by madness. That is the nobler sign of spirit: however great the force of dogs and hunters pressing upon it, it yields contemptuously and with resistance in the open fields, where it can be seen." So the king should be intrepid in dangers, and let his spirit be sharpened by them, so that he may sharpen others to courage as well; for "virtue grows when tossed by adversity" — virtue, that is, which is true and heroic. Elegantly and wisely R. Judah says in the Pirke Avoth, that is, in the Apophthegms of the Fathers: "You ought to be bold as a leopard, brisk and swift of foot as a deer; like the eagle, the royal and solar bird, penetrating all things by its bodily agility; finally, in the manner of the lion, vigorous and warlike, strong and magnanimous, to carry out the will of God and of your father."

There exists in our Jacobus Pontanus, volume III of the Progymnasmata, Part I, chapter 14, whose title is Leontarchia, or the Principality of the Lion among Beasts, a notable dissertation on this subject, and a contest between the lion and the elephant for primacy; in which all the other animals adjudge the case to the lion and worship him as their prince, whence finally the elephant does the same, confesses himself conquered by the lion, and voluntarily submits to him.



THE ROOSTER, GIRDED ABOUT ITS LOINS.

Again, the rooster exulting in its song struts proudly, strikes terror into the lion, the fiercest of all animals, by its mere appearance, exercises sovereignty in whatever house it occupies, and distinguishes the three-hour watches, as if knowledgeable of the stars, says Aldrovandus at the beginning of Book XIV of his Ornithology. Now let us arrange each of these points and many others in detail, and apply them to the king and the Prelate.

First, in the rooster there is a marvelous love toward the hens and chicks, a marvelous care for them, so that it fights for them even to the death: let the king have a similar care for his kingdom and subjects, so as to spend his life for them if need be. Hear Aldrovandus, Book XIV of his Ornithology: The rooster, he says, is the model of the best head of a household: for it not only presents itself as a watchful guardian of its own, and in the morning while there is time invites them to their daily labor; but it is the first to spring forth, showing by deed rather than by voice what is to be done; it sweeps everything, explores everything, inspects everything, and as soon as it has found some food, it calls the hens and chicks to feed; meanwhile it stands by like a certain father and presiding host, inviting them to feast, always having this one care: that his family may have something to eat. Meanwhile it inquires whether anything may be found nearby, and having found it, again summons its family with a loud voice. They come running at once. It carries itself loftily, looking around on all sides to see whether anything hostile appears anywhere, goes around the whole troop, and in passing sometimes takes one grain for itself, not without an invitation for its own to follow it. Moreover, the jealousy and love of the rooster toward the hens subject to it, says Rhodiginus, rouses the rooster so many times at night, and therefore it sings, to testify by its song that it is present: in like manner, let zeal and love for the kingdom make a worthy king and prince ever watchful.

Second, the rooster possesses a marvelous and, so to speak, prophetic genius, industry, and cleverness. Let the king imitate this. Hear Pliny, Book X, chapter 21: "Roosters," he says, "feel something close to glory, and these our watchmen of the night, which nature produced to rouse mortals to their work and break their sleep, know the stars and distinguish the three-hour watches during the day by their song. They go to bed with the sun, and at the fourth military watch recall men to their cares and labor. They do not allow the sunrise to steal upon the unwary, and announce the coming day with their song, and their song itself with the flapping of their sides. They rule over their own kind, and exercise sovereignty in whatever house they are. This too is produced by their fighting among themselves, as if they understand that the spurs on their legs are weapons born for this purpose."

Aelian also writes that roosters rejoice not only at the rising of the sun, but also at the rising of the moon, where he says: "They say that the rooster at the rising of the moon, as if inspired by a certain divine spirit, goes into a frenzy and leaps for joy. But the rising sun never deceives it: then, straining with the most powerful voice, it strives to outdo itself more and more by singing." So Aelian, Book IV, chapter 29. Hence that saying in Job 38:36: "Who gave the rooster understanding?" For the rooster's song wisely distinguishes day and night, just as if it were endowed with intellect.

Third, the magnanimity of the rooster is marvelous, especially in duel and combat: let the king put this on. Hear Aldrovandus in the passage cited: The rooster's greatest praise, he says, lies in a spirit more than regal, so much so that Oppian was not afraid to call it the most warlike of all birds: whose spirit is so exalted, whose constancy of soul is so great, that it would rather not merely undergo the dangers to its life — which to all animals is most dear — but even lose it, than endure another's rule and yoke even for a single moment of time. Themistocles knew this, our ancestors knew this, who by instituting annual and solemn fights of roosters with solemn rite, wished us to be perpetual imitators of roosters. They say indeed that not only the lion trembles at their song, but also the basilisk; whether this is true, as it matters little, so it is certain that no animal carries its crested head and erect, scythe-shaped tail with greater and loftier spirit, or enters a contest in which it frequently dies before it yields to its adversary. Wherefore it was rightly and deservedly held sacred to Mars, the god of wars and battles, and proverbially called ἄρεως νεοττός, that is, "the chick of Mars," as if greatly inclined to wars and battles.

Moreover, in combat roosters employ a marvelous art and gestures: for when they fight, by the guidance of nature they strike the ground, raise the feathers around their neck, and vibrate their tail feathers upward and downward as much as they can, meanwhile leaping up so as to strike the enemy all the more with their spurs, which they recognize as weapons born on their legs for this purpose, as Pliny testifies.

From such a contest there is a common proverb: "The rooster leaps in" — said of one who, once defeated, renews the contest, which is indeed most fierce to behold in the rooster. Whence St. Augustine said: "When behold, before the doors we noticed roosters entering an exceedingly fierce fight." And a little later he describes the combat thus: "So that in the roosters themselves one could see heads thrust intently forward, combs inflated, vehement blows, the most cautious evasions, and in every movement of animals devoid of reason nothing ungraceful: for indeed another reason above was governing all things; finally the very law itself — for the victor, a proud song, and limbs gathered into a kind of circle, as if into the haughtiness of domination."

But most learnedly Angelo Poliziano embraced the same contest in these brief verses in his Rusticus:

And they seek sovereignty for themselves by war; for they thrust
Beaks against opposing beaks, and sharpen their rage with frequent assaults.
They blaze with spirit, and kick heel against hostile heel,
And dash breast against opposing body.
The victor, exulting, attests his triumph with song, and
Insulting the conquered enemy, treads on the cowering one with cruel foot:
The vanquished is silent, seeks hiding places, and groans
At bearing a proud master: the rest of the flock rightly attends its king.

Aelian, Book IV, chapter 29: "But if, he says, the palm falls to it, it immediately sings in victory, and proclaims itself prince, etc. It alone among birds looks up at the sky, frequently raising its scythe-shaped tail aloft." And Pliny: "If it has won a victory from the contest, then with the prominence of its eyes, its neck held erect, and the exertion of its song, it is insolently carried away and triumphs; it is remarkable." Wherefore Miltiades spurred the Athenians to battle against the Persians by presenting the spectacle of roosters dueling. "For, says Philo, having beheld in brute animals such patience and tenacious struggle, fighting to the death, they seized their arms with unconquered hearts and undertook that expedition, as if about to fight with great slaughter of the enemy, scorning death and wounds, so that at least they might lie unburied on the free soil of their fatherland. For nothing excites men to perform great deeds more than a victory of the inferior, greater than could have been hoped for."

Diogenes Laertius likewise reports that Socrates added courage to the general Iphicrates, when he showed him the roosters of the barber Midas fighting against those of Callias with feathers and beak. Here belongs the maxim of Pythagoras: "Nourish a rooster, but do not sacrifice it," that is, maintain soldiers for the protection of the city, but do not employ them in sacred matters.

Fourth, the rooster is a terror to the lion; indeed Pliny, Book XXIX, chapter 14, reports that those who have been anointed with the broth of a rooster are not touched by lions and panthers, especially if garlic is mixed with it. Again, the asp, the monkey, and the basilisk fear the rooster: so let the king be fearsome to evildoers.

Fifth, the rooster is a solar animal and has a marvelous sympathy with the sun: for it frequently greets and greets again the sun hastening to all corners of the world — at its rising, setting, and noon — with a most vocal cry and the clapping of its wings in the manner of one congratulating.

Again, the rooster is a symbol of vigilance; whence it foretells rains and storms: it especially presages them when, shortly after sunset, or in the first hours of the night, right from the evening twilight, it breaks out unusually into a hoarse crowing, tirelessly and not without the motion of its wings. "Roosters," says Aelian, "and other domestic birds, clapping and crowing with the beating of their wings and making noise with a certain sound of their own, announce a storm." We have elsewhere assigned the reason for this, namely that the south wind, together with the moist air, gradually fills and stuffs the vocal organs with much phlegm: and roosters, sensing this movement, easily grow hoarse from this state of the sky and body. Moreover, to relieve themselves of this burdensome load by the help of voice and motion, they are stimulated to sing in an unusual way. Add, if you will, the dilation of the larynx through the moist state of the air, which tends to make the voice deeper and thus hoarse and clanging. So let the king sagaciously foresee and address coming dangers of famine, war, sedition, etc.

Sixth, the rooster has keen sight and a sharp keenness of eye. Proof of this is that with only one eye raised upward it always watches the rapacious birds, its most hostile enemies, lest they suddenly snatch some chick or hen or itself from the yard; while with the other it most diligently searches out every smallest thing even in places that are poorly lit. So let the king with one eye look toward heaven and God, lest anywhere he offend Him and lie open to the devil's plundering; with the other let him survey his kingdom, to provide for his subjects in all things: but so that the first eye governs the second, namely that the care of religion and the worship of God direct the care of earthly things. For right reason dictates that lower things must be governed by higher, earthly by heavenly, human by divine.

Seventh, the rooster is most excited and walks most pompously at the rising of the moon: for then, says Aelian, as if inspired by a certain divine spirit, it exults and rejoices; wherefore it seems to be governed by the moon, and to subject and conform itself to it in all things: whence according to the moon's motion and phases it repeats and renews its song. So let the king accommodate himself to human changeability, whose symbol is the moon, and as it were submit himself to it, so that according to the change of affairs and times, he may alter his plans, edicts, actions, and pursuits, and adapt them accordingly.

Eighth, St. Augustine, Book I of On Order, reports that roosters do not rush into battle except to protect the hens subject to them and the yard entrusted to them. Roosters therefore teach the king not to wage war to invade what belongs to others, but to recover or defend what is his own from others who have invaded it. Whence Varro reports that the more noble roosters do not initiate a fight, nor attack the enemy first, but bravely resist those who attack them.



AND THE RAM.

Let us here add other qualities of the ram for the king to imitate.

First, Plutarch, Book II of the Table Talk, Question 7, reports that a raging elephant, upon seeing a ram, is released from its madness and becomes tame. Aelian adds that the elephant shudders at the ram's horns, and that for this reason the Romans put to flight the elephants of Pyrrhus, king of the Epirotes, by placing rams in their path. Aldrovandus teaches the same at greater length in his work on the Elephant: so the king calms the anger and tumults of his subjects by his gentleness and the cheerfulness of his countenance. In this let him imitate God; for, as St. Bernard says, "The tranquil God tranquilizes all things, and to behold one who is calm is to become calm."

Second, Albertus Magnus writes that if the horns of a ram are buried at the root of a fig tree, the fruit on it ripens more quickly. And Antonius Mizaldus commands that a fig tree, lest it lose its fruit, be buried around the roots with the horns of a ram, according to Aldrovandus in his treatise On the Sheep: so a good king, by his fortitude mixed with clemency, makes his subjects fruitful and enriches them.

Third, well known is the antipathy, hatred, and war of the ram with the wolf, which lasts even after death, especially in the skin, wool, and strings. Whence Pythagoras is the authority that if the skin of a ram is placed next to that of a wolf, the wool of the ram's skin will fall off; strings made from the sinews of rams mixed with strings from the sinews of wolves produce no sound. Oppian writes that if you make a drum from wolf skin, when struck among others it alone will resound while the ram-skin ones and all others that were previously sonorous fall silent. Albert writes, Book I of the History of Animals, chapter 38, that if you bury a cord made from the intestine of a wolf in the ground, you will prevent sheep from crossing that spot, even if driven with a stick. Well known is the saying of Alciato:

All others fall silent, and the sheepskin will be mute,
If drums made of wolf skin sound.

Let the king imitate this antipathy with heretics, whom Christ compares to ravening wolves, and similar plagues of the commonwealth, so as to pursue and exterminate them everywhere.
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Fourth, the Egyptians attributed the horns of a ram to Jupiter Ammon. Whence in imitation of him the ancient pagans carved the same horns on their tombs: for the Egyptians wondrously venerated Ammon as a health-giving god of salvation. Indeed the ancients, covered with the skin of a ram and sleeping on it, would seek oracles from dreams, as Aldrovandus teaches from Pausanias and Virgil in his work On the Sheep: for the ram is a symbol of divine mercy, gentleness, benevolence, and beneficence. Let the king imitate this.

Fifth, the ram was a symbol of heroes. Ammianus celebrates the ensign of King Sapor, fashioned from a golden figure of a ram's head. This ensign of the military, and as it were of a certain brotherhood of his own, was adopted in the most recent memory (says Pierius Valerianus, Hieroglyphics 10, chapter 26) by Charles, the most valiant Duke of Burgundy, grandfather of Emperor Charles V, who placed a golden ram's head on each member as a badge, and called the brotherhood by the name of the ram's head: they commonly called it the Order of the Golden Fleece (l'ordine del Tosone), because that expression designated a ram's head in the native tongue. One can find a coin of the Emperor Gallienus, on which a ram is seen expressed with the added inscription "Jovi cons. Aug." Sebastian Eritius depicts another coin of Antinous, a large Greek bronze piece made by a certain excellent sculptor, with letters of this kind: ΑΝΤΙΝΟΟΣ ΗΡΩΣ, that is, "Antinous the Hero": it shows on the other side a ram most beautifully expressed with certain letters that, however, being eroded by the ravages of time, cannot be read. This coin, he says, was struck by the Greeks in honor and memory after the death of Antinous, and perhaps to flatter the Emperor Hadrian, for whom he was a favorite, who everywhere in the world erected statues to him. Let the king emulate these heroes, so that he himself may be the ram of rams and the hero of heroes, that is, the leader and chief of heroes for generously undertaking every heroic deed.

Sixth, the sheep and the ram are a symbol of patience and martyrdom, since they harm no one and tolerate those who harm them, according to the words of the Christian poet:

This will be the one aim: to benefit all, to harm
None, and to love the good, and to tolerate the wicked.

Likewise this other saying:

To help all, and to harm none,
Is the supreme rule of the Christian life.

Just as Cicero also "says that a good man is one who benefits all and harms none, unless provoked by injury." Elsewhere is added, from Claudian to Hadrian, "a mind ignorant of harming." Finally the same author depicts a sheep, or lamb, which a wolf holds seized in its jaws, with the words: It becomes sweeter:

While the just one is oppressed, the victim becomes more pleasing to heaven;
So too does the lamb become sweeter by the wolf's bite.

Hence St. Augustine calls the Apostles the rams of the Lord's flock, who went before it on the way to heaven through the sacrifice of martyrdom. Let the king and every Prelate imitate their patience, fortitude, and zeal. For what I have said about the king, with only the name changed, apply to any prince, Bishop, Prelate, Pastor, rector, indeed to any private person.

Allegorically, these four most excellently befit Christ, who is the lion of the tribe of Judah, the King of kings and Lord of lords, whom therefore no one can resist; who as a watchful rooster keeps vigil and rouses sinners to awake from the sleep of sin, crying out: "Rise, you who sleep, and arise from the dead." He is also signified by that ram which was caught by its horns among the thorns, and was sacrificed for Isaac, that is, for the faithful and the elect, Genesis 22. He finally is the ram, indeed the shepherd who goes before the sheep and lays down His life for them, John chapter 10. So St. Augustine, Book XII Against Faustus, chapter 42, who reads and explains this maxim thus: "The lion's cub, stronger than beasts of burden, that is, the little one stronger than the great; did He not ascend, reclining on the cross, when with bowed head He gave up His spirit? Did He not sleep as a lion? Because in death itself He was not conquered, but conquered; and as a lion's cub? For He died from that from which He was also born," that is, Christ dying is called a lion's cub because from the beginning He was born for death and destined for death.

So also the Author of the Greek Catena attributes these four to Christ.

Thus St. Ephrem, in the Encomium of St. Basil, compares him to a ram: "I once saw a ram," he says, "which had a beautiful fleece, and horns endowed with reason, speaking divinely, to which I, approaching more closely with great anxiety, gradually took a small thread from it. This wise and faithful one is Basil. For Basil was truly the course of virtues, the book of praises, the life of miracles; who walking in the flesh proceeded in the spirit; a beryl (a gem consisting of beryl), the plectrum of the mystical lyre, delighting the region of the holy Angels, the certain lamb of his mother, illuminating the field and the sacrifice of the Holy Spirit, leaping with desire and love, and plucking the flower from the deepest root of the most precious cross; the manger of sacred doctrines, the tongue of words, the beautiful parchment of divine wisdom, which received from heaven the divine impressions of the elements."

Tropologically, St. Gregory (whom Bede and Salonius follow in their usual manner), Book XXX of the Morals, chapter 3, or according to another edition chapter 5, understands by the lion Christ, by the rooster the doctors and preachers, by the ram the priests: "He Himself," he says, "is set forth here as the lion, of whom it is written: The lion of the tribe of Judah has conquered, who is the mightiest of beasts, because in Him that which is the weakness of God is stronger than men; who cowers before the approach of none. For He says: The prince of this world comes, and in Me he has nothing. The rooster girded about the loins, that is, the holy preachers announcing the true morning amid the darkness of this night. Who are girded about the loins, because they restrain the flux of luxury from their members: for in the loins is lust. Whence also the Lord says to them: Let your loins be girded. And the ram, nor is there a king who resists him. Whom else do we understand by the ram in this place, but the first order of priests within the Church? Of whom it is written: Bring to the Lord the sons of rams; who by their examples draw the people walking behind them, like a flock of sheep following. No king suffices to resist at all those who live spiritually and rightly, because no persecutor is able to impede their intention; for they know both how to run anxiously toward Him whom they desire, and to arrive by dying. Therefore the lion is placed first, the rooster second, the ram third. For Christ appeared, then the holy preachers, the Apostles, and then finally the spiritual fathers placed over the Churches, namely from among the sheep of the flocks, because they are the teachers of the following groups."

He then adds that the fourth, which walks prosperously, that is, successfully as far as temporal things are concerned, but not well, indeed most wretchedly, as regards spiritual things, is the fool elevated on high, namely the Antichrist, of whom in the following verse. But all the rest more correctly think that the fourth, walking well and prosperously (for these are one and the same thing; for in Hebrew there is the same word מטיבי metibe for both), is the king, as I have said.



32. There is he who appeared foolish after he was elevated on high; for if he had understood, he would have placed his hand upon his mouth.

But "there is" is the correct reading, as the Vatican codices and the rest of the corrected manuscripts read. In Hebrew it is: if you have acted foolishly in exalting yourself, and if you have devised, put your hand to your mouth, that is, place it and be silent: where the first אם im, that is "if," in Hebrew idiom is negating, meaning "do not." Whence the Chaldean translates: do not exalt yourself, do not be foolish, or: do not, being raised on high, act freely and foolishly, or speak, as fools are wont to do; which our Translator clearly renders: there is he who appeared foolish after he was elevated on high. The Hebrew נבל nabal means to become foolish, also to fall, flow away, and wither; and it is said of herbs and flowers, so that it agrees in meaning, as in letters and sound, with נפל naphal, that is, to fall, to sink. Whence Pagninus translates: if you fell when you were exalting yourself; if you have devised, put your hand to your mouth; others: You were silent after you were exalted, etc. The Septuagint: if you poured yourself out, or lavished yourself in joy, and extended your hand with a fist, you will be dishonored; R. David translates thus: if you fell, or became foolish, it was in exalting yourself: if you were wise, it was because you placed your hand upon your mouth. The speech of Agur is directed to his disciples Ithiel and Uchal, says Aben-Ezra, as is clear from what was said at verse 1. But under these take any reader or listener, namely: If you have incurred the reputation and mark of folly, the cause was your pride, because you exalted and advertised yourself above others: for folly and infamy alike are the companions of pride; but if you have acquired the name and honor of wisdom, the cause was your modesty, humility, and silence, by which you placed your hand upon your mouth, lest you babble anything foolish: "For if the fool is silent, he will be considered wise," as Solomon says, Proverbs 17:28.

Again the same R. David explains it thus, namely: If you have fallen from your station, rank, and honor, and have been cast down into the lowest vileness and poverty, do not despair; but think and act wisely, so as to place your hand upon your mouth, that is, so that you may labor with your hands, and by this labor provide yourself food to put into your mouth.

Second, Vatablus translates: if you have done anything foolishly by exalting yourself, or if you have devised anything wicked in your mind (for this is זמות zamotha), put your hand upon your mouth, that is, at least restrain your mouth immediately, lest the wickedness break forth and create danger to your life, or your wealth and reputation. R. Levi agrees: If you are wise, he says, put your hand upon your mouth, that is, keep silent and conceal the secret entrusted to you with mouth closed; for many have destroyed themselves and others by revealing a secret. Or put your hand upon your mouth, that is, silently and wisely consider by what means you may amend, correct, and restore what you foolishly did or said.

Third, the Syriac translates: do not indulge in desires (as fools do), lest you be loaded with reproaches, nor unjustly place your hand to your mouth, so as to revile, calumniate, or falsely accuse someone, and to join to your mouth, that is, to harsh words, even harsher blows. Further interpretations of the Hebrews can be read in R. Solomon and Aben-Ezra, which, since they seem scarcely probable or apt, I deliberately omit.

Fourth, Cajetan renders it: you were silent when you were exalted, and if you considered, put your hand to your mouth, as if it were an oracle about the future, which he explains in his own manner thus: It is an apostrophe, he says, to the Roman Republic: with a fist, you will be dishonored. By which some think he is predicting the future, that precisely when it had been raised to its greatest height, it would fall the more basely cast down and relapse into its ancient subjection to kings, when the Caesars would seize power and usurp perpetual dictatorship for themselves. And this is what it means: If you considered your hand to your mouth: for the hand to the mouth is the execution of the mouth's command, by which words the office of dictator is indicated, whose authority over the Republic was so great that whatever he said was immediately carried out, namely: It will come to pass some day that, with the Roman Republic and Senate falling, all hands will be directed to the mouth of one, that is, to the command of Caesar; or that their hands, that is, their armies, will be directed to the mouth and knowledge of one Emperor. But this version and interpretation is novel, far-fetched, and forced.

But you will more easily draw the Septuagint version to the Vulgate and accommodate it to it. For it is a single one-part maxim, not two-part; otherwise the word "if" would be repeated. The sense, therefore, is as follows: If, O prince, having been raised on high, you have poured yourself out in the manner of fools, jesting lightly with your subjects, mocking them, teasing them, beating them, and as it were fighting playfully, you will be dishonored: that is, if you have petulantly vexed your subjects with words or blows, they will dishonor and despise you, and will repay you in kind, and similarly assail you with words and blows. This is the same sense as the Vulgate. Whence follows:

Fifth, others more plausibly explain it thus, namely: If perchance, being a fool and ignorant of affairs, you have been raised to dignities or governance, do not suddenly rush into new things, new edicts, and new undertakings; but deliberate maturely by placing your hand upon your mouth, that is, by being silent and deliberating with yourself what needs to be done; for from mature deliberation follows mature execution and governance. But all these interpretations depart far from the Vulgate version.

Sixth, therefore, according to the Vulgate the plain and genuine sense is this. Solomon had said in the preceding verse that a wise king is like a lion, a rooster, and a ram, so that no one can resist him; now by antithesis he adds that some foolish and stupid men, when they are elevated to a kingdom or other dignities, betray their folly by speaking, acting, or commanding foolishly: wherefore they have foolishly accepted a kingdom or dignity, for which they knew themselves to be unfit and unsuitable because of their folly or imprudence, or inexperience and incompetence; for in governing they have betrayed and made public their folly, previously hidden and unknown to others, by ruling foolishly; and therefore from their kingdom or dignity they have brought upon themselves nothing but disgrace and infamy. "For if he had understood," that is, if he had been intelligent and wise, "he would have placed his hand upon his mouth," that is, he would not have consented to, nor accepted, the kingdom or dignity to which he was being elected or called, as being conscious of his own ineptitude and folly. Again, having accepted the kingdom, he would have been silent, that is, he would have proceeded silently, quietly, and modestly, lest by rashly and foolishly acting, speaking, or commanding, he should betray his folly.

In sum, this maxim indicates that the garrulousness and biting wittiness of an imprudent person brings much harm both to the speaker himself and to his hearers, inasmuch as it stirs them to anger, quarrels, brawls, and bloodshed, as the following verse explains. That the following verse belongs here is clear from the Hebrew, which instead of "moreover," has "for," as if it gives the reason for this saying and verse.

Moreover the Septuagint departs in another direction; for they translate: if you have poured yourself out in joy and extended your hands with a fist, you will be dishonored.

Solomon warns kings not to be either too indulgent, or too severe and rigid; but between the two to temper affability with gravity toward their subjects, namely: If, O prince, you have poured yourself out in merriment, so that you have been too festive and familiar with your subjects, you will be dishonored by them, because they will abuse your leniency and treat you as equals treat an equal, not as subjects treat a king; but if on the other hand you have extended your hands with a fist, that is, if you have dealt severely and combatively with them, using force and violence against them, hurling threats, declaring fights, you will similarly be dishonored. For subjects, in order to defend themselves and repel force and injury, do not fear to attack, violate, and harm their princes. To this interpretation they also draw the Vulgate version, supplying much that is missing.



33. But he who presses the udders hard to draw out milk, produces butter; and he who blows his nose violently, draws out blood; and he who provokes anger, produces discord.

From this it is clear, first, that Bede, Lyranus, Hugh, and others less correctly refer both preceding half-verses to the udders, namely: "He who presses the udders hard, produces butter; and he who blows them violently, draws out blood." For it is evident from the Hebrew and the Septuagint that the first pressing refers to the udders, and the second to the nostrils; for whoever blows mucus from the nose too much, finally instead of mucus produces blood. Also wrongly Baynus reads "skin bag" instead of "udders," on the ground that butter is not milked from udders, but is produced from milk beaten in a skin bag. For all Latin codices have "udders." For from udders, butter is milked together with milk; for butter is mixed with milk, and is as it were its fat and richness, which in a wooden churn is separated from the milk by frequent shaking, thickened, and becomes butter. Finally, Lyranus wrongly understands "fat" by "butter," namely: He who milks and presses the udders too hard, finally when the milk runs out, squeezes out the very fat and richness of the udders; for although this is true and apt, nevertheless butter does not mean fat.

Now first, Cajetan understands by the pressing and blowing the dictatorship, of which he also explained the preceding verse, which was the ruin of Roman liberty, when Julius Caesar usurped for himself the perpetual dictatorship, that is, the dominion of the city and the world. For the word "because," he says, gives the reason for the preceding verse. The reason indeed why Rome both lost value and fell from liberty was the dictatorship; and since the dictatorship sometimes produced good effects and sometimes bad, therefore one and the same action is brought forward as sometimes producing good and sometimes evil: for the pressing of milk is found to produce something good, namely butter, since from pressed milk butter results; again, pressing is found to be the producer of evil: for the pressing of the nose produces blood. And hence in the third place he applies this to his point by saying that the pressing of furies produces strife. For literally the pressing of the furies of Caesar and Pompey produced a quarrel that had to be settled by war, with the loss of Roman liberty. But this explanation, as I said on the preceding verse, seems forced and far-fetched.

Second, others understand this pressing and blowing of a man upon himself, namely: He who presses the udders too hard to draw out milk, produces butter, that is, he who too vehemently drives and goads his own genius, disposition, and nature, whether toward learning and study, or toward fasting, penances, vigils, etc., or toward anything else by forcing his constitution, this one produces butter, that is, he sucks out every vigor, strength, and power of nature, so that from vigorous it becomes exhausted, from cheerful gloomy, from benign irritable and contentious. But this meaning seems rather foreign to Solomon's purpose.

Third, others more aptly refer the pressing of milk to those who are of an easy and benign nature; and the blowing of the nostrils to those who are of a harsh and choleric disposition, namely: Just as he who presses the udders too hard, along with the milk squeezes out butter, that is, all the richness and fat: so he who presses the benign and gentle too much, and drives or rebukes them too harshly, squeezes out all their strength, spirit, and vigor, and causes them to become fainthearted and despair. But he who drives and reproves the harsh and choleric too much, draws out blood, that is, provokes their anger and ferocity.

Fourth, others refer milk to friends and blood to enemies, namely: Just as he who presses and shakes milk too much produces butter: so he who is importunate and drives his friends with excessive requests or complaints, squeezes out all favor from them, so that he becomes hateful and detested by them; but he who more sharply pursues and reproves his enemies, stirs up their anger and fury against himself.

Fifth, Jansenius refers both milk and butter, as well as nostrils and blood, to the same thing, namely to anger and contention. The Sage speaks, he says, of a twofold vehement pressing, one of milk from the udders, the other of mucus from the nostrils. And to these he compares a third, because the pressing out of anger produces discord, namely: Just as by the pressing of milk butter is simultaneously produced, and just as by the blowing of the nostrils, if it is forceful, blood is often produced as well: so if anyone does not restrain his thoughts and conceived wrath, but through his folly milks it out and expresses it in angry and threatening words, always wishing to pursue his right; or rather, he who by importunate words provokes the anger of others will simultaneously produce and stir up discord and contention against others. This parable therefore warns that anger must be suppressed and the hand placed upon the mouth when one is agitated by evil or proud thoughts. The Hebraists also tend this way, who understand the milk not in the udder, but shaken in a skin to produce butter, namely: Just as liquid and soft milk, long and vigorously shaken in a skin, finally hardens and thickens into butter: so also the gentle and benign, if they are more vehemently harassed by a superior or anyone else, rebuked or beaten, harden, become indignant, and are exasperated. This exposition corresponds very well to the Hebrew.

Sixth, our Salazar refers both milk and blood to excessively harsh reproof, and to the excessive exaction of taxes and tributes, namely: Just as he who presses the same udders more vehemently, once the milk is exhausted, forces out blood: so also a prince who restrains his subjects with excessive severity and presses them with more laws than is sufficient, does not persuade them to good morals and a just manner of living, but stirs up their anger and fury against himself, and sharpens their impatient spirits to think of wars and seditions. In like manner this maxim warns that tributes must be exacted from subjects very sparingly; subjects are to be milked like udders, not blown dry and exhausted: for when they see themselves being drained, they think of seditions.

Here belongs the response of Alexander the Great as reported by Plutarch in the Apophthegms, who when someone suggested to him that he should impose greater taxes on his people said: "I hate the gardener who tears up vegetables by the root." And that of the Emperor Tiberius as reported by Maximus, sermon 13: "It is the duty of a good shepherd to shear the flock, not to flay it." So he says, in his usual elegant and ingenious manner: except that it is not quite apt to understand by the expression of butter the expression of fat, that is, of fortunes from subjects: for butter and fat are different things.

Again, the good of milk and its outstanding fruit is that when churned it produces butter. For butter is the flower, juice, and richness of milk: wherefore butter is a symbol and omen not of a bad thing, but of a good thing and name.

Seventh, therefore, plainly and genuinely, milk pertains to the virtue of modesty and gentleness, blood to the vice of pride and harshness. For the Hebrew כי ki, that is, "because," indicates that here the reason is given for what I said in the preceding verse, namely that the fool elevated on high betrays his folly by speaking, acting, and commanding foolishly and proudly. Whence Solomon does not apply the first parable of milk and butter, but leaves it, as obvious and easy, for the reader to apply; but the second, of the nose and blood, he does apply, because it serves his purpose, namely to prove the folly of the elevated fool. The sense therefore is: Just as he who, pulling strongly at the udders, milks out milk, and from it, vigorously churning, produces butter: so he who speaks modestly, sweetly, and gently, and firmly and steadfastly adheres to this gentle manner of speaking, especially if he is a king and prince, when he commands or requests something of greater weight, wins over his hearers and subjects, and feeds and refreshes them as with mild and sweet butter, and in turn from them draws out and obtains butter, that is, richness, favor, sweetness, love, services, and tributes.

On the other hand, just as he who blows his nose more harshly, once the dirt and mucus have been expelled, draws forth blood — for when nature has no more phlegm to supply to the one blowing, being exhausted it supplies the one pressing with the blood that remains: so likewise he who utters foul, that is, proud, angry, threatening, insulting words, begets contentions, quarrels, and brawls; and especially a king and prince who vexes and goads the people with harsh commands, burdens, threats, and punishments stirs them to rebellion, sedition, and bloodshed, so that the indignant populace finally rages against the prince's own household, and ravages and devastates everything with blood and fire.

This maxim therefore warns kings, and any others whatsoever, to win the good will of their subjects, household members, and all others by commanding, acting, and speaking modestly, gently, and mildly; and to avoid their ill will, inasmuch as it brings dissension, strife, and utter ruin to both sides. Wherefore a king, and anyone else who is hard and cruel toward subjects and others, is foolish and senseless; but he who is affable and benign toward them, is wise both for himself and for the whole people.

That this is the meaning is clear, first, from the Septuagint when they translate: milk the milk, and there will be butter: but if you squeeze the nostrils, blood will come out. Which words sufficiently indicate that milk and butter refer to one thing, namely to the modesty and sweetness of words, and the nostrils and blood to another, namely to the harshness and cruelty of speaking, acting, and commanding. Therefore the same thing is said here as in chapter 15:1: "A soft answer breaks anger, a harsh word stirs up fury."

Second, the same is clear from the Hebrew, where in the third member, namely in the application of the parable, אפים appaim, that is, "angers," corresponds both in name and in meaning to אף aph, that is, "nose," from which blood is drawn, of which the second member spoke: but it clearly differs from חמאה chema, that is, "butter," which was named in the first member.

Third, because St. Gregory the Great and St. Gregory Nazianzen, Bede, the Author of the Greek Catena, the Gloss, Jansenius, Baynus, and others distinguish and contrast these things in the same way. Wherefore St. Gregory, adhering to this exposition in Book II of the Morals, chapter 1, mystically explains it thus: "He who presses the udders hard to draw out milk, produces butter, etc. For we press the udders hard when we weigh the words of Sacred Scripture with subtle understanding; and by this pressing, while we seek milk, we find butter, because while we seek to be nourished even by a light understanding, we are anointed by the abundance of inner richness; yet this must not be done excessively or always, lest while milk is sought from the udders, blood should follow. For often when some words of Sacred Scripture are examined more than they should be, people fall into a carnal understanding. For he draws out blood who blows too violently, because what is felt from an excessive probing of the spirit becomes carnal." Here belongs the saying of St. Gregory Nazianzen, oration 1: "Milk the milk," he says, "and there will be butter, that is, search diligently, and perhaps in these things you will find something richer."

Moreover, this maxim is general, and therefore can be applied in various ways: to teachers who are harsh with their students and punish their mistakes with bloody blows; to confessors who constrain penitents with excessive penances and precepts; to superiors who strangle their subjects with excessive rules, reproofs, and excessively rigid discipline, to whom the saying applies: "If you squeeze too hard, it bursts forth"; for these drive their subjects either to despair or to fury and rebellion, and are the cause or occasion of many sins, such as murmuring, backbiting, disobedience, conspiracies, etc. To officers who are too harsh with soldiers; to tax collectors who exact and drain excessive taxes; to magistrates who rage against citizens, etc. Whence Dionysius says: "By these things, he says, we are taught that we must not ask anything from another too importunately, nor disturb one who is of good will too immoderately, or reprove too harshly, lest he be exasperated and deny everything that was asked, and thus the bowels of piety, which we express by the name of butter, be torn from him, and he lose the life of the soul (which is the grace of God)."

Hence Seneca says: Ask nothing that you would refuse; refuse nothing that you would ask. And also: Patience too often injured becomes fury. And: A good spirit injured anew is angered far more grievously.

Whence St. Gregory, in his letter to Augustine, Bishop of the English, as found in distinction IV, final chapter, prescribing for ecclesiastics that they should begin the fast of Lent from Quinquagesima Sunday, makes an exception for laypeople and seculars, who on that Sunday and the two following days are accustomed to celebrate Carnival and gorge themselves on wine and meat: "Nor can they be turned from such a custom, he says, and therefore they must be left with indulgence to their own inclinations, lest perchance they become worse if they are prohibited from such a custom; for as Solomon says: He who blows too much draws out blood." So says St. Gregory.

Finally, examples of this maxim are found in Julius Caesar, who, squeezing the Senate with excessive arrogance, not even rising for the senators who saluted him; and claiming for himself perpetual dictatorship, the name of Emperor, the surname of Father of the Fatherland, royal power, a statue among the kings, a platform in the orchestra, indeed a golden seat in the Senate House, temples, altars, images, a couch for sacred feasts, a priest, etc., drew upon himself the wrath and envy of all, with the result that sixty senators conspiring to murder him, he was stabbed with 23 wounds in the Senate and slain as a tyrant and oppressor of the fatherland, as Suetonius narrates at length in his Life, chapters 76 and following.

And in Gaius Caligula, who, since he raged against all, indulging his lust, plundering, extorting, and slaughtering at will, when warned by his grandmother Antonia to act more moderately, as if it were a small thing not to obey, said: "Remember that all things are permitted to me and against all; let them hate, provided they fear." Enraged at the crowd that opposed him, he exclaimed: "Would that the Roman people had a single neck," so that he might cut it off with one blow. Smiling at Cassius Chaerea, a tribune and member of his household, and asked the reason, he said: "I laugh because your head is in my hand, so that I may take it from you at will"; wherefore, forestalled by that same man, he was struck with a sword and slain.

And in Nero, who, proscribing, plundering, and killing senators, was judged by them an enemy of the fatherland, and fleeing lest he be seized by his pursuers, was forced to kill himself by driving a dagger into his own breast. So Suetonius in his lives of Caligula and Nero. Daily examples anyone can see and note in provinces, cities, and congregations over which preside men who are imprudent, proud, inhuman, avaricious, rigid, and cruel, who by their harshness provoke upon themselves the anger and seditions of their subjects. Well known is the history of Rehoboam, who, threatening to drain the people with taxes and burdens, permanently turned ten tribes away from himself and the house of David, and lost the kingdom of Israel, 3 Kings 12.
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Synopsis of the Chapter


The priests are distributed into 24 classes, and to each is assigned its class of Levites to serve in the sacrifices.




Vulgate Text: 1 Paralipomenon 24:1-31


1. Now for the sons of Aaron, these were their divisions: the sons of Aaron were Nadab, and Abihu, and Eleazar, and Ithamar. 2. But Nadab and Abihu died before their father without children: and so Eleazar and Ithamar served in the priesthood. 3. And David divided them, that is, Zadok from the sons of Eleazar, and Ahimelech from the sons of Ithamar, according to their turns and ministry. 4. And there were found many more sons of Eleazar among the leading men than sons of Ithamar. So he divided them: for the sons of Eleazar, sixteen leaders by their families; and for the sons of Ithamar, eight by their families and houses. 5. And he divided both families among themselves by lots; for they were leaders of the sanctuary and leaders of God, both from the sons of Eleazar and from the sons of Ithamar. 6. And Shemaiah the son of Nethanel, the Levite scribe, recorded them before the king and the leaders, and Zadok the priest, and Ahimelech the son of Abiathar, and also the heads of the priestly and Levitical families: one house, which took precedence over the rest, for Eleazar; and another house, which had the rest under it, for Ithamar. 7. And the first lot fell to Jehoiarib, the second to Jedaiah, 8. the third to Harim, the fourth to Seorim, 9. the fifth to Malchijah, the sixth to Mijamin, 10. the seventh to Hakkoz, the eighth to Abijah, 11. the ninth to Jeshua, the tenth to Shecaniah, 12. the eleventh to Eliashib, the twelfth to Jakim, 13. the thirteenth to Huppah, the fourteenth to Jeshebeab, 14. the fifteenth to Bilgah, the sixteenth to Immer, 15. the seventeenth to Hezir, the eighteenth to Happizzez, 16. the nineteenth to Pethahiah, the twentieth to Jehezkel, 17. the twenty-first to Jachin, the twenty-second to Gamul, 18. the twenty-third to Delaiah, the twenty-fourth to Maaziah. 19. These were their turns according to their ministry, to enter the house of the Lord, according to their rite, under the direction of Aaron their father: as the Lord God of Israel had commanded. 20. And of the rest of the sons of Levi: of the sons of Amram, Shebuel; and of the sons of Shebuel, Jehdeiah. 21. And of the sons of Rehabiah, Isshiah the chief. 22. And of the Izharites, Shelomoth; and the son of Shelomoth, Jahath: 23. and his sons: Jeriah the first, Amariah the second, Jahaziel the third, Jekameam the fourth. 24. Son of Uzziel: Micah; son of Micah: Shamir. 25. Brother of Micah: Isshiah; and the son of Isshiah: Zechariah. 26. Sons of Merari: Mahli and Mushi. Son of Jaaziah: Beno. 27. And the sons of Merari through Jaaziah: Beno, and Shoham, and Zaccur, and Ibri. 28. And of Mahli: Eleazar, who had no children. 29. And the son of Kish: Jerahmeel. 30. And the sons of Mushi: Mahli, Eder, and Jerimoth. These were the sons of Levi according to the houses of their families. 31. And they also cast lots alongside their brethren the sons of Aaron, before King David, and Zadok, and Ahimelech, and the heads of the priestly and Levitical families, the greater as well as the lesser: the lot divided all equally.




Verse 3: David Divided Them by Turns


3. AND DAVID DIVIDED THEM, THAT IS, ZADOK FROM THE SONS OF ELEAZAR, AND AHIMELECH FROM THE SONS OF ITHAMAR, ACCORDING TO THEIR TURNS — that is, he divided all the priests, descendants of Eleazar and Ithamar, into 24 classes. He divided them, I say, not by himself, but through the two High Priests, namely through Zadok who was from the descendants of Eleazar, and through Ahimelech who was from the descendants of Ithamar. For this distribution of priests pertained to the High Priest, not to the king.




Verse 5: Divided by Lots


5. AND HE DIVIDED BOTH FAMILIES AMONG THEMSELVES BY LOTS — lest anyone could complain that he had been unjustly placed behind, and another promoted by favoritism, but


so that all would be regarded with equal right and standing: therefore the matter was decided by lot, and the lot assigned to each one his order and turn.


FOR THEY WERE LEADERS OF THE SANCTUARY. — There were 24 priestly families, and each had its own leader, namely the firstborn, who presided over everyone in his turn and directed everything in the temple; therefore he was the chief priest of his class, and hence was called a pontiff. There were therefore 24 pontiffs or chief priests, of whom there is frequent mention in the Gospels; but over all of these the supreme Pontiff, namely Zadok, was preeminent and presided.




Verse 6: Ahimelech the Son of Abiathar


6. AHIMELECH THE SON OF ABIATHAR. — From this it appears that Abiathar the Pontiff, being ill or occupied with other matters, delegated his duties to his son Ahimelech, so that he might assist alongside Zadok the Pontiff and distribute these 24 priestly classes.




Verse 10: The Eighth, Abijah


10. THE EIGHTH, ABIJAH — From this division was Zechariah the father of John the Baptist; therefore it is certain that he was not the supreme Pontiff. For the Pontiff did not have a turn, but presided over all. Whether Zechariah was a Pontiff, that is, the leader and firstborn of his family of Abijah, as St. Dionysius says in the Celestial Hierarchy chapter 4, and likewise whether he was from the descendants of Eleazar or from the descendants of Ithamar, is uncertain.




Verse 26: The Son of Jaaziah, Beno


26. THE SON OF JAAZIAH, BENO — and the others who are listed in verse 27, as I will now explain.




Verse 27: The Son of Merari, Jaaziah


27. THE SON OF MERARI: JAAZIAH. — These words seem to be intercepted by a parenthesis; for the following names, namely "Shoham and Zaccur and Ibri, are sons of Jaaziah." This is clear from the Hebrew and Chaldean which read thus: The sons of Merari through Jaaziah, or by Jaaziah: Beno and Shoham and Zaccur and Ibri. For since it had said: "the son of Jaaziah, Beno," and had not said whose son "Jaaziah" was, it therefore explains this by adding: "the son of Merari, Jaaziah," and then continues with the remaining sons of Jaaziah besides the already-named Beno, saying: and Shoham and Zaccur and Ibri. — For the sons of Merari, namely Mahli and Mushi, he had already listed in verse 26. So Vatablus, Pagninus, and others.




Verse 31: They Also Cast Lots


31. AND THEY ALSO CAST LOTS ALONGSIDE THEIR BRETHREN — that is, opposite or facing their brethren, that is, their kinsmen: and as Vatablus translates, facing their brethren. The Septuagint: just as their brethren; that is, just as the priests, descendants of Aaron, divided into 24 classes had cast lots to determine in what order each should minister in the tabernacle; so also the Levites received their turns of ministry by casting lots.
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Synopsis of the Chapter

Elisha first multiplies oil for a poor widow, chapter II, verse 8. For his hostess, the barren Shunammite woman, he obtains a son, and recalls him from the dead to life, chapter III, verse 38. He sweetens a pot made most bitter by colocynth by casting in flour, chapter 17, verse 42. He multiplies loaves by a miracle, so that they suffice for a hundred men.



Vulgate Text: 4 Kings 4:1-44

1. Now a certain woman, one of the wives of the sons of the prophets, cried out to Elisha, saying: Your servant my husband is dead; and you know that your servant feared the Lord; and behold, the creditor has come to take my two sons to be his servants. 2. And Elisha said to her: What do you want me to do for you? Tell me, what do you have in your house? And she answered: Your handmaid has nothing in the house except a little oil with which to anoint myself. 3. And he said to her: Go, borrow vessels from all your neighbors, empty vessels, and not a few. 4. And go in and shut your door behind you and your sons; and pour into all these vessels; and when they are full, set them aside. 5. So the woman went and shut the door behind herself and her sons; they brought the vessels to her, and she poured. 6. And when the vessels were full, she said to her son: Bring me yet another vessel. And he said: There is not another. And the oil stopped. 7. Then she came and told the man of God. And he said: Go, sell the oil and pay your creditor; and you and your sons, live on the rest.

8. And it happened one day that Elisha passed through Shunem: and there was a great woman there, who urged him to eat bread; and whenever he passed that way, he would turn in there to eat bread. 9. And she said to her husband: I perceive that this is a holy man of God who passes by us continually. 10. Let us therefore make a small upper room for him, and put in it for him a bed, and a table, and a chair, and a lampstand, so that when he comes to us, he may stay there. 11. And it happened one day that he came and turned into the upper room and rested there. 12. And he said to Gehazi his servant: Call this Shunammite woman. And when he had called her, and she stood before him, 13. he said to his servant: Say to her: Behold, you have taken all this care for us; what would you like me to do for you? Do you have any business, and would you like me to speak to the king or to the commander of the army? And she answered: I dwell among my own people. 14. And he said: What then does she wish me to do for her? And Gehazi said: Do not ask; for she has no son, and her husband is old. 15. So he said: Call her. And when she had been called and stood at the door, 16. he said to her: At this season, at this same hour, if life accompanies you, you shall have a son in your womb. And she answered: Please, do not, my lord, man of God, do not deceive your handmaid. 17. And the woman conceived and bore a son at the time and at the same hour that Elisha had said. 18. And the child grew. And it happened one day that he went out to his father, to the reapers, 19. and he said to his father: My head hurts, my head hurts. And he said to a servant: Carry him and bring him to his mother. 20. And when he had carried him and brought him to his mother, she set him on her knees until noon, and he died. 21. And she went up and laid him on the bed of the man of God, and shut the door; and going out, 22. she called her husband and said: Send me, I pray, one of the servants and a donkey, that I may run to the man of God and come back. 23. And he said to her: Why are you going to him? Today is not the New Moon, nor the Sabbath. And she answered: I will go. 24. And she saddled the donkey and said to the servant: Drive on and hurry; do not slow down for me unless I tell you. 25. So she set out and came to the man of God at Mount Carmel; and when the man of God saw her at a distance, he said to Gehazi his servant: Look, there is the Shunammite woman. 26. Run now to meet her and say to her: Is it well with you? Is it well with your husband? Is it well with the child? And she answered: It is well. 27. And when she came to the man of God on the mountain, she caught hold of his feet, and Gehazi came near to push her away. But the man of God said: Let her alone, for her soul is in bitter distress, and the Lord has hidden it from me and has not told me. 28. And she said: Did I ask for a son from my lord? Did I not say: Do not deceive me? 29. And he said to Gehazi: Gird up your loins and take my staff in your hand and go. If you meet anyone, do not greet him; and if anyone greets you, do not answer him; and lay my staff on the face of the child. 30. But the mother of the child said: As the Lord lives and as your soul lives, I will not leave you. So he arose and followed her. 31. Now Gehazi had gone on ahead of them and laid the staff on the face of the child, but there was no voice nor response: and he returned to meet him and told him, saying: The child has not awakened. 32. So Elisha entered the house, and behold, the dead child was lying on his bed: 33. and he went in and shut the door behind himself and the child, and prayed to the Lord. 34. And he went up and lay upon the child and put his mouth upon his mouth, and his eyes upon his eyes, and his hands upon his hands; and he stretched himself upon him, and the flesh of the child became warm. 35. Then he returned and walked back and forth in the house, once this way and that; and he went up and stretched himself upon him; and the child sneezed seven times and opened his eyes. 36. And he called Gehazi and said: Call this Shunammite woman. And when she was called, she came to him. And he said: Take up your son. 37. And she came and fell at his feet and bowed to the ground; and she took up her son and went out. 38. And Elisha returned to Gilgal. Now there was a famine in the land, and the sons of the prophets were dwelling before him; and he said to one of his servants: Set on the large pot and cook stew for the sons of the prophets. 39. And one went out into the field to gather herbs, and found a wild vine and gathered from it wild gourds, and filled his garment, and came and cut them into the pot of stew, for he did not know what they were. 40. So they poured out for the men to eat; and when they tasted the stew, they cried out: There is death in the pot, O man of God! And they could not eat it. 41. But he said: Bring flour. And when they had brought it, he cast it into the pot and said: Pour out for the people that they may eat; and there was nothing harmful in the pot. 42. And a man came from Baal-Shalishah, bringing to the man of God bread of the firstfruits, twenty loaves of barley and fresh grain in his sack. And he said: Give to the people that they may eat. 43. And his servant said: How am I to set this before a hundred men? But he said: Give to the people that they may eat; for thus says the Lord: They shall eat, and there shall be some left over. 44. So he set it before them; and they ate, and had some left over, according to the word of the Lord.



Verse 1: A Certain Woman Cried Out to Elisha

1. NOW A CERTAIN WOMAN. Josephus, book IX, chapter II, whom the Hebrews, Theodoret, Lyranus, Abulensis, and others follow, asserts that this woman was the wife of Obadiah, the steward of Ahab, 3 Kings chapter XVIII, verse 3, and that she obtained this benefit and miracle of the multiplied oil from Elisha on account of the merits and almsgiving of her husband, who in the persecution of Jezebel had hidden and fed a hundred prophets of the Lord. For God rewards generosity with generosity, and is supremely merciful to the merciful, according to that: "Blessed are the merciful, for they shall obtain mercy," Matthew chapter V.



Verse 2: The Creditor Has Come

2. AND BEHOLD, THE CREDITOR HAS COME. The Hebrews relate that this creditor was Joram king of Israel, who had given money to Obadiah, which he had spent on secretly feeding the hundred prophets, and therefore it was now being demanded back from his wife by the king. But Abulensis refutes this, Question IV.

TO TAKE MY TWO SONS TO SERVE HIM. The Hebrews were accustomed to sell their children or take them as slaves for the debts of their parents, as is evident from Matthew chapter XVIII, verse 25, and Isaiah L, 1. The Romans did the same of old, as Dionysius of Halicarnassus attests, book II, and the Athenians, as Plutarch attests in his Life of Solon: indeed even Christians, as is evident from law 2 concerning fathers who sold their children, book IV of the Code, title 43. St. Ambrose gravely complains and deplores that this was done in his own time, in his book On Job, chapter VIII.

EXCEPT A LITTLE OIL WITH WHICH TO ANOINT MYSELF. So also the Septuagint. In Hebrew it reads: except a flask of oil. Our translation and the Septuagint add: with which to anoint myself, that is, with which I can be anointed only once, to signify that the vessel is small and the oil is small. For the use of oil properly is for anointing, which among the Hebrews was customary and frequent. Others, with Sanchez, take it as: with which to anoint myself, namely after my imminent death from famine. For it was the custom among the Hebrews, as among the Gentiles, to anoint the dead before burial.



Verse 3: Borrow Empty Vessels From All Your Neighbors

3. GO, BORROW FROM ALL YOUR NEIGHBORS EMPTY VESSELS, AND NOT A FEW. For I will cause them all to be filled with oil; and the more empty vessels you bring, the more full of oil you will receive. Tropologically this signifies that the heart must be emptied of earthly desires, so that God may fill it with the oil of His grace. Hear St. Bernard, sermon 6 On the Ascension: "Whence comes such poverty of spiritual grace in some, while in others such abundance overflows? Surely the distributor of grace is neither miserly nor poor; but where empty vessels are lacking, the oil must stop. The love of the world forces itself in on every side with its consolations, or rather its desolations, watches for entrances; it rushes in through the windows, occupies the mind; but not of him who said: My soul refused to be comforted; I remembered God, and was delighted. For holy delight shuns a mind preoccupied with worldly desires: nor could true things be mixed with vain, eternal with transient, spiritual with corporal, highest with lowest, so that you might equally relish the things that are above and the things that are on earth." St. Gregory, however, in homily 3 on Ezekiel, by oil understands the doctrine which is poured through teachers into the empty minds of men. "Because," he says, "when from the mouth of one teacher the empty minds of many hear some small thing about the love of the divinity, with grace abounding, they are filled to the brim with the ointment of divine love. Indeed the hearts of many, which were formerly empty little vessels, are now full of the ointment of the Spirit, which seemed to be poured out from only a small amount of oil." Whence St. Augustine, sermon 206 On the Seasons, teaches that the apostolic man must seek out "empty vessels," that is, people in need of instruction, into whom he may pour the oil of doctrine: for thus it will grow as the people grow.



Verse 4: And Shut Your Door

4. AND SHUT YOUR DOOR, both so that no one coming in may disturb your pouring of oil into the vessels, or delay and stop it; and so that this miracle and benefit may be secret, and you may see that God alone works it, and no man cooperates in it; and so that you alone may enjoy the oil, lest anyone demand or take some of it. Mystically St. Augustine, sermon 206 On the Seasons: "It signifies," he says, "that each person should give alms behind closed doors, that is, for the love of God alone, not in order to be praised by men, but in order to deserve to find grace with God. For he who gives alms for human praise does it with the door open, because it is open to all. But he who does good works solely for eternal life and for the remission of sins, even if he does it publicly, has done it with the door closed; because from that almsgiving he does not seek what is seen, but what is not seen: for human praise is seen, but the eternal reward is not seen."



Verse 5: They Brought the Vessels to Her, and She Poured

5. THEY BROUGHT THE VESSELS TO HER, AND SHE POURED; therefore by pouring, the oil increased. For Angels continually supplied and put more and more oil into the flask, until all the vessels were filled, and when that was done the oil stopped, as the Angel withdrew. Allegorically St. Augustine, sermon 206 On the Seasons: "In the oil," he says, "mercy is understood. Therefore the widow's debt had grown because she had lost the oil of mercy by sinning. Consider, brethren: The oil failed and the debt grew. The oil grew, and the debt perished. Greed had grown, and charity had perished; charity returns, and iniquity perishes. When Elisha, that is Christ the Lord, came, the widow, that is the Church, through the increase of oil, that is the gift of grace and mercy, or with the richness of charity, is freed from the debt of sins."

Tropologically, the same St. Augustine in the same place by oil understands charity, which is not diminished by giving, but always increases by its own diffusion. "Consider," he says, "most beloved brethren, that as long as that widow had oil in her own little vessel, it was not sufficient for herself, nor could she pay her debt. It is true, most beloved. He who loves only himself, is not sufficient for himself, nor can he pay the debt of his sins. But when in the vessels of others, that is in all neighbors and kinsmen, and in absolutely all people, he begins to pour the oil of charity, then he will be able to be sufficient for himself and to free himself from all debts. And truly, brethren, such is the nature of holy love and true charity, that it grows by giving, and the more it is spent on others, the more abundantly it is heaped up in oneself." He confirms the same from the contrast between food and oil, or charity: "Bodily food, if you wish to give it to one in need, you yourself will not be able to have what you gave him at the moment. But if you give the bread of charity to a hundred men, it remains whole. If you wish to give it to the whole world, nothing is lacking to you; indeed not only is nothing lacking, but the profit of all those to whom you were generous grows for you many times over. For example: you had one loaf of charity; if you had given it to no one, you would have that one alone. You gave to a thousand men, you acquired a thousand loaves." He adds the a priori reason: "Because so great is the possession of charity that it can be whole for each individual and complete for all. Therefore you gave to others, and you lost absolutely nothing; indeed not only did you not lose, but as I already said, whatever was bestowed by you on others, you acquired a hundredfold." Whence he adds that we should seek out people in need of bodily or spiritual bread, so that by showing charity to them, we may make it continually grow both in ourselves and in them. The same teachings are transcribed from St. Augustine by Eucherius, Angelomus, Bede, Rupert, and others.



Verse 8: Elisha Was Passing Through Shunem

8. ELISHA WAS PASSING THROUGH SHUNEM: AND THERE WAS A GREAT WOMAN THERE, great both in wealth and reputation, namely wealthy, honored, famous; and in uprightness and piety. Whence the Chaldean translates: there was a woman who feared sin. Rabbi Solomon fabulously claims this Shunammite was the sister of Abishag the Shunammite, who was given to the aged David as a wife to warm him, 3 Kings I: for from the death of David to Elisha, more than 80 years had passed. Therefore this woman would have had to exceed the hundredth year of age.



Verse 9: This Man of God Is Holy

9. I PERCEIVE THAT THIS MAN OF GOD IS HOLY. She perceived this from Elisha's modesty, abstinence, gravity, speech, constant prayer, and other heroic virtues. Therefore Rabbi Solomon fabulously claims she knew this from the fact that on the table which she had so often set for Elisha, no fly had ever settled, nor had anything dirty clung to it.



Verse 10: Let Us Make a Small Upper Room for Him

10. LET US THEREFORE MAKE A SMALL UPPER ROOM FOR HIM. The Hebrew and Chaldean read: an upper room with a small wall; a wall, that is, made of solid wall and masonry, not of light boards: or as Vatablus says: walled, that is, enclosed and fenced off by a wall, and separated from the other parts of the house, so that Elisha may dwell, pray, and meditate there alone in quiet and seclusion.

AND LET US PUT IN IT FOR HIM A BED AND A TABLE AND A CHAIR AND A LAMPSTAND, namely nothing but what is strictly necessary: for she knew that Elisha, devoted to poverty, would not accept cushions, carpets, and other furnishings as superfluous.



Verse 13: I Dwell Among My Own People

13. I DWELL AMONG MY OWN PEOPLE, as if to say: I live peacefully among my own citizens and neighbors, I love all, and am loved by all: therefore I have no dispute with anyone, such that I would need to implore the help of the king or a prince for it; indeed if I needed it, my fellow citizens would help me and intercede with the king for me: for I am known and dear to all.



Verse 16: At This Season You Shall Have a Son

16. AT THIS SEASON (that is, at this same time next year) YOU SHALL HAVE A SON IN YOUR WOMB.

DO NOT DECEIVE YOUR HANDMAID. "Deceive" — not formally: for she knew that Elisha, a holy man, did not wish to deceive her and speak against his mind, so as to falsely promise her a son; but materially, as if to say: May your word prove true, not false in reality! May your word not be merely a benevolent wish, but an efficacious prophecy, so that indeed a son may be born to me next year!



Verse 17: The Woman Conceived and Bore a Son

17. AND THE WOMAN CONCEIVED AND BORE A SON. Tropologically, hear from the Lives of the Fathers, book VI, chapter I, On Contemplation: "An elder once said: The Shunammite received Elisha because she had no attachment to any man. The Shunammite is said to represent the person of the soul, Elisha that of the Holy Spirit: at whatever hour therefore the soul withdraws from worldly confusion and disturbance, the Spirit of God will come to it, and then it will be able to bear, though it is barren."



Verse 23: Why Are You Going to Him

23. WHY ARE YOU GOING TO HIM? TODAY IS NOT THE NEW MOON (that is, the Neomenia, which was the first day of the lunar month, and therefore a quasi-feast day for the Hebrews) NOR THE SABBATH. From this it is clear, says Abulensis, Question XXX, Vatablus, Serarius, and others, that the Hebrews were accustomed to visit Elisha and other holy prophets on feast days, to receive his exhortations and pious admonitions, and to ask for his prayers and blessing.

AND SHE ANSWERED: I WILL GO, as if to say: I absolutely desire, wish, and intend to go to Elisha. She conceals the reason, lest her husband, hearing that their only son is dead, be overwhelmed with grief.



Verse 24: Drive On and Hurry

24. DRIVE ON. Lead the donkey, and me on the donkey to Elisha.



Verse 26: Is It Well With You

26. IS IT WELL WITH YOU? etc., AND SHE ANSWERED: IT IS WELL. "It is well," for although my son is dead to my great sorrow, yet I know he died by the will and decree of God, which is most just and most holy. Or because soon "it will be well" with me: for I am fully confident that he will be raised by you. Thus Christ said of the dead girl: "She is not dead, but sleeping," because He was about to raise her from death shortly, so that she would seem not so much dead as asleep, Luke VIII. But the Shunammite used this pretext with Gehazi, so that through him access to Elisha might be open to her, since Elisha, a virgin and chaste man, avoiding the company of women, if he had heard that her son was dead, would have sent his servant Gehazi to raise him, as indeed he actually did afterward.



Verse 27: She Caught Hold of His Feet

27. SHE CAUGHT HOLD OF HIS FEET, AND GEHAZI CAME NEAR TO PUSH HER AWAY. For Gehazi knew Elisha's humility, piety, and chastity, so that he would not wish to be touched and honored by this grasping of his feet, and as it were worshipped by a woman.



Verse 29: Take My Staff

29. TAKE MY STAFF. From this Cassian teaches in book I of the Institutes, chapter II, that Elisha carried a staff, and therefore that the early monks carried one, and adds its mystical signification, saying: "The carrying of which spiritually admonishes that they should never go unarmed among so many barking dogs of vices and invisible beasts of spiritual wickedness; from which the blessed David, seeking to be delivered, says: Do not deliver to the beasts the soul that confesses to You; but that they should repel them when they attack with the sign of the cross, and drive them farther away, and extinguish those raging against them by the continual memory of the Lord's passion and by the imitation of that mortification."

IF YOU MEET ANYONE, DO NOT GREET HIM. The first reason was lest Gehazi, by greeting passersby and conversing with them, should weave delays along the way, but should immediately raise the child with the applied staff before the husband learned that he was dead, as St. Augustine says, sermon 106 On the Seasons: "Walk so quickly that you may not presume to be occupied or delayed by any talk." The second reason was so that the matter might remain secret. The third, because Gehazi, say Theodoret and Procopius, was eager for praise, and therefore would have boastfully said to those he met: My master Elisha has sent me to raise the dead, and I am going to him for that purpose; and by this boasting he would have offended God, and thus hindered the miracle, and God would not have raised the child through him. The fourth, so that Gehazi might avoid all distraction of eyes and ears, and dispose himself entirely through prayer for the performance of so great a miracle. So say Cajetan, Abulensis, and St. Ambrose on Luke chapter X, book VII, on the words: "Greet no one on the way: For he ordered him," he says, "to hasten with speed, so that he might carry out the duty of the resurrection to be celebrated, lest by conversation with some passerby he should be deflected from the task by the command. Therefore here too the duty of greeting is not taken away, but the obstacle to impeding devotion is removed: so that when divine things are commanded, human things may be set aside for a while."



Verse 31: He Had Laid the Staff on the Face of the Child

31. HE HAD LAID THE STAFF ON THE FACE OF THE CHILD, AND THERE WAS NO VOICE NOR RESPONSE. St. Augustine gives the allegorical reason, sermon 106 On the Seasons, saying: "This boy (Gehazi) bore the type of blessed Moses. For God sent him with a staff into Egypt; but the staff without Christ could scourge Egypt, but could not free from original or actual sin, nor raise to life. For as the Apostle says, the law brought nothing to perfection. It was necessary that He who had sent the staff should Himself descend. The staff without Elisha was of no avail, because the cross without Christ could do nothing." St. Peter by a staff sent by him raised from death St. Maternus, his disciple and the first Bishop of Trier, as his Life records; and St. Macedonius by his staff raised Theodoret when he was nearly lifeless, as he himself reports in the Philotheus, chapter III.

THE CHILD DID NOT RISE. Why? Rabbi Solomon gives the reason, cited by Lyranus: "This," he says, "was on account of the demerit of Gehazi, who did not keep the command of Elisha, but boastfully told people he met that he had been sent to raise the dead." For he is unworthy to perform miracles who boasts of performing them. Elisha certainly both foresaw and guarded against this, saying to the servant he sent: "If you meet anyone, do not greet him; and if anyone greets you, do not answer him." For as Theodoret rightly says, Question XVII: "He knew," he says, "that Gehazi was desirous of honor and would state the reason; and that vainglory would be an impediment to performing the miracle." Rabbi Eliezer gives another reason, chapter XXXIII: "Gehazi laughed," he says, "saying to those he met: Do you believe this staff can restore life?"



Verse 34: He Lay Upon the Child

34. AND HE LAY UPON THE CHILD, AND PUT HIS MOUTH UPON HIS MOUTH, etc. Francisco Vallesius, Sacred Philosophy, chapter XXXV, says: If one could say that the child was not entirely dead but had suffered a fainting spell, this cure of Elisha would have been natural: for those seized by syncope are in danger of dying from the extinction of natural heat, and are usually revived by warmth and heating (especially of human breath; for that heat is congenial and vital). Again, Elisha walked about to stimulate his own warmth which was to be infused into the child: for heat is stimulated most by exercise; whence soon, receiving it from Elisha lying upon him, the child began to yawn, the warmth already beginning to stir and disperse the breath, and with growing vigor and the animal spirits being moved, the eyes were opened, and then the instruments of the other senses, and the child was recalled to the functions of life. But from the narrative of Sacred Scripture it is clearly evident that the child was truly dead, not suffering from a fainting spell: therefore Elisha lay upon the child for the same reasons for which his master Elijah had lain upon a similarly dead child, which I recounted in 3 Kings XVII, 21.

The allegorical and chief reason was that Elisha, as by name so also by deed, might represent the incarnation of the Son of God, in which He put on our flesh and, as it were, fitted mouth to mouth, hands to hands, feet to feet. So says St. Augustine, sermon 11 On the Words of the Apostle: "What," he says, "did the dead child signify, except Adam (and the sinner, a child of Adam dead through sins)? He placed the staff upon the dead child, and he did not rise. For if a law had been given that could give life, righteousness would indeed be by the law. Therefore the law could not give life. He came, the great One to the little one, the Savior to save, the living to the dead, He Himself came. And what did He do? He contracted His youthful members, as if emptying Himself, that He might take the form of a servant. Therefore He contracted His youthful members, fitted Himself, small, to the small; that He might make the body of our humility conformed to the body of His glory. And so in that very type of Christ prophetically expressed, the dead was raised, just as the ungodly was justified." Again the same St. Augustine, sermon 106 On the Seasons: "Elisha came," he says, "and went up into the upper room, because Christ was to come and ascend the gibbet of the cross. Elisha bowed himself down to raise the child; Christ humbled Himself to raise up the world lying in sins. Elisha placed his eyes upon the child's eyes, his hands upon his hands. See, brethren, how much that man of perfect age contracted himself, that he might fit the dead and prostrate child. For what Elisha prefigured in the child, Christ fulfilled in the entire human race. Hear the Apostle saying: He humbled Himself, becoming obedient unto death. Because we were little ones, He made Himself little. Because we lay dead, the physician first bowed down; for indeed no one can raise up a fallen brother if he is unwilling to bow down. And the fact that the child yawned seven times shows the sevenfold grace of the Holy Spirit, which is bestowed on the human race to raise it up at the coming of Christ." The same teachings from St. Augustine are found in Eucherius, Angelomus, Bede, Rupert, and others. Hear also St. Ambrose, volume II on Ecclesiastes chapter IV, Exhortation to Clerics, who explains these things of Christ on the cross measuring Himself to us, warming and giving us life: "Christ died together with us, to warm us, He who says: I came to cast fire upon the earth. I was dead; but because in baptism I died together with Christ, I received the light of life from Christ. And he who dies in Christ, warmed by Christ, receives the breath of life and resurrection. The child was cold, Elisha warms him with his spirit, gave him the warmth of life. He slept alongside him, that the warmth of his rest, he who had been buried with him in symbol, might arouse him. Therefore he is cold who does not die in Christ. He cannot be warmed to whom the burning fire does not draw near. He cannot gain strength for another who does not have Christ with him." Hear finally St. Bernard, sermon 16 on the Song of Songs: "He touched my eyes with His, adorning the brow of the inner man with clear lights, with faith and understanding. He joined His mouth to mine, and impressed on the dead the sign of peace; for while we were still sinners, He reconciled us to God, us who were dead to righteousness. He applied mouth to mouth, breathing again into my face the breath of life; but of a holier life than at first. For at first indeed He created me as a living soul; the second time He reformed me as a life-giving spirit. He placed His hands upon mine, giving an example of good works, a model of obedience; or certainly He put His hands to mighty deeds, to teach my hands to war and my fingers to fight. And the child yawned seven times, because he was accustomed to speak praise seven times a day," Psalm CXVIII.

Symbolically, Blessed Peter Damian, in his book On Contempt of the World, chapter XXVIII: "He," he says, "whom the rod of terror could not raise, through the spirit of love returns to life, and when he accommodated and adjusted himself to the little one, he easily raised and revived him." Again, Elisha here gave a symbol of the Eucharist, in which Christ, as St. Cyril says, mingles Himself entirely with us, and as it were applies eyes to eyes, mouth to mouth, hands to hands, soul to our soul; which was beautifully represented in a vision to Abbot Rupert of Tui: for when he was ordered by his Superior to undertake the priesthood, and thought himself unworthy of so great a rank, he saw in a vision Christ crucified inviting him to an embrace. Therefore Rupert, having embraced and kissed Christ most closely, relates that Christ, to admit the kisses more deeply, opened His divine mouth wide and presented it gaping: and at the same time it happened that, during those embraces, he was both inflamed with divine love to a greater degree, and also felt himself inspired with a desire for the priesthood, which he had previously shunned; which, as soon as it dawned, he indicated to his Abbot, and shortly thereafter carried it out with the joy of all. He also adds another thing, by which after receiving that order he was no less confirmed. For as he lay in bed, a figure in human form appeared descending from heaven, with head veiled, as if not wishing to be recognized, and it so entirely let itself down upon him that head was joined to head, feet to feet, and all the other members were intimately mingled with all his members: indeed the very substance of the soul in a certain manner, which could not be expressed in words, so pervaded and impressed itself, and indeed more quickly and deeply than the softest wax is impressed by a seal. He adds moreover, what can easily be believed, that there followed such great and incredible joy and sweetness that, had it not been quickly restrained by God, it would without doubt have drawn his soul from his body like a torrent of pleasure; as I have related, Rupert himself reports this about himself, book XII on Matthew, page 162, and from him Jerome Platus, book I On the Good of the Religious State, chapter XXXVII.

Tropologically, he who wishes to recall his neighbors, dead through sin, to the life of grace, must accommodate himself to their weakness, and through an excess of charity apply, as it were, mouth to mouth, hands to hands, tongue to tongue. A religious should do the same, so that he may accommodate himself to both other religious and to secular persons in all things, as far as is permitted, as the Apostle did, saying: "I have become all things to all men, that I might win all." For in religious life there is the highest union, harmony, familiarity, and mutual help of all, as Platus teaches from St. Basil, Chrysostom, and others, book I On the Good of the Religious State, chapters XXVII and XXVIII.

34. AND HE STRETCHED HIMSELF UPON HIM, contracting his large members so as to make them, as it were, equal to the small members of the child. The Septuagint adds: and he breathed upon him, that is, he warmed the child by blowing his breath on him. Whence it follows:

AND THE FLESH OF THE CHILD BECAME WARM, so that through the warmth it might be disposed for animation and life: just as therefore a mother disposes the embryo in the womb, by warming it, for the soul to be infused by God, so also Elisha did here. For God willed him to work this miracle in a manner conformable to nature. In a similar way God, forming Adam into a living man, "breathed into his face the breath of life," Genesis II.



Verse 35: He Returned and Walked Back and Forth

35. THEN HE RETURNED AND WALKED BACK AND FORTH IN THE HOUSE, so that by walking he might stir up both a greater warmth, which he might then breathe into the child by lying upon him, and a greater fervor of praying for the child's resurrection. Allegorically, Elisha walking represented Christ walking through Judea and everywhere scattering the seeds of the Gospel. So says Eucherius.

AND THE CHILD SNEEZED SEVEN TIMES AND OPENED HIS EYES. Vatablus and others say: he sneezed; the Septuagint: he was strengthened. For since the child had suffered from his head, as was said in verse 19, it seems his head was filled with humors which, blocking the passages of the vital spirits, had suffocated him. Therefore now, when through Elisha warmth, life, and vigor were restored to him, his head being strengthened, he expelled by sneezing the humors that were weighing him down: thus he purged the brain and restored the child to perfect health.

AND HE GATHERED WILD GOURDS FROM IT. The "colocynth" is a wild gourd, which physicians use to purge phlegm powerfully; and it is very bitter, whence it is called "the gall of the earth," says Vallesius, Sacred Philosophy, chapter XXXVI, and he adds: it is not only bitter but also harmful; so much so that if taken even in a corrected form above four obols, it can cause excessive purging, ulceration of the stomach, and death, and indeed applied externally it kills fetuses. Hence learn the devotion to poverty. Hear Theodoret: "History teaches," he says, "that the life of the prophets had no possessions. For he who was first among them (Elisha), at one time entertained them with a banquet of wild herbs: but at another time he set twenty barley loaves before a hundred men, and these had been brought by others. But he imparted such a blessing to them that he both satisfied those hundred men, and after their satisfaction very many were left over."

DEATH IN THE POT, as if to say: The stew in this pot is most bitter and worst, so that it seems to be a deadly poison. Tropologically, "death is in the pot" of worldly pleasures, which provoke gluttony and lust, and therefore bring on various diseases and present and eternal death; they are bitter, therefore, like colocynths. St. Bernard has a different interpretation, as I shall presently say.



Verse 41: Bring Flour

41. BRING FLOUR, HE SAID. For flour, because it is glutinous and soothing like starch, says Vallesius, tempers the bitterness and sharpness of the colocynths; whence it was prudently used here by Elisha, although the principal cause of the correction of the stew was divine and miraculous power. In a similar way, in curing the leprosy of Naaman, the water of the Jordan was of some help, chapter V, and in healing the ulcer of Hezekiah, the figs of Isaiah were of some help, chapter XX, 7; because they cleanse and disperse tumors, if a poultice is made from them with barley or wheat flour. So say Vallesius and Serarius, although Angelomus and others think the contrary, namely that these did not help but rather hindered, so that it might be shown that this cure was accomplished not by natural but by supernatural and divine power.

POUR OUT FOR THE PEOPLE. Theodoret notes, Question XIX, that the sons of the prophets possessed nothing of their own, but lived in common, as religious do now.

Tropologically, St. Bernard, sermon 63 among the shorter sermons: "A prelate, by the duty of his office, sets before his subjects a large pot containing wild herbs, that is, an admonition discussing serious matters, filled with bitterness, but nevertheless kindled by the fire of the Holy Spirit. The subjects therefore, dreading the severity of the words, cry out: Death in the pot, and they cannot taste it. The wise steward therefore does not bring, but rather orders flour to be brought; because he does not provide, but exhorts them to have charity, by whose seasoning those things are rendered sweet which before seemed bitter. For a preacher can sound the counsels of salvation in the ears of those around; but no one but God alone can pour the taste of charity into the palate of the heart."



Verse 43: How Should I Set This Before a Hundred Men

43. THAT I SHOULD SET THIS BEFORE A HUNDRED MEN. Elisha here miraculously multiplying the loaves represents Christ, who twice fed several thousand people with a few loaves. For a mystical adaptation of each detail to preachers, see Angelomus.
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Synopsis of the Chapter


The descendants of Saul, because of his having killed the Gibeonites against the pledge given to them, are crucified by God's command. Then, verse 15, four battles of David against the Philistines are recounted.




Vulgate Text: 2 Kings 21:1-22


1. Now there was a famine in the days of David for three years running, and David consulted the oracle of the Lord. And the Lord said: It is because of Saul and his house of blood, because he killed the Gibeonites. 2. So the king summoned the Gibeonites and said to them (Now the Gibeonites were not of the children of Israel, but were remnants of the Amorites; and the children of Israel had sworn to them, but Saul had sought to strike them down out of zeal, as though for the children of Israel and Judah). 3. So David said to the Gibeonites: What shall I do for you? And what shall be your atonement, that you may bless the Lord's inheritance? 4. And the Gibeonites said to him: It is not a matter of silver or gold between us and Saul or his house; nor is it for us to put any man in Israel to death. And the king said: What then do you wish me to do for you? 5. And they said to the king: The man who consumed us and oppressed us unjustly, we must so destroy that not even one shall remain of his descendants in all the territory of Israel. 6. Let seven men of his sons be given to us, that we may crucify them before the Lord in Gibeah of Saul, the once-chosen of the Lord. And the king said: I will give them. 7. But the king spared Mephibosheth the son of Jonathan the son of Saul, because of the oath of the Lord that was between David and Jonathan the son of Saul. 8. So the king took the two sons of Rizpah the daughter of Aiah, whom she had borne to Saul — Armoni and Mephibosheth — and the five sons of Michal the daughter of Saul, whom she had borne to Adriel the son of Barzillai, who was of Meholath, 9. and he gave them into the hands of the Gibeonites, who crucified them on the mountain before the Lord; and these seven fell together, slain in the first days of harvest, at the beginning of the barley harvest. 10. And Rizpah the daughter of Aiah took sackcloth and spread it for herself upon the rock, from the beginning of the harvest until water dropped upon them from heaven; and she did not allow the birds to tear them by day nor the beasts by night. 11. And David was told what Rizpah the daughter of Aiah, Saul's concubine, had done. 12. And David went and took the bones of Saul and the bones of Jonathan his son from the men of Jabesh-gilead, who had stolen them from the public square of Beth-shan, where the Philistines had hung them when they killed Saul at Gilboa, 13. and he brought away from there the bones of Saul and the bones of Jonathan his son; and they gathered the bones of those who had been crucified, 14. and they buried them with the bones of Saul and Jonathan his son in the land of Benjamin, on the hillside, in the tomb of Kish his father; and they did everything the king commanded, and God was appeased toward the land after that. 15. Now there was war again between the Philistines and Israel, and David went down with his servants and they fought against the Philistines. And when David grew faint, 16. Ishbi-benob, who was of the race of Rapha, whose spearhead weighed three hundred bronze shekels, and who was girded with a new sword, attempted to kill David. 17. But Abishai the son of Zeruiah came to his aid and struck the Philistine and killed him. Then David's men swore to him, saying: You shall no longer go out with us to battle, lest you extinguish the lamp of Israel. 18. The second battle was also at Gob against the Philistines; then Sibbecai the Hushathite struck down Saph, who was of the offspring of Rapha, of the race of giants. 19. The third battle was also at Gob against the Philistines, in which Elhanan the son of Jaare-oregim the Bethlehemite struck down Goliath the Gittite, whose spear shaft was like a weaver's beam. 20. The fourth battle was in Gath, in which there was a tall man who had six fingers on each hand and six toes on each foot, that is, twenty-four, and he was of the offspring of Rapha. 21. And he defied Israel; but Jonathan the son of Shimei, David's brother, struck him down. 22. These four were born of Rapha in Gath, and they fell by the hand of David and of his servants.




Verse 1: The Three-Year Famine


1. NOW THERE WAS A FAMINE IN THE DAYS OF DAVID FOR THREE YEARS. — God sent this famine upon all Israel because its king Saul had unjustly killed the Gibeonites. Now the king is a public person and represents the commonwealth. What therefore the king sins, the commonwealth sins; and therefore God punished the public sin of the king with a public famine.


AND DAVID CONSULTED THE ORACLE OF THE LORD — through Zadok or Abiathar the High Priest, wearing the Breastplate in which were the Urim and Thummim as an oracle, as I discussed in Exodus 28:30.


AND THE LORD SAID: IT IS BECAUSE OF SAUL AND HIS HOUSE OF BLOOD, BECAUSE HE KILLED THE GIBEONITES — that is: This famine has been sent as punishment for sin, because Saul and his family unjustly shed much blood. Hence this sin must be expiated by blood, and the killing family must be killed.




Verse 2: Saul's Zeal Against the Gibeonites


2. AND SAUL SOUGHT TO STRIKE THEM DOWN OUT OF ZEAL, AS THOUGH FOR THE CHILDREN OF ISRAEL AND JUDAH. — This zeal of Saul was that he wanted to add the houses, villages, and lands of the Gibeonites to the tribe of Judah and the other tribes. But this zeal was foolish and stupid, both because it was against the pledge given to the Gibeonites by Joshua and the Hebrews; and because the Gibeonites had voluntarily entered into the Hebrew commonwealth, as well as their religion and faith. Therefore in this zeal of Saul the saying was true: "The highest law is the highest injustice."




Verse 3: David's Offer of Atonement


3. THAT YOU MAY BLESS THE LORD'S INHERITANCE — that is, that you may pray well for Israel; and thus God may avert from it the three-year famine which He brought upon it on their account.




Verse 5: The Gibeonites' Demand


5. THE MAN (Saul) WHO CONSUMED US AND OPPRESSED US UNJUSTLY, WE MUST SO DESTROY THAT NOT EVEN ONE SHALL REMAIN OF HIS DESCENDANTS. — Nine survived of Saul's line, namely Mephibosheth and his son, five sons of Michal by Adriel, and two sons of Saul by Rizpah his concubine. All of these the Gibeonites initially demanded to be given to them for execution; but seeing David intercede for Mephibosheth and his son, as being descended from Jonathan, to whom David had sworn friendship and loyalty, they therefore spared both and demanded the remaining seven for crucifixion.


On God's part this demand was just and holy. For God had sent this famine upon Israel precisely so that the descendants of Saul might be killed as atonement for Saul's sin; since Saul himself, being already dead, could not be punished and killed. For God is Lord of the life and death of all, both the guilty and the innocent; therefore He can punish guilty fathers through their innocent children, according to Deuteronomy 5:9: "I am the Lord your God, a jealous God, visiting the iniquity of the fathers upon the children to the third and fourth generation."




Verse 8: The Sons of Rizpah and Michal


SO THE KING TOOK THE TWO SONS OF RIZPAH. — David did not sin in handing over the sons of Saul, even the innocent ones, to the Gibeonites for crucifixion, because he saw that this was the will of God, who had sent the famine upon Israel for this purpose. So Abulensis, Cajetan, and others.


AND THE FIVE SONS OF MICHAL THE DAUGHTER OF SAUL, WHOM SHE HAD BORNE TO ADRIEL. — These were the sons not of Michal but of Merab, Michal's sister, whom Michal, being childless, had adopted as her own sons; for Merab was the wife of Adriel, but Michal was David's wife. But all the Hebrew, Greek, and Latin manuscripts have Michal, not Merab. The Chaldean, however, has: and the five sons of Merab, whom Michal the daughter of Saul had raised.




Verse 9: The Crucifixion on the Mountain


THEY CRUCIFIED THEM ON THE MOUNTAIN BEFORE THE LORD — namely to appease the Lord, as through a public atoning sacrifice and sin-offering. Note here that God is honored and glorified by the execution of justice. ON THE MOUNTAIN — namely on the hill of Gibeah, which had been the homeland and residence of Saul, so that the sin might be punished in the place where it had been committed by Saul.


AT THE BEGINNING OF THE BARLEY HARVEST — that is, at the beginning of spring at Passover, to indicate that they remained on the cross as an expiatory sacrifice for several months.




Verse 10: Rizpah's Vigil


And Rizpah (the mother of two of the crucified, and a relative of the others) TAKING SACKCLOTH, SPREAD IT FOR HERSELF UPON THE ROCK, FROM THE BEGINNING OF THE HARVEST UNTIL WATER DROPPED UPON THEM FROM HEAVEN — so that, remaining and lying on sackcloth, she might continually guard the bodies of her sons, lest they be torn apart by birds, dogs, and wild beasts. The Hebrews hand down that these bodies remained on the cross for six months, namely from March to September. See here therefore and marvel at the devotion and patience of Rizpah, who for so long remained unmoved under the open sky, by day and by night, to keep the bodies of her sons untouched. These are the depths of maternal devotion.


Mystically, Rizpah represents the pious solicitude of holy Pastors and spiritual Fathers, who guard the children they have begotten for Christ, crucified to the world, and help them with the rigor of fasting and the persistence of prayer. Hence Rizpah in Hebrew means the same as a live coal, or a burning ember, which is a symbol of ardent love.




Verse 12: David Gathers Saul's Bones


12. AND DAVID WENT AND TOOK THE BONES OF SAUL. — David, stirred by the example of Rizpah's devotion, arranged for their bones, as well as those of Saul and Jonathan, to be collected and honorably buried in the tomb of Kish his father; to show that he bore no memory of the injuries Saul had inflicted upon him, and that he repaid such great wrongs with extraordinary kindnesses — which is an act of heroic charity.




Verse 15: The Four Battles Against the Philistines


15. NOW THERE WAS WAR AGAIN. — Next four battles of David against the Philistines are recounted, which seem to have occurred in the order in which they are narrated here.


AND WHEN DAVID GREW FAINT — when David, now growing old, fighting in battle, exhausted by labor, heat, hunger, and thirst, was failing in strength; then Ishbi-benob, a giant of the line of Rapha, rushed upon him. But Abishai came to David's aid and killed the giant.




Verse 17: The Lamp of Israel


LEST YOU EXTINGUISH THE LAMP OF ISRAEL — that is, lest through your death the splendor and glory of Israel be extinguished, such as was King David: the Chaldean has: lest the kingdom of Israel perish with you.




Verse 19: Elhanan Kills Goliath's Brother


IN WHICH ELHANAN THE SON OF JAARE-OREGIM THE BETHLEHEMITE STRUCK DOWN GOLIATH THE GITTITE. — More correctly, Vatablus, Abulensis, Pagninus, Cajetan, Serarius, Sanchez, Salianus, and others think that Elhanan was a different person from David. The same man killed "Goliath the Gittite," that is, the brother of Goliath the giant whom David killed, as is expressly stated in 1 Chronicles 20:5. The brother of Goliath was therefore also called "Goliath" because in stature, strength, and might he was similar to the Goliath whom David slew. Thus we commonly say of an extraordinarily strong man: He is another Hercules, or another Samson.




Verse 22: The Four Giants of Gath


THESE FOUR WERE BORN OF RAPHA IN GATH. — "Arapha" is not a woman, as some suggest, but a man, namely "Rapha," from whom the "Rephaim," the giants, were born and named.


THESE FOUR FELL BY THE HAND OF DAVID AND OF HIS SERVANTS — for although David killed none of these himself, he killed them all through his servants and soldiers. For what the soldier does, the commander does. Add that David had trained these soldiers and gone before them by his example in killing Goliath the giant. So Eucherius and others.
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Synopsis of the Chapter


Jehoshaphat overcomes and despoils the Moabites, Ammonites and Syrians not so much by arms as by prayer and fasting. Finally, in verse 35, the prophet Eliezer rebukes Jehoshaphat for his alliance with the impious King Ahaziah of Israel, and declares that on that account the ships of both kings bound for Tarshish were wrecked.




Vulgate Text: 2 Paralipomenon 20:1-37


1. After this the sons of Moab and the sons of Ammon, and with them some of the Ammonites, gathered against Jehoshaphat to fight against him. 2. And messengers came and told Jehoshaphat, saying: A great multitude is coming against you from those places which are beyond the sea, and from Syria; and behold, they are encamped at Hazazon-tamar, which is En-gedi. 3. And Jehoshaphat, struck with fear, gave himself entirely to seeking the Lord, and proclaimed a fast throughout all Judah. 4. And Judah gathered together to implore the Lord; and from all their cities they came to beseech Him. 5. And when Jehoshaphat stood in the midst of the assembly of Judah and Jerusalem, in the house of the Lord before the new court, 6. he said: O Lord God of our fathers, You are God in heaven, and You rule over all the kingdoms of the nations; in Your hand is strength and power, and no one can resist You. 7. Did You not, our God, destroy all the inhabitants of this land before Your people Israel, and give it to the seed of Abraham Your friend forever? 8. And they dwelt in it, and built in it a sanctuary to Your name, saying: 9. If evils come upon us—the sword of judgment, pestilence, and famine—we will stand before this house in Your sight, in which Your name has been invoked, and we will cry to You in our tribulations; and You will hear and save us. 10. Now therefore, behold the sons of Ammon and Moab and Mount Seir, through whose lands You did not allow Israel to pass when they came out of Egypt, but they turned aside from them and did not destroy them: 11. they do the opposite, and strive to cast us out of the possession which You gave to us. 12. O our God, will You not then judge them? In us indeed there is not such great strength that we can resist this multitude that rushes upon us. But since we do not know what to do, this alone remains to us: to direct our eyes to You. 13. And all Judah stood before the Lord, with their little ones, their wives, and their children. 14. Now Jahaziel the son of Zechariah, the son of Benaiah, the son of Jeiel, the son of Mattaniah, a Levite of the sons of Asaph, upon whom the Spirit of the Lord came in the midst of the crowd, 15. said: Attend, all Judah, and you who dwell in Jerusalem, and you King Jehoshaphat: Thus says the Lord to you: Do not fear, nor be dismayed before this multitude; for the battle is not yours but God's. 16. Tomorrow you shall go down against them, for they will come up by the ascent named Ziz, and you shall find them at the end of the valley, which is opposite the wilderness of Jeruel. 17. You will not need to fight; only stand firm with confidence, and you shall see the help of the Lord upon you, O Judah and Jerusalem. Do not fear, nor be dismayed; tomorrow go out against them, and the Lord will be with you. 18. Then Jehoshaphat and Judah and all the inhabitants of Jerusalem fell prostrate on the ground before the Lord and worshiped Him. 19. And the Levites of the sons of Kohath and of the sons of Korah praised the Lord God of Israel with a loud voice on high. 20. And when they rose early in the morning, they went out through the wilderness of Tekoa; and as they set out, Jehoshaphat, standing in their midst, said: Hear me, men of Judah and all inhabitants of Jerusalem: believe in the Lord your God and you shall be safe; believe His prophets and all things shall prosper. 21. And he took counsel with the people and appointed singers of the Lord to praise Him in their companies, and to go before the army, and with one voice to say: Give thanks to the Lord, for His mercy endures forever. 22. And when they began to sing praises, the Lord turned the ambushes of the enemy upon themselves—the sons of Ammon, Moab, and Mount Seir—who had come out to fight against Judah, and they were struck down. 23. For the sons of Ammon and Moab rose up against the inhabitants of Mount Seir, to destroy and annihilate them; and when they had accomplished this, they turned also against one another and fell by mutual wounds. 24. And when Judah came to the watchtower that overlooks the wilderness, they saw far and wide the whole region full of corpses, and no one survived who could have escaped death. 25. So Jehoshaphat and all the people with him came to strip the spoils of the dead; and among the corpses they found various goods, clothing too, and most precious vessels, and they plundered so much that they could not carry it all, nor could they remove the spoils in three days because of the greatness of the plunder. 26. On the fourth day they assembled in the Valley of Blessing; for since they had blessed the Lord there, they called that place the Valley of Blessing to this day. 27. And every man of Judah and the inhabitants of Jerusalem returned, with Jehoshaphat at their head, to Jerusalem with great joy, because the Lord had given them joy over their enemies. 28. And they entered Jerusalem with psalteries, harps, and trumpets into the house of the Lord. 29. And the fear of the Lord fell upon all the kingdoms of the lands when they heard that the Lord had fought against the enemies of Israel. 30. And the kingdom of Jehoshaphat was at rest, and God gave him peace on every side. 31. So Jehoshaphat reigned over Judah; he was thirty-five years old when he began to reign, and he reigned twenty-five years in Jerusalem; and his mother's name was Azubah the daughter of Shilhi. 32. And he walked in the way of his father Asa, and did not turn aside from it, doing what was pleasing in the sight of the Lord. 33. Nevertheless, he did not remove the high places, and the people had not yet directed their heart to the Lord God of their fathers. 34. Now the rest of the acts of Jehoshaphat, first and last, are written in the chronicles of Jehu the son of Hanani, which are inserted in the Book of the Kings of Israel. 35. After this, Jehoshaphat king of Judah made an alliance with Ahaziah king of Israel, whose deeds were most impious. 36. And he joined with him to make ships to go to Tarshish; and they built a fleet at Ezion-geber. 37. But Eliezer the son of Dodavahu of Mareshah prophesied against Jehoshaphat, saying: Because you have made an alliance with Ahaziah, the Lord has destroyed your works; and the ships were broken and could not go to Tarshish.




Verse 1: The Sons of Ammon


1. THE SONS OF AMMON AND WITH THEM SOME OF THE AMMONITES — that is, of the Edomites; for these, lest they seem to be fighting against the Jews their brothers, called themselves Ammonites. So the Author of the Traditions in St. Jerome's name here: "By Ammonites, he says, Edomites are to be understood, who out of reverence for their paternal name (Esau, who was the brother of Jacob, father of the Edomites) did not want to bear arms against Israel in their own appearance, but disguised themselves in the attire of the Ammonites."




Verse 2: From Beyond the Sea


2. FROM THOSE PLACES WHICH ARE BEYOND THE SEA (namely the Dead Sea, or Lake Asphaltites, and having crossed it they encamped at) EN-GEDI — that is, on the borders of the kingdom of Judah; for Syria was separated from Judah by the Dead Sea, says Vatablus.




Verse 5: The New Court


5. THE NEW COURT — namely renewed, or newly added to the temple: for Solomon had made very spacious courts for the temple, to hold the whole people of the twelve tribes; but afterward, when the ten tribes had made a schism from Rehoboam and the temple, many parts of the court, being vacant, were closed off or assigned to other uses. But under Jehoshaphat, with the multitude of the faithful growing, and of the people both of Judah and of those who from the ten tribes had defected to Judah, it was necessary for some of them to be opened again and renewed, to hold so great a people; and this is 'the new court,' that is, renewed and newly adapted to the uses of the temple and the people.




Verse 12: We Do Not Know What to Do


12. BUT SINCE WE DO NOT KNOW WHAT TO DO, THIS ALONE REMAINS TO US: TO DIRECT OUR EYES TO YOU. — Note this most pious and useful counsel of Jehoshaphat: "When therefore you are deprived of all human help, divine help is near," as Philo said in his Embassy to Gaius, if you invoke it; for it is proper to God to come to aid in difficulties and to restore desperate situations: for there above all He shows His clemency and power. This work, therefore, as it is fitting for divinity, so also it is proper to God.




Verse 13: All Judah Stood Before the Lord


13. ALL JUDAH STOOD BEFORE THE LORD WITH THEIR LITTLE ONES, THEIR WIVES, AND THEIR CHILDREN. — Behold, here is evident the antiquity of the Litany, or public and common prayer, by which in a public calamity all of every sex and age publicly assemble, so that with one voice and, as it were, with the united lamentation of all, they may implore God's mercy and aid, and as it were do violence to God: "For this violence is pleasing to God," says Tertullian in the Apologeticum. The Ninevites did the same, Jonah 3:5, and the Maccabees, 2 Maccabees 3:18 and following, and the Jews in the time of Judith, chapter 4, verse 9. And this is what Joel, chapter 2, urges should be done: "Gather the elders, assemble the little ones and those who suck the breast." St. Gregory did the same during the plague that was devastating Rome and Italy. For he ordered public Litanies of all orders, and distributed them into various classes, and as all cried out for God's help, God stopped the plague, as his Life records.




Verse 33: He Did Not Remove the High Places


33. NEVERTHELESS HE DID NOT REMOVE THE HIGH PLACES. — Understand "the high places" dedicated to the true God; for the high places of idols he did remove, as was said. He adds the reason: And the people had not yet directed their heart to the Lord — namely perfectly and totally; for they still sacrificed to God on the high places, although God had commanded that sacrifice be offered to Him only in the temple of Jerusalem.




Verse 34: The Chronicles of Jehu


34. THEY ARE WRITTEN IN THE CHRONICLES OF JEHU THE SON OF HANANI, WHICH HE COMPILED INTO THE BOOKS OF THE KINGS OF ISRAEL — that is, into the books of Chronicles or Diaries in which he recorded the deeds of the kings of Israel. From this it is clear that Jehu was the author, at least in part, of the book so often cited, namely the chronicles of the kings of Israel, and that it is distinct from this Book of Paralipomenon (Chronicles), since it is cited here in it.




Verse 36: Ships to Go to Tarshish


36. SHIPS TO GO TO TARSHISH. — See what was said on chapter 9, verse 21. Note from this passage that God often frustrates the endeavors of pious princes because they make use of the help of impious kings or soldiers. For He destroyed the ships of the pious Jehoshaphat because they were joined with the ships of the impious Ahaziah king of Israel. Similarly God through the prophet commanded Amaziah to send home the impious Israelites, though already hired for a hundred talents of silver, from the army, chapter 25, verse 6.
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Synopsis of the History and Chronology of All of Genesis


1. Adam is created. In the first year of the world, on the sixth day, which was a Friday, God created Adam and Eve. Genesis 1:26.


2. Seth is born. In the year 130 of Adam and of the world, Seth was born. Genesis chapter 5, verse 3.


3. Adam dies. In his own year and the year of the world 930, Adam died. Genesis chapter 5, verse 5.


4. Enoch is taken up. Enoch was taken up into paradise in the year of the world 987, and in the 365th year of his age. Genesis chapter 5, verse 23.


5. Methuselah is born. Methuselah was born in the year of the world 687, and lived 969 years; and consequently died in the year of the world 1656, which was the year of the flood. Genesis chapter 5, verse 27.


6. Noah is born. Noah was born in the year of the world 1056, that is, 126 years after the death of Adam; and when he was 500 years old, he begot Shem, Ham, and Japheth. Genesis 5:30.


7. The Flood. In the six hundredth year of Noah, which was the year of the world 1656, the flood occurred, which lasted an entire year. Genesis 7:11, and chapter 8, verse 14.


8. The Tower of Babel. In the year 170 after the flood, Nimrod and his people built the tower of Babel, and there God confused the languages and scattered men into various lands and nations. Genesis chapter 11, verse 9.


9. Abraham is born. In the year 292 after the flood, Abraham is born, which was the year of the world 1949. Genesis chapter 11, verse 26.


10. Noah dies. In the year 350 after the flood, when Abraham was in the 58th year of his age, Noah died. Genesis chapter 9, verse 29.


11. Abraham is called by God. In the 75th year of his age, Abraham is called by God from Chaldea to Canaan. Genesis chapter 12, verse 4.


12. The Victory of Abraham. Melchizedek. Between the calling of Abraham and the birth of Ishmael, at roughly the midpoint, that is, around the year 80 of Abraham's life, the victory of Abraham over Chedorlaomer seems to have occurred, along with the meeting, blessing, and sacrifice of Melchizedek, about which see Genesis 14.


13. Ishmael is born. Then, after five years -- that is, ten years from his calling -- Abraham took Hagar his handmaid, from whom in the following year, which was the eighty-sixth of Abraham's life, he begot Ishmael. Genesis chapter 16, verse 16.


14. Circumcision is instituted. Then, in the thirteenth year from the birth of Ishmael, when Abraham was 99 years old, he received from God the Sacrament of circumcision, and circumcised himself and Ishmael. Genesis chapter 17, verse 24.


15. Isaac is conceived. In this same year 99 of Abraham, which was the year of the world 2048, Isaac is promised to him, and is actually conceived. Genesis chapter 18, verse 10.


16. Sodom burns. In this same year 99 of Abraham -- indeed on the very same day on which the Angels promised Abraham a son, Isaac -- occurred the burning of Sodom, the turning of Lot's wife into a pillar of salt, Lot's drunkenness, and his incest with his daughters. Genesis chapter 21, verse 1 and following.


17. Isaac is born. In the following year, which was the hundredth of Abraham, and the year of the world 2049, Isaac is born. Genesis 21:4.


18. Isaac is offered in sacrifice. Abraham offers Isaac in sacrifice when he was in his twenty-fifth year, in the 125th year of his own age, if we believe Josephus. Genesis chapter 22.


19. Sarah dies. Sarah, wife of Abraham, dies in the 127th year of her age, which was the 137th year of Abraham. Genesis chapter 23, verse 7.


20. Rebecca marries. Isaac married Rebecca in the 40th year of his age, which was the 140th of Abraham. Genesis chapter 25, verse 20.


21. Abraham dies. Abraham dies in the 175th year of his age, which was the year of the world 2124. Genesis chapter 25, verse 7.


22. Ishmael dies. Ishmael dies in the 48th year after the death of Abraham, when he was 137 years old. Genesis chapter 25, verse 17.


23. Jacob is born. Isaac begets Jacob and Esau in the 60th year of his age, which was the year 452 from the flood, and the year of the world 2109. Genesis chapter 25, verse 26.


24. Shem dies. In the year 502 after the flood, when Jacob was in the fiftieth year of his age, Shem the son of Noah died. Jacob therefore saw his eleventh-generation ancestor Shem; for Jacob descended from Shem in the eleventh generation, since Shem lived 602 years. Genesis chapter 11:11.


25. Jacob flees. Jacob snatched the paternal blessing from his brother Esau, and therefore fled to Haran in the 77th year of his age, and there served Laban for twenty years. When these were completed, he returned to Canaan in the 97th year of his age. Genesis chapter 31, verse 41.


26. Joseph is born. When Jacob was 91 years old, he begot Joseph, that is, in the year of the world 2200. Genesis chapter 30, verses 24 and 25, combined with Genesis chapter 31, verse 41.


27. Isaac dies. Isaac dies in the 180th year of his age, which was Jacob's 120th. Genesis chapter 35, verse 28.


28. Joseph is sold into Egypt. Joseph is sold into Egypt in the sixteenth year of his age, when his mother Rachel had died a little before, and Benjamin had been born. Shortly before Rachel's death occurred the rape of Dinah and the destruction of the Shechemites. Genesis chapter 37, verse 2.


29. Joseph serves in Egypt for thirteen years, that is, until the thirtieth year of his age, of which he spent the last seven years in prison. Genesis chapter 40, verse 4, combined with Genesis chapter 41, verse 1.


30. Joseph becomes ruler. Joseph in the thirtieth year of his age is brought out of prison and becomes ruler of Egypt. Genesis 41:46.


31. Jacob goes to Egypt. After the thirtieth year of Joseph and his becoming ruler, seven years of abundance soon followed, and then two of famine; in the second year of the famine, which was the ninth from the beginning of Joseph's rule, Jacob descended into Egypt at the age of 130, while Joseph was then in the 39th year of his age. Genesis chapter 45, verse 6, combined with Genesis chapter 47, verse 9.


32. Jacob dies. Jacob lived seventeen years in Egypt, and died in the 147th year of his age, the year of the world 2256. Genesis chapter 47, verse 28.


33. Joseph dies. Joseph from the thirtieth year of his age ruled in Egypt until his death, for 80 years, and died in the 110th year of his age. Genesis 50:25. And if you desire a brief summary of all these events, here it is: The Flood occurred in the year of the world 1656; in the year 292 after the flood Abraham was born; in the year 100 of Abraham, Isaac was born; in the year 60 of Isaac, Jacob was born; in the year 91 of Jacob, Joseph was born, who lived 110 years. Joseph therefore died in the year 653 after the flood, and the year 2310 from the creation of the world, in which year the history and chronology of Genesis comes to an end.





Meditation on Mortality


Where now is Adam? Where is Cain? Where is Seth? Where is Methuselah? Where is Noah? Where is Shem? Where is Heber? Where is Abraham? Where is Jacob? Where is Joseph? They lived: we were Trojans. Thus passes life, thus passes the glory of the world. O dew! O vanity! What do you strive for? What do you hope for at length? Brief is everything you see here. In the blink of an eye all things are closed. "I have seen the end of all perfection: Your commandment is exceedingly broad. I considered the days of old, and I had the eternal years in mind."


THINK UPON ETERNITY, UPON EVERLASTING PUNISHMENTS, UPON EVERLASTING JOYS.





Doxology of God the Creator, from the Deeds in Genesis


I will praise You, O Lord, with my whole heart: for I have considered the works of Your wisdom and Your power, and I was filled with awe.


There is none like You among the gods, O Lord: and there is nothing to compare with Your works.


O Israel, how great is the house of God, and how vast the place of His possession!


Sons of men, how long will you be heavy of heart? Why do you serve the creature, and not the Creator? Why do you love vanity, and seek after falsehood?


Why do God's creatures become a temptation to you, and a snare for the feet of the foolish?


Bless the Lord, O my soul: and all that is within me, bless His holy name.


In the beginning You created heaven, earth, and the abyss from nothing: not for Yourself nor for the angels, who have no need of a bodily place; but for the children of men.


O King of the ages, dwelling in eternity, before the world through eternal ages You enjoyed all good things in Yourself, and lived most happily with Your Only-Begotten Son, and the Holy Spirit, blessed and glorious.


At the beginning of time You willed to share Yourself and Your good things with angel and man: and therefore You created this whole machinery of the world.


Then You created the angels as spirits, and Your ministers as burning fire.


Then the morning stars praised You, and all the sons of God shouted for joy.


For You arranged all things in number, weight, and measure; You wisely and fittingly paired each thing with its counterpart: You divided light from darkness, and angels from demons.


Who shall recount the plan of the heavens, and who shall make the harmony of heaven be silent?


Who laid the foundations of the earth? Who stretched a line upon it? Upon what were its bases set firm? Like a ball it hangs in the air, which is the center and foundation of the world.


It is You, O Lord, who with three fingers suspend and hold firm the hanging globe of the earth: You establish and support it upon the seas.


Yours are the heavens, Yours is the earth, Yours are all things contained within the circuit of heaven and earth. You are the Lord of all things.


Heaven and earth cry out that we should worship and love You: our heart is restless until it rests in You.


Heaven and earth cry out: He Himself made us, and not we ourselves. Acknowledge the Creator of all things, and worship Him, all you sons of God.


The earth He gave as an arena to the sons of Adam: heaven He adorned as a kingdom of glory for those who fear Him.


He who made light shine out of darkness: who commands the dawn to arise, and shows the morning its place.


He who separated the waters from the land, and said: Let the earth bring forth herbs and trees, so that men may dwell and live in it, and the beasts of the field.


Who shut up the sea with doors, when it burst forth as though issuing from the womb?


When He made a cloud its garment: and wrapped it in darkness, as in the swaddling clothes of infancy?


He surrounded it with its boundaries, and set a bar and doors, and said: This far you shall come, and no farther; and here you shall break your swelling waves.


He who has entered the depths of the sea: and walks in the uttermost parts of the abyss.


He made the great whales to play therein: fish and creeping things without number.


O Lord, our Lord: how wonderful is Your name in all the earth!


You placed at the summit of the world two eyes, the sun and the moon: that they might alternately illuminate day and night.


As they traverse the whole globe, from East to West: and thence through the antipodes they circle back to the East.


Their splendor and sound have gone forth into all the earth: and their words to the ends of the world.


In the sun You have placed Your tabernacle: and he himself is like a bridegroom coming forth from his chamber.


He rejoiced like a giant to run his course: from the height of heaven is his going forth.


And his circuit reaches to the height thereof: nor is there anyone who can hide from his heat.


Let the heavens praise Your wonders, O Lord: let them celebrate Your mighty deeds in the assembly of the saints.


It is our God who sends forth light, and it goes: and He calls it, and it obeys Him with trembling.


The stars gave their light at their appointed posts, and rejoiced; and when called they said: "Here we are!" And they shone for Him with gladness, who made them.


Very beautiful in array, the stars advance in their splendor: how fair, then, and how comely is their Creator; how beautiful He is beyond the sons and daughters of men!


Your invisible attributes, O Lord, are clearly seen through Your visible works: Your eternal power also, and divinity; so that those who do not see them are without excuse.


It is our God who established the heavens above: and below balanced the springs of the waters.


He opened His treasuries above: and clouds and snows flew forth like birds.


The voice of His thunder shall strike the earth: so that the hinges of the world are shaken.


He pours out frost like salt: from the clouds He hurls down hailstones.


He shall send forth lightnings, and straightway they shall go to the ends of the earth: and returning they shall say to Him: "Here we are."


He Himself is the father of the rain: He Himself begets the drops of dew.


Many hidden things are greater than these: for we have seen but few of His works.


Bless the Lord, all you works of the Lord: praise and exalt Him above all forever.


He who sits upon the throne of His kingdom above the Cherubim: who walks upon the wings of the winds.


Bless the Lord, O you angels of the Lord: bless the Lord, all you waters that are above the heavens.


Bless the Lord, O rain and dew: bless the Lord, O lightning and clouds.


Bless the Lord, O seas and rivers: bless the Lord, O whales and all things that move in the waters.


Bless the Lord, all you birds of the sky: bless the Lord, all you beasts and cattle.


And you, O children of men, bless the Lord: for He created you in His own image and likeness.


What is man, that You are mindful of him, O Lord? Or the son of man, that You visit him?


You made him a little less than the angels: You crowned him with glory and honor, and set him over the works of Your hands.


You have subjected all things under his feet: all sheep and oxen, and moreover the cattle of the field.


Bless the Lord, O Adam, Noah, Abraham: all Patriarchs, all Saints, bless the Lord.


These are the men of mercy whose righteous deeds have not failed: they became examples for all ages.


With their offspring their blessings remain: their seed and their glory shall not be forsaken.


By the Flood You destroyed sinners: Noah the just escaped by the ark, and became the father of a new world.


The covenants of the age were established with him: that no flood might ever again destroy all flesh.


Behold the rainbow, and bless Him who made it: for it is very beautiful in its splendor.


Nimrod and the Meropes attempted the proud tower of Babel: they wished to climb into heaven.


God laughed at them, and divided their tongues: so that mocking one another, they were scattered into all the regions of the earth.


Abraham, called from Ur by God, obeyed, going out to a place he was to receive, and he did not know where he was going.


In the land of Canaan he dwelt as in a foreign land: living in tents with Isaac and Jacob.


For he was looking for the city that has foundations: whose architect and builder is God.


Thus he became the father of many nations: and none was found like him in glory.


To whom the law of the Most High was entrusted: and He was in covenant with him.


He defeated four kings: he gave tithes to Melchizedek.


This one offered bread and wine, as a type of Christ: who is a priest forever, according to the order of Melchizedek.


In the flesh of Abraham God established the covenant of circumcision: and in trial he was found faithful.


He offered Isaac, his only-begotten son: believing that God is able to raise even from the dead.


Judge, O Lord, the wicked and the criminal: destroy the abominable Sodomites.


God rained fire and brimstone upon the five cities: He consumed the wicked down to the very cattle; only Lot the just was saved by fleeing.


Beloved of God and men was Isaac: made obedient even unto death.


He bravely offered his throat to his father: therefore the Lord gave him the blessing of all nations.


Jacob the just fled the wrath of Esau: the Lord guided him along straight paths.


He showed him the kingdom of God at Bethel: He gave him the knowledge of holy things.


Amid the fraud of Laban who tried to deceive him, He was present with him: and made him honorable and rich.


How good is the God of Israel: to those who are upright of heart!


He gave him a mighty contest, that he might conquer: therefore He gave and divided to him an inheritance in the twelve tribes.


Enoch pleased God, and was translated into Paradise: that he might give repentance to the nations.


Noah was found just and perfect: hence in the time of wrath, he became the means of reconciliation.


Mercy and judgment I will sing to You, O Lord: You who are terrible above the sinning children of Adam.


Joseph the just was sold by his brothers: but God stood by him, and delivered him from sinners.


He descended with him into the pit: and in chains He did not abandon him.


Until He brought him the scepter of the kingdom: and power over those who had oppressed him.


He showed to be liars those who had defamed him: He gave him eternal glory.


Because above all masters he loved the Master and God: the blessings of the everlasting hills were placed upon the head of Joseph the Nazarite.


Jacob, dying, blessed each of his sons: he foretold to them what would come in the last days.


Praise the Lord, for He is good: for His mercy endures forever.


Fear the Lord, all you His saints: for there is no want to those who fear Him.


He who is mighty has done great things for them: and holy is His name.


And His mercy is from generation to generation: for those who love Him.


Glory be to the Father, and to the Son, and to the Holy Spirit: as it was in the beginning, is now, and ever shall be, world without end. Amen.
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Synopsis of the Chapter

The Jews, fearing Holofernes, fortify themselves, and clad in sackcloth and ashes, cry out for God's help. The High Priest Eliakim comforts them and promises God's help if they persevere in prayer.



Vulgate Text: Judith 4:1-17

1. Then the children of Israel who dwelt in the land of Judah, hearing these things, feared greatly before him. 2. Trembling and horror seized their senses, lest he do to Jerusalem and the temple of the Lord what he had done to other cities and their temples. 3. And they sent into all Samaria round about as far as Jericho, and occupied all the mountaintops: 4. and they walled their villages, and gathered grain in preparation for battle. 5. The priest Eliakim also wrote to all who were opposite Esdraelon, which faces the great plain near Dothan, and to all through whom there could be a passage of the roads, 6. that they should hold the mountain passes through which there could be a way to Jerusalem, and guard there, where the path between the mountains could be narrow. 7. And the children of Israel did according to what the priest of the Lord, Eliakim, had directed them. 8. And all the people cried out to the Lord with great earnestness, and they humbled their souls in fasting and prayers, both they and their wives. 9. And the priests clothed themselves with sackcloth, and they prostrated the children before the temple of the Lord, and they covered the altar of the Lord with sackcloth: 10. and they cried out unanimously to the Lord God of Israel, that their children might not be given as prey, and their wives divided among captors, and their cities destroyed, and their holy things polluted, and that they might not become a reproach among the nations. 11. Then Eliakim, the great priest of the Lord, went around all Israel, and addressed them, 12. saying: Know that the Lord will hear your prayers, if you remain steadfast in fasting and prayers in the sight of the Lord. 13. Remember Moses the servant of the Lord, who cast down Amalek, trusting in his own strength, in his power, in his army, in his shields, in his chariots, and in his horsemen, not by fighting with the sword but by praying with holy prayers: 14. so shall it be with all the enemies of Israel, if you persevere in this work which you have begun. 15. Therefore at this exhortation of his, praying to the Lord, they remained in the sight of the Lord, 16. so that even those who offered holocausts to the Lord, girded with sackcloth, offered sacrifices to the Lord, and there was ash upon their heads. 17. And with all their heart they all prayed to God, that He would visit His people Israel.



Verse 2: Trembling and Horror Seized Their Senses

2. TREMBLING AND HORROR SEIZED THEIR SENSES. — The Greek has more fully: And they feared greatly before him, and were troubled for Jerusalem and the temple of the Lord their God, because they had recently come up from captivity, and lately all the people had been gathered from Judea, and the vessels, and the altar, and the house (of God, that is, the temple) had been sanctified after their profanation.

Many, as I said in the introduction with Bellarmine, Salianus and others, refer this to Manasseh king of Judah, who having been captured with his people in Babylon, was released and returned to his kingdom, and repenting, purified the temple which he had profaned through idols, and restored it to the worship of the true God. But this was also the captivity and liberation of King Manasseh, not of the entire people. Add that no mention is made of King Manasseh in this entire book, which surely should have been done, since it would have pertained to him as king, rather than to Eliakim the High Priest, to fortify Judea against Holofernes and to garrison the mountain passes.

Therefore others more rightly refer these events to the times of Xerxes, when the temple had already been rebuilt after being profaned and burned by the Chaldeans. You object: How did the Jews, recently returned from captivity, have such strength and courage as to dare to oppose such numerous and powerful armies? I reply that this was done from fear of captivity, whose bitterness and hardships they had recently experienced in Babylon, and from fear of losing the true religion. For Nebuchadnezzar was threatening destruction to God and the temple, because he wanted to be worshipped alone as God. But this seemed intolerable to the Jews who worshipped the true God, so that they preferred to die rather than permit it. Finally, the offspring of the Jews was innumerable, and their multiplication through generation was like that of frogs and fish, as it was in the time of Moses, Exodus I. For Josephus, book XI of Antiquities, chapter IV, counts among those who returned from the Babylonian captivity in the second year of Darius Hystaspes four million adult males, and additionally 620,000, and this from the tribes of Judah and Benjamin alone, to whom very many from the other ten tribes joined themselves. And so they could easily raise a numerous army to oppose Holofernes, especially in the mountain passes and precipices, where one man can resist ten enemies.



Verse 4: And They Gathered Grain

4. AND THEY GATHERED GRAIN. — For their fields had recently been harvested, as the Greek adds: 'Against other disasters,' says Vegetius, book III, chapter III, 'there can be timely remedy: but provisions and supplies in a crisis have no remedy unless they have been stored beforehand.' Therefore the old Roman discipline 'had stored in most towns for the use of the entire year, vinegar, grain, lard, barley and straw,' says Capitolinus in the Life of Gordian. For, as Vegetius says, book III, chapter III, 'more often scarcity than fighting consumes an army, and hunger is fiercer than the sword. In every expedition, the one greatest counsel is that your provisions suffice for you, while want breaks the enemy. Therefore before war is begun, there must be a skillful discussion of supplies and expenses, so that fodder, grain, and other provisions which custom requires from the Provincials may be demanded in timely fashion, and in places suitable for operations and well fortified, a larger supply than is needed should always be gathered.' And chapter XXVI: 'He who does not prepare grain and necessary provisions is conquered without a sword.'



Verse 5: The Priest Eliakim Also

5. THE PRIEST ELIAKIM ALSO — In Greek, Joachim, as he is also called by our text in chapter XV, verse 9. For these two names signify the same thing, namely 'the one whom God establishes' or 'God's establisher,' who made the armies of the Jews stand firm against Holofernes. For God is called both El and Io, which is an abbreviation of Jehovah. From this it is clear that these events took place in the time of Xerxes. For then the High Priest was Joachim, as I said in the introduction, who in the absence of a king administered the commonwealth: for, as Josephus says, book II Against Apion: 'The constitution of the Jewish commonwealth commonly entrusts to the priests the administration of all the most important affairs. And to the High Priest of all, it delegates the leadership of the other priests in turn.' In brief: 'The priests, he says, are overseers of all things, judges of what is disputed, avengers of what is condemned.' He went around all Israel, encouraging constancy, confidence and perseverance in prayers and fasting, promising them victory if they did so. 'The precepts of Christ,' says St. Ambrose, sermon 86, 'are weapons for Christians, and divine fear drives out from us the terror of the enemy. And these are our weapons with which the Savior has equipped us: prayer, mercy and fasting. For fasting protects better than a wall; mercy delivers more easily than plunder; prayer wounds from further away than an arrow. For an arrow only strikes the enemy when he is close at hand; but prayer wounds the enemy placed further away.' The Greek has more fully here: Joachim the High Priest, and all the priests who stood before the Lord, and the others who ministered to the Lord, girding their loins with sackcloth, offered that daily holocaust and the vows; and the voluntary offerings of the people, and dust was upon their turbans or mitres, and they cried to the Lord with all their strength, for good; that is, that He would visit the whole house of Israel to do good and to help. Let Bishops and Princes imitate this High Priest, going around the peoples committed to them, visiting, encouraging, instructing, and correcting them.



Verse 8: And All the People Cried Out to the Lord

8. AND ALL THE PEOPLE CRIED OUT TO THE LORD WITH GREAT EARNESTNESS. — Note here the practice, manner and power of public prayer and penance in a public calamity, which Christians should imitate, to avert their own calamities in a similar way. Namely, first, all the people cried out with great earnestness; second, they humbled their souls in fasting and prayers; third, they clothed themselves in sackcloth; fourth, they prostrated the children before the Lord and the temple; fifth, they covered the altar with sackcloth, so that by a public mourning as it were of religion, justice, the temple and the altar, they might provoke God to have mercy and come to their aid; so that, as Tertullian says in the Apology, they might compel Him as if by force and violence. The Ninevites did the same, Jonah II, and the Maccabees, I Maccabees III, 47, and therefore they all deserved to be heard and delivered by God.

The Greek has more fully: The people were fasting (and praying while fasting) for many days in all Judea and Jerusalem before the face of the Holy Things, that is, the Holy Place and the Holy of Holies, that is, the temple. For those who were in Jerusalem to pray went to the temple; those who were outside turned their faces toward the temple.



Verse 11: Then Eliakim Went Around All Israel

11. THEN ELIAKIM THE GREAT PRIEST OF THE LORD WENT AROUND ALL ISRAEL, — to exhort all to constancy,



Verse 13: Remember Moses the Servant of the Lord

13. REMEMBER MOSES THE SERVANT OF THE LORD, WHO AGAINST AMALEK, etc. — See the account in Exodus XVII, where I explained it. Note: Eliakim, like Moses, commands two things here for war: first, that they invoke God, and request and expect victory from Him; second, that they fortify their cities, occupy the passes, and gather all human defenses for resistance. For God does not help the idle, but those who labor and fight. The pagan Cato saw this, as Sallust records in the Catilinarian War: 'The aid of the gods is not obtained by prayers or by womanish supplications; by watching, acting, and taking good counsel, all things prosper.' Namely: The Thunderer on high helps not the thunderer, but the one who strives.
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Votive Dedication: To Jesus, One and Three; To Jesus, the Twin Sirach; To Jesus Christ, the Antitype


Moses and the Prophets celebrate Jehovah as three-in-one in the uncreated Holy Trinity of the Godhead &mdash; Father, Son, and Holy Spirit. Sirach here presents to us Jesus as threefold in the created triad of three men sharing the same name: Jesus Sirach the author of the book, Jesus Sirach the translator, and Jesus Christ the antitype of both. There the triad is of the Persons of the Trinity in the same undivided essence of God; here it is a triumvirate of Jesus in the same specific essence of man. The mystery of the former is ineffable and inexplicable, as I showed in the prologue to Isaiah; the salvation and redemption of the latter is likewise admirable and ineffable. There Jesus our love stands as mediator between the Father and the Holy Spirit; here He stands as mediator between grandfather and grandson. For both each Sirach prefigures our Savior to the life by name, by teaching &mdash; indeed by prophecy &mdash; by action, by holiness, by suffering, by resurrection, and by posthumous glory, like another Job, as will clearly appear from the course of the work, especially chapters 1, 24, 36, and 51.


Wherefore our one Jesus breathes, speaks, teaches, preaches, and prophesies in the twin Sirach, so that He Himself appears to be the soul, mind, and spirit of both.


There is one sun, but shining through a round and dense cloud by the condensation of its rays, it gleams as double and then triple, so that a parhelion appears like a threefold sun. Likewise there is one sun of wisdom, that is, the sun, Jesus Christ; but in each Sirach, as in a parhelion and twin sun, He shines forth as threefold. Therefore these are three suns of wisdom &mdash; or rather one sun gleaming in the twin parhelion of the one and threefold Jesus. Behold for you Jesus, three and one: for He is twofold in Sirach, the third in Christ; twofold in type, one in antitype; twofold in image, one in exemplar; twofold in shadow, one in body. For each Sirach signifies and represents Jesus Christ typologically, as a shadow and image. You therefore, Jesus Sirach, illuminated by heavenly light from Jesus Christ &mdash; that is, from the Word of the Father who was to become incarnate, and in God's foreknowledge already incarnate &mdash; you bore witness to your faith, piety, and zeal toward God, and you breathed forth your wisdom, virtue, and spirit to the Hebrews and to the posterity of all ages; now from heaven, by your prayers, breathe the same upon all. You, Jesus Sirach the younger, as a true son and heir of the ancestral faith and zeal of the fathers, by translating this book of your grandfather, you share with Greeks, Latins, and all other nations his faith, wisdom, and spirit, and you slay the faithlessness of any unbelievers and the wicked, and their faithless impiety, and you uproot errors and vices with these sacred maxims. For you said in chapter 50, verse 27: "My soul hates two nations: and the third is not even a nation, which I hate: those who sit on Mount Seir, and the Philistines, and the foolish people who dwell in Shechem." You therefore hated the Idumeans, the Philistines, and the Shechemites &mdash; that is, the Samaritans &mdash; as sworn enemies of the Church and people of God.


Both of you were preludes to Christ Jesus, who likewise hates the Saracens, the Pagans, the Heretics &mdash; He hates, I say, not them, but their errors and heresies, for He strives at the cost of His own blood to bring them to knowledge of Himself, to faith and salvation. You have illuminated all of Jerusalem, both the earthly and now the heavenly, with threefold and everlasting splendors of your grace and glory, and you continue to illuminate it. Grant to this age, I beseech you, that we may see her, occupied by the Saracens, restored by right of return to your faith and Church, and rejoice. You trod the Holy Land with your feet, taught it with your mouths, sanctified it with your hands: now the Hagarenes trample it with polluted feet, contaminate it with sacrilegious mouths, and defile it with unclean hands. Restore it to the ancestral truth and holiness which it drank and sucked from you as from a mother's breasts, so that all its inhabitants may acknowledge, worship, and celebrate the true God and His only-begotten Son Jesus Christ, the Redeemer of the world. Thus it shall by right of return be given back to its Jesus and Yeshua, to its Savior, I say (whom it once bore for the world), and to salvation. Amen.







John IX



Table of Contents


    	Synopsis of the Chapter

    	Vulgate Text: John 9:1-41

    	Verse 1: And Jesus Passing By, Saw a Man Blind From His Birth

    	Verse 2: Rabbi, Who Sinned, This Man, or His Parents, That He Should Be Born Blind?

    	Verse 3: Neither Hath This Man Sinned, Nor His Parents; But That the Works of God Should Be Made Manifest in Him

    	Verse 4: I Must Work the Works of Him That Sent Me, Whilst It Is Day

    	Verse 5: As Long as I Am in the World, I Am the Light of the World

    	Verse 6: He Spat on the Ground, and Made Clay of the Spittle, and Spread the Clay Upon His Eyes

    	Verse 7: Go, Wash in the Pool of Siloe, Which Is Interpreted, Sent

    	Verse 8: Is Not This He That Sat and Begged?

    	Verse 10: How Were Thy Eyes Opened?

    	Verse 12: Where Is He? He Saith: I Know Not

    	Verse 13: They Bring Him That Had Been Blind to the Pharisees

    	Verse 17: What Sayest Thou of Him That Hath Opened Thy Eyes? He Is a Prophet

    	Verse 18: The Jews Did Not Believe That He Had Been Blind, Until They Called His Parents

    	Verse 22: His Parents Feared the Jews; for the Jews Had Already Agreed to Put Out of the Synagogue Whoever Confessed Him to Be Christ

    	Verse 24: Give Glory to God. We Know That This Man Is a Sinner

    	Verse 28: They Cursed Him, and Said: Be Thou His Disciple; We Are the Disciples of Moses

    	Verse 30: Why Herein Is a Wonderful Thing, That You Know Not From Whence He Is, and He Hath Opened My Eyes

    	Verse 31: We Know That God Doth Not Hear Sinners

    	Verse 32: From the Beginning of the World It Hath Not Been Heard, That Any Man Hath Opened the Eyes of One Born Blind

    	Verse 33: Unless This Man Were of God, He Could Not Do Anything

    	Verse 34: Thou Wast Wholly Born in Sins, and Dost Thou Teach Us? And They Cast Him Out

    	Verse 35: Dost Thou Believe in the Son of God? I Believe, Lord. And Falling Down, He Adored Him

    	Verse 39: For Judgment I Am Come Into This World; That They Who See Not, May See, and They Who See, May Become Blind

    	Verse 40: Are We Also Blind?

    	Verse 41: If You Were Blind, You Should Not Have Sin: But Now You Say, We See. Your Sin Remaineth






Synopsis of the Chapter

Christ gives sight to a man born blind on the sabbath day. Hence, in v. 14, the Pharisees accuse Christ as a violator of the sabbath; but the blind man, now seeing, defends Him, and therefore, in v. 34, is cast out of the Synagogue — yet Christ receives him and instructs him.




Vulgate Text: John 9:1-41

1. And Jesus passing by, saw a man who was blind from his birth. 2. And His disciples asked Him: Rabbi, who hath sinned, this man, or his parents, that he should be born blind? 3. Jesus answered: Neither hath this man sinned, nor his parents; but that the works of God should be made manifest in him. 4. I must work the works of Him that sent Me, whilst it is day: the night cometh, when no man can work: 5. as long as I am in the world, I am the light of the world. 6. When He had said these things, He spat on the ground, and made clay of the spittle, and spread the clay upon his eyes, 7. and said to him: Go, wash in the pool of Siloe (which is interpreted, Sent). He went therefore, and washed, and he came seeing. 8. The neighbors therefore, and they who had seen him before that he was a beggar, said: Is not this he that sat and begged? Some said: This is he. 9. But others said: No, but he is like him. But he said: I am he. 10. They said therefore to him: How were thy eyes opened? 11. He answered: That man that is called Jesus made clay, and anointed my eyes, and said to me: Go to the pool of Siloe, and wash. And I went, I washed, and I see. 12. And they said to him: Where is He? He saith: I know not. 13. They bring him that had been blind to the Pharisees. 14. Now it was the sabbath, when Jesus made the clay, and opened his eyes. 15. Again therefore the Pharisees asked him how he had received his sight. And he said to them: He put clay upon my eyes, and I washed, and I see. 16. Some therefore of the Pharisees said: This man is not of God, who keepeth not the sabbath. But others said: How can a man that is a sinner do such miracles? And there was a division among them. 17. They said therefore to the blind man again: What sayest thou of Him that hath opened thy eyes? And he said: He is a prophet. 18. The Jews then did not believe concerning him, that he had been blind, and had received his sight, until they called the parents of him that had received his sight, 19. and asked them, saying: Is this your son, who you say was born blind? How then doth he now see? 20. His parents answered them, and said: We know that this is our son, and that he was born blind; 21. but how he now seeth, we know not; or who hath opened his eyes, we know not: ask himself; he is of age, let him speak for himself. 22. These things his parents said, because they feared the Jews: for the Jews had already agreed among themselves, that if any man should confess Him to be Christ, he should be put out of the synagogue. 23. Therefore did his parents say: He is of age, ask himself. 24. They therefore called the man again that had been blind, and said to him: Give glory to God. We know that this man is a sinner. 25. He said therefore to them: If He be a sinner, I know not: one thing I know, that whereas I was blind, now I see. 26. They said then to him: What did He to thee? How did He open thy eyes? 27. He answered them: I have told you already, and you have heard: why would you hear it again? Will you also become His disciples? 28. They reviled him therefore, and said: Be thou His disciple; but we are the disciples of Moses. 29. We know that God spoke to Moses; but as to this Man, we know not from whence He is. 30. The man answered, and said to them: Why herein is a wonderful thing, that you know not from whence He is, and He hath opened my eyes; 31. now we know that God doth not hear sinners: but if a man be a server of God, and doth His will, him He heareth. 32. From the beginning of the world it hath not been heard, that any man hath opened the eyes of one born blind. 33. Unless this Man were of God, He could not do any thing. 34. They answered, and said to him: Thou wast wholly born in sins, and dost thou teach us? And they cast him out. 35. Jesus heard that they had cast him out: and when He had found him, He said to him: Dost thou believe in the Son of God? 36. He answered, and said: Who is He, Lord, that I may believe in Him? 37. And Jesus said to him: Thou hast both seen Him, and it is He that talketh with thee. 38. And he said: I believe, Lord. And falling down, he adored Him. 39. And Jesus said: For judgment I am come into this world; that they who see not, may see; and they who see, may become blind. 40. And some of the Pharisees, who were with Him, heard: and they said to Him: Are we also blind? 41. Jesus said to them: If you were blind, you should not have sin: but now you say: We see. Your sin remaineth.




Verse 1: And Jesus Passing By, Saw a Man Blind From His Birth

1. AND JESUS PASSING BY, SAW A MAN BLIND FROM HIS BIRTH. — The Arabic: "born blind." "Passing by," that is, passing through the midst of His enemies and the crowd of the people. Hence this word signifies that the healing of the blind man took place immediately (although others deny it) upon Christ's going out from the temple; namely, when the disciples, following Him as He departed invisibly, as soon as He had escaped the eyes of His enemies, caught up with Him again once He had become visible and been recognized. St. Chrysostom gives the reason: "Going out from the temple," he says, "He cured the blind man, by His absence mitigating their fury, and by the working of the sign softening their hardness."

HE SAW, — that is, He looked upon him with kindly and fixed eyes, as having pity on him and about to restore him to sight. Hence this gaze of Christ gave the disciples occasion to ask the cause of his blindness. So St. Chrysostom: "He Himself," he says, "saw the blind man; the blind man did not come to Him. And He looked so attentively that the disciples asked what follows." Mystically, unbelievers and sinners are blind: wherefore they cannot see or seek Christ, but it is necessary that Christ first look upon them and, embracing them with the eyes of His grace, enlighten them.

BLIND FROM HIS BIRTH, — so that it might be shown that the blindness was natural and incurable; for those who become blind by accident — whether through humors covering the eye, or through a film grown over the eye — are naturally cured by physicians and surgeons, when these are dispersed or the film is drawn aside by a needle. But that one born blind should be cured "is not a matter of art, but of power," says St. Ambrose. "For the Lord bestowed health, He did not practice medicine. For the Lord healed those whom no one could cure."

Moreover, this blind man was called Cedonius, or Celidonius, and what sort of man and how great he became through Christ, I shall tell on verse 38.

Mystically: the one blind from birth is the human race, blinded by Adam's original sin, say St. Augustine and Bede, whom Jesus passing by the way of our mortality, says the Gloss, saw with pity and enlightened. For, as St. Augustine says, blindness befell the first man through sin, from whom we all derive our origin: therefore the human race is blind from birth. And Bede: Christ's journey, he says, is His descent from heaven to earth; He saw the blind man when He mercifully looked upon the human race.

Again, this man born blind denotes the Gentiles, born and brought up in blind unbelief and idolatry, to whom Christ, driven out of the hearts of the Jews, passed over, says Bede, and illuminated them with the light of faith and of His Gospel; and this Christ willed to designate and prefigure, as in a type, in this enlightening of the blind man, say St. Cyril, Rupert, and Bede.




Verse 2: Rabbi, Who Sinned, This Man, or His Parents, That He Should Be Born Blind?

2. AND HIS DISCIPLES ASKED HIM: RABBI, WHO SINNED, THIS MAN, OR HIS PARENTS, THAT HE SHOULD BE BORN BLIND? — This question proceeded from the rude opinion of the common people, who hold that diseases are punishments for sins, and, as St. Ambrose says, "they refer the weaknesses of bodies to the deserts of transgressions." They therefore ask whether the cause of this blindness is the fault of the blind man, or of his parents. In this they err. For though it often happens, it is not always so: for Job, though innocent, was afflicted by God with many diseases, to prove and increase his patience, as were Tobias and many others, which Christ teaches here in the following verse. Hence St. Chrysostom and Theophylact say that this question is impertinent and absurd.

Others think the disciples were moved to ask this by Christ's words to the paralytic in chapter 5:14: "Behold, thou art made whole: sin no more, lest some worse thing happen to thee."

THIS MAN. — Because of his own blindness, as a punishment, the cause seems to be his own fault, not another's. And truly original sin is the cause of all the punishments and evils that befall us in this life, and in particular of the diseases that happen to infants, as St. Augustine teaches in Book III Against Julian, chapter 4, yet it was not the proper cause why this man should be born blind in preference to other infants. Hence St. Augustine says: This man was not born without original sin, nor had he added nothing by his living: therefore he himself, and his parents, had sin; but it was not because of this sin that he was born blind.

Furthermore, St. Cyril thinks the disciples were imbued with the error of Pythagoras and Plato, who held that souls existed before bodies, and were thrust into bodies for their sins — which afterwards Origen also held. Leontius thinks the disciples speak of the blind man's sin, not as past before birth, but as future after birth; as if God, foreseeing that future sin, had punished it with preceding blindness. But whether this, or some other, was the disciples' meaning (which is hard to guess), it is certain they erred: for souls were not before the body, nor does God punish future sins, but past ones.

OR HIS PARENTS. — For God often punishes parents in their children for their sins; for children are the offspring and members of their parents. Hence through the lusts and other iniquities of parents, offspring are often born weak, sickly, blind, maimed, deformed, monstrous, or die quickly, as David's child begotten of adultery died, 2 Samuel 12:14. This is what God decreed, Exodus 20:5: "I am a jealous God, visiting the iniquity of the fathers upon the children unto the third and fourth generation."




Verse 3: Neither Hath This Man Sinned, Nor His Parents; But That the Works of God Should Be Made Manifest in Him

3. JESUS ANSWERED: NEITHER HAS THIS MAN SINNED, NOR HIS PARENTS; BUT THAT THE WORKS OF GOD SHOULD BE MADE MANIFEST IN HIM. — Christ does not deny that the blind man and his parents sinned with original sin and other actual sins consequent upon it; but He denies that it was on account of these sins, in preference to others who had committed the same and greater, that he was condemned to blindness. So St. Augustine, Chrysostom, Leontius, Bede, Theophylact, Euthymius; in vain therefore do the Pelagians abuse this passage to deny and abolish original sin.

The reason, therefore, why God sent blindness upon this man was, "that the works of God," that is, the miraculous power and working of God, might shine forth in him through Christ's healing him, so that by this Christ might be known as sent by God, and be the true Messiah. So the Fathers just cited. The Gloss gives the mystical reason, namely: that by enlightening the blind man, and signifying through him what He would do in the blindness of the human race, the Son of God might be manifested; that is, Christ enlightened the blind man in body, to signify that in like manner He would enlighten men in mind through His grace and the teaching of the Gospel. Hence this blind man was enlightened by Christ not only in body but also in mind, as will appear in the last verse.

Wherefore, when he was born blind, he suffered nothing unjust, but received a benefit through his blindness, says St. Chrysostom; for through it he looked with inner eyes, and indeed upon Him who brought him from non-being to being, and received from Him more clearly both the light of sense and of mind.




Verse 4: I Must Work the Works of Him That Sent Me, Whilst It Is Day

4. I MUST WORK THE WORKS OF HIM THAT SENT ME, WHILE IT IS DAY: THE NIGHT COMETH, WHEN NO MAN CAN WORK. — St. Chrysostom, Theophylact, Euthymius, Leontius, and Rupert take "day" as the present age until the end of the world, and "night" as the age to come. But this day for working has been appointed for all men: Christ however appropriates this day to Himself and attributes it to His own working; wherefore St. Augustine, Bede, and Cyril better and more exactly understand "day" as the time of Christ's life, when He was bodily present in the world, and "night" as His death and time of His absence. Therefore the night comes, that is, death is at hand for Me, after which neither I nor any other can work. The sense is: As men cannot work at night because of darkness, so I, after death, shall work none of those things which I now do for the salvation and redemption of men. So in chapter 8:56, He said: "Abraham rejoiced that he might see my day," that is, the day of My birth and of My life among men. Christ says this to prepare the way for enlightening the blind man, as if to say: I have been sent into the world continually to work the things that pertain to the salvation of men, for example, to enlighten the blind: behold, this blind man offers himself; I will therefore use the occasion, and enlighten him.

Symbolically the Interlinear Gloss says: Night is the persecution of the Apostles, and especially the persecution of Antichrist.

Tropologically: for each man the time of life is a day for working and meriting eternal glory; night is his death. Wherefore let him who is wise follow the advice of the Wise Man: "Whatsoever thy hand is able to do, do it earnestly: for neither work, nor reason, nor wisdom, nor knowledge shall be in hell, whither thou art hastening," Ecclesiastes 9:10. See what is said there. Hence St. Augustine here: Night, he says, is that of which it is said, "Cast him into the outer darkness": there therefore will be night, where no one can work, but only receive what he has worked: while you live, work, lest that night overtake you.

So also the Philosophers and Poets called life "day" and death "night." Hence Pythagoras said that the life of men is like a festival day, to which many gather: some to compete, others to do business, some to be spectators. So Laertius relates, book VIII, chapter 1. And Epicharmus, when he had heard them disputing about the length of life, while some assigned themselves three, some four, others more years yet to live, said: "Why do you contend and quarrel among yourselves about a few days? For all of us who have gathered here are, by a certain destiny, near to death." So Aelian, Book II of De varia historia.

Another anonymous man, being asked what man's life was, showed himself briefly, then suddenly hid himself, signifying that man's life is brief and fleeting, indeed momentary. Thales said there was no difference between life and death. To one who objected: Why then do you not die? He answered: For this very reason, because there is no difference; for that which is sought for is rather to be held. So Laertius, book I, chapter 1. Musonius, asked "by what means one best ends one's last day?" replied: "He who always supposes the last day of his life to be at hand." So Maximus, sermon 36. Secundus the Philosopher, being asked by the Emperor Hadrian, "what is death?" replied: "An eternal sleep, a dissolution of bodies, the terror of the rich, the desire of the poor, an inevitable event, an uncertain pilgrimage, the thief of man, the father of dreams, the flight from life, the departure of the living, the dissolution of all things." So Laertius. Hence that line: "Their eyes are closed in eternal night," that is, in death. And: "One night awaits us all: one night is to be slept by all"; but from this night we shall awaken in the resurrection.

Wherefore Messodanus, a most holy man, now an old man, when he was invited by a friend to a feast for the next day, said: "Why do you call me for tomorrow, who for many years have had no tomorrow, but have expected the coming of death every day?" — as St. Anthony (in St. Athanasius) and Barlaam (in Damascene's History) warned every faithful and religious person ought to do. Wherefore St. Jerome wisely says: "He easily despises all things who always thinks of himself as about to die" — who reckons every day to be his last; for, "A fixed day stands for each, brief and irreparable is the time of life for all," says Virgil, Aeneid book X.




Verse 5: As Long as I Am in the World, I Am the Light of the World

5. AS LONG AS I AM IN THE WORLD, I AM THE LIGHT OF THE WORLD. — That is: It belongs to light to enlighten; therefore I will enlighten this blind man, to show that I am the light and sun of the world. See what is said at chapter 1, verse 9, and chapter 8, verse 12.




Verse 6: He Spat on the Ground, and Made Clay of the Spittle, and Spread the Clay Upon His Eyes

6. WHEN HE HAD SAID THESE THINGS, HE SPAT ON THE GROUND, AND MADE (the Syriac: kneaded) CLAY OF THE SPITTLE, AND ANOINTED THE CLAY UPON HIS EYES. — Christ enlightened the blind man by means of clay, which by its nature rather blocks and blinds the eyes, in order to show that He was healing him not naturally but supernaturally, namely through that which was plainly contrary to the disease. The symbolic reason, says St. Chrysostom, was to signify that He was He (God) who at the beginning of the world had formed man like a potter out of clay (Genesis 1), and therefore that man, formed by Him but deformed by blindness, was His own, and He was refashioning and reforming him by enlightening him; and consequently that He was likewise Lord of all, even of the sabbath, so that He could work on it and cure the blind man, whatever the Pharisees might protest. So Cyril, Leontius, and Theophylact.

Whence the interlinear Gloss says: Behold the eye-salve, with which the human race is anointed, namely the thought of its own baseness, that it was made from clay, that through it the pride which blinded it might be cured, according to that saying: "Remember, O man, that thou art dust, and unto dust thou shalt return."

Christ used His own saliva, says Cyril: first, to show that His flesh also was salvific, and had supernatural healing power. Secondly, because saliva was a symbol of providence and consequently of recovering sight — for saliva, descending from the brain (where is the seat of judgment and prudence), is what enables us to distinguish the flavors of foods. Hence saliva is named from sal (salt), because it has nearly the taste of salt: and salt is a symbol of wisdom. Or saliva is so called as if salvia (sage), because, like sage, it heals and saves many diseases, as Galen and Pliny teach, Book XXII, chapter 25, and Book XXVIII, chapter 4. "Fasting human saliva," he says, "is a defense against serpents," etc. The same, Book XXVIII, chapter 4, says that bleariness of the eyes is cured by daily anointing with fasting saliva, and he adduces many other advantages of saliva, but such as are superstitious and magical.

Thirdly, He used spittle, says Chrysostom, so that nothing might be ascribed to the fountain of Siloe, but to the power of His own mouth from which the spittle flowed; for by His own mouth commanding, He drove away the blindness. A fourth reason the same Chrysostom gives: so that this miracle might be more attested and famous among all; and a fifth, to test the faith and obedience of the blind man. Hear Chrysostom: "Why does He send him to Siloe? So that all might see him going, and having clay upon his eyes. Yet there was no fear that the healing would be ascribed to Siloe, for many had washed there and had not been healed. Add to this that the blind man's faith was shown, for he did not contradict, nor did he think within himself: Clay rather blinds; I have often washed in Siloe, and received no help; if Christ had power, He would have cured me while present; but he simply obeyed." I have condensed the words of St. Chrysostom as well as of St. Augustine, since they are fuller, into few words, lest I delay and weary the reader with too long a citation.

Allegorically St. Augustine says: Christ made clay from saliva, because the Word was made flesh: He anointed the eyes of the blind man, but he did not yet see; for when He anointed him, He perhaps made him a catechumen. He sends him to the pool of Siloe, for being baptized in Christ he is enlightened. And the Gloss says: Saliva is the wisdom that has come forth from the mouth of the Most High; earth is the flesh of Christ: to anoint the eyes is to make a catechumen. He who believes the Word was made flesh is sent to wash, that is, to be baptized, in Siloe — that is, in "Sent," which is in Christ: and being baptized, he receives the light of the mind through faith, grace, and charity, which are infused into him by God in baptism.




Verse 7: Go, Wash in the Pool of Siloe, Which Is Interpreted, Sent

7. AND HE SAID TO HIM: GO, AND WASH IN THE POOL (a fishpond, in which fish swim; the Syriac: in the baptistery) OF SILOE, WHICH IS INTERPRETED SENT. — The Arabic: "Go and wash in the spring of Siloe, whose interpretation is sent."

Note first: Siloe is a spring at the foot of Mount Sion, which not constantly, but at uncertain hours and days, as St. Jerome says, bubbles up with a noise, and then falls silent — that is, it hides itself under the ground — and is carried through channels into the pool of Siloe, whence through pipes silently and gently it is conducted into the royal gardens, and waters them. Hear St. Jerome, on Isaiah 8: "That Siloa is a spring at the roots of Mount Sion, which not with continuous waters, but at uncertain hours of the day bubbles up, and comes through the hollows of the earth, into the caverns of very hard rock with a great noise, we cannot doubt, especially we who dwell in this province." Thus Jerome.

As to how that spring first burst forth by the prayers of Isaiah, and whence it received its name, Epiphanius recounts the story in these words: "For God caused the spring of Siloa for the sake of the Prophet: because, before he died, he prayed briefly that waves might deign to burst forth from there, and immediately God sent him from heaven living water; whence that spring received the name Siloa, which, if anyone interpret it, sounds 'sent down.' Also under King Hezekiah, before he had built the pool and basins, by Isaiah's prayers it was effected that a little water should gush forth, so that the people in the enemy's siege might be sustained, lest the city itself perish bereft of waters. The soldiers therefore searched everywhere, where they might quench their thirst — for they did not know. Indeed, having already taken the city, they besieged Siloa: whenever the needy Jews came to draw water, the wave gushed forth for them, and they drew water: but men of foreign nations could not find it, for the water fled. And even to this day it gushes forth secretly, by which the mystery is signified."

All this St. Epiphanius gives in his book On the Life of the Prophets, chapter 7, in Isaiah. Wherefore Baronius, vol. I, year of Christ 33, chapter 26, says: To this spring of Siloe there seems similar that spring or river, also in Palestine, called Sabbatical, because it flows only on the sabbath day, and on other days appears with a dry bed, as Josephus relates and firmly asserts in Book VII of the Jewish War, chapter 14. For thus the fountain of Siloe, bubbling and flowing on interrupted days — especially on the sabbath, which among the Hebrews was solemn and sacred — seems to have flowed. Hence for this reason Christ seems to have sent this blind man to wash his eyes in Siloe likewise on the sabbath day. So St. Irenaeus, book IV, chapter 19: "Siloa, he says, often cured on sabbaths, and for this reason many sat by it on the sabbath days."

Note secondly: From this spring of Siloe, since it flows at interrupted intervals, and in Palestine, being a hot region, there is a scarcity of water, the water was conducted flowing silently and without noise — as Isaiah has it in 8:6 — into a kolymbethra, that is, a swimming pool or pond, as our Evangelist renders in chapter 5:2, and from there the water was led into the gardens; and so this spring, from waters sent out and derived in this manner, was called Siloe; and more properly in Chaldaic schillucha, that is, sent, emitted, dismissed, from the root שלח schalach, that is, he sent, emitted, dismissed.

You will ask: why, when Christ was about to enlighten the blind man, did He send him to the spring or pool of Siloe? I reply, because Siloe was a type of Christ. First, because Christ was sent by the Father into the world, to enlighten it with divine light and doctrine; and it was by His power that this blind man was enlightened, not by the force or efficacy of the waters of Siloe, as St. Chrysostom says, and Irenaeus, book IV, chapter 19.

Secondly, just as the waters of Siloe go with silence, as Isaiah says in 8:6, so Christ is gentle, meek, and as a lamb led to death: for He Himself is sent and emitted by the Father, from whom He proceeds in a hidden silence, as God in heaven, and as man through the Virgin on earth. Again, Christ is Siloe, that is, a fountain of water springing up to eternal life.

Thirdly, because Christ is the fountain of graces, who pours forth and distributes His gifts, as if through streams, to the faithful, according to that saying of Isaiah 12:3: "You shall draw waters with joy from the fountains of the Savior," and that of Zechariah 13:1: "In that day there shall be a fountain open to the house of David, and to the inhabitants of Jerusalem, for the washing of the sinner and of the unclean woman." See what is said there. For the Fountain is Christ. Hence, if we believe St. Epiphanius, Isaiah was the author of the spring of Siloe, who in his very name, as well as in his prophetic life and martyrdom, was a type of Jesus Christ. Hence Isaiah also was buried near Siloe. See the map of the city of Jerusalem in Adrichomius.

Fourthly, because beside the waters of Siloe, or Gihon (for this spring was called by both names), Solomon was anointed king, 1 Kings 1:43. Hence the waters of Siloe signify the royal line and the scepter of David and Solomon. Christ therefore sent the blind man there, and there enlightened him, to hint that He was the Son of David and Solomon, that is, that He was the Messiah.

Fifthly, because the name of the Messiah was Siloach, which Latins and Greeks pronounce Silve, that is, "sent" or "to be sent," namely legate from God, according to Genesis 49:10: "The scepter shall not be taken away from Judah, nor a ruler from his thigh, till he come that is to be sent;" the Hebrew: "till Shiloach come" — for which now "Shiloh" is corruptly read, the letter ח cheth having been changed into the neighboring ה he and corrupted; the Chaldaic: "till the Messiah come." Christ therefore sent the blind man to Siloe, to recall to the Jews the oracle of the patriarch Jacob concerning the Messiah, as if to say: I, who in Siloe am curing the blind man, am Siloach or Siloe, that is, the Messiah, sent and legate from God the Father, whom Jacob foretold would come by this name "Silve" 1500 years ago. And for this reason Christ, here repeatedly arguing against the Pharisees, calls Himself Siloach, that is, the sent one and the legate of the Father, or Him whom the Father sent, that is, the Messiah, whose name by office was Siloach. For Christ's proper office was to act as God's legate among men: wherefore the proper name of His office and dignity was Siloach, that is, Sent.

Sixthly, Siloe was a type of Christ's baptism, by which we are spiritually enlightened: whence baptism is called in Greek photismos, that is, illumination, Hebrews 6:4: so Rupert, Bede, Jansenius, Maldonatus, and Ambrose, Epistle 75, and St. Augustine, Homily 43 among the fifty. Hence St. Irenaeus, book V, chapter 15, holds that this blind man was enlightened in Siloe not only in body but also in mind, as happens in baptism.

Finally, there is great affinity between a fountain and light, between ablution and illumination. For a fountain is as it were the eye and light of the earth, and rivers are as it were the clear lights of the fields. Hence in Hebrew עין ain means both "eye" and "fountain." For just as the eye is, as it were, the light of the whole body, so a fountain is as it were the light of the earth; and just as tears flow from the eye, so waters flow from a fountain. Hence also in Hebrew נהר nahar means both "river" and "light," and nahar denotes both "to flow together" and "to illuminate": indeed Cicero and Quintilian call the lights of talent, mind, speech, and virtue "rivers." Nay, the Psalmist calls the light of glory the fountain or river of life: "For with Thee," he says, "is the fountain of life, and in Thy light we shall see light," Psalm 35.

Wherefore Christ here joins light to a fountain. For when He had said, "I am the light of the world," He immediately sent the blind man to the fountain of Siloe, that he might there receive the light of his eyes. For waters wash away and wipe out the thick and harmful humors of the eyes, and so illuminate them. Whence physicians counsel washing the eyes in the morning with spring water to sharpen their vision.

Furthermore, Bartholomew Saligniacus, book X of his Jerusalem Itinerary, chapter 1, and after him Adrichomius, on Siloe, page 171, no. 200: "Siloe," he says, "is a spring, to which the pool or fishpond of Siloe, also called the lower pool, is joined; it gushes forth on the western side of the valley of Jehoshaphat, from the foot of Mount Sion. Its water is clear, sweet, and most abundant, and flows silently and gently into the torrent of Kidron." And shortly after: "The water of this spring is even today still prized by the Saracens themselves. For since their bodies naturally stink like goats, in this spring they wash themselves and their children, and by that washing they soften their stench. Indeed the Turks also esteem it greatly, because they experience that its use benefits the sight of the eyes." Doubtless, just as Christ baptized in the Jordan by His touch sanctified the waters and infused into them the power of washing away sins in baptism, so also by enlightening the blind man through the waters of Siloe, He seems to have communicated to them some similar power of enlightening others, so that, while all spring waters clarify the eyes, the waters of Siloe do so beyond the rest. Wherefore St. Helena, mother of Emperor Constantine, built magnificent and wonderful works at the spring of Siloe, says Nicephorus, book VIII, chapter 30. Hear St. Chrysostom here: He signifies, he says, that in Siloe was the power of Christ, which cured the blind man. For just as the Apostle said that Christ was a spiritual rock, so also Christ was a spiritual Siloe. So also Cyril, and St. Basil, on Isaiah 8:6, and Eusebius, book VII of the Demonstration, chapter 2.

WHICH IS INTERPRETED SENT, — because this spring was a type of the Messiah, whose name was Siloach, that is, sent or to be sent by God, as I have already said. For, as St. Augustine says: "Unless He had been sent, no one of us would have been dismissed from iniquity."

HE WENT THEREFORE, AND WASHED, AND CAME SEEING, — by the power not of the waters of Siloe, but of Christ, who used these waters as an instrument for enlightening the blind man, just as He uses the waters of baptism for the purification and illumination of the mind. "In Siloe," says Chrysostom, "was the power of Christ, which cured the blind man." This was merited not of condignity, but of congruity, by the faith and obedience of the blind man, by which he believed that, by washing off the clay placed upon his eyes by Christ with the waters of Siloe, he would recover his sight: for unless he had believed this, he would not have worn the clay upon his eyes, to the mockery of onlookers, nor would he have gone to Siloe and there wiped the clay from his eyes. Therefore less truly perhaps He also does this lest He stir up the Jews, already hostile to Christ, still more against Him.

TO THE POOLS, — that is, the pools in the plural. So the Roman editions; others read, to the pool, that is, the fish-pond. The sense is therefore the same.




Verse 8: Is Not This He That Sat and Begged?

8. THEREFORE THE NEIGHBORS, AND THOSE WHO HAD SEEN HIM BEFORE, BECAUSE HE WAS A BEGGAR, WERE SAYING: IS NOT THIS HE WHO SAT AND BEGGED? OTHERS SAID: IT IS HE. 9. OTHERS, HOWEVER: BY NO MEANS, BUT HE IS LIKE HIM. BUT HE SAID: I AM HE. — The greatness of the deed, says Chrysostom, produced incredulity; and the opened eyes had changed the countenance of the blind man, says St. Augustine, so that those looking at him doubted whether this seeing man was the same as the former blind man; but looking carefully at him as he went along the long way, they recognized him as the same, and that this could not be denied. So Chrysostom.

A BEGGAR. — Admirable is the clemency of God, says Chrysostom, that He healed those who begged with great devotion, judging even the lowly worthy of His providence; for He had come for the salvation of all. So today at the Blessed Virgin of Loreto and of Sichem, it is for the most part the poor and those of slender fortune who obtain miracles and benefits through the Blessed Virgin: partly because they themselves are in greater need and want than the rich; partly because they are of a more innocent life; partly because they display greater faith and devotion; partly because God takes particular care of them as His abandoned ones, according to that text: "To Thee is the poor man left; Thou shalt be a helper to the orphan." Hence St. James, chapter 2, verse 5: "Has not God," he says, "chosen the poor in this world to be rich in faith?" And Christ: "The poor have the Gospel preached to them," Matthew chapter 11. Therefore the follower of Christ should not despise the poor, but by Christ's example seek them out.




Verse 10: How Were Thy Eyes Opened?

10. THEY THEREFORE SAID TO HIM: HOW WERE YOUR EYES OPENED? 11. HE ANSWERED: THAT MAN WHO IS CALLED JESUS MADE CLAY AND ANOINTED MY EYES AND SAID TO ME: GO TO THE POOLS OF SILOAM AND WASH. AND I WENT AND WASHED AND I SEE. — "That man," because he did not yet know that Jesus was God, say Euthymius and Theophylact.

WHO IS CALLED JESUS. — The blind man had learned the name of Jesus either from common report or by asking the bystanders. That he does not call Jesus Rabbi or Lord must be ascribed partly to his simplicity and candor, partly to his truthfulness: for lest he should seem to add anything of his own opinion about Christ, he plainly lays open the truth and calls Him simply Jesus: perhaps also he does this lest he stir up the Jews against Christ.

Though still only anointed, says St. Augustine, he was not yet confessing in his heart the Son of God, yet he was not lying; for the Lord Himself says of Himself: "A prophet is not without honor, save in his own country."




Verse 12: Where Is He? He Saith: I Know Not

12. AND THEY SAID TO HIM: WHERE IS HE? HE SAID: I DO NOT KNOW. — For Jesus, fleeing praise, had withdrawn Himself. Christ used to withdraw wherever He had healed, says Chrysostom: for He did not seek glory, nor to display Himself.




Verse 13: They Bring Him That Had Been Blind to the Pharisees

13. THEY BROUGHT HIM WHO HAD BEEN BLIND TO THE PHARISEES. NOW IT WAS THE SABBATH WHEN JESUS MADE THE CLAY AND OPENED HIS EYES. — "To the Pharisees," so that they, as Rabbis and chief men, might examine the matter. This was done by God's design, so that the miracle might be most attested and most celebrated, and the Pharisees themselves could not deny it. Hence St. Augustine: "The blind man," he says, "was confessing, and the heart of the impious was being broken." They therefore bring the blind man to the Pharisees, as to judges, and so gathered in a house of judgment, says Theodore of Heraclea in the Catena. This house seems to have been the synagogue next to the temple: for here a question of religion and faith was being conducted, namely that the Pharisees, as doctors and judges, should examine this miracle, and from it judge whether its author was a Prophet and Messiah, or not.

NOW IT WAS THE SABBATH. — He adds this, says Chrysostom, to show their evil mind; for they were seeking an occasion against Jesus, and wished to detract from the miracle through an apparent violation of the law. For in truth to make clay, in order to enlighten a blind man by it on the sabbath, as Christ did, is not a violation of the sabbath but a sanctification.

The Gloss here says: "How was this man healed without faith, when no one is read to have been healed by Christ outwardly without inward healing? This is said of those who were sick because of sins; but this man was ailing for the glory of God:" for, as I have shown, great was the faith and obedience of this blind man, and through it he was likewise justified, as we shall hear at the end of the chapter. So Elisha through the waters of the Jordan cleansed Naaman the Syrian from leprosy, 2 Kings 5. The same, by salt cast into the bitter and salty waters, sweetened them, 2 Kings 2:20. I gave various reasons, just above, why he was enlightened in Siloam. Hence St. Augustine: Christ, he says, was the Day who divided between light and darkness, when He drove away blindness from the blind man and restored his sight.




Verse 17: What Sayest Thou of Him That Hath Opened Thy Eyes? He Is a Prophet

17. THEY THEREFORE SAY TO THE BLIND MAN AGAIN: WHAT DO YOU SAY OF HIM WHO OPENED YOUR EYES? HE SAID: THAT HE IS A PROPHET. — "A prophet," that is, a holy, excellent, wonder-working and divine man. So in Genesis 20:7 Abraham is called a Prophet, that is, a holy and excellent man. See my remarks at 1 Corinthians 14 at the beginning of the chapter, and Ecclesiasticus 48:12, where I have set forth the various meanings of the name Prophet.

WHAT DO YOU SAY OF HIM? — Again and again they questioned the blind man, out of bitter hatred and envy against Christ, both to involve the blind man in the same charge and calumny with Christ, and to elicit from his mouth something by which he might contradict himself, and so they might convict him of lying; but God catches the envious and crafty in their own craft, when He brought it about that through this frequent examination the confession of the blind man became more steadfast, and thereby Christ's miracle and glory shone more brightly. So Leontius and others. Wisely St. Chrysostom: This, he says, is the nature of truth, that through the very things by which it is thought to suffer ambush, it becomes stronger, which even now happens: the parents are brought forward, who above all knew their son, and they lay open the truth and name him simply Jesus.




Verse 18: The Jews Did Not Believe That He Had Been Blind, Until They Called His Parents

18. THE JEWS THEREFORE DID NOT BELIEVE ABOUT HIM, THAT HE HAD BEEN BLIND AND HAD RECEIVED SIGHT, UNTIL THEY CALLED THE PARENTS OF HIM WHO HAD RECEIVED HIS SIGHT: 19. AND THEY QUESTIONED THEM, SAYING: IS THIS YOUR SON, WHOM YOU SAY WAS BORN BLIND? HOW THEN DOES HE NOW SEE? 20. HIS PARENTS ANSWERED THEM AND SAID: WE KNOW THAT THIS IS OUR SON, AND THAT HE WAS BORN BLIND: 21. BUT HOW HE NOW SEES, WE DO NOT KNOW; OR WHO OPENED HIS EYES, WE DO NOT KNOW; ASK HIM; HE IS OF AGE, LET HIM SPEAK FOR HIMSELF. — The Pharisees, confounded by the blind man's answer, turn to his parents with even greater spite and fury, in order to elicit from their mouth something by which to refute either the blind man or Christ; namely, either that this man had not been born blind, or that he had not been completely blind but weak-sighted, or, as Chrysostom says, that he had been enlightened by Christ not through a miracle but through magical art. They were seeking, says St. Augustine, how they might calumniate the man, so as to cast him out of the synagogue, as they did shortly afterwards. And Theophylact asserts that this was their dilemma: Either it is false that your son now sees, or that before he was blind; but it is evident that he sees: therefore what he says, that he was blind, is false. But the parents cautiously answer: That they know this is their son, and that he was born blind, but by whom and how he was enlightened they do not know. Prudently, so that they neither deny the truth nor incur the danger of excommunication: but timidly; whence they say: "He is of age;" as if to say, says Augustine: We should justly be compelled to speak for an infant, because he could not speak for himself; but here is a man who can speak for himself; therefore "ask him."




Verse 22: His Parents Feared the Jews; for the Jews Had Already Agreed to Put Out of the Synagogue Whoever Confessed Him to Be Christ

22. HIS PARENTS SAID THESE THINGS BECAUSE THEY FEARED THE JEWS; FOR THE JEWS HAD ALREADY AGREED THAT IF ANYONE SHOULD CONFESS HIM TO BE CHRIST, HE SHOULD BE PUT OUT OF THE SYNAGOGUE. 23. THEREFORE HIS PARENTS SAID: HE IS OF AGE, ASK HIM. — "Out of the synagogue;" in Greek ἀποσυνάγωγος, that is, asynagogus, meaning cast out from the synagogue and as it were excommunicated. But, as St. Augustine says, it was no longer an evil to be put outside the synagogue; because they were expelling, but Christ was receiving the expelled. "Therefore his parents said:" because they were weaker than their son, says Theophylact, who stood as an intrepid witness of the truth.




Verse 24: Give Glory to God. We Know That This Man Is a Sinner

24. THEY THEREFORE CALLED AGAIN THE MAN WHO HAD BEEN BLIND AND SAID TO HIM: GIVE GLORY TO GOD. WE KNOW THAT THIS MAN IS A SINNER. 25. HE THEREFORE SAID TO THEM: IF HE IS A SINNER, I DO NOT KNOW: ONE THING I KNOW, THAT WHEREAS I WAS BLIND, NOW I SEE. 26. THEY THEREFORE SAID TO HIM: WHAT DID HE DO TO YOU? HOW DID HE OPEN YOUR EYES? 27. HE ANSWERED THEM: I HAVE TOLD YOU ALREADY, AND YOU HAVE HEARD: WHY DO YOU WISH TO HEAR IT AGAIN? DO YOU ALSO WISH TO BECOME HIS DISCIPLES? — "Give glory to God." This is a manner or phrase of adjuration and oath-taking among the Hebrews, as is clear from Joshua 7:19, as if to say: Speak the truth to the glory of God: confess the very thing that we know to be true, namely that this man, that is Jesus, is a sinner, and by this confession manifested by you of the hidden truth, you will glorify God, who is the first and eternal truth. "To give glory to God," says the Gloss, is to speak the truth about someone as if in God's presence, as if to say: Confess that this man is not God, as we say, but a sinner: namely, under the pretext of religion, says Chrysostom, they wish to lead the blind man to deny that he was cured by Christ, or to say he was cured falsely and by magical tricks; as if to say, says the Interlinear: Deny the benefit and miracle which you received from Jesus: which is to blaspheme, not to give glory to God.

IF HE IS A SINNER, I DO NOT KNOW; ONE THING I KNOW, THAT WHEREAS I WAS BLIND, NOW I SEE. — He answers prudently and cautiously, because he neither exposes himself to calumny nor hides the truth, says the Interlinear. Chrysostom raises the objection: How does the blind man, who a little before said "He is a Prophet," now say "If He is a sinner, I do not know"? He replies: He does not say this by way of assertion, nor out of fear, but because he wished Jesus to be delivered from the accusation by the testimony of the fact, not by his own voice; as if to say: I do not now wish to say or to dispute with you whether Jesus is a sinner or not: one thing I say, which I certainly know, that I am now seeing, who was previously blind.

HOW DID HE OPEN YOUR EYES? — They again inquire into the manner of the healing, like dogs, says Chrysostom, that search for a hare now here, now there.

WHY DO YOU WISH TO HEAR IT AGAIN? — as if to say: You ask in vain, not wishing to learn, but to cavil, says St. Chrysostom.

DO YOU ALSO WISH TO BECOME HIS DISCIPLES? — as I now see, and do not envy, says the Interlinear. Nay, I profess myself to be Jesus' disciple, and I desire that you likewise become His disciples: he was saying these things, says St. Augustine, already indignant at the hardness of the Jews, and being now sighted after being blind, not bearing with the blind. Note here the heroic constancy and magnanimity of the blind man, in defending Jesus before the Pharisees, sworn enemies of Christ, whence he merited to be received and exalted by Christ.




Verse 28: They Cursed Him, and Said: Be Thou His Disciple; We Are the Disciples of Moses

28. THEY THEREFORE CURSED HIM AND SAID: BE YOU HIS DISCIPLE; WE HOWEVER ARE DISCIPLES OF MOSES. 29. WE KNOW THAT GOD SPOKE TO MOSES: BUT AS FOR THIS MAN, WE DO NOT KNOW WHERE HE IS FROM. — "They cursed," by saying: You cursed one, be accursed, may God curse you, go to an evil cross; or something similar: or "they cursed," that is, cast curses and insults against him; the Arabic, they assailed him with reproaches. But their curse was ineffectual, and turned by Christ into a blessing; for it is the praise of the pious to be cursed by the impious. Hence St. Augustine says a curse is something if the heart you examine, not if you weigh the words: but let such a curse be upon us and upon our sons. From this passage St. Cyprian, epistles 64 and 80, and his followers the Donatists, inferred that baptism conferred by a heretical minister was invalid, and therefore to be repeated, because a heretic is a great sinner whom God does not hear. But wrongly: for in similar fashion the baptism of a Catholic priest who lives in sin would be null and to be repeated; for he too is a sinner. I say therefore: the power of a sacrament is one thing, the power of prayer another. For a sacrament has its power ex opere operato (from the work performed), but prayer has it ex opere operantis (from the work of the one performing it), namely from the holiness and merits of the one praying. Wherefore if a sinner, e.g., a heretic, baptizes, the Sacrament is valid and has its power from the institution of Christ, who confers grace through the Sacrament: for Christ is the principal author of baptism, who baptizes through the minister as instrument. Add: although God may not hear the prayers of a sinner insofar as he is a private person, He does hear his prayers insofar as he is a public person, namely a minister of the Church, for the Church is holy, because she has a holy Head, namely Christ, and has many members, that is, many holy faithful, whose prayers God hears.

BUT AS FOR THIS MAN WE DO NOT KNOW WHERE HE IS FROM. — whether sent by God, as Moses was, or by the devil. So Euthymius.




Verse 30: Why Herein Is a Wonderful Thing, That You Know Not From Whence He Is, and He Hath Opened My Eyes

30. THAT MAN (the blind man enlightened by Christ) ANSWERED AND SAID TO THEM: FOR IN THIS (as if to say: This indeed. It is a Hebraism) IS A MARVELOUS THING, THAT YOU DO NOT KNOW WHERE HE IS FROM, AND YET HE OPENED MY EYES. — as if to say: It was for you, being doctors and experts in the law, to know that Jesus, who works such great miracles and who has just now enlightened me, could not but be sent from God; for it is God who works the miracles through Him. Everywhere he brings forward the sign of his illumination, says Chrysostom, because this they could not distort, but were convinced by it.




Verse 31: We Know That God Doth Not Hear Sinners

31. BUT WE KNOW THAT GOD DOES NOT HEAR SINNERS. — You will ask, how is this true? For God, if sinners repent and ask pardon, grants it to them, and often bestows temporal goods and even spiritual goods on sinners who ask. I answer first: God does not ordinarily hear sinners, sinners, I say, persevering in sin; sometimes however He does hear them, but that is rare. So Jansenius. That this is so is clear from Scripture. Hear Isaiah: "His ear is heavy, that it cannot hear; but your iniquities have divided between you and your God," Isaiah 59:1-2. And: "He who turns away his ears from hearing the law, his prayer shall be accursed," Proverbs 28:9. And: "But to the sinner God said: Why do you declare my justices, and take my testament in your mouth?" Psalm 49:16. And: "I will curse your blessings," Malachi 2:2. But of the just it is said: "The eyes of the Lord are upon the just, and His ears unto their prayers," Psalm 33:16. And: "The eyes of the Lord are upon them that fear Him," Ecclesiasticus 15:20.

Secondly, and more properly to the matter at hand, God does not hear sinners; namely in this sense and manner, that He does not work miracles to declare their sanctity (which is none, or feigned and simulated), as He does through Jesus to testify that He is the Messiah: for it was of this matter that they were speaking. So Theophylact, Euthymius, and Maldonatus here, and Suarez, tome II De Religione, book De Oratione, chapter 25: God, he says, does not hear sinners if they pray with an evil intention, e.g., to confirm hypocrisy or falsehood.

Thirdly, St. Augustine, in book III De Baptismo contra Donatistas, chapter 20, answers that this blind man said it generally, since he was still a catechumen and not yet sufficiently instructed in the faith; for generally speaking that is not true. Therefore this sentence is not wholly true, nor is it a statement of Holy Scripture, but Scripture only asserts that it was uttered by the blind man: which is true and canonical.

Hear St. Augustine: "This man speaks while still only anointed; for God also hears sinners: otherwise the publican would have said in vain, God be merciful to me a sinner; and by that confession he merited justification, just as the blind man merited enlightenment."




Verse 32: From the Beginning of the World It Hath Not Been Heard, That Any Man Hath Opened the Eyes of One Born Blind

32. FROM THE BEGINNING OF THE WORLD IT HAS NOT BEEN HEARD THAT ANYONE OPENED THE EYES OF ONE BORN BLIND. — as if to say: Granted that Moses and the Prophets performed many miracles, yet they never restored sight to one born blind: therefore Jesus, who restored sight to me born blind, must be a great Prophet sent into the world by God, indeed greater than Moses and the other Prophets. He stings and refutes the saying of the Pharisees: "Be you his disciple, but we are disciples of Moses," as if to say: You prefer Moses to Christ; but I prefer Christ: you wish to be disciples of Moses; I prefer to be a disciple of Jesus. So Cyril, Leontius, and others.




Verse 33: Unless This Man Were of God, He Could Not Do Anything

33. IF THIS MAN WERE NOT FROM GOD, HE COULD DO NOTHING, — in curing my blindness. The blind man says this freely, constantly and truthfully, says St. Augustine. For it is the supernatural and proper work of God to enlighten the blind.




Verse 34: Thou Wast Wholly Born in Sins, and Dost Thou Teach Us? And They Cast Him Out

34. THEY ANSWERED AND SAID TO HIM: YOU WERE WHOLLY BORN IN SINS, AND DO YOU TEACH US? — "Wholly," namely both in soul and in body; for on account of your sin you were born blind: hence you display the stigma of sin in your eyes. For they held with Pythagoras, Plato, and others, that the soul existed before the body and on account of sins was thrust into a deformed body, e.g., a blind one. So Cyril, Leontius, and others. Maldonatus differently, as if to say: From your mother's womb to the present day you have learned nothing but to sin. So also St. Chrysostom and Theophylact: From earliest age, they say, you sin continually.

AND DO YOU TEACH US? — as if to say: You, O blind sinner, wish to teach us, who are seeing, wise and just?

AND THEY CAST HIM OUT, — outside the private house in which they were, as a foolish and unworthy person with whom such great masters would dispute, says Maldonatus; or, as Theophylact from St. Chrysostom has it, outside the temple, and consequently outside the synagogue, says Leontius, that is, they excommunicated him and cast him out of the assembly, that is, their church; but the Lord of the temple (Christ) found him, says Chrysostom, and received him. That they did both is credible, namely, that they cast the blind man out of the house, and by this symbol out of their Church. For this was already decreed among them, as is clear from verse 22. And this is sufficiently indicated by verse 28, when they say: "Be you His disciple, but we are Moses' disciples," as if to say: Go away from Moses and from us, O apostate, to your Jesus; for envy and hatred of Christ drove them to this. Finally, the same is suggested by the fact that these things were done in a house of judgment, which seems to have been a public house, not private, namely the synagogue next to the temple, as I said at verse 31. So St. Chrysostom, Theophylact, Leontius. The same will appear more clearly at chapter 10, verse 1, where on account of this blind man expelled from the synagogue, Christ says that He is the door of God's sheepfold, that is, the Church.




Verse 35: Dost Thou Believe in the Son of God? I Believe, Lord. And Falling Down, He Adored Him

35. JESUS HEARD THAT THEY HAD CAST HIM OUT; AND WHEN HE HAD FOUND HIM, HE SAID TO HIM: DO YOU BELIEVE IN THE SON OF GOD? 36. HE ANSWERED AND SAID: WHO IS HE, LORD, THAT I MAY BELIEVE IN HIM? 37. AND JESUS SAID TO HIM: YOU HAVE BOTH SEEN HIM, AND IT IS HE WHO IS TALKING WITH YOU. 38. AND HE SAID: I BELIEVE, LORD, AND FALLING DOWN HE WORSHIPED HIM. — Christ kindly receives the blind man who had been cast out by the Jews for confessing Him, and rewards his constancy; wherefore, Him whom He had first enlightened in body, He now enlightens also in mind. For when He enlightened him in body, He had at the same time implanted in him certain common and confused seeds of faith, which He now forms and perfects in detail, so that he who was believing Jesus, his enlightener as it were, to be a Prophet, but a man, may now believe Him to be also God and Son of God. Hence the Gloss: The blind man, it says, had long had his heart ready for believing, but did not know in whom he should believe. Hence he says: "Who is He, Lord, that I may believe in Him?" He therefore learns this from Christ, namely that he should believe in Him as Messiah, Son of God, and therefore true God.

AND WHEN HE HAD FOUND HIM, — sought out indeed by Christ's pains in that place where He knew him to be. For no one finds except that which he previously sought: it is the task of the good shepherd to seek the wandering sheep which cannot return itself to the way, unless sought out and led back by Him. Hence St. Augustine, tract 44: "They drive him out," he says, "the Lord receives him: for it is rather because he was expelled that he became a Christian."

DO YOU BELIEVE. — Jesus did not require the blind man's faith in the healing of his body, but here in the healing of his mind He demands it; because, as St. Augustine says in sermon 13 De Verbis Apostoli: "He who made you without you does not justify you without you; He made you unknowing, He justifies you knowing."

AND JESUS SAID TO HIM: YOU HAVE SEEN HIM, AND IT IS HE WHO IS TALKING WITH YOU. — "And you have seen Him," now when He Himself offers Himself to be seen by you, whom up to this point you as a blind man could not see. For the blind man had been enlightened at Siloam in Christ's absence, so that up to now he had not seen Christ. Christ therefore insinuates that He is the one who had a little earlier restored sight to him. For He recalls to his mind his healing, says Theophylact, and that he had received from Him the power of seeing, so that he may thus believe Him to be not only the Son of man but also the Son of God.

I BELIEVE, LORD, AND FALLING DOWN HE WORSHIPED HIM, — Jesus, as the genuine and proper Son of God, and therefore true God to be adored with latria. Furthermore, the blind man, with Christ inwardly enlightening and impelling him, saying "I believe," at the same time elicited acts of hope, contrition, charity, religion and adoration toward Christ, and through them was purged from his sins and justified. Wherefore he became a holy and apostolic man: Peter de Natalibus, bishop of Equilio, wrote his life in the Catalogus Sanctorum, book 5, chapter 102: "Bishop Cedonius," he says, "or Sidonius, was that man born blind whom the Lord enlightened by making clay from spittle and anointing his eyes, as is recounted in John 9, and who is said by some to have been one of the 72 disciples of Christ. Whether he was of that number or not, it is established from the chronicles and acts of the disciples that he was a disciple of Christ; and after the Lord's ascension, having been baptized by the Apostles, he attached himself especially to St. Maximinus, and together with him, and with Lazarus and his sisters, he was placed in a small boat and expelled from the territory of the Jews. Afterwards, when the aforesaid Saints had converted to Christ the province of Provence, to which by God's guidance they had come; and after blessed Lazarus had been ordained at Marseilles and blessed Maximinus at Aix, he remained in the ministry of Maximinus, Bishop of the city of Aix, as coadjutor in his preaching: where also after many days he rested in peace, and lay buried beside his master, as has been said above."




Verse 39: For Judgment I Am Come Into This World; That They Who See Not, May See, and They Who See, May Become Blind

39. AND JESUS SAID. — Some manuscripts add "to him," namely to the blind man; but with the Roman, Greek, Syriac and Arabic versions the "to him" must be deleted. For Christ said these things not to the blind man but to the Pharisees.

FOR JUDGMENT I HAVE COME INTO THIS WORLD (the Arabic: I have come that I may judge this world), THAT THOSE WHO DO NOT SEE MAY SEE, AND THOSE WHO SEE MAY BECOME BLIND. — "For judgment," that is, for condemnation, say Cyril, Leontius, Theophylact, and Chrysostom, that is, so that I may convict, refute and condemn of blindness the proud and worldly Pharisees who seem to themselves to see and to be wise.

Better, others take "judgment" not of condemnation but of examination and discernment, as if to say: I am incarnate and have come on earth to discern and separate the believing from the unbelieving, the good from the evil, the pious from the impious; namely that the humble, who formerly lived in ignorance of God and of salvation in blindness of mind, like this blind man believing in Me, I may enlighten with the knowledge of God and of things pertaining to salvation; but the proud who refuse to believe in Me, as are the Pharisees, puffed up with knowledge of the law, I shall permit to be blinded by their own pride, and shall convict and refute those so blinded of their blindness. So St. Augustine.

It can secondly mean that "judgment" here signifies the secret counsel of God and His wonderful decree, but one set and fixed by His just judgment, whereby God brought it about that the Gentiles, ignorant of God and therefore blind, should see the light of the faith of Christ and humbly and eagerly receive it; while the Scribes, Pharisees, and wise men of the world, puffed up with their own knowledge, should be blinded through unbelief and should reject the faith and light of Christ. Humility therefore enlightened the foolish Gentiles submitting themselves to Christ with the faith of Christ: but pride blinded the wise Scribes rejecting Christ with unbelief. So Cyril, or rather Clichtoveus, who supplied Cyril here. This is what the Apostle exclaims, Romans 11: "O the depth of the riches of the wisdom and knowledge of God! How incomprehensible are His judgments, and how unsearchable His ways!" Indeed, "the judgments of God are a great deep." The Apostle gave the cause a little before at verse 25, saying: "Blindness in part has happened in Israel, until the fullness of the Gentiles should come in." So Clichtoveus in the printed edition, and Cyril in the Catena. Moreover Theodoret in the Catena applies these words to Paul and Judas; for Paul from blind became seeing, whereas Judas from seeing became blind.

Here note that "ut," propterea, ideo, idcirco, etc., in John often do not signify cause but effect or consequence. For Christ did not come with this cause and this end, that the Scribes should be blinded, but their blindness followed upon His coming and preaching, not through Christ's action but through their own pride and fault.




Verse 40: Are We Also Blind?

40. AND SOME OF THE PHARISEES WHO WERE WITH HIM HEARD, AND SAID TO HIM: ARE WE ALSO BLIND? — The Pharisees perceived that by Christ's saying "that those who see may become blind," they were being touched and pricked, and that Christ was speaking of blindness not of the body, as Theophylact thinks, but of the mind: so Cyril and Leontius. For they saw that they were not bodily blind, and so if He had said they were deprived of sight, they would have hissed Him off as a fool; therefore they ask: "Are we also blind?" as if to say: Have you then come so that you may bodily enlighten the blind, and blind us, who are spiritually seeing and doctors of the law, and make us foolish and mad? Show us this blindness and madness.




Verse 41: If You Were Blind, You Should Not Have Sin: But Now You Say, We See. Your Sin Remaineth

41. JESUS SAID TO THEM: IF YOU WERE BLIND, YOU WOULD HAVE NO SIN; BUT NOW YOU SAY, WE SEE. YOUR SIN REMAINS. — The Arabic, "it is confirmed." First, Chrysostom, Theophylact, Euthymius expound it of bodily blindness, as if to say: If you were bodily blind, you would have less pride and sin. For bodily blindness would humble your soul.

Secondly, and more genuinely, St. Augustine, tract 44: "If you were blind," namely in your own opinion and judgment, that is, if you humbly acknowledged yourselves to be blind, that is, ignorant and foolish in matters of salvation, you would have no sin; because you would seek the remedy of your blindness, and seeking it you would receive it from Me. So also Bede, Maldonatus and others.

Thirdly, precisely and scholastically, as if to say: If you were blind, namely through ignorance of Scripture and the natural law, you would have no sin in acting according to this ignorance and in not recognizing Me as your Messiah; that is, if your ignorance were entirely without fault and invincible, you would indeed have some sin, but one less grave and excusable, and you could easily be enlightened and cured by Me, My teaching dispelling your ignorance; but now you yourselves "say: We see," that is, you think yourselves to see and to be wise, so that you judge excellently about Christ's coming and person; therefore, as the Greek, Arabic and Syriac have it, "your sin remains," as if to say: Therefore out of malice and arrogance you persist in your sin of unbelief against Me, therefore you obstinately harden your minds, that you refuse to believe that I am the Messiah, even though I have demonstrated the same to be true by very many signs and miracles. Wherefore you cannot in any way be enlightened and cured by Me, because you obstinately refuse to hear Me. So Theophylact, Jansenius and others.
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Synopsis of the Chapter

Jeremiah, by the sign of bonds and chains and by their dispatch to neighboring peoples and kings, predicts and commands the king of Edom, Moab, Tyre, Sidon, and Zedekiah king of Judah, to surrender to Nebuchadnezzar, if they wish themselves and their possessions to be safe: for God has decreed to deliver all these regions to the power of the Chaldeans. Wherefore the particular prophecies against these kings and nations, which are set forth in chapters 48 and 49, appear to have been issued by Jeremiah at this time and transmitted to these kings, as is evident from chapter 49, verse 34. Then from verse 9, he warns them not to believe false prophets promising peace and prosperity, but to know that the remaining vessels in the temple, the royal house, and the entire city will be carried away by the Chaldeans to Babylon.



Vulgate Text: Jeremiah 27:1-19

1. In the beginning of the reign of Joakim son of Josiah king of Judah, this word came to Jeremiah from the Lord, saying: 2. Thus says the Lord to me: Make yourself bonds and chains, and put them on your neck. 3. And send them to the king of Edom, and to the king of Moab, and to the king of the sons of Ammon, and to the king of Tyre, and to the king of Sidon; by the hand of the messengers who have come to Jerusalem to Zedekiah king of Judah. 4. And you shall command them to speak to their lords: Thus says the Lord of hosts, the God of Israel: Thus shall you say to your lords: 5. I made the earth, and the men and beasts that are upon the face of the earth, by My great power and by My outstretched arm: and I have given it to him who pleases Me. 6. And now therefore I have given all these lands into the hand of Nebuchadnezzar king of Babylon My servant: moreover I have given him the beasts of the field also to serve him. 7. And all nations shall serve him, and his son, and his son's son: until the time of his own land comes: and many nations and great kings shall serve him. 8. But the nation and kingdom that will not serve Nebuchadnezzar king of Babylon, and whoever will not bend his neck under the yoke of the king of Babylon: with the sword, and with famine, and with pestilence will I visit that nation, says the Lord, until I consume them by his hand. 9. Therefore do not listen to your prophets, and diviners, and dreamers, and soothsayers, and sorcerers, who say to you: You shall not serve the king of Babylon. 10. For they prophesy lies to you: to remove you far from your land, and to cast you out, and you shall perish. 11. But the nation that shall subject its neck under the yoke of the king of Babylon and serve him, I will let it remain in its own land, says the Lord: and it shall till it, and shall dwell in it. 12. And I spoke to Zedekiah king of Judah according to all these words, saying: Subject your necks under the yoke of the king of Babylon, and serve him and his people, and you shall live. 13. Why will you die, you and your people, by the sword, and by famine, and by pestilence, as the Lord has spoken against the nation that will not serve the king of Babylon? 14. Do not listen to the words of the prophets who say to you: You shall not serve the king of Babylon: for they speak lies to you. 15. For I did not send them, says the Lord: and they prophesy in My name falsely: so that they may drive you out and you may perish, both you and the prophets who prophesy to you. 16. And to the priests and to all this people I spoke, saying: Thus says the Lord: Do not listen to the words of your prophets who prophesy to you, saying: Behold, the vessels of the Lord will be brought back from Babylon soon now; for they prophesy lies to you. 17. Therefore do not listen to them, but serve the king of Babylon, that you may live; why should this city be given to desolation? 18. And if they are prophets, and the word of the Lord is in them: let them intercede with the Lord of hosts, that the vessels which were left in the house of the Lord, and in the house of the king of Judah, and in Jerusalem, may not go to Babylon. 19. For thus says the Lord of hosts concerning the pillars, and concerning the sea, and concerning the bases, and concerning the rest of the vessels that remain in this city: 20. which Nebuchadnezzar king of Babylon did not take when he carried away Jeconiah son of Joakim king of Judah from Jerusalem to Babylon, and all the nobles of Judah and Jerusalem: 21. for thus says the Lord of hosts, the God of Israel, concerning the vessels that are left in the house of the Lord, and in the house of the king of Judah and Jerusalem: 22. They shall be carried to Babylon, and there they shall remain until the day of their visitation, says the Lord, and I will have them brought back and restored to this place.



Verse 1

1. IN THE BEGINNING OF THE REIGN OF JOAKIM. — St. Jerome, Rabanus, Hugo, Maldonatus, and Sanchez refer this first verse to the end of the preceding chapter; for what soon follows clearly happened not under Joakim but under Zedekiah, as is evident from verse 3. For anciently the Scripture was not divided into chapters, but was later variously divided by various persons, as is evident from Oecumenius, Arethas, and Euthymius; see Sixtus of Siena, Book 3, under the title "On partition, the fourth method." But the Septuagint of the Complutensian edition, the Chaldean, the Roman Bible, and others begin chapter 27 from here, and these things rightly cohere with it, but not with the end of the preceding chapter.

I say therefore that as soon as Jeremiah was freed from death by Ahikam, at the beginning of the reign of Joakim, while Nebuchadnezzar the elder was still reigning (for the younger began to reign in the third year of Joakim), God commanded Jeremiah to wear bonds, so that by them he might vividly represent the bonds and captivity of the Jews; just as Isaiah, chapter 20, was commanded to walk naked, to represent the despoiling of the Jews. Then under Zedekiah, Jeremiah was commanded to send these bonds to the neighboring kings, as is evident here from verse 3. Jeremiah therefore wore these bonds either continuously or at intervals for 15 years, namely from year 1 of Joakim up to year 4 of Zedekiah, as is evident from the next chapter, verse 1. So the Hebrews, Lyranus, Vatablus, and Castrius. See here how God exercises His saints; for this was a long as well as irksome and shameful penance and mortification for the Prophet.

SAYING (in Hebrew לאמר lemor, that is "for saying," so that I might announce to others this word received from God, and say to them: Hear): THUS SAYS THE LORD TO ME — so that I may preach these things to you.



Verse 2

2. BONDS — namely ropes, by which a yoke is fastened to the neck or horns of oxen; for in Hebrew these are called מוסרת (moserot). Thus Jeremiah foretells the future not only by words but also by the things themselves, wearing thongs like an ox at the plow; and chains like a slave condemned to the fork.

AND CHAINS — namely wooden ones, which would grip the neck like fetters, as a yoke grips the neck of an ox or pig to prevent it from breaking through hedges; or as slaves formerly wore forks, which were in the shape of the letter V, says Varro; that is, they were like a triangle, consisting of two pieces of wood, closed by a rope or chain, or a third piece of wood. That this is so is evident from the next chapter, verse 13; in Hebrew it is מוט (mot), that is, as the Chaldean and Vatablus say, yokes, namely to signify that Nebuchadnezzar would impose the yoke of servitude on all nations, because they, especially the Jews, had refused the sweet yoke of God, indeed had cast it off, and said: "I will not serve" (chapter 2, verse 20).



Verse 3

3. OF THE MESSENGERS WHO CAME. — Hugo, Lyranus, Vatablus, and Maldonatus think these messengers were sent by neighboring kings to congratulate Zedekiah as the new king on his kingdom and to incite him to rebellion, and that, having entered into a treaty among themselves, they might resist the approaching Chaldeans and shake off their rule, and thus be freed from the tribute they were paying them; therefore Jeremiah, by God's command, here orders and commands them the opposite, namely that they submit to the Chaldeans.



Verse 5

5. AND I HAVE GIVEN IT — that is, therefore I will give, or I am accustomed to give it to whomever I wish.



Verse 6

6. THEREFORE I HAVE GIVEN ALL THESE LANDS INTO THE HAND OF NEBUCHADNEZZAR. — "I have given," that is, I have delivered, not donated, just as another's property is handed over to a thief or tyrant. For God did not here give Nebuchadnezzar the right and title to invade Judea and other kingdoms, since for this tyranny He afterward punished and overthrew him, as I said at chapter 25, verse 12.

AND I HAVE GIVEN HIM THE BEASTS OF THE FIELD. — By beasts, understand barbarous nations. So St. Jerome, Theodoret, Rabanus. Second, and rather more properly, take beasts literally; because when the land is subjected, men and beasts are subjected. So St. Jerome, Rabanus, Hugo. He alludes to Nebuchadnezzar as a lion, to whom all beasts submit, as if to say: Much more then, O men, subject yourselves to such a lion, unless you wish to experience the lion's claws. For it is not a degradation but "a dignity to be the servant of one who is powerful," says St. Ambrose on chapter 1 of the epistle to Timothy.



Verse 7

7. AND ALL NATIONS SHALL SERVE HIM, AND HIS SON, AND HIS SON'S SON. — Hence the Hebrews, St. Jerome, Rabanus, St. Thomas, Lyranus, and Vatablus count not four or five kings of Babylon, as Berosus, Josephus, and others do, but only three: the first was Nebuchadnezzar, who reigned from year 3 of Joakim to year 37 after the deportation of Joakim, for 45 years, as is evident from 2 Kings 25:27 compared with Daniel 1:1; the second was Evil-Merodach, son of Nebuchadnezzar, who reigned for 18 years according to Josephus, or 23 according to the Hebrews; the third was Belshazzar, son of Evil-Merodach, who reigned three years, as the Hebrews relate in the Seder Olam.

But others enumerate these three kings differently, for they understand this Nebuchadnezzar to be the elder, who is also called Nabonassar or Nabolassar, and who, according to Josephus, Book 10, chapter 11, from Berosus, reigned 24 years: for these things were said to Jeremiah at the beginning of the reign of Joakim; at that time this first Nebuchadnezzar was still reigning. For the second Nebuchadnezzar, son of the former, began to reign in year 3 of Joakim. Hence the elder Nebuchadnezzar is the father; his son is Nebuchadnezzar the younger, who is called the Great, and who overthrew Jerusalem and very many nations, and reigned 43 years; the grandson, or son's son, namely the son of Nebuchadnezzar the Great, is Evil-Merodach, who is also called Belshazzar. For that Evil-Merodach is the same as Belshazzar, and that he was the son of Nebuchadnezzar the Great, not his grandson, is gathered from Baruch 1:11. See what was said on Daniel 5:1.

You will object that 2 Chronicles last chapter, verse 10, says: "That they should serve Nebuchadnezzar (namely the Great), and his sons." I respond: "sons" means posterity, whether one or many; for the text does not intend to enumerate them, but only to say that the Jews would serve all his posterity.

Note: The phrase "all nations shall serve him" must be understood partly inceptively, partly relatively. Inceptively, because Nebuchadnezzar the elder began to subdue neighboring nations; but completely, Nebuchadnezzar the Great, son of the elder, subdued all, that is, very many: "they shall serve" therefore means "they shall begin to serve"; for an incipient action is signified, not a completed one.

Relatively, because "they shall serve" refers partly to the father, partly to the son, and to the son's son; for certain nations served Nebuchadnezzar the elder, certain and more served Nebuchadnezzar the younger, or the Great, and Belshazzar.

UNTIL THE TIME OF HIS OWN LAND COMES — namely, of punishment; the Chaldean says, of destruction, namely when Cyrus will punish and subdue the land of the Chaldeans. For when it was subdued, no nations served the Chaldeans any longer, since they were themselves now subdued. Indeed Cyrus, just as to the Jews, so also to the other nations held captive in Babylon, seems to have given freedom to return to their own lands after conquering it. For this is what Jeremiah promised, chapter 49, verse 6: "After this I will bring back the captives of the sons of Ammon." He says the same of Moab in chapter 48, verse 47, and of Elam in chapter 49, verse 39, and of the Egyptians in chapter 46, verse 26. So Sanchez on chapter 25, verse 11.

MANY NATIONS AND GREAT KINGS SHALL SERVE HIM. — So the Hebrew, the Chaldean, and the Septuagint, and the following words require this. Hence it is surprising that Symmachus, St. Jerome in his Commentary, and Vatablus translate: "And many nations and great kings shall subject it (namely Babylon) to servitude," meaning Cyrus and Darius.



Verse 9

9. SORCERERS — Vatablus says: poisoners, namely necromancers, who divine from blood and victims sacrificed to the demon. So also Lyranus.



Verse 10

10. THAT THEY MAY DRIVE YOU OUT — that they may be the cause why I cast you out of your land: the word "that" signifies the result and consequence, not the cause, meaning: While the false prophets persuade you to resist the Chaldeans, they will cause the latter to carry you away captive: for if you would surrender to them, they would allow you to remain in your land as tributaries. These things are said to the neighboring kings; what follows is addressed to Zedekiah and the Jews.



Verse 16

16. THE VESSELS OF THE LORD — the vessels of the Lord's temple, which Nebuchadnezzar carried to Babylon together with Joakim, in year 3 of Joakim, 2 Kings 24:13.



Verse 17

17. WHY IS IT GIVEN? — Why will Jerusalem be given over, why will it be destroyed, when it can easily be saved, if you surrender to the Chaldean?



Verse 18

18. IF THEY ARE PROPHETS (true ones), LET THEM INTERCEDE — namely by resisting with their prayers and turning God's wrath to mercy, so that He may not allow the remaining vessels of the temple to be carried off to Babylon. As if to say: So far from the vessels carried by the Chaldeans from God's temple to Babylon being brought back, as the false prophets falsely prophesy, even those that remain in the temple will be carried to Babylon by the same, as was done by Nebuzaradan, 2 Kings 25:13.



Verse 19

19. CONCERNING THE PILLARS — that is, about the pillars, the bronze sea, and the bases: for these three were the remaining items which Nebuchadnezzar afterward broke up and carried to Babylon together with Zedekiah, 2 Kings chapter 25, verses 13 and 16.



Verse 21

21. CONCERNING THE VESSELS — about the vessels. See a similar usage in chapter 26, verse 12. Likewise elsewhere "to" is often used for "concerning," as in Hebrews 1:7, and 15:13, and elsewhere.



Verse 22

22. UNTIL THE DAY OF THEIR VISITATION — that is, of their liberation by Cyrus.
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Synopsis of the Chapter


The water of purification is described, prepared from the ashes of a burnt red heifer.




Vulgate Text: Numbers 19:1-22


1. And the Lord spoke to Moses and Aaron, saying: 2. This is the ordinance of the victim which the Lord has appointed. Command the children of Israel to bring to you a red cow of full age, in which there is no blemish, and which has not borne the yoke: 3. and you shall deliver her to Eleazar the priest, who, having led her forth outside the camp, shall sacrifice her in the sight of all; 4. and dipping his finger in her blood, he shall sprinkle it toward the doors of the tabernacle seven times, 5. and he shall burn her in the sight of all, both her skin and flesh, as well as her blood and dung being delivered to the flames. 6. The priest shall also cast cedar wood, and hyssop, and scarlet twice dyed into the flame that consumes the cow. 7. And then at last, having washed his garments and his body, he shall enter the camp, and shall be defiled until the evening. 8. Moreover, he who shall have burned her shall wash his garments and his body, and shall be unclean until the evening. 9. And a clean man shall gather the ashes of the cow, and shall pour them out outside the camp in a very clean place, that they may be kept for the multitude of the children of Israel, and for the water of sprinkling, because the cow was burned for sin. 10. And when he who carried the ashes of the cow shall have washed his garments, he shall be unclean until the evening. The children of Israel and the strangers who dwell among them shall observe this as a holy ordinance in perpetuity. 11. He who shall have touched the corpse of a man, and for this reason shall have been unclean for seven days, 12. shall be sprinkled with this water on the third and seventh day, and so shall be cleansed. If he shall not have been sprinkled on the third day, he cannot be cleansed on the seventh. 13. Everyone who shall have touched the dead body of a human soul, and shall not have been sprinkled with this mixture, shall pollute the tabernacle of the Lord, and shall perish from Israel; because he was not sprinkled with the water of expiation, he shall be unclean, and his uncleanness shall remain upon him. 14. This is the law of a man who dies in a tent: All who enter that tent, and all the vessels that are therein, shall be polluted for seven days. 15. A vessel that has no cover or binding over it shall be unclean. 16. If anyone in a field shall have touched the corpse of a slain man, or of one who has died of himself, or a bone of his, or a tomb, he shall be unclean for seven days. 17. And they shall take of the ashes of the burning and of the sin offering, and shall pour living waters upon them into a vessel. 18. In which when a clean man shall have dipped hyssop, he shall sprinkle from it the whole tent, and all the furniture, and the men polluted by such contagion: 19. and in this way the clean man shall purify the unclean on the third and seventh day, and being expiated on the seventh day, he shall wash both himself and his garments, and shall be unclean until the evening. 20. If anyone shall not have been expiated by this rite, that soul shall perish from the midst of the assembly; because he has polluted the Sanctuary of the Lord, and was not sprinkled with the water of purification. 21. This shall be a perpetual lawful precept. He also who sprinkles the waters shall wash his garments. Everyone who shall have touched the waters of expiation shall be unclean until the evening. 22. Whatever the unclean person shall have touched, he shall make unclean; and the soul that shall have touched any of these things shall be unclean until the evening.




Verse 2: The Ordinance of the Victim -- the Red Cow


2. THIS IS THE ORDINANCE (that is, the ceremony, or ceremonial law: for this is what the Hebrew chucka signifies) OF THE VICTIM — namely the expiatory victim, from whose ashes the water of purification was to be made.


LET THEM BRING TO YOU A RED COW. — The red or blood-colored hue is a symbol of sin, and this from the fact that the shedding of blood, or homicide, is the greatest sin; hence sins in Scripture are called "bloods," and "men of blood" are called sinners. The red cow therefore signified that the sinner is guilty of blood and of death, as well as of burning in the fire of hell; for this cow was burned, so that by her ashes the unclean person who had touched a dead body might be purified and expiated: for this was a type of the sinner; for contact with a corpse signified contact with sin.


OF FULL AGE (in Hebrew "perfect," which our translator fittingly understood as perfection of age, and consequently of stature and size: for the integrity of the body is expressed by the following condition, where it says) IN WHICH THERE IS NO BLEMISH — that is, no bodily defect; for by this phrase is signified not a blemish of color, but of deformity, as is clear from Leviticus XXII, 22.


NOR HAS BORNE THE YOKE. — For it is not fitting that this victim, which will serve God for the expiation of men, should have served man.


It is very likely that this cow was sacrificed not only in Canaan, but also in the desert, and this for the purification of lepers, those with seminal emissions, and menstruating women, but especially for the purification of Levites and priests, who had to approach, touch, and carry the tabernacle. For they could not do this if they were unclean: and there is no doubt that in the desert the Levites often contracted uncleanness, both from funerals and from other sources: that uncleanness therefore had to be expiated by this victim, that is, by the waters of purification prepared from the ashes of this victim.




Verse 3: Deliver Her to Eleazar the Priest


3. AND YOU SHALL DELIVER HER TO ELEAZAR THE PRIEST, WHO SHALL SACRIFICE HER, HAVING LED HER FORTH OUTSIDE THE CAMP — because this victim was not solemn and festive, such that Aaron the high priest should sacrifice her, but mournful and lustral; hence Eleazar the priest, the son of Aaron, is commanded to sacrifice her. Moreover, he is here commanded to sacrifice her "outside the camp," because she was to be sacrificed for the sins of the whole people, so that she would be entirely burned to ashes, which would be expiatory, that is, from which, mixed with water, the water of expiation would be made. Hence this cow, as if about to take upon herself all the uncleannesses of the Hebrews, was considered very unclean: for the priest who sacrificed her was considered unclean until evening, as also was the one who burned her and collected her ashes. Hence she is commanded to be sacrificed and burned outside the camp; at the same time so that by this it might allegorically be signified that Christ was to suffer outside Jerusalem, as the Apostle says, Hebrews XIII, 12. The Septuagint translates, "and they shall slaughter her before him," that is Eleazar, as though not Eleazar himself, but others before him ought to sacrifice this cow. But the Hebrew, Chaldean, and our translator indicate that none other than Eleazar himself sacrificed this cow.




Verse 4: Sprinkle toward the Doors of the Tabernacle


4. AND DIPPING HIS FINGER IN HER BLOOD, HE SHALL SPRINKLE IT TOWARD THE DOORS OF THE TABERNACLE — that is, toward the entrance of the tabernacle, and this from a distance; for the one sacrificing this cow was not in the court or the tabernacle, so as to be able to touch it; but he was outside the camp, and there, sprinkling the blood of the slaughtered heifer, he turned himself toward the eastern part of the tabernacle, and this so that by this it might be signified that purification from sins is made for God, who was represented by the tabernacle as by a temple, and that we are bound to punishment by our uncleannesses and sins before Him, and that through this victim satisfaction is, as it were, made to Him, and men are released from this guilt before Him. Hence it is clear that the sacrifice and burning of this red cow had to be done in the place where the temple was, namely at Jerusalem, but outside the city: both because this sacrifice was a priestly function, which could not be performed elsewhere than where the temple was; and because from the blood of this cow they had to sprinkle seven times toward the eastern part of the tabernacle, or temple; hence they could not be far from it in this sacrifice: so Abulensis.


Allegorically, the red cow, says Theodoret, Question XXXVI, and Saint Augustine, Question XXXIII, and Rabanus, signifies the earthly body of the second Adam, namely of Christ the Lord, because the name of Adam was derived from Adama, that is, from the red earth from which His body was formed; the female sex signifies the weakness of the flesh; full age and freedom signify the perfect age and stature, as well as the freedom of Christ: this cow was sacrificed by Eleazar, that is, by the Jews; the cedar wood is a figure of the cross, the scarlet of the blood, the hyssop of vivifying grace.


Tropologically, we slaughter the red cow when we extinguish the flesh from wantonness and its pleasure, which we offer with hyssop and cedar wood and scarlet, "because with the mortification of the flesh we burn the sacrifice of faith, hope, and charity. Hyssop indeed is accustomed to cleanse our inner parts; and through Peter it is said (Acts XV): Cleansing their hearts by faith. Cedar wood yields to no decay: because the goal of heavenly hope does not consume it. Whence also through Peter it is said (1 Peter 1): He has regenerated us unto a living hope, through the resurrection of Jesus Christ from the dead, unto an inheritance incorruptible, and undefiled, and that does not fade away. But scarlet glows with a red color: because him whom charity fills, it inflames. Whence also in the Gospel, Truth says: I have come to cast fire upon the earth. But the scarlet ordered to be offered is twice dyed, so that before the eyes of the interior Judge, our charity might be cultivated by love of both God and neighbor: so that the converted mind might not so love rest for the love of God as to neglect concern for the neighbor's benefit, nor so serve occupation for love of neighbor as to completely abandon quiet, extinguishing in itself the fire of heavenly love;" thus far Saint Gregory, VI Moralia, XXV.




Verse 5: He Shall Burn Her


5. AND HE SHALL BURN HER — not by himself, but through his servants. "He shall burn," therefore, that is, he shall cause her to be burned (as is clear from verse 8) "her," entirely with the skin, flesh, blood, and dung, as follows.




Verse 6: Cedar Wood, Hyssop, and Scarlet


6. THE PRIEST SHALL ALSO CAST INTO THE FLAME CEDAR WOOD, AND HYSSOP, AND SCARLET TWICE DYED — because these were expiatory: the reasons why cedar, hyssop, and scarlet were employed for expiation and for the expiatory victim, I gave at Leviticus chapter XIV, verses 4 and 5.




Verse 7: He Shall Be Defiled until Evening


7. AND HE SHALL BE DEFILED — he shall be legally unclean. Note: The priest who sacrificed, and the other man who burned the red cow, were unclean until evening, because this cow, while she was being burned with her dung, skin, and blood, was something unclean, just as was the corpse of a man, or the carcasses of other animals: therefore she made clean persons who touched her unclean; but after she had been burned, her ashes had the power of purifying the legally unclean, God so ordaining. For it is ridiculous what Rabbi Gaon says, cited by Abulensis here, Question XIV, namely that the ashes of this cow were like honey, which harms the choleric but benefits the phlegmatic; for thus this ash defiled some and cleansed others.




Verse 9: Gather the Ashes in a Clean Place


9. AND A CLEAN MAN SHALL GATHER THE ASHES OF THE COW (that has been burned), AND SHALL POUR THEM OUT OUTSIDE THE CAMP IN A VERY CLEAN PLACE, THAT THEY MAY BE KEPT FOR THE MULTITUDE OF THE CHILDREN OF ISRAEL (that is, let the ashes of this cow be carefully preserved by the children of Israel, to be) FOR THE WATER OF SPRINKLING (in Hebrew it is, for the water of uncleanness, by which they may cleanse themselves from legal uncleanness; whence follows): BECAUSE THE COW WAS BURNED FOR SIN. — In Hebrew, because this cow is sin, that is, she is the expiatory victim for sin.


Hence it is likely that these ashes of the red heifer in the land of Canaan were carried from Jerusalem, where she had been sacrificed and burned, to individual heads of families, so that each person who had contracted uncleanness might have purification at hand. Thus we read in John II that in Cana of Galilee there were placed six water jars, for purification. For these water jars contained the water of purification: just as among us chrism, consecrated by the Bishop in the Cathedral church, is transmitted and carried to the individual parishes of the diocese. For through this ash there was a common expiation of all uncleannesses (although in many cases they also needed additional purifications, and the washing of garments, or even of the whole body); for otherwise many uncleannesses would have been removed without purification, as for example contact with unclean animals: for no other purification is prescribed for this in Leviticus chapter XI, 43 and 44, and because the Apostle, Hebrews IX, 13, attributes to this ash a general cleansing of the flesh.


The contrary, however, is not improbable, namely that the ash of the red heifer only expiated the uncleanness contracted from contact with the dead; for only this is expressed here. So Abulensis, Question XV.


Note: This was the rite of purification and expiation, as is gathered from verse 19. They cast this ash of the red heifer into a water jar, or another vessel full of living water, for example, spring water. Then some other clean person would sprinkle the unclean with this water, but in such a way that he himself was still considered unclean until sunset.


Allegorically, this water of ash and purification was a type of the blood of Christ. For, "if the ash of a heifer sprinkled on the defiled sanctifies them for the cleansing of the flesh, how much more shall the blood of Christ, who through the Holy Spirit offered Himself without blemish to God, cleanse our conscience from dead works, to serve the living God?" says the Apostle, Hebrews IX, 13.


Again, this water of ash and purification signified our holy water, that is, blessed water, which we use for the expiation of venial sins. For, as Pope Alexander I rightly argues, who was the sixth after Saint Peter, epistle 1, to all the orthodox: "If the ash of a heifer sprinkled sanctified and cleansed the people, how much more does water, which has been sprinkled with salt and consecrated by divine prayers, sanctify and cleanse the people?"


Clement of Rome writes, book VIII of the Apostolic Constitutions, chapter XXXV, that Saint Matthew instituted the use of holy water, and he records the rite of blessing prescribed by him. And God declared the power and fruit of this blessing with many miracles.


For Saint Chrysostom, blessing water and sprinkling with it a sick son, restored him healthy to his mother, as is recorded in his Life.


Saint Quintianus, in the year of Christ 508, Bishop of the city of Auvergne, healed the household of the senator Hortensius, seized by a violent fever, by sending them blessed water; witness is Gregory of Tours in his Life.


Saint Fortunatus restored to wholeness a certain Goth's broken limb through blessed water, as Saint Gregory reports, I Dialogues, chapter X.


Saint Malachy, Bishop of Ireland, healed the son of the King of Scotland and a woman suffering from cancer with blessed water, as Saint Bernard reports in his Life.


Saint Odilo, Abbot of Cluny, in the year of the Lord 1048, cured a lunatic with holy water, as Peter Damian reports in his Life.


Saint Anselm, in the year of the Lord 1106, restored sight to a blind man by the sprinkling of blessed water, as Eadmer reports in his Life, book II.


Saint Willibrord, Bishop of Utrecht, in the year of the Lord 700, freed a house from the vexation of demons through the same, as Alcuin reports in his Life.


Josephus, a Christian convert from Judaism, in the year of the Lord 327, dispersed the magical tricks of the Jews through blessed water, as Baronius reports from Epiphanius.


Saint Marcellus, Bishop of Apamea, put to flight with blessed water a demon impeding the demolition of the temple of Jupiter at Apamea, and demolished the temple, as Theodoret reports, book V, chapter XXI, and Baronius, in the year of Christ 389.


Hear what Saint Hubert, Bishop of Liege, thought about this water, in the year of Christ 700: "Go, O water, which has been blessed by priestly consecration with the admixture of salt, and impregnated with the power of prayer to put to flight the wickedness of the enemy, and let there also be brought hither oil likewise blessed by Apostolic authority, by whose sprinkling and anointing the enemy's poisonous phantoms will soon be so put to flight from here, that he will no longer dare to bring his machinations." So his Life records, which is found in Surius, November 2.


Emperor Leo VI wrote a book On the Preparation for War, where in chapter XIII he writes thus: "On the day before the battle is to be joined, the general of the army should take care that the entire army is purified with holy water, by a priest;" Baronius reports this in the year of the Lord 911. In this century in the Indies, through this water wonderful things have been done and continue to be done. In Japan, the sick are commonly cured when they have drunk this water, as is clear from the Japanese letters.




Verse 10: A Holy Ordinance in Perpetuity


10. THE CHILDREN OF ISRAEL SHALL HAVE THIS, etc., A HOLY ORDINANCE IN PERPETUITY. — "Holy," that is, firm and inviolable, as a law enacted in perpetual right; this is clear from the Hebrew.




Verses 11-12: Purification on the Third and Seventh Day


11 and 12. HE WHO SHALL HAVE TOUCHED A HUMAN CORPSE, AND FOR THIS REASON SHALL HAVE BEEN UNCLEAN FOR SEVEN DAYS, SHALL BE SPRINKLED WITH THIS WATER ON THE THIRD AND SEVENTH DAY, AND SO SHALL BE CLEANSED. — Why was he unclean for seven days? Why was he to be purified on the third and seventh day? Aben Ezra responds, because the moon in seven days makes a quadrature with the sun from the time of conjunction. For the moon completes its course in 28 days and returns to the sun from which it had departed: and a fourth part of 28 is seven; again three is roughly half of this quadrature, namely seven: for since the moon is the mother of moist things, and this sprinkling was done in water, which is moist, hence God willed that the moon should then have influence over it, so that this sprinkling might be effective. But these are frivolous fantasies of a lunatic mind. The true cause was the will of God, so ordaining; the congruence was that the number seven is a symbol of perfection, in the middle of which, namely the third day, and at the end, namely the seventh day, God willed the unclean to be purified, so that the purification might be considered full and perfect.


The Gentiles imitated this purification: for however many had waited at a funeral, while the body was being burned at the pyre, until the relics had been collected and preserved and the funeral had ended, they did not depart from this mournful duty until they had been purified three times with water on account of the pollution contracted from the funeral. Virgil, most learned in rites, teaches this in the funeral of Misenus, Aeneid VI:


Chorinaeus covered the collected bones in a brazen urn.

The same man thrice bore the pure water around his companions,

Sprinkling them with light dew and a branch of fruitful olive.


Where he also mentions the aspergillum, which was made from rosemary and the fruitful olive.




Verse 13: He Shall Perish from Israel


13. EVERYONE WHO SHALL HAVE TOUCHED THE DEAD BODY OF A HUMAN SOUL (a corpse), AND SHALL NOT HAVE BEEN SPRINKLED WITH THIS MIXTURE (that is, with this water of purification, mixed with the ashes of the red heifer) SHALL POLLUTE THE TABERNACLE OF THE LORD (as far as is in his power, if, that is, he enters it while being polluted and unclean, before he has purified himself with this water of purification; hence for the violation of the sanctuary) HE SHALL PERISH FROM ISRAEL — that is, he shall be killed by the judges, if the matter is established; but if it is hidden, with Me as avenger he shall meet an unexpected death. So Abulensis.




Verse 14: The Law of a Man Who Dies in a Tent


14. THIS IS THE LAW OF A MAN (concerning man, with regard to man) WHO DIES IN A TENT: ALL WHO ENTER THAT TENT, AND ALL THE VESSELS THAT ARE THEREIN, SHALL BE POLLUTED FOR SEVEN DAYS. — From this passage the Jews adopted the custom that when someone dies in a house, they pour out all the water that was in the house in vessels, outside the house, because they judge it to be unclean. Other simpler folk also do this, because they think that the soul recently departed from the body washes itself in the water of the house, and infects it by its contact. Others add that the angel of death, that is Satan, washes his sword, with which he killed that man, again in that water. But both of these latter explanations are ridiculous: the first is valid, and should be done according to this law, if the vessel was not covered; for then it was defiled, as is said in verse 15; but if it was covered, it was not defiled by the man dying, and therefore it was not necessary to pour out the water contained in it: so Abulensis.




Verse 15: A Vessel without a Cover


15. A VESSEL THAT HAS NO COVER OR BINDING OVER IT SHALL BE UNCLEAN. — For, as Saint Gregory explains morally, XXIII Moralia, chapter IX: "The covering of the lid or the binding is the censure of discipline: whoever is not pressed by it is rejected as an unclean and polluted vessel."




Verse 16: Touching a Corpse, Bone, or Tomb


16. IF ANYONE IN A FIELD SHALL HAVE TOUCHED A CORPSE, etc., OR A BONE OF HIS, OR A TOMB, HE SHALL BE UNCLEAN FOR SEVEN DAYS. — The greatest uncleanness among the Jews was that of corpses, so much so that those who touched tombs were unclean for seven days. Hence they had their tombs not near the temple, nor in the cities, lest they be polluted by encountering them, but outside them (as is clear from Luke VII, 12, and John XIX, 41, concerning the tomb of Christ) in fields and separated places. Hence also King Josiah, wishing to profane the temples of idols and remove all religion from the places, brought the bones of the dead into them, IV Kings XXIII, 14.


Likewise the Gentiles buried their dead not in the city, but outside it, both lest the air in the city be corrupted by the stench of corpses, and "lest the sacred things of the city be defiled," as Paulus says, book II of the Received Opinions, title 21; and "lest the holy right of the municipalities be polluted," as Diocletian and Maximian say in their rescript on this matter: for the Romans and other Gentiles believed that whatever was sacred to the gods above was contaminated by the very sight or touch of anything funereal. Nor was it lawful for those polluted by a funeral to sacrifice: wherefore if someone had to do both for a serious reason, "he took pains to complete the sacred rites before acknowledging the death. Whence also Horatius Pulvillus, during the dedication of the Capitol, when the death of his son was announced by his enemies, said: Let it be a corpse, and refused to acknowledge the death until he had dedicated the temples," says Servius on book X of the Aeneid. Similar was the rite of the Greeks, as is clear from Lucian's On the Syrian Goddess.


Finally, it was an inauspicious omen if anyone happened to come upon tombs. Hear Livy, book XXX: "One of the sailors was ordered to climb the mast, to spy out what region they were holding, and when he said that the prow was facing a ruined tomb," Hannibal was horrified. From the same rite arose the fact that the "god Viduus" was worshipped by them outside the city, as Saint Cyprian testifies, in his book On the Vanity of Idols: "To such an extent are the names of gods invented among the Romans, that they even have a god Viduus, who separates the soul from the body, who, as being of funereal and deathly nature, is not kept within the walls, but is placed outside." Theodoret criticizes this superstition of the ancients, book VIII of On the Cure of Greek Affections.


The situation is different among Christians, who have their tombs near churches, so that they may pray for the dead, and so that they may constantly have before their eyes the image and hope of death and resurrection.


Tropologically, corpses are sins. Hence Saint Paul, Hebrews IX, 14, calls sins "dead works." Whence Chrysostom, homily 15 on John: "If anyone formerly touched a dead body, he was contaminated; and here if anyone touches a dead work, that is, sin, he is defiled in his conscience." Likewise: "If he who touched a dead body ought not to enter the temple, how much more he who has dead works? For this contamination is the worst;" therefore let him immediately wash himself through confession, and let him not again touch the dead, that is, let him not return to sin. And again: "It is said that when a plague arises, it corrupts bodies; such is sin: it differs in nothing from a plague, not because it corrupts the air first and then the bodies, but because it immediately leaps upon the soul," etc. What can be imagined more foul than vomit, or more disgusting and horrible to eat? Such is he who returns to sin. Whence Proverbs XXVI: "As a dog that returns to its vomit, so is a fool who repeats his folly."




Verse 17: Living Waters upon the Ashes


17. AND THEY SHALL TAKE OF THE ASHES OF THE BURNING AND OF THE SIN OFFERING (that is, of the heifer burned for the expiation of legal sins: hence the heifer is here called "sin," by metonymy), AND THEY SHALL POUR LIVING WATERS UPON THEM (the ashes). — Living waters are those that move and flow, such as spring and river waters; dead waters are those that stand and stagnate.




Verse 20: He Who Is Not Expiated Shall Perish


20. IF ANYONE SHALL NOT HAVE BEEN EXPIATED BY THIS RITE, THAT SOUL SHALL PERISH. — Note: This uncleanness of touching a corpse lasted only seven days, after which it expired and ceased of itself, says Abulensis. For this is what is said in verse 16: "He shall be unclean for seven days." But the contrary is more true, namely that this uncleanness did not cease except through expiation by the water of ashes. For in verse 13 it says: "He who has not been sprinkled with the water of expiation shall be unclean, and his uncleanness shall remain upon him." The unclean person was therefore obliged to purify himself with this water of ashes: and if he refused, he was punished with death, for violating God's law, either by the judges, if the matter was established, or by God Himself, if the matter was hidden. But if he had omitted this purification through forgetfulness, and later remembered it, he was bound to offer the sacrifice prescribed for his fault in Leviticus V, 3 and 5; if he did not remember, it was not imputed to him for punishment. So Abulensis.


Abulensis notes, Question XXI, that the Jews no longer observe any expiations, nor are they bound by them, even if they persist in Judaism and their erroneous conscience, by which they think they are still bound by the old laws. For these expiations were prescribed in relation to the Sanctuary, namely so that they would not approach it unless clean or expiated; but now they have no Sanctuary. Secondly, because this red heifer, from which the water of purification was made, had to be sacrificed by a priest, in the place where the temple was, and her blood had to be sprinkled toward the temple; but now they have neither priests nor temple: hence they cannot sacrifice this red heifer. For the same reason the Jews did not observe these purifications during the Babylonian captivity; for in it the temple had been destroyed.




Verse 21: He Who Touches the Waters of Expiation


21. EVERYONE WHO SHALL HAVE TOUCHED THE WATERS OF EXPIATION SHALL BE UNCLEAN UNTIL EVENING. — "Everyone;" therefore also the one sprinkling the unclean person, and indeed even the one himself sprinkled with this water, was indeed cleansed from the prior uncleanness, for example, of a corpse, but contracted another from contact with this water, by which he was considered unclean until evening, as is clear from verse 17. So Abulensis. This water was therefore both expiatory and at the same time unclean; just as lye, although it is itself unclean, nevertheless cleanses cloths.




Verse 22: Whatever the Unclean Person Touches


22. WHATEVER THE UNCLEAN PERSON SHALL HAVE TOUCHED, HE SHALL MAKE UNCLEAN. — "Unclean," not legally: for in that case this uncleanness would have immediately pervaded all the Jews; but naturally, as were only lepers, those with seminal emissions, and menstruating women. For whatever these touched, they made unclean; but if anyone further touched these unclean things, he did not thereby become unclean, as I said in Leviticus. So Abulensis. But since lepers, those with seminal emissions, and menstruating women are not discussed here, nor is any mention of them made in this chapter, hence more truly Lyranus refers this to the unclean person who is unclean from contact with the ash-waters, that is, the waters of expiation. For these words should be referred to what immediately precedes, where it says: "Everyone who touches the waters of expiation shall be unclean until evening." For then it immediately adds: "Whatever the unclean person (namely the one just mentioned, that is, unclean from contact with the water of expiation) shall have touched, he shall make unclean," so much so that he breathes his uncleanness upon and communicates it to another who touches him; for this is what follows.


AND THE SOUL THAT SHALL HAVE TOUCHED ANY OF THESE THINGS SHALL BE UNCLEAN UNTIL EVENING. — "Of these," namely the things mentioned in this chapter, that is, the red heifer, her blood, the ashes, the water of purification. For whoever touched these was unclean until evening, as was said in verses 7, 10, and 21. So Abulensis. But since this verse depends on the preceding one and corresponds to it equally, hence more genuinely Lyranus says: He who touches anything of these things, namely what the unclean person touched (who is unclean from contact with the waters of purification), this person from contact with them shall be unclean until evening. For these waters, being made from ashes and prepared from the burning of the dung and skin of the heifer, although they were expiatory, were nevertheless considered unclean, so much so that whoever touched them was not only unclean himself, but also sprinkled his uncleanness upon all things that he touched, so that whoever in turn touched those things touched and therefore polluted by him, would be polluted and become unclean until evening. That this is the meaning is clear both from the connection of the sentences and from the Hebrew and Chaldean texts, which do not admit another meaning.


Note: This uncleanness ceased by itself at evening, without any other expiation; for otherwise there would have been an infinite regress in expiations. So Lyranus.




The Number of Red Heifers Sacrificed


Finally, the Hebrews hand down, and from them Burgensis, that only six red heifers were sacrificed throughout the entire duration of both temples: namely the first, in the time of Moses through Eleazar, of which it is spoken here, and its ashes lasted throughout the entire first temple; the second, in the time of Ezra, at the beginning of the second temple; and two others were sacrificed by Simeon the Just, at different times (for he was high priest for 80 years); and finally two others were sacrificed by the high priest John, who was the father of Mattathias, from whom the Maccabees descended. But it is hard to believe that the small amount of ashes from one cow, to be distributed among so many, could have sufficed for such an enormous, practically innumerable multitude of Jews; for the ashes of one cow were distributed throughout all of Judea. For individual Jews frequently used them for their own purification. Therefore it is more probable, as Lyranus says, that one red cow was sacrificed every year.
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Synopsis of the Chapter

On account of the cruel decree of death against the Jews, Mordecai mourns with his people, and asks Esther to beseech the king for their lives. She, having proclaimed a three-day fast for herself and all the Jews, promises to do this, even at the peril of her life.



Vulgate Text: Esther 4:1-17

1. When Mordecai had heard these things, he tore his garments and put on sackcloth, sprinkling ashes on his head: and in the public square of the city he cried out with a loud voice, showing the bitterness of his soul, 2. and with this wailing he walked as far as the gates of the palace. For it was not lawful for one clothed in sackcloth to enter the king's court. 3. In all the provinces also, towns and places to which the cruel edict of the king had come, there was great mourning among the Jews, fasting, wailing and weeping, with many using sackcloth and ashes for their bedding. 4. And Esther's maidens and eunuchs came in and told her. When she heard it, she was dismayed; and she sent a garment, so that the sackcloth might be removed and he might be clothed: which he refused to accept. 5. And she summoned Hathach the eunuch, whom the king had given her as a servant, and commanded him to go to Mordecai and learn from him why he was doing this. 6. And Hathach went out and came to Mordecai, who was standing in the city square, before the gate of the palace: 7. and he told him everything that had happened, how Haman had promised to pay money into the king's treasury for the death of the Jews. 8. He also gave him a copy of the edict which was posted in Susa, to show to the queen, and to urge her to go in to the king and beseech him for her people. 9. Hathach returned and told Esther everything that Mordecai had said. 10. She answered him and ordered him to tell Mordecai: 11. All the king's servants, and all the provinces under his dominion, know that if any man or woman, not summoned, enters the king's inner court, that person is immediately put to death without any delay: unless by chance the king extends his golden scepter to that person as a sign of clemency, and thus may live. How then can I go in to the king, who have not been summoned to him for thirty days now? 12. When Mordecai heard this, 13. he sent word again to Esther, saying: Do not think that you alone will save your life, because you are in the king's house, more than all the Jews; 14. for if you are silent now, the Jews will be delivered by another means: but you and your father's house will perish. And who knows whether you have not come to the kingdom for such a time as this, that you might be prepared? 15. And Esther again sent these words to Mordecai: 16. Go, and gather all the Jews whom you find in Susa, and pray for me. Do not eat or drink for three days and three nights: and I with my handmaids will fast in like manner, and then I will go in to the king, acting against the law, unsummoned, and giving myself over to death and danger. 17. So Mordecai went and did everything that Esther had commanded him.



Verse 1: In the Public Square of the City

1. IN THE PUBLIC SQUARE OF THE CITY, that is, in the marketplace, or a similar public place where everyone gathered. For this reason the marketplace is usually situated in the middle of the city, so that it can easily be reached by the citizens living all around for selling and buying necessary goods.

HE CRIED OUT WITH A LOUD VOICE. What he cried out the Greek text explains, namely that the Jews, who were innocent and had done nothing wrong, were being condemned to death. This custom of crying out in great calamities was in use and frequent among the Persians, as Curtius testifies, books 4 and 5, and Herodotus, books 3 and 8, so that they might move everyone to pity for themselves, and rouse someone who might bring or suggest a remedy for the evil.



Verse 3: The Cruel Decree of the King

3. THE CRUEL EDICT OF THE KING, that is, the decree. Hence in Hebrew it is 'the Word of the King'; so dogma is used for decree, in Acts chapter 16, verse 4, and by Josephus, Demosthenes, and others.



Verse 11: The Inner Court of the King

11. THE INNER COURT OF THE KING, in which the king sat on a golden throne, gleaming with gold and gems, like some earthly god. Now the law was that if anyone entered this court without being summoned, THAT PERSON WAS TO BE IMMEDIATELY PUT TO DEATH WITHOUT ANY DELAY. The reason for this law, says Rupert, book 8 of On the Victory of the Word of God, chapter 10, was "that the king's person might be concealed under the appearance of majesty, and he might be thought to possess something more than a man, lest he become cheapened by the customary public sight of him." Hence lictors stood around the king with axes and spears, so that if anyone entered without being summoned, they would kill that person, as Josephus testifies, and Ammianus, book 14, and Herodotus, books 3 and 8. Josephus, Rupert, and others add that this law was enacted or renewed by Ahasuerus, at the instigation of Haman, in order to block access to the king for Esther, Mordecai, and all others, so that they might not plead on behalf of the Jews.



Verse 13: That You Alone Will Save Your Life

13. THAT YOU ALONE WILL SAVE YOUR LIFE, that is, that you ought to save, and in fact will save, because you are in "the king's house," as queen, whom the king will certainly spare; but consider that it is your duty to save the life of your entire people, that is, their life destined for death; and in fact you will save them, if you approach your husband the king and plead with him as queen.



Verse 14: You and Your Father's House Will Perish

14. YOU AND YOUR FATHER'S HOUSE WILL PERISH. With God punishing this neglect and lack of mercy toward your people, or with the Jews themselves taking vengeance, whom you now treat with contempt, says Josephus.



Verse 16: Do Not Eat or Drink for Three Days

16. DO NOT EAT OR DRINK FOR THREE DAYS AND THREE NIGHTS, AND I WITH MY HANDMAIDS WILL FAST IN LIKE MANNER, AND THEN I WILL GO IN TO THE KING, ACTING AGAINST THE LAW, UNSUMMONED, AND GIVING MYSELF OVER TO DEATH AND DANGER. Note here the fortitude, piety, and charity of Esther, who offers herself for her people at the peril of death, trusting that God would be with her: and therefore she prudently calls for a public fast by all for three continuous days of fasting, so that by it they might placate God and win His grace for themselves.

Moreover St. Ambrose, in his book On Elijah and Fasting: 'Esther,' he says, 'was made more beautiful by fasting; for the Lord increased the grace of her sober mind.' Whence it follows in chapter 5, verse 2: 'And when he saw Queen Esther standing, she pleased his eyes.' Therefore by fasting and prayer Esther gained for herself beauty, for her people deliverance, for Haman the cross, for Ahasuerus joy, and for God glory. St. Ambrose continues in the same vein: 'She freed her whole nation, that is, the entire people of the Jews, from the bitterness of persecution; so that she made the king subject to herself, not inflamed by the love of lust, but converted by heavenly compassion; so that the punishment was turned back upon the wicked, and honor was restored to the sacred altars. And so she who fasted continuously for three days and washed her body with water, was more pleasing and obtained vengeance. But Haman, while he boasted at the royal banquet, amid the very wines paid the penalty of his drunkenness. Therefore fasting is a sacrifice of reconciliation, an increase of virtue, which made even women stronger by the increase of grace.'

And Clement of Alexandria, book VI of the Stromata, chapter IV: 'Again,' he says, 'with that perfect faith, Esther, freeing Israel from tyrannical power, and from the cruelty of the Satrap, a lone woman afflicted by fasting resisted innumerable armed forces, dissolving the tyrannical decree through faith; and indeed she softened the tyrant. She suppressed Haman, and preserved Israel unharmed by perfect prayer to God.'

Allegorically, Esther represents the Church; whence St. Prosper, part VII of the Predictions, chapter 38, after recounting Esther's heroic deeds, adds: 'Thus the Church of the Holy Cross destroys her enemies. Thus she exposes herself to such dangers for her own. Thus, having given her labors in death, she ministers by conferring life: being a queen, who is admonished by her king, spouse, and Lord, and to whom it is said: Deliver those who are being led to death, and redeem those who are being killed. Even her enemies seek the refuges of her benefits.'
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Synopsis of the Chapter

First, he teaches that the Gentiles, dead in sins, have been brought to life through Christ, not by the merit of works, but freely through faith in God, who in Christ has in some way created us anew for the performing of good works.

Secondly, at verse 11, he shows how Christ has joined the Gentiles, who were formerly alien from God and from God's promises, with the Jews in one Church to Himself and to God.

Then thirdly, at verse 19, he concludes that we are no longer guests and strangers, but are fellow-citizens of the Saints and members of God's household, and that we have been built up in the Church upon the foundation of the Apostles and Prophets, with Christ Jesus Himself as the chief cornerstone.




Vulgate Text: Ephesians 2:1-22

1. And you, when you were dead in your trespasses and sins, 2. in which you once walked according to the course of this world, according to the prince of the power of this air, of the spirit who now works in the sons of disobedience, 3. in which we also all once conversed, in the desires of our flesh, doing the will of the flesh and of our thoughts, and we were by nature children of wrath, even as the others: 4. But God, who is rich in mercy, on account of His exceeding charity wherewith He loved us, 5. even when we were dead in sins, has quickened us together in Christ (by whose grace you are saved), 6. and has raised us up together, and made us sit together in the heavenly places in Christ Jesus: 7. that He might show in the ages to come the abundant riches of His grace, in His bounty toward us in Christ Jesus. 8. For by grace you are saved through faith, and that not of yourselves: for it is the gift of God; 9. not of works, lest any man should glory. 10. For we are His workmanship, created in Christ Jesus in good works, which God has prepared that we should walk in them. 11. For which cause be mindful that you, being heretofore Gentiles in the flesh, who are called uncircumcision by that which is called the circumcision in the flesh, made by hands; 12. that you were at that time without Christ, alienated from the conversation of Israel, and strangers to the testaments, having no hope of the promise, and without God in this world. 13. But now in Christ Jesus, you, who some time were afar off, are made nigh by the blood of Christ. 14. For He is our peace, who has made both one, and breaking down the middle wall of partition, the enmities in His flesh: 15. making void the law of commandments contained in decrees; that He might make the two in Himself into one new man, making peace, 16. and might reconcile both to God in one body by the cross, killing the enmities in Himself. 17. And coming, He preached peace to you that were afar off, and peace to them that were nigh. 18. For by Him we have access both in one Spirit to the Father. 19. Now therefore you are no more strangers and foreigners; but you are fellow-citizens with the saints, and the domestics of God, 20. built upon the foundation of the Apostles and Prophets, Jesus Christ Himself being the chief cornerstone: 21. in whom all the building, being framed together, grows up into a holy temple in the Lord, 22. in whom you also are built together into a habitation of God in the Spirit.




Note: This whole passage hangs on the preceding chapter; for since there at verse 19 he had said that the power which God showed in the Ephesians' conversion from paganism to Christianity is like that power by which He raised Christ from the dead and set Him at His own right hand: hence in this place he declares the same thing, saying that they themselves through this conversion have risen with Christ, and have been placed with Him at the right hand of the Father in heaven.




Verse 1: And You, When You Were Dead in Your Trespasses and Sins

1. And you, when you were dead in your trespasses and sins. — Supply, "He quickened together with Christ, raised up together, and made to sit together in the heavenly places," as he says in verses 5 and 6; for there, after a long parenthesis (in which, according to his custom, Paul digresses and is carried away by the force of the Spirit and abundance of matter, as I said in Chapter 38) he returns and completes the sentence begun in verse 1, with the second person changed however into the first; for instead of "you" he says "us."

When you were dead (deprived of the life of grace) in your trespasses and sins, — through your trespasses and sins. Thus Jerome.

You will ask, how trespasses and sins are distinguished.

St. Jerome answers that trespasses are sins begun in thought; sins are sins consummated in deed. But the Apostle, well-versed in the Law, was looking entirely at it; for in the Law of Leviticus 7:7 and 37 trespass is distinguished from sin, and a threefold sacrifice for trespass from the sacrifice for sin. Where the Jewish Rabbis explain that the Hebrew חטאת chattat, which the Septuagint renders ἁμαρτίαν and Our Latin "sin," is that which is committed against the affirmative precepts of the law, which they number at as many as there are bones in the human body, namely 248; but אשם ascam, which the Septuagint renders πλημμέλειαν, that is, an error, and Our Latin renders "trespass," is that which is committed against the negative precepts, which they number at as many as there are days in the year, namely three hundred and sixty-five.

Secondly, on the contrary, St. Augustine, Question 20 on Leviticus, Lyranus, Abulensis and others understand by "sin" the fault of commission; by "trespass," that of omission.

But it seems truer that "sin," when it is distinguished from trespass (for they are often confounded, as is plain in Leviticus 5:5-6), is that which is committed knowingly against the law; "trespass" is that which is committed in ignorance or through forgetfulness, particularly of the law and precept. Thus Ribera, from Procopius and St. Jerome, in book IV "On the Temple," chapter 5. And it is proved by the fact that for "trespass" the Septuagint translates πλημμέλειαν, that is, an error, and ἀγνόημα, that is, ignorance. Secondly, because Our Latin so renders Leviticus chapter 5, last verse: "Because he sinned by error against the Lord," where in Hebrew it is ascam, that is, trespass. Thirdly, this is plain from Psalm 18:13: "Who can understand sins? from my secret ones cleanse me." Behold, he says trespasses are not understood, not known, and are hidden, as having been committed through ignorance or forgetfulness. And Psalm 68:6: "O God, You know my foolishness, and my trespasses are not hidden from You." Therefore trespasses are those which, committed through foolishness — that is, imprudence and inadvertence — are hidden from us, but not from God. And this is suggested by the Greek παράπτωμα which the Apostle here uses, which Our Latin renders "trespass": for the Greek παρά signifies "beside," when, namely, someone beside intention, in passing, inadvertently strikes against, slips and offends. Against this, St. James, chapter 4, verse 17, calls "sin" that which is committed knowingly: "To him who knows to do good, and doesn't do it, to him it is a sin."




Verse 2: In Which You Once Walked According to the Course of This World

2. In which you once walked, — i.e., conversed, as he explains in the following verse; for "walking" signifies the repetition and habit of sin. Whence he adds:

According to the course of this world, — that is, according to the custom of worldly people, who live in a worldly and mundane way in this world.

According to the prince of the power of this air. — As if to say, According to the will and impulse of the prince who exercises his power in this air: or rather, who is the prince of the power, that is, of the demons, who are called "power" because they exercise power in this air; for "Power," as it is the name of an order of angels who exercise power on earth, so it is also of demons, who retain the same power they had when they were angels, but now made demons direct it to evil, so as to harm men. This is plain from chapter 1, verse 21; chapter 6, verse 12; Colossians 1:16.

Note: This prince is Lucifer, or another demon who under him is set over the powers, that is, the demons who rule in this air.

Secondly, he is called "power of the air" because in the air he stirs winds, thunder, lightnings and storms by which he harms crops, beasts and men; or rather because in the air — that is, in this world (so that it is a synecdoche) — he exercises his power among men, tempting them, vexing them, and harming them in every way. Thus St. Thomas. Hence the Fathers teach that this air is full of demons until the day of judgment, who exercise men, so that the good may be tested and perfected, the evil hardened, and on the day of judgment thrust down to common damnation in hell with the demons. Excellently St. Augustine in the Sentences, no. 130: "When man, when he lives according to himself and not according to God, he is like the devil: for it was not according to an angel that he must live in accordance with the angel, but according to God, that he might stand in truth, and speak truth from God's truth and not lies from his own. Whence not without reason is it said that every sin is a lie: because one does not sin except by that will which is contrary to the truth, that is, to God."

Of the spirit. — In Greek it is πνεύματος, that is, "spirit" in the genitive, which some explain by apposition, so that "air" coheres with "spirit," thus: "According to the prince of the power of the air," which air, namely, is a spirit. But what follows opposes this: "Who works in the sons of disobedience"; for the air does not work in them.

Secondly, Erasmus orders it thus: "According to the prince whose power is both of the air and of the spirit," that is, both in the air and also in the spirit, "who works in the sons of disobedience."

Thirdly, Adam refers it to "of the air," as if to say: According to the prince of this air, in which spirits — that is, demons — dwell: for this prince in the air dwells, as it were, as a spirit among spirits, says Theophylact.

Fourthly, Vatablus refers it to "prince," as if to say: According to the prince of the spirit, that is, of the spirits, namely, of the demons. But all these must supply the conjunction "and," or something similar.

Fifthly, therefore, plainly and simply, by apposition and explanation, "spirit" refers to "power": for it explains what the power of the air is, namely it says it is a spirit, "who works in the sons of disobedience," that is, that it is spirits (it is an enallage of number; for the singular is put for the plural), namely demons, "who," as evil spirits, by their impulse and inspiration "work," that is, exercise their force, energy (for in Greek it is ἐνεργοῦντος) and malignity (by inciting, namely, and impelling to gluttony, drunkenness, fornication, pride, vengeance, heresy, and all crimes) "in the sons of disobedience," in Greek ἐν τοῖς υἱοῖς τῆς ἀπειθείας, which you would more clearly translate "in the sons of unbelief, unpersuadability and disobedience" — that is, unbelievers, untractable, rebels. Thus the Syriac; for ἀπείθεια is unpersuadability, when one is intractable, stubborn, does not wish to be governed by discipline, but is borne wherever he pleases according to his own will. Whence St. Basil, or rather his interpreter in the "Brief Rules," Rule 268, translates "sons of stubbornness," which is, he says, one who exercises works of stubbornness, or who does the will and works of the devil: for he is the prince and father of stubbornness, so that he can rightly be called stubbornness itself. Moreover, "son of stubbornness" and "son of wrath" are the same. For Christ says: "He who is stubborn against the Son shall not see eternal life, but the wrath of God remains upon him" — thus far St. Basil. Our Latin translates "of disobedience," because such do not trust God — that is, do not believe Him, practically speaking; that is, they do not obey: for one who believes a speaker easily obeys him, trusts him and lets himself be ruled by him. Hence to "believe" in Scripture by metalepsis often signifies to obey, as in Psalm 118:66, and consequently not to believe signifies not to obey. Secondly, "disobedience" can be taken in its proper sense, because such, on account of their disobedience and vices, distrust God and salvation and despair of it.

Note: The word "son," when joined to the genitive of a vice or virtue, signifies one indebted to the vice or virtue: thus one is called "son of disobedience," that is, addicted, given to disobedience, as if begotten by it, and seeming to imitate it as offspring imitates its mother — that is, plainly disobedient and rebellious. But when "son" is joined to the genitive of a penalty or reward, it is the same as "worthy": as "son of death," "son of Gehenna," "son of resurrection" — that is, worthy of death, of Gehenna, of resurrection.




Verse 3: In Which We Also All Once Conversed; and We Were by Nature Children of Wrath

3. In which (among whom) also we all once conversed.

Doing the will of the flesh. — In Greek θελήματα, that is "wills," as if to say: Fulfilling the appetites and desires of concupiscence, or those things which were pleasing to the flesh — that is, to carnal concupiscence, to the thought and the imagination — and which concupiscence willed, that is, sought.

Note: "Will" here signifies appetite, not only rational, but also sensual, animal, carnal and brutish; for the flesh, that is concupiscence, resides as much in the rational as in the animal appetite, as I said on Galatians 5:17.

Note secondly: For "of thoughts" in Greek it is διανοιῶν, which Ambrose translates "of counsels"; St. Jerome, "of minds": because, he says, some sins are of the flesh, like gluttony, lust; others of the mind, like heresies, sects, envies, etc. But more simply we shall take "flesh" for any concupiscence, whether carnal or mental; "thoughts" for the imagination itself, which imagines, conceives and fashions various species and modes of concupiscence: for those who lust, just like those who love, fashion dreams for themselves.

And we were by nature children of wrath. — Because, says Illyricus, original sin, which makes us children of wrath, is not an accident, but our form, substance and nature. But this is as stupid, and against Aristotle and all Philosophers, as it is impious: for if Adam's sin is a substance, then since every substance has been created by God, it will follow that sin has been created by God and by Him alone, and implanted in Adam and his posterity.

I say therefore: "we were children of wrath by nature," not in ourselves and our substance, as it was founded by God, but in our natural quality and condition, as it has been corrupted through Adam and original sin: for then vice grew up in place of nature, says St. Augustine.

Secondly, "by nature," that is, from birth and from the origin of nature: thus Chrysostom, St. Thomas. Thirdly, "by nature," that is, by natural temper, disposition, inclination, by which from boyhood we are as it were naturally inclined to evil. Thus Jerome. For the Greek φύσις signifies first, nature; secondly, nascence, origin, generation; thirdly, natural disposition and propensity. Hence fourthly, adverbially, τῷ φύσει, that is "by nature," is the same as "plainly," "altogether," by metalepsis; for what is such by nature, that is plainly and altogether such. Hence conversely, what is altogether such is said to be such by nature: and so a man wholly addicted to drunkenness is said by his nature — that is, altogether — to be drunken. Therefore Paul says: "We were by nature," that is, from the corruption and propensity of our nature, so were we given over to the flesh and to concupiscences that "by nature," that is, altogether, we were sinners and children of wrath. Thus Jerome, the Syriac and others. This is the full sense of the Apostle: for he is regarding not only the corruption of nature in Adam, but even and much more what followed from it — namely, that individuals born of Adam serve the flesh and sins entirely as if naturally, and so are children of wrath until they are freed and reformed by Christ's grace: for he is treating of actual sins, as is plain from what precedes.

Children of wrath, — that is, worthy of and subject to the wrath and vengeance of God. See what was said at the end of verse 2; for thus one is called "son of death," that is, worthy of death.

Where note the Hebrew prosopopoeia: for death, as it were a mother, is feigned to have begotten such a sinner, who is worthy of death, unto death, that she may communicate herself to him and bring death upon him, so that the sinner's death is born, as from a mother, from death; and death seems to embrace him as her son whom she begets and leads to death.

Otherwise Chrysostom and Theophylact: "We were children of wrath," that is, we were the very wrath of God and nothing else; for thus the "son of man" is none other than man. Others thirdly, in Jerome, take "children of wrath" as "of the devil," who is called death and wrath because of the ferocity which he exercises against men. But the first sense is the simplest, and best corresponds to the Hebrew idiom.

Beautifully St. Bernard, sermon 1 On the Purification of Blessed Mary: "We too, were children of wrath; children of what wrath? Namely, children of ignorance, of cowardice, of captivity. The ignorance of the woman who was seduced had blinded us; the softness of the man drawn aside and enticed by his own concupiscence had enervated us; the malice of the devil had justly captured us, exposed to him by God. Thus therefore we are all born, first wholly ignorant of the way to the city of our dwelling; then weak and cowardly, so that, even if the way of life were known to us, we would yet be impeded and held back by our own inertia; finally captives under the worst and most cruel tyrant, so that, although we were prudent and strong, we would still be sought out by the very condition of wretched servitude."




Verse 4: On Account of His Exceeding Charity Wherewith He Loved Us

On account of His exceeding charity. — The Greek διὰ τὴν πολλὴν, "on account of His great charity": and so read Jerome and Ambrose, "great," that is, "much," by enallage, in which a discrete quantity is put for a continuous one, i.e., multitude for magnitude: "great," I say, by emphasis, that is, "immense and exceeding." It is called "exceeding" with respect to men so wretched and unworthy, not with respect to God: for to God, who is uncreated goodness itself, this immense self-communication and exceeding charity toward men is fitting. Thus King Agesilaus, when he gave a huge gift to some commoner, and the man out of modesty refused, saying this was too great for him: "But," said the king, "it is not too great for Agesilaus."




Verse 5: And He Quickened Us Together in Christ

5. And He quickened us together in Christ. — The conjunction "and" joins what follows; for he says: "And He quickened together, and raised up together, and made to sit together": for by anadiplosis he reduplicates for emphasis. Secondly, "He quickened us together," that is, He granted us a spiritual life common with Christ in His likeness. Thirdly, "in Christ," that is, with Christ, or after the manner of Christ. Whence many Greek and Latin manuscripts have only "Christo" (in Christ).




Verse 6: And Made Us Sit Together in the Heavenly Places in Christ Jesus

6. And made us sit together in heavenly places, — because Christ has carried us — that is, our flesh — into heaven in His body. Thus Chrysostom. But because the Apostle is speaking of our resuscitation and our sitting — we who were dead through sins — hence secondly, it is more apt to say that Christ has carried us into heaven and has placed us there and made us sit through hope, affection, and tending toward the heavenly life, by which He will in fact after death carry us into heaven and cause us to sit together with Him: for this past tense "made to sit together" signifies partly past, partly future: "He has done," namely, "and He shall do." Similarly the Prophets speak of future things in the past tense on account of their certitude, as if they had already been done: for although they are future in fact, yet in God's foreknowledge they are already done. Therefore God in an inchoate way has made us sit together with Christ in the heavens, because He has already prepared a place and seat for us there, and by His grace directs us to it, that with sure hope we may take possession of that place, claim it as ours, as if we already occupied it and were sitting there; perfectly and properly He shall make us sit when He shall transfer us from this life into heaven. Thus Jerome. Why then do we here, like moles, gape after the earth and earthly things, when a house and seat is prepared for us in heaven, where we already as it were sit beside Christ?

St. Gregory notes, in book VI of the "Morals," chapter 8, that Paul, when he was bound in prison with chains, on account of the certitude and courage of hope said that he and we sit with Christ in the heavens. "Holy men, therefore, are despised outwardly and bear all things as if unworthy; but trusting that they themselves are worthy of the seats above, with certitude they await eternity's glory; and when they labor outwardly under the adversity of persecution, they retreat to the fortified citadel of the mind within, and from there they look down on all things passing beneath them, among which they see themselves also passing bodily: they do not fear threats, because by suffering they despise even torments. Hence it is said through Solomon: 'The just is bold as a lion;' and: 'Whatever shall befall the just, it shall not make him sad.'"

In Christ, — i.e., with Christ. For the Hebrew ב, that is "in," sometimes is equivalent to עם im, that is "with."




Verse 7: That He Might Show the Abundant Riches of His Grace

7. That He might show in the ages to come (in the following times) the abundant riches (that is, excellent exuberance) of His grace, in His bounty (in Greek ἐν χρηστότητι, that is, through benignity — supply, which He has shown) upon us (that is, toward us), in Christ Jesus, — that is, through Christ Jesus.




Verse 8: For by Grace You Are Saved Through Faith, and That Not of Yourselves

8. By grace you are saved (that is, you have been freely justified) through faith (for justice is salvation begun, just as full and perfect salvation is consummated justice: as I said on Romans 11:5), and this not of yourselves. — The pronoun "this" points not to "you are saved" but to "through faith," as if to say: "That you are saved through faith — this is not of yourselves, because faith is not of yourselves, but is the gift of God." Hence Vatablus interrupts this with a parenthesis thus: "(and this is not of yourselves; for it is the gift of God);" for then the following antithesis, "not of works," coheres beautifully, so that it is not redundant, but opposes works to faith, as if to say: You are justified through faith, not through works, "lest anyone glory" that he has obtained justice and salvation by his works and merited them.

Hence it is plain that the Apostle does not here exclude the works of faith and those that flow from faith, such as the acts of hope, penance, charity, etc., but those which are without faith and are opposed to faith, just as nature is opposed to grace; that is, he excludes works done by one's own natural powers, in which the Philosophers and Gentiles gloried, as if done and performed by their own efforts. See Chapters 2 and 3.




Verse 10: For We Are His Workmanship, Created in Christ Jesus in Good Works

10. For we are His workmanship. — In Greek ποίημα, that is, as Ambrose has it, "figment"; Vatablus, "creature"; Erasmus, "work." He speaks not of the first creation of man, by which we have all been created in Adam; but of the second, which he explains by adding: "Created in Christ Jesus." Although Nazianzen, in Theophylact, expounds this as "through Christ, who is the Word," that is, through Christ not as man, but as God, we were created in Adam in grace: nevertheless others more rightly throughout understand it of Christ as man; for here He is called Jesus, as if to say: Through Christ the Redeemer we have again been as it were created, because in Baptism we have been regenerated and as it were created by the Spirit of Christ, and have been made brothers of Christ, a new creature, sons of God and citizens of the Saints.

Note: The justification of the wicked is called creation, not physical (for it is not made from nothing), but moral, because no merit or work of the wicked person obtains it. Secondly, because the whole is attributed to the merits of Christ, just as creation in its entirety is attributed to the omnipotence of God. Thus Chrysostom. The just person, therefore, by the newness of life and the sublimity of grace, is as it were a new mountain, says Jerome — nay rather, as it were a new world of virtues, created and founded by Christ.

Beza argues here: the pronoun "His," when the Apostle says, "We are His workmanship," namely God's, excludes all others: therefore those are deceived who imagine that nature and free will are aided by grace; for hence we learn, he says, that good works are owed wholly to God and to God's grace.

But it is astonishing that Beza does not notice that the Apostle is speaking of justification: for by this we are made a new workmanship and creature of God; not however of the works which follow justification. Whence, just as according to nature we are the workmanship and work of God alone, who created us, and yet, having received nature from God, we freely do many natural and moral works, both good and bad: so entirely in justification, we receive justice — through which we are recreated and become as it were a new creature — as infused by God alone; nevertheless, having received it, through that same justice we freely do works of faith, hope, charity and Christian justice. Add that we are created in one way, and recreated or renewed in another, through justification. "He who created you without you," says St. Augustine, "will not save you," and consequently will not justify you, "without you": because, namely, He requires of you your cooperation and free disposition, by which you may dispose yourself to justice through acts of faith, hope and penance.

Created in Christ Jesus in good works (in, i.e., for doing good works: whence follows) which God has prepared, that we should walk in them. — If for God prepares good works, that we may walk in them: therefore God does not create them in us, but only destines and directs us to them, that we may freely exercise ourselves in them; for this is what the word "walk" signifies. Thus Chrysostom, the Syriac, Œcumenius, indeed even Beza, Vatablus and Erasmus, since the Hebrews often take be, i.e. "in," for hamed, i.e. "to": as in 1 Corinthians 7:15, "In peace," i.e. "to peace, God has called us." Similar are James 4:1; Colossians 3:23, and 1 Corinthians 7:15. And the Greek ἐπί ἔργοις ἀγαθοῖς can be translated either "for good works" or "in good works": for ἐπί with the dative often means "to," according to Budaeus: thus Isocrates says, ἐπί θάνατον ἁρπάζειν, i.e. "to snatch unto death"; and Homer, ἐπίπτονται ἐπ᾽ ἄνθεσιν, i.e. "they fly forth to the flowers."

Chrysostom notes that the Apostle adds this so that no one, from the fact that he has excluded works from salvation and justice (adding: "Not of works"), should think he likewise wished to exclude them from the Christian life, as if for the Christian faith alone suffices. He therefore says we have been created for good works, as if to say: We have been made Christians not that we may henceforth lead an idle and Epicurean life in leisure or in carnal pleasures of gluttony and lust; but that we may persevere in good works: for this is what the word "walk" suggests, namely, that it is not enough to begin and start good works, but that we must be assiduous and continuous in them, that we may walk in them not for two or three years, but throughout the whole way and course of our life. For this is the meaning of the Greek περιπατήσωμεν, that is, "let us walk about," says Theophylact and Chrysostom. Who adds in the moral homily 5: "He commands that we work not just one, but all. For as we have five senses, all of which we must use according to the need of the matter, so we must use all the virtues."

Which God has prepared. — Note: God prepares good works for us when He prepares and gives us grace — both habitual and actual — for example, when He instills pious instincts and impulses in the will, and pious illuminations in the intellect: for by these the intellect and will are prepared, bent, and incited to undertake good works; thus effects are prepared when their cause is prepared and put in place: thus the harvest is prepared when the seed is cast into the earth; war is prepared when soldiers prepare the arms with which the war is to be waged.

Hence secondly, by hypallage, God prepares good works for us — that is, He prepares us ourselves, namely intellect and will — for good works in the modes already mentioned.

Thirdly, He prepares good works for us when He sets before us good companions, preceptors, confessors, preachers, holy examples, and other incitements and occasions for doing well — for example, when He sets a beggar, poor and infirm, before a merciful rich man: He prepares for him the matter and object inviting him to the act of almsgiving. Whence the Greek οἷς προητοίμασεν can properly be translated "for which," namely good works, "God has prepared" — supplying "matter, occasion, cause, or path," as if to say: God has prepared the way for good works, so that we may walk and conduct ourselves in this way of good works, and consequently in the good works themselves. Our translator more aptly renders it as which He prepared: for just as a way is said to be prepared for the king, so that he may walk in it, so God is said to prepare good works for us, that we may walk in them; therefore the works themselves are the way to heaven, and the way is not made by works, unless you say that a way is made to a way, or toward a way; for just as a way is made to a garden so that the king may walk in it, so God makes for us a way and entry to good works, so that we may walk in them. Finally, all these things already mentioned, God does not so much prepare when in time He actually gives and supplies them, but He also prepared them in His mind from eternity, when He preordained and predestined them to be given and shown to each person in his own time. How wise and happy is he who carefully observes, attends to, embraces, and carries out these occasions, ways, modes, graces, and impulses to good works which God daily prepares and supplies for him!




Verse 11: Wherefore Be Mindful That You Were Once Gentiles in the Flesh

11. Wherefore be mindful, — as if to say: Because God has made and shown you so great a redemption and grace through Christ, hence I exhort you, O Ephesians, that you be mindful of it your whole life long, especially because He has called you out of paganism, idolatry, and every wickedness to this grace of Christianity, so that you may render to Him such thanks and praises as you can.

You were Gentiles in the flesh. — He opposes "Gentiles in the flesh" to "circumcision in the flesh," that is, to the Jews: since therefore it is established that the Jews are called the circumcision in the flesh, because they had the flesh, that is the foreskin of the flesh, circumcised, it follows that the Gentiles are called "Gentiles in the flesh," because, as Vatablus says, they had the gentile and uncircumcised foreskin, and consequently as uncircumcised Gentiles and pagans they lived in gentile fashion according to the flesh in idolatry, gluttony, lust, etc. Hence follows: "Who are called the foreskin," that is, the foreskinned, "by that which is called circumcision in the flesh, made by hand," that is, by the Jews, who are called circumcision because of the foreskin of the flesh that has been circumcised.

Note: Just as by metonymy we call wickedness wicked, so for greater contempt and detestation the Jews called the Gentiles, who were uncircumcised, "foreskin"; while extolling themselves as circumcised, they called themselves "circumcision." Secondly, the force of "made by hand" does not refer to "in the flesh," but to "circumcision"; for this was made by hand. This is clear from the Greek. He adds "made by hand" to distinguish it from spiritual circumcision, which is made through the Spirit and grace of Christ. Concerning which see Romans 2, last verse. So Jerome.

Note: Circumcision among the Jews was the greatest honor and glory, just as the foreskin was the greatest dishonor and shame. Whence also among the Egyptians, who are neighbors to the Jews, circumcision was granted only to priests, wise men, and nobles. "Among the Egyptians, no one investigated the secrets of geometry, astrology, and genesis (than which they think nothing more divine), unless he had received circumcision. A priest among them, a soothsayer, or any minister of the sacred rites, or, as they call him, a Prophet, is all circumcised. Likewise no one learned the priestly letters, which they call hieroglyphic, unless he was circumcised. No hierophant, no seer, no initiate or knower of the heavens (as they think) and of the underworld is believed to be such among them, unless he be circumcised."




Verse 12: That You Were at That Time Without Christ, Alienated From the Conversation of Israel

12. Because you were (so it should be read with Ambrose, Jerome, and the Greeks, not "who" or "that you were": for he gives the cause why the Ephesians and other Gentiles both were, and were called, foreskin, and Gentiles in the flesh: namely "because you were") without Christ (that is, without knowledge of Christ, law, grace, religion, life — that is, without Christianity), alienated from the conversation of Israel. — In Greek τῆς πολιτείας, that is, first, from the citizenship, or from the commonwealth of Israel, says Erasmus. Secondly, the Syriac: from the government of Israel; for "politia" signifies the very administration and government of the commonwealth, by which here God governed Israel as His people through holy laws, ceremonies, and prophecies. Thirdly and better, Our translator: from the conversation, that is, from the manner and norm of living of the Israelites, the fathers and patriarchs, especially Jacob, who was called Israel, from whom the Israelites descend, who reverently worshipped the one God, and lived holily according to His law, while you worshipped idols, and were without law and followed the lead and impulse of concupiscence: for the Greek πολιτεύεσθαι signifies to converse. So Budaeus and others.

Strangers to the testaments, — that is, foreigners, or outsiders and aliens to the testaments, that is, to the covenants, which God entered into with the Jews: for "testament" signifies any covenant, as I said in 1 Corinthians 11:25. He alludes to the commonwealth and conversation of Israel just mentioned. Hence he calls "strangers" those alien from the right of citizens, of the city, and of the commonwealth.

Not having the hope of the promise. — Chrysostom, Theophylact, Oecumenius refer the word "promise" to the preceding "testaments," as if to say: You were strangers and aliens from the testaments and covenants of promise, that is, of promises, which promise good things to Israel. But far more fully and more aptly the Roman Bibles and other more correct ones divide this with a comma, so that "of the promise" is connected with what follows, "not having hope." He understands the promise of the resurrection and of the blessed and eternal life, as Paul explains himself before King Agrippa, Acts 26:6: "And now, I stand subjected to judgment for the hope of the promise made by God to our fathers; to which our twelve tribes, serving night and day, hope to attain, concerning which hope I am accused by the Jews, O king. Why is it judged incredible by you, if God raises the dead?" Hence he calls this hope "the hope of Israel," Acts 28:20: "For the hope of Israel, I am bound with this chain," as if Paul were saying here: You, O Gentiles, of the beatitude promised to the Jews had no hope at all in paganism.

Without God — that is, the true God. For you worshipped idols and false gods; many among you were also atheists, who removed divinity from the world.




Verse 13: But Now in Christ Jesus, You Who Were Once Far Off Are Made Near by the Blood of Christ

13. But now in Christ Jesus (through Christ Jesus) you who once were far off (from God, from the hope of the promised beatitude, from the testaments and covenants, from the commonwealth and conversation of Israel, in short from Christ and salvation), have been made near (that is, near to Christ, to the Israelites, to beatitude, and to God) in the blood (that is, through the blood, namely through the merits of the passion and death) of Christ.




Verse 14: For He Himself Is Our Peace, Who Has Made Both One, Breaking Down the Middle Wall of Partition

For He Himself is our peace. — "Peace," that is, making peace, as he explains in the following verse and at Colossians 1:20: "Making peace, through the blood of His cross, whether the things on earth or those in heaven." Therefore by metonymy the effect is put for the cause. Hence you may see in what sense and by what figure the Apostle says that Christ is our justice, wisdom, redemption — by a similar figure, namely, by which here he says Christ is our peace, not formal, as is plain, but causal. Hence in explanation he adds:

Verse 14. Who made both one, — that is, He reconciled and united both peoples, Jewish and Gentile, in His Church. So Jerome.

Note: He does not say utrumque in the masculine, but utraque in the neuter, because, as is clear from what follows, this verse and verse 20 refer to the metaphor of a house, or of a city and commonwealth and polity, as I said at verse 12, and to its twin members, parts and walls: ἀμφότερα therefore, that is, "both," tacitly refers to τείχη (which in Greek is of the neuter gender), that is, walls and partitions, as if to say: There are two symbolic walls, namely the Jews and the Gentiles, once separated by a wall, which Christ, having broken down the wall that was in the middle, joined together into one house, namely the Church. Hence follows:

And the middle wall of partition, — In Greek μεσότοιχον τοῦ φραγμοῦ, that is, as Vatablus says, an interspace of partition, that is, of an enclosure, hedge, or wall, namely a hedge or wall which was in the middle and divided one wall from the other. Properly, however, "maceria" is an enclosure, or interspace made from a heap of stones or wood, which in Hebrew is called גדר geder. So in the Comic Poet, Mitio orders the partition wall to be torn down, that one house may be made.

Loosing, — that is, Christ loosed and tore down: for the Hebrews lack an indicative, and use the participle in its place. See Canon 29.

You will ask: what is this wall and middle partition, or the interspace of the wall separating the Jews from the Gentiles, which Christ loosed and tore down?

First, St. Jerome and Chrysostom answer that it is sins and the enmity between God and men, whether Jews or Gentiles. But because there follows: "That He may make the two," namely peoples, "in Himself," hence others more correctly understand throughout the discord which existed between Jews and Gentiles.

Hence secondly, Ambrose and Jerome answer that this interspace was the differing faith, law, and worship of Jews and Gentiles: namely idolatry on the part of the Gentiles; and on the part of the Jews, confidence in the law and their ceremonies.

Thirdly, Theodoret and Anselm hold that this interspace was the Mosaic law, which the Jews embraced and the Gentiles avoided.

Fourthly and best, Vatablus, Adam, Erasmus and others answer that the Apostle explains this middle wall when he immediately by apposition and epexegesis adds "enmities," as if to say: The middle wall dividing the Jews from the Gentiles was the mutual enmities, mutual contempt, and the hatred by which the Jews despised and avoided all the Gentiles as idolaters and uncircumcised; the Gentiles likewise hated the Jews as abhorring the common law, rite and life of the Gentiles, just as the other birds hate and persecute the owl. These hatreds, these enmities Christ dissolved and abolished "in His flesh," dying for both, and breathing into both the common law and spirit of charity, taking away the occasion of enmities, namely the law of commandments.

For first, the law commanded circumcision, which the Gentiles ridiculed, and on account of it called the Jews "verpi, recutiti, apellae." Hence that line: "Verpus, swear to me by Anchialus"; and: "Let the Jew apella believe, not I." On the contrary, the Jews despised the Gentiles as profane, because uncircumcised.

Again, the Gentiles, relying on the law of nature and reason, ridiculed the Jews as trusting in the written law and stone tablets, saying that they had the law not in stone but in mind. So Ambrose. On the contrary, the Jews despised the Gentiles as living without law, indeed as ones who in many things ignored and violated the Decalogue.

Finally, the Gentiles ridiculed so many rites, baptisms, abstinences, ceremonies, and sacred things of the Jews. The Jews execrated the Gentiles because they ate pork and other foods unclean by the law of Moses, and contaminated themselves with many other uncleannesses forbidden by the same law.




Verse 15: Emptying the Law of Commandments by Decrees, That He Might Create the Two Into One New Man

15. Emptying the law of commandments by decrees. — Note: The law of Moses is called "of commandments," because it contains nothing but commandments, and these very many, nor did it confer help and grace for fulfilling them. "Law" therefore τῶν ἐντολῶν, that is "of commandments," is the same as imperious, commanding law, not conferring grace: for so the Hebrews express by two substantives what we express by a substantive and an adjective, or epithet; thus they call the holy temple "temple of holiness," merciful men "men of mercy," warlike arms "vessels of war." This law Christ "emptying," that is, He emptied and abolished, "by decrees," that is, by other decrees: because He exchanged it for Evangelical decrees and dogmas (for this is the Greek δόγμασι), say Jerome, Chrysostom, Theophylact, Oecumenius.

Note secondly: In Greek it is ἐν δόγμασι. Hence Vatablus and Erasmus translate, abrogating the law of commandments situated in decrees; but our translator better, with Chrysostom, Theophylact and the Greeks, expounds it "in decrees," that is, through decrees, namely of the Gospel.

Note thirdly: The Greek δόγμασι is the same as the Latin "dogmatibus." Hence Chrysostom, Theophylact, and Oecumenius understand faith and the doctrine of faith, as if the Apostle were saying: Christ abolished the law of Moses through faith, because He attached justice to faith, not to law. Secondly, as Jerome says: "The law of commandments has been overturned in dogmas, after circumcision and the sabbath observance, which was left to the people of God, and Pascha, and Pentecost, and not to appear empty in the sight of God, have been understood otherwise than they sound, and withdrawing from the killing letter we have begun to follow the life-giving Spirit," as if to say: God emptied the carnal commandments of the law through their spiritual understanding, or through the dogmas of the Gospel.

But note that for the Greeks dogmas signify not only teachings and doctrine, but also precepts and decrees; and so the Apostle takes it at Colossians 2:14 and 20, which passage is similar to this one: for the law is light and dogma. "A lamp, says the Psalmist, to my feet is Your word, and a light to my paths." He therefore calls the precepts of the Gospel not commands, but dogmas, because they enlighten Christians, and teach how they ought to know God by faith, to worship and invoke Him by hope, charity, and religion, and to serve Him and live.

That He might create the two in Himself into one new man, — that is, that He might insert and incorporate the two peoples, namely the Jewish and the Gentile, as two men, into Himself and His body, that is, into His Church, of which He is the head, and might make each of them, that is, each people, as a kind of new man walking in newness of life. Hence for "condat" (make) the Greek is κτίσῃ, that is "He may create."

Note: Here he explains the preceding metaphor of walls, partition, and house, through another metaphor, namely of a man and the human body: for the Jews and the Gentiles are as it were two men, who, incorporated into Christ, have grown together into one mystical man, that is, into one Christian people. Hence from the neuter gender, which he used in the preceding verse, here he passes to the masculine, because the thing figured, namely man and people, is of the masculine gender.




Verse 16: And That He Might Reconcile Both to God in One Body Through the Cross

Verse 16. And that He might reconcile both (namely men, that is peoples, of the Jews and Gentiles) in one body (mystical, that is the Church, united), as if to say: That He may "reconcile" both these peoples, having now become one mystical body, that is, one commonwealth and Church, to God through the cross, slaying (that is, completely destroying) the enmities (which were between Jews and Gentiles; and again all those which were between both and God) in Himself, — that is, through Himself, namely through His cross and passion. It is the same as what he said in the preceding verse: "In His flesh." Our translator reads in Greek ἐν αὐτῇ with rough breathing; but St. Jerome, Erasmus, Vatablus read with smooth breathing, and translate "in it," namely the cross; for the cross is in Greek of the masculine gender: hence it aptly answers to the masculine pronoun αὐτῷ. Hence the Syriac translates, "and by His cross He killed hatred." But the sense returns to the same, whether you refer it to Christ or to the cross: for Christ did these things through the cross.

From this passage St. Leo morally teaches, in Sermon 6 On the Nativity, that Christians everywhere ought to cultivate peace, and to offer it as a most pleasing victim to God. "Therefore those who are born not of bloods, nor of the will of the flesh, nor of the will of man, but of God, let them offer to the Father of peaceful ones the concord of sons, and let all the members of adoption come together to the firstborn of the new creation, etc.: since the grace of the Father has adopted as heirs not the discordant nor the unlike, but those of one mind and one love. The birthday of the Lord is the birthday of peace. For He Himself is our peace, who has made both one," etc.




Verse 17: And Coming, He Preached Peace to You Who Were Far Off, and Peace to Those Who Were Near

17. And coming He preached peace to you (Gentiles) who were far off (from God, Christ and salvation), and peace to those who were near, — that is, to the Jews; for by this periphrasis taken from Isaiah 57:19, he describes the Jews and the Gentiles. See what was said on verses 12 and 13. He alludes to the voice of the angel to the shepherds at Christ's nativity: "Behold I bring you good tidings of great joy, etc.: glory to God in the highest, and on earth peace to men of good will," Luke 2.




Verse 18: For Through Him We Both Have Access in One Spirit to the Father

18. For through Him (namely Christ) we have access (προσαγωγήν, that is, as Vatablus and Erasmus say, an entrance, introduction) to God the Father, both (namely both Jews and Gentiles) in one Spirit — that is, through the same Spirit as guide and impeller. Secondly, in one and unanimous spirit, that is, in one will and zeal of faith, religion, and Christian charity, that there may be in us one heart and one soul. So Anselm. He alludes to kings, to whom there is no access except through the princes who are at the king's bedchambers, and bear the golden key of the royal chamber, and who provide for those entering their own guide and instructor, that they may know with what gesture, reverence, form, and manner they ought to address and accost the king. So here the king is God the Father, the prince providing entrance is Christ, the guide is the Holy Spirit.




Verse 19: Now You Are No Longer Strangers and Foreigners, but Fellow-Citizens of the Saints and of the Household of God

Verse 19. Now you are no longer (as you were in paganism) strangers and foreigners, — ξένοι καὶ πάροικοι, sojourners and inhabitants, or foreigners, namely those who, coming from elsewhere, migrated into a foreign city and province, whom the Romans called Coloni: for from one city, e.g. Roman, they used to lead colonies into other regions: as Agrippina, mother of Nero, ordered a colony of veterans to be led to the Rhine among the Ubii, where she was born, which is therefore still called Colonia Agrippina, a city renowned for its wealth and religion. Such among the Jews were the Proselytes, or newcomers, who, as it were foreigners, since they were of Gentile origin, were converted to Judaism, and were gathered to the Jews and the Church of God. As if to say: You are now no longer proselytes, but residents of the Church, as follows:

But you are fellow-citizens (συμπολῖται, fellow-citizens) of the Saints (both of the angels, and rather of the patriarchs Abraham, Isaac and Jacob, or Israel, and his descendants the holy Israelites, such as David, Samuel, Isaiah and the other Prophets, from whom in paganism you were strangers and alienated, as he said in verse 12) and of the household of God. — As if to say: You are of the house and family of God, namely of the Church of God, from which before Christ you were exiles; you are of the family of King Messiah, who is both God and man, and of the Christian commonwealth, in which you have civic right to the Sacraments of the Church, and to all the good things of Christ and Christians, and you are enrolled as citizens and heirs of that same heavenly city, namely Jerusalem. So Chrysostom, Anselm, Theophylact. And the Apostle beautifully explains this in Hebrews 12:22: "You have come to Mount Sion, and to the city of the living God, the heavenly Jerusalem, and to the company of many thousands of angels, and to the Church of the firstborn, who are written in the heavens, and to God the judge of all, and to the spirits of the just made perfect, and to Jesus the mediator of the New Testament, and to the sprinkling of blood that speaks better than Abel."

Hear also St. Augustine in his Sentences, no. 156: "The citizens of the earthly city are begotten by nature corrupted by sin, who are vessels of wrath: but the citizens of the heavenly fatherland are begotten by grace freeing nature from sin, who are vessels of mercy."




Verse 20: Built Upon the Foundation of the Apostles and Prophets, Christ Jesus Himself Being the Chief Cornerstone

20. Built upon (he returns to the metaphor of building and house, on which see verse 14: for this house sacred to God, or temple, is the Church, which has been built) upon the foundation of the Apostles and Prophets, — that is, upon the Apostles and Prophets, who are the foundation of the Church: for the Church rests upon the faith, doctrine, preaching, and institution of the Apostles and Prophets, as upon a foundation, as if to say: The Apostles have been placed as the foundation of the Church; you Ephesians, and the rest of Christians, are built upon them, and complete the rest of the structure of His house and temple. So Chrysostom, Theophylact, Oecumenius, and beautifully Augustine on Psalm 86, "Its foundations are in the holy mountains."

Otherwise Anselm: "Upon the foundation," he says, that is, upon Christ, who is the foundation of the Apostles, of the Prophets, and of the whole Church — which Beza eagerly seizes upon and follows. He says it is an antichristian saying to lay another foundation: for "no one can lay another foundation than that which is laid, which is Christ Jesus." But St. Augustine answers above, that Christ is the foundation of foundations, or the primary one, on which the Apostles themselves and the whole Church rest; but the Apostles after Christ are a secondary foundation: just as in the foundations of a house, there is its own breadth, so that one foundation is at the bottom under the earth, another higher on the very surface of the earth, and this second does not impede or contradict the first.

For that the Apostles are here called the foundations, but not Christ, is clear, because Christ is called the cornerstone of the foundation, on which the foundation rests. This is clearer in the Greek: Ἐπί τῷ θεμελίῳ τῶν Ἀποστόλων ὄντος ἀκρογωνιαίου αὐτοῦ Ἰησοῦ Χριστοῦ: that Χριστοῦ (which is genitive) cannot be referred to θεμελίῳ (which is dative), but to ἀκρογωνιαίου, the genitive, that is, to "cornerstone," not to "foundation," as if to say: The foundation are the Apostles, but the cornerstone of the foundation is Christ. So also in Apocalypse 21, St. John, seeing "the holy city, the new Jerusalem, descending from heaven," that is, the Church of Christ, adds in verse 14: "And the wall of the city had twelve foundations, and on them the twelve names of the twelve Apostles of the Lamb." You see that the twelve foundations of the Church are the twelve Apostles; for the name of each is inscribed under the foundation, or upon the foundational stone, as John saw, so that he might know these twelve foundations signify the twelve Apostles. So at Matthew 16:18, Christ says to Peter: "You are Peter, and upon this rock I will build My Church." If Peter is this rock, therefore he is the foundation of the Church: for the rock upon which the Church is built can be no other than the foundational rock of the Church.

He Himself being the topmost cornerstone, Christ Jesus. — As if to say: Christ as a most strong cornerstone holds together the foundation and the whole structure of the Church, and binds and unites in Himself, as in a middle angle, in the kiss of peace, both walls of it, namely Jews and Gentiles. So Jerome, Augustine, Bede.

You will say: The foundation is laid at the bottom; how then does he say here that the cornerstone is at the top? Villalpando, on Ezekiel, in the building of the temple, page 477, admits that the top stone is here understood as that which on the eastern face covers, adorns, and contains the whole building at its peak, which we call the frontispiece. Hence in Psalm 117, to which the Apostle here alludes, it is called the head of the corner; if head, therefore it is at the top, not at the bottom.

But against this stands the fact that the Apostle here says that the Ephesians and the Church are built upon this stone, and that the building constructed grows into a holy temple in the Lord: he does not therefore understand the top stone, which closes the building, but the lowest, which sustains the foundation and the whole structure, and from which, as from a most firm one, the whole structure of the Church begins. Hence by the Psalmist it is called ראש פנה rosch pinna, that is, head of the corner, by metaphor; because just as from the head depend the rest of the members and the whole body, so from the cornerstone depends the whole building, but in a different position: for the head in the body holds the highest place, but the cornerstone in the house holds the lowest; but at the bottom it furnishes to the building what the head at the top furnishes to the body, and therefore is called "head." Hence ראשית reshit to the Hebrews, and "head" to the Latins, signifies that which in each thing is first and chief.

Secondly, therefore, St. Augustine answers in Psalm 86, and from him Anselm, that this cornerstone is at the top, because this building and house of the Church is not corporeal, but spiritual and heavenly: for it is, as St. John says, Apoc. 21, the new Jerusalem descending from heaven; therefore its foundation and cornerstone is at the top, namely in heaven. "If we were built up toward the earth, our foundation would be laid at the bottom; but now, because our building is heavenly, hence our foundation has gone before us to the heavens," because, namely, the origin and beginning of the Church is from heaven. But this is symbolic and mystical.

I say therefore: For "summo angulari" (topmost cornerstone) the Greek is ἀκρογωνιαίῳ, that is, extreme cornerstone, which is the lowest, or bottommost: for the extreme in a building and foundation is the lowest, or the bottommost of the foundation; for ἄκρον in Greek means extreme, whether it be highest or lowest. That here it should be taken as the lowest is clear from the foundation which this cornerstone supports. So in Latin "mare altum" (deep sea) or "summum" means deep or low. Paul alludes to those huge and very hard stones, which from red rock or other stone are placed like a mass at the bottom of the foundation, and are laid directly upon the solid earth, on which then the workmen throw other stones, rubble, bricks, mix them and cement them with lime, to a height of four, six, or even ten feet, according as the size and height of the house requires a greater or smaller foundation: for those first huge stones are here called the "top stone," that is, the bottom of the foundation, and that the cornerstone, so as to support and bind both walls, and therefore must be stronger than the others, and is in the building primary and capital.

Note: St. Jerome, on that passage of Isaiah 19, "They have deceived Egypt, the corner of the peoples": "It is an idiom of the Holy Scriptures, that they put corner for kingdom and prince, because it contains the peoples, and because it is the strongest in the whole house." Since therefore corners are made from larger and more solid stones, hence the princes or leaders of peoples are called "corners," just as we call the leaders and republics of the Helvetians by the common word Cantons (as if "corners"). So Zechariah 10:4 says: "From him the corner," that is, from Judah will come Christ the cornerstone, and prince of Jews and Gentiles. And Jeremiah 51:26 says of Babylon soon to be overthrown: "They will not take from you a stone for a corner," that is, as the Chaldean translates, they will not take from you a king for a kingdom, and a prince for a principality. So Psalm 117 (to which Paul here alludes) says of Christ: "The stone which the builders rejected has been made the head of the corner." Where Lyranus and Abulensis think allusion is made to a real stone, which at first was rejected by the Jews as useless from the building of the temple, but afterwards was received, fitted, and placed in the most honorable place, namely as the head of the corner. But this is a fiction of the Jews, says Burgensis. It is therefore a metaphor, drawn from the corners of buildings, about which I have already spoken: for what the corner is, especially the foundational one, in a building, this is the king in a kingdom, namely Christ in the Church. With a similar phrase and sense Christ said to Peter, Matthew 16:18: "You are Peter, and upon this rock I will build My Church."




Verse 21: In Whom All the Building Grows Into a Holy Temple in the Lord

21. In whom (through whom, namely Christ, who has gone before) all (the whole) building (edifice, structure) constructed (συναρμολογουμένη, that is, as Jerome says, joined together; as Ambrose, compacted; as Vatablus and Erasmus, cemented together) grows into a holy temple (into the Church, which is the holy house and temple of God) in the Lord, — through the Lord; or rather "in the Lord," that is "of the Lord," that you may be the holy temple of the Lord: for the Hebrew beth, that is "in," often signifies the regimen of the genitive. See Canon 25.




Verse 22: In Whom You Also Are Built Together Into a Dwelling of God in the Spirit

22. In whom (through whom, namely the Christ just mentioned, or "in whom," namely the temple) you too are being built together into a dwelling of God (into the temple of the Church just mentioned, in which God dwells as in His own house) in the Holy Spirit, — through the Holy Spirit.

Note: The "sancto" (holy) is not in the Greek, nor in the Roman editions, but in the Plantin editions, and is understood in the Greek. For Spirit here is the grace which the Holy Spirit breathes upon the Saints, as if to say: The Church is the house and temple of God, of which the foundation are the Apostles, the cornerstone is Christ, the walls are the Jews and Gentiles, which daily rise up as more from the Jews and Gentiles are grafted and built into Christ and the Church. You therefore, O Ephesians, together with other Christians be built up into this structure, that you may be stones, parts and members of this temple, that it may daily rise higher and grow, and become a vast temple and dwelling of God, and that through the Holy Spirit, because by His grace and charity as by glue and lime He cements together and joins all the faithful, that they may make one wall, one house, one Church.

St. Ignatius, however, in his epistle to the Ephesians, bringing forward the same metaphor of the building, compares the Holy Spirit to a plumb-line: "Jesus Christ, He founded you upon the rock, as chosen stones, fit for the divine building of the Father, raised on high through Christ, who was crucified for us, using as plumb-line the Holy Spirit, drawn up by faith, and lifted by charity from earth to heaven."

Tropologically, St. Jerome: "When we shall be living stones, hewn on every side, smooth, polished, having no roughness (of vices), we shall be built into a temple, and shall become a dwelling for God, and there shall be founded in us the ark of the testament, the keeper of the Lord's law, and the multitude of Cherubim of knowledge, so that the interior of our heart may pass into a new name, and we shall be called debir, that is, oracle, or response-place and speaking-place of God."

Blessed Dorotheus also, in volume 3 of the Library of the Holy Fathers, doctrine 14, instructs his disciples for the building or restoration of the spiritual house thus: "First, foundations must be laid; this is faith, without which it is impossible to please God. Then place upon the foundation a most excellent building. Has obedience fallen away? add the stone of obedience. Are you angry with a brother from whom you received an injury? let virtue add another stone of patience; then each added virtue will be a single stone. Charity will join wall to wall. The bitumen is humility, which makes the other virtues to be such. The roof is the love of God. The crown, which the law commands to be applied above the roof, lest little ones fall, is prudence. In erecting this building let our industry sweat, that we may be able to have the Holy Spirit dwelling within." He will preserve the house, unless we ourselves are slothful, lest with the winds of the world blowing from the four corners it suddenly fall to the ground.

Again St. Augustine on Psalm 86. We have approached the Church as a heavenly building, so that we ought to be squared, that we may be able to be built into it, and consequently every Christian ought to be like a squared stone. "In every temptation a Christian does not fall, even if he is pushed, and if in any way he is turned, he does not fall. For a squared stone, however you turn it, stands. The Martyrs seemed to fall when they were struck: but what did the voice of Psalm 36 say? When he shall fall he shall not be hurt, because the Lord puts His hand under him. So therefore be squared, prepared for all temptations, so that whatever pushes you, may not overthrow you. Let every fall find you standing."





Exodus XXXII
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Synopsis of the Chapter


The Hebrews, in the absence of Moses, cast and worship a golden calf; whereupon God wishes to destroy them. Moses prays for them, and in verse 15, descending from the mountain, he breaks the tablets of the law, burns the calf, kills the idolaters, and again prays repeatedly for the people, saying, verse 32: "Either forgive them this sin, or blot me out of Your book."




Vulgate Text: Exodus 32:1-35


1. Now when the people saw that Moses delayed to come down from the mountain, they gathered against Aaron and said: "Arise, make us gods that may go before us; for as for this Moses, the man who brought us out of the land of Egypt, we do not know what has happened to him." 2. And Aaron said to them: "Take the golden earrings from the ears of your wives, and of your sons, and of your daughters, and bring them to me." 3. And the people did as he commanded, bringing the earrings to Aaron. 4. And when he had received them, he fashioned them by casting, and made of them a molten calf, and they said: "These are your gods, O Israel, who brought you out of the land of Egypt." 5. And when Aaron saw this, he built an altar before it, and cried out with the voice of a herald, saying: "Tomorrow is the solemnity of the Lord." 6. And rising in the morning, they offered burnt offerings and peace offerings, and the people sat down to eat and drink, and they rose up to play. 7. And the Lord spoke to Moses, saying: "Go, go down; your people, whom you brought out of the land of Egypt, have sinned. 8. They have quickly turned aside from the way that you showed them; and they have made for themselves a molten calf, and have worshipped it, and sacrificing victims to it, have said: 'These are your gods, O Israel, who brought you out of the land of Egypt.' 9. And again the Lord said to Moses: "I see that this people is stiff-necked; 10. let Me alone, that My wrath may blaze against them, and that I may destroy them, and I will make you into a great nation." 11. But Moses besought the Lord his God, saying: "Why, O Lord, does Your wrath blaze against Your people, whom You brought out of the land of Egypt with great power and with a mighty hand? 12. Let not the Egyptians say, I pray: 'He cunningly led them out, to kill them in the mountains and to destroy them from the earth.' Let Your anger cease, and be appeased regarding the wickedness of Your people. 13. Remember Abraham, Isaac, and Israel, Your servants, to whom You swore by Your own self, saying: 'I will multiply your offspring like the stars of heaven; and all this land of which I have spoken, I will give to your offspring, and you shall possess it forever.'" 14. And the Lord was appeased, so as not to do the evil which He had spoken against His people. 15. And Moses returned from the mountain, carrying the two tablets of testimony in his hand, written on both sides, 16. and made by the work of God; the writing also of God was engraved on the tablets. 17. Now when Joshua heard the tumult of the people shouting, he said to Moses: "The howl of battle is heard in the camp." 18. He answered: "It is not the cry of men encouraging to fight, nor the shout of men compelling to flee; but I hear the voice of singers." 19. And when he had come near to the camp, he saw the calf and the dances; and being very angry, he threw the tablets from his hands and broke them at the foot of the mountain. 20. And seizing the calf that they had made, he burned it and ground it to powder, which he scattered in the water, and gave it to the children of Israel to drink. 21. And he said to Aaron: "What has this people done to you, that you should bring upon them so great a sin?" 22. And he answered: "Let not my lord be angry; for you know this people, that they are prone to evil. 23. They said to me: 'Make us gods that may go before us; for as for this Moses, who brought us out of the land of Egypt, we do not know what has happened to him.' 24. And I said to them: 'Which of you has gold?' They brought it and gave it to me; and I cast it into the fire, and this calf came out." 25. So when Moses saw that the people were stripped (for Aaron had stripped them on account of the shame of their defilement, and had set them naked among their enemies), 26. and standing at the gate of the camp, he said: "If anyone is the Lord's, let him join me." And all the sons of Levi gathered to him; 27. and he said to them: "Thus says the Lord God of Israel: Let every man put his sword on his thigh; go and return from gate to gate through the midst of the camp, and let every man slay his brother, and his friend, and his neighbor." 28. And the sons of Levi did according to the word of Moses, and there fell on that day about twenty-three thousand men. 29. And Moses said: "You have consecrated your hands today to the Lord, each one in his son and in his brother, that a blessing may be given to you." 30. And on the next day, Moses said to the people: "You have committed a very great sin; I will go up to the Lord, to see if in any way I may be able to entreat Him for your crime." 31. And returning to the Lord, he said: "I beseech You: this people has sinned a very great sin, and they have made for themselves gods of gold. Either forgive them this offense, 32. or if You will not, blot me out of Your book which You have written." 33. And the Lord answered him: "Whoever has sinned against Me, I will blot him out of My book. 34. But you, go and lead this people where I have told you; My angel shall go before you. But on the day of visitation I will visit this sin of theirs also." 35. The Lord therefore struck the people for the guilt of the calf, which Aaron had made.




Verse 1: Arise, Make Us Gods That May Go Before Us


"Gods," that is, a God; for they were asking for only one. Hence Aaron, in satisfying them, made only one calf. But in the Hebrew language the names of God -- such as Elohim, Adonai, Shaddai -- are plural, and the Hebrews sometimes join singular verbs and adjectives to them, sometimes plural ones, as can be seen in Joshua XXIV, 19, and Deuteronomy V, 26, in the Hebrew.


The Latin translator here imitated this Hebraism by translating "gods" rather than "god," and this in order to set before the eyes more clearly the idolatry of the people: for idolaters, besides the one true God, believe in and worship another, so that according to them multiple gods must be posited; and because they, just as they turned aside from the one God to a second, so easily slide from this one into many others. St. Jerome noted this in Daniel III: "This," he says, "they call the custom of Sacred Scripture, that it should call a single idol by a plural name."


Note here the astonishing ingratitude and blindness of the people toward Moses and God. For they despise Moses, their leader, so kind and generous, because they are impatient at his delay; they seek gods as leaders, but ones that do not yet exist and that Aaron must make; they spurn the true God, who had freed them from the harsh slavery of Egypt through so many and such great miracles, who was leading them to Canaan, with whom shortly before they had entered into a solemn covenant in Chapter XXIV, who had given them the spoils of the Egyptians -- and now, despising God, they consecrate those spoils to an idol, namely the calf.


You will say: The Hebrews had the pillar as their guide on the way; why then do they seek other guides, namely gods, to go before them? I answer: This pillar had stood fixed the whole time that Moses was on the mountain, and did not move to lead the way before the Hebrews; but they wanted to break camp and hasten quickly to the promised land. Therefore they ask not for mortal leaders, who might be taken from them as Moses was, but for gods, such as they had seen in Egypt, so that Aaron might fashion for them an image of a calf or bull, namely Apis, into which a divine power might enter, give oracles, and lead the way into Canaan.


For as for this Moses, the man. The Hebrews speak of Moses contemptuously, as if of an unknown person. Josephus asserts that some of them thought Moses had been eaten by wild beasts, others that he had been taken up by God. Rabbi Solomon fables that a demon displayed a bier of Moses in the air to the Hebrews, so that they would think he was dead.




Verse 2: Take the Earrings


In Hebrew, "break off the earrings" -- fittingly, for they were about to lose, as a judgment upon themselves, the true ornaments of the ears, namely the words of God written on the tablets of the law, says Tertullian, Scorpiace, Chapter III. And St. Ambrose, writing to Romulus, explaining this passage says: "Fittingly the earrings are taken from the women, lest Eve should again hear the voice of the serpent. And therefore, because they had heard sacrilege, from their melted earrings was forged the image of sacrilege; likewise their rings, because they could no longer possess the seal of faith."


From the ears of your wives, and of your sons and daughters. Aaron did not dare to refuse this deed entirely -- namely the idol -- lest he be killed by the riotous mob; but he tried to divert it by this demand, calling for the golden earrings of their wives and daughters, which he thought these greedy and exceedingly vain women would grudgingly remove from themselves and give for an idol. But their perversity and misplaced generosity -- women otherwise most avaricious -- overcame all this. So say Theodoret, Abulensis, Cajetan, and Lipomanus. We see similar conduct among Christians from time to time: they pour out all their wealth on fleshly pleasures, pomp, and luxury, yet they grudgingly give a farthing to Christ; and therefore often what Christ does not receive, the treasury seizes.




Verse 4: He Fashioned It by Casting


The sculptor therefore composed the form of the calf out of earth, clay, or similar material, and with a stylus (as the Hebrew has it) he shaped the eyes, ears, mouth, and other parts of the calf; then into this mold he poured the melted gold of the earrings, and thus the golden calf was pressed out of it.


And he made of them a calf. From this the vanity of the fable of the Rabbis is evident, by which they try to free their Aaron from the crime of idolatry, saying that this calf was not fashioned by Aaron's skill, but by the work of Egyptian magicians, of whom many in that great rabble had followed the Hebrews leaving Egypt; for Aaron, they say, forced by the people, only threw the gold into the fire -- for thus Aaron excuses himself before Moses in verse 24 -- but the magicians, by the power of a demon, shaped it into the form of a calf. This opinion was partly accepted by Monceau, who recently and ingeniously tried to excuse Aaron from idolatry in his Aaron Vindicated, but this book of his (as I had forewarned) was noted at Rome and placed in the class of prohibited books.


For this opinion expressly contradicts Scripture here, which asserts that Aaron made the calf, that is, caused it to be made by a goldsmith. For thus it reads: "When he (Aaron) had received them, he fashioned them by casting, and made of them a molten calf." Again, verse 5: "And when Aaron saw this, he built an altar before it (the calf), and cried out with the voice of a herald, saying: 'Tomorrow is the solemnity of the Lord (of the calf).'" Therefore it was not just the idol, that is the calf, but Aaron also built an altar to it, dedicated it, and proclaimed a feast. What could be clearer? Finally, Moses, in Deuteronomy IX, 20, confesses his brother's crime, saying: "I entreated the Lord for my brother, because He wished to destroy him." Aaron therefore yielded to fear and to the raging people, and did not dare to resist them out of fear of death. More truthfully and courageously, Rabbi Moses of Gerona, cited by Lipomanus, accuses not the Egyptians but Aaron and his fellow Hebrews, saying: "No punishment has befallen you, O Israel, in which there is not at least an ounce of the iniquity of the calf."


Fittingly a calf. This calf was Apis, the Egyptian bull, also called by another name Serapis: so say Clement, Book VI, Constitutions 20, and Lactantius, Book IV, Chapter X. They describe him thus: Apis, they say, was black of body, with a white forehead, and marked by a white spot on his back, and was not permitted to exceed a certain number of years of life; and therefore they would mourn him when plunged into a lake and dead, and when another was found they rejoiced wonderfully. See Alexander ab Alexandro, Book VI of the Geniales, Chapter II.


Furthermore, that the Hebrews here did not cast an entire calf but only the head of a calf is expressly attested by St. Cyprian, in his book On the Advantage of Patience, near the end, where he calls it a "bull's head"; Ambrose, Epistle 62; Lactantius, Book IV, Chapter X; Augustine, on Psalm LXXIII; Jerome on Amos V, and often elsewhere. Hence some think the Hebrew word seraphim derives from this, meaning as it were "the face of a bull"; for schor in Hebrew means "bull," and appaim or appim means "face." Therefore also the calves that Jeroboam made and set up in Dan and Bethel, against which all the Prophets thunder so vehemently -- since they were made in imitation of this calf of Aaron, as is evident from III Kings XII, 28 -- it is likely that only the heads of calves were made, and therefore they are sometimes called "calves" (masculine) and sometimes "heifers" (feminine): for from the head alone, the sex can hardly be distinguished.


Although, if the head of this calf did give any indication of sex, it is more likely to have been that of a heifer than of a bull-calf; for Herodotus, Book II, teaches that female cattle especially were sacred to Isis among the Egyptians. Hence Josephus, Book VIII, Chapter III, says that Jeroboam's calves were heifers; the Septuagint also calls them heifers, III Kings XII, 28 and following. Therefore this calf is to be understood not as male but as female, if indeed the sex was indicated, as I have said. For bos (ox) in Latin refers to both female and male. So says Ribera on Hosea X, number 12. There is a deep silence about this calf in Josephus; evidently he did not wish, writing for pagans to whom he wanted to commend his nation, to defame it with so foolish a crime of idolatry.


Molten. Here again you should dismiss the nonsense of Rabbi Solomon, who imagines that this calf was alive, that it walked and ate; and that when Aaron saw this, he built an altar to it. He proves this from Psalm CVI, where it says: "They exchanged their glory for the likeness of a calf that eats hay." But the foolish man does not notice that the text does not say "into a calf," but "into the likeness" -- that is, an idol -- "of a calf that eats hay." For this idol of a calf was cast from gold, as is stated here: it was therefore golden and lifeless, not alive and animate. So say Lyranus and Abulensis, who refutes him at length and with great effort.


These are your gods, O Israel. The Chaldean paraphrase: "These are your fear, O Israel," that is to say: These are your gods, whom you ought to fear and worship. Thus the foolish fear gold and stones, but do not fear God, who holds their breath and their soul in His hand, to cast it down to hell or raise it up to heaven.




Verse 5: He Built an Altar Before It


And when Aaron saw this -- namely, not the calf walking about, as Rabbi Solomon explains, but the crowd thus congratulating one another and acclaiming the calf: "These are your gods, O Israel."


He built an altar before it -- the idol of the calf. Remarkable was this fall of Aaron, that to gain the favor of the people, and perhaps because in the absence of Moses he was seeking the leadership and command of the people, he now built an altar to the calf not out of fear but of his own accord, and decreed a dedication and feast for it; and he even attributed and imposed on the calf the Tetragrammaton name (for this is what is in the Hebrew), which is incommunicable and belongs to the true God alone. Who can trust in himself and his own holiness? Who does not work out his salvation with fear and trembling?


Heretics object: Therefore the whole Church with its head can fail and apostatize from God; for thus Aaron the pontiff failed here, along with the entire people. I reply that Aaron had not yet been created pontiff: Moses therefore was the head and pontiff of the people, and he did not fail; the Levites also did not fail, as is evident from verse 26. Therefore neither the head nor the body of the Church failed. Moreover, Aaron did not fail in faith, but in the profession of faith: just as Peter, in denying Christ, did not lose his faith, but sinned against the confession of it -- let him be on guard, when he sees Aaron, Origen, Tertullian, and similar cedars of Lebanon falling, and falling so shamefully and deeply?




Verse 6: The People Sat Down to Eat


The people sat down to eat -- from the peace offerings sacrificed to the calf, so as to celebrate its feast and solemnity with a common, sacred banquet.


And they rose up to play -- dancing, singing, leading choruses; for Moses descending from the mountain saw these, verse 19. See here how foolish and impure merriment is a daughter of gluttony, as St. Gregory teaches, Moralia I, 5. Epicharmus in Athenaeus, Book II, deplores the same abuse of sacrifices among the Gentiles: "From the sacrifice," he says, "came a feast, from the feast came drinking, from the drinking a revel, from the revel a sport, from the sport a trial, from the trial a condemnation, from the condemnation fetters, gangrene, and punishment." Hence they called drinking-bouts methas because meta to thyein, that is, after the sacrifices, they indulged in pleasure and drunkenness. St. Ambrose, Epistle 36 to Sabinus: "When someone," he says, "begins to indulge in luxury, he begins to deviate from the true faith. Thus he commits two great crimes: the disgraces of the flesh and the sacrileges of the mind, etc.; whoever has gorged and immersed himself in pleasures of this kind falls into the snares of perfidy. For the people sat down to eat and drink, and demanded that gods be made for them."


Moreover, some conclude that this sport was impure from the fact that they appear to have played in honor of the calf (which is an especially lascivious and libidinous animal). For the calf, therefore, and with the calf, they frolicked. So says Tertullian in his book On Fasting, which he wrote, already a heretic and Montanist, against the Psychics (that is, the carnal: thus that stern and severe man called Christians and Catholics, as if they were living too loosely); for he says: "They rose up to play; understand," he says, "the modesty of Holy Scripture, which designated no sport except an impure one" (whence the Rabbis crudely explain "to play" as meaning to fornicate). For thus the Gentile Romans and Greeks put on games in honor of their gods, and said and did whatever they pleased, including the most obscene things. They also put on spectacles, which, being dedicated to idols, were equally unlawful for Christians to attend, as idol-offerings were, as Tertullian teaches in his book On Spectacles, which he wrote for this reason.


See here the blindness of carnal men, who in their sins feast in security, play and exult, when the vengeance of God hangs over them. So Balthasar feasted in delight, when he saw a hand writing on the wall, mene, tekel, peres: which brought him destruction that very night. Do you want a more recent example? Hear a memorable one. Ugolino, leader of the Guelph faction, when, with the Ghibellines either expelled or struck down, he ruled everything, on his birthday invited all his men to a banquet, where, extolling himself and his fortune, he asked one of his men whether anything was lacking to him. The man, as if prophetic, replied: "The wrath of God alone cannot long be far from such prosperous affairs." And so, as the Guelphs' strength declined, the Ghibellines, seizing arms, surrounded his house, attacked it, killed one son and one grandson who attempted to resist by force; they locked him and two sons and three grandsons in a tower, barring the doors and casting the keys into the Arno river. There by starvation, before his own eyes, in his own lap, the dying parent watched his dearest ones dying. When he cried out and begged that his enemies be content with human punishments, the opportunity for sacramental confession and holy viaticum was denied, as Paul Aemilianus relates, Book VIII of the History of the French.


Thus St. Ambrose, traveling from Milan to Rome, when he had encountered an impious host, who among other things affirmed that he had never experienced adverse fortune, turned to his companions and said: "Let us depart from here quickly, lest divine vengeance overwhelm us here. For God does not dwell in these buildings." And when Ambrose had advanced a little way with his companions, the earth opening up swallowed those buildings together with the host and his entire family.




Verse 7: The Lord Spoke to Moses


It is sufficiently clear from the end of the preceding chapter that these things happened after the tablets of the law had been received, when Moses was already descending from Sinai, and that the Lord spoke these things to him during that very descent. So says Cajetan.


Your people have sinned. "Your" -- no longer mine, who have sinned so grievously against Me, who have abandoned Me and turned to the calf. So St. Jerome on Daniel chapter 9. For "sinned," the Hebrew is schichet, that is, "corrupted," "broke," namely My covenant, and consequently their faith, way, and life.




Verse 10: Let Me Alone, That My Fury May Be Kindled Against Them


One asks: Why, if God wished to be angry and punish the people, did He reveal this to Moses who would try to prevent it? Julian the Apostate, from this passage, slanders the God of the Hebrews as being changeable, inconstant, and repenting of His own counsel. But St. Cyril, Book V against him, and Theodoret here, and St. Gregory, Moralia IX, 11 and 12, respond well to him that God did this not from changeableness of mind, but first, to show how much He values His saints and their prayers. "For the sentence of God is broken by the prayers of the saints," says St. Jerome on Ezekiel 13. This is what "let me alone" signifies, that is, as the Chaldean translates, "cease your prayer," which binds My hands. Second, to show His immense clemency; for He had not decreed the destruction of the Hebrews by an absolute and efficacious will, but by a conditional one -- if, namely, no one interposed himself as mediator and intercessor for them. He Himself wished this condition to be set, so that He might reveal His clemency, and therefore He revealed to Moses the sin of the people, so that Moses might pray for them and He, having been entreated, might spare the people. "What else," says St. Gregory, "is 'let me alone' but to offer an occasion for intercession?" And, as Theodoret says, "to say: Prevent me?"


God wished to teach us here that in anger we should do nothing rashly, which we might later regret, but should let it subside and compose our mind to calm and clemency before we say or do anything. Thus Athenodorus, bidding farewell to Augustus Caesar on account of old age, left him this admonition: "When you are angry, Augustus, say or do nothing before you have recited the twenty-four letters of the alphabet to yourself." Whereupon Augustus, seizing his hand, said: "I still have need of your presence," and kept him with himself for a whole year more, saying: "The reward of silence is safety." The witness is Plutarch in the Apophthegms of the Romans.


Therefore God is not changed here, but the things arranged by Him are changed, according to His own provident arrangement; nor again is God's sentence, pronounced against sinners, changed in God Himself, since it is eternal in God and essential to Him; but it is changed in the sinners themselves, namely in their absolution from the punishment to which He had condemned them. And this happens not from vanity or fickleness of judgment, but from the intercession of saints, or the conversion of those against whom this sentence had been pronounced. So St. Jerome on Daniel chapter 5, and St. Gregory, Moralia XX, chapter 24.


Note: When anger, fury, indignation, and other passions are attributed to God in Scripture, they do not signify any disturbance, but the pure operation and energy of God. So St. Augustine, Book I Against the Adversary of the Law, chapter 20: "Repentance," he says, "does not come after an error; the anger of God does not have the heat of a disturbed mind; the mercy of God does not have the wretched heart of one who suffers with another, from which it received its name in the Latin language; the zeal of God does not have the malice of the mind. But the repentance of God means an unexpected change of things placed in His power; the anger of God is the punishment of sin; the mercy of God is the goodness of one who helps; the zeal of God is that providence by which He does not allow those subject to Him to love with impunity what He forbids."


And I will make you into a great nation -- not so much one to be born from you, as one to be subjected to you and governed under your leadership. This is evident from Numbers 14:12, where a similar promise is repeated to Moses, as is clear from the Hebrew; therefore "into a nation" means the same as "over a nation." So Abulensis.




Verse 11: But Moses Prayed


"Such," says St. Chrysostom, Homily 12 on John chapter 1, "ought those to be to whom the care of souls has been committed, that they would rather perish with those entrusted to them than be saved without them."


St. Ambrose also, in his book On Duties II, chapter 7, marvels at the meekness of Moses: first, in swallowing up, devouring, and forgetting all the injuries inflicted on him by the people; second, in rejecting the leadership of another, greater nation offered him by God; third, in praying so earnestly for the ungrateful Hebrews. And he says this was done so that the Hebrews would love him more for his meekness than admire him for his deeds and wonders. For, as St. Gregory says, Moralia XXVII, 7: "The charity in his holy breast burned more intensely from persecution," and as if by antiperistasis sharpened itself all the more, just as heat sharpens and intensifies itself when it is surrounded and assailed by cold.


Similar was the charity of Abraames the monk and bishop, who interceded and gave surety for the unbelievers who afflicted him, as Theodoret relates in his Philotheus, chapter 17. And of the innocent Religious who, in order to win over a guilty brother, performed penance with him, of whom Rufinus speaks in the Lives of the Fathers, Book IX, number 12. And of another who, to preserve a brother from falling, complied with him in all things with wonderful gentleness, of whom the same source speaks, Book V, chapter 5, number 28. And of Serapion Sindonites, who, as Palladius testifies in the Lausiac History, chapter 83, sold himself as a slave to a certain noble Manichaean, in order to convert him and his whole family from heresy, which he accomplished within two years. And of that holy monk who, to convert a fallen brother who was continually fornicating, undertook a long penance on his behalf, of whom John Moschus speaks in the Spiritual Meadow, chapter 97.




Verse 12: Craftily He Led Them Out


Craftily (in Hebrew, with malice or malignity, that is, craftily and deceitfully) He led them out -- namely so that He might do them evil and destroy them in the desert.


Be appeased. In Hebrew, "repent of the evil," that is, change and revoke the sentence by which You decreed to inflict evil upon the Hebrews and to punish them for their idolatry.




Verse 14: And the Lord Was Appeased


Namely so as not to destroy the people as He had intended, but rather to chastise them with another plague, concerning which see the last verse. See what the prayers of one Moses accomplished here before God, which obtained the salvation of the entire people. Augustus Caesar, according to Plutarch, when Alexandria had been captured and the citizens were expecting the worst, said he would spare the city: first, on account of its greatness and beauty; second, on account of its founder Alexander; third, on account of his friend Arius. Far more nobly here, God spared the entire people on account of one Moses, His friend.




Verse 15: Moses Returned from the Mountain


In Hebrew, "and he looked," or "and he turned himself, and descended from the mountain." Whence it appears that Moses, having first conversed with God, having already obtained pardon for the people and the conversation being finished, looked toward the mountain and the people, and turned his face toward the descent.


Carrying the two tablets of the testimony in his hand, written on both sides -- in Hebrew, "written on two sides, here and there." For they were small tablets, since Moses carried them by hand, and since they were deposited in the small ark of the testimony, they could not be either large or heavy; otherwise they would have broken the sides of the ark by their weight. But the letters of the tablets were large, so that they could be read from a distance by the people, and therefore it was necessary to write on both sides of the tablets, so that the complete Decalogue could be written on them. So Abulensis. Others think that the Decalogue was written twice on these tablets, namely once on each side, so that the Decalogue written on the tablets on both sides could be read by those standing on either side. So Lipomanus.


On account of this breaking of the tablets of the law, a fast was afterward imposed upon and established for the Jews on the seventeenth day of the fourth month, on which this breaking occurred, as is evident from the Calendar of the Hebrews, which Genebrardus translated into Latin and prefixed to his commentaries on the Psalms. That the breaking occurred on that day is evident from the fact that Moses, immediately after the promulgation of the law, which was made through an angel on Sinai on the sixth day of the third month -- as I showed in chapter 19, verses 11 and 16 -- ascended the mountain and remained there for forty days. From this it follows that he descended from the mountain to the people, and consequently broke the tablets, on the seventeenth day of the fourth month. For count forty days from the sixth day of the third month, and you will arrive at the sixteenth day of the fourth month; on the following day, namely the seventeenth, Moses descended and then broke the tablets.


Hence St. Jerome, Rupert, Ribera, and others interpret that passage of Zechariah 8:19 -- "The fast of the fourth, and the fast of the fifth, and the fast of the seventh, and the fast of the tenth shall be for the house of Judah" -- as follows: the fast of the fourth month was the one imposed upon the Jews on account of the broken tablets of the law; the fast of the fifth was imposed because in the fifth month the Hebrews were commanded not to ascend the mountain, but to wander for forty years on long detours toward the Holy Land, so that all who had murmured might die in the wilderness, Numbers 14. The fast of the seventh was the one imposed on account of the slaying of Gedaliah, about which see 4 Kings 25:25. The fast of the tenth was imposed because in that month Ezekiel and the others who were in the Babylonian captivity heard that Jerusalem had been captured and the Temple burned.




Verse 18: It Is Not the Noise of Those Urging to Battle


The Chaldean: it is not the voice of those crying "Strongly!"; nor of those crying "Weakly!"; or, it is neither the cry of the strong who conquer, nor of the weak who are conquered. For those who win in battle utter joyful cries of pressing or now complete victory; those who are conquered utter sad, disorderly, and mournful wails, while some are wounded, others breathe their last, others are trampled underfoot, others push others along in flight. Whence clearly R. Solomon translates: this voice is not of men crying "Victory, victory!"; nor is it the voice of the weak, crying "Woe, woe!" or "Flee, flee!"; the Septuagint: it is not the voice of those singing of flight; Oleaster: it is not the voice of those responding with strength, that is, boasting of their powers, nor of those responding with defeat, that is, that they have been cut down. What kind of voice is it, then? But a voice, he says, of those singing; the Chaldean: of those playing; the Septuagint: of those singing over wine I hear.




Verse 19: He Threw the Tablets and Broke Them


Moses did this moved by holy zeal against the public impiety, judging it absurd to bring the law of God to a drunken people who were so wickedly violating it through their idol. So St. Chrysostom, Jerome (Against Jovinian, Book II), and Ambrose (On Elijah and Fasting, chapter 6): "The tablets of the law," he says, "which abstinence received, drunkenness caused to be shattered." Mystically, it was signified that the former law -- the Old, that is -- was to be abolished, with another succeeding it, namely the Evangelical law. So St. Ambrose on Psalm 28, Augustine, Question 144, and others.




Verse 20: He Burned the Calf and Ground It to Powder


And seizing the calf which they had made, he burned it -- he cast the calf into fire with certain blended herbs, so that it might be liquefied into a mass and, as it were, reduced to charcoal.


And he ground it -- in Hebrew, "and he ground it to fineness," as if to say: Moses pounded that charcoal, or the mass extracted from the fire, and ground it into fine dust.


Which he sprinkled in the water and gave the children of Israel to drink from it. Moses sprinkled the dust of the golden calf into the torrent that descended from Sinai and passed through the camp of the Hebrews, at the time when the Hebrews came to draw water from it, and indeed in the very act of drawing water; moreover, as it seems, he even compelled them to drink from it. Moses did this out of zeal, so that the apostates might devour their idol, and so that they might learn to despise what they see cast into the privy, says St. Jerome to Fabiola.


Mystically, St. Augustine, Book XXII Against Faustus, chapter 93: The calf, he says, is the idolatry of the Gentiles, which, through the fire of the zeal of Christ the Lord, through the edge of the Word, and the water of baptism, was rather absorbed by those it tries to absorb, namely by the Gentiles themselves.




Verse 22: You Know This People, That They Are Prone to Evil


The Septuagint: hormen tou laou toutou to hormema, that is, "you know the fury, the eagerness, and the almost raging impulse of this people," which, namely, I alone could not resist.




Verse 24: I Cast It into the Fire, and This Calf Came Out


I cast it into the fire (so that, melted from there, it might flow into the cast form of a calf), and this calf came out. Aaron therefore does not deny the crime, but minimizes it with his words, so as to soften his brother's anger.


For Aaron had stripped him (both of their earrings, as I said, and by the permission of God) on account of the disgrace of their filth. In Hebrew: "for a mockery to their enemies." For the Hebrew word schimtsa means a hissing, a whisper, a derision, a mockery. So the Septuagint. Our translator explains more distinctly both evils that befell the people from Aaron's calf, and says first, that on account of the filth -- that is, their idol of the calf (for the Hebrews call idols gillulim, that is, dung, because they are to be abominated as filth and dung, as is said in Deuteronomy 7, last verse) -- the people had been stripped of their former honor, which was that this people was and was considered the people of God. For that honor had now through the calf been turned into disgrace, so that the Hebrews were now a mockery to their neighboring enemies. He says second, that this people, deserted by God, stood as if naked and unarmed among so many and such fierce enemies. Whence he says: "And he had placed them naked among their enemies."




Verse 25: Moses Saw That the People Were Stripped


The Jerusalem Targum translates it thus: Moses seeing that the Hebrews had been stripped of the golden crown that had been on their heads with the Tetragrammaton name, as a sign of liberty and obedience. For the Hebrews seem, especially the leaders, after the law was received on Sinai, as a sign of the faith and obedience promised to God, to have adorned their heads with beautiful crowns, with the Tetragrammaton name inscribed on them. In the following year, when the tabernacle was erected, this was granted to Aaron alone, as the Lord had commanded Moses on the mountain, Exodus chapter 28, verse 39. So R. Solomon, and Jerome Prado on Ezekiel chapter 24, page 312: "Stripped," he says, means "deprived of his hair," that is, despoiled of his locks, deprived of his crown and diadem, which he had worn as a badge of liberty.


But this is mere conjecture, says Abulensis; for Scripture makes no mention of these crowns bearing the Tetragrammaton name. Indeed, the Tetragrammaton name is assigned solely to the pontiff on the plate, and the Hebrews attributed this name to him alone at all times. Second, the adornment of which the Hebrews were stripped was taken away by Aaron, as follows; for it says: "For Aaron had stripped them." But Aaron did not take away crowns from the Hebrews, but earrings to fashion the calf. Third, the Hebrews after the sin did not lay aside their adornment, and therefore not crowns either, if they had any; for they lay aside this adornment only at God's command in the following chapter, verse 6. Again, Vatablus translates: he rejected -- seeing that Moses saw that the people had been exposed, that is, that their infamous idolatry had been uncovered, by which they had deserted their God who had led them out and protected them, among the neighboring nations, which therefore could have attacked and oppressed the Hebrews. But this interpretation too is less fitting, and less corresponds to the Hebrew para, which does not mean to uncover, but to strip, to weaken, to render unwarlike and feeble.


I say therefore that the people had been stripped both of their earrings, which they had given to Aaron to make the calf, and consequently and more importantly (for the loss of earrings was a small matter) of their honor, and of the help and assistance of God, whom they had deserted through this crime of theirs. So that if enemies had then attacked them, with God in anger withdrawing His patronage, the people would undoubtedly have been overthrown and slaughtered, as happened in Numbers 14:45. And this could easily have happened, since the neighboring enemies knew that the Hebrews had now through this calf deserted their God, and therefore had in turn been deserted by Him by whom they had always been so miraculously led out and protected, and therefore could most easily be overthrown, conquered, and destroyed by them.




Verse 26: If Anyone Is the Lord's, Let Him Join Me


Standing in the gate of the camp -- in the entrance of the camp; for the camp of the Hebrews was not surrounded by a wall like a city, so as to have gates properly so called.


If anyone is the Lord's, let him join me -- as if to say: Whoever is not a servant and worshiper of the calf, but of Jehovah, that is, of the Lord, and whoever has zeal for the Lord, to avenge the injury done to Him through this calf, let him ally himself with me.


And all the sons of Levi gathered themselves to him. Hence it appears that most of the Levites did not consent to the sin of the people and the worship of the calf, and that it displeased them. Indeed, R. Solomon and Abulensis think that none from the tribe of Levi consented to this idolatry. But this is false: for Aaron consented and made the calf; and many of the Levites followed Aaron as the head of the tribe of Levi. Again, many Levites were slain here by their own: therefore they had been participants in the crime and the calf. The antecedent is evident from verse 29, where Moses says to the Levites who were the avengers: "You have consecrated your hands today to the Lord, each one in his son and in his brother, that a blessing may be given you."


You will ask: How then are all the sons of Levi said here to have gathered to Moses, if some of them were slain? I reply: They are called "all," that is, nearly all, almost all; very many gathered to Moses. For the word "all" in Scripture sometimes signifies not absolutely all, but a great multitude, as is evident from Judges chapter 20, verse 11, where all Israel is said to have gathered, although the men of Jabesh Gilead were absent, as is stated in the following chapter, verse 8. Similarly in 2 Kings 16, and chapter 17, verse 14.


Note here the zeal of Moses and the Levites for the glory of God, against the idol and the idolaters. Similar, though different in manner, was the zeal of the Christian soldiers whom Julian the Apostate sought by trickery to lead into idolatry. For when he invited them to receive a gift from his hand, and on withdrawing to cast certain grains of incense, as a mark of honor, into the fire before him and his attendants -- who interpreted this ceremony as made to idols and as a tacit renunciation of Christianity -- these soldiers, when they discovered the Emperor's intention and deceit after the fact, went furiously to Julian and cried out: "We have not received gifts, Emperor, but have been condemned to death; we were not summoned for honor, but branded with disgrace. Grant this favor to your soldiers: slaughter and slay us for Christ, under whose sole command we serve. Repay fire with fire: for His sake reduce us to ashes. Cut off the hands that we criminally extended; the feet with which we wickedly ran. Give your gold to others who will not later regret having received it. Christ is enough and more than enough for us, whom we esteem above all things." Julian, inflamed with anger and grudging them the glory of martyrdom, punished them with exile. Gregory of Nazianzus narrates the matter at length in his first Oration Against Julian.


With similar zeal Gideon overthrew the altar of Baal, Judges chapter 6, verse 31. Gideon was imitated by Wolfred, martyr of Sweden, who preaching to the people said: "If your god Tostan is powerful, let him avenge himself"; and seizing an axe he cut the idol to pieces. For this he was pierced by a thousand swords from the bystanders and fell. So Crantzius Metropolitanus, Book IV, chapter 8.




Verse 27: Thus Says the Lord God of Israel


Moses, as ruler and leader of the people, had the power of the sword over them, and this from God: for he had been appointed leader by Him, not by the people. But here is added the will and command of the Lord, to further incite the Levites to avenge the offense against God.


Let each one kill his brother, etc. -- as if to say: Let each one kill whoever he meets, even if most closely bound to him. For nearly all among the people were guilty and complicit in the idolatry of the calf, and this they sufficiently revealed both by their voices, their adornment, their dances, their drunkenness, and other ways. Others, cited by Rupert and Abulensis, hold that the guilty were distinguished from the innocent by drinking the ashes of the calf: for from this the guilty contracted a golden beard or golden lips, while others contracted a disease. But these are Jewish fables.


See how Moses, the meekest of mortals, put on severity and wrath for God, so that by the punishment of a few he might reconcile God to the whole people. For this is holy anger, which is angry at sin. "For anger is the whetstone of virtue"; and: "He has no mind who has no anger." So Archidamus said to one who praised Charilaus for being equally mild to everyone: "Who can," he said, "justly be praised, who shows himself mild even to the wicked?" See St. Basil, Sermon On Anger, and Gregory, Moralia XX, 6, and Pastoral Rule III, chapter 23. "Behold," says Gregory, "(Moses) who sought the life of all at the cost of his own death, extinguished the lives of a few by the sword: within he was kindled by the fires of love, without by the zeal of severity. As a strong ambassador on both sides, he pleaded the cause of the people before God by prayers, and the cause of God before the people by swords. Within, loving, he resisted divine wrath by supplication; without, being severe, he consumed guilt by striking. He aided all more quickly through the offense of a few; and therefore God heard him more quickly when he acted for the people, because He saw what he was prepared to do against the people for God. In governing the people, therefore, Moses combined both, so that neither discipline was lacking to mercy, nor mercy to discipline."


Tropologically, St. Ambrose to Romulus: "He," he says, "is the true Levite, the avenger and champion of God, who kills the flesh and the body of passions and vices, in order to save the soul, so that it may no longer be the flesh of sin, but of God. For who is more a brother or neighbor to the soul than the flesh?" And a little before: "The holier ministries of the Levites are chosen for this above others, whose portion is God. For they do not know how to spare their own, who know nothing as their own, because to the saints God is everything."




Verse 28: There Fell About Twenty-Three Thousand Men


So the Roman Bibles consistently read, and the older Latin texts generally; likewise St. Gregory on 1 Kings 14, Rupert, and nearly all the ancient commentators after St. Jerome. So also reads St. Paul, 1 Corinthians 10; whence it is also probable that the Septuagint (which Paul usually follows) read the same, namely eikosi treis chiliadas (twenty-three thousand), instead of eis trischilious (three thousand), as it now reads. And certainly among so great a multitude of sinners, three thousand is a small number, especially since elsewhere, as in Numbers 25, twenty-four thousand were slain for a similar idolatry.


On the contrary, the Hebrew, Chaldean, Latin, Complutensian, and Royal editions, Tertullian (Scorpiace 3), St. Ambrose (Epistle 56 to Romulus), Isidore, Rabanus, and Philo read three thousand, not twenty-three thousand. Where this variation or error arose is uncertain. Lyranus thinks that our translator included those who, in verse 35, are said to have been struck by the Lord, and that these were twenty thousand. But this is conjecture, and our translator is not translating that passage here, but the present one, in which the Hebrew now has only three thousand; for those in verse 35 were struck not on this day, but afterward. Perhaps the error originally arose in the Hebrew from the fact that some scribe wrote the letter caph, which is the mark for twenty among the Hebrews, as an abbreviation for "twenty," and others afterward took the caph as if it were a mark of similitude, accepting it as "about."


See here what one magnanimous leader can do. Chabrias rightly said: "An army of deer led by a lion is more terrible than an army of lions led by a deer."


Like a timid deer, Aaron yielded to the idolaters and lost the camp of a people faithful and strong like lions. Like a fearless lion, Moses invaded the camp, subdued it, and slaughtered twenty-three thousand; and so he withstood the wrath of God, and from deer made them lions again. Thus the Thebans, like timid deer, always served before and after Epaminondas, but as long as Epaminondas their lionhearted leader lived, they dominated others; so that one Epaminondas was worth more than the entire republic of the Thebans, says Plutarch in his Life. Such was Alfonso, king of Aragon, whose saying was: "I do not shrink from dangers however great, without which no one has ever achieved glory." So Panormitanus in his Life. Hence also Heraclius, Patriarch of Jerusalem, coming to Henry king of England to incite him to war for the Holy Land, when the king offered him a great weight of gold for the purpose, replied: "We need not money, but an emperor." And so he urged the king -- but did not persuade him -- to go himself as war leader ahead of others into the Holy Land. So Paul Aemilianus, Book VI of the History of the French.




Verse 29: You Have Consecrated Your Hands Today to the Lord


Hence the Levites, on account of their zeal, merited the blessing and the priesthood. Hear Deuteronomy chapter 33, verse 9: "Who said to his father and to his mother: I do not know you; and to his brothers: I do not recognize them; and they did not know their own sons. They kept Your word and guarded Your covenant, Your judgments, O Jacob, and Your law, O Israel: they shall place incense in Your wrath, and a holocaust upon Your altar." So also Phinehas, on account of similar zeal, by which he slew those who were fornicating and worshiping Beelphegor, merited the high priesthood, Numbers 25:15.




Verses 30-31: Moses Returns to the Lord


From this it is gathered that Moses, on the day after his descent from the mountain -- where he had been for forty days -- ascended the mountain again, and remained there another forty days, to receive the second tablets of the law, as will be clear in chapter 34, verse 28.


If by any means I may be able to entreat Him. For what was said in verse 14 -- "the Lord was appeased" -- understand this as meaning that He would not destroy the entire people in a single slaughter and disaster, as He had intended. Therefore Moses rightly feared that God, remembering so great an offense, might destroy the people piecemeal, part by part. Lest He do this, Moses ascended the mountain again to pray and entreat. Note: Moses prefaced his prayer with justice and just punishment of the sin; for this is an effective disposition for entreating God, as I taught from St. Gregory on verse 27.




Verses 31-32: Blot Me Out of Your Book


One asks, in what sense Moses desired to be blotted from the book of life, and whether this prayer is lawful and holy.


First, Cajetan understands it of the book, that is, the decree of leadership, as if Moses were saying: Either forgive, or blot me from Your book in which You designated me leader of another nation, if You destroy this one of mine.


Second, St. Jerome (to Algasia) and St. Gregory (Moralia X, 7) take it of the book of the living, not in heaven but in the present life, as if to say: Either forgive, or kill me and take me from this life.


Third, Hugh of St. Victor responds that Moses said this not from reason, but from the impulse of human emotion; for no one can be blotted from the book of life.


Fourth, others take it as the book of the law or rather of the office of lawgiver, as if to say: Either forgive, or blot and remove me from this office, that I may not be the people's lawgiver.


But these interpretations do not satisfy the burning charity and petition of Moses, nor do they fit these and the following words, nor the very response of the Lord, who replies that He will blot out not Moses but those who have sinned from His book -- namely the book of eternal life and the kingdom of heaven. For the book of life, or the book of God, everywhere in Scripture signifies the enrollment of those who are elected, either absolutely or inchoatively, to eternal life -- the enrollment, I say, and the recording in the divine mind and memory, which is the book of eternal predestination. This is evident from Daniel 12:1; Revelation 13:8 and 17:8, and chapter 21, verse 27; Philippians 4:3. So teach St. Augustine, City of God XX, chapter 15; St. Ambrose on Psalm 68; Ansbert and Haymo on Revelation 3; Rupert here; and St. Bernard, Sermon 12 on the Song of Songs.


Fifth, therefore St. Augustine (Question 147), Lyranus, Abulensis, Lipomanus, and others more probably judge that this is a hyperbole, which only signifies Moses' vehement desire for the salvation of the people. It is as if a son, seeing a servant most dear to him being justly cast out of the house, should say to his father: Do not cast this man out, or if you cast him out, cast me out too. For thus Moses also says: Either forgive the people, or blot me out -- not because he truly wished to be blotted out (for that was impossible), but so that by this expression he might somehow reveal his immense desire, which he could not effectively reveal in any other way. Hence Moses does not say: Blot me out, provided You forgive them, as if he desired to make an exchange of himself for the people and their absolution; but rather: if You do not do this, blot me out. Hence also St. Augustine (Question 147) says that Moses said this with confidence, as if to say: Either forgive the people, or blot me from Your book; but I know that You will not blot me out; therefore it remains that You forgive and spare the people.


But Rupert says beautifully: We ought not to compress words spoken by Moses seriously and most gravely into a feeble meaning, just because we, being poor and cold, are ignorant of the riches of Moses' soul burning with charity; nor should we reduce this excess of Moses' charity to demand according to our ordinary laws of charity and prudence. I say therefore: The words of Moses explicitly signify what I reviewed in the fifth exposition; implicitly, however, they contain more. The sense therefore is: If You do not forgive the people, blot me out of Your book, that is: If You do not forgive them, I do not wish to be written in Your book; for I would rather be blotted out than have the people not forgiven. Either therefore forgive them, or blot me out; for it is intolerable to me to be written in Your book and to have my people blotted out of it. For I value the people more, I love them more than myself. And so implicitly, with Paul, I wish to be made anathema for the people, and to be blotted out of Your book, so that they, having received forgiveness from You, may be written in it. For I would rather that I alone be blotted out, than that so many millions of people be blotted out.


This sense can be more readily drawn from the Hebrew; for it reads thus: if You forgive, and if not, blot me out of Your book which You have written. These words, broken and concise on account of vehement emotion, can be completed thus: If You forgive, blot me out of Your book, that is: I wish to be blotted out so that You may forgive them; punish me so that You may spare them; I offer myself as a ransom and expiatory sacrifice for my people. And if You do not forgive them, again I pray and say: Blot me out of Your book, because I cannot bear to see myself written in the book and my people blotted out of it -- that is, that I should be saved and my people should perish. Either therefore write both and save both; or if You wish to blot out and destroy one of the two, rather blot out and destroy me alone than the entire people. For I would rather that Your glory be celebrated by the whole people than by me alone; I would rather that so many thousands of those present and of those to be born from them in the future should worship, praise, and love You, than that I alone should be happy through You. I would also rather that the whole people be saved and blessed than I alone. For Moses presses God with this dilemma, as it were, and almost compels Him to forgive the people.


Hence St. Chrysostom, on Romans chapter 9, teaches that Moses and Paul transcended in thought not only all the struggles and deaths of the present life, but also, for the sake of God, whom they loved more than themselves, rising above the heavens and angels and despising all invisible things, not only sought but truly and seriously wished to fall from the very enjoyment of God, from blessedness and ineffable glory (for this is what the book of life, or the book of God, signifies), saying, as it were: Blot me out of Your book, that is, so that I may not attain to eternal blessedness, to which You have enrolled me. From there, I say, blot me out rather than blot out and destroy this people, Yours and mine. So St. Chrysostom, Theophylact, Oecumenius on Romans chapter 9, Cassian, Conference XXIII, chapter 6, St. Bernard, Sermon 12 on the Song of Songs.


You will say: To wish to be deprived of eternal blessedness is contrary to charity, and is a sin; therefore Moses did not wish this. I respond that Moses here only compared his own glory, insofar as it was his own personal blessedness and good, with the glory of God and the salvation of so great a people, and preferred to lack his own rather than to endanger the glory of God -- both among the Gentiles, who would have reproached the people and God if God had destroyed His people in the desert, and among the Hebrews themselves, who would all have perished forever and would have blasphemed God in hell. Nor did Moses look further into the matter, but wholly carried away by love of God and His glory, he did not consider other things attached to this his vow; or certainly, if he did consider what is objected, he thought that charity on the way is the same as that in the homeland, and would not be essentially more perfect or more intense there than it is here. But the accidental perfection of charity flowing from the enjoyment of God, as well as the inclination to enjoy God, he set aside, and he allowed himself to fall from these by this vow of his, inasmuch as in exchange there would be restored to him both greater grace and essential charity through this heroic act by which he loved God so greatly; nor did he doubt that God would most abundantly reward him through other graces.


Moreover, greater glory would also be restored to God, to be spread through so many thousands of people, which therefore he fervently desired from God, so that in order to obtain from God the safety of God's glory, and at the same time of the people whose leader he had been appointed by God, he desired to be deprived of his own blessedness -- indeed, as Chrysostom says in his Homily On the Cross and the Thief, he desired to be a partaker of the punishment to be inflicted on the idolatrous people, and wished to perish with them, as the same author says in his Homily On Love Toward Persecutors, as if Moses were saying: Either forgive the people, or if You cast them out from You and from Your house, cast me out together with them. For I cannot be torn or separated from this people of mine and Yours; I cannot bear to see this people of mine and Yours perish. Indeed, if they perish, let me perish with them also, so that I may thus attest the love which I bear, burning in my breast, toward Your people, and consequently toward You, O Lord.


This vow of Moses therefore flowed from charity, and Moses believed that charity toward both God and the people demanded this vow from him, as it were. For Moses directed this vow of his toward this end: that through it he might obtain pardon for the people, and thus more greatly promote the glory of God among the people. And therefore he did not doubt that this very thing would be pleasing to God Himself. And so there was no sin here: for although Moses implicitly asked to lack beatific love, he did not ask for a diminution of friendship with God or of charity. Indeed, rather, these prayers of his show a sign and burning desire of the greatest charity. Some, however, extend the vow of Moses even to this point -- namely, to a diminution or deprivation of grace. For they say it was lawful for him to wish to be deprived of his own grace alone, so that through this, so many thousands of the people might be endowed with grace. For charity inclines one to seek and procure the greater glory of God. But the glory of God is greater if many thousands partake of the grace of God, and love and worship God, than if I alone should do so. Therefore, if one of the two must be chosen, the former seems to be chosen. But whatever may be said about this matter, whether it be lawful or not, the book of life in Scripture is not the book of grace, but of glory -- that is, of predestination to eternal happiness. Therefore Moses here wished for a deprivation of glory, not of grace.


You will say secondly: Moses here asked for something impossible; for it is impossible for someone written in the book of God to be blotted out of it. I respond first: One who is only partially written in the book of God can be blotted out of it. Thus all the just are written in the book of life, because they begin the way to blessedness, and if they persevere in it, they will truly arrive at it; but because many do not persevere, they are therefore blotted out of it. Hence it is said in Psalm 68: "Let them be blotted out of the book of the living." But because Moses seems to speak of an absolute and perfect inscription in the book of life, I therefore respond secondly: formally, no one so inscribed can be blotted out of the book of life, for then the foreknowledge and predestination of God would be deceived or changed. Materially, however, or objectively, someone can be blotted out of it. The sense therefore is, as if he said: Either forgive them, or deprive me of eternal blessedness, to which You have assigned and enrolled me. For setting aside the foreknowledge and predestination of God, from which Moses was abstracting, it was absolutely possible for Moses to be deprived of his blessedness, which is to be blotted out of the book of life.


You will say thirdly: This vow of Moses seems disordered and imprudent, for the deprivation of his own blessedness was not an ordained means for the remission of sin and the salvation of the people. I respond: Moses considered only the nature of the thing -- that is, of this means -- in itself, but did not consider whether that means was fitting and suitable according to the order and disposition already established by God. For this was a positive matter arising from the free choice of God, which does not change the nature of things. Therefore, although the lack of blessedness was not, either of itself or by God's disposition, an ordained means for obtaining grace for the people, nevertheless in itself and by its own nature it was not unlawful, or impossible, or sinful. Hence Moses wished for it not as a natural and ordinary means, but as one which his free piety and urgent necessity and love of the people suggested to him. For he thought it necessary to strive with the utmost force before God, since the salvation of the people seemed to be in the greatest danger before Him, and since no other more effective means of defending it presented itself, he used this one, by an excess of the highest love and of a certain blind charity that transcends the common laws of ordinary prudence. But this was not a sin, but a most heroic virtue. Hence it is clear how much the glory of God must be preferred to our own advantages and to our very blessedness, and how much more any mortal sin -- which is diametrically opposed to it -- must be detested than the deprivation of blessedness, or even the fire of hell itself. Again, how greatly the salvation of souls must be valued and procured together with Moses. In a similar manner and with a similar motive as Moses, Paul wished to be made anathema from Christ for the sake of the Jews, Romans chapter 9, verse 3. From what has been said, it follows that this vow of Moses was lawful, pious, and holy, and consequently that it is lawful for anyone to conceive and imitate that same vow, as Ludovicus Molina teaches. See what was said on Romans chapter 9, verse 3, toward the end.


Blot me out of Your book which You have written -- in which, namely, You have written me together with the other elect, absolutely and perfectly: for this is what that repetition and emphasis meant, "which You have written." Hence it seems that Moses received a revelation concerning his election and blessedness; and for this reason he so confidently argues with God, as a friend with a friend. The charity and zeal of Moses were imitated by heroes of the Gentiles, but they could by no means attain or equal it, because they devoted only their bodies to temporal death for the people and their country. Thus Codrus, king of the Athenians, devoted himself: for when an oracle had declared that they would be victorious against the Thracians if the king fell, Codrus came to the enemy unknown and in vile garments, bearing a sickle, and having killed one man, was soon killed by another -- and so the Athenians were victorious. Thus Publius Decius the Roman, warring against the Albans, imagined in his sleep that he would add strength to the Romans by his death; and so he rushed into the midst of the enemy, and having killed many, was himself slain. In the same way his son Decius saved the Roman state in the Gallic war. Thus Junius Brutus ordered his two sons to be struck with the axe, because they had conspired with the Tarquins against their country and Roman liberty. Thus the triplet Horatii, offering themselves in combat for their country, and slaying therein the triplet Curiatii of Alba, asserted the sovereignty of Rome over Alba. The very same thing was done by the triplets of Tegea fighting against the triplets of Phenea. Thus the Roman Curtius, leaping armed into the chasm according to the oracle, freed his country from calamity. The very same thing was done among the Greeks by Anchurus. Thus Horatius Cocles alone sustained the assault of the enemy while his comrades cut down the bridge over the Tiber and prevented the enemy from crossing. Thus three hundred Fabii under the leadership of Fabius Maximus rushed into the camp of Hannibal, and having slain many, fell. The leader himself rushed at Hannibal, tore the diadem from him, and died with him. Thus Leonidas with three hundred Spartans rushed into the innumerable army of Xerxes, and pressed toward Xerxes himself, and tore the diadem from him, and fell pierced with spears together with him. Agesilaus, the son of Themistocles, devoted himself for his country, and entering the camp of Xerxes, killed Mardonius, thinking he was Xerxes. When the error was recognized, he placed his hand in the fire and endured the torture without any groan. Being thereupon freed from his chains, he said: "Such are all the Athenians; and if you do not believe it, I will place my left hand in as well." Xerxes, seized with fear, ordered him to be kept in custody. The same thing was done for the Romans by Mucius Scaevola before Porsenna, king of the Etruscans. Plutarch recounts all these in his Parallels. But what are these men compared to Moses, who devoted not only his body but also his soul for the people, and wished to be blotted out of the book of life and to be afflicted forever? Similar to Moses was St. Paul, wishing to be made anathema for his brethren; and Blessed Jacopone, who out of love for Christ desired to endure in this life all labors, hardships, anxieties, and pains that can be expressed in words or conceived in the mind -- indeed, after this life to be thrust into hell, so that there he might atone for and expiate his own sins, and those of men, even of the damned, and of demons (if it could be done). What shall we say to these things?


We praise the ancients, but we live according to our own times.




Verse 34: My Angel Shall Go Before You


But you, go -- that is: Do not concern yourself with what you asked for the people, but obey this command of Mine. Hence it seems that God was not entirely reconciled to the people on this occasion, since He still threatened to take vengeance. But at the end of the forty days during which Moses was with the Lord a second time on the mountain, and prayed to Him for pardon, the Lord was appeased, as is clear from Deuteronomy chapter 9, verse 19, and here in the following chapter, verse 14.


My angel will go before you -- in the pillar of fire and cloud, which he moves, and by which he goes before you as a guide and shows you the way.


But in the day of vengeance I will visit this sin of theirs also -- "In the day of vengeance" does not mean in the captivity of Babylon, or of Rome under Titus; nor on the day of judgment, nor at other times when God punished the other sins of the Hebrews; nor on that very day on which God said these things; but on that day which immediately follows, when He says:




Verse 35: The Lord Struck the People


Hence it is probable that God shortly afterward, on account of the idol of the calf, while the Hebrews were still at Horeb, sent some plague upon them -- for example, a pestilence. For this is the vengeance which He threatened them with in the preceding verse, and thus this verse corresponds perfectly to the preceding one, as the execution of His sentence and threat. For otherwise the sequence of the Lord's speech is broken here, since the things narrated in the following chapter about the conversation of Moses with the Lord must be woven together and connected in the same sequence as the conversation of Moses and God which is recounted here, just as they occurred. So Rabbi Solomon and Abulensis.
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Synopsis of the Chapter

From the death of Stephen there arises a grievous persecution of the Church; whence the faithful are scattered, and they convert Samaria, and in it Simon Magus: but he, wishing to buy the power of giving the Holy Spirit, is rebuked by Saint Peter. Finally, in verse 26, the Eunuch of Queen Candace is baptized by Philip.




Vulgate Text: Acts 8:1-40

1. And on that day there was a great persecution against the Church which was at Jerusalem, and they were all dispersed through the regions of Judaea and Samaria, except the Apostles. 2. And devout men took order for Stephen's burial, and made great mourning over him. 3. But Saul made havoc of the Church, entering in from house to house, and dragging away men and women, committed them to prison. 4. Therefore they that were scattered abroad went about preaching the word of God. 5. And Philip going down to the city of Samaria, preached Christ unto them. 6. And the people with one accord were attentive to those things which were said by Philip, hearing and seeing the miracles which he did. 7. For many of them who had unclean spirits, crying with a loud voice, went out. 8. And many, taken with the palsy, and that were lame, were healed. 9. There was therefore great joy in that city. Now there was a certain man named Simon, who before had been a magician in that city, seducing the nation of Samaria, giving out that he was some great one: 10. To whom they all gave ear, from the least to the greatest, saying: This man is the power of God, which is called great. 11. And they were attentive to him, because, for a long time, he had bewitched them with his magical practices. 12. But when they had believed Philip preaching of the kingdom of God, in the name of Jesus Christ, they were baptized, both men and women. 13. Then Simon himself believed also; and being baptized, he adhered to Philip. And being astonished, he wondered to see the signs and exceeding great miracles which were done. 14. Now when the Apostles, who were in Jerusalem, had heard that Samaria had received the word of God, they sent unto them Peter and John. 15. Who, when they were come, prayed for them, that they might receive the Holy Spirit: 16. For He was not as yet come upon any of them; but they were only baptized in the name of the Lord Jesus. 17. Then they laid their hands upon them, and they received the Holy Spirit. 18. And when Simon saw, that by the imposition of the hands of the Apostles, the Holy Spirit was given, he offered them money, 19. Saying: Give me also this power, that on whomsoever I shall lay my hands, he may receive the Holy Spirit. But Peter said to him: 20. Keep thy money to thyself, to perish with thee, because thou hast thought the gift of God may be purchased with money. 21. Thou hast no part nor lot in this matter; for thy heart is not right in the sight of God. 22. Do penance therefore for this thy wickedness; and pray to God, that perhaps this thought of thy heart may be forgiven thee. 23. For I see thou art in the gall of bitterness, and in the bonds of iniquity. 24. Then Simon answering, said: Pray you for me to the Lord, that none of these things which you have spoken may come upon me. 25. And they indeed having testified and preached the word of the Lord, returned to Jerusalem, and preached the gospel to many countries of the Samaritans. 26. Now an angel of the Lord spoke to Philip, saying: Arise, go towards the south, to the way that goes down from Jerusalem to Gaza: this is desert. 27. And rising up, he went. And behold a man of Ethiopia, an eunuch, of great authority under Candace, the queen of the Ethiopians, who had charge over all her treasures, had come to Jerusalem to adore; 28. And he was returning, sitting in his chariot, and reading Isaias the prophet. 29. And the Spirit said to Philip: Go near, and join thyself to this chariot. 30. And Philip running thither, heard him reading the prophet Isaias. And he said: Thinkest thou that thou understandest what thou readest? 31. Who said: And how can I, unless some man shew me? And he desired Philip that he would come up and sit with him. 32. And the place of the Scripture which he was reading was this: He was led as a sheep to the slaughter; and like a lamb without voice before his shearer, so openeth he not his mouth. 33. In humility his judgment was taken away. His generation who shall declare, for his life shall be taken from the earth? 34. And the eunuch answering Philip, said: I beseech thee, of whom doth the prophet speak this? of himself, or of some other man? 35. Then Philip, opening his mouth, and beginning at this scripture, preached unto him Jesus. 36. And as they went on their way, they came to a certain water; and the eunuch said: See, here is water: what doth hinder me from being baptized? 37. And Philip said: If thou believest with all thy heart, thou mayest. And he answering, said: I believe that Jesus Christ is the Son of God. 38. And he commanded the chariot to stand still; and they went down into the water, both Philip and the eunuch: and he baptized him. 39. And when they were come up out of the water, the Spirit of the Lord took away Philip; and the eunuch saw him no more. And he went on his way rejoicing. 40. But Philip was found in Azotus; and passing through, he preached the gospel to all the cities, till he came to Caesarea.




Verse 1: There Was a Great Persecution

1. AND ON THAT DAY (that is, at that time, by synecdoche) THERE WAS A GREAT PERSECUTION IN THE CHURCH — ἐπὶ τὴν ἐκκλησίαν, that is, against the Church, upon the Church. So the Zurich version. Dorotheus relates that two thousand Christians were slain together with Stephen, as I said a little earlier. Certainly Paul indicates that many were then slain, in Acts xxvi, 20, when he says: "And when they were put to death, I brought the sentence." This therefore was the first general persecution of the Church, which the Jews, her enemies, then stirred up, and from that time on were always most hostile. So Eusebius, in his Chronicle.

Many hold that at this time S. Magdalene, together with her sister S. Martha, her brother Lazarus, Maximin, Marcella, and Joseph of Arimathea (who afterwards crossed over to Britain, and preaching Christ there, rested in peace) were placed by the Jews on a ship without sails or oars, and by the guidance of God landed at Marseilles, and there propagated the faith of Christ. So Baronius, from the Acts of S. Magdalene and the Vatican History, in vol. I of his Annals and in the Martyrology on July 22 — although Lucius Dexter in his Chronicle holds that this happened later, namely in the year of Christ 48, and adds: "In the year of Christ 48, Mary Magdalene, illustrious for her miracles, wonderfully devoted to divine praises and contemplation, migrates into Gaul." So also many others write that she, in advanced age, departed from life in her eightieth year. For after she had completed her apostolate and converted the Massilians to Christ, by divine inspiration she withdrew to a mountain, to be for all coming ages an example of penance and contemplation; there for thirty years she lived an angelic life in prayers and tears. For this S. Michael the Archangel had foretold to her, saying: "God, whom you, O Magdalene, so greatly desire and always possess, wills you to water this place with abundant tears, that you may forever be an example of penance to coming ages." And again the angel who had led her through the places of Purgatory, replacing her by the cross in Baume, declared and foretold: "As long as your love and ours, Jesus, lived on earth for your sake, so long shall you too dwell in this cave;" as she herself, appearing to the anchorite Elias who dwelt in her Baume, related, as Sylvester Prierias of Bactara testifies, in Surius, on July 22. Indeed the Jews appear to have at once vented the venom of their hatred upon Magdalene above all others, and her family, on account of her singular love for Christ, and the marvelous grief which she had shown standing by the cross at the death of Christ.

AND THEY WERE ALL DISPERSED THROUGH THE REGIONS OF JUDAEA. — "All," namely the faithful who belonged to the Church just spoken of: therefore it was not only the elders who were dispersed, as Eusebius seems to wish in book II of his History, ch. 1, but the rest as well; nevertheless some who had powerful friends, or hid themselves in places of concealment, or offered themselves to dangers and prison, remained. "All" therefore understand suitably as those who could readily flee, that is to say, very many, the greater part, were dispersed, in Greek διεσπαρμένοι, that is, "they were sown abroad, as if sowing grain for making the supercelestial bread; and traversing the whole world, they disseminated the powers and efficacy of life-giving doctrine," says S. Athanasius, in the homily On Leaven.

Behold how great a good God draws out of evil — how great an enlargement of the Church and conversion of the Gentiles He brings out of persecution: thus "virtue grows greater when assailed by adversity." Hence Gregory of Nyssa, in his homily On S. Stephen, teaches that the persecution of S. Stephen made the Gospel known throughout the world. For on account of his slaying the disciples were scattered into other regions and converted them; and S. Stephen from heaven obtained their conversion by his prayers, and especially that S. Paul, once converted, should go about evangelizing the world. For thus, by the very efforts of the impious by which they try to hinder the works of God, God advances and accomplishes His own works, as I showed at chapter IV, 28. First therefore they were scattered "through the regions of Judaea and Samaria;" but soon they spread far beyond. Witness Luke, ch. xi, 19: "And those indeed," he says, "who had been scattered by the tribulation that had happened on account of Stephen, traveled as far as Phoenicia and Cyprus and Antioch." Whence at Antioch, as the number of the faithful grew, the disciples were first called Christians: he says the same in verse 26. Hence Baronius conjectures that the number of the dispersed reached fifteen thousand, and adds that they are the very ones to whom S. Peter and S. James address their epistles, saying: "To the strangers of the dispersion of Pontus, Galatia, etc.;" or: "To the twelve tribes which are in the dispersion, greeting."

Lucius Dexter agrees in his Chronicle, which he dedicates to S. Jerome (for he was his contemporary); for he has this: "In the year of Christ 35, after Stephen had been stoned, a great persecution arose at Jerusalem and its borders: more than fifteen thousand men who, at the preaching of the Apostles, had believed in Christ, were put to flight. Some come to Asia, others to Europe. Of these, more than five hundred, set forth from Cyprus by ship, reach the port of Carthago Spartaria of Spain: divided through the Spains, they announce the death and resurrection of Christ, and the life of Mary, to whom there was a frequent pilgrimage from Spain; and they fill the entire province on every side with wondrous and unheard-of tidings. From these were chosen the first Bishops and Pastors of cities by blessed James. It is doubtful whether they were all Jews. The Spanish Jews especially send legates to the Apostles, asking that some one of them come to them as soon as possible, who may instruct them more truly and more fully about the things related concerning Christ." Whence presently he adds that S. James set out for them in the year 37 of Christ, which was the third from His ascension into heaven: "S. James," he says, "the Apostle, son of Zebedee, having traversed the cities of Spain, and erected many Churches, and made Bishops from among the newcomers, left Peter as Bishop of Braga; and at her command and presence raised the first oratory to the Blessed Virgin upon the column at Saragossa." Yet the same Dexter adds shortly after that most of the other Apostles departed later for the provinces that had fallen to them, namely in the year of Christ 41. For so he says: "Returning from Spain, James visits Gaul, and Britain, and the towns of the Venetians, where he preaches, and returns to Jerusalem to consult the Blessed Virgin and Peter on most grave matters. James is present at the setting out for preaching of several of the Apostles; namely Matthias, Thomas, Andrew, Philip, Bartholomew, Simon, Jude, and Matthew, who under God's guidance set out this year, when in the same year he wrote his Gospel. In the same year John the Theologian, accompanied by the Blessed Virgin, sets out for Ephesus." And he adds that in the following year, which was 42 of Christ, James, returning to Jerusalem, was there slain by Herod.

Furthermore it is established that the Apostles were not dispersed in this persecution of S. Stephen. For Luke says, "except the Apostles." From this Bede here rightly refutes Pseudo-Melito, in his book On the Departure of the Blessed Virgin, who asserts that in the second year from the ascension of Christ the Apostles were dispersed and set out into their provinces. For by God's counsel and protection the Apostles remained at Jerusalem, that they might there found and establish the Church begun by Christ and by themselves, lest the Jews charge them with having scattered and overthrown her; but rather that she herself might in that very place succeed the Synagogue, and bury her. Hence again some find it scarcely probable, what certain authors in Baronius, in the Martyrology of July 25, hold — that in this dispersion S. James set out for Spain, and there evangelized not Gentile Spaniards but Jewish ones only: for he too was one of the Apostles whom Luke says were not dispersed. Unless you say that this one James is here excepted. Surely at Veroli in Italy S. Mary Salome, mother of S. James, is greatly venerated, whom they say then fled to that place from Jerusalem, and broken with toil and age, fell asleep there piously in the Lord; so Baronius and Ribadeneira in the Life of S. James. But of this I shall say more at chapter XII.




Verse 2: Devout Men Took Order for Stephen

2. AND THEY TOOK ORDER FOR STEPHEN. — The Syriac: they placed him in a coffin and buried him. The Greek κομίζω means to take care of, to carry, to bear, and is sometimes a funereal word, signifying to carry out and bury the dead. For this reason our Latin renders it, as more general so also more full, by curaverunt (took care of). For to take care of the funeral and body of the deceased is to wash it, lay it out, anoint, clothe, place in the bier, carry forth, bury, perform the funeral rites, and arrange every solemnity of the funeral. Furthermore the Greek συνεκόμισαν, that is, "they cared for it together," or "jointly," as Pagninus and the Zurich version translate, signifies that the devout men by unanimous consent and combined effort arranged the funeral. Cajetan interprets less correctly that they took care of S. Stephen's funeral together with the persecution. Others render it: "they bore him together," "they carried him forth together," as we see funerals borne out with many bearing them on their shoulders at once.

DEVOUT MEN — εὐλαβεῖς, that is, pious, religious. So Pagninus and the Zurich version. For "fear of God" in Scripture is the same as piety, religion, and worship of God: and "to fear God" is to venerate and worship Him devoutly. The chief of these was Gamaliel: for as he himself revealed to Lucian (who writes the same in the Invention of S. Stephen), the Jews cast the body of Stephen out into the field, that it might be devoured by beasts and birds; wherefore for a day and a night it lay there unburied, and untouched by beasts and birds at God's command; but Gamaliel on the following night sent faithful and religious men to convey it secretly to his own villa, which from his name was called Caphargamala, twenty miles distant from Jerusalem, and there he laid him in a new tomb, making mourning for him for 70 days.

Note here that it is the proper work of the pious to bury the dead, for which in Scripture Tobias is praised, and the inhabitants of Jabes Galaad for burying Saul, 2 Kings ii, 4. There is celebrated in the Martyrology on December 8 S. Eutychianus the Pontiff, because with his own hands he buried 342 martyrs. The same regarding the martyrs was decreed by Pius I, Pontiff and Martyr, in the year of the Lord 166, in his second epistle to Justus, Bishop of Vienna, which exists in the first volume of the Bibliotheca of the Holy Fathers: "Take care," he says, "of the bodies of the holy Martyrs, as members of God, as the Apostles took care of Stephen." And he adds: "Visit the prisons of the Saints, lest any grow cool in the faith. Test the holy martyrdoms by the Holy Spirit. That they may persevere in faith, be at hand as an exhorter. Let the whole people be protected by your sanctity. Know, most blessed colleague, that it has been revealed to me that I shall soon make the end of this life:" for in the following year he was crowned with martyrdom.

AND THEY MADE GREAT MOURNING OVER HIM. — The Syriac: they bewailed him vehemently. You will ask, who and of what sort was this mourning? I answer first, it was grief and tears. "For who," says Chrysostom, "would not have wept, seeing that gentle lamb stoned and lying dead?" For the pious mourn their dead, not as though they had wholly perished, as worldly men do, who, when the body is extinguished, believe it is all over with their salvation, whom the Apostle reproves, 1 Thess. iv, 1; but out of love and the affection of charity, because they see themselves bereft of their presence, help, and consolation. They mourn Stephen, says Œcumenius, because they perceived themselves deprived of so great an advance, so great a patron, so great a teaching, and so many signs. Thus Martha and Magdalene mourned Lazarus, and indeed Christ Himself did, John xi. Thus Joseph mourned Jacob, Gen. l. The Israelites Moses, Deut. last chapter, and Joshua, last chapter. This is what the Wise Man warns, Eccli. xxii, 10: "Weep over the dead, for his light has failed, etc. Weep but a little for the dead, for he is at rest, etc. The mourning for the dead is seven days: but for a fool and an impious one, all the days of their life." Wherefore in no way to feel for the dead, nor to grieve, is misanthropy, Timonian and beastly; but to grieve excessively is womanish and pagan; to mourn with moderation is human and pious. Furthermore the Jews in funeral mourning bewailed not only with mournful voice and tears, but also with gestures, clapping their hands, gripping their arms, beating their breasts, etc. And this is what the Greek κοπετός properly signifies, from κόπτω, that is, I strike, I beat. Hence they employed flute-players, who, modulating a sad song, would stir up wailing and lamentation, as is evident from Matt. ix, 23.

Second, this mourning signifies the funeral pomp — namely, dark garments (for at a funeral all things were dusky; whence even the word funus, according to Festus, took its name), spices and ointments with which they anointed the body; the censing, the throngs of mourners, the funeral torches, the obsequies, the distribution of alms to the poor, the funeral banquet, etc.; and beyond these, prayers and sacrifices for the deceased. But Stephen did not need these things, since he was a martyr: "For he does an injury to the martyr who prays for the martyr, by whose prayers we ourselves ought to be commended," says S. Augustine, tract 84 on John. "Thus there was great and strong mourning of all Egypt for Jacob: Egypt did not command long tears, but displayed the ornament of the funeral," says S. Jerome to Paula, consoling her on the death of her daughter Blesilla, where he also adds: "Great piety toward one's own — that is, tears too excessively shed — is impiety toward God."

Third, this mourning signifies the procession with lighted candles, the chanting of psalms and hymns, both of the clergy and of the people, customarily employed at a funeral, even of the Saints. Whence Nicetas, in the oration On the Martyrdom and Invention of S. Stephen, relates that the Apostles themselves, with a great gathering of the faithful, with psalms and hymns translated and buried Stephen, making great mourning for forty days. So also S. Jerome, epistle 53 to Riparius, writes that the Apostles bestowed care upon the body of Stephen: for this funeral was not that of any ordinary believer, but of a martyr, and indeed the first and most illustrious. Therefore this mourning signifies a religious pomp, but a glorious one, owed and bestowed upon the triumph of a martyr. Wherefore S. Jerome rightly urges this passage for the veneration of holy Relics in his Against Vigilantius, in the epistle already cited: "Then are the relics of the martyrs unclean? And what did the Apostles suffer, that they should escort the unclean body of Stephen with such pomp of funeral, and make great mourning for him, that their grief might be turned into our joy?" To the pomp of this mourning belongs the martyrium, that is, the tomb and monument of the martyr, to which the faithful are accustomed to gather for the sake of prayer.

Thus in the Acts of S. Laurence, who was the equal and likeness of S. Stephen, both in the diaconate and in fortitude and zeal and in the glory of martyrdom, we read that, when on the gridiron he was breathing out his soul to God, S. Justin the priest, Hippolytus, and other faithful — especially the poor, among whom by command of S. Sixtus the Pontiff he had distributed the wealth of the Church — gathered, and mourned him with weeping, and with funereal and solemn pomp bore his body forth to the Veranus field, and erected there an honored tomb for him, beside which all stayed for three days in fastings, nightly vigils, and prayers, asking that by his help benefits be given them from the Lord God: when these were finished, S. Justin celebrated Mass, at which all communicated; and so he dismissed them, lest they be seized by the persecutors, because the rumor of this gathering and pomp was already spreading.

Similar were the mournings and funeral pomps of other martyrs, as may be seen in their Acts. Finally, to this belongs the annual memorial and celebration of S. Stephen and the holy Martyrs, instituted and sanctioned by the Apostles for the faithful, as S. Clement testifies, in book VIII of the Constitutions, ch. xxxiii. You will read similar things of S. Polycarp and the Martyrs of Lyons, in Eusebius, book V of his History, ch. xv, and book V, ch. 1 and following. Note these things against heretics, in favor of the cult of the Saints and of their relics. Cajetan must also here be read with caution, who thinks that this funeral and mourning for Stephen was merely Jewish. For from the Acts this is plainly false.

Again, from this passage Baronius rightly traces the origin and rite of the funerals of Christians: "By the example," he says, "of the Apostles, the praiseworthy custom remained in the Church of God of caring for the bodies of the deceased, that they should be embalmed first of all with spices; whence Tertullian: If the products of Arabia are sought, let the Sabaeans know that their wares are more abundantly and dearly expended for the burial of Christians than for the fumigations of the gods. Gregory of Nyssa has these things at the funeral of Meletius: Clean linens, and silken cloths, an abundance of ointments and spices, the bounty of an adorned and honorable woman, etc. Gregory Nazianzen buried his brother Caesarius not without myrrh. Of which ancient custom Prudentius too treats in these verses:

"It is the custom to spread out linens shining with bright whiteness, / and the body, sprinkled with the myrrh of Saba, / is preserved by the medicament."

And at the end: "We will cherish the safe bones / with violets and abundant foliage, / and the inscription and the cold stones / we will sprinkle with liquid fragrance."

Furthermore, that the funeral procession was wont to be accompanied by lighted candles and chant, by ancient custom received among Christians, is testified by many examples; such as what Pontius the Deacon has of the funeral of S. Cyprian the martyr in these words: "From there with candles and scholars he was buried with great triumph in the courtyard of a certain procurator named Candidus." Which moreover Gregory of Nyssa relates as having been done at the funeral of Meletius, when he says: "In what manner on either side, as it were all fiery from the torches they bore, in continuous and perpetual flow, they extended as far as the eye is wont to see at its longest." Gregory Nazianzen, of his own mother bearing torches at the funeral of her son Caesarius, has this: "With manifold chant of hymns she is led forth, and with crowded pomp is brought to the seat of the martyrs, and is honored by the holy hands of her parents, the mother bearing lighted torches." He has plainly the same when he treats of the funeral of Constantius, in the first oration Against Julian the Apostate. The same Gregory of Nyssa above attests this also when he mentions the funeral of S. Macrina his sister. The same Eusebius does at the funeral of Constantine; and so too Jerome of the funeral of S. Paula has this: "Borne by the hands of the Bishops, who set their necks beneath the bier, while other Pontiffs led candles and lamps, others choirs of chanters, she was placed in the midst of the church of the cave of the Saviour." Athanasius felicitously expounds and proves the same when he says: "If anyone shall depart this life, even though he be exposed in the air unburied, do not omit to light oil and wax at the tomb, having invoked Christ as God: for they are accepted by God, and bring back with them very great recompense: oil and wax are a holocaust; and the oblation of unbloody victims is a propitiation." What of Chrysostom? "What," he says, "pray, do the burning lamps mean? Do we not accompany them as athletes? And what of the hymns? Do we not glorify God, and give Him thanks, because He has now crowned the deceased, and, having lifted him beyond uncertainty, keeps him with Himself?" And elsewhere he often commends as most praiseworthy the Christian custom in celebrating the obsequies of the dead. That the deceased were also accustomed to be honored with the burning of incense, and that to have omitted this was reckoned a grave offense, the Acts of the holy Council of Chalcedon sufficiently declare: where there is recited the bill of accusation against Dioscorus, presented by the deacon Ischyrion, in which among other things it is reckoned a crime that, by his avarice, at the funeral of Peristeria, a most pious woman who had bequeathed her goods to holy places, the offering of incense (so far as concerned him) was omitted.

Furthermore, after 380 years, namely in the year of Christ 415, which was the 14th of Pope Innocent I, the 21st of the Emperor Honorius, the relics of S. Stephen were found, through the revelation of Gamaliel appearing to Lucian the presbyter, who recorded the matter at length, and from him Bede, Marcellinus, Gennadius, Nicephorus, and Baronius, in the year just named. Lucian adds: "John, Bishop of Jerusalem (to whom, as to the Bishop of the place in which the tomb was, Gamaliel had ordered Lucian to entrust the translation of the body of S. Stephen, who was buried) took with him two other Bishops, Eleutherius of Sebaste, and Eleutherius of Jericho, and they came to the place. When they had opened the case of the lord Stephen, immediately an earthquake occurred, and such sweetness and fragrance of odor came forth from it as no man remembers ever to have heard or perceived; so that we thought we were placed in the pleasantness of paradise. For a multitude of people was present with us, among whom were very many sick with various ailments. And in that very hour, from the odor of his sweetness, seventy-three souls were cured: by some demons were put to flight; in others the flow of blood was stanched; others were freed from scrofula and boils; others were healed of the strangury, others of tertians and quartans; from some the fever departed, from others the royal sickness; some were cured of headache and migraine; some were freed from hidden pain of the bowels; and many other healings men experienced, which it would be long to enumerate. Kissing the sacred relics, they closed them again. And then with psalms and hymns they bore the relics of Blessed Stephen into the holy church of Sion, where also he had been ordained Archdeacon, etc. There was then a continuous and unending drought; but at that same hour great rain came down, and the earth was abundantly drenched." Thus Lucian. S. Augustine mentions the same in sermon 31 On Divers Subjects: "His body lay hidden," he says, "for so long a time: it came forth when God willed, it has enlightened the lands, has done such great miracles: dead, he raises the dead to life, because he is not dead." For the same S. Augustine, in book XXII of the City of God, ch. viii, relates that through the relics of S. Stephen six dead were called back to life. For Paulus Orosius, when he was making a pilgrimage in the Holy Land, fell upon the time of the invention of S. Stephen, and brought his relics to S. Augustine in Africa, who distributed them through various Churches. Another part Orosius took with him to Minorca, his third island; and into his own Spain: thence they were distributed into Lusitania and France, where they shone forth with many miracles, as Gregory of Tours testifies, in the book On the Glory of the Martyrs, ch. xxxiii, and in book I of his History, ch. xxxi.

Again in the year of the Lord 439, which was the 32nd of the Emperor Theodosius the Younger, Eudoxia his wife, having gone on pilgrimage to Jerusalem, brought with her relics of S. Stephen back to Constantinople, and placed them in the martyrium, that is, the temple, of S. Laurence the martyr. So Baronius from Marcellinus and others, who also adds from Cedrenus: "When the relics of the right hand of S. Stephen had been brought to Chalcedon, on that very night Pulcheria Augusta (sister of the Emperor Theodosius) saw S. Stephen saying to her: Behold, you have obtained what you sought by your prayers, and I have come to Chalcedon. And so she, taking her brother with her, set out to meet the sacred relics, and when they were brought into the palace, she founded a magnificent temple to Blessed Stephen, and in it deposited the relics." Here is true that which Isaiah foretold of Christ and of Christ's followers, ch. xi, vers. 10: "His sepulchre shall be glorious." And the Psalmist, Psalm cxxxviii: "Your friends, O God, are exceedingly honored."

Furthermore, the relics of S. Stephen, translated to Rome and placed in the monument of S. Laurence, gave to the city and the world a noble pair of archdeacons and martyrs, as if twins, and those most luminous eyes of the Church. So it is recorded in the sacred tables of the Martyrology on May 7, where we read thus: "The translation of the body of S. Stephen the Protomartyr, which, under Pope Pelagius, was brought from Constantinople to the city, and placed in the tomb of S. Laurence the martyr in the Veranus field, is there venerated with great devotion of the pious." They say that the body of S. Laurence, when S. Stephen was coming, miraculously moved itself, and yielded the place to the arriving guest, and received him into its own niche. So Pompeius Ugonius relates in the Roman Stations, station 19; Petrus de Natalibus, book IV, ch. xiii, and others, whom Octavius Pancirolius cites and follows in his Treasures of Rome, second edition, when he treats of the temple of S. Laurence outside the walls. And this is the tradition of the faithful at Rome.

What wonder? S. Stephen has flashed forth with so many miracles throughout the whole world, that S. Augustine, in book XXII of the City of God, ch. viii, after recounting many, at last overcome by their multitude, forbears to recount the rest. "For if," he says, "I should now wish to write the miracles of healings, to be silent of others, which through this Martyr, that is, the most glorious Stephen, have been done in the Colony of Calama and in our own, very many books would have to be made; nor yet could all be collected." A continual and perennial miracle of S. Stephen is this: that his blood, congealed in a glass ampoule, was brought from Africa to Naples by S. Gaudiosus the Bishop, and is now deposited in the church of S. Gaudiosus; as often as it is exposed on the altar during the solemnities of Mass, it liquefies and flows as if newly shed. The citizens of Naples are eyewitnesses.

Finally, when the Christians invaded Jerusalem, S. Stephen seems to have delivered it to them. For as William of Tyre relates, in book VIII of the Sacred War, ch. xvi and following, when the Christians, exhausted by the assault of the city, were withdrawing and falling apart, "Behold, in things desperate divine power was at hand. For from the Mount of Olives a certain soldier (perhaps S. Stephen, or an angel sent by him), who however afterwards did not appear, by waving a splendid and shining shield, gave a sign to our legions that they should return upon the same point and renew the engagement. There was added the oracle of a holy man who, dwelling on the Mount of Olives, had foretold that the city would be captured on that day." Cheered by which sign, the leader Godfrey of Bouillon was the first, with his brother Eustace, to mount the walls; and others following him, at his command immediately broke open the gate of St. Stephen, which faces the Mount of Olives, and through it led the whole army of the Christians into the city. And so by Godfrey and the Christians, Jerusalem was captured in the year of Christ 1099, on July 15, the sixth day of the week, on which Christ formerly, dying in the same place, had triumphed over death and all His enemies, that He might prepare and grant this victory to the Christians over the infidels.

Behold how great a glory in heaven and on earth, by the labor and fervor of seven months (for about that many flowed from his diaconate to the twenty-sixth of December on which he met martyrdom), St. Stephen attained. "Being made perfect in a short time, he fulfilled long times." Truly that one said: "It is better to die as a lion than to live as a donkey:" it is better to live a few years in the fervor and efficacy of heroic deeds than many in lukewarmness or torpor. Christ, evangelizing for only three years, founded the Church to endure through all ages. Preaching for as many years in a vehement spirit, St. John the Baptist crushed the ships of Tharsis, namely the swollen and hard hearts of the Jews, and obtained extraordinary glory. St. Xavier, having performed his apostolate in India for eleven years, with how many and how great peoples did he imbue the faith? How many marvels and miracles did he accomplish? How great a name and eternal honor did he procure for himself? Gaspar Barzaeus, having spent seven years at Goa and Hormuz, how much did he accomplish? How many labors did he endure? How many infidels did he lead to the faith, how many faithful to piety and sanctity? Whoever reads his Life written by Fr. Nicholas Trigault is amazed. On the contrary, how many Saints, fervent at the beginning, grew cold by the length of time — indeed they fell and gave a stain to their glory, as did Solomon, Tertullian, Origen, etc.




Verse 3: Saul Made Havoc of the Church

3. AND SAUL WAS DEVASTATING. — Behold, Benjamin — namely Paul, sprung from Benjamin — like a ravening wolf rages and rampages against the flock of the Lord, to such a degree that he not only ransacks the men but also the Christian women house by house, and drags them off to prisons for torments and death, as he himself when converted confesses in chap. XXII, v. 4. For what we have as "through houses," in Greek is κατὰ τοὺς οἴκους, which the Zurich version translates "household by household"; Pagninus, "through each individual house": he searched, then, every house and corner, that he might find the Christians fleeing the persecution and seeking hiding places, and snatch them off to chains, just as the praetors and lictors of the Catholics in England now do.




Verse 4: They That Were Dispersed Went About Preaching

4. THOSE WHO HAD BEEN SCATTERED WENT ABOUT, EVANGELIZING. — Behold how providently and piously those first faithful, by the prompting of God, sold their goods and laid the price at the feet of the Apostles, chap. iv, v. 34: for otherwise those goods, in this persecution, the Jews would have plundered them; and the faithful, occupied with protecting their possessions, with selling or preserving them, would not have been ready for flight, so as to be scattered abroad to evangelize other nations. But now, with these goods sold, they flee unencumbered and evangelize, and they utter that saying of Bias: "All my goods I carry with me."




Verse 5: Philip Going Down to Samaria

5. PHILIP — not the Apostle, as Polycrates would have it in Eusebius, Book V of the History, chap. xxiv: for the Apostles remained at Jerusalem, as Luke said in v. 1; but the Deacon of chap. vi, v. 5, the first after St. Stephen and his heir, says the Gloss. Hence he could not lay hands on the Samaritans; but for this purpose, in v. 14, the apostles Peter and John are sent. This Philip, however, although a Deacon, is from time to time called Apostle, as by Tertullian, Book On Baptism, chap. viii; St. Augustine, Book I On Christian Doctrine, in the Proem, and others, because he went about the regions evangelizing. Thus also Paul, Barnabas, and others like them are called Apostles, even though they were not of the number of the twelve Apostles. Furthermore, from this evangelization which Philip first carried out in Samaria, he received the name of Evangelist, chap. xxi, v. 8; so Baronius.

Going down. — For Jerusalem was situated in a higher place than Samaria.

INTO THE CITY OF SAMARIA — that is, into the city of Samaria, which was the metropolis of the province of Samaria, just as it was of the kingdom of Israel, that is, of the ten tribes, and accordingly gave it its own name. It is sixteen leagues distant from Jerusalem; it was situated on Mount Someron, from which it received its name, just as the mountain itself received its name from its possessor Semer, III Kings xvi, 24. Afterwards, in honor of Augustus Caesar, to whom Herod the Ascalonite, that is the Infanticide, dedicated it, it was called Sebaste, that is Augusta: for it was magnificent and proud in the construction of its walls, houses, palaces, and likewise in its wealth and delights. In this city are buried the prophets Elisha and Obadiah, likewise John the Baptist, at whose tombs when St. Paula had arrived, she trembled greatly, dismayed by the wonders. For she saw demons roaring with various tortures, and before the sepulchres of the Saints, possessed people howling like wolves, barking with the voices of dogs, roaring like lions, hissing like serpents, bellowing like bulls, others spinning their heads and touching the ground behind their backs with their crowns, says St. Jerome in the Epitaph of St. Paula, and on Obadiah chap. 1.

HE PREACHED CHRIST TO THEM. — Christ commanded that, while He was alive, they should not preach to the Gentiles, nor to the Samaritans, Matt. x, 5; but when about to go to heaven He permitted, indeed commanded, the Gospel to be preached to them, Acts 1, 8. The first therefore after the Jews to receive the faith of Christ were the Samaritans, because they themselves were also reckoned among the Jews under the general name, although in faith and religion, as in kingdom, so also in schism they were divided from them by Jeroboam, their first king, who withdrew himself and his people from Rehoboam, son of Solomon. Whence also Christ while living, in passing through, had preached to them for two days and converted many, John chap. IV, 40. That Philip was sent to Samaria to preach by the Apostles, St. Cyprian relates, Epistle 37 to Jubaianus.




Verse 6: They Were Attentive

6. THEY WERE GIVING HEED, — not only by listening, but also by believing. So the Syriac, and it is clear from what follows.




Verse 7: Many Who Had Unclean Spirits

7. FOR MANY OF THOSE WHO HAD UNCLEAN SPIRITS. — So read with the Roman text, that is, many spirits of those having spirits, that is, many spirits of demoniacs, or possessed persons, came out crying out, namely from the demoniacs or possessed persons. The adjective "many" therefore does not refer to the substantive "men having spirits," that is, possessed persons, but to "spirits," which follows; this therefore is here understood, and must be repeated. For the spirit does not come forth from itself, but from the possessed person. Our (version) reads πολλά, namely πνεύματα, that is many spirits in the nominative; now they read πολλῶν, in the genitive, that is "of many," which some think to translate more clearly in this way: "For of many having unclean spirits, they came out crying." Whence Pagninus and the Zurich version translate: "For unclean spirits came out from many who were possessed by them." But the sense of all comes to the same thing. It is a Hebraism: for the Hebrews, often more intent on the matter than on the words, leave some word from those preceding or following to be understood.




Verse 9: Simon, Who Before Had Been a Magician

9. Simon, who before had been (and even now was, as will shortly be evident, but outwardly pretended that he wished to be converted and become a Christian) a Magus in the city. In Greek, μαγεύων, that is, practicing magic, performing magical works, displaying magical illusions and seducing. It is a hendiadys, as if to say: By his magical arts he was seducing many. In Greek it is ἐξιστῶν τὸ ἔθνος, that is, stupefying and as it were carrying the populace into ecstasy. Our (version), in v. 11, translates, "driving mad."

SAYING THAT HE WAS SOME GREAT ONE, — namely a Prophet, or an angel, or a demigod, indeed God and the Son of God. Hence St. Jerome, on chap. xxiv of St. Matthew, says that this Simon broke forth into such pride that he said: "I am the Word of God, I am the comely one, I am the Paraclete, I am almighty, I am all things of God." And St. Augustine, Book On Heresies, chap. 1, says that he called himself Christ and Jove, that is the Messiah of the Jews and the God of the Gentiles, that he might be regarded as God by both. St. Augustine adds: "He said, he claims, that on Mount Sinai he had given the Law of Moses to the Jews in the person of the Father; in the time of Tiberius he had appeared seemingly in the person of the Son; afterwards he himself had come upon the Apostles in tongues of fire as the Holy Spirit; but that Christ had neither come, nor suffered anything from the Jews." Note here that he said some of these things after the Gospel had been heard and baptism received. For before that he did not know, since he was a Jew and a Samaritan; indeed, he had not even heard the name of the Paraclete, or of the Word or speech of God; but he had learned both from Philip and the Apostles evangelizing, by whom he was baptized, and became an apostate and heretic — indeed a heresiarch, and the first of all who arose after Christ. Hence by St. Ignatius, Epistle to the Trallians, he is called the "firstborn of Satan;" and by St. Augustine, Epiphanius, Philaster, and others who write on heresies, he is placed in the first rank among heresiarchs. Therefore let Luther, Calvin, and the rest of the heresiarchs glory in that Magus, who had dealings with a demon, as their leader and chorus-master — they who likewise had familiar demons, partly visibly, partly invisibly, and from him drew their dogmas, as I have shown on I Tim. chap. IV, 1. Hence also that magic was cultivated by the early heretics, the followers of Simon, namely Mark, Menander, Basilides, the Carpocratians, the Gnostics, St. Irenaeus testifies, Book I, chap. viii; Epiphanius, Against the Gnostics; Tertullian, Book On Prescription, just as the same is praised and defended by our moderns. Indeed Luther, the father and prince of the heresies of this age, in his book On the Corner Mass, written in Saxon, openly professes that the evil spirit is known and familiar to him, and that he has eaten more than a peck of salt with him. Jacobus Lingaeus relates the same in the Life of Luther.

Note again here that pride is the source of heresy; for this drove Simon to vaunt such and so great things about himself, and to make himself God. The same drove the other heresiarchs to mix in new errors, that they might be regarded as the inventors of them, and might draw after them throngs of disciples. The proper sign therefore and as it were brand of a heretic is pride; just as that of an orthodox man, especially of a teacher, is humility. For he follows St. Peter and Paul, who were most humble, indeed Christ, who "when He was in the form of God, did not consider it robbery to be equal to God," that is, He did not seize divinity, as Simon did; "but emptied Himself, made in the likeness of men, and in habit found as a man," Phil. II, 7. Finally, see here the hatred of the devil against Christ and the Church, and on the contrary Christ's power overcoming all his weapons. For the devil raised up enemies against Christ — Annas, Caiaphas, the Scribes and Pharisees — and rivals: Theudas in Judaea, Judas the Galilean in Galilee, this Simon in Samaria, Apollonius of Tyana in Asia; but all these Christ and His Apostles supplanted by their wisdom, sanctity and miracles. Let the holy and zealous man who undertakes great things look to this same thing, let him reckon that he has provoked the devil and all hell to a duel: for the companion of virtue is envy, both of the devil and of malevolent men. Where Baronius rightly notes that the demon is the ape of Christ. For just as Christ first created Simon — whom He afterwards called Peter — as His Apostle, so the devil set against him first as antagonist his pseudo-apostle, Simon Magus; and therefore Simon Peter was sent by Christ and the Apostles to Samaria, that he might rout Simon Magus.

Symbolically: Simon Magus, namely the proud and foolish man, boasts himself to be someone, while he is no one and nothing. On the contrary, the humble and wise man says he is nothing and no one, while through God he is all things. So thought the prudent Ulysses, who by calling himself No-One escaped the hands of the Pelopides. For, as Homer narrates, Odyssey IX, Ulysses with his companions was captured by Polyphemus the Cyclops, and seeking from him the favor of returning freely to his homeland, when asked by Polyphemus "what his name was?" he answered: Οὖτις, that is, "I am called No-One." To whom Polyphemus said: "I will eat No-One last of his companions, but the others first: take this as our gift." Ulysses then made Polyphemus drunk and blinded him while drunk. Awaking, he cried out and called the other Cyclopes, saying: "Help, No-One has blinded me by trickery." To whom they said: "If no one is doing violence to you when you are alone, you cannot escape the disease of great Jove," as if to say: If no man, but Jupiter strikes you, we are unwilling to fight against Jove to bring you aid. Thus Ulysses escaped covered by a ram's skin. In a similar manner the humble man escapes the hands of the Cyclopes, that is, of demons. Hence St. Anthony, when he had seen the whole world up to heaven full of the snares of demons, and anxiously asked, "Who shall escape these snares?" he heard, "Humility." So St. Athanasius, in his Life.




Verse 10: This Man Is the Power of God

10. THIS IS THE POWER OF GOD, WHICH IS CALLED GREAT. — The Zurich version, "that one is that great power of God," as if to say: Simon is the power of God, not just any sort, but the greatest and most sublime. Hence Theodoret, Book I On Heretical Fables, asserts that Simon called himself an infinite power, that is, almighty God. And Clement of Rome, Book II Recognitions, "An exalted power above God the Creator." Hear Tertullian, Book On Prescription, chap. xlvi: "Simon Magus, he says, dared to call himself the highest power, that is, the highest God: but the world was instituted by his angels, etc. After him Menander, his disciple, likewise a Magus, saying the same things as Simon himself: whatever Simon had said himself was, Menander said he himself was, denying that anyone could have salvation unless he had been baptized in his name." And Irenaeus, Book IX, chap. xx: "He (Simon Magus) has been glorified by many as God, and taught that he himself is the one who among the Jews indeed appeared as the Son of God, in Samaria descended as the Father, but among the rest of the Gentiles came as the Holy Spirit. And that he is the most sublime power, that is, He who is the Father over all things. He led around with him a certain Selene, saying that she was the first conception of his mind, through whom in the beginning he conceived in mind to make Angels and Archangels," etc. See here the disposition of heresiarchs, namely how carnal and womanizing they are. Irenaeus continues regarding Simon's teaching: "Since the angels were governing the world, because each of them desired the principate, he had come for the correction of things, and had descended transfigured and made like to the virtues, powers, and angels, that even among men he might appear as a man, though he was not a man, and was thought to have suffered in Judaea, though he had not suffered. And that the prophets had spoken prophecies inspired by the angels who fashioned the world: wherefore those who have hope in him and his Selene need no longer concern themselves with these, and may freely do what they wish: for according to his grace men are saved, but not according to just works." These things he did after receiving baptism, and substituted himself for Christ Himself. This pride Simon learned from his father the devil, concerning whom St. Anthony in St. Athanasius: "I once saw, he says, a devil lofty in body, who dared to call himself the power and providence of God, and said to me: What do you wish to be given you by me, Anthony? But I, redoubling spittle with the greatest force into his mouth, hurled myself at him entirely armed in the name of Christ; and immediately that one of lofty appearance vanished from between my hands."




Verse 11: On Account of Which

11. ON ACCOUNT OF WHICH, — that is, because, on this account that: it is clear from the Greek.




Verse 12: Of the Kingdom of God

12. Of the kingdom of God. — The kingdom of God is the Church, both militant, in which God reigns through grace in the faithful; and triumphant, in which God reigns in the same through glory. Philip and the Apostles preached both.

THEY WERE BAPTIZED IN THE NAME OF JESUS CHRIST. — So the Roman text, as if to say: They were baptized with a baptism, not of John, not of the Pharisees, but of Christ, in which among the other persons of the Holy Trinity, the name of the Son of God, namely Jesus Christ, is invoked. See what was said on chap. II, v. 38.

The modern Greek codices read and punctuate this differently, namely: "But when they had believed Philip evangelizing concerning the kingdom of God and the name of Jesus Christ, they were baptized": so the Zurich version, Pagninus, and others. So also our Latin version can be taken and punctuated, if you put a comma before "they were baptized." For then the sense will be, as if to say: When they had believed Philip evangelizing concerning the kingdom of God — namely that it must be acquired in the name, that is through faith and invocation of the name of Jesus Christ — they were baptized.




Verse 13: Then Simon Himself Believed

13. He believed, — note, that is, he pretended to believe, both that he might not be deserted by his own disciples who believed Philip, and that he might receive the power of speaking various tongues and working miracles, as he saw Philip and the faithful had received it in baptism. Hear Eusebius, Book II of the History, chap. 1: "Simon craftily insinuated himself into the religion of Christ, and so cunningly feigned faith in Christ until he was washed by the laver of baptism," and he adds that the same was wont to be practiced even in his own time by his Simonian followers. Hence St. Augustine, treatise 6 on John, says that Simon entered the Church like a raven. The same is the opinion of St. Jerome, writing on chap. xvi of Ezekiel; Irenaeus, Book I, chap. xx; St. Gregory, on the iv penitential Psalm; Ambrose, Book II On Penance, chap. iv; Cyril of Jerusalem, Catechesis 3; Chrysostom, homily 60 to the People, who says Simon approached the faith and the Church, just as Judas at the Last Supper approached the Eucharist.

Note: Scripture often speaks in the manner of men, for it accommodates itself to them: for men judge and speak of things and persons as they outwardly appear, since they cannot see through the inner and hidden things of the heart. Thus then Simon is here said to have believed, because outwardly he professed to believe; granted that he was feigning this, and that in truth inwardly in his heart he did not believe.

MIRACLES (POWERS), — δυνάμεις, that is powerful and miraculous works. See what was said on chap. II, v. 22.

HE WAS AMAZED, — both because Philip did greater things than Simon himself; and because the miracles of Philip were true and real, while most of Simon's were illusions by which he deceived the eyes of men, so that he might seem to do what he really did not do; and finally because he saw at Philip's baptism the Holy Spirit visibly descending upon the baptized in the form of fire, tongues, etc. Which truly, as something new and divine, was supremely amazing and venerable. For what is more wonderful, what of greater dignity, what more desirable, than that almighty God should descend into a man, dwell in him, speak, work?




Verse 14: They Sent Peter and John

14. THEY SENT. — Peter is sent here, not as an inferior, who is commanded; but as head and superior, who is asked to undertake this so holy and arduous journey, for the glory of God and the propagation of the Church, in the way that the commonwealth asks the king to set out on an embassy of the greatest moment: as when St. Leo the Pope, to satisfy the prayers of the faithful, set out to Attila, and turned away his fury from the Roman Church. Thus the Father sent the Son into the world, and with Him sent the Holy Spirit at Pentecost; granted that all three persons in the Divinity are equal in authority and glory. Hence Cajetan: "The Apostles, he says, send Peter not by command, but by fraternal charity and impulse, as many brothers sometimes send the elder; and chapter members send the Bishop to the Pope, or to the Emperor." Furthermore Peter rather than another is sent, both that as pastor of the Church he might receive that external nation; and that as head of all, he might unite the Samaritans with the Jews, from whom they had previously been separated by an implacable schism; and that he might set himself in opposition to Simon Magus, the first future heresiarch.




Verse 15: They Prayed for Them

15. THEY PRAYED FOR THEM, — namely that they might suitably dispose themselves for the sacrament of Confirmation, and that in it the Holy Spirit might visibly descend upon them.

THAT THEY MIGHT RECEIVE THE HOLY SPIRIT, — namely the fullness of the Holy Spirit, through the visible sign concerning which we shall speak shortly: for otherwise they had already in baptism invisibly received the Holy Spirit, through sanctifying grace. Hence follows:




Verse 16: He Had Not Yet Come Upon Any of Them

16. FOR HE HAD NOT YET COME UPON ANY OF THEM. — In Greek ἐπιπεπτωκώς, that is, He had fallen upon, namely through a visible sign: for although the Holy Spirit fell visibly in baptism upon the first believers, at the first sermons of St. Peter, chap. II, v. 41, and chap. iv, v. 4, and upon Cornelius and his household, as soon as he believed, before baptism, chap. x, v. 44, yet this was not proper to baptism, and was therefore rare, and perhaps granted only to St. Peter on account of the height of the primacy. Hence neither here in the baptism of the Samaritans, nor in v. 38 in the baptism of the Eunuch, nor elsewhere do we read that in baptism the Holy Spirit was given visibly; but this is reserved to the sacrament of Confirmation, inasmuch as in it is conferred the strength and fullness of the Holy Spirit, for freely professing and preaching the faith of Christ, as is clear from the following verse, and chap. xix, v. 5 and 6.

Epiphanius notes, Book 1, heresy 9, that the heresy of the Samaritans was that the Holy Spirit does not exist, and so Peter is sent there to root it out, not so much by arguments as by the very deed, through the sacrament of Confirmation, by visibly conferring on them the Holy Spirit.




Verse 17: Then They Laid Hands Upon Them

17. Then they laid hands upon them, — conferring on them the sacrament of Confirmation. So everywhere the Doctors against Calvin, who denies that Confirmation is a Sacrament, and says that this laying on of hands was a mere ceremony of praying for someone. See Bellarmine on this Sacrament. And it is clear: because through this laying on of hands they received the Holy Spirit, who is the effect of the Sacrament.

Note here first, that it belongs to the Bishop alone to confer this Sacrament. Hence Philip the Deacon could not do it, but for this purpose he called the Bishops, namely Peter and John. So defines the Council of Florence in the formula for the union of the Armenians; and Trent, Session VII, canon 3. Yet in necessity the Supreme Pontiff can authorize a priest and make him a minister of the sacrament of Confirmation, as we read St. Gregory did, Book IV, epistle 33. See Francisco Suarez, On the Sacrament of Confirmation. Furthermore, in three Sacraments hands are imposed, namely in Order, Penance, and Confirmation; that the discussion here is about this last is clear from the fact that it was being conferred on the recently baptized.

Note secondly: It is doubtful whether Peter and John here used chrism, or whether they conferred this Sacrament by the laying on of hands alone. Either is probable: some Doctors lean toward the view that they did not use chrism, with God dispensing in this case, on the grounds that then in place of chrism there was the visible sign itself, through which the Holy Spirit fell upon those being confirmed. So St. Thomas, Bonaventure, Scotus, Durandus, Gabriel, Richard, Paludanus, and Soto, on IV, dist. VII, Suarez, and others. The Council of Florence seems to favor this, when it says the sacrament of Confirmation succeeded in place of the Apostolic laying on of hands.

But it is far more probable, indeed almost certain, that the Apostles never administered this Sacrament without chrism, as Hugh of St. Victor teaches, Book II On the Sacraments, part VII, § 2, and Waldensis, vol. II, chap. cxiii. And it is proved first, because in the other Sacraments they did not have such liberty, nor did they administer the other Sacraments without their ordained matter. Secondly, because none of the ancients says that they administered this Sacrament in various ways, that is, sometimes by the laying on of hands alone, sometimes by chrismal anointing, whereas many do say that they used chrism, such as St. Dionysius, chap. IV Ecclesiastical Hierarchy; Clement of Rome, Book VII Apostolic Constitutions, chap. XLIV; Pope Fabian, epistle 2; and finally St. Thomas himself, Part III, Question LXXII, art. 2. Thirdly, because under the name "laying on of hands" we very conveniently include also the unction, even if it is not expressed, as Hugh and Waldensis above teach. For he who anoints lays on hands: since "to lay on hands" in Hebrew idiom means "to touch." Hence Mark III, 2, when some had asked the Lord to lay hands on a lunatic, He did it by touching the man's tongue and ears with His finger. See Pagninus on the word samach, which means to anoint, to lay on, to confirm, to support, to stabilize, or to touch in order to support. So it is said in Wisd. viii, 12: "They will lay their hand to their mouth," that is, will put it to. Fourthly, because the Fathers who in one place say that the Holy Spirit is given by the laying on of hands, the same in another place say that He is given by chrismal unction: as if regarding these two as the same thing, or understanding one in the other by a kind of shorthand, as is clear in Tertullian's testimony soon to be cited, where he mentions unction, signing, and the laying on of hands. The same author, however, in Book I Against Marcion, expresses only the unction; Cyprian, epistle 70, mentions only the unction; in epistle 72 he calls it the laying on of hands; and yet he means the same thing. Add to this that the Apostles could easily have had oil and balsam, inasmuch as it is grown in Judaea and is proper to it: for chrism is made from oil and balsam. Why then would they have omitted what was sanctioned by Christ, when no cause or necessity urged it? It is otherwise concerning the Book of the Gospels: for they could not use this in the ordination of the first Deacons, because it had not yet been written. Fifthly, because the Fathers, when they say that only Bishops give the Holy Spirit through the unction of chrism, prove it from this passage of Acts viii and xix, where only the Apostles laid on hands: therefore they openly signify that in that laying on of hands the unction of chrism was included. See Cyprian, epistle 73; Innocent, epistle 1, and Damascene, epistle 4. Sixthly, because it is familiar to Scripture to summarize many things customarily joined together by a shorthand, with only one expressed, as in Acts viii and xix Luke says the Apostles baptized in the name of Christ, leaving us to understand the other persons; Acts viii, he says the Eunuch was baptized by Philip when he had said "I believe Jesus is the Son of God;" yet it is not to be doubted that the Eunuch was questioned about many other things.

You will say: The Council of Florence, in the Instruction for the Armenians, says that in place of the laying on of hands of the Apostles, Confirmation is now given in the Church; and Innocent III, chap. Cum venisset, tit. On Holy Unction, says that by the chrismation of the forehead the laying on of hands of the Apostles is designated. I answer, these do not distinguish a rite from a rite, but only one mode of speaking from another mode of speaking: for they only want to say that what the Apostles did when they were said to lay on hands is the same thing the Bishops now do when they are said to confirm: for what was then called the laying on of hands is now called Confirmation; although it is altogether the same Sacrament. That this is what they mean is most clear, if the passages are inspected: otherwise they would be saying that in the time of the Apostles there was no sacrament of Confirmation.

AND THEY RECEIVED THE HOLY SPIRIT. — For in the sacrament of Confirmation is given the fullness of the grace received in baptism. Hence St. Cyprian, epistle 73 to Jubaianus, calls it the "Lord's seal by which Christians are made perfect;" that those who before were faithful might now become soldiers, athletes, and fighters of Christ. And St. Melchiades, epistle to the Spanish Bishops: "In Baptism, he says, we are reborn to life, in Confirmation we are armed for battle." And St. Urban, in the Decretal Epistle: "All the faithful, he says, ought through the laying on of hands of the Bishops to receive the Holy Spirit after baptism, that they may be found full Christians." Wherefore St. Cornelius the Pope, in the epistle to Fabian of Antioch, in Eusebius Book VI of the History, chap. xxxiii, dealing with Novatus: "He was not, he says, made perfect by the seal of chrism; whence neither could he merit the Holy Spirit." And St. Dionysius, Eccl. Hier., chap. II, p. 3: "That unction, he says, by perfecting, makes (one) perfect." But Tertullian beautifully, in his book On the Resurrection of the Flesh, chap. VIII, summarizes in few words the whole rite of this Sacrament, namely the unction, the sign of the cross, and the laying on of hands: "The flesh, he says, is anointed, that the soul may be consecrated; the flesh is signed, that the soul may be fortified; the flesh is overshadowed by the laying on of the hand, that the soul may be illumined by the Spirit."

In the sacrament of Confirmation the Holy Spirit is given: First, because there is given an increase of the grace received in baptism, and consequently of all virtues. Hence Eusebius of Emesa (or whoever the author is, he is certainly ancient and weighty), homily On Pentecost: "The Holy Spirit, he says, who descended upon the waters of baptism with a saving descent, in the font confers fullness for innocence, in Confirmation grants increase for grace."

Secondly, because there is given in it the fullness of the seven gifts of the Holy Spirit, and especially mighty strength for wrestling with the devil. Hear St. Cyprian (or whoever the author is), treatise On the Cardinal Works of Christ: "By the benefit of this unction, both wisdom and understanding are given us divinely, counsel and fortitude come down from heaven; knowledge and piety and fear are poured in by inspirations from above. Anointed with this oil we wrestle with spiritual wickedness." Hence the form of the sacrament of Confirmation is this: "I sign you with the sign of the cross and confirm you with the chrism of salvation, in the name of the Father, and of the Son, and of the Holy Spirit." Wherefore in histories we read often of the possessed having been freed from the demon at the reception of this Sacrament. The same is also testified by Nazianzen, oration against Julian; Lactantius, Book IV, chap. xxvii; Prudentius, in the Apotheosis. Indeed St. Bernard too, in the Life of St. Malachy, writes thus about his preceptor, Bishop Malchus: "A boy seized in mind from among those they call lunatics, in the act of being confirmed by the sacred unction he cured." On the contrary, Eusebius, Book VI of the History, chap. xxxv, or according to another edition, xxxiv, writes that Novatus, who rejected this Sacrament, was seized by the demon; and although he was a presbyter, in persecution out of fear he denied that he was a presbyter. Again, Gregory of Tours, Book I On the Glory of the Martyrs, chap. XLI, narrates that the magical arts, through the presence of a certain Christian who had been confirmed with chrism, were nullified and dispersed.

Thirdly, there is given courage and fortitude to profess the faith intrepidly, especially in persecution and martyrdom. Hence by its power the Martyrs triumphed over tyrants, torments and death: about which thing among others a famous example is that of Apronianus, who, when he was an officer of the records, and was presenting the Deacon Sisinnius for examination by the magistrate, heard a voice from heaven: "Come, blessed of My Father, receive the kingdom that has been prepared for you from the foundation of the world;" converted by which voice, he was baptized by Sisinnius, and confirmed by Pope Marcellus, called to martyrdom, he bravely underwent its agony, as his acts in Surius for January 16 have it.

St. Boniface, apostle of the Germans in Frisia, while he was preparing to fortify with the sacrament of Confirmation those he had baptized, was slaughtered by the Frisians, and having himself first been confirmed by it, he confirmed their faith with his own blood. So has his Life in Surius on June 5.

Fourthly, often God through this Sacrament has worked miracles, which are works of the Holy Spirit and of graces given freely. Besides those I have already recounted, St. Rembert, the second Archbishop of Bremen, 800 years ago, when he had set out for Sweden and there had anointed a blind man with the sacred chrism in pontifical manner, restored sight to him. So his Life in Surius for February 4 has it.

Thus also Faro, Bishop of Meaux, by confirming a blind boy enlightened him, as his Life in Surius for October 5 has it.

Memorable is what Optatus of Milevis writes, Book II Against the Donatists, namely that a flask of holy chrism, impiously violated by the Donatists and hurled through a window, was caught by angels lest it be broken or damaged.

Therefore let the faithful in good time take care that their children be confirmed, that they may receive these gifts of the Holy Spirit; let the Bishops in turn be diligent, that they may impart it to their own, and by it seal and confirm their — indeed Christ's — sheep. A famous example is that of St. Maurilius, Bishop of Angers, who, called to confirm a certain dying boy, by delaying a little found the boy already dead. Wherefore he mourned this negligence of his, as he himself said, for many years, and leaving the bishopric, secretly fleeing, he undertook a long and burdensome pilgrimage, as Venantius Fortunatus relates in his Life.




Verse 18: When Simon Had Seen

18. When he had seen. — From this St. Chrysostom rightly infers that the Holy Spirit then descended upon the confirmed faithful by a visible sign, namely fire, fiery tongues, a dove, or something similar: whence visible, that is sensible, effects of His emanated, such as that they were speaking various tongues, prophesying, exulting, singing psalms, preaching above the capacity of men, as if driven and impelled by the enthusiasm of the Holy Spirit. Wherefore Simon Magus wished with money to buy this very thing from the Apostles, namely so that not only might he himself receive the Holy Spirit, but might also be able to communicate, indeed to sell, the same to others, certainly at far greater price both in money and in honor and glory. So Œcumenius and St. Cyprian, sermon On Fasting and Temptation. For many would have given him a great price, if by laying on of hands conferring the Holy Spirit, he had likewise conferred on them the gift of speaking various tongues, of revealing hidden things and the future, of explaining Holy Scripture (for many strive after these and esteem them greatly), as the Apostles were doing.

Hence it follows that Simon was at least implicitly (perhaps even explicitly) ambitious and wished to buy the Episcopate: because it belongs to Bishops alone to lay on hands, and by this laying on to confer the Holy Spirit in the sacraments of Confirmation and Orders; and this power of conferring the Holy Spirit Simon wanted to buy. Again, the proud Simon desired to excel and stand out among his Samaritans as a prophet and divine man, as he had hitherto excelled by his magical arts. Wherefore he seems to have wanted to be made by St. Peter Hierarch and Bishop of Samaria; whence from him today those who buy bishoprics and benefices are called Simonians or Simoniacs. So Bellarmine, Book IV On the Marks of the Church, chap. XIII: "It is clear, he says, from Acts VIII, that Simon was ambitious for Episcopal authority, and wished to buy it for money: but when he was excluded, he devised a new heresy, that he who could not in the Church might at least bear principality outside it." For in similar manner Arius, Valentinus, Marcion, Montanus, Novatian, Luther, and the other heresiarchs, because they were rejected from the bishopric, or similar office and rank which they sought, devised new dogmas and heresies, and erected for themselves new chairs outside the Church, as I will show on II Peter II.

Behold for you, after the promulgation of the Gospel, the first (for before it there were simoniacs — Balaam, willing to sell for a price his oracles, blessings and curses, Num. xxii, 7; and Esau, selling the right of the firstborn, and the priesthood annexed to it, to his brother Jacob, Heb. xii, 16; and Gehazi, who from Naaman) and therefore they ought to be given freely; he sells or buys for his own gain, with that same Simon judging that the gift of God can be possessed for money, etc., since Simon's principal intention was nothing but avarice for money, that is, idolatry, as the Apostle Paul says."

Hence again Emperor Henry II, in the year of the Lord 1047, having been deserted by the Holy Spirit because of the stain of simony, professed that for three whole days he had seen hostile demons hurling flame into him through a tube so persistent that our fire compared to it might be considered a joke and to give no heat at all; but that he had been delivered by a half-burnt young man, namely St. Lawrence, whose church he had restored. Thus Baronius, vol. XI, year of Christ 1047, reports from William of Malmesbury and Matthew of Westminster.




Verse 20: Thy Money Be With Thee Unto Perdition

20. THY MONEY BE WITH THEE UNTO PERDITION. — Here Peter curses Simon, out of zeal for justice, not for revenge, as a judge and avenger of the crime, namely simony, for the example and terror of others. He did this therefore out of charity, and from zeal for religion, that the first Christians might learn how great a wickedness was that of Simon and of simony, as if he said: Perish and be damned, O sacrilegious one, with your sacrilegious coins. For he pronounces a just sentence upon the crime, and inflicts on him the deserved penalty; understood: Unless you do penance and amend yourself. Hence shortly after he exhorts him to do so, saying: "Do penance therefore." He says it therefore more by way of threatening than of striking, as if he said: You are worthy to perish by death present and eternal: I threaten you, and on God's behalf I declare to you, that you will perish and go to hell, unless you repent of this crime. For otherwise, if this sentence of Peter had been absolute and efficacious, and not threatening, he would surely have killed Simon at once and thrust him into Tartarus, just as he killed Ananias and Sapphira in chap. v, who nevertheless had sinned far less than Simon. But God willed that Simon be preserved for the greater contests and triumphs of St. Peter with him at Rome before Nero.

Bede and the Gloss add that these words of Peter are not so much an imprecation as a prophecy and prediction, namely that Simon would perish and be damned in this and other crimes of his; even though out of his office he exhorts him to penance, v. 22. Thus the Psalmist curses the wicked from the same zeal, Ps. LXVIII: "Let them be blotted out of the book of the living." Thus Christ also curses the same, not by threatening but by striking on the day of judgment, saying: "Go, ye cursed, into eternal fire." Furthermore, Peter curses not only Simon, but also his money — not insofar as it is money: for so it is God's creature, and consequently a good thing; but insofar as it was the price of simony and the material of his crime. For thus this money was impious and sacrilegious, and worthy to perish, just as was its impious and sacrilegious dealer Simon. Hence St. Jerome, on chap. III of Micah: "He condemned the money offered together with the one offering it." And St. Chrysostom explains thus: "May your sin be unto perdition." And St. Bernard, ep. 237, having cited these words of Peter, exclaiming says: "O voice of thunder, O voice of majesty and power, at whose terror let all who hate Sion be confounded and turned back!" On cursing and how it is lawful to curse a creature, see St. Thomas, II II, Quest. LXXVI.

Wherefore simony is properly a sin against the Holy Spirit. Hence Peter Damian relates, ep. 5, chap. VII, that a certain simoniac who made light of his crime, when ordered to pronounce the doxology of the Most Holy Trinity, "Glory be to the Father, and to the Son, and to the Holy Spirit," was unable to say, "And to the Holy Spirit;" but only, "Glory be to the Father, and to the Son," even though, repeating the same a second and third time, he tried to add, "And to the Holy Spirit," but in vain. For, as Damian adds: "Deservedly, by buying the Holy Spirit, he lost Him, so that he who had been excluded from the soul should consequently also be far from the tongue."

Furthermore Pope Urban II, in the year of the Lord 1099, in order to repress the plague of simony rampant in that age, wrote against it a decretal letter to Lucius, provost of St. Juventius at Ticinum, in which among other things he teaches that it is simony to buy or sell an ecclesiastical benefice or another sacred thing, because Simon did the same thing here. Hear him: "It is asked whether to sell an ecclesiastical thing is simoniacal? That this is simoniacal is plainly gathered from the fact that the blessed Apostle Peter said to Simon: Thy money be with thee unto perdition, because thou hast thought the gift of God may be purchased with money. For the gift of God is the Holy Spirit, and the gift of God is the offered property of the Church itself. And if you observe carefully, Simon Magus, who came to the faith feignedly, willed to buy not the Holy Spirit on account of the Spirit — an act of which he himself was unworthy (since it is written: The Holy Spirit of discipline will flee the feigned) — but he willed to buy as far as in him lay so that from the sale of the signs which were performed through Him, he might gain back the money he had offered, multiplied. Nor did the Apostle abhor the buying of the Holy Spirit, which he well knew could not be done, but the ambition of such gain, that is, avarice, which is the service of idols, in this same Simon, and he struck him with the dart of malediction. Whoever, therefore, sells or buys ecclesiastical things, which are gifts of God — since they are given by God to the faithful, and by the faithful to God, and are received from Him freely unto perdition." Some add that by this word St. Peter expelled Simon from the Church, and that this is why simoniacs are excommunicated by Canon Law. So Torres, bk. I Constit., chap. xi. Indeed St. Peter, in the Apostolic Canons, canon 28, says: "If any presbyter, etc., shall have obtained this dignity by money, etc., let him be cut off from communion in every way, just as Simon Magus was cut off by me Peter."

It is memorable what St. Jerome writes in the Life of St. Hilarion, namely that, when he miraculously healed very many people, he was never willing to accept anything offered him out of gratitude, and would set against them this saying of Christ: "Freely you have received, freely give." And when Orion, a leading man whom he had freed from a legion of demons, came to him as if to render thanks, bringing gifts, the Saint said to him: "Have you not read what Gehazi and what Simon suffered, of whom the one received a price and the other offered one, so that the former might sell the grace of the Holy Spirit and the latter buy it? And when Orion weeping said: Take it, and give to the poor, he answered: You can better distribute your own goods, who walk through cities and know the poor: I, who have left my own, why should I covet what belongs to others? And when he lay sad on the ground he said: Do not be saddened, my son: what I do, I do for myself and for you. For if I were to accept these things, both I would offend God, and the legion would return to you." Learn here how much God wills His gifts to be given freely, and that His Saints, especially wonder-workers, should be pure of avarice and free from accepting gifts.

BECAUSE THE GIFT OF GOD. — It is a proper name of the Holy Spirit that He is the Gift, because He is the first uncreated and notional Gift: for He proceeds from the Father and the Son as the love of both: and love is the first and best gift of the giver, in which the one to whom it is given rejoices, and from which all other gifts flow abundantly, and the more abundantly the greater the love. Thus St. Thomas, drawing from St. Augustine, in I part., Quest. XXXVIII, art. last, and there all the Scholastics to a man. Simon therefore wanted to buy the Holy Spirit so that he might sell to others, namely the gifts and graces of the Holy Spirit, not so much sanctifying as freely given (gratiae gratis datae): for these produce ostentation, glory, and gain among men; such as speaking with tongues, prophesying, curing diseases, etc. So Urban II, whose words I cited shortly before.




Verse 21: Thou Hast No Part Nor Lot in This Matter

21. THOU HAST NEITHER PART NOR LOT IN THIS MATTER, — that is, in this thing; the Zurich version translates, in this affair, namely in the receiving and giving of the Holy Spirit. It is a metonymy. For "word" is put for the thing which Simon had expressed by his word, just as Peter did. The Syriac reads, You have neither part nor lot in this faith; Clement, bk. VI Constit., chap. VII: "You have no part in this word, nor lot in this faith." So also read St. Augustine, tract. 6 on John, and Ambrose, bk. II On Penance, chap. IV, as if to say: You do not have the true faith of Christ, but pretend to have it, and therefore you are not a sharer in the Christian religion and Church, and consequently you are not capable of receiving the Holy Spirit.

Again, Vatablus takes "word" properly for preaching, as if to say: Our preaching does not concern you at all: for you are not of the number of those who truly believe; or, you are not worthy to be admitted into the company of the Evangelists, whose office it is to confer the Holy Spirit.




Verse 22: If Perhaps It May Be Remitted

22. IF PERHAPS IT MAY BE REMITTED. — You will say: Does Peter then doubt whether the sin should be remitted to Simon if he truly repents? I answer: By no means. For first, the word "perhaps" is not that of one doubting, but an expletive particle of one confirming: for in Greek it is ἄρα, which means not only "perhaps" but also "assuredly," "certainly," "indeed," and is often an expletive particle in Homer, as Gaza notes, bk. II of his Grammar. Thus Christ says, Matt. XI, 23: "If in Sodom had been done the works which have been done in thee (O Capernaum), perhaps they would have remained even until this day;" where the "perhaps" is not of one doubting (for Christ knew determinately what would have happened in this case), but of one confirming: for in Greek it is ἄν, that is, "assuredly." St. Ambrose demonstrates this with many examples, bk. II On Penance, chaps. IV and V, where he teaches that no sin is so grave that penance does not blot it out. Secondly, the "perhaps" signifies the doubtful event and effect of remission, on account of the doubtful cause: for although it was certain that Simon, if he did penance, would obtain pardon, yet because it was uncertain and doubtful whether he would do penance, hence it was equally uncertain and doubtful whether he would obtain pardon. For he was of free will, and could freely repent or not repent; and Peter seems through this "perhaps" to imply here that he would not do penance, and therefore he would not obtain pardon, as in fact he did not do penance, nor obtain pardon. So perhaps the Latins use the word in things that have happened but with uncertain cause; for forte is the same as "contingently," "by chance," and as it were "by lot." Thus Terence in the Andria: "Perchance," he says, "I catch sight of the soldier, and accost the man." And Livy, bk. I: "It happened by chance." And below: "So it had chanced to happen." Thirdly, the word "perhaps" signifies a fortuitous remission, not of fault if he repent, but of penalty, e.g. of temporal death: for God often, even though He pardons the guilt of the penitent, does not pardon the penalty, as appeared in the penitent David, II Sam. XII, 14: "Thou shalt not die, nevertheless, etc., the son who is born to thee shall surely die." It was similar in the case of the Ninevites, to whom Jonah thundered: "Yet forty days, and Nineveh shall be overthrown;" for they did penance, though they were not certain that through it they would escape destruction. Hence St. Augustine, on Ps. L, 8: "The Ninevites," he says, "did penance for an uncertain outcome, and found a certain mercy."

THE THOUGHT. — ἐπίνοια, that is, plan, conception, devising, contrivance; the Syriac, deceit.




Verse 23: In the Gall of Bitterness

23. FOR I PERCEIVE THOU ART IN THE GALL OF BITTERNESS, — that is, in most bitter gall. Now first, by this gall can be understood anger and envy: for the seat and material of anger is gall, as if to say: I see you vehemently angered with a bitter and envious heart, because you see yourself despised by your own followers, and your own disciples crossing over from you to us: you envy us therefore our excellence, both of graces and of authority and esteem. So Vatablus.

Secondly, by this gall can be understood hypocrisy. For just as gall is similar to honey in color but most dissimilar in taste, so hypocrites have a honeyed mouth but a gall-filled heart, as if to say: You feign goodness, and seek the dove free of gall, that is, the most sweet Holy Spirit and His gifts; but inwardly you are full of malice and impiety: you have therefore a honeyed and dove-like mouth, but a gall-filled and serpent-like heart.

Thirdly, by gall can be understood simony: for this was Simon's proper sin. For simony is called gall, because it is itself a gall-bitter sacrilege, that is, the worst and most bitter. Furthermore Simon seems not only to have wished to buy and sell the Holy Spirit, but also pertinaciously to have held that this was lawful, which is heresy. He was therefore himself a heretic, as is held in I, Quest. V, canon Petrus. Heresy therefore is the gall of bitterness.

Fourthly, gall signifies any sin, which embitters the conscience and provokes God and the Holy Spirit, who is wholly sweet and honeyed. Hence in Scripture sinners are said to provoke God by their sins, to embitter Him, to give Him gall and vinegar to drink, as is clear in Ps. LXVIII, 22; Hosea XII, 14, and Deut. XXXII, 32, and especially Deut. XXIX, 18: "Lest perhaps, etc., there be among you a root bringing forth gall and bitterness," to which St. Peter alludes here. As a symbol of this thing the gall-bitter Jews offered Christ on the cross gall and myrrh, Matt. XXVII, 34. The sinner therefore has a gall-filled heart, that is, very badly disposed toward God, toward the law, toward virtue and honesty, for he hates all these things.

Note: For "gall," in the cited places the Hebrew is רֹאשׁ (rosh), which signifies both poison and gall. Sin therefore is gall and poison: first, killing the very soul which sins; for "the soul that sinneth, the same shall die," Ezek. XXVIII, 20; secondly, harmful, hateful and abominable to God and men, and so much so that it is deicide and christicide. For if God could be slain and killed by any poison or weapon, He would be killed by nothing other than sin, as in fact Christ was killed by the same. Hence in turn God toward sins and sinners gall-filled toward Him is gall-filled, and offers them the gall of His wrath and vengeance to drink, according to that of Job XX, 14: "His bread in his belly shall be turned into the gall of asps within him." And Jer. VIII, 14: "He hath given us water of gall to drink." And chap. XXIII, 15: "I will feed them with wormwood, and give them gall to drink." And Lam. III, 5: "He hath compassed me with gall and labour." This gall of hell is far more bitter than every gall of earth, which compared to it is only painted and feigned. Let the gluttonous and sinners think on this salt, who here sip a little honey of their lust, and let them say: I do not buy at such a price the need to repent; I will not be so insane as for a little honey to bring upon myself eternal and most bitter gall.

Finally, for "in the gall of bitterness," the Greek is, εἰς χολὴν πικρίας, that is, "into the gall of bitterness I see thee to be": "into gall," that is, "in gall," as our translator renders. For often εἰς is put for ἐν, since both correspond to the Hebrew beth, that is, "in"; unless you supply τρέχοντα, that is, "running" or "rushing." Whence our Lorinus suspects that Peter through divine revelation saw and knew that Simon would be reprobate and consigned to eternal punishments, into which by this gall of his crimes he would willingly rush, and which are the gall of all bitterness. Whence he also adds:

AND IN THE BOND OF INIQUITY. — Greek εἰς σύνδεσμον, that is, in a binding-together, as if to say: I see you bound on every side by many sins, as it were by ropes and chains. The Syriac, I see you in chains of iniquity. He signifies that Simon was tied up in many sins and obstinate in them; namely immersed in pride, avarice, envy, magic, hypocrisy, simony, sacrilege, etc. Against such Isaiah thunders, chap. V, 18: "Woe to you that draw iniquity with cords of vanity, and sin as the rope of a cart." See what is said there. Behold with how sharp a censure simony in its author, Simon, was struck and condemned by St. Peter: which therefore preachers may with equal reason and right hurl against his followers, namely simoniacs. Finally our Mariana takes "by gall and bond of iniquity" to mean the punishment, not the guilt, as if to say: I see you destined for gall and the bond, that is, for grave punishment and chains: for since you are entangled in sins, hence I see that gall and punishment await you.




Verse 24: Pray You for Me

24. PRAY YE [FOR ME]. — Simon pretends to repent, that he may escape punishment; for he feared that he would be punished with death, just as Ananias had been punished by the same Peter, whom he saw and feared as terrible in signs and a wonder-worker. For after the departure of the Apostles he seduced many Samaritans and turned them away from the faith of Christ, as Irenaeus indicates, bk. I, chap. xx. St. Clement reports, bk. VI Constit., chap. VII, that St. Peter again encountered Simon at Caesarea, conquered him in disputation, and forced him to flee to Italy. Then setting out from there he forestalled Peter, and circumvented Nero, with whom he was held in admiration on account of his sleights of hand, so much so that on the Tiber Island, where there is now the church of St. Bartholomew, a statue was set up to him with this title: "To Simon the holy God," as Eusebius testifies, bk. II Hist., chap. XIII. But finally contending with St. Peter, and flying through the air, by his prayers cast down and dashed against a rock, he broke his legs, as Epiphanius testifies, heresy 22. For which reason Nero, taking it ill that his curious delights in Simon were snatched from him, condemned St. Peter together with St. Paul to death, as his Acts have it.




Verse 25: Having Testified and Preached

25. AND THEY INDEED, HAVING TESTIFIED, — διαμαρτυράμενοι, that is, confirming by their testimony those things which had been preached about Christ by Philip, saying that they themselves had seen and heard the same from Christ, and that they were witnesses not only by ear but also by eye. So in court and tribunal διαμαρτυρῶν was said of one who affirmed and testified something not in his own cause, but in another's, in which intending an exception he offered himself to the suit, by which act he made the suit his own by testifying; and if convicted of lying, was condemned by the crime of ψευδομαρτυριῶν, that is, of false testimony, says Budé in his Commentary.

AND TO MANY REGIONS. — Greek, κώμας, that is, towns, villages, fortresses; the Syriac, hamlets; Pagninus, villages: for in Samaria there were not many regions, that is, provinces; but it itself was one whole region, or province. It is therefore an Apostolic thing to go around villages and hamlets evangelizing, and to teach country folk the things of faith and salvation. For this is what St. Peter and John did here; indeed Christ Himself, saying: "The poor have the gospel preached to them," as St. Chrysostom rightly observes.




Verse 26: Go Toward the South

26. GO TOWARD THE SOUTH. — Go toward the south, so the Zurich version and Pagninus. For Samaria, from which Philip was coming, was to the north of Gaza.

THIS IS DESERT. — "THIS," namely not the way, as the Syriac translates; but the city Gaza. Luke adds this for distinction. For there was a double Gaza: one in Persia, so called because in it, as being most fortified, Cambyses had heaped up all his wealth, says Curtius, bk. XIII; the other of the Philistines, which was completely overthrown and devastated by Alexander the Great, as Curtius testifies, bk. IV, and therefore is called Deserta. So Bede, Hugo, Cajetan, Gagné and others.

Beza is therefore wrong in thinking that the words "this is desert" crept into the text and ought to be deleted, as if there were only one Gaza, namely the fifth Satrapy of the Philistines, which had never been completely destroyed, so that it could be called deserted. For this is false. Hear Adrichomius in his Description of the Holy Land, on Gaza: Alexander the Great, immediately after he had stormed Tyre, occupying Gaza after a two-month siege, turned it into a perpetual tomb: whence on that account it is called deserted. The new Gaza however, built not far from the old, in the time of the Maccabees, Josephus, and Jerome, flourished greatly: whence near it lived St. Hilarion; just as long ago Samson too, in old Gaza, while living, displayed the wondrous glory of his strength by carrying off its gates, and while dying showed it by overthrowing and killing the house with three thousand men by the dashing-down of the columns, Judges XVI, 21 and 29. What and what kind and how great Gaza was, I have said on Jer. XLVII, 1.




Verse 27: An Ethiopian, an Eunuch

27. AN ETHIOPIAN, — An Abyssinian: where Prester John now reigns. Whence it is clear that he was a Gentile by birth; whether also by religion is doubtful. Bede, Hugo, Cajetan, our Lorinus and Sanchez affirm it. More truly Irenaeus, bk. IV, chap. XL; Baronius, the Carthusian and others deny it, and judge that he was by religion a Jew, namely a proselyte, both because he was reading Isaiah, and because he had come to worship in Jerusalem, and because to the first Gentile, namely Cornelius the Centurion, St. Peter preached the Gospel, Acts X; and because there was great familiarity between the Ethiopians and the Jews, and agreement in religion, as Strabo testifies, bk. XVII. Whence they were also circumcised just as the Jews, as Josephus testifies, bk. VIII, chap. IV, especially because the kings of Ethiopia write themselves sons of Solomon and David, as descended from the queen of Sheba by Solomon, as Damianus Goes narrates at length in his book On the Customs of the Ethiopians.

Here was fulfilled that of Ps. LXVII, 32: "Ethiopia shall soon stretch out her hands unto God:" shall soon, that is, shall come first, shall first stretch out, her hands, that is, her own (as is clear from the Hebrew), to God, namely to faith, obedience, covenant, and to offer Him gifts. Whence St. Jerome translates, "Let Ethiopia hasten to give her hands to God"; Pagninus, "She shall make her hands run to God," is necessary. It is similar at John XII, 20; Zeph. II, 11, and elsewhere.

Mystically St. Augustine: By believing "she shall stretch out her hands beforehand," that is, her works; for faith precedes good works. For through this Ethiopian prince, just as a little later through St. Matthew the Apostle sent thither, Ethiopia received the faith of Christ. So St. Hilary, Basil and others on Ps. LXVII, and St. Jerome on Obadiah.

EUNUCH, — that is, prince, master of the queen and the women's quarters: for because the chastity of royal women was entrusted to eunuchs, hence they became chief men of the court, so that "eunuch" was the same as "prince," as I said on Daniel, chap. I. For, as Aristotle testifies, although other animals become tame if castrated, man alone becomes more fierce thereby. Whence Euthymius, on Ps. CXVII [LXVII], writes that this Eunuch was first in the kingdom of Ethiopia after the queen.

CANDACE'S. — Nazianzen, oration on Holy Baptism, and Euthymius, on Ps. LXVII, judge this to be the name of the Eunuch. But all others judge it to be the name of the queen of the Ethiopians: for they were ruled by women as queens, whom they called "Candaces." So Pliny, bk. VI, chap. XXIX; Strabo, bk. XVII, and Eusebius, bk. II Hist., chap. I. For after the queen of Sheba, who came to Solomon, it seems to have been accepted that queens should rule, says Mariana. Thus "Pharaoh," and later "Ptolemy," was the common name of the kings of Egypt; "Antiochus," of the kings of Syria; "Caesar," of the Roman Emperors. The Ethiopians relate that this Candace, or queen of Ethiopia, was called Indich, and that she, having been converted by the Eunuch to Christ, likewise converted Ethiopia. For so they say in Damianus Goes, chap. XVI, On the customs of the Ethiopians: "We almost before the rest of the Christian peoples received baptism from the Eunuch of Candace, queen of Ethiopia, whose name was Indich." The same Ortelius reports in his Theater of the World, on Abyssinia, who for Indich says she was called Judith.

WHO WAS OVER ALL HER TREASURES, — who was set over the royal treasury, as it were the queen's treasurer, just as at Rome there was the dignity of the quaestorship and of the quaestors, who were set over the treasury of the republic.

HE HAD COME TO ADORE IN JERUSALEM, — namely the true God of the Jews, both by prayer and adoration properly so called, and by sacrifice. For this by the prescription of the law could be performed nowhere except in the Temple at Jerusalem; whereas prayer and adoration could be made in Ethiopia and any other place. So "to adore" is taken for "to sacrifice" at John IV, 20. "Our fathers adored on this mountain, and you say that at Jerusalem is the place where one ought to adore."




Verse 28: Reading Isaias the Prophet

28. AND READING ISAIAH THE PROPHET. — He seems then to have known the Hebrew language, says Hugo and the Gloss, as a proselyte; unless you say that Isaiah had been translated into the Ethiopic language. St. Chrysostom notes the diligence and devotion of this Eunuch, who even on his journey in his chariot was reading Isaiah. And St. Jerome, ep. 103 to Paulinus: "He left," he says, "the royal court, and was so great a lover of the law and of divine science, that even in his vehicle he was reading the sacred Letters." So in this age Cardinal Hosius, President of the Council of Trent, that he might lose no time on the road, was accustomed to read in his carriage, and notably he used to read the paraphrase of Osorius on Isaiah, which had recently appeared, says Protonotary Reschius in his Life.




Verse 29: The Spirit Said to Philip

29. AND THE SPIRIT SAID TO PHILIP, — namely the Holy Spirit through internal inspiration and locution. So Bede, Hugo and Dionysius, although Cajetan and our Lorinus take it as an angel. For He is here called the Spirit of the Lord, v. 39.




Verse 31: How Can I, Unless Some Man Show Me?

31. HOW CAN I, UNLESS SOMEONE SHOWS ME? — Greek ὁδηγήσει, that is, has been guide of the way to me, as Pagninus and the Zurich version translate. He understood therefore the words, not the hidden sense, of which he asks for a guide and interpreter. Let heretics note this, who pronounce sacred Scripture easy of understanding and open to anyone. Let them hear St. Jerome, ep. 103, already cited: "I am no holier than this Eunuch, nor more studious, who, etc., did not know Him whom unknowingly in the book he was venerating. Philip came, showed him Jesus who lay hidden in the letter, etc., that you might understand that you cannot enter the sacred Scriptures without one who goes before and shows the path." The same St. Basil and St. Gregory Nazianzen thought and did, in Rufinus, bk. XI Hist., chap. IX, and St. Augustine, ep. 119, chap. XXI: "In the holy Scriptures themselves," he says, "I do not know much more than I know." The same, bk. XII Confess., chap. XIV: "Wonderful is the depth of Thy words, my God, wonderful depth; it is dread to gaze into it, a dread of reverence and a trembling of love." St. Ambrose, ep. 44 to Constantius: "Divine Scripture," he says, "is a sea in itself, having in itself profound senses and the depth of prophetic enigmas." Wherefore St. Jerome, preface to the epistle to the Ephesians: "Never," he says, "from adolescence have I ceased either to read, or to question learned men about what I did not know, or to consider myself my own master. Recently I went to Alexandria to see Didymus, and to inquire of him about all the doubts I had in the Scriptures." The same say others, whom I have cited in my Prooemium to the Pentateuch.




Verse 32: The Place of Scripture

32. THE PASSAGE OF SCRIPTURE. — The Holy Spirit directed the eyes of the Eunuch to chap. LIII of Isaiah, which is wholly about Christ and His passion, so that from it, with Philip explaining, he might recognize Christ and believe in Him. Whence we learn how useful it is to read pious books, especially Holy Scripture. For into this reading the Holy Spirit, their author, inserts Himself, and instills pious thoughts of the things read into the intellect, and affections into the will, by which a person is converted or advanced to greater holiness. Thus from reading the Life of St. Anthony, those two courtiers of the Emperor were converted, and St. Augustine himself, as he himself reports, bk. VIII Confess., chaps. VI and VII. Indeed when St. Athanasius, fleeing the Arians, had brought to Rome the Life of St. Anthony written by himself, and had given it to be read, many noble Romans, men and women, having despised the world embraced the religious life like St. Anthony: of whom the leader was St. Marcella, as St. Jerome testifies in her Epitaph, ep. 16 to Principia her daughter. Thus the founder of our Society, St. Ignatius, lying down from a wound, when by chance, or rather by God's nod and guidance, he was reading the Life of Christ and of the Saints, was made from a worldly soldier a leader of the sacred and religious militia, as Ribadeneira narrates at the beginning of his Life.

He therefore who is eager for his salvation and perfection, as well as for divine inspiration and grace, let him follow and carry out this maxim of St. Basil, indeed of the Holy Spirit: "Let prayer follow pious reading, and reading follow prayer." And that of St. Augustine, sermon 112 On the Season: "He who wills to be always with God ought frequently to pray and to read. For when we pray, we ourselves speak with God; but when we read, God speaks with us." St. Marcella did this, of whom St. Jerome in epistle 16 already cited says: "Her ardor for the divine Scriptures was incredible, and she always sang: In my heart I have hidden Thy words, that I might not sin against Thee. And that of the perfect man: And in the law of the Lord is his will, and on His law he shall meditate day and night; understanding meditation on the law not in repeating what is written, as the Pharisees of the Jews suppose, but in deed, according to that Apostolic saying: Whether you eat, or drink, or whatever you do, do all things to the glory of the Lord. And the words of the Prophet, saying: From Thy commandments I have understood, so that when she had fulfilled the commandments, she might know herself to deserve understanding of the Scriptures." St. Ambrose, sermon 35: "That the reading of sacred letters is life, the Lord testifies saying, John VI: The words that I have spoken to you are spirit and life." The same, bk. I Offic., chap. XX: "Why," he says, "do you not employ those times, in which you are free from the Church, in reading? why do you not revisit Christ, address Christ, hear Christ? Him we address when we pray, Him we hear when we read the divine oracles." St. Chrysostom, hom. 35 on Genesis: "Let us with great diligence give ourselves to the reading of the divine Scriptures. For although the teaching of man may fail us, the Lord Himself, entering our hearts from above, illuminates the mind, infuses His radiance into reason, uncovers hidden things, and becomes the teacher of those things which we do not know, etc. Let us then give ourselves to reading with great piety and attention, that we may be led by the Holy Spirit to the understanding of the writings, and may receive much fruit therefrom." He then proves this by the example of this our Eunuch, which he explains at length and presses home.

AS A SHEEP. — See these things explained in Isaiah himself.




Verse 35: Philip, Opening His Mouth

35. AND PHILIP, OPENING HIS MOUTH, — that is, having begun to speak, to teach and to preach Jesus. For this phrase signifies that the thing which someone is about to utter with his mouth is grave and sublime, and that he is to deliver it with weight and authority. Symbolically Bede: Aptly, he says, this opening of the mouth alludes to the name of Philip; for in Hebrew Philip is the same as "mouth of a lamp"; which here illuminates the obscurity of the prophecy of Isaiah and turns it into the light of knowledge. Furthermore Philip here catechized the Eunuch, and taught him the mystery of the incarnation and redemption of Christ, hitherto unheard of by him. Thus also all the Apostles were catechists, and their sermons were catecheses, as Paul says, Gal. VI, 6. Let our catechists therefore glory in these leaders, and let them know that their office is Apostolic. Eagerly and strenuously then let them catechize the unlearned, namely children, common people, country folk. Christ did this, the Apostles did this. See what is said on Gal. VI, 6.




Verse 36: Behold, Here Is Water

36. BEHOLD WATER. — He modestly asks for baptism. As if to say: Baptize me, "the faith is full, water is near, the baptizer is present," says the Gloss. Hence this water was called the Fountain of the Ethiopian, about which from St. Jerome and Salignac hear Adrichomius, in his Description of the tribe of Dan: "The Fountain of the Ethiopian," he says, "is in the middle of the road which leads from Jerusalem to Gaza opposite Bethzur, at the twentieth milestone from the city, bubbling up at the foot of a mountain, and swallowed up by the same earth from which it is born, in which Philip baptized the Ethiopian Eunuch, who while in his chariot rereading the old instrument, found the fountain of the Gospel."




Verse 37: I Believe That Jesus Christ Is the Son of God

37. I BELIEVE THAT JESUS CHRIST IS THE SON OF GOD. — Many other things must be believed, in order that anyone may worthily receive baptism: such as the mystery of the Holy Trinity, the Catholic Church, the remission of sins, the resurrection, and the rest that are contained in the Apostles' Creed. Wherefore there is no doubt that Philip evangelized these things and that they were believed by the Eunuch. Luke therefore here names only the principal article concerning the divinity of Christ, and under it understands the rest, because this one alone was new and almost incredible to the whole world, and recently accomplished: the Apostles therefore preached and inculcated this everywhere above all other things. Likewise there is no doubt that Philip required of the Eunuch, and that the Eunuch exhibited, signs of sorrow and contrition for sins committed. For this sorrow is required before baptism, that one may be capable of the remission of those sins and of justification. So St. Augustine, Book I On Faith and Works, chapters 8 and 9.




Verse 39: The Spirit of the Lord Took Away Philip

39. The Spirit of the Lord — namely, an angel, who was named in verse 26. So Salmeron, Sanchez, Lorinus, and Jerome hints at this in chapter 63 of Isaiah.

CAUGHT UP PHILIP. — Just as the Spirit suddenly caught up Habakkuk and transferred him from Judaea into Babylon, that he might bring a meal to Daniel (chapter 14, verse 35), so here he suddenly transferred Philip from the Gaza road into Azotus, a city of Palestine situated between Dora and Joppa, which is forty miles distant from Gaza. So St. Chrysostom, Œcumenius and others. And this was done, first, that by this rapture the Eunuch might know that Philip was a wonderful and divine man, says St. Chrysostom; secondly, that he might know that Philip had been sent by God to catechize and baptize him, and that, this being done, he was snatched away by the same God; so Lyranus; thirdly, because otherwise the Eunuch would have detained Philip too long, whom God wished also to evangelize others. So Œcumenius. Moreover, all these things happened a little after the slaying of St. Stephen, as appears from verse 4. Hence the Alexandrian Chronicle asserts that in the second year after Christ's ascension into heaven the Eunuch was converted by Philip, and Cornelius by St. Peter, of whom chapter 10. Gaspar Sanchez thinks the same, tract. 1 On the Preaching of St. James in Spain, chapter IX.

AND HE WENT ON HIS WAY REJOICING. — For joy is a fruit of the Holy Spirit which he had received in baptism. Rightly did he rejoice over so great a gift of God, and over so wonderful and special a providence bestowed upon him. Truly St. Augustine in his Sentences, Sentence 90: "No one, he says, can be defrauded of his delights for whom Christ is joy. For everlasting exultation belongs to him who rejoices in the eternal Good." And Sentence 131: "For a Christian, the proper cause of rejoicing is not the present age, but the future." St. Jerome, in chapter 53 of Isaiah, writes that this Eunuch preached Christ in Ethiopia, and was the Apostle of the Ethiopians, and from a disciple became a master. The same is testified by Irenaeus, Book III, chapter 12; Cyril, Catechesis 17, and Eusebius, Book II of the History, chapter 1. He himself is said to have received St. Matthew, sent into Ethiopia, in the city of Nadaber, says Gagneius. Dorotheus adds, in his Synopsis of the Saints, and from him Nicephorus, Book II, chapters 6 and 7, that this Eunuch preached the Gospel in Arabia Felix, Taprobana, and all Erythraea, and was at last crowned with martyrdom and buried in the same place: moreover his cemetery is an insuperable defense for the faithful, putting to flight barbarians and the wicked, driving away diseases, and working healings up to the present day.




Verse 40: Until He Came to Caesarea

40. Until he came to Caesarea. — "Caesarea" is a city of Palestine situated between Dora and Joppa; it was formerly called the Tower of Strato, but by Herod the Ascalonite, in honor of Augustus Caesar, to whom he dedicated it, it was called Caesarea. It was distinct from Caesarea Philippi, which was built by Philip, son of Herod, in honor of Tiberius Caesar, at the foot of Lebanon, whence it received both names; and later by Herod Agrippa it was called Neronias in honor of Nero. Moreover, in this our Caesarea this deacon Philip had a house, in which he also dwelt with his four daughters, who were prophetesses, of whom chapter 21. In this same city, Herod Agrippa the elder, while celebrating quinquennial games and failing to restrain the flatterers who acclaimed him as he was speaking, "The voice of a God, not of a man," was struck by an angel and perished, Acts 12. In this same city Cornelius the Centurion, baptized by St. Peter, is said to have been the first bishop, Acts 10. Here also the prophet Agabus, binding himself with Paul's girdle, foretold his bonds: hence a little later Paul, bound at Jerusalem, was sent to Caesarea, where before King Agrippa and the governor Felix he pleaded his cause, and being detained in chains by Festus he appealed to Caesar, Acts 23 and following. Bishop of this city later was Eusebius, the writer of the Ecclesiastical History, who from this is called Caesareensis; just as St. Basil was bishop of another Caesarea, which is in Cappadocia. So Adrichomius in his Description of the Holy Land.
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Synopsis of the Chapter

After the destruction and damnation of the purpled harlot, namely Babylon, there is described here the joy and congratulation of the heavenly hosts redoubling Alleluia, both at her damnation, and because the day of the Lamb's nuptials and the reward of the Saints draws near. Then, in verse 10, John wishes to adore the angel announcing these things, but is forbidden by him. Thirdly, in verse 11, Christ having written on His thigh, "King of kings and Lord of lords," brandishing a sword from His mouth, comes with regal glory and pomp with the army of robed heavenly hosts, that He may protect the Saints fighting against Antichrist at the end of the world, and that He may destroy and slay Antichrist with his followers. Wherefore, in verse 17, an angel invites the birds to the great supper, that they may devour the flesh of the slain. Hence fourthly, in verse 19, Antichrist and his precursor, or pseudo-prophet, are swallowed alive by the earth; the rest of his followers, namely the army of the ten kings, with Gog and Magog are slain.




Vulgate Text: Apocalypse 19:1-21

1 After these things I heard as it were the voice of much people in heaven, saying: Alleluia. Salvation, and glory, and power is to our God. 2 For true and just are His judgments, who hath judged the great harlot which corrupted the earth with her fornication, and hath revenged the blood of His servants, at her hands. 3 And again they said: Alleluia. And her smoke ascendeth for ever and ever. 4 And the four and twenty ancients, and the four living creatures fell down and adored God that sitteth upon the throne, saying: Amen; Alleluia. 5 And a voice came out from the throne, saying: Give praise to our God, all ye His servants; and you that fear Him, little and great. 6 And I heard as it were the voice of a great multitude, and as the voice of many waters, and as the voice of great thunders, saying: Alleluia: for the Lord our God the Almighty hath reigned. 7 Let us be glad and rejoice, and give glory to Him; for the marriage of the Lamb is come, and His wife hath prepared herself. 8 And it is granted to her that she should clothe herself with fine linen, glittering and white. For the fine linen are the justifications of saints. 9 And he said to me: Write: Blessed are they that are called to the marriage supper of the Lamb. And he saith to me: These words of God are true. 10 And I fell down before his feet, to adore him. And he saith to me: See thou do it not: I am thy fellow servant, and of thy brethren, who have the testimony of Jesus. Adore God. For the testimony of Jesus is the spirit of prophecy. 11 And I saw heaven opened, and behold a white horse; and He that sat upon him was called faithful and true, and with justice doth He judge and fight. 12 And His eyes were as a flame of fire, and on His head were many diadems, and He had a name written, which no man knoweth but Himself. 13 And He was clothed with a garment sprinkled with blood; and His name is called, THE WORD OF GOD. 14 And the armies that are in heaven followed Him on white horses, clothed in fine linen, white and clean. 15 And out of His mouth proceedeth a sharp two edged sword; that with it He may strike the nations. And He shall rule them with a rod of iron; and He treadeth the winepress of the fierceness of the wrath of God the Almighty. 16 And He hath on His garment, and on His thigh written: KING OF KINGS, AND LORD OF LORDS. 17 And I saw an angel standing in the sun, and he cried with a loud voice, saying to all the birds that did fly through the midst of heaven: Come, gather yourselves together to the great supper of God: 18 That you may eat the flesh of kings, and the flesh of tribunes, and the flesh of mighty men, and the flesh of horses, and of them that sit on them, and the flesh of all freemen and bondmen, and of little and of great. 19 And I saw the beast, and the kings of the earth, and their armies gathered together to make war with Him that sat upon the horse, and with His army. 20 And the beast was taken, and with him the false prophet, who wrought signs before him, wherewith he seduced them who received the character of the beast, and who adored his image. These two were cast alive into the pool of fire, burning with brimstone. 21 And the rest were slain by the sword of Him that sitteth upon the horse, which proceedeth out of His mouth; and all the birds were filled with their flesh.




Verse 1: I Heard the Voice of Much People in Heaven Saying Alleluia

1. After These Things I Heard as It Were the Voice of Much People. — Wrongly do Ambrose and Bede read "of many trumpets": for the Greek is ochlou pollou. By this voice is signified a multitude of heavenly beings, and the common congratulation and exultation of all.

Alleluia. — In Hebrew hallelu ia, that is, praise God (for ia is the abbreviated Jehovah), with joyful and lofty voice rejoicing. For Alleluia contains an acclamation together with an exhortation, say Ribera, Viegas, and Alcazar.

Salvation. — So the Roman and Greek editions, not "praise," as Ribera would have it read. The sense is, as if to say: Our salvation, by which, when Babylon, that is Pagan Rome, was destroyed, we were freed from her persecution, and from this consequently "glory," both of God and of us; and "power," Greek dynamis, that is, strength and might, by which He brought forth this victory and salvation for us: it is not to be ascribed to our strength, but received and attributed to our God. Alcazar adds kai hē timē, that is "and honor," so that these four praises may correspond to the fourfold Alleluia, of which presently. But neither the Roman nor the Complutensian have it. Symbolically, salvation and victory are attributed to the Father, the glory of redemption to the Son, the power of sanctifying and beatifying to the Holy Spirit.




Verse 2: Which Corrupted the Earth with Her Fornication

2. Which Corrupted the Earth with Her Fornication — in her idolatry and other crimes. See what was said in chap. XVII, vers. 2.




Verse 3: And Again They Said Alleluia

3. And Again They Said: Alleluia. — Note: The heavenly beings, out of immense devotion and exultation of feeling, repeat Alleluia four times, namely, first in vers. 1; second in vers. 3; third in vers. 4; fourth in vers. 6.

And Her Smoke (namely of Babylon set on fire in chap. XVIII) Ascendeth for Ever and Ever. — As if to say: They praise God by singing Alleluia, and, that is because, the damnation and torments of Babylon, that is, of the wicked and persecuting Romans, will endure in eternity. Hence Isidore, in book VI of the Etymologies, ch. xix, teaches that the Church on the more joyful feasts uses and repeats Alleluia, and has received this from this passage of the Apocalypse, as also from the Psalms, and from Tobit xiii, 22, where it is said: "Through her streets (of Jerusalem) Alleluia shall be sung."

Mystically Alcazar: Perfect praise of God, he says, comprises four parts, which correspond to the fourfold Alleluia: the first is the faith and knowledge of God Himself and of the Holy Trinity, and of His victory and salvation; the second is integrity of life: for a pious life praises God more than the voice. For this praise of life and morals is long-lasting, indeed eternal. Hence it is said in Psalm cx, 10: "The fear of the Lord is the beginning of wisdom: a good understanding to all that do it, His praise continueth for ever and ever." Where "His praise" is called that praise which the fear of God attributes to Him, that is, the praise which piety renders Him. The third is the public praise of the whole Church in the sacrifice of the Mass, in sermons, in chanting the Divine Offices. Whence this Alleluia is sung by the twenty-four ancients, that is, by the Priests. The fourth is that of those who strive after perfection, that, ever intent on the greater glory of God, they may serve God religiously each in his own state, and burn with zeal for souls, and by prayers, pious conversations, and the admirable example of their lives, may promote the common good, that is, the greater glory of God in the conversion and perfection of souls. For by this means the Apostles and the first Christians converted barbarians and utterly impious men. And if priests and the faithful would now do the same, and conspire in this, they would easily convert both heretics, Pagans, and Turks. Hence the voice from heaven, that is, the efficacious instinct and breathing of the Holy Spirit, stirs up men to this Alleluia, and therefore Christ ascended into heaven, that He might send down this Spirit from heaven into us. This voice is like that of many waters, and like that of thunder, because resounding, penetrating, and efficacious for moving and stirring souls. Furthermore, these four Alleluias correspond to, and are more fully explained by, the twenty Alleluias which are prefixed as titles to twenty psalms, namely Psalms civ, cv, cvi, cx, cxi, cxiii, cxiv, cxv, cxvi, cxvii, cxviii, cxxxiv, cxlv, cxlvi, cxlvii, cxlviii, cxlviii, cxlix, cl, which Alcazar in note 2 measures and adapts to these four Alleluias. Again, Richard notes that Alleluia is here repeated four times, that it may be signified that God is Triune as well as One; for three and one make four.

Thus in Africa, in a place called Regia, when in the Easter solemnity a lector was singing Alleluia in the pulpit, his throat being pierced by an arrow shot by the Arians, he died singing, and as a martyr flew into heaven, there to chant Alleluia perpetually, as Victor of Utica relates in book I of the Vandal history.

St. Jerome testifies in the Life of St. Paula that in her monastery, when "Alleluia" was sung aloud, the nuns were wont to be summoned to the Holy Synaxis. St. Augustine on Psalm cvi writes that by ancient tradition Alleluia was wont to be sung by the Catholic Church spread throughout the whole world, namely in the paschal season. Wherefore as to what St. Gregory says in book VII, epist. 36: "That Alleluia should be said here (at Rome), is handed down to have been drawn from the Church of Jerusalem from the tradition of Blessed Jerome, in the time of Damasus of blessed memory": understand it with Baronius, that it was said outside the paschal season. For St. Jerome himself teaches that the use and singing of Alleluia was so frequent that it was even sung at the funerals of the dead. For so he says in the Epitaph of Fabiola: "The psalms were sounding, and the gilded roofs of the temples, resounding on high, were shaken with Alleluia." The same teaches that Christians had Alleluia so often in their mouths, that even infants when beginning to speak were taught first to sound and stammer Alleluia. For so writing about Paula to her mother Laeta, epist. 7 and 27, he relates that the little child was wont to sing Alleluia with stammering mouth. Other pious mothers did the same, teaching their infants to make their first sound Alleluia. Finally, St. Jerome in epist. 17 to Marcella teaches that at Jerusalem Alleluia was so frequent in the mouths of all the faithful, that even farmers used to lighten the burdens of their labor with this song: "Wherever," he says, "you turn yourself, the plowman holding the plow-handle chants Alleluia." Wonderful is what Constantius the Bishop relates, and from him Baronius, namely that in the year of the Lord 429, the Britons, pressed by enemies, by the admonition of St. Germanus crying out Alleluia, obtained a notable victory over them. For when all together with one voice they cried out Alleluia: "The hostile array," he says, "is laid low with terror, and not only the surrounding crags, but even the very fabric of heaven trembles to fall upon them," etc. See what I noted about Alleluia on Ephes. v, 20.




Verse 4: Amen, Alleluia

4. Amen, Alleluia. — The 24 ancients say "Amen," as it were approving the doxology and the Alleluia of the heavenly beings which preceded: whence after "Amen," they themselves also add their own proper Alleluia, as if to say: Let it altogether be so, let all praise God, let all say Alleluia.




Verse 5: A Voice Came Out from the Throne

5. And a Voice Came Out from the Throne (from God through some Seraph or Cherub) Saying: Give Praise to Our God — that is, say Alleluia. This voice exhorts the heavenly beings, that they should repeat and double the Alleluia which they had begun to say, on account of the magnitude of the victory over Babylon overthrown, and the salvation and exultation that followed thence. Or certainly this voice goes out from heaven, and is directed to the earth-dwellers, that the faithful here in the Church may say Alleluia, just as the heavenly ones said in vers. 1, 3 and 4. Whence alluding to this, St. Jerome says: "In the Church," he says, "in likeness of the celestial thunder, Amen resounds," as also Alleluia. Thus he himself in the preface to book II of the epistle to the Galatians.




Verse 6: For the Lord Our God the Almighty Hath Reigned

6. For the Lord Our God Hath Reigned. — Babylon, the enemy, having been destroyed, our God now begins a peaceful, joyous, and firm reign. He alludes to Psalms xcii, xcvi and xcviii, which each begin thus: "The Lord hath reigned."




Verse 7: The Marriage of the Lamb Is Come

7. Let Us Be Glad and Rejoice, and Give Glory to Him: For the Marriage of the Lamb Is Come. — He alludes to the parable of the nuptials of Christ, Matt. xxii, 2. So St. Jerome and Jansenius there. And to Psalm xliv: "My heart hath uttered a good word: I speak my works to the king," which is the epithalamium of the bridegroom and bride, that is, of Christ and the Church. For just as Ahasuerus, having rejected Vashti, taking Esther to wife, commanded "a most magnificent banquet to be prepared for all his princes and servants, for the union and nuptials of Esther," Esther II, 18: so also God the Father has prepared a wedding, that is, a wedding banquet, and that perpetual, for Christ and the Church, that is, for the faithful in heaven. Literally then in this place all the heavenly ones rejoice and acclaim, that the day of judgment has now come, and the perfect nuptials of Christ with the Church to be celebrated in heavenly beatitude. Whence he adds:

And His Wife Hath Prepared Herself — as if to say: The Church has adorned herself with every virtue, and with every variety and number of the Elect, namely the Apostles, Martyrs, Virgins, Confessors, that as a bride she may be led into the bridal chamber of her bridegroom Christ in heaven, and become His wife, and enjoy Him for ever. Note: In this life the Church is the betrothed of Christ, whose betrothal is celebrated in baptism through grace; but in the future life she will be the wife through glory, whose nuptials will be celebrated in heaven for all eternity. Of the betrothal of Christ and the Church it is said in Canticles ch. iii, vers. 11: "Go forth and see, ye daughters of Sion, king Solomon in the diadem with which his mother crowned him on the day of his espousals." Of the nuptials it is said here: "For the marriage of the Lamb is come." Thus St. Gregory and others whom I shall cite at vers. 9.

Wherefore mystical and accommodative is what Alcazar holds, namely that the wife is the Roman Church; that her nuptials were when Rome was converted by St. Peter and others to Christ, and therefore the universal Church says Alleluia.




Verse 8: She Should Clothe Herself with Fine Linen

8. And It Is Granted to Her That She Should Clothe Herself with Fine Linen, Glittering — Greek lampros, that is, clean: for those things which are very clean and bright, these by their brightness shine and glitter.

For the Fine Linen Are the Justifications (that is, the just and holy works) of Saints. — Byssus represents the most pure and innocent conversation of the Saints, which in tribulation and persecution shines forth and gleams the more: just as byssus and flax (for the byssus of the ancients was the most excellent flax, as I taught at Exodus xxv, at the beginning of the chapter) by injury, that is by maceration, beating, and combing always becomes better, namely purer, whiter and more splendid, as Pliny says in book XVIII, ch. 1. Wherefore the Syriac translates: "for that fine linen is the dues (that is, the merits to which a great reward is owed) of the Saints"; the Arabic: "for the byssus is the justice of the Saints."

Again, byssus and white cloth are the symbol of happiness. Hence by the Poets the threads of the Fates are called golden or white, to signify great happiness. Whence Martial, book VI On the Thread of Domitian:

"She herself will draw out for you golden threads with snowy thumb, / And Julia will spin out the whole sheep of Phrixus."

On the contrary, black cloth is the symbol of unhappiness; whence Poets call the threads of life and fate black in unfortunate matters: because black, says Plutarch, belongs to the evil daemon. Thus at Thebes the spiders, which around the doors of Ceres had formerly woven white webs, when the Macedonians invaded the borders, wove black ones, says Pausanias in his Boeotica.




Verse 9: Blessed Are They That Are Called to the Marriage Supper of the Lamb

9. And He Said to Me: Write — that all who shall read these things may be encouraged to hope, fortitude, and constancy in persecution and the struggle with the impious. You will ask: Who "said" these things? Alcazar answers: The angel of great power of whom in chap. xviii, vers. 1, whom he holds to be St. Peter himself. Hence follows that John fell down to kiss the feet of Blessed Peter, just as in chap. xxii, vers. 9, he fell suppliantly at the feet of another angel, who was one of the seven angels having vials, namely at the feet of St. Paul, exulting with joy over the most happy news of Rome's conversion, and the most prosperous success of the Roman Church. Wherefore he is forbidden by them on this ground, that they say they are fellow-servants of John, as if to say: You are equally a Prophet in this your Apocalypse, as we are Prophets revealing to you the conversion of Rome, and therefore you are equal to us; and therefore it is not fitting that you should fall down at our feet, since you stand in the same degree of dignity with us. Thus he himself piously and ingeniously accommodates and applies these things rather than explains them.

But I say that this angel is a true angel, namely the one who at Christ's command revealed the Apocalypse to St. John, as I said at chap. i, vers. 1. For that angel of great power, of whom at chap. xviii, vers. 1, already long since, namely there at vers. 4, finished his embassy and discourse.

Blessed Are They That Are Called to the Marriage Supper of the Lamb. — Syriac: "Blessed are those who are called to the supper of the banquet of the Lamb"; Arabic: "Blessed are they who are called to the banquet of the Lamb." Alcazar takes these words about the nuptials, that is, the conversion of the Roman Church, and her union with Christ: for Christ then called her to His banquet of wisdom and sacred Scripture. "I recall," says Alcazar, "having heard from a man of remarkable wisdom and holiness, that the image of celestial happiness which is found on earth seemed to him to be no other than to read and understand sacred Scripture." And rightly: for in the same sense Christ used the name "Blessed," when He said to Peter at Matt. ch. xvi, vers. 17: "Blessed art thou, Simon Bar-Jona, because flesh and blood hath not revealed it to thee, but My Father who is in heaven." And: "Blessed are they who hear the word of God, and keep it." And: "But blessed are your eyes, because they see; and your ears, because they hear" the Gospel and the word of God. "For amen I say to you, that many Prophets and just men have desired to see the things that you see, and have not seen them, and to hear the things that you hear, and have not heard them," Matt. xiii, 16. For what the Apostles saw and heard, this same we read dictated by the Spirit and written in sacred Scripture.

To this banquet contributes, and it is seasoned and adorned by, the frequency of admirable sermons, the abundance of books filled with heavenly doctrine, conversations held with most wise men, the excellent instruction of spiritual men, and above all the interior illumination of the divine Spirit through pious meditations on divine things, and frequent prayer to God, ever adhering to the institution of the Roman Church and of the holy Councils. Again, to this banquet pertain the frequency of the sacrifice of the Mass and of holy communion, which began at Rome as soon as she had professed the faith of Christ; the easy practice of the Religious life, on account of the monasteries of men consecrated to God, the multitude of churches, the adoration of images, the veneration of holy relics, and the celebrity of the divine offices. For all these things disposed the souls of the faithful for the supper of the Lamb, that is, for union with Christ.

Furthermore Blessed Peter called the Romans to this supper: whence John here alludes to those words of Peter in epist. II, ch. i, vers. 2: "Grace to you and peace be accomplished in the knowledge of God, and of Christ Jesus our Lord." These things are true and pious, but mystical. Wherefore let the reader use them aptly and fittingly, as mystical and moral interpretations.

Literally then St. John speaks of the nuptials which the blessed Church celebrates with Christ in the heavens: for whoever has been efficaciously called and brought there, are thrice and four times blessed. Beatitude is called a supper, first, because at evening and the end of life this celestial feast will be given to us. It is also called a dinner, Matt. xxii, 4, when Christ says: "Tell those that were invited: Behold, I have prepared My dinner," so that the continuation and perpetuity of heavenly joy and happiness may be signified: for after dinner follows supper. Thus in heaven there will be a continual and perennial banquet. So St. Gregory, hom. 24 on the Gospels, Bede, Salmeron, Maldonatus, Barradius on Matt. xxii, 4, Viegas and Ribera here. Leonidas, the brave leader of the Greeks, when about to burst into the innumerable camps of Xerxes with three hundred most valiant soldiers, used to say: "Dine here, fellow soldiers, about to sup in hell." But Christ says: "Dine here, fellow soldiers, about to sup in heaven." So St. Dorothy, when after dire torments she received the sentence of death from the Governor, jubilantly said: "I bless Thee, Lord Jesus, lover of my soul, that Thou hast deigned to call me, unworthy, to the nuptials of the immaculate Lamb, and to invite me to Thy celestial bridal chamber."

Secondly, because it alludes to the rite of the ancients, who celebrated marriages, the day and the day's business being already finished, in the evening and at night, as is clear from Matt. xxv, 1, in the parable of the ten virgins, who with lamps awaited the bridegroom coming at night to the nuptials. The same is clear from Plutarch, Varro, Tiraquellus and others. Whence also they used to carry lighted torches before the spouses at the nuptials. Wherefore the torch is taken for the nuptials themselves, as in Ovid, epist. 4: "But not even married, nor the nuptial torch received." And epist. 6: "The chaste torch gave me to thee, and thee to me." And Catullus On the Locks of Berenice: "With the longed-for light the torch joined you." And Seneca in Oedipus: "The twin Cupid sings the torches (that is, the epithalamium, or wedding song)." Hence "the conjugal torch" in Cato, ch. x. And "to join torches" is to enter marriage, in Statius, book III Silvae, IV.

These Words of God Are True (that is, certain, firm, indubitable) — that no one may be permitted to doubt about these promises of God, although they are great and wonderful.




Verse 10: I Am Thy Fellow Servant — the Testimony of Jesus Is the Spirit of Prophecy

10. And I Fell Down before His Feet, to Adore Him — as if to say: Because of the most joyful announcement of Babylon's destruction and the nuptials of the Lamb, and of the voices of the heavenly ones doubling Alleluia, I fell to the ground, that I might pay this kind of honor to the angel announcing such joyful and divine things, by prostrating myself before him. Add perhaps that St. John suspected that here was ending the discourse of the angel revealing the Apocalypse to him; for its end is the destruction of the impious and the nuptials of the Lamb. For up to this point he had not adored him, because he was eager to hear more from him, nor did he wish to interrupt his discourse. But now thinking that he had heard everything, as if in thanksgiving for all that he had heard, he falls to the ground to venerate him and give him thanks. But when afterward he saw the angel still revealing more things, he rose up, and at last when all things were finished, at the end of the Apocalypse, ch. xxii, vers. 9, he again attempts to adore the same.

See Thou Do It Not: I Am Thy Fellow Servant (Syriac, companion) and of Thy Brethren Who Have the Testimony of Jesus: Adore God. — The Arabic translates: "No, because I am thy friend (companion): adore God; because the testimony of Jesus is the spirit of truth." You will ask: For what cause did this angel refuse to be adored by St. John? First, St. Athanasius, sermon 3 Against the Arians; St. Thomas, II II, Question LXXXIV, art. 4, and St. Augustine, book XX Against Faustus, ch. xxi, hold that St. John supposed this angel because of his unusual splendor to be Christ, and so wished to adore him as God; wherefore he repulsed him, saying: "I am thy fellow servant; adore God"; or, as St. Cyprian reads in the book On Patience: "Adore the Lord Jesus." But this is not probable. For St. John was here accustomed, after the first angelic visions, to know this one was not Christ but an angel, and so although already recognized as such here, he again wished to adore him in chapter xxii, verse 9. Second, Alcazar holds that this angel is St. Peter, as the one in chapter xxii, verse 9 is St. Paul; and that therefore neither Peter nor Paul permitted himself to be adored by St. John, because he was their equal in office and merit. But this is an accommodated, not a literal, interpretation.

Third, St. Gregory, Homily 8 on the Gospel, and after him Haymo, Rupert, Richard, and Ausbert, hold that this angel, properly so called, did not permit himself to be adored by John, out of reverence for the Incarnation of Christ. "For angels," says St. Gregory, "after they behold our nature taken up above them in Christ, dread to see it prostrate before themselves." And as St. Ambrose says, "The angel dreads to be adored by a man, since above himself he was adoring the God-man."

But this angel does not give this reason, but another.

Fourth, the angel did not wish to be adored by St. John on account of the virtue and merit of virginity, in which St. John surpassed all angels and likewise all men, and that by as much as he, by the merit of companionship, diligence, and perpetual guardianship, approached more closely than others to the virginity of Blessed Mary, says Peter Damian, sermon 1 On the Excellence of St. John.

Fifth, because John was a priest and pontiff, having the power of consecrating the body of Christ in the Eucharist, and of absolving the guilty from sins in the Sacrament of penance; and accordingly he was more worthy than the angels, who lack both of these powers, says Viegas.

Sixth and genuinely, this angel did not wish to be adored by John because John was a Prophet. For this is the reason the angel gives in chapter xxii, verse 9, saying: "For I am thy fellow-servant, and of thy brethren the Prophets," as if to say: I am not above thee; why then dost thou adore me? For thou art equal to me in dignity, because thou art Christ's Apostle, art a Prophet, Evangelist, Preacher (for the name "Prophet" signifies all these), and a continuous martyr (who continually bearest the greatest labors and sorrows for Christ), and therefore thou art equal to, indeed superior to, the angels in merit, and likewise wilt be superior in reward and glory in heaven. For this is what he says: "I am thy fellow-servant, and of thy brethren who have the testimony of Jesus," as will soon appear.

Cardinal Baronius adds (vol. I, year of Christ 60) that the angel did not wish to be adored by John, in order to confute the heresy of Cerinthus, then beginning to spring up, who exalted angels too much, preferring them to Christ, and teaching that the world was created by angels and that the God of the Hebrews was one of those angels. Hence the Apostle in Colossians ii, 18, inveighs against this religion, that is, superstition and idolatry of angels. And in Hebrews i, by many proofs, shows that the angels are inferior to Christ; whereby it is also signified that, although Christ reigns on earth, battle and warfare against the enemies of the Church will never be lacking, but for Christians victory will be sure and certain.

Who Have the Testimony of Jesus — that is, those having the spirit of prophecy, say Ambrose, Rupert, Bede, Viegas. For so John explains himself in chapter xxii, and here in the following verse, when he adds: "For the testimony of Jesus is the spirit of prophecy," which is in you and those like you, O John. But that spirit is not now usually given except to those who are servants of Jesus Christ: not just any sort, but those distinguished by illustrious faith and Christian life, so that by their prophecy they may bear testimony of Him before all, and may bear witness that they themselves are servants and Prophets of Jesus Christ, and that Jesus Christ is the Son of God, says Ribera. These Prophets, therefore, were at the same time Apostles, Doctors, Preachers, and Martyrs. For they had the testimony of Jesus objectively: in the heart by faith, in the mouth by preaching, in life by imitation of His patience and other virtues and miracles of Jesus.

Wherefore by "the spirit of prophecy," first, with Alcazar, may be understood the spirit and zeal for preaching the Gospel. For this is excellent prophecy, and therefore preachers are excellent Prophets. Second, it can be understood as prophecy properly so called, inspired by the Holy Spirit: thus Ambrose, Rupert, Bede, Viegas, and Ribera. Hence it is clear that all Prophets aim at Christ as at their target, and therefore those alone are true Prophets, and to be heard as such, who lead us to Christ.




Verse 11: I Saw Heaven Opened, and Behold a White Horse

11. And I Saw Heaven Opened, and Behold a White Horse. — Note: St. John in vision here saw heaven, as it were, opened; and from it Christ proceeding forth as a horseman with His angelic and blessed troops, and from there, with the gates as it were standing open, descending to engage in battle with Antichrist, and to bring aid to His faithful who fight against him, before celebrating the victorious and triumphant nuptials of which He spoke in verse 7.

Moreover He sits upon a white horse, first, because this color is joyful and festive, and a symbol of felicity and triumph; for which reason the Poets feign that Jove's chariot is drawn by white horses, as Suetonius witnesses in the Life of Augustus, ch. 9. Wherefore Camillus, borne in his triumphal chariot by white horses, incurred envy, as one who wished to make himself equal to Jove.

Second, because white horses were swifter than others, and therefore here they are a symbol of Christ's swift victory. Thus Virgil, in book XII of the Aeneid, describes Turnus pledging himself victory over Aeneas:

"He demands his horses, and rejoices to see them snorting before his face, / Which in whiteness would surpass the snows, and in their courses the breezes."

And below:

"Turnus rides in a chariot of white horses, / Brandishing in his hand twin spears with broad iron."

And Plautus in the Asinaria, denoting swift four-horse chariots, calls them white. For the ancients believed that white horses were swifter, as Turnebus teaches in book XXIV, ch. 31. See what was said on chapter vi, verse 2.

Third, because the white color belongs to God and to divine things. For it signifies the purity, blessedness, glory, and immortality of God and Christ. Whence Virgil, eclogue 5:

"Gleaming white, He marvels at the unaccustomed light of Olympus."

Where Servius: "'Candidus,'" he says, "'that is, God,'" as on the contrary we call the dead "black." And Cicero, book II Of the Laws: "The color white," he says, "is especially becoming to God, both in other things and most of all in woven fabric." Namely, because virtues ought to be fit and joined together with one another, therefore woven fabrics are more pleasing to God; or because chastity, faith, and the other virtues, unless they are joined with charity, which is signified by the gold in woven fabric, are not pleasing to God: therefore in sacred things vestments were of old white and still are so; the cause of which Plato relates, as we have said, and Plutarch in his book On Isis and Osiris. Thus Martin de Roa, book VI Singularia, ch. 15.

Viegas understands by the white horse the humanity of Christ, and by the rider His divinity, or, as St. John says, "the Word of God." So also others.

Aureolus understands by this horse Baldwin, who succeeded Godfrey of Bouillon, and was the second Christian king of Jerusalem. For he, with the Teutonic Knights, Templars, and Hospitallers, vanquished the Saracens. He has "written on his thigh: King of kings and Lord of lords," because for love of Christ, the King of kings, among other virtues he preserved continence and chastity. Second, just as the rose is called the flower of flowers, so the king of Jerusalem, as of the most ancient and most noble city, is called King of kings. This is accommodated, not literal.

Note: Lactantius, book VII, chapters 17 and 18, seems to assert that this descent of Christ, sword, battle, etc., are to take place plainly to the letter as the words sound. Hear him: "When these things," he says, "shall come to pass, the just and followers of truth will separate themselves from the wicked, and will flee into the wildernesses. There the impious king, inflamed with anger, will come with a great army, and bringing up all his forces will surround the mountain on which the just shall dwell, that he may seize them. But they, when they see themselves shut in on every side and besieged, will cry out to God with a great voice, and will implore heavenly aid." And in chapter 19: "God therefore, moved by the doubtful peril and pitiable lamentation of the just, will at once send a deliverer. Then heaven will be opened in the dead and dark of night, that the light of the descending God may appear in the whole world as lightning." And a little after: "He, before He descends, will give this sign: a sword will suddenly fall from heaven, that the just may know that the leader of the holy army is about to descend. And He will descend, with angels accompanying Him, into the midst of the earth, and an inextinguishable flame will go before Him. Moreover, the power of the angels will deliver into the hands of the just that multitude which had besieged the mountain, and they will be cut down from the third hour until evening, and blood will flow as a torrent, and when all the forces have been destroyed, the impious one alone will flee, and his strength will perish from him. This is he who is called Antichrist: but he himself will pretend to be Christ, and will fight against the true one, and being conquered will flee; and he will often renew the war, and will often be conquered, until in the fourth battle, when all the impious have been finished off, having been overcome and captured, he will at last pay the penalty of his crimes." Thus far Lactantius.

But it seems truer that these things, shown symbolically only to John, signify Christ's authority, dominion, and command, by which He, while remaining in heaven, through Michael as His captain, accompanied by other angels, will strike down and breathe upon Antichrist with immense light as with lightning, and so will deprive him of all power, strength, and life, and will hurl him down into Tartarus. That this is so is clear, first, because it is certain that the things here said of heaven opened, of white horses, of Christ's diadems and a garment sprinkled with blood, of the title inscribed on His thigh: "King of kings and Lord of lords," will not really come to pass, but were shown to John only symbolically by vision, to represent the mysteries of Christ which I have explained in this chapter of the Apocalypse. Therefore the rest also, since they are like these, are to be taken symbolically, not as things really to happen. With a similar figure the Psalmist, Psalm xvii, symbolically and poetically describes God borne on the clouds, armed with hail, thunder, lightning, etc., descending to crush His impious enemies.

Second, because the Apostle says, II Thessalonians ii, 8, that Christ will slay Antichrist, not with a sword, but with the spirit, that is, the command, of His mouth; and with the brightness, that is, the foregoing and announcing splendor, of His coming. For with this brightness, as with lightning sent from heaven, whether by Himself or rather by Michael, He will strike down and consume Antichrist.

Third, because Daniel, chapter xii, verse 1, says that then Michael will rise up in battle for Christ and Christians. As therefore a king wages wars and finishes off the enemy through his commander, so Christ through Michael will finish off Antichrist. For he is the Guardian of the Church, and therefore Christ's commander. Hence also in Apocalypse xii he is set as the leader of the Christian war, in which, that is, at the end of the world, he will contend with Lucifer and Antichrist for Christ and Christians, and will overthrow Antichrist.

Fourth, because St. Peter, Acts iii, 21, teaches that Christ after His ascension into heaven shall remain there, and shall not visibly descend from it, except on the day of judgment, when He will restore all things. Therefore He will not descend to slay Antichrist. For Antichrist will be slain many days, and perhaps weeks and months, before the day of judgment, as I shall show on verses 11 and 12.

Fifth, the right ordering of divine providence demands this. For God is wont to exercise His judgments through angels; for these are His ministering Spirits, Hebrews i, 14. The contrary would befit neither Christ nor Antichrist. For why should Christ, God and Lord of all, descend from heaven with so many legions of angels and Saints to dispatch Antichrist, who will be a wretched and contemptible little man, whom He can slay, even annihilate, by a mere breath, indeed a mere nod? For why do so many legions of Angels, as it were soldiers, stand by Him, ready at His every nod, of whom one is enough to destroy many thousands of men?

Sixth, because the Sibyl, book III, foretells that Antichrist will be blasted by celestial fire, namely lightning, when she says: "When the burning power (that is, fire and a mighty thunderbolt), pouring down upon the earth, shall come, and shall set on fire Beliar, and proud men; all those whoever shall have placed faith in him." For Beliar (that is, Belial; for sometimes the letter l is converted into r), that is, the most impious man, without a yoke, without God and law, is Antichrist.

And He That Sat upon Him Was Called Faithful and True. — To this Rider, who in verse 14 is the leader of the following army, four names or epithets are given. First, "faithful and true"; second, in verse 12: "a name written which no one knows but Himself"; third, in verse 13: "the Word of God," namely of whom John spoke, in chapter i of the Gospel: "In the beginning was the Word, and the Word was with God, and the Word was God"; see what was said there; fourth, in verse 16: "King of kings, and Lord of lords." The first is a name of virtue; the second, of essence; the third, of person; the fourth, of power and dominion. He is therefore called here "Faithful and True," because faithfully, as He promised, He will protect and reward those who are and will be faithful to Him; but the unfaithful and impious He will punish. Hence follows:

"With justice," that is, most justly and by most equitable right He enters upon war; "He judges," that is avenges, "and fights," namely by slaying the impious enemies. Symbolically, as if to say: He is called Jehovah. For Jehovah is the same as "He who is, who causes to be, who keeps His promises (as I said on Exodus vi, 3)," that is, faithful and true.




Verse 12: His Eyes Were as a Flame of Fire

12. His Eyes Are as a Flame of Fire. — Eyes flaming and flashing signify Christ's anger against the impious, hastening to their vengeance and punishment, as I said on chapter i, verse 14. Great is the power in the eyes; for the basilisk, with cruel eyes, kills whomever he looks upon. Conversely, ostriches and tortoises, by kindly looking at their eggs, hatch them, says Pliny, book IX, chapter 10. The reason is that the eyes are, as Damascene says in the Life of Isidore, agalmata tēs psychēs, exact images of the soul, through which the soul itself flows out. So Christ with His flaming eyes will scrutinize His enemies, but with serene and gentle eyes will wonderfully refresh His elect.

And on His Head Many Diadems. — Of old kings and Emperors used not crowns, but a diadem, as we see Roman Emperors depicted with bands surrounding the head. For, as Rhodiginus says, book XXIV, chapter 6, a diadem was a white band which was bound to the heads of kings. This royal insignia Father Liber (Bacchus) first invented, according to Pliny. Hence when someone had placed a laurel crown bound with a band upon Caesar's statue, the Tribunes of the people ordered the band to be pulled off the crown, as a sign of royalty, and the man led in chains. Thus Curtius records that Alexander the Great took off his diadem to bind with it the wound which Lysimachus had received on the forehead. Ammianus Marcellinus relates that it was held against Pompey by his rivals, that he wore his leg bound with a band on account of an ulcer, as if that were a presage of his striving after revolutions. Moreover "many diadems" were many bands of this kind, or coils, surrounding the head, such as we see in the turbans of the Turks, in which a linen or byssus cloth is wound about the head in many circles, and each such circle or fold is, as it were, a diadem, says Alcazar. Christ therefore has many diadems, because He is King of kings, and Lord of all the kingdoms of the earth; for He contains all things in His one self.

Having a Name Written (on His head and diadem; for the other name, "King of kings," was written on His thigh, in verse 16) Which No One Knows but Himself. — Ribera, Viegas, and others think that this name is what follows in verse 13, namely "the Word of God." For no one knows, that is, perceives, penetrates, and plainly knows and comprehends, this except Christ Himself. But John, as I said on verse 11, seems here to give four names to Christ, and to distinguish this second from the third, which is "the Word of God"; for he says this second to be unknown, but the third to be known, namely "the Word of God." For he does not say that the thing signified by the name, but that the name itself is unknown: wherefore this name is not the Word of God, nor any other name made known by Him or by Sacred Scripture, but another, unknown to us. For it was so engraved that it could be read not even by John, but by Christ alone: and this for the purpose of signifying the immensity and incomprehensibility of Christ's nature and substance, which no human or angelic intellect can comprehend. So Aretas and Alcazar. He alludes to the name Jehovah; for that was arrhēton kai asunkriton, that is, ineffable and incomparable, as I said on Exodus chapter 6:3. Again, the name Jehovah was borne by the high priest, written on a gold plate hanging from his tiara; in like manner, Christ the Pontiff has this name written on His head and diadem, because this is the name signifying and representing His divinity.




Verse 13: His Name Is Called THE WORD OF GOD

13. And He Was Clothed with a Garment Sprinkled with Blood. — Understand this garment to be both Christ's and the holy Martyrs'. For Christ's humanity was made bloody by the Jews, and even now, with the scars of the wounds remaining in Christ's body, it is reddened, as if to say: Christ even later carries the marks and memory of His blood and of His followers' blood, impiously shed by the impious, whose vengeance He now demands, and at the sight of which He rouses and kindles Himself to vengeance. Thus Viegas.

Our Martin de Roa graphically and tragically describes the same thing in book I of his Singularia, chapter 2, saying: "Therefore in order that Christ may strike down the demon, He shows Himself bloody to him on the cross: when he, having been the author of that crime and outrage, sees the body defiled with blood, mindful of so atrocious an injury, he will not dare to engage, and will yield. Hence you may grasp the mystery of why in Zechariah chapter iii, when Satan stood at the right hand of Jesus the high priest to oppose him, Jesus was clothed in filthy garments. The fierce enemy stands, levels his sword, dooms and devotes the priest's head to death: he opposes a bare side, a bare head and body, or, what in war is the same, a body clothed in tattered and squalid garments. The royal prophet David had already seen, before that encounter, Christ Jesus, whose type he bore, had seen Him preparing Himself for battle; but he exhorted Him to gird Himself with the sword and arm Himself with His own strength: 'Gird Thy sword upon Thy thigh, O most mighty.' The prophet Isaiah had seen, and he likewise gave warning: 'Arise, put on thy strength, O arm of the Lord.' Why with garments tattered and bloody for battle? But the Emperor Christ, in place of a brazen breastplate puts on a bloody mantle; instead of iron gauntlets and greaves, iron nails; instead of a helmet, thorns; instead of soldiers' protection, solitude; instead of the clamor of trumpets, silence; and patience He sets in opposition as He goes to engage the enemy. For 'He will not have pleasure in the strength of the horse, nor will He take delight in the legs of a man.' But no sword is so powerful as bloodied flesh; no fortitude more excellent against the enemy than the very weakness of a torn body: when he sees this, he is weakened and broken, since he is the author of that atrocity. The passage of Apocalypse xix is in harmony: 'And He was clothed with a garment sprinkled with blood, and His name is called the Word of God.' And so when He proceeds to battle, He advances in a bloody or purple garment and on a red horse." St. Jerome on Isaiah chapter 63: "On a red horse," he says, "sat the Lord and Savior, when He took on a human body, to which it is said: 'Why is Thy clothing red?' and: 'Who is this that comes from Edom, with His tawny garments from Bosra?' etc. But He sat on a white horse when after the resurrection He took up an immortal and incorrupt body: and whoever followed Him used white horses, that is to say, incorrupt and immortal bodies."

Second, and rather, Christ's garment was sprinkled with the blood of the enemy, which He has shed and soon here will shed; for, as follows: "He treads the winepress of the wine of the fury of the wrath of God." For Christ is here introduced as fighting, trampling, and slaughtering His enemies, namely the impious: whence He is sprinkled and stained with their blood, and as bloodied He is symbolically presented to John in vision, even before the battle, because He proceeds to the bloody battle, and in it He will be bloodied. For there is an allusion to Isaiah lxiii, 1, where it is said of Christ slaying His enemies: "Who is this that comes from Edom, with garments dyed from Bosra? I have trodden the winepress alone, I have trampled them in My fury. Their blood is sprinkled upon My garments."




Verse 14: The Armies in Heaven Followed Him on White Horses

14. And the Armies That Are in Heaven (of angels and heavenly ones) Were Following Him — not so much as soldiers about to fight for Him, but as companions and spectators of His battle and victory. For Christ alone accomplished this war. Hence it is said of Him in verse 21: "They were slain by the sword of Him that sat upon the horse, which proceeds out of His mouth." Hence likewise Christ alone is said to have a garment sprinkled with blood; but the rest, His knights and companions, were "clothed in fine linen, white and clean": which garment is a symbol both of purity and innocence, and of felicity, glory, and triumph. It is credible, however, that their garments, especially those of the Martyrs, were sprinkled with blood, for the reasons already given. So in the Old Testament, it was not so much the Hebrews fighting, as God battling for them, that brought victories. For this is what is said in Deuteronomy i, 30: "The Lord your God who is your leader, He Himself will fight for you." Similar texts are in Joshua xxiii, 3, and Judith v, 16. Therefore this victory is attributed to Christ alone, because by His strength, command, and order Michael and the angels will accomplish it.

On White Horses. — St. Jerome on Isaiah 66, and St. Gregory, Ansbert, and Viegas, by the white horses understand the incorrupt and immortal bodies of the Saints. More to the letter, Ribera says: White horses are here given to the heavenly ones and angels symbolically, that by them victory and triumph may be signified. So Zechariah, chapter i, verse 8, saw the angels who are guardians of men sitting on white horses. Hear St. Gregory morally: "The horse," he says, "is, for each holy soul, its own body, which it knows how both to restrain from unlawful things by the rein of continence, and again by the impulse of charity to relax in the exercise of good work. Therefore by the name of horseman is expressed the soul of a holy man, which rules its body, the beast of burden, well subjected. Hence John, contemplating the Lord in the Apocalypse, says: 'And the armies that are in heaven were following Him on white horses;' for he rightly calls 'army' the multitude of Saints who had toiled in this war of martyrdom; who are therefore described as sitting on white horses, because their bodies have shone both with the light of justice and with the brightness of chastity." So he, in book XXXI of the Moralia, chapter 9.




Verse 15: A Sharp Two-Edged Sword

15. And out of His Mouth Proceeds a Sharp Two-Edged Sword (this sword is the dominion, force and power of Christ, which He will exert against Antichristians and the impious. Hence follows) That with It He May Strike the Nations (with present and eternal death, in which) And He Shall Rule Them with a Rod of Iron, and He Treads the Winepress of the Wine of the Fury of the Wrath of God Almighty — that is, He will most fiercely press, trample and punish them both here and in the future. For here He will corporally strike and slay them: but in the future He will torment them in Gehenna, in such a way that they will always seem to die and be slain, yet never die, but always live in death-bringing punishments, mortally immortal, and immortally mortal. Note: St. John, after the Hebrew manner, frequently and variously uses kai, that is "and," for "for," "then," "afterwards," etc. For the Hebrews use that vau of theirs in place of all particles.




Verse 16: KING OF KINGS AND LORD OF LORDS

16. And He Has Written on His Garment and on His Thigh: KING OF KINGS. — "On the garment," that is, on the breastplate; "and on the thigh," that is, on the thigh-coverings, or on the lower part of the tunic. Second, and rather, it is a hendiadys: "on the garment and on the thigh," that is, on the thigh-covering garment, or the one covering the thighs, or on the clothed thigh; for since the garment covered the whole body, He here designates a definite part of it by saying: "on the thigh." Hence the Syriac translates: "and He has on His garment, and on His thigh, names written: King of kings and Lord of lords."

You will ask, why Christ bears this name "on His thigh." I answer, because the thigh symbolically signifies Christ's humanity. For He took this from the thigh of Jacob, of David, and of others, and through it He spiritually begot for God all the elect; for the thigh, because it embraces the genital parts close to it, is hence the cause and symbol of generation. Therefore by the thigh, first, the Incarnation of the Word is signified. Thus St. Gregory, homily 15 on Ezekiel. Second, the Passion of Christ; for this is the thigh and the garment of Christ sprinkled with blood, as I said on verse 13: for by the merit of this blood and Passion Christ has been made King of kings, and Lord of lords. Therefore just as on His head He has the name of divinity (for the symbol of this is the head), "which no one knows but Himself": so on the thigh of humanity He has the name known to all, namely that as man He is "King of kings and Lord of lords." Third, by the thigh is signified Christ's offspring, namely sons and grandsons, says Alcazar, according to that text of Genesis xlix, 10: "A leader from his thigh." Hence the fact that it is written on His thigh: "King of kings," etc., indicates that His sons are true kings, and that He is the king of them. For in the thigh the propagation of the race is understood, as St. Gregory, Ansbert, and Bede teach, as if to say: Christ will make His sons kings, and they themselves shall also judge nations. To this purpose makes that iambic of Blessed Thomas More: "A pious prince will never lack children: / The prince is father of the whole kingdom." Most happy then is he who abounds in as many children as peoples.

Fourth, Maldonatus on Matthew chapter xxvii, 11, says: in the thigh is signified Christ's kingdom, and that Christ as God by His own nature reigns: for by the thigh nature is signified, as if to say: Christ is king not by force, not by tyranny, not by election, not by adoption, but by nature, and by natural propagation and generation.

Second, Ambrose understands by the garment the Saints, by the thigh the humanity of Christ: "Because," he himself says, "first, in the works of the Saints He is recognized to be true God, who possesses such servants; second, because in the works which He Himself, set in the flesh, performed, He has been known to be the true Son of God."

Third, Pannonius: "The garment," he says, "is from without, the thigh from nature; and Christ has the humanity from without, in time, but His divinity from nature, by which from eternity He is God: and neither of these does He have without the honor of dignity, because from both He is king," as if to say: Christ both as man and as God is King of kings. But the first sense is the simplest and most genuine.

KING OF KINGS AND LORD OF LORDS. — This was the title and inscription of the kings of the Persians, on the testimony of Alexander ab Alexandro, book I Genialia, chapter 28. Thus Julius Capitolinus, chapter 24, calls Sapor King of kings, where he recounts his letter to the Emperor Constantius; whose inscription was this: "King of kings Sapor, partaker of the stars, and brother of the sun and moon, to Constantius my brother, sends greeting." Whence that saying of Agesilaus against the man who customarily called the king of the Persians "the Great": "In what," said he, "is he greater than I, unless he be also more just and more modest?" So Plutarch in the Laconica. So also Suetonius in the Caligula, chapter 6, calls the king of the Parthians "king of kings." So also Plutarch in the Lucullus calls Tigranes, king of the Armenians, King of kings. Moreover among the Parthians, the first king was called "the Great," Artabanus, and used a double diadem, on the testimony of Herodian, book VI. These and more in Pineda on Job i, 1, no. 17.




Verse 17: An Angel Standing in the Sun — Come to the Great Supper of God

17. And I Saw an Angel Standing in the Sun, and He Cried Out with a Loud Voice, Saying to All the Birds, etc.: Come and Be Gathered to the Great Supper of God. — This angel stands in the sun, to signify that this vengeance on the Antichristians by Christ shall be done in the eyes of the whole world. The summoning and inviting of the birds signifies that the slaughter shall be huge, so much so that vultures and other carnivorous birds shall fly together from all sides to feed and devour the corpses of the Antichristians. For these God has prepared this supper, that is, this banquet and feast of corpses. He alludes to Jeremiah xii, 9: "Come, gather, all ye beasts of the earth, hasten to devour." Again he alludes to, or rather cites, Ezekiel xxxix, 17, where, speaking of the same slaughter of Antichrist's army, namely Gog and Magog, God says: "Say to every fowl and to all the birds and to all the beasts of the field: Come together, hasten, run together from every side to My victim, which I sacrifice for you, a great victim upon all the mountains of Israel, that ye may eat flesh, and drink blood."

Mystically, this Angel is a type of the Evangelical preacher. But why does that new preacher cry out from the sun as from a pulpit? Is it because, just as the sun always hastens, never rests: so the Evangelical preacher most swiftly circles and traverses the whole world? Or because, just as the sun rises beneficently for all over the just and unjust: so the Evangelical preacher devotes himself to the advantages, especially the spiritual ones, of all, both good and bad? Or finally, because, just as the sun illumines the whole world with its splendor and makes it fruitful by its warmth: so the Evangelical preacher illumines men's blind minds with his words, and inflames their perverse wills by his examples? Thus our Mendoza on I Kings iii, 21.




Verse 19: The Beast and the Kings of the Earth Gathered for War

19. And I Saw the Beast and the Kings of the Earth — ten in number, concerning whom see what was said on chapter xvii, at the end. This beast is Antichrist, as I said on chapter xiii, verse 1. For he, with all his own, who will be innumerable, will be gathered at Armageddon to fight against Christ and the Christians, but will be utterly defeated by Christ. Hence follows:




Verse 20: The Beast and the False Prophet Cast Alive into the Lake of Fire

20. And the Beast Was Taken (Antichrist), and with Him the False Prophet — namely that notorious impostor, who will be Antichrist's precursor, concerning whom see chapter xiii, verse 11.

These Two Were Sent Alive into the Lake of Fire Burning with Brimstone. — Some read "burning"; Primasius, "of fire and brimstone burning"; the Greek, "burning in brimstone"; the Arabic, "full of fire and brimstone." But the Roman editions read, "burning with brimstone."

Note: Antichrist, in order to prove himself to be Christ, as it were an ape of Christ, will pretend to die, and after death to rise to life, as is clear from Apocalypse xiii, 12. Hear St. Gregory, book XI, epistle 3: "When Antichrist comes into the world, he will command both the Sabbath day and the Lord's day to be kept from all work. For because he is to feign that he dies and rises again, therefore he will command the Lord's day to be held in veneration; but because he will compel the people to judaize (so that he may seem to be the Messiah promised to the Jews), so as to recall the rites of the Mosaic law, and subject the perfidy of the Jews to himself, he will compel the Sabbath day to be observed. After this feigned and hypocritical resurrection, he will, before all the people, ascend Mount Olivet (as Daniel ii, 45 signifies), and will wish to ascend into heaven like Christ, from which he will lie that he first descended: demons taking on the appearance of angels will lift him up into the air, with all marveling and acclaiming his divinity," says Pererius. But soon he will be cast down by Christ through Michael, and soon the earth will gape open for Antichrist, and the demons will snatch him alive into Tartarus, whether he arrives there alive (for to perish from the earth, and to be handed over to the fire of Gehenna, will for him be death and slaying, says Andreas of Caesarea), or whether rather he first dies on the way and is suffocated. For both are probable, as I have taught also concerning Korah, Dathan and Abiram on Numbers xvi, 33. But the latter is more probable and more conformable to Sacred Scripture, which elsewhere says that absolutely all men shall die, as in II Thessalonians ii, 8; Hebrews ix, 27. Now Antichrist will be slain, "as the doctors hand down, on the Mount of Olives, in his pavilion and on his throne, in that place opposite which the Lord ascended into the heavens," says Haymo on chapter xi of Isaiah. Moreover Michael, as it seems, will cast him down with lightning. For so the Sibyl sings of him, book III: "When the burning power, pouring upon the earth, shall come, and shall set fire to Beliar (that is, Antichrist)." Unless one with Ribera should say that the wrath of Christ slaying the impious is, in poetic and prophetic manner, called by the Sibyl "a burning power."

Burning with Brimstone. — From this passage and from chapter xx, verse 9, and chapter xxi, verse 8, it is plain that there is true brimstone in hell, as the Doctors commonly teach. For brimstone is the most fit material and fuel for fire, and by its stench and acridness increases the punishment of fire. There is, I say, brimstone in Gehenna, not one succeeding another, but always the same in number, remaining and constant, just as the fire is the same in number and always self-consistent.




Verse 21: The Rest Were Slain by the Sword of Him That Sat upon the Horse

21. And the Rest Were Slain by the Sword — as if to say: The remaining soldiers of Antichrist, namely the army of the ten kings, and Gog and Magog, "by the sword," that is, by the command and power of Christ, will be slain; which He will execute not by a sword, but by fire sent from heaven, as He teaches in chapter xx, verse 9. The sword therefore here will be fire and hail, which will proceed from the mouth of Christ, because by Christ's command they shall come down from heaven, and shall destroy that army of the impious.

Morally, see here how sharp and fearful is God's vengeance on the impious and on Antichristians, especially on heresiarchs, whose leader and head will be Antichrist. The end of Simon Magus, the first heresiarch, is well known, which Arnobius briefly so describes, book II Against the Gentiles: "The Romans had seen Simon Magus's course and his fiery chariots blown away by the mouth of Peter, and at the naming of Christ vanished; they had seen, I say, him trusting in false gods, and abandoned by those very gods through fear, and dashed down by his own weight, and lying with broken neck; afterward, brought to Brundisium, worn out with sufferings and shame, again hurled himself down from the topmost height of a building."

Julian the Apostate, struck by a celestial weapon, filled his hand with blood, and tossing it into the air, said: "Thou hast conquered, O Galilean," says Theodoret, book III of his History, chapter 20.

Valens, the Arian Emperor, was burned by the Goths in a hut; which St. Isaac the monk, although absent, seeing in the spirit, said: "Now," he says, "Valens is roasted by fire, and his nostrils perceive its stench." So Nicephorus, book XI, chapter 50.

St. Jerome adds in Daniel xii, 11 that he is to be slain on the 1290th day from the beginning of his reign, and that this is what Daniel signifies when he says: "And from the time when the perpetual sacrifice shall be taken away (by the Antichrist at the beginning of his monarchy), and the abomination of desolation shall be set up, there shall be one thousand two hundred ninety days." Daniel adds: "Blessed is he who waits, and comes to the one thousand three hundred and thirty-five days." From these words St. Jerome and others commonly conclude that, after the death of the Antichrist, there will remain 45 days until the day of judgment, which God will grant to those who lapsed during the Antichrist's persecution, that they may repent. Some, with him, take these days precisely, so that on the day after — that is, the 46th day from the slaying and persecution of the Antichrist — there will be the resurrection of all and the universal judgment.

Furthermore, it is probable that the day of the general resurrection will be the same on which Christ rose, namely Easter day. Hence Lactantius, book VII, chapter 19, teaches that we shall rise on the Lord's Day, indeed at the same hour at which Christ rose: for Christ was the exemplar of our resurrection. The same is taught by St. Anselm in the Elucidarium, and by Macarius in homilies 5 and 12, saying that our resurrection will be in the season of April, when all things blossom and display an image of heavenly glory. The same view is held by our own John Salas, on I-II, Question 5, article 5, tractate 2, disputation 14, section 10.

Granting these two principles — first, that from the slaying of the Antichrist until the day of judgment and resurrection there will be precisely 45 days; second, that the resurrection will be on the very day of Easter — it follows that the Antichrist must be slain when the Bacchanalia are ended (let revellers note this and tremble) on the first day of Lent; and that the whole of Lent will then be given to the lapsed for repentance, that they may prepare for the final Easter, on which they will rise and undergo the general judgment. For Lent up to Easter contains 46 days; subtract from these the first day, on which the Antichrist will be slain, and 45 days will remain, which Daniel reckons up to the day of judgment: so that when the 45th day is finished and the 46th is beginning — which will be Easter — all will rise and be judged. So thinks a certain learned man at Rome who discussed this matter with me. If you say: "Then the day of judgment can be known precisely, which Christ denies in Mark xiii, 32," I reply by denying the consequence. For now it cannot be known, nor can it be known henceforth until the death of the Antichrist; but once that has come to pass, it can probably be inferred from what has been said, though not known with certainty: for each principle on which this opinion rests is uncertain and merely probable — namely, that the resurrection will be on Easter day, and that there will be precisely 45 days from the slaying of the Antichrist until the day of judgment. For many think there will be far more, as I said on Daniel xii, 11. In these conjectures, therefore, nothing can be defined with certainty, especially since various other opinions are advanced by various authors, of which the outcome will declare which is true.

You will ask: when is the Antichrist to be slain? I answer: after he shall have reigned three years and a half, as Daniel teaches in xii, 7, and St. John in Apocalypse chapter xi, verses 2 and 3, and chapter xii, verse 14.

Zeno, the Eutychian emperor, was buried alive by his wife; of whom Cedrenus writes: "The guards," he says, "who had been posted to watch over the tomb in which he was laid, reported that for two nights they had heard a piteous voice from the sepulchre saying: 'Have pity, and open to me.' When they replied that another was now reigning, he said: 'I care not — take me to a monastery.' But since the tomb was not opened, they say that some time later the monument was unsealed, and Zeno was found in it, having gnawed his own arms in his hunger, together with the boots he had been wearing."

The Emperor Anastasius, Zonaras tells us, beheld a fearsome figure saying: "Behold, because of the perversity of your faith, I take fourteen years from your life." For, as the same author and Cedrenus add, when he had learned from an oracle that he was to perish by fire, he opened with many channels the cistern called the "Cold," hoping to elude the oracle; but in vain, for he was struck by lightning.

Theodoric, the Arian king, was seen by a certain holy man, between Pope John and the Patrician Symmachus, whom he had put to death, ungirded, unshod, and with hands bound, being cast into a Vulcanian (i.e. volcanic) cauldron. So St. Gregory in Dialogues, book IV, chapter 30.

Constantine Copronymus, an enemy of the Mother of God, died wretchedly at Chalandion, crying out: "Yet living, I have been handed over to inextinguishable fire," and begged that the holy Virgin Mother of God be named and praised, as Theophanes records.

Arius burst asunder in the middle in a privy, like Judas, and poured out his bowels — because he had sought to wrest from God the Father His own bowels, that is, the consubstantial Son. So St. Gregory Nazianzen in his Praises of St. Athanasius.

The tongue of Nestorius, which had blasphemed against Christ and the Mother of God, was eaten away by worms, and his whole body rotted with putrefaction, as Evagrius (book I, chapter 7), Cedrenus, and others record.

That Luther broke his own throat, learned from his closest associates, is reported by Bozius (On the Marks of the Church), Genebrardus, and others — and that a flock of ravens accompanied his funeral; nay more, that the demons departed out of the possessed at Geel (a town I have seen in Brabant, along with the possessed who flock there to St. Dymphna) and flew off into Saxony to his funeral, is recounted by Tilmann Bredembach, book VII of the Sacred Collections, chapter 39.

Beza writes that Calvin was tormented by phthisis, colic, asthma, the stone, gout, and hemorrhoids. To these was added a lousy disease, which spread over his whole body, together with a most foul and purulent ulcer about his private parts: thus, eaten by worms, he expired like Herod, Huneric, Maximian, and Antiochus Epiphanes — the bitterest persecutors of Christ and the Church: so Hieronymus Bolsec, Doctor of Medicine, in his Life of Calvin, chapter 22.
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Synopsis of the Chapter


He soars to Christ, and foretells that the Church will be raised like a mountain by Christ, and that all nations will flow to it, who will turn wars into peace, swords into ploughshares. Second, at verse 6, he returns to his own times and accuses the crimes of his people. Third, at verse 10, he foretells the disaster and devastation to be brought upon the Jews by the Chaldeans. Finally, at the last verse, he soars to Christ and warns them not to provoke and embitter Him, as He is God.





Vulgate Text: Isaiah 2:1-22


1. The word which Isaiah the son of Amos saw concerning Judah and Jerusalem. 2. And in the last days the mountain of the house of the Lord shall be prepared on the top of mountains, and it shall be exalted above the hills, and all nations shall flow unto it. 3. And many peoples shall go, and shall say: Come, and let us go up to the mountain of the Lord, and to the house of the God of Jacob, and He will teach us His ways, and we will walk in His paths: for the law shall go forth from Zion, and the word of the Lord from Jerusalem. 4. And He shall judge the nations, and shall rebuke many peoples: and they shall beat their swords into ploughshares, and their spears into sickles: nation shall not lift up sword against nation, neither shall they be exercised any more to war. 5. O house of Jacob, come, and let us walk in the light of the Lord. 6. For You have cast off Your people, the house of Jacob: because they are filled as of old, and have had soothsayers like the Philistines, and have cleaved to the children of strangers. 7. Their land is filled with silver and gold: and there is no end of their treasures: 8. and their land is filled with horses, and their chariots are innumerable; and their land is filled with idols: they have adored the work of their hands, which their own fingers have made. 9. And man has bowed down, and man has been humbled: therefore forgive them not. 10. Enter into the rock, and hide in the pit from the face of the fear of the Lord, and from the glory of His majesty. 11. The lofty eyes of man are humbled, and the haughtiness of men shall be bowed down: and the Lord alone shall be exalted in that day. 12. Because the day of the Lord of hosts shall be upon every one that is proud and high-minded, and upon every one that is arrogant: and he shall be humbled. 13. And upon all the tall and lofty cedars of Lebanon, and upon all the oaks of Bashan. 14. And upon all the high mountains, and upon all the elevated hills. 15. And upon every lofty tower, and upon every fortified wall, 16. and upon all the ships of Tarshish, and upon everything that is beautiful to behold. 17. And the loftiness of men shall be bowed down, and the haughtiness of men shall be made low, and the Lord alone shall be exalted in that day: 18. and idols shall be utterly destroyed: 19. and they shall go into the caves of rocks, and into the pits of the earth from the face of the fear of the Lord, and from the glory of His majesty, when He shall rise up to strike the earth. 20. In that day a man shall cast away his idols of silver, and his idols of gold, which he had made for himself to adore, to the moles and to the bats. 21. And he shall go into the clefts of rocks, and into the holes of stones, from the face of the fear of the Lord, and from the glory of His majesty, when He shall rise up to strike the earth. 22. Cease therefore from man, whose breath is in his nostrils, for he is reputed as exalted.





Verse 1: The word which Isaiah the son of Amos saw concerning Judah and Jerusalem


1. The word which Isaiah the son of Amos saw concerning Judah and Jerusalem — to come about not now, but in the time of the Messiah, when from Judah Christ, the Apostles, and the new Church will be born. For that this is the subject here is clear from the following verse, when he says: "And in the last days," etc., and he treated of the same in the end of the preceding chapter, verses 26 and 27; so these words pertain to that. Hence the Septuagint for "and it shall be" translates: "because it shall be," as if giving the reason for what was said at the end of the preceding chapter. Note: "word," that is, vision, namely what was seen, or the thing seen. See Canon 1.


Again, symbolically, St. Jerome says: "Here it is called a word rather than a vision, because in the former chapter Isaiah sees a vision, but here the Word that was in the beginning with God (not in Himself, but as made flesh He taught us in the Church), and in that chapter, threatening the Jews, He comes to the salvation of the Gentiles: in this one, beginning from the salvation of the Gentiles, with Israel punished, He gathers believers from both callings into the Church of Christ."


2. And it shall be. — The word "and" is redundant through a Hebraism, and is the beginning of the prophecy; for the Hebrews are accustomed to begin a book or oration with ו (ve), that is, "and."


In the last days — in the last time, namely of the Messiah. It is a synecdoche. For "days" and, as St. John calls it, the "last hour," is put for the last, quite extended period of the law of Christ. So St. Augustine, epistle 80 to Hesychius.


Note: The time of Christ is called "the last," that is, the later or following (for this is all that the Hebrew אחרית acharit means), even if it is not properly the ultimate and last. So Jacob dying said to his sons, Genesis 49:1: "Gather yourselves together, that I may tell you what shall befall you in the last days," that is, in the following times, namely after my death. Second, the time of Christ is properly called "the last," both because Christ is the end of the law and the Prophets, and because it is the last with respect to the origin and duration of the world,


The mountain of the house of the Lord shall be prepared. — The Hebrew מכון (nachon) means not only prepared, erected, directed, but also founded, fortified, furnished, strengthened, and established; so that no forces, not even the gates of hell, can prevail against it. So also elsewhere "to prepare" is often taken for "to establish," as in Proverbs 8:27: "When He prepared, that is, founded, the heavens, I was present." Psalm 23, verse 2: "Upon the rivers He prepared, that is, established, it," namely the earth.


One may ask: Who is this mountain? Some, indeed the Jews, reply that it is Zion, which under the Messiah, they say, will be placed upon Mount Carmel and Tabor, and will be raised up three leagues. But these are their usual foolish tales. See Galatinus, Book V, chapter 3.


Second, some Catholics by the mountain understand the glory of Zion, which it received when Christ was presented in the temple, taught at the age of twelve, performed many miracles, and finally sent the Holy Spirit from heaven upon the Apostles. But this sense is symbolic.


Third, St. Cyprian, or whoever is the author of the book On Sinai and Zion, say this mountain is the cross of Christ. Again, St. Gregory, Book I on 1 Kings, says this mountain is the Blessed Virgin: for her holiness shone above all Saints and Angels, and towered like a mountain. For she herself "raised the summit of her merits above all the choirs of Angels up to the throne of the Deity," says St. Gregory in Book I on Kings, chapter 1, near the beginning. But these too are symbolic and mystical.


Fourth, St. Jerome, Basil, Rupert, and many other ancient writers judge this mountain to be Christ. For He is the mountain on the top of mountains, that is, of the Apostles and Prophets, whom He surpasses and excels with His doctrine and grace. This sense is connected with the following: for Christ is the head of the Church; hence Christ and the Church are considered as one thing, according to the rules of Ticonius in St. Augustine. Whatever therefore is said of the Church is also said of Christ: and vice versa.


Fifth, and most aptly, Cyril here, and Eusebius, Book II of the Demonstration, chapter 32, and Athanasius, at the beginning of the epistle to Epictetus, by the mountain understand the Church; for this is the house of the Lord, most lofty and most conspicuous, just as if it were situated on a mountain. It is


through frauds, injustices, and plunder, acquired, and consequently the very frauds, injustices, and plunder themselves, and other works of impiety, as if to say: You thought all these things were most strong and would be perpetual; but I will destroy them and burn them through the devastation of Judea, like tow that is consumed by a light flame; I will burn them, I say, both through the Babylonians, and more properly through the fire of hell: for this will properly be inextinguishable, in which the works of the impious, and all their glory, wealth, and strength will be burned up in the impious person himself. So St. Basil, whom St. Jerome and Haymo follow, who intermingle both senses here. Hence the Chaldean also renders: "The impious and their wicked works shall be burned." Sanchez takes this differently: The strength, he says, is the walls and towers, the fire is sins, as if to say: The walls, which otherwise would laugh at their enemies, will now be tow: because, even if no enemy were to attack them, yet your sins like enemies raging within would consume them and reduce them to ashes, just as fire consumes dry stubble; but this seems to be mystical.


He flies to Christ, and predicts the Church as a mountain to be raised by Christ, and that all nations will flow to it, who will turn wars into peace, swords into ploughshares. Second, at verse 6, he returns to his own times and rebukes the crimes of his people. Third, at verse 10, he predicts the calamity and devastation to be inflicted on the Jews by the Chaldeans. Finally, at the last verse, he flies to Christ, and warns them not to provoke and exasperate Him, inasmuch as He is God.


1. The word that Isaiah the son of Amos saw, concerning Judah and Jerusalem. 2. And it shall come to pass in the last days that the mountain of the house of the Lord shall be prepared on the top of mountains, and it shall be exalted above the hills, and all nations shall flow unto it. 3. And many peoples shall go, and shall say: Come, and let us go up to the mountain of the Lord, and to the house of the God of Jacob, and He will teach us His ways, and we will walk in His paths: for out of Zion shall go forth the law, and the word of the Lord from Jerusalem. 4. And He shall judge the nations, and shall rebuke many peoples: and they shall beat their swords into ploughshares, and their spears into pruning hooks: nation shall not lift up sword against nation, neither shall they be exercised any more for war. 5. O house of Jacob, come, and let us walk in the light of the Lord. 6. For Thou hast cast off Thy people, the house of Jacob: because they are filled as of old, and have had soothsayers like the Philistines, and have adhered to the children of strangers. 7. Their land is filled with silver and gold: and there is no end of their treasures: 8. and their land is filled with horses: and their chariots are innumerable; and their land is filled with idols, they have adored the work of their hands, which their fingers have made. 9. And man hath bowed himself down, and man is debased: forgive them not therefore. 10. Enter thou into the rock, and hide thee in a pit dug in the ground from the face of the fear of the Lord, and from the glory of His majesty. 11. The lofty eyes of man are humbled, and the haughtiness of men shall be made to stoop: and the Lord alone shall be exalted in that day. 12. Because the day of the Lord of hosts shall be upon every proud and high-minded one, and upon every arrogant one: and he shall be humbled. 13. And upon all the tall and lofty cedars of Lebanon, and upon all the oaks of Basan. 14. And upon all the high mountains, and upon all the elevated hills. 15. And upon every high tower, and upon every fortified wall, 16. and upon all the ships of Tarshish, and upon everything that is beautiful to behold. 17. And the loftiness of men shall be bowed down, and the haughtiness of men shall be brought low, and the Lord alone shall be exalted in that day: 18. and idols shall be utterly destroyed: 19. and they shall go into the caves of rocks, and into the chasms of the earth, from the face of the dread of the Lord, and from the glory of His majesty, when He shall rise up to strike the earth. 20. In that day a man shall cast away his idols of silver, and his images of gold, which he had made for himself to adore, moles and bats. 21. And he shall enter into the clefts of rocks, and into the caverns of stones, from the face of the dread of the Lord, and from the glory of His majesty, when He shall rise up to strike the earth. 22. Cease therefore from man, whose breath is in his nostrils, for he is reputed high.


1. THE WORD THAT ISAIAH THE SON OF AMOS SAW, CONCERNING JUDAH AND JERUSALEM — what was to come, not now, but in the time of the Messiah, when namely Christ, the Apostles, and the new Church would be born from Judah. For that this is the subject here is clear from the following verse, when he says: "And it shall be in the last days," etc., and he treated of the same at the end of the preceding chapter, verses 26 and 27; therefore these words pertain to that. Hence the Septuagint, instead of "and it shall be," translate because it shall be, as if giving the reason for what was said at the end of the preceding chapter. Note "word," that is, vision, namely something seen, or a thing seen. See Canon I.


Again, symbolically, St. Jerome says: "Here it is called a word rather than a vision, because in the previous chapter Isaiah sees a vision, but here the Word that was in the beginning with God (not in Himself, but as made flesh He taught us in the Church), and in that vision, threatening the Jews, He comes to the salvation of the Gentiles: in this one, beginning from the salvation of the Gentiles, with Israel punished, He gathers believers from both callings into the Church of Christ."





Verse 2: And it shall be


2. And it shall be. — The word "and" is redundant by a Hebraism, and is the beginning of the prophecy; for the Hebrews are accustomed to begin a book or discourse with ve, that is, and. In the last days — in the last time, namely of the Messiah. It is a synecdoche. For days, and, as St. John calls it, "the last hour," is put for the rather prolonged last time of the law of Christ. So St. Augustine, epistle 80 to Hesychius.


Note: The time of Christ is called "the last," that is, later or following (for the Hebrew אחרית acharit means only this), even though it is not properly the ultimate and last. Thus Jacob on his deathbed said to his sons, Gen. XLIX, 1: "Gather yourselves together, that I may declare to you what shall befall you in the last days," that is, in the times following, namely after my death. Second, the time of Christ is properly called "the last," both because Christ is the end of the law and the Prophets, and because it is the last with respect to the origin and duration of the world, and of the preceding ages and states: that is, if you divide all time from the origin of the world into first, middle, and last; or into the law of nature, of Moses, and of grace: for then the law of grace is the last, nor will any other law or state succeed it. Therefore the Jews argue in vain: The last time has not yet come, therefore the Messiah has not yet come.


THE MOUNTAIN OF THE HOUSE OF THE LORD SHALL BE PREPARED. — The Hebrew מכון nachon signifies not only prepared, erected, directed, but also founded, fortified, furnished, established, and stabilized; so that no forces, indeed not even the gates of hell, can prevail against it. Thus elsewhere also "to prepare" is frequently taken for "to establish," as Proverbs VIII, 27: "When He prepared, that is, founded, the heavens, I was present." Psalm XXIII, verse 2: "Upon the rivers He prepared, that is, established, it," namely the earth.


You will ask: What is this mountain? Some, indeed the Jews, answer that it is Zion, which under the Messiah, they say, will be placed upon Mount Carmel and Tabor, and will be raised up three leagues. But these are their usual nonsense. See Galatinus, book V, chapter III.


Second, some Catholics understand by the mountain the glory of Zion, which it received when Christ was presented in the temple, taught at the age of twelve, performed many miracles, and finally sent the Holy Spirit upon the Apostles from heaven. But this sense is symbolic.


Third, St. Cyprian, or whoever is the author of the book On Sinai and Zion, says this mountain is the cross of Christ. Again, St. Gregory, book I on I Kings, says this mountain is the Blessed Virgin: for her holiness shone above all the Saints and Angels, and towered like a mountain. For she herself "raised the summit of her merits above all the choirs of Angels even to the throne of the Godhead," says St. Gregory in book I on Kings, chapter 1, near the beginning. But these too are symbolic and mystical.


Fourth, St. Jerome, Basil, Rupert, and many other ancients judge this mountain to be Christ. For He is the mountain on the top of mountains, that is, of the Apostles and Prophets, whom He surpasses and excels by His teaching and grace. This sense coheres with the following: for Christ is the Head of the Church; hence Christ and the Church are considered one thing, according to the rules of Ticonius as cited by St. Augustine. Whatever therefore is said of the Church is said also of Christ: and conversely.


Fifth, and most fittingly, Cyril here, and Eusebius, book II of the Demonstration, chapter XXXII, Athanasius, at the beginning of the epistle to Epictetus, understand by the mountain the Church; for this is the highest house of the Lord, and most conspicuous, just as if it were situated on a mountain. It is a catachresis. See Canon VI. Hence the Septuagint, instead of "prepared," translate it as manifest.


(1) This is therefore the first of all the visions or prophecies that lasts until chapter VI, and contains prophecies uttered under the reign of Uzziah, concerning Christ the Lord, the end of all the prophets, concerning the dignity of the religion He instituted and of His Church, concerning the devastation of Israel on account of their enormous crimes, and concerning the holy remnants that were saved, so as to fill the whole world with faith and knowledge of the truth. In the first part of this chapter, Isaiah predicts auspicious things for the Gentiles, namely: first, the Church of Christ, visible and openly set forth for those who would one day freely approach it, verse 2; second, that they would eagerly hear it as the teacher of truth, verse 3; third, that under this teaching they would steadfastly cultivate peace and friendship, verse 4; fourth, that the Jews would be invited to frequent the same Church, verse 5. In the second part, he prophesies calamities for the Jews, for, lest anyone wonder that the Gentiles who were ignorant of God should be bathed in divine light before the Jews, he first gives the cause of their rejection on account of condemned arts, abominable crimes, verse 6, earthly pursuits, verse 7, and idolatry, verses 8-9; second, he announces the vengeance of the divine judge, not to be averted by flight, verse 10; nor to be restrained by the greatness, breadth, or beauty of the accused, verses 11-17; nor to be checked by the power of idols, verses 18-20; nor to be endured by human protection, verse 22.


He alludes both to the temples and altars of the ancients, which were erected on mountains, for they sacrificed there, and hence they were called the High Places; and to Mounts Zion and Moriah, as I shall presently say, as if to say: The High Place or altar of the Lord, namely the Church, will raise itself far above the peaks of the other high places. Hence it is clear that the Church of Christ is visible, and that the church of the Novatians, which shuns the light and claims to be invisible, is not the Church of Christ, but of the Antichrist.


Anagogically, this mountain is the kingdom of heaven, namely the Church Triumphant, says St. Bernard, in his sermon on the text: "Who shall ascend the mountain of the Lord? For there will be there, he says, a mountain of peace, a mountain of joy, a mountain of life, a mountain of glory. And all these mountains are one mountain of consummate happiness."


This is ON THE TOP OF MOUNTAINS. — The Church is on the top of mountains: First, because by its height, dignity, and glory it surpasses the mountains of the Jews, namely Zion, on which was the citadel of David, and Moriah, on which the temple was erected; and so Zion and Moriah are subject to the Church, as to their summit and head, and to what they foreshadowed: just as in a ground plan the model of a house is subordinate to the structure and house that it delineates, foreshadows, and represents. For thus a shadow is subordinate to its body, and an image is subordinate to its exemplar. So Sanchez.


Second, because it likewise surpasses all the temples and sacred rites of the Jews and Gentiles. Third, because its teaching, life, and morals far tower above and excel all philosophy and wisdom, all genius, all religion and assembly of the ancients, and also all places and mountains sacred to any worship; since it is cast down from heaven, supernatural and divine. So Cyril, Jerome, Basil, and others. Fourth, from St. Augustine and Procopius, Leo Castrius says: The mountains, he says, are called the Patriarchs, Prophets, Apostles, and other illustrious Saints; because although they dwell in body on earth, yet in mind, in their manner of life, and in virtues they transcend the stars: upon these mountains the Church is built, as the highest mountain: the hills are the lesser Saints.


AND ALL NATIONS SHALL FLOW UNTO HIM. — Note the miracle: for rivers flow downward, but here they will flow upward, ascending to the highest mountain. The grace of Christ does this, which lifts hearts upward. Again, by "shall flow" is signified the abundance and the rapid course of all nations to the Church, like a river. Third, "shall flow" signifies that this course will be spontaneous, as if to say: To the Church, as to a mountain of wisdom and virtues, against nature upward, by the force of heavenly grace, from all the nations of the world very many will gather themselves, with that inclination of mind, striving, and impetus with which rivers are wont to flow down from mountains into the lowest valleys. This is what Christ says, John IV, that He would give water springing up, namely unto eternal life; and John XII: "And I, if I be lifted up from the earth, will draw all things to Myself." Indeed, Euripides in the Medea says: "Upward, he says, the springs of the sacred rivers are borne." Now "they shall flow," not all at once, but successively: for first the Jews came to Christ, then the Samaritans, soon the Syrians, then the Greeks, the Latins; now the Indians, Japanese, and Chinese.





Verse 3: AND THEY SHALL SAY: COME, AND LET US GO UP TO THE MOUNTAIN OF THE LORD (to Ch...


3. AND THEY SHALL SAY: COME, AND LET US GO UP TO THE MOUNTAIN OF THE LORD (to Christ and the Church), AND TO THE HOUSE OF THE GOD OF JACOB. — It is a mimesis. He alludes to Bethel, where Jacob saw God leaning upon a ladder, Genesis XXVIII, 17, and said: "This is none other than the house of God, and the gate of heaven," and thence he called the place Bethel. Hence the Church is called "heaven," and by Christ "the kingdom of heaven;" for in heaven, as in His house, God dwells. For, as St. Bernard says, sermon 27 on the Canticle: "The Church in its universality is a kind of immense heaven, stretched from sea to sea, and from the river to the ends of the earth," Psalm LXXI. In this heaven the moon is faith, the evening star is hope, the sun is charity, the stars are the individual virtues and the individual Saints. For Bethel means the house of God, namely the Church. The sense therefore is, as if to say: The Apostles of Christ preach to us not some unknown God, but the very same one whom our father Jacob worshipped. Again, they invite us to that Church in which Jacob lived, and which his Bethel prefigured. Therefore, since God has now fulfilled this figure and revealed Christ in the flesh, let us hasten to Him and His Church; which, as Jacob once did in type, so now he would do in reality if he were alive. The house of the God of Jacob, then, is now the Church, for example, the church of St. Peter, and of St. Paul, of St. John, etc. Thus with Galatinus, book V, chapter V, we must answer the Jews who object that Christians do not say: Let us go up to the house of the God of Jacob; but rather, to the Church of St. Peter, of St. Paul, etc., namely that these are now one and the same thing.


AND HE WILL TEACH (the God of Jacob) US HIS WAYS. — This is the voice of the Gentiles flowing to Christ and the Church, as if to say: Plato taught us, Socrates taught us, Aristotle, Diogenes, Pythagoras and others taught us, they promised us true wisdom and the way to virtue and salvation, but falsely; for, as the Psalmist says, Psalm CXVIII, 85: "The wicked have told me fables: but not as Thy law." And Baruch chapter III, verse 22: True wisdom "has not been heard in the land of Canaan, nor has it been seen in Teman." Again, Abraham taught us, Jacob taught us, Moses taught us; but to perfect us, to teach Christian and complete wisdom, to open heaven, to confer grace and strength to accomplish in deed the things they taught — these they could not do: "For the law was given through Moses; grace and truth came through Jesus Christ," John I. These therefore, as guides and leaders, directed us to Christ. Come then, act, without hesitation, without delay come, let us joyful and eager ascend with Jacob our father to Bethel, to the mountain of the Lord, to the house of God, let us ascend to our Messiah, to Christ, the true teacher of the world: He will teach us in the Church the ways of God, the ways to heaven, the knowledge of the Saints; He will at the same time confer grace, so that we may easily enter upon this way, indeed


let us run, not with steps of the body, but of the mind, namely by believing, hoping, repenting, loving, obeying, and living piously and chastely, and let us invite others to do the same: for this is the meaning of "come, let us go up." For it is the duty of a Christian to care not only for his own salvation, but also for that of others; and for this the grace of Christ anticipates and urges us.


Morally, it is the duty of a Christian always to ascend to greater and better things. Hence St. Augustine on Psalm XLV, on those words: "Come and see the works of the Lord: What is, he says, Come, let us go up? Come, that is, believe; let us go up, that is, let us advance and strive for perfection."


FOR OUT OF ZION SHALL GO FORTH THE LAW (not the Jewish, but the Christian law; namely the law of grace, the life-giving law, given to the Gentiles as well as to the Jews), AND THE WORD OF THE LORD (the Gospel and the preaching of the Gospel) FROM JERUSALEM — when namely the Apostles, having received the Holy Spirit at Pentecost, will go forth from Jerusalem and Judea, and divide and disperse themselves through all the regions of the world, to fulfill the command of Christ, Matthew XXVIII: "Go therefore and teach all nations," as if to say: Come, let us go up to Zion, that is, to the Church born in Zion, because from there will go forth the law of grace and salvation. Therefore the cavil of Musculus is frivolous: that it does not say, from the Tarpeian rock, not, from the Capitol and Rome, but, from Zion shall go forth the law. For it is certain that the first heralds of the Gospel, namely the Apostles, went forth from Zion into the whole world, not from Rome: but when, having left Zion, they established the head of the Church at Rome, thenceforth preachers went forth from Rome, sent by the Roman Pontiff to all nations, as Baronius teaches, and all the Annals of all nations. For the Christian Zion is Rome.





Verse 4: AND HE SHALL JUDGE THE NATIONS


4. AND HE SHALL JUDGE THE NATIONS — namely the God of Jacob (of whom verse 3 speaks) through Christ and His Apostles and their successors.


The word "shall judge" can be taken here in four ways. First, as if to say: Christ will pronounce a just sentence in favor of the Gentiles against the slanderer the devil, and will acquit them by His just judgment. So Sasbout. For this is what "to judge" sometimes means, not only when joined with the dative, but also with the accusative, as Psalm XLIII, 1: "Judge me (that is, pronounce a just sentence for me), and distinguish my cause from the nation that is not holy;" and Psalm LXXI, 4: "He shall judge the poor of the people, and shall save the children of the poor." Where note in passing, that in the Psalms, as in verses, the second hemistich often explains the first, indeed says the same or nearly the same thing as was said before, but in different words, as: "O God, attend to my help," is the same as what follows: "O Lord, make haste to help me. Create a clean heart in me, O God," is the same as what follows, "and renew a right spirit within me. Restore to me the joy of Thy salvation," is nearly the same as what follows, "and confirm me with a sovereign spirit." For a joyful spirit confirms the Saints, and animates them to constancy and every good, just as conversely a sad spirit casts down the mind, so that it cannot persevere in good works.


Second, "He shall judge," that is, He shall vindicate the Gentiles from the tyranny of the devil. For thus Gideon, Samson, Jephthah, and others are called judges, that is, avengers of Israel. Thus it is said in Psalm XXXIV, 1: "Judge (that is, vindicate), O Lord, those who harm me, fight against those who fight against me."


Third, and more simply, "He shall judge," that is, He shall rule and have dominion; thus again Gideon, Jephthah, Samson, and others are called judges, that is, princes and rulers of Israel. By "to judge" therefore is signified here the full dominion of Christ over all nations, as also in Psalm LXXI, 1: "O God, give Thy judgment to the king, etc., to judge Thy people in justice."


Hence it follows: "And He shall rebuke many peoples," namely the Scribes, Pharisees, and any other unbelievers and disobedient people, even philosophers and wise men. For Christ will rebuke these, both here through Himself and the Apostles, and other heralds, either so that they may be converted, or so that they may be confounded; for this is what Christ says of the Holy Spirit whom He was to send: "When He comes, He will convict the world of sin," John XVI, 8; and also at the general judgment, when He will condemn them. So St. Basil and others.


Fourth, and more sublimely, "He shall judge the nations," that is, He shall settle and resolve the disputes and hatreds of the nations by just judgment, and shall "rebuke" and restrain those who stir up disputes and wars. Hence the Septuagint translates, He shall judge between the nations. So Tertullian, book III Against Marcion, XXI, and Athanasius, book I On the Incarnation of the Word, as if to say: Christ through the evangelical law of charity, modesty, justice, meekness, and patience, will resolve all the quarrels and dissensions of the nations, root out hatreds and antipathies, restrain the quarrelsome and fierce, and will cause them to live together amicably in the same Church as brothers — Romans and Greeks, Jews and Gentiles, Spaniards and French, Germans and Gauls, English and Scots, etc. — because instead of the spirit of anger, pride, aversion, and revenge, God will put in them the spirit of gentleness, humility, love, and concord: whereby will come to pass what Isaiah says, chapter XI, verse 6: "The wolf shall dwell with the lamb, and the leopard shall lie down with the kid; the calf and the lion and the sheep shall abide together, and a little child shall lead them. The calf and the bear shall feed: their young shall rest together: and the lion shall eat straw like the ox." Again, by this spirit will come to pass what follows:


AND THEY SHALL BEAT THEIR SWORDS INTO PLOUGHSHARES, AND THEIR SPEARS INTO PRUNING HOOKS. — With discords and wars ceasing, soldiers will become farmers, and will convert their weapons into mattocks, ploughshares, and pruning hooks: because all will devote themselves to concord and peace, and in peace will cultivate the land and fields. "For whence are wars and quarrels among you? Are they not hence? From your concupiscences, which war in your members?" says St. James, chapter IV. Thus of a sword forged into a pruning hook in time of peace, Martial sings, book XIV, Epigram 34:


The sure peace of my leader has forged me for gentle uses:

I am now a farmer's tool; before I was a soldier's.


On the contrary, of a pruning hook forged into a sword in time of war, Virgil sings, book I, Georgics:


And the curved pruning hooks are forged into a rigid sword.


And Ovid, I Fasti:


The hoes lay idle; mattocks were turned into javelins,

And a helmet was made from the weight of a rake.


And Joel, chapter III: "Beat your ploughshares into swords, and your mattocks into spears." The preamble and, as it were, the beginning of this Christian peace was the peace of the entire world, which existed at the birth of Christ: "Let us turn back, says St. Jerome, the histories of the ancients, and we shall find that up to the twenty-eighth year of Augustus Caesar, in whose forty-first year Christ was born in Judea, there was discord in the whole world, and individual nations burned with zeal for fighting against their neighboring peoples, so that they were both slaying and being slain. But when the Lord and Savior arose, when under the governor of Syria, Quirinius, the first census of the world was made, and the peace of the Roman Empire was prepared for the evangelical teaching, then all wars ceased, and they no longer trained in towns and villages for battle, but for the cultivation of fields." Hence of the time of Augustus, Virgil sings, book I of the Aeneid:


Then the harsh ages shall grow mild with wars laid aside:

The gates of war shall be closed, etc.


Not long after Augustus, the Temple of Peace was restored at Rome by the Emperor Vespasian, whose magnificence the ruins of today attest. Of it St. Jerome writes thus on Joel: "Vespasian and Titus, having built the temple of peace at Rome, placed the vessels of the temple of Jerusalem, and all the gifts in its shrine, as Greek and Roman history relates."


Moreover, that Paul among others did this, Tertullian teaches, Against the Gnostics, chapter XIII: "Paul, he says, the Apostle, from a persecutor, who formerly shed the blood of the Church, afterwards exchanging the sword for the pen, and converting the blade into a plough, a ravening wolf of Benjamin, thereafter himself also bringing food."


Symbolically, Pintus says this: The Apostle, he says, Romans VI, asserts that the members of a sinful man are swords and weapons of iniquity, with which he wounds and injures his own soul, when they ought to be weapons of justice, with which he would fight against vices, and in which he would carry God, according to that passage I Corinthians VI, 20: "Glorify and carry God in your body." Nothing else, therefore, is it to beat swords into ploughshares and spears into pruning hooks, than for all the senses and members that were weapons of the devil to become ploughshares cleaving and ploughing the field of the Lord with works of charity, and to be turned into pruning hooks harvesting the fruits of piety most pleasing to God.


NEITHER SHALL THEY BE EXERCISED ANY MORE FOR WAR. — You will ask: How is this true? For after Christ there have been and are wars not only between Christians and unbelievers, but also among Christians themselves.


First, the Anabaptists, Erasmus, Agrippa, and formerly the Manicheans, respond that war is evil in itself; whence it was indeed permitted to the Jews, as being imperfect, but was forbidden and abolished by Christ and the Apostles. More foolish and more shameless, or rather more impious, was Luther, who abolished not only offensive war, but also defensive. For his paradox is this: "It is not permitted to resist the Turk invading Christians." The reason is: "Because the Turk is the scourge of God; whoever therefore resists him, resists God." But by the same reasoning he would have concluded that neither the devil nor any criminal is to be resisted, whom nevertheless God commands to be restrained, indeed killed. Therefore, just as God wills to permit the Turks to harass us with war, as the devil and the impious tempt and vex us: so conversely He wills that we resist them, unless He expressly reveals the contrary, as He revealed to the Jews that He wished them to surrender Jerusalem to Nebuchadnezzar. Thus God left some Canaanites in Judea, so that in them He might instruct and exercise Israel, and compel them to His worship, as well as to lawful military service, Judges III, verse 1. This therefore is an error and heresy, which is sufficiently refuted by the wars of the Maccabees, of Joshua, of Constantine, and of others, undertaken not only with God's permission, but also at His command.


Hence, second, more catholically and truly, Cyril responds that after Christ under the new law there are not so many wars, nor so great, nor in the very bowels of the world, as there were before Christ. Thus in IV Kings VI, 23, the Syrians are said to have come no more into the borders of Israel, because they came more rarely than before: for it is established that they did come at some point. But, even if this is true, it nevertheless does not satisfy, nor does it exhaust the force and depth of the prophetic statement.


Third, St. Jerome and Eusebius, book I of the Preparation, I, respond that this is to be taken of the birth of Christ, when with the gate of Janus closed for the third time, there was the deepest peace in the world for a long time. But neither does this explanation adequately match Isaiah's words: for in them not a long-lasting, but an absolute and eternal peace seems to be promised. For this is what the phrase "no more" signifies. Add that this peace is here indicated as not preceding Christ, but as being brought in through the rebuke and reproach, that is, the preaching of Christ already born; for he says: "And (Christ) shall judge the nations, and shall rebuke many peoples, who, rebuked and converted by Him, shall beat their swords into ploughshares, etc., neither shall they be exercised any more for war."


I say therefore from Canon VI, that when God promises something to the Synagogue or the Church, however ample and universal the words may be, yet it is to be understood only of the good and upright, who keep the covenant and friendship with God who promises and makes the pact. This peace therefore here promised, and sung by the Angel at the birth of Christ, flourishes universally and perpetually among the true faithful of Christ, who follow the institution, teaching, and laws of Christ their King and Teacher (for these everywhere inculcate peace, concord, and charity), about whom Isaiah has been speaking here thus far. For these, having tamed pride, avarice, and other evil motions of the soul and desires through the holy discipline of Christ, both with themselves, and with God, and


with other people maintain perpetual peace, and, if out of necessity they bring a lawsuit or a just war against someone unjustly invading them or their property, they abstain from hatred, desiring not to harm another but to recover their own: and so they seek not war in itself, but through war, peace and justice. So Tertullian and Athanasius above, and Irenaeus, book IV, chapter LXVII, and Origen, book V Against Celsus.


It is therefore not true and just wars, such as even the most pious Emperors waged, but ambitious, unjust, and tyrannical wars, by which the innocent were attacked out of lust for dominion — these Isaiah here predicts will be overthrown and abolished by Christ and the law of Christ — such as were waged before Christ by Nimrod, Nebuchadnezzar, Alexander, Caesar, and other Assyrians, Chaldeans, Persians, Greeks, and Romans: whose wars were not so much wars as banditry, as St. Augustine teaches, book III of the City of God, chapter XIII and following. Christians therefore, who out of lust for dominion or enrichment, or out of envy — lest a neighboring prince become too great and powerful — wage unjust war against him, are not so much Christians as Pagans.


Morally, learn here how great a good peace and concord is, as being that for which Christ came into this world. This is what the Angels sang at the birth of Christ: "Glory to God in the highest, and on earth peace to men of good will." Where the phrase "of good will," St. Ambrose and some others refer to "men," in this sense, as if to say: Peace be to men, not to all, but to those who are of good will; or, as St. Leo says (sermon On the Nativity of the Lord), peace be to men, which namely makes them to be of good will. But because the Greek εὐδοκίας and the Hebrew רצון ratson in Sacred Scripture is almost never attributed to men but to God, and signifies God's grace, benevolence, and good pleasure toward men; hence better Theophylact, Euthymius, Nyssen, and others give this sense: "Peace be to men," to men, I say, whom God pursues with this grace, and good will and benevolence without any merit of theirs, so as to give them such a Savior and Reconciler, who will establish peace among men, God, and the Angels, between heaven and earth. Thus men of good will are elsewhere called children of love, that is, children willed and beloved by God. See the commentary on Ephesians I, 9. For this reason again Christ, departing from the world, left us peace by testament, and made us heirs in it of Himself and all His goods, saying: "My peace I leave you, My peace I give unto you." This is what the Apostle says: "Let the peace of Christ rejoice in your hearts," Colossians III, 15. See the commentary there.


So our Maffei, book VII of the History of the Indies. Alfonso, king of Aragon, used to say: "I am accustomed to give peace, not to sell it:" for he was unwilling to accept from the Venetians the large sum of money he could have extorted for peace; rather he gave it freely. Frederick III, Duke of Saxony, a lover of peace, built no fortresses or fortifications, indeed he leveled to the ground those built by others; nor did he accumulate money, but spent it on useful and pious purposes. When asked why he did this, he replied: "Lest I, once slightly offended, trusting in my fortresses and money, too easily harass my weaker neighbors with war and violate peace with them." Which indeed he would not have done if deprived of fortresses and money, which is the sinew of war: for he well knew that


Peace is the best of all things That it is given to man to know; peace alone is more powerful Than countless triumphs: peace is able to guard safety, And to make citizens equal.


The Emperor Jovian said: "I hate, he said, every kind of contention, but uniquely embrace and love concord." So Socrates, book III, chapter XXI; namely:


There is no safety in war; we all beg you for peace.


Thus the Blessed Nazianzen, on account of rivals, for the sake of peace yielded the Archbishopric of Constantinople: "If, he said, this storm has arisen because of me, cast me into the sea;" and to the Emperor Theodosius: "I do not seek money, he says, nor honors, but I beseech to be freed from the Bishopric; let envy cease, let the Bishops cultivate peace; you especially strive for this: suppress the war of the priests, you who have restrained the audacity of the barbarians, adorn the greatest trophies of your empire with one thing, namely the concord of the Bishops; this is the gift I ask from you, this last favor extend to me." So Gregory the priest in his Life.


The brothers Marcus and Marcellian, nailed to stakes, sang alternately that psalm: "Behold how good and how pleasant it is for brothers to dwell in unity!" And when they mocked their torments, Diocletian was ashamed, and ordered them both to be pierced with lances. Let Christians say the same, and by this concord and peace they will overcome the Turks, heretics, and all enemies.


Do you want examples even from Gentiles? The Emperor Probus used to say: "Soon we shall have no need of soldiers." He hoped for such great peace that there would be no need for an army. Would that God might send this mind upon all the princes of our age! So Vopiscus.


Croesus, captured by Cyrus, by this argument preferred peace to war, that "in time of peace sons bury their fathers, but in war fathers bury their sons." Philo says: "Peace, he says, even when joined with great loss, is better than war. Peace is the greatest and most divine good, which no mortal can provide." Antoninus Pius used to acclaim that saying of Scipio: "I prefer to save one citizen than to kill a thousand enemies;" preferring peace to war, of course, and feeling that in war itself, this should be the commander's first concern: that victory be achieved with the least possible loss of citizens. So Julius Capitolinus.


So Barnagasius, the general of the army of the king of the Abyssinians, about to enter into a treaty with the Portuguese commander, grasping a cross on his knees, said: "The peace which Jesus Christ, the Redeemer of the human race, left to His disciples, let the same be between us, who profess the same worship and faith." So our Maffei, book VII of the History of the Indies.


The Emperor Otho, when he saw that the empire must either be laid down or defended with a great slaughter of citizens, had resolved to die voluntarily; when friends and soldiers urged him not to despair so quickly of the outcome of the war, he said that his life was not worth so much to him that a civil war should be born because of it. Who would not admire this spirit in an Ethnic prince, and one only thirty-three years old? Cicero, book VII to Atticus, epistle 14: "Even an unjust peace, he says, is more useful than the most just war." Livy, book XXX: "A certain peace, he says, is better and safer than a hoped-for victory. The former is in your hand; the latter in the hand of the gods." Therefore "do not so covet what belongs to others that you fight over your own." For, as Homer says, Iliad VI: "Mars is impartial and slays also the slayer."


Antisthenes "said that the concord of brothers among themselves is a stronger fortification than any wall."


Musonius used to say that no marriage is honorable without concord, nor any partnership useful. But that the wicked cannot nourish concord among themselves: just as a straight piece of wood cannot fit together with a crooked one, nor two crooked pieces with each other.


Isaeus, when the Spartans were thinking of surrounding their city with walls, recited that verse of Homer: "Shield pressed on shield; helmet on helmet, and man on man." And he added: "Stand thus for me, Spartans, and we are girt with walls." So Philostratus in the Sophists.


Scilurus, having eighty male sons, on his deathbed handed a bundle of javelins to each one and ordered them to break it. When each one refused it as impossible, he himself drew out each javelin singly and easily broke them all, admonishing his sons with these words: "If you are in concord, you will remain strong and unconquered; but if you are torn apart by dissensions and sedition, you will be weak and easy to conquer." So Plutarch in the Apothegms.


King Micipsa, on his deathbed, exhorted his sons to concord with this golden maxim: "By concord small things grow; by discord the greatest things fall apart." So Sallust in the Jugurthine War.


The Emperor Severus, on his deathbed, called his sons M. Antoninus and Geta and said: "Make sure you agree with each other, enrich the soldiers, despise all the rest." He advised well: for one later killed the other, and destroyed both himself and his family. So Dionysius and Xiphilinus in the Life of Severus.





Verse 5: O HOUSE OF JACOB, COME, AND LET US WALK IN THE LIGHT OF THE LORD


5. O HOUSE OF JACOB, COME, AND LET US WALK IN THE LIGHT OF THE LORD. — This is the voice of the converted Christian Gentiles to the Jews: for it began at verse 3 and ends here, as Rupert holds, or rather it is the voice of the Prophet Isaiah himself, inviting his own Jewish descendants who would live in the time of Christ to the light of the Christian faith, as if to say: O sons of Jacob! O descendants of the faithful and holy Patriarch Jacob, receive the light, that is, the Gospel of Christ: do not in this yield to the barbarian and idolatrous Gentiles: rather, with them and for their sake, approach your Messiah, so that by Him you may be illuminated with the light of faith, grace, and salvation, just as they are.





Verse 6: FOR THOU HAST CAST OFF THY PEOPLE, THE HOUSE OF JACOB


6. FOR THOU HAST CAST OFF THY PEOPLE, THE HOUSE OF JACOB. — Vatablus translates, but Thou hast cast off; but the Hebrew כי means for, not but. You will ask, of what does the word "for" give the reason? Some respond: of the burning and destruction of Jerusalem, which he treated at the end of the preceding chapter; for these words pertain to that. But this is too remote and forced: for chapter II, verse 1, follows: "The word of the Lord, etc."


I say therefore, the sense is, as if to say: Let no one wonder that I Isaiah, or the Gentiles, who formerly were ignorant of God, should exhort the Jews, to whom alone God was known, to the recognition of the true light, namely Christ, saying: "House of Jacob, come, and let us walk in the light of the Lord," because Thou, O Lord, hast cast them off, namely Thy people, that is, Thou hast already begun to cast them off, and wilt wholly cast them off at the time of the Babylonian captivity, and absolutely at the time of Christ: for here Isaiah returns to his own times, and preaches to his own people as usual. He adds the reason, namely the multitude of sins — soothsaying, obscenity, avarice, pride, idolatry. So Forerius. Hence it follows,


BECAUSE THEY ARE FILLED AS OF OLD — as if to say: Just as the ancestors and parents of the Jews, so also their descendants are filled with wealth, and consequently with the sins that wealth usually brings, namely with idols, as the Chaldean translates (for these are the old and ancient sins of the Jews, as is clear from the golden calf, which they worshipped at Sinai), and with soothsaying, as the Septuagint translates, and with the other things that follow. So St. Jerome and others, and it is clear from what follows. For "as of old" the Hebrew is מקדם mickedem, that is, from the East, say Lyranus and Vatablus, as if to say: They are filled more with diviners and soothsayers: for the Orientals were devoted to soothsaying. Hence Balaam the soothsayer is said to have lived in the regions of the East, Numbers XXIV. But the Septuagint and the Chaldean agree with our Interpreter, who translate mickedem as from the beginning. For kedem means before, beginning; and because the beginning is the East, hence it also signifies the East.


Scipio's saying: "I prefer to save one citizen than to kill a thousand enemies;" preferring peace to war, of course, and feeling that in war itself, this should be the commander's first concern: that victory be achieved with the least possible loss of citizens. So Julius Capitolinus.


the Gospel of Christ: do not in this yield to the barbarian and idolatrous Gentiles: rather, with them and for their sake, approach your Messiah, so that by Him you may be illuminated with the light of faith, grace, and salvation, just as they are.


AND THEY HAVE HAD SOOTHSAYERS LIKE THE PHILISTINES. — AUGURY is divination performed from the chattering or gestures of birds; for augury is so called as if avigerium (bird-bearing): thence augury was extended to signify any kind of magic and divination, and even conjecture; hence Cicero says, Philippic IV: "O my always vain, yet most true auguries of future things," that is, conjectures.


AND THEY HAVE ADHERED TO THE CHILDREN OF STRANGERS. — First, as if to say: They joined themselves to foreign nations in the worship of idols: so some say. But this is more obscure and far-fetched, especially since he shortly after clearly rebukes their idolatry, at verse 8.


Second, therefore, and better, Cyril with the Septuagint takes this of the marriages that the Jews contracted with foreigners contrary to the law of Exodus XXXIV, 16, and thence begot children half-Jewish and half-Gentile: for these children were foreign, that is, of foreign stock, because born of a foreign mother, and the Jews adhered to them as to their own offspring.


Third, properly and genuinely, St. Jerome, Rupert, Haymo, and St. Thomas, or rather Thomas the Englishman, think the Jews are here reproved for abominable pederasty, that is, sodomy with boys: a sin which the Jews learned from neighboring Gentiles, and which so prevailed among them that they purchased foreign slaves for this purpose, says Haymo, and this is what the word "foreign" signifies. Thus Augustus Caesar, Hadrian, Trajan, and others were pederasts. Hear St. Jerome here: "To such an extent, he says, the Greeks and Romans once labored under this vice, that even the most renowned philosophers of Greece publicly kept concubines; and Hadrian, learned in the arts of philosophy, consecrated Antinous as a god (as Jupiter did his Ganymede), and established a temple, sacrifices, and priests for him, and from him a city of Egypt (Antinopolis) and a religion received its name. Among the prostitutes too, in the arched recesses of the theaters, boys stood exposed to public lust: until under the Emperor Constantine, with the Gospel of Christ shining forth, both the unbelief and the baseness of all nations were destroyed."


This exposition is confirmed first, because we often read in Scripture of the prostitution of youths among the Jews; and of the effeminate, for whom shrines were built not only in the city, but also next to the temple by Menelaus the impious pontiff, so that they turned the temple virtually into a brothel, as is clear from II Maccabees chapter IV, verses 9 and 12. Second, because for this reason, at chapter I, 10, he called them rulers of Sodom and people of Gomorrah. Third, because in Hebrew the word is, they were glued together; and Symmachus translates, they applauded the foreign boys.





Verse 7: THEIR LAND IS FILLED WITH SILVER AND GOLD


7. THEIR LAND IS FILLED WITH SILVER AND GOLD. — The first sin of the Jews, for which they were cast off by God, was soothsaying; the second, pederasty; the third is this, namely avarice and the insatiable desire of having, which nowhere fixes a limit or end to wealth, but the more it has, the more it strives to have and accumulate.


Note morally: He does not say, The heart is filled, but the land, with gold; for it is possible for the land to be filled with gold, but the heart of the greedy man cannot be filled with it. Not without reason did Plato and Archytas of Tarentum compare the soul of a covetous man to a perforated vessel, on account of its insatiable and infinite abyss of desire. The whole world does not fill the heart of man: as a symbol of this, the world has a round shape, the heart a pyramidal one; but a spherical figure cannot fit a pyramidal one. Then shall we be satisfied, when we shall enjoy God in glory. "I shall be satisfied, says the psalmist, Psalm XVI, when Thy glory shall appear." Since therefore paltry and perishable riches do not satisfy the mind, but rather irritate and inflame it, why do you so greatly covet them? Why do you seek treasures on earth, when you have your portion in heaven? The poor of Christ are perishing from hunger and nakedness, and you are hoarding in a chest the money by which they could live. Do you not understand that in your chest you have the life of the poor locked away? What do I say locked away — nay, buried. What is the chest of the miser but a tomb, where the life of the poor is buried? Why do you bury their life, indeed your own life and yourself? Your treasury is a tomb of your very self. For where your treasure is, there also is your heart. I do not say this, but Christ, Matthew VI, 21. So Hector Pintus.


Truly the Apostle said that avarice is the service of idols, and that desire is the root of all evils.





Verse 8: AND THEIR LAND IS FILLED WITH HORSES: AND THEIR CHARIOTS ARE INNUMERABLE (tha...


8. AND THEIR LAND IS FILLED WITH HORSES: AND THEIR CHARIOTS ARE INNUMERABLE (that is, very many — it is a hyperbole). — This is the fourth sin of pride. For God had forbidden the kings and great men of the Jews, Deuteronomy XVII, verses 16 and 18, to multiply horses and chariots for themselves, both lest they should grow proud with them for show, and lest they should place their hope of victory in time of war in them rather than in God. So St. Jerome, Basil, and others. See the commentary on Deuteronomy XVII, and Exodus XIII, 13. Forerius and Sanchez explain this differently, as if to say: I, God, gave the Jews an abundance of gold, silver, and horses; why then do they flee to idols, and seek things from them, indeed convert them to their use, and from the gold I gave them, forge idols?


AND THEIR LAND IS FILLED WITH IDOLS. — This is the fifth sin of the Jews, namely idolatry.





Verse 9: AND MAN HATH BOWED HIMSELF DOWN (to idols) (the commoner), AND MAN IS DEBASED


9. AND MAN HATH BOWED HIMSELF DOWN (to idols) (the commoner), AND MAN IS DEBASED — namely the leading man and prince, as if to say: Both nobles and common people worship idols by humbling themselves before them. These things pertain to the times not of Christ, but of Isaiah. For now the Prophet flies from one thing to another, now mingles both, according to Canon IV. For St. Jerome notes that the Jews after their return from Babylon never, and consequently not even in the time of Christ, voluntarily and by common consent worshipped idols, and this Tobit predicted, last chapter, verse 8; and that this actually happened is attested by the Jerusalem Talmud as cited by Galatinus, book IV, XXIII, and R. Samuel of Morocco, from a Jew become a Christian, book On the Coming of the Messiah, chapter I, who thence concludes that not idolatry, as of old, but the killing of Christ is the cause of the ruin and desolation that the Jews suffer everywhere to this very day. Calvin twists these words against the veneration of holy images. For he thinks that here every sign of reverence given to works of hands, that is, to statues and images, is condemned. But the deceiver errs and deceives. For only idols are condemned here, not images: because not these, but those are the gods of the nations made by their hands. For he says: "Their land is filled with idols." For idols are the works of the hands of men, not only materially, but also formally; because they received not only the sculpture or painting of their material, but also their form, namely the name and divine power of God, from men, when of themselves and in the truth of the matter they are nothing, as the Apostle says, I Corinthians chapter VIII, verse 4. To bow down to these, therefore, that is, to adore them with divine worship, is a crime.


FORGIVE THEM NOT THEREFORE. — Isaiah says this out of zeal, as if to say: Destroy, O Lord, such criminals, cut off the idolaters. Again, the word "forgive" can be taken prophetically for "Thou wilt forgive" [i.e., future tense]. Hence the Septuagint change the person, and so translate: I will therefore not forgive them. As if God were here speaking and threatening, and predicting the future vengeance, which would be irrevocable.





Verse 10: ENTER INTO THE ROCK, AND HIDE THYSELF


10. ENTER INTO THE ROCK, AND HIDE THYSELF. — This is sarcasm, as if to say: Because of these crimes of yours, and because you despise my warnings and are unwilling to repent, a certain and terrible vengeance of God awaits you, O Israel, a certain destruction: for this God will hurl and thunder against you, to lay low your pride, to break your stiff neck; to escape which you will flee into caverns, caves, and ditches, and there you will hide, but you will not escape: for there the enemies will search you out and slaughter you, so that even if salvation itself (as the saying goes) wished to save you, it could not.


Note: He speaks of the Chaldean destruction and the Babylonian captivity, and describes their terror, and in it the dread of the Jews, with a vivid hypotyposis in this verse and the following ones up to 21. Further also, namely to the destruction by the Romans, and to the future destruction on the day of judgment, of which the Chaldean was the type (for which reason the Prophets often intermingle these destructions), the Prophet's vision extended. See Canon IV. For that Simon and others hid for a long time in a pit in the ground is attested by Josephus, book VII of the War, chapter XVI, who also in book I, chapter XII, teaches that Judea, being rugged, abounded in caves, and that the Jews in their extreme misfortune were accustomed to flee to them, since they could hardly be approached or stormed by the enemy; where he also describes their form and location: hence Josephus himself too, when Jotapata was captured, hid himself in a well and a cave, from which he was summoned and brought to Vespasian, as he himself relates, book III of the War, chapter XIV. Thus the widow of Hector, hiding her son in the recesses of a tomb, said to him:


If the fates help the wretched,

You have safety: if the fates deny you life,

You have a tomb.


FROM THE FACE OF THE FEAR (that is, from the face of terror, that is, the terrible one) OF THE LORD (which will strike dread in you and in the whole world): AND FROM THE GLORY OF HIS MAJESTY — which namely will show His glorious justice against the Jews, when He will pursue and slay them through the Chaldeans, such strong, warlike, and glorious soldiers. The Chaldeans, therefore, are here called the "fear" or terror, and the "glory of the Lord," by metonymy; because, sent by God, they will strike terror into the Jews and exercise upon them the glorious vengeance of God.


It could, secondly, be that "fear" is taken here properly, as if to say: Flee from the face of fear, that is, on account of the fear and dread conceived from the glory full of majesty, which the face of God, that is, God present and pursuing you, will show in punishing you through the Chaldeans. For "the worst prophet in doubtful times is fear," says Plautus in the Mostellaria. Hence also Ovid, book II On Love:


Wretched, I fear many things, because I have done many things boldly. And I am tormented by the fear of my own example.


But the former sense is more fitting, and agrees better with the expression "from the face of."





Verse 11: THE LOFTY EYES OF MAN ARE HUMBLED


11. THE LOFTY EYES OF MAN ARE HUMBLED — that is, they will be humbled: for prophetically the past tense is used for the future because of the certainty of the future event: this is clear from what follows. The sense is, as if to say: The Chaldeans will humble, cast down, and trample all the Jews, both commoners and nobles and leaders (for these are called "men" [viri], just as commoners are called "men" [homines]): this destruction and calamity will seize all, both small and great and haughty, and then God alone, exercising this vengeance, will appear powerful, terrible, and glorious, and those who were previously swollen and stiff-necked will acknowledge God as the avenger, and will bow down as suppliants before Him. Hence the Septuagint translates: "For the eyes of the Lord are lofty, and man is lowly." But the word Lord, as it is not in the Latin, so neither is it in the Hebrew or Chaldean.


He adds the reason:


12. BECAUSE THE DAY OF THE LORD. — "The day of the Lord" is the day of judgment and vengeance that God will exercise through the Chaldeans: and allegorically the day of the last judgment; then God through Christ will most severely and harshly avenge these crimes of the Jews and other impious people, and will prostrate and crush all the proud.





Verse 13: AND UPON ALL THE CEDARS OF LEBANON


13. AND UPON ALL THE CEDARS OF LEBANON. — Lyranus takes this plainly in the literal sense of the weapons and other military machines of the Jews made from the cedars of Lebanon and from the oaks of Bashan, which were destroyed and broken by the Chaldeans. But better, others take the cedars, oaks, mountains, and hills figuratively and symbolically, to signify the king, nobles, and princes, who stood out above the rest in honors and wealth: for thus these things are taken in Ezekiel XVII, 3, and elsewhere. Hence


Note with Cyril, the Chaldean, and Eusebius, book VIII of the Demonstration, IV, that by Lebanon is understood the city of Jerusalem, and not the temple, as St. Jerome holds in Zechariah XI; and this first, because Jerusalem was situated on the summit of Mounts Zion and Moriah, which are like Lebanon. Second, because in it there were many magnificent houses made from the cedars of Lebanon. Third, because the city itself, built of white stone, with the whiteness of its walls and buildings, presented to those viewing from afar the appearance of the snowy Mount Lebanon. Now the king and princes in it, as in Lebanon, are called cedars and mountains, because they towered above the rest in glory and dignity, as well as in pride and haughtiness, just as mountains tower above valleys, and cedars above other trees.


AND UPON ALL THE OAKS OF BASHAN. — "Bashan" was the kingdom of Og the giant, whom Moses slew and gave his kingdom to the Gadites, Reubenites, and the half tribe of Manasseh, Joshua XII, 4; it contained part of Gilead, Trachonitis, and Gaulanitis, and was most fertile and rich in pastures. Hence the Hebrews use Bashan and Carmel proverbially for rich and fertile land: whence the rams, bulls, and cows of Bashan are called rams, bulls, and cows that are well-fattened and fat, as St. Jerome and Symmachus translate. By "the oaks of Bashan" therefore understand people in Judea who are, first, strong, warlike, and proud. So St. Basil. Second, rich and abounding in wealth and luxuries. Third, shamefully given over to luxury and lust. Hence Bashan in Hebrew signifies shame: for from wealth and luxury one goes to gluttony and shameful sensuality. See Canon XIX. All these, therefore, God will cast down and crush through the Chaldeans.





Verse 15: AND UPON EVERY HIGH TOWER


15. AND UPON EVERY HIGH TOWER. — For the Chaldeans cast down the towers and walls of the city.





Verse 16: AND UPON ALL THE SHIPS OF TARSHISH


16. AND UPON ALL THE SHIPS OF TARSHISH. — "Tarshish," that is, of the sea. So the Septuagint, St. Jerome, and the Chaldean. For from Tarshish, the grandson of Japheth, Genesis IV, the Cilicians descended, and thence their capital was called Tarsus. So St. Jerome in the Hebrew Questions on Genesis, and Josephus, book I of the Antiquities, chapter VII. Thence because the Tarshishites and Cilicians were powerful in ships, and masters of the sea, Tyre also, Isaiah XXIII, is called in the Hebrew the daughter of Tarshish, which our translator renders, "daughter of the sea." That the Tarshishites formerly held wide dominion is clear from what is said of Holofernes, Judith chapter II: "He plundered all the children of Tarshish;" and Solinus, chapter XLI: "Cilicia, he says, formerly extended to Pelusium in Egypt." Further, by synecdoche, the entire Mediterranean Sea itself, and finally the Ocean and any vast sea was called Tarshish. Thus Jonah fled to Tarshish, that is, to the sea. Thus are mentioned ships and kings of Tarshish, that is, of the sea and the islands. Thus the fleets of Solomon are said to have sailed to Tarshish, that is, to the Indian Sea. Finally, hence the chrysolith stone is called in Hebrew Tarshish, because it is of a marine color, that is, blue. Isaiah therefore here signifies that the fleets of the Egyptians and Tyrians, and others wishing to help the besieged Jews, were to be routed and destroyed by the Chaldeans. So Cyril.


Sanchez notes that the ships of Tarshish are called great, strong, and powerful ships, which can plough the vast sea exposed to raging winds. For he says "Tarshish" to distinguish them from the papyrus skiffs that abound on the Nile and in Egypt, and from the fishing boats that were in Judea and Gennesaret. Hence it is said in Psalm XLVIII: "With a vehement wind Thou shalt break the ships of Tarshish," as if to say: Ships, however strong and firm, will not withstand the avenging and hostile hand of God. Sanchez adds that by the ships of Tarshish are signified the great ships of the kings of Judah, which, as formerly in the time of Solomon, carried a great quantity of gold into their treasury. But since this refers to the times of Zedekiah and the besieged Jerusalem, when the Jews were very poor, so that they do not seem to have had such great fleets: hence these words seem rather to refer to the fleets of the neighboring Tyrians and Phoenicians, as I said.





Verse 18: AND IDOLS SHALL BE UTTERLY DESTROYED


18. AND IDOLS SHALL BE UTTERLY DESTROYED. — This happened first, and properly, after the devastation of the Chaldeans, and the Babylonian captivity, as I said at verse 9.


Second, this happened after Christ under the Emperor Theodosius the Elder, who by public edict abolished idolatry not only for the Jews, about whom the text here properly treats, but also for the Gentiles throughout the whole world, as is clear from books X, XI, and XII on Pagans of the Theodosian Code.


Third, and most fully, this will happen on the day of judgment; for then the impious will flee into caves and caverns from the face of the wrath of God, as follows, and they will say "to the mountains: Fall upon us; and to the hills: Cover us."





Verse 20: WHICH HE HAD MADE FOR HIMSELF TO ADORE, MOLES AND BATS


20. WHICH HE HAD MADE FOR HIMSELF TO ADORE, MOLES AND BATS. — Thus the Egyptians and other foolish people formerly worshipped crocodiles, monkeys, cats, scarabs, moles, mice — that is, their images and idols — as gods, as St. Augustine teaches at length, City of God, book IV, chapters VIII and XI. St. Jerome takes it differently. Idols, he says, are metaphorically and with sarcasm called moles and bats; because like moles and bats they lack eyes and sense and mind. Forerius likewise thinks that by moles and bats, which are as it were winged moles, and therefore light-shunning and darkness-loving, the devil is signified, who is the prince of darkness, so as to shoot in the dark at the upright of heart.


Morally, moles are people debased in earthly things and in the belly, as idolaters often were, imitating their idols. For it is written: "Let those who make them become like them." I saw at the College of Louvain a lay gardener who was called the mole of our garden, because he was perpetually bent over the earth with breast and body, digging it, sowing, hoeing, weeding, watering, etc. In the same way, those who always gape after earthly goods are moles.


Bats are those who love darkness, and who are amphibious, that is, they partake of something spiritual and something carnal. Thus Varro: "I have become, he says, a bat; I am plainly neither among the mice, nor among the birds." For the bat is so called because it flies out at evening: hence it has wings and flies, which does not agree with mice; but it gives birth to living young, not eggs, in which respect it agrees not with the nature of birds, but of mice. Second, the bat nurses its young at its breast with milk, while birds insert food into the mouths of their chicks. Third, it has teeth, which birds lack. Fourth, it has a head similar to a mouse, and wings not of feathers, but of membranes: it is therefore a winged mouse.


Apply this here to similar wavering and inconstant people, who are neither fish nor flesh, neither heavenly nor earthly, but a mixture of both.


Wherefore St. Basil beautifully compares the devil and his cronies here to the bat. For the bat, he says, flees the light, and the devil is a light-shunner. Second, the bat has a fleshy membrane for wings, and the devil, though indeed incorporeal, does not fly forth on wings kindled by any desire for God: but fixed to and pining away in desire for material things, he has hardened like thicker flesh. Third, the bat is both a flying creature and a quadruped, weak in feet and in flight: so too the devil is neither angel nor man, who has weakened the powers of mind and soul by sinning. Fourth, the bat has teeth, which birds lack: and the devil has an appetite for revenge, which the Angels lack. Fifth, the bat gives birth to living young, not eggs; and the devil most quickly brings his malicious operation to completion. Those therefore who fall down in veneration before demons may allegorically be called bats. Thus far St. Basil.





Verse 21: AND HE SHALL ENTER INTO THE CLEFTS OF THE ROCKS


21. AND HE SHALL ENTER INTO THE CLEFTS OF THE ROCKS. — He repeats and drives home what he said at verse 10, because it is terrible, in order to strike the hearers with awe. Thus let preachers frequently drive home to the people the vengeance of God and the remembrance of the last things.





Verse 22: CEASE THEREFORE FROM MAN, WHOSE BREATH IS IN HIS NOSTRILS


22. CEASE THEREFORE FROM MAN, WHOSE BREATH IS IN HIS NOSTRILS. — For breath, the Hebrew is נשמה neshamah, that is, respiration. This is the conclusion and epiphonema of the whole chapter, and it is a prophecy about Christ, say Origen and Jerome, and the ancient Rabbis. For the Prophet flies and flies back to Christ as to his target, according to Canon IV, as if to say: Since in this chapter I have prophesied that Christ will raise up the Church, as a mountain and house of the Lord; and that He Himself will overthrow the entire state and Synagogue of the Jews: for this reason I seriously warn and command you to cease from vexing and killing Christ, who according to the flesh is indeed a fragile man, says St. Jerome, and has a human soul and breath, which breathes through the nostrils (as the Septuagint has), just like other men (hence Lamentations IV, 20, Christ is called "the breath," that is, the respiration "of our mouth"), but according to His divine nature and majesty He is exalted, or, as the Hebrew has, exaltation itself,


(1) Ancient peoples, when pressed by some calamity and forced to flee, were accustomed to carry with them the statues of their gods.


is exaltation and sublimity (of which presently). For Christ above all is the one who, as is said at verse 19, will rise up to "strike the earth," namely on the day of judgment: He also, inasmuch as God, will bring upon the Jews through the Chaldeans all that devastation which I predicted from verse 10 to 22. This sense is indicated by the Alexandrian Arabic version, which reads thus: from the face of the fear of the Lord, and from the glory of His majesty, when He shall arise to rebuke the earth concerning man (that is, for man, on account of man) who breathes air (odor, wind; breath) through his nostrils; for with whom (or in what) is he to be measured?


Note: The phrase whose breath is in his nostrils signifies not only the humanity of Christ, and likewise His long-suffering and patience, but also His magnanimity, anger, indignation, and vengeance. For the Hebrew אף aph, that is, nose and fury, often signifies this: for fury often reveals itself through a flaming nose. Hence it is said in II Kings XXII: "Smoke ascended from His nostrils;" and Martial:


Do not provoke the smoking nose of a living bear:


and of the horse, Virgil, book III of the Georgics:


He cannot stand still, his ears quiver, and his limbs tremble, And pressing the collected fire, he rolls it beneath his nostrils.


Which also Job, chapter XXXIX, verse 20, says: "The glory of his nostrils is terror;" so also Plautus says: "Hunger and delay drive bile into the nose." Likewise "spirit" often signifies fury, as Isaiah XXX: "His spirit is like an overflowing torrent;" and Judges VIII, 3: "And their spirit with which they swelled against him subsided." The sense, therefore, is, as if to say: Do not persecute Christ, because although He may be meek and humble, He is nevertheless also magnanimous, and His patience when injured becomes fury. The same is said in Psalm II: "Embrace discipline (in Hebrew: kiss, or adore the Son) lest at any time the Lord be angry, and you perish." So Sanchez, and Delrio, adage 139, and Luis of Leon, on Canticle VII: "Cease, he says, from the man, whose spirit is in his nostrils, that is, from a man of great and mighty spirit, who is endowed with a great and lofty soul. For, as it follows, He is exalted. For the nose signifies wrath,


and also the gravity and majesty of countenance, which arises from the fervor and abundance of spirits. For frequent and abundant breath is a sign of a great soul," as is evident in the horse. This is very apt.


Others translate differently. The Chaldean translates quite the opposite: cease for yourselves, lest you be subjected to a man when he has become terrible, whose breath is in his nostrils; because today he is alive, and tomorrow he is not; and he is considered as nothing. And the Antiochene Arabic version: abstain from man, whose breath is in his nostrils: he himself is but as a vessel.


Arias Montanus translates: cease from Adam, namely from imitating the old Adam, so that you may put on the new and heavenly Adam, namely Christ, for in what is he himself esteemed, as if to say: Because the old Adam is of no worth before God and the Saints.


Leo Castrius translates: do not trust in man, namely in Caesar, saying: "We have no king but Caesar;" because he, being a man, is of no worth; he also has spirit in his nostrils, that is, anger: because he will punish and destroy you. The Jews also explain it thus, except that they understand by man not Caesar, but the king of Assyria or Egypt.


FOR HE IS REPUTED HIGH. — For "exalted," the Hebrew is במה, which with dagesh and segol is now read במה bamme, that is, in what. So also the Chaldean translates, and Aquila (and he did this out of hatred for Christ, says St. Jerome), and indeed the Septuagint. But, as St. Jerome rightly teaches, then the sense does not cohere; for what does it mean to say: Cease from the man, because in what is he himself esteemed? that is, because he is of no worth. For no one thus praises someone by saying: Take care not to offend him, because he himself is absolutely nothing. For this would be said foolishly; hence St. Jerome concludes that it should not be read bamme, but במה bama, that is, exalted, height, sublimity: for Christ, as God, is exaltation itself and divine majesty.


Symbolically, St. Gregory, XXXI Morals, chapter XIII: "The spirit of our Redeemer, he says, is said to be in His nostrils; so that by it His knowledge is designated as foreknowledge: because whatever He came to know in the nature of His humanity, this indeed He foreknew before all ages from His divinity." Hence he adds: "Because He Himself is reputed exalted, as if to say: In lower things He foreknew from above what was to come, because He came down to the lowest from the heavenly realms."


Galatians III
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Synopsis of the Chapter

He proceeds to prove by five reasons that we are justified not by the law and the works of the law, but by the faith of Christ.

The first is taken from experience, v. 2, namely because the Galatians had experienced that they had received the Holy Spirit and His gifts not in circumcision, but in baptism.

The second, v. 6, from the example of Abraham, who was justified because he believed God, that is, from faith.

Thirdly, v. 10, because those who are under the law are under a curse, which the law threatens against all who transgress it, from which Christ has freed us by becoming a curse for us.

Fourthly, v. 11, from Habakkuk, who says: "The just man lives by faith."

Fifthly, v. 16, because to Abraham and his descendants was promised the blessing, that is, righteousness and salvation: therefore we are justified from the promise, which we lay hold of by faith, and not from the law: for the law, as he says in v. 24, was given only for this, that as a pedagogue it might lead the Jews to Christ, that they might be justified from the faith of Christ, and might put on Christ, and all become one with Him.




Vulgate Text: Galatians 3:1-29

1. O senseless Galatians, who hath bewitched you that you should not obey the truth, before whose eyes Jesus Christ hath been set forth, crucified among you? 2. This only would I learn of you: Did you receive the Spirit by the works of the law, or by the hearing of faith? 3. Are you so foolish, that, whereas you began in the Spirit, you would now be made perfect by the flesh? 4. Have you suffered so great things in vain? if it be yet in vain. 5. He therefore who giveth to you the Spirit, and worketh miracles among you, doth He do it by the works of the law, or by the hearing of the faith? 6. As it is written: Abraham believed God, and it was reputed to him unto justice. 7. Know ye therefore, that they who are of faith, the same are the children of Abraham. 8. And the scripture, foreseeing that God justifieth the Gentiles by faith, told unto Abraham before: In thee shall all nations be blessed. 9. Therefore they that are of faith, shall be blessed with faithful Abraham. 10. For as many as are of the works of the law are under a curse. For it is written: Cursed is every one that abideth not in all things, which are written in the book of the law to do them. 11. But that in the law no man is justified with God, it is manifest: because the just man liveth by faith. 12. But the law is not of faith: but, He that doth those things, shall live in them. 13. Christ hath redeemed us from the curse of the law, being made a curse for us: for it is written: Cursed is every one that hangeth on a tree. 14. That the blessing of Abraham might come on the Gentiles through Christ Jesus: that we may receive the promise of the Spirit by faith. 15. Brethren (I speak after the manner of man), yet a man's testament, if it be confirmed, no man despiseth, nor addeth to it. 16. To Abraham were the promises made and to his seed. He saith not, And to his seeds, as of many: but as of one, And to thy seed, who is Christ. 17. Now this I say, that the testament which was confirmed by God, the law which was made after four hundred and thirty years, doth not disannul, to make the promise of no effect. 18. For if the inheritance be of the law, it is no more of promise. But God gave it to Abraham by promise. 19. Why then was the law? It was set because of transgressions, until the seed should come, to whom He made the promise, being ordained by angels in the hand of a mediator. 20. Now a mediator is not of one: but God is one. 21. Was the law then against the promises of God? God forbid. For if there had been a law given which could give life, verily justice should have been by the law. 22. But the scripture hath concluded all under sin, that the promise, by the faith of Jesus Christ, might be given to them that believe. 23. But before the faith came, we were kept under the law shut up, unto that faith which was to be revealed. 24. Wherefore the law was our pedagogue in Christ, that we might be justified by faith. 25. But after the faith is come, we are no longer under a pedagogue. 26. For you are all the children of God by faith in Christ Jesus. 27. For as many of you as have been baptized in Christ, have put on Christ. 28. There is neither Jew nor Greek: there is neither bond nor free: there is neither male nor female. For you are all one in Christ Jesus. 29. And if you be Christ's, then are you the seed of Abraham, heirs according to the promise.




Verse 1: O Senseless Galatians, Who Hath Bewitched You

1. O senseless. — In Greek ō anoētoi, O fools. So Augustine. The Syriac: O chasere reina! O bereft of mind! "Each province," says Jerome, "has its own characteristics: the Cretans even today Epimenides marks as liars; the Latin historian strikes the Moors as vain, the Dalmatians as fierce; all the Poets tear the Phrygians as cowards. The Greeks," says Tullius (Cicero) in his Pro Flacco, "have an innate levity and learned vanity: in this manner I judge that the Apostle struck the Galatians with the characteristic of their region, namely that by the vice of their nation they are dull, witless, and rather slow to wisdom." The same Jerome, in the preface to book II of his Commentary on the Epistle to the Galatians: "Thus also," he says, "Hilary, the Rhone of Latin eloquence, himself a Gaul and born at Poitiers, in his hymns calls the Gauls indocile (those of his own age, that is, since most were still unbelievers and therefore barbarians)." And below: "He knows with me who has seen Ancyra, the metropolis of Galatia, that it is even now lacerated by schisms. I omit the Cataphrygians, the Ophites, the Borborites and the Manichaeans. Who ever heard of the Passalorhynchites, and the Ascodrobi, and the Artotyrites, and other portents more than names, in any part of the Roman world? Vestiges of the ancient folly remain even to this day." So Jerome, by which words he proves the Galatians were dull, from the fact that they invented or admitted so many stupid heresies.

Note: This rebuke of the Apostle is not of indignation but of charity, a material insult, not formal, because not uttered with the intent of insulting, but from love and zeal, that he might strike, soften, and correct the hard Galatians. Gregory says in part III of the Pastoral, ch. viii. For just so parents, who chastise their sons with blows, can much more chastise them with words, and by reproach, as if to brand their vice with biting salt. So Christ, in Matthew ch. XXIII, v. 13, calls the scribes hypocrites. So Paul calls Elymas a son of the devil, Acts ch. XIII, v. 10.

Note secondly: He softens this rebuke when he says: "Who hath bewitched you," as if to say: Your blindness I attribute not so much to your madness as to the bewitchment of the Jews.

Who hath bewitched you? The Greek baskainōn signifies first, to envy, as if to say: What Jew has envied you the liberty of the Gospel? So Theophylact and Anselm. Secondly, it means to bewitch, to enchant, and to dazzle the eyes, so that you think you see what you do not really see, or that you do not see what is before you and what others see. This sense fits this place better. Hence follows: "Before whose eyes Christ was set forth"; for upon especially tender eyes this bewitchment used to be cast through the eyes and gaze of the bewitcher, whence the Greeks think baskainein is so called from para to phaessi kainein, because it harms the eyes and through the eyes. Hence Virgil: "I know not what eye is bewitching my tender lambs." As if to say: What wicked and envious eye has led you, O Galatians, tender and new in the faith of Christ, into this fraud, blindness, and error of Judaism? So Jerome and Anselm. "For bewitchment," says Jerome, "is properly said to harm infants and tender age, and those who do not yet plant their step with firm footing." Therefore Paul says: Who has bewitched you, O Galatians, that you do not see the most clear light of the Gospel shining before your eyes? whence he adds:

Before whose eyes Jesus Christ was set forth, crucified among you. — St. Anselm and others read "proscriptus," that is, disinherited, and, as Ambrose has it, despoiled and condemned, as if to say: You have deprived Christ of your Church as of His inheritance, and have driven Him out: but correct the reading with the Romans to "praescriptus."

Which first, S. Augustine, says Erasmus, takes from the prescription of law, by which goods, through possession for a certain time — say three years in movables, ten years in immovables — are prescribed by the possessor and pass into his right and dominion; Christ therefore was "praescriptus," that is, by the prescription of the old law, which through so many hundreds of years, possessing the name of the true law and the true Church of God, prescribed Him, Christ was excluded from His possession, namely your Church, O Galatians, by the Judaizers. For so Erasmus wishes to read in Augustine in this whole passage, "praescriptus" for "proscriptus," but he is mistaken: for all the codices, as well the Basel as the most accurate Louvain ones, have "proscriptus" in this place of Augustine, not "praescriptus"; and so Augustine explains it, when he says: "The Jews taking away that (i.e. the inheritance), and driving Him (i.e. Christ) out": which surely belongs to those proscribing, not to those prescribing.

Secondly, St. Jerome: "praescriptus," that is, he says, the passion, cross and death of Christ have already been described beforehand in the Prophets and Sacraments of the old law, O Galatians.

Thirdly and best and most genuinely, "praescriptus," that is, written before your eyes, and, as the Syriac has it, painted by being depicted (for the Greek word is common to writing and painting) in you, that is, before you, in your eyes, Christ crucified. There is a hyperbaton; for the words should be ordered thus: "Before whose eyes Christ was set forth crucified in you," as if to say: Christ as if depicted hanging on the cross was exhibited to you: for Christ was not truly crucified among the Galatians, but was represented to them as crucified through preaching and faith. For the "crucified" is the same as "as crucified": for the little particle of similitude "as" or "just as" is understood, after the manner of the Hebrews.

Where note that the "in you" is interjected by a Hebrew pleonasm, by which the antecedent is repeated with the relative: for it is the same to say kat' ophthalmous, that is, before whose eyes, and en hymin, in you. Hence the Syriac, more clearly omitting that, translates thus: "Behold, as if by painting depicted before your eyes was Yeshua Meshicho crucified"; for the Apostle often interjects and transposes many other things, as I said in Canon 38.

The sense therefore is, as if to say: Although Christ was crucified at Jerusalem, yet through my preaching the passion, life and cross of Christ has been depicted for you, O Galatians, as a living and vivid image, so that in that preaching of mine, through faith, you have gazed upon Christ crucified in you as if present before your eyes; so that you have seen with the eyes of faith the cross of Christ more exactly than the Jews themselves, who stood by the cross at Jerusalem and saw Christ hanging upon it, says Theophylact and Chrysostom; as if to say: How could your eyes be bewitched, to which I have so vividly painted and represented Christ crucified by my preaching?

It may, fourthly, be taken plainly as the words sound, and that more forcibly, as if to say: Recently in this age of yours, as if before your eyes, and perhaps with some of you present and looking on at Jerusalem, Christ was described and depicted, when, namely, "in you," that is, in your age, your time and century, or "in you," that is, in your neighborhood, namely in Judea, almost among you and before your eyes, He was crucified; for on the cross Christ was, with nails, thorns, scourges, lance, as with pens; with blood, as with ink, described and depicted, as a victim slain for our sins, that we might be justified by them, that is, He was depicted as our Redeemer, Justifier, Propitiator and Saviour, as if to say: Can it be that your eyes are so bewitched that you do not gaze upon Christ your Redeemer almost still hanging before your eyes, that you forget so living and recent a benefit — your redemption, I mean? that you do not recognize Christ, depicted in such living colors, nay in His own blood, on the cross? For how is He so painted, except because He is the expiator of sin and the justifier of the sinner? So Chrysostom.

In this sense Christ Himself crucified is like an image or book is set forth, in which Christ Himself is described and depicted with bloody letters. Do you wish to know who and what kind of one Christ is? Read this book, look upon the cross; on it you will read the title of the book inscribed: Jesus of Nazareth, that is, Saviour, or Sanctifier and Consecrator, who, namely, has consecrated and sanctified us to God; King of the Jews. You will read: "Christ was made sin for us, that we might be made the justice of God in Him"; for He alone took our sin upon Himself and expiated it: for what is sin if not Christ-killing, if not deicide? You will also read in this book, in the wound, weal, bruise, love of Christ, I say: "Love, love of thee, O man, has so painted me, has so reddened me, has so figured me." Do you see how love is written, nay sculpted, on the whole body? In short, this book will demonstrate to the reader and contemplator all the wisdom of Christ, and the very pinnacle of Christian philosophy.




Verse 2: Did You Receive the Spirit by the Works of the Law, or by the Hearing of Faith?

2. Did you receive the Spirit by the works of the law, or by the hearing of faith? — "Spirit," that is, the Holy Spirit with His visible gifts of tongues, prophecy, and others, which were once given in baptism as indications of the Holy Spirit and of His invisible gifts, namely grace, charity, and the other virtues which the Holy Spirit infuses in baptism; as if to say: Whence, O Galatians, did you receive the spirit of grace, justice, and the gifts of the Holy Spirit? It is clear that it was not from circumcision and the works of the law, but from the hearing of faith, namely in the baptism of Christ, not before.

By the hearing of faith, — that is, from the preaching of the faith which you heard, or from the hearing by which you heard the faith and obeyed it: for "hearing" can be taken here both actively and passively, as in Isaiah LIII, 1. See Canon 30.




Verse 3: Whereas You Began in the Spirit, You Would Now Be Perfected by the Flesh

3. That whereas you began in the Spirit (with the spiritual doctrine of Christ, baptism, the Sacraments, the spiritual graces received from Him, you began to live a spiritual life and conduct), by the flesh (that is, by circumcision and other carnal ceremonies of the law) you would be perfected. — Others say "by the flesh" means by carnal vices, of gluttony, of lust: but this is beyond the scope and mind of the Apostle. Hence St. Bernard, sermon 33 on the Canticle, explains these things, or rather applies them, to those who by indiscreet fervor, through excessive prayers, penances, labors, etc., so exhaust their strength that they become useless: for these afterwards become slothful, and are consumed by the flesh, while they wholly attend to their health, and so become sensual and carnal. See what is said about flesh in 1 Cor. III, 2.

Would be perfected. — The Greek enarxamenoi pneumati, nyn sarki epiteleisthe, "you who began in spirit, are perfected in flesh"; the Syriac "you finish," as if to say: You end in flesh, and into it you cease. Theophylact notes that it is not said actively, "you may consummate, perfect," but passively "you may be consummated, perfected," to suggest that, like brute animals, they suffered themselves to be cut up and circumcised by the Judaizers. Secondly, he does not say teleiousthe, that is, "you are consummated," but epiteleisthe, that is, "after consummation you are perfected," as if to say: After the consummation received from Christ, you wish to superadd another from the old law, like a fifth wheel on a chariot. So Chrysostom.




Verse 4: Have You Suffered So Great Things in Vain?

4. Have you suffered so great things (namely from the infidels because of the faith of Christ) in vain, — that is, fruitlessly, if indeed you pass from it to Moses.

If it be yet in vain, — that is, if indeed in vain; supply, "which it will be unless you come to your senses," as if to say: Therefore I exhort you to come to your senses and persist in the faith of Christ. So Jerome.




Verse 5: He Therefore Who Gives the Spirit, and Works Miracles

5. He therefore who gives (ho epichorēgōn, who, namely, God or Christ, supplies, suggests, and, as the Syriac has it, puts in) and works — energōn, who works inwardly through His intimate and divine energy, power, and might. See what is said in 1 Cor. XII, 6.

Powers, — miracles. Supply: Does He do them from the law or from faith? as if to say: It is clear, and you know by experience, that it is not from the law but from faith, that is, through the faith of Christ. Whence he adds:




Verse 6: Abraham Believed God, and It Was Reputed to Him Unto Justice

6. As it is written: Abraham believed God, and it was reputed to him unto justice. — This is the second argument, taken from the example of Abraham, by which he proves that we are justified not from the law but from faith; not by Moses, but by Christ, as if to say: Abraham, uncircumcised and before the law, received the Spirit and was justified not from the works of the law (which did not yet exist), but from the faith in the Christ to come: so you also are justified by the faith of Christ. So Anselm.

It was reputed to him unto justice, — that is, from this he was justified. See on this phrase, and on Abraham's justification itself, what is said on Rom. IV, 3.




Verse 7: They Who Are of Faith Are the Sons of Abraham

7. Therefore those who are of faith (a Grecism, that is, the faithful, those imitating the faith of Abraham), these are the sons of Abraham, — spiritual, that is, not by generation but by imitation, and consequently to them belongs the blessing, righteousness, and salvation promised to Abraham. So Jerome.




Verse 8: In Thee Shall All Nations Be Blessed

8. The Scripture foreseeing, — looking forward long before: for this is the Greek proidousa.

Told unto Abraham beforehand — proeuēngelisato, pre-evangelized, brought him this most joyful announcement about the future blessing of his descendants, that is, of the faithful, through the faith of Christ, as if to say: Therefore the Gospel concerning Christ, faith, and the righteousness of faith is not new, but was known in Abraham's time.

That (because) all nations shall be blessed in thee. — Cajetan notes on Gen. XII that God, when He called Abraham forth to go out from his land, namely Chaldea, and from his kindred, and come into the land which He would show him, promised Abraham seven blessings, or immense goods. The number seven is the symbol of universality, that is, of all goods.

The first thing He promised was sovereignty, or the paternity of a great nation, when He said: "And I will make thee a great nation." The second, abundance of fruits and wealth, when He says: "And I will bless thee." The third, celebrity and glory of name, when He says: "And I will magnify thy name." The fourth, the complex of all blessings and goods, when He says: "And thou shalt be blessed." Where in Hebrew it is wehyeh beracha, "be a blessing," that is, be so fully blessed in all things that you yourself seem to be a blessing, and that men, when they wish to bless someone, set you up as an example, saying: "May it be done to thee, may God bless thee, as He did and blessed Abraham"; just as in the inauguration of Caesar they used to acclaim: "Be more fortunate than Augustus, be better than Trajan." The fifth, that I will do good not only to thee, O Abraham, but also to thy friends, says the Lord, when He says: "I will bless those who bless thee." The sixth, that I will avenge thy enemies and thy injuries, when He says: "I will curse those who curse thee." These six are almost all corporeal and temporal. But the seventh and chief is spiritual and eternal, when He says: "In thee shall all the kindreds of the earth be blessed."

On which note: "In thee," that is, in thy seed, as it is expounded in Gen. XXII, 17, that is, in Christ who was born from Abraham, as the Apostle here explains in v. 16, as if to say: Through Christ thy Son, and through faith in Christ, all nations shall be blessed, that is, shall be justified and shall become friends and Sons of God, and consequently heirs of the kingdom of God, that they may one day hear: "Come, ye blessed of My Father, possess the kingdom prepared for you from the foundation of the world." Therefore there is reason for you to rejoice, Abraham, because through Christ thy Son you will be father of all believers, of the just and the elect. So Jerome, Anselm and others.

It might secondly be taken thus: "in thee," that is, after thy likeness, after thy imitation and example, as if to say: As thou by faith, so also all the Gentiles by faith, not by the works of the law, "shall be blessed," that is, shall be justified. For the Hebrews often take the letter beth, that is, "in," for the kindred servile letter caph, which is the mark of similitude and comparison.

Note here: As the "saying" of God, being efficacious, is the same as "doing" (for He said, and they were made): so the "blessing" of God is the same as "doing good" and bestowing goods, which — the greater they are, the greater the blessing. Now since the greatest good is grace and justice, by which we are made partakers of the divine nature, friends, sons and heirs of God and of heavenly glory, hence "blessing" absolutely set down signifies the same by antonomasia. This blessing of Abraham, then, properly signifies this justification of Abraham and of his descendants, that is, of the faithful, who through Christ reborn imitate the faith of Abraham. Whence the Fathers rightly explain: "they shall be blessed," that is, they say, they shall be justified; "blessing," that is, they shall obtain justice; for God can give us no greater good or blessing than His own justice, friendship, and adoption as sons.

Finally, it is clear from this that Pagninus did not translate well: "in thee shall all nations bless themselves," saying namely: "Would that I were as happy and blessed as Abraham was." For the Hebrew nibrechu is purely passive, of the passive conjugation niphal, and properly signifies "they shall be blessed"; therefore it does not signify a reflexive action of the agent upon himself, namely, "they shall bless themselves": for this is signified by the final conjugation hithpael. Furthermore, the version and sense of Pagninus is plainly excluded here by the version and sense of St. Paul.




Verse 9: They Who Are of Faith Shall Be Blessed with Faithful Abraham

9. Therefore those who are of faith shall be blessed with faithful Abraham. — He infers this conclusion from the antecedent premised in the preceding verse, as if to say: It is foretold and promised by God to Abraham: "In thee," that is, in thy seed, namely Christ, that is, through Christ and the merits of Christ, "all the Gentiles," who shall believe in Him and obey Him, by this faith of Christ and this obedience, "shall be blessed," that is, shall be justified; therefore this blessing and justice shall truly come to them. The consequence is proved: because God's prediction and promise cannot be deceived nor deceive.

From the second sense already mentioned, v. 8, the argument is similar: It was foretold and promised to Abraham: "In thee," that is, after thy likeness, "all the Gentiles shall be blessed"; but thou, O Abraham, wast justified by faith, as in v. 6 I proved from the words of Gen. ch. XV; therefore the Gentiles also shall be justified by faith, and consequently those who are of faith, that is, the faithful, "shall be blessed," that is, justified, "with faithful Abraham." This second sense is more strongly suggested by the "with faithful Abraham," as if to say: After the manner of faithful Abraham the Gentiles also shall equally be justified by faith.

Note again the Grecism: "Those who are of faith," that is, the faithful; so "those who are of circumcision," that is, Jews who follow circumcision and the old law. The same in the next verse he calls "those who are of the works of the law," that is, who follow the works of the law, rely on them, hope from them, and arrogate justice to themselves from them. Secondly, for "they shall be blessed" the Greek has eulogountai, that is, "they are blessed," in the present tense.




Verse 10: As Many as Are of the Works of the Law Are Under a Curse

10. As many as are of the works of the law are under a curse. — He asked in v. 5 whence justice comes, whether from the law or from faith? he tacitly answered from faith, and so far has proved it by the example of Abraham; now he proves the same in a third way, destroying the other and opposite side, namely that it is not from the law: "Because," he says, "whoever are of the works of the law (that is, who rely on them, trust in them, wish to be justified by them), are under a curse," that is, are liable to malediction and execration, namely to eternal damnation; therefore the law brings not blessing, but curse.

He proves the antecedent by this syllogism: Whoever does not do the whole law, is cursed by the law: but no one without the faith and grace of Christ does the whole law, as I suppose, as is known to you; for you know that the law cannot be fulfilled without grace, and that the law does not give grace, but Christ does, and that the law only teaches, threatens, and punishes: therefore without faith no one is exempt from the curse of the law which the law threatens against its violators, but all are cursed by the law. As if to say: Therefore the law curses; faith alone blesses.

More dialectically — namely in the first figure in Barbara — you may dispose this argument thus: Whoever violates any law is cursed by the law; but all who are under the law, cut off from the faith and grace of Christ, violate the law: therefore all who are under the law are cursed by it. He proves the major in the words that follow, namely the sentence of Deut. 27:26. The minor, as I have said, he supposes to be certain and known; therefore he infers a conclusion equally certain and infallible. Note here that this minor must necessarily be supplied: for if only the major is set forth, it concludes nothing, and the Judaizers could have said to the Galatians: We are as much under blessing as under cursing; for just as the law curses its violators, so it blesses its observers, Deut. 28:2: if therefore you keep the old law, you will be blessed with us. But this collapses once the minor just stated is supplied.

For it is written: Cursed is every one who does not remain in all things which are written in the book of the law. — Aquila renders, cursed, who has not established; Symmachus, who has not confirmed; Theodotion, who has not raised up the words of this law to do them, that is, like the Syriac, who has not performed them. The Septuagint render not the word but the sense: epikataratos, they say, who has not continued. But there is greater force in the Hebrew hekim, that is, has caused to stand; for he who firmly and constantly observes the law in all things, by deed and example as it were establishes, sets up, raises up, strengthens, and ratifies it. Hence to express the force of the word, the Septuagint and Paul add the "in all things," which is not in the Hebrew. This is the major of the syllogism stated above.

Note: He leaves the minor as something known by experience; not the one Calvin wants: But no one can fulfill the law; therefore the law is impossible, and all are necessarily under the curse of the law — for this is impious; but rather this: But no one without the faith and grace of Christ fulfills the entire law: therefore without the faith of Christ all are under the curse. So Jerome. For thus the law is not impossible, and God does not command impossibilities; for although by the powers of nature and the law it cannot be fulfilled in its entirety, it can yet be fulfilled in its entirety by the powers of grace, which God is ready to give to all who believe and pray, both Jews and Gentiles, through the mediator Christ.

Note secondly, that not all who violated some law were cursed: for certain laws, even though they were divine and given by God, yet because of the smallness of the matter only obliged under venial sin, such as the law forbidding to take the mother together with the young in the nest, Deut. 22:6; and the law forbidding to sow the vineyard with another seed, ibid. v. 9, and the law forbidding a garment woven of wool and linen, v. 11. Therefore the law of which Paul here speaks, Deut. 27, which Paul here cites, speaks of the laws of the Decalogue, which are weighty and concern matters of great moment, and therefore oblige under mortal sin: of which whoever violates even one is cursed. Look at the cited chap. 27 of Deuteronomy, and you will see it is so. The Apostle supposes that without the grace of Christ the entire Decalogue can be fulfilled by no one: and therefore he concludes that all who are under the law are cursed by it.




Verse 11: But Because in the Law No Man Is Justified

11. But because. — This is a new and fourth argument, proving that we are justified not by the law but by the faith of Christ; for the Apostle heaps up arguments and passages of Scripture to persuade the Galatians of this. Hence as in v. 6 he used an argument drawn from the example of Abraham, and in the preceding verse proved the same from the curse which the law threatens against its own, Deut. 27, so here he proves the same from Habakkuk chap. 2, v. 4, where it is said: "The just shall live not by the law but by faith," which passage I have explained on Rom. 1:17.




Verse 12: The Law Is Not of Faith

12. Now the law is not of faith (the law does not teach, does not bring faith and grace by which we may fulfill the law, be justified, and live justly, holily, and blessedly), but (supply: only this is said of the law, Ezek. 20:11, Lev. 18:5): He who does these things (namely those which the law commands) shall live in them, — that is, he shall not be punished with the death which the law threatens against transgressors; but he shall be granted life and an abundance of temporal goods which the law promises to its observers. I said the same on Rom. 10:5; for this epistle to the Galatians is, as I have said, a kind of compendium of the epistle to the Romans.

Note here the antithesis between faith and law. Concerning faith it is said: that the just man, precisely as such, shall live by it — namely with the life of righteousness, of grace, and of glory, which is absolute, perfect, and blessed life. Concerning the law, however, it is not said absolutely that he who does it shall live, but, shall live in them, as if to say: He shall live by that life and by those goods which the precepts of the law promise to those who observe them, namely in abundance of grain, wine, and oil.




Verse 13: Christ Was Made a Curse for Us

13. Christ was made a curse for us. — In Greek katara, curse, execration. Note: Christ, blessed in Himself and in His own person, was made a curse insofar as He took upon Himself the person of sinners, whose sins and execrations He undertook to atone for and expiate in Himself: not otherwise than if someone takes upon himself the debt of a third party, he becomes and is called a debtor; so here too Christ becomes and is called a curse and sin for us, although not so properly: for a monetary debt can truly be transferred to another, but sin properly cannot be transferred to another; rather it is said to be transcribed by civil reckoning and denomination upon him who undergoes the punishment of the sin. There is therefore a catachresis and metonymy. Just as therefore, in 2 Cor. 5:21, Christ is said to have been made for us "sin," that is, a sin-offering, upon which formerly all sins were laid by the imposition of hands: so here He is said to have been made "a curse for us," that is, cursed and accursed: because, as Rupert says, God transferred the curses of the human race onto Christ, that is, that He might for us undergo the infamous and execrable punishment of the cross — both to show the enormity of sin and how detestable a thing sin is, and as an example of patience and of every virtue, "so that not only no death, but not even any kind of death, should Christian liberty fear, as Jewish servitude did," says St. Augustine, bk. Against Adimantus, ch. 21; and Tertullian, bk. On Patience, ch. 8: "The Lord Himself," he says, "is cursed in the law, and yet He alone is blessed. Therefore let us as servants follow our Lord, and be cursed patiently, that we may be able to be blessed."

For it is written (Deut. 21:23): Cursed is every one who hangs upon a tree. — Deut. 21:23 says: "He who hangs upon a tree is cursed by God," in Hebrew killat elohim talui, that is, as Aquila and Theodotion render, the curse of God is one hanged; Symmachus, hanged unto the blasphemy of God; Ebion the heresiarch, half-Jew and half-Christian, says Jerome, renders hybris theou, that is, the injury or insult of God is he who hangs; another renders loidoria, that is, the reviling of God is one hanged. For the Hebrew root in piel, namely killel, signifies to revile and blaspheme. Jerome adds: "The Hebrew who taught me (named Barhanina) used to say it could also be rendered: God is hanged contumeliously." Paul omits the name of God. Hence St. Jerome thinks that the name of God was not formerly in Deuteronomy, but was later inserted by some Jew to brand us with infamy, who believe that Christ was cursed by God. But this does not seem probable: for all the codices, Hebrew, Latin, Greek, and the Septuagint (according to St. Jerome's testimony, whom Paul is wont to follow) have in Deuteronomy the name "of God" or "by God." Therefore Paul out of regard omitted the name of God for the sake of the Jews and of the Galatians half-turned away from Christ, lest he should turn them further away from Him, if they heard that He had been cursed by God.

Note first: From this and other passages, such as Num. 25:4, Joshua 8:29, 2 Sam. 21:9, it is clear that the Jews could use, as stoning, the sword, and fire, so also crucifixion in punishing the guilty — which some have wrongly denied.

Secondly: They used the punishment of the cross in punishing the gravest crimes, namely blasphemy, idolatry, tyranny, as they crucified Christ as one aspiring to the kingdom of Judea. Hence those who were hanged were considered, more than other criminals, execrable and cursed by God and men, as is here said; and the cross was, by this law, a punishment supremely infamous, ignominious, and execrable, not only to the Romans but also to the Jews.

Hence note thirdly: In the cited passage of Deuteronomy God thus enacts concerning the cross and those hanged: "When," He says, "a man has sinned what is to be punished with death, and being adjudged to death is hung upon a gibbet, his corpse shall not remain on the tree, but shall be buried on the same day: because he who hangs upon a tree is cursed by God; and you shall by no means defile your land." Although Abulensis by argument from likeness extends this to those killed by stoning, sword, or any other instrument — as if the law willed all who were slain by any punishment whatsoever to be buried as cursed before evening — yet the contrary is far more true: for the law assigns and imposes this precisely only on those hanged; for these were considered execrable above other criminals.

You will ask, what was the cause of this law — why namely God willed the bodies of those hanged to be buried before evening? Andreas Masius answers on Joshua 8:28: "Because," he says, "this corpse is reckoned to defile the land: for it imbues the inhabitants of the land with the most impious and most pernicious opinion of the soul's mortality, while they see human bodies, like those of beasts, deprived of the honor of burial, neglected, and cast forth." This reason is more lofty than germane: for it is not adequate to those hanged, but to all who perish by any death whatever; whereas the law commanding bodies to be buried speaks only of those hanged. Better therefore Cajetan and others give as the cause that God willed those hanged, as the most heinous criminals, to be utterly removed from the land, so that not even their corpses should remain: as a punishment, namely, and infamy of so great crimes, on account of which they deserved to be utterly destroyed and as it were annihilated, as wholly execrable and unworthy to touch and breathe upon the earth: so witches, arsonists, sodomites are punished by flames and reduced to ashes, as the most criminal and abominable, and therefore to be entirely erased from the earth and reduced to nothing.

Here is to be noted a phrase of Scripture: it is wont to say that the land is defiled by crimes, that it groans, cries out, is angered, demands vengeance, indeed vomits out its inhabitants, as it says of the Canaanites, Lev. 18:28. For by prosopopoeia, for greater emphasis, life, sense, groans, anger, vomiting are attributed to an inanimate thing — namely the land — that the enormity of the crimes of the inhabitants of the land may be signified, which was so great that the very land, the elements, and other irrational creatures — always obedient to their Creator and fighting on His behalf — detested such great sinners and as it were vomited them out, when they were expelled from the land by God and the Hebrews: detested them, I say, by a natural appetite by which natures by their weight are borne to their own order and to the good of the whole universe and to fulfill the will of avenging God, and turn away from things contrary to these — namely sins. The same things creatures would do by a rational appetite and by human detestation, if they had it and were capable and possessed of it.

Finally, according to this law of Deuteronomy, Christ, as one hanged, on the same day on which He was crucified, before evening — because the Sabbath and rest from labors was beginning — was taken down from the cross and buried; though Christ, as the most innocent and most unjustly condemned to the cross and the gibbet, was not held by this law of Deuteronomy. Hence that Hebrew already mentioned, St. Jerome's teacher, judged that from the Hebrew it could be rendered prophetically thus: "His (Christ's) corpse shall not remain on the tree, because God is hanged contumeliously." Nor did the Jews allege this law as the pretext for taking Christ down from the cross, but rather the unseemliness of the spectacle, lest namely they should sully the splendor of the most celebrated following Sabbath — the Paschal one — with so infamous a sight as the crucified Christ, as is clear from John ch. 19, v. 31.

Note here: This law of Deuteronomy was judicial, and therefore was already abrogated by Christ's law and death, as also all the other ancient judicial and ceremonial laws. Hence now those who are hanged are no longer cursed above other criminals, nor are buried on the same day, but hang for days, months, and years on the gibbet for the terror of the rest of evildoers.

Morally and piously St. Jerome here: "The Lord's (Christ's) injury," he says, "is our glory. He died that we might live. He descended to the underworld that we might ascend to heaven. He was made foolishness that we might be made wisdom. He emptied Himself of the fullness and form of God, taking the form of a servant, that the fullness of divinity might dwell in us, and that we might be made lords from servants. He hung upon the tree that, hanging there, He might destroy by the wood the sin which we had committed at the tree of knowledge. His cross turned bitter waters into sweet flavor, and lifted up the lost axe, plunged into the deep, when cast into the streams of the Jordan. Lastly He was made a curse — made, I say, not born — that the blessings which had been promised to Abraham might, with Him as author and forerunner, be transferred to the Gentiles, and that the promise of the Spirit through faith in Him might be fulfilled in us." See also Chrysostom and Anselm.




Verse 14: That the Blessing of Abraham Might Come Upon the Gentiles

14. That the blessing of Abraham might come upon the Gentiles. — This depends on the preceding verse: Christ has redeemed us from the curse of the law, having been made a curse for us, that in place of the curse the blessing promised to Abraham might shine upon the Gentiles — namely that we might receive the promise of the Spirit (that is, the Holy Spirit who justifies and sanctifies us, promised to Abraham's sons, that is, to believers) through faith, — by which we believe in Christ, the son of Abraham, in whom God established and sealed this blessing, saying to Abraham: "In thee," that is, in thy seed, which is Christ, "all the nations shall be blessed," as I said at v. 8.




Verse 15: I Speak According to Man

15. I speak according to man, — that is, I speak according to the custom and usage of men. For the secundum corresponds to the Hebrew caph, which is a mark of likeness, signifying as, according to, like. Thus Job 31:33 says: "If I have hidden as a man (in Hebrew caadam, that is, according to or after the manner of man, like a man, as men are wont to do) my sin"; and Psalm 81:7: "But you shall die as men (Hebrew caadam, that is, according to man, after the manner of men)"; and Hosea 6:7: "But they like Adam (Hebrew caadam, that is, according to Adam or man, as Adam did, and as man is wont to do) have transgressed the covenant."

The sense therefore of Paul is, as if to say: In this spiritual and divine matter I use a human and common example of a testament and testator, in order to prove that we inherit the blessing of Abraham just spoken of, not through the law, but through the faith of Christ, according to God's covenant entered into with Abraham; so that you ought rightly to be ashamed, O Galatians, that you should attribute less to God's testaments and pacts than to those of man. Here is a new and fifth reason, drawn from God's covenant and promise, by which he proves that we are justified not by the law but by faith.

Yet (although, no less than) when a man's testament (that is, pact) is confirmed, no one despises it or adds to it, — that is, alters it, orders it differently, and arranges it beyond what was ordered and arranged by the testator; that is, neither subtracts, nor adds, nor derogates from, nor claims for himself. Note: The Greek homōs, meaning "however," sometimes signifies "although." Hence Vatablus and others commonly translate: "Although a man's testament be confirmed, no one rejects it or adds anything to it."




Verse 16: The Promises Were Made to Abraham and to His Seed

16. The promises were made to Abraham and to his seed, — namely Gen. 22:16ff., where it is said: "Because thou hast done this thing (in being willing to obey Me by sacrificing thy son Isaac), I will bless thee, etc., and in thy seed shall all the nations be blessed." Hence interpreters gather that Abraham by this obedience and the offering of his son merited that from his own stock, rather than another, indeed from that very Isaac whom he had been willing to sacrifice, Christ should be born, through whom all the nations should be blessed and the blessings and promises made to Abraham should be fulfilled. Hence the Apostle rightly teaches here that these promises were made to Abraham and to the seed, that is, to the son — namely Christ, to be born of Abraham's seed. For although in Gen. ch. 22 it is only said that they were made to Abraham in his seed, and not also to his seed: by the very fact that they were made to Abraham in his seed, they were made not so much to Abraham as to his seed; just as if a king should promise a Count and say: In thy son I will exalt thy family, and will make him Duke and Prince — he blesses not so much the Count as the Count's son, and promises the Dukedom and the exaltation of the family: so here too God, saying to Abraham, "In thy seed shall all the nations be blessed," promises this blessing — that is, the justification and salvation of all the nations — not so much to the person of Abraham as to Christ — namely those nations which, embracing the faith of Christ, will believe and obey Christ.

He does not say: And to his seeds, as if speaking of many: but as if of one: And to thy seed, which is Christ. — You will say: Seed is the same as posterity and descendants; therefore it signifies many even in the singular: for it is a collective noun like "people"; how then does the Apostle conclude: The Scripture says "to the seed," not "to the seeds"; therefore in one, namely in Christ, not in many, are the promises to Abraham fulfilled?

I answer: "Seed" is sometimes collective and signifies all descendants, as when it is said: "Thy seed shall be as the stars of heaven"; but sometimes it signifies only one definite person, and this must be gathered from the context: thus it is taken in Gen. ch. 21, v. 13: "But the son also of thy handmaid (Ishmael) I will make into a great nation, because he is thy seed" — that is, thy son. So too here it must be taken thus, both from this passage of St. Paul and from the common exposition of all interpreters and of the ancient Rabbis, who all understand by this "seed" Christ, through whom God will bless all nations; and also because otherwise, if "seed" here were taken in the former sense as collective, this prophecy and promise would be false: for it is plain that not all the nations have been blessed in the posterity of Abraham, that is, in the Jewish people; indeed, all the other nations turned away from the Jews, and the Jews were the reproach and curse of the Gentiles.




Verse 17: A Testament Confirmed by God, the Law Which Was Made Four Hundred and Thirty Years Afterward Does Not Make Void

17. Now this I say: a testament confirmed by God, the law which was made four hundred and thirty years afterward does not make void, so as to annul the promise. — As if to say: If, as I have said in v. 15, no one dares or is able to make void a man's testament and pact, much less then could the law, far later — given indeed only after 430 years from this promise on Sinai — make void the testament, that is, the pact of God entered into with Abraham "in Christ" (as the Greek adds), that is, concerning Christ, who would bless all nations. So Œcumenius.

Note: Here and elsewhere these three — namely the Hebrew berit, the Greek diathēkē, and the Latin testamentum — are the same and signify any pact whatever. For this is what the Hebrew berit adequately signifies in Scripture, which the Septuagint render diathēkē — namely so that it is the same as synthēkē. So Jerome, Chrysostom, Theophylact, Œcumenius. Budaeus shows the same from Aristophanes and Demosthenes, on which I have said more on 1 Cor. 11:25. St. Augustine however properly takes it here as the testament of God: "Because," he says, "just as the death of the testator avails to confirm the testament, so the unchangeableness of God's promise avails to confirm His promise."

Which was made into law after four hundred and thirty years. — Here is a weighty question about these years — from where they should be reckoned: for as to their end and limit it is sufficiently clear that they end in that year in which the law was given to the Jews on Sinai through Moses, as is here said. For Paul's reckoning of years here seems to conflict with Exod. 12:40, where it is said: "Now the dwelling of the children of Israel, which they made in Egypt, was four hundred and thirty years." For they began to dwell in Egypt with Jacob, when, pressed by famine and called by his son Joseph, he went down there. From this descent of Jacob into Egypt to the exodus of the Hebrews from Egypt are 430 years; how then does the Apostle reckon only that many from Abraham, when from Abraham to this descent of Jacob more than two hundred years had elapsed, and consequently from Abraham to the exodus of the Hebrews from Egypt he should have reckoned not just 430, but 630?

I say briefly with Augustine, Quaest. 47 on Exod., with Athanasius, or rather Anastasius in the Synopsis of Sacred Scripture, on Exod., with Eusebius in the Chronicon, with Rupert, Abulensis, and Cajetan on Exod. 12, that those years which Paul here reckons are the same as those Moses computes in the cited place of Exodus, namely chap. 12, v. 40, and that both must be reckoned not from the descent of Jacob into Egypt but from the 75th year of Abraham, in which year Abraham, called by God, began to journey from his house and homeland — namely Haran — toward the land of Canaan: for in this 75th year of his life he received those blessings and promises of which the Apostle here speaks, as is clear from Gen. 12 at the beginning of the chapter.

This is plain first of all: for it is clear that the Hebrews did not dwell in Egypt 430 years from the descent of Jacob, since Kohath went down with his grandfather Jacob into Egypt; and Kohath lived 133 years, whose son Amram lived 137 years. This Amram begot Moses, and in the 81st year of Moses the Hebrews went out of Egypt. All this is clear from Exod. 6:18 and 20, and Exod. 7:7; if you join all these years together, they will not amount to 430 but only to 354. From these years moreover are to be subtracted the years of Kohath which he lived after he begot Amram, and the years of Amram which he lived after he begot Moses: for those years of Kohath are contained in the years of Amram, and the remaining years of Amram in the years of Moses during which he lived together with his father Amram. Hence it follows that those 430 years of the Exodus must be reckoned not from the descent of Jacob, but far earlier, from the journeying of Abraham, namely from Haran toward Canaan; and the Septuagint expressly say so in Exod. ch. 12, when they translate: "But the dwelling of the children of Israel, which they and their fathers had dwelt in the land of Egypt and Canaan, was four hundred and thirty years."

Proved secondly, because the Apostle here says that the law was made after 430 years, to be reckoned not from Jacob's coming down but from Abraham's call, journeying, and the promise: but the law was given in the same year in which the Hebrews went out of Egypt, namely in the third month after the exodus, as is said in Exod. 19:1. See what I have said on Exod. 12:40.




Verse 18: If the Inheritance Be of the Law, It Is No Longer of Promise

18. For if the inheritance be of the law (if by the law of Moses we are made heirs of the blessing of Abraham, that is, of righteousness and salvation, then) it is no longer of promise. — But this is false, because God gave this blessing through a re-promise, promising namely to Abraham a seed — that is, Christ — in whom and through whom all the nations who would believe in Him would be blessed; if it is from Christ's promise, then from Christ's faith, not from Moses' law, this blessing promised to Abraham came to all the nations: for the promise just spoken of involves the faith of Christ, as is plain to anyone reading it through.




Verse 19: Why Then the Law? It Was Set on Account of Transgressions

19. Why then the law? — For what was the law brought in after the promise, if it does not fulfill God's promise, if it does not complete the blessing promised to Abraham? He answers that the law was set down and given by God on account of transgressions, namely to be punished and restrained — so Jerome and Chrysostom; for this is what God the lawgiver directly intended when He gave the law; indirectly however, as Augustine says, the law was set down on account of transgressions — namely to declare them — so that the proud people, on seeing the law, might recognize their sins which they commit against the law, and that they had need of Christ's grace to fulfill it; thus the law tacitly transmitted men to Christ. Hence he adds:

Until the seed should come (that is, Christ) to whom He had promised, — namely God, that the nations should be blessed through Him, that is, justified, so that they might thereafter live piously and justly and be able to fulfill the law. As if to say: The law was given as it were as our schoolmaster, until Christ; therefore now that Christ is present, it has performed its office; why then do you wish to prolong it further, O Jews? So Chrysostom.

It was set on account of transgressions, — diatageis, was disposed in its order, as a soldier is disposed in his place and order in the battle line by the commander: so the law was disposed in its own and fitting order, time, place, and manner, and as it were arrayed in line of battle.

First, in its order, because it intervened as it were between the law of nature and the Gospel: for it was more perfect than the law of nature, but more imperfect than the Gospel, and was a way and preparation for the Gospel.

Secondly, in its time, because the law was given to that rude people as soon as, having been led out of Egypt, they began to coalesce into one nation, commonwealth, and church separated from the other nations, lest they should melt away into the idolatry and license of the other nations.

Thirdly, in its place, because at Sinai, before their entry into Canaan, it was made as it were a federal condition: for God promised that He would lead the Hebrews into Canaan and hand it over to them in possession, if they would follow the law as their forerunning guide and observe it as the condition of the pact and covenant.

Fourthly, in its mode, because the angel proclaimed and promulgated this law from Sinai with the trumpet's voice, with terrifying earthquake, lightnings, and thunders to the whole people, as a law of fear and terror, to keep the hard and rebellious Jews as His servants in their duty by fear and punishments. In these four ways the law was outwardly ordered.

Fifthly, it was inwardly ordered, because the very precepts of the law are most rightly ordered, and ordered the Hebrews — first, to worship God rightly through ceremonies and sacrifices; secondly, not to harm one's neighbor, or, if he had been harmed, to make just satisfaction to him through the judicial laws; thirdly, to compose man rightly within himself through the moral laws of the Decalogue.

Consequently, in like manner, far more orderly was the new law of Christ, which succeeded the old. First, because it was given in its order, namely in the last place as the most perfect, and as the apex of all laws.

Secondly, in its time, namely in the last age of the world, when Christ its lawgiver came; it was given and promulgated at Pentecost, namely on the fiftieth day from the Pasch, which is the symbol of full remission, liberty, felicity, eternity, and the eternal Jubilee.

Thirdly, in its place, namely not on Sinai but on Sion, which is the type and as it were the watchtower of heavenly glory, to which this law leads us — of which in the following chapter.

Fourthly, in its mode, because it was given and brought forth with a vehement Spirit and with fiery tongues, with the efficacy of the Holy Spirit and the zeal for preaching and converting the nations whatsoever — as it were a law of burning love and inflamed charity.

Fifthly, because in itself it is most orderly through the precepts of faith, hope, justice, charity, and the Sacraments.

Ordained through angels. — Hence it is plain that God did not speak to Moses through Himself, but through an angel — who, however, sustained the person of God and speaks as God, when he says: "I am the Lord thy God," Exod. 20:2: just as a king's legate speaks in the person, name, and authority of his king. Therefore the angel in God's stead immediately promulgated the law of the Decalogue from Sinai to the whole people, Exod. 20. The other ceremonial laws, however — concerning the construction of the tabernacle, the ark, the Cherubim, concerning sacrifices, lustrations, which are recounted in Leviticus — and the judicial laws, which are prescribed in Exod. 21:22 and scattered throughout the Pentateuch, the angel speaking with Moses on Sinai delivered to him, that he might promulgate them to the people.

In the hand of a mediator. — Note the Hebraism "in the hand," that is, "through" — as if to say: Through a mediator: for since the hand is the member through which a man works, and as it were the organ of organs, hence the Hebrews call "a hand" any instrument through which God, or an angel, or a man works: thus the word of the Lord is said to have been made in the hand of Elijah, Isaiah, and the other Prophets — that is, through Elijah, Isaiah, and the other Prophets as instruments and organs of God.

Of a mediator. — Mesitou, Vatablus translates "intercessor"; Erasmus, "conciliator"; Our [translator] renders it word for word and adequately as "of a mediator": for "mediator" extends more widely than "conciliator"; for whoever mediates between two and intervenes — whether as messenger, or as interpreter, or as conciliator — is called the mediator of both.

It is asked who is here understood as the mediator. St. Jerome, Chrysostom, Augustine, Ambrose understand Christ the Lord: for although Christ in the time of Moses did not yet exist in act, and consequently was not yet a mediator, He was nevertheless in the decree and destination of God. As if to say: The old law was given by the power and authority of Christ the mediator already predestined by God: therefore as it was in Christ's power to give the law through Moses, so it was also in His power, when He had been born, to abrogate the same through Himself.

Secondly and better, Cyril, bk. 12 of the Thesaurus, ch. 10; Gregory Nazianzen, oration 6 before Gregory of Nyssa; Catharinus, Adamus and others, indeed even Beza, understand Moses, who in Deut. 5:5 says that he was the go-between and the middle between God and the people.

It is proved first, because Christ cannot be called mediator as God, but as God made man; but in the time of Moses He was not yet man: therefore He could not yet be called mediator. The major is plain, because Christ, considered only as God, just as also considered only as man, is a part and one of the extremes: therefore as such, He is not mediator, but as He is God-man: for as He is God-man, so He joined and united both parts and extremes, namely both God and man, in Himself as in a middle, and as God exercised the authority and dignity of mediator; as man, the works, sufferings, and merits of mediator. You will say: In the time of Moses Christ existed not in act but in the power and predestination of God. To the contrary, the Apostle here understands a mediator not in power but in act; because he says the old law was ordained through this mediator — namely in act when that law was given to the Hebrews; but Christ, as not yet existing, could not ordain that law when it was given to the Hebrews on Sinai: therefore He could not then be the mediator of that law; for what does not exist cannot operate or ordain anything. Secondly, the "through angels in the hand of a mediator" signifies that the angels gave the law through the ministry of a mediator; but Christ cannot be called a minister of angels, but is the leader and prince of angels, Heb. 1: therefore here the mediator is not Christ.

Thirdly, the old law was properly given through Moses, just as the new through Christ: therefore as Christ is the mediator of the new law and the New Testament, so Moses is of the old.

Fourthly, the Apostle teaches this in Heb. ch. 8, vv. 5 and 6, and ch. 9, vv. 15, 19, and 20.

Note this against the Innovators: for if Moses is called mesitēs, that is, mediator, without injury to Christ the Mediator — as Beza himself admits — mediator, I say, not because he was the conciliator, peacemaker, and redeemer of the Hebrews, but because he was their go-between with God: why may the Saints not, much more, be called our mediators, without injury to Christ the Mediator and Redeemer, who by their merits and prayers conciliate God's grace for us? It is indeed a marvel that the Innovators should so quibble over this name and cast a smokescreen and shadows before the people, when both as to the meaning and the matter itself, indeed even as to the name, as is plain here, the case is settled.

The sense therefore of the Apostle is, as if to say: The old law was given by angels and brought through Moses, but the new law through Christ Himself, who is God and man, and who, as in His divinity He gave the old law through Moses, so when He was born as man could by Himself abrogate the same, in order that, according to the promises made to Abraham, in his seed — that is, in Himself born from Abraham — He might bless all the Gentiles, that is, justify and save them.




Verse 20: A Mediator Is Not of One, but God Is One

20. Now a mediator is not of one, — but of two, namely of two peoples, namely of the Jews and of the Gentiles, Christ is the mediator, says Ambrose.

Secondly, "Christ as mediator is not of one" — namely nature, but of two, namely the human and the divine.

Thirdly, "the mediator (Moses) is not of one" — namely will, decree, and counsel, but is mutable, because he is man; God however in His will and promise is immutable. To this view Adamus inclines; but all these are remote from the phrasing of Scripture and from the mind and aim of the Apostle: therefore, etc.

Fourthly and better, "Christ is mediator, not of one," but of two — not of Gods, as if one were the Father, the other the Son, as Arius and Nestorius have invented: for God is one and the same, not two. Nor again is Christ the mediator of two, namely of God and of the angels, as though He should reconcile the angels to God, since the holy angels do not need this, and the demons, as damned, cannot be helped by it: but the mediator of two, or between two, namely God and men. As if to say and infer: Therefore not the law but Christ redeems us men, justifies us, and reconciles us to God. So Augustine, Theophylact, and Anselm.

Fifth, and most plainly, this seems to be the Apostle's intent: to expound the term "mediator," as if to say: The mediator of whom I spoke, Moses, "is not of one," but of two definite and determinate parties — namely of God and of the Hebrews. He was not, however, mediator of the Christians (to whom especially the blessing pertains — that is, the justice and salvation promised to Abraham); for the Hebrews Moses was mediator and interpreter; but God is one, not two. So in these words the Apostle does not press his argument except obliquely and as a beginning, but in unfolding them he plays upon an antithesis, namely setting in opposition the mediator, who is of two, against God, who is one — and on this latter point he places his chief weight, as I shall now show.

But God is one, — as if to say: There are not two gods, of whom the one is the God of the law and of the Jews, the other the God of Abraham and of the Christians, as the Manichees and Jews would have it; but there is one God of both Jews and Christians, the same Author of the Law and of the Gospel. And consequently this one and the same God, by the law which He gave to the Jews, did not wish to revoke His promise made to Abraham — namely concerning the blessing and the justice to be acquired through the seed of Abraham, that is, through Christ and faith in Christ and the Gospel. Otherwise He would have been inconstant and contrary to Himself, which it is impious even to think. But rather He gave the law in order that through it, as through a pedagogue, He might lead us to Christ, that from Christ we might obtain the blessing and the justice promised to Abraham. So one and the same God made Moses mediator between Himself and the Hebrews; now, the latter being recalled, He has made another, namely Christ, mediator between Himself and the Christians of all the nations, and through Christ has blessed and justified all the Gentiles, as He had promised to Abraham.

That this is the Apostle's meaning is clear from the parallel place in 1 Timothy 2:5, where from the fact that God is one God of all nations and of all men, he proves that He wishes all men to be saved, and from the same principle deduces that there is one mediator of God and men, the man Christ Jesus — as if to say: God wills not the Jews alone but also all the Gentiles to be saved. Again, not the Jews alone but also all the Gentiles, having fallen into sin, need a redeemer and a mediator. But he cannot be Moses, inasmuch as he was mediator of the Jews only; therefore it must be Christ. To Him therefore must Moses give place. For Christ is that seed of Abraham in whom God promised that all the Gentiles should be blessed. Thus Gennadius in Œcumenius, and after him Salmeron.




Verse 21: Is the Law Then Against the Promises of God?

21. Is the law then against the promises of God? — He meets an objection, as Jerome rightly notes — the occasion for which seems to have been given by verse 19, when he said: "The law was set down on account of transgression," or, as in Greek prosetethē, "was added, until the seed should come." For from this someone might gather: If the law was added to the promise and crept in as it were, it seems that it usurped to itself the office of giving life and justifying men — namely, that it might carry out what the promise contained, and discharge that office until Christ should come. For why else would it be joined to the promise? Why else would it forestall Christ? — unless, as you yourself say, on account of transgressions, that is, transgressions to be abolished through the living works of the virtues which the law prescribes, that we may be justified by them. But if this is so, then the law is contrary to the promises of God: for God promised this giving of life and justification to faith in Christ, not to the law; rather, by this very fact He excluded the law from this office.

That this is the meaning is clear from what follows. For excluding this question and objection he adds: "God forbid," that is, this cannot be said of the law. "For if a law had been given which could give life, then truly justice would be of the law" — as if to say: The law cannot give life; therefore it is not contrary to God's promises, which promise that spiritual life shall be given through Christ. The antecedent is proved thus: if the law could give life, it could also justify; but this it cannot do, because "the Scripture has concluded all under sin, that the promise by faith of Jesus Christ might be given to those who believe." So the law was given only that it might be our pedagogue unto Christ, that we might be justified by faith — as if to say: When I said that the law was set down on account of transgressions, I understood that it should restrain them by fear of punishment, lest they break out into external acts; not however that the law alone could check inward concupiscence by supplying the vital spirit of grace, by which with living love, with grace and with the Spirit, we might fulfill the law.

God forbid, q. d., says Anselm: It cannot happen that God would give a law which would be opposed to His own promises, for in that case God would be contrary to Himself; never has a subsequent law been opposed to preceding promises, but rather has continually admonished men to prepare themselves worthily to receive those promises from Christ and through faith in Christ. Thus far Anselm. Therefore the law is not contrary to the promise, but rather assists, establishes, and confirms it.

For if a law had been given which could give life, then truly justice would be of the law. — "To give life," that is, to bestow upon the soul life, namely justice. But since from this life he infers justice as something distinct, hence secondly and better, "to give life" is to make a man's works to be alive — which happens when a man performs vital works and actions of the virtues from the inward spirit of charity and grace. He argues from effect to cause, namely from a vital work to life or soul; for as it rightly follows, "This man eats, speaks, walks about; therefore he has soul and life," — so similarly, if the law could produce in us the vital works of the spirit, it would follow that it could likewise impart to us the very spirit of charity and grace, and justice itself. For the works of the spirit cannot be produced or exercised without the spirit, just as neither can the works of life without the soul.




Verse 22: The Scripture Has Concluded All Under Sin

22. But (justice is not from the law, because) the Scripture has concluded (that is, has declared, and pronounced by the authority of its own sentence) all (that is, all to be concluded) under sin, — this is, that all are sinners, guilty of sin, subject to sin. It is a Hebraism: a real verb is set in place of a mental or vocal one, according to Canon 36. He cites the Scripture which thus concludes and pronounces in Romans 3:9. Note: by way of intensification, instead of "every," he says "all things."

That the promise (the blessing promised to Abraham, that is justice, salvation, and inheritance) by (this is, through) the faith of Christ might be given to those who believe. — Thus Anselm.




Verse 23: Before the Faith Came, We Were Kept Under the Law Shut Up

23. But before the faith came, we were kept under the law shut up (as servants under discipline, in the custody and prison of the burdensome law, which by its punishments, as by bars and enclosures, restrained and held us back from sin) unto that faith which was to be revealed, — that is to say, that through the rebuke of the law, its threats and the showing of penalties, we might be formed, prepared, and might aspire to the faith, liberty, and justice that was to be given through Christ. Thus Anselm and Theophylact.




Verse 24: Therefore the Law Was Our Pedagogue in Christ

24. Therefore the law was our pedagogue. — "Pedagogue," that is, one who drives and leads a boy, says Jerome. Among the Greeks the term was used of a slave who would lead a boy wherever he went, took care of him, governed him, and who would by rods restrain his earliest age — wanton and inclined to vice — and would form him, imbue him with the disciplines fit for boys, and prepare him for higher things. Such was the law, which instructed, restrained, formed, and prepared the Hebrews as it were boys.

In Christ (in Greek eis Christon, unto Christ) that by faith (being reborn through it) we may be justified. — Beautifully by prosopopoeia he assigns the role of pedagogue to the law and to Moses, but the role of Father to faith and to Christ, because by faith in Christ we are reborn, and become children of Christ and of God; and from being little ones, such as we were under the law, we are suddenly as it were transformed into manly age, stature, and form.




Verse 26: For You Are All the Sons of God by Faith

26. For you are all (whether Jews, who were under the law as under a pedagogue, or Gentiles, who lacked this pedagogue, by this very fact, that you have believed through the faith of Christ) the sons of God. — Note: the conjunction "for," as a causal conjunction, signifies the reason why we are not under the law as under a pedagogue, namely because we are sons of God. For boys, since they are as it were slaves, as he says in chapter 4, verse 1 — nay rather, like animals and little beasts, which are governed by sense alone, they need a pedagogue; but those who have passed beyond this boyhood through faith in Christ and have been made sons of God have grown up into the perfect man. It would therefore be ridiculous to subject them, as if still infants and boys, to a pedagogue, that is, to the law: for it would be just as if, says Theophylact, when day has dawned, someone should refuse to look at the sun and look at a lamp instead. The Apostle expounds this further at the beginning of the next chapter. He pricks the Judaizers, as if to say: Christ, as a father, governs and brings us forward as adult sons; why then do you have recourse to the law and to Moses as to a pedagogue? Why do you again submit your hand, like boys, to the rod?

By the faith which is in Christ, — in Christ as the object; for to believe Christ, to believe in Christ, and to believe unto Christ are one and the same, as I said in chapter 2, verse 16.

For you are all the sons of God by faith. — Not by faith alone, but by faith declared and witnessed in baptism, as is clear from the next verse, and in other acts of faith. See Canon 3.




Verse 27: As Many of You as Have Been Baptized in Christ, Have Put on Christ

27. For as many of you as in Christ (that is, in the faith and baptism of Christ, not in that of Moses, not in the baptism of John the Baptist) have been baptized. — Note: he changes the first person to the second; for in the preceding verse he had said "we are not" (namely we Jews) under a pedagogue; but here in the second person he says "for you are all," because he passes from himself and the Jews to others, namely to the Galatians and the Gentiles.

You have put on Christ, — you have received in baptism the abundant grace, gifts, and virtues of Christ, and are clothed and wrapped in them as in a garment (for among the Hebrews "to put on" signifies to be copiously and abundantly steeped and imbued with something, as I said in Canon 28); namely, in such a way that you have been made partakers of the divine nature and sonship, and consequently of the divine operations, through which Christ may shine forth in you and in your conduct — "that your manner of life, as a splendid garment, may be the holiness of Christ and of Christianity," says Anselm.

Hence secondly, and better: just as matter puts on form, and the body puts on the soul as a substantial garment, that thereby its deformity, nakedness, and rudeness may be covered and adorned, so you in baptism have put on Christ through grace, that the Spirit of Christ may be as it were your form and soul; and consequently you have been brought back to one knowledge, composition, and sonship with Christ, so that, just as Christ is the Son of God by nature, so you may be sons of God by grace and adoption. Thus Chrysostom and Theophylact. For he wishes (as is clear from the explanatory "for") to prove that they are sons of God from this — that they have put on Christ, who is the Son of God by nature, and are one with Him, and as it were Christ Himself: concerning which I have spoken at 1 Corinthians 12:12.

Note the efficacy of baptism, in that it clothes us not only with grace and gifts but with Christ Himself, as the Apostle says, and thereby clothes and adorns us. What do the Novantes say to this — those who teach that baptism is a bare sign of the justice received through faith?

Beautifully concerning this baptismal garment of Christ — both inward and spiritual, and outward and corporeal — which most beautifully was once given to adults in baptism as a sign and symbol of the inward grace, S. Agnes in S. Ambrose, sermon 90, says: "He has adorned me with an inestimable bracelet, He has girded my right hand and my neck with precious stones, He has placed in my ears inestimable pearls, and surrounded me with sparkling and flashing gems; He has set a sign upon my face, that I may admit no lover but Himself; He has clothed me in a robe woven with gold, and adorned me with immense necklaces." And below: "Now I have received milk and honey from His mouth; now I am bound by His chaste embraces; now His body is joined to my body, and His blood has adorned my cheeks" — namely the Eucharist, which was once given to the baptized that they might be perfectly united and incorporated into Christ. To them likewise was given milk and honey as a symbol of the sweetness of Christ and of the Christian law, on which they were entering.




Verse 28: There Is Neither Jew nor Greek

28. There is neither Jew nor Greek. — Supply, "in Christ," as follows, that is, in Christianity, says Jerome. In baptism and in the faith of God already mentioned there is with God no difference of race, condition, or sex; but all — whether Jews or Greeks, that is Gentiles; whether slaves or free; whether male or female — are one mystical body, namely the Church, whose Head is Christ.

Secondly, and more fittingly, "one," or, as Chrysostom reads, "you are one man," that is: one form, one life and soul, as it were the garment already mentioned, one and the same figure — namely not of any angel but of Christ — you have all put on and possess, namely faith, charity, and the manners of Christ, so that you may all be seen to be one man, to be one Christ. Thus Chrysostom, Theophylact, and Anselm, who says: "You are one by the unity of faith and charity of Christ," — as if the Apostle were saying: The Jews have therefore nothing peculiar from Judaism by which they may invite you Galatians and other Gentiles to Judaism, since the Gentiles share as much from Christ and from Christianity as the Jews.




Verse 29: If You Are Christ's, Then You Are the Seed of Abraham

29. And if you are Christ's (namely as members of Him as Head, and as the mystical body of Him as Soul, already spoken of), then (just as Christ, so also you) are the seed (that is, the sons) of Abraham, — and consequently you are heirs of the blessing promised to Abraham, that is, of justice and salvation. Hence Ambrose reads the preceding words more clearly and openly thus: "If therefore you are one in Christ, then you are the seed of Abraham."
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Synopsis of the Chapter


He had promised the Jews at the end of the preceding chapter salvation through Cyrus. Now, since this was to come to them through the destruction of Babylon, He returns to that subject. He therefore introduces Babylon as a queen full of delights, luxury, and pride, ruling far and wide, and predicts that she will be cast from her throne and will undergo the lot of a vile, poor, and captive handmaid. Then He reveals the cause, namely her three sins. First, cruelty toward the Jews, verse 6. Second, pride and arrogance, verse 8. Third, divinations and enchantments, verse 9. Wherefore He predicts that her sorcerers and augurs will profit her nothing, but will be burned together with her.





Vulgate Text: Isaiah 47:1-15


1. Come down, sit in the dust, O virgin daughter of Babylon, sit on the ground: there is no throne for the daughter of the Chaldeans, for you shall no more be called soft and tender. 2. Take a millstone and grind meal; uncover your shame, bare your shoulder, reveal your legs, pass through the rivers. 3. Your shame shall be revealed, and your reproach shall be seen: I will take vengeance, and no man shall resist Me. 4. Our Redeemer, the Lord of hosts is His name, the Holy One of Israel. 5. Sit in silence, and go into darkness, O daughter of the Chaldeans: for you shall no more be called the mistress of kingdoms. 6. I was angry with My people, I polluted My inheritance, and gave them into your hand: you showed them no mercy; upon the aged you made your yoke exceedingly heavy. 7. And you said: I shall be mistress forever; you did not lay these things to your heart, nor did you remember your latter end. 8. And now hear these things, you delicate one, who dwell in confidence, who say in your heart: I am, and there is none besides me; I shall not sit as a widow, and I shall not know barrenness. 9. These two things shall come upon you suddenly in one day: barrenness and widowhood. All things have come upon you, because of the multitude of your sorceries, and because of the exceeding hardness of your enchanters. 10. And you had confidence in your wickedness, and you said: There is none that sees me. Your wisdom and your knowledge, these have deceived you. And you said in your heart: I am, and besides me there is no other. 11. Evil shall come upon you, and you shall not know its rising; and calamity shall fall upon you, which you shall not be able to expiate; misery shall come upon you suddenly, which you shall not know. 12. Stand now with your enchanters, and with the multitude of your sorceries, in which you have labored from your youth, if perhaps they may profit you, or if you may become stronger. 13. You have failed in the multitude of your counsels. Let now the astrologers stand and save you, they that gazed at the stars, and counted the months, that from them they might tell the things that shall come to you. 14. Behold they are become as stubble, fire has burned them: they shall not deliver their soul from the hand of the flame; there are no coals to warm them, nor fire to sit by. 15. So are they become to you with whom you have labored: your merchants from your youth, each one has wandered in his own way; there is none to save you.





Verse 1: COME DOWN (from your monarchical throne and pride, once a queen, now a captive handmaid), SIT IN THE DUST (like a slave), O VIRGIN DAUGHTER OF BABYLON, — that is, O Babylon, tender and delicate like a...


1. COME DOWN (from your monarchical throne and pride, once a queen, now a captive handmaid), SIT IN THE DUST (like a slave), O VIRGIN DAUGHTER OF BABYLON, — that is, O Babylon, tender and delicate like a virgin daughter.


See Canticle 18. Thus Judea, subdued by Vespasian, is depicted on a coin struck by him as a handmaid sitting on the ground. By Babylon he understands the Babylonians, men and women.


SIT ON THE GROUND. — St. Cyril reads, en to skotei, sit in darkness.


THERE IS NO THRONE FOR THE DAUGHTER OF THE CHALDEANS, — that is, for Babylon, which was born, that is, rebuilt, that is, restored, wonderfully enlarged and adorned by Nebuchadnezzar the Chaldean, so that she seems to be his daughter; for before him Nimrod, and after him Semiramis, first built Babylon: on which see Daniel chapter 4, verse 27.


Secondly, by a simple Hebrew idiom Babylon is called the daughter of the Chaldeans, that is, the Chaldean daughter. Daughter, because tender, as I said; of the Chaldeans, because she was situated in Chaldea. In a similar way she is called the daughter of Babylon, that is, the daughter Babylon, the city of Babylon. For we say: the city of the Venetians, of the Parisians, that is, Venice, Paris; the province of Spain, of Italy, of England, etc., that is Spain itself, Italy, England.





Verse 2: TAKE A MILLSTONE AND GRIND MEAL, — as if to say: You will be captured, O Babylon! You will be condemned to slavery and sent to the mill. For slaves and handmaids were formerly sent to grind at the mil...


2. TAKE A MILLSTONE AND GRIND MEAL, — as if to say: You will be captured, O Babylon! You will be condemned to slavery and sent to the mill. For slaves and handmaids were formerly sent to grind at the mill, as if to a prison workhouse. So Cyril. This phrase therefore signifies the most extreme, vile, and wretched servitude, as is known to captives among the Turks and Moors, and is evident from Exodus 11:5. The Hebrews, and from them St. Jerome, explain this differently, namely of violation and rape.


Morally, St. Gregory expounds all these things at length and in detail, and applies them to the sinful soul, Moralia 6, chapter 11, where among other things he says: "She is ordered to take a millstone and grind meal. A millstone is turned in a circle, and meal is produced. Now every action of this world is a millstone, which, while it heaps up many cares, turns human minds as it were in a circle; and from itself casts forth as it were meal, because the seduced heart always begets the most minute thoughts. She reveals her legs, because she makes manifest by what steps of desire she gapes after the profits of the world. She also crosses rivers, because she insatiably pursues the actions of this age which daily flow toward their end, and while she leaves some, she pursues others, as if she always hastens from river to river."


UNCOVER YOUR SHAME, — not of the pudenda, as St. Jerome explains, and Symmachus supports, when he translates: Uncover your silence, that is, what ought to be kept silent out of shame; but of the head and hair. For the Hebrew tsammat signifies this, Song of Songs 4:1, as if to say: You will be stripped of your hair and made bald, and thus your shame, namely your baldness, will appear. For this is what God threatened to the daughters of Sion, chapter 3:17: "The Lord will make bald the crown of the daughters of Sion." So Sanchez, who with Luis de Leon at Song of Songs 4:1, by tsammat understands the hair or locks veiling the eyes and falling over them.


Secondly, Forerius, Vatablus, and Forsterus more aptly translate the Hebrew tsammat as a binding, or band, by which the hair and curls are restrained from falling loose. Whence Forerius translates, unfold your band; Vatablus, undo your curls, so that with the band or fillet removed, the hair may fall disheveled and loose, as happens with captive handmaids, or rustic women, or mourners. Whence also the Septuagint translates: apokalypson to kalymma sou, reveal your covering; reveal, that is, strip and remove. For the root tsammat means to bind, as is evident from Lamentations chapter 3:53; and Forsterus shows this with many examples, although Pagninus would have it mean to cut off, to cut down. Tsammat therefore is a covering, namely a fillet, ribbon, or band veiling the hair, or the eyes and face. Whence our translator, at Song of Songs 4:1, after saying of the eyes: "Your eyes are like doves'," that is, clear and bright, adds: "Besides what is hidden within"; the Hebrew is tsamma, as if to say: Not only were the eyes, sight, and appearance of the bride elegant from their brightness, but also from "what is hidden within," that is, from the fact that the eyes were concealed beneath a veil (such as noble matrons wear, so that their forehead does not appear, and only their eyes look out through small openings, as through little windows); for from there they seemed to flash like gems or diamonds, and as if from an ambush to assail and wound the unwary: for they had the lights of their eyes so concealed.


BARE YOUR SHOULDER, — both for nakedness and disgrace, and so that you may receive the blows and lashes of the Persians on your bare shoulder and back. For this reason slaves in galleys sit with bare backs.


REVEAL YOUR LEGS, PASS THROUGH THE RIVERS, — as if to say: O Babylon, queen! You will put off your royal and long trailing robe, and put on short garments like a handmaid, so that you may cross on foot the channels of the Euphrates made by Cyrus, and other rivers, when you are led captive into Persia. So St. Cyril.





Verse 3: YOUR SHAME SHALL BE REVEALED. — "Shame," that is, shameful nakedness. Again, "shame," that is, hidden filth, vices, stains, and disgraces. For he alludes to women suffering from menstruation, venereal...


3. YOUR SHAME SHALL BE REVEALED. — "Shame," that is, shameful nakedness. Again, "shame," that is, hidden filth, vices, stains, and disgraces. For he alludes to women suffering from menstruation, venereal disease, or some other disgrace, stench, or vice, or who smell bad, who, to conceal this, are accustomed to wear splendid garments perfumed with musk, and to adorn themselves with them; but when this cosmetic and adornment is removed, their vice and disgrace appears. So Sanchez. For truly the poet said: "He who always smells good does not smell good afterward."





Verse 4: OUR REDEEMER. — These words are to be enclosed in a parenthesis. For the Prophet, having heard of God's vengeance upon the Babylonians, suddenly and incidentally flies to God in his usual manner, rejo...


4. OUR REDEEMER. — These words are to be enclosed in a parenthesis. For the Prophet, having heard of God's vengeance upon the Babylonians, suddenly and incidentally flies to God in his usual manner, rejoicing, as if to say: O Israel! He will execute this vengeance upon Babylon for our sake, so that our God may redeem and free us, whose name is the Holy One of Israel, that is, the God of Israel: for the name of God is Holy. Note here the affection of a benign Father in God toward the Jews; for before the Jews go to Babylon, He predicts their liberation and the destruction of Babylon, as though He could in no way be induced to chastise His Church and His people, unless He at the same time also determines in what way and when He will free them. So Forerius.





Verse 5: SIT IN SILENCE, AND GO INTO DARKNESS. — By silence and darkness, understand captivity and prison, or the state and place of the dead; for this in Hebrew is called duma, that is, silence, and the shado...


5. SIT IN SILENCE, AND GO INTO DARKNESS. — By silence and darkness, understand captivity and prison, or the state and place of the dead; for this in Hebrew is called duma, that is, silence, and the shadow of death. Whence also Virgil, Book 6 of the Aeneid: "O gods, to whom belongs the rule of souls, and you, silent shades, and Chaos, and Phlegethon, places widely silent in the night," etc. So Forerius.


Sanchez explains it differently, thinking that these words signify bereavement; for they allude to a matron once noble and glorious, who now, bereft of husband and children, loves darkness and solitude, and there surrenders herself to perpetual silence and anguish, as the Tragedians relate of Hecuba. St. John alludes to this, Apocalypse 18:7, speaking of the destruction of Babylon: "As much as she glorified herself and lived in delights, so much give her torment and mourning, because she says in her heart: I sit as queen, and am no widow, and shall see no mourning."





Verse 6: I WAS ANGRY WITH MY PEOPLE, — as if to say: I was angry with Israel because of its crimes, and therefore I handed them over to the Chaldeans to be chastised; but they did not chastise them, but slaugh...


6. I WAS ANGRY WITH MY PEOPLE, — as if to say: I was angry with Israel because of its crimes, and therefore I handed them over to the Chaldeans to be chastised; but they did not chastise them, but slaughtered them: therefore I also will not chastise them, but will slaughter them. Here He begins to assign the causes of the destruction of the Babylonians, and here gives the first, namely their cruelty toward the Jews.


I POLLUTED MY INHERITANCE. — "I polluted," first, that is, I declared it polluted through the punishments and captivity which I imposed upon it for its crimes. For thus "to pollute" is used for "to declare polluted," Leviticus 13:20, 25, 27, and 30. Secondly, "I polluted," that is, I exacted deserved punishments from what was polluted, or I polluted with punishment what was polluted by guilt; namely, I stained and marked it with filth, wounds, and blood. So Sanchez. Thirdly, "I polluted," that is, I transferred it from its own holy land to the land of idolaters, so that the people, once faithful and holy, would now be reckoned profane, defiled, and contaminated, because it dwells among the uncircumcised, profane, defiled, and contaminated. So Vatablus. For just as a priest was said to be profaned if he touched an unclean thing, so a holy thing (namely Israel) was considered profaned if it was handled by unclean persons. This sense is very apt. To which add fourthly, "I polluted," or profaned, "My inheritance," My hereditary people, namely


the Jews), that is, I exposed it, as a thing which has lost its sanctity and become public, common, and unclean, to the violence, injury, and slaughter of the unfaithful Babylonians. For the Hebrew chillel means to contaminate, profane, and make common a thing. For when it is holy, it is the property of God and cannot be applied to profane uses; but when it is defiled, it becomes public and common. Hence the Hebrews call "common" that which has lost its sanctity, which is unclean, profane, and polluted. Whence in Acts 10:15 Peter is told: "What God has purified, do not call common (that is, unclean)." And "to communicate," or to make common, is to defile, Mark 7:15: "The things that come out of a man, those are what communicate (that is, defile) a man." And verse 18: "Everything entering a man from outside cannot communicate him," that is, defile him. Similar are verses 20 and 23.


YOU SHOWED THEM NO MERCY. — Without mercy, O Babylon, you treated the Jews; hence in like manner you will be treated by the Persians. You did not spare the elderly, the children, the virgins, no rank, age, or sex, as is evident from Lamentations 5:11, nor will the Persians spare you. He mentions the elderly because grey hairs are venerable and pitiable, and are wont to extort reverence and mercy even from an enraged enemy.





Verse 7: AND YOU SAID: I SHALL BE MISTRESS FOREVER. — This is the second crime of Babylon and the cause of its destruction, namely pride and arrogance, and forgetfulness of God and divine providence (for this...


7. AND YOU SAID: I SHALL BE MISTRESS FOREVER. — This is the second crime of Babylon and the cause of its destruction, namely pride and arrogance, and forgetfulness of God and divine providence (for this usually accompanies pride); as if she were so strong in herself and sat upon so powerful a throne that she could be cast down from it by no force, no arms, not even by God.


YOU DID NOT LAY THESE THINGS TO YOUR HEART, — namely, that Israel was My people and My holy inheritance, and that I had handed them over to you only to be lightly chastised, not to be destroyed, and that if you did otherwise, I would likewise destroy you.


NOR DID YOU REMEMBER YOUR LATTER END. — In Hebrew, "of the latter end of that," that is, of those things, as if to say: You did not remember what was to follow after all that cruelty of yours (whence the translator learnedly, following the sense, renders it "your latter end"), as well as glory and pomp — namely that it would not last forever, as you boasted, but would shortly end and be converted into extreme disgrace and calamity. Whence the Septuagint translates, "you did not remember the last things."


Such is the astonishing thoughtlessness and imprudence of the children of this age, that they do not think about the future, that they do not look ahead to death, hell, and the last things, that they think their fortune, wealth, and joys will last forever.


So men live as if no death would follow,
And as if hell were an empty fable.


Rightly therefore will the demons mock them in hell: "O unhappy soul! You knew these things; and when you could easily have done so, you did not avoid them; you did not remember your latter end." We read these things, we believe them; and yet, as if they did not pertain to us, we pass them by, we enter upon the old ways, we do not change our habits and life for the better. O stupor! O blind! O senseless minds of men! And why? Because we do not weigh these things, do not penetrate them, do not grasp them, as the gravity of the matter demands; because with frequent and prolonged meditation we do not turn these things over in our mind, do not revolve them, do not vividly represent them to ourselves. You who are wise, therefore, meditate upon these things constantly. Remember your last things, and you will never sin. THINK UPON ETERNITY.





Verse 8: I AM, AND THERE IS NONE BESIDES ME, — as if to say: There is nothing in the whole world that is wealthy, beautiful, noble, splendid, and glorious that is not in me; there is nothing that anyone could...


8. I AM, AND THERE IS NONE BESIDES ME, — as if to say: There is nothing in the whole world that is wealthy, beautiful, noble, splendid, and glorious that is not in me; there is nothing that anyone could desire to see in the world, once they have seen me; in me is the sum of all elegance, felicity, wealth, delights, dominion, and glory. Truly, to say this belongs to God alone. Therefore a creature wrongly arrogates this to itself, and rightly deserves to be deprived of everything and destroyed. So Forerius.


Secondly, Sanchez thinks Babylon here calls and displays herself as a goddess. For thus God everywhere here calls Himself: "I am the Lord, and there is no other," chapter 43, verse 11; chapter 44, verse 6; chapter 45, verse 5; chapter 46, verse 9, as if to allude to Nebuchadnezzar, who wished to be worshipped as a god in the golden statue, Daniel 3:1, and to Belshazzar, whose words these were, chapter 14, verse 13: "I will ascend into heaven, etc., I will be like the Most High." Thus Rome was called by the Gentiles "the goddess of lands and peoples." And such is Babylon described, Apocalypse 17:5.





Verse 9: THESE TWO THINGS SHALL COME UPON YOU, etc., BARRENNESS AND WIDOWHOOD. — "Barrenness," that is, bereavement, as Vatablus translates, for this is the Hebrew sechol, as if to say: In one day you will be...


9. THESE TWO THINGS SHALL COME UPON YOU, etc., BARRENNESS AND WIDOWHOOD. — "Barrenness," that is, bereavement, as Vatablus translates, for this is the Hebrew sechol, as if to say: In one day you will be deprived at once of your children, that is, your citizens and inhabitants, with whom you were fertile and abundant, and you will be childless; and of your husband, namely King Belshazzar, and you will be a widow. For the king is, as it were, the husband of the state and the kingdom, and the state, when he is dead, is like a widow who has lost her husband, leader, guardian, and protector. So St. Cyril, Forerius, and Vatablus.


ALL THINGS. — In Hebrew, "in perfection," as if to say: A perfect and complete bereavement, as previously described, will come upon you.


BECAUSE OF THE MULTITUDE OF YOUR SORCERIES. — This is the third sin of Babylon and the cause of its destruction, namely that she was given to sorceries and enchantments, and to divination, especially that which is done by observation of the stars. Wherefore the Chaldeans became a proverb, and are the same as astrologers and horoscope-casters, who divine about each person's life and fate from the stars and horoscope. Whence Cato, Book 5, chapter 3: "Let no one wish," he says, "to have consulted an augur, a soothsayer, a diviner, or a Chaldean." And Cicero, Book 1, On Divination: "The Chaldeans," he says, "named not from their art but from the name of their nation, are thought to have developed through prolonged observation of the stars a science by which it could be predicted what would happen to each person, and under what fate each was born."


BECAUSE OF THE EXCEEDING HARDNESS OF YOUR ENCHANTERS. — For "hardness" the Hebrew is atsama, that is, strength or fortification. By which, first, Forerius understands density or compactness, namely that astrologers divine not from a single star, but from conjunctions of the stars and the density of constellations. For the name chabarim is said from conjunction or gathering together; for they were entirely occupied in observing and interpreting the conjunctions of the stars.


Secondly, Vatablus by strength understands the multitude of the enchanters.


Thirdly, better, our translator by strength understands hardness, for the multitude was already mentioned. For what is strong is hard; just as conversely, what is weak is soft. Now he understands the hardness by which the enchanters, flattering Babylon and promising her a perennial and invincible empire, fostered, strengthened, and hardened her in her arrogance and tyranny, so that she would dare anything and fear neither kings nor God. So Haymo. Therefore I understand hardness here not so much as passive but as active — the hardness by which the enchanters hardened the Babylonians with their false oracles. Whence follows:





Verse 10: YOU HAD CONFIDENCE IN YOUR WICKEDNESS (as if to say: You confidently perpetrated evils, you did not fear God, nor God's vengeance); YOU SAID (for): THERE IS NONE THAT SEES ME, — as if to say: Either H...


10. YOU HAD CONFIDENCE IN YOUR WICKEDNESS (as if to say: You confidently perpetrated evils, you did not fear God, nor God's vengeance); YOU SAID (for): THERE IS NONE THAT SEES ME, — as if to say: Either He does not see and does not know, or He does not care, or He cannot punish my crimes, nor cast me down from my empire. For thoughtlessness about, or the denial of, God and the providence of the avenging God is the origin of all crimes. Whence the Psalmist, Psalm 13:1, after saying: "The fool has said in his heart: There is no God," immediately adds the effect: "They are corrupt, and have become abominable," etc.


THERE IS NONE THAT SEES ME, — as if to say: There is no one who visits, inspects, examines, condemns, and punishes me and my crimes; for all these things are signified by "sees" through metalepsis. Otherwise the impious care little that they are seen; indeed, they often boast of their impiety before others and display it. Therefore to be seen, that is, to be visited and punished by a judge, is what they fear. So Haymo.


YOUR WISDOM AND YOUR KNOWLEDGE, THESE HAVE DECEIVED YOU, — your judicial astrology, your divination has deceived you. For you thought that the fates of human life and the state depended entirely on the stars; and since you did not see from the stars any evil threatening you, you feared nothing, as though you were safe. So Forerius.





Verse 11: EVIL SHALL COME UPON YOU, AND YOU SHALL NOT KNOW ITS RISING. — For "its rising" the Hebrew is sachra, that is, its dawn, that is, its rising. For the rising of the day is at dawn. He alludes to the Ch...


11. EVIL SHALL COME UPON YOU, AND YOU SHALL NOT KNOW ITS RISING. — For "its rising" the Hebrew is sachra, that is, its dawn, that is, its rising. For the rising of the day is at dawn. He alludes to the Chaldeans, who divined from the stars and their rising, and mocks them, as if to say: O astrologers! In the stars you did not see the storm threatening you, namely your evil and your destruction, and its rising, as if to say: You will suddenly be captured and devastated, O Babylon, so that you will not know whence this evil arises for you; you will be destroyed, and will not know by whom or how. For you feared nothing from the lowly Persians. You will be overthrown before you see the city shaken and invaded, before you know that evil is being created for you. The enemy will secretly penetrate the city through the fords of the Euphrates, and will occupy it before you know he has entered. You will marvel that the city was captured before it was besieged.


Secondly, Sanchez thinks there is an allusion to the king of the Persians, who, crowned with a crown distinguished by rays like the sun, was preceded by fire raised on a spear like a standard, like Lucifer or the dawn-bearer, as if to say: The Persians will be in the city and will occupy it before you see their standards, before you know they are approaching.


CALAMITY WHICH YOU SHALL NOT BE ABLE TO EXPIATE, — that is, to avert by expiation. The ancients used to propitiate the godhead through purifications, that is, expiatory victims, and forestall threatening disasters; but Babylon could not do this, as if to say: Your calamity is inexpiable and unavoidable; for God is inexorable, and He will make the Persians inexorable, so that they will not spare you for prayer or price. This is what He said at chapter 13, verse 12: "A man shall be more precious than gold."





Verse 12: STAND NOW WITH YOUR ENCHANTERS. — This is sarcasm, or hostile mockery, as if to say: Let your enchanters save you, "in whom you have labored," that is, whom you obtained with great labor and expense,...


12. STAND NOW WITH YOUR ENCHANTERS. — This is sarcasm, or hostile mockery, as if to say: Let your enchanters save you, "in whom you have labored," that is, whom you obtained with great labor and expense, over whom you sweated, to whom you entrusted yourself to be taught and governed from your tender years.





Verse 13: LET THE ASTROLOGERS SAVE YOU. — "Augurs" properly are those who divine the future from the chattering and flight of birds. Thence by extension of the word, all diviners were called augurs. Astrologers...


13. LET THE ASTROLOGERS SAVE YOU. — "Augurs" properly are those who divine the future from the chattering and flight of birds. Thence by extension of the word, all diviners were called augurs. Astrologers in Hebrew are called chabarim, that is, "conjoiners" or "combiners," who namely combine and conjoin the stars, and studiously observe the conjunctions, aspects, and oppositions of the heavenly bodies, and divine from them. So Forerius.


THEY COUNTED (in Hebrew modiim, that is, "those who make known," that is, predictors) THE MONTHS. — In Hebrew chodascim, that is, new moons, or the beginnings of months. For the Hebrews had lunar months, from one new moon to the next. Therefore the new moon was for them the first day of the month. It signifies therefore that these astrologers, from their stars, especially from the moon, that is from individual lunations and new moons (being renewals of the moon, and new conjunctions and oppositions with other stars), divined about future events, namely what prosperous or adverse thing would certainly happen to Jerusalem in that month. Thus our astrologers in their Ephemerides do not divine with certainty, but conjecture about the future from new moons (for at that time a notable change of things occurs; for the moon rules over sublunary things, and greatly affects and changes all corporeal things), and sometimes they hit upon the truth, sometimes they err: "For the stars incline, but do not necessitate."





Verse 14: THEY ARE BECOME AS STUBBLE, FIRE HAS BURNED THEM. — He calls fire the Persian devastation, which consumed everything like fire, and with actual fire burned Babylon, as if to say: In the conflagration...


14. THEY ARE BECOME AS STUBBLE, FIRE HAS BURNED THEM. — He calls fire the Persian devastation, which consumed everything like fire, and with actual fire burned Babylon, as if to say: In the conflagration of Babylon, everything and your astrologers will be so burned, like stubble, that they will leave no coals by which people


may warm themselves. Burned wood is useful; for it leaves coals, which are of use to people; but your astrologers will leave no coals at all; for they will be burned up and reduced to ashes. Therefore what is signified here is the utter devastation and complete burning of Babylon. So Hugo, Vatablus, Forerius, Adamus.


The Septuagint translates: you have coals of fire, you shall sit upon them, as if to say: Your astrologers were torches and coals, who set you on fire; they were the cause of your destruction and conflagration. Because therefore you believed them, you will sit upon them, that is, you will be burned with them. St. Jerome notes that this fire was more useful to the Babylonians than the sorcerers were, because, he says, "this fire calls them through pains and punishments to repentance; those lead them through error to pride."


THERE ARE NO COALS TO WARM THEM, — not the astrologers and augurs, for He has already said these are burned; but people, namely the neighbors. For "to warm them" is taken impersonally in the Hebrew manner.





Verse 15: YOUR MERCHANTS. — So He calls the astrologers, because they made profit and gain from their divination; of such Cicero says, Oration 4 against Verres: "A new astrologer, who took more account of chase...


15. YOUR MERCHANTS. — So He calls the astrologers, because they made profit and gain from their divination; of such Cicero says, Oration 4 against Verres: "A new astrologer, who took more account of chased silver than of the heavens." These therefore "wandered in their own way," that is, in their art and divination they "erred," because they falsely predicted prosperity for Babylon, and could not foresee or avert its destruction. And this "from your youth," because this art was born in you, O Babylon, and was as it were born together with you.


Others take "merchants" properly, as if it means that when they heard of the coming of the Persians, they abandoned the city and were dispersed to other trading centers. As if to say: Those who advanced you to these riches from your beginning will now flee, some to the East, some to the West, and will not help you. So Vatablus. St. John has something similar about merchants abandoning Babylon and mourning its destruction, Apocalypse chapter 18:11 and 15.


Forerius for "in his own way" translates "in his transit," and explains it thus, as if to say: Just as merchants who in every transaction, that is, exchange of goods, or in every contract and exchange, suffered loss, were deceived, and erred — driven by some evil spirit, or said to have engaged in trade under an unfavorable star — so your astrologers, who in every transit of the stars, calculation, application, counsel, and divination were deceived, destroyed both themselves and you. For Cicero also teaches that the Chaldeans observed the passages and movements of the stars.





Matthew XIII
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Synopsis of the Chapter

Christ explains the Gospel and its power, fruit, and impediments through various parables: First, of the seed and the sower, verse 3. Second, of the tares, verse 24. Third, of the grain of mustard seed, verse 31. Fourth, of the leaven, verse 33. Fifth, of the hidden treasure, the precious pearl, and the net cast into the sea, verse 43.




Vulgate Text: Matthew 13:1-58

1. On that day Jesus going out of the house, sat by the sea side. 2. And great multitudes were gathered together unto Him, so that He went up into a boat and sat; and all the multitude stood on the shore. 3. And He spoke to them many things in parables, saying: Behold the sower went forth to sow. 4. And whilst he sowed some fell by the way side, and the birds of the air came and ate them up. 5. And other some fell upon stony ground, where they had not much earth; and they sprang up immediately, because they had no deepness of earth. 6. And when the sun was up they were scorched; and because they had not root, they withered away. 7. And others fell among thorns; and the thorns grew up and choked them. 8. And others fell upon good ground, and they brought forth fruit, some a hundredfold, some sixtyfold, and some thirtyfold. 9. He that hath ears to hear, let him hear. 10. And His disciples came and said to Him: Why speakest Thou to them in parables? 11. Who answered and said to them: Because to you it is given to know the mysteries of the kingdom of heaven, but to them it is not given. 12. For he that hath, to him shall be given, and he shall abound; but he that hath not, from him shall be taken away even that which he hath. 13. Therefore do I speak to them in parables: because seeing they see not, and hearing they hear not, neither do they understand. 14. And the prophecy of Isaiah is fulfilled in them, who saith: By hearing you shall hear, and shall not understand; and seeing you shall see, and shall not perceive. 15. For the heart of this people is grown gross, and with their ears they have been dull of hearing, and their eyes they have shut: lest at any time they should see with their eyes, and hear with their ears, and understand with their heart, and be converted, and I should heal them. 16. But blessed are your eyes, because they see; and your ears, because they hear. 17. For, amen, I say to you, many prophets and just men have desired to see the things that you see, and have not seen them; and to hear the things that you hear, and have not heard them. 18. Hear you therefore the parable of the sower. 19. Whosoever heareth the word of the kingdom, and understandeth it not, there cometh the wicked one, and catcheth away that which was sown in his heart: this is he that received the seed by the way side. 20. And he that received the seed upon stony ground, is he that heareth the word, and immediately receiveth it with joy: 21. yet hath he not root in himself, but is only for a time: and when there ariseth tribulation and persecution because of the word, he is presently scandalized. 22. And he that received the seed among thorns, is he that heareth the word, and the care of this world and the deceitfulness of riches choketh up the word, and he becometh fruitless. 23. But he that received the seed upon good ground, is he that heareth the word, and understandeth, and beareth fruit, and yieldeth the one a hundredfold, and another sixtyfold, and another thirtyfold. 24. Another parable He proposed to them, saying: The kingdom of heaven is likened to a man that sowed good seed in his field. 25. But while men were asleep, his enemy came and oversowed tares among the wheat and went his way. 26. And when the blade was sprung up, and had brought forth fruit, then appeared also the tares. 27. And the servants of the goodman of the house coming said to him: Sir, didst thou not sow good seed in thy field? Whence then hath it tares? 28. And he said to them: An enemy hath done this. And the servants said to him: Wilt thou that we go and gather them up? 29. And he said: No, lest perhaps gathering up the tares, you root up the wheat also together with them. 30. Suffer both to grow until the harvest, and in the time of the harvest I will say to the reapers: Gather up first the tares, and bind them into bundles to burn, but the wheat gather ye into my barn. 31. Another parable He proposed unto them, saying: The kingdom of heaven is like to a grain of mustard seed, which a man took and sowed in his field: 32. which is the least indeed of all seeds; but when it is grown up, it is greater than all herbs, and becometh a tree, so that the birds of the air come and dwell in the branches thereof. 33. Another parable He spoke to them: The kingdom of heaven is like to leaven, which a woman took and hid in three measures of meal, until the whole was leavened. 34. All these things Jesus spoke in parables to the multitudes, and without parables He did not speak to them: 35. that it might be fulfilled which was spoken by the Prophet, saying: I will open my mouth in parables, I will utter things hidden from the foundation of the world. 36. Then, having sent away the multitudes, He came into the house; and His disciples came to Him, saying: Expound to us the parable of the cockle of the field. 37. Who answered and said to them: He that soweth the good seed, is the Son of Man. 38. And the field is the world. And the good seed are the children of the kingdom. And the tares are the children of the wicked one. 39. And the enemy that sowed them is the devil. And the harvest is the end of the world. And the reapers are the Angels. 40. Even as cockle therefore is gathered up and burnt with fire, so shall it be at the end of the world. 41. The Son of Man shall send His Angels, and they shall gather out of His kingdom all scandals, and them that work iniquity; 42. and shall cast them into the furnace of fire: there shall be weeping and gnashing of teeth. 43. Then shall the just shine as the sun in the kingdom of their Father. He that hath ears to hear, let him hear. 44. The kingdom of heaven is like unto a treasure hidden in a field, which a man having found, hid it, and for joy thereof goeth, and selleth all that he hath, and buyeth that field. 45. Again the kingdom of heaven is like to a merchant seeking good pearls. 46. Who when he had found one pearl of great price, went his way, and sold all that he had, and bought it. 47. Again the kingdom of heaven is like to a net cast into the sea, and gathering together of all kind of fishes. 48. Which, when it was filled, they drew out, and sitting by the shore, they chose out the good into vessels, but the bad they cast forth. 49. So shall it be at the end of the world: the Angels shall go out, and shall separate the wicked from among the just, 50. and shall cast them into the furnace of fire: there shall be weeping and gnashing of teeth. 51. Have ye understood all these things? They say to Him: Yes. 52. He said unto them: Therefore every scribe instructed in the kingdom of heaven, is like to a man that is a householder, who bringeth forth out of his treasure new things and old. 53. And it came to pass, when Jesus had finished these parables, He passed from thence. 54. And coming into His own country, He taught them in their synagogues, so that they wondered, and said: How came this Man by this wisdom and miracles? 55. Is not this the carpenter's son? Is not His mother called Mary, and His brethren James, and Joseph, and Simon, and Jude? 56. And His sisters, are they not all with us? Whence therefore hath He all these things? 57. And they were scandalized in His regard. But Jesus said to them: A prophet is not without honour, save in his own country, and in his own house. 58. And He wrought not many miracles there, because of their unbelief.




Verse 1: On That Day Jesus Going Out of the House, Sat by the Sea Side

The Syriac: Upon the shore of the sea. Christ, after He had as was His custom preached in the house, that is in the lodging which He had hired for His dwelling and His preaching at Capernaum, as I said at chapter 4, verse 13, dismissed the crowds so that they might attend to themselves and their affairs, and so that He might refresh Himself and His disciples with rest and food; soon, when He knew that the crowds, which were hanging upon His lips (being, as it were, enticed by His heavenly doctrine and spirit), would flow together in a greater number than the house could contain, He went out of the house to the most spacious shore of the nearby Sea of Galilee, and there preached by the parables that follow.




Verse 2: And Great Multitudes Were Gathered Together Unto Him

Because of the great number of the crowd, Christ went from the shore up into the boat, and from it, as from a pulpit, He preached to the innumerable crowd flowing about Him and occupying the seashore.




Verse 3: Saying, Behold the Sower Went Forth to Sow

And He Spoke to Them Many Things in Parables — that is, through parables, after the custom of that people and that age, as I said on Genesis 26 and following; as if to say, He spoke to them parabolically, that is, figuratively and obscurely.

Saying: Behold the Sower Went Forth to Sow — for sowing. The Arabic: that he might sow; the Greek, ὁ σπείρων, that is, the one sowing, or the sower. Note: fittingly the Gospel doctrine and preaching is compared to seed and to the harvest coming from it: for just as for a bodily harvest there is need of seed, earth, sun, rains and winds, so also there is need of similar things for the Gospel and spiritual harvest: for the seed is the word of God, or the Gospel and its preaching; the earth is the free will of each hearer; the sun is prevenient grace, illuminating and inflaming the free will, so that it may receive and digest the word of God, and from it produce the fruits of charity and all the virtues; the rain is the grace that waters, preserves, and promotes these good acts and motions of the will; the winds are temptations, which by agitating them more deeply root and strengthen them; finally, there is need of patience, in Greek ὑπομονή, that is, endurance in the labors and afflictions of ploughing, sowing, harrowing, weeding, etc., and of a long-suffering expectation of the harvest, that is, of the fruit and the reward.

Note: the end and scope, and so the sum, of this parable is that Christ teaches that He Himself is the sower, that is, the preacher of the Gospel in the earth, that is, among men, but with unequal fruit among different persons. First, for not all who hear the Gospel accept it and believe in it; — just as the seed, though sown in the earth, is not everywhere received: for example, in the way or beside the way where the ground is trodden and hard it strikes no roots. Second, not all who believe persevere in the faith, but some, when temptation persuades them, fall away; just as seed germinating in stony ground quickly withers at the sun's heat. Third, not all who persevere in the faith bring forth the fruit of good works; just as thorns choke the seed which otherwise springs up beautifully in good earth, so that it bears no fruit. Fourth, these things happen not through fault of the seed, that is, of the doctrine, but through fault of the earth, that is, of the hearers, and that a varied fault — some on account of stones, some on account of thorns: the stone is the flesh, the thorn is the world, the way is the well-worn habit of a secular and more licentious life, where the birds of the air, that is, the demons — swift as birds, most diligent and most voracious of souls — snatch away the seed that was heard, that is, the preached doctrine, from the memory and mind, while they divert those who dwell by the way, that is, men intent upon nature and natural prudence, upon common custom and manner of living, wanderers and idle and curious men, from consideration and penetration of the doctrine heard, and distract them to their accustomed vanities. Fifth, they receive the seed, that is the doctrine, in good earth, that is in a good heart, who begin to ruminate upon it and make progress in it; in the best earth, those who with all their strength apply themselves to its execution and to the perfection of virtues. Sixth, that seed bears a lesser fruit, another a greater, another the greatest, some thirtyfold, some sixtyfold, some a hundredfold, and this on account of a greater or lesser sowing, that is, of the preaching and illumination of spiritual things, and the influx of grace, or on account of the greater zeal, cooperation, and effort of free will with grace. This is the sum of the whole parable, from which it is easy to understand it and all its parts: wherefore let us briefly treat each one.

Morally: let the preacher with Christ — who, driven by the force of love, went forth from the house, nay from heaven and the bosom of the Father, into the earth — go forth from the house of contemplation into the field of preaching, that what he has drawn from God in prayer he may pour forth into the people with great spirit, going about cities and villages, and let him preach more by the example of a holy life than by word: "Let him offer an example to others, and let him be to them, as it were, an abundance of speaking, a form of living," says Saint Augustine, book IV of On Christian Doctrine, chapter 29. Again let him invoke God, that what he himself speaks in the ear, God may speak in the mind. For, as Saint Gregory says, book XI of the Moralia, chapter 5: "It often happens that, when the heart of the hearer is not filled with the grace of God because of sins demanding it, he is admonished outwardly in vain by the preacher. For every mouth is dumb that speaks, unless He cry interiorly in the heart who inspires the words that are heard."




Verse 4: And While He Sowed, Some Fell by the Way Side

And While He Sowed, Some (seeds, or grains of seed) Fell by the Way Side, and the Birds of the Air Came and Ate Them Up. — "By the way side," that is, on the edge or boundary of the field adjoining the road, which is continually trodden and trampled under the feet of travelers, and is therefore not fit for receiving seed, but exposes the seed bare to be snatched up by birds. There is a gradation: for from the less fit earth in which the seed is sown, it rises gradually to the less unfit, the more fit, and the most fit. For the most unfit earth for seed is that which, on the way or beside the way, is trodden under all men's feet; stony ground is unfit; better is good earth mingled with thorns; the best is that which is entirely earthy, rich and moist. Moreover, the way is a mind worn and dried up by evil thoughts, says Rabanus; for such a mind does not grasp, does not feel, does not understand the doctrine of the Gospel which is contrary to its accustomed desires, because it is entirely fixed on the enticements of the flesh. Whence the Interlinear Gloss: "Such," it says, "are they who are neither pricked by preaching nor begin to act well."




Verse 5: And Other Some Fell Upon Stony Ground

As if to say, Others fell upon stony ground, which, because they had there little earth and much rock, could not drive deep (Greek βάθος, that is, depth) roots; wherefore they at once began to bubble up and germinate, and sprang up before their time. Hence, being as it were precocious, they soon failed: "For what comes quickly, perishes quickly." He adds the reason.




Verse 6: And When the Sun Was Up, They Were Scorched

And When the Sun Was Up, They Were Scorched (Greek ἐκαυματίσθη, that is, they were burned up by heat or by the sun's heat, they perished by heat, both the seeds and the sprouts precociously bursting forth from them), and Because They Had No Root, They Withered Away. — For because they had a thin layer of earth, beneath which immediately there was rock, hence partly from lack of moisture and partly from the force of the sun reflecting its rays upon the rock, thus increasing and intensifying the heat, they were dried up and burned up. Moreover, the rock is the hardness of a stubborn mind, says Rabanus, in which there is no depth, that is, no depth of earth, that is, no deep pliancy of a soul obedient and trained in heavenly disciplines. Whence such persons delight only for an hour in the sweetness of the word heard and of the heavenly promise; but they do not fix the root of saving desire, and therefore by the heat of the sun — that is, the fervor of persecution — they are burned through impatience; because the word of God had not firmly clung to their mind, and so they dry up, that is, they lose the greenness of faith, says the Interlinear. Again Saint Chrysostom: "In souls which are rock, rich earth can be made; and which are the way, they can cease to be trampled; and the thorn, it can be destroyed. Christ spoke to all, even though He foresaw the future, so that He could say: What ought I to have done, and have not done? in which He teaches His disciples not to be slothful, even if many of their hearers perish."




Verse 7: And Others Fell Among Thorns

"Among thorns," that is, into earth producing thorns: among thorn bushes. "And they grew up," in Greek ἀνέβησαν, that is, they rose up, that is, they sprang up and spread out more quickly than the good seeds, which rise up gradually and slowly (for darnel grows easily, wheat with difficulty, and therefore the wheat is choked by the darnel), and so they choked them now as they were sprouting into stalks, both because they snatched away the moisture and nourishment from them through their roots, and because they deprived them of free air and of room to grow and spread themselves: these thorns Christ, in verse 22, interprets as riches.




Verse 8: But Others Fell Upon Good Ground

The Arabic: For one, a hundred; and for another, sixty; and for another, thirty. This disparity of fruit arises from the disparity both of the earth and of the cultivation. For rich earth, if well cultivated, brings forth from one grain a hundred grains; another less rich, sixty; another more barren, thirty. Moreover, the good earth is the faithful and devout conscience, says the Interlinear.

Note: only the fourth part or lot of the seed — namely, that which fell on good earth — bore fruit; for the remaining three lots of seed, namely those which fell by the way, upon stony ground, and among thorns, perished and bore no fruit; so from hearing a sermon few profit, but far more bear no fruit.




Verse 9: He That Hath Ears to Hear, Let Him Hear

Christ uses this phrase when the matter is obscure and symbolic, or arduous and difficult, in order to arouse the attention and zeal of the hearers. "Ears to hear," that is, has ears for hearing, he who diligently listens and attends to the words of Christ with this intent: that he may grasp and ruminate upon them, obey them, and carry them out in deed. For many listened to Christ out of curiosity, to hear something new, learned, lofty, elegant; but not to imprint what they heard upon their minds and put it into practice. Such had no ears to hear. Such still are many, who listen to sermons for their elegance or their learning, not that they may change their lives — concerning whom God says in Ezekiel, chapter 33: "Thou art to them, as a musical song, which is sung with a sweet and pleasant sound; and they hear thy words, and do them not."




Verse 10: Why Speakest Thou to Them in Parables?

As if to say, The unlearned crowds do not grasp parabolic and symbolic discourses; why then dost Thou multiply them to them? Why dost Thou not plainly unfold Thy meanings to them, that they may understand them?




Verse 11: Because to You It Is Given to Know the Mysteries of the Kingdom of Heaven

The Arabic: You have been given the knowledge of the mysteries of the kingdom of heaven, but they have not been given it. The reason why Christ spoke to the crowds in parables was that most of them were still incapable of the heavenly and Evangelical doctrine; or they did not believe, and some even mocked; the Scribes also together with their followers slandered Him and held Christ to be an impostor and false Prophet: wherefore they did not have "ears to hear," which Christ demanded in verse 9. But where there is no hearing, pour not out speech, says the Wise Man. Christ therefore tacitly stimulates them to put on ears to hear and to examine His discourses spoken in parables, and humbly, with zeal to obey, to beg Him for their explanation, and so to make themselves capable of Evangelical preaching. When they shall have done this, He promises that He will clearly explain the things which here He sets forth in parables.

Moreover, Christ indicates that this capacity for wisdom cannot be obtained by one's own strength, but must be suppliantly asked of God; for it is God's gift, which He has given to the disciples of Christ and denied to others, leaving them in their blindness and perfidy; as if to say: Yours, O Apostles, is this grace and happiness, that God has given you faith in Me, and that for this reason I plainly announce to you His mysteries, while to the rest I speak only in parables. For faith is the gift of God. Therefore give thanks to God continually for it, and pray to God for the others that He may equally give them ears to hear, as He has given them to you: for then I shall expound My parables plainly, as I expound them to you. Whence Mark 4:11 has: "To them that are without, all things are done in parables," that is, to the unbelievers, who are outside the faith and the Church, all things are spoken and done by Me parabolically, that is, obscurely through symbols and enigmas, lest they despise, deride, and cavil at them. For, as Bede says: "Not only those things which the Lord spoke, but also those things which He did, were parables, that is signs of mystical things," hidden from the unbelieving Scribes and Jews, according to that word: "Give not that which is holy to dogs, neither cast your pearls before swine," Matt. 7:6. Wherefore Mark adds: "That seeing they may see, and not see (not understand), and hearing they may hear, and not understand: lest at any time they should be converted, and their sins should be forgiven them;" as if to say: They are blinded and obstinate, and therefore they persist in their blindness and perfidy, nor do they admit the light of truth which I offer. And this blindness is the punishment of the preceding sins which they committed. All these things will become more evident from what follows.

Note: the word "that" (ut), when Mark says "that seeing they may see, and not see," signifies not cause and intention, but consequence and effect. For Christ in speaking parabolically did not intend positively to blind them, but only to permit that which followed from Christ's parables, namely that the Scribes and Jews, blinded by envy and concupiscence, though seeing so many miracles of Christ and hearing His heavenly wisdom, still should not believe, nor should they understand the things seen and heard; but they should bear themselves just as though they had not seen or heard them.




Verse 12: For He That Hath, to Him Shall Be Given

The Arabic: And he that hath something, it shall be given him, and shall be added; and he that hath not, etc. It is a maxim bearing the form of a proverb, as Salmeron, Franciscus Lucas, Maldonatus, and Jansenius note, and it is most true; for to the richer it is given, from the poor it is always taken away. For in a like manner God daily heaps new graces and benefits upon His faithful and elect (such as were the Apostles), that they may abound in virtue and sanctity; but from the unbelieving, ungrateful, and unworthy, whom He neglects and despises (such as were the Jews), He gradually takes away His gifts both of grace and of nature.

The sense is, first, as if to say: He who has faith shall be given the knowledge of the mysteries of the kingdom of God, for these cannot be known without faith; but he who has no faith, the good which he has shall be taken away from him; as if to say: To you, O Apostles, because you believe in Me as the Messiah, it is given constantly and plainly to hear from Me the mysteries of God and of heaven, by which you are carried away day by day more into hope and love of Him. But from the Jews and Scribes, who are unwilling to believe in Me as their Messiah, God will take away the slender knowledge and understanding they have of God and of heaven; nay, He will deprive them of the Church, the kingdom, the priesthood, the temple, the sacrifice, their fatherland, and every sacred and civil thing, so that — profane and perfidious — they will wander about the whole world, vagabond and wretched. So Saint Jerome, Euthymius, and Hilary, who expounds thus, as if to say: He who has faith will grasp the mysteries of faith. But the Jews, not having faith, lost even the Law which they had.

Secondly, as if to say: They who have ears to hear, that is, for hearing — namely those who bring to Me a sincere affection, that is, a pure desire and zeal for faith and truth, as you do, O Apostles, by the gift of God — to these I shall plainly open the heavenly truth, and shall constantly promote them on the way of virtue and spirit by which they may reach the kingdom of God. But those who do not have this pure desire for the truth, but indulge their lusts, superstitions, and errors, as you do, O Jews and Scribes, from these that little knowledge which they have of God and divine things shall likewise be taken away, and they shall become wholly blind; and therefore to you, O Jews, I Christ speak not plainly, but obscurely in parables, as follows: "For he who has a small spark of good and does not arouse and kindle it through the spirit and spiritual things, it must of necessity be extinguished," says Theophylact; for zeal is what advances the zealous in letters and likewise in virtues: if you take away zeal, knowledge and virtue, even that already acquired, will gradually fail. So Saint Chrysostom, Bede, Remigius, Saint Thomas, and others.

Thirdly, Saint Augustine, in book I On Christian Doctrine, chapter 1, expounds "hath" by "uses," and applies it to preachers; as if to say: The preacher who has doctrine — that is, uses the doctrine given to him by God, and vigorously preaches it and communicates it to others — him the doctrine and words which he speaks and preaches shall never fail, God suggesting them; but if one does not use his doctrine, gradually he himself will forget it and lose it. For thus "to have" is taken for "to use" in chapter 25, verse 29. So we find by experience that vigorous preachers, the more they preach, the more they abound in words and spirit, like fountains from which, as much water as flows out, just as much flows back in from elsewhere.




Verse 13: Therefore Do I Speak to Them in Parables

Behold, here Christ plainly opens the cause which He brought forward in verse 11, why He Himself spoke to the Jews and Pharisees in parables, namely because although they themselves had already previously refused to hear Christ openly teaching and preaching about repentance and the way to the kingdom of heaven — that is, to understand, to obey and to believe — and, though they saw His holiness and miracles, declined to recognize Him as Messiah from these signs and to worship Him. They deserved therefore that Christ should speak to them obscurely and by parables. For He was teaching in Capharnaum, where there were wealthy merchants, given over to their riches, luxury and pomp; others were Scribes and Pharisees, or their followers. These men scorned — nay, ridiculed and slandered — Christ's doctrine about heaven, about the contempt of wealth, about humility, poverty, repentance, and so on. For this reason Christ deliberately took refuge in parables, which they could not ridicule or slander since they did not understand them. He therefore spoke to them in parables, not because they were absolutely reprobate, but because they were unworthy, ungrateful, and incapable; for they had listened to Him as He taught and preached plainly and most clearly, more out of curiosity and a desire to slander than out of a desire to believe, as is clear from the previous chapter, verses 2, 10, 14, 24, 38, and chapter XI, verse 23, where Christ thunders the woe of eternal damnation upon the citizens of Capharnaum: "Thou shalt go down even unto hell; for if in Sodom had been wrought the mighty works that have been wrought in thee, perhaps it had remained unto this day." Thus Saint Hilary, Chrysostom, Euthymius, Theophylact and Bede. I admit, nevertheless, that among this crowd of unbelieving Jews there were mingled many who were good, or at least had mixed motives in their desire to hear Christ for the sake of their salvation; but because these were mixed in with the crowd of unbelievers opposing Christ, therefore along with them it was granted to them to hear only parables, so that from these, though they did not understand them, they might at least conceive admiration and reverence for Christ, which would then further move and urge them on. Indeed, as Saint Chrysostom says, Christ spoke in parables to all the Pharisees and Scribes, however malignant and obstinate, with this intention and this end: that He might instill in them a sincere desire to examine the parables, to believe in Christ, and to be saved, and might sharpen that desire once instilled; and that, having suffered a temporary blindness in the parables which they did not grasp, they might more eagerly seek the true Light, Christ, and demand from Him the explanation of the parables. And Mark intimates this, IV, 33, saying: "With many such parables He spoke to them the word, according as they were able to hear," namely, that those who could understand and grasp them should grasp them, while those who could not should be prompted to search out their explanation and to demand it from Christ.




Verse 14: And the Prophecy of Isaiah Is Fulfilled in Them

That is, you shall not understand that which you see and hear in Christ.




Verse 15: For the Heart of This People Is Grown Gross

He cites Isaiah, VI, 9 and 10, where for "grown gross" our Vulgate translates "blind," that is, "he shall blind" (the Chaldean has: "I make foolish the heart of this people"). The Hebrew is הַשְׁמֵן (husmen), which means "fatten, make gross the heart of this people, and burden its ears." Hence note that blinding, making gross, and hardening are attributed both to God, as the one who abandons a man already blinded, grown gross, and hardened, leaving him in his blindness and supplying him with its occasions; and also to the man himself, because properly and of his own accord he blinds himself, makes himself gross and hardens himself, while clinging tenaciously to his own darkness and vices, closing His eyes to the divine light, and stiffening and shutting the edge of his mind against the doctrine of Christ. Hence the Seventy on Isaiah VI, whom our Vulgate follows, reading the word husheman with different vowel points, translate in a clearer and more inward sense: "The heart of this people is grown gross" — that is, directly by itself, indirectly by God; especially since the preceding words signify that they were blinded against Christ not so much by God as by their own cupidity, pride, malice, hatred and envy. See what I said on Isaiah VI, 9 and 10, where I explained these things at length.




Verse 16: But Blessed Are Your Eyes, for They See

Take "eyes and ears" as meaning both those of the body and still more of the mind; as though He said: Blessed are you, O Apostles, because you draw the mysteries of the heavenly kingdom from Me through your eyes and ears, both the external eyes and ears of the body, and the inward ones of the soul; for with the eyes of the body you see My holy manners, gestures, mysteries, miracles; with your ears you hear My heavenly doctrines; but, what is far greater, with the eyes and ears of the mind, God enlightening it, you grasp, believe, and understand these same things, which the Jews do not do. For the soul, just like the body, has its own eyes and ears — nay, it is itself wholly eye and wholly ear, so as to be able to perceive and understand whatever is seen and heard.




Verse 17: Many Prophets and Just Men Have Desired to See the Things That You See

For, as Christ says in John VIII, 56: "Abraham rejoiced that he might see My day; he saw it and was glad." The voice and vow of Jacob is: "I will look for Thy salvation, O Lord," Genesis XLIX, 18; and of Isaiah XLV, 8: "Drop down dew, ye heavens, from above, and let the clouds rain the just: let the earth be opened, and bud forth a Saviour." This was the meaning, this was the desire of all the Patriarchs, of all the Prophets, of all the Saints of the Old Testament: to behold and to hear the Messiah, the Redeemer, Teacher and Saviour of the world.

It is reported that Saint Augustine had three wishes: first, to see Christ conversing in the flesh; second, to behold Rome triumphing in the splendor of the Empire; third, to hear Paul thundering from the chair. The same wish was — and still is — the wish of many.




Verse 18: Hear You Therefore the Parable of the Sower

Hear You Therefore the Parable (that is, the explanation of the parable) of the Sower.




Verse 19: Every One That Heareth the Word of the Kingdom and Understandeth It Not

Every One That Heareth the Word of the Kingdom (of heaven, namely, how great and of what sort it is, and by what ways and means it is to be obtained), and Understandeth It Not, There Cometh the Wicked One (ὁ πονηρός, that is, that wicked one par excellence, namely the devil), and Catcheth Away That Which Was Sown in His Heart: This Is He That Received the Seed by the Way Side. — Luke expresses this more clearly, VIII, 11: "The seed, he says, is the word of God. And they by the way side are they that hear; then the devil cometh, and taketh the word out of their heart, lest believing they should be saved."

Fittingly the Word of God, or the Gospel, and its preaching are compared to a seed and to sowing. First, because just as the word is scattered and sown from the mouth of the preacher, so the seed is scattered and sown by the hand of the sower. Second, just as the word is received by the ear and heart of the hearer, so the seed is received and conceived in the bowels of the earth, so that it may bring forth shoots. Third, just as the seed is the parent of all crops and fruits, so too the Word of God is the parent and cause of all good works. Fourth, as the earth without seed brings forth nothing but nettles, tares and thorns, so too the mind of man without the Word of God brings forth nothing but what is vain, vicious and harmful. Fifth, just as seed, in order to bear fruit, must be sown and received into soil that is neither hard nor stony, dry nor thorny, but soft, moist, pure and well-watered; so too the Word of God, in order to bring forth spiritual fruits, must be received by a heart that is soft, pliable, pure, and inclined toward virtue and piety. This is what James says, I, 21: "With meekness receive the ingrafted word." See what is said there.

Again, Palladius, book II of On Agriculture, title 35, to prevent seeds from being gnawed by moles, mice, ants, field-pests and locusts, suggests as a remedy that the seeds first be macerated in harsh and bitter substances. "Serpents," he says, "are driven away by almost any austerity, and harmful spirits are stirred up by the innocence of a strongly-scented smoke. Let us burn galbanum, or stag's horns, lily roots, goat's hooves. By this means all monstrous creatures are kept off." So too Pliny, book XIX, chapter 10, teaches that the chickpea keeps caterpillars off vegetables, and adds: "If the seed of vegetables is sown after being soaked in its juice (that is, of wormwood), they report that the vegetables will be subject to no animal." See him also on the faults and remedies of seeds, book XVIII, chapter 17, where among other things he says: "They think that seeds previously steeped in wine are less subject to disease." In like manner, in order that we may keep the seed of the Word and grace of God in our hearts unimpaired by the corrosion of sensual pleasures, it must be macerated by sobriety, fasting, penances, and other austerities of life; for these drive out from the mind every putrefaction and greedy seizing after delights.

Sixthly, just as the earth must be plowed, manured, harrowed, hoed, weeded, and so on, in order that the seed may germinate in it and bring forth fruit; so too the heart of men must be subjugated, purged, and cultivated by the laborious acts of penance, mortification, obedience, and other virtues, in order that the Word of God may in it bear fruit as Isaiah says, XXXII, 20: "Blessed are ye that sow upon all waters, sending thither the foot of the ox and the ass." See what is said there.

Seventhly, just as a seed, in order to sprout, needs rain, sun, and sky; so too, in order that the Word of God may take root in the mind and bring forth the shoots of good desires and deeds, it must be watered by grace and warmed by heavenly charity. This is what Isaiah says, LXI, 11: "For as the earth bringeth forth her bud, and as the garden causeth her seed to germinate; so shall the Lord God germinate justice (through the Word of the Gospel scattered by Christ and the Apostles), and praise before all the nations."

Eighthly, just as the seed once received into the earth must, in order to bear fruit, be loosened, broken, opened and die; so too the word in the heart of man, in order to bear fruit, must by meditation be loosened, broken down, ground up, and as it were die, and must likewise break down and mortify the heart itself — according to that saying of Christ: "Unless the grain of wheat falling into the ground die, itself remaineth alone; but if it die, it bringeth forth much fruit," John XII, 24. Again, in order that the earth may bring forth fruit from the seed, it must endure the plow, the harrow, rains, hail, winds, and the like; so also the faithful, in order to bring forth fruit from the Word of God, must endure many adversities.

Ninthly, the seed must first put down roots into the earth, then shoot forth into sprouts and branches, then blossom into flowers, and finally from these produce fruit; so too the Word of God must first be rooted in the mind, then bring forth the shoots of good thoughts and the flowers of good desires, so that at last it may produce the fruits of good works.

Tenthly, the entire force of a tree, shrub, and plant is in the seed; for from it the entire tree and plant and all its parts and members (which it has proportionally similar to the members of an animal and a man) come forth. For this reason many have judged that the seed is animated; and Aristotle hints at this, book II of On the Generation of Animals, chapter 1. For the seed, once cast into the earth, soon produces living shoots as though itself alive. In like manner, the entire force of virtue, perfection, and spiritual health — by which a man is made spiritual, holy, and perfect — is contained in the Word of God as in a seed: for this, unfolding itself and germinating in the mind, brings forth all the actions of all the virtues.

Eleventhly, different seeds produce different fruits: as the seed of the pear produces a pear, of the plum a plum, of the cherry a cherry, of wheat wheat, of barley barley, and so on; so too the different maxims of the Gospel produce different affections in the mind — the maxims of humility produce humility, those of patience patience, those of penance penance.

Twelfthly, just as for the generation of offspring father and mother come together; so for the production of fruit, seed and earth come together — but in such a way that the earth draws all its power of producing this or that fruit from the seed. In like manner, for a good work there come together the Word of God (both external and, still more, internal) and the free will of man, which must cooperate with the Word of God, but in such a way that it draws the entire power to produce a spiritual, supernatural and divine work — one pleasing to God and meritorious of eternal life — from God's Word and grace (as the Council of Trent teaches, session VI), just as it draws from free will the fact that the work is free, not coerced or necessitated. For the internal word, which God speaks in the soul, rousing and strengthening it to acts of penance, patience, charity, religion, and so on, is nothing other than the very grace of God, enlightening the understanding and strengthening the affection or will, and kindling it toward the divine works of the virtues. But this internal word — that is, this grace — God is accustomed to add to the external word of preaching, so as to animate it, as it were; for otherwise, without grace, it would be as it were inanimate, ineffectual, and unable to produce such great works. Therefore what the preacher speaks externally in the ear, God must speak internally in the heart in order that fruit may come forth.

Finally, just as from a stronger and more efficacious seed, and from better soil, a better fruit is produced — for example, better wheat, better barley — so too from more powerful preaching and God's grace, and more fervent cooperation of free will, is produced a more outstanding act of virtue, a work more excellent and heroic. Hear Pliny, book XVIII, chapter 24: "The best seed is of one year; two-year-old seed is worse, three-year-old worst of all, and beyond that sterile. The seed that has settled at the bottom of the threshing-floor is the one to be kept for sowing, for it is the best, being the heaviest; the best grain is that which is red and which, when broken with the teeth, has the same color inside; the worse kind is that which has more white within." Then he lays down the following laws of sowing. First: "in moist places sowing should be done more quickly; the reason is that the seed should not rot in the rain; in dry places more slowly, so that the rains may follow, lest the seed, lying long without germinating, perish." Second: "it is a matter of skill to scatter evenly. The hand should match the step, and always go with the right foot." Third: "seed must not be transferred from cold to warm places, nor from early-ripening to late-ripening ones." Fourth: "sow more in rich soil, less in poor." Fifth: "that oracle is to be observed, 'do not exhaust the crop,'" that is, lest you wear out all the fruit by excessive yield; for, as Columella says, "it is a fact that a field is emptied by excessive over-cropping." Sixth, Pliny adds: One must sow "when the moon is in Aries, Gemini, Leo, Libra, or Aquarius. Virgil orders wheat and spelt to be sown at the setting of the Pleiades, barley between the equinox and the winter solstice, but vetch, beans and lentils when Bootes is setting." All these things mystically apply to preachers of the Gospel in their sowing.

And Understandeth It Not. — He does not notice, does not grasp, does not penetrate the force and the meanings of the Word of God, because some other occupation, desire or care, or the devil himself, turns and draws away his mind to think of other things.

This Is He That Received the Seed by the Way Side. — That is, he received the seed of the Word of God, as though Christ said: This man — and his heart — is signified by that part of ground which, lying in the road or by the roadside, has received the sower's seed. Hence Vatablus, by hypallage, renders it thus: "This (seed) is what was sown by the wayside." For just as seed falling on the road or beside the road is rejected by the trampled and hard ground, and therefore, lying exposed upon the earth, is snatched up by the birds; so likewise the seed of the Word of God in a heart hardened by the habit of sinning is not received, but is immediately snatched away by the devil who drives the heart on to its accustomed sins. Such a man therefore, in reality, has the name, appearance, and form, not of a field but of a roadway, not of a hearer but of a despiser. For which reason every cast of the seed of the Word of God is absolutely in vain and wasted in him, inasmuch as he is so hard and unfit.

Moreover, the unsuitability of road-beaten earth for receiving seed is removed if the earth itself is well worked up, first with the plow and then with the hoe, so that it becomes soft and tender enough to conceive the seed: for plowing wears away the footpath, and a hedge closes the passage to those who tread it down; then let it be manured, but moderately and fittingly. For as Pliny says, book XVIII, chapter 23: "A field, if it is not manured, grows cold; if it is too much manured, it is scorched: it is better to manure often than beyond measure. The hotter the soil, the less manure is to be added — such is the principle." In like manner, the unsuitability of a heart hardened, as if by a callus, through a vicious habit for receiving the Word of God must be removed by compunction, which cleaves and softens the hardness of the heart; and by the hoe of continence, which breaks vicious desires and subjects them to right reason and to God's law.




Verse 20: And He That Received the Seed Upon Stony Ground

And He That Received the Seed Upon Stony Ground (that is, received the seed — for as the seed is said to be sown, so also the ground; but the seed in an objective, and the ground in a passive sense), Is He That Heareth the Word, and Immediately Receiveth It With Joy. — Vatablus: And what was sown on stony ground, this signifies the man who, and so forth.




Verse 21: Yet He Hath Not Root in Himself, but Is Only for a Time

This is the second condition of ground receiving seed, better than the one that went before. For the former, on the plainly hard road, cast back the seed; but this, having some soft earth, receives and conceives the seed, but only for a short time. The meaning, then, is as follows: Like ground sown on rock is the heart of that hearer who hears the Word of God and receives it with joy in his mind, conceives, ruminates upon, and approves of it, because he is delighted by its beauty, rectitude, equity, holiness, and the hope of attaining happiness — according to this saying: "The justices (laws and precepts) of the Lord are right, rejoicing hearts," Psalm XVIII, 9. Hence it quickly springs up into the blade — that is, into a devout affection toward the faith and the other works of piety. But, because in his heart he has little soil and more rock — that is, because he has more of a wicked custom hardened and petrified in his own pleasures than of an earthy inclination toward pious matters — hence the Word of God cannot strike a deep root in him; but he is "temporal" — that is, not constant in the faith, but "for a short time," as the Arabic version renders it, "he believes"; for when he perceives that the Word of God runs counter to his cupidities and the vices to which he has grown accustomed, he dashes away and rejects it as though it were hard and stony ground. Hence Luke says, VIII, 14: These are they "who believe for a while, and in the time of temptation fall away" from the Word and the faith of God — or at least from the law which the faith commands him to follow. Therefore, when tribulation arises from private persons, or persecution from public magistrates who threaten to take away from him, on account of the Word and faith of God, his life, wealth, pleasures, or honors — things to which he has grown accustomed and to which he is bound by love — he is presently scandalized, that is, as the Syriac has it, offended; and being offended, he draws back from the faith or from its profession and practice, and, as Luke says, "departs," fails, apostatizes.

Saint Gregory gives an example, homily 45 on the Gospels: "The stony ground, he says, had no moisture; because that which had sprouted up, it did not lead through to the fruit of perseverance. For many, when they hear the word against avarice, detest that same avarice and praise contempt for all possessions; but soon, as soon as the mind sees something it craves, it forgets what it had been praising. Many, when they hear the word against lust, not only do not desire to commit acts of uncleanness of the flesh, but are even ashamed of those already committed; but soon, as soon as some form of the flesh appears before their eyes, the mind is caught up into desire, as though nothing had ever been deliberated against these very desires; and it does things worthy of condemnation which, whatever it remembers it has done, it has itself already condemned. Often we are pricked with compunction against our faults, and yet, after the weeping, we return to the very same faults."




Verse 22: And He That Received the Seed Among Thorns

And He That Received the Seed Among Thorns (that is, who received the seed of the Word of God), Is He That Heareth the Word (Vatablus: The seed which was sown among thorns signifies the man who, and so on), and the Care of This World, and the Deceitfulness of Riches, Choketh Up the Word, and It Becometh Fruitless. — This is the third lot and condition of ground receiving seed, and better than the second in the degree that thorns present less impediment to germination than stones do. This ground therefore notes the heart of a hearer which is overgrown, as it were with thorns, by riches and worldly cares; for these dash down and choke the sprouting seed of the Word of God before it can bring forth the ripe fruits of the virtues.

Note: riches are aptly compared to thorns, because, like thorns, they distract, prick, and torment the mind, so that a rich man is often not at leisure to think about divine matters. Hear Rabanus: "They are rightly called thorns, because with the stings of their own cares they lacerate the mind, and, as though by strangling it, do not allow it to bring forth the spiritual fruits of the virtues."

And Saint Gregory, homily 15 on the Gospels: "Who would ever have believed me, if I had wished to interpret 'thorns' as meaning riches — especially since thorns prick, whereas riches delight? And yet they are thorns, because with the stings of their cares they lacerate the mind, and when they drag it all the way down into sin, they draw blood as though from an inflicted wound."

The Care of This World, — that is, of worldly and temporal affairs: for example, concern for a wife, children, household, station, office, or rank which one has, or which one seeks for oneself or for one's own. This, like a thorn with its prickles, lacerates the mind — that is, distracts, disturbs, bites, wounds, gnaws at it — according to the line: "Love is a thing full of anxious fear"; whereas, on the contrary, the care of salvation and of divine things gathers, calms, heals, and quickens the mind.

Hear Saint Gregory, homily 15: "They choke, because with their importunate cares they strangle the throat of the mind; and while they do not allow any good desire to enter the heart, they kill, as it were, the passageway of the vital breath. It should also be noted that there are two things that He joins to riches — namely, cares and pleasures — because they assuredly both weigh down the mind through anxiety and dissolve it through the tide of enjoyment."

The Deceitfulness, — that is, the seductiveness of riches; riches are themselves deceitful, because they seduce the mind away from God and from salvation toward vain and hurtful wealth, which is the cause of many sins and often of damnation, pursued by fair means and foul. They are called deceitful because they do not deliver what they promise — namely, pleasure and delight, as the Interlinear Gloss says — nay rather, instead of this they often call down upon a man the eternal punishments of hell. Hear Saint Jerome: "Riches are flattering, doing one thing and promising another. The possession of them is a slippery thing, since they are carried here and there, and with an unsteady step either desert those who have them, or flood in upon those who do not. Hence the Lord too declares that the rich enter the kingdom of heaven with difficulty, because riches choke the Word of God and soften the rigor of the virtues."

And Saint Gregory, homily 15 on the Gospels: "They are deceitful, he says, because they cannot remain with us for long; they are deceitful, because they do not drive out the poverty of our mind. But the only true riches are those that make us rich in virtues. Therefore, dearest brethren, if you desire to be rich, aim for the heavenly kingdom. If you love the glory of high station, hasten to be enrolled in that supreme court of the Angels."




Verse 23: But He That Received the Seed Upon Good Ground

But He That Received the Seed Upon Good Ground (that is, received the seed of the Word of God), Is He That Heareth the Word, and Understandeth, and Beareth Fruit; and Yieldeth One a Hundredfold, Another Sixty, and Another Thirty. Understandeth It (he considers it with his mind, ruminates, penetrates, proves, tastes, and retains it), and Bringeth Forth Fruit — both of good works, which the Word and the Law of God command or counsel to be done, and of the corresponding reward and glory in heaven. Whence Luke adds, "in patience," in Greek ἐν ὑπομονῇ, that is, in long-suffering — namely, after the manner of a farmer, waiting long after the sowing of good works and the labors of patience, hoping and expecting from them the fruit and the harvest of the heavenly reward. "Good ground," says Saint Gregory, homily 13, "yields its fruit through patience. The grape is crushed under the heels and flows into the savor of wine; the olive, pressed by its bruisings, abandons its amurca (its lees) and fattens into the liquor of oil; by the threshing of the floor the grains are separated from the chaff, and cleansed, they come through to the barn," and so on.

Hence Saint Bonaventure, on Luke chapter 8, says that the good hearer hands himself over entirely to the Word of God, together with all the powers of his soul — namely, the intellect, the will or affection, the memory, the faculty of acting, and the faculty of suffering. He hands over the intellect and the will, because he receives the word into a good and best heart; the memory, because he retains the word; the faculty of acting and suffering, because he brings forth fruit in patience. On the contrary, bad hearers, says Hugh, store the Word of God like wheat on the threshing-floor — that is, in notebooks and books, never sowing it and never eating from it; and for that reason they will never reap, and so on.

And Yieldeth (fruit) — One a Hundredfold, Another Sixty, and Another Thirty. — The Syriac has: And one (the man who has been sown, that is, who has received the seed of the Word of God, by the power of that seed brings forth) a hundred, another sixty, another finally thirty. "It should be noted," says Saint Jerome, "that, just as in the bad ground there were three diversities — namely, by the wayside, on stony and on thorny places — so in the good ground there is a threefold diversity: the hundredfold, the sixtyfold, and the thirtyfold fruit. And in the former, or even in this latter, the substance is not changed, but the will; and it is the hearts of both unbelievers and believers that receive the seed."

Further, the hundredfold fruit of the Word of God is called the greatest, just as the greatest fruit of a seed is when, from one grain or one measure, a harvest of a hundred grains or measures is gathered — as Isaac gathered, Genesis XXVI, 12. The sixtyfold fruit is called middling and average; the thirtyfold, great but at the lowest level; for this is precisely and literally all that Christ here intends. A definite number is set down for an indefinite one; otherwise He might have added: "one brings forth fortyfold fruit, another twentyfold, another fiftyfold," and so on. Hence from this passage, against Jovinian and Calvin, the inequality of merit — and consequently of the heavenly reward of good works — is rightly proved. So Saint Chrysostom, homily 45; Saint Augustine, On Virginity, chapter 46; Nazianzen, oration 28, which is to Maximus; and others.

But the Fathers, whatever Calvin may sneer or cry out, truly apply these specifically to different states of life. First, Saint Jerome here and in book 1 Against Jovinian; and Saint Athanasius in his Letter to the monk Ammon; and others, assign the hundredfold fruit to virgins, the sixtyfold to widows, and the thirtyfold to upright and holy married couples.

Secondly, Saint Cyprian, in his book On the Habit of Virgins, and Saint Augustine, in book I of the Gospel Questions, Question IX, volume IV, ascribe the hundredfold fruit to martyrs, the sixtyfold to virgins, and the thirtyfold to married people. Hear Saint Augustine: "I hold that the hundredfold belongs to the martyrs, on account of the holiness of their life or the contempt of death; the sixtyfold to virgins, on account of their leisure from destruction, because they do not fight against the custom of the flesh — for leisure is wont to be granted to sexagenarians after military service or after public duties; the thirtyfold to the married, because this is the age of fighters, since they have the sharper conflict, not to be overcome by lusts."

Thirdly, the author of the Opus Imperfectum here, homily 31, gives the hundredfold to the martyrs; the sixtyfold to those who follow voluntary poverty and the Evangelical counsels; the thirtyfold to those who are content with the mere observance of the commandments.

Fourthly, Euthymius and Theophylact give the thirtyfold to beginners, the sixtyfold to the proficient, and the hundredfold to the perfect. So too Nazianzen, in oration 28: "From the thirtyfold, he says, progressing to the sixtyfold, he has proceeded to the hundredfold, so that, continually making new advances like Isaac in Genesis XXVI, he may at last become great, walking from virtue to virtue (Psalm LXXXIII) and singing the Songs of Ascents, setting ascensions in his heart."

Fifthly, Remigius: "The seed," he says, "bears thirtyfold fruit when it begets a good thought; sixtyfold, when good speech; a hundredfold, when it leads to the fruit of a good work."




Verse 24: The Kingdom of Heaven Is Likened to a Man That Sowed Good Seed in His Field

Another Parable (the Syriac adds: enigmatically) He Proposed to Them, Saying: The Kingdom of Heaven Is Likened to a Man That Sowed Good Seed in His Field. — That is, what takes place in the kingdom of heaven is similar to what takes place in a field, when someone sows it and his enemy over-sows it with tares. Whence Mark, IV, 26, has it thus: "So is the kingdom of God, as if a man should cast seed into the ground, and should sleep," etc. For the whole parable is compared to the whole thing signified, not part to part: otherwise the sowing man would properly not be like the kingdom, but like the king of heaven. There is a similar comparison in the same chapter XI, 16. See Canon 26.




Verse 25: But While Men Were Asleep, His Enemy Came and Oversowed Tares

As though to say: By night, while men are sleeping, in secret from everyone his enemy came, who, envying the happiness and the happy crop of his rival that was springing up so prosperously, sowed tares over it in order to destroy it. The phrase "while they were asleep" is added for the elegance of the parable; for envious men are accustomed to plot these frauds and these damages while others are asleep. As though He said: When a favorable time seemed to the rival for the crop to be spoiled, which is wont to happen when the husbandman sleeps, then he comes secretly and scatters the tares. Symbolically: Saint Jerome and Saint Augustine, Question XI on Matthew, take this sleep to mean the negligence and carelessness of the bishops and pastors of the Church, or the death of the Apostles; for taking this occasion, heretics and the impious sowed the tares of their heresies and crimes. Hence let the faithful, and especially pastors, morally learn to watch and keep guard over both their flock and the wolves, lest they sow tares. To these in the first place applies the saying: "The life of mortals is a watch." For, as another says: "To sleep more than to watch is the life of dormice, not of men."

Tares (Zizania). — In the Hebrew Gospel one finds חרולים charulim, that is, nettles, thistles. Moreover, zizania is a Gospel word, unknown to Cicero and Demosthenes, signifying darnel and every impure plant that spoils and adulterates a crop — such as wild oats, according to Virgil's Georgics I: "Unhappy darnel and barren wild oats dominate." For avenae (wild oats) are so called as though from avidae (greedy), from their greed to occupy everything — just as habenae (reins), which are the restraints of horses, are named from habendi potestas (the power of holding), as Agratius says. Every impurity in seed is called zizania, says Saint Augustine, Questions on the Gospel according to Matthew. Tertullian, in his book On Prescription against Heretics, ch. XXXI, interprets zizania as wild oats: "The parable," he says, "first establishes the good seed of wheat sown by the Lord, but afterward introduces the adulteration of barren hay — the wild oats (the tares) — brought in by the enemy, the devil;" whence he concludes: "that the later offspring" of heresy "is to be assigned to falsehood." Hence, in his book On the Soul, ch. XVI, he calls the sower of the tares "the over-sower of wild oats, and the nocturnal interpolator of the wheat crop." Hear Saint Isidore, Etymologies book XVII, ch. IX, at the end: "Zizania, which the poets always call unhappy darnel, because it is useless and unfruitful; foenum (hay) is so named because flame is nourished by it; for φῶς means flame. We call a bundle of hay a manipulus (handful), and it is called manipulus because it fills the hand."

The tares, then, are darnel hostile to crops and whatever is contrary to wheat. Hear Pliny, book XVIII, ch. XVII: "For darnel and caltrops, and thistles and burs, no less than brambles, I would reckon among the diseases of crops rather than among the plagues of the earth itself." The etymologist wishes ζιζάνιον to be said as it were σιτιζάνω, because it sits beside the crops and grows up together with them; for σῖτος means wheat, and ζάνω means "I sit beside." Others prefer it to be a Syriac word; for the Syriac here has זיזני zizane; the Arabic זואן zauan; and in Chaldaic ב means to nourish, and דו means species or figure. For it has the appearance of an edible grain, but is not such. However, the Syriac and Arabic were translated from the Greek Gospel; whence they graecize and often adopt Greek words, as here they adopt zizane, which is clearly derived from the Greek ζιζάνια, it seems — and thus this word seems to be Greek rather than Syriac. The French call it ivraie, the Saxons dolck, the Germans droncaert, because it intoxicates: for it produces in those who eat it dizziness, stupor, and a kind of drunkenness. Hence the tares mystically signify heretics and sinners, especially those who by word or example spoil and corrupt others, as Saint Augustine, Saint Chrysostom, Saint Gregory, and others teach; for the tares harm the wheat and choke and kill it, both because they suck out the nourishment — namely the juice of the earth — and snatch it from the wheat; and because by their bitterness and malignity they infect, corrupt and strangle the earth, and consequently the wheat that springs up from it. This is Christ's second parable of the tares, by which He tacitly rebukes the Scribes and Pharisees, His rivals, who over their seed of the word of God — that is, over the Gospel preaching — kept sowing the tares of calumnies, saying that Jesus was opposing Moses, not keeping the Sabbath, associating with sinners and prostitutes, having familiarity with the demon, and casting out demons in Beelzebub, etc.; by which they concluded that Jesus was not the Messiah, but a magician and impostor, and so they turned the people away from Him and from His Gospel, which they were eagerly listening to, and they crushed and choked the good seeds of faith and piety and the desires cast by Christ into their hearts. Therefore they themselves were the tares, that is, the wicked seeds of the devil.




Verse 26: But When the Blade Was Sprung Up, Then Appeared Also the Tares

For the first shoots of the tares and of the wheat are alike, so that one cannot be distinguished from the other; but when they have grown, then by their dissimilarity they betray themselves, so that you can easily tell the tares from the wheat.




Verses 27-29: The Servants Came and Said, Didst Thou Not Sow Good Seed?

For the tares entwine and intertwine themselves with the roots of the wheat, so that if you wish to pluck them up, you must pluck up the wheat as well.




Verse 30: Suffer Both to Grow Until the Harvest

"To grow" — in Greek συναυξάνεσθαι — that is, to grow together, to increase equally. "Gather up" — after the crop has been reaped, separate the tares from it that they may be burned; for it would be too long and laborious before the harvest to reap or pluck one by one the tares scattered here and there among the crop. This is the parable, which Christ will explain in verse 37.




Verses 31-32: The Kingdom of Heaven Is Like to a Grain of Mustard Seed

31. Another parable He proposed unto them, saying: The kingdom of heaven is like to a grain of mustard seed, which a man took and sowed in his field. [Luke 13:19; Mark 4:31.]

Verses 31, 32. Which Is Indeed the Least of All Seeds: but When It Is Grown, It Is Greater Than All Herbs, and Becometh a Tree, So That the Birds of the Air Come and Dwell in the Branches Thereof. — The Arabic version: so that the birds of heaven are shaded beneath its branches. This is Christ's third parable, of the grain of mustard seed, whose occasion and cause Saint Chrysostom assigns: "Because the Lord had said," he says, "that of the seed three parts perish and one is saved, and among that which is saved again, much loss is suffered on account of the tares which are oversown; lest they should say: Who then will the faithful be, and how many? consequently He removes this fear by the parable of the grain of mustard seed, and therefore it is said: He proposed to them another parable, saying: The kingdom of heaven is like to a grain of mustard seed, which a man took," etc.

You will ask first: What here is called the kingdom of heaven, which is like to a grain of mustard seed? First, Saint Hilary here, in Canon 13, understands Christ Himself: "To a grain of mustard seed," he says, "the Lord compared Himself, most sharp and the least of all seeds, whose virtue and power is kindled by tribulations and pressures. This grain therefore after it had been sown in the field, that is when He was seized by the people and handed over to death, was buried in His body as in a field by a certain sowing, and grew beyond the measure of all herbs, and exceeded all the glory of the Prophets. For in place of an herb, the preaching of the Prophets was given as to a sick Israel; but now the birds of heaven dwell in the branches of the tree raised from the ground on high: namely the Apostles, extended by Christ's power, and we understand them as overshadowing the world in the branches, to whom the Gentiles will fly in hope of life, and harassed by the whirlwind of breezes, that is by the spirit and breath of the devil, will rest as in the branches of the tree." Thus also Saint Gregory, Moralia Book XIX, chapter XI, whom hear explaining this whole parable part by part concerning Christ: "For He Himself is the grain of mustard seed, who planted in the burial of the garden, rose up a great tree. For He was a grain when He was dying; a tree when He was rising. A grain through the humility of the flesh; a tree through the power of majesty. A grain, because we saw Him, and there was no comeliness; but a tree, because beautiful in form above the sons of men. The branches of this tree are the holy preachers. And let us see how widely they are extended. For what is said of them? Their sound has gone forth into all the earth, and their words unto the ends of the world. In these branches the birds rest, because the holy souls, who lift themselves on certain wings of virtues from earthly thought, breathe again from the weariness of this life in their sayings and consolations." Saint Augustine has similar things, Sermon 33 On the Saints.

You will say, how can Christ be called the kingdom of heaven, since He Himself is not the kingdom, but the King of heaven? The answer is: As the king is as it were the head in the kingdom, so the kingdom in turn is as the body in the king, as in its head. Wherefore the king represents the whole commonwealth and kingdom. Hence according to the rule of Tichonius, often in Scripture the things which belong to the Church (which is the kingdom of Christ) are attributed to Christ, and vice versa. The answer is second: The sense is plain, as if to say: Similarly it is handled in the kingdom of heaven, as if someone in it, as in the field of God, should sow a grain of mustard seed, that is Christ, who grows most high and spreads Himself everywhere. We heard a similar phrase in verse 24.

Second, more plainly and fittingly, the kingdom of heaven and the grain of mustard seed is the Church, especially the primitive Church, so Saint Chrysostom; or faith, as Saint Augustine would have it; or rather the Gospel and Evangelical doctrine (although all these come back to almost the same thing), as Saint Jerome, Saint Ambrose, Bede and others would have it: for He first compared it to the seed, verses 3 and 24; second, to the grain of mustard seed, this verse; third, to leaven, verse 33; fourth, to a treasure hidden in the field, verse 44; fifth, to a precious pearl, verse 46; sixth, to a net cast into the sea, verse 47. This is called the kingdom of heaven, because through it God reigns in us and leads us to His kingdom in heaven.

You will ask second: Why is the Gospel compared to a grain of mustard seed, and what are the analogies between them? Answer. The first is, that Christ by this parable intends to signify the immense power, fruit and propagation of Evangelical preaching, inasmuch as it began with Christ from a slender beginning, and through a few Apostles spread into the whole world. For the grain of mustard seed is "the least of all seeds," that is of all seeds, as the Syriac and Arabic have it. In Greek, μικρότερον πάντων σπερμάτων, that is less than all seeds: less, that is the least: understand this according to the common manner of speaking of men, whereby we call the least that which is very small and one of the smallest; for otherwise precisely the seed of poppy, rue, sage, basil and other herbs is smaller than the grain of mustard seed; thus Evangelical preaching first stood in Christ and a few Apostles, and was the smallest.

Second, the grain of mustard seed, especially in Syria, grows into a tree, so that in its branches "dwell," the Syriac has 'nest,' "the birds of heaven"; so the Gospel grew and occupied the whole world, so that in its branches dwell the birds of heaven, that is men sublime in knowledge and sense; likewise kings and princes, as is clear from Daniel IV, 9 and 19; some take it as Angels, for these are winged and most swift. Hear Saint Augustine, Sermon 33 On the Saints: "A branch is Peter, a branch is Paul, a branch is blessed Lawrence, whose birthday we celebrate today. The branches are all the Apostles or Martyrs of the Savior, to whom if anyone wishes to hold himself firmly, he is not at all submerged by the waves of the age, but rather lurking under their shadow, will not suffer the burning of Gehenna, and will be secure from the storm of the diabolical tempest and from the burning fire of the day of judgment."

Third, and especially, in the mustard is noted the fiery power and efficacy of the Gospel: "For Pythagoras," says Pliny, book XX, chapter XXII, "judged that mustard has the primacy among those whose power is borne upward; since nothing else penetrates more into the nostrils and brain." The grain of mustard seed pertains to the fervor of faith, says Saint Augustine; "For the dogmas of the Pharisees," says Saint Jerome, "when they have grown, show nothing biting, nothing vital; the whole thing bubbles up flaccid and withered into herbs and grasses, which quickly dry up and fall away. But Evangelical preaching, which seemed small in the beginning, when it has been sown either in the soul or in the whole world, does not rise up into herbs, but grows into a tree."

Fourth, mustard ought to be crushed; for when crushed it breathes forth its fiery power and breath: so Evangelical preaching was crushed by a thousand pressures and persecutions in the Apostles, and then exhaled its fiery power and strength.

Fifth, mustard, as Pliny testifies, book XX, chapter XXII, being sharp and biting provokes tears; it purges phlegm and the superfluities of the brain, makes excretions easy, is chewed for toothache, ground with vinegar is smeared on the stings of scorpions and serpents, dispels the poisons of mushrooms, is most useful for the stomach against the vices of the soul, and for the chest and lungs, avails against epilepsy, dropsy, asthma, lethargy, baldness, scab, stones and many other diseases: so the Gospel expels poisons, that is sins, by the vomit of confession; it is sharp and biting, because it teaches penance and the cross, provokes tears of compunction, heals and helps all the powers of the soul, and especially dries up concupiscences, expels vices, sharpens virtues: "For the bitterness of discourses is the medicine of souls," says Saint Augustine, Sermon 33 On the Saints.

Sixth, mustard by its sharpness seasons foods and makes them tasty; so too the Gospel makes savory everything which is hard and arduous, by the example of Christ and by the hope of the future glory which it promises. Saint Augustine teaches nearly all these things, Sermons 31 and 33 On the Saints, which are the 2nd and 4th on Saint Lawrence: the same sermons exist among the works of Saint Ambrose, volume V, sermons 19 and 20 on the Sixth Sunday after Epiphany, but the style more smacks of the phraseology of Saint Augustine. There therefore he says thus: "The grain of mustard seed is great, not in appearance, but in power. At the first appearance of its form it is small, cheap, despised, not providing taste, not carrying around an odor, not indicating sweetness; but when it begins to be crushed, immediately it pours forth its odor, exhibits its sharpness, exhales food of flaming taste, and is kindled with such fervor of heat, that it is a wonder so much fire was enclosed in such trifling things, since even men take the seed as food, especially in wintertime, with great satisfaction for its pleasantness, inasmuch as they drive back colds, expel humors, and warm the inner parts of the viscera. Often also they apply a medicine to the head from this, that if anything be infirm, if anything be sick, it be cured by the fire of mustard."

Then applying these qualities of mustard to the Gospel and the Christian faith, he adds: "So therefore the Christian faith also at first appearance seems to be small, cheap and slender, not showing its power, not displaying pride, not administering grace. But when it begins to be crushed by various temptations, immediately it puts forth its vigor, shows its sharpness, breathes the heat of belief in the Lord, and is tossed with such a burning of divine fire, that it itself burns and compels those who share in it to burn with it: as in the holy Gospel two of the disciples said, while the Lord was speaking with them after His passion: Was not our heart burning within us on the way, while the Lord Jesus opened to us the Scriptures? Therefore the grain of mustard seed warms the inner parts of the members, but the vigor of faith burns up the sins of hearts; and the former removes the harsh coldness of chill, but the latter expels the diabolical cold of sins. The grain of mustard, I say, boils away the humors of bodies, but faith consumes the streams of lusts. And by it medicine is provided for the head; but by faith our spiritual Head, who is Christ the Lord, is more often refreshed, and moreover by the comparison of mustard the holy odor of faith is enjoyed, as the blessed Apostle says: For we are the good odor of Christ unto God."

Tropologically: you may adapt all these things to the faithful soul, and especially to the apostle, or to the one suffering and the martyr, hearing the word of God like a grain of mustard seed, ruminating upon it, preaching it and transmitting it into his own heart as well as into the hearts of others. Hence to Saint Lawrence, to whom the Church adapts this Gospel on his feast, Saint Augustine thus attributes these things in the place already cited: "Therefore we can compare the holy martyr Lawrence to a grain of mustard seed, who, crushed by various sufferings, deserved through the whole world to be fragrant with the grace of martyrdom. He who before, constituted in the body, was humble, unknown and cheap, after he was vexed, lacerated, burned, poured forth the odor of his nobility to all the Churches throughout the whole world. Rightly therefore is the comparison joined to him: for indeed the grain of mustard seed, when it is crushed, is kindled; Lawrence, when he suffers, is inflamed. The former is moved by the fervor of its crushing, the latter sighs forth fire with much vexation. The mustard, I say, is boiled in a warm little vessel; Lawrence is roasted on the gridiron by the fire of flames. Blessed Lawrence the martyr therefore was burning outwardly with the fires of the raging tyrant, but inwardly the flame of Christ's love scorched him more greatly." The Arabs have a proverb: "A grain of pepper prevails over many and great gourds," because if it is crushed, it puts forth fiery power and thrusts it into the nostrils of all. You may say the same of the grain of mustard seed. Let the faithful soul therefore be a grain of pepper or of mustard, so that everywhere it may breathe divine fire and breathe it upon all, and thus may pepper all, and make them similar to itself, that is, effective and burning in the love of God.




Verse 33: The Kingdom of Heaven Is Like to Leaven, Which a Woman Took and Hid in Three Measures of Meal

He Spoke to Them Another Parable: The Kingdom of Heaven Is Like Leaven, Which a Woman Took and Hid in Three Measures of Meal, Until the Whole Was Leavened. — This is Christ's fourth parable of leaven, by which, as also by the parable of the mustard seed, He shows the power and efficacy of Evangelical preaching and teaching, as if to say, Saint Chrysostom says: "Just as leaven transmutes much flour into its own virtue, so you (O Apostles) will transmute the whole world." Saint Chrysostom notes the word "hid," as if to say: "So also you, when you shall have been subjected to your assailants, then you will overcome them; and just as leaven is indeed buried, yet not destroyed, but gradually transforms everything into its own condition, so likewise it will happen in your preaching. Therefore, do not fear because I have said that many tribulations will come upon you; for thus you will shine, and will overcome all."

You will ask, why does Christ compare the Gospel to leaven? It is answered: Leaven is a portion of kneaded, soured flour, so called because it grows through fermenting. Hear Pliny, book XVIII, chapter 11, describing the manner in which leaven is made: "Now (for formerly it was made in another way, as he himself had related a little before) leaven is made from the flour itself, which is first kneaded, before salt is added, to the consistency of porridge, and left until it sours: ordinarily, however, they do not heat it, but only use material set aside from the day before. And it is plain that it is nature's way that fermentation occurs by sourness, just as bodies are stronger that are fed with leavened bread; for among the ancients, special wholesomeness was attributed to the heaviest wheat."

Again, leaven (says Albertus Magnus), although small, by its warmth ripens the moisture of the whole mass of flour; once kneaded, it converts almost the whole into itself and ferments it, elevates it by its sourness, and makes it as it were spiritual and airy, renders it savory and prepares it for digestion, so that wholesome bread is made, nourishing, sustaining, and strengthening the person. In like manner the Gospel, through a few Apostles subdued by much tribulation and death, converted the whole world to itself, and makes the heart of each one fervent with the love of God, savory to God, pleasing, ripe, perfect, and elevates it from earthly things to heavenly. The woman who ferments is the Church, or the power and wisdom of God, says Saint Augustine, book I of Questions on the Gospels, Question XII, and Caesarius, Dialogue IV.

Tropologically: Saint Augustine, book I of Questions on the Gospels, Question XII: "The leaven," he says, "signifies love, because it makes things grow warm and stirs them up. The woman signifies wisdom. By 'in three measures of flour,' we may understand either those three things in man — with all the heart, with all the soul, and with all the mind; or those three fruitful measures, a hundredfold, sixtyfold, and thirtyfold; or those three kinds of men: Noah, Daniel, and Job." Rabanus adds: "He says 'until the whole was leavened,' because charity stored in our mind must grow so far as to change the whole mind into its own perfection: which indeed is begun here, but will be perfected in the future life."

Furthermore, how Christ, the Apostles, and those like them are the leaven of the Church, indeed of the whole world, hear Saint Ambrose teaching, in sermon 21 on the Sixth Sunday after the Epiphany: "Though leaven be small in size, simple in appearance, and common in nature, it carries within such strength that, when it has been hidden in the flour, this juice makes the whole mass to be what it is itself, and thus always diffuses the entire heap by the vigor of its sprinkling, so that it turns all that great mass of meal into leaven, and so the thing itself by its own strength acquires for itself a mass of its own proper vigor. Women do this, that they may diligently supply their husbands with more wholesome bread and profitable food." Then applying this to Christ: "Therefore if the Lord is the wheat (as He Himself says, John 12:24), and the Lord is the leaven, since leaven is usually made only from wheat: rightly then is the Lord compared to leaven, who, although in appearance He was a man, small in humility, cast down in weakness, nevertheless prevailed inwardly with such virtue of wisdom that the world itself could scarcely contain His teaching; and when He began to diffuse Himself throughout the whole world by the vigor of His divinity, at once He drew every kind of men into His own substance by His own power, so that He might pour the yoke of His Holy Spirit into all, that is, make all Christians be what Christ is." He adds that just as leaven is broken and dispersed throughout the whole mass of flour, so that it may leaven it, so Christ "by diverse sufferings was broken, torn, and dissolved, and His juice — which is His precious blood — was poured out for our salvation, that by mingling Himself He might solidify the whole human race which lay dissolved in diverse caverns." See also Saint Chrysostom here, homily 47, where among other things he says: "If twelve men (the Apostles) leavened almost the whole flour of the world, consider carefully how great is our malice and sloth, who, though we are now innumerable, cannot convert these remnants of the nations — we who ought to suffice for a thousand worlds." The same was lamented by Saint Boniface, the Apostle of the Germans, whose saying this was: "Formerly golden priests celebrated in wooden vessels; now wooden priests celebrate in golden vessels."

In Three Measures of Meal. — "Satum," or, as it is in Hebrew, seah, is a kind of dry measure, equal to the bath, which is a measure of liquids, containing an Italian modius, or, as Saint Jerome and Josephus say in book 15 of the Antiquities, chapter 11, a modius and a half. Saint Jerome elsewhere renders satum as modius. Since then three modii make one ephah, as is clear from Ruth 2:17, just as ten gomers make one ephah, as is clear from Ezekiel 45:11, it follows that a satum was a third part of an ephah, and a thirtieth of a cor. Finally, a satum contained three Attic modii, says Josephus. Now, the whole flour signifies all men seasoned and leavened by the faith of Christ, as by a spiritual leaven.

The three measures are the three parts of the world, namely Asia, Africa, and Europe. These are represented by the three sons of Noah: for the descendants of Shem inhabited Asia, those of Ham Africa, and those of Japheth Europe. So Caesarius, brother of Saint Gregory Nazianzen, Dialogue IV, and Saint Augustine, sermon 32 On the Words of the Lord according to Luke.

Mystically, Saint Ambrose, Theophylact, and Saint Jerome: The Gospel, they say, ferments and unites to itself the three measures, that is, the three parts of man, namely spirit, soul, and body; likewise the three appetites, namely the rational, the irascible, and the concupiscible, "so that in our reason," says Saint Jerome, "we may possess prudence, in our anger hatred against vices, in our desire a longing for virtues."

Symbolically, Saint Hilary: The grace of the Gospel, he says, was hidden in the Law, the Psalms, and the Prophets, but now has appeared in the faith, hope, and charity of the Holy Trinity, "so that what the Law established and the Prophets announced, the same might be fulfilled by the advances of the Gospels;" or, as others say, that it might be confirmed in the threefold work of God, namely creation, redemption, and glorification; or, as others say, because the Gospel makes the faithful threefold, namely beginners, proficients, and the perfect, and brings forth fruit thirtyfold, sixtyfold, and a hundredfold.

Allegorically, Saint Bernard, book V On Consideration: The Blessed Virgin, he says, in her womb joined and united the three measures, that is, the three natures of Christ, namely soul, body, and divinity, to the one hypostasis of the Word.

Anagogically, Caesarius, Dialogue IV: The woman who ferments, he says, is the power and wisdom of God, namely the Divinity of Christ; the three measures of flour are: "the first, the whole nature of mortals; the second, death; the third, the underworld," that is, hell and the tomb, in which the hidden body of Christ leavened all things into resurrection and life.




Verse 34: All These Things Jesus Spoke in Parables to the Crowds

As if to say, He spoke nothing to them except through parables, that is, parabolically.




Verse 35: That It Might Be Fulfilled Which Was Spoken by the Prophet

That It Might Be Fulfilled Which Was Spoken by the Prophet, Saying: I Will Open My Mouth in Parables. I Will Utter Things Hidden (Heb. חידות chidot, that is, riddles, as the Chaldee and Saint Jerome render it, Psalm 77:2) From the Foundation of the World. — The Arabic: And I will speak things hidden before the foundation of the world. Christ cites David, Psalm 77:2, who in that whole Psalm literally recounts and celebrates the benefits bestowed by God upon the Synagogue, that is, the Israelite people, from the beginning, that is, from their departure from Egypt under the leadership of Moses, passing through the Red Sea into the promised land, down to David; so that by these things he might stir the people to gratitude and to love and worship of God. Mystically, however, says Saint Jerome, David there was a type of Christ here, who utters and celebrates, through parables, the benefits bestowed by God upon the Church by Himself, and the mysteries formerly hidden concerning the land promised to her in heaven; where note: for 'parables' the Hebrew has משל mashal, which signifies any weighty and striking maxim, predominating as it were over others, for משל mashal means 'to rule,' and hence 'obscure and hidden,' whether it be a riddle, or allegory, or parable, or a properly-so-called maxim, as is clear here, chapter 15, verse 15. See what is said on Proverbs 1:1. Therefore, in that Psalm 77 there are not parables properly so called, but only weighty maxims, while here the likeness is both weighty maxims and parables properly so called; and so in either way this verse of the Psalm applies to Christ, since it applies to David only in one way; for in Scripture many things are said which more fully befit the thing signified by allegory than the allegory itself and its literal sense. This is clear in the magnificent promises made by God to David concerning the kingdom of Solomon, as of a son who would succeed him in the kingdom. For so many ample things are said in them that they fully and perfectly fit Christ alone, but typically and slightly Solomon, who was a type of Christ. See those things in 2 Kings 7:13. The same occurs in this place.




Verse 36: Then Having Sent Away the Crowds, He Came Into the House

Then, Having Sent Away the Crowds, He Came Into the House (that is, He returned into the lodging He had taken at Capernaum, whence He had gone out in the morning, verse 1), and His Disciples Came to Him, Saying: Explain to Us the Parable of the Tares of the Field. — For this seemed to them more obscure than the rest, and to contain harsher threats.




Verse 37: He That Soweth the Good Seed Is the Son of Man

As if to say, I am the sower of the good seed, namely of the Gospel and the word of God; for this I sow, that is, I preach not only through Myself, but also through My Apostles, but in such a way that they are only My instruments, My voices, and My heralds, while I alone am the author of the preaching, who, what they preach outwardly from My doctrine, I preach inwardly in the minds of the hearers, and I bring it about that they understand, love, embrace, and carry out in deed the same things through My grace, by which I illumine their intellect and inflame their will.




Verse 38: The Field Is the World; the Good Seed Are the Sons of the Kingdom

Now the Field Is the World; the Good Seed, These Are the Sons of the Kingdom; and the Tares Are the Sons of the Evil One. — "The world": for "their sound has gone out into all the earth," Psalm 18. The field therefore is the world, not the Church; for by the tares of this field many understand heretics, who are not in the Church, especially when they are manifest and public.

The Sons of the Kingdom. — These are the just faithful persevering in righteousness, and therefore chosen by God to be heirs of the kingdom of heaven. Hence, in verse 43, He calls them just, saying: "Then shall the just shine forth." "These are the sons of the heavenly Father, who were born not of blood, nor of the will of the flesh, nor of the will of man, but of God," John 1:13.

Note: the just are here called "seed," because although the seed which Christ properly sows is the very word of God — both outwardly by speech through the mouth and inwardly sown by grace in the heart from Him, according to the saying in Luke 8:12: "The seed is the word of God" — yet because the fruit of this seed is the conversion and justification of the faithful, hence the just faithful are also called "seed," that is, the fruit of seed, and "harvest" by metonymy, whereby the effect is signified through the cause. Hence Christ explains this seed by the harvest and the harvesters into which it ends, in verse 39.

But the Cockle Are the Children of the Wicked One. — In Greek τοῦ πονηροῦ, that is, "sons of that evil one," or "of the malign one," namely the devil: so the Syriac and Arabic; and therefore they themselves are also evil and wicked, for a child follows its father; whence, just as the sons of God are good and divine, so the sons of the devil are evil, wicked, and devilish, because they are imitators of the devil's falsity, says Saint Augustine.

Note: by "cockle" and "children of the wicked," some understand heretics, because these are the greatest and most harmful cockle, inasmuch as they suffocate and overturn the faithful and the faith from their foundations. Thus Saint Chrysostom, Euthymius, and Saint Augustine, Book of Questions on Matthew, Question 11, who however retracts this very thing in book II of the Retractations, chapter 28, and teaches out of Saint Cyprian that the cockle signifies all the wicked who are in the Church. The same is taught by Saint Gregory, Saint Ambrose, Theophylact, and Saint Augustine, sermon 39 On the Saints: for all the wicked by their evil life harm the faithful and the Church, just as cockle harms the wheat and chokes it, and therefore they are called from "nequam" (wicked); for from "nequam" a man is of no worth, "for it would not even be worth so much as what is held to be least," says Festus; or, as Varro says: nequam is as it were nequidquam (for nothing); or, as others, from nequeo (I cannot), because he is good for nothing and suitable for no purpose. See Aulus Gellius, book VII, chapter 11. Wherefore the Novatianists wrongly infer from this passage — verse 29, where Christ forbids these tares to be uprooted and adds in verse 30, "Let both grow together" — that heretics are not to be punished or exterminated; for by the same logic they could conclude from the same passage that murderers and thieves are not to be punished, since these too are cockle. I say, therefore, that Christ here does not absolutely forbid that these tares be uprooted, but that no one should try to uproot absolutely everything, nor even then, when they cannot be distinguished from the wheat, or when there is a danger lest the wheat be uprooted together with them — as Christ Himself explains in verse 29, which does not apply when someone is a manifest heretic, and especially if he dogmatizes and infects others with his heresy: for such a one injures the faithful and the Church more gravely than a murderer; for the latter kills the body, but the former the soul. See 1 Corinthians 5:13; Galatians 5:12, where the Apostle commands that the impious, especially false teachers, be removed and extirpated. Thus Origen and Saint Augustine, who, although at first he thought heretics were not to be killed, nor even compelled to resume the faith they had professed in baptism, afterward however, taught by experience how obstinate and perverse heretics are, taught the contrary, as is clear in book II Against Parmenianus, chapter 2, and book II of the Retractations, chapter 5: "Because," he says, "I had not yet experienced either how much evil their impunity would dare, or how much their conversion for the better might be afforded by the zeal of discipline."

Tropologically: the Author of the Imperfect Work, homily 13, says: the cockle are the concupiscences, for example, the desire of vainglory secretly creeping upon a good work, which must be patiently tolerated against one's will, nor should a good work be abandoned on its account.




Verse 39: The Enemy That Sowed Them Is the Devil

Whose business it ever is to insert error into the truth, says Saint Chrysostom.

But the Harvest Is the End of the World. — For then God will reap all men through the angels, both evil and good, and will separate them on the day of judgment, and will gather the good into the heavenly barn, and hand over the evil to be burned by the fire of Gehenna, whence follows:

And the Reapers Are the Angels. — For the harvest, says Remigius, is the day of judgment, on which the good are separated from the evil, which will take place by the ministry of the angels; whence it is said below that the Son of Man will come with the angels to judge.




Verse 40: Even as Cockle Therefore Is Gathered Up and Burnt With Fire

Even as cockle therefore is gathered up and burnt with fire, so shall it be at the end of the world. The Son of Man shall send His angels,




Verse 41: And They Shall Gather Out of His Kingdom All Scandals

And They Shall Gather Out of His Kingdom All Scandals. — The evil ones, whom Christ earlier called cockle and sons of the devil, He here calls scandals, because by their crimes they were a scandal and a ruin both to themselves and to others: for they were the cause that these fell into Gehenna, whence in explanation He adds, "and those who work iniquity;" for the particle "et" here is exegetical and has the same force as "id est." Saint Chrysostom here notes that a twofold punishment is appointed for the impious, namely the punishment of loss, when He says: "They shall gather out of the kingdom," so that they shall not enter into His kingdom and shall be excluded from heaven; and the punishment of sense, when He says: "and they shall cast them into the furnace of fire." Saint Chrysostom: "See," he says, "the ineffable love of God toward men; for He is prompt to bestow benefits and slow to punishment. For when He sows, He sows through Himself; but when He punishes, He punishes through others: for to this end He sends His angels." Christ adds in verse 30: "Bind them into bundles to burn them," which Saint Gregory explains in book IV of the Dialogues, chapter 36: "The reapers the angels," he says, "bind the cockle into bundles to burn them, when they join like with like and with similar torments, so that the proud may burn with the proud, the lustful with the lustful, the greedy with the greedy, the deceitful with the deceitful, the envious with the envious, the unfaithful with the unfaithful. When therefore those who are alike in guilt are led to similar torments, because the angels assign them to their penal places, they bind them, as it were, as bundles of cockle to be burned."




Verse 42: And They Shall Cast Them Into the Furnace of Fire

And They Shall Cast Them Into the Furnace of Fire. — The "furnace" signifies that the damned, being very many, are compressed in Gehenna as though in a furnace, just as wood and fuel are packed into a furnace. Secondly, that the same are wrapped up in fire and tossed up and down, just as twigs and sparks in a furnace and oven. Whence Isaiah 33:14: "Who among you," he says, "shall be able to dwell with devouring fire? Who shall dwell of you with everlasting burnings?"

There Shall Be Weeping and Gnashing of Teeth. — Signified here, says Remigius, is the twofold pain of hell, namely of excessive heat and of excessive cold. See what was said on chapter XIII, verse 42. How unequal and sorrowful this exchange is! For the impious will exchange the kingdom of heaven for the fire of hell.




Verse 43: Then Shall the Just Shine as the Sun in the Kingdom of Their Father

"Then," because now, says Remigius, the just shine as an example to others, but then they will shine as the sun unto the praise of God. He alludes to Daniel 12:3: "And those who are learned," in Hebrew משכילים maskilim, that is, wise and prudent men, who, namely, have lived prudently and wisely, "shall shine as the brightness of the firmament, and those who instruct many unto justice as stars for all eternity." See what was said there.

Hence some heretics of old thought that in the resurrection our body would be transformed into a sphere, so that it might be like the body of the sun. This heresy is ascribed to Origen, and the Emperor Justinian condemned it in his Constitution, which Baronius recites in volume VII, under the year of Christ 538, pages 289 and 293. For the round shape is not the shape of a human body, nor of the glorious body of Christ, to which Paul teaches we are to be conformed in the resurrection, Philippians 3:21.

He Who Has Ears to Hear (the Arabic: "hearing ears"), Let Him Hear. — This means, says Rabanus: "Let him who has understanding, understand, because all these things are to be understood mystically."




Verse 44: The Kingdom of Heaven Is Like to a Treasure Hidden in a Field

For he who knows that a treasure lies hidden somewhere, and buys the place before he digs it up, becomes master of the treasure: because he takes it out of a place that is now his own, having been bought by him; nor was he bound to inform the previous owner, but could use his knowledge for his own advantage, buying the field for the amount it is worth according to the common estimation, to which a hidden, concealed and unknown treasure adds nothing, as our Lessius, drawing from Saint Thomas, Navarre and Soto, teaches, book II On Justice, chapter 5, doubt 45, at the end.

Which When a Man Has Found. — In Greek it is a past tense, an aorist εὑρών, which some translate "having found," and indeed our own translator in verse 49: "but having found one of great price," etc.; for there too it is εὑρών; the word "hid" is a rhetorical flourish belonging to the elegance of the parable, and therefore not necessarily to be applied to the thing signified.

Note: In the preceding four parables — namely, of the sower, of the seed, of the mustard seed, and of the leaven — Christ declared the nature, power, and efficacy of the Gospel, that is, of Evangelical preaching and teaching; now, by the two that follow, namely, of the treasure and of the pearl, He declares its price, which is so great that it is rightly to be compared with the loss of all things. So Saint Chrysostom, Hilary, Jansenius, Maldonatus and others. In a similar way, Wisdom, in Solomon, Proverbs 8:11, says of herself: "Wisdom is better than all the most precious things, and nothing that is desired can be compared to her." And in verse 19: "My fruit is better than gold and the precious stone, and my offspring than choice silver."

In the literal sense: by this "treasure" Saint Jerome understands Christ Himself and the Holy Scripture, which Saint Augustine also understands here in his book of Questions on the Gospels, on Matthew, Question 13: "When a man," he says, "has reached only a partial understanding of Him, he perceives that great mysteries lie hidden there, and he goes and sells all that he has and buys Him; that is, by contempt of temporal things he gains leisure for himself, so that he may become rich in the knowledge of God." But, as I said, properly speaking this treasure is the Gospel, its doctrine and faith.

Tropologically: Saint Gregory, homily 41 on the Gospels, by "treasure" understands heavenly desire: "The treasure that has been found is hidden," he says, "to keep it safe, because it is not enough to guard the pursuit of heavenly desire against the malignant spirits, unless it be hidden from human praises. For in this present life we are as it were on a road, by which we journey toward our homeland: and the malignant spirits lie in wait upon our journey like so many robbers. Therefore whoever publicly carries his treasure in the road desires to be plundered."




Verse 45: The Kingdom of Heaven Is Like to a Merchant Seeking Goodly Pearls

Again: The Kingdom of Heaven Is Like to a Merchant Seeking Goodly (Syriac: the best) Pearls. — The Arabic: "seeking a goodly gem"; as if to say: with as great zeal as a merchant seeks pearls and buys one of them, the most precious, with such zeal ought the faithful to procure for themselves the doctrine and the Evangelical life, which is the way and the price of the kingdom of heaven: for otherwise, properly speaking, the kingdom of heaven or the Gospel is compared to the pearl itself, and not to the merchant. We heard a similar phrase in verse 14.




Verse 46: Having Found One Pearl of Great Price, He Went and Sold All

And Having Found One Pearl of Great Price (Syriac: "of the most precious price"), He Went and Sold All That He Had, and Bought It. — For as this pearl surpasses every price, so does the Gospel. See Pliny, On the Price of Pearls, book IX, chapter 35, where among other things he says: "Pearls have a greater affinity with heaven than with the sea." And he adds that Cleopatra, the friend of Antony, dissolved one pearl in vinegar and drank it in Antony's presence, which was worth more than a hundred thousand gold pieces. See what was said on Apocalypse 21:21, where I enumerated the thirteen qualities of pearls, all of which the Gospel, together with its doctrine, power, and grace, far surpasses — a grace which shines especially in apostolic and religious men.

Symbolically: the precious pearl is Christ, likewise the Blessed Virgin, likewise the religious state, likewise charity: "For charity is the precious pearl, without which whatever you possess profits you nothing; which if you possess alone, suffices for you," says Saint Augustine, tractate 5 on John: for charity is Christ's necklace; likewise the precious pearl is the contemplative life, of which Christ says to Magdalene: "Mary has chosen the better part," Luke 10.

The pearl is also the soul of each man; likewise eternal happiness, as our Salmeron aptly shows, volume VII, treatise 11; for all these are the more illustrious parts of the kingdom of heaven, that is, of Evangelical doctrine. Such also is humility; namely, as our Thomas "the self-taught" (ὁ αὐτοδίδακτος) teaches in the Imitation of Christ, book I, chapter 2: "If you wish to know and learn anything profitably, love to be unknown and reckoned for nothing. This is the highest and most useful wisdom: the true knowledge and contempt of oneself." This is the most precious Evangelical pearl, but its price is generally unrecognized by the proud sons of Adam.

Such likewise is the cross of Christ, and to suffer for Christ, the price of which Saint Ignatius well knew, saying: "My love is crucified;" and Saint Paul: "God forbid that I should glory, save in the cross of our Lord Jesus Christ, through whom the world is crucified to me, and I to the world," Galatians 6:14. And Habakkuk 3: "Horns," he says, "are in His hands, there His strength is hidden."

Furthermore, the first and most precious pearl, from which all virtues and all the saints are brought forth as pearls and have their beauty and value, is Christ Himself. For His divinity in His humanity is as it were a pearl hidden in a shell, which, conceived from virginal matter and the dew of the Holy Spirit, came forth most white, through the innocence of His life; most luminous, through wisdom; most round, through the possession of every perfection; having the weight of conscience, the smoothness of gentleness, the worth of blessedness: "For all the dowry of pearls consists in whiteness, size, roundness, smoothness, and weight," says Pliny, book IX, chapter 35. So Saint Jerome, Theophylact, and Saint Augustine, in his book of Questions on the Gospels from Matthew, Question 13, whom hear: "In the beginning was the Word, and the Word was with God: for the word of the Lord is luminous through the whiteness of truth, and solid through the firmness of eternity, and everywhere like itself through the beauty of the divinity: which God is to be understood as penetrating the shell of the flesh." Therefore let us wear this pearl of Christ, says our Salmeron — little in humility, precious in worth, easy to carry — on the head of our mind, for ornament; on the forehead, by the confession of faith; on the ears, by obedience to the law, rendering it to God in Himself and in superiors; on the neck and breast, by love and taste; on the arm, by the exercise of good works; on the rings placed on the finger, by the gift of discernment of spirits; on the girdle, by chastity; on the garments, by modesty and the holy reckoning of eternal life, that we ourselves may become a precious pearl, by which to draw others to honor and virtue, and to seize upon the imitation of the most holy life of our Lord Jesus Christ.

Finally, Christ is not only the most precious pearl, but the gem of gems: for He Himself is the carbuncle, because He is the light and flame of the world; He is the emerald, because by the greenness of His grace He delights the sight of angels; He is strong and unconquered, as adamant; He produces joy, as the sardius; He heals the leprosy of sin, as the chrysoprasus; He Himself aids the bringing forth of good works, as a spiritual jasper; He sharpens the mind, as the beryl; He is of heavenly color and life, as the sapphire; He resists sleep and drunkenness, as the amethyst; and every weakness of mind, as the hyacinth; He Himself endured the files of the passions, as the topaz; He is the sardonyx by whiteness and brightness; He is the chrysolite by golden charity. Whence by these twelve gems the foundations of the heavenly Jerusalem are laid, each of which signifies one of the Apostles of Christ, Apocalypse 21:19 and 20. See what was said there.




Verse 47: The Kingdom of Heaven Is Like to a Net Cast Into the Sea

Again: The Kingdom of Heaven Is Like to a Net (Arabic: a net) Cast Into the Sea, and Gathering Together From Every Kind of Fishes. — The two preceding parables, namely of the treasure and of the precious pearl, showed the value and dignity of the Gospel; this one shows its capacity and breadth — namely, that it embraces every people and race of the world, both evil and good. Christ proposes it to this end, that the Apostles and Saints should not wonder if they see some live wickedly among the faithful, just as in a vast kingdom no one wonders to find murderers, thieves, and adulterers; and again, that no one should flatter himself that he is a Christian, faithful and son of the Church, when in her there are many wicked ones, but should strive to be upright and holy in her. The "kingdom of heaven" is the Gospel, that is, the preaching and doctrine of the Gospel; likewise the Church, for the Church contains it: for in the Church the true Gospel of God is preached, and through it God reigns in her and leads her to the heavenly kingdom.

The Net. — Sagena is a Greek word signifying a kind of net, commonly called verriculum, or everriculum, from sweeping (verrenda) the water or sea, in order to catch fishes. Properly, however, the sagena is the bag of the net, into which the caught fishes come. Hence caryon, says the Etymologist, is called γάγγαμον, that is, that hollow in the middle of the belly or navel, so called because there the sinews are interwoven after the manner of a net: in like manner, in the Gospel and the Church, as in a maternal bosom, fishes — that is, all the faithful — are received, cherished, nourished, and preserved.

And Gathering Together From Every Kind of Fishes. — For thus the Gospel is preached to all peoples, and from them the Church is composed. The fishes therefore are the faithful, the fishermen are the Apostles, the net is the Gospel and the Church. Furthermore, fishes aptly represent men, on account of the twenty analogies which I enumerated on Habakkuk 1:14, at the words: "And you shall make men as the fishes."




Verse 48: They Chose Out the Good Into Vessels, but Cast the Bad Away

Which, When It Was Filled, They Drew Out, and Sitting by the Shore, They Chose Out (in Greek συνέλεξαν, that is, "gathered") the Good Into Vessels, but Cast the Bad Away, — that is, cast them into the sea or upon the shore. The Arabic: "They gathered the selected ones into their vessels, and cast the bad out." The "vessels" signify the diverse mansions in the Father's house, as Christ says in John 14, or the various cells of heaven, which elsewhere are called eternal tabernacles. "Bad," in Greek σαπρά, that is, "rotten, withered, foul," meaning rotten, stinking, dead fishes. From this passage Saint Augustine rightly proves against the Donatists that in the Church there are not only the good (and the predestined, as Calvin will have it), but also the evil and the reprobate.




Verse 49: So Shall It Be at the End of the World

So Shall It Be at the End of the World (Arabic: "at the end of this time," that is, on the day of judgment): The Angels Shall Go Out and Separate the Wicked From Among the Just, — that is, "from the just": this is a Hebraism.




Verse 50: They Shall Cast Them Into the Furnace of Fire

And They Shall Cast Them Into the Furnace (Arabic: "the oven") of Fire: There Shall Be Weeping and Gnashing of Teeth. — See what was said on verse 42.




Verse 51: Have You Understood All These Things?

That is, "all these parables and discourses of Mine?" The Syriac and Greek prefix: "Jesus says to them." But our translator did not read this in his exemplar; and it is understood from what has been said, for these are a continuation of Jesus' words here.

They Say to Him: Yes. — For Christ had already explained to them the parables of the seed and of the cockle, which were more difficult than the rest.




Verse 52: Every Scribe Instructed in the Kingdom of Heaven

"Therefore," as if to say: Because you, O Apostles, have understood through these parables of Mine that the Gospel, which leads to the kingdom of heaven, is so great a treasure; therefore you must bring forth everything from this treasure, that you may share Him with others, indeed with the whole world. So Saint Augustine, Question XVI on Matthew. Again: because you have understood My manner of teaching heavenly things — things new and unheard of to men — through parables drawn from old things and things in common use; you, in the same way, teach and preach the same things, so that from the old things which they understand, they may grasp and understand the new things which you preach.

"Scribe," that is, a doctor or preacher; "instructed," in Greek μαθητευθείς, that is, "instructed, learned, taught;" "in the kingdom," that is, "unto the kingdom of heaven," as the Syriac has it, namely "to be preached." The Arabic: "A scribe who teaches for the kingdom of heaven;" as if to say: An evangelical teacher well instructed for proclaiming the Gospel, leading the faithful to the kingdom of heaven — such as you are, or will be, O Apostles, fully instructed by Me and the Holy Spirit. For He contrasts His own scribes — that is, teachers and preachers, namely the Apostles — with the scribes of the Jews: for the latter preached the Law of Moses and earthly goods based on it; but the Apostles announced the Gospel and the kingdom of heaven promised therein.

He Brings Forth Out of His Treasure New Things and Old. — This is a proverb signifying all foods, all substance, all household furniture necessary or useful for nourishing a family; for some old things are better, and some new. Hence the proverb: "New Hymettus (honey), old Falernian," that is, "wine"; for the best honey is the freshest, but the best wine is the oldest, says Macrobius, Saturnalia book VII. Hence also that saying of Pindar, Olympic Odes, hymn 9: "Praise old wine, but the flowers of new hymns." The sense is, as if to say: Just as the head of a household equips his family with new and old things, that is, with every necessary and useful item; so the evangelical teacher must, at the appropriate time and according to the capacity of his hearers, bring forth varied discourse and knowledge of every kind, and above all take care to teach the new and unheard-of mysteries of the Gospel through old examples, parables, and similitudes which the hearers grasp and know. For thus, through old and new, they will come to know new and unknown things. Furthermore, the ancients — such as Saint Chrysostom, Augustine, Jerome, Hilary, and Bede — accommodate "new and old" to the Old and New Testaments. For it is best preached when the New Testament is confirmed and illustrated from the Old, and is shown to be conformed in all things typically to it. For the Old was a type of the New, and the New is the fulfillment of the Old.

Abulensis objects that when Christ said these things, the New Testament had not yet been written. I reply: It had already been spoken and taught by Christ, and was shortly to be written by Matthew, John, Luke, and Mark, and Christ knew this; whence He commands the Apostles that they themselves should preach the things said and heard from Him, and that posterity should preach the same things written by the Evangelists.




Verse 53: And When Jesus Had Finished These Parables, He Passed From There

Namely, from His house, which He had at Capernaum, as I said on verse 16, He passed to other cities and towns, in order to spread the Gospel more widely.




Verse 54: And Coming Into His Own Country, He Taught Them in Their Synagogues

And Coming Into His Own Country, He Taught Them (the citizens of His own country) in Their Synagogues. — He calls His "country" not Bethlehem, where He was born — for this was far from Capernaum — but the neighboring Nazareth, in which Christ was conceived and brought up, as Luke explains in 4:16. So Saint Chrysostom, Jerome, Theophylact, and Euthymius.

In Their Synagogues, — in the assembly or gathering which used to take place every Sabbath in the synagogue, as among us takes place in a church or temple. For in Nazareth, being a small town, there seems to have been only one synagogue. Luke narrates this more fully in 4:16.

So That They Were Astonished (the Arabic: "the Nazarenes, fellow-citizens of Christ, were amazed") and Said: Whence Has This Man This Wisdom, and Miracles? — that is, "miracles." The Arabic: "Whence has He this wisdom and power of performing so great miracles?"




Verse 55: Is Not This the Carpenter's Son?

Is Not This the Carpenter's (the Arabic adds: "the woodworker's") Son? — Mark 6:3: "Is not this the carpenter?" "And it is no wonder," says Saint Augustine, book II On the Agreement of the Evangelists, chapter 42, "since both things could be said. For they believed Him to be a carpenter for the same reason as the son of a carpenter." Add that they had also seen Him building alongside Joseph. Therefore, it seems that Christ practiced the carpenter's trade along with His father Joseph until His thirtieth year, when He began to teach and preach. Saint Hilary and Ambrose think that Christ was a blacksmith; Hugh, a mason or a goldsmith. The common opinion is that Christ was a carpenter (worker in wood), as Saint Chrysostom is fitting. Saint Thomas and Saint Justin, in his Dialogue against Trypho, say: "He was making plows and yokes for oxen." Hence Christ in His preaching often draws similitudes from these things, as in chapter XI: "Take My yoke upon you," and "No one putting his hand to the plow and looking back is fit for the kingdom of God," Luke 9:62. Hence also that Christian, when asked by a pagan scoffer, "What is the carpenter's son doing?" — meaning Christ — shrewdly answered, "He is making a coffin for Julian (the Apostate);" for shortly afterward Julian was killed. Thus Sozomen, book VI, chapter II. Some, however, deny that Christ practiced the carpenter's trade, holding that He lived as a religious in withdrawal, and spent His time in prayer and fasting until the age of 30. So Paul of Burgos, Simon of Cassia, and our Barradius: concerning which see more at Luke 2:51, on the words, "And He was subject to them."

Mystically, Saint Augustine, in his sermon On the Nativity: "The Father of Christ," he says, "is God the Carpenter, who fashioned the works of the whole world, arranged Noah's ark, ordered the tabernacle of Moses, and instituted the Ark of the Covenant. He may be called a carpenter who smooths out a stiff mind and cuts away proud thoughts." Saint Hilary: "A carpenter's son," he says, "He also was here, subduing iron by the mastering power of fire, decocting by judgment the strength of the age, and shaping the mass into every work of human use — namely, forming the very bodies of ours for the diverse services of the members and for all the works of eternal life." Furthermore, "Christ was the son of a carpenter," says Chrysologus, sermon 48, "but of that Carpenter who made the fabric of the world not with a hammer but by a command; who joined together the limbs of the elements not by ingenuity but by His bidding; who melted down the mass of the world by authority, not by coal; who kindled the sun not with earthly fire, but with supreme warmth; who formed the moon, the darkness, the night, and the seasons; who distinguished the stars with varied light; who made all things out of nothing, and made them, O man, for you, so that you might prize the Workman according to the estimation of His work."

Is Not His Mother Called Mary; and His Brethren, James, and Joseph, and Simon, and Judas? — "Brethren," that is, cousins and kinsmen, as I said at chapter 12:46. But why did Christ choose the poor Mary as His mother, and not Livia the wife of Augustus, or Mariamne the wife of Herod? Theodoret answers in volume VI of the Council of Ephesus, in Appendix V, chapter II On the Nativity of Christ: "If He had been the son of a daughter of a scepter-wielder, they would have ascribed the benefit to power; if He had been made the son of a lawgiver, they would have ascribed the benefit to His precepts. But what did He do? He chose all things poor and humble, all things middling, and for the most part obscure, so that divinity alone might be known to have transformed the whole earth."

James. — This is James the Less, surnamed the son of Alphaeus, Apostle and first Bishop of Jerusalem, author of the Canonical Epistle, concerning whom I have said more in the prologue to that same Epistle. This one is therefore another and distinct from James the Greater, son of Zebedee and brother of John, whose body is venerated at Compostela, while that of the Less is venerated at Rome, in the church of the Holy Apostles.

And Joseph. — The Greek has Ἰωσῆ (Iōsē), that is, Joses, and so does the Syriac: whence Saint Jerome, in his book Against Helvidius, calls him Joset. He was one of the seventy-two disciples of Christ, whom they paired with Saint Matthias for the Apostleship, when the lot fell upon Matthias. He was afterwards made Bishop of Eleutheropolis, and being enrolled among the Saints, is venerated on July 22, concerning whom more may be found at Acts 1:23.

And Simon. — Many, following Abdias, Sophronius, Isidore, and Bede, think this is Simon the Canaanite, the Apostle, as though he were a brother of James the Less and of Jude; but this Simon was born at Cana of Galilee, whereas these brethren — that is, kinsmen of Christ — were born at Nazareth, just as Christ Himself was: whence the citizens of Nazareth here marvel whence such learning should be in Jesus their fellow-townsman, since they knew His brethren and kinsmen as simple folk and unlearned, as is clear from Mark 6:1 and following. It therefore seems truer that this Simon is Saint Simeon, who succeeded Saint James in the episcopate of Jerusalem. For he was the son of Cleophas and his wife Mary, as Hegesippus testifies in Eusebius, book III of the History, chapter 11; whom accordingly Saint Chrysostom, Theophylact, Bede, and following them Christopher à Castro, book On the Mother of God, chapter I, teach to have been a brother of James the Less — although Hegesippus and Epiphanius, heresy 66, hold him to have been not a brother, but a cousin or kinsman of James. This is that Simeon who, in the 10th year of Trajan, that is in the year of Christ 109, when he was 120 years old, being crucified, astonished everyone by his constancy and fortitude. Whence it follows that he was born eleven years before Christ and was older than Christ. From what has been said, it is clear that Abdias (book VI of the History of the Apostles), Sophronius (in Saint Jerome, On Ecclesiastical Writers), Isidore (On the Life and Death of the Saints), and Bede (on chapter I of Acts) are in error, who hold that Simon the Canaanite is the same as Simeon the Bishop of Jerusalem, who was crucified. Hence Bede himself in that place retracts the opinion.

And Judas. — This is the brother of James the Less, and the author of the Canonical Epistle, concerning whom more may be found in the prologue to it.

You will ask whether these four were brothers properly so called, born of the same father and mother. First, it is established that James and Joseph were brothers, as may be noted from Matthew 27:56. Concerning the other two, namely Simon and Judas, some think that they were brothers of James and Joseph, but only uterine brothers: for their mother was Mary, who, having first been married to Alphaeus, bore by him James and Joseph — and therefore James is called (son) of Alphaeus; then, after Alphaeus had died, she married Cleophas and bore by him Simon and Judas. So Saint Thomas on chapter I to the Galatians, lecture 5.

Secondly, Baronius in the preface to the Annals, chapter 46 and following, posits three Marys as sisters — that is, cousins — of the Blessed Virgin: the first, Mary of Alphaeus, namely the mother of James and Jude the Apostles, and Joseph; the second, Mary of Cleophas, who bore by her husband Cleophas Saint Simeon, who succeeded Saint James in the episcopate of Jerusalem and was crucified at the age of 120, as I have already said; the third, Mary Salome, wife of Zebedee, of whom were born John and James the Apostles.

Thirdly, that Mary of Alphaeus is truly one and the same with Mary of Cleophas is plain, if one compares John 19:25 with Matthew 27:56 and Mark 15:40. For John says: "But there stood by the Cross of Jesus His Mother, and His Mother's sister Mary of Cleophas, and Mary Magdalene;" and Matthew says: "Among whom was Mary Magdalene, and Mary the mother of James and Joseph, and the mother of the sons of Zebedee;" and Mark says: "Among whom was Mary Magdalene, and Mary the mother of James the Less and of Joseph, and Salome." You see here clearly that she who is called by John "Mary of Cleophas" is called by Matthew and Mark "Mary the mother of James and Joseph;" of that James, I say, who is called not son of Zebedee, but of Alphaeus, as at Acts 1 and Matthew 10. The same, therefore, is Mary of Cleophas and Mary of Alphaeus; for Cleophas was also called Alphaeus by another name, after the Hebrew custom — unless you prefer, with some, that one of these two was her husband, and the other her father. The same woman is called Mary the mother of James, namely of James the Less. So Saint Chrysostom, Jerome, Theodoret, and Bede, whom Christopher à Castro cites and follows, in his book On the Mother of God, chapter I.

Again, you see here that she who is called by Mark "Salome" is called by Matthew "the mother of the sons of Zebedee:" this woman, therefore, was called Salome. So Saint Gregory, Theophylact, Euthymius, and Saint Epiphanius, heresy 59 and 78. It seems, therefore, that this same Mary of Cleophas or Alphaeus bore these four, namely James, Joseph, Simon, and Judas: for Matthew and Mark call her the mother of James and Joseph, in the place already cited; and Judas was the brother of James, as he himself says at the beginning of his Epistle; Simon also, or Simeon, who succeeded James his brother in the episcopate of Jerusalem, was his brother, for he was the son of Cleophas and his wife Mary, as Hegesippus expressly says in Eusebius, book III of the History, chapter 11. Furthermore, that this Mary was not the daughter but the wife of Cleophas, Hegesippus himself, Saint Chrysostom, Eusebius, Theodoret, Euthymius, and following them Christopher à Castro in the place cited, and Suarez, part III, question 28, article 1, disputation 5, section 4, expressly assert. Cleophas, moreover, was the brother of Joseph, the spouse of the Blessed Virgin, as the same Hegesippus says. This is that Cleophas to whom, with his companion, Christ revealed Himself at Emmaus in the breaking of bread, and who, in that same house, being killed by the Jews for his confession of Christ, fell as a martyr on September 23, as the Roman Martyrology records.

You will say: Why then do Matthew and Mark call this "Mary" the mother of James and Joseph, and not of Simon and Judas? I answer: they do so for the sake of brevity, and because the first two, namely James and Joseph, were then held the foremost and more distinguished compared with the other two. So Saint Jerome, Theophylact, Saint Gregory, Saint Epiphanius (heresies 59 and 78), and Gregory of Nyssa, oration 2 On the Resurrection. Furthermore, this Mary, the mother of so many saintly sons and daughters, died holily in Judaea on April 9, and was thence translated to Veroli in Latium, and there is venerated with great honor, as the Roman Martyrology records on May 23, where Baronius also remarks in his Notes.




Verse 56: And His Sisters, Are They Not All With Us?

At Nazareth. The sisters of James, Joseph, Simon, and Judas are, according to Hippolytus (as cited by Nicephorus, book II, chapter III), called Esther and Tamar; but by Saint Epiphanius (heresy 78) and Theophylact they are called Mary and Salome — which Salome was the wife of Zebedee and the mother of Saint John and James the Greater, the Apostles, who accordingly were nephews, through their mother, of James the Less, Joseph, Simon, and Judas, as I shall show visually in the table of Christ's genealogy, which I shall append to chapter III of Luke. See Christopher à Castro, On the Mother of God, chapter I, where he teaches that Salome was older than her brothers James and Judas: for she bore John and James, who were chosen by Christ as Apostles together with James and Judas, their maternal uncles; for John seems to have been only three years younger than Christ, and to have been born in the third year of Christ. Hence also only James, Joseph, Simon, and Judas, the sons of Cleophas, are called brethren, that is, cousins of Christ; while John and James, the sons of Zebedee, are not called brethren of Christ, because they were not His cousins or kinsmen properly and in the first degree — rather, only their mother Salome was cousin of Christ. Again, from this the same Christopher à Castro concludes that James the Less, who was brother of Salome, was older than James the Greater, the son of Salome and Zebedee, by at least nine or ten years; for James the Less was maternal uncle of James the Greater. Therefore he is called the Less not with respect to age, but with respect to his calling by Christ. That Christ had many other kinsmen or relatives is not to be doubted, but these are named above the rest because they were closer by blood, and because they at length believed in Him and became His Apostles.

Whence Therefore Has This Man All These Things? And They Were Scandalized in Him. — That is, they were offended and indignant that Christ, being a carpenter, should make Himself a teacher and a prophet — just as men would now be offended and indignant if they saw someone leap from the carpenter's workshop and hammer into the teaching chair and act as a doctor, for they would charge him with the height of arrogance or folly. But the Nazarenes did not know that Christ was the Son of God, who out of His immense charity did not disdain to be born among carpenters and to act as a carpenter among them, so that He might redeem us and by His example teach us humility. Wherefore this charity and humility of Christ, which ought to have been matter of admiration and veneration, was to them a scandal, because they did not grasp it, nor did they believe that God willed so greatly to humble and empty Himself.




Verse 57: A Prophet Is Not Without Honor, Except in His Own Country

But Jesus Said to Them: A Prophet (teacher, preacher) Is Not Without Honor, Except in His Own Country, and in His Own House. — "Without honor," in Greek, ἄτιμος (atimos), that is, dishonored or unhonorable, as Hilary renders it. The Syriac: vile or despised; the Arabic: held in contempt; Vatablus: despised; others: devoid of honor. "And in his house," that is, in his own family and kinship; because "not even His brethren," that is, His kinsmen and relatives, "believed in Him," John 7:5. This is a proverb commonly used and generally true, but not always so; for John the Baptist, as well as Isaiah, Elijah, Elisha, Daniel, Hosea, etc., were held in great honor among their own fellow Jews.

Now, the first reason why a prophet — that is, a teacher — is often not honored among his own people, but despised, is the one Saint Jerome gives: "It is, he says, almost natural for fellow-citizens always to envy their fellow-citizens: for they do not consider the present deeds of the man, but they remember the frailty of his childhood, as though they themselves had not reached mature age through the same steps of life." Again, fellow-citizens do not bear a fellow-citizen being preferred to themselves — especially a younger one before an elder, a poor man before a rich man, a commoner before a senator: "Because they reckon the glory of a fellow-townsman to be their own confusion," says Theophylact on John. Hear Saint Ambrose on Luke chapter IV: "No slight envy is here disclosed, which, forgetful of civic charity, twists the causes of love into bitter hatred. At the same time, by this example and by an oracle alike, it is declared that you look in vain for the help of heavenly mercy, if you envy the fruits of another's virtue. For the Lord is a despiser of the envious, and from those who persecute the divine gifts in others He turns away the miracles of His power."

The second cause is that too much familiarity breeds contempt, as Saint Chrysostom says in homily 34. And Saint Cyril: "Because we are accustomed," he says, "to make little of what is commonplace and everyday, even if it be great," etc. Theophylact likewise: "We are wont," he says, "to despise what is very familiar, always paying more attention to foreign and unusual things," etc., according to that saying of Alexis in Athenaeus, book III: "We love what is foreign; we despise what is near." For we marvel at foreign and exotic things and scorn what is domestic and familiar, though we often have better things at home. Thus we disdain our own physicians, however learned, and we look up to foreign and barbarian ones; we buy dearly flowers and herbs imported from India, though better ones — indeed the very same ones — often grow in our own woods: for "novelty is pleasing."

The third reason is that by daily association with men, the vices of conduct or the weaknesses of each one's nature are easily detected, which diminish reverence and produce contempt. It is otherwise in our intercourse with God: the greater it is, the greater reverence toward God it begets — because "the more a man advances in the knowledge of God, the more he admires the excellence of His perfection, and the more he reveres Him," as Saint Thomas says here. So the Nazarenes, seeing Christ eat, drink, sleep, and work as a carpenter like others, despised Him, especially because they saw His kinsmen to be poor and despised, and especially Saint Joseph, whom they supposed to be His real father; for they could neither think nor believe that He was born of a virgin and had God alone as His Father. Therefore let the teacher and preacher flee the familiarity of men, lest he be despised; for, as Saint Cyril says, "preaching cannot bear fruit where the preacher is held in contempt." At Rome, one of our Society — a wise man — gave this counsel to a certain Transalpine preacher returning to his own people: "Keep yourself at home, live withdrawn, converse with God, not with men, so that you may be heard as an oracle of God." And we see that those who do this are, because of the reputation of holiness, revered, loved, and listened to by all.




Verse 58: And He Did Not There Work Many Miracles Because of Their Unbelief

And He Did Not There Work Many Miracles (wonders) Because of Their Unbelief. — The Arabic: on account of the scantiness of their faith. For this made them unworthy of miracles, since Christ was wont to work them only to win or to increase faith in Himself. Saint Jerome gives another reason: "That, by working many miracles, He might not condemn His fellow-citizens as unbelievers;" "and so increase their punishment," says Saint Chrysostom. For he who sees many miracles and still does not believe sins more gravely than he who sees few, and is therefore more gravely damned and punished in hell. For this reason Christ "did few signs among the Jews," says Saint Jerome; but He works greater signs daily among the Gentiles through the Apostles — not so much in the healing of bodies as in the salvation of souls.

Jansenius and his followers, after this chapter, place the sending forth of the Apostles made by Christ, which Matthew narrated in chapter X; then the beheading of John the Baptist, which Matthew narrates in chapter XIV immediately following; and the return of the Apostles to Christ, and Christ's withdrawal into the desert — following Luke and Mark, who suggest this order, though Maldonatus and others think otherwise. See the Chronotaxis.
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Synopsis of the Chapter

In the preceding chapter he attacked the contentions, rivalries, and quarrels of the faithful, especially of the teachers; here he points out and cuts off the root of this evil, namely concupiscence and love of the world and of the goods of the present life, to which he opposes love of and access to God. Therefore, in verse 1, he censures concupiscences as the kindling of quarrels and wars. Then, in verse 4, he teaches that friendship with the world is enmity with God. Moreover, that one must approach God, who resists the proud, through humility and cleanness of heart, so that He Himself may exalt us. Third, in verse 11, he inveighs against detractors. Fourth, in verse 13, he shows the vanity of concupiscences from the vanity of the life to which they cling and adhere. The sum of the chapter is therefore: to heal and extinguish the concupiscence of honor and excellence, or ambition, which is the mother of envy, quarrels, wars, and detractions, through the pursuit of humility and modesty.




Vulgate Text: James 4:1-17

1. From whence are wars and contentions among you? Are they not hence? from your concupiscences, which war in your members? 2. You covet, and have not: you kill, and envy, and cannot obtain: you contend and war, and you have not, because you ask not. 3. You ask, and receive not, because you ask amiss: that you may consume it on your concupiscences. 4. Adulterers, know you not that the friendship of this world is the enemy of God? Whosoever therefore will be a friend of this world, becometh an enemy of God. 5. Or do you think that the Scripture saith in vain: To envy doth the spirit covet, which dwelleth in you? 6. But He giveth greater grace. Wherefore He saith: God resisteth the proud, and giveth grace to the humble. 7. Be subject therefore to God, but resist the devil, and he will flee from you. 8. Draw nigh to God, and He will draw nigh to you. Cleanse your hands, ye sinners: and purify your hearts, ye double-minded. 9. Be afflicted, and mourn, and weep: let your laughter be turned into mourning, and your joy into sorrow. 10. Be humbled in the sight of the Lord, and He will exalt you. 11. Detract not one another, my brethren. He that detracteth his brother, or he that judgeth his brother, detracteth the law, and judgeth the law. But if thou judge the law, thou art not a doer of the law, but a judge. 12. There is one lawgiver and judge, that is able to destroy and to deliver. 13. But who art thou that judgest thy neighbour? Behold, now you that say: To-day or to-morrow we will go into such a city, and there we will spend a year, and will traffic, and make our gain. 14. Whereas you know not what shall be on the morrow. 15. For what is your life? It is a vapour which appeareth for a little while, and afterwards shall vanish away: for that you should say: If the Lord will, and if we shall live, we will do this or that. 16. But now you rejoice in your arrogancies. All such rejoicing is wicked. 17. To him therefore who knoweth to do good, and doth it not, to him it is sin.




Verse 1: From Whence Are Wars and Contentions Among You

1. From whence are wars and contentions among you? — The first Christians waged no wars, nor could they wage them, since they were few and subject to the Gentiles. Therefore he calls quarrels, brawls, and fights wars, so that the term is explanatory, as if to say: "Wars," that is, "quarrels." So Lyranus. Second, "quarrels" can be understood as of words, "wars" of blows; whence Thomas Anglicus says: Quarrels pertain to those litigating before a judge, when they wish to win their case by calumny, under the pretext of justice; wars pertain to the violent, who attempt to vindicate the matter for themselves by violent injury. Third, by wars understand fights and duels: for a duel is a war between two. Finally, James foresaw that there would be wars among Christians after Constantine, and he is striving here to remove them. The sense therefore is, as if to say: In the preceding chapter I blamed envy and contentions, which stir up wars and quarrels, and I urged the pursuit of modesty, concord, and peace; now I will more deeply point out their root with my finger, so that, with these cut off from you, the branches of this evil may likewise be cut off. From whence then and from what root do they arise — wars and contentions among you? Surely from your concupiscences: for when many people covet the same thing and cannot all obtain it together, each contends, litigates, and fights to obtain it and claim it for himself. You wish to extend the boundaries of your field and dominion, you aspire to a dignity, you seek an office: you are resisted by others who are striving to retain or obtain the same things; you are therefore incited to litigate with them and to ruin them, so as to attain the thing coveted. Therefore all quarrels and wars arise on account of mine and thine: take these two pronouns from the world, or at least from the minds of men, and there will be no quarrels, no wars, says St. Chrysostom. Hence, as Virgil says in Aeneid XII:

"A boundary was set on the field, that it might settle disputes over the plowed lands."

Truly the ancient princes and tyrants were incited to war by no other cause than the ambition of extending their empire and the desire for foreign wealth. This is the meaning of the Hebrew רִיב rib, that is, quarrel: for it is derived from, or alludes to, רָהַב rahab, that is, he was proud; and to רָבַב rabab, that is, he multiplied. For from pride and the desire of excelling, and of multiplying riches and honors, arise all quarrels and wars. Hear Sallust in the Conspiracy of Catiline: "There is one," he says, "and that an ancient cause of waging war, the profound desire of empire and of riches"; and Tacitus in book IV of the Histories: "Gold and wealth are the chief causes of wars"; and Lucan in book III of the Pharsalia:

"But you, the most worthless part of things — riches — have stirred up the strife."

and Ovid in book I of the Metamorphoses:

"And now the harmful iron, and gold more harmful than iron, had come forth; war comes forth, which fights with both."

Moreover, St. Augustine wisely says in book IV of De Civitate, ch. 6: "To wage wars on neighbors, and from there to proceed against the rest, and to crush peoples who give no offense merely from the desire of dominion — what else should this be called than great brigandage?" Such of old were the wars of Alexander, Nebuchadnezzar, Caesar, and generally of the kings of the Assyrians, Babylonians, Persians, Medes, Greeks, and Romans. Hence, although Priscian thinks "bellum" (war) is said by antiphrasis, as if it were not at all bellum, that is, beautiful; and Festus, as if it were beast-like and savage; others judge that it is named from Belus, who, as the first king of the Assyrians, began to attack and subjugate his neighbors by war. Now Belus by his proper name was called Nimrod, whose tyranny is described in Genesis 10. By appellative he was called in Hebrew Bal, Baal, Bel, and Belus, that is, lord, because he was striving to lord it over all. See what is said on Genesis 10:10. Thus Cassiodorus, book I, Variarum epist. 30: "There were not at first," he says, "armed contests, but each side would provoke the other with however fervid an effort of fists; whence also fighting (pugna) took its name. Afterwards Belus first produced the iron sword, from whom it was decided that war (bellum) be named. A grim conflict, a cruel garrison, a brutish struggle. It must be charged as a crime that posterity could perish from it." Understand this of after the Flood; for before the Flood the giants had been infamous for wars and slaughters, as Josephus testifies in book I of the Antiquities, ch. 13. There he also judges that the first man to practice the military art was Tubal Cain, who invented the art of metalwork in all the works of bronze and iron (Genesis 4:22). The Gloss follows Josephus.

Are they not hence? — namely, from your concupiscences, as follows.

From your concupiscences (in Greek ἡδονῶν, that is, pleasures), — namely those that you covet, that is, from concupiscences of riches, of honors, and of delights: for although anger is in the irascible appetite, it nevertheless arises from the concupiscible appetite. For from the fact that one cannot obtain the thing coveted, he becomes angry, and stirs up quarrels and wars. Furthermore, peace gave the matter to concupiscence, and concupiscence to war: hence in the time of the persecutions there were no wars among Christians until Constantine; but once peace was given by him to the Church, immediately the Arian bishops and princes began to stir up quarrels and wars in her, and soon the rest. Hence St. Leo truly says in Sermon 6 on the Epiphany: "The devil," he says, "changes the terrors of proscriptions into the conflagration of avarice, and those whom he has not broken by losses, he corrupts by greed; he inflames with concupiscences those whom he cannot harass with torments." And Tertullian: "The toga has done more harm to the republic than the breastplate." For although a just quarrel and war undertaken in due manner is permissible and even holy for Christians, as St. Augustine teaches against Erasmus and the Anabaptists in Enchiridion 78, nevertheless it scarcely lacks sins, at least venial ones: for it is generally undertaken out of excessive love of earthly things. Moreover, the desire of vengeance, envy, malevolence, pride, glory, etc., easily insinuates itself.

Which war in your members. — For although passions and concupiscences are in the soul and in the appetite — whether concupiscible or irascible — yet because these appetites have their seat and as it were pitch their camp in the members, and exert themselves through them, hence concupiscences likewise have their seat in the members: as anger in the gall, lust in the members destined for generation, sadness in the spleen, love in the liver, etc. Hence concupiscence is called by the Apostle the law of the members (Romans 7:23). Furthermore, concupiscences war against the mind and the spirit. For, as the Apostle says in Galatians 5:17: "The flesh — that is, concupiscence — lusteth against the spirit, and the spirit against the flesh." These therefore are like two soldiers, or rather two leaders of war, who continually fight one another and lead out their soldiers to battle: namely, concupiscence leads out all the passions, sensations, imaginations, and members; the spirit leads out faith, hope, charity, and all the moral virtues, which contend with each individual concupiscence, as Prudentius graphically describes in the Psychomachia, that is, the battle of the soul. Finally, these concupiscences so war in the members that they dominate as to sudden and undeliberate acts, which precede reason and liberty; but as for human acts that are free and deliberate, they do not dominate: rather both they themselves and the members are subject to the will and free choice, by which they are governed not despotically, as a brute is governed by man, but politically, as a citizen is governed by a magistrate, whom he can contradict and resist. Hence the Apostle exhorts the faithful already baptized and justified in Romans 6:12, saying: "Let not sin therefore (the fomes of sin, namely concupiscence) reign in your mortal body, so as to obey the lusts thereof. Neither yield ye your members as instruments of iniquity unto sin; but present yourselves to God, as those that are alive from the dead, and your members as instruments of justice unto God: for sin shall not have dominion over you." See what is said there. Hence Laurence Giustiniani truly and wisely says in De Interiori Conflictu, ch. 8: "The whole discipline of the Christian profession is recommended not in the working of miracles, not in foretelling the future, not in elegant eloquence and the explanation of the Scriptures, but in cutting off concupiscences. How much one loves Christ, let him recognize in this spiritual struggle." And St. Augustine, in De Agone Christiano, ch. 2: "There then," he says, "are the visible powers hostile to us conquered, where the visible desires are conquered. And therefore those of us who in ourselves conquer the desires of temporal things must necessarily conquer in ourselves also him who reigns in man through those very desires. For when it was said to the devil: Earth shalt thou eat, it was said to the sinner: Earth thou art, and into earth shalt thou go. The sinner has therefore been given as food to the devil. Let us not be earth, if we do not wish to be eaten by the serpent."




Verse 2: You Covet, and Have Not; You Kill, and Envy, and Cannot Obtain

2. You covet, and have not. — He teaches that concupiscence, which stirs up quarrels and wars, is a restless evil that torments the soul with continual desire and thirst for the things coveted, and never fills and satisfies it. Again, that concupiscence stirs up quarrels and wars in order to claim the coveted thing for itself, but in vain: for the thing coveted is not to be procured by arms, but to be asked of God, the author and giver of all things. Concupiscence therefore raises in the soul nothing but the tumults of anger and quarrels, and these empty and fleeting; inasmuch as it cannot obtain the thing desired, and brings on itself the more anguish, fears, and sorrows.

"You covet" therefore "and have not." This can first be taken in the Hebrew manner for "because," as if to say: You covet because you do not have what you covet: by coveting therefore you signify that you are needy and wretched.

Second, "and" can be taken simply as a copulative word, as if to say: "You covet," and yet "you have not," you do not obtain what you covet; and this firstly, because you often covet things belonging to others and unlawful things, which you cannot acquire by right and lawful means, and often not even by injury and wickedness. Secondly, because concupiscence is insatiable; for having obtained what it coveted, it immediately covets another thing and another, without measure. We see this in merchants, who when they have made a hundred, desire a thousand, then ten thousand, then a hundred thousand, then a million, etc., according to that line:

"The more waters are drunk, the more they are thirsted for";

and in the ambitious: for he who aspires to be a senator, when he has obtained it, aspires to be a governor, then a Count, then a Duke, then a Prince, then a King, then an Emperor.

Third, because concupiscence is unstable: for when it has obtained the thing coveted, it grows weary of it and covets another: so the end of one concupiscence is the beginning of another, according to that of Lamentations 1:8: "Jerusalem hath grievously sinned, therefore is she become unstable," where I have given many causes of this instability. Seneca saw the same thing, in De Vita Beata, ch. 7: "Pleasure," he says, "when it most delights, then is extinguished. Nor does it have much room: and so it quickly fills and becomes wearisome, and withers after the first onset. Nor is anything ever certain whose nature is in motion. So nothing of that can have any substance which comes and passes most swiftly, perishing in its very use. For it arrives where it leaves off; and while it begins, it looks toward its end." The same, in book III De Beneficiis, ch. 3: "Always occupied with new desires," he says, "we do not look at what we have, but at what we seek: intent not on what is, but on what is sought. For whatever is at home is cheap." Therefore "you have not," because although you have, you do not consider yourselves to have; and because you covet something else, which in fact you do not have. The covetous person is therefore like a chameleon, which lives on the wind of its own desire, and does not enjoy the thing desired: and he is, as that one says, "a man of desires," but in another sense than Daniel 9:23.

Fourth, because the covetous person does not so much have the coveted thing as he is had and possessed by it, as by a master, indeed a tyrant. Hear Seneca, in De Vita Beata, ch. 14: "Moreover, they do not have pleasure, but pleasure has them; by whose lack they are tortured, or by whose abundance they are strangled. Wretched, if they are deserted by it; more wretched, if they are overwhelmed. Like men caught in the Syrtic sea, now they are left on dry ground, now they are tossed by the rushing wave." And soon after: "As we hunt wild beasts with toil and danger, and the possession of those captured is also anxious, for they often tear apart their masters: so those having great pleasures have ended up in great evil, and the captured have captured them; which the more and greater they are, the more diminished and the slave of many things is he whom the crowd calls happy, etc.; nor does he buy pleasures for himself, but sells himself to pleasures."

Fifth, because the life of the covetous is often spent almost entirely in the pursuit of the things they covet. "Some," says Seneca, De Brevitate Vitae, ch. 19, "while striving to the height of ambition, are left by their age while still struggling at the first steps. Some, when they have burst through to the consummation of their dignity through a thousand indignations (others read indignities), a wretched thought comes upon them that they have labored only for the inscription of a tomb. The extreme old age of some, while it is being arranged for new hopes as if it were youth, has failed, weak amid great and shameless efforts." It is chiefly of this concupiscence of ambition that James here speaks: for it stirs up countless tumults for itself, and quarrels and wars for others.

Sixth, because often the covetous person dares not use and enjoy the thing coveted; thus the miser heaps up wealth and lives sordidly, and does not dare to spend it, lest he diminish it. Therefore the wealth he has, in truth he does not have, but guards it for others to have. This is what the Wise Man says in Proverbs 13:7: "There is as it were one that is rich, when he hath nothing; and there is as it were one that is poor, when he hath great riches." Hence Democritus, as Hippocrates testifies in his second letter to Damagetus, used to laugh at the madness of men, that when they have not wealth they crave it; when they have it, they hide it; that they pervert all things to their own desire; that they are sick from all the affections; that they covet things which bring sadness and harm; and that they are therefore worse and more stupid than wild beasts, since these latter contain themselves within sufficiency. Finally, the Wise Man, Proverbs 30:15: "The horseleech hath two daughters that say: Bring, bring." The "sanguisuga" is the leech, which is so called from clinging (haerendo), according to that line:

"A leech that will not let go of the skin until full of blood."

Therefore the two daughters are the two mouths by which the leech sucks blood. Symbolically, the leech is concupiscence, especially avarice toward the poor, of which the Wise Man had immediately before been treating, which sucks the blood of the poor like a leech. This says: Bring gifts, that I may sell justice; bring presents, that I may sell favor, says Cajetan. Bede however says: The leech is the devil, whose two daughters who say "Bring, bring" are luxury and avarice. St. Bernard in his Declamation at the beginning: "Of one's own will," he says, "there are two insatiable daughters, the leeches, crying: Bring, bring. For neither is the soul ever satisfied with vanity, nor the body with pleasure." Flee this leech, and you have left all things behind. Truly Seneca, in book VIII De Beneficiis, ch. 26: "See," he says, "how the immense desires of men always gape and demand. You will not marvel that no one repays in a place where no one receives enough."

You kill. — The interpreter reads with the Syriac, Complutensian, and Royal editions φονεύετε, or φονεύετε. Others read φθονεῖτε, that is, you envy. So Cajetan, Clarius, Vatablus; for the faithful do not seem to have so envied their rivals as to kill them. But I reply that in so great a number of the faithful some had broken out into murders, just as they had broken out into heresies and schisms: and although the crime of these few, James here exaggerates and proposes as worthy of all to execrate. Again, "you kill," not in a completed act, but in an inchoate one, that is, you think of killing, you machinate murder. For envy and anger always grow, and at length break out into murders. Hence φόνος καὶ φθόνος, that is, envy and killing, are neighbors both in name and in reality and operation. Orators, when they attack a vice, are accustomed to recount and exaggerate its extreme and most grievous damages, though rare, in order to drive their hearers more strongly to hatred of the vice: so does James here, especially because he writes also to posterity, whom he foresaw would commit murders out of anger and envy, as we often see done now.

And you envy. — First, "and" is the same as "because," as I said a little before, as if to say: Because you envy, therefore you kill; otherwise indeed the discourse would be diminishing: for it is less of an evil to envy than to kill. Second, properly, as if to say: After you have killed, you go on to envy others, indeed to feel zeal: for "zeal" (zelus) signifies not just any sort of envy, but a vehement and sharp one, such as was in the fratricide Cain. Wherefore Eusebius, in book XI De Praeparatione, ch. 4, says that "Cain" is interpreted from the Hebrew as envy and zeal, from the root קָנָא kana, that is, to be zealous (whence the Apostle Simon is called Chananaeus, that is, zealot), although his mother Eve called him Cain, that is, possession, from the root קָנָה kanah, that is, he possessed, saying: "I have gotten a man through God" (Genesis 4:1). Doubtless this portended that the love of possessing in Cain would cause envy, envy slaughter, indeed parricide.

And cannot obtain, — that which you covet and on account of which you envy and kill. I gave the causes a little before.

You contend and war. — Whether and how much a quarrel differs from a war, I said at the beginning of the chapter.

Because (for that reason that; for in Greek it is διὰ τὸ μὴ αἰτεῖσθαι, that is, because) you ask not. — He signifies the cause why they do not obtain the thing coveted: namely, that they strive to seize it by quarrels and arms through injury, but do not ask it of God, who alone is the giver of all things.




Verse 3: You Ask, and Receive Not, Because You Ask Amiss

3. You ask, and receive not, because you ask amiss, that you may consume it on your concupiscences (in Greek ἡδοναῖς, that is, pleasures). — The Syriac: "that you may feed, nourish, pasture, and sustain them." This is an occupatio: for he meets the objection of those who covet and say: Behold, we have often asked of God the things we covet, and have not obtained them: in vain therefore do you admonish us to ask them of God, and not to seize them by quarrels and wars. St. James replies: You ask indeed, but you do not receive, because you ask amiss, that you may abuse them against God for your own lust. Hear Bede: "He asks amiss of God," he says, "first, who, despising the commands of the Lord, desires heavenly benefits from the Lord. Second, who, having lost the love of heavenly things, seeks only to obtain the lowest goods. Third, and these things not for the sustenance of human fragility, but for the overflow of unrestrained pleasure; which is to wish to consume them in concupiscences." The way of asking rightly is that which Christ teaches in Matthew 6:33, saying: "Seek ye first the kingdom of God and His justice, and all these things shall be added unto you," things, that is, that are necessary for life, not for concupiscence: for God gives only good and salutary things, not evil and harmful ones, such as those by which concupiscence is satisfied. Therefore to those who ask for such things, God plainly stops His ears. For He hates those things, because they are base, and therefore He cannot bestow them; nor can the fountain of sweetness pour forth anything bitter, says Cyril, in book IX on John, ch. 43, and St. Augustine, tract 73 on John, and following him St. Bernard in the sermon Against the Vice of Ingratitude. "It is of mercy," he says, "sometimes to withdraw mercy; just as it is of anger and indignation to display mercy, as it was for the Hebrews who in their murmuring asked for flesh, to give it to them: for soon afterward the wrath and vengeance of God ascended upon them" (Psalm 77:30). Wherefore Cassian, Collation IX, ch. 23, teaches that wealth, honors, delights, power, strength, etc., are not to be asked of God. "For the founder of eternities," he says, "wills that nothing perishable, nothing base, nothing temporal be implored from Him. And so whoever, neglecting eternal petitions, would prefer to ask of Him something transitory and perishable, will inflict a most great injury on His magnificence and omnificence, and by the cheapness of his prayer will incur rather the offenses than the propitiation of his judge." Elegantly St. Gregory, in homily 27 on the Gospel, expounding that saying of Christ in John 14, "If you shall ask anything in My name": "The name," he says, "of the Son is Jesus: but Jesus means Savior, or also Salvific: he therefore asks in the name of the Savior, who asks that which pertains to true salvation, etc. Weigh, I beg, your petitions; see whether you ask in the name of Jesus, that is, whether you ask for the joys of eternal salvation. For you do not seek Jesus in the house of Jesus, if in the temple of eternity you pray importunately for temporal things. Behold, one in his prayer seeks a wife, another asks for a country house, another asks for a garment, another beseeches that food be given to him. And indeed when these things are lacking, they are to be asked of almighty God; but we ought to remember that we have received from the command of the same our Redeemer: Seek ye first the kingdom of God." He adds that some pray for things forbidden by God, such as the vengeance and death of an enemy, and says: "Whoever therefore prays thus fights against God in his very prayers; whence also under the figure of Judas it is said: Let his prayer become sin. Now prayer is sin when it asks those things which He Himself who is being asked forbids." Chrysologus, sermon 132: "He who asks evils of God," he says, "judges and senses God to be the author of evil."

The Gentiles ratified the same thing. Seneca, epistle 10, from Athenodorus: "Then," he says, "know that you are released from all desires, when you have arrived at the point where you ask nothing of God except what you can ask openly. For now, how great is the madness of men! They whisper the most shameful vows to the gods; if anyone brings his ear close, they fall silent; and what they do not wish a man to know, they tell to God." And soon after: "Live with men as if God saw you; speak with God as if men were listening." And Juvenal, satire 10:

"We must pray that there be a sound mind in a sound body; / Ask for a brave spirit, free from the fear of death, / That counts the last span of life among the gifts / Of nature; that can bear whatever labors, / Knows not how to be angry, desires nothing…"

Plato's prayer was: "Jupiter, give us good things, whether we ask them or not; but ward off evils, even if we ask them through error." For otherwise we seem to want to prescribe to God a law of being wise and of giving. But hear from Valerius Maximus about Socrates, book VII, ch. 2: "Socrates, as it were a kind of earthly oracle of human wisdom, judged that nothing further was to be asked of the immortal gods than that they should bestow good things: because they alone knew what was useful to each one: but we for the most part seek by our vows that which it would have been better not to obtain. For, O mortal mind wrapped in the densest darkness, into how widely-yawning an error do you scatter your blind prayers? You crave riches, which have been the ruin of many; you covet honors, which have undone many; you turn kingdoms over in your mind, whose outcomes are oftentimes seen to be wretched; you lay hold on splendid marriages, but as these sometimes give luster, so they not infrequently overturn houses from the foundations. Cease then, foolish one, to gape after the future causes of your evils as if after the most fortunate things, and commit yourself entirely to the decision of the heavenly ones: because those who easily bestow good things can also choose the most fitting."

Wherefore God shows His mercy when He denies the harmful things we ask; but His wrath when He grants and concedes them. "God does not hear many according to their will, in order that He may hear them according to their salvation," says Isidore, book III De Summo Bono, ch. 7; and St. Augustine, epistle 34 to Paulinus: "The Lord is good, who often does not grant what we wish, that He may grant what we should prefer." St. Bernard, sermon against the vice of ingratitude: "It is a matter of mercy, in this respect, that God withdraws His mercy." Finally St. Gregory, in book XV of the Morals, ch. 12: "It is a sign of greater wrath," he says, "when that is granted which is wickedly desired, and from this sudden vengeance follows: for the more quickly an evil vow is permitted to be fulfilled, the more quickly it is punished"; as God punished the Jews who coveted flesh, when by giving it to them, He immediately sent upon them the plague of death as a punishment (Numbers 11:33); and therefore the place was given the name "The Graves of Concupiscence."




Verse 4: Adulterers, Know You Not That the Friendship of This World Is the Enemy of God

4. Adulterers. — The Greek adds καὶ μοιχαλίδες, that is, "and adulteresses": for he reproves women as well as men. You will say: To call someone an adulterer is a grave reproach. I reply: It is a reproach when it is hurled at someone as a slur, to defame or dishonor him; but when it is thrown at someone to rebuke and correct him, that he may amend, it is a correction and discipline, which proceeds from love, not from hatred and anger. Such is this rebuke of James, just as that of John the Baptist in Matthew 3:7: "Brood of vipers"; and that of Christ in Luke, last chapter, verse 25: "O foolish and slow of heart to believe!" and that of Paul in Galatians 3:1: "O senseless Galatians"; and in Acts 13:10 to Elymas the Magician: "O full of all guile and of all deceit, son of the devil." For the hard are to be hardly reproved, as the Apostle commands Titus in chapter 1, verse 13. For just as long and stubborn diseases are cured only by burning, cutting, and the cautery, so too the love of the world — namely concupiscence, which is innate in all and which men follow like brute beasts — can be cured only by sharp rebuke and long mortification, as it were by chafing and cutting. Moreover, if it is permitted to parents and masters to flog their sons and disciples with rods and blows, much more is it permitted to chastise the same with sharper words; indeed, as St. Chrysostom says in homily 7 to the People: "Then most of all are they fathers, when they keep their sons from the table, inflict floggings on them, and visit them with disgrace."

You will ask, in what sense and by what truth he calls them "adulterers?" I reply: In the same sense in which idolaters are called adulterers by the Prophets, because, namely, having abandoned God, the spouse of their soul, they cling to idols as to adulterers; so these, having abandoned God their spouse, were clinging to the world as to an adulterer. For, as the Apostle says, II Corinthians 11:2: "I have espoused you to one husband, that I may present you a chaste virgin to Christ." Or, what comes to the same thing, they are called adulterers because they were shamefully turning aside to the embraces of worldly wisdom, having despised the heavenly wisdom, which St. James shortly before celebrated; concerning which the Wise Man also says (chapter 8, verse 2): "I sought to take her for my spouse, and I became a lover of her beauty."

Morally learn here how we ought to hate and flee the world, namely as an adulterer: therefore the love of the world is a spiritual and mystical adultery, which is so much more grievous than the carnal and literal as God, who is here despised, is nobler than the man to whom the wife is betrothed. Therefore he who loves the world is truly an adulterer before God, and shall be punished as an adulterer. For all his loves are adulterous, which directly oppose the chaste love and charity of God, which is diffused through the Holy Spirit in our hearts. This is what Jeremiah thunders forth, rebuking the idolatrous Synagogue, in chapter 3, verse 2: "But thou hast prostituted thyself with many lovers." And Hosea 2:2: "Judge your mother, judge her: because she is not my wife, and I am not her husband. Let her put away her fornications from her face, and her adulteries from between her breasts." To this James here alludes; for the concupiscences of which he here speaks are the mystical fornications and adulteries of the soul: hence those who obey them against the law of God, are rather to be called sons of the devil, whom they imitate and follow, than of God, says St. Irenaeus, book IV, ch. 79. So St. Gregory Nazianzen in his Iambics, poem 3, calls riches a "harlot," because as a harlot now flatters this lover, now that, now another, and deludes and deceives all, so too do riches.

Second, others explain it thus: "Adulterers," that is, you appear as illegitimate, degenerate, and adulterous sons; because you love and worship not God your Father, but the adulterous world. So says Paul, Hebrews 12:8: "But if you be without chastisement, etc., then are you bastards" — in Greek νόθοι, that is, adulterous and spurious — "and not sons." But the prior sense is the genuine one: because in Greek it is μοιχοί, that is, adulterers, not νόθοι, that is, beastly and spurious.

Know you not. — This word has emphasis and stings sharply, as if to say: Are you so ignorant or do you not consider your sworn enemy — namely, the world — and rather think him a friend, who makes you enemies of your God? And truly the ignorance, thoughtlessness, and madness of men is astonishing, in that they follow and love the world at the eternal cost of God and of heavenly goods.

Because the friendship of this world is the enemy of God. — Some read more forcefully, "is enmity with God"; for if you read τὸ ἔχθρα with the Syriac with the paroxytone accent, it means "enmity": but if with others you commonly read it with the grave accent ἐχθρά, it means "enemy."

You will ask, what is the "friendship of the world?" First, some take it actively as that by which the world loves, cherishes, and exalts the wicked, but hates, depresses, and persecutes the upright (John 15:18).

Second, others better take "the friendship of the world" passively, namely as that by which the world is loved and worshipped by worldly men in preference to God, indeed with contempt for God's law. Whence James appositely adds: "Whosoever therefore will be a friend of this world, becometh an enemy of God." Friendship with the world therefore is that by which one loves the goods of the world — wealth, honors, delights — so that on their account he transgresses God's law, or is prepared to transgress and to offend Him mortally. Likewise that by which one loves and cherishes worldly men — namely the proud, the rich, the powerful — so that to win or retain their favor he transgresses the precepts of God and of the Church. That this is so is clear from the fact that what he called concupiscences a little before, he here calls the world. Hence St. John, expounding this passage of James in an antistrophic sentence, says in his First Epistle, ch. 2, verse 15: "Love not," he says, "the world, nor the things which are in the world. For all that is in the world is the concupiscence of the flesh, and the concupiscence of the eyes, and the pride of life, which is not of the Father, but of the world." Truly Seneca, epistle 84: "Leave," he says, "those things to which men run about; leave riches, the danger or the burden of those who possess them; leave the pleasures of body and mind: they soften and unnerve; leave ambition: it is a swollen thing, vain, windy, having no end; it is as anxious lest it see anyone before itself, as lest it see another after itself: it labors with envy, indeed with a double envy: you see however how wretched he is, if he whom another envies, also envies. Rugged is the way to the summit of dignity."

Wherefore, in a Christian and wise manner, Tertullian says: "In this world, nothing concerns us, except that we may depart from it as soon as possible." And St. Cyprian, in his book On the Habit of Virgins, ch. 2: "Let Christians know that those goods are good which are spiritual, divine, heavenly, which lead us to the Lord, which remain with us in everlasting possession with God. As for whatever earthly things have been received in the world and are to remain here with the world, they ought to be despised as much as the world itself is renounced, when by a better passing-over we come to the Lord." The same, in his treatise On Mortality: "Moreover," he says, "since the world hates the Christian, why do you love him who hates you, and not rather follow Christ who has redeemed you and loves you? Behold, the world totters and slips, and bears witness to its own ruin not by the old age of things, but by its end, etc. We must also consider, and again and again think upon, that we have renounced the world, and that we live here for the time being as guests and pilgrims." See St. Ambrose, in his entire book On the Flight of the World, who also in chapter 1 On the Form of Life of the Virgin urges with these words of James the virgin consecrated to God, that she should plainly flee the company of worldlings. And St. Gregory, homily 28 on the Gospels: "Behold," he says, "the world which is loved is fleeing; these saints (Nereus and Achilleus), at whose tomb we stand, trampled down the flourishing world by the contempt of their mind. Life was then long, health continuous, opulence in things, fruitfulness in offspring, tranquility in peace: and yet while it flourished in itself, the world had already withered in their hearts. Behold, now the world has withered in itself, and still flourishes in our hearts. Everywhere death, everywhere mourning, everywhere desolation, on every side we are smitten, on every side we are filled with bitterness; and yet with the mind blinded by carnal concupiscence, we follow its very bitterness itself, we follow it as it flees, we cling to it as it slips. And because we cannot hold back what is slipping, we slip together with the very thing we hold as it falls."

Whosoever therefore will be a friend of this world, is constituted an enemy of God. — Therefore God and the world, the love of God and the love of the world, are contraries and antagonists, and deadly enemies. So Didymus here: "As," he says, "it is impossible to serve God and mammon, so to be a friend of God and at the same time of the world." And St. Augustine, book XIV On the City, ch. 28: "Two loves," he says, "have made two cities: the love of God, even to the contempt of self, made the city of Jerusalem; the love of self, even to the contempt of God, made the city of Babylon." Hence the Apostle, sounding the trumpet for the love of Christ: "But God forbid," he says, "that I should glory, save in the Cross of our Lord Jesus Christ, by whom the world is crucified to me, and I to the world." See what is said there; following whom as a master, St. Ignatius, in his epistle to the Romans: "My love," he says, "is crucified." Wisely Richard of St. Victor, On the Degrees of Charity, ch. III: "The dove-like eye," he says, "of one truly devout is love, which is fixed by no concupiscence on the things granted to human use, but in transitory things contemplates the eternal." For truly Bede here: "All," he says, "lovers of the world, all seekers of trifles." St. Augustine (or whoever is the author), in his book On the Twelve Abuses, degree 7: "The love of the world," he says, "and of God cannot dwell together in one heart, just as the same eyes by no means look upon heaven and earth at once." St. Cyprian, in his epistle to Donatus: "The world smiles," he says, "that it may rage; it caresses, that it may deceive; it allures, that it may slay; it exalts, that it may cast down; with a kind of usury of harm, the greater has been the sum of dignity and honors, the greater is the interest of penalties exacted." Finally Sodom was the type of the world, full of all unspeakable crimes, which therefore was consumed by stars from heaven. Therefore as Lot, following the angel, escaped the burning of Sodom, so let us, following the grace of God, flee the perils and burnings of the world.

Note: For "is constituted," in Greek it is καθίσταται, that is, plainly and firmly constituted, namely always and unto all eternities, unless God in His infinite clemency catch the lover of the world rushing into hell, and call him back to Himself and to heaven.

Thus Theodore the Archimandrite, while still a boy, moved and stricken in conscience by this saying of James, despised the world and riches, as his Life relates; likewise St. Nicholas of Tolentino, having heard an Augustinian preacher discoursing on that text of St. John, I Epist. ch. I: "Love not the world," despising the world, embraced the monastic life of the Order of St. Augustine.




Verse 5: Do You Think That the Scripture Saith in Vain

5. Do you think? — In Greek it is ή, that is "or," and thus some codices read it. But ή, that is "or," is often the same as "whether" (an), as the Thesaurus of the Greek language teaches with many examples.

Because the Scripture saith in vain (uselessly, without cause). — What? Some answer: that which immediately preceded, namely that we should flee the friendship, laws, and company of the world, and seek after the grace and friendship of God: for this is what the Prophets and other books of sacred Scripture proclaim everywhere. So Bede. Others, with Oecumenius, refer it to what follows a little after: "God resists the proud, but gives grace to the humble." But others everywhere refer it to what immediately follows: "The spirit which dwells in you lusts unto envy," as if to say: God is zealous and as it were jealous over your soul, as over His spouse; whence He suffers no rival, namely the world: for to lust unto envy is the same as to be jealous. For he who is jealous so desires the loved object that he envies it to any rival, and desires alone to possess it, and suffers no one to be admitted to a share of love: but that God is zealous, is written Exodus 20:5; Nahum 1:2, and elsewhere. If you wish to claim more for St. James, namely that this saying recited by him is written precisely and in those very terms in the Scriptures, I confess that I do not know where it is so written, nor has anyone hitherto been able to point this out. Wherefore the punctuation, version, and exposition of Oecumenius seem novel and distorted. For he punctuates, translates, and explains thus: "Or do you think that the Scripture says in vain, or unto envy?" as if to say: Do you think that the Scripture delivers to us precepts difficult and exceeding our strength concerning hatred of the world and concupiscence, because it envies us these things? You err: for it does not do this in vain or out of envy, but because "it desires" πνεῦμα in the accusative, that is, the spirit, namely the right (spirit), that is, good purpose and good will to stir up and dwell in you by His exhortation; and when He has found this operating in us through spiritual modesty, He gives greater grace. For all the others punctuate and translate differently; except Francis Lucas, Annotation 594, who follows Oecumenius.

Does the spirit which dwells in you lust unto envy? — Thus by way of question the Roman Codices and most others read this: yet some take away the question-mark and read assertively. Again others refer the question to the "do you think," others to the "the spirit lusts." Now some take "spirit" here as the human spirit, but in various senses. First, some, as if to say: The spirit of man given over to the world and lusting after the things of the world, harms itself and its own salvation and as it were envies them; but God bestows grace more abundantly than we ourselves desire. Second, as if to say: The human and worldly spirit drives us to lust after another's goods, and to envy these to others. So Lyranus, Hugo, and Thomas Anglicus. Third, Emmanuel Sa, as if to say: The spirit of man unto envy, that is, through envy, desires the goods of his neighbor. Fourth, others, as if to say: The spirit of zeal and fervor dwelling in us so lusts, that is, makes us lust after virtue and sanctity, that He stirs up in us a holy envy of equalling, nay surpassing those who run before us in the pursuit of virtue.

But others everywhere take the Spirit here as the divine Spirit and the Holy Spirit, and that better. For to Him alone belongs that which follows: "But He gives greater grace." First then Bede, among other expositions, brings forward this, as if to say: Do you think that the divine Spirit stirs us up to concupiscence and envy? You err if you think this: for He is the spirit of continence, charity, and concord, and "gives greater grace" than the goods and grace of the world which you covet: therefore he must be an evil spirit, who incites you to lust and envy. Second, the Gloss, as if to say: The Spirit of God desires and lusts that we should envy the world and pursue it with hatred. Third, Hugo, as if to say: The Spirit lusts unto envy, that is, against envy, namely that as a work of the devil it should be removed from the world. Fourth, our Justinian, as if to say: The Holy Spirit, with whom you have been imbued in baptism, lusts unto envy, that is, He is so disposed toward you, His worshippers and friends, and heaps you with such great gifts, that the lovers of the world may rightly envy you, according to that of Isaiah 65:13: "Behold, My servants shall eat, and you shall be hungry. Behold, My servants shall drink, and you shall thirst," etc. In this sense envy is attributed to worldlings, not to God, as happens in the other expositions, which therefore seem somewhat harsh. For nowhere else in Scripture is envy attributed to God, nor can it properly be attributed. Fifth, fittingly others, referring the question to the "the Spirit lusts," explain it thus: as if to say: Do you think that the Holy Spirit, dwelling in and governing you, is jealous over you, and envies you the friendship of the world, which would be to your benefit, that He alone may possess and enjoy your heart, as if some great good accrued to Him from this? As if to say: Far from it: nay rather, "He gives greater grace" than can be received or hoped for from the world; which however He denies to the lovers of the world, as being contrary both to Himself and to their own salvation. Wherefore it is written: "God resists the proud, but gives grace to the humble." So Francis Titelmann and Francis Lucas, Note 593. Sixth, Gagneius, Cajetan, Catharinus, Salmeron, Mariana, and Corinus, referring the question to the "do you think," hold that more significantly and forcefully envy is here attributed anthropopathically to the Spirit of God, that is, jealousy, which is attributed to God by the Prophets and Apostles, II Cor. 11:2; Exodus 20:5; Jeremiah ch. 2, and other places presently to be cited. For envy is sometimes taken in a good sense, as when we call the rivalry of two for virtue, and in striving forward, holy envy. Such also is that envy which envies riches and honors to vices and the vicious, which they themselves abuse against God for crimes. Such also is that of Pliny, book II, last epistle: "Why do you envy a good death to him to whom you cannot give a good life?" So God envies the world, that it allures and ruins souls (drawing them) from God to itself, which is indeed a holy envy. The sense therefore is, as if to say: Do you think, O Christians, that in the Scriptures God is called jealous over you in vain, and a hater of the world, and as it were envying it the possession of your heart, and that He desires it "unto envy," that is, with envy of the world, or so as to envy it to the world? He is not so called in vain. For He is in fact zealous, impatient of any consort: He does not suffer us to love others besides Himself, He does not bear us to love the world like adulteresses. Therefore God lusts after our heart like a jealous lover, and affects it with great zeal, and therefore grieves and as it were envies the world, because it allures to itself by enticements souls espoused to God. James proves what he said, namely that the friendship of the world is enmity with God, from this: that the Spirit of God so loves us that He alone wishes to be loved, nor suffers a rival. For He loves us as His most beloved spouses. Whence if we love another, namely the world, He is angry with us as with adulteresses. He burns therefore with love of us: if therefore at any time He denies us something we ask, He does not do this because He envies it to us — being one who loves us even unto envy — but lest it should hurt us, and turn us from His love to the love of the world.

Where note moreover how great is the love of the divine Spirit toward us: namely, with burning zeal He loves us, and wills to be loved by us with the same; and if He is not loved, He is indignant and rages like a she-bear meeting the robber of her cubs, Hosea 13:8. Excellently does St. Augustine establish and defend this zeal in God from Scripture, in his book Against Adimantus, ch. XIII: "Take away," he says, "error and grief from zeal, and what will remain besides the will guarding chastity, and avenging conjugal corruption? By what word therefore could it better be hinted than by the zeal of God? whereby we are called to a heavenly union with God, and He does not will us to be corrupted by base love; and He punishes our unchastity, and loves chastity. For it is not in vain that even popularly it is wont to be said: He who is not zealous, does not love." This therefore is the zeal of God which is holy, this is the holy envy. By similar figure and form there is attributed to God indignation, vengeance, fury against sinners who prefer the world to God: for govern fury by reason, as God governs it, and exercise it for justice, and you will be holy, and it will be not so much the fury of vengeance as the rigor of justice. So too St. Jerome on Zephaniah I: "Unless God," he says, "loved the human soul, He would never be zealous over it, and would not, after the manner of a husband, avenge the sin of love." Indeed St. Paul, II Corinthians 11:2: "I am jealous of you," he says, "with the jealousy of God: for I have espoused you to one husband, that I may present you a chaste virgin to Christ." Wherefore it becomes us, with a like step, since we cannot with an equal one, to meet this love of God, and to repay change for change and zeal for zeal, that calling away our whole heart and whole love from the creatures of the world, we may bestow them upon Him alone with the entire striving and ardor of the soul.

Thus did St. Agnes, who consecrated herself wholly to Christ as her spouse, and therefore drove away with indignation a most noble youth seeking marriage with her, and promising and giving all things, as a satellite of the devil with his gifts: "Depart from me," she said, "fuel of sin, nourishment of crime, food of death. Depart from me, because I have already been forestalled by another Lover, who has offered me ornaments far better than yours, and has pledged me with the ring of His faith, far more noble than you both in lineage and dignity. Whose nobility is loftier, whose power stronger, whose aspect more beautiful, whose love sweeter and more graceful in every grace: whose Mother is a Virgin, whose Father knows no woman, whose beauty Sun and Moon admire, by whose fragrance the dead come back to life. To Him alone do I keep faith, to Him I commit myself with all devotion. Whom when I shall love, I am chaste; when I shall touch, I am clean; when I shall receive, I am a virgin," as St. Ambrose relates, book IV, epistle 34. The same must be said by us to the world, the flesh, and the devil, when they tempt us, and strive to entice us away from Christ to themselves. Wherefore St. Agnes after death appearing to her parents with a choir of Virgins, in golden robes and shining with vast light, standing by the Lamb whiter than snow, said to them: "Rejoice with me and congratulate me, because together with all these I have received bright seats: to Him I am joined in heaven, whom while placed on earth I loved with the whole intention of my soul." So St. Ambrose. Similar is the bride in the Canticles, who everywhere breathes nothing but the ardor, languor, delights, and zeal of love: "Stay me up," she says, "with flowers, compass me about with apples, because I languish with love. Set me as a seal upon your heart, as a seal upon your arm, because love is strong as death, jealousy as hard as hell; the lamps thereof are lamps of fire and flames," Canticles 8:6, etc. And the Psalmist in the Epithalamium of Christ and the Church, or of the holy soul: "The queen," he says, "stood on Your right hand, in gilded clothing, surrounded with variety. Hearken, O daughter, and see, and incline your ear, and forget your people and your father's house: and the King shall greatly desire your beauty."

Moreover Christ was zealous over us even unto agony and bloody sweat. For while suffering and praying for us in the garden, He sweated copious blood from anguish not so much of pain as of love for us, and because while He loves us most, He is loved little by us, nay, is held in hatred by many. This His zeal toward us He sets forth everywhere in the Prophets, as Isaiah 9:6: "A little one," He says, "is born to us, etc. The zeal of the Lord of hosts shall do this." And ch. 59 v. 17: "He was clad with zeal as with a cloak." Zechariah 8:2: "I have been jealous for Sion with great zeal, and with great indignation have I been jealous for her." Ezekiel 36:6: "Behold, I have spoken in My zeal and in My fury, because you have borne the confusion of the nations." And v. 5: "In the fire of My zeal I have spoken concerning the rest of the nations." Psalm 78:5: "Your zeal shall burn like fire." Wisdom 1:10: "The ear of zeal hears all things." Ezekiel 23:25: "I will set My zeal against you." Zephaniah 3:8: "With the fire of My zeal all the earth shall be devoured." To these places St. James here alludes. This zeal for God and in God's stead the guardian Angel of St. Cecilia showed. For of him she herself thus speaks to Valerian her bridegroom: "I would have you know that I have an Angel of God for a friend, who guards my body with the highest zeal. And if he were to suspect even the least that you should touch me with unchaste love, he would forthwith kindle his wrath against you, and would destroy the flower of your youth; but if he learns that you hold me with simple and immaculate love, and guard my virginity whole and unstained, he will love you as he loves me, and will show you his grace," as he in fact did, when visibly appearing to him he made him a Christian, a virgin, and a martyr.

Moreover piously and beautifully Chrysologus explains the most ardent zeal of the heavenly bridegroom Christ hanging on the Cross, and kindly calling adulterous souls to Himself, sermon 108: "He stretches forth His limbs, He dilates His bowels, He extends His chest, He offers His bosom. Does He not say: See in Me your body? and if you fear what is God's, why do you not love at least what is yours? if you flee the Lord, why do you not run back to the Parent? But perhaps the greatness of My Passion, which you have wrought, confounds you? Do not. These nails do not fix pain in Me, but they fix more deeply your charity in Me. My blood is not lost to Me, but yours is paid forward as a price." No less elegantly Bernard extols the charity both of the Holy Spirit and of Christ, epistle 197: "O twofold and most firm proof of the love of God toward us! Christ dies, and earns to be loved; the Spirit affects, and makes loved: the former does what causes Him to be loved, the latter that He may be loved: the former commends to us His great love, the latter both gives it: in the former we behold what to love, from the latter we take whence to love: the occasion of charity therefore is from the former, the affection from the latter."

Who dwells. — In Greek κατῴκησεν, that is "has dwelt," as if to say: Once in baptism the Spirit of God dwelt in you; but now in many of you He does not dwell, because you have fallen away from Him and love the world: nevertheless in the others, who persevere in the grace of baptism, He still dwells.




Verse 6: But He Giveth Greater Grace; God Resisteth the Proud and Giveth Grace to the Humble

6. But He gives more grace. — The Syriac: "but more excellent grace is given by our Lord given to us," namely the Holy Spirit shows the Spirit of God to love us unto envy, that is, most ardently and as it were jealously, and to lust after us, from this — that He gives far greater grace, gifts, and goods than the world (gives) and than we deserve, in order to tear us away from the love of the world, His rival, and to invite and almost compel us to His love. Therefore He envies the world, that giving few things, it is loved much: while He, giving infinite things, is loved little and scarcely by us. Again, He meets the objection of the worldly who say: The love of the world is so innate to us that we cannot cast it off. For He answers: God gives a greater grace than the love of the world, that through it you may easily conquer the love of the world and cast it out of your soul, if you are willing to submit yourselves to the grace of God and earnestly cooperate. For, as the Apostle says, Philippians 4:13: "I can do all things in Him who strengthens me"; and: "God is able to do all things superabundantly above what we ask or understand," Ephesians 3:20. James alludes to that of Exodus 20:6: "Showing mercy unto thousands to them that love Me": just as in the "the spirit lusts unto envy," he alluded to the "I am the Lord your God, a strong jealous one." Ibid. v. 5.

Wherefore He says (this verse is missing in some Greek manuscripts; whence the Zurich and Pagninus omit it. But the Roman and several other Greek and Latin texts read it. He proves that the Spirit of God gives greater grace to those who love, reverence, invoke Him, and submit themselves wholly to Him, from this — that the Scripture and the Holy Spirit say): God to the proud (who, despising God, follow the world and the honors and pomps of the world) resists (or, as Cassian reads, book XII Inst. ch. VI, "opposes"; or, as Cyprian, epistle to Novatian, "sets Himself against"; the Syriac, "casts down, crushes"), but to the humble (who, despising the pomps and pride of the world, humbly submit themselves to the Spirit of God and obey in all things, and allow themselves to be led and ruled by Him in all things) He gives grace. — Now the Holy Spirit says this, Proverbs 3:34; for there we read: "He shall deride the deriders, and to the meek He shall give grace." The Septuagint, whom in their custom St. James here, and St. Peter I epistle ch. V, cite and follow, translates: "God resists the proud, but gives grace to the humble." For the deriders are the proud, and the meek are the humble.

Counter-strophes to this saying of James are had from all the sacred writers, that so this most true doctrine, yet obscure and difficult in practice, may be impressed upon us by so many concordant witnesses. The first is David's, Psalm 17:28: "You will save the humble people, and will humble the eyes of the proud." The second, Solomon's, Proverbs 29:2 and 3: "Humility follows the proud man, and glory shall uphold the humble of spirit." The third, Isaiah ch. 2 v. 12: "The day of the Lord shall be upon every one that is arrogant and proud." And ch. 66:1: "To whom shall I have regard, but to the poor little one and contrite of spirit, and him that trembles at My words?" The fourth, of Anna, mother of Samuel: "The bow of the mighty has been overcome, and the weak are girt with strength. He raises up the needy from the dust, and lifts up the poor from the dung-heap, that he may sit with princes, and hold the throne of glory." The fifth, Judith 9:16: "Nor have the proud from the beginning pleased You, but the prayer of the humble and meek has always pleased You." The sixth, of the Virgin Mother of God: "He has put down the mighty from their seat, and exalted the humble. He has filled the hungry with good things, and the rich He has sent away empty," Luke 1:51. Let a seventh be added, one of the Seventy interpreters of sacred Scripture, who being asked by Ptolemy Philadelphus, king of Egypt, by what method one could guard against pride, answered: "If he consider that God casts down the proud, but exalts the meek and humble." Finally, all the pages of the divine volumes everywhere breathe this sentiment, says St. Augustine, book III On Christian Doctrine, ch. XXIII. Wherefore appositely Isidore of Pelusium, book I, epistle 164, admonishes Martyrius, saying: "God resists the proud: for from the beginning He set Himself against their prince. Consider therefore how much it is, both to have God as enemy and adversary, and the old enemy as a companion."

The causes are many. The first, because as the root of every sin and evil is pride, Sirach ch. 10 v. 15: so the root and fount of every good and virtue is humility.

The second, because the proud man is a swollen vessel filled with the wind of arrogance, and therefore incapable of grace: but the humble is a lowered and empty vessel, and therefore capable of grace and of the divine liquor. Therefore as rain descends from the hills into the valleys, so grace rains down from heaven upon the humble.

The third, because God is jealous of His own glory: whence He casts down the proud who seek it, and lays them low in hell, but exalts the humble who adore it, to grace and glory. Again, humility deserves to be enriched and exalted, pride to be despoiled and depressed. As therefore the shadow flees from him who follows it, but follows him who flees: so honor flees from the proud who follow it ambitiously; but follows the humble who flee from it.

The fourth, because grace is grace and is given gratuitously, and only to those who (receive) gratuitously, such as the humble, who give thanks for it; not to the proud, who attribute it to their own strength and merits.

The fifth, because the loftiness and magnificence of kings, and especially of God, demands that of Virgil, Aeneid, book VI:

"To spare the subjected, and to subdue the proud."

Finally, humility is the proper virtue of Christ and of Christianity, according to that of Matthew 11:29: "Learn from Me, because I am meek and humble of heart"; so St. Bernard, treatise On the Degrees of Humility. Whence humility is so powerful that it resists God, according to that: "He said that He would destroy them, if Moses His chosen had not stood in the breach in His sight." For the breaking of the heart is humility, the queen of the virtues, which conquers God by its reverence, says Rupert, book IV on Exodus, ch. XXVI.

Wherefore St. Chrysostom, homily 20 on the Epistle to the Romans, says that pride is the highest folly and madness, and nothing is more insane than the proud man. For what is more insane than to resist God, and to wish to wage war with God like the giants? What is more insane than to deprive and despoil oneself voluntarily of the favor, grace, and help of God, on whom all things depend? What is more insane than to have, not a man, not an angel, not a demon, but God as antagonist and enemy, and to provoke to combat Him who thunders and lightens against the proud? Whence St. Jerome, epistle 43: "What kind of evil," he says, "must that be, which has God as adversary!" For the proud man by his pride as it were challenges God, and provokes Him to single combat. Whence God, the jealous one, accepts it, and says: Mine is this antagonist, mine this duel: here are My powers to be put forth, here a new Lucifer to be trampled. So Cassian, book XII On the Institutions of Renunciation, ch. VII.

Whence St. Ambrose, sermon 7 on Psalm 118, having spoken of pride: "What," he says, "can be worse than this sin, which began from injury to God? and therefore the Scripture says: God resists the proud, James 4:6. As if a repeller of His own insult, He has taken up as it were a special combat against pride; as if to say: This is My adversary, who provokes Me; this contest is owed to Me."

Wisely therefore St. Fulgentius, epistle 6, ch. IX: "Let humility of soul," he says, "grow in you, which is the true and entire sublimity of the Christian; and so much the more shall you know the grace of God growing in you, by how much you see humility of heart abounding in you." And St. Augustine, sermon 16 On the Martyrs: "Loftiness," he says, "do you seek? through the valley one comes to the mountain. The seat of brightness do you seek? first drink the chalice of humility." The same, sermon 3 On the Words of the Lord: "Christ was seized, beaten, crucified, and slain. This is the way. Walk by humility, that you may come to eternity. Christ as God: He is the fatherland whither we go; Christ as man: He is the way by which we go. To Him we go, through Him we go. What do we fear lest we err? He has not departed from the Father, and has come to us: He sucked the breast, and contained the world: He remained in the manger, and fed the angels, the God-Man. The same man who is God, the same God who is man." The same, sermon 8 On the Epiphany: "The whole," he says, "discipline of Christian wisdom consists not in abundance of word, not in subtlety of disputing, nor in appetite for praise and glory, but in true and voluntary humility, which the Lord Jesus Christ, from the womb of His Mother to the punishment of the Cross, chose and taught above all strength." The same, epistle 65 to Dioscorus, teaches that there is no other way to truth than humility; and as Demosthenes said that the whole force of eloquence consists in pronunciation, so the whole force of Christianity consists in humility.

The Gentiles saw the same. Aesop, when asked by Chilon, "what then God did," answered: Τὰ ταπεινὰ ὑψοῖ, τὰ ὑψηλὰ ταπεινοῖ, that is, He exalts the humble, He humbles the lofty; so his Life has it. Artabanus, dissuading Xerxes from the expedition against the Greeks, says that God smites with lightning lofty trees, towers, and mountains, but preserves and protects the humble; that He levels great and proud camps with small forces, nor allows any besides Himself to think loftily. So Herodian, book VII. Truly the Tragedian: "God the avenger follows the proud from behind."

Moreover St. Basil, oration 17 On Humility, assigns these signs and effects of humility: "He," he says, "who is endowed with the highest modesty, and who when he is afflicted with insults, confesses himself to be far inferior to what is said, no insults will ever strike or trouble his mind: but if he is called destitute, he knows himself to be destitute, and in need of all things, and to have need of the daily supply of the Lord. And if he hears himself called ignoble and born in an obscure place, he has long before perceived in his mind that he has been fashioned from clay." And presently: "Now there follows a humble mind a somewhat sad and downcast look, a neglected appearance, dishevelled hair, soiled clothing, yet so that these things seem to come about by chance and accident, which mourners do on purpose."




Verse 7: Be Subject Therefore to God; Resist the Devil, and He Will Flee From You

7. Be subject therefore to God, — ὑποτάγητε, that is, be subordinated; the Syriac, "be servants": for the right order of nature demands that the creature be subordinated and serve its creator. "Therefore serve God," that you may obtain the grace and friendship of God. For, as I have said, "God gives grace to the humble." Wherefore the Psalmist, Psalm 61:2: "Shall not," he says, "my soul be subject to God? for from Him is my salvation. For He is my God and my Savior, my upholder, I shall be moved no more."

Resist (ἀντίστητε, that is, stand against, oppose yourselves, withstand; the Syriac, "rise up against him") the devil, — who, as it were king over all the sons of pride, as Job says ch. 41 v. 25, solicits you to pride, and to seeking after the pomps of the world. But we cannot resist a sharper and longer temptation without new aid of the grace of God, as the Doctors teach from St. Augustine. Therefore before all things the grace of God must be assiduously invoked, and when the victory is gained, we must ascribe it not to our own strength, but to God's. "For indeed that we may resist the devil and he may flee from us, we therefore in praying say: Lead us not into temptation," says St. Augustine, On Nature and Grace, ch. LVIII.

And he will flee from you. — If you resist a man assaulting you, you do not on that account put him to flight and conquer him: but if you resist the devil, you put him to flight and conquer him. In your power therefore, and easy to you, is the victory over him: because, as St. Augustine says, homily 12, among the 50, "The devil can persuade and solicit, he absolutely cannot compel; and therefore since by God's help it is in your power whether you consent to the devil, why should not God rather than he be obeyed, so that St. James, the brother of God, cries out: Resist the devil, and he will flee from you." Thirdly, St. Chrysostom, sermon 3 On Lazarus, compares the devil to a dog, which stays at the table as long as something is thrown to him from there; if nothing is thrown to him, indeed if he is driven away strongly with a stick, he flees, nor rashly returns. The same, homily 22 to the People: "To a dog," he says, "is pleasure like: if you drive it away, it flees; if you nourish it, it remains." Fourthly, the devil is like a soldier who pursues fugitives more sharply, as cowards and unwarlike; so St. Bernard, epistle 1 to Robert, who had fled from Cîteaux to Cluny: "Or do you think," he says, "because you fled from the line of battle, that you have escaped the hands of the enemies? More gladly does the adversary pursue you fleeing, than he sustains you resisting; and he presses more boldly from behind, than he withstands you face to face." Wherefore wisely St. Cyprian, sermon On Zeal and Envy: "So ready," he says, "to fight back ought the mind always to be, as the enemy is always to attack."

Morally: St. Gregory notes, book III Mor., ch. VIII, that the more strongly the devil is conquered, the more ardently is he stirred up to ambushes, that he who has been overcome by strength may conquer by ambushes and tricks. Whence Cassian, book V Inst., ch. XIX, admonishes the athlete of Christ, that the more he has grown by the successes of his triumphs, the more should he expect a stronger order of struggles to follow. Hence as foxes lie down as if dead, that they may allure and devour the hens as if secure: so the demon also at times feigns to flee as if vanquished, that he may suddenly invade and overthrow a man as if secure of victory: just like Horatius, the sole survivor of the three, fleeing, killed the three Curiatii one after another, and thus secured for the Romans dominion over the Albans. And Antigonus, retreating before his enemies, said he was not fleeing, but pursuing his advantage from behind, as Plutarch testifies in the Apophthegms. Finally, the devil more infests the holier ones, and more lays snares for them, since he sees that they are more unlike himself and more like God, and he envies them; for he neglects sinners as being like himself, since he possesses them. Again, the demon once conquered and put to flight, returns again and again to tempt us, just as he returned to Christ, Matthew 4:5 and 8. Yet if he is strongly and constantly repelled, he does not so easily and quickly return to tempt us, at least with the same kind of temptation, lest he again be conquered and put to shame. Whence St. Ambrose on ch. 4 of Luke: "He is wont to yield," he says, "to true virtue, and although he does not cease to envy, yet he fears to press on: because more often he shrinks from being triumphed over."

Wherefore our holy Father Ignatius in his Spiritual Exercises compares the devil, first, to a wanton woman, who impotently lords it over and insults a timid man, but stands in awe of a bold man, and silently submits to him. Secondly, St. Gregory, book V Moralia, ch. XVII, and Olympiodorus, and others expounding that of Job ch. 4 v. 11, "The tiger has perished, because it had no prey"; where instead of "tiger," the Septuagint translates μυρμηκολέων, that is, "ant-lion": The Devil, they say, is the ant-lion, who in the presence of the pious and constant who resist him is most timid like an ant; but to the impious and inconstant who yield to him, he stands terrible like a lion. So too Theodore Studites, epistle 68: "Timid," he says, "is the devil, rejected, unwarlike, and therefore by a certain spirited courage to be driven far away, so that for this reason St. James the brother of God cries out: Resist the devil, and he will flee from you."

Moreover the devil "attacks us by our own desires," says St. Basil, homily 23. And, as St. Ambrose says, book I On Cain and Abel, ch. V: "He delights the eyes, soothes the ears, but defiles the mind; he tells many lies, adds falsehoods, withdraws truths; he promises money, offers gold, but takes away discipline." Besides this, it is the cunning of the devil, that he attacks us in the part in which we are weaker; just as a general attacks the citadel in the part in which it is weaker, says St. Gregory, Mor. XXXI, ch. XVII, otherwise XXX, who also adds: "The crafty adversary tries to strike at the same time, both openly raging and lurking in ambushes, etc. For often he proposes a temptation of lust, and suddenly more fraudulently ceasing, suggests pride about chastity preserved. And there are some, who, while they see many fall from the citadel of chastity into the pit of pride, neglecting the chastity of their life are plunged into the uncleanness of lust. And there are on the contrary some who, while they flee the uncleanness of lust, through the summit of chastity rush into the abyss of pride." Wherefore we must always be vigilant, and always ready for combat, and immediately resist a temptation as it arises; for, as the same says Mor. XXI, ch. VII: "If a temptation rising in the heart is not resisted swiftly, by the very delay by which it is nourished, it is strengthened; and arising outwardly in works hardly prevails to be conquered, who inwardly holds captive the mind itself, the mistress of the members."




Verse 8: Draw Nigh to God, and He Will Draw Nigh to You; Cleanse Your Hands and Purify Your Hearts

8. Draw near to God (not by steps of the body, but of the heart and mind, that is, by affections), and He will draw near to you. — You will ask, by what way do we draw near to God? I answer, first, by withdrawing from the devil and resisting him, as was said before: for God and the devil are two extremes most opposed, and two enemies most hostile to each other; whence the more you withdraw from the one, the more you approach the other opposite; thus Origen, book IV on the epistle to the Romans, chapter 5: War against the devil, he says, prepares peace toward God; and we draw near to Him when we resist the devil. On the contrary, the Apostles drew near to Christ, with Peter saying: "Lord, to whom shall we go? Thou hast the words of eternal life," John 6:69.

Furthermore, not only sinners through mortal sin, but also the just through venial sins distance themselves to some extent from God, especially through tepidity and torpor, when they grow lukewarm in good works and in zeal for advancing: but they draw near to God when they wash away their failings with tears, resume fervor, diligently apply themselves to good works, and strive after perfection. Now, since manifold negligence creeps upon us daily, hence we have need of its constant purgation and the stirring up of the mind, as St. Leo teaches, sermons 8 and 11 On Lent.

Note: God draws near to the penitent and to the fervent just through a manifold operation and effect, which Thomas Anglicus assigns as fourfold. The first, he says, is the illumination of the mind in regard to things to be known, as when the blind man was enlightened by Jesus, Luke 18:40. The second is instruction in regard to things to be done, according to Deuteronomy 33:3: "All the Saints are in His hand: and they who approach His feet shall receive of His doctrine." The third is the recovery of divine grace, namely of justice, either of the first or of an increase of it. The fourth is the delight of inner joy, which is called a hymn to all the Saints of God, to the people drawing near to Him, Psalm 148:14. "Thou art good, O Lord, to the soul that seeks Thee, what then to the one finding Thee? Thou wishest therefore to be found that Thou mayest be sought, to be sought that Thou mayest be found," says St. Bernard, On Loving God. And the Psalmist, Psalm 83: "Blessed is the man whose help is from Thee; he hath disposed in his heart ascents, in the vale of tears, in the place which he hath set."

Second, by humbling ourselves: for God gives grace to the humble, as was said before; thus St. Augustine, sermon 2 On the Ascension: "See, brethren," he says, "a great miracle. God is on high: lift up yourself, and He flees from you; humble yourself, and He descends to you. Why? Because He is exalted and regards lowly things, and the high — that is, the proud — He knows from afar, that He may cast down"; thus Hugh: By humility, he says, and good works we ought to draw near to God, "as to mercy, as the naked to the rich man, as the famished to bread, as the sick to the physician, as servants to the master, as disciples to the teacher, as the blind to the light, as the cold to the fire."

Third, by purifying ourselves from sins through penitence. Whence, as if explaining this, St. James adds: "Cleanse your hands, sinners, and purify your hearts"; for the more we recede from sin and impurity, the more we approach virtue, purity, and God, according to Psalm 33:15: "Decline from evil, and do good." Thus the Council of Trent, session VI, chapter 6, teaches that the sinner approaches God through acts of faith, fear, hope, love, contrition, and the resolution of a new life; according to Zechariah 1:3: "Be converted to Me, and I will be converted to you." Thus the penitent Magdalene approached the feet of Jesus, watering them with tears, kissing and anointing them, Luke 7.

Fourth, by loving God and performing works of charity. For love joins the lover to the beloved, indeed transforms him into the beloved. Whence St. John, 1st epistle, chapter 4, verse 16: "God," he says, "is charity, and he who abides in charity abides in God, and God in him"; and the Wise Man, Proverbs 8:17: "I love them that love Me, and they that early watch for Me shall find Me"; and the Apostle, Romans 8:35: "Who shall separate us from the charity of Christ? Shall tribulation? or distress?" etc. Truly love is the magnet of love: love draws love, as the magnet draws iron.

Fifth, by prayer and by zeal for perfection; thus Origen, hom. 1 on Genesis: Just as, he says, the eyes of the body are not illuminated equally by the sun, but the more so the higher one ascends to loftier places, so the mind, the more loftily it draws near to Christ, the more clearly is it irradiated by His light; according to Psalm 33:6: "Come ye to Him, and be enlightened." But properly we draw near to God when, as obedient servants, friends, and sons, we offer ourselves and all that is ours to God as the supreme Lord of all, as friend and father; and we say with the Psalmist: "But it is good for me to adhere to God," Psalm 72:28. For on the contrary God complains of certain people, saying in Isaiah 29:13: "This people draws near with their mouth, and with their lips glorify Me; but their heart is far from Me"; and Jeremiah 9:2: "Thou art near in their mouth, and far from their reins." Plotinus the Platonic philosopher saw this through a shadow, in Ennead 6, book 9, chapter 7, when he says: "We must separate the soul from all external things as from burdens and obstacles, that it may be illuminated by God. For just as prime matter must be empty of all forms, that it may thus receive the figures of all things, so the soul of man must be formless, that it may be conveniently informed by God."

Furthermore, we draw near to God not by the pure powers of nature and free will, as if by them we prepared ourselves to receive God's grace, as the Semipelagians contended, making grace the handmaid of free will; but we are prevented and aroused by God's grace. For this is the leader and beginning of our conversion and approach to God, as the Council of Trent defines, session VI, chapter 5. And Christ Himself, Apocalypse 3:20: "Behold, I stand at the door and knock; if any man shall hear My voice and open the door to Me, I will come in to him, and will sup with him, and he with Me." And the Psalmist, Psalm 58:11: "His mercy shall prevent me." And Christ expressly asserts in John 6:44: "No man can come to Me, except the Father who has sent Me draw him." Truly St. Jerome on chapter 2 to the Ephesians: "Without the blood (that is, the merit of the blood) of the Lord Jesus, no one draws near to God."

And He will draw near to you. — Since God is everywhere, He is not far from any one of us. For in Him we live, and move, and are, as the Apostle says, Acts 17:28. He therefore draws near to no one locally and substantially, but accidentally through grace, and causally through the working of the virtues. For just as a sinner recedes from God through sin and draws near to the devil, to death, and to hell, so the same person through penitence and good works draws near to God. Thus Cain, after killing his brother, wandered as a fugitive in exile from God, Genesis 4:12. And the prodigal son went into a far country, Luke 15:13. But, as St. Augustine rightly notes, Confessions book 4, chapter 9: "He who, by losing, dismisses God, flees from Him appeased to Him angered."

By the imitation of the virtues of Christ and the Saints, who drew most closely to Christ; for in these consists our approximation to God: thus Bede and Anselm.

Cleanse your hands — from all rapine, strife, lust, gluttony, and every sin. For by "hands" he understands metonymically every outward work: for this is done and perpetrated by the hands; just as by "hearts" he understands the inward work. "Hands" therefore signify outward actions, the heart inward affections, as if to say: Purify your hearts from every depraved thought, scheming, and delight, and likewise your hands from every depraved work, so that you neither do nor will anything evil. He alludes to Psalm 23:3: "Who shall ascend the mountain of the Lord? The innocent in hands and clean of heart." So Paul commands those praying to lift up to God pure hands, 1 Timothy 2:8: see what is said there. As a symbol of this thing, priests and the faithful before holy communion wash their hands, that they may attest that they repent of the faults committed by the hands; for, as Bede says: "This is for us truly to draw near to the Lord, namely to have cleanness of work and simplicity of heart."

And purify (Syriac, "sanctify") your hearts, — minds and souls. He says this first, against the Jews, who placed all purification in external ceremonies, whereas Christ and Christianity place chief holiness in the purity of heart and mind. Second, to teach how they ought to cleanse the hands, that is, the works, namely by purifying their fountain and root, that is, the heart. For, as Christ says: "From the heart proceed evil thoughts, murders, adulteries, fornications, thefts, false testimonies: these are the things that defile a man," Matthew 15:19.

Just as physicians, therefore, cure the external diseases of the limbs by purging the internal corrupt humors of the inward parts which cause them, so the mind of the faithful must be purged, so that the filth of the hands, that is, of the works, flowing thence may be purged away. Wherefore St. Paul, 1 Timothy 1:5: "The end of the commandment," he says, "is charity from a pure heart, and a good conscience, and an unfeigned faith."

Double-minded. — In the Psalms they are called "of a double heart," who hide one heart, as it were, in their inward parts, and show another in their hands and works. In Greek δίψυχοι, that is, two-souled, inconstant, who now desire and will this, now that; whence the Syriac translates "divided" or "doubtful in mind"; see what is said on chapter 1, verse 8. Excellently Nyssen: "I call a mind simple and of one mode," he says, "that which is observed only in the good, and is mixed with the communion of no evil." And Cicero, in the book On Old Age: "The soul," he says, "freed from all admixture of the body, desires to be pure and entire."




Verse 9: Be Afflicted, and Mourn, and Weep; Let Your Laughter Be Turned Into Mourning

9. Be afflicted, — ταλαιπωρήσατε, that is, "afflict yourselves," or "be afflicted," both by inward sorrow and compunction of mind, and by external afflictions of the body, such as fasts, prayers, lying on the ground. The Syriac: "be made humble." He teaches that the way to cleanse hands and hearts, and so to draw near to God, is penitence, compunction, affliction, by which we not only acknowledge and confess the miseries of our soul, but also lament them, punish, chastise, and root them out through pains and miseries, partly of this life patiently endured, partly voluntarily and willingly undertaken.

"Be afflicted" therefore, first, by humbly acknowledging your misery; second, by lamenting and chastising the misery of fault and sin; third, by patiently bearing the miseries of this life; fourth, by redeeming the eternal miseries and torments of hell through small and brief penances; fifth, by bravely sustaining temptations and persecutions with Christ; sixth, by sympathizing with the calamities of others; seventh, by passing eagerly through the labors of the present life to eternal joys; eighth, by sighing from the miseries of this pilgrimage and exile toward Christ and heaven. Whence Thomas Anglicus enumerates eight miseries of this life, namely those of original fault, of actual sin, of innate frailty, of worldly poverty, of human persecution, of diabolical temptation, of eternal calamity, of salutary penitence. We are therefore here in a vale of tears and miseries, and therefore we ought to pity ourselves, to groan and to lament, according to that of Ecclesiastes 7:5: "The heart of the wise is where there is sorrow, and the heart of fools where there is gladness." Moreover, Seneca in his Consolation to Polybius says: "Abundant," he says, "and continuous matter for weeping is everywhere. Tears will fail us before the cause for grieving does." Therefore Heraclitus was always weeping over his own misery and that of mankind; Democritus, on the other hand, by perpetually laughing, mocked their foolish and stupid mirth and laughter amid such great miseries.

St. Bernard, in Sermon 3 On the Nativity, cleverly gathers from Christ's example: "He is the little child once promised through Isaiah, knowing how to reject evil and choose good; therefore evil is the pleasure of the body, good is affliction: for indeed He chose the latter and rejected the former." Now as to the obtaining of pardon for sins, Nazianzen affirms emphatically in Oration 18, page 490: "For God is reconciled by no other means so much as by the affliction of the body." And the Blessed Virgin Mary affirmed to St. Elizabeth, according to Bonaventure in the Life of Christ, chapter 3: "Hold for certain that no grace descends upon a soul except through prayer and bodily affliction."

Sermon on the Mount. Those are more blessed who mourn and weep over their own sins or the sins of others. So say SS. Chrysostom, Ambrose, Hilary, and Jerome on Matthew 5. Most blessed are those who, on account of the sorrow of the struggle they have with the flesh, the world, and the devil, and on account of the desire for the heavenly homeland and the love of God and Christ, mourn this their exile in the body. So Nyssen, Oration 3 On the Beatitudes. Such a mourner was Paul, saying: "Wretched man that I am, who shall deliver me from the body of this death?" Romans 7:24; and: "Having a desire to be dissolved and to be with Christ," Philippians 1:23. See what is said there. Such also was David, saying: "My tears have been my bread day and night, while it is said to me daily: Where is thy God?" Psalm 41:4. And Jeremiah throughout the Lamentations, and especially chapter 2, verse 18: "Bring down," he says, "tears like a torrent day and night: give thyself no rest, and let not the apple of thine eye cease." Such were the ancient anchorites, whose mourning Climacus relates in step 7, where he thus defines holy mourning: "Mourning according to God is a sadness of soul, an affection of an afflicted heart, always most ardently seeking that which it thirsts for; that which it does not obtain, it pursues with the highest labor, and mourning, wails after it." Then he assigns to mourning partly its signs, partly its effects. "It belongs to those who are advancing in blessed mourning to have continence and silence of the lips. To those who have already advanced, not to be angry, and to forget injuries entirely. To those who are perfect and consummated, profound humility of soul, thirst for ignominy, a spontaneous hunger for vexations coming against the will, no condemnation of sinners but compassion beyond their strength." And then he conveys the practice of mourning: "Stand trembling in the prayer of supplication, just as one standing before a judge, that by both inner and outer demeanor you may obtain the favor of the just Judge," etc.

Among the ancient mourners, St. Ephrem excelled, who is wholly in compunction and mourning, as is evident from all his works, and especially in the treatise On Compunction: "O virtue of tears," he says, "which art the medicinal workshop of sinners, through thee sinners are made blessed." And: "Mourning wipes the soul with tears and makes it clean, cuts off pleasures and perfects virtues." And St. Bernard, sermon 16 on the Canticle: "I am terrified," he says, "of Gehenna; I tremble at the teeth of the infernal beast, and at the belly of hell, at those that roar prepared as food; I shudder at the gnawing worm and the burning fire, the smoke and vapor, the sulphur and the spirit of storms; I shudder at the outer darkness. Who will give water to my head and to my eyes a fountain of tears, that I may forestall by weeping the weeping and the gnashing of teeth?" And St. Augustine pathetically in his Meditations, chapter 36: "Give me, O Lord," he says, "the upper watering and the lower watering, that my tears may be my bread day and night. Grant me this grace for Thy sake, that as often as I think of Thee, speak of Thee, write of Thee, as often as I remember Thee, stand before Thee, offer praises, prayers, and sacrifice, with tears bursting forth I may weep abundantly and sweetly in Thy sight, so that my tears may be made my bread day and night," etc.

And St. Laurence Justinian in The Tree of Life, IX: "O humble tear!" he says, "thine is the power, thine the kingdom; thou dost not fear the tribunal of the judge, thou imposest silence on the accusers of thy friends. What more? Thou conquerest the unconquerable, thou bindest the Almighty, thou bendest the Son of the Virgin, thou openest heaven, thou puttest the devil to flight."

And mourn and weep. — The Syriac, אתאבלו etabbelu, that is, mourn after the manner of Abel, who, having suffered persecution and been killed by his brother Cain, bears the type of those who mourn, just as Cain of those who rejoice: hence Abel, Hebrew הבל Habel, means "vanity" or "mourning" (from the root אבל aval, that is, "he mourned." For the Hebrews often interchange ה with ר), as Origen says in tract 26 on Matthew, and St. Augustine, Book 18 of The City of God, chapter 15. The causes of mourning are the eight miseries already enumerated. Hence Beda explains thus, as if to say: "Do not enrich yourselves and rejoice in this world, but mindful of the crimes you have committed, rather take care of this, that through the brief miseries of this life, poverty, and transitory lamentation, you may attain to the eternal joys of the heavenly kingdom." And St. Augustine on this passage of James: "Indeed this region is the region of scandals, of temptations, and of all evils, that we may groan here and deserve to rejoice there; be afflicted here and consoled there, and say: Because Thou hast delivered my eyes from tears, my feet from falling; for I shall please the Lord in the land of the living; in the land of the dead is labor, sorrow, fear, tribulation, groaning, and sighing." Christians therefore in this life ought to have mourning and sorrow, not laughter and joy; but they await that joy in heaven. On the contrary, infidels and the impious may rejoice here for a little while, but in Gehenna they will wail forever, according to the saying of Christ: "Woe to you that laugh, for you shall weep," Luke 6:25; and: "Blessed are they that mourn, for they shall be comforted," Matthew 5. Therefore this holy mourning is opposed to laughter and laughers, and to joy and to all who flow in happiness, whom the world applauds as blessed, but on whom Christ pronounces woe; truly mourners are pronounced blessed. Note here three degrees of this beatitude: For blessed are those who patiently endure mournful adversities sent or permitted by God, says St. Augustine.

He returns to what was said in verses 6 and 7 about humility; and because humility is the daughter of true mourning, with which he dealt in the preceding verse. "For he who weeps is not proud; he who mourns is humbled," says St. Ambrose, Book 5 on Luke. For there are some who falsely and feignedly mourn, namely, those who while they lament, are proud and grumble against their neighbor or against God, says St. Gregory, Book 9 of the Morals, chapter 19, otherwise 28.

"Let your laughter (with which you have laughed in gentilism, rejoicing in feasts, jests, foolish talking, scurrility, and indulging in every base pleasure) be turned into mourning" of penance and of a graver and more severe Christian life; according to that saying of Christ: "The world shall rejoice, but you shall be made sorrowful; but your sorrow shall be turned into joy," etc., and: "your joy no one shall take from you," John 16:20; and that of Apocalypse 7:17: "God shall wipe away every tear from their eyes." And Psalm 125, verse 5: "Going they went and wept, casting their seeds: but coming, they shall come with joyfulness, carrying their sheaves." And Psalm 136, verse 1: "Upon the rivers of Babylon, there we sat and wept, when we remembered Sion." Where in passing St. Augustine says: "The rivers," he says, "of Babylon are all the things which are loved here and pass away." Do you love honors, riches, delights? You love the rivers of Babylon, that is, of confusion, which pass away most swiftly like rivers. "Other citizens therefore of holy Jerusalem, understanding their captivity, observe human vows and the various cupidities of men, snatching, dragging, driving them this way and that into the sea. They see these things, and do not throw themselves into the rivers of Babylon, but sit above the rivers of Babylon. O holy Sion, where everything stands and nothing flows! Who cast us down into these things? Why did we leave Thy founder and Thy society? Behold, placed amid things flowing and slipping away, scarce anyone seized by the river, if he can hold to the wood, will escape, etc. Sit above the rivers, do not be in the river, do not be under the river, but yet sit humble. Thence you must weep, remembering Sion. For many weep with a Babylonian weeping, because they also rejoice with the joy of Babylon: because they rejoice at gains and weep at losses: both are of Babylon. You ought to weep, but remembering Sion. O that peace which we shall see with God! O that peace, and the holy equality of the Angels! O that vision and beautiful spectacle! Behold, in Babylon those things are beautiful which hold them, but let them not hold thee, let them not delight thee. The solace of captives is one thing, the joy of the free another." Truly that for which the Psalmist sighs, Psalm 83, verse 1: "How lovely are Thy tabernacles, O Lord of hosts! My soul longeth and fainteth for the courts of the Lord."

And your joy into mourning. — The Syriac: "into anguish."




Verse 10: Be Humbled in the Sight of the Lord, and He Will Exalt You

10. Be humbled in the sight of the Lord. — The Tigurine clearly: "humble yourselves"; the Syriac: "render yourselves humble before the Lord." James alludes to, indeed cites, that saying of Christ in Luke chapter 14, verse 11: "Every one that exalteth himself shall be humbled; and he that humbleth himself shall be exalted"; just as Christ, humbling Himself below all things, was exalted above all things, Philippians 2:8. For, as St. Augustine says, tract 404 on John: "Humility is the merit of glory, glory is the reward of humility."

Note "in the sight of the Lord," as if to say: First, humble yourselves not feignedly, not outwardly, but sincerely and inwardly with the whole heart before the Lord, who looks upon the heart. Second, as if to say: strive after profound and intimate humility: for this stands out before the eyes of the strict Judge above all other virtues, says St. Gregory in the place already cited. Third, as if to say: humble yourselves not only before men by prostrating yourselves, confessing yourselves sinners, kissing feet, but also before God by suppressing and trampling on the pride of your mind; on this matter see Cassian, Conference 19, chapter 11, and St. Bernard, sermon 42 on the Canticles: "Humility," he says, "justifies us, not humiliation. How many are humbled and yet are not humble? Some are humbled with rancor, others patiently, and others gladly. The first are guilty, the next are innocent, the last are righteous: although innocence is itself a portion of righteousness, yet its consummation is in the humble. He who can say: It is good for me that Thou hast humbled me, he is truly humble." Fourth, because true humility is nothing other than the true and practical knowledge of oneself and of God, namely that a man may know his own nothingness and the immensity of God. The truly humble person therefore looks not to men but to God: for considering himself in the eyes of God, and seeing himself to be an abyss of nothingness, ignorance, sins and vices, he casts himself down most profoundly before God: and if he has any good, he acknowledges it as freely given to him by Him, and refers it all back to Him as received. So St. Francis, for whole nights, said and meditated nothing else than: "Who art Thou, Lord? Who am I? Thou art the abyss of all good, I am the abyss of all evil and nothingness." Finally, the humble man, since he knows and reveres God, always thinks of God's presence, and acts and speaks in all things so humbly that he in no place offends the eyes of God who beholds him, but pleases and delights Him.

And He will exalt you — in heaven, and also in this life through grace, and often through fame and glory among men, especially after death, as if to say: Do not be afraid to strive after humility, as though it were going to be a depression and disgrace for you. For this is a well-known error which occupies many men: for that alone will exalt and adorn you, and that in such proportion and measure that as far as in descending you have humbled yourselves, so far in ascending you will be exalted: as Christ ascended above all the heavens because in dying He descended to the lowest hells. For He Himself, who is eternal truth and unchangeable faithfulness, promised this to His own, Luke 14:11. The first reason is, because the fitting reward of humiliation is exaltation. The second, because the humble most highly honor God: they therefore deserve in turn to be honored by Him. Hence Ecclesiasticus wisely says in chapter 3, verse 21: "As great as thou art," he says, "humble thyself in all things, and thou shalt find grace before God: for the great power of God alone, and He is honored by the humble." For the humble man, just as he sees and acknowledges his own utmost vileness before God, so also the highest majesty of God. Thirdly, because humility is a glorious thing, with which even pride itself seeks to cloak itself, lest it become contemptible, says St. Bernard De Gradibus humilitatis, in the ninth degree. I have given more reasons on verses 6 and 7. The counterpart to this saying of James is that of St. Peter I, chapter 5, verse 6: "Be ye humbled under the mighty hand of God, that He may exalt you in the time of visitation"; and that of the Wise Man: "Glory shall uphold the humble of spirit," Proverbs 29:23, and Job 22:29. Thus the Virgin Mother of God, by the merit of humility, was made Mother of God and exalted above all the choirs of Angels. St. John was made the Baptist of Christ, because he thought himself unworthy to loose the latchet of His sandal. St. Peter, judging himself as a sinner unworthy of Christ's hospitality, was made Christ's Vicar and the first of the Apostles and head of the Church. St. Paul, considering himself the abortive and least of the Apostles, as he afterwards called himself, was made the vessel of election. Therefore St. Cyprian rightly says in the book On Zeal and Envy: "There cannot be among us contention for exaltation: from humility we grow to the heights; we have learned by what means we please." This way the heavenly Master built up for us, Mark chapter 9:34: "If any man desire to be first, he shall be (that is, let him be, or become) the last of all." Augustine fortifies the same in sermon 213 De Tempore: "Be little in thine own eyes, that thou mayest be great in the eyes of God." And St. Bernard, sermon 2 On the Ascension: "Humility alone is what exalts, alone what leads to life: this is the way, and there is no other besides it."

Note: This saying of James and several following are cited verbatim by St. Clement in Epistle 2 to James the brother of the Lord, and are attributed by him to St. Peter, not to James: hence those Epistles of Clement are not without scruple, as Bellarmine notes in De Scriptoribus Ecclesiasticis under Clement, especially because in Epistle 1 he says that St. Peter is already dead; whereas it is established that James, to whom he writes, was killed before St. Peter: hence the author of those Epistles seems to have judged James the brother of the Lord and the first Bishop of Jerusalem, to whom he writes, to be different from James the Apostle, the author of this Epistle, as I said in the Prooemium. The same fifth Epistle cites Plato as saying that all things of friends ought to be common, even wives; nor does he refute this, although in the Vatican exemplar it is not found: hence it seems to have been inserted by some smatterer and transferred here from book 10 of the Recognitions, where Clement himself cites and refutes the same.




Verse 11: Detract Not One Another, My Brethren

11. Do not detract one from another. — He passes from humility to detraction, as to the opposite vice. For the humble man esteems himself inferior to and worse than all; whence he detracts no one but himself: but the proud man detracts others, that he may appear greater and better than they, and thus stirs up hatreds, quarrels, and wars, which James reprehended in verse 1. Moreover, this vice of detraction is so prevalent and common that it occupies almost all households and faithful, even pious people, so that there is scarcely any longer conversation in which it does not insert itself; "and so great a lust for this evil has invaded the minds of men, that even those who have departed far from other vices fall into this one, as into the last snare of the devil," says St. Jerome in the Epistle to Celantia.

Now it occurs in five ways; first, by imputing a false crime to another; second, by exaggerating a true one too much; third, by disclosing a hidden one; fourth, by misinterpreting a good deed, or extenuating it, or praising it coldly; fifth, by being silent about virtues and praises, when one ought to make them known and recite them. This is a grave crime, because it takes away from one's neighbor his good name, which is better than wealth and the goods of fortune: hence it is greater than theft and akin to the homicide of one's neighbor: indeed, when it flows from hatred, it is spiritual homicide, says St. Peter according to Clement, Epistle 1 to James, because clearly it kills the soul of the speaker, and of the hearer, if he consents: indeed even of him who is detracted, if it stirs him in turn to hatred and to detracting.

Hence the detractor is called hateful and abominable to God, Prov. chapter 6, verses 16 and 17; Rom. 1:30. The reason is threefold. First, because he wounds not only charity, but also justice, which we owe to our neighbor: for he takes away from him his good name, which is a great good of his. Second, because he despises the law of God which forbids it. For the law of Christ is: "Judge not, and you shall not be judged," Matthew 7:1; and of Moses, Lev. 19:16: "Thou shalt not be an accuser, nor a whisperer among the people"; and of the Wise Man, Prov. 4:24: "Remove from thee the perverse mouth, and let detracting lips be far from thee." Again, the detractor and unjust censor unjustly usurps the judgment of God, to whom alone it belongs to judge the deeds and intentions of men, especially the hidden ones. Third, because no one is without sin. So when someone censures and judges the sin of another, by that very fact he condemns his own and judges himself worthy of similar censure. Add: the detractor perverts order: for he ought first to censure and amend his own faults, before he criticizes another's: hence he falls under that saying of Christ pronounced against the Pharisees: "He that is without sin among you, let him first cast a stone at her," John 8:7.

Therefore St. Augustine rightly complains, sermon De Tempore: "The greatest part of the human race," he says, "is shown to be prompt and ready to reprehend with indiscriminate judgment, while yet not willing to be judged by others in the way they wish to judge others." He therefore violates that precept of nature and of Christ: "As you would that men should do to you, do you also to them in like manner," Luke 6:31. And St. Jerome in the Epistle to Rusticus: "Detract no one, nor think yourself holy in this, that you tear others to pieces. We often accuse what we ourselves do, and eloquent against ourselves, we inveigh against our own vices, many judging of the eloquent." The same to Celantia: "This is indeed a vice which must especially be extinguished, and entirely excluded by those who wish to live a holy life. For nothing so disturbs the soul, nothing makes the mind so changeable and light, as readily believing everything and following the words of detractors with rash assent of mind. For hence frequent dissensions arise, hence unjust hatreds. This is what often makes even enemies of the dearest friends, while a malignant tongue dissociates harmonious yet credulous souls." St. Bernard, sermon On Simple Custody, calls "the tongue of the detractor" "a viper and a spear which pierces three at one blow. The tongue of the detractor," he says, "is indeed a two-edged sword, nay three-edged." See him also in sermon 24 on the Canticles. St. Chrysostom, homily 3 to the People, says that the detractor is to be avoided just as we avoid those who stir up dung, which excites nothing but stenches; according to the saying of the Wise Man: "Hedge in thy ears with thorns, hear not a wicked tongue," Ecclesiasticus 28:28.

St. Francis, says St. Bonaventure in his Life, Book 1, chapter 8, "abhorred the vice of detraction, the enemy of the fountain of piety and grace, as he would a serpent's bite and a most atrocious plague; and he affirmed it would be abominable to the most loving God, for the reason that the detractor feeds on the blood of souls whom he kills with the sword of the tongue. So much greater," he used to say, "is the impiety of detractors than of robbers, by as much as the law of Christ, which is fulfilled in the observance of piety, binds us to desire the salvation of souls more than of bodies."

He who detracts his brother, or who judges his brother, detracts the law and judges the law, — and consequently judges the Lawgiver Himself, God, that is, accuses and condemns Him: so Oecumenius. But in what sense? First, some explain thus, as if to say: The detractor condemns the law, because those whom the law tolerates as sinners that they may repent, the detractors immediately judge as ones to be punished, and cry out as worthy of punishment. Second, St. Thomas, II II, Question 75, article 1, ad 3: The detractor, he says, detracts the law, that is, despises it. For as he who keeps the law honors it, so he who transgresses, as it were detracts and defames it. Third, and genuinely, as if to say: The detractor judges the law in act not signified but exercised: because not by word but by deed he says the law has not rightly enacted that we should not detract anyone, nor judge anyone. He therefore judges the law not by formal and explicit judgment, but by virtual and tacit judgment, because in reality and in practice he judges that what the law forbids must be done by him here and now, namely that detraction must take place. Hence he seems to stain, criticize, and render reprehensible the divine law, as if it had commanded impossible or unsuitable things: so Dionysius, Cajetan, Catharinus, Salmeron here, and Cassian, Conference 16, chapter 16. For the law says: A brother is not to be judged by you. On the contrary, the detractor, knowing this law, in reality says: Yes indeed, a brother must be judged by me here and now. Therefore by judging his brother, he judges the law forbidding this judgment of a brother, and tacitly accuses and condemns it, as though it had wrongly forbidden this. In a similar way, he who steals tacitly judges the law which says: Thou shalt not steal; but more properly, he who judges his brother judges the law forbidding it, because he forms for himself a formal judgment about his brother, and judges him formally against the law: which the thief does not do, who judges no one. Finally, the detractor judges the law in terms when he detracts someone for works of virtue sanctioned or counselled by the law of the Gospel, and turns them into reproach and ridicule: which was then frequent, as it still is, when one calls a brother who is studying piety a hypocrite; when one who patiently bears reproaches is called a coward; when the silent man is called insane; when the modest man is called a simpleton and a fool; when one who gives all his goods to the poor is called a prodigal, and one who withdraws into a monastery is called insane. For by this very act he condemns the works of virtue and sanctity which the law commends, and makes them vices: he therefore enacts a new law contrary to God's law; but his own law is the law of vices: God's law is the law of virtue. So Oecumenius, Lyranus, Hugo, and Gagneius.

Therefore St. Bernard wisely admonishes in sermon 40 on the Canticles: "Beware," he says, "of being a curious explorer of another's conversation, or a rash judge, even if you catch something perversely done: nor judge your neighbor thus, but rather excuse him. Excuse the intention, if you cannot the deed; suppose ignorance, suppose surprise, suppose chance. But if the certainty of the matter refuses every dissimulation, nevertheless persuade yourself, and say within yourself: The temptation was too violent. What would it have done to me, if it had received over me a similar power?"




Verse 12: There Is One Lawgiver and Judge Who Can Destroy and Deliver

12. There is one Lawgiver and Judge, — namely God and Christ, that is, the God-man: leave judgment to Him therefore, and do not arrogate it to yourself, as if to say: When you judge your brother, you judge the law and the Lawgiver, and you sin against Him in two ways: first, because you tacitly refute His law; second, because you arrogate and usurp His judgment, since He alone is both Lawgiver and Judge of all, namely the first and the highest, from whom Moses, Abraham, Solomon, and the other kings and lawgivers, as His ministers, received their force and power to enact laws, according to that saying of Proverbs 8:15: "By me kings reign, and lawgivers decree just things: by me princes rule, and the mighty decree justice."

Who can destroy and deliver. — In Greek, σῶσαι καὶ ἀπολέσαι, that is, "to save and to destroy," namely both in the present life and in the future and eternal. So also the Syriac. James adds this to teach that it does not belong to men to judge their brothers, but to God, who will save and beatify forever His own who are obedient to His law (who namely do not detract or judge their brothers); but those who are disobedient, namely who detract and judge their brothers, and therefore tacitly judge the law and are injurious to the Lawgiver Himself, He will destroy and damn to Gehenna, so that by this hope and fear He may call all away from detraction and rash judgment. Again, He answers the objection of the one detracting and saying: If I do not chastise the sin and injury of my brother, it will remain unpunished. He answers that it will not remain unpunished, but is to be punished by God, as if to say: Therefore since the sinning brother has his own most severe Judge and Avenger, let Him suffice for you; do not judge him: but if He wishes to have mercy on him, and to convert and save him, you ought not to wish, nor can you destroy him. So Hugo. "The judgment of the tribunal of Christ is not the same as that of the corner of whisperers," says St. Jerome in epistle 39; and St. Ephrem, Paraenesis 4: "Let us not judge anyone," he says, "because we do not know his repentance: in earthen vessels gold is often hidden." The counterpart to this saying of James is that of Paul to the Romans 14:4: "Who art thou that judgest another man's servant? To his own lord he stands or falls." And verse 10: "But thou, why judgest thou thy brother? or why dost thou despise thy brother? for we shall all stand before the tribunal of Christ."




Verse 13: Behold Now You Who Say: Today or Tomorrow We Will Go Into Such a City

13. But who art thou that judgest thy neighbor? — "Who," that is, what kind, how rash and audacious art thou, who, being a vile little man and subject to similar and often the same sins, yet darest to judge thy brother concerning them, and to usurp God's judgment of him. Thus David says: "Who is this uncircumcised Philistine, that he should have reproached the armies of the living God?" 1 Samuel 17:26.

Morally, note here how detraction and rash judgment of one's neighbor must be avoided. Therefore in the Lives of the Fathers, Book 5, little book 4, § 1, Abba Moses: "A man ought," he says, "to be as it were dead to his companion, that is, to die to his friend, so that he may not pass judgment on him in any matter."

And St. Anthony: "Do not judge," he says, "before the time: for all things ought to be reserved for the judgment of Christ, to whom alone hidden things are open. For one is the judgment of men, another that of God. Let each one examine and judge himself." So St. Athanasius in his Life.

An angel met Abbot Isaac, who had judged a certain sinner, saying: "Where do you bid me to send that guilty brother whom you have condemned?" Soon Isaac: "I have sinned," he said, "forgive me." To whom the angel: "Arise, God forgives you; but see that henceforth you judge no one before God judges him." So in the Lives of the Fathers, Book 5, little book 9.

In the same place another says: "My sins are running behind me, and I do not see them; and I come today to judge the sins of others." And another: "Whatever hour we cover the sin of our brother, God will cover ours; and whatever hour we expose the faults of our brothers, God will likewise expose ours." Another: "Do not judge the fornicator, if you are chaste: for in the same way you will have transgressed the law. For He who said: Do not commit fornication, said: Do not judge." Another saw the grace, which used to descend visibly upon a holy man in the celebration of the Eucharist, withdraw from him; admonishing him about this matter, when he acknowledged the fault of detraction and repented, the grace was seen to return to him. But most of all, that august sentence and promise of Christ ought to deter everyone from rash judging, Matthew 7:1: "Judge not, and you shall not be judged; condemn not, and you shall not be condemned."

Memorable is the example which St. Anastasius Sinaita, Bishop of Antioch in the time of St. Gregory (whose Pastoral he translated from Latin into Greek), writes in his oration On the Holy Synaxis, and from him Baronius, vol. 7, year of Christ 599: "A certain monk," he says, "who had lived most negligently in great idleness, when he was sick unto death, not dreading it, departed loosed from his bonds with the greatest pleasure and with great thanksgiving. To him one of the Fathers sitting by said: Brother, we know that you have lived in the greatest negligence up to this point: whence then comes to you such great security? To whom he answered: It is so, I have lived most negligently: but the angels of God this very hour brought to me the chirograph of my sins; and they read out the sins which I had committed after I renounced the world, asking whether I acknowledged them. To whom I said: Most certainly I acknowledge them: but ever since I renounced the world and entered upon the monastic life, I have neither judged anyone, nor wished to remember any injury done to me. Therefore I desire and pray that the words of the Lord apply to me also, who said: Judge not, and you shall not be judged; and: Forgive, and it shall be forgiven you. After I said these things to the angels, they tore up the chirograph of my sins; and from there I now set out to the Lord with the greatest joy and security. When that brother had told this to the Fathers, he gave up his spirit to the Lord in peace." I have related more on Jeremiah 37:17.

Go to, — ἄγε. Which is a word of transition that is well-known, and begins a new discourse and subject, as if to say: Come, see your prudence, pride, and folly, which I am showing you. Whence in verse 16, concluding, he says: "All such rejoicing is malignant."

Who say: Today, or tomorrow we will go into such a city. — This sentence seems disparate from the preceding: for the ancients used to teach their ethical dogmas by disparate maxims, as is evident in Proverbs and Ecclesiasticus. The Roman codices, however, connect these things in the same verse with the preceding, as if these refer to rash judgment, as if to say: Thou who art thou that judgest thy brother? Surely thou art a free, headlong, inconsiderate man, who promisest to thyself a long and free life; nor dost thou think that death looms over thee, in which thou wilt render an exact account to God the Judge of rash judgment and of all sins. But suppose we connect them so; this is nevertheless a general sentence, as Beda notes, in which James reproves the stupidity of many who, wholly intent on gains and the affairs of the world, reckon they will live a long time, and therefore arrange the future according to their own will, as though they were free and lords of life and time; nor do they think that all these things depend on the will of God, who has appointed for each a swift end of life and a fixed day of death, who will cut down all these arrangements and hopes; concerning which is celebrated that festive fable of the rustic, who carrying a jar of milk to the market silently thought to himself: I will sell my milk for so much, with the price I will buy a hen, she will produce chicks for me; I will raise them, and when grown larger I will sell them, with the price I will buy a piglet, which when fattened I will sell; and I will buy a calf, I will fatten and sell it. What shall I do with so much money? I will buy a colt for my son to ride. And exulting, he began to leap up and to express the appearance of his son exulting on the horse. Leaping up, he knocked the jar from his head, and poured out all the milk on the ground, and with the milk he likewise poured out all his hopes, his plans, and his joys. So today many devise great things, promise themselves great things, live by the breath of the court like chameleons, fashion for themselves the highest hopes, but chimerical ones; which either disease, or death, or some sinister chance overturns, and often cuts down at their very rising. Truly,

"Unknowing is the mind of men of fate and of future destiny."

An example of the rich man is found in Luke 12:17, who applauding himself and saying: "What shall I do, because I have no room where to gather my fruits? And he said: This will I do, I will pull down my barns and will build greater; and into them I will gather all that has grown for me and my goods, and I will say to my soul: Soul, thou hast much goods laid up for many years; take rest, eat, drink, make good cheer." But on the same day he heard from God: "Thou fool, this night thy soul shall be required of thee: and whose shall those things be which thou hast prepared?" — namely an unmindful, ungrateful, and often unknown and uncertain heir.

Note: These future tense forms, "we will go, we will make, we will trade, we will gain," can be taken as optatives, "let us go, let us make, let us trade, let us gain," as Pagninus and the Tigurine version translate; for they signify not only their disposition concerning future things, but also (and more) their cupidity for gain, namely that they think and ambition not God, not heaven, but only gain; whom St. Ambrose deservedly pities in his book On Naboth, chapter 12: "You serve," he says, "you rich men, and indeed a miserable servitude, you who serve error, cupidity, avarice, which cannot be satisfied. Wealth is captive, poverty is free." And chapter 14: "They are tossed about by the heat of their desires, and fluctuate as in a kind of brine." For, as St. Chrysostom says, homily 39 on Genesis: "The sea does not so swell with waves, as we see such a soul harassed by thoughts and affections." And St. Gregory calls this the plague of flies inflicted on Egypt by Moses: "For the fly," he says, "is too insolent and restless an animal, in which what else is signified but the insolent cares of carnal desires?" Hence the Wise Man, blaming these, in chapter 15, verse 12: "They have esteemed," he says, "our life to be a sport, and the manner of life composed for gain, and that we must be acquiring everywhere, even from evil"; although evil gains always bring loss, as Hesiod and Menander say.

We shall spend a year there. — St. Ignatius, founder of our Society, said to a certain person who told him he would do something after some months: "Good God," he said, "do you think you will live so long?" — to whom death is certain, but the day uncertain, looms, and eternity. For what is a year of your life, but a ring which is always rotated in a circle, until it runs out to the number fixed for it by God? Hear Servius: A year, he says, is so called as if anus, that is, "a little ring," because it returns into itself:

"And the year rolls back upon itself through its own footsteps."

Or from ἀπὸ τοῦ ἀνανεοῦσθαι, that is, from "to be renewed," because it is constantly renewed and made different.




Verse 14: For What Is Your Life? It Is a Vapor Appearing for a Little While

14. You who know not what will be on the morrow. — Great is the confidence of men, who arrange so securely about tomorrow, as though they had tomorrow in their own hand and dominion, when they do not know whether they will live tomorrow, possess their own goods, or enjoy liberty and health. Wisely therefore the Wise Man warns: "Do not boast about tomorrow, not knowing what the coming (ἐπιοῦσα, that is, of the morrow) day may bring forth," Prov. 27:1; and the Psalmist: "Thou art my God, in Thy hands are my lots, Heb. my times," Psalm 30:13. And Christ, Matthew 25:13: "Watch, because you know not the day nor the hour."

Therefore St. Gregory wisely warns, Book 4 of the Dialogues, chapter 49, that the devil ensnares men by promising a long life, and gives an example of a certain man: "Who while he was vehemently attending to dreams," he says, "long spaces of this life were promised to him through a dream. And when he had collected much money for the wages of a longer life, he so suddenly died that he left them all untouched, and he himself carried nothing from good works with him." So we see many being deceived by astrologers, who while they falsely promise great honors, take away the fear of death: hence it happens that those who believe them do not prepare themselves for death, because they expect from them the promised honors; and when death sets in, they are deprived not only of honors but also of present life, and often of eternal life.

Truly Pindar in the Nemean Odes, ode 8: "Vain hopes," he says, "have empty outcomes." The same in the Isthmian Odes, ode 3: "Time, while the days are rolled on, brings now one, now another vicissitude of things, but yet the sons of the gods are invulnerable"; and ode 5: "Mortal things." Wherefore Plutarch, in his book On Tranquillity, teaches that the wise man so moderates his life through prosperity and adversity that he neither becomes insolent in the former nor cast down by the latter: just as the musician so blends the strings and pipes, of which some give a sharp, some a deep, some a middle sound, that they produce a sweet harmony.

13. For what is your life, — that you should dare to dispose of it for tomorrow and the future with certainty? "What," that is, of what sort and how small, namely how unstable, brief, fleeting and wretched it is. "You live as though you would always be victors; never does your own frailty come to your mind," says Seneca, On the Brevity of Life, ch. IV: "You fear all things as mortals. You desire all things as immortals."

The same author, epistle 124: "Nothing," he says, "can be imagined more imprudent or foolish than that, having received a corruptible body, we should nevertheless propose eternal things to ourselves, and occupy with hope as much as the human lifespan can be extended." And shortly after: "Therefore the great soul, conscious of a better life, indeed strives to bear itself honestly and industriously in the station in which it has been placed; but it judges nothing of those things around it to be its own; rather, like a pilgrim hastening on, it uses them as things lent."

It is a vapor (that is, like a vapor, or similar to a vapor) appearing for a little while, and afterwards shall be destroyed. — The Greek ἀτμίς signifies first, "vapor"; second, "breath"; third, "smoke"; fourth, "exhalation"; fifth, "a thin breeze"; from ἀτμίζω, that is, "to evaporate, exhale, breathe out." He alludes to that axiom and exclamation, Ecclesiastes ch. 1, v. 1: "Vanity of vanities, and all is vanity," for which Aquila, Symmachus, Theodotion, and all the rest, except the Seventy, as St. Jerome says in the same place, render, "vapor of vapors, and all is vapor." For what is vainer than vapor, which at once vanishes thinly into the breezes?

Furthermore, vapor, says Aristotle, I Meteorology, ch. 1, comes about when the moisture that is around the earth, evaporating from the rays and from the other heat that is above, is borne upward, where, being chilled, it is either dissolved into dew and rain, or, compressed, is densened and coalesces into snow, rain, ice and hail. Whence he calls this as it were a perennial river, which flows in a circle upward, when it becomes vapor, and downward, when it is dissolved into rain that falls upon the earth from which the vapor ascended.

Such a vapor is our life. For first, as a vapor is gathered together by heat, ascends and stands forth, but only briefly: so too our life subsists by heat, but only briefly, and it is, as it were, a spark of fire, as the Wise Man says, ch. II, v. 2.

Second, just as vapor is at once dispersed into the breezes and vanishes, so too our life. And it is this that St. James here properly intends.

Third, just as vapor is so slight, thin, and almost invisible that it seems not so much a thing as the shadow and likeness of a thing: so too our life, and indeed every created thing, in comparison with the uncreated and eternal Being, namely God, is only a shadow; whence God's name is: "I am Who am"; but ours is: "I am who am not," as I said on Exodus III, 14.

Seneca puts it admirably, in book XVII, epistle 101, when, having narrated the sudden death of Cornelius Senecio — a man wholly bent on riches, who was carried off in the very rush of his accumulating money — he adds: "Plant now, Meliboeus, your pears, set out your vines in order. How foolish it is to arrange one's lifetime! we are not even master of tomorrow. Oh, what madness it is to begin long-reaching hopes! 'I will buy, I will build, I will lend, I will collect, I will hold offices, then at last I will retire my weary and full old age into leisure!' All things, believe me, even for the fortunate, are doubtful. No one ought to promise himself anything concerning the future; even what is held slips through the hands, and chance breaks in upon the very hour we press. Time rolls on by a fixed law indeed, but through darkness. And what is it to me whether the matter is certain to nature, which is uncertain to me? We plan long voyages and, after wandering foreign shores, late returns to our homeland; military service and the slow rewards of camp labors, procuratorships and the advancement of offices through offices; while meanwhile death is at our side, which, since it is never thought of except as belonging to another, has examples of mortality continually thrust upon us — examples that stick no longer than while we wonder at them." And shortly after: "There stands indeed a fixed limit for us, where the inexorable necessity of the fates has set it; but none of us knows how near that limit is. Let us therefore so form our minds as if we had come to the very end: let us put nothing off, let us each day balance our accounts with life. The greatest fault of life is that it is always incomplete, that it is always being deferred from one thing to another. He who has each day put the finishing touch on his life has no need of time. But from this need is born fear, and the desire of the future, which devours the soul. Nothing is more wretched than the doubt of those tossed about as to where they may come out, how much may remain, or of what sort. How shall we then escape this tossing? In one way: if our life does not strain forward, but is gathered into itself. For he is suspended from the future to whom the present is in vain. But where, on the other hand, whatever was owed to me has been rendered, where the steady mind knows that there is no difference between a day and an age, then it looks down from above on whatever days and events shall come, and considers the succession of times with much laughter. What then will the variety and shifting of chances disturb, if a man be settled against things uncertain? Therefore, my Lucilius, hasten to live, and consider every single day a single life. He who fits himself in this way, whose life has each day been complete, is at peace. In those who live in hope, every nearest moment slips away, and a greed for time creeps on, and the most wretched fear of death which makes all things most wretched. Hence that most shameful prayer of Maecenas, by which he refuses neither weakness nor deformity, and finally even the sharp cross, provided that amid these evils his life-breath be prolonged."

Fourth, just as vapor is so weak that it is borne hither and thither by every breeze, even the slightest, so too our life is driven and changed by the slightest thing. Whence St. Gregory in the Prologue to the VI Penitential Psalm: "Laborious," he says, "is the temporal life, lighter than tales, swifter than a runner, fluctuating in instability, tottering in weakness; in which there is no strength, no constancy of purpose, no rest from troubles, no reclining from labors. Who in short is there whom pain does not torture, anxiety does not press, fear does not undermine? Laughter is followed by weeping, joy is accompanied by sadness; satiety succeeds hunger, hunger again drives out satiety; in the night day is longed for, in the day night is sought; in cold, warmth, in heat, coolness; before food, sighs; after food, tribulation, angers and indignations agitate, and innumerable motions disturb wretched men."

Fifth, just as vapor is obscure and gathers into a cloud, so too our life is full of ignorance, error, and imprudence. Whence St. Gregory, in book XXIII of the Morals, ch. XII, citing Isaiah ch. XXVI: "The prophet," he says, "felt himself pressed by a certain darkness in beholding the Lord, saying: My soul has desired Thee in the night — as if to say: In this darkness of the present life, I long to see Thee; but I am still hemmed in by the cloud of weakness. David too, beholding the murk of this night, awaiting the brightness of the true light, said: In the morning I will stand before Thee and shall see."

Sixth, just as vapor is confused, so too our life is confused and disturbed; and this by the pious counsel of God, says St. Gregory, XXV Moral., ch. XV, "that we may not love the road in place of the homeland; lest, while the traveler is delighted on the way, he forget what he was longing for in his homeland." The same, book XXXI, ch. XVII: "The just man," he says, "sees his life as mingled of goods and evils, and somehow confounds his thoughts with hope and fear."

Seventh, just as vapor, dissolved into rain, descends and returns to the earth from which by exhaling it ascended: so too our life and body, dissolved by sickness and death, returns to the earth from which it was taken; whence Solomon thus concludes his discourse on the vanity of the world, which he had experienced beyond all others, in Ecclesiastes XII, 1: "Remember thy Creator in the days of thy youth, before the time of affliction comes, etc. And the dust returns to its earth, whence it was, and the spirit returns to God who gave it. Vanity of vanities, said the Preacher, and all is vanity." Others, as I said, render: "Vapor of vapors, and all is vapor."

Eighth, just as earthly vapor putrefies, and is called "mustiness," says Aristotle, book V On the Generation of Animals, ch. IV: "Mustiness," he says, "is the rotting of an earthly vapor: for if the vapor, lifting itself up, congeals, it becomes hoar-frost; but if it putrefies, mustiness. So the comic poets call the mustiness of old age 'hoar-frost.'" Whence he infers: "You may rightly say that disease is an adventitious old age, but that old age is a natural disease." So too our life, by vapors — now bodily, dissolved into catarrhs, phlegms and flatulences; now spiritual, namely the lusts of the flesh — exhales, as it were, vapors, and is corrupted and putrefies.

Whence Avicenna and the physicians teach that in the mountains the air is purer, and that therefore men there live longer, more healthily, and more strongly: but in the valleys the air is more impure, on account of the continual vapors ascending from it, and that therefore the life of men dwelling in the valleys is less long-lived, healthy, and strong. In like manner, in this vale of tears our life is short, sickly, and weak, on account of the bodily vapors with which the body, and the spiritual ones with which the soul, are infected. But in the heavens, as in eternal mountains free from every vapor and exhalation, life is eternal, most healthy, most strong, and most glorious.

Furthermore, sacred Scripture, in order to represent to us the brevity, instability, slenderness, and misery of our life, uses various comparisons. First, it compares it to a moment, that is, to the tipping of a balance, whose pans continually rise and fall, Isaiah XL, 15. Second, to a drop of dawn dew, which is at once sucked up by the rising sun, just as life is by a fever or some other disease, Wis. IX, 13. Third, to smoke, Wisdom ch. II, 2: "Smoke is the breath in our nostrils, and speech a spark for stirring our heart; when this is extinguished, our body shall be ash, and our spirit shall be poured out like soft air, and our life shall pass like the trace of a cloud, and shall be dissolved like a mist that is driven away by the sun's rays." Fourth, to a shadow: "For our time is the passing of a shadow." Same place. Fifth, to a flower that withers at once, and to dry hay, Isaiah XL, 6: "All flesh is hay, and all its glory like the flower of the field." See what is said there. Job XIV, 1: "Man, born of a woman, living a short time, is filled with many miseries; who comes forth like a flower and is crushed, and flees like a shadow, and never remains in the same state." Sixth, to a drop and to dust, Isaiah XL, 15: "Behold the nations are as a drop from a bucket, etc. Behold the islands are as a tiny dust." Seventh, to nothing, ibid. v. 17: "All nations are before Him as if they were not, and have been counted by Him as nothing and emptiness." Eighth, to a span, that is, the measure of four cross-laid fingers, Ps. XXXVIII, 6: "Thou hast made my days measurable"; in Hebrew tephachoth, in the Septuagint παλαιστάς, that is, "of a span." Symmachus: "Thou hast set my days a span." Ninth, to a spider, Psalm LXXXIX, 10: "Our years shall be considered as a spider." The Greek ἀράχνη signifies rather "a web" than "a spider": as therefore the spider's web is swept away with a broom, so is our life by a dart, or by disease. In Hebrew it is hege, that is, "meditation," or "the speech of one speaking," as St. Jerome renders. But the Seventy translate "spider"; because it is a creature thoughtful and as if meditative. The Psalmist adds: "The days of our years in them are seventy years; but if in the strong, eighty years, and beyond that, their labor and sorrow." Tenth, to an image and to vanity, Ps. XXXVIII, 7: "Every man living is altogether vanity: yet man passes by like an image, and even disturbs himself in vain." Eleventh, to wind, Job VII, 7: "Remember that my life is wind." Twelfth, to rain or a river, II Kings XIV, 14: "We all die, and like waters slip away into the earth that do not return." Thirteenth, to a runner speeding past, a ship cleaving the sea, a bird flying through the air, and an arrow shot, Wisdom ch. V, vv. 9 and following.

Go now, mortals, raise up families, titles, palaces, citadels: believe yourselves eternal, you who are about to die tomorrow. Death will close the last act of your life: when you have come to the end of mortality, there will likewise be an end of honors and wealth: ambition will depart, there will be no place for avarice, every desire will be silenced forever. Why then do you grasp after fleeting things, which death will take away — nay, will utterly extinguish?

O the cares of men! O how much emptiness there is in things! O how narrow are the boundaries of mortals! O how narrow are the souls of mortals! You were created for eternity: why do you live for so brief a time? Destined for heaven, why do you bend over the earth like moles? About to possess God, why do you gape after the possession of the world?

"What has it profited to have drawn the mind from the pole, what to have lifted the head on high, if after the manner of beasts they wander pathless, if they shatter on common pasturage — acorns?" says Claudian, III On the Rape of Proserpina. The acorns are delights, wealth, honors, pomps: leave these to swine and beasts; seek the food of angels; reach for the nectar and ambrosia of Christ.

The Gentiles cry out the same with one voice. Manilius, book IV: "We die from birth, and the end depends on the beginning." Martial, book I: "If you are wise, Colinus, use your days entirely, and always think the last is at hand for you." Seneca, in Hercules Furens: "Live joyful, life hastens its swift course, and the wheel of the headlong year is turned with a winged day, etc. The Fates come in fixed order. To no one is it allowed to put off the appointed day, no one to stay it when commanded: the urn receives the peoples it has summoned." Menander: "Man is the dream of a shadow." "Man," says the Philosopher, "is the plaything of fortune, the spoil of time, the image of inconstancy, the example of weakness, the balance of envy and calamity, the residue of phlegm and bile." Again: "Man is a bubble." As children blow up shells full of soap and water, and stir up trembling bubbles which are soon dissipated thinly into the air: so too every grace and honor of our life is a bubble, which soon vanishes into the air. Are you then wooing a bride? You are wooing a bubble. Are you wooing the delights of the belly and of Venus? You are wooing a bubble. Are you wooing a Canonry, a Bishopric, etc.? You are wooing a bubble. Horace, book IV of Odes, ode 7: "We are dust and shadow."

Homer, in Plutarch's Consolatory Oration: "As is the race of leaves, so also is that of men"; for as those are knocked down by the wind, so men by a slight adversity. Zeno: "Man is the sport of God." "We die daily," says Seneca, epistle 24, "for daily some part of life is taken away, and even when we grow, life decreases; we have lost infancy, then boyhood, then adolescence: whatever time has passed up to yesterday is perished: even this very day which we live, we share with death." The same, book VI of Natural Questions, ch. XXXII: "Time flows on," he says, "and forsakes those most greedy of it; neither is what is to come mine, nor what has been: I cling to a point of fleeting time." And epistle 99: "Nothing is firm to the infirm, nothing is eternal and unconquered to the fragile; it is as necessary to perish as to lose." The same, in epistle 58, teaches that our life does not stand still but flows continually. "None of us," he says, "is the same in old age that he was as a young man: no one is the same in the morning that he was the day before: our bodies are swept along after the manner of rivers. Whatever you see runs along with time: nothing of what we see remains. I myself, even while I speak that these things are changing, have been changed. This is what Heraclitus says: We do not step into the same river twice." I have collected more on this matter at Ezekiel II, 1.

Appearing for a little while. — Appearing for a brief time: in Greek φαινομένη, as if to say: This life is a vapor that has no solidity, no substance or consistency as it were, but only a brief and short-lived appearance: just like the apparitions in the air, and the masks and ghostly figures represented in comedies, which have almost no subsistence but are merely apparent and fictitious things, which on this account are called by the Philosophers φαινόμενα, such as parhelia, or apparent triple suns, gaps in the air, halos, the colors of the rainbow, etc., concerning which Proclus in his Sphere, Aristotle in the Meteorology, and Aratus in his Phenomena: for these come about from the sun's rays variously received in vapor and cloud, and made transparent and reflected. So Augustus Caesar, dying, said that all the pomp of his life was a comedy now performed. Hear Suetonius in his Life, ch. XCIX: "Having questioned the friends admitted to him, whether he seemed to them to have played the mime of life suitably?" he added even the closing line: Δότε κρότον, καὶ πάντες ὑμεῖς μετὰ χαρᾶς κτυπήσατε, that is, "Give applause, and all of you, with joy, clap." For when the comedy is finished, the actors, bidding farewell to the spectators, say: "Farewell and applaud."

And afterwards shall be blotted out. — In the Greek there is an elegant and emphatic paronomasia between φαινομένη, that is, "appearing," and ἀφανιζομένη, that is, "vanishing," as if he said: This life is, as it were, a vapor appearing and suddenly disappearing, in such a way that no trace of it is seen, but it utterly vanishes and is wiped out: for this is ἀφανίζεσθαι; whence the Syriac renders, "which quickly appears and is cast down and vanishes." St. Anthony, in St. Athanasius, says wisely: "To trample down sloth," "let us recall the precepts of the Apostle, by which he testified that he died daily: in like manner we, weighing the doubtful life of the human condition, shall not sin. For when, roused from sleep, we doubt whether we shall reach the evening; and when we yield our bodies to rest, we do not trust the coming of the light, and everywhere mindful of the uncertainty of nature and of life, we may understand ourselves to be governed by the providence of God. In this way we shall not transgress, nor be carried away by any fragile desire; nor shall we even be angry against anyone, nor shall we strive to heap up earthly treasures: rather, by the fear of the daily departure, and by the constant meditation of the body's separation, we shall trample down all transitory things."

Do you want examples? Pliny, book VII, ch. VII, and Valerius Maximus, book IX, ch. XII, write that Anacreon the poet was strangled by a raisin-grape stuck too persistently in his throat, and the senator Fabius by a single hair caught crosswise in his throat as he was drinking milk. Chilon the Spartan, while embracing his son, victor at Olympia, breathed out his soul for joy in his son's embrace, says Pliny, book VII, ch. XXXII. Sophocles, declared victor in a contest of tragedy, expired for joy, says Valerius, book IX, ch. XII. Clidemus, while being crowned with gold as victor, suddenly died, says Tertullian, book On the Soul, ch. LII. Diagoras, when he saw his three sons win and be crowned at Olympia on the same day, and they took the crowns from themselves and placed them on the head of their father, breathed out his soul, says Gellius, book III, ch. XV. Go now, mortals, you who weave so frail a web of life, and promise yourselves the years of Nestor — you who tomorrow shall die.

Tertullian wisely says, On the Soul, ch. LII: "There is also that violence done to ships," he says, "when, far from the rocks, not battered by any whirlwinds, not shaken by any towering waves, with a flattering breeze, a gliding course, a rejoicing crew, by a sudden inner shock they sink down with full security. Not otherwise are the shipwrecks of life — events of even a tranquil death."




Verse 15: For That You Should Say: If the Lord Will, and if We Shall Live

15. For that you should say (he refers these words back to v. 13: "Behold now you who say: Today or tomorrow we will go into that city," etc., as if to say: You so dispose of your actions and your gains, as though you depended on no one, and so you say: We will go, we will trade, we will make a profit, when you ought to consider that life, and all your acts, hang upon the nod of God, and so you ought to add and say): If the Lord will; — that by this saying you may confess, reverence, and invoke God's providence, and submit and commit yourselves and all that is yours to Him with a humble and whole heart. For He is your Elohim, that is, "Lord, Creator, Provider, Governor, Preserver, Protector, Judge, and Avenger." Thus to their decrees and proposals it is the custom to add "If God will," not only Christians, but also Jews, Gentiles, and Saracens. The Christians, from the teaching of St. James here. Whence St. Augustine on Psalm XXXII, sermon 1: "Learn," he says, "to have in your heart what every man has on his tongue: what God wills. Popular speech itself is most often a salutary teaching." So St. Paul, I Corinthians IV, 19: "I will come," he says, "to you soon, if the Lord will"; and ch. XVI, v. 7: "For I hope to remain some little time with you, if the Lord shall permit"; Philippians II, 19: "I hope in the Lord Jesus to send Timothy to you soon." This therefore is the Christian voice, this the Pauline voice: I will do this, God willing, if the Lord wills, if He permits, with God's help, by the grace of God, etc.

The Jews. As Judas Maccabaeus, about to enter battle, said: "As shall be the will in heaven, so let it be done," I Maccabees ch. III, v. 60. The same is the practice and phrase of the rest of the Jews, that, when about to do anything, they say: "If God will"; the origin of which our Serarius narrates here from Ben Sira. A certain man, saying, "Tomorrow I will enter upon my marriage," was admonished by a friend that he add: "If God will." But he replied: "Whether," he said, "God will or will not, I tomorrow shall sit with my bride in my chamber": and he sat with her the whole day; but in the night both of them died. When they found them dead, they said: "Truly Ben Sira spoke truly: The bride went up to the bridal-chamber, and knew not what would befall her." Whoever therefore desires to do anything happily, let him first say: "God willing," or: "If God will." Jeremiah speaks plainly, ch. X, v. 23: "I know," he says, "Lord, that the way of man is not his, neither is it of man to walk and direct his steps"; and ch. XVII, v. 7: "Blessed is the man that trusts in the Lord, and the Lord shall be his confidence"; and v. 14: "Heal me, Lord, and I shall be healed: save me, and I shall be saved: for Thou art my praise."

The Gentiles. Socrates taught his Alcibiades to say before any work, "If God will," as Plato says in the Alcibiades. See Brisson in the Formulae, book I, p. 57, where he shows that these expressions were familiar to Augustus, Cicero, Cato, Ennius, etc.: "If the gods shall be willing, with the gods being willing." Seneca, epistle 41: "God is near you," he says, "is with you, is within you. I say so, Lucilius: a sacred spirit sits within us, observer and guardian of our evils and goods: as we have treated him, so does he treat us: no man is good without God. Can anyone rise above fortune, unless aided by Him? He gives counsels magnificent and right." And lower down: "The lofty, moderate soul, passing over all things as lesser, smiling at whatever we fear and desire — a heavenly power agitates it: so great a thing cannot stand without the help of the divine." The same, book IV On Benefits, ch. VI: "Whence have you that breath which you draw? Whence that light by which you arrange and order the acts of your life? Whence the blood, by whose course your vital heat is maintained? Whence those things which provoke your palate beyond satiety with exquisite flavors? Whence these incitements of pleasure already grown weary? Whence that quiet in which you putrefy and grow flabby? Will you not, if you are grateful, say: — A god has made this leisure for us. For he shall always be a god to me: a tender lamb from our sheepfolds shall often soak his altar with blood: he has allowed my cattle to wander (as you see), and me myself to play what I wished upon the rustic reed."

The Saracens and Turks depend wholly on the will of God as on fate; and so they rush headlong and blindly into battles and dangers. For they are driven by this dilemma: Either God has decreed that I die in this battle, or be overwhelmed by this danger, or not: if He has decreed it, I cannot escape; if He has not decreed it, then I shall not die, I shall not be overwhelmed. For no good or evil can befall anyone unless God wills and sends it. But they reason fallaciously: for God does not decree many things except in view of the foreseen free disposition of men, their merit or demerit. Thus He has not decreed that you die in battle unless you cast yourself into it; He has not decreed that you be overwhelmed by danger unless you of your own accord throw yourself into it. But the Turks do not grasp this subtlety. Wherefore the Emperor Suleiman, when he had a refractory son who was disturbing the realm, and one of the chiefs counseled that he should remove him from their midst as ruinous to the commonwealth, at once ordered the man's head cut off in his presence, because he had not added, "If it shall so please God"; for afterward, following his counsel, he killed his son. So Father Salmeron here reports.

And if we live. — He is dealing with the proud, who trust in themselves and do not lean on God. He commands these to add: "And if we shall live"; that, mindful of their frailty and mortality, they may lower their plumes and profess that themselves and what is theirs depend on God. For otherwise the faithful in every deliberation and purpose tacitly understand the same; but those who are more religious and more modest add it expressly, after the example of the angel who said to Abraham: "Returning I will come to you at this time, life accompanying," Genesis ch. XVIII, v. 10.

The Gentiles wished to admonish and represent the same thing when they devised the three Fates as presidents of our life and death: of whom one carried a distaff wrapped with wool; another gradually drew threads from the wool and gathered them upon the distaff; and the third at last, when the moment of time set by fate was at hand, suddenly cut the threads and severed life, according to that line of the Poet: "Clotho holds the distaff, Lachesis spins, and Atropos cuts off."

Cicero, book III On the Nature of the Gods, makes the Fates daughters of Erebus and Night, and judges them to be the same as "fata" (the spoken fates). Hence that saying of Cleanthes: "The fates lead the willing, they drag the unwilling." And Virgil: "The Fates, agreeing in the steadfast power of the destinies." Scripture also alludes to this from time to time, as Ezechias, in Isaiah ch. XXXVIII, v. 12: "My life has been cut short as by a weaver: while I was just beginning, He cut me off." Ezekiel ch. XXXVII, v. 11: "Our hope has perished, and we are cut off." Where some render: "Our skein has perished, and we are cut down." Hence the first was called Clotho, from the office of winding, because she holds all things twisted and coordinated: for κλώθω in Greek is the same as "I wind around, gather into a ball, twist." The second was called Lachesis, that is, allotment, from λαγχάνειν, that is, "to obtain by lot," as though spans of life fell to men by lot; for she is the one who draws out the threads. Martial, book I, epigram 89: "When Lachesis shall have spun out for me my last years." We find a trace of this same name in the sacred monuments. For where the Hebrew text of Psalm XXX, 16, reads, "In Thy hands are my times," the Seventy rendered, "in Thy hands are my lots." Those most wise men no doubt wished (as Agellius learnedly observes there) to correct the fables of the Fates, and to bring them over to the true meaning. The poets asserted that the spans of life fell to each by fate, or came about randomly by his own lot; whence they called one of the Fates "Lachesis," that is, allotment. The Seventy refuted this lie, and said that every allotment is in the hand of God; that by Him the spans of life are given to mortals, by Him they are prolonged, and by Him at last they are ended according to His eternal counsel and judgment, even though these things may seem to happen to men by lot and as if at random, because we cannot investigate the causes of so great a variety, hidden in the secret bosom of the deity. The third Fate, finally, was called Atropos: which you may render literally as "unturnable," or, if you prefer better Latin, "inexorable, implacable, inflexible"; because that fated necessity of dying, when the appointed instant is at hand, can in no way be bent or altered. Whence Martial, book III: "It has fallen to no one to win over the three wool-spinning maidens by entreaty: they observe the day they have appointed."

Wherefore Seneca says wisely, epistle 61: "I do this," he says, "that a single day may be to me as the whole of life: thus I look upon it, as though it might be even the last." More wisely St. Gregory, homily 12 on the Gospels: "He who has promised pardon to the penitent," he says, "has not promised tomorrow to the sinner: therefore we must always fear the last day, which we can never foresee," according to that line: "Believe that every day has dawned for you as your last." Christ forewarned all, saying: "Watch therefore, because you know not the day nor the hour," Matthew ch. XXV, v. 13.




Verse 16: But Now You Rejoice in Your Arrogancies; All Such Rejoicing Is Wicked

16. But now you rejoice in your arrogancies. — In Greek ἀλαζονείαις, that is, "in your boastings and arrogances," by which you boast that on this or that day you will do these and those things, gain such great wares and profits. Second, the Gloss and Thomas Anglicus: "In your prides," they say, that is, in the riches that make men proud, and in which you take pride. "For pride is the worm of riches," says St. Augustine. For ἀλαζονεία is, of men promising more than they can perform, says Ulpian, in his commentary on Demosthenes. Hence for "you exult" the Greek has καυχᾶσθε; or, as others read, κατακαυχᾶσθε, that is, "you boast against another," namely God, as if you were procuring so many riches for yourselves by your own strength. Socrates wittily mocked Alcibiades, who was boasting of his estates, when he set before him a cosmographic map of Attica and asked him to point them out on it: when he could not point them out, Socrates said: "See," he said, "how small are the things which cannot be shown on so small a table." So Aelian, book III of Various Histories.

Every such rejoicing (in Greek καύχησις, that is, "boasting") is wicked, — suggested by the wicked spirit; in Greek πονηρά, that is, "evil, base."




Verse 17: To Him Therefore Who Knoweth to Do Good, and Doth It Not, to Him It Is Sin

17. To him therefore who knows good to be done, and does it not, to him it is sin. — St. James tacitly signifies that the faithful know these admonitions of his, as if to say: I believe you know these things; therefore I admonish you that you carry them out in deed. For he who knows the good which God and the law command, if he does it not, sins, and as one guilty shall be punished by God. Rightly St. Ephrem from this sentence concludes, in his sermon On Penance: If for one who knows good and does it not, it is sin to him; much more for one who knows evil and does it, it shall be sin. St. Bernard, sermon 36 on the Canticle: "To one who knows good," he says, "and does it not, it is sin to him; as though he were saying by way of comparison: To one taking food and not digesting it, it is harmful. For undigested food generates bad humors and corrupts the body, does not nourish: so also much knowledge taken into the stomach of the soul, which is memory, if it has not been cooked by the fire of charity, and poured forth and digested through certain limbs of the soul — namely manners and acts — etc., shall be reputed for sin, like food turned into harmful and depraved humors. Will he not endure swellings and twistings of conscience who is such a man, namely one who knows the good and does it not?"
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Synopsis of the Chapter

Habakkuk in the preceding chapter, hearing from God that the Chaldeans would destroy Jerusalem because of its crimes, grieved, and deprecated the destruction in verse 12, complaining that it was not fitting that infidels should rule over the faithful and destroy them. Here God meets his complaint, giving a new and joyful oracle concerning the destruction of the Chaldeans. He responds that He will destroy the Chaldeans immediately after He has punished the Jews and other nations through them, and will punish the tyranny which they exercised against the people of God. Whence, in verse 6, composing a mournful song against Nebuchadnezzar, He threatens manifold woe against his arrogance, avarice, and plundering. Finally, in verse 18, He teaches that he trusts in vain in his god Bel, since it is nothing but a mute, painted, and fabricated image: "But the Lord is in His holy temple; let all the earth be silent before Him."



Vulgate Text: Habakkuk 2:1-20

1. I will stand upon my watch, and fix my step upon the fortress: and I will look forth, to see what will be said to me and what I shall answer to him who reproves me. 2. And the Lord answered me, and said: Write the vision, and make it plain upon tablets: that he may run who reads it. 3. For the vision is yet for an appointed time, and it shall appear at the end, and shall not lie; if it make delay, wait for it, because it shall surely come, and shall not be late. 4. Behold, he who is unbelieving, his soul shall not be right in himself: but the just shall live in his faith. 5. And as wine deceives the drinker: so shall the proud man be, and he shall not be honoured: who has enlarged his soul as hell: and he himself is as death, and is not filled: and he shall gather to himself all nations, and heap together to himself all peoples. 6. Shall not all these take up a parable against him, and a speech of riddles concerning him; and it shall be said: Woe to him who multiplies what is not his own! how long, and loads against himself thick clay? 7. Shall not they rise up suddenly who shall bite you: and those who shall tear you be stirred up, and you shall be a spoil to them? 8. Because you have spoiled many nations, all who shall be left of the peoples shall spoil you, because of the blood of men, and the iniquity of the land of the city, and of all who dwell therein. 9. Woe to him who gathers evil avarice for his house, that his nest may be on high, and thinks to deliver himself from the hand of evil! 10. You have devised confusion for your house, you have cut off many peoples, and your soul has sinned. 11. For the stone shall cry out from the wall: and the timber that is between the joints of the buildings shall answer: 12. Woe to him who builds a city with blood, and establishes a city by iniquity! 13. Are not these things from the Lord of hosts? For the peoples shall labour in much fire, and the nations in vain, and shall faint. 14. For the earth shall be filled, that they may know the glory of the Lord, as waters covering the sea. 15. Woe to him who gives drink to his friend, pouring in his gall, and making him drunk that he may behold his nakedness! 16. You are filled with shame instead of glory: drink also yourself, and be stupefied: the cup of the right hand of the Lord shall surround you, and shameful vomiting shall be upon your glory. 17. For the iniquity of Lebanon shall cover you, and the devastation of beasts shall terrify them, because of the blood of men, and the iniquity of the land, and the city, and all who dwell therein. 18. What does the graven thing profit, because its maker has graven it, the molten thing, and a false image? because the maker has trusted in his work, to make dumb idols. 19. Woe to him who says to wood: Awake! Arise, to the silent stone: can it teach? Behold, it is covered with gold and silver: and there is no spirit at all in its bowels. 20. But the Lord is in His holy temple: let all the earth be silent before Him.




Verse 1

1. I WILL STAND UPON MY WATCH. — Symmachus: As a watchman I will stand upon the watchtower; the Chaldee: I stand prepared upon my watch, that is to say: I, as a sentinel, will stand watchful at my post, namely I will fix my step upon my fortification; for this is the same as: "I will stand upon my watch." For "fortification" the Hebrew is מצור matsor, which Theodotion translates as circuit; Aquila, as compass; Symmachus, as enclosure; the Septuagint, as rock; all of which come to the same thing. For matsor properly signifies a citadel, or a place fortified by nature or by art, and enclosed and surrounded by walls in a circuit, in which soldiers keep watch, in turrets or battlements, lest the enemy creep in and seize it. It is a metaphor from soldiers and watchmen who keep watch at their station, so as to guard vigilantly and attentively the portion of the fortification or walls entrusted to them, that is to say: I, Habakkuk, will be diligent and attentive in my duty, just as if some fortification had been entrusted to me to guard, like a sentinel at my post, that is, in the circuit of my watches, I will stand vigilant, so that from there I may scan with my eyes, and attend with my ears to what God will answer to my complaint and entreaty concerning the tyranny of the Chaldeans against the Jews, whether by vision or by voice. Hence St. Jerome explains it thus: "I will stand, he says, in my watchtower, that is, in the sublimity of my prophecy, and I will see, after the captivity of the people and the overthrow of the city and the temple, and thereafter, what shall follow; or certainly thus: I will guard my heart with all diligence, and I will stand upon Christ the rock." But this latter interpretation is mystical, not literal.

Finally the Arabic version translates: I will stand, and walk step by step upon the rock, as sentinels do, to drive away the cold and pass the time.

Mystically, the watch is, first, the secrecy and seclusion in which God speaks to the silent and recollected soul. Hear Cyril: "In my exercise and habit I will keep watch, I will again purify my mind, free myself from worldly cares, fly upward in a certain way, as to a rock, that is, to a certain stability, and as it were to a security of thoughts situated on high. There, as from a mountain ridge, I will contemplate through the intellect what God shall have spoken to me." And St. Bernard in his homily on these words of Habakkuk: "Let us too, therefore, brethren, I beseech you, stand upon our watch, for it is a time of warfare. Not in the dunghill of this wretched body, but in the heart, where Christ dwells; in the judgment and counsel of reason let our conversation be: so indeed that we do not have confidence in it, or lean upon a fragile guard; but let us fix our step in the fortification of the firmest rock, leaning with all our strength upon Christ, as it is written: He set my feet upon a rock, and directed my steps."

Second, the watch is the state, rank, and office in which God has placed us, either by Himself or through our superiors, so that we may guard and exercise it. There He speaks, there He works: outside it He is silent and at rest. Therefore whoever wishes to hear God, let him remain in his state, and not seek another: let him not desert the office in which obedience has placed him; but let him discharge it diligently and constantly. So Sanchez.

AND WHAT I SHALL ANSWER TO HIM WHO REPROVES (that is, to the one reproving) ME. — From the Hebrew thus, first, Theodoret, Theophylact, Pagninus, and Vatablus translate: and what I shall answer to my dispute, or to my argument: my, that is, proposed to me by the wicked, who think that God does not have care of human affairs, because He prospers and favours the impious, that is to say: I will await the response of God, so that from it I may answer the wicked, who assail and accuse His providence with this argument of theirs.

Second, the Chaldee translates thus: What will be answered to my supplication. Hence a Castro explains it thus, that is to say: That I may hear what God answers to my humble and mild remonstrance, or argumentation, and the reproof proceeding from a sincere heart. But the Hebrew, the Septuagint, and our Vulgate have, what I shall answer, namely I, not what He shall answer, namely God.

Third and genuinely, our Vulgate translates: "What I shall answer to Him who reproves me," that is, what I shall answer to God, who, as my mind forebodes, will reprove me because I complained about His providence, by which He allows the impious Chaldeans to devastate Jerusalem. But I will immediately consider what I shall answer and reply to God when He reproves me. Hence the Hebrew has, what I shall answer to my reproof, or my refutation, that is to say: I know that God will rebuke my freedom of speech; but I will modestly reply to this reproof of mine what the mind suggests: for the grieving and afflicted spirit is eager to discourse and dispute about this prosperity of the impious. In a similar way Job when afflicted disputed with God, chapter XIII, 3. Just as therefore a soldier and sentinel, besieged by the enemy, disputes with him about the surrender of the fortification with arguments, either of words and reasons, or of blows and missiles; so a philosopher and theologian arguing and disputing with another about some question, for example, about God's providence, about the prosperity of the impious, etc., strains and keeps watch to hear what shall be answered to his argument by the one who defends the thesis; so that he may immediately assail that person's response with a new argument. Ar-

(1) Often the Prophets awaiting what God is about to reveal to them are compared to watchmen observing from elevated places what may happen: cf. Jeremiah VI, 17; Ezekiel III, 17. of the same colour, and because worn out by age, they cannot be clearly discerned and read from there: hence on another tablet the same were formerly transcribed and expressed by the Romans, so that they could be read. More often, however, they would coat these tablets with wax, and write with a stylus on the smoothed wax. Hence Propertius:

No fixed gold had made them precious,
The dirty wax was on common boxwood.

With such styluses the boys and pupils of St. Cassian the martyr killed their own teacher by a long and horrible death, as we read in his Life. For more on this matter see Guevara. for his mind burns to discourse, and to contend with arguments, not military but scholastic. So does this Prophet burn to discourse with God, and to reply to Him when He reproves. So St. Jerome, Albert, and Lyra. Moreover St. Jerome observes and says: "He elegantly describes, with wonderful insight, the human impatience which we always tend to have in disputes, so that before someone from the opposite side responds to us, and we know in what he has reproved us, we prepare to respond. From which it is shown that the response is not of reason, but of contention. For if it were reason, the response ought to have been waited for; and thus it should be seen whether one ought to respond, or consent to a reasonable response." Therefore God most benign, by His soft and consolatory response, breaks this ardour of the Prophet for disputing, so much so that he himself, partly confounded, partly full of consolation, has nothing to reply, but falls silent, indeed in the following chapter bursts into a hymn and doxology of God.



Verse 2

2. Write the vision (that is, the thing seen, namely the foreseen prophecy, which I now reveal and show to you concerning the destruction of the Chaldeans, and the liberation of the Jews from Babylon. Write, I say, both for the present generation, and even more for posterity, whom this matter will concern; for they will go into Babylon, and return from there; so that from this oracle of yours they may learn of it, and from it conceive consolation and a sure hope of return: and therefore, so that this may become known to all, I command it to be written, not in a book, which is usually closed and put away; but on open and spread-out tablets, which are publicly set before anyone to read. Hence He adds): Make it plain (namely the vision) UPON TABLETS, THAT HE MAY RUN WHO READS IT — so that the one reading it may most easily run through and read it; Vatablus: He plainly explains it (the vision) on tablets, so that whoever reads it may proceed swiftly and readily; the Septuagint: Write the vision plainly on boxwood, that he who reads it may run.

For in ancient times there was no knowledge or use of paper or parchment; but they wrote on wooden tablets, especially of boxwood, because boxwood is soft and easily receives characters. The Egyptians then, in the time of Alexander the Great, began to write, as Pliny attests in book XIII, chapter XI, on tablets, or strips of bark of a tree which is common there and is called papyrus; and from this our paper, which is made from beaten linen (because it offers the same, indeed a more convenient use for writing), is called papyrus: for it succeeded the papyrus of the ancients, as I said on Exodus II, 5. Moreover, on these tablets they wrote either on bare ones, or ones coated with wax. On the bare ones they incised the characters. Thus Bede in his Collectanea and Flores, says the title of the cross of Christ was inscribed on boxwood; and so it truly is, as I have seen with my own eyes. For I have seen many times the title of the cross, which was brought from Jerusalem to Rome by St. Helena, and is deposited in the church of the Holy Cross in Jerusalem. This title is a small wooden tablet, on which the letters are incised bare, which because the tablets are beyond its own time appointed for it by God, although to the afflicted and impatient Jews it may seem to delay: for to the captives in Babylon the delay of 70 years seemed very long and very slow. This delay therefore was lengthy and late for the Jews; but for God it was brief and swift: for a thousand years in His sight are as yesterday, which has passed. Otherwise Sanchez says, that is: "Wait for it," that is, fear Nebuchadnezzar, who will shortly come to punish the wicked Jews, who, as you, O Habakkuk, complain, violently oppress the poor. For Nebuchadnezzar avenging the oppression of the poor was a type of Christ, as much as Cyrus avenging the impious Chaldeans who oppressed the Jews. Thus "to expect" signifies not to desire, but to fear, as in Psalm LXVIII, 21: "Reproach my heart expected, and misery." And in Aeneid I:

But expect the gods who remember right and wrong.

"Expect," that is, fear. And in book IV:

If I could have expected such great grief.

But this does not seem to be in accordance with the mind of the Prophet, who complains about Nebuchadnezzar as about a tyrant and oppressor of both the pious and the impious Jews, and therefore deprecates his coming. For he cannot be a type of Christ the redeemer, as Cyrus was the liberator of the Jews from Babylon. For here God consoles the Prophet by promising Cyrus, who would free the people of God from the Babylonian captivity, and allegorically Christ, who would free the same from the captivity of the devil; and He commands that He be waited for, because coming He will come, so that by this faith and hope he may live, and sustain himself and his people who are to be afflicted by Nebuchadnezzar.



Verse 3

3. For the vision is yet far off. — The Hebrew: For the vision is yet for a time. God gives the reason why He commands this vision to be written on tablets: "Because," He says, "it is far off," that is: It will come to pass after many times. Write it therefore as a memorial, so that posterity reading it may confidently await its fulfilment: for although it be deferred, certainly it "shall appear at the end." In Hebrew iapheach, that is, it will breathe, aspire, pant toward the end, so that it may quickly be finished and completed, through the event, existence, and appearance of the prophesied thing; it will show itself at the end, that is, at last when the time appointed by God arrives, it will in reality be fulfilled.

You will ask: what is this vision? What prophecy? Whom does it concern, what does it treat of? Some think that literally there is here a prophecy concerning Christ, that is: Christ will come, who on the day of judgment will punish and condemn the Chaldeans who inflicted injury; but will reward the faithful who suffered injury with eternal glory. So St. Jerome, Theophylact, Remigius, Rupert, Clarius, and Ribera. They prove it because St. Paul, citing this passage, understands it of Christ, Romans chapter I, 17, and Hebrews chapter X, 38. But I say this prophecy literally speaks of the overthrow of Nebuchadnezzar and the Babylonian empire by Cyrus, and the liberation of the Jews from Babylon. That this is so is clear from what precedes and follows. For God responds to the Prophet's complaint about the tyranny and prosperity of the Chaldeans against the Jews; and consoles him, promising a swift end to it, which therefore he himself, from his prophetic watchtower, like a sentinel foresees and foretells. So Cyril, Theodoret, Albert, Arias, Vatablus, and a Castro. Allegorically, however, it speaks of the coming of Christ, who, overthrowing the mystical Babylon, that is, the kingdom of the devil full of confusion, rescues from it the true spiritual Israelites, that is, the faithful and Christians, in His first coming in the flesh; and will completely rescue them in His second coming for judgment. This is clear from the fact that the Apostle in the passages already cited understands these things of Christ. The same is implied by "coming He will come." For Christ, who is to come, is usually called by the Prophets ὁ ἐρχόμενος, that is, the one coming, as the Septuagint translates.

IF IT MAKE DELAY, WAIT FOR IT (namely the vision, that is, the vision and the prophecy): BECAUSE COMING IT SHALL COME (because it will certainly be fulfilled), AND SHALL NOT BE LATE — ours, which is God's; for the faith is ours, subjectively: the same is God's, objectively: for its object is God. For the formal reason for believing in faith is the first and uncreated truth of God, which can neither be deceived nor deceive. For we believe with certainty that the things which the Prophets foretold are true, and will in fact come to pass; because God, who is truth itself, revealed and promised them to us through the Prophets.

Anagogically, the rectitude of the soul and the life of the just is perfected in heaven, where on account of the merit of endurance, faith, and hope, eternal glory will be bestowed, which will give complete rectitude to the soul and all its faculties, and a most joyful and most blessed heavenly life.

Morally, learn here how great is the power of faith and hope, which overcomes all adversity, and makes the soul upright, and gives it a serene, joyful, and divine life. The Gentiles saw this through a shadow. Hence Bias, when asked "what was sweet to men," answered: "Hope." Thus hope rouses farmers to constantly endure the labours of ploughing, digging, harrowing, sowing, weeding, etc., in expectation of the harvest. Thus the hope of victory and spoils sharpens soldiers to fight bravely, to receive all blows and wounds generously. Alexander of Macedon, about to engage with the forces of Darius at the Granicus, urged the Macedonians to eat their fill, as if they would dine the next day from the enemy's provisions. To be sure, he had anticipated victory with certain hope, and in turn this hope inflamed the soldiers for the fight, so that by it they might secure victory. The same, having set out for war, when he had distributed the royal treasures among the officers and soldiers, to Perdiccas who asked: "What now remains for you, O king?" he said, "Hope." Then Perdiccas replied: "This will be shared by us your fellow-soldiers;" wherefore he refused the estate which Alexander had designated for him. "So great was the confidence that the expedition would succeed," says Plutarch in his Life of Alexander.

More divinely Jacob the patriarch: "Your salvation, he says, I will await, O Lord," Genesis XLIX, 18; and Job chapter XIII, 17: "Even if He should slay me, in Him will I hope;" the Wise Man, Proverbs III, 5: "Have confidence in the Lord with your whole heart;" and chapter XVI, 20: "He who hopes in the Lord is blessed;" Ecclesiasticus chapter II, 8: "You who fear the Lord, hope in Him: and mercy shall come to you for your delight;" and chapter XI, 22: "Trust in God, and stay in your place. For it is easy in the eyes of God suddenly to make the poor man honourable;" Jeremiah chapter XVII, 7: "Blessed is the man who trusts in the Lord, and the Lord shall be his confidence;" Lamentations III, 24: "The Lord is my portion, said my soul: therefore I will wait for Him. The Lord is good to those who hope in Him, to the soul that seeks Him;" Micah chapter VII, 7: "I will look toward the Lord, I will wait for God my Saviour, my God will hear me;" St. Paul, Romans VIII, 24: "By hope we are saved;" and chapter XII, 12: "Rejoicing in hope;" Psalm XXXI, 10: "Mercy shall surround him who hopes in the Lord;" Proverbs XXVIII, 26: "He who hopes in the Lord shall be saved;" Isaiah chapter LVII, 13: "He who has confidence in Me shall inherit the land;" Psalm XXVI, 1: "Hoping in the Lord, I shall not be weakened."

Hear also the Fathers. St. Augustine on Psalm III: "The truly mortal life is the hope of immortal life;" St. Gregory: "Hope raises the mind to eternity, and therefore feels none of the evils it endures outwardly;" St. Bernard, sermon 9 on the Psalm Qui habitat: "You are, O Lord, my hope, whatever must be done, whatever must be avoided, whatever must be endured, whatever must be accomplished, You are, O Lord, my hope: this is the one cause for me of all promises, this the whole reason of my expectation. Let another plead his merit, etc., but for me it is good to cling to God, and to place my hope in the Lord God;" and again: "If battles rise against me, if the world rages, if the evil one roars, if the flesh itself lusts against the spirit, in You will I hope. Why do we hesitate to altogether cast away wretched, vain, useless, deceptive hopes; and to cling to this one hope, as solid as it is perfect, as blessed, with all the devotion of our soul, with all the fervour of hope?" The same, sermon 10: "You are my patience, if tribulation is brought upon me, through You I will hope, You are my hope; if rewards are set before me, through You I will obtain them; if the enemy rises up, in none but You will I hope."

St. Charles Borromeo, about to reform a certain congregation, when he was warned by his associates not to go there, for ambushes and death were being prepared for him there, responded: "Is God then in the world for nothing? Indeed I will go: God whose cause I pursue will protect me; but if He should not wish it, I will willingly die for Him." Accordingly he received from God this reward for his faith and hope, that when he was shot at with a musket there, the iron ball penetrated his garment but stuck in his skin, as if repelled by divine power, so that it would not penetrate into the body of the Saint.

St. John the Silentiary, when Alamundarus the king of the Saracens was attacking, while the others were fleeing, did not wish to leave his cell, saying: "If God does not have care of me, why do I live?" Hence, as a reward for this confidence of his, God sent a lion, which constantly attending him, protected him against the barbarians. St. Father Ignatius, the founder of our Society, used to say: "You do not know how great are the powers that hope in God possesses." These powers he himself experienced continually, when relying on the help of God alone, he spread the Society throughout the world so successfully. He had indeed learned that saying of St. Peter, epistle I, chapter V, and from it that of St. Bernard, sermon 3 on Christmas Eve: "Casting all your care upon Him, for He has care of you. For to trust in oneself is not of faith, but of perfidy; nor of confidence, but rather of diffidence, to have trust in oneself. He indeed is faithful, who neither trusts himself nor hopes in himself, becoming to himself as a vessel that is destroyed; but so losing his soul, that he may keep it unto life eternal. Moreover, this is done solely by humility of heart, so that the faithful soul does not lean upon itself, but abandoning itself ascends now from the desert, leaning upon her beloved, and indeed overflowing with delights."

Do you also want the maxims of the gentile wise men? Appian, book II of The Civil War: "Nothing, he says, is more effective than hope, for relieving the weariness of men;" Thucydides, book VII: "For the most part the greatest hope provides the greatest boldness and readiness for attacking." L. Florus, book IV, chapter VIII: "It is the mark of a great nature always to hope;" Cicero in his speech against Catiline: "Hope alone is wont to console a man in miseries;" Seneca in his epistles: "Hope is the last solace in adversity; to memory everyone assigns the least, to hope the most;" Seneca in his Medea: "He who can hope for nothing, let him despair of nothing." Ovid, book I of the Pontic Epistles, elegy VII:

This goddess (Hope), when the deities fled the wicked lands,
Alone remained on the soil hated by the gods.
She makes even the digger bound by fetters live,
And think his legs will be free from iron.

Tibullus, elegy II:

Already I would have ended my woes by death, but credulous
Hope cherishes life, and always says tomorrow will be better.
Hope nourishes farmers, hope entrusts to ploughed furrows
Seeds, which the field returns with great increase.
This captures birds with the snare, this snatches fish with the rod, etc.

Finally, Lawrence Justinian says admirably in his book On the Tree of Life, chapter II: "Hope is like a column which sustains the whole spiritual edifice, and when it fails the edifice collapses and falls into the abyss of despair. It is also the anchor of the soul, preserving it from being broken by the storms of temptations, of which the Apostle says: That we may have the strongest consolation, who have fled for refuge to hold fast the proposed hope, which we have as an anchor of the soul, safe and firm."



Verse 4

4. BEHOLD HE WHO IS UNBELIEVING, HIS SOUL SHALL NOT BE RIGHT. — For "unbelieving" the Hebrew is עפלון uppela, that is, darkened, narrow, constricted, distrustful, unbelieving, impatient, contentious, proud, presumptuous, rebellious: for all these vices are connected with one another, and one follows from another. Hence the Zurich Bible translates: Behold, the mind of the arrogant and haughty man is not right in itself; Pagninus: The soul of the proud man is not right in him; which Vatablus explains of Nebuchadnezzar, in this way, that is: Nebuchadnezzar who has a soul and mind that is not right but perverse, attributes his victories not to God but to himself, and in them exults and is proud: but the just man who has a right soul, and lives rightly according to God, is humble, not arrogant; because he humbly ascribes all good things to God, not to himself. For to have a right soul is to think rightly about God, to have right faith in God. For he contrasts the unbeliever, who does not have a right soul, with the faithful and just man, who lives in his faith, that is: The faithful man lives confidently and rightly in his right opinion and faith, which he has conceived about God: but the unfaithful and unbelieving man has a perverse opinion and faith about God; whence in it rightly and con- he cannot live confidently. Second, R. Moses, whom Christophorus a Castro follows, explains these things of Zedekiah and Jeconiah thus, that is: Zedekiah and other unbelieving Jews, who at God's command through Jeremiah chapter XXIV, refused to surrender themselves to Nebuchadnezzar, are perverse and will perish. But Jeconiah and his followers, faithful and just, who obeying God's oracle surrendered themselves to him, believing and hoping from the promise of that same oracle for their liberation, life, and happiness in due time, will live happy and fortunate in this faith of theirs, because the good things which they believed and hoped for from God will come to them. Hence R. Moses translates the Hebrew uppela as, he hid himself in the fortress ופל Ophel, which was a high and fortified citadel in Jerusalem, that is: Zedekiah with his people placed himself in Jerusalem, as if in the citadel and tower of Ophel impregnable against the Chaldeans, and neither believed nor hoped in God; therefore he will perish. But Jeconiah, instead of a tower and citadel, instead of his Ophel, had God and God's oracle: because he obeyed it, therefore he will live safe and happy. But this sense seems too narrow; especially because no mention is made here of Zedekiah and Jeconiah.

Third therefore, genuinely and adequately the meaning is, that is: He who is unbelieving in these oracles of mine concerning the liberation of the Jews from Babylon by Cyrus, and allegorically concerning the liberation of mankind by Christ, and is therefore unjust and impious, this person does not have a right soul, and therefore displeases God, as the Septuagint translates, and from them St. Paul in Hebrews X, 38, and consequently will not live the true, right, peaceful, and happy life of faith, hope, grace, and glory, both because he has Me offended, and because he places his hope as well as his fear in men and created things: wherefore now by hope, now by fear he will be tossed this way and that, and will lead a fluctuating, wretched, and unhappy life. But truly the faithful and just man, who believes in God and in these prophecies of mine from God, concerning the liberator Cyrus, and allegorically concerning the Saviour Christ, he will live a right, holy, and happy life, because fixed on God, who is true life, and on His promises, he will be dear to Him, and an object of His heart and care. Hence he translates: Behold the impious say in their heart: All these things will not come to pass, which God foretells and promises through Habakkuk; but the just will be established in His truth, namely in the faith and faithfulness of God. And Symmachus: But the just shall live by his own proper faith. So St. Jerome, Remigius, Rupert, Hugh, and Lyra.

Note: The Hebrew uppela is feminine; yet our Vulgate translates it with the masculine incredulus, because the Hebrews often use an interchange of genders, and put one gender for another, especially when another follows; even though that properly does not refer to or regard what precedes. Moreover, literally, preserving the Hebrew gender and making it agree, you would translate thus: His soul shall not be right, whose soul is unbelieving, or impatient and proud.

Note second the antithesis; for he contrasts the unbeliever with the believer and the just man, in that the former does not have a right soul, but the latter does; namely, he lives in his faith. Hence it follows that soul is here taken metonymically for life, that is: The unbeliever has a soul, that is, a life, that is not right, but twisted, anxious, wretched, and unhappy; but the just man in his faith and hope leads a right life, that is, a joyful, peaceful, holy, and happy one. The rectitude of the soul therefore is the life of the just, which consists in two things.

First, in the constant endurance of adversities and afflictions, for example, the Babylonian captivity, to which the Prophet directly looks here; for he properly wishes to signify that the Jews who will constantly endure it, receiving it from the hand of God, as penance for their sins, and patiently, yet certainly expecting its end after 70 years, according to God's promises: they will have a right soul, that is, in captivity they will lead a patient, tranquil, serene life; while others in the same captivity who are impatient, and distrustful of ever being freed from it, will have a twisted, perverse, and wretched soul, and will live an unhappy life; for by a thousand rumours, a thousand fears, sadnesses, anxieties, and despairs, they will be constantly tossed this way and that, because they do not believe or trust God and His Prophets, such as Habakkuk who promises this liberation. For the faithful, through faith and hope in the promised liberation, bravely endure and overcome all sufferings; for this faith and hope strengthens the mind to endure all sorrows bravely, as the Apostle teaches throughout chapter XI of Hebrews: "Faith, he says, is the substance of things hoped for, the evidence of things not seen. By faith we understand that the ages were fashioned by the word of God. By faith Enoch was translated, etc. Who (the heroes of the Old Testament) by faith conquered kingdoms, wrought justice, obtained promises, were stoned, were cut asunder," etc.

Second, the rectitude of the soul, and the life of the just, is higher, namely divine; whereby the faithful soul, sustaining captivity through faith and hope, and the tribulations sent by God, believing and hoping that God, as He promised liberation from them, so also will certainly provide it in His time, is pleasing and agreeable to God, inasmuch as it is patient and resigned to God's will, and therefore godlike and holy; while conversely the unbeliever and the one who distrusts God, through this distrust of his, displeases Him and sins, and therefore deserves to be left in his tribulation, distrust, and despair, indeed to be punished with new afflictions both in this life and in the future. That this is so is clear from the version of the Septuagint: If he withdraw himself, it says, my soul shall not be pleased in him, but the just shall live by my faith. So the Interpreters generally.

The same is clear from the Apostle in Romans I, 17, and Hebrews X, 38, where he teaches that the just lives by faith, that is, is justified. See what was said there.

Note here: The Septuagint reading, namely instead of באמונתו beemunato, that is, in his faith, as the Hebrew, Aquila, Symmachus, and Theodotion read, reading באמונתי beemunati, translate, in my faith; but the meaning comes to the same thing. For the same faith is

Nebuchadnezzar was not satiated with nations and kingdoms: but the more he had conquered and slaughtered, the more he panted to subjugate and slaughter. Moreover Guevara holds, here and elsewhere, that hell and death are the same, for hell is taken for death itself, the queen of the deceased: because, he says, the ancients designated death by the name of Pluto, and called the same Jupiter of the underworld. He proves the same from the fact that Scripture often conjoins and combines hell with death. But St. Jerome, Theodoret, Theophylact, Lyra, Clarius, Vatablus, Ribera, a Castro, and others generally distinguish hell from death, and consider that two comparisons are being made here. For even the pagans distinguish these three: death, hell, Pluto: for although they call the Jupiter of the underworld Summanus, as the chief of the Manes gods, as the president of hell; yet they do not call the place of hell itself Jupiter or Pluto. Now, if hell and death are combined in Scripture, therefore they are two things, not one. You call death a queen — join her in marriage with Pluto the king, and make Proserpina. For a king and queen cannot be the same, says Delrio in adage 1002.

Finally Joannes Alba explains these words remarkably, in his Electorum, chapter XXVII: Hell, he says, is taken for death, and death for the enemy who inflicts death. Therefore he calls the enemy hell. Soul denotes the nobles and princes of the people. "To enlarge" by antiphrasis means to constrict, that is, to afflict, harass, destroy. He said "his own" for "his": for the Hebrew pronoun signifies both. The meaning therefore is, that is: The enemy will constrict and devastate the soul, that is, the princes of the Israelite people, or the enemy will open wide his mouth, to devour the soul, that is, the princes of Israel. But these interpretations are forced and paradoxical.

Morally, note here that desire, the more it is indulged, grows all the more immensely, like drunkenness, hell, and death. For desire is like fire: the more wood you throw on it, the more it grows and burns: "So the love of money grows, as much as money itself grows." Desire therefore is like a burning fever, which the more it drinks, the more it thirsts. Desire is like a beast, such as a lion, wolf, leopard, tiger, which the more it preys, the more savage it becomes, and the more it is inflamed for plundering. Desire is a charybdis and an inexhaustible whirlpool; hence the Philosopher called the belly of a glutton the charybdis of life. so that they vied in hurling false parables, taunts, and jeers at him; and at last in his son Belshazzar he lost kingdom, life, and soul. So St. Jerome, Theophylact, Remigius, and Hugh. In the same way ambition, avarice, gluttony, and other desires, like wine intoxicate the minds of men, and cause them, as if deprived of reason, to rush into their own ruin and destruction; for the wine of ambition, for example, the more it is drunk, the more it deranges a man, so that from pride he does many foolish and stupid things; through which he falls from his dignity and rank. Moreover, how wine deceives the powerful, Lucretius graphically describes:

When the sharp force of wine, he says, has penetrated,
And its spread warmth has passed into the veins,
Heaviness of limbs follows, the legs are hobbled
And stagger, the tongue grows slow, the mind swims,
The eyes float, shouting, hiccups, quarrels grow.

Accordingly the Wise Man in Proverbs XXIII, 29 says: "Who has woe? whose father has woe? who has quarrels? who has pitfalls? who has wounds without cause? who has redness of eyes? Is it not those who linger over wine, and study the draining of cups? Do not look on wine when it grows yellow, when its colour shines in the glass: it enters smoothly, but in the end it bites like a serpent, and spreads poison like a basilisk." So Chremes in Terence complains of being deceived by wine: "Oh, oh, he says, by Hercules I have been deceived: the wine I drank has won. Yet while I was reclining, how sober I seemed to myself in public; after I rose, neither foot nor mind does its duty properly." So indeed all the pomp of the world, all riches, all allurements, at first by their pleasant appearance and handsome, so to speak, countenance, attract all to themselves; but soon by so many cares, so many dangers, so many troubles, so many envies and rivalries, so many misfortunes and calamities they toss, snatch, and agitate them, until at last they dash them against the rocks, shatter and destroy them. So Guevara.

WHO ENLARGED HIS SOUL LIKE HELL. — The word "enlarged" and the word "soul" denote a great voracity. For soul is the same as the soul's voracity, thirst, desire. Just as a little before he compared Nebuchadnezzar to a drunkard, swelling and bloated with the wine of ambition, and thereupon vomiting, stumbling, and falling; so here he compares the same to hell, because his ambition and avarice were insatiable: for swallowing everything, he was never satiated, but the more he seized, the more he longed to seize, and he was like a Cerberus insatiably opening his hollow throats. Hence the ruler of hell was called Pluto by the Gentiles, because he is rich in the dead, says Lucian. For ploutos in Greek means riches. Hence also hell was called Orcus, from urging; because it urges and hurls all things into destruction, says Festus. Third, he compares the same to death, which dominates all and devours all. For just as death is not satiated with the dead, but the more it has compelled to die, the more it strives to kill: so also Nebu-



Verse 6

6. SHALL NOT ALL THESE TAKE UP A PARABLE AGAINST HIM, AND A SPEECH OF RIDDLES CONCERNING HIM? — He calls it a parable, that is, a funeral song about the destruction of Nebuchadnezzar, who lost the empire in his son Belshazzar. For the Hebrews call every remarkable, pointed, and illustrious saying, such as this song is, a parable, proverb, or riddle, especially when true proverbs, parables, or riddles are mixed in it, as is done here. A similar song about the same was composed by Isaiah chapter XIV, 4. The meaning is, that is: Shall not Belshazzar, slain by Cyrus, become a tale and a taunt to all nations, so that against him this, or a similar song, or rather jeer, they may mock and scoff?

AND IT SHALL BE SAID: WOE TO HIM WHO MULTIPLIES WHAT IS NOT HIS! HOW LONG, AND LOADS AGAINST HIMSELF THICK CLAY? — Note first, "loads" (aggravat), that is, multiplies: so often elsewhere, "heavy" (gravis) is the same as "much" (multus), as is clear from Exodus VIII, 28; Psalm XXXIV, 18; 1 Maccabees I, 18. It is an interchange of continuous quantity for discrete; or a metalepsis: for things that are many are also heavy, and weigh down and degrade a man. Hence the Syriac translates, he loads against himself a cloud of mud; the Arabic, how long shall a cloud of clay grow above you?

Second, by "clay" Guevara understands ceroma, which was made from oil and clay, and was an ointment with which athletes about to compete in the wrestling arena anointed themselves, both to be stronger, and so that, being slippery, they might evade and escape the opponent's hands, that is: Woe to Nebuchadnezzar, woe to Belshazzar! O unhappy one, what a sad end awaits him! Why does he smear himself with others' wealth, like much ceroma, like a boxer, to be stronger and more powerful for raising armies and wars? He does this in vain and harmfully. For this ceroma will weigh him down, like thick clay to his own ruin: for it will invite Cyrus and the Persians to invade and despoil him. Moreover, that ceroma is called clay, is clear from that verse of Persius: "Anointed with thick balsam;" and that of Martial:

Lest dirty ceroma soil your shining hair,
With this skin you can cover your damp locks.

Simply, however, ordinary street mud can be understood here. For riches are called thick clay, first because of their worthlessness. For what "are gold and silver? Are they not red and white earth, which only human error makes or considers precious?" says St. Bernard, sermon 4 On the Advent: "What are gems, but stones of the earth? What is fine linen, but the threads of worms, namely silkworms? What are pearls, but the excretions of shells?"

Second, because Nebuchadnezzar was heaping up these riches to forge from them his forces and strength; but in reality he forged from them ruin and destruction for himself. Hence the Septuagint translates: How long does he load his torque heavily? that is: Nebuchadnezzar piles up gold, to make from it golden torques for himself and his people; but these torques will be for them heavy snares and chains, with which the Medes and Persians will bind, ensnare, and strangle them as captives. Otherwise Theodoret; for by torque he understands the burden of tributes and taxes, which Nebuchadnezzar imposed on the nations he had conquered, and was daily increasing.

Third, tropologically, riches are thick clay: because gathered from plunder, usury, and fraud, they defile the soul, weigh it down, and drag it to hell. Hence the Chaldee translates: Woe to him who multiplies riches not his own! how long will you heap upon yourself the weight of sins? And Remigius: "Riches, he says, are thick clay, because they confound the sincerity of the mind, and press upon the mind with the very heavy weight of iniquity." And St. Gregory, part III of the Pastoral, chapter XXI: "For the avaricious man, he says, to load thick clay against himself, is to heap up earthly gains with the weight of sin." The same, book XXXIV of the Morals, chapter XIII: "By clay, he says, is figured the multiplicity of earthly things, as is said through Habakkuk: Woe to him who multiplies what is not his own! how long does he load against himself thick clay? For he who by avarice multiplies earthly things, loads himself with thick clay, and constricts himself with the oppression of his sin. Again, by the name of clay is designated doctrine that savours of filth, as is said through the same Prophet in chapter III:

You made a way in the sea for Your horses, in the mire of many waters; as if He were saying: You opened a path for Your preachers, among the doctrines of this world that savour of sordid and earthly things. By clay is also expressed the desire for sordid pleasure, as the Psalmist praying says in Psalm LXVIII: Rescue me from the mire, that I may not sink in it. For to cling to the mire is to be defiled by the sordid desires of carnal concupiscence." Wherefore St. Bernard wisely admonishes elsewhere: "Do not, he says, love those things which when loved defile, when possessed burden, when lost torment." In a similar way Crates the philosopher, seeing a young man growing fat on wine and meat: "O wretch, he said, stop fortifying a prison against yourself," says Maximus in sermon 27. "For what is all this fatness other than thick clay, with which he burdens himself; and as if with a prison more tightly encloses and incarcerates the glutton's soul."



Verse 7

7. SHALL NOT THEY RISE UP SUDDENLY WHO SHALL BITE YOU? — Namely Cyrus and the Persians, say St. Jerome, Theophylact, Remigius, Lyra, and others generally. Note: He compares the Persians to dogs or beasts pursuing and biting other beasts. For when a dog sees another dog, and a beast another beast in possession of prey, it immediately attacks it, fights with it, snarls, bites, tears, until it wrests the obtained prey from it; so the Persians fought with the Chaldeans for the spoil, and wrested it from them.

Tropologically, the biters are the worms that fed upon the corpses of Belshazzar and the Chaldeans; for these worms Isaiah threatened to Belshazzar in chapter XIV, 11, saying: "The moth shall be strewn beneath you, and your covering shall be worms." So Clarius and Vatablus.



Verse 8

8. BECAUSE YOU HAVE SPOILED MANY NATIONS, ALL SHALL SPOIL YOU, etc., BECAUSE OF THE BLOOD OF MAN (that is, of men, as the Septuagint and the Chaldee have), AND THE INIQUITY OF THE LAND OF THE CITY, AND OF ALL WHO DWELL THEREIN — that is: Because you have shed the blood of many, and iniquitously devastated the land of Judea, and the city of Jerusalem, and its inhabitants, therefore you also shall be devastated. So St. Jerome, Remigius, Rupert, Hugh, Lyra. For Jerusalem was like the city and metropolis of the world, "the joy of the whole earth," Lamentations II, 13, as Rome was afterwards, of which Virgil says:

As much she raised her head above other cities,
As cypresses are wont to rise above the pliant shrubs.

Second, the word "land," taken generally as it sounds, can be understood, and "of the city," that is, of cities: for Babylon and Nebuchadnezzar oppressed not only Judea and Jerusalem, but also the whole earth and very many of its cities, and therefore it too was oppressed. So Theodoret and Theophylact.



Verse 9

9. WOE TO HIM WHO GATHERS EVIL AVARICE FOR HIS HOUSE! — He calls evil avarice riches acquired by evil means, namely extorted by force and plunder. Hence the Chaldee translates, wicked and impious riches. Second, "evil," that is, ruinous, "for his house." Hence the Zurich Bible translates: Woe to him who gapes for gain, and that to the evil of his house! that is: Nebuchadnezzar seizes the riches of nations, to build himself a house in which, as in a nest, he may rest securely and softly: but in reality he gathers them for the evil and destruction of his house. For on account of this plunder God will punish him, and will overthrow the house built from plunder. Moreover the spoils heaped up in this house will provoke Cyrus and the Persians to invade it, to plunder these spoils. Now by "house" he means both the palace, which Nebuchadnezzar built as a most magnificent and equally most fortified citadel, to immortalize his name and family and lineage in it; and Babylon itself, of which he boasted in Daniel chapter IV, 27: "Is not this the great Babylon, which I have built as the house of the kingdom, by the might of my power, and for the glory of my splendour?" For besides the buildings either built by him, or more magnificently restored, "he constructed three circuits of walls within the city, and surrounded it with as many outside, all of baked bricks. And when he had fortified the city with memorable works, and adorned the gates in the manner of temples, he built another palace contiguous to his father's royal palace, whose foundations, and the rest of its magnificence it would perhaps be superfluous to describe," says Josephus, book X of the Antiquities, chapter XI. Finally, tropologically, St. Jerome says: Evil avarice is so called to distinguish it from good avarice, so that the good avarice is that of an ecclesiastical teacher, who is never satiated by the multitude of his followers; and the more disciples he has, the more he is spurred to the study of doctrine.

THAT HIS NEST MAY BE ON HIGH, AND HE THINKS TO DELIVER HIMSELF FROM THE HAND OF EVIL. — He alludes to the eagle, to which he compared Nebuchadnezzar in chapter I, 8, that is: Just as the eagle places its nest on high, to protect and free itself and its young from men and rapacious beasts, and therefore brings all its prey there, so that it too may be in a safe place: so Nebuchadnezzar placed his citadel in Babylon, to protect himself and his people against all kings by it, and therefore heaped up there the spoils of all nations. But he errs; for from this lofty nest a loftier God will hurl him down. Thus that Roman used to say, "citadels are the nests of tyrants."



Verse 11

11. For the stone shall cry out from the wall. — It is a proverb signifying a public and enormous crime and injury which cannot be concealed, that is: Your tyranny and violence is so great, and so manifest, that even if men were silent, nevertheless the very stones and timbers, even those hidden in the joints, which you plundered, or bought with plundered money, for erecting your palaces and walls in Babylon, when they shall be taken, burned, and devastated by Cyrus, will, as if in equal or alternating harmony, before God and the whole world publicly testify and cry out that you are a wicked plunderer and tyrant; and so they will reproach and insult you, and will call down hostilely God's vengeance and every curse; because you inflicted violence upon them, removing them from their place: for by natural appetite they will desire and as it were cry out, demanding justice from God, that they be restored to their place. It is a prosopopoeia, similar to that of Isaiah XIV, 8: "The fir trees also rejoiced over you, and the cedars of Lebanon." And chapter XXXIII, 9: "The earth mourned and languished: Lebanon was confounded." For the Prophet introduces, as if in a comedy, the stones and timbers of Babylon, like a chorus singing in alternation, and proclaiming the tyranny of Nebuchadnezzar, and exulting over his slaughter and destruction, and saying: the people of Saguntum, he says, renowned for their fidelity and sufferings, greater in the zeal of mortals than in wealth: for even then their half-ruined walls, roofless houses, and scorched walls of temples displayed the Punic hands." Something similar Cicero says to Caesar in the speech For Marcellus: "By heavens, C. Caesar, the very walls of this senate house long to thank you, because shortly that authority will be in these seats of their ancestors, and in their own seats." Then St. Jerome adds: "Moreover, what we have translated as: And the timber which is between the joints of the buildings shall answer, for which the Septuagint put κάνθαρος, that is, a beetle from the wood shall speak these things (meaning: The worm from the wood and beam, together with its beam, shall cry out your injustice and that violence was done to it), Symmachus more clearly in his manner translated σύνδεσμος, that is, the wooden joint of the building shall speak these things. So also Theodotion, and the Fifth Edition. For what in Hebrew is called כפיס caphis, signifies the timber which is placed in the middle of a structure to hold the walls together, and is commonly called among the Greeks ἐμάντωσις. Aquila translates: A mass from the wood shall answer. I have also found another edition: For the stone from the wall cried out like a worm speaking in the wood; and another: For the stone from the wall shall cry out, and the σκώληξ from the wood shall speak these things:" σκώληξ means the same as worm, for example, the wood-worm which breeds in timber. For when houses are devastated, the beams and timbers falling to the ground become corrupt and rot, and generate wood-worms and other worms, which in reality testify and cry out that violence was done to the houses, and thereby their ruin and destruction. So Cyril and Theophylact, who also adds that perhaps the Septuagint called the framework of beams sustaining the ridge- poles "beetles" (cantharos), because they themselves support the roof placed upon them. Delrio also plausibly conjectures in adage 1003 that Aquila translated μάσσα, from μάσασθαι, which in Homer means to seize. For timber of this kind seizes the walls; and perhaps from its bent shape it is called σκωλοξ: because σκωληκιειδής exhibits the appearance of a worm; just as arrows are also called scorpions; and machines battering rams or tortoises; and the heads of beams projecting and protruding in buildings are called dogs. For thus all the versions of the ancients are reconciled, so that they come to the same thing.

Allegorically St. Jerome says: "I know, he says, that one of the brethren understood the stone that cried from the wall as the Lord and Saviour; and the beetle speaking from the wood as the thief who blasphemed the Lord: although this can be piously understood, yet how it can be fitted to the whole context of the prophecy, I do not find."

Tropologically, the stones and beams of temples and monasteries will cry out on the day of judgment against the heretics who demolished or burned them: they will cry out, I say, that they are sacrilegious, and will demand vengeance from God; because they violated God's throne, because they despoiled priests and Religious, God's servants, of their dwellings, because they suppressed God's praises and worship. Thus in England under Henry VIII, the author of the schism.

Ten thousand temples one year destroyed.

Again, the same will cry out against priests and Religious who lived unworthily and irreligiously in places so holy and consecrated to God, and gave scandal to the faithful, and will say that word of Isaiah XXVI, 10: "In the land of the saints he did iniquitous things, and (therefore) shall not see the glory of the Lord." Thus the stone and wall cried out against Belshazzar sacrilegiously profaning the vessels of the temple and drinking from them, when it sent forth from itself a hand threatening him with destruction, which pronounced upon him the sentence of death: Mane, Tekel, Phares, Daniel V, 25.

AND ESTABLISHES THE CITY (Babylon) BY INIQUITY. — "Establishes" (praeparat), that is, as the Zurich Bible has it, restores; Vatablus, props up; others, erects, rebuilds, strengthens, arranges, adorns from plunder and from the sweat of the poor: for all these things are signified by the Hebrew כונן konen, which our Vulgate usually translates as "prepares" (praeparat). Hence Proverbs VIII, 27 says: "When He prepared," that is, formed, founded, "the heavens, I was present." So in Isaiah chapter II, 2 it says: "Prepared," that is, founded, erected, adorned, "the mountain of the house of the Lord," namely Zion, that is, the Church of Christ. See what was said there.

For Nebuchadnezzar among other things "constructed three circuits of walls within the city (Babylon), and surrounded it with as many outside, all of baked bricks," says Josephus, book X, chapter XI. See what was said on Daniel IV, 27.



Verse 12

12. WOE TO HIM WHO BUILDS A CITY (Babylon) WITH BLOOD! — that is, from money obtained by slaughter; likewise from the oppressions of the poor, whom he forces to sweat and labour in this work, and to exhaust their breath and blood in it. So the Chaldee, Albert, Hugh, Vatablus, and others. Hence the Arabic translates: For the stone from the wall shall cry out in blood, and the peg, or stake from the beam shall speak.

Somewhat differently St. Jerome: "The stones, he says, of the walls which you have destroyed, and the timbers of those you have overturned, shall cry out your ferocity." With a similar figure Christ says in Luke XIX, 40: "If these (the children crying out, Hosanna to the Son of David) shall be silent, the stones shall cry out." So also Sallust: "The Sa-



Verse 13

13. ARE NOT THESE THINGS FROM THE LORD OF HOSTS? — "These things," namely what I prophesy against you, O Nebuchadnezzar, that is: These disasters and destructions which I direct against you, I direct not from myself, but from the mouth and decree of God: from God, I say, who is the Lord of hosts, not merely of human armies, as you are, but also of angelic ones, and of all creatures. For all these fight for Him, and at His nod are hurled against the impious. So St. Jerome. Otherwise Theodoret and Theophylact say, that is: Shall not an account of your past life be demanded by God? namely of your tyranny, by which you burned nations and cities with fire, when they vainly resisted you, because they were overcome and crushed by your forces.

FOR THE PEOPLES SHALL LABOUR IN MUCH FIRE — namely the fire with which Babylon will be set ablaze by Cyrus and the Persians, to extinguish it: but in vain and to no purpose. For with all their labour they will not be able to stop or quench it; but rather weary and broken they "shall faint." Second, the Chaldee says: Are not, he says, severe blows coming from the face of the Lord of hosts, and the labour of strong nations is like fire, and kingdoms shall labour in vain? that is: The Chaldeans labour to heap up plunder and riches; but they labour for fire, because they prepare rich material for the fire by which Babylon will be burned by Cyrus. Therefore these labours of theirs will fall into nothing and fail, because they will be consumed by fire. Thus "in the works of their hands the sinner was caught," as the Psalmist says. So Vatablus and a Castro.

14. FOR THE EARTH SHALL BE FILLED, THAT THEY MAY KNOW THE GLORY OF THE LORD, AS WATERS COVERING THE SEA. — So also the Syriac and Arabic, that is: The Chaldeans shall labour in vain to extinguish the conflagration; because their land will be filled with fire and incendiaries, namely the Medes and Persians their enemies, who with their innumerable multitude will cover Babylon, indeed will pour themselves out into the neighbouring nations, and overflow, just as the waters fill and cover the bed of the sea. The Hebrew: as the waters cover over the sea, that is, above the bed and shores of the sea, they overflow and flood into the neighbouring fields. And from this so full and terrible vengeance, all nations shall know the glory of the Lord, who punishes and crushes these tyrants. So St. Jerome, Remigius, Albert, and Lyra. Second, Theophylact says, that is: Just as abundant water flooding and surging overflows into every place on every side; so the fame of this vengeance and destruction of Babylon, and from it the knowledge of God and the avenging Deity, shall fill the earth, and be poured out upon all nations, so that all may acknowledge, celebrate, and fear the glory, that is, the glorious justice and power of God. According to this sense the Hebrew ki, that is "because," signifies not the cause, but the effect and consequence, as also often elsewhere. Yet it can be taken properly, to signify the final cause. For God punished Babylon because He intended through this punishment to make manifest to the whole world His justice and glory.



Verse 15

15. WOE TO HIM WHO GIVES DRINK TO HIS FRIEND, POURING IN HIS GALL, AND MAKING HIM DRUNK THAT HE MAY BEHOLD HIS NAKEDNESS! — For "his gall" the Hebrew is חמתך chamatecha, which first can be translated as your wineskin, so Pagninus and Vatablus; second, your fury, or his, so Aquila and Symmachus; or turbid overthrow, so the Septuagint; or your outpouring, so Theodotion; or as others have it, your madness, or your poison, or your gall, or his, by an interchange of person, so our Vulgate. The Syriac and Arabic translate: Woe to him who gives his friend to drink the dregs (or the turbid portion) of his fury. Now various interpreters give various senses here. First, the Hebrews and from them St. Jerome, Lyra, Hugh, and St. Thomas report that Nebuchadnezzar, on the day of a solemn feast and public banquet, ordered that Zedekiah the king of Judah, his captive, be given to drink a καθαρτικόν, that is, a potion that would loosen the bowels, and when it had worked and opened his belly, he ordered that he be brought into the banquet hall, so that before the eyes of all the princes he might be mocked as he discharged filth; from which occurrence, they say, he was so affected by shame that, led back to prison, he died of grief, and this is what Habakkuk here reproves in Nebuchadnezzar. They add that this was customary among the Chaldeans at banquets, to amuse themselves with the drunkenness, nakedness, and foulness of others, as if it were part of a splendid table. This is what the Hebrews write in the Seder Olam, chapter XXVIII. "Zedekiah perished, they say, and concerning him they established this lamentation: Alas, who died King Zedekiah, drinking the dregs of all ages!" Which Genebrardus in his Chronology expounds thus, that is: Who paid for the sins of all previous ages. But St. Jerome here laughs at this as a rabbinical fable, especially since Scripture has nothing of the sort, nor Josephus in book X of the Antiquities, chapter XI, where he indicates that Zedekiah died a natural death and was honourably buried by Nebuchadnezzar.

Second, Theophylact, Clarius, Vatablus, and Abulensis on chapter XXV, book IV of Kings, question XXXVIII, consider that Nebuchadnezzar is here accused because he made Zedekiah and other princes he had captured drunk, to this end, that when drunk and inflamed with wine they might tear their tunics (for the Hebrews and Chaldeans did not use trousers), and thus expose their private parts, so that by this means and disgrace he might mock them, and present them as objects of ridicule to all the guests, just as Noah when drunk was mocked by his son Ham, Genesis IX, 21, to which there is an allusion here.

Third and genuinely, that is: Woe to Nebuchadnezzar and his followers, who pours out his gall, that is, his bile and bitterness, and, as Aquila has it, his fury unto drunkenness, even to kings who are his friends! that is, who harasses them with cruel tyranny, until he shamefully strips and lays bare of kingdom, riches, honour, and finally liberty itself, to their mockery. Woe, I say, to him! for by the law of retaliation he himself will in like manner be stripped by others, and punished with equal ignominy and mockery. It is a metaphor from a drunkard, who from drunkenness and heat is accustomed to be stripped naked, and therefore to be mocked, as I have already said of Noah. So St. Jerome, Remigius, Theodoret, Hugh, and Ribera.

Some read this verse 15 thus: Woe to him who gives his neighbour to drink a turbid overthrow, and makes him drunk! Woe to him who makes the blind err in the way! So Blessed Orsiesius, a disciple of St. Pachomius, in his Monastic Instruction, whom St. Jerome mentions in his book On Ecclesiastical Writers, and which is extant in the appendix of the Library of the Holy Fathers, where he himself applies this saying to those who defend their subjects and their errors when they are reproved by superiors: "For such persons, he says, err, and will make others err, while they transfer the obedient to pride; and those who could walk in the sweetness of charity, they turn to bitterness, and corrupt those subject to the rules of the monastery with evil counsels, and cause them to hate and be grieved against him who was teaching them the Lord's discipline, sowing quarrels and discords among the brethren, and instead of obedience they sow obstinacy in the hearts of their hearers." Hence tropologically, the devil's associates and diabolical men give their friends gall to drink, who by their bitter doctrine kill the minds of men: "For those whom they foresee they cannot supplant through the vices of the flesh and desire, they destroy with the poisonous cup of perverse doctrine, lest they alone be tormented in eternal punishments," says Apponius, book II on the Canticles, volume I of the Library of the Holy Fathers.



Verse 16

16. YOU ARE FILLED WITH SHAME INSTEAD OF GLORY: DRINK ALSO YOURSELF, AND BE STUPEFIED — and from your stupor be laid bare, that you may be mocked. Our Vulgate seems to have read, with the Septuagint and the Zurich Bible, הרעל herael, that is, be stupefied: now by metathesis they read הערל hearel, that is, uncover the foreskin. So the Chaldee and Pagninus. The meaning is, that is: You also, O Nebuchadnezzar, shall drink from the cup of God's wrath, you shall be made drunk with the wine of anguish, perplexity, ignominy, and confusion: you shall be stupefied like drunkards who expose their private parts, that is, you shall be punished severely and even to the point of stupor, so that all your foulnesses are laid bare, and displayed for all to mock: indeed you shall be so filled that shameful vomiting will follow, and flow over your glory, so that by vomiting you may soil your glorious garments, and all your honour and glory, that is, so that you may shamefully vomit forth into the hands of Cyrus and the Persians all that you had greedily swallowed and possessed gloriously. Hence Pagninus translates: Drink also yourself, and your foreskin shall appear; the cup of the right hand of the Lord shall turn upon you, and shameful vomiting shall come upon your glory.

Symbolically, note here the foulness of pleasures, gluttony, and debauchery; seeing that they immediately turn into vomit, filth, and excrement. Accordingly St. Gregory Nazianzen, oration 38, says that "pleasures are nothing other than precious dung"; precious because they are prized by the glutton, and procured by him with great labour and cost. Following his master Nazianzen, St. Jerome, epistle 13 to Paulinus, says: "He who desires Christ, and feeds on that bread, does not greatly inquire from how precious foods he makes dung. Whatever is not felt after the gullet, let it be the same to you as bread and vegetables." And Nicetas on oration 38 of Nazianzen, near the end: "All pleasure, he says, that is not received from God or in God, is the excrement of pleasure." They themselves learned this from St. Paul in Philippians III, 8, who says: "For whose sake (Christ's) I have suffered the loss of all things, and count them as dung, that I may gain Christ." Wherefore rightly St. Eucherius in his epistle to Valerianus says: "Will anyone, he asks, from that school of Aristippus see the truth, who by his nature differs nothing from swine or cattle, since he places blessedness in bodily pleasure, whose God is his belly, and whose glory is in his shame?" Hence also that saying of Horace: "A pig from the herd of Epicurus."

THE CUP OF THE RIGHT HAND OF THE LORD SHALL SURROUND YOU. — He alludes first to the cup going around the guests, that is, circulating in the round of the banquet, that is: The cup of God's vengeance has been served to the Jews, Moabites, Egyptians, and other nations: at last it will also be served to the Chaldeans and their king, that he may drain its dregs, and that it may make him drunk, and compel him to burn and vomit. For Jeremiah expressly says this in chapter XXV, 17. Similar is Lamentations IV, 21, and Psalm IV, 21. So Theophylact and Sanchez.

Second, and more forcefully, he alludes to drinkers who, when they wish to make some strong drinker drunk, and throw him off his mind, table, and bench, assail and surround him on every side by serving him cups, until they overwhelm him with wine and sleep, so that he is compelled to strip himself naked and vomit. So God with the cups of His wrath and vengeance, namely the Persians and Medes, surrounded the Chaldeans on every side, until they were overwhelmed at their throats, and driven to stupor and madness. Moreover, lest any Italian marvel at this contest of cups more fierce than of weapons, and their Bacchic, indeed bestial siege, and that he may know how bibulous and wine-loving some people are, let him hear that verse of Martial, book IX, epigram LXXIV:

Now tell me who it shall be, for whom, Calathiscus, of the gods
I bid you pour six cups? It shall be Caesar;

And of Ovid, Fasti III:

You will find there one who drinks away Nestor's years, that is, who drinks as many cups as Nestor had years, namely three hundred, or, as others say, ninety. And of Horace, book III, ode XXI:

Kings are said to press with great cups,
And to torment with wine those they labour to examine.

And of Juvenal, satire VI:

As if a long serpent had fallen
Into deep vats, drink.



Verse 17

17. THE INIQUITY OF LEBANON — that is, committed by you in Lebanon. He calls Judea and Jerusalem "Lebanon," both because Lebanon was the boundary and the beginning of Judea toward the north; and because Jerusalem, with the multitude and loftiness of its houses and towers, resembled Lebanon dense with cedars, cypresses, and other tall trees, and was built from them, so Theodoret, Theophylact, Vatablus, Arias, and Clarius; indeed St. Jerome, the Chaldee, Remigius, Hugh, Lyra, and Ribera think Lebanon here means the temple: because it was constructed from the cedars of Lebanon, and because Lebanon is named from the whiteness of the snows that cover it (for Lebanon in Hebrew means the same as white); so also the temple, because of the whiteness of its stones, appeared like a snowy mountain, as Josephus testifies in book VI of the Wars, chapter VI. The meaning is, that is: The iniquity and violence with which you, O Nebuchadnezzar, devastated Judea, destroyed Jerusalem, and burned the very temple of God, shall overwhelm and destroy you, so that in like manner your Babylon, with your son Belshazzar, may be devastated, destroyed, and burned by the Persians and Medes. Here that common saying is true: "He who seeks to harm another, harms himself."

AND THE DEVASTATION OF BEASTS SHALL TERRIFY THEM. — The Hebrew: The devastation of beasts, that is, of wild animals, shall terrify, or crush them, namely the beasts. Our Vulgate translates "them"; because by animals, that is, beasts, he calls both the Chaldeans, who like leopards, bears, and lions devastated Lebanon, that is, Judea, so Arias and Vatablus; and also the Medes and Persians, who like beasts against beasts, that is, against the Chaldeans, attacked. So Theodoret and Theophylact. The meaning is, that is: Because the Chaldeans savagely, like beasts, devastated Jeru- salem, therefore in turn they will be savagely struck down, devastated, and crushed by the Medes and Persians, like beasts.

BECAUSE OF BLOOD (that is, because of the copious blood of men, which you shed), AND THE INIQUITY OF THE LAND, AND THE CITY — that is, because of the iniquity, violence, and plundering of the land of Judea, and of the holy city of Jerusalem, that is: Because you plundered and desolated Judea and Jerusalem, and all who dwelt therein, therefore by equal lot and right you also shall be plundered and desolated by Cyrus and the Persians. So the Chaldee and others generally.



Verse 18

18. WHAT DOES THE GRAVEN IMAGE PROFIT (Clearly the Septuagint reads: What does it profit the graven image, that they carved it? They formed it a molten image, a false representation: because the maker trusts in his own creation, that is: What will your graven images, that is, your idols, profit you and yourselves, O Chaldeans, then (when you shall be destroyed by Cyrus), in which you glory, as if through them you were invincible, and famous for all spoils and victories?) BECAUSE ITS MAKER CARVED IT? — Namely the idol-maker carved and made this graven image, sculpting it with a chisel: but another (for a graven and a molten image are not one and the same idol, but the former is carved, the latter is melted: therefore the verb "made" or "cast a molten image" must be understood here, so Vatablus) made a molten image, melting and casting it in a furnace; which are nothing other than a false image of God, and a lying divinity, devoid of all godhead, providence, counsel, doctrine, indeed even of life, brute and mute, that is: The elegant sculpture of the sculptor profits the graven image nothing, nor the skilful casting of the caster the molten image: for he himself with all his art could not form a God, or impart or inspire a soul and mind, much less deity, into the stone which he carved into an idol, or the metal which he cast into an idol: therefore he trusts in it in vain, in vain he invokes it saying: Awake, and fight for me: in vain he ascribes strength and victory to it, both he himself and his followers who worship idols: and this will be evident to the eye, when your idols, O Chaldeans, shall be plundered and shattered by the Persians along with you. Note: For "dumb idols," in the Hebrew there is an elegant paronomasia אלילים אלמים elilim illemim, that is, little gods who are tongueless and little mutes. The Septuagint has φαντασίαν ψευδήν, that is, mute idols. Accordingly, opposing the true God to these idols, he concludes the chapter with this exclamation: "But the Lord is in His holy temple: let all the earth be silent before Him."



Verse 19

19. WOE TO HIM WHO SAYS TO WOOD: AWAKE, ARISE! — For the Gentiles, because they knew that Jupiter, Saturn, Vulcan, Apollo, Venus, etc., had been human beings whom their ancestors enrolled among the gods, hence they believed that they still had bodies which needed rest and sleep for nourishment, and that they slept from time to time, and therefore needed to be awakened from sleep, in the manner of kings and princes. Hence when about to pray, especially in the morning, they would rouse the gods by calling out to them, so that they might hear their prayers. Hear Arnobius, book VII: "What do those wake-up calls mean, which you sing in the morning with voices joined to the flute? For the gods above fall asleep, so that they need to return to their watches." Hence Elijah in 3 Kings XVIII, 27, mocking the priests of Baal, says: "Cry with a louder voice: for he is a god, etc., surely he sleeps, so that he may be awakened." Lactantius, book VI: "They slaughter, he says, victims for God, as if He were hungry: they pour out wine, as if He were thirsty: they light lamps, as if He were in darkness." Martial, On Isis:

Her crowd announces the eighth hour to the Pharian heifer, that is, to Isis, who had the form of a calf. Apuleius, book XI, about the same: "With the greetings of the dawning light, the devout make noise announcing the first hour." Seneca, quoted by St. Augustine, book VI of the City of God, chapter X, laughing at this foolishness of his countrymen: "One, he says, reports the divine names to God, another announces the hours to Jupiter, another is a lictor, another an anointer. There are women who arrange the hair of Juno and Minerva: there are those who hold the mirror," etc.



Verse 20

20. BUT THE LORD IS IN HIS HOLY TEMPLE — that is: God is not made of carved or molten gold, formed in time by a craftsman, and therefore does not dwell in a carved or molten idol; which idolaters place on earth, namely in their shrines; but in heaven, which is His throne and temple, He dwells gloriously from all eternity; for He is uncreated and eternal. From heaven therefore He looks down and sees, governs and directs the affairs of men at His will. Accordingly, "let all the earth be silent before Him." Let it be silent, out of reverence, fear, admiration, and awe. Hence the Septuagint: Let all the earth reverence Him; the Syriac: Let it be moved, or tremble before Him; the Arabic: Let all the earth fear before Him. For "to be silent" in Scripture by metalepsis often signifies to fear, to reverence, to be astounded, as in Zephaniah I, 7: "Be silent before the face of the Lord God, for the day of the Lord is at hand;" 1 Maccabees I, 3: "And the earth was silent in his sight," that is, of Alexander the Great; because terrified by his arms and victories it fell silent, as mice are silent before a cat, sheep before a wolf, birds before a hawk. Again, Theodoret and Theophylact understand the temple here as the Temple of Jerusalem. For in it, not in idols, God resided, and was present to His people: much more now in the New Law, He is present in churches, and Christ dwells bodily in the Holy Eucharist. Accordingly, rightly does St. Francis, in his exhortatory epistle to the priests of his Order, which is found in volume V of the Library, of the Holy Fathers, at the end, says: "Great, he says, is the misery, and pitiable the weakness, when you have Him (Christ in the Eucharist) present, and you concern yourselves with anything else in the whole world. Let every man tremble, let the whole world quake, and let heaven exult, when upon the altar in the hands of the priest is Christ, the Son of the living God." And our Thomas a Kempis, and therefore an irrefragable doctor, book IV of the Imitation of Christ, chapter III: "O wonderful condescension of Your love toward us, that You, O Lord God, the creator and life-giver of all spirits, deign to come to a poor little soul, and to enrich its hunger with all Your divinity and humanity, etc. Let heaven and earth, and all their adornment, be silent before You, my sweetest beloved; for whatever of praise and beauty they have is from the generosity of Your condescension; nor shall they attain to the beauty of Your name, whose wisdom has no number."

Accordingly, in the Liturgy of St. James, the readers rouse the people to reverence with these words: "Let all human and mortal flesh be silent, and stand with fear and trembling, and think of nothing earthly within itself. For the King of kings, and the Lord of lords, Christ our God, comes forth to be immolated, and to be given as food to the faithful. And before Him go the choirs of angels with all dominion and power." Blessed Aloysius Gonzaga had firmly impressed these words upon himself, and therefore never suffered any wandering of mind in prayer, and especially in holy communion. When asked about this by Cardinal Bellarmine, how it could be possible, he answered: "I would marvel if it could be otherwise. For who, he said, persuading himself that he is conversing with the divine Majesty, and is seen and addressed by It, could turn his eyes and mind to other base and trifling things?" So his Life and the process of canonization record.

Moreover, so great is the majesty of God, so great His power, so great His justice and vengeance, that Nebuchadnezzar, having experienced it, when after being changed into a beast he was afterwards restored to himself, celebrated it with full voice: "For His power, he says, is everlasting, and His kingdom is from generation to generation; and all the inhabitants of the earth are reputed as nothing before Him," etc., Daniel IV, 31. The impious Antiochus did the same, but too late, when he felt the avenging hand of God, by which he breathed out his wretched soul. For when, struck by God, he could not bear his own stench, he exclaimed: "It is just to be subject to God, and that a mortal should not think himself equal to God," 2 Maccabees IX, 12.

The Prophet therefore signifies here that the majesty of God is so great that we ought rather to venerate it with a chaste and profound silence, as St. Dionysius says in his book On Mystical Theology, than with our feeble proclamation. For the minds, voices, and tongues of all men and angels fail in contemplating, worshipping, and celebrating it. Accordingly Ecclesiasticus, chapter XLIII, 29: "We shall say much, he says, and shall want words," that is: Although we shall have said much, we shall still fall short of worthily celebrating His works (much more Himself). "But the consummation of our words is: He is all things," that is: Let the end and sum of our words be, that God is in all things, or, as the Greek has it, αὐτός ἐστι τὸ πᾶν, that is, He Himself is all things; because He Himself is the beginning, middle, and end of all things; He is the final, preserving, and efficient cause of all things: He is the one who gave and continually gives to all created things their being, and perpetually nourishes it with His sustaining influence. For if He were to relax His hand for a moment, immediately all things would collapse into their own nothingness, from which they were brought forth by Him, and would perish like a shadow. For there is nothing solid, either in bodies or in spirits, except insofar as the power of God intrinsically contains and holds them together, lest like water they flow away, or like smoke be scattered, or like some dream and empty phantom vanish. Accordingly Ecclesiasticus adds: "By glorifying, what shall we be able to do?" that is: How little it is that we can glorify Him, for we can add no glory to Him by our glorification, just as we cannot worthily celebrate His immense glory. "For He Himself is almighty above all His works. The Lord is terrible and exceedingly great, and His power is wonderful. Glorifying the Lord as much as ever you can, He will still surpass (excel, transcend all glorification), and His magnificence is admirable. Blessing the Lord, exalt Him as much as you can: for He is greater than all praise. When you exalt Him, be filled with strength (force, spirit, vigour, that is: Put forth and express all your powers and voices) and do not grow weary; for you shall not comprehend Him. Who shall see Him, and declare Him? and who shall magnify Him as He is from the beginning?"

For this reason the royal Prophet, Psalm LXIV, 1, sings: "A hymn, O God, becomes You in Zion;" the Hebrew: To You silence is praise, O God in Zion, that is: Your works are so great, and much more so is Your majesty, that in comparison with it all our praise is nothing, and appears to be mere silence. So the Chaldee and St. Jerome in the same place. Hence Zechariah, chapter II, 13: "Let all flesh, he says, be silent before the face of the Lord: for He is risen up out of His holy habitation." Indeed St. John, Apocalypse VIII, 1: "There was, he says, silence in heaven." If the inhabitants of heaven are silent and stand in awe at the glory of God, why should not mortals also be silent and stand in awe?

The reason is, first: because the essence of God is most august, most sacred, most sublime, and immense in every direction, and therefore immensely transcends the intellect, conception, and voice of all creatures; so that all our praise is nothing other than the voice of jackdaws and chicks: for the deity is an ocean of essence, majesty, and immensity. Hence God in Hebrew is called Jehovah, that is, He who is, and He names Himself, "I am who I am," Exodus chapter III. From this ocean each individual creature draws a drop, or a single drip of essence. Again, God is a kind of immense sun of brightness and glory, from which each individual man and angel begs a single tiny ray of light and life. Wherefore rightly St. Gregory Nazianzen, in his oration on the Nativity, speaking of God says: "He contains the whole of being in Himself, never begun, never to cease, embracing it as a kind of infinite and unbounded sea of essence." And St. Dionysius in his book On Mystical Theology is entirely devoted to showing that God immeasurably exceeds all essence, and all intellect and knowledge, because of His "superessential infinity." Hence he frequently calls God ὑπερούσιον οὐσίαν, that is, a superessential essence. The same author, in his book On the Divine Names, chapter XIII: "Nothing, he says, of those things that exist, or of those things known to any existing being, can explain that mystery surpassing all reason and intellect, of the superessentially super-existing super-deity above all things." And chapter IV: "In Him is every principle, exemplary, final, efficient, formal, elemental; and simply every principle, every connection, every terminus." Hence "He dwells in inaccessible light," 1 Timothy VI, 16, and yet in Him we live, and move, and are. For He Himself is a kind of foundation and base of all things, upon which all things lean and rest, as St. Dionysius says in his book On the Divine Names, chapter X. Accordingly Job, chapter XI, 7: "Perhaps, he says, you will comprehend the footsteps of God, and will find the Almighty to His perfection? He is higher than heaven, and what will you do? He is deeper than hell, and how will you know? His measure is longer than the earth, and wider than the sea." Let therefore the elements and heavens be silent before Your face, O King of majesty. Let the trees, herbs, flowers, plants, meadows, and fields be silent. Let the birds, fish, cattle, and beasts be silent. Let men, angels, and all creatures be silent: for before You all of them gathered together are no more than a moment of a balance, and a drop of the morning dew, which the rising sun immediately absorbs, Wisdom XI, 23; than a drop of a bucket, than a tiny speck of dust, than locusts, than something empty and nothing, Isaiah XL, 15, 17, and 22; than dust and ashes, Genesis chapter XVIII, verse 27.

The second reason is that, just as in God the essence and majesty are most august; so equally most august in Him are holiness, most august wisdom, most august providence, most august omnipotence, most august mercy, most august justice, most august all other perfections, and these are infinite. For God in Himself formally, or eminently, contains all the perfections of all creatures that were, are, and will be; and in addition infinite other perfections incommunicable to creatures. For just as He is an ocean of essence, so He is also an ocean of perfections. Formally God contains in Himself the absolute perfections of creatures, such as the power of understanding, willing, and working, and other spiritual ones. Eminently He contains the mixed perfections of creatures, that is, those which are conjoined with some imperfection, such as heat, colour, odour, taste, sound, and other bodily ones. Accordingly Ecclesiasticus chapter XLIII, 29, says: αὐτός ἐστι τὸ πᾶν, He Himself is the All. Hence the Gentiles called God τὸ πᾶν, that is, the universe, as Eugubinus attests in book III of the Perennial Philosophy, chapter VIII. The poets imagine that Pan wrestled with the god Love, and was conquered by him: because love conquers all things, indeed even God Himself. For He allowed Himself to be conquered by love, both at other times, and especially when the Word was made flesh, that He might become our brother, indeed our Redeemer and Father. Hence that oracle: "The great Pan is dead," when at the death of Christ the oracles of the gods ceased, which Plutarch mentions in his book On the Failure of Oracles. Indeed God says to Moses: "I, He says, will show you all good," Exodus XXXIII, 19. And the Apostle, Romans XI, 33: "O the depth of the riches of the wisdom and knowledge of God! How incomprehensible are His judgments, and how unsearchable His ways! etc. For from Him, and through Him, and in Him are all things: to Him be glory forever. Amen." Accordingly St. Cyprian elegantly says in his book That Idols Are Not Gods: "There is, he says, one ruler of the world, who commands by His word all things that exist, dispenses them by reason, and accomplishes them by power. He can neither be seen, for He is brighter than sight; nor grasped, for He is purer than touch; nor estimated, for He is greater than sense; and therefore we worthily estimate Him when we call Him inestimable."

The third reason is that God, as in His essence, so also in each and every one of His attributes, is positively infinite. For He has infinite holiness, infinite power, infinite wisdom, and so of the rest; in each and every one of these, therefore, He is infinite and immense. Again, God infinitely transcends not only all created things and their perfections and endowments, but also all possible and imaginable things, which are infinite; He transcends, I say, all of them, not by one, not by a hundred, not by a thousand degrees, but by a thousand thousands of millions, indeed by infinity. For think of wisdom, power, goodness, etc., as great as you can, and ever greater and growing to infinity; when you have thought all these things, know that all these thoughts of yours, and of all men and angels, God's wisdom, power, goodness, etc., transcends infinitely; know that you have not yet reached the first point of the deity; but you are distant from it by infinity. Let therefore all minds, all tongues, all conceptions, all Seraphic and Cherubic voices be silent in the sight of Your majesty, O Lord, and let them veil their faces and feet, out of shame and reverence, Isaiah VI, 2; because with all their keenness, with all their ardour, they cannot penetrate and comprehend the least degree of Your glory. Truly "great is the Lord and exceedingly to be praised, and of His greatness there is no end," Psalm CXLIV. And Baruch chapter III, 25: "He is great, it says, and has no end: lofty and immense."

From these reasons it follows that to God's immense majesty, holiness, wisdom, etc., immense reverence, worship, and latria are owed: and since we, insignificant men and little worms, cannot render it, we must humble ourselves before it, and lower ourselves into the abyss of our nothingness, misery, worthlessness, and sins, and say with St. Francis from the depths of our heart: Who are You, O Lord? Who am I? You are the abyss of essence, holiness, wisdom, power, and of every good: I am the abyss of nothingness, malice, ignorance, weakness, and of every evil. Therefore the abyss of my misery calls upon the abyss of Your mercy. Accordingly Christ pays this debt of ours, offering Himself on the cross to God for us. For He Himself, since He is the Word of God, is an infinite victim, and of infinite worth, which is commensurate with God's immensity, which therefore He left to us by His testament, so that daily in the Eucharist we may offer the same to God, and thus pay the worship and latria owed to God.

Second, from this we are stirred to love God above all things with the highest and most sincere affection and love that we can render; because He Himself, on account of His infinite excellence, is infinitely worthy of all love, all good, all glory, all praise, all veneration, all obedience and service. From this love follows an immense and burning desire for the glory of God, and a readiness of spirit, to spend our strength, breath, blood, and life for the celebration and promotion of His name and glory everywhere, so that all may know, fear, love, worship, and glorify the majesty, eternity, immensity, holiness, omnipotence, mercy, justice, and providence of God forever. Then from this love is born a wonderful joy, congratulation, and jubilation, by which we rejoice in the great majesty and glory of God, and again and again we cry out in jubilation, saying: "Blessing, and glory, and wisdom, and thanksgiving, honour, and power, and strength to our God, forever and ever. Amen," Apocalypse VII, 12. Thus we begin the angelic and blessed life. For this is the duty of the angels and saints in heaven: this their leisurely business, and busy leisure, to with their whole heart, with the highest joy and jubilation, perpetually honour, praise, and glorify God.

Third, we learn to despise all the allurements and pomps of the world, and to fix our whole heart on God, and to say with the Psalmist: "But for me it is good to cling to God. For what have I in heaven, and besides You what do I want on earth? The God of my heart, and God is my portion forever." Let all riches, all honours, all pleasures be silent before Your face, which blind mortals worship like idols, when in reality they are nothing but a false image, and shadowy likenesses of solid wealth, honours, and delights; because in You alone is every true and all good, all beauty, all delight, all sweetness, all rest, all consolation, all treasures, all dignity, all majesty, all glory, all wisdom, all life, all happiness. You are the infinite sea of essence, goodness, and blessedness: enclosing in Yourself all being, all truth, all good, and from eternity eminently anticipating them, as the fount of all being. You are the foundation of all possibles, the superessential being of all things that are and that are not, without whom not only can nothing be in actuality, but neither in potentiality, nor have any possible, conceivable, or intelligible reason. You are the beginning of all, the end of all, the creator, preserver, and promoter of all; the place of all; the age, duration, order, connection, and consummation of all. In You is all the good of angels, men, and all creatures. My God, my love and my all, I swim in You as in a sea, like fish in the ocean; in the immensity of Your providence, mercy, and goodness may I be immersed, intoxicated, lost, absorbed, and there together with myself may I plunge all my hopes and all my affairs, all my affections and loves, all my desires and prayers.

Finally, from this we learn that the means and best ladder by which we ascend to God is the silence of creatures. A certain holy man, quoted by Tauler, page 685, when asked: "Where did you find God?" answered: "Where I left creatures behind." St. Dionysius, in his book On Mystical Theology, teaches that by two modes and ways we reach the knowledge of God: the first is that of affirmation and comparison, namely by ascending from creatures to the Creator, and affirming of Him all the endowments we find in creatures, because in God the Creator the same exist incomparably more excellently and perfectly; the second is that of negation, namely by denying of God all created things, for example, saying: God is not an animal, not a man, not heaven, not an angel, but infinitely something more excellent and divine: and he asserts that by this second way God is known better and more purely.

By this ladder St. Augustine, book X of the Confessions, chapter VI, ascended to God: "Lord, he says, I love You; yet also heaven, and earth, and all things that are in them, behold they say to me from every side that I should love You; and they do not cease saying it to all, so that they are without excuse. But what do I love, when I love You? Not the beauty of bodies, nor the splendour of time, nor the brightness of light, behold so pleasing to these eyes, not the sweet melodies of songs of every kind; not the fragrance of flowers, and ointments, and spices; not manna and honey, not the limbs delightful to the embraces of the flesh. These I do not love, when I love my God; and yet I love a certain light, and a certain voice, and a certain fragrance, and a certain food, and a certain embrace, when I love my God, the light, voice, fragrance, food, embrace of my inner man; where that shines upon my soul which no place contains, and where that sounds which no time snatches away, and where that gives fragrance which no wind scatters, and where that gives savour which no eating diminishes, and where that clings which no satiety tears away. This is what I love, when I love God. And what is this? I asked the earth, and it said: I am not He; and whatever things are in it confessed the same. I asked the sea, and the depths, and the creeping things of living souls; and they answered: We are not your God, seek above us. I asked heaven, sun, moon, stars, etc., and they cried out with a great voice: He Himself made us. I asked the great mass of the world about my God, and it answered me: I am not He, but He Himself made me," etc.
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Synopsis of the Chapter


The eleven tribes choose and anoint David as their king in Hebron. Then, verse 6, David, having slain the Jebusites, seizes the citadel of Zion, in which Hiram has a house built for David; where David, verse 13, multiplies wives and sons. Finally, verse 18, he defeats the Philistines a first time, and a second time, verse 23, with God giving David a sign: the sound of marching in the tops of the balsam trees.




Vulgate Text: 2 Kings 5:1-25


1. And all the tribes of Israel came to David in Hebron, saying: Behold, we are your bone and your flesh. 2. Moreover yesterday and the day before, when Saul was king over us, you were leading out and bringing back Israel; and the Lord said to you: You shall feed My people Israel, and you shall be ruler over Israel. 3. The elders of Israel also came to the king in Hebron, and King David made a covenant with them in Hebron before the Lord; and they anointed David king over Israel. 4. David was thirty years old when he began to reign, and he reigned forty years. 5. In Hebron he reigned over Judah seven years and six months; and in Jerusalem he reigned thirty-three years over all Israel and Judah. 6. And the king went, and all the men who were with him, to Jerusalem against the Jebusite, the inhabitant of the land, and it was said to David by them: You shall not come in here, unless you take away the blind and the lame, saying: David shall not come in here. 7. But David took the citadel of Zion; this is the city of David. 8. For David had proposed on that day a reward for whoever would strike the Jebusite and touch the waterspouts of the roofs, and take away the blind and the lame who hated David's soul; therefore it is said as a proverb: The blind and the lame shall not enter the temple. 9. And David dwelt in the citadel, and called it the city of David; and he built round about from Millo and inward. 10. And he went on, progressing and increasing, and the Lord God of hosts was with him. 11. And Hiram king of Tyre sent messengers to David, and cedar wood, and carpenters and masons of walls; and they built a house for David. 12. And David knew that the Lord had confirmed him king over Israel, and that He had exalted his kingdom over His people Israel. 13. And David took concubines and wives from Jerusalem, after he came from Hebron; and there were born to David also other sons and daughters. 14. And these are the names of those born to him in Jerusalem: Shammuah, and Shobab, and Nathan, and Solomon, 15. and Ibhar, and Elishua, and Nepheg, and Japhia, 16. and Elishama, and Eliada, and Eliphelet. 17. And the Philistines heard that they had anointed David king over Israel, and they all went up to seek David; when David heard this, he went down to the stronghold. 18. And the Philistines came and spread out in the valley of Rephaim. 19. And David consulted the Lord, saying: Shall I go up against the Philistines? Will You deliver them into my hand? And the Lord said to David: Go up, for I will surely deliver the Philistines into your hand. 20. And David came to Baal-perazim, and struck them there, and said: The Lord has divided my enemies before me, as waters are divided. Therefore the name of that place was called Baal-perazim. 21. And they left their graven images there, which David took, and his men. 22. And the Philistines came up again, and spread out in the valley of Rephaim. 23. And David consulted the Lord, and He said: You shall not go up against them; go around behind them, and come upon them opposite the balsam trees. 24. And when you hear the sound of marching in the tops of the balsam trees, then you shall begin battle; because then the Lord will go out before your face, to strike the camp of the Philistines. 25. And David did as the Lord had commanded him, and he struck the Philistines from Gibeah until you come to Gezer.




Verse 1: All the Tribes of Israel Came to David


1. AND ALL THE TRIBES OF ISRAEL CAME TO DAVID IN HEBRON, to make him their king by the common consent of all. See 1 Chronicles 12:23 and following, where the arrival and order of the tribes is described at length.


SAYING: BEHOLD, WE ARE YOUR BONE AND YOUR FLESH, that is, we are your kinsmen, so the Chaldean: for lest anyone think that David was related by blood only to the tribe of Judah, from which he descended, and therefore that he was king only of the tribe of Judah, for this reason the other eleven tribes here assert that David is also their kinsman; for all the tribes were related by blood, since they descended from the twelve brothers, the Patriarchs, sons of Jacob. This is therefore the first reason why they chose David as their king, that he was born from them and joined to them by blood: the second reason follows.




Verse 2: You Were Leading Out and Bringing Back Israel


2. MOREOVER YESTERDAY AND THE DAY BEFORE, WHEN SAUL WAS KING OVER US, YOU WERE LEADING OUT AND BRINGING BACK ISRAEL, that is, You under King Saul governed the people more than Saul did, and always fought successfully for them; it is therefore fitting that with Saul dead, you continue to rule us as king. The third reason follows, drawn from God's decree and oracle about David's kingdom, issued through Samuel.


AND THE LORD SAID TO YOU: YOU SHALL FEED MY PEOPLE ISRAEL. "Feed," that is, rule; for this is the Hebrew word tire and the Greek equivalent. Whence let kings know that they ought to rule by feeding the people, in the way that a shepherd feeds his sheep; accordingly Homer calls King Agamemnon poimena laon, that is, shepherd of the peoples.




Verse 3: David Made a Covenant in Hebron


3. KING DAVID MADE A COVENANT WITH THEM IN HEBRON BEFORE THE LORD, that is, before the whole assembly and congregation of the faithful people, that is, of the twelve tribes, over which God presided; for the ark of God was not in Hebron; therefore this covenant could not be ratified before it. This "covenant" was a mutual promise, by which David promised to faithfully administer the kingdom of Israel according to the laws established by God in Deuteronomy 17:16 and following. The Israelites in turn promised to be obedient and faithful to him.


AND THEY ANOINTED DAVID KING OVER ISRAEL. David was anointed king of Israel three times: first, secretly in his father's house by Samuel; second, publicly by the tribe of Judah alone and entire; third, here by all the tribes. David was a type of Christ, who was likewise anointed in three ways: first, by the grace of the personal union, on account of which He obtained right over all God's elect, as their prince and head; second, by the grace of redemption in death: on account of which "God exalted Him and gave Him a name which is above every name," and He actually began to reign over the fathers, whom He led out from the subterranean places, and His few Apostles and disciples; third, by the grace of supreme triumph: When "all power was given to Him in heaven and on earth," and with the Holy Spirit sent from heaven, all nations served Him; and that prophecy is fulfilled daily according to Psalm 2: "Ask of Me, and I will give You the nations as Your inheritance and the ends of the earth as Your possession." Moreover He was king by a threefold right: first, as God: "King of kings and Lord of lords;" second, as man, son and successor of King David, whence Nathanael, John chapter 1, verse 49: "Rabbi, You are the King of Israel;" and the crowds were about to come, John chapter 6, verse 15: "to seize Him and make Him king;" who did not know His divinity: and the same crowds as He entered Jerusalem cried out, John chapter 12, verse 13: "Blessed is He who comes in the name of the Lord, the King of Israel;" third, as the God-Man, from which He said, Matthew chapter 28: "All power has been given to Me in heaven and on earth." So our author, Salianus in the Annals, year of Solomon 2, number 98.




Verse 4: David Was Thirty Years Old


4. DAVID WAS THIRTY YEARS OLD WHEN HE BEGAN TO REIGN. "Son of thirty years," that is, a man of thirty years. It is a Hebraism, which I explained in book I, chapter 11, verse 1. From this it is clear that David was younger than Jonathan, who was forty years old and more, as I showed in chapter 2, verse 10. It is therefore surprising that some think David was older than Jonathan, whom St. Ambrose favors, book I of Offices, chapter 32, saying: "David, although he was more prudent, nevertheless yielded to the counsels of the younger Jonathan."


Allegorically, David here as in all other things was a type of Christ; hear Angelomus: "That David began to reign at thirty years of age prefigured that our Lord came to baptism at thirty years of age, and began to preach the Gospel of the kingdom; whose kingdom is everlasting, and His power shall not be given to another. For the number forty, which consists of four times ten, signifies the fullness of times and the perfection of things." The kingdom of David, which lasted forty years, represented this.


AND HE REIGNED FORTY YEARS, with seven months added; for he reigned over Judah for seven years and six months, then for thirty-three years over all Israel; unless you say these thirty-three years were not complete, and six months were lacking; for thus he reigned precisely forty years, and died in the seventieth year of his age. The Hebrews cited by St. Jerome in the Traditions say David reigned forty years and six months; but these months are not counted, because David fled from Absalom for six months, or was suffering from illness. More plainly you may say that Scripture often records round numbers, and omits fractions or small remainders of numbers.




Verse 6: David Marches on Jerusalem


6. AND THE KING WENT, AND ALL THE MEN WHO WERE WITH HIM, TO JERUSALEM, to transfer the seat of the kingdom from Hebron to Jerusalem, and to make it the capital of the kingdom and the synagogue. See what I said about Jerusalem in Judges chapter 1 and elsewhere.


YOU SHALL NOT COME IN HERE, UNLESS YOU TAKE AWAY THE BLIND AND THE LAME, SAYING: DAVID SHALL NOT COME IN HERE. You ask, who were these blind and lame? First, some think they were images and statues of blind and lame men set up on the walls, so that through them the Jebusites signified that the citadel of Zion was so lofty and fortified that it could be defended by those statues alone, without their doing anything. Second, Aben-Ezra, R. Solomon, and the other Rabbis think they were two images of two Patriarchs, one of the blind Isaac, the other of the lame Jacob, so that through them the Israelites might be reminded of the covenant that Abimelech, their ancestor, had made with Isaac and Jacob, Genesis 26, and therefore would refrain from war and invasion of their citadel in Zion. Third, Burgensis thinks they were idols, which the Jebusites placed on the walls as tutelary gods. Fourth, the Chaldean takes the blind and lame not as physical but as spiritual: those namely who were blind and lame in mind; whence he translates, sinners and guilty ones. Fifth and genuinely, real and properly so-called blind and lame are understood here; for the Jebusites placed such soldiers, whose eyes had been gouged out in battle and whose legs had been broken, on the walls and highest towers of the citadel of Zion, trusting in the fortification of the place, as a sarcasm and hostile mockery of David, as if to say: In vain do you attempt, O David, to attack our citadel, which is so fortified by the nature of the place that it can be defended by the blind and lame alone whom you see in it. Come then, if you have the courage to attack the citadel, fly up to its walls and take away the blind and lame from them, and so enter and occupy the citadel; but know that after the blind and lame, you will meet us, who have eyes and strong feet and hands, and we will hurl you and yours from the walls. So Josephus, book VII of Antiquities, chapter 2; Procopius, Theodoret, Angelomus, Abulensis, Serarius, and others. Thus the Tyrians, says Lyranus, placed pygmies on the most fortified walls of Tyre, as if they alone sufficed to defend them. Ezekiel 27:11. See what was said there.


The Hebrews cited by St. Jerome in the Traditions add, along with the Glossa, that the Jebusites had been called blind and lame by David, that is, weak and unarmed, and therefore they hurled this insult back at David through sarcasm, and threw their own blind and lame at him, as if to say: We placed blind and lame defenders on our walls, because you call us blind and lame; come then, try whether we are such, and fight with these blind and lame, and you will see that not we, but your soldiers will become lame and blind; this is a military taunt. Others add that the Jebusites called the Hebrews blind and lame. For thus Manetho, Lysimachus, and others cited by Josephus in book I Against Apion, reproach Moses and the Hebrews as having been expelled by the king because of leprosy, scabies, and other diseases. Therefore Moses led eighty thousand lepers, maimed, and mutilated people, for example the blind and lame, out of Egypt. The Jebusites therefore hurled this taunt at the Hebrews, as if to say: You, Hebrews, with your Moses are lepers, maimed, blind, and lame, and therefore expelled by the Egyptians; do you therefore wish to occupy our citadel of Zion? Surely you will find us stronger than the Egyptians, who will easily drive you away from here as blind and lame. They therefore insulted David, as if to say: You with your blind and lame Hebrews shall not enter here: be gone then, and go back to your Egyptians.




Verse 7: David Took the Citadel of Zion


7. BUT DAVID TOOK THE CITADEL OF ZION. Note: David did not lose heart at the insults of the Jebusites; rather he was emboldened, and by proposing great rewards he incited his soldiers to invade the citadel of Zion, who, enticed by the promises, courageously ascended into the citadel, occupied it, and dislodged the blind and lame placed there by the Jebusites. Moreover, David in the first year of his reign over all Israel, which was the thirty-eighth year of his life, captured Zion and Jerusalem, and transferred the seat of the kingdom from Hebron to it, and reigned there for thirty-three years, as stated in verse 5.




Verse 8: David's Reward for Taking Zion


8. FOR DAVID HAD PROPOSED ON THAT DAY A REWARD FOR WHOEVER WOULD STRIKE THE JEBUSITE AND TOUCH THE WATERSPOUTS OF THE ROOFS, that is, the tiles or channels of the roofs through which water flowed from the rooftops down to the ground, as if to say: David proposed a reward for whoever first seized the tops of the walls and channels of Zion, and leaping over them entered the citadel. The reward was that he would become the commander and chief of David's army. Joab did this, and therefore although he deserved to be deprived of this command because of the murder of Abner, nevertheless because he overcame the citadel of Zion -- namely because he was the first to climb into it, not by a cedar tree cut down by the Hebrews for this purpose, as the Hebrews foolishly claim, but by scaling ladders placed against the citadel -- he deserved to be confirmed by David in this command of his, as is clear from 1 Chronicles 11:6. For when ladders were placed against the citadel on all sides by the Hebrews, and many were striving to climb over them onto the walls, Joab surpassed them all and was the first to ascend the walls, so that by this act of valor and victory he might erase the mark of the crime of having killed Abner, and he slew the Jebusite guardians of the citadel to the last man, except for the one Araunah, who was a great friend of the Jews, says Josephus. For this man sold David the threshing floor on Mount Zion, for building the temple there, about which see chapter 24.


AND HAD TAKEN AWAY THE BLIND AND THE LAME WHO HATED DAVID'S SOUL. From this it is clear that real blind and lame men, Jebusite soldiers, had been placed on the walls of Zion, whom David through Joab took away, and, as the Roman Septuagint says, killed with a dagger. Marcion objected that Christ was not the son of David, or certainly was degenerate from him, because David had killed the blind and lame whom Christ healed. Tertullian responds, book IV Against Marcion, chapter 36, that David killed the Jebusite blind and lame "who hated David's soul;" but the blind and lame healed by Christ did not hate, but loved Christ, and were asking Him for sight. Therefore those blind and lame Jebusites who resisted David represented, says Angelomus, the Scribes and Pharisees, who spiritually were blind, because they did not recognize Christ, and lame, because they were slow and unfit for good works, whom therefore Christ rebuked and punished with eternal death, of whom He Himself says: "They are blind, and leaders of the blind," Matthew chapter 15, verse 14, and chapter 23, verse 13: "Woe to you, Scribes and Pharisees, hypocrites, because you shut the kingdom of heaven before men; for you do not enter, nor do you allow those entering to enter."


Mystically therefore, the blind and lame are unbelievers, heretics, and those of the faithful who live wickedly, who deny in their deeds what they profess to believe, and who limp in the way of God, trying now to serve and please God, now the world. These do not enter the heavenly temple. Therefore St. Paul, Hebrews chapter 12, verse 13, said: "Therefore lift up your drooping hands and strengthen your weak knees, and make straight paths for your feet, so that what is lame may not go astray, but rather be healed." Let us therefore pray with the Psalmist to God, "that our steps may not be weakened," Psalm 17:37; "and that He may make our feet like those of deer," ibid. verse 34; "that we may run the way of God's commandments," Psalm 118:32. Wisely St. Ambrose, sermon 68: "Peter," he says, "is the rock upon which the Church is built, and therefore just as in the Church he contains the foundation of faith, so also in man he strengthens the foundations of the limbs, as he restored the ability to walk to the lame man, Acts 3:7; and so that the Christian may walk not trembling and weak, but robust and strong upon the rock of the Church."


THEREFORE IT IS SAID AS A PROVERB: THE BLIND AND THE LAME SHALL NOT ENTER THE TEMPLE. In Hebrew, the house; which Salianus and others take to mean the house, or palace of David; Vatablus takes it as the citadel of Zion, as if to say: Because the blind and lame Jebusites resisted David in the citadel of Zion and mocked him, David therefore decreed and imposed this penalty on them, that none of them would henceforth enter the citadel of Zion and his house situated in the citadel. But our translator and the Septuagint understand the house of God, that is, the temple. Moreover, blind and lame Hebrews could enter the old temple; for Christ healed them in it, Matthew chapter 21, verse 14. David therefore barred and prohibited from entry to the temple not Hebrews, but the Jebusite blind and lame who had mocked him, as if to say: You Jebusites, blind and lame, arrogantly insulted David, saying that he could not occupy the citadel of Zion; therefore, having occupied it, he turns this taunt back on you as a fitting punishment, and decrees that none of you shall enter the citadel of Zion, and much less the tabernacle or temple built on Mount Zion; therefore your mockery passed into a proverb, so that when people see someone paying the deserved penalty for his foolish boasting, and that penalty being turned back on the boaster's own head, they say: "The blind and the lame shall not enter the temple," as if to say: This braggart has lost the gift he was arrogantly displaying, and has been stripped of it as a punishment for his boasting. The same thing, however, is said literally of priests, who, if they were blind or lame, were excluded from the ministry of the temple, Leviticus chapter 21, verse 18.


Others think this proverb is said about something impossible, so that when someone attempts something impossible, it is said to him: "The blind and the lame shall not enter the temple," as if to say: You are attempting an impossible thing and striving to make it possible, but in vain. This was the first act of David's kingdom over all Israel, namely the occupation of Zion and the transfer of the royal throne from Hebron to Zion and Jerusalem. For God willed to establish there the capital of the kingdom and the synagogue, because Christ, the antitype of David, was to preach in that same city and establish the Church, and there begin His spiritual kingdom, according to Isaiah chapter 2, verse 3: "From Zion shall go forth the law, and the word of the Lord from Jerusalem." For the Church is Zion, that is, a watchtower, because through faith it contemplates God on earth, and through the beatific vision it will contemplate the same God in heaven. And chapter 62, verse 1: "For Zion's sake I will not be silent, and for Jerusalem's sake I will not rest, until her righteous one goes forth as brightness, and her Savior is kindled as a lamp."




Verse 9: He Built Round About from Millo


9. AND HE BUILT ROUND ABOUT FROM MILLO. Concerning Millo and the site and structure of all Jerusalem, see Adrichomius, Arias, and Villalpandus, book II On the Temple, chapter 2, in the Apparatus: the overseer of this building was Joab, 1 Chronicles 11.


Moreover, the Chaldean, Song of Songs chapter 7, verse 4, translates: He built the citadel of Zion, which is called Migdala de-Libnan, that is, the tower of Lebanon, because everyone who stands in it can count all the towers that are in Damascus. Better still, the same author at chapter 4, verse 15, says that Jerusalem itself is called Lebanon.


MILLO. In Hebrew this means the same as fullness; whence the Hebrews understand "Millo" as the place of assembly, because the people gathered there to deliberate on matters to be dealt with. Others understand it as the rampart that surrounded the citadel. Others think it was a ditch around the citadel, called Millo because it was filled with water. Others think "Millo" was the summit or peak of Mount Zion. But I say with Josephus, Villalpandus, Salianus, Sanchez, Richardus, Adrichomius, and other chorographers: "Millo" was a chasm and a very deep and wide valley, which separated Mount Zion from the lower city, and extended from the Water Gate westward to the Fish Gate. From this chasm David built up and fortified Mount Zion round about. Solomon leveled out this concavity to make a convenient plaza (whence it is also called the plaza of the Water Gate), and adorned it with buildings; which, having collapsed, were restored by Hezekiah. Here Joash, king of Judah, was killed by his own servants on the descent of Sela; in Josephus's time this valley was called Tyropoeon, into which, as he writes, very numerous houses opened, and it was very wide and most densely inhabited; but now the chasm itself is entirely filled up, though traces of the earlier concavity remain, and therefore it was called Millo, that is, fullness, because it had been filled with rubble, stones, and houses. Here for this book was written after the construction of Zion and the temple, when "Millo" was already "Millo," that is, full.




Verse 13: And Concubines


13. AND CONCUBINES. The concubines were not harlots and mistresses, but secondary wives, being of lower rank and status, as I have already frequently noted. Therefore the sons of these women are not counted in 1 Chronicles chapter 3, verse 9.


Moreover, in 1 Chronicles 3:6 and 8, Elisama, one of David's sons, is repeated and listed twice, because David had two sons to whom he gave the same name Elisama, or because, when the first died, he gave the same name to the later one, says Vatablus.




Verse 17: The Philistines Heard David Was King


17. AND THE PHILISTINES HEARD THAT THEY HAD ANOINTED DAVID KING OVER ISRAEL, AND THEY ALL WENT UP TO SEEK DAVID, to overwhelm him at the beginning of his reign while he was still weak and practically unarmed, lest when his forces were increased and his kingdom confirmed, they should be overwhelmed by him, as they had been overwhelmed by him when Goliath was slain, 1 Kings 17 and following. Whence David, seeing himself surrounded by enemies, took refuge in God, and composed Psalm 2: "Why do the nations rage," etc., where he describes literally the conspiracy of the Philistines against himself, allegorically the conspiracy of the Jews and Gentiles against Christ and the Apostles, and his own and Christ's victory over them.


WHEN DAVID HEARD THIS HE WENT DOWN TO THE STRONGHOLD, that is, a fortified place. So the Septuagint, namely to the citadel, as the Chaldean and Vatablus translate, that is, to the citadel of Zion; for this was David's most fortified seat, near which his enemies the Philistines encamped in the neighboring valley called Rephaim. Thus our translator regularly takes "stronghold" to mean a citadel or fortified place. Or more likely this "stronghold" was a fortified citadel near the cave of Adullam, into which David used to withdraw when pursued by Saul. So Vatablus and Salianus.




Verse 18: The Valley of Rephaim


18. AND THE PHILISTINES CAME AND SPREAD OUT IN THE VALLEY OF REPHAIM. The valley, which lies adjacent to Jerusalem, was called "Rephaim," that is, Giants, from the Giants slain there by Joshua or someone else; the Septuagint translates, in the valley of the Titans, that is, of the Giants. For they allude to the fable of the Titans, which the poets borrowed from the Giants, Genesis 6. For they imagine that these Giants were men of enormous size and supreme arrogance, who warred against Jupiter, and were therefore struck down by his thunderbolt.




Verse 20: The Lord Has Divided My Enemies


20. THE LORD HAS DIVIDED MY ENEMIES AS WATERS ARE DIVIDED (scattered) (from a broken vessel, or streams drawn off from a torrent into various ditches). THEREFORE THE NAME OF THAT PLACE WAS CALLED BAAL-PERAZIM, that is, having a breach or rupture, as if to say: Valley of breaches, or plain of divisions. So the Chaldean and others, where God divided and scattered the Philistines through the arms and soldiers of David. Isaiah mentions this valley of division in chapter 28, verse 21.




Verse 21: They Left Their Graven Images


21. AND THEY LEFT THEIR GRAVEN IMAGES THERE (idols, or household gods, and their Penates or tutelary gods), WHICH DAVID TOOK, and burned, as the Chaldean adds, and this is explicitly stated in 1 Chronicles 14:12. For the law of Deuteronomy 7:25 commanded idols to be burned. David repaid the Philistines in kind: for they in 1 Kings 5:2 had captured the ark of the covenant and dedicated it to their god Dagon.




Verse 23: Go Around Behind Them


23. GO AROUND BEHIND THEM, AND COME UPON THEM OPPOSITE THE BALSAM TREES. In Hebrew bechaim, which Aquila and our translator render "pear trees;" Pagninus and Vatablus translate, mulberry trees, which when they drip the moisture with which they swell, seem to weep; the Chaldean, trees; the Septuagint, klauthmonos, that is, of weeping and lamentation, from the root bacha, that is, he wept, he cried; whence Josephus, book VII of Antiquities, chapter 4, calls this place "the wood of weeping;" which the Hebrews cited by St. Jerome explain as meaning this place was called the place of lamentation because in it the Philistines bewailed their own slaughter and the destruction of their idols; idols therefore are the cause of all misery and weeping for their worshippers, says Angelomus. And they add that David burst into the camp of the Philistines at the very place where their idols were, in which the Philistines placed their greatest confidence; therefore, with these immediately destroyed, he easily destroyed the rest of the camp. Others think the Philistine idols were called "weeping" because they could only be sacrificed to with tears; others, because those trees have a sympathy with eyes and tears; for they drip a liquid like tears, whence they are said to weep.


Moreover, Clauthmon was the name of a place called from weeping, as St. Jerome, Eusebius, Adrichomius in Hebrew Places, and others everywhere teach: this place was near Jerusalem in the valley of Rephaim to the west, or, as St. Jerome says, to the north. Whence this seems to be the "place of Weepers," about which see Judges 2:1; for there the Septuagint translates klauthmon; see what was said there.




Verse 24: The Sound of Marching in the Balsam Trees


24. AND WHEN YOU HEAR THE SOUND OF MARCHING IN THE TOPS OF THE BALSAM TREES, THEN YOU SHALL BEGIN BATTLE: BECAUSE THEN THE LORD WILL GO OUT BEFORE YOUR FACE. By this marching, first, Josephus and Theodoret understand the agitation of the trees themselves at their tops, when no wind was blowing. Second, the Hebrews cited by St. Jerome understand the crushing and destruction of idols by Angels. Third and genuinely: Angels, as God's emissaries and commanders of battle, stirred up a certain crashing noise in the tops of the trees, as if they had advanced and marched through them to battle, about to fight with David against the Philistines, so that the Philistines would be terrified when they heard so many and such great enemies threatening them from the front, and noticed David pressing from behind; whence the Chaldean translates: When you hear the sound of a battle cry in the tops of the trees, then you shall be strengthened; because then the Angel of the Lord will go out to prosper before you, to strike the camp of the Philistines.


See here the wonderful help and protection of God invoked by David in battle: for God, fighting for His David, willed that the Philistines should be trapped, on one side by the balsam grove, on the other by David's army, so that terrified by the noise of the Angels, who, as if marching armed against the Philistines, produced it in the balsam trees, as if a powerful enemy force were invading them, they would flee in panic and fall into David's hands, and there be cut down partly by him, partly by David's guardian Angels. So Abulensis and others. But why did God give this sign through the sound of balsam trees, rather than almond, cherry, fig trees, etc.? I answer first, because near Jerusalem in the valley of Rephaim there was an abundance of balsam trees, so much so that this grove was called the valley of the balsam tree, according to Adrichomius in his Description of Jerusalem, number 238. So Lyranus. Second, because balsam trees are taller than fig, cherry, and almond trees, etc., and therefore were more fitting for Angels, who descended from the lofty heavens into the balsam trees to stir up a lofty and heavenly commotion in them, by which the Philistines would be terrified, thinking that Angels were fighting against them from heaven. Third, because the pear is masculine, and of a masculine flavor, so that the apple seems to be the female; whence it represents those who are masculine in spirit and virtue, such as Angels and Apostles. Fourth, because the pear tree is called quasi pyra, because it renders the likeness of a flame, tapering from wide to narrow, says Sipontinus. Thus Angels and Apostles are fiery, according to that text: "Who makes His Angels spirits, and His ministers a flame of fire," Psalm 103, verse 4, Hebrews 1. Fifth, in pears there is a property of wine, says Pliny, book XIV, chapter 14, especially in the Falernian variety so called from drinking, since so great a force of juice abounds. Thus the Apostles, having received the Holy Spirit, seemed full of new wine, Acts 2, just like the Angels. Sixth, pears are dense, and therefore heavy, so that some are said to weigh a pound. Besides, there are many species of pears. Finally, "the late ones hang until winter, ripening in the frost until March, Greek, ampullaceous, laurel," says Pliny; thus Angels are weighty, varied, and enduring, indeed eternal.


In a similar way, Angels fought from on high against Pharaoh for Moses, Exodus 14:24, and against the Canaanites for Joshua, chapter 10, verse 14, and for Barak against Sisera, Judges 5:20, and for Judas Maccabaeus against Lysias, 2 Maccabees 11:8.


Tropologically, Angelomus: "By the sound of marching in the tops of the balsam trees," he says, "is signified the coming of the Lord upon the heights of the Prophets and Apostles, striding over them by the power of His divinity, just as it is written in the Song of Songs chapter 2: Behold He comes leaping upon the mountains, bounding over the hills. The tops of the balsam trees signify the summits of trees. What are understood by trees if not the lofty Fathers? When in their tops a sound is heard, that is, when in the sublimity of life the sound of preaching thunders forth as the Holy Spirit blows, our David, by the power of His divinity, by which He transcends the loftiness of the Saints, has overcome the Philistines, that is, the unclean spirits."




Verse 25: He Struck Them From Gibeah


25. HE STRUCK THEM FROM GIBEAH, which elsewhere is called Gibeon, or certainly Gibeah was near Gibeon.


UNTIL YOU COME TO GEZER, which was a city of the Philistines, says Josephus, and is clear from 3 Kings 9.





2 Paralipomenon (2 Chronicles) IV
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Synopsis of the Chapter


Solomon makes the altar of holocausts, the molten sea, two golden basins, ten golden candlesticks, tables, bowls, and the other vessels of the temple.




Vulgate Text: 2 Paralipomenon 4:1-22


1. He also made a bronze altar, twenty cubits in length, and twenty cubits in breadth, and ten cubits in height. 2. He also made a molten sea, ten cubits from brim to brim, round all about; it was five cubits high, and a line of thirty cubits compassed it round about. 3. And the likeness of oxen was under it, and engravings on the outside for ten cubits, as it were in two rows, went round the belly of the sea. And the oxen were cast; 4. and the sea itself was set upon twelve oxen, of which three looked toward the north, and three others toward the west; and three others toward the south, and three that remained toward the east, having the sea set upon them; and the hinder parts of the oxen were inward under the sea. 5. And the thickness of it had the measure of a palm, and its brim was like the brim of a cup, or of a lily turned outward; and it held three thousand measures. 6. He also made ten basins, and set five on the right, and five on the left, to wash in them all that they were to offer for the holocaust; but the priests washed themselves in the sea. 7. And he made ten golden candlesticks, according to the form in which they were commanded to be made; and he set them in the temple, five on the right, and five on the left. 8. He also made ten tables, and set them in the temple, five on the right, and five on the left; and a hundred golden bowls. 9. He also made the court of the priests, and a great hall, and doors in the hall, which he covered with bronze. 10. And he set the sea on the right side over against the east toward the south. 11. And Hiram made the cauldrons, and flesh-hooks, and bowls; and he completed all the work of the king in the house of God; 12. that is, the two columns, and the epistyles, and the capitals, and as it were certain networks, which covered the capitals upon the epistyles. 13. Pomegranates also, forty, and two networks, so that two rows of pomegranates were joined to each network, which covered the epistyles and the capitals of the columns. 14. He also made the bases, and the basins which he set upon the bases; 15. one sea, and twelve oxen under the sea, 16. and the cauldrons, and the flesh-hooks, and the bowls. All the vessels Hiram his father made for Solomon in the house of the Lord, of the purest bronze. 17. In the region of the Jordan the king cast them in clay ground, between Succoth and Zeredatha. 18. And the multitude of vessels was innumerable, so that the weight of the bronze was unknown. 19. And Solomon made all the vessels of the house of God, and the golden altar, and the tables, and the showbread upon them; 20. the candlesticks also with their lamps, to burn before the oracle according to the rite, of the purest gold; 21. and certain flowers, and lamps, and golden tongs; all were made of the finest gold. 22. The censers also, and the incense holders, and the bowls, and the little mortars, of the purest gold. And he carved the doors of the inner temple, that is, of the Holy of Holies; and the doors of the outer temple were golden. And so all the work which Solomon did in the house of the Lord was completed.


I have explained this chapter in 3 Kings chapter VII.




Verse 2: A Line of Thirty Cubits


2. A LINE OF THIRTY CUBITS. — He calls the line the circle, or circumference of the bronze sea, which was 30 cubits, namely three times greater than its diameter.




Verse 3: The Likeness of Oxen


3. THE LIKENESS OF OXEN WAS ALSO UNDER IT, etc. — that is to say: Besides the twelve bronze oxen on which the molten sea rested, there were on the front part of the sea, for a space of ten cubits (which was a third of the circumference, for the whole was thirty cubits), other oxen heads projecting for elegance; perhaps also so that through them, as through spouts, water could be drawn out. Moreover these heads were "in two rows." In Hebrew, arranged in two rows; for one row was below the brim, the other toward the bottom. And they were cast, in Hebrew, cast in its castings, namely of the sea, that is to say: These heads were not externally added and fastened to the sea, but were originally cast together with the sea itself in the founding work.




Verse 9: The Court of the Priests


9. HE MADE THE COURT OF THE PRIESTS AND THE GREAT HALL — that is, as the Hebrew and Septuagint have, the great court, in which the people prayed, which was an open-air area surrounded on all sides by porticos, so that in rainy weather the people would be sheltered by them, taking refuge there; which porticos were distinguished by a triple order of columns and a triple tier. Moreover this court of the people surrounded and enclosed on three sides the court of the priests, and was like the temple of the people. Hence in Hebrew it is called azara, that is, help, because the people praying to God there felt His assistance.




Verse 21: Certain Flowers


21. AND CERTAIN FLOWERS. — In Hebrew, and flowers, for example of roses, lilies, clove-pinks, etc. These flowers were fashioned of gold.






Argumentum on the Gospel of John
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Argumentum


St. John the Apostle, son of Zebedee and Salome, brother of St. James the Greater, wrote this Gospel in Greek in Asia, near the end of his life, after his return from exile on Patmos, where he had written the Apocalypse, as I showed in the proem to the Apocalypse. The reason for writing was twofold: The first, to refute the heretics Ebion and Cerinthus, who were then already springing up, who denied the divinity of Christ and taught that He was a mere man. The second, to supply what Matthew, Mark, and Luke had omitted about Christ. Hence John fully pursues the acts of Christ in the first year of His preaching, which the other three had mostly passed over.


Hear St. Jerome, in his proem to Matthew: "Last of all, John the Apostle and Evangelist, whom Jesus loved most; who reclining upon the breast of the Lord, drank the purest streams of doctrine, and who alone deserved to hear from the cross: Behold your mother. When he was in Asia, and already the seeds of heretics were sprouting — Cerinthus, Ebion, and the rest, who deny that Christ came in the flesh, whom he himself in his epistle calls Antichrists, and whom the Apostle Paul frequently strikes down — he was compelled by nearly all the bishops of Asia at that time, and by delegations from many churches, to write more profoundly about the divinity of the Savior; and to rush forth, so to speak, to the very Word of God itself, with a boldness that was not so much audacious as fortunate. Whence also Ecclesiastical history relates that when he was urged by the brethren to write, he replied that he would do so if, with a fast proclaimed, all would together entreat God: which being completed, saturated with revelation, he poured forth that proem coming from heaven: In the beginning was the Word, and the Word was with God, and the Word was God: this was in the beginning with God."


Therefore St. John wrote the Gospel, preceded by a communal fast of the Church. Others add that it was preceded by thunders and lightnings, as if he were another Moses, who received the law from God with thunder, lightning, and earthquake, Exodus XIX. For he himself had been designated by Christ as Boanerges, that is, son of thunder, and as such he thundered forth the new beginning of the new law: "In the beginning was the Word." So from Metaphrastes and others, Baronius, tome I, at the beginning of the year of Christ 99, where he likewise teaches that John wrote this Gospel in the year of Christ 99, 66 years after His ascension, which was 27 years after the destruction of Jerusalem by Titus, the first year of the Emperor Nerva, when already the faith of Christ and the Church were growing everywhere throughout the provinces, and were becoming illustrious with a great number of the faithful, and with the greater virtue and strength of the Martyrs.


Therefore just as Isaiah surpasses the other Prophets, so John surpasses the other Evangelists in sublimity: wherefore, although he is last in time among the others, in dignity and perfection he is first. Hence he is also compared to the eagle soaring above the other birds, Ezekiel I, Apocalypse IV. This dignity, sublimity, and excellence of his, and consequently his obscurity, can be assessed from three principal sources.


The first is the subject matter and argument: for St. John alone treats expressly of the divinity of Christ, of the origin of the Word, His eternity, generation, and the spiration of the Holy Spirit, of the Most Holy Trinity, the unity of the Godhead, the relations, the divine attributes, etc. Matthew, Mark, and Luke, on the other hand, recount the mysteries and deeds of Christ's humanity. Hence from St. John the Fathers drew nearly all their arguments against the Arians, Servetians, Nestorians, Eutychians, and similar heretics; and the Scholastic Doctors drew their entire treatment of the Holy Trinity and of the triune and one God.


The second is the order of time. We know that the Church, like the dawn and the sun, gradually grew with the succession of ages to the perfect day of knowledge of the mysteries of faith. Hence the inspired writers of the New Testament, namely the Apostles and Evangelists, write far more clearly and brilliantly about these matters than Moses and the Prophets of the Old Testament. But among them the last of all is St. John; his last work is the Gospel, as the Fathers and commentators teach. Therefore St. John put the finishing touch and the crowning achievement on the Gospels and the entire Bible with this Gospel.


The third is the author; for St. John alone among all the Saints merited and obtained every crown. He is called and truly is a Theologian, indeed the summit of Theologians; he is a Prophet, he is an Apostle, he is an Evangelist, he is a Priest, he is a Pontiff, he is a Hierarch, he is a Virgin, he is a Martyr; but because he was a virgin, death did not overcome him, and plunged into boiling oil, he could neither be burned nor harmed by it. That John is a Theologian is clear from the Apocalypse, which in Greek is inscribed "Apocalypse of St. John the Theologian." That he is a Prophet in the Apocalypse no one is unaware; he is an Evangelist in the Gospel; an Apostle in the three Canonical Epistles which he composed. That he was and remains perpetually a virgin, all the ancients attest, and specifically the most ancient Tertullian, in his book On Monogamy, and St. Jerome, book I Against Jovinian. Wherefore he, both by the merit of other virtues and especially of virginity, became that disciple whom Jesus loved, the Benjamin of Christ, who at the Last Supper of the Lord reclined upon His breast, to whom as He was dying He commended His virgin Mother to a virgin. Indeed, "Blessed are the pure of heart, for they shall see God," says Truth Himself, Matthew V. They shall see, I say, in this life through faith and contemplation, in the future through direct vision.


Therefore the Only-Begotten, who is in the bosom of God the Father, to St. John, as to one most chaste and most dear to Him, reclining in His bosom, narrated the secrets and mysteries of the divinity, hidden from the foundation of the world. John narrated these same things to us, and as a son of thunder, thunderous and lightning-like, he illuminated the whole world with the divinity of the Word, as with a flashing lightning bolt, and set it ablaze with His fiery charity. Let that one longest and last discourse of Christ from the Supper, chapter XIII and following, serve as witness, which breathes and pours forth nothing but the ardors of divine love. "John," says St. Epiphanius, Heresy 73, "truly a son of thunder, through his own grand eloquence, as if from certain clouds of the enigmas of wisdom, persuaded us of a pious understanding of the Son." St. Jerome, epistle 85 to Evagrius: "The trumpet sounds," he says, "the son of thunder, whom Jesus loved most, who drank the streams of doctrine from the breast of the Savior."


See more about him here in St. Cyril, St. Augustine, and St. Chrysostom, in the proem to John. Indeed, St. Chrysostom dares to say that John through his Gospel taught the angels the secrets of the incarnate Word, which they previously did not know, and that he was therefore a teacher of the Cherubim and the Seraphim, and he proves this from that passage of Paul, Ephesians III: "That the manifold wisdom of God may be made known to the principalities and powers in the heavenly places, through the Church." "If therefore," says Chrysostom, "the principalities and powers, and the Cherubim and Seraphim learned these things through the Church, it is plainly evident that the angels themselves present themselves as his hearers with the greatest attention. And for this reason we gain no small honor, that the angels learn together with us what they did not know."


Thirdly. St. Gregory of Nyssa, brother of St. Basil, narrates in his Life of St. Gregory Thaumaturgus that when the latter, having been a disciple of Origen in his youth, had already been made Bishop of Neocaesarea, while the Origenists were already spreading their errors and sowing the seeds of Arianism, he began to waver concerning doctrine and the manner of doctrine: wherefore he humbly invoked God and His Mother for help and light: and not in vain. For in a dream the Blessed Virgin appeared to him with St. John, and she gave him St. John himself as a teacher: wherefore St. John handed down to Thaumaturgus a Creed, which the Fifth Ecumenical Council and the entire Eastern Church celebrates: in which Creed he most limpidly explains and treats the most divine mysteries of his Gospel, especially concerning the Word consubstantial with the Father. This Creed is found in Baronius and others in the Life of Thaumaturgus. Let us also humbly and repeatedly beseech the same from both of them. I have said more about St. John in the proem to the Apocalypse, and in epistle I of St. John.


Finally, to St. John Chrysostom, dwelling in a monastery, St. Peter appeared, offering him the keys, and St. John handing him the book of the Gospel; and thus St. Peter made him a Pontiff, and St. John made and authorized him as a heavenly teacher and preacher; whence he deserved to be surnamed Chrysostom, that is, golden mouth. So his Life relates.




Canons Bringing Light and Bearing the Torch for the Gospel of St. John


First


John has a style that is his own and peculiar, plainly different from the other Evangelists and sacred writers. For like an eagle he now raises himself above all; now as if toward prey he descends to earth, and accommodates himself to the capacity and simplicity of the unlearned, and is simple, virginal, plain, and candid. Now he has the wisdom of a Cherub, now he burns and kindles like a Seraph. The reason is that he was plainly most similar to Christ and most beloved, and in turn loved Him supremely; hence at Christ's Last Supper he reclined upon His breast. From Him therefore he drew Christ's character, wisdom, candor, as well as ardor. Therefore when you behold John, read him, hear him, consider that you are beholding, reading, and hearing Christ; for Christ poured His own spirit, His own ways and loves into John.


Second


John, although by universal agreement he wrote the Gospel in Greece, for Greeks, in Greek, nevertheless, because he himself was Hebrew in birth and nation, and by love of his original native language, as well as in elegance; hence he abounds in Hebrew rather than Greek phrases and idioms more than the others: whence a bilingual, indeed trilingual knowledge is needed here; namely, that you know Hebrew, Greek, and Latin. Thus he Hebraizes when he often uses "and" for "as" or "like," as Solomon does throughout the Proverbs, where he compares like to like by the conjunction "and," which is therefore a mark of similitude and means the same as "as." He Graecizes, however, when he uses "perhaps" for "certainly"; for the Greek word ἄν denotes assertion, not doubt, John VIII, 19. Thus he uses "cannot" for "will not," John VIII, 43. Thus he always doubles and duplicates the Hebrew "amen," saying "Amen, amen," while the other Evangelists put only a single amen. I will trace the causes of this diversity in chapter III, 2.


Third


John devotes himself more to the disputations of Christ with the Jews and to His discourses than to recounting the deeds He performed. Not that he narrates all of Christ's disputations and discourses; but that he reduces into a compendium the more celebrated and more important ones, especially those by which Christ was proving that He was God as well as man.


Fourth


In John, Christ speaks now as man, now as God; and this must be carefully distinguished and discerned from the context and circumstances.


Fifth


When Christ in John says repeatedly that He does nothing or speaks nothing of Himself, or that He does not do or say this or that, but the Father, this must be understood in terms of origin and in an exclusive sense, as if to say: I alone neither as man fabricate these things, nor as God am the first author of them; but God the Father, who by communicating His divine essence to Me communicates to Me the omniscience and omnipotence of doing anything whatsoever, however arduous, sublime, paradoxical, and divine.


Sixth


Although the Apostles and other Saints also worked miracles, Christ nevertheless in John often proves from the miracles done by Him that He is the Messiah and God; and this rightly and efficaciously: first, because He Himself directly employed them to prove this. For a miracle, as a work of God and a real voice of the First Truth, is a certain testimony of that thing to which it is applied and introduced. Second, because Christ did them by His own power and authority and command, which He could not have done unless He Himself were God from God. For He did them in such a way that they seemed to flow from Him as from God, and as from the first source of miracles. But the Saints work miracles not by their own authority, but by the invocation of the name of God or of Christ. Third, because Christ did more and more varied miracles than all other Saints before or after Him. Add that those things were done by Christ which were predicted by Isaiah and the other Prophets as being signs and marks of the Messiah, or Christ, as will be clear in chapter XI, verse 4.


Seventh


Matthew, Mark, and Luke chiefly write about the deeds of the last and the penultimate year of Christ's preaching, namely those things which He did after the imprisonment of St. John the Baptist: John, however, in his Gospel, chiefly weaves together the history of the two preceding years of Christ's preaching; and through this many apparent contradictions are resolved, by which John seems to contradict the other three. So St. Augustine here in the Proem.


Eighth


In John there is often great force and obscurity in the adverbs and causal, illative, continuative, and other similar conjunctions, so that sometimes a single one of these particles contains and reveals the entire meaning of a sentence. Therefore they must be very carefully examined and weighed, as I shall demonstrate in their respective places.


Ninth


The little words "so that," "therefore," "on account of which," and similar expressions do not always signify a cause or intended purpose, but often merely a consequence and outcome, that is, what actually followed; especially if the outcome was certainly foreseen, and therefore could not have happened otherwise. This is clear from John XII, 38 and 39, where he says: "They did not believe in Him, so that the word of Isaiah might be fulfilled." And shortly after: "Therefore they could not believe, because Isaiah again said: He has blinded their eyes." For the cause why the Jews refused to believe in Christ was not the prediction of Isaiah, by which he foretold that they would not believe, but the hardness and malice of the Jews, which preceded Isaiah's prediction as both its object and its cause. For Isaiah predicted that the Jews would not believe precisely because they truly were not going to believe in Christ, out of their own malice and obstinacy. So say St. Chrysostom, Cyril, Theophylactus, and Euthymius in the same place.


Tenth


John by "the Jews" sometimes means only the leaders, sometimes only the people; and therefore he presents the Jews now as hostile to Christ, now as favorable to Him, because the people favored Christ, but the leaders opposed Him. This is evident from chapter VII, verses 11 and 13; chapter VIII, verse 31; chapter IX, verse 23.


Eleventh


Through a Hebraism, the present tense often signifies not an act actually producing its effect, but the power of the nature, or the act of the agent, even if its effect is hindered by the recipient or from some other cause. So in chapter I, verse 9, he says that Christ by His coming illuminated the world, namely as far as it depended on Him. For many, like the Jews, refused to receive this light, as he immediately adds, but remained in the darkness of their unbelief.


Twelfth


The little words "as if," "just as," and similar expressions, because they correspond to the Hebrew kaph, do not always denote mere likeness, but sometimes denote the very truth itself, as in chapter I, verse 14: "We saw His glory, as it were of the Only-Begotten," that is, truly of the Only-Begotten, as if to say: We saw a glory so great and of such a kind as befitted Him who truly was the Only-Begotten Son of God the Father. So say St. Chrysostom, Theophylactus, and Euthymius in the same place.


Thirteenth


John, after the Hebrew manner, takes verbs now in an inchoative sense, to signify beginning a work; now in a continuative sense, to signify proceeding in a work and growing; now in a perfective sense, to signify that the work is completed. Hence it is not surprising if sometimes what is growing or being perfected is described as if it were just then beginning, and vice versa. An example of an inchoative act is chapter XIII, verse 6, where Peter, resisting Christ who wished to wash his feet, says: "Lord, do You wash my feet?" You wash, that is, You wish to wash, You prepare and begin to wash! An example of a continuative act is chapter II, verse 11, where, after the miracle of changing water into wine at Cana of Galilee, it is added: "And His disciples believed in Him" — believed, that is, they continued to believe, they grew in faith and were confirmed; for they had already believed in Christ before; for if they had not believed, they would not have followed Him, nor entrusted themselves to His teaching. And chapter IV, verse 33, where the royal official, having seen the miracle by which Christ had restored his dying son to life, is said to have believed in Him, that is, to have advanced in faith in Christ and been strengthened. For if he had not already believed in Him before, he certainly would not have approached Him, nor asked Him for the healing of his son. An example of a perfected act is chapter XI, verse 15, where Christ near the end of His life, about to raise Lazarus, says: "I rejoice for your sake, that you may believe," that is, that through this miracle of Mine, the greatest of all, you may be fully perfected in faith in Me. And chapter XX, verse 17, Jesus after the resurrection, appearing to Magdalene who had fallen at His feet, says: "Do not touch Me," that is, do not cling to and linger at the touch of My feet, but go quickly and announce to the Apostles, who are most grieved by My death, that I have risen.


Fourteenth


John, after the manner of the Hebrews, what he has stated by an affirmation, he again asserts by the negation of its contrary, repeating and confirming it, especially where the matter is weighty and doubtful to many, so as to need strong confirmation. So in John I, 20, John the Baptist, asked by the Jews whether he himself was the Christ, "confessed and did not deny; and he confessed: I am not the Christ;" and verse 3: "All things were made through Him (the Word), and without Him was made nothing that was made."


Fifteenth


John delights in calling Christ the life and the light, for reasons I shall present at chapter I, verse 4 and following. Besides these, he has similar and other peculiar phrases. For he often calls "judgment" the condemnation that takes place in a judgment, by metalepsis; elsewhere he calls "judgment" the hidden judgments and decrees of God, because they are just. "He shows" he takes for "He presents, gives, bestows." He calls sins "darkness"; he calls the saints "children of light"; he calls "truth" what is true, just, and right; "Work for food," chapter VI, verse 27, means "procure food." He frequently uses the verb "to remain": hence he says that through love we remain in God, and God in us. In chapter VI, he asserts that His flesh is the bread which came down from heaven and gives life to the world. Chapter VII, verse 37: "If anyone thirsts," He says, "let him come to Me and drink. He who believes in Me," etc., "rivers of living water shall flow from his belly." Chapter VIII, asked by the Jews: "Who are You?" He answered: "The Beginning, who also speak to you." Chapter X, He compares Himself to the good shepherd, and the faithful to sheep. Chapter XI, raising Lazarus, He says He is the resurrection and the life. In the same place, John declares that Caiaphas prophesied about the death of Christ. Chapter XIII, he asserts that Jesus, having loved His own to the end, and being about to go to His death, washed their feet. Chapter XIV: "I," He says, "am the way, the truth, and the life. The Father is in Me, and I am in the Father." In the same place, promising the Holy Spirit, He calls Him the Spirit of truth, who proceeds from the Father. Chapter XV: "I," He says, "am the true vine, you are the branches, because without Me you can do nothing." Chapter XVI and following, He wills that we be one with God and with our neighbors. So the Translator takes "He sealed" for "He confirmed by affixing a seal": for this is the Greek ἐσφραγίσεν, chapter VI, 27.


Sixteenth


St. John states that Christ had previously said certain things, yet he has not previously narrated where and when He said them: for aiming at brevity, he considered it sufficient to narrate them once, lest, if he had narrated them earlier, he would be forced to repeat the same things afterward. So in chapter XI, he says that Martha said to Magdalene: "The Master is here and calls for you"; and yet he had not previously narrated that Christ had commanded Martha to call Magdalene, because when he records that Martha at Christ's command called Magdalene, by that very fact he sufficiently indicates that Christ had previously commanded her to call her sister. In the same place, Christ says to Martha: "Did I not tell you that if you believe, you will see the glory of God?" and yet he had not previously narrated that Christ said this. So in chapter VI, verse 36, Christ says: "But I told you that you have seen Me and yet do not believe," and yet he had nowhere previously recorded that Christ said this very thing.


Seventeenth


The miracles of Christ which John alone records are these: The changing of water into wine at Cana of Galilee, chapter II; The first expulsion of the sellers from the temple, in the same chapter, verse 15; The healing of the royal official's sick son, chapter IV, 47; The cure of the paralytic at the Sheep Pool, chapter V, verse 1 and following; The giving of sight to the man born blind, chapter IX, verse 1 and following; The raising of Lazarus from the dead, chapter XI, verse 1 and following; The prostration of Judas and the soldiers to the ground when they came to seize Jesus, chapter XVIII, verse 6; The flowing of blood and water from the side of Christ already dead and pierced by a lance, chapter XIX, verse 34; The power of remitting sins given to the Apostles by the breathing of the Holy Spirit after the resurrection, XX, 22; The multiplication of fish for the Apostles who were fishing, XXI, 6.




Commentators


Very many have written commentaries on the Gospel of St. John, and the principal ones among both the Greek and Latin Fathers. Among the Greeks, after Origen, who composed 32 volumes or books on John, St. Cyril, Patriarch of Alexandria, wrote brilliantly and learnedly. He is indeed more instructive than others, skillful, acute, and genuine in establishing the literal sense. Now, St. Cyril treated John's Gospel in twelve books; but the four middle ones, namely the fifth, sixth, seventh, and eighth, were lost through the ravages of time. Judocus Clictovaeus, a Doctor of Paris, supplied them. Therefore, when you hear the fifth, sixth, seventh, and eighth book of Cyril cited here, know that they are not Cyril's but Clictovaeus's, which has deceived even many learned men. Furthermore, the fifth and sixth books of Cyril, written in Greek, were recently found on the island of Chios by the Rector of the Jesuit College there, who transferred them to Palermo in Sicily, whence Rev. Fr. Joannes Baptista Jattinus, professor of Mathematics at the same college, brought them with him to Rome, to our Roman College, and also translated them into Latin; the remaining two, the seventh and eighth, are being sought by him, so that he may publish them all in Latin translation. I used the fifth and sixth at Rome, and I shall cite them from time to time; for they are thoroughly redolent of the doctrine, style, and genius of St. Cyril.


Second is St. Chrysostom, who, as I said shortly before, receiving the book of the Gospels from St. John, and at his instigation as it seems, wrote 87 homilies on it. They are found in volume III of his works.


Third is Theophylactus, fourth Euthymius, who in their usual manner are followers and, as it were, disciples of St. Chrysostom; but Theophylactus is more expansive and more lucid; Euthymius is briefer, and he expressly acknowledges that he gathered his material from St. Chrysostom, Origen, St. Basil, and Gregory of Nazianzus.


Fifth is Nonnus of Panopolis, a most eloquent Egyptian, who interpreted "the virgin Theologian," that is, John the Evangelist, in heroic verse, says Suidas. Sixtus Senensis counts him among the foremost Greek Christians, of whom (he says) are also attributed the Dionysiaca in 48 books, composed in heroic verse: he proceeds in the lofty buskin after the manner of Homer. But although Nonnus's interpretation is properly only a paraphrase, nevertheless in many places it indicates and illuminates the sense of the Gospel through its epithets. Fr. Nicolaus Abramus of the Society of Jesus published Nonnus's Greek-Latin paraphrase and illustrated it with notes, although Aldus Manutius was the first to publish it, and after him Franciscus Nansius.


Among the Latins, the first and foremost commentator on the Gospel of St. John is St. Augustine, who treats it in order through 124 treatises. They are found in volume IX of his works.


Second is the Venerable Bede, who everywhere and repeatedly follows St. Augustine almost word for word.


Third is the author of the Gloss. Here note that in the common Gloss three Glosses are contained. The first is the interlinear, which is inserted between the lines of the text of Sacred Scripture, and therefore briefly but splendidly touches on many things learnedly and usefully. The second is the marginal, which is placed at the margin of the text of Sacred Scripture, and is called the Ordinary Gloss. The third, which is appended to it, is the Gloss of Nicholas of Lyra.


Sixtus Senensis, Franciscus Ribera, and others consider Anselm of Laon, surnamed the Scholastic, to be the author of the first Interlinear Gloss. This Anselm flourished in the year of our Lord 1110.


The same Sixtus, Ribera, and others make Strabo, a monk of Fulda, a pupil of Rabanus Maurus, around the year of our Lord 820, the author of the second Gloss, namely the Ordinary, which he compiled from Rabanus, St. Gregory, and other Fathers.


The third bears the name of its author, Nicholas of Lyra, so called from Lyra, a village in Normandy, who, a Jew by birth and race, was converted to Christ and entered the Order of St. Francis. He taught Scholastic Theology in the year of our Lord 1320, a learned man and skilled in the Hebrew language. He wrote a Gloss that was famous in that time, in which he explains John and the other sacred writers according to the literal sense, to such a degree that it was once a common saying: "If Lyra had not played his lyre, our Theologians would not have danced." But this must be noted and guarded against in Lyra: that he too readily indulges and agrees with his own people and the Rabbis, especially Rabbi Solomon, who is a great fabulist, even in Jewish trifles and fables.


In later centuries, and especially in our own, the most learned of all, many have written commentaries on St. John. Among them, the following especially excel: Joannes Maldonatus of the Society of Jesus, who is expansive, acute, elegant, and learned; Cornelius Jansenius, who is exact, solid, and genuine; Franciscus Toletus, who with keen judgment is tasteful and beautiful, especially in applying metaphors and similitudes and their analogies — for example, why Christ is called the vine, the bread, the life, the light, the door, the shepherd; why the Holy Spirit is called living water, a dove, fire, etc. Sebastianus Barradius, treating the letter correctly and mingling moral applications, provides preachers with material and spirit for speaking. Franciscus Lucas is entirely literal, but draws the letter toward pious sentiments. Franciscus Ribera is brief, but in his manner rare and erudite: his work is posthumous, published after Ribera's death.


Among the heretics, the following wrote on St. John: Martin Bucer, Wolfgang Musculus, Bullinger, Brentius, Calvin, and Theodore Beza; from all of whom Augustinus Marloratus stitched together a Catena, which I read through and refuted in Belgium.
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Synopsis of the Chapter

Axioms about the various properties of wisdom and folly: that prudence rightly orders every state of life; that it moves one to mercy and moderates the passions; but that imprudence and vices destroy the children of Adam.



Vulgate Text: Proverbs 14:1-35

1. The wise woman builds her house: the foolish one will pull down with her hands what has been built. 2. He who walks the straight path and fears God is despised by him who goes along an infamous way. 3. In the mouth of the fool is a rod of pride: but the lips of the wise preserve them. 4. Where there are no oxen, the manger is empty: but where there are abundant harvests, there the strength of the ox is manifest. 5. A faithful witness does not lie: but a deceitful witness utters falsehood. 6. The scorner seeks wisdom and does not find it: the learning of the prudent is easy. 7. Go against the foolish man, and he knows not the lips of prudence. 8. The wisdom of the shrewd man is to understand his way, and the imprudence of fools is wandering. 9. The fool mocks sin, and among the just grace shall dwell. 10. The heart that knows the bitterness of its own soul — in its joy no stranger shall intrude. 11. The house of the wicked shall be destroyed, but the tabernacles of the just shall flourish. 12. There is a way that seems right to a man: but its end leads to death. 13. Laughter shall be mingled with sorrow, and mourning seizes upon the extremes of joy. 14. The fool shall be filled with his own ways, and the good man shall be above him. 15. The innocent believes every word, the shrewd man considers his steps. For the deceitful son nothing shall go well: but for the wise servant his affairs shall prosper, and his way shall be directed. 16. The wise man fears and turns away from evil: the fool leaps across and is confident. 17. The impatient man works folly, and the crafty man is hated. 18. The simple shall possess folly, and the shrewd shall look for knowledge. 19. The wicked shall lie before the good, and the impious before the gates of the just. 20. Even to his neighbor the poor man shall be hateful: but the friends of the rich are many. 21. He who despises his neighbor sins; but he who shows mercy to the poor shall be blessed. He who believes in the Lord loves mercy. 22. Those who work evil go astray: mercy and truth prepare good things. 23. In every work there shall be abundance: but where there are many words, there is often want. 24. The crown of the wise is their riches: the foolishness of fools is imprudence. 25. A faithful witness delivers souls; and the double-dealer utters lies. 26. In the fear of the Lord is confidence of strength, and for His children there shall be hope. 27. The fear of the Lord is a fountain of life, that they may turn aside from the ruin of death. 28. In the multitude of people is the dignity of the king, and in the fewness of the people is the disgrace of the prince. 29. He who is patient is governed by much prudence: but he who is impatient exalts his own folly. 30. The life of the flesh is soundness of heart: envy is the rottenness of the bones. 31. He who slanders the needy reproaches his Maker: but he who has mercy on the poor honors Him. 32. In his wickedness the impious man shall be driven out: but the just man hopes in his death. 33. In the heart of the prudent wisdom rests, and it shall instruct all the unlearned. 34. Justice lifts up a nation: but sin makes peoples wretched. 35. An intelligent minister is acceptable to the king: an unprofitable one shall bear his wrath.



Verse 1: The Wise Woman Builds Her House

1. THE WISE WOMAN BUILDS HER HOUSE: THE FOOLISH ONE WILL DESTROY EVEN WHAT HAS BEEN BUILT. — In Hebrew, the wise among women (that is, each wise woman, says Vatablus) has built her house; and folly (that is, a foolish woman, through her folly) destroys it. Hence the Chaldean, she who is wise among women, etc. The Septuagint, wise women built their houses, but the imprudent one demolished it with her own hands. By 'house' understand the family and household estate — namely sons, daughters, maidservants, menservants, and their peace, harmony, virtue, and diligence, by which they abound in provisions, clothing, and other necessities, and increase their wealth and estates. For this is what a wise mother of the household provides, as will be evident in chapter 31; for it is her role to manage the house, just as it is the husband's role to attend to external and public affairs. Hence the Apostle commands Titus, chapter 2, verse 5, to instruct "the young women to love their husbands, to love their children, prudent, sober, chaste, caring for the house." Hence also the Interlinear Gloss on Genesis 2, on those words: And the Lord built the rib which He had taken into a woman: "The rib," it says, "was built into a woman, so that the woman herself would be the model for governing the household." Aristotle in his Economics, book 2, chapter 1: "A good woman," he says, "should rule over all that is within the house, and have care of all things according to the written laws." And further: "The life of the mother of the household is the rule of the whole house."

Thus Ruth built the house of Boaz, "Rachel and Leah built the house of Israel," Ruth 4:11; Sarah built the house of Tobias, Abigail the house of Nabal, etc. So even now in Calabria, where mulberry trees and silkworms spinning silk thrive, over which women preside, we see that a single woman skilled in this art feeds an entire household and family through the homes. And so the meaning is, says Jansenius, as if to say: A wise wife by her diligence and prudent administration and governance instructs, enlarges, and increases her family, even though it be small and of no particular worth, excellently providing for the household in all necessities, and rightly educating her children and servants. On the contrary, a foolish woman will not only allow a household well-established by another to perish, but with her own hands through her folly will destroy and ruin it, squandering the household wealth, and corrupting every member of the household by her words, deeds, and examples. Simonides praises the wife who is like a little bee: chaste, frugal, intent upon her work, not a gadabout, nurturing her offspring. Mystically this maxim was fulfilled in the Church of the Gentiles and the Synagogue of the Jews.

Symbolically, the wise woman is a queen, who by her wisdom builds up both the household and family and lineage of her husband, and the entire kingdom, and crowns it with every temporal and spiritual good. Thus Clotilda built the house of Clovis and the kingdom of France, especially when she converted her husband along with the kingdom to Christ. Thus St. Cunegunde built the house of Emperor Henry I and the entire empire; St. Blanche built the house of St. Louis and the kingdom of France; St. Hedwig, the kingdom of Poland; St. Elizabeth, queen of Portugal, recently inscribed in the catalogue of Saints by our Holy Lord Urban VIII, built the kingdom of Portugal; from her thenceforth all the kings of Spain and Portugal down to the present Philip IV descend in direct succession.

Tropologically, the wise woman is the mind, which, says Hugo, builds the house of its soul with every virtue and wisdom.

Furthermore Bede in his Commonplaces, chapter 72, On Simplicity, aptly constructs and describes the spiritual building of the soul, or the house of virtues, from St. Jerome part by part in detail: "The spiritual building is firm faith in the heart, the helmet of salvation on the head, the word of truth in the mouth, good will in the mind, the love of God in the breast, girded chastity in ardor, honesty in action, sobriety in habit, stability in goodness, patience in tribulation, hope in the Creator, love of eternal life, perseverance to the end." I have said more about this mystical building of the Church and soul at the end of the Prophet Haggai.

Allegorically, the wise woman is the Blessed Virgin who through Christ built, and daily builds, the Church in the number and virtue of the faithful — namely of the Apostles, Martyrs, Virgins, Confessors, etc. — as I have discussed at greater length in chapter 8, verse 22, and chapter 9, verse 1.



Verse 2: Walking the Straight Path and Fearing God

2. HE WHO WALKS THE STRAIGHT PATH AND FEARS GOD IS DESPISED BY HIM WHO GOES ALONG AN INFAMOUS WAY. — In Hebrew, he who walks in his uprightness fears (or, he fears) the Lord, and he who is perverse in his ways despises (or, he despises) Him. Here the word 'Him' can refer either to the Lord or to him who walks in uprightness. R. Solomon, R. Levi, Jansenius, and others refer it to the Lord, and in a twofold sense. The first is causal, as if to say: The reason someone walks the straight path of virtue is the fear of the Lord, or that he fears the Lord. For this fear continually spurs him to walk the straight path pleasing to God, lest by any deviation he offend God. Conversely, the reason someone is wicked and perverse in his ways, that is, in his actions, is that he despises God and the fear of God. For he who has cast off the fear of God rushes headlong and unbridled into every crime, as do atheists and worldly politicians. So says the author of the Greek Chain.

Again you may explain it thus, as if to say: He who walks the straight path of virtue thereby gives a manifest sign that he fears God; but he who proceeds along the crooked path of vice by that very fact signifies that he despises God. For one's outward life testifies to the internal fear or contempt of God, according to that saying of St. Gregory: "The proof of love is the display of works."

The latter interpretation is, as if to say: He who walks by the straight rule of divine law fears, that is, reverences and devoutly worships God; but he who departs from this rule gradually despises God and the reverence and worship of God. For just as virtue begets the fear and worship of God, so vice and a vicious life beget contempt of God, of religion, and of piety, according to Psalm 13:1: "The fool has said in his heart: There is no God." And Proverbs 18: "When the wicked man comes into the depths, he despises."

But our Translator, Aben-Ezra, Baynus, and others refer 'him' to the one walking the straight path, as if to say: The wicked and perverse man despises the pious man who walks straight according to the law, and fears and reverences God. Yet ultimately this meaning comes to the same as the previous ones: for he who despises one who fears God indirectly despises God Himself; just as he who despises a servant also despises the master of the servant, and finally, as the contempt grows, directly despises the master himself, namely God. This is what Christ says, John 15: "If you were of the world, the world would love what was its own; but because you are not of the world, but I have chosen you out of the world, therefore the world hates you." And Job chapter 12, verse 4: "The simplicity of the just man is laughed to scorn." See St. Gregory there. For so great is the perversity of wicked men that unless they make everyone like themselves, they are not at peace; hence they ridicule and mock the pious and good, calling them twisted, hypocrites, Jesuits, etc. The cause is the difference in morals: for they see their own life and vices actually censured and rebuked by the contrary virtues and conduct of the pious; therefore, unable to bear these perpetual censors of their life, like thorns in their eyes, they ridicule, harass, and persecute them, to make them like themselves. St. Prosper gives the same reason in his Maxims and Epigrams, chapter 39, on the world's hatred of Christians: "All," he says, "who wish to live piously in Christ must necessarily suffer reproaches from the impious and unlike, and be despised as fools and madmen who throw away present goods and promise themselves invisible and future things. But this contempt and this mockery shall be turned back upon them, when both their abundance shall pass into want, and their pride into confusion.

The impious part of the world is hostile to the part of the pious, / Nor can it bear minds unlike its own. / Laughing at those who refuse to use present riches, / And hope that what was entrusted can be given to them. / But these reproaches must be scorned by holy peoples, / Which hearts estranged from God foolishly hurl. / For our hope from this sight becomes more certain in every way, / Because He who promises, whatever we believe, this is God."

And Salvian, book 8 of On the Governance of God: "The greatest cause of discord," he says, "is the difference of wills, because it either cannot happen at all, or can scarcely happen, that anyone should love in another what he himself disagrees with; and so they hate, not without reason, those in whom they judge everything to be rival and hostile to themselves." Indeed even Pliny in his Panegyric of Trajan, chapter 53: "This," he says, "is the first duty of pious citizens toward the best emperor: to pursue those who are unlike; for they have not sufficiently loved good princes who have not sufficiently hated the bad." And the Comic poet: The faction of the wicked always hates the good.

Furthermore, the Septuagint take the Hebrew bozehu, that is, 'he despises him,' reflexively as 'he despises himself.' For among the Hebrews the reflexive pronoun is the same as the absolute. Hence they translate: 'He who walks crookedly in his ways shall be dishonored,' or 'shall be disgraced.' For just as virtue begets praise, so vice begets reproach and disgrace, on account of which the vicious man is despised and scorned by all. He therefore by his own vice brings contempt upon himself, and is himself the guilty party and author of it, and condemns himself for having unworthily done injury to his brother. And St. Jerome confirms this meaning when he says: For just as virtue begets praise, so vice begets reproach and disgrace, on account of which the vicious man is despised and scorned by all. He therefore by his own vice brings contempt upon himself, and is himself the stain and cause of it.



Verse 3: The Rod of Pride in the Mouth of the Fool

3. IN THE MOUTH OF THE FOOL IS A ROD OF PRIDE: BUT THE LIPS OF THE WISE PRESERVE THEM. — The Septuagint, from the mouth of the imprudent comes a staff of insult (Theodotion, a rod of injury); but the lips of the wise preserve [the Scholiast adds: heal, namely the pains and wounds of the soul, which either a proud and insulting tongue has inflicted upon themselves or others] them; the Chaldean, in the mouth of the fool is a rod and tribulation; the Syriac, a goad and insult. For pride begets injury and insult; for the proud, in order to exalt themselves above others, despise them and treat them with injury and contumely. Our Salazar, by 'rod,' understands a scepter, or rod that is the emblem of authority and power, so that the meaning is: "In the mouth of the fool is a rod of pride," that is, the foolish and senseless sinner, out of vanity and pride, as if he bore a rod and scepter of authority in his mouth, thinks it lawful for him to attack everyone's reputation, and so assails all with reproaches, loads them with insults, and blackens them with slander. But the Hebrew does not have scebet, that is, scepter, but choter, that is, a rod or staff for striking — namely for inflicting reproaches, injuries, and insults — as the Septuagint, Theodotion, the Chaldean, the Syriac, our Translator, and the Hebrews render it. Hence Vatablus says: The staff or rod of pride is the tongue, with which we beat men, as a rod beats horses.

The solid and clear meaning therefore is, as if to say: The fool, because he is proud, with his mouth and tongue as if with a rod of pride lashes others — ridiculing this one, despising that one, reviling another, etc.; but in lashing others he also lashes himself, because those whom he lashes in turn lash him by the law of retaliation. His proud words which he utters with his mouth will therefore be a rod to him, that is, the cause and instrument and switch by which he is beaten, confounded, and punished. "But the lips of the wise preserve them," both because they take care not to, like the fool, lash others with their curses and thereby bring upon themselves the lashes both of words and of blows in return; and because if they are attacked by the fool with the lashes of slander, they defend themselves against them with the shield of prudence, modesty, and gentleness. For they act and respond so prudently, modestly, and gently that they prove their innocence and confound the slandering fool, and compel him to be silent, according to the saying of St. Augustine, Sermon 15 On the Resurrection: "A curse repelled by patience returns upon its author, leaving unharmed him who was attacked." And Bede explains it thus: "In the mouth of the fool," he says, "is a rod of pride, and the lips of the wise preserve them: because fools by their vain talk afflict the humble whom they despise; but those same humble in spirit fortify themselves by the teaching of wisdom lest they be deceived." Hence St. Ambrose, book 3 of On Duties, chapter 4, teaching that we should not seek our profits from others' disadvantages, shows how grave a sin slander and insult is.

"For what punishment is graver," he says, "than the wound of the inner conscience? What judgment more severe than the domestic one, by which each person is his own defendant, and accuses himself for having unworthily done injury to his brother? Scripture condemns this in no slight measure, saying: From the mouth of fools comes the staff of insult. He who commits insult is therefore condemned of folly. Is not this more to be avoided than death, than loss, than poverty, than exile, than the pain of weakness? For who would not consider a defect of the body, or the loss of patrimony, lighter than a vice of the soul and loss of reputation?"

Symbolically, St. Gregory, Moralia 24, chapter 9, applies this maxim to proud prelates and preachers: "But these," he says, "are wont to be the characteristics of arrogant preachers: that they prefer to correct their afflicted hearers more harshly than to gently comfort them; for they strive more to rebuke evils by scolding than to confirm good things by praising. For they desire to appear superior, and so they rejoice more when anger elevates their spirits than when charity makes them equal; they always seek to find something to strike harshly by rebuking; hence it is written: In the mouth of the fool is a rod of pride: because he knows how to strike harshly, but does not know how to show humble compassion."

St. Isidore follows St. Gregory as is his custom, in his Origins, book 1, chapter 41: "Proud teachers," he says, "know how to wound rather than to correct, as Solomon attests: In the mouth of the fool is a rod of pride; because they act harshly in rebuking, and do not know how to show humble compassion." Because, as Polychronius says in the Greek Chain, "those whom they rebuke, they strive not so much to correct as to confound." So also St. Chrysostom in the same place. And Hugo says: "In the mouth of the fool is a rod of pride," that is, he says, imperious correction is in the mouth of the fool, and conversely in the mouth of the just man is a rod of gentleness and sweetness. For this reason the manna was in the Ark together with the rod. And of Aaron's rod it is read that it budded and brought forth almonds — which are food for the weak.

Finally St. Jerome at the beginning of his third Apology against Rufinus, turning Rufinus's attack back upon himself: "I understood," he says, "that this saying of Solomon was fulfilled in you: In the mouth of the fool is the staff of insult."



Verse 4: Where There Are No Oxen, the Manger Is Empty

4. WHERE THERE ARE NO OXEN, THE MANGER IS EMPTY (in Hebrew, 'clean'): BUT WHERE THERE ARE ABUNDANT HARVESTS, THERE THE STRENGTH OF THE OX IS MANIFEST. — Theodotion wrongly reads beon (that is, 'in labor' or 'in strength') instead of been (that is, 'where not'), and translates: 'in the strength of oxen the produce is gathered into the manger, and the multitude of produce in the power of the bull.' For thus there is no antithesis, but only an empty tautology; one should therefore read been, that is, 'where there are no oxen.' It is a litotes and metonymy: for where oxen are lacking who produce grain by plowing, not only is the manger empty, but also the granary; for where there is no chaff, neither can there be grain — as if to say: Where the ox is lacking, the field cannot be cultivated; and with the field uncultivated and unplowed, no produce can be expected from it. Hence the Hebrew ebus, that is 'manger,' Marinus and others translate as 'storehouse, granary, barn,' also 'threshing floor' where crops are threshed and winnowed. Therefore from 'manger' by metonymy and metalepsis understand both storehouses and cellars, and tables (for the manger is like a table for oxen and beasts of burden), and food and provisions — for the manger contains these and offers them to the animals for eating. And by beasts of burden understand men; for where provisions are lacking for the animals, they consequently lack for men as well. Hence from the Hebrew you may translate thus: where there are no oxen, the storehouses are clean, that is, empty; and an abundance of produce comes from the strength of oxen — that is, says Vatablus, he who labors has something to eat; but he who pursues idleness has want in his house. Or: where there is labor and laborers, there is an abundance of things; but where there is idleness and idle folk, there is want. The translation of Symmachus comes to the same thing: because there are no oxen, the produce of the manger — that is, the hay which is placed before the beasts in the manger — grows up in place of grain; and the multitude of produce is in the power of the bull; the Chaldean: the multitude of crops is in the strength of the ox; and Aquila: where there are no oxen, there is hay; choice produce and the multitude of fruits is in the strength of the young bull — as if to say: Where there are no oxen plowing the earth, the land does not produce grain but spontaneously puts forth only barren hay; but where oxen plow vigorously, there an abundance not of hay but of grain is produced.

This proverb therefore, grammatically and physically, teaches, says Jansenius, that farmers must take care to provide themselves with oxen, and strong ones, by which to properly cultivate the land, if they wish to reap an abundant harvest from it. Then ethically, under this example, it is signified that all must labor who wish to eat and grow rich, and that want will come upon those who pursue idleness. And politically, that the state must provide itself with energetic and prudent governors, who, if they are absent, the state will be destitute in every way; but if they are present, will bring it an abundance of all good things by their tireless labor and prudence.

He mentions oxen rather than horses, both because in Palestine and Egypt, as well as in Italy and other places, they plow with oxen rather than horses; and because oxen, though slowly, plow more deeply and vigorously, cutting furrows and breaking up the clods of earth, so that the seed puts down deeper roots, germinates more abundantly, and yields more grain; and finally because oxen are frugal, living on grass and hay, while horses require oats, barley, and grain — hence they consume a large part of the crops they produce, while oxen, content with straw and hay, leave all the grain for their master, and thus enrich him. Hence among the ancients the ox was a symbol of plowing, and consequently of harvest and fertility, as is clear from the strong oxen that Pharaoh saw in Genesis 41:2. See the remarks on Isaiah 32, the last verse.

Mystically and tropologically, St. Jerome on Habakkuk chapter 3: "Oxen," he says, "shall not be in the stalls, because where the stalls are full, the strength of the ox is manifest. The ox is a worker, the ox bears the Lord's yoke, the ox in whose track whoever sows is blessed." And St. Gregory, book 3 of his Register, letter 30 to Eulogius: "That the people of the Church are growing," he says, "that spiritual harvests are being multiplied for the heavenly granary — this we have never doubted comes from the grace of almighty God, which flows abundantly in you most blessed ones. We therefore give thanks to almighty God, because we see fulfilled in you what is written:

Where there are abundant harvests, there the strength of the oxen is manifest. For if the strong ox had not driven the plow of his tongue into the soil of the hearers' hearts, so great a harvest of the faithful would never have sprung up."

In particular Bede applies each detail thus: "By oxen," he says, "he means Catholic teachers; by the manger, the assembly of hearers; by harvests, the fruits of good works. In vain therefore does the proud man swell and beat the ears and hearts of his subjects with unlearned eloquence, because where there are no learned preachers, the crowd of people gathers in vain to listen; but where the most abundant works of virtue appear, there it is most clearly evident that it was not a heretic chattering in vain, but one who labored for the fruit of the word — one who knows how to ruminate the word itself with a pure mouth, and to walk the way of truth with the right foot of discernment. Nor should it be wondered why we said that hearers are signified by the manger, since the ox is fed from the manger, while the teacher customarily nourishes his hearers with the word; but it should be noted that from the ox's labor the manger is filled, and the ox himself is refreshed from the manger by his own fruit. For indeed the faithful preacher both refreshes his hearers with the word and himself profits before God from the same refreshment — which is prefigured in the work of Elijah, who feeds the widow of Zarephath, by whom he himself is also fed."

Moreover the qualities of the ox aptly correspond to the Evangelical teacher and preacher, so much so that if he observes and imitates them, he will abundantly fulfill all the requirements of his office. For first, the ox is most laborious and therefore a symbol of labor. Hence the ancients, as Pierius testifies in his Hieroglyphics, when they wished to depict labor, painted the head of an ox; in like manner the teacher and preacher, if he is to bear fruit, must labor greatly in preaching and teaching — about which I have said more on Ezekiel 10:14.

Second, the ox is an innocent, simple, and sincere animal. Such also should the preacher be, so that he does good to all and harm to none. Hence Ovid, Metamorphoses 15: What have the oxen deserved, an animal without treachery or guile, / Harmless, simple, born to endure labors?

Third, the ox labors for others, not for itself, according to the saying, "Thus you oxen bear the plows not for yourselves." Likewise the Evangelical preacher labors and preaches not for himself but for others, and so, after the manner of St. Paul, spends and is spent entirely for the salvation of others. Hence the ox is a symbol of beneficence.

Fourth, they are vigorous and strong: the preacher also should be strong, so as to fear no one. So St. Dionysius, On the Celestial Hierarchy, chapter 15: "The image of the ox," he says, "bears the appearance of strength and might, by which they cut spiritual furrows to receive the heavenly and fruitful rains." Hence oxen, with speed, firmly plant their feet in their course; hence too they are armed with horns, with which they attack their enemies, and put them to flight or lay them low.

Fifth, the ox is frugal for itself, and eats only straw, grass, and hay: "The bull," says Horus Apollo in his Hieroglyphics, chapter 44, "with intact strength, strong and temperate." So too the preacher should be sober and frugal for himself. Certainly St. Peter, as St. Nazianzen attests, ate only lupins. Yet just as it is fitting that the ox be fed from the harvest in which it labored, so too it is proper that the preacher be supported by the faithful to whom he preaches, according to what God ordained through Moses and through Paul: "You shall not muzzle the ox that treads out the grain," Deuteronomy 25:4, and 1 Corinthians 9:9.

Sixth, the ox was a victim that was sacrificed to God. Hence it was a symbol of religion, as well as of mortification and martyrdom, and represents the Martyrs — such as were the Apostles and the Apostolic preachers.

Seventh, among the four mystical animals of Ezekiel, chapter 1, verse 10, which bore the chariot of God's glory and the Gospel in every direction throughout the world, there was the hoof of a calf, and thus the third animal was an ox. Explaining this, St. Gregory in Homily 3 on Ezekiel says: "Because," he says, "holy preachers are designated by the name of oxen, the Apostle Paul teaches by expounding the testimony of the law: You shall not muzzle the ox that treads out the grain. In the holy preachers therefore the foot is that of a calf — namely, walking with maturity, and strong, and cloven; because each preacher has reverence in his maturity, and strength in his work, and division of the hoof in his discernment. For his preaching is not easily received if he appears to be light in his conduct. And there will be no show of maturity if, against all adversities, the strength of his work is not present."

Eighth, the ox is slow in its gait and in plowing, but thorough and perfect: so too the teacher should be deliberate, accommodating himself to a rude and slow people, and not wearying of frequently explaining and pressing the same things in detail.

Ninth, land which is not subdued by the plow of oxen produces hay, thorns, and thistles; but that which is subdued by them yields a joyful harvest of grain: so too souls that are not cultivated by preachers with the plow of God's word grow wild and bring forth nothing but the tares and thistles of vices; but those that are furrowed, weeded, and sown by the same plow bear a joyful crop of virtues.

Tenth, Cajetan and following him Salazar aptly explain the present parable of the oxen thus: Just as he who lacks oxen has a manger — that is, a clean stable; but he who has oxen, even though his stable be dirtier, yet rejoices in the abundance of his produce and fruits: so also he who does not take up the care of souls, nor labors in cultivating the Lord's field, but devotes himself entirely to himself, perhaps enjoys greater cleanliness and purity of conscience; but he who yokes his oxen, that is, devotes his labors to his neighbors, and joins the active life to contemplation — he indeed has a dirtier manger or stable of his mind and conscience: for from human intercourse and a busy life some dirt, at least slight, always accrues, yet he reaps more abundant and copious fruits.

We see the truth of this maxim in this happy age of ours, when we see and marvel that Religious men burning with zeal for God, laboring strenuously like oxen in the Lord's field, have converted many thousands of heretics in France and Germany to the orthodox faith, and have brought the Emperor of Ethiopia with his entire empire under the Roman Church; when we behold Blessed Francis Xavier and his followers drawing Indians, Japanese, and Chinese to Christ, and give thanks to God. Indeed in one island of Japan alone seven hundred thousand Christians are counted, of whom many willingly and eagerly pour out their blood and life for Christ. To pass over other things, in the single year of our Lord 1624, one hundred and sixty-five Christians in Japan steadfastly met death for the faith. Of these, fifty and more were burned and roasted over a slow fire, others killed by freezing, others drowned in the sea, others crucified, others struck by the sword. Their leaders were three Fathers of the Society of Jesus. Following them as their pastors came nobles, commoners, virgins, married women, even decrepit old men, and very many boys and infants, who went playfully to death as if to a feast. There were, whether you consider the cause, the age, the sex, the rank, or the kind of death, new Lawrences, new Agneses, new Symphorosas, new Maccabees both male and female, new Adrians, new Getulii, new Nathalias, new Pancratiuses, new Vituses, new Holy Innocents — because there was no lack of a new Herod; to whom accordingly you may chant that which the Church sang to the early martyrs:

Hail, flowers of the Martyrs, / Companions of the budding rose; / Before the very altar, in simplicity, / You play with palm and crowns.

Watered by the blood of these martyrs, the Church shall grow far more happily in Japan; as Prudentius sings in his Peri Stephanon, that is, On the Crowns: The number of Martyrs always grew / Under every hailstorm.

By recent letters from Macao it is now reported that five hundred Christians in Japan have bravely fallen, slaughtered by various kinds of torments for the faith of Christ, so that already several thousand slain for Christ are counted in Japan.

Go now, brave ones, where the lofty path / Of the great example leads. Why, as cowards, / Do you turn your backs? The conquered earth / Bestows the stars.



Verse 5: A Faithful Witness Does Not Lie

5. A FAITHFUL WITNESS DOES NOT LIE; BUT A DECEITFUL WITNESS UTTERS FALSEHOOD. — In Hebrew: a witness of truths, or of fidelities, will not lie; but a witness of falsehood breathes out lies; the Septuagint: an unjust witness kindles false things (the Complutensian and the Royal edition read: a lying witness); Aquila, Symmachus, and Theodotion: a lying witness announces false things; the Chaldean: he who speaks falsehood is a detracting witness; Vatablus: a truthful witness does not lie; a false witness vomits out lies. The meaning seems plain, yet it contains many things, which various authors variously express.

First, R. Levi, R. Solomon, Jansenius, and Baynus explain thus: A witness who does not habitually lie in his familiar conversations and detests falsehood will likewise be a faithful and truthful witness when he is called into court to testify juridically about something; but he who habitually babbles lies among his own people and constantly lies — if this man is questioned by a judge, he will easily be a liar and will produce false testimony as is his custom. For habit turns into a settled disposition, a settled disposition into nature, and is as it were a second nature; therefore he who has accustomed himself always to speak the truth will with difficulty bend himself to utter a falsehood in some circumstance; and conversely, he who is accustomed to lie restrains himself from lying with difficulty, especially when the hope of gain or some other advantage lures and invites him to it.

Second, R. David explains thus: He who wishes to be regarded as a faithful witness abstains from lying; for if he is caught even once in a lie, he will lose his credibility, even when he speaks the truth and no one will believe him; therefore he who even once utters a lie will henceforth lose his credibility, and will everywhere be regarded as a deceitful and lying witness, or at least suspected of lying.

Third, Hugo explains thus: A faithful witness, even though he may sometimes err and say something false through mistake, nevertheless never lies deliberately, that is, he never speaks against his mind, so as to say that what he knows to be true is false, or the reverse; but a deceitful witness lies deliberately, and asserts that things are true which he knows to be false, and vice versa.

Fourth, more forcefully Lyranus and following him Salazar: "A faithful witness does not lie," that is, he cannot be induced to lie by any entreaty or bribe, by any threats or punishments; but a lying witness without any bribe or threats spontaneously produces and breathes out lies, just as a furnace breathes out and exhales embers and sparks. For the Hebrew iaphiach, that is, 'breathes out,' signifies: first, the ease and readiness to lie; second, the abundance of lies, as great as that of sparks in a fire — hence Vatablus translates, 'vomits out lies'; third, that his heart is full of fraud and falsity, and therefore exhales the same through his mouth, just as smoke full of fire continually exhales sparks through the chimney. Fourth, force and vehemence, as if to say: The liar breathes out his lies with great force and vehemence to persuade his hearers, just as a pyre hurls its sparks with great force and vehemence. Fifth, vanity — namely that lies are fleeting, while truth is firm and stable. For lies are like bubbles which children easily blow through a tube from soap, but which are just as easily burst; for when the thin and fragile bubble rises into the air, it bursts at the slightest movement of the breeze, and suddenly vanishes into thin air: for in a similar way a lie is quickly fabricated and contrived, and just as quickly scattered and burst. Furthermore, the Hebrew cazab, that is, 'lie,' in its letters as well as its meaning alludes to casaph, that is, 'illusion,' 'spell,' 'sorcery': for such is a lie. Hence a liar is like a conjurer and sorcerer, who by his lie as if by a spell dazzles, bewitches, bedims, and deceives the ears of his hearers. Hence again a lie is called cachas, that is, 'thinness,' 'leanness,' 'emaciation,' because it has nothing of truth and substance — so that if you wished to paint a lie, you would paint a haggard and emaciated woman. Moreover cachas alludes to sacach, that is, 'he has forgotten,' and to chasach, that is, 'he has been darkened,' by metathesis. For in a lie mere vanity, confusion of memory, and obscurity of mind all concur.

Finally, "a faithful man will not lie," because as dear as faith is to him, so dear is truth to him, and so hateful is lying; therefore, just as faith, so also truth is sacred to him and equivalent to an oath. For this reason Christ forbade the faithful to swear, Matthew 5:34: "But I say to you not to swear at all; etc. But let your speech be: yes, yes; no, no; and whatever is more than these comes from evil" — namely from the vice of incredulity and distrust innate in man from original sin, by which it happens that often one who simply asserts is not believed, while one who swears is believed. Therefore swearing is not lawful unless this evil compels it, namely man's incredulous distrust. Hence in paradise, where this evil did not exist, swearing was not lawful, just as it is not lawful for the Blessed in heaven: for the Blessed are so truthful, and so reverent of the divine name, that they would not dare to swear. Indeed even Isocrates, writing to Demonicus, though a pagan, says: "Good men show themselves more trustworthy than an oath." And Plutarch in his Problems: "An oath," he says, "is to a free man what torture is." For the Romans extracted truth from slaves by torture, from a citizen by oath, from a priest by his word alone. So Chromatius, Bishop of Aquileia, whom St. Jerome calls the most learned and holiest man of his age, writing on the cited words of Christ in Matthew, says that Christ forbade the faithful to swear, because their words "should always be so true, so most faithful, that they be held as an oath." And he adds: "The cause of an oath is that everyone who swears, swears to this end: that he may speak what is true. And therefore the Lord wished there to be no distance between an oath and our speech; because just as in an oath there should be no treachery, so also in our words there should be no lie, because both perjury and lying are condemned by the penalty of divine offense (others more correctly read: 'of divine judgment'), since Scripture says: The mouth that lies kills the soul. Therefore whoever speaks the truth swears, because it is written: A faithful witness will not lie." He swears not expressly and formally, but tacitly and in terms of purpose, because he speaks the truth, for which all use of oaths was introduced; for the end of an oath is truth and the knowledge of truth, which the faithful man achieves without an oath, simply stating the matter as it is; therefore he swears interpretively, that is, he achieves by a simple assertion what another who swears achieves by his oath. These words of Chromatius (wrongly attributed to Chrysostom in old codices of Canon Law) were transferred into Canon Law, and are found in Causa 22, Question 5, Canon 12: On the Oath, where the Gloss rightly notes that the phrase 'the Lord wished there to be no distance between an oath and our speech' must be limited to the generality of the precept — that just as God forbade all perjury, so He also forbade all lying, lest anyone think that outside of perjury it was lawful to lie, as Chromatius explains; otherwise in the gravity of the offense there is a great distance: for one who perjures himself sins far more gravely by perjuring than a liar by lying.

Chromatius concludes: "Thus from God, who is truthful and knows not how to lie, whatever is said is forbidden as an oath, because everything He speaks is true." So sacred is truth to God, and it is fitting for the faithful to imitate this.

Mystically, the author of the Greek Chain says: "The unjust and unfaithful witness" is the devil; for while he promises fools the enjoyment of temporary pleasure, he provides nothing other than the punishment of eternal fire. But "the faithful witness" is the Lord; for He is most faithful in all His words and promises, and never lies or deceives. Furthermore, the unjust witness "kindles" a lie, because what lay extinguished he stirs up again either by a new accusation or by false testimony. So says the author of the Chain according to the Septuagint.

Again, a faithful witness is a Martyr, who testifies to the truth of the faith and his fidelity to God by his death, and seals it with his blood. Again, one who lives rightly and holily, and faithfully perseveres in holiness by resisting all difficulties and temptations. Hence Blessed Theodoret the Studite, among his Catechetical homilies published by John Livineius, a Canon of Antwerp, prefixed to the tenth this title: "Martyrs are not only those who pour out their blood, but also those who lead a godly life;" and he proves this both by the authority of St. Paul and by reason. For the Apostle says, he notes, Hebrews 11: "They wandered about in sheepskins, in goatskins, being in want, distressed, afflicted — of whom the world was not worthy — wandering in deserts, in mountains, and in dens, and in caves of the earth." And a little later: "Having so great a cloud of Martyrs, laying aside every weight and the sin which surrounds us, let us run by patience to the fight proposed to us, looking to Jesus the author and finisher of faith." Do you see how he universally called Martyrs all lovers of piety who draw out an afflicted life with endurance? Therefore... we, brethren, are numbered in this martyrdom: for we who embrace the cross-bearing hardships of life with endurance, who guard our virginal vow, and do not refuse the obedience in which there is something like a contest — we testify that Jesus is the Christ and the Son of God, we testify that there will be a judgment and a recompense, we testify that we shall render an account of our life at the terrible tribunal of Christ, resisting the devil, the enemy of Christ, who tortures us, and by the constant temptation of deadly pleasures, as if with whips, urges us to deny that we belong to God. So far the Studite.



Verse 6: The Scorner Seeks Wisdom and Does Not Find It

6. THE SCORNER SEEKS WISDOM AND DOES NOT FIND IT; THE LEARNING OF THE PRUDENT IS EASY. — In Hebrew: the mocker seeks wisdom and it is not, or as Cajetan explains, it is not there: and knowledge is light to the understanding; Symmachus: the pestilent man sought wisdom, and it was not. For 'easy' the Chaldean translates: and knowledge is cheap to the prudent man, that is, it is acquired at a low and cheap price. The phrase 'the learning of the prudent is easy' can be taken in two ways: first, passively, as if to say: the learning of the prudent is easy to be learned by the prudent themselves, that is, prudent people easily grasp and learn doctrine. Hence the Hebrew has: knowledge is light or easy to the understanding, or to the understanding person; and thus there is a clear and direct antithesis between the scorner and the understanding or prudent person in learning wisdom — that for the scorner wisdom is difficult, indeed impossible, because with all his effort in seeking it, he does not find it; but for the understanding or prudent person it is easy, because the scorner, addicted to his pleasures, does not seek it seriously, but as if in jest and laughter, indeed he laughs at and derides it: such are hypocrites, heretics, and Jews. But the prudent man searchingly, seriously, and resolutely tracks it down, and therefore easily finds it, because to one who seeks in this way, wisdom comes to meet him and freely offers herself — namely honesty and virtue. Hence Vatablus translates: he who excels in judgment, to him wisdom is ready at hand. So Bede and Jansenius; for as St. Cyril says on John, book 1, chapter 12: "The wise man imitates hunting dogs that seek game here and there. For he himself, often and at length tracking down a thing not understood, and questioning, finally attains it."

Second, actively, as if to say: "The learning of the prudent is easy" not only to be learned from them, but also to be taught by them; because the prudent easily teach doctrine or prudence, seeing that they themselves have learned it by long study and practice and are thoroughly versed in it; and accordingly the unlearned and unskilled will easily learn the same from them, if they submit themselves to their teaching. Hence the Septuagint translate: you will seek wisdom from the wicked and not find it; but understanding among the prudent is easy; or, as the author of the Greek Chain translates: among the prudent, sense and understanding are easy to find. For although the wicked sometimes give good speculative counsels and precepts about virtue, yet because in practice they do the opposite, they do not persuade their hearers, who trust works more than words; but the prudent and upright, because what they teach by word they also show by example, easily implant and impress the same upon others.

To these are reduced the various probable and fitting expositions of this verse by different authors. For first, R. Solomon explains thus: The scorner, when he has need of wisdom and seeks it, finds his mind stripped of it. This will happen especially on the day of judgment, according to the parable of the foolish virgins, whose oil ran out when the bridegroom came, Matthew 25.

Second, Baynus takes 'scorners' to mean boys: who, addicted to jests and games, do not grasp the precepts of wisdom, but are as it were dumbfounded and laugh at them, and quickly disdaining them return to their trifles and amusements — as if to say: Buffoons and those addicted to jests and games do not grasp wisdom, but the prudent, sensible, and serious do; for to these, virtue, which consists in maturity and strict discipline of the passions, is easy.

Third, Jansenius explains forcefully and in detail: The scorner, that is, one who for a long time not only through weakness failed to heed the salutary counsels of the wise, but also by ingrained malice resisted truth and wisdom and abandoned it — by God's just judgment falling into tribulations and distresses, and therefore seeking wise counsel by which to escape pressing evils, frequently does not find wisdom assisting and advising him well, but is left to his own counsels to slide ever further into worse. Again, those who mock the teaching of truth, as heretics and Jews do, however much they seek true wisdom with the greatest efforts, nevertheless do not find it — both because they seek poorly, and outside the Church where it is not; and because, given over to a reprobate mind, they have become foolish, and like the blind groping at midday. Likewise those who from youth have devoted themselves entirely to trifles and vain things, refusing to submit to wisdom — when in adulthood they wish to apply themselves to wisdom and desire to grasp it, they are found to have great difficulty in grasping it and to make slow progress in it. On the other hand, "the learning of the prudent is easy," for which the Hebrew has: knowledge is easy for the prudent (understanding) person — that is, the prudent man who has always loved prudence and from his youth has always applied himself to understanding will easily grasp all branches of knowledge and whatever is wisely said. The Syriac version favors this exposition, translating: the wicked man seeks wisdom, and it is not found.

Fourth, Lyranus and following him our Salazar explain thus: The scorner, that is, the proud man who out of arrogance and swelling disdains the teaching of others, even of Doctors and Wise men, and presumes to track down, judge, and measure wisdom by his own talent, in which he trusts — this man will certainly not attain it, because wisdom is not to be learned from one's own rude and proud talent, but from the wise and the humble; for just as the wind scatters the tracks of wild animals and dulls the tracking power and scent of hunting dogs, so also the vanity and pride by which someone attributes much to his own talent and scorns and derides others takes away the power of tracking down wisdom. But "the learning of the prudent is easy," that is, whoever humbly listens to others and wishes to be taught by them will easily and in a short time acquire great wisdom for themselves.



Verse 7: The Foolish Man Knows Not the Lips of Prudence

7. GO AGAINST THE FOOLISH MAN, AND HE KNOWS NOT THE LIPS OF PRUDENCE. — Instead of 'he knows not,' Jansenius and certain others read 'know not' (as an imperative). For so the Hebrew has, and they give this meaning: If you go against a foolish man — that is, if you oppose him in argument — you will not know, that is, you will not discover in him the lips of prudence, nor will you learn from him to speak learnedly and prudently. For the imperatives here do not signify a command, but permission, or rather a consequence of one thing from another, namely what will follow from a given situation. Similar was chapter 12: "Turn the wicked, and they will not be" — as if to say: if you turn the wicked, it will follow that they will no longer exist. Others read the contrary, 'know not the lips of imprudence,' as if to say: Beware lest from the company of fools you learn to speak foolishly and imprudently.

But the Roman codices, Bede, and others read: 'he knows not the lips of prudence.' Hence Bede first explains it thus: If you openly go against a fool by arguing, he does not know how to understand what you wisely say. So also Lyranus and Dionysius: If you encounter a fool by reproving him, or by arguing with him, he will indeed hear you; but he will not know, that is, he will not grasp your words, however skillfully and prudently uttered.

Second, and more properly, instead of 'against' the Hebrew has minneged, that is, 'opposite,' 'from before' — meaning 'from afar,' 'far,' 'at a distance.' For min signifies removal and distancing. Minneged therefore means the same as 'far away'; and it is opposed to leneged, that is, 'before' or 'in the presence of.' The meaning therefore is: "Go against," that is, in the opposite direction from the foolish man — so that if he goes to the East, you withdrawing from him should go to the West — that is: flee, depart, distance yourself from the fool; "and" (that is, because) "he knows not the lips of prudence," that is, because he does not know how to hear or speak prudence, but whatever comes into his mouth he rashly and imprudently babbles out. So Aben-Ezra. When, he says, the word neged has min attached to it, it means to withdraw far away; but if lamed is added to it, it signifies proximity to the thing, or approach to it — as if to say: Depart from the fool's sight, and be far from the stupid man who is devoid of knowledge, for the lips of prudence signify knowledge. So too R. Levi: Remove yourself far, he says, from the senseless man, lest you form a partnership with him. So also the Chaldean, Pagninus, Tigurina, and others.

You may ask: On what basis does our Translator render 'and he does not know' in the third person, when in the Hebrew it is 'and you did not know,' in the second person — that is, 'know not' (imperative) or 'you will not know'? I answer: Our Translator seems to have judged that there is here a change of person, which is frequent in Scripture — namely, that Solomon turning from the wise man to the fool says: You, O wise man, go against the foolish man — that is, distance yourself from the fool by going the opposite way; but you, O fool! know not the words of prudence — that is, keep to yourself your own ignorance and lack of prudence, do not spread it to the wise man, nor breathe it upon the simple. This our Translator clearly renders by changing the second person to the third: 'and' (that is, because) the fool 'knows not the lips of prudence'; for among the Hebrews this sudden change of person is customary, but among the Latins it is unusual and strange. Similar tacit and sudden changes of person are frequent in the Prophets and the Canticles: for the Prophets suddenly pass from Cyrus, David, Solomon, etc., to Christ, as is clear in Isaiah chapter 45, verse 8, and chapter 16, verse 1. Or certainly, if you refer these things to the same person of the wise man, it must be said that there is an antiphrasis, so that 'prudence' is used for 'imprudence,' as some Latin codices and Pagninus read, who translates: go far from the foolish man, and you will not know lying lips. For the fool seems to himself wise and to speak most prudently; but this wisdom and prudence of his, in the eyes of the wise, is true imprudence and folly.

Furthermore, others variously translate and explain these words from the Hebrew. First, R. Solomon says: go before the foolish man, and you will not know the lips of prudence — that is, if you keep company with a fool, you will not learn prudence from him.

Second, the Tigurina version: go from the presence of a foolish man, in whom you do not perceive the lips of knowledge.

Third, Vatablus: go from the presence of the unwise man, since you do not know the words of knowledge — that is, have no dealings with a fool, if you are inexperienced and ignorant: because from a fool you will not learn knowledge, but folly.

Fourth, the Chaldean: go by another way from the foolish man, because on his lips there is no knowledge; and to this Cajetan and Baynus bring back the Vulgate version, by supplying the pronoun 'him': "Go against," they say, "the foolish man, and him who knows not the lips of knowledge" — that is, depart far from the fool and from him who speaks unskillfully and imprudently.

Fifth, Jansenius, as if to say: go against the foolish man — that is, distance yourself from the fool — and know not the lips of knowledge — that is, be silent; indeed, if necessary, pretend that you know nothing and that you are unskilled in speaking and devoid of prudence, rather than converse or debate with a fool.

Sixth, the Septuagint go in an entirely different direction: All things, they say, are contrary to an imprudent man; but the weapons of sense (in Greek, aistheseos) — that is, of sense, judgment, knowledge, doctrine, that is, of a prudent and sensible mind (for aisthesis means noesis) — are the lips of wisdom. Or as the author of the Greek Chain translates: to a foolish man all things fall adversely; but the lips of the wise man are instruments of judgment and sense — that is, he says, "the lips of the wise are fitting instruments of judgment and sense, since they turn away foolishness and deliberately pursue malice; for malice can have nothing in common with true wisdom." For just as in a musical organ, by the exact judgment of the ears, the smaller pipes are harmonically fitted and blended step by step with the larger ones in a great proportion of sounds, and from this produce a sweet melody and harmony: so likewise the wise man arranges and blends his words with a great sense of prudence, and thereby wins for his hearers as well as for himself a wonderful grace and charm — to such a degree that when they hear him speaking, they think they are hearing the harmony of a musical instrument. For the Greek hopla signifies not only weapons, but also instruments and implements of any kind. But if you translate 'weapons' in this passage with the Complutensian and Roman editions, the meaning will be: To the imprudent man, because of his imprudent words by which he brings upon himself everyone's hatred, all things turn out contrary and adverse; for all rise up against him and provoke him. But the weapons of sense are the lips of wisdom — that is, the weapons of the sensible man, by which he fortifies himself against all adversity, and even makes friends of his enemies, are words prudently and graciously uttered by his lips. Or, as our Salazar says: All people and all things wage a cruel war against the imprudent man; but no weapons are more savage against him than the lips of wisdom of a sensible man. For by these he is pierced more cruelly than by arrows and javelins; by these his dullness and folly are stabbed more savagely than by swords and spears. Furthermore, the 'fool' here, and in the other proverbs, is the same as the imprudent, vicious, depraved, wicked man; while the 'wise man' is the prudent, virtuous, upright, good man: for this is true and practical wisdom, as I have often noted. So St. Ambrose, book 3, letter 19, near the beginning: "Let your words," he says, "be full of understanding. Hence Solomon also says: The weapons of understanding are the lips of wisdom. And elsewhere (Proverbs 15): Let your lips be bound with sense — that is, let the expression of your words shine, let understanding flash forth, and let your speech and discussion not need another's defense, but let your discourse protect itself as if with its own weapons."

Finally, Abbot Theodore in Cassian, Conference 6, chapter 9, explains the Septuagint thus: "As," he says, "it is said of the perfect and wise: For those who love God, all things work together for good — so it is declared of the weak and foolish: All things are adverse to the foolish man; for he does not profit from prosperity, nor is he corrected by adversity. For it belongs to the same virtue to bear sorrows bravely as to moderate success; and it is most certain that he who is overcome in one of these cannot endure either. Yet one can more easily be crushed by prosperity than by adversity. For adversity sometimes restrains and humbles even the unwilling, and by a most salutary compunction either causes them to sin less or corrects them; but prosperity, lifting up minds with soft and pernicious blandishments, strikes down those who are secure in their good fortune with a greater ruin."



Verse 8: The Wisdom of the Shrewd and the Imprudence of Fools

8. THE WISDOM OF THE SHREWD MAN IS TO UNDERSTAND HIS WAY: AND THE IMPRUDENCE OF FOOLS IS WANDERING. — The Chaldean: the wisdom of the shrewd man is the understanding of his way; the folly of the senseless is fraudulent; the Syriac: the skillful man in his wisdom understands his way; but the way of the fool is in error. 'Shrewd' (in Hebrew arum) in these Proverbs is taken in a good sense, meaning cautious and prudent. The meaning is, as if to say: The cautious and prudent man understands his ways, that is, his actions, because before he undertakes them, he foresees and considers the manner in which he may carry them out prudently, rightly, and honestly according to God's law and will, so that through them he may aim directly for and arrive at an honest and ultimately blessed life. And in this consists his true wisdom. But the imprudence and foolishness of the stupid consists in this: that they do not understand, do not look ahead, so that their ways might be straight; but from rectitude they wander into the pathless and devious errors of pleasures, into which sense and concupiscence drag them; whence from one pleasure they stray and wander into another and another, until by constantly straying more and more, they finally fall into ruin and hell, which is the greatest and irrevocable error.

For 'wandering' the Hebrew has mirma, that is, guile, fraud, deception, as Aquila, Symmachus, Theodotion, and the Septuagint translate. The Septuagint say: The madness of the imprudent is 'in deception' or 'in error,' because their error deceives them and leads them to destruction and hell. And thus in reality guile and deception are the same as error, as our Translator renders it. So the author of the Greek Chain: "The wisdom of the prudent understands their ways; but the madness of fools leads into error. Because," he says, "the prudent wisely order all their actions; but the mad do not even recognize their error while they are erring, but constantly dwell in the dark shadows of ignorance and stupidity." Second, the word 'guile' can here be taken in its proper sense. Hence Vatablus, repeating 'to understand,' translates thus: the wisdom of the cautious man is to understand his way; but the folly of fools is to understand guile — that is, fools think of nothing else than how to deceive others. And thus there is a beautiful antithesis: The wisdom of the truly prudent and cautious man is not to know frauds and guiles by which to acquire wealth or honors, or to craftily oppress his neighbor, but to know his own way — namely, what he must do and where he must go to arrive at heaven and a blessed life. Conversely, the wisdom of fools is to contrive guiles and frauds by which to enrich and aggrandize themselves; for they think themselves wise and shrewd because they can attain their ends through guile. But this wisdom of theirs is the height of folly and imprudence, because they neglect to examine and know their own ways — by which they might tend toward happiness — and are entirely occupied in examining the ways of others, that is, the actions of their neighbors, in order to overthrow them through guiles and frauds; by which method they overthrow not so much their neighbors as themselves, and hurl themselves headlong into ruin and hell. What could be more foolish? For as the Psalmist says, Psalm 7: The foolish and wicked man "opened a pit and dug it out, and fell into the hole which he had made;" for guiles fall back and recoil upon the head of the guileful, and frauds upon the head of the fraudulent.

This alludes to the prudence of the serpent, which in Hebrew is called arum, that is, shrewd, Genesis 3:1, about which Christ said: "Be prudent as serpents, and simple as doves." Among other proofs of the serpent's prudence, one is, says Salazar, that since it lacks feet and must therefore crawl, it avoids precipices and generally directs its way along flat and level ground, as Pliny attests, book 6, chapter 15; on level ground it moves so swiftly that it equals the speed of the lightest horses — as if Solomon were saying: Imitate, O man, the shrewdness of the serpent; for just as the serpent loves flat ways suited to itself, so you too should love "ways," that is, actions, pursuits, and occupations suited to your nature and talent; for these are level, indeed downhill for a man, while the rest are difficult and uphill.

Third, and more properly: "The wisdom of the shrewd man is to understand his way" — that is, the way suited and fitting for him — as if to say: The wise man understands what way, that is, what state of life, what rank, what office, what occupation, what pursuit, what art, what action is his own — that is, suited to him — namely, what matches his temperament, disposition, inclination, abilities, and talents. And in this consists his wisdom. "But the imprudence of fools is deception, guile, and error," because they do not consider what suits them and their disposition, or what conduces to their salvation; but they embrace whatever ambition, fickleness, avarice, or lust drives them to; whence they fall into grave present and eternal difficulties from which they cannot extricate themselves — which is great imprudence. Thus every day we see most people err in choosing their state of life, in embracing offices, because they do not consider whether that state or office is suited to them and conducive to salvation, but only whether it is wealthy, splendid, and honorable. For example, a pastorate, an abbey, a rich and splendid bishopric is offered — it is immediately snatched up, and no prior examination is made as to whether it is proportioned to the nature, grace, abilities, and shoulders of the one who snatches it; whence it happens that many are unequal to the burden, and precipitate not only themselves but also the subjects whose care they accept into perdition. Is this not imprudence, and the greatest imprudence, since it concerns a most grave matter? For such is eternal salvation, which is the ultimate end and man's supreme good. What is more absurd than to prefer the means to the end — a bishopric to salvation — and then to try to accommodate, indeed to force, the end to fit the means one has chosen — that is, salvation to fit the bishopric? "O the cares of men! O how much emptiness there is in things" — indeed how foolish, stupid, and pernicious! Another embraces marriage because a bride is offered who is rich, beautiful, and noble; and he does not consider whether her character matches his own, whence it happens that later, finding her character unlike and even contrary to his own, he lives in perpetual affliction, quarrels, and sorrows. Another applies himself to study in order to obtain a prebend or dignity, when he is of dull talent and born for mechanical work: this man wastes his time, wastes his natural aptitude, wastes the talent given him by God, and strives to seize by force another talent not given to him — and so on with the rest. Hence the loss of his soul and the shipwreck of salvation. How many are damned in the secular state who would have been saved in the ecclesiastical or religious state, and vice versa. Therefore Solomon teaches that true wisdom consists in this: that each person wisely according to God, by the judgment of right reason, setting aside private inclinations and the allurements of the world and the flesh, should discern namely what way — that is, what occupation, what state, what office, what action — is suited to him, that is, proportioned, measured, and appropriate to his disposition and inclination, and to his abilities both of nature and of grace, so that he may live rightly and honestly, and thus arrive at eternal happiness, for which he was created by God, and to which this life is nothing but a way, a pilgrimage, and a race. Whoever does otherwise is now imprudent, and deceives not so much others as himself.

The root of this disparity is that the wise man examines and weighs everything according to the dictate of wisdom, by divine and eternal reasons; but the foolish man according to human, temporal, and perishable reasons, which he prefers to divine and eternal ones — which is the height of folly. Our Blessed Aloysius Gonzaga noted this, and is therefore depicted with a balance, in one pan of which he weighs temporal reasons, in the other eternal ones, which, far outweighing the former, urge him to do and measure all his affairs according to the dictate of divine and eternal reasons. This is what the wise man says: Whatever you do, do it prudently, and look to the end. And St. Bernard, in Sermon 20 among his shorter ones: "Consider, O man, whence you come, and blush; where you are, and groan; where you are going, and tremble." And the Psalmist: "I considered the days of old," he says, "and I had in mind the eternal years." If you are wise, therefore, in each of your actions choose this, do this, which at the hour of death, which on the day of judgment, which through all eternity you will wish you had chosen and done: "Once spoken, thought, done — it is eternal: live, strive, labor for eternity." This is the wisdom of the Saints.



Verse 9: The Fool Mocks Sin

9. THE FOOL MOCKS SIN; AND AMONG THE JUST GRACE SHALL DWELL. — Instead of 'the fool' (nominative singular), the Complutensian codex and the Codex of Monte Amiata and the Lombard version read 'fools' (dative plural), and so it can be translated from the Hebrew. For 'mocks,' the Hebrew has ialits, which different authors translate variously: first, to mock; second, to cavil — that is, to interpret someone's deed or word in a bad sense; third, to palliate or excuse; fourth, to speak, especially sophistically; fifth, to intercede. Hence first, the Chaldean translates: fools put comparisons to sin; and among the upright is good pleasure — as if to say: Fools diminish their own crimes by comparing them with worse criminals, and flatter themselves that in comparison with them they appear good and upright. Second, Pagninus: the fool speaks words of offense; and among the upright will be words of love — that is, as Vatablus says, if a fool has done something wrong, he broadcasts it; and among the upright mention is always made of charity. Third, the Tigurina: fools excuse their offense, but among the upright is good pleasure or benevolence. Fourth, R. Emmanuel: each of the fools will palliate his offense, and among the upright is good will — or, the fool will be the spokesman or mediator of offense, and among the upright benevolence. Fifth, Baynus: the fool speaks of offense, and among the upright is grace — that is, he says, the fool speaks shameful things which ought not even to be named; but the words of the just are seasoned with grace and elegance.

Sixth, R. Solomon translates: for fools a fine intercedes. For, he says, since they have sinned against God and men, it is necessary that they make satisfaction to both for the offense through a fine, just as the Philistines paid five golden mice for the crime committed against the Ark of God, 1 Samuel 6:5. Seventh, R. Levi translates: sin will cause fools to speak. For, he says, when they see that through sin they did not achieve the end they desired, but rather incurred punishments and miseries, they will speak and complain about their wretched and unhappy lot. Eighth, Aben-Ezra says: ialits means to interpret the mind of others and accommodate oneself to it; for melits means interpreter — as if to say: The fool, that is, the impious man, speaks according to the mind of those with whom he is eager to commit sin, according to Isaiah 3:9: "They have proclaimed their sin like Sodom and have not hidden it."

But our Translator most excellently and most properly translates ialits as 'mocks,' and Symmachus as 'derides,' which embraces many meanings. First, as if to say: The fool with laughter and jest, as if playing, commits sin, just as if he were playing with sin and mocking it, according to what was said in chapter 10: "The fool works wickedness as if in jest." And chapter 2: "They rejoice when they have done evil, and exult in the worst things." Where I have said more on this subject. Again, when the fool — that is, the impious man — is rebuked for sin, he mocks, that is, by equivocating, excusing, and laughing he evades the one rebuking him and his correction; but in turn the fool will be mocked by sin — hence the Complutensian and the codices already cited and Dionysius the Carthusian read: sin will mock the fools — just as bait on a hook deceives fish, says Dionysius. And Aquila: sin will mock the fools, but among the just there will be grace — as if to say: Punishment will mock the pleasure and guilt of the wicked, which guilt will bring upon them unexpectedly; but with the just there will be God's grace, which will prosper them and finally make them blessed. The fool therefore who rushes headlong into crimes seems to mock sin; but sin mocks him more — and the devil who presides over sin; for on account of sin he will torture him most bitterly both in this life and in hell, where he will ridicule, mock, and scoff at him for having been so mad as to yield to his sworn enemy tempting him to sin — indeed for having believed him — for having been so senseless as not to think of the fires of hell, but for a little pleasure to have handed over his soul to them. But "among the just grace shall dwell," because by acting honorably they will win for themselves the grace of God and men. Hence the Syriac translates: fools commit sin and the upright do what is pleasing.

Second, the fool mocks sin — not his own, but another's — that is, he derides sinners and recalls their sins with laughter and jest, and holds them up for others to ridicule; for by 'sin' he metonymically understands the sinners themselves. The following antithesis accords very well with this meaning: "And among the just grace shall dwell" — in Hebrew ratson, that is, good pleasure or benevolence — as if to say: The fool, when he sees someone sinning, publishes, ridicules, and scoffs at his sin, and makes him an object of everyone's laughter, whereby he stirs up the anger and hatred of that person and of others against himself; but the just man, if he sees someone sinning, kindly covers and excuses his sin, and privately and gently corrects him so that he may amend; therefore among the just there dwells grace, that is, benevolence, peace, harmony, and friendship. So Jansenius.

Third, 'sin' is often taken metonymically for the sacrificial victim offered for the atonement of sin, as in Leviticus 6:17 and chapter 5:6. Thus Christ is said to have been made a curse and sin for us, that is, a victim for sin and for the curse, 2 Corinthians 5:21. Again, ratson, that is, grace or good pleasure, is sometimes taken for a victim offered graciously and voluntarily, as in Isaiah 60:7: "They shall be offered upon My acceptable altar" — in Hebrew, 'upon the altar for grace,' that is, as a gracious and voluntary victim. The meaning therefore is: The impious man, having committed sin, if he is urged to offer the sacrificial victim prescribed by the law of Leviticus chapter 5 for the expiation of sin, refuses to comply, but mocks — that is, evades or derides the one urging him. But "among the just grace shall dwell," by which they keep themselves unstained by sin, so that they do not need a victim for sin; therefore if they offer any sacrifice, they present it to God not for sin, but as a gracious and spontaneous offering. The Septuagint translation supports this: the houses of the wicked shall owe purification, but the houses of the just are acceptable — as if to say: The wicked refuse to pay the victim owed for sin, but remain in this debt as if mocking and deriding both sin and the victim for sin; but the just are acceptable, that is, pleasing and acceptable to God, hence they do not need a victim for sin; but if they offer one, they offer it not for sin, but as a spontaneous offering to win God's grace more fully for themselves. So Salazar. Hence the Syriac, following the Septuagint as is its custom, translates: the houses of the wicked rightly seek cleansing, and the houses of the just receive it. This meaning is more obscure and profound, while the second is clearer and fuller.



Verse 10: The Heart That Knows Its Own Bitterness

10. THE HEART THAT KNOWS THE BITTERNESS OF ITS OWN SOUL — IN ITS JOY NO STRANGER SHALL INTRUDE. — The Syriac: the heart knowing, or understanding, is the sorrow of its soul; the Arabic: the sensitive heart of a man (which is easily touched and feels), his soul is sad; and in its joy magnificence will not be mingled. First, Jansenius and Baynus explain it thus: The heart which is distressed and conscious of a secret grief will not easily be won over by comforts applied from outside. For true sorrow, which penetrates and pervades the heart, is not easily removed by external blandishments. And this is what is said: "A stranger," or something foreign, "will not be mingled in its joy," because it does not bring it joy, it will not temper the heart's grief with joy; for no external show of affection can serve as joy, that is, unto joy — namely, that it might give itself to joy and thereby temper its sadness as with consolation. This is experienced by those conscious of a graver sin. Hence Symmachus translates: and in its joy it will not be mingled with foreign things — namely with foreign delights and joys. For as St. Augustine says in Against the Letters of Petilian, book 3: "If the truth of one's crime gnaws at the conscience, what does it profit me if the world continually extols me with praises? For this is merely external, but that is inmost." Wherefore St. Ephrem, in his treatise On Prayer: "All worldly and profane pleasure," he says, "cast into a bitter conscience, is like a little drop of honey poured into a barrel of wormwood."

Second, Cajetan explains thus: The sensible man conceals the sorrows and anguish of his soul and presses them down in his heart, according to the saying: He feigns hope on his face, but presses deep grief in his heart. Likewise, when he rejoices and is glad, he conceals his joy, and is the sole possessor of his own gladness: "But the joys of the imprudent, like their sorrows, tend to overflow," says Seneca, letter 100.

Third, our Salazar offers two expositions. The first is by adding the word 'alone' in this way: "The heart which alone knows the bitterness of its soul" — that is, the heart which in adverse fortune alone knows and feels its anguish, and has no one privy to or sharing in its sorrow — this same heart, when it then enjoys good fortune, will call no one into the fellowship of its joy and gladness, but keeping silent alone will likewise possess and enjoy its joys by itself.

The latter, which he himself prefers to the former, takes 'knows' as meaning 'loves' — as if to say: "The heart that knows the bitterness of its soul" — that is, the heart which has arrived at such a point of sorrow and anguish that it loves its own bitterness and harshness, and sadness becomes a pleasure to it — "in its joy no stranger shall intrude" — as if to say: Good heavens, or begone! Certainly no one will wish to be invited to share in such a joy and pleasure. And so the proverb censures those who, giving free rein to their sadness, reach the point where they now willingly indulge in it, and love and embrace their griefs and sorrows. Seneca censures such people in his book On Consolation to Marcia: "Just as all vices take deep root unless they are crushed while they are growing, so also these sad, wretched things that rage against themselves are ultimately nourished by their very bitterness; and pain becomes the perverse pleasure of an unhappy mind."

But these expositions, while indeed ingenious, obscure or complicate Solomon's plain meaning. The Hebrew has: the heart knows the bitterness of its soul, and in its joy no stranger shall intrude — that is, says Vatablus, the mind itself knows the bitterness and joy of its own conscience, and no one else does; for no one can sufficiently express to another the grief or joy hidden in his heart; nor however much he tries to explain, can another perceive those things as he himself feels them in his heart. For it is one thing to hear or see them, another to feel them. The Tigurina translates in the neuter: and in its joy nothing foreign intrudes — as if to say: Its joy is pure and unmixed, not mingled with any sorrow or other passion.

Our Translator more forcefully condenses this maxim by silently supplying, in the Hebrew manner, the relative pronoun 'which,' so that his meaning is: The heart — that is, the mind and conscience — which alone is perfectly aware of its own bitterness and sorrow, this same heart will likewise alone be perfectly aware of and possess its own joy when it emerges from sorrow into joy: just as one who has escaped from the danger and anguish of shipwreck and swum to shore — he alone, just as he alone felt his anguish in the shipwreck, so he alone feels, appreciates, and tastes the joy and the weight of joy at his escape and deliverance. Thus Jacob, mourning Joseph as though dead, when he heard that he survived and was alive, "his spirit revived, and he said: It is enough for me if my son Joseph is still alive; I will go and see him before I die," Genesis 45:28. Thus some mothers, thinking their sons had fallen in battle and therefore mourning, when those sons unexpectedly appeared and presented themselves alive to their mothers, from the sudden and excessive joy their vital spirits dissolved and they breathed their last. Thus the Hebrews, afflicted by Pharaoh in Egypt, mourned bitterly; but liberated by Moses they rejoiced wonderfully, and in their joys neither Egypt nor any foreigner had a share.

Moreover this maxim can be applied to any sadness and joy of the heart; but it is most true in supernatural sorrow and joy, especially in the compunction of soul by which the penitent bitterly grieves over his own or others' sins and the other dangers or afflictions of the spirit: for to this compunction is joined an ineffable joy, which neither the penitent can express nor another person lacking compunction can grasp. And so compunction in itself and in its very sorrow contains a wonderful and heavenly joy — and this firstly, because compunction is holy, and reconciles the soul to God, which is the matter and cause of immense joy.

Hence St. Ephrem, that great lover and herald of compunction, in Sermon 3 On Compunction, exclaims: "O power of tears! How far do you reach, you who with great confidence, impeded by no restraints, penetrate heaven itself? O power of tears, which if you wish can stand with joy before the holy and exalted throne of the immaculate Lord? O power of tears, in whose presence and confidence the orders of Angels and all the heavenly powers always exult! O might of tears! How in the twinkling of an eye, as if lifted on swift wings, you are borne up and ascend to heaven, and obtain your requests from holy God; and there comes to meet you joyfully

...soothes the pain. Going further, St. Ephrem, volume 1, in his Oration On the Last Judgment and Compunction: "Know certainly, brethren," he says, "that there will be nothing sweeter on earth than the grace of tears. If any of you, having experienced the sweetness of tears through prayer, desires to be lifted from the earth, he is entirely carried beyond the body into heaven. And why do I say beyond the body? Indeed he is entirely beyond the whole world, and his conversation is no longer found on earth." This joy of compunction the Psalmist tasted when he said: "You shall feed us with the bread of tears, and shall give us drink of tears in measure," Psalm 79:6. Thus St. Mary Magdalene was nourished by her tears with which she washed the feet of Christ, more than Simon by his banquets. Hence she withdrew to Balmam, and there for thirty years alone devoted herself to Christ alone in compunction and the sweetest tears; therefore, carried up daily into heaven, she merited to hear the harmony of Angels, and to be nourished by it as by food, both in body and mind.

Fourth, because compunction brings a sure hope of blessedness, and is like an earnest and foretaste of heavenly joy. Hence the elder Macarius rightly says, Homily 15: "Christians have," he says, "the consolation of the spirit — tears, mourning, and lamentation; and these tears stand in the place of delights." Indeed St. Chrysostom, in Homily 24 on the Epistle to the Ephesians: "Nothing," he says, "is as pleasant as the mourning that comes from God." St. Augustine, having experienced this sweetness of tears, says on Psalm 127: "If hope is so sweet, how much sweeter will the reality be?" And with a few words interposed: "Sweeter are the tears of those who pray than the joys of the theaters." This is what Christ promises, Matthew 5:5: "Blessed are those who mourn, for they shall be comforted." On which St. Chrysostom says, Homily 45: "But where, tell me, shall they be comforted? Both here certainly, and what is more, there in the future. Therefore if you wish to be comforted, mourn. And do not think what I said is a riddle. For when God comforts, even if a thousand griefs rush upon you, you rise above them all."

Fifth, because compunction delights God, the Angels, and all the Saints; why then should not the penitent rejoice that through it he delights God and the Angels? Hear Christ: "There shall be joy in heaven over one sinner doing penance, more than over ninety-nine just," Luke 15:7. To which St. Bernard alludes, Sermon 68 on the Canticle: "The Angels," he says, "rejoice at the repentance of a sinner. But if my tears are the delights of the Angels, what are those delights themselves?" Therefore the tears of sinners are wine for the Angels. And the Psalmist, Psalm 55:9: "You have placed," he says, "my tears in Your sight;" as Symmachus translates: You have placed my tears within Yourself. Therefore tears are gems more than crystalline, which God holds so dear that He stores them in His bosom. For this reason God soothes those who give themselves to compunction with wonderful consolations, according to that saying: "According to the multitude of my sorrows in my heart, Your consolations have gladdened my soul," Psalm 93, verse 19.

Second, because compunction proceeds from the love of God: for the penitent grieves that he has offended God because he sees how great a good God is whom he has offended, and how lovable He is to himself and to all — and love causes joy. Hence St. Basil, in Homily 4 On Thanksgiving, posing the objection: If you command perpetual joy, O Paul (Philippians 4:4), why do you interpose tears? To this, he says, we can say that the laments and tears of the Saints arise from the fervor of charity; for with the eyes of the heart fixed upon Him whom they love, they accumulate joy for themselves from that source. And shortly after: "The Apostle," he says, "permits us to weep with those who weep, because such tears are a kind of seed and interest, by which that eternal joy daily increases and accumulates." Thus tears do not impede spiritual joy, but increase it, and like oil nourish and kindle a fire.

Third, because the penitent desires and rejoices to be compunctionate, and is nourished by compunction itself and by tears as by the most delicate banquets. Hence you may explain 'the heart that knows' as: the heart that loves the bitterness, that is, the compunction, of its soul. Thus Christ says to the reprobate: "I never knew you," that is, I do not love you, I hate you, Matthew 7:23. Wherefore Blessed Antiochus, Homily 107 On Compunction: "The dewy sprinklings of tears," he says, "are as the sweetness of honey to the heart, or as sweet-smelling incense before God." Rightly does Peter of Celles say, in his book On Breads, chapter 20: "The bread of mourners is the abundance of tears. For just as bread refreshes the hungry, so tears refresh the grieving soul: the hungry man fails without bread, the afflicted soul languishes without the outpouring of tears; bread assuages hunger, tears bringing pardon and remission of sins? Grant therefore to me, Your unworthy servant, O Lord, tears, illumination of heart, and strength, that pouring forth fountains of tears continually with sweetness, my heart may be illumined in pure prayer; and that the great bond of my sins may be blotted out by modest tears, and the burning fire there may be extinguished by a little weeping." And in Sermon 4, speaking of David: "In one night," he says, "he sinned, and through every night he wept and kept vigil, watered his bed, washed his wound, and by the power of tears was made blessed." And shortly after: "O virtue of tears, which from hell brings back to the very heavens those who long for you! O virtue of tears, which is the healing workshop of sinners! Through you sinners are made blessed; hence our Lord also proclaims such people blessed, saying: Blessed are you who weep now; for you shall laugh — in the future, that is. He did not say blessed are those who weep for the dead, or for the loss of a house, or for necessity, or for anything else of this world: But blessed, He says, are those who mourn for their sins. For now they weep for a little while; but there they shall be consoled for everlasting ages. O how great is the joy in heaven as soon as a sinner on earth has shed tears!"

Anagogically Bede, Lyranus, Dionysius, and others take this of heavenly joy, as if to say: The penitent and the patient, who in this life suffer hard things and mourn bitterly — these through their mourning will arrive at heavenly joys, in which no stranger shall intrude — namely, one who is impenitent, impatient, and therefore reprobate. They drew this from St. Gregory, who in Moralia, book 6, chapter 10, says: "The heart that knows the bitterness of its soul, etc. For the human mind knows the bitterness of its soul when, kindled with desires for the eternal homeland, it recognizes by weeping the penalty of its pilgrimage. But no stranger shall be mingled in its joy, because he who now is a stranger to the grief of the heart will then have no share in the joy of consolation" — which words he also repeats elsewhere. This is what Christ says to the Apostles: "Amen, amen, I say to you, you shall weep and lament, but the world shall rejoice; you indeed shall be sorrowful, but your sorrow shall be turned into joy." He explains the cause and greatness of this joy when He adds: "I will see you again, and your heart shall rejoice, and your joy no one shall take from you."

Indeed the Rabbis explain it in the same way, who, like the authors already cited, present this meaning as the literal one. R. Solomon: "The just man," he says, "is conscious of his labor and pain, which he has endured for the sake of studying the law. Therefore when in the future age he receives his rewards, no stranger shall be mingled in his joy." Aben-Ezra: "It is fitting," he says, "that the mind strive to afflict its body with grief and hardship, to discipline it with fasts, and to withdraw it from the delights of this world; but in the joy with which it will be filled, no stranger shall be mingled — that is, weakness and toil shall not be mingled with its pleasure, and this pleasure pertains to the future age, which no pain shall disturb; or it is understood of the pleasure of salvation, according to the saying: I rejoiced in Your salvation." So he says.

Furthermore the Septuagint translate: the heart of a man is sensitive, and his soul is sad; but when it rejoices, insult will not be mingled with it. And from this the Syriac: the understanding heart at all times is sorrowful to itself; which our author Salazar explains thus: "The heart of a sensitive man," that is, one who is weak in feeling and easily touched by sorrow, and grieves from the slightest causes; "his soul is sad," namely it is always sad, because slight causes and reasons for grieving are always at hand from every side. "But when he rejoices, he will not be mingled with insult," that is, if ever he conceives joy, he will not do so dissolutely, he will not mingle with those who overflow with joy, burst into laughter, and dissolve into guffaws: for that is shameful and insulting. Or alternatively and rather, by the word "insult" he understands mockery and ridicule, as if to say: His joy will not be dissolute, not scurrilous: for it will not be mingled with mockery or ridicule, etc.

More sublimely and piously, the author of the Greek Catena thus renders and explains the Septuagint: the heart of a man who feels the force of sin renders his soul sorrowful; but when he is flooded with joy, it is not mingled with pride. The mind that grasps the sense of sin saddens the soul; for he who desires to obtain the name of a good man and to maintain its reputation, recalling the sins he has committed, cannot but be stirred within himself and detest from his heart what he has done. As for joy, the speech here concerns that which is undertaken according to virtue. In like manner, it is not about any injury or insolence, but about that which is joined with malice: for contraries cannot come together in one. So says the author of the Greek Catena. And if you read and explain the Septuagint in this way, they agree with the Vulgate, and the meaning will be the same as that which I assigned a little before.

Moreover the matter and cause of compunction are: first, one's own sins; second, the sins of others — for he who is zealous for the honor of God and the salvation of souls is wonderfully pierced and tormented every time he sees or hears the sins of others, by which God's goodness and majesty are offended. Thus the Psalmist: "I saw the transgressors," he says, "and I pined away, because they did not keep Your words," Psalm 118:158. And: "The reproaches of those who reproached You fell upon me."

Third, the very many and very great afflictions, temptations, and dangers of this life, from which the holy man desires to be rescued and to rescue others; hence, pierced with compunction, he groans with St. Paul: "Unhappy man that I am, who shall deliver me from the body of this death?" Fourth, the desire for the heavenly homeland, from which he says with sighs: "I desire to be dissolved and to be with Christ. How lovely are Your tabernacles, O Lord of hosts! My soul longs and faints for the courts of the Lord." Fifth, the desire for God; for the holy soul insatiably desires and thirsts for God — that is, it ardently desires to love Him most intensely and to please Him, and again to see Him and enjoy Him; therefore when it sees itself weighed down by this body, and unable to love its God as much as it would wish, and to have Him always present to its mind, it is pierced with compunction and groans. Thus the Psalmist, Psalm 41:4: "My tears," he says, "have been my bread day and night, while it is said to me daily: Where is your God? I remembered these things, and poured out my soul within me: for I shall pass over into the place of the wonderful tabernacle, even to the house of God." And the bride, pierced with desire for the bridegroom: "I sought," she says, "him whom my soul loves; I sought him and did not find him. I will rise and go about the city, through the streets and broad ways; I will seek him whom my soul loves."

So, as is found in the Lives of the Fathers, book 5, booklet 3, On Compunction, St. Arsenius wept during the whole time of his life, and therefore carried a handkerchief in his bosom to wipe away these continual tears. Abbot Pastor: "A monk," he says, "should always have mourning within himself." St. Syncletica: "Labor," she says, "and a great struggle belong to the impious who are converted to God, and afterward unspeakable joy. For it is written that our God is a consuming fire: so we too must kindle this divine fire within us with tears and labors." Abbot Hyperichius: "Night and day," he says, "the monk labors, keeping vigil, persevering in prayers; and pricking his heart he produces tears, and more quickly provokes God's mercy." Another in the same place: "If," he says, "I could not bear my mother's reproach, how shall I be able to bear the confusion of Christ and His holy Angels against me on the day of judgment?" Another, seeing someone laughing: "Before the Lord of heaven and earth," he says, "we are to render an account of our whole life, and you laugh?" Another: "Just as we carry the shadow of our bodies with us everywhere, so we should have weeping and compunction with us, wherever we are."

"We should always weep and say: Woe to me, woe to me!" Another: "Tears are like the promised land, and if you reach them, you will no longer fear war. For God wills the soul to be thus afflicted, that it may always desire to enter that land." For more and marvelous things, see Climacus in Step 5, On Exact Penitence, and St. Chrysostom in the two books he wrote On Compunction of Heart. See also our Thomas the God-taught, On the Imitation of Christ, book 1, chapter 16 and following, where he establishes this axiom: "Give yourself to compunction of heart, and you will find devotion." For compunction is the mother of devotion and of devout joy. Therefore St. Chrysostom earnestly exhorts all to it in Homily 65 to the People, and adds the reason: that compunction itself begets sincere joy of heart, while the joys of the world beget sadness and end in it.

Our author Salazar explains it thus: "The heart of a sensitive man," that is, one who is weak in feeling and easily touched by sorrow, and grieves from the slightest causes; "his soul is sad," namely it is always sad, because slight causes and reasons for grieving are always at hand from every side. "But when he rejoices, he will not be mingled with insult," that is, if ever he conceives joy, he will not do so dissolutely, he will not mingle with those who overflow with joy, burst into laughter, and dissolve into guffaws: for that is shameful and insulting. Or alternatively and rather, by the word "insult" he understands mockery and ridicule, as if to say: His joy will not be dissolute, not scurrilous: for it will not be mingled with mockery or ridicule, etc.

More sublimely and piously, the author of the Greek Catena thus renders and explains the Septuagint: the heart of a man who feels the force of sin renders his soul sorrowful; but when he is flooded with joy, it is not mingled with pride. The mind that grasps the sense of sin saddens the soul; for he who desires to obtain the name of a good man and to maintain its reputation, recalling the sins he has committed, cannot but be stirred within himself and detest from his heart what he has done. As for joy, the speech here concerns that which is undertaken according to virtue. In like manner, it is not about any injury or insolence, but about that which is joined with malice: for contraries cannot come together in one. So says the author of the Greek Catena. And if you read and explain the Septuagint in this way, they agree with the Vulgate, and the meaning will be the same as that which I assigned a little before.



Verse 11: The House of the Wicked Shall Be Destroyed

In Hebrew, the tent of the upright shall flourish; the Tigurина, shall cause to flourish; the Septuagint, the tabernacles of the upright shall stand, or shall remain unmoved. The literal sense is clear, as if to say: The houses, that is, the dwellings and palaces which the wealthy wicked magnificently build, so that they might endure for all ages, along with their family and posterity, shall soon be destroyed by God the avenger; but the house, family, and offspring of the just shall flourish, and shall stand stable and firm for many ages. Thus we see at Rome those magnificent palaces, columns, statues, and trophies of Julius Caesar, Pompey, Augustus, Nero, Decius, etc., have utterly perished, so that not even ruins remain, indeed the very place where they were erected is scarcely known. But the Basilicas of the Lateran, of St. Peter, of St. Paul, of St. Lawrence, erected by Constantine the Great, and of St. Mary Major erected by John the Patrician, and others like them endure to this day, are frequented and celebrated. Moreover, the Baths of Diocletian, because they were built by Christian Martyrs, endure to this day and have been converted into the church of St. Mary of the Angels, lest the labor of the Martyrs should perish, but rather serve the Blessed Virgin: for by her help they obtained the crown of martyrdom.

St. Largus, St. Smaragdus, St. Zeno, with ten thousand soldiers, whom Diocletian, fearing them as Christians, condemned to the construction of the baths.

When the construction was finished, he ordered them all to be slaughtered to a man at the Salvian Waters, where St. Paul had been beheaded by Nero. The Church recalls their feast day with an annual commemoration on the 9th of July.

Anagogically, the wicked build houses as if they were going to dwell in them forever, and therefore those houses are quickly destroyed by God. But the just, knowing themselves to be guests and pilgrims here, do not build houses but tabernacles, from which grow for them the trees of virtues, from which they may construct for themselves eternal dwellings, from which the heavenly Jerusalem is built. Thus Bede says: "A house is indeed kept in a permanent dwelling, a tabernacle on a journey. Therefore the house of the wicked shall be destroyed, because the wicked shall lose in death the dwelling of the present life in which they desired to remain. But the tabernacles of the just shall flourish, because from the tabernacles of the present life, in which they are now pilgrims and guests, they shall be transferred to the heavenly fatherland." So also the author of the Greek Catena, who adds a tropological sense: A tabernacle, he says, is indeed less than a house: for a house is the seat of those who remain fixed, but a tabernacle is for those passing through or in motion. Wherefore by the tabernacle is designated a thought still wandering and unstable, but by the house a settled habit; if therefore the houses of the wicked are destroyed, much more shall their tabernacles be overthrown. But among the just the opposite holds. Or certainly by the houses of the wicked are signified their depraved and habitual actions: but by the tabernacles of the upright, their free choices." Therefore "the tabernacles of the just shall flourish," that is, they shall always bloom and be verdant with merits and glory, until they germinate and produce the very fruits of heavenly glory.



Verse 12: The Way That Seems Just but Leads to Death

In Hebrew, but the end thereof are the paths of death; the Chaldean, there is a way which the sons of men think to be right, and the end thereof is the way of death; the Syriac, its ways are the path of death; Aquila, Symmachus, and Theodotion, they go into the way of death; the Septuagint, there is a way which seems right among men, but meanwhile its last things lead down to the bottom of the underworld. This way is desire, disordered affection, pleasure, ambition, which, although depraved, nevertheless to the desirous, the pleasure-seeking, the ambitious person blinded by his own desire, pleasure, and ambition, appears honorable, fair, and right; but this way is truly a deviation from the right, from salvation, from heaven, and from God: wherefore the more they follow it, the more they stray from the right and from heaven, and at last they descend straight into death both of guilt, blindness and obstinacy, and of hell, and that not by one way but by many ways and paths: for as many as are his desires and crimes, so many are his ways to death and hell. So the author of the Greek Catena says: "The way in this place is the mind or human will blinded by lust, which prefers apparent goods to true ones, fleeting things to stable ones, temporal things to eternal and immortal ones." For, as St. Augustine says in Sermon 12 On Time: "The inclination of the will seeks authority for vices; and what custom has established, it persuades us is good or close to good." Note the word "last things." For desire does not immediately lead men to mortal sin and hell, but is venial at first: yet progressing gradually from lesser things to greater, it at last slips into mortal sin, and continually growing accustomed to it, one becomes hardened in it and dies, and so descends to the underworld. Wherefore the Wise Man here warns that the beginnings of desire must be resisted, for a small error in the beginning becomes great in the end. Hence the saying:

Resist beginnings: the remedy is prepared too late,
When evils have grown strong through long delays.

Therefore this maxim applies to any vice: if you indulge it, you will slide from one to another and another, and at last into ruin. Thus the way of virtue is narrow and rough, but leads to heaven: the way of pleasure is broad and pleasant, but leads to the underworld, Matt. VII, 13. Choose, but look to the end. With this meaning agrees the following proverb: "Laughter shall be mingled with sorrow, and mourning takes hold of the ends of joy."

Second, Baynus and Salazar take this "way" as earthly happiness, to which, because everything turns out prosperously and according to one's wishes, many applaud and think it the right way to full blessedness, but they err: for its end terminates in ruin and destruction, and that by various ways, methods, and reasons. Hence Eusebius of Emesa, in his homily On Saints Epiphorus and Alexander: "Do you, he says, call this man happy, who is brave only for his own death? For whom the deceptive shadow of present gains gathers up the causes of eternal evils? Who would reasonably praise one who rushes headlong toward steep precipices? Who would marvel at his ascent, when one foresees from the summit that he is about to fall?"

Third, this "way" can be taken as error, either in faith or in morals. Error in faith is atheism, paganism, Saracenism, heresy. For to the atheist atheism, to the pagan paganism, to the Saracen Saracenism, to the heretic heresy seems the right faith and the right way to salvation: but its last things lead to death and hell. Error in morals is when someone thinks lawful and honorable and conformable to God's law what is deformed, dishonorable, and unlawful. This happens frequently when one indulges too much and trusts the judgment either of oneself or of unskilled or wicked counselors, teachers, confessors, etc. Wherefore Solomon tacitly warns here that no one should trust his own judgment, or that of others, unless he knows them to be skilled and upright. For imprudent and unhappy is he who, following the guidance of bad counselors or confessors, when asked: "Where are you going?" answers: "Where these men lead me" — for they lead themselves and their followers to death. Here is relevant the fable of the fox in Aesop. For when all the animals, invited by the lion to his cave, eagerly entered it, the fox alone held back. Asked the reason, she said: "Because I see all the footprints of animals turned inward, none turned outward; I see all entering, none returning" — namely all were torn apart by the lion in the cave: this was the end, this was the fate of those entering, and seeing this the fox wisely avoided entering. Let the prudent man imitate the fox, who when invited by the flesh or the devil to illicit pleasures leading to hell.



Verse 13: Laughter Mingled with Sorrow

In Hebrew, in laughing the heart shall grieve; Symmachus, the heart shall labor; the Chaldean, even in laughter the heart grieves, and the end of joy is sorrow. So also the Syriac.
This maxim properly pertains to the laughter and joy of the wicked, and thus coheres with the preceding verse and confirms and explains it, as if to say: To the wicked their enticements and pleasures are very pleasing, and seem right and just: but they err, both because their laughter and pleasure is intermingled with great sorrows, and because their joy will ultimately end in mourning. The cause is, first, because their companion is a bad conscience, which always terrifies and torments them, so that they never have pure and solid joy; second, because they use pleasures immoderately and pour themselves into them — for everything that is immoderate is harmful and distressing; third, because often their pleasures consist in gluttony, drunkenness, and lust, which create nausea, vomiting, fevers, filth, and diseases; and finally, because God has appointed this punishment of sorrow for the wicked on account of their wickedness. Thus honey is turned into gall and bile by bilious stomachs, as Galen testifies in his book On Good and Bad Humors; thus all the sweet waters of rivers end in the sea, and there become bitter.

Again, our author Alvarez de Paz, in book V of his Instructions for Attaining Perfection, part III, chapter XLI, aptly applies this maxim to levity of mind, which pours itself out into laughter and guffaws, and opens the door to greater vices. For levity of mind and unbridled laughter generates buffoonery, detraction, and mockeries; it stirs up anger and indignation in those who are mocked, and not seldom bursts into open insults hurled back and forth. This is the enemy of compunction, the foe of devotion; but the mother of foolish mirth, which often tends to end in sadness and sorrow, because it is written: "Laughter shall be mingled with sorrow, and mourning takes hold of the ends of joy." Truly vain laughter is mingled with sorrow, when a bitter word resists the word with which, laughing, you pricked your brother; and mourning takes hold of the end of joy, when the ignominious word with which you saddened him is answered by an open insult directed at you. So says Alvarez.

The symbol of this mixture of joy with sorrow among the wicked is the gadfly-fish, the size of a spider, which harasses other fish, especially tuna. Just as the tuna experiences gadflies in calm waters, so every human pleasure and happiness experiences its own thorns. "It often shines, but the same sky sometimes blackens with storms," says Accius in the Bacchae.

Again, the symbol of this laughter is the phalangia, lethal creatures that kill with laughter, as Strabo testifies in book XI: for thus the laughter of the world often dissolves into tragedies and groans, in which it seems to imitate the dances of the Lapps. For the Lapps, freezing under the harsh North, to refresh themselves arrange feasts with hired musicians, at which they pour themselves into dances and leaps: but soon, turning to groans and deep sighs, they collapse to the ground. Such are the wicked joys of the mind. See Olaus, book IV, chapter VIII. Likewise the gem-studded apple of Fenella, which whoever touched was immediately pierced with many javelins, as thus pierced was Kenneth, King of the Scots, as Cardano testifies, book XII, chapter LVI. So pleasure pierces its followers with the javelins of sorrows. Moreover, the bears of Russia, gaping after the honey of bees, dash their heads — which are their weakest part — against a club armed with iron spikes, which hunters place near the honey, and thus crush themselves and kill themselves, as Olaus testifies, book XVIII, chapter XIV: indeed "pleasure purchased with pain is harmful."

However, second, this maxim can be taken generally of any laughter and joy over the comforts of this life, even honorable or indifferent ones. For all such joy is mingled with sorrow, and often ends in mourning.
The cause is that this is the nature of pleasure and temporal goods — that they are intermingled with many evils that create sorrows: for just as all mixtures consist of four elements contrary to one another, so all things consist of a mixture of contrary things and qualities, which produce sadness and joy, and God did this to call us away from these things to the solid goods and joys of the virtues and of heavenly glory; hence He willed that in heaven there should be pure and unmixed joys, in hell pure and unmixed sorrows and anguish: but on earth, which is midway between heaven and hell, He mingled sorrows with joys, so that man might aspire to the pure joys of heaven and avoid the unmixed sorrows of hell. Just as a worm is born in a fruit, and dregs are mixed in wine: so sorrow is born in and mixed with pleasure; hence pleasure foams off into it, and settles into it as into dregs. All worldly joys, therefore, are brief and mixed with gall, according to the common saying: "Where there is an udder, there is a tumor; where there is honey, there is gall." Hence the philosophers said that God has two casks, one of honey and another of gall, and from both He serves to each his own cup. And the Psalmist: "For in the hand of the Lord there is a cup of strong wine full of mixture; and He poured out of this into that," Psalm LXXIV, 9. And the Comic poet: "So it pleased the gods: from the same summit pleasure comes, and sorrow follows as its companion." Apuleius, book II

More appropriately, our own Roman Consul, Philosopher, and Martyr Severinus Boethius, in book III, meter 7, sings thus:
Every pleasure has this trait:
With stings it drives those who enjoy it;
And like a swarm of flying bees,
When it has poured forth its pleasant honey,
It flies away and with too tenacious
A sting it strikes the smitten hearts.

Wherefore Epictetus, article 20: "He is worthy, he says, to be a guest of the gods, who uses created things moderately; but he who despises even lawful pleasures is no longer a guest of God, but a companion."

Solomon alludes to effuse and excessive laughter, which dissolves the vital spirits of the heart, and thus torments the heart and ends in sadness. This can be seen in melancholic persons, who are sometimes very joyful and pour themselves out in laughter, but soon become very sad and sorrowful. Hence a sign of melancholy is the effusion of the soul into laughter and mirth: for nature excites this to arm itself against melancholy; but when melancholy soon returns it is overcome and succumbs to it, as if Solomon said: "In laughing the heart shall grieve, and the end of joy is sadness."

St. Bernard gives Christ the Lord as the illustrious and preeminent example, in Sermon I on Palm Sunday: for on that day Christ was led in triumph by the people into Jerusalem as king and Messiah; but five days later, by the same crowd crying out "Crucify, crucify," He was demanded for the cross. "Let the worldly soul see, he says, let it see and understand that mourning takes hold of the ends of joy, etc. Hence He willed to be exalted in the glory of the procession, who shortly after knew that the day of His most ignominious passion was imminent. Who therefore ought any longer to hope in the uncertainty of temporal glory, when he sees were accusing each other and provoking each other with insults. When the former was strenuously striving to reconcile peace and friendship between them, he accomplished nothing. At last he bound them with an adamantine chain, so that however much they might be divided by hatreds, they would always be together and follow each other. What mystery shall we believe lies beneath this fiction? In troubled and adverse circumstances, one must not wholly despair of better fortune. Conversely, in favorable and wished-for circumstances, one must not be entirely free from fear: for in human life joyful things perpetually succeed sorrowful ones, and sorrowful things succeed joyful ones; and pleasure is tempered by sorrow, and sorrow by pleasure. This then is the "bittersweet" of pleasure, that is, sweetly bitter, or pleasantly bitter. Athenaeus, book XI, page 43, and Herodotus, book IV, write that the Hypanis river flows thin and sweet from its springs for five days' journey; but then after another four days' journey it becomes exceedingly bitter: so pleasure, honeyed at first, turns sour at the end and becomes gall-like. For, as Cicero says in his oration for Caelius and in book II of On the Orator: "Loves and delights quickly fade, and in all things the greatest pleasures are closely bordered by disgust." that even in Him who committed no sin, the creature of time and the founder of the universe, after so great an exaltation, so great a humiliation nevertheless followed? For in the same city, by the same people, and at the same time He is now indeed honored with the glory of a procession and with divine praises; but afterwards questioned with insults and torment, and counted among criminals. This is the end of transitory joy, this is the fruit of temporal glory. Therefore the Prophet wisely prays: That His glory may sing to the Lord and not be pierced, that is, that it may have a procession which no passion follows."

All the joys of the world, therefore, are preceded by sorrow, accompanied by sorrow, and terminated by sorrow. Indeed Charles V, that mighty and fortunate Emperor, when at Brussels he was transferring his dominions and kingdoms to Philip II, his son, confessed before the entire Senate with tears that during the whole time of his reign he had not had even a quarter of an hour of pure and unmixed joy, but that all of it had been intermingled with many cares, anxieties, and sorrows, and sprinkled as it were with abundant gall. Just as therefore in music low notes are mixed and tempered with high ones, and thus produce a moderate and pleasing harmony: so God mixes and tempers prosperity with adversity, joyful things with sorrowful, so that man may produce a pleasing harmony of temperance, patience, hope, and prayer. Hence St. Ambrose, book I of On Cain and Abel, chapter IV: "God, he says, sets a limit to our delights and joys, lest poured beyond their channel they overwhelm reason." This is the first cause. St. Augustine gives the second, in Sermon 29 on Matthew: "Therefore, he says, God mingles bitterness with earthly happiness, so that that happiness may be sought whose sweetness is not deceptive." And St. Chrysostom, in his homily on Psalm CXXIII: "Therefore, he says, God neither always leaves men in sorrows, lest they fail; nor allows them to remain in quiet and prosperity, lest they become more careless; but He varies their salvation by changes and vicissitudes." Finally, just as aging honey becomes bitter like gall, so also does pleasure. "All old honey is rendered bitter by boiling; nor is this surprising, since even without boiling it becomes more bitter with time from being sweeter," says Galen, in On Antidotes, after the beginning.

Let the conclusion therefore be: Human life is a continuous tragedy, whose catastrophe and end terminates in mourning, especially in death. Moreover, just as tragedy has a threefold argument, namely the terrible, the marvelous, and the pitiable, and that on account of the threefold end and emotion which it strives to excite in the audience — namely through the terrible, terror; through the marvelous, admiration and veneration; through the pitiable, compassion — as Aristotle teaches in the Poetics: so likewise the tragedy of human life looks to this same threefold object, ordained by God to the same threefold end and emotion, as is evident to one who considers it; for the tragic falls of others, indeed our own, first deter us from pleasure, which is their parent; second, they inspire veneration of the Divine Power and admiration of His judgments; third, compassion, so that we may sympathize with the tragic life of mortals by consoling and healing as much as we can. The examples and living mirrors of this maxim of Solomon are therefore the tragic events and the deaths of the powerful and fortunate of this world, such as Cyrus, Alexander, Darius, Pompey, Julius Caesar, Nero, Vitellius, Galba, Julian, Valens, etc., and of the rich man Dives; Luke XVI, 22.

Moreover, the Septuagint renders: in joys sorrow shall not be mingled, but in the end it goes to mourning; the Scholiast, and the end of its joy is evil. Which reading directly contradicts the Hebrew, the Chaldean, the Latin Vulgate, and all others; wherefore it seems that the negation "not" has crept in: for if it is removed, it gives the same meaning as the Hebrew and the Vulgate; if however you wish to maintain it with the "not" so that it agrees with the others, explain it thus, as if to say: Although sometimes, however rarely, joy is pure so that sorrow is not mingled with it, nevertheless one must not trust it overmuch, nor rely on it as if it would last forever, because sorrow will soon succeed it. Or, as the author of the Greek Catena, who reads it thus: to full joy no sorrow is mingled, but mourning takes hold of the ends of joy; and he explains it thus: The Wise Man, he says, speaks of that joy which in the future world awaits the just: for that is full and free from all sadness. By "the ends of joy" he means the pleasure of the present life, as if to say: only in heaven is there full and unmixed joy, but on earth all joy ends in mourning, and therefore in heaven there is happiness happy in all respects; but on earth happiness is unhappy and wretched, and wretchedly happy, and unhappy.



Verse 14: The Fool Filled with His Own Ways

As if to say: The fool, that is, the wicked man, is fed for a time by his riches and pleasures; but the good man surpasses him, because he is fed by solid and eternal goods, which he grasps by sure faith and hope. Hence the Chaldean renders: he who is vain in his heart shall be filled with his own ways, and the good man shall be satisfied with his fear. For fear has annexed to it faith and hope by which the just man is fed and satisfied. The Septuagint: the bold in heart shall be satisfied with his own ways (St. Jerome Against Rufinus reads, the rash man), but the good man from his thoughts. For the just man rejoices in his faith and hope, and from it expects eternal satisfaction: but the fool fills and inebriates himself with his pleasures; yet he is not fully or solidly satisfied by them, especially because soon after them he awaits eternal hunger. Our author Salazar takes the fool, or as the Chaldean has it, the vain in heart, as the proud man; and the good man as the humble, as if to say: The proud man shall be filled with his pride, that is, he shall pay the full penalties of his pride; but the humble shall receive the reward of his humility, and shall be preferred to the proud, and shall subject him to himself.

Maurer, reading in the latter member ממעלליו (which the Arabic interpreter seems to have read), translates: with his ways, that is with his deeds, is the perverse of heart satisfied, whose soul is turned away, has fallen from God; and the good man is satisfied with his deeds. Each one receives the fruit of his deeds, both the wicked and the just.

Moreover, Cajetan translates thus: with his ways shall he be filled who goes out from his heart, and from his leaves the good man (the Hebrew על signifies both "leaves" and "above," as our translator renders it), and he explains it thus: He who goes outside himself to external delights shall be filled with his going out, that is, he shall pay its penalty, because he shall be filled with delights to the point of nausea; for soon those very things shall turn into tedium, as St. Gregory beautifully teaches in Homily 36 on the Gospels. "And from his leaves the good man" — repeat: shall be filled, that is, as Cajetan says: "The good man dwelling within himself is satisfied not only with fruits but also with leaves, because for the just all things work together for good, according to that saying of Psalm I: And his leaf shall not fall." Where Theodoret says: "Leaves and flowers are the hope of blessedness, the fruit is blessedness itself;" because just as leaves and flowers are the precursors of fruits, indeed they produce and cause them: so likewise hope is the precursor of blessedness, and produces and causes it. Again, leaves signify the modesty and beauty of external conduct, says Origen on Psalm I: for this, like leaves, covers, adorns, preserves, and enhances the beauty of the fruits, that is, of the internal virtues of the mind. Now just as all worms that feed on leaves produce threads by spinning — such as caterpillars, silkworms, etc., as Pliny and Aristotle testify; indeed silkworms from mulberry leaves spin silk threads, in which they finally wrap themselves and die, but reviving in the warmth of spring become butterflies and fly into the sky: so likewise from modesty, the beauty of conduct, and the grace of speech and edification, the just man spins for himself the threads of hope of heavenly glory, in which dying and reviving in the resurrection he shall fly into heaven. Hence St. Basil, in Homily 8 on the Hexaemeron, teaches that the transformation of the silkworm is an express figure of our resurrection.

Moreover, hope is rightly compared to a thread, and in Hebrew is called תקוה (tiqvah), that is, extension, or an extended thread, because just as we extend threads and ropes twisted from them very far, and bind and fasten ourselves to the most remote things: so likewise through hope, which we extend to God and to heaven, we bind and fasten ourselves to God and heaven. Hope therefore is tiqvah, that is, a thread and a line of long expectation, by which the soul of the one hoping extends and prolongs itself toward the thing hoped for, while yearning for it by hoping, and thus as it were unites it to itself, as I said on Hosea II, 15.



Verse 15: The Innocent Believes Every Word

St. Ambrose, in book III of On Duties, chapter X, whose words have been transferred into Canon Law and are found in 22, Question IV, final chapter, takes "innocent" to mean the just, simple, and candid man, who measuring others by his own candor, easily gives credence to anyone and is not suspicious of evil; such was Joshua, who believed the Gibeonites when they lied about being from a distant land, and made a treaty with them contrary to God's will, Joshua IX. "And because, he says, he was still ignorant of the places and unaware of the inhabitants, he did not recognize their tricks, nor did he consult God, but quickly believed. So holy was faith in those times that no one was thought capable of deceiving. Who would reproach this in the Saints, who judge others by their own disposition? And because truth is dear to them, they think no one lies, they do not know what it is to deceive; they willingly believe what they themselves are, and cannot suspect what they are not. Hence Solomon says: The innocent believes every word. Not a facility to be blamed, but a goodness to be praised. This is what it means to be innocent — to be ignorant of what harms; and if one is deceived by someone, he nevertheless judges well of all, because he considers faith to be in all."

St. Ambrose adds that Joshua, when the fraud of the Gibeonites was discovered, did not revoke the peace he had given them: "Lest, while he accused the treachery of others, he should break his own faith."

But for "innocent" the Hebrew is פתי (peti), that is, a little one, inexperienced, unskilled, foolish, who is easily persuaded of anything, and whose excessive readiness and lightness in believing anything is here reproved. Hence Aquila translates: "the beguiled, the flattered one believes every word, the shrewd man uses understanding"; Symmachus: "a little child, or boy"; the Chaldean and the Tigurina: "the foolish." Hence Bede says: "John forbade this innocence, and taught us to have this shrewdness, in his first epistle, chapter IV, when he says: Beloved, do not believe every spirit, but test the spirits whether they are of God."

The meaning therefore is clear and plain, as if to say: The rude, inexperienced, and foolish man easily believes every word, and thus believes any suggestion, impulse, and counsel that is given him by anyone, even a fraudulent and hostile person, whereby he allows himself to be led to his own ruin and destruction; but the shrewd man, that is, the cautious and prudent one, does not believe every word and counsel, but considers his steps, namely where he may prudently and safely plant the foot of his action, lest he fall into the ditch or pit of rashness and perdition; wherefore he cautiously judges and distinguishes good counsel from bad. Hence the Syriac translates: the shrewd man discerns good from evil; the Chaldean: he attends to his own good. For the Hebrew אשור (ashur), that is, step, alludes to, indeed is the same root as אשר (osher), that is, blessedness, happiness, right success, the good of man. This seems to be what the Septuagint intended when they translate: the simple man believes every word; but the shrewd man goes to repentance, as if to say: The shrewd man foresees things to be repented of, that is, the evils that will follow from the word and counsel that is wrongly suggested to him, which he would repent of if he followed it; wherefore, foreknowing them, he says: I do not buy repentance at so great a price, I do not believe, I do not follow that counsel, because it will lead me to late repentance; I condemn excessive credulity, because its companion is repentance.

This is what the Hebrew יבין (yavin) signifies, that is, he considers, understands, foresees, namely what בין (bin), that is, the difference between good and bad counsel or path. He therefore opposes פתי (peti), that is, one soft and flexible to believing, with ערום (arum), that is, the cautious and prudent man, who believes nothing unless well examined; for, as the proverb-writer says: "Worms do not grow in cypress because of its bitterness, nor in boxwood because of its hardness: so the plague of flattery flees from severe and stern dispositions, and catches soft and easy ones." And Seneca: "To believe everyone and to believe no one, he says, are both faults; the former I would call the more honorable fault, the latter the safer." For both excessive slowness to believe and excessive lightness are faults. The former belongs to heretics, who believe nothing unless they see it with their eyes or comprehend it with their mind, about whom there exists a book On the Art of Believing Nothing; the latter belongs to children and the frivolous.

Somewhat differently the author of the Greek Catena translates and explains the Septuagint: "The simple man, he says, believes every word; indeed also the shrewd man, who believed more quickly than he should have, is led to repentance;" and he explains it thus: Is it madness then to believe every word? It absolutely is. He who does everything by counsel and reason, he says, easily avoids those losses that usually befall the incautious and rash. But a simple man (such as one who immediately draws conclusions after the first impression, or who believes at once what he has heard only superficially) is light and imprudent. Indeed even a prudent man, if he immediately gives credence to the first impression, is not rarely deceived, and thus is led to repentance.

Finally, this maxim is general and can therefore be applied to various cases: first, to those who believe flatterers, and therefore esteem themselves more highly than they really are; second, to those who believe those suggesting bad counsel; third, to those who believe detractors; fourth, to those who believe their own rash imaginations and suspicions, as melancholic persons do, when they should resist them and say to themselves: This is suggested by melancholy, not by truth; therefore it is sad and false, not joyful and true. So Seneca advises, in book II of On Anger: "Let us believe nothing (about the faults of others), he says, unless it strikes the eyes and is manifest, and as often as our suspicion appears vain, let us rebuke our credulity. This correction produces the habit of not easily believing."

Solomon is followed by Sirach, Ecclesiasticus XIX, 4: "He who believes quickly is light of heart, and shall be diminished;" see what I said there. Moreover, how mendacious and deceitful flatterers are, so that one may not believe them, Alanus teaches in his book On the Complaint of Nature: "These, he says, are the courtiers of princes, palace dogs, artisans of flattery, craftsmen of praise, potters of falsehood; these are they who sound the loud trumpet of commendation in the ears of the rich, who, to extract gifts, anoint the head of the rich man with the oil of flattery."

Cyril illustrates this proverb with a beautiful fable of the ox and the pig, in book I of the Moral Apologues, chapter XI, whose title is: Digest all things by more diligent rumination before you act. The fable goes thus: "After a little digestion of the food he had eaten, the ox again recalled it to his jaws, and as he lay ruminating, the pig seeing this approached him and said: What is this you are doing, horned one? To which the ox replied: I am chewing the cud. Then the pig said: A little while ago you laid down so burdensome a yoke, why do you not rest now? Is it not enough to have chewed once? To this the ox is said to have replied: Indeed, my brother. If you chewed the cud, you would by no means think so. Where, I ask, is the sense of nourishment located? Is it not in the throat? Therefore the more diligently we chew our food, the more we perceive its flavor, and the more vehemently we are delighted by the judicial sense of taste. Certainly provident nature fabricated double molar teeth so that there would be greater chewing; and the sense of taste is providently placed in the mouth, so that by delight we may hold food longer under the palate. Moreover, when I chew the cud, I digest better and take in more purified nourishment. Then the pig, hearing this, added: Who taught you to chew the cud? To which the ox replied: Indeed that art instructed me to do this in the body, which taught the wise man to ruminate in the mind. For the prudent man by subtle meditation ruminates on whatever he says or does. Wherefore he speaks things well digested, and likewise performs things well tested. For to what purpose was the clear counsel of reason given to man, and the most precious gift of meditation granted to him? Is it not that he might use them beneficially in his affairs? Hence the chewing of premeditation must always be placed first in all human actions. Those who are governed by wisdom generally pursue more digested and purer studies." He then adds that the same thing must be weighed more than once, and proves it from the four digestions of food: "Nor is it enough, he says, to look at a matter to be done once, but it is necessary to ruminate on it subtly several times; just as food is precooked by four digestions, so that it may be given purer to the members. For all food, before it is united to the soul, is prepurified by four digestions. First it goes to the stomach, and there is digested, and the pure is separated from the impure, and what is impure is expelled through excretion. Then the pure remainder is transmitted to the liver, where it is digested and becomes blood; and the pure is again separated from the impure, and the impure is expelled through urine. Then the pure remainder is drawn by the kidneys, where it is digested a third time, and again the pure is separated from the impure, and the impure is expelled through sweat and saliva. Then the pure remainder is distributed through the members, and in the members is digested a fourth time; and again the pure is separated from the impure, and that impure matter which is as it were pure is stored in the spermatic vessels and expelled in generation; but the purest remainder, converted into the substance of the members, is at last united to the soul, made living and the substance of life. Hence no impurity of food reaches the soul, unless the food has been purged four times of all impurities. You therefore, dear friend, because you do not ruminate, receive more impure nourishment, and on account of this by divine law you are judged an unclean animal." Hearing this, the pig went away blushing."

IN THE DECEITFUL MAN THERE SHALL BE NO GOOD: BUT FOR THE WISE SERVANT, HIS ACTIONS SHALL PROSPER, AND HIS WAY SHALL BE DIRECTED. — This maxim is not in the Hebrew, and therefore has no verse number, but is coupled with the number of the preceding verse. Our translator transcribed it from the Septuagint, who placed it in the preceding chapter, where I explained it.



Verse 16: The Wise Man Fears and Turns from Evil

For "leaps across" the Hebrew is מתעבר (mitabber), which signifies both to be angry and to pass over and leap across; hence the Tigurina translates: the fool, when he has transgressed, is confident; Vatablus however: the fool is angry and confident, as if to say: The fool is enraged against the law of God and is confident when he acts wrongly; and the Chaldean: the fool rages in his folly and trusts in it. The Septuagint however in their manuscript had מתערב (mitareb) by metathesis instead of מתעבר (mitabber); hence they translate: the fool mingles with the wicked: "The wise man, they say, fearing shall turn from evil; but the imprudent man trusting in himself shall mingle with the wicked;" and the Syriac: he mingles in it confidently; the author of the Greek Catena: he who trusts in himself is defiled by iniquity. St. Jerome agrees in his work Against Rufinus: "The wise man, he says, fearing turns from evil; the fool trusting mingles with it;" and Lucifer of Cagliari in his Apology for St. Athanasius: "The fool fearing shall turn to evil; the foolish man mingles confident in wickedness." But instead of "in evil" one should read "from evil," as the other Greek and Latin manuscripts have it. Both versions come to the same thing, as if to say: The wise man fears punishments and penalties, and therefore turns away from evil and withdraws from calamity: but the fool, burning with anger, leaps over laws and rights, and mingles himself with wicked men and rash actions, confident that no evil will befall him from this, indeed that he will dominate both things and men, and thus he plunges himself into the grave entanglements of lawsuits and other calamities and punishments. Hence Rabbi Solomon translates the Hebrew בוטח (boteach), that is, is confident, as: he slips and falls to the ground; but incorrectly, as those skilled in Hebrew think. So Remus, brother of Romulus, rashly leaped over the first walls of Rome; but he paid for this rashness with his death, being beheaded by his brother Romulus.

Hence Hugo says: "The fool is like a horse without a bridle and blinded, who fears nothing because he sees nothing; hence it is commonly said that nothing is bolder than a blind horse." "For fear is the bridle of an exulting spirit," says St. Basil, because the one with eyes foresees future calamities that will come upon him from evil; wherefore fearing them, he abstains from evil. Just as we see those who by nature are cold, and therefore timid, guard themselves from dangers into which the overly ardent, bold, and rash heedlessly plunge themselves. Much more does the fear of God do this, which, foreseeing far greater damages of hell to befall one from sin, with every effort flees from sin, lest he should willingly cast himself into such fires. So also Bede: "Just as it is the fool's way, he says, to trust in his own agility, wanting to leap across a rapid torrent or a wide chasm; while the wise man's way is to go around to level ground or a bridge: so he who shuns sin as much as he can, fearing lest he be entangled in evils, is wise; but that man is foolish who sins contemptuously, flattering himself that either later he will repent of what he has committed, or if he suddenly dies, he will bravely endure the punishments of hell." Finally the interlinear Gloss explains it thus: "The wise man fears punishments, the fool trusts in impunity."



Verse 17: The Impatient Man Works Folly

In Hebrew: the one short or narrow of nostrils shall do folly: and the man of devices shall be hated. "Short of nostrils" means quick-tempered, that is, swift to anger; just as "long or wide of nostrils" is called long-suffering, that is, patient and slow to anger; for the latter is a sign of mildness, the former of choler, indeed even a cause, because in one who has wide nostrils, the breath and choler expire more easily; while in one who has narrow nostrils, it is constricted and compressed, and thus makes him choleric, as I explained on Exodus chapter XXXIV, verse 6.

For "crafty man" the Hebrew is איש מזמות (ish mezimmot), that is, a man of thoughts, contrivances, machinations — that is, a thoughtful man, one who contrives and plots much. But because this can happen in various ways, it is variously translated here. First, the Chaldean takes it as the slow and tardy person: "He who is hasty in his spirit, he says, is reputed a fool, and he pursues with hatred the one who defers his counsel" — namely the slow and deliberate man, especially one who, by delaying his anger, restrains his fury; for the angry hate the cold, the slow, and the moderate, as being unlike themselves and resistant to their anger and precipitousness. Again, "the man of thoughts," says Vatablus, is a man who always thinks and does nothing — that is, an idle man, whom all hate as lazy, inert, and a useless burden on the earth.

Second, the Septuagint takes "the man of thoughts," or the thoughtful man, as a prudent man; hence they translate: the impatient man acts with rashness; but the prudent man endures much; the author of the Greek Catena: he dissimulates and bears much. They seem to have read in their manuscript ישא (yissa), that is, he will endure, tolerate, instead of which our translator and the others, with the letter nun inserted, read ישנא (yissane), that is, he shall be hated. The Tigurina, taking שׂ for ח (for the Hebrews interchange these letters), and reading שׁ shin instead of שׂ sin, namely reading ישנא as yishane or yishne, that is, he shall be changed, translates: the angry man reveals his folly; but he who is circumspect acts otherwise. Moreover, our author Salazar thus explains the Septuagint and adapts the Latin Vulgate to it: The difference, he says, between the imprudent man and the one who excels in prudence is described by Solomon. For the former from anger commits many rash and absurd things, but the latter endures much; the former inflicts damages, the latter sustains them; the former strikes and inflicts blows on others, the latter receives them; the former inflicts injuries, the latter does not shrink from those inflicted by others. To this meaning should be recalled the Vulgate translation: "The impatient man works folly," that is, he most foolishly becomes angry and rages; "and the crafty man is hateful," namely he who from craftiness and shrewdness laudably restrains his anger and bears with equanimity the injuries and insults inflicted on him, is hated by that same fool, etc. But this meaning seems rather forced. Therefore:

Third, plainly and genuinely our translator takes "the man of thoughts" as the crafty man, who namely turns over in his mind arts and frauds, and through guile contrives evils against others, so as to express his hatred or malice against them when occasion is given; for "crafty" is what he is called who turns his mind to malice, or who by a certain inconstant motion of soul is carried hither and thither in various and feigned ways. Hence Festus says: "Crafty men are called those whose minds are frequently turned to malice." And Cicero, in book III of On the Nature of the Gods: "I call those crafty whose minds quickly turn about." Related to the crafty man is the "shapeshifter" (versipellis), who namely easily changes his skin, that is, his countenance, and alters his face in any way he likes — that is, the cunning one, the dissembler, the old fox. For Solomon contrasts the angry man, who immediately betrays his anger through signs and words of impatience, with the crafty man, who cleverly suppresses his anger and dissimulates it for a time, and seeks the opportunity and means of harming and avenging himself.

For the impatient man immediately vomits out his bile, and sins only in this, that he foolishly displays and betrays his anger through outcries and unseemly gestures; hence from him you have little or nothing to fear once his anger has cooled down: merely yield to the raging man for a moment and be silent. For the angry, says St. Gregory in part III of the Pastoral Rule, admonition 17, "we correct better if we withdraw during the very disturbance of their anger; for when disturbed they do not know what they hear, but when brought back to themselves they receive words of exhortation all the more willingly, as they blush at having been so calmly tolerated." But the crafty man dissimulates his anger, feigns friendship, and brews and turns over in his mind the deceits by which he will crush you unwary when you least expect it: this man therefore you must fear. For the anger and rage of the impatient man is like a flame, which once kindled immediately consumes itself by its own heat: but the hatred of the crafty man is like burning coals covered with ashes, which when you unwarily touch them, you are burned by the hidden fire.

Again, the impatient man is like a dog that barks but does not bite; but the crafty man is like a serpent that does not bark but bites secretly. This proverb therefore warns that nothing should be done through anger, much less through hatred and deceit. "For anger is momentary madness," says St. Basil, in his homily On Anger. And St. Chrysostom, in his homily On Meekness: "Who, he says, seeing a man raging with anger, would doubt whether the wretch is driven by a demon, or voluntarily leaps into such madness? Anger is a voluntary demon, a desired madness of the mind, a falling away. Guile and hatred are obstinate madness, an obstinate demon." Therefore, "says the author of the sermon To the Brothers in the Desert, attributed to St. Augustine, volume X, sermon 28, let us not have a heart steeped in hatred, lest we be children of Judas the traitor, lest we be hanged with him, and dragged by the devil together with him to hell. He who carries hatred in his heart is a second devil; and he who obstructs peace is an Antichrist; and he who establishes peace among brothers is truly a son of God."



Verse 18: The Simple Shall Possess Folly

For "shall possess" the Hebrew is נחלו (nachalu), that is, they shall inherit, as Aquila, Symmachus, Theodotion, and the Syriac translate. This word signifies first, that the simple, that is, the foolish, have folly as it were innately, says Vatablus, so that it seems to be their own dowry, inheritance, and peculiar property; second, that they do not allow themselves to be torn from folly, just as an heir does not allow himself to be separated from his inheritance; third, that they rejoice in, feed on, and enjoy folly as their rich estate; fourth, that they share their folly with others, just as the rich man shares the goods of his field with others. Hence the Septuagint translates: the imprudent shall divide evil; but the shrewd shall hold fast to understanding. For folly is here taken practically, that is, as evil and malice, just as conversely knowledge or wisdom is taken for good, and goodness and virtue itself. Moreover, the author of the Greek Catena explains the word "divide" in three ways: "He contrasts understanding with malice; malice is opposed to virtue: understanding therefore in this place signifies virtue. Malice, he says, the foolish divide among themselves as a certain delicate delicacy; and they also cut into portions and lots, or divide among themselves the wickedness of fools. For he who is rash or bolder than is just, is not fearful: nor The meaning is that things turn out badly both for the hasty anger and the insidious one: for the former acts foolishly, the latter is hated. he who is a flatterer or sycophant is also proud." Another author in the same place explains it thus: "The same should be established regarding other similar opposing vices. The foolish divide malice among themselves as a common treasure, since they both mutually hate each other and bite one another, and inflict injury on each other, and mutually envy one another; and thus, with malice equally distributed among themselves in a certain way, they rise up against one another. But the just obtain understanding, because they command all their senses and accurately keep them in their duty, lest namely through sight, or hearing, or smell, or taste, or touch, or through words, or deeds, or thoughts, they commit anything that offends God and thus render themselves unworthy of the heavenly kingdom."

Mystically, Hugo says: "The wise of this world are therefore called little children by the Saints, because like little boys learning their ABCs or their first elements, in the book of the universe they admire and marvel at the beauty of creatures, which are the letters of this book; but the meaning of them, namely God's power, wisdom, goodness, and other attributes, they utterly fail to grasp.

Moreover, "the shrewd shall await knowledge," that is, the prudent shall devote themselves to knowledge and virtue, patiently awaiting the fruit of their study and labor, so that they may attain, possess, and hold fast to the perfection of knowledge and virtue, as the Septuagint translates, to such an extent that they pour it out upon others. Hence the Syriac translates: the prudent shall distribute knowledge, just as the rich distribute bread and food to the poor, and parents to their children.

For "shall await" the Hebrew is יכתירו (yakhtiru); which properly signifies to encircle and to crown. Hence the Chaldean translates: the crown of the shrewd is knowledge; Rabbi Solomon: the shrewd shall weave a crown of knowledge for their head; Aben-Ezra: the wise shall acquire the diadem of knowledge, and shall be raised to honors; Vatablus: the clever shall crown themselves with knowledge; Pagninus: they shall be crowned with knowledge; others: they shall crown knowledge; others: they shall crown others with knowledge. These three versions are aptly and wisely explained by Baynus, Vatablus, Jansenius, Cajetan, and from them our author Salazar. The first is, he says: "The shrewd shall place upon themselves the crown of knowledge," that is, they shall glory and pride themselves in the knowledge of virtue and honesty alone, and crowned as with a royal wreath they shall rule over others. Or alternatively: They shall receive that knowledge as a certain crown, by which they shall be constituted kings and emperors of themselves for governing the powers of their soul. The second is: "The shrewd shall crown knowledge," as if to say: They shall lead very many to the study of true wisdom, so that it no longer appears destitute but surrounded and crowned with a throng of very many disciples. Or, "they shall crown knowledge," that is, they shall ennoble it, and endow it with glory and splendor. For when the wise have perhaps obtained a crown, honors, and authority through the power of their wisdom, it is not so much they themselves as their wisdom that is adorned and crowned. For we commonly call the rewards and ornaments of learning and wisdom those things which are conferred on the learned and wise. The third is: "And the shrewd shall crown others with knowledge," that is, they shall be wise not only for themselves, but also for others, whom they shall adorn and honor with similar wisdom.



Verse 19: The Evil Shall Lie Before the Good

For "shall lie prostrate" the Hebrew is שחו (shachu), that is, they shall bow down; the Septuagint: they shall fall; the Syriac: they shall fall; the Chaldean: the evil fall before the good, and the wicked are stupefied at the gates of the just. That this will happen in the future age is the view of Rabbi Solomon, Bede, and Hugo: for then the rich man Dives, before whose table the poor Lazarus lay, shall lie before the feet of Lazarus; Nero, confounded, shall lie before the feet of Saints Peter and Paul; the unhappy Trajan shall prostrate himself before the feet of St. Ignatius, Decius before the feet of St. Lawrence, Dacian before the feet of St. Vincent, etc. But although this will happen universally and supremely in the world to come, nevertheless in this world too it not rarely happens that God exalts the pious, humbles the wicked, and compels them to become suppliants to the pious and implore their help. Thus Isaiah prophesies of the wicked and the idolatrous nations being subjected to the Church, chapter XLIX, 23: "Kings shall be your foster fathers, and queens your nursing mothers; with their faces bowed to the ground they shall worship you, and lick the dust of your feet." So Diocletian and Maximian lay before the feet of Constantine the Great; Eugenius, Maximus, and the other tyrants before the feet of Theodosius; the Saxons and Saracens before the feet of Charlemagne. So today the Calvinists and heretics of Germany lie before the feet of Ferdinand II, the most clement and most pious, and therefore blessed by God, and most fortunate Emperor.

Moreover, that the wicked are subjected to the good is a great benefit not only for the good but also for the wicked. For the good compel the wicked subject to them toward faith, piety, and salvation, who otherwise because of their wickedness would have been going to hell. This therefore is an effect of God's love, benevolence, and predestination; just as conversely it is a sign and effect of divine hatred, malediction, and reprobation when He allows the wicked to dominate the good. Hence the Septuagint translates: the wicked shall watch at, or cultivate the gates of the just, because, led at last by repentance, they submit themselves to the teaching of the just, says the author of the Greek Catena. Thus at Rome we see the Gentiles, once idolaters, indeed any sinners, who come to the city for the sake of penance, with great humility and devotion prostrating themselves at the thresholds of the Apostles, and venerating them, kissing them, and bathing them with profuse tears, so that from St. Peter, the key-bearer of Christ and of heaven, they may merit pardon for their sins and the grace of God by which heaven may be opened to them. And therefore they also bow their necks to the Supreme Pontiff, as the Vicar of Christ and the successor of St. Peter, and prostrate themselves at his feet to obtain absolution and blessing.



Verse 20: The Poor Man Hateful to His Neighbor

The Septuagint: friends shall hate beggar friends. He speaks of friends who are not true: for true friends, even if poor, love for the sake of the honor of friendship; but of common people, who measure friendship by utility after the manner of the crowd, according to that saying:
The crowd judges friendships by utility.
For since these cultivate friendship only for the advantages they hope from it, they despise poor friends as inconvenient to them, indeed burdensome, but court the rich. Take "hatred" here not positively but negatively, so that it means the same as lesser love, contempt, disdain; for the rich man does not properly and positively hate his poor relatives. "Hateful" therefore means less loved, neglected, despised. So it is said in Genesis XXIX, 31, that Leah was hated, that is, less loved and neglected compared to Rachel by Jacob, and in Malachi I, 3: "Esau I hated," that is, I neglected; and in John XII, 25, we are commanded to hate, that is, to love less our soul, and to place it after divine law and the love of Christ. So Job and Tobias, reduced to poverty, were hateful to their own people, even to their wives. The common saying is:

As long as you are fortunate, you will count many friends;
If times become cloudy, you will be alone.

And Maximus, Sermon 11 from Socio: "Dolphins, he says, as long as the wave is beneath them, accompany ships swimming alongside: but they never come ashore. So flatterers remain in good fortune, but desert in adversity." Cicero, in book IV to Herennius, compares these to swallows that come in summer and fly away in winter: "As swallows, he says, are present in summer time, and driven away by cold they depart: so false friends are present in the fair weather of life, but as soon as they see the winter of fortune, they all fly away." Hence Epictetus in his Altercation with the Emperor Hadrian: "What is a poor man, he says? One whom all look upon as an abandoned well, and leave in his place." And Martial:

You will always be poor, if you are poor, Aemilianus;
Wealth is now given to none but the wealthy.

This is what St. James rebukes in the faithful, chapter II, 2: "If, he says, there enters into your assembly a man with a gold ring in fine apparel, and there enters also a poor man in shabby clothing, and you attend to the one wearing the fine garments and say to him: Sit here in a good place; but to the poor man you say: Stand there, or sit under my footstool — are you not then judging among yourselves and become judges with evil thoughts?" See what I said there.

Mystically, Rabbi Levi and the author of the Greek Catena take "rich" and "poor" not only in terms of wealth, but also of knowledge and eloquence. For the learned and eloquent have many followers, so that they may learn knowledge and eloquence from them; but the uneducated and inarticulate are neglected and despised by all.



Verse 21: He Who Despises His Neighbor Sins

Our translator read in the Hebrew for "poor" ענים (aniim), that is, of the poor; others now read ענוים (anavim), that is, of the meek. The Hebrew and Chaldean therefore have it thus: he who despises his companion is a sinner; but he who has mercy on the meek, or the afflicted — blessings to him, that is, thrice and four times blessed is he. The Septuagint: he who dishonors the poor sins; but he who has mercy on beggars is most blessed, according to that saying of David: "Blessed is he who understands concerning the needy and the poor," Psalm XL, 1. The meaning is clear, as if to say: He who despises his needy neighbor sins, first, by pride, because he proudly despises him; second, by mercilessness and inhumanity, because he abandons the needy and does not help him in necessity; and because he sins, he is therefore wretched, and brings upon himself miseries both present and eternal. Conversely, he who has mercy on the poor performs a noble and quasi-divine work of almsgiving, and therefore is now blessed in hope, and will in reality be blessed in heaven after death.

Hence for "sins" the Hebrew is חוטא (chote), that is, he strays, deviates, deflects from the way, from the mark, from the law — namely from the virtue of mercy, from God, from heaven and blessedness, toward which the merciful man tends by the straight way of mercy. Otherwise, to "sin" (peccare) in Latin is said to be as it were "to keep a concubine" (pellicare), that is, to consort with a concubine, or to commit adultery, says Sipontinus: from that, however, sinning is extended to any crime, and signifies transgressing any law, as here it denotes one who violates the rights of charity and almsgiving. Here, however, he also mystically commits concubinage or adultery, because he so loves his wealth as concubines that he prefers to transgress God's law rather than to distribute them to the poor, as the law of charity commands.

You ask, why is he who has mercy on the poor most blessed? I answer first, because the poor are blessed, according to that paradox of Christ: "Blessed are the poor in spirit, for theirs is the kingdom of heaven;" this kingdom therefore, as being their own, the poor will give to those whom they have found to be beneficent in this life. For the blessed will share their blessedness with their benefactors and likewise make them blessed. Wherefore Christ says, Luke XVI, 9: "Make for yourselves friends of the mammon of unrighteousness, that when you fail, they may receive you into eternal tabernacles." Hence St. Augustine, homily 39 among the 50: "In such a case, he says, the worker lives happily and now dies securely, since his patrimony walks with him into an immortal granary, in which he has made the Lord his debtor by giving to feed another. He shall be able to incur no ruin who has procured piety through almsgiving, to whom the Prophet offers such testimony: Save him and give him life, O Lord. O double benefit of the Prophet! He saves and likewise commends that he may be saved, because he too will save that he may be given life, and he will give life in the land to the one asking." And St. Chrysostom, homily 35 to the People: "So great, he says, is the power of almsgiving, that with great confidence it introduces its nurslings; for it is known to the doorkeepers of heaven, to those guarding the doors of the bridal chamber; indeed it is venerable, and those whom it recognizes as its devotees, it will introduce with great freedom; and no one will contradict, but all will yield."

Second, because "it is more blessed to give than to receive," as St. Paul says from the teaching of Christ, Acts XX, 35, where I said much on this matter.
Third, because it is the promise of Christ: "Blessed are the merciful, for they shall obtain mercy." Hence St. Augustine, homily 29 among the 50: "Before the doors of hell, he says, mercy stands, and permits no one to be sent to prison." And St. Chrysostom, homily 33 to the People: "It is better, he says, to know this art of giving alms than to be a king and be crowned with a diadem, etc. For this teaches you how you can become like God, which is the highest of all goods." And in homily 36: "Scripture says: A great thing is a man, and a precious thing a merciful man. This is a greater grace than raising the dead. For it is much greater to feed the hungry Christ than to raise the dead in the name of Jesus: for here indeed you deserve well of Christ, but there He deserves well of you. And the reward is in doing well, not in suffering well. For here, in signs I mean, you owe to God, but in almsgiving you have God as your debtor." And in homily 9 On Penance: "Almsgiving that queen of virtues will most swiftly lead men to the very citadels of heaven, serving in the place of the best advocate. Almsgiving is a great thing: it surpasses the air, passes beyond the moon, exceeds the rays of the sun, comes to the very summit of the heavens, passing through the heavens themselves, running through the peoples of Angels and the choirs of Archangels and all the higher powers, and stands before the royal throne." St. Jerome, epistle 150 to Hedibia: "Do you wish to be perfect and stand at the first pinnacle of dignity? Do what the Apostles did: sell everything you have, and give to the poor, and follow the Savior. Do you not wish to be perfect, but to hold the second rank of virtue? Give up everything you have, give it to your children, give it to your relatives."

Fourth, almsgiving makes us divine men, and as it were certain earthly gods; therefore it blesses and makes blessed. So St. Gregory of Nyssa, in his book On the Beatitudes: "If the name of merciful, he says, is fitting for God, to what else does the word of Christ exhort you, than that you become God, as one marked with the proper sign of divinity." St. Gregory Nazianzen in his oration On the Love of the Poor: "Man has nothing so divine as to deserve well of others, although the one confers greater benefits and the other lesser, each according to his own abilities. Be a god to the wretched, by imitating the mercy of God." See what I said on Deuteronomy chapter XV, 10, and chapter XXVI, 12, where I enumerated twenty-one fruits and as it were beatitudes of almsgiving. See also Julius Fulcus, in his book On the Good of Almsgiving.

HE WHO BELIEVES IN THE LORD LOVES MERCY. — This verse is absent from the Hebrew and the Septuagint; nevertheless it exists in the Bibles corrected at Rome, and therefore should be retained, not abolished, as Cajetan and Jansenius wish.

First, Lyranus and Dionysius explain it thus, as if to say: "He who believes in the Lord" with faith formed by charity, "loves mercy;" for he who through charity loves God, by the same charity loves also his neighbor, and exercises mercy toward him. For by charity we love God for His own sake, and our neighbor for the sake of God.

Second, Hugo says, as if to say: He who believes the oracles of God, by which in Sacred Scripture He promised ample rewards to the merciful, certainly loves mercy, so that through it he may obtain the rewards just mentioned. Among which some, and among them our author Salazar, establish this: that God has decreed by the firmest resolution that no one more generous in distributing alms shall die impenitent in mortal sin. Of this there are many examples available.

Third, more plainly and forcefully, as if to say: He who believes in the Lord, or who trusts in God's goodness, who has placed his confidence in God, who has transferred his hopes to God, hoping with certainty that God will be generous to him if he himself shows himself generous to the poor, and therefore that nothing necessary for life will be lacking to him, but rather that he will abound in all things — this man certainly loves mercy, and by loving it he practices it, confident, indeed knowing that through it he will acquire great riches. For the whole reason why the timid and the avaricious do not distribute their goods to the poor is the fear of want and distrust in God; this therefore Solomon here removes. This is what the Apostle says when exhorting the Corinthians to almsgiving, in his second epistle, chapter IX, verse 10: "He who supplies seed to the sower, and bread for food, shall multiply your seed and increase the fruits of your righteousness." Where I taught that almsgiving is like a seed which, cast into the earth, that is, into the bosom of the poor, sprouts again a hundredfold; and I quoted the words of St. Basil, who compares almsgiving to a well, which the more it is drawn from, the more pure water it gushes and bubbles forth.



Verse 22: They Err Who Work Evil

The Syriac: the merciful and just do all good things. For "they err" the Hebrew is התעו (hit'u), that is, they deviate, they stray — namely from the way of virtue and salvation, like vagabonds or wandering sheep, according to that saying of Isaiah LIII, 6: "All we like sheep have gone astray, each one has turned to his own way." Hence Christ, as the Good Shepherd, took sinners like wandering sheep upon His shoulders and led them back to the way of salvation. Or like drunkards, whose brains being filled with fumes do not know how to direct their steps, but totter on their feet, and straying from the paths wander into trackless wastes, according to that saying of Isaiah XIX, 14: "The Lord has mingled in the midst of it a spirit of giddiness, and they have caused Egypt to err in all its work, as a drunkard staggers and vomits." For the sinner, like a drunkard, totters and errs in his desires, and everywhere strikes against rocks. The Septuagint translates πλανώμενοι, that is, wandering or vagabonds; and like planets, or wandering stars, which do not go straight like fixed stars, but wander sideways in circles; hence St. Jude in his epistle, verse 13, calls heretics "wandering stars, for whom the storm of darkness is reserved forever."

For "work" the Hebrew is חרשו (choreshu), that is, those who plow or who fabricate evil, which Cajetan explains, as if to say: Not only those err who work evil with their hands, but also those who conceive and contrive it in their mind. Our translator renders more fully: "Those who work;" for to plow and to fabricate is to work, and indeed the chief works of craftsmen are plowing and fabrication, and to contrive is to work: for the mind works by contriving just as the hand works by laboring.

Therefore the Hebrew literally has: Do they not err who fabricate, or plow, evil? Mercy and truth fabricate, or plow, good. It is a metaphor from agriculture or from the craft of building. From agriculture, as if to say: Those who work evil plow badly and stray from the right way and the straight furrows and rows of virtue, and are delirious, so to speak; wherefore their plowing and sowing shall not be answered by a harvest, that is, they shall reap not a reward but a penalty and punishment. So Aben-Ezra and Rabbi Levi. He says therefore: Do they not err who, plowing a stony or thorny field, sow in it harmful and poisonous seeds? For what shall they reap from it except thorns, tares, wild gourds, and other bad and poisonous herbs? As if to say: They certainly err, and indeed most grievously. In the same way, those err most grievously who in the field of their wicked heart sow wicked thoughts and desires of pride, anger, gluttony, lust, etc.; for from these they shall reap nothing but arrogance, quarrels, brawls, drunkenness, fornications, adulteries, etc., by which they shall create evil for themselves, that is, death and ruin both present and eternal. Conversely, those who in the rich field of a good heart sow good thoughts, these shall bear the fruit of good works, and through them the reward of eternal blessedness. From the craft of building, as if to say: Just as a smith errs and sins who fabricates new and harmful weapons, because by them he himself often perishes and is killed: so those err who fabricate sin, which is like a sword killing the soul of the sinner. The sinner therefore is himself the smith of his own death and hell: just as the Cyclopes were the smiths of their own destruction, and just as Perillus, the inventor and maker of the bronze bull, was the first to be enclosed and burned in it by the tyrant Phalaris; concerning whom Ovid says in the Art of Love:

And Phalaris roasted in the bull the limbs of the violent Perillus;
the unhappy author was the first to test his own work.

The wicked therefore err by the whole heaven, because by fabricating the evil of guilt they fabricate for themselves the evil of punishment and hell; conversely, the pious, by fabricating for themselves the good of virtue, fabricate for themselves the good of reward and heavenly glory. Now this good of virtue is either mercy or truth, that is, justice; for every duty of virtue is either owed, and is called justice, or unowed, free, and gratuitous, and is called mercy, as I have often noted. This is what our translator means when he translates: mercy and truth prepare good — namely the good of reward and glory both present and eternal; because they build houses, indeed heavenly palaces, according to that saying of St. Chrysostom, homily 8 On Penance: "Eternal are the tabernacles in heaven, which do not fall with time, nor change their possessors. Let us spend our money on this building: we need not have great care for architects or workers. The hands of the poor build such houses; the lame and the hungry build them; and almsgiving itself is the craftsman."

Hence the Septuagint translates: they err who fabricate evils; mercy and truth the good fabricate. Which they explain when they add: the fabricators of evils do not know mercy and faith; but almsgiving and faith are with the fabricators of good. So also the Syriac, as if to say: Those err who fabricate evils; because while they do not know, that is, do not think about, do not esteem, do not weigh how great a good mercy and faith — that is, justice — are, neglecting it they fabricate works of mercilessness, or avarice and injustice, by which they fabricate a rack for themselves in hell; but the upright, because they esteem and weigh how great a good mercy and justice are, practice it and fabricate it, and guard against all mercilessness and injustice, and by this very thing fabricate for themselves eternal houses and crowns in heaven.

Moreover, because the Hebrews lack grammatical cases, and therefore their nouns can be rendered in any case, hence instead of "fabricate" or "prepare," others translate: for the fabricators, or for those who prepare. Thus the Chaldean says: the perverse err who think evil; mercy and truth for those who think good, as if to say: God's mercy and truth, that is, faithfulness, will mercifully and faithfully render to the good the reward He promised, so that, just as they showed themselves merciful and faithful to God, so in turn they may experience God as merciful and faithful toward them. For our mercy toward our neighbors attracts and provokes God's mercy toward us, and faithfulness attracts faithfulness. So Jansenius, Baynus, and the Tigurina, which translates: do they not err (Vatablus: are they not frustrated) who contrive evil? But kindly and faithfully shall it be dealt with those who contrive good; and Pagninus: mercy and truth shall be for those who work good. Although this meaning is grammatically and verbally different, as to sense it nevertheless comes to the same conclusion as the one already assigned, as is evident to one who considers it.

One could also take "truth" as the light by which God illuminates the intellect of the one who works well, so that he may better know the dignity of virtue and the goods promised to him by God, so that he may exercise it more ardently, according to that saying of Psalm CXVIII: "The declaration of Your words gives light, and gives understanding to the simple."

Note: The error here, by which those who work evil err, is not speculative but practical — that is, it is an erroneous and perverse choice and operation of the evil of guilt, which carries with it the evil of punishment. Wherefore this error is properly imprudence and an imprudent choice, by which evil is preferred to good. Choice, however, is an act of the will and of free will; wherefore properly the error is in the will. This error of the will, however, ordinarily has as its companion, indeed its predecessor, an error in the intellect of the sinner. For sometimes the intellect errs speculatively, thinking lawful what is forbidden and unlawful, as is evident in those who sin from ignorance; often, however, it is not speculative but practical — that is, it is the dictate and judgment of practical reason dictating, for example, to a thief: Here and now you must steal, to provide for your life and pleasure; or certainly it is a failure to consider the many reasons and motives that could restrain and hold back the will from sin. For often the sinner does not have the explicit judgment, for example: Here and now you must commit this sin of theft — but only a defect of consideration, whereby he so considers the beauty and advantages of the money he intends to steal that he gives little or no consideration to the turpitude and damages of the sin annexed to this theft. Hence it happens that, with the beauty and advantages of the money proposed by the intellect considering them, the will, carried away, chooses to steal, not reckoning the damages that will befall it from this. This defect of consideration ordinarily brings with it a judgment partly explicit and partly implicit of sinning. For a thief, for example, before he decides to steal, has this explicit judgment: Here and now it is good for you to take this money; in which is interpretively contained this implicit judgment: It is good for you here and now to sin and steal, because to take another's money here and now is nothing other than stealing and sinning. This practical judgment therefore about what is to be done or desired, absolutely produced by the intellect and reason with such lack of consideration, is an imprudent act, and deformed in regard to both judgment and right appetite; wherefore it is practically erroneous, and consequently the choice of the will following and embracing it equally errs and becomes erroneous. So St. Thomas and the Scholastics, I-II, Question LXXVIII, article 1, reply to objection 1. Thus sinned Adam, Lucifer, and the Angels, in whom there was no error but the clearest knowledge of things and of God's law, through a mere defect of consideration: for they so considered their own beauty, without considering that they had it from God, that they were pleased with themselves beyond what was right, became proud, and at last rebelled against God. In a similar way sin those who sin from certain knowledge and malice. Truly St. Augustine says in his Confessions: "You have commanded, O Lord, and so it is, that every disordered soul is its own punishment, etc. You scatter penal blindness over illicit desires."



Verse 23: In All Labor There Shall Be Abundance

For "labor" the Hebrew is עצב (etsev), that is, labor, pain, care, solicitude, fatigue, affliction; for the root עצב (atsav) signifies to labor, to grieve, to be tormented in spirit. For "abundance" the Hebrew is מותר (motar), that is, increase, abundance, superabundance, excellence, dignity, prerogative. For "want" the Hebrew is מחסור (machsor), that is, deficiency, penury, want.

First, Pagninus translates from the Hebrew thus: in all things in which a man labors there is dignity; but the word of superfluous lips is truly imputed to deficiency, as if to say: Labor is dignity for a man, but talkativeness is indignity and want. "For man is born to labor, and the bird to flight," Job V, 7. Hence Adam, the parent of all nobles, kings, and princes, not only after the fall but also before it was placed in paradise to cultivate it by his labor, Genesis II, 15.

Second, Baynus translates from the Hebrew thus and explains it: "In all pain and sadness which a man retains within himself, there will be abundance; and day by day secret grief grows, but through the words of the lips it is diminished; that is, sorrow disclosed and poured into the bosom of a faithful friend is mitigated. And according to this meaning the verse can be applied to confession; for truly nothing more mitigates the sadness which one conceives from his sins than a sincere and free confession made into the ear of a pious priest. For those words of the lips — namely of the one confessing and the one absolving — vehemently mitigate the mourning conceived from sins and bring consolation."

Our author Salazar takes "the sweet one free from pain" as the parasite and flatterer: for this person is wordy above all others, and by flattering seeks a seat at the table, just as a dog begs for food from its masters by fawning with head and tail, as if to say: Where there is labor, there is abundance of things; where there is flattery, trifles, and buffoonery, there is want: for those who hunt for riches by the shameful allurement of words are always needy and destitute.

Third, Cajetan translates: in all labor there shall be abundance; and the word of the lips tends only to deficiency. And the meaning of the parable, he says, is that all labor by its own nature produces some gain, except labor in speaking. For the more someone labors to multiply words, the more he tends toward deficiency. So loquacity by its own nature tends not to gain but only to deficiency, and truly it is so. Because it produces disgust in the hearer, sin in the speech, and indignity for oneself through loquacity. So far Cajetan.

Fourth, our translator most aptly renders: in all labor there shall be abundance, etc., as if to say: From any work and labor comes profit and abundance of things, but no fruit comes from empty speech. In whatever art one may labor, the notable fruit of labor will be evident; but verbosity produces nothing but emptiness and want. So Rabbi Solomon, Rabbi Levi, and Aben-Ezra. It is therefore signified, says Jansenius, that riches are procured by labor and diligence, not by garrulity, which frequently leads to want and deficiency, because the garrulous allow their time to be mostly spent in idleness. He says moreover: "In all work and labor," that is, through any labor, or work of whatever kind, abundance will come to man, because through various kinds of activity riches are procured — through agriculture, through commerce, through crafts, etc. Therefore honest labor is commended, and just as by many other maxims of this book, so also by this verse idle garrulity is condemned.

Moreover, what is understood literally of the labors of the body and bodily advantage must mystically be taken of the working of virtues. For he who, according to the parable of the Gospel, having received five talents works with them, shall gain another five, and to everyone who has it shall be given, and he shall abound. But those who delight only in words and speak only of virtue — not from the heart but merely with the lips — or who only invoke God with a multitude of words, while remaining barren in good works, shall not arrive at fruitfulness; they shall suffer a deficiency of virtues and of God's grace, and finally eternal want. "For not everyone who says to Me: Lord, Lord, shall enter the kingdom of heaven; but he who does the will of My Father who is in heaven," Matthew VII, 21.

Here is relevant the Chaldean version: in everything, it says, that makes you solicitous, there shall be advantage for you; and superfluous lips shall be in want. For solicitude sharpens the industriousness of seeking every means and investigating any methods whatever, so that the matter which troubles and concerns us may be skillfully and successfully accomplished. And the Syriac: in whatever matter you are solicitous, there shall be joy and delight; but he who is needy in his house shall be quiet and cheerful. The Lord heals every sorrow. The speech of the lips of the wicked produces want for them. For it is fitting that they be fed with their own words, not with bread, who know nothing but to pour forth words and not to labor. And the Septuagint: in every solicitous person there shall be abundance; but the sweet and free from pain shall be in want.

But the author of the Greek Catena thus renders and explains the Septuagint: to every diligent and solicitous person abundance is present; but he who lives pleasantly and free from care and pain shall struggle with want. "He who seriously devotes himself to the pursuit of virtues must necessarily excel both in action and in knowledge. For it is scarcely possible that he who is perpetually occupied in the consideration of those things which fall under action should not abound in both. But it is entirely consistent that he who is disposed otherwise should shun the labors and troubles of virtue."

Therefore "in all labor there shall be abundance," etc., as if to say: Virtue consists not in speaking but in acting; nor is he just who says good things, but he who accomplishes good things by vigorous action.

Moreover, Abbot Abraham in Cassian, Conference XXIV, last chapter, explains the Septuagint thus: "He who is sweet and without pain shall be in want. For the kingdom of heaven is not seized by the idle, the lax, the delicate, the soft, but by the violent. Who then are these violent ones? Namely those who do not inflict violence on others, but inflict a noble violence on their own wills, who by a praiseworthy plundering, depriving themselves of every pleasure of present things, are pronounced by the Lord's voice outstanding plunderers, and through this kind of rapine they violently invade the kingdom of heaven. For the kingdom of heaven, according to the Lord's saying, suffers violence, and the violent seize it. These are indeed praiseworthy violent ones, who do violence to their own perdition."

Finally, similar to this proverb is that of verse 4: "Where there are no oxen, the manger is empty; but where there are very many harvests, there is manifest the strength of the ox." Consult what I noted there.



Verse 24: The Crown of the Wise Is Their Riches

First, the plain meaning is, as if to say: Riches are an ornament to the wise man, and encircle and adorn him like a crown, like a royal diadem. But "the folly of fools is imprudence" — in Hebrew: the folly of fools is folly — that is, all the glory of fools is folly; fools have no crown with which to adorn themselves except folly, because even if they are rich, nevertheless riches, inasmuch as they do not know how to use them rightly, are not for their honor and utility but for their loss and disgrace. Hence the Chaldean translates: and the glory of fools is their folly, as if to say: Fools have nothing good except folly; every thing, every hope of theirs is mere folly; their whole estate is folly; all their riches and all their goods end in folly, according to the saying: An ape remains an ape, even if it wears golden insignia." Solomon signifies that riches add to wisdom a certain amplification and dignity, just as they were added to Solomon. Hence he himself says: "All good things came to me together with her, etc., because she is the mother of them all," Wisdom VII, 11. And: "Wisdom is more useful with riches, and profits more those who see the sun," Ecclesiastes VII, 12. So Lysander congratulated Cyrus: "Rightly they call you blessed, he said, because fortune is joined to your wisdom," as Cicero testifies in his book On Old Age.

Therefore riches like a crown adorn the wise man and add splendor to him: first, because wisdom deserves to be crowned with them, and shines with them, not foolishness — that is, those endowed with virtue are decorated with riches, not the vicious; second, because riches in the hand of the wise man are well placed and as it were blessed, because through the wise man they attain the end for which they were created by God, which is that they be properly spent on almsgiving and other works of virtue. For riches are instruments of great works for the wise man. Hence Bion used to say "riches are the sinews of actions," because without them nothing is accomplished, as Laertius testifies, book IV, chapter VII. Another said, "riches are the sinews of war." Pythagoras asserted that "no one can govern either a horse without a bridle or riches without prudence." Democritus said that the use of money with prudence is useful for exercising generosity and for helping others; but with foolishness it is a common profligacy, as Stobaeus testifies, sermon 92. Wherefore, if riches were endowed with sense, reason, voice, and other qualities, they would fly from the foolish, wicked, and avaricious to the wise, pious, and generous, and would cry out: We do not wish to dwell with the wicked, but with the holy; we do not wish to be hidden in the chest of the avaricious, but in the belly of the poor; injustice is done to us, violence is inflicted on us, when we are given to the unfit and unworthy and are compelled to serve their avarice, pride, gluttony, and lust in hard slavery. Come, O holy ones; come, O merciful ones, deliver us from this hard slavery; seize us so that with you we may be sanctified and exercise mercy: for this is our end, this our blessedness, for which we were created by God; third, because the wise distribute riches in almsgiving; and almsgiving is the queen of virtues, says St. Chrysostom, homily 7 On Penance, and therefore places its royal crown on the head of the wise. And in homily 9: "Almsgiving, that queen of virtues will most clearly lead men to the very citadels of heaven, serving in the place of the best advocate." And in homily 8 he adds: "For her, with great authority the gates of heaven are opened, and as if their queen were entering, none of the guards stationed at those gates dares to ask who she is or whence she comes; rather all receive her: for almsgiving is truly a queen;" fourth, because the wise man uses riches as their lord and king, but the fool and miser is enslaved to them as a servant; the former possesses gold, the latter is possessed by gold. An ape remains an ape, even if it wears golden insignia." Solomon signifies that riches add to wisdom a certain amplification and dignity, just as to gold: so St. Chrysostom, homily 16 on Matthew. Gold therefore serves the wise man as a king, like a royal crown; but it binds and chains the fool like fetters and shackles; fifth, the wise, because they know how to rightly use riches, are adorned by them and become wiser and holier and more merciful; but fools, having obtained riches, are made more infatuated by them and become more foolish and as if mad and insane, as St. Chrysostom says, homily 7 on the epistle to the Colossians. Finally, riches are a crown for the wise man because, when spent by him on works of piety, they produce for him unfading crowns in heaven, which Christ will decree and award to almsgivers alone on the day of judgment, Matthew XXV.

Second, Lyranus says: The crown of the wise, he says, is wisdom, which adorns and enriches them like great riches, as if to say: Wisdom crowns and adorns the wise man more than any riches, any golden and jeweled crowns, because the crown of wisdom is the richest. Hence Aristotle, in book XII of the Rhetoric: "And because, he says, to reign is the sweetest of things, it is also sweet to seem wise; for to be endowed with wisdom belongs to kings." Calanus the Gymnosophist said to Alexander the Great: "You will be king, he said, if you rule yourself; you will be king, if reason rules you." And Bias, fleeing when his city was captured, when he was advised to carry his possessions with him like the others, replied: "I carry all my possessions with me." So also the author of the Greek Catena explains it: Riches, he says, or the glory of the wise is prudence. On this crown of wisdom and virtues I said more at chapter IV, verse 9, and Ecclesiasticus I, verses 11 and 12.

Third, the Septuagint in their manuscript, instead of עשרם (osram), that is "their riches," removing the letter ע and reading ערום (arum), that is "shrewd," translate: the crown of the wise is the shrewd man; but the conduct of the imprudent is evil. So also the Syriac, following the Septuagint in its usual way. The meaning is, as if to say: One man, eminent in shrewdness, that is in skill and wisdom, like a crown adorns and decorates the other wise men and their whole college and assembly; but one imprudent and foolish man by his folly disgraces the whole assembly of both wise and foolish, because he breathes and blows upon them the poison or at least the disgrace and infamy of his folly and vices. So the crown of the Alexandrian Church was St. Athanasius, of the African Church St. Augustine, of the Greek Church St. Basil, of the Roman Church St. Gregory, who, as St. Ildephonsus says in his book On Famous Men: "He surpassed Antony in holiness, Cyprian in eloquence, and Augustine in wisdom." So the crown of the Cistercians was St. Bernard, of the Camaldolese Blessed Peter Damian, of the Dominicans St. Thomas Aquinas, of the Franciscans St. Bonaventure, etc.

Mystically, Bede says: "The greatest folly of fools is this, that, improvident of eternal things, they rejoice only in present comforts. For imprudence is said to be as it were improvidence."



Verse 25: A Faithful Witness Delivers Souls

In Hebrew: a witness of truth rescues souls, and deceit, that is, a deceitful man, breathes out lies; or, repeating the word "witness": and the deceitful witness breathes out lies; the Septuagint: a faithful witness shall deliver a soul from evils (St. Cyprian, book III of Testimonies, reads: a faithful martyr); "but the deceitful man kindles lies (the Roman and Complutensian editions read "renounces" — the Greek word ψευδής signifies both); the Chaldean: he who speaks lies is deceitful. Take "lies" as full and complete, that is, not merely idle and jocular, but harmful and pernicious: for these are par excellence called lies in Scripture, which the liar breathes out and hurls from his mouth like pestilential fires against the innocent, and thus the antithesis is clear, as if to say: He who testifies, either publicly or privately, as Jansenius says, about the deeds and words of someone, and indicates the matter as it is, frequently delivers souls, that is, men who are unjustly oppressed. He delivers them from imminent death, from attempted calumny and injury, from infamy and any unjust oppression; and when he delivers some one person, he delivers not just one soul but many — such as his whole family and friends, who would be spattered with his disgrace — so that it is well said: "A faithful witness delivers souls." Conversely, he who bears false testimony about a matter oppresses souls, which he deprives of either inheritance and possessions, or life, or finally of honorable reputation.

Second, our author Salazar more profoundly considers that here is given a sign by which a truthful witness may be distinguished from a false one. For a truthful witness, he says, especially strives to deliver the accused, excusing and as far as possible minimizing faults; but conversely the false witness strives to condemn and oppress with his lies, exaggerating small faults and amplifying lighter offenses. Wherefore, among other instructions of the jurist Bartolus by which he informs judges for discerning witnesses, he teaches that this is a notable sign of a false witness: "If he exaggerates the faults and indicates by his words that he very much desires the condemnation of the accused. For truth, he says, is benevolent; but lying is cruel and savage."

Finally, this verse coincides with verse 5, and with verse 17 of chapter XII; wherefore I shall not add more here.

Mystically, the truthful witness is Christ, says Hugo, and any preacher and teacher of true and saving doctrine; for He delivers souls from sin, the devil, death, and hell. The false witness is the heretic, the impostor, and the hypocrite, who by flattering and by proposing the enticements of pleasures and the freedom of the flesh, drives souls into heresy, luxury, and pride, and thus destroys them and casts them into hell.



Verse 26: In the Fear of the Lord Is Confidence of Strength

The fear of the Lord here is understood mainly as filial fear, which is nothing other than reverence, worship, and love of God. "Confidence of strength" means strong and robust confidence. Hence the Syriac: the fear of the Lord is a strong and mighty hope; or by hypallage, a confident strength, which namely does and endures all things confidently, freely, and fearlessly, indeed undertakes and overcomes all difficult things. Therefore it signifies that the fear of the Lord begets both strength and confidence; yet he says conjunctively "confidence of strength" to indicate that confidence is the cause of strength. For those who fear God are strong and robust because they have placed all their confidence in God the Almighty; wherefore since they know they are in God's care and close to His heart, they fear nothing, but generously overcome all temptations, persecutions, tribulations, and enemies: for the fear of God surpasses the fears of all things that are inferior to God, just as the light of the sun surpasses and outshines any light. They say therefore with St. Paul: "If God is for us, who is against us?" And with David, Psalm XXVI, 1: "The Lord is my light and my salvation, whom shall I fear? If armies should stand against me, my heart shall not fear. If battle should rise against me, in this I shall hope," as if to say: He who would conquer me must first conquer God; for God is my protector and shield-bearer. So St. Gregory, book V of the Morals, chapter XII: "On the way of God, he says, one begins from fear so that one may arrive at strength. For just as in the way of the world boldness begets strength, so in the way of God boldness begets weakness. And just as in the way of the world fear begets weakness, so also in the way of God fear begets strength, as Solomon attests: In the fear of the Lord is confidence of strength, because namely our mind the more strongly despises the terrors of temporal things, the more truly it subjects itself to their Author through reverent fear; for the mind established in the fear of the Lord will find nothing outside to fear, because while it is joined to the Creator of all things by right fear, it is raised by a certain power above all things."

This is what Sirach, following Solomon in his usual way, frequently urges, as in Ecclesiasticus XXV, 14: "The fear of the Lord has placed itself above all things." And chapter XXXIV, 19: "The eyes of the Lord are upon those who fear Him, a protector of might, a firmament of virtue, a covering from heat, and a shade at midday, a prayer against offense, and a help against falling, raising the soul and enlightening the eyes, giving health and life and blessing." See what I said there. Armed with this fear of God, St. Lawrence overcame the gridiron, St. Sebastian fearlessly received all the arrows, St. Vincent laughed at the rack of Dacian, St. Agnes, St. Cecilia, St. Agatha, St. Lucy, etc., conquered fires, scaffolds, lions, and all the torments of tyrants. Armored with this fear, St. Athanasius despised all the persecutions of the Arians, St. Anthony dispersed all the illusions of demons like spider webs, St. Hilarion, St. Macarius, and the other ascetics transcended all the blandishments of the flesh and all the temptations of the world. St. Ignatius, the founder of our Society, when he frequently undertook difficult tasks beyond the powers of nature, was accustomed to answer those who marveled: "You do not know how great are the powers that hope in God possesses." He knew this himself, because he continually experienced them. Confidence therefore in God is confidence of strength; confidence in kings and princes is confidence of fragility. Hence the Psalmist:

"Do not, he says, put your trust in princes, in the sons of men, in whom there is no salvation," Psalm CXLV, 2.

AND TO HIS CHILDREN THERE SHALL BE HOPE. — For "hope" the Hebrew is מחסה (machse), that is, as the Chaldean has it, protection, shelter, refuge, and hence hope: for, as Rabbi Levi says, hope like a shield guards and protects the one who hopes; the Septuagint: firmament; Rabbi Solomon: refuge: for they shall trust, he says, and under the shadow of the parent's merits the children shall hide safely.

Baynus refers the pronoun "his" to the Lord who preceded, as if to say: To the children of the Lord God there shall be hope; so that the meaning is: In the fear of the Lord is confidence of strength, because the fear of the Lord makes those who fear Him children of God: and for the children of God there is the highest hope; for what would the children of God not hope for from God their Father?

Better, Bede, the author of the Greek Catena, and others refer the pronoun "his" to the fear of the Lord, as if to say: To the children of the fear of the Lord, that is, to those who supremely fear God, so much so that they seem to be begotten, conceived, and born from the fear of the Lord as from a womb, there shall be hope, shelter, and protection. For thus the very wise are called children of wisdom, the very obedient are called children of obedience, the very loving are called children of love, so that they seem born from love as from a mother's womb. Thus the Romans used to say that Cato was so continent that he appeared to have been born from the womb of continence. In a similar manner, therefore, children of the fear of God are called those who greatly fear and revere God, and therefore walk carefully in His sight, striving to please Him in all things and not to offend Him even in the slightest.

Again, refer the pronoun "his" to the fear of the Lord not in the abstract but in the concrete; "his" therefore means "of the one fearing the Lord": for the concrete "the one fearing" lies hidden and is included in the abstract "fear." And this phrase and reference to the concrete contained in the abstract is frequent among the Hebrews. The plain meaning therefore is, as if to say: The fear of the Lord begets confidence of strength, not only for the one who fears, but also for his children; for God strengthens, empowers, and heaps His every blessing upon them on account of the fear and merits of the father. Therefore his children nourish great hopes, and from them bear lofty spirits; just as the children of kings and princes, because they nourish sublime hopes, likewise foster sublime spirits.

Finally, how great this hope is, and how great its strength, St. Leo powerfully describes in Sermon 2 On the Ascension: "This faith (and hope: 'for faith is the substance of things hoped for,' Hebrews XI, 1), increased by the Lord's ascension and strengthened by the gift of the Holy Spirit — neither chains, nor prisons, nor exiles, nor hunger, nor fire, nor the mauling of wild beasts, nor tortures devised by the cruelty of persecutors terrified. For this faith throughout the whole world, not only men but also women; not only boys below the age of puberty but also tender virgins fought even to the shedding of their blood. This faith cast out demons, drove away diseases, raised the dead." St. Leo then adds: "Nor is there anyone among you, O most beloved, on whom nothing is conferred in the distribution of this grace; because the cause of justice is common to all Christians, and the fullness of blessing pertains to all. Let no good person therefore despair of the merit of his hope, since even the thief, crucified with the holy kiss of Christ, rests among the delights of paradise." So says St. Leo.



Verse 27: The Fear of the Lord Is a Fountain of Life

This verse is treated jointly with verse 26, as the two form a connected pair on the fear of the Lord. See the commentary on verse 26 above.



Verse 28: In the Multitude of People Is the Dignity of the King

In Hebrew, in the destruction of the people is the ruin of the prince; Vatablus, the wearing away of the empire; the Septuagint, in the failing (Symmachus, in the scarcity) of the people is the ruin of the prince; the Tigurina, in the multitude of the people is the magnificence of the king: but where there is no people, the prince is afraid. For the Hebrew word הדרת hadrat means dignity, beauty, ornament, magnificence.

The meaning therefore is clear, as if to say: In the multitude of the people, or, as you may translate from the Hebrew, in the multiplication of the people, that is, when the people is multiplied both in number, and in probity, virtue, and obedience, and in wealth and resources, and in wisdom, industry, strength, and fortitude, the king is likewise multiplied, increased, and grows, both in the number of his subjects, and in the reputation of his virtue; for the king is estimated from the people: for as the king is, so is the people; and the whole world is ordered after the example of the king; also in riches: for a wealthy people enriches the king with its tributes and gifts; also in wisdom and strength: for the wisdom, industry, and polity of the people flows from the wisdom of the prince, according to that saying in chapter 11:14: Where there is no governor, the people shall fall; but safety is where there are many counsels. Again, a strong people makes a strong prince, because in war they protect and defend him even at the risk of their lives. Therefore Symmachus truly says, letter 34, book 10: To be loved, he says, to be revered, to be cherished, is greater than rule.

The Poet:

The prince nourishes not only his citizens, but also his enemies:
As a gray she-wolf carries the offspring of another.

Conversely, when the people declines in number, in virtue, in wealth, in wisdom and strength, the prince declines equally in the same: for the riches and goods of the prince are situated in the riches and goods of the people. Therefore it is a sign that the prince is either imprudent, or avaricious, or wicked, when the people declines. For a good prince by his wisdom, clemency, governance, and industry attracts foreigners and strangers from everywhere to himself and his kingdom: but a bad one and a tyrant, burdening his own people with tributes and taxes, disperses and drives them away, so that they seek other lands where, having found a better prince, they may be better treated. For a good prince seeks not his own, but the people's advantage: indeed he considers the people's advantage as his own, as it truly is; but a tyrant looks to his own, not the people's advantage, whence he plunders, oppresses, and crushes the people; and therefore the people hates the tyrant, and either avoids him, or defrauds and steals from him whatever it can, or even rebels and plots his destruction. Hence the Septuagint translates, in the failing of the people is the ruin of the prince. the overthrow of the prince. For, as Blessed Peter Chrysologus rightly says, sermon 173: Just as the honor of the head extends to the members, so the punishment of the members extends to the pain of the head, to the injury of the head.

Hence God, as King of kings and Lord of lords, shows His magnificence in the innumerable multitude of the holy Angels, the Blessed, the stars, and all creatures serving Him. Whence Daniel, beholding it, says in chapter 7: Thousands of thousands ministered to Him, and ten thousand times a hundred thousand stood before Him. And the Psalmist thus describes the magnificent kingdom of Christ, Psalm 2: Ask of Me, and I will give You the nations for Your inheritance, and the ends of the earth for Your possession. And Psalm 71:8: He shall rule from sea to sea, and from the river to the ends of the world.

Hence Solomon, a type of Christ, was wonderfully magnificent in the number, wealth, and strength of his soldiers and servants, so much so that by the mere sight of them the Queen of Sheba was astonished, 3 Kings 10. Thus Xenophon writes of Cyrus, book 8 of the Cyropaedia, chapter 30: Such was the affection of men toward him, that every nation considered itself to suffer loss if it did not send to Cyrus whatever was excellent in its region, whether it was born, raised, or perfected by art. Likewise every city, every private person considered himself wealthy if he had rendered something pleasing to Cyrus. For Cyrus received from each person those things which the givers had in abundance; and in turn he lavished upon them what he perceived they lacked.

Understand these things concerning a multitude properly trained, organized, and ordered: for this brings honor and strength to the king. For if it is disorganized and disordered, it will rather disgrace and weaken the king, to such a degree that it may be routed and defeated by a few brave men properly arranged in battle line. An example is Xerxes, who, covering the sea with fleets, the land with troops, indeed with the Hellespont bridged and Mount Athos tunneled through, traversing seas on foot and mountains by fleets, says Cicero, book 2 of On the Ends, and leading two hundred thousand Persians into battle, was routed and slaughtered at Thermopylae by three hundred Spartans under the command of Leonidas; and Demaratus had predicted this to him, whom Seneca, book 6 of On Benefits, chapter 31, introduces speaking wisely to Xerxes as follows: Demaratus alone said that that very multitude in which he took pleasure was undigested and unwieldy, and was to be feared by the one leading it; for it had not strength, but weight; what is excessive can never be governed, nor does what cannot be governed long endure. At the very first mountain, he said, the Spartans placed in your path will give you a taste of themselves. Those three hundred will hold up so many thousands of nations, they will stand fixed in their tracks, and will defend the narrow pass entrusted to them and block it with their bodies. All of Asia will not move them from their place. A very few will withstand such great threats of war and the assault of nearly the entire human race rushing upon them. And further on: It is true what is said, that the preparation for war is greater than what can be received by those regions which you plan to attack; but this fact works against us.

On this account Greece itself will defeat you, because it cannot contain you. You cannot make use of the whole world. Furthermore, the one thing that is the salvation of affairs — to meet the first onslaughts of events, and to bring aid to those that are wavering — you will not be able to do, nor to prop up and steady what is tottering. You will be conquered long before you realize you have been conquered. Moreover, there is no reason for you to think that your army cannot be withstood by this force, because its number is unknown even to its leader. Nothing is so great that it cannot perish; its very magnitude becomes the cause of its destruction, even if other factors are at rest. What Demaratus predicted came to pass: three hundred men commanded to stand their ground turned back the divine and human force that was driving and changing whatever stood in its way; and Xerxes, routed throughout all of Greece, understood how great is the distance between an army and a mob.

Conversely, tyrants bring about, indeed deliberately seek, the poverty, powerlessness, and fewness of their subjects, lest they dare to rise up and rebel against them: as we read of Dionysius and the other tyrants of Sicily. The same may be seen today in the Turk, of whom this common saying is current: Wherever the Turk sets foot, desolation and devastation of lands and inhabitants immediately follows. Aristotle gives the reason, book 5 of the Politics, chapter 10: The guard of a king, he says, is from his own citizens; but of a tyrant from foreigners: he trusts his own people in no respect. Therefore to take away arms from his citizens, to crush and trample the multitude of the people, to drive them from the city, and to render the city empty of inhabitants, is proper to tyranny: also to harass the nobility, to overthrow them secretly and openly, and to send them into exile, as if they were adversaries and plotters against his power. Hence the counsel of Periander given to Thrasybulus to pluck off the tallest ears of grain, as though it were fitting to remove the most eminent citizens. All these are the beginnings of revolutions. See the same author, chapter 11, where he teaches that a tyrant, to confirm his tyranny, first deprives the subjects of courage; second, makes the citizens discordant among themselves; third, cuts down all their power, wealth, and strength.

A symbol of this matter is the pilot fish, a small fish that goes before, leads, and guides the whale: for it tests the shallows and dangers ahead. For just as the glory of the pilot fish is the greatness of the whale, so the glory of the king is the greatness of the people, concerning which the Poet says:

By this guide the whale is safe through the waves:
And the people is happy under their watchful prince.

For, as the Comic Poet says:

By the labor of citizens the glory of princes is achieved:
It is a disgrace to the shepherd if his flock is not well:
When the principal member is sick, the whole body suffers:
No one is a friend, no one is faithful to an ungrateful prince:
A good prince is poor to himself and rich for the public:
Providing for the security of all, he disregards his own.

Finally, God rewards pious and humble kings with a multitude of people, and punishes impious and proud ones with a fewness of the same, as is evident in the case of David. Hence in Canon Law 1, Question 4, chapter 11 Ecclesia, from St. Gregory, or, as the older codices have it, St. Augustine, it is said: Sometimes on account of the merits of the Prelates the life of the subjects is depraved and condemned, so that the subjects favoring their Prelates toward evil may fall together with them, just as the children of Israel, long bearing (tolerating) the sins of the priests, finally fell with them into the hands of their enemies. Likewise David numbered the people, 2 Kings, last chapter, by which sin the sword of the Lord raged against the people. But in a broad (ample, large) nation is the glory of the king, and in the diminishing of the people is the ruin of the prince. He therefore who grew proud over the great number of his nation, was justly punished in its diminishing.



Verse 29: He Who Is Patient Is Governed with Much Prudence

That is, he betrays and displays his folly with loud voices, shouts, and waving of hands and arms. In Hebrew, long of nostrils (that is, longsuffering and slow to anger, as I said above), great in understanding; but short of spirit, exalting his folly; the Chaldean, he who is longsuffering has much prudence; and he who is hasty in his spirit multiplies folly; the Septuagint, makrothymos, that is, a longsuffering man, is great in prudence; oligopsychos, that is, impatient or pusillanimous, very imprudent; the Complutensian, but the impatient one is strong (for they read ischyros, that is, strong, for ischyros, that is, strongly, powerfully, very) in folly; the Syriac, but the sorrowful one is very foolish, because by his pusillanimity and sadness he does not soothe his trouble, but increases, doubles, and triples it. Blessed Antiochus, homily 24, reads: A longsuffering man is of great prudence; but the pusillanimous one is strong in folly; St. Jerome, on chapter 5 to the Galatians: The pusillanimous one is vehemently foolish; but he who is patient and sustains all things is a wise man. For longsuffering people are magnanimous, and therefore prudent, patient, and slow to anger; but the pusillanimous are small of soul, and therefore imprudent, impatient, and quick to anger, as is evident in children and women. Hence in Hebrew they are called short of spirit, that is, of a meager, narrow, and confined soul, which can bear nothing, but immediately leaps and springs into anger. On this matter Aristotle speaks beautifully, book 7 of the Ethics, chapter 6: Anger, he says, seems to hear reason to some extent, but not perfectly, just like swift servants who run out before they have heard the whole of what is said to them; and so they go astray in their actions. Dogs too, before they consider whether it is a friend, if someone has only knocked at the door, bark: so also anger, on account of the heat and swiftness of its nature, though it hears reason, yet not hearing the command, rushes to vengeance.

Wherefore Blessed Hugh, Bishop of Lincoln: In all things, he says, let us show ourselves as ministers of God, as St. Paul admonishes, 2 Corinthians 6:4. Much patience shines in this; if great longanimity bears many adversities and afflictions with great gentleness. For patience without longanimity will not be much, but short: without true gentleness it will be utterly nothing. So his Life records. See Cassian, Conference 16, chapter 27, and Conference 18, chapter 13.

Hear St. Ephrem, treatise On Vices and Virtues: A longsuffering man is governed with much prudence. But what is more excellent than he? For the longsuffering man always dwells in joy, gladness, and exultation, he keeps his hope fixed on the Lord, and is free from all anger. For the longsuffering man endures all things, is not easily stirred to anger, nor turns to insults, is not easily moved by empty words. If he suffers an injury, he does not take it hard. He does not resist those opposing him. In any matter whatever he remains firm and constant. He is deceived by no tricks. He is not easily provoked to anger. He rejoices in adversity. He delights in every good work. He bears the envious with an equal and willing spirit. When commanded he does not resist, when rebuked he does not grieve. In longanimity he always exercises himself.

Moreover, the prudence of the patient man and the imprudence of the impatient manifest themselves, first, in that the patient man shows himself the master of anger, the impatient its slave; the patient man therefore rules himself and his passions, and so abides in continual peace and tranquillity; but the impatient is driven by unceasing passions, and so lives in perpetual tumult and disturbance of mind. Hence Abbot Benjamin in Palladius's Lausiac History, tormented by severe dropsy, said calmly to his sympathizing companions: Pray that my inner man may not be dropsical. For this body neither profited me when it was well, nor harmed me when it was ill. St. Gregory says excellently, book 5 of the Morals, chapter 30: If therefore anger takes away the quiet of the mind, it closes its dwelling to the Holy Spirit, by whose departure the vacant soul is soon led to open madness, and is scattered from the innermost foundation of its thoughts to the surface. And shortly after: In what respect then is this man far from those possessed, who is not conscious of his own actions? Whence it commonly happens that anger rushes even to blows; and the further reason retreats, the more boldly it rises, and the soul cannot restrain itself, because it has come under an alien power, and fury exercises the members outwardly in blows, inasmuch as inwardly it holds captive the mind, the very mistress of the members.

Second, the patient man by keeping silent and enduring rules not only his own anger, but also that of others; the impatient serves and is enslaved to both. Thus St. Vincent on the rack, mocking the tyrant Dacian: Rise up, he says, against me, and rage with your whole spirit of malice; you will see me by the power of God able to do more than you yourself who torture me. He said it and did it, so that Dacian in a fury exclaimed: We are conquered. So also St. Lawrence, mocking Valerian: Wretch, he says, I have always longed for this feast; this flame gives me refreshment.

Third, the patient man by suffering often converts the impatient, and by his patience makes him patient; while the impatient man by his impatience makes a patient man impatient. The impatient man therefore is like a feverish person, and the patient man is like a physician who cures the fever of impatience, and restores the impatient to patience and right mind. Hear Blessed Peter Chrysologus, sermon 38: Does not every time the fire of choler inflames a wretched man, and the dominating fever renders the sick person mad, the senses are disturbed, the mind perishes, ferocity approaches, humanity departs, and, to be brief, while the man dies, fury lives? Hence it is that he gnashes his teeth, tears at his relatives, rends his neighbors, strikes with his fist, bites and assaults those attending him; then the physician arms himself for the praise of virtue, the glory of art, the height of fame; he takes up endurance with patience, despises injuries, bears bites, endures labors, and suffers not light punishments, in order to free the sufferer from punishment; he warms with oil, persists in his cares, administers medicine, certain that the sick man will repay the reward of honor with obedience, once he has recovered his health. I ask, what greater madness, what graver force of fury, what truly is the insanity of striking the cheek of a holy man, of beating the face of a gentle brother, of drenching the grace of a calm countenance with sad pallor? To strip a man of the only garment that covers him? And for a vile prize to leave nothing to God, nothing to man, nothing to nature, nothing to modesty? To press into service a man occupied with his own affairs? And to reckon another's punishment as one's own consolation? Therefore, brothers, if we have recognized that those who perpetrate such things labor under the most grievous madness, let us obey Christ, and let us bear the bites, blows, and burdens of our raging brothers with all the power of piety, so that we may both free our brothers from punishment and ourselves obtain the eternal reward of patience. See what I have said at length about the patient man and patience in Exodus 1.

Thus St. Gregory the Great used to say to the Emperor Maurice and his sons who persecuted him: Since I am a sinner, you reconcile God to yourselves so much the more (as I think) the more you afflict me serving Him sluggishly. So at last he conquered by patience him whom he could not by arms; so his Life records, book 4, chapter 17. Indeed:

A noble manner of conquering is patience: he conquers
Who suffers; if you wish to conquer, learn to suffer.

Fourth, because the patient man by suffering acquires perfect patience, and Patience has a perfect work, James 1:4. See what was said there. Hence St. Ignatius, founder of the Society of Jesus, when asked what was the shortest way to perfection, replied: If you suffer much for the name of Christ. Wherefore that noble lady at Alexandria, according to Cassian, sought from St. Athanasius a very troublesome sick woman, so that by serving her and receiving reproaches from her, she might learn patience: So that, she said, I may accustom myself to returning good for evil, and a benefit for an injury. Therefore to do brave things is Roman, to suffer brave things is Christian; because the queen of all things is patience, which overcomes all things, just as a cliff by enduring conquers the assaults of the sea.



Verse 30: Soundness of Heart Is the Life of the Flesh

The Hebrew קנאה kina means zeal, emulation, envy, as if to say: A healthy heart, that is, a soul sound and free from passions, especially from spite and anger (whence the Septuagint translates, a meek heart), makes even the body and flesh lively and healthy; but the passions of the soul, and especially envy, so afflict and consume the body that they destroy and cause to waste away even the bones, which are the hardest and most solid parts. For from a good and cheerful disposition of the soul there follows by natural sympathy a good condition of the body, and vice versa, as the natural philosophers and experience teach. For the soul breathes and communicates its health, rest, and joy, as well as its sickness, disturbance, and sadness, to the body, as being intimately united to it. So R. Levi, R. Solomon, Aben-Ezra, Jansenius, and others.

Hear St. Basil, homily On Envy: The envious confess this vice with their very face; their look is dry, their cheek somewhat sad and hollow, their brow downcast: whence envy is called pallor, that is, pain of heart, and because it makes the eyes, nose, mouth, etc., livid, that is, darkish, pale, and sad. For the envious, consuming themselves with grief, contract a livid color, according to that epigram of Virgil, On Envy:

Envy, a wasting poison for the wicked,
Devours the marrow in untouched bones,
And drinks all the blood from the limbs.

That this is the meaning is clear from the Septuagint, a meek man of heart is a physician; but the moth of the bones is a sensitive heart. The author of the Chain of the Greeks translates, a heart wounded with the sense of error, that is, one which, sick with envy, black bile, or anger, easily feels adversities and is agitated by passions, and is pricked and struck as if touched by a needle even by a single little word spoken somewhat inaptly. Seneca graphically depicts the sensitive heart, book 3 of On Anger, chapter 10: For as sores, he says, are painful at a light touch, and then even at the suspicion of being touched, so the affected mind is offended by the smallest things, to such a degree that greeting, a letter, a speech, and a question call some people to a quarrel: sick things are never touched without complaint. And in chapter 29, book 3, he says thus: What you see happening in dumb animals, the same you will find in stupid men; we are disturbed by trifling and empty things. A red color excites a bull, a cobra rises at a shadow, a cloth provokes bears and lions; everything that is fierce and rabid by nature is startled by the smallest things. The same happens to stupid minds; they are struck by the suspicion of things, to the point that they call moderate favors injuries.

The Chaldean also intimates this meaning, who says: he who saw the anger of his heart, it is medicine for his flesh; and as rottenness is strong in wood, so also envy is in the bones; and the Syriac, he who calms his anger is his own physician, the moth of the bones is envy; and Vatablus and Pagninus, the life of the body is a gentle soul; and the rottenness of the bones is envy, as if to say: The healthfulness of the body is to renounce anger and to be gentle; but envy corrupts the body. Note here: the Hebrew מרפה marpe means the same as health and gentleness; for physicians cure diseases by soothing them with remedies. A healthy heart therefore is a gentle heart, not a light one, as some incorrectly translate. Therefore the soundness of heart, first, is gentleness and meekness itself: for this is directly opposed to anger and envy, which is the greatest sickness, wasting, and death of the heart; and this brings health and longevity to the flesh and body, which anger and envy diminish and cut short. Hence the common saying: ta achola makrobia, that is, animals that lack bile and gall are long-lived, like deer.

Second, the soundness of heart is love and charity. Hence St. Augustine, or whoever the author is, sermon 47 On Various Topics: Let all the envious know, he says, who rejoice at the troubles of others, that they are putrefied, severed, and dead members, and therefore they have no feeling, and when they depart from other members, they feel nothing, because they are without sensation. Our sensation, brothers, is one faith, and one charity is one health: let us hold faith as sensation, let us hold charity as health; and although different members have different functions, yet let them be held together by the unity of charity, so that they may deserve to follow the head.

Third, the soundness of heart is the soundness of reason, mind, and judgment: for this soothes anger and envy, by proposing reasons that mitigate anger and envy, for example, that the things of this world are worthless and trivial, and unworthy things for which a man born for heaven should grow angry or envy anyone; that the good of charity, grace, and peace of mind is greater than all that on account of which one envies another; that envy harms the envious man more than him whom he envies; for the greatest torment of the envious man is envy itself, according to that saying:

The tyrants of Sicily found no
Torment greater than envy.

Wherefore St. Gregory, book 5 of the Morals, chapter 34: He who, he says, desires to be fully free from the plague of envy, let him love that inheritance which the number of co-heirs does not narrow; which is one for all and whole for each; which is shown to be the more abundant the more the multitude of those who receive it is expanded. The diminishing therefore of envy is a feeling arising from interior sweetness, and its complete death is the perfect love of eternity. For when the mind is drawn back from the desire of that thing which is divided by the number of those who receive it, it loves its neighbor all the more, the less it fears losses for itself from the other's gain.

Fourth, R. Solomon, Baynus, and the Tigurina for soundness of heart translate, a healing heart: for this is what the Hebrew מרפא marpe properly means; whence the soundness of heart here may be taken not only in the passive sense, which consists in the heart being sound in itself, but also in the active sense, which heals others who are sick and afflicted, as if to say: A meek, prudent heart, full of charity, heals the pains and passions of others, by instructing, consoling, and encouraging them with prudent and gentle reasoning, and so restores life and joy to their flesh and body also. The complete opposite is done by a heart wasted with envy: for this infects and consumes both the spirits and the flesh and bones, both its own and others'. Hence the Septuagint translates, a meek man of heart is a physician, because he dispels anger and envy, which is a grievous disease, from both his own soul and that of others; and because he drives away the pallor and wasting of flesh and bones that flows from envy. The meek man therefore is marpe, or Raphael, that is, the physician of God, or I will heal, and God who heals, because just as Raphael healed and freed the elder Tobias from blindness, the younger from Asmodeus, and Sarah from widowhood and anguish, so likewise the meek man cures all the sicknesses of the soul.

He alludes to the natural health of the heart; for just as this natural health begets the life and health of the flesh and other members — for the heart is the workshop that generates the vital spirits, which it sends into each member; hence, if it is sound and vigorous, it will create lively and vigorous spirits, which, distributing through the members, will make them likewise alive and vigorous; but if it is sick and badly affected, it will generate corrupted spirits, which, scattering through the members, will breathe upon them its own sickness and defect, to such a degree that it will cause the bones to rot and waste away — so likewise the health of the heart, that is, of the mind, generates spirits, that is, thoughts and affections that are healthy, lively, and vigorous, by which all the senses, both interior and exterior, and the flesh itself and the whole body, are invigorated and flourish, and indeed it breathes the same vigor and bloom upon others; but if the mind is sick with anger, envy, or any other passion, it will create angry, envious, sad thoughts, etc., by which it will impress the same passions and sicknesses upon all the senses and the whole body, as Isaiah teaches, chapter 1, verses 5 and 6.

Hence St. Chrysostom, homily 6 on the Acts: Not so quickly, he says, did a physician free a feverish man from fevers by his treatment, as a longsuffering man, having taken hold of an angry man blazing with anger, cooled him by the spirit of his own words. And further on: The meek, he says, cure envy, the worst of all passions; or rather, a meek man never admits that grievous disease into his soul; but if he sees his brothers honored, he rejoices and congratulates them, reckoning the glory of others as his own, and considering all the things of friends as common, he rejoices indeed in their good fortune; and in their sorrows he grieves with them.

For this reason he so urgently warned in chapter 4, verse 23, saying: With all diligence keep your heart, because from it proceeds life; and therefore we must constantly pray with the Psalmist, Psalm 50: Create a clean heart in me, O God, and renew a right spirit within me. For it is God who says: I will give you a new heart, and I will put a new spirit in the midst of you, Ezekiel 36:26. Where I have said much about this heart.

Mystically, St. Gregory, book 5 of the Morals, last chapter; and Part 3 of the Pastoral Rule, admonition 6, by flesh and bones understands weak and strong virtues: The life of the flesh, he says, is soundness of heart, because if the innocence of the mind is preserved, even those things which are outwardly weak are strengthened. And the rottenness of the bones is envy, because through the vice of envy, even strong deeds of virtue perish before the eyes of God. For the bones to rot through envy is for even strong things to be destroyed.

Morally, learn here how harmful and pestilential envy is, not only to others who are envied, but to the envious man himself. Hence St. Basil, homily On Envy: Just as they say a viper is born by breaking open the belly of its mother, so envy gnaws and wastes away the soul that conceives it. St. Basil's brother, St. Gregory of Nyssa, in his Life of Moses: Envy, he says, is the chief of evils, the mother of death, the first gate of sin, the root of vices, the beginning of sorrow, the parent of calamity, the cause of disobedience, the origin of disgrace, a deadly sting, a hidden blade, a disease of nature, poisonous bile, a willingly embraced wasting, a bitter weapon, a nail piercing the soul, a flame of the heart, a fire in the entrails. He who has it is unhappy not because of his own evils, but because of the good fortune of others. Like kites, which they say feed on carcasses and die from precious ointment.

St. Jerome on chapter 5 to the Galatians: Envy is tormented by the happiness of others, and is split into a double passion, when either there is something in himself in which he does not want another to be, or seeing another to be better, he grieves that he is not similar to him. Someone beautifully played with the idea of envy, saying:

Nothing is more just than envy, which immediately
Gnaws its very author and tortures his soul.

St. Chrysostom, homily 40 to the People: The envious are worse than wild beasts, and equal to demons, and perhaps worse: for wild beasts arm themselves against us when they lack food, or when provoked by us; but the envious, even when enticed by benefits, have pursued those who deserved well with injuries. Demons too, although they wage relentless war against us, do not plot against members of their own kind; whence Christ shut the mouths of the Jews when they accused Him of casting out demons by Beelzebub. But the envious have neither respected the communion of nature nor spared themselves. And shortly after: This sin is without any pardon. For the fornicator can allege concupiscence, the thief poverty, the murderer fury. But what cause will you give, I ask? Absolutely none, except only intense wickedness, etc. This vice is worse than fornication and adultery. For that stops only at the act, but the force of envy overturns the whole Church and harms the entire world. This is the mother of murder: thus Cain killed his brother, thus Esau Jacob, thus his brothers Joseph, thus the devil all men.

Wherefore the symbol and image of the envious man is the basilisk. For just as the basilisk, according to Solinus, Aelian, and others, is a serpent born as a deadly agent for the destruction of the earth, which by its very look infects the air, burns plants, kills animals, and dissolves even rocks; and yet this same creature, if it looks at itself in a mirror, is killed by its own weapons as its breath is reflected back upon it: so the envious man and calumniator, is preserved, even those things which are outwardly weak are strengthened. And the rottenness of the bones is envy, because through the vice of envy, even strong deeds of virtue perish before the eyes of God. For the bones to rot through envy is for even strong things to be destroyed. who hurls curses at a pure soul, is killed by his own arrows and slaughters himself with his own sword.

Symbolically, Hugh says: The life of the flesh is the soundness of the heart. By the name of heart, he says, the Prelate is denoted, because from him the spirit of life flows into others as into related members, when he is sound and healthy; but if he is unsound and labors under vices, he will instill his vices into the members subject to him, to such a degree that even the bones, that is, those who are strong and mighty in virtue, will gradually wither and waste away with vices, and especially if he suffers from the vice of envy and grieves that his subjects equal or surpass him in wisdom and grace: for this envy will in turn provoke the aversion, anger, and envy of the subjects, which will corrode, consume, and destroy the bones, that is, the innermost and strongest parts of the republic, college, monastery, etc.

Seneca says excellently, in his book On Clemency: For princes indeed, he says, to be envied and to envy are kindred evils; but to envy is the greater evil: for to be envied belongs to virtue, to envy to weakness and madness. Therefore the rottenness of the bones is envy, because, just as the marrow of the bones is nourished and irrigated from the head and brain through the spine, and therefore when the brain fails and is emptied, the marrow also fails and is emptied: so also when the prince, who is the head, fails through envy, the bones of the republic, that is, the nobles, waste away; for from this are generated rivalries, suspicions, hatreds, wars, and seditions, by which both the king and the nobles are destroyed.

To this purpose is what we read in the Life of St. Mechtild: when she was suffering severely from a headache, so much so that she could find no rest, Christ appeared to her, and showing the wound of His heart said: Enter here, that you may rest; immediately she entered with joy, and it seemed to her that her head was refreshed by as many silk pillows as there were blows of pain striking it. Hence she heard Christ saying: Silkworms produce silk, and of Me it is written: I am a worm, and not a man. Wherefore in every tribulation and need she would take refuge in the heart of Christ, and from it drew wonderful comfort and joy.

Finally, from this passage and similar ones, Abbot Chaeremon in Cassian, Conference 12, chapter 6, teaches that meekness and patience are the most effective remedy against the temptation of the flesh and all other vices, because patience commands and brings peace to the soul and all the members. By which, he says, it is clearly shown that patience is the most effective medicine of the heart, according to that saying of Solomon: A meek man of heart is a physician, so that it may uproot the fuel not only of anger, sadness, sloth, vainglory, and pride, but also of lust and all vices equally; for in longanimity (as Solomon says) is the prosperity of the king. For he who is always mild and tranquil is neither inflamed by the disturbance of anger, nor consumed by the anguish of sloth and sadness, nor puffed up by the vanity of vainglory, nor lifted up by the swelling of pride. For great peace have those who love the name of the Lord, and there is no stumbling block for them, Psalm 118.

Anagogically, St. Jerome at the end of his Commentary on Isaiah, on the words, Their worm shall not die: This worm, he says, is understood by most as the conscience of sinners, which torments those placed in punishments, according to what is said in Psalm 31: I was plunged in misery while the thorn is fastened. And in Proverbs, Chapter 14: The moth of the bones is a sensitive heart (in Greek aisthētikon, that is, sensitive). And again Proverbs 25: As a moth eats a garment, and a worm eats wood, so sorrow torments the heart of a man. For the damned in hell, like dogs, are supremely tormented by envy, anger, sadness, anguish, and the remorse of conscience, because they understand and feel what grievous punishments they are forced to endure for the slight pleasure of sin; for here these passions gnaw and consume them like moths, but in such a way that they never completely devour and destroy them, but continue gnawing and consuming for all eternity. Hence Isaiah says: Their worm shall not die.



Verse 31: He Who Slanders the Needy Reproaches His Maker

For slanders the Hebrew is עשק oschek, that is, he uses force, defrauds, oppresses. He slanders therefore, that is, he casts calumny and reproach, mocks, ridicules. Again, he slanders, that is, by calumny, sycophancy (for the Septuagint translates sykophantei, about which word I shall say more in chapter 28, verse 10), and fraud he defrauds the poor person either of his right or of the alms owed to him: for it is opposed to he who has mercy. Hence Pagninus translates, he who takes something from the poor; the Tigurina, he who uses force against the lowly; others, he who defrauds the needy. For reproaches the Septuagint translates, paroxynei, that is, irritates, or exasperates; Theodotion, blasphemes; St. Jerome against Rufinus, provokes; the Chaldean, he who oppresses the poor makes reproach for his own soul; and he who has mercy on the one suffering injury, honors himself, because we are all brothers from the same God the Father, indeed from the same Adam, and the same earth, and born of the same Eve. Just as therefore he who oppresses or helps his brother oppresses or helps, as it were, a part of himself and himself: so also he who oppresses or relieves the poor oppresses or relieves his brother and himself; for a brother is, as it were, a second self. The Syriac, he who speaks evil to the poor stirs the anger of the Creator; he who honors the Lord has mercy on the poor.

You may ask why? The first reason is general, which I have already given, namely that the poor person by the common right of creation is the work and creature of God; and he who praises or blames a creature tacitly praises or blames the Creator as the craftsman who created and fashioned it. So St. Paulinus, letter 32: He who despises the poor, he says, provokes Him who made him, that is, the common Creator of all, who just as He rejoices in the refreshment of the needy, so He is saddened by their failure.

The second reason is specific, namely that poverty, equally with wealth, was created by God. For God willed that the greater part of men be poor, both for the merit of patience and poverty; and so that through poverty they would be compelled to labor, to cultivate fields, and to practice all the mechanical arts, without which human life and the order of the universe would not hold together, nor subsist. For, as St. Chrysostom says, homily Against those who come only to feasts, which is the third from the last of volume 5: If poverty were removed, the entire constitution of life would be destroyed, and every manner of living would be thrown into confusion; because there would be no sailor, no helmsman, no farmer, no weaver, no shoemaker, no painter, nor any other craftsman: and if we were to lack these, everything would go to ruin; for now the necessity of poverty, like some excellent teacher, drives each person even unwillingly to work. But if all were rich, all would also live in idleness; and so everything would be corrupted, and nothing would not perish. And from this fact St. Chrysostom in the same place shows that there is a Deity, and demonstrates His providence over human affairs. This is what Ecclesiasticus says, chapter 11:14: Poverty and wealth (that is, riches) are from God. See what was said there. He therefore who criticizes or mocks the poor, tacitly criticizes and mocks God, and God's providence, which established the order and series of the poor. Much more does he do this who oppresses the poor. For the violent oppressor thinks that God cannot withdraw the poor person from his power and force, as R. Levi and Aben-Ezra say.

The third reason, more proper and particular, is that God by His ineffable providence and arrangement has so ordered all things that in particular cases these and those should be poor, while others should be rich, according to Proverbs 22:2: The rich and the poor have met one another; the Lord is the maker of them both. Hear St. Chrysostom in the Chain of the Greeks: Two sins are assigned in this place, namely the calumny of the poor, and the offense against God. But how does the reviler of the poor irritate God, who had made him? Because God not only created him according to soul and body, but also created him such as he is, namely poor and wretched, and so constituted that he could easily be seized and attacked by a malicious tongue. You will say again: If God creates some people needy, and by His wisdom ordains that they lead a needy and wretched life, why should we have mercy on them? For indeed I have heard not a few who spoke thus: By what right are we obligated to be generous and merciful to the poor? If God had loved them, He would not have made them poor. How long shall we trifle against our own salvation? How long shall we laugh at those things on account of which we rightly ought to tremble, fear, and shudder? Do we make a mockery of one who is sordid and filled with a thousand evils? Did God love Lazarus the beggar and the ulcerous man more, or the rich man who feasted? Surely this destroys us, that we turn even divine utterances into jests and witticisms.

Fourth, because God claims the poor for Himself as those abandoned by the world and often oppressed, and bears a special care, providence, and protection for them, just as a mother bears special care for her small children, the sick, and the afflicted, according to that saying: To you the poor man is left, you shall be a helper to the orphan, Psalm 10:34. The poor therefore have God as the steward and manager of their sustenance and life, who presides over the Angels in heaven, and under whom those who bear the world bow down. Hence Christ also says: What you did to one of the least of Mine, you did to Me; whence also on the day of judgment He will award heaven to those who are generous to the poor, as being benefactors to Himself, but will consign the avaricious toward the poor to hell, as being malefactors to Himself, Matthew 25.

Fifth, because Christ coming into the world honored, consecrated, and as it were deified poverty, because He united it to Himself, that is, to God, hypostatically together with human nature: For He chose a poor mother, a poor fortune, and in short everything poor, says the Council of Ephesus. The poor person therefore is the living image of the poor Christ, as St. Francis used to say.

Sixth, because Christ sanctioned voluntary poverty as an Evangelical counsel, and placed it in the first place among the blessed of His kingdom, saying: Blessed are the poor in spirit, for theirs is the kingdom of heaven, Matthew 5:3. For this poverty is divine and imitates and reflects the perfections of God. For just as God, self-sufficient, rises above all created things, so also the poor in spirit, despising earthly things and yearning for heavenly ones, fixed in God, looks down upon everything that is beneath God.

Again, just as God is Lord of the whole world, so also in his own way is the poor in spirit, according to that saying of St. Paul, 2 Corinthians 6: Having nothing and possessing all things. Hence Climacus, step 17, asserts that the poor monk is lord of the world, and because he has cast his care upon God, he possesses all nations as his servants through faith. He adds that the poor servant of God loves nothing in a disordered way: for all things that he has, or can have, he reckons as if they did not exist; and if they should depart, he esteems them as dung. In the same sense, St. Bernard says excellently, sermon 21 on the Canticle, that what was said by the Only-Begotten, as he puts it: If I be lifted up from the earth, I will draw all things to Myself; this same thing, he says, is common to all His brothers, to whom all things are not only added but also subjected, provided they have been stripped of earthly things and raised higher above them. If this is so, he says: Let not the rich of this world think that the brothers of Christ possess only heavenly things, because they hear Him saying: Blessed are the poor in spirit, for theirs is the kingdom of heaven. Let them not, I say, think that they possess only heavenly things, because they hear those alone in the promise. They also possess earthly things, and indeed as having nothing and possessing all things, certainly all the more masters in proportion as they are less covetous. In a word, for the faithful man the whole world is a treasure of riches. The whole, plainly, because both adversity and prosperity equally serve him and conspire together for his good. Therefore the miser hungers for earthly things like a beggar, the faithful man despises them like a lord. The one by possessing begs, the other by despising preserves.

Moreover, just as God is rich in grace and virtues, so also is the poor in spirit; whom, as St. Ambrose says, book 3, letter 1, God alone knows to be rich, as being rich in eternity, who stores up not the fruits of wealth but of virtues. Does he not seem rich to you who has peace of mind, tranquillity, and rest, so that he desires nothing, is agitated by no storms of desires, neither loathes old things nor seeks new ones, and does not become needy amid the greatest riches by always desiring?

Furthermore, just as God, elevated above all earthly things, dwells in heaven, so also the poor in spirit, according to that saying of St. Cyprian, treatise On the Lord's Prayer: He who has now renounced the world is greater than its honors and the world; and therefore he who dedicates himself to God and Christ desires not earthly but heavenly kingdoms. And St. Gregory, book 1 of the Register, letter 5, describing the state of his mind when he was a religious: Seeking nothing in this world, he says, fearing nothing, I seemed to myself to stand on a certain pinnacle of things, so that I almost believed fulfilled in me what I had learned from the promise of the Lord through the Prophet (Isaiah, chapter 58): I will lift you above the height of the earth. For he is lifted above the height of the earth who, even the things that seem lofty and glorious in the present world, tramples upon by contempt of mind. The poor in spirit therefore, and consequently the despiser of the world, leads:

Innocent days without cloud, nights without crime;
He occupies heaven on earth, nor are the stars lacking.

Finally, the poor in spirit emulates, as far as is permitted, the purity, sanctity, and perfection of God and Christ, and strives to pour his own will entirely into the divine, so that he may will in all things the same as God wills, and so become one spirit with Him, and therefore he aspires to and imitates the stability and eternity of God. Hear St. Bernard, sermon 21 on the Canticle: You will be, he says, amid the adversities and prosperities of changing times, holding a certain image of eternity, namely this inviolable and unshaken equanimity of a constant soul, blessing the Lord at all times, and thereby claiming for yourself, even in the uncertain events and certain failings of this wavering world, a state of perpetual immutability in a certain way, as you begin to renew and reform yourself in that distinguished ancient likeness of the eternal God, in whom there is no change, nor shadow of alteration. For as He Himself is, so you too will be in this world, neither timid in adversity, nor dissolute in prosperity.

Wherefore Salvian, Bishop of Marseilles, who flourished in the year of the Lord 460: Concerning those, he says, who, freed from all or nearly all burdens, follow the way of the Savior, and the Lord Jesus Christ not in sanctity alone, but also in poverty, nothing can be said except only what the Prophet also said: But Your friends, O God, are exceedingly honored by me; for I honor them in no other way than as imitators of Christ, I venerate them in no other way than as images of God, I look up to them in no other way than as members of Christ. The same author, book 3 Against Avarice, calls the poor the money-changers of the Savior, and in book 4, forcefully: There are those, he says, who even though they lack many things, do not lack everything. Christ alone is the only one for whom there is nothing that does not fail in the entire human race. None of His servants is in exile, none is tormented by cold and nakedness, with whom He does not also feel cold. He alone hungers with the hungry; He alone thirsts with the thirsty. And therefore, as far as His compassion extends, He is in greater need than all others. For every needy person is in need only for himself; Christ alone is the only one who begs in the whole body of the poor. And since this is so, what do you say, O man, who call yourself a Christian, when you see Christ in need, that you leave your resources to those who are not in want? Christ is poor, and you heap up the riches of the wealthy. Christ hungers, and you prepare delicacies for those who have plenty. Christ even complains that He lacks water, and by you the cellars of drunkards are filled with wine. Christ is worn out by the want of all things, and by you supplies are gathered for the luxurious. Christ promises you eternal rewards for the gifts given by you, and you lavish everything on those who will give you nothing in return.

To this belongs the story of Blessed Martin, clothing Christ in a poor man at Amiens, when Christ the following night appeared to him surrounded by a choir of Angels, displaying the garment given by him to the poor man and saying: Martin, still a catechumen, clothed Me with this garment. So Severus in the Life of St. Martin.

St. Chrysostom excellently says that poverty is a kind of persona or mask, under which God Himself hides and is concealed: and when a beggar extends his hand, God Himself receives the alms.



Verse 32: The Impious Man Expelled in His Wickedness

Various are the versions and consequently the interpretations here: First, Baynus, translating sua as his (referring to the wicked), expounds thus: The impious man in the very machination of his wickedness, that is, while he contrives and schemes it, is often expelled from both life and his scheme: hence the just man hopes in his death, namely that with him removed by death, he will be freed from his harassment and injury.

Second, the Septuagint translates, in his wickedness the impious man is repelled, but he who trusts in his holiness is just; or, as the author of the Greek Chain reads: The impious man on account of his wickedness will be expelled and proscribed; but he who hopes in the Lord with justice and holiness will be deemed just; and he explains it thus: The impious man, he says, on account of his wickedness will be expelled and uprooted from the earth, and cast out he will be plunged into a narrow place, and there he will be guarded and watched forever. But he who trusts in the Lord, etc. It is indeed beautiful and safe to trust in the Lord; if however one has been furnished with good works, since such a man will merit the name of a just and holy man before Him. For hope is vain and rash which is utterly destitute of good works.

You may ask, why did the Septuagint substitute holiness for death? I answer, because a holy death follows the holy life of the just man: the death of the just man therefore is holy, indeed holiness itself, because it confirms, blesses, and glorifies the just man in holiness. And this is the reason why the just man hopes in his death: because his death is holy and the consummation of holiness. For if his death were impious and wicked, he certainly would not hope for it, but would dread it. Perhaps also the Septuagint innovates the Greek ὁσιότης, that is, holiness, and assigns it a new meaning (as they did with certain other Greek words), so that it means the same as ὅσια, that is, the funeral rites of the dead, the due ceremonies of burial, parentalia, the expiation of souls. Whence ὁσιόω means to expiate, to render due rites, also to sanctify, to consecrate. They understand holiness here therefore not so much of life as of funeral rites, by which namely the deceased, expiated after the manner of the faithful by the prayers and sacrifices of the living, may be freed from the punishments of Purgatory and pass into eternal rest. For the dying desire this, and commend it to their own, and place their hopes after death in it.

Third, the Chaldean, in his wickedness the impious man is repelled (the Syriac, destroyed); and he who trusts that he will die, is just; the Syriac, he who trusts that he is free from sins, is just. For he who is free from sins does not fear death but awaits it as a door and passage to a better life. Hence Climacus, step 6: Proven is that man, he says, who expects death every day; but truly holy is he who desires it every hour.

Fourth, Jansenius: For repelled, he says, the Hebrew word more properly signifies, shall be driven or pushed forward, according to which meaning it will be most fittingly signified that the impious man is to be driven by his own wickedness, so that he is never secure or stable, but always of a restless mind, harassed by the remorse of conscience; so that he is carried away to every kind of vice, driven by the blast of his own passions and evil suggestions, and by the disposition of divine justice he is driven from one misfortune into another. For this is what the first psalm compares the impious man to: dust which the wind casts from the face of the earth. And in another place: Let them become, he says, like dust before the face of the wind, and the angel of the Lord pressing upon them, Psalm 34; or, as the Hebrew has it, driving them. Therefore Isaiah also says that the impious are like a boiling sea that cannot be at rest, and that there is no peace for the impious, Isaiah 57. With this meaning what is opposed agrees well: But the just man hopes in his death, that is, while the impious man is always driven by his wickedness so that he is never secure anywhere; on the contrary, the just man even in his death, when men are most accustomed to fear, is confident and secure.

Fifth, more forcefully our translator renders the Hebrew יִדָּחֶה iiddache as shall be expelled, as if to say: In wickedness, that is, from wickedness, through wickedness, on account of wickedness, and often in wickedness itself and in the very act of the crime, the impious man is expelled from life, hope, scheming, happiness, and all his goods, and is thrust into hell to be consigned to eternal chains, fires, and torments: therefore he dies unwillingly, fearfully, and anxiously, indeed by violence he is expelled from life; but the just man hopes in his death, namely that through death he will pass to a blessed life, from earth to heaven, from men to the Angels and God, from time to a happy eternity; therefore he dies willingly, joyfully, and eagerly. He hopes therefore and trusts in his death, that is, he dies with confidence, indeed he desires and longs for death as the end of the labors, pains, and troubles of this life, and the beginning of the joys and happiness of eternity. Hence a Philosopher, asked in what respect the pious differed from the impious, replied: In good hope. For the pious hope for a better lot and life, the impious despair, indeed they expect a most wretched lot and life in hell. Therefore the impious man hopes in life for riches, pleasures, and honors; but expelled from these, he falls from his hope; but the just man hopes for nothing in this life, expects nothing in it except tribulations; but he hopes in death, namely that through it his afflictions will end and his delights will begin. He says therefore: Life is tedious to me, death is my desire. Thus violently, fearfully, and anxiously were expelled from life Antiochus, 2 Maccabees 9, Herod the infanticide, Diocletian, Valerian, Maximian, Valens, etc.

Conversely, these were the words of the pious who were confident in death. St. Nicholas: Into Your hands, O Lord, I commend my spirit; St. Martin: Allow me to look at heaven rather than earth, so that the spirit, about to go on its journey to the Lord, may be directed; St. Ambrose: I have not lived in such a way that I am ashamed to live. Nor do I fear death, because we have a good Lord; St. Jerome: Woe to me, that my sojourn has been prolonged! As the deer longs for the springs of water, so my soul longs for You, O God; St. Mary of Egypt: Now You dismiss Your servant, O Lord, according to Your word in peace; the Venerable Bede: Glory to the Father, and to the Son, and to the Holy Spirit; St. Gorgonia: In peace, in the selfsame, I will sleep and rest; St. Francis: Bring my soul out of prison to confess Your name; the just wait for me until You reward me; Blessed Peter of Alcantara: I rejoiced in the things that were said to me: we shall go into the house of the Lord; St. Mary of Oignies: How beautiful You are, O Lord our King! Alleluia; St. Nicholas of Tolentino: My Lord Jesus Christ, leaning upon His most holy Mother and our Father Augustine, says to me: Well done, good and faithful servant, enter into the joy of your Lord.

See more in St. Gregory, book 4 of the Dialogues, and in John Severanus, who last year published a large volume on the precious death of the Saints.

But most of all the Martyrs hope in their death, because through martyrdom they pass to the crowns and palms of the Martyrs. Hence our Edmund Campion, a noble champion of the faith in England, condemned to the cross, sang for joy: We praise You, O God; which before him John Fisher, Bishop of Rochester, had done. And Rudolph Sherwin, Campion's companion in death: This is the day, he said, which the Lord has made, let us rejoice and be glad in it. The words of the other Martyrs were similar, similar their exultations and jubilations: for death is for them the seed of eternal glory and the supreme crown. Wherefore the Psalmist, congratulating them, sings: Precious in the sight of the Lord is the death of His Saints, Psalm 115; which namely life makes precious in the Confessors, and the cause in the Martyrs, whose past life is dyed with perpetual death. Hence Prudentius, On the Crowns:

A beautiful thing, he says, to suffer a blow beneath the sword of the persecutor,
Through a great wound a noble gate is opened for the just.

Thus St. Genesius of Arles, says Eucherius, is immolated to Christ and drenched with triumphant blood, and with the wave of precious blood the Sacraments of baptism are fulfilled. And truly the wounds of the Martyrs are precious, which lend a brief life to God in exchange for eternity. Of whom you may rightly say:

Purple blood flowed from the snowy breast.

And that saying of Claudian on Honorius:

And the lion, rejoicing in his sacred wounds,
Receives the spear, more proud than death.

For as many as are the wounds in a Martyr, so many are his glories. Hence Tertullian, book On the Soul, chapter 55, says of them that they glory and rejoice even in the scars of their bodies,

They who by the wound of iron,
By the gift of martyrdom, shine as a proud gem.

And Fortunatus on the Maccabees:

Breasts which could conquer warlike steel,
Invite dear wounds to their own throats.

St. Leo, sermon On St. Lawrence: All torments, he says, were found for the glory of the Martyrs, when the instruments of punishment passed into the honor of triumph. St. Cyprian, book 2, letter 6: Blood flowed, he says, which would extinguish the fire of persecution, which would overcome with glorious gore the flames and fires of hell; and in his Exhortation to the Martyrs: Precious is this death which buys immortality at the price of its own blood, which has received the crown in the consummation of virtue. So in Eucherius: The mother, honorable in her glorious mourning, poured the Maccabean sons into the bosom of divine adoption by a death to be envied. And Arnulph of Lisieux, in a sermon at the Council of Tours: Happy, he says, are those who compensated for the priceless blood of Christ with their own unworthy and corruptible blood! It is a beautiful thing for us (says Tertullian, chapter 39 of the Apology) that we are summoned to tribunals, we conquer when we are slain; this is the palm-garment, this the chariot of our triumph: the blood of the Martyrs is the seed of Christians; for the light repays such loss abundantly, this kind of death is glorious. Prudentius: The triumph of the Lord is the passion of the Martyrs, and for the name of Christ the shedding of blood, and amid torments joy.



Verse 33: In the Heart of the Prudent Wisdom Rests

In Hebrew, in the heart of the intelligent man wisdom rests, and in the midst of fools it is known, that is, when the prudent and intelligent man brings forth his wisdom among fools, that is, the wicked, so as to restrain their folly and impiety, and teach them prudence and probity, as if to say: Wisdom sitting in the heart of the wise man, that is, the prudent and good, as in its own chamber and throne, rests, and adorns, illumines, and decorates him with all its splendor, beauty, and glory, to such a degree that it even enlightens and changes the foolish and impious, and makes them wise and pious. So great is the power of wisdom and virtue. So great in turn is the zeal and ardor of the wise and holy man, who, knowing that the wisdom and holiness given to him was not for himself alone, but as a universal good, imparts and communicates it to all others, especially the unwise: therefore he loses so little of his wisdom that he increases it by great increments of advancement: just as fire, insinuating itself into neighboring straw, does not diminish but amplifies its heat; and the sun, spreading its rays, does not empty but multiplies its light; and God, creating Angels, men, the world, and communicating His gifts to them, does not diminish them but extends them far and wide: for it is the property of divinity to communicate itself and its gifts to creatures without any loss to itself, indeed with great increase of its glory. Therefore let the wise and holy man imitate God, so that like a sun he may walk among fools and breathe upon all the rays of his wisdom:

As if God walking on earth,
And a holy Angel in the flesh.

Furthermore, the Septuagint, Aquila, and Theodotion translate the opposite way: in the good heart of a man wisdom rests; but in the heart of the foolish it is not recognized, as if to say: Wisdom and virtue dwells in a wise and holy heart; but in a foolish and wicked heart there dwells not wisdom, but folly and malice, according to Wisdom 1:4: Into a malicious soul wisdom will not enter, nor will it dwell in a body subject to sins.

It seems therefore that the Hebrew codices formerly varied: for those which the Septuagint, Aquila, and Theodotion used had the negation not; but the codices which our translator and the Chaldean used lacked it, just as today all the Hebrew and Latin codices everywhere also lack it: and each reading has its own true and fitting meaning, as is clear from what has been said.



Verse 34: Justice Exalts a Nation

Understand justice here both in the general sense for any virtue, and in the special sense as the virtue that renders to each his own right: for this most of all exalts and elevates kings, kingdoms, and republics, just as conversely plundering, tyrannies, and all other injustices and impieties are the ruin and destruction of kings and kingdoms. For makes wretched there is a double reading in the Hebrew. For some codices read חסר cheser, that is, deficiency, diminution, want, misery. So the Septuagint read. Hence they translate, but sins diminish tribes and families. Our translator also seems to have read the same.

Now for חסר cheser others read חסד chesed, that is, piety; for the letters ר and ד are similar and neighboring; but chesed various interpreters translate and explain variously. First, some say, as if: But the piety of peoples is sin, that is, the religion and piety of the nations is the sin of idolatry: for their religion is the worship of idols, not of the true God. Others say, as if: Whatever the idolatrous nations do without faith is sin. But this is an error that conflicts with the words of St. Paul, Romans 2:14; Matthew 5:47; Daniel chapter 4, verse 24. See what was said on Romans 14:23, on the words: Everything that is not from faith is sin.

Second, others say, as if: Chesed, that is, piety or mercy, is for peoples a sin-offering, that is, a sacrifice for sin, by which namely the people may expiate their sins, according to Daniel 4: Redeem your sins with alms. For sin in Scripture not infrequently signifies by metonymy a victim for sin. Hence Vatablus translates, but beneficence for peoples is an expiatory sacrifice.

Third, and more fittingly, chesed here, as also in Leviticus 20, verses 17 and 25, can be taken to mean disgrace, as if to say: Justice makes a nation glorious: but sin makes it disgraceful and wretched, as our translator renders. Hence also the Chaldean, the disgrace of the people is sin; the Syriac, sin makes them vile.

Fourth, our Salazar also fittingly takes chesed, that is, mercy, metonymically for misery, which is the object of mercy, as if to say: The mercy of peoples is sin, that is, sin makes peoples worthy of pity and mercy, namely on account of their misery; while conversely justice endows peoples with praise and glory, and therefore makes them worthy not of pity, but of emulation even to the point of envy.

Moreover, justice exalts kings and peoples, both in wealth, renown, and glory; and by extending their kingdoms, borders, and boundaries; and by prospering them in all things; and finally by adorning them with every virtue and grace in this life, and with glory in the future, which is the end of every republic, namely to direct peoples through virtues to heavenly happiness and glory. Conversely, the misery that sin brings upon peoples is manifold, namely famine, pestilence, war, seditions, plunder, deceit, fraud, disgrace, crimes, and finally hell. Examples are found in the tribe of Benjamin, which on account of the outrage committed against the wife of the Levite was utterly cut down and nearly exterminated, Judges 20:47. Likewise in the families of Jeroboam, Jehu, and all the kings of Israel, which were in turn utterly destroyed by their successors; while conversely under David, Solomon, Hezekiah, and Josiah, when justice and piety flourished, both their family and the people subject to them were powerful, rich, happy, and glorious. The same may be seen today in just and pious kings and kingdoms. Indeed God exalts and enriches the Emperor Ferdinand II with so many victories, lands, and kingdoms, that for many hundreds of years no Emperor was more powerful, more fortunate, or more glorious than he, and he himself seems to be the just happiness and the happy justice of his times, indeed of many centuries: for justice begets exaltation, and exaltation begets happiness. Indeed in these very days in which I write, he showed his justice and piety by a distinguished and kingly maxim. For when a certain heretical prince demanded from him liberty of religion, he responded prudently, justly, and indeed piously, that this liberty was not within his jurisdiction and authority, and that it should be sought not from the Emperor, but from the Pontiff. See Thomas Bozius, On the Signs of the Church, where he recounts and demonstrates the happiness of the faithful and pious in every kind of thing, and the unhappiness of the unbelieving and impious.



Verse 35: An Intelligent Minister Is Acceptable to the King

The useless one is here called foolish and imprudent, and therefore harmful and injurious, as being one who puts the king to shame. For he is contrasted with the intelligent one.

An intelligent minister of the king therefore is one who is prudent in counsel, clever in discovering, versatile in dealing with people, dexterous in handling affairs, effective in executing, swift in expediting, and in sum wise and strong in every action, as well as faithful and upright; and so he is useful to the king for wisely and successfully conducting all his business. This man therefore is acceptable to the king, indeed he is like the mouth, hand, and soul of the king. Wherefore Sixtus, not the Pontiff but the Philosopher, in his Sentences, number 180: Revere, he says, the wise man as a living image of God. And number 137: God inhabits the mind of the wise man.

The Hebrew, Symmachus, Aquila, and Theodotion have, the good pleasure or favor of the king toward an intelligent servant, and his anger or fury will be confounding, that is, putting to shame; the Chaldean, in his anger or displeasure he will be one who puts to shame; the Syriac, by his wisdom the wicked man is abolished; Pagninus, the love of the king is toward an intelligent servant, and his anger will be against him who puts him to shame; the Tigurina, but the disgraceful one kindles his anger. The government of the republic and of peoples is a supremely difficult and arduous matter: hence it demands the highest prudence and wisdom. Wherefore kings and princes select for themselves counselors and administrators excelling in wisdom, and hold them very dear, indeed regard, love, and honor them as masters and governors; conversely they hate the imprudent and foolish, who either suggest counsels through imprudence, or imprudently carry out what was prudently established, such as the rash, the unskilled, the inexperienced, the headlong, the indiscreet, the hot-tempered, and the like. For these men bring shame and disgrace both upon themselves and upon the king whose administrators they are, and heap dishonor and ignominy upon him. For their imprudence and folly is ascribed and imputed to the king who appointed them: just as conversely, the prudence and wisdom of an ambassador or minister is attributed to the king; for the king is esteemed to be such as his ambassador, counselor, or administrator is. That man therefore carries the honor or dishonor of his king in his mouth and in his hand.

Thus David was a wise minister of Saul, and dear to him, until after he had slain Goliath, and Saul heard him preferred to himself by the people singing: Saul has slain his thousands, and David his ten thousands; moved by envy, he persecuted him. Thus the wise minister, indeed the teacher, of Arcadius was Arsenius, later an anchorite; of Justinian, Belisarius; of Theodoric, Cassiodorus; of Henry VIII, King of England, Thomas More, not a papist, but a wise man: as long as Henry trusted himself to him, so long he was wise; but when, carried away by lust, he rejected his sound counsels, he became foolish, and therefore killed Thomas; in whose death he cut off the head not so much of Thomas as of himself and all of England. Foolish ministers were Eusebius to Constantine, Valens and Ursacius the Arians to Constantius, Eutropius to Arcadius, Maximus to Julian, Wolsey to Henry VIII, King of England, who therefore incurred the anger of kings and perished miserably.

Memorable is the opinion of Homulius the Roman Senator, who said that he would rather have a bad prince who had good counselors and friends, than a good one who had bad ones to whom he would commit the administration. For the government depends more on these quasi-administrators than on the prince himself: and these too, if they are good, will make the prince good. So Fulgosius, book 7, chapter 2. Alfonso, King of Aragon, used to say that the counselors of kings ought to be like kings, or to have the souls of kings. When the Catalans urged him to give his young son Alfonso seven wise, just, and upright governors, he replied: If you give him not seven, I say, but even one such man, I would readily entrust to him both the government and the kingdom. So Aeneas Sylvius and Panormitanus, book 2, On the Deeds of Alfonso.

Pyrrhus, King of Epirus, says Plutarch in his Life, used to declare that more cities had been subdued by Cineas through oratory than by himself through arms. He held him in honor and employed his services in the most important affairs, according to that saying of Euripides: Eloquent words can storm everything that threatening steel can. This is that Cineas who, sent ahead by Pyrrhus, with his wise speech of princes, so that as the occasion demands they may know how to turn themselves to every shape and manner of approach appropriate to the place, persons, and time, by which they may conclude the business entrusted to them and correct errors committed.

Furthermore, the author of the Greek Chain mystically refers this versatility to repentance, by which the penitent, coming to his senses, turns from sin to God, and he gives as examples Saints Peter and Paul: Of such versatility, he says, that is, of easy and happy conversion, Paul was a minister; since the zeal with which he burned, but not according to knowledge, touched by the heavenly Power he suddenly changed into that which was according to knowledge. Peter was also such a minister; for having denied the Lord three times, turning again to repentance with his whole soul, he not only freed himself from that foul stain of denial, but even became more illustrious and dearer to God than he had been before.

But for the latter part of the verse or antithesis, the Septuagint translates, anger destroys even the prudent, as if they were translating literally from the Hebrew, anger is one that puts to shame, that is, destroys, the wise; for fools are not put to shame, inasmuch as being full of disgraces and shameful things, they have rubbed their foreheads bare and have unlearned how to feel shame; indeed they have become callous in the sense of shame.

Tropologically, if a king seeks intelligent ministers, and hates foolish ones, how much more does God who is the King of kings? Hence St. Ambrose on Psalm 118, octave 6: He has, he says, skillful ministers of very many operations. The same men are fishermen, the same are also hunters and reapers. These are the Apostles and the apostolic teachers and preachers, who ought to employ all skill in capturing souls, the same skill that fishermen use in catching fish, hunters in catching birds and wild beasts, and reapers in gathering the harvest, as St. Basil beautifully teaches, homily on the text, Attend to yourself. and by his eloquent speech was winning and subjecting all peoples to Pyrrhus, who at last wisely and modestly reproving Pyrrhus's lust for dominion: What, he said, shall we do, O Pyrrhus, after capturing Italy? We shall invade Sicily, said Pyrrhus. What after capturing Sicily? Cineas continued: We shall attempt Africa and Carthage, said Pyrrhus. What after Africa? Cineas rejoined. When we have become masters of all, what then? Pyrrhus, smiling: We shall live in leisure, good man, we shall drink together daily, and amuse ourselves with mutual conversation. Then Cineas aptly: And now, he said, what prevents us from drinking together and passing our leisure together, since we already possess these things, and they are at hand without trouble, which we are about to seek through blood, through much sweat, through dangers, and bring many calamities upon others and receive them ourselves? Was this not wise counsel? Pyrrhus would have been fortunate if he had followed it; but the lust for ruling drove him astray and destroyed him, so that he became prey to the Romans.

Furthermore, the Septuagint explains who the intelligent minister is, when it adds: An intelligent minister is acceptable to the king, and by his agility he removes disgrace, as if to say: An intelligent minister is therefore pleasing to the king, because by his agility, that is, his diligence, skill, grace, and swiftness, he immediately dispatches what has been entrusted to him by the king. Hence the author of the Greek Chain reads: For by his shrewdness and agility he removes disgrace from their midst. For in Greek it is eustrophia, that is, shrewdness, agility, by which one turns and adapts oneself in all directions to accomplish the task. Hence eustrophos means well-turned, twisting, versatile, agile, adaptable, and thus immediately correcting error; such as was Ulysses, who transformed himself into every form and manner of men. Hence he is called by Homer polytropos, that is, multiform, manifold, multifarious; and such ought to be the ambassadors and ministers of princes, so that according to the occasion they may know how to turn themselves into every form and manner, appropriate to the place, persons, and time, by which they may dispatch the affairs entrusted to them, and correct errors that have been committed.
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Synopsis of the Chapter


Hezekiah, being sick, invoking God through Isaiah is healed by a fig poultice, and receives a sign: the reversal of the shadow on the sundial. Then, in verse 12, Merodach king of Babylon sends envoys to Hezekiah, to whom he shows all his treasures, and therefore hears from Isaiah that all of them will be plundered by the Babylonians.




Vulgate Text: 4 Kings 20:1-21


1. In those days Hezekiah was sick unto death: and Isaiah the son of Amoz the prophet came to him and said to him: Thus says the Lord God: Set your house in order: for you shall die and not live. 2. And he turned his face to the wall and prayed to the Lord, saying: 3. I beseech You, O Lord, remember, I pray, how I have walked before You in truth and with a perfect heart, and have done what is pleasing before You. And Hezekiah wept with a great weeping. 4. And before Isaiah had gone out of the middle part of the court, the word of the Lord came to him, saying: 5. Return, and say to Hezekiah the leader of My people: Thus says the Lord God of David your father: I have heard your prayer and seen your tears: and behold, I have healed you; on the third day you shall go up to the temple of the Lord. 6. And I will add to your days fifteen years: and I will deliver you and this city from the hand of the king of the Assyrians, and I will protect this city for My sake and for the sake of David My servant. 7. And Isaiah said: Bring a lump of figs. And when they had brought it and placed it upon his sore, he was healed. 8. And Hezekiah had said to Isaiah: What will be the sign that the Lord will heal me, and that I shall go up on the third day to the temple of the Lord? 9. And Isaiah said to him: This will be the sign from the Lord, that the Lord will do the thing which He has spoken: Do you wish the shadow to advance ten lines, or to go back the same number of degrees? 10. And Hezekiah said: It is easy for the shadow to advance ten lines: I do not wish that to happen, but that it go back ten degrees. 11. So Isaiah the prophet called upon the Lord, and He brought back the shadow through the lines by which it had already descended on the sundial of Ahaz, ten degrees backward. 12. At that time Berodach-Baladan, the son of Baladan, king of the Babylonians, sent letters and gifts to Hezekiah: for he had heard that Hezekiah had been sick. 13. And Hezekiah rejoiced at their coming, and showed them the house of his spices, and the gold and silver, and various pigments, and ointments, and the house of his vessels, and all that he had in his treasuries. There was nothing that Hezekiah did not show them in his house and in all his dominion. 14. And Isaiah the prophet came to king Hezekiah and said to him: What did these men say? Or where have they come to you from? And Hezekiah said to him: They have come to me from a far country, from Babylon. 15. And he replied: What did they see in your house? Hezekiah said: Everything that is in my house they have seen: there is nothing that I have not shown them in my treasuries. 16. Then Isaiah said to Hezekiah: Hear the word of the Lord; 17. Behold, the days are coming when all that is in your house, and all that your fathers have laid up to this day, shall be carried away to Babylon: nothing shall remain, says the Lord. 18. And of your sons who shall proceed from you, whom you shall beget, they shall be taken away and shall be eunuchs in the palace of the king of Babylon. 19. Hezekiah said to Isaiah: The word of the Lord which you have spoken is good: let there be peace and truth in my days. 20. And the rest of the acts of Hezekiah, and all his might, and how he made the pool and the aqueduct and brought water into the city, are they not written in the Book of the Chronicles of the Kings of Judah? 21. And Hezekiah slept with his fathers, and Manasseh his son reigned in his place.


This chapter likewise is transcribed from Isaiah chapters 38 and 39, where I explained it. Many things about the piety and religious zeal of Hezekiah are added in 2 Chronicles chapters 29, 30, and 31. Hence he merited to obtain from God the victory against Sennacherib, and the miraculous healing, in which God added fifteen years to his life.




Verse 12: Berodach-Baladan Sent Letters and Gifts to Hezekiah


12. AT THAT TIME BERODACH-BALADAN, THE SON OF BALADAN, SENT. "Baladan" was the first prince of the Babylonians: for we have not heard their name until now, but only that of the Assyrians. Therefore it seems that Baladan, prefect of Babylon, or rather his son Merodach-Baladan, seeing that Sennacherib (to whom he was subject and tributary) and the Assyrian forces had been slain by an Angel in Judea, and his power weakened, threw off the yoke and made himself absolute prince and king of the Babylonians, and even deprived Esarhaddon of his kingdom and life around the twenty-sixth year of Hezekiah, as Salianus holds; and then the kingdom of the Assyrians ended: hence from then on in Scripture no kings of the Assyrians are named, but all are kings of the Babylonians, of whom the first was Baladan. Hence "Baladan" in Hebrew means the same as "without a lord," says Pagninus. Moreover, that Baladan's father was not Shalmaneser king of the Assyrians, as Genebrardus holds, but Nabonassar, who is placed by Ptolemy in the Almagest as the first prince of the Babylonians, is the opinion of Eusebius, Berosus, Josephus, Scaliger, Serarius, Bellarmine, Torniellus, Salianus in their Chronology, from whom the Nabonassarean era was established, from which the Babylonians and others reckoned their years thenceforth, just as the Persians from Cyrus, the Greeks from Alexander, the Romans from Augustus. Hence in Chaldean he was called Baladan from Bal and Haddon. For Bal or Bel and Baal was Nimrod or Jupiter Belus, the first builder of the tower of Babel after the flood, as I said in Genesis 10, who (or whose companion) was called by another name Nebo, that is, prophecy or divination, as I said on Isaiah chapter 46, verse 1, on the words: "Bel is broken, Nebo is crushed." For as Tertullian says, Apology chapter 20: "The testimony of divinity is the truth of divination." For it is proper to God to divine, foreknow, and predict the future, according to that saying of Isaiah chapter 41, verse 23: "Tell what is to come... and we shall know that you are gods." Hence from the god Nebo and Assar was formed and called Nabonassar. Again, the son of Baladan, or Nabonassar, was this "Merodach" or Berodach, who first called himself king of Babylon and sent envoys to Hezekiah. Merodach was succeeded by his son Ben-Merodach, as Eusebius asserts, book IX of the Preparation, Berosus as cited by Josephus, the Metasthenes of Annius, Josephus, Scaliger, book V of the Correction of the Times, Torniellus, Salianus, and others, who assign to Baladan 27 years, to Merodach 52, to Ben-Merodach 44, which combined make 123; hence the chronologists from Nabonassar to Nabopolassar, whom Berosus calls Nabolassar, who succeeded Ben-Merodach and was Nebuchadnezzar the Elder, as Eusebius, Berosus, Scaliger, Bellarmine, Torniellus, Salianus and others assert, count 123 years. To Nebuchadnezzar the Elder, after nineteen years of reign, succeeded Nebuchadnezzar the Younger, surnamed the Great, who took Jerusalem, and led the Jews to Babylon, and transferred the monarchy from the Assyrians to the Babylonians, and reigned forty-five years, and was succeeded by his son Evil-Merodach, called by another name Belshazzar, for thirty-four years, as I said on Daniel 5:1. This chronology of the learned men is probable, although others assign a different one in some respects. For nothing certain can be established about times so ancient and lacking certain history. See what was said on Ezekiel chapter 1, at the beginning. Finally, he who as a private citizen was called Baladan, upon assuming power was called Nabonassar-Baladan; and his son was called Merodach-Baladan.


Moreover, many with Ptolemy assign the first year of Nabonassar to the first or second year of the eighth Olympiad, or the thirtieth year from the beginning of the Olympiads, which Torniellus contends was the thirteenth year of king Ahaz; and the sixth year of the founding of Rome. Scaliger and Serarius hold it was the ninth year of Ahaz, Salianus the fourteenth of Ahaz; others prefer it to be the ninth year of Jotham. For nothing certain can be established in so uncertain a matter. Again, Ptolemy from the first year of Nabonassar counts 123 years to the first year of Nabopolassar, whom Eusebius, Berosus, Josephus, Scaliger, Salianus, and others think was Nebuchadnezzar the Elder. But others think it was the Younger, surnamed the Great, who led the Jews to Babylon. For it does not seem that Ptolemy would have omitted so powerful a monarch. For it is difficult and sometimes impossible to adapt the profane historians and make them correspond in every detail to the history of Sacred Scripture, though shortly I will make them correspond.


Moreover Merodach, beginning his reign in Babylon, sent envoys to Hezekiah, because he had heard that he had thrown off the same yoke of the king of the Assyrians that he himself had thrown off, in order to make an alliance with him, and united in strength resist the Assyrian.


Finally, these limits and, as it were, canons of chronology from Ptolemy and others are established and fixed by Scaliger, Serarius, Salianus, and others.

First, the first year of Nabonassar falls in the first year of the eighth Olympiad, or in the twenty-ninth year from the beginning of the Olympiads. This is clear from the fact that Ptolemy asserts that Alexander the Great died in the year 424 of Nabonassar. Now it is established that Alexander died in the first year of the 114th Olympiad; going back from that year, the first year of Nabonassar necessarily falls in the first year of the eighth Olympiad. For 113 Olympiads make 452 years, from which if you subtract the seven Olympiads already elapsed, that is 28 years, the remainder will be 424, which flowed from the first year of Nabonassar to the death of Alexander.


Secondly, from this it follows that the first year of Nabonassar is the sixth from the founding of Rome: for Rome was founded at the end of the sixth Olympiad, or in the twenty-third year from the beginning of the Olympiads; from this beginning the first year of Nabonassar is the twenty-ninth; now twenty-nine is six years later than twenty-three, as is evident.


Thirdly, the year 151 from the beginning of the Olympiads is the first year of Nabopolassar, that is, Nebuchadnezzar the Elder, who was the father of Nebuchadnezzar the Great, or the first monarch of the Chaldeans.

Fourthly, the 122nd year of Nabonassar is the first year of Nabopolassar; so Scaliger and Serarius; however Salianus and Torniellus deny this, who assign the first year of Nabonassar to the 13th or 14th year of Ahaz, and the first year of Nabopolassar to the 13th year of Josiah; now from the 14th year of Ahaz to the 13th of Josiah only one hundred and one years elapsed, not one hundred and twenty-two.


According to these canons, the years of all these should be assigned and combined with the years of the kings of Judah as follows: we assign the beginning of the Olympiads to the 40th year of Azariah; the founding of Rome to the 10th or 11th year of Jotham; the first year of Nabonassar to the 15th year of Jotham; the first year of Nabopolassar or Nebuchadnezzar the Elder to the 18th year of Josiah. For from the 40th year of Uzziah to the 10th of Jotham there are 23 years. Thence to the 15th of Jotham there are six years, thence to the 18th of Josiah there elapsed 122 years, thence to the fifth year from the captivity of Jehoiachin there are thirty years, when Ezekiel began to prophesy, as he himself says in chapter 1, verse 1. For it seems that Nebuchadnezzar the Elder began to build his kingdom in Babylon in the 13th year of Josiah, but absolutely reigned in the 18th year of Josiah, and then together with Cyaxares king of the Medes besieged Nineveh, to overthrow the Assyrian monarchy, which shortly afterward Nebuchadnezzar the Younger, the elder's son, actually took and overthrew, and thus transferred the monarchy from the Assyrians to himself and the Chaldeans, as I showed in Nahum 2:1.
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Argument


Some in former times doubted concerning the author and authority of this Epistle, as Eusebius testifies, Book III of his History, chapter 25, and in our own age Luther, Erasmus, Chemnitz in his Examination of the Council of Trent, session IV, and the Centuriators, century I, book II, chapter IV. The reason is that this Epistle differs greatly in style from the first. There is also the fact that it does not exist in Syriac, whence the Syrians appear not to have held it as canonical.


But now it is a matter of faith that this Epistle is by Saint Peter and is canonical Scripture. For this is the judgement of the whole Church, and indeed the Third Council of Carthage defined this very thing in chapter 47, as did the Council of Florence and the Council of Trent in session IV. Hence Didymus wrote a commentary on it, and Saint Jerome in epistle 150, Question XI, and Saint Gregory in homily 18 on Ezekiel, attest that it is genuinely Saint Peter's. Saint Jude sufficiently suggests the same, who throughout his epistle alludes to this one — indeed, he has drawn much from it. Finally Saint Athanasius in his Synopsis, Gregory Nazianzen in his Poem on Sacred Scripture, Cyril in Catechesis IV, Origen, Epiphanius, Justin, Chrysostom, Ambrose, Augustine, and the rest of the Fathers cite it as canonical.


To the argument of the heretics Saint Jerome replies that the style is dissimilar because Saint Peter in this Epistle made use of another interpreter, who set down Saint Peter's thoughts in his own phrasing and style. For the interpreter of the First Epistle seems to have been either Silas, or rather Mark, as is clear from chapter 5, verses 11 and 13; the interpreter of this Second Epistle was Glaucias — for Clement of Alexandria, in Book VII of the Stromata near the end, says that he was Saint Peter's interpreter. Add to this that the same author from time to time changes his style, and uses one or another according to the disposition of persons, places, and times. Indeed even age itself changes the style: for young men have a youthful and flowery style, mature men a manly one, the elderly a senile and grave one. Thus Saint Paul uses a different style in the Epistle to the Hebrews, on account of which it differs greatly from the rest of his epistles. Finally the style of this Epistle does not differ greatly from the style of the first, if one inspect both more deeply — and the Centuriators themselves admit this.


As regards the Syrians, it is established from the Maronites who are at Rome that they hold this Epistle as canonical. Hence both Saint Ephrem and Damascene, each of whom was a Syrian, often cite sentences from this Epistle as canonical Scripture. Finally Possevinus in his Apparatus testifies that it does exist in Syriac, and that it was translated from Syriac into Latin by our Balthasar Etzel.


That Saint Peter is the author is clear both from the tradition and definition of the Church already mentioned, and from the very opening of the Epistle: "Simon Peter, servant and Apostle of Jesus Christ." Hence too in verse 18 He says that he was present at the Transfiguration of Christ together with Saint James and John; and from this he cites the epistles of Paul as those of his colleague, in chapter 3, verse 15.


Furthermore Saint Peter wrote this Epistle against heretics, namely Simon Magus and his followers — those already born or about to be born shortly thereafter, such as Menander, Carpocrates, Basilides, Valentinus, and the Gnostics — at the end of his life, as a pastor bidding farewell to the Church and to the world, leaving his faith and doctrine attested in it, and resigning it to all coming ages as a pledge, as it were, of his pastoral love and care. This was about the year of Christ 69, in which he was crowned with martyrdom; whence in chapter 1, verse 14, he says: "Knowing that the laying down of my tabernacle is at hand." He wrote it therefore some 24 years after the first; for the first he wrote in the year of Christ 45. Wherefore Saint Peter, as one about to die shortly, here utters his swan-song, and breathes throughout with ardor, zeal, martyrdom, and all things heavenly and divine. From this it is clear that the Epistle was written at Rome from prison — the Mamertine, as it appears: for he was in it during the last nine months of his life, as the Acts of Saints Processus and Martinianus relate, and there he had leisure to write and to confirm by letters those whom he could not confirm by his voice. Hence Saint Paul too wrote his epistles to the Philippians, Ephesians, Colossians, Hebrews, Philemon, and the Second to Timothy in his Roman prison.


The argument of the Epistle is threefold, according to its three chapters.


First, in chapter 1, marvelling at the grace and economy of Christ, he teaches that God through Him has given us the greatest and most precious promises, that by these we may be made partakers of the divine nature; and therefore that it is fitting we should live not an earthly and carnal life but a heavenly and divine one, in steadfast faith, virtue, knowledge, abstinence, patience, piety, and brotherly love. He confirms all this both by the vision of Christ's glory on Mount Tabor, where he heard the voice of the Father concerning Him: "This is My beloved Son, in whom I am well pleased; hear ye Him"; and by the more sure prophetic word, namely Sacred Scripture, that is, of Moses and the Prophets, who prophesied and promised these very things concerning Christ.


Secondly, in chapter 2, he warns them to beware of the heretics, whose luxury, avarice, behavior, and frauds he therefore vividly depicts, as well as the destruction they will undergo together with the demons, the Sodomites, and the others overwhelmed in the Flood.


Thirdly, in chapter 3, he urges and depicts the end of the world and the day of judgement (which the heretics said was a fable and would never come), and by its certainty, nearness, and terror he stirs the faithful to keep the faith inviolate and to lead a life worthy of it in all holiness. So in the first chapter he commends to Christians constancy in the faith of Christ; in the second he refutes the heretics who attack it; in the third he gives both groups a sharp goad, namely the impending judgement. Finally, that it was written to the same people to whom the first was written is clear from his words in chapter 3, verse 1, where he says: "Behold, dearly beloved, this second epistle I write unto you."
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	Synopsis of the Chapter

	Vulgate Text: Proverbs 29:1-27

	1. A MAN WHO, BEING OFTEN REPROVED, HARDENS HIS NECK, SHALL SUDDENLY BE DESTROYED, AND THAT WITHOUT REMEDY.

	2. WHEN THE JUST ARE MULTIPLIED, THE PEOPLE SHALL REJOICE (the Syriac: the people are multiplied, both in number, in wealth, and i...

	3. A MAN WHO LOVES WISDOM MAKES HIS FATHER GLAD: BUT HE WHO FEEDS (in Hebrew, "pastures") HARLOTS SHALL SQUANDER HIS SUBSTANCE.

	4. A JUST KING RAISES UP THE LAND, A GREEDY MAN SHALL DESTROY IT.

	5. A MAN WHO SPEAKS TO HIS FRIEND WITH FLATTERING AND FEIGNED WORDS SPREADS A NET FOR HIS STEPS.

	6. A SNARE SHALL ENTANGLE THE SINNING WICKED MAN: AND THE JUST SHALL PRAISE AND REJOICE.

	7. THE JUST MAN KNOWS THE CAUSE OF THE POOR: THE WICKED MAN HAS NO UNDERSTANDING.

	8. PESTILENT MEN SCATTER THE CITY: BUT THE WISE TURN AWAY WRATH.

	9. IF A WISE MAN CONTENDS WITH A FOOL, WHETHER HE BE ANGRY OR LAUGH, HE SHALL FIND NO REST.

	10. BLOODTHIRSTY MEN HATE THE SIMPLE: BUT THE JUST SEEK HIS SOUL.

	11. A FOOL UTTERS ALL HIS MIND: BUT A WISE MAN KEEPS IT IN TILL AFTERWARDS.

	12. THE PRINCE WHO WILLINGLY LISTENS TO LYING WORDS HAS ALL HIS MINISTERS WICKED.

	13. THE POOR MAN AND THE CREDITOR MET ONE ANOTHER: THE LORD IS THE ENLIGHTENER OF BOTH.

	14. THE KING WHO JUDGES THE POOR IN TRUTH, HIS THRONE SHALL BE ESTABLISHED FOREVER.

	15. THE ROD AND REPROOF GIVE WISDOM: BUT THE CHILD WHO IS LEFT TO HIS OWN WILL BRINGS SHAME UPON HIS MOTHER.

	16. When the wicked are multiplied, crimes shall be multiplied: and the just shall see their ruin.

	17. Instruct your son, and he shall refresh (in Hebrew, he shall give rest to) you, and he shall give delights to your soul.

	18. When prophecy shall fail, the people shall be scattered: but he that keeps the law, blessed is he.

	19. A servant cannot be instructed by words, because he understands what you say, and scorns to respond.

	20. Have you seen a man swift in speech? Folly is more to be hoped for than his correction.

	21. He who delicately nourishes his servant from childhood, shall afterwards find him to be stubborn.

	22. An angry man provokes quarrels: and he who is easily indignant shall be more prone to sinning.

	23. The proud man is followed by humiliation (not voluntary humility that is a virtue, but involuntary and forced, which is a puni...

	24. He who shares with a thief hates his own soul: he hears the adjuration and does not reveal it.

	25. He who fears a man shall quickly fall: he who hopes in the Lord shall be lifted up.

	26. Many seek the face of the ruler: and the judgment of each one comes from the Lord.

	27. The just abominate the wicked man: and the wicked abominate those who are on the right path.

	The son who keeps the word shall be beyond perdition.






Synopsis of the Chapter

He who despises correction will quickly perish; in the multitude of the just the people rejoice, under the wicked they groan; a just king raises up the land, a greedy man destroys it; the flatterer spreads a net; the just man knows the cause of the poor; pestilent men scatter the city, the wise preserve it; there is no rest for one who contends with a fool; the fool pours out his whole spirit, the wise man reserves it; the ministers of a prince who delights in lies are wicked; of the poor man and the creditor God is the illuminator; the throne of a just king is eternal; the rod bestows wisdom; the just shall see the ruin of the wicked; instruct your son and he will refresh you; when prophecy fails the people are scattered; a servant is not instructed by words; the talkative man is more foolish than the fool; a servant treated delicately becomes obstinate; anger multiplies sins; humiliation follows the proud, and glory the humble; he who shares with a thief hates his own soul; he who fears man will fall, he who hopes in the Lord will be raised up; the judgment of God is more to be feared than that of the powerful; the pious abominate the wicked, and the wicked the pious.



Vulgate Text: Proverbs 29:1-27

1. A man who, being often reproved, hardens his neck, shall suddenly be destroyed, and that without remedy. 2. When the just are multiplied, the people shall rejoice: when the wicked shall bear rule, the people shall mourn. 3. A man who loves wisdom makes his father glad: but he who feeds harlots shall squander his substance. 4. A just king raises up the land, but a greedy man shall destroy it. 5. A man who speaks to his friend with flattering and feigned words spreads a net for his steps. 6. A snare shall entangle the sinning wicked man: and the just shall praise and rejoice. 7. The just man knows the cause of the poor: the wicked man has no understanding. 8. Pestilent men scatter the city: but the wise turn away wrath. 9. If a wise man contends with a fool, whether he be angry or laugh, he shall find no rest. 10. Bloodthirsty men hate the simple: but the just seek his soul. 11. A fool utters all his mind: but a wise man keeps it in till afterwards. 12. A prince who willingly heeds lying words, all his ministers are wicked. 13. The poor man and the creditor have met one another: the Lord is the enlightener of them both. 14. The king who judges the poor in truth, his throne shall be established forever. 15. The rod and reproof give wisdom: but a child left to his own will brings shame to his mother. 16. When the wicked are multiplied, transgressions shall be multiplied: and the just shall see their ruin. 17. Instruct your son, and he shall refresh you, and shall give delight to your soul. 18. When prophecy shall fail, the people shall be scattered: but he who keeps the law is blessed. 19. A servant cannot be instructed by words: because he understands what you say, and disdains to answer. 20. Have you seen a man hasty in his words? There is more hope of a fool than of his correction. 21. He who from childhood delicately nourishes his servant, shall afterwards find him stubborn. 22. A wrathful man stirs up strife: and he who is easily provoked shall be more inclined to sin. 23. Humiliation shall follow the proud: and glory shall uphold the humble in spirit. 24. He who is a partner with a thief hates his own soul: he hears the adjuration and does not disclose it. 25. He who fears man shall quickly fall: he who trusts in the Lord shall be lifted up. 26. Many seek the face of the ruler: but the judgment of each one comes from the Lord. 27. The just abominate the wicked man: and the wicked abominate those who are in the right way. A son who keeps the word shall be beyond perdition.



1. A MAN WHO, BEING OFTEN REPROVED, HARDENS HIS NECK, SHALL SUDDENLY BE DESTROYED, AND THAT WITHOUT REMEDY.

The Chaldean renders: a man who does not receive correction and hardens his neck will quickly be crushed (the Syriac: will suddenly be overthrown), and there will be no medicine for him. In Hebrew: a man of reproofs hardening his neck shall suddenly be crushed, and no healing — that is, no remedy — meaning he shall be crushed incurably, irreparably, and irremediably, beyond any remedy, as Aben-Ezra, R. Levi, and R. Solomon say.

The question is asked: who is the "man of reproofs"? Some Rabbis take it actively, as if to say: "A man reproving" other offenders. Hence the Septuagint translates it as elegchon, that is, "correcting," as the Complutensians render it: Better, they say, is a man who corrects gently than a man of stiff neck. For, as the author of the Greek Catena explains: "He who corrects rightly heals; but he who, because of the hardness of his own neck, reviles, does not so much heal as irritate, and by the shame he rashly inflicts, renders those he rebukes shameless." This gentle mode of correction is prescribed by the Apostle, Galatians 6:1: "Brethren, he says, if a man be overtaken in any fault, you who are spiritual, instruct such a one in the spirit of meekness, considering yourself, lest you also be tempted." See what was said there.

And St. Gregory, Part II of the Pastoral Rule, chapter 10, and St. Chrysostom, homily 30 on the Epistle to the Hebrews: "Do you not see, he says, how physicians, when they cauterize or cut someone, perform the work of healing with such gentleness; much more must one who corrects act so as to be gentle and mild," so as to coat and sweeten the bitterness of so bitter a pill with the sugar of gentleness.

But the Rabbis explain it thus: A man who reproves while hardening his neck — as if to say: If he who reproves others to subject them to law and discipline himself shakes off the yoke with a stiff neck, and does the very things he rebukes in others, he shall suddenly be crushed, and there shall be no healing — that is, he shall fall into some calamity by which he is utterly crushed, so that he cannot be healed or restored.

But all the rest take "man of reproofs" passively, as meaning a man who is reproved, as Pagninus translates. So too the Chaldean, and indeed the Septuagint; for their elegchon is not a participle from the verb elegcho, meaning "correcting" or "reproving," but is a plural noun from the singular elegchos, that is, correction, reproof. Hence Vatablus, following the Septuagint, translates: better is a man of corrections — that is, one frequently corrected, who allows himself to be corrected, who receives corrections calmly — than a man of stiff neck; for suddenly, while he burns, there is no remedy. It is a metaphor from oxen and bulls, which, fierce with stiff neck, shake off the yoke, as if to say: He who is frequently reproved for his vices, whether by man through words, or by God through scourges and blows, or through interior inspirations, and yet, like a bull, hardens his neck to persist in his vices and obstinately reject reproofs — upon him sudden destruction shall come, and healing shall not follow him: because either he will be slain by enemies in a quarrel, or he will fall into some grave crime for which he will be punished with death by God or by a judge. The example is in Pharaoh, who, reproved ten times by Moses to let go the Hebrews whom he was tyrannically oppressing, when he hardened his neck and stubbornly resisted Moses and God, God broke his neck, drowning him with all his men in the Red Sea, Exodus 14. Likewise Ophni and Phinehas, living luxuriously and often reproved by their father Eli, when they nevertheless persevered in wickedness, were both suddenly killed in battle on a single day, 1 Kings 4:11. Well known is the slaying and condemnation of Udo, Archbishop of Magdeburg, because when reproved by God — "Udo, Udo, cease from your play, you have played enough, Udo" — he nevertheless persisted in his luxury.

Thus we often see children who spurn the admonitions and reproofs of their parents gradually sliding into crimes, and finally committing theft, murder, or some similar crime for which they are punished with death by a judge. The a priori reasons are: first, that such persons, as I said, harden themselves in wickedness, so that they slide step by step from lesser to greater, until at last they commit something monstrous punishable by death; second, that this punishment is merited by the contempt of correction and the stiff neck of the one corrected. For this, since it does not allow itself to be bent by gentle correction but proudly and stubbornly struggles against it, must be crushed with a hammer or cut away with iron; the third is the just judgment of God, by which He avenges the neglect of His correction and grace, as well as obstinacy in evil, so that He allows such a person to rush into destruction, both of body and of soul.

Moreover, this destruction is both temporal — namely death — and eternal — namely damnation in hell; for often such a person is overtaken by temporal death, and not infrequently by eternal death, from which he cannot be recalled: "For in hell there is no redemption." And justly so: because the one corrected was unwilling to foresee and escape destruction, it justly comes upon him unexpectedly; and because, when he could have been healed, he did not accept the salutary medicine, when he wishes to be healed, he shall not obtain health.

Baynus, however, takes this destruction in a mystical and spiritual sense, by which the soul slips into an enormous sin so that it does not rise from it, but dies and is damned in it, as if to say: The obstinate man who trusts in his own opinion and prudence, and clings tenaciously to his own desires so as to reject all admonitions, will at last fall into mortal sin, by which he will be shattered irreparably, just as a glass or earthen vessel dashed against a rock shatters into the tiniest fragments so that it cannot be restored. And indeed we see this happen among secular clerics and Religious who spurn the reproofs of their Superiors, so that at last they slide into grave crimes, and indeed sometimes apostatize from their Order, and even from the faith and the Church, becoming heretics and ministers of heresy, of whom this age has produced many.

You may ask why the Septuagint translates: "better is a man of corrections than a man of stiff neck" — for indeed "better" is not found in the Hebrew, Chaldean, or Vulgate. I answer: the Septuagint, for macsi, that is, "hardening," read with a different vowel pointing and dagesh, mickesse, that is, "exceedingly hard." Thus the literal translation from the Hebrew would be: a man of corrections more than one hard of neck — "more than" meaning "is better than" — that is, better is he than one who is hard of neck, as if to say: Better is he who allows himself to be corrected than he who with a stiff neck resists correction. They add the reason: For suddenly, while he burns, there is no remedy — as if to say: Often the one who is admonished and reproved will burn with impatience, anger, quarreling, and obstinacy, and will wish to excuse his crimes and defend them as if they were virtues. Therefore at that point no hope of his cure remains, for he does not accept the medicine, namely correction. Such are the Jews, who refuse to hear those who reproach their faithlessness, but with deaf ears like asps stubbornly persist in Judaism, and are therefore incurable. Such too were the Pharisees who resisted the reproofs of Christ and attributed the works of the Holy Spirit to the devil, whose sin was therefore against the Holy Spirit, which is not forgiven either in this age or in the age to come, Matthew 12:32.



2. WHEN THE JUST ARE MULTIPLIED, THE PEOPLE SHALL REJOICE (the Syriac: the people are multiplied, both in number, in wealth, and in virtue): WHEN THE WICKED SHALL BEAR RULE, THE PEOPLE SHALL MOURN.

"In the multiplication": in Hebrew birboth, that is, "in the multiplying" — meaning in the magnifying and exalting of the just, when namely the just have dominion, and consequently their subjects, by their example and command (for this is the multiplication of the just), devote themselves to justice, and so the just are multiplied. For it is contrasted with the rule of the wicked. For the Hebrew rab and rabbi, that is, "many," pertains not only to quantity and number but also to quality and power, and means the same as great, powerful, prince; hence rabbim is used for nobles and princes, Isaiah 41 and Job chapter 16. Clearly therefore Pagninus translates: when the just have ruled, etc.; the Chaldean: in the multitude of the just, etc.; the Septuagint: when the just are praised, the peoples will rejoice; but when the wicked rule, men groan; Aquila: in the multiplication of the just.

Therefore this maxim harmonizes with, and is virtually the same as, that of chapter 28:12: "In the exaltation of the just there is great glory; when the wicked reign, men are ruined." Hence R. Solomon says: "Great glory is the multiplication of the just." It signifies therefore how great a good for the people and the commonwealth is an upright prince, and how great an evil a wicked one; and consequently how much the electors must take care to choose an upright one, and how much the one elected must strive to excel in uprightness. For thus he will win the people's goodwill, obedience, and reverence, so that they obey him in all things cheerfully and gladly. But if on the contrary he is wicked, he will draw upon himself the people's hatred, disobedience, and contempt, so that they obey him reluctantly and under compulsion, and indeed strive to deprive him of his rule, or even of his life.

The first reason is that an upright prince treats the people kindly, does not burden them with taxes, but strives to consult their interests more than his own. Why then should not the people rejoice under such a ruler? But a wicked one treats the people harshly, presses them with burdens, and drains them to enrich and exalt himself. Why then should not the people groan under him, and, as Cajetan translates, sigh and yearn for a more merciful ruler? The second reason is that an upright prince makes his subjects likewise upright, so that the just are multiplied and justice and virtue reign, from which follow supreme peace, concord, and love among the citizens, so that the city seems to be happy and blessed like paradise. Conversely, a wicked prince makes his subjects wicked, so that all are everywhere impious and wickedness and vices reign, from which discord, quarrels, and seditions arise, so that it seems to be a circle — the court or vestibule of hell. The third is that God often blesses and heaps every good upon the subjects on account of an upright prince, but curses and afflicts them on account of a wicked one; so R. Levi. Hence the Prophets extol the birth and kingdom of Christ, because under Him justice, peace, and happiness will reign, and the peoples will exult in it. The Psalmist graphically depicts this exultation and jubilation in Psalm 71:7: "In his days, he says, justice shall arise, and abundance of peace, until the moon be taken away," etc. Whence verse 17: "And in him, he says, all the tribes of the earth shall be blessed, all nations shall magnify him." And Isaiah, chapter 35:1: "The desert and the trackless land, he says, shall rejoice, and the wilderness shall exult and bloom like the lily. It shall bud forth and blossom, and shall rejoice with joy and praise: the glory of Lebanon is given to it, the beauty of Carmel and Sharon," etc.

Thus under pious Emperors, Pontiffs, and Prelates there was a common joy of the people, and as it were a triumphant exultation of the whole world — as under Constantine, Theodosius, Charlemagne; under Popes Sylvester, Leo, and Gregory the Great; under St. Augustine, St. Jerome, Basil, and Chrysostom; under St. Benedict, Romuald, Bernard, Dominic, Francis, and Ignatius. For, as the Wise Man says, chapter 6:26: "A multitude of the wise is the health of the whole world." And Rufinus, in his Preface to the Lives of the Fathers: "Who doubts that the world stands by the prayers of the Saints?" Then therefore they said with rejoicing, with the Psalmist, Psalm 64:12: "You shall bless the crown of the year of Your goodness, the beautiful places of the wilderness shall grow fat, and the hills shall be girded with joy."

Hear what St. Athanasius writes about St. Anthony and the multiplication of his Religious: "There were, he says, on the mountain as it were tabernacles full of divine choirs of those singing psalms, reading, and praying, who seemed to inhabit a certain boundless region and a town separated from worldly society. Who then, beholding the army of monks, who, seeing that manly assembly of concord in which there was no one doing harm, no detraction, but a multitude of those fasting and a rivalry of good offices — who would not immediately break forth into this cry? How beautiful are your houses, O Jacob, your tabernacles, O Israel! Like shading groves, like a paradise above the rivers, like tabernacles which the Lord has pitched, like cedars of Lebanon beside the waters," Numbers 24. For subjects follow their ruler, children their father, disciples their teacher, soldiers their commander.

Moreover, how consonant this is with nature, and flowing as it were from its very principles, Seneca declares in Epistle 90: "It is nature's way, he says, to subject the inferior to the superior. Over many herds the largest or strongest bodies preside. No degenerate bull leads the cattle, but one who surpasses the other males in size and muscle. The most excellent elephant leads the herd. Among men the best is at the top; and therefore the supreme happiness belonged to those nations among whom no one could be more powerful unless he were better. For he has as much power as he wishes who thinks he cannot do anything except what he ought."



3. A MAN WHO LOVES WISDOM MAKES HIS FATHER GLAD: BUT HE WHO FEEDS (in Hebrew, "pastures") HARLOTS SHALL SQUANDER HIS SUBSTANCE.

The Chaldean: who clings to (the Syriac: who associates with) a harlot. The wisdom of the young consists especially in continence and temperance, which moderates the brutish pleasures of gluttony and lust to which youth is swept by the fervor of nature and blood. Hence St. Jerome says to Eustochium: "Youth, he says, and wine are a double fire of pleasure." The meaning therefore is, as if to say: A wise young man who devotes himself to continence and chastity — he by his uprightness brings great joy to his father, because with a chaste body and mind he also preserves his patrimony chaste and intact. On the contrary, a foolish young man who indulges his belly and lust squanders and dissipates both his own and his father's wealth with harlots, and thus afflicts himself with poverty and his father with sorrow. For harlots drain even the most ample fortunes and know a thousand arts by which they milk money from their lovers, or rather extort it; and lust is blind and prodigal, whence young men driven by it pour out everything upon harlots. The example is in the Prodigal Son, who consumed all his goods by living luxuriously with them, and having been reduced to extreme hunger, was forced to become a swineherd and feed pigs, Luke 15. Of whom Chrysologus elegantly says: "What had been put together under the father's management, are dissipated by the prodigal son. He dies to virtues who grows in vices; he is buried to reputation, perishes to glory, who remains in baseness and grows in infamy." Moreover, the prodigal son is rightly contrasted with the wise man, because the prodigal is foolish and similar to a madman; hence, as to such a person, Roman Law assigns a guardian in the law His qui in ea, Cause 12, section 1. Hence the Emperor Tiberius, as Dio testifies, book 57, assigned a guardian to a certain luxurious and prodigal senator, as if he were a ward, or indeed insane and mad. And in the law Si adolescens, book 12, law 17, title 1, it is decreed that he who lends money to a luxurious young man has no right to recover it, because he knowingly and willingly gave it to a prodigal youth who was most certainly going to lose it. See what Solomon said about the arts and damages of harlots in chapter 7:6 and following.



4. A JUST KING RAISES UP THE LAND, A GREEDY MAN SHALL DESTROY IT.

In Hebrew: a king by judgment makes the land stand firm, and a man of offerings tears it down. The Chaldean: a king by judgment makes the land stable; the wicked man scatters it. The Septuagint: a just king raises up a province, but an unjust man destroys it. Vatablus: by judgment a king makes his dominion firm; but he who extorts tribute destroys it.

For "greedy man" the Hebrew has ish terumot, that is, "a man of elevations" — that is, of offerings. For everywhere in Scripture terumah is called a gift or offering, which was offered to God through the priest with uplifted hands.

You ask, then, who is this "man of terumot," that is, of elevations?

First, R. Solomon translates: a man of haughtiness — that is, a proud man who does not fear being called to judgment by anyone; hence he judges according to his whim and arrogance, and thus perverts judgment. He indeed destroys the commonwealth.

Second, others say: A man of elevations or offerings is a prince or judge who plunders sacred things and claims for himself the offerings made to God. He indeed overthrows the Church, and consequently the commonwealth, for religion and piety are the foundation of the commonwealth, so that if you remove them, it must necessarily collapse. Not a few are of this sort, who seize the lands and estates of the Church and apply ecclesiastical revenues to their own treasury, whom God punishes by retaliation: those who seize Church property lose their own secular possessions, as happened to Henry VIII, King of England. What R. Solomon writes is relevant here: "The Rabbis, he says, pronounced that a judge, if he is like a king who needs neither to make friends for himself nor to receive proffered gifts, by this means makes the land firm; but if he is like a priest wandering through the threshing floors to beg for first-fruits, he plunders and ruins it."

Third, Aben-Ezra translates ish terumot as "a man of exactions," who demands tribute. It is established that the tribute which a prince collects from the people is a sixth part of an ephah, as if to say: When a king acts justly, he makes the land firm and stable; but one who takes greater tribute than what has been established by a fixed order and measure demolishes it. So too Vatablus.

Fourth, the Septuagint and the Syriac translate: an unjust man, who violates equity and laws. Aquila and Theodotion: aner aphairematon, that is, a man of subtractions or offerings, who takes away what belongs to others, or covets and seizes what has been offered.

Fifth, Baynus translates: a man of gifts. A king, he says, created by just judgment — that is, legitimately elected — namely one who has come to the kingdom by good deeds or virtues or legitimate succession — this one will establish it, that is, will reign long over the people. But a man of gifts, who has been raised to the principate through largesse and bribes, will destroy the land — that is, will pillage the people of the land.

Sixth and most aptly, the "man of terumot," that is, of offerings, is a man of gifts — one who does not give but solicits and receives gifts — namely, a greedy man, as our translator renders it, and therefore an unjust man, as the Septuagint translates, and a man of subtractions, that is, one who takes from his subjects their gifts and goods, as Aquila and Theodotion translate, as if to say: A king who judges justly and administers the kingdom justly will make it stable, wealthy, happy, and prosperous. But one who receives bribes, by which, once appeased, he lets crimes go unpunished, permits evils to be done, oppresses good men, acquits the guilty, and unjustly condemns the innocent — and again, one who confers offices and magistracies not on the worthy but on the unworthy who offer gifts — this one will surely destroy the commonwealth and the people of the land subject to him. For such a ruler will, first, burden and flay his subjects, to recover in triple or even tenfold the bribes he gave for the principate (as greedy men are accustomed to give them, so that they may grow rich from it), as the Emperor Justinian says. Second, such a ruler will treat his subjects harshly and unworthily, as if they were slaves purchased by the price of his bribes. Third, by this means a way is opened for good and prudent men, who cannot or will not give bribes, to be excluded from offices, while wicked and foolish men, but rich ones, obtain them through bribes.

St. Thomas Aquinas wrote a notable little work on this subject to the Duchess of Brabant, where he clearly dissuades her from putting magistracies up for auction and selling them.

Note that the Hebrew iaamid, meaning "makes to stand," establishes, stabilizes the land, alludes to the center of the earth and compares the king — or rather the king's justice — to it, as if to say: A just king stabilizes the land like a center, or rather through justice as through a center. For just as the center, according to Aristotle in book 1 of De Caelo, confers a triple benefit on the earth and all bodies that tend toward it — namely unity, preservation, and rest — so too the king, through the justice which he administers equally to all, unites all in the same bond, preserves them in concord by removing seditions, and grants rest from wars and enemies, which he drives away from them. Conversely, a greedy man — that is, a tyrant, unworthy of the name of king, who should be called a private man rather than a king — who sells justice for bribes, tears his subjects away from their center as it were and makes them eccentric, and instead of unity brings discord and schisms, instead of preservation ruin and destruction, instead of rest seditions and tumults. Hence our Salazar says: Just as bodies separated from their center do not rest but by their own force strive toward further places, so too citizens who have fallen under a tyrannical prince endure incredible violence, and thus do not long persist in obedience to him, but restless and fickle, think of and desire another ruler. Again, just as bodies displaced from the center are wont to be corrupted by their contraries, so too empires that have fallen to tyrannical princes, attacked by external enemies, are more easily overturned and destroyed.

That this is the nature and property of tyranny is taught by Plato, Plutarch, and Aristotle, book 5 of the Politics, chapter 10. Therefore Agapetus the Deacon, in his Admonition to the Emperor Justinian, repeatedly commends to him justice and beneficence toward his subjects: "It is surely the role of the sun, he says, to illuminate the world with its rays; but the virtue of a prince is to have mercy on the needy. Moreover, the emperor who is pious is brighter than the sun, for the sun yields to the succeeding night, but the pious emperor grants and indulges nothing to the rapacity of the wicked, but by the light of truth convicts the hidden works of iniquity." And Plutarch in his Moralia: "As God, he says, has placed in heaven the sun as the most beautiful and delightful image of Himself, so in the state He has placed the prince, who by prudence, justice, and kindness represents Himself to all." Sextus the Pythagorean in his Sentences, number 15: "A wise man, he says, and a despiser of money is like God." And number 33: "Let the world revere your life; admit nothing that would bring you reproach." Another saying: "The theology of Christians posits three preeminent attributes in God: supreme power, supreme wisdom, supreme goodness. You must fulfill this threefold ideal with all your strength. For power without goodness is mere tyranny; without wisdom, it is ruin, not a kingdom. First, then, strive, since fortune has given you power, to acquire for yourself the greatest possible force of wisdom, so that you alone may best perceive what is to be desired and what is to be avoided. Finally, strive to be of the greatest possible benefit to all, for that is the mark of goodness. And let your power serve this above all, that you may be able to do as much good as you desire — indeed, that you may wish to do more than you can. And the more power you have to harm, the less you should wish to do so."



5. A MAN WHO SPEAKS TO HIS FRIEND WITH FLATTERING AND FEIGNED WORDS SPREADS A NET FOR HIS STEPS.

So the Roman and other printed editions; but manuscripts read "his own" [suis] instead of "his" [ejus], and so R. Levi, Aben-Ezra, and the Septuagint translate it. For the Hebrew affixed pronoun is both reflexive and absolute, so that it can be rendered either "his own" or "his."

Our Vulgate version, therefore, which has "his" [ejus], signifies that flattery should be guarded against both by the one flattered and by the friend who flatters, as if to say: He who flatters a friend with bland speeches composed for adulation is not a friend but a flatterer and an enemy; because whether knowingly or unknowingly, whether simply or fraudulently, he spreads a net and snare for the morals and actions of the one he flatters. For he makes him proud and think himself greater than he really is, and regard and practice as virtues the vices which the flatterer excuses or praises. The metaphor is from hunters who ensnare birds and wild beasts with a spread net: for just as birds and beasts are caught and killed by this snare, so the souls of the foolish are caught and killed by flattery. So Plutarch, in his treatise On the Difference between a Flatterer and a Friend: "The flatterer, he says, draws and casts into a snare by imitation." And shortly after: "He does not delay the wild beast, but drives the hunter himself into the toils and surrounds him with the encirclement." See more there. Seneca, Natural Questions, book 4, in the Preface: "Do not expose your flank to flatterers, for they are skilled at capturing their superiors (behold the art by which they drag the very hunters to the nets). Believe me, you will be caught if you deliver yourself to their treachery." And Plato in the Gorgias:

The flatterer, he says, has no care for what is best, but always ensnares the unwary mind with what is sweetest, as if with a hook, and deceives to such an extent, etc. Such is man's self-love that, even if he knows the flatterer is flattering, and imprudently saying what is false, and lying splendidly, he nevertheless delights in it, and is caressed and pleased by the false praises sung of him. Seneca says gravely, in Epistle 59: "We are quickly pleased with ourselves if we find someone who calls us good men, who calls us prudent, who calls us holy; we acknowledge it. Nor are we content with moderate praise: whatever flattery has shamelessly heaped upon us, we seize as if it were a debt owed us. We agree with those who affirm that we are the best and wisest, knowing that they often lie." No less truly and gravely, in On Tranquility, chapter 10: "Who has dared to tell himself the truth? Who, placed among flocks of those praising and flattering him, has not nevertheless flattered himself the most?" Therefore the fact that we are led astray by the deception of flatterers flows from our own error and our own self-flattery. "Self-love (says Plutarch) makes each person, being his own first and greatest flatterer, readily admit an external one whom he thinks and wishes to be a witness and corroborator agreeing with him." Hence Diogenes wisely says, according to Dio, Oration 3

On Kingship: "Of all vices, he says, you would find flattery the most disgraceful, for it corrupts that which is most honorable and just in life — namely praise — so that it no longer seems credible or true; or (which is the worst of all) it assigns the rewards of virtue to vice. And so those who make virtue lose its credibility do far worse than those who counterfeit money." And further on: "He who praises a poor man as if he were rich is himself a liar, but to the one praised he is reproaching his poverty."

The Chaldean agrees with the Vulgate and translates: a man who is divided (for the Hebrew chalac means both to flatter or adulate, and to divide) from his companion — he spreads a net for his steps — as if to say: He who through quarrel, anger, or hatred separates himself from a friend, plots a snare for him — that is, fraud and deceit — to deceive and supplant him.

The Hebrew reads: a man who soothes or flatters his companion — he spreads a net for his steps — as if to say: He uses smooth words and flatters his neighbor so that through these flatteries he may deceive him, or obtain from him something advantageous to himself but burdensome and disadvantageous to the giver. It warns therefore that flatteries and smooth-talkers are to be avoided, because they almost always intend to deceive or to extort something; we experience this every day. Flatteries then are the sweet and honeyed snares of the imprudent. Hence Cato in his Distichs, following Solomon, admonishes thus:

Do not too readily approve men with flattering speech:
The pipe sings sweetly while the fowler deceives the bird.

And further on:
Remember to beware of flattering and lisping words:
Simplicity is the form of truth; fraud, of feigned speech.

The maxim of the Syrians and Arabs is relevant here, Century 1, number 97: "When you hear someone speaking well of you regarding something that is not in you, do not believe it (do not secretly rejoice): for he will also speak ill of you regarding something that is not in you." Hence to soften speeches, or to flatter, in Scripture is the same as to deceive, as: "His words were made softer than oil, and yet they are darts," Psalm 54:22. So Delilah seduced Samson by her flatteries and led him to death, Judges chapter 14:15. Similar are Proverbs 2:16, and chapter 6:28, and chapter 23:31, and chapter 7:23.

In like manner, those who treacherously serve poison to an enemy offer it in sweet and delicate wines, and in gilded cups. Hence Juvenal:
No aconite is drunk from earthen vessels:
Fear it then when you take cups set with gems,
And Setian wine glows in the broad gold.

For once upon a time Setian wines (from the town of Setia, not far from Rome) were the most exquisite, and Augustus Caesar used to drink them. Now that the site of the town has changed, these delights of its wines have changed and perished.

But the Vatican Septuagint, which has "his own" [suis], translates thus: he who prepares a net before the face of his friend, wraps it around his own feet. This sentence is more forceful and warns the cunning and fraudulent who set traps for others and contrive deceits, to abstain from them, because these frauds will recoil upon their own heads, as if to say: He who plots evil against his friend through treachery will himself be ensnared and caught by the same, as if by his own net — according to that saying of chapter 28:10: "He who deceives the just into an evil way shall himself fall into his own destruction, and the simple shall possess his goods"; and chapter 26:27: "He who digs a pit shall fall into it, and he who rolls a stone, it shall return upon him." For this is the just judgment of God and the just punishment of retaliation, that the deceitful are ensnared by the very deceits they have stretched for others, as I said there, according to Psalm 34:8: "Let the snare which he knows not come upon him; and let the trap which he has hidden catch him, and let him fall into the very snare."

Moreover, the Complutensian and Royal Septuagint have: He who is prepared before the face of his friend will cast a net about him with his own feet. But this reading is obscure and involved, and differs from the Hebrew, Chaldean, Vulgate, and indeed from the Vatican Septuagint and the author of the Greek Catena, who all omit "him" [ei]. Perhaps because the Hebrew pronoun, as I said, can be rendered both "his" and "his own," someone added "his" or "him" in the margin of the Septuagint to indicate both renderings, and this later crept into the text.



6. A SNARE SHALL ENTANGLE THE SINNING WICKED MAN: AND THE JUST SHALL PRAISE AND REJOICE.

In Hebrew: in the transgression of a man there is an evil snare, and the just man shall proclaim praises and rejoice. Cajetan: and the just man shall sing and rejoice. The Chaldean: an evil man is caught in his sin, etc. The Septuagint: for the sinning man there is a great snare, but the just man shall be in joy and gladness. Aquila: in the sin of an unjust man there is an offense. Symmachus: in injustice of a man there is an evil scandal.

"Offense" and "scandal" can here be taken both actively — as if to say: the wicked man by his wickedness offends and scandalizes his neighbors — and passively — as if to say: the wicked man in his wickedness shall be offended, scandalized, and caught, just as a mouse is caught and tripped by the bait in a trap (for from this the word "scandal" is derived, as I have said elsewhere). And this latter sense is more conformable to the Hebrew, Chaldean, Vulgate, and Septuagint. Hence Pagninus translates: because of the transgression of a man, an evil snare shall come upon him; but the just man shall praise and rejoice. Vatablus: for the wicked man his own transgression is a snare; but the just man exults and rejoices.

You may ask: who is here called the sinning and wicked man who is ensnared by his own sin and wickedness? First, Baynus understands the fraudulent and deceitful man, of whom the preceding verse speaks, to which he connects this verse, as if to say: The net spread by the flatterer will not impede anyone's steps, but his own iniquities catch the wicked man, and he is bound by the ropes of his own words. Or more forcefully: when the cunning and deceitful man prepares a net for another, he casts a snare upon himself, by which he is strangled and suffocated; for deceits recoil upon the deceitful man and suffocate him.

Second, Aben-Ezra understands the rebel, for rebellion in Hebrew is called pescha, that is, transgression. For rebels are accustomed to be caught in their rebellion and punished with death by the prince.

Third, R. Levi understands the scandalous man who strives to entice others into his crimes, according to the saying: "Woe to the wicked, woe to the neighbor of the wicked." For such a person, as a plague of the commonwealth, is accustomed to be punished and destroyed by death on account of this scandal, just as we see heretics who proselytize — who solicit others to their heresies — being punished. Of these God says, Jeremiah chapter 5:26: "Among my people are found wicked men lying in wait like fowlers, setting snares and traps to catch men; as a cage full of birds, so their houses are full of deceit."

Fourth, our Salazar understands the despairing man; for his despair is a snare for him — that is, a most grave and incurable sin that kills and suffocates him, just as we see despairing people often suffocating themselves with a noose or drowning themselves. Despair therefore first strangles the soul, then the body. Conversely, the just man, raised up by hope, leaps for joy and bursts forth into praises of God. The meaning therefore is, as if to say: The sinner guilty of the greatest crimes is often brought by his own conscience to despair, and compelled to place his neck in a noose, condemned by his own judgment. So Judas the traitor, stung by the conscience of his committed crime, cast a noose upon himself. This is an apt but inadequate and partial explanation. For despair is only one part and species of sin, which, as it contains various other species, so it weaves for itself various snares besides despair.

Fifth, therefore, fully and adequately take "sinning" here to mean anyone who sins, namely with grave and enormous sin, who is injurious, malicious, and harmful to others. For in Hebrew he is called ra (evil), and the injury is denoted by pescha, that is, transgression. This maxim therefore teaches that sin is like bait, toward which, as birds, mice, and wild beasts fly, they are caught and tangled in a nearby net or snare. For in a similar way sin has its own bait and allurement — namely the pleasure of gluttony, lust, ambition, revenge, etc. — but along with it, sin pierces the sinner with the hook of guilt, holds and catches him, according to Wisdom 14:11: "The creatures of God are turned to hatred, and to temptation to the souls of men, and to a snare for the feet of the unwise."

This hook is the guilt of sin, by which the sinner binds himself to the devil and makes himself liable to the wrath of God and guilty of hell. Whence there follows perpetual grief and anguish of conscience, infamy, the punishment of the judge, and a thousand afflictions sent upon the sinner either by God or by men. This is what Isaiah, following Solomon, says in chapter 5:18: "Woe, he says, to those who draw iniquity with cords of vanity, and sin as if with the rope of a cart." And Job chapter 18:9: "The sole of his foot, he says, shall be held in a snare... a pitfall for him is hidden in the ground, and a trap for him upon the path." And Solomon's father David: "The cords of hell, he says, surrounded me; the snares of death overtook me," 2 Kings 22:6. See what was said at verse 22, on the words: "His own iniquities catch the wicked man," etc.

THE JUST SHALL PRAISE AND REJOICE. — In Hebrew: he shall shout for joy and be glad — both because he rejoices that crimes and criminals are punished out of zeal for justice; and because he sees himself freed from both; and finally because, joyful in justice, he has a joyful conscience, and in security awaits joys and rewards both present and eternal from God. Cajetan: he shall sing and rejoice, as an allusion to Isaiah 35:8, according to the Septuagint: In the parched land there shall be a fountain of water; there shall be the joy of birds. And Cyril, alluding to these words: "The fountain of living water, he says, is Christ the Savior; in Him there is a gathering and joy of birds. By 'birds' he means those who fly above earthly things, who use the freedom of the spirit, who are exalted because of virtue, and who mind the things that are above."

Truly and piously St. Augustine says in his Sentences, number 90: "No one, he says, can be defrauded of his delights to whom Christ is his joy. For that is an eternal exultation which rejoices in the eternal Good.

And number 113: "For a Christian the cause of rightly rejoicing is not the present age but the future one. And temporal things must be used in such a way that they do not hinder eternal ones, so that on the road where pilgrims walk, what leads to the homeland is what pleases." I said more about this joy of the just at chapter 15:15, on the words: "A secure mind is like a perpetual feast."



7. THE JUST MAN KNOWS THE CAUSE OF THE POOR: THE WICKED MAN HAS NO UNDERSTANDING.

For "cause" the Hebrew has din, that is, judgment — meaning the lawsuit and forensic cause that is debated in court. Hence it is evident that this chiefly concerns the judge and advocates, as if to say: A just judge and advocate take to heart and care for, and therefore diligently investigate, the legal causes of the poor, so that they may know, defend, and decide their justice and equity from the root and foundations. But an unjust and wicked judge or advocate does not care about the lawsuits of the poor, because he hopes for little profit from them, and therefore does not investigate their reasons and foundations — indeed, he affects ignorance of them, lest he be forced to stand for them against the rich and powerful, whose gifts and favor he courts. Isaiah rebukes such people, chapter 1:23: "They do not judge the orphan, he says, and the cause of the widow does not come before them."

Contrary to what the Prophet prescribes, Psalm 81:3: "Judge the needy and the orphan, justify the humble and the poor." Hence in Hebrew it is lo iabin, that is, "he does not discern" — namely ben, that is, between the just and the unjust, between the lawsuit of the rich and the poor, between the general law and the particular case; but he wraps everyone up in one general law and sentence, and thus often unjustly condemns the poor who should be exempted. Such a just man was St. Job, who said, chapter 29:16: "I was a father to the poor, and the case I did not know, I investigated most diligently."

Such was St. Louis IX, King of France, who, fearing that the cases of the poor would be negligently heard by judges, himself heard, discerned, and adjudicated them every week. The same was done by St. Ivo, who entirely devoted himself gratis to the defense of the poor, and was therefore enrolled among the Saints as the patron of the poor. For this reason, in many universities those about to receive the degree of Doctor or Licentiate in law, and advocates of the courts, swear that they will handle the cases of the poor without charge. Indeed, in Rome advocates are designated at public expense to handle the lawsuits of the poor without charge. The saying of Democritus quoted by Antonius in the Melissa, Part 2, chapter 7, is relevant here: "The best judge is one who understands quickly and judges slowly; for the former belongs to benevolence, the latter to careful diligence." Theodoric the king says splendidly, in Cassiodorus, book 3 of the Variae, chapter 20: "Among the glorious cares of the state, he says, which with God's help we revolve in perpetual reflection, our heart's concern is the relief of the humble against the power of the proud."

And Pliny in his Panegyric of Trajan: "A king is one whose imperial majesty is the guardian of safety." And another: "God gives a prince who acts in His stead toward the whole human race."

What David sang of Solomon as a type of Christ, who was the model of kings and princes, is relevant here, Psalm 71:12: "For he shall deliver the poor from the mighty, and the poor man who had no helper."

Moreover, the Septuagint translates: the just man knows how to judge for the poor, but the wicked man has no understanding. The Complutensians: does not consider the cause. The Royal edition: does not understand judgment. And they add: And the poor man does not have a discerning mind, or shrewdness, as the author of the Greek Catena translates. These words are not in the Hebrew, Chaldean, or Vulgate; therefore they were either added paraphrastically by the Septuagint, or certainly appended from another version. For if, instead of ruscha, that is, "wicked," you read by apocope ras (as I noted above that the Septuagint read elsewhere), meaning "poor," and add the rest that follows to it, this meaning emerges: "The poor man does not understand knowledge" — that is, the poor man has no discerning mind — as if to say: Therefore the just judge or advocate investigates the rights of the poor man, because the poor man by himself is either simple, slow, or foolish, or ignorant, or unaware of the law. Therefore the judge pities him all the more and takes greater care of the poor man's case, diligently studying it to investigate and protect his equity. This is what David sang of Solomon as a type of Christ, who was the model of kings and princes, Psalm 71:12: "For he shall deliver the poor from the mighty, and the poor man who had no helper."



8. PESTILENT MEN SCATTER THE CITY: BUT THE WISE TURN AWAY WRATH.

In Hebrew: men of mockery (that is, mockers; the Syriac: scoffers, who deride all things human and divine, and therefore are pestilent) blow upon or puff at the city; but the wise cause the nose — that is, anger and wrath — to turn back. For "scatter" the Hebrew is iapichu, that is, "they blow"; the Chaldean: they speak falsehood. For commonly those who lie are said to "blow," since just as by blowing we stir up wind, so by lying we blow forth nothing but vanity and falsehood. Symmachus: they set on fire. The Septuagint: they burned up. Others: they cause to fluctuate. Vatablus and Pagninus: they ensnare, as iapichu alludes to pach, that is, a snare.

First, Aben-Ezra explains it thus, as if to say: God, on account of the mockers, prepares snares for the citizens, in which they may be entangled; but the wise, because of the prudence with which they excel, appease the divine wrath and avoid the snares.

Second, R. Levi says: The mockers sow quarrels and dissensions by which the city is destroyed; but the wise strive to bring about peace, and utterly soothe the anger and heat with which one person burns against another. And Vatablus: The scoffers, he says, are the ruin of the city, but the wise turn away the anger stirred up by the jesters.

Third, the Hebrews who translate iapichu as "blow" or "puff" or "cause to fluctuate" consider it a metaphor from the wind, as if to say: Just as strong winds, especially contrary ones, when they clash with each other, fell trees, overturn towers, tear apart cities, dash ships at sea and shatter them, and raise high waves to the stars; so likewise tumultuous and seditious men stir up quarrels, schisms, and seditions, by which the whole city is dashed and shaken. But the wise by their prudence and calm settle these waves and commotions, and restore the citizens to peace and the city to integrity.

Fourth, the Septuagint, Symmachus, and others who translate iapichu as "set on fire" or "inflame" consider the metaphor to be drawn either from the bellows or from the blasts of winds, as if to say: Just as fire is kindled by blowing with a bellows, which, creeping along, may burn an entire pile of wood, or even a forest or house, a street, a city; so likewise whisperers who sow enmities, discords, and quarrels are like bellows and fans that kindle angers and quarrels among citizens, so that the whole city seethes with brawls and descends into fights and killings. But the wise compress these bellows, suppress the malice, and restore peace to the city.

Fifth, our translator renders iapichu as "scatter" — that is, blow away — the metaphor being taken from chaff and straw, as if to say: Just as the winnower of wheat by winnowing blows away and scatters the chaff so that it vanishes into the thin air; so likewise whisperers and seditious men with their whisperings and tumults agitate and winnow the fickle and mobile crowd, stirring up seditions by which the rich are despoiled, the upright are harmed, the powerful are driven out, and thus the citizens perish and vanish. But the wise by their wisdom and gravity pacify these tumults and reconcile the common people with the senate, and so restore concord and tranquility to the city — as Menenius Agrippa once did at Rome, who reconciled the common people, dissenting from and withdrawing to the Aventine Hill from the senate (because, stirred up by whisperers, they complained of being oppressed by the senate), by means of the fable of the belly and the members, which I recounted at 1 Corinthians 12:23, thus reconciling them with the senate and restoring peace to the city.

Epictetus says splendidly, as quoted by Stobaeus, Sermon 43: "Just as torches raised in a harbor, kindled with a great flame from a few bits of kindling, bring much aid to ships wandering through the sea; so too distinguished men in a city in peril, themselves content with few things, bestow great benefits upon the citizens." An example is the wise woman of Tekoa, who freed the city of Abel, threatened by the rebel Sheba, from rebellion by her wisdom, and averted the war of Joab and David, 2 Kings 20. Moses and Aaron also often turned away the wrath of God from Israel, as did Phinehas by killing the pestilent worshipers of Baal-Peor who were fornicating with the Midianite women who had provoked it, Numbers 25.



9. IF A WISE MAN CONTENDS WITH A FOOL, WHETHER HE BE ANGRY OR LAUGH, HE SHALL FIND NO REST.

In Hebrew: a wise man entering judgment with a foolish man — he will be angry and laugh, and there is no rest. The Chaldean: a wise man contending with a foolish man, whether he be angry or laugh, will not be crushed. The Septuagint: a wise man shall judge nations, but a worthless man who grows angry is mocked and does not frighten. The Syriac: he does not take it ill, or does not grow indignant.

First, R. Solomon takes the wise man to be God, who contends with the foolish — that is, the wicked — continually without rest.

Second, Baynus says, as if: The fool is incorrigible, for he rejects the admonitions of others either by laughing or by growing angry; therefore he must be subdued and corrected not by words but by the rod and the lash.

Third and most aptly, the phrase "whether he be angry or laugh" should be referred to the wise man who corrects, not to the fool who is corrected. The meaning therefore is, says Jansenius, as if to say: If it happens that a wise man disputes with a foolish man — that is, a wicked person — whether in court or outside of court, whether the wise man grows angry or laughs — that is, whether he acts seriously or in jest, whether he shows his just indignation with serious words, or by laughing declares that he despises the other's wickedness, whether he deals with him harshly or gently and kindly — he will not find rest, meaning he will not easily be freed from him and will not easily satisfy him so as to have quiet from his attacks.

The proverb teaches that the fool and the wicked man is implacable and incorrigible; therefore the wise must prudently avoid contentions with him. The example is in the Pharisees, with whom Christ, though contending, could never obtain rest from them, whether He assailed them harshly or strove to satisfy them gently. For fools, like dull and stupid beasts, allow themselves to be turned neither to wisdom nor virtue by the blandishments of words or by threats and blows of the lash. But the wise, as those who excel in mind and judgment, are stirred to virtue by both. The saying of Sextus the Pythagorean is relevant here: "Neither speech is to be sought in fish, nor virtue in unskilled men." And that of Crates: "Fools are like gimlets, in that unless compelled by bonds and necessity they do not perform their duty." And the saying: "A Phrygian is only corrected by blows."

Moreover, the Septuagint translates: a wise man shall judge nations, but a worthless man who grows angry is mocked and does not frighten — as if to say: A wise man easily rules peoples, both because he is prudent and moderate, and because he goes before his subjects by his own example, who therefore follow him and willingly obey. But a wicked and base man obtains nothing from his subjects; rather, even if he grows angry at their disobedience, he is mocked by them, and does not frighten by threatening — he is lightly regarded and despised; both because he burdens his subjects with laws, taxes, and impositions; and because he is imprudent; and because he gives his subjects scandal and the example of a wicked life, commanding what is right while living dissolute. Hence the author of the Greek Catena clearly translates the Septuagint: A wise man rightly judges the people; but a wicked man, inflamed with anger, makes himself a laughingstock, and strikes no one with fear. Learn from this that uprightness is of the greatest value for governance and for obtaining obedience from subjects; for this is obtained by the reputation for prudence and virtue, as well as by the example of one's life. Hence Plutarch in his Moralia compares the prince with law and justice: "Of so many and so great goods and gifts which the gods bestow, he says, there is no fruit or right use without law, justice, and a prince. Justice is the end of law; law is the work of the prince; and the prince is the image of God administering all things." Hence Cato used to say that the worst prince is one who cannot command himself, so as to subject himself to reason, law, and virtue; for by what reasoning can such a person subject others to himself and to the law?



10. BLOODTHIRSTY MEN HATE THE SIMPLE: BUT THE JUST SEEK HIS SOUL.

For "simple" the Hebrew has tam, that is, upright, spotless, incorrupt. The Syriac: innocent. The Septuagint: hosion, that is, holy. This especially designates the just man who champions and vindicates justice, who sharply reproves unjust plunderers and murderers, and if he holds a magistracy, prosecutes them and punishes them with death. For murderers hate him as the destroyer of their life.

The meaning is, as if to say: Bloodthirsty men and murderers hate the innocent man who is devoted to virtue, both because he is contrary to their morals and silently condemns them by his life; for since they delight in a criminal life, they therefore hate virtue and those endowed with virtue. Hence the Chaldean translates: men who shed blood hate simplicity, but the upright seek it — both because they covet his goods, and therefore plot against the life of one exposed, as it were, as prey to them.

But the just seek his soul — they strive to preserve his life, since it is most useful to them and to the whole commonwealth on account of his example, counsel, prayers, and merits before God. Finally, because, as I said, assassins hate men of integrity who defend the laws and prosecute the unjust, especially murderers; therefore they pursue them with the most bitter hatred as their judges and executioners.

Note: the phrase "they seek his soul" is explained in various ways. First, the Zurich Bible translates: the upright have his life at heart. Second, the Syriac: the upright love him — namely, they love to associate and converse with him, so that by his wise and holy soul they may be instructed, guided, and sanctified, and receive counsel, consolation, and help. Third, Vatablus: the upright seek his will — that is, they strive to comply with him in all things. For "soul" often metonymically signifies the desires and counsels of the soul. Hence R. Solomon says: "This expression, he says, signifies love and good will, and has the same force as David's words to Abiathar," 1 Kings 22:23: "If anyone seeks my soul, he will seek yours too — that is, whoever confers benefits on me will confer them on you too." But the meaning of that passage is different, for "soul" there signifies life. Fourth, R. Levi: The just, he says, seek their own soul — that is, to fulfill the holy desires of their soul — as if to say: They attempt in every way to carry out what they desire. Fifth, Aben-Ezra, Salazar, and Baynus, as if to say: The soul — that is, the life — of the just man, snatched away by murderers, the upright and equitable judges will seek out and avenge, and will not permit murderers to run free with impunity, shedding the blood of good men, as if to say: This especially pertains to just judges, that just as they investigate and defend the cases of the poor lest they be oppressed by the rich, so too when a simple man — that is, an innocent, just, and upright man — has been killed, they should investigate and punish the authors of the murder, to avenge the blood of the innocent. In this sense it is said in Psalm 9, verse 5: "There is no one who seeks (that is, avenges) my soul." And Ezekiel 3:20: "His blood I will require from your hand"; and often elsewhere. For since the simple and innocent are modest and patient and do not avenge their own injuries, it is fitting that just judges do so, that satisfaction may be made for justice violated, both human and divine, through the punishment of the guilty. Hence Phocylides: "The wicked, he says, justly slain, are sacrifices to Jupiter."

Of these interpretations the most genuine are the first and the last. You may connect both thus, as if to say: Assassins hate the man of integrity who stands firmly for the justice that they violate, and therefore they conspire against his life, just as the Pharisees conspired against the life of Christ. Hence their cry in Wisdom 2:12: "Let us beset the just man, because he is useless to us and contrary to our works, and he reproaches us with transgressions of the law, etc. Let us condemn him to a most shameful death." But the just, especially judges and magistrates, conversely conspire to protect the life of the man of integrity, and if his life has been snatched from him by murderers, to avenge it and punish by retaliation, even if his death must be atoned for and expiated by the slaying of many who were the authors or helpers of his death.

This maxim is most true regarding upright and diligent governors and magistrates who prosecute assassins: for assassins hate them worse than dogs and snakes, and seek to kill them. But the just, especially judges and governors, surround such men to protect their lives; and if they are killed, they vigorously punish those guilty of the murder. Thus the Gittites and six hundred bodyguards protected the life of the innocent David, who was pursuing bandits, and would have killed Saul who plotted against him, had David not prevented it, 1 Kings 24:5.



11. A FOOL UTTERS ALL HIS MIND: BUT A WISE MAN KEEPS IT IN TILL AFTERWARDS.

Note: "Spirit" in Scripture signifies many things: first, the mind and thoughts of the soul; second, wisdom; third, the desires and passions of the soul; fourth, the secrets of the mind; fifth, the spirit and the powers and impulses of the soul. According to this fivefold meaning of "spirit," a fivefold interpretation arises.

First, then, R. Solomon, taking "spirit" as the mind, explains it thus: When a fool pours out his entire mind, the wise man comes along, refutes him, restrains him, and silences him with his responses.

Second, Aben-Ezra, taking "spirit" as wisdom, and achor, meaning "afterward" or "behind," as the heart of man (which comes after the pronunciation of the lips), explains it thus, as if to say: The fool brings forth all the spirits of knowledge and publicizes them to others, according to the saying: "In the heart of the prudent wisdom rests, and in the heart of the fool it is made known." But the wise man contains and restrains the spirit of knowledge in his heart, which comes after the organs of pronunciation, and does not broadcast it to fools, as that saying testifies: "In the heart of the prudent wisdom rests."

Third, R. Levi, taking "spirit" as desires and passions, explains it thus: The fool pours himself out into his desires and gives himself headlong to them; but the wise man restrains and checks them with reason. Therefore he who is wise hides and controls them. St. Ephrem truly says in his sermon to those practicing piety and good works: "He is truly a divine philosopher, he says, who at all times resists his evil desires; for he who flatters himself with the mere name of wisdom is truly foolish and stupid, because he allows himself to be disturbed and tormented by such small passions."

Fourth, Cajetan and Baynus, taking "spirit" as a secret, interpret it thus, as if to say: There is no greater proof of stupidity than being unable to keep a secret. To immediately blurt out everything one has conceived in his mind is the height of foolishness. Therefore the wise man suppresses it and stores it in his mind, according to chapter 17:27: "A man of learning is a man of precious spirit," and chapter 25:28: "He who can restrain his spirit in speaking."

Fifth, the Chaldean takes "spirit" as anger and fury, for angry people blow spirits and fumes from their nostrils. Hence he translates: the fool pours out all his fury, but the wise man wisely suppresses it. And Vatablus: the fool pours out all his anger, but the wise man afterwards calms it. This can be taken in two ways: first, of the fool's anger, as if to say: The fool, quarreling and flaring up, blurts out whatever his bile suggests, and the wise man, by giving a reasonable response, calms him so that he puts aside his bile and becomes mild. Second, of the anger of the wise man himself, as if to say: The fool cannot restrain his anger, but the wise man suppresses it by prudent silence and reflection. Hence Symmachus translates: at the end he softens it. The Septuagint concurs, translating "spirit" as thumon, which St. Jerome and following him Cassian render as "anger." Hear Cassian, Conferences 16, chapter 27: "The fool pours out all his anger, but the wise man dispenses it in parts — that is, the fool is inflamed with the disturbance of wrath for the sake of vengeance; but the wise man gradually diminishes and expels it by the maturity of counsel and moderation. Similar is what the Apostle says: 'Do not avenge yourselves, beloved, but give place to wrath' — that is, by no means rush to vengeance under the compulsion of wrath. But 'give place to wrath,' that is, let not your hearts be so constricted by the narrow straits of impatience and pusillanimity that they cannot endure the violent storm of commotion when it breaks upon them; but be enlarged in your hearts, receiving the adverse waves of wrath in those extended bosom-folds of charity, which bears all things, endures all things; and thus the mind enlarged by the breadth of long-suffering and patience, may have within it salutary recesses of counsel, into which the most foul smoke of wrath, once received and as it were diffused, may immediately vanish." And a little further on: "For this is the nature of wrath, that when delayed it languishes and dies, but when expressed it burns more and more." Therefore Solomon teaches here that an effective remedy for anger is to delay the vengeance, harsh words, quarrels, etc., to which anger spurs us, so that they may be considered more maturely; for anger is like a flame which, once it has boiled over, immediately dies down and subsides. Therefore the best remedy for anger is delay, especially because through it reason awakens and prudently considers many things that repress the tumults of anger, plucking them apart and dissipating them bit by bit; for this is to trick anger, and by tricking and eluding it, to weaken it. The philosophers also taught this. Aristotle: "For anger to be digested, he says, time is needed, nor does any healthier remedy present itself." Athenodorus gave this admonition to Augustus Caesar as a golden necklace: "Whenever you are angry, say nothing and do nothing until you have recited the twenty-four letters of the alphabet." St. Ambrose gave a similar instruction to the Emperor Theodosius, when in sudden anger he had ordered the Thessalonians, who had thrown down his statue, to be killed. Seneca, book 2 of On Anger, chapter 26: "The greatest remedy for anger, he says, is delay; do not ask anger at the outset to pardon, but to judge. It will cease if it waits; and do not try to remove it all at once: its first impulses are violent; the whole will be conquered while it is picked apart piece by piece." The same author, book 3, chapter 12: "No one delays himself; yet the greatest remedy for anger is postponement, so that its first heat may cool, and the cloud that oppresses the mind may either settle or become less dense. Some of the things that were carrying you headlong, an hour — not just a day — will soften; some will vanish entirely." Gregory of Nazianzus says splendidly in his Iambics: "Patience, he says, is the digestion of troubles." This sense fits well with the Chaldean version, Vatablus, and the Septuagint, but less well with the Vulgate, which has: but the wise man defers and reserves for later — for anger is not to be kept in reserve by deferring it, but utterly extinguished.

Moreover, St. Gregory, Part 3 of the Pastoral Rule, admonition 10, takes "spirit" as impatience, which he says is reserved for later — namely, deferred to God's last judgment: "Let the impatient hear, he says, what is said again through Solomon: The fool pours out all his spirit, but the wise man defers and reserves for later. For, driven by impatience, the whole spirit is poured forth outwardly, which disturbance expels the more quickly because no inner discipline of wisdom contains it. But the wise man defers and reserves for later; for when injured he does not desire to avenge himself in the present, because even while enduring he wishes to be spared; yet he is not unaware that all things will be justly avenged at the last judgment."

Sixth and most aptly, the Septuagint translates the Hebrew ruach, that is, "spirit," as thumon — that is, the mind, and the force of the mind, its energy, efficacy, impulse, fervor, heat, which stimulates and drives a man to express or execute too hastily what he has conceived in his mind, as if to say: The fool brings forth all the forces, impulses, and heat of his mind, so that he keeps nothing for himself but pours himself out entirely and exhausts himself. But the wise man retains and represses the forces and impulses of his mind, and, as some translate from the Hebrew, drives them backward, so that he does not exhaust himself entirely but keeps some things for himself, which he may afterwards bring forth and dispense in parts, as the Septuagint translates. The fool, he says,

Cajetan says, the fool is driven by impulse, while the wise man represses the impulse and moderates it with the bridle of reason. Thus we see fools pour out all their knowledge at once and in a single burst, and then fall silent like infants. Likewise in action they bring forth all their industry and strength at once and in a single effort, and then immediately grow torpid and dull like people who are stupefied. By contrast, the wise dispense what they know gradually at intervals, so that material for speaking and teaching always remains for them. Likewise in action they are moderate and temper their strength, exerting it successively in portions, with the result that they are able to work for a long time and increase their industry and strength through working. Hence you may translate from the Hebrew: but the wise man promotes it for later — namely, his spirit; for the Hebrew scabach has contrary meanings, namely to promote and to restrain, likewise to praise and to glorify. Hence with Cajetan you may translate: but the wise man will hereafter praise or glorify it — that is, he will make his spirit and mind praiseworthy and glorious, by gradually bringing forth its forces so that he can always work. And so he increases and sharpens its virtue and energy through continuous activity and constant exercise. For nature advances by working and gradually polishes and perfects its work; grace does the same. Hence in trees it first produces leaves, then flowers, then fruit, and gradually forms, increases, and ripens them. Conversely, when a tree or vine runs wild and pours itself entirely into foliage, it keeps no sap for itself to devote to flowers and fruit; therefore it is barren and unfruitful. The same happens if it runs wild in fruit for one year and exhausts all its strength: it soon becomes barren and withers. The same happens with water and milk, which when placed in a pot over fire boils up from the heat, pours itself out almost entirely so as to extinguish the fire, and then immediately subsides completely and settles. Just like these are the fervor of beginners, who suddenly boil up but soon subside. Daily examples of this saying are found among beginners who start on the path of virtue, and especially among novices in Religious Orders who, with overeager fervor, exhaust their heads and bodies with excessive fasts, penances, and prayers, and consume all their strength, with the result that they grow languid in body and weary and wasted in spirit, their vigor collapses, and they fall into illness and become weak, feeble, torpid, and unfit for everything. Hence St. Basil wisely admonishes them to moderation in his treatise On Virginity.



12. THE PRINCE WHO WILLINGLY LISTENS TO LYING WORDS HAS ALL HIS MINISTERS WICKED.

First, Baynus takes this as referring to the lies of flatterers, as if to say: The prince who feeds on the flatteries of sycophants has wicked ministers; for the sycophants who praise the prince's vices as though they were virtues through flattery are wicked, with the result that the prince becomes vicious and a tyrant and oppresses the commonwealth.

Second, others take this as referring to the person against whom the prince is angry or offended, and therefore the prince willingly hears false accusations and charges against him in order to destroy him. For when subjects know this, they strive to please the prince and fabricate many falsehoods against that person, in order to win the prince's favor at the cost of an innocent man's harm and the ruin of the commonwealth. But this sense is too narrow.

Third, then, adequately and aptly, take "lying" here in its full and plain sense — not as a jest, nor as an officious lie, but as a pernicious lie, one that inflicts grave injury and harm on others either in their goods, their reputation, or their life; such as when someone seriously slanders another, or calumniates him, or falsely accuses him of a crime for which he should be punished with disgrace, fined, imprisoned, or deprived of life. For the prince who willingly listens to calumnies and false accusations causes his ministers to seek out and fabricate such things in order to please him, with the result that the innocent are oppressed and justice is trampled and overturned. That this is the meaning is clear from the Septuagint, which translates: when the king listens to an unjust word, all his subjects are unjust. In Hebrew: the ruler who pays attention to words of falsehood has all his servants wicked. For as Ecclesiasticus 10:2 says: "As the judge of the people is, so also are his ministers; and as the ruler of the city is, such also are its inhabitants." See what was said there. Hence in the courts of wicked princes, we see the ministers conform themselves to them in wickedness, and indeed strive to be even worse than they are.

Note: For "wicked," the Hebrew is reschaim, that is, restless, turbulent, seditious — namely, not so much settlers as stirrers-up and inciters of lawsuits, liars, eager not so much for truth as for imposture, greedy and avaricious. For this reason, indeed, "in the place of judgment" there is not only a wicked judge, but the benches of the courts are full of the most iniquitous sycophants, criminal informers, wicked ministers, babblers who are more wordy than truthful, and advocates who plead the cause not so much of truth as of their own profit. In short, the forum is full of avarice and calumny, as Isaiah 59:4 lamented: "There is no one who calls upon justice;" for justice is an exile, absent from its own place; rather they implore the present assistance of wickedness and iniquity. Or: "There is no one who calls justly," who summons another justly to court. This is what Ecclesiastes 3:16 deplores as a great crime and sacrilege: "I saw under the sun, in the place of judgment, wickedness, and in the place of justice, iniquity" — so that wickedness and injustice occupy the throne of justice and reign and rule there as queen; that is, so that Lucifer occupies the throne of God and Antichrist occupies the throne of Christ, as I shall say more fully there. See what was said at chapter 17:7 on the words: "Eloquent words do not befit a fool, nor lying lips a prince."

Agapetus the Deacon splendidly admonishes the Emperor Justinian, in numbers 41 and 42: "Take up the duty of judging, inclining with an equal scale toward friends and enemies alike, neither favoring those who think well of you out of goodwill, nor opposing the ill-disposed because of enmity; for it is equally absurd both to grant a suit to one who asks unjustly, even if he is a friend, and to inflict injury on a just man, even if he is an enemy; for the evil is similar in both cases, although it is found in contrary circumstances." Hence he concludes: "Judges of cases ought to listen with attentive minds. For the discovery of justice is difficult to grasp, and it easily tends to escape those who are not sufficiently attentive. But if, setting aside the eloquence of the speakers and disregarding the plausibility of what is said, they penetrate to the deepest profundity of intentions, then at last they will draw out what is sought from them, and they will be innocent of a double offense — neither betraying what is honorable themselves, nor allowing others to commit it."



13. THE POOR MAN AND THE CREDITOR MET ONE ANOTHER: THE LORD IS THE ENLIGHTENER OF BOTH.

We heard this maxim at chapter 22:2, except that there instead of "enlightener" it has "maker"; but both amount to the same thing. For the "enlightener" is the creator and provider, who bestows upon both the use of light and life, preserves, directs, prospers, and blesses them; for light is a symbol of life, joy, grace, happiness, and every good. Hence in Hebrew it reads: The Lord illuminates the eyes of both — namely, so that they may enjoy the use of this light, according to Job 3:20: "Why is light given to the wretched?" and chapter 38:15: "From the wicked their light shall be taken away," that is, their life; and often elsewhere. "Enlightener" therefore means the same as patron, guardian, and most beneficent provider; or, as Baynus says, nourisher, as if to say: The Lord nourishes and feeds both, according to what Jonathan said when, fainting from hunger and tasting honey, he exclaimed: "My eyes have been enlightened" (I Samuel 14) — that is, I have been fed and refreshed, so that my eyes, dimmed by hunger through the failure of the visual spirits, now refreshed by honey were brightened and cheered.

For "creditor" the Hebrew is ish tecachim; this word occurs only here, hence it is uncertain what it properly means. The Rabbis, Pagninus, Baynus, Cajetan, and others generally translate it as "man of oppressions," or "of frauds," or "of usuries" (for these are the greatest frauds, because under the pretense of lending money they exact multiplied profit). Such a man in the active sense is a money-lender, as the Septuagint translates, and a creditor, as our Translator renders it. But Cajetan and Aben-Ezra take it passively, so that it means the same as a crushed man, one who has suffered fraud, afflicted, and, as the Syriac has it, stricken with grief. This man is joined to the poor man, because the afflicted is accustomed to be associated with the afflicted, so that they may mutually console one another through hope in God and invocation of Him; for God is the enlightener — that is, the consoler, provider, and cheerer — of both the desolate and those blinded, as it were, by affliction.

Others, following the Chaldean, deriving tecachim from toch, meaning "middle," translate it as "man of middling things" — that is, a man of moderate fortune, or a man of frauds; for tach, meaning "middle" or "interior," among the Hebrews sometimes denotes fraud, because it is hidden and contrived in the middle, that is, in the breast and heart. R. Levi translates "perplexed man"; for God enlightens the eyes of such a man when, by illuminating his mind, He dissolves his perplexities and scruples. Others translate "intermediary man" or "mediator" — namely, for doing mercy. Greater credence should be given to our Translator, who renders it "creditor," and to the Septuagint, who translate "money-lender," and to others who translate "man of usuries." For the rich are often usurers and lend at interest to the poor; hence he who is here called creditor and money-lender is called "the rich man" in chapter 22:2.

Mystically, Baynus says: God, he says, enlightens the eyes of the poor man when by the light of His grace He shows him how great a good and how great a gift of God poverty is, so that by bearing it patiently he may merit eternal riches. And He enlightens the eyes of the creditor when He shows him how great a gift is beneficence, by which the poor man is aided. So this maxim admonishes the poor to patience, creditors and the rich to beneficence, and both to hope in God and trust, that they may resign themselves to divine Providence. For this is what the word "enlightener" signifies. Hence the Septuagint translates: when the money-lender and the debtor come together, the Lord makes an episkopen — that is, an inspection or visitation — of both; that is, He inspects and visits both, provides and looks after the necessities of both.

Mystically, again, the poor man is the subject, who needs instruction and owes reverence and obedience; while the creditor is the Prelate, who dispenses doctrine and entrusts and commits it to the subject. The Lord is the enlightener of both: for He enlightens the latter so that he may teach rightly, and the former so that through the mouth of the latter he may see and understand what is pleasing to God.



14. THE KING WHO JUDGES THE POOR IN TRUTH, HIS THRONE SHALL BE ESTABLISHED FOREVER.

Under "the poor" understand also the rich; for he who judges the poor in truth, says Cajetan, will much more judge the rich in the same way. For the poor are usually oppressed by the rich, since the rich have influence and power with princes and judges, and corrupt them with gifts so that they pronounce sentence in their favor against the poor. Therefore the king who does not fear the power of the rich, nor regards gifts, but declares justice for the poor man in truth and pronounces a fair sentence in his favor — his throne shall be established forever, that is, for his whole life, so that as long as he lives and judges in truth he may possess a perpetual kingdom. Hence Aquila translates "for the future"; Theodotion, "for the age." Again, "forever" because his kingdom will be passed on to his posterity through many generations, as the kingdom of David was passed on until the destruction of the nation by the Chaldeans. Furthermore, "forever" because the perpetual fame and glory of his reign, so just and equitable, will endure among posterity. Finaland "forever" he will reign with Christ, the King of kings, in heaven.

Baynus shrewdly observes: Divine Wisdom, he says, always proceeds by far different paths than human wisdom; for in human affairs men attain kingship through the wealth and power of the rich, through favor and friendship, and the crown is usually secured and retained by arms and fortifications. But against all this, this plainly heavenly wisdom of Solomon teaches that the throne can be most lastingly established by defending the poor; because he who patronizes the poor in a certain way performs the role of God, the Best and Greatest, on earth. For the Lord claims for Himself the special defense of the poor, according to the verse: "To You the poor man has been entrusted; You will be the helper of the orphan" (Psalm 9).

Moreover, the Septuagint, for laad, meaning "in perpetuity," reading it with a different vowel point as laed, translate "as a witness" or "for testimony": The seat of the Prince, they say, who judges the poor in truth, shall be established as a testimony — so that subjects, in order to confirm the truth proclaimed by him, may cite the king as a witness, and the king's word as an infallible oracle, just as in testimony of the truth we have asserted, we cite God as a witness by swearing, saying: I call God to witness that I speak the truth.

Again, his seat shall be established as a testimony — so that his throne may be regarded as, and be, an infallible testimony of truth, and so that the king judging and defining something from his throne may seem to be not so much himself speaking, judging, and defining, as truth itself speaking, judging, and defining through him.

Morally, learn here how much truth and truthfulness, especially of equity and justice, ought to be at the heart and concern of a king. First, because a king is the vicar of God and as it were a vice-god on earth; but God is the very first, uncreated, and essential Truth. Hence St. Dionysius, quoted by Antonius in the Melissa, Part 1, chapter 21: "Truth, he says, is God, inasmuch as He is one, not many, by nature. For the true is one, but falsehood is manifold. For Christ also says, in John 14: 'I am the way, the truth, and the life.'" In the same place Evagrius says: "To be silent about the truth is to bury gold." Hence by God's command Moses inscribed on the Breastplate of the High Priest: "Doctrine and truth" (Exodus 28:30). And Pythagoras said that these two things were given to men by God as by far the most beautiful: to embrace truth and to devote oneself to good deeds; and he added that "both can be compared with the works of the immortal gods." So Aelian, book 12 of Various History: "When asked what men do that is like God, he responded: When they practice truth." So Stobaeus, sermon 9.

Second, because truth and the true administration of justice are the foundation and pillar of the commonwealth. For from this springs the concord of citizens among themselves, peace, equity, probity, and sanctity. Hence the chief judge among the Egyptians wore a sapphire hanging from his neck, on which was inscribed "Truth." Hear Aelian, book 14 of Various History: "It was necessary that the most just and sincere of all men should be the one who wore about his neck an image made from a sapphire gem, which was called Truth. But I would want the judge not so much to carry truth sculpted or expressed in stone, as to have it implanted and fixed in his mind and soul." Diodorus also mentions this matter, book 2, chapter 1, writing of the vestibule of Simandius, king of the Egyptians: "Thirty wooden statues of judges were placed there, and in the middle the chief judge, from whose neck Truth hung suspended, and whose eyes were half-closed, with a pile of books surrounding him." And Diodorus adds: "These images signified that judges ought to be men of integrity and that the chief magistrate should look only to truth."

Third, because truthfulness wins for the king the love and reverence of his subjects, while deceit brings hatred and contempt. Hence Pliny in his Panegyric to Trajan: "Never, he says, was a prince deceived except one who first deceived others himself."

Alphonsus, king of Aragon, is said to have always had this saying on his lips: "A single word of a princely man ought to be worth as much for trustworthiness as the sworn oath of private citizens." For although truth should be the concern of all, it should especially be the chief ornament of princes. Panormitanus, book 1 of the Deeds of Alphonsus.

Aeschines, in his speech against Timarchus, used to say that "truth is so powerful a thing that it easily surpasses all human thoughts." So Stobaeus, sermon 9. Demosthenes, when asked "what likeness to God men possess," responded: "To do good and to love truth." So Maximus, sermon 8. Well known is that proposition of Zorobabel to King Darius: "Wine is strong, the king is stronger, women are stronger still, but truth is the strongest of all; for it conquers above all these things" (3 Esdras 3:10).

Therefore Plato gravely errs, not only against faith but also against statesmanship, when in book 5 of the Republic he writes: "Those who govern ought to use frequent lying and fraud for the benefit of their subjects." Plato's words are these: "The magistrate ought to be equipped with manifold lying and various deception, which he may misuse for the benefit of his subjects; and we have said that all things of this kind are useful, like medicine." And Pliny, in book 12 of the Letters, saying: "To deceive according to the customs of the times is prudence." And that man quoted by Plutarch in the Apophthegms, asserting: "Boys should be outwitted by dice, but men by oaths." These are the impious, ignorant, and shameless axioms of atheists and Machiavellians, which Solomon, the teacher of statecraft and prince of statesmen, refutes everywhere here, and which the Church likewise condemns — indeed, every well-constituted commonwealth condemns them. See St. Augustine, in the book Against Lying, where he teaches that it is never lawful to lie under any circumstances. And in epistle 8: "It is not lawful to lie, he says, not even for the praise of God."



15. THE ROD AND REPROOF GIVE WISDOM: BUT THE CHILD WHO IS LEFT TO HIS OWN WILL BRINGS SHAME UPON HIS MOTHER.

Understand "wisdom" here as practical or ethical wisdom, namely the ordering of morals,



16. When the wicked are multiplied, crimes shall be multiplied: and the just shall see their ruin.

The Septuagint, for יראו iiru, that is "they shall see," reading with different vowel points יראו iireu, that is "they shall fear," from ירא iare, that is "he feared," translate: but the just become fearful at their fall; or, as the Author of the Greek Catena has it, the just are dismayed at their ruin, that is, the just are struck and restrained by the gravity of the punishment of the wicked, lest they think of imitating their crimes.

This maxim is akin to that of verse 2: "When the just are multiplied, the people shall rejoice; when the wicked seize power, the people shall groan." And to that of verse 6: "A snare shall entangle the sinful wicked man; and the just shall praise and rejoice." And to that of chapter 28, verse 12: "In the exultation of the just there is great glory; when the wicked reign, men are ruined." An example is 1 Maccabees 1:55, where through Antiochus the wicked were multiplied in Judea, and crimes are said to have been multiplied, but their ruin together with Antiochus was swift and horrible, as is clear from 2 Maccabees chapter 9.



17. Instruct your son, and he shall refresh (in Hebrew, he shall give rest to) you, and he shall give delights to your soul.

Note: The word "instruct," in Hebrew יסר iasser, that is, correct, chastise, instruct, properly pertains to the chastisement of desires and the formation of character; yet it can also be referred to arts and sciences: for a son instructed by his father and sent to schools, if he becomes learned and wise, first, is a great consolation and refreshment to his father, so that in him, as in the staff of his old age, indeed as in the center and fulfillment of his wishes, he may peacefully rest; second, he is among the delights of his soul, that is, the highest and deepest delights, which penetrate to the inmost parts of the soul and fill and flood it with delicious pleasure and wonderful enjoyments; third, he is a great ornament to him, as the Septuagint translates, because through a learned and educated son, who on account of his knowledge becomes a doctor, bishop, senator, prefect, governor, etc., the father is honored, praised, and adorned in the commonwealth, and through his son his name and fame are celebrated for many years, and in time endures for many ages. See the comments on Sirach 30:1 and following, where almost the same thought is expressed, indeed many others to the same effect.

To this point belongs the proverb of the Arabs, Century 2, number 66: "Branches, when you straighten them, are set right; but a beam does not become flexible when you try to straighten it," that is, a tender age can be bent and directed, but a hardened one cannot be corrected. This is what the French say: An old tree is hard to straighten.

The Septuagint: Instruct your son, and he shall give you rest; and he shall give adornment to your soul. Note: The word "instruct," in Hebrew יסר iasser, that is, correct, chastise, instruct, properly pertains to the chastisement of desires and the formation of character; honor, virtue. The Septuagint: blows and corrections give wisdom; but a child who goes astray confounds his parents; Aquila and Symmachus: a youth who is let loose; the Chaldean: a child who does not accept correction. Under "mother" understand also "father." Hence the Syriac translates: a child who is not chastised puts his father to shame; yet it names the mother before the father, because the education and upbringing of children pertains to the mother: therefore if she neglects it and lets her son follow his own will, she will be put to shame by him. Just as Ishmael, says R. Solomon, put Hagar his mother to shame, when, tormenting Isaac, he was expelled from the house by Sarah and Abraham at God's command together with his mother, and afflicted her with great disgrace, as well as misery and sorrow, Genesis 16.

To this belongs the proverb of the Arabs: "Jesting (playing) takes away reverence." The Italians say: Boldness of a master, the hat of a fool. The Arabs continue: "Do not play with a nobleman, lest he become angry with you, nor with a lowly person, lest he presume upon you," that is, lest he take advantage of you. This maxim signifies that a boy is like a young colt, wanton, frisky, and obedient to his own fancy and desire; therefore just as a colt is tamed by the bridle, spur, and whip, so that he may serve his master: so a boy must be tamed and formed by correction and chastisement, namely by words and blows, so that he may learn to obey not his desire but reason and instruction; otherwise, like an untamed colt, he will become insolent, obstinate, and will cast himself headlong into every crime and disgrace, and will drag his father and mother along with him. Thus R. Levi: By stripes, he says, and correction a boy is cultivated in wisdom: for thus he is formed in honorable ways; but if he lacks these, no path will remain for obtaining wisdom: and a boy who is left to his own will lacks both proper instruction and wisdom, and therefore is a reproach to his mother on account of his wickedness; especially since the blame for the same wickedness is usually cast upon her, with everyone affirming that it was caused by her, who did not properly instill good principles in the boy from his tender years. So says he.

Following Solomon, Plutarch, in his book On Listening, teaches that a boy must be chastised and formed just as a young horse is chastised and formed, so that he may be tractable, flexible, and convenient for his rider.

And wisely Seneca admonishes, in book 2 of On Anger: "It will be very beneficial, he says, to train boys from the start in a wholesome manner; but the governance is difficult, because we must take care that we neither nourish anger in them nor blunt their natural disposition." And after some further remarks he concludes: "So then he must be governed between the two extremes, so that now we use the reins, now the spurs."

Indeed, parents who are too severe dull, blunt, and harden the nature and disposition of children by excessive chastisement, and make them stubborn and obstinate; but those who are too mild and indulgent, of whom there are many, hand over that same nature to their desires, corrupt and ruin it. I said more about the education and chastisement of children at chapter 10, verse 1, and chapter 23, verse 13, and more fully at Sirach 30:1 and following.



18. When prophecy shall fail, the people shall be scattered: but he that keeps the law, blessed is he.

You ask, what is this prophecy? First, the Rabbis take it literally in the strict sense. For this is what the Hebrew חזון chazon signifies, that is, vision: hence the Prophets were called חזים chozim, that is, seers, because they saw and foresaw from afar things future and hidden with the keen and God-illuminated eye of the mind. But the ancient Prophets, such as Isaiah, Jeremiah, Ezekiel, Daniel, etc., were not only true Prophets, but also teachers and preachers sent by God to the people, to chastise their idolatry and crimes, and to bring them back to zeal for the faith and the law, by threatening and preaching captivity and other punishments to be inflicted by God, and by setting before them liberty, peace, and other rewards promised and revealed by God, if they kept the law. Therefore the failure of prophecy is rightly opposed here to the law and the study and observance of the law, as if to say: When the Prophets have failed, who would correct, teach, and restrain the people going after idols and vices, by threatening future punishments and promising future rewards revealed to them by God, then the people, unbridled, will wander off into idolatry and their own desires, and will be scattered into various errors and crimes, on account of which they will be led away into the Assyrian, Babylonian, Roman, etc., captivity. But when there are Prophets and holy men, whose admonitions and example the people, or any private individual, obediently follows and keeps the law, then they will be happy and blessed, because they will escape the punishments threatened by God against transgressors of the law, and will obtain the rewards promised to its observers.

The course of events confirms this meaning. For when the Israelites under Kings Hosea and Zedekiah despised the Prophets, who were threatening Assyrian and Babylonian captivity, going after idols and crimes, then they were led into the same captivity, and were dispersed through Assyria and Babylon. But as long as they listened to the same Prophets under David, Solomon, and the rest, for so long they remained safe, prosperous, and happy in Judea. So say R. Solomon, R. Levi, Aben-Ezra and others. Thus under Eli the priest and ruler, when prophecy failed because of the wickedness of his sons, the people were scattered and delivered to the Philistines, 1 Samuel chapter 2 and following. Hence God then raised up Samuel, who would restore the people to God and peace: because "the word of God was precious (that is, rare) in those days, there was no manifest vision," 1 Samuel 3:1. This is what God threatens through Isaiah, chapter 29, verse 9: "Be astonished, and wonder; waver, and stagger; be drunk, and not with wine; totter, and not with drunkenness. For the Lord has poured out upon you the spirit of slumber; He shall close your eyes, the prophets, and your rulers who see visions, He shall cover. And the vision of all shall be to you as the words of a sealed book, which when they have given to one who knows letters, they shall say: Read this; and he shall answer: I cannot; for it is sealed. And the book shall be given to one who does not know letters, and it shall be said to him: Read; and he shall answer: I do not know letters," which He explains by adding: "For the wisdom of his wise men shall perish, and the understanding of his prudent men shall be hidden." For this reason the prophet Elijah was called by Elisha "the chariot of Israel, and its driver," because he as a chariot carried, protected, and drove the people through the study of the law to happiness and every good, 2 Kings 2:12.

Second, Bede, Hugo, Cajetan, Baynus, Vatablus, and Jansenius understand by prophecy the interpretation of Sacred Scripture. So also Francisco Suarez, treatise On Faith, disputation 8, section 3, number 5; for prophecy has a broad scope, and embraces the interpretation of Sacred Scripture, sacred doctrine, preaching, psalmody, etc., as I discussed at 1 Corinthians 14:10. The meaning therefore is, as Bede says: "When priestly learning has ceased, the discipline of the divine law, by which the people ought to have attained the rewards of blessedness, will immediately be dissolved." It signifies therefore, says Jansenius, that the people will be scattered when they refuse to accept prophecy, that is, the oracles of the Prophets, and in their place the sacred doctrine of preachers, so that the failure of prophecy means that it is no longer admitted or received; for when this happens, then it is necessary that the people be scattered, that is, dispersed into various errors and sects, and separated from true religion and piety. "But he who keeps the law (namely, the people), is blessed," as if to say: Blessed therefore and happy is that people which has regard for the law of God and strives to observe it.

Second, as if to say: When, as a consequence of men's sins deserving it, it has come about through divine vengeance that prophecy and sacred doctrine fail and are withdrawn from men, certainly then it will go badly for that people: they will be scattered and torn apart into various errors, sects, vices, and dissensions. For this is the greatest of God's punishments, and the seedbed of many evils in the commonwealth, that He withdraws the sincere announcement of His will. Hence through Amos chapter 8, He threatens to send a famine upon the land, not of bread, but of hearing the word of God.

Third, our Salazar understands by prophecy, as well as by law, true religion and the true worship of God, as if to say: If there is lacking in the people prophecy, that is, religion and the worship of the true God, immediately peace is dissolved and the populace is cut into factions, and the commonwealth falls. "Religion alone," says Philo in his Life of Moses, "binds the minds of citizens, and strengthens their associations and partnerships." Seneca, in Epistle 95: "The first bond of military service," he says, "is religion." Livy, book 5: "All things turn out well for those who worship the gods, and adversely for those who despise them." Pliny, book 14: "Life is sustained by religion." Cicero, in the third action against Verres: "All men are moved by religion." These are the words of "that light of learning" — for so Pliny calls Cicero, book 17, chapter 5. Flavius Vopiscus, book 2: "The Roman republic," he says, "stood through the rule of many by means of religion. But he who keeps the law will be blessed," that is, the people who observe true religion will be most fortunate, as the Hebrews were as long as they sincerely worshipped the true God, as St. Augustine testifies, in book 3 of the City of God, chapter 34.

All these explanations tend to the same point.

Mystically, some explain it thus, as if to say: When prophecy has failed, that is, when the oracles of the Prophets have been fulfilled through the birth and death of Christ, the Jewish people shall be scattered, because with Judea laid waste by Titus they shall be dispersed throughout the whole world. For prophecy that concerns the future fails when it is fulfilled and passes into the present or past, according to Daniel 9:24: "That vision and prophecy may be fulfilled, and the Holy of Holies may be anointed."



19. A servant cannot be instructed by words, because he understands what you say, and scorns to respond.

He therefore means a servant who has a servile disposition, so that he does nothing unless driven by blows and stripes. Hence the name "servile fear" arose, which does nothing from love of good, but everything from fear of evil, namely from dread of punishment. For a servant who loves his master and obeys him out of love is not so much a slave as a free man and freedman. Hence the slave in Euripides' Helen says: "I do not have the name of a free man, but I have the spirit." And the one in Sophocles: "Even if, he says, the body is a slave, the mind is nevertheless free." Such a one should accordingly be treated kindly by his master, as Sirach chapter 33 teaches; for when in verse 28 he had said: "For a malicious servant, torture and fetters," of a well-disposed one he adds, verse 31: "If you have a faithful servant, let him be to you as your own soul; treat him as a brother." See the comments there. Some servants therefore have a servile character, and are dull and stupid: these must be taught as much as their capacity allows; others have a servile will, namely a hard, obstinate, rebellious one, whose stubbornness, disobedience, and rebellion must accordingly be beaten down with blows. To this belongs the adage: "A Phrygian is corrected by blows," customarily said of barbarians and people of servile character, who are not made better by shame or admonitions, but by beatings, whereas a generous spirit, as Seneca says, is more rightly led than dragged. For Phrygia provided many slaves. Hence the proverb: "A Phrygian slave." To this also pertains that saying in Macrobius in the Saturnalia: "As many slaves, so many enemies," both because formerly vanquished and captured enemies were consigned to slavery — whence they were called mancipia, as if "taken by hand," and this is the first origin of slavery and slaves; and because "Jupiter has taken away half the mind from slaves," as Homer says, Odyssey 5, and from him Plato in book 6 of the Laws: "For, he says, the servile mind has nothing whole or sound. For a wise man should trust nothing to such people; since the most learned Poet says:

Jupiter deprives of half their mind
All men whom the lot of slavery has ever seized.

Also because, just as true love is the nursling of liberty, so mere fear is the follower of servitude: for whoever fears, hates. Hence there seems to be a certain innate hatred implanted in servants against their masters. Hence Euripides in his Alcmaeon: "Whoever, he says, trusts a slave, seems very foolish indeed."

Therefore Philo wisely gives this admonition to servants in his book Who Is the Heir of Divine Things? "It is, he says, the greatest praise of a servant to scorn nothing of his master's commands, but to strive diligently and industriously, even beyond his strength, to carry out all things according to his master's wishes. Servants ought also to listen rather than to speak, to whom indeed it is said: Be silent and listen — a most beautiful precept." Hence, as the same author says: "No one is so mad as the slave who, being a slave, opposes his master;" for he provokes him against himself, and so brings upon himself nothing but reproaches and stripes. See the admonitions that St. Paul gives to servants on this matter, Ephesians 6:5; Colossians 3:22; and St. Peter, 1 Epistle 2:18.

Symbolically, St. Augustine, in Epistles 48 and 50, by "servant" understands a heretic, who has enslaved and bound himself to his own fancy and heresy. Hence from this maxim he proves that heretics, since they refuse to yield to words and arguments, must be compelled by punishments to resume the Orthodox faith, which they perfidiously abandoned. For he says thus in Epistle 50: "Some put before us, he says, the saying of a secular author (Terence in the Brothers) who said: I believe it is better to retain children by a sense of shame and generosity than by fear. This is indeed true, but just as those whom love directs are better, so those whom fear corrects are more numerous. For, to answer them from the very author they cite, they also read in him: You, unless compelled by punishment, do not know how to act rightly. Moreover, divine Scripture said, on account of those better ones: Fear is not in charity, but perfect charity casts out fear. And on account of these lesser ones, who are more numerous, it says: A stubborn servant will not be corrected by words; for even if he understands, he will not obey. When it said that he is not corrected by words, it did not command him to be killed, but tacitly indicated by what means he ought to be corrected. Otherwise it would not say: He will not be corrected by words, but would simply say: He will not be corrected."

Again Bede says: "A servant, he says, is any sinner who indeed understands rightly, but scorns to respond in the work of truth without the discipline of the whip. Of such the Truth says: The servant who knows the will of his master, and does not do it, shall deservedly be beaten with many stripes," Luke 12.



20. Have you seen a man swift in speech? Folly is more to be hoped for than his correction.

Second and more properly, "a man swift in speech" is one who seems to himself to be wiser than others, and therefore hastily interposes and sets before others his own judgment on any proposed matter; consequently he does not wait for others' opinions, nor sufficiently examines and considers the matter, but rushes to judgment: whence it happens that he often wants to say and teach things he has not learned and does not know, and then wants to defend them, and does not allow himself to be corrected. Therefore nothing is to be expected from such a person, except that he will more and more betray his folly by speaking, indeed will utter many digressions, absurdities, falsehoods, and follies, and become more foolish. For this maxim is the same as that of chapter 26, verse 12: "Have you seen a man wise in his own eyes? The fool shall have more hope than he." For there the cause is indicated, namely that he seems wise to himself; but here the effect is noted, namely that he is swift in speech, and therefore foolish and incorrigible. Such a one St. James admonishes saying, chapter 1, verse 19: "Let every man be swift to hear, slow to speak;" and Sirach chapter 4, verse 34: "Do not be hasty in your tongue;" and chapter 19, verse 28: "He who is silent is himself prudent;" and chapter 20, verse 5: "There is one who is silent and is found wise; and there is one who is hateful, being bold in speech."

Gregory of Nazianzus writes that he detested this vice, in his first Apologetical Oration: "Having deliberated these things with ourselves, he says — not the worst counselors perhaps, certainly well-meaning ones — we judged it better, when we did not know the things that should be said and done, to learn them, rather than to teach them without knowing. For it goes admirably for the one to whom a mature speech comes even in deep old age, and has such force that it can still be of assistance to the soul which is fresh in piety." He adds the reason: "For certainly to undertake to teach others before being sufficiently taught oneself seems to be the mark of very foolish or very rash men; of the foolish indeed, if they do not even recognize their own ignorance; of the rash, if, though aware of it, they are nevertheless not afraid to undertake this task."

Hear Abbot Nesteros in Cassian, Conference 14, chapter 9: "Be therefore in all things swift to hear, but slow to speak, lest there fall upon you what is noted by Solomon: If you see a man swift in his words, know that the fool has more hope than he. And do not presume to teach anyone by words what you have not first done by deed. For our Lord taught us that we ought to hold this order also by His own examples, of whom it is thus said: The things that Jesus began to do and to teach. Take care therefore lest, rushing to teach before acting, you be counted among those of whom the Lord speaks to the disciples in the Gospel: What they tell you, observe and do; but do not act according to their works: for they say, and do not do."

FOLLY IS MORE TO BE HOPED FOR THAN HIS CORRECTION. — First, some explain it thus, as if to say: His folly is more to be hoped for, that is, feared and expected — namely that he will become more foolish — than that being corrected he will reform himself. Thus "to hope" is taken for "to fear" by catachresis in Virgil, Aeneid 1:

If you scorn the human race and mortal arms,
At least expect gods who remember right and wrong.

Where Servius says: Expect, he says, that is, fear, by misuse of the word. The same in Aeneid book 4:

If I could have hoped for such great sorrow:

for sorrow is not hoped for, but feared; for we hope for good things, but fear sad and adverse ones.

Second, others say: From a man who is swift to speak, if he should need to admonish or correct someone, a foolish rather than a true and useful correction is to be hoped for and expected, namely that he will flatter rather than correct, or exasperate rather than amend offenders. For in such a profusion and speed of words he heedlessly mixes in many things that flatter or exasperate.

Third, others say: More is to be hoped from folly than from the correction of one who is swift to speak, that is, folly will accomplish more in correcting than loquacity will, namely a fool more than a chatterbox. For if a fool blurts out something ineptly, it is pardoned, because he is a fool; if he says something aptly, it is received with applause: but for a loquacious person who is wise, nothing is pardoned.

Fourth and genuinely, correction is to be taken passively, not actively, as if to say: Folly offers greater hope of correction for itself than does swiftness in speaking, namely loquacity: folly itself in foolish men exhibits greater hope that it will allow itself to be corrected, and to be reformed through correction, than does the correction and reformation of one who is swift to speak. That is, a fool will more easily be corrected and reformed than one who is swift to speak. The reason is that a fool does not know he is a fool, hence when his folly is shown to him he will condemn it and embrace the wisdom offered by a wise man. So R. Levi: A fool, he says, when his stupidity is pointed out, takes counsel in his affairs; but the hasty man consults no one, since he seems to himself to be more than sufficiently wise. This man therefore listens to no one, but scorns all compared to himself, as though he were the eighth, nay the first, of the wise men: for he thinks he is wiser than all, and therefore is incorrigible. So also the Author of the Greek Catena: "For the swift and hasty man, he says, posits to be what is not, and therefore is alien from the hope of what is. But of the fool there is hope that he will someday put aside his folly, namely when he has been taught the truth."

That this is the meaning is clear first from the Hebrew, which reads thus: there is hope for the fool rather than for him; the Chaldean: better is the hope for a fool than for him; the Syriac: know that a fool is better off than he; the Septuagint: recognize that a fool has more hope. Second, from chapter 26, verse 12, where this maxim is expressed thus: "Have you seen a man wise in his own eyes? The fool shall have more hope than he." Third, because handwritten codices, Rabanus, and Bede read stultitiae in the genitive instead of stultitia, in this manner: "There is more hope for folly's correction than for his," that is, you may more easily hope for the correction of a fool's folly than for that of one who is swift to speak: which reading is certainly plain, and plainly corresponds to the Hebrew, Chaldean, Syriac, and Septuagint. Hence Isidorus Clarius emended this maxim thus: "There is more hope for folly than for his correction;" so Jansenius, and Franciscus Lucas in his Notes here, number 189.

St. Gregory suggests a fitting remedy for verbosity and swiftness in speaking, in book 8 of the Moralia, chapter 2, namely the balance of reason and forethought, so that we may weigh what we intend to say, lest if we neglect this, our hearers weigh and reject it. "He who speaks, he says, awaits the judgment of the listener on his words, and is subjected, as it were, to the judgment of the one by whom he is heard. Whoever therefore fears to be disapproved in what he says, must first examine what he says, so that between the heart and the tongue a fair and discerning arbiter may sit, carefully weighing whether the heart offers right words, which the tongue, usefully receiving them, may bring to the judgment of the hearers." And shortly after he writes thus: "If in what proceeds from you through the course of speech you do not wish to be reproached, hold within the balance of justice, so that what is said outwardly may please by the weight of truth, as much as this is inwardly weighed by the scale of discernment," as if to say: Be yourself the weigher of your own words, lest if you blurt out something unrehearsed and ill-composed, a prudent hearer become their weigher, and, weighing them exactly on the balance of judgment, may reject, ridicule, and condemn them as trifling, insipid, and foolish. I have said more about this balance at Sirach 28:29, and chapter 19 at the last verse, and at the beginning of chapter 23. Aptly Plutarch, in his book On Listening, compares those who are headlong in speech to women in childbirth who miscarry, who bring forth the fetus before its time, and therefore it is imperfect, deficient, weak, and scarcely viable: for so the precipitation of speech is not so much the birth and production of discourse, as its miscarriage; and therefore it pours out, indeed blurts out, things that are mutilated, gaping, trifling, and inept. Likewise to hens that lay eggs too hastily: for these lay wind-eggs, that is, empty and sterile ones. For so verbosity is empty and sterile, and brings no fruit to either speaker or hearer.



21. He who delicately nourishes his servant from childhood, shall afterwards find him to be stubborn.

This maxim therefore signifies, says Jansenius, that he who is too familiar with his servant and too indulgent, nourishing him with delicacies of food, adorning him with splendor of clothing, and allowing him leisure, will afterwards find him to be more rebellious in return for the benefits bestowed; and so the proverb intimates that heads of households should carefully watch that they deal with their servants from the beginning in such a way as to have them as useful and obedient as possible. The proverb also indicates that those who are of ignoble condition and spirit cannot bear prosperous fortune, and abuse it for arrogance and pride. This can be seen in the Jewish people, who being of servile condition, after being freed from Egyptian slavery, after many and great benefits with which they were favored from the time of their departure from Egypt, became contumacious and rebellious, according to the prophecy of Moses in his canticle: "The beloved grew fat and kicked; he grew fat, he grew thick, he spread wide, he forsook God who made him, and departed from God his Savior," Deuteronomy 32:15.

Following Solomon, Sirach, chapter 33, verse 25, thus ordains concerning servants: "Fodder, and a rod, and a burden for the ass; bread, and discipline, and work for the servant;" where I have said more on this matter. Moreover, Plato, in dialogue 6 of the Laws, teaches that servants should be treated more harshly, lest they become soft: "All address to servants, he says, should in a certain way be a command, nor should any jesting be had with them; which many foolishly do, and by nourishing them more delicately, make the way more difficult both for themselves in commanding and for them in obeying."

The Septuagint for מנון manon seems to have read מאנ maon, that is, sorrow, as if to say: He will be a source of sorrow to his master, just as Benjamin, born while his mother was dying, was therefore called Benon or Benoni, that is, son of sorrow. The Septuagint therefore translate thus: he who pampers his boy will be deceitful; and at last he will grieve over himself. Just as the prodigal son grieved, when after consuming his goods in delicacies and luxuries, he was forced to beg and feed swine, Luke 15. And the Chaldean: he who indulges in delicacies from boyhood will become a slave, and in the end will be overthrown; the Syriac: in the end he will groan; Symmachus: and at last there will be murmuring. To this pertains what Celsus writes, book 4: "The falling sickness, he says, is wont to befall boys from a delicate upbringing." Finally, the Septuagint perhaps took manon as if compounded from מן man, that is, a portion, or manna, and און on, that is, sorrow, as if to say: He who nourishes himself delicately, at last his portion and lot will be sorrow, that is, he will fall into diseases, want, troubles, and other sorrows. Or: his manna, that is, his sweet delights will become sorrow, that is, will be turned into sorrows; for the letter aleph which is in און on, being quiescent, is often elided and omitted.

Tropologically, the servant of the soul is the body: whoever therefore nourishes it delicately will find it stubborn and rebellious toward himself, so that, addicted to its own pleasures, it will not comply with the soul for praying, meditating, and performing the other works of penance and arduous virtues; but rather will want to dominate the soul and drag it to its own delicacies. Let therefore the cultivator of his soul, free and master, say with the Philosopher: "I was born for greater things than to make myself a slave of my body;" and: "Great care of the body is great neglect of virtue." Crates, according to Maximus, Sermon 27, having caught sight of a young athletic man made corpulent by wine, meat, and exercise, said: "O wretch, cease to fortify a prison against yourself." In the same place Diogenes says: "In those houses where there is a great abundance of food, there are usually many mice and cats: so those bodies which take in much food tend to contract more diseases." In the same place St. Basil says: "The belly, he says, is a treacherous merchant (in Greek synallaktes, that is, an exchanger, who contracts, bargains, or trades goods with another), a storehouse that preserves nothing: retaining the harm of many things placed before it, but not preserving the things themselves."

Again St. Basil, cited by Antonius in the Melissa, Part 2, chapter 39: "When the body, he says, is well nourished and weighed down with much flesh, the mind must necessarily be weak and feeble for its proper functions; on the contrary, when the soul is well and is raised to its full stature by the exercise of good things, it follows that the condition of the body wastes away;" as it wasted away in St. Basil himself, who, worn out by prayers, studies, and fasts, seemed to have nothing in his body but skin and bones. St. Basil continues: "The strength of Satan, says Job, chapter 40, is situated in his loins, and his power in the navel of his belly." In the same place St. Chrysostom says: "Frugality, he says, is food, and pleasure, and health; but excess begets harm, disgust, and disease." And wisely Gregory of Nazianzus thus reasons with his own body, Oration 16: "In what manner I am joined to it I indeed do not know, nor how I am at once the image of God and wallowing in mud. When it enjoys good health, it provokes me to war; and when it is pressed by war, it afflicts me with grief. I love it as a fellow servant, yet hate and shun it as an enemy. I flee from it as a chain, yet reverence it as something inseparable from me; if I strive to weaken and exhaust it, I no longer have a partner and helper to use for the noblest undertakings; but if, on the other hand, I deal gently with it as with a partner and helper, no way occurs to me by which I might escape the attack of its rebellion, and not fall from God; weighed down with fetters, either dragging me to earth or holding me in it. It is a flattering enemy and a treacherous friend. O wondrous union and estrangement! What I fear, I embrace; what I love, I dread. Before I have waged war, I return to friendship; before I enjoy peace, I am at odds with it." Whoever therefore is wise, let him tame his flesh with fasts and hair-shirts, and imitate St. Paul saying: "I chastise my body and bring it into subjection, lest perhaps, after preaching to others, I myself should be found worthless," 1 Corinthians 9:27.



22. An angry man provokes quarrels: and he who is easily indignant shall be more prone to sinning.

The first hemistich we heard at chapter 15, verse 18; the second says the same as the first, but repeats and amplifies it in different words, namely that the indignant man is inclined to rush into many sins of the heart, of the mouth, and of deed: of the heart, namely into internal murmurings, fits of anger, impatiences, thoughts of revenge, etc.; of the mouth, namely into shouts, quarrels, insults, litigations, curses; of deed, namely into fights, robberies, murders, etc. This is what St. James says in chapter 1, verse 20: "The anger of man does not work the justice of God," but every injustice and iniquity of the devil, who burns entirely with anger and inflames all to anger. Hence Gregory of Nazianzus in his Poem on Anger:

I am angry, he says, at anger, a demon hidden within.

For an angry man seems to be a demon incarnate: for he rages, cries out, raves, fights, etc., as if he were not a man, but a demon. For, as St. Ephrem says in his treatise On Virtues and Vices, in the section On Anger: "From anger the mind is disturbed, the senses are weakened, and thoughts of revenge gush forth like a river."

Moreover, the Septuagint translates: an angry man digs up sin, where the word "digs up" has great force and emphasis. For just as a digger who digs up the earth to uncover a treasure or hidden thing, digs deep and excavates much earth by digging, until he reaches the treasure: so likewise the angry man deeply ponders and scrutinizes both the gravity of the injury done to him and the heavy and fitting vengeance for it: therefore he digs up, as it were, from an angry heart many movements of anger, pride, and envy, and devises many plans and methods of revenge, until he arrives at a suitable and fitting mode of vengeance in which he can rest. Again, the angry man digs up an insult or injury once inflicted upon him, and buried and submerged by long forgetfulness, and repeating it again and again in memory, he stirs up and sharpens the desire for revenge by that recollection: indeed, giving way to anger, he is accustomed to renew by digging up, as it were, even other offenses and crimes of any kind already consigned to oblivion, and to cast them in the face and reproach the one with whom he is angry. So say Salazar, Baynus, Jansenius, and others. Hence the Belgians, Germans, and other nations use this phrase of "digging up" in anger, when they say that an angry man digs up and unearths old injuries long since buried by forgetfulness.



23. The proud man is followed by humiliation (not voluntary humility that is a virtue, but involuntary and forced, which is a punishment, namely abasement, depression, contempt), and he who is humble in spirit shall be received by glory.

For "shall receive" the Hebrew is תמך iitmach, that is, he shall sustain, he shall support, as if to say: The humble man even when he is pressed down shall be sustained, lest he be despoiled of honor; or he who is lowly in spirit shall be sustained by divine glory, says Aben-Ezra. Glory therefore receives the humble, that is, takes them upward and carries them aloft, elevates them to high degrees of honor, and having elevated them, keeps them there, lest they slip downward by some accident.

Hence R. Solomon says: He who is submissive in spirit, he says, approaches glory most closely, and will always cherish it, or rather will be cherished by it. It is a personification: for glory is here introduced as a person, namely as a judge of contests, assigning to the humble who bravely contend in the contest of humility its own honor and laurel, indeed its own rank and place, namely, that they may be raised to the lofty degree and throne of glory, and may sit there together with it. For glory and humility are equal companions and attendants, and conversely ignominy and pride. Hence pride is here introduced as a judge or executioner, humbling and casting down the proud. Just as an eagle therefore nourishes its young, receives and lifts them up on high, and there holds and sustains them lest they fall: so likewise glory receives the humble on its wings and shoulders, and elevates them on high, and there supports and strengthens them, lest any mishap bring them low.

To this the true Solomon, Christ the Lord, alluded saying: "Everyone who exalts himself shall be humbled; and he who humbles himself shall be exalted," Luke 14:11. Nothing is truer in theory than this saying, yet nothing more difficult in practice. We know, indeed we believe, all of us who are faithful, Solomon and Christ when they assert that the true and secure way to glory is humility, and the way to ignominy is pride; and yet we strive to attain glory by proudly displaying and magnifying ourselves and our accomplishments, and to humble and depress our rivals, so as to heap ignominy upon them: whereas according to this maxim of Solomon and Christ, by this means we bring upon ourselves ignominy through pride, while gaining the glory of humility, often in this life, always in the life to come. How great is this error, how great the delusion of the children of Adam! says St. Bernard.

Finally, this maxim agrees with that of chapter 16, verse 18: "Pride goes before destruction, and the spirit is exalted before a fall;" and chapter 18, verse 12: "Before it is broken, the heart of man is exalted; and before he is glorified, he is humbled." See the comments at both places. The reason is the just judgment of God, who by a fitting and proportionate retribution punishes the proud with abasement and ignominy, but rewards the humble with exaltation and glory.

The Septuagint translates: the Lord strengthens with glory those who are humble in spirit, namely by keeping them in humility, lest they become proud through glory, and so they may achieve both; but that the more glorious they become, the more humble they also become, as those who consider themselves unworthy of glory and worthy of confusion, and ascribe all their virtue and glory to God alone and God's grace. The Chaldean translates: and he who is submissive shall divide glory, that is, he receives such abundant glory that he can share it with others, indeed wishes and desires to do so. For the nature of the proud is to keep all glory for themselves alone, indeed to seize others' glory and attribute it to themselves: but the nature of the humble is to yield their glory to others, to share and divide it with others, and to admit others as partners in their glory and make them sharers in it. The Syriac: for the lowly, humility multiplies honors, as if to say: Humility alone begets many honors: for one is honored by God, by the Angels, by all men, and this not with one but with manifold honor, both temporal and eternal. Again, the humble person, just as he multiplies acts of humility, so through them he increases and multiplies glory for himself: for nothing is so glorious as to do noble deeds and to think humbly of oneself; for this is the proper object of glory. Therefore the more noble things the humble man does, the more humbly he thinks of himself, and the more worthy of praise and glory he makes himself.

Note: The first author of this axiom, that God humbles the proud and exalts the humble, was holy Job, chapter 22, verse 29, saying: "He who has been humbled shall be in glory; and he who has lowered his eyes (for the humble lower their eyes from lowliness of spirit), he himself shall be saved." The same is confirmed here by Solomon, and by Christ in Luke 18:14, and by the Blessed Virgin singing in her Magnificat: "He has put down the mighty from their seat, and has exalted the humble." These four wisest of men, therefore, have asserted this maxim, so that by their testimony all human incredulity and distrust may yield and be convinced. Therefore glory will receive the humble in spirit into its lodging, indeed its throne, especially when God will place him among the Angels, indeed the Seraphim (among whom the most humble St. Francis was placed), and will make him illustrious and glorious in heaven and earth and the whole world, even in hell. For pride and humility are like two scales of a balance: if pride ascends and grows, the man decreases and descends; but if humility descends and abases itself, the man ascends to great dignity. Let the first leaders and standard-bearers of each serve as examples: St. Michael and Lucifer. For Lucifer, arrogantly saying: "I will ascend into heaven, etc., I will be like the Most High," Isaiah 14:13, soon heard, verse 15: "But you shall be dragged down to hell, into the depths of the pit;" while Michael, most humbly saying מי כאל mi cael, that is, Who is like God? — occupied the primacy among the Angels and the throne of Lucifer. Let the humble, who fight under the banner of St. Michael, expect the same lot as their leaders; and the proud, who fight under the standards of Lucifer. "For he is king over all the children of pride," Job 41:25.

A striking example is suggested by the present day, November 26, on which we recall the memory of St. Peter, Patriarch and Martyr of Alexandria, who by his singular humility and charity merited, first, the honor and love of the entire people, so that they would have fought against the governor's army to free him from prison, had he not himself, as Bishop, suggested a way to carry out the death sentence passed against him without the people's knowledge. Second, he merited martyrdom, when Christ appeared to him and foretold it to him, and at the same time revealed the coming heresy of Arius. Third, that at his death a voice was heard from heaven: "Peter the first of the Apostles, Peter the last of the Martyrs" among the Bishops of Alexandria. Fourth, as long as he lived as Patriarch, out of humility he never wished to sit in the patriarchal throne in church, but only on its footstool, saying that he was unworthy of the throne in which St. Mark and so many holy Patriarchs had sat. Hence he merited that his body after death was placed by the faithful on the same throne: thus he sat on the throne as Martyr, who had not sat on it as Bishop. How many and how great are his glories here! For I omit those which he received in heaven.



24. He who shares with a thief hates his own soul: he hears the adjuration and does not reveal it.

Interpreters everywhere simply and plainly take this maxim as referring to the accomplice of a thief, who is a sharer in the theft. For there are some so dull or so blinded by greed that they think, or want to think and persuade themselves, that stealing is indeed a sin; but that once an object has been taken by theft, it can be appropriated by them without sin, since it is already outside the owner's power: indeed that it is better for it to be possessed by themselves who are innocent, than by the harmful thief who unjustly seized it. Solomon here overthrows this error, and teaches that the accomplice who shares in the theft is as guilty as the thief who commits the theft. The reason is that he cooperates with the thief and the theft. The same applies to any other crime; for whoever participates in a crime cooperates with the crime and the criminal, and therefore himself commits the crime and is criminal. The meaning therefore is, as if to say: He who shares with a thief the thing taken by him through theft hates his own soul, because for a small temporal gain he stains his soul with the sin of theft, and makes it guilty of hell, and moreover renders it liable to infamy and the temporal punishment to be inflicted by a judge.

Now there are various ways in which one can share with a thief: namely, first, if a master sends a servant or son to steal, so as to enrich himself; second, if he has a partnership with a thief for stealing: for in some places and cities there is a guild of thieves, just as there is of merchants, in which just as merchants divide profits, so thieves divide their spoils with their associates; third, if he provides the thief with a hideout, namely a lodging to which he may turn aside, so that he may steal safely; fourth, if he sells and disposes of the thing taken by the thief, in order to make money.

HE HEARS THE ADJURATION AND DOES NOT REVEAL IT. — This is another reason why one who shares with a thief hates his own soul: because namely he violates justice and public judgment, and is often perjured. For he hears the judge adjuring him legitimately and juridically to reveal the thief and his associates and accomplices, and yet does not reveal them, lest he betray himself. A judge adjures in two ways: first, when he compels the one he summons to swear that he does not know who stole the thing, or who his associates are. Hence the Chaldean translates: an oath is administered to him, and he does not confess; and the Septuagint: but if, when an oath has been proposed, they have not declared, fearing and revering the men themselves, they shall be overthrown. Second, when he compels and constrains the accused, e.g. the thief and his associates, to tell the truth — namely whether they stole the thing or divided it among themselves — by the dread of violating religion, or of incurring the vengeance or curse of God, under an invocation of the divine name: for this is properly what it means to adjure someone. Therefore the accused, legitimately adjured by a judge, is bound to tell the truth. Hence Tobit, chapter 9, verse 5, says to Raphael: "You see how Raguel adjured me? I cannot despise his adjuration." So Caiaphas adjured Christ, saying: "I adjure You by the living God, that You tell us if You are the Christ the Son of God." Hence Christ, not so much from fear of the judge, since He was not subject to him, but from reverence for the divine name by which He was adjured, immediately answered that He was the Christ, Matthew 26:63. Similar was the adjuration of the adulteress in the Old Law, Numbers 5:19. Therefore Pagninus and Vatablus translate less correctly and weakly: he hears the curse, and does not reveal it, as if to say: "He who is a partaker of theft is spoken ill of by men who curse him, and does not dare to complain that he is spoken ill of."

Second, some take the one who shares with a thief to mean a witness; hence they translate from the Hebrew thus: he who shares with a thief, hating his own soul; shall hear an adjuration, and shall not declare it, as if to say: A witness adjured by a judge to betray a thief, if he does not reveal him but conceals and hides him, is considered to share with the thief and to hate his own soul, both because he wounds his soul with grave perjury, and because he is the cause that the theft is not prevented and the owner's property is not restored: either of which is sufficient for him to be called a partner in the theft itself, and to be considered as dividing with the thief, and being a participant in the stolen goods. The Vulgate translation could also be applied here, if you supply some things, in this manner: "He who shares with a thief hates his own soul." And such is the witness who hears the judge "adjuring" him to betray the thief, and yet "does not reveal him." But this interpretation supplies many things not in the text. Therefore the former meaning, as simpler and plainer, also seems more genuine, nor does it therefore lack weight or force, but has its own use and gravity, as is clear from what has been said. Hence David, the father of Solomon, reproving that same accomplice in theft, says: "If you saw a thief, you ran with him," Psalm 49:18.



25. He who fears a man shall quickly fall: he who hopes in the Lord shall be lifted up.

Aben-Ezra explains in three ways: first, as if to say: "The Lord will lift up the one who hopes in Him from the one who strikes fear;" second, as if to say: "The Lord will strike him with fear and entangle him in the snares which he had set for ensnaring the poor;" third, as if to say: "The evils which he feared will seize one who is anxious with fear and does not place his hope in God." R. Levi, as if to say: The fearful man will fall into the hands of a wicked man, who, perceiving his fear, will bring him harm and destruction. But "fear of man" here is to be taken not actively, namely as a man fearing and dreading something, but passively, namely as a man being feared and dreaded; hence our translator renders it: he who fears a man, and so do the Septuagint. He speaks of an excessive and disordered fear, by which one fears a man so much that from dread of him he abandons the law of God and sins, and prefers to offend God rather than man. For he who thus fears a man shall fall into grave evils of body and soul, from which he shall be freed who fears God more than man and places his hope in God. Vatablus translates forcefully from the Hebrew: the dread of man casts a snare (upon the fearful); but he who trusts in the Lord shall be exalted. To be exalted is to be preserved as in a citadel and a lofty place. It is a metaphor taken from soldiers who, when an enemy threatens, retreat to high places, as to a safe refuge and asylum; for such is God to those who hope in Him and flee to Him from the men they fear. Hence David often calls God משגב misgab, that is, a height, an exaltation, an elevated place inaccessible to enemies, a fortification too high to be scaled or taken; a refuge in time of persecution or war, as Psalm 17:3: "The Lord is my firmament, and my refuge, and my deliverer;" and verse 17: "He sent from on high, and took me, etc., He delivered me from my strongest enemies." For God preserves those who hope in Him, and drives away from them all fear of men, and completely dispels the evils that could be feared from them or from anywhere else: as He drove away from David the evils and the death that Saul repeatedly plotted against him.

The antithesis required him to say: "He who fears the Lord;" but he preferred to say: "He who hopes in the Lord," because hope is always joined to fear; and hope raising man toward God is more pleasing to God than fear pressing him down. Similarly, instead of "he who fears a man," he could have said: "He who hopes in man shall quickly fall": for these two affections, namely hope and fear, are inseparable companions, and one is born from the other; for the hope of acquiring some good from someone begets the fear of offending him, lest one be deprived of the good hoped for from him.

Dread therefore is a snare to the man who is afraid, which binds, ensnares, and virtually strangles him, both because it causes him to offend God, and to ensnare and kill his own soul with the snare of this dread; both because he does not acquire the favor of the man whom he fears too much, but often incurs his indignation, and by the just judgment of God falls into the very evil which he strives to avoid through human fear; and because he strikes against other grave losses of body and soul, which like snares entangle and suffocate him, and especially because he ties around himself the snare of eternal damnation and hell.

There is one who explains it thus, as if to say: Whoever ambitiously hunts for the favor of men, and servilely fears to displease them, is very much like one who has inserted his neck in a noose, because he hangs perpetually suspended, as long as he depends on the will of men, on fear, and on the desire to please; but to hang in this way is the same as being suspended, and being virtually strangled continually; for he who fears watches all the nods, gestures, words, and actions of the one he fears, and if he sees them more severe than usual, he is distressed, trembles, and is tormented; therefore as many anxieties, fears, dreads, and tremblings as he has in a day, so many snares he has, which constrict and virtually strangle not the throat of the body, but of the soul. Therefore dread and fear are fittingly compared to a snare; for just as a snare constricts the neck, so dread constricts and chokes the soul, so as to cut off its voice, breath, motion, and life. This is what the Psalmist says, Psalm 52:6: "They did not call upon God; there they trembled with fear, where there was no fear," as if to say: They feared what should not be feared, they dreaded men in whom there is nothing that could cause a just fear; "for God has scattered the bones of those who please men: they are confounded, because God has despised them." Behold the threefold great ruin that the desire to please men brings forth: namely the breaking of all bones, confusion, and God's rejection or reprobation, says St. Bernard (or whoever the author is; for the style suggests it is not St. Bernard's) in his Sermon on Human Misery.



26. Many seek the face of the ruler: and the judgment of each one comes from the Lord.

You ask, what is the judgment of each one, which comes from the Lord? First, "judgment" among the Hebrews often means the same as lot, condition, state, or fortune. Hence Vatablus translates: from the Lord proceeds the lot of each one, or the fortune and condition, as if to say: Many and great men, says Aben-Ezra, seek the face, that is, the favor and goodwill of a prince, so that by him they may be raised to positions, dignities, offices, and riches; but from the Lord depends each one's lot, state, and office, since it belongs to Him to measure out to each one his rank and honor, his dignity and lowliness, his riches and poverty, as if to say: Therefore the face, that is, the favor and goodwill of God, should be sought rather than that of a prince. For God is the ruler of the world, the arbiter of men, the steward of the universe, the distributor of offices, the allotter of conditions, the dispenser of riches, who measures out and dispenses to each his share of riches, honors, and offices, as He Himself pleases. God also directs the hearts of kings and princes, so that they distribute to each the same measure which pleases Him. This is what the Psalmist acknowledges and prays, Psalm 30:16: "My lots are in Your hands," as if to say: The state, chances, events, and vicissitudes of my affairs — such as riches and poverty, servitude and sovereignty, health and sickness, honor and abasement, peace and war, says Theodoret — these, I say, and whatever other lots, states, and conditions depend not on fortune, not on princes, but on Your providence, O Lord; they are governed and dispensed by it; hence from it I seek and await my lot.

This meaning is very fitting and genuine, and connects this maxim with the preceding one, indeed gives its reason, as if to say: Therefore those who fear men shall fall; but those who fear and hope in the Lord shall be exalted, because it belongs not to men, but to God, to distribute to each one his lot, whether good or bad and miserable. But God loves those who hope in Him, and therefore dispenses a good lot to them, and lifts them up and exalts them. But those who, setting Him aside, fear men and hope in them, He hates, and therefore assigns them a miserable lot, so that they fall into many troubles. Note: To seek the face of a prince or of God is to court and pursue the goodwill of a prince or of God. In this sense the Psalmist says, Psalm 26:8: "Your face, O Lord, will I seek;" and Psalm 104:4: "Seek His face always," and often elsewhere. For the favor and goodwill of anyone appears and shines forth in his serene and benevolent face and countenance.

Second, "judgment" is called what is fair and just, as the Septuagint translates, as if to say: Many seek the right and justice of their case and lawsuit from a prince, and therefore win over his face, that is, his goodwill, so that in judgment he may properly weigh the matter and adjudicate it in their favor; but they do not realize that judgment, that is, the administration of justice, and the sentence of the judge and prince, depends on God more than on the prince. Therefore, whoever is wise should implore it from God, to whom the judge's authority pertains, since the prince is directed by God, and accommodates his mind to what God suggests, according to that saying of chapter 21, verse 1: "The heart of the king is in the hand of the Lord: He inclines it wherever He wills." So say R. Levi, R. Solomon, and Jansenius, who explains it thus: Many strive to please princes, who are only judges of certain people and in certain cases; but much more should the face, that is, the favor of the Lord, be sought, inasmuch as by Him all and each are to be judged, and He will also examine the judgments of judges, and if they are unjust, will reverse them, and will restore their right to those unjustly condemned. Salazar also agrees, taking "to seek the face" as meaning to court and hunt for someone's favor and goodwill through gifts, namely to win over or purchase a judge or prince with gifts, according to Psalm 44:13: "And the daughters of Tyre shall entreat your face with gifts," as if to say: Even though princes and magistrates, swayed by gifts, render an unjust sentence, the matter is not therefore settled and the case finished; for there still remains that last judgment, to which both the prince and the one who corrupted him with gifts must submit, so that they may be absolved or condemned according to right. And this is the most severe and incorruptible tribunal of God Himself, which no one can escape.

Third, by "judgment" some understand the last judgment of God, as if to say: Many fear the judgments of men and judges, and therefore hunt for their favor: but these are of small moment; of the greatest moment, however, is the last judgment, which God will render concerning the soul of each, and its merits or demerits, to adjudge it to heaven or hell for all eternity, about which nevertheless men think and care little, as if to say: What madness it is to fear the trivial judgments of men, and not to dread the judgment of God, on which our eternal salvation or misery depends, and therefore not to seek His favor through good works! O vanity! O stupidity of men! O demented minds!

This meaning is heartfelt, pious, and profound. For the last judgment of God is called "judgment" par excellence, first, because it will be the final and supreme one, from which there is no appeal; second, because it is the most sincere and equitable: for in it God will search Jerusalem with lamps; third, because it is the most effective and absolutely inevitable: for immediately He will consign the good to heaven, the wicked to hell; fourth, because it is the longest, immeasurable, and eternal: for it will endure as long as God endures, for ever and ever. Who therefore will not fear You and Your judgment, O King of the ages, in whose hand is the life and death, the election and reprobation, the salvation and perdition, the happiness and unhappiness of each one for all eternity? "Fear therefore the Lord, all nations, tribes, tongues, and peoples, small and great, and give Him honor, because the hour of His judgment has come, and adore Him who made heaven and earth, the sea and the springs of waters," Apocalypse 14:7.



27. The just abominate the wicked man: and the wicked abominate those who are on the right path.

Solomon concludes his parables with this maxim, by which, like St. Augustine, he establishes two cities opposed to each other, one of God, the other of the devil; one of the just, the other of the wicked, between which there is perpetual strife and war. The just therefore abominate and pursue the wicked, and conversely the wicked pursue the just, both on account of the dissimilarity and opposition of their ways, and because the just strive to spread the kingdom of uprightness. Therefore, lest uprightness succumb, conquered by wickedness, it must always stand in arms, and strive not only to repel but also to expel the soldiers of wickedness; for between the two there is mortal hatred and discord. The just therefore do not hate the wicked, but their wickedness; the wicked, however, hate the just as well as justice and piety. Hence the Syriac translates: the wicked abominate righteous paths. This is the irreconcilable war of the pious and the impious, a war without truce. "For what participation has justice with injustice? or what fellowship has light with darkness? and what agreement has Christ with Belial?" 2 Corinthians 6:14. Hence let each one discern whether he is just or wicked. For if he abominates the wicked and wickedness, he is just; but if he persecutes the pious and piety, he is wicked. Let each one see therefore of which kingdom he is a citizen, that of piety or impiety, of God or of the devil.

He adds the fruit and end, that the terminus of the kingdom of impiety is perdition, but of piety, deliverance from perdition. A similar maxim to this we heard at chapter 21, verse 8: "The perverse way of a man, he says, is alien; but he who is clean, his work is right."



The son who keeps the word shall be beyond perdition.

Therefore this maxim is like the crown and conclusion of the Parables of Solomon, signifying their fruit and reward, so that with this exclamation, as it were, he may conclude his work and commend it to all, as if to say: Whoever shall keep these words of my parables in his mind, that is, my admonitions, doctrines, and precepts, so as to practice them in deed and to arrange and direct all his actions according to them, shall escape the perdition prepared in hell for the wicked who transgress them, and shall attain the everlasting felicity and glory decreed from eternity for the pious who keep the law of God (which I have embraced in these parables). Therefore, as dear to each one as is his soul and the eternal salvation of his soul, so dear let these words and precepts of mine be: for these point out the straight way to heaven, to perennial salvation and happiness, according to that saying of chapter 12, verse 28: "In the path of justice is life; but the devious way leads to death."

St. Augustine cites this maxim in his book On Lying, addressed to Consentius, chapter 18, and adds several things which largely agree with what the Vatican Septuagint has at chapter 24, verse 22. For Augustine has it thus: "The son who receives the word shall be far from perdition; and receiving it, he shall receive it for himself, and nothing false shall proceed from his mouth." For which the Vatican text at chapter 24, verse 22, has: let nothing false be said from the mouth of the king, and let nothing false go forth from his tongue: and they add further things concerning the king, whose meaning I gave at chapter 14, verse 22. But St. Augustine, omitting "let nothing false be said from the mouth of the king," attached what follows, namely "let nothing false go forth from his tongue," or as he reads it, "goes forth" or "proceeds," to the son who receives the word, as if these things were said not to the king but to anyone, in order to commend the pursuit of truth and the hatred of lying, namely to prove that it is never lawful to lie: hence by "the word" he understands Christ, who is Truth. Of Him therefore he explains it thus: "Perhaps one should understand nothing else by what is stated, 'The son who receives the word,' than the Word of God, which is Truth. Therefore the son who receives Truth shall be far from perdition, and this refers to what was said: You shall destroy all who speak lies. And what follows, 'And receiving it, he receives it for himself,' what else does this suggest but what the Apostle says: Let each one prove his own work, and then he shall have glory in himself, and not in another? For he who receives the word, that is, truth, not for himself but to please men, does not keep it when he sees that lies can please them. But he who receives it for himself, nothing false proceeds from his mouth, because even when lying pleases men, he who received truth for himself — not because it pleased them but because it pleased God — will not lie. And so there is no reason to say here: He shall indeed destroy all who speak lies."

Therefore St. Augustine's meaning is that the Word of God is Christ who is Truth, and consequently that he who keeps Christ likewise keeps truth, so as to be truthful both in speech and in deed; and therefore such a person is as far from perdition as Christ is far from it, He who is Jesus, that is, Savior, and salvation and life itself, according to what Christ says to the Jews, John 6:40: "And this is the will of My Father who sent Me, that everyone who sees the Son and believes in Him may have eternal life, and I will raise him up on the last day;" and chapter 8, verse 24: "If you do not believe that I am He, you shall die in your sin;" and verse 51: "If anyone keeps My word, he shall never see death;" and chapter 17, verse 3: "And this is eternal life, that they may know You, the only true God, and Jesus Christ whom You have sent." This meaning is sublime, but mystical rather than literal.
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Synopsis of the Chapter


Joshua sends back the Reubenites, Gadites, and the half-tribe of Manasseh to their homes on this side of the Jordan with a blessing. They build an altar there: at which the other tribes are stirred up for war, but having sent delegates they accept their excuse, namely that they had built the altar not for sacrifice but as a memorial of fellowship.




Vulgate Text: Joshua 22:1-34


1. At that time Joshua called the Reubenites, and the Gadites, and the half-tribe of Manasseh. 2. And he said to them: You have done all that Moses the servant of the Lord commanded you; you have also obeyed me in all things, 3. nor have you left your brothers for a long time until this present day, keeping the commandment of the Lord your God. 4. Since therefore the Lord your God has given your brothers rest and peace, as He promised, return and go to your tents, and to the land of your possession which Moses the servant of the Lord gave you beyond the Jordan: 5. only be very careful to observe and carry out in practice the commandment and the law which Moses the servant of the Lord commanded you, that you love the Lord your God, and walk in all His ways, and keep His commandments, and cling to Him, and serve Him with all your heart and with all your soul. 6. And Joshua blessed them and sent them away. And they returned to their tents. 7. Now to the half-tribe of Manasseh Moses had given a possession in Bashan: and therefore to the other half that remained, Joshua gave a lot among their other brothers beyond the Jordan to the west. And when he sent them away to their tents and had blessed them, 8. he said to them: Return to your homes with much substance and riches, with silver and gold, bronze and iron, and many garments; divide the spoil of your enemies with your brothers. 9. And the children of Reuben, and the children of Gad, and the half-tribe of Manasseh returned and departed from the children of Israel at Shiloh, which is in Canaan, to enter Gilead, the land of their possession, which they had obtained according to the commandment of the Lord through Moses. 10. And when they came to the mounds of the Jordan in the land of Canaan, they built an altar beside the Jordan of immense size. 11. And when the children of Israel heard this, and reliable messengers had reported to them that the children of Reuben and Gad and the half-tribe of Manasseh had built an altar in the land of Canaan, upon the mounds of the Jordan, opposite the children of Israel; 12. they all assembled at Shiloh, to go up and fight against them. 13. And meanwhile they sent to them in the land of Gilead Phinehas the son of Eleazar the priest, 14. and ten princes with him, one from each tribe. 15. And they came to the children of Reuben and Gad and the half-tribe of Manasseh, in the land of Gilead, and said to them: 16. Thus says the whole people of the Lord: What is this transgression? Why have you forsaken the Lord God of Israel, building a sacrilegious altar and withdrawing from His worship? 17. Is it a small thing for you that you sinned at Baal-peor, and to this present day the stain of this crime remains upon us? And many of the people perished. 18. And you today have forsaken the Lord, and tomorrow His wrath will rage against all Israel. 19. But if you think the land of your possession is unclean, cross over to the land where the tabernacle of the Lord is, and dwell among us: only do not depart from the Lord and from our fellowship by building an altar besides the altar of the Lord our God. 20. Did not Achan the son of Zerah violate the commandment of the Lord, and His wrath fell upon the whole people of Israel? And he was but one man, and would that he alone had perished in his crime! 21. And the children of Reuben and Gad and the half-tribe of Manasseh answered the leaders of the delegation of Israel: 22. The Lord God of gods, the Lord God of gods, He knows, and Israel shall also understand; if we built this altar with a spirit of rebellion, let Him not protect us, but punish us now; 23. and if we did it with the intention of offering holocausts, and sacrifice, and peace offerings upon it, let Him Himself inquire and judge: 24. and was it not rather with this thought and purpose, that we said: Tomorrow your children will say to our children: What have you to do with the Lord God of Israel? 25. The Lord has set the Jordan as a boundary between us and you, O children of Reuben and children of Gad: and therefore you have no share in the Lord. And by this occasion your children will turn our children away from the fear of the Lord. We therefore thought it better, 26. and said: Let us build an altar for ourselves, not for holocausts, nor for offering victims, 27. but as a testimony between us and you, and our offspring and your descendants, that we may serve the Lord, and that it is our right to offer both holocausts, and victims, and peace offerings; and by no means shall your children say tomorrow to our children: You have no share in the Lord. 28. And if they wish to say this, they shall answer them: Behold the altar of the Lord, which our fathers made, not for holocausts, nor for sacrifice, but as a testimony between us and you. 29. Far be it from us to commit this crime, that we should depart from the Lord and abandon His ways, by building an altar for holocausts, and sacrifices, and victims to be offered, besides the altar of the Lord our God, which was built before His tabernacle. 30. And when Phinehas the priest and the princes of the delegation of Israel who were with him heard these things, they were appeased: and they most willingly accepted the words of the children of Reuben and Gad and the half-tribe of Manasseh. 31. And Phinehas the son of Eleazar the priest said to them: Now we know that the Lord is with us, because you are innocent of this transgression, and you have delivered the children of Israel from the hand of the Lord. 32. And he returned with the princes from the children of Reuben and Gad, from the land of Gilead, of the borders of Canaan, to the children of Israel, and reported to them. 33. And the report pleased all who heard it. And the children of Israel praised God, and no longer spoke of going up against them to fight and to destroy the land of their possession. 34. And the children of Reuben and the children of Gad called the altar which they had built, Our Testimony that the Lord Himself is God.




Verse 3: Seven Years of Faithful Service


3. NOR HAVE YOU LEFT YOUR BROTHERS FOR A LONG TIME. — The Hebrews in Seder Olam say it was two seven-year periods, or fourteen years; for they say the fighting lasted seven years before the first allotment, as is gathered from chapter 14, verse 10, and just as many years passed from the first allotment to the second, by which the division of the promised land was completed at chapter 15 and following. Masius, Magalianus and others follow the Hebrews. But it is more true that there was only one seven-year period, during which the fighting took place: for these three tribes had come only for the purpose of fighting; therefore when the wars were finished after seven years, they returned home, as I discussed at chapter 18, verse 1 and following.


These three tribes indeed displayed great faith, obedience, and patience, since for seven years they were absent from home, children, and wives, in order to go before their brothers in battle and settle them in Canaan beyond the Jordan.




Verse 4: Return to Your Tents


4. TO YOUR TENTS, — to your homes: for the camp dwellings of soldiers are tents. And these men had been, and were, soldiers.




Verse 6: Joshua Blesses Them


6. AND JOSHUA BLESSED THEM, — that is, he wished them well and prayed for their prosperity.




Verse 8: Dividing the Spoil with the Brothers


8. RETURN WITH (that is, with) MUCH SUBSTANCE AND RICHES. — It is an imperative, not an indicative, as is clear from the Hebrew shuvu, for which the Septuagint, reading with different vowel points shavu, translate, they returned.


DIVIDE THE SPOIL OF YOUR ENEMIES WITH YOUR BROTHERS. — He does not advise, but commands, say Abulensis, Serarius and Masius. "Divide," namely into two equal parts, so that half the spoil goes to you who went out to battle, and the other half to your brothers who stayed at the baggage in Gilead and guarded it: but in this half, more fell to those who went out to fight than to those who remained in Gilead; for few had gone out, while many had stayed behind. For only forty thousand had gone out, while about eighty thousand had stayed. Joshua followed the example and command of Moses, who at Numbers 31 ordered the spoils of the Midianites to be divided equally between the fighters and those who remained at the baggage. Whence David afterward followed the same practice and established it by perpetual law, decreeing: "For equal shall be the share of him who goes down to battle and of him who stays by the baggage, and they shall divide alike," 1 Samuel 30:24.




Verse 9: From Shiloh to Gilead


FROM SHILOH, WHICH IS IN CANAAN, TO ENTER GILEAD THE LAND OF THEIR POSSESSION, — Canaan here signifies the land situated beyond the Jordan up to the Mediterranean Sea, which nine tribes occupied: while Gilead signifies the land on this side of the Jordan, which three tribes possessed, namely Reuben, Gad and the half of Manasseh, who accordingly, now that the wars were finished, return from Shiloh and Canaan to their homes in Gilead. Elsewhere the entire land of the twelve tribes is often called Canaan.




Verse 10: The Altar at the Mounds of the Jordan


10. AND WHEN THEY HAD COME TO THE MOUNDS OF THE JORDAN IN THE LAND OF CANAAN, — that is, when they had come to the borders of Canaan, namely to the mounds of the Jordan, where the Jordan is held in by heaps and mounds of sand, lest it overflow its bed by flooding. Whence Josephus, book 5 of the Antiquities, translates, the bank of the Jordan; Symmachus, borders; Masius, the embankments of the Jordan. The Septuagint retained the Hebrew word Galiloth, as if it were a proper name of a place. Hence it is clear that the three tribes erected this altar not in Gilead, but in Canaan, that is, on the nearer bank of the Jordan, which belonged to Canaan, and not on the farther bank which faced toward Gilead. The reason was that by this altar they wished to attest their ancient right which they had in Canaan, especially the right to sacrifice on the altar of the temple shared with the other nine tribes.


AN ALTAR OF IMMENSE SIZE, — that is, very vast and enormous. It is a hyperbole.


OPPOSITE THE CHILDREN OF ISRAEL. — Not as if opposed to the nine tribes who had their altar in Shiloh, about to erect a new altar for themselves on the bank of the Jordan; for this was forbidden by law, and therefore the beginning of schism, as the nine tribes interpreted it: but contra, that is, across from, on the opposite side, namely so that this altar would be between the Gileadites and the Canaanites, or between the three tribes and the other nine, and would unite the former with the latter and connect them in religion and the right of sacrificing.




Verse 12: Zeal Against Apostasy and Schism


12. TO FIGHT AGAINST THEM, — as apostates and schismatics who were deserting the law and the tabernacle and the Mosaic altar and establishing a new law for themselves with a new altar. See here the zeal of Phinehas and the nine tribes in defending the ancestral law and faith, lest a different religion creep into their one Synagogue and Commonwealth, and thus the wrath of God rage against the whole people and all the tribes that permitted it. For all twelve tribes formed one Commonwealth and one Church: therefore the greater part, namely the nine tribes, were bound to take care that the remaining three persevered in the same faith and did not create a schism or found a new Church for themselves.




Verse 17: The Sin at Baal-peor


17. IS IT A SMALL THING FOR YOU THAT YOU SINNED AT BAAL-PEOR? By worshipping this idol and fornicating with the daughters of Moab, Numbers 25.


AND TO THIS PRESENT DAY THE STAIN OF THIS CRIME REMAINS UPON US, — a stain both of infamy and of guilt; for there were many who had not yet erased it by repentance; indeed they still desired that fornication: and also of punishment; for God was still exacting penalties from the Hebrews for so enormous an idolatry and fornication.




Verse 18: Tomorrow His Wrath Will Rage


18. AND TOMORROW HIS WRATH WILL RAGE AGAINST ALL ISRAEL, — "Tomorrow," that is, soon. For God, angered by so enormous and public a sacrilege, will immediately and most fiercely take vengeance, both on you as its authors and on us as those who permitted it.




Verse 19: True Charity — Dwell Among Us


19. BUT IF YOU THINK THE LAND IS UNCLEAN, — because of the idols and crimes of its former inhabitants, which you cannot expiate through sacrifices, as we can who have the altar of God in Shiloh. The Septuagint instead of unclean has mikra, that is, small; but one should read miara, that is, unclean. "Dwell among us," we will yield to you a part of our land, at our own expense we will give you a place in our land, and we will crowd ourselves together so as to call you away from crime and preserve you in the ancestral faith. See here true charity.




Verse 20: Achan and His Crime


20. AND WOULD THAT. — The translator reads lu, that is, would that: but others with a different vowel point read lo, that is, not, whence they translate, and he, one man, did not die alone in his crime (and so the Septuagint reads in the Complutensian, even though in the Roman edition "not" is missing), but together with the many others who were slain by the men of Ai on account of his crime, chapter 7.




Verse 22: The Three Names of God


22. THE MOST MIGHTY GOD, THE LORD, etc., HE KNOWS — They call God to witness that they erected the altar with an innocent and pious intention; whence they give Him three names fitting to this passage, and repeat them: the first is El, that is, the Mighty One; the second Elohim, that is, God the governor, judge and avenger of all; the third, Jehovah, that is, YHWH, that is, He who is, or Being itself.


But because the Hebrews out of reverence read Adonai in place of Jehovah, which is the proper name of God, our translator following them translated it as Lord. They therefore call to witness the three principal attributes of God, namely power, justice, and majesty, as if to say: We call to witness God, and the strength and omnipotence of the most mighty God, that He Himself may exercise it against us if we have devised any such thing. We call to witness thirdly the essence and immense majesty of God, upon which all our being depends as a ray depends on the sun, that He may take it from us and annihilate us if we have wished to separate ourselves from Him, without whom we cannot exist. From these words the ancient Hebrews supposed that Phinehas was Elijah; and Blessed Peter Damian follows them, Epistle 12, or as others divide it, 11, chapter 2, to Pope Nicholas II, whom hear: "Elijah means Lord God, which is believed to have been given to him on this occasion; because when he was sent as a delegate from the people to Reuben and Gad, who had built a new altar, he received from them this excusing response: The most mighty God, the Lord, He Himself knows whether we built this altar with a rebellious spirit. From this, therefore, Phinehas was called Elijah, so that their response appears to be his name."


Therefore he himself thinks that Phinehas, being Elijah, is still alive and will live until the end of the world, when preaching against the Antichrist he will be killed by him and fall as a martyr. But I refuted this opinion as paradoxical at Numbers chapter 25, verse 13.




Verse 23: Sacrifice of Grain vs. Flesh


23. AND SACRIFICE. — In Hebrew minchah, that is, a sacrifice of spelt and flour, concerning which see Leviticus 2, whence it is here distinguished from holocausts and peace offerings, which were of flesh, not of grain.


LET HIM HIMSELF INQUIRE AND JUDGE, — as if to say: Let Him Himself as judge investigate, and if He finds us guilty of sacrilege, let Him judge, that is, condemn, punish and avenge.




Verse 24: Concern for Future Generations


24. AND PURPOSE. — In Hebrew deagah, that is, care, concern, which compels the mind to turn over many things and to discuss and deliberate with oneself and with associates.


TOMORROW YOUR CHILDREN WILL SAY TO OUR CHILDREN, etc. YOU HAVE NO SHARE IN THE LORD, — that is, you are not the particular people of the Lord, so as to be participants in His special worship and heirs of the promises made to Abraham and Jacob our fathers concerning the Messiah and concerning God's care of the Israelite people, because you are divided from us by the Jordan: therefore our God does not pertain to you, nor is our God your God: go therefore to your gods of the nations. So at 2 Samuel 20:1, the ten tribes say to Rehoboam: "We have no share in Jesse," as if to say: We do not wish to associate with you, who are the son of Jesse, descended from him through David and Solomon; we do not want you, so cruel, to rule over us; we do not want to be subject to you. So also Christ says at John 13:8: "If I do not wash you, you will have no part with Me."


The meaning is, as if to say: We do not wish to depart from the Lord nor from you; and the altar we built we did not erect for the proper use of an altar, namely for sacrificing on it, which alone is forbidden in the law by the Lord, but only as an eternal monument of our ancestral religion and our profession, and so that it may remain attested to all that we belong to the worship, altar, and sacrifices which will be performed beyond the Jordan in Shiloh and Jerusalem among you, and that we have the right along with the other nine tribes beyond the Jordan to offer our victims to God in your temple. Therefore even if the Jordan divides us from you, nevertheless religion, the Church and the Commonwealth shall not divide us, but we shall be your partners and fellow tribesmen in all things, as we have been until now. So Abulensis, Masius and others.


Note here the modesty as well as the zeal of the three tribes, by which they completely calmed the spirits of the nine tribes that were inflamed with anger against them.


Zeal for religion therefore impelled them to build this altar rather than any other kind of monument, because by erecting this altar on the borders of Canaan they attested that they wished to worship the God whom the other tribes dwelling in Canaan worshipped, and thus that they united with them in one and the same religion; for religion chiefly consists in the sacrifice that is offered on the altar. Therefore the altar is a symbol of sacrifice, as well as of faith and religion. So Abulensis.




Verse 27: A Testimony, Not for Sacrifice


27. BUT AS A TESTIMONY BETWEEN US AND YOU, — namely that we have the right to sacrifice on your altar, and you do not have the right to prevent us.




Verse 31: Delivered from the Hand of the Lord


31. AND YOU HAVE DELIVERED THE CHILDREN OF ISRAEL FROM THE HAND OF THE LORD — by abstaining from schism and a new religion, on account of which God would have severely punished all Israel.




Verse 32: From Gilead to Canaan


32. FROM THE LAND OF GILEAD, OF THE BORDERS OF CANAAN. — So the Roman edition reads, as if to say: From the land of Gilead, which is on the borders of Canaan, or which borders and terminates Canaan, say Hugh and Abulensis. But the Complutensian, Royal, and other Bibles read thus: From the land of Gilead to the land of Canaan. For so the Hebrew, Chaldean, and Septuagint read, which reading presents a plain and clear sense.




Verse 34: Our Testimony that the Lord Is God


34. AND THE CHILDREN OF REUBEN AND THE CHILDREN OF GAD CALLED THE ALTAR WHICH THEY HAD BUILT, OUR TESTIMONY THAT THE LORD HIMSELF IS GOD. — The Septuagint and Roman edition assert that Joshua himself gave this name to the altar. But the Latin, Hebrew, and Chaldean assert that the Reubenites and Gadites did so. Therefore it seems that an error crept into the Septuagint, unless you say that Joshua confirmed the name given by the Reubenites to the altar and added his own approval. The name of the altar was therefore this: "Our Testimony that He Himself is God," as if to say: We erected this altar to testify that the true God of Israel is as much our God as the God of the other nine tribes, and therefore that we in no way wish to depart from Him and invoke another god, but firmly cling to Him, worship Him alone, and hope for the good things promised by Him to Abraham and his descendants: we therefore testify by this altar that He is equally our God and yours, O nine tribes: for we are children of Abraham and Israel, that is Jacob, just as you are. Therefore their God is as much our God as yours, and His promises pertain as much to us as to you. Wherefore we call this altar by this name: "Our Testimony that He Himself is God." So when Joshua had defeated Amalek, "Moses built an altar and called its name, The Lord is my exaltation, saying: Because the hand of the throne of the Lord and the war of the Lord shall be against Amalek from generation to generation," Exodus 17:15.


In a similar way Jacob erected an altar to God as a memorial pillar, Genesis 28:18. Whence Bellarmine, treatise On Images; Vasquez, book On Adoration; and Serarius here correctly gather that images, memorials, and statues are rightly and holily made, which renew for us the memory of God, Christ, and the Saints, and recall their benefits, and thus stir up devotion and piety.
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Synopsis of the Chapter


Jephthah strikes down the Ephrathites for their rebellion and insult. Then (verse 7) in the sixth year of his rule he dies, and the tenth Judge, Abesan, succeeds him, and after him the eleventh, Ahialon, who upon his death is replaced by the twelfth, Abdon.




Vulgate Text: Judges 12:1-15


1. But behold, a revolt arose in Ephraim. For crossing toward the north, they said to Jephthah: Why, when you went to fight against the children of Ammon, did you refuse to call us, that we might go with you? Therefore we will burn your house. 2. He answered them: I and my people had a fierce dispute with the children of Ammon; and I called you, that you might give me help, and you refused. 3. Seeing this, I put my life in my hands and crossed over to the children of Ammon, and the Lord delivered them into my hands. What have I deserved, that you should rise up against me in battle? 4. Therefore, calling all the men of Gilead to himself, he fought against Ephraim; and the men of Gilead struck Ephraim, because he had said: Gilead is a fugitive from Ephraim, and dwells in the midst of Ephraim and Manasseh. 5. And the Gileadites occupied the fords of the Jordan by which Ephraim was to return. And when any man of Ephraim came there in flight and said: I beg you, let me cross over — the Gileadites would say to him: Are you an Ephrathite? And when he said: No, 6. they would ask him: Say then 'Shibboleth,' which means 'Ear of grain.' He would answer 'Sibboleth,' not being able to express the ear of grain with the same letter. And immediately they would seize him and slay him at the very crossing of the Jordan. And at that time forty-two thousand of Ephraim fell. 7. And Jephthah the Gileadite judged Israel six years, and he died, and was buried in his city in Gilead. 8. After him Abesan of Bethlehem judged Israel, 9. who had thirty sons, and as many daughters, whom he sent forth and gave to husbands, and for his sons he received wives of the same number, bringing them into his house. He judged Israel seven years, 10. and he died and was buried in Bethlehem. 11. After him Ahialon the Zebulonite succeeded, and judged Israel ten years; 12. and he died and was buried in Zebulun. 13. After him Abdon, son of Hillel, the Pirathonite, judged Israel, 14. who had forty sons and thirty grandsons from them, mounting upon seventy young donkeys; and he judged Israel eight years; 15. and he died and was buried in Pirathon in the land of Ephraim, in the mountain of Amalek.




Verse 1: The Revolt of Ephraim


1. BUT BEHOLD, A REVOLT AROSE IN EPHRAIM — similar to the one in which the same people for the same reason murmured against Gideon (chapter 8, verse 1). For the Ephraimites, or Ephrathites, were arrogant men, and they proudly preferred themselves to the Manassites (of which tribe Jephthah was), as I noted at chapter 8, verse 1.


FOR CROSSING (the Jordan) TOWARD THE NORTH THEY SAID TO JEPHTHAH. — The Ephraimites with half the tribe of Manasseh dwelt on the western side of the Jordan; here therefore they cross the Jordan to the other half of the tribe of Manasseh dwelling toward the north, that is, toward Mount Lebanon and Hermon, in order to remonstrate with Jephthah, who dwelt there in Mizpah, because he had not called them to share in the war.


THEREFORE WE WILL BURN YOUR HOUSE — and you in it. For the Hebrew and the Septuagint add 'with you' or 'upon you.'




Verse 3: I Put My Life in My Hands


3. I PUT MY LIFE IN MY HANDS — that is, I exposed my life to peril and danger in a doubtful battle against the Ammonites, as if to say: When you were called to the hazard of war but refused the danger, I alone undertook it for you and as victor drove it away from you and all Israel. Therefore you should not make an uproar against me but give me thanks. Thus Job says (chapter 13, verse 14): "I carry my life in my hands." And David: "My soul is in my hands always" (Psalm 119:109). "And I put my life in my hand" (1 Samuel 28:21). For whoever does not store away gold, oil, wine, or a similar precious thing to keep it safe, but carries it in hand, certainly risks having it snatched away, or having it fall to the ground and spill — he exposes it to danger.




Verse 4: Gilead Is a Fugitive from Ephraim


4. GILEAD IS A FUGITIVE FROM EPHRAIM; AND HE DWELLS IN THE MIDST OF EPHRAIM AND MANASSEH. — This is the force and significance of this insult, as if to say: You, O Jephthah, together with your Manassites dwelling across the Jordan in Gilead, are a base and worthless man, because as a spurious son cast out of your father's house you fled to Gilead, just as your Manassites were excluded from the common habitation of the tribe of Ephraim and the half-tribe of Manasseh, who dwell on the western side of the Jordan with all the other tribes of Israel. Therefore you seem as if expelled and rejected like fugitives, driven back to this edge and corner of the Gileadite territory across the Jordan, as if unworthy to dwell with the other tribes in the promised land on the western side of the Jordan — as if to say: You are mere miserable Gileadites; you are the refuse of Israel; you are the dregs of Ephraim and Manasseh dwelling on the western side of the Jordan. Therefore, though you boast of dwelling in the midst of these two most noble tribes and of belonging to them, because you live near them, yet in truth you are their castoffs, because you do not dwell among them but as fugitives expelled by them, you dwell in remote Gilead, as if at the extreme edge of the promised land, and as such you are regarded and esteemed by the Ephraimites and the other Manassites on the western side of the Jordan. Secondly, in a proper sense: "Gilead is a fugitive from Ephraim," as if to say: When we Ephraimites suddenly and unexpectedly invaded and ravaged the Gileadite territory, the Gileadites fled from their villages to their cities. Therefore they are fugitives, and they neither can nor dare resist us. So they spoke proudly. But shortly afterward, the Gileadites, mustering their forces, showed they were not fugitives, but struck down the Ephraimites themselves and forced them to flee. See here the insolence and damages of an intemperate tongue. For on account of this word and insult, forty-two thousand from Ephraim were slain by Jephthah (verse 6).




Verse 5: Are You an Ephrathite?


5. ARE YOU AN EPHRATHITE? — that is, one originating from the tribe of Ephraim, which stirred up this quarrel and fight against us.




Verse 6: Say Then Shibboleth


6. SAY THEN SHIBBOLETH, ETC., AND HE WOULD ANSWER SIBBOLETH. — The Gileadites, pursuing the fleeing Ephrathite enemies, when those men denied being Ephrathites so as not to be killed by them, tested the truth through the pronunciation of the word 'Shibboleth.' For the Ephrathites could not pronounce 'Shibboleth' with the aspiration, but instead said it softly and as if with a lisp, saying 'Sibboleth'; namely, they were unable to pronounce the letter shin, but said sin in its place, and from this they were recognized as Ephrathites and enemies, and were therefore slaughtered. In exactly the same way, through the pronunciation of the same aspiration, the Flemish test whether someone is French or not: Pronounce, they say, 'acht en tachtentich' (that is, 88). For the French, being unable to utter the aspiration 'ch,' say softly 'acht en tachtentich,' and by this are recognized as French.


WHICH IS TRANSLATED 'EAR OF GRAIN.' — 'Shibboleth' can also be translated as 'the flow of a river,' 'a channel,' or 'a flood,' as Pagninus, Vatablus, and others render it, and this fits the location. For this test of the Ephrathites was conducted at the fords and current of the Jordan, as if they had received this word rather than others from the present circumstances, as a sign and password of their nation and people. The Septuagint translates: 'Say now ear of grain as the password,' that is, pronounce the password, namely the word 'Shibboleth,' meaning 'ear of grain.' For soldiers have their password at night, by which they can recognize whether someone is a friend or an enemy; for friends know it, while enemies do not.




Verse 7: Buried in His City in Gilead


7. BURIED IN HIS CITY IN GILEAD — that is, in Mizpah, which was a city of the Gileadite region; this is clear from the Hebrew, in which 'Gilead' is in the genitive case. So Serarius and others.




Verse 8: Abesan of Bethlehem


8. ABESAN OF BETHLEHEM. — Maldonatus on Matthew chapter 2, verse 1, takes it as the Bethlehem that was in the tribe of Zebulun, and therefore judges Abesan to have been a Zebulonite. But others generally take it as the Bethlehem in the tribe of Judah, and assert that Abesan originated from there. Furthermore, the Rabbis conjecture that Abesan is Boaz, the husband of Ruth; but they do not prove it, even though the chronological sequence roughly agrees.




Verse 11: Ahialon Succeeded Him


11. AHIALON SUCCEEDED HIM. — The Septuagint: Elon. It is remarkable that he is omitted by Eusebius in the Chronicon. In the time of Ahialon, Troy was destroyed by the Greeks, Priam was killed, and Aeneas fled to Latium, where he reigned; before him there had reigned in the same place Janus, Saturn, Picus, Faunus, and Latinus for 150 years. Ascanius succeeded Aeneas, and after him others, from whom at last descended Romulus and Remus, who founded Rome around the time of Ahaz, king of Judah. At that time also occurred the wanderings of Ulysses, the exploits of Pylades and Orestes and the other Trojan and Greek princes, who flourished after the destruction of Troy, or are imagined by the poets to have flourished. So Eusebius, Bellarmine, Salianus, Torniellus, and others in their Chronicles.




Verse 13: Abdon, Son of Hillel


13. ABDON, SON OF HILLEL, THE PIRATHONITE. — Hence it is clear that Abdon was from the tribe of Ephraim; for Pirathon was in this tribe, as is clear from verse 15 and from Josephus, book 13 of the Antiquities, who also adds that his burial was splendid.




Verse 15: In the Mountain of Amalek


15. IN THE MOUNTAIN OF AMALEK. — This mountain, says Abulensis, was named Amalek, either from a man whose proper name was Amalek, whose mountain this was, as Dionysius holds, or because it formerly belonged to the Amalekites.
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Synopsis of the Chapter


The victim for the sin of injury against a neighbor is described. Then what from each victim is to be burned and what is to be eaten; hence in verse 9, the law and rite of the holocaust and of the perpetual fire are described; in verse 14, the rite of the grain offering; in verse 20, the rite of the victim at the consecration of priests; in verse 25, the rite of the victim for sin.




Vulgate Text: Leviticus 6:1-30


1. The Lord spoke to Moses, saying: 2. If a soul has sinned, and despising the Lord, has denied to his neighbor a deposit that was entrusted to his good faith, or has extorted something by force, or has committed fraud, 3. or has found a lost thing, and denying it has moreover sworn falsely, and has done anything else of the many things in which men are accustomed to sin, 4. being convicted of the offense, he shall restore 5. everything that he wished to obtain by fraud, in full, and in addition a fifth part to the owner to whom he had caused the damage. 6. But for his sin he shall offer an unblemished ram from the flock, and shall give it to the priest, according to the estimation and measure of the offense: 7. who shall pray for him before the Lord, and he shall be forgiven for each of the things he did in sinning.


8. And the Lord spoke to Moses, saying: 9. Command Aaron and his sons: This is the law of the holocaust: It shall burn on the altar all night until morning; the fire shall be from the same altar; 10. the priest shall be vested in a tunic and linen breeches; and he shall take up the ashes which the devouring fire has consumed, and placing them beside the altar, 11. he shall put off his former garments, and putting on others, shall carry them outside the camp, and in a very clean place shall cause them to be consumed to fine ash. 12. But the fire on the altar shall always burn, and the priest shall feed it by placing wood on it every morning, and having laid the holocaust upon it, shall burn the fat of the peace offerings on top. 13. This is the perpetual fire which shall never go out on the altar. 14. This is the law of the sacrifice and of the libations which the sons of Aaron shall offer before the Lord and before the altar. 15. The priest shall take a handful of the fine flour that is mixed with oil, and all the frankincense that is placed upon the flour, and shall burn it on the altar, as a memorial of a most sweet odor to the Lord; 16. but the remaining part of the fine flour Aaron shall eat with his sons, without leaven, and he shall eat it in the holy place of the court of the tabernacle; 17. and it shall not be leavened, because part of it is offered as incense to the Lord. It shall be most holy, as that which is offered for sin and for trespass. 18. Only males of the line of Aaron shall eat it. It shall be a perpetual ordinance in your generations regarding the sacrifices of the Lord; everyone who touches them shall be sanctified. 19. And the Lord spoke to Moses, saying: 20. This is the oblation of Aaron and his sons, which they must offer to the Lord on the day of their anointing. They shall offer a tenth part of an ephah of fine flour as a perpetual sacrifice, half of it in the morning and half in the evening; 21. which shall be fried in a pan sprinkled with oil. And the priest 22. who by right has succeeded his father shall offer it warm as a most sweet odor to the Lord; and the whole of it shall be burned on the altar. 23. For every sacrifice of priests shall be consumed by fire, and no one shall eat of it. 24. And the Lord spoke to Moses, saying: 25. Speak to Aaron and his sons: This is the law of the victim for sin: In the place where the holocaust is offered, it shall be slain before the Lord. It is most holy. 26. The priest who offers it shall eat it in a holy place, in the court of the tabernacle. 27. Whatever touches its flesh shall be sanctified. If any garment is sprinkled with its blood, it shall be washed in a holy place. 28. The earthen vessel in which it was boiled shall be broken; but if the vessel was of bronze, it shall be scoured and washed with water. 29. Every male of the priestly line shall eat of its flesh, because it is most holy. 30. For a victim that is slain for sin, whose blood is brought into the tabernacle of testimony to make expiation in the Sanctuary, shall not be eaten, but shall be burned with fire.




Verse 1: If a Soul Has Sinned, Despising the Lord


1. IF A SOUL HAS SINNED, AND, DESPISING THE LORD, HAS DENIED TO HIS NEIGHBOR A DEPOSIT. -- "And" here means "that is," as also in verse 14, and in chapter 5, verse 1, and in Matthew 13:41, where it is said: "They shall gather out of His kingdom all scandals, and (that is) those who do iniquity." And Colossians 2:8: "See that no one deceives you through philosophy and vain deceit," as if to say: I do not condemn true philosophy, which teaches nothing false, but that which is captious and vain deceit; I condemn the erroneous, I condemn the errors of philosophers who oppose the truth.




Note on "Despising the Lord"


Note the force of "despising the Lord," as if to say: He who falsely denies a secret and hidden deposit sins against the Lord, who alone saw it deposited, since the matter was conducted without witnesses. For he despises the Lord's presence, omniscience, judgment, and vengeance. Therefore this does not refer to one who formally despises the Lord by saying out of pride: I will not obey God; for such a person was to be put to death, according to the law of Numbers 15:30. See Abulensis there, Question 43.




Or Has Committed Fraud


OR HAS COMMITTED FRAUD -- namely, has injured someone through calumny and fraud, so the Septuagint, that is, by causing damage and seizing another's goods by fraud. Hence Aquila, Symmachus, and Theodotion, according to Hesychius, translate: if he has fraudulently taken anything.




Verse 3: And Anything Else Whatever


3. AND ANYTHING ELSE WHATEVER. -- The Hebrew adds "of those," namely of those matters in which fraud customarily occurs, or other damage is inflicted on a neighbor, as happens in all the cases enumerated here.




Calvin's Error on Satisfaction Refuted


Calvin wants this sacrifice, of which Scripture speaks here, to be extended by synecdoche even to other sins committed willingly and knowingly: and therefore that there was no expiation of any sin among the Jews except through sacrifice, and this in order to overthrow and weaken works of satisfaction by that reasoning. "Whence," he himself says, "the diabolical fiction about satisfactions is refuted, by which the Papists imagine they can redeem themselves from God's judgment. To this end they fabricate works of supererogation, which are supposed to be meritorious for redeeming punishment; thence also Purgatory emerged."


But that this is false is openly demonstrated (to say nothing of other arguments) from this very clause, which clearly teaches that this sacrifice is prescribed only for similar injuries and damages inflicted on a neighbor. Hence for voluntary idolatry, divination, schism, murder of parents, etc., no sacrifices were individually prescribed; similarly, for internal sins no victims are established here, but only for external ones; yet it is certain that all these could be expiated by an act of contrition, to which all the prophets exhort sinners, promising them pardon. Furthermore, these things have nothing to do with satisfaction, which avails only for redeeming temporal punishment; indeed from this I turn the argument back in favor of satisfaction: Those old sacraments did not avail for the expiation of guilt in themselves, but only of temporal punishment, as I showed in chapter 1, verse 4: therefore they availed by way of satisfaction. For Catholic doctors call satisfaction the redemption of temporal punishment which remains after the guilt has been forgiven. See Bellarmine and Suarez on this matter.




Verses 4 and 5: He Shall Restore All Things Obtained by Fraud


4 and 5. He shall restore all things that he wished to obtain by fraud. -- "To obtain," that is, to retain; for if he only wished and coveted another's property but did not obtain it, he is not bound to restitution: for no restitution is to be made, or ever was, for an internal act; but only for another's property taken away, or for damage actually inflicted on another, as is clear from the Hebrew. Restitution of another's property is commanded here, lest anyone think he can appease God by sacrifice alone, and having done so retain another's property and enrich himself from plunder; which was the error of certain Greeks, as Guido the Carmelite testifies.


And a fifth part besides. -- The sinner was commanded to add this, both for the injury and for the damage which the owner had meanwhile suffered from the absence of his property.




Convicted of the Offense -- A Type of Confession


4. CONVICTED OF THE OFFENSE. -- In Hebrew it reads: when he has sinned; so also the Septuagint; but they take "to sin" improperly, in the sense of recognizing one's offense. So Vatablus. The Chaldean also explains it this way in chapter 5, last verse. By a similar improper usage, "to sin" means to expiate the offense, and the offense itself is here commonly called the very victim that expiates the offense; thus "to cleanse" means to declare clean, chapter 13, verses 14, 25, 27. Understand similarly what our translator renders as "convicted of the offense," namely not by witnesses, but by himself and his own conscience, which pricking him, he confesses this offense to the priest. This is more clearly expressed in Numbers 5:7, where the same case is repeated here; for that a hidden sin is treated here is clear from the fact that Moses had already dealt with public sin and enacted laws in the whole of Exodus chapter 22, and specifically in verse 8, where the defrauder, convicted of fraud, is ordered to pay not the simple amount, as is said here, but double. The same is clear from Josephus, who, since he was a priest, could know these things very well. His words are in Book III of the Antiquities, chapter 10: "He who sinned knowingly, with no one aware, offers a ram, the law so commanding;" therefore he who sins knowingly, even secretly, is here ordered to approach the priest and reveal his sin to him, so that a ram may be selected at the priest's discretion, and the priest himself may pray for the sinner. So also Philo: "If anyone," he says, "has lied about a partnership, or a deposit, or a robbery, or the finding of a lost thing; then has not refused to swear in order to avoid suspicion; and finally, with his conscience accusing him within, condemning his own perjury and denial, has confessed and sought pardon, he shall deserve the forgetting of the offense."


Hence see here again the type and figure of priestly confession of the New Law, as also of satisfaction, in what follows: "according to the measure and estimation of the offense," namely that if the offense was grave, the offerer should give a better ram; but if it was light, he should give one of less value and lower price, at the judgment and discretion of the priest to whom he confessed the offense, as Josephus says; for those words will not bear any other sense unless they are forced. See the comments on chapter 5, verse 18. The priest was therefore here like a judge; the sinner was the accused and his own accuser; his satisfaction was present, and present also was the prayer of the priest, which served in place of absolution.




Moral Reflections on the Necessity and Fruit of Confession


"He who conceals his crimes shall not prosper; but he who confesses and forsakes them shall obtain mercy," says the Wise Man, Proverbs 28. St. Augustine on that text of Psalm 31:5, "I have made known my sin to You": "I did not cover it," he says, "but I uncovered it, so that You might cover it; I did not conceal it, so that You might hide it. For when man uncovers, God covers; when man conceals, God strips bare; when man acknowledges, God pardons." "Confession," says Tertullian in his book On Repentance, "extinguishes Gehenna." And further: "Will the sinner, knowing the public confession established by the Lord for his restoration, pass by that which restored the Babylonian king to his kingdoms? When you prostrate yourself at the knees of the brethren, you touch Christ, you implore Christ." Hear what Paulinus writes in his Life about St. Ambrose privately hearing the confessions of his people: "Whenever anyone confessed his falls to him in order to receive penance, he wept so much that he compelled the penitent also to weep; he seemed to himself to be lying prostrate with the prostrate one. But the causes of the crimes which they confessed to him, he spoke to no one except the Lord alone, with whom he interceded." St. Pacian in his Exhortation to Penitents: "You, brethren," he says, "I address, timid after your shamelessness, bashful after your sins, who are not ashamed to sin, yet are ashamed to confess. I beg you, by that Lord whom hidden things do not deceive, cease covering a wounded conscience; wisely the sick do not fear physicians, not even regarding their hidden parts, even those who will cut, even those who will cauterize."


St. Chrysostom, Homily 33 on John: "I exhort you, dearly beloved," he says, "that even if no one sees our deeds, each person enter his own conscience and set up a judge and tribunal for himself, and bring his errors into the open, lest on that dreadful day they be made manifest to the whole world." John Climacus, Step 4: "Before all things," he says, "let us confess our faults to our illustrious judge alone, and let us be prepared to confess to all if he so commands." And he adds that without confession made to a man, no one can obtain remission.


Do you want the fruit and examples of confession? Astion the Martyr, as his Life relates, was cured of a shameful thought through confession, and the devil departed from him in the form of a black boy with a fiery torch, saying: "Your confession, O Astion, has crushed my great powers and rendered me unarmed."


St. Macarius, by confessing to Theopemptus who was ashamed to confess his own sins, drove him to confession, and freed him from the temptation of blasphemy and from the devil. St. Ignatius did the same. For at Paris, by confessing the sins of his youth to a certain impure priest, with great contrition and many tears, he likewise moved him to tears and to confession. Serapion, in Cassian, Conference II, chapter 11, who was accustomed to stealing a biscuit to satisfy his gluttony, having publicly confessed this very thing, was freed forever from every temptation of gluttony and theft. For the demon was seen to depart from his breast in the form of a lamp, and indeed filled the whole cell with a stench. "Nothing, therefore," says Cassian, "is so harmful to monks, and so delights the demons, as when they conceal their thoughts from their spiritual fathers."


Another man, tempted by fornication for 14 years, when he could not overcome it by constant abstinence, at last conquered it by publicly confessing it. "Confession," says St. Isidore, Book I, chapter 12, "heals, confession justifies, confession grants pardon for sins. There is no fault so grave that it does not obtain pardon through confession." Indeed, Hugo, in his book On the Cloister of the Soul, dares to say: "If a demon were to come to the chapter of confession (if indeed he could seriously repent, be contrite, and confess), he would obtain the indulgence of remission. Satan was expelled from the chapter of heaven, Adam from the chapter of paradise, Judas from the chapter of Christ. In the first case the fault was pride, in the second disobedience, in the third avarice," which none of them was willing to acknowledge and confess.




Testimonies of the Pagans on Confession


Hear also the pagans. Seneca, in his book On Morals: "Where, he says, there is confession, there is remission." Pythagoras used to say that sins should not be covered up with words, but uncovered, so that they might be cured by reproofs. Aristotle used to say that one who confesses his sin as is fitting differs not much from one who is sinless. Witness is Maximus, in his sermon On Confession.


Attila, when asked by St. Lupus, Bishop of Troyes, who he was, who having conquered so many kings was subjecting all things to himself, confessed and said: "I am Attila, King of the Huns, the scourge of God."


Creusa, in Euripides' Ion, in order to soothe by confession the stings of her lashing conscience, revealed her secret violation.




Verse 6: For His Sin He Shall Offer a Ram


6. But for his sin he shall offer a ram. -- Note: Moses, for sins committed through ignorance, commanded a common person to offer a goat; but here, for the same person for sins knowingly committed, he commands a ram to be offered, which is better and more valuable than a goat: just as a sin committed knowingly is greater than one done through ignorance. Moreover, Moses does not mention here the high priest, or the prince, or the whole people, because he presupposes that these would not sin knowingly. Thus Solon, when asked why he had not established a penalty for parricide, replied that he supposed no one would commit it, lest he seem not so much to prohibit as to suggest it. If, however, it happened that a high priest, a prince, or the whole people sinned knowingly, God wished them to suffer the same penalties as even the lowest of men, and to offer the same sacrifices, so that they would be equal in punishment to those whom they did not equal in virtue.




Verse 9: This Is the Law of the Holocaust


9. This is the law of the holocaust, -- namely the perpetual one; for God commanded two lambs to be offered to Him daily as a continual holocaust, one in the morning, the other in the evening, as is clear from Numbers 28:3. Hence one was called the morning offering, because it was offered in the morning in the first place before all other sacrifices; the other was called the evening offering, because it was offered in the evening and in the last place: the former for God's daytime benefits, the latter for His nighttime benefits, says Philo. See what was said on Exodus 29:38.




Note on the Structure of This Chapter


Note: Just as in chapters 1, 2, 3, and 4, Moses described the rite of sacrificing -- first, the holocaust; second, the grain offering; third, the peace offering; fourth, the sin offering -- so in this chapter he describes what is to be done with each type of victim, namely what is to be burned and what is to be eaten. In this verse, therefore, he describes this for the holocaust; in verse 14 he describes it for the grain offering; in verse 25, for the sin offering; in the following chapter, verse 11, for the peace offering.




Tropological Interpretation -- Isychius


Tropologically, Isychius says: The priest, and whoever wishes to be perfectly wise, ought to be a perpetual and continuous holocaust of perfection, so that beginning with perfect wisdom in the morning of his age and youth, he may end the evening of his old age and life in the same.




It Shall Be Burned on the Altar All Night


It shall be burned on the altar all night until morning. -- "It shall be burned," namely the perpetual evening holocaust, and therefore it was necessary for the parts of this holocaust to be placed successively on the altar, so that the sacrifice would last from evening until morning. For in Hebrew it reads: this holocaust shall be for burning, or in burning upon the altar all night. Therefore it was necessary for the priest to keep vigil all night in the tabernacle, to place the parts of the holocaust in turn and arrange them on the altar, so that they would thus gradually be burned throughout the whole night; and this was done so that by this means God would be continuously worshipped and honored by these sacrifices, both by day and throughout the whole night, and hence it was called the perpetual sacrifice. Therefore, while others slept, the priest had to keep vigil over the sacred rites, just as Religious now keep vigil in singing Matins and the praises of God. It was different with the morning holocaust; for this followed the common rule, and therefore, like other holocausts, it was burned all at once; for after it, other holocausts and sacrifices had to be offered and burned. So say Abulensis and others. Indeed, some understand what is said here about the perpetual evening sacrifice to apply equally or similarly to the morning one, so that it would likewise be burned over a slow fire all day long until the time of the evening sacrifice, unless other holocausts succeeded the perpetual morning one; for then those, burned over a slow fire, occupied the whole day until the time of the evening sacrifice. And this seems fitting, namely that the altar should smoke all day and night, and the sacrifice send up vapor, so that by its perpetual burning and smoke the supreme majesty of God would be worshipped -- He who must always be adored by us and honored with perpetual victims. If this is true, this sacrifice was perpetual on a double title. First, because it burned continually, that is, throughout the whole day and night on the altar, either in itself or in the victims succeeding one another in the manner already explained. So say Lyranus, Dionysius, Cajetan, and our Lorinus, and the Septuagint suggests as much, who call the perpetual sacrifice in Exodus 29:38 thysian endelechismou, that is, an offering of assiduity or continuity, which was to be burned continually and continuously before God. Furthermore, although by the holocaust is properly understood here the perpetual one, as Hesychius, Abulensis, and Hugo of St. Victor teach, nevertheless Radulphus, book 4, chapter 1, takes it of any holocaust whatsoever, and holds that it is ordained here that the flesh of any holocaust, offered and burned at any hour, even the morning, should be left all the following night on the altar, so that gradually evaporating it would turn to smoke and ash. Indeed, by this rite God was reminding the faithful that with mystical victims of charity, prayer, and other virtues, continuously succeeding one another, they should worship God, and that no time, indeed no moment, should be empty of this victim and the worship of God. Hence St. Bernard: "Consider every moment, he says, in which you do not think of God (loving Him, praising Him, invoking Him), as lost;" and St. Dominic, and following him St. Thomas Aquinas: "A Religious, he says, should always speak with God or about God."




Tropological Interpretation -- Radulphus


Tropologically: "A perfect man should, through the whole night of this world and the present life, keep the illustrious flame of his fire, that is, of his charity and fervor; so that when the true morning (of eternal glory) dawns, he may shine forever in the presence of God," says Radulphus.




Verse 10: The Fire from the Same Altar


10. The fire (by which, namely, the aforesaid perpetual holocaust will be burned) from the same altar shall be, -- that is to say: this fire shall be the altar's own, not foreign, not brought from elsewhere. Hence in Hebrew it reads: the fire of the altar shall burn, or shall be kindled on it, namely on the altar -- meaning: fire shall not be brought from elsewhere onto the altar, but shall be perpetually burning on it. The pagans imitated this at the prompting of the devil, who is the ape of God and of divine worship; for in their sacrifices they used a sacred fire made from a particular material. Hence it was forbidden among them to kindle or burn fire from olive wood, laurel, or thick-barked oak, or any tree whose trunk was hollow and spongy; for they considered these woods unlucky and accursed. Moreover, they lit this sacrificial fire with a torch placed underneath, and they would observe partly from the smoke -- what globes it rolled and how high it rose -- and partly from the flame -- whether it was brighter or dimmer and what form it took. Those who were called Capnomantes did this, and from it they divined, as Giraldus testifies, Syntagma 17.


Hence likewise among the Persians and Romans a sacred fire burned perpetually, the care of which was entrusted to the Vestal Virgins: more about this fire in chapter 9, verses 23 and 24.




Tropological Interpretation -- The Altar Is the Heart


Tropologically, the altar is the heart, the faithful Christian is the priest, the shining and burning fire, says Origen, Homily 4, is the lamp of faith and charity, of which it is said in Luke 12:35: "Let your lamps be burning in your hands." This fire, says St. Gregory, book 25, Moralia 7, must be nourished and stirred up daily with wood, that is, with the examples of the Fathers and the precepts of the Lord, and this in the morning, that is, with morning prayer and meditation (which how useful it may be, would that all people, especially clergy, understood and actually experienced in practice), and it is inextinguishable in the hearts of the elect: for even after this life the fervor of charity will increase in their minds; each one daily places himself as a holocaust upon this fire, because he burns up every vice that lives wickedly in him; he also places the fat of the peace offerings, because the internal fattening of new charity, making peace between us and God, renders a most sweet odor from us. So also Rupertus.




Verse 11: He Shall Be Stripped of His Former Garments


11. He shall be stripped of his former garments. -- Because although the removal of ashes from the altar was a sacred function in a sacred place, nevertheless the carrying of them out of the camp was not sacred. Hence the priest carrying them out would take off the sacred garments he had put on for sacrificing, and leave them in the holy place, that is, the tabernacle, and put on his ordinary clothes.




Consumed to Ashes in a Clean Place


And in a very clean place he shall cause it to be consumed to ashes, -- not the ashes themselves, but the parts of the wood mixed with ashes, not yet entirely reduced to ash, and any parts of the fat of the flesh or bones that remained not wholly consumed by fire -- all of which Moses here comprehends under the term "ashes": for these had to be burned again outside the camp, so that nothing but ashes remained; for the holocaust had to be reduced to pure ashes.




St. Cyril on the Smallest Duties


The law wills that even these smallest duties be performed by sacred men, to show that nothing pertaining to the worship of God should be considered trivial, says St. Cyril, book 12, On Adoration.




Verse 12: He Shall Burn the Fat of the Peace Offerings


12. And having placed the holocaust on top, he shall burn the fat of the peace offerings, -- namely the fat with the kidneys, which God commanded to be offered and burned to Him from the peace offering, chapter 3, verse 3. The meaning therefore is: in the morning arrange a pile of wood on the altar, and place upon it all the flesh of the holocaust, and if there are besides any peace offerings to be offered, take from them their fat, and place it on top of the perpetual holocaust, so that it may be burned together with it. For I do not wish the fat alone to be burned separately.




Verse 14: This Is the Law of the Sacrifice and Libations


14. This is the law of the sacrifice and of the libations. -- "Of the sacrifice," namely the grain offering, not of flesh; for in Hebrew it is minchah, about which see chapter 2. Hence our translator, explaining himself, adds: "and of the libations;" and here this means "that is." For they are called libamenta here, not from "libating" (pouring), but from loaves and breads which are made or can be made from offerings, that is, from fine flour and grain. Hence what are here called libations, in the following verse he calls fine flour.




Verse 16: The Remaining Part Aaron Shall Eat


16. And the remaining part of the fine flour Aaron shall eat with his sons. -- Understand: unless they were polluted and contaminated; for these were barred from both sacred feasts and sacred places, as is clear from chapter 22, verse 6.




Note on Who May Eat the Grain Offering


Note: from the grain offering, that is, the grain sacrifice, only males could eat, namely priests alone and their sons, as will be clear from verse 18. But from the peace offering, the portion that fell to the priest could be eaten by all who belonged to the priest's household, including women and purchased slaves, though not hired servants, as is clear from chapter 22, verse 11. Hence a priest's daughter who had married a man of another tribe could not eat of it, unless after her husband's death she had returned to the house and family of her father, as is clear from chapter 22, verse 13.


Finally, these sacred meals had to be eaten "in a holy place," namely in the court of the tabernacle, as the Hebrew, Greek, Chaldean, and Roman Latin texts have here; for the Plantin edition reads incorrectly: "in the place of the sanctuary of the tabernacle."




Verse 17: It Shall Not Be Leavened


17. Therefore it shall not be leavened, because part of it is offered as incense to the Lord (that is to say: the part of the fine flour offered to God could not be leavened, according to the law of Leviticus 2:11; therefore neither is it fitting for the remaining part, which goes to the priests to eat, to be leavened, because this part too is part of the sacrifice offered to the Lord, and is considered offered to Him through its portion, namely the handful, which was burned to the Lord as incense: and therefore) it shall be most holy (that is, it shall be most sacred and separated from profane things, and shall belong to the priests alone), as the offering for sin and for trespass, -- that is to say: it shall be most holy, just as the sacrifice for sin and for trespass is most holy; for this expiates sins and sanctifies those who offer. Here there is a serious difficulty, how trespass is to be distinguished from sin, which I shall resolve in chapter 7, verse 1.




Verse 18: Only Males of the Stock of Aaron Shall Eat


18. Only the males of the stock of Aaron shall eat it. -- Abulensis thinks Moses is speaking here of the grain offering for sin; for that had to be eaten by males alone. But this is too narrow; for Moses speaks in general about the grain offering, just as he spoke about the holocaust in verse 9: for he treats the sin offering in verse 25. Furthermore, incense could not be placed on a grain offering for sin, yet here incense is commanded to be placed on the grain offering; therefore the discussion here is not about the grain offering for sin. Therefore every grain offering, that is, fine flour offered to God, was considered very holy, just like the sacrifice for sin and for trespass, and therefore could not be eaten except by priests and their male sons. So says Cajetan.




The Grain Offering Purer Than the Peace Offering


Hence the grain offering, as a sacrifice of pure fine flour, was purer and holier than the peace offering: for the latter could be eaten even by the women and slaves of the priest's household, as I said on verse 16.




It Shall Be an Everlasting Ordinance


It shall be an everlasting ordinance, -- as if to say: This law and decree shall be everlasting, that is, it shall last as long as your law shall last; it shall last always, that is, through the whole time of the old law, until the new law succeeds it.




Whatever Touches Them Shall Be Sanctified


Whatever touches them shall be sanctified, -- that is, it must be sanctified and cleansed, lest an unclean person touch sacred things and defile them. Therefore this future tense must be taken imperatively, not indicatively; otherwise it would yield a false statement, as is clear from Haggai 2:14. So says Abulensis.




Verse 20: This Is the Offering of Aaron and His Sons


20. This is the offering of Aaron and his sons, -- that is, of the high priest and the lesser priests; thus frequently hereafter "Aaron" is taken as a common noun for any high priest. For this cannot be understood of Aaron's person, since he had already been consecrated high priest before Leviticus was dictated by God, as will be clear from chapter 8, verse 1. So say some.


But nothing prevents Aaron here from being taken simply as Aaron himself and his successors; for it is very probable that at his consecration, not only the animal victims prescribed in Exodus 29, but also the grain offering prescribed here, were offered to God; for with every victim a grain offering was used, as I said on chapter 2.


Furthermore, the consecration of Aaron was the most perfect, and the model for the consecration of other high priests succeeding him: therefore this grain offering, which was used for others, was much more used for Aaron.


I say therefore that there is a hysteron proteron here, and that this law was given before the consecration of Aaron and before Leviticus: yet it is placed here because Moses wished in this passage to treat together what was to be done with each kind of victim, whether it was to be burned or eaten, as I said on chapter 6, verse 9.




They Shall Offer a Tenth Part of an Ephah


They shall offer a tenth part of an ephah, -- namely one gomor of fine flour, which was entirely burned by fire; for, as is said in verse 23: "Every sacrifice of the priests shall be consumed by fire;" it was different with the grain offering of the laity: for in that case only a handful was burned to God, while the remainder went to the priest, as Moses said in verses 15 and 16.


As an everlasting sacrifice, -- which must always henceforth be offered at the consecration of priests.




Verse 21: The Priest Who Has Succeeded His Father


21. And the priest who has by right succeeded his father shall offer it, -- namely the firstborn son of the priest, unless he is barred from it by some deformity preventing the pontifical office, of which see chapter 21, verse 18; for then the second-born succeeded in his place, and if he was lacking, the third-born. For among the Hebrews the high priesthood devolved by hereditary right to the eldest son of the high priest, and the priesthood to his remaining sons.




Verse 22: It Shall Be Entirely Burned


22. It shall be entirely burned. -- In Hebrew it is calil, that is, a holocaust, as the Septuagint translates, and like a holocaust it shall be entirely burned. Therefore to become a holocaust here means the same as to be entirely burned; for the grain offering was not properly a holocaust: for a holocaust was a victim, namely an animal, whereas a grain offering was fine flour.




Verse 23: Every Sacrifice of the Priests Consumed by Fire


23. For every sacrifice of the priests by fire shall be consumed. -- "Sacrifice," namely of fine flour, or a grain offering: for in Hebrew it is minchah; for that priests were able to eat of their own peace offerings is clear from Exodus 29:28.




Verse 25: It Is Most Holy


25. It is most holy, -- as if to say: The sin offering is very holy; for it is the expiator of legal sin, and therefore I wish it to be sacrificed in the same place as the holocaust, namely on the northern side of the altar of holocausts, and to be eaten in the holy place, that is, in the court of the tabernacle; finally, I decree that whatever touches it shall be holy. Hence in Latin sanctum (holy) comes from sancio (to decree); for sancire properly means to consecrate something with the blood of a victim; hence sanctum is called, as it were, "consecrated by blood," and sanctio properly refers to a law that attaches the terror of punishment to its decree: thus the sin offerings were holy, because in place of the sinner's blood they offered their own blood to God.




Mystical Interpretation -- Contrition as Holocaust


Mystically, God wished to signify that the sin offering, that is, contrition and penance (by which the sinner offers his whole self, his life and his blood to God), is a most holy sacrifice and most pleasing to Him, like a holocaust. So says Isychius.




Verse 26: The Priest Who Offers It Shall Eat It


26. The priest who offers it shall eat it. -- Therefore the sin offering pertained to the offerer alone, and belonged to him alone by right, and was to be eaten by him and his male sons; however, the offerer could also invite other priests and their male sons to eat of it, as is clear from verse 29.




"They Shall Eat the Sins of My People"


And this is what is said in Hosea 4, concerning the priests: "They shall eat the sins of my people;" sins, that is, the victims offered for sins: it is metonymy. So say Cyril, Theophylactus, and Theodoret there; and this was to signify that it is the duty of priests to destroy and consume, that is, take away, the sins of the people by their prayers and offerings. So says Pope Alexander, Epistle 2, and it is found in Decretals I, Question 1, chapter Ipsi sacerdotes; Anastasius of Nicaea, book of Questions on Scripture, near the end; Rufinus on Hosea 4; Theodoret here, Question 10; and this reason is given in chapter 10, verse 17.


In the opposite and contrary sense, St. Jerome, Gregory, Homily 17 on the Gospels, and Bernard, Sermon 77 on the Canticle, take these words and turn them against wicked priests: "Wicked priests, they say, eat the sins of the people, because they encourage the sins of the delinquent, lest they lose their temporal stipends." But this is beside the mind of Scripture; for thus the Fathers sometimes play upon the words of Scripture, when they apply them to other, even contrary, matters.




Verse 27: Whatever Touches Its Flesh Shall Be Sanctified


27. Whatever touches its flesh shall be sanctified, -- that is, shall in some way be held sacred, so that it cannot be turned again to profane use without a certain preliminary ceremony having been performed; for example, if it was a garment, it had to be washed first; yet it did not transfer by its contact a similar holiness to other things it touched, as is clear from Haggai 2:13, because otherwise the process would have gone on to infinity.


Tropologically, Radulphus says: "The flesh of the sin offering sanctifies the one who touches it, because it cleanses the one who imitates the groans of the penitent."




If Blood Is Sprinkled on a Garment


If any of its blood is sprinkled on a garment, it shall be washed in a holy place, -- namely in the court of the tabernacle, so that once washed it might return to profane uses and be worn by laypeople. Abulensis gives a fine rule here: "If, he says, a sacred thing that was touched was of such a nature that through contact some part of it, moisture or juice, adhered to the thing touching it, then the touching thing was in some way sanctified; otherwise not." For example, if one touched the blood of a victim, or flesh offered to God, one was sanctified, but not if one touched the altar, sacred vessels, or holy garments.




Verse 28: The Earthen Vessel Shall Be Broken


28. But an earthen vessel in which it has been cooked (the sin offering) shall be broken, -- because an earthen vessel, being porous, easily absorbs some moisture from the sanctified flesh: therefore I command it to be broken, lest it should afterwards serve for profane uses, and thus sacred flesh or sacred moisture be mixed indecently and irreverently with profane things. Theodoret gives another reason, Question 12: "God commands, he says, the baser vessels, namely earthen ones, to be broken; but He commanded the more precious ones to be washed, so that by the breaking of the baser ones He might establish the law of uncleanness, and teach how great an evil is sin, which is prefigured by this victim." For the sin offering, although it is holy, nevertheless because it is for sin, has something abominable and that must be done away with.


But if it is a bronze vessel (or metal one, from which all sacred flesh can be scraped off and poured out into a clean place), it shall be scoured.




Verse 29: Every Male of the Priestly Line


29. Every male of the priestly line shall eat of its flesh. -- Therefore the sin offering could be eaten only by males, and those being priests or their sons.




Verse 30: The Victim Whose Blood Is Brought into the Tabernacle


30. For the victim that is slain for sin, whose blood is brought into the tabernacle (which was done in the case of the sin offering of the high priest and of the whole people, as was said in chapter 4, verses 6 and 18), shall not be eaten, but shall be burned with fire. -- For such a victim had to be entirely burned outside the camp, as God commanded in chapter 4, verses 12 and 21, which the Apostle also notes and cites in Hebrews 13:11, as I said on chapter 4.




Ecclesiasticus XVII
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Verse 1: God created man from the earth


1. God created man from the earth, and made him according to His own image. 2. And again

He turned him back into it, and clothed him with strength according to Himself. 3. He gave him a number of days and a time, and gave him power over the things that are upon the earth. 4. He put the fear of him upon all flesh, and he had dominion over beasts and birds. 5. He created from him a helper like himself: counsel, and a tongue, and eyes, and ears, and a heart He gave them for thinking; and He filled them with the discipline of understanding. 6. He created for them the knowledge of the spirit, He filled their heart with sense, and He showed them good and evil. 7. He set His eye upon their hearts, to show them the greatness of His works, 8. that they might praise the name of His sanctification; and glory in His wonders, that they might declare the greatness of His works. 9. He added to them discipline, and gave them the law of life as an inheritance. 10. He established an eternal covenant with them, and showed them His justice and judgments. 11. And their eye saw the greatness of His glory, and their ears heard the honor of His voice, and He said to them: Beware of all that is unjust. 12. And He commanded each of them concerning his neighbor. 13. Their ways are always before Him; they are not hidden from His eyes. 14. Over every nation He set a ruler, 15. and the portion of God — Israel — was made manifest. 16. And all their works are as the sun in the sight of God, and His eyes without ceasing look upon their ways. 17. Their covenants are not hidden by their iniquity, and all their iniquities are in the sight of God. 18. The alms of a man are as a seal with Him, and He will preserve the grace of a man as the apple of the eye; 19. and afterwards He shall rise up and render them their recompense, to each one upon their own head, and He shall turn them into the inner parts of the earth. 20. But to the penitent He gave a way of justice, and He strengthened those who were failing in endurance, and He destined for them the lot of truth. 21. Turn to the Lord and forsake your sins: 22. pray before the face of the Lord, and lessen your stumbling blocks. 23. Return to the Lord and turn away from your injustice, and greatly hate abomination: 24. and know the justices and judgments of God, and stand in the lot of the proposition and prayer of the Most High God. 25. Go into the parts of the holy world, with the living and those who give praise to God. 26. Do not tarry in the error of the ungodly; confess before death. From the dead, as from nothing, confession perishes. 27. You shall confess while living; living and in health you shall confess, and you shall praise God, and you shall glory in His mercies. 28. How great is the mercy of the Lord, and His propitiation toward those who turn to Him! 29. For not all things can be in men, since the son of man is not immortal, and they have taken pleasure in the vanity of malice. 30. What is brighter than the sun? Yet even this shall fail. Or what is more wicked than what flesh and blood has devised? And this shall be reproved. 31. He Himself beholds the power of the height of heaven, and all men are earth and ashes.



First Part of the Chapter




Synopsis of the Chapter


He continues the narration of the works and mighty deeds of God, in order to impel the reader to obedience and veneration of God, and on both topics this chapter is, as it were, a continuous sermon. Therefore first, from Genesis he narrates the creation of man in the image of God, and the gifts especially of wisdom and divine law bestowed upon him, the covenant entered into by God with him, and God's gaze upon all the works and sins of men; and from all these things, at verse 21, he concludes and urges man to turn through repentance, amendment of life, and all holiness to his so munificent Creator, and to serve his God with all reverence and devotion.



Vulgate Text: Ecclesiasticus 17:1-31


1. God created man out of the earth, and made him according to His own image. 2. And again He turned him back into it, and according to Himself He clothed him with strength. 3. He gave him the number of days and a time, and gave him power over the things that are upon the earth. 4. He put the fear of him upon all flesh, and he had dominion over beasts and birds. 5. He created out of him a helper like himself: counsel, and a tongue, and eyes, and ears, and a heart He gave them for thinking; and with the discipline of understanding He filled them. 6. He created for them the knowledge of the spirit, He filled their heart with sense, and showed them good and evil. 7. He set His eye upon their hearts, to show them the greatness of His works, 8. that they might praise the name of sanctification; and glory in His wonders, that they might declare the greatness of His works. 9. He added to them discipline, and the law of life He gave them as an inheritance. 10. He established an everlasting covenant with them, and showed them His justice and judgments. 11. And their eyes saw the greatness of His honor, and their ears heard the honor of His voice, and He said to them: Beware of all iniquity. 12. And He commanded them, each one concerning his neighbor. 13. Their ways are always before Him, they are not hidden from His eyes. 14. Over every nation He set a ruler, 15. and the portion of God, Israel, was made manifest. 16. And all their works are as the sun in the sight of God, and His eyes are continually looking upon their ways. 17. Their covenants are not hidden by their iniquity, and all their iniquities are in the sight of God. 18. The alms of a man is as a seal with Him, and He will preserve the grace of a man as the pupil of the eye; 19. and afterwards He will rise up and render to them their recompense, to each one upon their own head, and will turn them into the interior parts of the earth. 20. But to the penitent He gave the way of justice, and He strengthened those who were failing in endurance, and destined for them the lot of truth. 21. Turn to the Lord, and forsake your sins: 22. pray before the face of the Lord, and lessen your offenses. 23. Return to the Lord, and turn away from your injustice, and greatly hate abomination: 24. and know the justices and judgments of God, and stand in the lot of the proposition, and of the prayer of the most high God. 25. Go into the parts of the holy age, with the living and those who give praise to God. 26. Do not tarry in the error of the ungodly, confess before death. From the dead, as if nothing, confession perishes. 27. You shall confess while living, living and healthy you shall confess, and you shall praise God, and shall glory in His mercies. 28. How great is the mercy of the Lord, and His forgiveness to those who turn to Him! 29. For not all things can be in men, because the son of man is not immortal, and they have taken pleasure in the vanity of malice. 30. What is brighter than the sun? yet it shall fail. Or what is more wicked than what flesh and blood has devised? and this shall be reproved. 31. He beholds the power of the height of heaven, and all men are earth and ashes.



Verse 2: He turned him back into it and clothed him with virtue


2. AND AGAIN HE TURNED HIM BACK INTO IT, AND ACCORDING TO HIMSELF HE CLOTHED HIM WITH VIRTUE. — The Syriac reads: God clothed him.

The concise Greek text combines these two verses into one; for they only have: The Lord created man from the earth, and will again reduce him to the same. So also the Syriac: God created Adam from the earth, and by turning will turn him to the midst of it, that is, into it. It is a Hebraism and Syriacism, by which the middle of a thing is called the thing itself. The rest, however, namely that God created man in His likeness, and clothed him with virtue, they postpone and refer to the following verses, both the Greek and the Syriac.



Verse 3: He gave him the number of days and a time


3. HE GAVE (the Syriac reads: assigned) HIM THE NUMBER OF DAYS AND A TIME. — The Tigurina: He assigned numbered days

and a fixed time for men, because Adam and his posterity would have lived in paradise a long age unknown to us, but defined by God; after sin, however, this age was shortened, namely to 900 years before the flood, after the flood to 400, then to 200, and finally to 100, 80, and 70, in which it has persevered up to these times, according to Psalm LXXXIX, 10: "The days of our years are seventy years; but if in the powerful, eighty years; and what is more of them is labor and sorrow." Again, for each individual man God has defined the number of years and days of life; but He willed this to be unknown to each, so that one may always lead an honest, pious, and holy life in the fear of God and death, according to Job XIV, 5: "Man's days are short, the number of his months is with You; You have appointed his limits which cannot be passed."

AND HE GAVE HIM POWER OVER THE THINGS THAT ARE UPON THE EARTH. — The Syriac reads: He set them over all things by His wisdom, as if to say: God communicated His own dominion to man, so that, just as God rules over heaven and earth, so man might rule over animals, beasts, birds, fish, and the whole earth, as God's vicar, and viceroy, indeed vice-God. Whence explaining he adds: "He put the fear of him upon all flesh." Eminently St. Ambrose, Book VI, Epistle 38: "Man came forth, he says, last of all creatures, pleasing in appearance, sublime in mind, so that he might be a wonder to every creature, in whom, in the likeness of the eternal God, the νοῦς (that is, mind, soul) would be eternal, clothed in human form. Hence the νοῦς is the vigor of the soul, claiming for itself the principality of the soul as its ruler, which, even though other animals do not see it, they nevertheless dread; just as we fear God, whom, because we do not see Him, we fear, and fear Him the more because we do not see Him."



Verse 4: He put the fear of him upon all flesh


4. HE PUT THE FEAR OF HIM UPON ALL FLESH, AND HE HAD DOMINION OVER BEASTS AND BIRDS. — The Tigurina: He imposed the terror of man upon every animal, so that he might have dominion over beasts and birds; the Syriac: and He cast the fear of them upon all flesh, animal, and bird, as if to say: Because God gave man dominion over animals, wild beasts, and birds, so in turn He cast upon animals, wild beasts, and birds the reverence and fear of man, so that they might fear man as their lord and obey him. Through sin this fear of animals was diminished, as was man's dominion over them. For when man was disobedient to God, by God's just judgment and vengeance, he likewise felt disobedience from animals, and even from his own limbs and his own appetites. Yet it did not entirely perish: for domestic animals obey man willingly, and man forces wild beasts to obey him, and captures them by hunting. Again, in certain Saints it remained full and entire, those who approached the original innocence, such as St. Paul, St. Anthony, St. Francis, and the like. Whence just as before the sin this dominion was given to man by God, Genesis I, 26, so after the sin it was restored and confirmed to him —

Genesis IX, verse 2. For he looks back to both passages, indeed Sirach here cites both. See what was said there.

Wherefore even now lions fear man, and, if they think they are being watched by men, they throw themselves into flight; indeed over time they are tamed, according to the saying: "Long experience has taught lions to obey man." Whence we also read that certain Emperors triumphed in a triumphal chariot drawn by lions. That fish fear and flee from the shadows of men, St. Basil teaches, Homily 10 on the Hexaemeron. That elephants are tamed and serve man in battles and for riding, experience teaches; whence Martial:
"And because, commanded, the beast performs graceful dances,
it denies nothing to its dark-skinned master."

For Ethiopians generally preside over elephants, and guide and lead them wherever they wish. Finally, horses, deer, oxen, and other animals fear the voice of man; and if they are domestic, they obey him; if wild, they are terrified and flee. The whale also is subject to man; although Theodoret denies this, Question 20 on Genesis. Hear St. Basil, Homily 10 on the Hexaemeron: "The whale, so monstrous and fierce, with scarcely any effort is led captive by a hook that clings most tenaciously, conquered and subdued by the ingenuity and industry of man, and made the prey of a fisherman, a monstrous creature overcome by a feeble little device."

Finally, St. Gregory, Book XXI, Moralia XI, from the fact that it says: He gave them (namely to animals, not to men) fear, concludes that a man, though set over others, ought to be to a subject man not a source of terror, but of love. "For man, he says, was set by nature over animals, not over men, and therefore it was said that he should be feared by animals, not by men; for it is against nature to be proud and to wish to be feared by one's equals." Therefore the voice of a tyrant is: "Let them hate, so long as they fear."



Verse 5: He created from him a helper like himself


5. HE CREATED OUT OF HIM A HELPER LIKE HIMSELF — that is, as the Tigurina has it, He formed from him a helper like himself, namely Eve, who as a wife would assist him both in begetting children and in governing the household and managing domestic affairs. Whence among the Romans there was an ancient law of Romulus, as Dionysius of Halicarnassus testifies, Book II of Roman Antiquities, decreeing thus: "A woman lawfully joined to a husband shall be a partner of his fortunes and sacred rites; and as he is master of the house, so she is mistress." So also the Greeks and others called wives "mistresses." See Aristotle, Nicomachean Ethics VIII, chapter X, and Tiraquellus on the Marriage Law, Book V, numbers 11 and following. Whence St. Ambrose, Book V of the Hexaemeron, chapter VII: "You are not, he says, a lord, but a husband; you did not obtain a slave, but a wife; God wished you to be a governor of the weaker sex, not a tyrant. Repay her devotion in kind, repay her love with gratitude. The viper (when the male approaches the female) pours out its venom: can you not lay aside the hardness of your mind?" Hence one may observe and laugh at the fables of Plato in the Symposium, when he says: "At that time there were three kinds of human beings, because the male —

sex, at the very beginning of things, was the offspring of the sun; the female sex, of the earth; and the one sharing in both sexes, of the moon: for the moon shares in both. They were circular both in shape and in movement, because they were similar to their parents; and therefore they had the greatest powers both of body and soul. And so they attempted to make war on the gods, and to ascend to heaven," and the rest, from which, weaving fables upon fables, he strings together a chain of nonsense."

After these words the Complutensians add: and the sixth gift, the mind, He bestowed upon them, dividing it, and the seventh, speech (which is) the interpretation of his operations, as if he were here counting seven gifts bestowed upon man by God. The first is that He created him in His image; the second, that He clothed him with virtue; the third, that He gave him the number of days; the fourth, that He gave him power and dominion over all earthly things; the fifth, that He instilled in animals the fear of him; the sixth, that He gave him the mind; the seventh, that He gave him speech. But the Tigurina postpones these words and attaches them to the following verse; for thus it reads: judgment, tongue, eyes, ears, and heart He gave them for thinking, and in sixth place also He bestowed the mind, imparting it, and in seventh place speech for explaining His works, as if to say: God gave man seven gifts: first, reason or judgment; second, the tongue; third, eyes; fourth, ears; fifth, the heart; sixth, the mind; seventh, speech. But these words are found neither in the Greek codices corrected at Rome and others, nor in the Syriac, nor in other Latin texts; whence they appear to have been inserted by someone for the sake of explanation: for speech explains the tongue, and mind explains the heart. Add that more gifts bestowed upon man are enumerated here than seven, as I will soon show.

COUNSEL, AND A TONGUE, AND EYES, AND EARS, AND A HEART HE GAVE THEM FOR THINKING, AND WITH THE DISCIPLINE OF UNDERSTANDING HE FILLED THEM. — Counsel, that is, the power and faculty of deliberating, considering, and choosing. Whence the Tigurina translates: He gave him judgment; for this power is inherent in the mind and reason of man, which other animals lack. Second, He gave him a tongue, so that what the mind has deliberated through counsel, the tongue might receive, utter, communicate to others, and explain, and this with a distinct and articulate voice; wherefore just as mind and counsel, or the judgment of reason, were given to man alone, so also the tongue and articulate speech were given to him alone: for brute animals, because they lack mind, therefore also lack a tongue and articulate voice by which to express their mental images; for they have no reasonings, no discourses, no deliberations to pronounce; but only conceptions of the imagination and feelings of the sensitive appetite, which they sufficiently express with inarticulate voice by roaring, neighing, lowing, barking. Speech therefore in man is the act and effect of reason and counsel, and therefore is its indicator and interpreter.

He adds eyes and ears, because these are the senses of counsel and learning. Whence just as man alone has distinct concepts in his mind, and articulate sounds on his tongue: so he alone perceives and receives them in his ears, and through them perceives all knowledge. I say the same of the eyes: for through them we read articulate sounds recorded in writing, by which all knowledge written in books and documents is read.

Finally, He gave to man alone a heart, that is, an intellect and ingenuity for devising all arts and disciplines. Whence the Syriac translates: He created for them a tongue, eyes and ears, and a heart for understanding. And for this reason He filled them with the discipline of understanding, that is, as others translate, the knowledge of intelligence, by which one understands any things whatsoever and comprehends them with the intellect. Add that God infused into Adam at creation the knowledge of all natural things: for from this knowledge Adam gave to all birds and animals fitting names, which would express the nature of each, as I said on Genesis II, verses 19 and 21.

Moreover, a wonderful artistry, as well as a benefit of God, shines forth in these members: for the tongue, first, discerns flavors of every kind, and from them recognizes and rejects harmful foods, but separates and accepts beneficial and useful ones; second, the tongue heals wounds, as we see dogs heal their own and men's wounds by licking; third, the tongue produces not only an indistinct voice in brutes, but also an articulate one in men. Whence Cicero, Book II On the Nature of the Gods, calls the tongue the plectrum of the mouth, and the teeth the strings. And St. Ambrose, Book VI of the Hexaemeron, chapter IX: "The tongue, he says, is a most precious instrument not only in speaking, but also in eating: for it is like the plectrum of one speaking and a certain hand of one eating, which pushes and conveys food slipping down to the teeth." Moreover, in man the tongue is soft and flexible, and therefore can produce infinite varieties of sounds, tones, and melodies. Whence St. Ambrose adds: "We men alone express with our mouth what we feel in our heart; and thus the silent thoughts of the mind are signified by the speech of the mouth. What then is the mouth of man, but a kind of gateway of speech, a fountain of debate, a hall of words, a storehouse of the will? We have completed, as it were, a certain palace of the human heart, in which although there is a certain measure of the part, yet there is the form of the whole." And Cicero in the cited passage: "With this, he says, we exhort, with this we persuade, with this we console the afflicted, with this we lead away the terrified from fear, with this we restrain the exulting, with this we curb desires and angers: this has bound us with the fellowship of law, legislation, and cities; this has separated us from a savage and brutal life." The eyes are to man what the sun and moon are to the sky, what springs are to the earth. Whence the Hebrew word עין (ain) signifies both eye and fountain; for what the spring is in the earth, the eye is in man, so that like a fountain it may pour forth continual showers of tears to God. Moreover, God, as Cicero says in the cited passage, "made the eyes smooth and mobile, so that they might turn aside if anything harmful approached, and easily direct their gaze wherever they wished," and He placed them inward, so that they might be covered by the brow and eyebrows, lest they be injured by dust or any other thing. Whence St. Ambrose,

in the cited passage: "Among these, he says, the orbs of the eyes are in the middle, both safe for caution and free for gazing and beautiful for grace, shining as it were like crystal; in the middle of which are the pupils, which perform the function of seeing, etc. Whence the Prophet, seeking sure help, says in Psalm XVI: Guard me, O Lord, as the pupil of the eye, so that divine protection might be for him as careful and faithful a guard as He deigned to fortify the pupil of the eye with a most secure rampart of nature."

Wherefore Varro, as cited by Lactantius, On the Workmanship of God, chapter X, holds that the eyes are called as it were "hidden" (occulti), because God concealed them with so many coverings. The ears perceive all the forms of sounds, even articulate ones, and their meanings and significations. Whence in man hearing is the sense of learning. The voice progresses through the ears by winding passages to the sense of hearing, "so that at their extremities, says St. Ambrose in the same place, being reflected back, it may enter the interior windings without offense. For if it were not so, who would not be stunned at every stronger sound of voice? etc. The winding of the inner ears provides a certain rhythm and discipline of modulation: for through the windings of the ears a certain rhythm is produced, and the sound of the entering voice is expressed in certain measures." On this and the other members of man, and their wonderful structure, functions, and uses, see there St. Ambrose, St. Basil, Cicero, as well as Galen and Aristotle, On the Parts of Animals; Pliny, Book XI, chapter XXXVII; Lactantius, On the Workmanship of God, chapter VIII and following, and others.

Note: Sirach here assigns fourteen gifts bestowed by God upon man, so that from each he may draw out a particular obligation, which may spur man to the worship and obedience of God.

The first, verse 1, is that God created man from the earth; therefore man as a creature owes everything that he is to his Creator: let him therefore devote and offer it to Him. Again, mindful of his origin and base material, let him profoundly humble himself beneath God. For why is earth and ashes proud? Why is nothing proud? For man was created from nothing, and of himself is nothing, and would return to nothing at any moment if God were to withdraw His hand from him.

The second is that God created man in His own image and likeness. Let him therefore continually contemplate this image, and see whose image it is, and consequently always look to God as his exemplar, and strive to make himself and his ways like Him, so that he may fully reflect His holiness, and God may shine forth in his soul as in a living image. "God has entrusted our soul to us; let us preserve the deposit as we received it," says St. Anthony as recorded by St. Athanasius.

The third, verse 2, is that God will again turn man back to the earth from which he was taken; therefore let man despise earthly things as transitory, and prepare himself for death, which will soon come, by living soberly, piously, and justly.

The fourth is that God bestowed upon man His own virtue and strength; let man therefore use the strength of his body for agriculture, mechanical arts, and other honest labors, and the strength of his soul for resisting the world, the flesh, and the devil.

The fifth, verse 3, is that He assigned him the number of years and days of life, and that it is short and small: therefore let man rightly spend each year, day, hour, indeed each moment, and acquire the merits of good works, because from them he must live for all eternity, especially since this number is unknown to man. Let him therefore say to himself daily: Perhaps today I shall die; let me therefore live holily and fervently as though I were to die today. "Why do we not willingly leave behind, for the sake of gaining the heavenly kingdom, what must be lost at the end of this life? Let Christians have no care for those things which they cannot take with them," says St. Anthony.

The sixth, verse 3, is that He gave him dominion over animals and the whole earth; let him therefore use it according to the will of God, who bestowed this dominion upon him, and who will demand from him an exact account of its administration.

The seventh, verse 4, is that He instilled in animals and birds reverence and obedience toward man; let man therefore render the same to God, his Lord.

The eighth, verse 5, is that He gave Adam a companion, namely his wife Eve, joining them in marriage. Let man therefore, who is his own master, enter into marriage with whomever he wishes, and observe it holily and inviolably as God established and sanctioned it, and not turn aside to prostitutes and other vagrant and unnatural lusts.

The ninth, verse 5, is that He gave man counsel, tongue, eyes, ears, and heart; let him therefore use counsel, to prudently choose what deliberation recommends and right reason and faith advise; let him use the tongue, for the praise of God; the eyes, to see creatures and in them to behold and celebrate the Creator; the ears, to hear the words of God and the Saints; the heart, to love God, and to render it whole and pure to its Maker.

The tenth, verse 6, is that He gave man faith and knowledge; let him therefore believe in God by faith, and by knowledge contemplate His works, so that from them he may recognize, praise, celebrate, and glorify the Craftsman. Whence St. Ambrose, On the Instruction of Virgins, chapter XI: "Why, he says, do we labor rather for the world, and defraud our soul of the dispensation of so great goodness, we who ought to serve no one else but this Lord?"

The eleventh, verse 9, is that He gave them the law of life; let him therefore obey the law in all things, so that he may obtain both the present and eternal life.

The twelfth, verse 10, is that He entered into a covenant with them to give them His inheritance and the heavenly kingdom, if they would fulfill His will; let them therefore conform themselves above all things to the will of God, so that they may obtain His inheritance and kingdom.

The thirteenth, verse 14, is that over every nation He set —

rulers, both angels and men; let them therefore follow their governance and direction, so that they may deserve to be honored, not chastised, by them. Again, that God Himself governs the faithful and Saints personally and through His grace. Let them therefore allow themselves to be possessed and governed by God; indeed, let them assiduously pray and seek this, saying with the Psalmist: "I have become as a beast of burden before You." Brilliantly St. Gregory Nazianzen, Oration 42, describes man with these epithets, as with praises: "The Word, the craftsman, he says, fashions man as a kind of second world, great within small; He places upon the earth another angel, a composite worshiper, a spectator of visible nature, an initiate of the intelligible, a king of things that are on earth; yet subject to those above, earthly and heavenly, temporal and immortal, visible and intelligible, midway between greatness and lowliness, at once spirit and flesh, etc., a living being that, by the inclination and tendency of its soul toward God, attains divinity."



Verse 6: He created for them the knowledge of the spirit


6. HE CREATED FOR THEM THE KNOWLEDGE OF THE SPIRIT, HE FILLED THEIR HEART WITH SENSE, AND SHOWED THEM EVIL AND GOOD. — You may ask: what is this knowledge of the spirit given to man by God? First, Lyranus takes "knowledge" in the proper sense as the cognition of conclusions that are demonstrated from their principles; by "spirit" he understands the intellect, which is the habit of principles by which the very principles of the sciences are known; therefore the knowledge of the spirit is knowledge, or demonstration, which is drawn from its principles known through the intellect, and is clearly known.

Second, Palacius understands by "the discipline of understanding" which preceded, natural knowledge; by "the knowledge of the spirit," all theology, as if to say: God bestowed upon Adam faith in the principles of Theology, and from them the knowledge of conclusions: for this is the knowledge of the spirit; therefore Adam was the most learned philosopher, and the most complete theologian. Again, He gave him sense, that is, sharpness and depth of mind, by which he understood most profoundly all that had been infused into him. Finally, He showed them good and evil, that is, He showed them the splendor of good, and the ugliness of evil. Not as we, who hear of good and evil, but are ignorant of the beauty of the former and the horror of the latter; but Adam and Eve, knowing the weights of both, sinned. O enormous misery! So says Palacius. See St. Thomas and the Scholastics, Part I, Question XCIV, articles 3 and following, where they teach how great and how excellent was the knowledge of Adam infused by God.

Third, Jansenius understands by "spirit" the mind, as if to say: He gave man the knowledge of the mind, because through the infused natural light He gave him the knowledge of prudently arranging temporal things, and through the natural law impressed upon their mind, the knowledge of what was evil and what was good.

Fourth, properly and genuinely the knowledge of the spirit is the knowledge of spiritual things, namely the knowledge of God, of angels, of virtues, of grace, of glory. Such knowledge is faith, wisdom, theology, and especially the sa-

sacred and faithful ethics, which teaches the spirit of man, and directs it to the worship of God and to heavenly blessedness. For this is the knowledge of the spirit, that is, spiritual knowledge, which he distinguishes from the discipline of the intellect, that is, of natural intelligence. Whence he also adds: "And with sense," that is, with prudence by which they may be wise and, as it were, perceive spiritual things; "He filled their heart, and showed them evil and good:" evil things, both of guilt and of punishment and of hell; good things, both of virtue and holiness and of glory and happiness, as if to say: He showed them how great are the evils awaiting those who act wickedly, and how great the goods awaiting those who live well. And in this sense Christ and Paul take the word "spirit" for faith, grace, and other spiritual things, as in John VI, 64: "It is the Spirit who gives life, the flesh profits nothing." Galatians V, 22: "The fruit of the Spirit is charity, joy, peace," etc. And verse 16: "Walk in the Spirit, and you shall not fulfill the desires of the flesh." Romans VIII, 6: "The prudence of the flesh is death, but the prudence of the spirit is life and peace."

This knowledge is called the knowledge of the spirit for four reasons, according to the four kinds of causes: first, from the matter and material cause, because its object and matter are spiritual things; second, from the efficient cause, because the Holy Spirit produces and inspires it; third, from the formal cause, because it is in itself spiritual and divine, and makes the mind of man spiritual and divine; fourth, from the final cause, because it tends to a spiritual end, namely to the attainment of virtues, grace, and glory, and to the very vision of God as its end and eternal blessedness. Moreover, God gives this knowledge of the spirit in an inchoate way to all the faithful, but perfectly only to the just and holy, who by praying and cooperating with Him seek it with all their strength. Hence he says: "He created for them the knowledge of the spirit;" He created, that is, by creating He bestowed it upon them. Again, He did not draw it out naturally, as if generating it, from the potency of the subject, namely the mind, but supernaturally inspired it, as if by creating.

Moreover, the concise Greek text has only this: He filled them with the knowledge of understanding, and showed them good and evil; the Tigurina: He filled them with ingenious knowledge, and showed them both good and evil at once; the Syriac: with wisdom and counsel He filled their heart, and taught them good and evil.



Verses 7 and 8: He set His eye upon their hearts


7 and 8. HE SET HIS EYE UPON THEIR HEARTS, TO SHOW THEM THE GREATNESS OF HIS WORKS, THAT THEY MIGHT PRAISE THE NAME OF SANCTIFICATION, AND GLORY IN HIS WONDERS, THAT THEY MIGHT DECLARE THE GREATNESS OF HIS WORKS. — Rabanus, Lyranus, and others read: He set their eye, which Lyranus explains thus: He gave the human intellect the power of reflecting upon itself, in order to show them the greatness of His works. For by the fact that the intellectual soul is self-reflective, it greatly advances in knowledge. But the correct reading, with the Roman, Greek, and Syriac texts, is: He set His eye. By "eye" he means both the care and providence of God, as I showed on Jeremiah I, 11; and also His illumination: for the eye is the symbol of both. For the eye of God, because it is most bright —

and most resplendent, illuminates all things, declares them, and makes them conspicuous and transparent, according to Proverbs XXII, verse 12: "The eyes of the Lord guard knowledge." And Sirach XI, 13: "The eye of God looked upon him." Sirach XXXIV, verse 19: "The eyes of the Lord are upon those who fear Him, etc., exalting the soul and illuminating the eyes." Psalm LXVI, 2: "May the Lord have mercy on us and bless us, may He cause His face to shine upon us." Psalm CXVIII, 135: "Make Your face shine upon Your servant." Psalm XXXII: "I will fix My eyes upon you." Hence the seven eyes are the seven Angels who direct and govern the world, Apocalypse V, 6, and Zechariah XI, 10. So Job chapter XXIX says: "I was an eye to the blind, and a foot to the lame." And Solomon, Proverbs XXIII: "Your eyes guard my ways."

The meaning is, as if to say: God with His knowledge and grace, as with a most brilliant eye, illuminated the hearts of men, so that through it He might show the great works which He did, both in the creation and governance of the world, and in His singular providence which He showed to Abraham, Isaac, Jacob, Noah, Moses, and the other Patriarchs and Prophets; and in the protection or punishment of His people: for example, His wonderful power, by which through so many plagues and portents He led the Israelites out of Egypt with dry foot through the Red Sea, and there for forty years guided them by a pillar of fire by night and of cloud by day, and fed them with manna, heavenly food, etc. Moreover, He showed these things to men for this purpose, that the faithful might praise from them the name of sanctification, that is, the most sacred name of God; and might glory before faithful Jews and before unfaithful Gentiles in these wondrous prodigies and deeds of their God, so that they might declare His mighty works to them, and thus invite and attract them to the fear, love, and worship of God.

Whence the Tigurina translates: He added His eye to their hearts, to teach them the magnificence of His works; He gave them to glory in His miracles perpetually, that they might prudently declare His works, and the elect might praise His holy name; the Syriac: He assigned him a heart for understanding, to show him the excellence of His works, that he might understand His wonders, and that they might be declaring in the world the fear of Him, and glorifying the name of His holiness.

He alludes to boys and servants who continually gaze upon the eye of their teacher and master, and are taught and directed by it; for wherever they see the eye of the teacher and master turning, they themselves turn their own eyes to the same place, read it, learn, act, and carry it out. Wherefore the eye of the teacher governs the boy, the eye of the master fattens the horse. For in the eyes of the teacher they seem to themselves to see and read his nod, mind, teaching, will, command, anger, favor, and vengeance. The eye of the teacher therefore teaches them what he thinks and wills.

Allegorically, Palacius (although he himself thinks this is the literal sense) understands by "great works" the Incarnation of the Word, namely Jesus Christ; for the great works shown to Abraham, Isaac, Jacob, Noah, Moses, etc., were figures representing the great works of Christ. God, he says, in order to show His love toward men, determined to show them the great works of His works. And because among the great works of all works, the greatest is the work of the Incarnation of the Word, therefore from this it seems to be proved that Adam knew of the Incarnation of the Son of God. For this reason he said: "A man shall leave his father, and shall cleave to his wife;" for from there the Son of God was to take flesh, namely from the fathers who were to be born from Eve. Moreover, as to what he says: "That they might praise the name of sanctification," the Hebrews refer this to the tetragrammaton name of God, which God revealed to Adam. So says Reuchlin. But it would be better to say that the Son of God revealed His name Jesus, in which we are sanctified. For if God revealed the Incarnation, was it not easy and consequent to reveal the name of the Incarnate One? He adds: "And to glory in His wonders." Indeed, if God revealed His Incarnation to men, men have something in which they can truly glory. For what is more glorious than to have such a brother? If it is glorious to bear His stigmata in one's body, is it not glorious to be His brother? But because it is written: "Let him who glories, glory in the Lord;" therefore he adds: "That they might declare His great works," that is, let men glory in God made man; but let them cast that glory back upon God, the worker of such great things. And thus far concerning the institution of man in the law of nature. So says Palacius.



Verses 9 and 10: He added to them discipline


9 and 10. HE ADDED TO THEM DISCIPLINE, AND THE LAW OF LIFE HE GAVE AS AN INHERITANCE TO (as though He conferred an inheritance, or rather made them to inherit) THEM; HE ESTABLISHED AN EVERLASTING COVENANT WITH THEM, AND SHOWED THEM HIS JUSTICE AND HIS JUDGMENTS. — This is the eleventh benefit of God to men, namely, that through Moses He gave Israel, and through him the other nations, the law, which he calls discipline, in Greek ἐπιστήμην, that is, knowledge, both because the law teaches men as disciples how they ought to live honestly; and because it restrains, shapes, and composes their morals and passions with the discipline of right reason; and because, like a disciplinary rod, it punishes the vices of men and threatens them with deserved punishments, and restrains them from sins by fear of the same. For the law is discipline for man, just as a bridle is discipline for a horse, teaching him in which direction he ought to go.

Second, it is called the law of life because it provides a happy and long-lived present life (for this was promised by God to the Jews who kept the law), and a blessed and eternal future life.

"Covenant" signifies the pact and alliance that God made through Moses with the Hebrews about giving them the promised land, if they would worship Him and keep His law. Wherefore in the covenant is comprehended the worship of God and the cult prescribed by Him through the ceremonial laws concerning sacrifices, purifications, offerings, tithes, first fruits, vows, etc.; just as by "judgments" are understood the judicial laws, which prescribed what was right and lawful with respect to one's neighbor; and just as by "law and discipline" is understood the natural law,



Verse 12: He commanded each of them concerning his neighbor


12. AND HE SAID TO THEM: BEWARE OF ALL INJUSTICE (Greek adikou, that is, of the unjust), AND HE COMMANDED THEM, EACH ONE CONCERNING HIS NEIGHBOR. — For this is the sum and compendium of the second table of the Decalogue, which God proclaimed through an Angel from Sinai, namely to do nothing unjust to one's neighbor, but to render to him his right, that is, what is due both in justice and in charity. For the second table of the Decalogue, containing seven precepts, entirely concerns one's neighbor, and forbids that any injustice be inflicted upon him in his goods, reputation, wife, or life, but that all his rights be preserved whole and inviolate. He omits the precepts of the first table concerning the worship of God, because those are known to all, and because he sufficiently indicated them in verse 10, saying: "He established an eternal covenant with them" — namely about nothing other than His own worship, as I said a little before. Finally, the precepts of the first table are tacitly included in the second, because love of neighbor, prescribed in the second, flows from the love of God, which is prescribed in the first, and presupposes it. Hence the Apostle says the whole law is contained in love of neighbor, Romans XIII, 9. See what was said there. Wherefore Vatablus clearly translates: from all injustice, he says, abstain, and concerning your neighbor he gave commandments to each; the Syriac: and he said to them: Beware, and do not lie (deceive, defraud), and he commanded each man concerning his neighbor.



Verse 13: Their ways are before Him always


13. THEIR WAYS ARE BEFORE HIM ALWAYS, THEY ARE NOT HIDDEN FROM HIS EYES. — The Syriac: their ways before him are manifest, and they do not pass from the sight of his face, that is, God gave the Hebrews the law, not withdrawing Himself from care of them, as though not caring whether they keep the law or not; but He continually attends, watches, and inspects whether they obey Him, so as to reward those who observe and punish those who do not: for this is the duty of a perfect lawgiver. The remaining nations to whom He did not give the law, God does not so much care how they live. Hence concerning them He adds: "Over each nation He placed a ruler, and the portion of God is Israel." Hence also He passionately taunts His own people who violate His law, Jeremiah VII, 11, saying: "I, I am He; I have seen, says the Lord."

In a second sense, however, you may take this statement as referring to all men. Hence the Tigurina translates: the practices of men are always open to Him, nor have they escaped His eyes. For just as God has a general providence over all men, so also a general inspection; but a special one over Israel, that is, the faithful people. He alludes to Proverbs XVI, 2: "All the ways of a man are open (some translate, are like glass, that is, they shine through like glass) to His eyes;" about which more was said there.



Verses 14 and 15: Over every nation He set a ruler


14 and 15. Over each nation He placed a ruler, AND (but) THE PORTION OF GOD, ISRAEL, WAS MADE MANIFEST — that is, other nations have men as rulers, but Israel has God as king; God placed over other nations kings and princes, who govern them by their own laws; but "Israel," that is, the Hebrew people, "became the portion," that is, the inheritance, "of God manifest," because God wished to govern Israel Himself, and to give him the law Himself. Therefore Israel is

the kingdom, republic, and peculiar people of God. Hence God dwelt with him, residing in the propitiatory above the ark, and thence giving oracles, and He walked among them, so that they rightly ought to have been ashamed to sin in the presence of God.

He adds the word manifest, meaning: It is manifest not to Israel alone, but to the whole world, that Israel is the people, portion, and kingdom of God, because all see him governed, loved, and protected by God, adorned with constant benefits, and indeed with oracles and miracles; all see that God separated Israel from the other nations through law and religion and His own worship, and chose and bound him to Himself. Therefore there is no reason why, with Jansenius and against the testimony of all manuscripts, we should refer the word manifest to the following verse, in this way: "Manifest are all their works like the sun in the sight of God."

In a second interpretation, Rabanus, Lyranus, and the Gloss rightly (though Jansenius denies it) understand by rulers the Angels, meaning: God placed Angels over the other nations to govern them; but He reserved Israel to be governed by Himself, according to Deuteronomy XXXII, verse 8, following the Septuagint: He set the boundaries of the nations according to the number of the Angels of God. Hence also in Daniel X, verse 21, the prince of the Persians and the prince of the Greeks are said to struggle against each other.

You will say: God also governs Israel through an Angel placed over him, namely Saint Michael; for he was formerly placed over the Synagogue, as he now is over the Church, Daniel X, 21.
I respond: Saint Michael governed the Synagogue, and now governs the Church, as the peculiar property or kingdom proper and peculiar to God; for the faithful people, such as the Hebrews were, bound to God by faith, law, and religion, is the proper republic of God. Therefore Saint Michael governs this people as the vicar of God, in God's own and primary kingdom, which is the Church; but the other Angels govern their nations, which are unfaithful, as God's spurious and rebellious kingdom, since they shrink from His law, faith, and worship. So the king of Spain properly governs Spain through himself and his own presence, subordinating to himself prefects, governors, etc. But he governs the Indies and other kingdoms through viceroys. So the Pope governs Rome as the proper Bishop of that city; but he governs other cities and provinces as the Pontiff of the whole Church, through their proper Bishops, whom he places over them; and he governs the infidels through Apostolic men, who preach the Gospel and draw them to the Church. Furthermore, God often governs the Church immediately by Himself, as in every Sacrament: for whenever any Sacrament is conferred, God immediately infuses grace into the recipient, for an Angel cannot infuse grace.

Again, whenever the dead are raised, or miracles are performed, God works them by Himself; for an Angel cannot work them. For a miracle is and is called a work which exceeds the entire power of natural agents, including Angels, and therefore requires divine power; and consequently it is a supernatural work, proper to God.

This is what Moses says, Deuteronomy VII, 6: "The Lord your God has chosen you, that you may be His own special people, out of all the peoples that are upon the earth." And chapter XXXII, 9: "The portion of the Lord is His people, Jacob the lot of His inheritance." And Exodus XIX, 5: "You shall be My own possession out of all peoples; for the whole earth is Mine. And you shall be to Me a priestly kingdom and a holy nation," so that I, the Holy One, may be, as it were, your proper king. Wherefore when the Hebrews asked for a king, Samuel heard from God, I Kings VIII, verse 7: "They have not rejected you, He said, but Me, that I should not reign over them." Hence Josephus, Book II Against Apion, after teaching that nations are governed either by monarchy, aristocracy, or democracy, adds that Israel was governed by a theocracy, that is, by God: "Our lawgiver, he says, aiming at none of these forms of government, established a theocracy, assigning sovereignty and authority especially to the one God."

Moreover, the Complutensian and Tigurina editions add some things which the Latin Vulgate lacks; for they read: every man from his youth is inclined to evil, nor could their heart be changed from stony to one of flesh; for in distributing the nations of the whole earth, he appointed a leader for each nation, and chose Israel specially for Himself, whom like a firstborn he educates with discipline, and bestowing the light of charity does not abandon; but the Syriac, agreeing with the Latin, translates succinctly: over all peoples he appointed rulers, and the portion of the Lord is Israel; a portion, that is, a hereditary share, or inheritance.

Tropologically, Rabanus says: "The portion of God, Israel, was made manifest, that is, the proven congregation of the Saints, whose teachings shine like the sun in the sight of God, and whose actions are pleasing to God. For the eyes of the Lord are upon the just, and His ears are open to their prayers: because their eyes are directed toward the Lord, and the love of their heart yearns for Him. In their person the Prophet speaks, saying: My eyes are always upon the Lord, for He will pluck my feet from the snare." These are Israel, because they have dominion over vices, passions, themselves, and thereby over God. For just as Jacob, that is, the supplanter — namely of Esau his brother, that is, of his own flesh — was afterward called Israel, that is, one who prevails with God, because in wrestling he prevailed over the angel of God, Genesis XXXII, 28: so likewise the Saints, after victory and dominion over the passions, as it were prevail with God Himself, so as to obtain from Him whatever they wish.



Verse 16: All their works are as the sun in the sight of God


16. AND ALL THEIR WORKS ARE AS THE SUN IN THE SIGHT OF GOD; AND HIS EYES WITHOUT CEASING LOOK UPON THEIR WAYS. — He repeats what he said in verse 13, meaning: All the works of Israel, that is, of individual Israelites, both the good works by which they keep the law of God, of which he will speak in verse 18, and the evil works by which they violate it, of which he will speak in the following verse, are clear and manifest in the sight of God, just as the sun is clear and manifest to the whole world, and this not of themselves, as if this clarity were intrinsic and natural to them; but from God, because they are illuminated by the brightness of God, and by His most luminous eyes, which

continually illumine and inspect all their ways, that is, their actions: just as the earth and the air are bright, not from within themselves, but because they are illuminated from without by the sun. Hence it should rather be said that God is the sun who illumines and beholds all things, than that the works of men are bright like the sun, as we shall hear in chapter XXIII, verse 28. So Lyranus and Jansenius apply these words to Israel alone.

In a second sense, this statement can be taken as referring to the Gentiles, meaning: Granted that the portion of God is Israel, whom He inspects, governs, and cares for with special providence, yet with the eye of common providence He looks upon all nations, and beholds both their evil deeds and their good deeds, so as to punish the former and reward the latter. Hence the Tigurina translates: therefore all the deeds of those (nations) are as the sun openly before Him, and He watches their practices with unceasing eyes; the Syriac translates as our text: all their works appear like the sun in His sight, and all their counsels are manifest to Him.

In a third interpretation, some take these words as referring to the good works of Israel and explain: Because God chose Israel for Himself as His portion, lot, and inheritance, therefore He sees their works — insofar as they are Israel's, that is, insofar as he is faithful and pious — as gladly as we see the sun: their sight is most pleasing to Him. So of Solomon it is said in Psalm LXXXVIII, 37: "His throne shall be as the sun in My sight," so that shining before Me forever it may delight My eyes. And below in chapter L, 7, of Simon: "As the sun shining, so did he shine in the house of God." And chapter XXVI, 11: "As the sun rising in the heights of God upon the world, so is the beauty of a good woman an ornament of her house."



Verse 17: Their covenants are not hidden by their iniquity


17. The covenants are not hidden through (but the Complutensian and many read on account of instead of through; others, because of) their iniquity, and all their iniquities are in the sight of God. — So the Roman edition, Rabanus, and others, meaning: The covenants, that is, the pacts made by God with Israel, are not annulled through the iniquity of the Israelites, even though all their iniquities are in the sight of God, so that He may chastise and punish each one in due time. This is what Paul says in Romans III, 3: "Has the unfaithfulness of men made the faithfulness of God void? By no means. For God is true, but every man is a liar."

In a second sense, the covenants, that is, the ordinances and laws of God, are not hidden and abolished through the sins by which men have violated them, because God's unshaken ordinance and the obligation of His laws always remain and keep watch, according to which the punishment decreed by the laws awaits sinners: for God always has them and their sins before His eyes, so as to judge and avenge them in due time.

In a third interpretation, Palacius, reading on account of instead of through, explains thus: The pacts which the impious make concerning iniquity are not hidden — for example, conspiracies to rebel against a king or God. Therefore even though they ratify alliances over the most secret iniquity, those alliances are nevertheless as clear as the sun to God. But this interpretation, like its reading, is more strained and far-fetched.

The concise Greek text has only this: their injustices are not hidden from him, and all their sins are before the Lord; the Syriac: their transgressions are not hidden from his sight, and the sins of all men are written in his sight — namely, they are written in the mind and memory of God, for the purpose of judging and punishing them. The Complutensian and Tigurina add more: the unjust deeds of those (nations) do not escape him, but all their sins are fully known to him. But since he is benign, and knows his own creation (Greek plasma, that is, his handiwork), he neither casts away men nor abandons them, being one who spares them.



Verse 18: The alms of a man is as a seal with Him


18. THE ALMS OF A MAN IS AS A SEAL WITH HIM, AND HE WILL PRESERVE THE GRACE OF A MAN AS THE APPLE OF HIS EYE. — He said that evil works are in the sight of God; now he says the same of good works, among which the chief is almsgiving. Lyranus and others read purse instead of seal, as if to say: Almsgiving is to the almsgiver like a purse, that is, a pouch. For just as a man puts his provisions in a pouch, to which he has recourse in time of need, so almsgiving comes to a man's aid at death. Hence Saint Augustine says: "Mercy alone is the companion of the dead;" so that Christ may allude to this in Luke XII, saying: "Make for yourselves purses that do not grow old, a treasure that does not fail in heaven."

But the correct reading is seal rather than purse. So the Roman edition, Rabanus, and others: for this is what the Greek sphragis means. Yet the sense comes to the same thing, whether you read purse or seal. For he alludes to the money bags or purses of the ancients, which were secured and sealed with a seal, lest anyone dare to open them, and so that if they were lost, it could be known from the seal who had lost them. This is clear from Saint Augustine, Sermon 19 On the Words of the Apostle, where he relates that the finder of a lost purse asked the man who claimed to have lost it for the marks and seals of the purse: "He asked for the marks, he says, inquired about the quality of the purse, the seal, and even the number of coins." And Saint Jerome, Letter 47 On Avoiding Suspicious Companionship: "She grieves, he says, that a young man has been preferred to her, etc., who seals the purse, manages the weaving room, distributes the tasks, governs the household, and buys whatever is necessary from the market." So that Christ seems to have alluded to this in Luke XII, 33, when He says: "Make for yourselves purses that do not grow old."

On which words Blessed Chrysologus says in Sermon 25: "Why is a purse prepared? What need of locks where innocence is the guardian? What need of a seal where there is no suspicion of fraud?" Almsgiving, therefore, is here said to have in place of its reward a seal, that is, a purse filled with coins and therefore carefully sealed, secured with its locks and seals, meaning: Almsgiving gives secure and stable riches, which neither moth corrodes nor thieves steal, as Christ says. But since the true reading is seal, let us here pile up other meanings of it.

First, Rabanus and Jansenius explain thus: Just as we are accustomed to seal precious and dear things with a seal and signet, so God seals each person's alms in His mind, meaning: The alms of the pious remain in the mind and memory of God, as if sealed by His seal, so that they may be faithfully preserved there, and in due time He may give them their just reward. For many say they give alms and complain that they do not immediately receive their reward. To these Sirach responds that God holds them sealed with Himself, so as to recompense them at the fitting time: let them therefore wait for that time with faith and patience. Note the metonymy: almsgiving is called a seal, that is, a thing sealed and stamped (as the Syriac translates) in the mind of God.

In a similar way God says, Deuteronomy XXXII, 34: "Are not these things stored up with Me, and sealed in My treasuries?" And Paul, concerning the elect sealed by God's foreknowledge and predestination: "The firm foundation of God stands, he says, having this seal: The Lord knows who are His, and let everyone who names the name of the Lord depart from iniquity," II Timothy II, 19.

Second, more genuinely and powerfully, meaning: Almsgiving itself is like a seal, that is, a signet ring of God, on which the image of the almsgiver is engraved. For just as a signet ring is most dear to a man, which he always has in his hand and before his eyes: so too is almsgiving before God, namely, precious and most dear to Him, always striking His eyes. Hence some translate: mercy is like the sign of a ring before Him. In a similar way God says to Zerubbabel: "I will make you like a seal," Haggai II, 24. See what I said there at length on this matter.

Some add that the one who gives alms receives, as it were, a seal from God, so that he may write whatever he wishes, whatever he desires, and stamp and seal his petition with the seal of God, which when presented before the tribunal of God, he will undoubtedly obtain his request and receive what he wished for, having his prayer granted. By this phrase and figure it is signified that the almsgiver obtains from God everything he asks. But that this seal is with God, not with the almsgiver, is clear from what has been said.

Hence Sirach explains this seal by a comparison with the pupil of the eye, when he adds: "And He will preserve the grace of a man as the apple of the eye" — not almsgiving, but God Himself, says Jansenius, meaning: God in His memory, as in the book of His accounts, exactly and carefully records and preserves the grace, that is, the mercy and kindness shown to another, as the apple of the eye, that is, with the care and solicitude with which a man preserves the pupil of his own eye; indeed, with the same care with which God preserves the pupil of His own eye, that is, the gaze of His mind, according to that saying about the pious and merciful: "He who touches you, touches the apple of My eye," Zechariah II, 8. Or rather, you may take the grace of a man as that by which the almsgiver is pleasing and gracious in the eyes of God, as well as of men; for this is what the Greek charis means, and the Hebrew chen. Hence that common expression in Scripture: "You have found grace in My eyes," meaning: Just as the pupil is precious to a man, and a signet ring is precious to a prince, so is almsgiving precious to God.

Again, just as a signet ring preserves the memory and favor of the beloved in the mind of the friend who wears the ring (for in ancient times they used to engrave the likeness of one they loved greatly on the face of the ring, so that the lover would always have the beloved before his eyes, and as it were present): so almsgiving perpetually preserves the memory and favor of the almsgiver in the eyes and mind of God; for the almsgiver is seen depicted and expressed in his almsgiving as in his own likeness, fashioned by himself. Almsgiving therefore causes the favor of the almsgiver to be preserved always before God, living and dear, like the pupil of the eye. Therefore, refer the word will preserve rather to almsgiving than to God. For he wishes to teach that all our works, both evil and good, such as almsgiving, are conspicuous to God and strike His eyes.

Hence the Tigurina translates: the kindness (Vatablus: compassion; for this is what the Hebrew chesed means) of a man is like a seal before Him (God), and He preserves the benefit of each one like the pupil. Vatablus translates grace as love; for the Hebrew chen also signifies this, meaning: Almsgiving preserves the favor, grace, and love of the almsgiver before God, and renders him pleasing and dear like the pupil of the eye, because it causes God to love him and to favor him in all things. The Complutensian and Tigurina add: granting or bestowing repentance on his sons and daughters, meaning: Almsgiving by its grace before God obtains for the almsgiver repentance of sins, and not only for himself, but also for his sons and daughters. Hence Daniel to Nebuchadnezzar, chapter IV, 24: "Redeem your sins, he says, with alms, and your iniquities with mercy to the poor." The Syriac translates: the justification (or victory) of all men is sealed and placed with him, and the grace of all men is guarded before him like the pupil of the eye. Justification or justice is the name given to almsgiving, on account of the analogies which I reviewed at Daniel IV, 24; which translation more favors the former exposition of Jansenius.

Moreover, Palacius explains these words differently. Hear him: "Almsgiving, he says, is like a purse of money with him; second, and He will preserve the grace of a man as the apple of the eye; third, and afterward He will rise; fourth, He will give them their recompense, to each one upon their head; fifth, He will turn to the lower parts of the earth." The first praise of almsgiving, then, which the Author treats as a work by which God is greatly honored, is that it is like a purse, namely of money, meaning: He who carries a purse of money with him buys what he wants; so he who gives alms, although he casts away his money, nevertheless carries it with him, with which he procures God's favor against evils, an abundance of good things on earth, and finally happiness for himself in heaven. In the Greek, instead of purse we have seal, and the meaning is: Just as Abraham received circumcision as a seal, by which God testified that he was just, so the one who gives alms is furnished with the seal of God, by which he is shown to be just; for he who gives food to the hungry, drink to the thirsty, etc., is just

is held to be so on the day of judgment. And just as no one rashly dares to violate a letter secured with a seal, so neither do demons easily harm the one who gives alms out of mercy, since on the evil day the Lord will deliver him. The second praise of almsgiving is that it diligently and carefully preserves grace — a most illustrious praise indeed. For since the grace of our soul is so exposed to the envy of demons, the frailty of the flesh, the cupidity and assaults of the world, it is almsgiving that preserves and defends grace against so many phalanxes of raging enemies, that is, it earnestly prays to God in heaven to defend it, according to that saying: "The Lord will preserve him and give him life," etc. So says Palacius.

Note that the grace of God is rightly compared to the pupil of the eye: first, because just as in the pupil the image of a little man appears, whence in Hebrew the pupil is called ischon, as if to say "little man" — so in grace the image of God appears; for grace is the supreme participation in the divinity, according to II Peter I, 4: "That you may become partakers of the divine nature." Second, just as the pupil is the grace, beauty, and charm of the face, so grace is the beauty, charm, and dignity of the soul; remove the pupil and you gouge out a man's eyes; remove grace and you blind, nay, you kill the soul; take away the sun from the sky by day, take away the stars by night, and the sky will be nothing but darkness and gloom; take away grace and you take away the sun and stars of the mind, and with them removed, nothing remains but night and gloom. Hence, third, just as the pupil should be the utmost concern of a man, so also grace should be the utmost concern of the faithful, to preserve, increase, and perfect it. See therefore how great is the dignity of almsgiving, which preserves this pupil of the soul — grace, I say. Hence Saint Chrysostom, in his Homily on Almsgiving and Contributions to the Saints, equates the grace of almsgiving with the grace of miracles, by which the dead are raised, lepers are cleansed, and demons are put to flight. And he adds: "God established almsgiving not solely so that the needy might be fed, but also so that benefits might accrue to the givers, and indeed more for the sake of the givers than of the receivers. And therefore true almsgiving is to give in such a way that you rejoice in giving, and consider yourself to be receiving rather than giving." Finally, almsgiving finds grace even among enemies, and makes friends not only of friends but of enemies; indeed it bestows the grace that demons, our sworn enemies, cannot harm us. Hear Saint Chrysostom, Homily 33 to the People: "Here too, he says, are the camps of the poor, and a battle in which the poor fight for you; for when they have received their pay, they pray and make God propitious to you; and making Him propitious, they repel the ambushes of demons for us barbarians, and do not allow the evil one to be grievously hostile or to attack continually, but they break his power. Therefore, looking upon those soldiers, who daily fight against the devil with prayers and supplications on your behalf, exact from yourself that tribute — their sustenance."

Cyril represents this maxim and this riddle with a beautiful fable of the silkworm and the man, in Book III of the Moral Apologues, chapter XX. For the silkworm, wrapping and hiding itself in its silk which it provides to man, signifies that the benefactor ought to show the benefit but hide himself. "Wherefore the generous man, he says, hides his face, flees praise, and seeks no outward reward. The gem-producing nature is never in plain sight, nor does the most generous vein of gold display itself openly. For nature and virtue do not give for show, because they desire neither the thing nor the praise for the gifts they have virtually poured forth externally. Having heard these words, he bid farewell and fell silent."



Verse 19: He shall rise up and render them their recompense


19. And afterward He will rise (He will rise up for judgment — not almsgiving, but God, whose it is to judge and to recompense each one according to his merits), AND HE WILL GIVE THEM THEIR RECOMPENSE, TO EACH ONE UPON THEIR OWN HEAD, AND HE WILL TURN THEM TO THE INTERIOR (some read, lower) PARTS OF THE EARTH.

First, Jansenius, Lyranus, and Palacius refer these words to almsgiving and almsgivers, meaning: Almsgiving, sealed and guarded, is preserved with God until the day of judgment; for then He will rise, that is, God will rise up for judgment, and will recompense each person according to their merits, and will turn to the lower parts of the earth, that is, to the dead — in Sirach's time those dwelling in the underworld, that is, the limbo of the fathers: both because He will cause the power of almsgiving to reach them, since on account of it He will raise them to glory; and because He will cause the soul of the almsgiver, if sent to purgatory for expiation, to be freed from there, or at least to have its punishment mitigated.
So say Lyranus, Palacius, and Jansenius, who from this passage prove Purgatory against the heretics.

Erroneously, Praepositivus, whom Hugo cites and refutes here, and certain others concluded from this passage and similar ones that almsgiving also benefits the souls of the damned in hell, in that their punishment is mitigated for a time through alms. They cite in their favor Saint Augustine, Enchiridion chapter CX, where he says: "For those whom they benefit (alms and suffrages) either benefit to the extent that there is full remission, or at least that the condemnation itself is made more tolerable." But Saint Augustine is speaking of condemnation to purgatory, not to hell: for both groups are condemned to the same fire, but there the fire is temporary, here eternal. That this is so is clear from what Saint Augustine immediately says beforehand: "When therefore sacrifices, whether of the altar or of any alms, are offered for all the baptized dead, for the very good they are acts of thanksgiving; for those not very bad they are propitiations; for the very bad, even if they are no help to the dead, they are still consolations of a sort for the living." They also cite in their favor Saint Chrysostom, Homily 3 on the Epistle to the Philippians, Innocent III, chapter Cum Martha, and others. But to all of these and to everything, Bellarmine responds admirably, Book II On Purgatory, chapter XVIII.

Moreover, how great this recompense is, Christ teaches,

who for a cup of cold water promises the kingdom of heaven, Matthew X, 42. Hence Saint Chrysostom, Homily 5 On Penance: "A merchant, he says, has no other intention than to buy cheap and sell dear, etc. Such then are the markets God has proposed to us: justice is bought for a small price, merely for a piece of bread, for a cup of cold water." And the Angel to Tobias, chapter XII, 9: "Those who give, he says, alms and do justice will be filled with life."

Second, more aptly you may refer these words to the iniquities and the wicked, of whom he treated in verses 16 and 17, meaning: The iniquities and the wicked are in the eyes of God, and are kept in the mind and memory of God until the day of judgment, both particular and universal; for then God as avenger will rise up for judgment, and will judge the impious, the merciless, and the impenitent who persist and die in their iniquity, and will give them the punishments they deserve upon their own head, because He will turn (some read, crush) and send them into hell. For it is clear from the following antithesis that the wicked and impenitent are being discussed here. For opposing the penitent to these in the following verse, he adds: "But to the penitent He gave the way of justice," etc. The same is sufficiently indicated by the phrase He will recompense each one upon their head. For God is said to recompense the impious upon their head, but the pious into their bosom. Hence the Syriac clearly translates: and after these things He will be revealed and will recompense them, and will put their sins upon their head. Finally, if you wish to take this statement in the broadest sense, you can refer it both to the pious and the impious, and thus join together both interpretations already given, and embrace them as one. Hence the Tigurina translates: at last He rises, and gives each one his price, and turns upon each one's own head his own recompense.



Verse 20: To the penitent He gave the way of justice


20. BUT TO THE PENITENT HE GAVE THE WAY OF JUSTICE, AND HE STRENGTHENED THE FAINTING TO ENDURE (that is, for enduring, that they might endure temptation), AND HE APPOINTED FOR THEM THE LOT OF TRUTH. — The word but to the penitent indicates that there is an antithesis here, and therefore the preceding passage is to be understood of the wicked and impenitent, as I already said; perhaps he also looks back to what the Greek of the Complutensian adds at the end of verse 18: "Granting to his sons (the almsgiver's) and daughters a place for repentance." He said in verses 16 and 17 that God beholds all the iniquities of all men, so as to judge and avenge them; now, lest anyone on that account despair of pardon for his sins, he adds the remedy, namely penance, meaning: If you have sinned and shipwrecked your innocence and justice, after the shipwreck there remains a plank by which you may save yourself, namely penance, which God suggests and offers to you; for to the penitent He gave the way of justice, that is, to justice, namely the way by which they may return to justice; this way is penance. Hence the Greek has: yet to the penitent He grants a return, namely to Himself and to justice; the Tigurina: yet He grants a way back to those who come to their senses; the Syriac: but to the penitent He will give repentance. Nor is this all, but in addition He strengthened the fainting, meaning: God strengthens and fortifies the faint-hearted, who otherwise, left to themselves, would lose heart and give way through human weakness in

temptation and tribulation, and would slip into consent to temptation, impatience, despair, and other sins; He strengthens, I say, "the fainting to endure," that is, for enduring; for by the power of His grace He causes them to bravely tolerate and endure every tribulation. Moreover, He strengthens them both through the reading of Sacred Scripture and pious books, through preachers and consolers, through the examples of the Saints, and especially through the interior grace and strength that He inspires in the mind. Hence the Greek word is parakalesen, which you may translate: first, he exhorted; second, he consoled; third, he called, he asked. Hence some here read conrogavit, or rather corrogavit, and Jansenius thinks our translator rendered it this way, and so reads Saint Ambrose, or rather Victor, Bishop of Cartenna, in his Book on Penance, chapter 1 (extant in volume V of Saint Ambrose, Roman edition, p. 405), where among other things he says: "For a cautious confession of error has a part of justice (for instead of way he reads part); that you may milk mercy, first exercise censure upon yourself." Fourth, he aroused, animated, strengthened, as our translator renders it. Hence the same Victor in the same place defines penance thus: "Penance is the condemnation of one's former life, and a promised correction for the future, and the manner of living is, as it were, led into another life, while the pious mind does not look back at the things that are behind."

The full Greek reads: parakalesen ekleipontas hypomonen, where some preposition must necessarily be understood. The Tigurina adds pros, that is toward; hence it translates: he exhorts the wavering to patience. Others understand kata, that is according to or in accordance with; hence they translate: he encourages the fainting according to patience, that is, those lacking or deprived of patience. The Complutensian: he strengthened the fainting in expectation; the Roman: the fainting in endurance; the Syriac goes in another direction, for it reads: and he will destroy all who offend the just.

AND HE APPOINTED FOR THEM THE LOT OF TRUTH — namely, the lot due to penance and justice, that is, eternal life. For truth in Scripture often signifies justice and every duty of virtue, that is, what one ought to do in order to live worthily according to one's rank and state. So of the devil it is said in John VIII, 44: "He did not stand in the truth," that is, he did not persevere in his angelic state, he did not do what an Angel ought to do, he abandoned his angelic office. The sense therefore is: The wicked of whom I treated in verses 16 and 17, await from God — who continually beholds their iniquities with stern eyes — the lot due to iniquity, namely hell, as he said in verse 19; but the penitent, if they sincerely turn from their iniquity, await from God the lot of truth and justice, namely heavenly happiness: for God has destined this for them from eternity, Matthew XXV.

He indicates that there are two lots for men: one of earthly happiness, which is granted to the wicked, and this is the lot of vanity, dream, falsehood, and darkness; the other of eternal happiness, and this is the lot of truth. If you understand this, it is enough, says Palacius.



SECOND PART OF THE CHAPTER, IN WHICH HE EXHORTS TO PENANCE, THAT THROUGH IT THEY MAY RETURN TO GOD.




Verses 21 and 22: Turn to the Lord and forsake your sins


21 and 22. Return (Greek epistrephe, that is, come back, return) TO THE LORD, AND FORSAKE YOUR SINS: PRAY BEFORE THE FACE OF THE LORD, AND LESSEN YOUR OFFENSES. — The Tigurina has offenses; the Syriac: return to the Lord, and turn back from perishing, turn back from sinning, and do not provoke His wrath. For what profit is there to God in all those who perish in the world, instead of those who live and give Him thanksgiving? The Complutensian adds oun, that is therefore. For this second part of the chapter about penance is inferred from the first, namely from what was said about the benefits God has bestowed on man, and about His inspection, judgment, and recompense, by which He repays both good and evil according to their merits, as if to say: Since, O man, you are bound to God by so many titles and debts, and He attentively inspects each of your actions, and especially all your iniquities, so as to punish them most severely in hell; it follows that if you are wise, if you wish to take care of your soul, your salvation, and your eternity, you should turn to the Lord. "Turn back, says Hugo, and return like a handmaid to her mistress, according to Genesis XVI: Return, Hagar, to your mistress, and humble yourself under her hand. Return, prodigal son, to your father, and say: I will arise and go to my father, and I will say to him: I have sinned. Return, adulterous harlot, to your spouse, according to Jeremiah III: You have played the harlot with many lovers, yet return. Return, sick man, to the physician, according to Hosea VI: Come, and let us return to the Lord, for He has torn us and He will heal us."

Note first: Sirach requires two things for conversion and justification: first, that the sinner turn to the Lord with his whole heart; second, that he forsake his sins. For the sinner, while he sins, leaves the unchangeable good and turns to a changeable good. Therefore, in order to be converted and return to his former state of justice, he must leave the changeable good, return to the unchangeable, and turn from creatures to the Creator. For just as light excludes darkness, and darkness excludes light, so in turn the love of the Creator excludes the disordered love of the creature, and vice versa.

He adds a third requirement, that one pray "before the face of God," namely that the penitent prostrate himself before God and humbly ask for pardon. He adds a fourth, that one lessen offenses — namely, both the sins and transgressions that offend God, the occasions of sinning and offending God, suspicious associations, and whatever gives neighbors an occasion of stumbling and scandal. For all these things are signified by the Greek proskomma; and whoever seriously wishes to turn to God must, insofar as he can, diminish and remove them. So Manasseh, when repentant, removed the offenses, namely the idols he had previously erected, II Chronicles XXXIII, verse 15.

Note second: pray before the face of the Lord, that is, before the sight of the Lord, or before the person of the Lord, namely before the Lord. For the Hebrew panim and the Greek prosopon signify both face and person, which is distinguished and recognized from the face as distinct from others. Note here that panim is plural in Hebrew and lacks a singular form, so as to signify that there are several, namely three, persons in God. Hence at Exodus XXXIII, 20, on the words: "You cannot see My face," the Cabalists note that the Hebrew panai, that is my face, is triliteral, and represents the three persons of the Most Holy Trinity: indeed, the three letters of which panai is composed are signs of the three hypostases. For the first letter is pe, which signifies the mouth, from which the word proceeds, and which therefore fittingly represents God the Father. The second is nun, which expressly signifies the Son, from the root nin, from which the Arabs and the Spaniards call infants and little children niños. The third is yod, that is Hand, which in Scripture signifies the Holy Spirit, as when David says in Psalm CX [CXXXIX], verse 10: "Where shall I go from Your spirit?" and immediately adds: "There Your hand will lead me." All these things were noted by Raphael Aquilinus, treatise 1, whom Anton. Ricciardus cites in his Symbolic Commentary. So the ancient Hebrews and Latins used to say that there are three faces, three appearances, three forms in God, that is, three persons. Hear Tertullian against Praxeas: "They are three, not in state but in degree; not in substance but in form; not in power but in species; but of one state, one substance, one power: because there is one God from whom those degrees, and form, and species are assigned in the name of the Father, and of the Son, and of the Holy Spirit." By degrees he meant origins and processions, as Pamelius rightly noted. Hence also the Septuagint translates face as prosopon, that is person. For the ancient philosophers were ignorant of the distinction between nature and person: hence when Aristotle says that actions belong to supposita, by supposita he did not mean persons but substances, as Suarez rightly noted in his Metaphysics.

Wherefore Martial the poet mocking the Most Holy Trinity which Christians worship, because he could not grasp the Trinity of persons in one and the same essence, said: "Hermes, all things alone, and thrice one;" to whom Athenagoras, almost a contemporary of Saint Dionysius the Areopagite, responding in his Apology for the Christians, says "that God is one in act, but three in power," that is, one in essence, but three in persons. For the name hypostasis was not yet used for person, but from its etymology signified substance. For the first one who distinguished hypostasis from ousia, and called the persons hypostases, and the ousia

their essence, was Hosius, Bishop of Cordoba, in order to refute Sabellius who said that in God there is one hypostasis and one person, just as there is one nature, as Socrates reports in Book III, chapters IV and V.

Therefore the face of God which we worship and to which we pray signifies, first, the essence of God; second, the presence of God, for the face is the indicator of presence; third, the person of God, for a person is recognized and identified by the face; fourth, benevolence, for this is discerned in a kind face. Hence God is said to turn away His face from one with whom He is angry, but to show His face to one whom He graciously regards, according to Psalm LXXIX: "Show Your face, and we shall be saved;" for which Saint Augustine reads: illuminate Your face, that is, show us a bright, cheerful, and kind face.

Hence also Saint Gregory, expounding that passage in Job I: Unless he has blessed You to Your face: "We, he says, look upon what we love; but what we wish to shun, we turn our face away from. What then is the face of God, if not the regard of His grace? He says therefore: Stretch out Your hand a little, and touch all that he possesses, unless he has blessed You to Your face. As if he were saying openly: Take away what You have given. For if he has lost what he received, he does not seek the regard of Your grace once temporal things are taken away. For if he does not have the things in which he takes pleasure, he scorns Your favor, even by cursing." Hence Sirach commands us to pray before the face of God, so that by praying we may win it over to ourselves, and from angry, stern, and threatening, make it propitious, serene, benevolent, and beneficent toward us.



Verse 23: Return to the Lord and turn away from injustice


23. RETURN TO THE LORD, AND TURN AWAY FROM INJUSTICE, AND HATE ABOMINATION EXCEEDINGLY — namely, sin, which God loathes and abhors. He repeats and emphasizes in other words what he said in the preceding verse. "Exceedingly" means greatly: for this is what the Hebrew meod means; but he says exceedingly rather than greatly, because an enormous and almost immeasurable hatred of sin is required: for sin is an immeasurable evil, and therefore must be immeasurably abhorred; wherefore however great the hatred of sin may be, it cannot be too much: indeed, God pursues and execrates sin with a positively infinite hatred. Therefore, just as God must be loved above every lovable good, so sin must be execrated above every hateful evil that can be hated by man or Angel.

The Complutensian and Tigurina insert some words about light and darkness. For they read: strive toward the Most High (for He will lead you from darkness to the light of safety), and depart from injustice; and pursue with the greatest hatred what is abominable; the Syriac again goes in a different direction: how many, he says, are the mercies of God! who spares those who return to him, because there is nothing of this kind in man: nor is his counsel like the counsels of the children of the flesh.



Verse 24: Know the justices and judgments of God


24. AND KNOW THE JUDGMENTS AND ORDINANCES (that is, the commandments which prescribe what is just, according to which one must judge) OF GOD, AND STAND IN THE LOT OF THE PROPOSITION AND PRAYER OF THE MOST HIGH GOD. — This statement and the following are now absent from the Greek, and consequently from the Syriac and Arabic; the Tigurina, however, expresses them thus: see to it that you know the justice and the laws of God, persist in the prescribed lot and in the invocation of the Most High, meaning: It is not enough to hate abomination, that is, execrable sin; but in addition one must know — namely, in a practical sense, that is, love and do — the works of justice prescribed by the law, according to Psalm XXXIII: "Turn from evil, and do good."

For these are the two integral parts of the true justice of the Saints.

Note: The word stand signifies, first, struggle and combat against enemies; second, constancy and perseverance therein, meaning: You wrestle with the world, the flesh, and the devil, who strive to divert you from the purpose of virtue; but stand, that is, generously resist their temptations, do not yield, nor fall, nor turn your back: for thus you will certainly conquer. For soldiers in camp, although they stand and resist, are often overcome and killed by a more powerful enemy; but the soldier of God and champion of virtue, if he stands unmoved in it, conquers: for no one can take virtue from us against our will, but only our own free will. For stand is a military term; those about to fight must stand firm: hence those who did so were formerly rewarded with torques and necklaces, as Vegetius testifies, Book II, chapter VII, and Vopiscus in the Life of Probus. Moreover, Roman soldiers bound themselves by a sacramentum, that is, a military oath, never to withdraw from obedience to the Consuls, never to desert their post, as Alexander ab Alexandro testifies, Book I of Genial Days, chapter XX. So the soldiers of Catiline fell on the very spot where they stood, as Sallust reports. Wherefore, alluding to this, Saint Paul in Ephesians VI, 12, after describing the struggle of the faithful against demons, and arming them with spiritual armor from head to foot, adds: "Therefore take up the armor of God, that you may be able to resist in the evil day." And then: "Stand therefore, having girded your loins, and having shod your feet with the preparation of the Gospel of peace," where I noted many things on this subject. Following these leaders, Saint Cyprian, Book I, Letter 5, says: "We exhort you, he says, by our common faith, by the true and sincere charity of our heart toward you, that you hold fast to your glory with strong and persevering virtue. We are still in the world, still placed in the battle line, we fight daily for our life."

The same author, praising the constancy of the Martyrs in their torments, in his Exhortation to Martyrdom says: "They stood, he says, tortured yet stronger than their torturers, and their beaten and torn limbs overcame the beating and tearing claws. Repeated blows from long-raging cruelty could not conquer their unconquerable faith, even though, with the framework of their bodies broken apart, what was being tortured in the servants of God was no longer limbs but wounds."

You will ask: what is this lot of the proposition in which he commands us to stand?
I respond, first: it is the lot of the judgments, that is, of the commandments of God, proposed by Him to each person, so that through their observance one may be saved and blessed, meaning: Know the ordinances and judgments of God, and stand in the lot of the proposition and prayer of the Most High God.

you should continually set forth, offer, dedicate, and consecrate, and, so that you may be able to do this, you should frequently offer Him the incense of prayer, that is, of thanksgiving, praise, and invocation. Whence St. Paul, Ephesians chapter 6, verse 14, after saying: "Stand therefore, having girded your loins," adds in verse 18: "Praying with all prayer and supplication (that God may strengthen you by His grace to stand) at all times in the spirit, and watching thereunto with all perseverance." For, as St. Chrysostom says in Book I of On Praying to God: "Neither temperance alone can save a man, nor care for the poor, nor kindness, etc. But all these must converge together in our souls: moreover, prayer is laid as the root and foundation beneath all things." To this lot of proposition St. Paul alludes, when he often says that we are called according to a purpose, that is, according to God's will and good pleasure: "As He chose us, he says, in Him (Christ) before the foundation of the world, that we should be holy and blameless in His sight in love, etc., according to the purpose of His will, etc., which He purposed in Him, in the dispensation of the fullness of times, to restore all things in Christ," Ephesians 1:4 and following.

Finally, by "lot" understand any state of life whatsoever, which you have voluntarily chosen, even if rashly and imprudently — for example, marriage with a difficult wife, a laborious office, or a mechanical trade to which you have bound yourself. For if this is immovable, or difficult to change, you must embrace it and persevere in it. Therefore you should persuade yourself that it is now set before you by God as immovable, and that God, if you invoke Him, will give you the grace to endure it, and to live in it honestly and justly, according to that saying of the Apostle in 1 Corinthians chapter 7, verse 20: "Let each one remain in the vocation in which he was called. Were you called as a slave? Let it not trouble you." To this end applies the Arabic proverb, Century 1, number 96: "When what you wish does not happen to you, wish for what does happen." And that saying of Terence cited by St. Augustine: "When you cannot do what you wish, wish for what you can." For, as Seneca says in his Proverbs: "You cannot stray from your fortune — it besieges you; you will find fortune sooner than you will keep it. Bear, do not blame, what cannot be changed. Thus you will be the maker and guardian of your own fortune."

And in this matter consists the happiness of this life, namely that each person live content with his lot; for whoever is not content with it, even if he be rich, wise, and fortunate, is in reality miserable. For, as Seneca says: "He is not happy who does not consider himself most happy." And Aristotle in Book VII of the Eudemian Ethics cites and praises the old saying: "Friendship belongs to the steadfast, happiness to the temperate," that is, to those who are content with their lot. Therefore whoever makes the best of his fortune, even if he be poor, sick, or afflicted, is happy: just as the Martyrs were happy in their torments, because they rejoiced to endure them for God. And Euripides says: "You have obtained Sparta — adorn it." And Plato in the Gorgias: "It is necessary for me, according to the old say-

Second, Rabanus understands the lot of holiness set before us by God, so that through it we may become His friends and children: "He exhorts, he says, that after the fall of sin one should turn again to his Maker, and abandon the error by which he deceived himself through self-delusion; that he should beseech the Lord continually for his offenses, and with his whole mind's intent flee to divine compassion; that he should despise idolatry and the deceit of diabolical servitude, and learn the most upright standard of God's commandments, so that he may remain in the lot of holiness for which he was chosen, and persevere in the praises of the Most High." Of this lot Paul says in Ephesians 1:11: "In whom we also were called by lot;" and Colossians 1:12: "He made us worthy for a share in the lot of the Saints;" and St. Peter, 2nd Epistle, chapter 1, verse 1: "Those who have obtained an equal faith with us in justice." Opposed to this is the lot of the wicked, or the lot of the devil, about which it was said above in chapter 6, verse 4: "He will lead them into the lot of the wicked;" and chapter 25, verse 26: "Let the lot of sinners fall upon her." And St. Peter to Simon Magus in Acts chapter 8, verse 21: "You have neither part nor lot in this matter." Hence anagogically, by the lot of proposition you may understand the lot of predestination, which is the lot of glory and eternal happiness, of which the Angel said to Daniel in chapter 12, verse 13: "But you, he says, go to the appointed end; and you shall rest, and shall stand in your lot at the end of days." Whence Sirach also adds: "Go into the parts of the holy age," etc.

Third, Lyranus says: "Stand in the lot of proposition," that is, he says, stand in your good resolution.

Fourth, more properly and genuinely: "Stand in the lot of proposition," that is, persevere constantly and bravely against all the suggestions and temptations of the world, the flesh, and the devil in the lot set before you, that is, in your vocation — both of the new and holy life to which you have been converted from sins to the Lord, about which the preceding discourse treated; and of whatever definite honorable and holy state, such as the priesthood, religious life, office of authority, or any other, which God has set before you and to which He has called you, and which from His purpose and calling you have proposed to yourself and chosen. For this is the proposition of the Most High. Likewise stand and persist in the prayer of the Most High, that is, so that you may frequently pray to God for the help of grace, by which you may live worthily in your lot and vocation set before you.

He alludes to the tabernacle and temple of the Jews: for in it there were the loaves of proposition, so called because they were continually set forth and offered to the Lord; and the altar of incense, which signified prayer — for incense is the symbol of prayer. As if to say: Just as those loaves remained continually throughout the entire week in their proposition, that is, they remained on the table set before the Lord dwelling in the Holy of Holies, and incense was offered to Him on the altar: so likewise you, throughout your entire life, remain in your vocation set before you by God, so that in return you may offer Him yourself and all your actions

know the judgments, that is, the precepts of God, and persist in the lot set before you by God.

ing, to make the best of what is at hand, and to accept what is given to you by fate." And Pindar in the Isthmian Odes, Hymn 3: "The age, turning through the days, bends now this way, now that. But the gods (and godlike men, that is, the wise) are beyond the reach of weapons." The same author in the Pythian Odes, Hymn 7: "They say that a man's happiness flourishes steadily if he bears both this and that," that is, if he bears both prosperity and adversity. Homer gives the reason, Odyssey X:

For two jars of Jupiter stand on the threshold.

As if to say: God measures out to each person his own prosperity and adversity; therefore let each one accept both with equanimity from his God. For "where there is honey, there is gall; where there is abundance, there is a tumor." The Romans worshipped two goddesses, Angeronia and Volupia: one named from anxieties, the other from pleasure. The statue of Angeronia was at the entrance of Volupia's temple, to signify that pain is the companion of pleasure, and pleasure of pain; she had her mouth bound and sealed, to indicate that those who bear pains and anxieties silently and conceal them through the benefit of patience, attain the greatest pleasure. So Macrobius, Book I of the Commentary on the Dream of Scipio. Therefore, if anyone wishes to be happy, he must be content with his lot — not only of wealth, condition, and status, of labors and sufferings, but also of wisdom, virtue, and grace, which God has measured out to him. For this is the happiness of the Angels and the Blessed, in which each one lives content with his lot of grace and glory. For an Angel does not wish to be an Archangel; nor does an Archangel wish to be a Principality, nor a Principality to be among the Cherubim or Seraphim; but each one lives content with his choir, rank, and place in which he has been placed by God. It befits us to imitate them.

For there are some who, when they see someone wiser or holier than themselves, torment themselves because they cannot be his equal. And this vice is implanted in human nature, that we generally admire another's lot more, despise and disdain our own, desire what is untried, and condemn what is experienced, according to the saying:

The lazy ox wishes for a saddle, the horse wishes to plow.

These are foolish and unhappy people: for not everyone can be a Paul the Apostle, an Augustine, or an Athanasius. It suffices that each person cooperate with the grace given to him by God according to his own measure, and increase it as much as he can; but he foolishly aspires to the grace of the Blessed Virgin or St. Paul, because that grace, by God's gift, far surpasses and transcends all the measures of graces which God bestows on all the Saints: hence it is impossible for man to attain it. So in the body, the foot does not wish to be the hand or the eye, but is content with its own lot, place, and rank — the Apostle uses this example in 1 Corinthians 12:14. The same Apostle, in 1 Timothy chapter 6, verse 6: "Godliness with contentment, he says, is great gain" — in Greek autarkeia, that is, with a mind sufficient to itself and content with its own things. See what was said in both places. Therefore let each one say to God with the Psalmist: "In Your hands are my lots," Psalm 30,

verse 16. You, O Lord, are the commander of this great court of the world, You are the absolute master of all; it is Yours to determine whatever You please concerning us, Your creatures — indeed, whatever the most wise order of Your providence has decreed. To that order, therefore, I resign myself entirely; in whatever station You place me as Your soldier, I will willingly and vigorously discharge it, I will rest in it, and I will say: "In peace, in the selfsame, I will sleep and rest." This is holiness, this is truth, this is true happiness. Thus St. Jerome, in Epistle 25, consoles St. Paula mourning the death of her daughter Blesilla: "He who says he believes in Christ, he says, should rejoice in all the judgments of Christ. I am well — I give thanks to the Creator; I am sick — and in this too I praise the will of the Lord."

There is a delightful fable on this subject about the peacock in Phaedrus, Book III, Fable 15. For the peacock complained to Juno that he was surpassed in song by the nightingale, and demanded that song for himself as being more worthy. Juno replied that each creature had been given its own gifts by God: to the peacock beauty and the train of his tail, to the nightingale a voice, etc., and that each should be content with his own gift and lot. But hear Phaedrus:

The peacock came to Juno, indignant
That the nightingale's song had not been given to him:
That bird was admirable to all other birds,
While he was mocked as soon as he uttered a sound.
Then the goddess spoke to console him:
But you surpass in beauty, you surpass in size.
The brilliance of emerald gleams upon your neck,
And you spread a jeweled tail with painted plumes.
To what end, he said, this mute beauty, if I am defeated in sound?
By the decree of fate, roles have been assigned to you:
To you beauty, strength to the eagle, song to the nightingale,
Augury to the raven, ill omens to the crow,
And all are content with their own voices.

The moral:
Do not seek what has not been given to you,
Lest disappointed hope fall back into complaint.

Plato himself saw the same thing, as it were through a shadow. According to Plutarch's testimony, in the book On Tranquility of Mind, he illustrates it with the example of dice: "In which, though the best throw is most desirable for the player, yet however it may turn out, one must take care to make the best possible use of what chance has brought." And Terence in the Adelphi, using a similar example, says:

Such is the life of men, as when you play at dice.
If what is most needed does not fall in the throw,
What has fallen by chance, you must correct by skill.

Someone asked St. Anthony: "What should I do to become pleasing to God?" To whom Anthony prescribed three things: first, "Always keep God before your eyes;" second, "Whatever work you undertake, confirm it by the testimony of Sacred Scripture;" third, "In whatever place you have settled, do not quickly move from there, but remain in it. Keep these three things, and you shall live." So the Apophthegms of the Holy Fathers. St. Ephrem, in Exhortation 4: "In what voca-

tion you have been called to work, he says, secure your anchors and ropes, lest your ship be gradually driven out to the open sea; and then experience will teach you what peace you enjoyed while stationed in port." I shall say more on this subject at Proverbs 27:8.



Verse 25: Go into the parts of the holy world


"Part" in Scripture is called each person's lot, according to that saying of Isaiah 57:6: "Your part, this is your lot." And so in substance it is the same to say: "Stand in the lot of proposition and prayer of the Most High," as: "Go into the parts of the holy age." He calls the holy age the blessed age and the blessed eternity which the Saints enjoy in heaven, of which the Wise Man says in chapter 5, verse 5: "And among the saints is their lot." And Daniel chapter 7, verse 27: "The kingdom, and the power, and the greatness of the kingdom under the whole heaven, shall be given to the people of the saints of the Most High: His kingdom is an everlasting kingdom." And in Isaiah 9:6, Christ is called "the Father of the age to come;" and chapter 26, verse 4: "You have hoped in the Lord for ages eternal."

Esdras (to whom Sirach here alludes) describes at length this holy age of the sealed and elect of God, in Book IV, chapter 2, verse 34: "Wait for your shepherd, he says, he will give you the rest of eternity: for he who will come at the end of the age is near. Be ready for the rewards of the kingdom, because perpetual light will shine upon you for the eternity of time. Flee the shadow of this age; receive the gladness of your glory, etc., giving thanks to Him who has called you to the heavenly kingdoms. Arise and stand, and see the number of those sealed at the banquet of the Lord," etc. St. John follows Esdras in Apocalypse 4:8, and chapter 5:9, and chapter 7:10. So Rabanus, Lyranus, Hugo, Jansenius, Palacius, and others. Hear Rabanus: "The holy age, he says, is the rest of eternal life, which elsewhere is called the eternal age and the age of ages, or ages of ages. It is therefore necessary for each person, that while he lives and is strong, he prepare for himself a place of eternal blessedness by believing rightly and working well, because after the end of this life there is no time for working. Whence Christ admonished His own: Walk while you have the light, lest darkness overtake you," John 12:35; and Paul: "Therefore, while we have time, let us do good to all," Galatians 6:10.

Tropologically, our Jacobus Alvarez de Paz, in On the Spiritual Life, Book V, Part II, chapter 23, says: To go into the parts of the holy age is nothing other than to learn the virtues of the Saints who preceded us; and to dwell with the living who confess God is to pursue the virtues of the Saints of the present, so that thus we may offer to Christ our Bridegroom fruits both new and old, that is, the virtues of past and present Saints. So St. Anthony, as St. Athanasius attests, strove to imitate the virtues of each individual Saint. In like manner, let a Franciscan set before himself as a model of life St. Francis, St. Anthony of Padua, and St. Bernardine; a Dominican, St. Dominic, St. Thomas Aquinas, and St. Hyacinth; the Society of Jesus, St. Ignatius, St. Xavier, Blessed Francis de Borgia, Blessed Aloysius, etc. Thus each will go into the parts of his own holy age.

In place of this verse, the Complutensian edition and the other Greek texts have: Who will sing praise to the Most High in the underworld, in place of the living and those who give confession, that is, as others translate, in place of the living and those giving thanks; the Tigurine version: Who among the dead will praise the Most High, just as the living who are devoted to thanksgiving? As if to say: Those in the underworld do not praise God, but those above, namely those living on earth. Therefore, while you live, praise God; for you will not be able to praise Him in the underworld. Understand this in the way I shall explain in the following verse. Therefore, he goes into the parts of the holy age who perpetually praises God with the Angels and Saints, who walks with God as Noah and Enoch did; such a one becomes divine, and as it were a certain earthly god. Whence St. Augustine, in Tractate 2 on the First Epistle of St. John: "Each person, he says, is such as his love is. Do you love the earth? You will be earth. Do you love God — what shall I say? You will be God." Indeed even Aristotle, in Book I of the Politics: "A solitary man, he says, is either a god or a beast." A god, namely, if he constantly dwells with God, and pours his whole heart, mind, and love into Him, so that he may say with St. Paul: "It is no longer I who live, but Christ lives in me," Galatians 2:20. This is what ascetics do, whose entire conversation is in heaven with God and the Angels, who therefore dwell on earth only in body, but in spirit transcend all earthly things, as if they alone dwelt in the world with God alone; which the Italians express as: Dio et io, Dio amor mio — God and I, God my love.

The sense therefore is, as if to say: You who have now turned from sin, and from the vanity and cupidity of this age, to God — having left that behind, go to the holy age; namely, strive daily through good works, advance and proceed toward heaven, so that among the portions of the Blessed, that is, their lots, one part of the holy age — that is, one lot of blessed eternity and future glory — may fall to you. Live for holy eternity, and indeed begin it here through confession of God, that is, praise, so that you may continually praise God both in heart and in word and in deed with the just who still live and give praise to God; converse with the Angels, rejoice with the Blessed: for the life of the heavenly citizens and the Blessed is nothing other than continual praise of God, a perpetual Alleluia. Whence Psalm 141:6, and Psalm 41:5 and 6, heaven is called the land of the living, the place of the wondrous tabernacle, the house of God, where there is the voice of exultation and confession, and the sound of feasting. See what was said at Apocalypse 4:8, and chapter 5:9, and chapter 7:10. So Rabanus, Lyranus, Hugo, Jansenius, Palacius, and others.

Wherefore St. Augustine explains this passage about the confession of sins, in On the Words of the Lord according to Matthew, Sermon 8: "We confess, he says, either by praising God or by accusing ourselves. Both kinds of confession are devout — whether you reproach yourself who are not without sin, or whether you praise Him who cannot have sin. But if we think rightly, your self-reproach is His praise. For why do you now confess in the accusation of yourself? Why do you confess, unless because from a dead man you have been made alive? For Scripture says: From the dead, as if he did not exist, confession perishes. If confession perishes in the dead, he who confesses is alive: and if he confesses sin, he has surely come back to life from death. The confessor of sin has risen from the dead — who raised him?" Surely no one but God. And further on: "Whether therefore we accuse ourselves, or praise God, we proclaim Him as one who is without sin. And when we accuse ourselves, we give glory to Him through whom we have risen." Likewise St. Ambrose (or rather Victor, Bishop of Cartenna), in the book On Penance, chapter 28, volume V, page 421: "But since, he says, the final exit comes unforeseen to us, and the course of our life is uncertain due to our ignorance of death, how can anyone suppose that time will remain for confessing, when he is ignorant of the time of his own time? — when surely he hears Scripture saying: While living and healthy you shall confess, and you shall praise God, and go into the part of the holy age with the living and those who give confession," etc. In a similar way, this passage is explained regarding the confession of sins in the section On Penance, distinction 1, chapter 34, Convertimini, where from this text it is proved that without confession no one can rise to the life of grace, but all who refuse to confess remain in the death of sin: and that if they begin to open their mouth for confession, already by God's gift they partake of some beginning of life, as St. Augustine taught shortly before.



Verse 26: Do not tarry in the error of the ungodly


As if to say: Do not linger in the error by which the wicked, while they live, indulging their pleasures and lusts, persuade themselves that in death and in mortal sickness, or after death, they will turn to God and praise Him, since the soul released from the body will no longer be able to desire anything earthly; but rather "before death, confess." He adds the reason: "From the dead, as if nothing, confession perishes," as if to say: From the dead, as one who is nothing, that is, who does not exist, who is not in the nature of things, confession perishes — that is, the useful and meritorious praise of God, which would lead him into the parts of the holy age, so that he might merit to advance there, and glorify God forever by rejoicing with the Angels and the Blessed, as was said above; for there is no merit after this life. Indeed, no one will then praise God who did not praise Him in this life: for all the wicked who did not praise God in this life, but blasphemed Him either by word or by their manner of living, will blaspheme Him far more in Gehenna, tormented by Him. Hear Rabanus: "To linger in the error of the wicked is the certain ruin of men, because after the end of the present life all the pomp of human glory will be reckoned as nothing; but he who spends the span of the present life in divine praise, and always presses on in this work for as long as he lives, will afterward be happily rewarded and will exult in eternal blessedness. Whence Ecclesiastes, instructing us in his customary manner in chapter 9, that we should not waste the leisure of the time granted to us, but turn it to our advantage, says thus: There is no one who lives forever and has confidence of this thing. Whatever your hand is able to do, work at it earnestly: for neither work, nor reason, nor wisdom, nor knowledge will be in the underworld, where you hasten."

He alludes to Baruch chapter 2, verse 17: "See, for the dead who are in the underworld will not give honor and justification to God, but the soul that is sorrowful," etc. See what was said there: where I explained at length this and similar passages from Isaiah chapter 38, verse 19, and Psalm 113, verse 26.

From this it is clear that "confession" here properly signifies praise and thanksgiving. For the Hebrew word הודה hoda, that is, "to confess," means to praise, because the acknowledgment and confession of the supreme majesty of God, and conversely of our own lowly baseness, is the highest praise of God. Hence the sacrifice of תודה thoda, that is, of confession, was that which was offered in praise and thanksgiving to God. Yet this confession and praise of God involves and presupposes the confession of sins, especially because Sirach is speaking about sins and about a sinner who has turned to God through penance and confession, and who therefore, for this benefit of the remission of sins and reconciliation, confesses and praises God. For the confession of sins was prescribed even under the old law for penitents, and not only to be made to God, but also to the priest, as I have shown at Leviticus 5:5, and elsewhere.

Wherefore St. Jerome, in Epistle 30 to Oceanus, praises Fabiola because she publicly confessed and bewailed the sin of having repudiated her first husband and taken a second: "Who would have believed, he says, etc., that she would put on sackcloth, that she would publicly confess her error, and while all Rome watched, before the day of Easter in the basilica of the Lateran, would stand in the order of penitents, with the bishop, priests, and all the people weeping with her, and with disheveled hair, pallid face, unwashed hands, would bow her soiled neck?" And further on: "O happy penance, which drew to itself the eyes of God, which changed the furious sentence of God by confessing its error! We read that Manasseh did the same in the Chronicles, and Nineveh in the Prophet, and the Publican also in the Gospel: of whom the first merited to receive not only pardon but also the kingdom of heaven; the second broke the impending wrath of God; the third, beating his breast with his fists, did not raise his eyes to heaven, and the Publican departed far more justified by his confession of vices than the Pharisee

by his proud boasting of virtues." And after a few intervening words: "She was not ashamed of the Lord on earth, and He will not put her to shame in heaven. She opened her wound to all, and weeping Rome beheld the discolored scar on her body. Her garments were torn apart, her head bare, her mouth closed. She did not enter the Church of the Lord, but sat apart outside the camp with Miriam, the sister of Moses, so that he whom the priest had cast out, He Himself might recall. She descended from the throne of her luxuries, took a millstone, ground flour, and with bare feet crossed streams of tears. She sat upon coals of fire: these were her aid. She struck the face by which she had pleased her second husband; she hated jewels, could not bear to look at fine linen, and fled from ornaments; she grieved as though she had committed adultery, and with many costly remedies she desired to heal a single wound."

Mystically, "from the dead," that is, from one who remains in sins, who is nothing, that is, of no profit or value before God, "confession perishes," because one who clings to his sins neither wants to confess nor is able to. So St. Augustine, in his commentary on Psalm 68, discourse 1, at the end, explaining that verse 46: "Let not the deep swallow me up, nor the pit close its mouth upon me: Great, he says, is the pit of the depth of human iniquity, etc. When the sinner has come into the depths of evils, he will despise; the pit has closed its mouth upon him. Why did it close its mouth? Because it closed his mouth. For he has lost confession; he is truly dead, and there is fulfilled in him what is said elsewhere: From the dead, as that which is not, confession perishes. This is a thing to be greatly feared, brothers. If you see a man who has committed iniquity, he has been plunged into the pit. But when you tell him of his iniquity, and he says: Truly I have sinned, I confess — the pit has not closed its mouth upon him. But when you see him say: What evil have I done? — he has become the defender of his sin; the pit has closed its mouth upon him, and he has no way to be pulled out. Once confession is lost, there will be no place for mercy. You have become the defender of your sin — how will God be your liberator? Therefore, that He may be your liberator, you must be your own accuser."

Note: The words "before death confess" are no longer in the Greek, nor in some Latin manuscripts; but they are sufficiently understood from the following words: "From the dead, as if nothing, confession perishes." In place of this, the Greek more clearly has: from the dead, as from one not existing, that is, who is not, who does not exist, confession perishes. Hence, explaining further, he adds: "The living and the healthy shall praise the Lord." Whence the Tigurine version clearly translates: Do not cling to the error of the wicked. See to it that you proclaim the Lord before death. From the dead, no differently than if he had ceased to exist, praise fails: but the living and the sound of heart will praise the Lord, and will glory in His mercy. See Francisco Lucas in his Notes here.



Verse 27: You shall confess while living


by which He pardons you as a penitent. The Complutensian edition and the Tigurine version read "sound of heart" instead of simply "sound" — that is, one who, tearing his heart away from sins and lusts, has a sound heart, because it has been healed through God's grace, charity, and virtues. For such a one is fit, capable, and disposed for praising God, but not the one who is sound in body yet sick, indeed insane, in heart and mind, because he serves his lusts. But our Vulgate and others read simply "sound," as if to say: While you live and are strong both in body and in mind, confess, because when sickness presses upon you, such true confession is rare, and when death is imminent, it is most rare; for the sick person deserves to forget himself as he dies, who while living forgot God, as Palacius says following St. Augustine. He alludes to — indeed he cites — the words of King Hezekiah when sick and praying to God for health, in Isaiah 38:19. Hear the counsel of St. Basil, Oration 4, On Penance: "What are you doing, O man? he says. When you have great strength for action, you spend your youth in sins; but when the instruments have been broken by labor, then you bring them to God, when they are of no use, but necessarily totter and are numb from the decay of long time." And St. Ambrose: "What praise can there be, he says, if one turns a body worn out by pleasures, and now cold with the frost of old age, to late duties of devotion, having already laid aside the vigor of one's prime?" Indeed even Seneca, in the book On the Brevity of Life: "Are you not ashamed, he says, to reserve for yourself the remnants of life, and to designate for a good mind only that time which cannot be applied to any purpose? How late it is to begin to live when one must cease dying!" Finally St. Augustine, in his Book 50, Homily 41: "One who does penance at the very end, he says, and is reconciled — if he departs from here secure, I am not secure." And further on, meeting a tacit objection: "I ought, he says, to explain more fully, lest anyone think I have been misunderstood. Am I saying he will be damned? I do not say so. But do I also say he will be freed? No. But what do you say to me? I do not know, I do not presume, I do not promise, I do not know. Do you wish to free yourself from doubt? Do you wish to escape what is uncertain? Do penance while you are healthy, when you were able to sin, etc. But if you wish to do penance only when you can no longer sin, your sins have left you, not you them, etc. But how do you know, you say, that perhaps God will not pardon me? You speak truly. How do I know? I do not know; I know the one thing, the other I do not know. For I give you penance precisely because I do not know; for if I knew it would profit you nothing, I would not give it; likewise if I knew it would profit you, I would not admonish you, I would not frighten you. There are two possibilities: either you are pardoned, or you are not pardoned; which of these will be your future, I do not know. Therefore hold fast to what is certain, let go of what is uncertain."

Tropologically, "sound of heart," that is, one who has driven out the diseases of vice from his heart and has acquired virtues, so that he may progress in them, and especially in humility, and not be ashamed to lay open his faults and sins before the brethren. For in this way too he praises God, and because he

while He permitted countless others of times past to die in their crimes and be damned, has pardoned so many and such great sins, as is clear from what has been said.

bears himself as wretched, he proclaims God as praiseworthy, and therefore he will glory in His mercies, which he will receive on account of his humble confession of faults. Wherefore St. Dorotheus, in Instruction 7, assigns this above all as the way to God: that a man should always accuse himself in all things. And Abbot Pastor used to say that all virtues had migrated to the house of one thing: which is that a man accuse himself.



Verse 28: How great is the mercy of the Lord


The Complutensian edition adds osios, that is, "in a holy manner"; the Syriac: How many are the mercies of God, who spares those who return to Him! because there is nothing of this kind in man, nor is his counsel like the counsels of the children of flesh. The Tigurine version: How immense is the mercy of our God, and how ready His appeasability toward those who turn to Him in holiness! Palacius thinks this is a mimesis: for Sirach is imitating the words of one who confesses, indeed prescribing the manner of confessing, that is, of praising, namely that one who has obtained remission from God, marveling at so great a benefit of God, should exclaim and say: "How great is the mercy," etc.

Better is Jansenius's view that these are the words of Sirach himself, spoken by him to invite sinners to penance through the commendation of God's mercy, which is so great that it cannot be expressed in words or conceived by the mind; for it is immense, incomprehensible, and infinite. Do you wish to know how great the mercy of God is toward the sinner whom He receives into grace? Measure first how great are the torments of hell; for the measure of these is the measure of God's mercy, since it delivers the guilty sinner from them. Measure second the baseness and miseries of sinful man; for God's mercy swallows all of these, just as the sea swallows drops of rain. Hence the abyss of our misery calls upon the abyss of divine mercy. Measure third the multitude and enormity of all sins; for God's mercy immeasurably transcends all of these, especially because it not only pardons and abolishes all of them, however many and grave, with respect to guilt and offense, but also substitutes and puts in their place God's grace, friendship, divine sonship, inheritance, and eternal glory. Add that the same mercy always abolishes for the penitent a portion of the punishment, and sometimes the entire punishment, as happened to St. Mary Magdalene, says Lyranus. Truly therefore "mercy triumphs over judgment," James 2:13. Great and incomprehensible are the works of the Lord, but "His mercies are above all His works," Psalm 144:9.

Therefore let the penitent reconciled to God say with St. Mary Magdalene, with St. Pelagia, with St. Mary of Egypt, and others like them: "I will sing of the mercies of the Lord forever. My God, my mercy. Unless the Lord had helped me, my soul would almost have dwelt in hell," Psalm 93:17. "For as the heaven is high above the earth, He has strengthened His mercy toward those who fear Him. As far as the east is from the west, He has removed our iniquities from us," Psalm 102:11.

Elegantly St. Chrysostom, in Homily 2 on Psalm 50, at verse 1: "Have mercy on me, O God, according to Your great mercy," magnifying that mercy, exclaims: "O great mercy of the Lord! When the whole world was locked in sins, the Creator of all things came and annulled the beginnings of sinners, so that no one afterward should despair of his salvation. If you are wicked, think of the publican; if you are unclean, consider the harlot; if you are a murderer, look at the thief; if you are unjust, think of the blasphemer. Consider the Apostle Paul, first a persecutor, afterward a preacher; first a transgressor, afterward a steward; before this, tares, after this, wheat; before, a wolf, afterward, a shepherd; before, lead, afterward, gold; before, a pirate, afterward, a helmsman." And further on: "For what is sin compared to God's mercy? A spider's web, which when the wind blows is nowhere to be seen."



Verse 29: Not all things can be in men


The Tigurine version: and we delight in the vanity of vices. Here he gives the cause of that great mercy of God, namely the great misery of men, so that through it he may again attract men to the easy confession of sins and to hope of obtaining pardon from God's mercy, as if to say: Do not marvel that God's mercy is so great, because God knows that men are very fragile and prone to fall; therefore He easily has mercy on them when they repent after falling into sins, according to that saying of Psalm 102:13: "As a father has mercy on his children, so the Lord has had mercy on those who fear Him: for He Himself knows our frame."

FOR NOT ALL THINGS CAN BE IN MEN — as if to say: Perfect completeness does not belong to men, because they are wretched, weak, and infirm; therefore not all things that by right ought to be in them, and that are desired of them, can be in them: because he who is born of mortal man is not immortal, immutable, or free from corruption, says Jansenius; but by the very fact that he is born of man, he brings death with him, and with death instability, the fragility of this life, deficiency, corruption, and a proneness to vices; and therefore he sins frequently, and delights in evil vanity, and forbidden concupiscence pleases him. "For the inclination and thought of the human heart are prone to evil from its youth," Genesis 8, verse 21. So Rabanus, Lyranus, and Jansenius.



Verse 30: What is brighter than the sun?


The word "or" is used in place of "and"; similar examples of this usage are found in Deuteronomy 27:16, Proverbs 20:20, as explained at Matthew 15:4, and elsewhere. Again, the word "and" is used for "so" or "thus." For it is a mark of comparison; for he compares the defect of the flesh with the defect of the sun. Whence the Greek text has: What is more splendid than the light of the sun? Yet it shall fail; and (that is, so, likewise) flesh and blood shall devise evil. With this reading our Latin Jansenius thinks should be accommodated, and thus read: "Or what more wicked thing has flesh and blood devised," as some codices have, and he gives this meaning, both varied and manifold: "Since the most brilliant of all, the sun, is not without defect, what will flesh and blood, that is, man inherently quite fragile, devise more wickedly, than namely to refuse to acknowledge his own defect, his own fragility and frequent falls, but proudly exalt himself as if superior to the sun? If indeed he does this, this very thing will be severely reproved and punished." But these meanings, as they are uncertain and doubtful, supply much that is not found in the text. Again, the Greek codices vary remarkably here, so that we cannot rely on or trust them.

Therefore we must stand by the Latin Vulgate version as corrected by the Romans, which is clear and complete, and reads thus: "What is brighter than the sun? yet even this will fail; or what is more wicked than what flesh and blood has devised?" It proves what was said in the preceding verse: "For not all things can be in men, because the son of man is not immortal, and they delighted in the vanity of malice;" these, I say, two defects of man — namely the natural one through death, and the moral one through malice — it proves from a similar defect of the sun, as if to say: If the sun, which is most brilliant, fails — in Greek ekleipei, that is, suffers eclipse and failure — both when the moon or clouds interpose themselves between it and the earth, and when the sun migrates to the Antipodes, and so the lower part of the earth interposes itself between it and us; again the sun failed at the Passion of Christ, and will fail at the end of the world: what wonder then if man fails, and suffers the darkness of sin, and thence of death? man, I say, who consists of flesh and blood: for what is more wicked than what flesh and blood has devised? The meaning is: What is more wicked than the sinner, who follows the inventions and suggestions of his concupiscence and vicious nature? For man the sinner is the worst of all animals, as Aristotle says, in book 1 of the Politics. As if to say: Therefore man is far from perfection and stability. For if the sun fails, what wonder that man fails, and that wickedly into carnal sins, to which he is most inclined, since he appears sewn together and compacted from the very wickedness of flesh and blood.

Hence the Tigurina version renders it: what is more splendid than the light of the sun? yet even this fails: not only does flesh and blood thinking evil fall into sin; the Syriac says: when the sun passes from the day, even it has darkness: so also man has subjugated his concupiscence, whatever flesh and blood is.

But why does the sun fail? I answer, because it is a creature, whose nature it is to be able to fail. St. Chrysostom adds, in homily 6 on Genesis, that from its failure it may be clear that the sun is not God, as the Persians and other nations thought, deceived by such great splendor of the sun: "Let not the spectacle deceive you," says Chrysostom, "lest the honor of the Creator be given to the creature," lest so great a light be thought to be the Deity. For where there is a defect, there cannot be Divinity and Deity.

Jansenius objects: The devil is more wicked than flesh and blood; therefore it is not rightly or truly said: "What is more wicked than what flesh and blood has devised?" for more wicked is what the devil has devised. I answer, "What is more wicked?" — understand, on earth among men, who dwell under the sun in this elemental world; but the devil was an inhabitant of heaven, and is now of hell. Add that by flesh and blood here is understood concupiscence, which is as much in the devil as in man: and nothing is more wicked than concupiscence.

For which note: Flesh and blood in Scripture sometimes signifies a man endowed with flesh, sometimes one given over to the lusts of the flesh, sometimes the corruption of the flesh, sometimes concupiscence, whether it resides in the flesh or in the mind, such as the concupiscence of anger, vengeance, malice, pride, blasphemy, etc. Hence the Apostle reckons these among the works of the flesh, Galatians 5:19. The chief reason is that the flesh in man is the workshop, indeed the pottery of the soul; and just as the soul rubs off and communicates its passions to the flesh, so in turn the flesh rubs off and communicates its affections to the soul. Hence in anger, which is in the mind, the blood and bile boil in the flesh; the same is true of the other passions. He alludes to Genesis 6:5: "Every thought of the heart was intent on evil." Since therefore man always carries with him this bilge of flesh and concupiscence, and, as it were, a sewer of stinking sins, what wonder if he sometimes sins?

Sirach says this, both to humble man, and to keep him in holy fear, and to admonish him to constantly fight against flesh and blood, and to immediately crush its impulses; and also to raise him to the hope of divine mercy: for this mercy, conscious of this human weakness and misery, is inclined to have pity on him and to help him; indeed for this reason the Word was made flesh, that through experience He might learn to have compassion on our infirmities, Hebrews 4:15; and chapter 2:14: "Because the children shared in flesh and blood, He Himself likewise partook of the same, that through death He might destroy him who had the power of death." So expressly does Sirach explain himself in the following chapter, verses 7, 8, 9, 10.

He alludes to Job chapter 25:5: "Behold, even the moon does not shine, and the stars are not clean in His sight. How much more is man, who is rottenness, and the son of man, who is a worm," not clean from sin in the sight of God? And chapter 15, verse 15: "Behold, among His saints no one is unchangeable, and the heavens are not clean in His sight. How much more abominable and useless is man, who drinks iniquity like water?"

Finally, from the fact that it is said here, the sun will fail, as also in Isaiah chapter 34:4, and chapter 65:17, and Revelation 21:1, St. Chrysostom, Theodoret, Oecumenius, and others think that at the end of the world the sun, moon, stars, heavens, and all elements will be substantially annihilated or destroyed, and another sun, heavens, and earth are to be created: on which matter I have said more at Isaiah 34, and 2 Peter 3:10.

AND THIS WILL BE REPROVED. — So the Roman edition: in the judgment, namely, he will be condemned and punished by God, lest man think that on account of following his natural concupiscence, he will escape His judgment and vengeance through the propitious mercy of God. Because, as was said to Cain, Genesis 4:7: "Its desire will be under you:" therefore if you do not restrain it when it sprouts evil, you will be punished.



Verse 31: He beholds the power of the height of heaven


31. HE BEHOLDS THE POWER OF THE HEIGHT OF HEAVEN: AND ALL MEN ARE EARTH AND ASHES. — The Tigurina version: he surveys the mass of the lofty heaven, but all men are earth and dust. "He," namely the sun, which preceded. Power, in Greek dynamin, which signifies force and might, and thence a powerful army; hence when God in Hebrew is called Adonai sabaoth, that is, Lord of hosts, the Septuagint translates Kyrios dynameōn, that is, Lord of powers. The meaning therefore is, as if to say: "The power," that is, the army of the most high heaven, namely the planets and stars, of which the sun is, as it were, the leader — the sun itself, as an emperor, beholds and surveys them: but man is a little worm of the earth, compacted from the dust of the earth, and again to return to the dust of the earth. And yet the sun, so illustrious, fails and suffers eclipses: it is no wonder therefore that men, so wretched and fragile, fail, fall, and sin. Earth signifies the origin of man, because Adam was formed from the earth; ashes, his end and destruction, because in dying he turns to ashes. Jansenius gives the reason: For since the soul in man is like a fire continuously moving and moved, the body deprived of the soul is like a coal that dissolves into ashes.

Second, Lyranus, Dionysius, and Palacius refer the word "He" to God, about whom verse 28 speaks, as if to say: God is so great that the entire power from heaven to earth is intimately beheld by Him: meanwhile He sees that the strength and vigor of man is earth and ashes. Will He not therefore have pity on him? God sees the forces of the angels, of the heavens, of the elements, and of all other things. He sees therefore the forces of man — that from the body they are earth; from the soul, ashes: He therefore has pity on so weak a thing. So also Rabanus: "By the name of heaven he designates the heavenly creature; by that of man, the earthly: and he wants to show this, that the heavenly and earthly creature is equally His handiwork. But mystically, God beholds the power of the height of heaven, when He counts by testing the perfection of the saints. But He nonetheless knows the fragility of man, when in reproving He looks down upon the life of sinners; whose works are compared to dust and ashes, because by the examination of the coming judgment they will be entirely scattered and reduced to nothing."

Third, the Syriac translates: God judges the powers of the heavens, also the sons of men who are dust and ashes, as if to say: God judged and condemned the angels when they became demons: how much more will He judge men who are vile and wretched? For the Greek episkeptetai means the same as "inspects," "visits," "judges." With a similar argument the Apostle concludes, saying, 1 Corinthians 6:3: "Do you not know that we shall judge angels? how much more secular matters?"

Moreover, all these things depend on verse 28, where he commended the mercy of God, as if to say: All creatures, and therefore the sun itself, suffer a failure of light, and therefore, in order to restore and preserve it, the sun needs the mercy, help, and influence of God: much more therefore does sinful man suffer the same, who came forth from the marsh of the earth like a little frog, and through death will return to dark and black ashes; and therefore he much more needs the mercy of God, both so that from the darkness of sin he may return to the light of grace, and so that from the darkness of death he may revive to the light of life and eternal glory: for sin is the supreme defect, the supreme eclipse of the human soul, which no one can remove and illuminate except the eternal sun of justice, Christ the Lord. Again these things depend on verse 26: "From the dead, as if nothing, confession perishes. You will confess while living," as if to say: Just as the sun while it shines and flourishes, by its light confesses, that is, praises and glorifies, God its Author; but when it fails, sets, and, as it were, dies, its confession, praise, and glorification of God fails and is darkened along with its light: so similarly man living, both in body and in soul through the grace and spirit of God, praises God the Author of both lives, namely natural and spiritual. But when he dies, either naturally through death, or morally through sin, with life ceases that part of him — the body's praise and glorification of God. For man is most prone to sin, because he himself is nothing other than flesh and blood.
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Synopsis of the Chapter


Nebuchadnezzar sees in a dream a statue portending the four empires of the world, which was crushed by a stone cut from a mountain, that is, by Christ. Daniel alone was able to narrate and explain this dream, verse 19. Whence he is honored by the king and the Chaldeans, and is set over all Babylon, verse 46.




Vulgate Text: Daniel 2:1-49


In the second year of the reign of Nebuchadnezzar, Nebuchadnezzar had a dream, and his spirit was terrified, and the dream fled from him. 2. And the king commanded that the soothsayers, and the magicians, and the sorcerers, and the Chaldeans be summoned, that they might tell the king his dreams: and when they had come, they stood before the king. 3. And the king said to them: I have had a dream; and being troubled in mind, I do not know what I saw. 4. And the Chaldeans answered the king in Syriac: O king, live forever: tell the dream to your servants, and we will declare its interpretation. 5. And the king answering, said to the Chaldeans: The thing has gone from me: unless you tell me the dream and its meaning, you shall perish, and your houses shall be confiscated. 6. But if you tell the dream and its meaning, you shall receive from me rewards, and gifts, and great honor: therefore tell me the dream and its interpretation. 7. They answered a second time and said: Let the king tell the dream to his servants, and we will declare its interpretation. 8. The king answered and said: I know for certain that you are trying to gain time, knowing that the thing has gone from me. 9. If therefore you do not tell me the dream, there is one sentence for you, that you have prepared a lying and deceitful interpretation, to speak before me till the time passes. Therefore tell me the dream, that I may know that you also speak a true interpretation thereof. 10. Then the Chaldeans answered before the king, and said: There is no man on earth who can fulfill the king's demand: neither has any king, however great and powerful, ever asked such a thing of any soothsayer, or magician, or Chaldean. 11. For the thing which you ask, O king, is difficult: nor can anyone be found who can declare it before the king, except the gods, whose dwelling is not with mortals. 12. Upon hearing this, the king in fury and great anger commanded that all the wise men of Babylon should perish. 13. And the decree went forth, and the wise men were being slain: and Daniel and his companions were sought, that they might perish. 14. Then Daniel inquired about the law and the sentence from Arioch, the captain of the king's guard, who had gone out to slay the wise men of Babylon. 15. And he asked him who had received power from the king, for what reason so cruel a sentence had gone forth from the king's presence. When therefore Arioch had told Daniel the matter, 16. Daniel went in and asked the king to give him time to declare the solution to the king.


17. And he went into his house, and made the thing known to Hananiah, Mishael, and Azariah, his companions: 18. that they should seek mercy from the God of heaven concerning this mystery, and that Daniel and his companions might not perish with the rest of the wise men of Babylon. 19. Then the mystery was revealed to Daniel in a vision by night: and Daniel blessed the God of heaven; 20. and speaking, he said: Blessed be the name of the Lord from age to age; for wisdom and power are His. 21. And He changes times and seasons: He transfers kingdoms and establishes them: He gives wisdom to the wise, and knowledge to those who understand learning: 22. He reveals deep and hidden things, and knows what lies in darkness: and light is with Him. 23. To You, O God of our fathers, I give thanks and praise: because You have given me wisdom and strength: and now You have shown me what we asked of You, because You have opened to us the king's matter. 24. After this, Daniel went in to Arioch, whom the king had appointed to destroy the wise men of Babylon, and spoke to him thus: Do not destroy the wise men of Babylon: bring me before the king, and I will tell the king the solution. 25. Then Arioch hastily brought Daniel before the king, and said to him: I have found a man of the children of the captivity of Judah, who will announce the solution to the king. 26. The king answered and said to Daniel, whose name was Belteshazzar: Can you truly tell me the dream that I saw, and its interpretation? 27. And Daniel answering before the king, said: The mystery which the king asks, the wise men, the magicians, the soothsayers, and the diviners cannot declare to the king. 28. But there is a God in heaven who reveals mysteries, who has shown you, King Nebuchadnezzar, what shall come to pass in the last times. Your dream and the visions of your head upon your bed are these:


29. You, O king, began to think in your bed what should come to pass hereafter: and He who reveals mysteries showed you what shall come. 30. To me also this mystery was revealed, not by any wisdom that is in me more than in all the living, but that the interpretation might be made manifest to the king, and that you might know the thoughts of your mind. 31. You, O king, were looking, and behold, as it were a great statue: that statue, which was great and whose height was sublime, stood before you, and the look of it was terrible. 32. The head of this statue was of fine gold, but the chest and arms were of silver; the belly and thighs of bronze; 33. and the legs were of iron, and part of the feet was iron and part was of clay. 34. You watched thus, until a stone was cut from a mountain without hands: and it struck the statue upon its feet of iron and clay, and broke them in pieces. 35. Then were the iron, the clay, the bronze, the silver, and the gold broken to pieces together, and reduced as it were to the chaff of a summer threshing floor, and the wind carried them away; and no place was found for them: but the stone that struck the statue became a great mountain, and filled the whole earth; 36. this is the dream: We will also tell its interpretation before you, O king. 37. You are the king of kings: and the God of heaven has given you a kingdom, and strength, and power, and glory: 38. and all things wherein the children of men and the beasts of the field dwell: the birds of the air also He has given into your hand, and has placed all things under your dominion: you therefore are the head of gold. 39. And after you shall arise another kingdom inferior to you, of silver: and a third kingdom of bronze, which shall rule over all the earth. 40. And the fourth kingdom shall be as iron: as iron breaks into pieces and subdues all things, so shall it break and crush all these. 41. And whereas you saw the feet and the toes, part of potter's clay and part of iron: the kingdom shall be divided, which nevertheless shall spring from the stock of iron, according as you saw the iron mixed with miry clay. 42. And the toes of the feet were partly of iron and partly of clay: the kingdom shall be partly strong and partly broken. 43. And whereas you saw the iron mixed with miry clay, they shall mingle themselves with the seed of men, but they shall not adhere to one another, even as iron cannot be mixed with clay. 44. But in the days of those kingdoms, the God of heaven will set up a kingdom that shall never be destroyed, and His kingdom shall not be delivered to another people: and it shall break in pieces and shall consume all these kingdoms, and itself shall stand forever. 45. According as you saw that a stone was cut from a mountain without hands, and broke in pieces the clay, the iron, the bronze, the silver, and the gold, the great God has shown the king what shall come to pass hereafter, and the dream is true, and its interpretation is faithful.


46. Then King Nebuchadnezzar fell upon his face and worshipped Daniel: and he commanded that sacrifices and incense be offered to him. 47. And the king speaking, said to Daniel: Truly your God is the God of gods, and the Lord of kings, and a revealer of mysteries: since you have been able to open this secret. 48. Then the king raised Daniel to high honors, and gave him many great gifts: and he made him ruler over all the provinces of Babylon, and chief of the magistrates over all the wise men of Babylon. 49. And Daniel made a request of the king: and he appointed Shadrach, Meshach, and Abednego over the works of the province of Babylon: but Daniel himself was at the king's gate.




Verse 1: In the Second Year of the Reign of Nebuchadnezzar


1. In the second year. — You will object: in chapter I, verses 1, 4, and 5, it is said that in the third year of Jehoiakim, which was the first year of Nebuchadnezzar, Daniel was a youth, and from there for three years, namely until the fourth year of Nebuchadnezzar, he was instructed in the literature of the Chaldeans; how then is it said here that Daniel prophesied in the second year of Nebuchadnezzar, and explained his dream? I answer that this second year of Nebuchadnezzar is not the second of his reign, but of his monarchy, which was the 37th of his reign; and the 29th of the transmigration of Jehoiachin. Daniel however was in the 57th year of his age. For Daniel in the first year of Nebuchadnezzar, when he was brought to Babylon, was 20 years old, as I said in the Proem. Therefore this dream of the king, as also that of chapter IV, was interpreted by Daniel in the 57th year of his age, which was the year 573 before Christ.


Note: This is the chronology of the deeds of Nebuchadnezzar: In the first year of his reign Nebuchadnezzar came to Jerusalem, and from there led Jehoiakim captive and bound, together with Daniel and others, to Babylon: but soon he sent Jehoiakim back to his kingdom when he promised tribute and submission.
In the 8th year of his reign, he captured and killed King Jehoiakim who had rebelled, and put in his place his son Jehoiachin, whom after three months he removed, fearing that Jehoiachin might imitate his father Jehoiakim and avenge his death, and in his place he made Zedekiah king.
In the 13th year of his reign, he destroyed Jerusalem, burned the temple, and carried off all the Jews.
In the 23rd year, he devastated Coele-Syria, the Ammonites, and the Moabites. So Josephus.
In the same year, he began to besiege Tyre, and besieged it for 13 years, at the end of which he captured it in the 35th year of his reign, as I showed on Ezekiel XXIX, 17.
In the same 35th year, he conquered Egypt and became monarch.
In the 37th year of his reign, which was the second of his monarchy, he saw the dream of this chapter, and the dream of the tree cut down in chapter IV, portending his expulsion from the kingdom and transformation into a beast.
In the 38th year of his reign, he was expelled from his kingdom and changed into a beast, and for seven years lived as a beast among beasts.
In the 45th year, he was restored to himself and to his kingdom, and died shortly after.


Regarding the name, note: The long and fearsome name Nebuchadnezzar, like most other Chaldean names, is composed of three elements, namely Nabo, who was the god of the Chaldeans, Chad, and Netzar. Thus Nabopolassar is composed of Nabo, Phul, and Assar. Again, he is now called Nebuchadnezzar, now Nebuchadretsar, now Nebuchadletsar: because the Chaldeans often interchange the letters called liquids, so that instead of Letsar, they say Retsar and Netsar. Thus they sometimes call Nabonitus Labonitus. Similarly, for Belial the Greeks say Beliar. So Scaliger, in his book On the Emendation of Times.


NEBUCHADNEZZAR HAD A DREAM. — That this dream was divine and sent by God to represent future things to the king was evident both from the divine instinct that suggested this to the king and urged him to investigate the declaration of this dream, and from Daniel's own assertion in explaining the dream. Fittingly the empires of the world are here represented to the king through a dream: for what are kingdoms, and all the affairs and hopes of mortals, but the dreams of those who are awake? says Philo, drawing on Plato. Hence Theodoret also notes that this statue was shown to the king not in itself, but through an image (whence the Septuagint translates statue as 'image') and phantom, so that God might teach the proud king how great is the vanity of human arrogance, and how changeable are human affairs, and that one kingdom succeeds another, whereas God's kingdom is constant and everlasting. An image, says Theodoret, is a figure of a thing, not the thing itself: therefore the monarchies were shown to Nebuchadnezzar in dreams: because they are nothing more than playful phantoms, having no substance, apart from fictitious pomp: whence this image has a gigantic and altogether chimerical appearance.


Wherefore Philo, in his book That God is Immutable, calls man "a plaything of dreams:" such also are kingdoms, and even more so. For, as St. Basil says, "from truth to figure is a great falling away: here however the monarchies under this image of a man fall and decline from man and his vanity: they are therefore more vain than man himself; for they are like a man who is not real, but imaginary, and a giant represented in a dream, and one composed and stitched together from various figures of things as if from patchwork," as Tertullian says.


Finally, just as the metals seen in this statue of a man are formed in the bowels of the earth by God through the power of the sun: so all kingdoms are earthly, but formed, arranged, and ordered by God, as the Apostle says, Romans XIII, 1. God therefore, like a charioteer, bridles and governs kings and kingdoms. Mystically on this dream of the king, Richard of St. Victor wrote a pious and learned treatise On the Education of the Inner Man.




Verse 2: That the Soothsayers, and the Magicians, and the Sorcerers, and the Chaldeans be Summoned


2. THAT THE SOOTHSAYERS, AND THE MAGICIANS, AND THE SORCERERS, AND THE CHALDEANS BE SUMMONED. — Arias Montanus and others distinguish these differently. But St. Jerome says: "Soothsayers are those who accomplish things by words," or who divine from characters (for this is what the Hebrew chartummim implies, from the root charat; whence the Greek charatto and character), and, as the Septuagint translates, they are epaoidos, that is, enchanters. "Magicians are those who philosophize," for the root haga means to meditate and speculate. "Sorcerers are those who use blood and victims, and often handle the bodies of the dead." Sorcerers therefore divine the future from entrails and corpses, and invoke the shades and souls of the dead. Again, sorcerers in Hebrew are called mecassephim, that is, conjurers who by their incantations and tricks dazzle the eyes of men, so that they seem to change one thing into another, such as were the magicians of Pharaoh in Exodus. So Rabbi Abraham, Maldonatus, and others. "The Chaldeans were astrologers and casters of nativities, whom the common people call mathematicians, who from the inspection of the stars and of the birthday predicted the future for a person."


You ask: Why was Daniel not summoned with these, whose wisdom was then most renowned? I answer: Because the Chaldeans claimed wisdom for themselves and their own, and envied Daniel's fame, and wished to snatch from him this glory of interpreting the king's dream. So Pererius and Pintus. Add that the king had by now almost forgotten Daniel: for 34 years had already passed since Daniel's first arrival before the king.
Maldonatus answers differently, namely that the king considered Daniel to be the wisest in all human wisdom, but not in divination and the art of soothsaying or interpreting dreams: for he knew that magicians, soothsayers, and those who divine through dreams had been forbidden to the Jews through Moses, Leviticus XIX, 31, and Deuteronomy XVIII, 10 and 11.


Note that all these things happened by the counsel of God, so that by this means the king might recognize the vanity of his wise men and of the demons, and the truth of Daniel and of God. For that he finally recognized this is clear from chapter III, verses 96 and 100. So St. Augustine, Tract. XI on John, St. Jerome, Rupert, and others.


In Syriac, — that is, in Chaldean, which was their native language, and which was formerly called Syriac, to distinguish it from the Hebrew language. However, this language was different from modern Syriac, and from that Syriac in which the New Testament was written, different, I say, not so much in words and expressions, as in dialect, just as Attic Greek differs from Aeolic and Doric. But why does Daniel say that they spoke in Syriac? I answer: So that no one would be surprised if he reported their words in Syriac, as they were spoken by them, which he does from this verse onward, up to the beginning of chapter VIII; wherefore there is no Chaldean paraphrase here, as there is in the other Prophets, because the text itself here is Chaldean.




Verse 4: O King, Live Forever


4. O KING, LIVE FOREVER. — From this it seems that the Chaldeans, that is, the pagans, had knowledge of the immortality of the soul and of eternal life. Hector Pintus here extensively reviews the testimonies of the pagans on this matter.


5. The thing has gone from me. — "The thing," that is, the matter that I dreamed, meaning: I know that I dreamed from a certain general shadow and appearance of the dream that remained in me, and from the disturbance of my imagination and mind; but in particular what I dreamed I have forgotten, and I want it to be refreshed in my memory and narrated to me by you.


There is a beautiful riddle about dreams, and it is this:


Coming of my own accord I show various figures,
I feign various fears, with no distinction from reality.
But no one sees me unless he closes his eyes.


Unless you tell me, etc., you shall perish. — In Chaldean it is haddamin teabdun, you shall be cut to pieces, you shall be hacked to bits. He threatens them with death unless they truly reveal the matter, as impostors: for thus Moses, Constantine, Theodosius, and other emperors punished magicians and diviners with death, as a deceitful and pernicious race of men. Note: This demand and decree of the king was in itself unjust: for there is no man, however clever and wise, who can reveal secret dreams, especially past ones, much less their meaning. Yet these things can be known to angels: for they see our phantasms, inasmuch as they are corporeal. On the part of the magicians and Chaldeans, however, it was not unjust: because they, as judicial astrologers and casters of nativities, professed to know hidden things and future events from the inspection of the stars and from magic, even freely contingent ones. For it is not unjust to demand from a professor that very thing which he professes. So Antonius Fernandius, Vision XXI, chapter II.


8. You are buying time, — that is, as the Scholiast says, you are seeking a delay.




Verse 9: THAT YOU HAVE PREPARED A LYING INTERPRETATION, etc.


9. THAT YOU HAVE PREPARED A LYING INTERPRETATION, etc. — that is to say: Unless you narrate to me the very dream itself, I will say that you have also concocted and fabricated the dream's interpretation (which I know from custom you will give, to protect the reputation of your wisdom), and thus deceive me with your fabrications, until the time either appointed in the dream, or interpreted by you (or rather, to be interpreted: for they had not yet interpreted the dream, since it was unknown; but they were asking the king for it, so that when they heard it, they might interpret it) should pass, and this with the purpose that, if you see your inventions which you now fashion in your minds disproved by the event, you might defend them with a new invention and false interpretation. So St. Jerome.




Verse 13: The Wise Men were Being Slain


13. THE WISE MEN WERE BEING SLAIN. — From this it is gathered that some were killed. The officers extended this sentence of the king, being general, also to Daniel and his companions, as learned men and sages, and sought them for death, even though perhaps the king was not thinking about them.




Verse 18: That they Should Seek Mercy from the God of Heaven Concerning This Mystery


18. THAT THEY SHOULD SEEK MERCY FROM THE GOD OF HEAVEN CONCERNING THIS MYSTERY. — He calls the secret of the king's dream a "sacrament": in the next verse he calls the same thing a "mystery": he calls the revelation of the dream "mercy," both because they asked that it be given to them not from their merits but from God's grace; and because their lives depended on this grace and mercy of God, meaning: They prayed to God that He would reveal to them the mystery of the dream, and thus have mercy on their lives, and free them from certain danger, indeed from the decree of death.




Verse 19: Then the Mystery was Revealed to Daniel in a Vision by Night


19. THEN THE MYSTERY WAS REVEALED TO DANIEL IN A VISION BY NIGHT. — Whether this vision was presented by God to Daniel while awake or asleep is uncertain. Maldonatus thinks that Daniel dreamed that the king had seen such a statue as he afterward says the king saw, and at the same time what each part of the dream signified, which sometimes happens to us also while dreaming. Others say that he dreamed the same thing, but afterward while awake it was revealed to him that all these things were true and certain, not dreams. But it is not necessary to say that another vision or confirmation was offered to Daniel while awake, by which he might be made more certain that this dream was sent to him by God and was the same as the king's dream. For whether the prophets received oracles from God in sleep or in waking, by that very fact they were simultaneously made certain by God that these were oracles of God, not imaginary visions or dreams. The meaning of these visions or symbols, however, they sometimes received at the same time, sometimes afterward, especially while awake. For so it happened to Daniel in chapter VII, 16, and chapter VIII, 15, and chapter X, 11, and to Zechariah in chapter IV, 5, and chapter VI, 5.


You ask: Which was the prophet here, the king who saw a dream presaging the future, or Daniel who refreshed and explained it from the Spirit of God? I answer that Daniel was a prophet properly so-called, and a perfect one, but the king was a prophet only incipiently and materially. Hear St. Augustine, Book XII of On the Literal Meaning of Genesis, chapter IX: "To those to whom signs were shown through certain likenesses of corporeal things in the spirit, unless the function of the mind was also engaged to understand them, they were not yet prophets; and he was more a prophet who interpreted what another had seen, than the one who had seen it: and so Joseph was more a prophet, who understood what the seven ears of grain and seven cows meant, Genesis XXXI, than Pharaoh who saw them in dreams. For the spirit of the latter was informed so that he might see, but the mind of the former was illuminated so that he might understand. And hence in the former there was the tongue, in the latter the prophecy: because in the former there was the imagination of things, in the latter the interpretation of the imaginations. He is therefore less a prophet, who sees in the spirit only the signs themselves of the things that are signified, through images of corporeal things; and more a prophet, who is endowed only with the understanding of them: but he is most of all a prophet, who excels in both, so that he both sees in the spirit the significative likenesses of corporeal things, and understands them with the keenness of his mind, as Daniel's excellence was tested and proven, who told the king both the dream that he had seen and what it signified: for both the corporeal images were expressed in his spirit, and the understanding of them was revealed in his mind."


So also St. Gregory, Book XI of the Moralia, chapter XII, who however seems to disagree with St. Augustine in this, that he denies that there is prophecy in the mere vision of images in the mind — understand, perfect prophecy; whereas St. Augustine calls the same thing prophecy, namely incipient, material, and unformed, which St. Gregory does not deny: in substance therefore he agrees with St. Augustine, although he differs in phrasing and manner of speaking. The symbols seen are therefore as it were the matter of prophecy; the form is the interpretation of those same symbols, and through them the foreknowledge and prediction of future things: for in this the nature and essence of prophecy consists.


20. For wisdom (by which He foresees the future) and STRENGTH (by which He disposes, governs, and changes the same things as sweetly as He does powerfully, at His pleasure) ARE HIS (God's). — Whence explaining, he adds:




Verse 21: And he Changes Times and Ages: he Transfers Kingdoms and Establishes them


21. AND HE CHANGES TIMES AND AGES: HE TRANSFERS KINGDOMS AND ESTABLISHES THEM — that is to say, God appoints for each monarchy, kingdom, and king its own time, alternation, limit, and transfer, so that, for example, the monarchy of the Assyrians should stand for so many years, and then be transferred to the Babylonians: this should stand under Nebuchadnezzar and Belshazzar; then be transferred to the Medes and Persians: this to the Greeks: this to the Romans: this to Christ.




Verse 22: He Reveals Deep and Hidden Things, and Knows what Lies in Darkness


22. HE REVEALS DEEP AND HIDDEN THINGS, AND KNOWS WHAT LIES IN DARKNESS. — Three kinds of things, says Pererius, are knowable by God alone: first, "deep things," that is, supernatural mysteries, such as the mysteries of the Trinity, the Incarnation, and the Eucharist. Second, "hidden things," that is, the secret thoughts and intentions of hearts. Third, "things constituted in darkness," that is, future contingent events: for these still flee from the present and from light.
AND LIGHT IS WITH HIM — that is to say, God is the very light and uncreated and immense wisdom, knowing and illuminating all things, and He is the source of all angelic and human light and knowledge. See St. Dionysius, On the Divine Names, chapters IV and VII.




Verse 23: You Have Given me Wisdom and Strength


23. YOU HAVE GIVEN ME WISDOM AND STRENGTH —


"You have given," not in reality, but mentally, that is, You have given me to know, or You have declared. For "to give" here signifies a mental act, according to Canon XXIX, meaning: You have revealed to me Your wisdom and strength, which You display in the arrangement and change of kingdoms and empires, as was said in verse 20. Whence explaining, he adds: "And now You have shown me what we asked of You, because You have opened the king's matter to us."




Verse 29: YOU BEGAN TO THINK, etc., WHAT SHOULD COME


29. YOU BEGAN TO THINK, etc., WHAT SHOULD COME TO PASS HEREAFTER — what end your kingdom, namely the kingdom of the Chaldeans, would have, whether and when and to whom it would be transferred. Note: Daniel here reveals to the king the secret thoughts of his heart, and also his past dreams, which he himself had forgotten. For the acts of prophecy broadly understood are various, namely: first, to reveal things that are absent and happening in remote places; second, to lay open the present secrets of the heart; third, to narrate past secrets of thoughts or dreams; fourth, to explain the same, if they are divine and symbolic; fifth, to predict the future; sixth, to disclose God's counsels, decrees, threats, and promises; seventh, to explain the thoughts, words, and deeds of angels. All these things Daniel accomplishes in this book.


30. To me also, not by wisdom — not through wisdom, meaning: This dream of yours, O king, cannot be known or understood through any habit or act of natural knowledge or wisdom, but only through God's revelation, and through that alone I know it. Daniel says this both to attribute the gift of prophecy to God, and to draw the king to the knowledge, faith, and worship of the one true God who reveals these things.


THE WISDOM THAT IS IN ME MORE THAN IN ALL THE LIVING — of this age and century. For Daniel was not wiser than Adam in paradise, or than Solomon: much less than Christ, the Blessed Virgin, the Apostles, etc.
Moreover, Daniel said this about himself, not from a spirit of vanity, nor from himself, but moved and impelled by the Holy Spirit, whose mouthpiece and pen he was, as it were.


Morally, learn here that it is not contrary to or against humility to recognize in oneself and confess the gifts of God, but rather it is an act of humility and gratitude. For humility is truth: therefore one truly recognizes the gifts one has, but in such a way as to equally recognize that one does not have them from oneself, but from God, to whom belongs every perfect gift and all wisdom: for these descend from the Father of lights. Wherefore the saint, recognizing these gifts in himself, does not become proud on that account, but rather becomes more humble, and gives more thanks to God, and grounds himself more firmly in the fear of God. For, as St. Gregory says in Homily 9 on the Gospels: "When gifts are increased, the accounts of those gifts also grow. Therefore each one should be that much more humble and more prompt in serving God from his gift, the more he sees himself obligated in rendering account." Thus Paul says of himself in 1 Corinthians XV, 10: "By the grace of God I am what I am, and His grace in me has not been void, but I have labored more abundantly than all of them: yet not I, but the grace of God with me." And St. John gives himself this title: "That disciple whom Jesus loved." And: "This is that disciple who gives testimony of these things, and has written these: and we know that his testimony is true," John, last chapter, verse 24. For the Church has approved this testimony and Gospel of his. Thus Moses says of himself: "For Moses was a very meek man above all men that dwelt upon the earth," Numbers XII, 3. Thus St. Francis recognized in himself the wonderful grace and holiness of God; but at the same time recognized that of himself he was the greatest sinner in the world. Wherefore this was his frequent prayer: "Lord, who are You? Who am I? You are the abyss of being, wisdom, holiness, and all good things; I am the abyss of nothingness, ignorance, concupiscence, sins, and all evils." Hence when he had received the sacred stigmata from the crucified Christ, and wished to conceal them, he was commanded to reveal them. For as the Angel says to Tobias in chapter XII, 7: "It is good to hide the secret of a king: but it is honorable to reveal and confess the works of God."


31. Its height was sublime — the Chaldean has: its splendor was outstanding; or, as Pagninus translates, its glory was sublime; Leo Hebraeus, its form was extraordinary, namely because of the radiant gold, silver, bronze, and iron, from which the statue was composed. For it had a golden head, a silver chest, a belly and thighs of bronze, and feet of iron and clay. Whence the Arabic translates: Its head was gold; its chest and arms silver; its belly, thighs and legs iron; and part of the feet was iron, and part potter's clay: and the Syriac: Its head of fine gold: its chest and arms of silver: its belly and thighs of bronze: its legs of iron. "Of gold," that is, made from gold, silver, etc. This statue signified the succession of the four most flourishing empires (which we commonly call monarchies, just as we call the king of Spain and the emperor of the Turks monarchs because of the extent of their kingdoms: though they do not dominate the whole world), of which one immediately succeeded another by overthrowing the preceding one, namely the empires of the Chaldeans, Persians, Greeks, and Romans.


He therefore passes over here other kingdoms that were humble, narrow, and obscure, such as the kingdom of the Sicyonians, Athenians, Lydians, etc.
Note: These four kingdoms are compared to one statue, not four: because one succeeded another, and was born from it, as it were, just as in a statue one part succeeds and is joined to another. Again, because with respect to the globe of the earth and the time in which they existed, they were one thing: because there is one world and one continuous time, but especially with respect to the supreme monarch, namely God, who governs the world; and with respect to Christ, in whom they ended, they were as it were one kingdom: one, I say, first, by continuous succession; second, by place; third, by end and terminus, as I have already explained.


You ask: Why does Daniel here not mention other kingdoms equally powerful, or even more powerful, such as the Assyrians, Medes, Parthians, Scythians, Tartars, Chinese, Turks?
I answer: The first and principal reason is that Nebuchadnezzar was only thinking about his own kingdom, and what would happen after it, and whether, just as he himself had succeeded the Assyrians, so the Medes, Persians, Egyptians, or some others would succeed him, and transfer the empire to another nation. For that he was thinking this is clear from verse 29. To this thought of his, God responded through this dream and through this statue, namely that the Persians would succeed him and the Babylonians, the Macedonians the Persians, the Romans these, and these would end in Christ, who is the King of kings. And so He deals only with these, and passes over and omits the other kingdoms as irrelevant to Nebuchadnezzar's thought and to the matter at hand. Moreover, the Medes are here understood under the Persians: for both together overthrew the empire of the Babylonians. Again, the Assyrians can be understood under the Babylonians: for the Babylonian monarchy was a part and offshoot of the Assyrian monarchy.
The second reason is that God wished to draw the king's mind away from all desire for earthly kingdoms, and raise it to the kingdom of Christ: because all those are perishable and mortal; but this one is everlasting, as verse 44 teaches.
The third reason is that Daniel and the Jews knew almost only these four empires, and experienced their power and tyranny, when they were afflicted, subjugated, and led into captivity first by the Babylonians, then by the Persians, then by the Greeks, namely the Antiochuses, and finally by the Romans. Therefore Daniel here traces the series of only these, as being the only ones that pertained to himself and to the history of his nation, namely the Synagogue of God.




Verse 33: Part of the Feet was of Iron and Part of Clay


33. PART OF THE FEET WAS OF IRON AND PART OF CLAY. — The legs of this statue were entirely of iron, but the feet were partly of iron and partly of clay. Not as if one foot of the statue were iron and the other clay: or one part of the foot were purely iron and another purely clay, but rather the feet were composed of iron that was not pure but mixed with earth, as is explained in verse 43; like red ochre, from which iron is smelted. And this is proven first, because Daniel expressly says here that iron was mixed with clay in the feet. Second, because in verse 43 this mixture of iron with clay is explained by the intermarriage of various Roman families. Third, because if one part of the feet had been entirely iron and another entirely clay, it would signify not different states of the same empire, but different empires altogether: for clay differs from iron as much as iron differs from bronze, gold, and silver. So Antonius Fernandius, Vision XXI, section VI, Maldonatus and others. The Syriac also supports this when it translates: its feet, some of them iron, and some of them clay, that is, partly iron, partly clay.


35. Reduced as to chaff of a summer threshing floor. — The Chaldean: They were like the chaff of summer threshing floors which the wind carries away, when the grain is beaten out and winnowed on the threshing floors, meaning: All these things which seemed so splendid and solid, like chaff flew into the air and vanished. Such are the kingdoms of the earth: thus passes the glory of the world.


38. You are the head of gold. — Note here, first, the metonymy by which the king is put for the kingdom: "you," that is, your kingdom, is the head of gold. Whence follows: "Another kingdom shall arise." So Theodoret. Second, the kingdom of the Chaldeans is metaphorically called the head, both because it was the first and most ancient, as is clear from Genesis X, 11; and because wisdom flourished in it, as is clear from Isaiah XLVII, 13.


You ask: Why is the Babylonian empire called golden? for that of the Persians afterward seems to have been equally wealthy, or wealthier. Maldonatus answers that by gold, silver, bronze, and iron are signified not the wealth, power, or other qualities of these four kingdoms, but only the series and order of time, meaning: Just as among metals, gold is first in dignity, silver second, bronze third, iron fourth: so among these kingdoms the Babylonian will be first in time, the Persian second, the Greek third, the Roman fourth. The kingdom of the Persians was therefore less than the Chaldean, not in magnitude, nor in power, nor in riches, but in duration and antiquity. For it was the first, and from its beginning under its first king Ninus, until its destruction under Belshazzar, it stood for 1500 years, whereas the Persian empire stood for only 230 years. So also Antonius Fernandius, Vision XI, section IV; where for what our version translates: Another kingdom shall arise less than you, he says it could be translated: Another kingdom shall arise after you, or subsequent: but it is called less by allusion to silver, which is of less value than gold. Less, therefore, means less ancient and less enduring, for gold is more durable than silver, and becomes more precious by the very passage of time, says Pliny, Book XXXIII, chapter III. But the Chaldean ara does not mean subsequent, but less, humbler, inferior, as the Septuagint, our Vulgate, Vatablus, and others generally translate. Whence from ara, the floor is called in Chaldean arit, because in a house it is the lowest and bottom: and the earth is called ara, because in the world it is the lowest and its center.


Wherefore this interpretation, if taken alone, is first of all cold and jejune. Second, in it the analogy is not adequately maintained, for gold and silver are prior to bronze and iron not in time, but in value and dignity; whereas the empires of the Chaldeans and Persians, signified by gold and silver, are said to be prior to the Greek and Roman empires not in dignity, but only in time in this sense. Third, that not only the order of time, but also of quality and excellence is in view here, is clear from what Daniel says of the fourth iron Roman empire in verse 40: "As iron breaks in pieces and subdues all things, so shall it break and crush all these."
Secondly, Alcazar in his commentary on Apocalypse chapter IX, verse 5, note 3, page 529, teaches that the era of the Chaldean monarchy was golden, if compared with those that followed; that of the Persians silver; the Greeks bronze; the Romans iron; because these empires gradually declined and went downhill. For in the first Chaldean monarchy, the value and esteem of wisdom flourished, as is clear both from the very ample honor and the prefecture of the empire bestowed on Daniel; from the frequency of wise Magi; and from their skill in astronomy and judicial astrology, which spread from them to other nations: whence astrologers were called Chaldeans. In the second empire of the Persians, delicacies and bodily pleasures thrived. In the third of the Greeks, wealth and riches excelled. In the fourth of the Romans, ambition dominated, that is, the desire for honor, name, and glory. However, the pursuit of wisdom flourished equally, indeed more so, among the Greeks and Romans than among the Chaldeans: conversely, the Romans and Persians excelled in wealth as much as the Greeks: nor was ambition less among the Greek Seleucids, descendants of Alexander, than among the Romans.
Thirdly, the same Alcazar, in his treatise On Weights and Measures, page 63, judges that by this distinction of metals the Holy Spirit signifies not a difference in wealth (for this is of less importance in this vision), but in force and strength; namely that the violence of each succeeding monarchy would be greater: and because human affairs generally rush toward the worse, the first monarchy, if compared with the second, could be called golden and would appear more gentle and agreeable; the second however, in relation to the third, silver; the third bronze and more hostile to the human race; the fourth moreover less internally cohesive (just as iron and clay are hard to mix), but stronger than all the rest, and destined to crush all kingdoms most violently. This opinion seems apt, clear, and straightforward; yet some things must be added to it.


I say therefore that the Babylonian empire is called golden, or, as Jeremiah says in chapter LI, 7: "A golden cup," because it was not only wealthy and splendid, but also most fortunate, most glorious, most famous, and most extensive. For thus Daniel explains here saying: "You are the king of kings: and the God of heaven has given you the kingdom, and strength, and power, and glory, etc. You therefore are the head of gold." For in a very short time, having subjugated the Syrians, Jews, Ammonites, Moabites, and Egyptians, who were then the most powerful, and who from the time of Josiah had contended with the Assyrians and Babylonians for empire and supremacy, it became most extensive. Whence Jeremiah predicts that all nations, namely those then known and famous, would be subject to Nebuchadnezzar and would serve him, chapter XXVII, 7, and Habakkuk chapter I, 10: "He shall triumph over kings, and tyrants shall be his laughingstock," meaning: They shall be to him a jest and contempt. And Daniel chapter IV, 19: "You, O king, have grown great, and your greatness has grown up to heaven, and your dominion to the ends of the whole earth." Wherefore Isaiah chapter XLVII, 7, calls Babylon the mistress of kingdoms, and chapter XIV, 19, glorious and illustrious among kingdoms, and Jeremiah chapter L, 21, calls her the land of rulers, and verse 23, the hammer of the whole earth, about which see more at chapter IV, 26. Indeed, almost the whole prophecy of Jeremiah and Ezekiel is about Nebuchadnezzar and his dominion over the Jews and all nations, and this by the will of God. By God therefore he seems to have been virtually created monarch.


For the name and fame which they once had, they always retain, and transmit it to posterity and to future ages. Thus in this age there are men outstanding in mathematics, theology, philosophy, and other arts and sciences who surpass the ancients, yet they do not obtain the name and fame of the ancients, since those were already long since established: for every thing grows cheap by use and abundance. So Babylon, because it was first, obtained the name of a golden kingdom, and was set up for posterity as a model of worldly glory: whence Rome also is called Babylon, Apocalypse XVIII, 2.
Secondly, it is called golden because the Babylonians were most zealous for gold, and exported and accumulated it from the nations they conquered, just as from Judea they had carried off all the gold and silver vessels, even those of the temple, which were very numerous and of the greatest value. Daniel, being a Jew, has this in view here, signifying that Solomon's treasures and the gold and wealth of the Jews had been transferred to Babylon.
Thirdly, because the power and glory of the Babylonians grew not so much by arms, toils, and military strength, as did that of the Persians, Greeks, and Romans (who fought against stronger nations already experienced in warfare), but by the inexperience and cowardice of their enemies in war, as well as by wealth and luxury, and it was on this account illustrious, splendid, and famous throughout the world. Hence Jeremiah, chapter LI, 7, says of the Babylonians: "Babylon was a golden cup in the Lord's hand, making all the earth drunk: the nations have drunk of her wine, and therefore they are disturbed." To which St. John alludes, Apocalypse XIV, 8: for "the golden cup" signifies wealth and luxury, and consequently the idolatry which the Babylonians, triumphing over other nations, introduced. Wherefore this kingdom and era is called golden: because under it the nations lived quietly and happily in great peace with an abundance of wealth and all things: for peace usually follows these. Hence this kingdom in chapter IV, 17, was represented to the king himself by God through "a tree, tall and strong, whose height reached to heaven, and the sight of it to all the earth: and its branches most beautiful, and its fruit exceeding great, and food for all in it, with the beasts of the field dwelling under it and the birds of the air abiding in its branches." Truly Ovid says in Metamorphoses XIV:


No way is impassable to valor.


You object: In the time of the Babylonians, the kingdom of the Medes under Cyaxares was also wealthy and famous, whom Herodotus asserts to have ruled over the Assyrians and all Asia. Pererius responds that the kingdom of the Medes at this time was narrow and distressed: for Cyaxares began to reign in the 14th year of Nebuchadnezzar, and reigned for 40 years; but during the first 28 years of his reign, the Scythians invaded and held Asia, namely until almost the end of Nebuchadnezzar's life and reign: for he reigned 44 years. Cyaxares therefore only in the last 12 years of his reign, during which he survived Nebuchadnezzar, having craftily killed almost all the Scythians, began to extend and make illustrious his empire, as Herodotus says.


From this vision of Daniel, the pagans derived the fable of the first golden age, the second silver, the third bronze, the fourth iron, which Ovid in Book I of the Metamorphoses so graphically depicts:


The golden age was sown first, which with no avenger
Of its own accord, without law, cultivated good faith and righteousness.
There was no helmet, no sword; without the use of soldiers
Nations in safety enjoyed soft leisure.
Spring was eternal. ...
Soon the earth, untilled, bore fruits.
Rivers of milk, rivers of nectar now flowed,
And golden honey dripped from the green holm-oak.


Then he proceeds from the golden to the silver:


After Saturn was sent to the dark underworld,
The world was under Jupiter, and the silver race succeeded,
Inferior to gold, more precious than tawny bronze;
Then first the air was scorched with dry heats:
Then first they entered houses — their houses were caves:
Then first the seeds of grain in long furrows
Were buried, and oxen groaned pressed under the yoke.


Then he passes to the bronze and iron:


After that came the third, the bronze race,
Fiercer in disposition, and readier for dreadful arms,
Yet not wicked; the last is of hard iron.
Immediately every crime burst into this age of baser vein:
Modesty, truth, and faith fled.
In their place came fraud and deceit,
Treachery and violence, and the wicked love of possessing.
Wealth is dug up, incentives to evil.
And now harmful iron, and gold more harmful than iron
Had come forth; war comes forth, which fights with both.
Men live by plunder; the guest is not safe from his host.
Nor father-in-law from son-in-law; even brotherly love is rare.
Astraea, last of the heavenly ones, left the earth.


THE BIRDS OF THE AIR ALSO HE HAS GIVEN INTO YOUR HAND. — This is a hyperbole, for it exaggerates the king's power: for he who rules the earth in his own way also rules over beasts and birds: because he can hunt and capture them.


39. Another kingdom inferior to you. — In Chaldean, ara minnach, that is, lower and humbler than you, which, while you reign, is already lower, but shortly afterward will grow under Cyrus and become superior and will overthrow your empire under Belshazzar. This is the kingdom of the Persians and Medes, which is therefore designated in verse 32 by two arms: because they were once two kingdoms, which were afterward united into one, whose king was Cyrus, who was born of a Median mother and a Persian father; and, as Theodoret says, by the right arm is signified the paternal lineage, by the left the maternal. Again, because by arms, that is by strength and much toil, Cyrus throughout his whole life acquired this kingdom for himself and his Persians.


You ask: Why is this kingdom compared to silver in verse 32? I answer: Because it abounded in silver and was most wealthy.


For besides the obvious and public treasures, God promises Cyrus hidden treasures, Isaiah XLV, 3. These riches are well known. For first, Pliny, Book XXXIII, chapter III, says that Cyrus extracted from conquered Asia "five hundred thousand talents of silver," that is, three hundred million.
Second, they are evident from the most sumptuous banquet of Ahasuerus, the husband of Esther, in Esther chapter I.
Third, from the innumerable army of Xerxes, with which he covered land and sea: for there were more than two million men in it.
Fourth, because the king of Persia always had at the head of his bedchamber thirty million in gold, which was called the king's pillow; and at his feet eighteen million in silver: Athenaeus is the witness at the beginning of Book XII.
Fifth, because the Persian treasury which Alexander seized amounted to 180,000 talents, according to Strabo, that is, one hundred and eight million.
Nevertheless this Persian empire was inferior to the Chaldean empire in happiness and glory, as silver is inferior to and yields to gold. For this is what Daniel expressly says, verse 39: "After you shall arise another kingdom inferior to you." Nebuchadnezzar therefore surpassed Cyrus and his successors in kingdom and glory. For to pass over other things, Cyrus its founder was most unhappily slain by Tomyris, queen of the Scythians. Xerxes, beaten and routed in Greece by a few, suffered an infamous defeat, so that he had to flee alone in a skiff. Darius Codomannus, most miserably routed several times by Alexander, was finally stripped of both kingdom and life.


AND A THIRD KINGDOM OF BRONZE, WHICH SHALL RULE OVER ALL THE EARTH. — This is the kingdom of Alexander and the Greeks: for Alexander dominated nearly all the known world, so that under him the earth itself, as it were bending, fell silent, as if tacitly acknowledging him as lord. I say the known world: for Alexander did not visit or conquer the Chinese, Peruvians, Mexicans, etc. So St. Jerome and others generally. Therefore Osorius, and following him Prosper in his book On Predictions and Promises, Part II, chapter XXXIII, wrongly understood by the bronze belly and thighs the Carthaginian empire.


You ask first: Why is it called bronze? St. Jerome answers, because bronze is not only strong and hard but also most resonant and sonorous. Such was the fame and glory of Alexander and the Greeks, not only on account of their power and bravely waged wars, but also on account of their wisdom and eloquence, which flourished among the Greeks. Bronze, therefore, first signifies the bronze trumpets, helmets, breastplates, and arms of Alexander, namely the blare of trumpets and the crash and din of bronze weapons, amid which he constantly moved, and in which he delighted as if in the sweetest music: for he was most warlike, breathing nothing but arms and Mars. For the ancients used bronze weapons instead of iron ones: for the use of bronze is more ancient than that of iron. Hence Hesiod:


With bronze they toiled, those ages not yet knowing iron.


So also Homer teaches that the weapons and arms of Achilles and the Greeks were of bronze: which the maiden Combe first discovered in Euboea, whence it was named Chalcis: for chalkos in Greek means bronze. So Caelius Rhodiginus teaches from Eustathius and others, Book X of Antiquities, chapter L, where he also adds that Combe was the daughter of Aesopus. Hence also Gabriel the archangel, in Daniel X, 6, had arms, thighs, and legs like the appearance of gleaming bronze: because in this form he represented the fortitude and splendor of arms of the Maccabees. So also God, about to fight against the Jews in the cherubic chariot, clothed His body in electrum, that is, orichalcum, which is the finest and most brilliant bronze, as I explained on Ezekiel I, 27. Second, resonant bronze signifies the eloquence and oratory of the Greeks. Third, sonorous bronze signifies the fame and glory of Alexander's deeds, which suddenly resounded throughout the whole world, and so struck all people that they vied with one another to submit to him or make an alliance with him. He was therefore resonant bronze and a cymbal ringing throughout the whole world; whence Lysippus also sculpted him in bronze, as I shall soon relate.


Concerning his fame, Curtius says: "So great a terror of his (Alexander's) name had invaded the whole world that all nations fawned upon him as upon a king already destined for them." Hence also in 1 Maccabees I, 3, it is said that in his presence the whole earth was silent, as if it had heard the crash of a collapsing world. Wherefore Tertullian truly said of him, in his book On the Cloak, "he alone was less than his own fame." As for wisdom and eloquence, Athens alone, which received from all the epithet of "learned," is an abundant witness. Cicero, in his Oration for Flaccus: "The Athenians are present," he says, "from whom humanity, learning, religion, crops, laws, and statutes are believed to have arisen and been distributed to all lands." Plato in the Protagoras calls Athens "the city-hall of wisdom."
Remarkable indeed is what Tertullian writes in his book On the Soul, chapter XX: "It is reported," he says, "that at Thebes men are born dull and stupid; at Athens most keen in thinking and speaking, where near Colytus boys speak a month earlier with precocious tongue. Indeed Plato in the Timaeus asserts that when Minerva was founding that city, she looked to nothing other than the nature of the region, which promised such talents." A modern interpreter of Plato translates it thus: "The goddess designated a dwelling-place for you by choosing a location in which you were born, having observed the temperate climate of the seasons of the year in it, that it would produce the wisest men."


Now hear in detail about the clanging of this bronze, that is, Alexander's fame and glory.
About twelve extraordinary qualities and remarkable praises shone forth in Alexander, which made his name celebrated among all nations. I have collected them from Plutarch in his Life, from Q. Curtius, Book X, and from Justin.


First, there were presages and portents of his greatness: for first, on the night before his mother Olympias conceived him, while Jupiter was thundering, her womb seemed to be touched from heaven, and a great fire was kindled from the stroke, which soon breaking out into flames was scattered far and wide. Second, Philip his father saw in a dream that his wife was sealed with a seal bearing the image of a lion, by which Aristander said it was portended that she had conceived a spirited and lion-like child. Third, a serpent was seen stretched alongside the body of sleeping Olympias. Fourth, Alexander was born on the very day when the temple of Diana at Ephesus was burned: whence the magi exclaimed that a great plague and ruin had been born that day for the destruction of Asia. But Hegesias of Magnesia declared: "Rightly did the temple of Diana burn, since she herself was occupied in acting as midwife at Alexander's birth." Fifth, Philip his father on the same day received three most auspicious messages: first, that the Illyrians had been routed by Parmenion; second, that he himself had won at the Olympics in horse racing; third, that Alexander had been born. Whence the seers declared that the child, at whose birth a triple victory had concurred, would be invincible. All these things are from Plutarch. Sixth, Justin adds, Book XII: "On the day he was born," he says, "two eagles sat all day long on the top of his father's house, an omen of a double empire: presaging Europe and Asia." Seventh, when he was marching against Darius, an eagle was seen flying above his head and directing its course toward the enemy, as Plutarch and Curtius relate. Eighth, while he was besieging Tyre, Apollo appeared to the Tyrians in dreams saying that he was going over to Alexander: for the things being done in the city were not to his liking. Ninth, at the same place a Satyr appeared to Alexander in play, and when Alexander tried to seize him, the Satyr slipped away, but finally after long chasing came into his hands. Whence the seers, dividing the name Sa-tyrus, answered: Tyre will be yours, for sa in Greek means yours.


SECOND, there was his fiery constitution and burning temperament. From this fiery temperament of body he had not only a spirit to match, but also a fragrance of scent, which he breathed forth from his mouth, skin, and whole body. For this reason, in hot regions frankincense, perfumes, and spices are produced, because the heat of the sun cooks them there so that they ignite and breathe out fiery vapors. Hence also his body on the seventh day after death was found uncorrupted by any decay or discoloration, but whole and with a lively countenance, as Curtius attests.


THIRD, there was in Alexander a remarkable swiftness: for he began in the twentieth year of his age, and conquered everything by the thirty-third year of his age, when he died. Hence Apelles painted Alexander like a thunderbolt, most swiftly pervading and striking everything.


FOURTH, there was in him a constant good fortune. For he had scarcely forty thousand soldiers, and only seventy talents for their pay, and provisions for thirty days; yet he visited no nation, enemy, or city that he did not conquer, and finally overthrew Darius himself, who had a million soldiers. Whence he inspired such confidence in his soldiers that, in his presence, they feared no enemy's weapons, even unarmed, says Justin. Curtius, Book X, writes of him thus: "It must be confessed, however, that though he owed very much to valor, he owed more to fortune, which alone of all mortals he had in his power. How often did she call him back from death? How often did she protect him with constant good fortune when he rashly rushed into dangers? She also set the same end to his life as to his glory. The fates waited for him until, having conquered the East and reached the Ocean, he had accomplished everything that mortality could grasp." Alexander himself, seeking an oracle from the prophet of Apollo at Delphi, heard from him: "You are invincible, my son."


FIFTH, there was in him the vastness of his empire. For he subjugated all of Asia, Egypt, Syria, India, and a good part of Europe. Hence Lysippus the sculptor, to signify the vastness of Alexander's empire, fashioned Alexander in bronze with upturned face gazing at the sky, with these verses inscribed beneath:


The bronze figure gazing up to heaven, hear what he says:
Jupiter, I have claimed the earth for myself; you claim heaven.


Wherefore Alexander, having received the empire, ordered himself to be called king of the lands and of the world, says Justin, Book XII. Although in reality he neither visited nor subjugated many nations; indeed, hearing Democritus discoursing on the infinity of worlds, he groaned that he had not even subjugated one whole world.


SIXTH, there was in him incredible mental vigor, shrewdness of intellect, courage of spirit for any difficulty, and contempt for dangers and death. "His daring surpassed his fortune, and his valor his strength, and he considered nothing impregnable to the bold or fortified against the courageous," says Plutarch. "He attacked the most perilous situations, and wherever he saw the densest enemy fighting most fiercely, he always threw himself in, and wished the dangers to be his own, not his soldiers'," says Justin. At Malli, among the most warlike of the Indians, he was the first to scale the wall by ladders, where, poising his body, he leaped down into the midst of the enemy. The barbarians, thinking they saw some radiance or apparition from his flashing weapons, fled. But when they saw him alone with two armor-bearers, they rushed upon him and wounded him: leaning against the wall and fighting in a circle, he sustained the attack of all, and slew a barbarian who was thrusting a sword at him, until the Macedonians came to his rescue.


Seventh, was his temperance. When the finest dishes and cooks were sent to him, he replied: "He had no need of these, that better cooks had been given him by his tutor Leonidas, namely for lunch a march before daylight, and for dinner a light lunch. He himself," he said, "used to go to the wardrobe where my bedding was stored, and inspecting the clothes, would remove anything that my mother might have added for softness or luxury." Let the tutors of princes take note of this. Wherefore, being an enemy of idleness, if he was not making war, he hunted: in which pursuit he killed a great lion; seeing which, someone exclaimed: "Bravo, Alexander, that was a fight with a lion for the kingdom!" Seeing the perfume bottles, alabaster jars, beds, tables, and rooms of oils and unguents of the now-defeated Darius, and turning his eyes to his men: "So this," he said, "is what it meant to be king?"


EIGHTH, was his continence. "He considered it more kingly to master himself," says Plutarch, "than to conquer enemies: he did not touch the most beautiful daughters and wife of Darius, nor did he know a woman before marriage, except Barsine." Concerning other beautiful women he would say jokingly: "What great pains to the eyes are Persian women!" And to rival the beauty of those women, displaying himself as a conqueror of lust, he passed them by as though they were lifeless images of statues. Hearing that some women had been violated by his men, he wrote to Parmenion to punish and kill them as beasts born for the corruption of mankind: "For I," he said, "not only have not seen the wife of Darius, or thought of seeing her; but I have not even endured to hear men speaking of her beauty." He used to say: "I recognize that I am mortal from sleep and intercourse; for from the same weakness of nature come weariness and pleasure;" and that intercourse seems to be a minor form of epilepsy, as Democritus said. Surely this was admirable in Alexander above all other things.


Ninth, was his magnanimity: for he was "endowed with a greatness of soul beyond human power," says Justin. As a boy, when asked by attendants, since he was swift of foot, whether he wished to compete in running at the Olympics, he said: "Certainly, if I am to have kings for opponents." He grieved over his father Philip's victories, as though Philip were snatching from him the glory of those victories. He mounted and tamed Bucephalus, a fierce and untamed horse that would admit no rider; then his father said to him: "Seek, my son, a kingdom equal to yourself: for Macedonia does not hold you." He placed glory before kingdom and life. When water was offered to him in a helmet during extreme thirst, he refused it: "For if I alone drink," he said, pointing to his soldiers, "these will lose heart." To Darius seeking peace he wrote back: "I grant it on condition that you consent to be considered second to me, not equal. Therefore either make your surrender today, or prepare for battle tomorrow." He rejoiced to engage all of Darius's forces, fearing a long delay in the war if Darius should divide his army.


Tenth, was his justice, fairness, and generosity toward his men. During trials, while the accuser spoke, he would cover one ear with his hand, saying "that it should be kept intact for the defendant." When dying and asked whom he would make heir to his kingdom, he answered: "The most worthy. So great was the fairness of that great soul that, though he was leaving behind his son Hercules, his brother Arrhidaeus, and his pregnant wife Roxane, forgetting ties of kinship, he named the most worthy as heir: just as though it were wrong for anyone other than a brave man to succeed a brave man, or for the wealth of so great a kingdom to be left to any but the proven," says Justin. When about to go to war, he distributed estates to his men. Perdiccas said to him: "What have you left for yourself, O king?" He replied: "My hopes." Then Perdiccas: "We too who follow your auspices will share in these." When Darius's captured wife, mistaking Hephaestion for Alexander, had greeted him as king, and blushed upon realizing her error, Alexander encouraged her: "You did not err," he said, "for this man too is Alexander." He paid his soldiers' debts to their creditors from his own funds; the amount was ten thousand talents less 103. He assigned the pay of deceased parents to their children.


Eleventh, there was in him a remarkable clemency toward the conquered, and fidelity toward all, even enemies. Mazaeus, formerly Darius's governor and one who had fought for him against Alexander, after Darius's defeat was given a greater governorship by Alexander: "Once," he said, "there was one king, Darius; now you have made many Alexanders." Alexander asked Porus, the king of India, whom he had defeated and captured, "how he wished to be treated? Royally," said Porus. When Alexander added, did he wish for nothing else: Everything, he said, is contained in the word royally. Therefore he restored his kingdom to him under the title of a satrapy, and added a new region to it besides. Taxiles, likewise a king in India, fearing war from Alexander, said to him: "What need is there of wars between us? If I am richer, I will gladly share with you: if poorer, I do not refuse to accept a kindness from you with a grateful heart." Delighted by this speech, and embracing him, Alexander said: "Do you think to escape battle by this courtesy? By no means; for I will compete with you and fight it out with kindnesses, lest you surpass me in generosity." Wherefore, having received gifts and given more in return, he finally bestowed a thousand talents of silver upon him. Moreover, he treated the mother, wife, and daughters of Darius so kindly and magnificently that Darius on his deathbed gave him thanks and congratulated himself on such a successor. He married one of Darius's daughters himself, and gave another in marriage to Hephaestion, his closest friend. Wherefore, when Alexander died, all mourned his death as they would a parent's, and Darius's own mother killed herself by starvation, about which see more at chapter VIII, 8.


Twelfth, was his learning, and his love and favor toward men of letters. Among others, he had Aristotle as his teacher for five years, to whom he later wrote: "I would rather excel in the knowledge of the best things than in power." He honored Aristotle no less than a parent, "because by the latter's gift he lived, by the former's he lived nobly." He sent Xenocrates fifty talents. He always kept Homer's Iliad placed under his pillow together with his dagger; and finding among Darius's treasures a most precious casket, he placed it therein. He venerated Diogenes and said of him: "If I were not Alexander, I would wish to be Diogenes." He also honored the philosophers Anaxarchus, Dandamis, and Calanus.


Of these, Calanus placed before his eyes this mirror of his empire. He threw a dry and shrunken hide into the middle, and stepped on one edge. Pressed at one spot, the rest rose up. Then going around and pressing with his feet at every part, he showed the same thing happened, until he stood in the middle: then all the parts lay still. By this symbol he signified that the center of the kingdom should be most firmly held, and that Alexander should not wander far from it. Remarkable too was his debate with ten Gymnosophists, whom he had captured as enemies in war. He proposed obscure questions to them, threatening death to whichever answered badly: he appointed the eldest as judge. He asked the first, "whether the living or the dead were more numerous? The living, he said, for those who are dead no longer exist." He asked the second: "Whether the earth or the sea produces greater beasts? The earth, he said, since the sea is a part of it." The third: "What animal is the most cunning? That which man has not yet discovered, he said." The fourth: "Why did you incite Sabbas to rebellion against me? So that he might live nobly, he said, or perish wretchedly." The fifth: "Whether he thought day or night came first? Day, he said, by one day." When the king wondered at this, he added that of necessity the answers to entangled questions must themselves be entangled. The sixth: "By what means might one make himself most beloved? If being most powerful, he said, he were not fearsome." The seventh: "How might a mortal become a god? If he does something, he said, that is denied to man." The eighth: "Whether life or death is stronger? Life, he said, which endures so many evils." The ninth: "How long is it fitting for a man to live? As long, he said, as he considers it better to live than to die." Then turning finally to the judge, who was the tenth, he ordered him to pronounce sentence. When he said that one had answered more sluggishly than another: Then you, he said, shall die first, who judge so. By no means, O king, said the other, unless you lie, who said first that you would kill the one who answered worst. So he dismissed them honored with gifts. So Plutarch.


To these add external qualities, for first, there was in him a great terror of his name, and from that a great reverence, admiration, and submission of all people toward him, which compelled all nations, even the most remote, to send ambassadors to him for the sake of peace. Second, he corrected the customs of the barbarians and made them civilized and humane. Third, he founded Alexandria and other cities, up to seventy. Fourth, he trained and left behind him the most outstanding generals, as his own pupils: Seleucus, Antigonus, Ptolemy, Arrhidaeus, Cassander, etc., and he had very many most weighty and eloquent writers of his deeds.
Alexander was therefore like a miracle and portent of nature, and God seems to have wished to show in him how far nature could extend itself: for in Alexander nature put forth, as it were, the utmost of its power. If this nature had been adorned with equal grace and directed by it, what would it not have accomplished? But the Lord did not choose these, but the weak things of the world, the ignoble, and things that are not, to confound the strong and glorious, so that no flesh should glory in His sight. Now therefore the power of divine grace is often perfected in the weakness of our nature. For through Christ, God has raised us higher, and willed that we use and rely on the powers of grace rather than of nature, so that we follow the leading of the Spirit, not of sense, not of the soul, not of natural instinct.


Wherefore we see that in Christianity tender and young virgins and boys were, through the grace of Christ, stronger than Alexander, and overcame not only kings and tyrants, but also the rack, swords, fires, lions, and whatever in the world was either attractive in appearance or terrible in harshness.
Again, God willed Alexander to be set before the faithful as a mirror and whetstone of virtue. For if Alexander accomplished such things by the powers of nature alone, what ought we to do, who are equipped with the powers of grace, which far surpasses nature? If the desire for vain and perishable glory drove Alexander to such heroic deeds, how much more should we undertake and aim for difficult things, for whom the prize of a heavenly and immortal kingdom, and the eternal weight of glory, is constantly set before our eyes? This was Alexander's maxim, as Curtius attests, Books VII and VIII: "Nature has set nothing so high that valor cannot reach it." Wherefore, besieging in the region of Sogdiana an inaccessible rock held by thirty thousand armed men, and mocked by Arimazes the commander of the rock, who asked: "Can Alexander fly?" he replied: "I shall make you believe next night that the Macedonians can fly." And so he had three hundred of the bravest young men, roused by great promises, secretly climb from behind over the precipitous and pathless rocks to the summit of the rock; and so he seized the rock and crucified Arimazes. What now should the noble soldier of Christ consider difficult, impossible, or beyond reach, to whom Christ proposes this maxim: "Nature has set nothing so high that the grace of Christ cannot reach it? Be confident, do not fear: behold, I am with you," etc.; when he beholds and hears a Christian Alexander, Paul I mean: "I can do all things in Him who strengthens me;" and: "Who shall separate us from the love of Christ? I am certain that neither death, nor life, nor Angels, nor principalities, nor any other creature," etc.


You ask secondly: Why is this kingdom in verse 33 compared to the belly and thighs? I answer first: Because, just as the belly lies beneath the chest and arms, so Alexander's kingdom immediately succeeded that of the Persians. Second, just as the belly draws all food to itself, but immediately distributes and divides it through the limbs: so Alexander conquered very many kingdoms, but immediately upon dying divided them among his generals. Third, the belly denotes Alexander's notable intemperance and drunkenness, about which Curtius writes in Book V, which was the cause of his death. For when Alexander, toasting Proteas, the most bibulous Macedonian, with a huge cup (holding two congii), had drained it, Proteas took it and in turn toasted Alexander with the same, who again drank it off but could not bear it: for soon the cup slipping from his hands, he sank back upon his cushion, and seized with illness, he collapsed, took to his bed, and died, his own murderer. Athenaeus is the witness, Books X and XI. Fourth, the thighs signify the lust not so much of Alexander as of his successors the Ptolemies in the kingdom of Egypt, who had the custom of marrying their own sisters. For Alexander was not given to lust, because he was given to drink: for drunkards, just as they stupify the senses with wine, so also they stupify and dull the appetite for sexual pleasure: moreover, they dilute and dissipate the generative seed with wine.




Verse 40: And the Fourth Kingdom Shall be as Iron


40. AND THE FOURTH KINGDOM SHALL BE AS IRON. — This fourth kingdom, says St. Jerome and others generally, is that of the Romans, renowned for arms and strength, which in verse 33 is likened to legs: because it was the last and firmest, and it had two legs because this empire was divided between several: first, between two Consuls; second, between the Duumvirs; third, between two emperors, one in the East, the other in the West; one at Constantinople, the other ruling at Rome or in Germany. Hence its insignia is a two-headed eagle: hence in the camps the standard-bearer was called the eagle-bearer, and in common parlance, by contracted word, alfiero. The Poet rightly says:


Remember, Roman, to rule the nations by your command.
These shall be your arts: to impose the custom of peace,
To spare the conquered, and to war down the proud.


Moreover, iron denotes both the military might and the hardiness of the Romans in continual labors, whether of the fields or of arms, by which they acquired an invincible strength of body and spirit.


Hear what Virgil sings of the exercises of the ancient Latins, Aeneid Book IX:


A hardy race from the stock: we bring our newborns first
To the rivers, and harden them in fierce frost and waters,
namely icy waters.
Boys keep vigil in the hunt, and tire out the forests:
Their sport is to rein horses and stretch the bow with arrows.
But the youth, patient of toil and accustomed to little,
Either subdues the earth with harrows, or shakes towns with war.
Every age is spent in iron, and with the spear reversed
We goad the backs of the oxen: nor does slow old age
Weaken the powers of the spirit, or change its vigor:
We press our gray hair under the helmet, and ever
It is our delight to bring home fresh plunder, and to live on spoil.


Scipio Africanus, as recorded in Epitome LVII: "He expelled two thousand camp-followers from the camp: he cut off all the instruments of luxury: he kept the soldiers at work every day: he compelled them to carry thirty days' grain and seven stakes." Spartianus writes of Pescennius that he ordered that on campaign no one should drink wine, but all should be content with vinegar. He likewise forbade bakers from following the camp, ordering everyone to live on hardtack. Every soldier therefore carried both arms and at least half a month's food. Moreover, Roman soldiers were carpenters, shipwrights, etc.; and they handled swords and spears no less skillfully than axes, mattocks, and sickles. Witnesses to this are Caesar's soldiers, who, as Caesar himself says, cut timber from which they built bridges, ships, and siege engines for attacking cities. They themselves reaped grain from the fields and carried it to the camp. Their beds were of straw, whence Varro in Book IV says they were called segestria. They instituted gladiatorial games, so that having handled fights, iron, and wounds in the arena, and indeed having received them, when fighting in the battle line they would not fear the enemy nor shrink in horror from wounds and blood, says Capitolinus in the Life of Maximus. See more in Lipsius, On the Roman Military, and our Valtrinus, On the Roman Military, Book I, chapters III and IV.


IT SHALL BREAK AND CRUSH ALL THESE — through the armies which they maintained in individual provinces to keep the peoples in obedience. Whence Tertullian, Book I Against the Jews, chapter VII: "What shall I say of the Romans," he says, "who fortify their empire with the garrisons of their legions?" And so they constantly maintained thirty-two legions scattered among the nations, of which eight were in Germany, others in Spain, Asia, Africa, etc., as Cardinal Baronius and others teach. For the nations among which they were stationed, and neighboring ones, they would crush and break. These legions they maintained with tribute, which they imposed upon the provinces; and to collect it and keep the provinces in order, they sent Praetors and Proconsuls into them. Whence Cicero commends two things to his brother Quintus in the governorship of Asia, namely the care of the tax collectors for collecting tribute, and the garrisons of soldiers for keeping the provincials in line. With these two instruments the Romans crushed all kingdoms and subjected them to themselves, so that Martial magnificently but truly said:


Rome, goddess of lands and nations,
To whom nothing is equal and nothing second.


And Livy, Book I: "No republic," he says, "was ever greater, or more virtuous, or richer in good examples." And Claudian:


Whose heights the air embraces nothing higher on earth,
Whose extent no eye can span, whose beauty no heart,
Whose praise no voice can compass; which in the gleam of metal
Raises its rival pinnacles to the neighboring stars:
Parent of arms and laws, who pours forth upon all
Her empire.


Hence those common sayings: "The Romans lords of the world; Rome the head of the world, the wonder of the world, the epitome of the world, the citadel of nations and kings, the light of the peoples." Finally Propertius:


Let all wonders yield to the Roman land,
Nature has placed here whatever existed anywhere.


And Plutarch: "The Roman empire," he says, "was like an anchor to a world tossed by waves."




Verse 41: The Kingdom Shall be Divided


41. THE KINGDOM SHALL BE DIVIDED. — The Rabbis think a fifth empire is signified here, namely that of the Turks. But they err: for Daniel here designates only four, and says of the fourth that in it iron will be mixed with clay. Again, when he says of the same: "The kingdom shall be divided," he plainly means it will be the same kingdom, but divided within itself. Third, when he says of the same in verse 42: "The kingdom shall be partly strong and partly broken," he clearly indicates that he signifies not another new empire, but various states of the same empire. Away therefore with the Jews who interpret the divided Roman empire as the Romans and Turks: for the Turks are not a part but sworn enemies of the Roman empire. I say therefore that the Roman empire is here predicted to be "divided," that is, differing in strength, and also dissenting and discordant, as when the plebs rose against the senate, Sulla against Marius, Caesar against Pompey, Augustus against Antony, and others thereafter against others: many also seized the empire. Whence the toes of the feet signify the inequality of princes, when there are many, while some who are greater, that is more powerful, oppress the lesser: and these in turn envy the more powerful. Especially was this kingdom divided, and therefore weakened, when various nations withdrew from its obedience and created their own kings, as the Spaniards, Poles, English, French, etc. did.
Moreover, these kingdoms were and are unequal, some larger, some smaller, just as the toes of the feet are unequal, some larger, some smaller. Again, from two legs arise ten toes, and in them the entire statue ends: because the Roman empire at the end of the world will be divided into ten kings, none of whom will be king of the Romans, just as no toe is a leg. For the extremity of the toes contains the end of an empire that is failing and, as it were, expiring.


Hence in the beginning this kingdom was iron and strong, then clay-like and "broken," that is, easily breakable, namely when the Romans wore themselves out in civil wars; and when the Goths, Alans, and Vandals attacked it so powerfully that the Romans were often forced to beg peace from them, and even to seek their help against other enemies of the empire. So St. Jerome. See Paul Orosius, Book VII of History, chapter XXII. And at the end of the world it will be entirely overthrown by ten kings.


Note: This division arose "from the stock" of iron: Vatablus translates, from the firmness, that is, from the sole of the statue's foot, which was iron. Secondly and better, translate it from the stock, that is, from the root of the iron foot; so the Greek: for phyla signifies root: and in Chaldean nitsebet signifies planting. Whence the Complutensian Bible reads here, from the planting of iron. Better the Roman, from the stock of iron: for plantaria, as Servius attests, are the plants themselves which, having sprung from seed, are transferred with their roots and native soil from one place to another, meaning: From the strength and riches, which were like iron, that is, the might of the Romans, as from a root will sprout their ambition, and thence discord, since neither Caesar could endure Pompey as superior, nor Pompey Caesar as equal, and just as Alexander replied to the envoys of Darius who offered peace and a division of the kingdom: As the world does not bear two suns, so neither two monarchs; either Caesar or nothing. Thus at Rome, from aristocracy was born tyranny. This is what Petronius Arbiter sings in the Satyricon:


The victorious Roman now held the whole world,
Wherever sea, wherever land, wherever both stars run.


Then he teaches that discord tore apart the empire's strength:


For the whole palace of heaven
Split apart, collapsed.
Trumpets roared, and Discord with torn hair
Raised her Stygian head to the gods above,


ordering Rome to be torn apart by factions. And he concludes:


On earth was done whatever Discord commanded.


Wherefore the ancients dedicated the pomegranate to Juno, who was considered the patroness of kingdoms, and which was seen in her hand at Mycenae, while in her other hand she bore a scepter. For just as in a pomegranate, under one outer rind many seeds are united within: so the unity of the state holds together many citizens, whom the diversity of families distinguishes within. The pomegranate therefore is a symbol of union and concord, which is the foundation and support, indeed the soul and life, of the republic. Hence also the Mosaic pontiff wore on his lower tunic bells mixed with pomegranates, which signified the unity of the Church, as Eucherius and St. Gregory attest on the Song of Songs IV, namely that many nations would unite in the same sound, that is, in the same profession of faith and praise of God like bells; and in the same union of hearts and charity, which the pomegranate denotes in that wonderful, and as St. Jerome says in Haggai II, quasi-geometric arrangement of seeds in different little chambers enclosed by one rind. So Prado on Ezekiel XIX, 10.




Verse 43: They Shall Mingle Themselves with the Seed of Men


43. THEY SHALL MINGLE THEMSELVES WITH THE SEED OF MEN. — Daniel notes the democracy or aristocracy of the Romans, meaning: The Romans, to settle discords, will join powerful families in marriage and make them relatives and kinsmen; but this union and affinity will be unstable and weak, like the mixture of iron with clay; for "supreme power will be impatient of a partner."


The truth of this was evident in the marriage of Pompey with Julia, Caesar's daughter, and of Mark Antony with Octavia, the sister of Octavian Augustus, and in other marriages. For these marriages could not bind together the ambitious so as to prevent them from breaking out into slaughter and wars. So also today we see that the marriages of kings do not remove the greed for wide dominion, and the quarrels and wars that arise from it: for the force of ambition is greater and more powerful than that of kinship. Some explain it thus, meaning: The Roman Empire will contain many nations, some stronger, some weaker (for he used "seed" for the variety of nations and men); but they will not hold together or be joined, just as iron cannot be mixed with clay, and therefore the whole empire will eventually be dissolved. But this division of provinces existed even when the Roman Empire was most flourishing: and this was not the cause of the empire's downfall, that in it iron was joined with clay, that is, stronger nations were combined with weaker ones. The former exposition therefore is truer.


This then is one statue, but divided into four, because of the four kingdoms: whence Zechariah chapter VI, 4, compares the same to unmatched chariots.
See here again the vanity and inconstancy of kingdoms and kings: this statue has clay bases, that is, clay feet: what is cheaper, softer, more fragile than clay? The first empire of Babylon began with Nebuchadnezzar, ended with Belshazzar, was overthrown by Cyrus; it stood for only 70 years.
The second monarchy of the Persians began with Cyrus; ended with Darius, was overthrown by Alexander; it stood for two hundred years.
The third of the Greeks began with Alexander, and soon was divided into the kingdoms of Egypt, Syria, and Macedonia: it lasted in Egypt until Augustus Caesar, who drove Cleopatra together with Antony to voluntary death, and overthrew the kingdom of Egypt; it stood, I say, for 288 years.
The fourth of the Romans, which began with Julius Caesar and Augustus, still endures; but how divided and weakened! The power of the Romans and the Roman senate was, however, far more ancient, and it began to totter under Caesar and Augustus because of discords and civil wars. Whence their discords and intermarriages are rightly compared here to the feet of the statue mixed of iron and clay. For the feet are the extremity of the statue, where it ends and terminates: so this empire began to perish and end under Augustus, and was overthrown through Christ who was then being born, as Daniel adds.


Morally, gaze upon this mirror, O children of Adam! and learn that "all power is of short life." Where now is that illustrious Nebuchadnezzar? Where is Cyrus? Where is Darius? Where is Pompey? Where is Augustus? He lived, he bade farewell, fare you well and applaud. Where is Caesar? Where is Antiochus? Where is Alexander?


One world is not enough for the youth of Pella,
A sarcophagus will suffice: death alone confesses
How very tiny are the bodies of men.


Yesterday the whole world could not contain Alexander, today he is contained in an urn of six feet: yesterday Alexander ruled the world, now worms rule, indeed devour Alexander. Does not man "pass as an image (like a shadow and shadowy image) and is troubled in vain? And now, O kings, understand: be instructed, you who judge the earth: serve the Lord with fear, and rejoice before Him with trembling." Alexander passed away, died, and was eaten by worms; and you too will pass away, will die, and be eaten by worms. Alexander is buried in hell: beware lest you also be buried there.
Where now is Babylon? Where is Nineveh? Where is Jerusalem? Where is Rome, mistress of the world, citadel of the whole earth, house of strength, majesty of empire, terror of all, glory of triumphs? Was it not made of clay, fragile, perishable? Truly our Lipsius, Book III On Roman Greatness, chapter II: "O human hopes and affairs! What are you? Where do you go? Turn here. Behold that powerful and proud Rome, which was called the eternal city, which was to outlive the ages, which was the work and care of the gods — it has entirely perished, lies buried in its own ruins, and we struggle to dig out and to establish credibility for its greatness."


Certainly, vanity of vanities, and all is vanity. What is our life? What is a kingdom? What is glory? It is a vapor, a dream, a leaf. Homer, in Book VI of the Iliad, compares men to the leaves of trees, which now grow green, now wither; now are adorned with beauty, now are carried off by the wind. Euripides asserted that the happiness of this world lasts only one day; Demetrius Phalereus, only a single point in time. What therefore is a king? What is a monarch? He is a man. What is man? He is the dream of a shadow, says Pindar. What is man? "He is the animal than which none is weaker or more inconstant," says Menander: for there is no animal that more frequently and quickly now rises, now falls, than man. What is man? "He is fortune's plaything, the image of inconstancy, the spoil of time, the exemplar of corruption." What is man? "He is altogether vanity," says the Psalmist, Psalm XXXVIII, 6; "Therefore fear God, and keep His commandments: for this is the whole man." Think of heaven, think of eternity.




Verse 44: In the Days of Those Kingdoms


44. IN THE DAYS OF THOSE KINGDOMS — when the four kingdoms already mentioned shall have had their time and their spans of ruling, and these shall have unfolded up to the last, that is, when the Romans are now reigning.
THE GOD OF HEAVEN WILL SET UP A KINGDOM THAT SHALL NEVER BE DESTROYED. — This fifth kingdom is Christ's, which overturns all other kingdoms, not as to their temporal governance, but as to their idolatry and other vices, and subjects all things to itself and to its faith and obedience. Hence this kingdom is not temporal but spiritual and eternal, which is begun here through faith and grace, and will be consummated in heaven through glory. For although Christ, as man, on account of the grace and dignity of the hypostatic union with the Word, was also the temporal king of the world, indeed the King of kings and monarch of the world; nevertheless He Himself did not wish to use this kingdom and this royal power, but only His spiritual kingdom and power. Hence only this spiritual kingdom of His does Daniel stress, along with the other Prophets.


Wherefore Daniel says here: "In the days of those kingdoms," meaning: While the temporal kingdom of the Romans still stands, the spiritual kingdom of Christ will arise.
Third, that the kingdom of the Messiah would be spiritual, not earthly and corporeal, Daniel teaches expressly in chapter IX, where, defining the time of the Messiah — namely that He would come after 70 weeks of years, that is after 490 years — he says of Him: "Seventy weeks are shortened upon your people and upon your holy city (not that the Solomonic and Jewish kingdom may be restored, but) that transgression may be consummated, and sin may have an end, and iniquity may be blotted out, and everlasting justice may be brought in, and vision and prophecy may be fulfilled, and the Holy of Holies may be anointed." You see, O Jew! The kingdom of Christ will not consist in armies, pomp, and triumphs, but in the abolition of transgression and sin, so that in their place holiness and justice may be established, and these may reign among Christians throughout the whole world. Moreover, Daniel and the Prophets say that Christ's kingdom will be eternal: therefore they mean a heavenly one; for no kingdom on earth can be eternal. This is what Christ replied to Pilate when he asked whether He was a king: "My kingdom is not of this world." Therefore, although the popes now have temporal dominion, they do not have it as vicars of Christ, but as something accessory from the donation of Constantine, Charlemagne, Matilda, and other pious princes.


Fourth, because Daniel and the prophets teach that the Messiah in this life would be so far from being powerful and splendid, that they clearly signify He would be poor, abject, would suffer, die, and be crucified, so that by His cross and death He might satisfy God for our sins, and might bear and expiate them in His own body. Hear Daniel, chapter IX, 26: "And after sixty-two weeks Christ shall be slain; and His people who shall deny Him shall not be His," as the Jews denied Him before Pilate, saying: "We have no king but Caesar." Hear Isaiah, chapter LIII, 2: "And He shall grow up as a tender plant before Him, and as a root out of a thirsty ground; there is no beauty in Him, nor comeliness, etc., we saw Him despised and the most abject of men, a man of sorrows, and acquainted with infirmity." And verse 7: "He was offered because He Himself willed it, and He opened not His mouth." And verse 5: "But He was wounded for our iniquities, He was bruised for our crimes: the chastisement of our peace was upon Him, and by His bruises we are healed." David has similar words in Psalm XXI: "They have pierced My hands and My feet, and they have numbered all My bones," etc. And Jeremiah chapter XI, 19: "And I was as a meek lamb that is carried to be a victim, and I knew not that they had devised counsels against Me, saying: Let us put wood on His bread, and let us cut Him off from the land of the living."


Fifth, because all the prophets teach that Christ's kingdom would not be in the flesh, but in the spirit and in spiritual things. Isaiah, chapter XI, 2: "The Spirit of the Lord shall rest upon Him, the spirit of wisdom and understanding, the spirit of counsel and fortitude, the spirit of knowledge and piety, and the spirit of the fear of the Lord shall fill Him. He shall judge the poor with justice." And chapter XLII, 1: "I have given My spirit upon Him, He shall bring forth judgment to the nations. The bruised reed He shall not break, and the smoking flax He shall not quench." And verse 6: "I have given You as a covenant of the people, as a light of the nations, that You may open the eyes of the blind," etc. And chapter XLIX, 6: "Behold, I have given You as a light of the nations, that You may be My salvation even to the farthest part of the earth." And chapter LXI, 1: "The Spirit of the Lord is upon Me, because the Lord has anointed Me; He has sent Me to preach to the meek, to heal the contrite of heart, etc., to proclaim the acceptable year of the Lord, and the day of vengeance of our God, and to comfort all who mourn in Zion, and to give them a crown for ashes, the oil of gladness for mourning, the garment of praise for the spirit of grief, and they shall be called in it the mighty ones of justice." Isaiah has such passages throughout. And Jeremiah chapter XXXI, 33: "This shall be the covenant that I will make with the house of Israel, etc. I will give My law in their inward parts, and I will write it in their heart, and I will be their God, and they shall be My people. And a man shall no longer teach his neighbor, saying: Know the Lord. For all shall know Me; because I will forgive their iniquities, and I will remember their sin no more." And chapter XXXIII, 13: "In those days I will cause the bud of justice to spring forth for David (Christ), and He shall do judgment and justice on the earth: and this is the name that they shall call Him, The Lord our just one." And Zechariah chapter IX, 9: "Behold your king shall come to you, just and a savior; He Himself poor, and riding upon an ass, and upon a colt the foal of an ass," etc.


Therefore when the prophets repeatedly say that Christ's kingdom will be powerful and abounding in gold, silver, wine, oil, etc., this must be understood mystically. For they call the graces and spiritual gifts of Christ metaphorically gold, silver, wine, and oil; because the carnal Jews knew and loved only these material goods; nor could they grasp spiritual things except when mystically represented through corporeal ones.
Finally, thus teach St. Augustine, Tract. CXV on John, Tertullian, Cyprian, and others in the books they wrote against the Jews, St. Bernard, Sermon 3 on the Missus, and others throughout, and all orthodox interpreters.


Moreover, this overthrow of paganism and this spiritual kingdom of Christ began soon after Christ through St. Peter, Paul, and the other Apostles; whence at that time the Emperor Claudius abolished many sacrifices and many festivals of the gods, on the pretext that great expenses and many days were consumed in them to the public's detriment: but by a higher counsel of God it was being directed toward gradually abolishing idolatry and paving the way for Christ and Christ's kingdom. Witness is Dio, Book VI, and from him Baronius, Volume I of the Annals. Gradually thereafter this kingdom of Christ grew, to such an extent that under Constantine it pervaded the entire empire, and the Roman Empire, which until then had been thoroughly pagan, together with its emperors became Christian,


The rabbis therefore wrongly abuse this passage to prove that the Messiah has not yet come. For they object: This stone is said to have crushed the gold, silver, bronze, and iron of the statue, that is, the empires of the Chaldeans, Persians, Greeks, and Romans; but we see that the empire of the Romans has not yet been crushed, but still stands; therefore this stone, that is, the Messiah who will crush it, has not yet come. Theodoret responds here first, along with Tertullian in his last book Against the Jews, that Christ will destroy all the kingdoms of the world not now, but at the end of the world, namely on the day of judgment, fully and perfectly. But Daniel means something more, namely that He would do this at His first coming, soon after His birth.


I respond therefore that the Messiah crushed all these empires, not as to their temporal and earthly dominion, which is of little moment; but as to their mystical and spiritual dominion, by which through paganism and idolatry they ruled over the minds as well as the bodies of men, and consigned them to the devil, to hell, and to eternal punishments; which tyranny was most bitter, under which all nations served a harsh slavery, groaning under its yoke. Christ overthrew this tyranny, and freed men from this cruel yoke of servitude, when by subjecting them to His faith, He secured for them God's grace, liberty, and eternal salvation. Therefore the kingdom of Christ is not perishable and earthly, but stable and heavenly; for the kingdom of Christ is the Church. That this is so is clear, first, because this stone which Daniel saw, since it was small, could not physically and corporally overthrow such a great mass of a statue compacted of bronze, iron, gold, and silver: therefore it must be understood mystically and spiritually, and symbolically (for this vision is entirely symbolic), namely to signify that Christ, humble and poor, by His humility and contempt of the world, would cast down in the minds of the faithful throughout the whole world all ambition, pomp, and pride of human glory and concupiscence, which this enormous statue, by the ostentation, mass, and preciousness of its metals, represented.


Second, because the empire of the Romans will stand until the end of the world, namely until the Antichrist, who will destroy it, and soon after he himself will be destroyed by Christ the Judge, who, overturning all earthly kingdoms, will establish the blessed and glorious kingdom in heaven, as Daniel teaches, chapter VII, 13. Therefore the Jews wait in vain for a Messiah who will destroy the Roman Empire and in its place establish an earthly and long-lasting kingdom here like Solomon's: for, as Daniel says, the Roman kingdom will stand until the end of the world. Therefore the Messiah will not have His triumphant and glorious kingdom in this world, but in heaven.


For, as St. Gregory says, Epistle 60: "Constantine, the most pious emperor, calling back the republic from the perverse worship of idols, submitted himself to the almighty Lord Jesus Christ, and with his subject peoples turned his whole mind to God." Wherefore emperors are confirmed, consecrated, and crowned by the Pope. And St. Jerome to Laeta: "The Armenian, he says, has laid aside his quiver, the Huns are learning the Psalter, the cold lands of Scythia glow with the warmth of faith. The ruddy and fair-haired army of the Getae carries about the tents of churches," etc. Christ therefore, being born, was more truly Augustus than Augustus Caesar himself: for He enriched His own with august grace, salvation, and every good. So the Venerable Bede on Luke chapter I: "There went out a decree from Caesar Augustus," where he teaches that Augustus, as one needy and narrow, exacted from men a census and tribute; but Christ, as one rich and august, gave that to him, and enriched him and much more His faithful ones. Wherefore, when Christ was born, Augustus no longer wished to be called lord of the empire; indeed, as many relate, he adored Christ who had been shown to him in a vision, in the Capitol: for from this the place seems to have been called the Altar of Heaven, which even now under this name is frequented and visited by many, distinguished by the notable church which the Religious of St. Francis hold. So from Suidas, Cedrenus, and Nicephorus, Baronius in the Prolegomena of the Annals.




Verse 45: A Stone was Cut Out of the Mountain Without Hands


This kingdom of Christ is compared to a hard stone, because Christ is the rock upon which the Church is founded, which is His eternal kingdom; and because Christ, after the manner of David, struck Goliath, that is, the devil, with a stone, that is, with the humility and hardness of His passion and cross.


Note: This stone "was cut from a mountain," that is, from the demon, said Vigilantius, to whom human nature had adhered through sins and vices; but St. Jerome refutes this blasphemy of his, Epistle 75. "From the mountain" therefore, that is, from the people and the Jewish Church, which rose up among the nations like a mountain, says St. Augustine, Tract. IX on John. Or rather "from the mountain," that is, from the Blessed Virgin, who like a mountain possessed the sublimity of all virtues and graces. So the same Augustine in his sermon to the catechumens, and St. Jerome, Theodoret, Lyra, and others.


Note second: This stone "was cut without hands;" both because Christ, as God, was begotten by the Father without the hands of creation, says St. Ambrose, Sermon 70. But rather, because Christ, as man, was formed by the Holy Spirit in the womb of the Blessed Virgin without the agency of a man. Whence St. Jerome, Epistle to Eustochium on the preservation of virginity, chapter XXII, notes here, as also in Song of Songs VI, that "hands" is taken for the work of marriage. So also Irenaeus, Book III, chapter XXVIII, Justin, in the Dialogue against Trypho, Epiphanius, Sermon on the Praises of the Virgin, St. Augustine, Tract. IX on John, Theodoret, Rupert, and others throughout on this passage.


Moreover, Theodoret keenly observes that a birth above nature is customarily called the cutting out of a stone: for a rock cannot naturally produce or generate anything from itself. Hence in Isaiah LI, 1, it is said: "Look unto the rock whence you were hewn, and to the hole of the pit whence you were cut out," which he explains when he adds: "Look unto Abraham your father, and unto Sarah who bore you." For Isaac and the Hebrews were born from the barren Sarah above nature, just as if they had been cut from a rock. So St. Jerome in the same passage. And so in His conception and birth, the stone Christ of His own accord, without any intervening hands, descended into the world, having entered the Virgin's womb and issued from it in the same manner, says Proclus of Cyzicus, Homily on the Nativity of Christ. A similar illustration is given from Dioscorides, Book V, chapter CXIV, and from St. Epiphanius, Book on the 12 Gems, by Nicholas Caussin, Parallel Histories, Book XI, chapter LIII: "Just as, he says, within the bowels of the sapphire a truly precious stone is born, more precious than the one that begot it — a bright and shining carbuncle: so from Mary, the gem of virgins, was born that cornerstone cut from the mountain without hands, more noble than His mother, and the author of His mother's entire nobility."


O illustrious Virgin, pious mother, noble seed,
Whom God filled with the resource of the whole world!
Dwelling in you at a radiant station, the light of the world,
God flourished inwardly through your members.
Now a living splendor penetrating even to the depths of the abyss,
He nourishes the world, rules the stars, fills hell with light.


Moreover, that the pagans transferred these things to the superstitions of their own gods, St. Justin teaches, Against Trypho: "Now, he says, when the priests of Mithras say that their Mithras was born from a rock, and call the place where they initiate disciples a cave, is it not possible to recognize here that rock which Daniel says was cut out without hands? — namely, since they too were trying to fabricate oracles."


IT BROKE IN PIECES THE CLAY, AND THE IRON, AND THE BRASS, AND THE SILVER, AND THE GOLD. — This stone was hurled at the statue and shattered and broke it, just as a statue is usually toppled and shattered by a stone. This symbolically signified that the spiritual kingdom of Christ would overthrow all the kingdoms of the world and subject all nations to Christ and the Church.


Note: Christ's kingdom surpasses all other kingdoms in eight prerogatives, namely first, in duration: because it has stood now for 1600 years, and will stand forever.
Second, in extent: because it has subjected to itself, or will subject, all regions of the world, including the Indians and the Chinese; hence it is said in verse 35: "The stone became a great mountain," that is, a great Church; for this is the mountain of the house of God, Isaiah II, 1.
Third, in force and efficacy, by which it rules intimately not only bodies in the resurrection, but also the souls and minds of men, and from hardened, proud, obscene, rebellious people, it makes them gentle, humble, chaste, obedient.
Fourth, in fruit: because those who subject themselves to it, it frees from the devil, from sins, and from hell, and makes them children of God and heirs of heaven.


Fifth, in the manner in which it was gained and acquired: because not by arms, but by poverty, humility, the cross, the subduing of desires, patience, martyrdoms, contempt of honors, wealth, and pleasures, and by love of heavenly things, Christ the monarch, and His Apostles and followers established and propagated it.
Sixth, in the excellence of its most holy laws, which prescribe all chastity, innocence, holiness, and perfection.
Seventh, in its end: because it makes its subjects and creates them kings in heaven.
Eighth, because it has as its king Christ Himself, God and Lord of all. So Pererius.




Verse 46: THEN KING NEBUCHADNEZZAR FELL ON HIS FACE.


For he recognized from the dream that Daniel was not fabricating, but truly and aptly interpreting it. For when Daniel recalled to him the dream which he himself had forgotten, he immediately remembered it and said to himself: Truly I dreamed this, truly this was my dream. Whence from this he prudently concluded: If Daniel touches upon the dream itself, he will also touch upon its meaning; for neither can be known naturally, but only by the revelation of God. Therefore the God who revealed my dream to Daniel will also reveal to him the interpretation of the dream. For He revealed the dream itself to him for this purpose, namely that through it I might learn the future things it signifies: otherwise He would have revealed the dream itself in vain.


He adored Daniel — with adoration, that is, the veneration that is shown to great and holy men, with which Abraham adored the sons of Heth, Genesis XXIII, 7. So Vasquez and others. Second, and more truly, he adored properly: for this is what the Chaldean word segid signifies; whence bet sigdeta is called a house of prayer, that is, a temple in which God is adored. This will soon become clearer.


AND HE COMMANDED THAT THEY SHOULD SACRIFICE VICTIMS AND INCENSE TO HIM. — Note: It is not permitted to offer sacrifice to the Saints, nor even to the humanity of Christ, but to God alone: for sacrifice is a profession of the divinity and godhead of him to whom it is offered. So St. Augustine, Book X Against Faustus, chapter XXI.


You ask, how then did Nebuchadnezzar command that sacrifice be offered to Daniel? St. Jerome responds first that by this sacrifice the king wished to venerate and worship not so much Daniel, as God in Daniel; whence he says: "Truly your God is the God of gods." So Alexander adored Jaddo the high priest, that is, God whose priest Jaddo was.
Second, the same Jerome responds that the king, disturbed and astonished by the greatness of this prophecy, ordered it thoughtlessly out of stupefaction.
Third, Gabriel Vasquez, Book I On Adoration, disputation 6, chapter III, whom Cardinal Bellarmine supports, responds that for "victims" the Hebrew is mincha, that is, oblations (as the Syriac and Arabic translate) and gifts, namely of fragrances and incense. For these can be offered even to the Saints, indeed to images, as the Seventh Council defines, session VII. Whence the Septuagint also translate mincha as thysia, that is, gifts, as the Greek Scholiast renders it, namely frankincense, as Theodoret explains, kai euodias, that is, and sweet odors.


The king therefore commanded not bloody victims but frankincense and incense to be burned in honor of Daniel, just as the same are burned for Saints, indeed for kings. But these seem never to have been usurped by princes, except when in their madness they aspired to divine honors against the deity, as our Pineda rightly observed, Book on the Affairs of Solomon, chapter XIII, section 9.


Fourth, it seems more truly that the king properly adored Daniel and ordered true victims to be sacrificed to him, as to a divine Prophet having in himself the divinity and spirit of God. For thus the pagans adored their kings and men excelling in wisdom or virtue as children of the gods, and honored them with sacrifices. Hear the Lycaonians, Acts XIV, 10, speaking of Paul and Barnabas: "The gods, made like men, have come down to us, etc., the priest also of Jupiter, bringing oxen and garlands, with the people would have offered sacrifice." Furthermore, Plato, besides the one supreme God, posited other lesser gods equally to be adored: and so Nebuchadnezzar himself wished to be adored in the statue which he erected, chapter III, 5. Thus the king properly adored Daniel, as a man, indeed as some god who had fallen from heaven: especially because his own wise men had told him, verse 11, that there was no man who could narrate this dream to the king, "except the gods whose conversation is not with men." But Daniel narrated it to the king; therefore by their judgment, he ought to be regarded and worshipped as one of the gods. This meaning seems to be required first by the word "victim," which signifies properly so-called sacrificial victims; second, by the word "sacrifice," and the Chaldean lenassecha, that is, "pour a libation"; third, by the word "adored," for in Chaldaic it is segid, as I have said; fourth, by the Chaldaic word nichochin, which does not signify any odors and incense, but sacred and religious ones, namely frankincense and aromatic incense. For literally, nichochin means propitiatory offerings, namely sacrifices and incense-burning by which God is appeased: for the Hebrew and Chaldaic root noach, in Qal means to rest, and in Hiphil, to calm, appease, propitiate.


Finally, although the Hebrew mincha sometimes signifies any gift or present, yet when it is joined with incense and sacrifice, as is the case here, it signifies nothing but a victim. Nor did the Septuagint mean anything else; for they retained the Hebrew word mincha, but softening it they put manna instead of mincha. For thus they customarily soften the guttural chet, and convert it into e or a, as for pesach they translate phase, for Corach they write Core, for Tharach they write Thare, etc.; manna therefore is the same as mincha, namely a sacrifice and victim. That this is so is clear from Baruch I, 10, where it is said: "Buy holocausts and frankincense, and make manna, and offer for sin upon the altar of the Lord our God." Where it is certain that manna is the same as mincha, and signifies a sacrifice properly so called, namely a sacrificial offering.


You will say: Therefore this king committed idolatry, and Daniel consented to it: for he was silent and permitted it to be rendered to himself. Porphyry once raised this objection against Daniel, to which St. Jerome responds here. Calvin follows Porphyry when he says that Daniel had been corrupted by courtly manners. So that Aristarchus, that fault-finder. But away with you, blasphemer, who from the most holy and wisest of Prophets make a Lucifer, a rival of God, and one desirous of divine honor.


I say therefore that Daniel in no way consented, but in every way insisted and prevented the execution of the royal command, just as Paul and Barnabas resisted in Acts XIV. Although Scripture is silent about this, as about many other things here: yet it sufficiently intimates it by the very fact that it does not record that this command was carried out, or that the Chaldeans actually sacrificed to Daniel; especially since it immediately adds that Daniel was honored by the king with another honor, namely that he was set over the whole of Babylonia. So Lyra, Dionysius the Carthusian, Maldonatus, and others.


49. Over the works — over the affairs, meaning: He appointed them to the administration and government of Babylonia.
DANIEL WAS AT THE KING'S GATES. — In Greek it is: Daniel was in the court of the king, that is, Daniel was in the palace as the chief prince, nearest and most intimate to the king; so that no one could approach the king without his authority. So St. Jerome.


Vatablus interprets differently: Daniel, he says, sat at the king's gate to render justice, that is, he was a judge. For judges formerly sat at the gates of cities as in a public place accessible to all. But the former sense is truer. In Daniel therefore that saying of Aristides, Volume III, Oration 1 Platonic, is verified: "The greatest things fall to the fewest." And: "The greatest advantage of the state consists in the abundance of good men."
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Synopsis of the Chapter



Nehemiah, having heard of the afflictions of the Jews in Judea, mourns and groans, and with fasts and prayers implores the help of God.





Vulgate Text: 2 Esdrae (Nehemiah) 1:1-11



1. The words of Nehemiah the son of Helchiah. And it came to pass in the month of Casleu, in the twentieth year, and I was in the castle of Susa. 2. And Hanani, one of my brethren, came, he and certain men of Judah: and I asked them concerning the Jews who had remained and survived from the captivity, and concerning Jerusalem. 3. And they said to me: Those who remained and were left from the captivity there in the province are in great affliction and reproach: and the wall of Jerusalem is broken down, and its gates are burned with fire. 4. And when I had heard words of this sort, I sat down and wept, and mourned for many days: I fasted and prayed before the face of the God of heaven. 5. And I said: I beseech You, O Lord God of heaven, strong, great, and terrible, who keeps the covenant and mercy with those who love You and keep Your commandments: 6. let Your ears be attentive and Your eyes open, that You may hear the prayer of Your servant, which I pray before You today, night and day, for the children of Israel Your servants; and I confess for the sins of the children of Israel, by which they have sinned against You: I and the house of my father have sinned, 7. we have been seduced by vanity, and have not kept Your commandment, and the ceremonies and judgments which You commanded Moses Your servant. 8. Remember the word which You commanded Moses Your servant, saying: When you shall have transgressed, I will scatter you among the nations; 9. and if you return to Me, and keep My precepts, and do them, even though you shall have been led away to the farthest parts of heaven, from there I will gather you, and will bring you back to the place which I have chosen, that My name might dwell there. 10. And they are Your servants and Your people, whom You have redeemed by Your great strength and by Your mighty hand. 11. I beseech You, O Lord, let Your ear be attentive to the prayer of Your servant, and to the prayer of Your servants who desire to fear Your name: and direct Your servant today, and give him mercy before this man; for I was the cupbearer of the king.





Verse 1: The Words of Nehemiah



1. THE WORDS OF NEHEMIAH. — For Nehemiah is speaking here, and he narrates his own deeds on behalf of the Jews, and by narrating writes them down. Whence it is clear that he is the author of this book. Note: Nehemiah under Cyrus had led the Jews back from Babylon to Jerusalem with Zerubbabel; then when Cambyses, the son of Cyrus, impeded the construction of the city and temple, he returned to Babylon, and by his industry, holiness, and obedience attached King Artaxerxes to himself and to the Jews.



IN THE MONTH OF CASLEU (which corresponds partly to our November, partly to December) IN THE TWENTIETH YEAR — of Artaxerxes, not of Mnemon, as Scaliger and Pererius would have it, but of Longimanus, as the interpreters everywhere teach.



AND I WAS IN THE CASTLE OF SUSA. — Susa was the seat and palace of Artaxerxes and the kings of Persia, so called from lilies and the fertility of lilies. For Susan means lily. See the commentary on Daniel VIII, 2. This city was very well fortified, and therefore is called a castle.





Verse 2: Hanani, One of My Brethren



2. AND HANANI, ONE OF MY BRETHREN, CAME — that is, of my fellow tribesmen, namely one descended from the tribe of Levi, from which I descend.





Verse 3: The Wall of Jerusalem Is Broken Down



3. AND THE WALL OF JERUSALEM IS BROKEN DOWN, AND ITS GATES ARE BURNED WITH FIRE — by the Chaldeans, IV Kings, last chapter, 10. But Nehemiah had known this for a long time, indeed had seen it, when he returned under Cyrus to Jerusalem. Therefore it seems that the Jews under Darius Hystaspes, while building the temple, at the same time restored the city, walls, and gates with light work. For where would so many thousands of Levites, and priests serving the temple, and citizens brought back from Babylon, have lived safely and securely, unless in Jerusalem surrounded by walls and closed with gates? Here it appears that, after the return of Nehemiah from Jerusalem to Babylon, the Samaritans and other enemies of the Jews invaded Jerusalem, broke down the walls, and burned the gates, and this is what Hanani here reports to Nehemiah, who, hearing it, groaned, and deplored the calamity of his homeland, of which he was most fond. For it seems that many of the Jews who had returned from Babylon to Jerusalem, when they saw the desolation of the city and the frequent attacks of the enemies, returned to Babylon, and therefore it was easy for the enemies to break down the walls of the city and burn the gates: but not the temple, because this served as a fortress and was strenuously defended by a few Jews fighting for their altars and hearths.





Verse 9: The Farthest Parts of Heaven



9. The farthest parts of heaven, that is, the most remote regions of the earth: for those places that are at the extreme of our horizon appear to touch the extremity of the curved and round sky. So judges the eye of the common people, to whose perception Sacred Scripture from time to time conforms itself. The Septuagint translates, at the summit of the foundation of heaven, that is, from that part where the sky appears to be founded, and as it were to rest upon and lean against the extremity of the earth. So it is said in Deuteronomy XXX, 4: 'If to the hinges of heaven,' that is to the extremities of the earth, which seem to be like hinges supporting heaven, 'you shall have been scattered, from there He will bring you back.'





Verse 10: Whom You Have Redeemed



10. Whom You have redeemed — from Egyptian servitude, and thereafter often from the yoke of the Philistines, Ammonites, Midianites, etc., as is evident from the books of Judges and Kings.





Verse 11: Give Him Mercy Before This Man



11. And give him (me, Nehemiah) mercy before this man — King Artaxerxes, whose cupbearer I am, so that I may obtain from him what I desire to request when the opportunity arises, namely the restoration of Jerusalem.
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Synopsis of the Chapter


The Philistines send the ark back to Israel with five golden tumors and as many golden mice, that they might escape the punishment of tumors and mice. They therefore place it on a cart, drawn not by horses but by two cows, testing whether the cows go straight toward Israel or turn aside elsewhere, so they might know whether this plague came upon them from the God of Israel or by chance. The cows with the ark go straight into Israel to the borders of Bethshemesh. The Bethshemites receive it and offer the cows as a holocaust; but God struck 50,000 of them, because they had looked upon the ark too curiously. Therefore the Bethshemites resolve to send the ark to Kiriath-jearim.




Vulgate Text: 1 Kings 6:1-21


1. The ark of the Lord was therefore in the region of the Philistines for seven months. 2. And the Philistines called their priests and diviners, saying: What shall we do with the ark of the Lord? Tell us how we may send it back to its place. They said: 3. If you send back the ark of the God of Israel, do not send it away empty, but pay what you owe Him for sin, and then you will be healed: and you will know why His hand does not withdraw from you. 4. They said: What is it that we ought to render to Him for the offense? And they answered: 5. According to the number of the provinces of the Philistines you shall make five golden tumors and five golden mice; for the same plague was upon all of you and upon your satraps. And you shall make likenesses of your tumors and likenesses of the mice that have ravaged the land, and you shall give glory to the God of Israel: perhaps He may lighten His hand from you, and from your gods, and from your land. 6. Why do you harden your hearts, as Egypt and Pharaoh hardened their hearts? Was it not after He struck them that he then let them go, and they departed? 7. Now therefore take and make one new cart; and yoke to the cart two milch cows upon which no yoke has been laid, and shut up their calves at home. 8. And you shall take the ark of the Lord, and place it on the cart, and the golden objects which you are paying Him for the offense, place in a casket at its side; and let it go that it may depart. 9. And you shall watch: and if it goes up by the way of its own border toward Bethshemesh, then He has done us this great evil: but if not, we shall know that it was not His hand that struck us, but it happened by chance. 10. The men therefore did so; and taking two cows that were nursing calves, they yoked them to the cart, and shut up their calves at home. 11. And they placed the ark of God upon the cart, and the casket which contained the golden mice and the likenesses of the tumors. 12. And the cows went straight along the way that leads to Bethshemesh, and they kept to one path, going and lowing, and they turned aside neither to the right nor to the left; and the satraps of the Philistines followed them to the borders of Bethshemesh. 13. Now the Bethshemites were reaping wheat in the valley: and lifting up their eyes, they saw the ark, and rejoiced when they saw it; 14. and the cart came into the field of Joshua the Bethshemite, and stood still there. And there was a great stone there, and they cut up the wood of the cart and laid the cows upon it as a holocaust to the Lord. 15. And the Levites took down the ark of God, and the casket that was beside it, in which were the golden objects, and placed them upon the great stone. And the men of Bethshemesh offered holocausts and sacrificed victims on that day to the Lord. 16. And the five satraps of the Philistines saw it, and returned to Ekron on that day. 17. And these are the golden tumors which the Philistines paid as a guilt offering to the Lord: Ashdod one, Gaza one, Ashkelon one, Gath one, Ekron one; 18. and golden mice according to the number of the cities of the Philistines, of the five provinces, from the fortified city to the unwalled village, and to the great Abel, upon which they placed the ark of the Lord, which was to that day in the field of Joshua the Bethshemite. 19. But He struck some of the men of Bethshemesh, because they had looked upon the ark of the Lord; and He struck of the people seventy men, and fifty thousand of the common people. And the people mourned, because the Lord had struck the people with a great slaughter. 20. And the men of Bethshemesh said: Who shall be able to stand in the sight of the Lord, this holy God? and to whom shall it go up from us? 21. And they sent messengers to the inhabitants of Kiriath-jearim, saying: The Philistines have brought back the ark of the Lord; come down and take it up to you.




Verse 1: Seven months


1. SEVEN MONTHS. — So the Hebrew, Chaldean, and the rest. Josephus is therefore wrong in saying four months. IN THE REGION OF THE PHILISTINES. The Septuagint reads, in the field, which Theodoret explains thus: "Since, he says, no city dared to receive the ark, they left it outside in the open; for so the Historiographer taught: For the ark of the Lord was, he says, in the field of foreigners for seven months; but after they supposed that with the ark remaining outside they would be free from the plagues sent by God, God brought punishments even upon inanimate things. For He sent a multitude of mice upon the vines and crops, which destroyed all their fruits."


So also Procopius: which should be understood not as though the plague of mice then began, but that it was then confirmed and increased. From this it is gathered that the ark was captured by the Philistines in September, which month among the Hebrews was solemn and in great part sacred. For in it, besides the feast of the New Moon, they celebrated the feast of Trumpets, and of Tabernacles for eight days, likewise the feast of Expiation, and of the Assembly or Gathering, as is clear from Leviticus XXIII. Therefore in that month everything was full of offerings and sacrifices, which, because the sons of Eli had violated and profaned them, and many of the people imitated them, for this reason God willed that the ark be captured in the same month, so that it might be punished in the same month in which they had sinned more gravely against it. That this is so is clear from the fact that the ark was held in Philistia for seven months, after which it was sent back to Bethshemesh when the wheat was being harvested, as is said in verse 13. Now this harvest in Palestine takes place at the end of April: now count backwards seven months from April, and you will arrive at the aforesaid September.


Tropologically we are taught here to confess our sins, however shameful, before God, so that by this confession they may be, as it were, gilded. Hear St. Gregory: "Because the shameful deeds of sins are worn away at the price of eternal salvation, they are gilded by weeping." And shortly after: "When, he says, we more attentively lament our offenses, we gild our members in the splendor of justice." And then: "Members, he says, are gilded when the body, deformed by the earthly and filthy foulness of lusts, is changed into the splendor of eternal life; when, that is, by the beauty of holy conduct, that which reeked in the stench of sins through the appetite for worldly affection now shines forth," according to that saying of the Apostle: "As you have yielded your members to serve uncleanness and iniquity unto iniquity, so now yield your members to serve justice unto sanctification."




Verse 3: Pay what you owe Him for sin


3. PAY WHAT YOU OWE HIM FOR SIN. — Understand sin as the taking of the ark, and therefore the irreverence done to the God of the Hebrews, especially in the opinion and conscience of the Philistines, says Abulensis. For otherwise, if the Philistines were waging a just war against the Hebrews, it was not a grave sin to carry off the ark along with the other spoils in a religious manner. But the true and grave sin, for which they were scourged by God, was that they had placed the ark with their idol Dagon, indeed they had subjected it to Dagon, and as it were dedicated it as a trophy: but they, being idolaters and worshippers of Dagon, did not consider this to be a sin; and therefore God struck them, so that from this they might learn to regard this as a sin, and that the ark was greater than Dagon.




Verse 5: Five golden tumors and five golden mice


5. FIVE GOLDEN TUMORS, AND FIVE GOLDEN MICE — as an expiation of the plague of tumors and mice, with which the God of Israel struck you. So it is customary to offer to the saints images of the members whose healing we have received from them, as votive offerings.


IF PERHAPS HE MAY LIGHTEN HIS HAND FROM YOU AND FROM YOUR GODS. — From this it is clear that not only Dagon, but also the other gods of the Philistines were cast down and afflicted by God through the ark.




Verse 7: Shut up their calves at home


7. AND SHUT UP THEIR CALVES (still nursing) AT HOME — drawing them away from their mothers, that is, from the cows on the journey, and shutting them up in the stable, as the Hebrew and the Septuagint indicate, so that you may see whether the cows run back to their nursing calves, or rather go on with the ark into Israel. Hence the cows were "lowing," because they were being torn from their calves.




Verse 11: They placed the ark upon the cart


11. AND THEY PLACED THE ARK OF GOD UPON THE CART — at a crossroads, says Josephus, without a driver, while the five satraps of the Philistines watched and observed which way the cows would go of their own accord, whether toward Israel or another way. These were divinatory lots, not suggested by God, and therefore superstitious and illicit (for the Philistines were devoted to auguries and sorceries, as is clear from Isaiah 2:6: "They had diviners like the Philistines"); but God directed them, either through angels, or through demons, as Mendoza holds from Origen — the instigators of this sorcery — and He impelled the cows to take the road into Israel, so that the Philistines might know from their lots that these plagues had been sent upon them by the God of Israel. Thus God directed the necromancy of the witch who raised Samuel, and caused not the demon she invoked, but Samuel himself to come forth and foretell to Saul his deserved death, 1 Kings XXVIII.


The Philistines therefore sinned here, both because they tempted the God of Israel, whom they ought to have recognized and revered from so many plagues; and because they used the augury of the cows to test whether these plagues came from God or from chance. The first Abulensis denies, Quest. XVIII; the second he passes over in silence: but Suarez asserts both, De Relig. tract. 3, book II, ch. x, § 11.




Verse 12: The cows went straight to Bethshemesh


We read in the histories of the Saints that their relics, carried by horses, stopped at a certain place, to indicate by this sign that they wished to be buried and venerated there; but these things happened by the guidance and prompting of God.


Mystically, the cows lowing and leaving their calves, and carrying the ark straight toward Bethshemesh, that is, the house of the sun, signify preachers and Saints, who, moved by the Spirit of God, press on through the mortification of carnal affection toward children and parents, and through good works strive harmoniously toward heaven. So St. Gregory, Eucherius, Rabanus, Rupert, Hugh, Lyranus, Dionysius, and others. Hear St. Gregory: "The cows go on, because holy men do good unceasingly: but they low, because they cannot extinguish carnal desires in themselves without great daily tribulation. For to low pertains to the labor of taming the flesh, but to go on pertains to perseverance in good will. For when the flesh is compelled against nature to suppress carnal impulses, it lows as it walks, because it is forbidden to fulfill its own desires." And then: "Well, he says, are these two things described in the progress of the Saints — going on and lowing; because, although for those hastening to the heavenly homeland there is great urgency of desire, there is nonetheless an invincible patience in labor." He proves this by the example of the Apostle saying: "I press on toward the goal for the prize of the heavenly calling," Philippians III, 14. And yet he lowed, saying: "I see another law in my members warring against the law of my mind, and bringing me into captivity to the law of sin. Wretched man that I am, who shall deliver me from the body of this death?" Romans VII, verses 23 and 24. So therefore St. Gregory says: The cows low, but they go on; because holy men, although great are the temptations which they endure, do not abandon the way to the heavenly homeland.


12. AND THE COWS WENT STRAIGHT ALONG THE WAY THAT LEADS TO BETHSHEMESH. — God willed that the ark be led by the cows to Bethshemesh rather than to any other city, because Bethshemesh was near Philistia, from which the ark was being returned (as is clear from Adrichomius's Chorography), and it was a priestly city: for it was fitting that the priests should guard and care for the ark. Bethshemesh in Hebrew means the same as house, that is, the seat and city of the Sun. It was built by the Jews in the likeness of Heliopolis of Egypt. Moreover, this Bethshemesh was not in the tribe of Benjamin, as St. Jerome writes in his Hebrew Places, nor in the tribe of Dan, as Adrichomius holds, but in the tribe of Judah, as is expressly stated in IV Kings XIV, verse 11.




Verse 14: The cart came into the field of Joshua


14. AND THE CART CAME INTO THE FIELD OF JOSHUA — or Jesus, who was a type of Jesus Christ; for He is the Bethshemite, that is, the inhabitant of the house of the Sun; because He Himself is the divine Sun who sheds His rays of wisdom and grace upon His faithful in every direction. Hear St. Justin, Dialogue Against Trypho: "They did not come to the place from which the ark had been taken, but to the field of a certain man named Jesus, or Joshua, surnamed after Him, who had been given the name Jesus, and who led the people into the land, and divided it to them by right of inheritance: and when they came to this field, they stopped. By which event it is indicated that they were led by the power of the name: no otherwise than the earlier people was led into the land through him who received the name Jesus."


AND THEY LAID THE COWS UPON IT AS A HOLOCAUST TO THE LORD. — Abulensis here discusses whether this immolation was lawful, and brings forward many arguments proving it was unlawful: namely first, that they sacrificed female cows, whereas by law the victim should be male; second, that it was outside the tabernacle and without an altar; third, that it was done by laymen. But this extraordinary case of so wonderful a return of the ark called for an extraordinary sacrifice and rejoicing, says Bede, that they should immolate to God the cows that had carried the ark, and this before the ark, which was holier than the tabernacle; though only by priests, for Bethshemesh was a priestly city. Moreover, the altar here was the stone upon which the Hebrews say Abraham had sacrificed. And the stone was a type of Christ, who is the cornerstone of the Church.




Verse 17: The golden tumors


17. THESE ARE THE GOLDEN TUMORS. — These golden tumors and mice, says Abulensis, Quest. XIII, the Hebrews either melted down into certain sacred vessels; or preserved them in the tabernacle as votive offerings, for the memory of this divine power and just vengeance, just as the bronze serpent of Numbers ch. XXI, and the censers of Korah, Dathan and Abiram, Numbers XVI.




Verse 18: Golden mice and the great Abel


18. AND GOLDEN MICE ACCORDING TO THE NUMBER OF THE CITIES OF THE PHILISTINES, OF THE FIVE PROVINCES (of the five satrapies of the Philistines, which extend and stretch out) FROM THE FORTIFIED CITY TO THE UNWALLED VILLAGE, AND TO THE GREAT ABEL. — Just as therefore there were only five golden tumors, so also only as many golden mice were offered by the Philistines: because there were that many satraps and satrapies.


AND TO THE GREAT ABEL, UPON WHICH THEY PLACED THE ARK. — "The great Abel" was a great stone, as the Chaldean and the Septuagint translate it, and as is clear from verses 14 and 15. This stone was called Abel, that is, mourning, from the mourning of the Philistines, just as the threshing floor of Atad was named Abel on account of the mourning which the Hebrews made there for the death of Jacob, Genesis L, 11; so Bede, Lyranus, Abulensis, Hugh, Dionysius, Vatablus, Serarius, Mariana, Salianus, and others. The first opinion, as it is more common, is also the truer.




Verse 19: God struck the men of Bethshemesh


19. AND HE STRUCK (that is, killed) SOME OF THE MEN OF BETHSHEMESH, BECAUSE THEY HAD SEEN THE ARK OF THE LORD — uncovered and bare: for this was forbidden under penalty of death in Numbers IV; so Abulensis, Quest. XXVI. Indeed, because they had looked inside, to see whether the Philistines had removed the tablets of the law from it, or had placed something else in it.


The true cause of the striking, therefore, was that the Bethshemites uncovered the ark which had returned from Philistia covered with its veils, and stripped of them they gazed upon it; which was not permitted even to the Levites under penalty of death, as is clear from Numbers ch. IV, verses 5 and 20. So great was the sacredness of the ark, because it was, as it were, the seat and throne of God, who wished to dwell and be hidden in it as though invisible.


Allegorically, the ark containing manna represented the Eucharist, and those who look upon it irreverently and receive it unworthily are often punished with temporal death, and will always be punished with eternal death, as the Apostle teaches, 1 Corinthians XI, 30. For this reason the priest in the Mass washes the tips of his fingers.


Hear Chrysostom, Homily 60 to the People: "How pure ought one to be who partakes of such a sacrifice? Brighter than what sunbeam should be the hand that divides this flesh? The mouth that is filled with spiritual fire? The tongue that is reddened with most awesome blood? Consider with what honor you are distinguished; at what table you feast: what the angels seeing shudder at, and do not dare to look upon freely, because of the splendor flashing from it; on this we feed; with this we are united, and have been made one body and one flesh of Christ."


AND HE STRUCK SEVENTY MEN OF THE PEOPLE — chief men, because for seven months they had left the ark in the power of the enemy, and had not been willing to face any danger of war for it, say Theodoret and Procopius.


AND FIFTY THOUSAND OF THE COMMON PEOPLE. — So also the Septuagint and the Chaldean. But why were so many thousands struck for so slight a glance and fault? Therefore marvel and wonder here at the severity of God's judgments, as in the destruction of Sodom and the flood under Noah. So St. Gregory, Theodoret, Eucherius, Angelomus, Rupert, Dionysius, Mariana, Mendoza, and Salianus. For the ark represented God, and was His throne and seat.


Again learn here with what veneration and caution we ought to handle sacred vessels.




Verse 21: Messengers to Kiriath-jearim


21. AND THEY SENT MESSENGERS TO THE INHABITANTS OF KIRIATH-JEARIM — either because they were closer, to whom therefore the ark could be transferred more quickly; or because they were stronger, who therefore could more easily protect the ark from the Philistines, should they wish to reclaim it; or because they were more noble, with whom therefore the ark would be kept with greater worship and veneration. So Mendoza.






Ezechiel XLIV
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Synopsis of the Chapter

He describes the Eastern gate of the sanctuary as closed, and decrees that the prince alone shall sit in it, because the Lord has entered through it. Secondly, in verse 5, he decrees that those uncircumcised in flesh and heart are to be barred from the sanctuary. Thirdly, in verse 10, he bars from the ministry of the temple the Levites who served idols, and substitutes for them the Levites who are sons of Sadoc, and priests who never served idols but always served the true God. Fourthly, in verse 17, he decrees their rites and vestments, namely: First, that in the temple they use linen vestments, not woolen. Second, that they not shave their heads, nor let their hair grow long, but trim it. Third, that priests ministering in the temple not drink wine. Fourth, that they marry a virgin, or the widow of a priest. Fifth, that they teach the people what is holy and what is defiled. Sixth, that they not go to a dead person. Finally, in verse 28, as their reward and recompense he promises that He Himself will be their inheritance, giving them His victims, first-fruits, and offerings, as He had decreed in Leviticus, whose precepts, obliterated in the captivity, He here repeats and recalls to memory.



Vulgate Text: Ezekiel 44:1-31

1. And he brought me back to the way of the gate of the outer sanctuary, which looked toward the East: and it was shut. 2. And the Lord said to me: This gate shall be shut: it shall not be opened, and no man shall pass through it: because the Lord God of Israel has entered by it, and it shall be shut for the prince. 3. The prince himself shall sit in it to eat bread before the Lord: he shall enter by the way of the porch of the gate, and shall go out by the same way. 4. And he brought me by the way of the north gate before the house: and I saw, and behold the glory of the Lord filled the house of the Lord: and I fell on my face. 5. And the Lord said to me: Son of man, attend with thy heart, and see with thy eyes, and hear with thy ears all that I say to thee concerning all the ceremonies of the house of the Lord, and concerning all its laws: and thou shalt attend with thy heart to the ways of the temple, throughout all the exits of the sanctuary. 6. And thou shalt say to the house of Israel that provokes me: Thus says the Lord God: Let all your abominations suffice you, O house of Israel: 7. in that you bring in strangers uncircumcised in heart and uncircumcised in flesh, to be in my sanctuary, and to defile my house: and you offer my bread, the fat and the blood: and you break my covenant by all your crimes. 8. And you have not kept the ordinances of my sanctuary: and you have set keepers of my observances in my sanctuary for yourselves.

9. Thus says the Lord God: No stranger uncircumcised in heart and uncircumcised in flesh shall enter into my sanctuary, any son of a stranger who is in the midst of the children of Israel. 10. Moreover the Levites also, who went far from me in the going astray of the children of Israel, and have wandered from me after their idols, and have borne their iniquity: 11. they shall be servants in my sanctuary, and doorkeepers of the gates of the house, and ministers of the house: they shall slay the holocausts and the victims for the people, and they shall stand in their sight, to minister to them. 12. Because they ministered to them before their idols, and became to the house of Israel a stumbling-block of iniquity: therefore I have lifted up my hand against them, says the Lord God, and they shall bear their iniquity: 13. and they shall not come near to me to execute the office of priest to me, neither shall they come near to any of my holy things that are beside the Holy of Holies: but they shall bear their shame and their abominations which they have committed. 14. And I will make them doorkeepers of the house, for all its service, and for all that shall be done therein. 15. But the priests and Levites, the sons of Sadoc, who kept the ceremonies of my sanctuary when the children of Israel went astray from me, they shall come near to me to minister to me: and they shall stand in my sight, to offer me the fat and the blood, says the Lord God. 16. They shall enter into my sanctuary, and they shall come near to my table to minister to me, and to keep my ceremonies. 17. And when they enter the gates of the inner court, they shall be clothed with linen garments: neither shall any woolen thing come upon them, when they minister in the gates of the inner court and within. 18. They shall have linen mitres on their heads, and linen breeches on their loins, and they shall not be girded with anything that causes sweat. 19. And when they go forth to the outer court to the people, they shall put off their garments in which they ministered, and lay them up in the store-chamber of the sanctuary, and shall clothe themselves with other garments: and they shall not sanctify the people with their vestments. 20. And they shall not shave their heads, nor wear long hair: but they shall only trim their heads. 21. And no priest shall drink wine when he is to enter into the inner court. 22. Neither shall they take to wife a widow, or one that is put away, but maidens of the seed of the house of Israel: but they may take a widow also, that is the widow of a priest. 23. And they shall teach my people the difference between holy and profane, and show them how to discern between clean and unclean. 24. And when there shall be a controversy, they shall stand in my judgments, and shall judge: they shall keep my laws and my precepts in all my solemnities, and sanctify my sabbaths. 25. And they shall not go to a dead person lest they be defiled, unless it be father or mother, or son or daughter, or brother, or sister who has not had another husband: in which cases they may be defiled. 26. And after he is cleansed, seven days shall be counted for him. 27. And on the day of his entry into the sanctuary, to the inner court, to minister to me in the sanctuary, he shall offer for his sin, says the Lord God. 28. And they shall have no inheritance, I am their inheritance: and you shall give them no possession in Israel, for I am their possession. 29. They shall eat the victim both for sin and for trespass: and every vow in Israel shall be theirs. 30. And the first-fruits of all the firstborn, and all the libations of all things that are offered, shall be for the priests: and you shall give the first-fruits of your foods to the priest, that he may return a blessing upon thy house. 31. The priests shall not eat of anything that is dead of itself, or caught by a beast, whether it be fowl or cattle.



Verse 1: And he brought me (the measurer and architect, namely the Angel, of whom chapter XL, 3) to the way o

1. And he brought me (the measurer and architect, namely the Angel, of whom chapter XL, 3) to the way of the gate of the outer sanctuary, that is, of the court. For the inner sanctuary was the temple itself, namely the Holy Place and the Holy of Holies. Others understand by the outer sanctuary the Holy Place, by the inner the Holy of Holies. So R. David and Maldonatus. But an objection is that the prince, being a layman, could not enter the Holy Place, indeed not even the court of the priests.

And it was shut, after the glory of God had entered through it. For this was seen by the Prophet as entering through it when it was open, chapter XLIII, 2. 2. It shall be shut (to the people, says Maldonatus; for the priests, who bore the person of God, entered through it. Whence he adds the reason for the closure): because the Lord God of Israel has entered by it. The Arabic translates: This gate shall be shut, and shall not be opened, and no one enters through it; except the Lord God of Israel enters through it, and He shall go out from it. Shut with His seal. And it shall be the dwelling of the governor (leader), and he shall sit (will sit) in it himself at all times before the Lord. And it shall be shut for the prince, that is, for the use of the prince, namely not that he should enter through it, but that he should sit in it. For this is what he adds next:



Verse 3: The prince himself shall sit (that is, shall stand, shall be present: for the Jews stood when prayin

3. The prince himself shall sit (that is, shall stand, shall be present: for the Jews stood when praying and sacrificing. Moreover, it is well known that "to sit" in Hebrew means to stay, remain, stand, be present, whether one sits, stands, or reclines) in it (as if to say: The prince, about to offer sacrifice, shall take his stand on the threshold of this gate, and there shall eat of his peace-offerings; yet he shall not enter nor pass through it, as some suppose; because the Lord has entered by it; but) by the way of the gate of the porch (that is, through the common gate of the laity, together with them) he shall enter, and shall go out. For the prince, since he was as it were God's vicar in temporal affairs, had this privilege, that he might come close to the court of the priests, and at the threshold of this gate, which was opened in his favor, might watch the sacrifices from outside, and eat of them there: yet it was not lawful for him, being a layman, to cross the gate itself, and through it enter the court of the priests, much less the Holy Place. That this is the meaning, and this was the use of this gate for the prince, is explicitly and at length declared in chapter XLVI, 1, 2, 3, 12 and following, where it is said of this gate: "It shall be shut the six days on which work is done; but on the sabbath day it shall be opened. And the prince shall enter by the way of the porch of the gate from without, and shall stand at the threshold of the gate, and the priests shall offer his holocausts and his peace-offerings, and he shall worship at the threshold of the gate, and shall go out: but the gate shall not be shut till the evening." And verse 12: "But when the prince shall offer a voluntary holocaust, or voluntary peace-offerings to the Lord, the gate that looks toward the East shall be opened to him, and he shall offer his holocaust and his peace-offerings, as is wont to be done on the sabbath day: and he shall go out, and the gate shall be shut after he has gone out."

Allegorically, and more properly, this closed gate is the Blessed Virgin Mary, in whom the prince sat, that is, Christ the Lord, when, conceived from her most pure blood in her sacred womb as in His bridal chamber and temple, He dwelt for nine months, because the Lord God of Israel entered through it, namely: God the Father betrothing and wedding her to Himself; God the Holy Spirit overshadowing and making her fruitful; God the Son assuming flesh in her. For "she is at once mother, daughter, and spouse of God;" for she is the daughter of God the Father, the spouse of the Holy Spirit, and the mother of the Son, that is, of Christ. So all the Fathers and Christian interpreters, of whom very many consider this to be the literal sense. Certainly it is the primary sense, and most intended by the Holy Spirit. So the Greek Scholiast, briefly and at the same time subtly: "Christ alone," he says, "supernaturally opened this gate which was not yet opened, and naturally kept it shut." See what was said in Exodus XIII, 2.

St. Augustine, sermon 2 On the Nativity: "The closed gate," he says, "is the seal of modesty, the immaculate integrity of the flesh: for she was not violated by giving birth, she who was rather sanctified by conceiving." And St. Bernard, homily 2 on the Missus est: "It befitted God," he says, "to have such a birth, by which He would be born only of a virgin: and such a birth was fitting for the Virgin, that she would give birth to none but God." And St. Cyril of Jerusalem, catechesis 12: "It was indeed fitting," he says, "that the most pure teacher of purity should come forth from a pure bridal chamber." St. Jerome and St. Ambrose also explain it thus; the latter, in his book On the Institution of Virgins, chapter VIII: "The closed gate," he says, "is virginity, and the enclosed garden is virginity, and the sealed fountain is virginity."

Likewise Epiphanius, in his sermon On the Praises of the Virgin, Cyprian (or rather Rufinus) in his Exposition of the Creed, Chrysostom, in his Homily on John the Baptist, volume III, and others everywhere. Hence it is added: "And it shall be shut for the prince," since the prince has passed through it; it shall be and remain shut. Pagninus translates: And it shall be the shut gate of the prince, as if to say: The prince has many gates, but this is par excellence called the perpetually closed gate, and therefore the gate of the prince, who passed through it while it remained closed. Whence the Septuagint translate: And it shall be shut, because this leader shall sit in it. From these passages it is evident that it is a matter of faith that the Blessed Virgin was and remained always a virgin; because it is said here that even for the prince Himself, namely Christ, it shall be closed, and by no means to be opened in His conception and birth through the opening of the virginal enclosure and seal, and therefore it shall be called the gate of the prince, as Pagninus translates.

Therefore a threefold heresy is overthrown here. First, that of Ebion and Cerinthus, who, as Irenaeus testifies (book I, chapter XXV), impiously taught that the Blessed Virgin conceived from Joseph. Second, that of Jovinian, who asserted that the Blessed Virgin was corrupted in childbirth: the witness is St. Augustine, in his book On Heresies. Third, that of others who, although they acknowledged her as a virgin before and during the birth of Christ, nevertheless said that after the birth she conceived several sons from Joseph, who are therefore called the brothers of the Lord in the Gospel. The proponent of this error was Helvidius, against whom St. Jerome learnedly wrote an entire book. Indeed Zwingli also, from this passage, proves the perpetual virginity of the Blessed Mary, as Canisius testifies (book II of his Mariale, chapter VI). Therefore this gate is here said three times to be closed, to signify that the God-bearer would be a virgin before childbirth, during childbirth, and after childbirth, says Galatinus (book VII of the Secrets of the Faith, chapter XIV).

Hell was emptied, the ruins of the heavenly Jerusalem were restored, etc. To this abundance of mercy let all our misery in all solicitude have recourse." The same, homily 4 on the Missus est: "On thy mouth (O Virgin) hangs the consolation of the wretched, the redemption of captives, the liberation of the condemned, the salvation, finally, of all the sons of Adam, of thy entire race." The same, sermon 2 on the day of Pentecost: "To her (the Blessed Virgin) as to the center, as to the threshing-floor of God, as to the cause of all things, as to the business of the ages, look both those who dwell in heaven and those in hell, and those who went before us, and we who are, and those who shall follow, and the children of their children, and those who shall be born from them. Those who are in heaven, that they may be restored: those in hell, that they may be delivered: those who went before, that they may be found faithful Prophets: those who follow, that they may be glorified. And all generations call thee blessed, Mother of God, Lady of the world, Queen of heaven. For in thee the Angels found joy, the just found grace, sinners found pardon forever. Rightly do the eyes of all creation look upon thee: because in thee, and through thee, and of thee the benign hand of the Almighty recreated whatever He had created." For as he himself says in sermon 3 on the Missus est, in the Blessed Mary the fullness of divinity dwelt bodily, namely the God-man, as St. Dionysius says, from whom the theandric, that is, divine-human, actions by which He reconciled mankind to God, emanated. The same, sermon 3 among the minor ones: "Hail, Mary, full of grace. Rightly full, because pleasing to God, and to the Angels, and to men: to men through her fruitfulness, to the Angels through her virginity, to God through her humility." The same, sermon On the Blessed Mary: "Eve was a thorn, who both stung her husband to death, and implanted in posterity the sting of her sin: Mary was a rose. Eve the thorn, by wounding; Mary the rose, by soothing all hearts. Eve the thorn, inflicting death on all; Mary the rose, rendering to all a saving lot." The same, sermon 3 on the Salve, Regina: "Let there be a firmament, he says, and let it divide the waters from the waters. Of all firmaments the strongest firmament art thou, O Lady, who didst contain Him whom the heavens of heavens could not contain, and didst conceive Him: thou didst carry Him, and didst not fail: thou didst bring Him forth, nourish Him, and raise Him. Thou in the midst of the waters didst divide the waters from the waters; the affections of eternal things, namely, from the affections of temporal things. God placed in this firmament the sun and the moon, both Christ and the Church; and the stars, namely the many prerogatives of graces."

Symbolically, Origen here in homily 14, and after him St. Jerome, understand by the closed gate Sacred Scripture, which was closed until the prince, that is Christ, opened it, of whom it is said in Apocalypse V, 5: "Behold the lion of the tribe of Judah, the root of David, has prevailed to open the book, and to loose its seven seals." For as St. Jerome says: "Before the Savior assumed a human body, and humbled Himself taking the form of a servant, the law was closed, and the Prophets, and all knowledge of the Scriptures. But after He hung upon the cross, immediately the veil of the temple was torn, and all things were opened, and with the veil removed we say: But we all, beholding the glory of the Lord with open face, are transformed into the same image from glory to glory."

Anagogically, the closed gate was the gate of heaven closed until Christ, which Christ opened with the key of His cross: for which reason St. Stephen, undergoing martyrdom, said (Acts VII): "Behold, I see the heavens opened." And St. Peter (Acts X) saw heaven opened, and descending from it a certain vessel like a great linen sheet.



Verse 4: By the way of the north gate

4. By the way of the north gate. (Because the Eastern gate was shut, as he said in verse 2; therefore through the north gate, which was open, the Angel brought Ezekiel) before the house. That is, as the Hebrew has it, into the sight of the temple, namely so that he might see the glory of the Lord, which filled it: whence seeing it, with his eyes dazzled by the brilliance, and from reverence and astonishment at such majesty, he fell to the ground. "The Prophet fell on his face," says St. Jerome, "lest while he desires to see more than human frailty can behold," he should even lose the very light of his eyes.



Verse 5: And set thy heart upon the ways of the temple, through all the exits of the sanctuary. In Hebrew: An

5. And set thy heart upon the ways of the temple, through all the exits of the sanctuary. In Hebrew: And set thy heart upon the entrance of the house, and upon all the entrances of the sanctuary, that is, observe all those entering and leaving the temple, consider all things that take place in the temple, examine the entire administration of the temple. So Vatablus. Otherwise Maldonatus, as if to say: Thou shalt diligently observe all the entrances and exits of the temple, so that thou mayest teach the Jews by what way the people, by what way the prince, by what way the priests ought to enter and go out, as he intimates shortly after, and will declare more fully in chapter XLVI.



Verse 6: To the provoking, to the rebellious house, provoking me by its rebellion

6. To the provoking, to the rebellious house, provoking me by its rebellion. See what was said in chapter II, 3. 6 and 7. Let all your abominations suffice you (as if to say: Let it suffice you to have acted wickedly until now) in that you have brought in the uncircumcised, the unfaithful and wicked, into my temple: desist from these crimes: henceforth do not bring them in, and do not profane my temple. So the Hebrew. Otherwise Maldonatus, as if to say: Let it suffice you that you yourselves defile my temple with your idolatry and murders, even though you do not bring in strangers and profane men who would contaminate it. But the phrase "in that" does not here mean "although," but the cause or manner of the crimes. Whence in Hebrew it is: in your bringing in strangers. For strangers were barred from the temple, that is, from the court of Israel.

Uncircumcised in heart (that is, wicked) and uncircumcised in flesh, that is, gentiles, infidels, and idolaters. For at that time almost only the circumcised, that is, the Jews and proselytes, were faithful and worshippers of the true God; the uncircumcised were gentiles and infidels. Tropologically, St. Jerome: "We circumcise the heart," he says, "with the knife of God, and the foreskin is removed from our heart, when shameful thoughts never go out from our heart, nor is it said of us: The heart of this people has been fattened, and they have heard heavily with their ears. Therefore let the flesh likewise be circumcised, so that we by no means do earthly works, which we are compelled to do for the necessity of the body, taking food, and drink, and sleep, and using clothes: which we circumcise when we do all things not for pleasure, and luxury, and sloth, but for the necessity of nature and the sustenance of this body. He who drinks wine for his stomach and frequent infirmities, and hates drunkenness, circumcises his flesh, etc. And thus circumcised let us enter the Sanctuary of God. Let Bishops and priests hear this, and every Ecclesiastical order, that they not bring in strangers uncircumcised in heart and flesh, lest they defile His house."

And you offer my bread, the fat and the blood. "You offer," namely through the foreigners just mentioned. So Vatablus, who considers that the Jews are here reproved because, when they themselves had turned to idols, they brought into the temple priests of the Gentiles, who sacrificed to idols in their own rite. More simply, Maldonatus explains, as if to say: You offer me bread and victims which you have received from foreigners; for this was forbidden in Leviticus XXII, 25, where it says: "From the hand of a foreigner you shall not offer the bread of your God, and whatever else he wishes to give, because all things are corrupted and blemished."

the virginity of the Blessed Mary, as Canisius testifies (book II of his Mariale, chapter VI). Therefore this gate is said three times here to be closed, to signify that the God-bearing Virgin would be a virgin before birth, during birth, and after birth, says Galatinus (book VII of the Secrets of the Faith, chapter XIV). Tropologically, this gate of the temple, that is, of heaven, signifies that all grace and all gifts descend to us from heaven, from God, through the Blessed Virgin as through a gate. For this gate is not merely a gate, but also a throne of the glory of God, namely the throne of the true Solomon, from whom every good is derived to us. She is the ark of the covenant, she the shield for all who hope in her, she the star of the sea, she the lady, advocate, our mediatrix, she the city of strength, she the city of refuge, she the propitiatory of the Most High. "She is the Virgin of virgins, the Holy of Holies, the light of the blind, the glory of the just, the pardon of sinners, the discoverer of grace, the mediatrix of salvation, the restorer of the ages, reverend to the Angels, desired by the nations, foreknown to the Prophets and Patriarchs, chosen from among all, preferred to all," says St. Bernard, epistle 74. She is the ship of the trader bringing bread from afar, she the mother of mercy, she the great sign in heaven, she the wonder and miracle of the ages. For "she is the mother of Him whose Father is God," says St. Bernard, sermon 3 on the Missus est: "For she gave birth to God, and conceived from God." The same, sermon 3 on the Salve Regina: "For her sake," he says, "the whole world was made, and she is full of the grace of God, and through her man was redeemed, the Word of God was made flesh, God was made humble and man sublime."

Again, this gate signifies that men must enter and ascend from earth to heaven through the Blessed Virgin, as through a gate. Therefore she is called the ladder of Jacob, the gate of heaven, the gate of paradise, the mother of salvation, the lady of the Angels, the queen of the world, the daughter, spouse, and parent of the Most Holy Trinity; namely, the daughter of the Father, the parent of the Son, the spouse of the Holy Spirit. Hence doctors everywhere teach that the most efficacious means of securing eternal happiness is if one devotes himself to the veneration of the Blessed Virgin, and asks from her to be directed by straight paths to the way and port of salvation. For she is the glory of Jerusalem, she the woman clothed with the sun, having on her head a crown of twelve stars. She is the mother both of Christ and of all Christians, namely of the Church both militant and triumphant. Very many modern authors, both those who have written about the Blessed Virgin and those who have written on the catechism, have collected numerous examples of all these things through the individual centuries. Finally, St. Bernard, sermon 4 On the Assumption: "Let him be silent about thy mercy, O Blessed Virgin, if there is anyone who, having invoked thee in his necessities, remembers thee to have failed him." And shortly after: "Who then can investigate the length and breadth, the height and depth of thy mercy, O blessed one? For its length succors all who invoke it even to the last day. Its breadth fills the whole earth, so that all the earth also is full of thy mercy. So too its height found the restoration of the heavenly city, and its depth obtained redemption for those sitting in darkness and in the shadow of death. For through thee heaven was filled."

Finally, the Blessed Virgin is called the Eastern gate, because, as St. Ambrose explains (book On the Institution of Virgins, chapter VII), she gave birth to Christ, who is the sun of justice, and whose name is the Rising (Oriens), Zechariah III, 8. All these things St. Augustine has briefly, elegantly, and concisely encompassed in sermon 14 On the Birthday of the Lord: "What," he says, "is the gate in the house of the Lord that is closed, if not that Mary will always be inviolate? And what is meant by 'No man passes through it,' if not that Joseph did not know her? And what is meant by God alone entering and going out through it, if not that the Holy Spirit impregnated her? And what is meant by its being closed forever, if not that Mary was a virgin before birth, a virgin in birth, a virgin after birth? Therefore let Mary say: I have been made a gate of heaven, I have been made a door for the Son of God. For Him I was made a closed door, who after His resurrection entered through closed doors, who, born from my womb, left me His mother inviolate. He filled my womb with divinity, and did not empty my womb of chastity: neither in conception was I found without modesty, nor in giving birth was I found with pain."

The symbol of the Eastern gate always closed denotes that both conceptions of the Virgin were unblemished and immaculate, namely both the active, by which she conceived and gave birth to Christ, whose name is the Rising (Oriens), Zechariah III, and the passive, by which she herself was conceived and arose as the dawn rising, and the mother of the Rising Sun. Therefore wisely and skillfully the Blessed John of Avila, the Apostolic preacher of our age in Spain, and after him our Father Ribadeneira in the Lives of the Saints, treating of the Conception of the Blessed Virgin on December 8, hand down from frequent and certain experience that a singular and efficacious remedy against temptations of the flesh for preserving chastity is, if one who is tempted invokes the Blessed Virgin and asks help from her through her immaculate conception and angelic purity, by which she was conceived, and by which likewise as a virgin she conceived the Son of God; and recites some hymns or prayers in honor of both conceptions. Certainly it is well known that many Saints obtained through the Blessed Virgin the gift of virginity or chastity. For she is the burning bush unconsumed, Exodus chapter III, 2, which, as from herself, so also from Moses and others faithful to her, repels the flames of concupiscence. She is the fountain sealed for herself and others, and the well of living waters, which quench the burning of the flesh, Song of Songs IV. She is the lily among thorns, she the sanctuary of God, she the altar of incense, she the enclosed garden, she the mirror without blemish, she the rod of Moses, she the fleece of Gideon, she the tower of ivory, she beautiful as the moon, chosen as the sun, she terrible to demons as an army set in array. For with these titles the Blessed Virgin is greeted by the Fathers and invoked by the Church in the Litanies.



Verse 8: You have set keepers of my observances (in Hebrew משמרתי mismarti, that is, of my custody) in my san

8. You have set keepers of my observances (in Hebrew משמרתי mismarti, that is, of my custody) in my sanctuary (namely in the temple) for yourselves, that is, according to your own judgment, not according to my will. For you have placed keepers of the temple who admit the uncircumcised into it, whom I did not wish and forbade. Otherwise Vatablus, as if to say: You have appointed priests of the Gentiles, who should guard your temple and offer in it sanctifications, that is, holy victims, on your behalf.



Verse 10: Moreover the Levites, who went far from me in the going astray of the children of Israel (as if to s

10. Moreover the Levites, who went far from me in the going astray of the children of Israel (as if to say: Those Levites who with the Israelites worshipped idols, and thence fell into other crimes) and have borne their iniquity. "And" signifies "therefore," as if to say: And therefore they bore the penalty of their iniquity, namely the Babylonian captivity. Otherwise Vatablus; for he translates in the future tense: They shall pay the penalty of their iniquity, which I threaten them with in verses 11 and 13, namely that they should be reduced to the rank of laymen, and be servants and doorkeepers of the temple. Here God distinguishes two classes of Levites, says St. Jerome, namely one class of those who followed idols with the people. For in the time of Manasseh, Ahaz, and other impious and idolatrous kings, the people were likewise idolaters; and of the Levites very many, lest they lose their rank, courting the favor of the king and the people, served idols, and ministered to them during sacrifice according to their rank. But others stood firm in the faith and in their office, preferring to lose their rank and the favor of kings and the people rather than wound their conscience. Those are here called the sons of Sadoc: for Sadoc was a true and faithful high priest of God; and his descendants, who followed their father's virtue, are called his sons both by descent and by imitation.

With these words then God establishes and confirms the priestly ministry, but punishes the former group by excluding them from the priesthood and degrading them to the lowest offices of temple servants and butchers for slaughtering victims. This is what he adds: 11. They shall be servants in my sanctuary, as if to say: Instead of the priestly office, says St. Jerome, they who had been accustomed to offer holocausts, and victims, and every sacrifice, shall be reduced to the lowest rank, and shall be doorkeepers of the house in perpetual ignominy, so that all the people entering and leaving may see from what sublime dignity to what lowest rank they have descended." Thus the Church formerly received Bishops and priests who had lapsed into Arianism or other heresy to penance indeed, but deprived them of the priestly office, and often reduced them to lay communion: but afterwards, as the number of the lapsed increased, she restored many to their former priestly rank. Which St. Jerome deplores, saying: "How, he says, do they assume for themselves the pinnacle of the priestly and pontifical office, and dare to offer victims to God, former worshippers of idols? But, as the most ardent poet testifies, whatever is sinned by many is a great thing; the multitude of sinners has made pardon more obtainable for the impious, so that those who, reduced to the lay state, ought to have bewailed the former crimes of their sacrilege, now recline upon the pontifical throne, and belch at us the nausea of feigned faith, indeed the open abridgments of hidden faith. Therefore let them hear salvation, though late, and observe the precepts of almighty God: No stranger uncircumcised in heart and uncircumcised in flesh shall enter my Sanctuary, even though he be a son, even though joined by kinship."



Verse 12: Because they ministered to them, because they served the people in idolatry, therefore they, even af

12. Because they ministered to them, because they served the people in idolatry, therefore they, even after being recalled from idolatry, shall remain bound in perpetual servitude, says Maldonatus. Therefore I lifted up my hand (that is, I swore with raised hand) against them and (that is, because, or that) they shall bear their iniquity, through this penalty of ignominy, namely the irregularity already mentioned.



Verse 16: And they shall keep my ceremonies

16. And they shall keep my ceremonies. In Hebrew it is: and they shall keep my charge, that is, they shall fulfill in all things the office of the priest: for to him belongs the custody of the temple and of sacred things. So Vatablus. 17. And when they enter the gates of the inner court, that is, of the court of the priests. Others understand the Holy of Holies, as if it were here commanded that the high priest, about to make expiation therein on the day of atonement, should clothe himself in a linen tunic, as God commanded in Leviticus XVI, 2 and following. But the Holy of Holies is not called a court. With linen garments. For the linen tunic was the vestment of ordinary priests, by the law of Exodus chapter XXIX, 8. Here it is mystically signified that we must handle the holy Sacraments of God with a clean conscience, says St. Jerome.

in his triumph, and Luke XVI, 19, about the rich glutton clothed in fine linen. But in the same garment, insofar as it is a symbol of sanctity and religion, all these things have the best signification. For nothing is more honorable, nothing more excellent and glorious than the principal spirit, with which God confirms His friends. There are no delights that can in any way equal the delights of true sanctity; no riches that can be compared with its riches. So Alcazar on Apocalypse I, 13, note 11. I reviewed other reasons for the linen priestly vestment in Exodus XXVIII, 39.

Nor shall anything woolen come upon them. Linen differs from wool in that wool is the proper garment of brute animals; but linen is the noble pith of a plant, which is preserved by human industry once extracted. Whence Apuleius in his Apology: Wool, he says, the sluggish excrement of the body, stripped from sheep, has from the times of Orpheus and Pythagoras been a profane garment. And so a woolen garment seems to indicate laziness and sluggishness: and in linen at least much greater diligence is signified. Secondly, the thinness and subtlety of linen is remarkable; which Pliny particularly considers in that breastplate which was displayed in the island of Rhodes in the temple of Minerva, whose individual threads consisted of 365 threads. Jerome also, on that passage of Ezekiel XVI: "I girded thee with fine linen," says that the finest threads are woven from fine linen in the vestment of the high priest. This is especially apt to denote that this mystical garment of true sanctity must not be woven with coarse thread (as they say), but with thin and subtle thread. Thirdly, linen brings immense benefit to mankind; it carries the world, says Pliny, to and fro. By which words he weighs the great advantages that follow from linen for navigation; for the sails that ships customarily use are generally made of linen. Hence linen itself is the principal instrument, by whose help and aid the greatest vessels, laden with so many and such great cargoes, commit themselves to the sea, and sail to the most remote shores. From a small seed linen grows like a slender and humble blade, so that by it immense riches and most useful merchandise are conveyed from one province to another. This marvelously represents how useful to the whole world is the sanctity of Christ's faithful, which, by the favorable breath of the divine Spirit, conveys heavenly riches and truly divine merchandise even to barbarous nations and the most distant peoples. A supreme usefulness of linen also is that tents and awnings are made from it, customarily stretched in courtyards or other open places, which ward off the heat of the sun. No differently does the sanctity of the just serve as a canopy for the republic from the heat, and spiritually shades the forum of human life, so that men may live more wholesomely.

Fourthly, the splendor and price of the finest linen, that is, fine linen (byssus), was great. For Achaian fine linen was sold by the weight of gold, so that an ounce of fine linen was weighed out at a hundred silver coins, or according to the new value of money, one hundred and ten; and a pound consisting of twelve ounces would be worth twelve hundred silver coins; or (by the new reckoning) 1,320, at which price silk in thirty pounds tends to be sold. Indeed Pausanias adds that the fine linen of Judea was superior to the Achaian. If therefore we consider its great splendor together with its immense price and its great delights, we easily understand that fine linen aptly serves to denote riches, glory, and delights: since it was something very proper to princes. See Genesis XLI, 42, concerning the fine linen robe of Joseph.

And within, in the Holy Place, by burning incense, lighting the lamps, and placing the loaves of proposition.



Verse 18: And they shall not be girded with anything that causes sweat, that is, in the place of sweat, as if

18. And they shall not be girded with anything that causes sweat, that is, in the place of sweat, as if to say: They shall gird themselves at the middle of the body, but not at the chest or at the armpits, where one easily sweats. So the Chaldean, the Hebrews, Maldonatus, and others. Secondly and more correctly: "They shall not be girded with anything that causes sweat," that is, so tightly that they sweat. So Vatablus. For the Septuagint translate: They shall not be girded forcefully, as if to say: They shall not gird themselves forcefully and tightly like prisoners; lest they become unable to perform the priestly and Levitical ministries, and be unable to hold and slay victims, to draw them also, and to run about, says St. Jerome.



Verse 19: And when they go out to the people, etc., they shall clothe themselves in other garments (profane an

19. And when they go out to the people, etc., they shall clothe themselves in other garments (profane and common), and they shall not sanctify the people with their vestments, that is, lest they sanctify the people, "who have not prepared themselves for sanctification, to be Nazirites of the Lord," says St. Jerome; for profane things became sacred from contact with sacred things, according to the law of Exodus XXX, 29. So Vatablus and Maldonatus. God forbids sacred things to be profaned and applied to profane uses, lest the majesty of sacred things be cheapened and become common to the whole populace.



Verse 20: They shall not shave their heads, nor wear long hair, but they shall only trim their heads. Hortensi

20. They shall not shave their heads, nor wear long hair, but they shall only trim their heads. Hortensius Landus wrongly twists this against the tonsure of monks, in his book On the Persecution of the Barbarians. On this note: The priests of the Jews were forbidden to shave, Leviticus XXI, 5; not because it was evil in itself, but because it was less becoming, and lest they should seem similar to the priests of the gentiles, in whose vicinity they lived, who sacrificed to idols with their entire head shaved, as is clear from the letter of Jeremiah, Baruch VI, 30. That this same thing was not evil in itself is clear, because Ezekiel, who was a priest, is commanded by God to shave, chapter V, 1; and in Numbers VI, the Nazirite is commanded to shave upon completing the time of his vow. Hence Paul also shaved, Acts XXI, 24. Therefore the priests of the Jews were forbidden to shave only on account of the proximity of idolaters. Which was perhaps the reason why in the time of Optatus of Milevis, St. Jerome, and Ambrose, Christian priests were not shaved but trimmed. For even in their time there were priests of Isis and Serapis who shaved their heads, as St. Jerome here and St. Ambrose, epistle 36, testify. But after that cause ceased, there is nothing absurd in those who shave their heads to signify something sacred. So Bellarmine, book II On Monks, chapter XI.

Morally, St. Gregory, Part II of the Pastoral, chapter VII, at the end: "Because," he says, "all who are in authority ought indeed to have external cares, yet not press upon them too vehemently, the priests are rightly forbidden both to shave their heads and to grow their hair long, so that they may neither utterly cut away from themselves thoughts of the flesh concerning the life of their subjects, nor again relax them too much so as to grow. Hence it is well said: Let them trim their heads, that they may indeed provide for the cares of temporal concern as much as is necessary, and yet cut them back quickly, lest they grow excessively."



Verse 24: They shall stand in my judgments, they shall insist upon my laws and precepts, so that they may judg

24. They shall stand in my judgments, they shall insist upon my laws and precepts, so that they may judge according to their prescription, and settle disputes.



Verse 25: Who has not had another husband (who has not married a second time) in which cases they may be defil

25. Who has not had another husband (who has not married a second time) in which cases they may be defiled, as if to say: It shall be lawful for a priest to go to his father's funeral for the sake of duty and piety, to bury him, and in this case it shall be lawful for him to contract legal defilement, that is, to incur the legal irregularity that is contracted on account of funerals: for this must yield to filial piety. But for the high priest it was not lawful to attend any funeral, not even his father's; see what was said in Leviticus XXI, 11. God wished by this decree to call away the minds of the priests from human affection, by which men love those joined to them by blood and kinsmen, and therefore mourn and lament at their death: namely, He wished the priests to be free from this affection, so that they might transfer their whole mind from kinsmen and perishable things to God and divine things, and that they might continually think of the resurrection and eternity, and teach others their faith and hope in these things by word and deed. For this reason, then, the high priest could mourn neither father nor mother: "For the law demands," says Philo, book II On the Monarchy, "in that man a character superior to other men; since he is familiar with God above others, as if standing on a certain boundary between the divine and human nature, so that through this mediator God may be propitious to men."

These things applied to the priests of the Old Testament, who were bound to marriages, children, and family: what then should the priests and Bishops of the New Testament do, whom God wished to be celibate and childless, so that they might transfer their mind from earthly cares to heavenly things, and fix it entirely on God and eternal goods? Therefore St. Basil wisely warns in his Monastic Constitutions, chapter XXIII: "Knowing therefore the intolerable harm of this affection toward kinsmen, let us flee from their care, as from the devil's armor for attacking us." But behold, the wise teacher says, Satan, envying these things, lays ambushes from the side, substituting nephews for sons, and suggesting that they must be cared for, and indeed gradually advanced to the highest ranks of wealth and dignities; that the family must be exalted and perpetuated in them; that the family name must be preserved and celebrated among posterity in them. Thus indeed: When the Maker of things deprived the clergy of offspring, To Satan's wish succeeded a crowd of nephews.

This is the fraud, this the snare of the devil, this the rock of scandal, against which not a few otherwise good men stumble, so that they allow themselves to be conquered and bound by this affection for kinsmen, and with unceasing care and zeal accumulate for them riches and positions without end, even from the goods of the Church, with grave peril to their soul and salvation and that of their kinsmen. For this cupidity grows, creeps, and increases like hidden fire, the more it is indulged, and finally becomes insatiable and erupts into an immense conflagration. Thus priests, who ought to be heavenly, become earthly, and the highest become the lowest: thus those who ought to despise all human things with a lofty spirit, and to be above them, and to teach others the same, having turned to these things, fall away, and depress their sublime mind to these lowest things. O souls bent toward earth, and empty of heavenly things! How they degenerate from the virtue of Christ and the ancient Fathers! I do not speak of those who help poor relatives, or promote those who are worthier or more suited to themselves and the Church: for if this is done moderately, it is in accord with piety, charity, and prudence, as St. Thomas teaches, II-II, Question CLXXXV, article VII, reply 2. I speak of those who follow nothing but their affection, and therefore promote the unworthy, or enrich the worthy immoderately.

Christ the Lord, about to die, commended His only and most beloved mother, and she a poor woman, not to Joseph of Arimathea, noble and rich; but to John, likewise poor. Christ offered to His kinsmen, James and John, not riches and delights, but the chalice of His passion. For when their mother interceded for them and said: "Say that these my two sons may sit, one at Thy right hand and one at Thy left in Thy kingdom; Jesus answering said: You know not what you ask. Can you drink the chalice that I shall drink? They say to Him: We can. He said to them: My chalice indeed you shall drink, but to sit at my right or left hand is not mine to give you, but to those for whom it is prepared by my Father," Matthew XX.

St. Peter, called by Christ, stripped off and laid down all carnal affection toward his wife and his daughter Petronilla, and preferred them to be holy rather than wealthy: whence when his wife was being led to martyrdom, he did nothing else, said nothing else, than: "Hey you, remember the Lord," as Clement of Alexandria reports, book VII of the Stromata.

St. Paul thus decrees concerning Ecclesiastics, II Timothy II, 4: "No man being a soldier to God entangles himself with secular businesses, that he may please Him to whom he has engaged himself." The same, epistle 1 to Timothy Bishop of Ephesus, chapter VI, 6, reproves Ecclesiastics who think that piety is gain: "For," he says, "piety with sufficiency is great gain," in Greek αὐταρκία, that is, with a mind content with its own few things. "For we brought nothing into this world, and certainly we can carry nothing out. But having food and wherewith to be covered, with these we are content."

St. Cyprian, taken from marriage to the Episcopate of Carthage, so far from enriching or advancing his wife and children, distributed his goods to the poor, completely relinquished the care of his wife and children, and entrusted her to Caecilius the priest, leaving them a dowry that would suffice only for the necessities of life, as Pontius the deacon reports in his Life.

Hear and follow the example of the great Augustine, of whom Possidius writes thus in his Life, final chapter: "He did not treat his blood relatives, whether in religious life or outside it, in his life and death in the manner of the common people. To them, while he was still alive, he gave, if need arose, what he also gave to others, not that they might have riches, but that they might either not be in need, or be less so." St. Hilary, Bishop of Poitiers, had an only daughter named Abra, whom he had begotten before his episcopate in marriage, and who was aspiring to marriage; so far from promoting this, he on the contrary by gentle exhortation bent her toward offering her virginity to God and embracing the religious life. So his Life relates. I reviewed more in Numbers XXVII, at the end.

St. Gregory says excellently, book VII of the Moralia, chapter XIV, having spoken of certain persons who overcome and trample upon the world and worldly things, he adds about them: "But nevertheless, still bound by the bond of carnal kinship, while they serve indiscriminately the love of relationship, they often return through the affection of kinship to those things which they had already subdued even with self-contempt: and when they love their carnal relatives more than is necessary, drawn outwardly, they are separated from the parent of the heart. Where therefore do these walk if not in a net, whom the perfection of life already begun had freed from the present world, but the disordered love of earthly kinship binds? Hence indeed the Truth says, Luke XXI: If anyone comes to me and does not hate his father, and mother, and wife, and children, and brothers, and sisters, and even his own life, he cannot be my disciple."

Therefore St. Jerome rightly says to Heliodorus: "This battering-ram," he says, of piety toward parents and kinsmen, "with which faith is shaken, must be repelled by the wall of the Gospel: My mother and my brothers are those who do the will of my Father who is in heaven. If they believe in Christ, let them favor me who am about to fight for His name: if they do not believe, let the dead bury their dead." And Climacus, step 3: "It is better," he says, "to sadden parents than to sadden the Lord Jesus: for He created and saved us, while they often lost their own by loving them. The love of God and His holy desire extinguishes in the soul the carnal love of parents: but whoever thinks that both can be enclosed in one heart deceives himself. Let not the tears of your loved ones move you, lest you bring upon yourself eternal tears."

Therefore God Himself, Deuteronomy XXXIII, 11, through Moses praising the Levites of the Old Testament because they had slain their parents and kinsmen who were going astray after idols, and therefore blessing them, says: "Who said to his father and to his mother: I do not know you; and to his brothers: I know you not, and they knew not their own children; they kept thy word and observed thy covenant; thy judgments, O Jacob, and thy law, O Israel! They shall put incense in thy wrath, and a holocaust upon thy altar. Bless, O Lord, his strength, and receive the works of his hands." Much more should the Levites of the New Testament consider as addressed to themselves that saying of Christ: "I came not to send peace, but the sword; for I came to set a man against his father," etc., Matthew X, 34; for a sword, that is, a vehement blow and effort, is needed for one to tear apart and cut asunder this affection toward parents and kinsmen, so deeply implanted by nature. Again, let them consider as addressed to themselves that saying of God to Abraham: "Go forth out of thy country, and from thy kindred, and out of thy father's house, and come into the land which I shall show thee," Genesis XII, 1. And that: "Thou art a priest forever according to the order of Melchisedech." For he is presented (even though he had them) in Scripture "as without father, without mother, without genealogy," as the Apostle says, Hebrews VII, 3, to indicate that priests ought to forget their parents, as if they were heavenly beings who had come down from heaven. For thus freed from this sticky glue of kinship, they will fix all their cares on serving the common goods of the Church, as they are obligated to do.

In later ages, several Roman Pontiffs gave an outstanding example in this matter, to be celebrated for all ages, to say nothing of innumerable others of lower rank and note. Benedict XII, Pope in the year of the Lord 1334, promoted none of his relatives to any office in the Church, repeatedly saying that "the Pope has no relatives," for like Melchisedech he is above the earth and men. For which reason he was held in such great veneration and was so dear to all that when he died after his seventh year, his funeral was celebrated with the most abundant tears of everyone. His equal was Benedict XI, in the year of the Lord 1303, who refused to recognize his poor mother who came to him to offer congratulations, and for that reason had dressed in finer attire, saying: "That is not my mother; for my mother is poor, and does not have the means to buy such precious garments." Struck by those words and overcome with shame, she departed; but shortly after, dressed in her own simple clothes, she returned, and then the Pope, rising from his seat, said: "This is my mother, not that earlier woman," and between these words he lovingly embraced her. Similar to these was Nicholas IV, in the year of the Lord 1288, who was so disposed toward his relatives that he said he owed them nothing more than he owed to the least worthy. So Platina, Baronius, and others in their Lives. On the other hand, it has been given as a reproach to holy men that they were addicted to their relatives more than was right; indeed the same experienced divine punishment, and late recognized and condemned their error.

A memorable example exists in St. Ulrich, Bishop of Augsburg, who in the year of the Lord 971, resigning his bishopric to his nephew Adalbero, although the latter was distinguished for wisdom and virtues, when about to die was caught up to the judgment of God, and in a vision received the message that for this reason he would be consigned to the pains of purgatory. Hear the author of his Life, chapter XXVI: "One day, as if awakened from a deep sleep, he said to those sitting beside him: Alas, alas, that I ever saw my nephew Adalbero: because in that I consented to his desire, the heavenly ones are unwilling to receive me unpunished into their fellowship." Therefore Ulrich after death underwent purgatory, and his nephew Adalbero was struck down by sudden death the following year. Reviewing these things, Cardinal Baronius rightly adds this exclamation: "The most powerful weapon of the devil is the love of kinsmen, with which he assails even the Saints, because, according to the Apostle, no one hates his own flesh, but nourishes and cherishes it." Certainly nephews, whose Prelate-uncles are too indulgent toward them, are very often the origin and cause of many troubles, lawsuits, wars, and not rarely of infamy, melancholy, illness, and present death -- would that not also of eternal death: of which thing we have seen many and illustrious fatal examples in this age. Awake, O Ecclesiastics, be alert, O Prelates: sons of heroes, your nephews are your bane. "Sons of men, how long do you love vanity and seek after lies? What does it profit a man, if he gain the whole world for his nephews, yet suffer the loss of his own soul? Or what exchange shall a man give for his soul?" says the eternal Truth and supreme Wisdom. Therefore do in life what at the hour of death, on the day of judgment (in which neither brother shall redeem, nor shall nephew redeem?) on the horizon, I say, of eternity you will wish you had done. O sweetest Jesus! Grant us this wisdom, set charity in order in our hearts, that we may love parents and kinsmen only according to Thee, through Thee, in Thee, and for Thy sake; that while we love them, we may love them in Thee, and Thee in them, as Thy holy law commands.



Verse 26: And after he has been cleansed (from this legal uncleanness) seven days shall be counted for him, be

26. And after he has been cleansed (from this legal uncleanness) seven days shall be counted for him, before he may approach the priestly ministry. Behold, this is a new decree in the new temple: for in Leviticus nothing of the sort is prescribed. So Vatablus. Otherwise R. Solomon and Maldonatus, as if to say: "After he has been cleansed," that is, separated from the dead, "seven days shall be counted for him," during which he must wait, and may not approach the altar.



Verse 27: On the day of his entry (on the day he first enters the temple) he shall offer for his sin the tenth

27. On the day of his entry (on the day he first enters the temple) he shall offer for his sin the tenth part of an ephah of fine flour, as the Hebrews hand down, and as the law itself prescribes, Leviticus VI, 20.



Verse 28: And they shall have no inheritance

28. And they shall have no inheritance. This is to be read with St. Jerome in his Commentary and with the Roman edition, namely with the negation "not." Therefore some codices incorrectly remove it, and read affirmatively. For it is established that the priests had no inheritance in Israel: for thus the law commands, Deuteronomy XVIII, 1; whence he adds: For I am their possession, as if to say: The priests shall possess my things, not inheritances, but victims, offerings, and first-fruits owed to me and to be given by the people.

Morally, St. Jerome excellently instructs the cleric Nepotian, saying: "Therefore the cleric, who serves the Church of Christ, let him first interpret his own name, and having set forth the definition of the name, let him strive to be what he is called. For if κλῆρος in Greek means 'lot' in Latin: therefore they are called clerics, either because they are of the lot of the Lord, or because the Lord Himself is the lot, that is, the portion of clerics. But he who is either himself the portion of the Lord, or has the Lord as his portion, ought to show himself such that he both possesses the Lord and is possessed by the Lord. He who possesses the Lord, and says with the Prophet: The Lord is my portion, can have nothing beyond the Lord. But if he has anything else besides the Lord, the Lord will not be his portion: for example, if gold, if silver, if possessions, if various furniture -- with such portions the Lord will not deign to be his portion. But if I am the portion of the Lord, and the lot of His inheritance, I neither receive a portion among the other tribes, but as a Levite and priest I live from tithes, and serving the altar I am sustained by the offering of the altar: having food and clothing, with these I shall be content, and naked I shall follow the naked cross. I beseech thee therefore, and repeating again and again I shall warn: do not think that the office of the clergy is a kind of ancient military service, that is, do not seek the gains of the world in the service of Christ, lest thou have more than when thou began to be a cleric, and it be said to thee: Their clerical possessions shall not profit them. For some are richer monks than they were laypeople, and clerics who possess riches under Christ who was poor, which they did not have under the rich and deceitful devil: so that the Church may sigh over them as rich, whom the world held before as beggars. Let the poor and pilgrims, and with them Christ as guest, know thy humble table. Flee as a plague a cleric who is a businessman, and from a poor man has become rich, from obscure become famous. It is the disgrace of a priest to study his own riches. Born in a poor house and in a rustic cottage, I who could scarcely satisfy my growling stomach with millet and coarse bread, now disdain fine flour and honey: I know the kinds and names of fish, I am expert in what shore each shell was gathered: I distinguish provinces by the flavors of birds, and the rarity of foods, and finally even the losses themselves delight me."



Verse 29: The victim both for sin

29. The victim both for sin. St. Jerome asks why the Prophet here repeats things that were decreed in Leviticus, and responds: "So that those things which have been erased from the minds of men, either by negligence in reading, or by contempt in hearing and forgetfulness; may be renewed by the living voice, things written not with pen and ink, but with the spirit and word of God," namely mystically and spiritually.

And every vow. In Hebrew כל חרם col cherem, that is, as Aquila, Symmachus, and Theodotion render, every devoted thing (anathema). See what was said about cherem and anathema in Leviticus XXVII, 28.



Verse 30: And the first-fruits of all the firstborn

30. And the first-fruits of all the firstborn. It is a pleonasm: for the first-fruits are the same as the firstborn, as if to say: All first-fruits, whether of animals that cattle bear, or of crops that the earth produces, namely first-fruits of wine, oil, and grain, shall belong to the priests. And the first-fruits of your foods. In Hebrew, of your doughs, that is, of loaves made from the first-fruits of your crops. For they offered the first-fruits of loaves to the priest at Pentecost. Allegorically, from this passage, and from Leviticus, and Numbers XVIII, 11 and following, St. Clement teaches that the first-fruits of all things are to be given to priests and Bishops: "The Bishop," he says, "ought to be loved as a father, feared as a king, honored as a lord, by offering as your blessing your fruits and the works of your hands: giving, I say, as to a priest of God your first-fruits and your tithes, the first-fruits of grain, wine, oil, fruits, wool, and whatever the Lord your God supplies to you: and your offering shall be accepted as a sweet-smelling savor to the Lord your God; and the Lord shall bless the works of your hands, and shall multiply the goods of your land; for a blessing is upon the head of him who bestows." So he himself in book II of the Apostolic Constitutions, chapter XXXIV.

That he may lay up a blessing. In Hebrew: That he may make a blessing rest, as if to say: You shall give first-fruits to God, that is, to the priest of God, so that God may bless your house by giving you an abundance of crops, whose first-fruits you offered to Him, and a perpetual and stable one: for this is what the word "rest" signifies.



Verse 31: Every carcass

31. Every carcass. These things are forbidden to all, even laypeople, Leviticus V, 2 and following. But especially to priests: for it is fitting that they be purer and holier than the rest.

Mystically, Lyranus at the end of the book: "There is described," he says, "the kind, garb, manner, sustenance, and actions of priests." Concerning the first, etc., it is said that they are sons of Sadoc, which is interpreted as "just": and by this is designated that the ministers of the Church ought to be by special imitation sons of Christ, who is called par excellence the Just One, Isaiah XLV: "Drop down dew, ye heavens, from above, and let the clouds," etc. Whence the Apostle John said of himself and those like him, I epistle, chapter III: "See what manner of charity the Father has given us, that we should be called, and should be, the sons of God." As for the second point, it is said that they should have linen garments, by which in the ministers of the Church is designated purity of mind and body. And he adds: that linen breeches should cover the shame of their flesh: by which is signified that in the ministers of the Church nothing shameful or dissolute should appear in word, gesture, or deed. Whence it is said in Exodus XIX: "Let the priests who approach me be sanctified, lest I strike them." It is also said above of the priests that they should minister in the temple in different garments and live among the people in other garments: which seems to be fulfilled in the priesthood of the new law. As for the third point, it is said that the priests should not let their hair grow long, but should trim it. By which is signified the clerical tonsure in the ministers of the new law. As for the fourth point, it is said that the priests should not eat what is caught by a beast, nor what has died of itself. By which is designated that the ministers of the Church should not live by plunder or other illicit means. Likewise it is said of the priests that they should not drink wine when about to enter the temple. By which is understood that in the ministers of the Church there should be sobriety, and especially when they are about to celebrate. For then in them is required not only the fast of the Church, but also of nature. As for the fifth point, it is said that they should celebrate the divine Office, and that they should teach the people what is clean and unclean, and in doubtful matters should determine what is to be held. By which is designated that in the ministers of the Church there should be devotion, for duly celebrating divine things; and knowledge of Sacred Scripture, for teaching the people what is lawful and what is unlawful, and for determining what in doubtful matters is to be held. This knowledge, however, is required to a greater degree according as one is established in a higher rank of the Church. On account of which it is said of the ignorant, Hosea IV: "Because thou hast rejected knowledge, I will reject thee, that thou shalt not do the office of priesthood to me."
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Introduction

Three things must be set forth here according to custom: first, concerning the authority of the book; second, concerning its author; third, concerning its subject matter.

IT IS ASKED therefore first, whether Wisdom is a canonical book of Sacred Scripture? The Jews and heretics deny it, and even some Catholics, such as Lyranus and Cajetan: the Jews, because in this book, chapter II, verse 20, the death of Christ is predicted, to be inflicted upon Him on the cross by the impious Jews: the heretics, because, while this book commends chastity, good works, martyrdoms, merits, and rewards, it opposes their contrary heresies; hence Kemnitius rejects it in his Examination of the Council of Trent, session IV; indeed Calvin, book I of the Institutes, chapter XI, section 8, writes that he found a falsehood in the book of Wisdom, namely concerning the inventor of idolatry, who in chapter XIV, verse 15, is said to have been a father mourning a son snatched from him by death; which passage Calvin deemed unworthy of the Bible and fit for the flames: but this must be treated more fully in chapter XIV.

But I respond and say: It is a matter of faith that the book of Wisdom is Canonical Scripture: this is clear, because thus it was defined by the Council of Florence in the Union with the Armenians, and by the Council of Trent, session IV; by the Third Council of Carthage, chapter XLVII; by the Eleventh Council of Toledo in the Profession of Faith; by the Council of Sardica according to Theodoret, book II of the History, chapter VIII; by the Council of Tribur, chapter XXXIV; of Pistoia, chapter I; and the Second Council of Nicaea, act 4.

Hence Christ and the Apostles borrowed testimonies from the book of Wisdom, just as from other canonical books: for from Wisdom chapter III, verse 7: "The just shall shine," Christ cites that passage in Matthew chapter XIII, verse 43: "Then the just shall shine like the sun in the kingdom of their Father." Again Matthew, chapter XXVII, verse 43, reports what is found in Wisdom II, 13: "He called Himself the Son of God;" and verse 18: "For if He is the true Son of God, He will receive Him, and will deliver Him from the hands of His adversaries." Paul also in Romans, chapter XI, verse 34, brings forth that passage from Wisdom IX, 13: "For who among men can know the counsel of God? or who can think what God wills?" And in Ephesians, chapter VI, verses 13 and 17, he draws from what is found in Wisdom

chapter V, verses 18 and 19: "His zeal shall take up armor, and He shall put on justice as a breastplate, and He shall take certain judgment for a helmet, and shall take equity as an impregnable shield." The same Apostle, in Hebrews I, 7 and 11 and elsewhere, alludes to the words of Wisdom, chapters IV, VI, VII, and IX.

The Greek and Latin Fathers do the same, who cite Wisdom as divine Scripture, indeed as a book of Solomon. I shall cite their passages in Question II; for now let the opinion of St. Augustine alone suffice, who in book II On the Predestination of the Saints, chapter XIV, and book II On the Creed, writes thus: "The judgment of the book of Wisdom ought not to be rejected, which has merited to be recited in the Church of Christ from the rank of readers of the Church of Christ for so long a time, and to be heard with the veneration of divine authority by all Christian bishops down to the most remote lay faithful, penitents, and catechumens." Wherefore vain is the objection of Cajetan, who says that the book of Wisdom is called canonical by the Fathers, that is, regular, because it serves for the edification of the faithful, but not for establishing dogmas of faith: for divine Scripture, which the Fathers say the book of Wisdom is, serves for both purposes. See Melchior Canus, book II On Theological Places, chapter XI.

Furthermore, St. Athanasius in his Synopsis, St. Epiphanius in the book On Weights and Measures, St. Jerome in the Helmeted Prologue, and letter 115, and on Zechariah, chapters VIII and XI, and Damascene, book IV On the Faith, chapter XVIII, assert that Wisdom is not in the Hebrew canon, and in their time had not yet been received by the Church as a canonical book, but was to be read in the Church for the edification of the people. Wherefore this book is not protocanonical, that is, of the first class of Sacred Scripture, such as are those about whose authenticity there has never been any doubt; but deuterocanonical, that is, of the second class, such as are those about whose authenticity there was once some doubt, and which afterwards the whole Church, having examined the matter, admitted into the canon.

Hear St. Augustine, book II On Christian Doctrine, chapter VIII: "Those two books, one which is entitled Wisdom, and the other which is entitled Ecclesiasticus, since in

whose chorus, said that the book entitled the Wisdom of Solomon was his, just as also the Proverbs;" for thus Rufinus translated the words of Eusebius from Greek into Latin. Third, because the Author himself in chapter IX, 7, calls himself a king and builder of the temple, who can be none other than Solomon: "You, he says, chose me as king of Your people, etc., and You told me to build a temple on Your holy mountain."

But it is far more true that Solomon did not write this book, first, because if this book were Solomon's, it would certainly have been known to the Hebrews, and placed in the canon of Sacred Scripture; but now it is neither in the Hebrew canon, nor has it been seen in Hebrew by anyone: for there is no one who asserts that he saw it in Hebrew, and none of the ancients (except Isidore alone, who is later) asserted that it was written in Hebrew, as St. Jerome and others assert concerning the Gospel of St. Matthew: whereas on the contrary Ecclesiasticus was seen in Hebrew by the younger Jesus son of Sirach, inasmuch as he professes in his Prologue that he translated it from Hebrew into Greek. Second, because this book appears to have been originally written in Greek: for it smells of Greek eloquence, as St. Jerome testifies in the Prologue to the books of Solomon: just as conversely Ecclesiasticus, having been translated from Hebrew into Greek, smells more of Hebrew phraseology and simplicity than Greek. Compare this book with the Proverbs, and you will see how great is the distance of style and phrasing, and especially that here there are elegant, continuous and connected discourses, whereas in Proverbs there are disparate sayings, which have no order or connection among themselves, so that these two books plainly appear to have been written by different authors. Add that Solomon is not the author of this book, which can be certainly inferred from the fact that the author, in chapter XV, verse 14, says that the enemies of God's people, namely the Egyptians, ruled over them. But in Solomon's time no one ruled over Israel except Solomon, who either dominated the neighboring nations or was bound to them by a treaty of friendship. This book was therefore written in the time of Ptolemy Lagus: for he oppressed Judea. Third, because the ancients count only three books of Solomon, namely Proverbs, Ecclesiastes, and the Song of Songs: thus Amphilochius, bishop of Iconium, in his Poem on the books of Sacred Scripture to be read, Isidore of Pelusium, book IV, letter 40, St. Jerome, in his letter to Paulinus which is prefixed to the Bible, and others. Fourth, because very many and most weighty authors hold this view, such as Lyranus, Hugo, Dionysius, Abulensis, Jansenius, Driedo, Melchior Canus, Michael Medina, Alphonsus a Castro, Alphonsus Curiel, Paulus a Palatio, Lorinus, Pamelius, Georgius Ederus, Didacus, Covarruvias, book IV of Various Resolutions, chapter XIV, Adrianus Finus, Genebrardus, and others, whom our Pineda cites and follows, Preface to Ecclesiastes, chapter II, number 20. Indeed St. Augustine asserts that this is the constant and common opinion of the faithful: I shall presently recite his words. Finally, the author of this book occasionally alludes to the fables of the poets, all of whom lived long after Solomon: thus in chapter I, verse 14, say-

ing: "Nor the kingdom of the underworld on earth," he alludes to the fable of Pluto and Dis, who is imagined by the poets as the king of the underworld, and as having extended the rights of his dominion from the underworld to the earth. Again he alludes to the rites of the Gentiles, when he says, in chapter II, verse 8, following the opinion of the Epicureans: "Let us crown ourselves with roses:" for Tertullian, in his book On the Soldier's Crown, chapter IX, holds that rose wreaths were not known among the Hebrews in Solomon's time, nor even in the time of Isaiah and the Babylonian captivity; they therefore appear to have passed to the Hebrews from commerce with the Gentiles at a later time. Thus in chapter XVIII, verse 13, in the Greek he names Orcus, and alludes to Lethe, which is introduced by the poets as a river of the underworld that brings forgetfulness of all things to the dead who come there, and he asserts that from Orcus came forth the darkness of Egypt; and in the last chapter, last verse, in the Greek he calls manna ambrosia, which is imagined by the poets as the food of Jupiter and the gods. This opinion is clearly indicated by the Syriac version, which prefixes this title to the book: The book of the great wisdom of Solomon himself, son of David, about which there was doubt, as if some wise man among the Hebrews wrote it in a prophetic spirit, having placed, or composed it, under the name of Solomon: and it was received, that is, held canonical. The Arabic has thus: The Book of the Wisdom of Solomon son of David, who reigned over the children of Israel.

To the first objection, St. Jerome responds in the Prologue that the inscription in the Greek codices is false: "Another, he says, is pseudepigraphal, that is, falsely inscribed, which is entitled the Wisdom of Solomon;" and then: "Among the Hebrews it is nowhere to be found, and its very style smells of Greek eloquence, and some of the ancient writers affirm that this is the work of Philo the Jew."

To the second objection, the response is that the Fathers cite this book under Solomon's name for the same reasons for which they attribute Ecclesiasticus to Solomon, which I recounted in the Prooemium to Ecclesiastes, and especially because the author of this book wrote it in Solomon's name, assumes his character, and introduces him as speaking and teaching. Just as Plato entitles his Dialogues with the names of Socrates, Gorgias, Protagoras, Timaeus, etc., because he introduces them as speakers; and Xenophon entitles his work Cyrus, or the Cyropaedia; and Cicero entitles his book On Famous Orators as Brutus, who excelled among orators. So therefore this book is ascribed to Solomon, because Solomon is introduced here as speaking, who by everyone's judgment was the most learned of mortals, and, as that one says, the high priest of wisdom, Minerva's darling, the eye of prudence, the mouth of Themis, the marrow of counsel, the soul of Scripture. Eusebius expressly teaches this, book XI of the Preparation, chapter V: "Moved by this reasoning, he says, he who inscribed the book of Wisdom to his own person (that is, Solomon's): 'He Himself gave me the true knowledge of things that are,' he says," etc., and goes on to cite the words found in Wisdom VII, 17. So also Origen on John, volume XX: "The book of Wisdom, he says, is inscribed to Solomon." Therefore this book was written,

not by Solomon, but by another in the person of Solomon; hence St. Thomas also in I-II, Question CXIII, article 3, reply to 2, says that the speech in this book is in the person of Solomon. The same is expressly taught by Alphonsus Curiel, Controversy 2 on the book of Wisdom. Indeed St. Augustine, book II On Christian Doctrine, chapter VIII, says thus: "Those two books, the first which is Wisdom, and the other which is entitled Ecclesiasticus, are said to be Solomon's on account of a certain similarity; for it is most constantly reported that Jesus son of Sirach wrote them:" and book XVII of the City of God, chapter XX, concerning the same books, he says: "The other two, of which one is called Wisdom, the other Ecclesiasticus, custom has prevailed that they be called Solomon's on account of some similarity of style; but the more learned do not doubt that they are not his." Add that the author of Wisdom imitated Solomon, and perhaps collected his ideas, and even sentences and words scattered in the Hebrew books of that age, arranged them, and expressed them in Greek phrase and style, as is evident to anyone comparing chapters VII and IX of Wisdom with what is said about Solomon in III Kings III, I Chronicles XXVIII, 2, Proverbs VIII, etc. For Solomon spoke three thousand parables, and five thousand songs, as is clear from III Kings IV, 32, all of which cannot be contained in Proverbs, nor Ecclesiasticus, nor the Song of Songs; therefore a part of them may be contained in Wisdom. So think Bellarmine, book I On the Word of God, chapter XIII, Possevinus, in the Sacred Apparatus, under the word Solomon, Adrianus Finus, book VI of the Scourge of the Jews, chapter XIV, and others. To Eusebius I respond that his words were poorly translated by Rufinus: for in Greek they read thus: "Not only he himself, but also Irenaeus, and the whole chorus of the ancients, called the Proverbs of Solomon 'Wisdom full of every virtue'"; and so Eusebius is not speaking of the book of Wisdom, but of the Proverbs of Solomon, and says they are called by many "Wisdom panáretos," that is, treating of every virtue: hence the Church also in the Divine Office, when reciting the Proverbs of Solomon, e.g. "The Lord possessed me," from chapter VIII, "a valiant woman," from chapter XXXI, prefaces it with: "A reading from the book of Wisdom."

To the third objection I have already said that the book was written by another indeed, but in the person of Solomon, and from many of Solomon's sayings, such as those set forth in the introduction.

The SECOND opinion is that of St. Augustine, book II On Christian Doctrine chapter VIII, and book XVII of the City of God, chapter XX, where he writes that the prevailing opinion is that the author of the book of Wisdom, as well as of Ecclesiasticus, is Jesus son of Sirach, as is clear from his words already cited; hence both books are called Wisdom by many: St. Isidore holds the same opinion, and Theodoret as cited by Lipomanus, on Exodus chapter XVI. But St. Augustine himself retracts this opinion, book II of the Retractations, chapter IV: "Concerning the author of the book, he says, which many call the Wisdom of Solomon,

because this book is cited by St. Clement the Pope, letter 1, and by St. Dionysius the Areopagite, chapter IV of the Divine Names, as sacred, divine, and ancient: but St. Dionysius, as well as St. Clement, was contemporary with Philo; indeed the book of Wisdom is cited by Christ and the Apostles, who preceded Philo, as I showed in Question I. Fifth, because St. Jerome, in his book On Illustrious Men, and Eusebius, book II of the History, chapter XVII, in drawing up a catalog of the books of Philo, make no mention of the book of Wisdom.

that also this book, like Ecclesiasticus, Jesus son of Sirach wrote, that this is not as certain as I had said, I later learned, and I found it altogether more probable that he is not the author of this book."

The THIRD opinion is that the author of this book is Philo the Hebrew, who lived shortly after Christ under the emperor Caius Caligula, and undertook an embassy to him on behalf of the Jews; but being rebuffed by him, he turned to his companions and said: "Let us be of good courage, for God will be favorable to us, since Caius is hostile," as Josephus reports, book XVIII of the Antiquities, chapter X. For this Philo was a learned and eloquent man, and published very many books on Scripture, and is entirely moral and pious, as is also the author of Wisdom; hence St. Jerome in the Prologue says: "Some of the ancient writers affirm that this is the work of Philo the Jew." So think Lyranus, Dionysius, Galatinus, book I On the Secrets of the Faith, chapter IV, Ludovicus Vives on chapter XX of book XVII of St. Augustine's City of God. And some allege that Philo wrote this book for the consolation of the Jews, whom the emperor Caius was afflicting; hence he sets before them the example of the liberation of the Hebrews from the tyranny of Pharaoh, whom God crushed with so many plagues; and he describes the government of a just king, but the guilt of an unjust one and a tyrant, and threatens him with God's vengeance.

But this opinion is plainly improbable, first, because this Philo remained a Jew after Christ, that is, an infidel and obstinate in Judaism, and therefore alien from Christ and an adversary of the Christian faith. Who would believe that an infidel wrote so faithful a book, in which the principles of faith are transmitted, and especially about Christ suffering and dying, as is clear from chapter II, verse 20? Second, because Wisdom is numbered by all the orthodox and the whole Church among the books of the Old Testament, which were written before Christ; for it prophesies about Christ in chapter II; therefore it could not have been written by Philo, who lived after Christ. Add that Philo's style differs greatly from the style of Wisdom. Third, because this Philo was very devoted to Plato; hence the saying: "Either Philo platonizes, or Plato philonizes." Hence from Plato he drew his errors, as when in his book On the Creation of the Six Days he holds that the stars are intelligent beings; and that heaven was made by God so that it might be the dwelling place of gods both invisible (angels) and visible (stars): he frequently constructs planetary divinations from Talmudic and astrological delusions: he doubts whether the world was made more in the image of God than man, and whether the earthly paradise truly existed: in the book On the Meeting for the Sake of Seeking Learning, he seems to insinuate that hell is nothing other than the conscience and remorse of a wicked man: in the book On Fugitives, he asserts that only the rational soul of Adam was created by God, but the sensitive soul together with the angels. Sixtus of Siena, book V of the Library, chapters XVII and XCIII, recounts more of Philo's errors; and the author of the book of Wisdom refutes some of them. Fourth,

Convinced by these reasons, some hold that this book was written by Philo, not the one who lived after Christ under Caius, but by an older one, who lived 160 years before Christ under Onias the ancient high priest. So Alphonsus Curiel, controversy 2; Michael Medina, book VI On Right Faith in God, chapter XII; Driedo, book I On Ecclesiastical Dogmas, chapter IV, to the 5th difficulty; Canus, book II On Theological Places, chapter XI, to 5; Pamelius in his notes on St. Cyprian's book On Mortality, number 43. Genebrardus in his Chronology, year of the world 3860. But of this older Philo there is no mention in Josephus, Eusebius, or other ancient writers: for they only mention Philo the Hebrew, who lived under Caius, and Philo of Byblos, that is, one originating from the city of Byblos in Phoenicia, who was not a Hebrew but a Gentile, and therefore unsuited to writing canonical books. Eusebius expressly teaches this, book I of the Preparation for the Gospel, chapter VI: "Philo, he says, not a Hebrew, but of Byblos, translated the history of the Phoenicians written in their language into the Greek language." Josephus cites the same person, not another, book I Against Apion, whose words Eusebius transcribed, book IX of the Preparation, at the end, where he says that Demetrius of Phalerum, the older Philo (of Byblos), and Eupolemus, Gentiles, wrote histories of the Chaldeans, Syrians, and Phoenicians, and incidentally touched on Jewish affairs, but in these, as being foreign to them, they sometimes erred: "To whom, he says, pardon must be given, because they did not have great knowledge of our literature," which cannot be said of Philo the Hebrew. Add: The cited authors hold that this Philo was one of the 72 translators; but this cannot be said, for Aristeas in his History of the 72 translators, assigning the names of each one, names no Philo among them. The cause of the error, namely why some attribute Wisdom to Philo, is that Solomon was called by God, in II Kings XII, 25, in Hebrew Jedidiah, that is, beloved of the Lord, which in Greek is Philon: for phileō means "I love," philia "love," philos "friend"; hence Philo the Jew is also called Jedidiah in Hebrew by the Rabbis (and specifically by R. Azariah): for the ancient Hebrews made Solomon the author of Wisdom, as is clear from R. Moses Bar-Nachmani, who is called Ramban in abbreviated form, and flourished 300 years ago. For he in his Prooemium to the Pentateuch, from the great wisdom of Solomon as from Sacred Scripture, cites that passage Wisdom VII, 7: "I wished, and understanding was given to me," and recites the rest that follows accurately and at length. But he recites it in the language of Jerusalem,

namely Syriac, which the Jews used after the return from Babylon; from which you may infer that the author of this book is Solomon in such a way that it was nevertheless written by some later person after the destruction of Jerusalem by the Chaldeans, in his own local style, and therefore not in pure Hebrew, as Solomon wrote his works, but in a corrupted form, the language of Jerusalem, that is, Syriac. Or rather this book was originally written in Greek by the author, then translated by some Hebrew into the language of Jerusalem, just as was the third book of Maccabees; for thus both Josephus and Philo wrote their works in Greek, because being skilled in Greek they wrote for Greeks and Latins. For the style of Wisdom plainly smells of Greek phrasing, not Hebrew. Some more recent Latin authors therefore attributed this book to Philo the Jew, because the Hebrews attributed it to Philo, not knowing that by Philo they understood Solomon, for the reason already stated, not Philo the Jew.

I say therefore: It is certain as a matter of faith that the primary author of the book of Wisdom is the Holy Spirit; but it is uncertain who the secondary author was, namely the Hebrew scribe and rabbi who wrote it at the dictation of the Holy Spirit. St. Dionysius the Areopagite sufficiently implies this, chapter IV of the Divine Names, where citing a passage from chapter VIII of Wisdom: "In the first place, he says, in the teachings of Sacred Scripture you will find a certain one saying these things about divine wisdom: I became a lover of her beauty," where the word "a certain one" signifies an unknown author. In the same way Anastasius of Nicaea cites the author of Wisdom, Question XXXV on Sacred Scripture: "A certain wise man, he says;" and St. Gregory, book XXVII of the Morals, chapter XVIII: "Well, he says, it is said by a certain wise man," Wisdom XVII, 10: "Since wickedness is timid," and book XXIII of the Morals, chapter XVI: "Well a certain wise man, Wisdom VII, 15: God has given me to speak according to my judgment." In a similar way St. Chrysostom cites him, homilies 4 and 47 on Genesis, and homilies 40 and 42 on Matthew, and St. Cyril of Alexandria, dialogue On the Trinity, and St. Jerome in the Prologue to the books of Solomon: "Among the Hebrews, he says, it is nowhere to be found, and its very style smells of Greek eloquence." And Eusebius, book XI of the Preparation, chapter V: "Moved by this reasoning, he says, he who inscribed the book of Wisdom to his own person," namely someone unknown. Genebrardus also says the author of Wisdom is anonymous and uncertain. So also the rest, whom Pineda cites and follows, Preface to Ecclesiastes, chapter II.

Furthermore, because this book appears to have been written in Greek style by some Hebrew, as St. Jerome attests, one may conjecture that it was written shortly after the reign of Alexander the Great, who came more than six hundred years after Solomon: for Alexander, together with his empire, introduced the Greek language into Judea, so that the nobler Jews then began to learn Greek. Hence shortly after Alexander, Ptolemy Philadelphus, the second king of Egypt, summoned from Judea the 72 translators, who translated the Hebrew Bible into Greek

language: therefore the Hebrews then learned the Greek language, and wrote books in Greek; hence the grandson Jesus son of Sirach also translated the book of Ecclesiasticus, written by his grandfather in Hebrew, into the Greek language, as he himself acknowledges in the Prologue to Ecclesiasticus, for that was a literary age: therefore at that time wisdom and Greek eloquence flourished among the Jews. Hence the Greek text here appears to be the original text of Sacred Scripture: for the style and eloquence smells more of Greek eloquence than Hebrew simplicity, as St. Jerome rightly observes, and as is inferred from chapter XV, 14. It seems therefore that under the time of Ptolemy Philadelphus, the book of Wisdom was written in Greek, by one of the 72 translators, or a similar rabbi, perhaps in honor of Ptolemy Philadelphus; hence throughout this whole book he instructs a king on how to wisely and justly administer the commonwealth: for on this very subject Ptolemy himself posed to the 72 translators the same number of questions, one to each individually, so that he might learn from them the manner of good governance, which Aristeas recounts in his History of the 72 Translators. This chronology and consideration of the time will shed light on this book, and will wonderfully illuminate it, as will be evident in the following question.

IT IS ASKED therefore third, what is the subject matter of this book? The response is: This book reveals its subject by its very name; for it is called Wisdom, because it treats of true wisdom, and its origin, character, works, effects, and rewards: moreover, wisdom here is understood not so much speculatively as practically, namely as the plan for acting according to God, and consequently is nothing other than the true knowledge of the true God joined with His fear, religion, and worship, which leads man to salvation and eternal happiness. Hence Isidore, book III of the Etymologies: Wisdom, he says, is a savory knowledge; hence our author translates this wisdom as eusebeia, that is, piety, in chapter X, 12; and he sometimes calls wisdom "justice," which is a general virtue, and embraces all virtues, and in chapter VII, last verse, he opposes to it "malice," that is, vice and sin. That this is so the Wise Man clearly indicates, chapter VI, verse 18: "The beginning of it, he says, is the truest desire of instruction: the care therefore of instruction is love: and love is the keeping of its laws: and the keeping of the laws is the perfection of incorruption: and incorruption makes one near to God. Therefore the desire of wisdom leads to an everlasting kingdom;" hence also Moses, Deuteronomy IV, 5: "You know, he says, that I have taught you precepts and just judgments, as the Lord my God commanded me, so you shall do them in the land which you shall possess: and you shall observe and fulfill them in deed. For this is your wisdom, and understanding before the peoples, so that hearing all these precepts they may say: Behold a wise and understanding people, a great nation;" and Job chapter XXVIII, verse 28: "Behold the fear of the Lord, he says, that is wisdom," hence Lactantius, book III On True Wisdom, chapter XI, and

book IV, chapter III, said that wisdom and religion cannot be separated, because to be wise is nothing other than to honor the true God with just and pious worship. See what has been said on Ecclesiasticus I, 1, and Proverbs I, 1.

Among philosophers and scholastic theologians, wisdom is understood otherwise and in various ways, as universal knowledge of all things; as that which exists in any kind of art, as metaphysics, as theology, as faith that also issues in action; add, as one of the gifts of the Holy Spirit, and as uncreated Wisdom, and the divine Word. Our Christophorus a Castro pursues these meanings at length here; but they do not pertain to this subject, except insofar as they are attendants, effects, and rewards of the wisdom already explained, as was evident in Solomon, who accordingly writes of himself, chapter VII, 17: "For He Himself gave me the true knowledge of things that are: to know the disposition of the whole world, and the virtues of the elements, the beginning, and the end, and the middle of times, the changes of seasons, and the successions of times, the courses of the year, and the positions of the stars, the natures of animals, and the rage of beasts, the force of winds, and the thoughts of men, the differences of plants, and the virtues of roots, and whatever things are hidden and unforeseen, I learned: for the artificer of all things taught me wisdom."

The philosophers imitated the author of our Wisdom; hence Plato now defines philosophy as the separation of the soul from the body, or a meditation on death; at other times as the turning of the soul toward those things which are true and divine. But the Stoics, on the authority of Plutarch, book I On the Opinions of Philosophers, chapter I, defined philosophy as the meditation of an art adapted to life, and said that this is one and the same supreme virtue, which through the imitation of God, as Eusebius brings from Plato, book XII of the Preparation, chapter XX, as far as is possible for man, makes a passage from and flight of earthly things; but one imitates God by justice, sanctity, and prudence. Now justice, as Clement teaches, Stromata I, 4, is the harmony of the parts of the soul; and sanctity is the worship of God. Furthermore, it was an axiom, indeed a paradox, of the Stoics, that the wise man alone is king, legislator, commander, just, holy, a friend of God, alone wealthy, free, honored, beautiful: so Clement of Alexandria teaches from Plato's Phaedrus, book I of the Stromata, as does Cicero in his oration for Murena; hence also the Egyptians created kings and judges only from the wise, as Clement testifies, book V; the Persians from the Magi, the Indians from the Gymnosophists: so our a Castro.

Note that the same wisdom is treated here as in Proverbs and other wisdom books; but here more sublimely, more divinely, and as if from the root. Hence it also treats of uncreated wisdom, both essential, which is common to the whole Most Holy Trinity, and begotten and notional, that is, the Eternal Word, and prophesies about His incarnation and passion. For which reason the name Wisdom has been appropriated to this book: for although three books of Sacred Scripture are called Wisdom (for Proverbs is called the Wisdom of Solo-

mon, Ecclesiasticus is called the Wisdom of Sirach, this book is called the Wisdom of Philo, or rather of an anonymous author); yet this book above all others has obtained the name of Wisdom absolutely, both because it treats of wisdom in general, and its nature, origin, and inner properties; and because in Proverbs and Ecclesiasticus ethical precepts of wisdom are given, which instruct any private person about morals and virtues; hence these two books are called sophia paideutikē, that is, wholly virtuous wisdom; but this book of Wisdom gives political precepts, by which it instructs kings and magistrates in governing the commonwealth well, as is clear from chapter I, verse 1, chapter VI, verse 1 and following: for the highest wisdom, and "the art of arts, is the governance of souls," says St. Gregory at the beginning of his Pastoral. Add that Wisdom also treats of other virtues proper to each person, and therefore it too is called panáretos, that is, filled with every virtue, by Damascene, book IV On the Faith, chapter XVIII; indeed this book is more pious and emotional than Ecclesiastes or Proverbs; for everywhere it breathes the fear of God and pious affections toward God, and inspires them in the reader: and also because it prophesies about the Son of God, to whom the name of wisdom belongs by reason of His origin; hence that noble temple of Constantinople dedicated to the Son of God was distinguished by the name Sophia; and Christ, appearing in the form of a beautiful youth to Blessed Lawrence Justinian when he was still a youth, being asked who He was, answered that He was the Wisdom of God, as his Life records. Hence St. Athanasius in his Synopsis of Sacred Scripture applies a good part of this book to Christ; hence also this book is numbered by the Fathers among the prophetical books.

Wherefore it can be divided into three parts, or sections: the first, from chapter I to chapter VII, contains the praise of wisdom, and an exhortation and encouragement to love, study, and zeal for it; the second, from chapter VII to X, treats of the origin of wisdom, namely that it arose from God; the third, from chapter X to the end, narrates its effects and benefits through the examples of the patriarchs Adam, Noah, Abraham, Lot, Jacob, Joseph, Moses, and the Hebrews. Therefore in this book there is a continuous and perpetual praise of wisdom, that is, of justice and virtue; and a censure of folly, that is, of injustice and vice, with the threat of most severe punishments or rewards; hence scarcely any book of the Old Testament more clearly and weightily sets forth the eternal rewards of the just in heaven, and the eternal torments of the wicked in hell, than the book of Wisdom.

Now, to examine more closely and deeply the subject matter and content of this book, one must remember what I said in the preceding question, that this book was written in the time of Alexander the Great and Ptolemy Philadelphus: for Alexander, about to fight against Darius the last king of the Persians (as shortly after he defeated him, and transferred the monarchy from him and the Persians to himself and the Greeks), was offended by the Jews, because they had supported the cause of Darius: therefore marching on Jerusalem he threatened them with destruc-

was offended by the Jews, because they had supported the cause of Darius: therefore marching on Jerusalem he threatened them with destruction, but Jaddus met him clothed in his pontifical vestments, and turned his anger and spirit to benevolence: wherefore he himself was the first to salute the high priest, and adored the tetragrammaton name of God, which he bore engraved on the plate on his forehead; and when all marveled at this, Parmenio asked Alexander, as Josephus says, book XI of the Antiquities, chapter VIII, "why, when he himself was adored by all, he now adored the high priest of the Jews. But he replied that he had not adored this man, but had shown honor to the God whose high priest he was: For this one, he said, I saw before in this very garment, when I was still in Dion of Macedonia, who, when I was deliberating how I might subdue Asia, encouraged me to be of strong heart and without delay to cross over with my army: for under his guidance I would gain the empire of the Persians. Wherefore, because now for the first time I have seen such a garment, recognizing this man, and mindful of the vision that impelled me to this expedition, I believe that not without divine providence I am leading my army against Darius, and that I shall shortly be master of victory, and with the Persian empire overthrown, all things will turn out according to my expectation." After Alexander's death, his four chief generals divided his empire. Antigonus seized Asia, Antipater Macedonia, Seleucus Syria, Ptolemy son of Lagus Egypt: therefore Judea, situated between Syria and Egypt, was for both, and for the descendants of both (namely of Seleucus and Ptolemy), an apple of discord, indeed of prey, now the Ptolemies, now the Antiochids subjugating it to themselves. Therefore Ptolemy son of Lagus, invading Jerusalem by treachery, captured it, and brought from Judea into Egypt one hundred and twenty thousand captives: thus he severely afflicted the Jews, to such an extent that some of the Jews in Egypt defected from Judaism to paganism, and to the idols of the Egyptians. Ptolemy son of Lagus was succeeded in the kingdom of Egypt by his son Ptolemy Philadelphus; he, following in his father's footsteps, at first oppressed the Jews, and afterwards, having been reconciled to them through the 72 translators, was very benevolent and beneficent; all of which Josephus narrates at length, book XII of the Antiquities, chapters I and II. Therefore the author of this book, seeing the afflictions of the Jews, which they suffered from the Ptolemies, wrote this book for the consolation and strengthening of the Jews, lest they fall away from God and the right faith to the idols of the Egyptians. Wherefore at length throughout all of chapters XII, XIII, and XIV, he establishes the worship of the one God, and demonstrates the emptiness of idols, as Jeremiah had previously done in a similar tribulation, writing a letter to the Jews about to go into the Babylonian captivity, in which he shows them the vanity of idols, and exhorts them not to marvel at and worship idols in Babylon: this letter of Baruch exists in chapter VI. For this reason the Wise Man here, in chapters III and V, exhorts the Jews and all the faithful to constancy and martyrdom for the faith in the one God, if need be, because there awaits them in heaven a crown of everlasting glory, just as shortly after, under Antiochus Epiphanes, to the same exhor-

tation Mattathias and the Maccabees encouraged one another and the rest of the Jews, II Maccabees VII, etc.

Again, on the occasion of the persecution by the Ptolemaic kings, he instructs kings on how they ought to govern their subjects wisely, that is, rightly and piously, from the fear and worship of the true God, and threatens unjust rulers and tyrants with the horrible punishments of God, who is the King of kings, and for this reason, in chapters XVI and following, to the end, through four entire chapters he at length commemorates the history, plagues, and destruction of Pharaoh who persecuted the Hebrews, and the liberation, victory, and miracles of the Jews, to this end: first, that the Ptolemies, who had succeeded Pharaoh in the kingdom of Egypt, might set him before themselves as an example and mirror, and know that they would be punished by God in like manner, if they harassed and persecuted God's people, namely the Hebrews. On the other hand, he proposes to the Ptolemies and other kings that they should imitate Solomon, the wisest, wealthiest, and most excellent king, who married the daughter of Pharaoh king of Egypt, and was therefore joined by kinship with the Egyptians. Hence in chapters VII, VIII, and IX, he narrates at length Solomon's zeal for wisdom and the prayer by which he implored it from God and obtained it; and at the same time he recounts his knowledge, wealth, honor, magnificence, and glory, with which he was exalted and heaped by God on account of his wisdom, that is, his justice and virtue, so that kings may know that the same things will be given to them by God, if they are zealous for wisdom, that is, for justice and virtue. Second, so that the Jews oppressed by the Ptolemies may be raised up in hope of liberation, when they read that their ancestors, oppressed by Pharaoh in the same place, were miraculously liberated by God through so many glorious signs and prodigies. It accords with this opinion or conjecture of mine that Jesus son of Sirach, the author of Ecclesiasticus, in chapter LI, verse 7, gives thanks to God for having delivered him "from the lying word, and from the wicked king," namely Ptolemy: for this Jesus was contemporary with the author of Wisdom; hence St. Augustine in the Speculum joins Wisdom with Ecclesiasticus, and places both after Isaiah and the other prophets.

Furthermore, the Wise Man earnestly commends chastity in chapter IV, because the Egyptians, and especially the Ptolemies, were lascivious and dissolute: hence they married their own sisters.

Memorable is what Gregory of Nyssa writes about his sister St. Macrina in her Life, namely that from her tender years she had learned the Wisdom of Solomon and the Psalms of David, and constantly sang them, whether she was praying, eating, studying, or going to bed. Emmelia, the mother of St. Macrina, "proposed for her learning, he says, whatever from the divinely inspired Scripture seemed easier and more suitable for that first tender age, especially the Wisdom of Solomon, and particularly from it what was most conducive to life and morals;" hence she advanced so greatly in holiness and wisdom that by an angel appearing to her mother when pregnant with her, she was compared to St. Thecla, and given the surname Thecla: therefore she was also the teacher and instructress in every virtue of her brothers, Saints Basil, Gregory of Nyssa, Peter, and Naucratius.

he supplies what was omitted there, such as the origin and author of idolatry, chapter XIV, verse 15; the wasps which, sent by God, weakened the Canaanites before the coming of the children of Israel, chapter XII, verse 8; the manna which displayed to the just every sweetness and variety of flavor that they desired, chapter XVI, verse 20; the phantoms and specters, and the fire and hissing of serpents and beasts that terrified the Egyptians in the ninth plague of Egypt, which was of the densest darkness, chapter XVII, verses 5, 6, 9; the terrifying visions of the firstborn, when they were slain as the angel passed over, chapter XVIII, verse 19. Where note that the author of this book often leaps suddenly from one miracle of God to another, and suddenly rebounds and returns to the former, and he does this especially in the last chapters of the book. The prophets often do the same, for this book was written in a prophetical style, as the Fathers teach.

Finally, the book of Wisdom, as well as the second book of Maccabees, seem especially to have been written by some Pharisee against the Sadducees, who denied divine Providence and the immortality of the soul, and consequently the future rewards of the good and the punishments of the wicked, all of which the Pharisees conceded and defended against the Sadducees, as is clear from Acts XXIII, 8. For when Ezra the scribe had established a college of scribes, that is, of those devoted to the study of wisdom, and in the time of the Maccabees, indeed in the time of Ptolemy Philadelphus, the Jews had come under the yoke of Alexander and the Greeks, it happened that many of the scribes read the books of Plato, Aristotle, and other Greek sophists, or mingled in conversation with their descendants and followers; and, seeing that some of these denied divine Providence and the future life, while others asserted both, they themselves were also divided into two sects, namely the Pharisees who asserted both, and the Sadducees who denied both. The people followed the Pharisees, but the nobles followed the Sadducees, as being devoted to a freer and more licentious life; hence John Hyrcanus, son of Simon, brother of Judas Maccabeus, degenerating from Judas Maccabeus (whose example of faith in this matter is found in II Maccabees XII), in his extreme old age, provoked by a certain Pharisee, and incited by another Sadducee, a friend of his, defected to the Sadducees, as Josephus testifies, book XIII of the Antiquities, chapter XVIII, and most bitterly persecuted the Pharisees. Hyrcanus was followed by his son Alexander, and from him his grandson Aristobulus; of whom Alexander in one day ordered eight hundred Jews to be crucified before him while he feasted with his concubine, as Josephus testifies, book XIII of the Antiquities, chapter XXII. Herod the Ascalonite seems to have followed these, who next succeeded Aristobulus and his brother Hyrcanus in the principate of Judea; for he too killed very many Pharisees, because they refused to swear allegiance to him as king. But soon the contentions between the Pharisees and Sadducees were calmed after the exile of Archelaus, son of Herod, when Roman governors were appointed in his place; for they did not incline to either of these sects; and then both parties, though clinging to their own opinion, conspired against Christ as their common enemy, that is, the enemy of Judaism and the synagogue. So Francisco Lucas on Matthew chapter II, verse 7. The Wise Man therefore, striving to recall the nobles infected by this heresy of the Sadducees (to whom our Machiavellians are similar) to sound faith in and fear of God, addresses them, saying: "Love justice, you who judge the earth, think of the Lord in goodness," that is, well, rightly, and worthily; and thereafter he impresses upon them the future punishments of the wicked, and the rewards of the pious.

Therefore the Wise Man in this book especially celebrates the works of Wisdom, in defending and protecting the good and faithful Hebrews, and in destroying the wicked and faithless, those rebellious against God, the Canaanites and Egyptians, the followers of Pharaoh; for which reason he briefly touches here upon many histories from Genesis, Exodus, and Numbers, and occasionally supplies certain things which there

Now St. Jerome, who is the author of the Latin Vulgate version of the Bible, except for the Psalms (for in these the Church retained the Septuagint version as already well-worn and sung by everyone), does not seem to have been the translator of this book of Wisdom and of Ecclesiasticus, because he does not seem to have considered them canonical; hence he did not prefix a prologue to them, as he customarily does in the other books translated by him: indeed he frequently cites Wisdom differently from what our Vulgate has, as is clear from his Commentaries on Isaiah, chapter LV, and on Zechariah VIII and XII, and often elsewhere. Finally, by St. Augustine, Cyprian, Dionysius the Areopagite, and others more ancient than St. Jerome, sayings from the book of Wisdom are cited in precisely the same manner as they now appear in the Latin Vulgate; therefore it must have existed before St. Jerome: hence it is quite likely that in Wisdom and Ecclesiasticus the ancient version was retained by the Church, which it had used before St. Jerome.

Note: The Greek text here, as in Ecclesiasticus, is often uncertain and varies; therefore the Roman Greek edition, corrected by Cardinal Caraffa and approved by Sixtus V, must be consulted, and much more the Latin Vulgate, which here is purer than the Greek, and therefore to be preferred to the Greek, and to be considered authentic Sacred Scripture, as the Council of Trent decreed, session IV.

Those who have commented on Wisdom include St. Bonaventure, Lyranus, Hugo, Dionysius the Carthusian, Robert Holcot of the Order of St. Dominic, Cardinal Peter of Ailly, Peter Nannius, Jerome Osorius, Vatablus, Isidore Clarius, Cornelius Jansen, and from our Society, John Lorinus and Christophorus a Castro, and Gonsalvus Cervantes of the Order of St. Augustine. Furthermore, Bellator the Presbyter, as Robert Holcot reports, wrote 25 books on Wisdom. Matthew Cantacuzenus published brief but notable scholia on Wisdom, which our Brunellus translated from Greek into Latin.

I shall be briefer here, lest the Solomonic work grow too large, especially because many things which are commemorated and repeated here have already been explained by me in the Pentateuch, Proverbs, and Ecclesiastes.
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Synopsis of the Chapter


Ezekiel sees a glorious chariot, and God presiding upon His throne. First, therefore, he sees a whirlwind, cloud, and fire coming from the North. Second, at verse 5, from the fire he sees four living creatures emerging, each with four faces, namely of a man, and on its right a lion, on its left an ox, and above an eagle, which moved like lightning. Third, at verse 15, he sees four wheels of terrifying height, full of eyes, which advanced together with the four living creatures, for they had the spirit of life. Fourth, at verse 22, he sees above the creatures a firmament like terrible crystal, and in it a throne of sapphire. Fifth, at verse 26, he sees seated on the throne a man, above resembling electrum, below entirely fiery and clothed with a rainbow.




Vulgate Text: Ezekiel 1:1-28


1. And it came to pass in the thirtieth year, in the fourth month, on the fifth day of the month, when I was in the midst of the captives by the river Chobar, the heavens were opened, and I saw visions of God. 2. On the fifth of the month, which is the fifth year of the captivity of King Joachin, 3. the word of the Lord came to Ezekiel the son of Buzi, the priest, in the land of the Chaldeans, by the river Chobar: and the hand of the Lord was upon him there. 4. And I looked, and behold, a whirlwind came out of the North: and a great cloud, and a fire enveloping itself, and brightness round about it: and out of the midst thereof as the appearance of electrum, that is, out of the midst of the fire: 5. and in the midst thereof the likeness of four living creatures: and this was their appearance — there was the likeness of a man in them. 6. Each one had four faces, and each one had four wings. 7. Their feet were straight feet, and the sole of their feet was like the sole of a calf's foot, and they sparkled like the appearance of glowing bronze. 8. And they had the hands of a man under their wings on their four sides: and they had faces and wings on their four sides. 9. And their wings were joined one to another: they did not turn when they went, but each one went straight forward before its face. 10. And the likeness of their faces was the face of a man, and the face of a lion on the right side of the four; and the face of an ox on the left side of the four, and the face of an eagle above the four. 11. Their faces and their wings were stretched upward: two wings of each were joined, and two covered their bodies. 12. And each one went straight forward before its face: where the impulse of the spirit was, there they went, nor did they turn back when they walked. 13. And the likeness of the living creatures: their appearance was like burning coals of fire, and like the appearance of lamps. This was the vision running in the midst of the creatures — the splendor of fire, and from the fire lightning going forth. 14. And the creatures went and returned, in the likeness of a flash of lightning. 15. And as I beheld the living creatures, there appeared one wheel upon the earth beside the living creatures, having four faces. 16. And the appearance of the wheels and their work was like the appearance of the sea: and all four had one likeness: and their appearance and their work was as if a wheel were in the midst of a wheel. 17. Going upon their four sides, they went, and they did not turn back when they walked. 18. The wheels also had a body, and a height, and a terrible appearance: and the whole body was full of eyes round about the four of them. 19. And when the living creatures walked, the wheels also walked beside them: and when the living creatures were lifted up from the earth, the wheels also were lifted up together. 20. Wherever the spirit went, there they went, the spirit going, and the wheels were lifted up together, following it. For the spirit of life was in the wheels. 21. When the creatures went, the wheels went; and when the creatures stood still, the wheels stood still: and when they were lifted up from the earth, the wheels likewise were lifted up, following them, because the spirit of life was in the wheels. 22. And the likeness of a firmament was over the heads of the living creatures, like the appearance of terrible crystal, stretched out over their heads above. 23. And under the firmament their wings were straight, one toward another: each one covered its body with two wings, and the other was likewise covered. 24. And I heard the sound of their wings, like the sound of many waters, like the voice of the Almighty God: when they walked, there was a sound like a multitude, like the sound of an army; and when they stood still, they let down their wings. 25. For when a voice came from above the firmament that was over their heads, they stood still and lowered their wings. 26. And above the firmament that was over their heads, there was the appearance of a sapphire stone, the likeness of a throne: and upon the likeness of the throne was a likeness as the appearance of a man above upon it. 27. And I saw as the appearance of electrum, as the appearance of fire within it round about: from His loins and upward, and from His loins and downward, I saw as it were the appearance of fire shining round about. 28. Like the appearance of the rainbow that is in the cloud on a rainy day: this was the appearance of the brightness round about.




Verse 1: And It Came to Pass in the Thirtieth Year


1. AND IT CAME TO PASS. — The conjunction "and," says St. Gregory here in Homily 1, and St. Augustine on Psalm IV, connects the outward words of the Prophet with his interior vision. Previously, therefore, he had inwardly seen or heard certain things from God in his mind, which he passes over in silence, and he joins these with the other things he afterwards saw and heard, which he here recounts, by the conjunction "and." But more simply and soundly, St. Augustine in the same place, Origen, Maldonatus, and others here observe that the word "and" is added pleonastically according to Hebrew usage, and therefore is redundant and superfluous. For the Hebrews place vav, that is "and," as the beginning of a book or narrative, as is evident in the book of Exodus, Leviticus, Numbers, Joshua, Judges, and Kings, all of which begin with vav, that is "and."


Vatablus notes that vav, placed at the beginning of books, only converts the future tense into the past.


IN THE THIRTIETH YEAR — of Ezekiel's life, says Origen, Homily 1, St. Gregory, Homily 2, and Torniellus in his Chronology. But St. Jerome rejects this: for the Prophets are not accustomed to mark years in public writings from the number of their own life, or that of another private individual. Second, "in the 30th year" from the last jubilee, say St. Jerome and R. David. Third, in the 30th year from the 18th year of Josiah, when the book of the law was found and the solemn Passover was celebrated; so Jonathan the Chaldean Paraphrast also, as Maldonatus and Theodoret say, the Babylonian captivity was foretold (for that is what is discussed here), IV Kings XXII, 16, in these words: "Behold, I will bring evils upon this place, etc., all the words of the law which the king of Judah has read;" for from that 18th year of Josiah to the 5th year of the captivity of Joachin there are precisely 30 years. Again, a certain notable chronologist considers this to be the 30th year of the reign of Astyages, grandfather of Cyrus. Fourth and more certainly, our own Prado: "In the thirtieth year" from when, he says, Nabopolassar began to reign, the father of Nebuchadnezzar and founder of the Chaldean monarchy. For from the first year of Nabopolassar, by public authority an era was established from which the Babylonians numbered their years and dated public documents. Just as Daniel, Ezra, and Nehemiah date their records by the years of Cyrus, Darius, and Artaxerxes, kings of Persia, because they lived among them and were subject to them: so also Ezekiel dates his oracles by the beginning of the Chaldean kingdom, because he lived among the Chaldeans and with all the Jews, and Judea itself, was subject to them.


IN THE FOURTH month. So the Septuagint; for what we express by placing the word "month" first, saying "in the fourth month," the Hebrew expresses by leaving "month" to be understood.


BY THE RIVER CHOBAR. — "Chobar" is the Euphrates (for this river washes Babylon, in which Ezekiel was held captive), as Lyranus notes. Or rather, Chobar is a river or canal near Babylon, as the Chaldean, Theodoret, Maldonatus, and others hold. In a similar way, when Christ was baptized, the heavens were opened, Matthew III, 16, and to Stephen undergoing martyrdom, Acts VII, 55.


THE HEAVENS WERE OPENED — that is, the sky, or rather the ether, appeared to me to be divided and opened by a gap appearing in it, through which I could see what was above in the firmament and in the empyrean, just as he who looks through a window into the king's bedchamber sees the magnificence within.


AND I SAW — by an imaginary and mental vision: if anyone further contends that he saw these things with bodily eyes, I will not much resist.


VISIONS OF GOD — that is, wondrous, magnificent, divine visions. Thus the cedars of God, the mountains of God, are so called on account of their excellency.


You ask why Ezekiel and Daniel saw their visions and divine mysteries near water. R. Solomon and R. David respond that the Shekinah, that is, the divine presence and revelation, would not come upon one who was sad, but only upon one who was joyful: hence Ezekiel dwelt by the river, so that the pleasantness of the place might cheer him for receiving divine visions.


Apollinaris gives a mystical reason: Because, he says, the Holy Spirit, who instructs the Prophets, is compared to water, as in John 7:38: "Rivers of living water shall flow from his belly."


Symbolically, a river is nothing other than a great force of flowing water, by which is signified that the power of prophecy, divine grace, and revelation flows like a river from God into the Prophets.




Verse 2: On the Fifth of the Month


2. ON THE FIFTH — supply DAY.


THIS IS THE FIFTH YEAR OF THE CAPTIVITY OF KING JOACHIN. — Joachin here is the same as Jeconiah, that is, the son of Jehoiakim, who was carried away by Nebuchadnezzar to Babylon, together with Ezekiel. See what was said in the Prooemium.




Verse 3: The Word Came to Ezekiel the Son of Buzi


3. THE WORD CAME. — What he previously called a vision, he here calls a word, namely an oracle and prophecy containing both sights and words.


TO EZEKIEL — that is, to me. This is a change of person, for he speaks of himself in the third person.


THE SON OF BUZI — that is, son of contempt: for such is Ezekiel, meaning the strength of God. For whomever the world despises, God strengthens.


Allegorically, St. Gregory, Homily 2: Ezekiel, he says, that is Christ, who is the strength of God, is the son of Buzi: for He was despised by men, according to Isaiah 53:3.


AND THE HAND OF THE LORD WAS UPON HIM THERE. — "Hand," that is, power, efficacy, impulse, and mighty virtue, namely the prophetic spirit, which moved the Prophet to prophesy.




Verse 4: A Whirlwind Came Out of the North


4. AND BEHOLD — a wondrous thing.


A WHIRLWIND — a turbulent wind, which is called a tornado. Hence Theodotion translates: a whirlwind of wind.


A GREAT CLOUD — as if a vehicle of God: or rather "great" because it was dark and laden with rain, hail, and tempest.


AND A FIRE ENVELOPING ITSELF. — Vatablus translates: A self-reciprocating fire, as if to say: this cloud was fiery, and the fire seemed to fold back upon itself and to roll within the cloud.


AND BRIGHTNESS ROUND ABOUT IT — namely, of the cloud. For around the fire there could not fail to be brightness, as if the cloud were encircled by a nimbus of light.


AND OUT OF THE MIDST THEREOF — Not of the cloud, as the Chaldean holds, but of the fire, as is evident from the Hebrew — there appeared AS THE APPEARANCE OF ELECTRUM, that is, out of the midst of the fire.




On the Nature of Electrum


You ask what electrum is. I respond: In Hebrew it is chasmal, which is found nowhere except in Ezekiel. More recent Rabbis interpret it as meaning "swift-speaking," but more probably the word denotes a metal of golden appearance.


First, therefore, Antonius Nebrissensis in Quinquagena ch. XVIII, and many others think electrum is what is commonly called amber — that golden, translucent, fragrant substance.


Second, Pliny, bk. XXXIII, ch. IV, and following him St. Gregory and our own Alcazar in Apocalypse ch. IV, 3, note 4, think that electrum is a mixture of gold and silver, which was the most precious of metals among the ancients.


Third, Origen, St. Jerome, Theodoret following St. Dionysius in ch. XV of the Celestial Hierarchy, Prado, and others generally hold that electrum here is orichalcum, that is, golden bronze or fine brass — a metal that gleams with a fiery golden color. This is the most probable opinion, because: first, this electrum was in the midst of fire and was itself fiery; second, it is compared to glowing bronze at verse 7; third, the appearance of God was seen by Ezekiel to be of orichalcum, that is, golden bronze; fourth, because the Hebrew chasmal seems to derive from a root meaning a bright metal of reddish-golden hue.




Verse 5: The Likeness of Four Living Creatures


5. AND IN THE MIDST THEREOF (namely, of the fire just described, there came forth) THE LIKENESS OF FOUR LIVING CREATURES. — The Chaldean translates: four living creatures. The Hebrews call them Chayoth, that is, living creatures, because they seemed full of life, vigor, and agility. These four living creatures are the four Cherubim, as Ezekiel himself declares in chapter 10.


AND THIS WAS THEIR APPEARANCE — THERE WAS THE LIKENESS OF A MAN IN THEM — that is, their general form was human, though with additional features: wings, multiple faces, and calves' feet.




Verse 6: Each One Had Four Faces


6. EACH ONE HAD FOUR FACES. — The question is: how many faces did each of these four creatures have?


First, the Chaldean Paraphrast and some others think each creature had only one face — one was a man, another a lion, another an ox, another an eagle — but that each is said to have "four faces" because each had four aspects or sides.


But the common and true opinion, held by Origen, St. Jerome, St. Gregory, Theodoret, Maldonatus, Prado, and others, is that each creature genuinely had four distinct faces: the face of a man in front, a lion on the right, an ox on the left, and an eagle above or behind. They prove this, first, because verse 10 expressly describes these four faces as belonging to each; second, because in chapter 10 Ezekiel says: "Each one had four faces" and then lists them individually; third, because four faces on each creature creates the fitting symbolism of perfect harmony and universality in God's providence.


AND EACH ONE HAD FOUR WINGS. — Each Cherub had four wings: two stretched upward and joined to the wings of the neighboring Cherub, and two covering the body below.




Verse 7: Their Feet Were Straight Feet


7. THEIR FEET (that is, their shins and legs, as the Septuagint translate) WERE STRAIGHT FEET — that is, their legs were upright and straight, not bent at the knee like human legs, but perpendicular like columns.


AND THE SOLE OF THEIR FEET WAS LIKE THE SOLE OF A CALF'S FOOT — that is, round and undivided, like a calf's hoof.


Symbolically, therefore, the angels have straight feet for three reasons. The first is that they did not wander uncertainly, but went directly where God directed. Second, they stood firmly and immovably in the truth. Third, they proceeded with constancy and perseverance.


Tropologically, St. Gregory, Homily 3: The saints, he says, have straight feet, because their going forth and their work is directed straight to God.


AND THEY SPARKLED LIKE THE APPEARANCE OF GLOWING BRONZE. — So also the Chaldean and Septuagint translate. The sparkling denotes the beauty, vigor, and swiftness of the angels and their operations.


These feet symbolically denote the Angels and Apostles, of whom it is said: "How beautiful are the feet of those who preach peace, who bring good tidings!" Romans 10:15.




Verse 8: They Had the Hands of a Man Under Their Wings


8. AND THEY HAD THE HANDS OF A MAN UNDER THEIR WINGS ON THEIR FOUR SIDES. — They had arms corresponding to their four faces, hidden under their wings. The hands signify their efficacy and operation, hidden and invisible under the wings, says Theodoret. Just as a preacher has a tongue, and under it a hand, signifying that for speech to be effective, what one says and urges must be fulfilled by deeds.


AND THEY HAD FACES AND WINGS ON THEIR FOUR SIDES — that is, faces and wings were arrayed on all four sides of each creature.




Verse 9: Their Wings Were Joined One to Another


9. AND THEIR WINGS WERE JOINED ONE TO ANOTHER. — The creatures were adjacent to each other, and the wing of one touched the wing of the next, signifying their union and concord.


Moreover, this joining signified both their union and their equal and uniform motion, namely that by one and the same impulse of God they all moved together in the same direction.


Tropologically, St. Gregory, Homily 7: "What," he says, "in Ezekiel is called a wing, in Peter (I Epistle, ch. IV) is called charity. For charity joins us to one another just as wings join the Cherubim."


THEY DID NOT TURN BACK WHEN THEY WALKED — that is, they did not go backward, but always advanced forward with their chariot. They went wherever the Spirit directed, without deviation or retreat.




Verse 10: The Face of a Man, a Lion, an Ox, and an Eagle


10. AND THE LIKENESS OF THEIR FACES WAS THE FACE OF A MAN. — Hence certain Hebrews, as Vatablus and Maldonatus attest, think each had only one face, namely a human face; but the preceding verse expressly states four faces. The human face was the principal one, in front.


AND THE FACE OF A LION ON THE RIGHT SIDE OF THE FOUR — the mane of a lion appeared on the right shoulder of each creature.


AND THE FACE OF AN OX ON THE LEFT SIDE OF THE FOUR — the features of an ox appeared on the left side.


AND THE FACE OF AN EAGLE ABOVE THE FOUR OF THEM. — The word "above" means either behind (since the Hebrew for "face" can mean the visible part), or literally above, placed upon the head like a crest on a helmet.


Symbolically, the four faces, the same for all and each, signify the wondrous harmony and agreement of these four creatures in representing the manifold attributes of God and His providence.




Verse 11: Their Wings Were Stretched Upward


11. THEIR FACES — Supply: were such, and arranged in the manner described. So much for the faces. So Vatablus.


AND THEIR WINGS WERE STRETCHED UPWARD — reaching upward toward heaven, by the force of grace and the divine Spirit impelling them.


THE TWO WINGS OF EACH WERE JOINED — not to the wings of another Cherub, but to each other, as if to say: the two wings of each creature were spread and raised upward, touching each other at their tips.


Tropologically, St. Gregory, Homily 4: "There are four virtues," he says, "which lift every winged creature from earthly things: prudence, fortitude, temperance, and justice."


AND TWO COVERED THEIR BODIES — the other two wings hung down to cover and veil their lower parts, signifying modesty and humility.




Verse 12: Each Went Straight Before Its Face


12. AND EACH ONE WENT STRAIGHT BEFORE ITS FACE — because they had four faces, says Theodoret, toward the four regions of the world: whichever way the chariot moved, one face was always looking directly forward.


WHERE THE IMPULSE WAS — that is, God as charioteer, in place of whip and reins, impressed upon the creatures a spirit, that is, an inner impulse and force, by which He drove and directed them wherever He wished. They obeyed instantly and perfectly.


Tropologically, St. Gregory, Homily 4: "It is signified," he says, "that every intention and every contemplation of the saints is directed straight to God, without deviation or turning aside."




Verse 13: Like Burning Coals of Fire


13. THEIR APPEARANCE WAS LIKE BURNING COALS OF FIRE, AND LIKE THE APPEARANCE OF LAMPS. AND IN THE MIDST OF THE CREATURES WAS THE SPLENDOR OF FIRE. — Between the four creatures there burned a fire, like a brazier or furnace placed in the center of the chariot. From this fire, lightning flashed forth in all directions.


Tropologically, St. Gregory, Homily 5: "Because," he says, "holy men kindle those placed near them to the love of the heavenly fatherland by the burning of their own charity."


THIS WAS A VISION RUNNING ABOUT — that is, the splendor of fire appeared to run about in the midst of the creatures, and from this fire, lightning went forth.




Verse 14: They Went and Returned Like Lightning


14. THEY WENT AND RETURNED — not backward, for this was denied at earlier verses — but they darted forth and came back with incredible speed, as lightning flashes across the sky and seems to return.


IN THE LIKENESS OF LIGHTNING — that is, the Cherubim were not only like coals, but like flashing lightning, moving with supreme swiftness and brilliance.


Tropologically, St. Gregory, Homily 5: "The impulse of the spirit," he says, "drives the elect to charity, humility, contemplation, and every virtue."




Verse 15: One Wheel Beside Each Living Creature


15. AND AS I BEHELD THE LIVING CREATURES, THERE APPEARED ONE WHEEL UPON THE EARTH BESIDE THE LIVING CREATURES, HAVING FOUR FACES — that is, each wheel was beside each living creature; for these four wheels were alike in all respects, and like one wheel in appearance.


"Upon the earth" — not the earth which we tread upon here, but one similar to it shown to Ezekiel in heaven through the vision.


"Having four faces" — Vatablus translates: "According to the fourfold pattern of their faces," that is, at the four corners of the chariot stood four wheels, corresponding to the four living creatures. Third, better from the Hebrew you may translate: "according to four faces of it," namely of the living creature, as if to say: each wheel had four spokes or sections corresponding to the four faces of its creature.


Note: The living creatures had the wheels beneath them; because the wheels touched the earth, while the living creatures stood above them, bearing the firmament, the throne, and God upon their wings.




Verse 16: The Appearance of the Wheels Was Like the Sea


16. AND THE APPEARANCE OF THE WHEELS, AND THEIR WORKMANSHIP, WAS LIKE THE APPEARANCE OF THE SEA — that is, it was of a sea-blue and cerulean color. In Hebrew it is "like the appearance of Tarshish," or "of the stone of Tarshish," that is, chrysolite or beryl, which has a sea-green or golden-blue hue.


Furthermore, these wheels, similar to the sea, signify that created things have the appearance of the sea: because they are vast, deep, changeable, and full of hidden wonders, in which the providence and governance of God is most resplendent.


ONE LIKENESS OF THE FOUR OF THEM — as if to say: the appearance, figure, dimension, and color of each of the wheels was the same, denoting the uniformity of God's governance.


AS IF A WHEEL WERE WITHIN A WHEEL. — That is, as if there was a circle cutting through a circle in the sphere at right angles, so that each wheel had a fourfold path, able to move in any of four directions without turning. This is the most common interpretation: the wheel was a globe or sphere formed by two circles intersecting at right angles.


Symbolically, this wheel within a wheel is, first, the circulation of sublunary and terrestrial things, which is encompassed and governed by the celestial circulation; second, the hidden counsels of God within His visible providence; third, the New Testament within the Old.




Verse 17: Going on Their Four Sides


17. GOING ON THEIR FOUR SIDES, THEY WENT — as if to say: These wheels went in four directions — now to the right, now to the left, now forward, now backward — because they were spherical and could roll in any direction.


AND THEY DID NOT TURN BACK — that is, they did not revolve backward or in retreat, but proceeded directly wherever the spirit drove them.




Verse 18: They Had Height and a Terrible Appearance


18. AND THEY HAD HEIGHT ALSO. — In Hebrew: they had rims, or felloes, and they had such height as to bring fear and astonishment to those who beheld them.


Tropologically, St. Gregory, Homily 6: "Sacred Scripture," he says, "has stature, because it directs moral conduct to straightness."


THEIR WHOLE BODY WAS FULL OF EYES — that is, of most beautiful eye-like spots, similar to the eyes on a peacock's tail.


Symbolically, the wheels adorned with eye-spots are the heavens adorned with most brilliant stars, like most beautiful eyes. As many stars as you see in the sky at night, by that many and far more eyes of angels does God survey and govern all things.


Mystically, these eyes are a symbol of circumspection and vigilance, which ought to be present in the driving of the chariot of God's providence.


Tropologically, this signifies that a ruler ought to be most vigilant, so as to survey and perceive all things.




Verse 19: The Wheels Walked Beside the Living Creatures


19. AND WHEN THE LIVING CREATURES WALKED, THE WHEELS WALKED EQUALLY BESIDE THEM — as if to say: The wheels rolled equally to the course of the living creatures, whether upward or downward, so that the divine chariot moved in perfect coordination.




Verse 20: Wherever the Spirit Went


20. WHEREVER THE SPIRIT WENT, THERE THE WHEELS ALSO WENT, FOLLOWING IT. — For of the living creatures he said in verse 12: "Where the impulse of the spirit was, there they walked." So Maldonatus. The wheels obeyed the same divine impulse as the creatures.




Verse 21: The Spirit of Life Was in the Wheels


21. BECAUSE THE SPIRIT OF LIFE WAS IN THE WHEELS — as if to say: Wherever the spirit of the living creatures impelled the creatures, the spirit of the wheels impelled the wheels equally, because one and the same spirit of life animated both the creatures and the wheels.


Symbolically it is signified, says Polychronius, that the heavens, and all things and seasons, as if they had spirit and life, obey God's governance without resistance.




Verse 22: The Likeness of a Firmament Like Terrible Crystal


22. THE LIKENESS OVER THE HEADS OF THE LIVING CREATURES OF A FIRMAMENT, LIKE THE APPEARANCE OF TERRIBLE CRYSTAL — as if to say: Above the heads of the Cherubim I saw a firmament — that is, a spherical heaven extended, transparent and shining, like most excellent crystal of awful beauty.


Note: "Terrible" (horribile), that is "dreadful," is taken by metalepsis for something wondrous and astonishing.


Note second: Because these wheels and living creatures appeared to be on the earth — for on it the living creatures and the wheels stood — while above their heads was the firmament, and above the firmament the throne of God, the whole structure represented a miniature cosmos: earth below, heaven above, and God reigning supreme over all.




Verse 23: Their Wings Were Straight, One to Another


23. THEIR WINGS WERE STRAIGHT, ONE TO ANOTHER. — In Hebrew issah el achotah, that is, "a woman to her sister," that is, each one to the one next to it. He does not mean that the two wings of a single creature were joined to each other (for that was said at verse 11), but that the wing of one creature was joined to the wing of the neighboring creature, forming a continuous canopy.


EACH ONE WAS LIKEWISE COVERED — by its two wings. This is clear from the Hebrew, which says each creature had two wings covering its body below.




Verse 24: The Sound of Their Wings Like Many Waters


24. I HEARD THE SOUND OF THEIR WINGS, LIKE THE SOUND OF MANY WATERS. — The Cherubim had a twofold motion. First, they flew like birds, when by the force of the spirit they were lifted on high; second, they walked on the earth. When flying, their wings made a tremendous sound, like the roaring of many waters, or the voice of the Almighty, or the tumult of an army.


AND WHEN THEY STOOD STILL, THEIR WINGS WERE LET DOWN — from motion and beating, as if to say: When they stopped, then their wings fell silent and hung at rest.




Verse 25: When There Was a Voice


25. WHEN THERE WAS A VOICE — from above the firmament. This marks the swift obedience of the angels to God's nod in all things, says Theodoret, as if to say: When God, as charioteer, commanded them to halt, instantly they stopped and lowered their wings in reverent silence.




Verse 26: The Likeness of a Throne


26. THE LIKENESS OF A THRONE. — This is a hysterologia, or inverted order. For the words must be transposed and arranged thus: Above the firmament was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man above.


AS THE APPEARANCE OF A MAN — as if to say: I seemed to myself to see a man, a king as it were, on this throne. To this figure of a man St. John alludes in Revelation 4:3.


Whether God stood or sat upon this throne, the Prophet does not express. Some think He stood: first, because this is the posture of one commanding and threatening; second, because God was preparing for war. Others more probably say He sat, for a throne implies sitting, and a king sits upon his throne to judge.


Hence beautifully and devoutly St. Bernard, Sermon 23 on the Song of Songs, says: O truly a place of rest in which God is not seen as standing or passing by, but as sitting. He does not descend, but remaining in it, with only a light shadow overshadows you for conceiving Christ.




Verse 27: The Appearance of Amber


27. AND I SAW AS IT WERE THE APPEARANCE OF AMBER. — Concerning amber, see what was said at verse 4. From the Hebrew Vatablus clearly translates thus: "And I saw as it were the color of amber, as the appearance of fire within it round about; from His loins upward and from His loins downward."


Second, St. Gregory and Maldonatus translate and explain it thus: From the loins upward, the image appeared to be of amber; from the loins downward, it was all fiery — the upper part signifying God's intrinsic nature of mercy and goodness, the lower part His outward works of justice and vengeance.


Similar was the riddle of Demetrius of Phalerum: "I saw," he says, "a man of fire-bronze, gluing something to a dead man."




Verse 28: Like the Appearance of a Rainbow


28. LIKE THE APPEARANCE OF A RAINBOW — as if to say: The fire and splendor which appeared below the loins was similar to the color that appears in the rainbow. So also St. John, Revelation 4:3, saw God clothed with a rainbow: "And the rainbow was round about the throne."


Symbolically, the amber is Christ's most excellent humanity; the fire, His divinity; the rainbow, the glory of Christ's grace and mercy, through which He reconciles the world to God, just as the rainbow after the flood was a sign of reconciliation.




Summary of the Vision


This, therefore, is the concept of the vision, as well as the summary of the entire chapter. Before the imagination of Ezekiel there was presented a chariot of four living creatures or Cherubim, each with four faces — of a man, lion, ox, and eagle — and four wings, standing on straight legs with calves' feet, burning like coals and flashing like lightning, moving with hands under their wings. They moved as one, making a sound like many waters, like armies clashing in battle, or the sea dashed against rocks, or thunder. Each also had his own hands. Each stood at one of the sides of the chariot. Above them was a firmament of terrible crystal; above that, a throne of sapphire; and upon the throne, a figure of a man — a human form of kindled and gleaming amber, clothed in a rainbow.


Note first: This vision was similar to, and represented, the Cherubim both of the tabernacle of Moses and of the temple of Solomon. For Solomon, as 1 Chronicles 28:18 attests, fashioned a chariot of the Cherubim extending their wings and covering the Ark of the Covenant.


Moreover, the furnace of fire which Ezekiel saw in the chariot between the four living creatures represented the altar of incense in the tabernacle and temple, which stood before the Ark between the Cherubim.


Furthermore, that these Cherubim of Ezekiel were similar to those of Solomon and Moses is clear from the fact that all were called Cherubim, all had the same function of attending God's throne, and all were associated with the Ark.


However, they differed in several respects: first, in that at the Ark there were only two Cherubim, but here at the wheels there were four; second, in that the Cherubim of Moses had only two wings, while these had four.




Parallels with Other Visions


Second, this vision of the Cherubim in Ezekiel is similar to the vision of the Seraphim in Isaiah, chapter 6. For both were heavenly beings attending God's throne, both had wings, and both praised God. However, the Seraphim had six wings, while the Cherubim had four. And St. Dionysius in the Celestial Hierarchy, and after him the whole Church, places the first order of angels as the Seraphim, the second as the Cherubim.


Third, this vision is similar, and almost the same, as the vision of St. John, Revelation chapter 4, verse 7, where he saw four living creatures around the throne: a lion, a calf, a man, and a flying eagle.


Fourth, the same vision is similar to the vision of Daniel, chapter 7, where he saw God as a judge on a throne set upon wheels of burning fire.


Fifth, in a similar way throughout Scripture God is presented as a horseman, or a charioteer, riding the chariot of the Cherubim, as in Psalm 18:10 and 2 Samuel 22:11.


Finally, the Poets, emulating this, imagined and depicted Jupiter, Apollo, Mercury, etc., riding in a winged and divine chariot through the heavens.


Thus far concerning the literal surface and the appearance of the vision; now let us investigate its signification.




Question 1: What Do the Wind, the Whirlwind, and the Fire Signify?


I respond: They signify that a great power, that is, a great calamity, threatens the Jews and other nations from the North — namely, the Chaldean invasion under Nebuchadnezzar.


The great cloud signifies the immense army of Nebuchadnezzar; for of him Jeremiah said in chapter 4, verse 13: "Behold, he shall come up as clouds."


The enveloping fire signifies, first, the wrath and indignation of God, which was soon to be poured out through the Chaldeans upon the Jews; second, the burning of Jerusalem and the temple.


This tempest is attributed to God, because God brought it about through the Chaldeans. Therefore the "splendor round about" signifies that even in His wrath, God's justice shines with glory and brilliance.


This chariot of God, therefore, is wrapped in a tempest and comes from the north; because it carries God in His wrath, rushing against the Jews from the direction of Babylon, which lies to the north of Jerusalem.


Allegorically, St. Gregory, Homily 2, refers these things to the day of judgment, when Christ will come in a shining cloud with power and great glory.




Question 2: What Does the Chariot of the Cherubim Signify?


First, St. Justin, Question 44 to the Orthodox, and Sixtus of Siena, Bibliotheca Book 1, hold that this chariot represents the seven principal angels who attend God's throne.


Second, Origen holds that this chariot is the four regions of the world: these have four faces, that is, four elements — fire, air, water, earth.


Third, the same Origen and Gregory of Nazianzus, Oration 47, hold that the four living creatures are the four Gospels.


Fourth, Apollinaris and Polychronius in the Catena hold that this chariot of the Cherubim is the angelic armies of God — the very angels who minister to God's providence and execute His commands.


Fifth, Lyra holds that the chariot is the four monarchies — Babylonian, Persian, Greek, and Roman.


Sixth, the Hebrews say: The chariot is the square formation of the camp of Israel in the desert, which had four divisions under four standards: the lion (Judah), the ox (Ephraim), the man (Reuben), and the eagle (Dan).


Seventh, de Castro holds that this four-formed living creature signifies the Jewish state in its fourfold aspect: royalty (lion), priesthood (ox), prophecy (eagle), and common people (man).


Eighth, Irenaeus, Book 3, chapter 11, takes them as the four covenants of God: the first with Adam, the second with Noah, the third with Moses, the fourth with Christ.


Ninth, St. Jerome by these four understands all creatures, both celestial and terrestrial.


I say, therefore, that this chariot of the Cherubim is a symbol of the glory of God, as is said in chapter 10 — that is, of God's universal providence and governance over all things. Moreover, God's providence has four faces: for it is strong, like a lion; swift and penetrating, like an eagle; gentle and rational, like a man; patient and laborious, like an ox.


Second, literally this is a chariot of glory, that is, of war, victory, and triumph, which God achieved over His enemies. Ezekiel therefore saw God angry at the Hebrews, as if borne on His fiery war chariot, to punish and crush the Hebrews and other nations through the Chaldeans.


Third, this chariot foreshadowed the four monarchies: the Babylonian (lion), the Persian (eagle), the Greek (man), and the Roman (ox). God used all four as instruments of His providence.


Allegorically, this chariot is a symbol of the war and triumph of the Son of Man — that is, of Christ — over Satan, sin, and death. The four Evangelists are the four Cherubim bearing Christ's Gospel to the four corners of the earth: "Go, teach all nations" — as if to say: Drive the chariot of the Gospel and of My glory.




Question 3: Why Do the Cherubim Have Four Faces?


I reply: because by these they signify the four insignia and emblems of their Lord and King — that is, of God.


Therefore the faces of the four animals are symbols of God's four primary virtues and gifts. For the lion is a symbol of royal power and magnanimity; the eagle, of vigilance and far-sighted providence; the ox, of patience and sacrifice; the man, of wisdom and mercy. But God is the most mighty, the most vigilant and provident, and the most to be feared: therefore His hieroglyphic is the combination of all four.


Second, as God is the Redeemer of Israel, these four faces of the Cherubim are a hieroglyphic of His war, vengeance, and judgment against the enemies of His people.


Third, properly and genuinely here, as God is the Warrior and Avenger, and the Destroyer of Jerusalem, He has four faces signifying the multiple instruments and modes of His punishment.


Allegorically, these emblems belong to the Son of Man — that is, Christ. Indeed, Christ in His Incarnation showed Himself as a man; in His sacrifice on the Cross, as an ox; in His Resurrection, as a lion; in His Ascension, as an eagle. That they did not turn back denotes the constancy of Christ in the work of our redemption. The appearance as of burning coals signifies the burning charity of Christ, by which He gave Himself to death for us.


Hence, St. Irenaeus, and after him St. Athanasius, Augustine, Jerome, Ambrose, Gregory, and generally the Fathers, see in these four living creatures the four Evangelists: Matthew (man), Mark (lion), Luke (ox), John (eagle). They had the hands of a man under their wings, because the evangelical works were accomplished in humility and hiddenness.


Tropologically, these four faces are the four emblems of the Church. For to her, as to His kingdom, Christ the King committed the lion's courage, the eagle's contemplation, the ox's laborious service, and the man's wisdom.


Anagogically, these four are the emblems of the Church Triumphant and of the heavenly kingdom, where God properly reigns upon the chariot of the blessed.




Question 4: What Do the Wheels Signify?


I reply: Just as the chariot signifies God's majesty, providence, kingdom, and glory, so the wheels signify God's eternal governance and the cycles of His dispensation — His turning of all things in their appointed courses.


Literally, therefore, the first face in the wheels is that of the eagle, which flies from earth to heaven, as if to God most swiftly; the second is the lion, signifying royal power; the third is the ox, signifying patient labor; the fourth is the man, signifying wisdom and rationality.


Note: At the motion of the Cherubim — that is, the presiding angels — the wheels and chariot move — that is, the whole created order responds to God's angelic governance.


Tropologically, first, these wheels signify that all kingdoms and all creatures are rotated, turned, and governed by God as a charioteer turns his wheels. Second, that we are like wheels in the hand of God, and therefore we ought to allow ourselves to be ruled and turned by Him. Third, that we must in all things follow His impulse and the onset of the Spirit; for then we cannot stray from the path.


Anagogically, just as this triumphal chariot of God represents the Church of the Blessed triumphant in heaven, so the wheels represent the eternal and unceasing motion of praise and love in the heavenly kingdom.




Question 5: What Do the Throne, the Firmament, the Ark, and the Furnace Signify?


I reply: The throne signifies, first, divine majesty and exaltedness; second, His royal dignity; third, His permanence and stability in governing all things.


The furnace of fire, or the brazier borne on the chariot, is the altar of incense; and allegorically the unbloody sacrifice of the Eucharist, in which Christ is daily offered to the Father.


Symbolically, Tertullian, or rather Novatian, in his book On the Trinity, ch. VIII, says: In this chariot — that is, in this visible creation — God rides and governs all things.




Question 6: What Does the Appearance of a Man on the Throne Signify?


I reply: This amber or orichalcum, because it is the most excellent, most brilliant, hardest, and most resonant of metals, signifies the divine nature in its supreme perfection. He will remember mercy, Habakkuk III, 2. For since amber has the power to attract and draw straws, it is a symbol of mercy. So also Origen here, Homily 1: "The charioteer," he says, "of the four living creatures is not entirely fiery, but from the loins upward, and from there to the top, He gleams with the brightness of electrum: for God not only has torments, but there are also refreshments in Him; He punishes sinners, but through those ministries which are below."


Second, the rainbow beneath the feet of God signifies, first, the variety and beauty both of God's providence and of His creatures. For the rainbow, because it has the appearance of a bow, is a symbol of judgment and vengeance: its blue color denotes the judgment of water, already accomplished through the flood; its red color denotes the judgment of fire by which the world is to be burned at the end. Third, the rainbow signifies that this vengeance is mingled with clemency and mercy, as the rainbow was a sign of the covenant with Noah, Genesis IX, 13.


Allegorically, this fiery amber is Christ — namely, the humanity united to the divinity and, as it were, set ablaze through it. Just as this appearance consisted of electrum and fire, so Christ consists of humanity and divinity. Hence the Hebrew chasmal, that is, electrum, if you read it by anastrophe in reverse order, is the same as lammasiach, that is, Messiah, or Christ. So the Cabalists. His humanity grew to the glory of majesty, His divinity tempered itself from the power of its own splendor to human eyes, and like electrum in fire, God became man in persecution.


Again, St. Gregory, homily 7, says: Above the loins — that is, before the Incarnation — the fire was in Judea only, interiorly, and did not shine outwardly, because the Holy Spirit had filled Judea in many parts, but did not reach the knowledge of the Gentiles: but from the loins downward, the fire shines round about, because after the Incarnation the grace of the Holy Spirit was diffused far and wide. "For by the loins the propagation of mortality is signified. For from the loins of Abraham was born the Virgin Mary, in whose womb the Son of God was incarnated, and through that incarnation God became known to the whole world."


Tropologically, the fiery amber represents the Saints, tested, purified, and chosen in the furnace of tribulation and charity, and especially of martyrdom. For these are selected by God, terrible to demons, admirable to others by their example and brilliance. Of whom it is said in Wisdom III, 6: "As gold in the furnace He proved them, and as a sacrificial holocaust He accepted them." These are above the loins, says St. Jerome, where the senses and reason dwell, and therefore they have no need of exterior fire and flames, but of the most precious and purest metal. But those who are below the loins, where intercourse and generation occur, where the incentives to vice are found, need the purification of flames, so that once purified they may have the likeness of the rainbow. These, therefore, through tribulation become divine, and like gods sitting on the throne of God, superior to the world. The Cherubim and Angels attend them, and as if carrying victors on a triumphal and fiery chariot, like new Elijahs, they snatch them up and lead them into heaven.


Again, the glowing bronze is the life of preachers — resounding and burning, as St. Gregory teaches, saying: "It is called glowing bronze, because the life of preachers resounds and burns: it burns with desire, it resounds with the word."


Mystically, St. Bernard, in his homily On the Two Disciples Going to Emmaus, understands by the sparks which this amber produces, the ray of jubilation, which from fervent contemplation, as if from fire, rebounds in the mind and, as it were, sparkles: "This," he says, "is that most sweet ray of contemplation, by which the soul is raised by the lock of its head. When meditation grows ardent and prayer sparkles, there is born in the heart a kind of jubilation — namely, a honey-sweet laughter of the heart, which no one knows except the one who feels it, and not even he who feels it, because it passes quickly. Happy hour, but brief delay, because there was silence in heaven for about half an hour. Those who have experienced it know what I say, who have learned these things by the experience of intimate sweetness — because when the ardor of meditation is mingled with the fervor of prayer, that ray of contemplation bursts forth from the midst of them, like the appearance of amber — that is, from the midst of fire — and sparks like glowing bronze, namely the sighs of a jubilant conscience."
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Synopsis of the Chapter


Joseph reveals himself to his brothers, and in verse 17 sends them back to their father with gifts, that they might bring him to himself; Jacob, in verse 26, can scarcely contain himself for joy.





Vulgate Text: Genesis 45:1-28


1. Joseph could no longer restrain himself with so many standing by -- so he commanded that all should go out, and that no stranger should be present at the mutual recognition. 2. And he raised his voice with weeping, which the Egyptians heard, and all the house of Pharaoh. 3. And he said to his brothers: "I am Joseph; does my father still live?" His brothers could not answer him, being struck with exceeding terror. 4. And he said to them gently: "Come near to me." And when they had come near: "I am," he said, "Joseph, your brother, whom you sold into Egypt. 5. Do not be afraid, and let it not seem harsh to you that you sold me into these regions, for God sent me before you into Egypt for your salvation. 6. For it is two years since the famine began in the land, and five years remain in which there can be neither plowing nor reaping. 7. And God sent me ahead that you may be preserved on the earth, and may have food to live. 8. I was sent here not by your counsel but by the will of God, who has made me like a father to Pharaoh, and lord of all his house, and ruler in all the land of Egypt. 9. Make haste, and go up to my father, and you shall say to him: 'This is what your son Joseph commands: God has made me lord of all the land of Egypt; come down to me, do not delay, 10. and you shall dwell in the land of Goshen, and you shall be near me, you and your sons, and your sons' sons, your sheep and your herds, and all that you possess. 11. And there I will nourish you (for there are yet five years of famine remaining), lest you perish, and your house, and all that you possess. 12. Behold, your eyes and the eyes of my brother Benjamin see that it is my mouth that speaks to you. 13. Tell my father of all my glory, and of all that you have seen in Egypt; make haste, and bring him to me.' 14. And falling upon the neck of his brother Benjamin, he wept, and Benjamin likewise wept upon his neck. 15. And Joseph kissed all his brothers and wept over each one; after which they dared to speak to him. 16. And it was heard, and spread abroad by public report in the king's court: 'The brothers of Joseph have come,' and Pharaoh and all his household rejoiced. 17. And he told Joseph to command his brothers, saying: 'Load your beasts and go to the land of Canaan, 18. and take your father and kindred from there, and come to me; and I will give you all the good things of Egypt, that you may eat the marrow of the land. 19. Command them also to take wagons from the land of Egypt for the transportation of their little ones and their wives; and say: Take your father and come with all speed. 20. And leave nothing of your household goods, for all the riches of Egypt shall be yours.' 21. And the sons of Israel did as they were commanded. And Joseph gave them wagons according to Pharaoh's command, and provisions for the journey. 22. He also ordered two robes to be brought out for each of them; but to Benjamin he gave three hundred pieces of silver with five of the best robes. 23. And he sent the same amount of money and clothing to his father, adding ten donkeys laden with all the riches of Egypt, and as many she-donkeys carrying wheat and bread for the journey. 24. So he dismissed his brothers, and as they departed he said: "Do not quarrel on the way." 25. And going up from Egypt, they came into the land of Canaan to their father Jacob, 26. and they told him, saying: Joseph your son is alive, and he rules over all the land of Egypt. When Jacob heard this, as if waking from a deep sleep, he nevertheless did not believe them. 27. They on the contrary related the whole order of the matter. And when he had seen the wagons, and all that he had sent, his spirit revived, 28. and he said: It is enough for me if Joseph my son still lives: I will go, and I will see him before I die.





Verse 3: "I Am Joseph"


"I am Joseph." This unexpected voice, like a thunderbolt, says Rupertus, struck the brothers and rendered them astonished, speechless, and nearly out of their minds; for from the fearsome power of Joseph, they expected nothing but the death deserved by their crime.





Allegorical Interpretation (St. Ambrose)


Allegorically, St. Ambrose, in his book On Joseph, chapter 12, says: "What else did He then cry out, except, 'I am Jesus,' when He said to Pilate: 'You say it, because I am King. Come to Me, because I have drawn near to you, so that through the assumption of flesh I might make Myself a sharer of your nature.'" And much more so after His resurrection He showed Himself to His disciples, saying: "Do not be afraid, I am He. All power in heaven and on earth has been given to Me." So says St. Ambrose. See also Hugo the Cardinal.





The Charity of Joseph


Note here the charity of Joseph, who, injured even unto death, avenged his wrong first by forgetfulness and silence; then by caresses, embraces, kisses, tears, and sighs; then by the beneficial and perpetual nourishment of his brothers. "He therefore kissed each one, and wept over each one, and bathed the necks of the trembling ones with flowing tears, and thus washed away the hatred of his brothers with the tears of charity," says St. Augustine, Sermon 83 On the Seasons. Learn from Joseph that the most effective love-potion is: "that you may be loved, love." Truly St. Chrysostom, Homily 13 to the People, says: "Do you wish to be praised? Praise another. Do you wish to be loved? Love. Do you wish to obtain the first places? Yield them first to another."


With this love-potion St. Gregory of Nazianzus impressed his Catholic Constantinopolitans; for when they, having been harassed and oppressed by the Arians under Valens the Arian Emperor, and after his death, under Theodosius the orthodox Emperor, were thinking of returning like for like to them and afflicting them with equal troubles, Nazianzen said this to them: "Christ does not demand these things from us, my flock, nor does the Gospel teach us thus. An opportunity is now offered to us of converting those who were led astray by error. Let them, having been instructed, acknowledge their offenses, let them fall down before the Lord, let them confess their impiety, let them mingle with our flock. Let this be my vengeance, that those who injured us may obtain salvation, and profess to be noble the things they formerly persecuted. Be gentle in spirit, my children. He whose mind is mild and patient excels in prudence. Bestow benefits upon those who persecute you with hatred, and entirely forgive them their offenses. But if the spirit burns vehemently and does not allow itself to be restrained from anger, grant at least this second-best thing: that you commit these things to Christ and reserve them for the future tribunal. 'For vengeance is Mine, I will repay,' says the Lord." With these words he calmed the people and drew them to his opinion, as Gregory the presbyter narrates in the Life of Gregory of Nazianzus.


Thus St. Martin refused to deprive the presbyter Brictio, his slanderer, of his office, saying: "If Christ endured Judas, why should I not endure Brictio?" Severus Sulpicius is the witness, in Dialogue 3.


With this love-potion the Martyrs often converted their executioners, when they restored to health by their prayers those punished by God, as is evident from the Life of St. Agnes who raised the Prefect's son who had attacked her; from the Life of Saints John and Paul, who freed the son of the Prefect Terentianus from a demon; from the Life of Saints Lawrence and Pergentinus, who by praying restored their executioners who had become stiff; from the Life of St. Sabinus, who healed the Governor Venustianus who was struck with pain in his eyes; from the Life of St. Potamiena, St. Christina, St. Anatolia, St. Eugenia, Daria, and very many others.





Verse 5: "God Sent Me"


Note secondly with St. Chrysostom: Joseph here lessens the sin of his brothers, not through fate or the Homeric Ate, that is, the goddess who was believed by the pagans to bring evils and harmful things, but through the providence of God, who directed their crime to the glory of Joseph, and to their own and the public good. Hence Joseph consoles and exhorts them not to grieve, or to afflict one another on account of this, since he himself does not grieve but rejoices; whence he says:


5. "God sent me," as if to say: God through your crime, by which you sold me, sent and directed me here, so that I might provide for the famine of you and others; therefore your iniquity against me is not so much to be condemned, as the providence and mercy of divine wisdom is to be proclaimed. So says St. Chrysostom.





Verse 6: The Famine and the Nile


6. "Nor will it be possible to plow," except only in a few fields adjacent to the Nile; for the rest will be barren, because the Nile, which serves as rain for Egypt, will not overflow as usual nor fertilize the fields.





Chronological Note


"For it is now two years." From this it is clear that these things took place, and that the brothers and their father Jacob descended into Egypt in the second year of the famine, when Jacob was 130 years old, and Joseph was 39; for at the age of 30 Joseph was raised to the principate: then 7 years of fertility followed, and two of famine; therefore he was in this second year of famine 39 years old, and consequently he was born in the year 91 of Jacob; for subtract 39 from 130, and you will have 91, as I said above. This is the basis and key of the chronology of this period: hence it must be frequently repeated.





Verse 8: God's Will and Human Action


8. "Not by your counsel, but by the will of God was I sent here." "By the will," that is, predetermining my exaltation, and only permitting my sale, so that through it I might be exalted: so Suarez and others generally. Hence he does not say: "You sent me," because you sinned in sending me; but, "I was sent," because God is the author of the suffering, as well as of my patience, by which I underwent and endured your crime; but He is not the author of your action: for this was sin. Thus concerning Christ, Peter says in Acts chapter 2, verse 23: "Him, being delivered by the determined counsel and foreknowledge of God, you by the hands of wicked men, afflicting Him, have slain." For God had decreed the passion of Christ, but not the crucifixion by the Jews.


For, as the Theologians say, "the action (of the Jews) displeased, but the passion (of Christ) was pleasing" to God.





Verse 8: "Father of Pharaoh"


"Who made me as it were a father of Pharaoh." "Father," that is, ruler, counselor, governor. For Joseph so managed all the affairs of Pharaoh by his counsel and prudence, as if he had been his father. So says Vatablus. Again, he managed the grain and provisions for the entire court, indeed for the entire kingdom of Pharaoh, as if he had been the head of the household of the entire kingdom. Thus the king of Tyre calls his intimate counselor, namely Hiram, his father, in 2 Chronicles 11:13. And Haman is called the father of Artaxerxes, Esther 13:6. Therefore "father of the king" was a title of honor and the highest dignity, in the courts of the kings of Tyre, Egypt, and Persia, just as among the Spaniards, Italians, and French there is the steward, whom they call Mayordomo, who manages the provisions and other necessities of the court, just as a head of household manages his home. So says Pineda, Book 5, On Solomon, page 197.


Beautifully St. Chrysostom says in Homily 64, in the person of Joseph: "That servitude won me this sovereignty, that sale raised me to this glory; that affliction was for me the occasion of this honor; that envy produced for me this renown. Let us not only hear these things, but also imitate them, and thus console those who have afflicted us, not imputing to them what they committed against us, and bearing all things with great benevolence, like that admirable man."





Verse 9: Joseph's Message to Jacob


9. "He commands," that is, he signifies, announces, requests: for Joseph could not, nor did he wish to, properly command his father.





Verse 11: "Lest You Too Perish"


11. "Lest you too perish." In Hebrew it is: pen tivvaresh, lest you be impoverished, that is, lest you labor in want and hunger, and so perish. So the Chaldean and Vatablus.





Verse 18: "The Marrow of the Land"


18. "The marrow of the land." In Hebrew it is, the fat of the land, that is, the crops and the best and richest fruits of the land.





Verse 22: "Two Robes"


22. "Two robes." In Hebrew it is, changes of garments: therefore at least two, so that they could exchange one with the other from time to time. For the plural number among the Hebrews includes the dual.


Note: Changes of garments are called by the Hebrews beautiful and excellent, such as we put on for feasts, when we exchange the cheaper everyday ones for more honorable festive ones: hence our Translator rendered it "robes."





Three Hundred Pieces of Silver


"Three hundred pieces of silver." Three hundred Brabantine florins; for the silver shekel, or stater, was worth and weighed four Spanish royals. On this see more at Exodus 30:43.





Verse 24: "Do Not Quarrel on the Way"


24. "Do not quarrel on the way." In Hebrew it is, do not contend, namely, each casting upon the other and reproaching the crime committed against me. Just as Reuben had begun to do a little before, saying: "Did I not say to you: Do not sin against the boy, and you did not listen to me? Behold, his blood is required," chapter 42, verse 22. So says St. Chrysostom.


Morally, St. Ambrose, in his book On Joseph, chapter 13, says: "He teaches that discord is especially to be avoided on a journey, where the very companionship of traveling ought to be inviolable, and should have the fellowship of grace."





Verse 26: "As If Waking from a Deep Sleep"


26. "As if waking from a deep sleep." Astonished and stupefied, so that he could neither speak, nor understand, nor conceive so great a thing: for such are those who suddenly awake; in Hebrew it is, his heart grew faint, that is, he received such great consolation that from joy and wonder his heart nearly failed, his vital spirit ceased, and thus he nearly fell into a swoon.





Verse 27: "His Spirit Revived"


27. "His spirit revived." Like the flame of a lamp which, dying as the oil runs out, revives when oil is poured in, says St. Chrysostom. Hence he reads from the Septuagint: "the old man was rekindled (that is, he says, 'from an old man he was made young'), the decrepit one looking upon the land." In like manner Jacob, whose heart had previously grown faint from the wonder of so unexpected and incredible a thing and the most joyful report, verse 26, now seeing the wagons and all the equipment sent to him by Joseph, came back to himself, believed the joyful news about Joseph being alive, and thus as it were revived. The Chaldean translates: the Holy Spirit rested upon Jacob their father; because, as the Hebrews explain, the Holy Spirit does not remain in men who are sad, grieving, melancholic, and therefore sluggish and slothful, but in those who are cheerful, joyful, vigorous, energetic, and active, such as Jacob now became: and therefore he received the prophetic spirit, as is evident in the following chapter, verse 4, of which he had hitherto been deprived while mourning. So they say, for what their testimony is worth.





Verse 28: "It Is Enough for Me"


28. "It is enough for me." In Hebrew, it is much for me, as if to say: I rejoice abundantly; this news so joyful surpasses my wishes and hopes; there is nothing more that I could desire or wish for. "Now that young man has raised up my mind, and driven away the weakness of old age, and strengthened my reason," says St. Chrysostom, Homily 65.
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Synopsis of the Chapter

Judas Maccabeus cleanses the temple which had been polluted by Antiochus. Then, verse 9, when Antiochus Epiphanes dies, he is succeeded by his son Antiochus Eupator, under whom Ptolemy Macer, a man tenacious of justice and a friend of the Jews, is killed by poison. Moreover, verse 14, Gorgias is routed by the Jews, as are the Idumeans and the traitors. Finally, verse 24, Maccabeus, under the leadership of Angels, overthrows and kills Timothy, Chaereas, and Apollonius, and sings a hymn of victory to God.



Vulgate Text: 2 Maccabees 10:1-38

1. But Maccabeus and those who were with him, with the Lord protecting them, recovered the temple and the city; 2. and he demolished the altars which the foreigners had built throughout the streets, and likewise their shrines, 3. and having purified the temple, they made another altar; and having struck fire from heated stones, they offered sacrifices after two years, and placed incense, lamps, and the showbread. 4. When these things were done, lying prostrate on the ground, they besought the Lord that they might never again fall into such evils; but that, if they should sin at any time, they might be more mildly corrected by Him, and not be delivered to barbarous and blasphemous men. 5. And on the very day on which the temple had been polluted by the foreigners, it happened that the purification took place, on the twenty-fifth day of the month, which was Casleu. 6. And they celebrated with joy for eight days in the manner of the feast of Tabernacles, remembering that a short time before they had kept the solemn feast of Tabernacles in the mountains and caves like wild beasts. 7. For which reason they carried thyrsuses, green branches, and palms before Him who had prospered the cleansing of His place. 8. And they decreed by common precept and statute that the whole Jewish nation should celebrate these days every year. 9. And such was the end of the life of Antiochus, who was called the Illustrious. 10. But now we shall narrate what was done concerning Eupator, the son of impious Antiochus, shortening the account of the evils done in the wars. 11. For he, having assumed the kingdom, appointed a certain Lysias over the affairs of the kingdom, as chief of the military forces of Phoenicia and Syria. 12. For Ptolemy, who was called Macer, was determined to be a man tenacious of justice toward the Jews, and especially because of the injustice that had been done to them, and to deal peacefully with them. 13. But on this account he was accused by friends before Eupator -- since he was frequently called a traitor because he had abandoned Cyprus which had been entrusted to him by Philometor, and having transferred to Antiochus the Illustrious had also departed from him -- he ended his life by poison. 14. But Gorgias, being the commander of the regions, with foreign soldiers frequently waged war against the Jews. 15. But the Jews, who held advantageous fortifications, received those who had been driven out of Jerusalem and attempted to make war. 16. But those who were with Maccabeus, beseeching the Lord through prayers to be their helper, made an assault on the fortifications of the Idumeans, 17. and pressing on with great force, they took the positions, killed those who opposed them, and all together slaughtered no fewer than twenty thousand. 18. But when some had taken refuge in two very strongly fortified towers, having every equipment for resistance, 19. Maccabeus, leaving Simon and Joseph, and also Zacchaeus and those who were with them in sufficient numbers, for the siege of these towers, turned himself to other battles that were more pressing. 20. But those who were with Simon, led by greed, were persuaded by money from some who were in the towers; and having accepted seventy thousand drachmas, they let some escape. 21. But when what had been done was reported to Maccabeus, he gathered the leaders of the people together and accused them of having sold their brothers for money by letting their adversaries go. 22. He therefore killed these traitors and immediately seized the two towers. 23. And prospering in everything by arms and by his hands, in those two fortifications he killed more than twenty thousand. 24. But Timothy, who had previously been defeated by the Jews, having gathered an army of foreign multitudes and assembled Asian cavalry, came as if to take Judea by arms. 25. But Maccabeus and those who were with him, as he approached, besought the Lord, sprinkling earth on their heads and girding their loins with sackcloth, 26. prostrate at the base of the altar, that He would be propitious to them, but an enemy to their enemies, and an adversary to their adversaries, as the law says. 27. And so after prayer, having taken up arms, they advanced a considerable distance from the city, and having come close to the enemy, they halted. 28. But at the first rising of the sun both sides engaged; the former having the Lord as surety of victory and prosperity together with their valor; the latter had courage as their leader of war. 29. But when the battle was fierce, there appeared to the adversaries from heaven five men on horses, adorned with golden bridles, giving leadership to the Jews; 30. two of them, having Maccabeus between them, kept him safe surrounded by their armor; but upon the adversaries they hurled darts and thunderbolts, from which, confounded by blindness and filled with confusion, they fell. 31. And twenty thousand five hundred were slain, and six hundred horsemen. 32. But Timothy fled to Gazara, a fortified stronghold, over which Chaereas presided. 33. But Maccabeus and those who were with him, rejoicing, besieged the stronghold for four days. 34. But those who were inside, trusting in the strength of the place, cursed exceedingly and hurled abominable words. 35. But when the fifth day dawned, twenty young men of those who were with Maccabeus, their spirits inflamed by the blasphemy, manfully approached the wall and, advancing with fierce spirit, climbed up; 36. and others similarly climbing, set about burning the towers and gates, and burning alive the very blasphemers. 37. And having laid waste the stronghold for two continuous days, they found Timothy hiding in a certain place and killed him; and they killed his brother Chaereas and Apollophanes. 38. When these things were done, they blessed the Lord with hymns and praises, who had done great things in Israel and given them victory.

The greater part of the purification of the temple, from verse 1 to 9, is to be placed in chronological order at book I, chapter IV, after verse 35. The rest of this chapter, indeed also of chapters XI and XII, are to be inserted at book I, chapter XVI, before verse 18. For the purification of the temple made by Judas, although it is narrated here after the death of Antiochus Epiphanes, nevertheless happened before it, namely in the year 148 of the Greeks, as is evident from book I, chapter IV, verse 52. But Antiochus died in the year 149 of the Greeks, as was said at book I, chapter XVI, verse 16.



Verse 3: Heated Stones and Fire from Heaven

3. And from heated stones, having obtained fire, they offered sacrifices. — By "heated stones" Salianus and Mariana understand flints and similar stones, from which, when struck against each other, fire is easily struck into a placed tinder, and once caught is kindled, as we naturally do every day. But in Greek it is pyrosantes lithous, that is, heating stones, that is, setting stones on fire and receiving fire from them. But flints when struck together are not themselves ignited, but only emit sparks of fire. Therefore it seems more true that by the prayers of Judas and the priests, fire called down from heaven ignited the stones; and from these the priests received fire, by which the sacrifices were burned. For thus had Nehemiah done before Judas, and thus had God ordained in Leviticus VI, 12, that the victims should be burned not with common fire, but with heavenly and divine fire, and for this reason Judas instituted the feast of the fire given, or rather restored by God, as we heard in chapter I, verses 19 and following. So say Serarius, Sanchez, and others.

So also Gorionides, book III, chapter XIII: "When," he says, "they had arranged the wood they did not find sacred fire, but they cried out to the Lord, and fire leapt from the stone that was placed beneath the altar, as they added wood to it. That fire lasted until the third captivity," which was carried out by Titus and Vespasian, when the temple was burned.

After two years. — The reckoning should begin not from the profanation of the temple, as some wish (for three years had elapsed from that), but from the principate of Judas, as I said at book I, chapter IV, verse 34. So say Serarius, Salianus, and others. It is surprising that some learned men reckon this two-year period from the death of Antiochus; for Antiochus died after the purification and consecration of the temple, as I said in the synopsis of the chapter.



Verse 6: The Eight-Day Festival in the Manner of Tabernacles

6. And they celebrated with joy for eight days in the manner of Tabernacles, that is, they celebrated the feast of the Dedication for eight days with the same rite and rejoicing with which, according to the law, they annually celebrate the Feast of Tabernacles on the 15th day of the month Tisri, and this in thanksgiving, because God had restored them to the city of Jerusalem and their own homes, when they themselves shortly before, fleeing the persecution of Antiochus, had hidden in the forests and mountains, and there had constructed huts and shelters from the branches of trees.



Verse 7: The Thyrsuses and Green Branches

7. Therefore they carried thyrsuses and branches. — Thyrsuses were leafy branches and shoots with which soldiers, having won a victory, adorned themselves and their spears and weapons. Hence among the pagans the thyrsus was a pointed spear covered with ivy, which they brandished in the Orgies (rites) of Bacchus; whence Bacchus was called the thyrsus-bearer.



Verse 11: Lysias Appointed Over the Affairs of the Kingdom

11. This man (Antiochus Eupator, son of Epiphanes) etc. He appointed over the affairs of the kingdom (that is, he appointed his viceroy and regent in government, or, as the Greek has it, Protarch) Lysias.



Verse 12: Ptolemy Macer, Friend of the Jews

12. For Ptolemy, who was called Macer. — The word "for" implies that Ptolemy had administered the affairs of the kingdom before Lysias; but having been accused through calumny of treason before Eupator, he lost his position. This Ptolemy seems to be the same one who, in chapter VIII, verse 8, is called the governor of Coelesyria and Phoenicia, and who sent Nicanor against Judas and the Jews; but soon, seeing their innocence and that God fought for them, he began to favor and patronize the Jews; and therefore he was accused before Eupator as a traitor, because he seemed to have defected from him to the Jews, since he was defending their cause.



Verse 13: Ptolemy Ends His Life by Poison

13. He ended his life by poison. — In some Greek manuscripts it is added that Ptolemy, out of weakness of spirit, voluntarily resorted to poison, and willingly drank it, because he could not bear to hear and endure the calumny and infamy of treason imputed to him. For it is not the mark of a strong and great mind, but of a weak and faint-hearted one, to be broken by the taunts of men, and therefore to kill oneself; for it takes courage to endure all these things manfully and to overcome them with manly magnanimity, according to that saying of Martial:

He acts bravely who is able to be wretched.

Sacred Scripture narrates this event concerning Ptolemy to signify that the Jews had been deprived of so great a friend and patron; and therefore were entangled in new wars with Eupator.



Verse 14: Gorgias and the Foreign Soldiers

14. But Gorgias, etc., having taken on foreigners. — He calls "foreigners" the soldiers conscripted from Thrace, Egypt, Africa, and other foreign regions. Hence at verse 24, they are called "an army of foreign multitude." For the natives were Asians and Syrians.



Verse 15: Idumeans, Not Jews, Hold the Fortifications

15. But the Jews who held advantageous fortifications received those driven from Jerusalem and attempted to wage war, that is, the Jews seized several fortifications from Gorgias and the Antiochians, and into these they admitted their fellow Jews, who were being driven from Jerusalem and their homes by the enemy: of whom many, flocking to Judas, increased his forces, so that he might boldly attack the Antiochians and successfully overthrow them, just as shortly afterward he laid low twenty thousand of them. So says Sanchez.

But instead of "Jews" it seems one should read "Idumeans," as the Greek codices read: for these are called the fortifications of the Idumeans in the following verse; for he wants to signify two enemies of the Jews, namely Gorgias and the Idumeans. The meaning therefore is: the Idumeans, perpetual enemies of the Jews, occupied several fortifications of the Jews, into which they received Jewish apostates and deserters, namely those who fled to them from Jerusalem on account of apostasy and crimes, and with them they "attempted" to "wage war" and bring war upon Jerusalem and the Jews. But Judas, having invoked God, attacked these fortifications of the Idumeans with an armed force and killed twenty thousand, as follows. So say Serarius, Salianus, and others.



Verse 17: Twenty Thousand Slain

17. Twenty thousand. — The Greek text has nine thousand.



Verse 19: Joseph the Brother of Judas

19. Joseph. — This is Joseph the brother of Judas, Jonathan, and Simon, concerning whom see chapter VIII, verse 22.



Verse 20: Simon's Men Bribed by Money

20. But those who were with Simon, led by greed (avarice), etc., having accepted 70,000 didrachmas (of silver, which if they were Attic, amount to 5,833 gold pieces; but if Hebrew, double that), they let some (of the enemies shut up in the towers) escape.

21. But when it was reported to Maccabeus, etc. He accused them of having sold their brothers for money by letting their adversaries go. — For he betrays the safety of citizens who releases their enemies, either captured or about to be captured; for once released they will again attack, plunder, and kill them, especially in order to recover the ransom they had paid for themselves.



Verse 29: Five Angels on Horses

29. There appeared to the adversaries five men on horses, adorned with golden bridles, giving leadership to the Jews.

30. Of whom two, keeping Maccabeus between them, guarded him unharmed, shielded by their arms; but they hurled weapons and thunderbolts at the adversaries, from which, confused by blindness and filled with turmoil, they fell. — These were five Angels fighting for Judas and the faithful people at God's command. Thus Angels fought for Theodosius against Eugenius, when they turned back the weapons of his soldiers upon themselves, as Theodoret testifies, book V, chapter XXIV. Thus for St. Wenceslaus, as his Life relates, when he was dueling with Radislaus, Duke of Curim, an Angel fought and struck the Duke, so that prostrated he begged for pardon and life. Thus for Constantine the Great Angels fought, who, as Panegyric VI says, "there blazed something awe-inspiring with gleaming shield-boss, and the terrible light of heavenly arms burned. For such men had come that they might be believed to be yours. This was their speech, this they conveyed among their hearers: We seek Constantine, we come to aid Constantine." More examples are reviewed by Serarius here, page 676.



Verse 32: Timothy Flees to Gazara

32. But Timothy fled to Gazara. — Gorionides thinks this is "Gaza," but others with Serarius distinguish between the two. See here the continual victories of Judas granted to him by God, especially those in which he killed 20,000 Timotheans, just as shortly before he had killed twenty thousand Idumeans, and finally killed Timothy himself with Chaereas and Apollophanes.



Verse 35: Twenty Young Men Inflamed by Blasphemy

35. Twenty young men inflamed in spirit on account of the blasphemy. — See here what the spirit and ardor of young men can accomplish. See again how foolish and dangerous it is to provoke and inflame the spirits and anger of enemies by mocking and blaspheming.

Thus Alexander the Great, as Curtius narrates near the end of book VII, besieging a sheer and precipitous rock which Arimazes the Sogdian held with thirty thousand armed men, and asking him to surrender, was mocked by him, being asked whether he could fly? Stung by this taunt, Alexander said: I will show next night that Macedonians can even fly; therefore he inflamed three hundred young men with the greatest rewards and promises, to climb the rock by night from behind through inaccessible places, while he himself would attack the rock from the front, where the road lay open. The young men, inflamed, penetrated the rock with the greatest efforts, mindful of that saying of Alexander: "Nature has set nothing so high that virtue cannot reach it." Wherefore Arimazes, struck with fear, surrendered himself with his kinsmen to Alexander, who ordered them all to be beaten and crucified at the very base of the rock.



Verse 37: Found in a Cistern

37. Found in a certain place, — in Greek, a cistern.
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Synopsis of the Chapter

The Prophet returns from Bethlehem, Christ, and the Apostles to his own times; and with the Jews of his age, he pathetically disputes and remonstrates in the name of God: My people, he says, what have I done to you, or how have I been burdensome to you? Then he recounts the many great benefits bestowed upon them by Himself, to show their supreme ingratitude in having defected from God to idols and crimes. Next, in verse 6, when they ask by what means they might reconcile God to themselves, He responds in verse 8, saying: I will show you, O man, what is good, and what the Lord requires of you: namely, to do justice and to love mercy, and to walk carefully with your God. Third, in verse 9, He threatens them with a terrible voice and threats of God, because of their unjust measures and weights, and similar frauds and deceits, by which they plundered the poor; wherefore He threatens them with poverty, destruction, captivity, and disgrace.

St. Jerome, Remigius, and Hugo think the Prophet speaks these words to Israel, that is, to the ten tribes, because in verse 16 he mentions Omri and Ahab, kings of Israel. Better, Theodoret, Vatablus, and Arias think these words are addressed to the Jews, that is, to the two tribes. For it seems that the Prophet prophesied these things under Hezekiah, after the destruction of the ten tribes, as I said in chapter 3, verse 12, when only the two tribes remained in Judea.



Vulgate Text: Micheas 6:1-16

1. Hear what the Lord says: Arise, contend in judgment against the mountains, and let the hills hear your voice. 2. Let the mountains hear the judgment of the Lord, and the strong foundations of the earth: because the Lord has a judgment with His people, and He will plead against Israel. 3. My people, what have I done to you, or how have I been burdensome to you? Answer Me. 4. For I brought you out of the land of Egypt, and from the house of bondage I freed you: and I sent before your face Moses, and Aaron, and Miriam? 5. My people, remember, I beg you, what Balak king of Moab planned, and what Balaam the son of Beor answered him, from Shittim to Gilgal, that you might know the righteous acts of the Lord. 6. What worthy thing shall I offer to the Lord? Shall I bow the knee to God on high? Shall I offer Him holocausts and yearling calves? 7. Can the Lord be appeased with thousands of rams, or with many thousands of fat goats? Shall I give my firstborn for my crime, the fruit of my womb for the sin of my soul? 8. I will show you, O man, what is good, and what the Lord requires of you: Namely, to do justice, and to love mercy, and to walk carefully with your God. 9. The voice of the Lord cries to the city, and salvation shall be for those who fear Your name: Hear, O tribes, and who shall approve it? 10. As yet there is fire in the house of the wicked: treasures of iniquity, and a scanty measure full of wrath. 11. Shall I justify wicked scales, and the deceitful weights of the bag? 12. By which its rich men are filled with iniquity, and the inhabitants thereof speak lies, and their tongue is deceitful in their mouth. 13. And I therefore have begun to strike you with destruction for your sins. 14. You shall eat and not be satisfied: and your humiliation shall be in the midst of you: and you shall take hold, but shall not save: and those whom you shall save, I will give to the sword. 15. You shall sow, but shall not reap: you shall tread the olives, but shall not be anointed with oil; and the new wine, but shall not drink wine. 16. And you have kept the precepts of Omri, and all the work of the house of Ahab, and you have walked in their desires, that I should give you up to destruction, and the inhabitants thereof to hissing: and you shall bear the reproach of my people.



Verse 1

1. Hear (O Jews, O inhabitants of Jerusalem) what the Lord says (to me, Micah, that I may report and announce the same to you. God therefore says to me): Arise, contend. — Here God commands Micah to contend and dispute in His name with the Jews, and to accuse them of their crimes. The Prophet obeys God's command in verse 2, saying: 'Let the mountains hear the judgment of the Lord.' In a similar manner God contended with Israel through Jeremiah, chapter 2, verse 9, saying: 'Therefore I will yet plead with you in judgment, says the Lord, and I will dispute with your sons. Cross over to the islands of Kittim, etc., and see if such a thing has happened.'

Contend in judgment against the mountains, and let the hills hear your voice. — The Hebrew: Dispute with the mountains; the Septuagint: Judge before the mountains; Pagninus: Show your judgment to the mountains. Hence a Castro thinks that the mountains are here cited as witnesses, not as defendants; for the defendants are the Israelites. But our Translator better renders: 'Contend in judgment against the mountains,' both because the Hebrew rib, when construed with eth, which the Latins translate as 'to litigate with someone,' in Hebrew as in Latin means the same as 'to litigate against someone'; and because thus there is greater weight and force in the speech, as I shall now show.

The mountains are therefore cited here as defendants, because on the mountains idols had been erected and worshipped: for although properly the people are the defendants, yet because they, hard and rebellious, refused to hear the Prophets and through them the lawsuit and judgment of the Lord, hence for the sake of pathos the mountains are cited, on which the people had sinned, as if to say: You, O insensible mountains, are more sensible than the sentient Israelites; for you perceive the voice and command of God your creator, and obey Him; whom they do not perceive. I therefore summon you, that you may represent your inhabitants who are the defendants; that through you they may hear and recognize my just lawsuit, action, and complaint, and confess themselves guilty, repent, and seek pardon.

It is a prosopopoeia: for the mountains are here introduced as if they were living and rational persons; because through the altars and idols, and through the blood, bones, and ashes of victims that stood upon them, they spoke with a mute but clear voice of the idolatry and crimes of the Jews, and consequently that God's action and remonstrance against them was just.

In this lawsuit therefore God is the plaintiff, the Jews together with the mountains and all Judea are the defendants, the herald is Micah, the judges are angels and men; indeed the very defendants themselves, who, having heard the complaint of so just and beneficent a God, cannot but themselves adjudicate the case and condemn themselves for ingratitude. So Theodoret, Arias, and Clarius.

With a similar prosopopoeia Jeremiah summons and calls out to the land of the Jews, chapter 22, verse 29: 'O land, land, land, hear the word of the Lord.' And Isaiah, chapter 1, verse 2, summons heaven and earth: 'Hear,' he says, 'O heavens, and give ear, O earth, for the Lord has spoken.'

Symbolically, by mountains and hills the Prophet means princes and magistrates, who stood out among the people as mountains do on the earth, about whom Habakkuk chapter 3, verse 6 says: 'He dissolved the nations, and the ancient mountains were crushed'; and Psalm 71, verse 3: 'Let the mountains receive peace for the people, and the hills justice.' The same are 'the foundations of the earth'; because they sustain the people as foundations do. Wherefore the Greek word for king is basileus, because he is, as it were, the base of the people; and the Hebrew adon, that is, lord, is derived from eden, that is, base.

So St. Jerome, Haymo, Remigius, Lyranus, and Vatablus. To this pertains the version of the Chaldean, who by mountains means fathers, by hills mothers of the Jews: Contend, he says, with the fathers, and let the mothers hear your voice. Hence St. Jerome takes the mountains to mean Abraham, Isaac, Jacob, and holy men, who should have been for their descendants a rule of life and a stimulus to virtue, so that it might appear how degenerate these were compared to them, whom in this judgment the piety and religion of their parents condemns.

Wherefore wise men teach that nothing more effectively shakes off sloth and gives a stimulus to all virtue than constantly setting before one's eyes holy men, especially those of one's own state and order, who gave strenuous service to God and virtue. Everyone experiences this in himself, namely, when he reflects on the heroic deeds of the fathers or saints whom he venerates and loves, he finds himself wonderfully stirred to imitate the same: 'The younger ox learns to plow from the older.'

Golden on this matter is the precept of Seneca, book 1, letter 11: 'Some good man must be chosen and kept always before our eyes, so that we may live as if he were watching, and do everything as if he were seeing. This, my dear Lucilius, Epicurus prescribed; he gave us a guardian and a teacher; and not without reason. A great part of sins is removed if a witness stands by those about to sin. Let the mind have someone whom it reveres, by whose authority it may make even its inner self more holy. Happy is he who corrects not only his actions but also his thoughts! Happy is he who can so revere someone that at the very memory of him he composes and orders himself! He who can so revere someone will soon be worthy of reverence himself.

Choose therefore Cato: if he seems to you too rigid, choose a man of gentler spirit, Laelius; choose him whose life and speech have pleased you: and bearing his spirit and countenance before you, always set him before yourself, either as a guardian or as an example. We need, I say, someone against whom our character

may be directed. No one corrects what is crooked without the help of experience. Nor indeed is anyone happy unless, so to speak, he lives and associates in the companionship of friends and good men; and this is without doubt true.' So says Seneca.



Verse 2

2. Let the mountains hear the judgment of the Lord, and the strong foundations of the earth: because the Lord has a judgment with His people, and with Israel He will plead. — The Hebrew: And the strong, or immovable, foundations of the earth. The Septuagint: And the valleys, the foundations of the earth; Pagninus: And the robust, or perennial, foundations of the earth.

Symbolically, by mountains and valleys the Prophet means princes and magistrates, who stood out among the people, since Micah's message pertains to all and touches the greater and lesser alike, as if to say: Let both the nobles and the common people hear my judgments: for you are all at fault, namely worshippers of idols. What charges I will demand an account of in this judgment, follows:



Verse 3

3. My people, what have I done to you, or how have I been burdensome to you? Answer Me. — God pathetically complains of the ingratitude of His people, as if saying: What cause do you have for defecting from Me to idols? Have I been burdensome to you? Have I offended you? Answer Me if you can. Certainly you cannot. For this complaint of God is irrefutable.

Mystically, this is the complaint of Christ to the Jews, who crucified the most beneficent and most innocent Christ. Hence these words, 'My people, what have I done to you,' are recited in the Church on Good Friday, the day of Christ's passion, as if it were the complaint of Christ Himself now hanging on the cross to the Jews. For Christ pathetically complains to the Jews: 'My people, what have I done to you?' as if to say: My people, whom I have made, redeemed, and cherished; what evil have I done to you, that you should treat Me so badly and nail Me to the cross? Answer Me.



Verse 4

4. For I brought you out of the land of Egypt, and from the house of bondage I freed you: and I sent before your face Moses, and Aaron, and Miriam. — He enumerates the benefits with which He heaped His people, to demonstrate their ingratitude. First, He freed them from Egypt. Second, He gave them leaders: Moses, who was lawgiver and leader; Aaron, who was priest and pontiff; Miriam, who was prophetess and leader of the women.



Verse 5

5. My people, remember, I beg you, what Balak king of Moab planned, and what Balaam the son of Beor answered him, from Shittim to Gilgal, that you might know the righteous acts of the Lord. — The third benefit of God is that He turned into a blessing the curse of Balaam, whom Balak had hired to curse Israel, Numbers 22, 23, 24. 'From Shittim to Gilgal': this clause signifies the extent of the journey and the abundance of benefits that God had conferred on His people from the departure from Egypt to the entrance into the Promised Land. For Shittim was the last station in the desert, and Gilgal the first in the land of Canaan.



Verse 6

6. What worthy thing shall I offer to the Lord? Shall I bow the knee to God on high? Shall I offer Him holocausts and yearling calves? — Here the people, touched in conscience and pierced by God's complaint, deliberate how they may appease God: whether by sacrifices, or by some other means? They ask therefore, as if uncertain and anxious: What shall I offer to God, that I may turn away His wrath from me?



Verse 7

7. Can the Lord be appeased with thousands of rams, or with many thousands of fat goats? Shall I give my firstborn for my crime, the fruit of my womb for the sin of my soul? — The question escalates, from the lesser to the greater, as if to say: If calves do not suffice, will rams please Him? If not rams, will fat goats? If not even these, shall I give my own firstborn as a sacrifice? This last offering is the greatest and most harsh: to give one's firstborn son as a victim for sin, as the Moabites and Ammonites formerly did, offering their sons to Moloch.



Verse 8

8. I will show you, O man, what is good, and what the Lord requires of you: Namely, to do justice, and to love mercy, and to walk carefully with your God. — The Prophet responds, teaching that God is appeased not by external sacrifices, but by internal virtues. He requires three things: First, to do justice, that is, to render to each what is his due. Second, to love mercy, that is, to be beneficent, generous, and merciful to the poor and afflicted. Third, to walk carefully with your God, that is, to walk with fear, reverence, and piety before God, having God before one's eyes in all of life, and always striving to please Him.

and without priests; and while others devour their produce, they with parched throats promise themselves future things which they do not know.

1. Hear what the Lord says: Arise, contend in judgment against the mountains, and let the hills hear your voice. 2. Let the mountains hear the judgment of the Lord, and the strong foundations of the earth: for the Lord has a judgment with His people, and He will dispute with Israel. 3. My people, what have I done to you, or how have I been burdensome to you? Answer Me. 4. For I brought you up out of the land of Egypt, and from the house of bondage I freed you: and I sent before your face Moses, and Aaron, and Miriam? 5. My people, remember, I pray, what Balak king of Moab devised, and what Balaam the son of Beor answered him, from Shittim to Gilgal, that you might know the righteous acts of the Lord. 6. What worthy thing shall I offer to the Lord? Shall I bow my knee to the Most High God? Shall I offer Him burnt offerings and yearling calves? 7. Can the Lord be appeased with thousands of rams, or with many thousands of fat goats? Shall I give my firstborn for my transgression, the fruit of my body for the sin of my soul? 8. I will show you, O man, what is good, and what the Lord requires of you: Namely, to do justice, and to love mercy, and to walk carefully with your God. 9. The voice of the Lord cries out to the city, and salvation shall be for those who fear Your name: Hear, O tribes, and who will approve it? 10. There is still fire in the house of the wicked, treasures of iniquity, and a measure smaller than is just, full of wrath. 11. Shall I justify a wicked balance, and the deceitful weights of the purse? 12. By which her rich men are filled with iniquity, and her inhabitants speak lies, and their tongue is deceitful in their mouth. 13. And I therefore have begun to strike you with destruction because of your sins. 14. You shall eat, and not be satisfied: and your humiliation shall be in your midst: and you shall seize, but shall not save: and those whom you do save, I will give to the sword. 15. You shall sow, and not reap: you shall tread the olive, and not anoint yourself with oil; and the grape juice, and not drink wine. 16. And you have kept the precepts of Amri, and all the works of the house of Ahab, and you have walked in their desires, that I should give you over to destruction, and your inhabitants to hissing: and you shall bear the reproach of My people.

1. HEAR (O Jews, O inhabitants of Jerusalem) WHAT THE LORD SAYS (to me Micah, that I may report and announce the same to you. God therefore says to me): ARISE, CONTEND. — Here God commands Micah to contend and dispute in His name with the Jews, and to accuse them of their crimes. The Prophet obeys God's command in verse 2, saying: "Let the mountains hear the judgment of the Lord." In a similar way God contends with Israel through Jeremiah, chapter II, 9, saying: "Therefore I will still plead with you in judgment, says the Lord, and with your children I will dispute. Cross over to the islands of Kittim, etc., and see if such a thing has happened."

CONTEND IN JUDGMENT AGAINST THE MOUNTAINS, AND LET THE HILLS HEAR YOUR VOICE. — The Hebrew has: Litigate with the mountains; the Septuagint: Judge toward the mountains; Pagninus: Show judgment to the mountains. Whence Castro judges that the mountains are cited here as witnesses, not as defendants; for the defendants are the Israelites. But our Translator better renders it: "Contend in judgment against the mountains," both because the Hebrew word rib, when construed with eth, which the Latins translate as "to litigate with someone," means for the Hebrews, just as for the Latins, the same as "to litigate against someone"; and because thus there is greater weight and force in the speech, as I shall now show. The mountains are therefore cited here as defendants, because upon the mountains idols had been erected and worshipped: for although properly the people are the defendants, yet because they, being stubborn and rebellious, refused to hear the Prophets and through them the lawsuit and judgment of the Lord, hence for dramatic effect the mountains are cited, upon which the people had sinned, as if to say: You, O insensible mountains, are more sensible than the sensible Israelites; for you perceive the voice and command of God your Creator, and obey Him; whom they do not perceive. I therefore summon you, that you may represent your inhabitants who are the defendants; that they through you may hear and recognize my just lawsuit, action, and complaint, and confess themselves guilty, repent, and seek pardon. It is a prosopopoeia: for the mountains are introduced here as if they were living and rational persons; because they, through the altars and idols, and through the blood of victims, the bones and ashes that stood upon them, spoke with a mute but clear voice of the idolatry and crimes of the Jews, and consequently that God's action and remonstrance against them was just. In this lawsuit, therefore, God is the plaintiff, the Jews with the mountains and all Judea are the defendants, Micah is the herald, the judges are the angels and men; indeed the very defendants themselves, who upon hearing so just a complaint from the most beneficent God, cannot but adjudicate the case themselves and condemn themselves for ingratitude. So Theodoret, Arias, and Clarius. With a similar prosopopoeia Jeremiah summons and addresses the land of the Jews, chapter XXII, 29: "Land, he says, land, land, hear the word of the Lord." And Isaiah, chapter I, 2, summons heaven and earth: "Hear, he says, O heavens, and give ear, O earth, for the Lord has spoken."

Symbolically, by mountains and hills the Prophet understands princes and magistrates, who stood out among the people as mountains do upon the earth, of whom Habakkuk chapter III, 6 says: "He dissolved the nations, and the ancient mountains were shattered;" and Psalm LXXI, 3: "Let the mountains receive peace for the people, and the hills justice." These same are the "foundations of the earth," because they sustain the people as foundations do. Whence the word for king in Greek is basileus, because he is as it were the base of the people; and in Hebrew adon, that is, lord, is derived from eden, that is, base. So St. Jerome, Haymo, Remigius, Lyra, and Vatablus. The rendering of the Chaldean is relevant here, who by mountains understands the fathers, by hills the mothers of the Jews: Contend, he says, with the fathers, and let the mothers hear your voice. Whence St. Jerome takes the mountains to mean Abraham, Isaac, Jacob, and the holy men, who should have been for their descendants a rule of life and a spur to virtue, so that it might appear how degenerate these were compared to those, whom in this judgment the piety and religion of their parents condemns.

Wherefore wise men teach that nothing so shakes off laziness and spurs one to every virtue as to keep constantly before one's eyes holy men, especially those of one's own state and order, who devoted vigorous effort to God and virtue. Everyone experiences this in himself, namely that when he reflects on the heroic deeds of the fathers or saints whom he honors and loves, he is wonderfully stirred to imitate them: "The younger ox learns to plow from the older." Golden is the precept of Seneca on this matter, book I, epistle 11: "Some good man must be chosen and always kept before our eyes, so that we may live as though he were watching, and do everything as though he were seeing. This, my dear Lucilius, Epicurus prescribed; he gave us a guardian and pedagogue; and not without reason. A great part of sins is removed if a witness stands by those about to sin. Let the mind have someone whom it reveres, by whose authority it may make even its innermost self more holy. O happy is the man who corrects not only his actions but even his thoughts! O happy is the man who can so revere someone that he composes and orders himself even at the mere memory of that person! He who can so revere someone will soon himself be worthy of reverence. Choose therefore Cato: if he seems to you too severe, choose a man of milder temper, Laelius; choose him whose life and speech pleased you: and bearing his spirit and countenance before you, always present him to yourself, either as a guardian or as a model. There is need, I say, of someone toward whom our character may raise itself. Without a standard, you will not correct what is crooked."

Thus Scipio Africanus constantly set before his eyes for imitation the Cyrus of Xenophon, Julius Caesar set before himself Alexander the Great, and Selim the emperor of the Turks set before himself Julius Caesar.

with himself, by what kind of sacrifice or what service he might appease the one he has offended. To this the Prophet responds, teaching the necessary parts and conditions of true justice, 8. Second, through a quasi-judicial action, or through a reproof of crimes, in which first, he summons them to hear the voice of God so that no one may excuse himself by ignorance, 9; second, he recounts the causes of the prepared affliction, namely the crimes of unjust possession of others' property, 10; of injustice in weight and measure, 11; of robbery and fraud, 12; third, he announces punishments partly present, 13, partly imminent: namely the destruction of men, 14; the despoiling of goods, 15; ruin combined with disgrace not only on account of their most corrupt morals, but also on account of their obstinate defection from God to the worship of idols, 16.

Plato imitated Socrates to such a degree that he is commonly, even by Aristotle, called the younger Socrates. For, as Aristotle says in book IX of the Ethics: "To receive the virtues of the virtuous is the most blessed life." And Plutarch in his Moralia: "Just as, he says, those who adorn themselves use a mirror; so he who is about to undertake a task should set before himself the examples of praised men." And again: "Against all disturbances of the soul, certain examples of the best men should be kept at hand." Finally St. Basil, in his epistle to Gregory, on the Solitary Life: Just as, he says, painters frequently examine their models in order to reproduce them; so he who strives for perfection of virtue ought to turn the eyes of his mind frequently to the lives of the Saints, as to images endowed with life and activity. Wherefore it is most useful frequently to read the lives of the saints. This St. Dominic did, and St. Thomas Aquinas and others; and especially St. Ignatius, who by the reading of them was converted from military life to a holy and spiritual one, and became the founder of our Society.

Mystically, St. Jerome takes the mountains to mean the angels deputed from heaven for our guardianship, as though they were summoned by God to give an account of the men committed to them and of the sins which those men committed. But this must be taken with a grain of salt; namely, that they are summoned not as defendants but as witnesses of the deeds that men, their charges, perpetrated. For otherwise this savors of the error of Origen, who believed that angels in the guardianship of men could merit and demerit, so that if they guarded them well, they would be rewarded by God; if poorly, they would be punished and cast into hell: and therefore that they were not yet blessed, but uncertain of their own salvation and beatitude. Similar was the error of the Master of the Sentences in book II, distinction XI, letters D, E, and G, where he teaches that angels through their diligent guardianship of men grow in merit and in the reward of beatitude until the day of judgment, not only accidental but also essential: which all the Scholastics there refute.

2. LET THE MOUNTAINS HEAR THE JUDGMENT OF THE LORD. — "Judgment" in these two verses is taken as a judicial lawsuit and forensic action. Whence the Zurich version translates: Hear, O mountains, the action, that is, as Vatablus says, the dispute, quarrel, controversy, of the Lord: for this is what is carried on in a trial by the plaintiff before the judge, with the defendant defending himself. AND THE STRONG FOUNDATIONS OF THE EARTH; — the Septuagint has, And the valleys, the foundations of the earth. Likewise the Chaldean: And the roots, he says, of the foundations of the earth. For the deep valleys are as it were the roots and foundations of the mountains and the earth; and the Jews had their groves and idols not only on the mountains but also in the valleys; therefore they contaminated the valleys as well as the mountains with their sacrilegious sacrifices; whence the valleys equally with the mountains are cited here by God as defendants. Second, by way of epexegesis it could be taken as meaning that is, as if to say: Hear, O mountains that are firmly founded in the earth, and therefore are as it were the strong foundations of the earth. For since mountains are lofty, they have strong foundations in the earth: just as towers, the higher they are, the stronger foundations they require. So Vatablus. Castro adds that the earth is supported by mountains and hills as by foundations, that is, buttresses. Whence Arias judges that these are summoned here by God rather than heaven and earth; because not only heaven, which by its nature is mobile, but even the earth itself, contained and abiding in the middle of the world, the mountains surpass in stability and firmness, inasmuch as by their strength, rampart, and position they hold the earth together lest it be scattered by the force of winds, or the power of heat, or the flooding of waters. And so mountains hold the name of great virtue and constancy in the nature of things, as it is written in Psalm LXIV: "Preparing the mountains by Your power, girded with might." God therefore summons here the mountains and their foundations, that is, their roots; for upon these as foundations they rest, to signify His strong and constant power and beneficence, both toward the mountains and toward their inhabitants the Jews, which beneficence they nevertheless abused against God for the worship of idols: wherefore He likewise brings against them here a strong and constant lawsuit, in the sense which I assigned in the preceding paragraph.

FOR THE LORD HAS A JUDGMENT WITH HIS PEOPLE, — that is, as the Zurich version has it, for the Lord has a lawsuit with His people, who inhabit the mountains and their foundations and pollute them with their crimes, as if to say: God is prepared and intent to dispute by lawsuit with His people. AND HE WILL BE JUDGED WITH ISRAEL, — that is, He will contend and dispute by judgment. So Vatablus; whence Pagninus translates: And He wishes to dispute with Israel, not speculatively, as we dispute in the schools, but criminally, as is disputed in the tribunal. Thus Job disputed for his innocence with his friends and with God; and he conquered his friends, but was conquered by God: "I desire to dispute with God," he himself says in chapter XIII, 3; but after the disputation, conquered and confounded, he says in chapter XLII, 3: "I have spoken foolishly, and things that exceeded beyond measure my knowledge;" namely, that he dared to provoke God to disputation and say to Him: "Hear, and I will speak: I will question You, and answer me," whence repenting he adds in verse 6: "Therefore, he says, I reprehend myself, and do penance in dust and ashes." So everyone at the hour of death, that is, at the particular judgment, will dispute and defend theses about the soul — not in general, but individual and his own; the arguers will be demons, indeed God Himself. Let everyone therefore strive not to speculate well, but to live well, so that he may be able to answer all the arguments and objections that will be proposed about his life well or badly spent. Wisely does our Thomas say, in book I of the Imitation of Christ, chapter III: "Certainly, he says, when the day of judgment comes, we will not be asked what we have read, but what we have done; nor how well we have spoken, but how devoutly we have lived." For then Christ the Lord, the Master of masters, of all

will hear all their lessons, will examine all, will dispute with all about the conduct and life of each. Thus Climacus, in his Step on fear, relates the disputation of Stephen, a holy man, with demons in the agony of death, in which sometimes he answered, sometimes he was overcome and yielded, so that he struck immense horror into the bystanders. St. Jerome, in his epistle to Eustochium, relates that when he was more devoted to Cicero than to Sacred Scripture, he was snatched before the tribunal of Christ, and there examined and beaten by Him.

3. MY PEOPLE, WHAT HAVE I DONE TO YOU? (Here begins the judgment, that is, the lawsuit, action, and accusation of the Lord, and it is forceful and emotional. Now first, Arias reads these words as an exclamation of wonder, and explains them thus, as if to say: My people, how many and how great are the good things I have done for you! What great benefits I have conferred upon you! How then could you forget them and be ungrateful for them? Second, the Chaldean translates: What good thing did I say I would do for you that I have not done? Third, others commonly explain it thus, as if to say: What evil have I done to you? How have I offended you? What occasion for defecting from Me did I give you? For there follows): OR HOW HAVE I BEEN BURDENSOME TO YOU? — For which St. Jerome in his Commentary translates: With what labor have I burdened you? Pagninus: In what have I made you labor? Vatablus: By what thing have I wearied you, or caused you to faint? The Chaldean: What severe infirmity have I multiplied upon you? For properly, as is clear from what follows, it refers to that immense and continuous miracle by which God led the Hebrews through the desert for forty years, healthy and vigorous, so that they were not wearied by the labor of the journey, and there were none among them who were sick or ailing, according to Psalm CIV, 37: "And there was none feeble among their tribes." And Deuteronomy VIII, 4, Moses says to the Hebrews: "Your garment, with which you were covered, did not at all wear out with age; and your foot was not worn, behold it is the fortieth year." So explain St. Jerome, Remigius, Rupert, Hugo, Dionysius, and others.

Second, however, these words may be taken in general, as they sound, of any kind of burden, as if to say: In what matter have I afflicted you? In what have I caused you trouble? Is it that in the desert, instead of the onions of Egypt, I rained manna upon you? But the manna was not bitter, but pleasant and tasty, having every sweetness of flavor, Wisdom XVI, 20; for it was the bread of heaven and of angels, Psalm LXXVII, 25. Is it that I led you out of Egypt into the desert, and made you dwell in tents, or rather under the open sky, instead of in houses? But with a pillar of cloud I protected you from rain, heat, and every inclemency of the weather, and treated you more gently than if you had lived in the palace of Pharaoh? Is it that I gave you so many and so various laws through Moses? But I who fed you with manna had the right to give laws as well, according to the old saying: "When you have fed them, command them." Moreover, your proneness to superstitions, idolatries, and all kinds of novelties demanded these laws, which had to be restrained, occupied, and bridled by these laws; and they are far sweeter than the laws of

4. FOR I BROUGHT YOU UP OUT OF THE LAND OF EGYPT: — Note that these words are to be read, as the Romans do, as a question, as if to say: Is this what you object to Me, as though I had afflicted you, namely that I led you out of the land and servitude of Egypt? For I do not see what else you could object to Me, except this and other similar benefits, which from that time on I continuously and abundantly conferred upon you: for I inflicted no evil upon you. For even if I permitted you at times to be afflicted by the Philistines, Edomites, and other nations; yet I did this only when provoked by you, in order to chastise and restrain your crimes. This therefore was for your good, not your harm; and accordingly I permitted it not from hatred, but from love of you. It is a mycterism, or tacit mockery. See Canon VII, in the Proem of this work.

FROM THE HOUSE OF BONDAGE I FREED YOU. — The Hebrew has, From the house of servants; the Septuagint and Chaldean, From the house of servitude: thus is Egypt called; because such it was for the Hebrews, who as slaves of the Egyptians served them in brick and mortar, Exodus I and following. Arias and Vatablus add that Egypt is called the house of servitude, from the fact that the Egyptians themselves were servants; inasmuch as they were consigned to servitude by Noah cursing his son Ham: "A servant of servants shall he be to his brothers," Genesis IX, 25. For the son of Ham was Mizraim, the first inhabitant of Egypt, and the father and name-giver of the Egyptians: for Egypt is called in Hebrew Misraim, as if to say: in Egypt you were serving not nobles, not masters, not free men; but servants, and those formerly condemned to servitude by their first ancestor Noah, and to serve whom was the most degrading servitude: therefore as great as the degradation was, so great was My clemency toward you when I led you out of it.

AND I SENT BEFORE YOUR FACE MOSES, AND AARON, AND MIRIAM? — These three were the leaders and directors of the Hebrews departing from Egypt, through whom the Hebrews received immense benefits. For by Moses they were led through the desert, governed, and fed with heavenly food: by Aaron, through sacrifices, purifications, expiations, prayers, and vows, they were cleansed and reconciled to God: from Miriam they received prophecy, instruction, and the governance of the women. Whence the Chaldean translates: I sent before you three Prophets, Moses, Aaron, and Miriam: Moses to teach the tradition of judgments, Aaron to purify the people, Miriam for the instruction of the women. So St. Jerome, Haymo, Remigius, Lyra, and Hugo.

Allegorically, Moses represents the sovereignty and legislation of Christ in the Gospel, Aaron His pontificate and priesthood, and Mary represents Blessed Mary, the Mother of Christ and Mother of God. Just as therefore Micah here assigns as the greatest benefit given to the Jews by God the fact that He gave them Moses, Aaron, and Miriam; so the greatest benefit given by God to Christians and to the whole world and all ages is Christ and Mary. For just as the welfare of a large household consists in an energetic father and a diligent mother; so the welfare of the Church consists in Christ and Mary: whom therefore St. Leo, in Sermon I on the Passion, calls the saving Virgin. And St. Germanus, Patriarch of Constantinople, in his oration on the Mother of God: Just as, he says, continual breathing is not only a sign of life, but also its cause; so the most holy name of Mary, which is constantly on the lips of God's servants, is at once a proof that they truly live with life: and at the same time it produces and preserves this very life, and imparts to them all joy and help in all things. God therefore, in the pilgrimage and voyage of this life so dark and dangerous, gave us Mary, as a star of the sea and a guiding light, to direct our journey and bring us to the port of salvation.

And St. Bernard, in homily 2 on the Missus est: "If, he says, the winds of temptations arise, if you run upon the rocks of tribulations; look to the star, call upon Mary: if you are tossed by the waves of pride, of ambition, of detraction, of jealousy, look to the star, call upon Mary. In dangers, in distresses, in doubtful matters, think of Mary, invoke Mary. Let her not depart from your mouth, let her not depart from your heart; and that you may obtain the help of her prayer, do not abandon the example of her life. Following her, you do not go astray; praying to her, you do not despair; thinking of her, you do not err: with her holding you, you do not fall: with her protecting you, you do not fear: with her leading you, you are not wearied: with her favorable, you arrive." The same, in Sermon I on the Nativity of Blessed Mary: "Look more deeply, he says, at how great an affection of devotion He willed that Mary should be honored by us: so that accordingly, if there is any hope in us, any grace, any salvation, we may know that it overflows from her, who ascends abounding in delights. A garden of delights indeed, which not only the coming divine South Wind has breathed upon, but also the arriving one has blown through, so that on every side its fragrances may flow and overflow, namely the gifts of graces. Take away this solar body that illumines the world — where is the day? Take away Mary, this star of the sea; of the sea indeed great and wide — what remains but enveloping darkness, and the shadow of death, and the densest gloom? With all the marrow of our hearts, therefore, with all the affections of our innermost being, and with all our prayers, let us venerate this Mary: for such is the will of Him who willed that we should have everything through Mary."

Wherefore the Church on Good Friday applies all these things fittingly and emotionally to Christ, and uses them and sings them in the adoration and kissing of the cross; so that each one kissing the crucified Christ may think that these things are said to him by Christ, which were literally said to the Jews: for it was not so much the Jews as each person who by his own sins scourged Christ, crowned Him with thorns, and crucified Him. Hear the hymn, or rather the reproach and lamentations of Christ on the cross, drawn from this passage of Micah and from Jeremiah II, 16, which may soften hearts of stone and dissolve them in tears; for each benefit of Christ is directly set against each of the injuries done to Him by the Jews, and therefore just as many reproaches are cast in the face of the ungrateful. The cantors lead each verse, then the whole choir in the person of Christ proclaims, and repeatedly impresses the Trisagion; and: "My people, what have I done to you," etc. Thus the two cantors begin: "My people, what have I done to you? Or in what have I saddened you? Answer Me. For I led you out of the land of Egypt, and you have prepared a cross for your Savior." The choir alternately responds: "Hagios ho Theos, Holy God: Hagios Ischyros, Holy Mighty One: Hagios Athanatos eleison himas, Holy Immortal One, have mercy on us." Again the cantors: "For I led you through the desert for forty years, and fed you with manna, and brought you into a land rich enough." The choir responds: "Hagios ho Theos, Holy God," etc. The cantors again: "What more ought I to have done for you that I did not do? Indeed I planted you as my most beautiful vineyard, and you have become exceedingly bitter to me; for with vinegar you quenched my thirst, and with a lance you pierced the side of your Savior." The choir responds: "Hagios ho Theos," etc. The cantors press on: "I for your sake scourged Egypt with its firstborn, and you have handed Me over to be scourged?" The choir responds: "My people, what have I done to you, or in what have I saddened you? Answer me?" The cantors continue: "I led you out of Egypt, drowning Pharaoh in the Red Sea, and you have handed Me over to the chief priests." The choir responds: "My people, what have I done to you," etc. The cantors pursue the complaint: "I opened the sea before you, and you have opened My side with a lance." The choir responds: "My people, what have I done to you?" The cantors insist: "I went before you in a pillar of cloud, and you have led Me to the praetorium of Pilate." The choir responds: "My people," etc. Again the cantors: "I fed you with manna through the desert, and you have struck Me with slaps and scourges." The choir responds: "My people," etc. Again the cantors: "I gave you saving water from the rock to drink, and you gave Me gall and vinegar to drink." The choir responds: "My people," etc. Furthermore the cantors: "I for your sake struck down the kings of the Canaanites, and you have struck My head with a reed." The choir responds: "My people," etc. Finally the cantors: "I exalted you with great power, and you have hung Me on the gibbet of the cross." The choir responds: "My people, what have I done to you?" etc. And then with one voice they all cry out: "We adore Your cross, O Lord, and we praise and glorify Your holy resurrection. For behold, through the wood joy has come to the whole world."

Wherefore St. Ambrose, commenting on Psalm I, on the words And You may be justified when You judge, pressing these words of Micah: "He places, he says, each of His benefits before your sight, so that you may judge as it were concerning those things which you ought to have preserved, that you may be all the more guilty, who could not stand by divine benefits. What have I done, He says, to you? He constitutes Himself as the defendant, and you as the judge. Or in what have I saddened you? He does not deny the charge of an offended countenance, if you were saddened by God as the author. Or how have I been burdensome to you? He confesses the injury of the appeal, if it was considered too troublesome: He adds the benefits, whose grace he was not ashamed of, who was ungrateful." From this gather how just and serious will be the complaint of God on the day of judgment against the ungodly, who spurned Him when He called, and returned such great injuries for so many of His benefits. A similar sharp remonstrance, to be directed by Christ the Judge against the reprobate on the day of judgment, is found in St. Augustine (or whoever the author is; for it does not seem to be St. Augustine), treatise On the Vanity of the World, chapter III, volume IX.

5. MY PEOPLE, REMEMBER WHAT BALAK DEVISED (in Hebrew ya'ats, that is, consulted with his princes, and especially with Balaam the soothsayer, seeking from him counsel and a means by which he might destroy and ruin you), KING OF MOAB, AND WHAT (when consulted by him) BALAAM THE SON OF BEOR ANSWERED HIM, FROM SHITTIM TO GILGAL. — For Shittim the Septuagint translates schinon, that is, mastic trees: for incorrectly schoinon, that is, ropes, is read in them, says St. Jerome. He here recalls the story of Balak summoning Balaam to curse Israel encamped at Shittim, Numbers XXII and following. From Shittim Joshua, chapter II, 1, sent spies to Jericho, and soon after crossing the Jordan, he besieged and took it: for Shittim was distant from the Jordan seven and a half Italian miles, that is, two and a half French leagues; having crossed the Jordan, Joshua proceeded into Canaan for six miles, that is, two leagues; and pitched his first camp in the place which he called Gilgal, that is, rolling away, removal, namely of the foreskin and the reproach of the Egyptians. For there he circumcised the Hebrews, and thus removed them from the life and customs of the uncircumcised Egyptians through circumcision, and transferred them into a new people and law, and into the holy Church of God, Joshua V, 9.

But the question is what is meant by from Shittim to Gilgal? First, some explain it thus, as if to say: Balak asked Balaam to curse the camps of Israel, which extended from Shittim to Gilgal. So Remigius, Rupert, and Lyra. But this is false; for, as I said, the camps of Israel were then at Shittim, and were distant from the Jordan by seven miles, from Gilgal by thirteen miles; and after the death of Moses, Joshua moved his camps from Shittim across the Jordan to Gilgal.

Second, St. Jerome and Haymo explain it, as if to say: Remember, O Israel, how many evils you have committed against Me from the time when you fornicated and worshipped Baal-Peor at Shittim, until the time when Saul was made king at Gilgal: and on the other hand, how many and how great benefits I conferred upon you; and you will see how beneficent I was to you, and how malicious and ungrateful you were toward Me. But this interpretation is too remote: for the subject here is the time of Moses, not of Saul.

Third, the Chaldean, Vatablus, Arias, and Clarius repeat the word remember, and explain it thus, as if to say: Remember, O Israel, with what care, with how many miracles and wonders I led you from Shittim to Gilgal, that is, into Canaan itself. For, to pass over other things, I miraculously divided the Jordan, and suspended and stopped its waters, so that you might cross through the middle of its bed with dry feet into Gilgal. But this interpretation supplies and adds many things that are not in the text, namely all these: Remember with how many miracles I led you.

Fourth, I say plainly and simply with Ribera that these words: "From Shittim to Gilgal," are connected with the preceding words and depend on them, as is clear from the Hebrew, Greek, and Latin text. Whence the meaning is, as if to say: Remember what he answered, and what evil counsel Balaam gave to king Balak; namely, when he saw that he could not curse Israel, and was compelled by God to bless them, he persuaded king Balak to send beautiful Moabite and Midianite girls into the camp, as if selling food to Israel, who would entice them to fornication, and through it to idolatry; for thus it would happen that Israel, deserting God, would in turn be deserted by Him whose help made them invincible, and so could be overcome and slain by Balak. See what was said at Numbers XXV, 1, and Apocalypse II, 14.

You will say: Balaam gave this counsel at Shittim only, not all the way to Gilgal. For before the Hebrews proceeded from Shittim to Gilgal, by God's command Joshua declared war on the Midianites, in which he killed all the women who had given this scandal to Israel, and Balaam himself, the author of the scandal, as is clear from Numbers XXXI, 2, 8, 15. I answer: It is true that Balaam and the Midianite women were killed while Israel was dwelling at Shittim; but nevertheless before this war and slaughter, Balaam persuaded king Balak to send the temptress girls already mentioned, not only at Shittim, but continuously from Shittim all the way to Gilgal, against Israel, namely to the borders of his kingdom, until Israel should enter from Moab into the neighboring Canaan, and pitch its first camp at Gilgal. For this is expressly stated here: for the wicked Balaam wished to secure the kingdom of Moab for king Balak, and utterly destroy the people of Israel; whence he wanted this scandal of the women to be long and continuous. For he feared that if he set it against Israel only at Shittim, few of them would be caught;

THAT YOU MIGHT KNOW THE RIGHTEOUS ACTS OF THE LORD, — that is, the mercies of the Lord, says St. Jerome, namely how I, even though you were fornicating, was clement, merciful, and beneficent toward you. Second, and more accurately, he calls "righteous acts" the faithful promises and fidelity of God, as if to say: That you might know how certain and stable are My promises, by which I pledged to lead you into Canaan; and how faithful I am in keeping and fulfilling them. So Theodoret and Lyra. Third, "righteous acts" can here be taken properly, namely as the just punishment of those who fornicated, and the just rewarding of the innocent or penitent: for God exercised justice at Shittim, when He killed those who fornicated, but preserved the penitent or innocent, and brought them safely to Gilgal, and specifically to Phinehas the priest, who killed those fornicating, He assigned the perpetual pontificate. See what was said at Numbers XXV, 13. Wherefore less aptly Vatablus explains it thus, as if to say: That you might know how just is My action and complaint against you.

nor do they please the Lord by themselves; but they will appease Him only if they are offered with faith, humility, contrition, love, and reverence for the supreme majesty, whom you have dishonored and offended by your sins. Note the word I will bow, as if to say: Is it enough for God to bow the knee, as certain nobles and courtiers now do, who bend only one knee when they pray, and hold up the other as if to threaten God that unless He gives what they ask, they will take it back, or demand with swords what they cannot obtain by prayers.

7. Or in many thousands of fat goats. — The Hebrew has: In many thousands of torrents of oil, or of valleys of fatness; the Chaldean: In myriads of torrents of oil; the Tigurina: Does a thousand torrents of oil please God? Our translator with the Septuagint renders fat goats or she-goats. You ask why? Some respond first, that by fat valleys are understood metonymically and hyperbolically goats and she-goats, which by grazing in those valleys grow fat, as if to say: Shall I offer God valleys full of the fattest sheep? But what are these before an immense and most high God?

Second, more simply and plainly, repeat the word rams, which preceded; or rather, lest the same be repeated, supply something similar, namely goats, with the Septuagint and our translator, as if to say: In many thousands of goats, or similar livestock of the valleys of fatness, that is, which are pastured in fat valleys and pastures, and therefore are themselves fat. For from the context it is clear that this noun must be supplied. For what preceded was: "Shall I offer Him burnt offerings and yearling calves? Can the Lord be appeased with thousands of rams?" Therefore here likewise rams or goats must be understood. Otherwise Clarius and Arias. For by torrents of oil they understand the sacrifice of the minchah, that is, of bread and fine flour: for this was mixed and seasoned with oil and offered to God.

Shall I give my firstborn for my transgression? — Does God demand from me a sin-offering and sacrifice of my son, as He demanded from Abraham the slaughter of Isaac? Or rather, as Saturn, Moloch, and the other gods of the nations, whom we have worshipped, demand human victims, namely sons and daughters, Jeremiah XIX, 5.

8. I will show, — in Hebrew higgid, that is, he indicated, he announced. Whence the Chaldean and Tertullian, book IV Against Marcion chapter XXXVI, render it by interrogation thus: Will he announce to you, O man, what is good, as if to say: By no means; but it belongs to God Himself to announce it. Others without interrogation render it assertively: He will announce to you, O man, what is good; the man here is Moses, the Prophets, and specifically Micah. So Pagninus, Vatablus, and others. Whence the Septuagint renders: It has been announced to you, O man, what is good, namely in the law and the Prophets. So Theodoret. Our translator, instead of higgid in the past tense, reads with different vowel pointing haggid in the infinitive: for the infinitive is often used for the future among the Hebrews, as also among the Greeks and Italians: or perhaps

6. What worthy thing shall I offer to the Lord? — These are the words of the people, namely of penitent Israel. For the Prophet introduces them speaking here, and as if asking through a dialogue what they should offer to God, so that He may be pleased and reconcile them to Himself. He does this so that by answering the question he may teach the people what they ought to render to God; as in fact he teaches by answering in verse 8. Therefore the people say: "What worthy thing shall I offer to the Lord?" etc. The Septuagint: With what shall I lay hold of the Lord? Shall I receive the Most High God? The Chaldean: With what shall I serve before the Lord? Shall I submit myself to God, whose most high majesty resides in heaven? The Hebrew words literally have: With what shall I come before the Lord, shall I bow myself before the God of the heights? The Tigurina: With what thing shall I meet the Lord? Shall I walk bowed before the Most High God? As if to say: What shall I offer to the Lord, so that I may merit His favor? Shall I offer burnt offerings and sacrifices? The Prophet responds: By no means: for these do not expiate sins,

or, if there were many, they would be restrained through Moses and compelled by repentance to return to God's favor, and thus God, being reconciled to them, would turn the blame back upon Balak and Balaam, as He did: therefore he advised that this scandal be given continuously from Shittim to Gilgal, so that the Israelites would sin continuously and be unable to repent. The devil does the same thing, when after one act of fornication he invites a man to a second; after the second, to a third, a fourth, and finally to continuous concubinage; from which, on account of the force and bond of habit, the concubines can scarcely extricate themselves, and in fact very few do extricate themselves. But God destroyed this deadly counsel of Balaam through Moses, by hanging the leaders and killing 24,000 of the people for this sin, Numbers XXV, 9. For as the Poet says:

An incurable wound must be cut away by the sword, lest the sound part be infected.

instead of haggid he read aggid, that is, I will indicate? Finally, if you prefer to read with others higgid, that is, he announced; supply, God through me Micah, which is the same as what the translator renders: "I will show you, O man." Here the Prophet responds to the people asking: What shall I offer to the Lord? By what means shall I appease God?

And what the Lord requires of you: namely, to do justice. — The Hebrew and Chaldean: And what does the Lord require of you, except that you do justice? You will ask what this justice is? First, St. Jerome, Haymo, Remigius, and Dionysius take justice to mean discernment and prudence, as if to say: What does God demand of you, except that you do all things discreetly and prudently, according to the prescription of the law? Whence Vatablus thinks that three things are signified here, and all the duties of a faithful and Christian man, by which he satisfies his respective obligations: for he ought to conduct and order himself rightly toward himself, toward his neighbor, and toward God. Justice rightly orders a man toward himself, mercy toward his neighbor, carefulness toward God: for a man owes justice to himself, that he may do all things with reason and prudence; mercy to his neighbor; and careful walking with God. So St. Bernard, sermon 57 on the Canticle, places man's full perfection in three things, "that, he says, he may be pleasing to God, cautious for himself, and useful to his neighbor."

Second, Theodoret, Lyra, and Arias take justice to mean righteousness, as if to say: What does God require of you, except that you do injury to no one, but render to each what you owe him by right and justice?

Third, more aptly and genuinely, Rupert takes justice to mean the satisfaction of penance, as if to say: What does God require of you, O sinner, except that you anticipate God's judgment, and judge yourself before He judges and condemns you, as the Apostle commands in I Corinthians XI, 31; for God does not seek sheep and oxen, but a contrite and humble heart. Go then, ascend the tribunal of your reason, summon your will there as the accused, examine its acts and sins, judge, condemn, and inflict the deserved punishment and penance upon it; so it will come about that you reconcile the offended God to yourself, especially if to this judgment you add mercy and almsgiving to the poor. For almsgiving gives wings to penance, and lifts it to heaven, says St. Chrysostom, homily 5 On Penance, and preserves and increases the righteousness received through penance. Whence St. Augustine, explaining these words of Micah, sermon 136 On the Seasons: "You were asking, he says, what you should offer for yourself? Offer yourself; for what does the Lord seek from you, except yourself? Because among all earthly creatures He made nothing better than you. He seeks you from yourself, because you had lost yourself." So Aeschines, says Seneca, book I On Benefits chapter VIII; when as a poor man he had nothing to give Socrates his teacher, he gave

St. Augustine continues: "But if you do what He commands, He finds in you justice and righteousness: justice first in yourself, righteousness toward your neighbor. How justice in yourself? So that you may be displeased with yourself for what you were, and be able to become what you were not. Justice, I say, about yourself in yourself, without partiality toward your own person, so that you do not spare your sins, nor are they pleasing to you because you commit them. Do not praise yourself for your good deeds, and accuse God for your misfortunes. For that is a perverse judgment, and therefore not judgment, but vice." And shortly after: "Do you wish then to render right judgment? Correct what is disordered, and it will be right. What does correct mean? Praise God for your good deeds, accuse yourself for your evil deeds," etc., as if to say: Punish the pleasure of sin with the pain of contrition, with groaning, and voluntary penances: punish the pride of guilt with the humility and shame of confession, by which you confess those things modestly and sorrowfully not only to a man, but also to a priest.

Fourth, more broadly and most fully, by justice understand every duty of virtue, namely whatever we owe to our neighbor, to ourselves, and to God, whether we owe it from justice, from penance, from religion, from gratitude, from charity, or from any other virtue; for justice is opposed to mercy. Just as, therefore, mercy signifies the free works of charity and other unowed virtues; so justice signifies those things which are owed. Wherefore Scripture by justice and mercy usually signifies and encompasses every duty of virtue and every good work: for everything is either owed or not owed: if owed, it is justice; if not owed, it is mercy. So Psalm C, 1: "Mercy and judgment I will sing to You, O Lord;" Psalm LX, 8: "Who will seek out His mercy and truth?" Psalm LXXXIII, 12: "God loves mercy and truth;" Psalm LXXXIV, 11: "Mercy and truth have met each other;" for truth is the same as judgment or justice. Whence, explaining further, he adds: "Justice and peace have kissed. Truth has sprung from the earth; and justice has looked down from heaven. For the Lord will give His goodness." Just as, therefore, the Psalmist sums up every duty of man in Psalm XXXVI, 27, with these two precepts: "Turn from evil, and do good," so Micah here encompasses the same with the same number, namely justice and mercy, as if to say: If you wish to reconcile God to yourself, and please Him in all things, do the works of virtue both those commanded by law and those counseled, namely free and voluntary works. What follows supports this interpretation: for immediately in verse 10, he will contrast with the justice and mercy he has required, the injustice and mercilessness of the Jews, namely their unjust measures, frauds, and deceits, as if to say: God requires of you, O Jews, first justice, because you amass wealth and treasures through injustice

by fair means and foul; second, mercy, because you mercilessly and unjustly oppress the poor: third, carefulness in walking with God, because you carefully walk in the precepts of Amri, with his Baals and idols, as we shall hear in verse 16.

himself, saying: Others have given you much, but have kept more for themselves; I, however, reserve nothing for myself. To whom Socrates replied: "Why should you not have given me a great gift, unless perhaps you value yourself cheaply?"

And to walk carefully with your God; — the Septuagint: That you may be ready to walk with the Lord your God; the Syriac: That you may be ready to go after your God; the Alexandrian Arabic: That you may be following the Lord your God; the Antiochene Arabic: Be ready to walk in the footsteps of your God; the Chaldean: That you may be humble to walk in the fear of your God; Theodotion: And be carefully on guard, that you may walk with your God; Tertullian, book IV Against Marcion chapter XXXVI: And to be prepared to follow the Lord your God; the fifth Edition: To act carefully; the Tigurina: And to walk submissively with your God; Pagninus: And to humble yourself, and walk with your God. For the Hebrew word tsana, both in sound and in meaning, is related to cana, that is, he cared for, and by metathesis to tsaan, that is, he rolled on the ground, or in a low place: and it denotes prostration, lowliness, modesty, reverence, and the humiliation of a careful soul, which out of humility and carefulness bows, draws back, wraps itself up, and as it were hides itself, and signifies acting both humbly and submissively, as the Chaldean, Vatablus, Pagninus, and other more recent translators render it; and promptly and carefully, as St. Jerome, Theodotion, the Septuagint, and the fifth Edition render it, for tsana also alludes to tsinnim, that is, thorns; and tseninim, that is, stakes and lances. For just as these goad the body with their point, so carefulness with its anxiety goads the mind to walk exactly. Just as, therefore, well-born children act modestly, submissively, reverently, and carefully with their parents, students with their teachers, servants with the Pope, with the king, with the prince, observing all their inclinations and nods accurately, so as to carry them out immediately, not walking but running, and as it were flying; and they take care not to err even on a single point, or to do the slightest thing that might displease the king: so entirely should we walk carefully, submissively, and suppliantly with God. This is what the Apostle says in Hebrews XII, 28: "Let us serve, pleasing God with fear (in Greek, with modesty) and reverence." The meaning of the Prophet, therefore, is, as if to say: O Jerusalemites, O faithful, walk carefully with God whom you have offended, so that you may reconcile Him to yourselves as suppliants and penitents, and recover His grace, and carefully preserve it once recovered. For from God's grace, salvation and every good must be expected; from His offense, hell and every evil.

Furthermore, the incentives to this careful walking with God are various. The first is if you consider how august, sublime, and awe-inspiring the majesty of God is, in whose sight the pillars of heaven, the Seraphim, and the Cherubim tremble; and again how solicitous He Himself is for you. For, as St. Augustine says in his Meditations chapter X: "God does nothing else but provide for my salvation; and therefore I see Him entirely occupied with guarding me, as if He had forgotten all others and wished to attend to me alone: God always shows Himself present to me, always offers Himself ready; wherever I turn, He does not desert me: wherever I shall be,

He does not withdraw: whatever I do, He equally assists; and finally He is the perpetual inspector of all my actions; and, as far as concerns His goodness, He assists as an inseparable cooperator." And elsewhere: "God, he says, cares for each one of us as if He cared for him alone. The saints experience this more truly and fully, especially those who devote and consecrate themselves entirely to God's service. Whence the bride in Canticles II: "My beloved, she says, is mine," that is, He is entirely attentive to me, "and I to him," supply: I am entirely attentive, as St. Bernard explains, sermon 68 on the Canticle, who, also marveling at this condescension of God, exclaims: "O what does a pure heart, a good conscience, and an unfeigned faith dare! He attends to me, she says. Is that majesty so attentive to me, upon whom equally rests the governance and administration of the universe? And is the care of the ages transferred to the affairs alone — nay, to the leisures — of this love and desire? Yes, indeed." And shortly after: "Therefore we do not deny providence to other creatures: the bride claims His care for herself," according to that saying of St. Peter, epistle I, chapter V, 7: "Casting all your care upon Him, for He has care of you." And that of Psalm XXXIX, 18: "The Lord is solicitous for me." And a little later: "He for me, and I for him. He for me, because He is kind and merciful: I for Him, because I am not ungrateful. He gives me grace upon grace, I give Him thanks for grace. He cares for my deliverance, I for His honor. He for my salvation, I for His will. He for me and no other, because I am His one dove; I for Him and no other." The same, sermon 2 On Pentecost: "You see, he says, how truly he spoke who said: The Lord is solicitous for me. The Father, to redeem His servant, does not spare the Son; the Son most willingly gives Himself over: both send the Holy Spirit; and the Spirit Himself intercedes for us with inexpressible groanings. O hard, and hardened, and obstinate sons of Adam, whom such great kindness does not soften, such a flame, so immense an ardor of love, so vehement a love, which for worthless bundles expends such precious wares!" And shortly after: "What then does He seek from you, who sought you with such great care, except that you walk carefully with your God? This carefulness is produced by none other than the Holy Spirit, who searches the depths of our hearts, the discerner of the thoughts and intentions of the heart: who does not suffer even the smallest straw to remain within the dwelling of the heart which He possesses, but immediately burns it with the fire of the most subtle circumspection, a sweet and gentle Spirit,"

The second, if you consider how exactly and carefully that majesty desires to be served by us, mere little worms; how accurately He desires His commands to be observed by us: "You have commanded Your precepts to be kept most diligently," says the Psalmist in Psalm CXVIII, 4. For, as St. Augustine says in epistle 58 to Boniface: "Carefulness has taught those whom complacency had made negligent."

The third, if you consider your past sins, and the danger of present and future ones: "Concerning a forgiven sin, do not be without fear," says Ecclesiasticus chapter V, 5. In the present and future you walk and will walk among thorns and briers

of cares and troubles; therefore set your foot carefully, lest you be pricked or stumble: "Work out your salvation with fear and trembling," says the Apostle in Philippians II, 12. See what was said there.

The fourth, if you consider that you are here in a contest, and have the fiercest enemies, who observe you everywhere in order to trip you up and turn you away from God; whence St. Jerome to Eustochium, On the Preservation of Virginity: "I do not wish, he says, that pride should come to you from your resolve (of virginity); you walk laden with gold, a robber must be avoided by you: this life is a racecourse for mortals: here we strive, so that elsewhere we may be crowned. No one walks securely among serpents and scorpions. And My sword is inebriated, says the Lord, in heaven, and you suppose there is peace on earth, which produces thorns and thistles, which the serpent devours? Our struggle is not against flesh and blood, but against principalities and powers of the world, etc. We are surrounded by great armies of enemies, and everything is full of foes: the fragile flesh, destined shortly to become ashes, fights alone against many. But when it shall have been dissolved, and the prince of this world shall come, and find nothing in it, then in security you shall hear through the Prophet: You shall not fear the terror of the night," etc. It is necessary, therefore, for you to walk carefully with your God, "so that you may never be complacent, so that with all vigilance you may guard your heart, so that you may consider that you walk in the midst of snares, and proceed beneath the pinnacles of the walls, so that you may meditate daily on this: They have set a stumbling block for me beside the way," says the same St. Jerome, book II Against the Pelagians.

The fifth, if you consider that every good thing of yours depends on God, and that you are God's beggar. Just as, therefore, at Venice and elsewhere, whoever seeks some office courts all the senators going to the assembly, and with bare head, bowing their knees and their whole body deeply, praying and beseeching, recommends themselves as suppliants, and just as beggars, hunching their shoulders most humbly, supplicate and beg for alms; so entirely and much more does this teach us to walk suppliantly with God, and to court Him with the most humble carefulness, so that from Him amid so many evils we may obtain help, grace, and eternal salvation. Splendidly St. Cyprian, treatise On Jealousy, at the end: "Consider, he says, that we stand beneath the eyes of God, with Him Himself watching and judging the course of our conduct and

life; that we can then at last arrive at the privilege of seeing Him, if we now delight Him who sees us with our actions, if we show ourselves worthy of His grace and indulgence, if we who are destined to please always in the kingdom, first please in this world?" And St. Jerome in the Epitaph of Fabiola: "Hidden virtue, he says, and a conscience safe in secret, looks to God alone as judge."

The sixth, if you consider that saying of Moses in Deuteronomy IV, 25, and of St. Paul in Hebrews XII, 29: "Our God is a consuming fire;" you have seen with what care and solicitude goldsmiths melt gold, ironsmiths iron, coppersmiths copper, and especially those who cast bells and cannons: for if they err even slightly, from

the fire or molten metal they are blasted and killed. All the more carefully must we deal with God, lest He blast us with fire and lightning, and hurl us down to hell. He who walks with a lion, even though he be its keeper and feeder, carefully observes all its movements and gestures, lest he offend it, so that, seized with rage, it might tear its companion apart. God is a lion: "The lion will roar, who will not fear?" says Amos chapter III, 8.

So Job walked carefully with God, saying in chapter IX, 28: "I feared all my works, knowing that You would not spare the transgressor;" and in chapter XXXI, 23: "For always I feared God like swelling waves above me, and could not bear His weight." And Tobias, dying, gives this as a testament to his son, chapter IV, 6: "All the days of your life keep God in mind: and take care never to consent to sin, nor to neglect the precepts of the Lord our God;" and David, Psalm CXVIII, 10: "With my whole heart I have sought You;" and verse 57: "My portion, O Lord, I said, is to keep Your law;" and verse 123: "My eyes have failed for Your salvation, and for the word of Your justice;" and verse 168: "I have kept Your commandments, and Your testimonies; for all my ways are in Your sight."

This carefulness of fearing and serving God, Moses on his deathbed inculcates upon the Hebrews throughout Deuteronomy, and especially in that swan-song of chapter XXXII. Indeed, St. Paul also says, I Corinthians IX, 16: "Woe to me, he says, if I do not preach the Gospel." And verse 24: "Do you not know that those who run in the stadium all indeed run, but one receives the prize? So run that you may obtain it. I therefore so run, not as one uncertain: I so fight, not as one beating the air, but I chastise my body and bring it into subjection, lest perhaps having preached to others, I myself should become a castaway."

So St. Cecilia walked carefully with her guardian angel and with God, devoting herself entirely to prayer, fasting, the hair-shirt, and the conversion of souls. Whence she made Valerian her bridegroom, Tiburtius, Maximus, and many others not only Christians but also martyrs, and offered them as victims to God, so that the Church rightly sings of her: "Cecilia served You, O Lord, like an industrious bee." Just as, therefore, bees are careful to gather and produce honey and wax, so Cecilia was careful to offer her own and others' souls to God. Let Christians who strive to walk carefully with God imitate her.

So Blessed Aloysius Gonzaga walked carefully with God, while living in the courts of various kings and princes, keeping himself unharmed from every sin, so that throughout his whole life he seemed never to have sinned mortally, and scarcely venially: for he so watched over his senses and mortified his body that he never felt the stings of the flesh: and in prayer he conducted himself so attentively and reverently that he felt no distraction. Therefore, when Cardinal Bellarmine wondered at this and asked how it could be possible, he replied, "that he rather wondered by what means anyone in

prayer could be distracted, while he considers that he stands in the presence of such great majesty, and converses with God." So his Life relates, which the auditors of the Rota, examining it strictly in the process of his canonization, bestowed upon him the title of Angelic, because he conducted himself continually before God as if he were an angel.

Now this carefulness of walking with God pertains not only to Religious or Ecclesiastics, but also to laypersons, married persons, and all people. For it is required not only in prayer and conversation with God, but in absolutely every action: namely, that we do all our works, even bodily and secular ones, however light and of small moment, carefully, exactly, and perfectly, according to God's law and will, so that we may please Him more and more and delight Him. This is what Ecclesiasticus chapter XXXIII, 23 commands: "In all your works, he says, be pre-eminent." For an action that is lighter and cheaper in itself, done excellently, is more pleasing to God than one that is excellent in itself, done mediocrely, or carelessly and lightly. For God does not consider how much, but from how much; nor what you do, but with how much virtue you do it.

Therefore in every work, even the smallest, we ought to be careful, so that we do it as well as possible, that it may be most pleasing to God. Our Luis de la Puente assigns the method for doing this, volume II On Perfection, treatise IV, chapter XV, where he assigns certain rules for living perfectly in any state and office, very useful and practical; namely, if to any work, even a lowly one, we add the six wings of the Seraphim from Isaiah VI, 2, by which it may be lifted from earth to heaven. The first wing is the remembrance of God's presence existing everywhere, and attending to, indeed inspecting, what you think, say, or do. The second, a pure intention for the greater glory of God; striving in all that you do to please Him, and always carefully to carry out His divine will, because He is supremely good and goodness itself by essence.

The third, prayer which gives a beginning to your works, and accompanies them by seeking divine help, so that you may carry them out with the care and perfection which He Himself commands and counsels. The fourth, trust in God, on whom all your good depends, from whose omnipotence you may hope that He will aid your weakness; from His mercy, that He will have compassion on your misery; from His faithfulness, that He will protect you in your temptations and dangers; from His providence, that He will lead you in all your ways, and hence the last wings arise, namely: The fifth, fortitude in undertaking difficult things, casting aside all fear of obstacles. The sixth, perseverance to the end of works begun, patiently enduring whatever troubles occur. For, as Isaiah says in chapter XL, 31: "Those who hope in the Lord shall renew their strength," putting on a fresh and more excellent one: "they shall take up wings like eagles," so that they may fly in spirit, and lift their works from earth to heaven:

"they shall run, and not labor," because of the delight with which God enlarges their hearts, according to that saying of the Psalmist, Psalm CXVIII, 32: "I have run the way of Your commandments, when You enlarged my heart; they shall walk, and not faint;" but they shall persevere in carefulness and in the works of His service, until they obtain the crown of glory.

To walk with your God, — that is, to cling to God in all things, to have Him always before your eyes, to observe and fulfill His commands, will, and every nod exactly, to please and satisfy Him in all things. Thus Enoch and Noah, as faithful servants, indeed as friends and sons, are said to have walked with God, Genesis chapter V, 22, and chapter VI, 9. See what was said there. Splendidly Seneca in The Wise Man, and in the book On Tranquility: "If, he says, you see a man undaunted by dangers, untouched by desires, happy amid adversities, calm in the midst of tempests, looking down on men from a higher place, and upon the gods as equals, will not reverence for him seize you? Will you not say: This thing is greater and loftier than can be believed to be like this little body in which it dwells." Man acquires this by praying and conversing with God. Therefore this ought to be the work, this the continual occupation of the religious man and of one striving for perfection, namely to be familiar with God and to walk with Him. Hear St. Dionysius, On the Ecclesiastical Hierarchy chapter VI: "It is the duty of the religious man to seek the One alone, and to be gathered to the sacred monad," according to that saying of Christ: "Martha, Martha, you are anxious and troubled about many things. But one thing is necessary: Mary has chosen the best part, which shall not be taken from her." Hence Climacus, chapter I: "A monk, he says, is one who always has his spirit raised to God, and prays in every place, time, and occupation." And St. Chrysostom, book I On Praying to God: "Prayer, he says, is the soul and spirit of the religious and perfect life." And St. Bonaventure, opuscule On the Perfection of Life, chapter V, teaches that a religious who does not frequently practice prayer carries a dead soul in a living body; or is like a body without a soul, having what is external in the religious life, without what is internal. The same: "Weak, he says, and infirm is the religious life that does not have much prayer." Indeed, even the philosopher Iamblichus, Protreptic chapter I: "To be wise, he says, and to contemplate is the work of virtue." The same, chapter III: "The knowledge (and contemplation) of God is perfect happiness." And Livy, decade I, book V: "All things, he says, turn out prosperously for those who follow the gods, and adversely for those who scorn them." And Seneca, epistle 103: "Great, he says, and noble is the human soul; it suffers no limits to be set for it except those it shares with the gods."



Verse 9

9. The voice of the Lord cries out to the city: — either to Samaria, as Remigius and Hugo hold; or rather to Jerusalem: for he continuously treats of it from chapter III, 9, to the end of the book, as I said there. So St. Jerome, Haymo, Rupert, Vatablus, and others, as if to say: God through me Micah and other Prophets cries out again and again against Jerusalem, and threatens it with destruction and con-

flagration. For the Prophet seems here to begin a new, or rather to renew an old, lawsuit of God against Jerusalem, and to accuse and punish its robberies and injustices toward neighbors. Whence the Hebrews begin a new chapter here. So St. Jerome, Theodoret, and others already cited. For city the Hebrew has lair; for which some read lehair, that is, to rouse, as if to say: God with a trumpet voice cries out through me, in order to rouse the sluggish and sleeping Jews from the sleep of their sins, and to urge them to carefulness in walking with God.

And salvation shall be for those who fear Your name, — as if to say: This is the voice of the Lord by which He cries out to Jerusalem: Those who fear God will be saved, for the rest will perish. Or more simply, as the words of the Prophet, speaking as if in dialogue and commending the voice of God to the people, that the people may eagerly hear and receive it, as if to say: O Jerusalemites, hear this voice of God which I shall now state: for those who hear it, and from it fear and worship God, they will be saved; all the rest will perish by famine, sword, and war. The translator reads teschua ierae, and rightly: for the Septuagint also reads thus; for they render: And He will save those who fear His name, and this version has an appropriate meaning. Some now read tuschia iire, that is, wisdom will see your name, that is, as the Tigurina and Vatablus: He who is endowed with wisdom and reason will regard your name, as if to say: The Prophets indeed cry out; but only the wise receive their preaching, or have regard for the honor of God's name. The Chaldean is intermediate, for he reads tuschia with the more recent ones, and ierae with the Septuagint and St. Jerome. Whence he renders: The wise, or the learned, fear the name of the Lord.

Hear, O tribe, and (that is, but) who will approve it? — Tribe in Hebrew is singular in number, as if to say: Hear, O men of the tribe of Judah, the voice of God crying out through me; but who will approve it? As if to say: I know there will be few who will approve and follow it, so as to do what I say, and I shall cry out in the name of God, so St. Jerome; or, as Rupert, as if to say: Hear, O tribe, your work which is now being arraigned in God's judgment, which no upright man will approve, or no one except the wicked will approve:

since your houses are still full of robberies, deceits, and frauds, and therefore cry out that your work is most wicked. For tribe in Hebrew is matte, which properly signifies a rod or scepter, and hence by metaphor a tribe: because just as many branches are cut from one tree, so from one patriarch many tribes are begotten and descend, as from Jacob sprang the twelve tribes of Israel: or because each tribe had its own scepter. Whence the Tigurina renders: Hear the rod, and Him who decrees it, as if to say: See what scourges threaten you, and from whom, namely from the terrible and omnipotent God. So Vatablus. The word matte, that is, tribe, in the singular indicates that the speech is addressed to one tribe, namely to Judah and Jerusalem, not to Samaria and the ten tribes, as Rupert and others hold.



Verse 10

10. There is still fire in the house of the wicked, treasures of iniquity. — For fire in the Hebrew there is a triple reading. For first, some read hais, that is, is there a man? Whence they render: Is there still (after so many voices and threats of God) a man who dares to keep treasures of iniquity in a wicked house? Second, others read haies, that is, is there? Whence they render: Does the house of the wicked still exist? Treasures and measures of iniquity? So the Chaldean; or, as the Tigurina and Pagninus: Is there not still a wicked treasure in the house of the wicked? Third, others read haes, that is, fire. So our translator, the Septuagint, and others, as if to say: The Jews, after so many outcries, threats, and warnings of God through the Prophets, still retain wealth and treasures unjustly acquired; which therefore will be fire for them, that is, will be turned to their punishment and vengeance, so that their houses, full of unjustly acquired wealth, will be burned by the Chaldeans setting fire to Jerusalem. In like manner, there is still in the house of the wicked a "measure" smaller than is just, and therefore "full of wrath"; because what is lacking in their weight will be supplied and filled up by God's wrath and vengeance. The Prophets frequently reproach the Jews for deceitful balances and unjust measures, indeed for double ones: namely, that when they bought something, they measured it with a measure larger than fair; when they sold, they measured the same thing with a measure smaller than fair: a vice that is still common among shopkeepers, especially the smaller ones.

Note: These unjust measures and unjust treasures acquired thereby are here called fire by apposition; because they proceed from the fire of covetousness, namely from the greed of the avaricious for gain, so that they may grow rich by fair means or foul: and they will end in the fire of vengeance, namely in God's harsh retribution and the fire of hell, according to that saying of Isaiah L, 11: "Behold, all you who kindle fire, girt with flames, walk in the light of your fire, and in the flames which you have kindled." See what was said there. Again, some read these words as an interrogation, as if to say: So the fire of covetousness (namely the treasures of iniquity and the smaller-than-just measure), against which we Prophets have thundered so many times, and which we extinguished with our threats, is it again kindled, revived, and blazing? But the Roman, Plantin, and

other more correct Bibles read it assertively without interrogation. Finally, he contrasts these treasures and measures of iniquity with justice, that is, with righteousness and mercy, the two things God required of them in verse 8. Whence the Syriac renders: There is still fire in the house of the wicked, and (that is, namely) storehouses of iniquity, and a small measure of fraud; and the Arabic: Is not the beauty of this city destined for fire? Because it has gathered for itself storehouses from iniquity and oppression in the fields.



Verse 11

Verse 11. 11. Shall I justify a wicked balance, and the deceitful weights of the purse (the bag in which they are kept and carried about)? — as if to say: Shall I, God, who am most just, "justify," that is, hold as just and declare, or at least ignore and leave unpunished an unjust balance? As if to say: By no means. It is a metonymy; for by balance he means the merchants themselves, who weigh their wares with an unjust balance. Whence the Septuagint clearly renders: Shall the wicked be justified with a balance? And the Chaldean: Shall they be held just who use the balances of iniquity, and a bag in which are larger and smaller weights? And the Tigurina, for the Hebrew azacce, that is, I will justify, reading with different vowel points azucce, renders: Shall I (the merchant) be clean and innocent before God with an iniquitous balance, and with a bag in which are fraudulent stones? As if to say: No. For God strictly forbade this in Deuteronomy XXV, 13, saying: "You shall not have in your bag different weights, a larger and a smaller."



Verse 12

Verse 12. 12. They spoke lies, — asserting that their balances and measures were equal and just, when they were unequal and unjust: likewise, that their goods were uncorrupted, fresh, and without defect, when they were corrupted, old, and defective: "For truth begets poverty, lying begets wealth," says St. Jerome. Therefore:

Verses 13 and 14. 13 and 14. I have begun to strike you (and I will continue to smite you) with destruction (and plague; the Hebrew: I have made you weak and caused you to fall sick; the Tigurina: I will weaken you, or make you sick, by striking and devastating because of your sins, as if to say: I will punish you with want and famine, from which you will contract disease and fall ill. For) you shall eat, and not be satisfied, — as if to say: In siege and captivity you shall eat so sparingly that you will not be satisfied.

This is a fitting punishment, that those who have grown rich by evil arts should be impoverished, go hungry, beg, and fall sick.

And your humiliation shall be in your midst. — First, as if to say: Your affliction, O Jerusalem, will be within you, when you are besieged by the Chaldean enemy. So Lyra. Again, in the midst of your wealth and pleasures, when you seem to yourself to be happy, you will suddenly become most wretched; for you will be captured and despoiled by the enemy. So Arias.

Second, as if to say: "Humiliation," that is, the cause and fault of your humiliation and affliction, is within you, namely your sins and crimes, as if to say: Blame your misfortunes on yourself and your crimes, not on the enemy. This is what Hosea says in chapter XIII, 9: "Your destruction, O Israel; only in Me is your help."

Third, very fittingly and connectedly the Chaldean,

the Hebrew, Pagninus, and Vatablus refer these things to what precedes, so that by all these things is signified famine, emaciation, squalor, and from these sterility and loss of children. Whence they render: You shall eat, and not be satisfied; depression shall be in your midst, that is, your belly, once swollen and distended with food, from hunger and emptiness shall be pressed down, and shall contract and shrink: hence it will happen that she shall conceive, supply your seed, your wife, that is, having received the seed she shall conceive, but will not bring forth a living child, but will miscarry: and if she does bring forth, I will deliver them to the sword of enemies, as if to say: From famine will follow weakness of the generative power, and from that miscarriage: but if any children are born to you, I will deliver them to be killed by the Chaldeans.

Tropologically St. Bernard, epistle 87: "Humility, he says, to which humiliation certainly leads, is the foundation of the entire spiritual edifice. For humiliation is the road to humility, just as patience is the road to peace, just as reading is the road to knowledge. If you desire the virtue of humility, do not shrink from the road of humiliation."

You shall sow, and not reap; — but the Chaldean enemies will reap your harvest, and will gather the grapes of your vineyards, and will strip your olive groves; and the oil and grape-juice that you pressed, whether in the vineyards or in the city, they will plunder, as if to say: Just as you defrauded your neighbors of their own labor, so you too will be defrauded of yours. So Vatablus. Here that saying of Chilon is true: "Gain acquired through crime is a loss, not a gain." So Laertius, book I, chapter IV. And that saying of Diogenes: "What are riches? The vomit of fortune." So Stobaeus testifies, sermon 91. For the wicked man will vomit up riches unjustly acquired: for these burden his stomach, that is, his conscience, so much that he is forced to vomit them up, according to that saying of Job XX, 15: "The riches which he devoured he shall vomit up, and God shall draw them out of his belly." Note: The Prophets commonly use plowing, sowing, and harvesting to signify the abundance of all things. For, as Xenophon wisely says in the Oeconomica, "agriculture is the parent and nurse of the other arts; when it flourishes, all other arts thrive," and many are those who promote and advance them.

And you have kept the precepts of Amri. — Amri was a wicked king of Israel, the father of Ahab, who together with his son renewed and expanded idolatry in Samaria, which had often previously been cut down by God in wicked kings, III Kings XVI. Whence St. Jerome and his followers think the Prophet here speaks to the ten tribes: for Amri was their king. But I say he speaks to only two, namely to the Jews. For the meaning is, as if to say: You, O Jerusalem, who through the temple were consecrated to the true God, voluntarily subjected yourself not to the precepts of your God, but to the impious precepts of the wicked Amri regarding idolatry, and lived so impiously and criminally as if you had been not in Zion under David and his descendants, but in Samaria under Amri, Ahab, and Jezebel, the most wicked kings. "For the work of the house," that is, of the family, "of Ahab," was idolatry, impiety, the slaughter of Prophets, the despoiling of the faithful, and other cri-

mes. So Theodoret. Note: Instead of Amri, the Septuagint read ammi, that is, of my people. Whence they render: And the laws of my people shall be scattered. They call them laws, that is, statutes and precepts, as the Hebrew, our translator, the Chaldean, and others have. However, the Roman codices of the Septuagint read: And you have kept the ordinances of Zambri; but the true reading is Amri, as is clear from the Hebrew and the Latin texts.

You have walked in their desires. — So the Hebrew, Chaldean, Septuagint, Roman, Plantin, and other editions generally. Therefore some wrongly read in their pleasures. The meaning is, as if to say: You have done what was willed and pleasing to Amri, Ahab, and other impious and idolatrous kings of Israel. He contrasts this with the carefulness of walking with God, which He required of them in verse 8, as if to say: I demanded of you that you walk carefully with your God; but you walk carefully with Amri, and his Baals and idols.

That I should give you over to destruction (so that it signifies a consequence, not an intended end, as if to say: It will follow, O Jerusalem, that I destroy you) and your inhabitants (in you, O Jerusalem) to hissing (there is a change of person; for he passes from the second to the third person, as if indignant and turning His face and speech away from her, as if to say: The rich and powerful citizens of Jerusalem, on account of idolatry and crimes, I will give over to hissing. Whence by another change of person he returns to the first person, saying): And you shall bear the reproach of My people, — as if to say: You, O rich men, you, O princes, I address here, who have been the leaders and instigators of idolatry and crimes for the people; to you the shame and disgrace of the destruction and captivity of My people will be imputed; and therefore all, both natives and foreigners, will curse and mock you, saying: Justly and most deservedly are the princes of the Jews despoiled, killed, and disgraced by the Chaldeans; because they themselves despoiled, killed, and disgraced the poor; and because by their impious counsels and crimes they destroyed the people, the city, and the kingdom. So St. Jerome, Lyra, Clarius, and others. Note: "The reproach of the people" is the disgrace of the destruction, captivity, and mockery which the Jews suffered from the Chaldeans and other nations, especially neighboring and hostile ones, and which Moses had threatened them with in Deuteronomy chapter XXVIII, 36, and Leviticus XXVI, verse 32.
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Synopsis of the Chapter

First, Christ, besides the twelve Apostles, chooses seventy-two disciples, to whom He gives commands and prescribes the manner of evangelizing; and when they return and recount the wonders they have performed, at verse 17, Christ rejoices in spirit. Secondly, at verse 25, to a Lawyer asking the way to eternal life, He gives the law of loving God and neighbor, and through the parable of the Samaritan teaches who is one's neighbor. Thirdly, at verse 38, He prefers Mary's lot to Martha's.




Vulgate Text: Luke 10:1-42

1. After these things the Lord appointed also other seventy-two; and He sent them two and two before His face into every city and place whither He Himself was to come. 2. And He said to them: The harvest indeed is great, but the laborers are few. Pray ye therefore the Lord of the harvest, that He send forth laborers into His harvest. 3. Go: behold I send you as lambs among wolves. 4. Carry neither purse, nor scrip, nor shoes; and salute no man by the way. 5. Into whatsoever house you enter, first say: Peace be to this house. 6. And if the son of peace be there, your peace shall rest upon him; but if not, it shall return to you. 7. And in the same house, remain, eating and drinking such things as they have: for the laborer is worthy of his hire. Do not pass from house to house. 8. And into what city soever you enter, and they receive you, eat such things as are set before you; 9. and heal the sick that are therein, and say to them: The kingdom of God is come nigh unto you. 10. But into whatsoever city you enter, and they receive you not, going forth into the streets thereof, say: 11. Even the very dust of your city that cleaves to us, we wipe off against you; yet know this, that the kingdom of God is at hand. 12. I say to you, it shall be more tolerable at that day for Sodom, than for that city. 13. Woe to thee, Corozain, woe to thee, Bethsaida: for if in Tyre and Sidon had been wrought the mighty works that have been wrought in you, they would have done penance long ago, sitting in sackcloth and ashes. 14. But it shall be more tolerable for Tyre and Sidon at the judgment, than for you. 15. And thou, Capharnaum, which art exalted unto heaven, thou shalt be thrust down to hell. 16. He that hears you, hears Me; and he that despises you, despises Me. And he that despises Me, despises Him that sent Me. 17. And the seventy-two returned with joy, saying: Lord, the devils also are subject to us in Thy name. 18. And He said to them: I saw Satan like lightning falling from heaven. 19. Behold, I have given you power to tread upon serpents and scorpions, and upon all the power of the enemy: and nothing shall hurt you. 20. But yet rejoice not in this, that spirits are subject unto you; but rejoice in this, that your names are written in heaven. 21. In that same hour, He rejoiced in the Holy Spirit, and said: I confess to Thee, O Father, Lord of heaven and earth, because Thou hast hidden these things from the wise and prudent, and hast revealed them to little ones. Yea, Father, for so it hath seemed good in Thy sight. 22. All things are delivered to Me by My Father. And no one knows who the Son is, but the Father; and who the Father is, but the Son, and to whom the Son will reveal Him. 23. And turning to His disciples, He said: Blessed are the eyes that see the things which you see. 24. For I say to you, that many prophets and kings have desired to see the things that you see, and have not seen them; and to hear the things that you hear, and have not heard them. 25. And behold a certain Lawyer stood up, tempting Him, and saying: Master, what must I do to possess eternal life? 26. But He said to him: What is written in the law? how readest thou? 27. He answering, said: Thou shalt love the Lord thy God with thy whole heart, and with thy whole soul, and with all thy strength, and with all thy mind; and thy neighbor as thyself. 28. And He said to him: Thou hast answered rightly: this do, and thou shalt live. 29. But he, willing to justify himself, said to Jesus: And who is my neighbor? 30. And Jesus taking it up, said: A certain man went down from Jerusalem to Jericho, and fell among robbers, who also stripped him; and having wounded him went away, leaving him half dead. 31. And it chanced that a certain priest went down the same way, and seeing him, passed by. 32. In like manner also a Levite, when he was near the place and saw him, passed by. 33. But a certain Samaritan, being on his journey, came near him; and seeing him, was moved with compassion. 34. And going up to him, bound up his wounds, pouring in oil and wine; and setting him upon his own beast, brought him to an inn, and took care of him. 35. And the next day he took out two denarii, and gave to the innkeeper, and said: Take care of him; and whatsoever thou shalt spend over and above, I, at my return, will repay thee. 36. Which of these three, in thy opinion, was neighbor to him that fell among the robbers? 37. But he said: He that showed mercy to him. And Jesus said to him: Go, and do thou in like manner. 38. Now it came to pass as they went, that He entered into a certain town: and a certain woman named Martha, received Him into her house: 39. and she had a sister called Mary, who sitting also at the Lord's feet, heard His word. 40. But Martha was busy about much serving; who stood and said: Lord, hast Thou no care that my sister has left me alone to serve? speak to her therefore, that she help me. 41. And the Lord answering, said to her: Martha, Martha, thou art careful, and art troubled about many things: 42. but one thing is necessary. Mary hath chosen the best part, which shall not be taken away from her.




Verse 1: After These Things the Lord Appointed Also Other Seventy-Two

AFTER THESE THINGS THE LORD APPOINTED ALSO OTHER SEVENTY-TWO. — Thus it is to be read with the Roman editions; for there were precisely so many: although others read and reckon them as 70, as the Greek manuscripts here have it, and St. Ambrose and St. Jerome in his book On the Forty Stations, and Dorotheus in his Synopsis of the Holy Fathers enumerates these 70 by name — but, as it seems, on Greek credibility: for that his names are uncertain is clear from the fact that others give them other names. Volaterranus, book XIX of the Urban Commentaries, enumerates by name more than 72, but his names are mostly collected from the Acts of the Apostles and the Epistles of St. Paul; indeed he reckons among them certain who were converted after the ascension of Christ, such as the eunuch of Queen Candace, who was converted by Philip, Acts VIII, and Philemon, who was converted by Paul. Wicelius, in his Hagiology, enumerates 70 from a book titled The Cultivation of the Lord's Vineyard: where among others he names the same Philemon and Luke, who clearly was not in the company of Christ from the beginning of his Gospel. Finally Eusebius, book I of his History, ch. xiv, testifies that he has nowhere found the names of the 72 disciples in writing; some names, however, can be gathered from the Acts of the Apostles, such as Matthias and Barsabas, Acts I; Stephen and the other six deacons, Acts VI; Ananias and Barnabas, Acts IX; Mnason, Acts XXI, 16.

Note first: As Moses at the beginning of his leadership chose twelve as princes and fathers of the twelve tribes of Israel; then, as the people and the leadership grew, he chose six from each tribe, that is 72 in all, as senators of the people: so too Christ willed to give to each tribe of Israel, as it were, its own Apostle, and six presbyters: for such were these 72 disciples, whose office was to preach that the kingdom of God and of Christ was near, and to confirm it by miracles, visiting all the towns of Judea — for which the twelve Apostles were not sufficient. Note second: That this number was mystically foreshadowed in the 72 Interpreters, who translated Sacred Scripture from Hebrew into Greek at the request of Ptolemy Philadelphus, king of Egypt, two hundred years before Christ; likewise in the 72 councilors of Moses, Num. XI, 24, and the supreme Council of the Sanhedrin, which consisted of 72 heads; and in the 72 palm trees planted beside the 12 springs in Elim, Exodus XV, 27. Again, the 72 disciples correspond to the 72 nations of the whole world, Bede says, as though Christ had assigned to each nation its own disciple as a curator: for the 72 nations and languages, into which men were divided at the dispersion of Babel, are counted by St. Augustine, St. Jerome, Prosper and others, as I said on Genesis ch. XI, verse 32.

Note third: Hence the distinction of priests in rank and office is clear. For these 72 disciples were not equal to the Apostles; indeed, from among these 72 was Matthias, as Clement of Alexandria testifies in Eusebius, book I of the History, ch. xiv, and thence he was chosen to the Apostolate, Acts I. Hence bishops succeeded the 12 Apostles, while priests succeeded the 72 disciples, as Anacletus the Pontiff teaches in epistle 2; St. Jerome in his letter to Marcella; Bede on Luke xv; and indeed St. Peter in Clement, epistle 1 to James, the brother of the Lord. However, in the beginning of the Church, says Bede, both were called Presbyters and Bishops alike, by the one the maturity of wisdom, by the other pastoral diligence, is signified.

Symbolically, St. Augustine in the Questions on the Gospels: In twenty-four hours, he says, the whole world is traversed and illuminated by the revolving sun: so is the world illuminated by Christ, who is the Sun of Justice, through the Gospel of the Holy Trinity, the preaching of which was committed by Him to the 72 disciples; for three times 24 make 72.

AND HE SENT THEM TWO BY TWO BEFORE HIS FACE (before Himself) INTO EVERY CITY AND PLACE, WHITHER HE HIMSELF WAS TO COME, — in Judea, as He had earlier done in Galilee through the 12 Apostles: for because Jesus as Messiah wished to preach in every town of Judea, that He might be made known to all the Jews and invite them to His faith and salvation — and He could not do this alone by Himself, especially because only six months of life remained to Him, so that He could not linger long in any individual town — He therefore chose 72 disciples, who should go before Him by evangelizing His coming and healing the sick; and should prepare the minds of men to receive Him as Messiah, so that from Him Himself, soon following, they might receive full faith, penance, remission of sins, and the grace of God. He kept the Twelve Apostles with Himself, partly that they might be witnesses of His life; partly that, when many flocked to Christ, they might assist Him in teaching, healing, and helping them; partly that from Christ they might learn the manner of preaching, of traveling around the whole world, and of converting it to Christ.

TWO BY TWO. — Why? I answer, first, that one might be a help to the other, a solace, a spur, an encouragement, say Origen, Theophylact, and St. Gregory; and so that if one were tired, sick or hindered, the other might take his place, according to that passage of Ecclesiastes IV: "Two are better than one; for they have the benefit of their companionship. If one falls, the other will lift him up: woe to him that is alone." Whence St. Pachomius, in the Rule received from an angel, ch. XXX and XXXIV, thus enjoins: "With the permission of the Superior, he shall take a companion in his going forth, whose faithfulness has been proved, and so he shall be sent to visit a brother or a kinsman." And afterwards: "Let no one be sent out alone on any business, unless another be joined to him." St. Augustine: "When you go forth, walk together; when you have come where you are going, stand together." So St. Augustine in the Rule, ch. X and XX. The same is enjoined by St. Benedict, St. Francis, St. Dominic, St. Bernard and the other founders of Orders. Hear Smaragdus in ch. LXVII of the Rule of St. Benedict: "But that a brother should not be directed alone on the way, the sentence of the Fathers teaches us, which says: Let brothers go forth in pairs or in threes to seek necessities, and such as are trusted, not those who pursue verbosity or gluttony." Hear also St. Gregory, book X, epistle 22 On Constantine the Monk: "I have learned that he presumed to proceed alone to a monastery situated in the province of Picenum without any of his brothers: from which action of his we understand that he who walks without a witness does not live rightly." The Carmelites of St. Elijah, part 1 of the Constitutions, ch. XIII, § 11, thus enjoin: "Let no one be permitted to travel without a companion, unless from a very just cause; for the Lord sent the Apostles in pairs. Therefore let them go forth in pairs, not individually."

Secondly, that each might have the other as a perpetual witness and guardian of his life. Experience shows that Religious and evangelical preachers who walk in pairs have never, or very rarely, fallen into any danger against chastity: whereas those who walk alone have not infrequently succumbed to the temptation of luxury, or sustained its slander. Hence St. Thomas used to say: "A monk walking alone is a solitary demon." St. Augustine, in the Rule, ch. XII, thus lays down: "When therefore you are together in church, and wherever women are, guard one another's chastity in turn. For God, who dwells in you, will also in this way guard you through yourselves." Blessed Theodotus Studita in his testament, § 45, thus decrees: "Do not converse alone with a nun or a secular woman, unless necessity compels it, and then only with two persons standing by on either side." St. Jerome prescribes thus to Nepotian, who was not a monk but a cleric, in epistle 2: "If by reason of the clerical office a widow or virgin is visited, never enter her house alone." And further on: "Do not sit alone with a woman alone, in secret and without witness or observer." St. Basil, in the Rule which Rufinus translated, ch. LXXXIII, and which is found in Canon Law, ch. In omnibus, dist. 81: "But certainly, he says, no principle of religion permits a man alone to approach a woman alone." Again St. Jerome, Against Vigilantius: "What, he says, is a monk doing in the cells of women? What mean these private and solitary conversations, and eyes fleeing from witnesses?" Concerning St. Augustine, Possidonius writes thus in his Life, ch. XXVI: "And if perchance He was asked by certain women to be seen or greeted, He never went in to them without clerical witnesses, nor ever spoke alone with them alone, not even if some matter of secrecy was involved."

In our age St. Charles Borromeo followed St. Augustine in this, for he never spoke with a woman, even a kinswoman, unless some of the more senior members of the household were present, as his Life has it, book VII, ch. VI. Seneca too, epistle 23: "Solitude, he says, persuades us to all evils." He adds the remedy, saying: "It is undoubtedly useful to set a guardian over oneself, and to have someone whom you regard, whom you consider to share in your thoughts." He adds that this saying comes from Epicurus: "Do everything as though someone were watching," — by which saying he gave us a guardian and tutor. The same, epistle 11: "A great part of sins, he says, is removed, if a witness stands by those about to sin." Indeed the Emperor Justinian, in the Novella On Monks, wishes monks to go accompanied, "and to be mutual witnesses to each other's honesty." Pope Lucius, epistle 1 to the Bishops of the Church, thus enjoins: "Because of such men (slanderers) we exhort you, as also in this holy Church we have established, that you always have priests and deacons as witnesses with you; and although one's own conscience may suffice, yet because of the malevolent, according to the Apostle, you must also have a good testimony from those who are outside: since we also have it established in this holy See that two Priests, or three Deacons, should not leave the Bishop in any place, for the sake of ecclesiastical testimony."

Finally, hear Thomas of Cantimpre, a man of great wisdom, experience, and religious devotion, Book II of The Bees, chapter 11, § 1: "How true this saying is: Woe to the one who is alone, I know well, who for thirty years and more held the office of Bishop in various provinces and dioceses, who in this matter, in which Religious either travel alone on the roads, or remain alone in courts, frequently heard of dreadful evils, dreadful scandals, and dreadful dangers, which they would never have endured had they had a companion with them, nor would they have committed them."

Third, so that they might gain greater authority and credibility for their preaching, according to the saying: "In the mouth of two or three witnesses shall every word stand," Deut. 17. Wherefore Christ and the Apostles constantly confirmed this by their own example: for Christ sends two of His disciples to loose the donkey and to prepare the Passover, Peter and John. After the Resurrection, Cleophas goes with a companion to Emmaus; likewise Peter and John are often found together: they run together to the tomb, they go up to the temple at the ninth hour of prayer, they are sent by the Apostles to Samaria. The Holy Spirit commands that Saul and Barnabas be set apart for the work to which He had called them. Likewise Judas and Silas are sent to Antioch, and Paul with Silas travels through Syria. Two witnesses will come at the time of the Antichrist, as Blessed John foretold, whom the common opinion of the Doctors and the tradition of the Church understand to be Enoch and Elijah.

Tropologically: St. Gregory, homily 17 on the Gospel: "The Lord, he says, sends His disciples to preach in pairs, because there are two precepts of charity, namely love of God and of neighbor, and charity cannot be had between fewer than two." And shortly after: "So that He may tacitly suggest to us that whoever does not have charity toward another ought by no means to undertake the office of preaching."

Symbolically, Origen says: It is an ancient practice for two to serve the word of God. He led Israel out of Egypt by the hand of Moses and Aaron; Joshua and Caleb are in harmony; a brother aided by a brother is like a fortified city. And the Gloss says: Thus pairs of animals were brought by Noah into the ark, previously unclean in carnal generation, but cleansed by the sacrament of the Church, through spiritual grace in the preaching of the disciples.

INTO EVERY PLACE WHERE HE HIMSELF WAS ABOUT TO COME. — By which, as St. Gregory says, homily 17, it is mystically signified "that the Lord follows His preachers: because preaching goes before, and then the Lord comes to the dwelling of our mind, when the words of preaching go before, and through these truth is received in the mind. Hence to these same preachers Isaiah says: Prepare the way of the Lord, make straight the paths of our God. Hence the Psalmist says to them: Make a way for Him who ascends above the sunset." And shortly after: "Let us therefore make a way for Him who ascends above the sunset, when we preach His glory to your minds, so that He Himself, coming afterward, may illuminate them by the presence of His love."




Verse 2: The Harvest Indeed Is Great, but the Laborers Are Few

2. THE HARVEST INDEED IS GREAT, BUT THE LABORERS ARE FEW. — We heard this at Matt. chapter 9, verse 37, where I explained it.




Verse 3: Behold I Send You as Lambs Among Wolves

3. GO: BEHOLD I SEND YOU AS LAMBS AMONG WOLVES. — So that as unarmed, innocent, gentle, simple lambs, by your purity and holiness you may turn wolves into lambs, that is, so that you may make rapacious and greedy men temperate, harmless, and meek, and this not by your own power, but by the efficacy of My grace. Therefore there is no reason for you to fear, for with Me protecting you they will not be able to harm you. For, as St. Ambrose says, "the care of the good Shepherd ensures that wolves dare not attack the lambs."




Verse 4: Carry Neither Purse Nor Scrip, and Salute No Man by the Way

4. DO NOT CARRY A PURSE (Greek balantion, that is, a money bag or pouch, for storing money, as if to say: Do not carry money, as Matthew has it, chapter 9), NOR A KNAPSACK, — for carrying bread and food in it, because this belongs not to the sheep but to the shepherd. "By this prohibition, says Euthymius, He commands them to place their hope for bodily necessities in Him who sends them forth." For, as St. Gregory says in the Catena, "so great should a preacher's trust in God be, that although he does not provide for the expenses of the present life, he should know most certainly that they will not be lacking to him; lest while his mind is occupied with temporal things, he provide less for eternal ones." I explained the rest at Matt. 10. For Christ here gives the same precepts to the 72 disciples that He gave there to the 12 Apostles; for He sent both groups to preach the Gospel under the same rule.

AND GREET NO ONE ON THE WAY. — This is a hyperbole, as if to say: Do not turn aside for private greetings, and familiar and lengthy conversations; but cut off all vain chatting and distraction and delay, so that with your whole mind collected, you may be diligent and swift in the work for which I send you, and devote yourselves entirely to the preaching of the Gospel. So St. Augustine, Ambrose, Gregory, and others. For otherwise, as Euthymius says, Christ does not want His disciples to be uncivil and rustic, so as not even to return a greeting in word to someone who greets them. Therefore He forbids a lengthy greeting, "one that impedes the ministry, which through delay often brings offense," says St. Ambrose. He alludes to the fact that Elisha, sending Gehazi to raise the dead boy, commanded him saying: "If you meet a man, do not greet him, and if anyone greets you, do not answer him;" which He says to him for this purpose, says Ambrose, "lest by the conversation of any person he met, he might be turned back from his mission."




Verse 7: For the Laborer Is Worthy of His Hire

7. FOR THE LABORER IS WORTHY OF HIS WAGES. — Understand wages not as equal payment of price, but as food and sustenance. Because the preaching of the heavenly kingdom surpasses and transcends all earthly price. For, as St. Augustine says, on Psalm 100: "What do they receive? They give spiritual things, they receive carnal things; they give gold, they receive hay." Hence it is clear that the Apostles may live from the Gospel, and that hearers are bound by natural and divine law to support them. Christ here gives the reason why He forbade the disciples a knapsack and purse, namely because God will provide for them through their hearers with food and provisions. "He who prohibited carrying a knapsack and purse, says Gregory, homily 17, grants sustenance and food from preaching. For it is fitting that we receive earthly stipends from those to whom we offer the rewards of the heavenly homeland." And afterward: "Whence he sufficiently shows, says St. Augustine, Book II On the Harmony of the Gospels, chapter 30, why He did not want them to possess and carry these things, not because they are unnecessary for the sustenance of this life; but because He was sending them in such a way as to demonstrate that these things were owed to them by those very people to whom they would announce the Gospel as believers."




Verse 16: He That Hears You, Hears Me

16. HE WHO HEARS YOU, HEARS ME, AND HE WHO REJECTS YOU, REJECTS ME. — For you are My Apostles and ambassadors; and whoever hears or rejects an ambassador, hears or rejects the king or prince who commissioned and sent him. For an ambassador speaks in the person of the king who sends him, and represents him, just as a viceroy represents the king. Therefore subjects should see Christ in their Superiors, and so receive their words and commands as if they came from the very mouth of Christ. Hear St. Bernard, treatise On Precept and Dispensation: "Whether God, or a man who is God's vicar, delivers any command whatever, it must certainly be obeyed with equal care, and deference must be shown with equal reverence: provided, however, that the man does not command things contrary to God." And immediately citing the Rule of his Order containing the same doctrine: "Whatever, he says, a man commands in God's stead, which is not certainly displeasing to God, must be received in every way just as if God were commanding it." And shortly after: "Him, therefore, whom we regard as God, we ought to hear as God in those things which are clearly not against God."

I explained the rest at Matt. 10 and 11.




Verse 17: The Seventy-Two Returned with Joy

17. AND THE SEVENTY-TWO RETURNED WITH JOY (great joy, as the Syriac adds) SAYING: LORD, EVEN THE DEMONS ARE SUBJECT TO US IN YOUR NAME. — As if they were saying: Not only diseases, as You promised in verse 9, but we also cast out demons by the power and invocation of Your name, saying: In the name of Jesus Christ, go out, O demon, from this man. "See, says Theophylactus, that they do not boast, for they say: In Your name, by Your grace, not by our power;" yet it seems that some vain praise and ostentation crept into them, in that Christ accomplished such things through them, not through others; but this fault was venial, a mere dust of vanity, which Christ soon wiped away.




Verse 18: I Saw Satan Like Lightning Falling from Heaven

18. AND HE SAID TO THEM: I SAW SATAN FALLING LIKE LIGHTNING FROM HEAVEN. — "Like lightning," that is, first, just as lightning is expelled with great force, collision, and thunder through cold clouds opposing each other: so the demons were first suddenly and unexpectedly cast down from heaven; for the demons did not expect this fall. Second, violently, because they were cast down from heaven by the greatest force against their will by St. Michael and his followers, Apoc. 12:1 ff. Third, swiftly, because most rapidly and as if in a moment. Fourth, openly, because all the angels were watching. Hence Euthymius: "He used, he says, the example of lightning, showing the vehemence and swiftness of that fall."

Many think that Christ here speaks literally of the fall of Satan, that is of Lucifer, by which he was deprived and stripped of heaven, that is of the air, or of his glory and power which he held in the world before Christ, through Christ; as if to say: You are not telling Me anything new, for when I recently sent you, O disciples, to preach the Gospel, I saw the demon deprived by Me of his power falling as if from heaven, and about to fall even more through you, as though Christ asserts this to magnify the power He gave to His disciples, as if to say: See what a great and fearsome enemy, namely Lucifer with all his demons, is subject to you through Me. So from Nazianzen, Oration 4 On Theology; St. Basil, homily That God Is Not the Author of Evils, and Cyril, Theophylactus, Euthymius, Titus, Maldonatus, Toletus, Jansenius, Francis Lucas, and others. Hear Theophylactus: "Some understand it thus: From heaven, that is, from his glory and from the honor which he had. For before Christ he was worshipped as God, but now he has fallen from heaven, that is from his glory, so that he is no longer worshipped as God, nor regarded as if he dwelt in heaven." Euthymius: "Before the incarnation of the Savior, he says, he was exalted on high, and played the tyrant, and was powerful; but when God dwelt on earth in the flesh, he fell, not from heaven (for he had already fallen from there long ago, nor did he ascend there again), but from the said eminence, tyranny, and power." So also Vatablus. When I sent you, he says, to preach, I saw that the forces of Satan were about to collapse. Satan therefore fell at that time from supreme power into extreme weakness, says St. Cyril; for before Christ's coming he was worshipped by all, after Him he is trampled by the faithful. Hence there follows: "Behold, I have given you power to tread upon serpents." But this fall of Satan from heaven is mystical and symbolic rather than literal.

Therefore, literally, Christ here speaks of the first fall of Lucifer, when, with his followers, because of the pride by which he rebelled against God, he was cast down from heaven into the abyss of hell, and this by Christ, because Lucifer proudly coveted the dignity, namely the divinity of Christ and equality with God; indeed, as some hold, he aspired to the hypostatic union of Christ, saying it would be more fitting that Christ should assume and unite to the Word his own nature, namely the angelic and the noblest among the angels, rather than the human, as fleshly and wretched. Therefore, envying the deity of Jesus, he was cast down and overthrown by Him as by an antagonist: whence for "falling," the Greek is πεσόντα, that is "fallen," in the past tense; the Arabic, "who fell." The sense therefore is, as if He said: Do not marvel, O disciples, that you cast out demons in My name: for I long ago cast Lucifer, who proudly coveted My deity, with his followers from heaven into Gehenna: at the same time, take care that you yourselves, being puffed up with pride because I have made demons subject to you, do not fall into the abyss, as Lucifer fell. So St. Jerome, Book II against Jovinian; St. Ambrose, book On the Flight from the World, ch. VII; St. Cyprian, tract On the Fasting of Christ; St. Gregory, Book XXIII of the Morals, ch. VII; St. Chrysostom, hom. 10 On Penitence; Bede, Theophylact, Euthymius, Bernard, and others.

Christ alludes to that passage of Isaiah xiv, 12: "How hast thou fallen from heaven, O Lucifer, who didst rise in the morning?" — that while you were Lucifer (light-bearer), you have become Hesperus and the night-bringer. See what is said there.

Lucifer is aptly compared to lightning. First, because by the flash of lightning is vividly represented the most excellent and, so to speak, fiery nature, majesty, and primacy of Lucifer. Second, his supreme power to harm: for such is the nature of lightning, that it pierces, prostrates, shatters, and reduces to ashes even the hardest and strongest things: wherefore it terrifies and harms supremely. Lucifer does the same. Third, its brevity, because it passes away like lightning; for it only harms in this age and in this life, which with respect to eternity is as an instant and a moment. Hence tropologically, lightning is a symbol of pride and vain worldly glory; for this flashes like a lightning flame and immediately vanishes, according to the saying: "Thus passes the glory of the world." Lightning, as Nonius Marcellus says, is fire that flashes or the flashing itself that flies past; the thunderbolt (fulmen) is the very weapon that is hurled; "fulguritum" is that which has been struck and smitten by the bolt. Again, this is cast down from heaven and hurled to the earth, indeed to Tartarus: because everyone who exalts himself shall be humbled and tormented in the perpetual fire of Gehenna. Moreover, just as lightning, most splendid in the sky, ends on the earth as a stone which it hurls like a weapon, so pride converts Lucifer, a most radiant angel, into a most foul demon: in like manner, pride makes demons out of angelic men, and humility makes angels out of human demons, according to Isaiah xiv, 11: "Thy pride is brought down to hell, thy carcass is fallen: under thee shall the moth be strewed, and thy covering shall be worms." Fourth, its appearance, show, and ostentation, because even when cast down he still transforms himself into an angel of light, says Bede.

The sense will be complete if you join the first meaning with the second, as if to say: I, Christ, as God, saw Satan falling before Me from heaven into the abyss, because I hurled him down as a rival: in like manner I, Christ now incarnate, as man, saw Satan cast down before Me from the temples, in which he was worshipped by the Gentiles as a god in heaven, because through Me and through you, O disciples, I teach and shall teach all nations to crush the idols in which he was worshipped, and to adore the true God. Wherefore, just as of old I cast Satan down from heaven, so now I have cast him down from the temple, as lightning falls headlong: for thus the latter meaning is laid under the former as the literal foundation of the allegory, and it is fittingly built upon and superimposed.

Morally, St. Bernard in his sermon On wood, hay, and straw: "There is never, brethren, security, neither in heaven, nor in paradise, much less in the world. For in heaven the angel fell in the very presence of the Divinity; Adam in paradise from the place of delight; Judas in the world from the school of the Saviour. I have said this so that no one may flatter himself about any place because it is said: 'This place is holy.' For it is not the place that sanctifies men, but men that sanctify the place."

Mystically, St. Jerome on those words of Psalm cxxxIII: Who made heaven and earth: "Many, he says, from earth become heaven, and many from heaven become earth. Unhappy Judas was heaven and became earth; Paul the Apostle, at the time when he persecuted the Church, was earth; he confessed, and he became heaven. Neither should he who is heaven feel secure, nor should he who is earth despair of life."




Verse 19: Behold, I Have Given You Power to Tread Upon Serpents

19. Behold, I HAVE GIVEN (Greek δίδωμι, in the present, that is "I give") YOU POWER (Greek ἐξουσίαν, that is authority, command, right, and dominion) TO TREAD UPON SERPENTS AND SCORPIONS, AND OVER ALL THE POWER OF THE ENEMY; AND NOTHING SHALL HURT YOU. — Take "serpents and scorpions" here literally as they sound; for Adam would have trodden on these, indeed would have ruled over them, as their king and lord in paradise. Therefore Christ here makes His disciples superior not only to the demons but to all beasts, according to Mark xvi, 17: "They shall take up serpents, and if they drink any deadly thing, it shall not hurt them." There is an example in St. Paul, who when seized by a viper shook it off unharmed, Acts xxviii, 3.

AND OVER ALL THE POWER (Greek δύναμιν, that is strength, force, might, army) OF THE ENEMY — of whatever kind, whether of a wild animal, such as wolf, lion, tiger; or of poison and poisonous things; or even of the devil, who presides over all wild beasts and harmful things and abuses them in order to injure and destroy man. Therefore "every power of the enemy" is every power that is hostile to man. Mystically, however, and more fittingly, by all these things He signifies the demons; for this whole discourse is about them: whence St. Athanasius (on Psalm xxviii) and Theophylact, Euthymius, Bede, Titus, Toletus, Francis Lucas here think that demons are here literally signified by serpents and scorpions, and that they are called "the power of the enemy," that is Lucifer's army. Wherefore Euthymius takes "serpents and scorpions" as "intelligible ones," that is, as Bede says, "every kind of unclean spirits." And he adds: "I judge that the difference between the serpents, which harm with the tooth, and the scorpions, which harm with the tail, is that the serpents signify those who rage openly, while scorpions signify those who secretly lie in ambush." In like manner, in Genesis ch. III, the serpent who deceived Eve is understood both as a true serpent and as the devil speaking through the serpent, as I said there.




Verse 20: Rejoice That Your Names Are Written in Heaven

20. NEVERTHELESS, IN THIS DO NOT REJOICE, THAT spirits (demons) ARE SUBJECT TO YOU: BUT REJOICE THAT YOUR NAMES ARE WRITTEN IN HEAVEN. — He does not forbid all joy, as if they should in no way rejoice that the demons are subject to them (for this is lawful and honorable, and therefore pleasing and glorious to God), but that they should not rejoice as much in their dominion over demons as they ought to rejoice in their predestination, grace, and glory, both because dominion over demons is a "grace freely given" (gratia gratis data) to the Church, and therefore is sometimes given even to the reprobate, as it was given to Judas, Matt. vii, 22; whereas predestination includes sanctifying grace and leads the predestined to beatitude; and also because, as Euthymius says, that joy is wont to beget swelling and pride, but this begets thanksgiving and solicitude for every good work: therefore we should rejoice in the latter far more than in the former. Thirdly, to cast out demons and to work miracles, as Bede says, is not of your merit but of divine power; but no one's name is written in heaven except his who merits or will merit it. Fourthly, the power of casting out demons is given to you by God not for your own benefit but for others'; but to be written in heaven is most useful to you, because it will make you blessed forever. So Theophylact.

ARE WRITTEN IN HEAVEN. — Which is elsewhere said, "are written in the book of life." "Book of life" signifies God's distinct foreknowledge, memory, and predestination, in which, as in God's book, are written all and each of those destined and chosen for eternal life. They "are written," as Titus says, not by pen and ink, but by the memory of the Most High God, and by the grace and glory of the same God. And Euthymius: "You are enrolled as citizens in the eternal city," he says, "not with ink, but in memory; and not as men write, but as God writes; and this not to remedy forgetfulness," says Bede, "but for the firmness and certitude of predestination."

Furthermore, just as this foreknowledge and predestination of God is twofold, so also the book of life is twofold: the first, perfect and complete, in which all those chosen for glory have been inscribed absolutely and determinately from eternity by God, those who will actually attain eternal life: this is infallible and immutable. The latter, in which all the just and the holy are described, not absolutely but conditionally and according to present justice, namely if they persevere therein until death: this is not certain and infallible; for many of these fall away from justice, die badly, are reprobated and damned. Thus the Apostle, Philippians IV, salutes Clement and his faithful, "whose names are in the book of life." For he means nothing else than what he said of all the Ephesian faithful, Ephes. I, namely that they have been chosen and predestined by God through Christ; absolutely by faith and grace, but conditionally to glory, if namely they persevere in Christ's faith and grace. And Ephes. II: "You," he says, "are citizens with the saints, and of the household of God," namely through grace, and such future ones through glory, if you depart in grace: so also the Church prays in the secret Collect of the Mass, in the time of Lent, "that the book of blessed predestination may retain the names of all the faithful inscribed in it." These therefore can fall away from their predestination, and so are not absolutely but conditionally predestined, namely if they persevere in faith and sanctity to the end of life. Thus also it seems to be taken in this passage, as Jansenius, Francis Lucas, and others say, although Maldonatus doubts it and Toletus denies it. For that Christ did not will here to make all seventy disciples certain of their absolute and effective election to glory is clear from verse 18, where He throws threats and the fear of damnation upon them, saying: "I saw Satan falling as lightning from heaven." As if to say: Therefore take heed lest you also in like manner fall away from heaven, that is from the grace and glory prepared for you in heaven. Thus all the Apostles were chosen by Christ, namely for the Apostolate, and yet one of them, Judas, was reprobated and damned, according to that saying of Christ: "Have not I chosen you twelve, and one of you is a devil?" John vi, 70. In like manner, among the seventy disciples of Christ were the first seven Deacons, one of whom was named Nicolas, "who is reported to have been the author of all uncleanness and of the heresy of the Nicolaitans," says St. Jerome, epist. 48, ch. III. Therefore what Christ promises to the twelve Apostles and their followers, Matt. ch. xix, v. 18, saying: "You who have followed Me, etc., shall sit upon twelve seats, judging the twelve tribes of Israel," understand not absolutely, but on this condition, if you persevere in following Me until death.




Verse 21: In That Hour He Rejoiced in the Holy Spirit

21. IN THAT VERY HOUR HE REJOICED IN THE HOLY SPIRIT, — that is, through the Holy Spirit, with whom Christ was full, namely through grace, gladness, and the jubilation infused into His humanity and mind by the Holy Spirit, because the Holy Spirit had made His promises effective, and through His disciples, though so rude and weak, had wrought so great wonders, casting out demons and healing all diseases, by which He Himself was promoting the faith of Christ and the glory of God.

AND HAVE REVEALED THEM TO LITTLE ONES. — Namely to My disciples, lowly and unlearned. "Them," namely so that they may recognize that You are the true God, and that I am sent by You, and consequently may acknowledge the way to justice and salvation, which is to believe in Me and obey My commands, and so be predestined, and that through them many others whom they deliver from demons and diseases may be enlightened and saved by the knowledge of the true God.




Verse 22: All Things Are Delivered to Me by My Father

22. All things have been delivered to Me by My Father. — So that, just as they were created by My Father, so now, being ruined by their own fault, they may be recreated and redeemed by Me; namely that I may lift up, sanctify, and bless men fallen into sin, and with man renew and restore the other creatures corrupted by man's fault. So St. Athanasius, Sermon 4 against the Arians: "After man had sinned and fallen," he says, "and all things were disturbed by his fall, death had prevailed from Adam to Christ, the earth was given over to a curse, hell was opened, paradise closed, heaven hostile, and at last, after man was corrupted and destroyed, the devil rushed upon us; then He gave him man, so that the Word Himself might become flesh, and might restore the assumed flesh in all things. For they were delivered to Him as to a physician, that he might heal the bite of the serpent; and as to life, to raise the dead; and as to light, to illumine the darkness; and as to reason, to restore the rational power." Then in particular He explains the same thing, adding: "After, therefore, all things had been delivered to Him, and He was made man, all things were corrected and perfected: the earth obtained a blessing instead of a curse, paradise was unlocked, hell contracted in fear, the tombs were opened for the dead who rose again; the gates were opened, that He might enter from Eden."

Therefore Christ is not here speaking of the divine essence and attributes delivered to Him by the Father and communicated through the divine generation, as St. Chrysostom (hom. 39 on Matt. v), Hilary (Book VI On the Trinity), and St. Ambrose (Book III On the Holy Spirit, ch. XII) explained; but about the full power over all things which was delivered to Him, as man, by the Father for the salvation of men.




Verse 25: A Certain Lawyer Stood Up, Tempting Him

25. AND BEHOLD, A CERTAIN LAWYER STOOD UP, TEMPTING HIM AND SAYING: MASTER, WHAT MUST I DO TO POSSESS ETERNAL LIFE? — as if to say: What must I do, that I may obtain and possess eternal life? This lawyer is different from the one who asked the same question of the Lord, Matt. xxii, 36, as is clear from the circumstances of each.

Tempting Him. — Hence it is clear that he asked this not with a sincere desire to learn, but with a feigned and deceitful mind, in order to test Christ, namely whether Christ would answer anything about Himself and His doctrine contrary to the law, and would prefer that doctrine to the law, so that he might have occasion to calumniate or accuse Him. For Christ was held by them to be a transgressor and a despiser of the law. So Toletus.

The rest that follows up to verse 29, I have expounded at Matthew xxii, 36 and following.




Verse 29: And Who Is My Neighbor?

29. BUT HE, DESIRING TO JUSTIFY HIMSELF, SAID TO JESUS: AND WHO IS MY NEIGHBOR? — "To justify," that is, to show himself just above others; as if to say: Show me anyone who is a neighbor in justice, that is, who is as just as I am, and you will scarcely find one. So Titus, Euthymius, and Isidore of Pelusium, book IV, epist. 173, who hold that the lawyer said this out of pride and Pharisaic arrogance. "He thought," says Isidore, "that a neighbor must be just to the just, lofty to the lofty, as if to say: Show me anyone who is so great that he can be compared to me."

But Christ's reply signifies the contrary, as is plain to the one considering it. Wherefore it seems that this lawyer, who at first had come with a tempting disposition, on hearing the saying of Christ — who had praised his answer about the first commandment, which is to love God and neighbor — changed his mind, and turned his aversion into love and reverence for Christ, and sincerely and seriously asked who was his neighbor, that he might love him and fulfill the law. Therefore, "wishing to justify himself," that is, wishing to show himself a lover of justice, and, as it were, solicitous with a fearful conscience to understand the law of the Lord, and to be as one continually studying and meditating on it, so that he might fulfill it in deed. So Toletus, Jansenius, and others.

AND WHO IS MY NEIGHBOR? — For there was a great question, indeed an error, among the Scribes on this matter; for from Lev. xix, 18: "You shall love rea (a friend)," the Scribes inferred the contrary: Therefore you shall pursue with hatred your enemy, namely the Gentile, who is not a Jew: whence Christ corrected this error of theirs, Matt. v, 43. Therefore the Scribes held a friend or neighbor to be only a Jew, inasmuch as he was a worshipper of the true God and of the same race and religion as themselves; indeed, among the Jews, those who transgressed the law and lived impiously they held were not neighbors and not to be loved, but only the faithful and the just. Rightly then does this lawyer ask Christ who is the neighbor, as if to say: I love as neighbors all the upright Jews; are there still others whom I should love as neighbors? Christ answers that there are, namely that our neighbors are absolutely all men: for these are our neighbors through the communion of the same human life, the same grace, the same redemption through Christ, the same Church and Sacraments, the same vocation to faith and grace, the same destination and course toward happiness and eternal life. Therefore every man is in Hebrew rea, that is, friend, companion; in Greek plesios, that is, neighbor, from plao, that is, I approach, I draw near, which in the future tense has alias, whence plesios: in Latin it is more forcefully called proximus (neighbor), because he approaches proxime, that is, with nothing in between, and touches us through the same life, grace, Church, glory, etc. For proximus in Cicero and in Latin usage means the very nearest, whence Isidore, Book IX of Etymologies, chapter 6: "Proximus, he says, is said because of the proximity of blood." And Cicero, Book II On the Laws: "That, he says, must be regarded as nearest to God (that is, most akin) which is best." Now every man is most near to us through the same creation by God, and the same redemption by Christ, and the call to the same grace and glory: therefore every man is our neighbor. See the comments at Leviticus 19:18.

Tropologically: the word "neighbor" demands a heartfelt affection and love; for a neighbor must be loved by his neighbor as a brother by a brother, or a son by a father: for in these relationships there is no intermediary, but one is neighbor to the other, yet in such a way that the order of charity is preserved, by which a father must be loved more than a brother, and a brother more than a nephew, etc.; for among neighbors one is closer to us than another, and therefore more to be loved.




Verse 30: A Certain Man Went Down from Jerusalem to Jericho

30. And Jesus, taking up the word, said. — Euthymius says, "taking up the discourse," that is, answering, and fully and precisely explaining and resolving the question of who is a neighbor. So Virgil says: "Ascanius takes up the word," that is, he takes his turn in responding.

A CERTAIN MAN WAS GOING DOWN FROM JERUSALEM (and therefore an Israelite, says Augustine, sermon 37 On the Words of the Lord, and a Jerusalemite, says Bede) TO JERICHO, AND FELL AMONG ROBBERS. — It is a parable taken from something that frequently happened at that time, and therefore a true story and real event. For, as St. Jerome notes, on chapter 20 of Matthew, and in the Epitaph of Paula, epistle 77, between Jerusalem and Jericho there was a dangerous place infested with robberies, and therefore called in Hebrew Adummim, or rather Addammim, that is, red and bloody, "because much blood was shed there by the frequent raids of robbers." Hear also Adrichomius, plainly describing this place from St. Jerome, Salignac, Brochard, and others in his Description of the Tribe of Benjamin, p. 14, n. 6: "Adummim, he says, a place notorious for murders and robberies, infamous even in later times, which retained both the reality and the name, terrible in appearance and very dangerous, which no one would rashly cross without an escort. At this place that man, who was traveling from Jerusalem to Jericho, was cared for by the Samaritan, when he had fallen among robbers and been wounded by them, which still happens to many today. It is distant from Jericho toward the West by four leagues. Formerly a small village, now a fort, as Bede from Brochard says, as Jerome says, ruins in the territory of the tribe of Judah: in Greek it is called anabasis pyrrhon, that is, the ascent of the red ones, because of the blood which is shed there by robbers; in Hebrew Maale-Adummim, it is the border of the tribes of Judah and Benjamin, where a military fort was also situated for the protection of travelers. Here there appears to be a deep cave, above which a building was formerly erected." Finally, this place was situated on a mountain or hill, from which robbers could spy travelers approaching from afar, so as to attack them by surprise; hence in Joshua 15:7, this place is called "the ascent of Adummim."

WHO ALSO STRIPPED HIM (of money, clothing, and all the things he had), AND HAVING INFLICTED WOUNDS DEPARTED LEAVING HIM HALF-DEAD (Greek hemithanei, that is, half-dead) RELICTO — on the road: he would certainly have died there from his wounds, unless someone had come to his aid and tended him. For robbers are accustomed to wound or kill those they have robbed, lest those who have been robbed immediately call upon passers-by and neighbors, who might pursue the robbers and wrest back the spoils from them, or even kill them. The Syriac clearly says: And robbers rushed upon him, and stripped him, and wounded him, and left him, when the breath of life barely remained in him, and they departed.




Verse 31: A Certain Priest Went Down the Same Way

31. It happened (by chance, if you consider men; but by a certain design, if you consider the providence of God, for whom nothing is fortuitous, but all things foreseen and provided for) THAT A CERTAIN PRIEST WAS GOING DOWN THE SAME ROAD; AND SEEING HIM, PASSED BY. — In Greek, antiparelthe, that is, he passed by on the opposite side, as if to say: The priest, struck with horror at the wounds of that injured and dying man, not only did not approach him, but also went backward, and turned his journey in the opposite direction, says Titus and Theophylactus. Christ here notes the misguided religion and inhumanity of the priests of that age, who, caring only for external ceremonies, sacrifices, and offerings, by which they themselves were enriched, neglected, and indeed trampled upon, interior piety and mercy and charity. For hence the priest, seeing his neighbor, a Jew by nation, overcome with wounds, half-dead and breathing his last, abandoned him in this extreme necessity, and did not even deign to approach or speak to him.




Verse 32: Likewise Also a Levite Passed By

32. LIKEWISE ALSO A LEVITE, WHEN HE WAS NEAR THAT PLACE, AND SAW HIM, PASSED BY. — A Levite among the Jews was formerly what a Deacon is among Christians, who assists the priest in sacred functions. This one therefore was of the same stamp and inhumanity as the priest had been: for as the priest, so the Levite; as the Prelate, so the Deacon; as the prince, so the servant; as the master, so the disciple. Hence he passed by in the same manner. The Greek word is the same as in verse 31, antiparelthe, that is, he went off in the opposite direction.




Verse 33: But a Certain Samaritan Was Moved with Compassion

33. BUT A CERTAIN SAMARITAN, MAKING A JOURNEY, CAME NEAR HIM; AND SEEING HIM, WAS MOVED WITH COMPASSION. — "A Samaritan," who of course was most alien from the Jews in race and nation, and in religion, and therefore more hated than a Gentile; inasmuch as he was a schismatic and heretic of the Jews, whom therefore the Jews regarded not as a neighbor, but as a sworn enemy, and everywhere hated: this man, I say, moved by compassion for the wounded Jew, abandoned by Jews and neglected by the priest and the Levite, came to his aid as a neighbor, tended his wounds, and restored his life. Christ puts forward the example of the Samaritan to show that not only friends, but also enemies (for such was the Samaritan to the Jews) are our neighbors. Again, He prefers this Samaritan in charity and beneficence to the Jews, inasmuch as he showed himself so generous toward a Jew who was half-dead, neglected by Jews, and hateful to Samaritans.




Verse 34: He Bound Up His Wounds, Pouring in Oil and Wine

34. And drawing near (dismounting from the horse or donkey on which he was riding), HE BOUND UP HIS WOUNDS, POURING IN OIL AND WINE, — which he was carrying with him on the road as provisions; namely wine for drink, oil for seasoning with bread, that is, for food. It is a hysteron proteron: for he first washed the wounds with wine; for wine first cleanses the pus; second, it eats away the phlegmatic and bilious humors flowing to the wound; third, it binds the wounds, lest they continue to emit pus and blood; fourth, it warms and strengthens the muscles, so that they may throw off the wound. Then he anointed the wound with oil: first, to temper the sharpness and biting quality of the wine with the richness and smoothness of oil; second, to soothe the pains; third, to warm and strengthen the parts near the wound: for otherwise oil harms fresh wounds and causes them to putrefy, as Galen teaches, Book III on Method; and Hippocrates, Book On Ulcers. See Valesius, Sacred Philosophy chapter 87.

Hence tropologically St. Gregory, Book XX of the Morals, chapter 8: In wine, he says, there is the sting of severity, in oil the softness of piety: therefore gentleness must be mixed with sharpness, so that the wounds of the soul may be healed, and vices expelled from sinners. St. Chrysostom, however, says: Wine is the blood of the Passion, oil is the anointing of chrism; or, as the Interlinear Gloss says, the chrism is the Holy Spirit.

AND PLACING HIM ON HIS OWN BEAST — on which he himself was accustomed to ride, whether horse or donkey. The Syriac says, upon his donkey. He therefore dismounted from the horse or donkey on which he was sitting, and gave it up to the wounded man, and indeed placed him upon it.

Allegorically, St. Augustine, in the Questions on the Gospels: The beast of burden, he says, is the flesh of Christ. To be placed on the beast is to believe in the Incarnation itself. St. Ambrose: He places him on the beast, he says, because He bears our sins. Theophylactus: He made us His members, he says, and sharers in His body.

HE BROUGHT HIM (himself walking on foot, and seizing the bridle, and guiding the horse and rider with it) TO AN INN. — In Greek, eis pandocheion, that is, to a lodging place or inn, so called because it receives everyone indiscriminately; an inn is therefore called a stabulum from standing, because weary travelers from the road stand, that is, rest there. So St. Cyprian uses "stabulum" for an inn, Book III, epistle 43; hence the Syriac and Arabic translate stabulum as hospitium (inn).

And he took care of him, — providing for him food, fire, a bed, a doctor, medicines, and all other things necessary or helpful for his care.




Verse 35: He Took Out Two Denarii

35. AND THE NEXT DAY HE TOOK OUT TWO DENARII. — A simple denarius was a silver drachma, namely one julius, or a Spanish real. But this denarius was not simple but double, just as today a half-Philip thaler: for he gave as much as he thought would suffice for feeding and treating the wounded man until his return; for two julii would not have been enough for this.

Tropologically, St. Augustine, in the Questions on the Gospels: The two denarii, he says, are the two precepts of charity, which the Apostles received for their preaching of the Gospel; or the promise of the present life and of eternal life.

AND HE GAVE IT TO THE INNKEEPER (that is, to the host who was in charge of the inn and lodging) AND SAID: TAKE CARE OF HIM, AND WHATEVER MORE YOU SPEND (further expend), I, WHEN I RETURN, WILL REPAY YOU. — See here and learn from the Samaritan the fullness of love, by which he omitted nothing that was required for the care of the wounded man; but he abundantly rendered all the duties of charity that were required here.

Allegorically: the man is Adam who fell into sin, and therefore was wounded in the soul and nearly killed; for Adam descended from Jerusalem, that is, from the vision of peace, namely from paradise and the state of innocence, where he enjoyed the highest peace with God, with himself, with Eve, and with all animals, to Jericho, that is, to the state of change and sin: for Jericho, that is, the moon, which changes and wanes daily, is the symbol of this. The robbers are the demons, who deceived Adam and Eve through the serpent and led them into sin, and thus stripped them of God's grace and virtues, and inflicted the wounds of concupiscence upon all the powers and appetites of the soul. The priest and the Levite are the old law, which neglected to heal the fall of Adam, because it could not. The Samaritan, that is, the guardian, is Christ, who faithfully cares for and guards all men, so that they may be healed and saved; the horse is His humanity, upon which the divinity itself sits, and as it were rides. The inn, that is, the lodging, is the Church, which receives all the faithful. The wine is the blood of Christ, by which our wounds are washed and the corruption of sins is cleansed. The oil is the mercy, clemency, and gentleness of Christ. The innkeeper or host, who presides over the inn, that is, the Church, is St. Peter, or the Pope. So St. Ambrose and Origen here, homily 34; St. Jerome, on chapter 1 of Matthew; St. Augustine, sermon 37 On the Words of the Lord, and others throughout. Hear Origen: "A certain one of the priests, wishing to interpret the parable, said that the man who went down is Adam; Jerusalem, paradise; Jericho, the world; the robbers, the hostile powers; the priest, the law; the Levite, the Prophets; the Samaritan, Christ; the wounds, disobedience; the beast, the body of the Lord; the inn, that is, the lodging place which receives all who wish to enter, the Church. Furthermore, the two denarii are the Father and the Son are to be understood; and the innkeeper is the head of the Church, to whom the stewardship was entrusted. And as for the fact that the Samaritan promises he will return, this foreshadowed the second coming of the Savior. These things are said reasonably and beautifully," etc.

Hence again from this parable the Fathers and Theologians teach that Adam through sin was stripped of freely given goods and gifts, such as grace and virtues: but that he was wounded in his natural endowments, that is, in his nature not as pure and mere: for this nature is the same after sin as it was before; but in the nature as elevated by grace, healed and whole through original justice implanted in it by God: for this original justice subjected all appetites and passions, and the movements of concupiscence, to the will and reason, so that they could will or desire nothing except what right reason judged, and right will loved and sought: but now, deprived of this original justice through sin, we experience in ourselves, without reason's knowledge and against the will's consent, these evil movements arising; this is the wound of nature.




Verse 36: Which of These Three Was Neighbor to Him?

36. WHICH OF THESE THREE, DO YOU THINK, WAS A NEIGHBOR TO HIM WHO FELL AMONG THE ROBBERS? — It seems that Christ, in keeping with the lawyer's question, "Who is my neighbor?" ought to have said: Who in this parable was the neighbor to these three, namely to the Priest, the Levite, and especially the Samaritan? Certainly it was the man who fell among the robbers, who, having been stripped, wounded, and left half-dead by them, needed the help of all his neighbors: for otherwise from this question of Christ one could infer: Therefore the neighbor is he who does good to one in need, namely the Samaritan, but not the needy person himself, namely the stripped and wounded man; and consequently the Priest and the Levite were not neighbors, because they did not help the one in need. From which one could likewise infer that those who hate and persecute us are not our neighbors.

But I say that the meaning is: "Which of these three, do you think, was a neighbor to him who fell among the robbers?" As if to say: Which of these three seems to you, in this case, to have acted as the neighbor of the one captured, stripped, and wounded by the robbers? For thus the Lawyer himself understood this question of Christ, when in the following verse he responds: "He who showed mercy." Therefore from this Christ asks: Which of these three seems to you to have truly fulfilled the office of neighbor toward the wounded man, so wretched, so that he regarded him, although so afflicted and descended from a nation hostile to himself, namely the Jews, as his own neighbor? For neighbor is a correlative term, for a neighbor is a neighbor's neighbor, just as one who shows mercy is the merciful one of a miserable person: therefore Christ rightly designates one from the other, that is, from the relative He designates its correlative, which the Lawyer was seeking. But Christ preferred to invert His response in this way, so as to set before the Lawyer and all of us a real and perfect example of love of neighbor, which he might imitate not by speculating on the law, but by actually doing what the Samaritan did: whence He concludes, verse 37, saying: "Go, and do likewise." Above all, Christ wished to teach the Lawyer that not only a Jew, not only a friend, as the Scribes maintained, but absolutely all people, especially the wretched, even our enemies, are to be regarded as neighbors, and to be loved with every kind of service. In a similar way, for a similar reason, Christ inverts the question of the greater love of the two debtors, namely of Magdalene and Simon: "Which of them loves him more?" Luke chapter 7, verse 47, as I showed there. So St. Augustine, whom I shall cite shortly, Bede, Theophylactus, Euthymius, Titus, Toletus, Jansenius, and others throughout.




Verse 37: Go, and Do Thou in Like Manner

37. AND HE SAID: HE WHO SHOWED MERCY TO HIM. AND JESUS SAID TO HIM: GO, AND DO LIKEWISE. — "So that, obviously," says St. Augustine, Book V On Christian Doctrine, chapter 30, "we may understand him to be a neighbor to whom the office of mercy must be shown, if he is in need, or would have to be shown, if he were in need. From which it now follows that he also from whom this must be shown to us in return, is our neighbor: for the word neighbor is relational, and no one can be a neighbor except to a neighbor. But who does not see that no one is excepted, to whom the office of mercy is to be denied? since it has been extended even to enemies, such as the Samaritans were especially to the Jews." St. Augustine fittingly adds: "What is so distant as God from men? since God had in Himself two goods, justice and immortality; we had two evils, iniquity and mortality: He was made mortal, and so near to us, not as what we are, that is, a sinner, by taking on the punishment, and not the guilt, He destroyed both the guilt and the punishment."

Isidore of Pelusium gives the a priori reason, Book IV, epistle 123, saying: "For proximity is judged by nature, not by virtue; by substance, not by dignity; by compassion, not by place; by the manner of care, not by nearness of location: for consider him your neighbor who most needs you, and of your own free will go to bring him aid."




Verse 38: Martha Received Him into Her House

38. NOW IT CAME TO PASS AS THEY WENT (as Jesus and His disciples were traveling, preaching through the villages and towns, as I said in verse 1), THAT HE (Jesus) ENTERED INTO A CERTAIN VILLAGE (Greek komen, that is, a hamlet, village, or town, namely Bethany, where Martha seems to have had a house); AND A CERTAIN WOMAN, MARTHA BY NAME, RECEIVED HIM INTO HER HOUSE, — as a guest and stranger, He who as God was the Lord of all. Whence St. Augustine, sermon 26 On the Words of the Lord: "The servant received the Lord, he says, the sick woman received the Savior, the creature received the Creator, she who was to be fed in spirit received Him who was to be fed in the flesh, by condescension, not by condition." In Martha the virtue of hospitality is praised, because she received into her home Jesus, who was hateful to the Scribes and Pontiffs. But by receiving the man she equally received God, who blessed her and her entire household.

He heaped her with heavenly gifts, and at length received her into heaven and blessed her with eternal glory. Thus Abraham, receiving guests, took in angels clothed in human form as guests, from whom he received the promise of Isaac to be born from him, and thence of Christ, who was to bless all nations. See what is said at Hebrews XIII. Wherefore Christ appeared to Martha as she was dying, repaid her the reward of hospitality, and invited her to a heavenly home — not a guest-lodging, but a kingdom — saying: "Come, My most beloved hostess, for as you received Me into your house, so I shall receive you into My heaven." So her Life has it, which from St. Antoninus adds that Christ honored the burial of St. Martha by His presence. Thus Christ honors those who honor Him.




Verse 39: Mary, Sitting at the Lord's Feet, Heard His Word

39. AND SHE HAD A SISTER CALLED MARY — surnamed Magdalene; these two sisters "were sisters not only in the flesh," says St. Augustine at the place already cited, "but also in religion: both cleaved to the Lord, both served the Lord present in the flesh," made blessed by so great a guest.

WHO ALSO SITTING AT THE LORD'S FEET WAS HEARING HIS WORD. — The word "also" notes that Magdalene sat with Jesus as if at leisure — not casually, not at some other time when she had leisure, but at that very moment when she most especially should have been laboring with Martha in preparing the table for Christ: "Sitting at His feet," as a most humble disciple, supremely loving and revering Christ, that she might hear Him teaching most quietly, most modestly, most eagerly, and most attentively. "The better it was that she sat at His feet," says St. Augustine, Sermon 27 On the Words of the Lord, "the more she received; for water flows together to the lowliness of the valley, and runs down from the swelling of the hill."

SHE HEARD HIS WORD. — Christ here teaches by His own example what disciples and apostolic and religious men ought to do in their lodgings, namely, "let them not rest idly on their backs," says St. Chrysostom in the Catena, "but rather fill their hosts with sacred and divine teachings," so that they let no time pass without fruit, but everywhere cast the seeds of piety, and rouse everyone to virtue and the love of God. Among others, Father Peter Faber, the first companion of St. Ignatius Loyola, used to do this: in perpetual pilgrimages and missions he spent his whole life in the Society, and accordingly left this salutary admonition to us in his testament, that on entering a lodging they should immediately apply themselves either to reciting the Hours or to mingling pious discourses, and show themselves professors of piety; for in this way they would hinder all lewd talk and tempters of chastity, and bear no small fruit — just as he himself more than once moved to repentance by his discourses robbers staying in an inn, and there heard their confessions. See more in his Life. St. Francis Xavier did the same on ships, while sailing through the whole East and everywhere preaching the Gospel both by word and by the example of charity and a holy life.




Verse 40: Martha Was Busy About Much Serving

40. BUT MARTHA WAS BUSY ABOUT MUCH SERVING. — In Greek, περιεσπᾶτο περὶ πολλὴν διακονίαν, that is, she was being stretched or distracted about much serving, caring with anxious and dutiful charity that the food worthy of so great a guest might be properly cooked, that the table and dining couches might be suitably laid, that the guests' feet might be washed, and that all the other offices of hospitality might be exactly performed. Hence the Arabic renders it, "But Martha was diligently serving at great length."

WHO STOOD AND SAID (in Greek, "but standing by, she said"; Syriac, "she came and said"): Lord, do You not care (Arabic: "Lord, does my matter not trouble You") THAT MY SISTER HAS LEFT ME TO SERVE ALONE? TELL HER THEREFORE TO HELP ME. — Martha speaks thus, partly from the disturbance of her anxiety about preparing everything fittingly for Christ, partly from confidence in Christ's kindness; as if to say: Lord, I am overwhelmed with labors out of love and service to You: my sister sees this, and meanwhile sits idle and at leisure. It is therefore Your kindness to take care and to command her to relieve me, and come to share the pious labor; and to serve You equally with me: for she depends wholly on You and neglects me. Give her therefore a word, that she may help me, and she will do it; for I know that if I were the one asking her, I should accomplish nothing, because she is wholly fixed on You and Your words.




Verse 41: Martha, Martha, Thou Art Careful and Troubled

41. AND THE LORD ANSWERING, SAID TO HER: MARTHA, MARTHA, YOU ARE ANXIOUS, AND ARE TROUBLED ABOUT MANY THINGS. — Arabic: "You, anxious, are troubled about very many things." "The repetition of the name Martha is an indication of love," says St. Augustine, Sermon 26 already cited, "or perhaps for arousing attention, that she might listen more attentively": for she was wholly intent on her services, so that she attended less to Jesus' words, unless roused by the repeated calling of her name. St. Augustine adds: "Mary preferred to commit her cause to the Judge (Christ), and did not wish to labor in answering," for she knew that Christ stood by her, and was accustomed to act as her patron. Whence here Christ "became Mary's advocate, He who had been appealed to as judge," says the Interlinear Gloss from St. Augustine, Sermon 27. "You are troubled about many things," as if to say: You are too anxious, Martha, and therefore you are troubled. For you want to prepare many things for Me, when few things are needed for Me: for I am content with one kind of food — indeed, I take pleasure in it — both from love of frugality and of health. For Galen and the physicians teach that variety of foods burdens the stomach, and is digested by it with difficulty and slowness. I have heard of some who, living perpetually on one food, have lived to a long and utterly decrepit age. Emmanuel Sa and others render the Greek τυρβάζεις as "you are in tumult": "But tumult in this place is distraction and disturbance," says Euthymius; for those who are distracted and anxious about many things experience many anxieties and tumults of thoughts and cares, which conflict in the mind and afflict it. Therefore, excessive anxiety and worry is a sign and effect of some internal passion and disturbance, namely of excessive fear and love: for if anyone loves too much honor, wealth, comforts, a friend, or any other thing, and fears to lose it, he is anxious, troubled, and distressed.




Verse 42: Mary Hath Chosen the Best Part

42. BUT ONE THING IS NECESSARY. — The Arabic: "But what is necessary is easy"; the Greek, ἑνὸς δέ ἐστι χρεία, that is, "But there is need of one thing": this one thing Christ sets in opposition to the many things about which Martha is troubled. The Syriac: "But one thing is what is required." The Egyptian, Ethiopic, and Persian agree.

You will ask: What is this "one thing," and necessary? Luther, Bullinger, Melanchthon, and the other Innovators of the same stamp answer that this one thing is faith — or, hearing the Gospel and believing in it: for this alone is said here that Magdalene did, verse 39: "Sitting," it says, "at the Lord's feet, she was hearing His word." For they themselves hold that faith alone is necessary for salvation. Believe, they say, that you will be saved through me — or by Christ's blood — and you shall infallibly be saved. But this faith is rash, fallacious, and false; for blasphemers, thieves, and robbers can have it: for besides faith, hope, charity, and good works are necessary for salvation, as is clear from Matthew XIX, 17; I Corinthians XIII, and elsewhere throughout Scripture; and this is clear in Magdalene herself, who was hearing the Lord's word in such a way that she obeyed what she heard, and carried it out through works of charity, humility, and penitence, as is clear in chapter VII, 43, and from her whole subsequent life.

More truly, therefore, many orthodox writers understand by "one thing" one kind of food; as if to say: You, O Martha, are anxious and troubled to set before Me many dishes, but in vain; for there is need of only one, one suffices for Me: I do not require a sumptuous table; I choose common and easily prepared food: for this is what My temperance and love of poverty dictate to Me. Meanwhile, I do not condemn — rather I praise — your devotion, reverence, and zeal toward Me, in which you prepare so much and such great things for the dignity of My person, to show how much you esteem Me and how much affection you bear toward Me: but still I warn you not to be too anxious, nor to be troubled in your serving, nor to call Magdalene away from My discourses. So St. Basil, in the Longer Rules, question 20; Theophylact; and St. Gregory, in St. Thomas's Catena; St. Jerome, in the Letter to Eustochium; Toletus, Emmanuel Sa, and Francis Lucas here. Hear St. Basil: "There is need of few things, or of one: of few indeed for the preparation, but of one as the aim, that necessity may be satisfied." So also Titus: "We have not come here for this reason, to fill our bellies with superfluous foods; for nature is content with few things." Theophylact adds: "We have need of one thing, namely to eat whatever comes to hand, not various kinds." Hence the Arabic renders it: "But what is necessary is easy."

Secondly, and more loftily and more suitably to what follows, this "one necessary thing" is the knowledge, zeal, and love of the one God and of eternal salvation, to which Mary fixed herself wholly as to the best portion and lot. Whence, explaining this "one," He adds: "Mary has chosen the best part, which shall not be taken away from her."

The sense is, as if He said: You, O Martha, are distracted and troubled about many things; I suggest to you a remedy, that you gather yourself into one — namely, that you make it your concern to please the one God in all things, and that out of love for the one God you carry out all your actions; thus they will not distract you, but, fixed in God, you will carry them all through by His will, without disturbance, quietly and sweetly; for you will cut away what is superfluous, nor take up more than is needful or than you can do. So Bede, Euthymius, Jansenius, and others. Hence St. Augustine, Sermon 26 On the Words of the Lord; and St. Gregory, book I on the book of Kings, chapter IV, and others say: This "one thing" is the ultimate end and highest good of man, toward which our mind must be directed and from which it must not be distracted. And Cassian, Conference I, chapter VIII: "One thing," he says, "is the gazing on and contemplation of the one God; so that, having surpassed even the wonderful fruits and ministries of the Saints, it may now be fed on the sole beauty and knowledge of God"; for although contemplation is not necessary for salvation, yet it is necessary for full sanctity and perfection, which frees the soul from all anxiety and disturbance and makes it wholly tranquil, as being fully united to God and resting in Him. This the Psalmist did, saying: "One thing (Hebrew: "one") I have asked of the Lord, this will I seek after: that I may dwell in the house of the Lord all the days of my life," Psalm XXVI, 4. And Paul: "But one thing, forgetting those things which are behind, and stretching forth myself to those that are before, I press toward the mark, to the prize of the supernal vocation of God in Christ Jesus," Philippians III, 14. And Esther XIV, 18: "You know, O Lord, that Your handmaid has never been glad since I was brought here until this present day, except in You, O Lord God." For, as Christ says, John XVII, 3: "This is life eternal, that they may know You, the only true God, and Jesus Christ whom You have sent." Wherefore St. Giles, one of the first companions of St. Francis, a man much enlightened by the Lord, when asked what was the way to sanctity and perfection, answered in a word: "One to One": namely, let one soul be united to one God; for duality separates and divides, but unity gathers and unites. For God is one: wherefore he who seeks God must reduce himself to unity, and must seek Him in unity and in conformity of will, and in union of mind and love, as St. Bernard teaches, Sermon 7 on the Canticle. Hence St. Augustine, book II On Order, chapter XVIII, tome I, shows by induction that all things tend to one; because, as he shows in On True Religion, chapter XXXII, unity, or simplicity, is a trace of God, who is the first, essential, and uncreated unity, the source and origin of all unities. And in chapter XLII, he declares how great is the beauty of unity — and so on. In short, the one thing necessary is God; for all other things are contingent and free, created out of nothing by the mere good pleasure of God. As the common saying goes: "He who chases two hares catches neither": so he who strives to please both God and the world pleases neither.

Tropologically: you will attain this one thing through prayer, meditation, and contemplation; for these join and unite us to the one God. "It belongs to the Religious to strive toward this One, and to be drawn to the sacred Monad," says St. Dionysius, Ecclesiastical Hierarchy, chapter VI. And Climacus, chapter I: "A monk is one who always has his spirit lifted up to God, and prays in every place, at every time, and in every affair." And St. Chrysostom, book I On Praying to God: "Prayer," he says, "is the soul and spirit of a religious and perfect life." And St. Bonaventure, in his little work On the Perfection of Life, chapter V, says that a Religious who does not frequent prayer carries a dead soul in a living body; or is like a body without a soul, having what is outward in religion without what is inward. Again: "Religion," he says, "is languid and weak which does not have much prayer." What then, O unhappy soul, St. Augustine says at the end of the Meditations, do you wander among many things? You seek rest, and do not find it; love the One in whom are all things, and in Him you shall joyfully and fully rest: for He Himself will fill you with all good things; He will make you drink of the torrent of His pleasure — nay, will intoxicate you. Hear Epictetus to Arrian: "It is necessary," he says, "that all beginnings, as in a turned-around circle, return to one beginning, all beautiful things to one Beautiful, all true things to one Truth, all good things to one Good, all divine things to one God; all things that are one to the one thrice One." For unity, beginning, good, true, and God are the same, are one. Wherefore the Spouse, Canticles II: "My beloved is mine," she says, "and I am His." For one bride must wholly attend to one bridegroom. Hence the Saints long to be separated from the flesh and to die, that they may unite their whole mind to God. "I desire to be dissolved," says Paul, "and to be with Christ." And St. Simeon: "Now You dismiss Your servant, O Lord, according to Your word, in peace." And the Psalmist: "Woe is me, that my sojourning is prolonged!" The reason is given by St. Basil, in the Longer Rules, question 2: "For," he says, "they utterly abhorred this life as a kind of prison, so hard were they to restrain their minds (Greek ἐξορμάς, that is, violent rushes and impulses — namely, to fly out of this prison); these were they whose minds the love of God had captivated. For, blazing with an insatiable desire of beholding the divine beauty, they longed for this: that, in a course equal to the infinity of eternal life, the faculty of contemplating the Lord's joyfulness might be granted them." So greatly does blessed leisure abound in activity for the wise, and is fruitful; and a soul which has once plunged itself into the Godhead can everywhere both feed on it and feed others. Wherefore David, Psalm XLI: "My soul," he says, "has thirsted for God, the living fountain: when shall I come and appear before the face of God?"

Symbolically: Unity is the beginning of all numbers, inasmuch as from it every number flows; and it is the end of all, into which every number is resolved: nor does it draw its origin from any, nor is it cut up into any number. Thus God, the best and greatest, is the beginning and end of all things, according to Revelation XXI, 6: "I am the Alpha and the Omega," opening all and closing all, before whom and after whom is nothing, and so far is He from having taken His origin from creatures, that He preceded them by an eternal interval, existing without them, since they cannot subsist without Him. Hence that Platonic philosopher: "From divine unity," he says, "all things proceed, and in proceeding they retain a certain unity impressed upon themselves — the image of divine unity, by which they are recalled to it, and, when recalled, are perfected." And Plato in the Parmenides: by "one" he understands the divine being, in which all things have life, as branches in the root. Hence that saying of Pythagoras: "Man ought to become one"; for "he who cleaves to God becomes one spirit with Him," says the Apostle; and Macrobius, book I on the Dream of Scipio: "Unity," he says, "the beginning and end of all things, and itself suffering neither beginning nor end, has led us to the highest God." Trismegistus, in the Pimander: "Unity," he says, "the beginning, root, and origin of all things, contains every number, is comprehended by none, and generates every number, itself generated from no number: this is the image of God."

Again, where sin is, there is multitude; but where virtue is, there is singularity, there charity, there unity. He therefore who is zealous for virtue should love the One, and should be zealous for unity. For Christ, the Master of unity, willed to gather us into one Church, and to unite us to Himself. For unity gives mildness to heaven, sanctity to the soul, health to bodies, peace to homes and cities and concord of minds; and the virtue and strength of every people come from unanimity. For duality is the cause and mother of every discord, schism, war, storm, disease, and disturbance. Whence Plato, book V of the Republic: "No evil," he says, "is more destructive to a city than one who divides it and makes many out of one; nor is anything better than what binds it together and makes it one." Aristotle, book I of the Ethics, chapter VI, cites Speusippus as saying that a thing is properly called good and perfect when it is one; since each thing has its goodness in itself through the unity by which it receives its being: for a thing is whatever it is just so long as it is one; when it ceases to be one, it ceases to be what it is. For matter does not have being except through its union with form; take away this union, you divide matter from form, and the composite perishes. Union, therefore, is life, but division is death. Hence St. Augustine, speaking of the heavenly life: "There," he says, "there will not be any envy of unequal charity, where in all the unity of charity reigns." And St. Gregory: "And so great is the force of charity there that it unites all, so that each one rejoices at having received in another the good that he himself did not receive. Therefore the kingdom of life is in charity, which is union; the kingdom of death is in hatred, which is division. Wherefore Pythagoras said that unity was God, and duality the demon: Homer followed him, placing the nature of unity in the notion of good, and duality in the notion of evil: hence in Iliad 2 he sings thus:

It is not good that many should reign, let there be one king.

There is one king among bees, one leader in flocks, cranes follow one leader, in a ship there is one helmsman, in a city one magistrate, in the body one head, in an army one commander, in the Church one Pontiff, in the world one sun. Finally, unity is virginity, which makes us like the angels: duality is marriage, which makes us like the animals.

MARY HAS CHOSEN THE BEST PART. — For herself, as the Syriac and Arabic add; in Greek agathen, that is, good par excellence, or by way of eminence, that is, the best. For Christ here compares and prefers Mary to Martha, as is clear from the context and from the interpretation of all the Fathers, as if to say: You, O Martha, chose a good part, but Mary chose a better one. "Not that you chose a bad one, but she chose a better one," says St. Augustine. "Behold, Martha's part is not reproved, says Bede, but Mary's is praised." Hear again St. Augustine, sermon 27 On the Words of the Lord: "Do we think that the ministry of Martha was reproved, whom the care of hospitality had occupied, who had received the Lord Himself as her guest? How could she rightly be reproved, who was rejoicing in so great a Guest?" So also Ambrose: "Nor is Martha, he says, reproved in her good ministry; but Mary, because she chose the better part for herself, is preferred." And Cassian, Conference I, chapter 8: "When Martha was laboring, occupied with pious care and serving, seeing herself alone unable to be sufficient for so great a ministry, she asked the Lord for her sister's help, saying: Do You not care, etc., and indeed she was calling her not to a lowly work, but to a praiseworthy ministry, and yet what does she hear?"

Theophylactus gives the reason: "For by the one the body is fed, by the other the soul is given life." And Euthymius: "It is good to be hospitable, but it is better to sit beside God; for the former is corporeal, but the latter is spiritual." St. Augustine gives another symbolic reason, sermon 27 On the Words of the Lord, saying: "But why is it better? because you are busy about many things, she about one: the one is preferred to the many; for the one does not come from the many, but the many from the one." And further on: "Many are the things that were made, one is He who made them, etc.; very good are the things He made, how much better He who made them!" The three divine Persons, really distinct among themselves, are one in the same numerical divinity, which is the most simple and most perfect unity: thus the more you approach unity and simplicity, the more you approach God, says St. Augustine. Indeed Christ, John 17:21, praying to the Father for His faithful and beloved ones: "That all, He says, may be one, as You, Father, are in Me, and I in You, that they also may be one in Us." And shortly after: "And the love which You gave Me, I have given to them, that they may be one, as We also are one, I in them, and You in Me, that they may be made perfect in one."

Moreover, the part of Mary, which Christ calls the best, is, having left behind all earthly cares, to sit beside Christ, to hear His word, to devote oneself to God alone and to divine things, to apply oneself continually to prayer and contemplation. Hear Richard of St. Victor, on Canticles 8: "Magdalene chose the best part, who practices the grace of contemplation, and yet is occupied in the part of her sister, so that she may also be crowned with the reward of the active life: in which, with equal charity, she merits an equal reward. Martha labors bodily in one place about certain things, Mary in many places through charity about many things; for in the contemplation and love of God she sees all things, is enlarged to all things, comprehends and embraces all things, so that in comparison with her Martha can be said to be anxious about few things. Therefore this one thing is very necessary, and rightly to be preferred, in which the soul both clings to God through love, and shows charity and care to all." Hence our Suarez, treatise On Mental Prayer: Mary chose the best part, he says, because mental prayer is, as it were, the beatitude of this life. For it is, as it were, the beginning of the beatific vision, by which the Saints are blessed in heaven.

Hence likewise St. Magdalene was in perpetual and solid joy. Hear St. Bernard, sermon On Magdalene: "Far be it that in the land of those living in delight, material for joys should be found; when the whole face of the world is changed by such great alternations: but there is a joy most firm with its continuous pleasantness, which the perfect soul promises itself from its secure conscience. For the mind, purely cleansed from the stain of this world, and fixing the whole affection of its desire on the sharp point of divine contemplation, scorns threats, knows not fear, eludes false hope, and free from all scandals, sleeps and rests in peace in the selfsame." Hugo of St. Victor gives the reason for this blessed tranquility, Book III On the Soul, chapter 9: "A right conscience, he says, is tranquil, because it is sweet to all and burdensome to none; using a friend for gratitude, an enemy for patience, all for benevolence, and those it can for beneficence."

PART. — It seems, says Maldonatus, to allude to the custom of the ancients, who, when about to divide an inheritance, ordered that the elder son or heir should divide it into the most equal parts possible, and then the younger could choose whichever he wished first, lest the elder by dividing unequally might defraud the younger, according to Seneca, Book VI, Declamation 3. So the inheritance was Christ, Martha the elder made two parts of Him, as it were, verse 40, namely to hear Christ and to serve Christ; Mary the younger chose the better part, namely to hear Christ: for the Hebrew pin chelec, that is, part, in Scripture signifies an inherited lot, according to the saying: "The Lord is my portion," Lam. 3:24. And: "The Lord is the portion of my inheritance," Psalm 15. Moreover, here Christ rightly calls the lot a "part," because the good part of the perfect life is Martha's lot, that is, the active life; but the better part, that is lot, is Mary's, namely the contemplative life. But the mixed life, which comprehends both action and contemplation simultaneously, is not a part, but the whole, or the total perfection; and in relation to this whole Christ called each one a part; therefore Christ led a mixed life, spending the night in prayer and preaching during the day, as did John the Baptist and the Apostles. For this is the whole itself, the perfect; because in it contemplation directs and sharpens action.

WHICH SHALL NOT BE TAKEN AWAY FROM HER. — Because, namely, the contemplation and occupation and study of Mary for hearing and meditating on the word, is a spiritual and eternal food of the mind; whence it is perfected in heaven through the perpetual vision of God, and will endure forever; whereas Martha's lot is temporal, inasmuch as it provides food for the body in this life only: for in heaven, to see, to love, and to praise God is the leisurely business of the Blessed, and their busy leisure. So St. Augustine, Bede, Theophylactus, and others. Whence St. Gregory, Book VI of the Morals, chapter 18: "Nor is Mary's lot, he says, ever said to be taken away, because the works of the active life pass away with the body, but the joys of the contemplative life grow even stronger from their end." Hear St. Augustine, sermon 27 On the Words of the Lord: "From you (O Martha) what you chose will be taken away, so that what is better may be given. For labor will be taken away from you, so that rest may be given. You are sailing, she is in port. And earlier: Martha was intent on how to feed the Lord; Mary was intent on how to be fed by the Lord. By Martha a banquet was being prepared for the Lord, in whose banquet Mary was already rejoicing." And again: "The labor of multiplicity passes away, and the charity of unity remains."

Lawrence Justinian, Book On the Tree of Life, treatise On Prayer, chapter 8: "The active life, he says, has a toilsome course, the contemplative life an everlasting joy; in the former the kingdom is acquired, in the latter it is received; the former makes one knock at the door of good works, as it were with hands, the latter calls those to be perfected to their homeland; in the former the world is despised, in the latter God will be seen. My people (says the Prophet of contemplatives) will sit in the beauty of peace, in the tents of confidence, and in rich repose." St. Gregory, Book II, homily 14 on Ezekiel: "The active life, he says, fails with the body. For who in the eternal homeland would offer bread to the hungry, where no one hungers? give drink to the thirsty, where no one thirsts? who would bury the dead, where no one dies? With the present age, therefore, the active life is taken away, but the contemplative is begun here, to be perfected in the heavenly homeland; because the fire of love, which begins to burn here, when it sees Him whom it loves, blazes up even more in love of Him."

See also Cassian, Conference I, chapter 10, where among other things he says: "In the future age all will pass from this manifold, that is, actual operation, to the charity of God and the contemplation of divine things through perpetual purity of heart." To such a one, therefore, you may rightly apply that saying of the Poet:

No old age will snatch you from heaven,

You will go as a companion to Phoebus, a companion to the stars,

By everlasting right.

Note against Calvin that Martha represents the type of the active life, Mary of the contemplative life, while she sits, while she is silent, while when addressed she does not respond, she who finally, rapt within, is rendered insensible outwardly, says St. Bernard, sermons 3 and 5 On the Assumption of the Blessed Virgin. So St. Augustine, Basil, Jerome, Gregory, Cassian, Bede, and others, whom Maldonatus cites at length here. But what is contemplation? St. Augustine (or whoever the author is) answers, Book On the Spirit and the Soul, chapter 32: "It is the delightful admiration of clear truth." St. Bernard says: "Contemplation is the elevation of the mind suspended in God, tasting the joys of eternal sweetness." And elsewhere: "It is the true and certain gaze of the soul upon any matter, or the undoubting apprehension of truth." Richard of St. Victor: "It is the free perspicacity of the mind, suspended in wonder at the spectacles of wisdom." John Gerson, Chancellor of Paris, Book On Meditation, consideration 12, from Hugh and Richard of St. Victor: "Contemplation, he says, is the free and unimpeded gaze of the mind diffused everywhere upon things to be perceived, and it is the jubilation of the elevated mind, a kind of death of carnal desires, that is, to taste how sweet the Lord is." As David tasted in his exultation, Psalm 83: "My heart and my flesh have rejoiced in the living God." And Psalm 72:26: "For what is there for me in heaven, and what have I desired upon earth besides You? my flesh and my heart have fainted, O God of my heart, and God is my portion forever."

Now St. Gregory, Book II, homily 14 on Ezekiel, thus describes the acts and duties of the active and contemplative life: "The active life is to give bread to the hungry, to teach the ignorant with the word of wisdom, to correct the erring, to call back the proud neighbor to the way of humility, to care for the sick, to dispense what is expedient for each individual, and to provide for those entrusted to us how they may subsist. The contemplative life is indeed to retain the charity of God and neighbor with the whole mind, but to rest from external action, to cling solely to the desire of one's Maker, so that it no longer pleases one to do anything, but with all cares trampled underfoot the soul burns with desire to see the face of its Creator; so that it now knows how to bear the weight of corruptible flesh with sorrow, and with all its desires to long to participate in those hymn-singing choirs of angels, to be mingled with the heavenly citizens, to rejoice in the eternal incorruption in the sight of God."

Furthermore, St. Thomas, II-II, Question 180, article 7: "The contemplative life, he says, consists principally in the contemplation of God, to which charity moves one." And afterward: "The contemplative life, although it principally consists in the intellect, nevertheless has its beginning in the affections; inasmuch as one is incited by charity to the contemplation of God. And because the end corresponds to the beginning, it follows that the terminus and end of the contemplative life also resides in the affections; namely when one delights in the vision of the beloved object, and that delight in the thing seen further excites love."

The contemplative life, therefore, which is to cling perpetually to God, makes a person higher than the whole world, so that one may dwell in the heavens, and with mind fixed there, may despise all earthly things, both prosperous and adverse, as though exile placed beneath one, and may esteem nothing great except God and divine things. This life is therefore the dearest spouse of God, who dwells most peacefully and most pleasantly in the meditation of divine things alone, and says: "In peace, in the selfsame, I will sleep and rest." St. Bernard gives the reason, sermon 29 on the Canticles: "The tranquil God makes all things tranquil, and to gaze upon the Quiet One is to be at rest."

The contemplative life is acquired through the active life, namely through mortification, contempt of all things that are in the world, silence, custody of the cell, and the duties of charity and the other virtues. "For just as the flower precedes the fruit, so the cenobitic life precedes the eremitic," that is, the active precedes the contemplative, says St. Sabas, as is recorded in the Life of St. John the Silentiary. Therefore St. Basil, Cassian, Dorotheus, and other ascetical writers teach that the pursuit of virtue must begin in the active and cenobitic life; from there one must proceed to the contemplative and solitary life. See among others our own James Alvarez de Paz, tome III, where he treats at length on the contemplative life, and assigns fifteen degrees of it.

Finally, note that the Church rightly and fittingly reads these words on the feast of the Assumption of the Blessed Virgin, both because the Blessed Virgin was the most dutiful hostess of Christ; and because she herself perfectly discharged both offices, that of Martha and that of Magdalene; and because she herself chose the best part, which shall not be taken away from her. See our Father Canisius, Book V of the Marian work, chapter 7. Hear St. Ildephonsus, sermon 5 On the Assumption: "Of her it is said, he says, she chose the best part, because she was the first of all women to offer her virginity to God, and therefore merited that the Son of God should receive from her the body of our redemption."





Wisdom XVII



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Wisdom 17:1-5

	Verse 1: 1. FOR GREAT ARE YOUR JUDGMENTS, O LORD, AND YOUR WORDS ARE INDESCRIBABLE: ON THIS ACCOUNT UNDISCIPLINED SOULS WENT ASTRAY; — in Greek, for great are...

	Verse 2: 2. FOR WHILE THE WICKED BELIEVE THEY CAN DOMINATE THE HOLY NATION, BOUND BY THE CHAINS OF DARKNESS AND OF A LONG NIGHT, SHUT IN UNDER THEIR ROOFS, THE...

	Verse 3: 3. AND WHILE THEY THINK THEY CAN HIDE IN OBSCURE (in Greek, ἀφανέσιν, that is, hidden) SINS, THEY WERE SCATTERED UNDER THE DARK VEIL OF OBLIVION, TREM...

	Verse 4: 4. FOR NEITHER DID THE CAVE THAT HELD THEM GUARD THEM WITHOUT FEAR: SINCE A DESCENDING NOISE DISTURBED THEM, AND SAD FIGURES APPEARING TO THEM CAUSED...

	Verse 5: 5. AND INDEED NO FORCE OF FIRE COULD PROVIDE THEM LIGHT, NOR COULD THE BRIGHT FLAMES OF THE STARS ILLUMINATE THAT DREADFUL NIGHT; — in Greek στυγνήν,...

	Verse 6: 6. BUT THERE APPEARED TO THEM A SUDDEN FIRE FULL OF FEAR: AND STRUCK WITH TERROR AT THAT FACE WHICH WAS NOT SEEN, THEY JUDGED WHAT WAS SEEN TO BE WORS...

	Verse 7: 7. AND THE MOCKERIES OF MAGICAL ART WERE SET FORTH, AND A SHAMEFUL REBUKE OF THE GLORY OF WISDOM; — in Greek, μαγείας δὲ κατέπαιπτα ἐπαίγματα τέχνης,...

	Verse 8: 8. FOR THOSE WHO PROMISED TO DRIVE FEARS AND DISTURBANCES FROM A LANGUISHING SOUL, THESE THEMSELVES, FULL OF FEAR, WERE LANGUISHING AMID DERISION; — i...

	Verse 9: 9. FOR EVEN IF NOTHING FROM THE MONSTERS DISTURBED THEM, SHAKEN BY THE PASSING OF ANIMALS AND THE HISSING OF SERPENTS, THEY WERE PERISHING WITH TREMBL...

	Verse 10: 10. FOR SINCE WICKEDNESS IS TIMID, IT GIVES TESTIMONY OF CONDEMNATION. — St. Gregory, Book 27 of the Moralia, chapter 18, reads "to condemnation"; the...

	Verse 11: 11. FOR FEAR IS NOTHING BUT (some codices here insert: an aid to presumption; Vatablus: an aid to rashness; but the Roman and Greek texts delete these...

	Verse 12: 12. AND WHEN FROM WITHIN THE EXPECTATION IS LESS, IT RECKONS A GREATER IGNORANCE OF ITS CAUSE, FROM WHICH IT PROVIDES TORMENT. — "From which," namely...

	Verse 15: 15. THEN IF ANY ONE OF THEM HAD FALLEN, HE WAS KEPT SHUT UP IN PRISON WITHOUT IRON, as if to say: In such great darkness, if any Egyptian falling had...

	Verse 16: 16. FOR IF ANY FARMER, OR SHEPHERD, OR FIELD (in Greek, in the desert, that is, a solitary place, such as a field, meadow, or forest) LABORER WAS OVER...






Synopsis of the Chapter


Chapter 15 showed that true wisdom consists in the worship of the true God, and foolishness in the worship of idols. Chapter 16 proved this by the example of the Egyptians, for whom God turned the waters into blood; and of the Hebrews, whom God, as His worshippers, gave water from the rock to drink in their thirst, and in their hunger fed with quails and heavenly manna: now he continues and demonstrates the same thing through another plague of Egypt, namely that of darkness, which in order was the ninth, in which the Hebrews enjoyed clear light, while the Egyptians dwelling in dense darkness were tormented by various specters and fears. He therefore vividly depicts the Egyptian darkness and the terrors of an evil conscience.




Vulgate Text: Wisdom 17:1-5


1. For great are Your judgments, O Lord, and Your words are indescribable: on this account undisciplined souls went astray. 2. For while the wicked believe they can dominate the holy nation: bound by the chains of darkness and of a long night, shut in under their roofs, they lay as fugitives from the eternal Providence. 3. And while they think they can hide in obscure sins, they were scattered under the dark veil of oblivion, trembling horribly, and disturbed with exceeding amazement. 4. For neither did the cave that held them guard them without fear: since a descending noise disturbed them, and sad figures appearing to them caused them dread. 5. And indeed no force of fire could provide them light, nor could the bright flames of the stars illuminate that dreadful night.




1. 1. FOR GREAT ARE YOUR JUDGMENTS, O LORD, AND YOUR WORDS ARE INDESCRIBABLE: ON THIS ACCOUNT UNDISCIPLINED SOULS WENT ASTRAY; — in Greek, for great are Your judgments, and difficult to narrate: therefore unskilled souls were led into error, as if to say: Your judgments, O Lord, by which You heaped good things upon Your faithful Hebrews, such as quails and manna, but afflicted the unfaithful Egyptians with evils, such as bloody waters, are profound and mysterious, and therefore indescribable are Your words, that is, Your aforementioned works, which You accomplished by Your words alone, namely merely by commanding, and therefore unskilled souls, such as those of the Egyptians, while they proudly wish to scrutinize and comprehend them, were led into error: for they supposed that these things happened either by chance, or by nature, or by fate, not by the free providence and vengeance of God, and therefore they opposed God, and did not wish to release the Hebrews, as He commanded; wherefore they imprudently fell into graver punishments inflicted by Him, namely of darkness: that this is the meaning is clear from what follows.




2. 2. FOR WHILE THE WICKED BELIEVE THEY CAN DOMINATE THE HOLY NATION, BOUND BY THE CHAINS OF DARKNESS AND OF A LONG NIGHT, SHUT IN UNDER THEIR ROOFS, THEY LAY AS FUGITIVES FROM THE ETERNAL PROVIDENCE. — He describes a new plague of Egypt, which was one of the densest darkness, as if to say: While the wicked Egyptians believed they could, against God's will, dominate the holy nation, that is, the people of God, dedicated to His worship, namely the Hebrews, bound as by chains with nocturnal darkness, shut in under the roofs of their houses, as if exiles and strangers from God's providence, they lay as though bound and imprisoned: whence Lucifer, writing for St. Athanasius, reads: bound by the chains of darkness, and fettered by a long night. For this darkness was horrible and so dense that it seemed palpable, and this for three days; whence then no one saw his brother; nor did anyone move from his place where he was: but wherever the children of Israel dwelt, there was light, Exodus 10:22, where I treated these darknesses at length: therefore I will not repeat here what was said there. Philo adds, in Book I of the Life of Moses, that the Egyptians during this three-day darkness were so stricken that they could neither speak, nor hear, nor eat, but tortured by hunger in silence could think of nothing but the darkness: so those who dwell under the Antarctic pole have continuous night from the vernal equinox to the autumnal equinox, that is, from the 21st of March to the 23rd of September, as Pliny testifies, Book II, chapter 7; Solinus, chapters 20 and 22; St. Isidore, Book I of the Origins, chapter 6; Olaus Magnus in the History of the North: our Clavius demonstrates this visually on the Sphere.


Shut in under their roofs (the Septuagint and Philo have under their beds, as if during this whole three-day period the Egyptians did not dare to rise from their beds: for those who are afraid consider themselves safest in their beds), FUGITIVES FROM THE ETERNAL PROVIDENCE; — in Greek, φυγάδες τῆς αἰωνίου προνοίας, that is, exiles from the eternal providence; Vatablus, fugitives from eternal providence. First, our Lorinus explains it thus, as if to say: The Egyptians, when they thought they could flee God's providence and vengeance, by it as it were


they were seized as fugitive criminals and slaves, bound as by chains of darkness, as though thrust into a prison. Second, Jansenius, as if to say: The Egyptians in the darkness lay as fugitives, that is, abandoned and exiled from the providence of God, which perpetually illuminates people through the sun: so also a Castro: Fugitives, he says, that is, expelled and driven away from God's providence, which visits people each day with the brightness of the sun, which they lacked for that whole three-day period. Third, Peter Nannius, as if to say: The Egyptians in the darkness were fugitives, that is, ignorant of and lacking in the eternal providence, and banished from the knowledge of it, inasmuch as they thought poorly of its eyes and gaze: for they denied the divinity, providence, and vengeance of the true God; whence explaining he adds, "while they think they can hide in obscure sins:" all these things are fitting and appropriate to this passage. Hence tropologically Cantacuzenus: Fugitives, he says, from the eternal providence are those who despise the commandments of God, who has eternal providence over all things.


THEY LAY: — so the Roman and Greek texts; therefore some incorrectly read "they pleased"; others "they hid," in interpreting which St. Bonaventure, Hugh, Lyranus, and Dionysius labor in vain.




3. 3. AND WHILE THEY THINK THEY CAN HIDE IN OBSCURE (in Greek, ἀφανέσιν, that is, hidden) SINS, THEY WERE SCATTERED UNDER THE DARK VEIL OF OBLIVION, TREMBLING HORRIBLY, AND DISTURBED WITH EXCEEDING AMAZEMENT. — In Greek, καὶ ἐνθαυμασίᾳ ἐκταρασσόμενοι, that is, and disturbed by phantasms or specters. The meaning is, as if to say: Because the Egyptians perpetrated many crimes in darkness, such as sacrifices to demons, says Cantacuzenus, about which see chapter 14:23, hence fittingly they were punished with the densest darkness, as if God were saying to them: You are creatures of darkness, you are light-shunners, you seek darkness, receive the darkness you loved: you flee the light, therefore let the light also flee from you. He calls the Egyptian darkness the dark veil of λήθη, that is, of oblivion, because it veiled the Egyptians and their eyes, so that they could not see each other, and stricken with fear they forgot even their parents, children, wives, and brothers, since each one was anxious and worried about his own safety; indeed they remained scattered and separated from each other for the whole three days of darkness, Exodus 10:23. Again, this darkness veiled the Egyptians so that they were not looked upon by God through the rays of the sun, inasmuch as they had the eyes of their mind veiled, as if by blindness, with ignorance of God and His providence. He notes therefore here a threefold veil: first, the veil of God, by which God veiled His sun, so that it would not look upon the Egyptians, or be seen by them; second, that of the Egyptians, who had their eyes veiled with darkness; third, that of sin, by which the Egyptians, not believing in God's providence and sinning with impunity, veiled the eyes of their soul with unbelief and crimes.


Moreover, Peter Nannius takes τὸ λήθης as a proper noun, signifying the river Lethe of the underworld, which is said to induce forgetfulness of all things upon those who descend to it, whence he translates: Under the dark covering of Lethe, because in the following verse 13, the Sage asserts that that night emerged from Hades, that is, from the depths of the underworld, as if that darkness were truly the shadow of death, and were woven from the mists of Lethe; whence from the Greek λήθη the Latins derive lethum, that is, death, in which there is the greatest darkness and forgetfulness of all things, both active and passive: for the dying forget all things, and in turn are consigned to oblivion by all. Nannius therefore judges that the Sage is here alluding to the river Lethe, which the poets reported to exist among the underworld, whose waters if anyone tasted, he would immediately forget all past things; hence λήθη, that is, it takes its name from forgetfulness. This fable was given a place because for the dying, forgetfulness of all things arose. It is established, however, that the river Lethe exists in Africa near the far point of the Syrtes, and washes the city of Berenice; but among all there is a tradition that it bursts forth in those places from a flood of the underworld; whence Lucan, Book IX:


Beside which the silent river Lethe glides,
Drawing forgetfulness (as fame tells) from infernal springs.


Thus the meaning will be, as if to say: The Egyptians were so wrapped and blinded by this Cimmerian darkness that, having forgotten all things, they seemed to have drunk forgetfulness itself from the Lethean river of the underworld; whence Abulensis on Exodus chapter 10 says that the Egyptians, surrounded by the greatest darkness, with their soul, memory, and imagination disturbed, could not remember where food was, nor where drink, nor where the table, or a seat, or anything similar.


THEY WERE SCATTERED, TREMBLING HORRIBLY, AND DISTURBED WITH EXCEEDING AMAZEMENT. — They were scattered, not because the Egyptians were wandering about seeking light, for in their terror "no one moved from the place in which he was," Exodus 10:23; but they were scattered, that is, they remained disjoined and separated from one another, so that no one could approach, help, or console another, nor in turn receive help or consolation from him in such great fear: for "no one saw his brother," Exodus 10:23. Trembling horribly, both on account of the darkness and on account of the specters, about which presently: for on account of both they were so fearful and dismayed that they did not know where to turn, indeed they did not dare to speak or even open their mouths, nor could they think about food, drink, clothing, or any other thing: so Abulensis on Exodus 10, Question 2. And disturbed with exceeding amazement: in Greek it is ἐν φάσμασιν, that is, disturbed by apparitions, visions, phantoms, phantasms, specters, by which they were so stricken that they thought they would be killed by them if they moved from their place, and dreaded and expected the worst at every moment; whence with exceeding amazement, as our translator renders it, that is, disturbed with unusual stupor and consternation, they seemed thunderstruck and out of their minds. What these specters were he explains in what follows. Moreover, these specters were partly produced by fear and the consciousness of their crimes, for this, equally as fear, presents sad and ve-


hement and strong imaginations before the mind, so much so that the terrified person seems to hear them with his ears and see them with his eyes; partly God was sending these things upon them through angels or demons.




4. 4. FOR NEITHER DID THE CAVE THAT HELD THEM GUARD THEM WITHOUT FEAR: SINCE A DESCENDING NOISE DISTURBED THEM, AND SAD FIGURES APPEARING TO THEM CAUSED THEM DREAD; — Vatablus: for neither did the hiding place in which they were contained make them secure, but a noise striking them with terror resounded around them, and ghastly apparitions with sad aspect were presented to them; others: sad specters with sorrowful countenances appeared. For "cave," in Greek it is μυχός, that is, a hiding place, recess, inner chamber, the innermost part of a house or place, such as a bedroom and bed, in which Philo and the Septuagint teach that the thunderstruck Egyptians lay, Exodus 10:23. Add that any hidden and dark place is called a cave by catachresis, because a cave, on account of its hollows and caverns, is supremely hidden and dark; whence that line of the Poet:

He hid them in dark caves,

that is, obscure and deep: for deep things are dark, and dark things seem to be black and murky. It is metalepsis; therefore the Egyptians did not flee to caves properly so called, as St. Bonaventure would have it, since no one dared to move from his place, as is said in Exodus 10. With a similar figure, in verse 3, he called these bedrooms and places of the Egyptians a prison, on account of the darkness and terror: add that at the beginning of the darkness, as it gradually removed and increased the light, some fled out of fear to caverns and caves, and there were more stricken by terrifying sounds and specters because of the horror of the place: so a Castro.


SINCE A DESCENDING NOISE DISTURBED THEM. — τοῦτο, ἦχοι δὶ καταβράσσοντες αὐτοὺς περιεκόμπουν, that is, but sounds disturbing them resounded around them, or with violence and crashing (such as water produces rushing impetuously from opened and broken floodgates) they made a din against them, or sounds falling with vehemence and striking were crashing around them, that is, crashes like thunder resounded around them and instilled terror: for it seemed to them that thunder was striking them from on high, and that God was hurling thunderbolts upon their heads.


AND SAD FIGURES APPEARING TO THEM. — In Greek, φάσματα, that is, visions, apparitions, specters, ghosts with sad and downcast countenances, grim and fierce, were presented to them, which phantasms, or phantasmata, greatly increased the terror of the Egyptian darkness: for although this darkness was most dense, so as to impede all vision, nevertheless fire occasionally flashed within it, as follows in verse 7, by whose light the specters could be seen by the Egyptians. Moreover, these figures and specters were not only imaginary, as Dionysius and St. Bonaventure would have it, who judges that demons and deceased humans were presented to the imagination of the Egyptians; but also real, which were perceived with bodily eyes, not only at night in dreams, but also by day while awake —


as Abulensis teaches, Exodus 10, who judges that this darkness is called horrible on account of the horrible visions of shades and ghosts. Again, these specters seem to have been those of Hebrew infants whom the Egyptians had unjustly drowned in the Nile; also of grown youths and men whom they had killed with excessive labors, scourges, and injuries; likewise of demons whom they had worshipped in their idols under various masks and forms, such as Apis in the form of a calf, Anubis in the form of a dog, Ammon in the form of a ram, etc.; justly therefore they were punished with ghosts, who by killing infants thought their souls passed into shades and specters, and by venerating the masks of demons worshipped them. Moreover, these ghosts are often fashioned by angels or demons, but sometimes they are the very souls of the deceased existing in purgatory or hell, which are permitted by God to go forth and appear to the living, for their admonition or chastisement, as I said at chapter 2, verse 1, on the words: "There is none who is known to have returned from the underworld." Finally, shades and spirits that appear are especially wont to be those of persons who were tyrants, violent, oppressors of the poor, impious toward their parents, or cruelly slain; or miserably deceived and seduced into fraud, as has been discovered from many examples: see our Delrio in Magic, and Thyraeus in Visions.


Note, here the Sage supplies many things which Moses was silent about in Exodus: for first, Moses makes no mention of these ghosts. Second, in verse 16, the Sage says that fire flashing amid the darkness dazzled and struck the Egyptians, about which there is complete silence in Exodus. Third, for example, he says that the hisses of serpents and the noises and roaring of beasts (about which Moses has nothing) wonderfully terrified the Egyptians, already fearful in the dense darkness, especially since they were ignorant of the cause of these things, as the Greek text has in verse 12. Whence by catachresis he calls this darkness a chain in verses 2 and 18, for they were so terrified by it that no one dared to move from his place, just as if he had been bound with a chain: for fear so stupefies humans and animals that they cannot move, but as though stunned and thunderstruck they remain immobile, because in fear the heat and animal spirits, which are the cause of motion, withdraw from the brain to the heart, to strengthen and fortify it as their seat: therefore the brain can scarcely use them for motion and sensation. Moreover, the consolation and joy was greater for the Hebrews, because at the same time they were living in the brightest light, as is said in verse 13.




5. 5. AND INDEED NO FORCE OF FIRE COULD PROVIDE THEM LIGHT, NOR COULD THE BRIGHT FLAMES OF THE STARS ILLUMINATE THAT DREADFUL NIGHT; — in Greek στυγνήν, that is, sad, troublesome, sorrowful, hateful, terrible, both on account of the density of the darkness and its continuation for three days, and on account of the horrible specters mingling with the darkness: Aben Ezra and Cajetan on Exodus chapter 10 understand by fire the heavenly light of the sun and stars, about which follows, as if to say: They could not give light to the Egyptians —


the sun, moon, and stars could not; yet at home candles and lamps provided them light, by which they could eat, drink, work, and walk; but this is forced and strained. Therefore fire should be understood properly, as the other interpreters understand it, as if to say: The darkness was so dense for the Egyptians that no torches, no tapers, no lamps, no fires by their own force, in Greek βίᾳ, that is, violence (for the force of fire is violent, and it violently illuminates and inflames all things) could dispel or illuminate them, both because God was withdrawing from them His concurrence, which is necessary for acting and illuminating; and because, as Philo says in Book I of the Life of Moses, "the fire which we use daily, its brightness was either extinguished by the disturbed air, or was overcome by the extremely dense darkness, so that with their eyes intact, they lacked the supremely necessary sense of sight, as if they had been blinded." Note here that all terrestrial light is mixed with fire, indeed it proceeds from it as its endowment and property: therefore the light of a candle, lamp, torch, etc., is truly a bright or shining fire: many think the same about the celestial light of the sun and stars, as I said at Ecclesiasticus 43:3; whence the Sage here calls the bright flames of the stars.


NOR COULD THE STARS — as if to say: Just as no terrestrial fire, so no celestial light could give light to the Egyptians, for the reasons already stated; whence for "nor could they," in Greek it is οὔτε ὑπέμενον, that is, they did not endure, they did not dare, namely to resist God and to undertake so arduous a task as to presume to dispel such dense darkness brought by Him: for a creature does not dare, nor is it able, to resist and struggle against the Creator. Whence Philo: "On a clear day, he says, darkness was suddenly poured forth, with continuous and dense clouds covering the sky, and with the rays of the stars blocked by excessive compression, so that day differed nothing from nocturnal darkness: for so great was the horror, that is, the density of the murky air, that it did not admit the light of the stars on account of the dreadful thickness." Justly the Egyptians were deprived of all celestial light, who were striving to extinguish the light of divine knowledge in Moses and the Hebrews, as chapter 18:4 teaches. Allegorically these Egyptian darknesses were a living image and indeed a prelude of the darkness of hell, says Hugh; tropologically they signified the blindness of a mind obstinate in evil, says Origen on Exodus 10:23, which neither the fire of God's benefits, nor the furnace of hell, nor the flames of sermons, nor the stars of inspirations can scatter or illuminate. For "bright flames," in Greek it is ἔλλαμπροι φλόγες, that is, splendid, brilliant, illustrious flames; thus he calls the rays of the sun and stars, because they have the appearance and the power of illuminating and warming like flames, whence Plato and his followers judged the stars truly to be fires, whom the Poet followed:

You, he says, eternal fires (that is, stars), and inviolable deity,
I call to witness.




6. 6. BUT THERE APPEARED TO THEM A SUDDEN FIRE FULL OF FEAR: AND STRUCK WITH TERROR AT THAT FACE WHICH WAS NOT SEEN, THEY JUDGED WHAT WAS SEEN TO BE WORSE: — so the Greek and Roman texts; therefore many incorrectly read the end negatively, "which were not seen": the meaning is, as if to say: When no terrestrial fire nor any light of the stars could give light to the Egyptians that would bring them pleasure and the ability to eat, walk, and work, God nevertheless sent upon them flashing fires like lightning, not for pleasure but for terror, namely so that they might see and behold the horrible specters, which He Himself was sending, by the light of this fire. Whence "struck with terror at that face which was not seen," namely fully and perfectly (the darkness impeding this) "face," that is, of the specters, "they judged what was seen to be worse," as if to say: Since these specters showed themselves and their faces to the Egyptians only imperfectly and as it were only half-revealed, they judged these specters which they saw to be worse in themselves than they appeared to the eyes; for they supposed that some worse things, which they did not see, lay hidden, as it were concealed beneath those things which they did see. Horror and fear caused this, for fear always apprehends, dreads, and forebodes worse things than they actually are, as can be seen in the fearful and in those with hydrophobia, who, abounding in cold phlegm, fear shadows, indeed all safe things —


For "but there appeared to them a sudden fire," in Greek it is, διαφαίνετο δ'αὐτοῖς μόνον αὐτομάτη πυρά, that is, but there appeared to them only a spontaneous pyre: where individual words have emphasis, and introduce a new cause of terror: for first, διαφαίνετο, that is, it appeared, it shone through, it flashed intermittently, it gleamed through, signifies that this fire flashed incidentally and in passing amid the darkness, like a flash and a lightning bolt, and immediately disappeared, and after a short while suddenly and unexpectedly flashed again, and thus by this display and disappearance of itself instilled continuous terror in the Egyptians: for lightning and thunderbolts wonderfully strike people with terror. Again, this fire appeared not from afar like lightning, but from nearby, so that it almost blew upon the eyes of the Egyptians and nearly burned them. Second, the word "only" notes that the Egyptians alone saw these things, not the Hebrews; again, that the Egyptians saw nothing except lightning with specters, while as for the rest there was the densest darkness, all of which things joined together increased the terror: for we also shudder more at lightning in darkness than in light. Third, τὸ αὐτομάτη signifies that this flash was fortuitous, spontaneous, accidental, unforeseen, without a prior cause or impulse; and unforeseen evils terrify more, for anticipated missiles strike less. Fourth, πυρά signifies that this fire was immense, so much so that it constituted a pyre, that is, a huge heap of blazing fires, which threatened them with a conflagration of all things: for this pyre was like lightning, and was therefore nothing other


than massed thunderbolts, it seemed; whence they rightly feared lest they be struck and killed by these thunderbolts, just as Simeon Stylites, a man of wondrous prayer, was struck by lightning, as John Moschus testifies in the Spiritual Meadow, chapter 57.


AND STRUCK WITH TERROR AT THAT FACE WHICH WAS NOT SEEN, THEY JUDGED WHAT WAS SEEN TO BE WORSE. — For "face," in Greek it is ὄψεως, that is, of the vision, namely of the thing seen, such as the fire that was seen, and the faces or specters which were seen through the fire; whence the Greek literally has: terrified indeed at that vision which was not seen (that is, fully and perfectly) they judged worse things were those that were perceived, as if to say: The Egyptians were more terrified by the fact that they saw the fire and specters not fully, but under an obscure face and surface; whence they thought them worse and more horrible than they really were, because they imagined that behind what they saw, other greater things were hidden, which did not present themselves to be seen, from which they feared that the gravest harm, indeed death and destruction, was threatening them; but most of all they feared that the ghosts and specters would attack and kill them.


Whence Cantacuzenus explains that they so shuddered at the fire revealing these specters that they preferred to be in dense darkness rather than in a light so fearful and horrible with so many specters. Note the phrase "of that face which was not seen": for shades and specters are wont to have a shadowy, dark, obscure face, and often one covered with a garment or veil like mourners; indeed sometimes they exhibit themselves to be seen only through a thin shadow, and even without a shadow, or face and form, they present themselves to be heard only by movement, noise, or voice, so that they are not seen but only heard, as the shade of Samuel presented itself to be seen by the witch of Endor, but only to be heard by Saul, 1 Kings 28:14.




7. 7. AND THE MOCKERIES OF MAGICAL ART WERE SET FORTH, AND A SHAMEFUL REBUKE OF THE GLORY OF WISDOM; — in Greek, μαγείας δὲ κατέπαιπτα ἐπαίγματα τέχνης, that is, but the mockeries of the art of magic lay prostrate, or more significantly were set forth, as if to say: First, not only were the magical arts of Pharaoh's magicians for averting the darkness and the other plagues inflicted on Egypt by God through Moses prostrate, that is, weak and powerless to avert them, but they were also set forth and exposed to derision, and turned into a laughingstock. For God mocked the magic of the Egyptians with this terror of darkness and these specters of the darkness, which the magicians could not drive away from themselves or from others by all their art and with the help of demons; wherefore Pharaoh himself and the other Egyptians rebuked and mocked the magicians as impotent and deceitful, as Josephus testifies, Book II of Antiquities, chapter 5, or according to another division chapter 13, and the magicians themselves along with the other Egyptians, displaying in these darknesses and specters a trepidation and terror which they could not conceal or hide, made themselves ridiculous to anyone watching, inasmuch as they had proudly boasted that they would scatter all the wondrous works of Moses through their magic, like spider webs: so the Sage explains himself —


when he adds: "For those who promised to drive fears from a languishing soul, these themselves, full of fear, were languishing amid derision." Wherefore this passage properly does not treat of the third plague of Egypt, which was of gnats, although some would have it so, in which the defeated magicians, since they could not produce them like Moses, were forced to confess their weakness and exclaimed, Exodus 7:19: "This is the finger of God;" but here it treats of the new plague of darkness and specters, which wonderfully struck terror not only into the Egyptians but even more into the magicians themselves, and thus showed them together with their magic to be ridiculous, and proposed them to all as deserving of hisses of laughter and derision. Therefore from this passage it is established that Pharaoh's magicians, although defeated by Moses at the third sign of the gnats, nevertheless did not cease to resist Moses, and therefore in this new plague of darkness, when they wished to scatter it through magic but could not, they exhibited themselves as ridiculous to all, in which matter they paid the penalty for their magic: so Cantacuzenus. To this Vatablus adds, translating: meanwhile the mockeries of magical art lay prostrate with a shameful calumny through the boasting of wisdom; and Jansenius, who explains it thus, as if to say: Those illusions of the magicians, by which in performing the same wonders that Moses performed, they deceived Pharaoh and the other Egyptians against Moses, now lay prostrate, that is, they succumbed defeated and could not resist Moses: the Greek texts signify this: This meaning is true, but it does not adequately exhaust the depth of Scripture, which further asserts that the arts of the magicians along with the magicians themselves turned to derision and mockery.


Second, our a Castro aptly explains it thus, as if to say: The mockeries were set forth, that is, deceptions, illusions, and tricks were present: for ghosts and specters mocked and dazzled the eyes of the magicians and Egyptians, so that they thought they saw horrible things which in reality were not seen; therefore by these mockeries the eyes of the magicians were held captive by the empty and false appearance of things, and this as a fitting punishment of retribution, namely that those who had deluded others with their impostures should be mocked by these specters, and the tricksters themselves should be dazzled by tricks. Holcot digresses here, lecture 189, to show that those devoted to the magical arts are mocked, not only by God, angels, and men, but even by their own demons.


AND A SHAMEFUL REBUKE OF THE GLORY OF WISDOM, that is, a shameful "rebuke," or refutation of the "glory," that is, boasting of "wisdom," that is, about wisdom, repeat: was set forth, as if to say: The magicians boasted and bragged that they were more powerful than Moses and the God of the Hebrews: for they kept saying that they knew magic, that is, an art more secret and wondrous than what Moses knew; but God through Moses corrected and refuted this vain and proud boasting of the magicians with their disgrace and shame, since He struck such terror into them through the darkness and specters that they grew pale and trembled, from which they could not free or extricate themselves by all their magical art: therefore to their own harm they learned that all


their magic availed nothing against the power of God, nor could their arts remove the punishment with which they were oppressed. That this is the meaning is clear from the Greek, which has, καὶ τῆς ἐπὶ ὀφρονήσει ἀλαζονείας ἔλεγχος ἐπισμεριέρος, which the Complutensians translate: and of the boasting in prudence a shameful rebuke; the Vatican text: and of the boasting about wisdom (Jansenius: about prudence) there was a rebuke with shame; clearly Clarius: and of arrogant boasting a rebuke with shame: for "where there is pride, there will also be disgrace; but where there is humility, there also is wisdom," Proverbs 11:2. For "rebuke," in Greek it is ἔλεγχος, that is, a pressing refutation, a convincing argument, a demonstration showing the fault and falsehood: for the dread and trembling of the magicians visibly refuted them, and showed their weakness and deceit to all.




8. 8. FOR THOSE WHO PROMISED TO DRIVE FEARS AND DISTURBANCES FROM A LANGUISHING SOUL, THESE THEMSELVES, FULL OF FEAR, WERE LANGUISHING AMID DERISION; — in Greek: these were languishing with ridiculous fear; others: these were ridiculously afflicted with the same malady of fear; Vatablus: they likewise labored under ridiculous dread; less correctly Cantacuzenus translates: they labored under ridiculous reverence, or rather religious awe (for εὐλάβεια signifies this), as if to say: The magicians, to conceal their weakness, said they were prohibited by the reverence and command of their gods from opposing Moses: for to say this was ridiculous, since Moses, a worshipper of the one true God, was challenging the Egyptians with all their gods to contest, and was assailing and conquering them through so many plagues.


The meaning therefore is, as if to say: The magicians who promised to thoroughly drive away the darkness with its specters, and the fears born from them, were themselves stricken by those same fears, so that trembling, anxious, pale, and shaking, they did not know where to turn. He calls it a ridiculous fear because they feared shadows and specters of things that did not truly exist nor really were there, just as children are stricken with the empty fear of shadows, according to Psalm 52:6: "There they trembled with fear, where there was no fear."




9. 9. FOR EVEN IF NOTHING FROM THE MONSTERS DISTURBED THEM, SHAKEN BY THE PASSING OF ANIMALS AND THE HISSING OF SERPENTS, THEY WERE PERISHING WITH TREMBLING: AND THEY REFUSED TO LOOK AT THE AIR, WHICH NO ONE COULD BY ANY MEANS ESCAPE. — For "nothing from the monsters," our translator with the Royal edition reads οὐδέν παράδοξον, that is, nothing monstrous; but the Complutensians and Vatican text read οὐδέν παράζαζον, that is, nothing turbulent or terrifying; whence they translate: even if nothing terrifying had terrified them: the meaning comes to the same thing, as if to say: Even if in reality there was nothing monstrous or terrifying that would strike terror into the Egyptians, nevertheless when in the darkness they heard voices and sounds of animals passing by to seek fodder, and especially of serpents hissing in the hunger and darkness, trembling they were nearly fainting; to such a degree that they did not want or dare to look even at the unavoidable air, which indeed no one can avoid, but they shrank from it as if full of monsters and specters and horrible, wishing


to be hidden and shut up in caves: for those who are stricken with fear flee from seeing and being seen, and therefore dread and shrink from looking at the sky, the air, and the earth with their eyes. It is metonymy and catachresis: for the air, being most subtle, cannot properly be seen or perceived; nevertheless the timid are said to shun the sight of it, both because they do not wish to see the things that visibly occur in the air, such as specters and monsters; and because they wish to avoid the very air, and seek corners and hiding places in which they might withdraw and conceal themselves from the terrifying things that occur in the air.




10. 10. FOR SINCE WICKEDNESS IS TIMID, IT GIVES TESTIMONY OF CONDEMNATION. — St. Gregory, Book 27 of the Moralia, chapter 18, reads "to condemnation"; the Complutensians and Vatican text: "condemned"; others: "it was given for the condemnation of all"; others, for μαρτυρεῖ, that is, "gives testimony," reading μάρτυρι, that is, "by a witness," translate: "condemned by its own witness": for the Greek adds ἰδίως, or ἰδίῳ, that is, "properly" or "by its own," which the Vulgate lacks. All these come to the same thing, and signify that wickedness, that is, a depraved and criminal conscience, is timid and fearful, and fears the vengeance and punishments of its crimes, even where there are none, because it itself recognizes, and testifies to itself that it is guilty and liable to condemnation: and therefore deserves the punishments which it fears and dreads. Therefore the wicked conscience itself, as witness and judge, condemns the person: for by a silent confession and mute voice it cries out, and declares to the guilty: You have perpetrated such and so many crimes, therefore you also deserve such great punishments, which without doubt God will inflict upon you, and perhaps now in this darkness and these terrors He has determined to inflict; hence the Syriac translates: because their malice testifies against them, and condemns them, because they have done evil; the Arabic: because evil is the property of fraud, which testifies against him and judges him.


Akin to this maxim are these: "The guilty fears punishment, the innocent not even misfortune. Neither does a thorn harm the good, nor a mouse the wicked. A bad beginning has a bad end. The guilty is never acquitted when he himself is judge." Morally, learn here how great is the force of conscience, inasmuch as it makes a person blessed or wretched. Hear St. Ambrose, Book I of Duties: "The blessedness of individuals, he says, is not to be estimated according to forensic abundance, but according to the inner conscience, which discerns the merits of the innocent and the wicked, the true and incorrupt arbiter of punishments and rewards;" and more fully St. Chrysostom, Homily 2 on the Epistle to the Romans: "Tranquility and joy of mind, he says, neither the greatness of authority, nor an abundance of money, nor the inflation of power, nor bodily strength, nor the expense of the table, nor the adornment of clothing, nor anything else of human affairs is accustomed to bring, except a good conscience, which certainly whoever possesses it pure, even if he is ragged, even if he struggles with hunger, is nevertheless more tranquil and more blessed than those who live amid delights." Wherefore the author of Sermon 10 to the Brothers in the Desert, attributed to St. Augus-


tine, rightly exclaims: "O holy conscience, you are still on earth, yet you dwell in heaven! Rejoice, O holy soul, adorned with a holy conscience, rejoice in heavenly and eternal glory." Do you want examples? Take them. St. Augustine, Book to Secundinus Marachos, chapter 1: "Think, he says, about Augustine whatever you please, so long as my conscience alone does not accuse me in the eyes of God;" St. Gregory of Nazianzus, Oration 27: "In all matters, he says, I have reason in the place of a counselor, and the justifications of God, by which I am frequently convicted even when no one accuses me, and again absolved when many condemn me;" St. Bernard, to Eugenius: "What, he says, is more tranquil and secure on earth than a good conscience? It does not fear the loss of possessions, nor insults of words, nor tortures of the body, which is raised up more by death itself than cast down;" finally St. Job, chapter 16:20, exults in the testimony of a good conscience amid so many afflictions: "Behold, he says, my witness is in heaven, and my advocate is on high."


FOR A DISTURBED CONSCIENCE ALWAYS PRESUMES CRUEL THINGS (in Greek χαλεπά, that is, grievous, troublesome, cruel, difficult, harsh, bitter, hard, and dire): — some codices add: for the worst things often anticipate one when the conscience is rebuking; but the Roman and Greek texts delete this, for it seems to be another version, or certainly an explanation of the sentence already stated; the Arabic translates: and he (the impious one) always receives difficult and perverse things. "Presumes," namely the timid wickedness which preceded, for it is disturbed and terrified by its own conscience: for "conscience" here is in the ablative case: in Greek it is, συνεχομένη τῇ συνειδήσει, that is, contained within conscience, or lurking in conscience, or joined to conscience, whose voice and testimony the wickedness and wicked person, ever crying out to itself, cannot escape. Others read ἐμπεριπίν, as if to say: Malice presumes cruel things which suit and fit an evil conscience; others more forcefully read συναγχομένη τῇ συνειδήσει, that is, wickedness strangled, compressed, or squeezed by conscience, just as a prisoner is strangled by a noose while being choked and suffocated: for in a similar way conscience constricts, distresses, and strangles wickedness and the wicked person: for ἄγχω means the same as to strangle, to squeeze, to restrain by binding the throat, to drag with neck twisted into chains, to choke, to distress, to constrict the jaws or throat. Following this, our translator rendered it: disturbed by conscience, as if to say: Wickedness and the wicked person, everywhere fearful, always fears that the punishments for his crimes are threatening, because he is constricted by the terrors of conscience, which convicts him of his wickedness and condemns him to punishment: for conscience, as if an executioner, constricts, compresses, narrows, strangles, and suffocates wickedness and the wicked person, as though a defendant, with a thousand fears, anguishes, sorrows, and suspicions as with nooses. For "presumes," in Greek it is προσείληφε, that is, takes on, takes to itself, applies to itself as to a defendant, represents to itself, also joins and augments, so that it suspects the evils pressing in to be greater than they really are. Our translator seems to have read προείληφε, that is, presumes, anticipates, forestalls, foresees,


foreknows, foresees, anticipates in mind and thought the punishment before it is actually inflicted and falls upon one: for, as Plutarch says in the book On Tranquility of Mind, "from a criminal conscience there is implanted in the soul something like an ulcer in the body, inasmuch as it leaves behind a repentance that perpetually lacerates and torments the soul;" and in the book On the Delay of Divine Vengeance: "Malice, he says, carries with it a constant pain that continually torments and afflicts it: for just as every criminal who is to be nailed to the final punishment carries his own cross in his body, so wickedness constructs its own punishment from itself," etc.


Morally, how timid and fearful an evil conscience is, Job vividly describes in chapter 15:11, saying: "The sound of terror is always in his ears; and when there is peace, he always suspects ambushes. He does not believe he can return from darkness to light, looking around on every side for the sword;" and Solomon, Proverbs 28:1: "The wicked flees when no one pursues;" and St. Cyril, Book 11 on John, chapter 32: "The sting of conscience is a great thing, which when we do something wrong, torments us with immense fear, even when no one is present." St. Ambrose indeed in Book I of Duties, chapter 12: "The sinner, he says, though he abounds outwardly and overflows with delights and is fragrant with perfumes, spends his life in bitterness of soul. The life of a criminal is like a dream: he opened his eyes, his rest has passed, his pleasure has vanished, although even what appears to be the rest of the impious while they live is in hell; for while living they descend into hell. You see the banquet of the sinner? Question his conscience: does it not stink worse than all tombs? You observe his joy, the abundance of his wealth? Look within at the sores and welts of his soul, and the sadness of his heart." Elsewhere: "Nothing is so supremely painful as when anyone, placed under the captivity of sin, remembers from where he has fallen: so grave is the guilt of conscience that without a judge it punishes itself, and desires to veil itself, yet before God it is naked." Most elegantly St. Chrysostom, Homily 1 on Lazarus, thus speaks about the conscience of the rich man: "Unfold for me his conscience, and you will see within a grave tumult of sins, perpetual fear, storm, turmoil: you will see, as it were, the mind that had been negligent having ascended to the royal throne of conscience, and sitting there like some judge, employing thoughts in place of executioners, suspending on the rack, scraping the sides of the conscience with claws, vehemently crying out for the crimes committed, when no one knows, except that God alone can see these things." Illustrating the matter with an example, he continues: "For he who commits adultery, even if he is a thousand times rich, even if he has no accuser, nevertheless does not cease to accuse himself within, and the pleasure indeed is temporary, but the pain is perpetual, fear and trembling everywhere, suspicion and anxiety: he dreads corners, fears shadows themselves, his own —


servants, both those who know and those who don't, that very woman whom he corrupted, and the man whom he insulted; he walks about carrying a bitter accuser, his conscience, since he has been condemned by his own judgment, nor can he breathe even for a brief moment. The same things are suffered by those who practice robbery, and those who gain profit by fraud, and busybodies, and in short all who live in sins." Moreover St. Augustine on Psalm 45: "Among all the tribulations, he says, of the human soul there is no greater tribulation than the consciousness of sins;" the same on Psalm 36, discourse 2: "Whoever, he says, is evil, is badly off with himself, he must necessarily be tormented, he is his own torment: for his own punishment is what his conscience torments. He may flee from his enemy where he can, but from himself, where will he flee?" Finally Seneca, though a pagan: "A good conscience, he says, wishes to come forth and be seen; it fears the very darkness of wickedness. The first and greatest punishment of sinners is to have sinned, and no crime goes unpunished, since the punishment for crime lies in the crime itself. It is characteristic of the guilty to tremble." These are his words, Epistle 27.


Examples are in Adam and Eve, who after sinning, hearing the voice of God walking through paradise, hid themselves in fear, Genesis 3: in Cain, who after killing Abel, his conscience pressing him: "Anyone, he said, who finds me will kill me," Genesis 4:14: in the brothers of Joseph, who were harshly treated by him, Genesis 42:21: "Rightly, he said, we suffer these things, because we sinned against our brother." See Seneca in Orestes, whose furies he vividly depicts, and Cicero in the Pro Roscio Amerino, where he vividly paints the furies of criminals and crimes, and describes their flames and torches. On the other hand, 1 John 4:18, "love (which probity and a good conscience produce) casts out fear;" and Proverbs 28:1: "The wicked flees when no one pursues: but the just is as confident as a lion without terror," see what was said there: for, as St. Gregory says, Book 12 of the Moralia, chapter 21, "nothing is happier than a simple heart, because since it shows innocence toward others, there is nothing that it fears suffering from others, for it has as a kind of fortress its own simplicity; nor does it suspect it will suffer what it does not remember having done, whence it is well said by Solomon: In the fear of the Lord is the confidence of strength; who also says again: A secure mind is like a perpetual feast. For the very tranquility of security is like a continuous refreshment."


St. Ambrose truly says in Psalm 39: "What, he says, is a sweeter fruit than purity of heart? What food is more delightful than that on which the mind well conscious of itself, the mind of an innocent person, feasts?" Hence that passage, Proverbs 15:15: "A secure mind is like a perpetual feast;" see what was said there; nothing therefore is more timid than a sinner, nothing bolder than a just person: the causes are three. The first is that concupiscence and the passions of the soul, which create sins, soften and effeminate the spirit; while victory over those same passions, which is achieved through virtue, makes the spirit strong and manly. The second is that the conscience's


stings perpetually lance, gnaw, and eat away the vigor of the sinner's mind; but for the just person, the very virtue which he exercises, and the probity of his conscience, add courage. The third is that the sinner is abandoned by the grace of God, while the just person flourishes with the same; but the grace of God is omnipotent, for through it all things can be accomplished, however arduous, while without it nothing good can be achieved; whence the just person is magnanimous and confident, but the sinner is pusillanimous and timid like a mouse.




11. 11. FOR FEAR IS NOTHING BUT (some codices here insert: an aid to presumption; Vatablus: an aid to rashness; but the Roman and Greek texts delete these) THE BETRAYAL OF THE THOUGHT OF RESOURCES. — The word "of thought" in the Vulgate can refer to "betrayal," as if to say: Fear is nothing other than the betrayal and ruin of thought and mind, which, if it were free from fear, could devise many resources by which to repel the thing it fears; but now, full of fear, it cannot provide them. The Greek, however, refers "of thought" to "of resources," for thus it has: for fear is nothing else than the betrayal of the resources that proceed from thought or reason; but the meaning comes to the same: for fear therefore betrays and destroys its own resources and remedies because it destroys and removes from a person thought and reason, so that he cannot devise these resources: for fear removes and binds the mind, movement, memory, and tongue. Whence the fearful become powerless of mind, immobile, forgetful, speechless, so that they can neither understand, nor move, nor remember, nor speak, but become as if stupefied in body and soul. Aristotle gives the cause in Problems, section 27, that in fear the spirits and heat flee to strengthen the heart; whence the extremities grow cold and stiff; hence pallor in the face, trembling in the hands and lips, numbness in the head and feet, cold in the skin, stiffness in the tongue.


He proves what he said — that wickedness is timid, and therefore always presumes cruel things — from the cause of this matter, which is that fear so apprehends and dreads the evil it fears that it as if conquered succumbs to it and surrenders itself: therefore it cannot think about devising resources and remedies against it, but is as it were their betrayer and destroyer. It is a metaphor taken from timid soldiers besieged in a fortress, who out of fear betray and surrender the fortress to the besieging enemy: for in a similar way fear so weakens, constrains, and binds the fortress of reason and mind, which could devise various ways and means of escaping the feared evil, that it betrays and delivers it to the enemy, namely the feared evil and despair, whereby it augurs the worst possible things are threatening, and persuades itself that they are impossible to avoid. For fear ought to be subject to reason and mind, and allow itself to be governed and moderated by it; therefore it deceives the loyalty owed to it, indeed it betrays it, while it removes counsel and confidence from it, and makes it powerless, fearful, anxious, and despairing: therefore this betrayal by fear is in reality nothing other than


a lack of counsel, and a failure and desertion of thoughts, namely that a person through the trepidation and turmoil of fear is so carried away that he is betrayed, that is, deserted by the thoughts of means and resources by which he could escape the evil he fears. Whence some translate from the Greek: fear is nothing but a failure or despair of devising counsel: for thus timid soldiers, when they desert their leader, betray and deliver him to the enemy; hence also "to betray" in Latin sometimes means the same as to cast away, to desert, to dismiss, to repel: for "prodere" means the same as "porro dare," that is, to throw out, to push forward, to exclude, says Servius; whence Virgil, Aeneid I:

With our ships (unspeakable!) lost, through the wrath of one,
We are betrayed, and far separated from the Italian shores.

"We are betrayed" therefore means the same as "we are separated": that this is also the meaning here is clear from verse 14, where he says: "Their souls failed through betrayal," in Greek, προδοσίᾳ, that is, through betrayal.


Morally, learn here how great an evil fear is, inasmuch as it betrays and destroys a person; whence "in battle the greatest danger always belongs to those who are most afraid," boldness is regarded as a wall, says Sallust, On the Conspiracy of Catiline. "Whatever is added to support is corrupted by the fear of those fleeing," says Caesar, On the Civil War. "Usually in the greatest danger, fear does not accept mercy," says the same, Book 7. "Such is the nature of great fears, that they believe what happens to be worse," says Tacitus, Annals, Book 15: "In dangers to the republic, those who fear individually will be overwhelmed by fear rather than overcome by courage," says Julius Capitolinus, on Maximus and Balbinus. "Fear, driving the mind to astonishment, does not allow it to discern more useful courses," says Procopius, On the Persian War, Book 2. "Mountain peaks take on the appearance of enemies for a mind once oppressed by fear," says G. Pachymeres, History, Book 4. "The timid and cowardly hasten through fear to desperation," says Tacitus, History, Book 2. "He who is born such as to fear all things, even if a mouse makes a noise, is to be considered timid with a certain cowardice like that of beasts, as one who would fear a mousetrap through the force of his malady," says Aristotle, Ethics, Book 3, chapter 7. "Without presence of mind, skill avails nothing against danger: for fear shakes out the memory, and skill is lost when the spirit is enfeebled," says Thucydides, Book 2. "The timidity of rulers is the greatest cause of slaughter: confidence in oneself renders them calm and gentle, and free from suspicions. Likewise among beasts, those which are most alien to taming are timid and frightened by every noise: but the noble ones do not scorn such gentle handling, because through confidence in themselves they more easily entrust themselves to others," says the same in Artaxerxes. "Hesitant and fearful skill is by no means accustomed to daring anything distinguished," says Procopius, On the Gothic War, Book 2. "Timidity is the corruption of legitimate judgment about things to be feared and things not to be feared,


or ignorance of terrible, not-terrible, and neutral things," says Hierocles, Book On Justice. For the fearful fear lesser evils, but do not apprehend or fear greater ones, and so while fleeing the lesser they fall into the greater. Thus the sinner, fearing to lose wealth, reputation, and life, perjures himself and perpetrates crimes, by which he loses heaven and eternal happiness; but the wise and steadfast person fears what is to be feared, does not fear what is not to be feared; and he fears what is to be feared in the manner and with the moderation that is proper and right reason dictates. Otherwise Lyranus: betrayal, he says, here means the same as display and manifestation: for fear, causing pallor in the face, betrays, that is, manifests the thought of help, because it signifies that the fearful person desires help and is thinking about it; but this is rather cold: moreover the Syriac goes another way: what, he says, is fear, except the consummation of malice, and the helper of thoughts that is within? More closely, the Arabic: because fear, he says, is nothing other than the dread of torments on account of thought. Mystically Hugh: The impious person, he says, fearing does not think about the help of God, for if he thought about this he would certainly say, Psalm 55:12: "In God I have hoped, I will not fear what man may do to me;" and Psalm 5:1: "Hoping in the Lord I shall not be weakened."




12. 12. AND WHEN FROM WITHIN THE EXPECTATION IS LESS, IT RECKONS A GREATER IGNORANCE OF ITS CAUSE, FROM WHICH IT PROVIDES TORMENT. — "From which," namely wickedness or malice, produces and presents punishment to itself, as the fruit and wages deserved by guilt: for "ignorance," others read by diastole: "in knowledge," that is, on account of knowledge; others, "conscience"; others, "power": those who read "in knowledge" give this not inapt meaning, as if to say: When in fear the internal expectation of an evil outcome is less in itself, nevertheless the anxious mind estimates it as greater, because it knows and anxiously considers the cause from which it provides torment to itself, that is, it is tormented, it dreads, it is distressed, and from it conjectures the worst outcomes, and worse than what will actually happen, and fabricates them for itself. But the correct reading is with systole, "ignorance": for in Greek it is ἄγνοιαν, that is, ignorance: the meaning is, as if to say: Because fear is the betrayal and failure of devising help against the feared evil, therefore when within the mind of the fearful person the expectation of help is less, it happens that the feared evil is more greatly apprehended, especially when its cause is not known and is ignored: for ignorance of the cause increases fear and makes it greater, for the timid person fears that in the cause, which he does not have sufficiently understood, many worst and most troublesome effects may be hidden, which he himself will have to face.


Whence St. Chrysostom, in the Homily on the Patience of Job, teaches that ignorance of the cause that brings punishment greatly increases the calamity: so in this passage the Egyptians were ignorant of the cause of the darkness, the specters, the bellowing of animals, and the hissing of serpents, and therefore, thinking that worse things were hidden therein, they feared that much graver and harsher things were threatening them; hence the Vatican text translates: they reckon a greater ignorance (that is, unawareness) of the cause that provides torment.


that is, ignorance) of the cause providing torment. It could also be rendered in the ablative: they think the ignorance greater when the cause provides torment, as if to say: When the expectation of escaping the feared evil is less, then the one who fears thinks the ignorance to be greater, that is, he suspects the unknown evil to be greater, which he fears will come and befall him, while the cause itself torments him: for he therefore fears more an unknown threatening evil, because the cause of anguish resides within him, and he fears and forebodes that in a similar way it will be the cause of many more evils unknown to him: for a timid mind can suspect nothing but sad things which increase fear. Therefore the Egyptians, placed in the densest darkness, and stricken by horrible specters and intermittently flashing fires, could think of nothing but fatal, ominous, threatening, and horrible things; whence Josephus adds: "With that fear threatening, he says, lest perhaps he be completely swallowed up by that darkness:" perhaps they also dreaded the ancient chaos, and some confusion and dissolution of the world, as if the world were about to perish and return to its primeval chaos: for they knew that God was most hostile to them, and therefore from Him they fearfully expected all the thunderbolts of wrath and curses. Vatablus incorrectly reads ἄγνείαν for ἄγνοιαν, from ἀγνός, which signifies one incorrupt by gifts, who cannot be moved from justice by any means, and therefore implacable; whence he translates: when the slight hope residing within reckons more the torment of the cause, moving its implacability, or imagines a more powerful implacability: for all codices read ἄγνοιαν, not ἄγνείαν; nor does ἄγνεια signify implacability in Greek, but purity and holiness.


THE EXPECTATION IS LESS — of resources, so interpreters generally, although Nannius, Clarius, and Jansenius take the lesser expectation to be of future evil: for, they say, for "less," in Greek it is ἥττων, that is, the expectation or hope in the timid and fearful is inferior, conquered, and oppressed through desperation: in Greek there is an elegant paronomasia: Fear, he says, is μαρτυρία, that is, the betrayal of resources, and therefore in it the προσδοκία, that is, the expectation and hope of escaping, is less.


OF THE CAUSE FROM WHICH IT PROVIDES TORMENT, — which, namely, provides torment to the timid person, as the Greek has, or on account of which the timid person torments and tortures himself: the cause providing torment to the impious and timid is threefold. The first is one's own guilt, namely the multitude, gravity, and magnitude of crimes, which the impious person does not sufficiently perceive, but fears to be greater than he himself knows: furthermore, it is a greater torment to suffer on account of guilt than to suffer on account of justice and innocence: for to suffer and be killed for the latter is the honor and glory of martyrdom. The second is that which chastises and punishes the impious, just as here darkness and specters tortured the Egyptians, whose force, number, and extent they could not perceive. The third is the wrath and vengeance of God, which is much less perceived by the impious: therefore they always fear that God's wrath, not content with the punishment already inflicted, may inflict other and graver ones. Moreover the Syriac here goes in a completely different direction: for it translates: and what is less than it (the fear) he hides, and it is more excellent than what is unknown, which words are obscure and need an Oedipus to interpret.


13 and 14. BUT THOSE WHO SLEPT THE SAME SLEEP THROUGH THAT TRULY POWERLESS NIGHT, COMING UPON THEM FROM THE LOWEST AND THE MOST PROFOUND DEPTHS, WERE SOMETIMES TORMENTED BY FEAR OF MONSTERS, SOMETIMES THEIR SOULS FAILED THROUGH BETRAYAL: FOR A SUDDEN AND UNEXPECTED FEAR HAD COME UPON THEM; — in Greek: but those sleeping the same sleep through that truly powerless night, and coming from the caves of the powerless underworld, were now driven by phantasmal monsters, now dissolved in soul through failure: for a sudden and unexpected fear had come upon them. He calls the "powerless night" the three-day and densest darkness of Egypt, which made it continuous and three-day-long night for the Egyptians; but why is it called "powerless"? First, Jansenius: Powerless, he says, passively, that is, unable to be endured, intolerable: powerless, therefore, supply: to endure. Second, the night is called powerless actively, meaning it cannot be overcome and illuminated, that is, irresistible; or again passively, a powerless night, that is, weak and conquered, which could not overcome and dispel the darkness through the rays of the sun, but was plainly conquered by them. Third, the night is called powerless, that is, feeble and infirm, metonymically from its effect, says a Castro, because it rendered the Egyptians powerless and weak for any human work, either impeded by the fog of darkness or weakened by fear like those who, fettered by sleep, accomplish nothing, for therefore he said the Egyptians slept the same sleep through that whole night: for the same reason he calls the underworld or hell "powerless," because it renders its inmates powerless and feeble for any work. Fourth, and more forcefully, the night is called powerless, that is, excessively powerful, excessive, immoderate, which by its force was bringing upon all of Egypt the densest and insurmountable darkness, and which was most powerfully and forcefully tormenting the Egyptians through darkness, phantoms, specters, hunger, thirst, fear, and anguish, and gave them no rest or sleep, as other nights do. Finally, fifth, the night is called powerless, says Cantacuzenus, because it seemed to have arisen from the deepest caves of the powerless underworld, which cannot impose any limit on the evils with which it afflicts those it holds within itself, nor moderate or temper its torments, but torments all with a kind of blind fury: and so that powerless night was rightly thought to be the daughter of the powerless underworld: for Orcus is the name given to the darkness of the netherworld, and to hell itself, and its chief, Lucifer, who pities no one, according to that line of Horace, Book III of the Odes:

A victim of Orcus, who pities none.


are liquefied, dissolved, and flow away. "Through betrayal" — For "powerless" (impotens) means the same as "excessively powerful," says Donatus: thus an immoderate ruler, or a tyrant, is called "powerless" (impotens), that is, excessively powerful and domineering; whence Quintilian: "The Decemvirs, he says, whose authority was immoderate, are called impotent lords by Livy;" and Cicero, Philippics V: "He was calling to the city from Brundisium, he says, a most impotent man, burning with hatred, hostile in spirit toward all citizens with his army, Antony;" and again: impotent, irascible, insulting, proud.


Thus love, spirit, and joy are called "impotent" (impotens), and the movements of the soul are called impotent, that is, overpowering, which a person cannot restrain, but rather they, being powerful, dominate the person, and drive and compel him ardently, as with spurs, to pursue what they desire. Therefore some too coldly interpret the "powerless night" as meaning empty: because, they say, there was no real darkness, since in all the rest of the world it was day, and the Hebrews had clear light; but the Egyptians, blinded by God, seemed to see darkness: for this is false, for the darkness was real, pure, and extreme, as I showed at Exodus 10:21 and 22.


AND FROM THE LOWEST AND THE MOST PROFOUND (that is, deepest) DEPTHS COMING UPON THEM, — in Greek: and coming from the caves of the powerless underworld, as if to say: This night and darkness was supreme and quasi-infernal. Note, Scripture, just as it assigns light to heaven, so assigns darkness to hell, both because hell is the region and mother of darkness, just as heaven is of light, much as a region is called rich in gold, silver, etc.; and because these Egyptian darknesses were produced by the demons, the rulers of hell, through the thickening of the air and vapors drawn up from the depths of the earth. The chief cause of the darkness, however, was God, withdrawing His concurrence from the sun and light, so that it would not scatter its light upon the Egyptians. With a similar phrase we say that Etna, Vesuvius, Hekla, and other fire-spewing mountains are the mouth, door, and windows of hell: so Virgil depicts the underworld, Aeneid VI, saying:

This is the place of shades, of sleep, and drowsy night.


SLEEPING THE SAME SLEEP, etc., because although the Egyptians were awake and trembling in the darkness, nevertheless like sleepers, thunderstruck and stupefied, they were idle from all work, and were disturbed by vain dreams, monsters — in Greek, phantasms — visions, and specters; this was therefore like the same sleepless sleep for all: again, the same, that is, similar to the powerless night, was the powerless sleep of all. An unexpected, that is, unanticipated, unforeseen, unlooked-for, fear had come upon and burst upon the Egyptians. They were failing, in Greek παρελύοντο, that is, they were being dissolved, and becoming as it were paralyzed, more in soul than in body: for from παραλύω comes paralysis, that is, the dissolution of nerves, limbs, and strength, which like wax


in verse 11 above our translator rendered, that is, by failure, abandonment, desperation, as if to say: The Egyptians from terror were as it were failing in spirit, and were suffering a fainting of the mind: less correctly some take "betrayal" to mean the separation of the soul from the body, that is, death, and others take it as punishment.




15. 15. THEN IF ANY ONE OF THEM HAD FALLEN, HE WAS KEPT SHUT UP IN PRISON WITHOUT IRON, as if to say: In such great darkness, if any Egyptian falling had collapsed into a pit or onto the ground, out of terror and stupor he neither wished nor was able to rise or lift himself up, but remained in it as if shut up in a prison, and this without iron, that is, without iron chains and fetters, for fear like a chain bound and fettered them: in Greek it is ἀσίδηρος εἱρκτήν, that is, shut up in an iron-free (lacking iron) prison: so Lyranus, Orosius, and others generally. This meaning is required by what the Vulgate has conditionally: "If any one of them had fallen," for which the Greek has: if whoever was there falling or collapsing, namely into those straits of darkness, specters, and terrors, he was held confined in them as if in a prison, so that he could not extricate himself from them or move from his place, but remained immobile in them, whence follows:




16. 16. FOR IF ANY FARMER, OR SHEPHERD, OR FIELD (in Greek, in the desert, that is, a solitary place, such as a field, meadow, or forest) LABORER WAS OVERTAKEN (by the darkness), HE ENDURED AN INESCAPABLE (that is, unavoidable, which no one could flee, much less drive away: whence Hugh reads "inescapable") NECESSITY — of enduring this most horrible darkness, and on account of it of remaining in the field and being idle, not working, but being terrified: for no one dared or was able to move from his place or return home, being situated in the densest darkness, and as it were imprisoned.


17 and 18. FOR ALL WERE BOUND BY ONE CHAIN OF DARKNESS. WHETHER A WHISTLING WIND, OR AMONG THE THICK BRANCHES OF TREES A SWEET SOUND OF BIRDS, OR THE FORCE OF WATER RUNNING TOO MUCH, OR THE LOUD CRASH OF FALLING ROCKS, OR THE UNSEEN RUNNING OF PLAYING ANIMALS, OR THE STRONG VOICE OF BELLOWING BEASTS, OR AN ECHO RESOUNDING FROM THE HIGHEST MOUNTAINS, THESE THINGS MADE THEM FAINT WITH FEAR.


In Greek: for all were bound by one chain of darkness. Whether a whistling breeze, or among the thick branches a sweet and melodious sound of birds, or the murmur of the force of flowing water, or the loud crash of falling rocks, or the unseen course of leaping animals, or the voice of the most monstrous howling beasts, or the echo reverberating from mountain caverns — all struck them with terror unto fainting. He explains the necessity already mentioned, and calls it a chain of darkness, because by its horror, fear, and anguish the Egyptians were so stricken that they became as if thunderstruck, stupefied, and immobile, just as if they had been bound by chains in a prison: the prior cause was that fear


causes cold; indeed, as Aristotle says in Rhetoric II, 13: "Fear is a certain coldness; and cold constrains and as it were binds a person, so that he cannot move from his place." Whence Plautus in the Amphitruo:

I am afraid, he says, I am wholly numb:
Now where on earth I am, I know not,
Wretched me, I cannot stir for fear.

And in the Truculentus:

Neither alive nor dead am I, nor do I know what to do now,
Nor how to leave here, nor how to approach this man, I know not,
I am numb with fear.


of horses, the trumpeting of elephants, the grunting of pigs, the roaring of lions; all of which here by the word "bellowing" he understands synecdochically (whence Vatablus translates "roaring"), namely any and all voices and roars of any animals: for all animals were stricken by this great and prolonged darkness, because they were impeded by it from seeking prey and food, whence from hunger and thirst they bellowed horribly, and with growling stomachs they roared: therefore, the Egyptians, trembling at so many and such great roarings, were nearly fainting. For he who fears is stricken, and so trembles, shudders, grows pale, his spirit flees, his limbs shake with fear: which situation causes that he who is here conquered by fear, is there abandoned by confidence, and not only fails in strength, but is also deprived of hope, since one who fears all things excessively must necessarily be deprived of hope also: for fear involves a breaking of the spirit, and as it were a flight, and so not only things and dangers, but even uncertain and vain rumors, and the shadow of a rose, as the saying goes, often terrify the fearful.


AN ECHO RESOUNDING FROM THE HIGHEST MOUNTAINS. — "Highest" means deepest: for in Greek it is ἐκ κοιλότητος, that is, from the hollowness of mountains: for an echo occurs when a voice, bounced back from caverns, returns to itself, and as if answering itself, repeats and reiterates what it said, so that to the uneducated and those unfamiliar with the phenomenon, there seems to be a man hidden in the caverns, answering and repeating the voice: therefore they are amazed and stricken.


An echo therefore occurs when air, and thereby sound, striking against a smooth and hollow body, rebounds like a ball bounced back: for on account of this rebound a resounding sound occurs, or a resonating one, as our translator aptly renders it: for the rebounding air gives back reciprocal voices, that is, ones similar to the first; whence Evodius, Book IV of Epigrams, calls the echo the imitator of speech, the dregs of the voice, the tail of the word. "Echo" is a Greek word, ἠχώ, that is, sound, echo, resonance, from ἠχέω, that is, I sound, I resound, I clang; whence Ovid, Metamorphoses Book III, describing the poetic Echo as a nymph, gives this riddle about her, in which he simultaneously suggests that through the echo deer are stricken with fear and driven into nets by hunters: for thus he sings:

She sees him driving trembling deer into his nets,
The vocal Nymph, who learned neither to be silent when spoken to,
Nor to speak first herself — resounding Echo.


Ausonius indeed, a familiar of the Emperor Theodosius, gives this riddle about Echo:

I am the daughter of air and tongue, the mother of empty
Evidence, who carry a voice without a mind:
Bringing back the last notes from a dying end,
Playfully I follow others' words with my own.
In your ears I dwell, at the windows, I am Echo,
But if you wish to paint my likeness, paint a sound.


A whistling wind, — namely a breeze or gentle air softly rustling, or the breath and hiss of a breathing animal: refer all these things to the end, verse 18: "They made them faint with fear:" for the fearful in darkness fear all safe things, and as it were faint in spirit and are struck senseless by them. Hear Seneca, Epistle 13: "We are tormented both by the future and the past; many of our blessings harm us; the torment of fear brings back memory, foresight anticipates: no one is wretched only by present things, etc. More things are those that frighten us than those that press upon us, and more often we labor more in imagination. We quickly agree with our opinion, and so we turn our backs, like those whom dust stirred up by the flight of cattle drove from their camp, or whom some rumor spread without an author has frightened: I know not how, but empty things disturb us. For true things have their measure. It is probable that some evil will happen, but it is not immediately true: how many unexpected things have come! How many expected things have never appeared!"


A sweet sound of birds, — that is, the concert of birds, especially nightingales and blackbirds, which sing most sweetly at the beginning of spring, namely around Passover, when the Hebrews went out of Egypt, and shortly before this plague of darkness occurred: for by it and the other plagues Pharaoh and the Egyptians were compelled to let the Hebrews go: for to the fearful and sad all things seem unpleasant, and all melodies seem mournful and funereal.


THE STRONG VOICE OF BELLOWING BEASTS. — For "bellowing," in Greek it is ὠρυομένων, that is, howling, which properly belongs to wolves, just as lowing belongs to oxen, neighing


Therefore the uneducated and the impious, conscious of their sins, fear the echo, as if it were a secret voice sent from a cavern by an angel, or a sentence sent by a divine being against their crime


Mystically, the chain of crimes is woven from seven capital vices as from seven rings, of which one draws another and is linked to it: for gluttony draws lust, lust draws anger, anger draws envy, envy draws pride, pride draws avarice, avarice draws sloth: so Hugh. Or, as St. Bonaventure says: The suggestion of the devil begets the delight of thought, delight begets consent, consent begets the perpetration of the deed, this begets repetition and evil habit, habit begets shameless glorying and boasting in sin. For it is called a "chain" (catena) because it holds by grasping itself, since in it one ring grasps and holds another ring.


to be chastised: for as Statius says, Thebaid III:

Anxieties keep watch within the mind, and exercise
The punishment of committed crime; then fear,
The worst prophet in doubtful times, turns over many things.


19 and 20. FOR THE WHOLE WORLD WAS ILLUMINATED WITH BRIGHT LIGHT, AND WAS OCCUPIED WITH UNIMPEDED WORKS. BUT UPON THEM ALONE WAS LAID A HEAVY NIGHT, AN IMAGE OF THE DARKNESS THAT WAS TO COME UPON THEM. BUT THEY WERE TO THEMSELVES MORE GRIEVOUS THAN THE DARKNESS, — as if to say: The whole rest of the world shone with the bright light of the sun, while in Egypt alone there was the densest darkness; indeed, in Egypt itself, among the Hebrews there was splendid light, as chapter 18:1 will say. Likewise the seventh plague, which was of hail, and the fifth, which was of pestilence, and all the others touched only the Egyptians, but no Hebrews, as is clear from Exodus 9:4 and 26: Philo and Josephus testify to the same. For "bright," in Greek it is λαμπρῷ, that is, splendid, shining, brilliant. From what has been said it is clear that Jansenius incorrectly infers from "the whole world" that all of Egypt too was illuminated with sunlight, but that the Egyptians did not see it because their eyes were blinded: for from the whole world he immediately excepts the Egyptians, saying: "But upon them alone was laid a heavy night." Add that this darkness was palpable, as is said in Exodus 10:21; therefore it did not consist in the eyes of the Egyptians, nor solely in the withdrawal of God's concurrence, by which He withdrew His cooperation from the light for illuminating the Egyptians, but in addition there was a thick fog, vapor, and cloud brought by God, as I said on Exodus 10:22.


AND WAS OCCUPIED WITH UNIMPEDED WORKS, — that is, was detained, was occupied, as if to say: The inhabitants of the whole world were living in light, and happily occupying and engaging themselves in their duties and works: for there was nothing to impede their works, while the darkness impeded the Egyptians so that they could do no work; whence Vatablus translates: and was busy with unimpeded works, as if to say: All the rest were in light, and therefore active; the Egyptians alone were in darkness, and therefore idle.


AN IMAGE OF THE DARKNESS THAT WAS TO COME UPON THEM, — both in death and the grave, and more so in hell and Gehenna; therefore that long and dark night of Egypt was a shadow and image of the death that threatened them in Gehenna. So Job, chapter 10, verse 22, calls the grave "a land of darkness, covered with the fog of death, a land of misery and shadows, where the shadow of death dwells and no order, but everlasting horror inhabits."


BUT THEY WERE TO THEMSELVES MORE GRIEVOUS THAN THE DARKNESS, — on account of the consciousness of their sins, and hence the disturbance, blindness, fear, and anguish of their minds: for there is no greater torment than the gnawing and remorse of a guilty conscience: therefore the Egyptians labored under a double darkness, namely of the body and of the mind, but the latter was far graver than the former, and tormented them more. The Sage here notes threefold, indeed fourfold darkness: the first is of the eyes; the second of the mind and of sin; the third of death; the fourth of Gehenna: the first deprives of the light of the sun; the second deprives of the grace of God; the third deprives of life; the fourth deprives of the vision of God. Moreover, the darkness of sin is the cause of the other three darknesses; see therefore how dark, horrible, and dreadful sin is: for just as on account of the darkness, to the Egyptians the light seemed dark, the moon moonless, the heavens blind, the sun sunless, so to sinners God, heaven, angels, virtue, wisdom, and all good things seem obscure, dark, foul, and horrible: wherefore St. Augustine on Psalm 45: "Among all tribulations, he says, of the human soul there is no greater tribulation than the consciousness of sins;" and St. Ambrose, Book I of Duties, chapter 12, asserts that "even what seems to be the rest of the impious, even while they live, is in hell, for while living they descend into hell;" and St. Bernard, Sermon 4 on the Assumption of the Blessed Virgin: "Hell indeed, he says, and a prison for the soul, is a guilty conscience." This is what God threatens to the impious, Leviticus 26:36: "I will send fear into their hearts: the sound of a flying leaf shall terrify them: and they shall flee as from a sword: they shall flee when no one pursues:" where I gathered more on this subject.


Therefore the Hebrews, worshippers of God, were children of light, while the Egyptians, idolaters, were children of darkness.


Add that for the Hebrews, exulting on account of this disparity, this light was the greatest, just as when they were freed from death through Esther, chapter 8, verse 16, "a new light seemed to rise for them, joy, honor, and dancing:" see what was said on Exodus 10:23.
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Synopsis of the Chapter


God commands idolaters to be killed, and doubtful legal cases to be referred to the priests, and their decrees to be obeyed under pain of death. Secondly, verse 14, He commands a king to be chosen from their own nation, and that he not multiply, first horses, secondly wives, thirdly wealth; fourthly, that he copy and read Deuteronomy constantly; fifthly, that he not proudly exalt himself above the people.




Vulgate Text: Deuteronomy 17:1-20


1. You shall not sacrifice to the Lord your God a sheep or an ox in which there is a blemish or any defect: for it is an abomination to the Lord your God. 2. When there are found among you, within any of your gates which the Lord your God will give you, a man or woman who do evil in the sight of the Lord your God and transgress His covenant, 3. so as to go and serve other gods and worship them, the sun and the moon and all the host of heaven, which I did not command; 4. and this is reported to you, and hearing it you inquire diligently and find it to be true, and the abomination has been done in Israel: 5. you shall bring out the man or woman who perpetrated this most wicked deed to the gates of your city, and they shall be stoned. 6. By the testimony of two or three witnesses shall the one who is to die perish. No one shall be put to death on the testimony of one witness against him. 7. The hand of the witnesses shall be the first to strike him, and the hand of the rest of the people shall be cast last: so that you may remove evil from your midst. 8. If you perceive that there is a difficult and ambiguous case before you, between blood and blood, cause and cause, leprosy and leprosy, and you see the opinions of the judges within your gates varying: rise and go up to the place which the Lord your God shall choose. 9. And you shall come to the priests of the Levitical line, and to the judge who shall be at that time: and you shall inquire of them, and they will declare to you the truth of the judgment. 10. And you shall do whatever those who preside over the place which the Lord has chosen shall say, and shall teach you, 11. according to His law; and you shall follow their decision, and turn neither to the right nor to the left. 12. But the one who acts arrogantly, refusing to obey the authority of the priest who at that time ministers to the Lord your God, and the decree of the judge, that man shall die, and you shall remove evil from Israel; 13. and all the people hearing shall fear, so that no one henceforth shall swell with pride. 14. When you have entered the land which the Lord your God will give you, and you possess it and dwell in it, and you say: I will set a king over me, as all the surrounding nations have; 15. you shall set over you the one whom the Lord your God shall choose from among your brothers. You may not make a man of another nation king, who is not your brother. 16. And when he has been established, he shall not multiply horses for himself, nor lead the people back to Egypt, being lifted up by the number of his cavalry, especially since the Lord has commanded you never again to return by the same way. 17. He shall not have very many wives, who may allure his heart, nor immense amounts of silver and gold. 18. But after he has sat upon the throne of his kingdom, he shall write for himself a copy of the Deuteronomy of this law in a book, receiving the original from the priests of the tribe of Levi, 19. and he shall keep it with him, and read it all the days of his life, that he may learn to fear the Lord his God, and to keep the words and ceremonies prescribed in the law. 20. Nor shall his heart be lifted up in pride above his brothers, nor shall he turn to the right or the left, that he may reign a long time, he and his sons, over Israel.




Verse 2: Within Any of Your Gates


2. WITHIN ANY OF YOUR GATES -- that is, cities. A similar synecdoche was used in the preceding chapter, verse 18.




Verse 3: The Host of Heaven


3. WORSHIP ALL THE HOST OF HEAVEN -- that is, worship any stars, which are like soldiers serving God and fighting for Him when needed; see what was said on Numbers IV, 3. The cause of the worship of the stars was, first, their light and beauty; second, that they influence these lower things, and give them life and vigor; third, that they thought them to be animate; fourth, that some natural philosophers teach that man is the work of the stars: for man, when he is conceived and generated, receives from the Sun his spirit, from the Moon his body, from Mars his blood, from Mercury his intellect, from Jupiter his desire, from Venus his passion, from Saturn his moisture.




Verse 6: Two or Three Witnesses


6. BY THE TESTIMONY OF TWO -- that is, as the Chaldean reads, by the testimony of two or three witnesses let the convicted criminal be put to death.




Verse 7: The Hand of the Witnesses First


7. THE HAND OF THE WITNESSES SHALL FIRST STRIKE HIM. -- In Hebrew, the hand of the witnesses shall first be against him, to kill him, that is, they shall be the first to cast a stone at him.


Morally, note here how great a crime apostasy is, and how greatly God punishes it and wills that it be punished by us. Well known is the punishment of Lucifer, Adam, Solomon, Julian. Hear some new examples.




Example: The Bulgarian King and Apostasy


Around the year of the Lord 868, the fierce and warlike nation of the Bulgarians, abandoning their idols and renouncing the superstitions of the pagans, for the most part believed in Christ; and, washed by the saving water of baptism, passed into the Christian religion. They report of the king of this nation that after receiving the grace of baptism he began to live with such perfection that by day, clothed in royal garments, he would go before the people; but by night, secretly entering the church in sacred vestments, he would lie prostrate in prayer on the floor of the basilica itself, with only a hairshirt spread beneath him. Not long afterward, moved by divine inspiration, he abandoned his earthly kingdom to reign eternally in heaven with Christ. And he appointed his elder son as king in his place, cut off the hair of his head, and putting on the garb of holy life, became a monk, devoted to almsgiving, vigils, and prayers day and night. Meanwhile his son, whom he had made king, departing far from his father's intention and practice, began to carry out plundering, to devote himself to drunkenness, feasting, and debauchery, and to try with all his might to recall the newly baptized people to pagan rites. When the father heard this, inflamed with excessive zeal, he laid aside his sacred habit, took up again the belt of military service, and clothed in royal garb, with God-fearing companions, pursued his son, whom he soon captured without difficulty, and gouged out his eyes, and sent him to prison; then having convened the entire kingdom, he appointed his younger son as king, threatening before all that he would suffer similar things if he deviated in any way from right Christianity. Having accomplished these things, he laid aside the belt and resumed the habit of holy religion, entered a monastery, and spent the rest of his present life in holy conduct. So Regino, book VI, and Martin of Poland, book IV of his Chronicle.




Example: Carloman's Apostasy


In the year of the Lord 870, Carloman, while still a boy, was tonsured and made a cleric by his father's command: then as time went on, although unwilling and compelled, he was ordained to the office of deacon in the presence of his father, and read the Gospel publicly, and served the Pontiff celebrating Mass according to custom. After this, falling into apostasy and departing from ecclesiastical religion, casting aside and carelessly despising the grace which had been given him through the laying on of hands, he became another Julian. Having gathered no small band of robbers, he began to devastate the churches of God, to attack the things of peace, to plunder everything, and to perpetrate unheard-of evils. When he had been frequently rebuked by his father for these things, and yet the wickedness he had embraced did not cease in the least, finally by his father's command his eyes were torn out, by the just judgment of God losing the exterior light, he who had driven from his heart the interior light, which is Christ: sent into exterior darkness, he who had voluntarily given himself over to interior darkness. And being blinded, he went to his uncle Louis, mournfully lamenting the miseries and calamities of his afflictions before him. Louis, moved by pity, granted him the monastery of Absternacum of St. Willibrord for the support of his present life, where not long afterwards he died and was buried. So Regino, book II of the Chronicle, year 870.




Example: Catherine of Sweden


Hear also of saints who wavered in a small matter and were punished. Catherine of Sweden, while she was in Rome with her mother, was once ordered to stay home on account of the wickedness of the impious, while her mother went to the stations and Indulgences. Meanwhile Satan was at hand, and began to inject bitter thoughts into her mind, as if while others were seeking the gain of their souls, she was being shut out from all spiritual goods like a brute animal. He added that her relatives, brothers and sisters, were serving God in their homeland with the greatest tranquillity, while she was leading a miserable life: it would have been better, then, never to have been born than to lead such an idle life. This was a violent temptation in the soul of the holy virgin, and it had so filled her with grief and disturbance that when her mother returned and seriously commanded her to reveal the cause of such great sorrow, she simply answered that she could not speak. And indeed her face had already turned completely pale as if dead, and her eyes were crossed: so greatly was the demon tormenting her by thrusting in these most importunate thoughts. Moreover, the following night in her sleep she seemed to see the whole world as if on fire, and herself placed in the middle of the fire on a small plain, and utterly despairing of being rescued from those flames: but then the most blessed Virgin Mary appeared to her, and she implored Her with these words: Help me, my dearest Lady; and She replied: And how can I help you, who are held by such great longing for your homeland, forgetful of your vow, and obedient neither to God, nor to me, nor to your mother, nor to your spiritual father? But she offered to do everything the Mother of God commanded; and then at last the Mother of God said: Then obey your mother and your spiritual father. Thereupon Catherine, awakened, quickly went to her mother with all humility, begged pardon for her inconstancy, and promised that henceforth she would willingly remain with her in exile until death. So relates the Life of St. Catherine, chapter VI, which is found in Surius, March 22.




Verse 8: Difficult and Ambiguous Cases


8. IF YOU PERCEIVE THAT THERE IS A DIFFICULT AND AMBIGUOUS CASE BEFORE YOU, BETWEEN BLOOD AND BLOOD. -- "Blood" here is called homicide by metonymy, that is, if a homicide is ambiguous, that is, the quality of the homicide, with some asserting it was voluntary or deliberate, and therefore to be punished by death; but others excusing it because it was committed by chance or in ignorance, and therefore the killer has the right of asylum in the cities of refuge. So Lyranus, Abulensis, and others. Similarly, between cause and cause, that is, if a case and lawsuit is ambiguous, with some saying it is just, others that it is unjust; so between leprosy and leprosy (for so it should be read with the Roman, Hebrew, Chaldean, and Greek texts, not between leprosy and non-leprosy, as the Plantin editions read), namely with some asserting it is clean or very clean leprosy, which does not exclude a man from sacred rites; but others saying it is unclean leprosy that excludes from sacred rites.




Types of Legal Cases


Note: Legal cases and questions were of two kinds: first, there were sacred and ceremonial ones, such as questions about faith, religion, and ceremonies: such was the controversy about leprosy: these belonged to the priests, as is obvious in itself; secondly, there were judicial ones, such as about bloodshed and homicide: these belonged to the secular magistrate, and in each city judges were appointed to decide them, as was said in the preceding chapter, verse 18; but if they could not resolve the dispute, they were obliged to refer it to Jerusalem, to the priests and the high priest, who decided it. For all these had to be resolved from either judicial or ceremonial law; and the interpreter of the law was the high priest, about whom more shortly: hence it follows that the high priest was also the supreme judge of controversies, even legal ones.




Go Up to the Place the Lord Shall Choose


GO UP TO THE PLACE WHICH THE LORD SHALL CHOOSE. -- Go up to Jerusalem, where the temple is, in which the Lord dwells. So Abulensis. God wished the supreme authority of judgment to be in the place of the tabernacle or temple, because this place was God's, that is, of divine presidency. God therefore, presiding in the temple, enlightened and directed the priests and judges dwelling there, lest they err in judgment, but pronounce a just, equitable, and true sentence. Again, justice is a holy and inviolable thing: hence God wished the judges to reside in a sacred place. Archytas used to say that a judge is an altar; for those who suffer injustice flee to both, signifying that judges ought to be such that they are a protection for the oppressed and like a sacred asylum: Aristotle is the witness, book III of the Rhetoric.




Verse 9: The Priests and the Judge


9. AND YOU SHALL COME TO THE PRIESTS OF THE LEVITICAL LINE, AND TO THE JUDGE. -- Some, such as Lyranus and Sigonius, book VI of the Republic of the Hebrews, chapter VII, take these disjunctively, meaning: If the doubt is about sacred matters, consult the priests; if about civil matters, consult the secular judge, so that "and" is taken for "or." But this cannot be said, because God here does not separately but simply and absolutely will that recourse be had to the priests in all doubtful cases that must be decided from divine law. For the interpretation of the law belonged to the priests, and especially to the high priest, who was the hierarch and chief of the priests; for this is what He adds: "And you shall do whatever those who preside over the place which the Lord has chosen shall say, and shall teach you according to His law."




Priests as Judges in Civil Cases


Secondly, because that the priests were judges not only in sacred cases but also in civil ones, and even in cases of homicide, Ezekiel expressly teaches, chapter XLIV, verse 24. The same is evident here, chapter XXI, 8, where Moses, speaking of secret homicide, says: "Let them approach the priests, etc., and at their word let every matter and whatever is clean or unclean be judged." Josephus teaches the same, book II Against Apion, when he says: "The priests were appointed by Moses as overseers of all things, judges of controversies, and punishers of the condemned." And Philo, book III of the Life of Moses, teaches that Moses, on the advice of the priests who customarily sat with him, condemned to death the man collecting wood on the Sabbath; about which see Numbers XV, 35. Indeed, Abulensis teaches that the high priest is called "judge" here because he alone in the council, having heard the judgment of the others, was accustomed to pronounce the sentence of death. Thus Caiaphas in the council pronounced the death sentence against Christ, John XI, 50. Thus Ananias the high priest in the council commanded Paul to be struck, Acts XXIII, 2. Thus Ananus the high priest brought James the brother of the Lord to trial for death in the council, as Josephus attests, book XX, chapter VIII. Thus another high priest condemned St. Matthias as a blasphemer to death in the council, saying: "It is written: Whoever blasphemes the name of the Lord shall surely die," if we believe the acts of St. Matthias.


Thirdly, because verse 12 expressly says: "He who acts arrogantly, refusing to obey the authority of the priest, etc., shall die;" this authority therefore was the judicial and definitive sentence of the high priest.




Priestly Authority among the Gentiles


In like manner among the Gentiles, by common and natural consent, all things were governed by the judgment of the priests, even those pertaining to political authority, as Strabo testifies of the Ethiopians, book XVII; Aelian of the Egyptians, book XIV of Various Histories, chapter XXXIV; Eusebius in the Chronicle, Agathias, book II, and others of the Persians and their Magi; Josephus of the Athenians and the Areopagites, book XIV of the Antiquities, chapter XIX; Caesar of the Gauls and the Druids, book VI of the Gallic War; Cicero of the Romans and their augurs, book II of the Laws, and others. If therefore (as Socrates says in Xenophon, book IV of the Memorable Sayings of Socrates) what has been observed by all nations must be said to have been sanctioned by none other than God, then certainly even if no law about these matters appeared in the divine Scriptures, the judicial power of the priests, granted by divine instinct and right, would already be sufficiently proven from what has been said. Hence also at the beginning of the Church, bishops were judges of cases, even civil ones, which were litigated among Christians, as St. Paul teaches, I Corinthians VI, 5.


I say therefore: God here ordains that the lesser judges of towns in both sacred and political cases, namely in doubts not so much of fact as of divine right and law, should have recourse to the priests and the high priest, who, explaining the meaning and intention of the law, should decide the case accordingly. For not only the ceremonial laws, but also the judicial laws, which concerned the just governance of the state and polity, were prescribed by God and recorded in these sacred books, the explanation of which therefore belonged to the priests.


It was otherwise in cases and doubts of fact, or purely civil matters, namely those which had to be resolved not from the law of God, but from natural law or positive human and rational law; for in these it was not necessary to consult the priests (although they could, and often in fact did consult them), but rather wise men, or secular judges and rulers, such as Othniel, Gideon, Jephthah, etc.


Hence it follows that by "judge" here is understood either the high priest, as Vatablus holds, or his vicar, as Abulensis holds; or rather (as is gathered from verse 12) the secular judge, say Cajetan, Lyranus, Sigonius, and Oleaster, who was obliged to follow the judgment of the priests and the high priest, and was only its approver and executor: hence it is said here jointly: "You shall come to the priests and to the judge," as if the judgment of the priests and the judge were one and the same; and because otherwise the judge could have disagreed with the sentence of the priests, and thus the litigants could have followed the judge's sentence, leaving aside the sentence of the priests and the high priest, which is however forbidden here. Again, if the high priest and the judge disagreed between themselves, which was easy and likely, the case could not have been settled and decided. King Jehoshaphat joined such lay judges, namely heads of families, to the priests in judging, as is evident from II Chronicles XIX, 8.


I except Samuel, and any others who were simultaneously judges and prophets. For they governed and judged the people by the gift of prophecy, and therefore did not need the counsel of the priests.




The Sanhedrin


Hence the Hebrews refer this verse to the council of the Sanhedrin, which was the supreme council, like a parliament, and judged concerning the king, the law, and the prophet, and to it was the final appeal. Moreover, the Sanhedrin consisted of seventy men, who were chosen both from the priests and from the chief men of each tribe, as if by "the judge" here is understood judges, as the Chaldean translates, meaning: You shall come to the priests and to the judges, that is, to the council of the Sanhedrin, in which are priests and secular judges, over all of whom the high priest presides. See Sigonius, book VI of the Republic of the Hebrews, chapter VII.




Verse 10: Act According to Their Word


10. AND YOU SHALL DO WHATEVER THOSE WHO PRESIDE OVER THE PLACE WHICH THE LORD HAS CHOSEN SHALL SAY. -- In Hebrew: and you shall act according to the word which they shall announce to you from that place which the Lord shall choose. Cajetan takes this not as if the law here commands consulting the oracle of God, residing in the propitiatory, in ambiguous cases. But the following words indicate that these things pertain not to the oracle, but to the knowledge and interpretation of the priests; for it follows: "And they shall teach you according to His law." I acknowledge, however, that if the high priests could not resolve these doubts from the law and from their own knowledge, they had recourse to and consulted the oracle of God, as is evident from Numbers XXVII, 21.




Verses 10-11: Obedience to Priestly Judgment


10 and 11. AND THEY SHALL TEACH YOU ACCORDING TO HIS LAW. -- Not as if one should acquiesce in the judgment of the priests on the condition that it seems to the litigant or anyone else to be according to the law of God: for in that case their judgment would be useless and void, and God would command in vain that recourse be had to them. For the condemned party could always have objected that they did not judge according to the law, and could have appealed from them to the law itself, and consequently a further judge and censor would have to be appointed to judge whether the priests had judged correctly according to the law or not. Again, it could be doubted whether this censor had given a true judgment, and consequently that judgment would need to be examined again by another, and this again by another, and this yet again by still another and another; and so there would be here an appeal and a progression to infinity, and cases would remain undecided, and lawsuits would be eternal and unending.


Therefore these words must be taken assertively, meaning: Subjects must acquiesce, and presuppose that the judgment of the priests and the high priest was given according to the law of God; for, as Malachi says, chapter II, verse 7: "The lips of the priest shall keep knowledge, and they shall seek the law from his mouth, because he is the angel of the Lord of hosts;" understand, unless the contrary is manifestly evident, namely that the high priest expressly judges against the law and perverts the law; for then one was to obey not him, but the law of God. This meaning is evident from the Hebrew, the Chaldean, and the Septuagint, which read: You shall do what they teach you according to the law (that is, according to the law, from the law) which they teach you, and according to the judgment which they declare to you, you shall do.




Verse 12: Penalty for Disobedience


12. REFUSING TO OBEY THE AUTHORITY OF THE PRIEST (HIGH PRIEST), WHO AT THAT TIME MINISTERS TO THE LORD -- who, namely, at that time exercises the pontificate.


BY THE DECREE OF THE JUDGE HE SHALL DIE. -- For "by" (ex), correct to "and" (et), as the Roman editions correct it; the Hebrew, Chaldean, and Greek, however, have "or" (aut) for "and," meaning: He who refuses to obey the authority of the high priest, or the decree of the judge, shall die. I say therefore that the "or" which is in the Hebrew should be taken for "and," both here and elsewhere, as in Proverbs XXX, 31; Leviticus IV, 23 and 28; Numbers XXV, 6. For these words correspond and must be referred to verse 9: for those whom He there commands to be approached, here He commands to be heard and obeyed; verse 9 reads: "You shall come to the priests and to the judge," where all Hebrew, Greek, and Latin manuscripts have "and," not "or": therefore the "or" which is here in the Hebrew should likewise be taken for "and," meaning: He who refuses to obey the decree of the high priest or the judge shall die; for the judgment of the high priest and the judge was the same, either because the high priest and the judge were the same person at that time, as Vatablus and Abulensis hold; or because the secular judge was obliged to conform his sentence to the sentence and decree of the priests and the high priest, and was bound to follow and execute it, as I said at verse 9.




Verse 15: From Among Your Brothers


15. FROM AMONG YOUR BROTHERS -- namely from your own nation, from the Hebrews.




Verse 16: He Shall Not Multiply Horses


16. HE SHALL NOT MULTIPLY HORSES FOR HIMSELF -- both lest in war he trust in the multitude and strength of horses, because "the horse is a deceitful thing for safety, and in the abundance of its strength it shall not be saved," Psalm XXXII; and lest he be lifted up in pride and proceed with great pomp and display, and so wish to lord it over the people, and impose heavy burdens and taxes on them to sustain his pomp, as Solomon did and sinned, who had 40,000 horses in his stables, and 12,000 chariots and horsemen. Hence Basil. Therefore the pious kings and princes of the Jews in wars used mostly infantry and hardly any cavalry, as is evident in the Maccabees: but the impious kings used large cavalry, as is evident concerning Joram, II Chronicles chapter XXI, verse 9.




Not Lead the People Back to Egypt


NOR SHALL HE LEAD THE PEOPLE BACK TO EGYPT, BEING LIFTED UP BY THE NUMBER OF HIS CAVALRY -- namely, to wage war against the Egyptians and wish to occupy Egypt. The Hebrew reads: he shall not cause the people to return to Egypt in order to multiply horses, that is, to buy many horses for himself in Egypt, says Vatablus, Cajetan, and others. But for this it was not necessary to lead the people back to Egypt; it would have sufficed to send two or three merchants there to buy horses; therefore our Translator skillfully took "in order to multiply horses" as meaning: So that, multiplying horses and being lifted up and made proud by the number of his cavalry, he would dare to invade Egypt, and thus lead the people back there.


Hence some think the use of horses was forbidden to the Jews; hence Oriolanus in his notes on the Book of Maccabees thinks the Jews never used horses, but only donkeys. But it is truer that not horses themselves, but only an abundance of horses, was forbidden to the Jews, both here and in Psalm LXXV, 7, and Isaiah II, 8, as St. Jerome and Procopius expressly teach there.




Plato and Equestrian Pride


We read of Plato, in his apophthegms, that when he had once mounted a horse, he immediately dismounted, saying he feared lest he be seized by hippotyphy, that is, equestrian pride. For the horse is a proud animal, and riding has something lofty and magnificent about it. For this reason of pride, therefore, God did not want the king of His people to multiply horses; but rather to say with David, Psalm XIX, 8: "Some trust in chariots, and some in horses: but we will call upon the name of the Lord our God."




The Lord Commanded Not to Return


ESPECIALLY SINCE THE LORD COMMANDED YOU NEVER TO RETURN BY THE SAME WAY. -- When and where the Lord commanded this, is nowhere written. But He commanded that they not return by the same way, namely that which leads to Egypt, partly because the Hebrews were prone to the vices and customs of the Egyptians; partly lest, seeing Egypt fertile from the flooding of the Nile, they should make light of the liberation of God, who had brought them out of that most wretched slavery.




Verse 17: Not Many Wives


17. HE SHALL NOT HAVE VERY MANY WIVES, WHO MAY ALLURE HIS HEART. -- In Hebrew: so that his heart may not turn away, namely from the law of God. Hence we understand, says St. Augustine, Question XXVI, and Rabanus, that at that time it was permitted to kings to have more wives than one, as David had; but not many, as Solomon had, and this lest by multiplying them they should eventually come to foreign women, who would lead them to idols, as happened to Solomon. Secondly, lest the people, imitating their kings, should pour themselves into luxury and lusts; for the whole world is shaped by the king's example, and as Pindar says: The king is the character and morals of all. And another: The king is the heart of the people.


Thus when the pious Convallus reigned among the Scots, religion and probity wonderfully flourished among them: so much so that St. Columban crossed from Ireland to Scotland to see this, and on returning, when asked what miracles he had seen there, replied: "I saw one worth all the rest, namely King Convallus, who in the midst of pleasures and enticements to sin contends with monks and bishops in holiness; for which reason he is so revered by his people that they dare neither injure others nor speak any ill of the king himself. Hence it has come about that the king's virtue restrains the fierce people from their usual crimes and seditions more than his authority does." So reports Hector Boece, History of Scotland, book IX.


Alphonsus, King of Aragon, when his courtiers were debating about the duties of kings and about the happiness of kings and kingdoms, said: St. Augustine expressed it best in these words: "Kings and kingdoms shall be happy if, first, they rule justly; secondly, if amid the tongues of those who honor them loftily and the services of those who salute them too humbly, they are not lifted up, but remember that they are men; thirdly, if they make their power the servant of God's majesty for the greatest extension of His worship; fourthly, if they fear, love, and worship God; fifthly, if they love that kingdom more where they do not fear to have companions; sixthly, if they are slow to punish and easy to forgive; seventhly, if they exercise punishment out of the necessity of governing and protecting the state, not to satisfy the hatreds of enmities; eighthly, if they grant pardon not to ensure impunity for iniquity, but in hope of correction; ninthly, if they compensate what they are often compelled to decree harshly with the gentleness of mercy and the generosity of benefits; tenthly, if their chastity is all the more restrained the freer it could be; eleventhly, if they prefer to rule their passions rather than any nations; twelfthly, if they do all these things not out of the zeal for vain glory but out of love for eternal happiness; thirteenthly, if they do not neglect to offer to their true God the sacrifice of humility, compassion, and prayer for their sins. Such Christian kings and emperors we shall say are happy, and their kingdoms likewise." So Panormitanus in the Life of Alphonsus.




Nor Immense Amounts of Gold


NOR IMMENSE AMOUNTS OF SILVER AND GOLD. -- Lest the king out of greed for gold and wealth plunder his subjects, and lest from wealth he pour himself into pride and luxury: in which Solomon also sinned, pressing the people with excessive taxes for his own luxury, III Kings XII, 4. Let kings hear him confessing his vanity: "I heaped up silver and gold for myself, and the wealth of kings and provinces," etc. "and when I turned to all things that my hands had made, and to the labors in which I had vainly toiled, I saw in all things vanity and affliction of spirit, and nothing lasting under the sun." Ecclesiastes II, 8 and 11.


The Emperor Trajan called his treasury a spleen, because its excessive growth is the detriment of the subjects and the people from whom the money of the treasury is exacted: for when the spleen grows and swells, the other limbs and members waste away.




Verse 18: Copy of the Deuteronomy


18. HE SHALL WRITE (have written) FOR HIMSELF THE DEUTERONOMY, etc. AND HE SHALL READ IT ALL THE DAYS OF HIS LIFE. -- Not that he is obliged to read it continuously or daily; but let him read it often enough that he remains mindful of what is written in Deuteronomy.




Verse 19: That He May Learn to Fear the Lord


19. THAT HE MAY LEARN TO FEAR THE LORD. -- For Deuteronomy inculcates this fear of God more than Exodus or Leviticus; for Deuteronomy is the ardent and continuous discourse of Moses, urging the Hebrews to the worship of God. So Abulensis.


Let princes note this as well. The kings of Judah sinned in this matter, and therefore lost their kingdom: hence Hilkiah, finding the discarded Deuteronomy in a corner, brought it to Josiah, who received it with great devotion, read and fulfilled it, and thus restored the Hebrew commonwealth together with religion, as is evident from IV Kings XXII and following.


On the contrary, Jeroboam, Baasha, Jehu, and other kings of Israel soon lost the empire they had received from God because of neglect of true religion, and did not extend their dynasty beyond the third or fourth heir. So the Emperor Constantine used to say: "The dignity and greatness of the Roman Empire has its source and root in true piety."


Thus David describes the image of a pious and good prince, Psalm LXXI and CI. Likewise Sacred Scripture in David, II Kings VII, in Solomon, Asa, Jehoshaphat, Hezekiah, and Josiah in the Books of Kings. Truly remarkable was the saying of the Emperor Constantine, who used to say to the bishops of his age: "You have been appointed bishops within the Church; I have been appointed by God as bishop outside the Church," as Eusebius reports, book IV of his Life, chapter XXIV. And his father, the Emperor Constantius, appointed as his bodyguards and guardians of the kingdom those Christians who had always freely professed their faith, ejecting all apostates and profane persons, saying that such men should be counted among his chief and trusted friends, and esteemed more highly than great treasures. So Eusebius, book I of the Life of Constantine, chapter XI.


Finally, the Emperor Justin, creating Tiberius as Caesar and investing him with the purple, said to him: "Honor God and His Church, once your mistress and ruler, but now your mother; know who you were before and who you have become today: love the poor above all, and let almsgiving never be lacking in your court." So Nicephorus, book XVII, chapter XL.




Verse 20: Nor Be Lifted Up in Pride


20. NOR SHALL HIS HEART BE LIFTED UP IN PRIDE ABOVE HIS BROTHERS -- namely above his nation, above the Hebrews, meaning: The Hebrews by nation and race are brothers of the king: therefore let the king not arrogantly exalt himself above them, so as to think that they are bound by the laws of Deuteronomy but he is above them; hence it follows: "Nor shall he turn to the right or the left," namely from the commandment, as the Hebrew reads; but let him walk in the straight way of the law: and so he will obtain from God the reward, "that he may reign a long time, he and his sons." Such a king and exemplar of kings was Jehoshaphat, of whom Damascene in the Life of Barlaam and Josaphat writes thus: "He held this as established, that of all royal duties the first and most excellent is to instruct men in the fear of God and the practice of justice; which he himself also did, preparing himself to control by his authority the passions of the soul, admonishing his subjects, and like the best helmsman diligently holding the tiller of justice. For this is finally the law and rule of a true kingdom, namely to rule over pleasures and master them, as he himself also did. For he did not in any way exalt himself on account of the nobility of his ancestors or the royal glory in which he lived (since we all have a common ancestor of clay, and are of the same earth, poor and rich alike), but continually casting his mind into the abyss of humility, and embracing in thought and meditation the future blessedness, he considered himself here a tenant: but he judged those things to be his own which he would enjoy after the pilgrimage of this life."




Pagan Wisdom on Kingship


Hear also the pagans. Cato said, "The worst ruler is one who cannot rule himself." And Agesilaus boasted that no one surpassed him in toil, and that he gave commands to himself more than to his subjects. Whenever he wanted something done quickly by his soldiers, he was the first to do it himself in the sight of all. The same Agesilaus, learning that the people of Thasos had decreed temples and divine honors for him on account of benefits he had rendered them, asked their ambassadors whether their city had the power to turn men into gods; when they affirmed it: "Come now, he said, first make yourselves gods; when that is done, I will believe you that I too can be changed into a god by you." Dying, he ordered that no image or monument be made of him: "For if anything, he said, has been done well by me, that will be my monument; but if not, not even all the statues, which are the works of ignoble men, will win me a name." So Plutarch in the Laconian Sayings.


Seneca beautifully says, Tragedy 2: Wealth does not make a king, nor the color of Tyrian robes: a king is he who has laid aside fears and the evils of a fierce heart. Whom no uncontrolled ambition and never-stable favor of the headlong mob can move: who, placed in a safe position, sees all things below him. And Horace, Ode 2, book II: More widely will you reign by taming a greedy spirit, than if you joined Libya to distant Cadiz, and both Carthaginians served one master.


"A good and holy prince is the image of God, the living likeness of God on earth," says Menander. Nerva was so good a prince that he said he had done nothing that would prevent him from living safely as a private citizen after laying down his power, says Dio. Hence Solon used to say: "Command, when first you have learned to obey. For when you have learned to be ruled, you will know how to rule." Agesilaus, king of the Lacedaemonians, used to say that he held the leadership not for himself, but for the state and its allies and friends. Agathon said: A prince should remember, first, that he rules over men; second, that he rules according to laws; third, that he will not always rule.


Cyrus believed that no one was fit to rule except one who was better than his subjects, says Xenophon, book VIII of the Cyropaedia. The same said that a good prince and magistrate is a seeing law: since he can see and punish the one who neglects the law. Let princes note that saying of Seneca, Tragedy 3: "He who wishes to be loved, let him reign with a gentle hand." And again that of Ammianus Marcellinus, book XXX: "For one who governs an empire, all excesses, like steep precipices, are to be avoided."


"Vespasian, says Tacitus, book II, was accustomed energetically to march at the head of the army, choose the site for camps, resist the enemy day and night by counsel and, if the situation demanded, by force, eating whatever came to hand, in clothing and appearance hardly differing from a common soldier: in short, had avarice been absent, he was equal to the generals of old."


"It is the precept of the Indian sages that the more a prince is exalted by nature, the more kindly he should show himself to those below him, and so he will be most beloved by the people," says Nicephorus Gregoras, book VI of his History.
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Synopsis of the Chapter


Balaam blesses Israel a third time, and a fourth, verse 15, where he prophesies about the kingdom of Christ, who is to be born from Israel like a star; likewise about Amalek, the Kenites, the kingdom of the Romans, and their destruction.




Vulgate Text: Numbers 24:1-25


1. And when Balaam had seen that it pleased the Lord to bless Israel, he did not go as before to seek augury: but directing his face toward the desert, 2. and lifting up his eyes, he saw Israel dwelling in their tents according to their tribes, and the spirit of God rushing upon him, 3. taking up his parable, he said: Balaam the son of Beor has said: the man whose eye is shut has said: 4. the hearer of the words of God has said, who has beheld the vision of the Almighty, who falls, and so his eyes are opened. 5. How beautiful are your tabernacles, O Jacob, and your tents, O Israel! 6. As woody valleys, as gardens near irrigating rivers, as tabernacles which the Lord has pitched, as cedars near the waters. 7. Water shall flow from his bucket, and his seed shall be in many waters. His king shall be raised up because of Agag, and his kingdom shall be taken away. 8. God brought him out of Egypt, whose strength is like that of a rhinoceros. They shall devour the nations that are his enemies, and shall break their bones, and pierce them with arrows. 9. Lying down he slept as a lion, and as a lioness, whom none shall dare to rouse. He who blesses you shall himself also be blessed: he who curses you shall be counted accursed. 10. And Balak, angry against Balaam, clapped his hands together and said: I called you to curse my enemies, and on the contrary you have blessed them three times; 11. return to your place. I had indeed determined to honor you magnificently, but the Lord has deprived you of the honor intended. 12. Balaam answered Balak: Did I not say to your messengers whom you sent to me: 13. If Balak gave me his house full of silver and gold, I could not transgress the word of the Lord my God, to bring forth either good or evil from my own heart; but whatever the Lord says, that I shall speak? 14. Nevertheless, going to my people, I will give you counsel what your people shall do to this people in the last days. 15. Therefore, taking up his parable, he said again: Balaam the son of Beor has said: the man whose eye is shut has said: 16. the hearer of the words of God has said, who knows the doctrine of the Most High, and sees the visions of the Almighty, who falling has open eyes. 17. I shall see Him, but not now: I shall behold Him, but not near. A star shall rise out of Jacob, and a rod shall spring up from Israel; and shall strike the leaders of Moab, and shall waste all the children of Seth. 18. And Edom shall be his possession: the inheritance of Seir shall fall to his enemies; but Israel shall do valiantly. 19. Out of Jacob shall come He who shall rule, and shall destroy the remnants of the city. 20. And when he saw Amalek, taking up his parable, he said: Amalek is the beginning of nations, whose latter end shall be destroyed. 21. He saw also the Kenite, and taking up his parable, he said: Your dwelling indeed is strong; but if you set your nest in a rock, 22. and you have been chosen from the stock of Cin, how long shall you be able to endure? For Assur shall take you. 23. And taking up his parable he spoke again: Alas, who shall live when God does these things? 24. They shall come in galleys from Italy, they shall overcome the Assyrians, and shall waste the Hebrews, and at last they themselves also shall perish. 25. And Balaam rose up, and returned to his place: and Balak also went back the way he had come.




Verse 1: When Balaam Had Seen That It Pleased the Lord


1. AND WHEN BALAAM HAD SEEN THAT IT PLEASED THE LORD TO BLESS ISRAEL. -- He saw, that is, Balaam recognized, from an internal illumination of God. For God, before Balaam went according to his custom to seek augury, anticipated him, impelling his will and illuminating his intellect, so that he might clearly see what kind of people Israel was, how acceptable to God, and how worthy of blessing: whence he did not go to his auguries, but immediately blessed the people.


HE DID NOT GO, AS BEFORE HE HAD GONE, TO SEEK AUGURY. -- The Septuagint: into the meeting of birds. For augury is divination taken from the flight, song, or feeding of birds, and is called augury, as if bird-reading, because it was taken from the behavior of birds; from there, however, it is transferred to any divination, as I said on Genesis xliv, 5. Whether therefore Balaam was accustomed to seek his augury, that is, his divination, from birds, or from the entrails of victims, or from a familiar demon alone, is not established: this is established, that he was truly an augur and sorcerer, as I showed in chapter xxii, 5.




Verse 2: The Spirit of God Rushing upon Him


2. THE SPIRIT OF GOD RUSHING UPON HIM. -- "The Spirit of God" here is the spirit of prophecy, or the supernatural light infused into the intellect of the Prophet, for understanding hidden things; because that light is like something living, hence it is called the Spirit of God, that is, breathed by God. For spirit is so called from breathing and moving: whence everything that has life and motion is said to be a spirit, or to have a spirit; this light therefore is nothing other than an illumination and revelation imparted to the mind of the Prophet: and this illumination is a vital act, as is evident.




Verse 3: The Man Whose Eye Is Shut


3. TAKING UP HIS PARABLE. -- "Parable," that is, prophecy, meaning: prophesying. See what was said on chapter xxiii, verse 7.


HE SAID: BALAAM SAID: THE MAN WHOSE EYE IS SHUT SAID -- that is, who lost one or both eyes, says R. Solomon. For he thinks that Balaam was one-eyed or blind. But these are his inventions. Second, others by the eye understand the practical intellect. For although Balaam, in prophecy, had open the speculative eye of the intellect for discerning the future, he nevertheless had closed the practical eye which would direct him to act well and rightly: for he was a wicked man. Whence Rabanus says: "Balaam's eye was shut for correcting his own error, and for venerating the author of the prophecy itself; while his eye was open for perceiving the mysteries of prophecy." But this sense seems rather mystical than literal.


I say therefore, "whose eye is shut," the meaning is, as if to say: Who in dreams, when the eyes are closed, received a prophetic vision from God. For it is clear that God spoke to Balaam in dreams once and a second time, from chapter xxii, verses 8 and 20. So Rabanus and Abulensis who, although at first he appears to refute this exposition, nevertheless shortly after approves it and prefers it to others. It could secondly be explained thus: "whose eye is shut," that is, who, caught up in ecstasy and alienated from the senses, saw visions of God.


More recent scholars translate the opposite, whose eyes are opened, but incorrectly. For in Hebrew satam, written with sin, just as satam written with samech, means to shut, not to open, as Oleaster rightly shows.




Verse 4: Who Falls, and So His Eyes Are Opened


4. Who falls (namely, into sleep, or alienation from the senses), AND SO HIS EYES ARE OPENED -- namely, of the mind, through the prophetic light. For he says the same thing, but in other words, as what he said in the preceding verse. So the Septuagint and Philo. Second, the Hebrews, and Jerome Prado on Ezekiel i, 2: "Who falls," they say, that is, who falls into a fainting of mind and body, so that the body collapses and falls, as soon as his eyes are opened in vision.


Tropologically St. Gregory, homily 9 on Ezekiel: "Balaam, he says, falling down, had open eyes, who saw the right thing to say, but despised doing what was right; falling indeed in perverse works, and having open eyes in holy preaching." For, as St. Augustine says in the Sentences, Sentence 6: "The true confession of one who blesses is when the sound of the mouth and the heart is the same: but to speak well and live wickedly is nothing other than to condemn oneself by one's own voice."




Verses 5-6: How Beautiful Are Your Tabernacles, O Jacob


5 and 6. How beautiful are your tabernacles, O Jacob, etc., as woody valleys, as gardens near irrigating rivers, AS TABERNACLES WHICH THE LORD HAS PITCHED, AS CEDARS NEAR THE WATERS. -- For woody valleys, in Hebrew it is kinchalim nittaiu, that is, as valleys spreading out, namely the branches of their trees. Whence the Septuagint translate: as valleys giving shade. It can secondly be translated with the Chaldean and the moderns: as torrents spreading themselves, that is, flowing spaciously and broadly.


Note: The tabernacles of Israel are here, first, compared to a woody valley, which has many trees like a grove; for just as in that grove there is, first, greenness and beauty of trees; second, suitability; third, shade: so likewise these three things were in the tabernacles of the camp of Israel.


Second, they are compared to gardens near irrigating rivers: for these are always green and give abundant fruit in season; such were the tabernacles of Israel and of other pious people. Whence it is said of the just man in Psalm i: "And he shall be like a tree which is planted near the running waters, which shall bring forth its fruit in due season, and his leaf shall not fall off, and all things whatsoever he shall do shall prosper."


Third, they are compared to tabernacles which the Lord has pitched, which are solid and firm, being erected and established by God: such also were the camps of Israel; so that no enemy could shake them, because God firmly preserved them. Note: For tabernacles, it can be translated with the Chaldean and Vatablus as cassia, or aromatic trees, which the Lord planted: for Israel and pious men are rightly compared to these.


Fourth, they are compared to cedars near the waters; for cedars, since they are great and tall, need much irrigation and nourishment, and therefore grow most of all near waters: so also Israel, placed near waters and the sea, that is, near its God, who abundantly poured upon it manna and everything it needed, grew wonderfully: and this is what Moses himself boasts for them, saying in Deuteronomy iv, 7: "Nor is there any other nation so great, that has gods so near to it, as our God is present to all our supplications."


Wherefore the Jerusalem Paraphrast more closely translates thus: "How good are the tabernacles in which Jacob their father prayed, and the tabernacle of the covenant which you made for my name, and the tabernacles around the house of Israel. As torrents prevail, so also the Israelites will prevail over their enemies. As gardens are planted at the springs of waters, so will their cities be, bringing forth Scribes and Doctors of the Law. And as the heaven which the word of the Lord spread out for the dwelling of His rest, so will the Israelites live and endure forever. They are beautiful and renowned as cedars near the waters, which are raised up by growing."


Anagogically, by these tabernacles is signified the beauty of the heavenly Jerusalem. Thus St. Fulgentius, coming to Rome and seeing, while Theodoric king of the Goths was holding court, the nobility, splendor, and order of the Roman court, said to his companions: "Brethren, how beautiful must the heavenly Jerusalem be, if earthly Rome shines thus? And if in this world such great dignity of honor is given to those who love vanity, what honor, glory, and peace will be bestowed upon the Saints who contemplate the truth?" So the author of his Life relates in chapter xiii.




Verse 7: Water Shall Flow from His Bucket


7. WATER SHALL FLOW FROM HIS BUCKET. -- He calls the lineage and posterity of Israel a bucket, as if to say: Just as a full bucket gives copious water, so the lineage of Israel will be fertile and will beget many sons: that this is the genuine and literal meaning is clear from the following hemistich, which as usual explains the preceding one, when it says: "And his seed shall be in many waters."


Second, symbolically: "Water shall flow from his bucket," as if to say: Just as water drawn from a well through a bucket is poured from it into other vessels, so the water of wisdom and the divine law drawn through the buckets, that is, through the books and Prophets of Israel, will be poured out and scattered among other nations. In a similar sense Isaiah says in chapter ii: "Out of Zion shall go forth the law, and the word of the Lord out of Jerusalem." So Lyranus and Cajetan.


Hence third, allegorically the Hebrews here understand the Messiah, or Christ, and this first, because Christ as water flowed from the bucket of Israel, that is, from the seed of the patriarchs. Second, because from Christ as from a bucket, water, that is, saving doctrine, flowed: for Christ poured it out as water, both by Himself and through His disciples. Whence He Himself says in John vii, 37: "If anyone thirsts, let him come to Me and drink: he who believes in Me, as the Scripture says, rivers of living water shall flow from his belly." So Abulensis.




His Seed Shall Be in Many Waters


AND HIS SEED SHALL BE IN MANY WATERS. -- Behold, here he explains the bucket, and calls it seed, which "shall be, he says, in many waters," that is, among many peoples. For Scripture often signifies peoples by waters, as in Isaiah xlviii, 1: "From the waters (that is, from the posterity) of Judah you have come forth;" and Jeremiah xlvii, 2: "Behold waters (that is, Nebuchadnezzar with his multitude) are rising from the North;" and Revelation xvii, 15: "The waters which you saw are peoples," as if to say: The seed, that is the posterity, of Israel will be propagated among many peoples, both properly and naturally through generation, so that their descendants may grow into a great multitude: whence Vatablus translates: his seed shall be in many waters, as if to say: The posterity of Israel will be fertile, and its seeds will take great increase, as shoots are accustomed to do in irrigated places. Then politically through dominion: whence the Septuagint and Chaldeans translate: a man shall come forth from his seed, and shall rule over many nations, so that here Saul, the first king of Israel, is designated, about whom the following passage immediately speaks.


Now the symbolic and allegorical meaning here is the same as what I gave for the first hemistich: so Abulensis.




His King Shall Be Raised up Because of Agag


HIS KING SHALL BE RAISED UP BECAUSE OF AGAG. -- The translator renders correctly; for in Hebrew, literally it is: he shall raise up his kingdom because of Agag; for the Hebrew word rum signifies not only to exult, but also to take away and separate; whence therumah is called a separation. Now the meaning is, as if to say: Saul, the first king of Israel, because of Agag, king of the Amalekites, preserved by him (because, that is, he spared him after capturing him, against the Lord's command), shall be removed, so that he shall not be heir of the kingdom, and therefore his kingdom shall be taken away, lest it devolve upon his descendants, but shall be transferred to David and his line. See the history in I Kings (I Samuel) xv. So Rabanus and Bede here, and St. Jerome on Ezekiel chapter xxxviii.


Second, the Hebrew can be translated with the Chaldean and Vatablus thus: his king shall be exalted more than Agag, and his kingdom shall be raised up; and this is true, for Saul prevailed over Agag and captured him in war. The Septuagint translate: and his kingdom shall be exalted above Gog (for so it should be read, not Psoch, as the Regia editions have. For Rabanus and Cyprian, book I of Testimonies to Quirinus, testimony 10, read Gog). Gog, that is, above the roof, says Rabanus. For Gog in Hebrew means roof, as if to say, as Ambrose reads on Psalm xxxvii: "His kingdom shall be raised up on high."


But Gog here is taken properly, not as an appellative: hence Eusebius, book IX of the Demonstration of the Gospel iii, by Gog understands the Roman Emperor, as if to say: His kingdom will be exalted, in the time of Christ. But Balaam here prophesies about the kingdom, not of the Romans, but of the Jews.


Wherefore Symmachus and Theodotion translate better, as found in Procopius: his kingdom shall be exalted above Gog, namely of Christ the king, to be born from Israel; and this is what the Septuagint seem to have intended. For they translate: a man shall come forth from his seed, and he shall rule over many nations, and his kingdom shall be exalted above Gog, as if Balaam here prophesies the victory of Christ against the Antichrist and his leaders Gog and Magog, about whom see Ezekiel xl.


But the true reading is Agag, not Gog, as is clear from the Hebrew, the Chaldean, and our Vulgate: therefore the first sense is the genuine one.


Finally the Jerusalem Paraphrast takes these words literally of Christ: and so translates: "A king shall arise among their sons, and their redeemer from among them. He also shall be among them, and shall gather them, namely their captivities from the provinces of their enemies: and their sons shall rule over peoples. He shall be stronger than Saul, who spared Agag, king of the Amalekites; and the kingdom of the King Messiah shall be multiplied." But this paraphrase is not literal.




Verse 8: Whose Strength Is Like the Rhinoceros


8. Whose strength is like that of a rhinoceros. -- See what was said on chapter xxiii, verse 22.


THEY SHALL DEVOUR (namely the Israelites) THE NATIONS (which are) HIS ENEMIES -- namely of Israel, by slaying and consuming them. Whence the Chaldean clearly translates: the house of Israel shall devour the pride of the peoples who are their enemies, and they shall delight in the spoil of their kings, and shall possess their land.


Note: When Scripture speaks of some nation or people, it speaks of it now in the singular, now in the plural. Whence for "they shall devour," here in the Hebrew it is "he shall devour," namely Israel, his enemies.


AND SHALL BREAK THEIR BONES -- In Hebrew: they shall strip the bones bare; Vatablus: they shall gnaw their bones, namely the Israelites; the Septuagint translate: they shall extract the marrow from their fatness.




Verse 9: Lying Down He Slept as a Lion


9. LYING DOWN HE SLEPT AS A LION. -- This is a prophecy, as is clear; therefore the past tense must be taken for the future: he slept, that is, he will sleep, meaning, Israel will rest securely in the promised land, and will be terrible to the neighboring nations, and strong as a lion, and fierce and combative as a lioness whose cubs are taken, so that no one will dare to attack him. Such was Israel, especially in the time of David and Solomon.


HE WHO BLESSES YOU SHALL HIMSELF ALSO BE BLESSED -- as if to say: He who wishes you well, well shall be wished to him: again, he who does you good, good shall be done to him. On the contrary, he who does evil to you, or curses you, evil shall be done to him, and men shall curse him; God thus directing and rewarding your friends, and punishing your enemies.




Verse 13: I Cannot Go Beyond the Word of the Lord


13. I CANNOT GO BEYOND (I cannot transgress) the word of the Lord.




Verse 14: I Will Give You Counsel


14. NEVERTHELESS I WILL GIVE YOU COUNSEL WHAT YOUR PEOPLE SHALL DO TO THIS PEOPLE IN THE LAST DAYS. -- Balaam saw that before King Balak he was seized by the Spirit of the Lord and could not curse the people of Israel; he therefore thought that if he departed from him, going to his own people, he would be deserted by the Spirit of God, and so he would give King Balak evil counsel about destroying the Hebrews, and consequently would obtain the gold promised by him; here his wonderful wickedness and blind avarice clearly betray themselves.


To what do you not drive the hearts of mortals,
O cursed hunger for gold? For gold, rights are for sale;
For gold, sacred things are for sale.


How much more lofty and holy was Pope Liberius, who when sent into exile by Emperor Constantius, refused a great sum of gold sent to him by him for provisions, saying: "You have plundered the churches of the world, and now you offer me alms as one condemned and destitute! Go first and become a Christian yourself." So Theodoret, book I of the History, chapter xvi. And Eusychius the hermit in the territory of Berry, who said to King Childebert offering him 50 gold coins: "Give them to the poor, I do not need them," as Gregory of Tours relates, in his book On the Glory of the Confessors, xxviii. And Hormisdas, a noble Persian, who, stripped of his nobility and wealth because of his faith in Christ, and hearing from the king: Now at last deny the son of the carpenter; tore his cheap tunic, which he had been clothed in by the king's order, and threw it at the king, saying: "If you think I would abandon piety for the sake of this, keep your gift along with your impiety." So Theodoret, book V, chapter xxxviii.


WHAT YOUR PEOPLE SHALL DO TO THIS PEOPLE. -- Quite the opposite from the Hebrew translate the Septuagint, the Chaldean, and the moderns, namely: I will advise you what this people will do to your people, in the last days. Which Rabanus explains thus, as if to say: I will give you counsel, that is, I will announce to you the counsel and decree of God, which is to be fulfilled in the last days, so that you may know what this people will do to your people, which counsel is expressed in verse 17, when it says: "A rod shall rise from Israel, and shall strike the leaders of Moab." But because Balaam did not deliver this prophecy while going to his people, but while still remaining with Balak; and because the Hebrew word iaats properly means to counsel, not to divine or predict: hence our translator better renders the Hebrew, which literally you would translate: I will give counsel to you (for although the Hebrew word "to you" is not read in the Roman Bible, nor in other Latin editions generally, nevertheless it is understood) what your people shall do to this people: for the prefix lamed, which is attached to the word ammecha, is not always an indicator of the dative, but sometimes also of the nominative, as is clear from the Hebrew lexicons. The meaning therefore is, as if to say: I see that I cannot harm the Israelites through auguries and divinations; departing therefore I will give you, O Balak, counsel, by which through women the Israelites may be enticed to the worship of Beelpeor, and so be destroyed. For that Balaam suggested this counsel is clear from chapter xxxi, verse 16, and Revelation ii, 14, and Josephus expressly relates this, book IV of Antiquities, chapter vi; and that it succeeded for him will be clear in the following chapter. So Theodoret, Question xlv, St. Augustine, Question lx, and others.


For, as St. Ambrose beautifully teaches, book VI, letter 37, and Nyssen in his book On the Life of Moses, near the end, and Prosper, part II of Predictions, chapter xii, Philo and Abulensis: Balaam, eager for royal favor and Balak's gold, wanted to deprive the Israelites of divine protection and the other goods about which he had prophesied; for this the best method seemed to him that the Israelites be drawn to licentiousness: so that they might offend God, who is a lover of chastity, as the rhinoceros (says Rupertus), and thereby be led from the worship of God to idolatry, and so Moses would be angry with them, and rage against them, and a punisher would rise up: but to provoke them to idolatry, he advised that the most beautiful Moabite and Midianite women be stationed, as if to sell food or trade, near the camp of Israel, with their idols and foods consecrated to the idol, which would first ensnare the Israelites by their beauty, love, and embrace; then entice them to worship their most obscene idol Beelpeor, or Priapus, and Balaam suggested and urged that this be done throughout the journey, namely from Pisgah all the way to Gilgal, or to the entrance of Canaan. But this was done only once, and afterwards was prevented by God's fierce vengeance, as will be clear in the following chapter: and Micah teaches this, chapter vi, verse 5. Learn here how grave and dangerous is the temptation of women; thus Solomon was led by women to idols: for "wine and women make wise men fall away." About a similar temptation by women, but which had a different outcome, Damascene narrates a beautiful example in his book On Barlaam and Josaphat, chapter xxx.




In the Last Days


IN THE LAST DAYS -- that is, in the following days after I depart from you; for the Hebrew word acharit, that is, last or final, in Scripture is often not said in respect of time that might follow, as if it were the final time after which no other follows; but it is said in respect of what preceded; and it is what follows after another thing, even if after it still other things follow; therefore "last" or "final" means the same as "following" or "later." This is clear both from the Hebrew root achar itself, that is, he was later, he delayed, and also from examples. For thus in Genesis xxxiii, 2, in Hebrew, it is said that Jacob placed Leah and her sons last: yet after Leah came Rachel with her son Joseph. Thus the Prophets generally call the time of the Messiah "the last," because it is later. Similar are Genesis xlix, 1, Isaiah ix, 1: whence rightly here you may translate with Oleaster: in later days. See Ribera on Micah iv, 5.




Verse 16: Taking up His Parable Again


16. THEREFORE TAKING UP HIS PARABLE (prophecy) HE SAID AGAIN. -- Note the word "therefore," as if to say: Since Balaam was already thinking of departing, before he left, still remaining with Balak, he could not help blessing the Israelites; therefore, as if bidding farewell, he blessed them again and for the last time.


17. THE MAN WHOSE EYE IS SHUT SAID -- through sleep or ecstasy. See what was said at verse 2.




Verse 17: A Star Shall Rise from Jacob


I SHALL SEE HIM (Israel), BUT NOT NOW -- namely, I shall see him on the day of judgment, when I shall rise with him in the valley of Jehoshaphat, says Abulensis. Second, and more aptly in relation to what follows: "I shall see Him," not with my own eyes, but with the eyes of my posterity and successors. For they will see Israel, wonderfully adorned by the birth of the Messiah, who is to be born from them. For about this he adds: "A star shall rise from Jacob." For God and the Prophets are accustomed to predict and promise certain things which are to be fulfilled not in the person to whom they are promised, but in his posterity: so St. Chrysostom, homily 8 on Matthew, and Euthymius on Matthew i. Thus the land of Canaan is promised to Abraham, that is, to his posterity, Genesis xv, 7. Thus Jacob, Genesis xlix, blessing his sons, promises those things which will befall their posterity. Thus it is said in Haggai ii, 24: "I will take you, Zerubbabel," namely in Christ; that is, I will take Christ, who will be born from you, O Zerubbabel. Similar are Genesis xii, 3, Genesis xxvii, 29.


A STAR SHALL RISE FROM JACOB. -- Some by the star and the rod understand David, and there are certain things that suit David. For David, like a star, shone forth in wisdom, piety, military valor, and the glory of his kingdom, so that no one dared to touch one so exalted, just as no one can touch the stars. Moreover, David subdued Moab and the Edomites, II Kings (II Samuel) viii, which is said here of the star. But the principal literal meaning is about Christ; whence the Chaldean most clearly translates: a king shall arise from the house of Jacob, the Christ shall be anointed from the house of Israel, and he shall slay the princes of Moab, and shall rule over all the sons of men. Christ therefore is here called, as a rod, so also a star: first, because He Himself is the light of the world; second, because of the brightness and glory, both of the heavenly life and of the resurrection and blessedness: for which reason Christ is called the bright and morning star, Revelation xxii, 16, Revelation ii, 28. See what was said there.




Christ the Morning Star


Where note: Christ is called the morning star, that is, the light-bringer, first, because in this life He dispelled the darkness of unbelief, and in the life to come He will dispel the darkness of mortality. Second, because as the morning star gives an end to the night and a beginning to the day: so Christ brought an end to sin and ignorance, and a beginning to faith and salvation. Third, He is the morning star, because "when He offered us in Himself the example of the resurrection, He indicated what light would follow," says St. Gregory, XXIX Morals xxx, on those words of Job xxxviii: "Can you bring forth the morning star in its time?" And Bede: "Christ, he says, is the morning star, because when the night of the world has passed, He promises and reveals to the saints the light of eternal life." And Rupertus: "For the labor by which the bishop in this life, as in the night, labored watchfully in the care of the souls committed to him, I will manifest Myself to him, I who am the bright and morning star." And Haymo: "Christ, he says, is the morning star, that is, the light-bringer, because in the resurrection, when the darkness of mortality has been driven away, He will appear as the morning star, and will show the perfect day of eternity." So also Pererius, Viegas, and Ribera.


Again, more fully and clearly, the morning star is the light of glory and the clear vision of God, which the victorious soul obtains through the grace of Christ after death. This is called a star because of the brightness of contemplation. "O Lord, says the Psalmist, in Your light we shall see light." It is called the morning star, first, because after the night of this life and world it will dawn; second, because of the beginning of blessedness, which will be completed in the resurrection of bodies, when this morning star will be changed, as it were, into the noonday sun, namely when the soul will pour out its glory into the body. Both these senses, namely concerning Christ and the glory of the blessed soul, are held by Richard of St. Victor, Primasius, and Aretas, on the cited passage of the Apocalypse.


Third, Christ is called a star, because by a star the birth of Christ was signified. For Christ, as a divine star risen from the seed of Jacob, sent forth that corporeal star and, as it were, cast it from Himself, which would summon the Magi to Himself in Bethlehem. For that the star of the Magi is referred to here is clear both from the Hebrew text, which for "shall rise" has darach, that is, it advanced, trod the way, and went before, which properly suits that star going before the Magi; and because the common opinion of the Fathers is that the three Magi were either descendants or successors of this Balaam, and had been taught from this his prophecy that a star would one day arise which would indicate the birth of some great King of the Jews; and thence the Magi, upon seeing the star, were immediately moved to seek the king signified by the star, and the words of the Magi signify this: "We have seen His star," as if they said: We have seen not some unknown star, but "His star," known, that is, and predicted by Balaam, that it would be His star, namely the sign of Christ. So Origen teaches, homilies 13, 15, 18 here; Epiphanius in the Epitome; Cyprian, sermon On the Star and the Magi; Basil, homily On the Human Birth of Christ; Leo, sermon 4 On the Epiphany; Ambrose, book II on Luke, chapter On the Magi; Nyssen, oration On the Holy Nativity of Christ; Eusebius, book IX of the Demonstration, i; Prosper, part II of Predictions, xii; Procopius and Rupertus here, St. Jerome, Chrysostom, Theophylactus, Euthymius, and others on Matthew ii. Of these, Origen and some others think the three Magi were Chaldeans, because Balaam, their ancestor or predecessor, was a Chaldean or Mesopotamian. Others, more numerous, think they were Arabians: for this prophecy about the star was delivered in Arabia by Balaam, whence its memory there, as also among the neighbors, remained celebrated through many centuries.


And from this oracle of Balaam about this star, there seems to have arisen that famous tradition once widespread in the East about a king to be born in Judea who would possess all things, which Suetonius mentions in the Life of Vespasian, Cicero in book II On Divination, Orosius, Hegesippus, and others. Moreover, from the Hebrew darach, that is, the star advanced from Jacob, some probably think that this star was first seen by the Magi while in the East, over Judea and Bethlehem, and as it were hovering over it: for from this the Magi seem to have recognized that the king of Judea had been born, and that He was to be sought in Bethlehem. Then this star flew with swift motion from Judea to the East, to summon the Magi, and rested there until the Magi set out on their journey. For the Magi say, Matthew ii, 2: "We saw His star in the East." So thinks Sebastian Barradius, book IX of the Harmony of the Gospels, chapter ix. Procopius agrees, on Numbers xxiv, 17, and Haymo, sermon 3 On the Epiphany, who teach that the star was seen by the Magi standing perpendicularly over Judea.


Symbolically: "A star, says Hugh the Cardinal, has six rays, with which it illuminates the night, and Christ has six virtues, with which He illuminates every man." The first is humility; the second is meekness, Matthew chapter xi: "Learn from Me, for I am meek and humble of heart." The third is obedience, Philippians chapter ii: "Christ became obedient for us even unto death, the death of the cross." The fourth is patience. The fifth is mercy, about which Job xxxi: "From infancy compassion grew with me, and from my mother's womb it came forth with me." The sixth is charity, about which John chapter iii says: "For God so loved the world, that He gave His only-begotten Son," etc.




Portents at the Birth of Saints


Note: For "shall rise" the Hebrew has cochab, that is, star; R. Akiba and the Jews formerly read cosab, or cosba, that is, falsehood. For hence they wished to prove that their impostor, named Bar Cosba (as if you should say, son of falsehood), was the true Messiah; wherefore Bar Cosba, having gathered a very great army, as if he were the Messiah King, rebelled against the Romans. But the Emperor Hadrian besieged him in the city of Bether, and when it was taken, Bar Cosba was slaughtered, and a great slaughter of the Jews took place, as among others Galatinus narrates, book IV, chapter xxi.


Note: Just as a star was the presage of Christ, so luminous portents demonstrated the birth of illustrious Saints. Hear examples:


Hortulana, the mother of St. Clare, near her delivery, praying before the crucifix, heard a voice: "Do not fear, woman, for you will bear a light that will more brightly illuminate the world;" instructed by this miracle, she ordered the newborn infant to be called Clare in baptism. So her Life relates.


When St. Swibert, Bishop of Werden, was being born from his most illustrious mother, Countess Bertha, an excessive brightness filled the whole royal chamber, and remained extended with unwavering rays until he himself was brought into the light, says Marcellinus in his Life.


The mother of St. Willibrord, Bishop of Utrecht, at night in her dreams saw something like a new moon growing to fullness; gazing at it more intently, it suddenly fell into her mouth, and when swallowed, her inmost being was suffused with splendor. Awakening and terrified with fear, she related the dream to a certain religious priest, who said to her: "The moon which you saw grow from small to great is the son whom you conceived that night, who with the light of truth will scatter the murky errors of darkness, and wherever he goes, accompanied by the splendor of heavenly light, he will show the full orb of his perfection, and with the shining brightness of his fame and the beauty of his character, he will attract the gaze of many to himself." After the circle of days was completed, the woman bore a son, whom she named Willibrord in baptism. So Alcuin, the teacher of Charlemagne, relates in the Life of St. Willibrord.


The mother of St. Columban the Abbot, while pregnant, saw at night in her dreams a radiant sun proceeding from her bosom, shining with excessive brightness, and giving an immense light to the world. Indeed, this saint shone in the Church like a sun, according to those words of Deborah, Judges v: "But let those who love You shine as the sun shines in its rising." The witness is Abbot Jonas in his Life.


The mother of St. Dominic saw herself carrying in her womb a little dog, which carried a burning torch in its mouth, and having come forth from the womb, illuminated and set ablaze the whole world. Hence illustrious Saints and Doctors will shine in heaven as stars for all eternity. Daniel xii. See what was said there.




A Rod Shall Rise from Israel


AND A ROD SHALL RISE FROM ISRAEL -- as if to say: Christ will be born from Israel, who with the rod, or, as it is in Hebrew, the scepter of His kingdom, that is, with royal power, shall strike, in Hebrew, shall pierce through, the leaders of Moab. For Christ, by Himself and through the Apostles, converted and immediately subjected to His faith the Moabites, Syrians, Edomites, and other nations neighboring Judea.


Where note: The Prophets say Christ slew, struck, pierced the nations, because He slew their morals and vices, and made them, as it were, new men, so that from wicked they became pious, from unjust just, from drunken sober, and from unchaste chaste; and so He, as it were, slew one and the same man while He gave him life: for He slew Peter, for example, the drunkard, the fornicator, the rapacious, while by His grace He made him sober, chaste, just, etc. See Canon 42.


Second, the leaders of Moab mystically are the princes of the idolatrous nations who worship the demon. For Moab in Hebrew means the same as "from the father," namely born through incest; and such are the idolaters, who are born from the father devil through unbelief, as if through incest. So Abulensis.


Again, Rabanus by the leaders of Moab understands the demons themselves; for these are the leaders and fathers of the spiritual Moabites, that is, of the wicked and idolaters. These Christ pierced through when He stripped their principalities and powers of their dominion, and nailed and fastened them to His cross, triumphing over them in Himself, as Paul says.




All the Children of Seth


AND SHALL WASTE ALL THE CHILDREN OF SETH -- that is, all men. So the Chaldean; for all men after the flood descended from Noah, and consequently from Seth: for the entire progeny of Cain perished in the flood. For Christ wasted all men -- how? By slaying their morals and vices, and subjugating them to Himself, as I said just before. Whence the Chaldean for "shall waste" translates "shall rule over." Again, in the judgment Christ will waste the whole world and all the wicked.


Note: For "shall waste," the Hebrew is kirkar, which comes from kir, that is, wall, and is of twofold signification. First, it means to un-wall, that is, to tear down walls, to waste, and, as the Septuagint translate, to consume and plunder. Second, it means to enclose with a wall, to capture, to imprison, so that the Hebrew kerker is the same as the Latin carcer (prison): and this signification fits best here. For the meaning is, as if to say: Christ will enclose all men within His laws, His Church, His faith and grace, and will thus, as it were, imprison wickedness and the wicked. So Oleaster.




Verse 18: Edom Shall Be His Possession


18. AND EDOM SHALL BE HIS POSSESSION. -- Balaam here mentions Edom as to be subjected to Christ, rather than other nations, both because he looks to and alludes to the Israelite people, to whom the Edomites were most hostile, as Esau, their progenitor, was once most hostile to his pious brother Israel, or Jacob; and because he alludes to David, who was the ancestor and type of Christ: for David subdued the Edomites. He says therefore: The Edomites, that is, the enemies most hostile to Christ, will be subjected to Him, as if to say: Therefore all the more will all others be subdued to Him.


Tropologically, Edom is our flesh, which is taken from Adama, that is, earth: this is subjugated to Christ and to the spirit through the grace of Christ.


THE INHERITANCE OF SEIR SHALL FALL TO HIS ENEMIES. -- Seir, that is, Edom. For Esau was called Seir because he was hairy: he was also called Edom because he was ruddy. Whence his region was called Seir and Edom, or Idumea. For the same thing is repeated in the latter hemistich of this Hebrew poem that was said in the former.


BUT ISRAEL SHALL ACT VALIANTLY. -- "Israel," that is David and the other Israelites. Second, and more so, "Israel," that is Christ and Christians, as if to say: Christ, who is much stronger and more prevailing with God than the patriarch Jacob, who was thence called Israel; Christ, I say, with His sons the Apostles and their followers, will act valiantly, and will subject the whole world to His faith and law. See what was said at verse 17.




Verse 19: From Jacob Shall Come He Who Shall Rule


19. FROM JACOB SHALL COME HE WHO SHALL RULE, AND SHALL DESTROY THE REMNANTS OF THE CITY. -- "The city," that is, Rome, which by antonomasia is called the city and the metropolis, and which was the capital of paganism and of the pagan enemies of Christ, as if to say: From Christ will be born the Emperor Constantine, a Christian, and others like him, who, converted to Christ, will overthrow the paganism of the Romans, and will convert the remnants of the pagans, and so will make all Rome Christian and subject it to Christ, and thence the remaining provinces and cities will follow Rome as the mistress and capital of the world, and will eliminate paganism and the pagans, so that almost the whole world will adore and worship Christ. So Abulensis.


The same Abulensis notes that here there is a prophecy about Christ, but with an allusion to David, and so the deeds of David are touched upon here: wherefore certain things are said here that more particularly suit David, such as: "He shall strike the leaders of Moab;" and: "Edom shall be his possession; but Israel shall act valiantly." Other things, however, more properly pertain to Christ, such as: "A star shall rise from Jacob, he shall destroy the remnants of the city," etc. See Canon 35.




Verse 20: Amalek the Beginning of Nations


20. And when he saw Amalek. -- Balaam was on the borders of Moab, on the highest mountain of Pisgah; from where he could easily see the neighboring region of the Amalekites, at least in a general way; whence also Moses from the same mountain saw and surveyed the whole land of Canaan, according to its parts, namely in general and in a general way, Deuteronomy xxxiv, 1.


Taking up his parable (that is, prophecy, meaning: prophesying), HE SAID: AMALEK IS THE BEGINNING OF NATIONS -- as if to say: The most noble of nations, or the first of those nations which dwelt at that time near the promised land, was Amalek. Others say: "The beginning of nations," namely those hostile to Israel, was "Amalek;" whence the Chaldean translates: Amalek was the beginning of the wars of Israel. For Amalek was the first to meet Israel armed as they came from Egypt, Exodus chapter xvii, and therefore "his latter end shall be destroyed," that is, as the Septuagint have it, his seed shall perish. For Saul destroyed the Amalekites, I Kings (I Samuel) xv.




Verse 21: He Saw Also the Kenite


21. He saw also the Kenite. -- The Kenites are the descendants of Jethro, as I said in chapter x, 29. Balaam therefore, just as from the highest mountain of Pisgah he saw Amalek, Moab, and Edom, so also he saw the Kenites, because they were in the camp of Israel, and at the same time he saw the lot they were to have in Canaan in the tribe of Judah. Whence he says:


YOUR DWELLING INDEED IS STRONG (and will be) -- because you already dwell among the twelve strongest tribes of Israel, and in Canaan you will dwell in the tribe of Judah, which is the strongest.


BUT IF YOU SET YOUR NEST IN A ROCK -- as if to say: Even if your dwelling will be most strong, as was just stated. He alludes to the Hebrew ken, that is, nest, and to keni, that is, Kenite, as if to say: Rightly are you called Kenite, because like birds you will place your ken, that is, nest, meaning your dwelling, most high, as if in a rock; from there, however, Assur will drag you down.


Tropologically Gregory, XXXI Morals xxxiv: They build the nest of hope for themselves in high and rocky places, he says, who with that eagle (St. Paul) say: "Our conversation is in heaven."




Verse 22: And You Shall Have Been Chosen from the Stock of Cin


22. And you shall have been chosen from the stock of Cin. -- The Hebrew, according to the vowel points the Masoretes placed under it (for they pointed Cain instead of Cin), differs much here from our version. But that Cain should not be read (for no previous mention of Cain preceded; nor were the Kenites descended from Cain, but from Seth), but Cin, is clear from the Septuagint and all the ancients. Whence Vatablus also reads not Cain, but Cin, and translates: for indeed the Kenite will be consumed, or will be wasted by devouring. Again, our translator, by the interchange of two related guttural letters, namely reading chet for ayin, that is, reading lebachur instead of lebaher, correctly translates: if it shall be for the chosen one of Cin, that is, if Cin shall have been chosen, as if to say: Even if the stock of Cin, or Jethro, has been raised up by God above other nations, and associated with the Israelites, both in the desert and in the promised land, nevertheless it will be captured by the Assyrians. Hence it is clear that Cin, from which the Kenites are named, was the name of a stock or family from which the Kenites descended.


FOR ASSUR SHALL TAKE YOU. -- For when Shalmaneser transferred the 10 tribes of Israel to the land of the Medes, IV Kings (II Kings) xvii, then he transferred the Kenites with them, that is, the progeny of Heber the Kenite, who had separated from the other Kenites and dwelt in the lot of Naphtali. For then the Naphtalites were transferred, and consequently the Kenites dwelling among them. Other Kenites, however, dwelling in Judah, remained: for from them arose the Rechabites, whom Jeremiah praises, chapter xxxv.




Verse 23: Alas, Who Shall Live?


23. ALAS, WHO SHALL LIVE? -- as if to say: Alas, who will desire to live, when such great slaughters of the Kenites and Amalekites, or rather of the Assyrians, Hebrews, and Romans, about which the following verses speak, will take place? For these words are a new prophecy, and therefore pertain to what follows, not to what precedes. So Abulensis.




Verse 24: They Shall Come in Galleys from Italy


24. THEY SHALL COME IN GALLEYS (triremes) FROM ITALY, THEY SHALL OVERCOME THE ASSYRIANS, AND SHALL WASTE THE HEBREWS, AND AT LAST THEY THEMSELVES ALSO SHALL PERISH. -- For Italy, the Hebrew has kittim, or cetim, which properly signifies Cyprus. For Citium was a city of Cyprus, from which Zeno, the father of the Stoics, came: from Citium, therefore, the whole island of Cyprus seems to have been called Cetim. Thence Cetim signifies any other islands, and further all nations, both island and overseas. Whence in Hebrew, literally, it is: they shall come from the side of Cetim, that is, they shall come from Italy, as the Septuagint, our translator, the Chaldean, Vatablus, and others translate. For Cetim, or Cyprus, and other islands lie between Judea and Italy, so that Italy, in relation to Judea, is on the side of Cyprus, or Cetim. Our Gaspar Sanchez on Isaiah chapter ii, number 21, thinks that all the islands extending from Cyprus to the Western Sea as far as Cadiz were ascribed to Cethim, son of Javan, Genesis x, 4, and received their name from him, whether those islands belong to the Libyan, Italian, or Greek coast: and from these islands Italy, Macedonia, and other regions adjacent to them are called Cethim, which conjecture is not without probability. The Chaldean expressly translates: ships shall come from the Romans. For although Rome, at the time of Balaam, had not yet been founded (for it was founded under Ahaz, king of Judah, as Eusebius teaches in the Chronicle, or, as others say, under Jotham, father of Ahaz), nevertheless Balaam foresaw by the prophetic spirit that Rome and the Romans would be founded, and that they would wage these wars.


He therefore here foretells the most extensive power of the Romans, namely that they themselves will subjugate the Assyrians, then the masters of the world, and consequently all other nations, and even the Hebrews themselves. For Pompey first subjugated these, then Caesar Augustus, who subjected Judea to Herod of Ascalon, and after him to tetrarchs and governors, as is clear from Luke iii, 1, and finally Titus and Vespasian, the Romans, utterly destroyed the Hebrews: and lastly, that the Romans themselves will perish, with the fall of the empire, under Alaric and Gaiseric, kings of the Goths; but especially under ten kings at the end of the world, who will completely overthrow and burn Rome; whom afterwards the Antichrist will partly slay, partly subjugate, as Daniel predicted in chapter vii, 8 and 24, and St. John in Revelation chapter xvii, verses 12 and 16.
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Synopsis of the Chapter

He alternates his discourse about the wise and the foolish son, that is, the good and the wicked, the industrious and the idle, the simple and the perverse, about charity and hatred, and especially about the good tongue and its evil counterpart, and their punishments and rewards.



Vulgate Text: Proverbs 10:1-32

1. A wise son makes a father glad, but a foolish son is the sorrow of his mother. 2. Treasures of wickedness shall profit nothing, but justice shall deliver from death. 3. The Lord will not afflict the soul of the just with famine, and He will overthrow the plots of the wicked. 4. The slack hand has wrought want, but the hand of the strong prepares riches. He who relies on lies feeds on winds; and the same man pursues birds in flight. 5. He who gathers in the harvest is a wise son; but he who snores in summer is a son of confusion. 6. The blessing of the Lord is upon the head of the just; but iniquity covers the mouth of the wicked. 7. The memory of the just is with praises, and the name of the wicked shall rot. 8. The wise of heart receives commandments; the fool is beaten on the lips. 9. He who walks simply walks confidently; but he who perverts his ways shall be found out. 10. He who winks with the eye shall give sorrow, and the fool of lips shall be beaten. 11. The mouth of the just is a vein of life, but the mouth of the wicked covers iniquity. 12. Hatred stirs up strife, but charity covers all offenses. 13. In the lips of the wise, wisdom is found; and a rod is for the back of him who lacks sense. 14. The wise hide knowledge, but the mouth of the fool is near to confusion. 15. The substance of the rich is the city of his strength; the dread of the poor is their want. 16. The work of the just is unto life, but the fruit of the wicked is unto sin. 17. The way of life is for him who keeps discipline; but he who forsakes reproofs goes astray. 18. Lying lips conceal hatred; he who utters slander is a fool. 19. In a multitude of words sin will not be lacking; but he who moderates his lips is most prudent. 20. The tongue of the just is choice silver, but the heart of the wicked is as nothing. 21. The lips of the just teach many; but the unlearned shall die in the poverty of their heart. 22. The blessing of the Lord makes men rich, nor shall affliction be joined to them. 23. As if in sport, the fool works wickedness; but wisdom is prudence to a man. 24. What the wicked man fears shall come upon him; to the just their desire shall be given. 25. As a passing tempest, so the wicked shall be no more; but the just is as an everlasting foundation. 26. As vinegar to the teeth and smoke to the eyes, so is the sluggard to those who sent him. 27. The fear of the Lord adds days, and the years of the wicked shall be shortened. 28. The expectation of the just is joy; but the hope of the wicked shall perish. 29. The strength of the upright is the way of the Lord, and dread is for those who work evil. 30. The just shall never be moved; but the wicked shall not dwell upon the earth. 31. The mouth of the just shall bring forth wisdom; the tongue of the perverse shall perish. 32. The lips of the just consider what is pleasing, and the mouth of the wicked, what is perverse.



Verse 1: A Wise Son Makes a Father Glad

1. A WISE SON MAKES A FATHER GLAD; BUT A FOOLISH SON IS THE SORROW OF HIS MOTHER. — The Arabic has: 'saddens, or makes sad his mother.' A 'wise son' is one who is good, modest, obedient; a 'foolish' one is wicked, insolent, obstinate. So throughout this book the wise man is called good, and the fool wicked, because true wisdom is virtue and goodness itself, and conversely the highest folly is vice and wickedness. He says therefore that the son's goodness is a joy to his father, but his wickedness is a sorrow to his mother, because a son is part, flesh, and blood of his parents: therefore the virtue and vice of a son directly redounds upon his parents, and brings them either joy or sadness. Under 'father' understand also the mother, and conversely under 'mother' understand also the father. He assigns, however, joy to the father and sadness to the mother: first, for the sake of rhetorical abundance; second, because fathers, being sanguine in temperament, are more inclined to joy, while mothers, being phlegmatic and melancholic, to sadness; third, because fathers educate and punish their sons more severely, which causes sons to adopt good manners, by which they gladden their father; but mothers treat their sons more gently and indulgently, which causes sons to become vicious, insolent, and obstinate, and thus bring sorrow to their mother — all the more so because she herself through excessive indulgence was the cause or occasion of the sons becoming such. She grieves, therefore, because she herself gave the occasion for grief. So Baynus says. Quintilian speaks truly: "That soft upbringing," he says, "which we call indulgence, breaks all the sinews of both mind and body." Fourth, because a wise son is raised to public honors, offices, and chairs, which the father observes, and therefore rejoices; but a foolish son lives privately with his mother an idle and pleasure-seeking life, and is burdensome and rebellious to her — therefore she, seeing these hidden disgraces and shames of her son, continually grieves and mourns. So R. Solomon, R. Levi, and Aben-Ezra.

Finally, mothers love their children more tenderly than fathers, both because they are women, and because they are more certain that those are their children than fathers are, and because they contribute more to their children than fathers do; for, to say nothing of other things, for nine months they nourish and carry them in the womb with great pains, discomforts, and anxieties; then they give birth to them with immense suffering and danger to life; and finally they nurse and nourish the newborn with their own milk for several years. Hence it happens that they are more anxious about their children's lives and conduct, and grieve and mourn more if they turn out badly — children whom they bore and raised at such great cost, labor, and pain. It is also the case that sons, for the reasons already stated, more closely imitate the disposition of their mother than of their father; therefore the mother is blamed and reproached more than the father if a son turns out insolent and wicked. Therefore she grieves over both the disgrace and fault of her son and her own. Here is fitting that saying of Menander: "A wise son is the joy of his father." Conversely, Valerius Maximus, book I, chapter 2, gives this reason why Dionysius the tyrant did not pay the penalty for his crimes while living: "Through the disgrace of his son, he repaid in death the penalties which he had escaped in life."

Now Solomon places this maxim in the first position in order to admonish parents to raise their children honorably and punish their vices, so that their children may be a joy to them, not a sorrow; and also sons, to conduct themselves rightly and be obedient to their parents; for thus they will bring them joy, not sadness. For sons are usually moved by love and reverence for their parents, and so this is the greatest spur to virtue for them, which Solomon accordingly applies here. Thus St. Augustine, by his heresy and fornication, was a sorrow to St. Monica his mother, whose pains and tears, by which she gave birth to him a second time, as it were, he himself recounts at length in his Confessions. So Blanche, the holy queen, raised St. Louis, king of France, her son, with great care, and was the cause of his sanctity. For she repeatedly impressed upon him: "Son, I would rather see you dead than committing any mortal sin by which you would incur God's offense and hatred." Thus not infrequently wicked sons, by their wickedness, afflict their mothers with immense grief, indeed consume and kill them; therefore they are truly parricides and matricides.

Mystically, the 'wise son' is the faithful and good man, especially the repentant sinner; he 'makes glad his father,' that is, Christ, who begot him with His blood, and his mother, that is, the Church, who bore him in the womb of baptism; but the wicked man saddens them. A type of this grief is found in the widowed mother of the city of Nain, mourning her only son already dead, whom Christ, moved by the mother's tears, recalled to life (Luke 7:11), as St. Ambrose, St. Gregory, St. Augustine, Bede, and others explain there.

Again, wise sons are disciples, subjects, and penitents; for if they conduct themselves well, they gladden their teachers, superiors, confessors, etc.; if badly, they cause them great grief, because, as Sextus the philosopher says in his Sentences, number 164: "The sins of students are the reproaches of their teachers." For they have toward their subjects the affection of both a mother and a father. Hence someone said to a Prelate: 'You have the rod of a father; have also the breasts of a mother.'

Let them say therefore with Jeremiah 9:1: "Who will give water to my head, and a fountain of tears to my eyes? And I will weep day and night for the slain of the daughter of my people."

Verse 2: Treasures of Wickedness Shall Profit Nothing

2. TREASURES OF WICKEDNESS SHALL PROFIT NOTHING; BUT JUSTICE SHALL DELIVER FROM DEATH. — First, some, following Hugo, understand this generally of any treasures and riches, even those justly and lawfully acquired; for all wealth is called 'of wickedness,' that is, wicked, in the sense in which Christ calls it 'the mammon of iniquity' (Luke 16:9), namely: first, because riches are often acquired through injustices — hence the saying: 'A rich man is either unjust, or the heir of the unjust'; second, 'of iniquity,' because wealth is the occasion, material, and stimulus of every sin, especially injustice; third, 'of iniquity,' that is, unjust, that is, unfaithful, deceitful, fleeting, vain, and lying, not true, not faithful and stable, as Christ explains in the same chapter at verse 11; fourth, St. Au Here there is an ἐπαλλαγή (interchange) of a sentence consisting of two members, or an elliptical alternation, where in one member one thing is expressed and in the other another, yet in each member both are to be understood. gustine (Sermon 35, On the Words of the Lord) adds: 'of iniquity,' because the wicked consider these alone to be true riches; for they do not know spiritual, heavenly, and eternal riches, which no one can take from them. Hence for 'treasures of wickedness' some here translate 'treasures of disquiet, disturbance, agitation, sedition'; for all these things the Hebrew רשע (resha) signifies. So the meaning will be, as if to say: Treasures, however great, do not profit but rather harm, because they bring to the mind perpetual disquiet, disturbance, and as it were a sedition of passions, so that now the fear of losing them conflicts with the desire to retain them, now the hope of increasing them conflicts with the fear of diminishing them, now the anxiety of preserving them conflicts with the obligation and pain of restoring them or distributing them to friends or the needy. For this reason Christ calls riches 'thorns,' which prick and lacerate whoever touches them (Matthew 13:22).

Hence St. Gregory and St. Bernard teach that riches are not to be loved, since they are such that "when loved they defile, when possessed they burden, when lost they torment." Therefore Clement of Alexandria, Pedagogue, book VI, chapter 6: "Riches," he says, "are like a serpent, which if one does not know how to pick up safely from a distance, seizing the beast by the tip of its tail, it will coil around the hand and bite. So too riches, if grasped by an unskilled man, cling and bite. But if someone, showing himself magnanimous, uses them rightly and knowingly, he will remain unharmed." See St. Chrysostom, Homily 82 on Matthew, where he demonstrates at length that the miser is like the demoniac, and that the one is tossed about by a thousand surges, rages, and goes mad no less than the other.

Second, properly and genuinely, 'treasures of wickedness' are riches acquired through wickedness, as Pagninus translates, that is, obtained or preserved through impiety — for example, through usury, robbery, unjust contracts, through lack of mercy, through violation of feast days and other divine or human laws. For although these may seem to profit for a short time, while the wicked rich man enjoys them, yet in the end they do not profit him but harm him: both because 'ill-gotten gains are ill-lost'; and because, even though among men they sometimes profit, with God they do not: for God will punish his impiety often in this life and always in the next — for God cannot be bribed with gold, as judges and princes are bribed; and finally because at the hour of death they will not deliver the wicked rich man from death, either present or eternal — for the wicked man is guilty of death, according to that saying of Christ (Matthew 16): "For what does it profit a man if he gain the whole world, yet suffer the loss of his soul?"

But on the contrary, 'justice shall deliver from death,' because, even though sometimes among men, as Jansenius says, the just are killed on account of their justice, yet with God a man's justice frequently brings it about that he escapes some common divine vengeance and human persecution, as was shown in Daniel and the three youths; and it always brings it about that a man is delivered from perpetual death (which alone is true death), for escaping which the treasures of the wicked profit nothing. In this part, moreover, it is sufficiently implied that treasures justly acquired and distributed are profitable, according to that saying: "He has distributed, he has given to the poor; his justice endures forever and ever." Furthermore, just as the prior saying is an exhortation to wisdom, through which parents are gladdened, so this one is an exhortation to justice, through which one more surely attains what the wicked strive to attain through their riches.

Solomon therefore signifies that one should devote oneself to justice rather than to heaping up riches; because the former profits and the latter harms — and there is an antithesis between wickedness and wicked treasures on one hand, and justice and just treasures on the other: the latter deliver from death, the former by no means do, indeed they are the cause of death. This is what Sirach 40 says: "The substance of the unjust shall dry up like a river, and shall resound like a great clap of thunder in the rain." And Christ: "Fool, this night they demand your soul of you; and what you have prepared, whose shall it be?" (Luke 12:20). And Abraham to the rich man placed in hell: "Son, remember that you received good things in your life, and Lazarus likewise evil things; but now he is consoled here, and you are tormented" (Luke 16:25). Thus the rich in hell, wise too late, groan and wail: "What has pride profited us? Or what has the boasting of riches brought us? All those things have passed away like a shadow" (Wisdom 5:8).

Moreover, the Septuagint translates: 'treasures shall not profit the ἀνόμοις (lawless),' that is, those who transgress the law. They allude to νόμισμα (money), which is derived from νόμος (law), as if to say: νόμισμα shall not profit the ἀνόμοις; coins shall not profit the lawless, because since a coin is named from the law, it is fitting and profitable only to those devoted to the law; but to the lawless it is unfitting and harmful. For numisma is derived from νόμος, and numus is quasi νόμος with a ν added to make νοῦμος, with the first syllable lengthened, because when the old custom of exchanging goods for goods was abandoned, coin was stamped by law and a value was assigned to it. Hence coin is called 'moneta,' because by the mark of the coin men were reminded (monerentur) of its value — so say Festus, Pompeius, Ambrosius Calepinus, and Nicolaus Perottus on epigram 40 of Martial's book V; although Isidore, Etymologies book XVI, chapter 17, says: "Coins (numi) are named from Numa Pompilius, the second king of Rome, who was the first among the Latins to stamp them with images and inscribe them with the title of his name. Hence also numisma is so called, because it was stamped with the names and likenesses of princes." Peter Gregorius (On the Republic) adds, and from him our Salazar, that coins are called from νόμος (law), because they must be acquired and spent according to the laws and canons of justice. Therefore since the wicked mint or hoard them illegitimately against right and duty, as unjust possessors they will be stripped of them by God; indeed they will be punished with death, just as those who mint illegitimate and counterfeit coins are punished with death.

Hence St. Ephrem, in his tract Against the Rich: "If," he says, "the law punishes those who counterfeit money against the laws, God also rightly strips those who procure for themselves counterfeit riches against His laws. Moreover, Plutarch, in his Moralia: "He who adds riches and glory to a wicked man," he says, "ministers wine to one who is building, honey to the bilious, and delicacies to the dyspeptic — things that increase the sickness of the soul, that is, folly."

Mystically, the author of the Greek Chain says: The treasures of wickedness are the arts, eloquence, and learning which both heretics and vain, ambitious men acquire with great effort. But all these will profit them nothing, nor deliver them from present and eternal death. Our Thomas the God-taught (Thomas a Kempis) says admirably in the Imitation of Christ, book I, chapter 3: "When the day of judgment comes, we shall not be asked what we have read, but what we have done; nor how well we have spoken, but how devoutly we have lived." And book III, chapter 48: "The time will come when the Master of masters, Christ the Lord of Angels, will appear to hear the lessons of all, that is, to examine the consciences of each; and then He will search Jerusalem with lamps, and the hidden things of darkness will be made manifest, and the arguments of tongues will fall silent."

BUT JUSTICE SHALL DELIVER FROM DEATH. — What is this justice? First, Vatablus understands it as wisdom: Wisdom, he says, which begets justice, delivers from death. Second, R. Solomon and R. Levi understand it as almsgiving, according to Psalm 111:9: "He has distributed, he has given to the poor; his justice (that is, his almsgiving) endures forever and ever." And that saying of Tobit to his son (4:11): "Almsgiving delivers from all sin and from death, and will not suffer the soul to go into darkness." Third, Lyranus understands justice properly so called, which is the virtue of rendering to each his due; for this is opposed to injustice, and to riches unjustly acquired. Fourth, the author of the Greek Chain understands by justice repentance; for by repentance the penitent, justly punishing his sin, delivers himself from the death of the soul. Fifth, and best, you may understand justice here universally, insofar as it is a general virtue, or the combination of all virtues that makes a man just, pious, and holy: for it is opposed to wickedness and to riches impiously, that is, wickedly, acquired. This justice often delivers the just from present death (as it delivered Noah from the flood, Lot from the burning of Sodom, the three youths from the fiery furnace, Daniel from the lions, Jonah from the belly of the whale), and always from eternal death.



Verse 3: The Lord Will Not Afflict the Soul of the Just

3. THE LORD WILL NOT AFFLICT THE SOUL OF THE JUST WITH FAMINE (Chaldean: will not make him hunger), AND HE WILL OVERTHROW THE PLOTS OF THE WICKED. — God commanded the Jews to afflict their souls through fasting, but fasting is the health of the soul and body. 'He will not afflict with famine,' therefore — namely, with forced and harmful famine — so as to destroy them against their will by hunger. Hence the Septuagint translates: 'The Lord will not kill the just soul with famine'; St. Jerome, on Isaiah 65: 'will not kill'; Symmachus and Theodotion: οὐ λιμαγχονήσει, that is, 'He will not strangle with famine as with a quinsy the just man'; for famine, like a quinsy, constricts the throat and thus suffocates the starving person. The meaning therefore is, as if to say: God will not allow the just man to be afflicted with famine so that his soul, that is, his life, is taken from him and he is as it were strangled; but rather He will supply him with food by a wonderful and unexpected providence — as He fed Daniel in the lion's den through the angel who carried Habakkuk, and Elijah He fed through ravens, and the three million Hebrews He fed in the desert with manna for forty years. On the other hand, God threatened and sent famine upon the wicked Jews — as when in the time of Elijah He closed the heavens so that it would not rain for three years. Again, when He reduced the Jews who had despoiled the Christians of their goods (as the Apostle attests, Hebrews 10:34) to such famine that mothers ate their own children, and strangled many thousands of them with famine as with a quinsy. Hear Hegesippus, book V, On the Destruction of Jerusalem, chapter 24: "With the passages of the throat already blocked, they were being strangled; the interior of the bowels had stiffened, the ducts for food were blocked, the veins of the liver which draw in food had dried up; the ability to eat had perished, yet craving only increased; strength had failed, yet appetite remained."

Therefore this saying restrains the avarice and error of worldly men, who, lest they suffer want and famine, heap up riches by fair means and foul. For they are deceived, and through this are reduced to famine.

You may object: Do we not sometimes see the just afflicted by famine? Do we not read that many Martyrs were tortured in prisons, indeed killed by famine? I answer: These sayings signify not what always happens, but what often happens. In the Old Testament, God ordinarily did not allow the just Jews to be afflicted by famine, because He had promised them abundance of wealth and produce if they observed His law. But in the New Testament He promised Christian just men a supply not so much of temporal as of spiritual goods. Therefore when God allows the just to go hungry, He supplies them with an abundance of spiritual nourishment, namely of grace and consolations of heaven, and with this nourishes, strengthens, gladdens, and enriches the soul. For he keeps his promises who, instead of the lesser thing promised (e.g. a denarius), gives something greater (e.g. a gold piece). Therefore God, having promised temporal things, if He substitutes spiritual things, which are of far greater moment, is certainly to be said to have kept His promises. Moreover, even in the New Law God rarely allows the just (I except the Martyrs, for in their case famine is part of their martyrdom and triumph) to be consumed by hunger; indeed He often feeds them miraculously — as He fed St. Mary Magdalene at La Sainte-Baume by angelic rapture and song; and St. Paul, the first hermit, in the desert through a raven, which for sixty years daily brought him half a loaf of bread, and when St. Anthony arrived, it doubled the provision and brought a whole loaf. Thus He fed many Martyrs in prison through Angels. Thus He daily feeds so many thousands of poor monks and nuns, especially mendicants, that it borders on the miraculous — for in the single Order of St. Francis, God continually feeds through the alms of the pious more than a million, that is, ten hundred thousand Religious (for they equal and indeed exceed this number, if all the men and women who follow the poverty of St. Francis and St. Clare are counted), who have no income, no revenue, but are rich in poverty alone, and only in the blessing of St. Francis, who gave this as a provision to his followers: "Cast your care upon the Lord, and He Himself will nourish you." Here then is fulfilled that saying of the Apostle, 2 Corinthians 6: "Having nothing, yet possessing all things." This is the hundredfold promised by Christ to the poor in spirit (Matthew 19:29). This is the majesty of evangelical poverty, which claims for itself the possession of the whole world. "For to the faithful the whole world is a treasury of riches," says St. Bernard, Sermon 21 on the Canticle.

Now by 'just' here understand anyone, but especially the alms-giver, according to that promise of Christ: "Blessed are the merciful, for they shall obtain mercy." Hence St. Cyprian, On Good Works and Almsgiving: "Do you fear," he says, "that your patrimony will fail if you begin to give generously? When has it ever happened that the just lacked the necessities of life, since it is written: 'The Lord will not kill the just soul with famine'?" As if to say: It is impossible that God would allow the one who feeds the hungry to perish of famine, that God would snatch away by famine the life of one who sustains the life of the starving who are perishing from hunger.

Mystically, St. Basil on Isaiah chapter 1, Bede, and Hugo understand this of spiritual famine, that is, of the lack of the word of God, grace, and the Sacraments. Hence St. Basil notes that it says here, 'The Lord will not afflict the soul of the just with famine': "For He is not speaking here," he says, "about bodily hunger (for then He would have said 'the bodies of the just'), but about the starvation of souls." Hugo, however, understands the famine of vices. What is lust, he says, but an insatiable hunger for pleasure? What is pride but an insatiable hunger for rank? What is avarice but an insatiable hunger for wealth? These things harmonize with what John said: "Whatever is in the world is either the concupiscence of the flesh, or the concupiscence of the eyes, or the pride of life." Hence St. Thomas, in his treatise On the Eucharist, uses this saying to draw men to frequent Communion: "The Lord will not afflict the soul of the just with famine," because the Eucharist quenches the above-mentioned hunger of vices; again, it quenches the hunger of the soul panting for it, and all its other wishes and desires; indeed, not rarely even bodily hunger. Thus John the Abbot, according to Palladius in the Lausiac History, chapter 61, lived for many years without food, nourishing himself solely on the Eucharist received on Sundays. St. Catherine of Siena lived for a long time on the Eucharist alone; indeed, having received it, she found all bodily food repulsive, and when compelled by her confessor's order to eat, she immediately rejected it, her stomach refusing.

AND HE WILL OVERTHROW THE PLOTS OF THE WICKED. — For 'plots' the Hebrew has הות (havvat), for which the Septuagint, reading חות (hovvat), translated 'life': "But the life of the wicked," they say, "He will overthrow." But the others read havvat, that is, vanity, wickedness, plots, ruin, destruction. Hence the Zurich version translates: 'but He will drive away the cunning (Vatablus: calamity, harm, destruction) of the wicked.' And so there is an antithesis with the preceding hemistich between the justice of the just and the plots of the wicked; for God protects and nourishes the former, and overthrows the latter — meaning: God will not allow the just and good to be despoiled of their goods and afflicted with famine; but the wicked, who through fraud and plots try to strip them of their goods and reduce them to famine, He will drive into the same ruin that they devised against the good, so that they are caught by their own tricks and ensnared by their own arts as by nets, and thus He will overthrow them. Hence Pagninus: 'and because of the wickedness of the wicked, God will drive them out.'

With a double benefit, therefore, God favors the just man, and as it were with a double weapon fights for him. First, by driving famine away from him; second, by scattering and overthrowing the plots of the wicked who try to reduce him to famine, according to Psalm 33:11: "The rich have suffered want and hunger; but those who seek the Lord shall not be deprived of any good thing." Moreover, David compares the plots of the wicked to the ambushes of lions lying in wait for prey and pouncing upon it: "He lies in wait in secret," he says, "like a lion in his den; he lies in wait to seize the poor, to seize the poor man when he draws him in" (Psalm 9:9); but God crushes these ambushes of the lions. Hence he adds in verse 15: "Break the arm of the sinner and the malicious; his sin will be sought and not found."

Finally, the Chaldean translates havvat as קנינא (kiniyana), that is, possessions; R. Saadia and Baynus as substance and wealth. Hence the Syriac: 'He will destroy the possessions of the wicked'; the Chaldean: 'He will drive out the possessions of the wicked,' meaning: God will protect the goods of the pious so that they are not afflicted with hunger, but He will overthrow the goods of the wicked so that they are tormented with hunger. For the Hebrew havvat is derived from חיה (haya), that is, to be, to subsist; hence it signifies substance, that is, possessions, and alludes to הון (hon), that is, riches. Again, you may translate havvat as 'being,' in this sense, meaning: God will overthrow the being and living of the wicked, that is, He will take away their life, as the Septuagint translates.



Verse 4: The Slack Hand Has Wrought Want

4. THE SLACK HAND HAS WROUGHT WANT; BUT THE HAND OF THE STRONG PREPARES RICHES. — The meaning is clear, as if to say: Labor begets wealth, idleness poverty; diligence enriches, negligence impoverishes; zeal is the parent of abundance, sloth of want.

For 'want' the Hebrew has ראש (rash); which, if read with a different vowel pointing as ראש (rosh), signifies poison, venom, as if to say: Laziness is like a slow poison, which gradually creeping through infects the whole man, and wears him down and kills him by torpor as much as by hunger. But the correct reading is rash, that is, want, not rosh, that is, poison; for the Septuagint, our Translator, the Chaldean, and the rest read rash. Understand 'want' literally as poverty of resources. Allegorically, Bede understands want of goods in heaven, meaning: Whoever has lived slackly and lazily in this life will lack all goods in the world to come.

The Hebrew has: 'He becomes poor who acts with a slack hand.'

For 'slack' the Hebrew has רמיה (remiyya), which signifies both deceitful and slack, that is, lax, listless, and lazy. For the lazy customarily extend their torpid hands from listlessness, indeed throw them about; likewise, because they do not want to work, they become deceitful and thieves in order to procure food for themselves, as we see in lazy beggars. Again, he who relies on fraud becomes slack and listless, because he thinks fraud suffices to procure his sustenance; but both are deceived, because both fraud and laziness are the cause of want — for God punishes the deceitful and reduces them to poverty, as experience shows. Hence the Chaldean translates: 'poverty diminishes the deceitful man, and the hand of the upright enriches'; the Syriac: 'but the hands of the just shall be enriched'; Pagninus: 'the deceitful hand makes poor'; the Zurich version: 'he who works with a deceitful hand is destitute.' Vatablus translates 'deceitful' as our Translator does, 'slack,' and connecting both explains it thus: He who by evil arts wishes to increase his estate, as the idle do who deceive others in order to live, will be reduced to want. R. Solomon, R. Levi, and Aben-Ezra translate כף רמיה (kaph remiyya — which our Translator renders 'the slack hand'; others, 'the deceitful hand') as 'deceitful scales.' Hence they transfer it thus: He will be destitute, whoever has deceitful scales, so as not to give the just weight of goods when selling, and to weigh them beyond the just weight when buying. The Septuagint translates: 'Poverty humbles a man,' that is, it makes his hand thrown down and abject, as the lowly and humble tend to be; the Arabic, following the Septuagint as usual, translates: 'poverty oppresses a man; the hands of the bold shall be enriched.'

Some understand the 'slack hand,' namely one slack in giving, as the miserly hand, meaning: כף (kaph), that is, the curved and closed hand, miserly and tenacious of goods, will bring want and penury; but on the contrary, the hand of the strong, that is, the open hand, that is, the liberal hand, lavish in almsgiving, heaps up riches and fortunes. Hence Sirach 4:36: "Let your hand," he says, "not be stretched out to receive and closed when it comes to giving." For, as the saying goes: "Many store up riches, very few distribute them." But this meaning is too narrow; and 'the slack hand' properly is not miserly but slothful and lazy, just as the hand of the strong is not liberal but laborious, diligent, and industrious.

For 'strong' the Hebrew has חרוצים (charutsim), which the Syriac translates 'of the just'; the Chaldean, 'of the upright'; the Septuagint, ἀνδρείων, that is, 'of the manly,' who act manfully; the Zurich version, 'of the diligent'; Baynus, 'of the attentive,' such as merchants careful about business tend to be; hence Pagninus translates: 'and the hand of diligent merchants shall enrich them.' Properly charutsim signifies keen men, who pursue vigorously what they conceive and begin, and do not desist until they bring it to its intended end. For the root חרץ (charats) signifies to sharpen, to whet, to exercise one's strength and ability, to act keenly and energetically, to press on, to bring a matter to its conclusion. Others translate charutsim as 'cut, concise, precise,' such as those attentive to business who demand or arrange their affairs precisely to the penny or the moment. Hence merchants have this axiom: 'If you wish to grow rich, be attentive to all things, even the smallest; neglect nothing, let no opportunity for profit, however small, pass by,' because from many small things something great and excellent comes about. Our Translator renders 'the strong,' that is, the diligent, the industrious. For he who is strong presses a matter vigorously and pushes it through to the end. For 'prepares riches' the Hebrew has תעשיר (ta'ashir); which if read with a different vowel pointing as תעשיר (ta'asir), that is, 'tithes' or 'makes tenfold,' the meaning will be: The vigorous labor of the diligent gains ten from one and multiplies the capital tenfold — just as fertile earth from one grain sown produces ten, indeed 30, 60, and 100.

Moreover, this saying holds true for spiritual riches (namely, wisdom and virtue) no less than for temporal ones. For the one devoted to the virtues will accumulate great heaps and treasures of them, while the negligent and lazy person will remain destitute of them — as the Comic poet says: 'The heavenly ones lend all things to mortals at the cost of sweat; / Whatever is in the world, all serves diligence. / By labor virtue and wealth both grow.' Therefore, just as merchants intent on wealth daily add profit to profit, coin to coin, gold piece to gold piece, so much more should the merchant of merits daily add virtue to virtue, act to act, degree to degree, and consider that day lost on which he has advanced nothing in virtue, on which he has given no alms whether bodily or spiritual, on which he has not conquered himself in some matter — and therefore let him flee sloth and idleness as a plague.

Of St. Anthony, Sozomen writes (Ecclesiastical History, book I, chapter 13): "He himself never took it into his mind to be idle, and he exhorted whoever wished to lead a virtuous life to labor." And St. Athanasius says that he gathered the honey of virtues from the company of the Saints like a bee: from one who excelled in humility he learned humility, from another patience, from a third charity, from a fourth another virtue in which he excelled. St. Ephrem, in his Spiritual Canticles: "He who loves idleness," he says, "will never prosper." St. Ambrose, On Cain, book I, chapter 4: "Not to the sleeping," he says, "not to the idle, but to the watchful are rewards promised, and recompense is prepared for labor." St. Leo: "The kingdom of heaven does not come to the sleeping, nor is eternal blessedness thrust upon those torpid with ease and sloth." St. Jerome, or whoever is the author, in the Letter to Demetrias: "The spirit must always be stirred," he says, "with spiritual spurs, and daily renewed with greater ardor. The urgency of prayer, illumination, reading, the solicitude of vigils — these are its daily and nightly stimuli. For nothing in this pursuit is worse than idleness, which not only fails to acquire new things, but even consumes what has been prepared... the plan of a holy life rejoices in progress and grows, but grows torpid and fails through cessation." St. Bernard, in the book On Consideration to Eugenius, chapter 13: "If rightly," he says, "the Wise Man urges that wisdom be written in leisure, one must beware of leisure itself being idle. Therefore idleness must be fled — the mother of trifles, the stepmother of virtues." St. Basil, in the Monastic Constitutions, chapter 5: "What of the Apostles? Did they not also imitate the Lord? Were they not assiduous in labors? Consider Paul laboring ceaselessly." Of Blessed Alcuin, who flourished in the time of Charlemagne in Gaul for his reputation in learning, the author of his Life writes: "He fled idleness by every means. For he was either reading, or writing, or teaching his students, or devoting himself to prayer, or to the chanting of psalms, indulging only the unavoidable necessities of the body." St. Bonaventure, in the Rule for Novices, chapter 8: "Let your whole life run through these three things: that you always either pray, or read, or serve — especially the elderly, visitors, and the sick; and when services are done, do not stand idle with the brethren, but go at once to your cell and pray or read there."

This was once the sole pursuit of Religious and Anchorites, who were therefore called Ascetics, that is, trainers, because they trained themselves in continuous battle with vices and in victory, and in the perpetual practice of the opposing virtues. Such was Barlaam, who, exhorting his disciple Josaphat to the same asceticism, said among other things that "the virtues are the ladders of heaven"; therefore, just as heaven is separated from us by an immense distance of height, so by many great steps we must strive and climb there by the ladders of the virtues. See Damascene, in the History (of Barlaam and Josaphat), chapters 11 and following. If we were to grow daily in charity, humility, and patience — if we were to add three degrees daily — we would ascend to heaven by as many steps, as it were; and after a year, indeed after ten or twenty years, how high we would see ourselves to have climbed, what great heaps of virtues and merits we would see ourselves to have accumulated, and would rejoice! Think of eternity. Life is short: live, endure, labor, trade for eternity.

Abbot Athanasius, says John Moschus in the Spiritual Meadow, chapter 130, was caught up in ecstasy and saw choirs praising God, and when he desired to enter among them, he heard: "No one enters here who is negligent; go, strive, despise the vanities of the world." Thus one goes to the stars. And in chapter 105, an Angel said to Christopher: "Pray that we may light your candle." Then he said to himself: "Christopher, greater labor is needed."

HE WHO RELIES ON LIES FEEDS ON WINDS; AND THE SAME MAN PURSUES BIRDS IN FLIGHT. — This saying is now absent from the Hebrew, the Chaldean, some Latin manuscripts, and the Complutensian Septuagint, although it is found in the Roman editions — not in this place, but in the preceding chapter, after verse 12. However, the Roman Latin editions have it, and St. Augustine read it (Against Cresconius, book III, chapter 9), as did Clement of Alexandria (Stromata, book I), Antonius in the Melissa (Sermon 22), and others. Therefore it seems to have once existed in the Hebrew and to have the canonical authority of Sacred Scripture. Akin to this is the Arab proverb: "A lie is weakness, and truth is health. A lie is baseness, and truth is magnificence, or nobility."

By 'lies,' first, understand riches acquired through fraud and lies, so that this maxim pertains to the one that preceded: 'The slack hand has wrought want,' for which others translate 'deceitful' — as if to say: He who strives to grow rich through lies and fraud feeds on winds, that is, he labors vainly and fruitlessly, as if he were feeding winds; or, as the popular saying goes, hunting winds with a net — for the winds immediately burst through it. In the same way, riches which the miser seeks through fraud will fly away from him like wind and birds in flight; he will pursue them but not overtake them. Hence St. Gregory Nazianzen says admirably: "What need is there," he says, "to store up many riches amid the changes of time, which blow unstable wealth from one to another?" The same to terrified citizens: "One should trust winds or letters written on water," he says, "more than riches." And in his oration to Julian, the tax commissioner: "As dust by a whirlwind," he says, "so riches are constantly blown and tossed from one to another, and melt away like smoke, and delude men like a dream, and like a shadow cannot be held in the hands — neither hopeless for those who lack them, nor certain enough for those who possess them." The same to Seleucus, in Iambic 3, asserts that riches "sport with avaricious minds" and imitate 'the wiles of a harlot, who deceives her suitors deceitfully, / playing with this one in one way, that one in another.' Again, they are 'like waves, which with a gentle motion / we see carried aloft, yet quickly fall.'

Hence the Roman Septuagint, at chapter 9:12, after 'He who relies on lies feeds on winds,' appends these two maxims: 'For he has deserted the ways of his own vineyard, and has wandered in the paths of his own little field; he walks through trackless and dry places, through land destined for thirst, and gathers with his hands what is fruitless.' By these words, just as the one who relies on lies was first compared to one feeding winds, and second to one pursuing flying birds, so third he is compared to a foolish farmer who deserts his vineyard and, wandering through his own field (from which, as from his vineyard, if he cultivated both, he would reap great fruits of wine and grain), passes on to trackless, dry, and thirst-parched places, from which he could hope for no fruit — hence 'he gathers with his hands what is fruitless,' or, as the translator of Clement of Alexandria (Stromata, book III) renders it, 'gathering with his hands the barrenness of fruits,' meaning: Instead of fruit and harvest, he reaps nothing but aridity and barrenness.

Hence Clement, applying all this to lying heresy and heretics (Stromata, book III): "He who relies on falsehoods," he says, "feeds on winds and pursues winged birds. The word here does not mean philosophy, since philosophy argues and speaks plausibly to many; but it pursues heresies. It therefore infers: 'For he has left the ways of his own vineyard, and has wandered in the paths of his own agriculture.' These are those who abandon the Church from the beginning. Now he who has fallen into heresy passes through the wilderness without water, traversing thirsty land, gathering with his hands the barrenness of fruits."

Second, by 'lies' understand the deceitful and false hopes which men, having abandoned God, place in friends, relatives, and princes; likewise in their own wealth, strength, talent, and wisdom, in order to attain some favor, dignity, riches, a prelacy, glory, etc. For such a man feeds on winds, that is, he labors in vain, because either he does not attain what he seeks, or, if he does attain it, he will not find in it the rest and joy he was looking for, but vexations, weariness, anxieties, jealousies, and a thousand similar troubles — so that he repents of what he has done and wishes and says: 'Would that I had never sought this dignity! Would that I had never attained it!'

Third, by 'lies' understand false reasonings, errors, paralogisms, and fallacies, by which heretics, sophists, and proud teachers strive to uphold and support their doctrines. For they feed winds, because once the falsity of their reasoning is exposed, their doctrines, honor, and authority collapse and flee from them like birds in flight. So St. Augustine (Against Cresconius, book III, chapter 9), who applies this maxim to Cresconius and the Donatists, and by 'winds' understands demons, who are inflated and inflating spirits like winds: "He who trusts in falsehoods," he says, "feeds winds, that is, becomes food for evil spirits." But this is a mystical interpretation, not the literal one.

Fourth, by 'lies' understand any words and deeds spoken and done deceitfully, by which liars strive to excuse and conceal their vices, or to obtain something. For he who relies on them feeds winds: because once the lie and fraud is detected, he will obtain nothing except the reputation of a liar and cheat.

What it means 'to feed winds' I explained at Hosea 12:1, where, concerning Israel placing its hopes in the Assyrians and Egyptians — but these were deceptive, because through them he was not freed from the hand of Nebuchadnezzar the Chaldean — it says: "Ephraim feeds on wind and pursues the heat." Where I said that 'feeds' can first be taken passively, meaning: Ephraim feeds, that is, eats winds; he lives and feeds on wind. So the proud feed on honor and on the swollen opinion of themselves, as on wind, inflated and puffed up with which they strut about — just as chameleons feed on wind. But just as a chameleon living on wind is juiceless and bloodless, and therefore changes colors and takes on the color of what it is placed upon, so too the ambitious man, dried out by ambition and bloodless from fear of losing his honor, is now ruddy and cheerful, now pale and sad, now fortunate, now wretched; and therefore he cannot be happy. So Aristotle, Magna Moralia, book I, chapter 3.

Second, 'feeds' can be taken actively, so that 'feeds winds' means the same as 'gives food to winds,' namely gives himself as food to the winds — so that the winds, namely the Assyrians in whom he trusts, may devour him. Or 'feeds,' that is, rules, and leads winds to pasture, as a shepherd rules and leads to pasture cattle, sheep, goats, etc. For this is what the Hebrew רעה (ra'a) properly means, according to Psalm 22 (23):1: "The Lord rules (in Hebrew ra'a, that is, feeds as a shepherd his sheep) me, and I shall want nothing; in a place of pasture there He has placed me." For it is foolish and impossible to rule winds like sheep and lead them to pasture — even if through magic, magicians sometimes seem to feed winds.

For the people of Methone, says Pausanias (in Corinthiaca), offer a cock to the raging wind, and having torn it apart and buried it under the vines, they calm the harmful blasts of the south wind. Eunapius and Suidas, and after them Sigonius (On the Western Empire, book IV), relate that Constantine the Great beheaded the philosopher Sopater because he had detained the winds by his incantations, preventing ships from bringing grain to Constantinople when it was afflicted by famine. The Finns and Lapps of the Septentrional (northern) peoples would sell winds to merchants, offering them three knots consecrated by magic art hanging from a leather strap; when the first was untied they would have gentle winds, the second stronger, the third the most violent. So Olaus (book III, chapter 16) from Saxo Grammaticus. They use this art against sailors at their discretion, as it seems more or less favorable to them; thus they stop and stir breezes and rivers, says Ziegler in his Scandia. See more in Alexander ab Alexandro, Genial Days, book III, chapter 12. But these are superstitious and magical practices, and therefore supremely harmful. For magicians pledge their own souls and bodies, and those of their clients, to the devil in exchange for wind. Setting aside the magical, take the physical. When once the Etesian winds blew so violently that they damaged the crops, Empedocles ordered donkeys to be skinned and made into bladders, and these to be stretched on the promontories to catch the wind; when it subsided, he was called κωλυσάνεμος (kolusanemos), that is, 'preventer of winds,' says Suidas — on his own authority. For this too is difficult to believe; and even if it were true, this is not feeding, that is, ruling winds at will, nor providing them pasture. For God alone, who creates the winds, also feeds and rules them, and in this shows His magnificence and omnipotence.

Hence He is said to walk, indeed to fly upon the wings of the winds (Psalm 17:11); and the winds are the angels, that is, the messengers of God, according to the saying: "Who makes His angels spirits," that is, winds (Psalm 103:4). And Job 28:25: "Who made," he says, "a weight for the winds, and weighed the waters by measure." And Amos 4:13 calls God "the one who forms the mountains and creates the wind," where I said more on this matter. Hence when the Emperor Theodosius fought for God, the winds of God fought for Theodosius against Eugenius, turning the weapons of the enemy back upon the enemies themselves, so that Theodosius may be said to have fed the winds and in turn the winds to have fed Theodosius — concerning whom Claudian says in the Panegyric: 'O beloved of God beyond measure, for whom the heavens fight, / And the conspiring winds come at the trumpet's call.'

Note: A lie is rightly compared to wind and to flying birds. First, because just as wind is fluid, light, and fleeting, and immediately vanishes into thin air, so too a lie, like wind and smoke, is scattered and vanishes. "Those things which deceive," says Seneca (Epistle 8), "have nothing solid in them; a lie is thin, if you look at it closely."

Second, just as wind does not remain but passes by most swiftly, so too a lie. Hence Petrarch elegantly, in book II of On the Solitary Life, comparing a lie with a diver who lives under water: "Pretenses," he says, "are immediately exposed, the disguise is washed away by sweat, and even a clever lie yields to the truth, and is transparent when scrutinized more closely. No one lives long under water; he must burst forth and reveal the face he was hiding, so as to feed on wind and gentle air."

Third, just as from one wind many others are generated, some contrary to each other, which conflict and struggle among themselves, so from one lie many more are born, and these mutually contrary and conflicting.

Fourth, wind, though thin and empty, inflates wineskins — and liars swell with the wind of vanity and pride. Furthermore, wind makes birds sing; for swans breathed upon by the west wind sing more sweetly. For the dense plumage of their wings is raised, resembling the tuned strings of a lyre, and the zephyr immediately provides the plectrum. Moreover, just as there are hydraulic organs driven by water, so there are also wind organs (anemaulica), which, with wind artfully captured, produce harmonious sounds. I have seen such instruments at Tusculum, in which nightingales and other birds, fashioned by art to resemble living nightingales and birds, sang and warbled by the marvelous artifice of wind. In a similar way, the wind of vanity and ostentation drives liars to compose and declaim their lies artfully and elegantly; but just as in those instruments there is no fruit beyond the sound, so also in these. For liars are like sounding brass and a tinkling cymbal.

Fifth, St. Basil, Homily 6 on the Hexameron, says: Vultures and roosters, carried up into the airy regions, conceive eggs by the sole breath and intake of winds — which, because they come from wind, are therefore called wind-eggs, that is, sterile, empty, and wind-born. So liars, from wind, that is, from the devil who is the father of lies, conceive lies, frauds, and wiles, which are outwardly attractive but inwardly empty and vanish into smoke; they feed no one but the devil, whose eggs and offspring they are. Hence St. Augustine, Against Cresconius, book III, chapter 9: "Moreover," he says, "if cursed is he who places his hope in man, how much more he who places his hope in the falsehood of human opinion? So that he falls into that other saying which is written: 'He who trusts in falsehoods feeds winds, that is, becomes food for evil spirits.'" Of such people, Hosea 10:13 says: "You have ploughed wickedness, you have reaped iniquity, you have eaten the fruit of lying; because you trusted in your ways, in the multitude of your warriors."

Sixth, wind, though thin, is sometimes so powerful that it levels and overthrows trees, towers, and houses; so too a lie, though empty in itself, is sometimes so disguised and armed with deceptions and frauds that it stirs up wars of extermination between kings and peoples, and overthrows cities, kingdoms, and empires.

Tropologically, those are windy and feed winds who chase after popular opinions and rumors, and who delight in flattering themselves and detracting from others; for many lies are mixed with these things. For as Jeremiah says (9:3): "They have bent their tongue like a bow of falsehood." Therefore such people feed winds, and like stupid dogs chase flying birds, until they realize their folly too late, repent of it, and laugh at and condemn it. So Hugo.

Finally, those who trust in creatures rather than in the Creator. For all creatures are wind and shadow compared to the Creator. Hence the Psalmist, in Psalm 4:3, exclaims in compassion: "Sons of men, how long will you be heavy of heart? Why do you love vanity and seek after lies?" And Isaiah 28:15: "We have made lies our hope, and with lying we are protected, etc. Hail shall sweep away the hope of lies." And Jeremiah 13:25: "This is your lot, and the portion of your measure from Me, says the Lord, because you have forgotten Me and trusted in lies." And 16:19: "Truly our fathers possessed lies, vanity that profited them nothing."

After the maxim just explained, the Septuagint here appends another, which is not found in the Hebrew or in the Latin Vulgate, and it is this: "A well-taught son shall be wise, and shall use the imprudent as a servant." St. Augustine reads it (City of God, book XVI, chapter 2) and explains it thus: "The wicked customarily disturb the peace of the Saints; but this turns to the benefit of those who are progressing, according to that saying of the Apostle: 'There must be heresies, so that those who are approved may be made manifest among you.' Hence also it is written: 'The well-taught son shall be wise; but he shall use the imprudent as a servant,'" meaning: God's providence brings it about that the wicked, for example heretics, harass the faithful and pious, for their testing — so that they may grow in faith and virtue; therefore the imprudent, that is, the wicked, although they seem to dominate the pious, in reality minister and serve, because God uses them as servants to sharpen the virtue and glory of the pious.

Again, meaning: A son trained in discipline and well-formed in conduct is wise; yet often, by God's arrangement, it happens that he has an imprudent servant, so that the servant may exercise both his patience and his prudence, and so that the imprudent servant may be wisely governed by his prudent master and learn prudence. Moreover, servants, because they are of servile temperament — if they find a wise master, that is, a gentle and pious one, they grow insolent and troublesome to him; but if they find a harsh and imperious one, they submit. Therefore a wise man should treat servile temperaments in a servile way, and use that saying of Melania in Palladius, Lausiac History, chapter 117: "Against the foolish, one must use pride of spirit as one uses a dog and a hawk."

Third, and very aptly, you may explain it thus: to signify the power, authority, dignity, and majesty of wisdom, which is so great that it commands and rules even the foolish — meaning: A well-trained and prudent son will not only be wise for himself, but will be able to govern others, indeed will know how to use the imprudent and foolish as servants; for by his wisdom he will know how to tame and govern them, and to which tasks to assign them, so that they may learn to be wise themselves and useful to others. This is what Ecclesiasticus says, following Solomon (10:28): "Free men shall serve the sensible slave." See what was said there.



Verse 5: He Who Gathers in the Harvest

5. HE WHO GATHERS IN THE HARVEST (Chaldean: who works in summer) IS A WISE SON; BUT HE WHO SNORES IN SUMMER (Chaldean: in the harvest) IS A SON OF CONFUSION. — In Hebrew: 'a son who brings shame,' both upon himself and upon his parents, household, and family. This is a precept or admonition of economic prudence. Therefore, grammatically and literally it signifies that the farmer (such as the ancient patriarchs were, and most people in the first ages of the world) must labor during the summer harvest, by God's command (Genesis 2:15 and 3:17), to prepare food for himself and his family for winter: for if he is idle and snores and lets the harvest pass, in winter he will go hungry and be forced to beg, or he will be consumed by famine — which will be a great loss to him, as well as confusion and disgrace. Parallel to this maxim is that saying from Ben Sira's Alphabet 2, letter Lamed: "Do not sleep in your youth, and in your old age do not marry an old woman."

Symbolically, therefore, beneath the surface of the letter and the parable it is signified, first, that one must labor in youth so that sustenance may be prepared for old age. Again, in youth one must devote oneself to wisdom and virtue, so that we may enjoy them in old age. For youth is rightly called summer and harvest, because it is vigorous, spirited, fervent, suited to study and labors, teachable, and talented; for just as the mind and body are formed and habituated either to virtue or vice, either to labor or idleness, in youth, so it endures and perseveres through nearly the rest of life. Hence the Septuagint translates: 'The intelligent son escaped unharmed from the heat' (they read for אגר [oger], that is, 'gathering,' with other vowels אגר [agur], that is, 'gathered, preserved, unharmed'); 'but seized by the wind, the wicked son is made in the harvest' — meaning: A wise young man in adolescence, when the heat of blood and desire usually boils over, escapes from it unharmed, because he extinguishes this heat by taming and mortifying his passions; but the foolish one, who allows himself to be swept away in youth by the burning wind or blight of desire, 'becomes a wicked son in the harvest,' that is, in old age, when men usually reap what they sowed and learned in youth. For the virtues and vices of youth cling to a man until old age and death. Blight is a burning wind that dries out grain — that is, the ears of wheat — so that they are empty and yield no flour; so too desire dries out all the vigor and marrow of virtue, and makes a man empty and void of all good and virtue.

The author of the Greek Chain explains the Septuagint version thus, meaning: Crosses and calamities accepted with a patient spirit bring life, but with an impatient spirit they bring death. "The intelligent man," he says, "who has been refined and tested through crosses and calamities, no differently than gold is tested through a burning furnace, brings forth the joyful fruits of justice. On the contrary, the wicked man is often corrupted, depraved, and utterly destroyed even by those things through which he ought to have become better." Didymus in the same place: "He who is strong in natural wisdom and understanding," he says, "neither the sun burns by day nor the moon by night. By 'heat' he designates the cares and troubles of this life. Those who are cast down and as it were fail because of such things, he calls hay. Christ our Savior, in the Gospel parable, calls those afflictions and persecutions which sometimes come on account of the word of God 'heat.'"

Second, summer and harvest are a symbol of opportunity, or the fitting time for accomplishing something well, meaning: He who seizes the opportunity to complete a task while it presents itself is wise; he who neglects it is foolish — for "opportunity is hairy in front and bald behind."

Third, summer is a symbol of the present life, winter of death and the state of the world to come, where there is no time for laboring and reaping — meaning: He who by laboring accumulates for himself in this life the merits of good works, so as to gather from them the rewards of eternity, is truly wise; but he who neglects these things in this life and gapes and sleeps over the body, gluttony, and luxury, is foolish and will be confounded on the day of judgment — because then he will see that he is condemned for having neglected this time, and tormented in hell with eternal flames. Hence the wise Ecclesiastes admonishes (9:10): "Whatever your hand is able to do, do it earnestly; because neither work, nor reason, nor wisdom, nor knowledge shall be in the underworld, where you hasten." Therefore St. Gregory Nazianzen in his Tetrastichs says that the present life is a marketplace in which all things may be purchased, after which there is nothing: 'Believe me, this life is a marketplace; / If you know how to trade, you will gain profit, / Exchanging passing things for lasting goods: / After this time, no other will be given.' So Gregory Nazianzen.

Mystically, Hugo says: Tribulations and labors, with which men are continually afflicted in this life, are the heat and summer, in which one may gather a great harvest of humility, patience, charity, and other virtues. Therefore he who is wise seizes this time; but he who is foolish lets it flow by and loses it through impatience, listlessness, and sloth. To this purpose serves the example of the ant proposed by Solomon (6:6): "Which prepares its food in summer and gathers in the harvest what it may eat." Where I recounted many analogies between the ant and diligence.



Verse 6: The Blessing of the Lord Is upon the Just

6. THE BLESSING OF THE LORD IS UPON THE HEAD OF THE JUST; BUT THE MOUTH OF THE WICKED COVERS INIQUITY. — The Complutensian edition and some others read 'iniquity' [as the object]; in Hebrew: 'blessings upon the head (or for the head) of the just; but the mouth of the wicked covers iniquity, or iniquity [as the object],' as Symmachus and Aquila translate; Theodotion has 'robbery'; Vatablus, 'injury.'

Now first, Vatablus gives this meaning: The just man is accustomed to be blessed, but the wicked man always plans evil, namely to inflict injury, calumny, and robbery on others. But here no antithesis between the just and the wicked is apparent.

Second, Cajetan: meaning, the disposition and character of the just man is to bless others, that is, to wish and do them well if he can; but 'the mouth of the wicked covers iniquity,' or, as he translates it, 'is covered with iniquity,' because it is full of curses, calumnies, reproaches, etc. Here the antithesis between the blessing of the pious and the cursing of the wicked is clear.

Third, some explain 'upon the head' as meaning 'with head uncovered,' and he displays it openly: 'The blessing of the Lord is upon the head of the just,' that is, they say, the just man displays and publicizes openly what he has earned justly and acquired by honest industry. For so it is said below: "Glorious is the fruit of good lips." And in Acts 20:34, St. Paul said boastingly: "You yourselves know that these hands have ministered to me and to those who are with me." On the contrary: "The mouth of the wicked covers iniquity," or robbery, or injustice (all amount to the same thing), that is, he conceals and hides his gains, and does not dare to publicly expose the arts and frauds by which he has grown rich; for frauds and crimes, because they are shameful, flee the light and love the darkness.

Fourth, meaning: 'Blessing,' that is, the grace of God, covers the head of the just; but iniquity and crime covers the mouth and head of the wicked — meaning: Grace and sin distinguish the just from the wicked; for grace belongs to the just, sin to the wicked. Therefore the works of the just are works of grace and virtue, while the works of the wicked are robberies, frauds, and crimes. Hence the Chaldean translates: 'in the mouth of the wicked, robbery is covered.' And R. Levi: "Upon the just man's head," he says, "blessings flow down, so that he may be wise-hearted; for he will continually be engaged in thinking about good things. Or the word 'head' suggests the beginnings of a matter: for at the outset the just man reveals the blessings with which he proceeds, laden; but the wicked man conceals the iniquity he devises, lest, if it be detected, he be prevented from carrying it out. This signifies therefore that the just man, whenever he undertakes something, always finds himself increased by blessing; and also that goods are heaped upon him and help is provided so that he may enjoy the desired end — since he has nothing in his wishes except what is honorable and beneficial to others. Therefore at the beginning of an enterprise one may hope that blessings will be bestowed upon him; for if others are aware of his intention, they will most willingly lend their aid. But for the wicked it is otherwise. For they always fear lest they fail to obtain what they eagerly desire, if others perceive it; therefore they wish their crime to remain hidden from others — the crime they wickedly plot to accomplish. In this regard, a similar thing is related of them, since the memory of the just man is in blessing," etc.

Fifth and genuinely, meaning: 'Blessing,' that is, an abundance of all good things, will flow down and, as it were, rain from heaven upon the head of the just man; but the mouth and head of the wicked iniquity will cover, that is, the punishment of iniquity, which, because it is just, will so shut their mouths that they dare not even mutter or whisper against God or men, according to Psalm 106 (107):42: "The upright shall see and rejoice, and all iniquity shall stop its mouth." Therefore confusion, condemnation, and punishment for frauds, lies, injuries, and other iniquities which they committed with mouth and head (for there reside reason and will) shall cover the wicked.

Where note: first, that by 'mouth' the head and face are understood synecdochically; but he says 'mouth' because the wicked perpetrate most of their frauds, injustices, and crimes with their mouth. Second, 'iniquity' is taken metonymically for the punishment of iniquity, both here and often elsewhere. Hence the Septuagint translates: 'but the mouth of the wicked shall be covered with untimely mourning,' in Greek πένθος ἄωρον, which the translator of the Greek Chain renders in the nominative as 'untimely wailing and mourning.' Hence Origen explains it there: "For the just man, who is prudent and virtuous, even difficult and afflicted matters become easy; but for one in a different disposition, even light things that have some consolation seem difficult." The meaning of the Septuagint therefore is: Quickly will the wicked be punished, even before the time they expected, and therefore they will mourn — even though they sometimes try through confusion to conceal their mourning and cover and hide it by putting on a cheerful face. Again, this will be untimely wailing, that is, before the time of the last judgment and of hell, so that this mourning is a prelude to the eternal wailing. Third, by 'just' understand anyone, but especially the merciful and the alms-giver; for in Scripture he is peculiarly called just, and he, being beneficent, is accustomed to be blessed by God and men.

Hence to this is aptly opposed חמס (chamas), that is, violence, injury, and iniquity, which the wicked man customarily inflicts on others, and therefore incurs punishment and retribution, according to Psalm 108 (109):17: "He persecuted the poor man and the man of a contrite heart, to put him to death; he loved cursing, and it shall come upon him."

Therefore our Salazar explains it thus: 'The blessing of the Lord is upon the head of the just,' that is, an abundance of all good things will come to the merciful man; 'but the mouth of the wicked covers iniquity,' that is, the punishment of iniquity — namely God's curse, poverty, and Blessings upon the head of the just: all justly pray for his prosperity. And: 'but the mouth of the wicked covers injury, or violence': upon the wicked, whose mouth speaks nothing but injurious things, all who know them call down curses, which God will hear. The imprecation of curses is to be supplied from the opposite ('blessings'), just as often one member must be supplied from the other. Indeed, such sayings, in which the meaning is not immediately obvious, are constructed in this way so that they may sharpen and engage the mind of the hearer or reader, arouse the desire for knowledge, and exercise the powers of the intellect through inquiry itself. want, shall press upon the merciless and the miser — especially when on the day of judgment, together with their fellow merciless ones, they will hear from Christ the Judge: "Depart, accursed ones, into eternal fire. For I was hungry, and you did not give Me to eat"; while on the other hand the merciful will hear: "Come, blessed of My Father, possess the kingdom prepared for you from the foundation of the world. For I was hungry, and you gave Me to eat" (Matthew 25). Hence St. Chrysostom, in his homily That Almsgiving Is the Most Profitable Art of All: "Almsgiving," he says, "is a garment that will rise with a man; in these garments they will shine who then hear: 'You saw Me hungry,'" etc.

A notable example of this saying is found in Joseph (Genesis 49:25), to which Solomon here alludes: for Jacob his father, about to die, blessed his son Joseph, just and holy, saying: "The Almighty will bless you with the blessings of the breasts and of the womb," etc. See what was said there.



Verse 7: The Memory of the Just Is with Praises

7. THE MEMORY OF THE JUST IS WITH PRAISES; AND THE NAME OF THE WICKED SHALL ROT. — In Hebrew: 'the memory of the just is for (or unto) blessing'; the Septuagint: 'the memory of the just is with praise, but the name of the unjust is extinguished'; the Chaldean: 'the memory of the just is a blessing'; the Syriac: 'in blessing'; the Zurich version: 'the memory of the just has praise' (Vatablus: 'is famous and celebrated'); 'but the name of the wicked stinks' (Vatablus: 'shall wither and rot'). The meaning is: The memory of the just man is pleasing, sweet, and honored, so that both God and sensible men, when they mention him, bless, praise, and celebrate him; but the name, fame, reputation, praise, and glory of the wicked gradually deteriorates, becomes foul, is rejected, and is abolished. Thus Sirach 44 and following praises Abraham, Noah, Moses, Aaron, David, and other just men of the Old Testament, and the Apostle does the same in Hebrews 11.

Again, Aben-Ezra translates and explains it thus: "The memory of the just is with blessing," that is, God will remember the just man on account of the blessing with which He will heap him, according to Psalm 113 (115):12: "The Lord has been mindful of us, and has blessed us." Therefore He will remember the just man and pursue him with blessing; but the name of the wicked shall rot, that is, it will be consigned to oblivion like a rotten tree that does not grow again. And Baynus says: It can happen that the wicked man, while hiding his crime, enjoys the reputation of a just and good man for some time; but as a flower gradually withers, and flesh not preserved with salt rots, so the fame of the wicked man, lacking the fruit of virtue and the salt of divine wisdom, withers and decays.

The infamy of the wicked is aptly compared to putrefaction. First, because putrefaction occurs when some part of a whole becomes corrupt, which gradually infects and corrupts the other parts. So one vice creeps to another, and consequently one infamy to another, which gradually infects and stains the whole man.

Second, putrefaction occurs when the decaying parts are separated from the healthy and whole ones. So infamy arises when vices are separated from virtues, and when someone separates himself from the company of the good and associates with the wicked; for these rub off their own wickedness upon him and breathe infamy upon him.

Third, first moist things rot, then dry things, namely when the parts that decay separate themselves from nature and from their natural balance of heat and cold, moisture and dryness. "Therefore all other things rot except fire; for earth, water, and air rot (and indeed also wood, stones, and metals); for all these are matter for fire," says Aristotle (Meteorology, book IV, chapter 2). So when someone departs from his duty — that is, from the moderation that his state and rank require — then he contracts vice and infamy.

Fourth, Aristotle in the same place defines putrefaction from its principles and causes thus: "Putrefaction," he says, "is the corruption of the heat which exists properly and according to nature in each moist thing, by an alien heat — that is, the heat of the surrounding environment. Therefore, since it suffers according to a deficiency of heat, and since everything that is deficient in such power is cold, both will be causes: putrefaction is a common affection of both one's own coldness and alien heat. For this reason all things that rot become drier, and finally turn to earth and dung. For when the proper heat departs, the moisture that exists according to nature evaporates, and that which induces moisture is no more — for the proper heat drew it in." In the same way the soul rots from internal cold and external heat — namely when the love of God grows cold within it and the love of the world is kindled: the love of riches, honors, and pleasures. For through the latter, all the vital sap of charity and the virtues gradually evaporates, and in its place succeeds the decay and corruption of concupiscence.

Fifth, Aristotle concludes from what has been said that things rot more easily in summer than in winter, in lukewarmness than in fervor, and in rest than in motion. "And in cold weather," he says, "they rot less than in heat; for in winter there is little heat in the surrounding air and water, so it can do nothing; but in summer there is more. Nor does what is frozen rot, since it is colder than the warm air and is therefore not overcome; but that which moves dominates. Nor does what is hot or fervent rot, since the heat in the air is less than that in the thing, and so it does not dominate or cause any change. Similarly, what moves and flows rots less than what does not move; for the motion produced by the heat in the air is weaker than that which pre-exists in the thing, and so it causes no change. And the same reason explains why a large quantity rots less than a small one: for in a larger body the proper fire is more ample, as is the cold, than the powers of the surrounding environment can master. Therefore even the sea, when divided into parts, quickly rots; but the whole does not. And other waters behave in the same way."

In a similar way, in summer, that is, in prosperity, virtue and reputation rot more easily through vices than in winter, that is, in adversity. Likewise in lukewarmness rather than in fervor, and in rest rather than in motion — that is, the motion by which one is carried toward good works. For this motion sharpens the heat of virtue and charity, which excludes all the putrefaction of vices — as does the company of the just, which is like a sea of holiness. He who separates himself from it is easily corrupted and rots, as can be seen in apostates from Religious Orders.

Sixth, from putrefaction worms and serpents are born. Hence that saying of Ovid (Metamorphoses, book XV): 'There are those who believe that when the spine has putrefied in a closed tomb, / the human marrow is changed into a snake.' Moreover, reason and experience teach that the corpses and worms of those who indulged in luxuries, the belly, and lust are more putrid, foul, and horrible than those of the sober and chaste. In a similar way, those infamous for their vices beget serpents — that is, sons, grandsons, friends, and companions with serpentine morals; for they themselves taught these by word and example. So the posthumous and putrid fame of Arius, Luther, Calvin, and Machiavelli still today begets Arians, Lutherans, Calvinists, and Machiavellians — especially because their disciples and books survive, continually propagating their sect. For nothing is more venomous and pestilent than heretical, magical, and amatory books; for from these many learn and absorb heresy, magic, and illicit loves.

Seventh, Pliny assigns honey as a remedy for putrefaction. For thus he says (Natural History, book 22, chapter 24): "Honey has such a nature that it does not allow bodies to rot, with a pleasant and not harsh flavor, different from the nature of salt." Therefore, just as salt by its saltiness, so honey by its sweetness preserves bodies from putrefaction. Honey is a symbol of goodness, kindness, affability, and beneficence; for these procure for a man the best reputation and sweeten and correct all infamy. Hence of Josiah it is said (Sirach 49:1): "The memory of Josiah is like the composition of a perfume made by the art of a perfumer. In every mouth his memory will be sweet as honey." See what was said there.

Again, cedar is a remedy for putrefaction; for, as Pliny says (Natural History, book 24, chapter 5), "it preserves dead bodies incorrupt for ages, but corrupts living ones — a remarkable difference, since it takes away life from the living but serves as life for the dead." Hence things 'worthy of the cedar' are called worthy of eternity; for cedar, because it is incorruptible, is a symbol of immortality and eternity. Cedar is moreover a symbol of wisdom, integrity, and strength, as I showed at length in Sirach 24:17. Furthermore, balsam is a remedy for putrefaction, because it supplies a fragrant and powerful sap by which bodies are as it were nourished and preserved. Balsam is a symbol of fragrant and holy deeds, by which fame and glory are nourished lest they rot. Hence Plutarch in his Moralia: "The ship of Delos," he says, "while it is continually repaired and refitted, is rendered perpetual for many ages; so too something must always be added to fame, lest it rot."



Verse 8: The Wise of Heart Receives Commandments

8. THE WISE OF HEART RECEIVES COMMANDMENTS; THE FOOL IS BEATEN ON THE LIPS. — The word 'of heart' goes with 'wise,' not with 'commandments,' as is clear from the Hebrew construction. For 'is beaten' the Hebrew has ילבט (yillabet), which the Septuagint translates 'shall be tripped up'; the Chaldean, 'shall be caught'; Theodotion, φυρήσεται, that is, 'shall be fermented,' shall be kneaded and worn down like dough with leaven; Aquila, 'shall be beaten'; Symmachus, 'shall be tormented'; Baynus, 'shall fall'; R. Joseph, 'shall limp'; R. Solomon, 'shall be wearied'; the Zurich version, 'runs into various things'; Marinus, Vatablus, and others generally: 'stumbles, offends.' All these versions come to the same thing.

Therefore, first the plain meaning is: He who is wise 'in heart,' that is, truly wise, gladly accepts the precepts of superiors and teachers and allows himself to be taught and admonished by them. But the fool is beaten by the lips of the one who teaches and corrects him, because it is painful for him to hear the teacher and the one rebuking his faults; therefore with as many words as he is corrected, he is beaten and punished as with so many lashes. So Bede, Lyranus, Jansenius, Baynus, and others say, and in this sense the antithesis between the wise man and the fool is clear.

Second, 'the fool is beaten on the lips' — his own lips; and as the Chaldean translates, 'by his own lips he is caught,' because, rashly blurting out many things, murmuring against his superior, detracting, threatening, he is easily convicted by bystanders of lying, sedition, fraud, calumny, slander, etc., and not infrequently pays the penalty. And so by his own insolent lips he is beaten, that is, he brings blows, wounds, and lashes upon himself. Hence Pagninus translates: 'on account of his lips he shall be punished.' He therefore contrasts the wise man with the fool: the former receives the teaching, admonitions, laws, and decrees of superiors in silence, patience, and willingness; but the latter, garrulous and turbulent, clamors against them, murmurs, and babbles much against prelates and superiors (as we see happen when new laws are enacted and promulgated) — for which he is punished and brings grave harm upon himself. For it is the folly of such men that the Wise Man here rebukes. This meaning is very apt.

Third, the word 'lips' can, from the Hebrew, be connected with 'fool,' not with 'is beaten,' so that the antithesis is between 'the wise in heart' and 'the fool in lips,' or, as Cajetan translates, 'the fool of lips.' Hence the Septuagint translates: 'he who is not covered (some incorrectly read 'upright' for 'covered'; for the word is ἄστεγος) on his lips, turning aside, shall be tripped up.' The 'fool of lips' or 'of the lips' is said of one who speaks rashly and blurts out whatever comes to his mouth; who cannot conceal or dissemble anything, but betrays his anger, hatred, and passions of soul through words; who is headlong in speaking, wanting to teach before he learns — so that the meaning is: He who is wise in heart will not rashly speak with his mouth what he feels in his heart, nor suddenly leap forward to teach; but rather will prefer to listen to others and receive from them the precepts of life. But he who is foolish, both in heart and in mouth and lips, rashly leaping forward to say anything, to teach rather than to learn — this man will stumble and offend, both incurring the guilt of evil speech and its punishment. For now he will offend truth through lying, now charity through detraction, now reverence through excessive freedom, now peace through quarrels and dissension, etc.; and consequently he will stumble, that is, he will pay the penalty for these faults — now being convicted of lying, now punished as a slanderer, now struck on the head as a seditionary. Hence the proverb of the Arabs: "Beware lest your tongue strike your neck." For not infrequently men are punished capitally for incontinence of the tongue. Therefore St. James admonishes (1:19): "Let every man be swift to hear, but slow to speak."

Moreover, that Theodotion translates 'the fool of lips shall be fermented' indicates that the qualities of leaven befit the fool — namely, that the fool, when corrected by the lips of admonishers, like a mass of dough fermented by the force of the leaven (that is, of correction): first, is inflamed with anger and puffed up with pride; second, is turned to sourness and bitterness, so that he rises up against the one correcting him and tears him apart with quarrels and reproaches; third, spreads this bitterness of his through the whole mass, that is, the whole assembly of the people; fourth, and genuinely: 'shall be fermented' indicates that he is kneaded like a fermented mass by the hands of those who pound it, that is, he is beaten, confounded, worn down, and tormented by words and blows, as our Translator and all the others render it. Some add that 'leaven' here is taken for malice, meaning: The wise man eagerly receives and absorbs the precepts of virtue; but the fool delights in lips that suggest leaven, that is, malice — namely illicit loves, immodesty, obscenity, quarrels, and rebellions. Hence he is immediately fermented by them, that is, infected, polluted, and corrupted, according to that saying: "Because my heart was inflamed" — or, as others translate, "was fermented" — "and I was reduced to nothing, and I knew it not" (Psalm 72 [73]:21). Which words St. Augustine and others understand of the heat of lust, which burns the loins.

Again, that R. Joseph translates 'the fool of lips shall limp' signifies: first, that the speeches of the fool limp, that is, are deficient and teem with defects, and are maimed and mutilated — namely, they mix false with true, base with honorable, imprudent with prudent, inept with apt. Second, that they do not carry out in deed what they teach with their mouth. For speech limps when action does not equally correspond to it; for speech and action are like the two feet of a teacher and preacher, as St. Chrysostom teaches, Homily 20 to the People.

Finally, the Septuagint translates: ὁ δὲ ἄστεγος χείλεσι σκολιάζων ὑποσκελισθήσεται, that is: 'he who is not covered on his lips, turning aside (the Roman edition: acting perversely), shall be tripped up.' For στέγος means roof; and στέγω means the same as to cover, to conceal, to endure, to suffer, to tolerate. Hence ἄστεγος means the same as lacking a roof, a stranger, impatient — one who cannot conceal anything, even what is secret, who cannot endure anything, who is intolerable. Therefore the chatterer is ἄστεγος (roofless), because he is like a house that has a door (for the mouth is a door) but lacks a roof, and is therefore exposed to all the injuries of the weather. So the chatterer is exposed to the ridicule, reproaches, and jeers of all. Hence Plutarch in his Moralia: "Just as a building without a door is useless," he says, "so much more is there no use for a mouth without a lock." The meaning therefore is: A talkative person is like a stranger who, lacking roof and home, wanders through unknown roads and regions, frequently straying from the road and taking crooked paths by which he is carried into trackless places, and from time to time stumbles on stones, is hurled into ditches, cliffs, and precipices. For in a similar way the talkative person holds forth and lets his tongue wander about unknown things in which he is a guest and stranger. Hence he must often go astray from truth, right, honor, and prudence, and stumble into falsehood, crookedness, baseness, silliness, and ineptitude — for which he will be beaten with words and blows.

To embrace the whole matter in a word: "He who rashly blurts out anything almost always stumbles." For the tongue that lashes others is the greatest lash to itself. See what I said about the harms of the tongue at James 3:5 and Sirach 28:16.



Verse 9: He Who Walks Simply Walks Confidently

9. HE WHO WALKS SIMPLY WALKS CONFIDENTLY; BUT HE WHO PERVERTS HIS WAYS SHALL BE FOUND OUT. — The Septuagint: 'he who walks simply (Aquila and Symmachus: in simplicity) walks trusting'; 'but he who distorts his ways shall be known.' Some translate 'shall be known' as 'shall be crushed,' as though for ידע (yada), that is, 'he knew,' by exchanging the letter ד with the similar ר, or rather by catachresis, it were the same as ירע (yara), that is, 'he crushed.' For thus in Judges 8:16, 'to know someone with thorns' in Hebrew idiom means to flog and crush someone with thorns. So R. Solomon, Aben-Ezra, Pagninus, and Cajetan. But all the rest translate 'shall be known,' not 'shall be crushed'; for yada properly means 'to know.'

Hugo explains 'simply' as 'humbly,' meaning: He who walks in humility and self-contempt walks confidently, because since he places himself in the lowest position, he has no further to fall and descend; therefore he does not fear abasement or loss of honor, which the proud fear most of all. Or, he says, 'he walks simply' who walks by only one way, which is Christ — namely, he who follows Christ's life and virtues. But I say: 'He who walks,' that is, lives, acts, and conducts himself, 'simply,' that is, innocently, candidly, without pretense and guile, with integrity, perfectly, this man 'walks confidently,' that is, he is secure, fears nothing, because he has nothing that he must hide, and has nothing evil to fear from others, since he has done evil to no one. For thus the author of the Greek Chain says and develops this: "He who withdraws from wicked action," he says, "will be secure; but he who walks where he should not will lose his own deceit." Procopius translates: "Just as a thief, even if he has concealed his wickedness through a thousand arts, happens to be caught; and he who hopes to hide himself by his wiles is forced to come before the eyes of all — so he who walks rightly retains all freedom with fear banished, and does not worry that anything be exposed which could make him blush; for he walks on a straight path."

Hence the Arabs have the proverb: "Beware lest your tongue strike your neck." For not infrequently men are punished capitally for incontinence of the tongue. Therefore St. James admonishes (chapter 1): "Let every man be swift to hear, but slow to speak."

Morally, learn here how great is the force and strength of simplicity, candor, and innocence, inasmuch as they make a person free from fear, joyful in dangers, confident in adversity, and ultimately superior and elevated above misfortunes and even death itself. Hence the author of the Opus Imperfectum, attributed to St. Chrysostom, hom. 25 on Matthew: "Just as, he says, if you cast a small spark into a great deep, you would immediately extinguish it: so likewise every superabundance of sorrow, cast into a good conscience, is easily extinguished." And Plutarch in the Moralia: "As the nepenthes herb, he says, praised by Homer, when added to cups dispels all sadness (whence in Greek it is called nepenthes, as if 'without grief,' that is, without sorrow), so a good mind implanted in us abolishes every care of life." Finally, St. Gregory, lib. XII Moral.: "There is nothing, he says, that a simple person fears to suffer from others; for he has, as it were, a certain art in his simplicity, nor is he suspected of suffering what he does not remember having done. But on the contrary, a wicked mind is always in labors, because it either plots evils to inflict, or fears lest these be inflicted on it by others."

Examples are found in the Lives of the Fathers. Abbot Theodore used to say: "If the heavens should cling to the earth, Theodore would not be afraid." For he had asked God in prayer to take away fear from him. Abbot Sisois, praying for a disciple seized by a demon: "God, he said, whether You will or not, I will not let go unless You heal him;" and he was healed. Another elder, entering the cave of a roaring lion: "Why are you distressed, he said, O lion? There is room enough for both you and me; but if you do not wish it, depart from here." The lion, unable to endure this, went out. So St. Anthony, trusting in God, laughed at all the specters of demons, and St. Athanasius at all the persecutions of the Arians. St. Pachomius, by his trust in God, trampled serpents and tamed crocodiles. Aeneas Sylvius relates that King Alfonso, when asked who was truly free, replied: The wise man, master of himself, whom neither poverty, nor death, nor chains can frighten.

Famous is that saying of Publilius Syrus: "The guilty man begs, the innocent man grows angry." Hence the symbol of innocence is the salamander unharmed in the flames, about which the Poet says: The salamander walks unharmed through the midst of fires; for integrity always remains uninjured. And the hedgehog rolled into a ball against dogs, about which the Poet says: Integrity and virtue, protected by their own defense, are not exposed to the bites of hostile envy. Hence innocence itself is depicted as fearless with this motto: "No thunderbolts frighten." I do not fear the lightning; the shoots of the laurel drive them away: Integrity despises the assaults of Fortune.

"He who distorts his ways," that is, he who acts wickedly, and especially he who operates fraudulently and deceitfully, "will be found out;" for deceit and wickedness cannot long remain hidden without betraying themselves by some indication and being detected: wherefore they then bring shame and fear upon a person, and moreover harm and punishment. There is here, as in other proverbs, an antithesis, but veiled by metalepsis, by which the consequent is understood from the antecedent, and metonymy, by which the effect is understood from the cause and vice versa. Therefore "will be found out" is opposed to "walks confidently," because he who walks wickedly, since he fears the manifestation of his wickedness and fraud, always proceeds fearfully; but after his wickedness has been made manifest, he proceeds confused and anxious: while the just man walks confidently, that is, fearlessly, freely, undaunted. "For a troubled conscience always presumes harsh things," Wisdom 17. And as Job 15 says, "the sound of terror is always in his ears, and when there is peace, he always suspects ambushes. He does not believe that he can return from darkness." Wherefore St. Cyprian truly says, lib. I, epist. 3 to St. Cornelius the Pontiff, On the Frauds of Fortunatus: "This is, he says, brother, true madness, not to recognize and not to know that deceptions do not deceive for long. It is night only so long as the day has not yet dawned; but when the day is bright and the sun has risen, darkness and gloom must yield to light, and the robberies that raged must cease."

So St. Peter, innocent, about to be beheaded the next day, slept securely in prison, Acts 12, and Daniel in the lions' den. "The ever-unconquered force is one's own innocence." Memorable is what Osorius writes, lib. VIII On the Deeds of Emmanuel, that Albuquerque, the Viceroy of India, renowned for the glory of his exploits, in a severe storm, having seized a child, said: "Relying on this child's innocence, I trust that by Christ's kindness I shall emerge from the waves." Christ heard, was present, and he emerged. So great is another's innocence before God — how much more, then, one's own! Indeed, "innocence is the mother of security. For true innocence does not harm even an enemy."



Verse 10: He Who Winks with the Eye Will Cause Sorrow

10. HE WHO WINKS WITH THE EYE WILL CAUSE SORROW: AND THE FOOL WITH HIS LIPS WILL BE BEATEN. — That is, he will be punished, tormented both in this life and in the next. Hence Salonius: "He will be beaten, he says, that is, he will be condemned, on account of the wicked words he has spoken." It is difficult to see the connection of the first part with the second. I say briefly that they are to be joined partly by antithesis in this manner, namely: He who petulantly winks with the eye causes sorrow to others; but the fool, who speaks petulantly, by his lips causes sorrow to himself, because he will be beaten by those whom he has injured with words. For he compares an unbridled and petulant tongue with an unbridled and petulant eye; that the latter brings sorrows and blows to others, the former to oneself. Partly by similarity in this manner, namely: He who winks with the eye is like a fool with his lips. For just as he who winks with the eye brings sorrow and blows equally to himself and to others, since for his nods and winks he is punished and beaten: so likewise the fool with his lips produces sorrows and blows for himself as well as for others. For just as his tongue lashes others, so in turn he is chastised and beaten by them with both words and blows. Therefore, just as in verse 8 he opposed the fool with his lips to the wise man of heart: so now he compares and pairs him with the one who winks with his eyes; for in several maxims here he attacks the vice and petulance of the tongue.

Moreover, he aptly compares the fool with his lips to the one winking with his eyes, because fools, that is, the wicked, signal with a wink of the eyes the crime they do not dare to speak openly; hence, just as they express the same thing with their lips among their own, so they express it with winks of the eyes before others; therefore they converse as much with their eyes as with their lips.

Moreover, people are accustomed to wink with the eyes for various reasons. First, from wantonness and lust; for thus young men entice girls to themselves by winking their eyes. For the first signs and enticements of love are the glances of the eyes. These cause sorrow both to the husband of the wife at whom they wink, because they arouse his jealousy; and to the wife herself, who is therefore beaten by her husband; and to the winker himself, because he exposes himself to the danger of being killed by the husband as an adulterer. So Clement of Alexandria explains, lib. III of the Pedagogue: "Lustful glances, he says, and to gaze with shifting and as it were conniving eyes, is nothing other than committing adultery with the eyes, since through the eyes desire enters the first preludes of battle. For he who winks with the eye deceitfully gathers sorrows for men. They depict such an effeminate Sardanapalus, king of the Assyrians, plucking purple cloth in bed with his feet raised up, and rolling the whites of his eyes. Those women who practice these things are by their own gaze procuresses of themselves."

Second, flatterers wink with the eyes, and they are the same as fools with their lips, because they are beaten by the same. So our Salazar explains, namely: The flatterer, by winking with the eyes and approving the vices of others, inflicts sorrow on those whom he flatters, because he is the cause of their adding vices to vices, on account of which they afterward fall into grave sorrows and punishments: hence the same flatterer, as a fool with his lips, will be beaten, because from the one whom he flattered and to whom he was the cause of sorrows, he will at last receive blows and wounds. Wherefore Plutarch in the Moralia: "As a painting, he says, is silent poetry, so the flatterer often praises in silence, namely by countenance, nods, and complaisance." And Maximus, serm. 11: "As crows, he says, swooping upon corpses dig out the eyes, so flatterers by their flatteries corrupt the eyes, that is, the reason and mind; therefore a flatterer (kolax) is a crow (korax). Hence the saying: it is better to fall among crows than among flatterers." Ecclesiastes warns that these are to be avoided, ch. 7, v. 6: "It is better, he says, to be reproved by a wise man than to be deceived by the flattery of fools." For, as St. Augustine says on Psalm 59, "the tongue of the flatterer persecutes more than the sword of the persecutor." The flatterer therefore is like the polyp, says St. Basil, hom. On Reading the Books of the Gentiles: "For what is just, he says, he praises among those who regard justice, but immediately censures among the wicked, after the manner of the polyp, which reflects the color of the ground it touches." See Plutarch in the Comparison of the Flatterer and the Friend.

Third, mockers wink with the eyes. For they cause sorrow to the one mocked, and often to themselves. For those who mock others are in turn mocked by them, and they pay for their mockeries with similar mockery, or even with blows and beatings; therefore the mocker who winks with his eyes causes sorrow to others, and consequently he himself in turn, as a fool with his lips, is beaten, since for his mocking lips he is punished with words and blows. So Aben-Ezra, Bede, and Cajetan. Hence the Hebrew word 'procarats' properly means to cut, to incise, and thence by metaphor to wink with the eyes; because the one who winks, as it were, cuts his eyes and eyelids in that frequent and oft-repeated winking, and by that sign seems likewise to cut into the honor of the one he mocks by winking. So Marinus in the Lexicon.

Fourth, thieves, traitors, robbers, and other criminals wink with their eyes to their accomplices, so as to secretly indicate to them the manner and time for carrying out a theft, betrayal, murder, or similar crime, into which they had previously conspired by a secret pact. So Rabbi Solomon, Rabbi Levi, and Baynus.

Fifth, and most fittingly, deceitful, dissembling, crafty, and hypocritical men wink with the eyes, who pretend to be friends, and when the occasion arises, display the enmity they harbor in their hearts and trip up their unsuspecting friend. Hence the Septuagint translates: he who winks with the eye with deceit (the Syriac, with fraud), gathers sorrows for men. For thus in Scripture, especially in Solomon, the deceitful and fraudulent are said to wink with the eyes, as in ch. 6, v. 12: "An apostate man, a worthless fellow, walks with a perverse mouth, winks with his eyes, etc., with a wicked heart devises evil." He alludes to that saying of his father David, Psalm 34:19: "Let not those who are wrongfully my enemies rejoice over me, who hate me without cause and wink with the eyes;" which he explains by adding: "For they spoke peacefully to me indeed, but speaking in the wrath of the earth, they devised deceits." The Zurich Bible agrees, which translates thus: he who winks with the eyes will cause trouble; but he who is foolish with his lips will fall into various things, that is, says Vatablus, he who is disguised and feigns his countenance will cause grave injury; but he who speaks foolishly causes little harm, because he is immediately detected.

Finally, Solomon's customary follower, Sirach, interprets him thus in ch. 27, v. 25, saying: "He who winks with the eye devises iniquities, and no one will reject him; in the sight of your eyes he will sweeten his mouth, and he will marvel at your words; but at last he will twist his mouth, and in your words he will give scandal," and consequently sorrow, as Solomon says here.

Moreover, the Septuagint, for 'tillabet,' that is, 'will be beaten,' reading 'jescallem,' that is, 'will pacify,' translates: he who winks with the eye, with deceit gathers sorrows for men; but he who reproves with freedom, makes peace. The Syriac follows the Septuagint as usual, saying: he who winks with the eye with fraud, gathers sorrows; he who openly reproves, reconciles peace. That is: He who secretly winking with the eye, deceitfully mocks another's vices, or plots evil against him, afflicts him with sorrow, both because he mocks him or plots evil, and because he does it secretly and deceitfully; but he who openly reproves another's vices makes peace, because by his reproof he causes the one corrected to amend the vices that were the cause of hatreds and disputes, and so the former peace returns among friends, associates, and citizens. Or, as the author of the Greek Catena says, namely: The wise man, through free reproof of vices, often brings the sinner to repentance and amendment; but the deceitful man sows nothing but sorrow and enmity.



Verse 11: The Mouth of the Just Is a Vein of Life

11. THE MOUTH OF THE JUST IS A VEIN OF LIFE: AND THE MOUTH OF THE WICKED COVERS INIQUITY. — Some read 'iniquity' [as the subject]. Hence the Syriac: and the mouth of the wicked, iniquity covers; the Arabic: a fountain of life is in the hands of the just, and ruin shuts the mouth of the wicked. Some take "vein of life" as a vein of blood; for in blood the soul and life consist. That is: Just as a vein continually contains vital blood and, distributing it through the body, gives it life: so likewise the mouth of the just flows with blood-like, that is, life-giving words, which bring life to the souls of those who hear them.

But "vein of life" here means fountain of life, as the Septuagint, the Chaldean, Aquila, and Symmachus translate, and so our Vulgate renders Psalm 35:10: "For with You is the fountain of life;" now a fountain of life is so called because it continually pours forth living waters, that is, flowing, clear, sweet, and health-giving waters: for dead waters, opposed to living waters, are called still waters, which do not flow and therefore putrefy, are bitter and salty, and cause harm: such as are in ponds and marshes. Hence the Dead Sea is also called Lake Asphaltites, both because it stagnates and because it nourishes neither fish nor any living thing. The meaning therefore is: The mouth of the just is a vein and fountain of life, because it continually pours forth life-giving words, which inspire in the hearers the life of grace; for it teaches them to live rightly, so that they may obtain from God a blessed and eternal life.

On the contrary, "the mouth of the wicked" in itself "covers" and encloses "iniquity," so that it is like a vein and fountain of iniquity, which continually bubbles forth wicked, lustful, slanderous, blasphemous, fraudulent, unjust, and impious words, which bring ruin and death to those who hear them. Hence the Hebrew reads: the mouth of the wicked covers robbery; the Zurich Bible: violence; the Chaldean: injury. So Aben-Ezra: "The mouth of the just, he says, is like a fountain bringing life to those who have drunk instruction from his lips. Therefore from him life flows forth, when he shapes others by the teaching of morals."

The mouth of the wicked, therefore, is like a pond of dead waters, that is, of putrid, dishonest, harmful, and pestilent things and words, which it pours out upon others, overflowing; indeed, the mouth of the wicked is like the Dead Sea, killing everything, and continually exhaling sulfurous vapors, that is, infernal lusts and passions. That mouth therefore covers iniquity, or iniquity covers it, first, because it is so full of iniquity that the iniquity itself, as it were overflowing, stagnates and covers his mouth; second, because it covers and conceals with the mouth the iniquity that he devises and suppresses in his heart; third, because iniquity, that is, the punishment of iniquity, returns upon the mouth of its author and covers him with confusion and sorrow. Note that under "mouth" the heart is also understood. For the heart is properly the vein and fountain of life and death, that is, of life-giving and death-dealing speeches; but the heart is so connected to the mouth, and conversely the mouth to the heart, that they seem to be one and the same thing in a person. Hugo agrees, who explains it thus: The mouth of the just is like a pure spring of water, because it candidly expresses the feelings of his heart, feigns nothing, conceals nothing; but the mouth of the wicked covers and conceals the iniquity that he devises in his heart, so that in due time he may work it to the ruin of others.

Again, Lyranus adapts these words to the confession of sins, namely: The mouth of the truly penitent just man flows with the life-giving waters of pure and sincere confession of sins, through which he obtains pardon and the life of grace; but the mouth of the impenitent and wicked man covers his crimes, and thus remains in death and mortal sin. At length and elegantly he applies these words to confession, as our Salazar gives. But this is a narrower explanation: for the Sage speaks generally, and is more concerned with the salutary words of teachers, advisors, confessors, and preachers, by which they rouse their hearers to virtue and the life of grace; these, therefore, are the veins and channels pouring forth life-giving words upon all. Add that sacramental confession had not yet been instituted in Solomon's time, and the confessing sinner could not yet be called a mouth of the just, but of the penitent.

Mystically, Hugo says: The vein of life is the mouth of the just, that is, of Christ, he says, who is the just one par excellence, because He is the Holy of Holies; for by Christ's word many souls were recalled from the death of sin to the life of grace, and many bodies from the death of nature to human life.

Moreover, the Septuagint translates: a fountain of life is in the hand of the just; but the mouth of the wicked, destruction will cover. Our Salazar at length and elegantly in his manner explains this of almsgiving, namely: Almsgiving in the hand of the just is like a fountain of life, that is, a life-giving and perennial fountain, which continually pours forth, indeed gushes forth the waters of beneficence and generous gifts; but the mouth of the wicked, that is, the opening of the fountain, namely the liberality of the wicked, is covered by destruction, that is, by a ruinous greed and avarice, by which they want to scrape together everything and give away nothing. And so St. Basil in his homily Against the Avaricious Rich, and St. Chrysostom, hom. 55 to the People, teach that beneficence is like a fountain from which all good things and gifts continually spring forth, because as much as they draw from above by giving, so much springs up from below by receiving, as happens in wells and fountains. But the former sense is required by the Hebrew, Chaldean, Syriac, Aquila, Symmachus, and our Vulgate; for the passage concerns the mouth and words, not the hand and almsgiving. Therefore, lest the Septuagint disagree with the original text and other interpreters, they should be explained thus: A fountain of life is in the hand, that is, in the power, namely in the mouth of the just, by which he brings forth life-giving words at will. Hence by antithesis they oppose to it: "But the mouth of the wicked, destruction will cover," namely: The mouths of the wicked continually bring forth lost, harmful, pestilent words; for these, and no others, they contain within themselves, cover, and conceal. Hence the author of the Greek Catena explains the Septuagint thus: The actions of the just produce salvation and eternal life; but the speeches of the wicked produce and merit nothing other than punishment and penalty: for since most actions are done by the hand, the hand signifies all actions, including speeches, which are made by the mouth. So Salonius.



Verse 12: Hatred Stirs Up Quarrels

12. HATRED STIRS UP QUARRELS: AND CHARITY COVERS ALL OFFENSES. — The Arabic has: almsgiving. The Septuagint: hatred will stir up strife (Symmachus and Theodotion: fights); but over all who are not contentious, friendship will cover. The Scholiast: but love covers all who do injury. St. Athanasius, in the Synopsis of Holy Scripture, ch. 14, for neikos, that is, strife, reads nikos, that is, victory; hence he has: hatred stirs up victory (for victory stirs up rivalry, envy, and hatred. Hence the Arabic also translates: hatred raises up dominion, or superiority, or victory); but all who are not contentious, friendship covers. But the true reading of the Septuagint is neikos, as is clear from the Hebrew, Symmachus, Theodotion, and the Latin Vulgate. The Syriac goes another way: hatred, he says, stirs up judgment, and over all the wicked, shame will cover. The Zurich Bible: hatred stirs up occasions of strife, but love covers all transgressions. Vatablus: charity forgives others all offenses.

The meaning is: Hatred causes the one suffering from it to seize every occasion to find fault with the one he hates and to contend and quarrel with him, even where there is no fault or offense. But love and charity so shun disputes and quarrels that they even cover, conceal, and hide faults and offenses that could be the cause of quarrels. Hence the author of the Greek Catena, explaining the Septuagint version, says: hatred and enmity stir up fights and contentions, but the pursuit of peace generates goodwill and friendship.

Lyranus narrows these words to correction: "Just as, he says, hatred through quarreling makes known the defects of others, so charity conceals them, except insofar as fraternal correction requires;" indeed, this correction must first be done secretly, according to Christ's precept, Matthew 18:15: "If your brother sins against you, go and correct him between you and him alone." On which words St. Augustine, writing, gives the reason: "For if you alone know, he says, and you wish to accuse before everyone, you are not a corrector but a betrayer."

But this maxim is general and not to be restricted to correction alone. Hence St. Peter, citing it in his First Epistle, ch. 4, v. 8, extends it to all the duties of charity: "Above all, he says, having constant mutual charity among yourselves, because charity covers a multitude of sins." And St. James, ch. 5, v. 20: "He who causes a sinner to be converted from the error of his way, he says, will save his soul from death and will cover a multitude of sins." See what was said in both places. For on 1 Peter 4, I explained these matters at length, and showed that charity covers sins both one's own and others', both past and present and future. Therefore I will not add a word here, nor repeat what has been done.



Verse 13: On the Lips of the Wise Man Wisdom Is Found

13. ON THE LIPS OF THE WISE MAN WISDOM IS FOUND: AND A ROD IS ON THE BACK OF HIM WHO LACKS SENSE. — That is, of the foolish man. In Hebrew: a rod upon the heart of him who is diminished in heart. First, the Septuagint translates and explains thus: he who brings forth wisdom from his lips strikes the senseless man with a rod, namely: Wisdom is found on the lips of the wise man; but the fool, because through the same wisdom he sees his own folly and vices exposed and corrected, therefore dreads it as a rod by which he is scourged. Hence some translate thus: on the lips of the wise man wisdom is found, and the same is a rod on the body of him who lacks sense.

Second, Baynus: If anyone seeks wisdom, he will find it on the lips of the wise; but because the fool does not seek it for himself, therefore at last a rod will be found on his back, and affliction will give understanding to him who did not wish to be taught.

Third, Cajetan: The wise man spontaneously and of his own accord speaks wisdom: but the fool only when compelled by the rod, so that unless you drive him with a whip, you will not elicit even a crumb of wisdom from his mouth.

Fourth, others more aptly explain: The wise man spontaneously and willingly utters wisdom; but the fool, who like a donkey must be driven with a rod toward wisdom, so that he may not so much teach it as learn and practice it, must be driven to the same by the reproof and sharp goad of the wise man. That is: The wise man abounds in wisdom; but the fool lacks wisdom and abounds in folly, and therefore needs the rod, so that compelled by it he may learn to be wise.

Fifth, our Salazar aptly explains: On the lips of the wise man wisdom is found, that is, the words the wise man uses testify to his wisdom; but the folly and stupidity of the senseless and witless man are testified to by the beatings and lashes with which he is struck; the welts of the beatings, I say, and the bruises of the blows, which remain impressed. This is what those words mean: "And a rod on the back of him who lacks sense;" supply, is found, that is, the marks of the rod. To put it briefly: The words of an intelligent man testify to his wisdom, while the beatings of a fool testify to his stupidity.

Sixth, more plainly and fully, Jansenius: He indicates, he says, that through wisdom it happens that wisdom is found on the lips of the wise man, which causes him to speak many things wisely, which redounds to the wise man's own honor and glory. But through folly it happens that a rod is found on the back of the fool, that is, on account of the many things he foolishly both does and says, it happens that he is severely chastised and punished with much disgrace to himself. Therefore it signifies that wisdom adorns its possessor among men, while folly disgraces him; and that, just as on the lips of the wise man his honor is found, so on the back of the fool his dishonor is found. These three last explanations are genuine and amount to nearly the same thing. Therefore the antithesis is clear: the wise man bears the honor of wisdom on his lips, while the fool carries the disgrace of folly on his back, namely the welts of the lashes by which he was driven to do, learn, and say something well and wisely. The same allusion and antithesis is noted in the Hebrew words siphte, that is, lips, and schebet, that is, rod: namely, the wise man bears his honor in siphte, that is, in the lips of wisdom; but the fool carries his disgrace and shame in schebet, that is, in the rod, that is, in the welts of the rod on his back.

Morally, Hugo and Salazar note that wisdom is found on the lips of the wise man as a treasure hidden in a field. Therefore, just as a treasure was once sought by the signs of charcoal, or fragments of glass, or nettles (for by these signs they used to mark the place of the treasure they buried): so likewise, he who seeks wisdom and the wise man should diligently look for certain lips that bear uncorrupted words, blackening like charcoal, wounding and drawing blood like fragments of glass, stinging and piercing like nettles. Let him seek, I say, lips that criticize vices, denounce crimes, reprove sins, and that are softened by no flatteries.

Mystically, Bede says: "The rod on the back, he says, is punishment in the latter things, that is, in the next life. Therefore he who does not wish to carry the rod on his back, let him carry wisdom on his lips, speak the praises of Christ, and proclaim His precepts."



Verse 14: The Wise Hide Knowledge

14. THE WISE HIDE KNOWLEDGE: BUT THE MOUTH OF THE FOOL IS CLOSE TO RUIN. — The Septuagint: the wise will hide understanding, but the mouth of the rash, in Greek propetous, that is, of the headlong, the impudent, approaches destruction. For 'ruin' the Hebrew is mechitta, that is, destruction, fracture, whether of body or mind, such as consternation and confusion of spirit. Hence the Syriac translates: the hasty mouth is near to destruction; the Chaldean: ruin is near to the mouth of fools; the Zurich Bible: the wise conceal knowledge, but the mouth of the fool summons terror; Pagninus: the mouth of the fool is destruction nearby; others: the mouth of the fool is his own prostration; Baynus: the mouth of the fool is near to fracture; Vatablus: ruin (disaster) is near to the mouth of the fool. Some, with Rabbi Levi, take destruction and ruin in an active sense, namely: The fool by his garrulity, petulance, caustic wit, and lies disturbs everything, stirs up quarrels, and brings destruction and ruin to many. Others better take destruction in a passive sense; hence our Vulgate translates: is near to confusion. The meaning therefore is: The wise man does not arrogantly display his wisdom, but wisely and modestly hides and conceals it, so as to bring it forth and speak it at the opportune time: therefore he says nothing that has not been well considered and mentally digested; but the fool does not know how to conceal what he knows or thinks he knows; but like must boiling over, whatever he has in his mind he rashly belches forth from his mouth: whence it happens that he says many things that are insipid, arrogant, seditious, and slanderous, for which he is reproved; and therefore he is confounded and stricken with shame and disgrace; indeed, he is crushed, and afflicted with blows and beatings, and sometimes loses his tongue or another limb, or even his life.

Hence Rabbi Solomon: The wise, he says, hide wisdom, that is, they store it deep in their hearts, lest it ever be lost, according to that saying: "I have hidden Your words in my heart." So also Rabbi Levi and Aben-Ezra.

But if sometimes the mouth of the fool is not put to shame, the cause is either his shamelessness and impudence, or the fact that between his words and the mockery of the listeners there lies a curtain of dissimulation. For in his presence they suppress their laughter, or even praise him by flattering; but in their hearts, while he is present, and openly in his absence among themselves, they mock his silly sayings.

Parallel to this maxim are the sayings of the Philosophers. Of Zeno: "We have two ears and one mouth for this reason, that we may hear very much and speak very little. Therefore in talkative people the ears have flowed into the tongue." So Laertius reports, book VII, ch. 1. Of Euripides: "The end of an unbridled mouth and illegitimate folly is misfortune and broken teeth." Of Apollonius: "Talkativeness has many errors, but silence is safe." Of Cato: For it never hurts to have kept silent; it hurts to have spoken. Of Demosthenes: "If you had been as wise as you were verbose, you would never have spoken so much." Of Democritus: "Greed is to want to say everything and hear nothing." Of Theocritus to the verbose Anaximenes: "A flood of words begins, a drop of mind" — indicating that he had much in the way of words, but little mind and wisdom. Of Theophrastus: "An unbridled horse is more to be trusted than an uncontrolled word." Finally, there is the Arabic proverb: "The mouth is the prison of the tongue."

Morally, learn that the wise conceal their wisdom and virtue, because they strive to approve it to God alone; therefore they do not pursue the eyes and praises of men, and say with the Apostle: "Do I now persuade men or God? Or do I seek to please men? If I still pleased men, I would not be the servant of Christ," Galatians 1:10. Such were the first Christians, of whom the same Apostle says, Colossians 3:6: "You are dead, and your life is hidden with Christ in God;" where I said much on this subject. The foremost of these was the Blessed Virgin, who, loving secrecy, hid herself in the temple until the angel's announcement about bearing the Word, "intent on her work, modest in speech, accustomed to seek not man but God as the judge of her mind," says St. Ambrose, at the beginning of book II On Virgins. The Essenes imitated her, and then so many swarms of ascetics, such as St. Anthony, St. Hilarion, who, as St. Jerome says in his Life, "frequently changed his place, fleeing honor and importunity: for he always desired silence and an obscure life;" St. Paul, St. Macarius, St. Pachomius, St. Romuald, and countless others. And how many today in religious orders are men and women outstanding in wisdom and virtue, who, in order to trample worldly glory and devote themselves solely to God and the salvation of souls, say with the Psalmist: "I have chosen to be abject in the house of my God rather than to dwell in the tents of sinners." These, known to God, unknown to the world, fervent for God, offer tears for the whole world; hence the world stands by their merits and prayers. Their axiom is this: "Live for yourself, or rather live for God, and flee far from great renown. He has lived well who has hidden well; lathe biosas, lathe apothanon — live hiddenness, die in hiddenness," so that on that great and decisive day of the age, which will be the horizon of time and eternity, for your contempt of worldly pomp you may deserve to be given and blessed by Christ the Judge with the choirs of heaven and the everlasting glory of the Saints.

This maxim is displayed, as it were, to the eyes by Cyril through a famous fable of the peacock and the hedgehog, adorned with festive parables, in book II of his Moral Apologues, ch. 21, entitled: Against the Vainly Pompous Who Wish to Make a Show. "The peacock, he says, meeting the hedgehog, in order to show off his own glory before him and to confound him about his spiny skin, immediately raised his tail and, as with purple variety, in a wonderful starry display with golden feathers arranged in order, flying about lavishly here and there, offered himself to the gaze of the beholder. But the hedgehog, perceiving by the instinct of prudence that the peacock was being carried away by vainglory, in order to defeat it, curled up into a ball with his little body gathered together and his face hidden, and presented only spines on every side. When the peacock saw that he had been made a fool of, immediately seized with anger, he attacked him with lamenting words and said: Although man always delights to behold beautiful things with wonderful admiration, yet you, with your eyes hidden, not only scorned to see that beauty, but even presented yourself to me as a horrifying ball of spines and an ugly form. To which the hedgehog replied: He certainly does no one an injury who uses what is his own. Nevertheless, I ask you to tell me peacefully which you value more — to seem or to be? Indeed, if you say to be, what do you need with my eyes? For without them you exist no less. But if you desire more to seem, you have already become a shadowy display and you seek a mirror for your eyes.

Remember that the eye of the basilisk kills. Indeed, with your permission, I will rightly tell you what the fox once said to the monkey congratulating herself before a mirror: Rejoice, sister, more in what you are, and not at all in what you appear in the light of a mirror-image. For because you are, you have the substance of your nature; but insofar as you appear in the likeness of the mirror, you become nothing but a shadow of vanity." Then he demonstrates the same point with various parables of the tiger, smoke, seed, leprosy, spices, and the chestnut: "Have you not heard that the swiftest tiger lost the cubs she had seized, because with her eye fixed on a mirror placed along the road, admiring the false likeness of herself, she thought she had already found them, and so on account of a vain appearance she lost the beloved substance of her children? Why then do you scatter yourself with the fan of pomposity and seek only on the surface what is external? Remember that smoke vanishes when it is dispersed; and the earth does not sprout unless it hides the seed cast into its depths. External whiteness clouds the eye, and leprosy spread over the skin contaminates the limb. But hidden beauty shines more brightly, and an aromatic thing, when concealed, delights the sense of smell more. So also the chestnut is hidden under a thorny husk, so that, spurning vain appearance, its inner sweetness may be sought under its true existence. In this way, therefore, I am surrounded by thorns on the outside, so that in substance I may be safe. So (Exodus 34:33) the face of Moses is covered with a luminous veil, and (Exodus 36:14, 19) the Sanctuary of God is covered on every side with coverings."

Finally, concluding with the fable of the ant and the chameleon, he assigns this moral: "If you have heard the counsel of the ant, given to the chameleon who was glorying and rejoicing in its golden color, consider it said to you as well: namely, close your eye, and you will be established in true glory. For with two eyebrows, so that a firmer closure may be maintained, the eye is shut, and with only one, so that the eyelid may rarely be raised, it is opened."



Verse 15: The Substance of the Rich Man

15. THE SUBSTANCE OF THE RICH MAN IS THE CITY OF HIS STRENGTH: THE TERROR OF THE POOR IS THEIR DESTITUTION. — The Chaldean: the possession of the rich man is the city of his riches (the Syriac: fortified cities), and the terror of the poor is their need. Rabbi Solomon: the destitution of the poor is their greatest calamity. Aben-Ezra: the poor, that is, the senseless, were ruined by their poverty. The meaning is: Riches fortify, protect, and strengthen the rich man against poverty, persecutions, slanders, and the other calamities of this life, just as a strong city fortifies and defends its citizens against all enemy attacks, robberies, murders, etc. Therefore the rich man, trusting in his riches as in a fortified city, dwells confidently and courageously: but the poor man, on account of his poverty, is exposed to the injuries of all, because he does not have the resources with which to redeem and defend himself, and therefore he goes about timid and fearful, just as those who are cold and sick, lacking blood and warmth, go about pale and afraid: for "riches are to a man as blood," says the Sage. Hence the Zurich Bible translates: the wealthy man trusts in his resources as in the strongest city: but the poor are made timid by their own poverty. Vatablus: the consternation of the needy is their destitution, that is, the poor lose confidence because of their want. Thus we see the rich walking upright, confident, spirited, fearless; but the poor contracted, abject, faint-hearted, fearful.

For 'terror' the Hebrew is mechitta, that is, consternation, crushing, as Pagninus translates; fracture or breaking, as the Syriac. So Bede: "The rich, he says, trust in their riches as in a fortified city. The poor are afraid lest they fail, because they know themselves to be needy." Hence 'pauper' (poor) is derived from 'parvum aes' (little money) or 'parvus lar' (small household), and the Greek ptochos from ptox, that is, fearful, timid. Hence ptocheuein, that is, to live in want and to beg, is ptossein, that is, to be afraid, to tremble, to be struck with fear. And Lyranus: "The rich man, he says, trusts in the greatness of his riches, as one besieged trusts in the strength of walls: the terror of the poor is their destitution, because evil men do not fear to wrong the poor." For, as Sirach 7:13 says, "as wisdom protects, so money protects." Solomon therefore signifies that the advantages of riches are great, if one uses them rightly: but that poverty is in itself disadvantageous, unless it is supported and, as it were, animated by a higher spirit, namely the Evangelical spirit. Hence also Aristotle, Ethics I, ch. 10, teaches that wealth is the most suitable instrument for acquiring happiness, and that it provides the material for virtue.

Moreover, since this maxim is a proverb, indefinite and general, it can be applied to various things and purposes. Hugo, Cajetan, and our Salazar think it is said against the rich and riches, because these breed pride and boldness; and against the poor and poverty, because this abases a person; and therefore the golden mean is tacitly commended. For Solomon himself sought this in ch. 30, saying: "Give me neither riches nor poverty; grant me only what is necessary for my sustenance." For, as the Poet says: Whoever loves the golden mean, secure, is free from the squalor of a decaying roof, and, sober, free from an enviable palace.

So also our Fernandez on Genesis ch. 17, near the end: "The substance of the rich man is the city of his strength," namely: Enclosed, he says, hedged about, excellently fortified, and finally the rich man holds himself strong and unconquered, indeed even victorious within his wealth, even against the very justice and power of laws and judges. For indeed the case of a wealthy or illustrious man is usually impregnable, even though it is made famous by execrable crimes. What more? As truly as elegantly St. Cyprian wrote in his epistle to Donatus: "There is no fear of the laws; no dread of the investigator or the judge: what can be bought off is not feared. To be innocent among the guilty (add: and poor and ignoble) is a crime." So he says. The one you see acquitted, fear lest he be rich; the one you see condemned, know that he is poor. Such is the world today. So says Fernandez.

Here also belong the senarii of Menander cited by Stobaeus, sermon 89, in which he declares that he recognizes no other gods than silver and gold, which can do all things: I truly think our gods are useful, especially silver and gold: if you dedicate these in your house, whatever you wish, ask, and all things will be at hand for you — land, house, servants, and silver vessels, witnesses, friends, judges: in short, give money, and you will have even the gods themselves ministering to you.

Better still, Baynus, Jansenius, and others refer this to labor and the avoidance of idleness, about which he spoke in verses 4 and 5: "A slack hand has made poverty; but the hand of the diligent prepares riches." The meaning therefore is: Be diligent in work and labor, so that you may procure for yourself sufficient resources for a comfortable life: for these will fortify you like the strongest city; for if through laziness you give yourself to idleness, you will fall into destitution that will make you fearful, as one exposed to the injuries of all. The Septuagint favors this when it translates: the possession of the rich is a fortified city, the ruin of the wicked is poverty. Where, since they oppose the rich to the wicked, they seem to understand by the rich the industrious and diligent, and by the wicked the lazy and idle, and therefore fraudulent and thieving, namely: The industrious by their labor procure for themselves possessions, which are their protection, like a fortified city; but the lazy and wicked by their torpor create for themselves poverty, which crushes them and reduces them to the straits of hunger, starvation, and death.

Hence tropologically it is signified that the riches of virtues must be acquired by labor: for these are like an impregnable city, which protects and fortifies a person against all adversities. Hence Hugo: "This abundance is the city of the elect, he says, whose rampart is contempt of earthly things, whose wall is hope, whose outwork is patience, whose tower is humility, the fountain fortifying the tower is grief, the stream of this fountain the water of tears, the watchman is prudence, the gatekeeper obedience, the king is charity, the guardian soldiers are justice, temperance, and fortitude." Truly the Poet says: "True riches are those that serve the virtues. The greatest riches, you should consider the greatest virtue."

Anagogically, it is signified that we must labor here so that through good works we may acquire the great riches of glory in the heavenly Jerusalem, which will be for us an unconquered and most powerful city. Hence the author of the Greek Catena explains thus, saying: "Men devoted to virtues, who abound in good works, acquire for themselves through virtue the heavenly Jerusalem, which is the most fortified of all cities; but the wicked, who possess no good work, bind themselves with the guilt of everlasting punishment. For by the name of 'destruction' he designated this, just as by the lack of good works he designated death itself." And Bede: "He who is rich toward God through good works, he says, trusts in Him as in an impregnable city, because he cannot be overcome by any enemy. But those who are cramped by the poverty of virtues, they lack heavenly riches because with harmful fear they dread enduring hard labors for the Lord." Note here that Bede takes 'terror' actively, namely: The fear of the lazy, that is, the fear and horror of labor, is the cause of their destitution; just as conversely, fortitude, that is, strong and vigorous labor, is the cause of the rich man's substance. Although more genuinely in the literal sense, 'terror' should be taken passively as an effect, as is clear from 'city of strength,' which is opposed to 'terror': so that the meaning is: Just as the substance of the rich man produces a city of strength, that is, confidence and security, such as citizens have in a strong city: so conversely, the destitution of the poor produces fear in them.

The heavenly Jerusalem is and is called "the city of strength," first, because entrance into it must be gained through fortitude, and no one enters it unless he is strong. Hence in the Lives of the Fathers, in the Life of the Martyrs Epictetus and Astion, we read that Vigilantius, sent by Astion to his parents to console them about his death, when they asked what that region of paradise was, in which he had said their son was living, Vigilantius replied: "It is the region of the strong, of valiant men; the city is called by Christians the heavenly Jerusalem, whose wall is built of the purest gold, having twelve gates, and from each hang pearls." This city, the court of Christ's mighty ones, was foreshadowed by the thirty most valiant soldiers of David's court, 2 Kings 23.

Second, because it is in itself most powerful. Hence Isaiah sings of it in ch. 26:1: "Sion is the city of our strength; the Savior shall be set in it as wall and outwork." Others translate from the Hebrew: the city of strength is Sion for us; God will set salvation both as walls and as a rampart. That is: Do you wish to know how strong that city of the Blessed is? Listen: salvation itself has encircled it with its walls and ramparts; God has placed salvation as its walls and ramparts: therefore salvation itself surrounds and defends the city on every side. And no one can harm that very salvation and safety.

Moreover, St. Ambrose applies these words to almsgiving, which buys heaven not so much by strength as by generosity. For martyrs buy heaven at a high price, because with their blood; but almsgivers at a cheap price, namely with silver and gold, that is, white and red earth. For so says St. Ambrose, lib. III, epist. 25 to the Church of Vercelli, somewhat before the end: "There is, therefore, he says, a place for virtue even in these material riches. You are like helmsmen on a great sea. If someone steers his ship well, he quickly crosses the strait to reach port; but he who does not know how to manage his wealth is sunk by his own load. Therefore it is written: The possession of the rich is a firm city. What is that city, if not the Jerusalem that is in heaven, in which is the kingdom of God? This is a good possession, which produces perpetual fruits. A good possession, which is not left behind here but is possessed there. He who is in this possession says: The Lord is my portion. He does not say: My portion stretches from these borders to those."



Verse 16: The Work of the Just Man Leads to Life

16. THE WORK OF THE JUST MAN LEADS TO LIFE: BUT THE FRUIT OF THE WICKED TO SIN. — For 'fruit' the Hebrew is tebua, that is, produce, such as the harvest of fields and the vintage of vineyards. Hence Aquila, Symmachus, and Theodotion translate: the productions of the wicked. The Septuagint: the works of the just produce life; but the produce of the wicked are hamartiai, that is, sins; or, as the Complutensian edition reads, hamartia, that is, in sins, supply: serve or abound.

First, Rabbi Solomon explains thus: Solomon completed the work of the temple for the life of the Israelites, so that they might atone for their sins there: but the fruit of Manasseh was unto sin, because he introduced an idol into the temple. But this explanation is either mystical or merely by way of example.

Second, others take 'work' as the work of a person, and 'produce' as the fruit of the land, so that 'work' is gain acquired by labor, and 'fruit' is unearned income and revenue, which comes to the idle rich man from the fertility of the land: so that Solomon here prefers the laborious life of those of modest means to the idle and inert life of the rich, namely: The work and labor by which a just man of small fortune seeks his livelihood is better, holier, and happier than the idle ease of the rich, to whom the land or annual revenues spontaneously supply wealth. For labor sustains the life of the body, obtains the life of grace, and merits the life of glory. But idle ease, by which the wicked rich man melts away in wealth and luxury, is for him the cause of many sins, such as pride, gluttony, lust, etc. This meaning is very fitting. The Poet agrees: "Pleasure and luxury are the attendants of wealth."

Third, Cajetan explains: The just man directs his works and labors to the preservation of life, both of body and soul; but the wicked man directs not only his labors but also the produce of the land to sin: for so depraved is his intention that he misuses even the good things that nature spontaneously produces for the purpose of sinning.

Fourth, simply and plainly Jansenius: The just man, he says, works and labors, not so that he may have the means to live luxuriously and satisfy wicked desires, but so that he may live; and the fruit, or as the Hebrew has it, the produce that comes to the wicked from his labors, or even without his effort, is used by him for sin. This, therefore, is the difference between the just and the wicked: the just man seeks work, the wicked man seeks the fruit and produce of works, whether his own or others'. The just man seeks life from his work, the wicked man uses his goods for sin. Wherefore these maxims of the wise correspond to this saying: "Riches are given for sustaining life, not for ruling it. Prudence makes riches clear-sighted. Riches serve the wise man, they command the fool. Riches belong to the wise man; the fool belongs to his riches."

Mystically, under bodily life understand the spiritual life of grace, namely: The just man does all his works to increase the life of grace and glory, so that through the great merits of his good works he may attain great glory in heaven; but the wicked man abuses all his labor and produce for sin, in order to satisfy his lusts; and so he prepares for himself ever greater torments in hell. The antithesis is clear: for the works of the just tend toward life; but those of the wicked toward sin, and consequently toward present and eternal death. So Lyranus, Hugo, Jansenius, and others. Moreover, Dionysius says: The fruit of the wicked, that is, his delight or interior action, tends toward sin, because when lust has conceived, it brings forth sin, James 1. Therefore the thoughts, intentions, and schemes of the just are directed toward good, namely toward virtues, which gain for a person the life of grace and glory; but those of the wicked are directed toward evil, namely toward sins, by which they gain for themselves death and hell; for the glutton is drawn only to delicacies, the miser to riches, the angry man to quarrels, the proud man to arrogance, etc.



Verse 17: The Way of Life

17. THE WAY OF LIFE IS FOR HIM WHO KEEPS DISCIPLINE: BUT HE WHO ABANDONS (the Syriac: hates) REPROOFS, GOES ASTRAY. — In Hebrew mate, that is, causing to err, because not only does he himself go astray, but he also leads others into his error. Now because Hebrew lacks cases, various translators render this variously in different cases. The Septuagint: discipline guards the ways of life; but discipline lacking reproof (in Greek anekselegktos, which the author of the Greek Catena translates as: which has not been examined and tested) goes astray. The Scholiast: the way of life guards the innocent. Symmachus: the path to life of those who keep discipline. Pagninus: the path to life, keeping correction. The Syriac and Chaldean: the way of life keeps discipline.

For 'discipline' the Hebrew is musar, that is, chastisement, correction, reproof, discipline, whether given by man or by God, such as when He sends diseases, famine, wars, and other tribulations. The meaning therefore is: The way of life is the keeping of discipline; or, he who keeps discipline or reproof walks by the straight and royal road to a holy, happy, and eternal life: but he who rejects reproof strays from the way of life and walks straight toward eternal death. Solomon therefore teaches the wise man to submit himself willingly to discipline and correction, both of men and of God, namely when God corrects us, whether through Sacred Scripture, or through internal inspirations, or through external scourges and tribulations, so that we may change our lives and cut away our vices; or so that we may ascend to greater humility, patience, contempt of the world, and other virtues.

St. Chrysostom gives the prior reason in Psalm 8:10: "Inflict punishment, he says, and you will cause vice to cease; for just as rottenness yields to cauterizations and cuttings, so wickedness is warded off by punishment. He who is cut and cauterized enters the path to health." Hence Clement of Alexandria, lib. I of the Pedagogue, ch. 8: "Reproof, he says, is like a kind of surgery of the affections of the soul; and the remedy is the charge of reproach, which dissolves affections that have already hardened, purges the filth of an unchaste and lustful life, and levels the overgrown flesh of arrogance and pride. And admonition is like a kind of diet for the sick soul: it advises what is to be taken and forbids what is not." And shortly after: "To reprove, he says, is a sign of goodwill, not hatred; for both friend and enemy cast reproach, but the enemy mocking, while the friend does so out of goodwill," namely, to lead the one he corrects to virtue and salvation.

Therefore labors, corrections, and tribulations are "the royal road to heaven," says Nazianzen in his Oration on the Plague of Hail: but he who rejects them strays from heaven and goes astray to the underworld. For this is the way our King Christ walked, and therefore He says: "Was it not necessary for Christ to suffer and so to enter into His glory?" Luke 24. If therefore you feel distress in discipline, in correction and tribulation, look to the end: for it will lead you to heaven, lead you to glory. "Do not look, therefore, says St. Chrysostom, at the fact that the way is rough, but where it leads; nor at the other, that it is broad, but where it ends:" for the narrow way leads to heaven, the broad to hell, as Christ says, Matthew 7:13.

The reason is our inborn concupiscence: for this, lest left to itself it run wild and overflow into vices, must be restrained by discipline, just as we restrain the petulance of children with a rod. Blessed Giles, companion of St. Francis, when asked why St. John the Baptist, though he was pure and innocent from sin, nevertheless led so harsh a life in the desert, aptly replied: "Why is flesh rubbed with salt? Surely so that it does not rot; so too innocent flesh must be rubbed with the salt of penance and austerity, lest it be corrupted by pleasure." This is the paradox that St. James establishes as the very principle of his teaching at the beginning of his Epistle, saying: "Count it all joy, my brothers, when you fall into various trials, knowing that the testing of your faith produces patience. And patience has its perfect work;" where I discussed this matter at length. Here too belongs the saying of the Poet: However many, lilies rise from the midst of thorns: so virtue grows and triumphs amid evils themselves. For virtue, like flour, becomes purest when sifted.

Finally, the Septuagint version should be noted: But discipline that lacks reproof goes astray, because lacking the standard and file of reproof, it wanders aimlessly and strays, and does not achieve its end, which is the correction of morals. Let superiors and preachers who are too gentle and sweet take note of this, and learn from it to mix reproofs and rebukes with their gentleness when necessary: for without them ingrained vices are not cut out; just as ingrained stains on tin dishes are not washed out unless they are scrubbed with a rather strong lye; and more serious diseases are not cured except by the cutting of iron or the burning of cautery. Let both they themselves and their hearers and subjects listen to and learn that saying of the Apostle: "But if you are without discipline, in which all have become sharers, then you are illegitimate children and not sons, etc. Now all discipline in the present indeed seems not to be of joy but of sorrow: but afterward it will yield the most peaceful fruit of justice to those who have been trained by it," Hebrews 12:8.

Such a preacher was Christ the Lord, who began His preaching thus: "Do penance, for the kingdom of heaven is at hand," Matthew 4:17. He repeatedly threatened the Scribes and Pharisees with the woe of malediction and eternal damnation, as is clear from the whole of Matthew 23. Such was John the Baptist, thundering against the Jews: "Brood of vipers, he said, who has shown you how to flee from the coming wrath? Therefore produce fruit worthy of repentance," Matthew 3:7. Such was St. Peter: "Repent, he said, and be converted, that your sins may be blotted out, so that when the times of refreshment shall come from the presence of the Lord," etc., Acts 3:19. Such was St. Paul in the Areopagus: "And, he said, God indeed having overlooked the times of this ignorance, now declares to men that all everywhere should do penance, because He has appointed a day on which He will judge the world in equity," Acts 17:30. The same Paul rebuked Elymas the magician thus: "O full of all deceit and all fraud, son of the devil, enemy of all justice, you do not cease to pervert the right ways of the Lord. And now behold, the hand of the Lord is upon you, and you shall be blind," Acts 13:10; and to the Galatians, ch. 3:1: "O foolish Galatians, who has bewitched you not to obey the truth?" Such were the other Apostles, whose constant sermon, by the precept and example of Christ, was: "Do penance." Such were all the Prophets, as is clear from their books and oracles.

Finally, the paradox of Climacus, step 4, is relevant here, which is the summit of Christian, indeed of Religious perfection: "Drink, he says, with the greatest alacrity the rebukes and mockeries offered you by any person, no differently than the water of life." Why? Because by this means, first, you supremely honor God and offer Him mystical pearls. Second, you are most like Christ, who said: "But I am a worm and not a man, the reproach of men and the outcast of the people." Third, you supremely humble yourself, suffer, and conquer yourself. Fourth, you obtain great grace from God. Fifth, you secure your salvation. Sixth, in this consists true holiness and the summit of perfection. Seventh, you redeem the punishments of hell. Eighth, you give others an example and mirror of heroic virtue. Therefore exult and rejoice in these things, as did Juniper, companion of St. Francis, who would respond to those hurling insults at him: "Friend, cast these pearls into my bosom; for it is these gems that I seek."



Verse 18: Lying Lips Conceal Hatred

18. LYING LIPS CONCEAL HATRED (the Syriac: enmity): HE WHO UTTERS INSULTS IS A FOOL. — In Hebrew: he who brings forth infamy is himself a fool. The Septuagint translates contrarily: unjust lips cover enmity; but those who utter insults are most foolish. But for lips dikaia, that is, just, it seems one should read adika, that is, unjust, as Theodotion translates. For the Hebrew has: lips of falsehood; Aquila and Symmachus: lips of a liar. For 'insults' the Hebrew is dibba, which means an infamous thing, a crime, a reproach, an insult. Hence Aquila and Symmachus translate: reproaches, whether they are made against an absent person through detraction, or against one present through insult.

Now first, from the Hebrew, the Zurich Bible translates thus and explains it as a single two-membered sentence: he who conceals hatred with lying lips, and he who brings forth infamy, is equally a fool. Following this, Jansenius criticizes the Vulgate version; for having recited it, he says thus: In this or a similar manner almost all translate, since neither does the sense properly hold, nor does the Hebrew read so. For the verb is not plural but singular: concealing, or covering, so that it should seem to be translated in this manner: "He who conceals hatred with lying lips, and he who utters infamy, is himself a fool," that is, each of these is a fool. And so two vices of the tongue, contrary to each other, are described here, of which one is to conceal hatred with false words and speeches simulating friendship in order to deceive; the other is to bring forth someone's infamy and insult out of hatred. Both of these, however diverse and contrary they may be, belong to the foolish and stupid: because they are done imprudently and impiously. Our Vulgate text, to arrive at this meaning, is to be understood thus: Lying lips sometimes maliciously conceal hatred lurking in the heart, and yet at the same time with the one who does this, the person who does not conceal his hatred but out of hatred brings forth another's infamy is also foolish: so says Jansenius. But the Septuagint, the Syriac, Pagninus, and the Chaldean agree with the Vulgate version: The enemy, he says, lies in wait with lips of falsehood, and he who utters detraction is a fool. Although mecasse, that is, conceals, covers, hides, is singular, nevertheless by an enallage frequent in Hebrew it is used for the plural mecassim, that is, they conceal, especially because the singular noun sina, that is, hatred, follows, even though it does not agree with it; and siphte, that is, lips, with which it does agree, although it is dual, is used for the plural as well as for the dual and singular: indeed, all dual and plural nouns in Hebrew that lack a singular, or rather that are more commonly used in the dual or plural than the singular — as is siphte, that is, two lips — signify both singular and plural or dual, namely both one lip and two or more lips. Hence the verb or participle agreeing with them may be placed equally in the singular or the plural, and may be translated either way, so that in this passage you may translate either 'the lip conceals' or 'the lips conceal.' Or certainly our Vulgate for mecasse in the singular read mecassot in the feminine plural: for siphte, that is, lips, in Hebrew is often feminine, though sometimes masculine.

And there is an elegant antithesis between the liar who conceals hatred and the fool who utters insults, namely: He who cunningly conceals and hides his hatred, displaying friendship with his lips, is covert and false, that is, a hypocrite, liar, and fraud: but he who does not conceal and hide another's shame and disgrace, which he knows secretly, but brings it to light and exposes it, is a fool. Foolish, that is, wicked, unjust, and impious: because he brings to light the secret crime and disgrace of his neighbor, and therefore sins mortally against charity and justice, as St. Thomas teaches, II-II, Question 72, art. 2, and Question 73, art. 2, and all other theologians in the same place.

Again, he is properly a fool, first, because he betrays his own garrulity, imprudence, and slanderous nature; second, because by the same he provokes the one whose crime he exposes to retaliate in kind and reveal his own hidden offenses; and so he exposes himself to the danger of infamy; third, because he creates for himself enmity, anger, disputes, and grievous evils, and sometimes death; fourth, because it is childish and feminine to hurl insults. For foolish and helpless boys and women, since they cannot avenge themselves with their hands, take revenge with their mouths, hurling reproaches and cartloads of curses at their adversary. I have said more on this at Sirach 23:7 and 15, and 28:15.

Solomon therefore censures here two vices opposite in appearance but in reality often connected and proceeding from the same root of hatred. The former is to conceal hatred: for it is better to reveal hatred than to conceal it. For when revealed, it evaporates and diminishes or vanishes; but when concealed, it intensifies, thickens, and grows, just as hidden fire creeps, grows, and spreads; but when it bursts into flame, it either consumes itself or is extinguished by people throwing water on it. Hence Moses, or rather God, decrees in Leviticus 19:17: "You shall not hate your brother in your heart, but publicly reprove him, lest you bear sin on his account." And also Seneca in his Proverbs: "Graver, he says, is the enemy who lurks in the breast. Every evil that lies hidden from sight is more grievous. For the one who is an open adversary you can easily avoid by being on guard. The Trojan horse deceived because it counterfeited the form of mercy." The same elsewhere: "He who shows his hatred, he says, loves to be hated and recognized." Add that here there is a double wickedness: first, hatred; second, hypocrisy, namely the concealment of hatred and the simulation of friendship. But as Cassiodorus says on Psalm 54: "The gravest kind of enmity is to be an adversary in heart and to pretend with the tongue to be devoted." And Boethius, lib. III On Consolation: "No plague, he says, is more effective for doing harm than an intimate enemy." Wherefore Aristotle in the Ethics teaches that the wise and magnanimous man is open both in love and in hatred, and declares and professes both publicly and freely. For thus he says in lib. IV of the Ethics, ch. 3: "It is also necessary that the magnanimous man openly display both his hatred and his love: for to wish to be hidden is the mark of a fearful person; and he should have greater care for truth than for opinion, and should say and do all things openly."

The latter vice is to utter insults, which arises from the former, namely from hatred: for hatred is concealed for a time so that at the opportune moment it may burst forth into insult and injury. Therefore the remedy for both vices is to cut the root, namely to lay aside hatred: for thus we will neither conceal hatred as liars nor utter insults as fools.

Perhaps this is what the Septuagint meant when it translated: just lips cover enmities, that is, they abolish, destroy, and extinguish them (for charity covers a multitude of sins), lest they burst forth into insults and become irreconcilable. For, as Plutarch wisely says in the Moralia: "Friendships, after mutual insults and lacerations of reputation given back and forth, either do not come back together, or come together scarred." Hence Bede infers: "If therefore, he says, you desire to be truthful and wise, neither cover your hatred in the secrecy of your heart, nor express it through the insult of your mouth, but let your heart be filled with love and your mouth with truth." he who utters insults foolishly creates trouble for himself, if the crime that he casts at another, whether secretly through detraction or publicly and openly through insult, is not true but false. For then the one against whom he detracts or inveighs can justly accuse him of lying and falsehood, and prosecute him for calumny in court and demand the punishment of retaliation from him. But if the latter, being upright and patient, does not do this, all the greater is his resulting praise, and conversely all the greater the shame and disgrace of the calumniator. For, as St. Augustine wisely says, sermon 13 On the Resurrection: "A curse repelled by patience returns to its author, without harming the one at whom it was aimed." Hence also Seneca, epistle 77: "With equanimity, he says, the insults of the ignorant are to be heard, and by one proceeding toward honorable things, contempt itself must be despised."



Verse 19: In a Multitude of Words Sin Will Not Be Lacking

19. IN A MULTITUDE OF WORDS SIN WILL NOT BE LACKING; BUT HE WHO RESTRAINS HIS LIPS IS MOST PRUDENT. — In Hebrew: in a multitude of words transgression will not cease; and he who restrains or holds back his lips is understanding or prudent. The Septuagint: from much speaking, or, as St. Cyprian reads, from much eloquence, you will not escape sin (Symmachus: vice); but he who spares his lips will be sensible. St. Isidore in his Soliloquy: much speaking will not escape fault.

You may ask: what is called 'much speaking' here? For Christ and the Saints spoke and wrote many things holily, as is evident from the Gospels and the books of the Fathers, in which accordingly sin was absent. First, Clement of Alexandria, book II of the Pedagogue, ch. 6, by 'much speaking' understands inept, idle, and trifling words: "Inept trifles, he says, are to be passed over in silence. For Scripture says: From much speaking you will not escape sin." This is true, but not an adequate explanation. St. Bernard agrees, who by 'much speaking' understands idle words. For thus he writes in his sermon On the Threefold Guard, of the hand, tongue, and heart: "How true, he says, is the maxim, brothers: in much speaking sin is not to be escaped! For to pass over other things, if a word is idle because it has no reasonable cause, what account shall we be able to give for what is beyond reason? Let none of us, brothers, think little of the time that is consumed in idle words, since the time is acceptable and the day of salvation. The irrevocable word flies, the irrevocable time flies, and the fool does not notice what he is losing. 'Let us chat,' they say, 'until the hour passes.' O until the hour passes, until the time passes by, until the hour passes that the mercy of the Creator grants you for doing penance, for obtaining pardon, for acquiring grace, for meriting glory. Until the time passes in which you ought to have been reconciling to yourself the divine goodness, hastening to the angelic company, sighing for the lost inheritance, aspiring to the promised happiness, stirring up a sluggish will, weeping for committed iniquity."

Second, Cresconius the Grammarian takes 'much speaking' to mean eloquence, as though the oratorical art or rhetoric were being noted and condemned here. Hence he reads: from much eloquence you will not escape sin. Refuting him, St. Augustine, lib. I Against Cresconius, ch. 1, defines 'much speaking' thus: "It does not say, he writes, 'from much eloquence,' but 'from much speaking.' Now much speaking is superfluous talk, a vice contracted from the love of talking. And for the most part, even those who do not know what they are saying love to talk, etc. But eloquence is the faculty of speaking that fittingly explains what we feel: and it is to be used when we feel rightly. In this way the heretics did not use it." Hence the same Augustine, lib. I of the Retractions, in the Prologue, assigns this reason for writing the books of Retractions: "That saying also which is written, 'From much speaking you will not escape sin,' terrifies me greatly, not because I have written much, nor because many things that were not said have nevertheless been written down as said by me. Far be it from me to count as 'much speaking' when necessary things are said, no matter how great the multitude and length of words in which they are said. But I fear this sentence of Holy Scripture because from so many discussions of mine, many things can undoubtedly be gathered that, if not false, at least appear so, or are even shown to be unnecessary. What believer indeed has Christ not terrified when He says: Every idle word that men speak, they shall give account of it on the day of judgment?" Matthew 12. He concludes his books On the Trinity with this prayer to God: "Before You is my strength and my weakness; preserve the one, heal the other. Before You is my knowledge and my ignorance. Where You have opened to me, receive me as I enter; where You have closed, open to me as I knock. May I remember You, understand You, love You. I know it is written: In much speaking sin will not be escaped. But would that I spoke only by preaching Your word and praising You! Not only would I escape sin, but I would acquire good merit, however much I spoke in this manner."

Therefore 'much speaking' is a vice by which a person is too eager to talk, and therefore, itching to speak, utters more than is proper, and is a spendthrift of words, as those do who have an incontinent and intemperate tongue, who are always eager to talk, who mix in conversation about all sorts of subjects, and rashly pronounce their judgment and criticism on each one. For they easily fall into sins: because with the tongue slipping, the memory failing, and the itch for speaking carrying them away, they easily mix the false with the true, the harmful with the useful, the vain and idle with the necessary; and it is difficult, indeed impossible, for them to exercise the caution and circumspection that is required in all their sayings. Wherefore they imprudently blurt out many things, offend many people, and slip into detraction, mockery, scoffs, and insults by the skipping lightness of the tongue. So St. Ambrose, lib. I On Cain and Abel, ch. 9: "But let us, he says, close the door, lest fault enter, lest any slip of speech go out: fault enters if a slip goes out. Hear how fault enters. From much speaking, he says, you will not escape sin: much speaking went out, sin entered, because in much speaking he who goes out by no means the mind intent on so many things cannot endure in this attention and focus for so long a time without becoming fatigued and slipping: but it is able to give suitable attention to brief speeches and to persist in the same mental vigor for a moderate time. "Bind, says St. Ambrose, lib. I On Duties, ch. 3, your speech, lest it run wild and gather sins to itself by much speaking; let it be more restrained and kept within its banks: a river overflowing quickly gathers mud."

Solomon therefore here suggests the remedy: "But he who restrains his lips is most prudent." In Hebrew maskil, that is, he is prudent, namely par excellence, that is, most prudent. For 'restrains' the Hebrew is chosech, that is, he holds back, inhibits, both through silence, which is "the safe refuge of the soul," says St. Ambrose, I On Duties; and consequently through moderate and circumspect speech: for both are opposed to much speaking and correct it. Moreover, silence teaches one to premeditate what and how one speaks, and thus to speak circumspectly and prudently. He who is silent, therefore, and speaks sparingly, is most prudent; first, because he guards against the damages of an exuberant tongue, which are very many and very great. Again, because he governs the tongue, which on account of its slipperiness is most difficult to govern. And so he who knows how to govern it is wonderfully prudent and perfect, as St. James teaches in ch. 3, v. 2.

Second, because silence is the sign and effect of a mature, composed, and divine mind; for he who is silent speaks with himself and with God. Hence Solon used to say: "A fool cannot be silent; therefore if he is silent, he will be considered wise." And Seneca: "Taciturnity serves the fool as wisdom." Wherefore St. Benedict, Patriarch of Religious in the West, in his Rule, ch. 6, on taciturnity decrees thus: "Let us do, he says, what the Prophet says in Psalm 38: 'I said: I will guard my ways, so that I may not sin with my tongue. I placed a guard over my mouth, I fell silent and was humbled, and I was silent even from good things.' Here the Prophet shows that if one must sometimes be silent even from good conversation for the sake of taciturnity, how much more must one refrain from evil words because of the punishment of sin. Therefore, although concerning good and holy conversations for edification, a rare permission to speak may be granted to perfect disciples out of the gravity of taciturnity, because it is written: In much speaking you will not escape sin." And Diadochus in his ascetical work On Perfection, ch. 70: "Silence, he says, is the mother of the wisest thoughts. Just as if you open the door of a bath too frequently, the heat departs: so the one who opens his mouth too much by speaking loses devotion." And St. Isidore: "A talkative man is ignorant; a wise man uses few words. Knowledge makes speech brief (hence the angels, because they possess ample knowledge, say in one word as much as men say in a thousand, and God who is omniscient says all things in a single Word). To speak much is folly. For the voice of the fool is in the multiplication of words. Let there therefore be measure in one's speech, and a balance in one's discourse."

Another reason why much speaking is a cause of sins is given by St. Antiochus, hom. 102 On Silence: "The immoderate, he says, and unbridled outpouring of words, by which the tranquility of the mind is endangered, not only makes it sluggish and idle concerning spiritual activity; but also delivers and gives it over to the most troublesome demon of sloth. And just as if the doors of a boiling bath are continuously left open, they quickly blow out and expel the inner heat to what is outside: so also the soul," etc.

St. Dorotheus agrees, doctrine 24 On Compunction: "Abstain from much speaking, he says; for this extinguishes the rational and heavenly thoughts that come to the heart," and he gives the comparison of a hot oven (the same applies to heated rooms), which retains its heat as long as the door is closed; but if it is opened, the heat escapes. For in a similar way, the heart preserves the warmth of devotion and the spirit as long as it keeps the door of the mouth closed: but if it opens it, that warmth of spirit escapes through words.

Third, with St. Chrysostom on Psalm 140, precisely and strictly: In any amount of much speaking, even pious, holy, and necessary, sin is not absent, because it is impossible for a weak and fallen person to exercise in each of his so many sayings that circumspection and moderation which is required, just as it is impossible to do something and live for several days without fault and sin, as Francisco Suarez teaches, and indeed Solomon, ch. 24:16: "Seven times, he says, in a day the just man falls." The same holds for an archer, who even if he is most skilled in archery and hits the target with his arrow whenever he pleases, nevertheless, if he shoots at the target a hundred times in succession, it is impossible that he should always hit it and never miss: because the attention and concentration of the human mind is finite and subject to failure, and after many elicited acts it softens, slackens, and slips. Therefore it is better to make sermons and addresses brief and frequent, as did St. Leo, St. Ambrose, St. Augustine, St. Bernard, and others, rather than long and rare. Preachers sin in this matter who exceed an hour in preaching, and thus by their prolixity create boredom for the audience, fatigue for themselves, and the danger of speaking badly. For the mind, like an over-tightened bow, in speech is strained, and inadvertently slips, although to speak beyond measure is not a great sin." And St. Gregory, admonition 15, part III of the Pastoral: "Those who indulge in much speaking, he says, must be admonished to watch vigilantly from how great a state of rectitude they fall when they slip through a multitude of words. For the human mind, like water enclosed, is collected toward higher things, because it seeks again the place from which it descended; but when released, it perishes, because it has uselessly scattered itself through the lowest things. For by as many superfluous words as it is dissipated from the discipline of its own silence, it is drawn out of itself by as many streams, as it were: hence it is not even able to return inwardly to self-knowledge, because scattered by much speaking, it excludes itself from the secret of intimate reflection." These and more things St. Gregory says.

Third, because prudent speech, since it is entirely directed toward others, requires greater circumspection than other human actions; and therefore he who possesses it must necessarily be most prudent. For he who prays, prays for himself and for God: he who fasts, fasts for himself: he who gives alms, gives what he pleases: but he who speaks must foresee what, where, how, when, and before whom he speaks, so that he may edify all and hurt or offend no one. For one must speak one way before superiors, another before subordinates, another before the learned, another with the unlettered, another with the just, another with sinners, another with Spaniards, another with Italians, etc.: for what benefits the phlegmatic person, for example, harms the choleric. See St. Gregory, part III of the Pastoral, where he teaches at length how the proud, the faint-hearted, the gluttonous, the irascible, the fervent, the torpid, etc., are each to be admonished appropriately according to their condition and temperament. Hence the symbol of moderation of the tongue is the elephant, which, though it is the largest of animals in bulk and also the most prudent, nevertheless has a very small tongue, placed far within, so that it almost escapes the eye, as Aristotle attests, lib. II On Animals, ch. 6. Thus the noblest and most prudent of all are sparing in words but effective in deeds: "I do not trust augurs who enrich the ears with words," says Accius in the Astyanax. Following Solomon, Sirach, in ch. 28:29, gravely warns about the care and custody to be exercised over the tongue: "Melt down your gold and your silver, he says, and make a balance for your words, and right bridles for your mouth; and take heed lest perchance you slip with the tongue and fall in the sight of enemies lying in wait for you, and your fall be incurable unto death." Where I said more on this matter.

A memorable example is found in the book of Sentences, or Sayings of the Fathers, ch. 25: A famous anchorite, he says, saw that when the brothers were speaking about Sacred Scripture and pious matters, angels were mingling with them, exulting with a joyful countenance. But when they turned aside to vain conversations, he saw the angels withdrawing with indignation, while demons in the form of pigs were rolling about among the speakers. Therefore going around the monasteries, he would warn them, saying: "Restrain, brothers, your tongue from much speaking and from idle words, because the evil destruction of the soul is generated, and we do not understand that through these things we are hateful both to the Lord God and to the holy angels. For the divine Scripture says: In much speaking you will not escape sin; for these things will make our mind and soul weak and empty."



Verse 20: The Tongue of the Just Is Choice Silver

20. THE TONGUE OF THE JUST IS CHOICE SILVER: BUT THE HEART OF THE WICKED IS WORTH NOTHING. — For 'choice' the Septuagint translates pepyromenos, that is, fired, tested by fire, refined and purified by fire both from earth and dross, and from tin, lead, and other metals. For, as Pliny says, lib. 34, ch. 16, in the same vein tin, silver, and lead are found. For the material, melted by fire, first pours out tin, then silver and lead: "The liquid, says Pliny, that flows first in the furnaces is called tin; the second, silver; what remains in the furnaces is galena, which is a third portion added to the vein. This, smelted again, produces black lead." For the affinity of metals to one another is great, and therefore silver approaches gold. Hence, as the same author says in lib. 33, ch. 4: "In all gold there is silver of varying weight — in some cases a tenth part, in others a ninth, in others an eighth, etc. Wherever there is a fifth part of silver, it is called electrum;" which he attests was valued by the ancients.

The method of extracting and purifying silver the same author describes in lib. 33, ch. 6: "It is found only in shafts, he says, and is born with no hope of its own presence, with no gleaming sparks as in gold. The earth is sometimes reddish, sometimes ashen. It cannot be smelted except with black lead, or with the ore of lead, which they call galena, which is usually found near veins of silver; and by the same action of the fires, part descends into lead, while silver floats on top like oil on water. It is found in almost all provinces, but the most praised is in Spain." He then adds the origin of quicksilver: "There is also a stone in these veins, whose abscess of liquid, called quicksilver, is a poison of all things. It eats through and bursts vessels, permeating them with a dreadful corrosion. Everything floats on it except gold; that alone it draws to itself. And therefore it purifies gold best, spitting out all its other impurities by frequent shaking in earthen vessels, so that when the impurities have been cast off, the quicksilver itself also separates from the gold."

Hence silver, on account of its purity, signifies in Scripture wisdom, law, doctrine, and the words of God, says St. Augustine, lib. XVII On the City of God, ch. 5, and St. Gregory, IV Moral., ch. 28. And this is clear from Psalm 11: "The words of the Lord are chaste, (like) silver tried by fire, proved sevenfold;" chaste, that is, pure, holy, irreproachable, and, as St. Augustine says there, "The words of the Lord are chaste, without the corruption of pretense, proved to sinners through tribulations. Purified sevenfold through the fear of God, through piety, through holiness, through fortitude, through counsel, through understanding, through wisdom," namely through the seven gifts of the Holy Spirit. And Ambrosiaster on Revelation 3:18: "Sevenfold, he says, on account of the sevenfold purification, which is made through the seven virtues contrary to the capital vices." For pride is purged through humility, anger through gentleness, lust through chastity, gluttony through abstinence, envy through love, sloth through fervor, avarice through generosity.

The meaning therefore is: The tongue of the just man speaks words that are wise and holy, namely the words of God, which are pure and precious like silver, because they flow from a wise and holy heart. But the heart of the wicked, and consequently their tongue and words, because they are foolish and impure, are therefore esteemed as nothing and count for nothing.


Note five analogies between silver and the tongue and speech of the wise and the just. For the qualities of silver are five: the first is brightness and luster; the second, value; the third, solidity; the fourth, purity; the fifth, sound. The same are found in the tongue of the just.


Therefore first, just as silver shines, gleams, and sparkles above gold and all other metals, so the words of the wise shine, gleam, and sparkle, and are like a most limpid spring, of which the Poet says: "There was a crystal spring with bright silvery waves." The words as well as the heart of the wise are therefore silvery, that is, shining and pleasing like silver; but the words as well as the hearts of the wicked are leaden, brazen, and iron, that is, dark, foul, heavy, hard, and troublesome. Thus we read of St. Mechtilde in her Life: "She kept silence exactly; but when she spoke, she spoke like an Angel, so that if you conversed with her, you would think you were speaking with an Angel."


Second, just as silver after gold is the most precious among metals, so too the words of the wise are precious, and are listened to, esteemed, and held in great value by the discerning. Hence the common price of goods is silver and silver coinage, which succeeded the ancient, crude, and bronze coinage. Thus the wise man sets the value on virtue, so that what he has said and done, all esteem as honorable and as virtue itself; for life and deeds add greater weight and value to virtue than mouth and words. Hear Pliny, book XXXIII, chapter III: "King Servius was the first to stamp bronze. Before this, Rome used unstamped metal. It was stamped with the figure of cattle; hence it was called pecunia. Silver was stamped in the consulship of Q. Fabius, five years before the first Punic War; and a denarius was set at ten pounds of bronze. The gold coin was struck sixty-one years after the silver." Hence they made Asculanus a god, as the patron of bronze, and Argentinus, as the patron of silver.


Mocking this, St. Augustine, book IV of The City of God, chapter 21, says: "The Romans commended themselves to the god Asculanus and his son Argentinus, that they might have bronze and silver money. For they made Asculanus the father of Argentinus because bronze money came into use before silver. But I wonder that Argentinus did not beget Aurinus, since gold coinage also followed." More truly, the wise and holy man is Argentinus, because he speaks silvery things, that is, heavenly things — for the luster and brightness, as well as the value of silver, represent the sublime, excellent, bright, and shining heaven — and he speaks divine things in a silvery manner.


Third, silver is of a solid nature and is not easily impaired, says R. Levi; so solid are the sayings of the just, both because they are well considered and premeditated, and therefore truthful and circumspect, and because they flow from the dictate of justice and prudence, as well as constancy, since they speak the truth fearlessly and steadfastly, and stand firm for it even unto death — just as pure silver is constant and resists fire. For silversmiths test the purity of silver by its solidity: when they see that silver extracted from fire has lost nothing but weighs the same as before the test of fire, then they judge it to be pure and genuine.


Fourth, choice silver properly is that which has been purged and selected from dregs, dross, and other metals. Hence the Septuagint translates it as pepyromenon, that is, fired and purified by fire. Similar is the tongue of the just: for it first purges what it intends to say from every admixture of falsehood, vanity, flattery, ostentation, obscenity, hypocrisy, and fraud; indeed it speaks only a few things with great selectiveness, and therefore speaks rare and choice words.


You may ask, in what furnace and fire is the speech of the tongue fired and purged? I answer first, in the fire of consideration, discretion, and judgment; for since this is keen and exact, it is called fire in Scripture, as in Daniel VII, 9, where describing the judgment of God: "His throne was flames of fire; His wheels were burning fire. A fiery river rushed forth from His face." Therefore the wise man examines and purges in the furnace of discretion what he is about to say, according to that saying of St. Bernard: "Let words come twice to the file before they come once to the tongue."


Second, this fire is the grace of Christ and charity, and its author is the Holy Spirit, who purges, governs, and inflames the hearts of the just, so that they speak only what is right, true, holy, and burning with charity. This is what Malachi foretold of Christ in chapter III, verse 2: "For He is like a refining fire and like fuller's soap; and He will sit refining and cleansing silver, and He will purge the sons of Levi, and refine them like gold and like silver." Hence St. Augustine assigns to the seven gifts of the Holy Spirit the fire that purges the tongue.


Mystically, this fire is tribulation and persecution, which refines the minds and tongues of Confessors and Martyrs, purges them of all levity, idleness, and concupiscence, and inspires in them constancy and ardent love of God, so that before tyrants and the wicked they fearlessly profess, teach, and preach the faith and law of God, and say with St. Lawrence: "You have tested me with fire, and no iniquity has been found in me," Psalm XVI, 3. For which St. Jerome translates: "You have tested my heart, You have visited in the night; You have refined me, and found that my thoughts do not pass my mouth," so that the truth and profession of the mouth may correspond to the knowledge and confession of the heart.


Just as silver is not only not consumed by fire but is even made purer and more splendid, says Baynus, so the tongue of the just and wise man is so far from being tainted by the lies of the hateful or the detractions of the foolish, or from repaying curse with curse, that it even, following Paul, blesses those who curse it. So far is it from sowing quarrels among brothers that it brings many back to concord, and feeds the hungry with the word of life, by which man lives, not by bread alone. O precious and choice tongue, on which no flame of persecution can impose silence from resounding the faith of Christ, from expelling hatred from the heart and falsehood from the tongue with its sweetest sound. Such was the tongue of Christ Jesus, in whose mouth no deceit was found; who when He was reviled, did not revile in return; when He suffered, did not threaten; to whom the Lord gave a learned tongue, so that He might know how to sustain with a word the one who had fallen. Yet this tongue, however choice, did not penetrate the hearts of the wicked Jews; for the wicked have very little heart and understanding, and because of the deficiency of heart they were not fed by the word of life, but like fools they died of hunger.


Fifth, silver above gold, tin, bronze, and other metals resonates with a silvery — that is, pleasing and agreeable — sound. Hence money-changers are accustomed to test the goodness and purity of silver by its sound. For this reason also God had commanded Moses to make trumpets of silver, so that with them he might summon so many thousands of the people, Numbers X, 2; for silver trumpets are more sonorous and pleasing than those of horn or bronze. Hence when they cast bells from bronze, they customarily mix in silver, and the more silver is mixed in, the more fully and sweetly they resonate. In a similar way the silvery and fiery voices of the wise and just resonate fully and sweetly; such were the Apostles, of whom it is said in Psalm XVIII, 5: "Their sound went forth into all the earth, and their words to the ends of the world." And Elijah, of whom Sirach XLVIII, 1 says: "Elijah arose like fire, and his word burned like a torch."


Thus the wise, such as the Apostles were, are the lantern of the world, who illuminate the globe with their light and with fiery tongues set it ablaze with divine love, "and carry a new sun and new stars." Finally, the tongue of the wise is like quicksilver, or living silver, which balances and moves itself in every direction, and which effectively purges gold. For thus the tongue of the just man, shining with wisdom and burning with charity, moves itself in every direction, so that whatever is vicious — even in Religious men — it may erase and purge. It is memorable what we read in the Life of St. Anthony of Padua: that by preaching with a silvery and fiery tongue, like quicksilver everywhere among the nations, he abolished heresies, hatreds, lusts, usuries, gambling, and other crimes; and therefore he received this reward, that after death, while the rest of his flesh gradually decayed, his tongue alone remained whole and unharmed. Accordingly, 32 years after his death, St. Bonaventure devoutly visiting it and kissing it with tears, said: "O blessed tongue, which always praised God and caused many others to praise Him! Now it clearly appears how great your merit and worth are before Him who fashioned you for so sublime an office of His herald."


BUT THE HEART OF THE WICKED IS AS NOTHING. — In Hebrew, the heart of the wicked is as little; Aquila and Theodotion, as little; Symmachus, syrekis, that is, of vile and no value; the Chaldean, destruction; the Syriac, rebellion. The Tigurine version translates: the tongue of the just is choice silver, which the heart of the wicked despises; that is, the wicked esteem lightly the wisdom which the tongue of the just utters. Vatablus: the heart of the wicked is like a very little, that is, of little value. Baynus translates: the heart of the wicked is as small, which can refer either to quality or to time — that is, the understanding of the wicked lasts but a short time, or the wicked have little good sense and heart.


Aben-Ezra: Very little is what you learn from the wicked; or the knowledge of the wicked is not much approved. R. Solomon: The heart of the wicked is as nothing, because it does not admit the reproofs of the just. R. Levi: The soul and heart of the wicked will have only the briefest time's use in the body. The Septuagint translates: but the heart of the wicked will fail — that is, the heart and tongue of the just, like choice silver, are solid and therefore endure and are constant; but the heart and tongue of the wicked, that is, their thoughts and utterances, are fragile and fleeting, and therefore will quickly fail.


Moreover, the natural growth and decline of the heart Pliny describes thus in book XI, chapter XXXVII: "The Egyptians believe that the heart increases by two drachms of weight each year in a man up to his fiftieth year; from then the same amount is lost, and therefore a man does not live beyond a hundred years due to the failure of the heart." Far greater and swifter is the decline of the moral heart, that is, of the sense and wisdom of the foolish and wicked, because desire always carrying them off, they quickly go to their foolish dainties and trifles. Hence "the fool changes like the moon," Sirach XXVII, 12. Hence Origen in the Greek Catena explains this entire verse thus: "The speech of the just is proved (like choice silver), because it inspires faith by the things themselves. But the heart of fools fails, because it is perpetually changing and fluctuating."


Finally, our translator renders word for word plainly and fully: "The heart of the wicked is as nothing," that is, the mind and sense, and consequently the speech flowing therefrom, of the wicked is of little or no value and moment; whereas on the contrary the heart and speech of the just is precious like silver. You may ask why Solomon opposes to the tongue of the just not the tongue, but the heart of the wicked. I answer: under the heart he includes the mouth and tongue; for what the heart feels, the mouth speaks, especially since the foolish and wicked blurt out with their mouth whatever they have in their heart, according to Sirach XXI, 29: "In the mouth of fools is their heart, and in the heart of the wise is their mouth." Therefore just as the foolish and wicked ruminate in their heart on things that are vile and of no moment, indeed impure, evil, and harmful, so they belch forth the same with their mouth. But the wise and pious, just as they revolve in their heart things that are sublime, holy, heavenly, and divine, so they speak forth the same with their mouth. Of the former, therefore, the heart and mouth are silver; of the latter, leaden, earthy, and sordid.




Verse 21: The Lips of the Just Teach Many


21. THE LIPS OF THE JUST TEACH VERY MANY; BUT THOSE WHO ARE UNLEARNED (in Hebrew evilim, that is, foolish, stupid: so the Chaldean and Syriac), WILL DIE IN THE WANT OF HEART. — For "teach" in Hebrew is iiru, that is, "they will feed," namely by teaching, that is, they will instruct; for lips cannot feed in any other way, according to Jeremiah III: "And they will feed you with knowledge and doctrine." Now therefore the meaning is clear, along with its antithesis: The just so abound in wisdom that they instruct not only themselves but also many others, and teach them the honorable and holy ways by which one reaches the blessed life. But the unlearned and foolish, that is, the wicked, are so destitute of wisdom that they do not know how to instruct and direct even themselves, much less others. Therefore in the want of heart — that is, in their poverty of mind and wisdom, namely in their foolishness and concupiscence and impiety — as they live, so they will die. And therefore the just will be happy and tend toward eternal life; but the wicked, on account of their foolishness and impiety, will be most wretched and will go to hell, where they will be tormented by perpetual hunger of mind and wisdom and by eternal death. For "in foolishness" in Hebrew idiom means the same as "on account of foolishness"; for by its demerit they are punished with death — that is, the wicked bring ruin and death upon themselves by their own imprudence and wickedness. So R. Levi.


Again, with Jansenius one may explain it thus: the meaning is not the difference between the effects and conditions of the just and the foolish, but only describes the efficacy of the words of the just, which however does not reach the foolish. So the meaning is: The lips of the just indeed feed many; but fools, since they refuse to be fed by the just, will die for lack of wisdom. And our translator seems to have followed this meaning, and so our version is rightly consistent. For the meaning is: The lips of the just instruct many; but those who do not allow themselves to be taught by them and remain unlearned will die through the want of heart. Hence it is commonly said, says Lyranus: "He is very poor who is foolish or unlearned."


The Septuagint, reading the letter resh for the similar daleth and substituting other vowel points, instead of iiru rabbim ("they teach many") read iadeu ramim ("they know lofty things"). Hence they translate: the lips of the just know lofty things — that is, they contemplate heavenly and divine things, of which the mind and heart of the foolish and wicked are destitute, and therefore they die the death of sin and of hell. So the author of the Greek Catena: "The just know the reason of sublime things; but the foolish know and seek nothing sublime."


The Chaldean, together with the Syriac, takes iiru in the Chaldean and Syriac meaning, according to which the root raa — which in Hebrew means "to feed" — in Chaldean and Syriac means to think, to will, to love, and to win love. Hence the Chaldean translates: the lips of the just placate many; the Syriac: they love much, or they make others love. For the just man possesses peace and charity, and full of these he breathes and inspires the same in others even by his mere appearance. Hence he easily settles quarrels and brings about peace between those who are at odds, following that beatitude of Christ: "Blessed are the peacemakers, for they shall be called sons of God," Matthew V.


Hence St. Bernard, sermon 23 on the Song of Songs: "The tranquil God makes all things tranquil, and to behold one who is at rest is to find rest." The Saints share in this tranquility of God — they who are the seat and throne of God, in whom, as the same author says, "there is no sense of want, no piercing care, no gnawing guilt." The same, book V of On Consideration, chapter V: "God loves as charity, knows as truth, sits as equity, rules as majesty, governs as the first principle, protects as salvation, works as power, reveals as light, assists as piety. All these things the Angels also do, and we do as well, but in a far inferior manner — not indeed by a good that we are, but that we share in."


Therefore St. Chrysostom, Homily On Gentleness, volume V: "If mortal enemies are at odds with each other, they are appeased and made gentle by the correction of a gentle man, even if they are inclined by nature to anger and fury. But those who cannot be reconciled through him are plainly intractable and worthy of no honor." He then adds: "As soon as he appears, he calms the furious; for he has no need of many words or admonitions, but he persuades to peace before he even speaks. Just as the radiance of the sun, as soon as it appears, drives away darkness, so the kind and just man by his presence settles turbulent affairs and renders them quiet and tranquil. And this too is worth noting: that Christ calls only the peacemakers sons of God. And why does He share His title with peacemakers? Because only this man imitates the Son of God with all his strength, becoming for others the author of peace and friendship." And shortly after he gives these similar descriptions: "What sinews are in our bodies, the peacemaker is in the household, in the Church, in the city. For Paul calls the brethren a body and members of one another. Hence the peacemaker has the same power in the household, the Church, and the city that sinews have in bodies, joining and connecting things scattered and separated."




Verse 22: The Blessing of the Lord Makes Rich


22. THE BLESSING OF THE LORD MAKES RICH (in Hebrew, it itself enriches), NOR SHALL AFFLICTION BE JOINED TO THEM. — The Septuagint: the blessing of the Lord upon the head of the just — this enriches; and no affliction will be added to them, or it has no attendant sadness of heart. Vatablus: the blessing of the Lord enriches, nor does it bring any trouble with it. Hence less correctly Cajetan takes "affliction" or "sorrow" as repentance — not of man, but of God, that is: God does not repent of having enriched the just; hence He does not revoke the riches once given to them, for "the gifts of God are without repentance," Romans XI, 29. For "them" in Hebrew is "it," namely the blessing — that is, God's blessing is pure blessing, and therefore no sorrow or curse can be joined to it. But since this blessing of God is found in the rich (namely the just whom God enriches), our translator rightly renders it "them."


The meaning therefore is: Not chance, not fortune, not fraud, not usury, not plunder — by which the wicked strive to grow rich — nor even one's own industry or labor, but God's favor and blessing (that is, His beneficence) is the proper and chief cause that enriches just men. This blessing likewise brings it about that no affliction is joined to them, whether in acquiring, or in preserving, or in spending the wealth given them by God. For the just, placing their hope in God's providence and blessing and trusting in Him more than in their own labor and industry (though they do not neglect it), rest secure in it, knowing that God cares for them. Therefore they labor without anxiety and commit the fruit of their labor to God, content with whatever measure of gain God has given. Whereas on the contrary, the wicked are tormented by a thousand cares and anxieties to acquire, increase, and preserve their wealth, and are never content with it, but always desire more.


By "riches" understand temporal ones; for these were promised by God to Solomon and the Jews, under which mystically understand spiritual riches — namely wisdom, grace, virtues, etc. — promised to Christians, according to Wisdom VII, 9: "All gold in comparison with her is a little sand, and silver will be counted as clay before her." And again: "Her conversation has no bitterness, nor her company any weariness," but charity and joy.


It signifies therefore, first, that it is God's role to enrich, and hence one who wishes to grow rich must seek the favor and blessing of God, both through a just and holy life and through prayer. Second, that the curse of God is the cause of poverty; therefore we see that the poor who strive to grow rich through frauds, thefts, and unjust contracts are impoverished by God's curse upon them, and all their labors are rendered vain and go up in smoke. Third, that riches given by God to the just bring with them tranquility of mind, moderation, gladness, and joy; whereas riches given by the world bring a thousand anxieties, disturbances, quarrels, and sorrows, which overwhelm and extinguish all pleasure of wealth. For this addition of sorrows the world mixes into all its gifts as a kind of surcharge and interest.


Thus God by blessing Abraham, Isaac, Jacob, David, Solomon, etc., enriched them, and they themselves acknowledged this and confessed it with thanksgiving, as is clear from Genesis XII, 2, and chapter XVIII, verse 18, and chapter XXII, verse 17, and chapter XXIV, verse 1 and following. Thus of Religious and Apostolic men the Apostle says: "Having nothing, and possessing all things." "For the providence of God is the income of the poor," says St. Chrysostom, and that income is certain, perpetual, and inexhaustible. Hence St. Francis gave his followers no other provision than this: "Cast your care upon the Lord, and He will nourish you." We see how many and how great estates and revenues the blessing of God has given to the monasteries of the Order of St. Benedict; indeed Trithemius writes that if all were gathered together, they would easily equal a third part of Europe.


Well known is that saying of the king of France about St. Maurus: "This monk has acquired more with his breviary than my ancestors with the sword." St. Jerome gives the reason, namely that the Religious who leaves all things for God possesses God — and God's are all riches. For thus he says in his letter to Pammachius: "For the Religious, Christ is everything, so that he who has left all things for Christ may find one thing in place of all, and may freely proclaim: The Lord is my portion," who is rich in mercy as well as in wealth.




Verse 23: As in Sport the Fool Works Wickedness


23. AS IT WERE IN SPORT THE FOOL WORKS WICKEDNESS; BUT WISDOM IS PRUDENCE TO A MAN. — Salazar takes the word "as it were" not properly, as a mark of similitude, but by catachresis as a mark of truth, as it is taken in John I, 14: "We saw His glory, the glory as it were of the Only-Begotten of the Father." Hence the Septuagint, reading for the letter beth the similar kaph (kischoc instead of bischoc), translates: in laughter the fool does evil; the Chaldean: when the fool laughs, he works wickedness.


The meaning therefore is first: The fool, that is, the wicked man, while he laughs and smiles, while he shows himself cheerful and pleasant, is plotting wickedness and harm. "But wisdom is prudence to a man" — that is, to the prudent man wisdom is a caution, lest he allow himself to be deceived or circumvented by the wicked; for the prudent man investigates from the manner of laughter the mind and machinations of the fool. For, as Seneca says, "there is laughing, guffawing, smiling upon, mocking, and smirking. The sincere laugh, fools guffaw, flatterers smile upon, buffoons mock, the crafty and deceitful smirk. Prudent men clearly discern these."


Second: In laughter, or when he laughs, the fool works evil — that is, laughter and jesting provide the opportunity for great crimes. Aristotle gives the reason, book IV of the Ethics, chapter VIII: Because laughter furnishes license and a certain freer faculty, and amid laughter and jesting modesty departs and shame withdraws. And Pseudo-Augustine: "Frequent laughter corrupts morals; for it relaxes the taut sinews of strictness; but a serious countenance is the guardian of discipline." St. Chrysostom, homily 62 to the People, lists certain places where laughter is more licentious and teaches that in these the greatest crimes occur — namely in theaters, at banquets, and the like.


The meaning is: Laughter and jesting, relaxing the rigor of the mind, are a cause for the soul to dissolve into gluttony, lust, insults, and other crimes. But "wisdom is prudence to a man" — that is, wisdom itself, which the prudent man possesses, imposes measure on jesting and laughter and prescribes laws, lest excess bring license and liberty to sin. Such are in the courts of princes the flatterers who, to indulge the lusts of princes, excuse all their crimes with jesting and guffawing. Such in the court of Henry VIII, King of England, was Francis Bryan, a knight. For when the king, captivated by love for Anne Boleyn — whom they kept saying was the king's own daughter, since Anne's mother had been the king's concubine — asked Bryan (says Sanders, book I of On the English Schism): "What sort of sin would it seem to know first the mother, then the daughter?" Bryan replied: "Exactly the same sort, O king, as to eat a hen first, and then her chick." When the king received this with great laughter, he is reported to have said to Bryan: "Truly you deserve to be my vicar of hell." The king therefore, having first kept the mother Mary Boleyn as his concubine, finally turned his attention to the daughter Anne Boleyn as well.


WISDOM IS PRUDENCE TO A MAN. — In Hebrew, understanding. First, the Septuagint genuinely translates and explains: wisdom begets prudence in a man. Hence Lyranus: Wisdom is knowledge of divine things; this begets prudence in the virtuous man, because through knowledge of divine things one proceeds to direct human acts, about which prudence properly is concerned. And St. Thomas, Part I, Question I, article 6: "The prudent man is called wise insofar as he orders human acts to their due end. Hence Proverbs X says: Wisdom is prudence to a man."


Second, the Chaldean translates: wisdom is to the prudent man, so that through wisdom he may avoid the wickedness which the fool works through laughter. Third, the Tigurine: it is a jest for the fool to have committed a crime, but for one to take notice of this is wisdom. Fourth, Vatablus: wisdom belongs to a man of understanding. Fifth, Jansenius, transposing the words: Prudence is wisdom to a man — that is, to prudently observe and understand how serious a thing it is to commit wickedness and to what great evil it leads a man, is great wisdom. I have already noted many times that wisdom and prudence in this book signify the same thing in practice, namely ethics or practical knowledge. Hence it is pointedly said: "Wisdom is prudence to a man" — that is, in human affairs wisdom is prudence, and the wise man is the prudent man, because he prudently orders the actions of human life toward the ultimate end; for otherwise wisdom taken simply differs in its whole genus from prudence, and is the contemplation of the highest things: God, Angels, and heavenly things. So St. Thomas, II-II, Question XLVII, article 2, reply 1.




Verse 24: What the Wicked Fears Shall Come Upon Him


24. WHAT THE WICKED FEARS SHALL COME UPON HIM; WHAT THE JUST DESIRES SHALL BE GIVEN TO THEM. — In Hebrew: the terror of the wicked — it itself shall come upon them. The Syriac: the wicked shall be drawn to destruction, and to the just what he hoped for shall be given. Vatablus: what they dread comes upon the wicked, but to the just is given what they desire. The Septuagint: the wicked is tossed about in destruction, but the desire of the just is acceptable. Or more clearly, as the translator of the Greek Catena renders it: the wicked wallows in the pit of destruction; but the desire of the just is pleasing to God. He explains: The wicked wallows in destruction, since whenever some temptation assails, without any fear he immediately gives himself over to sin, whereas he ought to have resisted through patience and endurance.


This sentence is connected to the preceding one and limits it by way of anticipation. For someone will say: If the fool works his plans and crimes through laughter, then he is always happy and cheerful, leading a blessed life. I answer: this laughter is mixed with great fear; so outwardly the wicked man laughs, but inwardly he fears and trembles. For while he plots, has committed, or is committing a crime, his conscience immediately suggests to him the army of punishments and evils hanging over him, which shake him with immense dread. Nor is this fear empty and vain, but real and serious; for what he fears from an angry God will come upon him.


These evils are both future in hell and present — namely disgrace if the crime is betrayed, loss of goods, fear lest what he plots may have an unhappy outcome, offense to friends and neighbors, and finally prison and death itself. On the contrary, the just, who with grave and serious countenance display prudence, conceal in their hearts their hopes and joys, because they firmly hope to enjoy their desires. For God promised them this, as in Psalm CXLIV, 19: "He will fulfill the desire of those who fear Him, and will hear their prayer, and will save them;" and He gives the desire itself as a pledge and earnest of this.


For when God wishes to bestow some gift upon someone, He first sends them an intense desire for it: both so that through this they may become capable of it and pray for the gift, and so that the gift may be the more pleasing, the more and the longer it was desired. For this reason God likewise customarily delays the desired thing, so that the delay may increase the desire and prayer, and the desire may multiply the joy when the thing itself is obtained. Therefore there is here one, but virtually double, antithesis: Upon the wicked will come not what he hopes for, but what he fears; but conversely, to the just will come not what he fears, but what he hopes for. Thus we see and experience that God fulfills in good things the desires of His servants, even in domestic and small matters; indeed He anticipates and surpasses them, according to what the Church professes: "O God, who surpasses the merits and prayers of Your suppliants," etc.


We read in the Life of St. Hildegard that many were accustomed to commend themselves to her prayers, and having obtained their wish, gave her thanks. When she marveled because she had forgotten them and had not prayed for them, she received from God the answer that God had granted this to them not because she had actually prayed for them, but because she had intended to pray; for He hears the silent and virtual prayers of His own, even if they do not come to actual expression.


Moreover, God most especially fulfills in His servants the desire for greater virtue and perfection. For this desire is an effective means to seek perfection through prayer and to pursue it through action. Therefore, as Blessed Lawrence Justinian wisely admonishes: "Whoever desires to abound in the delights and riches of that heavenly life, as long as he lives in the flesh and is permitted to work, let him not cease to sow the seeds of virtue, that he may gather sheaves of merits in the heavenly granaries. Let him always strive to advance, and let him never allow the desire for perfection to be rooted out of himself; but rather, however much he has advanced, let him continually say with the Apostle: I do not consider myself to have apprehended. And provoked by these goads of burning love, let him always desire greater gifts and covet the better charisms of the spirit."


Desires therefore are of great importance for attaining perfection, especially ardent and effective ones; they must therefore be increased and sharpened. Therefore, O man of God, when you feel a desire sent into you by God for some grace, virtue, conversion of souls, etc., know that God will actually give the desired thing to you who ask for it; for He sends you its desire and, as it were, dispatches a herald in advance. For just as, according to Alcuin in his Responses to Charlemagne, the fear with which God strikes the minds of the wicked before their punishment is "the herald of divine wrath and vengeance," so fear announces punishment to the wicked in advance, and desire announces to the pious that the desired thing will soon be at hand.




Verse 25: As a Passing Tempest


25. AS A PASSING TEMPEST, THE WICKED SHALL BE NO MORE; BUT THE JUST IS AS AN EVERLASTING FOUNDATION. — In Hebrew: as the whirlwind passes, so the wicked shall be no more; but the just is as the foundation of the world. That is, says Vatablus, as quickly as the whirlwind passes, so quickly will the wicked cease to exist; but the just will remain in life, as the foundation of the world endures. The Syriac: as a whirlwind suddenly passes, so the wicked will be overthrown and not be found; but the foundations of the just will be laid forever. The Arabic: in the passing of the whirlwind the wicked perishes; but the just, when he has turned aside from evils, will preserve himself forever.


The Septuagint translates: when a storm passes over or assails, the wicked is destroyed or vanishes; but the just, declining from it, is preserved forever. For "tempest" in Hebrew is supha, that is, whirlwind or storm, as if devastating and bringing an end to others as well as to itself. For the root suph means to cease, to end, to finish; and soph is end.


The adequate general meaning is: Just as a tempest quickly passes and ceases, so too the wicked; but the just endures both in this life and more so in the future and eternal one. But in particular, since "tempest" can be taken in two ways — passively and actively — there is here a double meaning. The first, taking it passively: When some public disaster, temptation, or tribulation assails, the wicked is seized and swept away; but the just remains firm and unshaken, either because he prudently avoids it, or because he is protected by God, or because he bravely endures and overcomes it. So Jansenius.


This exposition is supported by the Septuagint and the Tigurine: when the storm has passed, the wicked is nowhere to be found, but the foundation of the just is perpetual. Hence Christ compares the just man to a house built upon rock, which withstands every tempest; and the wicked to a house built on sand, which is leveled by the storm (Matthew VII, 24). Similarly Jeremiah XXIII, 19: "Behold, the whirlwind of the Lord's indignation shall go forth, and a tempest breaking out shall come upon the head of the wicked." And Nahum I, 3: "The Lord is in the tempest and the whirlwind of His ways."


The second, taking it actively: The wicked man is like a passing storm and whirlwind, because although for a time he is terrible to men like a tempest, he does not long endure, but in the manner of a passing storm is suddenly taken from life. However long this may seem here, yet in comparison with the eternity that follows, in which he dies an eternal death, it is brief. But the just is compared to an everlasting foundation — that is, one lasting a long time — because according to the promises of the Old Testament he persists a long time in this life; or, even if he is not given to live long here, he does not cease to live, since through bodily death he attains true and eternal life. This meaning is required by the Hebrew, Chaldean, Syriac, and the Vulgate. Solomon's customary follower Sirach XI, 13 says: "The riches of the wicked shall dry up like a river, and shall resound like a great clap of thunder in the rain."


Note that the wicked is rightly compared to a storm and whirlwind. First, because the wicked like a whirlwind rush upon the just and afflict them; but the just man bears these afflictions with a brave spirit, like a firm and unshaken foundation. Second, because just as a tempest, so too the rampage of the wicked is fierce, violent, and horrible — when thunders roar, lightnings flash, winds howl, and torrents of rain pour down, according to Virgil, Aeneid V: "The storm rages without measure, and at the thunder the heights of the lands and the plains tremble; a turbid downpour of waters rushes from the whole sky, darkest with thick south winds."


Third, each is sudden and unexpected; for it arises suddenly, but suddenly passes and perishes. Therefore it must be endured with a brave spirit, with the certain hope that it will immediately pass. Thus Julian the Apostate passed like a tempest, raging against the Christians; for he reigned scarcely two years. Hence when he was expelling St. Athanasius from Alexandria and the Christians were weeping, Athanasius said: "Be of good courage; for it is a cloud and will soon vanish." He was a true prophet, for that same year Julian fell in Persia (Sozomen V, 14). Fourth, each often inflicts enormous damages. Read the history of the ten persecutions of the early Church — of Nero, Domitian, Trajan, Antoninus, Severus, Maximinus, Decius, Valerian, Aurelian, Diocletian — and you will see how great were the slaughters they inflicted on Christians. Fifth, each destroys itself and comes to an end in itself, drawing upon itself the ruin it brings to others — just as the silkworm wraps itself in its own cocoon and dies. The wicked man therefore is sunk by his own tempest; but the just man overcomes it, or passes through it and sails to the harbor of eternal happiness.


Thus Nebuchadnezzar is compared to a whirlwind and tempest, Jeremiah IV, 13: "Behold, he shall come up as clouds, and his chariots as a tempest; his horses are swifter than eagles: woe to us, for we are laid waste." And of Antiochus invading Ptolemy Philometor, Daniel XI, 40: "The king of the north shall come against him like a tempest, with chariots and horsemen and a great fleet." And of Cyrus invading Babylon, Isaiah XXI, 1: "As whirlwinds come from the south, it comes from the desert, from a terrible land."


Moreover R. Levi explains: "As a tempest," that is, when a storm assails, it will press only to abolish the wicked, just as if the purpose of the tempest were to punish the iniquitous with destruction. Thus Aristotle in his Meteorology says that God thunders so that by this crash He may strike wicked men with fear of His divine power. Hence sinners are not rarely struck by lightning — for example adulterers and sodomites when caught in the act — for the air is indignant and roars with thunder against the wicked who abuse it for their crime, according to Wisdom V, 21: "And the whole world shall fight with Him against the senseless. The lightning bolts shall go directly forth."


Our Fernandez elegantly explains this passage on Genesis XXXI: "As a tempest, the wicked shall be no more." The sky is sometimes covered with darkness; then lightnings gleam, the air roars, thunders rumble, the tempest rages — terror and horror on earth. But once the cloud finally breaks into rain, the tempest falls silent, serenity returns, and kindly light revisits the earth. Only mud and filth remain to be seen. So it is with the children of this world: while they live, they resound with the names and titles of honors and dignities, with the noise of the vainest pomp, with the clinking of gold and silver. They are heard, celebrated, a source of admiration and terror to mortals — it is a tempest. But with the intervention of death, when their corpses are buried, likewise their pride and memory are buried.


But the Wise Man most aptly adds: "But the just is as an everlasting foundation." The wicked man is indeed in the eyes and on the lips of men; but the just lies hidden underground, buried like the cement of a wall: despised, oppressed. But how different the end of each! The soul of the former is consigned to everlasting fires, his glory vanishes, and his memory is entombed in perpetual oblivion. But to the just it is said: "Lift up your head, raise your eyes on high, for your redemption draws near; rise from the earth and enter into the joy of your Lord."


Morally, the just man is an eternal foundation, because fixed in God and heaven, he stands unmoved amid adversity and prosperity, and says: "Even if the shattered world should fall upon him, the ruins would strike him unafraid." Hence Aristotle teaches that the man endowed with virtue is like a squared stone, which on whatever side it is turned stands squarely and firmly, and receives every throw of fortune's dice with the squared position of mind. And Seneca defines virtue as the evenness and tenor of life that is consistent with itself in all things. In the Tablet of Cebes, true learning is depicted as standing on a squared stone, but fortune on a rolling sphere. Add that the just are the foundation of the world, because on account of them the world is stable, which otherwise would often be overthrown by God because of the crimes of the wicked. Hence Rufinus: "Who can doubt that the world stands by the prayers of the Saints."


Elegantly St. Augustine on Psalm LXXXVI: "Its foundations are on the holy mountains. Not in vain was the ark of Noah built of squared timbers, which bore the figure of the Church. For what does it mean to be squared? Consider the likeness of a squared stone. Such should the Christian be in every temptation. The Christian does not fall, and if he is pushed, and if he is turned in any direction, he does not fall; for a squared stone, however you turn it, stands. The Martyrs seemed to fall when they were struck; but the voice of the Canticle says: When the just man falls, he shall not be troubled, for the Lord strengthens his hand. So then be squared, prepared for all temptations; whatever pushes you, let it not overthrow you: let every misfortune find you standing." And St. Gregory Nazianzen, Oration 28: "There is a certain tree in legend which when it is cut down grows green, and fights against the axe, lives through death, and sprouts when cut, and when consumed, grows. Such plainly does the wise man appear to be. For he flourishes amid torments and considers the troubles of life a harvest of virtue, and in adversity he rejoices and glories." He adds: "These two cannot be seized and overcome — God and an Angel. The third is the philosopher: in matter, free from matter; in a body, uncircumscribed; on earth, heavenly; in sufferings, impassible; easily enduring being defeated in all things except greatness of soul, and by the very fact that he allows himself to be defeated, conquering those who think themselves his superiors."




Verse 26: As Vinegar to the Teeth


26. AS VINEGAR TO THE TEETH AND SMOKE TO THE EYES, SO IS THE SLUGGARD (the Chaldean: the sluggish messenger) TO THOSE WHO SENT HIM. — Vinegar indeed cleanses and strengthens the teeth, but by its sourness causes them pain and numbness, so that they cannot chew food; for by vinegar the teeth are dulled and become acidy, says Lyranus. Hence Cajetan wrongly contends that instead of "vinegar" the word should be translated as "sharp things": for sharp things harm the teeth, whereas vinegar benefits them. Smoke obscures limpid eyes with its murk, torments them, and draws forth tears. Hence the enigma of smoke in Symposius: "I have, I have tears, but there is no cause for grief. There is a road to the sky, but heavy air impedes me; and he who begot me is not born without me."


The general adequate meaning is: Just as vinegar brings trouble and harm to the teeth, and smoke to the eyes, so the sluggard creates trouble for those who sent him, because he performs sluggishly and imperfectly those things for which he was sent, and returns tardily. In particular, first, Jansenius explains: This saying admonishes us to look carefully to whom we entrust our business. For just as vinegar numbs the teeth and renders them unfit for chewing, and just as smoke dulls and stings the eyes, so the sluggard is harmful to those who sent him, because by poorly attending through his laziness to the case entrusted to him, he brings them harm and pain and makes it so they cannot manage their case well. So also R. Levi and Aben-Ezra. To these add Ausonius, epigram 110: "A healthy sluggard is much worse than a fevered man; he drinks double, and devours double portions."


Second: Just as smoke before the eyes goes into the air and vanishes, so the sluggard sent by his master departs and does not return, and keeps him in suspense. Just as teeth numbed by vinegar cannot chew food, and eyes obscured by smoke cannot discern what is present, so the master eager to know what the sluggard has done — while he delays — neither desires food nor pleasant sights, because the sluggard's return and response keep him anxious.


Third, just as vinegar makes the teeth sluggish for chewing and smoke makes the eyes slow, so the sluggard breathes his laziness upon his master, so that because of his tardiness the master is forced to carry out tardily and imperfectly the urgent matter he had planned.


Fourth, more forcefully, Salazar considers that what is signified here is that the sluggard by his laziness provokes the anger of his master: Just as from vinegar comes numbness of the teeth, from numbness comes grinding and gnashing, and from smoke the eyes grow dark and strained — so because of a lazy servant performing tardily the tasks entrusted to him, those who sent him are sometimes seized by so vehement an anger that their teeth grind and gnash and their eyes grow dim with fury; and at last they pour out all their anger upon that negligent servant. Hence Aristotle, quoted by Stobaeus: "Just as smoke biting the eyes does not permit one to see what lies at one's feet, so anger rising up obscures reason." To this is relevant the saying of the Comic poet: "The tardiness of messengers has destroyed very many of them." And yet sometimes prudence advises using it: "Do not hasten when appointed to deliver sad news."


Symbolically, the sluggard and laziness are a symbol of iniquity and wickedness, which harms the soul more than vinegar harms the teeth and smoke the eyes: both because sloth, or acedia, is one of the seven capital vices, and because it is the source and origin of all evils — for "idleness has taught much wickedness," Sirach XXXIII, 29. Hence the Septuagint translates: just as an unripe grape is harmful to the teeth, and smoke to the eyes, so iniquity harms those who practice it. The author of the Greek Catena explains: "Iniquity is harmful to its own authors; for it takes away sense and gravely injures the mind, and once begun does not easily come to an end." It alludes to Moses, Deuteronomy XXXII, 32: "Their vine is of the vine of Sodom and of the suburbs of Gomorrah; their grapes are grapes of gall." And Ezekiel XVIII, 2 alludes to this: "The fathers have eaten the sour grape, and the children's teeth are set on edge."


St. Augustine on Psalm XLVIII reads and explains it thus: "Just as a sour grape is a vexation to the teeth, and smoke to the eyes, so iniquity is to those who practice it. For whoever has eaten iniquity, that is, whoever has willingly embraced it, will not be able to eat justice. For justice is bread. Who is the bread? I am the living bread who came down from heaven. Therefore, just as when someone eats sour grapes, his teeth grow stiff and numb, and he becomes less fit for eating bread — so he who has practiced iniquity and fed on sins begins to be unable to eat the bread. He praises the word of God but does not act on it. But what do those do whose teeth have been numbed? They abstain for a while from sour grapes and apply themselves to bread. So we too, if we wish to eat justice, let us abstain from iniquities and apply ourselves to justice, and there will be born in our heart not only the delight of praising justice but also the facility of eating it, that is, of doing it."


Iniquity is rightly compared to vinegar and the sour grape, because just as the latter is sour to the teeth, so iniquity is bitter to the mind; for it creates numbness and pains both present and eternal. Again, just as the sour grape is unripe, plucked and tasted before the time of ripeness, so iniquity and the wicked man seek to taste pleasure before the time, and therefore from its bitterness his teeth are numbed; for the time of pleasure is in the future life, but the time of labor and the cross is in the present.


Furthermore, iniquity is rightly likened to smoke. First, because like smoke from secular darkness it clouds the keenness of the mind, says St. Ambrose; for sin blinds the judgment of reason, so that it judges evil to be good. Second, just as smoke provokes tears, so iniquity stirs up many pains. Third, just as smoke soon vanishes, so the pleasure of sin immediately passes, but leaves a sting and guilt fixed in the mind. Fourth, St. Macarius: "Just as a house filled with smoke pours it out into the air, so sin abounding in the soul overflows externally." Fifth, just as flame is close to smoke — for smoke arises from fire and in turn changes back into fire — so iniquity arises from the fire of concupiscence and in turn more greatly inflames it. Sixth: "Just as smoke drives away bees, so lamentable sin expels the guardian angel of our life," says St. Basil. Seventh: "The nature of smoke neither subsists in itself substantially nor consists of any body." So sin is not a substance, indeed it is not a being; for every being is good. Sin therefore is only the privation of being and good. Eighth, just as in smoke light is mixed with darkness, so in sin true things are mixed with false, good with evil. Finally, just as smoke ends in fire, so sin ends in the eternal fire of hell.


Mystically and tropologically, Lyranus says: "Vinegar, which degenerates from wine, and smoke, which ascending from fire vanishes — these are those who withdraw from their ecclesiastical life and charity through pride or negligence, and even attack with words, of whom it is said in 1 John II: 'They went out from us, but they were not of us.'" And Salonius: "The sluggard is a Catholic living badly, who does not labor so as to deserve to attain eternal blessedness. By vinegar and smoke is signified the perfidy of heretics; by the eyes and teeth, the preachers of the holy Church, who are well called eyes because they foresee the right paths, and aptly teeth as well because they minister spiritual nourishment to the faithful. Therefore, just as the perfidy of heretics is contrary to good teachers because it saddens them, so the sluggard — the bad Catholic — is burdensome to the same good teachers who commanded him to fulfill his faith by works."




Verse 27: The Fear of the Lord Shall Lengthen Days


27. THE FEAR OF THE LORD SHALL ADD DAYS, AND THE YEARS OF THE WICKED SHALL BE SHORTENED. — The Septuagint: shall be diminished. Vatablus: shall be cut short, according to that text: "Men of blood and deceit shall not live out half their days," Psalm LIV, 24. Impiety makes the wicked short-lived, but the fear of God makes the pious long-lived. See what was said at chapter III, 2, and Sirach I, 12. These sayings signify not what always happens, but what often happens, especially in that age of Judaism.


Moreover R. Levi explains: "This grants a man a longer span of life; for since he lies in the bosom of divine providence, he escapes the calamities under whose pressure he would be driven to death before the age of natural decline. But the years of the wicked will be cut off, and they will not reach their appointed time; for their wicked deliberation will punish them with premature death" — that is, intemperance or imprudence by which they rashly expose themselves to the danger of death, or at least their demerits, on account of which God punishes them with swift death.


Finally, St. Augustine in the Questions on the New and Old Testament, Question XXVIII, takes the wicked to mean idolaters: "Since Solomon says: The years of the wicked shall be diminished — how then is it that we sometimes see the wicked living to old age? It would indeed have been fitting that all the wicked should not only be deprived of this light sooner, but not even enjoy a single moment of life, since, forgetful of their Creator, they attribute the authority over their entire life to creatures. But Scripture is addressing those wicked who, while they lived under God's law, were more inclined to idols. For they are worse than other wicked people; for knowing God and despising Him, they obey servants." And that this was said about them the Apostle proves, saying: "Now we know that whatever the law says, it says to those who are under the law; but the Gentiles are not reckoned among the number of the living."




Verse 28: The Expectation of the Just Is Joy


28. THE EXPECTATION OF THE JUST IS JOY; BUT THE HOPE OF THE WICKED SHALL PERISH. — For "expectation" in Hebrew is tochelet, that is, hope, expectation; Symmachus: hypomone, that is, patience, endurance, perseverance in an unpleasant situation with the expectation of a better lot. Theodotion: prosdokia; in the same sense Aquila: espadokia, that is, eager expectation, of which the Apostle says, Romans VIII, 19: "The expectation (in Greek apokaradokia) of creation awaits the revelation of the sons of God." The Septuagint: joy abides with the just.


Expectation, or hope, can first be taken properly: The hope of the just is joyful and rejoices even in tribulations, because it is certain from the promise of God that it will obtain the thing hoped for, namely eternal blessedness. Hence the Syriac translates: the hope of the just is in joy. But the hope of the wicked is not joyful but anxious and tormenting, because it fears doubts or despairs of obtaining the hoped-for thing. For if it hopes for temporal goods, it often does not obtain them; if eternal goods, it will certainly be deprived of them. This is what the Apostle says, Romans XII, 12: "Rejoicing in hope," and therefore because of this hope, "patient in tribulation." And Hebrews XI, 1 defines faith joined to hope thus: "Faith is the substance of things hoped for, the evidence of things not seen."


For this reason St. Francis used to say: "So great is the glory that I await that every suffering delights me." Hence that brief but effective sermon of his, to be constantly meditated upon: "Brief pleasure, eternal punishment. Light labor, immense glory. The calling of many, the election of few, the retribution of all."


Second, expectation can be taken metonymically for the attainment of the hoped-for thing: The happiness which the just hope for, certainly coming to them, will bring them great joy; for when they see that they possess a thing so long hoped for, and abound in all good things, they will rejoice wonderfully. But the wicked fall from their hopes and therefore are afflicted and tormented: both because their whole hope is fixed on present things, which being fleeting quickly pass and perish, says the author of the Greek Catena, and because they do not attain the eternal goods which are the primary object of hope.


Hugo adds a third interpretation: "The expectation of the just is joy" means that joy itself awaits the just in heaven, because heaven is to be honored and adorned by them, and blessedness itself is, as it were, to be ennobled. For its dignity lies in this: that it is not bestowed on the wicked but on the just, whose virtue merits so great a reward. And so the just, just as they are adorned and glorified by blessedness, so in turn they bring beauty and splendor to blessedness and to heaven. So great is the dignity of the just, so great the beauty of justice, so great the splendor of grace and holiness.


Splendidly St. Bernard on Psalm CXI, sermon 4: "If the expectation of the just is joy, and so great a joy that everything desired in this world cannot be compared to it, what will the thing itself that is expected be? Eye has not seen, O God, apart from You, what You have prepared for those who love You," Isaiah LXIV. The same, sermon 67 on the Song of Songs, comparing expectation to adoration and possession to tasting: "The expectation of the just is joy; for the sinner expects nothing. And he is all the more a sinner in that, not only detained by but also content with present goods, he expects nothing in the future, deaf to that voice: Wait for me (says the Lord) in the day of my resurrection. Therefore Simeon was just, because he expected and already breathed in Christ in spirit, whom he did not yet breathe in the flesh. And he was blessed in his expectation, because through the fragrance of expectation he arrived at the taste of contemplation. Finally he says: And my eyes have seen Your salvation, Luke II. Just also was Abraham, who himself expected to see the day of the Lord and was not disappointed; for he saw it and rejoiced. The just Apostles when they heard: And you be like men expecting their Lord. Why not also the just David, when he said: Waiting, I waited for the Lord?" Psalm XXXIX.




Verse 29: The Way of the Lord Is Strength to the Upright


29. THE WAY OF THE LORD IS THE STRENGTH OF THE UPRIGHT, AND TERROR TO THOSE WHO WORK EVIL. — For "upright" in Hebrew is lattom, that is, "of the upright"; the Septuagint: "of the saint"; or in the dative, "to the upright, innocent, perfect." For "terror" in Hebrew is mechitta, that is, destruction, breaking of body or soul — consternation and terror.


First, the Syriac translates: the way of the Lord strengthens the upright and breaks those who work evil. The Chaldean: and destruction to those who practice iniquity. The Septuagint: a fortification like a rampart, and the strength of the holy man is the fear of the Lord; but destruction to those who work evil. For the Hebrew maoz signifies both strength and a strong place — a fortress and citadel. Hence the citadel of the Antichrist will be called Maozim, from fortification, Daniel XI, 39. The Tigurine: the way of the Lord is strength to the upright, but terror to evildoers. Vatablus: consternation of soul is the way, or commandment of God, "because it customarily breaks the spirit of the one who works iniquity." For hence the law threatens the wrath of God and destruction, just as to the one who observes it, it promises the grace and glory of God. The law therefore strengthens the pious and terrifies the wicked.


The meaning is: "The way of the Lord," that is, the law and the keeping of the law — virtue, justice, probity, holiness, by which the just know that they please God and are His care as friends and children, from whom they expect the eternal inheritance — this holiness so strengthens them that they fear nothing adverse and bravely overcome all tribulations. But the same law and holiness strikes, dismays, and makes fearful those who work evil, because destitute of it they know themselves to be hateful and odious to God; and therefore they expect from Him nothing but wrath and vengeance. Rightly therefore they are afraid. This meaning is connected and profound, and therefore genuine. We shall hear a similar maxim in chapter XXI, 13.


Second, more plainly: Just as "the way of the Lord," that is, probity, strengthens and makes courageous the upright, so conversely the way of the wicked who work evil — their malice and wickedness — brings them trembling and fear; for those with a bad conscience expect nothing but evils and punishments. The reason is that the way of the Lord leads to the Lord, and therefore one is directed, protected, and strengthened by Him. Therefore "the strength of the upright is the way of the Lord" is in effect the same as: the strength of the upright is God Himself, according to Psalm XLII, 2: "For You, O God, are my strength" (Hebrew maozi); 2 Samuel XXII, 33: "God who girded me with strength" (Hebrew maoz); Proverbs XVIII, 10: "The name of the Lord is a most strong tower; the just man runs to it and is exalted;" Psalm XXXVI, 39: "But the salvation of the just is from the Lord, and their protector in the time of tribulation."


Now "if God is for us, who is against us?" Romans VIII. And St. Augustine: "Why do you fear, O man, placed in the bosom of God?" Therefore Solomon says below, chapter XXVIII, 1: "The just man, confident as a lion, shall be without terror." Indeed Cicero in his For Milo: "Great is the force of conscience in both directions — that those who have committed nothing should not fear, and that those who have sinned should think that punishment is ever before their eyes." And the Poet: "Let this be your brazen wall: to have nothing on your conscience, to turn pale at no guilt."


The innocent man therefore acts securely amid so many dangers of life, nor is there any terror so great as to move him. For he is fixed in mind upon God and trusts in Him alone. On the contrary, the guilty sinner is everywhere fearful and trembling. "For just as shadows follow bodies, so sins follow souls and present manifest images of their crimes," says St. Basil. And St. Chrysostom: "Just as those who walk at night tremble even if no one is there to frighten them, so also those who sin cannot be of confident mind, even if no one is there to reproach them." For the terrible specter of sin follows them. The same: "Just as those who inhabit prison condemned to death, awaiting condemnation and death, even if they enjoy delights in abundance, lead a life far more troubled and anxious — so also those who are troubled by a wicked conscience." The same: "A safe armor is the fear of God, an impregnable shield."




Verse 30: The Just Shall Never Be Moved


30. THE JUST SHALL NEVER BE MOVED; BUT THE WICKED SHALL NOT DWELL UPON THE EARTH. — For "shall not be moved" in Hebrew is lo iimot, that is, he will not totter. Aquila: me sphale, he will not stumble or fall. Vatablus: he will not be moved from his place. Solomon alludes to those words of his father David: "He who does these things shall not be moved forever," Psalm XIV. "He who trusts in the Lord, like Mount Zion, shall not be moved forever," Psalm CXXIV. "But the just shall inherit the land and shall dwell upon it forever and ever," Psalm XXXVI.


For "forever" in Hebrew is leolam, that is, for the age — for a long time, many years and ages. The literal sense therefore is: The just man and his family, his sons and grandsons, with God's protection will live safe and secure in their cities and homes for many years, and will lead a tranquil and happy life. But the wicked will not long dwell on the earth; rather, they will be quickly expelled from it by God's vengeance, whether by an enemy or by death (thus the law of the Jews is called eternal, that is, lasting for many ages until Christ). God had promised this to the just among the Jews and threatened the unjust with it, Leviticus XXVI, and elsewhere. But whenever this was not actually the case, He compensated for the brevity and troubles of this life with the eternity and happiness of the next life in heaven.


Hence Cajetan considers that here a firm possession of the Holy Land is promised to the Jews if they persist in the worship of God and in justice, but expulsion from it if they should depart from justice. R. Levi: "The just man remains stable in his seat; but the wicked will inhabit a certain place for only the briefest time, for since they are accustomed to criminal actions, they will be hated by very many."


Anagogically, to just Christians is promised the land of the living in heaven, from whose possession they shall never be removed; but the wicked shall not inherit it, but shall be thrust down into hell, says Hugo.


Tropologically, the just man shall not be moved, even if he is struck by heavy tribulation or temptation; but he will stand firm and strong and will not allow himself to be moved from God, from the law, and from justice. Hence Aquila translates: he will not stumble. R. Levi: "The just man, in the age — that is, within his prescribed span of life — shall not be moved," according to Exodus XXIII, 26: "And I will fulfill the number of your days." And the author of the Greek Catena: "The just man is so firmly established in the grace of God that, walking in the way of life, he cannot be disturbed or changed from good to evil."




Verse 31: The Mouth of the Just Shall Bring Forth Wisdom


31. THE MOUTH OF THE JUST SHALL BRING FORTH WISDOM; THE TONGUE OF THE PERVERSE SHALL PERISH. — For "shall bring forth" in Hebrew is ianub, that is, shall bear fruit; the Tigurine: shall propagate; the Chaldean: makes known; the Syriac: speaks. Just as the earth brings forth its fruits — wheat, grapes, apples, nuts, etc. — so the mouth of the just, like fertile earth, produces wisdom, which is something stable and eternal, says R. Levi, and propagates and disseminates it to others; therefore it is worthy that this mouth should remain and endure like a fruitful field or tree. But the tongue of the wicked, because it brings forth empty, foolish, perverse, and impious things — like a barren and harmful tree — deserves to perish and be cut down, and in fact often does. Hence the Hebrew: the tongue of perversities shall be cut off; the Syriac: shall be cut away.


The word "shall bring forth" indicates, first, that the just man speaks nothing except what has been preconceived, examined, and premeditated in the mind, and therefore something upright and perfect like a well-formed fruit. "For speech is the fruit of thoughts," says Clement of Alexandria. Second, the words of the just man are, as it were, his offspring, which he brings forth with great effort, just as a woman brings forth her offspring with great pain. Third, the just man speaks at the opportune time, just as the earth at the set time produces ripe fruits. Such are the sermons of preachers and confessors who bring forth souls for Christ with great labor and groaning, like deer, as St. Gregory teaches on Job XXXIX, 1. Fourth, "shall bring forth," like the Hebrew ianub, denotes the abundant fruit of the speech of the just; for from tanub comes tenuba, produce and abundance of fruits, says Aben-Ezra. For the reward of fruit corresponds to the labor; and just as the earth, so also the mind and tongue of the just man brings forth precious and abundant fruit with great exertion.


The Septuagint translates: the mouth of the just apostazei, that is, distills wisdom. "Distills" signifies first the value of the words of the just. For just as myrrh distills stacte, which is the most precious myrrh, so the mouth of the just distills holy utterances, especially by exhorting sinners to repentance and change of life, according to Song of Songs V, 13: "His lips are lilies distilling the finest myrrh." Second, that the words of the just are few and sparing, as a drop distills drop by drop. Third, that they are well considered and refined, as waters distilled from roses and herbs by apothecaries. Fourth, that the just man accommodates himself to the rudeness and infancy of his disciples. For just as a teacher gradually instills in children the way of reading and writing, lest if he gives them everything at once he confuse and overwhelm their memory, so the wise and just man does. For the uneducated and children are like vessels with a narrow mouth, into which one must pour liquid drop by drop; for if you pour the whole amount at once, it will overflow and be lost. Fifth, that the just man keeps many more things in his heart than he brings forth from his mouth. Hence St. Chrysostom: "From the words, as from streams, conjecture that the fountain is far greater. For what is brought forth externally flows from it, and what is inside is its surplus." And shortly after: "By the same reasoning, approved words signify that there is much more approved virtue within."




Verse 32: The Lips of the Just Consider What Is Pleasing


32. THE LIPS OF THE JUST CONSIDER WHAT IS PLEASING, AND THE MOUTH OF THE WICKED, PERVERSE THINGS. — "Consider," that is, they bring forth considerately. It is a metalepsis, like that expression: "The mouth of the just will meditate, that is, will speak with meditation, wisdom." For "consider" in Hebrew is iedeun, that is, they know; Aquila and Theodotion: they will recognize. Pagninus: the lips of the just know what is pleasing to God, and the mouth of the wicked speaks perverse things. Vatablus: the lips of the just know what is well-pleasing (the Tigurine: what is agreeable), that is, they speak knowingly and fittingly those things that please God and men.


The meaning is: The just man considers what is pleasing to God and men and speaks these things with grace, beauty, and elegance; therefore he pleases all, and all applaud him. But the mouth of the wicked speaks perverse things that displease God and men; therefore he is displeasing to all.


Hence the Septuagint, instead of iedeun (they know), reading with neighboring letters but different vowel points iariph (they distill), or rather iiddeun in the piel form (they cause to know, they instruct), translates: the lips of just men distill graces (as if gems); but the mouth of the wicked katastrephetai, which the Complutensian editors translate "is turned away"; others: "is perverted"; better the Roman edition: "perverts."


Therefore whatever words the just man speaks, so many graces, so many roses, so many pearls distill from his mouth, according to Psalm XLIV: "Grace is poured out upon your lips; therefore God has blessed you forever." In Belgium, the Religious Joscio of St. Bertin is famous, who about 500 years ago, daily greeting the Mother of God with five psalms beginning with the corresponding letters of the name MARIA, was found after death to bear five roses on his face and mouth with the inscription of the name Maria. Offering therefore the roses of psalms to the Mother of God in life, after death he deserved to be adorned by her with the same number of heavenly roses — so the archives of the monastery of St. Bertin, St. Antoninus, and others attest. Therefore every time you devoutly recite the Angelic Salutation to the Mother of God, you bring forth just as many roses from your mouth; if you repeat it to the number of the psalms, you will offer her a rosary in the manner of a psalter — a crown of roses, indeed of gems — most excellent.


Cajetan rather flatly translates and explains it thus: the lips of the just make known their will — that is, the just man explains his will in words without deceit or fraud; but the mouth of the wicked will speak confusions — that is, he wraps his plans in fraudulent words.


Better is R. Solomon: "The lips of the just know how to gain for themselves ratson, the goodwill of their Creator, and to win Him over; they also understand the method by which they may bind mortals to themselves and preserve friendship." And R. Levi: "The tongue of the just knows how to deserve ratson, the inclination of mortals toward itself, since its words turn out to be agreeable and pleasant." And the translator of the Greek Catena from the Septuagint: the lips of just men pour forth pleasing speech, but the mouth of the wicked, being perverse, arouses disgust.


The speeches of the just are so apt and elegant that they seem filled with graces, and again so firm that they cannot be undone; but the speech of the wicked produces weariness and abomination. This is what the Apostle admonishes, Ephesians IV, 29: "Let no evil speech proceed from your mouth; but if any good speech for the building up of faith, that it may give grace to the hearers." And Colossians IV, 6: "Let your speech be always in grace, seasoned with salt, that you may know how you ought to answer every one."
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Synopsis of the Chapter


The descendants of Judah and Simeon, and their victories and heroic deeds.




Vulgate Text: 1 Paralipomenon 4:1-43


1. The sons of Judah: Perez, Hezron, Carmi, Hur, and Shobal. 2. Reaiah the son of Shobal begot Jahath, from whom were born Ahumai and Lahad: these are the families of the Zorathites. 3. And this was the lineage of Etam: Jezreel, Ishma, and Idbash. The name of their sister was Hazzelelponi. 4. Penuel was the father of Gedor, and Ezer the father of Hushah. These are the sons of Hur, the firstborn of Ephrathah, the father of Bethlehem. 5. Ashhur the father of Tekoa had two wives, Helah and Naarah. 6. Naarah bore him Ahuzzam, Hepher, Temeni, and Haahashtari. These are the sons of Naarah. 7. The sons of Helah: Zereth, Izhar, and Ethnan. 8. Koz begot Anub and Zobebah, and the families of Aharhel the son of Harum. 9. Jabez was more honorable than his brothers, and his mother called his name Jabez, saying: 'Because I bore him in sorrow.' 10. Jabez called upon the God of Israel, saying: 'If You will indeed bless me, and enlarge my territory, and if Your hand will be with me, and You will keep me from evil, that it may not grieve me!' And God granted what he prayed for. 11. Caleb the brother of Shuah begot Mehir, who was the father of Eshton. 12. Eshton begot Beth-rapha, Paseah, and Tehinnah the father of the city of Nahash: these are the men of Recah. 13. The sons of Kenaz: Othniel and Seraiah. The sons of Othniel: Hathath and Meonothai. 14. Meonothai begot Ophrah, and Seraiah begot Joab the father of the Valley of Craftsmen: for craftsmen were there. 15. The sons of Caleb the son of Jephunneh: Iru, Elah, and Naam. The sons of Elah: Kenaz. 16. The sons of Jehallelel: Ziph, Ziphah, Tiria, and Asarel. 17. The sons of Ezrah: Jether, Mered, Epher, and Jalon; and she bore Miriam, Shammai, and Ishbah the father of Eshtemoa. 18. His wife Jehudijah bore Jered the father of Gedor, Heber the father of Soco, and Jekuthiel the father of Zanoah. These are the sons of Bithiah the daughter of Pharaoh, whom Mered married. 19. The sons of the wife of Hodiah, the sister of Naham: the father of Keilah the Garmite, and Eshtemoa the Maachathite. 20. The sons of Shimon: Amnon, Rinnah the son of Hanan, and Tilon. The sons of Ishi: Zoheth and Ben-zoheth. 21. The sons of Shelah the son of Judah: Er the father of Lecah, Laadah the father of Mareshah, and the families of the house of linen workers in the house of Ashbea. 22. And he who made the sun stand still, and the men of Falsehood, and Secure, and Burning, who were rulers in Moab, and who returned to Lehem: these however are ancient words. 23. These are the potters who dwelt in Plantations and in Hedges; they dwelt there with the king for his work. 24. The sons of Simeon: Nemuel, Jamin, Jarib, Zerah, Shaul. 25. Shallum his son, Mibsam his son, Mishma his son. 26. The sons of Mishma: Hammuel his son, Zacchur his son, Shimei his son. 27. Shimei had sixteen sons and six daughters: but his brothers did not have many sons, and their entire family could not equal the number of the sons of Judah. 28. They dwelt in Beersheba, Moladah, Hazar-shual, 29. in Bilhah, in Ezem, in Tolad, 30. in Bethuel, in Hormah, in Ziklag, 31. in Beth-marcaboth, in Hazar-susim, in Beth-birei, and in Shaaraim: these were their cities until the reign of David. 32. Their villages also: Etam, Ain, Rimmon, Tochen, and Ashan, five cities. 33. And all their villages that were around these cities as far as Baal: this was their habitation and the distribution of their settlements. 34. Meshobab also, and Jamlech, and Joshah the son of Amaziah, 35. and Joel, and Jehu the son of Joshibiah son of Seraiah son of Asiel, 36. and Elioenai, Jaakobah, Jeshohaiah, Asaiah, Adiel, Jesimiel, and Benaiah, 37. Ziza also the son of Shiphi son of Allon son of Jedaiah son of Shimri son of Shemaiah. 38. These mentioned by name were princes in their families, and their father's houses increased greatly. 39. They went to the entrance of Gedor, to the east of the valley, to seek pasture for their flocks. 40. They found rich, good pasture, and the land was broad, quiet, and fertile, for those who dwelt there formerly were of the stock of Ham. 41. These recorded by name came in the days of Hezekiah king of Judah, and attacked their tents and the inhabitants who were found there, and devoted them to destruction, as it is to this day, and dwelt in their place, because they found rich pasture there. 42. Some of them, five hundred men of the sons of Simeon, went to Mount Seir, having as their leaders Pelatiah, Neariah, Rephaiah, and Uzziel, the sons of Ishi: 43. and they destroyed the remnant of the Amalekites who had escaped, and have dwelt there to this day.




Verse 1: The Sons of Judah


1. THE SONS OF JUDAH: PEREZ, HEZRON, AND CARMI, etc. — 'Sons' means descendants: for Judah begot Perez, Perez begot Hezron, Hezron begot Carmi, etc. 'Sons' here therefore means grandsons and great-grandsons, who descend in a long line from Judah. For the author's purpose in this book was to name men who were famous for virtue or for a large family, who descended from Judah or some other Patriarch.




Verse 4: Ephrathah, Father of Bethlehem


4. EPHRATHAH, FATHER OF BETHLEHEM. 'Father' means 'prince,' says Vatablus, for thus the servants of Naaman call him 'father,' 4 Kings V. Others however think Bethlehem is the name of the son of 'Ephrathah,' not of the city so called. For thus in chapter II, verse 54, 'Bethlehem' is called 'the son of Salma.'




Verse 5: Ashhur the Father of Tekoa


5. ASHHUR THE FATHER (that is, prince) OF TEKOA — says Vatablus. Others however think 'Ashhur' was properly the father of a son whose name was 'Tekoa.'




Verse 9: Jabez


9. SHE CALLED HIS NAME JABEZ, SAYING: BECAUSE I BORE HIM IN SORROW. — For 'Jabez' in Hebrew signifies sorrow. This Jabez seems to have been the son of Harum who preceded, brother of Aharhel, verse 8, and of Othniel, verse 13. It is a metathesis or transposition of letters; for 'Jabez' in Hebrew is Jaabes for Jaaseb: for עצב otseb is sorrow, as follows. So Pagninus. Thus for kebes, that is 'lamb,' one says keseb, that is, for כשב one says כבש.




Verse 14: The Valley of Craftsmen


14. SERAIAH BEGOT JOAB THE FATHER (that is, prince) OF THE VALLEY OF CRAFTSMEN. — 'For this reason,' says St. Jerome, 'he is called the father of the Valley of Craftsmen, because among his sons were architects for building the house of the Lord.'




Verse 21: In the House of the Oath


21. IN THE HOUSE OF THE OATH. — In Hebrew Esbaa is a proper name meaning 'oath'; whence the Septuagint translates, 'In the house of Aseba.' Our Translator in these ten chapters often does not retain the proper Hebrew names, but translates their meanings, because he thinks some mystery lies hidden in the meanings, or some allusion fitting to the thing or person.




Verse 22: He Who Made the Sun Stand Still


22. AND HE WHO MADE THE SUN STAND STILL, AND THE MEN OF FALSEHOOD, SECURE AND BURNING. — All these are proper names, whose meanings our Translator rendered in translation. The Septuagint, Pagninus, Vatablus, and others retain the Hebrew names as proper, and translate: 'Joakim also, and the men of Chozeba, and Joash, and Saraph, who ruled in Moab.' For Joakim, or as it is in Hebrew, Jokim, means the same as 'he who made to stand,' namely the sun. Chozeba means 'falsehood'; Joash means 'secure'; Saraph means 'burning.'


Hear them as quoted by St. Jerome in the Traditions: 'He who made the sun stand still goes back to the line of Perez from whom David descended, judging it fitting to end the line of Judah, from which the royal tribe arose, with the history of David. For the Hebrews hand down that this was Elimelech, the husband of Naomi, the father of Mahlon and Chilion, in whose time the sun stood still.'


But it is clear that this is a fable of the Rabbis: first, because the passage deals with the descendants of Shelah, whereas 'Elimelech' was from the descendants of Perez. Therefore no miraculous halting of the sun is to be introduced here, beyond those narrated as occurring under Joshua, chapter X, and under Hezekiah, Isaiah XXXVIII. Wherefore this Jokim seems to have been a distinguished man who performed heroic deeds of valor, so that he appeared to be like a second Joshua who stopped the sun, and therefore, like Joshua, was called Jokim, that is 'Stopper of the sun'; even if in reality he did not stop the sun, as Joshua did. So today men are called Hercules, Samsons, Juliuses, Alexanders, to imitate those ancient heroes so named, even though they have not performed their heroic deeds.


AND WHO RETURNED TO LAHEM — that is 'to Bethlehem,' which by aphaeresis is called 'Lahem' or 'Lehem.'


THESE HOWEVER ARE ANCIENT WORDS — as if to say: These are the ancient names of ancient heroes. So Vatablus.




Verse 23: The Potters


23. THESE ARE THE POTTERS (some incorrectly read 'individuals') DWELLING IN PLANTATIONS AND IN HEDGES, WITH THE KING IN HIS WORKS. — Vatablus: 'These are those potters dwelling in Netaim and Gederah with the king in his work.' These are place names derived from gardens and hedges, as if to say: These are those famous potters who dwelt in Netaim and Gederah, that is among plants and hedges, namely who worked in the gardens near king David, to assist his royal works, and therefore were held in great esteem by him. So Vatablus, and likewise Pagninus.




Verse 40: Those of the Stock of Ham


40. IN WHICH THOSE OF THE STOCK OF HAM HAD FORMERLY DWELT — that is, the Canaanites; for they descended from Canaan the son of Ham the son of Noah. The meaning is, as if to say: The Simeonites, as the number of their tribe's children grew, since they dwelt in cramped quarters, especially in the midst of the tribe of Judah, which in the schism under Rehoboam took back its cities from the Simeonites; for this reason they attacked the neighboring Canaanites who had remained in the Holy Land after Joshua and could not be expelled by the Hebrews, and occupied their cities, fields, and pastures at the beginning of the reign of Hezekiah: but they enjoyed them for only a short time, for in the sixth year of Hezekiah they were carried captive with the remaining nine tribes to Assyria by Shalmaneser, 4 Kings XVII, 6, and chapter XVIII, verse 10.
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Synopsis of the Chapter


Jehoiakim reigns, and after him his son Jehoiachin, verse 6, whom Nebuchadnezzar carried off to Babylon, and substituted his uncle Zedekiah in his place, verse 17.




Vulgate Text: 4 Kings 24:1-20


1. In his days Nebuchadnezzar king of Babylon came up, and Jehoiakim became his servant for three years: and then he rebelled against him. 2. And the Lord sent against him bands of Chaldeans, and bands of Syrians, and bands of Moabites, and bands of the children of Ammon: and He sent them into Judah, to destroy it, according to the word of the Lord, which He had spoken through His servants the prophets. 3. And this happened by the word of the Lord against Judah, to remove it from His sight because of all the sins of Manasseh which he had committed, 4. and because of the innocent blood which he had shed, and he filled Jerusalem with the blood of the innocent; and for this reason the Lord would not be appeased. 5. And the rest of the deeds of Jehoiakim, and all that he did, are not these things written in the Book of the Chronicles of the Kings of Judah? And Jehoiakim slept with his fathers: 6. and Jehoiachin his son reigned in his place. 7. And the king of Egypt did not again venture to come out of his land: for the king of Babylon had taken, from the river of Egypt to the river Euphrates, all that had belonged to the king of Egypt. 8. Jehoiachin was eighteen years old when he began to reign, and he reigned three months in Jerusalem: the name of his mother was Nehushta daughter of Elnathan of Jerusalem. 9. And he did evil before the Lord, according to all that his father had done. 10. At that time the servants of Nebuchadnezzar king of Babylon came up to Jerusalem, and the city was surrounded with siegeworks. 11. And Nebuchadnezzar king of Babylon came against the city with his servants, to attack it. 12. And Jehoiachin king of Judah went out to the king of Babylon, he and his mother, and his servants, and his princes, and his eunuchs, and the king of Babylon received him in the eighth year of his reign. 13. And he brought out from there all the treasures of the house of the Lord, and the treasures of the royal house; and he cut up all the golden vessels which Solomon king of Israel had made in the temple of the Lord, according to the word of the Lord. 14. And he carried away all Jerusalem, and all the princes, and all the mighty men of the army, ten thousand, into captivity; and every craftsman, and locksmith: and nothing was left, except the poor people of the land. 15. He also carried away Jehoiachin to Babylon, and the king's mother, and the king's wives, and his eunuchs, and the judges of the land he led into captivity from Jerusalem to Babylon. 16. And all the strong men, seven thousand, and the craftsmen, and the locksmiths, one thousand, all strong men and warriors: and the king of Babylon led them captive to Babylon. 17. And he made Mattaniah his uncle king in his place: and changed his name to Zedekiah. 18. Zedekiah was twenty-one years old when he began to reign, and he reigned eleven years in Jerusalem: the name of his mother was Hamutal, daughter of Jeremiah of Libnah. 19. And he did evil before the Lord, according to all that Jehoiakim had done. 20. For the Lord was angry against Jerusalem and against Judah, until He cast them from His sight: and Zedekiah rebelled against the king of Babylon.




Verse 1: Nebuchadnezzar King of Babylon Came Up


1. In his days Nebuchadnezzar king of Babylon came up, and Jehoiakim became his servant (subject and tributary) for three years, and then rebelled, — in the fourth year of his reign. Josephus narrates these things more fully, book 10, chapter 7 and following, where he recounts how the Egyptians contended with the Babylonians for empire, after the Assyrians were defeated. For first the Egyptians, having killed Josiah, subjugated Syria; then returning to Judea, having removed Jehoahaz, they appointed Jehoiakim king, who, hoping for Egyptian aid, refused to pay in the fourth year the tribute which he had given to the Babylonians for three years. Wherefore Nebuchadnezzar came against him in that same year, and carried him off to Babylon, where he sent the same man back to Jerusalem after he promised tribute. Jehoiakim kept faith for seven years; but in the eighth year, which was the eleventh of his reign, he rebelled again. Wherefore when Jerusalem was seized by the soldiers of Nebuchadnezzar, he was captured in it and killed, his son Jehoiachin being put in his place. But since Nebuchadnezzar feared that Jehoiachin the son would imitate his father Jehoiakim in rebellion, and avenge his death, he captured him and led him to Babylon, and substituted his uncle Zedekiah in the kingdom, who also wavered in the fidelity and subjection he had promised to Nebuchadnezzar, relying on the vain hope of Egyptian aid; for which reason he was frequently admonished and rebuked by Jeremiah, and finally when he rebelled he was besieged by Nebuchadnezzar in Jerusalem; and when the Egyptians wished to come to his aid, they were stopped and routed by Nebuchadnezzar. Nebuchadnezzar therefore took Jerusalem, and Zedekiah in it, and blinded him and killed his sons, and five years later invaded and subjugated Egypt, and slew Pharaoh its king. See also Jeremiah, chapter 22, verse 13 and following, and the Author of the Marvels of Sacred Scripture, attributed to St. Augustine, volume 3, book 2, chapter 9.


Moreover this fourth year of Jehoiakim was the first year of the reign of Nebuchadnezzar, in which he carried off Jehoiakim with Daniel and other nobles to Babylon. Then after eight more years, namely in the eleventh and last year of Jehoiakim's reign, when he was killed, Nebuchadnezzar carried off his son Jehoiachin with all the princes, soldiers, and citizens of Jerusalem, as is said in chapter 24:14; whence from this eleventh year of Jehoiakim, which was the eighth of Nebuchadnezzar, the 70 years of the Babylonian captivity are to be counted; for after carrying off Jehoiachin, Nebuchadnezzar reigned 36 years, then his son Evil-Merodach, or Belshazzar, 34 years, which together make 70. Belshazzar was succeeded by Cyrus king of Persia, who when the 70 years of captivity had been completed, taking Babylon and killing Belshazzar, freed the Jews from Babylon. See what was said on Jeremiah 29:10.





Verse 2: The Lord Sent Against Him Bands of Chaldeans


2. And the Lord sent against him bands of Chaldeans. — They are called "raiders" [latrunculi], soldiers who maraud and run out to plunder like bandits. Nebuchadnezzar sent these so that, joined with the Syrians, Moabites, and Ammonites, they would intercept Jerusalem, and capture and kill the rebellious Jehoiakim; which they also did, as I have already said.


And Jehoiachin his son reigned in his place. — Note: Jehoiakim the father, and Jehoiachin the son, are different, that is Jeconiah and Jechoniah, Matthew 1. For the father Jehoiakim is written in Hebrew with the letter Qoph and Mem; but the son Jehoiachin is written with Kaph and Nun. Jehoiakim in Hebrew means the same as "God will establish"; Jehoiachin means "God will prepare or direct." Jehoiachin or Jechoniah is shortened by Jeremiah, chapter 22, verse 24, in the Hebrew, and called Coniah, that is "prepared," namely for destruction.





Verse 8: Jehoiachin Was Eighteen Years Old When He Began to Reign


8. Jehoiachin was eighteen years old when he began to reign. — You will object: 2 Chronicles last chapter, verse 9, says he reigned at the age of eight. I reply: At the age of 18 he reigned alone after his father, but at the age of eight he began to reign with his father Jehoiakim. For it seems that Jehoiachin was declared King in the third or fourth year of his father Jehoiakim, when Nebuchadnezzar captured the father and carried him off to Babylon. So Abulensis.

And he reigned three months. — How then does 2 Chronicles last chapter, verse 10, say he was carried off by Nebuchadnezzar after a year? Cajetan replies that several months of interregnum elapsed between Jehoiakim and Jehoiachin before Jehoiachin assumed the kingship. I shall give another answer at 2 Chronicles last chapter, verse 10.





Verse 12: Jehoiachin Went Out to the King of Babylon


12. And Jehoiachin went out, — at the urging of Jeremiah, to surrender to Nebuchadnezzar, as is clear from Jeremiah 38:2 and following, and therefore he was indeed led to Babylon, but after the death of Nebuchadnezzar he was freed from prison by his son Evil-Merodach, and was treated with the highest honor in the thirty-seventh year after this, as is stated in the following chapter, verse 27.





Verse 14: He Carried Away All Jerusalem


14. And he carried away all Jerusalem, — that is, all the citizens and inhabitants of Jerusalem. This was the second captivity. For the first occurred eight years before, in the fourth year of Jehoiakim, when he, having rebelled, was carried off with the leading men to Babylon, as I said at verse 1; the second was this one, in which Jehoiachin with his princes and soldiers, and with the prophet Ezekiel, was carried off; the third and final captivity occurred eleven years later, namely in the last year of Zedekiah, when Jerusalem with the temple was taken and destroyed by Nebuchadnezzar, as will be related in the following chapter.


And every craftsman and locksmith, — that is "encloser," as our translator renders it at Jeremiah 24:1, by which St. Jerome there understands one who sets gems in precious metals, and fastens them with the prongs of golden rings. Others better understand those who are skilled in laying out camps, and know how to enclose them with ramparts as if with barriers, as well as to fortify and defend cities. So Vatablus, Sanchez and others. Whence the Chaldean translates "doorkeepers," that is custodians of cities and closers of gates. For the subject here is soldiers and strong men, whom the Chaldeans took away from the Jews, lest they rebel again, just as the Philistines did, 1 Kings chapter 13:19. So Angelomus. Similarly by "craftsman" understand "smith," as our translator renders it at Jeremiah chapter 24, verse 1, namely one who forges swords and other weapons. The devil uses the same technique, when he strives to remove zealous men from the State, so that he may destroy it once it is deprived of its defense.





Verse 17: He Made Mattaniah His Uncle King


17. And he made Mattaniah his uncle (namely of Jehoiachin, and therefore brother of Jehoiakim) king in his place, and changed his name to Zedekiah, — so that by his very name he would always be reminded to keep the fidelity and subjection which he had promised to Nebuchadnezzar; for "Zedekiah" in Hebrew means the same as "my justice is God." So Cajetan. Josiah, the pious king, gave his sons pious names, which would remind them of piety toward God. Hence he called one "Jehoahaz," that is "God's apprehension or possession," so that whenever he heard himself named, he would think that he was apprehended and possessed by God; another he called "Eliakim," that is "the firmness of God," so that he would think that he was established by none but God; the third he called "Mattaniah," that is "gift of God," or according to the Syriac "expectation," so that in all adversities he would flee to the Lord as to a refuge; but all, forgetful of God as much as of their own names, fled to idols, and therefore, with God avenging, they perished.
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Prooemium


There were some among the ancients who thought that Ezekiel was Pythagoras. Hear Clement in the first book of the Stromata: "Alexander," he says, "in his book On the Pythagorean Symbols, reports that Pythagoras was a disciple of Nazareth the Assyrian. Some think he was Ezekiel; but this is not the case, as will be shown later. Clearchus the Peripatetic says he knew a certain Jew with whom Aristotle was acquainted." He implies that Aristotle drew his ideas from the Jews, as did Pythagoras and Plato, who was therefore called the Attic Moses. And from Ezekiel the tragic poet Ezechielus seems to have received his name, about whom the same Clement writes in the same book: "Ezechielus, the poet of Jewish tragedies, will also agree with us regarding the education of Moses, in the Act entitled Exagoge, that is, The Leading Out, writing thus in the person of Moses," where he recites many of his verses about Moses. To these we may add St. Ambrose, who considers Pythagoras to have been of Jewish origin. For he writes thus to Irenaeus, book III, epistle 20: "We find the Pythagorean precept proclaimed in the writings of some, by which he forbade his disciples to travel the common and ordinary road of the people. But whence he derived this is not unknown. For since he drew his lineage from the Hebrew people (as most believe), he derived from their discipline even the precepts of his teaching, and was deservedly held great among the Philosophers, such that (as they say) you would scarcely find his equal. He had read therefore in Exodus the divine command given to Moses: Loose the sandals from your feet. Also the command to Joshua, namely, that they should shake off the dust of their worn and common life, who desired to walk in the way of the Lord. He had read the command given to the same Moses, that he should ascend the mountain with the priests, while the people stood below." And Theodoret, in book I On Faith, where he asserts that Pythagoras was circumcised: "It is reported," he says, "that Pythagoras underwent circumcision, having received it from the Egyptians, who however had received it from the Hebrew patriarchs." Reason also supports this, or rather conjecture. For both Ezekiel and Pythagoras are entirely mystical and symbolical, each teaching his oracles and ethics through symbols and enigmas.


In addition, both flourished at nearly the same time, namely Ezekiel under Nebuchadnezzar, Pythagoras under Cyrus and Cambyses, as Eusebius testifies in the Chronicle. Moreover, just as Ezekiel conversed with God and was taught by Him, so too Pythagoras said that he was familiar with Apollo and was taught by him: whence Pythagoras was named after Pythian Apollo, because he conversed with him, and therefore taught things no less true than the Pythian himself. For this reason he was himself like an oracle to his followers: for they would say of him, autos epha, Pythagoras said this; therefore it is true and beyond doubt. Whence Ovid sings of him in book XV of the Metamorphoses:


With his mind he approached the gods, and what nature denied

To human senses, he drank in with the eyes of his heart.


But it is certain that Pythagoras was neither Ezekiel nor a Jew, even though he borrowed his doctrines, and perhaps even circumcision, from the Jews and Prophets. For first, the ancients everywhere teach that Pythagoras came from the island of Samos: therefore he was Greek, not Jewish. Second, Pythagoras taught metempsychosis, that is, the transmigration of souls from one body to another, not only of a human but also of a beast: which plainly contradicts the teaching of the Hebrews, and specifically the oracle of Ezekiel chapter 37, concerning the soul returning to its own bones and its own flesh. For Pythagoras, as Tertullian expressly teaches in his book On the Soul, chapter 28, in order to persuade the people of this error of the transmigration of souls, feigned death, hid in an underground cave for seven years, condemning himself there to patience with only his mother privy to it: and when he seemed to have sufficiently altered his bodily appearance, he emerged from the sanctum of deception, so that he might be believed to have returned from the underworld, saying that he had previously been Aethalides or Euphorbus; then Pyrrhas the fisherman, and next Hermotimus. That saying belongs to Pythagoras, which Hermias the Philosopher, mocking it and applying it to himself, ridicules in his tract On the Mockery of the Gentile Philosophers, which is found in volume IV of the Library of the Holy Fathers: "Now," he says, "I am immortal, and I rejoice; now on the contrary I become mortal, and I weep: death dissolves compound bodies; I become water, I become air, I become fire: a little later it makes me neither air nor fire, but a wild beast, it makes me a fish. And so in turn I have Dolphins for brothers. But when I look at my body, I am terrified, and I know not what name to call it, whether dog, or wolf, or bull, or bird, or serpent, or dragon, or chimaera, for I am changed into all manner of beasts: terrestrial, aquatic, winged, multiform, wild, tame; mute, vocal; brute, endowed with reason. I swim, I fly, I am borne aloft through the air, I creep, I run, I sit."


Third, because Ezekiel and Pythagoras were not contemporaries, but the latter was later than the former. For Ezekiel flourished when Nebuchadnezzar reigned among the Chaldeans, Tarquinius Priscus among the Romans, in the 49th Olympiad. But Pythagoras flourished after the Chaldean monarchy was overthrown, when Cambyses reigned among the Persians, Tarquinius Superbus among the Romans, in the 64th Olympiad. So Eusebius in the Chronicle. Therefore Ezekiel preceded Pythagoras by fifteen Olympiads, that is, 60 years. Moreover Eusebius says: "In the fiftieth Olympiad under Cyrus flourished Thales, the teacher of Anaximander; he of Anaximenes, he of Anaxagoras, he was the teacher of Pericles; and in the times of Anaxagoras lived Xenophanes and Pythagoras." Therefore Pythagoras was later than Cyrus by two, and later than Ezekiel by three or four generations.




Question 1: Who Was Ezekiel, and of What Character?


St. Jerome responds in chapter 47 and elsewhere: "Ezekiel is both an ocean of the Scriptures and a labyrinth of the mysteries of God:" the mysteries which other prophets prophesy in plain speech, he covers and seals with the sacred, so to speak, arcana of hieroglyphs.


First, then, Ezekiel was a priest, descended from the tribe of Levi, as St. Jerome testifies in chapter 14 of Ezekiel, verse 23, and indeed Ezekiel himself in chapter 1, verse 3. His homeland was Sarara, says Epiphanius in his Life. He was the son of Buzi. This Buzi the Hebrews relate, or rather fabricate, to have been the Prophet Jeremiah, who was called Buzi, that is, despised, because he was held in contempt and derision by the Jews. But Gregory of Nazianzus, in oration 47, says: "They report that Ezekiel was formerly a servant of Jeremiah." But this too appears to be a fable. For he was himself of the priestly lineage, which was the most noble among the Jews. It seems, therefore, that this bit was sewn onto Nazianzen's text: or certainly Nazianzen merely reports the opinion of the Rabbis of his time, without approving it, as his disciple St. Jerome also frequently does.


Second, Ezekiel in Hebrew means the same as chezek el, that is, the strength or fortitude of God, or one strengthened by God. Whence in chapter 3, verse 8, he hears from God: "Behold, I have made your face stronger than their faces, and your forehead harder than their foreheads. Like adamant and like flint I have made your face." Yet Origen and St. Jerome in chapter 47, verse 8, interpret Ezekiel as meaning the dominion of God; for the root chazak means to be strengthened and to prevail, that is, to dominate and to rule.


Third, he was himself a type of Christ, and therefore, just as Christ, he is called the son of man. So St. Gregory, Isidore, and others.


Moreover St. Gregory, in book XXVI of the Moralia, chapter 5: "Ezekiel," he says, "bears the appearance of teachers." The same in his Homily 12 on Ezekiel: "Ezekiel," he says, "bears the type of preachers." The same, in book III of his Exposition on 1 Kings, chapter 9: "Ezekiel," he says, "came as a stern preacher against the stubborn in evil, so that being about to announce the harsh things that were to come, he wept for seven days in their midst before he spoke," Ezekiel 3:15. "For the chosen preacher ought to imitate those who both preach sharp truths and observe what they proclaim."


Fourth, he was himself the prodigy of his age, as God says of him in chapter 24, verse 24, so that by his portentous words and deeds he might bend and break the hardness and obstinacy of the Jews in their sins. For this reason he depicted the siege of the city on a brick, ate bread baked with cow dung, and lay on one side for 390 days, chapter 4, verse 1. For this reason he describes in chapter 1 the war-chariot of God, with angels threatening and preparing war, vengeance, and destruction against the Jews and other nations.


Fifth, he was a Martyr, killed by the Jews, and by the leader of his people, says Epiphanius, at Babylon, because he reproved them for the worship of idols. Whence in the Roman Martyrology we read of him on the 10th of April: "Of the Prophet Ezekiel, who, because he reproved the judge of the people of Israel for the worship of idols, was killed at Babylon, and was buried in the tomb of Shem and Arphaxad, the progenitors of Abraham, to which many were accustomed to flock for the sake of prayer." The same is taught by St. Dorotheus in his Synopsis, chapter 16, Isidore in his book On the Life and Death of the Saints, chapter 39, and Epiphanius in his book On the Life and Death of the Prophets, chapter 19. However, the manner of his death is not established. The author of the Incomplete Work on Matthew, homily 46, relates that he was dragged and his skull crushed: "I sent," he says, "Ezekiel, and you dragged him over stones and dashed out his brains." Adrichomius in his Description of the Holy Land, page 246, under the year of the world 3386, relates that he was torn apart by horses; but he cites no ancient authority for this.


Sixth, Epiphanius, Isidore, and Dorotheus in the same place recount his miracles. First, that like a second Moses, he led the Jews across the river Chobar dry-footed, while the Chaldeans pursuing them were drowned in it; second, that by his prayers he obtained from God an abundance of fish, with which he restored the Jews who were nearly dead from hunger; third, that he sent venomous serpents against the impious Danites and Gadites. But the credibility of these accounts rests with their authors.




Question 2: When Did Ezekiel Begin to Prophesy, and for How Long?


I answer. Daniel was carried away from Jerusalem to Babylon by Nebuchadnezzar in the 3rd year of Jehoiakim, Daniel 1:1. Ezekiel, however, was carried away after him 8 years later, namely in the 11th and last year of Jehoiakim, that is, after he was killed by the Chaldeans, and his son Jehoiachin succeeded him in the kingdom for three months; and when he too was likewise carried away, Zedekiah, who was the brother of Jehoiakim, succeeded. So Josephus, book X of the Antiquities, chapter 8.


Second, Ezekiel began to prophesy in the 5th year after he was carried away, namely in the 5th year of the captivity of Jehoiachin, which was likewise the 5th year of the reign of Zedekiah. This is clear from Ezekiel 1:2. Therefore Ezekiel began to prophesy 199 years after Isaiah, and 34 years after Jeremiah. For Jeremiah began in the 13th year of Josiah, Jeremiah 1:2, and from that 13th year to the 3rd year of Zedekiah there are 34 years. So St. Jerome at the beginning of chapter 1 of Ezekiel. Before Daniel, however, Ezekiel began to prophesy by 22 years. I make an exception for the story of Susanna: for Daniel delivered her from death by the prophetic spirit before Ezekiel began to prophesy, as will be shown in Daniel 13. Ezekiel continued to prophesy, however, and after him Daniel, to the Jews in Babylon, at the same time that Jeremiah continued to prophesy to the Jews in Jerusalem. St. Jerome gives the reason in his commentary on Ezekiel chapter 12, verse 7: "His (Jeremiah's)," he says, "prophecy was sent to the captives in Babylon, and his (Ezekiel's) to those who dwelt in Jerusalem, so that the providence of the one God in different regions might be proven, and the hearers might understand that whatever befell the people was by no means due to the power of idols, but stood by the Lord's command."


Finally, St. Jerome, Origen, Gregory, and the Hebrews judge that Ezekiel began to preach and prophesy at the age of 30. For at that same age others began, both Christ and John the Baptist. But this is uncertain: for he was carried away as a youth, if we believe Josephus, and then began to prophesy in the 5th year: and concerning Jeremiah it is established that he began to preach as a youth, Jeremiah 1:6.


Third, Ezekiel prophesied for 20 years. For he began in the 5th year of the captivity of Jehoiachin: he finished in the 25th year of the same, as is clear from chapter 40, verse 1. Therefore St. Gregory, in homily 13, seems to be mistaken when he writes that he prophesied for 25 years; for he supposes that he began in the 5th year of Jehoiakim the father, not of Jehoiachin the son, the contrary of which Josephus expressly states in book X, chapter 8, and St. Jerome as well. Indeed Ezekiel himself, who throughout this book marks his prophecies by the years of the captivity of Jehoiachin, not of Jehoiakim (for the latter did not go into exile, but was killed); because clearly he himself was carried away to Babylon in the same year as Jehoiachin, and as it seems, together with Jehoiachin. For so St. Jerome states in his Preface, and this is the common opinion of the interpreters.


Add to the foregoing one prophecy which Ezekiel had in chapter 29, verse 17, in the 27th year of the captivity of Jehoiachin, which if you add to the rest, you will reckon that he prophesied for precisely 22 years. Whether he prophesied any further is not clear from his writings.


Ezekiel therefore began to prophesy in the year of the world 3317, which was 632 before Christ, for the 5th year of the captivity of Jehoiachin, or Jeconiah, falls in this year, which was also the 5th year of the reign of Zedekiah, as I said in the Prooemium in the chronological Synopsis. He ceased to prophesy in the year of the world 3339, which was 610 before Christ, when Daniel began to prophesy, as I shall show in Daniel 2:1. Therefore in the same year in which Ezekiel ceased, Daniel began, so that the former seems to have passed the torch to the latter. Now receive the four-horse chariot of the chronology of the four Prophets. Isaiah began to prophesy in the 17th year of Uzziah, when he was about 30 years old; therefore he began about 50 years before Rome. For Rome was founded around the 11th year (though Eusebius in the Chronicle has the sixteenth) of Jotham the son of Uzziah; and after 4 years, Romulus, having killed his brother Remus, began to reign in it, when Isaiah was about 80 years old, as I said in the Prooemium on Isaiah. From the 11th year of Jotham to the 13th year of Josiah, when Jeremiah began to prophesy, 120 years elapsed. The same number elapsed from the 1st year of the founding of Rome to the 2nd year of Ancus Martius, who was the fourth king of the Romans. Therefore Jeremiah began to prophesy in the 2nd year of Ancus Martius. From this 2nd year of Ancus to the 13th year of Tarquinius Priscus, 34 years elapsed. The same number elapsed from the 13th year of Josiah to the 5th year of Zedekiah, when Ezekiel began to prophesy. He began therefore in the 13th year of Tarquinius Priscus. From this 13th year of Tarquinius Priscus to the 35th year of the same Tarquinius Priscus, 22 years elapsed. The same number elapsed from the 5th year of the captivity of Jehoiachin to the 27th year of the captivity of the same, when Daniel began to prophesy. Daniel therefore began in the 35th year of Tarquinius Priscus. Receive the series and synopsis of these, through the parallel years of the kings of Judah and the kings of Rome.




Chronological Table: Kings of Judah and Kings of Rome


Uzziah or Azariah, in whose 17th year Isaiah began to prophesy, reigned 52 years.

Jotham reigned 16 years.

Ahaz reigned 16 years.

Hezekiah reigned 29 years.


The founding of Rome (when the first foundations of the city were laid) preceded the reign of Romulus by five years.


So Eusebius in his Chronology, and other more exact Chronologists, though some confuse the origins of Rome and of Romulus. For Rome was founded on the Parilia (which afterward became a feast day) in the 40th year of Amulius, king of Latium, says Eusebius, which according to the chronological table that I prefixed to Genesis, was the 11th year of Jotham, and after 4 years, namely after the 44th year of Amulius, his great-uncle, that is, in the 16th year of Jotham, Romulus began to reign in it, and he reigned 39 years.


Moreover Rome was founded in the 3rd year of the sixth Olympiad, as Gordonus, Mercator, Torniellus, and other Chronologists commonly teach from Varro, Livy, Solinus, and Dionysius. Therefore the beginning of the Olympiads preceded the founding of Rome by 23 years; for six Olympiads make that many years. For this reason the beginning of the Olympiads in the chronological table which I prefixed to Genesis is assigned to the 40th year of Uzziah or Azariah, king of Judah; who reigned 52 years, and was succeeded by his son Jotham, in whose 11th year Rome was founded. For count the years from the 40th of Uzziah to the 11th of Jotham, and you will find 23. The same authors, though they vary in assigning the beginning of the Olympiads and of the city of Rome to the years of the kings of Judah, agree nevertheless that Rome was founded 432 years after the destruction of Troy.


After Romulus, before Numa, there was an interregnum of one year.


Manasseh reigned 55 years.

Amon reigned 2 years.

For Eusebius wrongly gives Amon 12 years in his Chronicle following the Septuagint, when it is established that he reigned only two years, as is expressly stated in 2 Chronicles 33:21 and 4 Kings 21:19.


Numa Pompilius, the second king of the Romans (under whom Isaiah was killed by Manasseh), reigned 41 years.

Tullus Hostilius, the third king of the Romans, reigned 32 years.

Ancus Martius, the fourth king of the Romans, reigned 23 years.

The second year of Ancus falls in the 13th year of Josiah, when Jeremiah began to prophesy.


Josiah reigned 31 years.

At the same time Pharaoh Necho reigned in Egypt; for by him Josiah was killed.


Jehoiakim reigned 11 years.

Jehoiachin or Jeconiah, the son of Jehoiakim, reigned three months: after which, captured by Nebuchadnezzar, he was carried away to Babylon, being succeeded by his uncle Zedekiah: therefore the years of the captivity of Jeconiah and the years of the reign of Zedekiah are the same. From this captivity of Jeconiah begin the 70 years of the Babylonian captivity.


Zedekiah reigned 11 years.

After which, captured by Nebuchadnezzar and blinded, Jerusalem was destroyed and the kingdom of Judah ended. Thus indeed, as Jerusalem fell, Rome grew, and in it, as if in a seed, the Roman Church, for which the Prophets wrote their oracles.


Tarquinius Priscus, the fifth king of the Romans, reigned 38 years.

The 13th year of Tarquinius Priscus falls in the 5th year of the captivity of Jeconiah, and in the 5th year of the reign of Zedekiah, when Ezekiel began to prophesy, which was likewise the 13th year of Nebuchadnezzar, who was then reigning in Babylonia.


In the same year likewise, Astyages began to reign in Media and Persia, and he reigned 38 years, after which Cyrus succeeded him.


Again, the 35th year of Tarquinius Priscus falls in the 27th year of the captivity of Jeconiah, when Daniel began to prophesy.


Servius Tullius, the sixth king of the Romans, reigned 44 years.


In the 14th year of Servius Tullius, Astyages died, and Cyrus succeeded him in the kingdom of Persia, who reigned in it for 30 years, and in the 27th year of his reign captured Babylon and became the sole monarch. At the same time Croesus was reigning in Lydia, whom Cyrus defeated; at that time also Solon the Athenian lawgiver flourished.


Tarquinius Superbus, the seventh and last king of the Romans, reigned 35 years.


The 70 years of the Babylonian captivity end in the 27th year of Cyrus, which was the 1st year of the monarchy of Cyrus and the 7th year of Tarquinius Superbus; although Eusebius in the Chronicle thinks that this was the 27th year of Tarquinius, because he gives Amon king of Judah not 2 years, but 12 (which contradicts the Hebrew and Latin Sacred Scripture), and begins the 70 years of captivity not from the captivity of Jeconiah, but ten years later, namely from the capture of Zedekiah, and from the destruction of Jerusalem. For if you add to these 10 years the 10 years of Amon, you will have the 20 years of Eusebius, which he here adds and inserts, so that he thinks the 70 years of the Babylonian captivity are completed not in the 7th, but in the 27th year of Tarquinius Superbus, which was also the 27th of Cyrus. Moreover Eusebius begins the years of Romulus five years later than we do, namely from the 5th year of Ahaz, whereas we begin them from the 16th year of Jotham.


Therefore the 27th year of Cyrus, in which he captured Babylon and obtained the monarchy and freed the Jews from the Babylonian captivity, falls in the 7th year of Tarquinius Superbus; and the 30th year of Cyrus, in which he died, falls in the 10th year of the same Tarquinius. Cambyses succeeded Cyrus, and reigned 8 years, under whom Pythagoras flourished, says Eusebius in the Chronicle, who assigns to each king of the Romans as many years as I have assigned here; although others vary, and give some more, and some fewer years.


In the 27th year of the captivity of Jeconiah and of the Babylonian captivity, which was the 16th year from the destruction of Jerusalem and the capture of Zedekiah, Daniel began to prophesy in Babylon, Daniel 2:1.




Question 3: What Is the Subject Matter of His Book?


I answer: It is the same as that of Jeremiah, but more wrapped in figures and enigmas, and more obscure. Just as Jeremiah in the first 27 chapters threatens and foretells to the impious Jews the destruction of the Jews and the Babylonian captivity, so Ezekiel does the same through the first 24 chapters, and recounts and reproves the causes, namely their sins.


Second, just as Jeremiah from chapter 27 to 51 threatens the same Chaldean destruction against other nations, such as Ammon, Moab, Edom, the Philistines, Tyre, and Egypt: so Ezekiel does the same from chapter 25 to 34.


Finally, in the last 14 chapters he prophesies the liberation and return from captivity, the pastoral kingdom of Christ, baptism, the calling of the Gentiles, the resurrection, the destruction of Gog and Magog, and thus comforts his people. Whence from chapter 40 and following, to the very end, he foretells the burned city, and the temple with its parts and dimensions which he minutely describes, to be rebuilt, not so much literally as mystically in Christ and in the Church.


Jeremiah does the same in part from chapter 30 to 34. God, therefore, who at all times provides teachers and heralds for the Church and the faithful, in this age gave Ezekiel to the Jews in Babylon, and Jeremiah to the Jews in Jerusalem.


The reason for his prophesying was to confirm Jeremiah's prophecy concerning the destruction of the city and the nation. For there was Hananiah, Jeremiah 28, and Shemaiah, chapter 29, and other false prophets, who accused Jeremiah of falsehood, prophesying to the Jews peace and all prosperity, and that those who had been carried away to Babylon would soon return to their homeland; while Jeremiah proclaimed the contrary, and wrote to those carried away to Babylon that they should build houses, plant vineyards, and take wives, as if they would remain there for 70 years, chapter 29:5. Ezekiel therefore was sent by God, both to confirm the oracles of Jeremiah and to console the captives in Babylon. For there were some who regretted their surrender to the Chaldeans, because they saw Jerusalem still standing and not destroyed, as Jeremiah had threatened. To these Ezekiel foretells that after five years Jerusalem would certainly be destroyed, and all the citizens carried away to Babylon, and therefore they ought to rejoice that they would not have to witness this destruction, but would live peacefully in Babylon. So St. Jerome in the Preface.


And for this reason, so great is the affinity and agreement between Jeremiah and Ezekiel that each not only preaches the same things, but often uses the same words and thoughts, as I shall show in the course of the commentary. Wherefore, what the philosopher replied when asked how Dialectic differed from Rhetoric: "As a contracted hand from the same hand opened;" the same may be said of Ezekiel and Jeremiah, that each prophesies the same things in the same terms, but Ezekiel obscurely through symbols, like a hand folded and clenched; while Jeremiah does so openly and plainly, like a hand opened and spread out. Just as Zeno compared Logic to the fist and Rhetoric to the open palm; so you may compare Ezekiel to the fist and Jeremiah to the palm. Again, just as St. Augustine said in Psalm 105, "The New Testament is veiled in the Old, the Old is revealed in the New:" so likewise you may say that Jeremiah is veiled in Ezekiel, and Ezekiel is revealed in Jeremiah, so that "Ezekiel is Jeremiah veiled, and Jeremiah is Ezekiel revealed."


Moreover Josephus, in book X of the Antiquities, chapters 10 and 11, writes that Zedekiah and the Jews believed neither the oracles of Ezekiel nor of Jeremiah, because they seemed to prophesy contradictory things. For Jeremiah, in chapter 21:7, had foretold that Zedekiah would be carried away to Babylon: but Ezekiel in chapter 12:11 had denied that he would see Babylon. But the outcome showed that both were true. For Zedekiah, blinded by the Chaldeans, was led to Babylon, and so he went there; but because he was blind, he did not see it. And Ezekiel predicted both things in the passages cited. Therefore this supposed contradiction is vainly alleged as a pretext for the incredulity of the Jews.


Finally, Ezekiel attracts and invites all, both Gentiles and Jews, to the worship of God and obedience to Jesus Christ, both by the hope of rewards and by the fear of punishments and destruction. This is what Ecclesiasticus says in chapter 49:10: "Ezekiel saw the vision of glory, which God showed him in the chariot of the Cherubim. For he made mention of the enemies under the figure of rain, and of doing good to those who showed right ways," meaning that God would avenge His enemies, like a rain and storm rushing down from above (for Ezekiel compares God the Avenger to this, in chapter 18:22 and chapter 38:5), and that He would do good to those who act rightly, or to those returning to Him through repentance, as is clear from the same passages already cited.


The ancients cite an oracle concerning the Virgin Birth, taken from Ezekiel according to the Septuagint version, and it is this: The heifer shall give birth and they shall say: She has not given birth, that is, the Blessed Virgin shall give birth, but heretics will deny that a virgin gave birth. So Epiphanius, in book I Against the Heresy of the Ebionites, and Tertullian in his book On the Flesh of Christ, chapter 23. Others read: She gave birth, and did not give birth, as if to say: The Virgin gave birth, but did not give birth as other mothers do from the seed of a man, with pain and the opening of the virginal enclosure. So Clement, book VII of the Stromata.




Question 4: How Great Is the Sublimity and Obscurity of Ezekiel?


I answer: that sublimity and obscurity is evident to the eye, if one inspects only chapter 1 and chapter 40 with the following eight chapters. Hence St. Gregory of Nazianzus, oration 23: "Ezekiel," he says, "is the greatest and most exalted of all the Prophets." The same, in oration 34: "Why," he says, "should I mention Isaiah and Ezekiel, the spectator of the greatest things, and the other Prophets? Of whom the one saw the Lord of hosts sitting on a throne of glory, encircled by Seraphim with six wings, praised and veiled, and himself purged by a coal, and prepared for undertaking the office of Prophet: the other describes also the vehicle of God, that is, the Cherubim, and a throne more exalted than they, and a firmament still more sublime than that, and moreover Him who in the firmament somehow made Himself visible, and certain voices too, and impulses and actions, whether this was a divine vision, visible only to the best and holiest men, or a most reliable nocturnal vision; or a certain impression and formation of the mind, having commerce with future things as if with present ones; or some other secret kind of prophecy, I cannot say; the God of the Prophets knows this, and those who are moved by such inspirations."


The Hebrews relate that there are two laws in Scripture, one written, concerning the creation of things; the other secret, handed down to Moses concerning the form of the divinity: the former is called Bereshit, the latter Merkabah; the former is contained in Genesis, the latter in Ezekiel's chariot; the former is common knowledge to all, the latter revealed only to the wise. For this reason St. Jerome here asserts that among the Hebrews it was forbidden for anyone to read the beginning and end of Ezekiel, the Song of Songs, and the beginning of Genesis, before the priestly age, that is, before the thirtieth year. For Ezekiel is among the Prophets what Heraclitus is among the Greeks, who, as Plutarch testifies in the Life of Fabius Maximus, was called skoteinos, that is, obscure, on account of his darkness, says Delrio, adage 197.


Furthermore, the Rabbis relate and observe that they admit no one to the reading of Ezekiel before the age of thirty. Again, they deny that it is lawful for anyone to explain Ezekiel in written commentaries, except by touching only upon the main points. But this is their superstition. For what God willed to be written through the Prophet, He also willed to be read and explained. Aided therefore by the prayers of Ezekiel, we shall begin.


Now the cause of obscurity in Ezekiel is twofold. The first is the sublimity of the matter and subject, as in chapter 1, where he shadows forth and explains God, and the attributes of God and of the Angels through the chariot of the Cherubim, through wheels covered with eyes, through the four faces of the living creatures, through the firmament, through crystal, through electrum, etc. The second is the mode of speaking and the language, in itself indeed easy and simple, but which is figurative, and presents its matters through symbols and enigmas. For this Theodoret gives one reason, namely, that he reproves the Jews and preaches that they are to be cut off and rejected, while on the other hand he foretells the calling and salvation of the Gentiles, and therefore it was to be feared that if the Jews clearly understood his words and writings, they would out of envy abolish the book. But if this is so, why did they not abolish the prophecy of Jeremiah, which clearly (as do also certain chapters of Ezekiel) announces this destruction? It should rather be attributed to the variety of prophecy, so that what Jeremiah spoke clearly to the Jews in Jerusalem, the same things Ezekiel represented to the same Jews in Babylon through symbols; so that the Babylonians could not understand them, and therefore mock and jeer at their outcome; but only the Jews, to whom Ezekiel explained them.




Commentators on Ezekiel


Among the Latin writers, St. Jerome and St. Gregory wrote on Ezekiel; among the Syrians, Theodoret; among the Greeks, Apollinaris the Younger, Bishop of Laodicea (who was the teacher of St. Jerome), in the year of Christ 380, under the Emperor Gratian; Polychronius, Bishop of Apamea (from whom Theodoret drew much), brother of Theodore of Mopsuestia, in the year of Christ 400; Origen, Severus, and others who are listed in the Catena of the Greeks, which is preserved here in the Vatican Library, which was also used by Father Prado and Villalpando, who by the command and at the expense of the Most Serene Philip II, King of Spain, devoted sixteen years and their lives to publishing three volumes on the first 28 and the three final chapters (namely 40, 41, 42, which concern the temple) of Ezekiel.


Moreover St. Jerome and Gregory undertook this exposition of Ezekiel when Rome and the Roman Empire were being devastated by the Vandals and Goths, and by the Lombards, just as Judea and Jerusalem had been devastated by the Chaldeans in the time of Ezekiel, so that from it, and from the similar destruction of the Israelites, they might console themselves and their people: "Two things," says St. Gregory in the Preface to book II of his Commentary on Ezekiel, "disturb my mind in this matter (the exposition of Ezekiel). One, that this same vision is covered with such clouds of obscurity that scarcely anything seems to shine through with understanding. The other, that we have learned that Agilulph, king of the Lombards, making all haste to besiege us, has crossed the Po." Therefore St. Gregory wrote these things in the year of the Lord 595, the 10th of the Emperor Maurice, the 6th year of his Pontificate, as Baronius notes. St. Bernard, in book I of De Consideratione to Eugenius, chapter 9, marvels, and rightly so, that Gregory, so occupied in the Pontificate and equally afflicted, was able to accomplish this: "There have not been wanting Roman Pontiffs," he says, "who found leisure for themselves amid the greatest affairs. A siege threatened the city, and the barbarian sword hung over the necks of the citizens: yet did this terrify the Blessed Pope Gregory from writing wisdom in his leisure? At that very time (as is clear from his Preface) he expounded the most obscure and final part of Ezekiel as diligently as he did elegantly;" and he not only expounded it, but delivered it to the people in sermons, as he himself testifies in the preface of book I. St. Jerome, however, in his Preface to book I on Ezekiel, says: "I desired to pass on to Ezekiel: and behold, suddenly the death of Pammachius and Marcella, the siege of the city of Rome, and the death of many brothers and sisters was announced to me;" and shortly after: "After the brightest light of all lands was extinguished, indeed after the head of the Roman Empire was cut off, and, to speak more truly, the whole world perished in one city, I fell silent and was humbled." He therefore wrote these Commentaries on Ezekiel in the year of the Lord 410, which was the 16th of the Emperor Honorius, and the 9th of Pope Innocent I; for in that year this destruction of Rome occurred at the hands of Alaric, king of the Goths, as Baronius teaches from Orosius and others.


Finally, Lyranus, Hugo, Dionysius, Vatablus, Hecker, Pintus, and Petrus Serranus of Cordoba wrote on Ezekiel, whose commentaries on Leviticus also survive.
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Synopsis of the Chapter

First, Christ is transfigured on the mountain, and teaches that Elijah has in part come and is in part yet to come. Secondly, at verse 14, He heals the lunatic, and says that for this work prayer and fasting are necessary. Thirdly, at verse 21, He foretells that His passion and death are at hand. Fourthly, at verse 24, He pays the didrachma for Himself and for Peter, although He shows that He is not bound to do so.




Vulgate Text: Matthew 17:1-27

1. And after six days Jesus takes Peter, and James, and John his brother, and leads them into a high mountain apart; 2. and He was transfigured before them. And His face shone as the sun; and His garments became white as snow. 3. And behold, there appeared to them Moses and Elias talking with Him. 4. And Peter answering, said to Jesus: Lord, it is good for us to be here: if Thou wilt, let us make here three tabernacles, one for Thee, and one for Moses, and one for Elias. 5. And as he was yet speaking, behold a bright cloud overshadowed them. And lo, a voice out of the cloud, saying: This is My beloved Son, in whom I am well pleased; hear ye Him. 6. And the disciples hearing, fell upon their face, and were very much afraid. 7. And Jesus came and touched them, and said to them: Arise, and fear not. 8. And lifting up their eyes, they saw no one, but only Jesus. 9. And as they came down from the mountain, Jesus charged them, saying: Tell the vision to no man, till the Son of Man be risen from the dead. 10. And His disciples asked Him, saying: Why then do the Scribes say that Elias must come first? 11. But He answering, said to them: Elias indeed shall come, and restore all things. 12. But I say to you that Elias is already come, and they knew him not, but have done unto him whatsoever they would. So also the Son of Man shall suffer from them. 13. Then the disciples understood that He had spoken to them of John the Baptist. 14. And when He was come to the multitude, there came to Him a man falling down on his knees before Him, saying: Lord, have pity on my son, for he is a lunatic, and suffers much: for he falls often into the fire, and often into the water; 15. and I brought him to Thy disciples, and they could not cure him. 16. Jesus answered and said: O unbelieving and perverse generation, how long shall I be with you? how long shall I bear with you? Bring him hither to Me. 17. And Jesus rebuked him, and the devil went out of him, and the child was cured from that hour. 18. Then came the disciples to Jesus secretly, and said: Why could not we cast him out? 19. Jesus said to them: Because of your unbelief. Amen I say to you, if you have faith as a grain of mustard seed, you shall say to this mountain: Remove from hence thither, and it shall remove, and nothing shall be impossible to you. 20. But this kind is not cast out but by prayer and fasting. 21. And when they abode together in Galilee, Jesus said to them: The Son of Man shall be betrayed into the hands of men; 22. and they shall kill Him, and the third day He shall rise again. And they were troubled exceedingly. 23. And when they were come to Capharnaum, they that received the didrachmas came to Peter, and said to him: Doth not your Master pay the didrachmas? 24. He said: Yes. And when he was come into the house, Jesus prevented him, saying: What is thy opinion, Simon? The kings of the earth, of whom do they receive tribute or custom? of their own children, or of strangers? 25. And he said: Of strangers. Jesus said to him: Then the children are free. 26. But that we may not scandalize them, go to the sea, and cast in a hook; and that fish which shall first come up, take; and when thou hast opened its mouth, thou shalt find a stater; take that, and give it to them for Me and thee.




Verse 1: And After Six Days Jesus Taketh Peter and James and John His Brother

1. And After Six Days Jesus Taketh Unto Him Peter and James and John His Brother, and Bringeth Them Up Into a High Mountain Apart. — of Christ: for in that event the three Apostles, namely Peter, James, and John, saw as through a lattice the glorious kingdom of Christ, and had a foretaste of it. And that this is so is plain from what follows: for all the Evangelists who mention this matter, namely Matthew, Mark, and Luke, immediately after this promise of Christ, add that it was fulfilled, namely on the sixth day after. So say St. Hilary, St. Chrysostom, St. Jerome, St. Ambrose, Theophylact, Euthymius, and others commonly. Whence St. Leo, in his sermon On the Transfiguration, says: "In the kingdom, that is, in royal splendor." For in the Transfiguration Christ gave the Apostles a specimen of the glory, brightness, magnificence, joy, and happiness which the Saints shall obtain in the heavenly kingdom, so that through it they might be animated to evangelical labors and sufferings, to the cross and martyrdom, and might animate others to the same. Thus through it St. Jerome in like manner animates Eustochium, in Epistle 18 On the Custody of Virginity, at the end: "Come forth," he says, "for a little while from your prison, and paint before the eyes of your present labor the reward which eye has not seen, nor ear heard, nor has it entered into the heart of man. What a day will that be, when Mary, mother of the Lord, shall run to meet you, accompanied by choirs of virgins! When after the Red Sea, with Pharaoh and his army drowned, holding her timbrel, she shall lead those about to respond: Let us sing to the Lord, for He is gloriously honored: horse and rider He has cast into the sea. Then Thecla shall fly joyfully into your embraces, then even the Bridegroom Himself shall come forth and say: Arise, come, My near one, My beautiful one; for behold, the winter is past, the rain has gone away from you. Then the Angels shall wonder and say: Who is this that looks forth as the dawn, beautiful as the moon, chosen as the sun." And after some intervening words: "Then the little ones, etc., lifting up palms of victory, shall sing with one voice: Hosanna in the highest. Blessed is He who comes in the name of the Lord. Hosanna in the highest. Then one hundred forty-four thousand in sight of the throne and in sight of the elders shall hold harps, and shall sing a new song."

There seems here to be a discrepancy with Luke, who, IX:28, says: "And it came to pass about eight days after these words." Saint Jerome answers: "The solution is easy, because here [Matthew and Mark] the intermediate days are counted, whereas there [Luke] the first and the last are added in." Matthew and Mark therefore do not count the first day, on which Christ spoke these things we have heard and promised His transfiguration, because it was incomplete, nor the last and eighth day, because on that day early in the morning Christ was transfigured, but only the six days in between; whereas Luke counts them all, the complete and the incomplete alike, and therefore says "about." Thus Saint Chrysostom, Euthymius, Theophylact, and Saint Augustine, book I On the Agreement of the Evangelists, chapter LVI.

Christ deferred His promised transfiguration for six days: "That the remaining disciples," says Chrysostom, "might suffer nothing human, that is, any motion of envy; or that those who were to be taken up [the mountain], being filled during the space of these days with a more vehement longing, might come with a solicitous mind."

The second cause of the delay was that Christ wanted to be transfigured on Mount Tabor, which is twenty leagues or hours' journey from Caesarea Philippi. Christ therefore traversed this distance by gradually advancing, and, after His custom, by preaching through villages, towns, and castles, completing it in six days.

A third, analogical, cause is given by Rabanus: that it might be signified that after the six ages of the world there would be the resurrection, of which the Transfiguration was to be the type and specimen.

A fourth, symbolic, cause is given by Origen: that it might be signified that only he who transcends all the things of the world (for the world was made in six days, Genesis I) can ascend the high mountain and behold the glory of the Word of God.

A fifth, chronological, cause is given by Saint Hilary: "After six days," he says, "the honor of the heavenly kingdom is prefigured at the Lord's glory, when the period of six thousand years shall have rolled by." For it is the opinion of many Fathers and Doctors that the world will last for six thousand years, and that then the judgment will take place, as I have said in [my commentary on] the Apocalypse.

Peter, James, and John. — "He took these three," says Chrysostom, "because they were the foremost among the others;" for it was not fitting to reveal so great a mystery right at the beginning, and to show it to all the Apostles, but only to the more select. He therefore chose these three as the chief of the Apostles and showed them His glory, because to the same ones He wanted to show His weakness and agony of passion in the garden, lest they be scandalized by it, but rather, through that glory, might know that Christ was making a step toward the glory shown them. Thus Saint Chrysostom, Theophylact, Euthymius, Remigius, and others, on chapter XXVI of Matthew. For from this glory, and from the voice of the Father, "This is My Son," they could know with certainty that Christ was truly God, but that He was veiling His deity with the covering of the flesh, and therefore that although on the cross He suffered and died, yet His deity did not suffer nor die. Hence that He undertook death and the cross not compelled by weakness or necessity, but freely, out of condescension and love, to redeem mankind. For He who here communicated such glory to His body could certainly also have exempted it from death, had He willed. Hear Damascene, oration On the Transfiguration: "He takes Peter, willing to show him that the testimony which he had borne [i.e. the confession of Peter at Caesarea] was confirmed by the Father's testimony, and as him who was to preside over the whole Church; but He took James as one who would die for Christ; and John as the purest instrument of theology, so that, seeing the glory of the Son of God which is not subject to time, he might sound forth: In the beginning was the Word."

Symbolically Hilary says: "In the three taken up, there is shown the future election of God's people from the three origins, Shem, Ham, and Japheth." Anagogically Rabanus says: "He leads only three disciples with Him, because many are called but few are chosen. Or because those who now keep the faith of the Holy Trinity with uncorrupted mind, will then rejoice in His eternal vision."

James and John His Brother. — This therefore was James the Greater, who fell as the first martyr of the Apostles, Acts XII. Saint Augustine therefore seems to have slipped in memory in his [commentary] on chapter II to the Galatians, when he thinks that this James is the "brother of the Lord": for the latter was James the Less, and the first bishop of Jerusalem, and the author of the canonical Epistle.

Mystically: these three indicate that there are three orders of those whom God deigns to honor above others with His vision and glory. Peter indicates those who are fervent in charity, for he himself burned with it. John the virgin indicates virgins. James, the first martyr from among the Apostles, indicates the patient and the martyrs. Again, Peter indicates those who are rocks, that is, strong and constant in faith and virtue. John indicates the chaste. James, that is, "supplanter," indicates those who trample down and supplant vices. For these are worthy of the vision of God. So Saint Anselm. Do you then wish to see God? Be Peter, that is, firm in virtue; be John through chastity; be James through the mortification of vices. Hence again some think that in Peter is indicated firm faith, in James lofty hope, in John ardent charity, for by these as by earthly wings we are borne up to God.

Into a High Mountain Apart. — The Syriac: "alone," namely that this mountain might by its height represent the height of the empyrean heaven and of the heavenly glory, and tropologically might teach, as Remigius says, "that it is necessary for all who desire to contemplate God not to lie in base pleasures, but by love of things above to be always raised to heavenly things; and that He may show to His disciples how they are not to seek the glory of the divine brightness in the depths of this world, but in the kingdom of heavenly beatitude. They are led aside apart, because holy men are with their whole mind and intent of faith separated from the evil, and shall be utterly separated in the life to come; or because many are called, but few are chosen." For, as Bede says, those who await the fruit of the resurrection ought in mind to dwell on high and to apply themselves to continual prayers.

You will ask, which was the mountain? It is commonly thought to have been Mount Tabor. Franciscus Lucas disputes this: "Because," he says, "Tabor is in Galilee, but Christ does not seem to have been transfigured in Galilee, since Mark, IX:30, says that after the Transfiguration Christ passed beyond Galilee with the Apostles: wherefore Christ seems to have been transfigured on Lebanon, a most pleasant mountain, because Caesarea Philippi, where Christ promised this in the preceding chapter, verse 13, lies near Lebanon." But this reasoning does not compel us to depart from so common an opinion, rather it favors and confirms it: for Mark means that Christ was transfigured on Mount Tabor, which is in Galilee, and coming down from there He went about and passed through the neighboring cities and villages of Galilee, preaching and healing after His custom, so as to come to His own city, namely Capharnaum, where He had fixed the seat of His preaching, as Matthew relates immediately after, verse 23. Hence Matthew, explaining Mark here, at verse 21 says: "And when they abode together in Galilee, Jesus said to them." Therefore they were already in Galilee; therefore Christ was transfigured in Galilee: for Galilee was the place of Christ's preaching, miracles, and mysteries. And Galilee means in Hebrew "transmigration," namely from sin to grace, from earth to heaven, from tribulation to glory.

This is the opinion of the Fathers and of the faithful, so that it appears to be the tradition of the Church; and therefore Mount Tabor has become holy to Christians and famous as a place of pilgrimage, as Saint Jerome testifies in epistle 27. For all who make pilgrimage to the Holy Land visit Tabor as much as Bethlehem, the Mount of Calvary, and the Mount of Olives. So, twelve hundred years ago, Saint Paula, visiting the holy places, visited Tabor; for, as Saint Jerome expressly says in her Epitaph: "She climbed Mount Tabor, on which Christ was transfigured." That Christ was thus transfigured on Tabor is expressly taught by Saint Cyril of Jerusalem, Catechesis 12, and by Damascene, in his sermon On the Transfiguration, by Bede and Euthymius, Abulensis, Maldonatus, Jansenius, Barradius, Toletus, Brochardus, Adrichomius, in his Description of the Holy Land, and by many others.

Damascene confirms this from Psalm LXXXVIII: "Thabor and Hermon shall rejoice in Thy name." For Hermon rejoiced when at Christ's baptism it heard the Father's voice from heaven; and Tabor, when it saw Him transfigured upon itself; and then, says Damascene, Tabor vied with the empyrean heaven, being its image and, as it were, a theater of heavenly glory. For as the Blessed see the glory of God in heaven, so the Apostles saw the glory of Christ on Tabor.

Bede adds, in his treatise On the Holy Places, chapter XVII, that in memory of the Transfiguration of Christ in the presence of Elijah and Moses, three churches were built on Mount Tabor, according to the wish of Peter who said: "Let us make here three tabernacles: one for Thee, one for Moses, and one for Elijah." Nicephorus adds, in book VIII, chapter XXX, and from him Adrichomius, that Saint Helena built on Tabor, in memory of the Transfiguration, a most beautiful church, and endowed it with ample revenues for the maintenance of its ministers. Two monasteries were afterward added to this church, one of the Greeks consecrated to Elijah, the other dedicated to Moses.

Further, Christ chose Tabor, that on it He might display His glory: First, because Tabor is near Nazareth, in which He Himself was conceived and "the Word made flesh," and also near Capharnaum, where Christ lived and preached; for He confirmed His preaching in the glory of the Transfiguration.

Secondly, because Mount Tabor is near Sharon, of which Isaiah sang, chapter XXXV:2: "The glory of Lebanon is given to it; the beauty of Carmel and Sharon: they shall see the glory of the Lord, and the beauty of our God."

Thirdly, because Tabor is a very high mountain: for, as Josephus says in book IV On the [Jewish] War, chapter II, its height is thirty stadia, that is, about four Italian miles; for a stadium is one eighth of a mile; for it contains 125 paces, whereas a mile contains a thousand. Fourthly, because, as Bede says in the place cited, Mount Tabor stands in the middle of the plain of Galilee, three thousand paces to the north of Gennesareth, round on all sides and rising uniformly, grassy, flowery, and very pleasant, so that it has the appearance of paradise and heaven.

Adrichomius adds, from Brochardus and Bredenbachius: Tabor is most healthful in its climate; it is planted all over on every side with vineyards, olive trees, and various shrubs and fruit trees; always fresh with perpetual dew, always green with the foliage of its trees and with many-colored herbs, and most fragrant with the sweet scent of flowers of every kind. Hence there is here a great abundance of wild animals, and especially of birds, by whose delightful singing it is most pleasant, and it is famous for its hunting. Finally, Tabor is a mountain most apt for the building of fortifications to defend the Holy Land: whence, in Judges IV, Barak came down from Tabor with his men and defeated Sisera. Moreover, in the very place of the Lord's Transfiguration there is now a garden planted with trees and watered by springs, which is enclosed by a wall: and those who dwell at the foot of the mountain, out of religion and reverence for the place, allow no one to approach it. So far Adrichomius. Whence also by Saint Peter, Epistle II, chapter I:18, Tabor is called the holy mount, because consecrated by the Transfiguration of Christ, by the conversation of Elijah and Moses with Him, and by the testimony of the Father concerning Him.

Symbolically: Tabor in Hebrew is the same as "chamber of purity and light;" for טא is a chamber, אור is light, and the middle ב (beth) means "in," as if to say: a chamber in light, that is, of light; or, as Saint Jerome says on Hosea chapter V, "Tabor" is the same as "coming light," because on Tabor Christ set up the chamber of His glory and splendor. Again, Tabor can be rendered תא ta, that is, chamber, בור bor, that is, of the cistern and sepulcher, as Pagninus says in his Hebrew Names, because on Tabor Moses and Elias spoke of His departure, that is, of the death and burial of Christ, Luke IX:31. For this was the way by which Christ had to go to glory and to heaven, and the same way we too must go.

Luke adds, chapter IX:28, that Christ went up into the mountain to pray, and was transfigured while praying: "He went up," he says, "into the mountain to pray, and as He prayed, the shape of His countenance was altered;" that He might teach us the fruit of prayer, namely that in prayer we are bathed with heavenly light and as it were transfigured, so that from earthly we become heavenly and divine, and from men, Angels. As a type of this, when Moses was about to receive the tablets of the Law and was conversing with God on Mount Sinai, the glory of the Lord appeared to him, and fastened "horns," that is, rays of His light, upon him, Exodus XXXIII and XXXIV. So says Hilary. But in Moses this splendor came from without, namely from the address of God; in Christ, however, from within, that is, from the deity and from the interior glory of His soul. So Saint Anthony, Saint Ignatius, and other Saints, from continual converse with God in prayer, received a shining face, and beams of light darting forth.




Verse 2: And He Was Transfigured Before Them, and His Face Did Shine as the Sun

2. And He Was Transfigured Before Them, and His Face Did Shine as the Sun; and His Garments Became White as Snow. — In Greek μεταμορφώθη, that is, "He was transformed;" so the Syriac. Whence Ovid and the [other] poets call the transformations of men into animals "metamorphoses." The Arabic: "He showed His glory before them."

You will ask first: by what manner and mode was Christ transfigured? I take it as certain that here there was no phantasm, nor any phantastical thing, nor imaginary illusion, such as that by which the devil transfigures witches and magicians into wolves, pigs, birds, and cats, and so sometimes appears to witches, so that they imagine and say they are conversing, singing, and rejoicing with Angels. There could be nothing of the kind in Christ.

I say first: Christ did not so transfigure Himself before the three Apostles as to show them His divinity, as He shows it to the Saints in heaven and so beatifies them. For this cannot by any power be seen with bodily eyes: so the Fathers everywhere. Wherefore Tertullian, Saint Chrysostom, Saint Leo, and Damascene, who speak otherwise, mean only that Christ showed the Apostles the external glory of the body, which was an index of His divinity, so that through it as through a crack, yet still veiled by the body, they might in some way behold the glory and majesty of the Deity.

I say secondly: Christ in the Transfiguration did not change the essence or form of His face, nor even its figure, color, or other qualities; but, as Euthymius rightly says, He took on an immense splendor as it were divine, so that He shone like the sun; indeed, so as to be more august and brighter than the sun. Hence Matthew, explaining "He was transfigured," immediately adds: "And His face did shine as the sun;" for this is what it means. And Luke: "The form of His countenance," he says, "was altered," that is, made luminous and shining. So the Fathers and interpreters. See Saint Thomas, III part, Question XLV. It is therefore called Transfiguration because in it Christ transformed the figure, that is, the form and external appearance of His face, by taking on splendor, into a brighter and more august one. For here Christ did not assume the other endowments of a glorified body, namely impassibility, agility, and subtlety, but only that of brightness; for this alone was visible to the Apostles.

Here note first that this splendor really adhered not to the air, nor even to the eyes of the Apostles, but to the face of Christ, and indeed to His hands and to the whole body, as Saint Jerome expressly teaches in epistle 61 to Pammachius, against the errors of John of Jerusalem, and as others everywhere teach. For although Abulensis here, in Question XLVII, and Salmeron and Toletus on Luke IX, think that only the face of Christ shone brightly, since this alone is named by Matthew and Mark; nevertheless others everywhere rightly think that Christ's whole body shone, because Christ's Transfiguration was full and perfect: whence it emanated from the body into the garments. Under "the face," then, as being the more conspicuous, Matthew and Mark understand also the other members.

So Saint Ephrem, in his sermon On the Transfiguration: "His garments," he says, "became white. For the Evangelist shows that from His whole body His glory gushed forth, and from His whole flesh His face shone, and from all His members the rays shone forth," etc. Likewise: "Christ with His whole body, as the sun with its rays, shone forth with the glory of His divinity." Saint Augustine (or whoever the author is), book III On the Wonders of Holy Scripture, chapter X: "As through the flesh the divinity shone forth outwardly, so also the flesh, illuminated by the divinity, shone through the garments." The same is held by Saint Ambrose, on the Creed, chapter XXII; Saint Jerome already cited; Saint Augustine, book XXII On the City [of God], IX; Origen, on chapter IX of Leviticus (who also adds that at that time Moses too was glorified not only in face but in the whole body); Saint Thomas, Barradius, Suarez, and others, of whom some think that this splendor penetrated Christ's whole body, and made it transparent and translucent; others, better, with Suarez, tome II, disputation XLII, section 2, hold that the splendor remained on the outer surface of the body, and this is what the word "transfiguration" signifies, namely a change of figure, which is on the outer surface.

Moreover, this splendor was heavenly, nay more than heavenly, that is to say divine and beatific, such as is the light of glorified bodies: whence it was like the sun, golden, magnificent, graceful, and most refreshing to the eyes; and although it was most intense, yet it did not take away from the Apostles the sight of Christ's native features: it is otherwise with our light, for example the sun's, which as much as it refreshes the sight, also dulls it.

Note secondly that this new splendor was the endowment of brightness, which, like the other endowments of the blessed body (namely, agility, subtlety, and impassibility), was due to Christ's body and soul, as being blessed and united to God, and that through the whole time of His life from the first instant of His conception in the Virgin's womb; but nevertheless, so that Christ could suffer and converse with men, this brightness and the other endowments already mentioned were through the rest of His life repressed in Christ's blessed soul, lest by physical, or rather moral, emanation (for the light of the soul is spiritual, whereas the light of the body is far different and corporeal) it should pour itself out upon the body: for otherwise it would have shone through the body as light through a lantern. That repression, then, was a miracle; whereas here the cessation from this repression, and the accustomed emanation of the interior splendor into the body, was the cessation of the miracle: yet to men it appeared as a miracle, because it was new and because they were ignorant of its cause.

Wherefore Christ obtained this glory of His body, although due to Him by a double title, namely by the hypostatic union and by the beatitude of His soul, by a third title also, that of merit: for through so many sufferings and labors He merited this glory of the body, and received it perpetual in the Resurrection, as the theologians everywhere teach. Nor does Damascene mean otherwise, in his sermon On the Transfiguration, where he says that Christ's body always had glory, though hidden from the Apostles, but that in the Transfiguration He showed it; for by "glory" he understands the hypostatic union, which was the source and origin of all glory and brightness. I say the same of Saint Epiphanius, heresy 69, and of Saint Gregory Nazianzen, oration 49, and of Saint Anselm in the Elucidarium. Wherefore, as to what some have thought, that Christ always had these endowments and this splendor in His body, but that it was not seen by men because of the weakness of human sight; just as some say that the brightness in the glorified body of the Blessed will be invisible to mortal eyes unless some new power of seeing be added to them: this, I say, is improbable, since that light of the glorified body is corporeal and supreme, and therefore supremely visible to any eye.

Finally, the Transfiguration of Christ took place on the sixth day of August, on which the Church celebrates it every year. So Wandelbertus, who lived in the year of Christ 850, in his Martyrology; although Petrus Canisius in his Martyrology says that it took place on the 27th of July. Moreover Ammonius, Baronius, Jansenius, Adrichomius, Suarez, and others agree that it occurred in the 33rd year of Christ's age, which was the third and last year of His preaching: for in the following year, on the 25th of March at the turn of Pasch, He was crucified. See the Chronology, which I have set at the head of the Commentary.

You will ask secondly, why was Christ transfigured? I answer: First, that through this brightness and glory, and through the testimony of Elijah and Moses, He might prove His divinity to the Apostles, and might show it, hidden and veiled under His humanity. Secondly, that He might fortify the disciples beforehand, lest they lose heart when they were to see Him fastened to the cross on Mount Calvary.

Thirdly, that in this form He might indicate and as it were represent Himself as the Judge about to come with great power and majesty. So Saint Ephrem, Cyril, and Damascene, On the Transfiguration; Saint Basil, on Psalm XLIV, and others. Hence Elijah also appeared, who will be the forerunner of Christ coming to judgment; and some think the same of Moses.

Fourthly, that He might stir up and sharpen the faith, hope, courage, and zeal of the Apostles and of the rest of the faithful, for bravely undergoing whatever struggles and crosses for the Gospel, by the hope of obtaining a similar glory in the Resurrection. So Saint Leo, sermon On the Transfiguration: "The Lord was transfigured," he says, "that He might take away the scandal of the cross from the hearts of the disciples, and lest the humiliation of His voluntary passion should disturb the faith of those to whom the dignity of His hidden excellence had been revealed." And Saint Chrysostom here, who adds that the least blessed in heaven has greater brightness and glory than Christ here; because Christ here tempered it to the weak eyes and capacity of the Apostles, who were still mortal. Wherefore those upon whom this truth of heavenly glory sheds its light, to them all the vanity of the world and of worldly pomp becomes cheap. Hence Saint Francis used often to say: "So great is the glory that I await, that every pain delights me."

In it she receives consolation in place of desolation; from weak she becomes strong, from sluggish fervent, from perplexed understanding, from sad joyful, from faint-hearted spirited.

Thirdly, in it she is lifted above herself and raised up to God in heaven, where she learns — indeed sees — that all earthly things are vile, slight, and fragile, and so she despises and holds them in contempt as childish, as though from on high. For she perceives that true honors, true riches, and true delights are nowhere except in heaven.

Fourthly, there she hears and equally sees that all the crosses of the world are small and slight — all poverty, all sickness, all hunger, all persecution. Wherefore she resolves to endure them all bravely and to count them as little, and says with Paul: "The sufferings of this present time are not worthy to be compared with the glory to come, which shall be revealed in us," etc. Therefore:

"Though the shattered world should fall upon him, / The ruins will strike him undismayed." [Horace, Odes III.3.7-8]

Fifthly, in it she unites herself to God: "But he who cleaves to the Lord is one spirit," 1 Corinthians 6:17. Hence Saint Francis, when praying, was caught up on high, and at times even to the height of beech trees, indeed up to the clouds as though about to ascend to God; nor did he say, think, or love anything other than: "My God and my all. Grant me, Lord, to die for love of Thy love, Thou Who didst deign to die for love of my love." This is what Paul says: "But we all, beholding with open face the glory of the Lord, are transformed into the same image from clarity to clarity, as by the Spirit of the Lord," 2 Corinthians 3:18.

Finally, Mark hints that Christ was transfigured neither reclining nor kneeling, but standing, saying: "When they awoke, they saw His majesty, and two men standing with Him," that is, likewise standing. From which it follows that Christ was transfigured not lifted up into the air, as some painters depict, but on the ground, standing with His feet upon it. So Thyraeus, chapter 9 On the Transfiguration, at the end.

Symbolically: this transfiguration represented the wondrous and varied transformations of the Incarnate Word, as though of a divine Proteus, which took place four times. For Christ was transfigured four times: first, in the Incarnation, when, the Word being made flesh, He shone forth in it as light in a lantern; secondly, on the Cross, in which He was so disfigured by scourges, nails, spittings, etc., that Isaiah said of Him, chapter 53: "There is no comeliness in Him nor beauty, and we have seen Him, and there was no sightliness"; thirdly, in the Resurrection, when He was crowned with glory and honor; fourthly, in the Eucharist, where, lying hidden under the species of bread and wine, He seems as if transfigured into them — for transubstantiation is as it were the transfiguration of accidents.

Anagogically: Christ here willed to give an image of our resurrection and glory, in which He Himself will reform our body, conformed to the body of His own brightness.

Tropologically: Christ willed here in the first place to give a type of the transfiguration of the soul, blackened by sins, into the light of grace, by which we are conformed to Christ. For our transfiguration consists in conformity with Christ, that we may be conformed to Christ in all humility, charity, obedience, religion, etc.; that we may be living images of the life and holiness of Christ, as of our exemplar; that we may think, speak, and act with that piety, gravity, and zeal with which Christ did; that whoever sees us may suppose that he beholds Christ in us. Again, Christ here gives an idea of the transfiguration by which the soul passes from lesser to greater holiness: for Christ, already holy, was transfigured, and this transfiguration is often more difficult and rarer than the former. For the Saints often flatter themselves concerning their holiness, and in it, as though secure, they rest, nor do they aspire to greater, as sinners and penitents aspire to righteousness. It is rarer, says that Father, that one should be transfigured from lesser holiness to greater, than from sin to holiness. Saint Bernard, Saint Bonaventure, and others assert the same; yet this sometimes happens on the mountain and in retreat with Christ, namely in frequent and fervent prayer and meditation. For in it the mind is illumined by God, and through it, as through a funnel, it draws heavenly light, by which, being illumined, it conceives new ardors for the reforming of its behavior — indeed, that it may transform itself into Christ, so as to say with Paul: "The world is crucified to me. I live, now not I; but Christ lives in me." And with Saint Ignatius, Epistle to the Romans: "My love is crucified." And with Saint Francis, may it impress and imprint deep within, if not upon his body, at least upon his soul, the five wounds of the body of Christ.

Prayer, therefore, is the transfiguration of the soul. Firstly, because in it the soul receives light from God, that it may more clearly know and survey Him, as well as itself and all its own affairs.

Secondly, in it she seeks and obtains grace from God for washing away and reforming the stains and vices by which she is disfigured, and for overcoming any temptations whatsoever — so that, if they were previously dark in themselves, they became white; but if they were previously white, as Abulensis thinks, they became whiter; and once the transfiguration was completed, they returned to their former color and state. Saint Luke supports this, when Mark says: "His garments became shining and exceeding white as snow, so as no fuller upon earth can make white." Therefore Christ's garments had two qualities, namely, a snowy whiteness as of a fuller, and a brightness infused by God — both supernatural: for this brightness could not emanate from the flesh of Christ through the garments, since these were opaque. So these authors. Others commonly hold that the whiteness was the same as the brightness: for brightness is white, but it adds radiance to whiteness, and as God was acting, it emanated from the flesh of Christ into the garments, as happens in glorified bodies, and therefore this brightness overwhelmed and as it were absorbed the native color of the garments, if they had any other, so that it should not appear for an instant. Hence this brightness in the face and body of Christ was golden and tawny, as it is in the sun; but transfused into the garments it became white, as the moon appears white when illuminated by the rays of the sun, and as the sun itself shining through clouds appears white. For a great brightness, if perceived through a dark body such as garments, appears not so much a gleaming radiance as a whitening splendor, because the rays are broken and as it were weakened by the interposition of an intermediate body. So Tertullian, Book 4 Against Marcion, chapter 22; Saint Ephrem and the Author On the Marvels of Scripture already cited; Euthymius here; Alensis, Part 3, Question 21; Albertus on Mark 9 and Luke; Lyranus, the Gloss, Cajetanus, Franciscus Lucas, Suarez, Lorinus on 2 Peter 1:16; so also Petrus Thyraeus On the Appearances of Christ, Book 1 On the Transfiguration, number 48, understands by "white" "bright"; just as the Evangelists elsewhere call "bright" things "white." Mark supports this when he says: "Shining and exceeding white as snow." Therefore by "brightness" he understands a whiteness shining like snow, for otherwise he would have said "white and shining." The sense will be full and adequate to everything if you join both opinions and say that both took place, namely that the garments of Christ were made white as snow by a snowy whiteness as of a fuller newly imparted to them by God, and at the same time bright with a brightness diffused into them from the face and flesh of Christ shining upon them. For this is what Luke signifies, saying: "And His raiment was white and dazzling," in Greek ἐξαστράπτων, that is flashing forth, that is, darting rays like lightning. From which it is clear that there was in them not only a snowy whiteness but also a lightning-like splendor. For whiteness is the most perfect color and light, or the brightness that is the noblest of all sensible qualities, and lightning is fiery and the most effective of all things. So Barradius and Toletus.

Tropologically: the garments of Christ are the Saints: for these adorn Him like garments, and they are white and cold as snow, because chaste and shining with purity. So Saint Gregory, Book 32 of the Morals, chapter 7.




Verse 3: And Behold, There Appeared to Them Moses and Elijah Talking With Him

3. And Behold, There Appeared to Them Moses and Elijah Talking With Him. — You will ask: why did these two appear in preference to the other Prophets? Maldonatus answers that these two will precede Christ's second coming to judgment, which will be with great majesty, and of which accordingly Christ gave a type and figure in this His transfiguration. Of Elijah this is true, but false concerning Moses, as I showed on Revelation 11:3 and 4, where I proved that Enoch will come with Elijah against Antichrist, not Moses.

I say therefore that the cause was that Moses was the legislator of the Old Law, and Elijah was the chief of prophecy and the Prophets: wherefore he himself represented the whole choir of Prophets. These two therefore appeared in order to show that Christ was truly the Messiah, the Savior of the world promised by Himself in the Law and the Prophets. Through Moses therefore the Law is shown, and through Elijah prophecy, to converge upon Christ, and both, having now fulfilled their office, are at an end and yield place to Christ, the new legislator and Prophet sent from God and promised through all the Prophets and especially through Moses, Deuteronomy 18:18: "I will raise up, He said, a Prophet to them from among their brethren, like unto thee, and I will put My words into His mouth." So Saint Jerome, Chrysostom, Ambrose, and Euthymius. Saint Jerome adds, in Book 2 Against Jovinian, that Moses and Elijah merited this vision because, like Christ, they fasted for forty days on a mountain. Hence Tertullian, Origen, Nazianzen and others think that this vision of Christ's humanity was represented in the Transfiguration (just as it was represented to Elijah in the whisper of a gentle breeze, in which God showed Himself to him, 1 Kings 19, as Abulensis says), and that it was promised to Moses by God when, as Moses desired and asked to see the face of God, God answered and said: "Thou shalt see My back parts, but My face thou canst not see," Exodus 33:23. Which cannot be true in the literal sense, but only in the symbolic, as I showed in that same place. For in the literal sense Moses there saw the back of God in a luminous and glorious body assumed by an Angel as God's vicar: which vision, as Saint Hilary attests, was a type of the Transfiguration of Christ, in which Moses saw the glory of the humanity of Christ.

Saint Thomas, Part 3, Question 45, article 3, reply to 2, gives six other reasons, which hear: The first is this, that because the crowds were saying He was Elijah, or Jeremiah, or one of the Prophets, He brings with Him the chiefs of the Prophets, that from this at least the difference between servants and the Lord might appear. The second reason is that Moses gave the Law, and Elijah was zealous for the glory of the Lord: hence, by the fact that they appear together with Christ, the calumny of the Jews is excluded who accused Christ as a transgressor of the law and a blasphemer, usurping to Himself the glory of God. The third reason is that He might show Himself to have power of death and life, and to be the Judge of the dead and the living, in that He brings with Him Moses, who was already dead, and Elijah, who was still alive. The fourth reason is that, as Luke says: "They spoke with Him of the decease which He was about to accomplish at Jerusalem," that is, of His Passion and death; and therefore, in order to strengthen the minds of His disciples concerning this, He brings into their midst those who had exposed themselves to death for God. For Moses offered himself to Pharaoh at the peril of death, and Elijah to King Ahab.

The fifth reason is that He willed His disciples to emulate the meekness of Moses and the zeal of Elijah.

Hilary adds a sixth reason, namely, that He might show that He had been preached through the Law, which Moses gave, and through the Prophets, among whom Elijah was the chief. Finally, Elijah is equal to Moses in affection, though not in effect: for Moses performed more things than Elijah. Hear Saint Ambrose, Book 1 On Jacob and the Blessed Life, chapter 8: "Works, he says, are commended by good affection. For Elijah is no less blessed than Moses; since the one, needing food, with a cheap sheepskin, without children, without resources, without companion, and the other, leader of the people, rejoicing in offspring, girt with power, founded by different kinds of merit an equal reward, when they shone forth together with the Lord in the glory of the resurrection. For He appears to have given an equal reward to these, as to equal witnesses of His glory."

You will ask: in what manner and mode did Moses and Elijah appear here? Concerning Elijah all agree that he appeared in his own body; for Elijah was caught up in a fiery chariot into heaven, and is still alive, that he may come and contend for Christ against Antichrist. From paradise, therefore, or the place to which he was translated by God, Elijah was suddenly brought by an Angel to Mount Tabor, and there, at the Transfiguration of Christ, stood as an interlocutor and witness. Concerning Moses there are various opinions, which I reviewed on Deuteronomy, last chapter, verse 5. It is certain, as I showed there, that Moses died, and has not yet risen again. Wherefore some thought that here it was not the true Moses who appeared, but an Angel in the likeness and form of Moses. But this is false — indeed erroneous, says Suarez — because Moses is here brought in as a witness of Christ; and a witness ought to give testimony in his own person. Hence there is no interpreter who says it was not Moses but an Angel, except the Gloss on Luke chapter 9, verse 30, which Saint Thomas thinks was taken from the author On the Marvels of Sacred Scripture, Book 3, chapters 10 and 13. But this author has nothing of the sort; on the contrary, he asserts that it is the opinion of all that it was the true Moses. More probably, therefore, Jansenius opines that this Gloss was drawn from Saint Augustine, in his book On the Care for the Dead, where Augustine doubts whether the apparitions of the dead are made by themselves, or by Angels, or by both; yet he does not doubt concerning our Moses here. Indeed even Calvin, although he says it is probable it was the ghost of Moses, yet adds that it is more probable it was the true soul of Moses. Therefore the soul of Moses was brought by an Angel from limbo to the earth, and having come forth from it, came to Christ on Mount Tabor; and assumed a body, either airy — the Angel forming it — as Lyranus, Salmeron, Abulensis and Saint Thomas, Part 3, Question 45, article 3, reply to 2, will have it; or else it took up its own body and rose again, so that the soul of Moses was brought by an Angel from limbo to his sepulchre, and there, the ashes of Moses having been gathered by the Angel, God inserted and united Moses' soul to them, so that he was the true and living Moses, whom the same Angel transferred from the sepulchre to Tabor. For it was fitting that in this testimony of Christ all things should be true and solid; and so Christ here, by raising Moses, showed Himself to be the Judge and Lord of both the living and the dead. So think Tertullian, Origen, Irenaeus and others, whom Suarez cites and follows, Part 3, Question 45, disputation 22, section 2; and Petrus Thyraeus, On the Apparitions of Christ, Book On the Transfiguration, chapter 3, § 36, both of whom confirm this same thing by many probable reasons. If you follow this, and judge that Moses rose again, it is necessary to say that he died again, and again rose with others after the resurrection of Christ; for Christ was the first of those who rose to immortal life.

Note: Christ breathed upon and communicated His splendor and glory to Moses and Elijah, just as to His garments. Hence Luke says, 9:31: "And Moses and Elijah were seen in majesty," in Greek ἐν δόξῃ, that is, "in glory." So Tertullian, Origen, Damascene, Saint Thomas, Abulensis and others commonly. For it was fitting that the Apostles should see the glory of their fellow servants, that they might be strengthened in their labors. Finally, for this reason, says Bede in On the Holy Places, two monasteries were built on Tabor, one in honor of Moses, the other in honor of Elijah.

Talking With Him. — Luke adds: "And they spoke of His decease, which He was about to accomplish at Jerusalem." For "excessum" ("decease") the Greek is not ἔκστασις ("ecstasy"), as though signifying here the ecstatic love of Christ which drove Him to His Passion and Cross, as some pious people here imagine; but it is ἔξοδος, that is, a "going out," namely from Jerusalem, and from this life through the death of the Cross on Mount Calvary — which Moses and Elijah here, in the hearing of the Apostles, foretold to Christ, in order to take away the scandal and horror of the Cross of Christ, both from them and from us. Whence some, with Chrysostom, in place of ἔξοδον, read δόξαν, that is, "glory"; for on the Cross most of all Christ showed His power and glory: hence then the sun was darkened, the rocks were split, the earth trembled, etc. Further, their conversation with Christ was familiar concerning known matters, not disciplinary, not doctrinal; but nevertheless the witnesses could have learned something, and Christ could have come to know something unusual from them. What then? They spoke of the time of His Passion; and here He showed them the sign of His grateful heart, and besides this the desire with which they asked that the work of human redemption might be accomplished. This also is probable, that they gave thanks to the Lord as the distinguished Redeemer of the human race; and, the exceptional fruits being set forth, they encouraged the Lord to take up the chalice of the Passion, just as in the garden the Angel encouraged Him. So Thyraeus.




Verse 4: Lord, It Is Good for Us to Be Here; Let Us Make Here Three Tabernacles

4. And Peter Answering, Said to Jesus: Lord, It Is Good (pleasant, sweet, and blessed) for Us to Be Here. If Thou Wilt, Let Us Make Here Three Tabernacles: One for Thee, One for Moses, and One for Elijah. — Peter here, exulting in the glory and as it were drunk with it, wished to cling to it and remain in it, that he might continually enjoy it; whence the Arabic renders: "It is good for us to remain here." This wish of Peter later generations fulfilled, building three churches on Tabor, according to Bede. Wisely says Damascene: "It is not good for thee, O Peter, that Christ should tarry there; for thou wouldst not obtain the keys of the kingdom, nor would the death of the tyrant be abolished; seek not prosperity before the time, as Adam sought deification."

Tropologically: playing on these words in his usual manner, Saint Bernard, Sermon 6 On the Ascension: "How, he says, is it already good for us to be here? On the contrary, it is troublesome, grievous, dangerous. Surely where there is much malice, little wisdom — if even a little is found — where all things are sticky, all things slippery, covered with darkness, beset with the snares of sinners, where souls are in peril, where spirits are afflicted under the sun, where there is only vanity and affliction of spirit." Again Theophylact: Do not say, he says, with Peter, "It is good for us to be here"; for one must always make progress, and not remain in one degree of virtue and contemplation, but pass on to others.

You will ask: how did Peter recognize that these two speaking with Jesus were Moses and Elijah? I answer: First, he could have recognized them from their conversation with Christ. For Moses seems to have said to Christ: Hail, Messiah our Savior. Thou art He whose Passion I prefigured by so many sacrifices, and especially by the slaying of the lamb and the celebration of the Passover. And Elijah: Thou art He whose resurrection I prefigured in the son of the widow whom I called back to life; and whose ascension I represented when I was caught up in a fiery chariot into heaven, etc. Perhaps also Christ called them by name, or they called one another by their own names.

Secondly, Peter could have recognized them from the form and habit in which their images were depicted — or (if this painting of images, because of the fear of idolatry, was not in use among the Jews) certainly as they were described in Holy Scripture and in the Tradition of the Elders; for example, Elijah could be recognized by the leather girdle and sheepskin with which he used to be clothed, 2 Kings 1; Moses by his horned face — indeed, if we believe Druthmar here and Origen, who assert this, Moses appeared with the tablets of the Law, and Elijah with the fiery chariot.

Thirdly, and most of all, Peter recognized them by divine inspiration. So Tertullian and others cited above.

You will ask: why did Peter ask for these three tabernacles to be made, since the Blessed have no need of tabernacles? I answer: Peter said this toward the end of the Transfiguration, when Moses and Elijah were already preparing to depart, in order to hold them back, lest they should go away. For Luke says: "And it came to pass, as they departed from Him," namely, as Moses and Elijah departed from Jesus, "Peter said to Jesus: It is good for us to be here; let us make," etc. As if he said: Oh, how sweet and delightful it is to remain in this vision! Wherefore, O Christ, do not allow Moses and Elijah to depart; and, in order that we may retain them, let us make for them a dwelling and a tabernacle for each, in which they may abide. He does not mention his own tabernacle, or that of James and John, because, as I said, he wished to retain Moses and Elijah who were leaving: whence he was concerned about them, not about himself and his companions. Abulensis, Question 64, adds that Peter thought that they would be received into the same tabernacle as Christ, as being His disciples; or, as Lyranus has it, Peter intended for himself the tabernacle of Christ, for James the tabernacle of Moses, for John the tabernacle of Elijah.

Mark adds: "For he knew not what he said"; and Luke: "Not knowing what he said"; as if he said: Peter, drunk with the sweetness of this vision, so as to prolong it, spoke incongruous things as though bereft of reason, wandered in mind and was as though delirious. And this, first, because he thought that the glorified Christ, as well as Moses and Elijah, needed tabernacles — and these three, as though one were not enough for three. Again, he was making Moses and Elijah equal to Christ.

Secondly, because Christ would have had to remain on Tabor and not return to the disciples, so that he wished to shut up Christ, who is the good of the universe, on this mountain. Again, he was seeking happiness on earth, which is a place of exile and hardships, whereas it is to be sought in heaven; for this is our homeland and paradise.

Thirdly, because he was calling Christ away from preaching, from the Passion and Cross, and consequently from the redemption of the world, putting his own pleasure before the salvation of all people and the will of God.

Fourthly, because, still being mortal and passible, he wished alone with James and John to enjoy the beatitude to which nevertheless God through Christ had destined to bring innumerable people after this life.

Fifthly, because he wanted glory before labor, the crown before the contest, the prize before merit, joy before Passion and Cross; whereas first it was necessary for Christ and Christians to suffer and so to enter into His glory, Luke 24. For the Cross is the way and ladder to happiness, and "He has not deserved sweet things who has not tasted bitter ones." Hence Christ through the supreme disgrace of the Cross obtained supreme glory. Hence also the Poet calls glory the daughter of labor, and in turn Saint Gregory, on Job chapter 7, verse 2, calls labors the pledges of glory.

Sixthly, because he was placing happiness in the vision of the glorified humanity of Christ, and not in the vision of the Divinity. If then Peter had beheld the glory of the Divinity, and the abyss of all joys and good things, what would he have said? For this vision and pleasure of Peter was sensible and corporeal, and was only a crumb, a drop, and a droplet compared with the pleasure and joy which the Blessed perceive in seeing and enjoying God — when in Him, as in a sea of delights, they are immersed and absorbed, according to that of Psalm 35: "They shall be inebriated with the plenty of Thy house, and Thou shalt make them drink of the torrent of Thy pleasure." Moreover, this vision of the glory of Christ, of Moses and of Elijah, stirred up in the disciples not only great pleasure, but also wonder and reverence, and a certain holy dread. Whence Mark says: "For he knew not what he said: for they were struck with fear."




Verse 5: While He Was Yet Speaking, Behold a Bright Cloud Overshadowed Them

5. While He Was Yet Speaking, Behold a Bright Cloud Overshadowed Them. — "Overshadowed," that is, surrounded and encompassed them in its embrace — namely Christ, Moses, Elijah and the three Apostles, says Abulensis — so that they could not be seen; for the cloud was ample, and very dense, as well as gleaming and coruscating.

Note: Luke 9:34 has it thus: "And as he (Peter) was saying these things, there came a cloud and overshadowed them; and they were afraid as they entered into the cloud," which Toletus thus explains from Damascene, as if to say: While Peter says "Let us make here three tabernacles," the cloud, contradicting him, interposed itself in the middle between Christ, Moses and Elijah on one side, and the disciples on the other; and so it "overshadowed them," that is, the disciples, in order that the brightness of Christ, which was dazzling the eyes of the disciples, might be tempered by this intervening shadow of the cloud, and so might be more easily beheld by the disciples. "And they were afraid as they entered into the cloud," that is, the disciples were afraid when they saw the cloud enfolding Christ, Moses and Elijah, while they themselves were shut out from them by the cloud; "they were afraid," I say, because they saw themselves outside the cloud, left as overshadowed and alone, so that if any evil should befall them, they would have no one to come to their aid. Or else "they were afraid" lest Christ should go away with Moses and Elijah elsewhere, or be caught up into heaven, as Elijah had once been caught up in a fiery chariot. With Toletus, Petrus Thyraeus agrees, Book On the Apparitions of Christ, Tract On the Transfiguration, chapter 4, number 16. And this opinion is probable.

Secondly, Barradius judges that the cloud came after the departure of Moses and Elijah; for, before verse 33, Luke had said of them: "And it came to pass, as they departed from Him." Then therefore "the cloud overshadowed them," namely, Christ with the disciples, who alone remained behind, and therefore "they were afraid," because they saw themselves entering the cloud and being encompassed on every side by it, not knowing what would happen to them from it.

Thirdly, Franciscus Lucas best judges that this cloud overshadowed, that is, with its shadow surrounded and enclosed, both Christ, Moses and Elijah, and the three disciples, as being close to Christ; but in such a way that, condensing itself around Moses and Elijah and embracing them as they entered into it, it withdrew and led them away from the eyes of the disciples, as Euthymius judges, and the Syriac, which, instead of "as they were entering into the cloud," renders: When they saw Moses and Elijah, who were entering the cloud, and therefore they were afraid, as I shall explain on verse 6. So also the cloud, receiving Christ as He ascended into heaven, withdrew Him from the eyes of the Apostles, Acts 1. What Luke said a little before — "And it came to pass, as they departed from Him" — is to be understood thus: "as they departed," that is, as they were preparing to depart, as they were giving the sign of leaving, as they were bidding Jesus farewell, as being about to leave immediately. For immediately the cloud came on, which, embracing them, led them aside and took them away. Whence the Arabic renders: "And when they wished to depart from Him."

You will ask: whence and why this cloud? It is answered: It was made by God through an Angel from the condensation of air and vapors, in order that through it He might correct Peter's wish concerning the three tabernacles to be built, by showing that Christ had no need of them, being One whose throne is a bright and glorious cloud. Wherefore it is likely that Peter, James and John were within this cloud, not outside of it: first, because they were close to Christ, as I said, and were of His house and family; secondly, because this cloud, if it had embraced Christ alone, would have had to be very small and low; whereas it was great and lofty, so that it might be a symbol of the magnitude, loftiness and magnificence of God; thirdly, because for this very reason these three Apostles had been led by Christ to Tabor, that they might be certain witnesses to the other apostles and to the faithful of those things which were done in the cloud around Christ, and especially of the voice of God the Father: "This is My Son." Therefore they had to see and hear these things face to face and clearly, without veil or cloud, that they might be eye- and ear-witnesses beyond all exception.

Moreover, the cloud is a symbol, as well as a veil, of the glory of God. Hence of old in a cloud, because it is itself heavenly and impervious to sight, God used to show His incomprehensible majesty to the Hebrews, as though veiled from afar and as through a shadow, as is clear from Exodus 19:9; 24:15; and 34:5. Whence the cloud is called the ascent, or chariot of God, Psalm 103:3; likewise the tabernacle, throne, and seat, not only of the majesty, but also of the omnipotence and supreme efficacy of God; for from the clouds are hurled against His enemies hail, whirlwinds, thunders, lightnings, Psalm 17:12 and following; Psalm 67:35; Psalm 88:7; hence also Christ, when He comes in majesty to judge the world, will come in the clouds of heaven, Matthew chapter 24:30. This cloud therefore was as it were an instrument for the voice of God the Father; for Christ, an ornament and adornment; for Moses and Elijah, a vehicle; for the Apostles, a canopy.

Abulensis, Question 75, adds — and Thyraeus from him — that Christ willed to be covered by this cloud, so that He might be covered by it while He was putting off the splendor of His Transfiguration, lest the Apostles should see this, just as they had not seen its beginning, when He first took it on, because they were sleeping.

Saint Ambrose, on Luke chapter 9, thirdly adds that this cloud moderated and tempered the splendor of the body of Christ, which otherwise the weak eyes of the Apostles could not have borne.

Further, from this cloud Toletus, on Luke chapter 9 verse 34, opines that Christ was transfigured at night, in the time of sleep: hence Luke says that the eyes of the Apostles were heavy, and therefore the Transfiguration of Christ appeared the more wondrous to the Apostles. For so great a splendor is more wondrous by night than by day. Others also probably think that Christ was transfigured in the morning at dawn — both lest these things should be thought to be phantasms and nocturnal visions, and because Christ came to the works of light; moreover the eyes of the Apostles were heavy from fatigue, as I shall say below at verse 8. Finally, the dawn is the boundary between light and darkness, and it is pleasant, and therefore a symbol of glory.

It was bright, firstly, because it was an index of the glory of Christ: whence Cajetan judges that light was breathed upon this cloud from the light and splendor of the body of Christ, or rather, that through it was represented the majesty and glory of the Father speaking. Whence Peter, 2nd Epistle chapter 1, verse 17, calls this cloud the "magnificent glory" of the Father speaking from it, who nevertheless through the same was adorning and increasing the glory of the Transfiguration of Christ: this cloud therefore was full of majesty and glory.

Secondly, that the difference between the Old Law and the New might be signified. For in the Old Law, God appeared to the Hebrews in a dark cloud, because that law was full of shadows and terrors: but in the New He appears in a bright cloud, because the New Law brings truth, clarity and love. So Saint Chrysostom, Theophylact, and Damascene, On the Transfiguration.

And Behold a Voice (of God the Father to Christ) Out of the Cloud, Saying: This Is My Beloved Son, in Whom I Am Well Pleased; Hear Ye Him. — Note first, with Saint Chrysostom, Ambrose, Toletus, Jansenius and others, it is clear from Luke 9:33 and following that this voice sounded forth from a cloud raised higher above the earth (whence Saint Peter, 2 Peter chapter 1, says "from heaven") after the departure of Elijah and Moses — and this for the purpose that it might be most clear and most certain to the Apostles that this voice was directed to Christ alone, and not to Moses or Elijah, as being now absent. This voice, since it was a work "ad extra" as the Theologians speak, was formed by the whole Holy Trinity through an Angel (for God uses these as ministers, as it were, for outward works, Hebrews 1, last verse), in order to represent God the Father: for in His person an Angel formed this voice, just as also that one: "I am the Lord thy God," Exodus 20.

Note secondly that here, just as at the Baptism of Christ, the Holy Trinity was symbolically represented. For the Holy Spirit appeared in the cloud, the Father in the voice, the Son in divine splendor and glory, in which likewise the Incarnation of the Word appeared. For Christ was seen as man, and through the splendor and voice of the Father it was signified that He was the same God and Son of God. The Holy Spirit was figured by the cloud, because, like a bright cloud, He illuminates man, covers, overshadows, and makes him fruitful for every good work. So Saint Ambrose, Origen, Bede and Saint Thomas. Add that the same makes him blessed and glorifies him. Hence at the Baptism of Christ the Holy Spirit appeared in the form of a dove, because in Baptism He gives innocence: but at the Transfiguration, which is a type of the Resurrection, He appeared in the form of a cloud, because then He gave — and will give — security from all evils. A little differently Bede: "Here, he says, the Holy Spirit in a dove, here in a cloud, because he who keeps the faith with a simple heart will afterward clearly see that which he believed."

This Is My Son. — "Two pleasing words, says Blessed Cyprian, in the Sermon On Baptism — 'Son' and 'Beloved' — with God Himself dictating, are impressed upon our senses, so that the communion of names may join us to the fellowship of gifts, and the names of such great sweetness may soften our spirit and kindle the affection of devotion." Further, "(God the Father) did not say 'In this is My Son,' lest one should be understood as placed apart from the other by Himself — that is, divided — but so that according to the dispensatory union He should be simply received as one and the same: 'This,' He says, 'is My Son,'" says the Council of Ephesus, from the Prosphonetikos of Cyril to the Emperor.

Beloved (the Syriac: "most beloved." It alludes to that of Psalm 28:4: "The voice of the Lord in magnificence, etc., and the beloved, as the son of unicorns," which I have expounded concerning Christ through many analogies of the unicorn and Christ, on 2 Peter 1:17), in Whom I Am Well Pleased. — In whom I have all and supreme complacency, who alone pleases Me infinitely, on account of whom all who please Me are pleasing. See what was said on Matthew 3:17.

Hear Ye Him. — Not Moses, who has now departed, but Christ Himself, as it were the new Lawgiver of the new law. "Hear Him," and believe and obey Him and His commands in all things. It alludes to Deuteronomy 18:15, where Moses says of Christ: "A Prophet from thy nation, and from among thy brethren, like unto me, the Lord thy God will raise up unto thee: Him shalt thou hear." At the Baptism of Christ it was not said "Hear ye Him," because then Christ was first shown to the world; but here He was set forth as Teacher and Lawgiver. Therefore, according to the testimony of Tertullian, Saint Leo, Damascene and others cited above, there is here signified the abrogation of the Old Law and the institution of the New. Likewise the Passion of Christ is signified in the "decease" of which Moses and Elijah were speaking concerning Him; and His Resurrection, Ascension and glory are represented in the Transfiguration itself; while hell and limbo are signified in Moses, who comes forth from limbo to Tabor.




Verse 6: And the Disciples Hearing, Fell Upon Their Face, and Were Very Much Afraid

6. And the Disciples Hearing, Fell Upon Their Face, and Were Very Much Afraid. — First, because this cloud seemed to them to be bringing forth something new, great and divine. Secondly, because, as the Syriac has it, they saw Moses and Elijah departing and entering the cloud, and through it vanishing from their sight. For they feared that Moses might hurl forth lightnings and thunders from the cloud, as he once had done when he received and gave the law to the people on Sinai, Exodus 19:16; and that Elijah might hurl fires from the cloud, as he once had done, 2 Kings 1:10. Thirdly, "hearing, they were afraid," because the voice from the cloud, says Abulensis, like thunder, sounding forth strongly but sweetly and resounding, terrified and struck them. So Saint Ephrem, Oration On the Transfiguration: "At this voice, he says, the Apostles fell prone to the ground, for it was a terrible thunder — terrible. Wherefore at His voice the earth trembled, and they fell to the ground." Thus he. "Human frailty, says St. Jerome, cannot bear the sight of greater glory, and trembling with all its soul and body, falls to the ground." Origen, Chrysostom, and Euthymius add that they, struck with fear, fell on their faces to adore God and to beseech Him, lest a thunderbolt or thunder should strike them, or some other evil fall upon them.




Verse 7: And Jesus Came and Touched Them, and Said to Them: Arise, and Fear Not

7. And Jesus Came and Touched Them, and Said to Them: Arise, and Fear Not. — The three Apostles, whom the voice and majesty of the thundering God had laid low, Christ's humanity raises up, to set them upright again before God. For He had come for this very purpose, who is the Mediator of God and men.




Verse 8: And Lifting Up Their Eyes, They Saw No One but Jesus Alone

8. And Lifting Up Their Eyes, They Saw No One but Jesus Alone. — The cloud with Elijah and Moses had therefore disappeared; Jesus also, the transfiguration being now over, had returned to the former shape and form of His countenance.

Symbolically: it was signified that the Law and the Prophets had disappeared, and the shadows of the old Law in the presence of Christ, and had yielded their place to Him, and that He alone remained, who brings men the true light of the Gospel law. Hence Origen: "Moses, that is, the Law, and Elijah, that is, the Prophets, became one," he says, "both converted into the Gospel of Christ; and they did not remain three as they had been before, but the three became one;" who passed over into Christ, as the Law and the Prophets passed into the Gospel.

Again, this glory and delight of the Transfiguration passed quickly away, so that Christ might show that all things in this world, even the exalted and divine, are brief, but that in heaven they will be eternal, so that we may pant after that; for on earth all things are measured by time (which is fleeting and brief), but in heaven by stable eternity.

Note: St. Matthew, Mark, and Luke narrate the story of the Transfiguration in different ways; but this was the sequence and order of the event, which reconciles all the Evangelists among themselves. First, Christ prayed; meanwhile, the disciples, heavy with sleep and sleeping from the labor of climbing the mountain and from the length of Christ's prayer, Christ was transfigured. Second, Moses and Elijah drew near, speaking with Christ about His departure (the death of the cross) which He was to accomplish in Jerusalem. Third, the Apostles, awakened from sleep by this brightness and conversation, saw the glory of Christ, and with Him Moses and Elijah speaking. Fourth, when this conversation ended and they were giving signs of departure, St. Peter, as if drunk with this delight and grieved that they were preparing to depart, asked that three tabernacles be made: one for Christ, the second for Moses, the third for Elijah. Fifth, a cloud came over, taking away Moses and Elijah, with a voice to Christ: "This is My beloved Son," etc., at which, terrified, SS. Peter, James, and John fell to the ground, but soon strengthened and raised up by Christ, lifting up their eyes, they saw Jesus alone; meanwhile, Moses was led back to Limbo, Elijah to his own place by an Angel, just as he had been brought.




Verse 9: Tell the Vision to No One, Until the Son of Man Be Risen From the Dead

9. And as They Were Coming Down From the Mountain, Jesus Commanded Them, Saying: Tell the Vision to No One, Until the Son of Man Be Risen From the Dead. — "To no one," not only to a commoner, as St. Jerome holds, but also to an Apostle, lest He give cause of sorrow and envy to any of them, sorrowing namely that with Peter, James, and John he had not been present at the Transfiguration. So Damascene, who says: "Lest the rage of envy drive the traitor into fury." Hence Mark, chapter 9, says they did so: "And they kept the word to themselves." Luke asserts the same thing.

The reason why Christ enjoined silence on them until the resurrection was because that would then be the opportune time for revealing this mystery, and then the Apostles would understand and believe it, when after His Passion and death — in which they would be scandalized and disturbed — was finished, they would see Him rise again in glory, of which this Transfiguration was a type. Hence St. Jerome: "He does not wish," he says, "this, namely the Transfiguration, to be preached among the people, lest it be incredible on account of the greatness of the thing, and lest after such glory the following cross cause a scandal to rude minds." So too St. Chrysostom, Bede and others. For from Christ's resurrection they would know for certain that Christ had not been forced, but willingly out of exceeding love undertook the cross and death for us, and already endowed with glory, would come again as Judge at the end of the world, and with the same glory would crown those who by His example and precept have denied themselves, taken up the cross, and following Him, have lost their souls for love of Him.

Tropologically: Christ, making public the reproach of His cross but hiding the glory of His Transfiguration, teaches us to conceal the gifts and favors of God bestowed upon us until death, just as Paul concealed his revelations, 2 Corinthians 12:6, lest being praised on their account we swell with pride, and through pride be deprived of them. Hence Ecclesiasticus 11:30: "Praise no man before his death." I have given the reasons there.




Verse 10: Why Then Do the Scribes Say That Elijah Must First Come?

10. And His Disciples Asked Him, Saying: Why Then Do the Scribes Say That Elijah Must First Come? — The occasion of this question was that these three Apostles had seen Elijah in the Transfiguration, and had seen him departing. They wonder why he departed, when he ought to have remained to go before Christ and the kingdom and glory of Christ, according to the prophecy of Malachi 4:6, which the Scribes were citing and teaching; but they were erring in confusion of times: for they did not distinguish Christ's first coming in the flesh from His second glorious coming for judgment. For Elijah will go before this second coming, just as John the Baptist went before the first. The Apostles, although they distinguished Christ's first coming from the second — for they had seen the first but had not yet seen the second — nevertheless hoped that the second would also come soon: for since they had heard from Christ making mention of His imminent resurrection, and having seen the type of it in the Transfiguration, they were thinking (though falsely) that immediately after it Christ would reign gloriously, and would straightway enter upon the kingdom of His glory, which will take place at His second coming; and therefore they wonder and ask why Elijah departed and did not remain to precede Him and go before Him. So St. Jerome, Maldonatus, Jansenius.




Verse 11: Elijah Indeed Shall Come, and Shall Restore All Things

11. But He Answering, Said to Them: Elijah Indeed Shall Come, and Shall Restore All Things, — that is, he will convert the Jews to Christ as the Messiah promised to them and their fathers, which Malachi, chapter 4:6, says: "And He shall turn the heart of the fathers to the children, and the heart of the children to their fathers." See what is said there. For there the Septuagint, whom Matthew here follows according to his custom, translate for "shall turn" ἀποκαταστήσει, that is "shall restore." Hence the Arabic translates: He shall teach you all things.




Verse 12: But I Say to You, That Elijah Has Already Come, and They Did Not Know Him

12. But I Say to You, That Elijah Has Already Come, and They Did Not Know Him, but Did Unto Him Whatever They Willed. So Also Shall the Son of Man Suffer From Them. — Christ leaps from the literal Elijah to the mystical one, that is, John the Baptist, according to Canon 23; for concerning the Baptist the Angel Gabriel had foretold to his father Zechariah, Luke 1:17: "He shall go before Him (Christ) in the spirit and power of Elijah, to turn the hearts of the fathers to the children, and the unbelieving to the wisdom of the just, to prepare for the Lord a perfect people."

Wrongly then do the Calvinists refer all these things to Christ's first coming, and take the Elijah in both places (verses 11 and 12) as the same person, namely John the Baptist. For they hold that the Elijah whom Malachi, chapter 4:5, foretold would come, is John the Baptist the forerunner of Christ, and that no other is to come who with Enoch shall go before Christ's second coming for judgment, whom I have refuted at length in Malachi 4:5.

For Christ wanted only to explain here that saying of the Scribes taken from Malachi: "Elijah shall come and show Christ to you," which Malachi had said about Christ's second coming, showing that it could also mystically be applied to His first coming. For the Scribes did not distinguish the first coming from the second, as even now the Jews do not distinguish them, and therefore deny that Christ has come, and wait for Him to come, because Elijah has not yet appeared to point Him out; so that Christ might fully and clearly condescend to the Scribes and satisfy them, He concedes that some Elijah shall precede both of Christ's comings, but that in the first he would be typical, and in the second the literal and true Elijah. For He means to say, not that Jews are prevented from believing in Him as Messiah because Elijah has not yet come, but because they are perverse and obstinate in their malice; for that Elijah who had been promised before the first coming of the Messiah, that is, John the Baptist, had already come and pointed out the Messiah to the Scribes with his finger; but they had refused to believe John; hence Christ adds: "And they did not know him," they refused to acknowledge him as the forerunner.




Verse 15: For He Often Falls Into the Fire and Frequently Into the Water

Gaping and gnashings. Epileptics indeed are more agitated from phlegm and from raw and undigested humors as the moon wanes, and especially at the new moon, because then the moon has the least light and heat; but phlegm and phlegmatic humors increase most from cold, especially immoderate cold. See Francisco Valesius, Sacred Philosophy, chapter 71. See also what I said in chapter 4:24. I will give the tropological meaning of the lunatic at the end of verse 21.

For He Often Falls Into the Fire and Frequently Into the Water. — For the demon drives him "into fire" that he may burn him, "into water" that he may drown and suffocate him.




Verse 16: And I Brought Him to Thy Disciples, and They Could Not Cure Him

16. And I Brought Him to Your Disciples, and They Could Not Cure Him. — He transfers his own fault, namely the defect of his faith, to the Apostles, after the manner of men. Christ gives the reason why they could not, in verses 20 and 21.




Verse 17: O Unbelieving and Perverse Generation, How Long Shall I Be With You?

17. And Jesus Answering Said: O Unbelieving (Arabic, unfaithful) and Perverse Generation, How Long Shall I Be With You? How Long Shall I Endure You? Bring Him Hither to Me. — Origen thinks these words are said to the nine Apostles, who, while three ascended with Christ onto Tabor, remained in the valley with the crowd: for these alone had attempted to heal this lunatic at the time when the other three had withdrawn with Christ onto the mountain to be transfigured. For in these nine the faith of Christ seems to have been sufficiently weakened, both because in His presence they gave no signs or miracles, but only when they were away from Him on mission; and because, while Christ was on the mountain with the three, the remaining nine being as it were left behind with the crowd, a certain torpor of faith had crept over them, says St. Hilary; and because they had heard from the lunatic's father, and even perceived with their own eyes, the greatness of the evil, and the force and fury of the demon raging in the lunatic. But better do St. Jerome, Hilary, Chrysostom, and Theophylact hold that these words were addressed to the father of the lunatic, and to the Jews and Scribes: for upon them more than upon the disciples is the unbelief, and consequently the blame for not casting out the demon, to be charged, as is sufficiently gathered from Mark 9:22, 23, where the father, asked by Christ whether he believed in Him, says: "I believe, Lord; help my unbelief;" although Christ also privately reproves the Apostles for having less faith than so great a matter required, in verse 20. Therefore Christ says to the Jews and Scribes: "O unbelieving and perverse generation," that is, distorted, not knowing how to walk in straight paths, says St. Cyril, as if to say: O hard and rebellious Jews, sons of hard and rebellious fathers of old, who have received as it were an innate hardness implanted in you by your fathers, who although you see Me work so many and such great miracles, nevertheless do not believe in Me, but rather belittle them as though done through Beelzebub, as the Scribes persuade you; what do I have to do with you in these things? How long shall I endure your wicked ways, your misdeeds and calumnies? How long shall I pour out and waste My benefits and miracles upon you who are unbelieving and ungrateful? The reason why My disciples could not heal your son, O Jew, is not any impotence in Me or in them, for I gave them the power of casting out demons; but the cause is your unbelief and that of your fellow Jews, which places an obstacle to the grace of God; because you do not believe, but hesitate and doubt whether I and they can cure him. Thus St. Cyprian. These are the words of Christ indignant at the obstinacy, hardness, and blindness of the Scribes and Jews; but He soon restrains this emotion, and takes up and puts forth the bowels of mercy customary to Him, and heals the lunatic: just as a physician, says St. Jerome, "if he sees the sick man acting against his instructions, should say: How long shall I come to your house? How long shall I lose the efforts of my art, while I command one thing and you do another? But He was not so angry with the man as with the fault, and through one man He reproaches the Jews with unbelief, so that immediately He added: Bring him to Me."

Bring Him Hither to Me. — Mark adds, telling the matter more fully, chapter 9:19: "And they brought him. And when He had seen him, immediately the spirit (the evil one, namely the demon possessing the lunatic) troubled (agitated) him, and being thrown upon the ground, he rolled about foaming." The demon, after he felt the Lord, convulses the boy, says Titus of Bostra on chapter 9 of Luke; for irritated by the presence of Jesus, and fearing that he might be cast out by Him, he began to rage and to torment and torture the lunatic horribly. Mark continues: "And (Christ) asked his father: How long is it since this has happened to him? And he said: From infancy; and he often cast him into the fire and into the waters to destroy him; but if You can do anything (behold the unbelief which Christ rebuked; for he doubts about Christ's power), help us, having compassion on us. And Jesus said to him: If you can believe, all things are possible to him that believes," as if to say: By believing you can obtain from Me your son's healing. Christ fittingly required faith in Himself; for it was not fitting that He should cure those who did not believe or who doubted Him, or thrust His benefits upon unworthy persons turned away from Him. Mark continues: "And immediately the father of the boy crying out, with tears said: I believe, Lord; help my unbelief," as if to say: I believe, but I am weak and feeble in faith; do You therefore increase and strengthen it, so that through it whatever unbelief or hesitation is in me may be taken away, and so I may be worthy to obtain from You this benefit of healing. There is no doubt that Christ heard such humble and fervent prayers, and took away all unbelief from him: for soon after, He healed his son, who now undoubtedly believed.




Verse 18: And Jesus Rebuked Him, and the Demon Went Out of Him

18. And Jesus Rebuked Him, and the Demon Went Out of Him, and the Child Was Cured From That Hour. — Mark adds: "And when Jesus saw the crowd running together (so that by this miracle He might lead them to believe in Him as the Messiah), He threatened the unclean spirit, saying to him: Deaf and dumb spirit (who have made this man deaf and dumb), I command you, go out of him, and enter no more into him; and crying out and greatly tearing him, he went out of him, and he became as one dead, so that many said, 'He is dead.' But Jesus, taking his hand, lifted him up, and he arose." Hence it is plain that this demon was very powerful and malignant, who dared to resist and oppose Christ so greatly that he almost drove the lunatic to death. Wherefore it is likely that he was not of the lowest order of Angels, but of some higher one; for such do invade and possess men: hence demons in the possessed, when adjured by exorcisms, confess from what order they are, and sometimes name a higher one. For this reason Christ's disciples could not cast him out, but this casting out was reserved for Christ, who expelled him with great force, command, and exertion. For this is the Greek ἐπετίμησε, that is, "rebuked," and by rebuking and threatening He commanded the demon, saying: "I command you, go out of him," which if you do not do, I shall sharply punish you, and drive you out of the man against your will. Hence also Christ said to the Apostles when they asked why they could not cast him out: "This kind cannot go out by anything except by prayer and fasting," as Luke has it.

19. Then Came the Disciples to Jesus Secretly and Said: Why Could We Not Cast Him Out?




Verse 20: If You Have Faith as a Grain of Mustard Seed, Nothing Shall Be Impossible to You

20. Jesus Said to Them: Because of Your Unbelief. — Arabic: Because of the smallness of your faith. The Apostles had faith; but to cast out so powerful and fierce a demon, a greater faith was required, which the Apostles lacked: hence the Syriac translates the following verse thus: If there had been in you faith like a grain of mustard, you would say to this mountain: Depart, and it would depart.

For Amen I Say to You, If You Have Faith as a Grain of Mustard Seed, You Shall Say to This Mountain (Tabor, from which I am descending: so Abulensis): Remove Hence Hither, and It Shall Remove, and Nothing Shall Be Impossible to You. — This is the faith of miracles, which is not different from justifying faith, as the heretics hold, but the same: for there is only one faith, Ephesians 4:5. Yet this faith is joined with a certain confidence in divine aid toward the miracle that is attempted to be performed; which confidence arises: First, from the freedom of a holy and familiar conscience with God, which uses God as it were familiarly, and penetrates to the treasures of His grace so as to enjoy them, according to that saying of 1 John 3:21: "If our heart does not reprove us, we have confidence toward God, and whatever we ask, we shall receive from Him." Thus St. Dominic obtained from God whatever he asked. Second, from the interior instinct of God as it were inspiring and stirring men to this prodigious work, and tacitly promising His help in bringing it to pass. See Francisco Suarez, treatise De Fide, disputation 8, section 1, where he teaches that the faith of miracles as to substance and essence is an act of Catholic faith, by which we believe that God is omnipotent and faithful in His promises, so elicited and applied to this particular fact that it can generate that confidence necessary for the performing of a miracle: whence gather that, just as this faith and confidence are in our will and power with the grace of God (which He Himself is accustomed to give), so also the faculty of working miracles is in some way in our power, and the more anyone grows in faith and confidence, the more he grows in this faculty: for the more familiar anyone is with God, the more he obtains from Him, and this is what Christ signifies here, and the same is plain from the lives and practice of the Saints. Thus St. Bernard teaches that we can obtain the gift of prophecy, so as to know the secrets of God, namely if we insinuate ourselves into the intimate friendship of God; for Christ says of this, John 15:15: "But I have called you friends, because all things whatsoever I have heard from My Father I have made known to you." Yet this faith can exist without charity. Hence Paul: "If I have," he says, "all faith, so that I could remove mountains, and have not charity, I am nothing," 1 Corinthians 13:2. See what is said there. How the working of miracles is to be attributed to faith, St. Thomas teaches in De Potentia, question 9, article 9.

Faith Like a Grain of Mustard Seed, — that is, faith small in appearance but notable in virtue and efficacy, namely a humble faith that does not boast of itself, and therefore small in men's judgment, but in itself living, sharp, vehement, perfect, burning like a grain of mustard: for not only from its smallness, as He did in chapter 13:31, but also from its sharpness does He compare this faith to a grain of mustard: for this faith joined to humility removes every shadow of unbelief, this is the wonder-working faith and moves mountains; conversely, the performing of miracles is equally hindered by proud presumption and by unbelieving distrust. Thus Origen and Bede. This faith shone forth in St. Gregory, Bishop of Neocaesarea, who by praying with this faith moved to another place a mountain that was blocking the construction of a temple, as Nyssenus testifies in his Life, and Eusebius in Historia Ecclesiastica, book 7, chapter 25, and he performed many other miracles: whence he received the surname of Thaumaturgus, that is, worker of miracles. By a similar faith Christians moved a similar mountain in Tartary, when a tyrant demanded this of the Christians on account of this promise of Christ, as the African Epistles and Marco Polo the Venetian in Tartary relate. A similar example is related by St. Jerome of St. Hilarion in his Life. For when the sea, overflowing through an earthquake, was bringing masses of waves and mountains of whirlpools upon the shores, and so was threatening destruction to the city of Epidaurus, Hilarion was placed by the citizens on the shores as a barrier to the sea, "and when he had traced three signs of the cross in the sand, and stretched out his hands against it, it is incredible to say to what height the sea swelling up stood before him, and roaring for a long time and as though indignant at the obstacle, gradually returned into itself. But that which was said to the Apostles: If you shall have faith, you shall say to this mountain: Pass into the sea, and it shall be done, can also be fulfilled according to the letter. For what difference is there whether the mountain descends into the sea, or whether immense mountains of waves suddenly stiffen, and before the feet of an old man as though stony, softly flowed away on the other side." Thus far St. Jerome.

Mystically: the mountain is a grave temptation, especially of ambition and pride, as St. Jerome teaches, which is best conquered by faith and hope, namely by praying, distrusting oneself and trusting in God: whence St. Francis, being shaken by a great and troublesome temptation of the spirit, and devoting himself to prayer with tears, heard a voice from heaven: "Francis, if you have faith like a grain of mustard seed, and say to the mountain to move, it shall move." Being ignorant of the meaning of the oracle, he cried out and added: "Lord, what manner of mountain is this?" To whom the reply came: "The mountain is temptation." And Francis with a great flood of tears added: "Be it done to me, Lord, as You have said:" and at once, with every temptation removed, he obtained perfect tranquility of spirit. So Wadding in the Annals of the Minorites, year of Christ 1218, number 2.




Verse 21: But This Kind Is Not Cast Out Except by Prayer and Fasting

21. But This Kind Is Not Cast Out Except by Prayer and Fasting. — This is the second reason why the disciples could not cast out this demon: for the first was on account of the unbelief of those asking and the small faith of the Apostles.

Note first, "this kind" does not signify every kind of demon, as St. Chrysostom and Euthymius hold, but a certain kind, namely of a higher order, most powerful, most perverse, most obstinate, most malicious, such as was this one possessing the man, making him a lunatic and epileptic, wondrously contorting and agitating him, and throwing him now into fire, now into water, and seeking to destroy him, and that from infancy. So Salmeron, Jansenius, Maldonatus, and others. Abulensis adds, question 172, that among the Jews a deaf and dumb demon, such as this was, was considered the worst, and he gathers this from the fact that the Jews marvelled when a deaf and dumb demon was cast out by Christ, and said: "Never has it appeared thus in Israel," as is plain from Matthew 9:33, and chapter 12:22 and 23. The reason is that you do not know what you should do with a deaf and dumb one, or by what means help him: for since he is deaf, he understands none of the things you ask him; and since he is dumb, he gives no reply. So Thyraeus in De Daemoniacis, part 4, chapter 51, who also adds that those demons are more difficult to expel to whom God has given greater power over the human body, as was given to this lunatic's demon. For there are other demons less strong and less stubborn and rebellious, and not so malicious, such as those sportive Lares and Lemures, who dwell in houses in the appearance of little ones, and at night carry out their jests, empty noises and tumults, and similar playful frights. Concerning these, see Delrio in his work on Magicians, and Peter Thyraeus, book On Nocturnal Frights.

Note secondly, this kind of demons is not cast out except by prayer and fasting: both because these two lift man from the flesh to God, and make him spiritual, even like an Angel, superior to flesh and demon; and because prayer asks for, and fasting merits, this expulsion, and of itself drives off the demon by tormenting him. Thus St. Chrysostom: "Fasting," he says, "is the singular work of a higher philosophy; and it establishes man as it were an Angel, and assails incorporeal powers." And Eusebius of Emesa, homily On the Beginning of Lent: "Man," he says, "by abstinence can conquer Angelic nature," as did St. Anthony, St. Hilarion, St. Macarius, and others.

Finally, prayer seasoned with fasting and affliction of the flesh obtains great things from God. So Abulensis, question 173. I have read the lives of many saints, and have found that almost none became famous for miracles except those who were abstinent and of austere life. Hear St. Chrysostom here: "He who fasts while praying possesses two wings, by which he flies past the very winds: for he does not yawn, nor stretch out, nor grow numb while praying, which many suffer, but is more burning than fire and higher than earth; wherefore he becomes a terrible enemy to demons. For nothing is more powerful than a good man praying."

Note thirdly, Christ requires prayer and fasting not in both, namely in the one who performs the miracle, and in the one who receives its fruit, as St. Chrysostom and Theophylact hold; but only in the one who performs it, as Origen noted, although there is no doubt but that the prayer and fasting of the one receiving also greatly aid the matter, as the same Origen, Jansenius, Maldonatus, and others observe.

You will say: Christ, in casting out this demon, is not said to have prayed and fasted. I reply: He had prayed and fasted a little before, when He was transfigured on Tabor, because He healed this lunatic on the descent from the mountain. Add: prayer and fasting are required in mere men, not in Christ, who was God, and as God could by a word alone put to flight all demons, nay even annihilate them. So Abulensis here, question 170. Further, Christ here sows the seeds of fasting in His disciples, says St. Chrysostom.

Tropologically the Gloss: This kind, he says, of demon of lunatics, that is, this changeableness of carnal pleasures, is not conquered unless the spirit is strengthened by prayer, and the flesh is subdued by fasting. For the moon on account of its constant changes is a symbol of folly and inconstancy, according to that passage of Ecclesiasticus 27:12: "A holy man continues in wisdom like the sun; but a fool changes like the moon." See what is said there. See also Ambrose, sermon 82. Hear Bede: "Matthew describes this demoniac as a lunatic, Mark as deaf and dumb: signified therefore are those who change like the moon, and neither hear the word of faith nor confess the faith; and the boy is struck down as he approaches the Lord, for generally those who turn to the Lord are more severely assailed by demons, either to inspire hatred of virtue, or to avenge the injury of their expulsion; the Lord rebukes the demon, for he who desires to amend a sinner should drive out the vice by reproving and hating it, but cherish the man by love, until, being amended, he may be returned to the prayers of the Church. And they foam, when they waste away with folly. For it belongs to fools to let spittle foam out of their mouth. They gnash their teeth, when they blaze with the fury of wrath. They dry up, when they languish with sluggish idleness, and strengthened by no exercise of virtue, live enervated lives."




Verse 22: The Son of Man Shall Be Betrayed Into the Hands of Men

22. And While They Were Abiding Together in Galilee, Jesus Said to Them: The Son of Man Shall Be Betrayed Into the Hands of Men. — Christ repeats His prophecy of the passion and cross, first uttered by Him at Caesarea Philippi, chapter 16:22, so that when it was present His disciples might not be terrified nor scandalized, nor fall away from faith in Him, as though He were not the Messiah, having died by so infamous a death: for the cross was a stumbling block to the Apostles, so much so that they all fled, leaving Him; therefore the cross had to be preached and inculcated to them again and again, so that they might know that Christ, not unwilling nor compelled, but of His own accord, in order to obey the Father's will and redeem men, was willing to be crucified and to die, and therefore so often foretold it. Moreover, He repeated this preaching "in Galilee," namely when He was returning from His transfiguration made on Mount Tabor, after He had healed the lunatic, and therefore the Galileans had given Him great praise and applause, as is plain from Mark and Luke, both in order to throw cold water on this warmth of those praising Him, and to temper it with the mention of the passion and cross, lest He should break forth into the vain glory of His disciples; and also because from Galilee He was going on into Judea, as is plain from Mark 9:30, where shortly after He was to be crucified.




Verse 23: And They Shall Kill Him, and the Third Day He Shall Rise Again

23. And They Shall Kill Him, and the Third Day He Shall Rise Again. And They Were Grieved Exceedingly, — on account of the mention of killing and death, because they did not want Christ to die and through death to be torn away from Him; that Christ might soothe this grief of theirs, He adds: "And the third day He shall rise again." But they did not understand these words and promises of Christ, nor could they grasp them. Hence for a long time they doubted His resurrection; and therefore Christ had to prove to them by many appearances and signs that He had truly risen, in order to remove this doubt from their minds.




Verse 24: Does Not Your Master Pay the Didrachma?

24. And When They Had Come to Capernaum, They Came, Who Received the Didrachmas (Syriac adds: by head, that is from individual heads) (Arabic: the tributaries, that is the publican collectors of tribute), to Peter, and Said to Him: Does Not Your Master Pay the Didrachma? — Arabic: Does he not pay the debt? They do not assert, but ask, because these tax collectors were new, or certainly had new servants, who did not know or did not remember that Christ in the previous year, when He had dwelt in Capernaum, had paid the didrachma like the rest.

Didrachma. — The didrachma was half a shekel, that is, two Spanish reals, or two Italian julii: for the shekel weighed four didrachmas, that is four julii; for it was a silver coin.

See what is said in Exodus 30:13. Baronius, Francisco Lucas and others hold that this didrachma was sacred, which was to be paid to the temple according to the law given by God in Exodus 30:13. For there God decrees that all from twenty years and above, when the census or numbering of the people is taken, should pay a didrachma to the temple. Afterwards the Jews of their own accord out of devotion, so that they might more fully satisfy this law, decreed that each one should pay this didrachma each year to the temple, for the support of so many Levites and priests, for the repair of the sound roofs, for the victims and other things appropriate for the use and ornament of the temple; this is clear from the fact that King Joash recalled this custom which had been neglected or interrupted through the iniquity of the times, as is clear from 2 Chronicles 24:5, 6, 7, 9, and from Josephus, who teaches this expressly in book 7 of the Jewish War, chapter 26, at the end. The same author, book 18 of the Antiquities, chapter 12, teaches that the Jews living outside Judea in Babylon collected this sacred didrachma and sent it to Jerusalem to the temple. But that this didrachma was not sacred and due to the temple, but profane and due to the Romans or to Herod Antipas, who had been established by the Romans as king of Galilee, is clear from Christ's words to Peter in the following verse: "The kings of the earth, from whom do they receive tribute?" Therefore this tribute was royal, and was exacted for the king or emperor. The same is clear from chapter 22:21, where the Herodians, that is, Herod's followers, tempting, ask Christ whether it is lawful to pay tribute to Caesar or not. The cause and origin of this tribute and census was that, shortly before Christ, when Hyrcanus and Aristobulus, grandsons of Simon Maccabeus, were contending over the high priesthood and kingdom, Pompey was called upon by them as arbiter and awarded the cause to Hyrcanus, but the people of Jerusalem, who favored Aristobulus, resisted him. Wherefore Pompey took Jerusalem by force, and subjected it and consequently all Judea to the Romans, and imposed an annual tribute on it, as Josephus clearly teaches in book 14 of the Antiquities, chapter 8. Further, because the Jews paid a didrachma to the temple, they were ordered by the Romans likewise to pay a didrachma to them, as is clear from this passage, until, when Jerusalem rebelled again, Vespasian besieged and captured it, and overthrew the temple; for then he ordered that the didrachma customarily paid to the temple should be paid to the Roman Capitol. Hear Josephus, book 7 of the Jewish War, chapter 26, at the end, concerning Vespasian: "He imposed a tribute upon the Jews wherever they dwelt, and ordered them to bring two drachmas each year to the Capitol, just as they had previously paid to the temple of Jerusalem." This tribute the Jews paid reluctantly to the Romans, as being Gentiles, saying that they were the people of God (and therefore free), and that they ought to pay tribute to Him, not to Caesar: whence about the time of Christ arose the sect of the Galileans, under the authorship of Judas the Galilean, who rejected all tribute and dominion of Caesar, which finally broke out into open war, by which Judea was again subdued and destroyed by Vespasian. Christ and the Apostles were brought under suspicion of belonging to this sect, as being in origin Galileans, and heralds and teachers of the new heavenly kingdom; and therefore, in order that Christ might show Himself a stranger to that [faction], He here paid the didrachma, and commanded that it be paid to Caesar, chap. XXII, 21. See what is said on Acts V, 36. So St. Jerome, Bede, Jansenius, Maldonatus, and others. These tax collectors, therefore, not daring to accost Christ because of His fame for holiness of doctrine and for miracles, approach Peter apart and say: "Does your Master not pay," that is, is He not accustomed to pay, "the didrachma?" Or is He not, by some prince's privilege or some other title of exemption, obligated to pay the tribute which singly, head by head, every year they pay to the Romans in the place where each one dwells? Since Christ here was dwelling in Capernaum, they therefore exact this tribute from Him there.



Verse 25: He Said: Yes; and When He Had Entered the House, Jesus Anticipated Him

He Said: Yes. — Peter assented, and from the custom of Christ, which he had observed in preceding years, he answers that Christ was altogether accustomed to pay this tribute.

And When He Had Entered the House (rented by Christ at Capernaum, as I said in chap. IV, 13), Jesus Anticipated Him, Saying: What Dost Thou Think, Simon? The Kings of the Earth, From Whom Do They Receive Tribute or Census, From Their Own Sons, or From Strangers? — That is, from other subjects, who are not sons: for He sets "strangers" in opposition to "sons." So Chrysostom.




Verse 26: Jesus Said to Him: Therefore the Sons Are Free

26. And He Said: From Strangers. Jesus Said to Him: Therefore the Sons Are Free. — When Peter wished, at home and apart, to report to Christ the tax collectors' question about the tribute, Christ, aware of that private conversation of his with them — since in spirit He had already seen and heard it — anticipated him, that is, questioned him on the matter first, and showed that He Himself is not bound to this tribute, saying: "the kings of the earth," etc.

It is an argument from the lesser to the greater, as St. Chrysostom teaches; as if He said: The sons of kings, together with their household, are by common law immune from the tribute imposed by the king: therefore much more am I, together with My Apostles and My household; I, I say, who am the Son, natural and only-begotten, of the King of kings — that is, of God Himself — am immune from every tribute whatsoever which the kings of the earth impose upon their subjects. So St. Jerome, St. Chrysostom, and others. And so understand St. Augustine, Bk. I of Questions on the Gospels, chap. XXIII. Hence from this reasoning of Christ certain canonists incorrectly conclude that by divine right the Clergy are immune and free from every tribute. For by the same reasoning it would follow that all Christians are equally immune — as the Anabaptists hold — for Christians are adopted sons of God, reborn by grace in baptism; which, however, the Apostle in Rom. XIII, 7, and the whole Church, teaches to be false: for this adoption is of a higher inheritance and order, namely the heavenly, not the earthly. So St. Hilary, Chrysostom, Euthymius, and others. Yet rightly and aptly, in conformity with this saying of Christ, kings and princes have exempted the Ecclesiastics from tribute, as being, so to speak, of the household and family of Christ. And this only is the meaning here of St. Jerome and of the Canons, when they say that Clerics are exempt from tribute not only by human right but also by divine right; namely because divine right dictates that this exemption ought to be granted by princes. See Lessius, On Justice, Bk. II, chap. XXXIII, doubt 4, where he shows that the exemption of Clerics from tribute is of human, not divine, right.




Verse 27: That Fish Which Shall First Come Up, Take, and Thou Shalt Find a Stater

27. But Lest We Should Scandalize Them, Go to the Sea, and Cast in a Hook; and That Fish Which Shall First Come Up, Take, and When Thou Hast Opened Its Mouth, Thou Shalt Find a Stater; Take That and Give It to Them for Me and Thee. — As if to say: Lest the tax collectors be held in contempt and suppose that we despise Tiberius, the Roman Caesar, as though a Gentile, and refuse his empire and his tribute, and thus stir up the Jews to rebel against him — as Judas the Galilean did — go, fish, and the stater which thou shalt find in the mouth of the first fish, take, and pay it for Me and for thee to the tax gatherers. The Greek stater is the same as the Hebrew shekel, namely a weight; for formerly uncoined money was weighed out and paid by a fixed weight. Further, the shekel was a tetradrachmon, that is, it weighed four drachmas, that is, four Spanish reales or four Italian giulios. Therefore the silver shekel was equivalent to a Brabantine florin.

Note: Christ here elicited a heroic act of justice, as well as of humility and obedience, when He paid tribute to the prince — from which, by the law of nature and by divine right, He was exempt — in order to teach that the Christianity instituted by Him is not contrary to civil society and political government, but rather aids and submits to it.

Shall Come Up, — baited to the bait of the hook, as if to say: the one which thou shalt first draw in with the hook. For Christ had caused this stater to be placed by Angels in the mouth of the fish, so that Peter, fishing, might find it there.

Taking It, Give It to Them for Me and Thee. — Thou wilt ask, why did Christ pay this tribute only for Himself and Peter? The answer is: Because, as I have said, it was to be paid man by man, or as the Syriac has it, head by head, by individuals — not by travellers passing through (as Titelmannus holds), but by inhabitants and citizens. He did not pay for the rest of the disciples either because, as Lyranus holds, only the heads of households were liable to this tribute, not each individual member; or because Christ's disciples were poor — whence Christ, before the tax collectors, tacitly willed them to be excused under the title of poverty, as Franciscus Lucas holds; or because they themselves were of other origin, and had already been sent by Christ into other cities to evangelize, and so were not considered inhabitants of Capernaum, and therefore were not bound to pay tribute there. Finally Abulensis, Question CC, thinks that for each of the Apostles who had wives and children — and who therefore were heads of households (such as most were, except John and James) — the didrachma was paid from the common purse which Judas carried, or from the alms of friends, and that Matthew here presupposes and passes over this, as a matter of small importance and well known; and that he narrates only the didrachma of Christ, because He found it by a miracle in the mouth of the fish, in order to show that He was not bound to it, nor subject to Caesar. Nevertheless, Christ paid it for Peter on account of their cohabitation, both because Peter was the agent of this exaction as well as of the payment; and because Peter had a house and a family at Capernaum, as Abulensis says, as is clear from Matthew chap. VIII, vv. 5 and 14, and from Luke chap. IV, vv. 31 and 38; and also for the sake of honor, in order to signify that he was the vicar of His own household and Church, and to be instructed by Him as the head and chief of all the other Apostles. So St. Chrysostom, St. Jerome, Origen, and others.

Morally: learn here the zeal for poverty in Christ, inasmuch as He did not have at home even a single shekel to pay the tribute, but received it by a miracle from the fish, in order to teach that God provides necessities for the poor in spirit through fishes and other creatures, just as He provided food for Elijah through the raven, as it were by a miracle.
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Synopsis of the Chapter


David avenges the death of Saul by killing the messenger who claimed to have slain him; then, at verse 17, with all Israel he mourns his death with a solemn procession and funeral song.




Vulgate Text: 2 Kings 1:1-27


1. Now it came to pass, after Saul was dead, that David returned from the slaughter of the Amalekites, and remained in Ziklag two days. 2. And on the third day, there appeared a man coming from Saul's camp, with his clothes torn and dust upon his head; and when he came to David, he fell upon his face and bowed down. 3. And David said to him: Where do you come from? He said to him: I have fled from the camp of Israel. 4. And David said to him: What is the news? Tell me. He said: The people fled from the battle, and many of the people have fallen and are dead; moreover, Saul and Jonathan his son have perished. 5. And David said to the young man who brought him the news: How do you know that Saul is dead, and Jonathan his son? 6. And the young man who brought him the news said: By chance I came to Mount Gilboa, and Saul was leaning upon his spear; and the chariots and horsemen were pressing close upon him, 7. and turning behind him, he saw me and called. When I had answered: Here I am, 8. he said to me: Who are you? And I said to him: I am an Amalekite. 9. And he said to me: Stand over me and kill me, for anguish has seized me, and yet my whole life is still in me. 10. So standing over him, I killed him, for I knew that he could not live after his fall; and I took the diadem that was on his head, and the bracelet from his arm, and I have brought them here to you, my lord. 11. Then David took hold of his garments and tore them, and so did all the men who were with him; 12. and they mourned, and wept, and fasted until evening for Saul, and for Jonathan his son, and for the people of the Lord, and for the house of Israel, because they had fallen by the sword. 13. And David said to the young man who had brought him the news: Where are you from? He answered: I am the son of an Amalekite sojourner. 14. And David said to him: Why were you not afraid to put forth your hand to destroy the Lord's anointed? 15. And David called one of his servants and said: Go, strike him down. And he struck him, and he died. 16. And David said to him: Your blood be upon your own head; for your own mouth has testified against you, saying: I killed the Lord's anointed. 17. Then David lamented with this lamentation over Saul and over Jonathan his son (18. and he commanded that the children of Judah be taught the bow, as it is written in the Book of the Just). And he said: Consider, O Israel, for those who have died upon your heights, wounded. 19. The glorious ones of Israel have been slain upon your mountains: how have the mighty fallen? 20. Tell it not in Gath, nor announce it in the streets of Ashkelon; lest the daughters of the Philistines rejoice, lest the daughters of the uncircumcised exult. 21. O mountains of Gilboa, let neither dew nor rain come upon you, nor let there be fields of first fruits; for there the shield of the mighty was cast away, the shield of Saul, as though he had not been anointed with oil. 22. From the blood of the slain, from the fat of the mighty, the arrow of Jonathan never turned back, and the sword of Saul did not return empty. 23. Saul and Jonathan, beloved and graceful in their life, in death also they were not divided; swifter than eagles, stronger than lions. 24. O daughters of Israel, weep over Saul, who clothed you in scarlet with delights, who gave golden ornaments for your adornment. 25. How have the mighty fallen in battle? Jonathan, slain on your heights? 26. I grieve for you, my brother Jonathan, exceedingly beautiful, and lovable beyond the love of women. As a mother loves her only son, so I loved you. 27. How have the mighty fallen, and the weapons of war perished?




Verse 2: A Man Coming from Saul's Camp


2. AND ON THE THIRD DAY THERE APPEARED A MAN COMING FROM THE CAMP OF SAUL. — The Rabbis fabricate that this man announcing the death of Saul to David was the son of Doeg the Edomite, just as they pretend that Doeg was the armor-bearer of Saul who killed himself with him, as I said in book I, chapter 31, verse 4.




Verse 8: I Am an Amalekite


8. I AM AN AMALEKITE. — Philo, or rather Pseudo-Philo, in the Biblical Antiquities, says this Amalekite's name was Edab, and that he was the son of Agag, king of the Amalekites, whom Samuel had killed; and that Saul, hearing that this man was an Amalekite, the son of Agag, said: "Behold, now the words of Samuel have come upon me, when he said: 'He who shall be born of Agag will be a stumbling block to you; go, however, and tell David: I killed your enemy; and you shall say to him: Thus says Saul, do not be mindful of my hatred and my injustice.'"




Verse 9: Stand Over Me and Kill Me


9. STAND OVER ME, AND KILL ME — that is, lean the sword over me and thrust it into me, and so kill me. Josephus, book VII, chapters 1 and 2, thinks this young man was telling the truth, as though Saul, from fear and weakness, unable to kill himself with his own sword, had called this young man, who killed him. So also R. Levi. But we should rather believe Sacred Scripture than this young man, who is flattering David, since in book I, chapter 31, verses 2 and 31, it expressly states that Saul killed himself. Therefore this young man lies, saying he killed Saul, in order to curry the favor of David by claiming to have slain his enemy Saul, as say Theodoret, Eucherius, Procopius, Angelomus, Lyranus, Abulensis, Serarius, Torniellus, Salianus, and others. Yet truly he did bring Saul's diadem to David, because after the battle was fought and Saul was slain, he came voluntarily or by chance to Mount Gilboa and there removed the diadem from Saul, as say Abulensis and Cajetan.


FOR ANGUISH HAS SEIZED ME. — The Chaldean has: trembling; the Septuagint: darkness; the Hebrew is שבץ scabats, that is, confinement, constriction, anguish, both of the heart and of the enemies who surround me on every side. Moreover, scabats also signifies a spotted garment, as if enclosed and confined with little eyes, such as the chain mail of soldiers and the Ephod of the high priest, and so the Rabbis take it here, but variously. First, R. Levi explains it of Saul's chain mail, as if Saul were saying: Kill me, because I cannot run myself through on account of the chain mail that covers me. Second, others explain it of the enemies' armor, as if saying: The armored horsemen of the enemy surround and constrict me; hence the Zurich Bible translates: a crown, namely of horsemen, has seized me. Third, others in the Midrash explain it of the priestly Ephod, as if saying: The priests and the high priest Ahimelech, whom I unjustly killed in chapter XXII, hold and terrify me: they exact punishment from me, as though Saul, from consciousness of his crime, recognized that he was being driven to death on account of the slain priests. Abulensis adds, Question V, that Saul saw the shades and specters of the priests clothed in priestly garments, which terrified him; but more plainly our Translator renders scabats as anguish; whence the Chaldean and Septuagint agree with him. Hence also Vatablus translates: trembling, or trepidation, has seized me.


AND YET MY WHOLE LIFE IS STILL IN ME — that is, although I have been severely wounded by archers, as was said in chapter 31, verse 3, yet I am still fully alive, and I fear lest I fall alive into the hands of the enemy, and they torment and kill me shamefully; therefore quickly run me through and kill me. He alludes to the manner of the dying: for they expire gradually, part by part. First the soul withdraws from the eyes, so that they do not see; then from the ears, so that they do not hear, and so it gradually withdraws from the other parts, until it abandons the heart itself; once this happens, the person fully dies. Hence Aristotle says: "The heart in man is the first to live, and the last to die." Conversely, the eyes are the last to come alive and the first to die: for in the embryo, the eyes are formed last. Hence Seneca, epistle 30: "The aged soul," he says, "is on the very edge of the lips, and is not torn from the body with great force." For, as St. Ambrose says: "Death stands before the doors of the old, but lies in ambush for the young."




Verse 14: To Destroy the Lord's Anointed


14. TO DESTROY THE LORD'S ANOINTED — namely Saul, who had been anointed by the Lord through Samuel with chrism, that is with oil, as king of Israel, and therefore was as it were sacred and inviolable.




Verse 16: Your Blood Be upon Your Own Head


16. YOUR BLOOD BE UPON YOUR OWN HEAD — that is, impute the shedding of your blood to yourself and your own head, because you confessed to having killed King Saul: for it is fitting that you atone for the blood of Saul, which you shed, with your own blood and death. For this is the law of retaliation sanctioned by God. You may object: No injury is done to the willing; but Saul wanted and asked to be killed. I respond: first, Saul could not validly will this, nor could he renounce his right in this matter; second, even if, strictly speaking, no injury were done to Saul who wished to be killed, injury was nevertheless done to God, who was the lord of Saul's life, and to the commonwealth of which Saul was the head. So says St. Thomas, III part, Question XLVII, article 6, ad 3.


One may ask whether David lawfully ordered this Amalekite to be killed, since he was not yet king, nor had royal authority. I answer affirmatively. For he had this power, because he knew that after Saul's death the kingdom belonged to him by God's disposition. For he had been anointed king by Samuel to this end, that he might succeed Saul — rejected by God, whether still living, as some hold, or rather dying — in the kingdom. So say Abulensis, Cajetan, Serarius, and others. Add that David had been commissioned by Saul as a military leader, to fight against the enemies of Israel and to kill them: and this Amalekite was an enemy, because he confessed to having killed the king of Israel. Finally, God had commanded that all Amalekites be killed, as we heard in chapter 15; and the accused man himself acknowledged David as king and judge, inasmuch as he had brought to him the diadem, the insignia of royal dignity.




Verse 18: Teaching the Children of Judah the Bow


18. AND HE COMMANDED THAT THE CHILDREN OF JUDAH BE TAUGHT THE BOW. — The Chaldean has: to shoot the bow. Hence Bede, Lyranus, Abulensis, Vatablus, Salianus, and others explain it thus: He commanded that the children of Judah be taught the military art, that is, the art of archery, because the use of arrows was then very common; and the tribe of Judah at this time needed to be the defense of the whole people against the victorious Philistines, as if saying: He exhorted them not to lose heart in adversity, but to prepare themselves for future wars, lest, just as they had now been defeated by the Philistines in the art of archery — since Saul himself had been wounded by them, and the whole army routed and put to flight — so it would happen in the future.


But more aptly, with Serarius, Sanchez, and Mariana, by "bow" one should understand the lamentation itself, or the dirge and funeral song of David; for its title was "the bow," because in it the bow and warlike strength of Saul and Jonathan were praised. In like manner, the Psalms have their titles by which they are named. So among the Greeks a certain Ode was called Harmodius, because it celebrated the heroic deeds of Harmodius. Other Odes were called Daphnis and Niobe, because they praise them. Others are called "flute" and "shield," in Theocritus; so the psalms and hymns customarily sung in the Church we commonly call: Te Deum laudamus, Magnificat, Benedictus, De profundis, Miserere, from their beginning and title or subject. That this is so is clear, first, because otherwise there is no connection here; for what would a bow have to do with David's lamentation? Second, because in the Septuagint it says David composed not simply a dirge, but this dirge, or as our Translator puts it, of this kind; then in the same text there is no other word that corresponds to "bow" except dirge. Moreover, it is added that David said this so as to teach the children of Judah; teach them what? Namely, the dirge itself, which alone they named. Third, Josephus reports that the Jews learned these dirges so diligently that they preserved them even to his own times. Fourth, because in a similar way Jeremiah, when the destruction of Jerusalem was imminent, commands that they teach their children a dirge and the manner of mourning: "Teach," he says in chapter IX, verse 20, "your daughters lamentation, and each one her neighbor a dirge." Such are the Lamentations of Jeremiah. Fifth, because it was customary to teach and learn such songs, as is clear from Deuteronomy chapter XVII, and II Chronicles 35:25, where it is said that Jeremiah composed dirges on the death of King Josiah: "Whose death," it says, "all the singers and songstresses to the present day repeat in lamentation over Josiah."


Tropologically, St. Jerome, and from him Rupert, says: David said this so that the Lord might teach the children of Judah the bow, that is, teach the kings of Judah fortitude, so that they would be strong and attentive in the fear of the Lord and in the commandments of God, lest through disobedience the kings of Judah depart from fortitude and the fear of the Lord, as Saul did, and perish in the same way he had perished. For fortitude is lacking in all who yield to temptations and fall into sins; for if they resisted them bravely, they would not sin. Therefore whoever is tempted most needs fortitude, which he must obtain from God through prayers.


AS IT IS WRITTEN IN THE BOOK OF THE JUST. — "The Book of the Just," says St. Jerome, "is the book of Samuel," where the righteous Prophets are contained, namely Samuel, Gad, and Nathan; in which book it is reported to be written how Saul, departing from the fear of God through his disobedience, perished. But it is unfitting for the same book and author to cite itself; therefore it appears to be a different book. What and of what kind it was, I discussed at Joshua 10:13. In this book, then, this entire dirge of David and funeral ode for Saul was written down, of which only a part is recounted here.


CONSIDER, O ISRAEL, FOR THOSE WHO HAVE DIED UPON YOUR HEIGHTS (the lofty mountains of Gilboa) WOUNDED.




Verse 19: The Glorious Ones of Israel Have Been Slain


19. THE GLORIOUS ONES OF ISRAEL HAVE BEEN SLAIN UPON YOUR MOUNTAINS: HOW HAVE THE MIGHTY FALLEN? — This verse is the same in substance and meaning as the preceding one. Hence for these two verses, there is only one in the Hebrew, Septuagint, and Chaldean. Therefore this double verse arose from a double translation of the Hebrew text. The first from the version of Aquila (which Procopius follows), and therefore some codices of the Vulgate edition, such as the Royal ones, omit it; the second from the version of St. Jerome. The Hebrew literally has: "The glory of Israel on your heights has been wounded; how have the heroes fallen?" So Vatablus. David addresses the land of Israel, as if saying: O glorious land of Israel, on your Mount Gilboa, Saul fell wounded along with Jonathan, who was your glory, desire, and splendor (for all these things are signified by צבי tsebi); for these two were your unconquered heroes. The Chaldean translates: "They stood over Israel, over the house of your fortresses the slayers were exalted, how have the mighty fallen?" The Roman Septuagint has: "Stand, O Israel, over your dead, wounded on the heights; how have the powerful fallen?" For "stand," the Greek is στήσαι, as if saying: stand firm and concentrate fixedly on this consideration; Aquila has ἀκριβῶσον, that is, carefully consider. This song was written in a military spirit, being composed by David the soldier about the robust soldiers Saul and Jonathan.




Verse 21: O Mountains of Gilboa


21. O MOUNTAINS OF GILBOA, LET NEITHER RAIN NOR DEW COME UPON YOU, NOR LET THERE BE (in you) FIELDS OF FIRST FRUITS — from which fruits might grow, whose first fruits would be offered to God according to the law. The mountains of Gilboa, stretching lengthwise from West to East for eleven leagues, are on the border of the half-tribe of Manasseh and the tribe of Issachar, beginning from the city of Jezreel, and extending almost to the Jordan. David seems to curse and imprecate barrenness upon the mountains of Gilboa, that is, upon an irrational creature, not insofar as it is God's creature, but insofar as it was the occasion and place of so great a slaughter of Saul and the Hebrews; which is not a sin. See St. Thomas, II-II, Question LXXVI, article 2.


Hear St. Ambrose, book II On Cain, chapter VIII: "Nature," he says, "from the condemnation of the innocent soil, shows the future punishments of the guilty; therefore, on account of human sins, even the elements themselves are condemned. Finally, David wished upon the mountains of Gilboa the punishment of perpetual barrenness."


In like manner Job, chapter III, cursed the day of his birth, as did Jeremiah, chapter 20, verse 14, because that day had been for him the occasion and opening of so many evils: see the comments there. St. Gregory adds, book IV Moralia chapter IV, that by the barrenness of the mountains, men — namely the Jews — are punished; for they by their iniquity deserved that their king should be killed there.


But the truth is that David here did not truly and seriously curse the mountains of Gilboa, nor did he imprecate barrenness upon them; but he spoke playfully in a military fashion, to express his grief of soul, as if saying: It would be just and fitting that you, O mountains of Gilboa, in memory of so great a disaster, should always be deprived of dew and rain, and of crops and fruits, because on you this disaster was brought about. So say Abulensis, Cajetan, and others.


Moreover, Rabanus and the Gloss say that this curse was like a prophecy, which was in fact fulfilled. For the mountains of Gilboa had previously been very fertile, but afterward became extremely barren; and St. Ambrose seems to hold this, book III On Duties IX. For it is certain that the mountains of Gilboa are in many places rocky, arid, and barren, as attested by Bredenbach, Adrichomius, and other chorographers of the Holy Land. But others assert that these mountains were such even before David's time: others think that this barrenness befell them from the time of Elijah, who brought barrenness and drought upon all Israel by his imprecation, III Kings 17:1. So the Master of the Scholastic History. Moreover, Abulensis asserts that he personally knows men upon whom rain has fallen on Mount Gilboa.


Allegorically, St. Gregory, book IV Moralia chapter IV, says: "Gilboa is interpreted as 'a flowing down'; through Saul, who was anointed and died, the death of our Mediator is expressed: not undeservedly do the mountains of Gilboa signify the proud hearts of the Jews, which, as they flow down in the desires of this world, mixed themselves in the death of Christ, that is, the Anointed One. And because in them the anointed king dies bodily, they themselves are dried up from all the dew of grace."


Moreover, Pagninus in the Hebrew Names says: "Gilboa in Hebrew means the same as 'a heap of swelling' or 'of inflation'; for there the wicked fall and rush down, as the proud Lucifer fell from the summit of the heavens, and therefore Saul was slain on Gilboa."


Mystically, St. Bernard, sermon 54 on the Song of Songs, takes the "mountains of Gilboa" to mean demons, and likewise the lukewarm and irreligious; for they are dry and barren of grace and good works. Hear St. Bernard: "The sinner will see and be angry, he will gnash his teeth and waste away. How wretched he is, when he looks up to the heavens, in which he beholds innumerable mountains shining with divine brightness, resounding with divine praises, lofty in glory, abounding in grace! How more wretched, when he looks to the earth, which likewise has very many mountains from the people of His inheritance, solid in faith, lofty in hope, spacious in charity, cultivated with virtues, filled with the fruits of good works, receiving from the dew of heaven, as from the woodland of the Bridegroom, a daily blessing?"


Then St. Bernard continues and amplifies this: "With how much grief and rancor do we think that one most greedy of glory looks upon these glorious mountains all around him, while he sees himself and his own as, by contrast, uncultivated, dark, unfruitful of all good things, so that he feels himself to be the reproach of men, and of the Angels who taunts all, according to that verse in the Psalms: 'This dragon whom You formed to mock him!'"


NOR LET THERE BE FIELDS OF FIRST FRUITS — that is, of fruits, from which first fruits may be selected and offered to God. The Chaldean translates challeta (for which the Latin translator in the Royal Bibles incorrectly put Halcha), that is, a cake or biscuit which was offered as first fruits of produce.


AS THOUGH HE HAD NOT BEEN ANOINTED WITH OIL — supply Saul, who had been anointed by Samuel as king. Some refer "anointed" to the shield — hence R. Solomon and Vatablus think that at the installation of a king, not only the king but also his shield was customarily anointed with oil, so that from this anointing it would become slippery for deflecting the weapons of enemies; but in that case the shields of all soldiers would have had to be anointed, as Abulensis rightly argues in refutation. He too asserts that the shield of the king was customarily anointed, but for another reason, namely, so that his dignity as well as his warlike strength might be represented by this anointing, as if saying: The shield of Saul, once anointed with oil, has now been so smeared with the blood of enemies that the former anointing of God upon it no longer appears; and it is as though it had not been anointed with oil. Isaiah supports this, chapter 21, verse 5, saying: "Arise, O princes, seize (in Hebrew, anoint) your shields," namely, so that they may be polished, burnished, and gleaming. Hence the Chaldean translates: "Wipe clean and make bright your weapons." See the comments there.




Verse 22: The Arrow of Jonathan Never Turned Back


22. FROM THE BLOOD OF THE SLAIN, FROM THE FAT OF THE MIGHTY, THE ARROW OF JONATHAN NEVER TURNED BACK — but penetrated even the strongest and stoutest bodies of the enemy, staining them with their own blood, transfixing and slaying them, as if saying: Jonathan and Saul with their arrows and swords drew and shed much blood, and wounded and killed many. Therefore some less correctly refer the words "from the blood of the slain, from the fat of the mighty" to, and connect them with, the preceding verse, as though these words gave the reason why rain and dew should not descend upon the mountains of Gilboa, namely, because of the shed blood of Saul, Jonathan, and the Hebrews, who were slain there. Moreover, Saul was probably seventy years old, and Jonathan more than forty; for soon his younger brother, namely Ishbosheth, succeeding Saul in the kingdom, was forty years old, as we shall hear in chapter II, verse 10.




Verse 23: In Death Also They Were Not Divided


23. IN DEATH ALSO THEY WERE NOT DIVIDED — as if saying, just as life united Saul and Jonathan, so also did death. For friends rejoice to live together and to die together, because the soul of the lover is more in the beloved friend than in the lover himself. So among the Gauls the Soldurii are celebrated, being the bravest soldiers, who swore mutual fidelity in battle, that they would either conquer or fall together, as Caesar attests in book V of the Gallic War.


Symbolically, the Church in its liturgy applies these words to the holy Apostles Peter and Paul, who on the same day, month, and year were crowned with martyrdom by Nero: "Glorious princes of the earth," it says, "as in their life they loved each other, so also in death they were not separated."


"Swifter than eagles, stronger than lions." This is hyperbole, as if saying: Saul and Jonathan were the swiftest and the strongest. A similar epitaph for his Daphnis, that is, for Julius Caesar who was stabbed with twenty-three wounds in the senate house, or for Quintilius Varus, with three legions slain in Germany, Virgil gives in the Eclogues, where among other things he sings thus of him:


"Daphnis, even the Punic lions have groaned at your death, and the wild mountains and forests speak of it. Daphnis first yoked Armenian tigers to the chariot, etc."


And below he asserts that he was translated to heaven among the Gods:


"Radiant Daphnis marvels at the unfamiliar threshold of Olympus, and beneath his feet sees the clouds and stars, etc. Ever shall your honor, your name, and your praises endure."




Verse 26: Lovable Beyond the Love of Women


26. LOVABLE BEYOND THE LOVE OF WOMEN. — Take "love" either actively, as if saying: As much as women are wont to love their spouses and sons, so much did I love you, O Jonathan; or passively, as if saying: As much as women are wont to be loved by their spouses and sons, so much and more were you lovable to me in delights and beloved. So says Theodoret.


Morally, see here, marvel at and imitate how David was unmindful of so many injuries from Saul, and how he did not rejoice at the death of his bitterest enemy, but mourned it so seriously and honored it with so elegant a funeral ode, and therefore deserved to succeed him in the kingdom, and won for himself the favor of the tribe of Judah, which immediately anointed him as their king.


Accordingly, St. Chrysostom, in his homily On Virtue and Vices, teaches that Saul's envy harmed Saul himself, not David; for it brought infamy and death to Saul, but glory and a kingdom to David: "The common crowd," he says, "does not know how much more wretched than others those must be considered who, while thinking they are harming others, run themselves through with swords: which is the utmost madness, to strike oneself and not even know it; but while thinking he is injuring another, he is in fact utterly slaughtering himself." He then demonstrates this by the example and contrast of Saul and David: "Was not the one tormented by distress and an evil demon; while the other was brighter than the sun in his triumphs, and because he especially worshipped God, was renowned above the heavens for his great piety? Was not the one wasting away with envy: while the other, bearing all things easily, was binding all to himself by love?" He adds the reason: "Because the one (Saul) had enlisted soldiers fearsome in arms, while the other, namely David, had enlisted as his ally and helper justice, which is more powerful than innumerable legions." The same Chrysostom, volume II On Saul and David: "If they had had a thousand lives, would they not readily have spent them for their leader, having perceived in reality, from the reverence he showed even to his enemy, what a benevolent spirit he bore toward his own people? Moreover, whoever is mild and gentle toward those by whom he has been troubled, will all the more bear that same disposition toward those who are well-disposed to him. Which thing was indeed for him the greatest pledge of security." And shortly after: "They obeyed David," he says, "no longer as a man, but as an Angel."


Finally, St. Ambrose in the Apology of David, chapter VI: "He avenged the death of his enemy, tearfully enough he bewailed his destruction; and the sovereignty that was owed to him he delayed a long time, knowing that it was owed to him by God's authority. By this alone he taught all men not to seize a kingdom, even if it is owed to them, but to wait for it to be conferred at the proper time. Would that posterity had imitated this man! We would not have endured such bitter wars."
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Synopsis of the Chapter

He has treated of the kingdom of Israel and of Christ, and of the resurrection; now he treats of the contrary kingdom of the Antichrist, namely of his leaders, and the army of Gog and Magog, and their power, then foretells their destruction. Together with the peace of the Church, the Prophet thus brings the prophecy and the end of the world to a close. In this chapter, therefore, first he describes the arms, forces, and allied nations of Gog, and the force and attack by which he will invade the Church, and in particular Jerusalem, then faithful and Christian. Then, from verse 17, he pursues his destruction: namely that by mutual slaughter, plague, fire, stones and lightning sent from heaven upon his forces, all shall perish.



Vulgate Text: Ezekiel 38:1-23

1. And the word of the Lord came to me, saying: 2. Son of man, set your face against Gog, the land of Magog, the chief prince of Mosoch and Thubal: and prophesy concerning him; 3. and say to him: Thus says the Lord God: Behold, I am against you, Gog, chief prince of Mosoch and Thubal; 4. and I will turn you about, and put a bridle in your jaws: and I will bring you forth, and all your army, horses and horsemen all clothed in armor, a great multitude, seizing spear and shield and sword. 5. Persians, Ethiopians, and Libyans with them, all with shields and helmets. 6. Gomer, and all his troops, the house of Thogorma, the sides of the North, and all his strength, and many peoples with you. 7. Prepare, and equip yourself, and all your multitude that has gathered to you: and be a commander to them. 8. After many days you shall be visited: in the last years you shall come to the land that has been recovered from the sword, and has been gathered from many peoples to the mountains of Israel, which had been continually desolate: these have been brought out from the peoples, and they shall all dwell in it confidently. 9. And you shall come up like a storm, and like a cloud to cover the land, you and all your troops, and many peoples with you. 10. Thus says the Lord God: On that day thoughts shall arise in your heart, and you shall conceive a wicked plan: 11. and you shall say: I will go up to the land without walls: I will come upon those who are at rest, dwelling securely: all these dwell without walls, and have no bars or gates: 12. That you may seize spoils, and lay hold of plunder, that you may stretch forth your hand against those who had been desolate and afterwards restored, and against the people gathered from the nations, who have begun to possess, and to be an inhabitant of the navel of the earth. 13. Sheba, and Dedan, and the merchants of Tharsis, and all its lions shall say to you: Have you come to seize spoils? Behold, you have gathered your multitude to take plunder, to carry off silver and gold, and to take away furnishings and goods, and to seize endless booty. 14. Therefore prophesy, son of man, and say to Gog: Thus says the Lord God: Will you not know it on that day, when My people Israel shall dwell confidently? 15. And you shall come from your place, from the sides of the North, you and many peoples with you, all riders of horses, a great assembly and a mighty army. 16. And you shall go up against My people Israel like a cloud to cover the land. In the last days it shall be, and I will bring you against My land: that the nations may know Me, when I shall be sanctified in you before their eyes, O Gog! 17. Thus says the Lord God: You are he of whom I spoke in days of old, through My servants the prophets of Israel, who prophesied in those days and times, that I would bring you against them. 18. And it shall come to pass on that day, on the day when Gog comes against the land of Israel, says the Lord God, that My indignation shall rise up in My fury. 19. And in My zeal, in the fire of My wrath, I have spoken. Because on that day there shall be a great earthquake in the land of Israel: 20. and the fish of the sea shall be moved before My face, and the birds of the air, and the beasts of the field, and every creeping thing that moves upon the ground, and all the men who are upon the face of the earth: and the mountains shall be overthrown, and the hedges shall fall, and every wall shall collapse to the ground. 21. And I will summon the sword against him on all My mountains, says the Lord God: every man's sword shall be directed against his brother. 22. And I will judge him with pestilence and with blood, and with violent rain and immense hailstones: I will rain fire and brimstone upon him, and upon his army, and upon the many peoples that are with him. 23. And I will be magnified and sanctified: and I will be known in the eyes of many nations, and they shall know that I am the Lord. You will ask, who are Gog and Magog? The Jews fabricate that they are innumerable Scythian peoples, who lie hidden among the Caspian mountains, and will come with the Antichrist against the Messiah, but will be slain by him in Palestine. Whence they consequently infer that the Messiah has not yet come, because Gog has not yet come, who is to be slain by him.



Verse 2: Set your face (turn yourself and prophesy freely) against Gog, the

2. Set your face (turn yourself and prophesy freely) against Gog, the land of Magog. — The Syriac translates: Set your face upon (against) Gog, and upon the land of Magog, governor (leader, prince), and head of Mosoch and Tubal. The Antiochene Arabic: Hasten and come upon the land, and make a leader (governor), because it has no prince, and Thubal. The text here seems corrupt. The Alexandrian Arabic: Set your face toward Agog, and the land of Magog, the judge of Mosoch and Tebal.



Verse 3: Chief prince of Mosoch and Thubal

3. Chief prince of Mosoch and Thubal, — that is: Prophesy against Gog; who will be the prince and ruler of the king of Cappadocia and of Spain. For "head" means king, Mosoch is Cappadocia, Thubal is Spain, as I said from Josephus on chapter 27, verse 13. Whence Hector Pintus thinks that the king of Spain will be subject to the Antichrist, and his army will be composed of Spaniards as well as other nations. Cardinal Bellarmine, however, book 3 of On the Pontiff, chapter 17, and Pineda, book 4 of On the Affairs of Solomon, chapter 7, think that the Western Spaniards, and those who migrated to Peru and America, will be in the army of the Antichrist, and this because Apocalypse chapter 20, verse 7, says that these nations will be "upon the four corners of the earth." Although others by Thubal more correctly understand neither Spaniards nor Italians, as Vatablus holds, but the Iberians, as if Ibelos, who are neighbors to the Scythians, about whom I spoke in Genesis 10:2. For Iberia is a northern region near Pontus, between Colchis and Armenia, surrounded by the Caucasian mountains, from which some are said to have set out who came to Spain: whence Spain too gradually came to be called Iberia. For Iberia here is called Northern, which Spain is not. So Ribera, Apocalypse chapter 20, number 61, and Maldonatus here.

Note: Gog will properly be the prince of the land and nation of Magog: but Magog, Mosoch, and Thubal will be three large kingdoms, just as their leaders and first inhabitants Magog, Mosoch, and Thubal were brothers, Genesis 10:2. These kingdoms will therefore each have their own kings; but the prince and emperor of all will be Gog, who is therefore called "chief prince," that is the supreme prince, as the Chaldean translates. Hence he speaks of these three as if of one only, and calls him Gog by a common name. So Maldonatus. Therefore the words of the text are to be connected and explained thus, that is: Set your face against Gog and his land Magog, against the chief prince, I say, of Mosoch and Thubal, that is: Set your face against Gog, who will properly be the prince of the land of Magog; but will be the supreme prince, that is emperor, of the regions of Mosoch and Thubal. For so the Prophet explains himself in the next chapter, verse 1, saying: "Behold, I am against you, Gog, chief prince of Mosoch and Thubal." It is certain therefore that Gog himself, and not another, as some think, will be the supreme prince of Mosoch and Thubal.



Verse 4: I will turn you about

4. I will turn you about, — so also the Septuagint, and this is better than the Chaldean, who translates, I will deceive you; and

Rabbi David, who translates, I will crush you. The meaning is, that is to say: I will bridle you, O Gog, like an unruly and untamed horse, so that you may do nothing, and harm no one, except whom I will or permit.

I will bring you forth — from your land, like a horse from the stable with a bridle placed on it, and I will destroy you outside your land. For Gog will be slain along with the Antichrist near Jerusalem, as is clear from Apocalypse 20, verses 8 and 9.

Clothed in armor. — Vatablus, clad in full armor, that is in every kind of weapon from head to foot; in French, de pied en cap [from foot to head].



Verse 6: Gomer

6. Gomer, — that is the Galatians. So Josephus, Antiquities 1, chapter 6; Theodoret, Vatablus and others.

Togarmah. — The Chaldean and Vatablus say Germany. The Scholiast takes it as the Armenians, or the Cappadocians and Galatians. Others more correctly understand the Phrygians. So Josephus and others. Likewise the Sibyl, book 3 of the Oracles, declares that various nations will come with Gog and be slain:

Woe, woe to you, Gog, and to all thereafter with Magog,
Marsog and Augun: what evils fate brings upon you!
Many also among the sons of the Lycians, Mysians, and Phrygians,
Many also of the peoples of the Pamphylians and Lydians shall fall,
And of the Moors and Ethiopians, and nations of barbarous speech,
And of the Cappadocians and Arabs, etc.



Verse 7: Prepare

7. Prepare — for war. This is sarcasm, or a hostile mockery, that is to say: Ready yourself for battle; but know that in it you will be slain and perish.

Be a commander to them, — command and rule your army, lead them as a leader and emperor. The Hebrew, Chaldean and Septuagint have: Be a guard to them, that is to say: You will lead and guard in vain; for God will slay them.



Verse 8: After many days

8. After many days, — namely at the end of the world, which St. John, Apocalypse 20:7, expressed: "After a thousand," that is many, "years."

You shall be visited, — you shall be punished by God.

In the last years (near the day of judgment) you shall come to the land (that is against the Church), which has been recovered from the sword, — that is freed from the slaughter and persecution which it suffered from tyrants. Vatablus and Pagninus translate: You shall come to the land that has been crushed by the sword, that is to the Church stained with the blood of Martyrs. He alludes to Jerusalem, that is the Jews returned from Babylon; for Jerusalem is the type and symbol of the Church. Moreover, the Antichrist and Gog will literally come to Jerusalem, because the Antichrist will establish his royal seat in Jerusalem, and near it will fight with the faithful and be slain. For this is what St. John says, Apocalypse chapter 20, verse 8: "And they went up (Gog and Magog) over the breadth of the earth, and encompassed the camp of the Saints (the Christians), and the beloved city (Jerusalem). And fire came down from heaven and devoured them."

To the mountains of Israel (that is to the holy land, namely you shall come to Jerusalem. Others explain differently, that is to say: You shall come against the Church which is planted on the mountains of Israel, that is on the holy Patriarchs and Prophets, through the same faith): which had been continually desolate, — that is for a long time, namely the 70 years of captivity, Jeremiah 25:12. Indeed from Christ and Titus all the way to the Antichrist and the end of the world, through so many centuries of years, the Jews were desolate and abandoned by God and men, as were the mountains of Judea.

These (the land, that is the inhabitants of the land) have been brought out from the peoples (many), — that is called out from the Gentiles: or "brought out" from the power of the Chaldeans and of other peoples and kingdoms of the unfaithful, so that in it the citizens dwell confidently and securely.



Verse 9: Like a storm.

9. Like a storm. — Pagninus, like a multitude of waters; others, like a flood of waters that comes with violence; Pintus, like desolation or devastation. By two metaphors, namely of a storm and a cloud, he signifies the multitude and fury of Gog. Similar is Daniel 11:40 and Jeremiah 4:13.



Verse 11: You shall say: I will go up to the land without walls.

11. You shall say: I will go up to the land without walls. — that is, I will invade the Church and Judea and Jerusalem, which then will be stripped of walls and all defense and aid.



Verse 12: That you may stretch forth your hand against those who had been

12. That you may stretch forth your hand against those who had been desolate and afterwards restored — that you may afflict Christians, who in their paganism were desolate, but afterwards were restored by Christ to grace, the Church, and all good things. Secondly, and more aptly in relation to what precedes and follows, that is to say: That you may afflict Christians who in Judea lived oppressed by the Turks and as if desolate; but afterwards, having thrown off the yoke of the Turks, were restored to their freedom. Whence it seems that, as happened under Godfrey of Bouillon, so before the Antichrist the Holy Land will be recovered by Christians. Maldonatus explains differently: In Hebrew, he says, it is: That you may bring back your hand, that is, that you may again plunder those who had previously been plundered by the Chaldeans; or mystically, that you may again draw into the same captivity those who had been under the devil's captivity: or, that you may plunder them not just once, but again and again.

Who has begun to possess, — from the Hebrew you may translate: Who acquires livestock and wealth, that is who gathers livestock and riches. By these two things he means every kind of wealth: for the riches of the ancients were livestock. Mystically, by riches understand the virtues and gifts of the Holy Spirit, which the Antichrist and Gog and his ministers will try to snatch from the souls of Christians. So Maldonatus.

The navel of the earth, — that is of Judea, which was in the middle of the earth then inhabited; especially because from Judea Christianity began, and from there Christians were spread in every direction throughout the whole world. For just as an infant sucks nourishment through the navel from its mother: so the other nations through Jerusalem received faith, wisdom, grace, and salvation from God. Thus Cicero, in the sixth Actio against Verres, called the city of Enna the navel of Sicily, because it was situated in the middle of the island. Thus Livy, book 5, says the Aetolians dwell at the navel of Greece: thus we call the town of Rieti the navel of Italy. Thus Cicero, book 2 of On Divination, says: "O holy Apollo, who dwell at the certain navel of the lands." Therefore the Jews err, who think Jerusalem is called the navel of the earth because it is the highest city and region of the whole earth.



Verse 13: Sheba (that is the Sabeans), and Dedan (that is the Idumeans, as is

13. Sheba (that is the Sabeans), and Dedan (that is the Idumeans, as is clear from chapter 25:13 and chapter 27:15), and the merchants of Tharsis. — The Chaldean, of the sea; the Septuagint, of Carthage; others, of Tharsus and Cilicia.

Lions. — The Chaldean, kings; the Septuagint and Theodotion translate, his villages, whom St. Jerome charges with error: "For if you write kephir with a yod," as it is written here, "it is called a lion cub; but if without yod," and you write and read with other vowel points kepher, "it is called a field and a village. Whence Capernaum is called a most beautiful field." For kepher means field, and naim means beautiful.



Verse 14: When Israel shall dwell (that is, when Christians shall dwell

14. When Israel shall dwell (that is, when Christians shall dwell peacefully in the Holy Land, then) you shall know — and you shall see what I here predict about you, O Gog, being fulfilled. The Chaldean: You shall know the vengeance of My power; the Septuagint, you shall rise up, namely against him, that is Israel.



Verse 15: From the sides of the North

15. From the sides of the North, — from Scythia; others say, from Babylon.



Verse 16: My land

16. My land, — Judea, which I made as it were My own for the fathers, and in which I, Christ, was born and lived.

When I shall be sanctified in you, — namely by punishing and slaying you, and by freeing My Christians. For then all shall glorify the holy justice and mercy of God, and shall acknowledge and worship Him as the true God.



Verse 17: Through My prophets

17. Through My prophets, — through My Prophets; for Daniel, chapters 7, 8, and 9, Isaiah, Jeremiah, and many others whose writings do not survive, prophesied about the Antichrist and his army.



Verse 18: My indignation shall rise up in My fury

18. My indignation shall rise up in My fury, — that is My raging indignation, or My furious wrath. God declares that He will be greatly angered against the Church; because on account of the sins of the faithful He will permit it to be grievously attacked and harassed by Gog and the Antichrist. Whence there will be:



Verse 19: An earthquake

19. An earthquake, — that is a great disturbance, or a most mighty earthquake, as Vatablus explains. Whence follows: "And the mountains shall be overthrown, and the hedges shall fall, and every wall shall collapse to the ground." Therefore an immense earthquake, unheard of for ages, will then occur.



Verse 20: Fish and birds.

20. Fish and birds. — This is hyperbole, that is to say: So great will be the calamity and destruction, and so universal, that fish and birds will seem to sense and dread it. For, as Pliny says, book 2, chapter 84: "Floods of the sea occur together with earthquakes, the same breath having been poured in, or having been received in the bosom of the settling earth." Therefore this spirit disturbs and alters fish in the sea and birds in the air, as much as men and things on the land, when it shakes the earth as well as the sea. Hence an earthquake was first called terripavium, then terripudium, then tripudium, from pavio, that is I strike.

The hedges shall fall. — The Chaldean: Towers shall fall; St. Jerome: Fortifications shall fall, that is to say: With all defenses and fortifications removed, nothing anywhere will be safe.

Tropologically, mountains and hedges, that is magnates, prelates, renowned and celebrated preachers shall fall and yield to the Antichrist.



Verse 21: Him

21. Him, — Gog, that is to say: I will stir up other nations, or rather his own soldiers in mutiny against Gog, who shall slay him. Whence explaining, he adds:

Every man's sword shall be directed against his brother, — that is, I will cause the soldiers of Gog to kill one another with mutual wounds, as I formerly did to the Philistines, 1 Samuel 14:20, so that thus the forces and camps of Gog and the Antichrist may be weakened.



Verse 22: And I will judge (that is, I will punish Gog) with pestilence, and

22. And I will judge (that is, I will punish Gog) with pestilence, and with blood (that is with slaughter and carnage), and with immense stones (the Chaldean and Septuagint, hailstones. God will therefore rain from heaven stones and hail upon Gog, also) fire and brimstone, — which is the punishment of the damned, so that they may begin their hell here. This is what the Psalmist sings in Psalm 10: "He shall rain upon sinners snares: fire and brimstone, and a stormy wind, shall be the portion of their cup." Moreover, it is established that hailstones have sometimes fallen so large that men and animals were struck down and killed by them. Such was the hail sent upon Egypt through Moses, Exodus 9:24, of which it is said: "It struck all that were in the fields, from man to beast." Concerning hail the Wise Man again says, chapter 5:23: "From stony wrath, hailstones full of force shall be hurled." Such was the hail sent by God against the Amorites, Joshua 10:11: "And more died by hailstones than the children of Israel slew with the sword." Whence concerning the same Sirach says, chapter 46:6: "The great and holy God heard him (Joshua praying) with hailstones of exceeding great force." Such will be the hail at the end of the world, as is said in Apocalypse chapter 16:21: "And great hail, like the weight of a talent, came down from heaven upon men." I have reviewed more examples of immense hail in Exodus chapter 9, verse 24.

Furthermore, Proclus, Archbishop of Constantinople, aptly applied these things about Gog and Magog to the Scythians fighting against Theodosius and struck down from heaven. For "their leader, named Rugas, died by lightning, and a plague that followed destroyed the greatest part of those who had been under him. Nor did the plague cease thus, but fire falling from heaven consumed many of the rest," says Socrates, book 7, chapter 43. For Gog and Magog will be Scythians, Tartars, etc.



Verse 23: I shall be sanctified

23. I shall be sanctified — in the holy vengeance upon the impious.

I shall be known. — The Chaldean: I will manifest My power.
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Synopsis of the Chapter


The Hebrews offer more than is needed for the tabernacle, wherefore Moses forbids further offerings. Second, verse 8, the tabernacle is constructed: namely ten embroidered curtains, goat-hair coverings, coverings of skins; and verse 20, boards; verse 31, bars; verse 35, veils before the Holy of Holies and before the Holy Place.




Vulgate Text: Exodus 36:1-38


1. So Bezalel and Oholiab and every wise man, to whom the Lord had given wisdom and understanding, that they might know how to work skillfully all things necessary for the uses of the Sanctuary, and which the Lord had commanded, set to work. 2. And when Moses had called them and every skilled man to whom the Lord had given wisdom, and who of their own accord had offered themselves to do the work, 3. he delivered to them all the offerings of the children of Israel. And while they were intent upon the work, the people daily offered their voluntary gifts in the morning. 4. Whereupon the artisans were compelled to come, 5. and they said to Moses: The people offer more than is necessary. 6. Moses therefore commanded a herald's voice to proclaim: Let neither man nor woman offer anything more for the work of the Sanctuary. And so they ceased from offering gifts, 7. because the things offered were sufficient and more than enough. 8. And all the wise of heart, to complete the work of the tabernacle, made ten curtains of fine twisted linen, and hyacinth, and purple, and scarlet twice dyed, with varied work and the art of embroidery: 9. of which each one had twenty-eight cubits in length and four in breadth. One measure was for all the curtains. 10. And he joined five curtains one to another, and the other five he coupled one to another. 11. He made also loops of hyacinth on the edge of one curtain on each side, and on the edge of the other curtain likewise, 12. that the loops might come opposite to each other and might be joined together. 13. Whereupon he also cast fifty golden rings to clasp the loops of the curtains, and so one tabernacle was made. 14. He made also eleven coverings of goat hair to cover the roof of the tabernacle: 15. one covering was thirty cubits long and four cubits wide; all the coverings were of one measure: 16. of which he joined five apart, and six others separately. 17. And he made fifty loops on the edge of one covering, and fifty on the edge of another covering, that they might be joined to each other; 18. and fifty buckles of bronze, by which the roof might be fastened together, that one covering might be made of all the coverings. 19. He made also a cover for the tabernacle of red-dyed ram skins, and another covering over it of violet skins. 20. He made also the boards of the tabernacle of setim wood, standing upright. 21. The length of one board was ten cubits, and the breadth was a cubit and a half. 22. There were two tenons for each board, that one might be joined to the other. So he made for all the boards of the tabernacle, 23. of which twenty were on the south side toward the south, 24. with forty bases of silver. Two bases were placed under one board on either side of the corners where the tenons of the sides terminate at the angles. 25. On the side also of the tabernacle that looks toward the north, he made twenty boards, 26. with forty bases of silver, two bases for each board. 27. But toward the west, that is, toward that part of the tabernacle which faces the sea, he made six boards, 28. and two others at each corner of the tabernacle behind: 29. which were joined from below to the top, and were carried equally into one frame. So he did on both sides at the corners: 30. so that there were eight boards together and they had sixteen bases of silver, namely two bases under each board. 31. He made also bars of setim wood, five to hold together the boards on one side of the tabernacle, 32. and five others to fit together the boards on the other side; and besides these, five other bars for the western side of the tabernacle toward the sea. 33. He also made another bar, which should come through the middle of the boards from corner to corner. 34. And the boards themselves he overlaid with gold, having cast their bases of silver. And he made their rings of gold, through which the bars might be drawn: and he covered the bars themselves with plates of gold. 35. He made also the veil of hyacinth, and purple, and scarlet, and fine twisted linen, with embroidered work, varied and distinct; 36. and four columns of setim wood, which with their capitals he overlaid with gold, having cast their bases of silver. 37. He made also a hanging in the entrance of the tabernacle of hyacinth, purple, scarlet, and fine twisted linen, with needlework; 38. and five columns with their capitals, which he covered with gold, and cast their bases of bronze.




On the Hebrew Repetition


This is the Hebrew minute and detailed repetition of all the things which the Lord commanded to be done in chapters 25, 26, 27, 28, and 30, so as to show that they were here accomplished and completed. A similar repetition is customary among Orientals and other peoples, as can be seen among the Muscovites, who as often as they address their Duke or Prince, so often do they repeat and recite all his titles in a long series of order.


Note: Our translator in this repetition does not render word for word, but the sense, and briefly embraces the Hebrew repetition, even drawing some things by way of explanation from what was said above; for this is permitted to the liberty, skill, and judgment of the translator.




Verse 3: The People Offered Their Vows


3. The people OFFERED their vows (voluntary gifts). — So says the Chaldean.




Verse 9: Moses Commanded It to Be Proclaimed


9. MOSES THEREFORE COMMANDED IT TO BE PROCLAIMED BY THE HERALD'S VOICE — In Hebrew: Moses caused a voice to pass through the camp, that is, he proclaimed it by the trumpet and voice of a herald.




Verse 14: To Cover the Roof of the Tabernacle


Verse 14. TO COVER THE ROOF OF THE TABERNACLE — that is, for the construction of the roof, or for completing the roof which would cover and protect the tabernacle: for, as I said at chapter 35, verse 11, miscan, that is the tabernacle, is precisely what is here called the lowest part of the tabernacle, namely the veil of the embroidered curtains; but the second, made of goat hair, which covered the first embroidered one, is called the roof, in Hebrew ohel, just as the third is called michse, which was a covering of skins.




Verse 18: By Which the Roof Might Be Fastened Together


18. BY WHICH THE ROOF MIGHT BE FASTENED TOGETHER — "Roof," that is, the second veil, or the goat-hair cloth covering the tabernacle, as I said at verse 14.




Verse 33: He Also Made Another Bar


33. HE ALSO MADE ANOTHER BAR — Our translator made no mention of this bar in chapter 26, verse 28. The Seventy, however, and others did make mention of it there; for in the Hebrew nearly the same words are there as here, except that the order of words is somewhat changed, and here the article is added, as if designating another specific bar. This bar is therefore different from the preceding bars, and it passed through the boards themselves, that is, penetrating the interior of their thickness; for these boards were rather thick, whence the Seventy call them columns. So say Lyranus, Hugo, Abulensis, and the Carthusian. For the remaining bars did not pass through the interior but only along the exterior backs of the boards, through rings attached to the backs of the boards for this purpose. This bar, as Abulensis correctly observes, was on the western side of the tabernacle, which covered the Holy of Holies: for that side alone had corners; therefore this bar was placed so that it might more firmly bind together all the sides of the tabernacle. Josephus also mentions this bar, in Book III, chapter 5, where, having enumerated the bars of the tabernacle, he says that besides these there was one row of bars behind, namely one that went through all the boards, by which the sides of both walls were held together by hooks.




Verse 34: The Boards He Overlaid with Gold


34. AND THE BOARDS THEMSELVES (that is, the boards which were truly joined together like a floor) HE OVERLAID WITH GOLD.




Verse 36: Which with Their Capitals He Overlaid with Gold


36. WHICH WITH THEIR CAPITALS HE OVERLAID WITH GOLD — so that the columns were merely covered with gold, that is, with gold plates, but the capitals were of solid gold, as God had commanded Moses in chapter 26, verse 32.




Verse 37: He Made Also a Hanging


37. HE MADE ALSO A HANGING — "Hanging" here and in what follows is the same as a veil.




Verse 38: Which He Covered with Gold


38. WHICH HE COVERED WITH GOLD — Understand similarly from chapter 26, verse 37, that the columns were covered with gold plates, but the capitals were of solid gold; namely, so that the hooks or capitals of the columns were of gold, while the columns themselves were covered with engravings, that is, golden rings going around in a circle, just as the columns of the court were surrounded by similar rings of silver. This is clear from the Hebrew; and so there was a just proportion in all things, since the columns of the court were adorned with silver spirals, those of the tabernacle with golden ones; while those of the Holy of Holies (inasmuch as the two innermost and nearest to the oracle) were covered not with spirals but with solid gold plates.


The Royal Bibles at the end have these final words of the chapter: "Which also he covered with gold." But this is redundant; for the bronze bases of the columns were not gilded: for the rest see chapter 26.
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Synopsis of the Chapter


Joseph's chastity is tested by his mistress: he, leaving his cloak with her, flees, and is therefore imprisoned through his mistress's false accusation.




Vulgate Text: Genesis 39:1-23


1. Joseph therefore was brought down to Egypt, and Potiphar, a eunuch of Pharaoh, the captain of the army, an Egyptian, bought him from the hand of the Ishmaelites, by whom he had been brought there. 2. And the Lord was with him, and he was a man prospering in all things: and he dwelt in the house of his master, 3. who knew very well that the Lord was with him, and that all things that he did were directed by Him in his hand. 4. And Joseph found favor before his master, and ministered to him, and being set over all things, he governed the house committed to him, and all things that had been delivered to him: 5. and the Lord blessed the house of the Egyptian for Joseph's sake, and multiplied all his substance both in the buildings and in the fields. 6. Nor did he know anything else, save the bread that he ate. Now Joseph was beautiful of countenance and comely to behold. 7. And after many days his mistress cast her eyes on Joseph and said: Lie with me. 8. But he in no way consenting to the wicked act, said to her: Behold, my master, having delivered all things to me, knows not what he has in his own house: 9. neither is there anything that is not in my power, or that he has not delivered to me, except you, who are his wife: how then can I do this evil thing and sin against my God? 10. With such words as these day after day, the woman was troublesome to the young man, and he refused the defilement. 11. Now it happened on a certain day that Joseph entered the house to do some work without witnesses: 12. and she caught the skirt of his garment and said: Lie with me. But he, leaving his cloak in her hand, fled and went outside. 13. And when the woman saw the garment in her hands, and that she was scorned, 14. she called to her the men of her house and said to them: See, he has brought in a Hebrew man to mock us: he came in to me to lie with me, and when I cried out, 15. and he heard my voice, he left the cloak that I held and fled outside. 16. As proof therefore of her fidelity, she kept the cloak and showed it to her husband when he returned home, 17. and said: The Hebrew servant whom you brought in came to me to mock me: 18. and when he heard me cry out, he left the cloak that I held and fled outside. 19. His master, hearing these things and being too credulous of his wife's words, was exceedingly angry: 20. and he delivered Joseph into prison, where the king's prisoners were kept, and he was shut up there. 21. But the Lord was with Joseph, and having mercy on him gave him favor in the sight of the chief keeper of the prison. 22. Who delivered all the prisoners who were held in custody into his hand; and whatever was done was under him. 23. Nor did he know anything, all things being entrusted to him; for the Lord was with him, and directed all his works.




Verse 1: Therefore Joseph


Here Moses returns to the history of Joseph, which was interrupted in the preceding chapter by the history of the genealogy of Judah; for Moses pursues the deeds of Joseph and Judah above the other brothers, because Judah and Joseph divided the birthright of Reuben, from which he himself fell on account of incest, as will be evident in chapter XLIX, verses 3 and 4.


AND POTIPHAR BOUGHT HIM. — The Hebrews relate, says St. Jerome, that Potiphar bought Joseph on account of his extraordinary beauty, for a shameful purpose, and therefore, by God's vengeance, his virile parts withered, so that he became a eunuch, and for this reason he was chosen as priest of Heliopolis; and that his daughter was Aseneth, whom Joseph afterward took as his wife. St. Jerome seems to approve this tradition, and Rupert follows it. But others generally, and not without reason, consider it a fable, fabricated by the Jews in their customary manner.




Verse 2: And the Lord Was with Him


And the Lord was with him, — directing and prospering him and all his actions in everything, and making him lovable and gracious to all. So St. Chrysostom. Whence it follows: "And he was a man (not in age, for he was a youth of 17 years, but in prudence and gravity) prospering in all things." How happy and fortunate is he whose every action God directs!


Note that Joseph found God even in Egypt: for the pious and holy man, wherever he may be, finds God, according to that of Psalm CXXXVIII: "If I ascend into heaven, You are there." See the faithfulness of God, who never in adversity abandons His own, as the world does.


See again how every land is a homeland to the brave man. Stilpo, captured by Demetrius at Megara and asked whether he had lost anything, replied: "War takes no spoils from virtue." And Bias, when his homeland was captured, fleeing, said: "I carry all my goods with me." Joseph here felt and did the same. St. Chrysostom adds, in homily 62, that Joseph in so many and such great calamities did not lose heart, nor distrust his dream, nor God's promise of his exaltation, much less think that he had been abandoned by God; but "he bore all things, he says, bravely and gently, hoping for a better lot from God, nor doubting that he would be exalted by this path. For this is God's way, he says, not to free men distinguished for virtue from temptations and dangers, but to manifest His own power in those very things, so that the temptations themselves become for them an occasion of great joy. For this reason also blessed David says: 'In tribulation You enlarged me;' he does not say, 'You freed me,' but 'You enlarged me,' that is, me myself. Hear St. Ambrose, book On Joseph, chapter IV: 'Every sin, he says, is servile; innocence is free. But how is he not a slave who is subject to lust? He takes on every fear, he plots the dreams of individuals: so that he may satisfy the desire of one person, he becomes the slave of all.'" And soon after: "Does it not seem to you that this one rules in slavery, while that one serves in freedom? Joseph was a slave, Pharaoh was a king: the servitude of the former was more blessed than the kingdom of the latter. Indeed, all Egypt would have perished from famine, had it not submitted its kingdom to a slave's counsel. Therefore original slaves have reason to glory: Joseph too was a slave; they have someone to imitate, so they may learn that they can change their condition, not their character; that there is freedom even among household servants and constancy even in servitude."




Verse 6: Nor Did He Know Anything Else, Except the Bread He Ate


Not Potiphar, but Joseph, says Jerome Prado on Ezekiel, chapter XIX, verse 39, as if to say: Joseph appropriated or claimed for himself absolutely nothing from so wealthy an estate entrusted to him by his master, except the necessary sustenance for life; so that "to know" here means the same as to claim for oneself, to acknowledge as one's own, to attribute to oneself, as if Joseph is here praised for a certain rare self-restraint or abstinence.


But since in verse 13 the same thing is said, not of Joseph, but of the keeper of the prison, namely that he knew nothing of his own affairs, but had entrusted everything to Joseph: therefore it is better here too to take the same phrase in the same way, as if to say: Potiphar so entrusted all his possessions to Joseph that he inquired about nothing, knew nothing, took care of nothing, except only to sit at the table and enjoy those things which Joseph managed and provided. So Philo and St. Ambrose.




Verse 7: After Many Days


After many days, — about the eleventh year of his captivity and servitude in Egypt, when he was already 27 years old. For at age 17, Joseph was brought to Egypt, and at age 30 he was freed from prison, in which he had been for three years on account of this false accusation by his mistress, as I shall show in chapter XL, verse 4; therefore he was thrown into prison at age 27.


HIS MISTRESS CAST HER EYES UPON JOSEPH. — No wonder, for the eyes are the leaders in love. He who therefore wishes to be chaste, let him imitate Job saying, in chapter XXXI: "I made a covenant with my eyes, that I would not so much as think of a maiden." Again, let young men learn here, says St. Ambrose, to beware of women's eyes: for even those who do not wish to be loved are loved.




Verse 9: How Therefore Can I Do This Evil?


HOW THEREFORE CAN I DO THIS EVIL? — so as to be so ungrateful, faithless, and unjust to my master who is so well-disposed toward me?


AND SIN AGAINST MY GOD, — whom, as everywhere is present, I behold and revere, whom I love as a Father and fear as an avenger.


Pererius piously notes here that there are three bonds by which holy men feel themselves most powerfully constrained from being able to offend God. The first is reverence for the divine majesty, everywhere present and seeing all things. For holy men, always walking in the sight of God, seem to themselves unable to do anything except chastely and holily, and therefore, lest they offend the present Deity in any matter, they most religiously guard themselves from all things that displease Him. The impious do the opposite, of whom it is said in Psalm IX: "God is not in his sight, his ways are defiled at all times, your judgments are removed from his face." Such were those elders who plotted against Susanna, of whom it is said in Daniel XIII, 9: "They perverted their own mind and turned away their eyes, that they might not look to heaven nor remember just judgments."


The second is the remembrance of the benevolence and beneficence of God toward oneself. And this is what the Lord says in Hosea XI: "With the cords of Adam (that is, those by which men are usually drawn, namely love and kindness) I will draw them with the bonds of charity." Who would not consider it impossible for himself to sin against God, if he seriously considered God's so many and so great benefits toward him, past, present, and future, which He has promised to His own? And that God is the one in whom we live, move, and have our being, whose gift is whatever good we have in body and soul? Finally, if he considers that God in Himself is most good, most beautiful, most sweet, supremely lovable, and shows Himself as such to us now and will show Himself even more so in heaven, if we steadfastly adhere to Him. See St. Augustine, sermon 83 On the Seasons, where, speaking of our Joseph, from St. Ambrose he brings forth this golden saying: "The lover of the dearest God is not conquered by the love of a woman; youth stirring a chaste soul does not move it, nor the authority of one who loves him: truly a great man, who when sold did not then know how to serve, when loved did not love in return, when asked did not yield, when seized he fled."


The third bond is the fear of God, conceived from the consideration of the most severe judgment and vengeance, which God both often exercises in this life, and most certainly and most strictly will exercise on the day of judgment, where He will leave no sin, even the least, unpunished. Whence David, in Psalm CXVIII: "Pierce my flesh with Your fear: for I have feared Your judgments."


Hence St. Basil on that text of Psalm XXXIII: "Come, children, hear me, I will teach you the fear of the Lord: When, he says, the desire to sin invades you, I would have you think of that terrible tribunal of Christ, in which the Judge will preside on a lofty throne; and all His creation will stand by, trembling at His glorious presence: we too must each be brought forward to give an account of what we have done in life. Then, for those who have perpetrated evil, certain terrible and hideous angels will attend, bearing fiery countenances and breathing fire upon men, that is, the impious. In addition to these things, consider the deep abyss, and the inextricable darkness, and the fire lacking in brightness, having the power to burn yet deprived of light; then the breed of worms, injecting venom and devouring flesh, insatiably hungering and never feeling satisfaction, and inflicting intolerable pains by their very gnawing. Finally, what is most grievous of all, that reproach and everlasting confusion. Fear these things, and with this fear as a bridle, restrain your soul from the desire of sins." So St. Basil.


Chaste Susanna imitated the chaste Joseph, when, solicited to crime, she said: "I am straitened on every side; but it is better for me to fall into your hands without doing it, than to sin in the sight of the Lord." So all the Saints resisted sin even unto death. Paul, in Romans VIII: "Who shall separate us from the love of Christ? Shall tribulation, or distress, etc. I am certain that neither death, nor life," etc. Ruffinus told the Emperor Theodosius that he would see to it that Ambrose would release the chains imposed on him. To which Theodosius replied: "I know the constancy of Ambrose, and that by no terror of royal majesty will he transgress the law of God." To the Empress Eudoxia who was threatening St. Chrysostom, his people said: "In vain do you frighten that man; he fears nothing except sin." St. Louis, king of France, as a boy learned from his mother Blanche "rather to meet death than to consent to mortal sin." Tobias said to his son: "Take care that you never consent to sin; you will have many good things if you fear God." St. Edmund, Archbishop of Canterbury: "I would rather leap into a blazing pyre than knowingly commit any sin against God." The Wise Man: "Flee from sin as from the face of a serpent." St. Anselm: "If I could bodily see on one side the horror of sin, and on the other the pain of hell, and had to be plunged necessarily into one of them, I would choose hell before sin." Thus the Maccabees, thus the Martyrs, preferred torments to sin.


Hear also the pagans: Aristotle, Ethics III: "It is better to die than to do anything against the good of virtue." Seneca: "Even if I knew that men would not know and God would forgive, I would still not wish to sin, because of the baseness of sin." For what is sin? It is a corpse, it is leprosy, it is a most foul sewer; it is a monstrosity of rational nature; it is an offense and injury to the divine Majesty; it is the guilt of eternal fire; it is deicide, it is Christicide. Papinian the jurist, though a pagan, preferred to die rather than defend the parricide of the Emperor Caracalla, who had killed his brother Geta: Spartian in his Life of Caracalla is the witness. The boy Democles, in the baths, to escape the lustful assault of King Demetrius, leaped into boiling water: rather than defile himself, he preferred to die: Plutarch in his Life of Demetrius is the witness.




Verse 10: With Such Words Day after Day She Spoke to Him


Note here the unconquered constancy of Joseph. For even mighty trees fall when struck with great and repeated blows; even the hardest rocks are hollowed out by the tiniest drops of water falling continuously: how much more is a man, whose flesh is not bronze, as Job says, nor is his strength the strength of stones, able to be overcome by the magnitude and persistence of temptations. Yet Joseph did not yield, neither to the weakness of human nature, nor to the inclination of youthful age toward lust, nor to the persistent solicitation of his mistress, nor to the riches and promises that she offered, nor to the threats and most grave dangers to which he exposed himself if he refused the deed. Learn here that no temptation, however great it may be, is insuperable, and that you will be inexcusable if you allow yourself to be overcome by it, since you can and must overcome every one, just as Joseph did, by the grace of God, especially if you are ever mindful of eternity and of eternal glory or hell: fight for eternity.


DEFILEMENT, — that is, adultery.




Verse 12: He Fled


12. The hem, — the edge or extremity of his garment. Josephus adds that she feigned illness and solicited Joseph on a solemn feast day when the household was absent from the house. But Josephus seems to have added these details, as also others, from his own invention beyond the truth; for if that were so, how then did the woman, in verse 13, when Joseph escaped, cry out and call the household servants?


He fled. — Joseph could have, as a young man in the vigor of his age, forcibly wrested his garment from the woman, but he was unwilling: and this first, out of reverence, lest he use any force against his mistress. Second, because the most immediate remedy against temptations of lust is not wrestling, but flight. Whence the Apostle says: "Flee fornication." See on this flight, and on avoiding familiarity with women, St. Augustine, sermon 230 On the Seasons, where among other things he says: "Joseph, in order to escape his unchaste mistress, fled; therefore against the assault of lust seize upon flight if you wish to obtain victory; nor let it be shameful to you to flee, if you desire to obtain the palm of chastity. Among all the battles of Christians, the combats of chastity alone are the harder ones, where the fight is daily and victory rare: here therefore Christians cannot lack daily martyrdoms. For if chastity, truth, and justice are Christ; and if he who plots against them is a persecutor, then he who wishes both to defend them in others and to preserve them in himself, will be a Martyr." Rightly therefore St. Bernard in his Shorter Sentences says: "Frugality in abundance, generosity in poverty, chastity in youth, is martyrdom without blood."


Third, Joseph fled so that he would neither touch the woman nor be touched by her: because even the touch of a woman, as if contagious and poisonous, is to be avoided by a man, no less than the bite of the most rabid dog, says St. Jerome, book I Against Jovinian.


Note here: Imitate and seize with Joseph the twofold shield of chastity. The first is the remembrance of God present, His love and fear, if indeed you consider both God's presence, God's judgment, God's vengeance and hell; and also God's goodness, beauty, and delights, which surpass immeasurably all bodily beauty and pleasure, of which I spoke at verse 9. The second is flight from occasions and temptations, and especially from women. For thus Joseph fled, leaving behind his cloak.


But what if flight is not possible? Hear what St. Euphrasia the Martyr did, who, condemned to a brothel because she refused to sacrifice to idols, when she was attacked by a wicked youth, eluding him by this stratagem, both preserved her modesty and obtained martyrdom. If, she said, you spare me, I will teach you a potion with which, once anointed, you cannot be harmed by any weapon or sword in battle. He promised, if she would prove it; then she said: Take the test on me; and anointing her neck with wax mixed with oil, she said: Strike it as hard as you can. The youth did so, and with one blow cut off her head. In this stratagem you will admire equally the cleverness of the virgin and her constancy: the witness is Nicephorus, History, book VII, chapter XIII. For she had no other remedy at that time for preserving her chastity except this pious deception, to which the youth drove her by lusting after her modesty, which in order to preserve she preferred to die; hence she justly deceived the youth, who consequently should be considered the author of her death, both physically and morally. She therefore is a martyr, not a suicide.


Note second, with Rupert, the heroic virtues of Joseph: first, temperance and continence; because being a young man of 27 years, and a handsome one at that, loved and solicited in secret by his mistress who promised him great things, he did not return her love, but remained constant in his chastity. Second, justice and fidelity; because he abhorred his master's bed. Third, prudence; because when seized he fled. Fourth, fortitude; because he did not fear the furies of his insane lover, nor prison, nor death itself, and despised them for the sake of his chastity. Fifth, constancy; because daily importuned by his mistress, he resisted and stood firm like a diamond.


Hence St. Chrysostom says that he admires the deed of Joseph more than the three Hebrew youths remaining unharmed in the Babylonian furnace. For just as they, so also Joseph in the midst of flames remained unharmed, not burned, but shone forth purer, more whole, more robust, and more illustrious: so that the acclamation rightly given to St. Dominic (not the founder of the Order, but another of the same Order) when he was victorious in a similar temptation could be made to Joseph by the demons: "You have conquered, you have conquered; because you were in the fire and did not burn." Hence also St. Ambrose marvels at Joseph thus ruling over concupiscence and all things. Hear him, in the book On Joseph, chapter V: "Great was the man Joseph, who though sold did not know a servile spirit, when loved did not love in return, when asked did not yield, when seized he fled. Who when by the wife of his master he was confronted, he could be held by his garment but could not be seized in his soul: nor did he even endure her words any longer; for he judged it a contagion if he delayed further, lest through the hands of the adulteress the incentives of lust pass to him. And so he took off his garment and shook off the accusation. He was the master, who did not receive the torches of his lover, who did not feel the bonds of the seductress, whom no dread of death terrified, who preferred to die free of crime rather than choose the company of criminal power." And St. Gregory, homily 15 on Ezekiel: "We endeavor to overcome the allurement of the flesh. Let Joseph come to mind, who, when his mistress tempted him, strove to preserve the continence of the flesh even at the peril of his life. Whence it came about that, because he knew well how to govern his own members, he was placed over all Egypt to govern it."


Allegorically: Joseph, says Rupert, is Christ, the Egyptian woman is the Synagogue, which carnally loves the Messiah, expecting His earthly and carnal kingdom; but Christ, leaving her His garment, that is, the ceremonies of the law, fled to the Gentiles, by whom He is worshipped in spirit and truth.


Symbolically, Philo says: Joseph is a prince or king; Potiphar his master is the people, in whom resides the very right of kingship; the wife is the desire and lust by which the people are often led: Joseph, that is, the true prince, constantly resists this, if he sincerely loves and defends the public good.


Likewise tropologically, the master is reason, the wife is concupiscence: Joseph resists this, that is, the continent and constant spirit.




Verse 13: And When the Woman Saw


Note here the versatile cunning, shamelessness, and wickedness of the woman, namely: "A woman either loves or hates," there is no middle ground. Second, her depravity, audacity, and deceits, by which she turns her own crime upon Joseph. Third, her furies, by which she prepares death for him whom she had previously loved, namely: A woman is most cruel / when shame applies the goads to hatred.




Verse 19: Too Credulous


For he did not give Joseph an opportunity to clear himself, nor did he investigate the matter; but immediately condemned the innocent man. Second, the jealous man did not notice that this very garment was evidence of violence originating from the woman, and of Joseph's innocence and reverence. For if he (as Philo wisely says) had wanted to use force against his mistress, he could easily, being stronger than a woman, have kept his garment, and indeed have wrested hers from her.




Verse 20: And He Delivered Joseph to Prison


"They humiliated, says David in Psalm CIV, his feet in fetters, iron pierced his soul;" but shortly after, with God directing, Joseph became free among the prisoners, indeed their chief. Joseph, says Josephus, consoled himself in prison, reflecting that God was more powerful than those who bound him. For he knew that God cared for him and his innocence; nor did he doubt that God would deliver him from these bonds with glory, either present or future. Whence "willingly, says St. Ambrose, he underwent this martyrdom of prison and death for chastity." For Joseph, having been imprisoned on a false charge of adultery, was in certain danger of martyrdom and death.


Allegorically, Joseph is Christ, who, innocent, was handed over by Judah and the Jews and was confined in the prison of death, but among the dead was made as it were free by God the Father, and received power and dominion over all the bound, and thus over hell itself. So Prosper and Rupert. Hear St. Ambrose, book On Joseph, chapter VI: "Consider now that true Hebrew (Christ), that interpreter not of a dream, but of truth and a glorious vision, who from that fullness of divinity, from the abundance of heavenly grace had come into this bodily prison; whom the allurement of this world could not change, etc.; finally, seized by a kind of adulterous hand of the Synagogue through the garment of His body, He put off the flesh, and ascended free from death. The harlot slandered Him when she could no longer see Him: prison did not frighten Him, the underworld did not hold Him; indeed, to where He had descended as if to be punished, from there He freed others; where they themselves were bound by the bonds of death, there He Himself loosened the bonds of the dead."


Again, our patriarch Joseph here by his chastity, innocence, patience, and grace foreshadowed Joseph the spouse of the Blessed Virgin, whose dignity and holiness above most other Saints can be gathered even from this, that he was the foster-father of Christ and the Virgin, and that he was called and believed to be the father of Christ. For, as St. Bernard says, homily 2 on the Missus est: "That Joseph, sold out of fraternal envy and brought to Egypt, prefigured the selling of Christ: this Joseph, fleeing the envy of Herod, carried Christ into Egypt. That one, keeping faith with his master, refused to be joined with his mistress: this one, acknowledging his lady, the mother of his Lord, to be a virgin, and being himself continent, faithfully guarded her. To that one was given understanding in the mysteries of dreams: to this one it was given to become aware of and to share in the heavenly sacraments. That one preserved grain, not for himself, but for all the people: this one received the living bread from heaven to be preserved, for himself as well as for the whole world."




Verse 23: Nor Did He Know Anything


Not Joseph, but the keeper of the prison, who had entrusted the prisoners and everything in the prison to Joseph. See what was said at verse 6. Elegantly St. Chrysostom (or whoever the author is: for the style suggests a Latin author), in the homily On Joseph Sold, volume 1: "Joseph most holy enters the custody, more a visitor than a prisoner; a provider, not a companion in crime; a physician, not a sick man. So he becomes the overseer of all, becomes the steward for the consolation of the accused. Rejoice, O innocence, and exult; rejoice, I say, because everywhere you are unharmed, everywhere secure. If you are tempted, you advance; if you are humbled, you are raised up; if you fight, you conquer; if you are slain, you are crowned. You in servitude are free, in danger safe, in custody joyful. The powerful honor you, princes look up to you, nobles seek you out. The good obey you, the wicked envy you, rivals are jealous, enemies succumb. Nor can you ever fail to be victorious, even if among men a just judge should be wanting to you."





Isaiah VI
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Synopsis of the Chapter


Isaiah sees God on a magnificent throne, and Seraphim acclaiming Him: Holy, holy, holy. Secondly, in verse 6, touched by a Seraph with a burning coal, he is purified and set aflame, and sent to prophesy to the Jews. Thirdly, in verse 9, he is commanded to prophesy the blinding and desolation of the Jews; yet in such a way that a holy seed remains among them. He could have summed up this entire chapter in three words by saying: It will come to pass that the Jews will be rejected by God; but because this prophecy was grave and odious, God first fortified and confirmed it by His magnificent appearance. St. Bernard wrote five moral sermons on this vision of Isaiah.





Vulgate Text: Isaiah 6:1-13


1. In the year that king Uzziah died, I saw the Lord sitting upon a throne high and elevated: and the things that were under Him filled the temple. 2. The Seraphim stood upon it: the one had six wings, and the other had six wings: with two they covered His face, and with two they covered His feet, and with two they flew. 3. And they cried one to another, and said: Holy, holy, holy, the Lord God of hosts; all the earth is full of His glory. 4. And the lintels of the doors were moved at the voice of him that cried, and the house was filled with smoke. 5. And I said: Woe is me! because I have held my peace; because I am a man of unclean lips, and I dwell in the midst of a people that has unclean lips, and I have seen the King, the Lord of hosts, with my eyes. 6. And one of the Seraphim flew to me, and in his hand was a live coal, which he had taken with tongs from off the altar. 7. And he touched my mouth, and said: Behold this has touched your lips, and your iniquity shall be taken away, and your sin shall be cleansed. 8. And I heard the voice of the Lord, saying: Whom shall I send? and who shall go for us? And I said: Here am I, send me. 9. And He said: Go, and you shall say to this people: Hearing, hear, and do not understand; and see the vision, and do not know. 10. Blind the heart of this people, and make their ears heavy; and shut their eyes: lest perhaps they see with their eyes, and hear with their ears, and understand with their heart, and be converted, and I heal them. 11. And I said: How long, O Lord? And He said: Until the cities be wasted without inhabitant, and the houses without man, and the land shall be left desolate. 12. And the Lord shall remove men far away, and she that was left in the midst of the land shall be multiplied. 13. And there shall be still a tithing therein, and she shall turn, and shall be made a show like the terebinth, and like the oak that spreads its branches: the holy seed shall be that which shall stand therein.





Verse 1: In the Year That King Uzziah Died


1. In the year that king Uzziah died — that is, in the 52nd year of the reign of Uzziah or Azariah: for this was the last year both of his reign and of his life. The Chaldean [Targum] takes "death" to mean the separation by which Uzziah, struck with leprosy because he wished to burn incense, lived in a separate house, and in his place his son Jotham reigned: for this separation was a kind of civil death. But others generally take this as referring to his natural death. So St. Jerome, Cyril, Origen, homily 4 on chapter 2 of Judges; Chrysostom on these words of Isaiah, volume 1, and they give the reason why Isaiah began to prophesy after Uzziah's death, or rather resumed the prophecy he had interrupted: namely that God had withdrawn the spirit of prophecy from Isaiah and the Prophets, because the Jews had not expelled the leprous king from the city, but had allowed him to live in a separate house; or even if He had given them oracles, He had not wished them to be made known to the Jews, contaminated as they were by the sacrilege of their king; but when the king died, as though the obstacle were removed, He again communicated His oracles to them. However, it is uncertain whether this vision came to Isaiah after Uzziah's death or before it: for Sanchez and others think it occurred before his death, and the words more strongly suggest this: "In the year that king Uzziah died." Again, the Jews seem to have sinned little or not at all in allowing the leprous Uzziah to live in a separate house: for to say nothing of the uncertainty whether this house was within the city or outside it, it is certain that this house was so separated that it could not infect the city and its citizens with leprosy. Hence Scripture, when it narrates this event, 2 Chronicles 26:21, in no way censures it: especially because something had to be granted to royal dignity, and the common law was to be more mildly interpreted in his case; namely, that it sufficed for the leprous king to live separately, so that he would not infect anyone, and it was not necessary for him to be expelled from the city like commoners: otherwise the priests who had expelled the leprous king from the temple would also have expelled him from the city. For the same courage would have sufficed for both.


Therefore, if it is true that prophecy ceased on account of some sin, it is more likely that this was the very sin of Uzziah himself, by which he wished to usurp the rights and duties of the priests and burn incense: which sin of the king, as of the head, God punished in the whole body, that is, in the entire Jewish people; especially because some, particularly the nobles and courtiers, seem to have customarily favored the king in this audacious attempt. For this reason Isaiah notably introduces this vision by saying: "In the year that king Uzziah died." From which you may infer how destructive the sins of rulers are to the people. For thus on account of the sins of the sons of Eli, the people were slain, 1 Samuel 4 and 5; and on account of the sin of David, the whole people was struck by God with a great calamity, 2 Samuel 24:15.


Tropologically, St. Gregory, homily 14 on Ezekiel, says: "When Uzziah the proud and presumptuous king dies, the Lord is seen; because when the arrogance of this world is slain in the desire of the mind, then the mind itself contemplates the glory of God."


I SAW THE LORD SITTING. — Isaiah saw here God sitting on an august throne, and this in the temple, as is clear from what follows: "And the things that were under Him filled the temple." Note here: God appears in that form and appearance which the matter itself demands. Thus He appeared to Moses in the burning bush, to show that He was, as it were, pricked and burned by the afflictions of His people oppressed by the Egyptians. Thus He appeared to Stephen as he fought, standing, as if about to fight together with him. Thus He appeared to Magdalene as a gardener; to the disciples going to Emmaus, as a traveler — because He was appearing in a garden and abroad to travelers, and because He was a gardener and a stranger in the mind and opinion of those who doubted His resurrection, and who, clouded by His passion and cross, wavered in their faith in Christ. So here He appears to Isaiah as a king and magnificent judge sitting on a splendid and royal throne, because He wished to display the image of His majesty to Isaiah, and through him to the unbelieving people, so that they might learn to believe God and revere Him, and to dread Him as judge and avenger.


You may ask first, why was this vision presented to Isaiah? I answer, first, so that through it, in verse 7, he might be as it were consecrated as Prophet and Apostle. So Nazianzen, Oration 2 On Theology. Second, so that from the heavenly spirits he might learn how divine things are to be handled, says St. Dionysius, chapter 17 of the Celestial Hierarchy. Third, so that he might be emboldened by God to freely, in verse 9, reprove the blindness of the Jews. Fourth, Isaiah here came to know and foreshadowed for us the mystery of the Most Holy Trinity and of the Incarnation of the Word (for God sitting on the throne had a face and feet, as though He were going to become man), as will be clear from what follows.


You may ask secondly, how did he see God? I answer that he did not see the divine essence: for if "no man has seen God at any time," John 1, then neither did Isaiah. So Theophylact, Euthymius, and others in the same place. He therefore saw God through a certain appearance and bodily image, just as Abraham, Jacob, and Moses also saw Him: and this appearance was as of a man, that is, of a king. Hence He was seen sitting, verses 1 and 2; His feet and face are described; and thus everywhere in the Old Testament God appeared in human form, because He was going to become man. Furthermore, this appearance was gloriously adorned with immense light and majesty. Hence John 12:41 calls it the glory of Christ.


You may ask thirdly, whether Isaiah saw these things with bodily eyes? Some probably affirm this from verse 5: "I saw," he says, "with my eyes." For thus Moses saw the glory of the Lord with bodily eyes, as I said on Exodus 33:22, and St. Pachomius, as is clear from his Life. But the opposite is more true, namely that this appearance was presented to the imagination, as St. Augustine holds in his book Against Adimantus, chapter 28, or rather to the mind of Isaiah. First, because it was most sublime; second, because it is not likely that he heard with bodily ears the voice of God and the cry of the Angels, nor saw in heaven the temple, the wings, the coals, and that his mouth was really burned by them; third, because just as Isaiah saw Seraphim, so Ezekiel, chapter 1, saw Cherubim: but that vision was partly imaginary, partly intellectual: therefore this one was the same; fourth, this will become clearer from Question IV. See what was said in the Prooemium, Question II.


You may ask fourthly, whether he saw God alone, or also the three Persons in Him? Alcazar on Revelation 4:2, note 3, holds that Isaiah saw only God the Father, not the Son, not the Holy Spirit, and cites for this opinion St. Athanasius, Irenaeus, and Origen. On the other hand, Procopius, Arias, and Sanchez hold that only the Son appeared here. The same is held by all those Fathers and Doctors who think that in all the appearances of God in the Old Testament it was the Son who appeared, and this in order to give the fathers a foretaste of His future Incarnation. So think Theodoret, Justin, Tertullian, Hilary, Ambrose, Cyril, and others whom I cited at Genesis 32:24, indeed the Council of Sirmium, canon 14. Note here that these Fathers do not deny that when one Person of the Most Holy Trinity appeared, the others were also present by concomitance; indeed they confess this very thing, both because all are united in the divine essence, which they have as one and the same; and because one Person is in another by perichoresis, or circumincession; and because the works of God ad extra, such as an apparition, are common to the entire Most Holy Trinity. So St. Ambrose expressly teaches, book 3 On the Holy Spirit, chapter 23; indeed all the rest acknowledge that the Seraphim here cried "Holy" three times, because they were acclaiming the Most Holy Trinity. Hence Procopius: "The Seraphim," he says, "who call Him Lord of hosts, posit a Trinity in one divine nature." See Damascene, On the Trisagion.


But I say that the three Persons of the Most Holy Trinity appeared here to Isaiah, not by concomitance, but directly and expressly in themselves; and therefore I say with Toledo on John 12, and Maldonatus in the same place, that this image represented not only the unity of the essence, but also the three Persons, in a certain divine and ineffable way: just as if someone were to see the mental word of the Blessed, he would abstractively see in it the one and triune God; and therefore Isaiah's vision was more excellent than Abraham's, who saw three with his eyes but adored one with his mind. This is proved first, because it is clearly said in John 12:41 that the Son appeared here.


neither Moses, nor Paul, nor Isaiah. So Theophylact, Euthymius, and others in the same place. He therefore saw God through a certain appearance and bodily image... Alcazar on Revelation 4:2, note 3, holds that Isaiah saw only God the Father, not the Son, not the Holy Spirit, and cites for this opinion St. Athanasius, Irenaeus, and Origen. On the other hand, Procopius, Arias, and Sanchez hold that only the Son appeared here. The same is held by all those Fathers and Doctors who think that in all the appearances of God in the Old Testament it was the Son who appeared, and this in order to give the patriarchs a foretaste of His future Incarnation. So think Theodoret, Justin, Tertullian, Hilary, Ambrose, Cyril, and others whom I cited at Genesis 32:24, indeed the Council of Sirmium, canon 14.


The same is clear concerning the Holy Spirit from Acts 28:25, joined with this passage of Isaiah: for St. Luke there says that the Holy Spirit spoke these words that are found here, verses 9 and 10, through Isaiah; but, as is said here in verse 1, Isaiah saw Him who spoke these words, sitting on a throne: therefore he saw the Holy Spirit. Concerning the Father, all the Fathers teach this, whom see in Damascene, treatise On the Trisagion: nor can there be any doubt.


Secondly, because just as on account of the unity of essence, the Seraphim cried only once: "Lord God of hosts," so on account of the three Persons they acclaimed the same One sitting on the throne three times: "Holy," as Pope Alexander I teaches, Epistle 1 Decretal, and Benedict I, Epistle 1 Decretal, St. Dionysius, chapter 7 of the Celestial Hierarchy, and others soon to be cited; and this is the common understanding of the Fathers and the Church, as Leon de Castro attests. Hence therefore the true divinity of the Son of God and of the Holy Spirit is evident, against the Arians and Macedonians. For by this argument Cardinal Bellarmine refuted the Arian Palaeologus: "He whom Isaiah saw was true God, as is clear, and the Arians admit; but Isaiah saw the Son of God, as is clear from John, chapter 12, verse 41; therefore the Son is true God."


Thirdly, because serious theologians teach that God can create and infuse in someone a likeness that represents the divine essence and the three Persons: which likeness, if someone were to perfectly understand and comprehend it, he would know the divine essence quiddatively, and through its proper concept, not intuitively but abstractively. For if there is given an expressed likeness of God, namely the mental word of the Blessed, why could there not be given an impressed likeness of God, infused by God? Therefore such a likeness or image could have been given to Isaiah, and that it was given, the things already said conclude.


Some bring a comparison, namely that Isaiah saw God in three Persons, just as the poets feign that Geryon had three bodies. But this comparison is dissimilar in this, that the deity is not in three Persons as the soul of Geryon is feigned to have been in three bodies: for these three bodies each had their own essence distinct from the essence of the others; but the divine Persons all have one and the same essence numerically. Hence a more similar image would be if one soul were posited in the same body three times, as it were, replicated; for God was seen here as a man and king sitting on a throne: just as in a digression


Luke says the Holy Spirit spoke these words that are found here, verses 9 and 10, through Isaiah: but, as is said here in verse 1, Isaiah saw Him who spoke these words, sitting on a throne: therefore he saw the Holy Spirit. Concerning the Father, all the Fathers teach this, whom see in Damascene, treatise On the Trisagion: nor can there be any doubt.


Secondly, because just as on account of the unity of essence, the Seraphim cried only once: "Lord God of hosts," so on account of the three Persons they acclaimed the same One sitting on the throne three times: "Holy," as Pope Alexander I teaches, Epistle 1 Decretal, and Benedict I, Epistle 1 Decretal, St. Dionysius, chapter 7 of the Celestial Hierarchy, and others soon to be cited; and this is the common understanding of the Fathers and the Church, as Leon de Castro attests. Hence therefore the true divinity of the Son of God and of the Holy Spirit is evident, against the Arians and Macedonians. For by this argument Cardinal Bellarmine refuted the Arian Palaeologus: "He whom Isaiah saw was true God, as is clear, and the Arians admit; but Isaiah saw the Son of God, as is clear from John, chapter 12, verse 41; therefore the Son is true God."


and at sunset, both these words of Isaiah, or rather of the Seraphim, and those of Moses, Deuteronomy 6:4, according to the Hebrew text: "Hear, O Israel, God, God, our God is one," are recited by every Jew daily, which he asserts persisted among them even to his own times: namely, so that they professed the Trinity of Persons with the unity of the divine essence. For the name "God" repeated three times in Deuteronomy, just as "holy" in Isaiah, signifies the three Persons. But the word "our" added in the second place signifies that the Word assumed our flesh, and that Emmanuel was given to us and born for us; for which reason David also said, Psalm 66:7: "May God bless us, our God, may God bless us." Genebrardus also cites, at the end of book 1 of his Chronology, the ancient Rabbi R. Ibba, who says that these three kadosh, that is "holy," are elsewhere called three mirrors, three luminaries, three supreme fathers without beginning or end; elsewhere called the crown, wisdom, and understanding; elsewhere three yods designating three Jehovah, that is, three divine Persons.


Upon a throne high and elevated. — This throne was similar to the propitiatory of the temple, supported by two Cherubim, Exodus 25. For it was in the temple, as I shall presently say. This throne is called "high" with respect to the earth on which Isaiah stood: for he saw this throne in the high heaven. It is called "elevated" because in heaven itself it appeared lofty and raised from the floor. This throne is that of God the judge, and therefore signifies that God's sentence against the Jews concerning their blinding and rejection was determined. Symbolically, some take the high throne to mean the throne of the Church and of the Roman Pontiff, on which God sits and presides. Hence for "high" the Hebrew is ram: whence Roma, that is "loftiness," according to St. Jerome, book 2 Against Jovinian.


AND THE THINGS THAT WERE UNDER HIM (Symmachus and Theodoret translate: that were under His feet) FILLED THE TEMPLE. — Hence it is clear that Isaiah saw not only God, but also the temple, that is, God residing in a magnificent and glorious temple. Some think, as our Prado in the first vision of Ezekiel, section 6, that this temple was the temple of Solomon, as though Isaiah saw God sitting in it, just as the High Priest entering the Holy of Holies heard the voice of God sitting on the propitiatory. But, because this was a sublime and divine vision, and because


Note: For the things that were under Him, the Hebrew is schulai, that is, fringes or hems of garments; as if to say: The robe and royal vestment, or the cloak of God, was so long, wide, and flowing, that its fringes and hems filled the temple, in the way that kings and queens, as well as Cardinals, have very long trains that are lifted and held up by attendants. The Septuagint and the Chaldean call these fringes "glory," because they were august and glorious. Hence they translate: and the house was full of His glory — which crept into some copies of the Latin version. Hence the Church also combined both versions in the first responsory of the Sunday of November, saying: "All the earth was full of His majesty: and the things that were under Him filled the temple."


Rabbi David thinks these fringes were not of God's garments, but of the coverings with which His royal throne was spread; but schulai signifies fringes of garments rather than of the throne.


Literally, these fringes were symbols, and signified the immense power, majesty, and glory (as the Septuagint and the Chaldean translate) of the divinity in itself, but hidden from us and veiled, yet revealed through faith in a riddle, known obscurely and faintly by men, even by Isaiah and the Prophets.


Mystically, these fringes and garments signify the humanity of Christ, which is, as it were, the fringe of the divinity, that is, the outermost and lowest garment of the Word, or the Son of God, whose doctrine, Gospel, miracles, Sacraments, grace, and charisms fill the whole temple with glory, that is, the whole Church is filled. So Rupert, who refers these things to the glory of Christ, which He had after His Ascension into heaven, when the Seraphim, that is, the Apostles, having received the fiery Holy Spirit, proclaimed and spread the faith and glory of Christ throughout the whole world.


THE TEMPLE. — In Hebrew it is hechal, that is, the first temple, namely the Holy Place, in which were the lampstand, the table of showbread, and the altar of incense; for the latter part of the temple, namely the Holy of Holies, was called debir, that is, the oracle, in which was the ark with the propitiatory and the Cherubim. But hechal here, as elsewhere, when it is used alone and not distinguished from debir, signifies the whole temple and encompasses both the Holy of Holies and the Holy Place. Now the meaning is: these fringes were so long and wide that they not only filled the Holy of Holies, in which God sat on His august throne, as on the propitiatory between the Cherubim; but also spread through the hechal, or through the Holy Place, and likewise filled it, as if to say: This glory and majesty of God and of Christ filled the Church, both the heavenly and triumphant Church (for the Holy of Holies represented this) and the earthly and militant Church (for the Holy Place represented this); that is, it filled heaven and earth. Hence from this passage the Church sings: "All the earth was full of His majesty." These fringes therefore signify that the least of the divine majesty is greater than all the glory of men, and than the whole world.





Verse 2: The Seraphim Stood Upon It


2. THE SERAPHIM STOOD UPON IT. — "Seraphim" is a Hebrew word from the root saraph, meaning to kindle, to burn. Hence "Seraphim" are so called as burning and kindling, on account of their substance: first, most pure and free from every stain; second, ever watchful; third, marvelously ardent; fourth, most agile; fifth, endowed with singular power and efficacy; sixth, shining like fire; seventh, and most especially, on account of the ardor of charity, which is the supreme good and the happiness of man in this life. For from the use, feeling, and estimation of men in this life, names were given to the Angels. And although all these things already mentioned are common to other Angels — hence it is said of them in Psalm 103:4: "Who makes His Angels spirits, and His ministers a flame of fire" — yet in the Seraphim, who, being closest to God, receive the illumination and ardor of the divine light and fire immediately and directly, these qualities are found in a peculiar and more perfect way, as St. Dionysius teaches, On the Celestial Hierarchy, whom St. Chrysostom, homily 64 to the People, and the rest of the Fathers follow.


St. Bernard beautifully says, sermon 3 on this vision of Isaiah: "Why, he says, you who arose in the morning, O Lucifer, did you not stand in the truth, except because you were not a Seraph? For 'Seraphim' is interpreted as 'burning' or 'kindling.' But you, wretch, drank in light, but had no ardor. It would have been good for you if you were more a fire-bearer than a light-bearer, and with less immoderate appetite for shining, since you yourself were cold, you would not have chosen so cold a region. For you said: I will ascend above the height of the clouds, I will sit on the sides of the North."


For you said: I will ascend above the height of the clouds, I will sit on the sides of the North."


Morally, the "Seraphim" signify that those who wish to be like Isaiah, that is, Prophets and heralds of God, must burn with charity. Thus St. Serapia, virgin and martyr, was an imitator and emulator of the Seraphim not only in name but in reality, who, kindled by love of Christ, overcame both carnal fires, namely the fire of lust and of Vulcan; and finally she set ablaze many others, and especially St. Sabina, and spurred her to the same crown of martyrdom, whose birthday the Church celebrates on September 4, so that the Christian Poet rightly sings of her:

Unharmed, Serapia bears the burning torches,
She who bore unviolated the flames of Venus.


Such a herald was Elijah, of whom Sirach 48:1 says: "The prophet Elijah arose like fire, and his word burned like a torch;" hence he was caught up to heaven in a chariot of fire. Such a herald was St. Basil, whom St. Ephrem, though absent, saw like a column of fire, and when present saw a tongue of fire speaking through his mouth, as St. Amphilochius attests in his Life of St. Basil. Such a herald was St. Francis, of whom St. Bonaventure, chapter 12 of his Life, says: "His word was like a burning fire, penetrating the inmost recesses of the heart, and it filled all minds with admiration; since it bore the fragrance not of human invention's adornment, but of divine revelation's inspiration." He then narrates the example that, when he had composed a sermon to preach before the Pope and Cardinals, he forgot it all; wherefore betaking himself to prayer, "he suddenly began to pour forth such efficacious words, and with such powerful virtue to bend the minds of those sublime men to compunction, that it was clearly evident that it was not he himself, but the Spirit of the Lord who was speaking; for he preached the truth most confidently; he knew not how to handle the faults of some gently, but to pierce them; nor to foster the life of sinners, but to strike them with harsh reproof. With the same constancy of mind he spoke to the great and to the small, and with the same joy of spirit he spoke to few and to many" (let preachers who lose heart and zeal when the congregation diminishes take note); "every age and both sexes hastened to see and hear this new man, sent from heaven to the world; and he himself, going through various regions, preached confidently, the Lord cooperating and confirming his word with signs that followed." Not only a preacher but also a Doctor of this kind was St. Bonaventure himself, who in his books, even the scholastic ones, equally inflames the reader to piety and enlightens him with wisdom: hence he is rightly called the Seraphic Doctor. Let scholastic Doctors imitate him, especially Religious, so that they may show themselves to be equally devout and learned.


Similarly Ezekiel, chapters 1, 4, and 7, saw the Cherubim standing in fire, sparkling and flashing: "And the sparks," he says, "were like the appearance of glowing brass." Explaining this mystically, St. Gregory, homily 3 on Ezekiel, says: "The power of preachers both sounds and burns: it burns with desire, it sounds with the word. Glowing brass therefore is fervent preaching; but from the glowing brass sparks proceed; because from their exhortations, flaming words go forth to the ears of the hearers, which set on fire those whom they touch in the heart."


Therefore our Alcazar literally understands by the two Seraphim Peter and Paul, and apostolic men, on which see verse 6.


THEY STOOD UPON IT — namely the throne; "they stood," I say, "upon" (in Hebrew al, that is, near or around the throne), that is, upon the step or pavement of the throne; for it was fitting that they should be at a lower level than the seat and throne of God itself. For thus we see kings sit on a high throne, and princes attend them below.


Note: These Seraphim attend the throne in the manner of the Cherubim attending the propitiatory, Exodus 25. Indeed our Prado in the place already cited thinks these Seraphim of Isaiah are the same as the Cherubim of Moses and Ezekiel; but more truly they are different. For hence the Church among the nine choirs of Angels distinguishes the order of Seraphim, and places it before the order of Cherubim as the highest. For the order of Seraphim is named nowhere else in Scripture except here. Moreover, since Moses and Ezekiel saw Cherubim, but Isaiah saw Seraphim, the reason is that the chariot of the Cherubim, which Moses and Ezekiel saw, was a symbol both of the divine wisdom and providence, by which God Himself governs the world, and especially the Church and the Synagogue; and also of the divine battle and victory, which defeated and crushed Pharaoh and other enemies of His people; but Isaiah saw Seraphim, because by their fire he was to be purged of lethargy and timidity, and to be kindled and inflamed with divine fire, as is clear from verse 7.


St. Bernard beautifully notes, sermon 3 on this vision, that it belongs to God to sit, to Angels to stand, and that Lucifer fell because he said: "I will sit on the sides of the North." "The Seraphim stand," he says, "plainly, because charity never fails. They stand astonished and suspended in contemplation of Him who sits on the throne; they stand in eternal unchangeableness and unchangeable eternity. You (Lucifer) attempted to sit, O impious one! Therefore your feet were moved, and your steps were poured out. It is the Son who sits on the throne, the Lord of Hosts, judging all things with tranquility. The Trinity alone sits, which alone has immutability; but the Seraphim stand."


THE ONE HAD SIX WINGS, AND THE OTHER HAD SIX WINGS. — Hence it is clear that this vision was not real but imaginary and symbolic; for Seraphim do not have wings with which they truly and really fly; hence also the flight of one Seraph to Isaiah and the touching of his lips was not real but imaginary.


Note first, the Seraphim are symbolically represented and depicted with wings, to signify that they are of a heavenly nature, soaring to God and traveling most swiftly everywhere.


Secondly, each of them had not twelve wings, as some would have it, but only six, as is clear from what follows: for with two they flew. For what the Hebrew says — six wings, and six wings for one — does not mean that one had twice six, that is twelve, wings; but it is a Hebraism signifying that each had six wings, as our Translator [the Vulgate] and the Chaldean render it.


Thirdly, the six wings signify: first, that they are most agile and endowed with the greatest power of motion, so that they can move and fly most swiftly in the six directions of position, namely upward, downward, forward, backward, to the right, and to the left; so that in speed they surpass the winds, thunderbolts, the sun, and all the heavens. So Pererius on Revelation 4, disputation 24. Second, that they tend toward God with the most perfect knowledge and love. So St. Dionysius, Celestial Hierarchy, chapters 4 and 13: "The most sacred representation of six wings," he says, "signifies the most absolute and supreme intention toward God in the first, middle, and last intelligences." The reason is that the ternary, according to Aristotle, is a symbol of perfection; therefore the doubling of the ternary, that is the senary, adds a great abundance to perfection, and signifies twofold perfection. For six is the first perfect number, which is composed of its own first parts; for one, two, three, which are the first parts of six, when joined and added together make six.


Again, the six directions of position, to which the six wings correspond, as I said, arise from the ternary, or from the triple dimension of quantity and body, namely from length, breadth, and thickness; for these are their boundaries. For front and back are the boundaries of length; right and left of breadth; up and down of thickness or depth. Moreover, these three dimensions arise from three lines intersecting perpendicularly at right angles, that is, from a triple cross, as I said on Ephesians 3:18. But properly, six wings were fitting for the Seraphim; because two were needed for veiling the face, two for veiling the feet, and two for flying.


Tropologically, St. Bonaventure, at the end of volume 2, wrote a book on the six wings of the Seraphim, which every faithful person and every Superior and Prelate ought to have. For the faithful endowed with faith and the charity of God: the first wing, he says, is confession; the second, satisfaction; the third, purity of the flesh; the fourth, purity of mind; the fifth, love of neighbor; the sixth, love of God. But a Superior should have as his wings: first, zeal for justice; second, piety and fatherly compassion; third, patience and constant long-suffering; fourth, to be an example of every virtue; fifth, discretion and prudence; sixth, familiarity and union with God. With these wings he will make himself and his subjects soar to perfection and to God.


WITH TWO THEY COVERED HIS FACE, AND WITH TWO THEY COVERED HIS FEET. — The Hebrew panav signifies both "their faces" and "His face," that is, God's; likewise raglav signifies both "their feet" and "His feet." There is therefore a double translation here. The former: with two they covered their own faces, and with two they covered their own feet. So the Chaldean, Forerius, Vatablus, Sanchez, and Chrysostom, homily 4 on this vision, translate it, and so it is read in the Preface of the Liturgy of St. James and of the Ethiopians. The latter: with two they covered His face, and with two they covered His feet. So our Translator [the Vulgate], St. Cyril, Hugo, Peter Damian, epistle 6, St. Jerome, epistle 142 to Damasus.


Both these readings are true, and one is connected with the other. For these Seraphim joined their wings above, and thus with them veiled their own face, and consequently with the same wings also veiled for themselves the face of God. For the wings interposed between the face of the Seraphim and the face of God veiled for them both the face of God and their own face, nor could they otherwise veil the face of God with their wings than by veiling their own face with them; and conversely, they could not veil their own face with them without at the same time veiling the face of God, that is, removing from themselves the sight of God's face. The same reasoning applies to the wings covering the feet; for by joining the wings that were below, they veiled their own feet, and with those veiled, they consequently veiled for themselves the feet of God, especially since the face was already covered.


First, therefore, they veiled their faces out of deep reverence, because they could not gaze with unblinking eye upon so great a radiance of divinity; and they veiled their feet out of modesty, lest anyone should see the imperfection of their love and affection, of which the feet are a symbol. So St. Chrysostom, sermon 4 on this vision. Let us therefore also learn with what fear, what modesty, and what reverence we ought to approach God in our prayers, with what decorum and piety we should stand in His praises. For this reason the ancients prayed with covered head and face; hence arose the use of the amice, with which the priest about to offer sacrifice veils and covers his head.


Again, the feet are a symbol of action and execution. They veil their feet, therefore, to signify that despite their ardent zeal for fulfilling God's will, they are of slow and impeded step, even though equipped with six wings; just as, even though they have the sharpest eyes, yet against so great a splendor that shines from the divine countenance, they confess themselves blind with veiled face and eyes, says Sanchez.


He also adds that by "feet" is understood not so much the shins (for they stood ready and prepared for God's service and for flight; therefore their feet were free, not veiled), but rather the thighs, and especially the private parts (for thus among the Hebrews, the water of the feet or thighs is called urine). These therefore the Seraphim veiled, to teach how pleasing to God is the disposition of a chaste soul, which that people had already largely lost. For in those years, especially under Ahaz, very many indecent things were done both in the temple and in the city.


The Seraphim therefore were here a figure of religious and perfect obedience; for this obedience, as if blind with veiled eyes, does not question the command: again it veils its thighs, that is, it is chaste; and it does not so much serve its own affections or will, as it obeys another's, and offers and accommodates its hands and feet to that other. It is signified therefore here that a truly obedient person ought to be entirely winged, so that he may receive and carry out the commands of his Superior with a winged ear, winged shoulders, winged feet, and even a winged judgment.


Secondly, the Seraphim also veiled the face and feet of God, in the manner I described, to signify: first, that the divinity, and its face, that is, its beginning and eternity, and its feet, that is, its end and abyss, are incomprehensible. So St. Cyril. Second, to signify that no one can know the face of God, that is, what God did before the world; nor His feet, that is, what will be after the world, or what God will do; for we know only the things in between, says St. Jerome. Third and best, Rupert says: "The face is the divinity of Christ, the feet are His humanity, and the mysteries of His humanity, such as His nativity, passion, cross, resurrection, ascension," etc., as if to say: The mystery both of the Trinity and of the Incarnation, and of the entire economy of the incarnate Word, is impenetrable even to the Seraphim themselves, and they cannot sufficiently wonder at or comprehend the former on account of its loftiness and splendor, nor the latter on account of its lowliness and abjection. Hence in amazement they say, chapter 63: "Who is this that comes from Edom, with dyed garments from Bozrah?" etc. For, as Christ says of Himself, Psalm 21: "I am a worm, and no man: the reproach of men, and the outcast of the people."


Timanthes, the excellent painter, when he painted the most sorrowful immolation and slaughter of Iphigenia, expressed the tears and grief of the others, but covered the face of her father Agamemnon with a veil; because he saw that he could in no way better express the supreme grief and sorrow of the father than by not expressing it, and veiling it. For a similar reason the Seraphim here veil God. So St. Ephrem, treatise On the Passion of the Lord, speaking of Caiaphas condemning Christ, and his servant striking Him with a slap: "The heavens," he says, "trembled, the foundations of the world were shaken, all the Angels and Archangels were terrified, Gabriel and Michael covered their faces with their wings, the trembling Cherubim hid themselves under their wheels, the Seraphim at that hour seemed to have struck their wings together, when the minister of iniquity gave a slap to the Lord of majesty. How then did the foundations of the earth not produce an earthquake and trembling, when at that hour they saw their Creator treated with insults?"


AND WITH TWO THEY FLEW — not circling around God's throne. For this would have been trivial and unseemly; but with wings extended, as though about to fly while remaining in the same place. Hence they are said to have stood, verse 2. For this posture: first, designates them as prepared and agile for every command of God; second, they flutter their wings to signify the immense desire by which they are carried to see God and to immerse themselves entirely in Him; third, Sanchez says, they balance their wings so that the burning of the love by which, being near God, they are as it were scorched, they might cool with their wings as with a fan; therefore by this agitation of wings is signified the force of the most ardent and intense love.


Morally, the two wings by which we soar to God and to heaven are the intellect and the will, meditation and love, contemplation and action. But how do the Seraphim stand and fly at the same time? Eucherius (or whoever the author is) answers in the Questions on the Old Testament, in the chapter on Isaiah, that to stand before God is the same as to fly. Do you hasten to God? Sit in the quiet and silence of prayer, and you will be raised up, and will soar to the God of gods in Zion. Literally, the Seraphim stood, that is, they were erect, they did not sit, but stood with wings spread as if about to fly, as I said.


Mystically, St. Bernard, sermon 5 on these words of Isaiah, understands by the two wings nature and grace: "For with a lively intellect through nature," he says, "and no less fervent affection through grace, stretched out and intent continually toward Him who is above them, they are said to stand indeed through ministry, but to fly through zeal. For although they veil the head of the Lord, and veil also His feet, yet they do not veil these things from themselves; but rather they diligently fly and flutter, investigating the lofty things of His power and the deep things of His wisdom;" and soon after: "That proud Lucifer, bearing light but not having fire, relying on only one wing, was able to make a fall, not a flight. For he exulted in being luminous, not fervent, not inflamed — which is what 'Seraphim' means. The vivacity of his nature lifted him up, but plainly to his own destruction, since the lack of grace soon cast him down."


it does not so much serve its own affections or will, as it obeys another's, and offers and accommodates its hands and feet to that other. It is signified therefore here that a truly obedient person ought to be entirely winged, so that he may receive and carry out the commands of his Superior with a winged ear, winged shoulders, winged feet, and even a winged judgment.





Verse 3: And They Cried One to Another


3. AND THEY CRIED ONE TO ANOTHER. — Namely the Seraphim: the Son to the Holy Spirit, says Origen, homily 4, but wrongly. For it is clear from the preceding that the Seraphim are meant here. Father Prado above, and Pererius on Revelation 4, disputation 7, think that four Seraphim were seen by Isaiah; hence twenty-four (for four times six make 24) wings signified the twenty-four elders, of whom Revelation 4:10 speaks. There also in verse 8, four living creatures, namely four Cherubim, cry: "Holy, holy, holy, Lord God;" and St. Dionysius, chapter 13 of the Celestial Hierarchy, seems to suggest this, though elsewhere he indicates the contrary. Secondly, Forerius and Arias think that very many Seraphim were seen by Isaiah: for they are innumerable; for Isaiah uses the plural number, not the dual. Thirdly, others, and more truly, think that only two Seraphim were seen by Isaiah. And this, first, because this is what these words properly signify: "They cried one to another;" second, because these Seraphim were like the Cherubim of the propitiatory, and those were two, Exodus 25; third, because the Church in the eighth responsory of the Sunday after Pentecost sings: "Two Seraphim cried one to another." So St. Dionysius, Ecclesiastical Hierarchy, chapter 4, part 3, twice mentioning twelve wings, and Origen, book 1 Periarchon, chapter 3, St. Jerome here, Philastrius, heresy 101, St. Bernard, treatise On the Words of Isaiah, sermon 3. Understand this to mean that only two more illustrious Seraphim, as it were princes, appeared to Isaiah, while the rest attended their princes from behind; for God is the Lord of hosts, that is, of armies. And in this way reconcile this opinion with the second.


For this reason the Arabic version has disagion, not trisagion: "They cried," it says, "Holy, holy," to signify that they sang alternately in the manner of a choir, not that it denies the trisagion. For these words "one to another" signify that they sang antiphonally, that is, with alternating voices, as is done in a choir of singers. So the Fathers commonly hold; hence Damascene, treatise On the Trisagion, teaches that the Church learned the choir, that is, the manner of singing and chanting alternately, from these Seraphim. So also St. Ignatius the Martyr, as attested by Socrates, book 6 of the History, chapter 8, that is, Nicephorus, book 13, chapter 8, Cassiodorus, Amalarius, and others, saw Angels chanting alternately, and from this introduced alternate psalmody into the Church. The same angelic voices St. Magdalene, the penitent in her cave at La Baume, heard seven times a day raised aloft. Psalmody therefore is a heavenly and angelic work, so that the Psalmist rightly says, Psalm 137:1: "In the sight of the Angels I will sing to You," as if to say: I will take up the office of the Angels before the Angels, and with the Angels I will sing to You.


Hence Cyril notes that the Seraphim sang "Holy" alternately, not because they grew weary from singing, but because they give mutual honor to one another; for all heavenly things are ordered and harmonious; and they did this above all to teach men to chant alternately in the choir, and thus to praise God continuously and harmoniously, and to rouse one another and all men to the praise of God. In the same way an Angel, chanting twelve psalms with prayers interspersed, taught this same manner of chanting to the Egyptian monks, as Cassian attests, book 2 of the Institutes, chapter 5.


HOLY, HOLY, HOLY. — They repeat "Holy" three times. First, to signify the Most Holy Trinity in the unity of essence. So teach St. Ambrose, book 3 On the Holy Spirit, chapter 23, Nazianzen, oration On Easter, Damascene at length in his Trisagion, St. Jerome and Cyril, Procopius, Origen, homily 4, here, and others everywhere. Hear Damascene: "The Deity," he says, "is thrice sanctified and glorified when it is said three times, Holy, holy, holy; and again the three hypostases are glorified with one single glory, when it is said: Lord God of hosts, all the earth is full of His glory. Therefore holy is the Father, holy the Son, holy the Holy Spirit. We therefore call the deity and the Trinity thrice holy, but not a single person of it." And he adds: "Divinity does not belong to the Trinity on account of number; but because divinity is in the Trinity, therefore the ternary number is perfect." The same is taught by St. Augustine, book On Faith addressed to Peter, chapter 1, volume 3, and the Fifth General Council, which was Constantinople II, and the entire Church.


Therefore Calvin wrongly denies this here, and asserts that against the Arians, clearer passages ought to be used, lest we appear ridiculous to them: "And certainly," he says, "by this repetition rather an untiring constancy is noted, as if the Prophet had said that there is no end to the angelic melody in singing the praises of God, just as His holiness supplies us with inexhaustible material for them." Thus that braggart applauds the Arians and makes all the Fathers appear ridiculous to them. Was not Hunnius right to write his Calvinomastigem [Scourge of Calvin] with this title: Calvin the Arianizer?


Therefore the Belgian Carpenteius learnedly rendered this passage, as well as all of Isaiah, in heroic verse thus:

O Holy, Holy, O Lord, thrice Holy at last!
O King of arms, Lord and mighty in war!
For holy is that great Father, the origin of all
And fount of good, who fills the great world with His divine power.
Holy also is that Son of the supreme Father, begotten
Before the morning star, founder of a better age,
The Voice and Mind of the supreme God, whom the Father
Poured forth from His lofty Mind, and gave a share in His great kingdom.
Holy also is that Fire, the kindling of divine love,
Flowing from the Father through the Son with the same Godhead,
The mutual Love of Both.


Secondly, to signify that God is an abyss of holiness, from which both Angels and men and Christ partake of all their holiness, just as rays draw their light from the sun. For all things are three, says Aristotle. Hence this canticle is called trisagion, that is, thrice holy, meaning most holy; just as Mercury was called trismegistos, that is, thrice greatest, because he was at once king, priest, and teacher, or theologian. Therefore the Chaldean translates: Holy in the highest heavens, the dwelling of His majesty; holy upon the earth, which is the work of His power; holy forever and ever, Lord of hosts. For this reason they repeat the cry, and sing nothing else but "Holy," as if this were their whole and constant office and business, namely to praise the holiness of God: so we too ought to praise God unceasingly by word and by life.


Hear Procopius: "The Seraphim," he says, "repeat the holy praises not just once, but often, indeed infinitely many times," that is, they repeat the trisagion.


Thirdly, to signify that he who wishes to go to God in heaven must be holy; and that God will not leave anything polluted or unclean unpunished in His world, nor permit it unpunished in His sight, and especially that He will sharply punish the impiety and crimes of the Jews, which Isaiah reproves in this and the preceding chapter, especially by their blinding and hardening.


From this hymn of the Seraphim, therefore, the Church takes up the trisagion as angelic, indeed Seraphic, in the Preface of the Mass, and this from the very time of the Apostles, with the whole people, or the clergy and choir singing on behalf of the people: "Holy, holy, holy, Lord God of hosts," as Clement attests, book 8 of the Constitutions, chapter 16. Moreover, the Greeks, and from them the Latins on Good Friday, added epithets to the trisagion, saying: Hagios ho Theos, hagios ischyros, hagios athanatos, eleeson hemas — "Holy God, holy mighty one, holy immortal one, have mercy on us." This hymn, or rather Litany, under the Emperor Theodosius the Younger in the year of Christ 446, at the time of an earthquake in Constantinople, was revealed by God to uproot the heresy of Eutyches (who taught that there was only one nature in Christ, as there is one person; and since that nature seemed to be divine rather than human, it followed that God in Himself was mortal, and that the deity in Christ suffered and was crucified — which is heretical). This was then spreading, and was revealed to a certain boy who was caught up into the air, who related the same hymn received from the Angels to Archbishop Proclus and others, so that by singing it they might implore God's help and mercy. They did so, and immediately the earthquake ceased, as Damascene relates, treatise On the Trisagion, and Nicephorus, book 14, chapter 46. See also Pope Felix and Acacius of Constantinople, in their epistle to Peter Gnapheus, or Fullo, a follower of Eutyches, whom they condemn because he had added to the trisagion "who was crucified for us," as though the entire Trinity were crucified; or as though the trisagion belonged to the Son alone, and the Most Holy Trinity were only one person, namely the Son, as Sabellius held. See the Second Council of Constantinople celebrated against him, and Baronius at the year of Christ 483.


Moreover, Mercury Trismegistus, and from him Rhodiginus, book 12, chapter 4, puts this crown on what has been said about God: "Holy God, Father of all. Holy God, whose will is fulfilled by His own powers. Holy God, who makes Himself known to His intimates. Holy are You, whom nature never created. Holy are You, mightier than all power. Holy are You, greater than all excellence. Holy are You, better than all praise. Accept the holy sacrifices of words, flowing from a soul and a heart devoted to You, O ineffable One, to be proclaimed only by silence."


See here what the work of the Seraphim is, namely to perpetually celebrate the abyss of God's holiness. Let us therefore also say: Holy, holy, holy, Lord God of hosts. Holy in creation, holy in redemption, holy in our sanctification. Holy in heaven, holy on earth, holy in hell. Holy in glory, holy in grace, holy in justice. Holy glorifying the Angels, holy justifying men, holy punishing the demons. Holy before the ages, holy in the ages, holy forever and beyond. Holy in the Seraphim, holy in the Cherubim, holy in the Thrones. Holy in the womb, holy in the manger, holy on the cross. Holy in miracles, holy in doctrines, holy in examples. Holy in labor, holy on the cross, holy in the resurrection. Holy among Christians, holy among Jews, holy among the Gentiles. Holy among the faithful, holy among the unfaithful, holy among the elect and the reprobate. Holy in consolation, holy in desolation, holy in jubilation. Holy in power, holy in wisdom, holy in providence. Holy in charity, holy in mercy, holy in vengeance. Holy in generation, holy in filiation, holy in spiration. Holy Father,


holy Son, holy Holy Spirit: Amen, Amen, Amen.


Morally, to see what the holiness of God is, and how much He wishes all to be holy, see what was said on Exodus 28:36; Leviticus 20:26, and chapter 22, at the end, and chapter 27:28. Moreover, how much the devil dreads this hymn and doxology of the Most Holy Trinity is clear from what Sophronius narrates in the Spiritual Meadow, chapter 119: "Abbot Eusebius," he says, "told us that a demon in the habit of a monk went to the cell of an old man; and when he had knocked, the old man opened the door and said to him: Pray. But the demon said: Both now, and always, and unto the ages of ages, Amen. The old man again said: Pray, and the demon likewise said: Now and always, and unto the ages of ages, Amen. Then the old man said: Say also: Glory be to the Father, and to the Son, and to the Holy Spirit, both now, and always, and unto the ages of ages, Amen. But when he had said this, the demon, as though suffering violence from fire, vanished."


But it is remarkable, what Baronius relates from Nicolas of Aragon, Sigonio, and others, for the year of the Lord 1055, namely that when simony was rampant throughout the world, Pope Victor II sent the Archdeacon Hildebrand to hold a Council at Lyon to uproot it: at which an Archbishop accused of simony, when he denied the charge, was told by the Archdeacon: "Say: Glory be to the Father, and to the Son, and to the Holy Spirit." Then he said "Glory be to the Father, and to the Son" readily enough, but could not utter "the Holy Spirit": and when he tried many times without success, seeing himself confounded by the divine judgment, he came forward to the feet of the Archdeacon, and confessed that he was guilty of simony. After he was deposed from his priestly and episcopal office, he sang "Glory be to the Father, and to the Son, and to the Holy Spirit" in a free and clear voice. This event so terrified the simoniacs that, besides other Prelates, forty-five Bishops confessed themselves to be simoniacs, and renounced their offices without any accusation.


Just as the Seraphim here delivered to Isaiah, so St. John the Apostle delivered to St. Gregory Thaumaturgus the confession and praise of the Most Holy Trinity in the Creed, which is found in Gregory of Nyssa, in the Life of the Thaumaturgus.


Finally, the miracle by which this was confirmed is narrated by Gregory of Tours, book 1 On Miracles, chapter 13, and Sigebert at the year of the Lord 438, namely: when the city of Bazas was besieged by the Huns, and a priest was celebrating Mass for the liberation of the people, he saw falling from on high three drops, equal in size, surpassing crystal in brightness and whiteness; and as they rolled with a wandering course across the altar, flowing down onto the paten itself, immediately they joined into one, as if forming one most beautiful gem. And so it was evident by a clear sign, against the Arian heresy then sprouting up, that the three equal Persons of the Most Holy Trinity come together in one nature. They enclosed this gem in a cross made of gold, through which God worked many miracles: and without delay, the Huns were routed and the city was liberated.


ALL THE EARTH IS FULL OF HIS GLORY. — First, it is full because the whole earth, through its creation, governance, and specifically through the continual production of herbs, flowers, trees, animals, and men, provides an unceasing and abundant subject for praising the divine power, goodness, and majesty.


Secondly, more divinely and prophetically, with St. Cyril, Jerome, and Haymo, by "glory" understand the life and miracles of Christ, and the preaching through the Apostles and their successors, through whom the mystery of the Most Holy Trinity and the Incarnation is celebrated throughout the whole world, as if to say: The Lord now disdains the narrow confines of the temple and Jerusalem; He designates more spacious dwellings for His habitation; the whole earth will henceforth be His temple, and the sanctuary of His worshippers and His glory; everywhere they will sing together: "Holy, holy, holy, Lord God of hosts."


Let those who pray, chant, and meditate note here that the best composition of place is one by which minds, keeping themselves collected with God, may lift and sharpen themselves — if they think of themselves as standing with Isaiah, and with Daniel, chapter 7, verses 9 and 10, before God residing on His divine throne, and thousands upon thousands ministering and attending Him, and crying out: "Holy, holy, holy, Lord God of hosts."


Again, by this angelic hymn, not only clergy but all the faithful are admonished to praise God unceasingly night and day, both by voice and by action and good works, so that their pious and holy life may be an unceasing praise of God, by which they may equally invite other men, Angels, and all creatures to praise God. On this matter I have said more at Exodus 13, verses 2 and 11, and Deuteronomy 10:21. For they are called "Seraphim," that is "kindling ones," because they set all Angels, and consequently all men, on fire for the praise of God. So St. Dionysius, chapter 7 of the Celestial Hierarchy.


Hence tropologically: "A holy soul," says Origen here, homily 4 (see it), "is full of the glory of God, when all that it does and suffers, it refers to the praise and glory of God;" and when with the Psalmist, Psalm 148, it sings: "Praise the Lord from the heavens; praise Him, all His Angels; praise Him, sun and moon; praise Him, fire, hail, snow, ice, kings of the earth, young men and virgins," etc. And with the three young men, Daniel 3: "Bless the Lord, O heavens and Angels: bless the Lord, O dew, frost, mountains, hills, fountains; bless the Lord, O saints and humble of heart." Again with the Psalmist, Psalm 102: "Bless the Lord, O my soul: and all that is within me, bless His holy name. Bless the Lord, O my soul; and do not forget all His benefits. Who forgives all your iniquities: who heals all your diseases. Who redeems your life from destruction: who crowns you with mercy and compassion: who fills your desire with good things." For on a double title God


of the fire the whole earth was filled with the glory and splendor of the grace of the temple and the teaching of Christ: then only the house and temple of the Jews was darkened; and this from smoke, that is, from the wrath of God, who, preparing to avenge Himself, as it were breathed out smoke and fire from His nostrils, and was already destining that very thing to smoke and fire; and thus the first sense concerning the burning of the temple, which I brought forward a little earlier, can find its place here. Hence symbolically, Pintus takes the smoke or darkness to mean the blinding of the Jews, when the glory of God and the splendor of the Gospel shone upon the Gentiles.





Verse 5


5. AND I SAID: WOE IS ME, BECAUSE I WAS SILENT! — The Septuagint has: because I was pricked in heart. Whence first, Prado on Ezekiel II, 1, explains it thus: Alas for me! I have perished, I am slain, I have fainted from the consternation of so great a vision, so that by metalepsis "to be silent" signifies to be stunned, to tremble, to be struck down, so that you cannot speak but must be silent. "I was silent," therefore, means: I was struck dumb with consternation. Thus in 1 Maccabees chapter 1, the earth is said to have been silent in the presence of Alexander, that is, so shaken with fear that it dared not murmur or resist him. The same is said of Moab below, chapter XV, and of Ashkelon, Jeremiah XLVII. The same seems to have happened here to Isaiah: for if the Seraphim veil their faces and mouths before God, why should not Isaiah, a mortal man, fall down seeing God with the Seraphim? Sanchez adds that Isaiah, though eloquent, in the presence of the Lord, and having heard that sweetness and ardor with which God is praised by the Seraphim, thought himself mute and tongue-tied, as if to say: Woe is me, because I was silent and did not praise so great a Majesty, which I now see being praised by Angels with so great a spirit! I was silent, I say, when I could have spoken; but now, since I have seen God and the Seraphim, I am forced to be silent even though I desire to speak: for their appearance and majesty has rendered me speechless; but justly do I suffer this, because when I could speak I would not, and yielding to fear I was silent; now when I most wish to speak, I cannot. Thus we see even the most eloquent men struck dumb before kings, as if stunned and repelled by the sight of royal majesty.


Second, more aptly and fully, St. Jerome notes that Isaiah, when he saw the Seraphim praising the majesty of God with such reverence, trembling, and clamor, wished to join them in this song and hymn; but on account of the consciousness of sin he did not dare to do so. He says therefore: "Woe is me!" because I judged that I must be silent, since I am polluted in my lips and a sinner like the polluted people among whom I dwell, as if to say: Wretched me, who am in no way holier than my fellow citizens in this matter, since they themselves are merely profane and polluted; and therefore in this concert of Angels I am forced to be silent and dare not murmur; for praise of God is not seemly in the mouth of a sinner.


Note: For "woe" the Hebrew is אוי oi, which Prado and others more clearly render as "alas," and the Septuagint as "O wretched me!" For it is the voice of Isaiah not threatening, but grieving.


Furthermore, Origen, in homily 5 here, thinks that this sin of Isaiah was one of speech, from the fact that Isaiah adds: "Because I am a man of polluted lips." For most easily, as St. James says, chapter III, verse 2, we sin with the tongue: therefore Isaiah seems to have said something timidly or imprudently, the fault of which he here acknowledges though he does not express what it was, or that he spoke vain and idle things; for hardly any man escapes this, especially one who lives among vain and talkative people, say Origen and Gregory, book III of the Dialogues, chapter V; or that, while he rebuked others, he did not reprove himself, says Nazianzen in his Apology to his Father: which should be understood of light and venial faults.


Second, and more probably, St. Jerome, Cyril, and Haymo (though Chrysostom disapproves of this) think that this sin of Isaiah was one of the tongue, but not so much of speech as of silence; namely, that overcome either by weariness or by fear, he had ceased to denounce the sins of the people and the rulers, and specifically that he had not rebuked with bold lips King Uzziah, who, though he was not a priest, wished to burn incense and invade the priesthood — he himself being a Prophet and descended from royal blood.


Moreover, that this sin of Isaiah was not mortal but venial is gathered from the fact that God deemed him worthy, as His friend, of so sublime a vision of Himself and the Seraphim: with which He certainly would not have honored a sinner and His enemy.


Sanchez adds that Isaiah sinned in that out of fear of the king he was silent and allowed him, already leprous, to dwell in the city; nor did he see to it that according to the law, Leviticus XIII, 46, he be expelled from the city. Whence he aptly adds: "And in the midst of a people having polluted lips I dwell," as if to say: I have become like one of the common people, who in so grave a case did not dare to murmur, when yet, while others were silent, I as a herald of God ought to have spoken and rebuked him fearlessly: just as Elijah and Elisha rebuked Ahab, Joram, and other kings of Israel. But that this sin was slight or non-existent, I showed at verse 1. Impiously Oecolampadius thinks Isaiah's lips were polluted: "Because," he says, "man of himself can bring forth nothing but what is filthy and full of stench."


Morally, learn here that knowledge of God begets humility in us: for he who sees God sees himself; he sees how far he is from God, how little, indeed how nothing he is; and the more clearly he sees God and himself, the more he admires and reverences God, but depresses and despises himself. This therefore is the sign of a good spirit, just as on the contrary it is the sign of an evil spirit if anyone becomes puffed up from it, esteems himself and his own things highly, thinks himself learned, holy, perfect, etc. Thus Abraham before the Lord: "I will speak," he says, "to my Lord, since I am dust and ashes," Genesis XVIII, 27. Thus Moses, hearing God from the bush, "hid his face; for he did not dare to look upon God," Exodus III, 6. Thus Tobias with his companions, recognizing the angel Raphael, "prostrate for three hours upon their faces, blessed God," Tobit XII, 22. Thus Jeremiah, hearing from God: "Before I formed you in the womb, I knew you," etc., said: "Ah, ah, ah, Lord God, behold I do not know how to speak, for I am a child," chapter I, verse 6.


Thus Daniel, seeing the Ancient of Days on His throne and thousands of thousands attending Him: "My spirit was horrified," he says, "I was terrified, and the visions of my head troubled me," chapter VII, verse 15. And chapter X, verse 8, upon seeing the angel: "There remained," he says, "no strength in me, I withered away, and I had no vigor at all. And I heard the voice of his words, and hearing I lay prostrate upon my face, and my countenance clung to the ground." And Ezekiel, seeing God in the chariot of the Cherubim, fell upon his face and as if into a swoon, chapter II, 1. Thus the twenty-four elders before the throne of God "fell down before Him who sits on the throne, and worshipped Him who lives forever and ever, and cast their crowns before the throne, saying: You are worthy, O Lord our God, to receive glory and honor and power," Apocalypse IV, 10. Thus St. Francis, elevated in spirit, used to say: "Who are You, Lord, and who am I? You are the abyss of essence, truth, and glory; I am the abyss of nothingness, vanity, and misery."


AND IN THE MIDST OF A PEOPLE HAVING POLLUTED LIPS I DWELL. — "Polluted," that is, first, contaminated both by speech and by silence, as I said; second, "polluted," that is, profane and common, as if to say: My lips are consecrated to God; I ought therefore to speak sacred and divine things, as befits a Prophet; but now, associating with the people, I have learned from them to speak, like them, secular, vulgar, and common things. Whence St. Jerome and Cyril note here how harmful the company of worldly people, especially of the wicked, is even to saints and Prophets, which so greatly swayed so great a Prophet. Truly the Wise Man said: "These three things cannot but defile: the potter, the wheel of the cart in deep mud, those who associate with the wicked." And Sirach chapter XIII: "He who touches pitch will be defiled by it." And St. Paul, 1 Corinthians XV: "Evil conversations corrupt good morals." Thus St. Peter, being among the servants of the high priests, denied Christ; and God led Abraham out of Chaldea lest he be contaminated by the society of unbelievers.


Again St. Bernard: "Trifles," he says, "in the mouth of a priest (and of a Prophet) are blasphemies. For the lips of the priest shall keep (ought to keep) knowledge, and they shall seek the law from his mouth: because he is the angel of the Lord of hosts."


AND I SAW THE KING, THE LORD OF HOSTS, WITH MY EYES — as if to say: Before, I made little of my sin; now, seeing the purity and holiness of God, and the Seraphim crying: "Holy, holy," etc., I see how impure and horrible this sin of mine is, and every other sin: just as if you were to see darkness and light, the sun and a sewer, a king and a buffoon at the same time, you would more clearly perceive how far one is from the other: because "my imperfection my eyes have seen" — both mine and God's — "in Your light."





Verse 6: And One of the Seraphim Flew to Me


6. AND ONE OF THE SERAPHIM FLEW TO ME. — You ask whether this Angel was truly from the order of Seraphim? St. Dionysius, chapter XIII of the Celestial Hierarchy, following the teaching of his master Hierotheus, distinguishes the choirs of Angels from Daniel chapter VII, verse 10, into those who Attend, who always attend upon God, and those who Minister, who are sent forth. He teaches that the Attendants are the four highest choirs of Angels, and that they far surpass in their number the lower five who are Ministers: therefore this Angel, because he was sent, was not truly from the order of Seraphim, but from some order of Ministers; yet he is called "Seraphim" either because he was illuminated and sent by some Seraph, or from his office, because he was sent to burn the lips of Isaiah. The contrary, however, is more true, namely that he was truly from the choir of Seraphim. For from this passage the doctors and the Church prove that the ninth order of Angels is the Seraphim: for it cannot be proved from any other passage of Scripture. Thus teach St. Ambrose, book I On the Holy Spirit, chapter X, and many Scholastics, and the Apostle favors this, Hebrews chapter I, 14, where he says that all are ministering spirits sent for service. See the commentary there.


AND IN HIS HAND A STONE, WHICH HE HAD TAKEN WITH TONGS FROM THE ALTAR. — For "stone" (calculus) the Hebrew is רצפה ritspa, in Greek ἄνθραξ, that is, a coal or burning ember, which is similar to a glowing stone, that is, a carbuncle or pyrope: for that it was a burning coal is clear both because it was taken with tongs and because it was taken from the altar, in order to burn the lips of the Prophet. And so Apocalypse VIII, 5: "The Angel took the censer and filled it with fire from the altar." The Cherub did the same, Ezekiel chapter X, 2. Thus the Syriac, Arabic, Forerius, Vatablus, Pagninus, and generally the more recent commentators translate ritspa as a burning coal, and so Damascene reads it, book IV On the Faith, chapter XIV; for ritspa or רצף retseph, by metathesis alludes to צרף tsaraph or שרף saraph, that is, to burn, kindle, smelt. Whence, aptly for this passage, St. Jerome, epistle 143 to Damasus, understands by the stone the divine word, and its purity and rigor of truth; while by the carbuncle the shining doctrine is manifestly shown, according to Psalm XVIII: "The precept of the Lord is luminous, enlightening the eyes." From retseph is derived רצוף ratsuph and מרצפת martsephet, which signifies paved with stone, or a stone pavement, in 4 Kings XVI, 17, and Canticles III, 10, where for "he paved it with charity," the Hebrew is rutsaph, which the Septuagint translates λιθόστρωτον, that is, paved with stone, and the fifth Edition translates: "he composed its midst with stones" (that is, with carbuncles, say St. Ambrose, Theodoret, and Nyssen). Therefore our Alcazar, on Apocalypse II, 17, note 5, strongly contends that this stone of Isaiah was a carbuncle, and gives this sense: Isaiah saw, he says, the throne which God has in the Christian Church; therefore the Seraphim are the Apostles and Apostolic men who were to preach the Gospel, which because it was of the greatest difficulty and, as it were, to embrace fire, they timidly took the coal from the altar with tongs, that is, they timidly approached the labors and persecutions of the Gospel; but when they took it and looked at it, they saw it was not a coal but a carbuncle, because these labors and crosses for Christ, through the charity with which they were inflamed and the anointing of the Holy Spirit, became most sweet and most precious to them. This sense is pious and moral, but it is not the literal or genuine sense, as Alcazar and Rupert would have it.


I say therefore that both are true, namely that this stone was both a burning coal and a stone or carbuncle; for in the heavenly temple and altar, where Isaiah saw these things, all things are precious, eternal, and celestial: therefore its coals are not of wood but of stone, so that they may last forever; indeed of gems, because such things befit God. That heavenly fire therefore is fed with pyropes and carbuncles; for the carbuncle is the most precious of all gems. For a carbuncle weighing one drachma is valued at sixty thousand gold pieces, that is, more than four diamonds of the same weight. And although our carbuncle rejects our terrestrial fire, so that fire cannot heat it, as Pliny and Aristotle teach, book IV of the Meteorology, chapter XLVIII, yet that heavenly carbuncle easily receives that heavenly fire of God. The Church favors this opinion, for she prays in the Sacred Liturgy: "O God, who cleansed the lips of Isaiah with a burning stone." It was therefore a stone, but a burning one.


You ask why the Seraph touched the lips of Isaiah with this stone? I answer: to punish and expiate the sin of his lips; hence he burned them with this stone, especially because Isaiah had sinned by not rebuking Uzziah, who had seized the coals and incense of the altar; therefore he is punished with coals, for this is what the Seraph says: "Behold, this has touched your lips, and your iniquity shall be taken away, and your sin shall be cleansed."


Second, however, St. Jerome translates ritspa as calculus, that is, a small stone or gem, to which translation the other Interpreters, namely Aquila, Symmachus, and Theodotion, agree, says St. Jerome. The Septuagint translates it digaza, which signifies both a carbuncle and a coal. St. Jerome, epistle 143 to Damasus, interprets it as a carbuncle, which is a gem of fiery and flaming color; and he adds: "Whether we translate it as stone or carbuncle, in the stone the truth and rigor of the divine word is shown, while in the carbuncle the shining doctrine of the same is manifestly displayed, according to Psalm XVIII: The precept of the Lord is luminous, enlightening the eyes." From retseph is derived רצוף ratsuph and מרצפת martsephet, which signifies paved with stone, or a stone pavement, in 4 Kings XVI, 17, and Canticles III, 10, where for "he paved it with charity," the Hebrew is rutsaph, which the Septuagint translates λιθόστρωτον, that is, paved with stone, and the fifth Edition translates: "he composed its midst with stones" (that is, with carbuncles, say St. Ambrose, Theodoret, and Nyssen). Therefore our Alcazar, on Apocalypse II, 17, note 5, strongly contends that this stone of Isaiah was a carbuncle, and gives this sense: Isaiah saw, he says, the throne which God has in the Christian Church; therefore the Seraphim are the Apostles and Apostolic men who were to preach the Gospel, which because it was of the greatest difficulty and, as it were, to embrace fire, they timidly took the coal from the altar with tongs, that is, they timidly approached the labors and persecutions of the Gospel; but when they took it and looked at it, they saw it was not a coal but a carbuncle, because these labors and crosses for Christ, through the charity with which they were inflamed and the anointing of the Holy Spirit, became most sweet and most precious to them. This sense is pious and moral, but it is not the literal or genuine sense, as Alcazar and Rupert would have it.


This stone, therefore, is first a symbol of penance and contrition. Alcazar notes it on Apocalypse II, 17. Viegas on Apocalypse VIII, Commentary I, section IV, at the end, says this coal was a carbuncle, as I said. If anyone objects: How could the fire of the altar be fed with carbuncles? The answer is that coals were cast into the fire, but by the force of the fire they were converted into carbuncles, to signify the power of our altar of burnt offering, namely penance, through which sinners who were like cold and black coals become carbuncles and gems — that is, they become either carbuncles through the ardor of charity, or emeralds through chastity, or diamonds through patience and fortitude; hence it is said in Psalm XVII: "Coals were kindled by Him," and not only kindled but also divinely converted into gems. This speculation is more pious and clever than solid: for carbuncles are not generated from coals, nor can fire change coals into carbuncles. But one could reply that this vision (and what was seen in it), being symbolic, was not natural but miraculous and divine. Thus we read that St. Vincent Ferrer so inflamed two condemned criminals who were being led to execution with his exhortation to such great sorrow that their faces were as if turned into coals, and so they expired. Sorrow and love therefore was, as it were, their executioner, indeed the maker of new men.


Second, this burning stone was a symbol of the grace of the Holy Spirit, which purifies and sanctifies the soul of Isaiah and of any penitent from sins. Thus St. Ambrose, book I On the Holy Spirit, chapter IX.


Third, this stone was a symbol of gratuitous grace, namely prophecy, as if to say: Behold, by this sign, that is, an imaginary one (for this was a vision, whence all things were done through a vision, not really; therefore Isaiah's lips were not really burned, for then he would have become stammering and unfit for preaching), by the touch of the burning coals upon his lips, God signifies that He both forgives your sins and fills you with the prophetic spirit, and at the same time with confidence and magnanimity, so that having overcome the fear of the powerful you may henceforth prophesy fearlessly and reprove the blindness of the people and the rulers. Whence St. Jerome, Haymo, and Philastrius, in his book On Heresies, at the end, understand by the stone the word of God, which is sought from the altar, that is, from Sacred Scripture. Thus Jeremiah was consecrated a Prophet by a divine touch, chapter XIX. Whence St. Jerome, Dionysius the Carthusian, Sanchez, and others think that this was the first vision and prophecy of Isaiah, and that those which have already been narrated in the five preceding chapters were later than this, and that Isaiah, emboldened by this vision, thundered forth: "Hear the word of the Lord, you rulers of Sodom," as was said in chapter I.


This opinion is probable; but the contrary seems more true: for that Isaiah had prophesied before this is gathered not only from the preceding chapters, but also from the fact that Isaiah says here: "Woe is me, because I was silent!" as if to say: Woe is me, who being a Prophet ought not to have been silent! as the Fathers and Interpreters generally explain. Second, because Eusebius in the Chronicle records that Isaiah began to prophesy in the 17th year of Uzziah; and Isaiah, chapter I, says he prophesied under King Uzziah, that is, while he was reigning; therefore he prophesied before his death, indeed before he was struck with leprosy and separated; for then he ceased to rule. Third, because it is not plausible that he would have begun his prophecy thus: "Blind the heart of this people," as he begins here, verse 10. For God usually first warns and admonishes the people through His Prophets, as He did through Isaiah in the five preceding chapters, before He threatens them with blinding and hardening.


Fourth, Isaiah, desiring to join the Seraphim in praising God, had to be inflamed by this stone of their charity and ardor, and at the same time had to be, as it were, consecrated through it not only as a Prophet but also as an Evangelist and Apostle (for he is sent to the Jews, verse 9), just as the Apostles were consecrated through the fiery tongues which they received at Pentecost: by this stone, therefore, Isaiah received a fiery mouth and a fiery tongue, just as the Apostles did, so that he might inflame the Jews with divine fire, according to Jeremiah XXIII: "Are not My words like fire?" and Psalm CXVIII: "Your word is exceedingly fiery." This glowing stone therefore seals Isaiah for the Gospel, so that nothing may sound from his mouth except what is pure, evangelical, and divine; nothing may his lips breathe except what is fiery from that heavenly fire which Christ came to cast upon the earth. Thus St. Francis was set ablaze by the Seraph with the stone of God's love; for as St. Bonaventure says, chapter XII of his Life: "When he was being borne upward to God with Seraphic ardors of desire, around the feast of the Exaltation of the Holy Cross, while he was praying, he saw one Seraph having six wings, fiery and brilliant, descending from heaven, and between the wings appeared the figure of a crucified man: two wings were raised above his head, two were extended for flight, and two veiled his whole body. Seeing this, he was struck with wonder and joy: at length he understood from this, by the Lord's revelation, that he was to be transformed entirely into the likeness of Christ crucified, not through martyrdom of the flesh but through the burning of the mind. For this vision left a marvelous ardor in his heart, and impressed upon his hands and feet the marks of nails, just as he had seen them in that image of the Crucified."


Allegorically, this stone that sets us ablaze is Christ; so say St. Basil and Cyril: for just as fire is united to a coal, and a coal to fire, so humanity was united to the Word, so that the incarnate Word is, as it were, a burning coal.


Again, this coal is the Holy Eucharist, which purges us from all sin, strengthens, and inflames us: "So that like fire-breathing lions we may depart from that table, having become terrible to the devil," says St. Chrysostom, homily 61 to the People. Thus St. Justin explains this stone in his Response to Question XLIV, proposed by the Gentiles, and Damascene, whom I shall cite shortly.


Whence the priest is morally admonished here that he must be pure and fervent like the Seraphim, so as to take the body of Christ in the Eucharist from the altar with tongs that are two-pronged, that is, with faith and charity; or with the twofold perfection of the law, namely love of God and of neighbor, and hand it to Isaiah, that is, to the sinner who has confessed, is lamenting, and is reverent. St. Cyril explains this at length, in his book On the Incarnation of the Only-Begotten, chapter VIII.


Hear also St. Damascene, book IV On the Faith, chapter XIV: "Let us approach," he says, "with burning desire, forming our hands in the shape of the cross, let us receive the body of the Crucified, and placing our eyes and lips and forehead upon it, let us conceive the divine coal, so that the fire of the desire implanted in us, taking upon itself the inflammation that arises from the coal, may burn our sins, illuminate our hearts, and by participation in the divine fire we may be set ablaze and deified. Isaiah saw a coal; but a coal is not simple wood, but wood united to fire: so the bread of communion is not simple bread, but bread united to divinity." St. Monica experienced this, who in Holy Communion could not contain herself for sweetness, but would exult, and sighing toward Christ, would be caught up from the earth into the air and say: "My heart and my flesh have exulted in the living God."


Finally, Rupert applies this to the keys and the power of the keys given to Blessed Peter and his vicars. For the Seraph is the priest, who by the stone of his sentence absolves Isaiah, that is, the penitent, from sins.


Tropologically, St. Cyril understands by this stone applied to the mouth of Isaiah the confession by which we profess our faith with our mouth, as well as our sins: for this must be constant and continual in our mouth, so that we may be cleansed from sins and inflamed with the fervor of the Holy Spirit. Foolishly therefore Calvin says here that "in the Papacy there is mere corruption, where the Sacraments are turned into theatrical performance." For from this it follows by parity that this Angel, taking the stone from the altar with tongs and touching and efficaciously purging the lips of Isaiah, was an actor. Let Calvin answer: the Angel added a word to his action, in which the principal reason of the Sacraments consists. But Catholics likewise use the word in their Sacraments. You know, Calvin, that saying of Augustine, tract 80 on John: "The word comes to the element, and a Sacrament is made." You know that Catholics assign the role of form to the words in the Sacraments: but the form is more important than the matter, and gives being to the thing, namely to the Sacrament. But I know your sore point: you want the word to be preached, not consecrated; that is, you wish to abolish the sacraments and convert them into sermons. This is your intent, this your aim.


WHICH HE HAD TAKEN FROM THE ALTAR. — This altar was similar to the Mosaic one and to that which John saw, Apocalypse VI, 9, and it was either the altar of burnt offerings, or more likely the altar of incense, of which Apocalypse VIII, 3; for from it the smoke of incense ascended, with which the temple was filled. He mentions the altar because he saw God in the temple, whose chief ornament is the altar: for the altar represents the sacred mystery of the divine Majesty, as well as the worship, religion, and sacrifices owed to Him: for with these He is to be worshipped at the altar; and because coals in the temple were customarily taken from the altar. What the altar symbolically signifies in each case, I discussed on Exodus chapter XXVII, 1, and chapter XXX, 1 and following.





Verse 7


7. AND YOUR SIN SHALL BE CLEANSED — that is, it shall be purged, taken away, and swept out, as filth is usually swept from a house. Hence it appears that Isaiah, illuminated and moved to compunction by God in this intellectual vision, freely elicited acts of contrition and love of God, through which he was disposed for the purging of sin and the infusion of new and heroic grace and virtue. For here he received from God freedom and boldness, and the zeal to prophesy and preach fearlessly; whence in verse 8 he says to God: "Send me;" and immediately thereafter he freely proclaims, in verse 10: "Blind the heart of this people."





Verse 8


8. WHOM SHALL I SEND, AND WHO WILL GO FOR US? — Again here the mystery of the Trinity is indicated in the word "us," and the unity of essence in the word "I shall send."


Morally, note the condescension of God that is to be imitated by rulers, Prelates, and anyone wishing to govern well. God could have commanded Isaiah: Behold, I have already consecrated you a Prophet, I am present and will be with you; therefore I send you to the Jews, go. But He did not wish to compel him to so arduous a task by His command: hence He invites him, merely proposing His desire to him, which Isaiah accordingly, as is fitting, immediately embraces and voluntarily offers himself. Second, this is a stimulus for Isaiah and the Apostles, that they undertake the missions of God with a sincere and great spirit, considering first that in this matter they are companions of the Seraphim and that they go to a divine work, called and chosen not by themselves but by God; second, that by this they render God a special and most pleasing service; third, that in this office they must look to and care for not their own glory but God's, say St. Thomas and Hugh.


Beautifully St. Bernard, in his sermon On Saints Peter and Paul: "These are," he says, "men of mercy, whether because they obtained mercy, or because they were full of mercy, or because they were mercifully given to us by God: we know that these men neither lived for themselves nor died for themselves, but for Him who died for them, and even more for all of us. Their life produces eminence in conduct, their teaching wisdom in preaching, and their very death patience in suffering: these things the blessed Apostles conferred upon us, and even to this day they do not cease to confer them, full of mercy and the fruits of holy prayers."


AND I SAID: HERE AM I, SEND ME. — For I see that You designate me for this, from the fact that I feel my lips cleansed by the stone, my tongue loosed, and a new freedom and desire to prophesy being implanted in my spirit by You; especially since at the same time the glory of Your Majesty which I behold spurs me on, and the Seraphim whom I see flying and ready for every service to You. These reasons gave courage to Isaiah, so that from a generous and eager magnanimity he offered himself to God for so arduous a task, even though he knew he would be sawed in two for it, says Origen on Romans chapter X: "But Isaiah dares." On the contrary, Moses out of humility, or rather out of a certain pusillanimity, refused God's mission a third and fourth time, as I noted on Exodus chapter IV, and as St. Jerome teaches, epistle 142.


He says therefore: "Here am I;" which expression signifies a prompt spirit to obey. Thus Abraham, called by God, responded: "I am here," Genesis chapter XXII, verse 1; or, as it is in the Hebrew and Greek: Here am I. Thus Ananias, similarly called by God, said: "Here am I, Lord," Acts IX, 10.


So also Isaiah, hearing from God: "Whom shall I send, and who will go for us?" promptly comes forward: "Here am I, send me," Isaiah VI, 8. Nothing is usually more pleasing to God than such promptness. Whence St. Ambrose, sermon 14, on the words: "Make the voluntary offerings of my mouth pleasing, O Lord," Psalm CXVIII, 108, asks why God did not send Isaiah on that mission before Isaiah voluntarily offered himself for it? And he aptly responds: "Indeed," he says, "He could have commanded His little servant, whom He had found worthy to be sent, but He preferred not to defraud him of the reward of a spontaneous offering, since He waited for him to offer himself; and although He knew his desire, He nevertheless waited for his voice, in order to increase his grace."


Isaiah therefore gives here the model and example of perfect obedience, by which he spontaneously and promptly offers himself to every danger, not to God commanding but merely intimating His will. Let the faithful imitate this, especially Religious, considering that they are invited and called by God, and consequently that God will be with them to overcome generously and easily all difficulties. For this is the power and reward of so generous an obedience. Truly did that Religious say: "I do not fear the voice of obedience calling me to anything, however arduous: I offer myself to it, I am ready;" for I am certain that God, who commands through my Superior, will be with me. "For He who presses the command, anticipates with help," says St. Leo. Hence the perfectly obedient person, like Isaiah, "anticipates the one commanding," as St. Bernard teaches, sermon On Obedience. For "an intelligent servant is acceptable to the king," Proverbs XIV, 35.


Hence our Rule prescribes that we not wait for our Superior's command, but as soon as he gives a sign of his will, we promptly and immediately carry it out, and obey his mere nod, and at his every gesture run in every direction. For this is a better obedience, and more pleasing to God as well as to the Superior, than that which waits for a command, as St. Thomas teaches, II-II, Question CIV, article 2. And Albertus Magnus in the Paradise of the Soul, chapter III: "The truly obedient man," he says, "never waits for a command, but knowing or believing only the will of the Prelate, he fervently carries it out as if it were a command." Finally St. Bernard in the passage cited: "The faithful obedient man," he says, "knows no delays, flees the morrow, is ignorant of tardiness, anticipates the one commanding, prepares his eyes for seeing, his ears for hearing, his tongue for speaking, his hands for working, his feet for traveling; he gathers his whole self together to gather the will of the one commanding." Thus did both Isaiah here, and the Seraphim, standing with outstretched wings before God, ready to fly anywhere at His every nod.


Note that Isaiah and the Apostles had to be sent by God: heretics who thrust themselves into preaching of their own accord and have not been sent by Christ, the Apostles, and Bishops are apostles not of Christ but of the devil. Whence Christ calls them thieves and robbers, John X, says Chrysostom, homily 5 On John the Baptist.





Verse 9


9. HEAR INDEED, BUT DO NOT UNDERSTAND; AND SEE A VISION, BUT DO NOT PERCEIVE. — That is, you will hear and you will see, but you will not understand, or you will not wish to understand and perceive, as the Septuagint explains, and from them St. Paul, Acts, last chapter, verse 26. It is a Hebraism and an enallage of moods; for the imperative is used for the future: for it is certain that God did not command the Jews to sin; indeed it is evident that He willed and commanded that the Jews should understand, know, and carry out His oracles: for this reason He ordered the Prophets to set them before them and proclaim them.


Note: Isaiah prophesies here about the blinding of the Jews, both of those in his own time who were blind and deaf to the threats of Isaiah and the Prophets, and especially those at the time of the Messiah; and consequently about their rejection and reprobation: for just as a river is the same, even though different and different water flows and succeeds in it, so the people of the Jews was always the same, even though different and different men succeeded one another in it, says St. Basil, as if to say: I know, O Jews, that you will eagerly await the promised Messiah; but when He comes, you will reject Him: you will hear and see His preaching and miracles, but you will not wish to recognize them, nor believe them to be the works of the Messiah; indeed you will say that He casts out demons by Beelzebub. So say St. Basil, Chrysostom, Cyril, and Jerome.


And St. Chrysostom, in his homilies On the Praises of St. Paul, volume III: "Paul, citizen of heaven, pillar of the Churches, earthly angel, heavenly man. For just as iron cast into fire becomes entirely fire, so Paul, inflamed with charity, became entirely charity." Paul therefore was a Seraph and a Seraphic Apostle. And again: "Christ sent the Apostles," he says, "as the sun sends its rays; as the rose sends the sweetness of its fragrance; as fire scatters its sparks: so that just as the sun appears in its rays, as the rose is perceived in its fragrance, as fire is seen in its sparks, so in their virtues the power of Christ might be recognized. For who, seeing well-instructed disciples, would not praise the knowledge of the master?" St. Augustine, in his sermon On the Apostles: "The Lord gave the Apostles power over nature, to heal it; over demons, to overthrow them; over the elements, to change them; over death, to despise it; over Angels, to consecrate the body of the Lord. This power was also given to their successors, according to Apocalypse XI, 6: 'These have the power to shut heaven, and to turn waters into blood.'"


"Send me," Isaiah VI, 8. Nothing is usually more pleasing to God than such promptness. Whence St. Ambrose, sermon 14, on the words: "Make the voluntary offerings of my mouth pleasing, O Lord," Psalm CXVIII, 108, asks why God did not send Isaiah on that mission before Isaiah voluntarily offered himself for it? And he aptly responds: "Indeed," he says, "He could have commanded His little servant, whom He had found worthy to be sent, but He preferred not to defraud him of the reward of a spontaneous offering, since He waited for him to offer himself; and although He knew his desire, He nevertheless waited for his voice, in order to increase his grace."


Isaiah therefore gives here the model and example of perfect obedience, by which he spontaneously and promptly offers himself to every danger, not to God commanding but merely intimating His will. Let the faithful imitate this, especially Religious, considering that they are invited and called by God, and consequently that God will be with them to overcome generously and easily all difficulties. For this is the power and reward of so generous an obedience. Truly did that Religious say: "I do not fear the voice of obedience calling me to anything, however arduous: I offer myself to it, I am ready;" for I am certain that God, who commands through my Superior, will be with me. "For He who presses the command, anticipates with help," says St. Leo. Hence the perfectly obedient person, like Isaiah, "anticipates the one commanding," as St. Bernard teaches, sermon On Obedience. For "an intelligent servant is acceptable to the king," Proverbs XIV, 35. Hence our Rule prescribes that we not wait for our Superior's command, but as soon as he gives a sign of his will, we promptly and immediately carry it out, and obey his mere nod, and at his every gesture run in every direction. For this is a better obedience, and more pleasing to God as well as to the Superior, than that which waits for a command, as St. Thomas teaches, II-II, Question CIV, article 2. And Albertus Magnus in the Paradise of the Soul, chapter III: "The truly obedient man," he says, "never waits for a command, but knowing or believing only the will of the Prelate, he fervently carries it out as if it were a command." Finally St. Bernard in the passage cited: "The faithful obedient man," he says, "knows no delays, flees the morrow, is ignorant of tardiness, anticipates the one commanding, prepares his eyes for seeing, his ears for hearing, his tongue for speaking, his hands for working, his feet for traveling; he gathers his whole self together to gather the will of the one commanding." Thus did both Isaiah here, and the Seraphim, standing with outstretched wings before God, ready to fly anywhere at His every nod.


Third, for blinding, two things are required: first, a wicked disposition, by which one does not wish to receive the light, or even places impediments (as one who shuts the window excludes the rays of the sun from himself) against the divine illumination, by which God through Himself, or through Prophets or Apostles, sufficiently proposes, explains, and confirms things necessary for salvation. Second, from this follows the lack or privation of divine light, and thence a moral inability to see the truth. Thus the Jews, seeing Christ perform so many signs, by which they could and were bound to believe that He was the Messiah, rejected this light and so were blinded, and this on account of their avarice, ambition, envy, etc., which they saw being reproved by Christ. Likewise hardening: first, it is the wickedness or malice of one who wills to sin and refuses to do his duty; second, it is obstinacy and a firm adherence to it, namely to some pleasure or illicit good, so that he will not allow himself to be torn away by warnings, counsels, threats, promises, rewards, scourges, or the ordinary inspirations and graces of God. Hear the amazing obstinacy of one who was blinded and hardened. The pious Empress Irene was succeeded by Nicephorus, patron of the Iconoclasts and Manichees: while he oppressed the Church with heavy exactions, he stirred up complaints and lamentations from all orders. Warned about this by the patrician Theodosius Salibara, he replied: "If God has hardened my heart like Pharaoh's, what good will come to those under my hand from Nicephorus? Theodosius, do not expect anything beyond what you have seen." This man therefore surpassed nearly all Emperors in ambitions, debaucheries, and barbaric cruelties. Therefore he felt God's vengeance; for the Slavic prince Krum hung his severed head from a high pole for several days, and then stripping it of its skin and covering it with silver on the outside, he gloriously taught the Slavic princes by his example to drink from it. So says Zonaras, volume III, and elsewhere.


Fourth, St. Jerome, St. Thomas, Hugh, Haymo, and the Gloss think these are the words of Isaiah, as if he were praying and saying: Blind, O Lord, the Jews, so that the Apostles may go to the Gentiles and enlighten them. But St. Cyril, Lyra, Forerius, Adam, and generally the more recent commentators more truly judge these to be the words of God to Isaiah: for this is what the thread and connection of the discourse requires. For God began to speak and continues, and at last concludes: "Lest perhaps he should be converted and I should heal him." Which are without doubt the words of God.


You will say: Does God then command Isaiah to deceive and blind the Jews? I answer, by no means. But there is a twofold sense. The first: "blind," that is, propose your message to the Jews so obscurely through enigmas and parables that they do not understand, but are clouded over and blinded; for St. John teaches that Christ did this, chapter XII, verse 40, where he cites this passage of Isaiah. The later and truer sense is: "blind," that is, predict that they will be blinded: for often real words must be explained by mental ones, as I showed in Canon XXIX, as if to say: The Jews, blinded through their own sins, will assuredly be abandoned by Me, and will be further blinded and hardened; and so it will happen that you will preach to them in vain, both you, O Isaiah, and You, O Christ! For they will not change their ingrained ways, nor attain justice and salvation; yet, O Isaiah, preach that they will be blinded, so that they may know these things were foreseen and foretold by Me, so that Christ may hold this up to them. Whence the Septuagint translates: Their heart was made fat. But St. John, chapter XII, translates and reads: "He blinded their eyes and hardened their heart." This happened because different points were substituted for the same Hebrew word. For if you point השמן hasmen, it will be "make fat, blind"; if השמן husman, it will be "was blinded"; if השמין hismin, it will be "he blinded": all of which mean the same thing.





Verse 10: BLIND THE HEART OF THIS PEOPLE, AND MAKE HEAVY THEIR EARS.


For "blind" the Hebrew is השמן hasmen, that is, make fat, make thick, that is, blind and harden. For a fat and thick heart, namely one serving luxury and the belly, is unfit for grasping heavenly things, and therefore is dull and blind. For blinding is nothing other than a certain fatness and dullness of the mind for seeing and tasting divine things, and an obstruction preventing the admission, influx, and understanding of heavenly teaching, as the following words indicate. For the heart and ears are to be understood not of the body but of the mind: for the mind itself is the heart, is the ear, is the eye, namely the spiritual one; for the mind of itself sees like an eye, hears like an ear, perceives like a heart: for it eminently contains within itself the heart, eyes, ears, nose, and all the senses of the body.


Second, blinding properly pertains to the intellect; burdening or hardening to the will; both are sin, the punishment of sin, and the cause of sin. "Blindness," says St. Augustine, book V Against Julian, chapter III, "which God the illuminator alone removes, is both a sin, by which God is not believed in; and a punishment of sin, by which a proud heart is punished with deserved chastisement; and a cause of sin, when something evil is committed through the error of a blind heart. Likewise the concupiscence of the flesh is both a sin, because there is in it disobedience against the dominion of the mind; and a punishment of sin, because it was rendered to the merits of the disobedient one; and a cause of sin, through the defection of the consenting one or the contagion of the one being born." Thus the Jews, through the error and hardness of their blind hearts, persecuted and killed Christ.


Fifth, it is properly man himself who hardens and blinds himself, for this is what the Wise Man says, chapter II, 21: "For their own malice blinded them"; therefore the positive cause of blinding is the blinded person's own malice. But God blinds and hardens indirectly, because He withdraws from the wicked the light of truth and the sense of grace, and allows occasions of error and blindness to be placed before them, to punish their sins, as I said more fully in Canon XXVII, as if to say: Preach, O Isaiah, that the Jews through their own wicked dispositions will directly blind and harden themselves, so as not to hear your preaching or Christ's, while I will indirectly blind them on account of their sins, in the manner I have described.


Therefore the Jews were blinded: first, by themselves; second, by God; third, by Isaiah: by themselves directly and positively; by God indirectly and permissively; Isaiah, however, blinded them, that is, he predicted their blinding. Therefore the blasphemy of Calvin must be detested, who says that God properly and directly blinded and hardened the Jews, Pharaoh, and other wicked people — against which I argued on Romans IX, 17, and Exodus VII, 1. Therefore one must beware of the commentary of Vatablus on this passage, corrupted by heretics, which explains "make heavy their ears" thus: As if with some weight stop them up, fill them with filth or some other thing, so that they cannot hear; and of others who translate: anoint, smear, stop up with fatty ointment; likewise, harden the heart of this people. For these things are said too harshly, and signify that God actively, directly, and positively hardens the wicked.


Finally, St. Clement, book III of the Apostolic Constitutions, chapter VI, rightly applies these words of Isaiah to those who negligently and drowsily hear the word of God and its teachers and preachers.


LEST PERHAPS HE SHOULD SEE WITH HIS EYES. — Again these words are to be explained prophetically through the future tense, as if to say: From this blinding of the Jews it will assuredly happen that they will not see, will not understand, and consequently that they will not be converted and healed. For as an ancient doctor beautifully says: "God does not here deny healing to those who want it: for whoever understands it thus, absolves man and condemns the author (God); but He declares that those who contradict Him do not wish to be healed: for in vain has the goodness of the physician been promised for conferring a remedy, if the intemperance of the sick person contradicts it" — that is, if the sick person refuses to follow the counsels and the diet prescribed by the physician, as the Jews refused to follow the faith and law of Christ.





Verse 11


11. And I said: How long, O Lord? — as if to say: How long will the Jews, my countrymen, be punished with this penalty of blinding? Second, and more aptly, as if to say: What will become of this blindness and hardness of the Jews, as well as Your, O Lord, abandonment and fury against them? For to this question the following response of the Lord fittingly corresponds: UNTIL THE CITIES ARE DESOLATED WITHOUT INHABITANT — For "until" the Hebrew is עד ad, that is, until the desolation of the cities of all Judea, as if to say: Their blindness and hardness, which inflames My wrath, will come to this: that the entire nation will be desolated, and it will not cease until all their cities are devastated by Titus and Vespasian, by whom the Jews will either be killed, or scattered by flight or captivity throughout the whole world, yet so that throughout the whole world they will not perish, but through propagation they will sprout and multiply, as follows. So say St. Jerome, Basil, Cyril, Haymo, and Rupert, who teach that Isaiah speaks of the destruction of the Jews by the Romans, not by the Assyrians, as St. Chrysostom holds, nor by the Chaldeans, as Vatablus holds.





Verse 12


12. AND THE LORD WILL REMOVE MEN FAR AWAY. — He speaks of Himself in the third person, as if to say: I the Lord will banish the Jews from their homeland and make them exiles, so that they may wander throughout the whole world.


AND IT SHALL BE MULTIPLIED. — The Jewish nation, though nearly destroyed, yet because it is naturally fertile and because it has many wives, will again multiply itself. The Septuagint translates: and those left upon the earth shall be multiplied. The Chaldean and Vatablus translate differently thus: and there shall be great desolation in the land.





Verse 13


13. And there shall still be a tithing in it — that is, one to be made or endured, as if to say: The Jewish nation, thus multiplying itself after the destruction by Titus, will again after 50 years be so devastated by the Emperor Hadrian that from ten scarcely one will be left; for this is what "to tithe" means here: for it is not taken properly, as if it meant to take one out of ten; for Hadrian afflicted the Jews, rebelling again, with a greater disaster than Titus, and nearly destroyed them, to the point that he forbade by edict the fugitives to return to their land or even to look upon it. Whence the Jews thus dispersed, most wretched, were, are, and will be objects of mockery and derision, as Isaiah predicts here. So say St. Jerome, Cyril, Rupert, Haymo, and others.


Note: For "tithing" the Hebrew is עשוריה usuria, which signifies a ten, a tenth, or a decade. Whence it is variously explained by various authors.


First, thus: "tithing," that is, the carrying away of the ten tribes into Assyria, will happen in Israel.


Second, Vatablus thus, as if to say: There shall still be a decade in Judah, that is, ten kings (for there were that many from Jotham the son of Uzziah down to Zedekiah); and under the tenth (Zedekiah) the Jews will again be expelled and destroyed.


Third, Adam, as if to say: Nine parts of the Jews will be devastated by the Romans; the tenth part, owed to God, will be given to Him and will be a holy seed (for tithes from the fruits were sacred to God), that is, the tenth part of the Jews will be converted to Christ. So also St. Basil, Arias, Osorius, Pintus, and Alcazar on Apocalypse chapter XI, verse 13, note 11.


Fourth, Sanchez, as if to say: Nine parts of the Jews will be destroyed by enemies, namely the Chaldeans or Romans; the remaining tenth part will be gleaned and destroyed by God, and will be like a nation devoted and consecrated to His fury, no differently than a victim to the altar and the knife.


Fifth, the same author: To tithe, he says, is to devastate ten times, and "tithing" is a tenfold repeated devastation, as if to say: Judah will be devastated many times over: for the number ten is a symbol of multitude. Whence some enumerate ten devastations of the Jews after the time of Isaiah in this manner: the first was by Shalmaneser, who carried away the ten tribes; the second, by Sennacherib; the third, by Esarhaddon, who led away King Manasseh in chains; the fourth, by Pharaoh Necho, who killed Josiah; the fifth, by Nebuchadnezzar; the sixth, by Nebuzaradan; the seventh, by Antiochus Epiphanes; the eighth, by Pompey; the ninth, by Titus; the tenth, by Hadrian.


Sixth, most aptly, the Chaldean: The Jews, he says, will be tithed, that is, one out of ten will be left; only the tenth part of the Jews will remain, just as after the vintage the vineyard is gleaned, that is, the remaining grapes are gathered, so that from ten scarcely one remains. To tithe therefore here is the same as to glean. For thus did Hadrian glean the Jews, as I said.


AND IT SHALL BE CONVERTED, AND SHALL BE FOR A DISPLAY. — Note the Hebrew enallage, by which the verbs "I turn," "I return," "I add," "I increase" are used for the adverbs "again," "once more," "further": therefore "it shall be converted" and "shall be for a display" means it shall again be for a display. Thus it is said in Psalm LXXXIV, 7: "You, turning, will revive us," that is, You will again revive us; and Psalm LXXVII, verse 41: "They turned and tempted God," that is, they again tempted God: the same phrase is frequent in the Psalms. So Forerius.


For a display. — First, so that Judea, laid waste, may be displayed to all nations as an example of the just vengeance of God, by which other nations may be struck with fear lest by their impiety they provoke God.


Second, and better, "for a display," that is, so that Judah may be a spectacle and a laughingstock to the Gentiles, pointed at by them as if stupid and senseless (for in Hebrew בער baar signifies "fool"), or as infamous on account of such great crimes as well as punishments, according to what Moses threatened them, Deuteronomy chapter XXIX: "And all the nations shall say: Why has the Lord done thus to this land? What is this immense wrath of His fury? And they shall answer: Because they forsook the covenant of the Lord."


Third, the Hebrew לבער lebaer can be translated: it shall be for a devouring, that is, as the Septuagint translates, for a plundering; for some codices incorrectly read "for a prayer."


Fourth, it can be translated with the Chaldean: it shall be for a burning.


LIKE A TEREBINTH AND LIKE AN OAK, WHICH SPREADS ITS BRANCHES — namely, dry and dead, and therefore deformed: for instead of "spreads" the Hebrew is בשלכת bescallechet, that is, sheds, sends forth, casts off leaves, so that it spreads and shows only its bare and naked dry branches, and those few and short, which are therefore called in Hebrew מצבת mattsebet, that is, a stump or remaining part (בם bam, that is, in them, namely the terebinth and the oak), from which again in spring a new shoot may grow green, and the holy seed that follows may sprout forth. Whence the Chaldean translates: they shall be like a terebinth and like an oak, which when their leaves fall off appear as if dry, and yet they still retain moisture, so that from them seed may be sustained; and thus he said in chapter I, verse 30: "When you shall be like an oak with falling leaves."


Second, the Septuagint translates mattsebet as "husk"; for they have: they shall be like an acorn that falls from its husk. For just as this is food for swine, so Judah will be the prey of enemies. Others translate: they shall be like a chestnut that falls from its husk, as if to say: Just as a chestnut, as long as it is enclosed in its thorny husk, is safe; but when it opens, it is prey for swine: so Israel, as long as it was fenced about by God's protection, was safe from enemies; now, stripped of it, it will be given over to them for plunder. So Sanchez.


Third, Vatablus translates: like an elm and an oak when a support is placed under them, so the holy seed shall be its support; and he explains it thus: Just as in the elm and oak, when their leaves have been cast off, there is a certain generative force by whose help they again put forth leaves and foliage in a new spring: so will the inhabitants of Judea fare, who when they are thought to be dead in Babylon will upon their return flourish again and produce holy seed, that is, holy children, so that from them will be born the Holy of Holies, Christ the Lord.


THE HOLY SEED SHALL BE WHAT HAS STOOD IN IT. — Theodotion translates: the holy seed shall be the pillar of its foundation. For the Hebrew mattsebet signifies a statue, column, support, prop. Aquila translates: the holy seed shall be its sprout, as if to say: Although this tree (terebinth or oak), that is, the people of the Jews, may seem to be dead in the disaster of Titus and Hadrian, yet there shall be preserved in it some sprout and holy seed, namely Christ the Lord, who is the column and foundation of all holiness; whose branches shall soon fill the whole world, through whom the remnant of the Jews shall be saved, and to whom, as to a fruitful olive tree, the Gentiles, like wild olive branches, shall be grafted in, Romans XI, 25. So roughly say St. Jerome, the Chaldean, and others.


For the Prophet usually flies from sad things to joyful, from earthly to spiritual, and promises the afflicted Jews Christ the Savior. Whence second, "holy seed," that is, a holy propagation, means the Jews believing in Christ. For what is said here is the same as what was said in chapter IV, verse 3: "And everyone who is left in Zion, etc., shall be called holy." Therefore the "holy seed" are the Apostles and the other first Christians, from whom the race of saints was propagated throughout the whole world.


Note: זרע zera, that is, seed, the Hebrews call not only the grains of seed, but also the stalks, shoots, and sprouts themselves, from which, as from seed, leaves, foliage, and fruits are produced. Therefore not the trunk of the tree itself, but the branches or stalks in the trunk are called seed here: for the trunk is the tree itself in which this seed stands, that is, the stalks and branches, which he therefore calls in Hebrew mattsebet, as the prop or support of future germination and propagation, as our Translator renders it.


For a display. — First, so that Judea, laid waste, may be displayed to all nations as an example of the just vengeance of God, by which other nations may be struck with fear lest by their impiety they provoke God. Second, and better, "for a display," that is, so that Judah may be a spectacle and a laughingstock to the Gentiles, pointed at by them as if stupid and senseless (for in Hebrew בער baar signifies "fool"), or as infamous on account of such great crimes as well as punishments, according to what Moses threatened them, Deuteronomy chapter XXIX: "And all the nations shall say: Why has the Lord done thus to this land? What is this immense wrath of His fury? And they shall answer: Because they forsook the covenant of the Lord."


Second, Vatablus thus, as if to say: There shall still be a decade in Judah, that is, ten kings (for there were that many from Jotham the son of Uzziah down to Zedekiah); and under the tenth (Zedekiah) the Jews will again be expelled and destroyed.


Third, Adam, as if to say: Nine parts of the Jews will be devastated by the Romans; the tenth part, owed to God, will be given to Him and will be a holy seed (for tithes from the fruits were sacred to God), that is, the tenth part of the Jews will be converted to Christ. So also St. Basil, Arias, Osorius, Pintus, and Alcazar on Apocalypse chapter XI, verse 13, note 11.


Fourth, Sanchez, as if to say: Nine parts of the Jews will be destroyed by enemies, namely the Chaldeans or Romans; the remaining tenth part will be gleaned and destroyed by God, and will be like a nation devoted and consecrated to His fury, no differently than a victim to the altar and the knife.


Fifth, the same author: To tithe, he says, is to devastate ten times, and "tithing" is a tenfold repeated devastation, as if to say: Judah will be devastated many times over: for the number ten is a symbol of multitude. Whence some enumerate ten devastations of the Jews after the time of Isaiah in this manner: the first was by Shalmaneser, who carried away the ten tribes; the second, by Sennacherib; the third, by Esarhaddon, who led away King Manasseh in chains; the fourth, by Pharaoh Necho, who killed Josiah; the fifth, by Nebuchadnezzar; the sixth, by Nebuzaradan; the seventh, by Antiochus Epiphanes; the eighth, by Pompey; the ninth, by Titus; the tenth, by Hadrian.


Sixth, most aptly, the Chaldean: The Jews, he says, will be tithed, that is, one out of ten will be left; only the tenth part of the Jews will remain, just as after the vintage the vineyard is gleaned, that is, the remaining grapes are gathered, so that from ten scarcely one remains. To tithe therefore here is the same as to glean. For thus did Hadrian glean the Jews, as I said.


AND IT SHALL BE CONVERTED, AND SHALL BE FOR A DISPLAY. — Note the Hebrew enallage, by which the verbs "I turn," "I return," "I add," "I increase" are used for the adverbs "again," "once more," "further": therefore "it shall be converted" and "shall be for a display" means it shall again be for a display. Thus it is said in Psalm LXXXIV, 7: "You, turning, will revive us," that is, You will again revive us; and Psalm LXXVII, verse 41: "They turned and tempted God," that is, they again tempted God: the same phrase is frequent in the Psalms. So Forerius.


THE HOLY SEED SHALL BE WHAT HAS STOOD IN IT. — Theodotion translates: the holy seed shall be the pillar of its foundation. For the Hebrew mattsebet signifies a statue, column, support, prop. Aquila translates: the holy seed shall be its sprout, as if to say: Although this tree (terebinth or oak), that is, the people of the Jews, may seem to be dead in the disaster of Titus and Hadrian, yet there shall be preserved in it some sprout and holy seed, namely Christ the Lord, who is the column and foundation of all holiness; whose branches shall soon fill the whole world, through whom the remnant of the Jews shall be saved, and to whom, as to a fruitful olive tree, the Gentiles, like wild olive branches, shall be grafted in, Romans XI, 25. So roughly say St. Jerome, the Chaldean, and others. For the Prophet usually flies from sad things to joyful, from earthly to spiritual, and promises the afflicted Jews Christ the Savior. Whence second, "holy seed," that is, a holy propagation, means the Jews believing in Christ. For what is said here is the same as what was said in chapter IV, verse 3: "And everyone who is left in Zion, etc., shall be called holy." Therefore the "holy seed" are the Apostles and the other first Christians, from whom the race of saints was propagated throughout the whole world.


Note: זרע zera, that is, seed, the Hebrews call not only the grains of seed, but also the stalks, shoots, and sprouts themselves, from which, as from seed, leaves, foliage, and fruits are produced. Therefore not the trunk of the tree itself, but the branches or stalks in the trunk are called seed here: for the trunk is the tree itself in which this seed stands, that is, the stalks and branches, which he therefore calls in Hebrew mattsebet, as the prop or support of future germination and propagation, as our Translator renders it.
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Synopsis of the Chapter


The Prophet continues in this chapter and the next with the argument of the preceding chapter. He had said there, verse 24, that Jacob and Israel had been given over to plunder by the ravaging Assyrians on account of their sins: now as usual he consoles him, because God will liberate and bring him back from them, and also from Babylon, where he is to be led captive, as is clear from verse 14 and the following chapter, verse 28. So St. Thomas, Hugo, Pagninus, and Sanchez. Now under this type he understands something higher, namely, the liberation of spiritual Israel, that is, of the faithful, from the captivity of sin and the devil through Christ. For many things more sublime than what would befit the Jews liberated from Babylon are said here: yet he alludes to them and touches upon them in passing. Hence he mixes type with antitype, now saying things that better fit the type, now things that better fit the antitype. See Canon V. So St. Jerome, Cyril, Procopius, Haymo, Forerius, and others, who all take these words rather of the Church of Christ than of the Synagogue of the Jews.


Literally, therefore, He promises to Israel, that is, to the Church, this name, namely "You are Mine," and that He will lead her unharmed through fire and water, and that He will subject to her all nations from the four quarters of the globe, but will cast out the Jews as blind and deaf. Then, in verse 9, He returns to the dispute with the nations and their idols, and urges them to bring forward witnesses who would testify that those gods had bestowed similar benefits and miracles upon their worshippers, and He teaches that He Himself has bestowed them: and as witnesses of this He produces the Israelites, who saw themselves recently liberated from Sennacherib, and formerly from Pharaoh by God's help, and will soon see themselves liberated from Babylon in a similar manner. Third, in verse 18, He brings forward new arguments for His divinity, namely the benefits to be conferred by Him upon the Gentile people, namely grace, salvation, and the remission of sins. For He demonstrates that the Israelites ought to ascribe this not to their own merits or sacrifices, but to His mere mercy and the merits of Christ, and ought to expect it from there.





Vulgate Text: Isaiah 43:1-28


1. And now thus says the Lord who creates you, O Jacob, and who forms you, O Israel: Do not fear, for I have redeemed you, and I have called you by your name: You are Mine. 2. When you pass through the waters, I will be with you, and the rivers shall not overwhelm you: when you walk through fire, you shall not be burned, and the flame shall not scorch you. 3. For I am the Lord your God, the Holy One of Israel, your Savior; I have given Egypt as your ransom, Ethiopia and Saba for you. 4. Since you became precious in My eyes, and glorious: I have loved you, and I will give men for you, and peoples for your life. 5. Do not fear, for I am with you: from the East I will bring your offspring, and from the West I will gather you. 6. I will say to the North: Give them up; and to the South: Do not hold them back: bring My sons from afar, and My daughters from the ends of the earth. 7. And everyone who calls upon My name, I have created him for My glory, I have formed him, and I have made him. 8. Bring forth the people that are blind, yet have eyes; that are deaf, yet have ears. 9. All the nations are gathered together, and the tribes are assembled: who among you can declare this, and make us hear the former things? Let them bring their witnesses, let them be justified, and let them hear and say: It is true. 10. You are My witnesses, says the Lord, and My servant whom I have chosen: that you may know, and believe Me, and understand that I am He. Before Me no god was formed, and after Me there shall be none. 11. I am, I am the Lord, and there is no savior besides Me. 12. I have declared, and I have saved: I made it heard, and there was no stranger among you: you are My witnesses, says the Lord; and I am God. 13. And from the beginning I am He, and there is none who can deliver from My hand: I will work, and who shall turn it back? 14. Thus says the Lord, your Redeemer, the Holy One of Israel: For your sake I have sent to Babylon, and I have brought down all their bars, and the Chaldeans glorying in their ships. 15. I am the Lord, your Holy One, the Creator of Israel, your King. 16. Thus says the Lord, who made a way in the sea, and a path in the mighty waters. 17. Who brought forth chariot and horse, army and warrior: together they lay down and shall not rise: they were crushed like flax, and they were extinguished. 18. Remember not the former things, and do not consider the things of old. 19. Behold, I am doing a new thing, and now it shall spring forth; surely you shall know it: I will make a way in the wilderness, and rivers in the desert. 20. The beast of the field shall glorify Me, the dragons and the ostriches: because I have given waters in the wilderness, rivers in the desert, to give drink to My people, My chosen. 21. This people I have formed for Myself; they shall declare My praise. 22. You have not called upon Me, O Jacob, nor have you wearied yourself for Me, O Israel. 23. You have not offered Me the ram of your burnt offering, and with your sacrifices you have not glorified Me: I have not made you serve with offerings, nor wearied you with incense. 24. You have not bought Me sweet cane with silver, and with the fat of your sacrifices you have not satisfied Me. Yet you have made Me serve with your sins, you have wearied Me with your iniquities. 25. I am, I am He who blots out your iniquities for My own sake, and I will not remember your sins. 26. Put Me in remembrance, and let us be judged together: declare if you have anything to justify yourself. 27. Your first father sinned, and your interpreters transgressed against Me. 28. And I have profaned the holy princes, I have given Jacob to destruction, and Israel to reproach.





Verse 1: AND NOW THUS SAYS THE LORD WHO CREATES YOU. — Lest Israel, afflicted by enemies, despair and think himself done for, He raises him up in hope, saying that God has created and formed him as His own peo...


1. AND NOW THUS SAYS THE LORD WHO CREATES YOU. — Lest Israel, afflicted by enemies, despair and think himself done for, He raises him up in hope, saying that God has created and formed him as His own people. And to confirm him further in hope, He commemorates four kinds of benefits conferred upon him. The first is that of creation, saying "who creates." For God created all men, but the Hebrews especially, because miraculously Abraham begot Isaac from the aged and barren Sarah, and Isaac begot Jacob from Rebecca, from whom the Hebrews descended. The second is that of formation, when He says "who forms," as if to say: Just as a potter forms and shapes for himself a vessel for honor, and distinguishes it from other common and lowly vessels, so I have formed you, O Israel, into a faithful, pious, and holy commonwealth, giving you the law and holy ceremonies and rites of sacrifice. The third is that of redemption from servitude, when He says: "I have redeemed you." The fourth is that of election as a chosen and special people, that you should be called the people of God, when He says: "You are Mine."


Morally, in adversities and threats of God, lest we lose heart, we ought to encourage ourselves by the remembrance of God's benefits, and say to God: "Do not hand over to beasts, O Lord, the souls of those who confess You, and do not despise the works of Your hands." So Forerius.


I HAVE REDEEMED YOU — from captivity, both that of Egypt through Moses, and that of Babylon through Cyrus, and most especially that of the devil through Christ. For "I have redeemed" can also be explained as "I will redeem" in the future, according to Canon XIII.


I HAVE CALLED YOU BY YOUR NAME. — He alludes to the custom of kind masters, who call the servants they love by their proper name, saying not "Servant, come here," but "Peter" or "Paul, come; listen, Pamphilus." So God says, "Israel, come": for this is a sign of benevolence. So Vatablus. Second, and better, Leo Castrius explains "I have called you by your name," that is, as you translate from the Hebrew, I have called your name — namely what follows: "You are Mine." Therefore He gives Israel a new name, namely this: "You are Mine." In a similar manner, in Hosea chapter 1, he is commanded by God to call his firstborn son "Jezreel," that is, "seed of God": but the third: "Not My people." For it is a great dignity as well as advantage that, as the Apostle says, "we should be called and be children of God." For, as Plato says in the Cratylus: "God's naming is when God causes to be present in the thing named that which the name signifies." Therefore when He gives to spiritual Israel, that is the Church and faithful Christians, this name, "You are Mine," He makes it so in reality that they are the people, the treasure, and the possession of God.


This is what, from Moses, Exodus 19:5, St. Peter says, 1 Peter 2:9: "You are a chosen race, a royal priesthood, a holy nation, a people of His own possession," that is, as Moses has it, in Hebrew segullah, that is, the treasure and precious possession of God. See what was said there.





Verse 2: WHEN YOU PASS THROUGH THE WATERS, I WILL BE WITH YOU, etc.; WHEN YOU WALK THROUGH FIRE, YOU SHALL NOT BE BURNED. — Some translate in the past tense: When you passed through the waters, I was with you,...


2. WHEN YOU PASS THROUGH THE WATERS, I WILL BE WITH YOU, etc.; WHEN YOU WALK THROUGH FIRE, YOU SHALL NOT BE BURNED. — Some translate in the past tense: When you passed through the waters, I was with you, namely in the crossing of the Red Sea and the Jordan; when you walked through fire, you were not burned, namely when I brought Abraham out of Ur, that is, out of the fire of the Chaldeans. See what was said at Genesis 11:31, as if to say: In the same way now and hereafter I will lead you unharmed through fire and water, that is, through any even the most grievous dangers of life, both in Babylon, and even more so in the persecution of Emperors and tyrants pursuing the Church of Christ and Christians with flame and sword, and so in every temptation and adversity I will deliver you, or so strengthen you that for My name's sake you would prefer to be in fire rather than in comfort — indeed that you would rejoice and desire for God and for faith in God to be plunged in waters, burned with fire, and say with St. Lawrence: "You have tested me with fire, and no iniquity was found in me." For just as Christ conquered death by dying, so St. Lawrence and the Martyrs, burned with fire, proved themselves superior to fire and tyrants by their magnanimity and constancy — indeed they provoked fire, as it were, to a duel. As St. Ignatius did when writing to the Romans: "Fire, he says, cross, beasts, etc., let all the torments of the devil come upon me, only that I may enjoy Christ." Whence Clement of Alexandria, Book I of the Pedagogue, chapter 9: "If you pass through fire, he says, you will not be burned, because you will not fall into corruption, but will pass to immortality;" and you will say with the Psalmist: "We passed through fire and water, and You brought us out into refreshment."


Aptly St. Athanasius, in his book On the Incarnation of the Word, and from him Leo Castrius: "Just as, he says, from asbestos stone (as attested by Dioscorides, Book V, chapter 113, and Pliny, Book XXXVI, chapter 19), being ductile and flexible, weavers draw out threads and from them weave cloths and veils which, if thrown into fire, do indeed burn, but come out more splendid, unconquered by the flames: so the Blessed Virgin brought forth the Lamb, from whose glorious fleece was made for us the garment of immortality, clothed in which we can neither be burned by fire, nor overwhelmed by waters, nor by anything else, but pass through all torments unharmed, and fly up to heaven." For the soul flies away at once, and the body will fly away in the resurrection.


Indeed, so literally in the Babylonian furnace, an Angel, with his garment as it were, protected the three youths on account of the merit of their chastity, innocence, religion, and constancy from the fire — an Angel, I say, like the Son of God, and a type of Christ, Daniel 3:92. So St. John came out unharmed from the cauldron of boiling oil here at Rome before the Latin Gate (a place I have often visited and seen with great devout feeling). So also the Smyrnaeans write about St. Polycarp placed upon the burning pyre, in Eusebius, Book IV of the History, chapter 15: "The fire, taking the form of a vault, like a ship's sail filled with wind, surrounded the Martyr's body as with a kind of wall; and it was in the midst not like burning flesh, but like gold and silver glowing in a furnace. Indeed we perceived so great a fragrance of good odor, as if frankincense or some other precious aromatic were breathing forth. At length, therefore, the wicked men, seeing that his body could not be consumed by fire, ordered the executioner to approach and pierce it with a sword. When this was done, copious blood flowed out, so that the fire was extinguished, and the whole crowd marveled."


So St. Vincent under Dacian, St. Cecilia, St. Lucy, St. Agnes, and very many other virgins remained unharmed in the flames, with Christ protecting them: and by no lesser miracle, when they were assailed on every side by the fire of lust, they did not burn with it, but persevered inviolate — indeed from their Spouse Christ they obtained an angel as the perpetual guardian and defender of their virginity. So also St. Dominic — not the founder of the Order of Preachers, but another of the same Order and name — tempted by a woman externally, and by the demon internally with the fire of lust, when he bravely


A marvelous example on this matter is related by St. Paulinus, in his letter to Macarius, about a certain old catechumen, who in baptism was called Victor. For he, alone in a ship, carried away by the force of a storm, without a rudder, without food, without any human help, was tossed about at sea for several weeks, protected, fed, and guided by God and the Angels: "For Christ Himself, says Paulinus, now shining with His own countenance, now venerable with the face of St. Felix, sat at the stern and was attracting the old man, who reclined his head between His knees; and he often saw Angels keeping watch over the ship and performing all the duties of sailors: for indeed none but Angels as sailors were guiding that ship, whose helmsman was the Governor of the world. For twenty-three days a man, cut off not only from land but from human beings, the sport of all the winds, an exile from all the earth, a guest of different seas, and estranged from the human race amid the waves and beasts of the sea, in the wandering lodging of a drifting ship, worn out by fasting, old age, and fear — I ask you, did he endure by his own nature? Who then could doubt that God was in him? The ship


first, being driven toward the City, it saw the lighthouse of the Roman port: then it coasted along Campania in long stretches, and when the winds changed, it flew across to the shores of Africa; and being carried away again from there, it ran past Sicily; thus plowing the straits, as if a divine ship, wise with a divinely sent spirit, of its own accord avoiding what should be avoided and seeking what should be sought. At length it put an end to its wanderings and perils on the shores of Lucania." For there the old man, calling for the help of fishermen, and having the ship dragged to shore by them, found port. Wherefore giving thanks to God, having received baptism, he established a Christian and holy life. Paulinus narrates these things at length and elegantly. Thus God rules His faithful ones, leading Joseph like a sheep.


Mystically, St. Gregory, Book VI, Epistle 169, to Cyriacus: "When you pass through the waters, He says, I will be with you, and the rivers shall not overwhelm you. For the rivers overwhelm those whom the affairs of this world confound with mental disturbance. For he who holds the grace of the Holy Spirit in his mind passes through the waters, and yet is not overwhelmed by the rivers; because even amid the throngs of the people he so carries out the steps of his journey that he does not submit the head of his mind to worldly affairs."


had overcome all temptations, he heard the demons crying out: "You have conquered, because you were in the fire and did not burn."


Bartholomew of Pisa narrates in the Deeds of St. Francis that Emperor Frederick II invited St. Francis, after a sermon he had preached against the vice of lust, to dinner, and having treated him sumptuously, introduced him alone into a bedroom where a prostitute had been prepared, who was enticing him to shameful conduct. Immediately the Saint threw himself into the fire burning in the fireplace of the room, and reclining in it as on a bed, invited the same harlot to join him: she, struck both by the blaze of the fire and by the holiness of the man, immediately took flight. The Emperor, having observed everything through the cracks, seeing the blessed man with body whole and unharmed by the fire — the very man he had planned to mock — began greatly to admire and venerate him. Such still today are many Religious and virgins, who live angelically in the flesh, who like salamanders in this fire, through the grace of Christ, live whole and unharmed. See what was said at Daniel chapter 3, verse 4.


From this passage of Isaiah, St. Cyprian, in his treatise On the Exhortation of Martyrs, teaches that the faithful should not fear injuries or persecutions: "Because, he says, the Lord is greater for protecting than the devil for attacking. Wherefore in persecutions let no one think of the danger the devil brings, but rather consider the help God provides: let not human assault weaken the mind, but let the Lord's protection strengthen faith, since each person, according to the Lord's promises and the merits of his faith, receives as much help from God as he believes he will receive; nor is there anything the Almighty cannot bestow, unless the fragile faith of the recipient has failed." The same author, in his treatise On the Lord's Prayer: "Since all things are God's, he says, he who has God will lack nothing, if he himself does not fail God."





Verse 3: I HAVE GIVEN EGYPT AS YOUR RANSOM, ETHIOPIA AND SABA FOR YOU. — St. Jerome takes "ransom" in an active sense, as if to say: I have given you, O Israel, O Church, the Egyptians, Ethiopians, and Sabaean...


3. I HAVE GIVEN EGYPT AS YOUR RANSOM, ETHIOPIA AND SABA FOR YOU. — St. Jerome takes "ransom" in an active sense, as if to say: I have given you, O Israel, O Church, the Egyptians, Ethiopians, and Sabaeans, so that by preaching the Gospel of Christ you might convert them, propitiate and reconcile them to God. "And I will give men for you," as if to say: The salvation of all the men to whom you will preach, and whom you will convert, will be credited to you. But in this reading the Septuagint's "for you" is taken rather improperly.


Wherefore it is better to take "ransom" passively, as a sin offering or expiatory sacrifice, but a human one (which the ancients called katharmata), such as Marcus Curtius, who on horseback leapt into the great chasm in the earth at Rome to appease the deity by his death for the entire people. Such also symbolically was that scapegoat, to whom the High Priest on the Day of Atonement imprecated the sins of the whole people, and thus sent him into the wilderness to be devoured by wild beasts, as I said from Origen and Cyril at Leviticus chapter 16, verse 21 and following.


The sense therefore is, as if to say: When Sennacherib was threatening Israel, that is, Judea and Jerusalem, and it was about to be laid waste and, as it were, devoured by him, I brought it about that instead of Judea, Ethiopia, Egypt, and Saba were set before Sennacherib as an expiatory sacrifice, to be slain by him in place of Judea. Whence the Septuagint translates: I made an exchange of you — Egypt and Ethiopia and Saba for you. This is what is said in Proverbs 11:8: "The just man is delivered from distress, and the wicked man is handed over in his place."


See the history above, chapter 37, where it is narrated that Sennacherib, having left Jerusalem, proceeded against Tirhakah king of Ethiopia, who was moving arms against him, and chapter 20, where Egypt conspiring with Ethiopia is predicted to be devastated by Sennacherib. Moreover, Saba here is a part of Ethiopia, in which the Queen of Sheba reigned, namely Abyssinia, where Prester John now reigns, from which came the Eunuch of Candace, queen of the Ethiopians, to Jerusalem, converted and baptized by Philip, Acts 8:27.


But under this type He understands something higher about the Christian Church, as if to say: For you, O Israel, that is, O Church of the faithful! I will destroy the Ethiopians, Egyptians, and Sabaeans, that is, all nations and enemies opposing you, and I will make it so that they are, as it were, a sacrifice for you, through which My justice and just vengeance may be satisfied and, as it were, fed, and thereby all the more be reconciled to you. So Cyril.


Otherwise Procopius, St. Jerome, and Forerius explain it, as if to say: I have given a "ransom," or as the Septuagint has it, an exchange — that is, in exchange and as the price for Your blood and the blood of Your Martyrs, O Israel, My servant, that is, O Christ! I have delivered and subjected to Your Church Egypt, Ethiopia, and all parts of the world. This sense agrees with the first. For according to the rule of Ticonius, what is said of the body, that is the Church, applies also to the head, that is Christ, and vice versa. So therefore Christ represents the Church, as a king represents his kingdom. What He adds favors Christ: "I will give peoples for Your life."


Note here that the nations hostile to the Church became victims, either because remaining in unbelief they were slain and cut off by God, or rather because God subjected them to Christ, and made them from unbelievers into believers, and subject to Christ. For thus they were victims most pleasing to God, when dying to sin and to their old life, they began to live for God: for offering these, Paul says, Romans 15:16: "That I might be a minister of Christ Jesus to the Gentiles, sanctifying (in Greek hierourgounta, that is, sacrificing) the Gospel of God, that the offering (sacrifice) of the Gentiles might be acceptable, sanctified by the Holy Spirit." And to this sacrifice he willingly offers his own blood as a libation, Philippians 2:17, saying:


"But even if I am poured out as a libation upon the sacrifice and service of your faith, I rejoice and congratulate you all." And of this he says, Romans 12:1: "I beseech you, brethren, by the mercy of God, to present your bodies as a living sacrifice, holy, pleasing to God, your rational service."





Verse 4: AND I WILL GIVE MEN FOR YOU. — Just as I gave the Ethiopians for you, so I will also give the Babylonians; for Cyrus destroyed them to liberate the Jews. Much more will I give all men and peoples for...


4. AND I WILL GIVE MEN FOR YOU. — Just as I gave the Ethiopians for you, so I will also give the Babylonians; for Cyrus destroyed them to liberate the Jews. Much more will I give all men and peoples for Christ and the Church — that is, I will overthrow or convert them, as I have already said.





Verse 5: FROM THE EAST I WILL BRING — as if to say: In the Babylonian captivity you will be scattered to the four quarters of the globe, as is said in Zechariah 2:6; but from all of them I will bring you back...


5. FROM THE EAST I WILL BRING — as if to say: In the Babylonian captivity you will be scattered to the four quarters of the globe, as is said in Zechariah 2:6; but from all of them I will bring you back to Judea. Much more do these words apply to the Gentiles, brought from all quarters of the world and coming to the Church of Christ. So from the West the Europeans came and come to it; from the East the Indians; from the North the Goths, Livonians, Muscovites, Poles; from the South the Egyptians and Africans. Whence it follows:





Verse 7: AND EVERYONE WHO CALLS UPON MY NAME. — The word "and" here is causal, signifying "because," as if to say: I will bring them, because I have created, formed, and made them faithful Christians, for this...


7. AND EVERYONE WHO CALLS UPON MY NAME. — The word "and" here is causal, signifying "because," as if to say: I will bring them, because I have created, formed, and made them faithful Christians, for this purpose, that they might invoke and celebrate My name, and serve My Majesty and glory in holiness and justice, all the days of their life, indeed of their eternity.





Verse 8: BRING FORTH THE BLIND PEOPLE. — Calvin thus translates and explains: I will bring out the blind, to restore their sight; I will so free the deaf that they may recover their hearing, as if to say: In c...


8. BRING FORTH THE BLIND PEOPLE. — Calvin thus translates and explains: I will bring out the blind, to restore their sight; I will so free the deaf that they may recover their hearing, as if to say: In captivity their eyes will be opened to see, and their ears to hear, which they are now deprived of by their own malice, since they stop them up. But the Hebrew opposes this, which literally reads: Bring forth or cast out the blind people, who have eyes; and the deaf, who have ears. Some take this as referring to the idolatrous Gentiles; but I say the Prophet speaks of the Jews; for in the preceding chapter, verse 19, he called them blind and deaf: for such they became when the Gentiles were illuminated by Christ, as if to say: Cast out, O Christ! through Yourself and Your Apostles, from You and Your Church the Jews, who have eyes with which to see Your miracles, and have ears with which to hear Your doctrine; but the light of truth which they see and hear, they refuse to receive and admit into their souls. Therefore reject these blind and deaf ones, and blind them further, and at last cast them into eternal darkness, and bring about that in place of the Jews, all the tribes of the nations may be joined to You and to the Church. So St. Jerome, Procopius, and Theodoret. See Prosper, Book I On the Calling of the Nations, chapter 6. This is what Christ says, Matthew 8:12: "The children of the kingdom shall be cast out into the outer darkness," that is, the uttermost darkness, or the darkness that occupies everything outside the kingdom of God. For in the kingdom of God there is light; but whatever is outside it is dark, indeed mere darkness.





Verse 9: ALL THE NATIONS ARE GATHERED TOGETHER. — The Prophet returns as is his custom to the nations and their idols, with which he began to dispute in chapter 41, verse 22. Now supply the word "if," as if to...


9. ALL THE NATIONS ARE GATHERED TOGETHER. — The Prophet returns as is his custom to the nations and their idols, with which he began to dispute in chapter 41, verse 22. Now supply the word "if," as if to say: "If all the nations are gathered," or imagine them gathered, or as Vatablus translates, let all nations be gathered with their gods, let them do and foretell what I here do and foretell, let them bring forward witnesses if they have any. I have demonstrated from chapter 30 up to this point that I am Yahweh, the God who accomplished past things as I had foretold, and who will accomplish new things — namely, that from the stock of Abraham the Messiah will come, who will illuminate the whole world and redeem it from the power of the devil; at whose coming the Jews will degenerate from the faith of their fathers, and will become blind, and will perish: wherefore in their place I will call and substitute the Gentiles, and adopt them into the seed of Abraham. This mystery — who among the nations, who among the gods recognized it? Who foretold it? Let them "bring witnesses" if they have any of their oracles, and let them "be justified," that is, let them justify their cause — namely, let them prove themselves to be gods from their foreknowledge of the future, so that the peoples hearing may say: "Truly" — that is, these are gods and foreknowers of the future. So St. Cyril, Forerius, and others.





Verse 10: YOU ARE MY WITNESSES, SAYS THE LORD, AND MY SERVANT WHOM I HAVE CHOSEN. — The nations and their idols have no witnesses of their oracles and miracles: but I produce very many. You, O Israelites, are w...


10. YOU ARE MY WITNESSES, SAYS THE LORD, AND MY SERVANT WHOM I HAVE CHOSEN. — The nations and their idols have no witnesses of their oracles and miracles: but I produce very many. You, O Israelites, are witnesses of what I say: for you have recently seen Me deliver you from Sennacherib, and his army fall by an Angel, as I had promised. Likewise you have seen the miracle of the sun and the shadow reversed on the sundial of Ahaz, and the life of your king Hezekiah, already given up for dead, restored by Me. You also, O Prophets, are witnesses of your oracles, that is, of Mine. You finally, O Apostles, O faithful ones, O Martyrs! in the time of Christ, you will be witnesses, when you see these My oracles and promises actually fulfilled. This is what Christ says, Acts chapter 1, verse 8: "You shall be My witnesses in Jerusalem, and in all Judea and Samaria, and to the ends of the earth."


AND MY SERVANT — that is, Cyrus, says Hugo: for he, liberating the Jews from Babylon, was, as it were, a witness of the divine promise concerning that liberation. Second, Forerius takes it as Isaiah. Third, and best, others generally take it as Christ; for He, in chapter 42:1, was called the "servant" of God, and He, by fulfilling these oracles of God through His words, deeds, miracles, and through His passion and redemption, will be a witness — that is, He will actually testify and demonstrate that they are true, and consequently that both He and the Father, by whom He was sent, are the true God. Whence He says of Him, chapter 55, verse 4: "Behold, I have given Him as a witness to the peoples, a leader and teacher to the nations;" so Revelation 1:5 says: "From Jesus Christ, who is the faithful witness;" and chapter 3, verse 14: "Thus says the Amen, the faithful and true witness."





Verse 12: I HAVE DECLARED, AND I HAVE SAVED: I MADE IT HEARD, AND THERE WAS NO STRANGER AMONG YOU — that is, no other god who did these things, as if to say: Abraham, Isaac, Jacob, Moses, Joshua, etc., and rece...


12. I HAVE DECLARED, AND I HAVE SAVED: I MADE IT HEARD, AND THERE WAS NO STRANGER AMONG YOU — that is, no other god who did these things, as if to say: Abraham, Isaac, Jacob, Moses, Joshua, etc., and recently Hezekiah, to whom I foretold and conferred salvation, whether from enemies or from illness, and whom I so protected and magnified — these, I say, did not worship other gods, but


Me alone. Indeed, with My help they drove the Canaanites and other nations who worshipped other gods from their land: therefore they accomplished this not by the power of those gods, but by Mine alone.





Verse 13: THERE IS NONE WHO CAN DELIVER FROM MY HAND — as if to say: I hold the keys of life and death; I hold the soul and breath of every man in My hand; I give life and I put to death; I alone am the almight...


13. THERE IS NONE WHO CAN DELIVER FROM MY HAND — as if to say: I hold the keys of life and death; I hold the soul and breath of every man in My hand; I give life and I put to death; I alone am the almighty and all-knowing God. By Me the idols, the princes, and all mortal things are condemned to death, as Seneca says. Would that we might often think of this, and strive eagerly to attend to Him alone, and to reverence and fear Him "who can destroy both soul and body in hell!"





Verse 14: FOR YOUR SAKE I HAVE SENT (I will send Cyrus) TO BABYLON, AND (through him) I HAVE BROUGHT DOWN (that is, I will bring down) ALL THEIR BARS — as if to say: I will break the bars of the gates, and all...


14. FOR YOUR SAKE I HAVE SENT (I will send Cyrus) TO BABYLON, AND (through him) I HAVE BROUGHT DOWN (that is, I will bring down) ALL THEIR BARS — as if to say: I will break the bars of the gates, and all the strength and fortifications of Babylon, to free you from it. In a similar manner, through Christ, of whom Cyrus was a type, I will free you from the power of Babylon, that is, the world, and of the Chaldeans, that is, the demons. So St. Jerome, Procopius, and Cyril.


By "bars" Jerome again understands the princes, because they are strong and powerful. Second, Sanchez by "bars" understands the obstacles and hindrances, which were like prisons and barriers by which God had until now restrained the Persians and Medes, eager for war and empire, and had, as it were, shut them in; but now, having broken these, He set them free, so that they might rush headlong upon Babylon. These bars Zechariah, chapter 6:1, calls "mountains of bronze."


Third, and best, the "bars" are the walls, towers, gates, and their bars and bolts, and all the fortifications of Babylon. The Septuagint translates "bars" as "fugitives." For the Hebrew bariach means both: for the root barach means "he fled," and from this a bar is called bariach, because it runs across, and as it were flees from one end to the other. Moreover, by "fugitives" Cyril understands the Persians, as if to say: The Persians, who had previously fled from the Chaldeans, now emboldened by God will attack them. But Procopius understands the Chaldeans, whom the Persians, pursuing them as they fled, killed or captured.


AND THE CHALDEANS GLORYING IN THEIR SHIPS. — Babylon is washed by the Tigris and Euphrates: for these rivers, like bars, encircle and enclose the city, and through aqueducts forming pools in many places (as happens at Venice) they provide it with marvelous utility as well as delights. But Cyrus removed and overturned these things, when having diverted the Euphrates into other and numerous channels through his soldiers, he invaded and occupied the city on dry foot, as I will show at Jeremiah 50:36.





Verse 16: WHO MADE A WAY IN THE (RED) SEA, AND A PATH IN THE MIGHTY WATERS. — He commemorates the former benefits and miracles bestowed upon Israel, in the crossing of the Red Sea, Exodus chapter 14. By "mighty...


16. WHO MADE A WAY IN THE (RED) SEA, AND A PATH IN THE MIGHTY WATERS. — He commemorates the former benefits and miracles bestowed upon Israel, in the crossing of the Red Sea, Exodus chapter 14. By "mighty waters" he means either the waters of the Jordan, which the Hebrews, led by Joshua, crossed on dry ground, when at harvest time it had swollen and was therefore rushing headlong with great force like a torrent, Joshua 3; or rather the waters of the Red Sea, so that in the latter verse, in the manner of Hebrew rhythm, he elegantly says the same thing as in the former. Whence the Septuagint translates "mighty water," in the way that the crossing of the Red Sea is described in Exodus 15:10: "They sank like lead in the mighty waters." For the waters of the Red Sea, suspended by God on either side like mountains to give a path in the middle for the Hebrews' crossing, as though suffering violence and roaring, when they had passed through, soon rolled together with great crash, like torrents, indeed like mountains, and overwhelmed the pursuing Egyptians. So St. Jerome, Procopius, Sanchez, Forerius, and others. This is what follows:





Verse 17: WHO BROUGHT FORTH CHARIOT — as if to say: God lured and, as it were, led Pharaoh with his chariots and forces into the Red Sea, to pursue the Hebrews, and there drowned him. Whence there the Egyptians...


17. WHO BROUGHT FORTH CHARIOT — as if to say: God lured and, as it were, led Pharaoh with his chariots and forces into the Red Sea, to pursue the Hebrews, and there drowned him. Whence there the Egyptians fell asleep in perpetual death.


THEY WERE CRUSHED LIKE FLAX, AND THEY WERE EXTINGUISHED — with that same ease by which flax, or a smoking wick plunged into mighty waters or a great river, is quickly crushed and extinguished.


Again, because the soul is like a certain little flame in us, hence he called the extinguished Egyptians like smoking flax. Third, in the smoking flax he notes the anger and ardor of pursuing the Hebrews in the Egyptians, which was extinguished like a flame by the waters. So Forerius.





Verse 18: DO NOT REMEMBER THE FORMER THINGS — as if to say: These miracles that I performed for you at the Red Sea seem great; but they are small, or nothing, if compared with those I am about to do for you in...


18. DO NOT REMEMBER THE FORMER THINGS — as if to say: These miracles that I performed for you at the Red Sea seem great; but they are small, or nothing, if compared with those I am about to do for you in the Church of Christ. For those new things will overwhelm these old ones by their greatness and glory. So St. Jerome, Procopius, Sanchez, Forerius, and others. Let Christians note here with how many and how great benefits they have been heaped by God beyond the Jews and all nations of all ages, and let them show themselves grateful to God.





Verse 19: I WILL MAKE A WAY IN THE WILDERNESS. — Some take these words literally about the return from Babylon: for either literally, as they sound, these things were given by God to the Hebrews, just as the sa...


19. I WILL MAKE A WAY IN THE WILDERNESS. — Some take these words literally about the return from Babylon: for either literally, as they sound, these things were given by God to the Hebrews, just as the same things were given when they set out through the desert under Moses' leadership toward Canaan; or by these proverbial expressions it is merely signified that the Jews, returning from Babylon, received the greatest benefits from God.


But these were things of old, and small ones at that; here, however, God promises new and magnificent things for the new Church. He therefore speaks of grace poured out through Christ upon the nations, "so that where sin abounded, grace might abound all the more." Yet He alludes to the type of the Hebrews crossing the desert under the leadership of Moses. For then God went before them, as it were, in a pillar of fire and cloud; then also from the rock struck by Moses He gave copious waters, like rivers, sufficient for so great a host, and these enduring and thereafter perennial: so that after the departure of the Hebrews, the wild beasts, dragons, and ostriches, parched with thirst, might from these quench their thirst; and therefore with mute voice glorify God and give Him thanks.


Whence Abulensis, in Numbers 20, Questions II and III, holds with the Hebrews that these waters not only flowed through the desert and followed the Hebrews, as the Apostle suggests in 1 Corinthians 10:4; but also that from that time Arabia became habitable on account of the waters drawn forth by Moses and enduring thereafter, whereas before it had been uninhabitable due to aridity, heat, and thirst; which is to be discussed elsewhere.


The sense therefore is, as if to say: I once opened a way for the Hebrews in the Red Sea and in the pathless desert; but now I will open a way in the whole world, as in a great sea, for all nations — a way, I say, to Christ, the Church, salvation, and heaven, and I will give in the pathless wilderness of the Gentiles, not for the body but for the soul, from the "fountains of the Savior" not a river but rivers of graces, that the nations — similar in barbarism and ferocity to dragons, ostriches, and other beasts, indeed incorporated with Leviathan himself, as I said in chapter 27, verse 1 — may praise and glorify Me. So St. Jerome.


Hence Plato, in Book III of the Republic, teaches that in man, as in the Trojan horse, there are all animals: for in the deceitful there is a fox, in the cruel a lion, in the lustful a pig fond of mud, in the sluggish a donkey, in the suspicious the keen scent of dogs, in the gluttonous a wolf, in the well-groomed man or woman a peacock, in the chatterbox a magpie, etc. And some think that this is what Pythagoras meant when he said that the souls of the wicked degenerate and migrate into the bodies of beasts, and clothe themselves in lions, wolves, dogs, etc. See Canon XIX. In a similar way St. Gregory, Book XXXI of the Morals, chapter 5, verse 6, by "dragons" understands men crawling on the ground, carnal and openly wicked, and by "ostriches" hypocrites. For the ostrich has wings as if about to fly, yet does not fly. Both these groups, converted by Christ and the Apostles, will sincerely and earnestly glorify God. The Septuagint translates "dragons" as "Sirens," namely such as those who enchanted the companions of Ulysses with their song and turned them into pigs, donkeys, and other beasts. Such are mistresses and procuresses, who drive young men mad with their beauty, voice, and gestures: Christ and the Apostles will convert these, and teach them to sing alleluia to God.





Verse 21: THIS PEOPLE I HAVE FORMED FOR MYSELF; THEY SHALL DECLARE MY PRAISE. — Hence it is clear that by "dragons, ostriches," etc., not beasts but men and a people are understood. He meets the third objection...


21. THIS PEOPLE I HAVE FORMED FOR MYSELF; THEY SHALL DECLARE MY PRAISE. — Hence it is clear that by "dragons, ostriches," etc., not beasts but men and a people are understood. He meets the third objection of the Jews saying: How, O Lord, having abandoned us, who are faithful men and the people once chosen by You, who worship You with sacrifices and incense, do You transfer Yourself to the Gentiles, who live not as human beings but as dragons and wild beasts? How do You adopt and choose them for Yourself? God answers: I have formed this people; I have raised up children of Abraham from stones, indeed from beasts, so that they may continually represent and celebrate the magnificence of My beneficence, power, and glory toward them. Whence it follows:





Verse 22: YOU HAVE NOT CALLED UPON ME, O JACOB, NOR HAVE YOU WEARIED YOURSELF FOR ME, O ISRAEL. — "For Me," that is, in My worship. This is a new preemptive reply. For He meets another objection and protest of...


22. YOU HAVE NOT CALLED UPON ME, O JACOB, NOR HAVE YOU WEARIED YOURSELF FOR ME, O ISRAEL. — "For Me," that is, in My worship. This is a new preemptive reply. For He meets another objection and protest of the Jews. For Israel will say: If You called the Gentiles to praise You, what else am I doing? Do I not sing psalms and hymns to You? Do I not offer You incense and sacrifices? The Lord answers: "You have not called upon Me;" your invocations, praises, and psalms are not My praises but reproaches; and accordingly you have not offered them to Me, nor have you glorified Me with them, but dishonored Me. Consequently, I did not require, did not want, did not desire from you this service of offerings and the labor of burning incense, because those things bring Me not pleasure but vexation — both because, polluted with crimes, you praise Me and sacrifice to Me; and because with these external praises and sacrifices you think Me reconciled and delighted. You are deceived: for I am not appeased by the sacrifices of oxen and rams, I do not eat them, I am not sated with them; I do not smell the aromatic cane or the burning of incense; no odor feeds or delights Me. Rather, I am delighted by a contrite and pure heart, that is, by the sacrifices of the mind and the incense of the virtues, which you neglect: and to induce you to offer these, I instituted those external sacrifices merely as stimulants. So St. Jerome, Procopius, and others. This is what He said in chapter 1: "What is the multitude of your sacrifices to Me?" etc. See what was said there. The Syriac and Arabic translate differently, namely: You did not call Me, O Jacob! and (or because) behold, I have called you, Israel.





Verse 24: YOU HAVE NOT BOUGHT FOR ME — as if to say: What you bought of aromatic cane to offer to Me, I do not reckon as bought and offered to Me, I do not accept it, for the reasons already stated.


AROMATIC CANE — Forerius takes this as cinnamon, as it is commonly called, which he distinguishes from cinnamomum. See what was said at Exodus 30:24 and Jeremiah chapter 6:20.


YOU HAVE MADE ME SERVE — as if to say: I did not make you serve Me with sacrifices; but you have made Me serve you — that is, with your sins you have burdened Me, afflicted Me with trouble, and, as if I were your slave or chattel, loaded Me down. It is a catachresis. This is what He said in chapter 1, verse 14: "I am weary of enduring them." Whence the Septuagint translates: In your sins and iniquities you have stood before Me (for so reads the Roman edition, Irenaeus and Procopius, although others read differently, as I will presently say) — as brazen and shameless, not


thrusting before My eyes not so much sacrifices as sins, displaying and, as it were, offering them, and thereby provoking and, as it were, mocking Me — indeed fighting against Me. For the sinner stands before God with his sins as if about to fight against Him. For sins are a kind of weapons which the sinner aims and hurls against God, says Sanchez. This is the genuine sense.


Morally, let Christians note that when they sin, they make God, as it were, a slave to themselves and their sins. For they abuse His cooperation, the nature and gifts received from Him, for their crimes, and they drag God and God's gifts, as it were unwillingly, to these sins.


Second, Forerius explains it, as if to say: You did not so much serve Me with your sacrifices as I served your profit, honor, feasts, and pleasures derived from them, O priests and Jews! since I was permitting you to be purified by them, and to be regarded in the people as purified, when in reality those sacrifices did not have the power of purifying, but left you sinners just as before.


Third, from Lactantius, Book IV, chapter 19, Leo Castrius explains it, as if to say: By your sins you "made Me" — that is, Christ — "serve," that is, to put on the flesh of a servant, to take upon Myself the punishments of a servant, namely the cross: indeed, both you, O Israel, and Pilate and the Romans in My death treated Me not so much as a slave, but as a beast or brute. Whence, according to St. Jerome, the Septuagint thus translates: en tais hamartiais sou hyperespisa se — in your sins I defended you, and like a shield-bearer I set Myself as a shield before you against the wrath of God. So also from the Septuagint read Cyril, Theodoret, and Eusebius, Book X of the Demonstration.


Otherwise St. Jerome explains the Septuagint: As if, he says, it were labor and weariness for God to defend sinners. As though God in His clemency and mercy were fighting against Himself and His own justice, which demands that by just vengeance He punish sins and sinners.





Verse 25: I AM, I AM HE WHO BLOTS OUT YOUR INIQUITIES (as if to say: Not your sacrifices, which have more of wickedness than of piety, not the works of the law performed by you, as you suppose: but I, through C...


25. I AM, I AM HE WHO BLOTS OUT YOUR INIQUITIES (as if to say: Not your sacrifices, which have more of wickedness than of piety, not the works of the law performed by you, as you suppose: but I, through Christ and the merits of Christ, blot out your iniquities) FOR MY OWN SAKE (that is, on account of My immense mercy and pure love, not on account of the merits of your fathers): AND I WILL NOT REMEMBER YOUR SINS — so as to impute them to you as guilt and punishment, so as to avenge them. For otherwise there remains in God a cognizant memory of sins and of all past things, but not an avenging one.


St. Jerome notes that the word "I blot out" alludes to a bond, which a man, when he sins, as it were writes with his own hand and signs with his own name, by which he sells, delivers, and gives himself over to sin and the devil as a chattel. This God blots out and abolishes when He blots out the guilt and obligation of sin. On this see Origen, Homily 13 on Genesis.


Second, the repeated "I, I" has emphasis, and belongs to one affirming, and also one who takes pleasure and glory in this. How then are we not swept away into love of so indulgent a Father, who in Himself is pure love toward us?


Prudently St. Ambrose, Book II On Repentance, chapter 6: "I, says God, blot out your iniquities, and I will not remember them; but you, remember, for the sake of correction: remember, so that you may know that the sin was forgiven, lest you boast as though innocent."





Verse 26: PUT ME IN REMEMBRANCE, AND LET US BE JUDGED TOGETHER: DECLARE IF YOU HAVE ANYTHING TO JUSTIFY YOURSELF. — Note here the condescension of God, who descends to our judgments and, as it were, submits Him...


26. PUT ME IN REMEMBRANCE, AND LET US BE JUDGED TOGETHER: DECLARE IF YOU HAVE ANYTHING TO JUSTIFY YOURSELF. — Note here the condescension of God, who descends to our judgments and, as it were, submits Himself to human judgment, as if to say: O Israel! you who think yourself justified by the works of the law — if you have any merits on account of which you think I ought to forgive you and blot out your iniquities, bring them forth; cause them to come back to My mind: for I remember nothing of the sort. It is a tacit irony. For who could instruct God, or bring anything back to His memory? So Forerius.


LET US BE JUDGED TOGETHER — so that we may see whether from your works and merits, or truly from My mere mercy, the remission of sins ought to come to you, so that you may "be justified" — that is, so that in this case and lawsuit you may come out on top, and show that the right is on your side, and so the verdict may be pronounced in your favor, namely, that the remission of sins is to be attributed to your merits, not to the grace of God. So Forerius. This is the genuine sense.


Otherwise St. Gregory explains these words, Book XXVI of the Morals, chapter 6, namely about the examination of conscience, especially that which precedes the confession of sins, so that then making it and receiving absolution, we may be justified. For this examination is like a private and domestic judgment, in which the required persons — namely, the accuser, judge, bailiff, and executioner — he describes thus: "Conscience, he says, accuses; reason judges; fear binds; sorrow tortures."


Finally, the Septuagint translates: Declare your iniquities first, that you may be justified — which St. Cyril, Ambrose, Augustine, Leo, Chrysostom, and from them Leo Castrius, take as referring to sacramental confession, which from this passage they prove to be a necessary means for justification. Indeed, in this sense Castrius accepts and interprets our Vulgate version.





Verse 27: YOUR FIRST FATHER SINNED — as if to say: Do not say that you are justified on account of the merits of your fathers: for they also sinned. Who indeed would say that we are freed from sin by the merit...


27. YOUR FIRST FATHER SINNED — as if to say: Do not say that you are justified on account of the merits of your fathers: for they also sinned. Who indeed would say that we are freed from sin by the merit of one who was at some point subject to sin? "Your father" therefore is either Adam: for he sinned first, and transmitted sin to all his descendants. Or rather Abraham: for he was properly the father, that is, the patriarch of the Jews, and on account of his merits the Jews thought that righteousness and all things were owed to them. Whence they perpetually boasted: "We have Abraham as our father, and we are the seed of Abraham." Moreover, Abraham sinned, because before he was called by God, he worshipped the idols of his nation, namely the Chaldeans, as is clear from Joshua chapter 24:2. See what was said at Genesis chapter 11:31 and chapter 12:1.


AND YOUR INTERPRETERS — namely Moses and Aaron, who were mediators and messengers between God and the people. These too transgressed, namely at the waters of contradiction, and therefore were excluded by God from entering the promised land. Whence these





Verse 28: I HAVE PROFANED THE HOLY PRINCES — that is, I showed them to be contaminated by sin (see Canon XXIX), and unworthy to enter the holy land: wherefore I condemned them as guilty of sin to death, and com...


28. I HAVE PROFANED THE HOLY PRINCES — that is, I showed them to be contaminated by sin (see Canon XXIX), and unworthy to enter the holy land: wherefore I condemned them as guilty of sin to death, and compelled them to die in the desert.


I HAVE GIVEN JACOB TO DESTRUCTION (when I likewise condemned all the Jacobites, that is, the Hebrews, for their murmuring to die in the desert, Numbers 14:29. And so I gave) ISRAEL TO REPROACH — that is, as the Chaldean and the Septuagint have it, to the scorn of enemies. For the enemies mocked and sneered at them, because on account of their crimes they were all being killed in the desert by their God, who had led them out of Egypt. How then does the righteousness of your fathers justify you, when they were condemned to death for their crimes? There is no reason, therefore, for you to boast of their merits, O Israel! "For all have sinned, and fall short of the glory of God," Romans 3:23. Therefore it is not Aaron who expiates you by his merits or sacrifices, but the mercy of God, by which you are freely justified through Christ. Wherefore it is no wonder if I wished to create a new people of believers from the Gentiles, who recognize this very thing, so that they may celebrate My mercy, since they see that from themselves they had nothing but sins at which to blush, and that they have been justified by My mere grace. So St. Jerome, Forerius, and others.
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Synopsis of the Chapter

In order to strengthen the Hebrews in the faith of Christ for the toleration of persecutions, the Apostle describes what faith is, how great are the goods which it most certainly promises, and how great and heroic things the ancient fathers and heroes either accomplished or endured, roused and animated by faith and the hope of heavenly glory.




Vulgate Text: Hebrews 11:1-40

1. Now faith is the substance of things to be hoped for, the evidence of things that appear not. 2. For by this the ancients obtained a testimony. 3. By faith we understand that the world was framed by the word of God: that from invisible things visible things might be made. 4. By faith Abel offered to God a sacrifice exceeding that of Cain, by which he obtained a testimony that he was just, God giving testimony to his gifts; and by it being dead he yet speaks. 5. By faith Enoch was translated, that he should not see death; and he was not found, because God had translated him: for before his translation he had testimony that he had pleased God. 6. But without faith it is impossible to please God. For he that comes to God must believe that He is, and is a rewarder to them that seek Him. 7. By faith Noah, having received an answer concerning those things which as yet were not seen, moved with fear, framed the ark for the saving of his house, by which he condemned the world; and was instituted heir of the justice which is by faith. 8. By faith he that is called Abraham, obeyed to go out into a place which he was to receive for an inheritance; and he went out, not knowing whither he went. 9. By faith he abode in the land of promise, as in a strange country, dwelling in cottages, with Isaac and Jacob, the co-heirs of the same promise. 10. For he looked for a city that has foundations; whose builder and maker is God. 11. By faith also Sara herself, being barren, received strength to conceive seed, even past the time of age; because she believed that He was faithful who had promised. 12. For which cause there sprang even from one (and him as good as dead), as the stars of heaven in multitude, and as the sand which is by the sea shore innumerable. 13. All these died according to faith, not having received the promises, but beholding them afar off, and saluting them, and confessing that they are pilgrims and strangers on the earth. 14. For they that say these things, signify that they seek a country. 15. And truly if they had been mindful of that from whence they came out, they had doubtless time to return: 16. but now they desire a better, that is to say, a heavenly country. Therefore God is not ashamed to be called their God; for He has prepared for them a city. 17. By faith Abraham, when he was tried, offered Isaac: and he that had received the promises offered up his only begotten son; 18. (To whom it was said: In Isaac shall thy seed be called.) 19. Accounting that God is able to raise up even from the dead. Whereupon also he received him for a parable. 20. By faith also of things to come Isaac blessed Jacob and Esau. 21. By faith Jacob dying, blessed each of the sons of Joseph, and adored the top of his rod. 22. By faith Joseph, when he was dying, made mention of the going out of the children of Israel; and gave commandment concerning his bones. 23. By faith Moses, when he was born, was hid three months by his parents; because they saw he was a comely babe, and they feared not the king's edict. 24. By faith Moses, when he was grown up, denied himself to be the son of Pharaoh's daughter, 25. Rather choosing to be afflicted with the people of God, than to have the pleasure of sin for a time, 26. Esteeming the reproach of Christ greater riches than the treasure of the Egyptians: for he looked unto the reward. 27. By faith he left Egypt, not fearing the fierceness of the king: for he endured as seeing Him that is invisible. 28. By faith he celebrated the pasch, and the shedding of the blood; that he, who destroyed the firstborn, might not touch them. 29. By faith they passed through the Red Sea, as by dry land: which the Egyptians attempting, were swallowed up. 30. By faith the walls of Jericho fell down, by the going round them seven days. 31. By faith Rahab the harlot perished not with the unbelievers, receiving the spies with peace. 32. And what shall I yet say? For the time would fail me to tell of Gedeon, Barac, Samson, Jephthe, David, Samuel, and the prophets: 33. Who by faith conquered kingdoms, wrought justice, obtained promises, stopped the mouths of lions, 34. Quenched the violence of fire, escaped the edge of the sword, recovered strength from weakness, became valiant in battle, put to flight the armies of foreigners: 35. Women received their dead raised to life again. But others were racked, not accepting deliverance, that they might find a better resurrection. 36. And others had trial of mockeries and stripes, moreover also of bonds and prisons: 37. They were stoned, they were cut asunder, they were tempted, they were put to death by the sword: they wandered about in sheepskins, in goatskins, being in want, distressed, afflicted: 38. Of whom the world was not worthy; wandering in deserts, in mountains, and in dens, and in caves of the earth. 39. And all these, being approved by the testimony of faith, received not the promise; 40. God providing some better thing for us, that they should not be perfected without us.




Verse 1: Now Faith Is the Substance of Things to Be Hoped For, the Evidence of Things That Appear Not

The Apostle said at the end of the preceding chapter that the just man lives by faith, and that we are children of God, and that the Hebrews had endured the plundering of their goods and reproaches for the faith of Christ, because through faith they knew and hoped for a better substance and reward in heaven. Here he treats this same matter at length, that he may confirm the Hebrews in the faith of Christ, lest, broken by the vexations of the Jews, they should fall away from it. First therefore he defines or describes what faith is; secondly, he shows how great is its merit before God; thirdly, he narrates how great and heroic works the ancients and Saints accomplished through faith.

Where note that the Apostle is not here treating directly and ex professo of justifying faith, as Albertus Pighius wished (who from this contends to prove that for justification the faith of a mediator is not required, since the Apostle does not here require it in verse 6); but the Apostle is treating of the faith that sustains hope in tribulation and persecution, as is plain both from the end of the preceding chapter and the beginning of the following XII, and from the whole course of this chapter XI. Yet this faith which sustains hope is also justifying, because it merits and obtains the increase of grace and justice, as the Apostle taught in chapter X, verse 38. Wherefore the heretics wrongly distinguish faith into three: first, historical; second, of miracles; third, justifying. For there is one and the same faith which does and works these three things, as Bellarmine solidly teaches, book I On Justification, chaps. V and XI.

Substance. — That is, riches, some say, especially the heretics, as if the Apostle were referring to what he said in chapter X, verse 34: "Knowing that you have a better and enduring substance," that is, faith, they say, by which we believe and hope for the heavenly riches and goods. But there for "substance" the Greek is "hyparxis," that is, riches: here however it is "hypostasis," which word does not signify riches, but substance.

Secondly, others by "substance" understand a beginning and starting point. For substance is the beginning of all other things, properties, and accidents inhering in it.

Thirdly, Chemnitz says "substance" means certain expectation of promised mercy. For he himself, as also other Innovators, thinks that the special faith of theirs is here defined, by which one certainly believes that for Christ's sake his sins have been particularly forgiven him. But that the Apostle is not speaking of this special faith, nor by "things not seen and to be hoped for," of which faith is the substance, understands the remission of sins, but the glory and heavenly riches promised to those bravely acting and contending for faith and piety, and not merely to those nakedly believing, is plain from the examples which he adds, especially in verses 10, 13, 26, 35.

Note: Therefore for "substance," the Greek is "hypostasis," that is, substance which underlies the accidents and sustains them, as if to say: Just as substance sustains the accidents, so faith sustains our hope, so that there will be no future hope in us, if there is no faith to prop and sustain it: just as there will be no accidents, if the substance which sustains those accidents be taken away. Faith therefore is the "substance," that is, the basis and foundation, "of things to be hoped for." For so St. Dionysius, chap. VII On the Divine Names, says: "the divine faith is the stable and fixed foundation of those who have believed, fixing them in the truth, and the truth in them."

The Apostle calls "the substance of glory" the very matter, object, and foundation of glory, II Corinthians IV, 17. For this reason substance is sometimes called by the Hebrews "etsem," that is, bone, because like a bone it supports and sustains a thing. Thus in Genesis VII, 13, it is said "beetsem," that is, in the bone, this is in substance (our translator renders it, in the very moment): "in the very moment of that day Noah entered the ark"; and in Exodus XXIV, 10, for what we have: "And as the sky when it is clear," the Hebrew has "keetsem," that is, like the bone (substance) of the sky when it is pure. Hence bones are called by the Hebrews arguments and demonstrations, by which the truth of a matter is corroborated, confirmed, and supported. This is plain in Isaiah XLI, 21, where God, challenging the idols to judgment, thus says: "Bring forth your cause near, if you have anything by lot"; for "lot," the Hebrew is "atsumotechem," that is, your bones — that is, bring forth bony and strong arguments. Such a bone and bony substance, or stabilization, corroboration, and confirmation of the things hoped for, is faith.

Secondly and better, "hypostasis" here, as also in chapter III, verse 14, is the same as subsistence and existence, as if to say: Faith makes us hold as certain the future goods that do not yet subsist or exist, and to believe and hope for them as certainly future, just as if they already subsisted and we beheld them in our presence. For faith itself sets them, as it were, present and most certain, before the eyes of the mind, and thus by its own certainty gives a kind of subsistence to the things hoped for and future in the intellect and mind of the faithful. Whence, by way of explanation, the Apostle adds: "Faith is the argument of things not appearing," and verse 27: "By this faith," he says, "Moses endured as seeing Him who is invisible." So Chrysostom, Theophylact, Theodoret, and the Syriac, which translates: faith, he says, is "peiasa," that is, persuasion and certitude concerning those things which are in hope, just as if they already existed in act. For the Hebrew "amana," that is, faith, is derived from the root "aman," that is, He confirmed, supported, stabilized, made a thing firmly subsist. Again, for this reason substance is sometimes called by the Hebrews "maomad," that is, station or standing, because it makes hope stand and subsist. Whence Chrysostom: "Since," he says, "those things which are in hope are thought to be without substance, faith bestows substance upon them. The resurrection has not yet taken place, and is not yet in substance, but faith makes it subsist in our soul." And St. Thomas, also bringing forward a similitude, sets the matter more clearly before the eyes: "The things to be hoped for," he says, "are like a tree latent in the seed by virtue, and through faith they already in some way exist in us, as we now hold the tree somehow in the seed."

Therefore Paul says: When I exhort you, O Hebrews, to faith constant in adversities, I do not wish you to look to present goods, but to future ones; because it is the office of faith to set forth and exhibit future goods to the mind as most certain, and through them to sustain hope, patience, and all the virtues in afflicted matters. For it sets the future reward — and that an immense one — so certainly before the eyes of the mind, as if one already beheld and possessed it. For example, it is said to a Christian: Bear bravely exiles, plunderings, words and blows for Christ; buy hope at a price, give all your goods to the poor, and you will have a treasure in heaven. It is said to a martyr: Endure nobly for a moment of time the racks, fires, lions, gibbets, and crosses: the resurrection awaits you, and glorious flesh; happiness awaits you, opulence, immortal and eternal delights. These promises are nowhere yet beheld, nowhere subsist; the Christian or martyr does not see them: faith runs up, and by its certitude and wondrous power and efficacy, brings it about in the believer's soul that those things are seen; and though still placed afar off, no less nourishes, fosters, and strengthens the soul in adversities, as if they were beheld in person and held in the hands. Indeed it brings it about that the one hoping believes and hopes for them more certainly, though future, than for those things which he sees as present and actually existing before him. Wherefore St. Leo nobly says, sermon 2 On the Ascension: "This faith," he says, "increased by the ascension of the Lord and strengthened by the gift of the Holy Spirit, neither chains, nor prisons, nor exiles, nor famines, nor fire, nor mangling by beasts, nor the punishments devised by the cruelty of the persecutors have terrified. For this faith throughout the whole world, not only men but also women; and not only beardless boys, but also tender virgins, fought even to the shedding of blood. This faith has cast out demons, driven away sicknesses, raised the dead."

Of things to be hoped for. — The Greek "elpizomenon" can be translated either "of things to be hoped for," namely the things that are hoped, or "of those hoping," namely men who hope. In the latter way St. Augustine consistently translates and understands it, as if Paul said: Faith in the soul of the just believing and hoping man is, as it were, a basis which sustains him so that he may, as it were, look down upon earthly goods and hope for and expect heavenly ones. But the sense returns to the same, whether you translate "of things to be hoped for" or "of those hoping." "Rightly," says St. Bernard, sermon 1 on Psalm XC: "The Apostle defines faith as the substance of things to be hoped for, namely because no one can hope for what is not believed any more than he can paint upon emptiness. Therefore faith says: Great and unthinkable goods have been prepared by God for His faithful. Hope says: They are reserved for me. For the third, charity, says: Run, it tells me, to those things." Hence Clement of Alexandria acutely, in book I of the Paedagogus, chapter VI: "Truly," he says, "blood (that is, soul and life — for the ancients thought blood to be the substance of the soul), blood, I say, of faith is hope, in which it is contained, as faith is contained by the soul. But when hope departs, just as if blood had flowed out, the vital faculty of faith is dissolved." Learn here how sublime the thoughts of the faithful man and Christian ought to be; how he ought to think, hope, pursue, speak of, and pant after, not earthly, present and perishable things, but heavenly, future and eternal things.

Argument. — That is, assent, says St. Thomas, by which we cling to truth. But the Greek is "elenchos," that is, elenchus, demonstration, conviction, as St. Augustine translates and reads, book XIII On the Trinity, chapter 1, and Chrysostom here. Thus Aristotle wrote a book On Sophistical Elenchi, that is, on sophistical arguments by which sophists try to refute others. Hence the Syriac translates, "the revelation of those things which are not seen," as if the Apostle said: By faith we are convinced to believe those things which we do not see, which do not appear, just as if we beheld them in clear light; for faith shows and demonstrates them to us so certainly, as if they were seen at noon. For faith brings it about that we no more doubt concerning the future and most obscure mysteries removed from sense than if they were beheld by the eyes or comprehended by reason; nay, that they are persuaded to us much more and more certainly than those things which are persuaded by sense, reason, or demonstration. So that, for example, in the Venerable Sacrament we would rather deny what eyes and hands dictate to us — namely that the Eucharist is bread — than what the Word of Christ and faith propose and persuade us — namely that the Eucharist is the Body of Christ. In like manner, in the mystery of the Most Holy Trinity, the Incarnation, the Passion, and the Resurrection, we would rather assent to faith than to natural reason. "Wonderful!" says Chrysostom, "what kind of thing is this (faith) which produces such evidence of things, as exists when the things themselves are openly presented!" For "elenchos," that is, demonstration, exists only in things quite manifest. Note here that this demonstration and evidence of faith is not in the things themselves, but in God who attests them. For because God says and reveals that we are to rise again and to obtain heaven, therefore I believe it as most certain and most evident — not in itself, but in God who reveals and attests it. For it is evident that whatever God says and reveals is true and most certain. Such therefore is faith itself a demonstration, of the kind which the rhetoricians call a figure; or rather, like a nautical dioptra, or eye-glass, by which ships and towers most remote, which do not appear to others, appear and are beheld. For this glass strengthens the eye, and so compels, strengthens, and condenses the visual species that they extend themselves very far, and make a most remote thing, otherwise invisible, to be clearly seen. For what did the martyrs oppose, while they beheld so many tortures being prepared for them, but faith, and the dioptra and demonstration of faith, which represented at a distance to their mind so certainly and vividly the immense goods of the future and immortal life, that, strengthened and inflamed by their faith and hope, they gave and rushed themselves into fires, swords, and slaughters? Whence St. Augustine, tract 27 and 40 on John, vol. IX: "Faith," he says, "is to believe what you do not see, whose truth and reward is to see what you have believed." And St. Gregory, homily 26 on the Gospels: "Faith," he says, "has no merit, where human reason supplies experience."

Hence it is plain first, that faith is not confidence or hope, as the heretics maintain. For confidence is in the appetite and will; faith however is in the intellect: for it convinces the intellect, and to it exhibits and demonstrates the thing believed and hoped for.

It is plain secondly, that by this clause, "Faith is the elenchus and demonstration of things not appearing," faith is distinguished both from knowledge (scientia), which is of things apparent and evident in themselves; and from opinion, suspicion, and doubt: for these are uncertain and doubtful assents, but faith is a certain assent which fully subdues and convinces the intellect.

It is plain thirdly, although St. Jerome on Galatians V, Theodoret and Theophylact here, Damascene, book IV On the Faith, chapter XI, and others call this (which the Apostle here brings forward) a definition of faith; on the contrary Erasmus would have it be only an encomium of faith, just as it would be only an encomium of letters if I were to say: Letters are a solace in adversity, an ornament in prosperity. More truly however it is properly a description of faith, by the twofold property of faith, and that the principal one: the former of which is that faith is the basis and foundation of hope, and makes those things which are future subsist in the soul; the latter, that it makes the intellect assent to those things which it does not understand, and which it does not comprehend by its own light and reason.

Here note: The Apostle does not deny that faith has still other properties, or that it extends also to things apparent and existent, and likewise to things not hoped for; nay, in like manner he could have described faith thus: Faith is the substance of things both to be hoped for and to be feared; and is the argument both of things apparent and of things not apparent. For by faith we believe in hell, which we fear, not hope for, and in death which appears and is beheld by us daily. For the same thing — e.g. God, angels, death — can be known in various ways: namely first, by demonstration; secondly, by sense and experience; thirdly, by faith, because God has revealed them. Faith therefore sets hell, death, and judgment — which we do not hope for, but fear, as being certainly future — before the mind as if present, and represents them, because God who is the First Truth, which cannot deceive, has set forth these three to us to be discerned by faith. But the Apostle omitted these, because they were not to his purpose: for he intended only to set forth to the afflicted Hebrews the future heavenly glory, not yet apparent, that by faith, hope, and contemplation of it he might encourage them to constancy.




Verse 2: For by This the Ancients Obtained a Testimony

He proves his description of faith from the example of the holy Fathers, whose faith — approved and celebrated by God and men — was such a faith as he has described here. "In this" therefore, that is, through this faith, the Fathers "obtained a testimony," namely that they pleased God. For God did wonderful and stupendous things in response to their faith; and so by the very deed, as it were by His own testimony, God approved both them and their faith. That this is the sense is clear, because the Apostle so explains himself when he adds in verse 4: "By faith Abel offered a more excellent sacrifice, by which he obtained a testimony that he was just, God giving testimony to his gifts." And in verse 5: "By faith Enoch was translated: for before his translation he had a testimony that he had pleased God."

Secondly, "they obtained a testimony," that is, they were adorned and praised by the public testimony and commendation of God and men. For thus "testimony" by catachresis is often taken for praise, which follows from a good testimony. Hence, concluding these testimonies and witnesses of faith, the Apostle says in verse 39: "And all these, having obtained a testimony of faith," that is, were commended and praised.

The ancients. — Our ancient fathers, from whom we are descended, by whose authority and example it is fitting that we be greatly moved: for their faith, virtue, and glory is as it were hereditary to us.




Verse 3: By Faith We Understand That the Worlds Were Framed by the Word of God

He begins to prove that faith is "the evidence of things not apparent," with an argument drawn from the first creation of things. For neither sense nor reason, but faith alone teaches us creation. For the philosophers, establishing that axiom as a first principle of physics, "From nothing comes nothing," denied creation. Hence Aristotle taught that the world was coeternal with God. Plato judged that the world was indeed produced by God, but from matter which co-existed with God and was eternal and uncreated.

Were framed. — In Greek "katertisthai," that is, to have been aptly fitted together, arranged, joined and perfected with all its parts as if with limbs and members, so that each part of the world is aptly compacted and harmonized both with itself, and with the others, and with the whole world itself; and thus from the individual parts so rightly composed the world itself rises and stands as a whole, perfect and complete in all its numbers. Hence Ludovicus Molina, On the Work of the Six Days, disputation IV, notes that by the name "adaptation of the worlds" is to be understood not creation from nothing, but the arrangement, coordination, and composition of the worlds (namely the world and all worldly things) from the matter of earth and water which God in the beginning had created together with the empyrean heaven. The Syriac translates "dettakanu." Which can be translated in three ways: first, that they were ordered; secondly, that they were bound together; thirdly, that the worlds were established and fixed by the word of God, namely lest anyone with vain dread should fear that the heaven would fall, or that the earth, hanging in the air, should at some time slip downward.

Worlds. — That is, times and all temporal things, namely the world and all things that are in the world. It is a metonymy, as I said in chapter I, verse 2.

By the word of God. — That is, through the Son of God. Secondly and more simply, through the command of God, by which He said in Genesis I: Let there be light, let there be a firmament, let there be heaven and earth, and all things that are in them.

That the things that are seen might be made of things not visible. — That is, that from non-beings and non-existents there might be made beings and existents. It is a metalepsis: for those things which are not, and do not exist, are invisible. So Theophylact. In the Greek there is a metathesis of words, "mē ek phainomenon," in place of "ek mē phainomenon."

Secondly, Ludovicus Molina and Ribera here say, "from invisibles," that is, from the eternal reasons and ideas of things, which were from eternity invisible and hidden in the mind and Word of God, as in their art and exemplar, all things were created, that they might exist and become visible, and aptly correspond to their idea and likeness which they have in the divine mind. So St. Thomas, who for this cites that of Boethius, book III On Consolation:

Most beautiful Himself, bearing in His mind a beautiful world, and forming it in a like image.

Thus Aristotle, in book VII of the Metaphysics, chapter VII, says that from a house without matter (that is, from the idea of a house, which is in the mind of the architect) is made a house that has matter.

Thirdly, Cajetan says "from invisibles," that is, from the formless, unarranged, unadorned, empty mass and chaos which God created on the first day of the world, when, namely, besides heaven and earth He made nothing else but the abyss of waters which covered the earth and stretched to the empyrean heaven. From this chaos and abyss, therefore, God in the following days of the world formed the heavens, the elements, the stars, birds, fish, beasts of burden, and all the rest, that they might exist and become visible, that is, conspicuous, and beautifully composed, arranged, and adorned. For Paul seems by custom to allude to the Septuagint who, in Genesis I, in place of what we have, "The earth was empty and void," translate, the earth was invisible and unformed. Hence also the Wise One, Wisdom XI, 18, says that God made "the world from invisible matter." This sense is very apt, both because it best explains "were framed," and because the preposition "from" properly signifies not an exemplary cause, but a material or quasi-material one.




Verse 4: By Faith Abel Offered to God a Sacrifice Exceeding That of Cain

For "more excellent" in Greek is "pleiona," that is, greater, ampler, more outstanding, of more and greater value. So the Syriac, Chrysostom, Theophylact. Our interpreter, lest he say "greater," which is not said in Latin, said "most," as if to say: Faith, which was far greater and more ardent in Abel than in Cain, stirred Abel to offer greater and more outstanding sacrifices to God than Cain: for Cain offered only the fruits of the earth; but Abel offered the firstborn of his flock and their fat portions, Genesis IV, 4.

Note: The faith of Abel, by which he himself pleased God, and which the Apostle here commends, was not bare and idle, such as is that of the Innovators; but was alive, efficacious, and operating through acts of latreutic worship, sacrifice, devotion, and charity. So the faith of Noah, Abraham, Moses, and others was busy, and brought forth acts of obedience, pilgrimage, patience, fortitude, and the toleration of many labors, sorrows, and evils, as the Apostle subjoins.

By which he obtained a testimony that he was just. — This testimony is found in Genesis IV, verse 4, where it is said: "The Lord had respect to Abel and to his offerings: but to Cain and his offerings He had no respect." On which place St. Jerome in the Hebrew Questions: "Whence," he says, "could Cain have known that God had received his brother's gifts and rejected his own, unless that translation were true which Theodotion put? And the Lord set on fire upon Abel and upon his sacrifice; but upon Cain and his sacrifice He did not set on fire." Therefore by the fire sent forth by Himself, by which God burned up Abel's victims and not Cain's, He showed that Abel and his gifts were pleasing to Him, but did not approve Cain's, as the Hebrews, Chrysostom, Theophylact, and others hand down. For in this way God showed by the fire sent by Himself that the sacrifice of Moses and Aaron was pleasing to Him, Leviticus IX, 24; and likewise that of Elijah, but not that of the priests of Baal, III Kings XVIII; and of Gideon, Judges VI, 21; and of Manoah, Judges XIII, 20; and of David, I Paralipomenon XXI, 26; and of Solomon, II Paralipomenon VII, 1; in like manner God by fire approved and commended the sacrifice of Nehemiah, II Maccabees I, 32.

And by it, being dead, he yet speaks. — Because the faith, innocence, piety, martyrdom, and memory of Abel, though long ago slain, is still fresh and celebrated among all the faithful, and exhorts them to imitate him better than if Abel were to exhort them with a thousand tongues, so great is the force of example: as if to say, Cain indeed killed Abel, but did not take away his glory and memory, by which he lives and shall live forever in the mind and mouth of the faithful. So Chrysostom, Theodoret, Theophylact, Œcumenius.

Otherwise Galenus and Ribera say: Abel still speaks because he still seeks vengeance from God, that in the final judgment Cain may be fully punished when he rises, and all who followed his crime: as if Paul alluded to, indeed cited, that of Genesis IV: "The voice of your brother's blood cries out to Me from the earth." But the former sense seems more genuine and plainer, for he is treating of the faith of Abel, which obtained testimony and praise from God; and he says it still speaks, that is, by its testimony and divine praise summons all to imitate it.




Verse 5: By Faith Enoch Was Translated, That He Should Not See Death

Note: The common opinion of the Fathers is that Enoch and Elijah were translated to paradise, that in the time of Antichrist they may return and contend against him for Christ; and thus shall be killed by Antichrist in Jerusalem, but on the third day shall publicly rise again and ascend into heaven, as is said in the Apocalypse, chapter XI, verses 3 and 12. The same Ecclesiasticus teaches, XLIV, 16: "Enoch," he says, "pleased God, and was translated into paradise, that he might give to the Gentiles repentance." For although the "into paradise" is not in the Greek, it is nevertheless in all the Latin codices.

Wherefore some Jews wrongly think that Enoch died at Genesis V, 24; for in place of what we have "he did not appear," in Hebrew it is "veenennu," that is "and not he," that is, as they themselves understand it, he did not exist, did not live, but died. But this is foolishly said, for the "and not he" signifies that he no longer appeared on the earth, that he was not seen by men, but not that he died, for otherwise Moses would have said of Enoch as of Adam, Seth, Noah, and all the rest: "And he died." But this he does not say of him, but he says "veenennu," "and not he," namely, did he any longer appear on the earth. For so our Interpreter, the Chaldean, the Septuagint, and from them Paul translates: for there follows: "Because the Lord took him," or, as the Septuagint and from them Paul, "metetethē," that is, he was transposed (namely from earth into paradise) by the Lord. The Syriac translates "estanni," which signifies partly "translated," partly "changed into a better lot and state"; for "scana," both in Syriac and Hebrew, signifies "to change." Therefore it is not merely probable, as some have rashly said, but plainly certain by the common sense of Sacred Scripture, the Fathers, and the Church, that Elijah and Enoch did not die, but were taken alive into paradise, and will return at the end of the world. Hence Tertullian, in the book On the Resurrection of the Flesh, calls them "not yet discharged by resurrection, because not yet joined by death, but nevertheless candidates of eternity."

You will ask, how is Enoch said to be "translated by faith," that is, through faith, on account of faith? I answer: Enoch was translated on account of his outstanding innocence of life, by which he was leading on earth not so much a human as a heavenly life, so that he seemed to be more fit to be joined to God and the angels than to men. Moses insinuates this cause, Genesis V, 24, when he says: "And (Enoch) walked with God, and he was not found, because the Lord took him." Where he sufficiently signifies that God took Enoch because Enoch "walked with God," that is, in all things consented to God, complied with Him, and cleaved to Him as friend with friend, or rather as servant with master, continually and becomingly conversing and walking: for this is what this phrase signifies; whence Amos, chapter III, verse 3, says: "Shall two walk together, unless they have agreed?" Therefore to walk with God is the property of great and remarkably holy men, who are most dear, joined, and familiar with God, such as was Noah, of whom it is said Genesis chapter VI: "Noah was a just and perfect man, he walked with God," where the Chaldean translates: he walked in the fear of God; the Septuagint and from them Paul translate: he pleased God, namely as some courtiers are accustomed to please the king when they are in his delights. Hence also Enoch in Hebrew aptly signifies "dedicated" or "consecrated to God."

Yet Paul says that Enoch was translated "by faith," or through faith, because faith of future retribution stirred Enoch to exercise the splendid works of faith, by which he walked with God and pleased God, for which he merited to be taken up by God and transferred into paradise. The Apostle could in like manner have said: Enoch was translated by hope or charity or by his outstanding piety; but he preferred to attribute this to faith, both because he was treating of faith and inculcating it upon the Hebrews; and because faith is the first and leader and kindler of hope, charity, piety, and the other virtues.




Verse 6: But Without Faith It Is Impossible to Please God

He proves that Enoch was translated through faith, or on account of faith, by this reasoning: Enoch was translated because he pleased God; but he could not please God except through faith: therefore he was translated through faith.

For he that comes to God must believe that He is, and is a rewarder of them that seek Him. — He proves the minor of the syllogism already laid down, namely that Enoch could not please God except through faith; and he proves it thus: in order that anyone may come to God as he ought, and worship Him rightly, and so please Him, he must believe "that," that is, that "God is," and that "He is a rewarder of them that seek Him." For if anyone, atheist or politician, should think that God does not care for human affairs, does not punish the wicked nor reward the good, this man will neglect God, and will not care to come to God and worship Him: therefore in order that Enoch and any other may come to God and please Him, it is necessary that he have faith by which he believes in God as judge, avenger, and rewarder.

You will say: For anyone to come to God and worship Him, the natural knowledge of God suffices, by which the philosophers knew that God exists and is the avenger of good and evil: therefore there is no need of faith. I answer by denying the antecedent. For the natural knowledge of God only teaches that God is to be worshiped and loved as the author of nature and of natural goods, and that only those things are to be hoped for and asked from Him. But God wills to be loved and worshiped by men not only as the author of natural goods, but also of supernatural and eternal goods after this life; nor in any other way can we approach Him and His favor and friendship, please Him, and be acceptable. Hence God often denies natural goods in this life to the just and His friends, and confers them upon the wicked and His enemies, in order to teach men that those present things, as vile, transitory, and trifling, are not, but spiritual and eternal things, as worthy of God, are to be asked of God, and that God wills these things, not those, primarily and chiefly to be sought from Him. But for this faith is needed. For faith alone tells us that God is the author not only of nature, but also of grace and eternal glory; for these are supernatural goods, or things hoped for and not appearing, of which faith is the evidence, as the Apostle taught in verse 1.

Add: it is more truly (whatever some may say) that for the Christian, especially for one repenting and being justified, that God exists, that He is the avenger of good and evil, and the other natural attributes of God are to be believed by knowledge and faith not only natural, but also supernatural, as the more learned and solid Theologians teach.

Hence therefore Paul rightly concludes that for justification, namely that we may be friends of God and may please God, faith is required, or supernatural and divine knowledge.

Paul speaks of adults, such as was Enoch: for although it is probable that Enoch was in infancy purified from original sin, and justified, having pleased God through the Sacrament or sacrifice of the law of nature, instituted by God in that age for that purpose, and consequently that habitual faith was infused into him with grace, yet he could not because of infancy have actual faith and knowledge by which he actually believed God to exist and to be a rewarder; this therefore he had as an adult from the instruction of Adam, Seth, and his other forefathers. Therefore as an adult he actually believed God to exist and to be a rewarder, and by this act of faith and consideration of reward stirred himself to heroic acts of charity, chastity, patience, religion, by which he more pleased God, and merited the second justification, namely the increase of justice, and growing daily in these things he finally merited to be translated by God; therefore Paul's conclusion remains proved: "By faith Enoch was translated." For it is clear that Enoch did not merit to be translated by the habitual faith which he had in infancy. For other infants of that age had this, who nevertheless did not merit to be translated. Therefore the Apostle is speaking of actual faith, which the adult Enoch had, by whose impulse he wrought heroic works on account of which he merited above the rest to be translated.

Note: For justification and the friendship of God, by which we may please Him, not only these two — namely that God exists and that He is a rewarder — but several other things are to be believed, such as that God is triune and one, that Christ incarnate and crucified is the mediator of God and men, that Christ is the expiator of both original sin and any actual sin, that the soul is immortal: but the Apostle here recounts only these two already mentioned, not as if these alone suffice, but because these two are above all required to stir up hope, so that the Hebrews, and any other, may bravely undertake and endure the labors and contests of virtue, says Theodoret.

Note secondly the "rewarder": for from this we rightly conclude against the Innovators the merits of good works for which God will give a reward. This is what the "rewarder" signifies, and more clearly the Greek "misthapodotēs," that is, "giver of recompense." For reward includes an essential order and relation to merits, namely that every reward is a reward of merits, and all merits are merits of reward.




Verse 7: By Faith Noah, Having Received an Answer Concerning Those Things Which as Yet Were Not Seen

"Having received an answer" — in Greek "chrēmatistheis," that is, admonished by an oracle of God — concerning those things which as yet were not seen, namely concerning the future flood of the world, fearing, framed an ark for the saving of his house. For "fearing," in Greek is read "eulabētheis," that is, having reverenced God: for when other men had cast off reverence, fear, and faith of the divine power, and laughed at God's threats of a coming flood, Noah alone feared and reverenced God as judge and avenger, and surely believed God foretelling the flood, and therefore built the ark to escape it.

It could secondly be taken passively, "eulabētheis," that is, "reverenced": namely whom God reverenced. For thus Christ is said to have been heard by the Father on account of His reverence in chapter V, verse 6, as if to say: Noah on account of his justice was held in honor and esteem with God, so that God as it were reverenced him, and therefore willed to save him from the flood, indicating and prescribing for him an escape through the ark. Behold how greatly God values the saints.

By which (the ark) he condemned (Noah) the world. — As if to say: Noah by the very deed and outcome of events condemned the unbelief of the men of his age, who refused to believe in the coming flood and to do penance, and therefore mocked the building of his ark: these, I say, Noah condemned, when, while they were drowned by the flood, he alone with his family escaped the flood in the ark. So the Queen of the South is said in Matthew XII, 42, to be about to condemn the Jews, namely by her very deed and zeal, by which she so zealously came from the ends of the earth to Solomon, while the Jews neglected and despised Christ, whom they had at home.

You see here that the faith of Noah was for him the substance of things not only to be hoped for, but also to be feared, namely the flood, which to escape, he so laboriously over a hundred years, while all mocked, built the ark, as if to say: As Noah by faith sustained himself in fear, hope, constancy, and labor of building the ark for a hundred years, so you, O Hebrews, sustain yourselves by faith, that you may be brave, constant, and long-suffering in persecution. For as what Noah believed actually came to pass, namely that he himself escaping by the ark saw all the rest drowned by the flood, so for you, O Hebrews, that which you believe will actually come to pass, namely that you may see your unbelieving persecutors swallowed up by the flood of the fire of hell; but you, through faith and the Church, as it were an ark, to be delivered from it and sail forth, and arrive at the harbor of heaven and eternal salvation.

And heir of the justice which is by faith was appointed. — As if to say: And thus in Noah and his family there remained the justice of Adam, Enoch, Abel, and the other ancient fathers, which they had likewise acquired through faith, and Noah was made the entire heir of the justice and sanctity of the fathers, when the vices and all vicious men had been drowned by the flood. For Noah, although he was just, yet through the faith by which he believed God and obeyed Him in the construction of the ark, merited for himself an increase of justice; for his family he merited that in it alone, as it were by hereditary right and succession, the true faith of God, worship, religion, justice, and friendship might remain, and that from himself, as it were the heir of the whole new world and parent of a new age, Christ at last, the justifier of the world, promised to Adam his father in Genesis III, 15, might be born. So Theophylact, Anselm, Galenus, and others.




Verse 8: By Faith He Who Is Called Abraham Obeyed to Go Out Into a Place Which He Was to Receive for an Inheritance

For "who is called" in Greek is "kaloumenos," which the Syriac translates, "when he was called," namely by God. Better our Interpreter and Theodoret translate, "who is called," as if to say: that admirable Patriarch, whose name among you, O Hebrews, is most celebrated, who at first "Abram," that is "lofty father," but afterwards by the merit of faith and obedience was called and made "Abraham," as if "ab rab hamon," that is, "father of a great multitude," or of many nations, Genesis chapter XVII, verse 5, Romans chapter IV, verse 17. This Abraham, I say, "by faith," that is through faith, obeyed God, first, from Ur of the Chaldees; secondly, from Haran calling him forth into the land of Canaan, where God deigned to honor and accompany him with such wondrous favor, benevolence, and familiarity, as if to say: It is faith which advanced Abraham to the friendship of God; it is faith which made him as great as he became; faith fashioned and formed Abraham — what a man!

The question here is whether Abraham, when he was called by God to go out from Ur and Haran, knew that he had to go to Canaan; and whether God named Canaan to him, or whether He spoke only confusedly and in general: Go into the land which I shall (afterwards) show and point out to you. Pererius, on Genesis XII, 5, and Vasquez here think that Abraham did not distinctly hear nor know about Canaan, that he had to go there. For the Apostle here seems to signify this, and God in Genesis XII, 1: "Come," He says, "into the land which I shall show you"; and so the faith and obedience of Abraham is the more commended. This opinion is probable, yet the contrary seems truer, which Abulensis, Oleaster, and Ribera follow here, namely that God called forth Abraham from Ur and Haran into Canaan, and named and indicated it to him. It is proved because this is expressly said in Genesis XI, 31: "Terah took," he says, "Abram his son, and Lot, and Sarai, and led them out of Ur of the Chaldees, that they might go into the land of Canaan." And again Genesis XII, 5: "They went out," he says, "that they might go into the land of Canaan."

But since Moses narrates this departure historically, and says that they went out into Canaan, it seems plainly to be taken as it sounds. Add secondly, Terah (about whom it is uncertain and doubtful whether he was at that time a faithful and true worshipper of God) does not seem to have been of such faith and such spirit that he would go out from Ur, his fatherland and seat, with Lot and Sarah and his whole family, to follow his son Abraham who was called by God, unless he had known determinately whither he was being called, and where they were all going to fix their seat. Thirdly, because unless God had distinctly called Abraham into Canaan, Abraham would not have known toward what part he ought to go out, or whither he should head.

You will say: How then does the Apostle say that Abraham went out not knowing whither he was going? I answer: "whither," that is, into what determined region, field, or city. For although he knew that he was being called by God into Canaan, yet he did not know into what part of Canaan he was being called: for the region of Canaan was vast and divided among many kings. Hence God willed to lead Abraham out of Ur and Haran, as it were blind, so that through the midst of provinces and through Canaan he might wander always dependent on God, and at God's nod might change his stations again and again. This is clear from Genesis XII and following. From this is plain Abraham's great faith and obedience: for he did the same as if some Belgian duke or count were called from Belgium into Spain by a King saying: Leave Belgium and everything you have in Belgium: come with your household into Spain, to that province and city which, when you are here, I will show and give to you. The faith of that Belgian in the King would be great, if at his word he should give up certainties for uncertainties: for although he knew in general that he was being called into Spain, yet he would not know whether the region or city which he was about to receive in Spain would be greater, better, more convenient, healthier, more wealthy than his estates which he possesses in Belgium. So did Abraham. Add to this, that wandering and uncertain pilgrimage tends to hinder the procreation and education of children, to wear away wealth, to stain reputation, to dissolve friendships.

In the same way an answer is given to that passage in Genesis XII: "Go into the land (that is, into that portion of the land of Canaan) which I shall show you," in Hebrew "areecha," that is, which I shall make you see, which I shall show to your eyes.




Verse 9: By Faith He Abode in the Land of Promise, as in a Strange Country, Dwelling in Cottages

As if to say: They went out into a land then indeed unknown to them, which however afterwards, by God's pointing it out and showing it, they came to know was Canaan. In actual fact, therefore, they did go out toward Canaan, but only afterwards did they come to know that they were heading for Canaan and would fix their seat there.

For "he sojourned" the Greek is "parōkēse," that is, he dwelt — not as a citizen and inhabitant, but as a "paroikos," that is, a stranger and pilgrim: which our translator rightly renders, "demoratus est"; Erasmus does not translate well when he renders it "commigravit" (he migrated). For in that case the Greek would have to be "parōkise."

As in a foreign land. — Because, as follows, he was unwilling to build a house in it, nor did he possess fields in it, but always dwelt in cottages — Greek "en skēnais," that is, in tabernacles and tents — and this in order to signify that he was tending elsewhere, namely to his heavenly fatherland and dwelling. Great and heroic was the faith of Abraham: first, because he forsook fatherland, kindred, parents, family, house, and possessions, and followed God who called him. Secondly, because from a native he became a pilgrim. Thirdly, because he wandered into uncertainty, not knowing whither he was going or where he would settle. Fourthly, because, although he was in the land of promise — that is, promised to him by God — nevertheless even unto death he possessed nothing in it given to him by God, not even a foot's pace, as St. Stephen says (Acts VII, 5), but believed and hoped with certainty that it would be given to him, that is, to his posterity. Fifthly, because he wished to wander as a pilgrim his whole life long, believing and hoping for an eternal home in the heavens.

With Isaac and Jacob, fellow heirs of the same promise. — As if to say: Abraham's faith shines forth still more in this, that not only himself, but also Isaac, Jacob, and his other descendants in turn, who were heirs of the promise made to him by God concerning the possession of the land of Canaan, he willed and commanded to dwell in that same Canaan as pilgrims in cottages and tents, until God after 400 years should fulfill His promise and hand over that land to them to possess.




Verse 10: For He Looked for a City That Has Foundations, Whose Builder and Maker Is God

As if to say: Abraham, with his household, was a citizen not of Canaan, but of heaven; hence he was unwilling to have a house in Canaan, but always dwelt in a movable tabernacle, because he was striving toward, and constantly fixing his eyes upon, the heavenly city as his own homeland — immovable, firm, and eternal. So Anselm and others.

Note: the Apostle contrasts and prefers the heavenly city to Abraham's tabernacles and cottages, which have no foundations but rest upon poles and supports with which they are transferred from one place to another. But the heavenly city of the Blessed, that is, the empyrean heaven, has its own foundations most firm and likewise most precious — namely crystalline and gemlike — which St. John describes in Apocalypse XXI, 19. Secondly, the heavenly city has as its builder and maker not Moses, not Abraham, but God Himself, so that from this alone one may gather and measure how great is the beauty, magnificence, glory, riches and felicity of that city — as great, namely, as befits such a builder, that is, God: for God in this His city, as in a royal palace, displays His own majesty, riches, power, and all glory; just as a king in his palace displays and parades to his princes all his royal pomp, glory, delights and riches.

Add: God is not only the founder of this city, but also its material or object and spectacle, and its delights and riches; and so there the blessedness of God and all His goods will be our blessedness and goods: for we shall be blessed by the very vision and blessedness of God. Therefore our delights, riches and glory will not be human or angelic, but divine; and so they will be the very same delights, riches, and glory by which God enjoys, enriches Himself, and is blessed. Finally, this is the city "where the King is truth, the law is charity, the measure is eternity," says St. Augustine, Epistle 5 to Marcellinus.




Verse 11: By Faith Sarah Herself, Being Barren, Received Strength to Conceive Seed

So far the Apostle has brought forward manly examples of faith; now, in order to stir up the spirits of the Hebrews more, he adds a woman's example — and that of the mother of all believers, namely Sarah — so that the Hebrews may be ashamed to be conquered in faith by a woman, and to be more pusillanimous and fearful than she. So Chrysostom.

Paul notes two impediments to conception in Sarah: the first in nature, that she was barren; the second in age, that she was already plainly old and aged. Both were overcome by faith, by which she believed God who promised, beyond nature, the conception and birth of Isaac.

You will say: Sarah, in Genesis XVIII, 12, laughed at God's promise concerning Isaac who was to be born of her, as though this promise were ridiculous and impossible; therefore Sarah was unbelieving: how then does the Apostle here commend her for her faith? Lyranus answers that the Apostle attributes this conception of Sarah to the faith, not of Sarah, but of Abraham. But this contradicts the words of the Apostle, who says: "that from Sarah by faith she received conception, because she believed God" — namely Sarah herself who received the conception.

I say therefore that at first Sarah, as soon as she heard so great a promise, which was naturally impossible and unbelievable, laughed, as one unbelieving; but after she recognized that the angels promising the conception were envoys of God, and represented God — that is, almighty God, who cannot deceive — and that they were promising this conception to her on God's behalf, then she believed, as is sufficiently gathered from Genesis XVIII, 14 and 15. So Theodoret.

In the conception of seed. — In Greek, "eis katabolēn spermatos," that is, into the conception of seed; as if to say: For receiving, retaining, and forming the prolific seed, Sarah received strength from God by faith — she who by nature, as barren and aged, was unfit for this conception. So Chrysostom. Secondly, Theophylact translates the Greek "katabolēn" as "for the casting down of the seed," so that Sarah herself also might shed and supply her own seed for the conception of Isaac. Hence Erasmus translates: "for sowing." For physicians teach that in conception not only the man but also the woman sheds and gives her own seed for forming the offspring. Thirdly, from Jerome, Ribera takes "katabolēn spermatos" to mean, he says, "for laying the foundations" or the beginning of the seed — that is, of his posterity. The first sense is the plainest, and our translator expressed it clearly.




Verse 12: For Which Cause There Sprang Even From One, and Him as Good as Dead, as the Stars of Heaven in Multitude

As if to say: Because of this faith it came about that Sarah conceived by Abraham, and from one man, and him as good as dead, sprang innumerable offspring and descendants. He calls Abraham "as good as dead" because his body, on account of old age, was as good as dead, and the power of generating was dead in him. Under Sarah's faith the Apostle understands and presupposes Abraham's faith, as that of the husband and father of believers: for Abraham more than Sarah merited by his faith this posterity of seed, as is plain from Genesis XV, 6.

Note the hyperbole, by which Abraham's posterity is compared to the sand of the sea, which is innumerable: for it is certain that they exist in a definite and determined number, which can be counted and does not equal the number of the sand. Therefore by this hyperbole it is signified only that they will be very many and of greatest number. Hence Isaac, through whom all these were born from Abraham, in Hebrew signifies laughter and joy. But in Syriac he is called "isechok," that is, abundance and redundance (for the Syrians change the Hebrew "tsade" into "samech"), which is most evident in this abundance of his descendants.




Verse 13: All These Died According to Faith, Not Having Received the Promises

That is, by faith, with faith, retaining faith, and faithful unto death, they died, because, as they had lived in faith, so also they died in faith: for the goods promised by God they did not see while they lived, but they believed that after death they would receive them.

You will say: If all these died, then Enoch too died and was dead, and was not translated, as he said in verse 5.

St. Chrysostom, Theophylact, Œcumenius, and Ribera following them, answer that "all" is called "almost all": for one is excepted, namely Enoch, who from what has been said is established not to have died, but to have been translated. Thus in Genesis XLVI, 7, it is said that Jacob came into Egypt with all his offspring — "all," that is, almost all, for it is established that Joseph is excepted, who was already in Egypt and presiding there. For we customarily speak universally even when one or another is excepted, especially when it is established that he is excepted. Secondly, precisely "all these," namely Abraham, Isaac and Jacob, who lived after the Flood and received the promises both of the land of Canaan to be possessed and of eternal life in heaven, died: for that the Apostle properly speaks of these, is plain from verses 13 and 16, when he says: "And if indeed they had been mindful of that from which they went out," namely of Chaldaea (which was Abraham's fatherland, from which he went out at God's command into Canaan), "they had assuredly the time of returning," as if to say: If Abraham had repented of going out from his country, if he had thought of returning to it, they could easily have returned to it, lest he be forced to wander as a pilgrim forever in Canaan; but now, since he gave no thought to returning, it is plain that he thought of and sought another fatherland, namely the heavenly one. Therefore God is not ashamed to be called their God, saying: "I am the God of Abraham, the God of Isaac, the God of Jacob." As if these three were to be put on a level with all those of whom the Lord is God, says Theophylact. So, namely, God held these three most holy men in such price and love, in His heart and care.

It seems, therefore, that the Apostle from verse 8 onwards is setting out a distinct and second state and age of the world, namely that which was after the Flood, when there began as it were a new age of faith and of the Church in Abraham, who was the type, exemplar, and father of all believers and faithful, and who throughout his whole life with Isaac and Jacob wandered as a pilgrim in Canaan, because he looked toward the heavenly city. Rightly, therefore, just as for the Levites who had no portion in Canaan, so for Abraham too his portion and lot was God Himself: and consequently, when Paul says "all died," he does not mean Abel, Enoch and Noah, who were in the prior age and other, as it were, world, which was before the Flood; but only Abraham, Isaac, and Jacob, who were in this new and second age after the Flood. So St. Thomas, Lyranus, and Cajetan.

Not having received the promises, — both concerning the possession of the land of Canaan: for they did not obtain it except under Joshua, after four hundred years; and rather concerning the heavenly kingdom and glory to be possessed: for this they did not obtain except through and after the death of Christ Jesus. That the Apostle is speaking of the promise of heaven is clear from what follows, when he says: "But now they desire a better," that is, heavenly. From this passage the Fathers and Theologians gather that before Christ and the death of Christ, no soul, however holy and pure, entered heaven or attained to the vision and beatitude of God. Hence in chapter IX the Apostle taught that before Christ the way of the Saints had not yet been laid open, that is, that heaven had been inaccessible to mortals, as Ambrose, Chrysostom, Theophylact, and others say there. And in chapter X Paul plainly asserted the same, saying: "Having, therefore, brethren, confidence in entering the Holy Place by the blood of Christ, by a new and living way which He has consecrated for us through the veil, that is, His flesh."

But beholding them afar off and saluting them. — It is a metaphor from sailors, says Chrysostom, who, when they catch sight of the harbor from afar, with a joyful cry, as it were a sailor's chant, hail and salute it. So in Virgil: "Italy! Italy!" Achates first cries out. So these fathers, when through faith they obscurely saw — that is, believed in — the heavenly fatherland, frequently with longing called upon it and saluted it.

And confessing that they are pilgrims and strangers upon the earth. — Hence it is clear that this sense and this expression, "We are pilgrims in this life," was familiar to those ancient fathers, by which it wonderfully kindled in them contempt for worldly riches and things, and longing and zeal for heavenly ones. Thus Jacob, Genesis XLVII, 9: "The days," he says, "of the pilgrimage of my life are one hundred and thirty years, few and evil, and they have not reached the days of my fathers, in which they were pilgrims." And David, Psalm XXXVIII, 13: "I am a stranger with You and a pilgrim, as all my fathers were." And Solomon, I Paralipomenon XXIX, 15: "We are pilgrims before You, and strangers, as all our fathers were." Jeremiah too, speaking of Christ, chapter XIV, verse 8: "Why," he says, "will You be as a sojourner in the land, and as a wayfarer turning aside to lodge for a night?" You err therefore, Christian, if you think to have your home here, if you settle yourself here for rest, as in your homeland: you are here a pilgrim, you are wandering in a foreign land; your homeland and rest is in heaven; hasten thither, make haste thither. Thus the Apostles, as it were pilgrims throughout the world, "going forth went and wept casting their seeds."

St. Olympius the Abbot, as Sophronius narrates in the Spiritual Meadow, chapter XII, when asked by someone by what method he might rightly order his life, answered: "Everywhere reckon yourself a pilgrim, and wherever you sit, say: I am a pilgrim." Wherefore St. Peter rightly admonishes (1 Epistle, ch. II, v. 11), saying: "Dearly beloved, I beseech you as strangers and pilgrims, to abstain from carnal desires, which war against the soul." For he who is a citizen of heaven and a stranger to earth ought to pass over and despise earthly things, and to desire and pursue heavenly things, as Chrysostom here beautifully teaches in his moral homily.

Gregory Nazianzen narrates a notable example concerning this matter regarding St. Basil, in his funeral Oration in praise of St. Basil: for when the prefect of the Emperor Valens threatened Basil with exile and ejection from his Bishopric, Basil answered: "I care for none of those things you have said. I am better than those who publish proscriptions and proscribe. I myself, proscribing myself for the hope of the heavenly kingdom, possessing nothing, am free from fear of exile; knowing that there is one fatherland of all, paradise (for we look upon the earth as it were the common exile of nature); but lacking a land of my own, I am confined to no place, for the earth is the Lord's and the fullness thereof, I am a sojourner on the earth as all my fathers were." And when he was driven from his Bishopric into exile, he said immediately to his companion: Take this little bundle and come with me; having first offered to the prefect a few little books and the threadbare garment with which he was clothed, which were his only furnishings; and he added saying: Exile is nothing to me, since the house I live in is not my own.

In like manner did St. Gregory Thaumaturgus profess himself a pilgrim in this world, who, as Nyssen says in his Life, dying urgently begged his followers not to procure for him a special place of burial. For if I, while living, he says, did not wish to be called the lord of any place, but spent my life dwelling in others' lands as a tenant and pilgrim, neither after death will tenancy be a disgrace to me: but in the following age let the report go forth that Gregory while living was named after no place, and after death was a tenant of others' places, since he abstained from all earthly possession, so much so that he did not even endure to be buried in his own place: for he reckoned that possession alone precious and to be desired, which admits no trace of fraud or avarice. Listen also to a pagan. When Anaxagoras was dying at Lampsacus, and his friends asked whether he wished, if anything happened to him, to be carried back to Clazomenae, his fatherland, he said: "There is no need; for from everywhere the way to the underworld (for the faithful and holy man, to the upper realms) is just the same length." So Cicero, I Tusculan.

I have explained verse 15 at verse 13, and its sense will be sufficiently clear from verse 16.




Verse 16: But Now They Desire a Better, That Is, a Heavenly

"Now" here does not signify present time, but is an adversative and illative particle, as if to say: Abraham could have returned to his fatherland, namely Chaldaea, if he had wished: "but now," that is, but since we see that he did not wish to return, hence it follows that he sought another, better city, namely the heavenly one, and pursued it by wandering as a pilgrim in Canaan all his life long.




Verse 17: By Faith Abraham, When He Was Tried, Offered Isaac

As if to say: When God tried Abraham's obedience and piety, saying in Genesis XXII, 2: "Take your only-begotten son, whom you love, Isaac, and go into the land of vision (into Mount Moriah, as the Hebrew has it, on which Solomon afterwards built the temple), and there you will offer him as a holocaust," Abraham at once obeyed God's command by faith, and "offered," that is, began and attempted to offer his Isaac; but he was hindered by an angel from actually offering him: "offered" therefore signifies here an act begun, not completed, according to Canon 32.

Note: The Apostle attributes this offering of Abraham to his faith, because faith animated and stirred him to perform it: for otherwise Abraham would have said: You are promising and commanding impossibilities to me, O Lord; for You promise me innumerable seed through Isaac, and now You command this same one to be offered and slain: how then through him, if he be slain, can I hope for the seed which You promise? But faith came to his aid here and resolved this conflict; for Abraham believed God both as promising and as commanding, and persuaded himself with certainty that God would bring it about that this command should not nullify the promise; for, as the Apostle adds, "he reckoned that God is able to raise even from the dead," namely that God could raise Isaac, if he were killed, from death, and so Isaac, raised up, would propagate Abraham's stock. "When therefore God promises anything," says Chrysostom, Book I On Providence of God, "even if there be thousands of things which obstruct and intercept such a promise, it is by no means fitting to be disturbed or to doubt of the outcome. For God will bring His promises, though they appear most desperate, to a certain end and outcome."

When he was tried. — The Hebrews relate that the devil appeared to Abraham in angelic guise, and with most weighty words deterred him from immolating his son, as from an impious deed of unheard-of cruelty and contrary to the will of God. It is credible that, if ever, then most of all Abraham was tempted by the devil; but whether the devil appeared to him visibly is uncertain. More certainly, then, we shall refer this to God's testing: for Paul alludes to the words of Moses in Genesis, ch. XXII, v. 1: "God tested Abraham."

And he was offering his only-begotten. — For although Ishmael too had been born to Abraham, yet Isaac is called only-begotten, because he alone was the son of the promise, uniquely loved, and designated heir of Abraham. Ishmael therefore, as it were disinherited and already cast out of Abraham's house with his mother Hagar, is not reckoned as Abraham's son.

Who had received the promises. — "Who" refers not to Isaac but to Abraham, as is plain from the Greek article and from what follows, when he says: "To whom (namely Abraham) it was said," as if to say: Abraham, who had received from God the promises of a very great progeny to be propagated through Isaac, here at God's command, not lingering over these promises, confidently and generously offered this same Isaac to God, because by faith he believed that God would find a way — namely the raising up of Isaac — by which through him He would give and fulfill the promised progeny.




Verse 18: To Whom It Was Said: In Isaac Shall Thy Seed Be Called

"That" here is not causal, but expletive; and is redundant in Latin idiom, as elsewhere often: for so the Hebrews everywhere begin their discourse with "ki," that is, "that." The Apostle has said that Abraham received the promise of progeny through Isaac; here he proves and explains the same thing from this, that God said and promised to Abraham, Genesis XXI, 12: "In Isaac shall your seed be called," that is, from Isaac and not from Ishmael shall be raised up for you a posterity which is to be reckoned and called your posterity, namely so as to be the heir of My promises which I have promised to you and to your seed.




Verse 19: Accounting That God Is Able to Raise Up Even From the Dead

Note the "and from the dead," for which Beza wrongly translates "or from the dead"; for that "kai," that is "and," refers to the generation of Isaac, as if to say: Reckoning that God, who was able to generate him from sterile parents, could also raise the same one from the dead. For "reckoning" the Greek has "logisamenos," that is, when he had weighed with himself, considered, reasoned, and concluded by his reasoning. For Abraham reasoned thus: God commands the son Isaac to be offered and immolated by me, and yet through the same one He promises me a progeny; therefore He will either see to it that whatever I do toward offering him, He Himself will not let him be killed; or if he is killed, He will bring it about that he rises again: animated by this faith and hope, I will eagerly obey God in whatever He commands.

Whence he also received him as a parable. — "As a parable," that is, as a figure of Christ, says Chrysostom, Galenus, Vatablus. For just as a ram was substituted for Isaac in death, which Abraham offered, so with the divinity of Christ kept safe, His humanity was immolated on the cross. Hence Christ seems to allude to this in John VIII, 56: "Abraham your father rejoiced that he might see My day, he saw it, and was glad": he saw, namely, in type, that is, in the immolation of Isaac.

Secondly, Theophylact and Œcumenius say "as a parable" means "as an example"; as if God had said: If Abraham offered his son, I too ought to offer My only-begotten, namely Christ.

Thirdly, "as a parable," that is, as a type, namely of the death and resurrection of Christ and of Christians. For that the resurrection is here treated of, the word "whence" suggests, when he says: "Reckoning that God is able to raise even from the dead: whence he received him also as a parable," namely so that Isaac might be the parable and type of resurrection, just as the phoenix, which is said to be reborn by dying, is a type and hieroglyphic of resurrection. For Isaac seemed as it were to have risen from death, when, destined for certain death, with the father brandishing the sword over his neck, the angel restrained the sword and freed Isaac from death. So Theodoret.

Fourthly and best, "as a parable," that is, that Isaac might be a parable, a saying, a proverb, a memorable example and a prodigy of all ages, which throughout all ages men should remember and celebrate, so that when they wished to speak of a wondrous, memorable, paradoxical, and prodigious thing, they should narrate this example of Isaac's faith, hope, piety, and obedience — as if to say: By faith Abraham offered Isaac, believing that God either would deliver him from death or would raise him up; and by the merit of this so great faith he received him back unharmed and miraculously saved from death "as a parable," that is, as a rare and admirable example, which posterity in every age would narrate, set forth, and imitate: so that, when God through Himself or through His own commands us anything, however arduous and difficult, having the example of Isaac before our eyes, we may confidently and generously offer ourselves, and undertake the commanded thing, sure that God will be present, will unravel what is involved, will overcome arduous things, and will turn ignominy, infirmities, troubles, deaths, and all the evils we fear, into our good, praise, and glory, as He did with Isaac. So now we see this example and reward of Abraham's and Isaac's faith and obedience celebrated by all, and set before all, by which it may be said to every faithful and obedient man: Believe, obey like Isaac, do not doubt, the matter will turn out well, what happened to Isaac will happen to you. Hence the image of this deed was once everywhere set before all. A witness is Gregory of Nyssa, cited in the Second Council of Nicaea, Action IV, canon 1: "I have often," he says, "seen the depicted image of this (the immolation of Isaac), and could not pass by without tears, since it set the history of that event so effectively and to the life before my eyes."

Thus Isaiah, Ezekiel, Daniel, Hosea, and other prophets and holy men of admirable and portent-like life — such as was Simeon Stylites, Anthony, Athanasius, and very many others — have been given as a parable and example to the whole world: and so with them Abraham could have said that of Isaiah VIII, 18: "Behold, I and my child whom the Lord has given me, for a sign and a portent in Israel."

Thus the suffering Christ says in Psalm LXVIII, 12, that He was made to the Jews (not for good, but for evil) "a parable," that is, a tale and public derision. Thus the Prophets say that Jerusalem and other cities to be laid waste are handed over "as a parable," that is, as a tale and example to all.

"Parable" here could also be taken for "enigma" — as if to say: Abraham offering his son, from whom he was hoping for descendants, received him as a parable, that is, as an enigma and enigmatic comparison. For comparing God's promise concerning Isaac's descendants with his slaying and immolation, it was an enigma: "a man dying and begetting," namely Isaac. Just as the enigma of the phoenix is: "a bird dying and being reborn"; or, as the Poet sings:

I neither am, nor am not; I die, and at the same moment am reborn,
And I am to myself the author both of death and of returning origin.

For the Hebrew "maschal," which the Septuagint and our translator render as "parable," signifies any saying or matter that is illustrious and excellent, whether properly parabolic, or proverbial, or enigmatic. Thus it is said in Ezekiel XVII, 2: "Son of man, propose an enigma, and tell a parable: a great eagle," etc. Where the enigma or parable is called the eagle laying waste Lebanon, by which he understands Nebuchadnezzar laying waste Jerusalem. And in chapter XXIV, verse 3: "You shall say," he says, "by way of proverb a parable to the provoking house," namely that under the enigma and parable of a pot of meat set upon the fire, you may foretell the siege of Jerusalem. So in Numbers XXIV, 15, Balaam is said "to have taken up a parable," when by the star he enigmatically prefigured Christ, saying: "A star shall arise out of Jacob." Thus also Christ proposed His parables to the crowds obscurely, as enigmas, which afterwards He explained to His disciples: "To you," He says Himself in Luke VIII, 10, "it is given to know the mystery of the kingdom of God, but to the rest in parables, that seeing they may not see, and hearing they may not understand."




Verse 20: By Faith Also of Things to Come Isaac Blessed Jacob and Esau

He passes from Abraham to Isaac, who, foreseeing by God's revelation the future goods that would come to his sons Jacob and Esau, when dying invoked the same upon them; thus by faith he blessed them, saying in Genesis XXVII, 28: "May God give you of the dew of heaven and of the fatness of the earth, abundance of grain and wine, and may peoples serve you, and tribes adore you," etc. Hence it is clear that this blessing was not so much a prayer as a prediction concerning future things, which Isaac foreknew by faith from God's revelation. For those things, after many ages, befell not Jacob himself, but his descendants in Canaan. See here how faith is "the argument of things hoped for and to come."




Verse 21: By Faith Jacob, Dying, Blessed Each of the Sons of Joseph, and Adored the Top of His Staff

Namely when, in Genesis XLVIII, with hands crossed crosswise in the form of a cross, he placed his right hand upon Ephraim the younger, who was on his left, but his left hand he placed upon Manasseh, the elder son of Joseph, who was on his right, and thus preferred the younger to the elder, saying: "This one indeed (Manasseh) shall become a people, and shall be multiplied; but his younger brother (Ephraim) shall be greater than he, and his seed shall grow into nations," because by faith Jacob foresaw that from Ephraim there would arise not only Joshua, leader of the people, but also all the kings of Israel, that is, of the ten tribes; and thus that the tribe of Ephraim would surpass not only the tribe of Manasseh but all the others as well, in number, glory, kingdom, and rule.

And he adored (Jacob) the top of his staff. — Namely of Joseph his son, who was ruling in Egypt. You will say: How then in Genesis XLVII, 31, which the Apostle here cites, is it said that Jacob adored not the staff of Joseph but "turned to the head of his bed"? I answer: This diversity of version arises from the Hebrew word "matte," in which, if you substitute chirik and qamets and read "mitta," it will signify a small bed; but if you substitute patach and segol and read "matte," it will signify a staff. For all the Hebrews before the times of Christ — indeed even down to the times of St. Jerome — wrote only the consonants of words and names without any points or vowels, so that this word, written in Hebrew, could be read both as "mitta" and as "matte." Indeed the Holy Spirit used this breadth of the Hebrew language to signify many things by the same words. From this in fact arises the diversity of the versions of Aquila, Symmachus, Theodotion, Jerome, and others. The Holy Spirit therefore willed it to be read here both as "mitta," that is, the bed, as our translator reads and renders in Genesis, with Aquila and Symmachus; and as "matte," that is, the staff, as the Septuagint read and from them St. Paul here.

Francisco Ribera supposes that the word "matte" with the same points or vowels formerly signified both the bed and the staff. For the root "natah" signifies to recline: hence "mitta" is a reclining-place, whether it be a bed, or a staff upon which we lean by inclining ourselves. Ribera therefore judges that the same word "matte" could here be translated either way; for the later inventors of Hebrew points, in this name, on account of variety of meaning, substituted different points, when previously they had been the same, namely so that from "mitta" they made "matte," when it signifies a staff. But this does not seem very probable: for all the Hebrews and all lexicons teach the contrary, namely that "mitta" signifies the bed, not the staff, and that "matte" signifies the staff, not the bed. Nor truly did the later Hebrews, although they invented points, on that account change the vowels and pronunciation of the names, so as to make from "mitta" a "matte": for it cannot be shown that they did this in any other names. Add that St. Jerome in Traditiones in Genesin, noting the Septuagint, who read "matte" and rendered "staff," says that in Hebrew it is read very differently, namely, "and Jacob worshiped, turned toward the head of the bed." Therefore the same name as to consonants is twofold as to vowels, and is divided into two names, namely "mitta" and "matte"; and that it can here be read in either way is taught by both readings and versions, namely both the Septuagint's and St. Jerome's, both now approved and received by the Church. The Septuagint therefore, and from them St. Paul, so translates: "prosekynēsen epi to akron tēs rhabdou autou." Which St. Augustine, Question CLXII on Genesis, Diodorus, and Gennadius on Genesis XLVII translate: "Jacob worshiped upon the head, or top, of his staff," with "leaning upon" understood — as if to say: Jacob worshiped the Lord, leaning upon the top of his staff or walking-stick because of old age, not Joseph but the Lord.

But our Translator, with Chrysostom, Procopius, and Eucherius on Genesis XLVII, better translates thus: "Jacob worshiped the top of his staff"; for the Greek words plainly and absolutely signify this, since the prior version of St. Augustine has to understand and supply the "leaning" or "inclining upon."

Nor does the Greek "epi" and Hebrew "al," which properly signifies "upon," stand against this. For the Hebrew "al" and Greek "epi" sometimes only denote the thing to be worshiped in the accusative, of which they are signs, as in 1 Kings I, 10: "Hannah prayed to (in Hebrew al) the Lord," that is, prayed to the Lord; Genesis 47:14: "They shall adore Thee," in Hebrew "elaich tistachavu," that is, "to Thee they shall adore." Thus often in Scripture the saints are said to pray to the Lord, that is, to pray the Lord: for to the preposition "ad" corresponds the Hebrew "al," or "el," which two are often taken for the same thing. Thus therefore here too Jacob adored "al," or "el," that is, toward the staff, that is, he adored the staff of Joseph. Add that the Hebrew "al" and the Greek "epi" can properly be translated "toward" or "against." As if he said: Jacob adored toward, or against the top of his staff, because it was bowing and bending down toward him from the opposite side. So in Psalm 5:8 it says: "I will adore at the temple," that is, toward the temple, where in Hebrew "ad" is "el," for which here is "al."

The sense therefore is that Jacob adored, that is, showed reverence, and by bowing himself honored the staff, that is, the scepter and power and principate of Joseph. For the Hebrew "histachava" properly signifies to bow down and bend oneself downward, or to prostrate oneself before someone, for the sake of reverence, which the Latins, as Suetonius in his Augustus, call "to supplicate."

You will ask, why did Jacob adore the top of the staff, that is, the scepter, of Joseph?

I answer: The literal cause was that Jacob desired to be buried not in Egypt, but in Canaan, which had been promised to him and to his people, and he asked Joseph to take care of this very thing: Joseph agreed and promised his father that he would see to it. Jacob therefore, having obtained his wish, joyfully gave thanks to Joseph his most beloved son, and by bowing himself venerated the scepter, that is, the royal power of Joseph, given to him by God, and consequently he venerated and adored most especially God, the giver of this power: for Joseph was second after Pharaoh, and as it were another king of Egypt.

Secondly, Jacob did this prophetically. For because he foresaw that from Joseph would be born kings who would wield the scepter of Israel, that is, of the ten tribes in Samaria, hence he adored the scepter of Joseph, as if hinting and prophesying that from Joseph would be born kings whom the subjects would venerate and adore as kings. So Chrysostom and Theodoret.

Thirdly, Jacob did this allegorically, believing by faith that Christ would be born from the staff of Jesse and of Israel, namely from the Blessed Virgin, and consequently from himself: therefore the head of this staff, that is, Christ our Savior, of whom Joseph was a type, Jacob venerated. So Sedulius here and Procopius on Genesis XLVII; and this was the most powerful reason why Jacob made Joseph swear that he would bury him in Canaan: because in spirit Jacob foresaw that Christ would be born and would rise again in Canaan, and he believed and hoped that he himself would rise there with Christ on the day of the Pasch, together with the other holy Prophets and Patriarchs, according to what happened in Matthew 27:52. Hence Abulensis, on chapter 47 of Genesis: "It is believed by all Catholics," he says, "that among others who rose with Christ, the patriarch Jacob also rose again."

Rightly therefore from this adoration of Joseph's scepter the Fathers of the Second Council of Nicaea (in the letter of Pope Hadrian to Constantine and Irene, and in the book of Leontius) prove the adoration and cult of images, and they teach that this does not cling to the image, but is referred and passes through to its prototype. For just as Jacob, by bowing himself toward Joseph's scepter, did not adore the scepter itself, but the prince Joseph (whose symbol and image was the scepter): so when we venerate images, we venerate not images, but the Saints, of whom they are images. For if this were impious or superstitious, then Jacob would have been impious and superstitious, who adored the scepter of Joseph; which God forbid. For as the veneration of the scepter was the veneration of Joseph: so the veneration of the image is the veneration of the Saint, of whom it is the image. Add that Jacob, as I said, in this scepter adored not only Joseph who was present, but also Christ who was far absent and would be born after many ages, as represented in His own image.




Verse 22: By Faith Joseph, When Dying, Made Mention of the Going Out of the Children of Israel

As if to say: By faith Joseph, about to die, recalled to mind the departure and liberation of the Hebrews, his brothers and his sons, from Egypt, and their introduction into the land of Canaan, to possess it, just as God had revealed and promised to Abraham: and because he himself believed this very thing by faith, both while living and while dying, and was persuaded that it would certainly come to pass, for this reason he commanded that the Hebrews, when going out from Egypt into Canaan, should carry his bones with them, so that he might be buried among his own in Canaan, just as Jacob, and might rise with Christ.

Note here that the ancient Saints and Patriarchs at death, inspired by a singular divine power, prophesied wonderful things, and as it were uttered swan-songs.

Secondly, that they had great care for funeral and tomb: which although the Novatians spurn, yet the instinct of nature itself often teaches them the same, when in the death of their own they not only celebrate the funeral, but also pray well for the dead, and even ask for the prayers of their own for him. They feel therefore that prayers for the dead are pious, that it is pious to help the souls of those who have departed life with prayers, and consequently that some danger of some punishment hangs over those souls, and that there is a Purgatory. For no one prays for souls going to heaven, or to hell, in which there is no redemption.




Verse 23: By Faith Moses, When He Was Born, Was Hidden Three Months by His Parents

Because they saw he was a comely child, and they feared not the king's edict — Pharaoh's, who had ordered the infants of the Hebrews to be drowned. You will ask, how by faith, and not rather by the natural love of his parents, was Moses hidden.

I answer, this faith plainly suggests that some revelation had been made about Moses, to which the parents of Moses giving credence, hid him, not doubting that by this means the infant would certainly be safe. That this revelation was made through the elegance of Moses alone, Chrysostom, Theophylact, and Œcumenius hold; for through this, by the special instinct of the Holy Spirit, the parents had a presentiment of something divine about Moses. But Josephus, in book 2 of the Antiquities, chapter 5, hands down another and special revelation about Moses, where he narrates that Amram, the father of Moses, anxious about Moses who was about to be born, on account of the edict of the infanticide Pharaoh, earnestly prayed to God for the child, and that God stood by him, and promised that Moses would be born, who would not only be freed from drowning, but would become the liberator of the whole people from Egypt. Hence the report of this matter spread among the Hebrews of that time, as St. Stephen indicates, Acts 7:25, when he says: "He (Moses) thought that his brothers understood, that God would give them salvation by his hand," because Moses thought that those Hebrews, who saw the Egyptian slain by him, were conscious of the oracle and report already made known about himself as the future liberator; hence boldly before them he killed the Egyptian.

You will say: How then does Paul here say that Moses was hidden by his parents, "because they saw he was a comely child"?

I answer: He says this, because the parents in their revelation and faith concerning the infant Moses already born were confirmed when they saw that an elegance more than natural had been given to him by God. This infant was so beautiful, says Josephus, that he immediately drew the eyes of the beholders lightly to himself and held them fixed. This is clear from St. Stephen, Acts 7, where through this elegance he indicates that Moses was dear to God, and so that Moses was elegant, beautiful and pleasing not so much to men as to God, when he says in verse 2: "At the same time was Moses born, and he was acceptable to God." Where for "acceptable," the Greek word is the same, namely "asteios," which here the Latin interpreter translates "elegant"; the Syriac at Acts 7 has "rechim," that is "beloved"; here "scappir," that is "beautiful and pleasing" he translates. This elegance therefore, more than natural, given to Moses by God, signified that Moses was pleasing to God, and that he was in His heart and care, so that he might not only be saved from the waters, but might become the savior of the people: and so through this elegance of Moses, not so much human as divine, the parents were confirmed in their faith, and animated to hide him; nor did they doubt that by this means he would escape unharmed from the waters under God's protection, as in fact happened. So Chrysostom, Theophylact, Œcumenius.




Verse 24: By Faith Moses, When He Was Grown Up, Denied Himself to Be the Son of Pharaoh's Daughter

All from Josephus name this daughter of Pharaoh Thermuth: Philo in his Life of Moses adds that she was the only heir of Pharaoh, and although she had long been married, yet she was without offspring. She therefore, seeing the infant Moses so comely and exposed, snatched him up, raised him, adopted him to herself as a son, and indeed, as Philo says, by feminine art pretended that she was pregnant and had borne Moses, so that everywhere Moses might be thought her natural, not adopted, son. And therefore in order to remove this opinion from his Hebrews, Moses, now about to be their leader and liberator, denied himself to be the son of Pharaoh's daughter, as the Apostle says here. The same is confirmed by St. Stephen, Acts 7:22, where he teaches that Moses was raised in royal manner, "in all the wisdom of the Egyptians"; and more clearly Philo, who says that with great rewards teachers were summoned for Moses from Greece, who taught the liberal arts, and from Chaldaea astrologers, who taught the science of the stars, also the Assyrians, who taught their letters, since by the hope of all he was destined as the successor of the ancestral throne, and was called the younger king: but Moses applied himself most to subduing the affections of the soul, and followed not the customs of the Egyptians, but the ancestral institutions of his elders.

Denied. — In Greek "ērnēsato legesthai," that is, he refused to be called and named the son of Pharaoh's daughter; he refused, I say, both in words and in deeds: when, namely, from the court of Pharaoh he betook himself to his own Hebrews, joined himself to them, vindicated them by killing the Egyptian, and finally professed himself the leader of the Hebrews against Pharaoh and the Egyptians.

Note: Moses "denied this by faith": because by the faith with which he believed the oracle of God already mentioned, concerning the future liberation of the Hebrews from Egypt through himself, and again the faith of the kingdom of heaven and of the eternal reward, impelled him to leave the court and the luxuries of Egypt, that with the Hebrews he might undergo all the tyranny of Pharaoh and the hazard of fortune. Let those imitate Moses who, for the sake of their ancestral faith, are despoiled of their estates, lordships, and even kingdoms.




Verse 25: Rather Choosing to Be Afflicted With the People of God, Than to Have the Pleasure of Sin for a Time

In Greek it is "proskairon apolausin," that is, temporal, or short-time enjoyment. Note the word "of sin": for Moses would have sinned, not thinking of the liberation of the Hebrews, when he knew himself to have been chosen by God for it from the oracle already mentioned. Theodoret adds that the life that is spent with the impious is not without sin, especially when the impious afflict the pious, and seek in this praise, consent and help from others, as the Egyptians afflicting the Hebrews, in this matter sought favor and help from Moses, as the future heir and successor of the kingdom. As if to say: Moses preferred to be afflicted with the Hebrews than to live in the royal delights of impious Pharaoh, and there to give the reins to sin, and to applaud his ambition and tyranny. Let him then leave the court with Moses, whoever wishes to be pious.




Verse 26: Esteeming the Reproach of Christ Greater Riches Than the Treasure of the Egyptians

For "greater riches" St. Ambrose, in his book On Cain and Abel, chapter 4, reads "greater patrimony": for Moses, adopted as son and heir of the kingdom, exchanged this patrimony of the kingdom for the reproach of Christ.

You will ask, what here is called "the reproach of Christ"? The Greeks answer that this "reproach of Christ" is the reproaches which the Hebrews cast upon Moses. For these are called "of Christ" typically, or analogically, because just as Christ suffered reproaches from His Hebrews, whom He came to liberate: so the same Moses suffered from the same. So Theodoret, Chrysostom, Theophylact.

Secondly, Galenus thinks that "the reproach of Christ" is called any reproach which the faithful or the Church sustains from infidels or the impious; and is called "of Christ," because Christ was the leader of suffering and the head of the suffering Church; and because, as Vasquez says, Christ afterwards taught that for the cause of justice and religion this reproach must be borne; which in Galatians V is called the cross of Christ. Hence when Ishmael persecutes Isaac, Esau Jacob, Cain Abel, the Egyptians Moses, the city of the devil the city of God, the wicked persecute the good, it is always and is called "the reproach of Christ," as of the head mocked, vexed and afflicted in His members. For thus by the eternal law of God it is decreed, that in this world the wicked triumph, the pious bear the cross after Christ, and always struggle with adversities, by which God wishes to exercise them as His soldiers to merit the heavenly crown.

Thirdly and most aptly, Ribera takes and explains these words properly, namely that Moses, partly from the faith and tradition of Abraham and the other fathers knowing that Christ would suffer for the human race, partly by prophetic spirit foreseeing especially the injuries and reproaches to be inflicted on Him by the Jews, in order that he might become like the suffering Christ, preferred to suffer, be afflicted, and be visited with reproaches with the Hebrews, rather than to abound in honors and wealth in the court of Pharaoh: for this is properly and is called "the reproach of Christ." For if Jeremiah foresaw these reproaches of Christ, and adumbrated them in his own reproaches, why not also Moses? If Isaiah, Ezekiel, Hosea, David and the other Prophets were sent by God for this, that they might be types of Christ preaching and suffering, and they knew this very thing, namely that their own sufferings and reproaches were typically the sufferings and reproaches of Christ, because they represented them, why should not Moses, the lawgiver and prince of the Prophets, have known, done, and represented the same thing? For Moses, by so many reproaches and persecutions liberating the people from Pharaoh and Egypt, was the express type of Christ, by His own reproaches and cross liberating us from the tyranny of the devil and hell. Therefore "the reproach of Christ" is called not what the Egyptians inflicted on Moses, in hatred of Christ, since they knew nothing of Christ; but what Moses bore with brave and joyful spirit out of love, reverence, imitation, likeness of Christ, and to represent the reproaches of Christ. For thus an actor, who on the stage represents the suffering Christ, is said to act Christ, and the reproaches and passion of Christ. Such, as it were, actors were Moses and the Prophets.

Note here: This is the highest perfection of the faithful man, namely that by the example and imitation of Christ he should love, thirst for, and seek reproaches, mockeries, persecutions, calumnies, infamies; and so he should prefer them to any honor, fame, name and even royal glory, so that even if equal glory of God and equal virtue were in honor and in reproach, yet he should prefer to be afflicted with reproach rather than honor, that by this means he may be assimilated to Christ laden with injuries, losses and calumnies, and may bear the reproaches of Christ, saying with Paul: "God forbid that I should glory, save in the cross of our Lord Jesus Christ, by whom the world is crucified to me, and I to the world."

For he looked unto the reward — of eternal glory in heaven, as if to say: Therefore Moses set aside the riches of Egypt for the miseries of his own people, because he reasoned thus with himself: If I give myself to the Egyptian delights and honors, I shall enjoy them only for twenty or thirty years, and soon I shall be condemned by an angry God to the eternal torments of hell; but if, having renounced these, I join myself to the afflicted people of God, with them I shall be pressed by brick and clay, I shall be afflicted only for twenty or thirty years, and soon by God, the most generous rewarder of all and especially heroic virtue, I shall be given eternal joys, riches and honors. Now it is better to be miserable here for a short time, than to be miserable for eternity; it is better to buy eternal happiness with a small misery, than with a small happiness and present pleasure to buy eternal misery. Therefore I resolve and decree to embrace the miserable lot of the Hebrews in preference to the happiness of the Egyptians, that I may obtain from God the reward of eternal glory and happiness. And this conclusion and hope impelled Moses bravely to undergo all hard and arduous things.

In the same way Blessed Thomas More the Martyr, formerly Chancellor of England, reasoned with himself, when his wife Aloisia, sent in by Henry VIII, King of England, into his prison, was tempting his spirit, that he might assent to the king's lust: she lamented, and recalled her wretched fortune and that of her husband and family, and on the other hand showed that great riches and honors were promised by the king, if he would subscribe to him; to whom More said: How long, O Aloisia, shall we enjoy these riches? She replied: Easily still for twenty years, my husband. Soon rebuking and indignant, More said: Go, O foolish merchantwoman, shall I for twenty years of moderate happiness sell eternal years of heavenly happiness? I am not so foolish; rather I prefer to suffer this prison for my whole life, the confiscation of goods, reproaches, and death itself, than to squander my blessed eternity.

Hence it is clear that it is pious and holy to perform good works with a view and hope of eternal reward. For thus Moses worked here, and David in Psalm CXVIII: "I have inclined," he says, "my heart to do Thy justifications forever, for reward." For this is an act of the virtue of hope. As therefore it is pious to do good from the virtue and instinct of charity, namely that through them we may please God, and witness our love toward God: so also it is pious to perform good works from the instinct of hope, namely that through them we may obtain the eternal reward. So teaches the Council of Trent, session VI, chapter XI. Hence secondly, the merits of good works are clear, as those for which God as a rewarder repays an eternal reward. You see here how Moses and Paul differ from the sense, faith and deeds of the Novatians.




Verse 27: By Faith He Left Egypt, Not Fearing the Fierceness of the King

Namely when Moses, having killed the Egyptian, fearing the wrath of Pharaoh, fled into Madian, and afterwards was to return for the liberation of his people, as in fact he did return to Egypt, not fearing Pharaoh. So Chrysostom, Theodoret, Theophylact. But because at that time Moses fled into Madian not so much by faith as by fear of Pharaoh, as is said in Exodus II, 15, and the Apostle does not say: "By faith he returned," nor even: "By faith he fled," but: "By faith he left Egypt," hence secondly and better, with Lyranus, Tostatus and Pererius on Exodus chapter II, we shall say that Moses left Egypt by faith when by the command of God he led the Hebrews out of it. For then by faith he believed that he with the people would escape the hands of pursuing Pharaoh by God's help, and that the people would happily penetrate into Canaan, as God had promised: for unless Moses had been armed with this faith, he would never have undertaken so great a deed, by which he was exposing himself and the whole nation to Pharaoh's wrath and indignation.

For he endured as seeing Him that is invisible. — For "endured" the Greek is "ekarterēsen," that is, he persevered, endured in afflictions, constantly tolerated all adversities. Hence Vatablus translates, exactly as if he had seen Him who is invisible, so he held firm and persevered in bearing every hardship. Our translator in the same sense renders "sustained," as if to say: Moses with sure faith, patiently, with great forbearance and perseverance in so many adversities awaited both the help of the invisible God in leading out the Hebrews from Egypt, and the reward promised in heaven, just as if he had beheld these present to his own eyes, and therefore he sustained and tolerated all hardships with brave and constant spirit.

Note that the word "as" has emphasis: for it corresponds to the Hebrew "caph," which is not only a sign of likeness, but also of measure, or equality, as if to say: With equal certainty, hope, patience and tranquility Moses sustained the help and reward of God, whom he did not see, as if he had seen Him before his own eyes. You see here how "faith is the substance of things hoped for, the evidence of things not seen."




Verse 28: By Faith He Celebrated the Pasch and the Shedding of the Blood

Because Moses believed by faith that he with the whole people was to be freed by the blood of the paschal lamb from death and from the angel striking the firstborn of the Egyptians: hence stirred by this faith he immolated the paschal lamb and sprinkled its blood on the doorposts, so that the striking angel, seeing the blood of the lamb, would pass over the houses of the Hebrews, and leap upon the houses of the Egyptians, Exodus chapter XII, verses 12 and 23; from which passing over, or rather leaping over of the angel, both the lamb and the feast itself are called in Hebrew "pesach," in Chaldaic, Greek and Latin "pascha," as I said on 1 Corinthians V, 7. Tacitly here Paul sets before the Hebrews the faith of the immolated Christ, by whose blood we have been freed from the striking angel, that is, from the devil and hell: for this is here signified allegorically.




Verse 29: By Faith They Passed Through the Red Sea as by Dry Land

For by the faith with which the Hebrews believed Moses, who in God's name promised a miraculous and successful crossing of the sea on dry foot, by this faith, I say, the Hebrews being stirred, confidently and securely entered the very Red Sea, and trod over it as if dry land. "Which attempting," in Greek "hēs peiran labontes," that is, of which when they had taken trial, namely when they had made the attempt, and tried to cross the sea on dry foot, the "Egyptians pursuing the Hebrews were drowned." In Greek "katepothēsan," that is, plunged down, swallowed up.

Up to this point the Apostle has set before the Hebrews the patriarchs Moses, Abraham, Noah and others as heroes of faith; now he sets before them the common people and the plebs, as if to say: If you cannot imitate those heroes, O Hebrews, at least imitate the rude people, who by faith overcame the Red Sea. For if you are equal to them in faith, you shall receive an equal fruit of faith, namely that, animated by faith in Christ and hope of the eternal retribution, you bravely tolerate exiles, the plundering of goods and whatever bitter things for the faith of Christ; and so not through the Red Sea into Canaan, but through the baptism of Christ, faith and patience you may penetrate into heaven, and there obtain eternal riches and rewards.




Verse 30: By Faith the Walls of Jericho Fell Down, by the Going About of Seven Days

As if to say: Not by undermining, not by battering rams, not by ballistas; but by the faith with which Joshua and the Hebrews believed and obeyed God promising, that by going around the city of Jericho for seven days with the ark, with the blast of trumpets and the shouting of the people, its walls, although very high and very solid, would fall down to their foundations; these walls in fact fell down, and so by faith, not by the edge of the sword, Jericho was conquered by the Hebrews. See Joshua chapter VI.




Verse 31: By Faith Rahab the Harlot Perished Not With the Unbelievers

"By faith," namely by which Rahab believed that Jericho and the other cities of Canaan would be handed over by God, as He had promised, to the Hebrews: for animated by this faith, she received the spies of the Hebrews "with peace," that is, peaceably, amicably and kindly, and hid them, and sent them safely back to the Hebrews, lest they be captured and killed by the citizens of Jericho: and therefore she alone with her own was saved in the destruction of Jericho, when all the rest of the unbelievers, refusing to surrender themselves to the Hebrews, were killed, as if to say: If you are not moved by popular examples, O Hebrews, at least, since you have been brought up in the true religion, the faith which the Canaanite Gentile, indeed a vile shameful woman and harlot, formerly displayed.

Hence it is clear that, when the Hebrews were approaching, especially upon seeing their spies, and hearing the report of the passage of the Hebrews through the Red Sea on dry foot, the Egyptians being drowned, of the miracles and victories which the Hebrews obtained against Amalek, Og and Sihon kings, Rahab believed in the true God of the Hebrews, and that God touched her heart, and inspired in her not human but divine faith, repentance and His own fear: for by this faith, and the works of faith, Rahab was justified, as St. James says, chapter II, verse 25.

Note: Rahab is called "harlot," in Hebrew "hatzona," which although the Chaldean, Joseph, the Hebrews and Lyranus translate as "innkeeper," yet St. Jerome and the Septuagint, and from them Paul, here interpret as "pornēn," that is, harlot: for the Hebrew "zona" signifies both, and both fit this Rahab. For it is likely that Rahab was an innkeeper for hire. For it rarely happens that women who set up public lodgings, and preside over them and take profit, overcome the danger of incontinence and stupration, or at least the suspicion of it. Hence these mercenary innkeepers were considered both among the Gentiles and among the Hebrews illiberal and immodest, and from them the name "harlot" was derived; for "zona" in Hebrew is said from "zun," that is, to earn, to sell, to prostitute oneself, or one's wares; and in Greek "pornē," that is, harlot, is said from "pernein," that is, from selling; and the Latin "meretrix" is derived from "merendo" and "merces" (earning and reward).

You will say how did the faithful and religious Hebrew spies wish to turn aside to a harlot in a brothel.

I answer, the house of Rahab was not a public brothel, but a lodging, in which however both she herself and other women lovers were not lacking to guests, as not rarely even now happens in lodgings. But by prudent counsel the Hebrews entered the lodging of this one woman, that having entered there as guests, not as spies, they might lie hidden there most secretly. Add that the house of Rahab was near the walls, and so was more remote from the people and more hidden, and more convenient for escape, should circumstances require. So Abulensis, Vatablus and Arias Montanus, on Joshua chapter II.




Verse 32: And What Shall I Yet Say? For Time Would Fail Me to Tell of Gideon, Barak, Samson, Jephthah, David, Samuel and the Prophets

For Gideon by the faith with which he believed God, who promised victory over the Madianites to him and his own, obtained that same victory, Judges VII; Barak by the faith with which he believed Deborah, in the name of God commanding him to fight against Sisera, struck him down like a thunderbolt (whence aptly Barak in Hebrew means thunderbolt), Judges IV; thus Samson, Jephthah, David and others by the faith with which they believed God who roused them to battle against the Philistines, Ammonites and the other enemies of the people of God, struck them down. Hence of Jephthah and Samson it is often said that the spirit of the Lord was made or rushed upon him, when he undertook battle, or some other arduous work.

Note: Here the Apostle combines the heroes of faith, namely two by two, who lived in nearly the same age, in such a way that he places the earlier one first not in time, but in dignity and celebrity. For Gideon was more glorious than Barak, who however in time was earlier than Gideon. Thus also Samson before Jephthah; and David, as a king most brave and most fortunate in wars, surpassed Samuel not in time, but in glory.

Note secondly, that the Apostle here properly and primarily does not weave together a catalogue of the saints of the Old Testament, but only puts forward and praises the heroes of faith, who by faith brought forth and accomplished heroic works: for otherwise it is clear that Jephthah sinned by robbery, Samson and Rahab by fornication, others in other ways. So Chrysostom and Theophylact here, and Abulensis on chapter XI of Judges. Yet secondarily the Apostle sufficiently hints that all were saints, and consequently repented of their sins by faith, and so departed from life in grace and the hope of salvation, and of the blessed resurrection. For in verse 33 he says "that they by faith wrought justice," etc.; and in verse 39: "And all these, being approved by the testimony of faith, received not the promise, God providing some better thing for us, that they should not be perfected without us." Where he sufficiently indicates that all those named by him did not indeed receive the consummated happiness promised to the faithful before Christ and Christians: yet they shall receive the same with them in the blessed resurrection. For the aim of the Apostle is to confirm the Hebrews by the example of the fathers, whom he here cites, both in sanctity and in the Christian faith. Hence St. Thomas, Anselm and Ribera assert that the Apostle here weaves together the catalogue of the saints of the Old Testament, not of all, but of the more illustrious, namely those who among the Hebrews obtained the fame of sanctity and the glory of name.




Verse 33: Who by Faith Conquered Kingdoms, Wrought Justice, Obtained Promises, Stopped the Mouths of Lions

Conquered kingdoms — of the Canaanites, Philistines, Ammonites and others. Wrought justice — that is, the just vengeance of their own people, against the unjust Canaanites, Philistines and other enemies.

Secondly, "justice," that is, mercy and humanity, e.g. which David and Samuel showed to Saul, the unjust king and their enemy (when they could harm him) by sparing, indeed by serving him. So Chrysostom and Œcumenius.

Thirdly, others take "justice" properly, as if to say: These saints defended justice, rendered to each his own right, were just judges and vindicators of justice.

Fourthly and best, they wrought "justice," that is, just and holy works, by which, as I said in verse 5, they pleased God. Hence the Syriac translates "pelachu kinuta," that is, they cultivated justice, as if to say: The saints by faith, by which they believed that such great rewards were laid up in heaven for virtue, spent their whole life in its pursuit and exercise, and cultivated and exercised one virtue.

Obtained the promises. — E.g. when Joshua, Caleb and other Hebrews entered and possessed the land of Canaan promised to them; when to Abraham Isaac was born; to David Solomon, son and heir promised by God; when Gideon, Samson, Jephthah obtained the victories promised by God; and so any other obtained in fact the promise specially made to him by God, which he believed by faith.

You will say: How then in verse 39 does he say that they had not yet received the promises?

I answer: In Greek it is "tēn epangelian," that is, that (namely the eminent) promise, which is the end, head and sum of all promises, and which is commonly promised to all, namely eternal happiness, and the consummated beatitude both of soul and body: for none of those fathers before Christ obtained this.

Stopped the mouths of lions. — Not all, but some from the heroes already named, namely Samson, who tore apart a lion cub with his bare hand, Judges XIV, 6; and David, who suffocated a lion attacking his flock by seizing its jaw, 1 Kings XVII, 34; and Daniel, who by his presence and sanctity closed the mouths of lions raging with hunger, so that they did not dare to touch him, Daniel VI, 22.




Verse 34: Quenched the Violence of Fire, Escaped the Edge of the Sword, Recovered Strength From Weakness, Were Made Strong in Battle, Put to Flight the Armies of Foreigners

Quenched the violence of fire. — Namely the three companions of Daniel, Shadrach, Meshach and Abednego in the Babylonian furnace, where they as it were halted and pushed back the most burning fire, which most strongly consumed wood, pitch and all other things, so that it could not exercise its force and violence on their bodies, as if they were of asbestos, Daniel III, 49.

Escaped the edge of the sword. — Correct with the Romans, the Syriac and the Greeks, "ephugon," that is, they escaped. For an enemy is put to flight, but the edge of the sword is not put to flight, but is fled from. Thus Elijah escaped the sword of Jezebel, David that of Saul, Moses that of Pharaoh.

Recovered strength from weakness. — That is, from illness, like Hezekiah, 2 Kings XX, 6, and Tobit from blindness, Tobit XI, 15, and Job from his affliction, Job last chapter.

Secondly, "from," that is, away from, "weakness," that from being weak, feeble and timid they became strong, vigorous and bold: as Gideon, Barak, Moses, Joshua (Joshua chapters VIII and IX), Judith and others were made, when called by God to the leadership or rule of the people. Both senses Theodoret, Theophylact and Chrysostom bring forward and follow, the latter referring this to the Jews who, as if wasted and dying with the Babylonian captivity, returned cheerful, brisk and vigorous into Judaea.

Thirdly, Vatablus translates, they were made strong from weakness; and Hugo Cardinalis from St. Chrysostom, by feebleness they were made strong; for the strength of the faithful is the recognition and confession of their own weakness: for through this the power of God is perfected in our weakness. See what is said on 2 Corinthians XII, 9.

Put to flight the armies of foreigners. — For "turned" the Greek is "eklinan," that is, they made to incline, this is, they drove into flight; for a battle line is said to be inclined, when it yields to the enemy and prepares for flight. For "camps" the Greek is "parembolas," which although Erasmus translates as "incursions," yet more correctly our Interpreter, indeed Vatablus and Beza translate as "camps," or "armies." The Syriac translates "masreiata," that is, they overturned the fortifications of the enemies, as David did, when he stormed Sion the most fortified citadel; and the Maccabees, when they penetrated the iron walls of the enemies, and did not so much climb up as fly into the very citadels of the enemies. But, as I said, the Greek "parembolas" properly does not mean citadels or fortifications, but camps.




Verse 35: Women Received Their Dead Raised to Life Again; Others Were Tortured, Not Accepting Deliverance, That They Might Find a Better Resurrection

"Of," that is, from, "resurrection," namely by resuscitation, because they rose from death. Thus the Sunamite received her son raised by Elisha, as if regenerated and brought back to life from the bosom of resurrection, 2 Kings IV. In like manner the widow of Zarephath received her son recalled to life by Elijah, 3 Kings XVII.

And others were stretched out. — In Greek "etympanisthēsan," which Suidas translates as cudgelled, or beaten with clubs, flayed and hung up; Chrysostom and Theophylact translate, they were beheaded. But the Greek "etympanisthēsan" literally means they were drummed.

Where note, the drum was a kind of torment, by which men were strongly and rigidly stretched out, as on a rack, and were beaten as skins stretched on a drum. He notes Eleazar and the Maccabees, who were cruelly tortured by Antiochus Epiphanes. For of Eleazar it is said in 2 Maccabees VI, 19 and 28: "He went voluntarily to the punishment," in Greek "epi to tympanon," that is, to the drum; and of the seven Maccabean brothers in chapter VII, 1, it is said that they were tortured with whips and bull-hide thongs (in Greek "neurais," that is, with sinews and straps of bulls): for they were beaten on the drum with whips and thongs, and were struck with clubs, and pounded with staves, stones and hammers, and were as it were a drum exposed to the lashings and tortures of all. The philosopher Anaxarchus, as Laertius witnesses, while being beaten by the tyrant Nicocreon, as in a mortar with a pestle, said: "Beat, beat the bag, you are not beating Anaxarchus," calling his body the bag, and Anaxarchus the soul, or rather the lofty spirits which he bore. This in fact Eleazar said to Antiochus: "You strike and beat the drum, Antiochus, you are not striking and beating Eleazar." Hence that voice of the Maccabees: "From heaven (of the body) I possess these (members); but for the sake of God's laws I now despise these very things, because I hope to receive them back from Him."

Not accepting deliverance, that they might find a better resurrection. — As if to say: Eleazar, the Maccabees and the like voluntarily underwent these torments. For they could, if even by a single word they had yielded to Antiochus, have been redeemed and freed from all punishments: but now, strengthened by faith, they preferred to be tortured and to die, so that through that death they might find the resurrection and a life better than the present life, which they were losing and giving up for God.

Secondly, Theophylact and Œcumenius interpret "a better resurrection" as a more glorious one, namely that by which the Maccabees, as the bravest of Martyrs, will rise in greater glory above other Saints.

Thirdly, Chrysostom thinks this "resurrection" is called "better" with respect to the resurrection to the present life, of which he spoke before: "Women received their dead by resurrection." But the first sense is simpler and more solid. There is no doubt, says Beza, that he designates the persecution which Antiochus carried out. The Apostle therefore cites the books of the Maccabees: why then do you reject them and remove them from the canon?

They were tempted. — So all the Greek and Latin texts read, along with Chrysostom, Theodoret, Theophylact, and Œcumenius, although the Syriac and a few others delete this. Thus "they were tempted," namely some by grave and prolonged calamities, like Job; others by persecutions, exiles, hunger, and want, like the Prophets under Jezebel; others were tempted by God through arduous obedience, like Abraham; others were tempted by every kind of punishment, like the Maccabees and other Martyrs under Antiochus, and Paul speaks here properly of such ones, as is clear from what precedes and follows: but by faith and the hope of heavenly glory they overcame all these temptations.

They died by the slaughter of the sword. — Such were those Israelites in the persecution of Antiochus, of whom it is said in 2 Maccabees V, 13: "There were therefore slaughters of young and old, exterminations of women and children, and killings of virgins and infants; and during three whole days eighty thousand were killed."

Behold here the faith, fortitude, and martyrdoms of the Saints of the Old Testament; what then should Christians do? Hear what they did in the primitive Church, as Tertullian describes in his book to Scapula the Governor, chapter V: "Your cruelty," he says, "is our glory. See only that we do not seem, by the very fact that we endure such things, to break forth into this alone, namely to prove that we do not fear these things, but voluntarily call for them. When Arrius Antoninus was persecuting fiercely in Asia, all the Christians of that city presented themselves with one accord before his tribunals: then he, having ordered a few to be led off, said to the rest: O wretches, if you wish to perish, you have precipices or ropes. If this should please to be done here, what will you do with so many thousands of men, so many men and women of every sex, every age, every rank, offering themselves to you? How many fires, how many swords will be needed!"

The same in the Apologetic, last chapter: "Crucify," he says, "torture, condemn, grind us down. The proof of our innocence is your iniquity. Therefore God permits us to suffer these things: for also recently, by condemning a Christian woman to a pimp rather than to a lion, you confessed that with us a stain on chastity is reckoned more dreadful than every penalty and every death."

The first to stir up persecution against Christians was Nero, who exposed Christians, some to crosses, some to flames, some to be torn by dogs, as I have said on 2 Timothy IV, 17. The second was Domitian, who slew many noble Christians and illustrious men at Rome with no justice, no reason, drove countless into exile, and punished them with the seizure of their goods. Nor is it surprising, since he himself was lifted up with blind swelling into such pride that he wished himself to be called, written, and worshipped as Lord and God, as Orosius, Sextus Aurelius Victor, Sulpitius, and others bear witness. The third was Trajan, raging and daily slaughtering immense crowds of Martyrs, among others Saint Ignatius at Rome in the amphitheater (the place still stands marked by an altar and chapel, which I have often venerated with great feeling of soul) he exposed to the lions. The fourth persecutor was Marcus Antoninus Verus, of whom how harsh was the persecution is testified by the letters which were written by the Gauls of Lyons and Vienne to the Asian and Phrygian brethren, extant in Eusebius, book V of his History, chapter 1. The fifth was Severus; the sixth was Maximinus, who raged especially against Clerics and priests, as if against the masters of the faithful, as Eusebius testifies, book VI, chapter 20. The seventh was Decius, and his colleague Valerian, under whom Saint Lawrence triumphed on the gridiron. Concerning these, hear Saint Jerome, at the beginning of the Life of Saint Paul the First Hermit, who, fleeing this persecution, withdrew into the desert:

"Under Decius," he says, "and Valerian, at the time when Cornelius at Rome and Cyprian at Carthage were condemned by happy bloodshed, a savage tempest devastated many Churches throughout Egypt and the Thebaid. The wish of Christians then was to be struck by the sword for the name of Christ: but the cunning enemy, seeking out punishments slow to death, desired to slaughter souls, not bodies. And as Cyprian, who himself suffered from him, says: To those willing to die, it was not permitted to be killed." He adds examples: a Martyr persevering in the faith and victorious among racks and red-hot plates the judge ordered to be smeared with honey and, with hands tied behind his back, to be laid on his back under the most burning sun, namely that he might yield to the stings of flies, who had previously overcome fiery frying-pans. Against another he sent in a prostitute who, that she might overcome by force of pleasure his torture, biting off his tongue, he spat it at her. What is more cruel than that at Catana in Sicily glowing plates were applied not only on the rack to the tender virgin Agatha, but also her breast was cut off? Whence the judge Quintianus deservedly heard from her: "Cruel tyrant, are you not ashamed to cut off in a woman what you yourself sucked in your mother?"

Therefore by the just judgment of God Decius was drowned in a barbarian land amid confused crowds in the gulf of a marsh, so that not even his corpse could be found; but Valerian, captured by Sapor king of the Persians, grew old in most ignominious servitude among the Persians, as Eusebius testifies, book VII, chapter 9. The eighth was Aurelian, who stirred up a bitter persecution against Christians by an impious decree: not long after he was punished with sudden death. The ninth was Diocletian. The tenth, Maximian Herculeus, under whom there was such a rage of the unbelievers that within the space of thirty days eighteen thousand men of mixed sex were destroyed in various and horrible ways. We ourselves, says Eusebius, book VIII, chapter 9, when we were journeying through the wildernesses of Egypt, beheld with our own eyes how, while the most savage Governor sat at his tribunals, countless multitudes of the faithful were offered to him, whom one by one in order, as they confessed themselves Christians, he ordered to be beheaded. All willingly, indeed even one anticipating another, presented their necks to the executioners: the hands of the executioners failed, and those succeeding one another were wearied, the edge of the sword was blunted. I saw, he says, the executioners sitting down weary, regaining their strength, refreshing their spirits, changing their swords, and even the day not sufficing for the punishment. To these were added Maximinus and Maxentius, son of Maximian, and Licinius, who ordered Christians to be handed over to butchers, and commanded that they be hung up publicly in the manner of pigs, then placed on wooden blocks and chopped into pieces and divided into parts, and so cast into the sea as food for fish. See more in John Lensaeus of Belliol, Doctor of Louvain, in that excellent little book which he published on the various kinds of persecutions. In this age, what various and horrible torments the Orthodox and Martyrs have suffered from the Huguenots in England, France, and Belgium can be seen in the Theatre of Heretical Cruelty. Behold these things, Christians, and aspire to similar things: be ashamed not to be able to bear blows, indeed harsher words. Your fathers generously bore fires, gibbets, racks, lions, and whatever savagery could devise; they bore and laughed at them, and will you shudder at the bite of a gnat? Far be it, far be it; rather contend with them in patience and fortitude. The same faith of hoped-for eternity calls you here and sounds the trumpet.




Verse 36: Others Had Trial of Mockeries and Stripes, Moreover Also of Bonds and Prisons

Such was Jeremiah, who, when he threatened the rebellious Jews with the destruction of Jerusalem, suffered the most dreadful things from them, namely insults, slaps, blows, hunger, prison, and was often proclaimed by the whole people as guilty of death, and at length, stoned, fell as a martyr: thus Jeremiah was the most express type of Christ afflicted by the Jews, and is rightly called by Isidore of Pelusium, book I, letter 208, "polypathestatos," that is, the most calamitous. Such also was Micaiah, who, because he predicted disaster to King Ahab, was thrown by him into bonds, and was mocked and beaten by the false prophet, 3 Kings, last chapter. Such were the other Prophets, Zechariah XI, 11. "The heavenly pilgrimage produces such struggles: for it is the part of great men truly to suffer mockeries from their own," says Climacus.




Verse 37: They Were Stoned, They Were Cut Asunder, They Were Tempted, They Were Put to Death by the Sword; They Wandered About in Sheepskins, in Goatskins

They were stoned. — Like Naboth at the procurement of Jezebel, 3 Kings XXI, and Zechariah son of Jehoiada the high priest, 2 Chronicles XXIV, and many others, of whom Christ says in Matthew XXIII, 37: "Jerusalem, Jerusalem, which killest the Prophets and stonest those who are sent to thee," of whom the chief was Jeremiah, of whom Tertullian says in Scorpiace VIII: "Jeremiah," he says, "is stoned, Isaiah is sawn asunder, Zechariah is killed between the temple and the altar, leaving the perennial stains of his blood upon the flintstones."

They were cut in pieces. — Like the Maccabees, whose hands and feet were cut off and chopped away, 2 Maccabees VII, 4. Saint Jerome on Matthew XXVI reads, "they were sawn asunder" (for this is also what the Greek "epristhēsan" signifies), and refers it to Isaiah, whom the Hebrews relate was sawn in two by Manasseh, because he had more sharply and frequently rebuked the vices of him and his princes. The same is related by Epiphanius in the Life of Isaiah, by Saint Thomas, and by Tertullian in a poem, where he sings thus of him:

Whom the people, found cut by wood without blemish,
The madman undeservedly destroyed with cruel death.

By these words he teaches that the saw with which Isaiah was cut was wooden; doubtless so that Isaiah, who by his name prefigured the name and advent of Jesus the Savior, might also by his death prefigure the matter and form of the cross in the wooden saw.

They wandered about in sheepskins, in goatskins. — "A melota," says St. Thomas, "is a garment made from camel hair, or better: the badger has a shaggy skin from which a shaggy garment is made, which is called Melota." But "mēlon" in Greek is called a sheep, whence "mēlōtē," melota, is called a sheepskin, or rather a hide, that is, a skin stripped from the body of a sheep along with the wool. For Philo, at the beginning of the book On Victims, relates that poor and rustic people, whom necessity compels to live outside cities under the open sky, are accustomed to make their garments from this. Add that melota, by catachresis, signifies the skin of any quadruped.

Paul notes Elijah, who in 4 Kings I, 8 is called "a hairy man," not so much from his beard and hair as from his melota and hairy and shaggy garment; he notes also Elisha and other Prophets, whose distinctive mark was the melota, or hair-shirt of shaggy skin. Now the Prophets used the melota as a cheap and rough garment, both because Ahab, Antiochus, and others drove them to extreme poverty, so that they were forced to flee men and human comforts, and to wander and hide in mountains and caves like wild beasts; and because by this cheap habit they wished to teach men that the luxury of garments must be despised, on which Chrysostom has much in homily 28 on morals; and finally, that by this hairshirt as it were and habit of penance, going about fields and towns, they might teach the people, and rouse and prick them to penance and a holy life. Thus Saint John the Baptist, when preaching, was clothed in a hairshirt made of camel hair, and girded with a leather belt: hence also the holy Hermits of old used the melota. See Cassian, book I of the Institutes of the Monks, chapter VIII. Citing these words, Saint Bernard, in his treatise On the Solitary Life: "Therefore," he says, "our fathers in Egypt and the Thebaid, most ardent emulators of this holy life, living in solitudes, distressed, afflicted, of whom the world was not worthy: they built themselves cells in which, only roofed and surrounded, they were protected from storm and rain: in which, abounding in the delights of eremitical frugality, they enriched many, themselves needy, whom I know not by what worthier name to call: heavenly men, or earthly angels, dwelling on earth but having their conversation in heaven. They labored with their own hands, and from their labor fed the poor, themselves hungry; from the wasteland of the desert they fed the prisoners of cities; and they sustained the infirm, placed in any necessities, living from their own labor and dwelling in the labor of their hands. What shall we say to these things, we who are not animal but earthly beasts, clinging to the earth and to the senses of our flesh, walking in the sense of our flesh, and depending on the hands of others?"

Destitute. — "hysteroumenoi," that is, deprived of necessities. The Syriac translates "senikin," that is, those needing daily bread. Such was Elijah fleeing Jezebel, whom God had to feed by bread sent through a raven. Such also were the Jews fleeing and hiding in the persecution of Antiochus, 1 Maccabees chapters I and II.

Distressed. — An example of this was Elijah, longing for death from the distress of the persecution of Jezebel, 3 Kings XIX, 4. Such also was David in the persecution of Saul, and the Maccabees in the persecution of Antiochus.

Afflicted. — "kakouchoumenoi," that is, ill-treated, badly handled, and punished.




Verse 38: Of Whom the World Was Not Worthy; Wandering in Deserts, in Mountains, and in Dens, and in Caves of the Earth

As if to say: These holy men were of such dignity that the world did not deserve to have them. For they themselves by their prayers before God preserved cities and provinces, indeed the whole world, lest it again be overwhelmed by God with a flood for its sins. Whence to Elijah, when he was being taken up, Elisha cried out: "My father, (thou art) the chariot of Israel and the driver thereof." Wherefore rightly Rufinus says in the prologue to the Lives of the Fathers: "Truly, who would doubt that the world stands by the merits of the saints?" And yet the world (such is its blindness!) desires to be deprived of them, that even by this reasoning it may declare itself unworthy to enjoy such men any longer, as Saint Dionysius writes to Saint John the Evangelist.

Secondly, "worthy," that is, of equal price with these Saints the world was not, as if to say: If not only the earth, the heaven, and all inanimate things, but also evil men and the whole world were melted together into one weight and price, not even thus would there be a just price for any one of that band of Saints and heroes. So Theophylact, Galen, and Ribera. See how great is the worth and merit of the Saints, and consequently how powerful are their prayers and merits before God, which therefore it is most advisable to implore. But the former sense, as it is simpler, so it is plainer and more genuine.

Wandering in deserts, on mountains, and in caves, and in the holes of the earth. — So David fled from Saul, and hid in the cave of Adullam, then in Ziph, then in the desert of Engaddi, 1 Kings XXII, and following. So a hundred Prophets were hidden and rescued from the sword of Jezebel by Obadiah, 3 Kings XVIII, 13. So fleeing from Antiochus, Mattathias and other Jews hid themselves in the mountains and caves, 1 Maccabees II and 2 Maccabees VI.

Note that Elijah, Elisha, and the sons of the Prophets generally dwelt on mountains, and especially loved Carmel. For just as in mind they dwelt on heavenly things, so in body they dwelt on lofty heights, disdaining lowly things, which one may also observe in Christ: whence the Carmelites contend that their order began on Carmel, and was outlined in a rough manner by Elijah, on which subject John the 44th Bishop of Jerusalem (whoever he may be) wrote a book, which is extant in volume IX of the Library of the Holy Fathers.

Thus, and much more so, after Saint Paul, the Christians at Rome in the persecution of the Pagan Emperors dwelt in caves and grottos, and even in tombs. Truly I was amazed, and filled with sacred horror as well as compassion and devotion, when near Rome at Saint Sebastian's I saw the catacombs in which the bodies of Saints Peter and Paul the Apostles lay hidden for two hundred years and more: where the Popes celebrated, preached, and conducted ordinations in the stone chair which I saw there. Likewise when in the same place I traversed the subterranean caverns over a long distance, partly walking, partly crawling, now ascending, now descending, now winding, with a candle going before me. These caverns, dug by the Christians for many miles, run all the way to the sea: they have streets and side-passages running everywhere, infinite like a labyrinth (in which many have both lost themselves and perished: whence they have now been blocked up by order of the Pope), so that it seems to be a subterranean city, indeed a province. I beheld there everywhere on the sides of the passages the niches and tombs of Martyrs, either in the earth or carved into the rock in orderly tiers, so that each held only a single body, large for the large, small for the small. This is called the cemetery of Saint Calixtus, in which one hundred and seventy-four thousand Martyrs and Virgins are buried. Virgins are denoted by the figure of a dove cut into the tomb, Martyrs by the figure of a palm. I would never have believed how great was the labor, affliction, constancy, and zeal of the early Christians who dug out, adapted, and maintained these hiding places, and dwelt there like moles and wild beasts, had I not seen it with my own eyes. Moreover, that these were not only the tombs of the dead, but also the refuges and dwellings of the living, is clear from the acts of the Holy Martyrs, as of Saint Cecilia, in which we read that Valerian her spouse, sent by her to Saint Urban the Pontiff to be baptized by him, found him hiding among the tombs of the Holy Martyrs. The same is read elsewhere of others. Thus the Saints and chief men and Prelates of the Church, of whom the world was not worthy, were deprived of the very light of the sun even granted to the brute animals, and dwelt in caves, grottoes, and the inmost recesses of the earth among the dead: nor yet were they safe there. For in these very places they were sometimes killed, as we read of Saints Stephen and Xystus the Pontiffs in their Acts, that in this very cemetery of Calixtus they were struck down and slain by the sword. Go now, Christians, raise marble roofs to heaven, dwell among purple and golden hangings: I would rather dwell in a humble hut, indeed in crypts with the holy Martyrs, and there hide for a little while because of the hope of the blessed resurrection, that with them I may be worthy to enter and possess the heavenly and eternal tabernacles of the Blessed.




Verse 39: And All These, Being Approved by the Testimony of Faith, Received Not the Promise

Even though they were heroes, and produced heroic works of faith and holiness, they did not receive the promise. "Tēn epangelian," namely that which by antonomasia is called the promise, namely of heavenly goods and consummated beatitude.




Verse 40: God Providing Some Better Thing for Us, That They Should Not Be Perfected Without Us

"Better," that is, God provided something more excellent for us than for the early Fathers, by the very fact that He arranged that the time of beatitude and resurrection should not be with them in the Old, but with us in the New Testament. For God willed that heaven should be open to no one unless Christ, making satisfaction for our sins, opened it by His death and ascension; and consequently He willed that the entrance to heaven and beatitude be reserved for the time of Christ and Christians, and therefore He held those ancient Saints in suspension from this beatitude for so many thousands of years.

The Apostle has brought this in to throw new goads at the Hebrews, and to lead and transfer them from Moses and the Prophets to Christ, from the Old Testament to the New, as far more excellent and happy, since in it through Christ we obtain consummated grace and glory. Beza therefore wrongly holds in this passage that the Saints who died before Christ were blessed in heaven before Christ ascended there; and that Christ, when He came, only added some degree to their beatitude. For here the Apostle clearly rejects this, and says of them in verse 39: "They did not receive the promise." And in chapter IX, verse 8, where he asserts that before Christ "the way of the Saints was not yet made plain," and, as Beza translates, "made manifest," that is, into the Holy of Holies, namely into heaven.

That they should not be consummated without us. — From this passage and from Apocalypse VI, 9, where the souls of the Martyrs are bidden to rest under the altar until their fellow-servants and brothers, who are to be killed, are completed, Tertullian held in his book On the Soul, last chapter, Lactantius in book VII, chapter 21, and Victorinus on chapter VI of the Apocalypse, and several of the ancients, that the souls of the Saints who have died do not see God, nor are they blessed before the day of judgment. But this opinion is now erroneous, and is the heresy of Vigilantius and Calvin condemned by Benedict XI in the extravagant "Benedictus Deus." See Bellarmine, volume I, Controversies VII, at the beginning.

Therefore as regards the present passage, by "consummation" some understand the beatitude of the soul, which consists in the vision and enjoyment of God: for the early Fathers did not attain this before us, that is, before our time, namely of Christianity and of Christ, who, the price having been paid, opened the gate of heaven, so that the holy soul might fly there immediately after death. For this beatitude is the consummation of the soul, that is, perfect and consummated beatitude. Whence the Apostle, in chapter XII, verse 23, calls the blessed souls "the spirits of the just made perfect," as it were perfected and consummated in their beatitude.

Others understand by "consummation" the beatitude of the body, which the ancient Fathers will not attain before us, that is, before our common resurrection, on the day of universal judgment: for this is properly the consummation, that is, the consummated beatitude of man, both in soul and in body. So Saint Augustine, letter 90 to Evodius; as if the Apostle had regard to what he said in verse 34: "Not accepting redemption (namely of their body from death and torments), that they might find a better resurrection"; and as if he here calls that resurrection "consummation."

Nor does Chrysostom with his followers here mean anything else, when he says: "Lest they (the ancient Saints) should seem to have something more above us, if they were crowned first before us, He determined one time of all the crowns, and he who conquered so many years before will receive his crown together with you." And below: "They went before us in the contests, but they do not go before in the crowns; He did not do them an injury, but honored us: for they themselves as brothers willingly await us. For if we are one body, the joy of the body is made greater from this when it is crowned together and in common, and not in parts." Where Chrysostom manifestly speaks not of the beatitude of the soul, which is given to each in his particular judgment, but of the beatitude of the body, and the public glory and crown of the Saints in the sight of the whole world, which all will receive together on the day of judgment: for this will be the solemn and perfect crown, and will be the crown of beatitude and eternity.

But it seems to me truer that the Apostle by "consummation" does not distinctly and properly understand the beatitude of the soul, nor the beatitude of the body, nor does "without us" mean before our common resurrection on the day of judgment; but rather that the Apostle by "consummation" understands beatitude in general, not determining this or that species and part of beatitude (for beatitude itself absolutely perfects and consummates man, first in the soul, then also in the body), and that "without us" is the same as "before us," or before the time of the New Testament: for the Apostle opposes our time to the time of those Fathers, which was that of the Old Testament, as if to say: Before the time of the New Testament, which is ours, no consummation befell any of the ancient Saints, that is, beatitude either of soul or of body; but every beatitude both of soul and of body comes to each of them in the New Testament, in which the same comes to us also, and so we are consummated together with them, that is, beatified and glorified. That this is the sense is clear, because the scope of the whole epistle is to teach that salvation and beatitude come to no one through the Law and the Old Testament; but to all through the Gospel and the New Testament, namely through Christ. Hence he said above that the Law brought no one to perfection, that consummation does not come about through the Law; but is brought about through Christ, who is the author of salvation and beatitude to us: and therefore in chapter IX he taught at length that Christ opened to us by His blood the heaven previously closed. Therefore by "consummation" he here understands absolutely eternal salvation and beatitude, and entrance into heaven.

Secondly, what the Apostle here calls "consummation," in the preceding verse he called "the promise"; but there by it he understood the promise of salvation and beatitude absolutely, not only of the glory of the body; for this is the smallest part of the promise and of beatitude: therefore here also he understands the same by "consummation."

Thirdly, if by "consummation" you understand the glory of the body to be given on the day of universal judgment, it will be false that all those ancient Fathers whom he reviewed throughout the chapter were not consummated nor to be consummated without us; which, however, the Apostle here asserts: for it is certain that many bodies of the Saints (certainly the illustrious ones of the Old Testament, and consequently those whom the Apostle reviewed here) rose with Christ, Matthew XXVII, 52, and, as is highly probable, to immortal life and to the glory both of body and of soul: but we shall rise to the glory of the body only on the day of judgment. Therefore most of the ancient Fathers named here "without us," that is, before us, are already consummated, that is, have risen in a glorious body. For since Matthew says that many rose, it plainly seems to follow that most of those whom the Apostle reviews here rose; so that this should be reckoned not so much the privilege of a few as the common benefit of the prince Christ conferred on most of these Fathers. Since then this opinion of the Apostle does not seem true regarding the resurrection of bodies, it follows that it must be understood in general of beatitude, which fell to no one before us, that is, before the Christians, who are children of the New Testament, as if to say: God willed that the time of consummation, that is, of beatitude both of soul and of body, should not be that of the Old, but of the New Testament; that it should be given not by Moses to the Jews, but by Christ to Christians, and to those who of old believed and hoped in Christ to come. Wherefore by their example, you, O Hebrews, now believe in Christ already present, and constantly persevere in His faith, hope, and love, and so with the ancient Fathers you will obtain "consummation," that is, salvation and beatitude.

Note: For "that they should be consummated" the Greek is "teleiōthōsi," which secondly can be translated: "that they should be consecrated, dedicated, and as it were inaugurated," namely to heaven and the heavenly kingdom. See what was said on chapter II, verse 10.
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Chapter I


I. Hear, O heavens, and give ear, O earth, for the Lord has spoken. I have nourished and brought up children, and they have despised Me.


The ox knows its owner, and the donkey its master's manger: but Israel has not known Me, and My people have not understood.


Woe to the sinful nation, the people heavy with iniquity, the wicked seed, the depraved children!


The whole head is sick, and the whole heart sorrowful. From the sole of the foot to the top of the head, there is no soundness in it: wound, and bruise, and swelling sore.


Unless the Lord of hosts had left us a seed, we would have been as Sodom, and we would have been like Gomorrha.


Hear the word of the Lord, you rulers of Sodom: give ear to the law of our Lord, you people of Gomorrha.


Wash yourselves, be clean, take away the evil of your thoughts from before My eyes: if your sins be as scarlet, they shall be made white as snow.


If you are willing and listen to Me, you shall eat the good things of the land. But if you are unwilling and provoke Me to anger, the sword shall devour you.


How has the faithful city, full of judgment, become a harlot? Justice dwelt in it, but now murderers. Your princes are faithless, companions of thieves: all love bribes, they do not judge for the orphan and the widow.


Therefore says the Lord, the Mighty One of Israel: Ah, I will be consoled over My enemies, and I will be avenged upon My foes; I will purge your dross to purity. And I will restore your judges as they were before. After this you shall be called the city of the just. Sion shall be redeemed in judgment: and He shall crush the wicked and sinners together.





Chapter II


II. And it shall come to pass in the last days that the mountain of the house of the Lord shall be prepared on the top of mountains, and all nations shall flow unto it, and they shall say: Come, and let us go up to the mountain of the Lord, and to the house of the God of Jacob; for out of Sion shall go forth the law, and the word of the Lord from Jerusalem.


They shall beat their swords into plowshares, and their spears into pruning hooks. House of Jacob, come; and let us walk in the light of the Lord.


The day of the Lord shall be upon every one that is proud and exalted. And they shall go into the caves of rocks and into the chasms of the earth, from the face of the dread of the Lord and from the glory of His majesty, when He shall rise up to strike the earth.


Cease therefore from man, whose breath is in his nostrils, for he is reputed exalted.





Chapter III


III. For behold, the Sovereign Lord will take away from Judah the valiant and the strong, every support of bread and water, the counselor and the wise man. And I will give children to be their princes, and the effeminate shall rule over them.


They have provoked the eyes of His majesty: they have proclaimed their sin as Sodom. Woe to their souls, for evils have been rendered to them!


Say to the just man that it is well, for he shall eat the fruit of his doings. My people, those who call you blessed, they themselves deceive you.


Because the daughters of Sion are haughty, and have walked with stretched-out necks and with winking eyes, and went along clapping, the Lord shall make bald the crown of the daughters of Sion: and instead of a sweet odor there shall be a stench, instead of a girdle a rope, instead of a stomacher a haircloth.





Chapter IV


IV. In that day the branch of the Lord shall be in magnificence. Every one that is left in Sion shall be called holy, every one that is written in life, when the Lord shall have washed away the filth of the daughters of Sion in the spirit of judgment and of burning.





Chapter V


V. I will sing to my beloved the song of my kinsman. My beloved had a vineyard on a hill in a fruitful place. And he fenced it in, and planted it with choice vines.


Now therefore, O men of Judah, judge between me and my vineyard.


What more should I have done to my vineyard? Was it that I expected it to bring forth grapes, and it brought forth wild grapes?


Therefore I will take away its hedge, and it shall be for plundering.


Woe to you who join house to house, and lay field to field! Shall you alone dwell in the midst of the earth?


Woe to you who rise up early to follow drunkenness! The harp, and the lyre, and the pipe, and wine are in your feasts: and you regard not the work of the Lord.


Therefore hell has enlarged its soul, and has opened its mouth without any limit.


Woe to you who draw iniquity with cords of vanity!


The day of the Lord shall be upon every one that is proud and exalted.


that which torments; here a moment that torments, there an eternity that delights. Their worm shall not die, and their fire shall not be quenched; the glory of the blessed shall not die, and their happiness shall not be quenched. Go now, young man, rejoice in your youth, walk in the ways of your heart and in the sight of your eyes, and know that for all these things God will bring you into judgment. Go, vain one, gape after vanities; sate yourself with things soon to perish, you who will die tomorrow. O vain sons of Adam, deceitful in the balances, that they deceive themselves from vanity into the same! O shadow, O dream, O every man living is altogether vanity! Remember your Creator before the time of affliction comes, before the silver cord is broken, and the golden bowl runs back, and the pitcher is shattered at the fountain, and the dust returns to its earth whence it came, and the spirit returns to God who gave it. For man shall go to the house of his eternity, either the one above or the one below. Enter through the narrow gate, because wide and spacious is the way that leads to perdition, and many there are who enter through it. How narrow the gate, and how strait the way that leads to life, and few there are who find it!


These things I too write with sighs and groans, as I contemplate so many who perish daily and descend into hell, where their worm shall not die, and their fire shall not be quenched. And I beseech and implore you, O reader, by the tender mercies of our God, by your own salvation, by the one little soul entrusted to you and committed to your care, that you keep ever before your eyes the living memory of eternity and of eternal torments, as well as of eternal joys, both set before you by God, concerning which you here cast a single throw of the die, and that an irrevocable one; let these two things not depart from your mind: in this world, "vanity of vanities, and all is vanity": O how much emptiness there is in all things! O without Christ how vain is everything we live! In the world to come, truth of truths and all is truth, stability of stabilities and all is stability, ETERNITY OF ETERNITIES AND ALL IS ETERNITY: in heaven most blessed, in hell most wretched, where "their worm shall not die, and their fire shall not be quenched."


Therefore, placed in the midst, so live that you may live forever. Your life is single and brief; once you have died, you will not be permitted to return to this life: to grow wise, and to correct mistakes committed, will not be granted: the door of repentance will be shut. Foreseeing these things, be wise while you have time.


Here a moment that delights, there an eternity that torments; here a moment that torments, there an eternity that delights.


he sees him clad in purple and asks not for the consul wearing the palm-embroidered robe but for the black-clad one, seeking a drop from his little finger. O what a change of fortunes! He who a few days before, as if in triumph, ascended the Capitoline heights, now lies desolate and naked, not in the milky palace of heaven, as his unhappy wife falsely claims, but confined in squalid darkness. But she whom the secrets of a single chamber deceived, who seemed poor and lowly, whose life was thought madness, follows Christ and says: 'What things we have heard, so also have we seen in the city of our God.' Whence he pathetically concludes: 'Therefore I admonish, and weeping and groaning I solemnly declare, that while we run the course of this world's life, we should not be clothed with two tunics, that is, a double faith; we should not be weighed down with coverings of dead skins, that is, dead works; the wallet of riches should not press us to the ground; the staff, that is, the help of worldly power, should not be sought; nor should we wish to have both Christ and the world; but let eternal things succeed to things brief and fleeting, and since daily (I speak according to the body) we die beforehand, let us not in other matters consider ourselves everlasting, so that we may be able to be everlasting.'


A HYMN OF JUBILATION DRAWN FROM THE MAGNIFICENT ORACLES OF ISAIAH, AND AN ORDERED SYNOPSIS OF THE SAME, IN WHICH HE PROMISES THE CHURCH REDEMPTION, GRACE, PEACE, EXULTATION, VICTORY, THE DESTRUCTION OF IMPIETY AND THE IMPIOUS, THE GIFTS OF THE HOLY SPIRIT, AN ABUNDANCE OF HEAVENLY GOODS, AND EVERLASTING HAPPINESS AND TRIUMPH TO BE GIVEN THROUGH CHRIST.


And they shall enter into the caverns of the rocks, and into the chasms of the earth, from the face of the terror of the Lord, and from the glory of His majesty, when He shall rise up to strike the earth.


Cease therefore from man, whose breath is in his nostrils, for he is accounted lofty.





Chapter VI


VI. I saw the Lord sitting upon a throne, high and lifted up: and the things that were under Him filled the temple. Seraphim stood above it: six wings to one, and six wings to the other: with two they covered His face, and with two they covered His feet, and with two they flew.


And they cried one to another, and said: Holy, holy, holy, the Lord God of hosts, the whole earth is full of His glory.


And I said: Woe is me, because I held my peace, because I am a man of unclean lips! And one of the Seraphim flew to me, and in his hand was a coal, which he had taken with tongs from the altar. And he touched my mouth, and said: Behold, this has touched your lips, and your iniquity shall be taken away.


And I heard the voice of the Lord saying: Whom shall I send? And who will go for Us? And I said: Here am I, send me.


And He said: Go, and you shall say to this people: Blind the heart of this people, and make heavy their ears: the holy seed shall be that which shall stand in it.





Chapter VII


VII. You shall say to Ahaz: Do not fear the two tails of these smoking firebrands, Rasin the king of Syria, and the son of Romelia.


Behold, a Virgin shall conceive, and shall bear a son, and His name shall be called Emmanuel. Butter and honey shall He eat, that He may know to refuse evil, and to choose good.


The Lord will whistle for the fly of Egypt, and for the bee that is in the land of Assyria: and He will shave with the hired razor of the Assyrians the head, and the hair of the feet, and the whole beard.





Chapter VIII


VIII. I went to the prophetess, and she conceived, and bore a son. And the Lord said to me: Call his name: Make haste to plunder; hasten the prey.


For before the child knows how to call his father and his mother, the strength of Damascus shall be taken away, and the spoils of Samaria, before the king of the Assyrians.


Sanctify the Lord of hosts: let Him be your fear, and let Him be your terror. And He shall be for your sanctification, but for a stone of stumbling and for a rock of scandal to the houses of Israel; and to the inhabitants of Jerusalem.


Behold, I and my children, whom the Lord has given me for a sign and a wonder in Israel.


When they shall say to you: Inquire of the soothsayers: Shall not a people seek their God, on behalf of the living from the dead? To the law rather, and to the testimony.





Chapter IX


IX. The people that walked in darkness have seen a great light: to those who dwelt in the region of the shadow of death, light has risen for them.


For a CHILD is born to us, and a Son is given to us, and the government is upon His shoulder: and His name shall be called, Wonderful, Counselor, God, the Mighty, the Father of the world to come, the Prince of peace.





Chapter X


X. Woe to those who make unjust laws, to oppress the poor, to deceive widows and orphans! What will you do in the day of visitation, and of the calamity that comes from afar?


Woe to Assyria, the rod of My fury! Against a deceitful nation I will send him, and against the people of My wrath I will command him.


And it shall come to pass, when the Lord shall have completed all His works on Mount Sion, I will visit the fruit of the magnificent king of Assyria, and the glory of the haughtiness of his eyes.


Shall the axe boast against him who cuts with it? Therefore the Lord shall send leanness among his fat ones: and under his glory a burning shall blaze like the burning of fire.


If your people Israel be as the sand of the sea, a remnant of them shall be converted: the destruction that is decreed shall overflow with justice.





Chapter XI


XI. And there shall come forth a rod from the root of Jesse, and a flower shall rise up from his root.


And the spirit of the Lord shall rest upon Him; the spirit of wisdom and understanding, the spirit of counsel and fortitude, the spirit of knowledge and piety.


And the spirit of the fear of the Lord shall fill Him: He shall not judge according to the sight of the eyes, nor reprove according to the hearing of the ears.


But He shall judge the poor with justice, and shall reprove with equity for the meek of the earth: and He shall strike the earth with the rod of His mouth, and with the breath of His lips He shall slay the wicked.


And justice shall be the girdle of His loins: and faith the belt of His waist.


The wolf shall dwell with the lamb: and the leopard shall lie down with the kid: the calf and the lion and the sheep shall abide together, and a little child shall lead them.


In that day, the root of Jesse, who stands as a sign to the peoples, the nations shall beseech Him, and His sepulchre shall be glorious.


And He shall lift up a sign to the nations, and shall gather together the fugitives of Israel, and shall collect the dispersed of Judah from the four quarters of the earth.


And they shall fly upon the shoulders of the Philistines through the sea; together they shall plunder the children of the East. Edom and Moab shall be under the command of their hand, and the children of Ammon shall be obedient.





Chapter XII


XII. And you shall say in that day: I will praise You, O Lord, for You were angry with me: Your wrath is turned away, and You have comforted me.


Behold, God is my Savior, I will deal confidently, and I will not fear: for the Lord is my strength and my praise, and He has become my salvation.


You shall draw waters with joy from the fountains of the Savior.


Rejoice and praise, O habitation of Sion: for great in your midst is the Holy One of Israel.





Chapter XIII


XIII. The burden of Babylon. Upon the dark mountain lift up a sign, raise your voice, lift up the hand, and let the leaders enter the gates.


I have commanded My sanctified ones, and I have called My mighty ones in My wrath, those who exult in My glory.


The voice of a multitude in the mountains, as of many peoples: the voice of the sound of kings, of nations gathered together: the Lord of hosts has given charge to the troops of war, coming from a distant land from the end of heaven: the Lord and the instruments of His fury, to destroy the whole earth.


Howl, for the day of the Lord is near; it shall come as devastation from the Lord.


For the stars of heaven, and their brightness, shall not spread their light: the sun is darkened at its rising, and the moon shall not shine with its light.


And I will visit the evils of the world, and against the wicked their iniquity, and I will make the pride of the faithless to cease, and will bring low the arrogance of the strong.


And that glorious Babylon, the pride of the Chaldeans, shall be as when the Lord overthrew Sodom and Gomorrah.





Chapter XIV


XIV. You shall take up this parable against the king of Babylon, and shall say: How has the oppressor ceased, the tribute ended?


The Lord has broken the staff of the wicked, the rod of the rulers.


Hell below was in uproar to meet your coming, it stirred up the giants for you. All the princes of the earth have risen from their thrones, all the princes of the nations.


All shall answer and say to you: You also are wounded as we are, you have become like us.


Your pride has been dragged down to hell, your corpse has fallen: beneath you the moth shall be strewn, and worms shall be your covering.


How have you fallen from heaven, O Lucifer, who rose in the morning?


You who said in your heart: I will ascend into heaven, I will exalt my throne above the stars of God, I will sit on the mountain of the testament, on the sides of the north.


I will ascend above the height of the clouds, I will be like the Most High.


But indeed you shall be dragged down to hell, into the depth of the pit.


Those who see you shall look upon you, and shall gaze at you: Is this the man who troubled the earth, who shook kingdoms?


Do not rejoice, all you Philistia, because the rod of your striker is broken: for from the root of the serpent shall come forth a basilisk, and its seed shall be a flying serpent.


And what shall be answered to the messengers of the nation? That the Lord has founded Sion, and in it the poor of His people shall hope.





Chapter XV


XV. The burden of Moab. Because Ar Moab is laid waste by night, it is silent: because the wall of Moab is destroyed by night, it is silent.


My heart shall cry out for Moab, its bars even to Segor, a heifer of three years old: for by the ascent of Luith he shall go up weeping, and in the way of Oronaim they shall raise a cry of destruction.


According to the greatness of their work, so shall be their visitation: they shall lead them to the torrent of willows.





Chapter XVI


XVI. Send forth the lamb, O Lord, the ruler of the earth, from the rock of the desert to the mount of the daughter of Sion.


We have heard of the pride of Moab, he is very proud: his pride, and his arrogance, and his indignation are more than his strength.


Therefore shall Moab howl to Moab, every one shall howl: to those who rejoice upon the walls of baked brick, speak of their wounds.


For this my heart shall sound for Moab like a harp, and my inward parts for the wall of baked brick.





Chapter XVII


XVII. The burden of Damascus. Behold, Damascus shall cease to be a city, and shall be as a heap of stones in ruin.


And there shall be left in it as a cluster of grapes, and as the shaking of an olive tree, two or three olives on the top of a branch.





Chapter XVIII


XVIII. Woe to the land, the cymbal of wings, which is beyond the rivers of Ethiopia!


That sends ambassadors by the sea, and in vessels of papyrus upon the waters.


Go, swift angels, to a nation torn and rent apart: to a terrible people, after whom there is no other: to a nation expecting and trodden under foot, whose land the rivers have plundered.


For before the harvest it was all in bloom, and an unripe fruition budded forth, and its little branches shall be cut off with pruning hooks: and what is left shall be cut away and shaken off.


At that time, a gift shall be brought to the Lord from a people torn and rent apart.





Chapter XIX


XIX. The burden of Egypt. Behold, the Lord shall ascend upon a light cloud, and shall enter Egypt, and the idols of Egypt shall be moved at His presence, and the heart of Egypt shall melt in its midst.


The foolish princes of Tanis, the wise counselors of Pharaoh, have given senseless counsel. How will you say to Pharaoh: I am the son of the wise, the son of ancient kings?


Where now are your wise men? Let them tell you, and let them indicate what the Lord of hosts has purposed concerning Egypt.


The Lord has mingled in its midst a spirit of giddiness: and they have made Egypt to err in all its work, as a drunkard staggers and vomits.


In that day there shall be five cities in the land of Egypt, speaking the language of Canaan, and swearing by the Lord of hosts: one shall be called the city of the sun.


In that day there shall be an altar of the Lord in the midst of the land of Egypt, and a monument of the Lord near its border.


In that day Israel shall be the third with Egypt and Assyria: a blessing in the midst of the earth.


Which the Lord of hosts has blessed, saying: Blessed be My people of Egypt, and the work of My hands in Assyria; but My inheritance is Israel.





Chapter XX


XX. The Lord said to Isaiah: Go and loose the sackcloth from your loins, and take the sandals off your feet. And he did so, going naked and barefoot.


And the Lord said: As Isaiah has walked naked, so shall the king of the Assyrians lead the Egyptians and the Ethiopians, young and old, naked and barefoot.





Chapter XXI


XXI. The burden of the desert of the sea. As whirlwinds come from the south, it comes from the desert, from a terrible land. Babylon my beloved has become a wonder to me.


Set the table, watch in the watchtower while they eat and drink: arise, princes, seize the shield.


And he saw a chariot with two horsemen, a rider on a donkey, and a rider on a camel: and he watched attentively with much diligence.


And a lion cried out: I stand upon the watchtower of the Lord continually by day: and I stand at my post through all the nights.


Behold, this one comes, a man riding in a chariot with horsemen, and he answered and said: Babylon has fallen, and all the graven images of its gods are shattered to the ground.


The burden of Dumah cries to me from Seir: Watchman, what of the night? Watchman, what of the night?


The watchman said: The morning comes and also the night: if you seek, seek; be converted, come.


The burden upon Arabia. In the forest you shall sleep at evening, in the paths of Dedanim.





Chapter XXII


XXII. The burden of the valley of vision. What is the matter with you, that you also have all gone up to the housetops?


Full of clamor, a crowded city, an exulting city: your slain are not slain with the sword, nor dead in battle.


And the Lord God of hosts shall call in that day to weeping, and to mourning, to baldness, and to the girding of sackcloth.


And behold, joy and gladness, killing calves and slaying rams, eating flesh and drinking wine: let us eat and drink, for tomorrow we shall die.


And the voice of the Lord of hosts was revealed in my ears: This iniquity shall not be forgiven you until you die, says the Lord God of hosts.


Thus says the Lord God of hosts: Go, enter to him who dwells in the tabernacle, to Shebna the overseer of the temple, and you shall say to him: What are you doing here, or as if you were somebody here? For you have hewn yourself a sepulchre here, you have carefully hewn out a memorial on high, a dwelling for yourself in the rock.


Behold, the Lord will cause you to be carried away, as a rooster is carried away, and He will lift you up like a cloak.


And it shall be in that day: I will call My servant Eliakim the son of Hilkiah.


And I will clothe him with your tunic, and I will strengthen him with your girdle, and I will give your authority into his hand: and he shall be as a father to the inhabitants of Jerusalem, and to the house of Judah.


And I will place the key of the house of David upon his shoulder: and he shall open, and none shall shut: and he shall shut, and none shall open.





Chapter XXIII


XXIII. The burden of Tyre. Howl, you ships of the sea: for the house from which they were accustomed to come is destroyed.


Blush, O Sidon; for the sea speaks, the strength of the sea, saying: I have not been in labor, nor have I brought forth, nor have I nourished young men, nor raised up virgins.


Who has purposed this against Tyre, once crowned, whose merchants were princes, whose traders were the nobles of the earth?


Pass through your land as a river, O daughter of the sea, there is no girdle left for you.


And it shall be in that day: you shall be forgotten, O Tyre, for seventy years, like the days of one king: but after seventy years, it shall be for Tyre as the song of a harlot.





Chapter XXIV


XXIV. Behold, the Lord shall lay waste the earth, and shall strip it bare, and shall afflict its face, and scatter its inhabitants.


And it shall be as with the people, so with the priest: and as with the servant, so with his master: as with the handmaid, so with her mistress: as with the buyer, so with the seller: as with the lender, so with the borrower: as with him who demands, so with him who owes.


The joy of the drums has ceased, the noise of those who rejoice has stopped, the sweetness of the harp is silent.


The city of vanity is laid waste, every house is shut with none entering.


There shall be a cry over wine in the streets: all joy is forsaken: the gladness of the earth is carried away.


From the ends of the earth we have heard praises, the glory of the just one. And I said: My secret is my own, woe is me! The transgressors have transgressed, and with the transgression of transgressors they have transgressed.


Fear, and the pit, and the snare are upon you, O inhabitant of the earth.


And the moon shall blush, and the sun shall be confounded, when the Lord of hosts shall reign in Mount Sion, and in Jerusalem, and shall be glorified in the sight of His elders.





Chapter XXV


XXV. O Lord, You are my God, I will exalt You, and I will praise Your name: for You have done wonderful things, the counsels of old, faithful, amen.


For You have made the city a heap, the strong city a ruin, the house of strangers: that it may be no city, and may never be built.


Therefore shall a strong people praise You, the city of mighty nations shall fear You.


For You have been a strength to the poor, a strength to the needy in his tribulation: a hope from the whirlwind, a shade from the heat. For the blast of the mighty is like a whirlwind driving against a wall.


And the Lord of hosts shall make for all peoples on this mountain a feast of fat things, a feast of vintage, of fat things full of marrow, of vintage refined.


He shall cast down death forever: and the Lord God shall wipe away tears from every face.


And they shall say in that day: Behold, this is our God, we have waited for Him, and He will save us: this is the Lord, we have endured for Him, we shall exult and rejoice in His salvation.





Chapter XXVI


XXVI. In that day this canticle shall be sung in the land of Judah.


Sion, the city of our strength, the Savior shall be set in it as a wall and a bulwark.


Open the gates, and let the just nation enter, that keeps the truth.


The old error has passed away: You will keep peace; peace, because we have hoped in You.


You have hoped in the Lord for everlasting ages, in the Lord God, the mighty One, forever.


O Lord, Your name and Your memorial are in the desire of the soul.


Let us have pity on the wicked, and he will not learn justice: in the land of the saints he has done wicked things, and he shall not see the glory of the Lord.


O Lord, You will give us peace: for all our works You have wrought for us.


Let not the dead live, let not the giants rise again: therefore You have visited and destroyed them, and You have destroyed all their memory.


We have conceived, and we have been as if in labor, and we have brought forth wind: we have not wrought salvation in the earth; therefore the inhabitants of the earth have not fallen.


Your dead shall live, My slain shall rise again: awake, and give praise, you who dwell in the dust, for your dew is the dew of light, and the land of the giants You shall pull down to ruin.


Go, my people, enter into your chambers, shut your doors upon you, hide yourself a little for a moment; until the indignation passes away.





Chapter XXVII


XXVII. In that day the Lord shall visit with His hard, and great, and strong sword upon Leviathan the barred serpent, and upon Leviathan the crooked serpent, and He shall slay the whale that is in the sea.


In that day the vineyard of pure wine shall sing to Him.


I the Lord, who guard it, will suddenly give it drink, lest it be visited against; by night and by day I guard it.


Those who rush upon Jacob, Israel shall blossom and bud, and they shall fill the face of the world with seed.


And all this fruit is that its sin may be taken away.





Chapter XXVIII


XXVIII. Woe to the crown of pride, to the drunkards of Ephraim, and to the fading flower of the glory of its exultation, who were on the summit of the fattest valley, staggering from wine!


The crown of pride of the drunkards of Ephraim shall be trodden under foot.


In that day the Lord of hosts shall be a crown of glory, and a garland of joy to the remnant of His people.


For all the tables are full of vomit and filth, so that there is no more room.


Whom shall He teach knowledge? And whom shall He make to understand what is heard? Those who are weaned from the milk, those drawn away from the breasts.


For command upon command, command upon command, expect and expect again, expect and expect again, a little here, a little there.


And the word of the Lord shall be to them: Command upon command, command upon command, expect and expect again, expect and expect again, a little here, a little there: that they may go, and fall backward, and be broken, and snared, and taken.


For you have said: We have struck a covenant with death, and with hell we have made a pact.


Therefore thus says the Lord God: Behold, I will lay in the foundations of Sion a tested stone, a corner stone, precious, founded in the foundation: whoever believes shall not make haste.


And your covenant with death shall be abolished, and your pact with hell shall not stand: when the overflowing scourge shall pass through, you shall be trodden down by it; affliction alone shall make you understand what you hear.


For the bed is too narrow, so that one must fall out: and a short covering cannot cover both.


For the Lord shall stand as on the mountain of divisions: as in the valley that is in Gabaon, He shall be angry: that He may do His work, His strange work: that He may perform His work, His work is foreign to Him.


Shall the plowman plow all day to sow, shall he break and harrow his ground?


And He will instruct him in judgment: his God will teach him.





Chapter XXIX


XXIX. Woe to Ariel, Ariel the city that David conquered!


And I will lay siege to Ariel, and it shall be sorrowful and mourning, and it shall be to Me as Ariel.


And I will surround you as a sphere round about, and I will raise up a mound against you, and I will set up fortifications to besiege you.


You shall be brought low, you shall speak from the earth, and your speech shall be heard from the ground: and your voice shall be as that of a python from the earth, and from the ground your speech shall whisper.


For the Lord has mixed upon you a spirit of deep sleep, He will close your eyes, your prophets and your rulers, who see visions, He will cover.


Woe to you who are deep in heart, to hide your counsel from the Lord: whose works are in darkness, and who say: Who sees us, and who knows us?





Chapter XXX


XXX. The burden of the beasts of the south. In a land of tribulation and distress, from which come the lioness and the lion, the viper and the flying serpent, they carry their riches upon the shoulders of beasts, and their treasures upon the humps of camels, to a people that cannot profit them.


Who say to the seers: Do not see; and to the beholders: Do not behold for us the things that are right; speak to us pleasing things, see errors for us.


Thus says the Lord God of Israel: If you return and be quiet, you shall be saved; in silence and in hope shall be your strength, and you would not.


And you have said: By no means, but we will flee upon horses: therefore shall you flee. And we will mount upon swift ones: therefore shall they be swifter who pursue you.


And the Lord will give you the bread of distress, and the water of scarcity: and He will not cause your Teacher to fly away any more: and your eyes shall see your Instructor.


And your ears shall hear the word behind you admonishing: This is the way, walk in it: and do not turn aside either to the right or to the left.


And the light of the moon shall be as the light of the sun, and the light of the sun shall be sevenfold, as the light of seven days, in the day when the Lord shall bind up the wound of His people.


For Topheth has been prepared from yesterday, prepared by the king, deep and wide. Its nourishment is fire and much wood: the breath of the Lord, like a torrent of brimstone, kindles it.





Chapter XXXI


XXXI. Woe to those who go down to Egypt for help, trusting in horses, and having confidence in chariots, because they are many; and in horsemen, because they are exceedingly strong: and they have not trusted in the Holy One of Israel, and they have not sought the Lord.


Egypt is man, and not God: and their horses are flesh, and not spirit: and the Lord shall stretch out His hand, and the helper shall fall, and he who is helped shall fall, and they shall all be consumed together.


The Lord has said, whose fire is in Sion, and whose furnace is in Jerusalem.





Chapter XXXII


XXXII. Behold, a king shall reign in justice, and princes shall rule in judgment.


The prince indeed shall think thoughts worthy of a prince, and he shall stand above the rulers.


Until a spirit be poured upon us from on high: and the desert shall become Carmel, and Carmel shall be counted as a forest.


And the work of justice shall be peace, and the service of justice silence and security forever.


And my people shall sit in the beauty of peace, and in the tabernacles of confidence, and in wealthy rest.


Blessed are you who sow beside all waters, sending in the foot of the ox and the donkey.





Chapter XXXIII


XXXIII. Woe to you who plunder, shall not you also be plundered? And you who despise, shall not you also be despised? When you have finished plundering, you shall be plundered; when, grown weary, you have ceased to despise, you shall be despised.


O Lord, have mercy on us: for we have waited for You; be our arm in the morning, and our salvation in the time of tribulation.


And faith shall be in your times, the riches of salvation are wisdom and knowledge: the fear of the Lord is His treasure.


Behold, they that see shall cry without, the angels of peace shall weep bitterly.


The sinners in Sion are terrified, trembling has seized the hypocrites: which of you can dwell with devouring fire? Which of you shall dwell with everlasting burnings?


His eyes shall see the King in His beauty, they shall behold the land from afar.


Your heart shall meditate fear: where is the learned man? Where is he who ponders the words of the law? Where is the teacher of little ones?


Look upon Sion, the city of our solemnity: your eyes shall see Jerusalem, a wealthy habitation, a tabernacle that can never be moved.





Chapter XXXIV


XXXIV. And all the host of the heavens shall waste away, and the heavens shall be folded together as a book: and all their host shall fall down, as a leaf falls from the vine and from the fig tree.


The sword of the Lord is filled with blood, it is made thick with fat, with the blood of lambs and goats, with the blood of the marrow of rams.


For the Lord has a sacrifice in Bosra, and a great slaughter in the land of Edom.


And its torrents shall be turned to pitch, and its ground to brimstone, and its land shall become burning pitch.


And the pelican and the hedgehog shall possess it: the ibis and the raven shall dwell in it: and a measuring line shall be stretched over it to reduce it to nothing, and a plumb-line unto desolation.


And demons shall meet with centaurs, and the hairy one shall cry to his companion: there the lamia has lain down, and found rest for herself.





Chapter XXXV


XXXV. The desert and the pathless land shall be glad, and the wilderness shall rejoice, and shall blossom as the lily.


It shall bud forth and blossom, and shall rejoice with joy and praise: the glory of Lebanon is given to it: the beauty of Carmel and Sharon: they themselves shall see the glory of the Lord, and the beauty of our God.


Then shall the eyes of the blind be opened, and the ears of the deaf shall be unstopped.


And that which was dry shall become a pool, and the thirsty land springs of water: in the dens where dragons formerly dwelt, the green of the reed and the rush shall spring up.


And the redeemed of the Lord shall return, and shall come to Sion with praise, and everlasting joy upon their heads: they shall obtain joy and gladness, and sorrow and mourning shall flee away.





Chapter XXXVI


XXXVI. And Rabshakeh said: Say to Hezekiah: Thus says the great king, the king of the Assyrians: What is this confidence in which you trust?


By what counsel or by what strength do you intend to rebel? In whom do you trust, that you have revolted from me?


Where is the god of Hamath and Arphad? Where is the god of Sepharvaim? Have they delivered Samaria from my hand?





Chapter XXXVII


XXXVII. And the servants of King Hezekiah came to Isaiah.


And Isaiah said to them: You shall say to your master: Thus says the Lord: Do not fear on account of the words that you have heard, with which the servants of the king of the Assyrians have blasphemed Me.


Behold, I will put a spirit in him, and he shall hear a message, and shall return to his own land, and I will cause him to fall by the sword in his own land.


And Hezekiah prayed to the Lord, saying: O Lord of hosts, God of Israel, who sits upon the Cherubim: You alone are the God of all the kingdoms of the earth; You have made heaven and earth.


And now, O Lord our God, save us from his hand: and let all the kingdoms of the earth know that You are the Lord alone.


And Isaiah the son of Amos sent to Hezekiah, saying: Thus says the Lord God of Israel: Concerning that which you have asked Me about Sennacherib king of the Assyrians.


Your dwelling place, and your going out, and your coming in I have known, and your rage against Me.


When you raged against Me, your pride ascended to My ears: therefore I will put a ring in your nose, and a bit in your lips, and I will lead you back by the way by which you came.


And the angel of the Lord went forth, and struck in the camp of the Assyrians one hundred and eighty-five thousand. And they arose in the morning, and behold, all were corpses of the dead.





Chapter XXXVIII


XXXVIII. In those days Hezekiah was sick even unto death: and Isaiah the son of Amos the prophet came to him, and said to him: Set your house in order, for you shall die, and shall not live.


And Hezekiah turned his face to the wall, and prayed to the Lord.


And he said: I beseech You, O Lord, remember, I pray, how I have walked before You in truth, and with a perfect heart, and have done what is good in Your eyes. And Hezekiah wept with great weeping.


And the word of the Lord came to Isaiah, saying: Go, and say to Hezekiah: Thus says the Lord God of David your father: I have heard your prayer, and I have seen your tears: behold, I will add fifteen years to your days: and I will deliver you from the hand of the king of the Assyrians, and this city, and I will protect it.


And this shall be a sign to you from the Lord, that the Lord will do this word which He has spoken.


Behold, I will cause the shadow of the lines, by which it has gone down on the sundial of Ahaz, to return backward ten lines in the sun. And the sun went back ten lines by the steps by which it had gone down.


The writing of Hezekiah king of Judah, when he had been sick, and had recovered from his illness.


I said: In the midst of my days I shall go to the gates of hell; I sought the rest of my years.


I said: I shall not see the Lord God in the land of the living, I shall look upon man no more, nor the inhabitant of rest.


I will recount to You all my years in the bitterness of my soul.


Behold, in peace my bitterness is most bitter: but You have delivered my soul that it might not perish, You have cast behind Your back all my sins.


The living, the living, he shall praise You, as I also do this day: the father shall make known Your truth to his children.


O Lord, save me, and we shall sing our psalms all the days of our life in the house of the Lord.





Chapter XXXIX


XXXIX. At that time Merodach-Baladan, the son of Baladan king of Babylon, sent letters and gifts to Hezekiah: for he had heard that he had been sick and had recovered.


And Hezekiah showed them all the things that were in his treasuries.


And Isaiah said to Hezekiah: Hear the word of the Lord of hosts.


Behold, the days shall come, and all that is in your house, and that your fathers have stored up until this day, shall be taken away to Babylon.


And Hezekiah said to Isaiah: The word of the Lord which He has spoken is good. And he said: Only let there be peace and truth in my days.





Chapter XL


XL. Be comforted, be comforted, O My people, says your God: speak to the heart of Jerusalem.


The voice of one crying in the desert: Prepare the way of the Lord, make straight in the wilderness His paths.


Every valley shall be exalted, and every mountain and hill shall be made low, and the crooked shall become straight, and the rough ways plain.


The voice of one saying: Cry. And I said: What shall I cry? All flesh is grass, and all its glory as the flower of the field.


The grass is withered, and the flower has fallen: but the word of our Lord endures forever.


Get up upon a high mountain, you who bring good tidings to Sion: lift up your voice with strength, you who bring good tidings to Jerusalem: lift up, fear not. Say to the cities of Judah: Behold your God.


As a shepherd He shall feed His flock: in His arm He shall gather the lambs, and in His bosom He shall lift them up; those with young He Himself shall carry.


Who has measured the waters in the hollow of His hand, and weighed the heavens with His palm? Who has poised the mass of the earth with three fingers, and weighed the mountains in scales, and the hills in a balance?


Who has helped the spirit of the Lord? Or who has been His counselor, and showed Him?


All nations are as if they were not, so are they before Him, and they are counted to Him as nothing and emptiness.


To whom then have you likened God? Or what image will you set up to Him?


Has the craftsman cast a graven image? Or has the goldsmith fashioned it with gold, and the silversmith with plates of silver?


He who sits upon the circle of the earth, and its inhabitants are as locusts: He who stretches out the heavens as nothing, and spreads them out as a tabernacle to dwell in.


Why do you say, O Jacob, and speak, O Israel: My way is hidden from the Lord, and my judgment has passed away from my God?


He who gives strength to the weary: and to those who are not, He multiplies fortitude and vigor.


Youths shall faint, and shall labor, and young men shall fall through weakness.


But they that hope in the Lord shall renew their strength; they shall take wings as eagles, they shall run and not be weary, they shall walk and not faint.





Chapter XLI


XLI. Who has raised up the just one from the East, and called him to follow? I the Lord, I am the first and the last.


And you, Israel, My servant, Jacob whom I have chosen, the seed of Abraham My friend.


Fear not, for I am with you: turn not aside, for I am your God: I have strengthened you, and have helped you, and the right hand of My just one has upheld you.


Fear not, you worm of Jacob, you who are dead of Israel: I have helped you, says the Lord: and your Redeemer is the Holy One of Israel.


I will open rivers on the bare hills, and fountains in the midst of the plains: I will turn the desert into pools of water, and the impassable land into streams of water.


I will plant in the wilderness the cedar, and the thorn, and the myrtle, and the olive tree: I will set in the desert the fir tree, the elm, and the box tree together.


Declare the things that are to come hereafter, and we shall know that you are gods.


The first to Sion shall say: Behold, I am here, and to Jerusalem I will give a bearer of good tidings.





Chapter XLII


XLII. Behold My servant, I will uphold Him: My chosen one, in whom My soul is well pleased: I have placed My spirit upon Him, He shall bring forth judgment to the nations.


He shall not cry out, nor show partiality, nor shall His voice be heard abroad.


The bruised reed He shall not break, and the smoking flax He shall not quench: in truth He shall bring forth judgment.


He shall not be sad, nor troubled, until He establishes judgment in the earth, and the islands shall wait for His law.


I have given You for a covenant of the people, for a light of the nations.


That You might open the eyes of the blind, and bring forth the prisoner from confinement, from the prison house those who sit in darkness.


I was always silent, I held My peace, I was patient: as a woman in labor I will speak, I will destroy and consume together.


And I will lead the blind in a way they do not know, I will make darkness before them into light. Hear, you deaf: and look, you blind, that you may see.


Who is blind, but My servant? And who is deaf, but he to whom I have sent My messengers?





Chapter XLIII


XLIII. And now thus says the Lord, who created you, O Jacob, and formed you, O Israel: Fear not, for I have redeemed you, and I have called you by your name: you are Mine.


When you pass through the waters, I will be with you, and the rivers shall not overwhelm you: when you walk through fire, you shall not be burned, and the flame shall not consume you.


For I am the Lord your God, the Holy One of Israel, your Savior; I have given Egypt as your ransom, Ethiopia and Saba for you.


Fear not, for I am with you: from the East I will bring your offspring, and from the West I will gather you.


I will say to the North: Give up; and to the South: Do not hold back: bring My sons from afar, and My daughters from the ends of the earth.


I am, I am the Lord, and there is no savior besides Me.


This people I have formed for Myself, they shall declare My praise.


I am, I am He who blots out your iniquities for My own sake, and I will not remember your sins.





Chapter XLIV


XLIV. This one shall say: I belong to the Lord: and that one shall call upon the name of Jacob: and another shall write with his hand, To the Lord, and shall take the name of Israel.


The makers of idols are all nothing, and their most beloved things shall not profit them; they themselves are witnesses against them, for they do not see nor understand, so that they may be confounded.


I have blotted out your iniquities as a cloud, and your sins as a mist: return to Me, for I have redeemed you.


Praise, O heavens, for the Lord has shown mercy: shout for joy, O ends of the earth; resound, O mountains, with praise, the forest and every tree therein: for the Lord has redeemed Jacob, and Israel shall be glorified.


Who says to Cyrus: You are My shepherd, and you shall fulfill all My will. Who says to Jerusalem: You shall be built; and to the temple: You shall be founded.





Chapter XLV


XLV. Thus says the Lord to My anointed Cyrus, whose right hand I have grasped, to subdue nations before his face, and to turn the backs of kings: and I will open doors before him, and the gates shall not be shut.


I will go before you, and I will humble the mighty of the earth: I will break in pieces the gates of bronze, and will shatter the bars of iron. I am the Lord, and there is no other.


Forming light, and creating darkness: making peace, and creating evil: I the Lord who does all these things.


Drop down dew, O heavens, from above, and let the clouds rain down the Just One: let the earth be opened, and bud forth the Savior, and let justice spring up together: I the Lord have created Him.


Woe to him who contradicts his Maker, a potsherd of the clay of the earth. Shall the clay say to the potter: What are you making, and your work is without hands?


Woe to him who says to his father: Why do you beget? And to the woman: Why do you bring forth?


Thus says the Lord: The labor of Egypt, and the commerce of Ethiopia and the Sabaeans, tall men, shall come over to you, and shall be yours. They shall walk after you, they shall go bound in chains, and they shall worship you, and shall pray to you: only in you is God, and there is no God besides you.


By Myself I have sworn, the word of justice shall go forth from My mouth, and shall not return: for every knee shall be bowed to Me, and every tongue shall swear.


In the Lord shall all the seed of Israel be justified and praised.





Chapter XLVI


XLVI. Bel is broken, Nebo is overthrown: their idols are become burdens for beasts and cattle, your loads, a heavy weight unto weariness.


Hear Me, O house of Jacob, and all the remnant of the house of Israel, who are carried from My womb, who are borne from My bowels.


Even to your old age I am the same, and to your gray hairs I will carry you: I have made, and I will bear: I will carry, and will save.


Calling a bird from the East, and from a far country the man of My will. And I have spoken, and I will bring it to pass: I have created, and I will do it.





Chapter XLVII


XLVII. Come down, sit in the dust, O virgin daughter of Babylon, sit on the ground: there is no throne for the daughter of the Chaldeans, for you shall no longer be called soft and tender.


And you have said: I shall be a mistress forever: you have not laid these things to your heart, nor have you remembered your latter end.


These two things shall come upon you suddenly in one day, barrenness and widowhood.





Chapter XLVIII


XLVIII. For I knew that you are obstinate, and your neck is an iron sinew, and your forehead is bronze: I called you a transgressor from the womb.


For My name's sake I will remove My fury far away: and with My praise I will bridle you, lest you perish.


Behold, I have refined you, but not as silver: I have chosen you in the furnace of poverty.


O that you had heeded My commandments! Your peace would have been as a river, and your justice as the surges of the sea.


There is no peace for the wicked, says the Lord.





Chapter XLIX


XLIX. Hear, O islands, and attend, you peoples, from afar: the Lord has called me from the womb, from the bowels of my mother He has been mindful of my name.


And He has made my mouth like a sharp sword: in the shadow of His hand He has protected me, and has made me as a chosen arrow; in His quiver He has hidden me.


And He said to me: You are My servant, Israel, for in you I will be glorified.


And I said: I have labored in vain, without cause and in vain I have consumed my strength; therefore my judgment is with the Lord, and my work with my God.


Behold, I have given you for a light to the nations, that you may be My salvation even to the ends of the earth.


Thus says the Lord: In the acceptable time I have heard you, and in the day of salvation I have helped you: and I have preserved you, and given you for a covenant of the people, that you might raise up the earth, and possess the desolate inheritances.


That you might say to those who are bound: Come forth; and to those who are in darkness: Be revealed. They shall feed along the ways, and in all the plains their pastures shall be.


They shall not hunger nor thirst; neither shall the heat nor the sun strike them: for He who has mercy on them shall lead them, and shall give them drink at the fountains of waters.


Behold, these shall come from afar, and behold, those from the north and the sea, and these from the land of the south.


Give praise, O heavens, and rejoice, O earth: break forth into song, O mountains, for the Lord has comforted His people, and will have mercy on His poor.


And Sion said: The Lord has forsaken me, and the Lord has forgotten me.


Can a woman forget her infant, so as not to have pity on the son of her womb? And if she should forget, yet I will not forget you.


Behold, I have engraved you upon My hands: your walls are before My eyes always.


And you shall say in your heart: Who has begotten these for me? I was barren, and bore not, exiled and captive: and who has nourished these? I was destitute and alone: and where were these?


And kings shall be your foster fathers, and queens your nurses: with face bowed down to the earth they shall worship you, and they shall lick the dust of your feet.


And I will feed your enemies with their own flesh: and with their own blood, as with new wine, they shall be inebriated: and all flesh shall know that I am the Lord who saves you, and your Redeemer, the Mighty One of Jacob.





Chapter L


L. Thus says the Lord: Where is the bill of divorce of your mother, by which I put her away? Or who is My creditor, to whom I sold you? Behold, you are sold for your iniquities, and for your sins I have put away your mother.


The Lord has given me a learned tongue, that I should know how to uphold by a word him who is weary: He wakens in the morning, in the morning He wakens my ear, that I may hear as a master.


The Lord God has opened my ear, and I do not resist, I have not turned back.


I have given my body to the strikers, and my cheeks to those who plucked them: I have not turned my face away from those who rebuked me, and those who spat upon me.


The Lord God is my helper, therefore I am not confounded: therefore I have set my face as the hardest rock, and I know that I shall not be confounded.





Chapter LI


LI. Look unto Abraham your father, and to Sarah who bore you: for I called him alone and blessed him, and multiplied him.


The Lord therefore shall comfort Sion, and shall comfort all her ruins; and He shall make her desert as a place of delight, and her wilderness as the garden of the Lord. Joy and gladness shall be found in her, thanksgiving and the voice of praise.


Do not fear the reproach of men, and do not dread their blasphemies.


For as a garment, so shall the worm eat them: and as wool, so shall the moth devour them: but My salvation shall be forever, and My justice from generation to generation.


Arise, arise, put on strength, O arm of the Lord: arise as in the days of old, in the generations of ages. Was it not You who struck the proud one, who wounded the dragon?


And now those who are redeemed by the Lord shall return, and shall come to Sion with praise, and everlasting joy upon their heads; they shall possess joy and gladness; sorrow and mourning shall flee away.


I, I Myself will comfort you: who are you that you should fear mortal man, and the son of man, who shall wither as grass?





Chapter LII


LII. Arise, arise, put on your strength, O Sion, put on the garments of your glory, O Jerusalem, city of the Holy One: for henceforth the uncircumcised and the unclean shall no more pass through you.


How beautiful upon the mountains are the feet of him who announces and preaches peace; who announces good, who preaches salvation, who says to Sion: Your God shall reign!


The Lord has prepared His holy arm in the sight of all the nations: and all the ends of the earth shall see the salvation of our God.


Depart, depart, go out from there, touch no unclean thing: go out from the midst of her, be clean, you who bear the vessels of the Lord.





Chapter LIII


LIII. Who has believed our report? And to whom is the arm of the Lord revealed? And He shall grow up as a tender plant before Him, and as a root out of thirsty ground.


There is no beauty in Him, nor comeliness: and we saw Him, and there was no appearance, and we desired Him.


Truly He has borne our infirmities, and He has carried our sorrows: and we accounted Him as a leper, and as one struck by God and humbled.


All we like sheep have gone astray, each one has turned aside into his own way: and the Lord has laid upon Him the iniquity of us all.


He was offered because He Himself willed it, and He opened not His mouth: He shall be led as a sheep to the slaughter, and shall be mute as a lamb before its shearer, and He shall not open His mouth.


He was taken away from distress and from judgment: who shall declare His generation? For He was cut off from the land of the living: for the wickedness of My people I have struck Him.


And He shall give the wicked for His burial, and the rich for His death: because He has done no iniquity, neither was there deceit in His mouth.


Therefore I will distribute to Him very many, and He shall divide the spoils of the strong; because He delivered His soul unto death, and was reputed with the wicked: and He bore the sins of many, and prayed for the transgressors.





Chapter LIV


LIV. Give praise, O barren one, who bore not: sing forth praise and rejoice, you who were not in labor: for many are the children of the desolate, more than of her who has a husband, says the Lord.


For a brief moment I forsook you, and in great mercies I will gather you.


O poor little one, tossed with tempest, without any consolation. Behold, I will set your stones in order, and will lay your foundations with sapphires.


And I will make your bulwarks of jasper, and your gates of carved stones, and all your borders of desirable stones.


And you shall be founded in justice: depart far from oppression, for you shall not fear: and from terror, for it shall not come near you.





Chapter LV


LV. All you who thirst, come to the waters: and you who have no silver, make haste, buy, and eat: come, buy without silver, and without any exchange, wine and milk.


Why do you spend silver for that which is not bread, and your labor for that which does not satisfy? Listen diligently to Me, and eat what is good, and your soul shall delight in richness.


I will make an everlasting covenant with you, the faithful mercies of David.


Behold, I have given him for a witness to the peoples, a leader and a teacher to the nations.


Seek the Lord while He may be found, call upon Him while He is near.


For you shall go out with joy, and shall be led forth in peace: the mountains and the hills shall sing before you with praise, and all the trees of the country shall clap their hands.





Chapter LVI


LVI. For thus says the Lord to the eunuchs: Those who keep My sabbaths, and choose the things that I wish, and hold fast My covenant.


I will give them in My house, and within My walls, a place and a name better than sons and daughters, an everlasting name I will give them, which shall not perish.


All their watchmen are blind, they are all ignorant: dumb dogs not able to bark, seeing vain things, sleeping, and loving dreams.





Chapter LVII


LVII. The just man perishes, and no one considers in his heart, and men of mercy are gathered, because there is none who understands; for the just man is taken away from the face of evil.


For thus says the Most High, the Lofty One who inhabits eternity.


Because of the iniquity of his avarice I was angry, and I struck him; I hid My face from you, and was indignant, and he went wandering in the way of his own heart.


But the wicked are like a raging sea, which cannot rest.


There is no peace for the wicked, says the Lord God.





Chapter LVIII


LVIII. Cry, cease not, lift up your voice like a trumpet, and declare to My people their sins, and to the house of Jacob their transgressions.


Why have we fasted, and You have not regarded us? We have humbled our souls, and You have not known it?


Behold, in the day of your fasting your own will is found.


Is not this rather the fast that I have chosen? Loose the bonds of wickedness, undo the bundles that oppress.


Break your bread with the hungry, and bring the needy and the homeless into your house: when you see the naked, cover him, and do not despise your own flesh.


Then shall your light break forth as the morning, and your healing shall speedily arise; and your justice shall go before your face, and the glory of the Lord shall gather you up.


And the desolations of ages shall be built up in you: you shall raise up the foundations of generation and generation: and you shall be called the repairer of the fences, he who turns the paths to rest.


If you call the sabbath delightful, and the holy day of the Lord glorious, and glorify it while you do not follow your own ways, and your own will is not found.


Then shall you delight in the Lord, and I will lift you up above the heights of the earth, and I will feed you with the inheritance of Jacob your father. For the mouth of the Lord has spoken it.





Chapter LIX


LIX. Behold, the hand of the Lord is not shortened, that it cannot save; nor is His ear heavy, that it cannot hear.


For your hands are polluted with blood, and your fingers with iniquity: your lips have spoken falsehood, and your tongue utters wickedness.


Their webs shall not serve for clothing, neither shall they be covered with their works: their works are useless works, and the work of iniquity is in their hands.


Their feet run to evil, and they hasten to shed innocent blood: their thoughts are unprofitable thoughts: devastation and destruction are in their ways.


They have not known the way of peace, and there is no judgment in their steps. Their paths are crooked for them: everyone who treads in them knows no peace.


For our iniquities are multiplied before You, and our sins have testified against us: for our transgressions are with us, and our iniquities we have known.


And judgment is turned backward, and justice has stood far off: for truth has fallen in the street, and equity could not enter.


But your iniquities have divided between you and your God, and your sins have hidden His face from you so that He does not hear.


They have conceived toil, and brought forth iniquity.


They have hatched the eggs of asps, and have woven the webs of spiders: whoever eats of their eggs shall die: and that which is hatched shall break forth into a basilisk.


We have groped for the wall like the blind, and we have groped as if without eyes: we have stumbled at noonday as in the darkness, in dark places as the dead.


We shall all roar like bears, and shall mourn as doves meditating: we have looked for judgment, and there is none: for salvation, and it is far from us.


And He saw that there is no man; and He was amazed, because there is none to oppose: and His own arm wrought salvation for Him, and His own justice upheld Him.


The Lord put on justice as a breastplate, and a helmet of salvation upon His head: He put on the garments of vengeance, and was clad with zeal as with a cloak.





Chapter LX


LX. Arise, be enlightened, O Jerusalem: for your light has come, and the glory of the Lord has risen upon you.


For behold, darkness shall cover the earth, and a mist the peoples: but the Lord shall arise upon you, and His glory shall be seen upon you.


And the nations shall walk in your light, and kings in the splendor of your rising.


A flood of camels shall cover you, the dromedaries of Midian and Epha: all they from Saba shall come, bringing gold and frankincense, and proclaiming praise to the Lord.


Who are these that fly as clouds, and as doves to their windows?


Because you were forsaken, and held in hatred, and there was none who passed through you, I will make you the pride of ages, a joy from generation to generation.


And you shall suck the milk of the nations, and you shall be nursed at the breasts of kings: and you shall know that I am the Lord who saves you, and your Redeemer, the Mighty One of Jacob.


For bronze I will bring gold, and for iron I will bring silver, and for wood bronze, and for stones iron: and I will make your visitation peace, and your overseers justice.


Salvation shall possess your walls, and praise your gates: and your people shall all be just, they shall inherit the land forever, the shoot of My planting. The least shall become a thousand, and a little one a most mighty nation.





Chapter LXI


LXI. The Spirit of the Lord is upon Me, because the Lord has anointed Me: He has sent Me to bring good tidings to the meek, to heal the contrite of heart, and to preach release to the captives, and opening to those who are shut up.


To proclaim the acceptable year of the Lord, and the day of vengeance of our God: to comfort all who mourn.


To give to those who mourn in Sion, and to give them a crown instead of ashes, the oil of joy instead of mourning, the garment of praise instead of the spirit of grief: and they shall be called in her the mighty ones of justice, the planting of the Lord unto glory.


But you shall be called the priests of the Lord, the ministers of our God it shall be said to you: You shall eat the strength of the nations, and you shall pride yourselves in their glory.


All who see them shall know them; for these are the seed whom the Lord has blessed.


I will greatly rejoice in the Lord, and my soul shall exult in my God: for He has clothed me with the garments of salvation; and with the robe of justice He has covered me, as a bridegroom adorned with a crown, and as a bride adorned with her jewels.





Chapter LXII


LXII. For the sake of Sion I will not be silent, and for the sake of Jerusalem I will not rest, until her just one comes forth as brightness, and her Savior is kindled as a lamp.


And you shall be a crown of glory in the hand of the Lord, and a royal diadem in the hand of your God.


You shall no more be called Forsaken: and your land shall no more be called Desolate; but you shall be called My Delight Is in Her, and your land Inhabited: for the Lord has taken pleasure in you, and your land shall be inhabited.


Upon your walls, O Jerusalem, I have set watchmen, all the day and all the night forever they shall not be silent: you who are mindful of the Lord, do not be silent.


And they shall call them the holy people, the redeemed of the Lord.





Chapter LXIII


LXIII. Who is this that comes from Edom, with dyed garments from Bosra? This beautiful one in His robe, striding in the greatness of His strength. I who speak justice, and am a defender to save.


Why then is Your garment red, and Your apparel like theirs that tread in the winepress?


I have trodden the winepress alone, and of the nations there is not a man with Me: I have trampled on them in My fury, and have trodden them down in My wrath: and their blood is sprinkled upon My garments, and I have stained all My raiment.


For the day of vengeance is in My heart, the year of My recompense has come.


Look down from heaven, and behold from Your holy habitation: where is Your zeal, and Your strength, the multitude of Your tender mercies and of Your compassions? Over me they have restrained themselves.


For You are our father, and Abraham does not know us, and Israel is ignorant of us: You, O Lord, are our father, our Redeemer, from everlasting is Your name.





Chapter LXIV


LXIV. O that You would rend the heavens, and come down! The mountains would melt at Your face.


From of old they have not heard, nor perceived with the ears: the eye has not seen, O God, besides You, what You have prepared for those who wait for You.


And we are all become as one unclean, and all our justices as the cloth of a menstruous woman: and we have all fallen as a leaf, and our iniquities like the wind have carried us away.


And now, O Lord, You are our father; and we are clay: and You are our Maker, and we are all the work of Your hands.


The house of our sanctification and our glory, where our fathers praised You, has been consumed by fire, and all our desirable things are turned to ruins.


Will You hold Yourself back upon these things, O Lord, will You be silent, and will You afflict us exceedingly?





Chapter LXV


LXV. They have sought Me who before did not ask, they have found Me who did not seek Me. I said: Behold Me, behold Me, to a nation that did not call upon My name.


Thus says the Lord: As if a grain be found in a cluster, and it be said: Do not destroy it, for it is a blessing: so will I do for the sake of My servants: and My chosen ones shall inherit it, and My servants shall dwell there.


And you who have forsaken the Lord, who have forgotten My holy mountain, who set a table for Fortune, and offer libations upon it.


I will number you for the sword, and you shall all fall by the slaughter: because I called, and you did not answer: I spoke, and you did not hear: and you did evil in My eyes; and you chose the things I did not will.


For behold, I create new heavens, and a new earth: and the former things shall not be in remembrance, nor shall they come upon the heart.


There shall no more be an infant of days, nor an old man who does not fill his days: for a child of a hundred years shall die, and a sinner of a hundred years shall be accursed.





Chapter LXVI


LXVI. Thus says the Lord: Heaven is My throne, and the earth is the footstool of My feet: what is this house that you will build for Me, and what is this place of My rest?


A voice of the people from the city, a voice from the temple, the voice of the Lord rendering recompense to His enemies.


Before she was in labor, she brought forth: before the time of her delivery came, she brought forth a male child.


Shall I who make others bring forth, not bring forth Myself? says the Lord: shall I who give generation to others, be barren? says the Lord your God.


Rejoice with Jerusalem, and exult in her, all you who love her: rejoice for joy with her, all you who mourn over her.


For thus says the Lord: Behold, I will incline toward her as a river of peace, and as an overflowing torrent the glory of the nations, which you shall drink: you shall be carried at the breasts, and upon the knees they shall caress you.


As one whom the mother caresses, so will I comfort you, and in Jerusalem you shall be comforted.


For behold, the Lord shall come in fire, and His chariots as a whirlwind; to render His wrath in indignation, and His rebuke in flames of fire.


And I will set a sign among them, and I will send of those who shall be saved to the nations, and I will bring all your brethren as an offering to the Lord on horses and in chariots.


And there shall be month after month, and sabbath after sabbath: all flesh shall come to worship before My face, says the Lord.


And they shall go out, and shall see the corpses of the men who have transgressed against Me: their worm shall not die, and their fire shall not be quenched: and they shall be even to the satiety of vision for all flesh.


Glory be to the Father, and to the Son, and to the Holy Spirit: as it was in the beginning, is now, and ever shall be, world without end. Amen.
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Synopsis of the Chapter


The brave and faithful deeds of the Romans are recounted, on account of which Judas enters into an alliance with them. Thereupon the Romans command Demetrius to cease from his harassment of the Jews.




Vulgate Text: 1 Maccabees 8:1-32


1. And Judas heard of the reputation of the Romans, that they are powerful in strength, and they consent to all that is requested of them; and that whoever has come to them, they have established friendships with them, and that they are mighty in strength. 2. And they heard of their wars and the brave deeds they had done in Galatia, that they had subdued them and brought them under tribute; 3. and how much they had accomplished in the region of Spain, and that they had brought under their power the mines of silver and gold that are there, and had gained possession of every place by their counsel and patience; 4. and places that were very far from them, and kings who had come against them from the ends of the earth — they had crushed them and struck them with a great blow; and the rest pay them tribute every year. 5. And Philip, and Perseus king of the Macedonians, and the rest who had taken up arms against them, they had crushed in war and subdued them. 6. And Antiochus the Great, king of Asia, who had brought war against them, having one hundred and twenty elephants, and cavalry, and chariots, and a very great army — he was crushed by them. 7. And they had taken him alive, and decreed that he and those who would reign after him should pay a great tribute, and give hostages and a settlement, 8. and the region of the Indians, and the Medes, and the Lydians — some of the best of their provinces — and having received these from them, they gave them to King Eumenes. 9. And those who were in Greece planned to go and destroy them; and the matter became known to them, 10. and they sent one general against them, and fought against them, and many of them fell; and they took their wives and children captive, and plundered them, and possessed their land, and destroyed their walls, and reduced them to slavery to this day. 11. And the remaining kingdoms and islands, which at some time had resisted them, they destroyed and brought under their power. 12. But with their friends and those who relied on them they maintained friendship, and they gained possession of kingdoms both near and far; for all who heard their name feared them. 13. Those whom they wished to help to reign, reigned; and those whom they wished, they removed from their kingdom; and they were greatly exalted. 14. And in all these things no one wore a diadem or was clothed in purple to be magnified by it. 15. And they had made a senate for themselves, and three hundred and twenty men deliberated daily, always taking counsel about the people, that they might do what is worthy. 16. And they entrust their magistracy to one man each year to rule over their whole land, and all obey the one, and there is neither envy nor jealousy among them. 17. And Judas chose Eupolemus the son of John, the son of Jacob, and Jason the son of Eleazar, and sent them to Rome to establish friendship and an alliance with them, 18. and to remove from them the yoke of the Greeks, for they saw that they were pressing the kingdom of Israel into slavery. 19. And they went to Rome, a very long journey, and entered the senate and said: 20. Judas Maccabeus, and his brothers, and the people of the Jews have sent us to you to establish alliance and peace with you, and to enroll us as your allies and friends. 21. And the proposal was pleasing in their sight. 22. And this is the copy of what they wrote back on bronze tablets and sent to Jerusalem, that it might be there with them as a memorial of peace and alliance: 23. May it be well with the Romans and with the nation of the Jews, on sea and on land forever; and may the sword and the enemy be far from them. 24. But if war should come first upon the Romans, or upon any of their allies in any of their dominions, 25. the nation of the Jews shall give aid, as the time shall dictate, with a full heart; 26. and to those who fight they shall not give or supply grain, arms, money, or ships, as it has pleased the Romans; and they shall keep their commands, receiving nothing from them. 27. And likewise if war should come first upon the nation of the Jews, the Romans shall give aid willingly, as the time shall permit them; 28. and to those giving aid there shall not be given grain, arms, money, or ships, as it has pleased the Romans; and they shall keep their commands without deceit; 29. according to these terms the Romans have made a treaty with the people of the Jews. 30. But if after these terms either party should wish to add or remove anything, they shall do so by mutual agreement; and whatever they add or remove shall be binding. 31. And concerning the evils that King Demetrius has done to them, we have written to him saying: Why have you made your yoke heavy upon our friends and allies the Jews? 32. If therefore they appeal to us again, we shall do them justice against you, and we shall fight you by sea and by land.




Verse 1: And Judas Heard The Reputation


1. AND JUDAS HEARD THE REPUTATION (fame of military prowess and political virtues) OF THE ROMANS. — Note: The word 'heard' signifies that the heroic deeds of the Romans, which are subsequently narrated, were brought to Judas and the Jews by report and fame. However, it does not follow from this that all those things are true. For fame is often greater than truth, and amplifies or distorts a matter beyond the truth, as each person adds or subtracts something from the report — as we experience daily in the accounts not only of those who have heard, but even of eyewitnesses. This could be the response to the Innovators who expunge the Books of Maccabees from the canon, objecting that they attribute greater things to the Romans than Livy, Florus, Diodorus, and Plutarch attribute to them. So Serarius, Salianus, Sanchez, and others. But if each individual thing said about them here is examined closely, there is nothing that can be proven false, and nothing that cannot be properly reconciled with the secular historians, as I shall show in detail. So in the Gospels, many things are said by the Jews about Christ — for example, that He was a Samaritan, a wine-drinker, a demoniac — which were completely false; but that the Jews said these things is completely true, and this is all that Scripture intends, as St. Augustine teaches in Question 6 to Orosius.

THEY CONSENT TO ALL THAT IS REQUESTED OF THEM — provided, of course, that the requests are fair and just, and not contrary to the interests or rights of the Romans.




Verse 2: And They Heard Of Their Wars


2. AND THEY (Judas and the Jews) HEARD OF THEIR WARS AND THEIR BRAVE DEEDS — in Greek andragathias, that is, manly deeds, exploits, things bravely done, feats of valor, famous deeds; for andragatheō means 'I act manfully, I conduct myself as a man, I act bravely, I show myself a strong and good man.'


WHICH THEY DID IN GALATIA — for the Romans subdued it by arms around this time, as is clear from Livy, Josephus, Justin, and others. By Galatians he means the Gallo-Greeks, whom the Romans attacked in war because they had assisted Antiochus the Great in his fight against the Romans. Against them they sent Manlius Vulso, who defeated them and two years later triumphed over them, as Livy attests in Book 38.




Verse 3: And How Much They Had Accomplished In The Region Of Spain


3. AND HOW MUCH THEY HAD ACCOMPLISHED IN THE REGION OF SPAIN (by subjugating it through many long wars); AND THAT THEY HAD BROUGHT UNDER THEIR POWER THE MINES OF SILVER AND GOLD THAT ARE THERE. — For that there were most productive gold and silver mines in Spain in that era, Pliny, Strabo, and others attest. That silver mines still exist there, Mariana and other chroniclers and historians attest. See Pineda, Book 4, On the Affairs of Solomon, chapter 4, number 6.


AND THEY POSSESSED EVERY PLACE (all the cities and fortresses of Spain) BY THEIR COUNSEL AND PATIENCE — in Greek makrothymia, that is, long-suffering, which the Romans most greatly demonstrated in subduing Spain; for they did not subdue all of it except after 231 years during which they continually, but progressively advancing, waged wars with its inhabitants; for they occupied other provinces far more quickly. So Livy, Diodorus, Justin, Florus, and others. In Spain, Scipio Africanus, and his father and uncle, performed illustrious deeds.


Morally, learn here from the Romans that all enemies, both of the body and of the soul, and therefore all desires and passions of the mind, and all vices, are overcome by counsel and patience — that is, by long-suffering, and by long-suffering constancy and perseverance in conquering them. For there is nothing so unusual, so powerful, so fierce that counsel and constancy cannot tame, as St. Basil, Cassian, and others teach. Mystically, Hugh says: The saints possess heaven by counsel, namely by following the counsel of Christ: 'Blessed are the poor in spirit, for theirs is the kingdom of heaven' (Matthew 5); but they possess the earth by patience, according to the saying of Christ in the same place: 'Blessed are the meek, for they shall inherit the earth.' Again, the Martyrs obtain heaven by patience, the Confessors by counsel.




Verse 4: And Places That Were Very Far From Them


4. AND PLACES THAT WERE VERY FAR FROM THEM (both in Asia and in Africa, and especially Carthage, the rival of Rome, etc.) THEY CRUSHED. — For the wars of the Romans with Hannibal and the Carthaginians were waged at this time through Quintus Fabius Maximus and Publius Scipio Africanus; hence Josephus explains this verse as referring to them.




Verse 5: And Philip


5. AND PHILIP, AND (his illegitimate son) PERSEUS (whom Livy and others call Perseum) KING OF THE MACEDONIANS (that is, of the Macedonians, as I said in chapter 1, verse 1, and of Epirus), etc., THEY CRUSHED — through Lucius Aemilius Paulus, who after a four-year war brought Perseus captive to Rome in triumph, and subjected Macedonia and Epirus to the Romans, in the year 585 from the founding of the city.




Verse 6: And Antiochus The Great


6. AND ANTIOCHUS THE GREAT (father of Seleucus and Antiochus Epiphanes, grandfather of Demetrius as well as of Antiochus Eupator) WAS CRUSHED BY THEM — namely by the Romans through Scipio Asiaticus, the brother of Scipio Africanus. For as Livy says in Book 37: 'About 50 thousand infantry are said to have been killed that day, four thousand cavalry, 1,400 captured, and fifteen elephants with their drivers.' Nor is it surprising that Antiochus brought 120 elephants into the battle line against the Romans, since he brought 102 against Ptolemy Epiphanes, as Polybius attests in Book 5.




Verse 7: And They Took Him Alive


7. AND THEY TOOK HIM ALIVE. (This is not asserted by Appian, Livy, and Justin, but neither do they deny it; indeed they imply it when they narrate that Antiochus was so hemmed in and cornered by the Romans that he virtually surrendered to the victorious Scipio, and conceded everything he demanded, and especially) A GREAT TRIBUTE (of two thousand talents per year, to be paid by himself and his successors); AND HE SHOULD GIVE HOSTAGES — among whom the chief was Antiochus Epiphanes, his younger son.


AND A SETTLEMENT — in Greek diagōgēn, that is, a distinction and division, namely that his kingdom being divided into two parts, he should give the better one to King Eumenes of Pergamum, his rival and friend of the Romans, while retaining the lesser part for himself, and ruling almost in Syria alone and in the territories on this side of Mount Taurus. For Antiochus was compelled to pay the Romans this settlement, as it were, as the fixed tribute of his kingdoms. Hence explaining, he adds:




Verse 8: And The Region Of The Indians


8. AND THE REGION OF THE INDIANS — so he calls the provinces situated beyond Mount Taurus, which Antiochus had occupied, as Serarius demonstrates from Procopius, Strabo, and others.


AND THE MEDES AND THE LYDIANS, FROM THE BEST OF THEIR PROVINCES (that is, Antiochus was compelled to cede to the Romans the regions beyond Taurus, as well as Media and Lydia, which were the best provinces of himself and of his fathers and descendants, which) HAVING RECEIVED THEM (the Romans) GAVE TO KING EUMENES — a friend of the Romans but an enemy of Antiochus. Daniel predicted this in chapter 11, verse 8. See what was said there.




Verse 9: And Those Who Were In Hellas


9. AND THOSE WHO WERE IN HELLAS (in Greek, 'in Hellade,' that is, in Greece; for Hellenes means Greeks), WISHED TO GO AND DESTROY THEM — stealthily and by ambush to massacre the Roman legions dwelling in their vicinity. It also refers to the Aetolians, who were the first of the Greeks to wage war against the Romans. For their leader Damocritus told Titus Quintius Flamininus, when he demanded an answer, that he would give it in Italy when the Aetolians had pitched their camp on the Tiber.




Verse 10: And The Matter


10. AND THE MATTER (the affair, that is, the plot for massacre) BECAME KNOWN TO THEM (namely, to the Romans).


AND THEY SENT (the Romans) AGAINST THEM (the Greeks) ONE GENERAL — Nabis, and then others, who by various engagements gradually tamed and subdued all the Greeks, as Livy and others narrate.




Verse 12: But With Their Friends And Those Who Had Peace With Them


12. BUT WITH THEIR FRIENDS AND THOSE WHO HAD PEACE WITH THEM (in Greek, those who complied with the Romans, accommodating themselves faithfully to their orders or demands) THEY MAINTAINED FRIENDSHIP — and they raised them to great wealth and honors, as has already been said about Eumenes. The same happened to Gelo, king of Syracuse, and Masinissa, king of Numidia, and the Ptolemies Philometor and Physcon, kings of Egypt.




Verse 14: Nor Was Anyone Clothed In Purple


14. NOR WAS ANYONE CLOTHED IN PURPLE — that is, in a purple military cloak, as a king or emperor over the rest. For otherwise Roman Senators were adorned with the purple toga. The consular purple was therefore different from the royal purple; indeed the consuls did not properly have purple togas, but only togas bordered with purple, as Salianus shows from Livy.




Verse 15: And They Had Made A Senate


15. AND THEY HAD MADE A SENATE — that is, a council of elderly and wise men, namely the Patricians, and they built a senate house for them, so that they might daily assemble in it to deliberate and cast their votes on public affairs.


AND THREE HUNDRED AND TWENTY MEN DELIBERATED (consulted among themselves) DAILY — senators, or patricians. Romulus first established one hundred senators; then as the Roman Republic grew, he increased their number to two hundred. After that Tarquinius Priscus, says Dionysius of Halicarnassus, raised it to three hundred, indeed 320, as is said here. But during the tumults of Gracchus it grew to six hundred, then to 900 and 1,000, as Livy, Florus, and others narrate.




Verse 16: And They Entrust Their Magistracy To One Man


16. AND THEY ENTRUST THEIR MAGISTRACY TO ONE MAN — for in times of danger the Romans created one dictator to preside over the entire Republic. Otherwise they created two consuls, but so that one waged wars abroad while the other alone administered the Republic at home. If several wars threatened in different places, one presided over one army and province, the other over another. Indeed, even if both consuls were in the same camp, each presided on alternate days, so that one held the fasces and commanded on one day, the other on the next day, as is clear from the disaster at Cannae, which occurred around this time for the reason that on that day the Consul Varro presided over the camp, and without listening to his colleague the Consul Paulus, fought against Hannibal most disastrously. So on alternate days the Strategoi held the right of command in Greece, the Epistatai at Athens, and the Decemviri at Rome — for each of these administered justice to the people on the tenth day, says Livy, Book 3, Diodorus, Plutarch, and others. Emmanuel Sa thinks that Judas, deceived by the account of some people, thought there was only one magistrate at Rome — an opinion to which the Dictatorship had given occasion — when in fact it was neither annual nor an ordinary magistracy, as the Consulship was.

AND THERE WAS NEITHER ENVY NOR JEALOUSY AMONG THEM. — There was no envy among the early Romans, who were content with little and disdained wealth and honors, as were Camillus, Cincinnatus, Curius, Fabius, etc. But their descendants, coveting the wealth and offices of the Republic, at the time of Judas Maccabeus began to suffer from ambition and envy, but inwardly: for they did not dare to display it outwardly, lest they be considered proud and avaricious, and therefore be removed from government. Therefore outwardly there did not appear among

them any envy or jealousy, that is, rivalry and contention, as Judas says here. But shortly afterward the internal ambition and envy erupted externally, when Marius contended against Sulla in civil war, Julius Caesar against Pompey, Augustus against Antony; and then their republic was utterly ruined, and monarchy under Augustus and the succeeding emperors replaced the aristocracy. Hear Cato's words in Sallust, On the Catilinarian War, chapter 52: 'Do not think that our ancestors made the Republic great from small by arms alone. If that were so, we would have it far more splendid than they did. For we have a greater abundance of allies and citizens, and moreover of arms and horses, than they had. But there were other things that made them great, things that we entirely lack: industry at home, just rule abroad, a mind free in deliberation, subject neither to lust nor to crime. In place of these we have luxury and avarice, public poverty and private wealth; we praise riches and follow idleness. Between good men and bad there is no distinction; all the rewards of virtue are seized by ambition. And no wonder, when each of you takes counsel separately for himself, when at home you are slaves to pleasures, and here to money or influence. The result is that an assault is made upon an undefended Republic.'




Verse 17: And Judas Chose Eupolemus


17. AND JUDAS CHOSE EUPOLEMUS, etc., AND JASON — that is, Joshua, or Jesus; for so he was called in Hebrew. But because the Hebrews had been subject to the Greeks from the time of Alexander the Great, they likewise adopted Greek names, so that instead of 'Jesus,' meaning 'savior,' they were called 'Jason,' meaning 'healer,' from iaō, meaning 'I heal.' So Eupolemus, Menelaus, and Alcimus are Greek names, and such names the apostates courted in order to win the favor of Antiochus, Demetrius, and the Greeks.


THE SON OF ELEAZAR. — Some think this Jason was the son of Eleazar the brother of Judas Maccabeus, about whom see chapter 2, verse 5; others think he was the son of the ninety-year-old Eleazar who underwent a noble martyrdom for the law of Moses (2 Maccabees 6:18ff.); but nothing certain can be established here.

AND HE SENT THEM TO ROME TO ESTABLISH FRIENDSHIP WITH THEM. — Judas was being pressed on one side by the strong forces of Demetrius, on the other by the wiles of Menelaus, Jason, and Alcimus the pseudo-Pontiffs, and therefore apostates, rivals, and enemies. And he saw that with his few faithful Jews he could not resist them for long. Prudently therefore he had recourse to the Romans, then the masters of the world, and by entering into a treaty implored their help; which succeeded according to his wish. For the Romans wrote to Demetrius and ordered him not to harass Judas and the Jews any further. Nor was there in this alliance any danger of idolatry or any other evil, because the Romans allowed all peoples to keep their own gods and ancestral religion. For they were politicians, and studied only to maintain and propagate their own political rule, for which they knew it would be very useful not to change the laws and gods of the nations, but to allow them to live under their ancestral laws and deities. It was different with Jehoshaphat king of Judah, who was rebuked by the prophet (2 Chronicles 19), because he had contracted an alliance and a marriage with Joram the idolatrous king of Israel; for through this, idolatry entered and pervaded the kingdom of Judah. So David, suffering persecution from Saul, took refuge with Achish, the idolatrous king of Gath (1 Samuel 27). Likewise he made a treaty with Nahash king of Ammon (2 Samuel 10); and with Talmai king of Geshur, whose daughter he married (2 Samuel 3:3). So Abraham, Isaac, and Jacob made treaties with the idolatrous Philistines and Syrians (Genesis 14, 21, and 26). Therefore Judas lawfully — indeed piously and holily — entered into a pact with the Romans, so that with their help he might protect and defend his fatherland, commonwealth, Church, and the true faith and religion which Antiochus and the apostates were striving to overthrow; even though Rupert, Peter of Blois, and others hold the contrary view, as I shall discuss in the next chapter, verse 18.

You will object: This alliance with the Romans was the occasion for the Romans shortly afterward subduing Judea, and then destroying it when it rebelled. I reply: The cause of this subjugation was not the alliance, but the quarrel between Hyrcanus and Aristobulus, the grandsons of Simon Maccabeus, over the leadership. For they chose Pompey as arbiter, who rightly awarded the leadership to Hyrcanus as the elder; but when Aristobulus resisted and seized Jerusalem, Pompey stormed both him and the city, and with Hyrcanus's consent subjected Judea to the Romans, as Josephus narrates at length.




Verse 22: On Bronze Tablets


22. ON BRONZE TABLETS. — The Romans inscribed their treaties as well as their laws on bronze tablets, which they hung up publicly for their perpetuity, so that no one could tear them up or abolish them.




Verse 23: May It Be Well With The Romans And The Jews


23. MAY IT BE WELL WITH THE ROMANS AND WITH THE NATION OF THE JEWS. — From this comes the beginning and auspice of the treaty, by which they wish the treaty well and pray for its success, meaning: May the treaty we are entering into on both sides be fortunate and favorable for both Romans and Jews, praying that it be salutary for both against their enemies, and everlasting.




Verse 25: The Nation Of The Jews Shall Give Aid


25. THE NATION OF THE JEWS SHALL GIVE AID (to the Romans if attacked by war), AS THE TIME SHALL DICTATE, WITH A FULL HEART — that is, with a sincere, whole, and perfect heart; meaning: Most sincerely, most faithfully, and most promptly the Jews shall help the Romans if war should come upon them. Hence instead of 'with a full heart,' verse 27 says 'with all their soul.'




Verse 26: And To Those Who Fight


26. AND TO THOSE WHO FIGHT (the Jews; the Romans) SHALL NOT GIVE OR SUPPLY GRAIN, ARMS, MONEY, OR SHIPS. — But the Jews shall provide all these things at their own expense, to assist the Romans without charge; for otherwise they would not be allies and friends of the Romans so much as mercenaries hired for a price. For friendship requires that free and generous help be given to a friend in need.

AND THEY SHALL KEEP THEIR COMMANDS — so that the Jews, fighting for the Romans, shall be subject in all things to the Roman commander, just as if he were a Jew, and shall fully carry out his commands, as do the other Roman soldiers. For otherwise the help of the Jews would be useless if they wished to follow their own plans, different from — indeed sometimes contrary to — those of the Romans. For then they would create a schism in the army and expose it to slaughter by the enemy.




Verse 27: And Likewise


27. AND LIKEWISE, etc. — That is, the Romans shall provide similar assistance — entirely gratuitous, sincere, and generous — to the Jews, if they should be attacked in any war.




Verse 30: But If After These Terms Either Party


30. BUT IF AFTER THESE TERMS EITHER PARTY (the Romans or the Jews, to the conditions of the treaty already stated) SHOULD WISH TO ADD OR REMOVE ANYTHING, THEY SHALL DO SO BY THEIR OWN ACCORD — namely by the mutual will and consent of both parties.




Verse 31: We Have Written To Him


31. WE HAVE WRITTEN TO HIM — to Demetrius, that he should cease harassing the Jews. But before these letters reached Demetrius, he had already sent Bacchides, and fighting against him Judas indeed conquered but fell, as we shall hear in the next chapter.
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Synopsis of the Chapter

He inveighs against the pastors of the people, that is, the princes, priests, and false prophets, who by their negligence, impiety, bad example, and lying promises, like wolves destroyed the people. Whence, having removed them, He promises to send a true pastor, namely Christ and His Apostles. So St. Jerome.

First, therefore, He says that in place of the false pastors He will raise up for David a righteous Branch, and a wise king, whose name will be "The Lord our righteousness." Second, at verse 9, He rebukes the lies, adulteries, and crimes of the false prophets. Third, at verse 19, He threatens them with the whirlwind of God's wrath, and at verse 29, with the fire and hammer of His words. Fourth, at verse 33, to those asking "What is the burden of the Lord?" He answers: You are the burden of the Lord, to be carried off by Him to Babylon.

Tropologically, St. Jerome rightly applies these things to the bad pastors of the Christian Church.



Vulgate Text: Jeremiah 23:1-40

1. Woe to the pastors who destroy and tear apart the flock of My pasture, says the Lord. 2. Therefore thus says the Lord God of Israel to the pastors who feed My people: You have scattered My flock, and driven them away, and have not visited them: behold, I will visit upon you the evil of your doings, says the Lord. 3. And I will gather the remnant of My flock from all the lands to which I have driven them: and I will bring them back to their own pastures: and they shall increase and multiply. 4. And I will set up pastors over them, and they shall feed them: they shall fear no more, nor be dismayed: and none shall be missing from their number, says the Lord. 5. Behold, the days are coming, says the Lord: and I will raise up for David a righteous Branch: and a king shall reign, and shall be wise: and shall execute judgment and justice... justice in the land. 6. In those days Judah shall be saved, and Israel shall dwell securely: and this is the name by which they shall call Him: The Lord our righteousness. 7. Therefore behold, the days are coming, says the Lord, when they shall no longer say: As the Lord lives, who brought up the children of Israel from the land of Egypt: 8. but: As the Lord lives, who brought up and led the seed of the house of Israel from the land of the North, and from all the lands to which I had driven them: and they shall dwell in their own land. 9. To the prophets: My heart is broken within me, all my bones tremble: I have become like a drunken man, and like a man overcome with wine, because of the Lord, and because of His holy words. 10. For the land is full of adulterers, because of the curse the land mourns, the pastures of the wilderness are dried up: their course has become evil, and their strength is not right. 11. For both prophet and priest are defiled: and in My house I have found their evil, says the Lord. 12. Therefore their way shall be like slippery places in the darkness: they shall be driven on and shall fall therein: for I will bring evil upon them, the year of their visitation, says the Lord. 13. And in the prophets of Samaria I saw foolishness: they prophesied by Baal, and deceived My people Israel. 14. And in the prophets of Jerusalem I saw the likeness of adulterers, and the way of lies: and they strengthened the hands of the wicked, so that no one turned from his wickedness: they have all become to Me like Sodom, and its inhabitants like Gomorrah. 15. Therefore thus says the Lord of hosts concerning the prophets: Behold, I will feed them with wormwood, and give them gall to drink: for from the prophets of Jerusalem pollution has gone forth over all the land. 16. Thus says the Lord of hosts: Do not listen to the words of the prophets who prophesy to you and deceive you: they speak a vision of their own heart, not from the mouth of the Lord. 17. They say to those who blaspheme Me: The Lord has spoken: Peace shall be yours: and to everyone who walks in the stubbornness of his heart they have said: No evil shall come upon you. 18. For who has stood in the counsel of the Lord, and has seen and heard His word? Who has considered His word and heard it? 19. Behold, a whirlwind of the Lord's indignation shall go forth, and a bursting tempest shall come upon the head of the wicked. 20. The fury of the Lord shall not return until He has done it, and until He has fulfilled the purpose of His heart: in the last days you shall understand His counsel. 21. I did not send the prophets, yet they ran: I did not speak to them, yet they prophesied. 22. If they had stood in My counsel, and had made known My words to My people, I would surely have turned them from their evil way, and from their wicked thoughts. 23. Am I a God at hand, says the Lord, and not a God afar off? 24. Can a man hide himself in secret places so that I shall not see him, says the Lord? Do I not fill heaven and earth, says the Lord? 25. I have heard what the prophets said, who prophesy lies in My name, saying: I have dreamed, I have dreamed. 26. How long shall this be in the heart of the prophets who prophesy lies, and who prophesy the delusions of their own heart? 27. Who plan to make My people forget My name through their dreams, which they tell each one to his neighbor: just as their fathers forgot My name because of Baal. 28. The prophet who has a dream, let him tell the dream: and he who has My word, let him speak My word truly: what has chaff to do with wheat, says the Lord? 29. Are not My words like fire, says the Lord, and like a hammer that breaks the rock in pieces? 30. Therefore behold, I am against the prophets, says the Lord, who steal My words each one from his neighbor. 31. Behold, I am against the prophets, says the Lord, who use their tongues and say: The Lord says. 32. Behold, I am against the prophets who dream lies, says the Lord, who tell them and lead My people astray by their lies and by their wonders: when I did not send them nor command them, and they profit this people nothing, says the Lord. 33. And when this people, or a prophet, or a priest, asks you, saying: What is the burden of the Lord? you shall say to them: You are the burden; I will cast you off, says the Lord. 34. And as for the prophet, and the priest, and the people who say: The burden of the Lord — I will punish that man and his house. 35. Thus shall you say each one to his neighbor, and each one to his brother: What has the Lord answered? and what has the Lord spoken? 36. And the burden... of the Lord shall be mentioned no more: for the burden shall be to every man his own word: and you have perverted the words of the living God, the Lord of hosts, our God. 37. Thus shall you say to the prophet: What has the Lord answered you? and what has the Lord spoken? 38. But if you say: The burden of the Lord — therefore thus says the Lord: Because you have said this word: The burden of the Lord — and I sent to you, saying: Do not say: The burden of the Lord — 39. therefore behold, I will take you up and cast you away, and the city which I gave to you and your fathers, from before My face. 40. And I will give you over to everlasting reproach, and to eternal shame, which shall never be blotted out by oblivion.



Verse 2

2. WHO FEED — in name only; because they call themselves pastors, and are called so by others; or who ought to feed My people, even though they do not actually feed them. He passes from kings to priests and false prophets. For these destroyed their flock, that is, the people whom they ought to have fed, by the bad example of their lives and by false oracles.

AND YOU HAVE NOT VISITED THEM. — For it is the duty of a pastor to visit his flock, to see whether anything is lacking to it, and to provide for it accordingly. Let bishops and pastors note this. Therefore behold, I will "visit," that is, punish, "you." He plays on the word "visit," as if to say: The pastors did not visit the flock, therefore I will visit and chastise them.



Verse 3

3. I WILL GATHER — namely the Jews, whom you, evil pastors, by your fault scattered. I by My mercy and provident care "will gather" them, so that they may return from Babylon to Judea, led by Zerubbabel, Joshua, Ezra and others, and there enjoy peace, and acknowledge that they were freed by God's mercy alone, not by their own merit. So the Hebrews, Theodoret, Hugo, and Sanchez. But although the Prophet alludes to this as a type, it is clear that these august things belong to none other than Christ, the best Pastor and Prince of Pastors: for He is the righteous Branch, and is called "Lord," in Hebrew Jehovah, "our righteousness," and He is of the seed of David. To Christ, therefore, the Prophet flies as usual from the evil pastors: for Christ came to remedy this evil, as well as the other evils of the Jews, and therefore He replaced the bad pastors with good ones. Of Christ, therefore, who gave the example of the best Pastor, he describes three offices: first, of a king; second, of a wise teacher; third, of a just judge. His pastors, say St. Jerome, Theodoret, and Rabanus, are the Apostles, who gathered sheep from everywhere into one fold, namely both all the Gentiles and the Jews driven by God into Babylon, to the Church, and fed them. For He calls these "the remnant of My flock," namely the Jews remaining from the captivity and dispersion, of whom few were converted to the Church of Christ, but more will be converted at the end of the world, when all Israel shall be saved. For this prophecy extends that far.

TO THEIR OWN PASTURES. — In Hebrew nevehon, that is, to their own habitations. Note that the Church is called the pasture and habitation of the Jews: first, because the new Church of Christians and the old Church of the Jews are the same. Second, because the new Church began from the Jews, namely from Christ and the Apostles in Jerusalem. Third, because the knowledge and worship of the true God were, as it were, the proper spiritual pasture of the Jews; and the Messiah was properly promised and sent to the Jews, along with His blessings: again, the homeland and, as it were, the anagogical pasture of the Jews formerly, and now ours, is the heavenly Jerusalem, to which two things Christ brought them back. A similar prophecy is in Ezekiel, chapter XXXIV, verses 13 and 14.



Verse 4

4. THEY SHALL FEED THEM (with great care, to which the great love of the sheep will stimulate them, so that those sheep may securely enjoy the pasture of Christian doctrine and life), AND NONE SHALL BE MISSING FROM THEIR NUMBER. — That is, so that no sheep may be lacking or missed in so great a number of the faithful; because, as Christ alluding to this says to the Father: "Those whom You gave Me, I have not lost any of them" (John 18:9). For although Judas perished, he was but one; and he perished not by Christ's negligence or fault, but by his own unfaithfulness and malice toward Christ.

This therefore is the law of the pastor, which the Apostle gives, 2 Corinthians 5: "The love of Christ urges us." For, says a Castro, zeal exceeds the heart of the pastor, and does not allow him to rest or to consign to oblivion the affairs of the beloved, but rather like lightning he rushes here and there, until he lays down his life for his sheep. The true pastor therefore imitates the vigils of Jacob tending the sheep of Laban, Genesis 31:39. From this care there arise in turn in the sheep love, confidence, and security toward the pastor.

Again, the law of the pastor is what St. Bernard gives, epistle 245: "Preside so that you may profit." The same author in the Sentences: "Three things befit a pastor: goodness, discipline, knowledge: goodness attracts, discipline corrects, knowledge feeds: goodness makes one lovable, discipline makes one imitable, knowledge makes one teachable." And when St. Dominic was asked what were the duties of his Order, namely the Order of Preachers, he replied: They are these three things, which the Psalmist encompassed in this verse: "Teach me goodness, discipline, and knowledge" (Psalm 119). Such pastors were the Apostles and apostolic men: Saints Athanasius, Basil, Chrysostom, Augustine, Ambrose, Gregory, and many others in the earlier centuries — but in these times, very few and rare.

in our regions are not found. For all seek their own interests, and not those of Jesus Christ. Indeed, set ablaze by the fire of avarice and pride, they strive to be promoted to the priesthood, but do not strive to become worthy of the priesthood. They eagerly desire to preside, but do not care to be of benefit."



Verse 5

5. I WILL RAISE UP FOR DAVID (in Hebrew ledavid, that is, for David) A BRANCH — not Zerubbabel; but, as the Chaldean translates, the Messiah, that is, Christ. So St. Jerome, Theodoret, Rabanus; and all the Hebrews, says Vatablus: for God raised up Christ for David, as a branch from virginal earth. Second, from the trunk, that is, from the nearly extinct family of David, He raised Him up as a branch, in Hebrew tsemach, that is, a shoot, which grows up and sprouts forth, and from a small sprout grows into a great tree, which restores the former glory of David's kingdom, now fallen.

Note: Christ, as God through the Word of the Father, is a branch from the most fruitful earth, that is, begotten from the nature and mind of God (which is the intelligible world, embracing in itself all the perfections of the universe) of the eternal Father: whence Proclus from the Chaldean mysteries calls the Son of God "the flower of minds." This divine branch was grafted into a human branch, when He assumed human nature; whence the Septuagint translates it anatolen, that is, rising or orient, as if to say: Christ is the sprouting sun, or a solar and celestial branch, which first arose in the heavenly paradise, thence was grafted and born into the earth, and became man. One among other reasons for this name is: just as all the planting and watering of a tree is directed toward the branch and the bearing of fruit, so the whole universe and all creatures were created for the sake of Christ alone: for this reason He is called the branch of the universe. So Viegas on Apocalypse I, page 26. Christ's name, therefore, is the Orient, that is, the sun, or a solar branch, as is clear from Luke 1:78 and Zechariah 6:12, which I will explain more fully in Zechariah.

RIGHTEOUS. — Because Christ, say St. Jerome, Rabanus, and Vatablus, is the cause of all our righteousness, both final, meritorious, and exemplary. Second, because by the power of His conception from the Holy Spirit, He was born holy and righteous, from the stock of David, in which so many wicked men had existed: whereas we are all born sinners by the power of our conception. Third, because He exercised righteous judgment upon the good and the wicked.

A KING SHALL REIGN — through faith, hope, charity, and grace: for the Prophets everywhere insist that this kingdom of Christ is spiritual, not temporal. HE SHALL BE WISE. — In Hebrew it is hiskil, that is, He shall conduct affairs both successfully and wisely, so that He may reconcile us to His heavenly Father, reconcile us outwardly, and direct us to eternal life and glory. Whence Vatablus translates: He shall prosper, He shall be fortunate.

AND HE SHALL EXECUTE JUDGMENT AND JUSTICE. — "He shall do" what is just: for by righteous judgment He shall condemn the wicked, but the righteous He shall protect and reward with His justice. See what was said on Ezekiel 18:6. Otherwise Denis the Carthusian: "Justice," he says, means every work of virtue. Otherwise also St. Thomas and Lyranus: "justice," they say, means the Evangelical law, which teaches a fuller justice than the Scribes and Pharisees. But the first sense is the genuine one.

Morally, let Popes and Bishops learn here from Christ, whose place they hold, to execute judgment and justice in the land. Beautifully did Blessed Peter Damian write these verses to Pope Alexander II: He who would keep the vigor of the Apostolic See, / Let him balance the even weights of rigid justice. / For he knows not how to hold equal the scales of law, / Whom favor bends, or greedy hope draws. / For him whose purse-strings are loosened by full gifts, / A destitute soul loses empty justice. / Rome holds the keys of heaven, and rules the reins of the world: / Beyond these, if she wants more, hell alone awaits.



Verse 6

6. IN THOSE DAYS. — In Hebrew, "of him," namely of Christ, and so read the Septuagint, the Chaldean, and some Latin manuscripts. ISRAEL SHALL BE SAVED (that is, the ten tribes); AND JUDAH (that is, the two remaining tribes: for to the Jews Christ was first promised and sent, to save them, that is, to justify them from sin, and afterward glorify them. "Judah" therefore) SHALL DWELL SECURELY — not fearing enemies, since it has Christ, a pastor so strong, so vigilant. This is the security and peace which Isaiah predicted would come under Christ, chapter 11, verse 4, chapter 40, verse 6, and elsewhere: whence in chapter 9, verse 6, he calls Christ "the prince of peace;" the peace which the Angels sang at Christ's birth: "Glory to God in the highest, and on earth peace."

AND THIS IS THE NAME BY WHICH THEY SHALL CALL HIM: THE LORD OUR RIGHTEOUSNESS. — The Jews now read it as iiqreo, that is, the Lord will call Him by this name, namely "our righteousness." But the ancient Hebrews (a Castro cites them here) and all the Latin and Greek authorities teach that the name of the Messiah, by which He will be called by His faithful, will be this: "The Lord our righteousness." From which it is clear that Christ is properly God; for in Hebrew it is Jehovah, the proper name of God. Rabbi David responds that the name Jehovah is also given to creatures, as Moses in Exodus 17:15 called his altar Jehovah-nissi, that is, "Jehovah my exaltation," because at that place God had exalted Moses in the victory over Amalek; and Ezekiel chapter 48, verse 35, the city of God is called Jehovah-shammah, that is, "Jehovah is there." But in an entirely different way Christ is called Jehovah, namely, not because God is in Him as in an altar or in a city, but because He Himself is God, our righteousness: for He is not called "the Lord in him" or "the Lord there" as...

that city is called by Ezekiel, but "The Lord our righteousness." Whence the Septuagint translates: The Lord Josedec, that is, righteous and justifier; so that the high priest Josedec by his name prefigured this name of Christ. Hence also Symmachus translates: Lord, justify us. In Hebrew they clearly read: The Lord our righteousness; and the Chaldean: Justifications shall be ours from the face of the Lord, as if to say: The faithful, to declare their love, security, confidence, and thanksgiving toward Christ, will continually sing and say: This is the God who justified and redeemed us; that is, they will cry out and repeat the name of Jesus. For "Jesus," that is, Savior, is the same as "the Lord our righteousness," that is, He who saves and justifies us. Hence the Syriac translates: And this is the name by which they shall call Him: The Lord our equity (righteousness), which is fitting and sufficient for us, which justly satisfies our will: we are content with the Lord, because He Himself is enough for us. For the Syriac word zedco signifies many things: justice, equity, what is due, honor, fittingness, what is fitting, dignity, order; or what in Italian is said: Il nostro dovere, o giusto! o verita! The Antiochene Arabic translates: And this is the name by which they called Him: The Hidden Lord. The Alexandrian Arabic: And this is the name by which they shall call Him: The Lord our hidden joy.



Verse 7

7. THEREFORE — because, namely, "I will raise up for David a righteous Branch," that is, Christ; hence the Christian faithful will worship Him, and will swear by Him, saying: "As the Lord lives," that is, I swear by the life and name of Christ the Lord. 8. WHO BROUGHT THEM UP FROM THE LAND OF THE NORTH — that is, from the captivity of the devil and sin. AND THEY SHALL DWELL IN THEIR OWN LAND — that is, in the spiritual Jerusalem, namely, in the Church. So St. Jerome, Rabanus, Hugo, St. Thomas, Lyranus, and Vatablus. By the oath he understands praises, vows, sacrifices, and all other acts of religion (by synecdoche) which we offer and present to Christ, and through Christ to God the Father.



Verse 9

9. TO THE PROPHETS — namely, the false ones, this prophecy of mine that follows is directed. Otherwise the Chaldean translates: Because of the false prophets my heart is broken. MY HEART IS BROKEN, etc. — as if to say: I am consumed with grief, and my bones tremble, as if I were drenched with wine and drunk, and this not from fear of the Jews, but because of the Lord, and "because of His holy words," or, as it is in Hebrew, of His holiness — because, namely, I see the most holy majesty of God angry at sins, and threatening the greatest calamities against the false prophets, who mock my threats and God's threats, and among the people prevent and hinder them from believing and converting. So St. Jerome. But the Septuagint translates: I became like a man overcome by wine because of the Lord, and because of the glory of His beauty, as if to say: From the contemplation of God the Father, and of His Son, who is the glory and splendor of the Father, I was terrified and was seized in mind like a drunken man, seeing that I (although I am as it were their mouth and Prophet) am nothing. So Rabanus and St. Jerome.



Verse 10

10. BECAUSE OF THE CURSE (because of the curses and blasphemies of the Jews against God) THE LAND MOURNED (that is, was made desolate) — made barren and wretched, like one who mourns. So Hugo and Lyranus, as is clear from what follows. Otherwise St. Thomas: Because, he says, God cursed a land so impious, therefore it mourned. He speaks of the barrenness and famine which the citizens besieged in Jerusalem by the Chaldeans suffered. THEIR COURSE HAS BECOME EVIL (they ran unbridled and headlong into evils and sins: hence) THEIR STRENGTH IS NOT RIGHT — that is, it is not like what it used to be: upright, true, unconquered, especially in their holy forefathers, says St. Thomas: but it is deceitful, inconstant, fleeting, and not at all lasting: for soon, as weaklings, they will fall before the Chaldean enemy, and will be captured like cowards. Hence from the Hebrew, Vatablus translates: Their power is not firm, or: Their strength is not truth. Which some explain thus, as if to say: They do not strive for truth with their strength, but for falsehood.



Verse 11

11. THEY ARE DEFILED. — In Hebrew, they are hypocrites, that is, outwardly they pretend to be pious worshippers of God, while in their heart they carry idols. The Chaldean: they have stolen away their ways, as if to say: They stealthily withdraw themselves and their things from Me and steal them away, to give and consecrate them to idols. IN MY HOUSE I FOUND THEIR EVIL — because, namely, in God's temple they sacrifice to idols, they contrive frauds and robberies, and beside it they built houses of prostitution and chambers for the effeminate. This is clear from chapter 7, verse 30, and 11:15: "What is it," He says, "that My beloved has done many abominations in My house?" So Lyranus and Vatablus. See 4 Kings, chapter 23, verses 4, 5, 6, and 7. Otherwise Hugo and St. Thomas: "in My house," that is, in My people, whom they led into every impiety, "I found their evil."



Verse 12

12. THEIR WAY SHALL BE LIKE SLIPPERY PLACES IN DARKNESS — they shall be punished, they shall easily stumble and fall into calamities, like a man who walks in darkness on a slippery road: for since one's step cannot be fixed on a slippery surface, and darkness hides the rough places, it is inevitable that one walking in these conditions will stray, fall, or stumble. OF THEIR VISITATION — that is, of their punishment.

13 and 14. AND IN THE PROPHETS OF SAMARIA I SAW FOOLISHNESS. (The word "as" is understood in the Hebrew manner, as if to say: Just as among the ten tribes I saw idolatry of gods of stone and wood, than which nothing is more foolish: so also in Jerusalem, or among the two tribes), I SAW THE LIKENESS OF ADULTERERS — that is, the imitation of idolaters, namely of the Israelites, as if to say: I similarly saw the Jews and Israelites committing adultery, that is, worshipping idols. So St. Jerome, Rabanus, Hugo, Lyranus, Theodoret, although it can also be taken literally...

taken as referring to actual adulterers, because they truly committed adulteries. Note: For "likeness," the Hebrew is scaarura, that is, a thing horrible on account of its shameful ugliness, an image horribly shameful; whence the Septuagint translates it as "horrible things" — as was the case here, to see these very teachers, as if clothed with a demon, teaching impiety, so impious and horrible as if the most foul Satan himself had taught it with his own mouth.



Verse 14

14. THEY STRENGTHENED — that is, while they strengthen and harden people in their crimes by making light of them and promising all prosperity, against God's warnings and the threats of the Prophets. THEY HAVE ALL BECOME TO ME LIKE SODOM — namely, abominable, and consequently to be consumed by heavenly fire, just like the Sodomites, and to be plunged into hell. So St. Jerome, Rabanus, Hugo.



Verse 15

15. I WILL FEED THEM WITH WORMWOOD. — The Chaldean: I will bring upon them bitter anguish like wormwood, and will give them to drink the cup of the worst curse, as from the heads of serpents. FOR FROM THE PROPHETS OF JERUSALEM POLLUTION HAS GONE FORTH OVER ALL THE LAND — as if to say: These flattering and false prophets by their false oracles and crimes pollute the holy land, which is, as it were, the holy property of God, and even the most holy temple of God.



Verse 18

18. WHO (namely, of the false prophets) HAS STOOD IN THE COUNSEL OF THE LORD, AND HAS SEEN AND HEARD HIS WORD? — Of the Lord, or, as Aquila translates, the secret of the Lord, as if to say: None of them has heard it, but they fabricate from themselves everything they say.



Verse 19

19. BEHOLD (suddenly, unexpectedly, and contrary to the opinion of the false prophets) A WHIRLWIND (that is, vehemence; the Chaldean: rebuke; the Septuagint: commotion) OF THE LORD'S INDIGNATION SHALL GO FORTH, AND A BURSTING TEMPEST. — The Hebrew: and a whirlwind twisting itself; for this is the symbol of the sharp wrath and vengeance of God, by which He suddenly engulfs and absorbs the wicked. By the whirlwind, therefore, understand God's vengeance.



Verse 20

20. THE FURY OF THE LORD SHALL NOT RETURN (empty and vain) — to be poured out upon the Jews: but it will effectively accomplish the vengeance against them, for which it was sent. YOU SHALL UNDERSTAND — you shall actually experience God's vengeance and scourges, with which He Himself will chastise you.



Verse 22

22. I WOULD HAVE TURNED THEM. — It seems it should be corrected to "they would have turned" (avertissent), namely the Prophets themselves (who, being now false and lying, would then have been true and truthful) would have turned the people from their sins. So the Hebrew, Chaldean, Septuagint, and the Royal Latin: and thus it ascribes the entire fault of the people to the false prophets. However, St. Jerome, Hugo, Rabanus, St. Thomas, and the Roman corrected text read "I would have turned" (avertissem), namely: I, God, through their preaching would have turned the people and the common folk, say St. Thomas, Hugo, Lyranus; or, as St. Jerome says, I would have turned the Prophets themselves, so that they would not be given over in their thoughts to uncleanness, shame, and a reprobate mind, as punishment for their impiety.



Verse 23

23. AM I A GOD AT HAND, etc. — as if to say: I, God, behold not only things present, but past and future as though they were before Me, from the highest watchtower of My eternity. So St. Jerome, Rabanus, Hugo, and Maldonatus. Whence the Chaldean translates: I created the world in the beginning, I will renew it in the end.

Second and better: as if to say: Do not say, O false prophets, that God walks the hinges of His heaven, that He is far from us, does not see our affairs, does not care, as though things placed far from Himself and heaven — because even from heaven I, God, see all your affairs, care for them, punish them; I behold all things, both near and far distant, as though present and close at hand. Whence the Septuagint and Theodoret translate: I am a God who draws near, and not a God from afar — as if to say: I am everywhere present, everywhere near by My presence, inspection, and power, indeed even by My essence: because I fill heaven and earth. So St. Jerome, Rabanus, Theodoret, Lyranus. So David beautifully describes God's presence in every place, Psalm 139:7, and Amos 9:2. So also Virgil sings in Eclogue III: "All things are full of Jupiter." And Lucan, book III: What is God's seat but the earth, the sea, the air, / The sky, and virtue? Why do we seek further beyond? / Jupiter is whatever you see, wherever you move.

And Thales said that all things are full of gods; and Heraclitus would invite friends to his humble home: "Because," he said, "even this place does not lack immortal gods," as Aristotle reports in Book I of Parts of Animals, final chapter; whence it follows: "Can a man hide himself in secret so that I shall not see him?"

The Septuagint, as found in Eusebius, Book VII of Preparation, chapter IV, translate thus: What will a man do in secret that I shall not know? Do I not fill heaven and earth?



Verse 25

25. I HAVE DREAMED — I saw in my sleep a prophetic vision.



Verse 28

28. LET HIM TELL HIS DREAM — as if to say: Let the impostures cease. He who dreamed, let him not say: Thus says the Lord; but rather: This I say, and this I dreamed. He who, however, has had a revelation from God, let him tell what he heard, as a word of God, and let him say: Thus says the Lord.

WHAT HAS CHAFF TO DO WITH WHEAT? — as if to say: What have false and empty prophecies and promises to do with My solid and real and most true threats? First, He compares false prophecies to chaff, and true prophecies to wheat: because, just as chaff, says St. Jerome, so also these false prophecies have no substance, nor can they nourish the believing peoples, and they are woven from empty straw and scattered by the blasts of wind, when the outcome shows that their flatteries and promises were lies. On the contrary, the threats of divine judgment and of the last things uttered by the true Prophets are true and will certainly be fulfilled, and therefore like solid wheat they feed the soul with fear, weigh it down, sustain it, and nourish it, so that it may produce the fruit of repentance.

Second, true prophecy and the word of God is like fire, illuminating all things and inflaming them with the love of God, and burning the impious; and third, it is like a most powerful hammer breaking rocks, that is, hearts of stone, and shattering all obstacles, especially the false prophets, who falsely cloaked their own fictions with the word of God; for these, the very word of God which He here threatens them with, will devour like fire and crush like a hammer. See verses 33 and 36.

Truly St. Bernard, sermon 4 on "Missus est," says: "With God, the word does not differ from the intention, because He is truth; nor the deed from the word, because He is power; nor the manner from the deed, because He is wisdom." For God, therefore, to speak is to do: it is otherwise with man, who is unstable, deceitful, powerless, and foolish, and therefore in his words and promises often deceives and is deceived.

Furthermore, the Chaldean translates: As I separate chaff from wheat, so I separate the just from the impious, says the Lord — which St. John the Baptist teaches Christ will do, in Matthew 3:12. Similar proverbs are: "What fellowship has light with darkness? And what agreement has Christ with Belial?" (2 Corinthians 6:14). And those of Athenaeus, Book V: "What has a shield to do with a scepter?" And of Stratonicus: "What has a scepter to do with a plectrum?" And of Suidas: "What communion has a probe with a sword? What has a flask to do with a breastband? What has a hyena to do with a dog? An ox with a dolphin? A dog with a bath?"



Verse 30

30. BEHOLD, I AM AGAINST THE PROPHETS WHO STEAL MY WORDS. — He notes three kinds of false prophets. The first are those who, like thieves, steal certain sayings of the true Prophets, and either mix them with their own lies to gain credibility, or twist them by false interpretation to fit their own fabrications. Thus what Jeremiah had said in chapter 49, verse 35, at the beginning of Zedekiah's reign: "I will break the bow of Elam" — Hananiah in the fourth year of Zedekiah twisted this, saying: "Thus says the Lord: I have broken the yoke of Babylon" (Jeremiah 48:2). So heretics, says St. Jerome, steal the words of the Savior when they twist Sacred Scripture to fit their heresies.

The second are those who use their own tongues, that is, who speak from their own brain and tongue, not from divine revelation, as follows. So the Chaldean, Hugo, St. Thomas; or, as Vatablus and Lyranus translate, who smooth their tongues, that is, with smooth, flattering, fine speech and promises they entice the people — so that the Hebrew lacach is placed by metathesis for chalach, that is, he flattered — as if to say: These fashion for themselves a honeyed tongue, they seem to drip honey and pour forth sweetness, saying: Peace, peace, when there is no peace; and therefore they bring upon us not honey, but gall and destruction.

The third are those who sell their dreams as prophecies through their wonders, that is, through astonishing words, by which, as if in ecstasy, they promise marvelous, great, and incredible things. Whence Lyranus translates: in their raptures or ecstasies; the Chaldean: in their rashness; the Septuagint: in their errors; Pagninus: in their flatteries; Vatablus: in their haste, swiftness, and fickleness, by which they rashly blurt out now this, now that — for the Hebrew word here signifies all these things.

Tropologically, those who "steal the words of God" are teachers and preachers who teach and preach Sacred Scripture for glory — not God's, but their own — and who live impiously and scandalize the people: about whom Psalm 50:16 says: "But to the sinner God said: Why do you declare My statutes, and take My covenant upon your lips?" When Origen reached these words in a sermon, remembering his own fall, when in persecution out of fear of death he had yielded to the governor and burned incense to idols, he suddenly fell silent, and let forth from the depths of his heart such groaning and sighs that he moved all those present to tears and lamentation. Epiphanius is the witness, in the Heresy of the Origenists.



Verse 31

31. BEHOLD, I AM AGAINST THE PROPHETS, SAYS THE LORD, WHO USE THEIR TONGUES — that is, who control and direct their tongue so as to say what pleases them and what is agreeable to the people. For the true Prophets do not control their tongues, but the Lord controls them, and through them speaks what He wills, as if to say: These prophets are heralds of their own tongue and their own word, but I and the true Prophets of God are heralds of the tongue and word of God. Lyranus and Maldonatus, for "their own" read "theirs," namely of the true Prophets, as if to say: These false prophets pretend to be true Prophets, and arrogate to themselves their tongues, saying: "Thus says the Lord," but they lie; for they proclaim their own fabrications, not the oracles of God.



Verse 32

32. IN THEIR WONDERS — which they fabricate and boast of, for example, that they have seen angels, conversed with God, expelled demons, tamed lions, healed the sick, etc.



Verse 33

33. WHAT IS THE BURDEN OF THE LORD? — For "burden," the Hebrew is massa, which Aquila translates as "weight"; the Septuagint, Symmachus, and Theodotion as lemma, that is, "assumption": thus is called a sad and burdensome prophecy received and assumed from God, which weighs upon sinners like a heavy burden. Whence the Arabic and Syriac translate: And they shall say: What is the word of the Lord? Tell them: The word of the Lord is that I will uproot you.

Second, St. Jerome translates lemma as gift and offering, as if to say: Why do you seek favorable things? You are unworthy of a good prophecy, that is, of God's gifts and favors.

Note: Thus the false prophets and the people would mock Jeremiah and the Prophets who threatened punishments; so when they met them, they would ask in jest: "What is the burden of the Lord?" — which you are always singing at us? That is, what new evil are you announcing to us again? To whom, at God's command, Jeremiah responds: "You are the burden" — as if to say: Why should I burden you? Why should I impose upon you a threatening prophecy like a burden? For you yourselves are to me a heavy and unbearable burden, which therefore I have resolved to shake off my shoulders and entirely cast away. Others translate: What is the burden to you? To whom he responds: You yourselves are a burden to yourselves, just as to me, and therefore I will cast you off.

God therefore commands that they abandon this mocking phrase about the "burden" and rather use other words, saying modestly and humbly: "What has the Lord answered?"

YOU ARE THE BURDEN — as if to say: You are a burden, and indeed a most heavy one, because of your sins: whence God will no longer bear so great a burden, but will cast it off and drive it from this land. He turns their own mocking question back upon them in earnest.

It should be noted: The Plantin Bible and several others here read: Why the burden upon you? — which has the meaning I gave just above. But the Septuagint and St. Jerome and the Roman Bible read "you are the burden," and so read the older Latin manuscripts, and some add "unbearable," so that the phrase alludes to the word "burden" and God plays on its ambiguity, now calling a prophecy, now their intolerable behavior, a "burden." Whence it follows: "I will cast you off" — for we cast off a burden — as if to say: I will unburden Myself of you. For so the Hebrew reads, if you join the same letters differently, and instead of et ma massa, you read attem hamassa, that is, "you are the burden"; and this is certainly how it should be read: for otherwise the particle et is incongruously joined with the interrogative ma, as those skilled in the Hebrew language know. So Maldonatus.



Verse 36

36. FOR THE BURDEN SHALL BE TO EVERY MAN HIS OWN WORD — as if to say: Because of their own speech; because, namely, they mock the burden of the Lord, they will pay the heaviest penalties and will be an everlasting reproach; for although after 70 years some will return from captivity, this will be as if in another age: for "everlasting" here, as elsewhere, signifies a long and immemorial time. Add that the mark of this disgrace remained even after the return; for the false prophets and the Jews who, trusting in their false promise of peace, incurred destruction, were then infamous.

The genuine meaning of this entire passage, therefore, is this: No longer mockingly ask Jeremiah, saying: "What is the burden of the Lord?" For you yourselves are a heavy burden to the Lord, and you aggravate it by this mockery. Wherefore I will visit and severely punish whoever henceforth calls My prophecy a "burden." Desist therefore from this jest and this word, and when you wish to inquire about prophecy, do not say: "What is the burden of the Lord?" but rather: What has the Lord said, commanded, or answered? Whence He adds in verse 36: "And the burden of the Lord shall be mentioned no more," as if to say: No longer speak of the burden or say: What is the burden of the Lord? "Because," if you continue to use the word burden, "the burden shall be to every man his own word, the word" — namely, the word that uses the name "burden" — as if to say: The "burden" named by a man himself shall become to him a burden, that is, a severe punishment and torment. And — that is, because — by using this word "burden, you have perverted," that is, you have turned into a joke, fables, and nonsense, "the words of the living God," and thus you have made and represented My words as not only hateful and burdensome, but also as fabulous and false to their hearers.

Morally, learn here that sins, especially contempt and mockery of holy things and sacred matters, are heavy burdens to God. For God bears and endures simultaneously and continuously all the crimes of all men. These burdens Christ took upon Himself, about whom Isaiah says, chapter 53, verses 4 and 6: "Truly He bore our infirmities, and He carried our sorrows." And: "The Lord laid on Him the iniquity of us all." Learn therefore from the example of God and Christ that saying of the Apostle, Galatians chapter 5: "Bear one another's burdens," so that God may also bear your burdens.

punishment and torment: and — that is, because — by using this word "burden, you have perverted," that is, you have turned into a joke, fables, and nonsense, "the words of the living God," and thus you have made and represented My words as not only hateful and burdensome, but also as fabulous and false to their hearers.



Verse 39

39. I WILL TAKE YOU UP AND CARRY YOU AWAY — as if to say: Because you mock the burden of the Lord, I will make you the burden which I will take up and carry off to Babylon. Others translate: I will forget you by taking you away. For the Hebrew nasiti, if you derive it from nascha, means to forget; if from nasa, it means to carry, as if to say: Because you would not forget this word "burden of the Lord," as I commanded; therefore I will forget you, and like a burden I will carry you off to Babylon, and there "I will abandon" you, that is, I will cast you from My face, as He said in verse 33. In the Hebrew there is a beautiful paronomasia by metathesis in nasciti, meaning "I will carry," and natasti, meaning "I will abandon you."




Argumentum on the First Epistle of St. John



Preface


Here, as is customary, I set forth three things at the outset: first, concerning the authority of the Epistle; second, concerning its author; third, concerning its subject matter.


As to the first. It is a matter of faith that this Epistle is Canonical Scripture. This is the common opinion of the whole Church, expressed both elsewhere and especially in the Council of Trent, Session IV.


Note here that the Canonical books of Holy Scripture are of two kinds: The first are called Protocanonical, as it were of the first canon, because in every age and among all peoples they have been held to be Canonical, so that no orthodox person ever doubted their authority.


The second are called Deuterocanonical, as it were of the second canon, because at some time the Church or the Fathers had doubts about their authority, but in a later age they were received into the canon by all. Such are the book of Esther, Baruch, part of Daniel, Tobit, Judith, Wisdom, Ecclesiasticus, the two books of Maccabees, certain portions of the Gospels of St. Mark, Luke, and John, the Epistle to the Hebrews, the Epistle of James, the Second of Peter, the Second and Third of John, the Epistle of Jude, the Apocalypse. All the rest are Protocanonical: therefore among these is also this Epistle of St. John, excepting one particular passage, of which I shall speak in its proper place. See Bellarmine, book I On the Word of God, chapter IV.


This is what Eusebius says about it, in book III of his History, chapter 24: "Among those things which John wrote after the Gospel, his First Epistle is received without any hesitation both by recent writers and by the ancients," and indeed even by heretics, both ancient and modern. And St. Augustine, in tractate 7 on the First Epistle of John: "This Epistle," he says, "is Canonical, recited among all nations, retained by the authority of the whole world, and has itself built up the whole world." And Dionysius of Alexandria in Eusebius, book VII of his History, chapter 20: "The Gospel and the First Epistle of John not only lack any fault, but moreover have been written with the greatest elegance of words, the utmost weight of sentiments, and a well-arranged disposition of expression: so far is it from being the case that any barbarous word, or solecism, or unskilled or rude speech is found in them."


As to the second, the Orthodox likewise agree that the author of the Epistle is St. John the Apostle, as its inscription indicates. The very same is sufficiently indicated by the style of the Epistle, which agrees in all things with the Gospel of St. John, being candid and honey-sweet with charity, plainly revealing its source, namely the candid and honey-sweet heart of St. John. Moreover, the same things are inculcated in this Epistle as in the Gospel, as Eusebius shrewdly notes in book VII of his History, chapter 25: "Whoever reads attentively," he says, "will find on both sides frequent mention of life, light, the warning away from darkness, very often of truth, grace, joy, the flesh and blood of the Lord, judgment, the remission of sins, the love of God toward us, the commandment to love one another, that all the precepts must be kept, the refutation of the world, of the devil and of Antichrist, the promise of the Holy Spirit, the adoption by God, faith everywhere required of us, the Father and Son everywhere; and if the character of each be noted in every respect, the entirely one and the same color of the Gospel and the Epistle will be found."


Who, of what character, and how great St. John was, may be gathered, first, from his lineage and kinship. For he, beyond the Apostles and all other men, was nearest to Christ in blood, and was His kinsman in the second or third degree. For St. John was the son of Zebedee and of Salome, whom many think to have been the daughter of St. Anne, just as was the Blessed Virgin. Whence St. Chrysostom, on Acts I, 5, calls John the brother of the Lord. And St. Bridget, book I of Revelations, chapter 10, calls St. John the brother-in-law of Christ, because he was born of the sister of Christ's mother, and consequently was the nephew of the Blessed Virgin and the cousin of Christ. The same is held by Bede, Preface on St. John; St. Bernard, On the Lamentation of the Virgin; Hugh of St. Victor, and the Gloss on chapter I of Galatians; Albert the Great on chapter xix of John; Abulensis on chapter xx of Matthew, question 4, question LIV, § 3; St. Antoninus, Gerson and many others: so much so that John Eck, in his second sermon On St. Anne, asserts that those who deny that St. John was the cousin of Christ contradict the Holy Fathers and the Church, and Scripture itself. But this is less pleasing to others, who hold that St. Anne had only one offspring, namely the Blessed Virgin, since this seems more becoming to both the dignity of St. Anne and the dignity of the Blessed Virgin and of Christ, as Euthymius, Theophylact, St. Thomas, Jansenius, Canisius, Baronius, Canus teach, whom Francis Suarez cites and follows in his third Part, volume II, disputation II, section 4. Yet these same authors hold that St. John was a kinsman of Christ.


Furthermore, Lucius Dexter and his continuator Helecas, Bishop of Saragossa, in a Chronicle which recently appeared in Spain, hand down that Zebedee was the brother of St. Barnabas, and had two sons, the Apostles James and John, and two daughters, of whom one was married to St. Peter and the other to St. Andrew. Helecas adds: "Zebedee, also called Aristobulus, the father of the Apostles John and James, was one of the seventy-two disciples. He came with St. Peter to Rome: thence sent into England as bishop, he died a martyr in the second year of Nero. Salome, the wife of Zebedee, the mother of Saints John and James, in the 90th year of her age, in the 42nd year of Christ, on the 24th day of May, most holily departed at Veroli in Italy, having previously traveled with her son James through Germany, England, and Italy preaching." But let the credibility of these matters rest with Dexter and Helecas. For, to pass over other things in silence, at Veroli rests Mary of James, as the Roman Martyrology has it on May 25. But she is generally held to be the mother of James the Less, not the Greater, who was the brother of St. John; for in Mark xv, 40, this Mary is expressly called the mother "of James the Less and of Joseph," and is distinguished from Salome: hence the passing of Mary Salome, who was the mother of Saints John and James the Greater, is recorded in the Roman Martyrology on another day, namely October 22, where she is also said to have died at Jerusalem. Therefore learned men suspect that these and similar things are not genuine works of Lucius Dexter (to whom St. Jerome dedicated his book On Ecclesiastical Writers), but of some left-handed scoundrel who arrogated to himself the name of Dexter, in order thereby to cover and dignify himself and the conceits of his own brain.


From this is gathered the wisdom and sanctity of St. John. For just as the sun illumines with its rays those things more which are nearer to itself, so that the closer anything is to the sun, the more it is illumined by it: so in like manner Christ, as the sun of justice rising from on high through the incarnation, poured forth the rays of His grace more upon those whom He held joined by flesh, and from whose flesh He assumed flesh. Thus He endowed the Blessed Virgin with the highest gifts of grace beyond all men and angels, because He chose her as Mother: in like manner He sanctified St. Joseph beyond other men of that age, because He chose him as His foster father and as it were His father. The same He did for St. Anne as His grandmother, for St. Joachim as His grandfather, for St. James the Greater and the Less, for St. Jude, for St. Simon Thaddaeus, whom He created Apostles as His kinsmen; and for John the Baptist, whom, as His kinsman as is clear from Luke I, 36, He made His paranymph, and therefore among those born of women none has arisen greater than he, Matt. xi, 11.


Secondly, how great St. John was may be gathered from the fact that he was foremost among the Apostles, and after Peter as it were the first, indeed Peter's companion, as is clear from Acts I, 13, and chapter III, 1, and chapter VIII, 14. Whence Paul, Galatians II, 9: "James," he says, "Cephas and John, who seemed to be pillars, gave the right hand of fellowship to me and to Barnabas."


Thirdly, from the fact that among the four Cherubim representing the four Evangelists, Ezekiel I, 10, Apocalypse IV, 1, St. John is compared to the eagle, because, transcending all by sharpness of mind and flight, he penetrated to the very bosom of God, and from there thundered forth the mystery of the generation of the Word, saying: "In the beginning was the Word," etc. For the eagle (aquila) is so called from seeing sharply (acute videndo), as it were sharp from sharpness, although some derive the word from the color aquilus: for aquilus is a dusky and somewhat blackish color named from water (aqua), as Pierius says, Hieroglyphica XXIX, chapter xxi.


Whence St. Jerome, in On Ecclesiastical Writers, on John and Papias: "Let the son of thunder," he says, "sound the Gospel trumpet, whom Jesus loved most, who drank streams of doctrines from the bosom of the Savior." Origen, homily 2 on Various Subjects, speaking of St. John: "The voice of the spiritual eagle," he says, "strikes the hearing of the Church, the voice of the high-flying winged one not flying over the corporeal air, or the ether, or the compass of the whole sensible world, but every contemplation, beyond all that is and that is not, with the swift-flying wings of innermost Theology, transcending with the gaze of the most clear and supernal contemplation. So therefore the Blessed John the Theologian flies over not only those things that can be understood and spoken, but is even borne above those things that surpass all understanding and signification, and is exalted beyond all things by the ineffable flight of the mind into the hidden secrets of the one Principle of all." And soon after: "O blessed John, not undeservedly are you called John, that is, one to whom it has been given. For to which of the Theologians has it been given, that has been given to you, namely to penetrate hidden mysteries?" Then when he had said that Peter bears the type of action, but John of contemplation, he adds: "The spiritual leaper, then, the swift-flying, the God-flying, I mean John the Theologian, surpasses every visible and invisible creature, penetrates every intellect, and being deified enters into the God who deifies him, etc.; for he could not otherwise have ascended into God, unless he first became God." And he adds that Paul was caught up into the third heaven and Paradise, but John, more than man, was caught up above all the heavens into the paradise of paradises, that is, in the cause of all things he heard the one word through which all things were made; and therefore he had been as it were transmuted into God. Hence St. Dionysius the Areopagite, in his letter to St. John, calls him "the sun of the Gospel."


Again, that St. John was named by Christ Boanerges, that is, son of thunder, Mark III, 17, that is, lightning. He was therefore himself Ceraunius, that is, like lightning, thundering and flashing; "for his speech was thunder, because his life was lightning;" which Nazianzen says of St. Basil in his Eulogy. Whence St. Epiphanius, heresy 73: "John," he says, "the stern son of thunder, by his own grandiloquence, as it were from certain clouds, by enigmas of wisdom, persuaded us of a pious understanding concerning the Son."


Fourthly, in that he alone deserved all the degrees and laurels of the Saints, and these in their heroic and first rank. For John was, first, on account of the excellent purity of his soul, a terrestrial angel, surpassing the angels, not in nature, but by the virtue of unblemished virginity; secondly, he was likewise a Patriarch, because he alone survived the other Apostles by far the longest, being the common father, foundation and pillar of all the faithful. Whence St. Jerome, On Ecclesiastical Writers, on John: "He founded and ruled," he says, "all the Churches of Asia;" thirdly, he was likewise Apostle, Bishop, Hierarch, Doctor, Evangelist, Prophet in the Apocalypse, Martyr, both because, standing by Christ on the cross, he bore all His sorrows and the agonies of death through compassion and inmost love; and because at Rome he was thrown by Domitian into a vat of boiling oil, even though he came forth unharmed by a miracle. Whence Polycrates in Eusebius, book V of the History, chapter 23, writing to Victor the Roman Pontiff: "To these is added," he says, "John, who reclined on the breast of the Lord, who was a priest, who wore the golden plate, who was both Martyr and Doctor, who at last fell asleep at Ephesus laid to rest in death." Concerning the golden plate which St. John wore on his forehead as a kind of crown, the insignia of the Episcopate, St. Jerome attests, On Ecclesiastical Writers, in Polycrates, and Nicephorus, book II, chapter xliv. I said the same about St. James in the Preface to his Epistle. Therefore he was aptly called John, in Hebrew Jehochanam, and by contraction Jochanan, that is, grace of God, or rather God has had mercy, or pleasing to God; just as that contemporary Baptist was called John by the angel for the same reason, Luke I, 13. For John the Evangelist had the graces and gifts of John the Baptist, and besides others greater, which I have already enumerated and shall enumerate, so that Christ between these two Johns was as it were the sun between Jupiter and Lucina; for the Baptist was the precursor, and the Evangelist the follower of Christ. Therefore John was, as it were, the son of the Graces, the son of graces, in adorning and beautifying whom all the Graces, all the graces, seem to have conspired, so that the three Christian Graces are Christ and both Johns.


Fifthly, because John was familiar to Christ above the other Apostles, and as it were His confidant: whence he calls himself everywhere the disciple whom Jesus loved. Hence he was present at His transfiguration and at His prayer in the garden, and at His secret miracles; he alone reclined upon Christ's breast at the Last Supper, which was the highest sign of mutual and reciprocal love, and indeed its fuel and increase: for from the breast of Christ he drank the secrets of divine wisdom, and the deeper streams of graces beyond the others, as St. Augustine says, in tractate 18 on St. John; and reclining upon the temple of the Word, he searched out the court of the divine fullness, says St. Ambrose on Psalm cxviii, Octave 2, and St. Jerome on chapter II of Ezekiel: "John," he says, "reclined upon His breast, that he might draw streams of wisdom, that he might say: In the beginning was the Word; for since in the breast of Christ are hidden all the treasures of wisdom and knowledge, deservedly does he recline upon His breast whom He endows with the special gift of wisdom and knowledge above the others," says Bede, in his homily On St. John; and Laurence Justinian, in his book On the Combat of Christ, chapter v: "By contemplating," he says, "you search out the secrets of wisdom, you run through the angels, you pass through the archangels and the other legions of spirits, traversing them by the wing of reflection: now to you are opened the inexpressible treasures of wisdom, to you are unsealed the sacred mysteries of revelations, the height of the Divinity, the eternal generation of the Word, and the triumphant kingdom of heavenly glory." Indeed Plutarch also, book I of his Symposiacs, question III: "The place," he says, "below the lord, of the wife and the children, who were said to be in his bosom." Therefore John was a son of Christ, and so in His bosom; as it were a Benjamin he reclined.


Furthermore, how great the fires of charity and zeal he drew from this is clear from his deeds, not only in founding Churches in every direction, but also in seeking the salvation of individuals, even of lost ones. From one example learn the rest. Eusebius narrates from Clement of Alexandria, in book III of the History, chapter 23, that St. John had commended to a certain Bishop a certain young man, who, seduced by his companions, finally became chief of robbers. When St. John returned to the bishop: "Come," he said, "O Bishop, present the deposit which I and Christ plainly entrusted to you, with the Church as witness over which you preside. I demand of you that young man back and the soul of my brother." And when the bishop with sighing said he was dead, namely to God, and had become chief of robbers, "hearing these things, the Apostle immediately tore the garment with which he was clothed, and with a great groan striking his head: A fine guardian of the soul of my brother," he said, "have I left you. But now let a horse be prepared for me, and a guide of the journey. And immediately rising from the very church he hastened with speed. And when he had come to the place, he was seized by these robbers who kept watch. But he, neither trying to flee nor in any way to turn aside anywhere, with a great voice only kept proclaiming: Because for this very purpose I have come, bring to me your prince. When he came armed and recognized John the Apostle from afar, struck with shame he turned to flight. John, having put his horse after him, immediately pursues the fleeing one, even forgetful of his age, at the same time crying out: Why do you flee, O son, your father? Why do you flee an unarmed old man? Wretched one, halt, fear not, you still have hope of life. I will give an account to Christ for you: and willingly receive death for you, as the Lord received it for us, and I will give my soul for your soul. Only stand fast, and believe me, because Christ has sent me. But he, hearing these things, stopped, and lowered his face to the ground; after this he threw away his weapons, then trembling he wept most bitterly, and threw himself at the knees of the old man approaching him, satisfying himself with such groans and wails as he could; and was again baptized by the most abundant fountains of his own tears, hiding only his right hand. The Apostle, however, promising him with the oath of a sacrament that he would obtain pardon for him from the Savior, and at the same time falling at his knees, and kissing that very right hand, by the consciousness of whose slaughter he was tormented, as if already purged by penance, calls him back to the Church, and pouring forth ceaseless prayers for him, and likewise undertaking with him frequent fasts, sought from God the indulgence which he had promised him. And by various consolations of speeches, as by certain incantations, he calmed his fierce and terrified mind. Nor did he desist before he had set him, in all things amended, even over the Church."


From this example of John, let Bishops, Pastors, Prefects, and Masters learn how much care they ought to take of every faithful one, even a young and lost one, entrusted to their care; and again, if one be lost, that the manner of recalling him is that which St. John here employed, namely the highest compassion, humility, and love. Whence St. Chrysostom, proposing this deed of St. John to the fallen Theodore, and exhorting him to penance, commends St. John's condescension and meekness, and his alluring sweetness, because he first kissed the bloody right hand, clinging in the embrace of the youth, and by this way led him back to lost virtue.


Furthermore, this privilege of the highest love and honor of reclining upon the breast of Christ was granted to John alone above all the Apostles for four reasons.


First, that he himself might be a witness of His incarnation and of His secrets beyond every exception, inasmuch as he had been nearest to Him and most intimate, and so had reclined in His bosom. Whence Rupert, explaining that passage of John xiii, 23: "There was therefore reclining one of His disciples in the bosom of Jesus, whom Jesus loved," says that John says this in order to support the credibility of his Gospel: "For this one," he says, "is especially a worthy witness of the faith, who was so present an eyewitness to the truth which he narrates, that he reclined in His bosom as a familiar and beloved one, and was admitted close to that Word above all mortals, which Word, having been brought forth from the heart of the Father, and made flesh, He had decreed to make resound more deeply through his tongue and pen." Whence St. John, sealing as it were with the same seal the credibility of his Gospel in the last chapter, when in verse 20 he had said of himself: "Who also reclined at the supper upon His breast," he adds in verse 24: "This is that disciple who bears witness of these things and wrote these things, and we know that his testimony is true;" and at the beginning of his Epistle: "That which was from the beginning," he says, "which we have heard, which we have seen with our eyes, which we have looked upon, and our hands have handled, of the Word of life, etc., we testify and announce to you."


The second, to commend the beauty of virginity: for on account of this he deserved to be loved by Christ above the others, and to recline in His bosom. So in the same place Rupert says that there was fulfilled in St. John that saying of the Wise Man, Proverbs xxii, 11: "He who loves cleanness of heart, for the grace of his lips shall have the king as his friend; because, namely, on account of the excellent beauty of chastity, he was worthy from that very sacred fountain of the Lord's breast to drink the divinity of that same Word, and the secrets of the eternal Principle."


Whence St. Cyril, book IX on John, chapter xv, says that St. John exhorts us to live well, if we wish to attain knowledge of divine things. For he sets himself before us as an example, who was so loved by Christ that he sat in His bosom. For those especially draw near to God who are clean of heart, to whom a special gift is attributed by the Savior. For Blessed, He says, are men of clean heart, for they shall see God. Indeed this true beatification existed in John. For he saw the glory of Christ, as he himself testifies, glory as of the Only-Begotten of the Father. For no one has seen the Father, except He who is from God, that is, the Son of God: but to those who remove themselves far from baseness, and are not agitated in mind by the empty cares of this life, Christ is wont to reveal His glory beyond what the human soul of itself can bear. Hence John himself in Apocalypse xiv, 1, saw the virgins near to the Lamb, following Him in all things, and singing a new song which no one else can sing.


Third, John reclined in the bosom of Christ that he might from there draw the more secret and sublime mysteries of the Gospel and the Apocalypse, which he should reveal to the world. Whence the Church in the Office of St. John, in the Responsory of the 8th lesson, sings: "This is John, who reclined upon the breast of the Lord at the supper. Blessed Apostle, to whom the heavenly secrets were revealed: he drank the streams of the Gospel from the very fountain of the Lord's breast." And therefore, as Bede says, the Gospel of St. John transcends all others in sublimity; and St. Augustine, tractate 18 on John: "John the Evangelist," he says, "among his fellow sharers and partners the other Evangelists, received this special and proper gift from the Lord, upon whose breast at the banquet he reclined, that by this it might be signified that he drank the deeper secrets from His inmost breast, that he might say of the Son of God those things which can perhaps stir up the attentive minds of little ones, but not yet fill those not capable of them." St. Chrysostom, in his Preface on St. John, says that the angels learned many things from St. John, and consequently that even the Cherubim and Seraphim themselves eagerly heard him thundering forth his Gospel and Apocalypse.


Fourth, that from the breast of Christ he might suck the delights of that same love, according to that of Canticles II, 5: "Stay me up with flowers, compass me about with apples, because I languish with love." He adds the cause: "His left hand under my head, and His right hand shall embrace me;" and St. John, Gospel chapter I, giving the cause why grace and truth came through Christ alone, adds: "No one has ever seen God; the Only-Begotten who is in the bosom of the Father, He has declared Him to us," as if to say: Christ in the bosom of the Father drew all the Father's grace, love and wisdom, and communicated these to us, and so John drew the same things from the bosom of Christ, and communicated them to us. They say that the eagle (which is the emblem and insignia of St. John) loves above the others that chick which it has hatched with its own heart: thus Christ loved John more, upon whom He brooded with breast and heart. Whence St. Bernard, sermon 23 on the Canticle, when he had said that Magdalene found the fruit of her devotion at the feet of Christ, adds: "Furthermore, Thomas in the side, John on the breast, Peter in the bosom of the Father, Paul in the third heaven, have obtained the grace of this secret, etc. The first woman (Magdalene) made her bed for herself in the safety of humility and hope, Thomas in the solidity of faith, John in the breadth of charity, Paul in the inmost of wisdom, Peter in the light of truth." The same, or whoever the author is, in sermon 3 On the Lord's Supper: "Jesus," he says, "greatly loved him whom He raised up with such honor. O how well he rested, who rested upon the breast of Christ! O blessed Apostle of God, disciple of Jesus Christ, blessed John, would that I might deserve to bathe with tears, by kissing, those most sweet feet of Him on whose breast you deserved to sleep! Would that I could at least from afar contemplate the face of Him on whose breast you so sweetly deserved to sleep. By the bosom or breast was signified that secret, from which he drank the sacrament of the Divinity. Hence He loved John not more than all, but more familiarly, that he might depart from life through peace, not through passion."


Fifth, Christ, by placing John on His bosom and breast, as it were adopted him as a son. For parents are wont to draw their children as most dear pledges to the breast and bosom, and embrace them. Hence Christ dying on the cross substituted him as a son in His own place to His Mother, saying: "Woman, behold your son;" and to John: "Behold your mother." For grandsons, when a son dies, are wont to succeed grandfathers and grandmothers in his place of sonship and inheritance. O the exchange! exclaims St. Bernard, in the sermon on that passage of the Apocalypse, A great sign appeared in heaven: "John is handed over to you in place of Jesus, a servant for a Lord, a disciple for a Master, the son of Zebedee for the Son of God, a mere man for the true God." Therefore St. John was the Benjamin of the Blessed Virgin, indeed the Benjamin of Christ; and as it were a Benjamin, that is, the youngest born of the Apostles, and beyond all others gracious and tenderly beloved, he rested in the bosom of Christ. He therefore obtained the office of St. Gabriel the Archangel, that he should be the herald of Christ and the guardian of the Blessed Virgin; and therefore some hold that St. John, when he wished to adore the angel, was prohibited by him with


Hence it is clear that St. John was loved by Christ above the other Apostles, as St. Augustine expressly says, tractate 16 and 124 on John, and St. Chrysostom, homily 71 on John, Theophylact and Euthymius on John chapter xiii, and consequently that St. John in turn loved Christ most above the others. For he is loved more by Christ who loves Him more, and who has greater charity, John xiv, 21; and Proverbs viii, 17, Wisdom says: "I love them that love me." Furthermore St. Jerome, book I Against Jovinian, holds that John was more loved by Christ because he was a virgin and the youngest of the Apostles. So also Euthymius in chapter xxiii of John asserts that John from boyhood had so much care of purity that he never allowed even an unchaste thought to ascend into his heart. St. Chrysostom adds another cause of love, namely the excellent humility of soul and meekness, which he had attained after he had been corrected concerning preeminence. A third Theophylact indicates: "John," he says, "was the most innocent, the most simple, the most meek of all, and therefore was loved." St. Thomas enumerates among the causes of love singular wisdom and vehemence of the love of God. Elsewhere he says that his youth claimed for him greater signs of benevolence and familiarity.


Sixth, St. John stood by Christ on the cross during the whole time of the Passion until His death, where indeed continually beholding Christ offering Himself as victim, and offered up for the salvation of the human race, he received from Him wonderful insights into divine things, and ardor for all virtues. The same was the first after Christ's resurrection to run with Peter to the tomb, indeed he outran Peter. The same, when Christ appeared to those fishing, was the first to recognize Him, saying: "It is the Lord;" which St. Jerome, book I Against Jovinian, attributes to the merit of virginity: "Only," he says, "a virgin recognizes a virgin;" and elsewhere: "Prior virginity recognizes the virginal body;" and Cyril: "John," he says, "on account of the purity of his mind and the sharpness of the eyes of his heart was most apt for understanding; whence he alone immediately understood the sign, and recognized that Christ was present, and signified to the others without any doubting." But Chrysostom compares John with Peter: "Peter and John," he says, "display their own characters; the one was more fervent, the other higher; the one more vehement, the other more perspicacious: therefore John knew Jesus first, Peter hastened to Him first;" and Origen: "Peter," he says, "is set in the form of action and faith, but John imitates the type of contemplation and knowledge: for one reclined upon the Lord's breast, which is the ornament of contemplation; the other often stumbled, as if the symbol of trembling action."


Seventh, that Christ dying on the cross substituted John as it were as a brother for Himself, assigning him for Himself as a son to the Blessed Virgin: "Woman," He says, "behold thy son;" and in turn assigning her to John as a mother: "Behold," He says, "thy mother." Hence John, as the son of the Virgin, took care of her throughout his whole life, and was her custodian, guardian and provider, and dwelt with her at Ephesus; from whose continual familiarity and conversations how great a light of heavenly mysteries, how many fires of charity, how many proofs and incitements of all virtues he drew, anyone may easily conjecture. This is what John adds after citing Christ's words, John XIX, 27: "And from that hour the disciple took her unto his own" (others read in suam, that is, as his mother); in Greek eis ta idia, that is, into his own, namely his goods, says St. Ambrose, Enchir. ad Virgin., not temporal goods, which he had already abandoned for the love of Christ, but spiritual: "Receive," he says, "the Holy Spirit; for the mother of the Lord would not depart except to take possession of grace, where Christ had His dwelling;" and St. Augustine, tract. 119 on John: "The disciple," he says, "received her unto his own — not estates, of which he possessed none of his own, but the duties which by his own arrangement he was to discharge;" and St. Cyril, on chapter xix of St. John: "Christ," he says, "commended His Mother to the disciple, that he might preserve toward her the office of a son. He admonished the Mother likewise to hold the authority of a parent over the disciple: He willed that they should be joined no less by love and charity than if they were united by the closest tie of nature;" and St. Cyprian, in his treatise On the Passion: "Joseph bore equably," he says, "that John was preferred to himself in this service, judging him more worthy, and especially because the Master's choice so ordained the matter."


In the revelations of St. Bridget, which Cardinal Torquemada defends, and which not only learned Theologians approve — such as Michael Medina, Alphonsus Mendoza, Peter Canisius, Martin Delrio, etc. — but also the Pontiffs Boniface IX and Martin V in her Canonization, the following are reported about St. John: St. John appearing to St. Bridget and admonishing her to despise all the goods of the world, and in respect to eternal things to esteem them no more than the husks of swine, and to follow the way of the crucified God, which in its beginning is narrow but in its end joyful: "I," He says, "am he who more fully recognized the golden Scripture, and in recognizing it I increased it. I was stripped ignominiously, but because I bore it patiently, God clothed my soul with the garment of immortality. I was also anointed with oil; therefore now I rejoice in the oil of everlasting gladness. Moreover, after the Mother of God I passed from the world by the gentlest of deaths, because I was made the guardian of the Mother of God, and my body is in a most quiet and most secure place." So St. Bridget reports, book IV of the Revelations, chapter 1; and in chapter xxiii she relates that she heard the Blessed Virgin saying to St. John: "You among the Apostles drew nearer to me than the rest, and you experienced greater signs of love than the others, and the passion of My Son was more bitter to you, since you beheld it more clearly than the rest; and because you have lived longer than the rest of your brethren, and were as it were a martyr in the midst of them all (the Farnese Codex reads more plainly: and among them you were as it were a martyr), therefore it has pleased God to call you out of the world by the gentlest death after me, because a Virgin was commended to a virgin; therefore what you have asked shall be done, and it shall not be delayed."


Finally, that St. John still lives with Elijah and Enoch in the earthly Paradise, and will come with them at the end of the world to fight against Antichrist, was the opinion of Hippolytus in his treatise On the Consummation of the Age, and of many others, as Theophylact and Euthymius testify on chapter xxi of John. But it is certain that St. John has died: for the Church celebrates his feast on December 27th as one already blessed after death and reigning with Christ in heaven. Hear St. Jerome, On Ecclesiastical Writers, on John: "Worn out with old age," he says, "in the sixty-eighth year after the Lord's Passion (which was the year of Christ 101), he died and was buried near the same city." The same is taught by Tertullian, St. Augustine, Chrysostom, Euthymius and others, whom Cardinal Baronius cites and follows at the beginning of tome II of the Annals. I shall say more of St. John in the Preface to the Apocalypse.


As to the third point, the argument of the Epistle is, first, to teach true faith, hope and charity. Faith — both concerning the Holy Trinity and concerning the Word Incarnate: which indeed no one has set forth more abundantly than St. John in the Gospel, and equally in this Epistle; and for that reason John is everywhere surnamed the Theologian, by St. Dionysius in his epistle to St. John, by Athanasius in the Synopsis, by Cyril in his Catechesis 12, by Chrysostom, by Epiphanius and others. Then he excites hope by recalling the excellence of the Evangelical state and the charity of the Father; who has separated us from the sons of the devil and has granted us to be called and to be the sons of God, and therefore sent His Son into the flesh, that by His passion and death He might take away sins and undo the works of the devil. Finally, above all things, he inculcates charity: that we should not love the world, but God who first loved us, and Christ, who died for love of us, and our neighbor, whom God and Christ command to be loved. Almost the whole Epistle, therefore, breathes the ardor and vehemence of charity. Hence St. Augustine in the Preface to this Epistle: "Charity," he says, "is most commended; for he is about to speak many things and almost everything about charity. He who has within himself wherewith to hear, must necessarily rejoice at what he hears. For thus will this lesson be to him as oil upon a flame." St. Jerome reports, on the last chapter to the Galatians, that St. John, weighed down with old age, in the assemblies preached nothing else than: "Little children, love one another." And when his hearers grew tired of always hearing the same thing, and asked the reason, he said: "Because it is the Lord's commandment, and if only this be done, it suffices."


Secondly, he refutes a double heresy then arising. The first was that of Cerinthus, Ebion and their followers, who denied the divinity of Christ. The second was that of Basilides and his followers, who denied the true humanity of Christ.


...at the beginning of the Epistle, and that "to the elect strangers" of the dispersion, as St. Peter says at the beginning of his Epistle. But the Parthians were called exiles by the Scythians, both impious and pious, not by the Greeks or Hebrews, as was St. John: for otherwise St. Peter and James, who write to those dispersed, would also have written to the Parthians: see Serarius. Properly, therefore, here I take Parthians, whose empire and name at that time was so ample as to embrace many nations of the East, even the Persians, as Tertullian testifies, in De Pallio, ch. II; Justin, bks. XLI and XLII; Solinus and Pliny, bk. VI, ch. xxv. That there were many Jews as well as Christians in Parthia, partly from the Jews, partly from the Gentiles, to all of whom St. John here writes, is gathered from Acts II, 9; and from Tertullian, bk. Against the Jews; and Josephus, bk. XIV Antiquities, ch. XII, and bk. XVI, ch. X, and bk. XVIII, ch. XII.


St. John therefore wrote to the Parthians, either because he had previously gone to them and imbued them with the faith of Christ, as Baronius and many others judge; or because the Ephesians and Asians to whom St. John preached, very many of whom were converted by him to Christ, migrated from Asia into neighboring Parthia and Persia; or because the faithful converted in Persia and Parthia by Simon the Cananaean, Bartholomew, and Thomas (for Sophronius, De Viris illustribus, and others, hand down that these preached to the Parthians and Persians), after these had died by martyrdom, asked from the aged St. John some monument of the Church by which they might be confirmed in Christian faith and life, or that St. John spontaneously offered it to them, being most thirsty for the conversion of the Gentiles and the propagation of the Gospel. For since the Apostles could not be present everywhere and evangelize, they performed this when absent through Epistles; therefore apostleship was discharged in place of an epistle, and the Epistle itself was as it were an apostle. Indeed Antonius Quadrius, Provincial of the Society of Jesus in East India, and Michael Barulus in Epistles given at Goa in the year of Christ 1555, write that even now some of the Persians profess the Christian faith, and ascribe it as received from St. John.


Interpreters agree that the Epistle was written in Greek, just as the others of SS. Peter, James, and Jude: for Greek speech, from the time of Alexander the Great, pervaded very many nations.


Moreover, that John kept silent about his own name at the beginning of the Epistle — what wonder is it? St. Paul did the same in the Epistle to the Hebrews. We today do the same, almost all of us, who do not place our name at the head of letters but subscribe it at the end, especially when the author of this Epistle was rather the Holy Spirit than St. John. The author therefore is asked about "most superfluously," says St. Gregory in the preface to Job, ch. I, "since the Holy Spirit is faithfully believed to be the author of the book. He Himself therefore wrote these things who dictated them to be written. If, having received letters from some great man, we read the words and inquired with what pen they had been written, it would surely be ridiculous," etc.


St. John appears, now an old man and as it were forgetful of all earthly things, panting for Christ, here as in the Gospel, absorbed by the greatness of the mystery and charity of Christ, with name and salutation alike omitted, to begin from the mystery itself so sublime, so that He carries the reader with Him, and thus insinuates that he is the author of this Epistle as well as of the Gospel. So Thomas the Englishman. The very words of the First Epistle indicate the same sufficiently, in which he wonderfully delights himself in and is enraptured with Christ incarnate.


Finally, that St. John wrote these Epistles in old age is clear from his very words, by which he calls himself elder, but the faithful little children, and as an old man scarcely inculcates anything but charity. In what year precisely he wrote is uncertain. It appears that he wrote them around the same time he wrote the Gospel; for they have great consonance with the Gospel. Hence Baronius assigns both that and these to the year of Christ 99, which was the seventh year of Pope Clement, of the emperor Nerva...


Let the golden saying of St. Gregory, hom. 15 on Ezekiel, close the argument: "Do we seek," he says, "to set our heart on fire with the fire of charity? Let us weigh the words of John, all of which that he speaks is exhaled with the fire of charity." For he breathes, repeats, and inculcates nothing other than love of God, of Christ, and of neighbor: just as old men and lovers think and speak of nothing other than that which they love and have loved their whole life.
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Synopsis of the Chapter

First, he commands that children obey their parents, and servants their masters, sincerely and from the heart, and that in turn parents toward children, and masters toward servants, be not threatening but benevolent, and render due care.

Second, at verse 11, he shows how great a struggle we have with demons, and assigns the arms and full panoply of the Christian soldier against them: Let the belt, he says, be truth, the breastplate be justice, the shoes be the preparation of the Gospel of peace, the shield be faith, the helmet be salvation or the hope of salvation, the sword be the word of God.

Third, at verse 18, he exhorts to constant prayer, and that they obtain for him by prayer freedom and courage to evangelize. Finally, at verse 21, he sends Tychicus, who is to announce to the Ephesians the state of his chains, and he wishes them peace and grace.




Vulgate Text: Ephesians 6:1-24

1. Children, obey your parents in the Lord: for this is just. 2. Honor your father and your mother, which is the first commandment with a promise: 3. that it may be well with you, and that you may be long-lived upon the earth. 4. And you, fathers, do not provoke your children to anger: but bring them up in the discipline and correction of the Lord. 5. Servants, obey your fleshly masters with fear and trembling, in the simplicity of your heart, as Christ: 6. not serving to the eye, as pleasing men, but as servants of Christ, doing the will of God from the heart, 7. with good will serving, as to the Lord, and not to men: 8. knowing that whatever good anyone does, this he will receive from the Lord, whether servant or free. 9. And you, masters, do the same things to them, forbearing threats: knowing that both their and your Lord is in heaven, and there is no acceptance of persons with Him. 10. For the rest, brethren, be strengthened in the Lord, and in the power of His might. 11. Put on the armor of God, that you may be able to stand against the snares of the devil. 12. For our wrestling is not against flesh and blood: but against principalities and powers, against the rulers of this world of darkness, against the spirits of wickedness in the high places. 13. Therefore take up the armor of God, that you may be able to resist in the evil day, and to stand perfect in all things. 14. Stand therefore, having girded your loins with truth, and clothed with the breastplate of justice, 15. and shod your feet with the preparation of the Gospel of peace: 16. in all things taking up the shield of faith, with which you may be able to extinguish all the fiery darts of the most wicked one: 17. and take up the helmet of salvation, and the sword of the spirit (which is the word of God), 18. through every prayer and supplication praying at all times in the spirit: and in it being vigilant in all perseverance and supplication for all the saints, 19. and for me, that speech may be given to me with confidence in the opening of my mouth, to make known the mystery of the Gospel: 20. for which I serve as an ambassador in chains, that in it I may dare, as I ought, to speak. 21. But that you also may know the things concerning me, what I am doing: all things Tychicus, the most beloved brother and faithful minister in the Lord, will make known to you: 22. whom I have sent to you for this very purpose, that you may know the things concerning us, and that he may console your hearts. 23. Peace to the brethren, and charity with faith from God the Father, and the Lord Jesus Christ. 24. Grace with all those who love our Lord Jesus Christ in incorruption. Amen.




Verse 1: Children, Obey Your Parents in the Lord

1. Children, obey your parents in the Lord. — St. Jerome says that "in the Lord" can be referred first to "parents," as if to say: Obey those parents who begot you in the Lord, that is in Christ — namely, the Apostles and similar persons. Second, it can be referred to "obey," as if to say: Obey your fleshly parents, but "in the Lord," that is, according to the Lord's law and command, provided they enjoin nothing impious or deformed, but things conformable to the law, piety, and worship of the Lord: for then they command in the Lord; otherwise they command not in the Lord but against the Lord, in the devil, and consequently they are then not to be obeyed. Again, "obey in the Lord" means: with love and reverence for the Lord (see Canon 25), who said and commanded: "Honor your father and mother," and willed that in father and mother we should consider, honor, and revere the heavenly and eternal Father, whose image and person father and mother represent to us. This second sense is the genuine one: for the Apostle is speaking not of spiritual parents but of natural ones, who beget us according to the flesh. Where note: In the preceding chapter he laid down a general law and statement: "Be subject," he says, "one to another in the fear of Christ;" he then explains it through three kinds of subjection. The first kind is that subjection by which a wife should be subject to her husband: of this he treats in the preceding chapter, verse 22. The second kind is the subjection by which children should obey parents: of this he treats here. The third is the subjection by which servants are bound to their masters, of which he treats below at verse 5.




Verse 2: Honor Your Father and Your Mother, Which Is the First Commandment With a Promise

Verse 2. Honor your father and your mother, which is the first commandment with a promise. — Note: Under "honor" Scripture takes in first reverence; second, love; third, obedience; fourth, sustenance and support, and all gifts and offices. For Christ understands this commandment of these things, Matt. 15:6, as Jerome noted there. Thus Paul, 1 Tim. 5:3: "Honor widows," that is, render them honor, and support them; and verse 17: "Let the presbyters who rule well be held worthy of double honor," that is, of much honor abounding above widows and others, that is, of the subsidy of support. Whence, explaining this honor in that same place, he adds: "For the Scripture says: You shall not muzzle the ox that treads out the grain; and: The laborer is worthy of his wages."

Note: This fourth commandment of the Decalogue, "Honor your father and mother," is called "first with a promise," that is, with a promise attached: because it is the first among the precepts of the Decalogue that has a promise of long life attached. For so it is said in Exodus 20:12: "Honor your father and your mother, that you may be long-lived upon the land which the Lord your God will give you" (understand the land of Canaan, into which, O Israel, I am now bringing you). The Apostle here cites both, namely both the precept of honoring and the promise of longevity.

Note: This promise is equitable and fitting. For it is just and fitting that children, who are grateful to their parents for the life they have received, by honoring them, should obtain the long preservation of the life received from them. For their honor and gratitude merits this, as St. Thomas finely teaches in his Opuscules, opusc. 4: Children, he says, obtain life from their parents as soldiers obtain a fief from a king. Just as these therefore merit its preservation as long as they render homage to the king, so children also merit the preservation of life as long as they honor their parents: on the contrary, just as rebel soldiers are stripped of their fief, so rebel children are stripped of life. Add: this promise is fittingly proposed to youthful sons: for these above others desire to live long and pleasantly.

You will say: It often happens that obedient sons are of short life. Abulensis answers on the said chapter 20 of Exodus: A son, he says, who honors his parents, though he dies quickly, has nevertheless lived long. For time is the measure not of leisure but of work, and of actions not evil but good. Whence Wisdom 4:13, it is said of such a one: "Being consummated in a short while, he fulfilled long times." But this is the mystical sense. I say therefore, that this canon of Scripture should be noted, which St. Jerome gives elsewhere. God in the Scriptures, promising present, fleshly, and temporal goods, if He does not bestow them, gives in their place far greater things, namely spiritual, heavenly, and eternal. Thus in Psalm 36:25, it is said: "I have not seen the just forsaken, nor his seed seeking bread," and yet it is well known that Lazarus the beggar was just, and that many Martyrs and other Saints perished from hunger in prisons, and from like want and miseries; but then in place of bodily bread God gave them spiritual and heavenly bread, namely the far greater good of patience, and the laurel of martyrdom. Just as if I promise you one gold piece, and in its place give you not a gold piece but a horse, I have abundantly satisfied my promises, indeed I have given more than I promised. Add: this promise of longevity is not absolute, but God only gives obedient sons hope of it; for the little word "that" signifies this, as if to say: If you honor your father, there is reason that you may hope for longevity, for by such honor God is not indeed obligated, but yet God is moved to give a long, abundant and happy life to those sons who pursue their parents with this honor.

St. Jerome objects, secondly, that a promise is also attached to the first precept; for he says: "I am the Lord your God, strong, jealous, visiting the iniquity of fathers upon sons, unto the third and fourth generation of those who hate Me: and showing mercy unto thousands to those who love Me and keep My precepts." Therefore this fourth precept, "Honor your father," etc., is not first but second in promise. Some reply that it is first not absolutely, but in the second table. Secondly, St. Jerome replies that the first commandment is here called the whole Decalogue: that this was first given to the Hebrews after their departure from Egypt, while the other judicial and ceremonial laws were given afterwards. But I answer, thirdly, more simply and plainly, that to the fourth precept, "Honor your father," a proper and special promise of longevity is first added; while to the first precept no special promise is added, but only the common one — both the threat and the promise — by which God, just as He promises in general to be merciful to all who keep not just this first one but all His precepts, so He likewise threatens in general to take vengeance on those who have violated them.

Fourth, Chrysostom and Theophylact add that no promise is added to the other precepts because they are negative, namely: "You shall not adore strange gods: You shall not kill: You shall not commit adultery, etc.;" but to the fourth the same is added because it is affirmative. For he who abstains from things forbidden indeed escapes punishment, but earns no reward; whereas he who honors his parents does and works good: a reward therefore is due to him and promised. But this does not seem solidly said. First, for the third precept also, namely, "Remember to sanctify the day of the Sabbath," is affirmative (and he who fulfills this does something good), and yet has no promise of reward attached. Secondly, under negatives are understood affirmatives. For the precept that forbids worship of strange gods commands the worship of the true God; the precept that forbids theft commands rendering to each what is his own, and so of the rest.




Verse 3: That It May Be Well With You

Verse 3. That it may be well with you. — Among other things, experience makes this clear, that by God's just judgment it commonly comes about that those who do not obey their parents likewise have disobedient and unruly children. Whence Pittacus of Mitylene used to say: "Whatever you have rendered upon your parents, expect exactly the same from your children, whether for good or ill."




Verse 4: Fathers, Do Not Provoke Your Children to Anger; but Bring Them Up in the Discipline and Correction of the Lord

Verse 4. Fathers, do not provoke your children to anger, — that is, that by your harshness, severity, excessive beatings or labors, you do not burden and exasperate your children. But bring them up in discipline. — The Greek παιδείᾳ signifies instruction and doctrine, as Jerome and Chrysostom explain, as well as chastisement. The father ought to render both to his son, and the word "discipline" signifies both. And in the correction of the Lord. — In Greek νουθεσίᾳ, which Jerome translates "in admonition"; Vatablus and others "in correction," by which, namely, admonishing, teaching, correcting, one places and impresses upon the mind of him whom one warns what ought to be done, or to have been done. For this is νουθεσία, that is, literally a placing in the mind, namely an instruction which is placed and imprinted in the mind of another. As if to say: You, O fathers, bring up your children in the doctrine of Christ, give them Christian admonitions, by which they may learn the manner of living well and as Christians.

Where note: The greatest treasure which parents leave to their children is a good upbringing. For this will give them all the rest — wealth, wisdom, virtue, an honorable life both present and eternal. For upon upbringing depends the whole life of a person, indeed eternal salvation and beatitude. Now many, little concerned about upbringing, busy themselves only with enriching their offspring and advancing them to honors: and what do they do but prepare for them the very weapons by which they may be used to their own destruction?




Verse 5: Servants, Obey Your Fleshly Masters With Fear and Trembling, in the Simplicity of Your Heart, as Christ

5. Servants, obey your fleshly masters, — that is, your temporal and worldly masters: for he opposes these to spiritual lords, namely Apostles, Bishops, Pastors. Thus the Apostle often calls fleshly wisdom or prudence the wisdom and prudence of the world and worldly, as I said on 2 Cor. 10, verses 3 and 4. St. Jerome notes that in the beginnings of the Christian faith, many, when they heard themselves called to Christian liberty, thought that by it they were freed from the bond of slavery — as in our own age those peasants in Germany thought, whom Luther kindled to rebellion and armed both for their own and their masters' destruction, so that a hundred thousand of them were slain. Hence against this error the Council of Gangra, canon 3, decrees thus: "If anyone, under pretext of divine worship or of any religious motive, should teach a servant to despise his master, and to withdraw from servitude, and not rather to serve his masters with good will and all honor, let him be anathema." Indeed some thought that through Christianity they were released from the bond of marriage entered into with Gentiles: hence just as he refutes and instructs these in 1 Cor. 7, so here he teaches the former not to despise their masters, even though Gentile, but to obey them, unless they command things contrary to God and Christ. Whence he adds:

Obey with fear and trembling, — as if to say: Not only obey, but also fear and revere your masters; nay rather, tremble at their command and voice. For this the servile condition requires: and this fear and trembling toward masters becomes servants. Secondly, it can be understood of the fear and trembling of Christ, as if to say: Obey your masters fearing and trembling at Christ the Judge, who in judgment will require an account from you of this obedience. Whence Col. 3:22, he seems to explain this fear and trembling by saying: "Fearing God." The first sense is simpler and more natural; the latter is fuller and more perfect, and more becomes Christians, namely that they should obey their masters not so much with the natural and servile fear of masters as with the spiritual and holy fear of Christ. Whence follows:

In the simplicity of your heart. — That is, simply, ingenuously, candidly, not feignedly, not fraudulently, not to the eye, as follows. For to these things he opposes simplicity. As unto Christ. — Refer to "obey," as if to say: Obey your masters as Christ, whose person and authority and lordship they represent to you.




Verse 6: Not Serving to the Eye, as Pleasing Men, but as Servants of Christ, Doing the Will of God From the Heart

Verse 6. 6. Not serving to the eye (in Greek this is more beautifully and significantly said in a single word: μὴ κατ' ὀφθαλμοδουλείαν, that is, Not for eye-service) as pleasing men. — In Greek again it is one more significant word ὡς ἀνθρωπάρεσκοι; ἀνθρωπαρέσκεια signifies the eagerness of pleasing men, and conciliating their favor for oneself. But as servants of Christ. — Repeat "serving," as if to say: Serve your masters not as men's servants for the eye, not for the catching of the master's favor, but sincerely, faithfully and from the heart, as servants of Christ, that you may please Christ. For Christ wills you to serve your masters: hence when you serve your masters, you serve Christ. Hence, explaining, he adds: Doing the will of God from the heart, — as if to say: Serve not under compulsion, not feignedly, but from the heart, because this is the will of Christ and of God. Secondly, "as servants of Christ," that is, as Christian servants, as if to say: Serve not as Gentiles serve for the eye and external show; but serve as Christians, that your Gentile masters may see Christian servants serving Gentiles more sincerely and faithfully, and so may be drawn to Christ and to Christianity. For faith corrects nature and the servile condition, which Plato describes thus in dialogue 8 On the Laws: "Nothing," he says, "in a servile soul is whole, nor is anything to be entrusted to the race of servants — to which the wisest Poet also testifies when he says: Jupiter takes away half the mind from those who are subjected to servitude"; such as we now experience many barbarians in India to be. But through faith there comes about that which Plato adds in the same place: "Many," he says, "slaves are now better in every virtue than brothers and sons, who guard the houses and all the goods of their masters, and the masters themselves."




Verse 7: With Good Will Serving, as to the Lord, and Not to Men

7. With good will (μετ' εὐνοίας, that is, with benevolence, benevolently, in friendly fashion, not grudgingly, not morosely, not under compulsion) serving as unto the Lord, and not as unto men, — in that sense which I just explained. Namely, the Apostle wills that the servant should serve his master from love, reverence, and obedience to the Lord Christ, from whom they will receive their reward — even a peevish, cruel, or tyrannical master — and bear his tyranny, lest he place any stumbling-block to the Gospel. Note: The Apostle is not speaking so much of those servants and maidservants such as are now among Christians, as of the servants of the Gentiles, that is, slaves, of whom there were then many, who were converted to Christ along with their masters, or alone without them: for these are properly called "servants" in law, and to these the Apostle in the next verse opposes "free men": ours are called not servants but hired workers. Whence that gentile slavery of slaves has now almost vanished among Christians. For the Church, who calls all to Christian liberty, and wills all her children to be brethren one to another, has gradually abolished this servitude, so that one brother, that is one Christian, should not serve another as a slave: for this is unbecoming.

What sort of person a servant ought to be is signified by an old emblem, in which a servant is painted with a red cap on his head, dressed in an elegant tunic, having ass's ears, deer's feet, holding his right hand erect and opened into the palm. The cap signifies that he ought to be of a free and liberal disposition. The tunic indicates that he is constantly intent upon work and labor. The ass's ears suggest that he hears even many harsh things patiently. The deer's feet note swiftness in carrying out commands. The right hand erect is an index of fidelity in handling the master's affairs and business: for this is the chief endowment of male and female servants. Whence the Spartan woman, as Plutarch relates, when asked what she knew, replied, To be faithful. Of these virtues an outstanding example was given to servants by the patriarch Joseph, sold into slavery, Gen. 37 and 39; and St. Paulinus, Bishop of Nola, who, in order to redeem the son of a widow, handed himself over into slavery to the Vandals, and by his fidelity, diligence, gentleness, prudence and sanctity obtained liberty both for himself and for all his fellow citizens.




Verse 9: And You, Masters, Do the Same Things to Them, Forbearing Threats, Knowing That Both Their and Your Lord Is in Heaven, and There Is No Acceptance of Persons With Him

Verse 9. 9. And you, masters, do the same things to them (as if to say: You masters, show servants similar humanity, kindness, love, sincerity, fidelity, such as servants by my command show toward you), forbearing threats (do not be imperious and threatening toward your servants), knowing that both their and your Lord is in heaven: and there is no acceptance of persons with Him. — The Apostle presses down the pride of masters, as if to say: Do not be proud and act imperiously toward your servants, O masters: because you are brothers of your servants, and you serve a common God and Lord. Remember that you are likewise servants of the heavenly Lord, who will exact from you a strict account of your lordship and tyranny over servants, and will show Himself to you such as you have shown yourselves to your servants. For He has no respect for the person of a man, whether he be a servant or a master; but each, whether servant or master, will be rewarded for good works, punished for evil, and consigned to Gehenna and the infernal prison-house. Thus Macrobius, Saturnalia book I, chapter 11, teaches that servants should be kindly treated by their masters — and that from the very law of nature, since both consist of the same elements, and slavery is the condition not of nature but of fortune. "Hence our forefathers," he says, "removing all envy from masters and all insult from servants, called the master pater-familias, and the servants familiares. Therefore let your servants honor you rather than fear you." In like manner, from the very name pater-familias, St. Augustine teaches that servants, called as it were sons and brothers to the same heavenly inheritance, are to be treated accordingly, in book 19 of City of God, chapter 16. See on Lev. 25:42. Wherefore the same Augustine teaches in the Sentences, no. 163, that lordship among Christians is rather a service than a command. "In the Lord," he says, "those living justly by faith, and still pilgrims from that City, even those who command serve those whom they seem to command: because they do not command from a desire of dominating, but from the duty of taking counsel; nor from the pride of ruling, but from the kindness of providing."




Verse 10: For the Rest, Brethren, Be Strengthened in the Lord, and in the Power of His Might

10. For the rest, brethren, be strengthened in the Lord, and in the power of His might, — as if to say: Finally, that I may end this epistle, O Christian Ephesians, take strength and courage against all the temptations of the devil, the flesh, and the world; strengthen and fortify yourselves "in the Lord," that is, in the faith, hope, grace, support and aid of our Lord Jesus Christ. For if Christ is for us, who is against us? Note: For "in the power of His might," the Greek is ἐν τῷ κράτει τῆς ἰσχύος αὐτοῦ, that is, in the power of His strength or fortitude — that is, in the strong and robust power of Christ the Lord, as if to say: Christ the Lord is present to us with His strong and robust support and grace; therefore let us take courage, strength, and power. For with such a leader and champion we shall conquer all hard things, all the temptations of the enemies.




Verse 11: Put On the Armor of God, That You May Be Able to Stand Against the Snares of the Devil

Verse 11. 11. Put on the armor of God. — In Greek πανοπλίαν, that is, the full and complete armor, with which soldiers arm and protect themselves from head to heel. Truly St. Bernard, sermon 3 on the Dedication of a Church: "Put on," he says, "the armor of God, not only to resist, but also to attack and to overpower the enemy manfully. For what do we think, brethren? Grievous indeed to us is the temptation of the enemy, but far more grievous to him is our prayer. His iniquity and craftiness wound us, but our simplicity and mercy torment him much more. He does not endure our humility; he burns at our charity; he is tormented by our gentleness and obedience." That you may be able to stand against the snares of the devil. — For "snares" the Greek is μεθοδείας, which Jerome translates "craftiness"; Vatablus, "insidious encounters and assaults"; our translator, at chapter 4, verse 14, translates it "circumvention," by which, namely, the enemy from the flank and from ambush suddenly bursts forth, and attacks and surrounds us.

Note: Since men prudent and at the same time brave are rare — because, as Aristotle teaches, section 14, problem 8, prudence consists in coldness, but spirit and fortitude in heat (hence no one is at the same time prudent and bold) — in a leader of war, prudence and craftiness are more excellent and more to be desired than fortitude. "Let the leader of war," says Vegetius, "be more crafty than bold, so that he may destroy the enemy by ambushes without danger to himself." Such does the Apostle here depict the devil. We have therefore a most crafty enemy, the devil, against whom we ought to direct all the senses of our mind, our eyes and our nerves, lest he attack us off-guard, strike and trip us.

This craftiness of the devil first appears in this, that, as Jerome says, he observes the least little places, that through them he may creep up to the citadel of the heart and soul: for example, into those who do not guard their eyes and ears, he inserts the appearances of women, lascivious words, by which he may entice the imagination and the will to lust. Secondly, as Chrysostom says, he never sets open sins before a man, but uses circumlocutions; and he does not burst in suddenly, but creeps in gradually, and insinuates himself into the familiarity of the soul, and at last plunges himself entirely in. In addition to this, he colors vices with the appearance and name of virtues. Thus he proposes drunkenness and calls it cheerfulness, calls obscene people charming, calls the proud spirited. Again, on the hook of sin he holds out the bait of pleasure, so that while you taste and drink in the pleasure, you take in the sting of sin. Besides this, he gradually entices from lesser to greater things; moreover he scrutinizes by what weakness, by what vice, by what proclivity each one labors, and through that he attacks him. Hence he will not tempt the proud man with lust, but with honors; the glutton not with honors, but with delicacies; the greedy man not with delicacies, but with money and usury. St. Leo teaches this, sermon 7 On the Nativity of the Lord: "He (the devil)," he says, "knows to whom to apply the heats of cupidity, to whom to bring the enticements of gluttony, to whom to set out the incitements of luxury, into whom to pour the poison of envy; he knows whom to disturb with grief, whom to deceive with joy, whom to oppress with fear, whom to seduce with admiration. He examines the habits of all, sifts their cares, scrutinizes their affections, and there seeks causes of injuring, wherever he sees them more eagerly occupied."

Hear St. Anthony, an eyewitness and unconquered athlete, who, having experienced all the arts and snares of the devil, sagaciously and wisely uncovers them to his brethren, and demonstrates the manner of conquering them, speaking thus in St. Athanasius in the Life of St. Anthony: "Hostile is their (the demons') hatred against all Christians, but especially against monks and virgins of Christ. They stretch snares for their paths, they strive to overthrow their minds with impious and obscene thoughts; but in this they strike no terror into us: for by the prayers and fastings of the faithful they will at once collapse before the Lord. Yet even if they pause a little, do not therefore think the victory complete. The wounded are wont to rise more dangerously, and with much art of fighting, when by thought they have effected nothing, they terrify with sudden alarms." Then he teaches that demons rouse the sleeping to prayer, in order to snatch away the sleep necessary for head and body. Again, that they bring up to the newly-converted their former sins, and excite them to excessive fasts, vigils and penances, by which they may enervate body and mind, so that, conquered by the harshness, difficulty and weariness of the holy life, they may recoil and return to their former license of life. He adds that their suggestions are plainly to be despised, and to be beaten back with prayer and some verse of a psalm contrary to the thing suggested. "Christ," he says, "as Lord, commanded the demons silence; so that we should give no credence to the devil, and conquer. If they compel us to pray, if they advise fasts, let us do this not by their admonitions, but by our own custom. Finally, even if they appear to threaten us with death, charging upon us, they are rather to be looked at than feared: because, since they are weak, they threaten all things and do nothing." And further on, suggesting weapons against their snares: "Great, dearest brethren," he says, "are the weapons against demons: a sincere life, and an unstained faith toward God. Believe me from experience: Satan dreads the vigils, prayers, fasts of those who live rightly, gentleness, voluntary poverty, contempt of vainglory, humility, mercy, dominion over wrath, and especially a pure heart in love toward Christ. The most foul serpent knows that by the Lord's command he lies under the feet of the just, who said: Behold, I have given you power to tread upon serpents and scorpions, and upon all the power of the enemy." Then St. Anthony fully recounts his particular conflicts and victories with the demons. And finally, exhorting each one to contend eagerly with the demons, he so concludes: "Let it be the care of Christians and monks that they do not, by their own inertia, give strength to the demons. For of what sort they find us and our thoughts, such are they accustomed to show themselves to us. And what seed they find in our hearts of an evil mind and of fear, like robbers who hold deserted places, they pile up the fears already begun, and cruelly pressing upon us, punish the unhappy soul. But if we are eager in the Lord, and the desire of future goods has kindled us, if we always commit all things into the hands of God, no demon will be able to draw near to attack: for rather, when they have seen hearts fortified in Christ, they will return in confusion. So the devil fled from Job strengthened in the Lord, and bound the most unhappy Judas, stripped of faith, in the chains of captivity. There is therefore one way of conquering the enemy: spiritual joy, and the constant remembrance of the soul ever thinking on the Lord, which, driving away the games of the demons as smoke, will pursue our adversaries rather than fear them." Thus far St. Anthony, whose words wonderfully illustrate this place of Paul, and teach us great spiritual prudence, that we may know the arts and snares of the devil, and the way of overcoming them.




Verse 12: For Our Wrestling Is Not Against Flesh and Blood, but Against Principalities and Powers, Against the Rulers of This World of Darkness, Against the Spirits of Wickedness in the High Places

12. For our wrestling is not (in Greek πάλη, that is, struggle) against flesh and blood, but against principalities and powers, against the rulers of this world of darkness, against the spiritual things of wickedness in the high places, — as if to say: Not against men, who consist of flesh and blood; but against demons, who are most subtle, most wicked, and most robust spirits — and not against one of them or against common ones, but against many, and indeed against princes, powers, and rulers of the world, is our duel and battle. Note first: By "flesh and blood," St. Jerome and others understand lust, vices, and temptations, which the flesh suggests — as if to say: These vices of the flesh, not so much the flesh as the demon through the flesh suggests and excites. "For there are," says Jerome on Hosea 4, "certain demons serving loves and amatory songs, as the Prophet too recalls saying: They have been seduced by the spirit of fornication. For there are even said to be certain barbarian names of theirs, as those whom the common people truly call evil-doers have often confessed; and incantations, and prayers, and various colors, and different kinds either of metals or of foods, at which the demons being invoked are recorded to attend, and to seize unhappy souls. Others to instigate angers and rages, and to commit wars; others to preside over enmities, and to stir up hatreds among men. Because therefore the Apostle wants to teach us, they say, that these kinds of vices are not produced from the nature of the body, and from the matter of flesh and blood, but at the instigation of demons, therefore he says: Our wrestling is not against blood and flesh, but against principalities and powers, and the rest." Thus Jerome, not so much from his own as from Origen's opinion (who thinks and teaches thus on Joshua, chapter 15). For this was the opinion of Origen, of Cassian, Conference 7, and of other ancients, that demons preside over individual vices. For some, they say, incite us to gluttony, others to pride, others to wrath, etc., and so are called the spirit of pride, the spirit of envy, the spirit of lust: hence too one is called by Christ "mammon," who presides over avarice or the desire for money, in Matt. 6, when He says: "You cannot serve God and mammon." But, as I said, this opinion is in appearance probable to some, not however a certain demonstration.

Secondly, and better, the same Jerome, Theophylact, Vatablus and others understand by "flesh and blood" men consisting of flesh and blood: for these he opposes to the demons, who are spirits, as if to say: Paul, the panoply must be put on against the snares of the devil: because this our enemy is not corporeal, fleshly, visible; but is incorporeal, invisible, and a most subtle spirit. Wherefore, although some understand the word as exceptive, "only," and so explain: there is for us not, supply "only," a wrestling against flesh, but also against the rulers of the world; or, that the wrestling we have with the flesh is small and as it were nothing, if it is compared with that by which we contend against the demonic rulers of the world: nevertheless it is not necessary here to supply any word other than the exceptive or comparative, because, as I said, he is treating of a war and struggle not just any one, but that which is ours against the devil, as preceded. For this is for us the first, most grievous, most difficult and most perilous struggle, in which we fight not against fleshly enemies, but against spirits, that is, demons. St. Jerome adds that Paul alludes to the old battles of the Judges with other nations, as if to say: O Ephesians, the things which you have heard about the battles of Israel against the Egyptians — therefore by "rulers" he means the demons who hold dominion in this dark air. Hence St. Jerome: "It is the common opinion of all the Doctors, that this air is filled with hostile powers," that is, demons, who in this air often stir up and produce storms, whirlwinds, lightning, thunder, and other meteors, in order to harm crops, beasts, and men; who also stir up on this earth heat-waves, droughts, diseases, plagues, floods, wars, and other calamities; who finally entice and drive men relentlessly to gluttony, lust, anger, pride, and every vice.

Hence in the mystical sense St. Augustine in Psalm LIV, on verse 1, expounds these words of the Apostle thus: "Lest perchance, when he had said 'of the world,' you should think the demons to be rulers of heaven and earth: he said the world 'of these darknesses'; he said the world 'of the lovers of the world'; he said the world 'of the impious and unjust'; he said the world of which it is said in the Gospel: And the world knew Him not." For worldly and sinful men live in the darkness of sin, and in matters practical and divine they are blind and benighted. Hence the Greek adds the word aionos, that is "of the age," and so reads: Against the cosmocrators, that is, the world-rulers of the darkness of this age, that is of this life, as if to say: Against the world-rulers and lords who in this dark life and age hold dominion over worldly men and benighted sinners.

Note fifthly, these demons are called "the spirituals of wickedness," that is, spiritual wickednesses, that is, most wicked rascals, "in the heavenly places," that is, as Jerome says, dwelling in these regions of the air. Thus by a Hebrew paraphrase he calls "spirituals of wickedness" those whom the Greeks call by a single word cacodaemones. Hence St. Ambrose, in book On Paradise, chapter XII, inverts these words of the Apostle in order to explain the sense: "Against the wickedness of the spirituals," he says, "who are in the heavenly places."

Secondly, otherwise Chrysostom: "in the heavenly places," that is, our struggle with the demons is on account of heavenly things and goods.

Thirdly, St. Augustine, On the Christian Combat, chapter III: "This passage," he says, "can also be understood otherwise, namely that we, established in the heavenly places, that is, walking in the spiritual precepts of God, fight against the spirituals of wickedness, which strive to draw us away therefrom." But the first sense is plainer and simpler.

Note: For "wickednesses" the Greek has ponerias, which Erasmus renders "craftinesses"; Vatablus, "cunning": but properly it signifies "malices." For demons, just as they are most crafty and most cunning, are also most evil and most wicked.

Finally, note sixthly: Each individual word of this Apostolic sentence signifies the peculiar condition, power, force, and strength of our enemy the devil, so that each of us may be roused to vigil (for the life of mortals is a vigil) and to arms, that we may resist so great an enemy. For if the nature of the enemy is asked, he is spiritual, beautifully placed; if his appearance, he is invisible; if his nature, he is most wicked and most malicious; if his power, he is the lord of the world; if his art and deceit, he is the prince of darkness, attacking us through darkness and ambushes; if his location, he is above us, rushing upon us from the air and sky; with this enemy we have aspondos polemos, irreconcilable war. Hence Chrysostom rightly here in moral homily 22: "If such," he says, "are the battle-lines arrayed against us, if incorporeal principalities, if the lords of the world, if the spirituals of wickedness are against us, how, tell me, I pray, can you indulge yourself? How shall we, unarmed, be able to conquer? Let each man say this to himself daily, when he is occupied with pride, with concupiscence, when he seeks unwisely and in vain a soft life. Let him hear Paul saying: Our wrestling is not against flesh and blood, but against principalities, against powers," etc. And below: "We have trampled the power of the devil, if we have trampled our sins: I mean all temporal things, pride, concupiscence, vanity, all passions of the soul. For wealth, money, and the pursuit of vainglory give the devil his handle." And a little later: "If anyone has an enemy, if anyone has been wronged by him, if anyone is roused by anger, let him pour out and discharge all that fury, all that ferocity, gathered upon the head of the devil. Be always an enemy to him, always bitter, always unrelenting. If we rage against him, he will not rage against us; if we are gentle toward him, then he will rage."

Excellently too St. Basil, on those words of Deut. XV according to the Septuagint, Take heed to thyself: "Are you a soldier?" he says. "Labor along with the Gospel; wage the good warfare against the spirits of wickedness; against the vicious affections of the flesh put on the whole armor of God; that you may approve yourself to Him and be pleasing to your commander, who has enlisted you in this warfare. See to it that you are not entangled in the affairs of this life and tangled cares. Are you an athlete? Take heed to yourself, lest you be found a transgressor of any of the laws prescribed for the athletic contest; for no one is crowned unless he has contended lawfully. Imitate Paul: contending in the race, wrestling in the palaestra, and striving in the boxing-match; as a vigorous boxer, keep the eye of your soul never wandering, but attentive and most watchful. Cover and protect with outstretched hands those parts where a wound would be deadly. Fix your unwavering eye more steadily on your adversary. In the stadium-race, stretching yourself toward those who run before you, see that you overtake them: so run that you may pass them. In the wrestling, fight back against invisible adversaries. That you may persevere through this course of life such as you ought, this maxim is established, namely that you have a mind not supine or fainting, but upright; not drowsy, but most wakeful and sober, present with great watchfulness, and knowing how to govern yourself."




Verse 13: Therefore Take Up the Armor of God, That You May Be Able to Resist in the Evil Day, and to Stand Perfect in All Things

13. Therefore take unto you the armor of God (in Greek again it is panoplian, of which I spoke at verse 11, and which he describes in the following verses), that you may be able to resist in the evil day. — "Evil," that is difficult, sad, dangerous, namely when the aforesaid enemy attacks us from all sides and tries to overwhelm and subjugate the soul through enticements, terrors, and other temptations. So Jacob to Pharaoh asking, Gen. XLVII, 8: "How many are the days of the years of thy life? he answered: The days of my pilgrimage are a hundred and thirty years, few," that is, not many, "and evil," that is, wretched and full of hardship. On the contrary David's messengers to Nabal, 1 Sam. XXV, 8: "We come," they say, "in a good day." As if to say: We come on a good day, that is glad and joyful, on which you shear your sheep, and therefore by custom you celebrate a banquet; that you may make us partakers of your joy, of the sheep, and of the banquet. Thus Anselm.

Secondly, St. Jerome: "that in the evil day," that is terrible, namely the day of judgment, you may be able to stand undaunted before the tribunal of Christ the judge, and to resist the devil who accuses you. The first sense is the genuine one; but this latter follows from the former. For those who in this life resist the devil in the day of temptation and warfare will most easily resist him in the day of judgment.

Learn here with what fortitude and armor we must resist the demons strenuously and constantly assailing us. Abbot Anthony, leader of the monastery of the Aeliotae, which he also built, related concerning Abbot Theodosius that the old man himself related these things about himself: Before I had passed over to the solitary life, I, being made in ecstasy, beheld a certain man whose appearance surpassed the brightness of the sun. He, holding my hand, said: "Come, for it behooves you to fight and wrestle;" and he led me into a theater full of men, on the one side clothed in white robes, but on the other in black. When then he had cast me into the theater, I behold a man of marvelous size, an Ethiopian, whose ugly head pierced the clouds. Then said to me that young man who had appeared to me: "With this one you must wrestle." I, who was terrified by the sight of that lofty man, began to tremble and quake, and I begged that splendid young man, who had led me into the theater, saying: "What man, encompassed by mortal condition and weakness, could wrestle with this one? Not the whole race of mankind, were it to come together as one, can prevail to resist him." But that glorious young man said to me: "It is altogether necessary that you wrestle with him. Therefore enter in with all eagerness and confidence. For as soon as you have attacked him, I will be your helper, and I will set upon you the crown of victory." When therefore I entered the contest, and we began to wrestle with each other, immediately that glorious judge of our combat was present, and gave me the crown. And that obscure throng, that vast multitude of Ethiopians, vanished wailing: but the rest of the white-clad applauded and gave thanks to him who had aided me and granted me a glorious victory. Thus Sophronius, Spiritual Meadow, chapter LXVI.

While Abraham the Hermit was once praying at night, Satan, holding an axe, began to overturn his cell, and when he now seemed to have pierced through it, he cried out with a great voice, saying: Hasten quickly, O my friends, hasten, and entering in suffocate him at once. But the blessed man of God answered him: "All nations," he said, "compassed me about, and in the name of the Lord I took vengeance upon them." But he, having heard this voice, immediately vanished, the cell of the holy man meanwhile remaining whole and unhurt. And again, after a few days had passed, when at midnight he was engaged in psalmody, beholding the mat upon which he stood psalming consumed by a violent flame, treading down the fire undaunted he said: "Upon the asp and the basilisk shall I walk, and I will tread down the lion and the dragon, and every power of the enemy I will overcome in the name of our Lord Jesus Christ aiding me." Satan, fleeing away, cried out and said: I will conquer you, wicked one, and I will find arts by which to crush you, you who already hold me in contempt. Thus Sophronius above.

We read in the Life of St. Vincent Ferrer that when as a youth he asked from God the gift of perseverance, a demon appeared to him in the guise of a venerable old hermit, and persuaded him to spare his youth, and following his example to defer penance and austerity until old age. Vincent perceived the deceit, and signing himself with the cross said: "Begone, pestilent serpent. You are not one of the Fathers of Egypt, but one of the demons of hell." Likewise, commending his virginity to the Blessed Virgin, he heard a voice: Not all of us can be virgins: I will no longer suffer you to rejoice in so honored a name as virgin. Vincent was troubled, but soon the Blessed Virgin appeared to him with much light, saying that this had not been her voice, but the devil's: "He will prepare frequent snares for you," she said, "that your virginity may be endangered; but hope always in the Lord, because He Himself will be your shield, with which you will overcome all the darts of the enemy." From this vision so much fervor came to the soldier of Christ, that he seemed to be not an earthly man, but a heavenly angel.

How many illusions of the demon our Holy Father Ignatius suffered, both at other times and in his studies, in order to draw him away from divine things which were placed before him; and how by disclosing them to his preceptor, and by invocation of the Blessed Virgin, He overcame them, our Ribadeneira relates in book I of his Life, chapter XIII.

Concerning Evagrius, the renowned deacon of Christ, who lived after the manner of the Apostles, it is not fair to be silent. For to him there once appeared three demons in the habit of clerics, inquiring with him concerning the faith. And one indeed said he was an Arian, another a Eunomian, and the third an Apollinarian. And he overcame them with a few words by the spirit of wisdom. Thus Palladius, in Lausiac History, chapter LXXXVI.

John Climacus confirms this same point with this example: A certain studious monk, when he was tormented by a demon with the thought of blasphemy for twenty years, did not cease to mortify his flesh with fasts and vigils. But when he perceived that he had derived no profit from this, having set forth in writing this disturbance and his temptation, he offered it to a certain holy and most approved old man, prostrate on his face, not even daring to look at him. But when the elder read it, he smiled, and lifting up the brother said: "Place, my son, your hand upon my eye." When he had done so, the elder said: "Upon my neck be this sin, brother, however many years it has assailed you, or shall assail you. But do you observe this, that you now make light of it and esteem it as nothing." By which words the brother was so strengthened that he did not depart from the elder's cell until that disease vanished. He who experienced this related it to me afterwards, giving thanks to God.

And to stand perfect in all things. — In Greek kai hapanta katergasamenoi stenai, that after you have accomplished all things, you may be able to stand, prepared, namely, for battle with the enemy, the devil. Hence St. Cyprian, in book V, epistle 6, reads thus: that, when you have accomplished all things, you may stand with your loins girt. So too Jerome, Chrysostom, and Ambrose render it. Hence Erasmus thinks our Latin translation should be read thus: "and, all things being completed, to stand," as if the Apostle were to say: Just as a soldier does everything possible by which he may resist and protect his life, so all things are to be done by us who must constantly wrestle with the demons. For a soldier prepares and puts on his arms, raises a rampart, surrounds the camp with a palisade, and disposes everything suitable for battle; all of which being diligently completed, it remains for him to stand always girded for battle; for victory brings security and ease to many; security in turn from victors makes the vanquished. Likewise every Christian as a soldier of Christ ought to arm, gird, and fortify himself, and provide and prepare all things necessary for the conflict with the devil, and once all is provided and prepared, to take his stand vigilant in the battle-line, ready for combat. Yet commonly the Roman and other Latin Bibles read, "and to stand perfect in all things." But the sense comes to the same thing. For the Apostle requires the panoply, that we may be armed on every side, "and perfect in all things," that is, perfectly armed, and fortified on every side with virtues as with arms, that we may stand and keep watch to resist the devil. Hence the Syriac renders: "and, when you have been instructed in all things, you may stand."




Verse 14: Stand Therefore, Having Your Loins Girt About With Truth, and Having On the Breastplate of Justice

14. Stand therefore, having your loins girt (perizosamenoi, that is, girded around) with truth. — "In truth," that is, with truth. It is a Hebraism. For the Hebrews assign beth, that is "in," to an instrument; thus they say: He smote the enemies in (i.e. with) the edge of the sword, that is, with the edge, namely the blade of the sword. This is the first part of the panoply or armor of the Christian soldier, namely the belt, or military girdle, which is truth. The Apostle seems to allude, says Chrysostom, to the Hebrews, to whom, when going forth from Egypt into Canaan, that they might be ready for the journey and for battle with their enemies, the Lord commanded thus in Exodus XII, 11: "Ye shall gird up your loins, and ye shall have shoes on your feet," etc. Which Chrysostom here in homily 3 beautifully accommodates allegorically to Christians stretching with armed hand toward heaven, as if the Apostle were saying: Soldiers protect their loins with a leathern, golden, or silver belt; you, O Christians, protect your loins with truth as with a belt.

It is asked here first, what does the cincture or belt signify?

I answer, first, it is a symbol of fidelity; hence spouses are girded with a cincture, to signify the love and faith by which they are bound and joined to the other spouse. Hence in Jeremiah God calls the people of Israel His "loin-cloth" (that is, the cincture girding the loins), because this people, like a girdle on the loins and reins of God, that is, was intimately bound and joined to God. "For just as," says the Lord in Jeremiah XIII, 11, "the loin-cloth cleaves to the loins of a man, so have I joined," that is, joined as in marriage, "to Myself the whole house of Israel, that they might be to Me a people, and a praise, and a glory." As a symbol of this thing the priest bound his tunic with a cincture, Exodus XXVIII, 39, to signify the priest, and through the priest the people, being bound to God.

St. Thomas adds that the loins are a symbol of love, because in the loins is the source of seed and concupiscence. Therefore the loin-cloth signifies the people taken to the loins of God, that is, His love and marriage, as Hosea says, XI, 4: "I will draw them with the cords of Adam, with the bonds of charity." Thus bridegrooms are accustomed to give their brides a cincture or a linen pectoral band, that through it the brides may always be reminded of conjugal faith and purity of heart, namely that they may restrain by continence the breasts, which are the offshoots of the heart, that is, their affections, and keep themselves clean for their husband's bed, that they may love none but their husband, and surrender to him a pure heart and affection. Thus God reproaches the people of Israel, whom He had as it were taken to Himself as a bride, when she had now turned away from Him to idols, among other things, Ezekiel XVI, 10: "I girded thee with fine linen" (namely, most white: for this is what the Hebrew sos signifies, whence derives and is called sosan, that is, lily, because it is white), as if to say: With My law and religion, as with a cincture, I, O Israel, once bound thee to Myself in Sinai, that through these things thou mightest be reminded of conjugal chastity, purity, and inviolate fidelity toward Me thy husband, and that thou mightest say: "My beloved is mine, and I am his;" and: "A bundle of myrrh is my beloved to me; he shall lie between my breasts;" but thou hast despised this, and despising Me hast cleaved to idols as an adulteress.

In like manner soldiers receive the military belt, that by it they may be reminded of the military oath and the fidelity which they have sworn to their commander. Hence the belt was a symbol of this military service and fidelity, and when soldiers were discharged they laid down the belt; or even were deprived of it, if they had borne themselves unfaithfully or cowardly in war.

Secondly, the cincture or belt strengthens the softness of the reins and loins. Hence it is a symbol of fortitude and constancy: for which reason the belt is the garment of a soldier and a swordsman, and the sword is wont to hang from the belt. For the loins, says Chrysostom, are the foundation and joint of the upper and lower parts of the body. Hence it is that those who labor and are weary often plant their hands there as upon some foundation, in order thereby to strengthen themselves. Soldiers therefore, with a belt joined of metal plates, guard, contain, fortify, and strengthen the loins as the middle, softest, and most fundamental part of the body.

Thirdly, the cincture, as Pierius rightly notes in hieroglyphic 40, was a symbol of integrity and virginity both among the Hebrews and among the Greeks and Latins. Concerning the Hebrews this is plain from Isaiah III, 24, where, describing the Hebrew virgins to be punished by captivity, he says: "And there shall be, instead of a girdle, a cord; and instead of a stomacher, haircloth." Behold, in place of the delights of the virgins Isaiah set a girdle and a stomacher, and rightly, because just as breasts pressed down are signs of a harlot, Ezekiel XXIII, 3: "In Egypt," he says, "in their youth they committed fornication, there were the breasts of their puberty pressed:" so the nipples carefully bound up are a sign of an unviolated virginal bloom, in which the honor of maidens consists.

Concerning the Greeks Pausanias is witness, that the virgins of Troezen dedicated their girdle to Pallas before marriage. Thus at Athens we read in Apollonius in the Argonautica that a temple of Diana the Loosener-of-the-Girdle was built, in which the newly-wed brides hung up the girdles which they had loosed by marriage.

Concerning the Chaldeans Herodotus is witness, in book I, and Baruch had this in mind, chapter VI, 42, when he says: "Women girt with cords sit in the streets," that is, women at the temples of Venus, girded with cords as with girdles by which they profess virginity, prostitute their modesty to strangers coming to the shrine of Venus, and so, having appeased the goddess Venus, return home. For by this execrable and satanic invention the Babylonian virgins worshipped Venus, and dedicated their virginity to Venus: for indeed, as Herodotus relates, before they entered marriage, when they sought a husband, they sat before the temple of Venus until some stranger wished to abuse them; he gave the price of the abuse with this imprecation: For so much I implore for thee the goddess Mylitta, that is, Venus; and that price of the abuse they offered to the temple of Venus, persuading themselves that by this means they would conciliate the goddess to themselves, and obtain from her an excellent bridegroom and a happy marriage. To attract foreign lovers, they used this philtre. They burned bones, that is, the hard and as it were bony stones, of olives, with this imprecation, that in like manner their guests might burn with their love, and these bones, so burned and reduced to ashes, they scattered to the wind, throwing them over their head, as I said in the cited place of Baruch, and the same things are taught learnedly from Theocritus, Virgil, and others by Antonius Guevara, preface to Habakkuk, and my predecessor Martinus Delrio, book III of Magical Disquisitions, part I, Question III, section 2.

Fourthly, the girdle was an ornament and symbol of glory, especially if it were adorned with golden bosses and gems, which is properly called the baltheus, as if "bullateus," says Pierius. Hence glorious soldiers prided themselves on their belts. Whence Jeremiah XIII, 9, the Lord says to Jeremiah: "Thus will I make the pride of Judah to rot," namely as the loin-cloth, that is, this thy belt, has rotted, as he had already said in verse 7.

Fifthly, the girdle is a garment and symbol of a man ready and prepared for journey, for war, and for any work or service. For those who are girded are usually more agile, firmer, and more constant in work. These five symbols suit this our belt of the Christian soldier, as I shall now show.

It is asked secondly, what is this truth, which girds the Christian soldier like a cincture?

First, some understand the truth of doctrine and of faith, which we set against heresies; for this is properly called truth. So Chrysostom, Theophylact, Anselm. But it stands against this that the Apostle compares faith not to a belt but to a shield, in verse 16.

Hence, better, secondly, others take "truth" for that which is in morals, by which we measure all things to be loved and embraced by truth, that is, by virtue and by the true and right dictate of virtue. For what else is humility? what charity? what patience? what else are the other virtues, than lights of truth? as one of the Saints truly and wisely said; of truth, I say, by which small things are esteemed and loved as small, earthly as earthly, base as base, great as great, honorable as honorable, heavenly as heavenly. "He who is girt with this truth," says Chrysostom, "will never be wearied, or if he is wearied, he will recline upon this truth and rest. For what, tell me, I ask, will weary him? Poverty? By no means: for he will rest in true riches, and through this poverty he will recognize what true poverty is. But will servitude weary him? By no means: for he knows what true servitude is; and the same judgment regarding sickness, hunger, and the other things which are wont to afflict others." This sense is probable and apt.

Thirdly, Adam interprets truth as sincerity, as if the Apostle were opposing it to the hypocrisy of Simon Magus and his followers.

Fourthly, I truly answer and say that truth here signifies fidelity and integrity. For the Apostle alludes to Isaiah XI, 5, where it is said of Christ: "And faith" (in Hebrew emuna, that is fidelity) "shall be the girdle of his reins," as if to say: Truthfulness or fidelity shall ever cleave to Christ, after the manner of a cincture girding, adorning, and strengthening Christ. Thus Paul wishes Christians, after the example of Christ, to be girt with truth, that is, with fidelity as with a cincture. For in Hebrew these words are sisters: emet, that is truth, and emuna, that is faith or fidelity, both born from the same root and mother, aman, that is, He was firm, stable, constant; for constancy is the mother of truth and fidelity. Hence truth is here and elsewhere taken for faith or fidelity. Just as therefore the military belt, as I said, is a symbol of the military oath and fidelity by which a soldier is bound to his commander: so the belt of Christians is the fidelity which they promised in the sacrament of baptism, by which they bound themselves to God, and which they professed and profess in Christianity; for in baptism they professed to renounce Satan and his pomps, and to follow the faith and law of Christ, and being enlisted in the common warfare of Christ they have declared perpetual war on Satan.

Again, just as the cincture, as I said, is a symbol of fidelity and conjugal love, by which the spouse is bound and tied to the spouse as by a cincture: so this cincture of Christians is fidelity and love, not only military, by which they are bound to Christ as to their captain; but also conjugal, by which they are bound to Christ as to their bridegroom. Thus this cincture of Christians is fidelity in the faith, religion, worship, and obedience of Christ, that we may be faithful to Him as to our captain, nay rather, to our bridegroom, even unto death, and that we may fight even unto blood for Him against the devil and against any enemies, as the Martyrs did, who chose rather to lose life than the faith and obedience of Christ. Such ought all Christians to be, namely so faithfully to serve and obey Christ, that they would rather undergo death and any penalties than offend Christ and transgress His law, as if Paul were saying: See, O Ephesians, that you violate not the faith given to God in baptism; the faith, I say, which you, as soldiers enlisted under the warfare and standard of Christ, owe to your commander, and which, as spouses, you owe to the same Christ as to a bridegroom. Remember that you have war with the demon not only for your captain, but also for your bridegroom; just as soldiers therefore fight most bravely for their dearest spouses, and rush upon swords and death: so do you also fight most bravely even unto death for Christ your bridegroom: for He who is your captain, the same is also your bridegroom and your husband.

Moreover St. Gregory Nazianzen, oration 42: "I ask," he says, "what the loins have in common with truth, and what was Paul's meaning when he said: Stand therefore, having your loins girt about with truth? Is it perhaps that contemplation restrains concupiscence, and does not allow it to be carried elsewhere? For it cannot happen that he who burns with the love of any one thing should have equal power for other pleasures." This is, as Nicetas explains, "the contemplation of Christ binds our loins and concupiscence, and does not allow it, wholly transfused and channeled into the love of divine things, to spread and disperse." For Christ is the truth, John XIV, 6. Therefore prayer and contemplation of Christ and of heavenly things diminish and break concupiscence, which has its seat in the loins; whence also it spurs man on to its mortification.

Hence secondly, as the military cincture is a symbol of fortitude and constancy: so this cincture of Christians, namely truth, signifies constancy and fortitude (whence also the Hebrew root aman, from which descends and is born emet, that is truth, signifies to be firm and constant, as I said), and warns us to be strong and constant in the aforesaid fidelity, warfare, and service of Christ.

Again thirdly, just as the cincture is a symbol of integrity and virginity: so by truth the Apostle understands this integrity and purity. For thus true gold is called that which is whole and pure, falsified and corrupted by no impurity of copper or of any other metal: especially because fidelity cannot exist without integrity, and includes it. For we cannot be faithful in the service of God unless we are also whole in it. But this integrity and purity is chiefly seen in temperance and chastity. For just as the two greatest enemies are the love of the flesh and the love of God: so those who are faithful in the love of God must necessarily restrain, coerce, and suppress the love of the flesh and of lust, as if the Apostle were saying: Let the belt, O Ephesians, adorning, restraining, and strengthening you, be truth, that is, integrity of morals in restraining concupiscence, especially of lust, which has its first seat and origin in the loins. So Chrysostom, Jerome, Theophylact, Anselm, so that the Apostle may allude to Luke XII, 33: "Let your loins be girt about." "We gird our loins," says St. Gregory, "when by continence we restrain the lust of the flesh which is in the loins." Hence the priest, putting on the cincture, says: "Gird me, O Lord, with the cincture of chastity, that there may remain in me the virtue of continence and chastity." "Because, then," says Jerome, "the loins are always taken in generation and seed, according to that: Of the fruit of thy loins I will set upon thy throne; and elsewhere: Levi was still in the loins of his father Abraham when Melchizedek met him: he seems to us to have girt his loins who in no way renders the marriage debt to his wife, nor serves lust, but imitates the unbegotten God by not ministering to the business of generation. The same thing, I think, also signifies that John had a leathern girdle about his loins, and he was not of the unclean, who because of the flux of seed are cast outside the camp and cannot dwell with the ark of the Lord. Nor from those of whom it is written in Numbers: Let his garments be torn. But he who is girded with truth in Christ, gathers these garments on high, and draws them upward, and veils the foulness of his bare sides with a spiritual belt, restrains and encloses it, and is prepared for battle: and he has shining works, which are called burning lamps."

Besides these things, fourthly, this cincture of fidelity, constancy, integrity, and chastity, of which thus far, wondrously adorns Christians, that with marvelous beauty it may gird and adorn the Christian, joined and variegated by these his virtues as by little links: namely when in it shines forth constant fidelity, and faithful integrity, and integral chastity, and chaste constancy, and thus one virtue receives another as link to link, and girds and crowns the man.

Finally fifthly, this fidelity makes the Christian ready to enter battle with the demon, to undertake any Christian work, to enter upon the journey to heaven. Hence according to St. Hilary the girdle is an effective preparation for every good, that we may be girded with the cincture of a prompt will for every ministry of Christ. But this promptness is again and better signified by the shoes, of which there follows.

And having on the breastplate of justice. — That is, let justice be your breastplate. For "breastplate" in Greek it is thorax. Note: The thorax has two parts, one upper, which extends from the breast to the navel; the other lower, which extends from the navel to the knees and is called by the Greeks zoma. The juncture and joining of both these parts is made by the loins, which the belt or cincture covers and defends, as I said. The breastplate here therefore is understood as the German type, namely that which extends from the neck to the knees, and covers both the thighs and the chest, indeed the whole body of a man, in so far as it is thick and solid. Hence he calls this breastplate not special justice, which renders to each his own; but general, which is the combination of all virtues. For this arms the whole man, and fortifies him on every side. Hence Chrysostom: "The breastplate of justice," he says, "is a catholic life endowed with virtue," as if to say: Let your breastplate, O Christians, be just and holy works, by which you may continually arm your heart and breast on every side, that you may not only resist the devil with a defensive war; but also with an offensive one inflict sharp blows and pains upon him. For good works flagellate and torment the demon: for his pride is burned by our humility, his anger and impatience are restrained by our patience and our forgiveness of injuries, his envy is pricked and pierced through by our love and services.




Verse 15: And Your Feet Shod With the Preparation of the Gospel of Peace

15. And your feet shod with the preparation of the Gospel of peace. — "In preparation," this is by preparation; just as "in truth," means the same as "with truth." For the Hebrews, as I said, express beth, that is "in," with the ablative of instrument, which among the Latins would be a solecism, as if to say: Let our shoes be the preparation of the gospel of peace.

It is asked here first, of what thing are shoes a symbol, and what do they signify in Scripture?

I reply, first, that the shoe was a symbol of liberty. For slaves and captives walked with bare feet. Hence bare feet are a sign of captivity and servitude. Thus Isaiah walked naked and barefoot for three days — or, as others say, for three years — in order to portend the captivity of the Egyptians and Ethiopians threatened by Sennacherib the Assyrian, in which they were to be led away as captives into Assyria with bare feet, Isaiah xx, 3. On the contrary, to the Hebrews about to depart from Egyptian servitude it is said: "You shall have shoes upon your feet," that is, no longer walk barefoot, as up till now you have done after the manner of slaves, but shod like freeborn and free men.

Secondly, the shoe was a symbol of usucapion, of possession, and of dominion; whereas to remove one's shoe was a sign of ceding a right owed to oneself. Thus in Ruth iv, 7, it is said: "Now this was the manner in old time in Israel among kinsmen, that if one ceded his right to another, in order that the concession might be firm, the man drew off his shoe and gave it to his neighbor: this was the testimony of cession in Israel." The same appears from Deuteronomy xxv, 7. On the contrary, of David it is said in Psalm LIX, 10: "Into Idumaea will I extend my shoe," that is, my possession, as if to say: by treading Idumaea with my shoes, I will take possession of Idumaea, and subject it to my dominion.

Thirdly, the shoe was a symbol of joy; conversely, to take off one's shoes, as also to shave the hair of the head, were signs of mourning. Thus when Ezekiel was commanded by the Lord not to mourn his deceased wife, in chapter xxiv, verse 17, he hears: "Let thy crown be bound upon thee, and thy shoes shall be on thy feet," that is, do not follow her death with mourning ceremonies. And these are roughly the symbolic meanings of shoes at home and in the gown of peace. For the shoe signifies something else outdoors and in warfare.

Hence fourthly, in warfare the shoe is a symbol of constancy, of confidence, and of an intrepid spirit. For he who is barefoot walks timidly and step by step, lest he hurt his foot somewhere; the shod man, on the contrary, walks boldly. Thus Homer calls the Greek soldiers besieging and storming Troy ἐϋκνήμιδας Ἀχαιούς, that is, the well-greaved Achaeans. For by military shoes not only the sole of the foot, but also the foot itself and the shin are covered, and such shoes are greaves; whence by "shoes" here greaves may be understood: for these are the shoes of horsemen. Whence St. Cyprian gives this reason why the Apostle wishes the feet of the faithful to be shod: "In order that the serpent," he says, "trodden underfoot by us, may be crushed, and may not be able to bite our armed feet."

It is asked, secondly, what are the shoes of the Christian soldier, with which the Apostle here wishes him to be shod. Gregory of Nyssa, in his book On the Life of Moses, replies first that they are a hard and rough life of mortification; or, as others have it, the remembrance of death. For shoes are made from the skins and leather of dead animals: whence they are signs of mortality. Hence St. Dionysius, in Celestial Hierarchy chapter xv, teaches that the angels are depicted unshod, because they are immortal. Therefore the remembrance of death, as a shoe, makes a man unencumbered, so that he may resist concupiscences and the devil, may despise the allurements of the present life as brief and fleeting, and may strive vigorously to obtain the immortal life. But this sense is not literal but tropological.

Secondly, from St. Gregory, Anselm writes: "The shoes which are made from the skins of dead animals signify the examples of the fathers now departed, by which the feet of our mind — that is, our affections, by which as by feet we are urged on to do something — are defended from every earthly injury. For the foot of the preacher is wounded by the earth if his affection seeks earthly advantage from his preaching, that is, if he preaches the Gospel for the sake of earthly advantage, not for the sake of the kingdom of heaven. And so let our feet be shod with the aforesaid shoes, that is, fortified with the examples of the fathers: so that, just as the fathers preached the Gospel out of zeal for heavenly intention, not out of appetite for earthly comfort, so let us also do." But this too is tropological.

Thirdly, Hieronymus Prado on Ezekiel chapter xvi, page 185, holds that the shoes are an intrepid and bold spirit (for of this, as I said, military shoes are the symbol) "unto preparation" (for so he himself reads with Theophylact and some Bibles), that is, for the confirmation and defense of the Gospel: for to prepare, in Scripture, often means to strengthen, to establish, to confirm. For all these things are signified by the Hebrew cun. Thus Psalm xxiii, 2, says: "He, namely God, hath prepared (that is, founded and made firm) it," namely the orb of the earth. So Isaiah ii, 2: "It shall be, he says, prepared (that is, founded and firmly established) the mountain of the house of the Lord on the top of the mountains."

But all these supply and invent new shoes, since these shoes are to be sought from the words of the Apostle himself, who, just as he assigns and explains a shield, sword, helmet, belt, and breastplate, so also assigns and explains the proper shoes of the Christian soldier. Whence, just as he said that his loins must be girt about with truth, as with a belt: so here he says that one must be shod "in preparation" (for thus it is to be read, with the Greeks and the Latin Romans and Jerome: not however "unto preparation," as Theophylact and Prado read), that is, with the preparation of the Gospel, as with a shoe.

I say therefore that the "preparation of the Gospel" is the shoe of the Christian soldier. And this preparation, as Chrysostom and Theophylact rightly note, is an eager promptitude and a prompt eagerness of soul, partly for walking the way of the Gospel of peace, and partly for announcing it, by which we may strongly press through the wedges of the most hostile followers of Simon, the Gnostics, indeed of demons and of all enemies, and may penetrate into heaven. For the Christian people ought to be shod with this promptitude, so that they may walk the way of the Gospel with foot unhurt, and by their holy life and conversation may attract others to enter upon the same way, and so propagate and promote the faith and the Gospel. Whence concerning this preparation and promptitude St. John the Baptist said: "Prepare ye the way of the Lord, make straight His paths," says Chrysostom. But the Apostles, Doctors and Pastors ought to be shod with this eagerness, not only that they themselves may walk in this way of the Gospel, but also that by their preaching and sanctity they may make others walk, and so go even to barbarous nations and announce to them the Gospel, that they too may live and walk according to the Gospel.

Therefore in Mark vi, 9, sandals are given to the Apostles and preachers of the Gospel, so that they may boldly and eagerly take up the office laid upon them, and exercise it with all human fear laid aside. These sandals therefore and shoes are a sign at once of liberty, of dominion, of joy — concerning which I spoke in the first question — and most of all of a constant, lofty, eager, and intrepid spirit: for they are the shoes of a soldier.

Ezekiel adds in chapter xvi, verse 10, that the bride of God, that is, the Church (i.e. her faithful, sons, and soldiers), is shod with ianthus, that is, with hyacinth, that is, with violet leather and shoe. "I shod thee with ianthus," He says, as if to say: O people of Israel, who hast been chosen for the bride of God, in Egypt thou didst serve barefoot like a slave; now when I lead thee out from there, and bestow liberty upon thee, in token of liberty I give thee a shoe, and that of hyacinth, that is, of violet and heavenly color: first, to signify that thy life, conversation, and hope ought to be heavenly, so that, leaving earthly things behind, thou mayest hasten to heavenly things, says St. Gregory, book XXX of the Morals, chapter x.

Secondly, to signify that thy love and bridegroom is in heaven: namely God Himself, who from the heavens protects thee, so that thou mayest walk, or even preach, the way to heaven more eagerly and perfectly.

Thirdly, hyacinth was a royal garment, Ecclesiasticus xl, 4: "From him who wears hyacinth and bears a crown (that is, from a king), even to him who is clothed in raw linen (that is, the commoner and poor man)." The hyacinth shoe therefore signifies a lofty and truly royal spirit, which, fixed in heaven, treads down every earthly dominion. "For the feet by which we go forward," says Hieronymus Prado on Ezekiel chapter xvi, page 185, "signify the affections by which the spirit is borne, wherever it is borne, as Augustine testifies; the shoe is a sign of liberty and of dominion, and hyacinth is the image of the heavenly kingdom. Therefore feet shod with hyacinth indicate a noble, free, and royal spirit, which by hope of heavenly goods despises and treads down all these earthly things. See in the Apocalypse the woman clothed with the sun, and the moon under her feet, and crowned with twelve stars, namely the figure of the queen, whom the Seer describes as clothed in a shining robe, and shod with hyacinth, and whom the bridegroom commends for the comely and gracious gait owing to her hyacinth shoes, breathing the desire of heavenly things. And in the Song of Songs: 'How beautiful are thy steps in shoes, O prince's daughter!' Where it is to be observed that the bride was then called a prince's daughter by the bridegroom when she had adorned her feet with shoes (doubtless of hyacinth), because feet shod with shoes display the symbol of royal dignity, as we have said." Thus Prado.

Therefore the shoe of the Church, the queen and bride of God, and of every Christian soldier, who is the son of this queen, ought to be of hyacinth, namely so that he may tread underfoot the earth and all earthly things, may dwell in spirit in heaven, and strive thither with great eagerness and promptitude, remembering that, as the son of Christ the King and of the Church the queen, he is himself a king, and is called to the heavenly kingdom which he will shortly enter, so that with triumph together with the other Blessed, as kings, he may forever sing: "Thou hast made us for our God a kingdom and priests, and we shall reign upon the earth," indeed above the heavens, "unto the ages of ages."

This therefore is the "preparation," that is, the eagerness and promptitude with which the Apostle shoes the Ephesians and any soldier of Christ: namely so that he may be prompt not only to retain and defend the Gospel, but also to propagate it among the Gentiles even though they are unwilling and resistant; and so that, as Chrysostom and Theophylact say, he may be prepared for the departure from this life, exposed as it is to so many temptations, conflicts, dangers, and afflictions, to another life, quiet, blessed, and eternal.

Hence beautifully St. Basil, in the Admonition to a Spiritual Son, comparing the soldier of Christ with the worldly soldier, thus stirs us to this promptitude of soul, saying: "The earthly soldier, wherever he is sent, is ready and prompt, and will not dare excuse himself on account of wife or children: much more must the soldier of Christ, without any hindrance, obey the command of his king. The earthly soldier in battle bears an iron helmet: but let thy helmet be Christ, who is thy head; he is clad in a breastplate lest he be wounded: but for thy breastplate be thou girt about with the faith of Christ. He hurls lances and arrows against his adversary: do thou hurl divine eloquence against thy adversary. As long as the battle rages, he does not throw away his arms, lest he be wounded by the adversary: so neither must thou ever be secure, because thy enemy is craftier than his enemy. He, if he wins, returns home: but thou, with the enemy laid low, shalt enter that heavenly kingdom with all the Saints."

Of the Gospel of peace. — That is, of the Gospel, or glad tidings, by which peace, that is all goods together with God's benevolence and friendship, are promised to men. Thus Chrysostom and Theophylact. For peace among the Hebrews signifies all prosperity, all favorable and happy things, and an abundance of all goods. Whence this was the salutation of the Hebrews, and from them of Christ's Apostles, "Peace be with thee," by which they wished all happiness and all good things to others. Secondly, it can be called "the Gospel of peace," that is, peace-bringing, teaching, conciliating, and bringing peace. For the Gospel teaches us to remit offenses, to love enemies, to turn aside from dissensions and quarrels, to seek and guard concord and peace.




Verse 16: In All Things Taking Up the Shield of Faith, Wherewith You May Be Able to Extinguish All the Fiery Darts of the Most Wicked One

Verse 16. 16. In all things taking the shield of faith, wherewith you may be able to quench all the fiery darts of the most wicked one. — Note: For "in all things," the Greek is ἐπὶ πᾶσιν, which Vatablus renders "above all things"; but our translator more aptly renders "in all things." For he wishes, as Jerome rightly notes, that in every temptation and work we bear the shield of faith, and with it intercept and repel the arrows and suggestions of the devil that come at us.

Secondly, for "most wicked," the Greek is τοῦ πονηροῦ, that is, as Vatablus and Erasmus render it, "of that evil or wicked one," that is, of the most wicked and most evil one, namely the devil.

Thirdly, his "fiery darts," that is, like fire — penetrating, burning, and inflaming — are the suggestions of the devil, by which he suggests perverse desires to the imagination, and kindles and inflames concupiscence and appetite to seek after them. With these darts he wounds the soul. "The soul," says Origen, homily 8 on Numbers, "is wounded as often as it sins. Oh, if we could see in each single sin how our inner man is constantly wounded! The soul is wounded through the tongue, it is wounded through evil thoughts and concupiscences; it is broken and crushed by the works of sin. If we could see all these things, and feel the scars of our wounded soul, it is certain that we would resist sin even unto death; but we, made senseless by the desires of the world, or intoxicated with vices, cannot perceive how many wounds, how many bruises of soul we acquire by sinning."




Verse 17: And Take Unto You the Helmet of Salvation, and the Sword of the Spirit, Which Is the Word of God

17. And take unto you the helmet of salvation, — that is, as Theophylact and Vatablus put it, a saving helmet which preserves and saves the head. But what is this helmet? In what words does the Apostle declare and explain it? I say therefore, "the helmet of salvation," that is, a helmet which is salvation itself, just as he said "the shield of faith," that is, a shield which is faith itself.

Therefore the helmet of the Christian soldier is the salvation brought by Christ and hoped for by Christians, that is, the hope of salvation: for thus the Apostle himself explains it in 1 Thessalonians v, 8: "Putting on," he says, "the breastplate of faith and charity, and the helmet, the hope of salvation." Behold, he calls the hope of salvation a helmet. For as the helmet protects and fortifies the chief part of the body, namely the head itself, on which the other members and the whole man depend: so the hope of salvation, and of heavenly and immortal glory, preserves and fortifies the head, that is, the thoughts, ends, and intentions of man. For these in actions are what the head is in man — the principle and governor of actions and of things to be done. For as the head rules, directs, moves, and governs the other members and the whole man: so the end and intention directs, moves, and governs all of a man's desires, words, and works.

Hope therefore, as a helmet, arms and fortifies our symbolic head — namely our end and intention. First, because it brings it about that our ultimate end and intention is God, the enjoyment of God, eternal salvation and beatitude, and refers to it all our other ends and intentions, and consequently all the rest of our thoughts, words, and deeds. Secondly, because it brings it about that a man, thinking of those immense goods which he hopes to obtain, repels all other thoughts suggested by the devil, and by this thought and hope undertakes whatever is arduous, and bravely engages with the enemy, setting before himself that hoped-for glory which awaits the victor. See in Hebrews xi how the holy men of old were armed and strengthened by this helmet of hope to undertake or endure all hardships.

Note first: Paul alludes to Isaiah lix, 17, where it says: "He (the Lord God) is clothed with justice as a breastplate, and a helmet of salvation upon His head: He is clothed with garments of vengeance, and covered as with a cloak of zeal." In which words Isaiah by personification describes the arms and panoply of God as of a soldier: namely justice as a breastplate, salvation (the zeal for saving men) as the helmet just mentioned, and zeal as a cloak: armed with which God drove away from us sin, death, and the devil, His enemies, and subdued ungodly men and unbelieving nations, His enemies, by making the impious pious, the unfaithful faithful, the Gentiles Christians, and enemies friends, as Theodoret rightly noted there. For this His panoply God and Christ communicate to His soldiers, namely Christians, as the Apostle here teaches.

Note secondly: The Greek is περικεφαλαίαν σωτηρίου, that is, the helmet of the saving one, that is, as Jerome and others expound, of the Savior — namely Jesus the Savior — take for a helmet: so that Jesus Christ may preserve and protect all the senses which are in the head, whole as with a helmet (says Jerome), and that all our speech, mind, thought, and counsel may be in Christ. For the Seventy Interpreters, whom Paul follows, are accustomed to render the Hebrew iesca, that is salvation, by σωτήριον, that is, the saving thing, or the savior, so that Christ the Savior and salvation brought from Him may signify under a concrete name as if proper to Christ.

Writing to the same Ephesians, forty years after this epistle of Paul, St. Ignatius hints at this, saying: "Nothing is better than peace in Christ, through which all war of the aerial and terrestrial spirits is abolished. For our wrestling is not against blood and flesh, but against principalities and powers," etc. And a little above: "Only that we may be found in Christ Jesus, that we may truly live: without Him do not even wish ever to breathe. For He is my hope, He is my glorying, He at last is my unfailing wealth: in whom I carry the chains from Syria all the way to Rome, spiritual pearls, in which would that I might be granted to be perfected, and to become a partaker of Christ's sufferings and a companion of His death, and of the resurrection from the dead and of eternal life."

This sense returns to the same point and coincides with the former. For the hope of salvation is that which the Savior brought, not another; and so it is Christ Himself the Savior, for He Himself is our hope; consequently He is also our helmet. In a similar way it is said in Proverbs xviii, 18: "The strongest tower is the name of the Lord." In Hebrew it is the tetragrammatous and proper name of God, namely Jehovah, which is included in the name of Jesus not by sound, but by sense and signification, as I said on Exodus chapters iii and vi.

Take unto you, — δέξασθε, take, seize; the Syriac: lay hold of.

And the sword of the spirit (that is, the spiritual sword) which is the word of God. — With this sword Christ overcame and slew the demon who was tempting and assailing Him, Matthew iv. All the saints have used this sword, as Jerome records of St. Paula in her Epitaph: "If ever," he says, "the enemy had been more bold and had broken out into wordy quarrels, she would chant this from the Psalter: 'When the sinner stood against me, I was dumb, and was silent from good things'; and again: 'But I, as one deaf, heard not, and as one dumb opening not his mouth.' In temptations, she would turn over the words of Deuteronomy: 'The Lord your God tempts you, that He may know whether you love the Lord your God with all your heart, and with all your soul.' In tribulations and straits, she would repeat the eloquence of Isaiah (according to the Septuagint): 'You who have been weaned from the milk, who have been drawn from the breast, look for tribulation upon tribulation, hope upon hope, yet a little while because of the malice of the lips, because of the wicked tongue.' And she would expound to her own consolation the testimony of Scripture, that it belongs to the weaned, that is, those who had reached manly age, to bear tribulation upon tribulation, in order that they might deserve to receive hope upon hope; knowing that tribulation works patience, and patience trial, and trial hope, and hope does not confound." And further, going through them one by one, he says: "In her languors and frequent weakness she would say: 'When I am weak, then am I strong'; and: 'We have this treasure in earthen vessels, until this mortal puts on immortality, and this corruptible is clothed with incorruption.' And again: 'As the sufferings of Christ abound in us, so also through Christ does consolation abound.' And then: 'As you are partakers of the sufferings, so shall you also be of the consolation.' In sorrow she would sing: 'Why art thou sad, my soul, and why dost thou disquiet me? Hope in God, for I will still give praise to Him, the salvation of my countenance, and my God.' In dangers she would say: 'He that will come after me, let him deny himself, and take up his cross, and follow me.' And again: 'He that will save his soul shall lose it.' And: 'He that shall lose his soul for my sake, shall save it.' When losses of household goods were announced, and the overthrow of her whole patrimony, she would say: 'For what shall it profit a man if he gain the whole world and suffer the loss of his own soul? Or what shall a man give in exchange for his soul?' And: 'Naked I came forth from my mother's womb, naked also shall I return. As it has pleased the Lord, so is it done. Blessed be the name of the Lord.'"

This therefore is the image and πανοπλία (full armor) of the Christian soldier armed from head to heel. The helmet is the hope of salvation, or hope in Christ; the breastplate is justice, that is, a just and holy life; the belt is truth, that is, fidelity, integrity, and chastity; the shoes and greaves are preparation and eagerness to enter upon and propagate the way of the Gospel; the right hand holds the sword, that is, the word of God; the left hand the shield, namely faith.

Similarly, but a little differently, St. Ephrem, in the treatise On the Panoply or Spiritual Armor, adapts these arms to the Christian soldier: "The helmet," he says, "is hope, the belt is charity, the shoes are humility, the shield is the cross, the bow is prayer."

Tertullian, alluding to this same theme but somewhat confusedly, in his book On the Soldier's Crown chapter 1, thus describes the soldier who professes himself a Christian and was therefore severely tortured: "And now reddened (that is, made crimson) with his own blood, shod with hope, girded with the panoply of the Gospel, wholly armed from the Apostle with the sharper word of God, and the more excellently crowned with the white laurel of martyrdom, awaits the largesse of Christ in prison."




Verse 18: By All Prayer and Supplication Praying at All Times in the Spirit, and in the Same Watching With All Instance and Supplication for All the Saints

Verse 18. By all prayer and supplication praying at all times in the spirit, and in the same watching with all instance and supplication for all the saints. — Note: After the arms and panoply of the Christian soldier, he gives him auxiliary forces, namely those of God and of the angels. Hence by prayer and supplication he commands these to be summoned. For prayer obtains both the arms just spoken of, and their use and increase, that is, both internal and external strength; namely so that externally God may, through the angels, blunt and restrain the ferocity and the temptations of the devil. Whence prayer is more necessary to the Christian soldier than the rest of the arms: for it is God who in every temptation and conflict gives the victory. Therefore His grace and help must above all be implored through prayer.

The type of this matter was Joshua and Moses; Joshua represents the figure of the soldier fighting, Moses of the priest praying. Whence, just as Moses by his prayer obtained the victory for Joshua against Amalek — "And when Moses lifted up his hands," says Scripture, Exodus xvii, 11, "Israel overcame; but if he let them down a little, Amalek prevailed" — so the Christian soldier will conquer the devil and all enemies, if he has prayer as his constant companion and defender.

Whence note secondly: The Apostle here explains the conditions required in prayer. For first he requires in prayer assiduity, diligence, and frequency, when it is said: "Through all prayer," as if to say: through continual, assiduous, and every kind of prayer and supplication. Whence, explaining it, he adds: "In all instance and supplication," so that, as Theophylact says, one may pray and beseech instantly with weeping, genuflection, beating of the breast, etc.

Secondly, as Anselm says, that he may beseech by appealing to the mercy of God through all things sacred and holy, e.g., through the death, cross, and blood of Christ. For "supplication" means both: first, prayer flowing from the innermost feeling of the soul, declared by tears and other external signs, as Theophylact explains; secondly, as Anselm says, it means an appeal and as it were an adjuration through sacred things. The other conditions of prayer will appear from what follows.

Whence note thirdly: The Apostle wishes that individual Christians pray and beseech not only for themselves, but also for all the saints, that is, for any Christians whatsoever, and especially for the Apostles and preachers of the Gospel, such as Paul was. Hence it appears that it is highly to be recommended to the Christian people that they pray for the propagation and the propagators of the Gospel, and for the extirpation of heresies and infidelity: and if this is required of the people, what must the clergy do?

Note fourthly: He wishes that they pray at all times. Hence the Euchite heretics in Augustine, Heresy 57, taught that the Christian ought not to labor nor do anything else than to pray always. Whence they were called Euchites, that is, "praying ones." But this dogma is foolish and impossible.

Secondly, St. Basil, in the homily on Julitta the Martyr: "He who always acts well," he says, "this man always prays." For through every virtue we are joined to God, which is the office of prayer. For prayer is nothing else than the elevation of the mind to God, or the joining of the mind with God. Now among other virtues, what most joins us to God is religious and pious intention: if, namely, all our works (Basil there beautifully teaches) — even manual and craftsman's works — we refer to the glory of God, doing them with this end, that God may be honored through them, that we may render this homage to God, that we may please God.

Hence many pious and wise men at the beginning of their studies and works pray, and through prayer offer their studies and works to God. This is greatly to be advised to simple craftsmen and farmers. For these often perform many laborious works without merit, because they aim only at gain; whereas if they are further taught to refer them to God, and to God's homage and glory, they will procure for themselves far greater gains with God in heaven than with men on earth, and so, besides the temporal gain which they expect from men, they will acquire a vast spiritual gain with God.

Thirdly and most simply, the Apostle wishes that Christians pray at every time, that is, assiduously, so far as other affairs allow. Thus Anselm. And, as Augustine says, "at every time" — namely, time set aside for prayer, whether by the Church or by one's own devotion and custom. For the Apostle here repeatedly inculcates frequency of prayer with various other words, especially so that certain and fixed times of prayer may not be omitted at any time. For a Christian can do nothing more fruitful than to give every time free from other occupations to prayer, and to be at leisure for God, from whom every gift descends; thus it will come about that his studies and works will succeed more happily, and be done better, and that God will bless them, and bestow on them both present and future reward. Hence St. Basil wisely admonishes that reading (and any work) should follow prayer, and prayer should follow reading (and any work).

Note fifthly: This prayer must be made "in the spirit," that is, with a clean conscience and entire faith, says Ambrose. For he who prays with a polluted mind prays in the flesh. Secondly and properly, "in the spirit," that is, in mind, affection, and desire, not in voice and lips. For he opposes spirit to verbosity, or to the battology (vain repetition) of the Gentiles, says Chrysostom, who thought that they could bend God by their eloquence and many words, Matthew vi, 7, just as orators bend the judges by their rhetoric. Whence Vatablus says: "'In the spirit,' that is, with the fervor of the spirit, that is, with an inward and fervent spirit." For spirit and affection are the soul of prayer. Many simple and untaught people have little of this spirit, and pray almost only with their lips. These must be taught to adore God in spirit and in truth.

Note sixthly: In prayer the Apostle requires vigilance and perseverance. Whence he says: "And watching in the same," Greek εἰς αὐτὸ τοῦτο, that is, in this, or for this very purpose (namely, that we may pray in the spirit at all times) let us be watchful "in all instance," ἐν πάσῃ προσκαρτερήσει, that is, as Ambrose, the Syriac, and the Greeks have it, in all perseverance; Vatablus, with all assiduity. With such perseverance that Canaanite woman prayed and obtained the deliverance of her daughter from the demon, of whom Matthew xv, 27. In the same way Hannah also prayed and obtained her son Samuel, 1 Kings (1 Samuel) chapters 1 and 15. See also Luke chapter xi, 5. So Chrysostom.




Verse 19: And for Me, That Speech May Be Given Me, in the Opening of My Mouth With Confidence, to Make Known the Mystery of the Gospel

19. And for me, that speech may be given me, in the opening of my mouth with confidence, to make known the mystery of the Gospel, — as if to say: Pray for me assiduously, that God may open my mouth and inspire the words which I shall speak, that with confidence, Greek παρρησίᾳ, that is, liberty and boldness, I may evangelize, and that I may freely and boldly make known the mystery (the Syriac, "the secret") of the Gospel — that is, by hypallage, the mysterious and secret Gospel, or the Gospel filled with great mystery and secret. Hence Vatablus briefly explains thus: "That it may be given me with open mouth to speak freely; or, that as often as I open my mouth for the sake of teaching, speech may be given me without fear of speaking, that I may make known the secret of the Gospel."

Maldonatus explains it differently in his Manuscript Notes: "'In the opening of my mouth,'" he says, "that is, whenever I wish to speak, or as I shall request, according to that of the Psalmist, 'Open thy mouth, and I will fill it.'" Paul alludes to that of Ezekiel xxix, 21: "I will give thee an opened mouth in the midst of them." Thus St. Augustine in Psalm xxxi, at the beginning: "First," he says, "I commend my weakness to your prayers, as the Apostle says, that speech may be given me in the opening of my mouth so to speak to you, in such a way that it may not be dangerous for me to say, and may be salutary for you to hear."




Verse 20: For Which I Perform the Office of Ambassador in a Chain, So That in It I May Have Boldness to Speak as I Ought

20. For which I perform the office of ambassador (apostolate) in a chain. — Hence it is clear that this epistle was written from chains at Rome, says Jerome and Chrysostom.

So that in it (namely in preaching the Gospel) I may have boldness (παρρησιάσωμαι, that is, that I may use liberty and boldness, may be free and bold. Secondly, Theophylact: that in it, namely in defending the Gospel and the preaching of the Gospel, I may be courageous and bold; as if to say: That I may boldly and freely state my case from chains, and defend myself, and render an account of the Gospel preached by me) as I ought (as the ambassador of the most high God, freely and intrepidly) to speak.

To speak. — Hear Chrysostom and Theophylact: "'To whom, O Paul, do you perform an embassy?' 'To men, in order that I may reconcile them to God. But meanwhile they have cast me into chains, not respecting the common law by which it is everywhere a custom and a right that ambassadors should suffer no harm. A chain therefore has been laid upon me to stop up my mouth and my freedom of speaking: but your prayer will open my mouth for me, that I may speak most freely, and speak forth those things which he who appointed me an ambassador has committed to me.' Do you see the sword (namely the freedom and eagerness for declaring the word of God) which Paul was about to receive in the opening of his mouth?"




Verse 21: That You Also May Know the Things That Concern Me — Tychicus Will Make All Things Known to You

21. And that you also may know the things that concern me (τὰ περὶ ἡμῶν, that is, as Vatablus has it, the things which are concerning us, our affairs, and our condition), Tychicus will make all things known to you. — From this we gather that the Apostle sent these letters to the Ephesians by Tychicus.




Verse 23: Peace to the Brethren, and Charity With Faith, From God the Father, and the Lord Jesus Christ

23. Peace to the brethren. — May peace be to the Christians who are among you. It is the salutation of the Hebrews which Christ used, "Peace be unto you," and by it they wish all good things, all happiness and prosperity, as I said.

And charity with faith (supply: may it be preserved and increased in the brethren, that is, in the Ephesian Christians), from God the Father, and the Lord Jesus Christ.




Verse 24: Grace Be With All Them That Love Our Lord Jesus Christ in Incorruption

24. Grace be with all them that love our Lord Jesus Christ in incorruption, — that is, incorruptly, sincerely and purely, not having the corruption of earthly love and of vices, as if to say: Those who love Jesus with sincerity, integrity, and purity of faith, hope, and morals, especially of chastity (for this is properly said to be corrupted, or to be incorrupt, says Jerome). And, as Anselm has it, those who with chaste love love Christ as bridegroom, like a bride who does not admit corruption.

For sin is the disease and corruption of the soul; whereas virtue is the health and incorruptibility of the soul, say Chrysostom and Theophylact. For as Chrysostom says, a virgin is corrupted when she fornicates, an apple is corrupted when it rots, health is corrupted when a man becomes sick, a house is corrupted when it is dissolved: so the soul is corrupted when it sins. For sins and unlawful pleasures dissolve, deform, putrefy, and corrupt the harmony, vigor, health, and integrity of the soul; but virtue repairs the same, and restores the soul to its integrity and incorruption.

Note: the preposition "in" can be taken properly; or, as Vatablus has it, it can be taken for "with," as I said; or, as Chrysostom and Theophylact, it can be taken for "through," as if to say: Those who love Jesus "unto incorruption," that is, through incorruption, the purity and honesty of morals and virtues.

Again secondly, Oecumenius says: ἐν ἀφθαρσίᾳ, that is ἀφθάρτως, as if to say: "In incorruption," that is, incorruptibly, immortally, perennially, namely as much in adversity as in prosperity; as much in poverty as in opulence; as much in contempt as in honors; as much in desolation as in consolation; as much in death as in life, they love Jesus Christ. Finally, in the third place, Chrysostom and Theophylact think that ἐν is put for εἰς, "in incorruption" for "unto incorruption," that is, unto incorruption and immortality, which is the goal of the love and grace which Paul here prays for upon the Ephesians. Titelmannus comprehends all these meanings thus in his paraphrase: "Grace be with all who love Jesus in the incorruption of faith and morals, holding incorrupt faith in mind and incorrupt life in conduct, and having an incorruptible hope; expecting from Him goods not corruptible but incorruptible. Amen."

O sons of men, love Jesus Christ in incorruption: for incorruption makes one near to God. With mind and soul transcend all corruptible things. For this mortal must put on immortality, and this corruptible must put on incorruption. Be zealous for incorruption. Be zealous for immortality. Be zealous for eternity.





Luke XIV
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Synopsis of the Chapter

First, Christ, invited by a Pharisee, heals a man with dropsy on the Sabbath, and demonstrates by an evident example to the Pharisees that this is lawful. Second, verse 7, He gives the parable of the invited guests, to show that the last place should be sought; and then He teaches that the poor should be invited, not the rich. Third, verse 16, He proposes the parable of the invited guests variously excusing themselves from the supper, and therefore excluded from it. Fourth, verse 26, He teaches that His followers must hate their parents and bear the cross. Fifth, verse 28, He proves the same by the parable of one wishing to build, and one wishing to wage war, each of whom first calculates the costs necessary for the building and the war.

We have heard the third part mostly at Matthew XXII, 2; the fourth at Matthew X, 37. Therefore the first, second, and fifth parts remain to be explained here.




Vulgate Text: Luke 14:1-35

1. And it came to pass, when Jesus entered the house of a certain ruler of the Pharisees on the Sabbath to eat bread, they were watching Him. 2. And behold, a certain man who had dropsy was before Him. 3. And Jesus answering, spoke to the lawyers and Pharisees, saying: Is it lawful to heal on the Sabbath? 4. But they held their peace. And He taking him, healed him, and sent him away. 5. And answering them, He said: Which of you shall have an ass or an ox fall into a pit, and will not immediately draw him out on the Sabbath day? 6. And they could not answer Him to these things. 7. And He spoke a parable also to them that were invited, observing how they chose the first seats at the table, saying to them: 8. When you are invited to a wedding, do not sit down in the first place, lest perhaps one more honorable than you be invited by him; 9. and he that invited you and him come, and say to you: Give this man place, and then you begin with shame to take the lowest place. 10. But when you are invited, go, sit down in the lowest place, that when he who invited you comes, he may say to you: Friend, go up higher. Then you shall have glory before those who sit at table with you: 11. because everyone who exalts himself shall be humbled, and he who humbles himself shall be exalted. 12. And He said to him also that had invited Him: When you make a dinner or a supper, do not call your friends, nor your brothers, nor your kinsmen, nor your rich neighbors, lest perhaps they also invite you again, and a recompense be made to you. 13. But when you make a feast, call the poor, the maimed, the lame, and the blind, 14. and you shall be blessed, because they have nothing to repay you: for you shall be repaid at the resurrection of the just. 15. When one of those who sat at table with Him heard these things, he said to Him: Blessed is he who shall eat bread in the kingdom of God. 16. But He said to him: A certain man made a great supper, and invited many. 17. And he sent his servant at the hour of supper to say to them that were invited, that they should come, for now all things are ready. 18. And they all began at once to make excuse. The first said to him: I have bought a farm, and I must needs go out and see it: I pray you, hold me excused. 19. And another said: I have bought five yoke of oxen, and I go to try them: I pray you, hold me excused. 20. And another said: I have married a wife, and therefore I cannot come. 21. And the servant returning, told these things to his lord. Then the master of the house being angry, said to his servant: Go out quickly into the streets and lanes of the city, and bring in hither the poor, and the maimed, and the blind, and the lame. 22. And the servant said: Lord, it is done as you commanded, and yet there is room. 23. And the lord said to the servant: Go out into the highways and hedges, and compel them to come in, that my house may be filled. 24. But I say to you, that none of those men that were invited shall taste of my supper. 25. And great multitudes went with Him, and turning, He said to them: 26. If any man come to Me, and hate not his father, and mother, and wife, and children, and brothers, and sisters, yea and his own life also, he cannot be My disciple. 27. And whosoever does not carry his cross and come after Me, cannot be My disciple. 28. For which of you, having a mind to build a tower, does not first sit down and reckon the charges that are necessary, whether he have wherewithal to finish it: 29. lest, after he has laid the foundation, and is not able to finish it, all that see it begin to mock him, 30. saying: This man began to build, and was not able to finish? 31. Or what king, about to go to make war against another king, does not first sit down and think whether he be able, with ten thousand, to meet him that with twenty thousand comes against him? 32. otherwise, while the other is yet afar off, sending an embassy, he asks conditions of peace. 33. So likewise every one of you that does not renounce all that he possesses, cannot be My disciple. 34. Salt is good. But if the salt lose its savor, wherewith shall it be seasoned? 35. It is neither profitable for the land nor for the dunghill, but shall be cast out. He that has ears to hear, let him hear.




Verse 1: Jesus Enters the House of a Ruler of the Pharisees

1. AND IT CAME TO PASS, WHEN JESUS ENTERED THE HOUSE OF A CERTAIN RULER OF THE PHARISEES ON THE SABBATH TO EAT BREAD, AND THEY WERE WATCHING HIM. 2. AND BEHOLD, A CERTAIN MAN WITH DROPSY WAS BEFORE HIM. — "Ruler," who held the chief place among the men of his order, says Titus, and was the first among his own, or the principal of the Pharisees. "In order to bring them some benefit, He makes Himself familiar and as it were domestic to them," says Titus. And St. Cyril, in the Catena: He knew indeed the malice of the Pharisees, he says, but He became their guest, so as to benefit those present by words and miracles, namely to teach them that it is lawful on the Sabbath to bestow health on the sick, and what is proper for guests and hosts to do. For this is what Christ does in what follows.

Bread. — "Bread" among the Hebrews signifies all food by synecdoche.

Man with Dropsy. — The Syriac says, who had gathered waters, that is, water under the skin. For dropsy is a disease which in Latin is called aqua intercus (water under the skin), because hydor, that is water, collects under the skin, by which the belly swells, and therefore the patient always thirsts, and the more he drinks, the more he thirsts, swells, and grows sick; of which Horace says, Book II of Odes, ode 2:

The dread dropsy grows by self-indulgence,

Nor drives away the thirst, unless the cause of the disease

Has fled from the veins, and the watery

Languor from the pale body.

The reason is that those with dropsy convert everything they drink into putrid and salty humor: therefore the more they drink, the more saltiness they acquire; and saltiness excites thirst.

This man with dropsy seems to have been a friend or acquaintance of the ruler who had invited Jesus, and perhaps the ruler had invited Jesus for this reason, so that He might heal him. Certainly the man with dropsy himself, eager for health, voluntarily presented himself to Jesus, tacitly imploring healing from Him, say Cyril and Euthymius. Even though the Pharisees with a different intent had arranged or wished him to be presented to Christ, namely to test whether He would cure him on the Sabbath, thinking that by this means He would violate the Sabbath, and therefore would not be a true Prophet sent by God, who had established the strict observance of the Sabbath.




Verse 3: Is It Lawful to Heal on the Sabbath?

3. AND JESUS ANSWERING, SPOKE TO THE LAWYERS AND PHARISEES, SAYING: IS IT LAWFUL TO HEAL ON THE SABBATH? 4. BUT THEY HELD THEIR PEACE. AND HE TAKING HIM, HEALED HIM, AND SENT HIM AWAY. — "Answering," not a spoken word or question, since none had preceded here, but their thought, by which they were thinking that it was not lawful to heal the man with dropsy on the Sabbath, and therefore that Christ, if He healed him, would be doing wrong.

IS IT LAWFUL. — That is, is it lawful?

TAKING HIM. — In Greek epilabomenos, that is, having taken hold of him, having touched him; as if to say: He healed him by touching, or by the touch of His hand He dried up the dropsy, that is, the abundance of waters with which the man with dropsy was swollen. Moreover the man with dropsy himself, says Cyril, out of fear of the Pharisees did not ask for a remedy because of the Sabbath, but stood there so that Christ, moved by compassion, would heal him.

Mystically, St. Gregory, Book XIV of the Morals: The man with dropsy is healed, he says, before the Pharisee; for by the illness of the former's body, the illness of the latter's heart is expressed, for he was laboring under the dropsy of avarice and covetousness.

Whence tropologically Bede says: The man with dropsy is one whom the overflowing flood of carnal pleasures weighs down; for it is a disease named from watery humor. But properly speaking, the man with dropsy is the avaricious rich man, who the more he abounds, the more he thirsts, says St. Augustine, Book II of Questions on the Gospels, Question XXIX.

Therefore avarice and any kind of covetousness is a mystical dropsy. First, because it is itself watery and fluid. Second, because it kindles thirst, according to the saying:

The more waters are drunk, the more they are thirsted for.

For covetousness and avarice are kindled by indulgence, and extinguished by resistance. So says St. Augustine in the place already cited. Third, dropsy induces swelling, but a watery one; so wealth makes the rich man swollen and proud, but on account of fluid and fleeting riches. Fourth, those with dropsy have fetid breath, says the Gloss, on account of the putrid and fetid waters with which they are swollen; so too the covetous exhale nothing but the foulness of their covetousness, from their mouth, countenance, and entire body. Fifth, dropsy, says Paulus Aegineta, Book III, chapter XLVIII, is contracted because an abundance of gas together with a quantity of moisture collects within the membrane (which is called the peritoneum) and the intestines, so that the abdomen when struck emits a sound like a drum: for which reason it is also called tympanites: which comes upon those suffering from bloating of the stomach, abdomen, and neck, and from prolonged fevers, but sometimes arises from hardness of the peritoneum, or of the womb in women, or from a scirrhous growth: hence the belly indeed swells, but the rest of the body, since it receives no nourishment, wastes away. Hence the body also appears with a whitish and phlegmatic color, like a dead person. So covetousness arises partly from the taste and sensation of carnal pleasures, which excite thirst for the same, and generate bad habits like corrupt humors in the belly, that is, in the appetite; partly from various and fluid imaginations of pleasures, which arouse concupiscence for them in the will: hence the appetites of concupiscence swell, but the force of mind and spirit withers, wastes away, and is consumed, so that it seems to grow pale, turn white, and resemble a dead person. Sixth, the remedy for dropsy, says Galen, is first, theriac; second, cow and goat dung; third, wild cucumber, dwarf elder root, germander, dried figs, euphorbia, flower of salt mixed with sea water, radish, lodestone, squill, sulphur, and similar things, which dry up or expel the water under the skin, especially through urine. Abstinence from liquids and drink is also an effective remedy. It is told that a certain poor man with dropsy begged a physician for a remedy for his disease; the physician, seeing that he was poor, said in jest: Abstain from drink for a year, and you will be cured. The poor man took this as if said in earnest, and with great thirst he followed through; and when the year had turned, having been restored to health, he returned to the physician and thanked him for the advice. Thus the remedy for covetousness is mortification, abstinence, continence, which dries up or drives away and expels all vicious habits.




Verse 5: An Ass or an Ox Fallen into a Pit

5. AND ANSWERING THEM, HE SAID: WHICH OF YOU SHALL HAVE AN ASS OR AN OX FALL INTO A PIT, AND WILL NOT IMMEDIATELY DRAW HIM OUT ON THE SABBATH DAY? — As if to say, says Bede: "If you on the Sabbath hasten to rescue an ass or an ox, or any animal that has fallen into a pit, taking care not for the animal but for your own avarice, how much more ought I to free a man, who is worth far more than a beast! The former is a work of covetousness, the latter of charity." Bede adds: "They were violating the Sabbath in this work of covetousness, who accused Christ of violating it in a work of charity."

Mystically Bede says: By the ox and the ass are signified the wise and the dull; or the Jews pressed under the yoke of the law, and the Gentiles tamed by no rule of reason; for the Lord draws out all who are submerged in the pit of concupiscence. Moreover St. Augustine, Book II of Questions on the Gospels: He fittingly compared the man with dropsy, he says, to an animal falling into a pit, for he was laboring under fluid; just as He compared the woman whom He loosed to a beast of burden which is loosed so that it may be led to water.




Verse 6: They Could Not Answer Him

6. AND THEY COULD NOT ANSWER HIM TO THESE THINGS. — Being convicted by manifest truth, says Euthymius; but privately among themselves they murmured against Christ, and afterwards publicly exclaimed before the people: "This man is not from God, who does not keep the Sabbath," John IX, 16. Jesus knew this; but He healed the man nevertheless, because He permitted their obstinacy and malice to increase for this purpose, that through it the cross decreed for Him by God might be prepared for the salvation of men. Not caring, says Theophylactus, about the scandal of the Pharisees: for where great benefit results, one should not be concerned if fools are scandalized.




Verse 7: A Parable to Those Who Were Invited

7. AND HE SPOKE A PARABLE ALSO TO THOSE WHO WERE INVITED, OBSERVING HOW THEY CHOSE THE FIRST SEATS, SAYING TO THEM. — He calls it a "parable," that is, a weighty teaching about avoiding ambition in any matter whatsoever, drawn from the analogy of seeking the first place at a banquet. For from the fact that Christ shows how unbecoming is the ambition for the first seat at table, He tacitly shows by analogy how the same ambition is equally unbecoming in any other matter whatsoever. For it is the same vice, even if it occurs in different subject matter.

Observing. — In Greek epecho, that is, attending, contemplating, that is, after He had noticed and considered that the Pharisees at this banquet, as also at others, according to their custom were hunting for, seizing, and occupying the first reclining places at the table. For they were proud, and thought that the first places were owed to them everywhere as teachers, and they contended and competed among themselves for these, as still happens from time to time at banquets, especially among noble ladies and men of little brain.

This is as it were a pre-parable, or prologue and heading of the parable, which indicates on what occasion and against whom the parable was spoken, namely against the Pharisees, whose ambition Christ, having observed, wished to heal and cut away by this parable.




Verse 8: Do Not Sit Down in the First Place

8. WHEN YOU ARE INVITED TO A WEDDING, DO NOT SIT DOWN IN THE FIRST PLACE, LEST PERHAPS ONE MORE HONORABLE THAN YOU BE INVITED BY HIM;

9. AND HE THAT INVITED BOTH YOU AND HIM COME AND SAY TO YOU: GIVE THIS MAN PLACE: AND THEN YOU BEGIN WITH SHAME TO TAKE THE LOWEST PLACE. — For when the host has taken the first place from you to give it to one more honorable, then the second and third guest, and all the rest who follow, diligently wishing to keep their own place, will be unwilling to yield it to you, especially as you are seen as ambitious, and therefore you will descend from the first to the lowest place with embarrassment. As if to say: Do not proudly exalt yourself, lest another, offended by your arrogance, overthrow and bring you low.




Verse 10: Friend, Go Up Higher

10. BUT WHEN YOU ARE INVITED, GO, SIT DOWN IN THE LOWEST PLACE, THAT WHEN HE WHO INVITED YOU COMES, HE MAY SAY TO YOU: FRIEND, GO UP HIGHER. THEN YOU SHALL HAVE GLORY BEFORE THOSE WHO SIT AT TABLE WITH YOU. — For hosts, being as it were masters in their own house, are accustomed to assign to each guest his proper place at the table, which formerly the master of the feast, or the director of the banquet, used to do, taking into account the dignity or age of each one. Hence the brothers of Joseph, invited by him, "sat before him, the firstborn according to his birthright, and the youngest according to his age," Genesis XLIII, 33. He alludes to Proverbs XXV, 6: "Do not put on airs in the king's presence, and do not stand in the place of the great. For it is better that it be said to you: Come up here, than that you be humbled before the prince." See what was said there.

Wisely therefore Titus says: "That man, he says, is prudent who, although he rightly deserves the honor of the first seat, so far from seeking it, even voluntarily defers to others. Wherefore a modest spirit, content with its own lot, is a great and splendid gift."

Then you shall have glory. — Christ teaches that the path to glory and eminence is to flee from it and to humble oneself, both because men hate the ambitious and bring them low, but raise up the modest and humble; and because true glory is that which is given, not that which is sought; and because God has so established by His eternal law that the humble are exalted and the proud are cast down. Wherefore the proud, if they are wise, conceal their pride, and outwardly humble themselves and occupy the lowest place, so that they may be heard as humble, and therefore be praised by bystanders and exalted: for if they seek and seize the first place, they will stir up rivals who will cast them down and overthrow them, whether justly or unjustly. Hear the Wise Man, Sirach III, 20: "The greater you are, humble yourself in all things, and you shall find grace before God." Where I have gathered much on this topic.

This precept of Christ, or rather counsel and teaching of wisdom, the Gentile Philosophers also taught from the light of natural reason. Plutarch, in the Banquet of the Seven Sages, introduces Thales rebuking the pride of Alexidemus, who, because he was the son of the tyrant Thrasybulus, had rushed out of the dining room because he saw that others were preferred before him in reclining, with these sharp words: "Are you really afraid that, just as the Egyptians say that stars increase or diminish in power according to the position to which they are raised or lowered, so likewise your place will bring you fame or obscurity? Surely you are worse than that Spartan who, when the prefect had assigned him the last place in a certain chorus, said: 'Well done by you, who have found a way to make even this place honorable,' since he considered that it is not the man who is adorned by the place, but rather the place that is adorned and honored by the man." Therefore we should not be concerned about what place we are seated in, or after whom, but rather that we should agree well with those with whom we recline, and immediately show that in ourselves lies the principle and occasion of friendship, since we do not resent the one who seats us, but praise the fact that he has joined us to such companions. For he who is angry on account of his place is more angry at the person next to whom he is placed than at the host or the one who seated him, and becomes hostile to both. Similar is the speech of Seneca, Book I of On Anger: "You began to be angry with the host because you were placed in a less honored position, and with the very guest who was preferred to you. Madman, what does it matter which part of the couch you press? Can a cushion make you more or less honorable?" Let guests therefore accustom themselves, without pride, and in a brotherly or friendly manner, from the very door, that is, from the beginning of the dinner, to associate and recline together.

Praiseworthy was that custom of young Romans who, as Valerius Maximus testifies, Book II, chapter 1, when invited to dinner, diligently inquired who would be present at the banquet, lest they should take their reclining place ahead of the arrival of a senior person. The following convivial precept also applies here: "Willingly yield the honor of your seat to another, and when invited to a more honorable place, courteously decline: if however someone invested with authority should frequently and seriously command it, modestly comply, lest you appear obstinate instead of civil." For honor follows him who flees from it, and flees from him who pursues it, like a shadow follows the body.

Symbolically: Religious in their Religious life fulfill that saying of Christ, "Sit down in the lowest place." For this is the lowest place, to cast oneself beneath the feet of all, and to strip oneself of all possessions and even of one's own will; for he who has retained nothing has left no lower place to which he might descend. Moreover one reclines in this place, and rests in it; for this humility is not of merely one or another action, which even some laypeople sometimes practice; but of one's entire life, since it is included in the very state of life itself, which embraces the whole of life.

Hence St. Jerome, epistle 26 addressed to Paula and Eustochium, most noble ladies, so highly recommends cooking, lighting lamps, sweeping the hearth and floors, cleaning vegetables, throwing bundles of greens into a boiling pot, setting the tables, offering cups, serving out food, running here and there, all of which works so proceed from humility that they both indicate that humility which the state of life brings, and increase the same more and more each day.




Verse 11: Everyone Who Exalts Himself Shall Be Humbled

11. BECAUSE EVERYONE WHO EXALTS HIMSELF SHALL BE HUMBLED: AND HE WHO HUMBLES HIMSELF SHALL BE EXALTED, — both by men and by God, and this often in this life, always in the life to come. This is the post-parable or conclusion of the parable, explaining its meaning, purpose, and fruit. I have explained this saying at Matthew XXIII, 12.




Verse 12: Do Not Call Your Friends or Rich Neighbors

12. AND HE SAID ALSO TO HIM THAT HAD INVITED HIM: WHEN YOU MAKE A DINNER OR A SUPPER, DO NOT CALL YOUR FRIENDS, NOR YOUR BROTHERS, NOR YOUR KINSMEN, NOR YOUR RICH NEIGHBORS: LEST PERHAPS THEY ALSO INVITE YOU AGAIN, AND A RECOMPENSE BE MADE TO YOU.

AND TO HIM WHO HAD INVITED HIM, — the ruler of the Pharisees, verse 1, to whom Christ, in return for a bodily banquet, repaid a spiritual counsel, as a kind of banquet in return. For it seems that this ruler had invited guests so that in turn he might be invited by them, says the Gloss.

DO NOT CALL YOUR FRIENDS. — Christ counsels this as something more perfect, He does not command it as something necessary. For it is lawful to invite friends, indeed it is meritorious if done out of friendship and charity. Whence Bede says: "He does not forbid brothers, friends, and the wealthy from celebrating feasts with one another as if it were a crime, but He shows that, like other dealings of human necessity, they avail nothing for meriting the rewards of heavenly life," namely of themselves, unless, as I have said, they are directed to a higher end, for example, to charity.

INVITE YOU AGAIN, — invite in return, as rich and powerful men are accustomed to do, to repay banquet with banquet, which is a human and earthly impulse, either of gratitude or of avarice. For, as St. Ambrose says: "To be hospitable to those who will repay you is a disposition of avarice."

And a recompense be made to you — by man, and one that is brief, scanty, and cheap, which if you aim at alone, you exclude the spiritual, heavenly, and eternal recompense of God, and you deprive yourself of it; but if you aim at both, you will receive both, but a lesser measure: for the one diminishes and as it were weakens the other; but if you aim at the divine alone, and the human you merely accept, or rather merely permit because it is offered, you will receive the divine recompense in its fullness.




Verse 13: Call the Poor, the Maimed, the Lame, and the Blind

13. BUT WHEN YOU MAKE A FEAST, CALL THE POOR, (namely) THE MAIMED, THE LAME, AND THE BLIND, — who on account of bodily defect are unable to work and procure food for themselves: for the rest who are able to do this should be reckoned not so much as poor but as rich.

The maimed. — In Greek anaperous, that is, maimed, mutilated, injured, either in body or in mind. St. Chrysostom gives the reason, in the Catena: "If you invite a poor man, he says, you will have God as your debtor: and the lesser the brother is, the more Christ through him approaches and visits; he who receives a great man often does it for glory or advantage. But you say: The poor man is unclean and filthy. Wash him, and make him sit at table with you; if he has dirty clothes, provide him with clean clothing; but if you do not wish to receive him upstairs in the upper room, or where the servants are, receive him; if you do not wish him to sit with you, send dishes from the table to him."

Following this counsel of Christ, St. Gregory the Pope often admitted twelve poor persons to his table, and therefore among them he merited to receive at his table Christ Himself, who had introduced Himself in the guise of a poor man. St. Louis, king of France, did the same, who daily admitted 120 poor persons, and on feast days two hundred, to his table and often served them, and even washed their feet. Following St. Louis as a kind of uncle, his nephew St. Louis, a Franciscan and Bishop of Toulouse, did likewise; also St. Hedwig, Duchess of Poland, and her granddaughter St. Elizabeth, daughter of Andrew, king of the Hungarians, who daily admitted nine hundred poor persons to her table, with a great reward of grace and divine recompense.

Mystically Origen says: "He who avoids vainglory, he says, calls to a spiritual banquet the poor, that is, the ignorant, to enrich them; the maimed, that is, those with a wounded conscience, to heal them; the lame, that is, those who turn aside from reason, so that they may walk rightly; the blind, so that they may see the truth."




Verse 14: You Shall Be Repaid at the Resurrection of the Just

14. AND YOU SHALL BE BLESSED, BECAUSE THEY HAVE NOTHING TO REPAY YOU: FOR YOU SHALL BE REPAID AT THE RESURRECTION OF THE JUST, — where those who receive the poor are to be blessed, says the Interlinear Gloss. Therefore the poverty of the guests purifies the intention of the host, so that he invites the poor for no reason other than the love of God, since he hopes for nothing from the poor. Wherefore God, who considers what is done for His poor as done to Himself, may repay to that person a copious reward and the perennial delights of the heavenly banquet, according to the saying: "And I dispose to you, etc., that you may eat and drink at My table in My kingdom," Luke XXII, 29. Whence St. Chrysostom concludes, in the Catena: "Therefore let us not be troubled when we do not receive compensation for our beneficence, but rather when we have received it. Because if we have received it here, we shall not receive it again there; but if man does not repay, then God will repay you," for whose sake and love you conferred the benefit.




Verse 15: Blessed Is He Who Shall Eat Bread in the Kingdom of God

15. WHEN ONE OF THOSE WHO SAT AT TABLE WITH HIM HEARD THESE THINGS, HE SAID TO HIM: BLESSED IS HE WHO SHALL EAT BREAD IN THE KINGDOM OF GOD. — Namely "at the resurrection of the just," as Christ had said in the preceding verse: for hearing this and desiring it, he burst forth with this exclamation, attracted by the sweetness of the resurrection he had heard of, says the Gloss. Moreover St. Cyril, in the Catena: This man was, he says, carnal, thinking the rewards of the Saints to be bodily. He was therefore one of the Pharisees; for they believed in the resurrection, which the Sadducees denied, Acts XXIII, 8. For God feeds, satisfies, and inebriates the Blessed in heaven with all delights, according to the saying: "I shall be satisfied when Your glory shall appear." And: "They shall be inebriated with the plenty of Your house, and You shall make them drink of the torrent of Your pleasure," Psalm XXXV, 9. How great and of what kind this pleasure is, St. Augustine describes at length in the Soliloquies and in the Meditations.

Mystically: Hear St. Augustine, sermon 33 On the Words of the Lord according to Luke: "He was sighing as if toward something far off (toward heaven), and the Bread Himself was reclining before him. Who is the bread from the kingdom of God, but He who says: I am the living bread who came down from heaven?" John VI.




Verse 16: A Certain Man Made a Great Supper

16. BUT HE SAID TO HIM: A CERTAIN MAN MADE A GREAT SUPPER. — Note: This parable is virtually the same as the one in Matthew XXII, 2, but repeated by Christ in a different place, time, and manner, as I showed there.

You will ask, what is this supper? First, some understand by the supper the Incarnation, preaching, and redemption of the Word: for this is a great supper, because Christ, assuming flesh, visiting us at the end of times, invited us to Himself, namely to His Gospel, grace, and glory. For thus this supper is understood in the same or similar parable in Matthew, XXII, 1. But there it is called a dinner, here it is called a supper. The dinner is in the Church Militant, the supper in the Church Triumphant, according to the saying of Leonidas to his soldiers about to fight: "Take your dinner, fellow soldiers, for you will dine in the underworld (or rather, in heaven)." For the earthly and militant Church strives toward the heavenly and triumphant. Second, St. Cyril, in the Catena, understands by the supper the Eucharist. This man, he says, is God the Father, who prepared a great supper for us in Christ, who gave us His own Body to eat. Whence the Church reads this parable and applies it to the feast of the Venerable Sacrament. Third, and genuinely according to the literal sense: this is the blessedness and glory of heaven: for we shall enjoy this in the kingdom of God and at the resurrection of the just, as was said before: it is called a supper because it will be given in the evening, that is, at the end of life and at the end of the world, after the labors of this age, after which no other refreshment will be given, because it will itself be eternal. A great supper, says St. Gregory, homily 36, is the fullness of eternal sweetness. For, as the Gloss says, after dinner there remains supper, after supper no banquet remains; from dinner many are ejected, from supper none.

Great. — Because nothing greater or better can be conceived; for God Himself will be our dish, our food, and our feast. Whence Euthymius says: "The ineffable enjoyment of God is signified," who will refresh, satisfy, inebriate, bless, and glorify not only us, but absolutely all the blessed, so that they can wish for or desire nothing more, according to the saying: "Eye has not seen, nor ear heard, nor has it entered into the heart of man, what things God has prepared for those who love Him," 1 Corinthians II, 9.

AND INVITED MANY, — namely all the Jews, who were the Church and people of God; Christ invited them through Himself, through the Apostles, and through John the Baptist to the Gospel teaching and grace, and thence to the glory of the heavenly kingdom, where this supper is celebrated. For Christ first called these, and especially the chief men of the Jews, such as the Scribes, Pharisees, Priests, and Pontiffs, preaching to them: "Do penance, for the kingdom of heaven is at hand," Matthew III and IV.




Verse 17: All Things Are Now Ready

17. AND HE SENT HIS SERVANT AT THE HOUR OF SUPPER TO SAY TO THEM THAT WERE INVITED, THAT THEY SHOULD COME, FOR ALL THINGS ARE NOW READY — for the heavenly feast, for eternal happiness, for the enjoyment of God. St. Augustine, sermon 34 On the Words of the Lord: "The supper being now prepared, he says, Christ having been sacrificed, after the resurrection of Christ the Apostles were sent, etc."




Verse 18: I Have Bought a Farm

18. AND THEY ALL BEGAN AT ONCE TO MAKE EXCUSE. THE FIRST SAID TO HIM: I HAVE BOUGHT A FARM (in Greek agron, that is, a field, with which a farm or country house is usually joined) AND I MUST NEEDS GO OUT AND SEE IT: I PRAY YOU, HOLD ME EXCUSED. — Here are literally indicated the Scribes and Pharisees, Priests, and Pontiffs, who, called by Christ to the Gospel, and thence to the feast of heavenly glory, neglected it, because they were wholly devoted to farms, that is, to gathering possessions and temporal goods: thus occupied with these, they had neither the inclination nor the leisure to think about the salvation of their soul and eternal happiness. "God offers, says St. Gregory, homily 36 on the Gospels (for I always mean these here, not his homilies on Ezekiel, since I am treating the Gospels), what you should have asked for; unsolicited, He wishes to give what could scarcely have been hoped for: He announces the prepared delights of eternal refreshment, and yet all at once make excuses." And again: "When he says: I pray you, and yet disdains to come: humility sounds in the voice, but pride is in the action." And again: "What is designated by the farm, if not earthly substance? He went out therefore to see the estate, because he thinks only of outward things on account of his wealth."

Aptly St. Bernard, in the Declamations, calls men who gape after riches, pleasures, honors, and ambition, madmen: "I myself once saw," he says, "five men — why should I not consider them madmen? The first, with puffed cheeks, was chewing sea sand. The second, standing by a sulphurous lake, was eagerly trying to inhale the most foul and fetid vapor it exhaled. The third, leaning over a furnace intensely kindled, rejoiced to catch the sparking embers in his gaping jaws. The fourth, sitting atop the pinnacle of the temple, drew in with open mouth the breath of the lightest breeze, and if it seemed to blow less, he himself fanned a wind with a bellows as if he hoped to swallow all the air. The fifth, set apart from the rest, laughed at the others — himself also deserving laughter, and most of all. For with an incredible zeal he labored to suck his own flesh, now applying his hands, now his arm, now other parts to his mouth." By these emblems St. Bernard signified the various kinds of sinners. For the first represents the greedy, the second the voluptuous, the third the wrathful, the fourth the ambitious, and the fifth represents men who glory most in their own affairs and are self-complacent, who always hunger after earthly goods and are never satisfied.




Verse 19: I Have Bought Five Yoke of Oxen

19. AND ANOTHER SAID: I HAVE BOUGHT FIVE YOKE OF OXEN, AND I GO TO TRY THEM: I PRAY THEE, HAVE ME EXCUSED. — He notes another species of the Pharisees' avarice, by which, on account of estates and farms, they greedily acquired even oxen and animals for cultivating their estates and for food, or for any other use (for the wealth of the ancients lay in cattle, as is evident in Abraham, Isaac, Jacob, Job, etc.), and thus occupied with these things, they neglected Christ's teaching and His guidance to the heavenly kingdom. So Theophylactus and Titus. But Gregory, hom. 36, says: "What shall we understand by five yoke of oxen, if not the five bodily senses? which are also rightly called yokes, because they are doubled in each sex. These bodily senses, because they cannot comprehend interior things, but know only what is external, and abandoning what is inmost, touch what is outside — rightly through them curiosity is signified. Which, while it seeks to scrutinize another's life, always ignorant of its own interior, strives to think about external things."




Verse 20: I Have Married a Wife

20. AND ANOTHER SAID: I HAVE MARRIED A WIFE, AND THEREFORE I CANNOT COME. — "What is understood by the wife," says St. Gregory, hom. 36, "if not the pleasure of the flesh?" There was therefore a twofold impediment for the Pharisees, and now is for many, namely avarice and pleasure, or lust: these are the thorns that choke the word of God, according to that saying of Christ, chapter viii, verse 14: "And that which fell among thorns, these are they who have heard, and going their way are choked with the cares, and riches, and pleasures of this life, and yield no fruit." But let these hear Paul admonishing, I Cor. vii, 29: "The time is short; it remains that those who have wives be as though they had none, etc.; and those who buy, as though they possessed not; and those who use this world, as though they used it not; for the fashion of this world passes away." "Let temporal things be for use, eternal things for desire," says St. Gregory, hom. 36 on this Gospel.

Moreover, marriage is not condemned here (except insofar as a mind too intent upon it is diverted from salvation), but integrity is called to a greater honor, says St. Ambrose: "The love of earthly things is birdlime for the wings of the spirit," says the Gloss from St. Gregory, and St. Gregory gives the reason: "Bodily delights," he says, "when they are not possessed, kindle desire; but when they are possessed and consumed, they breed disgust: spiritual things, however, when they are not possessed, are held in contempt; when they are possessed, they are desired." He adds the reason a priori: "In the former (bodily things) appetite begets satiety, satiety begets disgust; but in the latter, appetite begets satiety, satiety begets appetite. For spiritual delights increase desire in the mind while they satisfy: because the more their flavor is perceived, the more fully is it known how eagerly they should be loved. And therefore they cannot be loved when not possessed, because their flavor is unknown."

Somewhat differently, St. Augustine, serm. 33 On the Words of the Lord according to Luke, explains and applies these three excuses of the three men in detail: "In the purchased estate," he says, "domination is noted: therefore pride is rebuked, because having found pride, he refused to come." And shortly after: "Five yoke of oxen — the five senses of this flesh are counted. Why are they called yoke of oxen? Because through these senses of the flesh, earthly things are sought. For oxen turn the earth; and all who are remote from faith are devoted to earthly things, occupied with carnal things." And further: "Do not love the world, nor the things that are in the world; for all that is in the world is the concupiscence of the flesh, and the concupiscence of the eyes, and the pride of life (for which Augustine reads 'the ambition of the world'), I John II. The ambition of the world — 'I bought an estate.'" And further: "Let us therefore put away from our midst vain and evil excuses, and let us come to the banquet where we may be inwardly fattened. Let not the haughtiness of pride hinder us, let not illicit curiosity puff us up or terrify us and turn us from God; let not the pleasure of the flesh hinder us from the pleasure of the heart — let us come and be fattened."

Christ, when the Pharisees and the chief priests spurned the Gospel and the preaching of the kingdom of heaven, substituted for them the common people, the poor and the afflicted, according to that saying: "The publicans and the harlots shall go before you into the kingdom of God," Matt. xxi, 31; and chapter xix, verse 30: "Many that are first shall be last, and the last shall be first." For even though Christ from the beginning preached to both alike, namely to the Pharisees and to the crowds, yet the Pharisees are here said to have been called first, both because this pertains to the elegance of the parable — for to banquets the honored men are usually invited first, then the common people; and because Christ wished that the Scribes, by virtue of their office, should first recognize Him and commend the One they recognized to the unlearned people. But the opposite happened because of the pride and avarice of the Scribes. "Those who refused," says Euthymius, "were the chief priests, the Scribes and the Pharisees, and all the more honorable of the people; but those who were brought in instead of them were the common, the lowly, and the plebeian." So also Titus, St. Gregory, Theophylactus and others. Indeed, "the weak things of the world, as Paul says, God chose, that He might confound the strong," I Cor. I, 27.

Symbolically, St. Augustine, serm. 34 On the Words of the Lord according to Luke, says: "And who came, if not beggars, the feeble, the lame and the blind? But those did not come — the rich, the healthy, those who seemed to walk well and see sharply, who presumed much of themselves; and the more hopeless they were, the prouder they were. Let the beggars come, because He invites who for our sake became poor, though He was rich, that by His poverty we beggars might be enriched. Let the feeble come, because it is not the healthy who need a physician, but those who are sick. Let the lame come, who may say to Him: 'Direct my steps in Thy paths.' Let the blind come, who may say: 'Enlighten my eyes, lest I ever sleep in death.'" By these poor and wretched, therefore, is signified: first, that no one is to be spurned, but all are to be called to Christ and to salvation; second, that the poor obey the Gospel and are saved more easily than the rich; third, that we must not despair of the salvation of anyone, however wretched, blind, and perverse.




Verse 22: It Is Done as Thou Hast Commanded, and Yet There Is Room

22. AND THE SERVANT SAID: LORD, IT IS DONE AS THOU HAST COMMANDED, AND YET THERE IS ROOM. — As if to say: Heaven is not yet filled with those to be saved; the number of the elect is not yet completed. Note and imitate the zeal of this servant, who rejects no one — though blind, maimed, or deformed — and strives to call and save more and more.




Verse 23: Go Out into the Highways and Hedges

23. AND THE LORD SAID TO THE SERVANT: GO OUT INTO THE HIGHWAYS, AND HEDGES: AND COMPEL THEM TO COME IN, THAT MY HOUSE MAY BE FILLED. — "Go out," beyond the city, beyond Jerusalem and Judea, and call the Gentiles to Christ. Hence He says, "into the highways," or, as Matthew has it, "into the crossroads," that is, into the roads that lead to all nations and to the ends of the earth. By "hedges" He calls the country houses and villages, which are enclosed not by walls, but by rustic hedges. They denote therefore country folk, barbarians, Indians dwelling in the countryside, in forests and among hedges after the manner of beasts, who are to be called to salvation, so that the Apostles and apostolic men may go to them and preach the Gospel: which has been done, and day by day is more and more accomplished through religious and zealous men. Hence the servant does not add, "it is done," as he added concerning the Jews in verse 22; because among the Gentiles it has not yet been fully accomplished, but day by day it is more fully accomplished and perfected, nor will it be completely perfected until the end of the world. So Titus, whom hear: "It is signified that after the Israelites were brought in through faith, the people of the Gentiles also were to be called — wild in mind and savage in spirit, as if born and raised outside the cities, altogether without any civilization. For they used no good laws or customs at all, but lived after the manner of beasts in a kind of great darkness and madness of reason." The Israelites were within the city, says Theophylactus, as those who had received the law and obtained a more civilized life; but the Gentiles were strangers to the covenants and the law of God, and were not made fellow citizens of the Saints. For thus the Apostle addresses them: "At that time you were without Christ, alienated from the commonwealth of Israel, and strangers to the covenants, having no hope of the promise, and without God in this world," Ephes. chapter II, verse 12.

Compel them to come in. — For since many of the Gentiles were idolaters, barbarous, and bestial, they had to be called to salvation by a greater and stronger force of preaching, and as it were compelled, namely by miracles, by an ardent spirit, by plagues also and punishments sent from time to time by God, "in the demonstration of the Spirit and of power," says Paul, I Cor. chapter II, verse 4; and I Thess. I, 5: "Our Gospel," he says, "came not to you in word only, but also in power, and in the Holy Spirit, and in much fullness." Hence also our Suarez says: Compel them to come in, that is, either by afflicting them with labors and sorrows, or by converting them with a vehement calling and impulse, as if miraculously.




Verse 24: None of Those Men Shall Taste My Supper

24. BUT I SAY TO YOU, THAT NONE OF THOSE MEN WHO WERE CALLED (and coldly and ungratefully excused themselves), SHALL TASTE MY SUPPER. — He marks the Pharisees and the leaders of the Jews, given over to earthly riches and pleasures, as those to be excluded from heaven and the heavenly banquet, and consigned to the torments of hell, because when they were called by Christ to the evangelical teaching and life, which is the straight way leading to heaven, they refused to embrace it, according to that saying: "Because I called, and you refused, etc. I also will laugh at your destruction," Prov. I, 24. Then too late they will repent of their ingratitude and folly, and will say: "What has pride profited us? Or what has the boasting of riches brought us? All those things have passed away like a shadow," Wisdom v. Behold, all these things from verse 4 until now Christ did and said at the banquet of the Pharisee, and He came to it, having been invited, in order to instruct and correct him with all these parables. Let religious and apostolic men imitate the same, so that they do not go to banquets except for the sake of spiritual fruit.




Verse 26: If Any Man Hate Not His Father and Mother

26. IF ANY ONE COME TO ME, AND HATE NOT HIS FATHER, AND MOTHER, AND WIFE, AND CHILDREN, AND BRETHREN, AND SISTERS, YEA AND HIS OWN LIFE ALSO, HE CANNOT BE MY DISCIPLE. — That is, so that he may follow Me as his master, naked following the naked; Christ said these things to the Apostles and to the seventy-two disciples; for they alone renounce all that they possess, as I said at verse 33. All these things therefore pertain to the evangelical counsels, not to the precepts; although they can also be extended to the latter, and consequently to all Christians; for these too are in their own way and order disciples of Christ: wherefore when the precept of Christ presses, they must hate and repel the love of parents, brothers, wives, etc., and even of their own life, if it is opposed to Christ and the law of Christ. Hence Maldonatus considers these to be a matter of precept, Jansenius of counsel. See what was said at Matt. x, 37. Moreover, Suarez, in his Opuscule, book II On the Concurrence of God, chapter v, says: "He who does not hate," that is, he who does not love his Father less than he loves Me. For 'to hate' sometimes means the same as 'to love less,' as "Jacob I loved, but Esau I hated," that is, I loved less, Rom. IX.




Verse 28: Building a Tower — Counting the Cost

Verse 28. FOR WHICH OF YOU, WISHING TO BUILD A TOWER, DOES NOT FIRST SIT DOWN AND COMPUTE THE COSTS THAT ARE NECESSARY, WHETHER HE HAS ENOUGH TO COMPLETE IT? — In Greek τὰ πρὸς ἀπαρτισμόν, that is, those things which are required for the perfection or completion, namely of the tower: for ἀπαρτίζειν means to perfect a thing so that nothing at all is lacking.

By this parable of the tower to be built, and by the following one of the war to be waged, Christ only wishes to teach with what great prudence one should test his strength — both of body, but especially of spirit; likewise the impulse of the Holy Spirit promising sufficient forces of grace — before he builds and ascends the arduous tower of evangelical life and perfection, and declares war against friends, against himself, against passions, and against the whole world; lest, if afterwards, unequal to such duties and sinking under the burden, he should draw back, he bring upon himself the loss of wasted expenditure and the disgrace of a building and a war imprudently begun which he cannot finish. The remaining details are emblematic. Therefore one should not anxiously inquire here who this king is, what the ten or twenty thousand represent, what it means to send an embassy and ask for terms of peace. So Jansenius, Maldonatus, Barradius, Franciscus Lucas, and others.

Hence the Gloss says: He, it says, computes the costs, who discerns that money must be spent, that the heart must be turned away from desires, that the soul must be prepared against adversities. And the Interlinear Gloss says: An earthly building is constructed by gathering expenses, but a heavenly one by dispersing expenses — which words are taken from St. Gregory, homily 37.

Symbolically: our Salmeron, vol. VII, tract. 24, no. 8, says: Christ, he says, in order to teach that Prelates ought to be exercised in both action and contemplation, puts forth two parables — one about a tower to be built, which is a symbol of the contemplative life, for a tower looks far into the distance; and the other about waging war against an adversary king, by which He represents the type of the active life. For to contend with adversaries and fight against one's own desires and vices belongs to those who are beginners on the way of God and are, as it were, turning over the first elements of the perfect life.

The tower therefore is the state of Religious life and the contemplative life. First, because both are lofty and exalted; and as a tower rises above other buildings, so Religious life rises above other offices and states. Second, as a tower is the ornament of a city, so Religious life is the ornament of the Church. Third, "towers are called from toruli [little couches/lookouts], because they see out before others," says Varro, book IV On the Latin Language. Thus in Religious life and contemplation we look ahead both at the ambushes of enemies and at future and eternal goods and evils. Hence the Burgundians are named from burgi (in Greek, πύργοι), that is, towers and citadels, in which they dwelt to watch for and guard against the incursions of the Vandals, Goths, Alans, etc. Fourth, St. Isidore, book XV; Origen, chapter II: Towers, he says, are so called because they are round and tall. For teres is something round with height, like a column; for although they are built square or broad, yet to those seeing them from afar they appear round, because the image of every corner vanishes and is consumed through the long extent of air and appears round. Thus Religious life makes men round, that is, candid, easy, versatile, agile for obedience and every good. Fifth, and more truly, towers are named from tuendo [protecting], because men would flee to them to protect themselves, and there be safe from the assault of enemies: thus Religious life protects us from the devil, the flesh, and the world, from temptations and occasions of sin, and preserves the fruits of good works, according to that saying of Song of Songs IV: "Thy neck is as the tower of David, which is built with bulwarks: a thousand shields hang upon it, all the armor of valiant men" — such as are the three vows of poverty, chastity, and obedience, the examples of the brethren, the vigilance of Superiors, the rules, frequent prayer, frequent communion, confession, reading, etc. See what was said there.

As therefore towers terrify men, so Religious life terrifies demons. Hence the etymology: "Tower," it says, "is named from terrifying enemies, or because it is grim in appearance, that is, terrible." Sixth, before the building of this tower each person must explore his own strengths; for this purpose the year of novitiate is given, in which the one entering tests the Religious life, and in turn is tested by it, whether he is suited for it. Finally, the Religious, with his heart fixed in heaven, as if from the loftiest tower, looks down upon and despises all things beneath him, as trifles.

Hear St. Chrysostom, hom. 45 to the People: "Just as to those looking down from the very summit of a mountain all things appear small, and not only men and trees, but even whole cities and great armies seem to go upon the earth like ants: so to those who with uplifted mind dwell in heavenly things as if on high, all human things — power, glory, riches — appear so small and trivial that they do not even judge them worthy of applying to them this nobility of the immortal soul."

Hear also St. Gregory lamenting that from a Religious he was made Pontiff: "Desiring nothing in this world," he says, "fearing nothing, I seemed to myself to stand upon a certain summit of things, so that I almost believed to be fulfilled in me what, at the Lord's promise, I had learned from the Prophet: 'I will lift thee up above the heights of the earth.' For he is lifted above the height of the earth who tramples by the contempt of his mind even those things which seem lofty and glorious in this present age; but suddenly, driven from the summit of things by the whirlwind of this temptation, I fell into fears and terrors; because, although I fear nothing for myself, I greatly dread for those who have been committed to me." So St. Gregory, book I, epistles 3 and 6.




Verse 31: A King Going to Make War

Verse 31. OR WHAT KING, ABOUT TO GO TO MAKE WAR AGAINST ANOTHER KING, DOES NOT FIRST SIT DOWN AND CONSIDER WHETHER HE IS ABLE WITH TEN THOUSAND TO MEET HIM WHO COMES AGAINST HIM WITH TWENTY THOUSAND? — This parable of war signifies the same thing as that of the tower, verse 28, as I said. "By this is signified," says Titus, "that our struggle is with hostile powers (demons), and again with that law which rages in our members and daily stirs up very many disturbances of the soul and intestine wars." So also St. Cyril. Moreover, the fact that he sets ten thousand against twenty thousand, that is, single against double, symbolically signifies the simplicity of the Christian man who is about to fight against the duplicity of the devil. And Theophylactus says: The king, he says, is sin, the demons are his attendants, who compared with us are considered to have greater strength. Differently St. Gregory, hom. 37, says: The king who is going to come against us is Christ the judge, who will come with a double army against a single one, because He will examine us, who are scarcely prepared in deed alone, simultaneously on both deed and thought: let us therefore send an embassy to Him, namely tears, almsgiving, and sacrifices.




Verse 32: Sending an Embassy to Ask Terms of Peace

32. OTHERWISE, WHILE THE OTHER IS YET FAR OFF, SENDING AN EMBASSY, HE ASKS FOR TERMS OF PEACE. — This pertains to the emblem of the parable, and therefore is not to be adapted to the thing signified: for it is not permitted for us to make peace with demons or vices, but we must wage ἄσπονδον πόλεμον, that is, an irreconcilable war, against them. It can, however, be accommodated to the aim of Christ in this manner, as if to say: He who desires to follow Me perfectly in poverty and in the preaching of the Gospel must necessarily renounce parents, riches, friends, his own will and liberty, and thereby make them his enemies and adversaries. But if he perceives that he does not have sufficient strength for this, let him make peace with them, so that, remaining among them as a free man, he may at least embrace the evangelical precepts; but let go of the counsels of poverty, obedience, and evangelical preaching. For this is what Christ intends to signify and prove, as is evident from the conclusion which He adds in the following verse. He indicates here therefore two battle lines, two leaders, two standards — one of Christ, the other of Lucifer. Wherefore the Apostles and apostolic men must consider that in the preaching of the Gospel they are undertaking a war with Lucifer and all his followers, in order to defeat them and cast them out of the minds of men. So Cyril.




Verse 33: He That Does Not Renounce All He Possesses

33. SO LIKEWISE EVERY ONE OF YOU THAT DOES NOT RENOUNCE ALL THAT HE POSSESSES, CANNOT BE MY DISCIPLE. — In Greek, πᾶσι τοῖς ἑαυτοῦ ὑπάρχουσιν, that is, all things that are his, as St. Augustine reads, epistle 38 to Latus: "In 'all things,'" he says, "is also contained this, that he should hate his father, and mother, and wife," etc.

This is the post-parable, signifying the aim, mind, and use of the parable, as if to say: Thus he who does not renounce riches and parents, and his own will and liberty, cannot be My disciple, so as to follow the evangelical life and perfection of poverty and preaching, which I profess: that is, he cannot follow the evangelical counsels so as to be My disciple, as the Apostles are. Again, he who does not wish to renounce all things when persecution or necessity demands it — as for example, if he should refuse to suffer loss of goods, parents, and life for the faith in Me — let him not take up My faith; because it is better not to begin the Christian life than to fall away and apostatize from what has been begun. For here, beyond the crime of infidelity, there is added also that of apostasy, according to that saying of II Peter, II, 21: "It were better for them not to have known the way of justice, than after having known it, to turn back from that which was delivered to them, the holy commandment."

Christ indicates that Christianity is not a children's game, but the arduous work of men, and therefore for it there is need of great grace of God and great strength and spirit of soul, such as the Christians had, especially the Romans, in the first three hundred years after Christ, who steadfastly and cheerfully poured out their fortunes, freedom, and life for the faith of Christ in the continual persecutions of the Emperors. It belongs to few, says Bede, to leave all things, that is, to set aside the cares of the world; but it belongs to all the faithful to renounce all things, that is, to hold the things of this world in such a way that they are not held by the world. Hear St. Gregory here, homily 36: "I wish to admonish you to leave all things, but I do not presume to. If therefore you cannot leave all the things of the world, hold the things of this world in such a way that you are not held by them in the world: so that earthly goods may be possessed but not possess you; so that what you have may be under the dominion of your mind, lest, if your mind is conquered by the love of earthly things, it be rather possessed by its own possessions. Let therefore the temporal thing be for use, eternal things for desire; let temporal things be on the journey, let eternal things be desired at the arrival: let whatever is done in this world be looked at, as it were, from the side; but let the eyes of the mind stretch out before us, while they gaze with full attention upon those things to which we are journeying."




Verse 34: Salt Is Good

34. SALT IS GOOD. BUT IF THE SALT LOSES ITS SAVOR, WITH WHAT SHALL IT BE SEASONED? — "Good," that is, salt is useful and effective for seasoning and preserving food, namely as long as it is salt and retains the sharp taste and vigor of salt: so you also, O Apostles, as long as you retain the vigor of the spirit, you will be useful to the world, to season it with the salt of faith and evangelical wisdom; but if you lose this spirit and become tasteless, you will be good for nothing else than to be despised and trampled upon by men, for there is no Apostle or teacher who may season or correct you. So Bede: see what was said at Matt. v, 13: "You are the salt of the earth," etc. And Mark IX, 49: "Have salt in you."

This is the third parable of salt (for the first was of building a tower, the second of waging war), from which it is clear that the two preceding ones properly pertain to the Apostles and apostolic men: for these season the world with the salt of their doctrine and holiness, and therefore follow not only the precepts but also the evangelical counsels. Secondarily, however, these can be applied to all Christians; for they ought to season the unfaithful, who are as it were tasteless, with the salt of their innocent life and good example.




Verse 35: He That Has Ears to Hear, Let Him Hear

35. HE THAT HAS EARS TO HEAR, LET HIM HEAR. — "Ears," both of the body and still more of the mind. "To hear," that is, ears suited, ready, and inclined for hearing and understanding: "let him hear," and weigh the things that I say and teach. For He arouses attention from the gravity and difficulty of the matter He proposes. See what was said at Matt. xiii, 9 and 13.
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Synopsis of the Chapter


Taking occasion from the Egyptians and Canaanites, whom God destroyed for their crimes, especially idolatry, he begins to treat of idolatry: for this is most diametrically opposed to the first truth and the principle of wisdom, which is to acknowledge, fear, and worship the true God. He assigns a threefold species of idolatry: the first, by which they worshipped living animals as gods; the second, by which they worshipped the elements and celestial bodies; the third, by which they worshipped images and idols — and he treats all of these together through four chapters. Therefore in this chapter he attacks those who from creatures did not recognize the Creator, but worshipped the creature as if it were the Creator, from verse 1 to verse 10; then to the end of the chapter he more severely rebukes those who adore idols of wood, stone, and clay fashioned by an artisan as gods, invoke them, consult them about the future, and implore their help.




Vulgate Text: Wisdom 13:1-19


1. For all men are vain in whom there is not the knowledge of God, and from the good things that are seen they could not understand Him who is, nor by attending to the works did they recognize who was the Artisan. 2. But either fire, or wind, or the swift air, or the circuit of the stars, or the great water, or the sun and moon, they supposed to be the gods that rule the world. 3. If delighted by their beauty, they took them for gods: let them know how much the Lord of these is more beautiful than they, for the Author of beauty created all these things. 4. Or if they admired their power and effects, let them understand from these that He who made them is mightier than they. 5. For from the greatness of the beauty and of the creature, the Creator of them may be seen so as to be known thereby. 6. But yet for these there is less blame. For they perhaps err, seeking God and desiring to find Him. 7. For being conversant in His works, they search, and are persuaded that the things which are seen are good. 8. But again, neither are these to be pardoned. 9. For if they were able to know so much as to be able to estimate the world: how did they not more easily find the Lord thereof? 10. But unhappy are they, and their hope is among the dead, who called the works of men's hands gods — gold and silver, the invention of art, and the likenesses of animals, or a useless stone, the work of an ancient hand. 11. Or if some artisan, a carpenter, has cut down a straight tree from the forest, and skillfully stripped off all its bark, and employing his art, diligently fashioned a useful vessel for the service of life, 12. and used the remnants of his work to prepare food: 13. and of the remainder of these, a piece of wood that is good for nothing, being crooked and full of knots, has carved it diligently in his leisure time, and by the knowledge of his art has shaped it and made it like the image of a man, 14. or compared it to some vile animal, coating it with red lead, and making its surface red with paint, and covering over every blemish that is in it: 15. and has made for it a worthy dwelling, and setting it in the wall and fastening it with iron, 16. lest perhaps it fall, taking care for it, knowing that it cannot help itself — for it is an image, and has need of help. 17. And making vows, he inquires about his substance, his children, and his marriage. He is not ashamed to speak to that which has no soul. 18. And for health he makes supplication to the weak, and for life he prays to the dead, and for aid he calls upon the useless. 19. And for a journey he asks one who cannot walk, and for gaining, and for working, and for the success of all things, he asks one who is useless in all things.


ARTISAN. — This is the theme of the entire chapter and the three following, namely to demonstrate both the vanity of idolaters, philosophers, and other men who enjoy creatures, and the opposite—




1. FOR ALL MEN ARE VAIN IN WHOM THERE IS NOT THE KNOWLEDGE OF GOD: AND FROM THE GOOD THINGS THAT ARE SEEN, THEY COULD NOT UNDERSTAND HIM WHO IS, NOR BY ATTENDING TO THE WORKS DID THEY RECOGNIZE WHO WAS THE ARTI—


the truth of faithful worshippers of God, who strive to know, worship, and love God: for this is true wisdom, while the former is vain, indeed mere vanity and foolishness. In Greek: for vain, or foolish (for μάταιος signifies both, whence the Italian matti, that is, fools) are all men by nature, in whom there was ignorance of God. By nature, in Greek φύσει, that is, by nature, by inclination, by propensity, by corruption; also of themselves, of their own accord. For just as every created thing, insofar as it was created from nothing by God, is vain and tends and inclines toward its own nothingness, so too man, especially after the fall of Adam, by which human nature was corrupted and made subject to death. For from this fall there arose in man concupiscence, by which he inclines toward vain, harmful, and deadly things, and ignorance of God and divine things that lead to salvation and happiness. From this ignorance has sprung the multitude of idols, heresies, errors, and crimes. The Syriac reads: vain are men who do not acknowledge God. The Arabic: since all men in whom there is a deficiency of knowledge are truly vain. The word "since," or as it is in Greek, ὅτι γὰρ, that is, "inasmuch as" or "for," gives the reason why the Canaanites fell into so many and such great crimes and were so severely punished by God — namely because they did not acknowledge the true God nor reverence Him.


Understand "knowledge of God" not merely as speculative knowledge, but also as practical knowledge joined with the worship, fear, obedience, and love of God. Therefore vain and foolish were the idolaters, who, not knowing God, worshipped and worship idols. More vain and more foolish were the philosophers, who, although they knew God through natural knowledge, nevertheless did not worship and glorify Him as God with the piety and purity that was fitting — whom therefore the Apostle sharply rebukes in Romans 1. Most vain and most foolish of all are the faithful, who, although they know God through faith and have from it a certain hope of eternal happiness, nevertheless spurn Him and His law in order to enjoy their illicit pleasures. For these confess God in words but deny Him in deeds, and therefore the greater knowledge of God they have, the greater their malice, and consequently the greater punishment they bring upon themselves. For "the servant who knew his master's will and did not act accordingly will be beaten with many stripes" (Luke 12:47). See what was said on Ecclesiastes 1:1, regarding the words: "Vanity of vanities, and all is vanity, except to love God and serve Him alone." This is what Isaiah laments in chapter 5:13: "Therefore my people are led into captivity, because they had no knowledge"; and Hosea 4:6: "My people are silent because they had no knowledge: because you have rejected knowledge, I will reject you from serving Me as priest"; and Baruch 3:28: "And because they had no wisdom, they perished through their foolishness." To this point belongs what I have cited elsewhere, but which is proper to this passage and therefore worth repeating:

He who knows Christ knows enough, even if he knows nothing else;
He who knows not Christ knows nothing, even if he knows all else.


Such was St. Paul, who in 1 Corinthians 2:2 says: "For I judged not myself to know anything among you, except Jesus Christ, and Him crucified." And St. Gregory Nazianzen, who in his Poem on the Beatitudes sings thus:

Happy is he who, withdrawn from the world, lives in the harsh
Desert, and lifts his mind to the stars.
Happy is he who, joined to many, not busied with many things,
Is not distracted, but has given his whole heart to God.


Therefore, just as a wineskin or bellows empty of wine but swollen with wind is vain because it contains nothing solid, so a philosopher, orator, or theologian destitute of the practical knowledge, grace, and love of God, and puffed up with the empty wind and pride of knowledge, is vain and foolish. He is a bubble swollen with wind, which will soon be blown away by the breeze; he is thistledown whose fibers the wind will soon scatter; he is a vapor, he is smoke that will soon vanish into thin air.


O eternal truth, and true charity, and dear eternity! You are my God, to You I sigh day and night, says St. Augustine in Book 7 of the Confessions. And St. Bernard, appearing at his death to William of Montpellier, said that he was ascending to Mount Lebanon (to heaven), and added: "Here below there is no knowledge, no cognition of truth; above is the fullness of knowledge, above is the true knowledge of truth." So his Life records. Moreover Philo, in his book On Drunkenness, says: Just as the sun at its rising hides the stars with so great a splendor from our small eyes, so whenever the eyes of the soul are irradiated by the sincere, pure, and most brilliant light-bearing sensible splendor of God, they can see nothing else: for the shining knowledge of Him who is illuminates everything, so that even things that are in themselves most brilliant are obscured by this comparison. Finally St. Justin at the beginning of his Dialogue against Trypho teaches that true philosophy and wisdom consist in the knowledge and worship of God, and that he had sought it in vain among the Platonists, Stoics, Epicureans, and other philosophers, and at last, at the admonition of a certain holy man, found it in the Sacred Scriptures, namely in the books of the apostles and prophets.


AND FROM THE GOOD THINGS THAT ARE SEEN (wrongly in the Royal editions it reads contrarily, "which are not seen") THEY COULD NOT UNDERSTAND HIM WHO IS. — In Greek: and from the visible good things they could not know τὸν ὄντα, that is, the Existing One. For God in Greek is called τὸ ὂν, that is, Being itself, in the neuter gender; or ὁ ὢν, that is, He who is, in the masculine gender, because God is the first, supreme, uncreated, eternal, immense Being, who exists of Himself and has His being from Himself, in whom is the fullness and perfection of all beings and things, either formally or eminently, and from whom all things and each individual thing receive their entire being. Therefore He is the ocean of being and the infinite sea of essence. Moreover he says: "From the things that are seen to be good," that is, from visible beings, which were created good by God: "for God saw all the things that He had made, and they were very good" (Genesis 1).


For good and being are convertible, since goodness is an attribute and property of being. Therefore as much as something is a being, so much is it also good; hence God, who is the supreme being, is likewise the supreme good. The meaning is, as if to say: The idolaters could not from finite beings and goods come to know the infinite being and good, from whom those things drew all their being and all their goodness. "They could not" (because they would not), "for their malice blinded them," as he said in chapter 2:21 — namely because they loved darkness more than light. For being given over to vanity and vain desires, they were unwilling to open their eyes to the Sun of justice, that is, to God, so as to acknowledge Him and worship Him in holiness. For that they could and should have acknowledged the Creator from creatures, he clearly asserts in verse 5. For God is His own being and the being of all other things; if therefore you recognize your own being and that of others, and are willing to raise your eyes to its Author, you will immediately know God as well, on whom your being and that of others depends more than on yourself and your own essence. For unless God continually preserved it, it would immediately collapse and return to its own nothingness. Therefore if you are asked, "Who are you?" answer with St. John the Baptist: "I am he who is not." Just as God, when asked by Moses, "Who are You, Lord?" conversely answered: "I am who I am."


Note: The proper name of God is Being, or He who is, and therefore this name was given to God by the prophets, apostles, and theologians, as well as by the philosophers. By the prophets: as by Moses, who, asking God by what name He should be called, heard from Him: "I am who I am," or "I am Jehovah," that is, He who is (Exodus 3, and 6:3 — see what was said there). Job 14:4: "Who can make clean what was conceived from unclean seed? Is it not You who alone are?" David, Psalm 102:28: "But You are always the selfsame." Jeremiah 51:19: "He who made all things, He it is, and Israel is the rod of His inheritance. The Lord of hosts is His name." St. John, Revelation 1:8: "Who is, and who was, and who is to come." Esther 14:11: "Do not deliver Your scepter, Lord," she says, "to those who are not," that is, to idols and idolaters. For God alone properly and fully is, while idols and all things rather are not than are — both because of themselves they are not, and what they are they received from God; and because the malice of sin is in a certain way below nothingness, and therefore the first author of sin, the devil, is called in Isaiah 28:15 "he who is not," and sinners are called companions of him who is not. Hence Ezekiel 28:19, speaking of the proud king of Tyre, who was a type of the devil: "You have been brought to nothing," he says, "and you shall not be forever."


Among the theologians: as St. Justin at the beginning of his Dialogue against Trypho, who defines God thus: "That which always is in the same and similar condition and state, and is the cause for all other things that they exist — that is God." St. Gregory Nazianzen, in Iambic 45: "What is God? He is," he says, "the first being of all and the supreme good. What is an angel? The first creature of God. What is a demon? One who deviates from good. What is matter? The form—"


the basis of forms. What is form? The adornment of matter. What is heaven? The boundary between things perishable and things enduring. What are the stars? Flames keeping the course of a circle. What is eternity? That which flows constantly without time. What is time? The measure of the motion that the sun makes. What is man? A creation and noble image of God. What is life? The bond of flesh and mind. What is death? The separation of both. What is the mind? An interior sight having no limit. What is the will? The movement of the mind. What is reason? That which tracks down truth. What is speech? That which expresses the same. What is free will? To wish to be moved wherever one pleases." So says Nazianzen. St. Anselm in the Proslogion, chapter 22, philosophizes more fully and profoundly about the being and essence of God; hear him: "You alone, Lord, are what You are; and You are He who is. For that which is one thing in the whole and another in its parts; and in which something is changeable, is not altogether what it is; and that which began from non-being, and can be thought not to be, and unless it subsists through another returns to non-being; and that which has a past that no longer is, and a future that is not yet — that does not exist properly and absolutely. But You are what You are, because whatever You are at any time or in any way, this You are wholly and always; and You are He who properly and simply is, because You have no past or future being, but only present being, nor can You be thought at any time not to be," etc. Hence Evagrius, cited by Socrates in Book 4 of the Tripartite History, chapter 21, says that God cannot be defined because He has no genus, nor difference, nor species, but is the fullness of being and of all genera, species, and things. The martyr Attalus, according to Eusebius in Book 6 of the History, chapter 3, when asked by a tyrant "what name God has," replied: "Those who are many are distinguished by names; but He who is one has no need of a name."


Among the philosophers: as Plato, who in the Timaeus calls God τὸ ὂν, that is, Being itself. Aristotle, in Book 8 of the Physics, names God the first being, the first cause, the first mover, who moves all other things. Hence the same Aristotle, on his deathbed, is said to have invoked God thus: "Naked I came into this world, wretchedly I lived, in doubt I die, whither I am going I know not; yet You, Being of beings, Cause of causes, have mercy on me." Thales of Miletus, when asked what was the most ancient thing in nature, answered: God, because He never began to be. The same, when asked "What is God?" answered: "That which lacks beginning and end," or "That which always is," as Laertius testifies in Book 1 of his Life. Apuleius, in his book On the World: "What is God? What," he says, "a helmsman is in a trireme, a driver in a chariot, a choirmaster in a chorus, a general in a city, a commander in an army — that is what God is in the world." Alexander the Great, when told in the temple of Ammon by a prophet that he was the son of Jupiter, said: "This is no wonder, for Jupiter is by nature the father of all, but from among them He makes the best ones peculiarly His own." Pythagoras, as the Philosopher (Aristotle) testifies in Book 1 of On the Heavens: "The number three itself," he says, "is everything: and the three itself is itself thrice," that is, "that which is in every respect." Hence some suspect that he knew the Holy Trinity, at least


through shadow and obscurely. Orpheus called God the beginning, the middle, and the end of the universe: the beginning, I say, as producing all things; the middle, as drawing produced things to Himself; and the end, as perfecting those things that return to Himself. Trismegistus, in Dialogue 5, speaking of God: "Nothing," he says, "exists in all of nature that He Himself is not. He is indeed the things that are; He is also the things that are not. Those things that are, He brought forth into light; but those things that are not, He hides within Himself." Hence Suidas asserts that Hermes, or Mercury, the wisest of the Egyptians, who was nearly a contemporary of Moses, was called Trismegistus because he spoke of the Holy Trinity by a certain divine spirit, saying: "And there was an intellectual light, and there was always a luminous mind, and a spirit containing all things. Outside of this there is no God, no angel, no other substance at all: for He is the Lord, and Father, and God, and Fountain, and Life, and Power, and Light, and Mind, and Spirit of all things, and all things are in Him and under Him." Although others maintain that by these words he merely noted the attributes of the deity. More accurately, Clement of Alexandria, in Book 6 of the Stromata, says that he was surnamed Trismegistus, that is, Thrice Greatest, because he was the greatest king, philosopher, and priest.


NOR BY ATTENDING TO THE WORKS DID THEY RECOGNIZE WHO (of what kind and how great) WAS THE ARTISAN. — That is, who created the heavens, stars, elements, and all things that are in the world from nothing, and fashioned all of them so skillfully; who arranged them in such great order and joined them in such harmony; who continually preserves, nurtures, increases, and propagates those same things — as Nazianzen beautifully teaches in Oration 34, which is the second On Theology. He aptly compares God to a harpist, skillfully playing the harp in a house, whose melody you hear from outside and whose skill you admire, but whose person you do not see. For thus God moves this world as it were a harp harmonically, and produces from the consonance of all things within it a most sweet concert, at which all are amazed and whose Author they admire, but whose Person they cannot behold.




2. BUT EITHER FIRE, OR WIND, OR THE SWIFT AIR, OR THE CIRCUIT OF THE STARS, OR THE GREAT WATER, OR THE SUN AND MOON, THEY SUPPOSED TO BE THE GODS THAT RULE THE WORLD. — The idolatry of the ancients consisted in this: that they worshipped the sun, the heaven, and other creatures in place of the Creator. The origin and reason for this was, first, that they believed nothing existed beyond this visible world, and therefore they denied that there was a God who was an invisible spirit. So Plato in the Cratylus, whom Eusebius cites in Book 3 of the Preparation, chapter 1: "It is clear," he says, "that the most ancient Greeks supposed the heavens, the stars, the sun, and the moon — which even now many barbarians worship — to be gods." Likewise, "the Sadducees say there is no resurrection, nor angel, nor spirit," says St. Luke in Acts 23:8. For they believed that nothing existed beyond what we see with our eyes, and that what is not visible does not exist in nature — just as atheists and gross, carnal men still think today.


The second cause was the beauty, utility, power, and efficacy of creatures — such as the sun, sky, stars, water, fire, and earth. For these allured ignorant men to worship and invoke them, because they felt they needed these things and experienced their power and aid. So Eusebius, Book 3 of the Preparation, chapter 2. In addition, the mystical theology of philosophers and the elegant fables of poets contributed to and promoted the error: they called fire Vulcan, the ethereal spirit Jupiter, the air Juno, water Tethys or Neptune, the earth Ceres, and the sun and moon Phoebus and Diana. Likewise they gave the stars the names of gods and assigned to them dominion over the world. From this arose the error that some posited and believed that heaven, others the sun, others the air, others fire, others earth, others water, others something else was the first principle of the world and of all things — as Aristotle testifies in Book 1 of the Physics. From this the same things were held to be gods and worshipped as divinities by the superstitious and ignorant common people, as St. Augustine teaches in Book 4 of The City of God, chapter 10, and Eusebius in Book 3 of the Preparation, chapter 2; hear him:


"The Egyptians say that Osiris and Isis are the sun and moon; that Jupiter is the spirit that passes through all things; Vulcan is fire; the earth is Ceres; the Ocean is moisture; and the Nile is a river, to which they attribute the generation of the gods. They called the air Minerva. Those whom they sometimes call gods — the air, I say, water, fire, earth, and spirit — they claim to pass through the whole world and to be changed into various forms of men and animals, under whose names men flourished among them: the Sun, Saturn, Ops, and moreover Jupiter, Juno, Vulcan, and Vesta. All this Manetho wrote at greater length, but Diodorus more briefly in these words: Osiris and Isis are the sun and moon according to the Egyptians, by whom, being invisibly guided through three seasons — spring, summer, and winter — the world is governed, and all things are born, nourished, and grow." So far Eusebius from Diodorus, and he confirms the same from Plutarch. He then adds from Porphyry: "They worship water and fire above all, and use them in all sacred rites, because these elements are most important for human well-being." Finally he concludes thus: "So the noble theology of the Greeks and Egyptians, which promised through the allegories of fables to lead us to higher things, led us back to bodies instead: and exhorted us to worship nothing other than fire, water, and parts of the world. How then is the Gospel of our Savior not wonderful, by which we have learned to worship the Creator of the sun and moon and the whole world with fitting faith, and to admire and adore not the elements of bodies nor any visible things, but solely the creating Intellect who is invisibly known through these things? He who penetrates all things, since He is incorporeal, is perceived by the intellect alone: indeed He is ineffable and incomprehensible. Yet He is revealed and perceived through the things He makes, produces, governs, and preserves, manifestly present to all things—"


perceptibly present, not only to celestial things but also to terrestrial ones, showing the magnificence of His works through these things which they supposed to be gods." Therefore the praises, excessive laudations, and as it were flatteries of the poets, by which they celebrated created things as divine and as gods, drove the ignorant common people to believe them to be gods and worship them, as Lactantius teaches in Book 1, chapters 10 and 11.


WIND. — That is, the subtler air, or the wind. For Seneca teaches in Book 4 of the Natural Questions, chapter 17, that the winds were worshipped as quasi-gods. Hence Aeolus was the god and ruler of the winds. Finally, Plato held that God was the spirit and soul of the world, whence Virgil:

A spirit within nourishes, and a mind infused through the members
Moves the whole mass, and mingles with the great body.

And another poet:

Jupiter is whatever you see.

Therefore they worshipped the sun, moon, stars, and elements as the body and members of God. Hear St. Augustine, Book 4 of The City of God, chapter 11: "He himself is Jupiter in the ether, Juno in the air, Neptune in the sea; in the lower depths of the sea he is Salacia, on earth Pluto, in the lower earth Proserpina, in domestic hearths Vesta, in the forge of craftsmen Vulcan; in the heavenly bodies he is the sun, moon, and stars; in diviners Apollo; in merchandise Mercury; in Janus the initiator; in Terminus the terminator; Saturn in time, Mars and Bellona in wars, Liber in vineyards, Ceres in grain, Diana in forests, Minerva in intellectual pursuits."


OR THE SWIFT AIR. — In Greek, ταχινὸν ἀέρα, that is, the rapid and mobile air, which was called Juno. For from ἀὴρ, that is, air, comes Ἥρα, that is, Juno. Hence Macrobius, in Book 1 of the Dream of Scipio, chapter 17: "Juno," he says, "was surnamed the aerial one, because she was thought to be the air itself and the mistress of the air." The reason is that Anaximenes and many others held that the first principle of all things was air, just as Thales held it was water, Heraclitus fire, Democritus atoms, and Pythagoras numbers, according to Aristotle in Book 1 of the Physics.


OR THE CIRCUIT OF THE STARS. — That is, first, the stars of the zodiac, for this is the circuit and circle, the belt and girdle, as it were, of the sky. So Lyranus, Hugo, Dionysius, and others. For these stars, and especially the sun traversing the zodiac, produce crops, fruits, and all things on earth. Hence the zodiac is so called from ζωή, that is, life, because by its motion it confers life on sublunary things. The principal constellations of the zodiac are twelve, which are also called signs because they bear a certain likeness to animals, about which there is the verse:

Aries, Taurus, Gemini, Cancer, Leo, Virgo,
Libra, Scorpio, Sagittarius, Capricorn, Aquarius, Pisces.

Second, more plainly and fully, by the circuit of the stars understand the constellations that are composed of many individual stars, and thus constitute, as it were, a circuit of stars — or rather the star-bearing sphere, that is, the starry sky, namely the eighth heaven, that is, the firmament. For this, adorned and variegated with so many and such great stars like gems or fires, many considered to be a divine power and a god. Hence in the Scriptures it is called the host of heaven, which even the Jews themselves worshipped, as is clear from 4 Kings (2 Kings) 23:5. So St. Bonaventure, Osorius, and others.


Hence they gave the planets the names of gods: for they called the highest planet Saturn, the second Jupiter, the third Mars, the fourth Phoebus, the fifth Diana, the sixth Venus, the seventh Mercury. So St. Augustine in Book 7 of The City of God, chapters 15 and 16: "Although they want Apollo to be a diviner and physician, nevertheless, in order to place him in some part of the world, they said he was also the sun; and Diana, his twin sister, was likewise the moon, presiding over roads — hence they want her to be a virgin, because a road begets nothing. And both carry arrows because these two heavenly bodies extend their rays from the sky down to the earth. They want Vulcan to be the fire of the world, Neptune the waters of the world, Dis Pater, that is Orcus, the earthly and lowest part of the world. They set Liber and Ceres over seeds — him over the masculine, her over the feminine; or him over the liquid element, her over the dry element of seeds. And all this of course refers to the world, that is, to Jupiter, who was therefore called both progenitor and genetrix, because he sent forth all seeds from himself and received them into himself." He adds that Minerva was the highest ether, Vesta the lighter fire of the world, and Ceres the earth.


OR THE GREAT WATER. — In Greek, βίαιον ὕδωρ, that is, violent water — namely the sea agitated by waves, overflowing and overwhelming everything. Hence Thales held that water was the first principle of all things; indeed, that the heavens, birds, fish, animals, etc., were made from water or from the primordial abyss — which is the opinion of very many, as I showed at the beginning of Genesis 1. Hence also water is called in Latin aqua, as if a qua ("from which") all things come. Moreover, the Persians and Germans worshipped water under the name of Tethys or Neptune as a god, but especially the Egyptians, who worshipped their Nile as a god, since it irrigated and fertilized their fields with its flooding, as St. Athanasius testifies in his oration Against the Gentiles. Hence Claudian, Epigram 6:

Egypt, fertile without clouds, holds serene rains
Alone, secure from the sky, not needing wind;
She rejoices in the waters that the Nile itself carries, and overflows with them.


OR THE SUN AND MOON. — In Greek, φωστῆρας οὐρανοῦ, that is, the luminaries of heaven, of which one, the sun, presides over the day, and the other, the moon, over the night (Genesis 1). For the beauty and brilliance of these, surpassing the stars, so captivated the deranged minds of men that they thought them to be gods. Hence the Persians worshipped the sun under the name of Mithras, the Egyptians under the name of Osiris, and the moon under the name of Isis; others under the names of Phoebus and Diana; others under the names of Apollo and Lucina. Hence also Pliny, in Book 2, chapters 5 and 7, doubting about God: "If there is any God," he says, "he is none other than the sun."


RULERS OF THE WORLD. — In Greek, πρυτάνεις: this is what the chief magistrates were called at Athens, who managed civil and sacred affairs. By "rulers of the world" he therefore means the gods who governed the world, to whom the gentiles attributed supreme power, providence, and divinity — which belong to the one true God alone.




3 and 4. IF, DELIGHTED BY THEIR BEAUTY, THEY TOOK THEM FOR GODS: LET THEM KNOW HOW MUCH MORE BEAUTIFUL THAN THESE IS THEIR LORD, FOR THE AUTHOR OF BEAUTY CREATED ALL THESE THINGS. OR IF THEY ADMIRED THEIR POWER AND WORKS, LET THEM UNDERSTAND FROM THESE THAT HE WHO MADE THEM IS MIGHTIER THAN THEY. — Instead of "more beautiful," the Greek has βελτίον, that is, "better." St. Cyprian, Book 3 of the Testimonies, chapter 9, has "more precious." Instead of "generator" (author), the Greek has γενεσιάρχης, that is, the author or chief of generation. Hence you may translate literally: for the genesiarcha, or author of beauty, created these things — genesiarcha meaning author, or first origin, or chief of the beauty to be generated.


The world in Greek is called κόσμος, that is, ornament or adornment, from its beauty and loveliness. Hence Lactantius, Book 1 of The Wrath of God, chapter 10: "The work of the world," he says, "than which nothing can be more orderly in arrangement, more suited to utility, more adorned in beauty, or greater in mass." See what was said on Genesis 1. But the gentiles erred in this, that they remained fixed upon the beauty of creatures and did not rise to investigate their Maker and Creator. For they could and should have known that creatures could not produce and create themselves, and therefore that they were created by another, namely by God. Hence St. Athanasius, in his book On the Incarnation: "It is wonderful," he says, "that nothing among created things went astray in understanding the Divinity, except man alone. Not the sun, not the moon, not the heaven, not the stars, not the water, not the ether change their order, but recognizing their Maker and Prince, the Reason, the Word of God, they continue in the same course in which they were created. Only men, having turned away from that good position of truth, and having fashioned things that were not, dedicated the honor and knowledge of God to demons and to men portrayed in stone."


Hence St. Dionysius, On the Divine Names, chapter 1, says that God is beautiful, beautiful through all things, supremely beautiful, always beautiful in the same way, and that He possesses in Himself before all things the principal beauty of all that is beautiful — and therefore He is the fountain of all beauty and the cause of all beautiful things in the world. And Boethius, Book 3 of The Consolation of Philosophy, meter 9:

You draw all things from the supreme
Example, Yourself most beautiful, bearing the beautiful
World in Your mind, and forming it in a like image.

Hence also Plato in his second epistle to Dionysius the king calls God the cause of all beautiful things. Following Plato as usual, Philo does the same in his book On the Creation of the World. Therefore St. Augustine exclaims with great feeling in Book 10 of the Confessions, chapter 27: "Late have I loved You, Beauty so ancient and so new: late have I loved You! And behold, You were within and I was without, and I sought You elsewhere, and in my ugliness I rushed into the beautiful things that You had made." The same, in the Soliloquies, chapter 31: "I went around," he says, "seeking You through all things and abandoning myself for the sake of all, I asked the earth if it were my God, and it told me it was not, and all things in it confessed the same. I asked the sea and the depths and the creeping things in them, and they answered: We are not your God; seek Him above us. I asked the stable air, and all the air with all its inhabitants said: Anaximenes is mistaken; I am not your God. I asked the heaven, the sun, the moon, and the stars: Neither are we the God whom you seek, they said. And I said to all these things that stand around the doors of my flesh: Tell me about my God, since you are not He; tell me something about Him. And they all cried out with a loud voice: He made us. I then asked the great mass of the world: Tell me, are you my God or not? And it answered with a mighty voice: I am not, but through Him I am; He whom you seek in me, He made me; seek above me for Him who governs me, who made you. The questioning of creatures is a profound contemplation of them; their response is their testimony about God, because all things cry out: God made us — since, as the Apostle says in Romans 1:20: The invisible things of God are clearly seen from the creation of the world, being understood by the things that are made." And after some further words: "You, Lord, are the beginning and end of all things, who exist before the first ages and before all the origins of ages. You are my God and the Lord of all the good things You have created, and with You are the causes of all things that endure, and with You the immutable origins of all mutable things stand and remain, and in You the eternal reasons of all rational and irrational and temporal things live." He says the same in Book 10 of the Confessions, chapter 6, where he also adds: "Lord, I love You. You struck my heart with Your word, and I loved You. But also the heaven and the earth and all things in them — behold, from every side they tell me to love You, and they do not cease telling all men, so that they are without excuse. But more deeply will You have mercy on him on whom You have had mercy, and You will show compassion to him on whom You have been compassionate. Otherwise heaven and earth speak Your praises to the deaf."


IF THEY ADMIRED THEIR POWER AND WORKS. — In Greek, εἰ δὲ δυνάμει, καὶ ἐνεργείᾳ ἐκπλαγέντες, that is, if they were struck by their power and efficacy, let them understand from them that He who established these mighty things is mightier than they. As if to say: If the idolaters admire the wondrous active power in the sun, heavens, stars, fire, herbs, plants, winds, storms, lightning, etc., and therefore worship them, how much more should they admire and worship the omnipotence of God, who bestowed these powers upon creatures, but in such a way that He reserved far greater powers for Himself. Hence He can also create other creatures far more efficacious and powerful than those He has already created, and He can recall and take away at will the powers He has already given to created things — as He took away from fire—


the power of burning the three faithful youths in the Babylonian furnace; He took away from the lions their ferocity so they would not harm Daniel (chapter 6); He took away from the sun, moon, and heavens their motion and course when He stopped them at the command of Joshua (chapter 10:13); He took away from the sea its continuity and channel when He divided it at the command of Moses so the Hebrews could cross dry-shod (Exodus 14). Trismegistus in the Pimander compares God to a farmer: "Behold," he says, "a farmer scattering seeds into the bosom of the earth — here wheat, there barley, elsewhere seeds of other kinds. Behold the same man replanting and pruning vines, apple trees, and fig trees. In the same way God Himself sows immortality in the heavens, change upon the earth, and throughout the whole world, life and motion." Lactantius, Book 7, chapter 3: If God made the world, He says, then He existed without the world; if He governs it, He does so as the mind governs the body — but as a master governs a house, a helmsman a ship, a charioteer a chariot; and yet they are not mixed with the things they govern.




5. FOR FROM THE GREATNESS OF THE BEAUTY AND OF THE CREATURE, THE CREATOR OF THEM MAY BE SEEN SO AS TO BE KNOWN. — The Greek texts vary here. The Vatican has: from the greatness of the beauty, or loveliness, of creatures. The Complutensian and Royal: from the greatness and beauty and creatures. St. Chrysostom, Homily 14 on Genesis: from the greatness and beauty of creatures the Creator of the universe is fittingly contemplated. St. Gregory, Book 26 of the Moralia, chapter 28: through the greatness and beauty of the creature the Creator can be intelligibly seen. Instead of "so as to be known," the Greek has ἀναλόγως, that is, analogically, or by analogy, comparison, proportion, collation, and inference.


The meaning therefore is, as if to say: From the greatness of the beauty, mass, and power of creatures, one can know analogically how great is the greatness — both of beauty and of immensity, perfection, and omnipotence — of the Creator Himself. This is so, first, because from the effect we know the cause, and "from the works the Maker is recognized," says St. Athanasius in Book 1 Against the Gentiles; second, because if there is such great beauty, quantity, perfection, and power in angels, the sun, the heavens, and other finite and limited creatures, how great must it be in the infinite Creator who is unlimited in every direction, who fills heaven and earth with His essence, presence, and power — indeed, who extends beyond the heavens through those empty spaces by His immensity into the immeasurable! For this is the analogy, the analogical comparison of creature with Creator. Hence the greatness, majesty, power, and other attributes of God are absolutely infinite, so that nothing can be added to them — to such a degree that the whole world adds not even a jot to God, but God alone is as great as God joined with the world, because God is plainly immense and infinite, and to the infinite nothing can be added. Just as the shadow of the sun adds no light to the sun, so neither does the world add any goodness or perfection to God. For the world is the shadow of God.


St. Justin explains the same thing with another simile, in his Response to the Orthodox: "Just as," he says, "the fact that one or unity is the principle of number adds nothing to its perfection — for even before it was the principle of number it was perfect, and having become the principle of number it was not increased — so God before creation was perfect, and after creation was not increased. Nothing therefore that comes from creation increases God." Hence from this maxim of the Wise Man, and from the Apostle's statement in Romans 1:20 — "For the invisible things of Him are clearly seen from the creation of the world, being understood by the things that are made" — it is certain that by the powers of nature one can know that God exists and that He is one. See the natural arguments by which Damascene proves this in Book 1 of The Faith, chapter 5; Richard of St. Victor in Books 1 and 2 On the Trinity; St. Thomas in Book 1 Against the Gentiles, chapter 43. This is what St. Dionysius says in chapter 6 of On the Divine Names: that God is perceived from the most orderly arrangement of all creatures. The same in his Epistle to Titus: The fabric of the world, he says, is the veil of divine things that are not seen. And Plato in the Symposium asserts that from the beauty of created things a certain admirable beauty of the divinity is discerned. For "the heavens declare the glory of God, and the firmament proclaims the work of His hands" (Psalm 19:1); and "the whole earth is full of His glory" (Isaiah 6:3). Hence the Apostle, alluding to this in Romans 1:20, says: "For the invisible things of Him (God) from the creation of the world are clearly seen, being understood by the things that are made — His eternal power also and divinity." On which I annotated more extensively there. See Theodoret, Sermons 1 and 2 On Providence; St. Prosper, Book 2 of On the Calling of the Gentiles, chapter 4; SS. Ambrose and Basil in the Hexameron.


See also Job, chapters 38 and following, where God from the greatness of the earth, the sea, the clouds, rains, thunders, lightnings, Behemoth (that is, the elephant), and Leviathan (that is, the whale or—


whale, etc.) demonstrates His magnificence — indeed, represents it before our very eyes.

Moreover, St. Cyril in Book 1 Against Julian cites the following statements of gentile philosophers and poets concerning the one true God. Of Orpheus: "He is one, existing of Himself; from One all things were made, and He Himself is greater than they; nor has any mortal beheld Him, but He Himself sees all." And again further on: "He Himself is established in the airy heaven, on a golden throne; but upon the earth He walks with His feet, and extends His right hand to the ends of the Ocean on every side; for the great mountains tremble round about, and the rivers, cities, and the depth of the pleasant sea." Of Pythagoras: "God is indeed one, and He is not, as some suspect, outside the governance of the world, but in it wholly, in the whole circle, observing all generations, being the harmonious blending of all ages, and the light of His own powers and works, the beginning of all things, the light in heaven, the father of all, the mind and animation of all things, the motion of all the circles."


Of Plato: "To find the Father and Maker of this universe is a difficult task, and having found Him, to declare Him to all is impossible." Again, he says, Plato perceived "concerning the one God, that no name is fitting for Him, nor can human thought comprehend Him, but that the names which are said of Him come from posterior things and are spoken of Him improperly. If one must venture to say something about Him using the names we employ, the appellation of 'One' and 'Good' should most be attributed to Him: for the former suggests His simplicity, and through this His self-sufficiency — for He needs nothing, neither parts, nor substance, nor powers, nor efficacies, but is the Author of all these. The word 'Good' commends to us that all that is good comes from Him, while others, imitating His property as best they can (if one may so speak), receive salvation through it." Of Mercury Trismegistus, or Hermes the Thrice Greatest: "To understand God is indeed difficult, and to express Him in words is impossible, even if understanding were possible. For to signify the incorporeal by the corporeal is impossible, and to comprehend the perfect by the imperfect is not possible, and to compare the eternal with the momentary is difficult. For the one always is, while the other passes away; and the one is true, while the other is shadowed by appearance. Therefore, as much as the weaker is distant from the stronger, and the less from the better, so much also does the mortal differ from the divine and immortal. If then an incorporeal eye should go forth from the body to contemplate the beautiful, and should fly up and contemplate — seeking to behold not a figure, not a body, not a form, but rather that which can make all things, that which is quiet, tranquil, solid, unchangeable, that which is itself all things and alone, which is one, which is itself from itself, which is itself in itself, which is like itself, which is neither like anything else nor unlike itself."


And he again: "Therefore, understanding about that one and sole Good, you shall say nothing is impossible: for He Himself is every power. Do not think of Him as being in something, nor again as if outside something, for He it is who without limit is the limit of all things, and who, comprehended by none, comprehends all things in Himself. For what is the difference between bodies and incorporeal things, between the generated and the ungenerated, between things subject to necessity and that which exists freely, or between earthly things and heavenly, and between corruptible and eternal? Not that one thing exists freely and another is subject to necessity. But those things that are below are imperfect and corruptible." Of Sophocles: "Most truly one is God, who ordered the heaven, and the great earth, and the pleasant wave of the sea, and the force of the winds. But most of us mortals, erring in our hearts, set up for the ruin of our souls images of gods from stones and wood, or from wrought gold or ivory figures, and preparing sacrifices and idle festivals for them, we think we worship them." Of Xenophon: "Therefore it is manifest that He is great and powerful and shakes and sustains all things; but what His form is like remains unknown, for He does not appear to be—"


the most brilliant sun, and even this does not seem to permit itself to be gazed upon; but if anyone rashly looks at it, he is deprived of his sight."


Morally, learn here to rise from creatures to the Creator, and to behold God in each thing. For in them God expressed, or rather shadowed forth, His beauty, as the sun expresses itself in a parhelion (sun-dog). Read Bellarmine's On the Ascent of the Mind to God. Hence this world was for St. Anthony, St. Benedict, St. Bernard, and the other hermits a volume of divinity, in which they read and contemplated God and His magnificence. St. Augustine speaks beautifully on Psalm 26: "I went about," he says, "and I offered in His tabernacle a sacrifice of jubilation. We offer a sacrifice of jubilation, a sacrifice of joy, a sacrifice of thanksgiving, a sacrifice of gratitude, which cannot be expressed in words. But where do we offer it? In His very tabernacle, in the holy Church. What then do we offer? A most abundant and ineffable joy, with no words, with an ineffable voice. This is the sacrifice of jubilation. Whence was it sought, whence found? By going about, he says, I went about and offered in His tabernacle a sacrifice of jubilation. Let your soul go about through all creation; everywhere creation will cry out to you: God made me. Whatever delights you in art commends the Artisan, and the more you survey the whole, the more your contemplation conceives praise of the Maker. You see the heavens — they are the great works of God. You see the earth — God made it, with innumerable seeds, diverse kinds of plants, a multitude of animals. Go about still from heaven to earth, leave nothing out. Everywhere all things resound with the Creator. And the very forms of creatures are like voices of those praising the Creator. But who can unfold in praises all creation? Who can worthily praise heaven and earth, the sea and all things that are in them?"


And after some further words: "Who can worthily praise the angels, thrones, dominations, principalities, and powers? Who can worthily praise this very thing within us that gives life, animating the body, moving the limbs, exercising the senses, and embracing so many things in memory, discerning so many things by the intellect — who can worthily praise it? But if in these creatures of God human speech so labors, what does it accomplish in regard to the Creator, except that when words fail, only jubilation remains? I went about, and I offered in His tabernacle a sacrifice of jubilation." The same, in Sermon 143 On the Seasons: "Ask," he says, "the beauty of the earth; ask the beauty of the sea; ask the beauty of the expanded and diffused air; ask the beauty of the sky; ask the order of the stars; ask the sun brightening the day with its splendor; ask the moon tempering the darkness of the following night with its glow; ask the animals that move in the waters, on the land, that fly in the air — hidden souls, visible bodies; the visible things that must be governed, the invisible ones that govern them. Ask all these things. They all answer you: Behold, see, we are beautiful! Their beauty is their confession.


These beautiful things that change — who made them, if not the Unchangeably Beautiful in Himself?"

What then is the world? "The world is a book of divinity," says Trismegistus, and St. Basil in Homily 2 on the Hexameron, and St. Chrysostom on Psalm 148. What is this age? "It is a mirror of divine things," says the same Trismegistus — indeed, as St. Paul says in 1 Corinthians 13, in which the divine majesty shines forth. What is the world? It is a lyre or harp producing the sweet harmony of divine providence, whose musician or harpist is God — so St. Athanasius in his oration Against Idols, and St. Augustine in Book 10 of the Confessions, chapter 6. What is the globe? It is a picture most beautifully variegated (like a field that is a tapestry colored with diverse flowers and grasses), whose Apelles and painter is God — so St. Athanasius and St. Augustine in the passages already cited. What is the earth? "It is the temple of the whole world," says Trismegistus according to St. Augustine in Book 8 of The City of God, chapter 23. What is the world? It is a colossus, a basilica — indeed, a most beautiful city, whose Artisan and Founder is God (Hebrews 11:10). Hence St. Basil in his Oration on St. Julitta says: "Let the night supply you with new reasons for praying to the Divinity: when you gaze up at the sky and behold the beauty of the stars, pray to the Lord of visible things, and venerate God, the best Maker of this universe." St. Paulinus, Epistle 4 to Severus: "All things under the sun are vanity; therefore above the sun is truth. So those who stand in truth, even if they live within the world in their bodily habitation, are nevertheless above the world in their heavenly manner of life, and soaring in spirit they mount and pass beyond the choirs of stars and the poles of heaven, and dwell higher than the elements," etc. Blessed Lawrence Justinian, Sermon on St. Martin: "He looked up to heaven with his eyes, where he knew the treasure of his heart was stored: for Christ the Lord is the treasure of the humble and the riches of the poor. O Israel, how great is the house of God, and how vast is the place of His possession!" (Baruch 3:24). If you tread the earth and earthly things, you exchange a mere point for the vastness of heaven. How great then is the supreme greatness and majesty of God who presides over heaven! If you give Him your whole heart, you give all you can, but in reality you give little. Even if you gave God a thousand hearts, even if with immense spirits and seraphic ardors you served Him, even if for a thousand million years you labored with sweat for Him — what are these things to God? What compared to such an outpouring of love and magnificence?




6 and 7. BUT YET ("yet" is not in the Greek) FOR THESE THERE IS LESS BLAME. FOR THEY PERHAPS ERR, SEEKING GOD AND DESIRING TO FIND HIM. FOR BEING CONVERSANT IN HIS WORKS, THEY SEARCH, AND ARE PERSUADED THAT THE THINGS WHICH ARE SEEN ARE GOOD. — Instead of "blame," the Greek has μέμψις, that is, reproach, fault. From the first species of idolatry — of those who worshipped the sun, moon, and other creatures — he proceeds to the second species, of those who worshipped idols, that is, statues made by human art, and shows this latter to be worse and graver, so that in comparison the former seems pardonable and in a way worthy of pardon, or at least less unworthy. The meaning is, as if to say: Those who worship the sun, the heavens, or any other creature with divine honor seem less blameworthy than those who made and worshipped idols. For perhaps they erred in worshipping the sun or some other creature because, while they were seeking God and wishing to find Him, they gazed upon the sun, stars, and other created things on account of their surpassing beauty, became attached to them, and did not raise their minds to God, whom they could not see with their eyes. Therefore they attributed divinity to the sun and other things of surpassing beauty, than which they could see nothing more beautiful.


Note that the word "perhaps" does not refer precisely to "they err" — for it is certain that they err in the worship and adoration of creatures — but to the phrase "they err seeking God," as if to say: Perhaps these can to some extent be excused from the gravity of the crime of idolatry, if not entirely, at least partially, because their error was accidental. For while they were seeking God, they accidentally fell upon the beautiful creatures, and since they found and saw no other God, they took those creatures for gods. So Dionysius, Jansenius, Cantacuzenus, and others. Hence he says: "Being conversant in His works" (that is, while they occupy themselves in contemplating the works of God), "they are persuaded" — in Greek, πείθονται τῇ ὄψει, that is, they are persuaded by sight, they believe their eyes — "that the things which are seen are good" (in Greek, "beautiful"), as if to say: Deceived by the allurement of their eyes, they worshipped these beautiful creatures, since they could see nothing more beautiful, and could not behold with their eyes God who is most beautiful.




8 and 9. BUT AGAIN, NEITHER ARE THESE TO BE PARDONED. FOR IF THEY WERE ABLE TO KNOW SO MUCH AS TO BE ABLE TO ESTIMATE THE WORLD, HOW DID THEY NOT MORE EASILY FIND THE LORD THEREOF? — This is a correction: lest anyone, from the fact that he mitigated the fault of sun-worshippers, etc., should free them from blame. Therefore here he convicts their error and denies that it is worthy of pardon, as if to say: Not even by this excuse of zeal and the intention of seeking God do they deserve pardon, because from this age, that is, from the world — from the creatures of the world — they could and should easily have ascended to the Maker and recognized the Creator; they should therefore have raised the eyes of the mind to Him. Trismegistus demonstrates this with a beautiful and clear argument and simile in Dialogue 5: "For since no one would dare assert that a statue and image could come into being without an artisan and painter, shall we think that the wonderful construction of this world was established without a Maker? O blind little man! O excessively impious one! O one overwhelmed by the deep shadows of ignorance! Beware, beware, my son Titus, lest you ever deprive the work of art of its artisan."


TO ESTIMATE THE WORLD. — In Greek, στοχάσασθαι, that is: first, to observe, examine, and penetrate by your sagacity the nature of this world; second, to conjecture and arrive at by conjecture, and through effects and signs to know this age, that is, the world and the natural things that were created by God in the world; third—


to aim, to direct one's gaze at the target, and to fix the sharpness of the mind upon the nature, gifts, and properties of the world, as a marksman fixes on the target set before him. For thus Aristotle and the philosophers, with their whole mental concentration, investigated the natures of the elements, animals, and other physical things, and understood and comprehended them. But remaining fixed there, they did not raise their eyes to the Maker and Creator, God. Therefore "they became vain in their thoughts," as the Apostle says in Romans 1. The same can be seen today in many philosophers, astrologers, mathematicians, merchants, and artisans — and so the greater part of mankind clings to some creature and forgets the Creator. This is the great and supremely pitiable vanity and blindness of mortals.




10. UNHAPPY (ταλαίπωροι, that is, wretched, afflicted, calamitous) ARE THEY, AND THEIR HOPE IS AMONG THE DEAD, WHO CALLED THE WORKS OF MEN'S HANDS GODS — GOLD AND SILVER, THE INVENTION OF ART, AND THE LIKENESSES OF ANIMALS, OR A USELESS STONE, THE WORK OF AN ANCIENT HAND. — As if to say: Far more wretched and unhappy than those idolaters who worship the sun, moon, or other created things are those idolaters who worship idols and images fashioned from gold, stone, wood, or clay by an artisan through human art. For the former worship the works of God, while the latter worship the works of men — carpenters, potters, painters, etc. So St. Athanasius in his oration Against Idols, who also adds that craftsmen cannot manufacture gods, but only statues made by craft, and those lifeless, which they cannot animate or give life to, much less deify. But God can animate the lifeless, deify the human, and make gods out of men, according to Psalm 82:6: "I said, you are gods, and all of you sons of the Most High." Indeed, God, uniting man to the Word in Christ, made Him truly God. "For it is exceedingly foolish to believe that gods made by men have more power with those whom God made than the very men themselves whom the same God made," says St. Augustine in Book 8 of The City of God, chapter 24.


THEIR HOPE IS AMONG THE DEAD. — In Greek: among the dead are their hopes. That is: First, as if to say: These idolaters fix their hopes on lifeless and dead idols, and invoke gods that are not living but insensible. Hence, second, Vatablus translates: their hope is dead, that is, they lack all hope, because they have fixed it on dead idols that cannot help them — indeed, cannot even hear them. Therefore their hope is hopeless, and so it is not hope but despair. Third, as if to say: They are so desperate that they seem to be virtually numbered among the damned, who have cast away all hope of salvation. Or, as if to say: Just as the dead have no hope of life, so idolaters have no hope of salvation; but as the life of the former is hopeless, so is the salvation of the latter, because they lack the faith and knowledge of God, by whom alone they can be saved. Fourth, as if to say: They hope for — that is, they expect — nothing other than death and damnation, so that they may be reckoned among the dead and the damned, for this and nothing else awaits them and—


awaits them. On the other hand, concerning the faithful and the just he said in chapter 3, verse 4: "Their hope is full of immortality." All these meanings are true and fitting, but the first seems plainer and simpler. This is what the Psalmist sings in Psalm 115: "Let those who make them become like them, and all who trust in them."


GOLD AND SILVER (that is, golden and silver images, statues fabricated from gold and silver — statues, I say, of lifeless gods, or rather of dead men) THEY CALLED GODS. — The devil fostered and aided the error and superstition, for, as St. Augustine teaches from Trismegistus in Book 7 of The City of God, chapter 6, and Book 8, chapters 13 and following, he insinuated himself into the images and spoke through them, giving responses and oracles. Hence they were consulted and worshipped by the people as divine powers. But hear Augustine: "But he (Trismegistus) asserts that visible and tangible images are, as it were, the bodies of gods; and that there are within them certain invited spirits who have some power, either for harm or for fulfilling some of the desires of those who pay them divine honors and the services of worship. Therefore he says that to join these invisible spirits by a certain art to visible things of corporeal matter, so that the images become, as it were, living bodies dedicated and subject to those spirits — this is what it means to make gods, and men received this great and wonderful power of making gods." Note here that the wisest of the gentiles, such as Trismegistus, held that idols were the bodies and members of gods — that is, of demons — and thus worshipped them, just as we worship the humanity and body of Christ. Moreover, who this Trismegistus was, how great and how ancient, the same St. Augustine explains in Book 18, chapter 39: "For as regards philosophy, which professes to teach something by which men become happy: around the time of Mercury, whom they called Trismegistus, studies of this kind flourished in those lands, long indeed before the wise men or philosophers of Greece — but nevertheless after Abraham, Isaac, Jacob, and Joseph, and indeed after Moses himself. For at the time when Moses was born, that great astrologer Atlas is found to have lived, the brother of Prometheus and the maternal grandfather of the elder Mercury, whose grandson was that Mercury called Trismegistus."


THE INVENTION OF ART — ἐπιμελέτημα, that is, a study, a contrivance, a fabrication — meaning a work devised and elaborated by ingenious art. This refers back to "gold and silver" by way of apposition, as if to say: "Gold and silver fashioned by art, etc., they called gods." Likewise St. Paul, in Acts 17:29, calls an idol "a graven thing of art and man's thought," that is, an image ingeniously devised and carved by man. St. Augustine aptly calls idols the phantasms of men, for in the book On True Religion, chapter 37, having said that some worship the sun, others the moon, others the stars, he adds: "But among these, those seem to themselves—"


the most religious, who consider the whole creation at once — that is, the entire world with everything in it, and the life by which it breathes and is animated, which some believed to be corporeal and others incorporeal. They suppose this entire totality to be one great god, of which all other things are parts. For they do not know the Author and Founder of all creation. Hence they fall headlong into images, and from the works of God they sink down to their own works, which are still visible. For there is another worse and lower worship of images, by which they worship their own phantasms, and whatever they have imagined in their erring minds with pride or vanity, they observe under the name of religion." Hence the same St. Augustine aptly says in Question 29 on Joshua that the mystical and greatest idols are the phantasms of our heart and desire — when someone pursues and worships the honors, riches, and pleasures that he imagines for himself and represents as the supreme good. These, he asserts, must plainly be demolished and eradicated.


OR A USELESS STONE (as if to say: not only golden and silver images, but also stone ones fashioned from a useless and worthless stone they called gods, as even now in Rome we see the lifelike marble faces of the ancient gods), THE WORK OF AN ANCIENT HAND. — For the antiquity of the image increased its veneration, since it was the ancient work of an ancient artisan — just as even now in Rome and elsewhere the ancient statues of the Romans are of greater value because of their age. To this was added the superstition of old women and the common people, who believed that images acquired a wonderful power after a certain period of years. On this see William of Paris, On Laws, chapter 23, and Delrio in his Disquisitions on Magic. Moreover, the first Christians from among the gentiles, out of hatred for the idolatry then raging, and to testify that they had removed themselves as far as possible from their former idols, used no images in their churches, especially not of God. Hence they were called atheists by the pagans — a calumny refuted by St. Justin, Arnobius, Athanasius, Augustine, Tertullian, and others who wrote apologies for Christians against the gentiles. But when through Constantine idolatry was abolished, so that there was no longer danger of relapse into it, the faithful introduced images of Christ, the Blessed Virgin, and the saints into churches, as we see the most ancient ones in Rome, both in churches and in catacombs. The Church approved their use and defined it as holy in the Seventh Ecumenical Council, which was the Second Council of Nicaea, and at the Council of Trent, Session 25, near the beginning. For images are books for the unlearned, in which they read the deeds of Christ and the saints, so as to imitate them and venerate them.


So far about images fabricated from gold, silver, and stone; now he adds similar ones fashioned from wood, which are more common, and demonstrates their worthlessness and unworthiness. He says therefore:

11 and 12. OR IF SOME ARTISAN, A CARPENTER, HAS CUT DOWN A STRAIGHT TREE FROM THE FOREST, AND SKILLFULLY STRIPPED OFF ALL ITS BARK, AND EMPLOYING HIS ART, DILIGENTLY FASHIONED A USEFUL VESSEL FOR THE SERVICE OF LIFE, AND USED THE REMNANTS OF HIS WORK TO PREPARE FOOD.


— "Or if someone" — repeat from the preceding verse — "called the works of men's hands gods," namely images fashioned from gold, silver, and stone, and likewise from wood. He vividly depicts the vanity and vain superstition of these in this verse and the next: that a carpenter, cutting down a tree and stripping its bark, fashions from it a chest, a table, a window, or some other useful instrument for the common uses of this life; and from its remnants and scraps, he partly lights a fire to cook food, and partly makes an idol — that is, an image of a man or animal — which, once polished, he places in a temple and fastens to a wall with iron nails lest it slip and fall. In exactly the same way Baruch depicts and mocks the manufacture of idols throughout chapter 6, as do Jeremiah in chapter 10 and Isaiah in chapter 44:9 and following, whom the Wise Man here seems to be imitating. Therefore what I said there I will not repeat here, and so I will briefly touch upon what follows.


THE ARTISAN CARPENTER. — In Greek, ὑλοτόμος τέκτων, that is, a cutter of material, a carpenter or woodworker who prepares material for some work. The word ὑλοτόμος means "one who cuts wood": for the forest provides trees as material for craftsmen's works. ὕλη means forest, and from that, material. For the Latins often change the Greek aspiration into the letter S: instead of ὑπέρ they say super, instead of ὕς they say sus, instead of ὕλη they say silva. Hence ὕλη signifies any material whatsoever, but especially that which can be felled. The meaning is, as if to say: A lowly and common craftsman fabricated the idol; therefore he himself is superior to the idol, because the maker surpasses his work, and one endowed with a soul surpasses a lifeless idol. Hence the craftsman should be ashamed to worship an idol made by himself, because he knows that the idol received all its form and beauty from him. Therefore since he himself is not a god, much less is the idol a god, since he himself cannot manufacture gods.


A STRAIGHT TREE. — In Greek, εὔτακτον φυτόν, that is, a plant or tree that easily melts (for τήκω means to melt, to soften, to cause to waste away), dissolves, rots, and decays. Others read εὔτακτον as meaning easy to work, elegantly crafted. The Vatican reads εὐκίνητον, that is, easily movable, because it easily yields to the hand of the artisan — for images are not usually carved from oak. Others read εὔγνητον, that is, well-born, rightly grown and formed. Our translator aptly renders it as "straight," because things that are straight are more easily shaped; hence they are called straight-grained trees, trees whose veins and fibers run straight. The Complutensian edition translates "straight"; Vatablus, "excellent"; others, "suitable, apt, tractable"; Cantacuzenus explains it as "fit, straight, agile." Instead of "diligently," the Greek has εὐπρεπῶς, that is, fittingly, decorously, neatly, elegantly. Instead of "useful," Lyranus, Hugo, and Dionysius incorrectly read "useless."


FOR THE SERVICE OF LIFE. — In Greek, εἰς ὑπηρεσίαν ζωῆς, that is, for the ministry or service of life. Instead of "remnants," the Greek has ἀπόβλημα, that is, scraps, reje—


the Greek has ἀπόβλημα, that is, cuttings, scraps, remnants, the pieces left over from cutting wood. The Greek therefore reads: having used the scraps of the work for preparing food, he was satisfied. He exaggerates the vileness of the material of idols, since the idol is made from the same wood whose shavings or branches are used to cook the food by which he refreshes and fills himself.


HE USES — that is, he employs. Thus Cicero in the third oration against Verres, and in Book 9, Epistle 6, says that he "uses" (abuti) the time and leisure that the state granted him — that is, uses it for study. Likewise the jurists say that we "use" things that are not consumed by use, but "use up" (abuti) things that are consumed by use, such as the wood here, which is burned for cooking. Hence Cato in On Agriculture, chapter 76, says: "Until you have used up all the cheese with honey," that is, consumed it. Again, abuti in Cicero and other classical authors means to use abundantly or copiously, just as we copiously use many pieces of wood for the kitchen fire, and therefore "use them up."




13. AND THE REMAINDER OF THESE, A PIECE OF WOOD THAT IS GOOD FOR NOTHING, BEING CROOKED AND FULL OF KNOTS, HE CARVES DILIGENTLY IN HIS LEISURE TIME, AND BY THE KNOWLEDGE OF HIS ART HE SHAPES IT AND MAKES IT LIKE THE IMAGE OF A MAN. — Here he depicts a carpenter carving an image or idol, to show that it has nothing divine, but is a mere fabrication of the thought and work of the artisan, made according to his whim and pleasure. Almost every word carries emphasis and denotes the particular baseness of the idol. Hence he says, first: "the remainder of these" — in Greek, τὸ δὲ ἐξ αὐτῶν ἀπόβλημα, that is, their rejected piece — as if to say: That which is rejected from the pieces of wood, as a scrap unfit for making a vessel and for building a fire, this he made into an image and idol. Second, "which is good for nothing," as if to say: useless for everything. Third, "crooked" — in Greek, σκολιόν, that is, twisted, oblique, distorted. Fourth, "full of knots" — in Greek, ὄζοις συμπεφυκός, that is, born with knots, knotty, branchy; for ὄζος is a knot, and from it a branch sprouts. Our translator calls the knots "vortices," or, as the Vatican text has, "vertices" (for vortex and vertex are the same), because they turn and twist upon themselves like a rotation and spinning, as water whirlpools do, according to Ovid, Book 4 of the Epistles from Pontus:

The Halys, twisted with frequent eddies.


For knotless wood is smooth, beautiful, and easy to work; but knotty wood is rough, deformed, and difficult. Fifth, that he "carves it diligently in his leisure time" — in Greek, ἐν ἐπιμελείᾳ ἀργίας αὐτοῦ, that is, in the diligence, care, and industry of his leisure. Here therefore "vacancy" does not mean the hollowed-out wood, as Lyranus wants, nor empty and vain labor, as St. Bonaventure wants, nor an empty brain, that is, a madman, as Dionysius wants, but rather signifies leisure, as if to say: The wood for the idol is so rough that by the craftsman it must be carved and polished with great effort, care, and art—


but he himself, being occupied with other tasks necessary for the support of his family, carves and sculpts it only in his spare time — that is, when he is at leisure from other more pressing works. The idol therefore is a product of leisure, and consequently neglected, imperfect, and of no account. Sixth, he adds that "by the knowledge of his art he shapes it" — in Greek, ἐν ἀνομοιώματι, that is, by the experience of the intellect, meaning through the experience that, by frequent carving, he has acquired skill and the art of carving skillfully. Therefore the idol, being ignorant and lacking a mind, needs the knowledge, mind, and art of the man who carves it, and is his work and fabrication. For he gives it its form, figure, and all its adornment; but divinity, which he does not possess, he cannot bestow upon it. Seventh, "he makes it like the image of a man" — as if to say: The idol is so far from being God that it is not even a living man, but merely a dead image of a living man fashioned by a man. Therefore it is not a true but a feigned and painted god. Hence Horace, mocking it in Book 1, Satire 8:

When the craftsman was uncertain whether to make a bench or a Priapus,
He preferred to make a god.

Therefore most idols bore the appearance of a man, because it is established that all the gods were originally men. For men distinguished for their bravery, command, beneficence, or service rendered to the state were enrolled among the gods by the people. Hear Tertullian, On Idolatry, chapter 15: "Let us recollect that all idolatry is worship of men, since it is established that the very gods of the nations were formerly men among their own people." St. Augustine teaches the same throughout chapter 26 of Book 8 of The City of God, and St. Cyprian in his book That Idols Are Not Gods. It is established that Saturn, Jupiter, Minerva, Mercury, Ceres, and Venus were human beings, as Tertullian shows at length in the Apology, chapter 11, where he likewise demonstrates that they were also criminals.


Moreover, the Wise Man, like the prophets, describes the vanity and worthlessness of idols at such length because originally idolatry consisted in the worship of gods in empty temples without any images of them, and at that time it was more restrained and rare. But afterward, when images of the gods were fashioned, elegantly carved, painted, and adorned with gold and gems, then these, being conspicuous to the eyes, began to be worshipped everywhere by all, and so through idols, idolatry greatly increased, as Tertullian teaches in On Idolatry, chapter 3. Hence also St. Augustine in Book 19 of The City of God, chapter 3, says that Cicero laughed at idols and idolaters; and in chapter 31, he asserts that Varro, the most learned of the Romans, held that God was not an idol but "the soul governing the world by motion and reason." And shortly after he adds about the same: "He also says that the ancient Romans worshipped the gods without any image for more than one hundred and seventy years. If this had continued, he says, the gods would be worshipped more purely. As a witness to this opinion of his, he adduces among others even the Jewish nation; nor does he hesitate—"


moreover he calls this color a "paint" (fucus), because by coating the statue of the idol with it, they covered over all its blemishes, ugly colors, and filth, as the Wise Man adds — which was to deceive the people. For fucus is the name for ointment or pigment with which women are dyed and colored, to conceal sallow pallor and bodily blemishes: hence with paint they apply a red or rosy color to the face. As the comedian says:

For those old women who continually anoint themselves with ointments,
Toothless hags who conceal their bodily defects with paint.

Finally, paint can be made in any color. Vatablus translates this entire passage from verse 11 clearly and elegantly in this way: or when some carpenter, having stripped all the bark from a felled tree of excellent quality, has skillfully and beautifully fashioned from it a vessel useful for the needs of life; and having been satisfied by consuming the scraps of the work in preparing food, he then took the remaining useless and unfit stump, knotty with branches, and in his leisure time carefully carved it, and with skill shaped it when he was free, and so fashioned it in the likeness of a man, or carved the image of some vile animal. Then by smearing it with red lead and paint, he gave it a ruddy appearance and covered over every blemish in it.


to conclude that passage so as to say: Those who first set up images of the gods for the peoples both took away fear from their cities and added error, wisely judging that the gods could easily be held in contempt through the foolishness of images. And because he does not say "they handed on error" but "they added it," he means that error already existed even without images." Plutarch testifies the same in the Life of Numa Pompilius, the second king of the Romans, who succeeded Romulus: "He," he says, "forbade the Romans to think that an image of God had the form of a man or of an animal. Nor was there among them any fabricated form of God before this; but during the first one hundred and seventy years, they built temples indeed and erected sacred huts, but dedicated no corporeal image — as if it were sacrilege to liken inferior things to superior, and as if God could be perceived in no other way than by the intellect." Clement of Alexandria teaches the same in Book 1 of the Stromata, as do Eusebius and others.


After Numa, therefore, Tarquinius Priscus, imbued at home with the vanity and foolishness of Greek and Etruscan superstitions, taught the Romans to set up images of the gods. Hence he himself built the Capitol and dedicated it to Jupiter. Indeed, the earliest pagans made the first images of the gods without the likeness of a man or animal — in rough trunks or shapeless blocks of wood, especially when they set them up to mark the boundaries of fields and territories. Hence Lucan, Book 3:

And the gloomy images of gods
Lacked art, and stood shapeless on hewn trunks.

Afterward they gave the god Terminus the face of a man, but truncated — without hands, arms, feet, etc. — as can still be seen in Rome in the ancient images of Terminus. Finally, as both art and superstition grew, they painted and sculpted the gods in the full and perfect likeness of a man, and adorned them with colors, purple, golden crowns, and scepters, to make them seem venerable to the ignorant. And then idolatry so increased that idols filled even the streets, the forum, baths, stables, and houses, as Tertullian testifies in On the Spectacles, chapter 8, where he adds: "Satan and his angels have filled the whole world."




14. OR COMPARED IT TO SOME ANIMAL, COATING IT WITH RED LEAD, AND MAKING ITS SURFACE RED WITH PAINT, AND COVERING OVER EVERY BLEMISH THAT IS IN IT. — The superstition of idolatry grew to the point that they fashioned idols not in the likeness of a man, but of some animal — and that a vile and contemptible one (for this is the meaning of the Greek σκωρίοι) — such as a dog, cat, monkey, or fly, such as Beelzebub was. "Coating with red lead" — in Greek, μίλτῳ, that is, with red lead (minium), just as the ancients marked the titles of books or chapters with red color, which are therefore called rubrics. Thus the ancient idols were dyed with a red color, as if purple and fiery — for purple is the garment of kings, and fire is the sign of divinity — to signify that they were kings of the universe and hurled thunderbolts and fires.




15 and 16. AND HE MAKES FOR IT A WORTHY DWELLING, AND SETTING IT IN THE WALL AND FASTENING IT WITH IRON, LEST PERHAPS IT FALL, TAKING CARE FOR IT; KNOWING THAT IT CANNOT HELP ITSELF — FOR IT IS AN IMAGE AND HAS NEED OF HELP. — As if to say: Then for the idol, as if for a divine being, he builds a little shrine, an altar, a temple, or more precisely a small cabinet, a tabernacle, or a case in which to enclose it — as Demetrius the silversmith used to make little silver shrines for Diana (Acts 19:24). For originally there were no temples; Solomon was the first to erect a temple for the Hebrews. Indeed, Xerxes, on the advice of the Magi, burned the temples — because, as Cicero writes in Book 2 of On the Laws, the whole world was a temple, and the gods should not be enclosed in houses, but all things should be open and free for them. Therefore those about to pray would ascend high mountains. Household idols, then, they placed in the chambers of their houses, namely in household shrines or oratories (for all these things serve to demonstrate the vileness of idols), and there they set them in the wall, fastened them with nails, and secured them, making provision for them lest they fall — because they knew they could not sustain themselves but needed the help of others, since an idol is nothing other than a feeble image that requires the support and assistance of another. Jeremiah reproaches idols with the same thing in chapter 10, verse 4: "He fastened it," he says, "with nails and hammers, so that it will not come apart, etc.; they must be carried because they cannot walk." And Baruch, chapter 6, verse 26: "If they fall down," he says, "they cannot rise of themselves, nor if one sets them upright will they stand by themselves."


St. Augustine rightly says in Sermon 29 On the Words of the Lord: "A golden god," he says, "and a wooden god are unequal in value; but in having eyes and not seeing, they are equal."




17. AND ABOUT HIS SUBSTANCE, AND ABOUT HIS CHILDREN, AND—


ABOUT HIS MARRIAGE HE MAKES A VOW AND INQUIRES. HE IS NOT ASHAMED TO SPEAK TO THAT WHICH HAS NO SOUL. — In Greek: finally, for his possessions, for his marriage, and for his children, προσευχόμενος, that is, praying or making vows to it, he is not ashamed to address it in his heart. So Vatablus. Therefore "he inquires" is not in the Greek, but is understood and strengthens the force of the sentence, as if to say: What is this madness, that they make vows to a wooden and senseless idol so that they may obtain fortunate marriages, children, and possessions, and inquire of it whether they will attain these things or not? — when the lifeless idol can neither speak, nor hear, nor understand, much less prophesy. See Baruch, chapter 6, verse 33 and following. Moreover, it is well known that the Hebrews, gentiles, and Christians, when asking something from God or from idols, were accustomed to add vows to their prayers in order to obtain their request more easily. Hear Valerius Maximus, Book 1, chapter 1: "Even by ancient custom, attention is given to divine matters: when something must be commended, by prayer; when sought, by a vow; when fulfilled, by thanksgiving; when investigated, by entrails or by lots; when something must be carried out, by a solemn rite of sacrifice — by which even the portents of prodigies and lightning are addressed."




18 and 19. AND FOR HEALTH HE MAKES SUPPLICATION TO THE WEAK, AND FOR LIFE HE PRAYS TO THE DEAD, AND FOR AID HE CALLS UPON THE USELESS. AND FOR A JOURNEY HE ASKS OF ONE WHO CANNOT WALK, AND FOR GAINING AND FOR WORKING AND FOR THE SUCCESS OF ALL THINGS HE ASKS OF ONE WHO IS USELESS IN ALL THINGS. — "Weak" means not sick, but powerless and impotent, for that is what ἀσθενές means. "Dead" means destitute of soul and life. This is a catachresis: for properly speaking, one is called dead who once lived and is capable of life, but an idol is incapable of life. "Useless" — in Greek, ἀδοκιμώτατον — means most inexperienced, most ignorant, and most inept, since it could never experience anything or learn anything through experience. Petrus Nannius reads ἀπορώτατον, that is, most destitute, and utterly lacking in help and counsel, so that the whole discourse runs in antitheses, as if to say: For help he invokes one who itself needs help and, as Vatablus translates, is extremely helpless. Our translator seems to have read ἀχρεῖον, that is, useless; or ἀναπηράτον, that is, supremely blind, maimed, and crippled; or ἀπόρτιον, that is, utterly destitute of wallet and purse — that is, most poor.


AND FOR A JOURNEY HE ASKS OF ONE WHO CANNOT WALK. — Vatablus: he beseeches one who cannot take even a single step, for the sake of making a journey. As if to say: The idolater, in order to have a successful journey, invokes the idol as a guide of the journey, when it cannot even move a foot, according to Psalm 115:7: "They have feet but they shall not walk." Thus the Romans called and invoked the goddess of travel Iterduca and Domiduca; and when tired, the goddess Fessonia, as St. Augustine testifies in Book 7 of The City of God, chapter 3.


FOR GAINING AND FOR WORKING AND FOR THE SUCCESS OF ALL THINGS HE ASKS OF ONE WHO IS USELESS IN ALL THINGS. — The Greek reads clearly and elegantly: for profit, for the success of his craft, and for the dexterity and prosperous success of his hands, he asks the most sluggish of things for skill, ease of action, dexterity, power, and efficacy. For all these things are signified by εὐχείρωμα, or as others read, εὐδρανείαν, to which is beautifully opposed ἀδρανέστατον, that is, the most sluggish, most feeble, most impotent idol. Moreover, for the acquisition of wealth and profit, the gentiles invoked the god Plutus (for πλοῦτος means money), or Dis, as if "the Rich One." Thus the goddess Pecunia presided over money, Aesculanus over copper coins, Argentinus over silver — why not also Aurinus over gold? asks St. Augustine in Book 4 of The City of God, chapter 21. He also says in Book 7, chapter 12, that Jupiter himself was called Money: "For money commands all things." Again, Arnobius in Book 4 Against the Gentiles calls the Lucrii the gods set over gain. See what was said on Ecclesiastes 10:19. For work and the success of work, they invoked Mercury, Minerva, and Vulcan.


From what has been said, it is clear that Calvin errs most shamefully when he asserts in Book 1 of the Institutes, chapter 11, sections 9 and 10, that the gentiles were not so stupid as to worship stones and wood. Hence, he claims, when the Wise Man and the prophets rebuke their idols, they are rebuking what Christians now do — namely, venerating God in wood and stone, that is, in a wooden or stone image, in a carnal manner. That this is most false is clear from the entire passage, and more clearly from Baruch chapter 6, Isaiah 44, Jeremiah 10, and Psalm 115. For these prophets, at great length and with painstaking detail, drawing on the vileness of the material, the craftsmanship, the carving, etc., devote themselves entirely to removing from the ignorant people the opinion that the idol has divinity, and to persuading them that there is nothing divine, nothing of the godhead, in the idol. Hence Baruch, after each argument, repeatedly infers and concludes by repeating: "Whereby let it be known to you that they are not gods." From all this it is most clear that the gentiles worshipped the very stone and wooden idols as gods and divinities. All the Fathers who wrote against idols teach the same thing most clearly — Tertullian, St. Justin, St. Athanasius, St. Cyprian, Athenagoras, Arnobius, Minucius Felix, St. Augustine, and others, who everywhere ridicule the gentiles for worshipping stones and wood as gods. Mercury Trismegistus, the greatest and most ancient philosopher and theologian of the gentiles, teaches the same in the explicit words that I quoted from St. Augustine at verse 10.


Nor is it surprising that simple men were so foolish as to worship idols, since we know that even now such people exist in Japan and the Indies. For this error, strengthened by the usage of so many centuries, and confirmed by the oracles that demons speaking through idols gave, and by their other gestures and deceptions performed around the idol — by which they tried to persuade the people that the idols were alive, indeed divine — was passed on, as it were, from hand to hand to posterity, along with their other no less astonishing and infamous crimes, which they consequently considered permissible, as we read in Laertius, Plutarch, and others.


Note here that the shrewder and more learned gentiles, as Trismegistus asserts according to St. Augustine in Book 8 of The City of God, chapter 23, considered that "certain gods, namely idols, are made by human hands—"


and therefore there are very many of the same god, for example of Jupiter" — but these idols are the body of the god, while the god himself is a spirit enclosed in the idol as its soul. Some thought this spirit was the soul of the dead man for whom the idol was erected; others thought it was a demon, either invoked by the idol-makers or voluntarily inserting itself into human superstition and idols, as Trismegistus says in the passage cited. Others held it to be the soul of the universe, or the soul of the sun, moon, earth, etc., as Eusebius reports in Book 3 of the Preparation, chapter 3, and St. Augustine in Book 7 of The City of God, chapters 5 and following. See more in Giraldus, On the Gods of the Gentiles, chapter 1. Moreover, St. Cyprian explains by what and how great arts and actions the demons deluded the pagans so that they would be believed to be the souls of the idols, in his book On Idolatry, not far from the beginning: "These spirits," he says, "lurk under consecrated statues and images. By their breathing they inspire the breasts of seers, animate the fibers of entrails, govern the flight of birds, direct the lots, produce oracles, always mingling falsehood with truth. For they are both deceived and deceive; they disturb life, disquiet sleep, creeping even into bodies secretly, they terrify minds, distort limbs, break health, provoke diseases — in order to compel men to worship them, so that, fattened by the smoke of altars and the burning of cattle, by releasing what they had bound, they may seem to have cured. This is their remedy, when their harm ceases. Nor do they have any other goal than to call men away from God and turn them from the understanding of true religion to the superstition of themselves; since they are themselves under punishment, they seek companions in punishment — those whom they have made partakers in their crime through error."


You will object: the wiser among the gentiles acknowledged the true God and worshipped Him in the idol, just as Christians worship Him in an image; but those people are here rebuked as idolaters; therefore so too are Christians. I reply: you will hardly find anyone who worshipped the true God in an idol. For those who acknowledged the true God despised and laughed at idols — such as Socrates, Plato, Aristotle, Cicero, and Lucretius. Some, however, out of fear of the people, lest they be killed (as Socrates was killed as a supposed despiser of the gods), worshipped them publicly — not willingly, but under compulsion, while privately and secretly they scorned them and worshipped the one God, Creator of all. But even granting that some worshipped the true God in an idol, they erred in that they thought the idol was the body of God, as I have already said, and that God took pleasure in it and enclosed and hid Himself in it; or at least that God was similar to the idol, or had similar limbs — human, bovine, or serpentine. For this is why they gave these limbs to the idol, different ones to different idols, and consequently attributed to the true God a body, limbs, and other things that are false. And thus they consequently worshipped not the true God, who is a pure spirit, but a corporeal and false god. Finally, they supposed the idol to be something of God, and therefore to possess something of divine power, something of divinity, something of the godhead, whatever that might be — for what exactly it was—


in particular they could neither express, nor understand, nor grasp.

Christians have nothing of this kind. For in an image, even of God, they place no divine power, no spirit or life, no corporeal likeness, but only the bare representation of God, and that an analogical one — insofar as a corporeal thing and image can represent a spiritual reality. This is the proper and bare function of an image: to represent its prototype. And therefore theologians rightly teach, following St. Basil and St. John Damascene, that the honor paid to an image is by its nature referred to the prototype. Moreover, images of visible men — namely of Christ and the saints — are frequent among Christians; but images of the invisible God are rare, lest the ignorant common people think that God has a body similar to the image. Therefore God should not be depicted except in the mode and form in which He is read in Sacred Scripture to have appeared to the saints — to Abraham, Moses, and the Prophets. And to the unlearned it must be explained what that form signifies: namely that God is incorporeal and lacks all form and figure, as the Seventh Council teaches in its Acts, Session 3 and following.


Finally, if any of the wise worshipped the true God in an idol as in a mere image, they are not properly censured here, and they did not sin by formal and properly so-called idolatry. But they did sin, both by the sin of scandal — because by their example they confirmed the people in their idolatry — and by the sin of professing a false faith and idolatry. For by participating with idolaters in the common and public worship of the idol, they outwardly professed faith in and worship of the idol, even though inwardly they adored not the idol but God in the idol, as in an image. Add that the idol is the image not of the true God but of a false one. For it is not lawful for anyone to give the true God an image that he himself has invented, but only one that God and the Church approve. Therefore whoever worships an idol worships not the true God but a false one — the one, namely, that the idol-makers and idolaters fashioned and formed for themselves, neglecting the true God, Creator of heaven and earth. Whoever therefore worships an idol worships a false god and is an idolater. Hence most idols are so deformed and horrible that by their very form and appearance they seem to be images of demons. For they are black like Ethiopians, with bovine heads, fierce and menacing faces, huge and glittering eyes, bull-like foreheads, and sometimes horned, with bragging noses, thick piggish lips. The mouth-opening is drawn wide like a snarling dog; the mouth is gaping and yawning like a wolf's, and at the same time huge and hollow like a furnace — so that the demon might more easily form articulate sounds in it, by which to give responses and oracles. Many such we see in Rome, especially in the Vatican.


Mystically, apply all these things to heresy and to every desire. For to the heretic the idol is heresy; to the proud man, honor; to the miser, gold; to the glutton, the belly; to the lustful, sensual pleasure; to the slothful, sleep; to the wrathful, vengeance; to the envious, spite — as St. Augustine, St. Gregory, and the other doctors teach, and indeed St. Paul in Philippians 3:19 and Ephesians 5:5.
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	Verse 1: REMEMBER YOUR CREATOR IN THE DAYS OF YOUR YOUTH, BEFORE THE TIME OF AFFLICTION COMES, AND THE YEARS DRAW NEAR, OF WHICH YOU SHALL SAY: THEY DO NOT ...
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	Verse 6: BEFORE THE SILVER CORD IS BROKEN, AND THE GOLDEN BAND RUNS BACK, AND THE PITCHER IS SHATTERED AT THE FOUNTAIN, AND THE WHEEL IS BROKEN AT THE CISTERN.

	Verse 7: AND LET THE DUST RETURN TO ITS EARTH WHENCE IT WAS, AND LET THE SPIRIT RETURN TO GOD, WHO GAVE IT.

	Verse 8: VANITY OF VANITIES, SAID ECCLESIASTES, AND ALL IS VANITY.

	Verse 9: AND SINCE ECCLESIASTES WAS MOST WISE, HE TAUGHT THE PEOPLE (knowledge, as the Hebrew, Septuagint, Syriac, and Arabic add), AND HE RECOUNTED WHAT HE...
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	Verse 11: THE WORDS OF THE WISE ARE LIKE GOADS, AND LIKE NAILS DRIVEN DEEP, WHICH THROUGH THE COUNSEL OF MASTERS HAVE BEEN GIVEN BY ONE SHEPHERD.

	Verse 12: BEYOND THESE THINGS, MY SON, DO NOT SEEK. OF MAKING MANY BOOKS THERE IS NO END: AND FREQUENT MEDITATION IS AN AFFLICTION OF THE FLESH.

	Verse 13: LET US ALL HEAR TOGETHER THE END OF THE DISCOURSE: FEAR GOD, AND KEEP HIS COMMANDMENTS: FOR THIS IS THE WHOLE MAN.

	Verse 14: AND ALL THINGS THAT ARE DONE, GOD WILL BRING INTO JUDGMENT, FOR EVERY ERROR, WHETHER IT BE GOOD OR EVIL.






Synopsis of the Chapter


He graphically and ingeniously depicts through various symbols and enigmas the miseries of old age and death, so that by these he might impel the young to spurn the vanities of pleasures and pursue truth and the true worship of God, before they exchange youth for old age. Whence he concludes in verse 13: Fear God, and keep His commandments: for this is every man. Here then is an elegant enigma of old age and the agony of death, in which through 21 symbols are noted 21 defects, miseries and vices of old age.


The first is, verse 1, affliction from various diseases; the second, displeasure and weariness with all things; the third, verse 2, that the celestial motions and influences forsake the old man; the fourth, continuous drippings and catarrhs; the fifth, verse 3, failure of the guardians, that is, the senses; the sixth, the crippling of the strongest men, that is, the legs and shins; the seventh, the diminution of the grinders, that is, the teeth; the eighth, the dimness of those who see through openings, that is, the eyes; the ninth, verse 4, the feebleness of voice from the closing and constriction of the doors in the street, that is, the arteries in the chest; the tenth, the lightness of sleep and nocturnal wakefulness, so that they awaken at the voice of a bird; the eleventh, failure of the ears and hearing; the twelfth, verse 5, fear, dread and stupor; the thirteenth, grey hair similar to the almond tree white with blossoms; the fourteenth, swelling of the belly, feet and legs like a locust; the fifteenth, loathing of food, whose appetite the caper stimulates; the sixteenth, departure from life, that he will soon go to the house of his eternity; the seventeenth, the funeral which will be celebrated with the common lamentation of friends; the eighteenth, verse 6, the breaking of the silver cord, that is, the contraction of the spinal marrow of the back; the nineteenth, the return of the golden band, that is, the contraction of the membrane, or covering of the brain; the twentieth, the breaking of the pitcher at the fountain, that is, of the veins and blood proceeding from the liver; the twenty-first, the breaking of the wheel at the cistern, that is, of the head drawing spirit from the heart.


Moreover, these vices and miseries of old age have place in all old men; whence the discussion here concerns all of them, but especially those who in youth exhausted their spirits and strength through banquets and youthful lusts: for they pay for the injuries of youth through the diseases of old age. Whence Osorius takes this whole chapter as referring to them. Hence some also apply it to Solomon, as if he himself here describes the miseries of his old age, resulting from the lusts of his youth. Cicero truly says: A lustful and intemperate youth delivers a worn-out body to old age. Aristotle also, in Book VI of the History of Animals, chapter 4, and in the book On the Length and Shortness of Life, and Pliny, Book X, chapter 36, teach that animals inclined to lust and prone to venery are of short life. Therefore you might say here the damages of youthful gluttony and luxury are are described; for we see that the bodies of the debauched are pale, cold, lean, withered, sickly, death-bearing, weak in brain and mind, and suffering from epilepsy, their eyes growing dark, their eyelids and hair falling out, the guardians of the house, that is, all the senses growing dull, suffering from phlegm and catarrhs; likewise their teeth loosen and fall out; likewise they rise at the voice of a bird, that is, on account of pains their sleep is light and brief, and they awaken at the slightest sound; the daughters of song grow deaf, that is, their ears and hearing are dulled; the almond tree blossoms, that is, they quickly grow grey; the locust grows fat, that is, their legs and belly swell; the caper is scattered, that is, all appetite perishes; they are full of nausea, weariness, and disgust.


Hear Boethius, Book III of the Consolation, prose 3: What shall I say about bodily pleasures, the desire for which is indeed full of anxiety, and the satisfaction of which full of repentance? What diseases, what intolerable pains they are accustomed to bring upon the bodies of those who enjoy them, as if a certain fruit of wickedness? And that the outcomes of pleasures are sorrowful, whoever wishes to recall his own lusts will understand. And St. Chrysostom, Homily "That no one is harmed except by himself": Those who lead a life of lust, he says, carry about bodies that are weak and softer than any wax, and filled with a whole army of infirmities; to which, as the crowning of their evils, the fear of gout and premature old age succeed, and their life is always with doctors and medicines.


Mystically, the old age, agony and death of a man represent the old age, fall and decline of a kingdom and commonwealth, or of a city, or of the whole world. Whence the Hebrews consider that here through enigmas is described the destruction of Jerusalem inflicted by the Chaldeans and the Romans. But Thaumaturgus, St. Athanasius in his Synopsis on Ecclesiastes, and Richard of St. Victor, in the treatise On Healing the Plagues that will occur around the end of the world, consider that here is described the destruction of the world, and the last plagues of the world, and the signs preceding the last judgment: indeed both parties consider this to be the literal sense; but in truth it is mystical, as is evident to one examining it.


Again, by old age and death you may understand any difficulty and misery of life, whether sent by God or by man, both public and private, which takes from a man the ability to do good; and therefore Solomon here advises that before it a man should do whatever good he can, and thus look out for himself and his eternal salvation in timely fashion.


Tropologically, the old age and natural death of man represent the old age and spiritual death of the sinner, when through sin he is stripped of grace, which is the light and life of the soul, and is wounded and injured in all the powers and faculties of the soul: and much more when through death he departs from this life into the second death of hell, where he is most miserably tortured and torn in all the members of body and soul. This enigma therefore is a figure of the sinful and damned soul. So St. Jerome, Albinus, Olympiodorus, Hugo and the others.




Vulgate Text: Ecclesiastes 12:1-14


1. Remember your Creator in the days of your youth, before the time of affliction comes, and the years draw near, of which you shall say: They do not please me: 2. before the sun grows dark, and the light, and the moon, and the stars, and the clouds return after the rain: 3. when the guardians of the house shall be moved, and the strongest men shall totter, and the grinders shall be idle because they are few in number, and those who look through the openings shall grow dim: 4. and they shall shut the doors in the street, when the voice of the grinder is low, and they shall rise at the voice of the bird, and all the daughters of song shall grow deaf. 5. They shall also fear the heights, and be terrified in the way; the almond tree shall blossom, the locust shall grow fat, and the caper shall be scattered: because man goes to the house of his eternity, and the mourners shall go about in the street. 6. Before the silver cord is broken, and the golden band runs back, and the pitcher is shattered at the fountain, and the wheel is broken at the cistern, 7. and the dust returns to its earth from which it came, and the spirit returns to God, who gave it. 8. Vanity of vanities, said Ecclesiastes, and all is vanity. 9. And since Ecclesiastes was most wise, he taught the people, and recounted what he had done: and investigating, he composed many parables. 10. He sought useful words, and wrote most upright discourses, and full of truth. 11. The words of the wise are like goads, and like nails driven deep, which through the counsel of masters are given by one shepherd. 12. More than these, my son, do not seek. Of making many books there is no end: and frequent meditation is an affliction of the flesh. 13. Let us all hear together the end of the discourse. Fear God, and keep His commandments: for this is every man: 14. and all things that are done, God will bring into judgment for every error, whether it be good or evil.




Verse 1: REMEMBER YOUR CREATOR IN THE DAYS OF YOUR YOUTH, BEFORE THE TIME OF AFFLICTION COMES, AND THE YEARS DRAW NEAR, OF WHICH YOU SHALL SAY: THEY DO NOT PLEASE ME


For in the time of your youth, the Hebrew has the time of your choices, that is, in the choicest and most flourishing time, namely the time of youth, in which therefore you should choose the best things. The Hebrews take this whole chapter as referring to the Jews, and their captivity both Babylonian and Roman, and adapt each detail to them individually. Hear St. Jerome from verse 9 of the preceding chapter adapting these and all following things according to the opinion of the Hebrews: "Rejoice in your youth, O Israel, and do these or those things, about which it has already been said, before the captivity comes, and your honor and glory depart from you, and your judges and saints (whom they wish to be understood by the sun, moon, and stars) are taken from you; before Nebuchadnezzar comes, or Titus the son of Vespasian, summoned by the prophets, and their prophecies are fulfilled. On the day when the angels presiding over the temple depart, and the strongest in your army are troubled, and the words of the masters are idle, and the prophets, who were accustomed to receive the light of their visions from heaven, grow dark; when the gates of the temple are closed and Jerusalem is humbled, and the Chaldean comes like the song of a bird, as prophesied by the voices of Jeremiah; and the daughters of song fall silent in the temple, the choirs of those who sing psalms; at that time, when those arriving at Jerusalem, the enemies themselves also fear the greatness of God, and in doubt on the way, dread the destruction of Sennacherib.


For they think this is said, and from on high they shall fear, and shall dread in the way. In those days the almond tree shall blossom: that staff and rod which Jeremiah saw at the beginning of his prophecy; and the locust shall grow fat, Nebuchadnezzar with his army; and the caper shall be scattered, the friendship of God with Israel." And after a few words: "Rejoice therefore, Israel, in your youth, before the silver cord is broken, that is, while your glory is still with you; before the golden band runs back, that is, before the ark of the covenant is taken away; before the pitcher is shattered at the fountain, and the wheel is turned upon the cistern, that is, while within the Holy of Holies are the precepts of the law, and the grace of the Holy Spirit, and before you return to Babylon, whence in the loins of Abraham you went forth, and begin to be crushed in Mesopotamia, whence you once set out, and all the grace of prophecy, with which you were once inspired, returns to your giver."


But these are Jewish interpretations, and foreign to the literal and genuine sense. Again Thaumaturgus and Richard of St. Victor, in the treatise On the End of the World, think that by this enigma is described the destruction of the world, and its plagues and signs preceding the last judgment. Hear Thaumaturgus: "It is worthwhile therefore that, while you are still a youth, you should fear God, before you are cast down by miseries, and that great and terrible day of the Lord comes; when neither the sun, nor the moon, nor the other stars will shine any longer. But the heavenly powers will be moved, the angels who are guardians of the world in the storm and upheaval of the whole universe. So that then both the mighty men and the women workers will be still, and they will flee into the dark inner rooms of their dwellings with all doors closed; and with lips pressed together, so that the voice through the lips, as if through twin millstones, will come forth most faintly; and all will rise at the voice of a sparrow, that is, of Christ the Judge; and all impure women will fall to the ground; likewise also the cities, and their bloodthirsty magistrates will expect vengeance from above, under the pressure of that most bitter and most bloody time, which will be like the blossoming almond tree. Then punishments will be present in such frequency as the multitude of locusts flying in; and sinners will be cast out from the midst like the black and most despised caper. And indeed the good man will set out rejoicing to his eternal home; but the wicked will fill all things with their mourning, and neither stored-up silver nor refined gold will avail them. For a great flood will encompass all things, until the pitcher and the vehicle of the wheel stand at the well, which it will happen to break at some point. When therefore the course of times ceases through the wheel, and life marked by water, and the age bearing the urn has passed, and men lie upon the earth: then the one salvation will be, if their souls have recognized their Creator, and have flown back to Him."


This sense is fitting, but mystical; wherefore preachers can use it as such in Advent, when they treat of the end of the world and the day of judgment. The literal sense therefore is about the miseries of old age, agony and death, as St. Jerome, Albinus, Lyranus, Hugo, Dionysius, Cajetan, Valesius, Sacred Philosophy chapter 66, and all the others teach, with the sole exception of Olympiodorus. For the words clearly signify that here the young are admonished to pass their youth rightly and holily in the fear and worship of God the Creator, before old age and death creep upon them.


The sense therefore is, as if to say: O youth, who are in the bloom and vigor of age, pleasure flatters you, Venus solicits you, companions urge you on, the flesh titillates, the devil impels: wherefore, lest you succumb to these and lose yourself, remember your Creator, namely that God is your creator, you His creature, which owes its whole being, however great it is, to the Creator, and depends entirely upon Him both in being and in preservation: for just as a ray depends upon the continuous influx of the sun continually producing it, so also the creature depends upon the continuous influx and, as it were, continuous production of the Creator, so much so that if God were to withdraw this influx, the creature would immediately fall back and relapse into its own nothingness, from which it was brought forth and produced by God through creation, just as a ray immediately perishes and vanishes when the sun departs. The preservation of the creature therefore is the continuation of creation, and, as it were, its continuous creation.


If therefore, O man, you are a creature of God, remember that your whole self, however great you are, belongs to God, not to yourself, not to your parents, not to any other creature. Render therefore to God what is His, render yourself, that you may acknowledge Him as Creator, revere Him, love Him, worship Him, and obey His will and law in all things; for He Himself will be your judge, and if you have served Him, He will confer heavenly glory; but if you have preferred the creature to the Creator, He will avenge this insult to Himself upon you with eternal fires. And so the name of Creator has emphasis; for the title of creation demands and extorts from the creature that it render to God its Creator, as to its complete and absolute lord and master, all submission, reverence, love, observance, fear, fidelity, hope, obedience. Wherefore Moses sharply expostulating with Israel: "God, he says, who begot you, you have forsaken, and you have forgotten the Lord your Creator. The Lord saw, and was provoked to anger," Deuteronomy 32:18. Hence for Creator the Septuagint translates ktisantos se, that is, of Him who created you; for which the Complutensian reads ktisantos se, that is, your possessor, according to that saying of Moses to Israel: "Is He not your father, who possessed you, and made you, and created you?" Deuteronomy 32:6.


For your Creator, the Hebrew has borecha, that is, of your creators in the plural, meaning your Creator: for the Hebrews speak of God in the plural out of reverence and honor, and to indicate the plurality of persons in the same one Godhead. The Hebrews in the Midrash, or Gloss, in the name of R. Akabia, by metathesis transposing the letters, read and expound cabbalistically as follows: First, remember borecha, that is, your pit, namely your grave, because in it you will be eaten by worms: while therefore you sumptuously nourish your flesh, remember the grave and the worms that will gnaw you. Second, remember beerecha, that is, your well, from which you were hewn, namely that in the fetid womb of your mother from vile and foul seed you were formed: thus you will learn to humble yourself, to spurn carnal things, to aspire to heavenly things, and to yearn for God; thus by wisdom, virtue and merits you will prepare for yourself a holy and pleasant old age.


For, as St. Ambrose says, Book I of the Hexaemeron: "Old age itself in good morals is sweeter, in counsels more subtle, in constancy for the second death more powerful, in repressing lusts stronger. The weakness of the body is the sobriety of the mind."


IN THE DAYS OF YOUR YOUTH. - We ought indeed always to remember God the Creator, but especially in youth, both because youth is blind and forgetful of God, since it is addicted to pleasures; and because the rest of life depends on youth: for as we are in youth, so we shall be in old age; and because many die prematurely in youth, since death so outstrips us that it often overtakes other ages; into which therefore if the memory of the Creator is deferred, it will be utterly taken away. Wisely says Seneca, in the book On the Brevity of Life, chapter 4: "Are you not ashamed, he says, to reserve for yourself the remnants of life, and to set aside for a sound mind only that time which cannot be devoted to anything? How late it is to begin to live, when one must stop! What such foolish forgetfulness of mortality, to defer sound counsels to the fiftieth or sixtieth year, and to wish to begin life at the point to which few have arrived?"


BEFORE THE TIME OF YOUR AFFLICTION COMES. - The Syriac: the days of evils; the Arabic: the days of your evil; the Tigurine: perilous times; the Septuagint: the days of wickedness; Thaumaturgus: before you are cast into miseries; Campensis: before the days full of evils come, namely the time of old age and death, when you will give to God an exact account of your youth, and for your merits will receive either eternal rewards or eternal punishments.


For old age is the time of affliction, because it is subject to a thousand diseases, weariness and miseries; whence the saying: "Old age itself is a disease," and indeed an incurable one, and as Nazianzen says in his poem On Sickness: "It is heavier than the Sicilian rocks," indeed than Etna, says Cicero, On Old Age.


Hear Gregory of Nyssa at the funeral of the Empress Pulcheria: "But perhaps it troubles you that Pulcheria did not reach old age. But what, tell me, do you see that is beautiful in old age? Is it beautiful to have itching and rubbing eyes? to have wrinkled cheeks? to have teeth falling from the mouth, and stammering of the tongue produced? to tremble in the hands? to be bent toward the ground? to totter and limp with the feet? to lean on guides? to be foolish and delirious in heart? to speak with absurd and inept voice?" And St. Augustine, in the book On Catechizing the Uninstructed: "When men, he says, wish for themselves old age, they wish for nothing other than a long illness." And Pope Innocent III, Book I On the Contempt of the World, chapter 9: "If anyone, he says, has advanced to old age, immediately his heart is afflicted, and his head is shaken, his breath fails and his breath stinks, his face is wrinkled, and his stature is bent, his eyes grow dim, and his joints totter, his nostrils drip and his hair falls out, his touch trembles, and his strength fails, his teeth rot, and his ears grow deaf. An old man is easily provoked, with difficulty called back, quick to believe and slow to disbelieve, tenacious and greedy, sad and querulous; swift to speak, and slow to listen; he praises the ancients, despises the moderns; he criticizes the present, commends the past; he sighs and is anxious, he is sluggish and infirm."


Hence old age is called by the philosophers the winter of life and the dregs of life. For Solon, when asked "what old age was," replied: "It is the winter of life." And Eratosthenes, cited by Favorinus, says that the flourishing part of life (youth) is spring; but that part which follows vigor and bloom (manly age) is summer and autumn; while old age is winter. So Maximus, Sermon 41, where he also cites Gorgias, who when asked by what means he had attained a long and vigorous old age, replied: "Never eating or doing anything for pleasure."


AND THE YEARS DRAW NEAR, OF WHICH YOU SHALL SAY: THEY DO NOT PLEASE ME. - that is, which displease me, because old age brings dullness, slowness, forgetfulness, carelessness, trouble, so that all things which previously were pleasant now create disgust and pain, and therefore you can truly call an old man sluggish and an elder more sluggish; wherefore then you will neither wish nor be able to take up the labors of virtue and penance, which you neglected in youth, indeed because of the habitual customs of pleasures you will not be able to be torn from the sins of your youth, as St. Basil beautifully teaches in Homily 4 On Penance. Whence Campensis translates: before the years come, in which it will not be permitted to do anything good.


Hence the old man is a burden to all, and first of all to himself, a weariness and disgust, because old men are peevish, anxious, difficult, suspicious, irascible. "Old age, says Nonius, is weariness and hatred, named from old age, because old men are hateful and wearisome to all." Hear Hippocrates and Galen in the Commentary on the Aphorisms III, 31, enumerating eighteen diseases of old age, afflicting the individual members: "Old men have difficulties in breathing, drippings with cough, dribbling of urine, difficulty urinating, joint pains, kidney ailments, dizzy spells of apoplexy, bad conditions, itching of the whole body, sleeplessness, moisture of the eyes and nostrils, dim vision, cataracts, heaviness of hearing." He adds in Commentary II, 39, 40: "Hoarseness, nephritis, gout, articular diseases, hip pains, and dispositions that are cold in the loosened intestine and spleen, and moreover frequent gasping, which the Greeks call asthma, coughs, curvatures of the back, recurvatures and distortions, and finally whatever other kinds of diseases arise from cold humors."


See Stobaeus, page 2, sermon 117, whose title is: Censure of Old Age, where he cites these maxims of the philosophers: of Antiphanes: "Old age is like a certain altar of evils: for all things seem to have fled to it;" of Philemon: "When you see an old man or some old woman, immediately know that he is unwell;" of Euripides: "What else is an old man than a voice and shadow? We old men are nothing else but a crowd, and we creep along as mere images and likenesses of dreams; the mind is no longer present, but we are thought not to be in our right mind. A long life brings infinite ailments;" of Herodotus: "I am indeed weak and bent: for old age drags us down, and stands by like a shadow;" of Menander: "An old man staying at home is a troublesome creature;" of Sophocles: "Nothing evil does not cling to a long old age, the mind is vain, works are useless, cares are superfluous: old age is morose, querulous, and anxious about the smallest things;" of Mimnermus: "Jupiter gave Tithonus an immortal evil, old age, which is to be feared more than even sad death;" of Democritus: "Old age is a comfortable imperfection: it has everything and needs everything;" of Favorinus: "In a long time much labor accumulates;" of Juncus: "The old man lies relaxed in summer, abstaining from food and drink, unlovable, enjoying nothing with pleasure: but perceiving troubles all too much.


But if at some point he has dared to go out to the forum, he moves those who see him to laughter, seeing dimly, not hearing those who shout, and while he tries to support himself in walking, falling, staggering from side to side: because he is even said to harm and pollute the common air of the city. Nor, if he is in an assembly among his tribesmen, is he counted; nor can he hold a magistracy, both because of the impediments already mentioned, and because he is hump-backed, wrinkled, deformed and weak. And in mind, as the proverb has it, he becomes a child again. In military service, what need is there to relate how he is left without any function and naked? He is not made a foot-soldier, not a horseman, nor an oarsman or soldier on a ship. For he can scarcely even sit, indeed even lying down is not without labor, since death is closely joined to him, and is now already leading him within its doors."


Whence he concludes: "Old age is the goddess of evils." To these add the verses of C. Laberius: As the creeping ivy kills the strength of trees: / So old age slays me with the embrace of years. / Like a tomb, I retain nothing but a name.


And the Comic poet: To old age, as to a sewer, all evils flow together. / The old man, as soon as he is old, neither feels nor has sense. / The old man is also unequal to the lightest expenses. / The old man, by living long, sees many things he does not wish. / The old man is more attentive to business than is proper. / The old man thinks he sees two suns. / Old age cannot survive its labors. / The last part of life does not pass by, but collapses. / Old triremes, cast aside, occupy the shore.




Verse 2: BEFORE THE SUN GROWS DARK, AND THE LIGHT, AND THE MOON, AND THE STARS, AND THE CLOUDS RETURN AFTER THE RAIN


The phrase "and the light" has an exegetical function; for it explains how the sun, moon and stars grow dark, namely because their light is obscured and darkened for the old and dying man.


St. Jerome refers these things to the end of the world and the day of judgment: for then "the sun will be darkened, and the moon will not give its light, and the stars will fall from heaven, and the powers of the heavens will be shaken," Matthew 24:29; and "the sun will be turned into darkness, and the moon into blood: before the great and terrible day of the Lord comes," Joel 2:31. So also Thaumaturgus, Olympiodorus, Cyril, Catechesis 15, and most precisely Richard of St. Victor, in the book On the End of the Age, who aptly applies each thing said here to the day of judgment; who again with Thaumaturgus takes the darkening of the stars as pestilence, which among other signs preceding the judgment was predicted by Christ, Matthew.


But the same St. Jerome and the others more correctly refer these things to the time of old age and death, of which here and in what follows there is a vivid description and representation: for in old men the eyes grow dim, and the sight is dulled, so that the light of the sun, as well as of the moon and stars, seems to them to be obscured and darkened. It is a hypallage, for the sun in itself, always most bright, never grows dark, but appears dark to the dark eyes of the old: because they see it through the internal darkness and internal dimness of their eyes, and therefore consider it dim, and because the illumination and use of the sun and all the stars is intercepted from them and perishes: indeed old men, because of the weakness of their sight, their optical or visual spirits failing, can no longer endure their light. So the Hebrews, Lyranus, Dionysius, Titelmannus and commonly the others. Indeed also the Chaldean who translates thus: "Before the splendor of the glory of your face, which is likened to the sun, changes; and the light of your eyes before it is blinded, and the beauty of your cheeks before it is darkened; and the pupils of your eyes, which are likened to stars, before they are extinguished: the eyelids of your eyes will drip tears, like clouds after rain."


To this pertains the proverb of the Arabs, Century 2, number 34: "Light your lamp before the darkness, that is, illuminate yourself with good works before death overtakes you."


And number 23: "Bathe in water before evening, that is, purify yourself by penance before departing from life." And Century II, number 45: "Consider your entrance into this world and your departure from it, because you were made a man from nothing, and in a moment you will become as if you had not been. Likewise consider who were before you -- kings, governors and nobles; consider how they departed from this world: and you will depart just as they did." And number 33: "Remember the time of sickness, and of old age coming after you: because wisdom and knowledge are better than a sword, and knowledge more excellent than wealth," as if to say: Acquire wisdom for yourself, so that through it you may foresee and meet the coming old age, the judgment of death, and eternity.


Symbolically, R. Solomon, following the Chaldean, interprets the darkening sun as referring to the aged and wrinkled face; the moon as the nostrils, which in old age, because of the failure of bright spirits and the hardness and density of the cartilages, are sooty and dark, and scarcely translucent; the light as the soul, or the mind growing faint and dark in reasoning, thinking, meditating, and remembering. Finally the stars as the cheeks that are dusky and blackened, having lost that vivid and bright bloom of youth.


But R. Haccados takes the sun as the heart, which like a sun diffuses the rays of its power throughout the whole body, but in old men grows dark and fails; the light as the bright and vital spirits, which are produced in the ventricle of the heart from the purest blood, and pervade the entire body; the moon as the brain, which by its roundness, whiteness, fragility, and moisture most aptly represents the image of the moon; the stars finally as the senses of the body, both internal and external, in which there also resides their own light of cognition. If all these grow faint, if they become dull, if they lose their strength, if they fail, and provide no use or only a feeble one to a man, you rightly say that "the sun, light, moon and stars grow dark."


Tropologically, for old men the light of mind and reason grows dark and fails: whence they intermittently become delirious; teachers and admonishers also fail them, because hardly anyone dares to teach or admonish an old man. Again Hugo takes darkness as adversities and calamities, likewise the lapse from an honest life into a vicious one. So also St. Bonaventure, and even St. Jerome, whom hear: "Lest, when you have sinned, the sun of justice set for you at noon, and the light of knowledge perish, and the splendor of the moon, that is, of the Church, be withdrawn, and the stars set, of which it is written: Among whom you shine like lights in the world, holding the word of life," Philippians 2:13; and elsewhere I Corinthians 15:41: "Star differs from star in brightness. Before the clouds return after the rain: lest the prophets, who irrigate the hearts of believers with their word and their rains, after they have perceived that you are unworthy of their shower, return to their seat, that is, to Him who sent them." For to the blinded sinner, Christ


AND THE CLOUDS RETURN AFTER THE RAIN. - The Chaldean: the eyelids of your eyes will drip tears, like clouds after rain; Campensis: and dimness covers your eyes; Lemnius: dimness and fog of the eyes with tearful bleariness. Thaumaturgus and Richard of St. Victor, in the treatise On the End of the World, take the return of clouds as a flooding of sea and rivers, which will precede the last judgment and the end of the world.


More literally, Francis Valesius, Sacred Philosophy chapter 66, takes clouds after rain as perpetual catarrhs, produced from the perpetual vapors of the stomach, from which old men suffer due to a failure of heat: for a weak heat is unable to digest food. Wherefore those things turn into rawness, vapors and fumes, which, raised up into the brain by its coldness, as Galen attests, are resolved into phlegm and catarrh. The clouds therefore signify vapors, the rain catarrhs, for the vapors are condensed into catarrhs, and drip constantly in old men, whereas the young dry them up and consume them by the vigor of the strength they possess in abundance.


Titelmannus adds that by clouds after rain is signified the dimness and clouding of the brain after much watery humor from weeping, the spontaneous flow from the eyes and nostrils, the expectoration of phlegm, etc. So also Vatablus takes clouds as the dimness of the eyes, which usually follows weeping in old men. Finally the dying shed tears, and indeed the involuntary tears of the dying are a sign of impending death, as Hippocrates attests.


Pineda, Book VIII On the Affairs of Solomon, chapter 3, considers that Solomon here describes his own diseases in old age, which he had contracted from the most intemperate lust of his youth, and here notes his frequent and most troublesome catarrhs, one succeeding another, like clouds returning after rain, and therefore, with God avenging, that he spent his day in heavy sadness. But, as I said at the beginning of the book, it is uncertain at what age Solomon wrote this book; especially since in old age he became deluded and licentiously worshiped idols, while here on the contrary he professedly inculcates the fear and worship of the one God: wherefore he seems to have composed these things before his fall, which occurred in old age: for if he had repented after his fall in extreme old age, he would certainly have given manifest signs of his penance and sorrow, which however are nowhere to be found. So many think, although others feel otherwise.


Symbolically, Isidorus Clarius explains clouds after rain thus, as if to say: Even a clear sky after rains appears cloudy to old men, whose eyes are dim. Moringus takes clouds after rains as the various diseases of old age, succeeding one another in turn. Finally Lyranus takes it as tribulation upon tribulation of old age.


Tropologically, St. Jerome takes it as the failure of doctrine: his words I recited a little earlier. Again clouds after rain are the threats and punishments which God sends upon the blind and ungrateful sinner, because he has rejected the rain of heavenly illuminations, graces and benefits, indeed has abused them for his own pleasures against God and God's honor.




Verse 3: WHEN THE GUARDIANS OF THE HOUSE SHALL BE MOVED, AND THE STRONGEST MEN SHALL TOTTER, AND THE GRINDERS SHALL BE IDLE BECAUSE THEY ARE FEW IN NUMBER, AND THOSE WHO SEE THROUGH THE OPENINGS SHALL GROW DIM


For "shall be moved," Pagninus translates: shall move themselves; Cajetan and the Tigurine: shall tremble; Campensis: shall have been weakened. The Hebrews, who consider that here is described the destruction of Jerusalem by Titus, take the guardians as angels, whose voices were heard in the temple shortly before the city's destruction, saying: "Let us depart from here," as Josephus attests, Book VII of the War, chapter 12. Similarly Thaumaturgus, who considers that here is described the destruction of the world and the signs preceding judgment, takes the guardians as the angels presiding over the world, of whom Christ says: "The powers of the heavens will be shaken," Matthew 24:29.


But Olympiodorus: The guardians of the house, he says, that is, the prelates and eminent saints who guard the Church, having seen so many plagues, and especially Antichrist, will tremble, and some will even fall from the faith. But all the others consider that here are described the miseries of old age, preceding death.


You will ask who the guardians of the house are, that is, of the body: for this is the house in which the soul dwells, which therefore has its guardians, who guard it lest it be expelled from it by disease or force. First, Cajetan takes it as memory, vigilance, and foresight, for these guard the house, that is, the body, from the injuries of weather, diseases and enemies, and in old men they waver and fail. Second, Olympiodorus takes it as the eyes and powers of the soul; Moringus, the powers of the body: for all these dwell in the body as in their house. Third, Hugo takes it as the nutritive and appetitive power, likewise the nerves and spirits; R. Haccados, the muscles with the nerves, by which the bones are clothed and, as it were, guarded. Fourth, St. Jerome, Albinus, the Gloss and St. Bonaventure take it as the ribs and bones: for these guard and surround the tender belly and intestines, and support the whole flesh; whence the Chaldean translates: the trembling hips.


Fifth, Dionysius properly takes it as relatives and household members, who guard the old and dying man. Sixth and most aptly, Lyranus, Titelmannus and Valesius, Sacred Philosophy chapter 66, take it as all the senses: for all of them, but especially the eyes and ears, keep watch as guardians and sentinels, lest any harm enter the body; these equally are disturbed in old men, because they are dulled, injured, and fail, so that they can scarcely perceive and feel sensible things, and are afflicted and hurt by pain. Whence the author of the Greek Catena: "Then, he says, the robust senses of the soul will waver because of the anguish of departure." Hear Pliny, Book VII, chapter 50: "Nature has granted men nothing better than the brevity of life. The senses grow dull, the limbs grow torpid, sight, hearing, walking, and even the teeth and instruments of eating die before us." He makes an exception however of the musician Xenophilus, whom he asserts lived 105 years without any bodily inconvenience; and adds that "old men are least affected by pestilence."


Moreover all the senses are most vigorous in the head; therefore in it are the guardians of the house, that is, of the body; hence Pineda takes the disturbance of the guardians as the trembling of the head, from which old men suffer. But because the chief senses, namely the ears and eyes, are noted in verse 4 by the daughters of song and those who see through the openings. Hence seventh, more distinctly, more orderly and suitably with Clarius, Vatablus and Emmanuel Sa, by these guardians you may take the hands and arms: for these are rightly joined to the strongest men, that is, the legs; these equally guard the body, both because they remove and ward off all harmful things from it; and because by working they procure for it food, clothing, a house, and other things necessary or useful for its safety, preservation and protection; and because by fighting they defend and protect it from enemies. Moreover the arms and hands are disturbed in old men, because they become trembling, affected with gout of the hands, contracted, sluggish, curved, wrinkled, emaciated, and stiff.


Tropologically, the guardians of the spiritual house, namely of the holy soul, are both the guardian angels, who after negligence and contempt of their inspirations abandon it saying: "We have tried to heal Babylon, and she is not healed: let us forsake her," Jeremiah 51:9; and the spiritual senses of the mind, which in the just man who is lukewarm and slothful, and still more in the sinner, are dulled, so that he neither sees, nor hears, nor smells, nor touches, nor tastes saving, heavenly and divine things: which is a certain sign and harbinger of his impending ruin and death.


AND THE STRONGEST MEN SHALL TOTTER. - The Hebrew: and the men of strength shall be perverted; the Septuagint: the strongest men; Symmachus: the strong men have perished; Aquila: the men of fortitude shall go astray; the Syriac: the lords of strength shall be disturbed; the Arabic: the men of power shall return. Olympiodorus: when the powerful have been bent crookedly; Cajetan: they shall be bent; Pagninus: they shall bend themselves; the Tigurine: they shall waver; Campensis: the limbs, by which we are now strong, shall be deprived of their strength.


The Hebrews explain this as the strongest of the Jews slain or captured in the destruction of Jerusalem. Others take it as demons, who will tremble on the day of judgment, to be condemned by the Judge. Others as powerful, wise and skilled men, who will either fall from the faith in the persecution of Antichrist, or be struck by the terrible signs and plagues which God will send upon the impious world, to destroy and ruin it at the end of the world. But these things pertain to the miseries of old age: whence the Chaldean takes the strongest men who totter as the arms, which tremble in old men; Cajetan, the bending and diminution of the body; Moringus, the failure of strength. The Carthusian properly says that men who in their prime had been most robust, totter in old age and are deprived of strength.


Most fittingly you may take the strongest men as the legs and shins: for these are the strongest members of a man, which in old men waver under the weight of the body, as the animal and motive spirits fail, and the youthful vigor dries up. Hence the legs of the lame man healed by Peter are called supports, Acts 3:7. Again the legs are called "pillars," Song of Songs 5:15. So St. Bonaventure, Albinus, Lyranus, Hugo, Titelmannus and Valesius, Sacred Philosophy chapter 66. Aristotle adds in the Physiognomics: Whoever, he says, have well-jointed, sinewy and robust legs, are strong in soul, and are referred to the masculine type. Likewise those who have bony and sinewy hips are strong. Those who have large and sinewy feet are strong; those who have small and narrow ones, are soft: they pertain to women; those whose toes are curved are shameless, and are referred to birds with curved talons; those whose toes are joined are timid, and are referred to quails.


And he adds: The lion, the strongest of animals, has strong and fleshy legs, a youthful gait; but walking slowly he proceeds magnificently, and shakes himself in the shoulders. Thus far Aristotle.


Tropologically, in the slothful just and in sinners the strongest men totter, fail and slip, that is, the virtues, which are like bones and sinews, that is, the strength and fortitude of the soul, and especially patience, magnanimity, constancy; in whose place succeed impatience, pusillanimity and inconstancy and levity of spirit, because they rashly leap from good to evil, from virtues to vices.


AND THE GRINDERS SHALL BE IDLE BECAUSE THEY ARE FEW IN NUMBER. - The Hebrew: and the grinders shall cease, because they will be diminished; Symmachus: and the mills shall have ceased; St. Jerome in his earlier edition: and the grinders shall cease. Thaumaturgus and others refer these things to women workers, namely to women who grind, who according to the custom of Palestine used to grind grain sitting at the mill, as if to say: The women grinders will cease grinding because of a lack of grain, since there will be an extreme scarcity of provisions, such as there was in the destruction of Jerusalem by Titus, and will be in the destruction of the world at the day of judgment.


Mystically, Olympiodorus refers this to the Jews, who, as if grinding in a mill, bear the heavy yoke both of the law and of servitude; for in the destruction they were reduced to a few, and scattered through all nations, everywhere treated as slaves or bondsmen.


But literally it notes a defect of old age, namely the scarcity and dulling of the teeth; whence old men are called toothless: for the teeth are like millstones, which by chewing grind food: many of these fall out in old men, are worn down or rot, and therefore they are few in number and scarce. Hence the Chaldean translates: your teeth will become duller, and too weak for chewing food. For the teeth in old men loosen and become dislocated, and become decayed and corroded. And so they fall out, or become unfit for chewing.


Mystically, St. Jerome takes the grinders as teachers, who by explaining sacred doctrine to the people, like teeth open up and break it into pieces; they will be diminished when, through the death of the grinders, that is, the masters, "one will be taken, and one will be left," Matthew 24:41. The rest who survive will be enveloped in darkness, and as if through dark openings will look at the truth. Again, by the grinders who chew and ruminate food, you may understand the meditation and rumination on Sacred Scripture, sermons and divine things: for this fails and languishes in the slothful just man, and still more in the sinner.


AND THOSE WHO SEE THROUGH THE OPENINGS SHALL GROW DIM. - In Hebrew baarubboth, that is, in openings, or windows and mirrors; the Syriac: the visions shall grow dim in the windows; the Chaldean: your eyes shall be darkened, which see through the openings of your head; the author of the Greek Catena: the pupils of the eyes shall be darkened; Campensis: when the sight, which now looks out as if from little caverns, shall begin to fail; the Tigurine: those gazing through windows.


The Hebrews by the seers understand the prophets who failed in the destruction of Jerusalem. Thaumaturgus: At the day of judgment, he says, all, struck with fear of the plagues, will flee into the dark inner rooms of their houses, with all windows closed; so that no one, says Richard of St. Victor, will dare to open the doors of the house and look through them: for men will wither with fear and expectation of the things which will come upon the whole world, Luke 21:26; wherefore then human commerce will cease.


But I say those who see are the eyes, or the pupils of the eyes with their optic nerves: for the eyes see through their openings, that is, the hollows of the eyebrows in which they are set; the pupils see through the corneal tunic, which is windowed. Now, both the eyes and the pupils grow dim in old men. Whence the Chaldean clearly translates: your eyes, which see through the lattices of your head, will grow dim. For, as Valesius rightly teaches, chapter 66, in old men both from dryness and from the accumulation of excretions the fluids of the eyes thicken, and the anterior membranes dry up and wrinkle; whence, especially when poverty of spirits sets in, the brightness of the spirits is lost, and in some the optic nerves are also blocked. In old men therefore the eyes grow dim, both because they are bathed in a scanty light of spirits; and because the crystalline humor thickens and darkens, says R. Haccados, and the white of the eyes itself, as it were, darkens and discolors.


For, as Galen says, Book VI On Common Diseases, Commentary IV, 28: A very great quantity of luminous animal spirit proceeds from the brain to the eyes; when this fails, and the blood darkens because of coldness, the eyes equally darken and grow dim. Wherefore it is rare and remarkable what is said of Moses, dying at the age of 120, in Deuteronomy 34:7: "His eye was not dimmed, nor were his teeth loosened."


Moreover the eyes are formed last in the embryo, and die first in a man; conversely the heart is the first living and the last dying: for when a man is dying, gradually life and the vital spirit return from the outermost parts to the innermost and to their source, namely the heart; and there where it began, it dies and is extinguished. Finally in the eyes shine the heart, soul and life; whence to close the eyes, says Aristotle, is the symbol of the timid; to have fixed eyes, the sign of the constant and fearless; those from whose eyes little sacs hang, are lovers of wine: those whose eyes fall heavily, are lovers of sleep. Small eyes indicate the faint-hearted: they are referred to the monkey; just as very large eyes indicate the stupid: they are referred to oxen; sunken eyes indicate the malicious: they are referred to the monkey; prominent eyes, the foolish: they are referred to donkeys; slightly sunken eyes, the magnanimous: they are referred to lions; but more so, the gentle. Thus far Aristotle in the Physiognomics.


And Pliny, Book XI, chapter 37: "The eyes, he says, by the use of light distinguish life from death;" and again: "Indeed in the eyes the soul dwells. We discern with the soul: the eyes as certain vessels receive and transmit its visible part: thus a great thought blinds, the sight being drawn inward. Thus in the falling sickness, the eyes though open see nothing, the soul being darkened." Similar to these enigmas of Solomon about the old man and old age are the enigmas about man found in Blessed Alcuin, or Albinus Flaccus, in the Dialogue with Pippin, son of Charlemagne: "What, he says, is man? A slave of death, a passing traveler, a guest of a place. To what is man similar? To a fruit. How is man placed? Like a lamp in the wind. Where is he placed? Within six walls: which? above, below, before, behind, right and left. How many companions does he have? Four: which? heat, cold, dryness, moisture. In how many ways is he changeable? Six: which? hunger and satiety, rest and labor, waking and sleep. What is sleep? The image of death. What is man's liberty? Innocence. What is the head? The summit of the body. What is the body? The dwelling of the soul: what is hair? The clothing of the head. What is the brain? The keeper of memory. What are the eyes? The guides of the body, vessels of light, indicators of the soul. What are the nostrils? The channels of odors. What are the ears? The collectors of sounds. What is the forehead? The image of the soul. What is the mouth? The nourisher of the body. What are the teeth? The mills of bites. What are the lips? The valves of the mouth. What are the hands? The workers of the body. What are the fingers? The plectra of strings. What is the lung? The keeper of air. What is the heart? The receptacle of life. What is the liver? The guardian of heat. What is the bile? The arouser of anger. What is the spleen? Capable of laughter and joy. What are the legs? The pillars of the body. What is blood? The humor of the veins, the nourishment of life. What are the veins? The springs of the flesh."


Tropologically, by the eyes of the body you may understand the eyes of the mind, which are intelligence, vigilance, faith, prudence, foresight of future things that pertain to salvation, and especially of impending death, judgment, hell, etc., all of which grow dark and are obscured in the sluggish just man, and more so in the sinner.




Verse 4: AND THEY SHALL SHUT THE DOORS IN THE STREET, WHEN THE VOICE OF THE GRINDER IS LOW, AND THEY SHALL RISE AT THE VOICE OF THE BIRD, AND ALL THE DAUGHTERS OF SONG SHALL GROW DEAF


The Septuagint: in the weakness of the voice of the grinder; the Syriac: through the lowering of the voice of the grinders; the Arabic: in the feebleness of the voice of the grinder. The Hebrews, who refer all these things to the destruction of Jerusalem, explain it as the closed gates of the temple. Mystically Olympiodorus expounds it as the obstinacy of the Jews, for whom therefore the door of salvation is closed, while they engage in the street, that is, in the marketplace of the present life and the Jewish law. But Thaumaturgus and Richard of St. Victor, who refer these things to the day of judgment, take it as the fear of the last plagues of the world, by which all, struck with terror, will shut the doors of their houses; or of famine, on account of which the grinders will shut the doors of the mill, lest the neighbors, hearing the voice of the grinder, rush to seize the flour.


Hugo the Cardinal adds, who takes it as the closing of the doors of houses, shops and temples out of fear of Antichrist, so that no one dares to teach publicly, and, as St. Bonaventure says, to profess the faith.


But the others more suitably take these things literally as the miseries of old age and death. Whence first, Vatablus takes the doors in the street and the lowness of the voice of the grinder as the mouth, nostrils, lips and food which can no longer be ground by old men, nor can the sound of the grinders be heard while food is chewed and ground by the teeth (whence they are also called molars). Second, Olympiodorus takes the doors in the street as the channels of the vital spirits, which are necessary for sensing and moving the body: for these are blocked in old men; whence follows a feeble voice, weak sense and movement. Whence the Chaldean translates: and your feet will be hindered from going out.


Third, the Hebrews take the lowness of the voice as the belching and rumbling of the stomach, whose function is to grind and digest food: for when in old men the stomach is cold and weak, it cannot digest food, but turns it into gas and belching. So also Clarius takes the lowness of the voice of the grinder as the weakness of the digestive faculty for digesting food; and the Chaldean says: the appetite for food will be taken from you: for weakness is followed by lack of appetite. And Campensis: when the doors of the street, through which food passes, begin to close, when the growling of the stomach has died, and the man has become so weak that he is awakened by the voice of a little bird.


Fourth, St. Jerome: "The closed doors in the streets, he says, they wish to be taken as the feeble steps of an old man, who always sits and cannot walk; and they interpret the lowness of the voice of the grinder as referring to the jaws, because he cannot grind food, and barely, with breath restricted, is his thin voice heard." The interlinear Gloss adds: Young men, it says, are accustomed to play in the streets; but old men flee these games, and with the door closed, sit sadly at home. Fifth, Vatablus takes it as the double opening of the nostrils, as it were a door, which in old men is often blocked by phlegm, from dripping mucus or catarrh. Sixth, Pineda considers the liver to be the street, or marketplace, in which is the workshop of the whole body, from which the entire body takes its nourishment; and the closed doors to be the veins, which because of the scarcity of blood in old men grow flaccid, and as if empty and exhausted, are folded up and compressed.


Seventh, very aptly others refer the closed doors in the street to the channels of vital operations and senses closed up in old age and the agony of death, namely to the closed eyes, closed mouth, closed nostrils and ears. The street is the whole face, open and visible, distinguished by the various senses and faculties, as by doors and workshops. Eighth, precisely and genuinely the internal doors are the vocal arteries, the external are the lips, which are the doors of the street, that is, of the neck and chest, which metaphorically because of its breadth, open and exposed outward, is called a street, just as Plato received his name from the breadth of his shoulders, when previously he was named Aristocles: for platys in Greek means broad. For doors the Hebrew has delataim, a dual form, that is, two doors, by which he properly signifies the two lips: for these are properly the two doors of the head and chest; through which air, breath and voice enter and exit; it also signifies the two arteries, one the esophageal, namely the gullet by which food is transmitted to the stomach; the other the vocal, by which breath is drawn in: both are closed in old age and death, as if to say: In old men and the dying, the lips are constricted and closed, as well as the arteries; they are closed, I say, both because of the failure of heat and spirits, and because of the phlegm and catarrh, which falling into the artery and throat suffocates almost everyone at death, since because of the failure of strength they cannot spit it out and expel it, and therefore cannot breathe, and so are suffocated. Finally, by the street you may best understand the artery itself, both the vocal and the esophageal, or gullet, because through the esophageal, as through a street, food walks from the mouth and passes to the stomach; through the vocal, the breath passes from the mouth to the lungs, to cool the heart: now the doors of the street will be the openings, or the ends of each artery, or its beginning and end in the stomach or lung; in old age and death each of these openings is closed: whence it happens that a man can neither breathe, nor eat, nor live.


In lowness, that is, because of lowness, or with lowness, that is, with thinness and feebleness of voice, which is caused by the lowness, that is, the feebleness of the grinder, meaning the weakness and contraction of the lung: for the lung is, as it were, the mill of breathing and voice, but in old men it produces a weak voice, because being weakened it draws in and inspires little air for them. So Cajetan. Or of the grinder, that is, the jaw: for the interior mill of air and voice is the lung, the exterior is the maxilla or jaw, which is the seat of the teeth: for since these in old men are few and weak, they do not sufficiently reverberate the vocal breath; but allow it to flow out, whence it happens that the voice does not sound articulately and distinctly, but flows out and is heard confusedly. So Lyranus, Hugo of St. Victor, Dionysius and others.


Again, the arteries in old men are often closed when phlegm drips down; whence in them arise hoarseness, frequent gasping, asthma and coughs, which accompany old men even to death, as Hippocrates and Galen attest: for all these make the voice either hoarse or feeble. Valesius adds to the former sense about the lips, Sacred Philosophy chapter 66 (who however takes the street as the face, spread out and facing all), who says that in old men the doors are closed when they compress their lips inward, in order to speak, and thus block the empty places of the teeth, so that they reverberate and strike the vocal breath with the lips as with teeth; and so they produce a voice, but a low one, that is, soft and thin because of the softness of the lips.


Nor does Titelmannus go far away, who takes the street as the space between the lips, namely the opening and gape of the mouth through which both food and air for breathing and speaking enters and exits: for this is narrowed and closed in old men; hence follows the lowness of voice, for because of excessive cold, he says, the lips of the dying person are so constricted, the breast from which the voice proceeds is so hardened, that they can scarcely emit a faint voice through the mouth. The author of the Greek Catena translates: and all the way of the present life is cut off; but he, with the voice hissing between the teeth, speaks feebly and obscurely.


Mystically, St. Jerome takes these things as referring to the foolish virgins, who, having delayed to obtain oil, found the doors of the bridal house closed, Matthew chapter 25, verse 11.


Tropologically, the doors in the street, that is, the arteries and lips are closed in the dull just man and in the sinner, because both are slow and sluggish to pray, to invoke God, praise Him, and give Him thanks, and to converse with others about Him and divine things; hence they disdain and flee from pious conversations, which is a sign of the impending death of the soul; and if at times compelled by companions to speak about God, they do it so unwillingly, coldly, languidly, and insipidly, that they seem as if they were grinding.


AND THEY SHALL RISE AT THE VOICE OF THE BIRD. - The Septuagint: they shall rise at the voice of a sparrow; the Chaldean: they will be awakened from sleep because of the voice of thieves who walk in the night. The Hebrews, referring these things to the destruction of Jerusalem, explain it as if to say: The Jews will rise up to go into the Babylonian captivity, aroused by the voice of Jeremiah predicting and threatening the same.


Olympiodorus and the author of the Greek Catena, and St. Cyril, Catechesis 15, referring this to the destruction of the world, explain it as the resurrection, which will happen with the Archangel sounding the trumpet: "Rise, you dead, come to judgment;" and at the command of the sparrow, that is, of the Divine Word, who assumed a body of flesh; who because of His solitary stay on the cross said of Himself: "I have become like a sparrow alone on the rooftop," that is, on the cross, Psalm 101:8. St. Bonaventure explains it as those who will receive the preaching of Antichrist in the night of unbelief; others as those who, having heard his voice, will flee out of fear. This sense is mystically apt.


But literally Solomon speaks of the insomnia and light sleep of old men, as if to say: Old men, because of a dried-up brain, and the weakness of heat and failure of spirits, or because of the abundance of vapors ascending from the stomach to the brain and agitating it, have light and scanty sleep; whence at the voice of a bird, for example a rooster or a little sparrow, they awake and get up, to satisfy the necessities of nature, especially to relieve the bladder. So Hugo, Bonaventure, Dionysius, Titelmannus, Valesius, Cajetan, Arboreus and the others.


Hear St. Jerome: "Moreover, that he rises at the voice of a bird shows that, with the blood now growing cold and the moisture dried up, by which materials sleep is nourished, he awakens at a slight sound, and in the middle of the night, when the rooster has crowed, he quickly gets up, being unable to turn his limbs on his bed any longer."


Tropologically, St. Jerome: Through penance the sinner rises from the sleep of vices, aroused by the voice of the priest, or the bishop, and especially of Christ who cries out in the sinner's heart: "Rise, you who sleep, and arise from the dead, and Christ will illuminate you," Ephesians 5:14. More aptly you may take these things as referring to the sluggish just man and the sinner, who is aroused at the voice of a bird, that is, of a sensual, light and vain thing, but gives attention to vain songs, poems and fables, disdaining true and salutary things.


AND ALL THE DAUGHTERS OF SONG SHALL GROW DEAF. - The Syriac: the daughters of glory; the Arabic: the daughters of the rich; Vatablus: the daughters of the voice; Campensis: the instruments of song; St. Jerome in his earlier edition translates: they shall be struck dumb, that is, they will not be able to sing songs, as they used to. In Hebrew it is iisschu, that is, they shall be humbled, depressed, or bent; the Tigurine: they shall be suppressed. The Hebrews explain it as if to say: The choirs singing psalms in the temple shall cease, when the Jews have been led into captivity. But St. Bonaventure, as if to say: In the time of Antichrist the truth will not be heard, or rather, though heard, it will not be heeded.


More fully Olympiodorus explains it thus about the day of judgment: "Then the daughters of song shall be humbled, that is, the rational souls of mortal men, which have delighted too much in pleasures, and in the sound of the organ, and in the sweetness of song and musical instruments. Or understand the souls of masters who teach falsely and of lying prophets, which with the resonant fluency of words, as with a certain sweet song, have occupied the ears and mind of their hearers with pernicious pleasure. But also the very souls of the Jews, which are daughters of the song of the prophets, will be humbled, because they did not listen to the prophets singing and calling them to faith in Christ, just as Isaiah sang: I will sing to my beloved the song of my beloved; and others of the same kind. All the aforesaid souls of sinners therefore will marvel and be stupefied, when they are led to the way of judgment, and see from on high the Son of Man coming in the clouds in the glory of His Father."


These things are apt, but mystical; for literally he speaks of the failure of hearing in old men.


You will ask, what are the daughters of song: first, Thaumaturgus takes them as female singers, who delight themselves and their company with soft and sweet melody: "All impure women, he says, will fall to the ground." Second, Cajetan takes them as musical instruments, whose sound grows deaf for old men. Third, Vatablus following Aben-Ezra takes them as the vocal arteries, throat and lips, by which songs are sung, as if to say: Singing fails in old men, by which however the young were accustomed to be fed and delighted. Whence the Chaldean translates: and your lips will be weakened from saying a song. Fourth, the daughters of song are the songs themselves, just as the son of man is a man, as if to say: Old men will not perceive or hear singing, as they used to when they were young.


Fifth and genuinely, the daughters of song are the ears: both because the ears were made for this one purpose, to hear voices and songs, wherefore they seem to have been born from them and to be their daughters: for the delightful object, for example singing, produces in the ears a sensation, namely a delightful hearing; wherefore it seems to be, as it were, its parent and mother. Whence Aquila translates: and all things that contribute to singing shall be bowed down, as if to say: All musical harmony, and every concord grows deaf for old men, because their deaf ears barely hear it, nor are they any longer delighted by it: for to the ears of old men the same thing happens as I said about the eyes in verse 3: and moreover in the ears through old age the internal and innate air, in which sensation or hearing takes place, wastes away, says Valesius. Hence therefore arises in old men a distaste for music.


Hear St. Jerome: "That the daughters of song also grow dumb, or, as is more accurately found in the Hebrew, grow deaf, signifies the ears: because the hearing of old men becomes heavier, and they are unable to discern any differences among voices, nor to delight in songs."


Which indeed Barzillai also says to David, not wishing to cross the Jordan, II Kings 19:31. Truly Plato in the Axiochus: "Into old age, he says, whatever is ruinous in nature pours itself in a mass, so that it cannot be averted by any remedies, etc., and from some it exacts sight, from others hearing, often both as a pledge."


Tropologically, in the dull just man and more so in the sinner, the ears grow deaf, so that he hears neither admonishers, nor God's inspirations, nor the voices of conscience crying out about avoiding sin, about penance, about amendment of life, because he clearly gapes after his concupiscences; wherefore he is deaf to the heavenly voices of angels, while he is wholly intent on the vain songs of the Sirens, that is, of pleasures, by which he is ensnared and demented.




Verse 5: THEY SHALL ALSO FEAR THE HEIGHTS, AND BE TERRIFIED IN THE WAY; THE ALMOND TREE SHALL BLOSSOM, THE LOCUST SHALL GROW FAT, AND THE CAPER SHALL BE SCATTERED: BECAUSE MAN GOES TO THE HOUSE OF HIS ETERNITY, AND THE MOURNERS SHALL GO ABOUT IN THE STREET


For "shall fear" the Hebrew has iirau, for which the Septuagint and Symmachus, reading with a different vowel pointing irau, translate: they shall see. Whence Symmachus: upon this also from on high they shall see, and there will be terror in the way; Campensis: then from heaven they shall fear evil falling upon them.


The word "heights" is taken by some as a nominative plural, as if to say: The exalted and strong also fear in old age. So Emmanuel Sa. Or the exalted and great will all fear the presence of Antichrist, and out of fear will worship him, as St. Bonaventure and Hugo of St. Victor say: The heights, he says, that is, the lofty members of the body, fear, that is, they become trembling, so that rightly the old man can say: "Fear and trembling have come upon me: and darkness has covered me," Psalm 54:6. Or, as Lyranus and Valesius say, as if to say: The exalted powers of the soul, namely the mind and reason, will fear approaching death, because of the dread of the judgment to follow, and because they do not know which way they will take, whether they will go to heaven or to hell.


But in truth "heights" is in the accusative case; for the Hebrew has: from on high they shall fear. The Hebrews, who think the destruction of Jerusalem is predicted here, consider these things to pertain to the trepidation of the Jews; because fleeing the Chaldeans and Romans they will take refuge in the heights of the mountains, but even there they will dread, judging no place safe from the enemy. St. Jerome adds from the opinion of the Hebrews that those arriving at Jerusalem, even the enemies themselves, will fear the greatness of God, and in doubt on the way will dread the destruction of Sennacherib.


But Thaumaturgus, referring these things to the day of judgment, translates: likewise also the cities and their bloodthirsty magistrates will expect vengeance from above, under the pressure of that most bitter and most bloody time, which will be like the blossoming almond tree: for they will fear the heights (that is, the exalted greatness, anger and vengeance of God. Again, as Richard of St. Victor says, they will also fear in lofty fortresses and cliffs and inaccessible places, judging that no security will be theirs there). And they shall dread in the way (so he reads, but incorrectly, since it should be read separately as "in the way," that is, in a flat place), because these will be accessible to Christ the Judge.


These are opposed, but mystical; for literally he continues to describe the miseries of old age, agony and death. The sense therefore is, says St. Jerome (whom Albinus, the Gloss, Vatablus and others follow), as if to say: Old men will not be able to climb steep places, and with weary knees and trembling steps, wavering even on a flat road, they will dread stumbling. Cajetan adds: Old men, he says, are afraid to climb high places, because they fear lest something falling from above might injure them. Clearly Campensis says: terrors will invade them wherever they go; Arias: and dismayed in the way; the Tigurine: they fear both a high place and low places in the way, as if to say: They not only fear high and steep places, but also flat and easy ones, as if they were nerveless and without strength.


And Titelmannus: "Old men, he says, now dying are said to fear the heights and to dread in the way, because because of weakness and failure they become greatly fearful, and as soon as they have heard even a slight little noise, they look upward, as if something bad were threatening them from above, and they greatly dread the terrors that usually come from the sky, such as thunders and lightning. They also have an imagination weakened by defect; whence it happens that they frequently imagine or fear that evils will come upon them from above, when there is nothing. When walking in the way they are also always fearful."


Again, old men fear the heights, that is, arduous, dangerous, difficult things, because cold restricts them, and makes them timid and fainthearted, just as heat makes the young spirited, indeed bold and reckless. Whence Aquila translates: with trembling they fear in the way, that is, in a flat and easy place. The Septuagint: terrors in the way, thence stupors, which compel them often to stop in the way, so that they cannot proceed because of fear and constriction of spirits. In this respect old men are like timid animals, for example geese, which when about to enter through any gate, however large and tall, incline their heads, lest they strike them against the posts and lintel. This is caused by excessive fear and a defect of imagination or the estimative faculty; for they do not know how to compare the length of their neck with the height of the gate, so as to judge that the gate far exceeds it, and therefore that there is no danger of striking their head: wherefore fear compels them to choose what is safe, namely to incline their head.


In a similar way cold and fear in old men makes them fearful, and injures their estimative faculty, so that they do not sufficiently measure or estimate and compare their strength with the high and steep things that should be prudently undertaken, but judge their strength to be weaker and unequal to them: in which they often err, since they have equal, indeed greater strength.


Finally St. Bonaventure and Hugo consider these things to pertain to the trembling of the head and all the limbs in old men, with their knees now weary, and the joints and ligaments of the bones. Others, as if to say: Old men, because they are timid, fear the exalted lightning of heaven, winds, storms; hearing thunder they are dismayed. For they fear above others lest a lightning-stone, flying apart from the collision of thunder, strike their heads.


Mystically, old men and the dying, likewise the sluggish and sinners, fear the heights, that is, heavenly judgment, or, as the Hebrew has it, from on high, that is, Christ the Judge coming to judge from the clouds of heaven, and they dread in the way, namely of judgment, that is, when they will be snatched to the tribunal of the Judge, to receive their reward according to their works: heavenly, if they are good; hellish, if evil. So Olympiodorus and Cyril of Jerusalem, Catechesis 15. Again they will dread the heights, because they will see the sun, moon and stars darkened, the powers of the heavens shaken, the angels and saints descending with Christ in fearful array, to judge and condemn the wicked.


The Chaldean adds that they will fear the heights, that is, the things already past which they did proudly against God; for of these God will demand an exact account from them: "Even the works, he says, which were before these, you will be fearing, whether you remembered them, and a small heap of stones will seem to you like a lofty mountain at the time when you walked in life."


THE ALMOND TREE SHALL BLOSSOM. - Symmachus translates: the watchful shall sleep. But he disagrees with the Hebrew, the Septuagint and the others, as St. Jerome attests. The Hebrew word saked signifies both watchfulness and the almond tree, which is the first among trees to awaken and blossom. Whence the Syriac, embracing both meanings, translates: and wakefulness will pour over him (for the old man suffers wakefulness at night, and is sleepless), and the almond tree will bud.


The Hebrews take it as the watchful rod (in Hebrew saked, that is, almond; for the almond tree is the first of trees to awaken from the severity of winter in spring, and to put forth flowers) which Jeremiah saw, chapter 1:11, threatening the Hebrews with scourges and destruction through the Chaldeans. Thaumaturgus takes it as severe plagues and punishments to be sent upon the wicked by God at the end of the world. Richard of St. Victor thinks that by the flowering almond tree is signified that the almond and other trees at the end of the world will shed their flowers without maturing into fruit, and therefore there will be a great famine: "He does not say, he says, that it will bear fruit, but that it will blossom, so that men under such want may see what they might hope for, and desire it all the more; and when afterwards they have lost what they had hoped for, they may groan more deeply. It will not therefore bear fruit, so as to sustain the hunger of the famished."


These things are apt, but mystical. But literally, the almond tree turning white most quickly and most densely with blossoms represents old age suddenly growing grey with many white hairs, says St. Jerome. Whence Campensis translates: the head shall be sprinkled with grey hairs; for grey hair arises in old men from the phlegmatic moisture of the brain. Grey hair therefore is a sign of approaching old age and death. Hence fortune-tellers, if a boy has dreamed that he is grey-haired, conjecture that he will die soon, says Pierius, Hieroglyphics 31, chapter 25. So it happened to the future emperor Galba, while he was sacrificing, that the hair of a boy among his attendants holding the incense-box suddenly turned grey over his whole head; which the soothsayers said portended a change of emperor, and that an old man would succeed a young one, and soon Galba, an old man of 73 years, succeeded Nero, who was taken away while still young at age 31. So Suetonius in Galba, chapter 10.


The blossom of the almond aptly represents grey hair: first, in color, which in both cases is white; second, in speed: just as the almond is the first to grow white with blossom, so a young man quickly grows grey and old, according to the saying of the poet: Old age, hastened by evils, creeps up unexpectedly, / Untimely grey hairs are shed upon the crown. Third, just as the blossom is proper to the almond, so grey hair is proper to man: "Grey hair belongs only to man and horses, but in man always first on the front of the head, then afterwards on the back," says Pliny, Book XI, chapter 37.


Fourth, the blossom of the almond and violet announces spring, so grey hair announces old age: "The first of flowers announcing spring is the white violet," says Pliny, Book XXI, chapter 11. Fifth, the blossom of the almond, quickly fading and withering, admonishes the young man of approaching death. Hear Pliny, Book XXI, chapter 1: "Nature produces flowers and scents day by day as a great (as is clear) admonition to men, that the things which bloom most spectacularly fade most quickly." Sixth, Pliny, Book XVI, chapter 25: "The blossom of trees, he says, is the sign of full spring, and of the year being reborn; the blossom is the joy of trees. Then they show themselves new and different from what they are: then with the varied paintings of colors they luxuriate even to rivalry."


Thus grey hair, blossoming with prudence and holiness, makes the old man venerable and ripe for heaven, that he may rise as a new and glorious man. Seventh, the almond tree producing flowers, soon from them produces fruit: so the old man, producing grey hairs, from them soon produces death. "Grey hairs therefore, says Hugo the Cardinal, are the flowers of death, announcing it as a fruit to be near at hand, because just as flowers end in fruit, so grey hairs end in death:" death therefore is the fruit of grey hairs, like flowers, through which old men become white and, as it were, candidates for death, and through it for blessed immortality.


Less correctly the Chaldean translates: the top of your spine will sprout because of leanness like an almond tree. Whence some Rabbis, as St. Jerome attests, interpret the sacred spine of the back, meaning that, as the flesh of the buttocks decreases, the spine, or the hip bone, grows up and, in a way, blossoms. And R. Haccados: the head of the bones will appear stripped of flesh and dry; Pagninus calls the part of the hip which is called the ankle. Also less correctly Cajetan, for ianets, that is, shall blossom, reading with a different pointing iianats, translates: it shall be rejected; others: it shall be irritated; others: the fruit of the almond shall be bitter, as if to say: Old men suffer from nausea and disgust of food, wherefore they reject almonds; because, since they are hard and enclosed in a hard shell, they can with difficulty be opened and chewed by toothless old men.


Worse still, Pagninus and some Rabbis translate: intercourse shall be rejected: for they wish the almond tree, which is the first to sprout and blossom, to be a symbol of generation; and others: watchfulness shall be rejected, as if to say: The old man is drowsy, and therefore hates wakefulness, as well as the guarding of the life of which he has grown weary.


Tropologically, old men are the slothful and lazy just; likewise sinners, who, torpid with idleness and softness, and as if without backbone, sit idle, and dare not attempt anything lofty or heroic, according to the saying: "Wisdom is too high for the fool," because he in his laziness estimates it as higher than his strength. Hence "the almond tree blossoms," that is, old men from time to time conceive desires for great virtues, and give the flower, that is, the hope, of great progress, but at the slightest temptation, as if a wind blowing, all these are shaken off; and so they relapse into their sluggishness.


Allegorically Salonius: The almond tree shall blossom, that is, "a rod shall come forth from the root of Jesse, and a flower shall rise from his root," Isaiah 11:1, namely Christ will be born of the Blessed Virgin, who like an almond having skin, shell and kernel, will have flesh and soul, and will blossom, that is, will shine with miracles. But St. Bonaventure more aptly takes the almond as Antichrist, who will flourish with great signs and fictitious miracles. Whence Dioscorides, Book I, chapter 39: "Foxes, he says, if they have devoured them (almonds) with a certain food, will die." So Antichrist with his followers will be fox-like and fraudulent, and caught by his own deceits will perish.


But St. Gregory, Morals XXX, 20 or 12: "The almond, he says, shows its flower before all other trees. And what is signified by the flower of the almond, if not the beginnings of the holy Church, which in its preachers opened the first flowers of virtues, and anticipated the saints to come, like trees following after, for producing the fruits of good works? In which the locust was soon fattened, because the dry barrenness of the Gentiles was infused with the richness of heavenly grace. The caper is scattered, because when the Gentiles, being called, attained the grace of faith, Judea, remaining in its barrenness, lost the order of right living." Rupert says similar things on Revelation chapter 9.


Anagogically St. Cyril, Catechesis 15, takes the flowering almond as the resurrection of bodies to come after the winter of this age, when our bodies, like the almond, will blossom with a heavenly flower: "Ecclesiastes saw, he says, this coming of the Lord, and the consummation of the world, saying: Rejoice, O youth," etc. And a little later: "And what will happen when the Lord comes? The almond tree will blossom, and the locust will grow fat, and the caper will be scattered. Just as the interpreters say: The flowering almond signifies the passing of winter, so also our bodies after the winter of this age will blossom with a super-heavenly flower. And the locust will be expanded, that is, the winged soul, which is now surrounded by the body; and the caper will be scattered, that is, the wicked and thorny ones will be dispersed. Do you see how they predict the coming of the Lord?"


See what I said about Aaron's almond rod in Numbers 17:8, and about the watchful rod in Jeremiah 1:11.


THE LOCUST SHALL GROW FAT. - The Syriac: the locust shall be multiplied; the Arabic: the locust shall grow thick. Aptly to the almond he adds the locust, because natural philosophers report that the locust is more quickly fattened by almond blossoms; for we find by experience that man is very well nourished by almonds: well known are the marzipan confections, which are made from almonds, and are a delicacy for princes. In a similar way to the locust he adds the caper, which in color, swelling and taste is similar to the locust, and therefore is its food and fodder.


The Hebrews take the locust as Nebuchadnezzar with the Chaldeans, and Titus with the Romans, who like locusts devoured Jerusalem and Judea, according to Joel 1:4: "What the caterpillar left, the locust ate." Thaumaturgus takes the locusts as frequent and dense plagues which will precede the day of judgment, and will devour men and the whole world: "Then, he says, punishments will be present in such frequency as the multitude of locusts flying in." Richard of St. Victor properly takes the locusts, which will devour the fields and all growth. Whence also St. John, in Revelation chapter 9, verses 3 and 4, extensively describes the locusts preceding the judgment. See what was said there.


But literally all these things pertain to the miseries of old age, but various interpreters take the locust in various ways. In Hebrew it is: shall be burdened, or shall be a burden, hechagab, that is, the locust, or cicada, as the Tigurine translates. Whence first, the Tigurine translates: the cicada bears itself; and Clarius: the locust shall be weighed down; Vatablus: the locust is a burden to him, as if to say: The old man is so weak that he cannot even carry a locust or cicada; second, Cajetan translates: the buttocks shall be burdened, for these in old men are so heavy that when sitting they can scarcely rise. Pagninus however: the back shall be burdened.


Third, the Rabbis crudely take the locust as lust and venereal impulses, by which, because of the abundance of humors and gas, old men are not rarely agitated: for rawness and gas are stimuli of lust, as St. Jerome attests. Fourth, Valesius, Sacred Philosophy chapter 66, thinks the locust signifies the callous hardness of old men in the skin, which like a locust hardens into a crust because of dryness: for he takes the locust as a marine creature, which is of the genus of crabs, and is called a carabus or ostracoderma, that is, having a shell-like crust; fifth and genuinely, St. Jerome says that by the fattened locust is signified "the legs of old men swelling with phlegm, and weighed down with the tumors of gout." Whence the Chaldean translates: the ankles of your feet shall be swollen. Moringus notes that locusts have thicker thighs, especially in India, where Pliny, Book XI, chapter 29, teaches that they are three feet long and cut plants like saws.


St. Bonaventure takes the locust as the bloated swelling of the whole body of the old man, because of the weakness of heat, which cannot digest the abundance of phlegm and humors. Properly by the locust, pot-bellied and swollen with the foul juice of herbs, so that its whole body seems to be nothing but belly, you may understand the swollen belly of old men from the abundance of undigested food, phlegm and raw humors. Whence follows looseness of the bowels, moisture and flux: so Lyranus, Dionysius, Titelmannus, and Levinus Lemnius, Book of Similitudes and Parables chapter 48, where he treats these enigmatic parables of old age from a physical and medical perspective.


THE LOCUST SHALL GROW FAT, - that is, the belly, says Alcazar, on Revelation 9, page 523; for the locust is voracious and with a fat belly, so that it seems to be all belly, as if to say: The belly of the young man, which like a locust was insatiable, in old age will be affected with such satiety that neither almonds nor capers can arouse its appetite: for these two especially stimulate the appetite. This is what he says: The almond tree shall blossom, as if to say: Granted that the almond tree blossoms and produces soft and most delicious almonds, yet the locust, that is, the weak and prostrate belly, will by no means be aroused to eat them, but from disgust and nausea, as if already satiated, will reject the flower and fruit of the almond. Hence also the caper shall be scattered, that is, shall be rejected and dispersed by him, which otherwise is accustomed to provoke and stimulate the appetite.


Moreover, the locust at first slender, light, mobile, wandering and leaping represents youth, wandering, light and agile for pleasures; but the same when full of food, swollen and turgid represents old age swollen with phlegm and stiff with rawness.


Hear Rupert, on Revelation chapter 9: "The almond tree will blossom, and the locust will grow fat; which is the same, he says, as if to say: He who now walks green and upright, and leaps like a locust, will grow grey, and bent will scarcely begin to walk, and having swollen legs, will by no means, as then, shake himself nimbly and gesticulating in a leap: for the locust is fattened when, after the light youth has passed, the legs swell, as usually happens to old men."


Mystically Hugo: "The almond tree will blossom," that is, he says, "the rational power through faith, which by purifying makes the soul flourishing." "The locust will grow fat," that is, the concupiscible power through charity, which is the fatness and nourishment of virtues. "The caper will be scattered," that is, the bitterness of vices in the irascible power through zeal, which scatters all vices, so that here is mystically described the old age and death of vices, and the youth of virtues.


Tropologically, Salonius takes the fat locust as the abundance of spiritual goods; Hugo, also of temporal goods, given to the Gentiles through Christ; so also St. Gregory whose words I have already recited. More aptly you may refer these to old men, that is, old just men and sinners, as if to say: Just as the locust falls to the ground because of the weight of its belly, so the sluggish, from time to time impelled by God, or by superiors, or by companions, raise their souls and fly by desire to heavenly things, but immediately weighed down by the allurement of the belly, that is, of gluttony and luxury, fall back to the pleasures of the flesh.


Anagogically, Cyril, Catechesis 15, takes the locust as the soul, which in the resurrection, fattened, in Greek pachynthisa, that is, expanded, from the constraints of the body as from a prison will fly to God. Again, the almond tree dense with flowers is a herald of abundant fruit. Hear Pierius, Hieroglyphics 51, chapter 23: "The almond tree, clothed with flowers before all others, not only displays the hope of its own abundance, but also promises a fertile year for other crops. Whence Virgil, seeing it flowering first of all, deterred by nothing, not even the severity of January, advises us that from the multitude of its flowers we can conceive the hope of a joyful harvest in the grain, with these verses: Observe also, when the nut tree most abundantly in the forests / Clothes itself in bloom, and bends its fragrant branches; / If the fruits prevail, the grain will follow equally, / And a great threshing will come with great heat."


So Virgil, Georgics Book I. In a similar way old age, pregnant with merits as well as years, is a herald of the great crown and glory impending in heaven; for an upright old man has one foot in the ground and the grave, the other in heaven. The almond tree therefore is a symbol of hope, and of hoped-for fruit and glory.


More aptly Olympiodorus takes the locusts as the bodies of the damned, fattened by gluttony and pleasures, which hell will feed upon, so that it seems to grow fat on them.


AND THE CAPER SHALL BE SCATTERED. - Symmachus: the strength of the spirit shall be dissolved. But he disagrees with the Hebrew and the Septuagint, says St. Jerome. The Hebrews, as St. Jerome attests, interpret the scattering of the caper as the dissolution of friendship with God, by which the Jews were delivered to the Chaldeans and Romans; for the Hebrew abiiona signifies love and friendship, from aba, that is, he willed, he loved; whence ab and abba, that is, father. Hence one translator renders: mutual alliance shall be scattered.


Thaumaturgus refers it to the day of judgment, that on that day the wicked are to be removed from the midst like black and despicable, and thorny (says Cyril, Catechesis 15) capers. "So sinners will be cast out from the midst, like the black and most despised caper," says Thaumaturgus. St. Bonaventure: the caper will be scattered, he says, that is, the carnal and the luxurious, out of fear of the torments of Antichrist, will depart from the faith. Richard of St. Victor interprets the scattering of the caper as famine and extreme poverty: for the caper is a cheap food. Whence the proverb, "you who can live on capers, anthia."


But literally these things pertain to the defects of old men. The caper in Hebrew is abiiona, that is, love, desire, appetite, greediness, concupiscence, and hence caper: for it stimulates the appetite and desire for food, especially if taken with vinegar and honey or oil, as Galen and the physicians teach, and daily experience. The sense therefore is, as if to say: In old men the appetite for food perishes, say Cajetan and Moringus; in them also the appetite for sexual pleasure and luxury perishes: for the caper stimulates this (whence some derive caper from the Greek word kaprao, that is, I excite to luxury), says Valesius: "because the lust of old men grows cold, and the organs of intercourse are destroyed," says St. Jerome. So also St. Eucherius in the Formulae, St. Bonaventure, Albinus, Hugo, Lyranus and others. Whence the Chaldean translates: you will be prohibited from intercourse; Pagninus: concupiscence shall be scattered; the Tigurine: the appetite will reject things offered; Vatablus: that concupiscible power shall be scattered or extinguished.


Finally, in old men every appetite for any thing and any pleasure perishes; for they suffer from weariness and disgust of all things, because the concupiscible power is weak in them, as is every other faculty. Whence R. David: "The desiring soul, he says, dissolves its covenant with the body." Somewhat differently Marinus in the Lexicon translates and explains: "The will, he says, will weaken (namely the old man); for in the old man only the concupiscible power remains, and it torments him, since he cannot accomplish what he desires."


Pineda adds that by the scattered caper is understood one that is flowering and open, which is unfit for eating: for when the caper opens, it seems to be scattered and, as it were, dispersed; therefore the scattered caper fittingly represents an age on the decline, which is neither precious nor in delights, nor suitable for seizing pleasures; and it does not stimulate a man to base pleasures, as the still tender and closed caper does; since it has not yet opened into a flower, the opposite effects and representation obtain.


Finally Valesius, by the caper, which usually grows in uncultivated places, ruins and graves, takes it as death and funeral rites, as if to say: Old men will finally reach the point where the caper occupying the graves is scattered, that is, the grave is opened in which the old man now dead is placed. But this explanation is unfitting, indeed less true, foreign and far-fetched. For here the signs of old age are treated, rather than of death: for he will give the signs of death in verse 6.


Moreover, what carnal men consider a defect of old age, is its praise, honor and reward, namely that in it concupiscence is quieted. Whence Cicero, On Old Age, from Plato, Republic Book I: "O excellent gift of age! Since indeed it takes from us what is the most vicious thing even in youth, namely pleasure."


Tropologically, the caper is scattered when the appetite for heavenly food, namely holy doctrine, the Eucharist and spiritual things, languishes in the old man, that is, in the sluggish just man and the sinner, to such a degree that even if you set before him the most delicate dishes of those things, he disdains them all as if nauseated; wherefore he himself causes nausea to God, so that He vomits him from His mouth, Revelation 3:16.


Anagogically, Olympiodorus: "With the just flourishing (like heavenly almonds), he says, but sinners delivered to eternal punishment, the caper is scattered and vanishes, which, since it has a certain bitterness and saltiness, represents the anxiety and solicitude of sin. But sin itself, since it is a certain privation and does not truly subsist, will be reduced to nothing and will cease, when men, after the judgment is completed, will no longer sin in this world." Hence also the Syriac translates: the caper shall be scattered, and wickedness shall cease, which the thorns of the caper represent; the Arabic: pride shall be dissolved. For the caper, although it benefits those with spleen diseases, yet it harms the stomach and other members, as Pliny attests, Book XIII, chapter 23, and Book XX, chapter 15, treating of the caper: "One must beware, he says, of its foreign varieties; since the Arabian is pestilent, the African hostile to the gums, the Marmarican to the womb and to all flatulence, the Apulian causes vomiting, and moves the stomach and bowels."


Dioscorides adds, Book II, chapter 169: "The African, and especially the Marmarican caper is extremely flatulent; the Apulian causes vomiting; and that which is brought from the Libyan and from the Red Sea is wonderfully pungent; for it raises blisters in the mouth, and eats away the gums to the bone: wherefore it is not unreasonably condemned in foods." Aptly therefore the caper signifies the wicked and malicious, especially the gluttonous and luxurious; for the caper stimulates gluttony and luxury.


BECAUSE MAN GOES TO THE HOUSE OF HIS ETERNITY. - In Hebrew: because man goes to the house of his age; the Chaldean: for man declines to take care of himself in the house of his grave; the Syriac: of his labor; the Arabic: man has set out to the dwelling of his age; Campensis: the house of another age; the Tigurine: the everlasting house.


And so the house of eternity into which the dying man goes, first, is the very state of death, so that henceforth he dwells among the dead, and does not return to life and the living in this world for all eternity; second, it is the tomb. So the Chaldean and St. Jerome. Whence Ulpian calls it perpetual burial in the Digest, On the Violation of Graves, L. 3. The old inscription on tombs is well known: "He placed for himself this eternal seat." And that epitaph of Petronius Antigenides: This is an eternal house; here I am placed; here I will be forever. And that of Psalm 48:12: "Their graves are their houses forever."


Third, it is the eternal house of the pious in heaven, of the impious in hell, according to each one's merit or demerit. For this is what "his" signifies, as if to say: which each one has merited for himself and obtained by his own merits. So Richard of St. Victor, who also weighs the word "eternity," as if to say: "All things there are immovable, nothing transitory, and whether immovable goods or immovable evils." Therefore, if you are wise, "in all your works remember your last things (especially the most happy or most miserable eternity: for one or the other certainly awaits you, indeed expects you), and you will never sin," Sirach 7:40.


Mystically, the Hebrews apply this to their captivity, and truly, because it is eternal, and will always endure until the end of the world. Better Thaumaturgus refers it to the day of judgment, and assigns the house of eternity to the just and elect, but the going about and mourning to the wicked and reprobate: "And indeed the good man, he says, sets out for his eternal home; but the wicked will fill everything with their mourning, and neither stored-up silver nor refined gold will avail them." So also Olympiodorus and St. Bonaventure.


Thinking on these things, Theodore the Studite, about to die, making his will in the year of the Lord 826, concluded it thus: "Brothers, farewell; for I enter upon a journey from which there is no return; which all from the beginning of time have entered upon, and which you also afterwards, when this life is done, will enter upon. But I know not, my brothers, where I go, and what judgment awaits me, or what place will receive me." So Michael the Studite in his Life.


Wherefore Gregory of Nazianzus in his Tetrastichs, page 4359: Always, he says, do attend to your salvation. / Especially under the last day of life, / Old age comes, the herald announces the departure: / Let all prepare themselves: God the Judge is at hand.


The same in his Distichs: "Live for everlasting eternity;" and, as Zeuxis said, "paint for eternity." Ruminating on the length of eternity, Theodore sent farewell to the ample riches and joys of earth, as transient and vain, and embraced the monastic life in the monastery of St. Pachomius. So the Life of St. Pachomius says.


Recently the Most Reverend Lord Godfrey, Bishop of Bamberg (whose spiritual conversation I enjoyed at Wurzburg when coming to Rome), had this fixed in his mind: "Every day I stand at the door of eternity," so that I may soon enter its house. Let each person fix this same thought in mind and say: Shortly I must die to time and temporal pomp; live therefore for eternity and everlasting goods: "Death, says St. Bernard, is at the doors for the old, but in ambush for the young, because of the various accidents of youth:" "for young men, says Macrobius, fall into diseases more easily, suffer illness more gravely, and are cured with more difficulty."


AND THE MOURNERS SHALL GO ABOUT IN THE STREET. - First, the parents, relatives and friends of the deceased: for they are accustomed to surround and encircle the bier, to bid a last farewell to the deceased, and to perform funeral tears and rites. This going about, says our Lorinus, suggests a restless, anxious mind, agitated by love and grief conflicting with each other, the body also variously tormented even to mental disturbance and madness from the bitterness of grief. Again, the word "shall go about" pertains to the bier-bearers and the running about of the mourning women; for the professional mourners, flute-players and elegists were accustomed to sing elegies and dirges to the flute or trumpet, running about the funeral with clapping of hands, plucking of cheeks and hair, and tearing of breast and garments. For this was the pomp of the funeral, and the lamentation for the dead.


Second, properly you may take this going about, because of old they used to go about the tombs, both pagans and Christians; whence St. Jerome on Ezekiel chapter 40: "When I was, he says, a boy at Rome, etc., I used to go about the tombs of the apostles and martyrs with others of the same age on Sundays." Xiphilinus on Severus: "He was honored, he says, by the running about of his children;" Appian, Book I, at the funeral of Viriathus: "Infantry and cavalry running about in troops in a circle, with their arms praised him in barbarian fashion."


Dio, Book 46, at the funeral of Augustus assigns the first place for going about to the priests, the second to the knights; and Book 59, at the funeral of Drusilla: "Separately, he says, the equestrian order rode about the tumult of her pyre." Moreover at the funeral of commanders and illustrious men, soldiers and others used to go about the pyre three times with trumpets sounding, and to throw torches, indeed even weapons onto it, to testify to their love for the deceased and their grief.


Hear Virgil, Aeneid XI, at the funeral of Pallas: Three times around the kindled pyres, girt with gleaming arms, / They ran, three times on horseback they circled the sad fire / Of the funeral, and from their mouths gave forth wailing.


In Lucan, Book VIII, Pompey says he does not want this pomp of a funeral: So that the whole army, mourning, might go about the fire / With weapons cast down. Valerius Flaccus, Book VIII of the Argonautica: Then with the Minyans making three armed circles. / The shaken pyres trembled, three times the air shuddered / With grief, with the trumpet sounding, they threw / Torches then with a final cry.


Moreover they ran on the left side, with standards reversed, for the sake of mourning. Hear Statius, Book VI of the Thebaid: And they encircle, as is the custom, on the left / The pyre, and standing, bend the flames with dust. / Three times they drove curved courses, and weapons struck / Against weapons resound: four times the arms produced a horrible crash, / Four times the arms of the serving-women a soft lamentation.


Servius adds, in Book VI of the Aeneid: "The circle of the people standing about remained at the pyre, responding to the lamentations of the chief mourner, that is, the leader of the mourning, as long as the last word was spoken, ilicet, which means 'you may go.'" Macrobius, Book II On the Dream of Scipio, chapter 3, asserts from common practice: "The institutions of very many nations and regions have established that the dead should be accompanied to burial with song, from this conviction, that after the body the souls are believed to return to the origin of musical sweetness, that is, to heaven."


Symbolically, some take the mourners in the street as the moist, bleary and weeping eyes of old men, "in the street," that is, in the face, in which as in a street is all the business and activity of the senses.


Mystically, angels both good and evil stand about the dying person, to seize his soul, and therefore they will go about mourning.


St. Anthony, about to die, bade his followers farewell thus: "I indeed, he says, my little children, according to the words of Scripture, am going the way of the fathers. For now the Lord invites me, now I desire to see heavenly things; but you, O my dear ones, I admonish not to suddenly lose the labor of so long a time. Consider that today you have taken up the religious endeavor, and let the fortitude of the will you have begun grow. Sigh for Jesus, etc. Be diligent to keep the commandments of the Lord, so that after your death, the holy ones may receive you as friends and acquaintances into eternal tabernacles, etc. Farewell, my dear ones: for Anthony departs, and will no longer be in the present age." So St. Athanasius reports in his Life.


The daily discourse of that great Simeon Stylites inculcated nothing other than eternity and eternal happiness, "commanding them to look up to heaven and fly there, and to depart from earth, and to apprehend by vision the kingdom that is expected, and to fear the threats of hell, and to despise earthly things, and to await future things," says Theodoret in the Philotheus, chapter 28; and in chapter 30, he commemorates this teaching of the admirable Domnina: "It is necessary to compare future things with present, eternal with momentary, glory with affliction: for the latter has what is momentary, but the former has what is eternal."


Finally, eternity is the house of God, who accordingly is "the High One, dwelling in eternity," Isaiah 57:15. For just as time is the measure of the duration of men: so the aeon is that of angels, and eternity that of God, as St. Thomas teaches, Part I, Question 10, articles 3 and 4. they used to go about the tombs, both pagans and Christians; whence St. Jerome on Ezekiel chapter 40: "When I was, he says, a boy at Rome, etc., I used to go about the tombs of the apostles and martyrs with others of the same age on Sundays." Xiphilinus on Severus: "He was honored, he says, by the running about of his children;" Appian, Book I, at the funeral of Viriathus: "Infantry and cavalry running about in troops in a circle, with their arms praised him in barbarian fashion."


The Chaldean: Round about, he says, the angels will run, demanding you for judgment like mourners who go about the crossroads, to reckon the account of your sentence; and the Arabic: And the elect, he says, have now traversed the street.




Verse 6: BEFORE THE SILVER CORD IS BROKEN, AND THE GOLDEN BAND RUNS BACK, AND THE PITCHER IS SHATTERED AT THE FOUNTAIN, AND THE WHEEL IS BROKEN AT THE CISTERN.


Symmachus: before it is cut from the silver cord. For "is broken" some Hebrew codices read ierachec, that is, let it be lengthened, that is, let it be stretched and by stretching broken; the Complutensian reads ierctec, which the Rabbis translate: let it be bound, constricted, contracted, that is, let it become shorter; our translator better renders: let it be broken, as is clear from the Septuagint who translate: let it be overturned; the Syriac: let it be torn apart; the Arabic: let it be dissolved.


It is a hysterologia, or hyperbaton, that is, a disturbed order. For after the hidden enigmas of the miseries of old age, which he has recounted up to this point, he returns to the aim and end proposed in verse 1, and he inculcates and presses it, as if to say: Remember, O youth, your Creator in the days of your youth before the silver cord is broken. So St. Jerome, Albinus and others.


You will ask, what is the silver cord? The Hebrews take it as the glory and magnificence of Jerusalem, which was broken and scattered in its destruction by the Chaldeans and Romans. Thaumaturgus and Olympiodorus take it as silver and wealth, which like cords are accustomed to entangle the avaricious in many sins, to be broken and abolished on the day of judgment, and therefore to be despised. Cyril of Jerusalem, Catechesis 15, takes it as the folding together of the stars that will occur at the day of judgment, according to that saying of Christ: "The stars will fall from heaven;" and that of Isaiah 34:4: "They will be folded up like a scroll of heaven;" for the stars are white, and shine like silver.


Richard of St. Victor properly takes the silver cord, as if to say: Nobles are accustomed to hang precious things by silver cords; but on the day of judgment, from fear and horror of the common devastation, they will break them and throw them on the dunghill. all will desire it, because life itself will come into weariness and hatred for all.


But these are mystical; for literally it notes some misery of old age. Whence, first, the Chaldean takes the silver cord as the little tongue, or ligament of the tongue, by which the tongue is bound to the palate. Whence he translates: before your tongue is struck dumb from speaking. Second, Cajetan takes it as the chain of humors, in which the life of man consists; Lyranus, the harmony of the elements, and the tempering in the human body.


Third, St. Bonaventure takes it as the wrapping and contraction of the nerves, which are white and as if silvery, and gird and bind the body, and in old age and death are loosened and dissolved: whence it happens that old men suffer from paralysis, spasm, apoplexy, gout of the hands, and gout of the feet. Fourth, Hugo takes it as the continuation of life; for just as a cord is woven from the continuation of threads, so life is woven from the continuation of days and times. Fifth, Moringus takes it as philarguria, or the love of silver and money, that is, avarice, by which as by a cord the souls of avaricious men are bound, which is broken in death.


Sixth and genuinely, the silver cord is called the spinal marrow of the back with the distribution of the nerves that arise from it; for by the nerves as by certain cords all the parts of the body are bound and secured. For this marrow is white, and shines with a silvery color; when it is broken, dissolved or loosened, a man becomes paralytic (as many old men suffer from paralysis), and in death it is always dissolved; but earlier in old men it is bent, and therefore the back is curved, and the whole man leans forward toward the earth and gazes at the stones; whence he is also called silicernium (stone-gazer).


To this pertains that saying of Cornelius Gallus: We are contracted, and in a wondrous way we ourselves diminish: / You would think it is a diminution of our body. And this of the same poet: And he becomes entirely three-footed and four-footed like a little infant, / And through the sordid ground, pitifully, he crawls. And that of Ovid, Book XIV: And with trembling step comes feeble old age, / Which must be endured for a long time.


Wherefore all the Hebrews interpret this cord as the thread of the sacred spine of the back, which beginning from the brain at the back of the head extends all the way to the buttocks, through eighteen joints and nodes of the back. So Valesius, Sacred Philosophy chapter 66, Hugo and others. Pineda adds that it is called a cord because it reaches to the ends of the back, and is poured out and divided into certain small and thin cords, as into filaments resembling a horse's tail. Also the nerves, which emerge from that sacred spine through the openings of the vertebrae, are very numerous and very thin, and at the same time, coming together through their conjugations, they make, as it were, a cord, composing one thicker nerve. Moreover, it resembles silver in its white color, both because, like the brain, it is bloodless; and because of its excellence similar to the brain, and for this reason it is enclosed in the vertebrae as by certain fences, and protected by a thin membrane; and also so that the animal spirits, which are diffused through it, may be most clear and most bright. Thus far Pineda from Andrea Laurentius, Book X of the Anatomy, chapter 12.


To this adds Cardinal John Vitalis, who lived three hundred years ago, in the Moral Mirror of Sacred Scripture, under the word Death, who considers that by the silver cord is denoted the continuation of the marrow, which binds the spondylial bones, which by some physicians is called the nuca; and it is called, he says, a cord because it extends from the last part of the brain, and from there descends binding the spondylial bones all the way down; silver because of its usefulness and nobility: since, as Constantinus says, by its warmth it tempers the coldness of the bones, by its unctuousness and moisture it irrigates the dryness of the same, by its substantial property it nourishes and preserves the animal virtue, and by means of certain nerves administers continuous sensation and motion, in the manner of quicksilver, to all the members placed below the neck. Thus far Vitalis.


Symbolically, the silver cord, as well as the golden band, is the bright life of man, say St. Jerome and Albinus, and especially the bright and rosy youth, in which a man is vigorous and flourishing. So also Hugo, the interlinear Gloss and Titelmannus, who also adds the reason: Because, he says, just as from the touch and twisting of fragile linen a cord is made, so life is woven from individual days, succeeding one another in mutual order and a certain connection, and these brief; it is silver because life is of value, and enjoys light, which the life of the damned lacks, dwelling in darkness, pitch and fire, and therefore resembling a pitchy cord. The life of the blessed therefore is golden, because it is most precious; that of wayfarers is silver, because of middle value; that of the damned leaden and pitchy, because most worthless.


It is called a little cord, not a rope, because life is small and brief, according to Job 14:5: "The days of man are short." Richard of St. Victor adds: "The body is called a cord, says St. Bonaventure, because by certain laws of nature it binds the soul to itself."


Anagogically, in death the silver cord perishes, that is, worldly eloquence ceases, which produces a pleasing sound in the ears, and ties and binds words to words, according to the saying: "Friend, how did you enter here without having a wedding garment? But he was struck dumb," Matthew 22:12. Again, Olympiodorus takes it as the doctrine of Sacred Scripture, which restrains and binds the affections and vices, which the sinner casts away and breaks; and in death all salutary doctrine grows deaf and vanishes, for in the dying the hearing is dulled, and all sense, intellect, cognition and thought, especially the sublime and heavenly, which pertains to eternal salvation.


AND THE GOLDEN BAND RUNS BACK. - For "runs back," the Hebrew is iaruts, which if from the root ruts


So also Titelmannus: "By the silver cord," he says, "understand the continuous extension of the nerves throughout all the members of the body. By the golden band, the connection of the veins and arteries, which similarly extend throughout the whole body. For it is established from the teaching of the physicians that nerves are spread throughout the whole body, which bind all its members together like a cord, and make them cohere with one another. Likewise, veins and arteries spread through all the members: so that through the veins nourishment, and through the arteries breath, is conveyed to each member. And just as a nerve, from its natural quality, appears white and somewhat milky, representing the color of silver in some way, so veins and arteries are more reddish, on account of the blood, and more similar to gold in color. Moreover, the veins and arteries are distributed through the individual parts of the body with a most wonderful arrangement and skill, in much the same way that bands are woven together through an artistic composition. And hence it comes about that we call the extension of the nerves a silver cord, and the arrangement of the veins and arteries a golden band. How in death both the silver cord is broken and the golden band contracts, is sufficiently evident to anyone who considers that all things immediately after death dissolve into dust." So Titelmannus.


Fourth, Cardinal John Vitalis takes the golden band as the vital spirit that is in the heart: "Because just as a woman's band," he says, "holds the hairs of the head together, lest they fall out and scatter, so the vital spirit holds together all things that are in the human body, lest they be corrupted: so that it is rightly called golden, both on account of its preciousness and on account of its perpetuity; because the heart is always in perpetual motion as long as a man lives."


Fifth and genuinely, the golden band is the meninx, that is, the thin membrane which contains the brain, serving as its wrapping and, as it were, a band enclosing it; hence if it is broken or injured (as happens in death), the person must necessarily die. It is called golden because it is spread out and yellow like gold; because it is warm; and because it is most precious like gold, to the point that many physicians, among whom is Francisco Valles, judge that the principle of sensation belongs to it rather than to the brain. Hence it also adheres so inseparably to the brain that when the brain dries out and shrinks (as happens in old people), it too contracts and wrinkles, and thus recedes from the skull of the head and draws back into itself. Hence the skull dries out and becomes bald, just as when the earth dries out, its herbs and shoots wither. This, therefore, is the cause of baldness. So Francisco Valles, Sacred Philosophy, chapter LXVI.


More clearly the Chaldean, who translates: and let your brain be broken in your head; and Vatablus: and let the collection of golden fluid disperse; Campensis: that golden fat.


Symbolically, St. Jerome takes the golden band, as well as the silver cord, as the soul and life: "The silver cord," he says, "indicates this bright life and the breath which is bestowed upon us from heaven. The return of the golden band also signifies the soul, which returns thither whence it descended." So also Albinus, Lyra, Hugh, Denis, the Glossa, and Titelmannus, whom hear: "I think the soul of man can be called a band, because just as a band binds all the hairs of the head together into one, lest they scatter — and once it is removed, they disperse into their multitude — so the soul in the body, enclosing all the members, so many and so diverse, as it were within the compass of its power, holds them together at once, lest they fall apart from one another: but once it is removed, all things dissolve. Moreover, the rational soul is rightly called a golden band because of its excellence, namely because it was created in the image and likeness of God, displaying a magnificent glory in this nobility of its condition, and surpassing all bodily forms, just as gold by its brilliance and nobility excels all other metals."


Anagogically, the golden band is the glory of the blessed and eternal life, or rather the most noble harmony of body and soul, which will be granted to the elect in the resurrection. So Denis and Lyra. St. Bonaventure agrees: "The golden band," he says, "is the emblem of priestly or royal dignity, to which a diadem is given; because then both shall return to their source, namely to Christ and to God, who alone will then reign in the blessed, and will make them priests and kings," I Corinthians XV, 25; Apocalypse V, 10.


You will ask: what is this golden band that will return, that is, will roll back and contract in old age and death? The Hebrews take it as the Ark of the Covenant, which was lost in the Babylonian captivity and carried away by Jeremiah. Thaumaturgus, referring all these things to the end of the world and the day of judgment: "Then," he says, "just as hidden silver, so also refined gold will be of no use." So also, more or less, Richard of St. Victor. Cyril, however, in Catechesis 15, explains it: "Before the sun is worn away." Olympiodorus interprets it as the flower and beauty of gold, or its repository and chest, and all precious things that will perish at the end of the world, or indeed that will perish for every rich person at death, as if to say: Remember your God, O young man, before that time comes when avarice will be destroyed and neither gold nor silver can be of any profit. So too Titelmannus takes the band of gold, or the golden band, as the purse of gold in which the greedy delight.


But literally these things pertain to the miseries of old age and death. Hence first, Hugh takes the golden band as the broad nerve, which after decoction has a golden color, and in death is broken. Second, Cajetan translates: and the fountain of gold will be broken, that is, the binding together of the elements and humors, which is the fountain of constitution and life, and therefore precious like gold, will be dissolved, and thus the person will die. So he. Third, St. Bonaventure by the golden band understands the wrapping of the veins and arteries, golden on account of the blood, which they contain.


Instead of "band," Hugh and some others incorrectly read "life." A "band" is a head covering, or a linen case, in which women wrap the hairs of the head: for this is what the Hebrew word גלה gulla signifies. The Septuagint translates it as ἀνθέμιον χρύσιον (golden flower-ornament), by which, although Cyril in Catechesis 15 takes it as the anthemin plant, which, he says, is a well-known herb, having many leaf-buds like rays, Pliny nevertheless, in Book XXII, chapter XXI, writes that it is called chamomile on account of its apple-like scent, and adds that it has "small flowers, either white like rue, or honey-colored, or purple;" Dioscorides says "the flowers in the middle are golden." Hence Olympiodorus here translates it as "flower of gold," for ἄνθος means flower. Lorinus thinks it is what is commonly called chamomile. See Dioscorides, Book III, chapter CLIV. Hesychius in his Lexicon calls it marjoram. Suidas and Thaumaturgus translate it as "chosen gold." Better, however, the same Olympiodorus, according to Budaeus, thinks that ἀνθέμιον, or ἀναθέμιον, is the same as ἀναθήκη, that is, a repository and case, such as a band is. Hence the Vatican codices, as well as St. Jerome in the old edition, following the Septuagint, translate it as "golden band." Symmachus agrees, who translates: and what surrounds it is struck, and what encompasses it is wounded.


[Continuing from previous page:] it is derived, it means "let it run, let it run back"; but if from רצץ ratsats, it means "let it be crushed." Hence Thaumaturgus interprets it of gold and riches to be destroyed at the end of the world and melted by the fire of the world's conflagration. Another renders: let the rose of gold be pressed; another: let the golden fountain be broken.


[This page continues and interleaves with page 1-left in the two-column layout.]


AND LET THE JAR BE BROKEN (Syriac: let it be shattered; Arabic: let it be destroyed) AT THE FOUNTAIN. — Cajetan: let the pitcher be broken at the fountain; another: at the spring. The Hebrews take the jar as the tablets of the Decalogue, contained in the Ark of the Covenant as in a fountain, which were broken in the captivity. Thaumaturgus takes it of the end of the world: for then the blows will be so great everywhere that they will overturn even jars standing beside the fountain. Richard interprets it that the malice and envy of men will then be so great that they will pour out even the jars of their neighbors, from which they had drawn waters from the fountain, so they have nothing to drink; likewise the wheel, as follows, over the cistern — that is, the rope and buckets with which they drew water from the well — they will smash, so they cannot draw water. But literally, this passage deals with the miseries of old age and death.


First, therefore, Aben Ezra, Hugh, and Clarius take the jar as the gallbladder; the fountain as the liver. Hence the Chaldean translates: and let your gall be broken in your liver; or, as Costus has it, the gall of your liver. Second, Cajetan and others take the jar as the breath, and the fountain as the lungs, as if to say: Before your breath is cut off by disease and death, and the lung is closed, which draws in the air and cool breath to fan and cool the heart — for it is the fan of the heart. Third, many take the jar as the body; the fountain as the four elements, as if to say: Before the body is crushed in death and flows back into its elements, from which it was compacted. So the Author


The Catena of the Greeks: "As a jar," it says, "broken at the fountain, the water runs back again into the fountain: so the dissolved body returns to the earth, prepared for the Maker of all things, so that it may be reformed." So also Titelmannus takes the breaking of the jar at the fountain as the dissolution of the body — which, like an earthen jar, was formed by God from the clay of the earth to receive in itself the water of life — into the parts from which it was fused and compacted together, and this beside the fountain, because the water of the rational soul does not perish, being immortal; but once the jar — that is, the body — is broken, it runs back to the fountain, that is, to God, who gave it, namely to the abyss of divine goodness whence it flowed. Moreover, the parts of the jar do not perish, but remain beside the fountain, because the body is not annihilated, but only dissolved: hence God in the resurrection will once again unite and join together the dissolved parts.


This meaning is fitting, but general and mystical: for these riddles, distributed among different things, denote the different parts and members of the human person. Fourth, Lyra takes the jar as the framework of all the members, which draw life from the fountain — that is, from the heart — namely the vital spirit, and which is dissolved and broken in death. Another takes the jar as the heart itself, which has the form of a jar, and draws spirit and life from the fountain, that is, from the soul. Fifth, Rabbi David takes the jar as the belly, which is split at the fountain — that is, in the tomb — because just as people carry a jar to the fountain as to its proper place, so they carry the belly and the whole deceased person to the tomb, so that it may return to the earth from which it came.


Sixth, St. Bonaventure takes the jar as the bladder, "which," he says, "draws urine from the liver, whence, as from a fountain, the filtrate of the blood and other humors flows into the whole body: and the bladder in the dying is broken" — that is, dissolved. So also Valles and Titelmannus, whom hear: "Just as a jar is a vessel receiving water drawn from the fountain, so the bladder is a receptacle of the humors proceeding from the liver, as from the fountain of all humors: for from there blood and other humors are conveyed to the rest of the members. Therefore, the jar is broken at the fountain in death, when the bladder ruptures and breaks, and no longer receives humors from the liver as it used to."


Seventh and genuinely, by the jar understand those receptacles of blood and veins which receive blood from the liver as from a fountain, which in death are broken — that is, they fail and are dissipated; for when the liver fails, the blood likewise fails, which irrigates, moistens, and nourishes the whole body, and through the vital spirits which it supplies, gives it life, and communicates to each member of the body its sensitive and motive power. So Vatablus. For in the liver is the fountain and origin of all blood and humors; life consists in moisture and heat, death in dryness and cold. For this reason the Egyptians carried a jar before their god Osiris, and by it signified moisture — that is, water and the Ocean — because water was the productive cause of all things, especially living things, as Pierius attests, Hieroglyphics 56, chapter XXI, who also in chapter XXII adds the contest between the Egyptians and the Persians: for the Persians said their fire was the principle of all things, and therefore God; but the Egyptians attributed the same thing to water. So they placed a jar full of water, with the bottom perforated but sealed with wax, over the fire. Soon, when the wax was melted by the force of the fire and the holes were opened, the water flowing out from the jar extinguished the fire beneath it: and so it showed itself more powerful than fire — by which act the Egyptians defeated the Persians.


Tropologically, the jar is broken at the fountain when holy works, proceeding from a holy mind, are overturned. Again, when grace, whose author and fountain is the Holy Spirit, is lost through mortal sin and returns to the Holy Spirit as to its fountain.


Anagogically, St. Bonaventure takes it as the emptying out of worldly and natural wisdom, which is drawn up by the jar of curiosity; Olympiodorus, however, as the emptying out of holy faith and the knowledge of the present life, which will take place in heavenly glory: for then, when we shall see the very fountain of knowledge, namely God, face to face, all the dark and imperfect knowledge of this life will be done away with, I Corinthians XIII, 10.


AND LET THE WHEEL BE BROKEN OVER THE CISTERN. — For "let it be broken," the Hebrew is נרוץ narots, which can be translated both as "will be broken" and as "will run across," as I said shortly before; hence the Septuagint translates: and let the wheel roll to the cistern. In Greek it is συντροχάση, that is, "let it run together"; now to run together is the same as for the wheel to collide and break, and to fall into the pool together with the jar, says the Scholiast; the Syriac: and let the wheel run (Arabic: spin) over the well; another: let the wheel be compressed over the pool; another: the wheel will be broken, or scattered in the pit; Cajetan: the wheel will be broken at the well; the Zurich Bible: and let the wheel placed over the well run.


The Hebrews interpret the breaking of the wheel over the cistern, as well as the jar over the fountain, as the breaking of the tablets of the law contained in the Ark of the Covenant, which occurred in the Babylonian and Roman captivities. But literally these things pertain to the miseries of death. Hence first, Clarius takes the wheel as the skull, which is shattered in the tomb, or as life, which runs on broken wheels, as it were, and plunges headlong into the pit of the grave. Second, Cajetan takes it as the breath or respiration by which we breathe as long as we live, which in death is taken away and ceases when breathing fails; it is aptly called a wheel, because the drawing in of breath — namely inhalation and exhalation — occurs in a quasi-circular motion to the well of the lungs. Third, John Vitalis, in the Moral Mirror of Sacred Scripture, under the word "Death," takes the wheel as the changeableness of the sensitive appetite, which is in the whole body, for sending in and sending out that water, namely natural heat through all the members.


Fourth, Olympiodorus, St. Jerome, and others think the same thing is signified by the breaking of the wheel over the cistern as by the breaking of the jar over the water, which I have already discussed. Fifth, more fittingly, Valles, chapter LXVI of Sacred Philosophy, takes the breaking of both the jar over the fountain and the wheel over the cistern as referring to strangury or ischuria — that is, difficulty in urinating — from which the elderly suffer: "For the fountain," he says, "is the liver, and its channel and path through which the urine flows; the jar is the bladder, which stands above it; the wheel is the kidney, which draws the watery urine and transmits it to the bladder; the cistern is the vena cava and the liver, from which the serum of the blood is drawn, which is the material of urine: all of which in the elderly are broken — that is, weakened, loosened, dissolved: therefore the elderly, because of the weakened retentive power of the bladder, first pass urine with difficulty, then do not pass it at all; and so gradually the vital parts are submerged and suffocated by the water of urine, and the person dies."


So also St. Bonaventure, Laevinus Lemnius, and others. For when the kidneys, which like a jar drain off the watery humor from the blood, become calcified, and sometimes stony fragments, like pieces of pottery, fall broken as little stones into the bladder; or when stones are also generated in the bladder from dry excrement, then either the urine is suppressed or is excreted with difficulty, dripping drop by drop. Titelmannus, however, just as he takes the breaking of the jar over the fountain as the breaking of the bladder, so he takes the breaking of the wheel over the cistern as the breaking down of the bowels, through which feces are expelled, just as urine is expelled through the bladder: "By the breaking of the wheel over the cistern," he says, "can be understood the destruction of the channel of impure waste: for the wheel is the instrument by which impure and dirty water is drawn from the cistern; for a cistern usually contains muddy water, and must be frequently cleaned. So the belly is like a certain impure cistern always containing filth within itself, which must be emitted through the privy to purge the unclean cistern; and the wheel, by which this purging is accomplished, is taken as the channel and the privy itself." Therefore the double filthiness of the belly is described by this double riddle, in an honorable and elegant circumlocution.


Sixth and genuinely, the wheel is the head, the cistern is the heart, from which the head draws all the vital spirits through the senses, which reside in the head: for when the heart fails in the elderly, the brain and head also fail, and when it dies, they likewise die together. So Lyra, Vatablus, Emmanuel Sa, Denis, and others. Hence in the elderly we see the head trembling, and the heart palpitating and fearful.


Note that the brain and head are aptly compared to a wheel, and the heart to a cistern. First, on account of roundness: for just as a wheel is round, so also the head; hence from גלגל gilgal, meaning wheel, comes גלגלת gulgoleth, meaning head. The Chaldeans say gulgolta; whence Golgotha, that is, the place of the skulls and heads of those who were executed; hence Christ was crucified there. Second, on account of mobility: for just as a wheel is mobile, so also the head, which rotates and turns in all directions through the vertebrae of the neck. Third, on account of the rotation of thoughts, imaginations, desires, volitions, and intentions, by which the soul of a person is constantly rotating and turning in the head.


Fourth, on account of the dizziness from which the elderly suffer in the head due to the deficiency of spirits and the abundance of humors, which weak heat cannot consume, but agitates and whirls in circles, and thus produces vertigo. Finally, the head is placed above the heart, as a wheel over a cistern: for the heart is the fountain of heat and the origin of the vital spirits of the whole body, but especially of the head.


Less aptly Clarius takes the wheel as the skull, which contains the brain and is its seat. For in death the skull is not shattered, since it is bony and hard; indeed skulls, collected together with other bones in cemeteries, endure intact for very many years, and hence it is called "cranium," from κράνος, meaning helmet, because like a helmet it protects the brain (which by its nature is very soft) from injury, as Galen attests in Book VIII of On the Use of Parts, chapter IX, where he calls the skull an immovable wall placed around the brain.


Symbolically, by the wheel as well as the jar, understand the soul bound to the fountain or cistern — that is, to the body — as if to say: Just as when the jar is broken at the fountain, and the wheel by which water is drawn from the cistern, fountain, or well by a rope is disrupted, it is now impossible to draw water from it: so when the faculties and natural and vital forces fail and are exhausted in old age, the soul and life can no longer be retained; but with the soul returning to God its Creator, the body with its spirits and humors runs back and dissolves into its fountains and cisterns — that is, into its elements. So the Chaldean, who translates: and let your body run down into the midst of your tomb. So St. James, chapter III, 6, says of the tongue: "It sets ablaze the wheel of our birth" — that is, the whole order, course, period, and cycle of life. See what was said there.


So also St. Jerome, who accordingly judges the breaking of the jar and the wheel to be riddles of death. And the Scholiast: "The present life," he says, "because it revolves, is a wheel: therefore before it thrusts us down to the underworld, let each one take care of himself." Olympiodorus reads: before the wheel is rolled over the pool; that is, is broken by rolling, and falls into the pool or cistern, together with the water itself, which potters pour over their work: "The wheel," he says, "is taken as this life of ours, on account of its revolutions and movements, according to the saying: The voice of Your thunder was in the wheel. He therefore implies that before the wheel of this life hurls us headlong into the pool, let us take care of our own salvation." See St. Jerome.


Therefore St. Nilus in his Exhortation: "Laugh," he says, "at the wheel of life spun without order: but beware the pit into which it casts down those who sleep in this life." He therefore sleeps and is foolish who lives for this life; but he watches and is wise who lives for the future and eternal life. With a similar figure, Phocylides says: ὁ βίος τρόχος, that is, life is a top, because like a top it spins. A certain philosopher, asked what and how brief the life of man was, answered not with a word but with an act: for he spun himself around in a circle, implying that it should be measured by the duration of a single turn. Therefore Agapetus the Deacon wisely says in his Exhortation to the Emperor Justinian, chapter XI: "A certain cycle," he says, "of human affairs revolves, which now one way, now another, agitates and carries things around: and there is inequality in these things, because nothing in the present remains in the same state. It is fitting, therefore, most powerful emperor, that in this ever-turning change of affairs you maintain an unchangeable knowledge of piety."


And Isidore of Pelusium, Book II, Epistle 158: "Time," he says, "imitates the appearance of a wheel, inasmuch as it twists upon itself and revolves."


Tropologically, Thaumaturgus takes both the jar over the fountain and the wheel over the cistern as the time given to us in this life for washing away sins, both through baptism and through tears and the sacrament of penance.


Anagogically, Titelmannus takes the breaking of the wheel over the cistern as a symbol of the resurrection, as if to say: Just as that wheel which is placed over the cistern must be violently held there, enclosed by iron fittings and fixed with nails; but after it is broken, or the bonds — that is, the nails by which it was held fast — are shattered, then it plunges into the fullness of water, and there finds rest: so the soul of a person in this mortal and corruptible body is, as it were, violently detained, as in a prison and a workhouse, bound by the natural framework; and when these bonds are broken in death, the soul passes into the fullness of water — that is, into the abyss of divinity — and there enjoys full rest. Nor should it seem surprising that the soul in the body is compared to a wheel, for just as a wheel in its fastenings is constantly moved and turned about, so the soul in this corruptible body rarely rests, but is continually tossed about by excessive changeableness.


And just as that wheel which is above the cistern, by revolving over the cistern, draws water from it — yet has no rest until it collapses into it — so the soul also, in the state of this body, while it turns toward that abyss of divinity and occupies itself revolving around it, draws waters of grace from it for consolation and refreshment; yet it will not have full rest here, until, broken free, it runs back to that abyss, so that it can fully immerse itself in it. Here applies that saying of Plato, that σῶμα (body) is called as if σῆμα (tomb), because the body is like a prison and dungeon of the soul; from which therefore the soul longs to fly out, so that it may possess its freedom in heaven.


Moreover, all the miseries of old age and death, represented by these riddles, apply indeed to all the elderly and dying, but most of all to those who have spent their youth in pleasures and have exhausted and corrupted their natural powers through lusts. Therefore Solomon here especially warns the young to restrain themselves from these things, saying at the end of the preceding chapter: "Remove anger from your heart, and put away evil (the wickedness of pleasure and lust) from your flesh. For youth and pleasure are vanity. Remember your Creator in the days of your youth" — so that from anger and strife, as well as from pleasure and lust, you may restrain yourself, "before" through them, sooner than usual, there comes "the time of your affliction" — that is, lest a premature old age full of miseries overtake you, and from that, death. The origin of semen; these therefore, through lusts, with the semen exhausted, fail and give way: whence arises strangury, gas, kidney stones, etc.


Therefore I showed at the beginning of the chapter, in the Synopsis, that each of these miseries, recounted from the beginning of the chapter up to this verse, arise from the lust of youth, and that old age is accelerated by them; now I shall show the same thing in the four riddles mentioned in this verse.


Therefore for lascivious and lustful young men, through gluttony and debauchery, the golden band prematurely draws back — that is, the meninx contracts along with the brain — and from this arises baldness, because semen descends principally from the brain; therefore by excessive emission of semen the brain is injured, which is why the lustful suffer from epilepsy, apoplexy, hair loss, migraine, and other diseases of the brain and head; and they become forgetful, trembling, pale, languid, and infirm, as the physicians teach and daily experience demonstrates: for we see that the lustful, like those with a diseased spleen, have their brains weakened and afflicted.


Therefore Aetius, in the passage soon to be cited, asserts that lust "does not at all conduce to the reasoning powers of the soul; on the contrary, it rather congeals and stupefies the understanding." Simplicius in his Commentary on Epictetus, chapter XLVII: "All continence from bodily pleasure," he says, "strengthens the mind's capacity for reason." "Lust," says St. Ambrose, "calls back from reason, takes away good judgment, and troubles the foolish." And St. Jerome: "Love of beauty is the forgetfulness of reason, and close to madness — a shameful vice, wholly unfit for a sound mind;" and again: "For who, while using pleasure, can attend to anything at all with his mind?"


From this the "silver cord" is broken — that is, the marrow of the spinal column is contracted and injured, through which the vital spirits pass from the brain to the lower parts, because this marrow originates from the brain at the back of the head; therefore when the brain is injured by lusts, the marrow must necessarily be injured. Hence Plato said that semen is an outflow of the spinal marrow, as Plutarch attests in Book V of On the Opinions of the Philosophers, chapter III.


Again, from excessive lust and emission of semen, the "jar is broken at the fountain" — that is, the blood of the liver is poured out: for semen is the purest blood; hence when the semen is poured out through excessive lust, blood follows and is discharged: from this arises consumption and the spitting of blood. So Hippocrates, Book II of On Common Diseases; Celsus, Book III, chapter XXII; Aetius, Tetrabiblon I, Sermon 3, chapter VIII, whom hear: "Many men have spat blood from excessive sexual intercourse: partly from the violent compression and straining of the spirit, partly from the connection with the veins and arteries which lead to the genital parts." When blood and spirit fail — much of which is poured out in the semen — the liver, stomach, and heart likewise fail; whence follow languor, fainting, cachexia, pallor, emaciation, and other harms to health, as the same authors teach.


Furthermore, for the lascivious the "jar is broken at the fountain" — that is, the kidneys and bladder contract diseases: for in the kidneys is the


Finally, in these same persons the "wheel is broken over the cistern" — that is, the head is injured, since when the heart, liver, and stomach fail, it can no longer draw from them nourishment, blood, or the vital spirits necessary for any kind of motion and sensation. Therefore sight, hearing, and all the senses become dull and fail. Hence Theotimus, unable to endure without lust, preferred to endure blindness, which the doctors had predicted for him if he continued in lust. Hence he exclaimed: "Farewell, beloved light," as St. Ambrose narrates, Book IV on Luke, chapter XVII.


But why the head feels the harms of lust more than the other members, Viegas of Evora gives two reasons, Medical Articles, chapter XLVII: The first is that the brain and head are the extremity, in which the drawing power ceases, since it cannot draw from the other side; and the lower parts draw in continuous succession up to the brain. The second is the softness of the brain and spinal marrow, which yields more easily to the pulling parts than do the solid parts. Hence the lascivious and lustful have a diminished brain and an exhausted spinal marrow. Therefore Galen wisely and truly says, Book II of On Health: "If, driven by pleasure, that bait of evils," he says, "we are impelled to sexual intercourse, it will certainly come about that not only the powers of the body, but almost all the powers of the mind as well, will be broken, and will utterly perish together with life itself: for frequent intercourse loosens the constitution of the body, hastens old age, brings gray hair prematurely, causes incontinence of the nerves, gout, arthritis, trembling, dullness of the senses, torpor of the mind, a bad condition of the body, rawness of the humors, and weakness of all the bodily powers and the functions flowing from them," etc.


Aetius adds here, Tetrabiblon I, Sermon 3, chapter VIII: "Diseases of the kidneys and bladder, foul breath, toothache, inflammation of the uvula, spitting of blood, ulcers in the members, fever, and all evils."


Therefore St. Isidore truly concludes, Book II of Sentences, chapter XL: "Chastity is the security of the mind and the health of the body." And Plutarch in his Precepts on Preserving Health asserts that "the healthiest practices have been rightly said to be these: the use of food short of satiety, cheerful readiness for labors, and the conservation of the natural seed." He adds: "For intemperance in sexual intercourse, because it greatly weakens the faculty by which nourishment is produced, generates an abundance of excrement."




Verse 7: AND LET THE DUST RETURN TO ITS EARTH WHENCE IT WAS, AND LET THE SPIRIT RETURN TO GOD, WHO GAVE IT.


Dust, that is, Adam, or man — namely the body of man — formed from adama, that is, from earth and dust mixed with water, or from clay, by God, according to what God threatened Adam after his sin: "In the sweat of your face you shall eat bread, until you return to the earth from which you were taken: for you are dust, and to dust you shall return," Genesis chapter III, 19, and chapter II, 7. See what was said there.


So St. Paul the first hermit, as St. Jerome attests in his Life, greeting Anthony who had come to visit him: "Behold," he said, "the one whom you sought with such great labor: abundant gray hair covers his limbs rotting with old age; behold, you see a man who will soon be dust." And soon, predicting his own imminent death: "But since the time of my rest has now come, and, as I have always desired, to be dissolved and to be with Christ, my course being completed, there remains for me the crown of justice — you have been sent by the Lord to cover my poor body with earth, or rather to return earth to earth." And St. Mary of Egypt to Zosimas, who wrote down her life as received from her own lips: "Bury, Abba Zosimas, the poor body of wretched Mary. Return to the earth what is its own, and add dust to dust."


Hence Sacred Scripture calls death a dissolution — namely, the separation of the soul from the body, that is, the dismissal and laying down of the body into its elements. Plato and the philosophers imitated the same: hence Plutarch in his Consolation to Apollonius calls death the separation of a composite thing, and cites that verse of Epicharmus:

He was composed, and was separated, and went back again whence he came:
Earth indeed to earth, the spirit to the heights above.

Therefore, while living, die often, so that when dead you may live:
Lest you die, it is needful to outrun death by death.

Hence also the lyric poet:
We are dust and shadow; dust is nothing but smoke:
But smoke is nothing; therefore we are nothing.


AND LET THE SPIRIT RETURN TO GOD, WHO GAVE IT. — As to its Maker, so also as to its Judge (for this is what the Hebrew Elohim signifies), so that it may render to Him an account of all its actions exercised throughout its whole life, and according to its merits receive either rewards or punishments. Therefore the dust, or body, returns to the earth in one way, and the spirit — that is, the soul — returns to God in another. For the body returns because it is corrupted and dissolved into earth, as into the matter from which it was formed; but the spirit, or soul of man, is not corrupted, but remaining immortal, returns to God as its Judge, inasmuch as it was created by Him in His image and likeness — namely, rational, free, spiritual, immortal — so that by doing good it may attain eternal glory, or by doing evil may undergo everlasting hell.


Hence, therefore, and from similar passages, it is clearly evident that the soul of man is immortal, inasmuch as it is not produced from the seed and transmission of parents, but was immediately created by God, who is therefore called the Father of spirits. Hence St. Jerome: "Those are to be laughed at," he says, "who think that souls are sown together with bodies, and are generated not by God but by the parents of the bodies. For since the flesh returns to the earth and the spirit returns to God who gave it, it is evident that God is the Father of souls, not men." So also Cassian, Conference VIII, chapter XXV. And St. Augustine, Epistle 3 to Volusian: "Who is there now," he says, "even the most ignorant fool, or what mere woman, who does not believe in the immortality of the soul and the life to come after death?"


The same, Book I of On the Literal Meaning of Genesis, chapter IX, proves from this passage of Solomon that the soul of the first man — namely Adam — was created by God from nothing; he doubts, however, concerning the souls of his descendants, whether they are said to be created by God in such a way that they are nevertheless propagated from Adam's stock.


Solomon presses upon the young man, inclined to pleasures and lusts, the immortality of the soul and the judgment to be undergone before God on account of them, because these two truths put a sharp bridle on pleasure and lust. Hence we see that those who devote themselves entirely to pleasure and luxury, in order to do so freely without fear of punishment, gradually become atheists, and deny the immortality of the soul, judgment, heaven, hell, indeed all divinity. Therefore the Chaldean translates: remember your Creator, that you may glorify Him in the days of your youth.


Again, from the fact that the soul, departing from the body, returns to God its Maker, the error of the Pythagoreans, Origenists, and similar groups is refuted — namely μετεμψύχωσις, that is, the transmigration of souls from one body into another. For they held that the soul migrates successively into one body after another, or is turned into a demon or an animal.


Finally, St. Augustine, Book I of On Free Will, chapter XII, interprets the souls' return to God as a return of souls to heaven; but he retracts and explains this in Book I of the Retractations, chapter I: "In another place," he says, "when I was discussing the soul, I said: He will return more securely to heaven. But I should have said more securely 'going' rather than 'returning,' on account of those who think that human souls, because of the merits of their sins, have fallen or been cast down from heaven into these bodies. But the reason I did not hesitate to say this is that I said 'to heaven' as though I were saying 'to Him who is its author and maker' — just as Cyprian did not hesitate to say: Since we possess the body from earth and the spirit from heaven, we ourselves are earth and heaven. And in the Book of Ecclesiastes it is written: Let the spirit return to God who gave it. This must certainly be so understood that we do not oppose the Apostle who says that they had done nothing good or evil before they were born. Therefore, without controversy, the original homeland of the soul's blessedness is God Himself. He did not beget it from Himself, but created it from no other thing, just as He created the body from earth. For as regards its origin, by which it comes to be in the body: whether it was from that one soul which was first created, when man was made into a living soul, or whether individual souls are always so made for individuals — this I did not know then, nor do I know it yet."


So he says; but now from the Church's interpretation and definition it is certain that human souls are not propagated from parents, but are individually created by God for each one as they are born, and are infused in the act of creation.




Verse 8: VANITY OF VANITIES, SAID ECCLESIASTES, AND ALL IS VANITY.


Syriac: every thing is vanity; Arabic: for all things are vain. This is the theme which Ecclesiastes proposed at the beginning of the book as needing to be proved, and now, as though proved, repeats it, and draws and collects it from what has been said as a conclusion, confirmed by every kind of induction. "For since, says St. Jerome, all the toil of mortals, about which the whole book has argued, comes to this — that the dust returns to its earth and the soul goes back whence it was taken — it is a great vanity to labor in this world and acquire nothing for the future," especially since one will be judged for these things and condemned to hell if he has violated God's law out of love for them. This is therefore the epilogue, in which Solomon gathers up the summary of his whole discourse, so as to fix it more deeply in the reader's mind, and so that the reader may know what he should especially retain from it in memory and put into practice. Let the teacher and preacher do likewise.


Moreover, the Chaldean translates more explicitly: when Solomon king of Israel contemplated the vanity of this age, and the vanities which the sons of men produce, Ecclesiastes said in his word: All things are vanity.


This maxim was explained at length at the beginning of the book; therefore nothing needs to be added here.




Verse 9: AND SINCE ECCLESIASTES WAS MOST WISE, HE TAUGHT THE PEOPLE (knowledge, as the Hebrew, Septuagint, Syriac, and Arabic add), AND HE RECOUNTED WHAT HE HAD DONE: AND SEARCHING HE COMPOSED MANY PARABLES.


In Hebrew it is: he further taught the people, as if to say: Not only the contents of this book, but many other things not contained in it, he taught the people. Hence it is clear that Solomon taught them many times, both by teaching with the living voice and exhorting to virtues and the worship of God, and by doing the same through writings for all ages: for

The spoken word perishes, the written letter endures.

In a similar way, Job taught the people subject to him, chapter XXIX, verse 20 and following. For this is an outstanding endowment and praise of a prince.


The Hebrew is: and moreover because Ecclesiastes was wise, he further taught the people, as if to say: The wiser Ecclesiastes was, the more diligent he was in teaching, because he knew that this wisdom had been given to him by God so that he might teach others with it, especially those subject to him, and make them upright by it, and advance them toward eternal happiness. Hence Hugh: "He did not suffocate his discoveries," he says, "as if smothering a child in the womb; but he brought them forth into the light; he sent his streams abroad and distributed his waters, just as he himself had taught," Proverbs V, 16.


Furthermore, Thaumaturgus refers the phrase "and moreover" to what preceded, in this way: "Vanity of vanities, said Ecclesiastes, all is vanity, and moreover;" which Thaumaturgus explains thus: "I say therefore, as I also said at the beginning, that the vanity with which men are occupied is wondrous, and so superabundant (this is what 'and moreover' means) that no one can embrace the whole of it in his mind." But our translator and the rest more correctly refer 'and moreover' to what follows — namely, to 'wise' — as if to say: Since Ecclesiastes was moreover wise, that is, most wise.


Thaumaturgus thinks that Solomon here complains about the listlessness of his hearers and their dissolute life, so that they would reject this sermon and ones like it: "Moreover," he says, "this effort of mine, though preaching wisely, is superfluous for that people, who neglect justice and reject teaching and care."


AND HE RECOUNTED WHAT HE HAD DONE. — In Hebrew אזן veitzen, that is, he made them hear, as Aquila translates, that is, he recounted; St. Jerome: he made them hear; Syriac: he listened; Pagninus: and he made them listen; Vatablus: and he stirred up zeal by teaching. Less correctly Cajetan: and the people listened to Solomon teaching with such wisdom and grace. Chaldean: and he attended to the voice of the wise; others in Pagninus's Lexicon: by hearing he weighed and investigated, pondered, and balanced the words of the parables. The Septuagint, reading אזן ozen with different vowel points, meaning ear, translate: and the ear (of Solomon, or rather of the people hearing him) will search out the ornament of the parables; Arabic: and his ear was enriched with the ornament of similitudes.


WHAT HE HAD DONE — both in building, whence he described in a book the structure of the temple he had built and the offices of the ministers, as is evident from II Chronicles XXXV, 4; and the deeds he had accomplished, as he recounted them in chapter II and following, asserting that in all things he had found vanity; and especially the teaching, parables, and maxims which he had discovered and composed by meditation, had taught, dictated, and handed over to scribes to be written down: for it is the work of Ecclesiastes — that is, of the preacher — to recount these things.


AND SEARCHING HE COMPOSED MANY PARABLES. — Fittingly our translator, for תקן chikken, meaning "he will investigate," reads with different vowel points in the participle not choker, meaning "investigating," because the conjunction vau — meaning "and" — is missing; yet the Chaldean supplies and understands it, translating: and he searched the books of understanding, and very many parables of understanding. Hence it is clear that Solomon not only composed new parables and maxims invented by himself, but also listened to, investigated, arranged, corrected, and brought into better form the sayings of ancient wise men as well as more recent ones of his own era.


For all these things are signified by the Hebrew תקן ticken, which properly means to direct, correct, arrange, and compose a thing, so that its individual parts harmoniously and fittingly correspond to one another and to the whole composition, just as songs, verses, and odes are composed. Hence Campensis translates: by diligently searching all things, he found many things pertaining to wisdom, and wisely restored many things said by others. Again, Rabbi David translates ticken as: he weighed, pondered, and compared things with one another, as those do who weigh two weights in a balance. "I will incline my ear to a parable," Psalm XLVIII, 5, as if to say: Solomon, when he listened to others, employed the judgment and weight of his ears for pondering; when he recounted something to his hearers, he also weighed the importance of things while speaking, and the weight and dignity of each one; and he listened to his father David saying the same — because David too inclined his ears to his own parables. See what I said about Solomon's parables at the beginning of Proverbs.




Verse 10: HE SOUGHT USEFUL WORDS, AND WROTE THE MOST UPRIGHT DISCOURSES, FULL OF TRUTH.


The Septuagint: Ecclesiastes sought to find words of delight, a writing of uprightness, words of truth; the Hebrew: he sought words of delight, that is, pleasing, agreeable, and, as Cajetan translates, desirable, such as are useful, as Aquila and our translator render it — namely, words which a wise and upright man ought to and does will, and which, as Olympiodorus says, are conformable to the divine will, and whoever follows them attains the glory of eternal happiness. Hence Vatablus explains it as if to say: He sought words of delight, that is, true insights about what should be sought and what avoided, and thus about the highest good and evil.


St. Jerome takes "words of delight" as the secrets of the divine will and providence: "Beyond these things," he says, "he added that he wished to know the causes and natures of things, and the arrangement and providence of God; and therefore wished to know how each thing was made, so that what David, after the dissolution of body and soul, hoped to see upon his return to heaven, saying: I shall see Your heavens, the works of Your fingers — this Solomon strove to discover now in the present life: but the truth, known to God, the human mind, walled in by the body, cannot comprehend."


The Chaldean, however, takes "words of delight" as the secrets of hearts: "Solomon," he says, "who is called Ecclesiastes, sought in his wisdom to judge the judgment concerning the thoughts of the human heart, and without witnesses; then it was said to him in the spirit of prophecy from the face of the Lord: Behold, it is already written in the book of the law by the hand of Moses for the teachers of Israel, words right and faithful: by the testimony of the appointed witnesses every matter shall be established."


But these things are far-fetched and less than true: for God alone is the knower of hearts, that is, the inspector of the secrets of the heart, and Solomon knew this very well; therefore it is not credible that he wished to search into those things. Most excellently, therefore, St. Jerome translates in the Vulgate: he sought useful words; hence there follows:


AND HE WROTE THE MOST UPRIGHT DISCOURSES. — The Hebrew and the Septuagint have: and a writing of uprightness, supply "he sought" — that is, the scroll of the law, the Hebrews say: for zeal for this was commended to the king by Moses, Deuteronomy XVII, 17; and to Joshua himself by God, Joshua I, 8. Better, our translator, for כתוב catub, meaning "written," reading with different vowel points כתוב catob, meaning "to write," translates: he sought to write, that is, he wrote uprightness — that is, the most upright discourses. For all these things pertain to the parables and maxims dictated and written by Solomon. Hence St. Jerome in the old edition translates: to find words of delight, and to write correctly the words of truth; Aquila: and he wrote correctly.


But if you wish to retain catub, meaning "written," explain "written" as referring not to Moses but to Solomon himself. Vatablus translates: A writing of uprightness, that is, he says, what he could rightly commit to letters, or he endeavored to hand down wisdom in an even style. Better, you may explain "words of uprightness" as upright words — that is, words directly conformable to right reason, truth, justice, the law, and the divine will as their standard and rule — not crooked, not twisted, not perverse, as are the words of the wicked, according to what Wisdom says of herself, Proverbs VIII, 8: "All my words are just; there is nothing crooked or perverse in them." Hence Thaumaturgus explains "upright" as pleasing to God: "I," he says, "so advanced in age and having traversed a long span of life, have wearied my mind in searching out, through the mysteries of truth, those things which are pleasing and acceptable to God." A more recent translator renders clearly: the uprightness of the words of truth has been written down.




Verse 11: THE WORDS OF THE WISE ARE LIKE GOADS, AND LIKE NAILS DRIVEN DEEP, WHICH THROUGH THE COUNSEL OF MASTERS HAVE BEEN GIVEN BY ONE SHEPHERD.


Thaumaturgus puts it clearly: "I have found that minds are no less stirred by the admonitions of the wise than if goads and nails were driven into their bodies. Hence I hope there will be those who will recount to posterity those teachings full of wisdom, entrusted to them by a faithful shepherd and teacher, much more abundantly and elegantly, and so harmoniously, as if they had heard them from one mouth." The Chaldean: "The words of the wise are compared to goads, and like nails they are fixed to teach knowledge to those who are empty and without knowledge; just as a goad teaches the ox. And the princes of counsel who have rules and doctrines, which were given by the hand of


Moses the prophet, who alone shepherded the people of the house of Israel in the desert, with manna and with quails."


Solomon shows the usefulness, power, and efficacy of his wisdom and teaching — namely, that the words of wisdom and of the wise (of whom he himself was the chief) sting the mind like goads or spurs, and are deeply and intimately fixed in the mind like nails. So St. Jerome: "Lest he should seem," he says, "after the law of God, to burst forth rashly as a teacher and claim for himself a doctrine which Moses had undertaken not so much of his own accord as first at God's anger, then at His inspiration, he says his words are the words of the wise, which like goads correct the erring, and with a stinging spur rouse the sluggish steps of mortals: and so they are firm as nails driven deep and solid, and are put forth not on the authority of one alone, but by the counsel and consensus of all the teachers. And lest the wisdom of all should be despised, he says it was granted by one shepherd — that is, although very many teach, yet the author of this teaching is the one Lord. This passage tells against those who think the God of the Old Law is different from the God of the Gospel, since one shepherd instructed both. The wise men, moreover, are the prophets as much as the apostles."


Then he aptly adds by way of annotation: "At the same time it must be noted that the words of the wise are said to sting, not to caress, not to handle wantonness with a soft hand, but to inflict on the erring and (as we said above) the slow the pains and wounds of repentance. If anyone's speech therefore does not sting but gives pleasure to the hearers, it is not the speech of a wise man. For the words of the wise are like goads: since they provoke the sinner to conversion, they are firm, given by the council of the saints and granted by one shepherd, and founded on a solid root. By this goad I believe it was not yet Paul, but still Saul, who on the road, confessing his error, heard: 'It is hard for you to kick against the goad of God.' Acts IX, 5."


LIKE GOADS. — The Septuagint: ὡς τὰ βούκεντρα, that is, like ox-goads, by which sluggish oxen and donkeys are pricked to move faster and plow more vigorously. Hear Olympiodorus: "For just as goads prick oxen and urge them to cut the furrow with the plow, so too the words of theologians rouse us who plow with good hope to cut a spiritual furrow, so that when the field of our heart has been cleared, we may plant beautiful shoots of virtue in it. They are also like red-hot and glowing nails, which are driven more deeply and easily into wood: so too the words of wise theologians are driven deep into the innermost recesses of our understanding." The Syriac translates: like rods, with whose blows teachers spur their students to study.


AND LIKE NAILS DRIVEN DEEP. — The Hebrew: like nails planted; the Septuagint likewise πεφυτευμένα, that is, planted; for which the Arabic and Olympiodorus read πεπυρωμένοι, that is, fiery and glowing: for these, he says, are driven into wood more easily and deeply. Aquila and Theodotion add "memorable," that is, fixed in, explaining "planted" as "fixed in." By these admonitions of the wise, we are, as it were, nailed together with Christ crucified, since through them we crucify our vices, passions, and all the movements of private affections and desires: for just as a nail driven in holds the thing to which it is fastened, so doctrine holds a person, says Vatablus. The Syriac, instead of "like nails," translates: like plowshares.


This is what the Apostle says, Hebrews chapter IV, verse 12: "For the word of God is living and effective, and more penetrating than any two-edged sword: reaching even to the division of soul and spirit, of joints also and marrow."


Akin to this saying is the maxim of the five ancient Rabbis in Pirke Avoth, chapter II: "Warm yourself at the fire of the wise, if you can: but beware lest you be burned by their blaze: for their teeth are sharper than the teeth of foxes; they sting like scorpions, and their words burn like torches and reduce to ashes."


So also St. Gregory explains in his homily on the Gospel: "The words of the wise are compared to nails and goads, because they do not know how to caress the faults of sinners, but to sting them. Here belongs that saying of God through Jeremiah: 'What has chaff to do with wheat, says the Lord? Are not My words like fire, says the Lord, and like a hammer shattering rock?'" Jeremiah XXIII, 28 and 29.


Where St. Jerome says: "Beautifully," he says, "perverse teaching is compared to chaff, which has no substance and cannot nourish the peoples of the faithful, but is crushed to straw between the hands. And he immediately teaches that such is the doctrine of heretics, 'who all,' he says, 'deceive their hearers by flattery.'" On the contrary, the faithful preacher is compared to fire and a hammer, who, being most removed from every appearance of flattery, "announces," he says, "future punishments to deter men from sinning, and threatens the chaff of sinners with fire, so that the hard hearts of heretics, untamable as flint, may be crushed by the hammer of his speech."


Understand that these goads are to be applied to the lazy, slow, and obstinate; for with the diligent, energetic, and obedient, speeches should be flowing, pure, clear, and soothing, says St. Ambrose, Epistle 19. For the former are driven by fear, the latter by love. Columella prescribes the same for oxen, Book II, chapter II, and Book VI, chapter II: "Let the plowman," he says, "frighten the ox with his voice rather than with blows, and let blows be the last remedy for those that refuse;" this about the veteran ox; but about the young bull: "Let him never provoke the young bull with a goad, because that makes him balky and prone to kick; yet let him occasionally correct him with a whip." And again: "Let the oxen be fearful of blows and shouts."


WHICH THROUGH THE COUNSEL OF MASTERS. — The Hebrew: through the men, or lords, or authors of collections or congregations — those, namely, who collect the sayings and teachings of the ancients, or rather who sit and preside in a collection, that is, an assembly, college, and council. The Chaldean calls them masters and teachers of the ways; St. Jerome in the old edition translates: given to those who have assemblies; the Septuagint: which from counsels have been given by one shepherd; the Syriac: which are joined as masters of the thresholds, given by one shepherd; the Arabic: which they understood from the treasures of their works, from one shepherd; another: the words of the wise are like goads and nails firmly fixed, supporting the collected household goods.


But the Hebrews, with our translator, genuinely translate: authors of collections, compilations, or congregations, as I said. The Zurich Bible: among collected leaves; Campensis: like renowned studious men, who impress upon others what has been given (others say: handed down) to them; Rabbi David: like nails are the words of the wise, who gather wise sayings in their books; another: masters of colleges or congregations; another: lords of students gathered in a school, or authors of compilations, who collect many excerpts from here and there into one volume.


The meaning of our translation is, as if to say: Through the congregations and counsel of masters (for which many codices, especially manuscripts, fittingly read with the Septuagint: council, and this is what St. Jerome has) — that is, through their unanimous consensus, as if all were speaking from one mouth — the words of the wise have been handed down firm and certain, inasmuch as they have all been taught by one shepherd and master, namely God and Christ.


Hence learn that the doctrines of wisdom which are in the Church were not recently invented, but were handed down from God and Christ to the first prophets and apostles, and communicated by them successively to others and yet others, until they finally reached us. Again, learn how much faith and reverence is owed to the Fathers and other teachers of the Church. Moreover, Cajetan enumerates these teachers: "Abraham," he says, "was the first author of the congregation through circumcision; Moses was the author of the congregation through the law; then the Judges, authors of congregations for the worship of the one God against various idolaters; then the prophets, gathering the people from evil ways to God. All of these, therefore, were given by one shepherd, God, to feed the people with the divine word."


St. Paul wisely admonishes, II Timothy chapter II, 2: "The things," he says, "which you have heard from me through many witnesses, entrust these to faithful men;" for these teachers, as Thaumaturgus says, "having received those most wise teachings from one good shepherd and teacher, will all, as if from one mouth, and in harmony with one another, hand them on, expounding the doctrine entrusted to them more elegantly and more copiously."


Counsel. — I have already said that others read "council." The Hebrew אסופות asuppoth means collections, compilations (as compilations of sayings from the philosophers and the Fathers were collected by Damascene, Bede, Antonius in the Melissa, St. Maximus, St. Bonaventure, and others), congregations, assemblies. Therefore the council of teachers is the same as the assembly, collection, congregation, and consensus of teachers. So a royal council is called the royal Senate itself, or the Counselors of the king. The Septuagint translates it as συνθέματα, that is, compositions, frameworks, joinings together, also compacts, signs, tokens; some read συντάγματα, that is, constructions, constitutions; hence Olympiodorus: these words, moreover, have been handed down to us from constitutions; but other manuscripts have: from compositions. "By constitutions or compositions, understand the works of God, which are arranged and constituted with a wonderful and supreme order and harmony, from which by a certain proportion and likeness we are led to some knowledge of God the Maker. You may also take constitutions in this place as the covenants of both Testaments — namely, Old and New."


BY ONE SHEPHERD. — Campensis: by the one shepherd, God; the Zurich Bible: by one shepherd, the Holy Spirit; the Chaldean takes the shepherd of the people as Moses. Better, Salonius and the rest: The one shepherd, they say, is God; the teachers are the prophets and apostles. For here He aptly calls God a shepherd, to persist in the metaphor of goads, with which shepherds spur on oxen and beasts of burden to move forward, as if to say: Although there are very many teachers who instruct the people, yet the one author, fountain, and origin of all true doctrine is God and Christ, who accordingly in the Old Law appointed the high priest as His vicar — as the supreme teacher and judge of the Synagogue — whom He commanded all to heed and obey in all things, Deuteronomy XVII. Much more so in the New Law, He appointed St. Peter, and the Roman Pontiffs succeeding him, as the teachers and shepherds of the whole Church, John XXI, 16, so that from one shepherd the unity of faith and doctrine might be drawn and preserved, and there might be no straying into various heresies and errors, as St. Cyprian teaches solidly and elegantly in his book On the Unity of the Church.


For thus the hierarchy of the Church ends in a monarchy, which is the best form of government: for the monarch is the Pope. Hence of old the σύνθημα, that is, the watchword of the orthodox and true Christian, was — and still is — to be united in faith and subject in obedience to the Roman Pontiff. Hence St. Jerome, Epistle 57 to Pope Damasus, asking him whether three hypostases should be spoken of in the Godhead, or only one: "From the priest," he says, "I seek the victim of salvation; from the shepherd, the protection of the sheep, etc.; I speak with the successor of the fisherman and the disciple of the Cross; following no one first except Christ, I am joined in communion with your blessedness — that is, with the chair of Peter. Upon that rock I know the Church to be built. Whoever eats the lamb outside this house is profane: if anyone is not in the ark of Noah, he will perish when the flood reigns."


From what has been said, it is clear that Hunnius, Whitaker, and similar innovators erroneously — in order to keep the Roman Pontiff further away from this passage — understand the one shepherd as Solomon himself, because kings are called shepherds; and the wise men as the collectors of Solomon's sayings. For the shepherd here is called not a king or ruler, but a teacher and illuminator, who feeds others with his doctrine, the chief of whom is God, from whom all teachers and wise men — even those who existed before Solomon — drew their wisdom, as Solomon says here. See Gretser in the Defense of Bellarmine, volume I, Book III, chapter IV.




Verse 12: BEYOND THESE THINGS, MY SON, DO NOT SEEK. OF MAKING MANY BOOKS THERE IS NO END: AND FREQUENT MEDITATION IS AN AFFLICTION OF THE FLESH.


As if to say: In this book up to now, O reader, I have more than sufficiently described for you the way and method of living well and blessedly; therefore there is no reason for you to seek more than these things, or to turn over other books with idle curiosity; for just as there is no end to making many books, so too there is no end to reading them. For human curiosity is immense and has no limit; therefore unless you set a measure and fix a boundary for it, it will distract you from the one true and highest good into many empty things, and will sharply torment you, because frequent meditation, which frequent reading produces, and writing even more so, is an affliction of the flesh.


Again: beyond these things — namely, those handed down by one shepherd through the counsel and assembly of teachers, that is, through the prophets, apostles, Fathers, and doctors — do not seek; therefore it is superfluous to write or read more useless books. So St. Jerome: "Apart from these words," he says, "which have been given by one shepherd and put forth by the council and consensus of the wise, do nothing, claim nothing for yourself; follow the footsteps of the elders, and do not depart from their authority. Otherwise, for the one who seeks many things, an infinite number of books will present itself, which will drag him into error, and will make the one who reads much labor in vain. Or at least he teaches that brevity should be pursued, and meaning should be followed more than words, against the philosophers and the teachers of this age, who try to assert the falsehoods of their doctrines by variety and multiplicity of words. By contrast, divine Scripture is confined within a brief compass, and as much as it expands in meanings, so much is it compressed in words. For God has made a consummated and abbreviated word upon the earth, and His word is near, in our mouth and in our heart."


The Hebrew has: and moreover, by these be warned, or beware — namely, lest you seek more — as our translator and Vatablus shrewdly noticed and rendered. St. Jerome in the old edition translates: and moreover, from these things, my son, beware of making many books, which have no end, and much meditation is a labor of the flesh. So also the Septuagint and the Syriac. The Chaldean translates to the contrary: for thus it reads: and moreover, my son, do not seek; of making many books there is no end, and frequent meditation is an affliction of the flesh. The Latin Vulgate agrees; the Arabic also approaches: they received, he says, authority from them; O my son, preserve this: you will make many books whose usefulness has no end, and in meditating upon them there is labor for humanity.


Finally, Thaumaturgus interprets it thus: but why say more? since there is no profit in much speaking, and I would not advise you, my friend, to write useless things and what is less fitting, since in them nothing remains beyond toil. The Zurich Bible translates differently: Lastly, my son, he says, take heed, being warned, for to make many books would be an endless task; and Campensis: Consider yourself warned by these few words, my son; but to touch upon all things cannot be accomplished even in very many books, and the labor of much writing wearies the body.


Finally, for "moreover" the Hebrew is יותר iother, which can be translated as: more excellently, more outstandingly. Hence some explain it as if to say: Seek nothing more — that is, nothing more excellent, nothing more worthy, nothing more useful — from elsewhere than from the sayings and writings of the wise, and especially from this my Ecclesiastes; it will abundantly supply you with the most excellent teachings and counsels for living well and blessedly, so that you should hold in little esteem and despise the discourses or books of philosophers and profane teachers in comparison with it. For you will learn much more, and holier and more divine things, from this one book than from all the rest.


OF MAKING MANY BOOKS THERE IS NO END. — He says this not to censure writers and the zeal for writing, since after Solomon all the prophets, evangelists, and apostles, as well as the Greek and Latin Fathers, to say nothing of others, wrote many books useful to the Church and the commonwealth; but first, to show that just as in other things, so also in study — namely, in writing and reading — there is its own vanity and vexation, namely affliction of the heart: for thus he himself explained it in chapter I, verse 17. So St. Jerome.


Second, to censure the itch for writing: for many itch to write and publish books, driven only by the vain glory of a name, when their books are of little use or unworthy of the press, especially when they contain errors, heresies, superstitions, obscenities, etc. Juvenal truly says, Satire 7:

An incurable itch for writing grips many,
And grows old in their diseased hearts.


Third, to advise the wise man to read and write little, and, setting aside profane things, to devote himself to the study of Sacred Scripture. For, as Hippocrates says at the beginning of the Aphorisms: "Art is long, life is short;" therefore spend a short life on short and few things, but those that bring salvation. Leave, therefore, the vain and wordy books of others. For, as St. Augustine says in his book On Christian Doctrine, the last chapter: "And when he finds there (in Scripture) everything that he has usefully learned elsewhere, he will find there much more abundantly those things which are found nowhere else at all, but are said only in those Scriptures, with a wonderful profundity and wonderful humility." And also Cicero, Tusculan Disputations I: "For anyone," he says, "to commit his thoughts to writing who can neither arrange nor illuminate them, nor attract the reader with any delight, is the act of a man intemperately abusing both his leisure and his letters."


Hence Stobaeus, Sermon 19, recounts that Socrates, Aristarchus, and Favorinus (who censured his contemporary Plutarch for writing so much) refused to write anything. And Aristippus, a disciple of Socrates, said to someone boasting of having read a great deal: "Just as," he said, "those who eat the most are not healthier than those who take what is sufficient, so too those who have read the most are not to be considered more studious and learned, but rather those who have read what is useful."


Their reasons were: first, that to read, write, and absorb so many books is an enormous toil and weariness of mind and body. Second, that so many books diminish the exercise of the intellect, since people complacently fall asleep over the writings of others. Third, that they harm the memory and blunt it: for when students read such varied material, they retain nothing, because the later drives out the earlier. Hence St. Thomas, when asked by what way and method one might become learned, answered: By reading only one book, as is recorded in the Chronicle of St. Dominic, Part I, Book III, chapter XXXVII. Our James Lainez, the second General Superior of the Society of Jesus, said and did the same: for he had only one book in his room, and read it from beginning to end; and having done so, he returned it to the library and took another from it to be read in the same manner. Fourth, that in the writing and reading of so many books much time is consumed and wasted, through so many circumlocutions of veiled truth, which when delivered briefly and plainly is understood more easily and clearly.


These reasons, however, do not prevent it from being useful to write many books, when something new is presented, or something is explained in a new and better way; or when the necessity of responding to heretics and other adversaries demands it; or when matters treated by others at length and confusedly are presented in a brief, clear, and orderly method, as Justinian did, who reduced two thousand books of the ancient jurists into a brief code of modern law. Clement says admirably, Book I of the Stromata: "Children indeed are of the body, but the offspring of the soul are written works." In books, therefore, you behold the soul of the wise man. Peter Damian, Book I, Epistle 6: "I took my book, which I embraced like an only son, with the sweet tenderness of a womb." Peter of Venice, Book I, Epistle 20: "Very many have written and produced successful commentaries on the divine Scriptures; if they labored from a zeal to help others, and consecrated their toils to the divine glory, not their own, they still live in their books even though they have departed, and the fruits of their works continually sprout as long as the book lives."


Proclus, in his oration on Chrysostom: "Let not an abundance of writers call one away from the task of writing; let it rather urge and provoke, and change one's writings to the pattern of others. He who writes good books spreads the nets of salvation." Seneca, Epistle 33: "Truth lies open to all; it has not yet been preempted. Much of it has been left even for those to come."


Vincent of Lerins, censuring from the Apostle the profane novelties of words invented by innovators and heretics: "Do not say new things," he says, "but in a new way."


Indeed in this our age, learned and religious men have so illuminated poetry, rhetoric, philosophy, mathematics, controversies, scholastic and moral theology, as well as spiritual and mystical theology, and especially Sacred Scripture with their writings, that they have published many things hitherto unheard of, unlocked many things unknown and closed, and raised many to the summit of the sciences; so much so that since the birth of Christ, scarcely any age has been more learned, more subtle, more profound, and this in every kind of knowledge.


The a priori reason is first: the immense breadth, depth, and obscurity of the sciences, from which it follows that once one is explained and mastered, there always remains and is discerned another and yet another, deeper and more obscure, and this without end or limit — which is why there always remains material for explaining new questions and writing new books. For first thoughts open the way, says Dionysius, to later reflections, and those better ones, according to the saying: δεύτεραι φροντίδες σοφώτεραι (second thoughts are wiser). No one drains the sea and the immense treasure of wisdom. Therefore that saying of Terence, Prologue to the Eunuch, is as true — "Nothing is said which has not been said before" — as it is true that nothing is dug from the veins of gold and silver, nothing drawn from gem-bearing rivers, nothing of water or liquid exhausted from fountains and rivers anew, which has not been dug, drawn, and exhausted before, but with ever-flowing other and other waters, metals, and riches — other, I say, individually, but the same in kind.


The second reason is the immense capacity of human talent, curiosity, and zeal for knowledge, which always investigates new things, so that where the earlier scholars left off, the later ones begin to search deeper still, as can be seen in scholastic philosophy and theology: for daily new doctors raise new questions, and discover new distinctions, divisions, sections, and subtleties; heretics too discover new errors and heresies which must be refuted with written books. How much light, method, depth, and order did St. Thomas and the Scholastics add to St. Augustine and the Fathers? "Every day," says Seneca, Book VI of the Natural Questions, "the frenzy of luxury thinks of something more refined, something more elegant, scorning what is customary." "Nor indeed," says Cicero in On the Best Kind of Speaking, "did the grandeur of Plato deter Aristotle in philosophy."


The third is the diversity of temperaments and tastes, which makes one reader prefer this writer, another prefer a different one; just as at table, one person likes this food, another likes another; and in the marketplace, one person favors the wares of this merchant, another those of a different one. Therefore, just as at a banquet, to satisfy everyone's appetite, many dishes must be offered, and in the market many wares: so also in learning, many books even on the same subject must be offered, so that if one does not please a particular reader, another may, or a third, or a fourth, etc. "It is useful," says St. Augustine, Book I of On the Trinity, chapter III, "for many books to be written by many authors in different styles, but not with a different faith, even on the same questions, so that the matter itself may reach the greatest number — to some in this way, to others in that way."


Finally, it pertains to the magnificence of God and the adornment of the world, and to the complete fullness of things, that just as there exist many and varied individuals of each thing and species, so too there should be on display many and varied treatises and books of the arts and sciences: for this contributes to the variety and abundance of learning, since every intellect has its own genius, acumen, judgment, method of speaking and writing, grace, and style, and always something in which it excels and surpasses the rest.


Accordingly, Origen published six thousand books on Sacred Scripture, as St. Epiphanius attests. "Marcus Varro," says St. Augustine, "read so much that we marvel he had any time left for writing; he wrote so much that we can hardly believe he was able to read anything." Hence those other magnificent libraries of kings and wise men, equipped with so many thousands of outstanding books in every field and celebrated throughout the world: that of Ptolemy Philadelphus (which contained five hundred thousand books, says Josephus, Book XII of the Antiquities, chapter XI, and Eusebius, Book VIII of the Preparation, chapter I; or even seven hundred thousand, says Gellius, Book VI, last chapter), of Trajan, Vespasian, Origen, Pamphilus, St. Augustine, etc., and the most numerous modern ones in every province; among which, "like the moon among the lesser fires," shines the Vatican Library, erected by Nicholas V. How pleasant, how useful, how learned it is to dwell among them, and to handle with hand, eyes, and mind the thoughts of so many wise men! Is not this to live one's life among the Muses, to dwell in the gardens of Alcinous, to inhabit an earthly paradise, to hold a perpetual banquet amid the delights of the mind?


Moreover, it is the reader's task to select and read the better and more useful books, and to ruminate on what has been read, and store it in the memory as in the belly of the mind, like a guest at a banquet who selects and eats the better and more wholesome foods. But it is the writer's task not only to write useful things, but also to bring something outstanding, whether in the substance or in the manner and method of writing, so as to charm the reader with a rare grace: for those who write commonplace things, or who lack the grace of writing, are thrust into a corner, so that they are neither read nor see the light of day. Finally, "he who ascends the podium (for teaching or writing) carelessly, descends without glory." Do not, therefore, be hasty and rash in publishing the offspring of your talent. "Let the gestation be that of an elephant, and let it be kept back until the ninth year."


Mystically, St. Jerome says: There are many books that disagree with the one and true Book, namely Christ. But all the Prophets, Gospels, Epistles, etc., are one book, because they speak and proclaim one Christ: "For whatever you say," he says, "if it is referred to Him who in the beginning was with God, and was God the Word, it is one volume; and innumerable books are called one law, one gospel. But if you dispute about diverse and contradictory things, and by too much curiosity lead the mind hither and thither, even in one book there are many books. Hence it was said: In much speaking you will not escape sin. Therefore of such books there is no end. For everything good and true is enclosed within a certain boundary; but wickedness and falsehood are without end: and the more they are sought, the greater their number grows." So also Olympiodorus, who adds that the books of the pagans and heretics are called many because they do not conspire toward one end, but oppose one another, and what one establishes, another overturns. He then concludes: "That there is no end, understand as meaning that one revolves endlessly around vain things, or that vain things do not have the proposed end and fruit which we could attain by pursuing them; or that the multitude of books circulating throughout the world is infinite.


AND FREQUENT MEDITATION IS AN AFFLICTION OF THE FLESH. — For "meditation," the Hebrew is להג lahag, which is scarcely found elsewhere; hence it is variously translated by various authors. The Syriac translates: speech; Pagninus: teaching; the Zurich Bible: reading; Cajetan: eloquence.




Verse 13: LET US ALL HEAR TOGETHER THE END OF THE DISCOURSE: FEAR GOD, AND KEEP HIS COMMANDMENTS: FOR THIS IS THE WHOLE MAN.


This is a recapitulation, in which in a few words — indeed, in a single maxim — he summarizes everything already said. Hence St. Jerome in the old edition: "The end," he says, "of the whole discourse, and very easy to hear, is that we should fear God and keep His precepts: for to this end was man born — that recognizing his Creator, he should worship Him with fear, and honor, and the performance of His commandments. Since indeed when the time of judgment comes, whatever has been done by us will stand before the Judge, and long await the uncertain sentence, and each one will receive according to his works, whether he has done evil or good."


Pagninus: the end of every word that has been heard; Campensis: let us hear the end of the whole matter; Vatablus: in summary, all has been heard — and he explains it thus, as if to say: I have taught you all things — namely, that all things in the world are vain, indeed vanity itself. Therefore the sting and the sharp goad of the fear of God and divine judgment, he drives into his readers here at the end of the discourse. Let the preacher do the same, so that in the epilogue he may most effectively and briefly repeat the whole sermon, and fix in the minds of his hearers what is of greatest importance.


Hence the Chaldean translates partly literally, partly mystically: the end of the matter — the things that have been done in the world in secret are all destined to be made public and known to the sons of men; therefore fear the word of the Lord, and keep the commandments of the Lord, and do not sin in secret; and if you have sinned, be admonished to repent; for such should be the way of all people.


Admirably, St. Ephrem, in the Sermon on St. Julian the Anchorite, volume III: "What," he says, "is perfection? Perfection is the end of every discourse and every action. For it is written: The end of the word — hear it all — fear God and keep His commandments. For the things that happen to each of us in this world, whether sad and grievous, or joyful and glad, have an end: and therefore they are also consumed and destroyed by time. But what remains after the departure of this life is eternal and immortal. Let us therefore keep the day of judgment and retribution in our minds, so that our will may be made perfect in the Lord." So Ephrem, volume III, On Julian the Anchorite.


Moreover, the end of Solomon's discourse is the same as the end of man's existence: for just as a horse is born for running, and this is its end; a bird for flying, an ox for plowing, a dog for barking, fire for heating, water for moistening, etc.: so man is born for knowing, loving, fearing, and worshipping God, so that at last, enjoying the vision and possession of Him, he may be made blessed. Even the Gentiles saw the same thing dimly, such as Socrates, Plato, Cyrus, and Xenophon, whose thoughts Cicero reports in his book On Old Age, at the end. Hence he concludes: "I depart from this life as from an inn, not as from a home: for nature gave us a lodging to stay in, not a place to dwell. O glorious day, when I shall set out for that divine council and gathering of souls, and when I shall depart from this crowd and cesspool!"


FEAR GOD. — Campensis: reverence God; in Hebrew Elohim, that is, the Creator, Governor, Observer, Judge, and Avenger of all. Hence St. Clement, Epistle I, derives the name "God" (Deus) from δέος, that is, fear. For "the first gods in the world were made by fear." But the fear meant here is understood both as initial and servile fear, by which we fear God's judgment, vengeance, punishment, and hell — hence there follows: "And all things that are done, God will bring into judgment" — and more especially filial fear, by which out of love and reverence for God, who is everywhere present, we reverence Him and take care lest even in the smallest thing we offend His eyes — just as children reverence their dearest parents and take care not to do anything that displeases them. So St. Jerome and others. Hear St. Bernard, Sermon I on the Canticles: "Finally, above all human pursuits and worldly desires, he set the fear of God and the keeping of His commandments. Rightly indeed, for truly the first of these is the beginning of wisdom, the second its consummation, if indeed it is clear to you that true and perfect wisdom is nothing other than to turn away from evil and do good; and likewise that no one can perfectly depart from evil without the fear of God; nor is there any good work at all apart from the keeping of the commandments." The same, Sermon 20: "Very greatly indeed," he says, "must I love Him by whom I exist, live, and have understanding. If I do not love, I am ungrateful and unworthy. He is truly worthy of death who refuses to live for You, Lord Jesus, and is dead; and he who does not savor You is a fool; and he who cares to exist except for Your sake is counted for nothing, and is nothing. Finally, what is man, unless You have made Yourself known to him? For Your own sake, O God, You have made all things; and he who wishes to exist for himself and not for You begins to be nothing among all things. Fear God and keep His commandments: this, he says, is the whole man."


Hence it is clear that "keep His commandments" depends as an effect upon "fear God." For the fear of God causes the keeping of God's commandments; because we fear and reverence God, we therefore strive to keep His commandments diligently, lest we displease Him even in the smallest thing, but please Him in all things, and He Himself may find delight in us everywhere and in everything. Therefore he who fears God strives so to accomplish his works that they may be pleasing and delightful to God, and God may feed upon them, as it were, as His delights, and take pleasure and joy in them.


Hear Cassian, Conference XI, chapter XIII: "This fear," he says, "is generated not by the terror of punishments, nor by desire for rewards, but by the greatness of love; by which a son reverences even the most indulgent father, or a brother his brother, or a friend his friend, or a spouse the other spouse, with an anxious affection, fearing not blows or insults, but even the slightest offense to love, and in all things — not only in actions but also in words — is always stretched taut by an awe-struck piety, lest the fervor of love toward oneself grow even the slightest bit cold. The magnificence of this fear Isaiah, one of the prophets, elegantly expressed: The riches of salvation, he says, are wisdom and knowledge; the fear of the Lord is His treasure," etc.


Therefore he who fears God loves God and does His will in all things. "But the will of God," says St. Cyprian in On the Lord's Prayer, "which Christ both did and taught, is this: humility in conduct, steadfastness in faith, modesty in words, justice in deeds, mercy in works, discipline in morals; not to know how to do injury, and to be able to bear it when done; to keep peace with one's brothers; to love God with the whole heart, to love in Him what is Father, to fear what is God; to put absolutely nothing before Christ, because He put nothing before us; to cling inseparably to His love, to stand faithfully and bravely by His Cross; when there is a contest over His name and honor, to show in speech the constancy by which we confess; in interrogation the confidence by which we contend; in death the patience by which we are crowned: this is to wish to be a co-heir with Christ, this is to fulfill the commandment of God, this is to accomplish the will of the Father."


FOR THIS IS THE WHOLE MAN. — Syriac: for this is what has been given by one maker to everyone; Arabic: but hear the end of the discourse, every matter: fear God and keep His commandments, for this profits every man; Chaldean: for thus should be the way of all people; the Scholiast: for this is the whole man; Vatablus: because this pertains to every man; the Zurich Bible: for in this consists the perfection of all people; Campensis: for by this alone is acquired whatever can truly and solidly make one blessed; Cajetan: this alone is the divine, fixed, and stable good in every person; Arias: one does one thing, this is the work, this is your end and the cause of life; another: in this consists the whole life of a blessed man. With a similar goad Moses urges the people, saying: "And now, Israel, what does the Lord your God ask of you, except that you fear the Lord your God, etc., and keep the commandments of the Lord?" Deuteronomy X, 12, 13. Now


THIS IS THE WHOLE MAN — what does this mean? First, our Ludovicus Alcazar in chapter I of the Apocalypse, note 48, explains it thus: "For this is the whole man." This, namely the riddle of the dying man, which I proposed throughout this chapter; for Ecclesiastes sets all of this forth summarily in these words, as on a tablet to be contemplated; just as if some preacher, preaching about death, at the end of his sermon, in order to impress the image of death more vividly upon his hearers, were to hold up the skull of a deceased person and exclaim: "This is the whole man" — that is, to this every man will come: therefore whoever you are, O man, know that you are going to die and will be reduced to a skull and bare bones: therefore while you live and are vigorous, fear God and keep His commandments. But this meaning seems forced and strained, or at any rate symbolic, and to weaken the force of the sentence.


Hence all the rest judge that the pronoun "this" genuinely points not to the preceding and remote riddles, but to what immediately preceded: "Fear God and keep His commandments."


Second, our Cosmas Magalianus on Epistle II to Timothy, chapter IV, verse 5, annotation 2, number 3, explains it thus: "This is the whole man" — that is, this is the definition of man, so that if you ask: What is man? Solomon would answer: He is one who fears God; for the rest indeed appear to be men, but in reality they are proud lions, grasping harpies, savage tigers, ravenous wolves, etc. So Epictetus says: "He is not worthy of the name of man who is not devoted to virtue."


But hear Cosmas: That symbolic preacher, having embraced all the tenets of divine philosophy in his golden book, at the final crowning point of his work — as if asked by someone what man is, whom Jeremiah never found anywhere, and whom that Cynic philosopher, in the Athenian marketplace, with the infinite crowd of people looking on, preceded by his lantern, could not find — defines it thus: "Fear God and keep His commandments; this is the whole man." Where the Septuagint speaks more plainly: "In this," they say, "consists the whole man." Those are not worthy of the name of man (I declare openly) who use curling irons to please the eyes, who wear their hair combed back from the forehead, who walk about in silk garments; who, throwing their cloak from one shoulder to the other, want to jostle passersby in the streets. He who fears God and keeps His commandments — this is the man we are looking for: this is the one who fills the earth; this one does not wear the mask of a false man, as do the profligate and intemperate, but the appearance of a true one, as do the modest and frugal.


This same meaning is also indicated by St. Bernard, Sermons I and 20 on the Canticles, whose words I recited a little before; and by St. Chrysostom, Homily I on the Incomprehensible Nature of God: "For without knowledge," he says, "we shall lose even the fact of being human: for fear God, he says, and keep His commandments, because this is what every man is;" and St. Jerome here: "He who is still a man," he says, "and has not yet received the name of God, has this as the rationale of his being — that while placed in the body he should fear God."


Third and genuinely: "This is the whole man" — that is, for this was every person born, fashioned, and made — namely, to fear God and keep His commandments; therefore let no one excuse himself from them on account of age, sex, infirmity, rank, or any other condition: whether a child, a woman, a sick person, a rich man, a prince, or an emperor, each must keep them; for this is the whole man — that is, to this every person is bound by natural, divine, and human law.


Again, "the whole man" — that is, the total man, or the complete man — as if to say: Whatever a person is, whatever a person has, must be devoted to this — namely, to fear God and keep His laws: therefore all senses, all members, all the powers of soul and body must be directed to this one end, according to that saying: "You shall love the Lord your God with your whole heart, and with your whole soul, and with all your strength," Deuteronomy VI, 5, and Matthew XXII, 37. Therefore devote your intellect to knowing God, your will to loving Him, your memory to remembering Him constantly, your eyes to reading His commandments, your ears to hearing them, your hands and feet to carrying them out, etc.


Hence St. Augustine, Book XX of the City of God, chapter III: "What could be said more briefly, more truly, more healthfully? Fear God, he says, and keep His commandments; because this is the whole man. For whoever is this, is certainly a keeper of the commandments of God, since he who is not this is nothing: for he is not reformed to the image of truth, remaining in the likeness of vanity."


For the Hebrews, Greeks, and Latins often, by an interchange of quantity, take the universal whole for the quantitative whole, or the complete whole. Therefore "the whole man" is the same as "the entire man"; hence again by metonymy, in which a thing is taken for its attributes — namely, man for the good, perfection, and happiness of man — you may explain it thus, as if to say: The whole man — that is, every good, every duty, every end, every virtue, every honor and praise, every perfection, every happiness of man in this life consists in the fear of God and the keeping of His laws; or rather: this is what every person, as great as he is, should aim at in all his words and deeds, and throughout his whole life — always and everywhere to set before his eyes the fear of God and to strive to carry out His precepts.


Hence the Chaldean translates: such should be the way of all people; St. Jerome: for this was man born. Hence Salonius also explains it as if to say: He who lives otherwise — namely, lawless and forgetful of the fear and law of God — is not a man but a beast; because he lives not rationally, which is the nature of man, but bestially — namely, if gluttonously, like a pig; if cunningly, like a fox; if arrogantly, like a bull; if quarrelsomely, like a dog; if enviously, like an ape, etc.


Following Solomon in his usual way, Plato judges that a man who slides into vices is not so much a man as a beast. Hence in Book IX of On the Just, he portrays the soul of man in this fashion: There is a certain mass of many heads of beasts compressed, as it were, into a wild globe; from this manifold mass of bestial heads there sprouts, as it were, a certain trunk from roots, which trunk is on one side a lion, on the other a dragon. Upon this trunk a human being is placed, holding a club in his hand, with which he beats the raging beasts. Finally, the skin of the human body surrounds all these things, through which it appears to be one animal that is a simple creature. The mass of many beasts he takes as the insatiable part of desire. The trunk composed of lion and dragon is the force of anger: which is called a lion when it supports reason, a dragon when it opposes it. The man is reason. After this, Plato commands that we should nourish that inner man rather than those beasts, lest through hunger, when the man fails, only the beasts remain in us.


By these things we are advised to understand the transmigration of souls not into various species, but into various habits. Thus according to Plato, he who is devoted to nourishment and is torpid day and night will be a tree; he who lives by plunder through desire, a kite; he who fights nobly, a lion; he who cruelly rages against the human race, a dragon; he who lives by civil reason, a man; he who investigates natural things, a hero; he who studies mathematics, a daemon; he who studies divine things, an angel. For the mind becomes such as the habit it has put on — such, I say, in the body, and such also outside the body. Hence that Platonic saying: "For the wise man, the law is God; for the foolish man, lust;" and this: "Blessed will be he who humbly subjects himself to the divine law; but wretched he who proudly scorns it."


On the duty of a true and Christian man, see Gregory of Nyssa, in his oration What the Name and Profession of Christian Requires, where he says that a man living impiously is not a man but an ape dressed in human clothing. Then he adds the definition of Christianity: "Christianity," he says, "is the imitation of the divine nature." For man was created from the beginning in the image and likeness of God, to which he is recalled through Christianity. Finally, he adds that for a man to live perversely and to express the divine majesty through bestial habits is a grave injury to the Godhead: because, he says, the Godhead appears similar to them, since His image — that is, the wicked man — is such.


See St. Hilary on Psalm CXVIII, at the verse: "Your hands, O Lord, have made me," at the letter Yod, beginning; and Lactantius, Book VII, chapter VI, beginning: "Therefore," he says, "the world was made so that we might be born; we are born so that we might know the Maker of the world and our God; we know Him so that we might worship Him; we worship Him so that we might receive immortality as the reward of our labors: for since the worship of God consists of the greatest labors, we are therefore rewarded with the gift of immortality, so that made like angels, we may serve the supreme Father and Lord in perpetuity, and may be the eternal kingdom of God. This is the sum of all things, this the secret of God, this the mystery of the world, from which those are alienated who, following present pleasure, have given themselves over to earthly and fragile goods, and have plunged their souls — born for heavenly things — in deadly sweetness, as in mud and filth;" and Blessed Peter Damian, Book I, Epistle 17 to Pope Alexander, where, treating this passage, he says that he who does not fear God or keep His commandments lacks reason, and therefore has the name of man indeed, but does not have the being of a man. St. Chrysostom gives an example, Homily 21 to the People, of holy Job, who, he says, in chapter I is described not by his appearance, but by his fear of God: "He does not say," he says, "that he had two feet and broad nails, but rather, giving indications of his piety, he said: He was simple and upright, and fearing God, and departing from evil — showing that this is man, just as another also says: Fear God and keep His commandments, because this is the whole man. But if the name 'man' gives such great exhortation to virtue, how much more the name 'faithful'; for you are called faithful because you both believe in God and hold from Him the entrusted justice, holiness, purity of soul, adoption as a son, the kingdom of heaven — and He has entrusted these things to you."


Moreover, when Job is called upright, the Septuagint translate it as ἀληθινός, that is, true — because he had retained in himself the image and likeness of God through good morals, says Origen in the same place — so that he was not a painted but a true man, that is, a true image of God. Philo, in his book On Abraham, explaining that passage of Genesis VI, 9 — Noah was a just man, perfect in his generation, and pleasing to God — says: "It must be known," he says, "that he calls him 'man' not in the common manner of speaking, as a rational mortal animal, but par excellence — one who truly corresponds to his name, having cast out from his soul the savage, rabid, and bestial passions of vice. The proof is that after 'man' he adds 'just,' saying: A just man — because no one who is unjust is a man, but rather a beast furnished with a human form; only to the pursuer of justice does this name belong."


Following these, Seneca, Epistle 77: "All things," he says, "are valued by their proper good: fertility commends the vine, bouquet the wine, swiftness the deer. You ask how strong pack-animals are in their backs, whose sole use is to carry loads. In a dog, keenness of scent comes first, if it is to track game; speed, if to catch it; courage, if to bite and attack. In everything, that is best for which it is born and by which it is judged. Man is born to enjoy God; he surpasses the other animals by reason; therefore he ought to excel in virtue and piety."


Finally, the whole man — that is, the perfect man (because the complete and the perfect are the same thing, says Aristotle, Book I of On the Heavens, text 1) — is the one who fears God and keeps His commandments: whatever else a person has, whether riches, or learning, or pleasures, or miters, or purple, or a kingdom — is wind, is vanity, is nothing. Hence Olympiodorus translates: this is the wise, complete, perfect man. So also Bonaventure, Lyra, Moringus, and others. For the perfection of man consists in the conformity of man to his model, which is God — namely, that he conform himself in all things to God and His will and holiness: willing what God wills, not willing what He does not will, loving what He loves, hating what He hates. For the fear of God here is understood as filial fear, which is consummated in the virtues, by which alone man is perfected and consummated, according to that saying: "The fullness of wisdom is to fear God," Ecclesiasticus I, 20.


Therefore, St. Chrysostom on I Corinthians chapter IX: "Paul," he says, "presented every man to God" — as if to say: Paul alone was the whole man, that is, the most perfect man, and the equivalent of all men, inasmuch as he alone expressed in himself every virtue and perfection that can be found in all men taken together.


Here applies that saying of Seneca, Book III of the Natural Questions, in the Preface: "What," he says, "is the chief thing in human affairs? Not to have filled the seas with fleets, nor to have planted standards on the shores of the Red Sea, nor, when land fails, to have wandered the Ocean seeking unknown regions, wronging others; but to have seen all things with the mind, and to have conquered one's vices — than which there is no greater victory. Innumerable are those who have had cities and peoples in their power: very few who have had power over themselves. What is the chief thing? To raise the mind above the threats and promises of fortune; to think nothing worthy of your hope: for what does fortune have that is worthy of your desire? Whenever you fall back from the company of divine things to human ones, you will be no less blinded than those whose eyes have returned from bright sunlight into thick shadow."


Then drawing out the rest from there, just as Solomon here deduces from the fear of God the keeping of His commandments: "What," he says, "is the chief thing? To be able to bear adversity with a cheerful mind; to endure whatever happens as if you had wished it to happen. For you should have wished it, had you known that all things come about by God's decree. To weep, to complain, to groan — this is to rebel. What is the chief thing? A mind brave and defiant against calamities, not only opposed to luxury but hostile to it, neither greedy for danger nor avoiding it, knowing not to wait for fortune but to make it, and to go forth against either kind intrepid and unconfused, struck by neither the tumult of the one nor the splendor of the other. What is the chief thing? Not to admit evil counsels into the mind, to raise pure hands to heaven; to seek no good that, in order to come to you, someone must give and someone must lose; to desire what is desired without an adversary — a good mind. As for the other things highly valued by mortals, even if some chance should bring them into your house, to regard them as bound to depart the way they came. What is the chief thing? To raise your spirits high above the accidents of fortune; to remember that you are a man, so that whether you are happy, you may know this will not last long; or if unhappy, you may know that this is not what you truly are. What is the chief thing? To have a free spirit, etc. If you say to yourself: Why am I raging? Why am I panting? Why am I sweating? Why am I turning over the earth? Why am I visiting the forum?" As that courtier of Caesar said to his companion, who, having read the Life of Antony, left the court and imitated Antony's withdrawal and holiness — by whose example St. Augustine records that he himself was converted, Book VIII of the Confessions, chapter VI: "Tell me, I ask you," he says, "by all these labors of ours, where are we striving to arrive? What are we seeking? For what cause are we serving? Can our hope in the palace be greater than to be friends of the emperor? And there, what is not fragile and full of dangers? And through how many dangers does one arrive at a greater danger? And how long will that last? But if I wish to be a friend of God, behold, I become one now." Augustine adds the holy and happy outcome of the matter: "He said this," he writes, "and troubled by the birth-pangs of a new life, he turned his eyes back to the pages, and read, and was being changed within, where You could see; and his mind was being stripped of the world, as was soon apparent. For while he read and turned over the waves of his heart, he groaned at one point, and discerned and decided on better things. And then and there he said to his friend: I have now broken away from that hope of ours, and I have resolved to serve God, and this I undertake from this hour in this place. If it grieves you to imitate me, do not oppose me. The other replied that he would join him as a companion in so great a reward and so great a service. And both, already Yours, were building a tower at the fitting cost of leaving all their possessions and following You."




Verse 14: AND ALL THINGS THAT ARE DONE, GOD WILL BRING INTO JUDGMENT, FOR EVERY ERROR, WHETHER IT BE GOOD OR EVIL.


All things — understand: that we have done or omitted; for God will demand from us an account of every good work that we could easily have done but omitted. So Olympiodorus. The Hebrew: because every work (Septuagint: deed) Elohim will cause to come or will bring into judgment for every hidden thing, whether it be good or evil. The word "because" signifies here another cause urging us to the fear of God and the keeping of His commandments — namely, that God will summon all people and all the works of people to the universal judgment, which will take place publicly before all people and angels, and will exact from each one a strict account of all their works, even the most secret ones, so as to reward the good with heavenly joys and the wicked with the torments of hell, and this without respect of persons or bribes, most justly and irrevocably — so that from it there is no appeal, no flight, no hiding places, no escape.


For every error — that is, by searching, discussing, weighing, judging, and punishing: these words must be enclosed as if in parentheses, as is clear from what follows — "whether it be good"; for this cannot cohere with "error," but must cohere with "judgment" which preceded: so Denis and Titelmannus. In Hebrew it is: for every hidden thing; Vatablus: for every secret thing; others: for every concealed thing — namely, error, that is, sin, as our translator shrewdly renders it: for because sin is shameful, it hides itself and seeks secrecy and darkness, while virtue, being honorable, seeks the light. Symmachus and the Septuagint: ἐν παντὶ παρεωραμένῳ, that is, concerning every act of contempt, or certainly concerning every thing done in ignorance; for we shall render an account even for an idle word, spoken not willingly but ignorantly, on the day of judgment, says St. Jerome.


The Complutensians translate: concerning every neglected thing — that is, concerning every precept and virtue which a person neglected to practice. St. Augustine, Book XX of the City of God, chapter III, reads: concerning every despised thing: "This means," he says, "concerning every (person), even he who seems contemptible (and therefore is not even noticed); because God sees even him, and does not despise him, nor pass him by when He judges" — as if to say: God will judge every person, however lowly and despised. The Arabic translates: concerning every matter by which they caused trouble.


It seems surprising that our translator rendered it: for every error (some incorrectly read 'guilt'; others, even worse, 'creature'): hence Francisco Lucas suspects, in his Notes, that the reading should be: for every hidden thing. For this is what the Hebrew נעלם nelam signifies. Hence the Royal Bibles, the Complutensians, and some others read: for every hidden thing, and St. Jerome says in his Commentary that he translated it thus. And the Chaldean: For, he says, all things that are done God will bring in the day of the great judgment, and it shall come about that He will reveal every word that has been hidden from the sons of men, whether good or evil.


Nevertheless, the Latin Bibles generally read: for every error; hence this reading, says Francisco Lucas, should not easily be removed from the Vulgate translation, nor is it altogether foreign to the Hebrew nelam, meaning hidden or concealed: for there is no error except about things that are hidden or concealed. Again, error denotes the ignorance, heedlessness, and inadvertence of a mind not sufficiently attentive to the work it is doing, so as to see whether it is good or evil; indeed, a person often does even a good work less attentively and less diligently than is fitting — rather lazily, negligently, and yawningly. Again, error is called a wandering of the mind or body: thus we speak of the wanderings of Ulysses, the wanderings of roads, forests, and labyrinths, the wandering moon, the wandering stars, because they do not move in a straight path like the fixed stars, but in an oblique course: so the mind wanders — that is, strays — in prayer and in good work. Therefore God will examine those errors in the judgment.


And this seems to be what the Septuagint intended when they translated: ἐν παντὶ παρεωραμένῳ, because παρορᾶν means to look carelessly, or through carelessness of a less attentive mind to pass something by, or to glance at something in passing, to neglect and contemn it, which therefore is hidden from and remote from the eyes. In this sense, the Hebrew nelam, meaning hidden; the Greek παρεωραμένον, meaning neglected; and the Latin erratum, meaning error — will all denote the same thing: namely, what was done through carelessness and inadvertence, ignorantly, negligently, and less attentively, as often happens with frail and thoughtless people. Therefore God will bring all these things into judgment, and will judge whether those things were good or evil which the person did not sufficiently judge, but did thoughtlessly and inadvertently. For then the Lord "will illuminate the hidden things of darkness and will manifest the counsels of hearts," I Corinthians IV, 5; And all the secrets of every heart shall lie open to all. Hence the Septuagint often translates the Hebrew עלם alam, meaning to hide, as: to pass over, to neglect, to despise, to scorn, as in Leviticus XX, 4; Deuteronomy XXII, 1; Isaiah LVII, 11; Nahum III, 11, and elsewhere, and sometimes translates it as: to act unjustly, as in Psalm XXV, 4; and what is acting unjustly other than erring? Finally, to hide the eyes, ears, and mind means for the Hebrews the same as not paying attention, neglecting, erring, as is clear from the passages already cited.


See and marvel here at the profound skill and insight of our Interpreter, who understood that by "hidden things" was signified the errors hidden and concealed from the negligent person. Hence the Psalmist prays, Psalm XVIII, 13: "From my hidden (errors) cleanse me, O Lord." And Jeremiah chapter XLIX, 10: "He has revealed his hidden (crimes)." So also Daniel chapter II, 22; Obadiah chapter I, 8; Habakkuk chapter II, 14; and Job, chapter IX, 28: "I feared all my works, knowing that You would not spare the offender;" for God sees many things in a person's actions, especially the internal ones, which the person himself does not see. Therefore "God will judge the hidden (errors) of men," Romans II, 16: "for the things that are done by them in secret, it is shameful even to speak of," Ephesians V, 12; and therefore "we renounce the hidden things of shame," II Corinthians IV, 2.


And this is the origin and root of the uncertainty of grace and of prudent and holy fear: for since a person does not deeply perceive his own actions, thoughts, and intentions, but only cursorily and, as it were, on the surface, he therefore does not know whether they are good or evil, whether they please or displease God, and is therefore struck with fear, and works out his salvation with fear and trembling. Grant, therefore, that every sin is an error and a mistake, according to that saying: "Those who work evil go astray," Proverbs XIV: they go astray because they do not sufficiently consider and weigh what kind of thing, how great, and how harmful the evil is that they do. For if they deeply pondered this, as the gravity of the matter demands, they would certainly not sin.


Yet not only these things will God bring into judgment, but also those which have the appearance of good and seem good to man — indeed, which are sometimes genuinely good in themselves: for He will examine whether we performed them with due attention, intention, effort, and diligence — for example, whether we carried out prayer, psalmody, meditation, fasting, almsgiving, etc. — and to many He will say: "MENE, TEKEL, PERES; you have been weighed in the balance and found wanting," Daniel V.


Therefore this is a remarkable goad pricking us, so that we may keep sharp watch over each of our actions and thoughts, and take care that they are in every way sincere, complete, and perfect, because "we must all appear before the judgment seat of Christ, so that each one may receive what is proper to the body, according as he has done, whether good or evil," says Paul, II Corinthians V, 10.


Furthermore, concerning the form, place, time, the persons to be judged and those who will judge, and the other circumstances of the judgment, see the thorough discussion by Francisco Suarez, volume II, Part III, disputation 57, section VI.


WHETHER IT BE GOOD OR EVIL. — These words can be referred to "error," in the sense I have already explained. More fittingly, however, from the Hebrew you may refer them to "all things": hence from the Hebrew, by the common figure of hysterology, you may clearly translate, arrange, and explain: And every work or deed, whether it be good or evil, God will bring into judgment concerning every hidden thing — namely, to examine the work, whether in it there is secretly hidden anything of error, that is, of negligence, inadvertence, omission, and fault. Therefore God will search out, uncover, and make known all that is hidden in a work at the judgment, when He will search Jerusalem with lanterns, Zephaniah I, 12. Thus He searched out the hidden things of the Parisian Doctor, who was publicly considered an upright man, when, already deceased, He commanded him to proclaim publicly in the church, from the bier: "By the just judgment of God I have been accused, judged, and condemned" — by which words St. Bruno was struck, bade farewell to the vanity of the world, and withdrawing into the wilderness with his companions, founded the Carthusian Order, to secure for himself truth and true happiness, in the year of the Lord 1092.


Climacus, at step 7, recounts that Stephen the hermit, famous for his miracles, at the moment of death disputed with the demons accusing him, and said at various points: "Yes indeed, so it truly is; but for this I fasted for so many years. But at another point: Certainly not, you are lying: I did not do this. Then again: Yes, it is truly so, it is so; but I wept, but I ministered. And again: You accuse me truly. On some points he would say: Yes indeed, and what to say to this I do not have; therefore let there be mercy." Climacus adds: "And it was indeed a horrible and terrifying spectacle — that invisible and most savage judgment, in which (what is more terrible still) they even charged him with things he had not done." And after some further remarks: "This man, however, though his account was so fiercely demanded of him, departed from the flesh; what the judgment was, what its outcome, what the sentence, what the end of that accounting was, he left entirely uncertain."


How wise, therefore, is he who with St. Augustine in the Confessions says from the heart: "Nor did anything call me back from the deeper abyss of carnal pleasures, except the fear of death and future judgment, which through various opinions indeed, yet never departed from my breast." The same St. Augustine on Psalm XLIX, near the end: "He will come," he says, "and will not be silent, and will convict, when there will be no place for correction. I will set you, He says, before your own face. Now therefore do, whoever you are who is such, what God threatens to do to you. Remove yourself from behind your own back, where you do not wish to see yourself, dissembling from your deeds, and set yourself before yourself. Ascend the tribunal of your mind, be your own judge, let fear torment you, let confession break forth from you, and say to your God: For I know my iniquity, and my sin is always before me. Let what was behind you be placed before you, lest you yourself afterward be placed before yourself by God the Judge, and there be no place to flee from yourself, lest He seize you like a lion, and there be none to deliver." The same on Psalm LXXIX: "It is in your power how you await Christ's coming; therefore He delays His coming, so that when He comes, He may not condemn you. Behold, He has not yet come: He is in heaven, you are on earth. He delays His coming; do not you delay your resolution. His coming is harsh for the harsh, gentle for the pious. See therefore now what manner of man you are: if harsh, it is permitted you to become gentle; if gentle, already rejoice at His coming."


St. Jerome narrates about himself, in his epistle to Eustochium, On the Preservation of Virginity, that for a slight error of his youth — namely, that he read Cicero more eagerly than Sacred Scripture — he was seized and brought before the tribunal of the Judge: "Asked," he says, "about my condition, I replied that I was a Christian. And He who presided said: You lie; you are a Ciceronian, not a Christian; for where your treasure is, there also is your heart, Matthew VI. I immediately fell silent: and amid the blows (for He had ordered me to be beaten) I was tormented more by the fire of my conscience, pondering that verse of mine: But in hell who shall confess to You? And I began to cry out: Have mercy on me, Lord, have mercy on me, Psalm VI. This cry resounded amid the lashes. Finally those standing by fell at the knees of the presiding Judge, begging that He would grant pardon to my youth, and give room for repentance of my error — intending to exact the punishment later if I should ever again read books of pagan literature. I, constrained in so great a crisis, being willing to promise even greater things, began to swear and to call upon His name, saying: Lord, if ever I possess secular books, if ever I read them, I have denied You. Dismissed upon these sacramental words, I returned to the upper world, and to the amazement of all, I opened my eyes so drenched with a flood of tears that even the unbelieving would have been convinced by my grief." He then adds: "Nor was that sleep a mere slumber, or those empty dreams by which we are often deluded: witness that tribunal before which I lay, witness that sorrowful judgment which I feared. May it never happen to me to fall into such an inquisition again; I confess that my shoulders were bruised and that I felt the blows after I awoke, and that from then on I read the divine writings with as much zeal as I had not previously read mortal ones."


If St. Jerome was beaten at the judgment for reading Cicero, how greatly will the gluttonous be beaten, who serve their belly and Venus; the avaricious, who by force and fraud seize what belongs to others; the proud, who envy their neighbors, rage against them, calumniate them, and snatch away their position, reputation, and life? Therefore from this epilogue of Solomon let us learn constantly to set before the eyes of our mind the day of judgment, so that by its thought and fear we may carry out each of our actions so honorably, sincerely, cautiously, and exactly as we would wish to have done them when we stand before the tribunal of Christ, so as to render a strict account of them to Him who demands it, lest He find any error in them. For there the die will be cast — indeed, the definitive sentence will be pronounced — and it will be the irrevocable sentence of our entire eternity, either most blessed or most wretched. Therefore whether you eat, or drink, or sleep, or study, or do anything else, always with St. Jerome let there sound in your ears the last trumpet of the Archangel: "Rise, you dead, come to judgment." "For who," says St. Clement, Epistle I, "will be able to sin, if he always sets before his eyes the judgment of God, which is certain to be held at the end of the world?" And Boethius at the end of the Consolation of Philosophy: "A great obligation of uprightness is laid upon you, if you do not wish to pretend otherwise, since you act before the eyes of a Judge who sees all things."


He who said this knew well:

O how much emptiness there is in the world!
I leave 'croak' to the frogs, 'caw' to the crows, and vain things to the vain;
I hasten to logic, which does not fear death's 'therefore.'

"Spurn vanity, pursue truth; truth is above, vanity below." St. Bernard, Book V of the Life, chapter III.

LIVE FOR ETERNITY.

Whatever you undertake in this mortal life, you do for Eternity — whether wretched or blessed. This age, flowing — or rather, tossing — by hours and days, with the empty stream of passing things, tends toward the vast Ocean of ETERNITY.


"Remember that you have only one soul, and it is immortal, and that you will die only once, nor will you return from death to life; that you also have only one life, and it is short, and no other than the one you are now using; and that afterward there remains only one glory, and it is eternal: therefore strive to live for it." Blessed Teresa.

ONE THING IS NECESSARY: EITHER WELL FOR ETERNITY, OR ILL.


O eternal Truth, true Love, dear Happiness, blessed Eternity, my God and my All! Grant that no vanity of the world may move us. Grant that those who read these things may learn to be wise, so that they may pass from vanity to truth, from earth to heaven, from death to life, from time to eternity, from misery to happiness, from this unclean world to You, the Lord our God, so that in You, as in peace, they may sleep and rest in that very thing. Grant us this wisdom, Lord Jesus, by which we may despise vain things as vain and pursue true things as true, for You are the eternal Wisdom of the Father; You the Way, the Truth, and the Life; until the day of true and blessed eternity dawns, and the shadows of vain and wretched mortality decline. "You are the Way of holy living, the Truth of divine teaching, the Life of everlasting blessedness. Let us follow You, Lord Jesus, through You, for You are the Way in Your example, the Truth in Your promise, the Life in Your reward," so that, enjoying the most delightful vision of You, we may live, be blessed, and be glorified forever, and immersed in the abyss of truth and divinity, singing a perpetual alleluia to the Trinity, we may ever exult with all the depths of our hearts: "Glory be to the Father, and to the Son, and to the Holy Spirit: as it was in the beginning, is now, and ever shall be, world without end. Amen."
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Synopsis of the Chapter


God forbids a false prophet, and a friend who persuades to the worship of a foreign god, to be killed and stoned; but a city that cultivated idolatry, He commands, verse 13, to be utterly destroyed down to the livestock, and all its goods to be burned together with the city.




Vulgate Text: Deuteronomy 13:1-18


1. If there arise in the midst of you a prophet, or one who says he has seen a dream, and he foretells a sign and a portent, 2. and that which he spoke comes to pass, and he says to you: Let us go and follow other gods whom you do not know, and let us serve them; 3. you shall not hear the words of that prophet or dreamer, because the Lord your God is testing you, that it may be made known whether you love Him or not, with all your heart and with all your soul. 4. Follow the Lord your God, and fear Him, and keep His commandments, and hear His voice: Him you shall serve, and to Him you shall cleave. 5. But that prophet or maker of dreams shall be put to death; because he spoke to turn you away from the Lord your God, who brought you out of the land of Egypt, and redeemed you from the house of slavery: to make you go astray from the way which the Lord your God commanded you; and you shall take away the evil from your midst. 6. If your brother the son of your mother, or your son or daughter, or the wife who is in your bosom, or a friend whom you love as your own soul, tries to persuade you, saying secretly: Let us go and serve other gods which you do not know, neither you nor your fathers, 7. of all the surrounding nations, whether near or far, from one end of the earth to the other, 8. do not agree with him, nor listen to him, nor let your eye spare him, to have pity or to hide him, 9. but you shall immediately kill him; let your hand be first upon him, and afterwards let all the people cast their hand. 10. He shall be stoned to death: because he wished to draw you away from the Lord your God, who brought you out of the land of Egypt, from the house of slavery; 11. so that all Israel hearing may fear, and never again do anything like this. 12. If you hear in one of your cities, which the Lord your God will give you to dwell in, that some say: 13. Sons of Belial have gone out from your midst, and have turned away the inhabitants of their city, and have said: Let us go and serve other gods, which you do not know: 14. inquire carefully and diligently; and if, having examined the truth of the matter, you find that what is said is certain, and that this abomination has been carried out in deed, 15. you shall immediately strike the inhabitants of that city with the edge of the sword, and destroy it, and all that is in it, down to the livestock; 16. whatever goods there are, you shall gather in the middle of its streets, and burn them together with the city, so that you consume all for the Lord your God, and it shall be a perpetual mound: it shall not be built again, 17. and nothing of that accursed thing shall cling to your hand: so that the Lord may turn from the fury of His anger, and have mercy on you, and multiply you as He swore to your fathers, 18. when you have heard the voice of the Lord your God, you shall keep all His commandments which I command you today, so that you may do what is pleasing in the sight of the Lord your God.




Verse 2: Let Us Follow Other Gods


2. LET US FOLLOW OTHER GODS WHOM YOU DO NOT KNOW -- namely, know to be gods, because they have not shown you those signs of divinity and providence which I showed in Egypt and in the desert.




Verse 3: The Lord Tests You


3. THE LORD TESTS (that is, permits you to be tested) YOU. -- For, as St. James says, chapter 1, 13, God properly tempts no one; but God permits you to be tempted, so that through this it may shine forth and be evident to all whether you love God or not.




Moral Application: Three Ways God Tests Us


Morally, St. Gregory, Moralia XXVIII, chapter VII: "In three ways, he says, our Creator is accustomed to question us. First, when He strikes with the severity of the scourge, and shows how much patience is in us or is lacking." Thus He questioned St. Job. Secondly, when He commands what we are already unwilling to do, and makes known to us our obedience or disobedience. Thus He questioned Abraham, commanding him to sacrifice his son, Genesis XXII. So also here it is said: "The Lord your God tests you, that He may know whether you love Him. For the testing of God is to question us with great commands. His knowing, also, is to make us know our own obedience. Thirdly, when He opens to us some hidden things, and conceals others, and makes known to us the measure of our humility." So He did with St. Paul, when he exclaimed: "O the depth of the riches of the wisdom and knowledge of God!"




That It May Be Made Known


THAT IT MAY BE MADE KNOWN. -- In Hebrew and Greek it reads, that He may know; namely, God through experience and through the outcome, what He foreknew by prescience from eternity. Otherwise, St. Augustine, book I of On Genesis Against the Manichees, chapter XXII: That He may know, he says, that is, that He may make us know how much we have advanced in His solid love. Let the faithful think the same, and arm themselves with this thought when heresies arise, as Vincent of Lerins beautifully teaches in his book Against Heresies, where he presses this passage from Deuteronomy.




Verse 5: To Make You Go Astray from the Way


5. TO MAKE YOU GO ASTRAY FROM THE WAY WHICH THE LORD COMMANDED YOU. -- "From the way," that is, from the manner of living and serving God. For the Hebrew word derech, that is, way, means manner of living, conduct, institution, tenor of life.




Verse 9: You Shall Immediately Kill Him


9. BUT YOU SHALL IMMEDIATELY KILL HIM (that is, you shall accuse him, so that he may be immediately killed; for it follows) LET YOUR HAND BE FIRST UPON HIM, that is, you first cast a stone at him, then all the people; which cannot be understood except of one who has been publicly condemned through accusers and judges.




Verse 13: Sons of Belial


13. SONS OF BELIAL HAVE GONE OUT, AND HAVE TURNED AWAY -- that is, the apostates began to turn people away. For to rise up and go out often signifies in Scripture to begin and to undertake some matter, as I said above.


Sons of Belial are rebellious and wicked men, who cast off the yoke of the law and of God, namely sons of the devil: for the devil was the first Belial; that is, the first apostate. The Septuagint translates, paranomoi, that is, lawless ones. See what was said on II Corinthians VI.




The Enallage of Person


LET US SERVE OTHER GODS, WHOM YOU DO NOT KNOW. -- This is an enallage of person; for "let us serve" is the voice of the apostates, but "whom you do not know" is the voice of God; for the apostates would have said: Whom you know to be famous and celebrated among the nations.




Verse 15: You Shall Immediately Strike


15. YOU SHALL IMMEDIATELY STRIKE. -- For this slaughter, all Israel was gathered together, as was done against the Reubenites, Joshua XXII, 12.




Verse 16: You Shall Consume for the Lord


16. YOU SHALL CONSUME FOR THE LORD YOUR GOD -- namely, in honor of your God; for it was a great act of worship of God, and as it were a kind of sacrifice, to destroy and punish those men, so injurious to God, blasphemous and sacrilegious, together with all their possessions, and to establish the anathema, as an example to others: hence Tertullian in the Scorpiace, chapter II, calls these anathemas "devotamenta" (things devoted to destruction).
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Synopsis of the Chapter


Miriam dies. Secondly, verse 3, the people murmur on account of thirst: hence Moses and Aaron, provoked at the waters of Contradiction, offend God, and therefore are barred from entering the promised land. Thirdly, verse 14, Moses asks the king of Edom for passage; he refuses. Fourthly, verse 22, Aaron dies on Mount Hor.




Vulgate Text: Numbers 20:1-30


1. And the children of Israel and the whole multitude came into the desert of Sin, in the first month; and the people abode in Kadesh. And Miriam died there, and was buried in the same place. 2. And when the people wanted water, they came together against Moses and Aaron; 3. and turning to sedition, they said: Would that we had perished among our brethren before the Lord! 4. Why have you brought forth the assembly of the Lord into the wilderness, that both we and our cattle should die? 5. Why did you make us come up out of Egypt, and have brought us into this most wretched place, which cannot be sown, which produces neither fig trees, nor vines, nor pomegranates, and moreover has no water to drink? 6. And Moses and Aaron, having dismissed the multitude, went into the tabernacle of the covenant, and fell prostrate upon the ground, and cried to the Lord, and said: O Lord God, hear the cry of this people, and open to them Your treasure, a fountain of living water, that being satisfied, their murmuring may cease. And the glory of the Lord appeared over them. 7. And the Lord spoke to Moses, saying: 8. Take the rod, and gather the people together, you and Aaron your brother, and speak to the rock before them, and it shall give waters. And when you shall have brought forth water from the rock, the whole multitude and their cattle shall drink. 9. Moses therefore took the rod, which was before the Lord, as He had commanded him, 10. and having gathered the multitude together before the rock, he said to them: Hear, you rebels and unbelievers: can we bring forth water for you out of this rock? 11. And when Moses had lifted up his hand, striking the rock twice with the rod, there came forth water in great abundance, so that the people and their cattle drank. 12. And the Lord said to Moses and Aaron: Because you did not believe Me, to sanctify Me before the children of Israel, you shall not bring these peoples into the land which I will give them. 13. This is the water of Contradiction, where the children of Israel contended against the Lord, and He was sanctified in them. 14. Meanwhile Moses sent messengers from Kadesh to the king of Edom, to say: Thus commands your brother Israel: You know all the labor that has come upon us, 15. how our fathers went down into Egypt, and we dwelt there a long time, and the Egyptians afflicted us and our fathers: 16. and how we cried to the Lord, and He heard us, and sent an angel, who brought us out of Egypt. Behold, we are in the city of Kadesh, which is at the uttermost of your borders, 17. we beseech you that we may be allowed to pass through your land. We will not go through the fields, nor through the vineyards, we will not drink waters from your wells, but we will go by the public way, turning neither to the right nor to the left, until we have passed your borders. 18. To whom Edom answered: You shall not pass through me, otherwise I will come out armed against you. 19. And the children of Israel said: We will go by the beaten way; and if we and our cattle drink of your waters, we will give what is just; there shall be no difficulty in the price -- only let us pass through quickly. 20. But he answered: You shall not pass. And immediately he came out to meet them with an infinite multitude and a strong hand, 21. nor would he agree to the petition, to grant passage through his borders: for which reason Israel turned away from him. 22. And when they had moved camp from Kadesh, they came to Mount Hor, which is on the borders of the land of Edom; 23. where the Lord spoke to Moses: 24. Let Aaron, He said, go to his people; for he shall not enter the land which I have given to the children of Israel, because he was incredulous to My word, at the waters of Contradiction. 25. Take Aaron and his son with him, and you shall lead them onto Mount Hor. 26. And when you shall have stripped the father of his garment, you shall clothe Eleazar his son with it: Aaron shall be gathered and shall die there. 27. Moses did as the Lord had commanded: and they went up onto Mount Hor before the whole multitude. 28. And when he had stripped Aaron of his garments, he clothed Eleazar his son with them. 29. And when Aaron had died on the top of the mountain, he came down with Eleazar. 30. And the whole multitude, seeing that Aaron had died, wept over him for thirty days through all their families.




Verse 1: The Desert of Sin and Kadesh


1. AND THE CHILDREN OF ISRAEL AND THE WHOLE MULTITUDE CAME INTO THE DESERT OF SIN, IN THE FIRST MONTH, AND THE PEOPLE ABODE IN KADESH. -- This desert of Sin is different from the Sin in which manna began to rain, Exodus XVI, 1 and 13. For in that one was the eighth station of the Hebrews, or halting place: but in this one was the thirty-third; hence in Hebrew this Sin is written with tsade, but that one in Exodus is written with samech.


In the first month. -- Understand: of the fortieth year from the departure of the Hebrews from Egypt, as all interpreters commonly explain: for, as Abulensis shrewdly observes, Moses only describes the events of three years in the desert, namely the first two, and this from chapter XII of Exodus up to this point; and the fortieth or last, from this chapter onward. The remaining thirty-seven intervening years he envelops in silence, perhaps because nothing memorable occurred in them. And so since this first month cannot be of the first or second year of the departure from Egypt -- for he has already dealt with those long ago in Exodus, Leviticus, and Numbers up to this point -- it follows that this first month must be understood of the fortieth year: and this is clearly gathered secondly from Numbers XXXIII, 37 and 38, where the Hebrews are said to have come from Kadesh (which is discussed here) to Mount Hor, where was the thirty-fourth station of the Hebrews, and where Aaron is said to have died, in the fortieth year of the departure of the children of Israel from Egypt, in the fifth month. Whence it is plainly and plausibly gathered that the Hebrews came to the preceding station of Kadesh in the same fortieth year, but in the first month, as it says here.


From this chapter, therefore, to the end of the Pentateuch, the events of the fortieth year are described, which was the last of the Hebrews' sojourn in the desert.




Kadesh Distinguished from Kadesh-barnea


AND THE PEOPLE ABODE IN KADESH. -- Abulensis and Andreas Masius on Joshua XV, 3, think this Kadesh is the same as Kadesh-barnea. But I say truly: this Kadesh is different from Kadesh-barnea, near which was the fifteenth station of the Hebrews, as I said at chapter XIII, 1 and 27. For in this Kadesh was the thirty-third station, as is clear from chapter XXXIII, 36. Secondly, the same is taught by the chorographers of the Holy Land, such as Wolfgang, Ziegler, Adrichomius, and others. Thirdly, the same is demonstrated by Torniellus in his Annals, page 346, from the fact that Kadesh-barnea was situated on the southern border of the land of Canaan, as is clear from Numbers XXXIV, 4, and Joshua XV, 3, where it is placed in the lot of the tribe of Judah. But this Kadesh was far from Canaan: for it was situated at the uttermost borders of Edom, on the side facing south, as is clear from Numbers XX, 16, not very far from the Red Sea. For from Ezion-geber, which was at the Red Sea, the Hebrews came to Kadesh, and thence to Mount Hor, which is on the borders of Edom; whence from Kadesh the Hebrews here, verse 20, sent messengers to the king of Edom, to grant them passage through his land; when he refused, the Hebrews were compelled to go by a longer way around and pass through his eastern borders, then through the Moabites and Ammonites, so that finally, having crossed the Jordan, they might enter Canaan from its eastern side. Hence Saint Jerome in his Hebrew Places, and in his letter to Fabiola, On the 42 Stations, at the 33rd: "Kadesh, he says, is a city in the desert, near the city of Arabia which is called Petra. In Kadesh the king of Sodom was defeated with his men by Chedorlaomer, Genesis XIV, 7. There also Miriam, Moses' sister, died; there also Moses and Aaron, because of the waters of Contradiction, offended the Lord, and were forbidden to cross the Jordan." Hence also Kadesh in Hebrew is said by antiphrasis, as if the very opposite of Kadesh, that is, holy, or the holiness of Moses was turned into offense. Kadesh was also called the Fountain of Judgment, Genesis chapter XIV, verse 7, because there the king of Sodom was judged with his men; or by anticipation, because there Moses and Aaron were judged, as is clear from this chapter, verse 12.




The Death of Miriam


AND MIRIAM DIED THERE -- namely in Kadesh, in the first month of the 40th year. Miriam therefore died four months before her brother Aaron; for he died on the first day of the fifth month of the 40th year, as is clear from Numbers XXXIII, 38; and eleven months before Moses: for Moses died at the end of the same 40th year (as will be clear from Deuteronomy, last chapter), which was the year of the world 2493.


Note: Miriam died at the age of about 130; for she was easily a decade older than Moses, as I said at Exodus II, 4 and 7. And Moses, who died in this same year, died at the age of 120, as is clear from Deuteronomy, last chapter, verse 7.




Allegorical Meaning: Prophecy, Priesthood, and the Law


Allegorically, it seems that in Miriam prophecy died, in Aaron and Moses the priesthood and the law of the Jews came to an end: because neither they themselves could cross over to the promised land, nor lead the believing people to it from the wilderness of this world, except Jesus alone, that is, the Savior, the true Son of God, says Saint Jerome above, and from him Rabanus.




Verse 2: The People's Need for Water


AND WHEN THE PEOPLE WANTED WATER. -- There were wells and springs in Kadesh: these seem to have dried up while the Hebrews were staying there, and therefore the Jews, suffering from thirst, murmured against Moses.


The Hebrews hand down, and specifically Rabbi Solomon, that on account of Miriam God had given the Jews a well of water that preceded them wherever they camped: on account of Moses He had given them manna: on account of Aaron, the pillar of cloud; hence when these died, those things ceased: hence also the Hebrews were attacked by Arad the king, in the following chapter, because Arad, seeing that after Miriam's death the well had been withdrawn from the Hebrews, thought they had been abandoned by God, and therefore could easily be conquered and destroyed.


But these are fables: for it is certain that neither the pillar of cloud nor the manna ceased at the death of Aaron or Moses; but long after, when the Hebrews had already entered Canaan and had tasted of the produce of the land, as is clear from Joshua chapter V, verse 12.




Verse 3: The Ingratitude of the People


3. WOULD THAT WE HAD PERISHED AMONG OUR BRETHREN BEFORE THE LORD! -- In Hebrew, would that we had expired with our brethren in the desert, and that "before the Lord," residing and presiding in the pillar of cloud and in the tabernacle! For the Lord condemned us to death, on account of the murmuring of the spies, in chapter XIV, verse 19.


See here again the ingratitude of the people, and the great charity of Moses struggling against it and overcoming it. Laertius narrates, book IV, chapter 1, that Antisthenes, when he heard Plato speaking ill of him, said: "It is kingly, when you have done good, to hear evil." For it is the mark of a lofty spirit not to be deterred from the zeal of benefiting all by the ingratitude of men.


Diogenes, when asked, "What among men grows old fastest?" replied: "A kindness."


Plato called Aristotle a mule: because a mule, when sated with its mother's milk, kicks its mother. Plato was therefore signifying the ingratitude of Aristotle, who, educated by him, had opened a school in the Peripatos and was carping at his ideas and doctrines. So Aelian, book IV.


When Aristotle was asked, "Why he had left Athens," he replied: "Lest the Athenians sin twice against Philosophy," cryptically reproaching the death of Socrates, and his own danger as well. So Aelian, book VI.


Demosthenes, while fleeing and repeatedly looking back at the citadel of Pallas, with hands raised said: "O Pallas, mistress of affairs, why do you delight in three most ill-omened beasts -- the owl, the dragon, and the people?" For the owl is sacred to Pallas; she also has the dragon as her emblem; and the people is a beast of many heads, accustomed to repay with the worst gratitude those who have served them best, such as Socrates, Phocion, Scipio, etc. So Plutarch.


Epaminondas, accused of having held command four months beyond the time allotted to him, compelled by necessity, said to a puppy fawning on him: "This one repays me with gratitude for a kindness, but the Thebans, for whom I have often and greatly rendered illustrious service, have decreed the penalty of death against me by their judgment." So Aelian, book XIII.


Pompey said to Marcellinus, whom he had promoted, but who had become hostile and was hurling insults: "Are you not ashamed, Marcellinus, to insult me, who made you speak when you were mute, and vomit when you were starving?" So Plutarch in the Apophthegms.


Alfonso, King of Aragon, when he was reproached for having conferred such great benefits on Alvaro de Luna, a man utterly ungrateful to him, who was not even mindful of them: "Do you not know," he said, "that a great benefit can never be adequately repaid except by great ingratitude?" The same king said: "I prefer to save many by my clemency and gentleness, than to destroy a few by my severity." Witness is Panormitanus in his Life.




Verse 6: Moses and Aaron Enter the Tabernacle


6. AND MOSES AND AARON, HAVING DISMISSED THE MULTITUDE, ENTERED THE TABERNACLE OF THE COVENANT -- to consult the Lord.


Morally, Saint Gregory, XXIII Moralia, XXI: "To leave the crowds and return to the tabernacle, and setting aside the tumults of external things, to enter the secret of the mind: for there the Lord is consulted, and what must be done publicly outside is silently heard within; good Rulers do this daily: when they recognize that they cannot discern doubtful matters, they return to the secret of the mind, as to a kind of tabernacle, and having pondered the divine law, they consult the Lord as if before the ark placed before them, and what they first hear in silence within, they afterward make known by acting outwardly."




The Prayer of Moses


O LORD GOD, HEAR THE CRY. -- This prayer of Moses is no longer found in the Hebrew, Chaldean, and Septuagint; either it fell out of them, or certainly our translator supplied it paraphrastically. For it is certain that Moses, praying, prayed no other things than these very things, namely that God would give water to the people murmuring from thirst. So Abulensis. In like manner "Let us go out," Genesis IV, 8, is no longer found in the Hebrew, Chaldean, and Greek.




The Fountain of Living Water


OPEN TO THEM YOUR TREASURE, A FOUNTAIN OF LIVING WATER. -- Living water is called that which springs up, or which flows, just as the Dead Sea is stagnant. He calls such a fountain a treasure, because things that are hidden, and not yet discovered, are said to be in the treasuries of God: hence that passage in Psalm XXXIII, 7: "He places the abysses in His treasuries;" and Psalm CXXXIV, 7: "He brings forth winds from His treasuries;" and Deuteronomy XXVIII, 12: "The Lord will open His best treasury, the heavens, to give rain;" and chapter XXXIII, verse 19: "They shall suck the abundance of the sea as milk, and the hidden treasures of the sand."


THAT BEING SATISFIED -- namely, when they shall have been satisfied.


AND THE GLORY OF THE LORD APPEARED -- namely the splendor of the pillar of cloud, sending forth new and unusual rays, of the pillar, I say, resting upon the tabernacle.




Verse 8: Speak to the Rock


8. SPEAK TO THE ROCK -- what? It is probable that it was this: "Rock, in the name of the Lord God, give waters."




Verse 9: The Rod before the Lord


9. MOSES THEREFORE TOOK THE ROD, WHICH WAS BEFORE THE LORD -- which had been placed in the tabernacle. This rod was that of Moses, worker of so many wonders, not that of Aaron which had budded: for the latter was only a sign of the priesthood assigned to Aaron, and for testimony of this had been placed beside the ark of the covenant: so some say. But since it is established that Aaron's rod was placed in the tabernacle, while it is unknown what became of Moses' rod, hence we shall more certainly understand here the rod of Aaron, not of Moses.




Verse 11: Moses Strikes the Rock Twice


11. AND WHEN MOSES HAD LIFTED UP HIS HAND, STRIKING THE ROCK TWICE WITH THE ROD, THERE CAME FORTH WATER IN GREAT ABUNDANCE. -- This rock and this striking are different from those of Exodus XVII, 6. For that one was at Rephidim, near Sinai, in the second year; but this one occurred at Kadesh in the fortieth year. Again, God here by Himself alone supernaturally produced waters from the rock, converting the nearby air into water; but at Rephidim He drew out an underground vein of water into the stone struck by Moses, which, splitting the stone, gushed forth from it, and that continuously and without ceasing. For cosmographers hand down that at Rephidim this fountain of the rock struck by Moses endures, and waters continue to spring forth, says Abulensis. So Theodosius the Abbot, after first praying, striking a rock with a staff, drew from it a fountain of perennial water, which through aqueducts irrigated the neighboring monastery, built by him in an arid place. This fountain later dried up when a bath was built in the monastery; but when the bath was destroyed, it began to flow again. For God, just as He does not fail His own in necessities, so He does not overflow in superfluities; witness is Theodoret in the Philotheus, chapter X.




Allegorical Meaning: Christ on the Cross


Allegorically, the rock is Christ, 1 Corinthians X, 5; the water is spiritual grace flowing from Christ; the rod is the cross of Christ; it is struck twice, because two crossed pieces of wood form the cross. Moses bears the type of the Jews: just as Moses, striking the rock with the rod, doubted God's power: so that people, which was held under the law given through Moses, nailing Christ to the wood of the cross, did not believe that He was the power of God; but just as from the struck rock water flowed for the thirsty, and God was sanctified through it: so through the wound of the Lord's passion, life was effected for believers; the cross therefore brings forth water, of contradiction for the unbelieving, of sanctification for the believing, says Saint Augustine here, Question XXXV, and book XVI Against Faustus, chapter XV, and Rupert.




Verse 12: The Sin of Moses and Aaron


12. BECAUSE YOU DID NOT BELIEVE ME, TO SANCTIFY ME BEFORE THE CHILDREN OF ISRAEL, YOU SHALL NOT BRING THESE PEOPLES INTO THE LAND WHICH I WILL GIVE THEM.




Five Opinions on Moses' Sin


You will ask, what was this unbelief or sin of Moses? First, some respond that it was that he struck the rock twice, when he should have struck only once.


Secondly, others say that, at the people's request, he struck a different rock from the one the Lord had designated; and that this is what Moses means when he says: "Can we bring forth water for you out of this rock (which you, O Hebrews, designate, not the Lord)?" So the Rabbis.


Thirdly, others say that he spoke not to the rock, as the Lord had commanded, but to the people, rebuking and exasperating them, calling them unbelieving and rebellious: whence the people, provoked, even though they saw the miracle of the waters, nevertheless did not sanctify the Lord, by praising Him and giving Him thanks. So Abulensis, Theodoret, Oleaster, Lyranus, and this opinion is quite probable. For it is hard and difficult to believe that Moses doubted God's power, since he had experienced it so many times in so many wonders.


Fourthly, others say that, being more agitated and angry at the murmuring people, he expressed himself ambiguously by asking: "Can we?" etc., which he should have expressed absolutely and affirmatively, saying: "Rock, give waters;" and this is what is said of Moses in Psalm CV, verse 34: "He divided with his lips," that is, he uttered the words of God differently from how they should have been uttered.


Fifthly and most genuinely, the sin of Moses was that he, now clearly aging (for the elderly are easily provoked to bile, impatience, distrust, and pusillanimity), being both irritated and dejected, and disturbed by the new and unwonted murmuring of the people (for from the second year up to the fortieth year, when these things occurred, we read of no murmuring of the people), struck the rock doubtingly: not that he doubted God's power, or His faithfulness to himself: for he, from zeal for the faith, here rebukes the people's unbelief, and in much greater wonders performed by him, and indeed in the similar striking of the rock at Rephidim, he had believed God, Exodus XVII, 6; but because he judged the people, so rebellious and so provoking God, to be unworthy of this miracle, and therefore doubted whether God would do it, and whether He had truly promised it, or only through irony and sarcasm, or conditionally, if the Hebrews should cease murmuring and believe that God would give waters from the rock. But now, seeing them unbelieving, he strikes the rock doubtingly, as though it were impossible or improbable that water should come forth from the rock for such unbelievers. For this doubt is clearly signified by the words of Moses: "Hear, you rebels and unbelievers: can we bring forth water for you from this rock?"


What could be clearer? But God had promised, not ironically, nor conditionally, but truly and absolutely, that He would bring forth water from the rock, by which both the Hebrews and their cattle might quench their thirst. Again, the same is clearly signified by the words of God to Moses and Aaron in verses 12 and 24: "Because you did not believe Me." They sinned therefore by some unbelief, doubt, and distrust regarding the water promised by God. So Saint Augustine, Question XIX, Rabanus, Rupert, Cajetan, and others.




Why God Permitted Moses' Fall


God permitted this fall of Moses so that at such a height of honor and virtues he might remember that he was a man, that is, fallible and weak, not an angel, not God. For "to remember all things and to err in nothing at all is the mark of divinity rather than of mortality," says the Emperor Justinian. And so that by his example the Saints, who have served God most diligently, especially Prelates, might humble themselves, fearing and saying to themselves: Let him who stands see that he does not fall; so that with fear and trembling they may continue to work out their salvation, as those who are uncertain of perseverance, even on the very last day of their life. In old age fell Solomon, the wisest of mortals, Origen, Tertullian, Lucifer of Cagliari; and what great men they were! Let us therefore pray unceasingly: "When my strength shall fail, even unto old age and gray hairs, O God, do not forsake me." This lamentable fall of Moses at the end of his life teaches us this; which, even though it was not a mortal sin, yet it excluded him from the holy land so greatly desired. For death was imposed on him not so much by a sentence of God, as by the necessity of nature failing and declining: for he was already in the 120th year of his age. The same I say of Aaron his brother: for he was three years older than Moses. Both therefore had to die soon; but God arranged that both should die before the now imminent entry into the holy land, because He had excluded both by His sentence.


Secondly, God permitted this fall of Moses for the allegorical cause and signification, which was that God had destined in His mind Joshua as the successor of Moses, so that he, as a type of Jesus Christ, might lead the people into the promised land.


Allegorically, therefore, Moses bears the figure of the law, Joshua of Christ; and so just as Moses led the people out of Egypt, while Joshua led the same into Canaan: so the law frees believers from impiety, but evangelical grace leads them into the kingdom of heaven. So Theodoret, Question XLIII on Deuteronomy, and Saint Augustine here, Question LIII, who says: "When it is said to both brothers, Moses and Aaron, that they shall be gathered to their people, it is clear that they were not in the wrath of God, which separates from the peace of eternal fellowship. Whence it is made manifest that not only their offices, but also their deaths, were signs of future things, not punishments of God's indignation." Where Saint Augustine clearly signifies that this sin of Moses was light and venial, and therefore that death was for him not so much a punishment as a correction, which was rather a sign and signification of a future thing, already mentioned: and this is altogether most probable.




To Sanctify Me before Israel


TO SANCTIFY ME BEFORE THE CHILDREN OF ISRAEL -- that you might show them that I am holy, omnipotent, truthful, and most merciful, who bestow even upon the impious and ungrateful those things (as you can and ought to remember that I have done more often heretofore) which I have promised, namely water from the rock.


Note: The faithful who in perplexing and difficult matters hope in God, and with Abraham believe against hope unto hope, these sanctify God; for God wills that great things be hoped for from Him: hence He says in Wisdom chapter I: "Think of the Lord in goodness."




Exclusion from the Promised Land


YOU SHALL NOT BRING THESE PEOPLES INTO THE LAND WHICH I WILL GIVE THEM -- namely into Canaan itself, beyond the Jordan: for otherwise Moses did enter the promised land situated on this side of the Jordan, namely into the kingdoms of Og and Sihon, and he gave them to the tribe of Reuben, Gad, and the half-tribe of Manasseh; but he did not cross the Jordan into Canaan, to the land promised to all the other tribes, whose boundaries are described in Numbers 34. So Abulensis, Question XLVIII, and Saint Augustine. This was a notable punishment and mortification of Moses, that he could not see the promised land flowing with milk and honey, so greatly desired, and that he was frustrated of the end and fruit of his very long and very burdensome leadership. So God mortified Saint Xavier and other Saints in death itself, so that they might learn to die fully to the world and to themselves, and to live for God, and so that they might have this as the purgatory of their light faults, by which being purified they might soon fly to heaven.




Verse 13: The Water of Contradiction


13. THIS IS THE WATER OF CONTRADICTION -- of dispute and contention (for the Hebrew meriba signifies all these things), where they contradicted and murmured.


WHERE THE CHILDREN OF ISRAEL CONTENDED AGAINST THE LORD, AND HE WAS SANCTIFIED IN THEM -- that is, He was declared holy, truthful, faithful, merciful, and generous, by giving them, though unbelieving and rebellious, a drink of water, and thus overcoming and confounding their unbelief. So those imitate the holiness of God who love their enemies and overcome evil with good.




Verse 14: Messengers to the King of Edom


14. MEANWHILE MOSES SENT MESSENGERS FROM KADESH TO THE KING OF EDOM (for Kadesh was near Edom, through which the Hebrews had to pass if going straight to Canaan) TO SAY: THUS COMMANDS (thus he gave us in command to say to you. Whence the Hebrew, Chaldean, and Septuagint have: Thus says) YOUR BROTHER ISRAEL -- your brother Jacob, namely the Jacobites, or the descendants of Jacob, who are your brothers: for their ancestor Jacob was the brother of Esau, who was your ancestor and that of all the Edomites.




Verse 16: The Angel and the City of Kadesh


16. AND SENT AN ANGEL -- our leader, going before us in the pillar of cloud.


BEHOLD, WE ARE STATIONED IN THE CITY OF KADESH. -- "In," that is, near: for it is not likely that the Hebrews entered cities in the desert; for the inhabitants, fearing the Hebrews, would not have permitted it: nor would the cities have been able to accommodate such a great multitude of people. So Abulensis.




Verse 17: We Will Not Drink from Your Wells


17. WE WILL NOT DRINK WATERS FROM YOUR WELLS -- that is, for free and without price, but we will buy them with money, as is said in verse 19. For in those deserts there is great aridity and scarcity of water: hence lest the Edomites fear for their waters located outside the cities, which they needed for their own and their cattle's thirst, the Hebrews promise that they will not drink their waters except with their consent and upon payment.




Verse 18: Edom's Refusal


18. TO WHOM THE KING OF EDOM ANSWERED: YOU SHALL NOT PASS THROUGH ME -- through my territory.


20. AND IMMEDIATELY HE CAME OUT TO MEET THEM WITH AN INFINITE MULTITUDE (in Hebrew, with a heavy people, that is, dense, numerous, and very great, which we commonly call infinite) AND A STRONG HAND -- a great force of soldiers.




Verse 21: Israel Turns Away from Edom


21. THEREFORE ISRAEL TURNED AWAY FROM HIM -- that is, so that reversing their course they went around Edom to its eastern side, and consequently had to pass through some part of Edom necessarily, in order to come to Moab and Ammon, and thence to Canaan. For this is what is said in Deuteronomy II, 4 and 8: "And when we had passed by our brethren, the children of Esau."




Verses 22-24: Mount Hor and Aaron's Death Foretold


22, 23, and 24. AND WHEN THEY HAD MOVED CAMP FROM KADESH, THEY CAME TO MOUNT HOR, WHERE THE LORD SPOKE TO MOSES: LET AARON GO TO HIS PEOPLE -- that is to say: Let Aaron die, and pass to his just fathers in Limbo, and be gathered to them: for this is what that phrase signifies, to go or to be gathered to his people, and therefore it is said almost exclusively of the just.




Verse 26: The Investiture of Eleazar


26. AND WHEN YOU SHALL HAVE STRIPPED THE FATHER OF HIS GARMENT. -- Hence it is clear that Aaron had put on the pontifical vestments in the camp, and from there went out thus clothed to Mount Hor, so that he might die with dignity and glory, and so that on the mountain Moses might strip him of these vestments and clothe Eleazar, the firstborn son of Aaron, with them, as indeed he did; and thus by this rite of investiture alone, without any other anointing or consecration, he consecrated Eleazar as high priest and successor of his father on this mountain. So Abulensis.


This was done contrary to the law and custom. For first, while the father was living, a son in the old law could not become high priest. For the high priesthood among the Jews was hereditary and perpetual, so that not even the parents themselves could resign it to their sons, as long as they could discharge the office. Secondly, Eleazar was consecrated high priest outside the tabernacle and the camp, and by the sole investiture of the pontifical vestments. But Eleazar, as the firstborn, was obliged to accept the high priesthood, and could not reject it in favor of his brother Ithamar, because God had commanded that firstborn sons should succeed their father in the high priesthood, and should take it up, and should serve in it, unless they had a blemish, of which Leviticus XXI, 17 speaks.




Verse 29: The Death of Aaron


29. AND WHEN HE HAD DIED ON THE TOP OF THE MOUNTAIN. -- Aaron died in the fortieth year after the departure from Egypt, at the age of 123, in the fifth month, as is said in Numbers XXXIII, 38, and this outside the camp, as also Moses, lest the Hebrews, prone to idolatry, should worship them and their bodies as deities; and on Mount Hor, that is, on the mountain of the mountain, so that a place worthy of his merits might be shown, says Saint Jerome to Fabiola, On the 42 Stations, at the 34th: for Aaron in Hebrew means the same as "mountaineer," who rightly dies on a mountain, because like a mountain he surpassed the rest, both in office and in virtue.




Aaron's Three Privileges in Death


Hence it is clear that Aaron had these three privileges in death: first, that he died without any preceding wound, illness, or weariness of life, but in full health (for he climbed Mount Hor healthy and strong), as if he were taken from this life while sleeping. Second, that he saw his son Eleazar succeed him, and be clothed with the pontifical vestments, and thus be consecrated as high priest. Third, that he expired in the presence and, as it were, in the arms of his dearest brother Moses and his son Eleazar, and they themselves closed his eyes; nor did Moses and Eleazar, attending Aaron as he died, contract legal uncleanness therefrom, because God, by the very fact that He commanded them to attend the dying man, dispensed them from this law and legal uncleanness. So Abulensis.


Rabbi Solomon adds a fourth point, which anyone may believe who wishes, that these three, namely Moses, Aaron, and Eleazar, ascending Mount Hor, found a cave, and a bed prepared, and a lamp burning, as is customary to be arranged for the dying, and from this Moses recognized that this place had been prepared by God for the repose of Aaron. Having been stripped of the vestments, therefore, and Eleazar having been clothed, Aaron lay down on the bed, and with eyes closed was received by the Lord in peace: and Moses, seeing such a peaceful death, desired a similar one, which was also promised to him in chapter XXVII, 13, and Deuteronomy XXXII, 50.




Verse 30: Thirty Days of Mourning


30. AND THE WHOLE MULTITUDE, SEEING THAT AARON HAD DIED, WEPT OVER HIM FOR THIRTY DAYS. -- So also they wept for Moses when he died for thirty days, Deuteronomy, last chapter, and Joseph with his men mourned the death of his father Jacob for 30 days.


You will say: Genesis L, 3, says that Joseph mourned him for 70 days. I respond: Of these 70 days, the first 40 pertained to embalming the body with spices, according to the custom of the Egyptians, as is clear from the same passage, verse 3; but the last thirty were properly the mourning. From this thirty-day period, therefore, the Church received the custom of observing tricennials for the dead, that is, a memorial of thirty days, prayers, and alms. So Abulensis.
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Synopsis of the Chapter

From this chapter to the end of the book there is such obscurity, and as it were an inexplicable labyrinth of the city and temple, because it is inextricable, that St. Jerome, despairing of understanding and explaining it, would have taken his hand from the tablet here and broken off his commentary, had not St. Eustochium compelled him to continue. Wherefore he begins here thus: "My trepidation in explaining the temple of Ezekiel, indeed my perseverance in keeping silent, your prayers, daughter Eustochium, and the Lord's promises have overcome, when He says: Ask, and you shall receive; seek, and you shall find; knock, and it shall be opened to you. And whereas we used the excuse, at the end of the previous volume, to say: It is better to say nothing than to say little: you have turned it to the contrary, so that you think it better to say at least a little than to say nothing: because in the one case there is a ready will, in the other a despair of the whole work." He adds: "This I declare with all freedom to whoever will read it, that if he desires the truth, let him seek it from others. But what we can conjecture in this most difficult work, we simply confess and set forth." And St. Gregory, at the beginning of book II on Ezekiel: "There are two things," he says, "that trouble my mind in this matter: one, that this same vision is covered with such clouds of obscurity that scarcely anything can be seen in it by the light of the intellect." And below: "It is indeed a very obscure work that we undertake; but let us set it in our mind that we are making a night journey. It remains therefore that we grope our way forward." Let us pray therefore: "Open my eyes, O Lord, and I shall consider the wonders of Your law." For the abyss of our ignorance and misery calls upon the abyss of Your wisdom and blessedness. In this chapter, then, to the end of the book, through nine chapters, Ezekiel saw the plan of the temple and city, and in it the order and duties of the Levites, the rites and sacrifices prescribed by God, and the land of Israel divided among the tribes.

You will ask, what is this structure, what temple, what city? The Rabbis and the Jews, especially those at Rome, take it to be a most august temple and city to be built by the Messiah, whom they await: whence they infer that the Messiah has not yet come, because this third temple has not yet appeared, nor has the new city been rebuilt for them by the Messiah. But that they err completely is clear, first, because Daniel chapter ix, at the end, expressly teaches that the overthrow and desolation of the temple made by Titus and the Romans, on account of Christ slain by the Jews, would last until the end of the world: in vain therefore do they await a Messiah who will rebuild this temple for them. Again, experience proves that the Jews under Julian the Apostate, and at other times,

often wished to rebuild this temple of theirs and were always divinely prohibited and impeded by God from heaven. This is therefore a sign that they have been rejected by God and are hateful to Him, together with their temple and sacrifices. Secondly, because Haggai, ch. II, 8 and 10, predicted that the Desired of all nations, that is the Messiah, would be present in that temple which in Haggai's time was being restored by Zerubbabel, namely that He would teach and work miracles; and consequently the glory of this latter house, that is the temple of Zerubbabel, would be greater than that of the first, namely the temple of Solomon. Therefore the Messiah has long since come, and was present in the temple of Zerubbabel, which was destroyed by Titus. Therefore in vain do the Jews await the Messiah, as if He were still to come, who already came 1,600 years ago.

Thirdly, Ezekiel had this vision of the temple and new city in the fourteenth year after the destruction of Jerusalem and the temple carried out by the Chaldeans, as is clear from verse 1, and this was to console the Jews captive in Babylon with the hope of the restoration of Jerusalem and the temple: therefore he prophesies rather its restoration through Zerubbabel, which was to happen in a few years, than one to happen after two thousand and more years by a Messiah whom they await: for that restoration was near and imminent, which the captives themselves and their children would see and enjoy; but this one, neither they, nor their children, nor grandchildren, nor great-grandchildren up to the twentieth generation would see. For why would the Prophet fly over and omit the restoration of the temple that was imminent under Zerubbabel, which would have been the greatest consolation to the afflicted Jews, and, neglecting that, fly away to a restoration of the temple so remote, obscure, and uncertain, which the afflicted Jews were not going to behold, and therefore would have received little consolation from it?

would they have received joy? It is further the case that Isaiah, Jeremiah, Ezekiel and other Prophets were accustomed to console the Jews captive in Babylon, promising them a near liberation through Cyrus, and then fly forward to Christ. Therefore Ezekiel does the same here.

Fourthly, that these things cannot be understood of a corporeal and Jewish temple, nor of an earthly Jerusalem, is clear from many considerations. First, because in chapters xlv and xlviii, he teaches that this temple would be outside the city, and distant from it fifteen thousand reeds, that is twenty-seven thousand paces; therefore he is not speaking here of the temple of Jerusalem, since this temple is distant from Jerusalem twenty-seven miles. Secondly, because chapters xlvii and xlviii teach at length that the inhabitants of this new city would be the ten tribes as well as the two, that is Samaritans as well as Jews; yet it is certain that the ten tribes never returned from the Assyrian captivity, nor will they ever return, but only the two, as the Rabbis acknowledge, and all the Jews, to whom the Samaritans have been hateful from of old: therefore these things cannot be understood of the earthly Jerusalem, and of the twelve tribes of carnal Israel. Thirdly, in chapter xlvii, verse 8, Ezekiel teaches that waters flow out from the temple, and they so increase that they cannot be forded, and they enter the Dead Sea and sweeten its saltiness: yet in Jerusalem and the temple these waters have never been seen, indeed they cannot exist: for what waters could sweeten the entire Dead Sea, which in fact the whole Jordan flowing into it cannot sweeten? Similar are the things said in chapter xliv, 2, about the eastern gate always closed, about the trees arranged on both sides along the waters and bearing fruit every month, and very many other things said in these eight chapters, which clearly cannot be taken in a corporeal or literal sense.

Fifthly, that this new city belongs to the New Testament, not the Old, Jeremiah expressly teaches in chapter xxxi, comparing verse 31 with verse 37. Hence Ezekiel too does not call it Jerusalem, but "the name of the city from that day shall be, The Lord is there," he says in chapter xlviii, last verse, which properly and fully belongs to the Christian Church alone.

Sixthly, the very same thing, compelled by these and other reasons, the Rabbis themselves finally acknowledge, and specifically Rabbi Abba, and Rabbi Solomon, as Galatinus attests in book V, ch. xii, and Adrianus Finus, book II of the Scourge of the Jews, ch. viii, who also bring forward a new argument: because, they say, otherwise it would follow that Jerusalem would be larger than the whole world. For such will be this city of Ezekiel. For it is said of it in chapter xlviii, 35, that it will be eighteen thousand, namely leagues, as they and the Jews understand, about which see chapter xlvii, 22, and chapter xlviii, 33.

Finally, the Rabbis everywhere say that the beginning of Ezekiel's prophecy, as well as the end concerning the new temple and city, are mysteries, inexplicable, and understood by no one; hence they forbid their own people the reading of these chapters. How then do they dare to explain these inexplicable things as referring to a material temple to be built by the Messiah? How from an obscure matter, which they confess they do not understand, do they presume to form an argument for their Judaism against Christ? Indeed they are blind, and leaders of the blind: let us therefore leave their blind arguments to the blind. With the Jews thus refuted and rejected:

St. Jerome responds that this temple of Ezekiel is the Church: "Nor is this said," he states, "of that time which certain ignorant Jews maintain, when under Zerubbabel and under Joshua the son of Josedec the high priest the temple was built. For this temple that is now described, and the order of the priesthood, and the division of the land, and its fertility, is much more august than what Solomon had built. But that which was built under Zerubbabel was so small, and in comparison with the former was as nothing, that those who had seen the former temple and then looked upon this one wailed and testified to their grief with tears, and the cry of those lamenting was much louder than the sound of trumpets." And below: "As I read the description of the mystical temple, which the Jews according to the letter think is to be built at the coming of their Christ, whom we prove is not the Antichrist, and we refer to the Church of Christ, and daily see being built in His saints, it happened," etc. And St. Gregory, homily 13 and following, and Maldonatus, Pintus, Dionysius, Isidorus Viegas on the Apocalypse.

chapter xii, Commentary III, section xxii, Barradius book II Prolegomena ch. vi, and Antonius Fernandius, vision XVIII, section iv, where he teaches that by the temple and city of Ezekiel is signified the twofold leadership in the Church of Christ, ecclesiastical and secular.

Hence Alcazar, on Apocalypse iii, verse 12, note 2, page 308, plainly contends that this temple of Ezekiel is different from Solomon's (although it alludes to it) and is mystical and spiritual. For this temple appeared to Ezekiel in chapters xlv and xlviii outside the city at a distance of fifteen thousand reeds, which make twenty-seven thousand paces, and in it the lot of Judah, Benjamin, and other tribes is exchanged. And so he considers that Judea here is the Church: the city that Ezekiel saw in it is Rome, not Jerusalem; whence its name is: "The Lord is there," that is, in His vicar the Roman Pontiff: the temple represents monasteries and religious men, who are separated from Rome not so much by place as by mind, action, and contemplation, so as to consecrate themselves entirely to God.

Nevertheless I respond, and say first, after Jerusalem was captured by the Chaldeans, and the temple of Solomon was burned down, which Ezekiel had hitherto partly predicted and partly already narrated as accomplished, in this chapter and the following he describes that same temple, as is clear from chapter xli, 1, 4 and following: "This," he says, "is the Holy of Holies," etc. Hence this temple of Ezekiel also has the same shape and dimensions (although St. Jerome seems to deny this in chapter xliii) as the temple of Solomon, namely the Holy of Holies in both cases is 20 cubits long, wide, and high; the Holy Place is 20 wide and 40 long; the vestibule is 20 long and 11 wide; the court of the people surrounding on all sides the court of the priests and the Holy Place and the Holy of Holies was 500 cubits in length and 500 in breadth — by "court" I mean the outermost wall of the court. Thus the wall of the Court of the Gentiles was 600 cubits. Therefore in chapter xl, 1, he mentions the destruction of the old city, and from it takes the beginning of this prophecy, as if wishing to signify that he is dealing with its restoration. Hence also in the same place, that is on Mount Zion, he situates this temple of his. Finally, he so depicts the city of Jerusalem, the Holy Place, the Holy of Holies, the triple court, the chambers, the treasuries, the priests, the Levites, the offerings, and the sacrifices, and measures them in detail, and this so thoroughly, elaborately, and exactly, that we can recognize nothing other than the temple of Jerusalem here.

Note: Fittingly Ezekiel, as he began with the temple, so he ends with the temple. For he began with the vision of the chariot of the Cherubim: for he saw, in chapter i, God going forth from His heavenly temple, and borne on the Cherubic chariot proceeding to the destruction of the city of Jerusalem and the temple: but here he sees the same God restoring the same things, and founding a new temple, both material through Zerubbabel, and more importantly spiritual and mystical (that is, the Church) through Christ. Therefore the chariot of the Cherubim had the appearance of a temple: for the throne represented the mercy seat with the ark: for God sat upon both; who consequently had before Him the altar

of incense with fire, just as in the temple He had before Him the altar of incense and its fire and incense: the Cherubim are the same in both cases.

This temple of Solomon, therefore, was here shown to Ezekiel for him to describe, first, for this purpose: that he might move the people to repentance, on account of whose sin this temple had been overthrown, as is clear from chapter xliii, verse 40. Secondly, that he might console them in their captivity, afflicted with so many hardships, and raise them up in hope of rebuilding the temple, and consequently of restoring the commonwealth and the Church and religion. Hence he prescribes and restores the Levitical hierarchy, the rites of sacrifices, and the division of Judea, in chapter xliv and following. Thirdly, that he might prescribe the plan of the temple, now completely abolished and destroyed for seventy years (so that no one survived who could retain its form in his mind, so as to outline it clearly and completely for architects), as it were a model from the prototype, as is clear from chapter xliii, 13; which plan Zerubbabel, Haggai, and Zechariah followed when they rebuilt it. That this is so, Ezekiel himself expressly teaches in chapter xliii, where, after he had described the structure of the temple in the three preceding chapters and measured it, he adds in verse 7 that he heard from God dwelling in this temple: "Son of man, this is the place of My throne, and the place of the soles of My feet, where I dwell in the midst of the children of Israel forever; and the house of Israel shall no more defile My holy name." And verse 9: "Now therefore let them put away their fornication, and the ruins of their kings, far from Me; and I will dwell in the midst of them forever. But you, son of man, show the temple to the house of Israel, and let them be confounded at their iniquities, and let them measure the plan (that by rebuilding the temple they may follow it, and by building actually express it): the form of the house, and the exits and entrances of its construction, and its entire description, etc., show these to them, and write them before their eyes, that they may keep (in its rebuilding) all its descriptions." What could be clearer? So the ancient Hebrews, Theodoret, and at length Vilalpando, and Ribera, book I On the Temple, ch. xxvii, and indeed St. Chrysostom, homily 17 on the Epistle to the Hebrews, and Richard of St. Victor, book On the Temple of Ezekiel, likewise Lyranus, Hugo Cardinalis and others, and Torniellus in the Chronology, year of the world 3460.

You will object first: The temple of Zerubbabel was not as grand as Solomon's, as is clear from Haggai ii, 3 and the book of Ezra III, 11. So says St. Jerome. I respond: It was as grand with respect to the plan, arrangement, and structure, which alone are described here, but not with respect to the material of gold, stones, and all the ornamentation.

You will object secondly: Solomon's temple was 120 cubits high, as is clear from II Chronicles iii, 4; but Zerubbabel's was only 60 cubits, as is clear from I Ezra vi, 3. I respond that that was Cyrus's arrangement, and the Jews, fearing to offend him, did not contradict it, and in this respect they did not achieve the plan of Solomon and Ezekiel; nor the ornament, magnificence, and opulence. For Cyrus feared that the Jews might make a fortress out of the temple, and attempt revolution and rebellion. Herod, however, who restored the temple of Zerubbabel, made it 120 cubits in height, as Josephus attests, book XV of the Antiquities, ch. xiv. Lyranus gives another reason at the end of the book: he says that God did not fulfill everything that He prescribes in this plan, because this promise of rebuilding the temple and city was made under a condition, namely this: if the Jews would serve God as they ought; but they did not fulfill this. For many remained in Babylon, unwilling to return to Judea: others married foreign wives, I Ezra ix; others turned aside to idolatry under Antiochus Epiphanes, as is clear from the books of Maccabees. Therefore God likewise did not carry out this perfect construction of His plan. Just as originally under Joshua He did not give the Hebrews the whole promised land, but both on account of their sins and in order to keep them continually exercised in arms, He left in the land promised to them a great many Amorite and Canaanite enemies. Therefore God wished here through Ezekiel to give and describe the perfect plan of the temple, city, and commonwealth of Israel, as Plato did in his books On the Republic, even though He knew that they could not achieve and execute it in all things; because through it He wished to foreshadow and outline symbolically the nobler structure of the Church, in which all these things were to be mystically perfected. Hence:

I say secondly: Although literally, as I have said, the temple of Solomon is here described as to be magnificently restored by Zerubbabel; yet more allegorically it signifies that the Synagogue of the Jews was to be restored through the Church of Christ. For there is one Church, which formerly belonged to the Jews and now belongs to Christians. But this latter is more ample, more august, more elaborate, more glorious, more perfect, more beautiful, more full of grace; because it is supremely perfect, eternal, heavenly, and divine. Hence, to signify this symbolically, God willed that the old temple of Solomon be rebuilt through this same plan of Ezekiel, and stand until the Church was founded by Christ, prefigured by this temple, as St. Chrysostom notes, homily on Psalm xiv, volume I, and Athanasius, oration 3 Against the Arians. But when the Church was founded, the old temple was torn down and its foundations uprooted; indeed the very mountain on which it sat, as Josephus attests, was cut away, so that the Jews would have no hope of rebuilding it. And for this reason certain more august things are said here about this temple than would suit the temple of Solomon or Zerubbabel; for instance, that the temple of Zerubbabel was in the city, but Ezekiel's was outside it, indeed 27 miles away. Similar is what is said about the eastern gate of the temple always being closed: "Because the Lord God of Israel has entered through it," chapter xliv, 2. Again, between the temple and the city the Prophet here in chapter xlviii describes a certain portion of the priests' allotment, and the whole portion of the Levites. And in the same place he distributes the land of Israel among the twelve tribes, though it is certain that only two returned from captivity, while ten remained in it.

In addition, what he says in chapter xlvii, 8, about the waters going forth from the temple and entering the Dead Sea and sweetening its salt waters. Likewise about the most fruitful trees, which bore the most abundant fruit every month, and other similar things. For the Prophets are accustomed to fly from the type to the antitype, from the letter to allegory, and to intermingle them: hence although they deal literally with the type, they nevertheless intermix certain things that suit the antitype better, to signify that they look more to the antitype than to the type; as I said in Canons IV and V. And this is what St. Jerome, Gregory, and others seem to have intended when they deny that the temple of Zerubbabel is being outlined here: because mystically the Church of Christ is more being outlined here than this temple. Moreover, because Ezekiel in chapters xlvii and xlviii separates this temple from the city and its citizens, hence precisely and distinctly by the temple we must understand the priestly state among Christians and its temples: likewise Rome, as Alcazar says, in which is the summit of the priesthood, of temples, and of sacred things. By the city, however, we must understand the state of the lay faithful, and political governance, about which more in chapter xlvi, 6, and chapter xlviii, 45.

Now what is the length of the Church, that is, for how many centuries it will endure in this world: what is its breadth, that is, what regions, nations, and people it will embrace until the end of the world: what is the height of its charity and merits: what the depth of its humility: what the rectitude of its works: what the order of its stones, that is, of pontiffs, kings, and other people: who are to be placed in the upper, who in the lower part of the building; He knows, who is its Architect, and who measures and examines the whole structure with His cord and reed, that is, with His infinite wisdom.

Again allegorically, this rebuilding of the temple signified the resurrection of the dead Christ: for His death was the death of the Synagogue; His resurrection was the resurrection and restoration of the Church, John ii, 19. And thus that passage of Amos ix, 11: "In that day I will raise up the tabernacle of David that has fallen; and I will rebuild the breaches of its walls, and I will restore what had fallen; and I will rebuild it as in the days of old;" is interpreted not only of the Church, but also of Christ by Blessed Cyril, book IV on John, xxxv, Theodoret, and St. Jerome on Amos ix, indeed St. Peter in Acts xv, 16.

Note here that Vitruvius considers the entire art of architecture to have been derived from the symmetry of the human body, as from the most perfect building of nature, and following him Vilalpando, page 471; hence the humanity assumed by the Word is indicated by almost every single measurement of the temple. For if you consider any portico 50 cubits wide and 100 long, and notice that its width is divided into three walkways, and further find that its length is divided into eight intercolumniations or vestibules, you will find all these divisions conforming to the human stature in a wonderful proportion, as Vilalpando displays for viewing in an illustration, page 472. For man, as Vitru-

vius and others say, is six feet tall, and his arms extended reach the same distance. If the arms are folded from the middle of the chest so that the tip of the longest finger of the right hand touches the tip of the middle finger of the left hand, certainly from elbow to elbow a man will be three feet wide: of which the middle foot is assigned to the chest, the remaining ones on each side to the arms from the shoulders to the top of the elbows: by which principle the portico is divided into three equal walkways, corresponding to the chest and the arms. These and more details in Vilalpando at the cited passage.

Anagogically, there is here described the glory and wondrous amplitude of the Church triumphant in heaven, where the Blessed, adorned and fortified with the most beautiful ornaments, and most magnificently heaped with heavenly and inexpressible joys, gaze upon God Himself, and enjoy the everlasting vision of God. Ezekiel therefore beholds and describes here the measures of the heavenly Jerusalem and the temple of the Blessed, about which the Apostle says, Ephesians iii, 18: "That you may be able to comprehend with all the saints what is the breadth, and length, and height, and depth." That this is so is clear from the fact that his follower, imitator, and interpreter St. John in the Apocalypse thus explains Ezekiel anagogically. For John himself, following Ezekiel, after narrating in chapter xviii the destruction of Babylon, and in chapter xix the slaughter and ruin of Gog, Magog, the Antichrist, and the whole world, concludes in chapters xxi and xxii with a description of the new Jerusalem. Therefore, since he explains it to be heavenly, it follows that Ezekiel too, and most especially, was looking to the anagogical sense. Hence also St. John plainly borrowed that heavenly river of his, planted on both sides with trees of life bearing the sweetest fruits every month, Apocalypse xxii, 1, from Ezekiel chapter xlvii, 5. For this city and temple the Psalmist yearned, saying in Psalm cxxxvi: "How shall we sing the song of the Lord in a foreign land? If I forget you, O Jerusalem, let my right hand be forgotten. Let my tongue cleave to the roof of my mouth, if I do not remember you." And Psalm xli: "I will remember You from the land of Jordan and the Hermons, from the little mountain. These things I remembered, and I poured out my soul within me." Would that in this valley of tears, Your memory would always be before the eyes of my mind! Would that my breast were an oratory, in which You Yourself, O Christ, might engrave Yourself, that Your golden image might be on the earthen altar of my heart, that I might always gaze upon You, and that the force and flame of Your love might be so great as to transform me into You from glory to glory! That at last from this exile You might lead me home to my fatherland, from a lodging to my own home, where I may praise You, love You, enjoy You for all eternity: "How lovely are Your tabernacles, O Lord of hosts! My soul longs and faints for the courts of the Lord."

Tropologically, this temple is the faithful and holy soul. "Those who live chastely and piously are the temple of the Holy Spirit," said St. Lucy to the tyrant. Moreover, in what manner the soul becomes a temple of God, St. Jerome describes thus, in his letter 14 to Celantia: "In every act and word let a quiet and peaceful mind be maintained, and let the presence of God always occur to your thought; let the spirit be humble and meek, and raised up only against vices. Let neither pride exalt it, nor avarice bend it, nor anger cast it down. For nothing ought to be more quiet, nothing purer, nothing finally more beautiful than that mind which is to be prepared as a dwelling place for God; whom not gleaming golden temples, not altars studded with gems delight, but a soul adorned with virtues. Therefore the hearts of the Saints are called the temple of God, as the Apostle affirms, who says I Corinthians chapter iii: If anyone violates the temple of God, God will destroy him. For the temple of God is holy, which you are." See more in St. Bernard, treatise On the Interior House. Therefore St. Chrysostom, in his oration Against the Jews, at the end, teaches that it is not so pleasing to God to raise up a temple greater and more illustrious than Solomon's, as to convert souls and raise them up into a temple of grace for the living God. And St. Gregory here, homily 12, asserts that no sacrifice is more acceptable to God than zeal for souls.

In this chapter xl, therefore, Ezekiel, carried there in spirit, sees and describes an Angel defining with a measuring reed the dimensions of the courts of the temple of Jerusalem, namely the measures of the length, breadth, and height of the gates, chambers, windows, vestibules, rooms, steps, and finally of the entire building. And so the Angel here, first, measures the eastern gate and the other outer gates of the court of the laity. Then from verse 17, having entered the court of the laity, he measures it with its porticoes, chambers, gates, and vestibules, from gate to gate, part by part in detail. Thirdly, having entered the court of the priests at verse 28, he measures it in the same manner. Finally at verse 39, he describes the tables on which the victims were slaughtered, and the chambers of both the laity and the priests.

Note: The Tabernacle of Moses, and the temple which Solomon built after its model, properly had two parts, namely the Holy Place and the Holy of Holies. Into the Holy Place only priests entered: into the Holy of Holies only the High Priest, and that only once a year. Before the Holy Place was a court, and it was double: the first, and nearest to the Holy Place, was the court of the priests: in this court was the altar of holocausts: for there under the open sky the victims were slaughtered and burned, so that the smoke might ascend into the air and there vanish. All around this court was a portico (commonly called a gallery) supported on columns, in which were treasuries, or chambers, and pastophoria, that is, rooms for the priests. The other court was that of Israel, that is, of the laity: for this was their temple, and it was vast, being for all Israel; hence it is called the great hall, I Chronicles iv, 9. Moreover, it was separated from the court of the priests by a partition, or wall three cubits high, so that the laity from their court could see the sacrifices that were performed in the court of the priests, but could not enter it. So say Ribera, Abulensis, Azor, Barradius,

Cajetan, Salmeron, and indeed Theodoret and Procopius. But Vilalpando and Pineda, book V On the Affairs of Solomon, ch. v, laugh at this, and demonstrate that the wall surrounding the court of the priests was equal in height and similar to the wall surrounding the court of the laity, and consequently had three courses of hewn stone and a fourth upper course of cedar: for so many did the wall of the court of Israel have. Between the court of the priests and the temple there was an intervening space, or plaza of 20 cubits, as is clear from chapter xli, 10, in which space was the place of prayer for the priests. Therefore the court of the priests, that is the enclosure or wall of the priests' court, was distant from the temple, that is from the vestibule of the Holy Place and the Holy of Holies, by 20 cubits, and this out of reverence for God and His temple. Both of these courts were enclosed by porticoes, so that under them the Jews might take shelter in time of rain or scorching sun, and cover themselves beneath their vaults. All the porticoes of the inner court were equal to those of the outer. Again, the porticoes were divided into three walkways. Furthermore, the inner court in every dimension had 100 cubits, half of it 50. The square form of the altar was 20 cubits. The altar was placed in the middle of the court. Therefore there remain from the altar to the enclosure, that is the western wall of the court, 40 cubits: between the enclosure and the vestibule of the temple the plaza was 20 cubits wide: from which it follows that the entire space between the vestibule and the altar was 60 cubits, nearly triple what is assigned by the Rabbis in the second temple: for they give it only 22 cubits.

The court of the laity, however, being for the entire people, had five hundred cubits both in length and in breadth. In both courts there were rooms for priests, gatekeepers, singers, and other ministers of the temple, which are called by various names. First, they are called chambers (thalami); secondly, treasuries (gazophylacia), because the gaza, that is the wealth and furnishings of the temple, were kept in them; thirdly, they are called exedrae; not because they were outside the temple (aedes), as some think, but from sitting (sessio), because in them the priests, weary from slaughtering and performing the sacred rites, would sit and rest. For exedra in Greek signifies a session or seat: so Pollux, book I, ch. iv. Hence also Cicero, book III On the Orator, indicates that an exedra is a place where, with a couch placed, they rest at midday; fourthly, they are called pastophoria; for pastos in Greek signifies a bridal chamber, or a veil. For with a veil the priests of the ancients, even of the pagans, covered their heads. Hence Virgil:

And with his head veiled before the altars in Phrygian garb.

Hence the priests were called pastophori, just as they were called pyrophoroi, that is fire-bearers, because they carried fire before others to the sacrifices, as Giraldus attests, Syntagma 17.

It is therefore ridiculous what Abulensis puts forward in book III Kings chapter vi, Question xxi, namely that pastophoria were places set apart for eating, so that in them the priests might eat the portions of the sacrifices allotted to them by the law of God, and hence they are called pastophoria from "pasture" (pastus) and "outside" (foris). In another sense also, pastophoros is corruptly used by Clement of Alexandria, book V of the Stromata, for a priest or temple-keeper, instead of naostophoros, that is, a guardian of the temple, says Nicolas Caussin, Elect. Symbol. page 200.

Finally, in the court of the laity all those things took place that we read about Christ in the Gospels, namely that He taught in the temple, that He drove out the buyers and sellers from it, that He declared it to be the house of God and a place of prayer, etc. For all these things took place in the court of the laity, which was their temple. For Christ could not go further, namely into the court of the priests, since He was not a priest of the tribe of Levi.

Both courts were enclosed by porticoes, so that under them the Jews might take shelter in time of rain or scorching sun, and cover themselves beneath their vaults. All the porticoes of the inner court were equal to those of the outer. Again, the porticoes were divided into three walkways. Furthermore, the inner court in every dimension had 100 cubits, half of it 50.

Moreover, the entire court was paved with precious marble. Ribera, book I On the Temple, ch. xvi, considers that both courts, namely that of the priests as well as that of the people of Israel, were only on the eastern side of the temple, which Josephus supports, book VI On the War, ch. vi: but Cassiodorus, Lyranus, Dionysius, Azor, Vilalpando, and Montanus, whom Pineda cites and follows, book V On the Temple, ch. v, §§ 20 and 21, more correctly judge that both courts surrounded the entire building. For thus the camps of Israel (which this court represented) surrounded the tabernacle on every side toward every quarter of the world, as is clear from Numbers ii, 2. And because it is called "the great round court," because in a circle, that is all around, it surrounded the entire temple, III Kings vii, 12; for otherwise this court was square in shape, not round. But understand these things thus, says Pineda, that since the Holy Place with the Holy of Holies and the court of the priests were much longer than they were wide, on the western side of the priests there was no open area (hypaethra), that is no area under the open sky; but only those "three courses of hewn stone all around," of which III Kings vii, 12 speaks, that is, a triple portico.

In this court there were three gates: Eastern, Southern, and Northern; for there was no gate on the west, because the dignity and reverence of the Holy of Holies required it, which was nearest to that western part, with only a portico intervening. So Josephus, book VI On the War, ch. vi. I have said more about the temple in Exodus xxv and following, and III Kings vii. For here almost only its measurements are described.

For the dimensions and ground plan of these courts, porticoes, and chambers, illustrated in plates for the eye, see Vilalpando, page 144 and following.



Vulgate Text: Ezekiel 40:1-49

1. IN THE TWENTY-FIFTH YEAR OF OUR CAPTIVITY — namely the captivity in which Ezekiel together with King Jehoiachin in the first year, in the third month of his reign, was carried away by Nebuchadnezzar to Babylon. Jehoiachin was succeeded by Zedekiah, in whose eleventh year the city and the kingdom were destroyed; therefore in the fourteenth year after this destruction, Ezekiel saw these things, namely the restoration of the temple and the city recently destroyed. Therefore this vision is 20 years later than the vision of the first chapter, in which in the fifth year of the captivity he saw God angry, threatening and impending destruction upon the city and the temple. Hence the Hebrews, adding these 20 years to the 30 of which chapter i, 1 speaks (which they reckon from the jubilee, as I said there), so that they make 50, judge this year to have been the 50th, that is, a jubilee year: in the jubilee therefore the Prophet saw the construction of the new city and new temple; and this is probable, although others reckon those 30 years of chapter i, 1 differently, as I said there.



Verse 1: In the twenty-fifth year of our captivity, at the beginning of the

1. In the twenty-fifth year of our captivity, at the beginning of the year, on the tenth day of the month, in the fourteenth year after the city was struck: on this very day the hand of the Lord was upon me, and He brought me there. 2. In visions of God He brought me to the land of Israel, and set me down upon a very high mountain: upon which there was, as it were, a building of a city facing toward the South. 3. And He brought me there: and behold a man, whose appearance was like the appearance of bronze, and a linen cord was in his hand, and a measuring reed in his hand: and he stood in the gate. 4. And the same man spoke to me: Son of man, see with your eyes, and hear with your ears, and set your heart upon all that I shall show you: for you were brought here that these things might be shown to you: declare all that you see to the house of Israel. 5. And behold a wall on the outside of the house all around, and in the man's hand a measuring reed of six cubits and a handbreadth: and he measured the breadth of the building, one reed, and the height, also one reed. 6. And he came to the gate which looked toward the east, and went up by its steps: and he measured the threshold of the gate, one reed in breadth, that is one threshold, one reed in breadth: 7. and one chamber, one reed in length and one reed in breadth: and between the chambers, five cubits: 8. and the threshold of the gate by the vestibule of the gate within, one reed. 9. And he measured the vestibule of the gate, eight cubits, and its front, two cubits: and the vestibule of the gate was within. 10. And the chambers of the gate toward the east were three on this side and three on that: they were all three of one measure, and the fronts were of one measure on each side. 11. And he measured the breadth of the threshold of the gate, ten cubits: and the length of the gate, thirteen cubits: 12. and the border before the chambers, one cubit: and one cubit was the border on each side. And the chambers were six cubits on this side and six on that. 13. And he measured the gate from the roof of one chamber to the roof of the other, a breadth of twenty-five cubits: door against door. 14. And he made the fronts sixty cubits: and to the front, the court of the gate all around. 15. And before the face of the gate, which reached to the face of the vestibule of the inner gate, fifty cubits. 16. And oblique windows in the chambers, and in their fronts, which were within the gate on every side: and likewise there were also windows round about within the vestibules, and before the fronts, carvings of palm trees. 17. And he brought me into the outer court, and behold chambers, and a pavement laid with stone in the court all around: thirty chambers around the pavement. 18. And the pavement, in front of the gates, along the length of the gates, was lower. 19. And he measured the breadth from the face of

the lower gate to the front of the inner court outside, a hundred cubits to the East and to the North. 20. He also measured the gate which looked toward the way of the North of the outer court, both in length and in breadth. 21. And its chambers, three on this side and three on that: and its front and its vestibule, according to the measure of the first gate, fifty cubits in length and twenty-five cubits in breadth. 22. And its windows and its vestibule, and the sculptures, according to the measure of the gate which looked toward the East: and the ascent to it was by seven steps, and the vestibule was before it. 23. And the gate of the inner court was opposite the North gate and the Eastern gate: and he measured from gate to gate a hundred cubits. 24. And he brought me out to the way of the south, and behold a gate which looked toward the South: and he measured its front and its vestibule according to the measures above. 25. And its windows and vestibules all around, like the other windows: fifty cubits in length and twenty-five cubits in breadth. 26. And the ascent to it was by seven steps: and the vestibule before its doors: and there were carved palm trees, one on this side and another on that, on its front. 27. And the gate of the inner court was in the way of the south: and he measured from gate to gate in the way of the south, a hundred cubits. 28. And he brought me into the inner court at the south gate: and he measured the gate according to the measures above. 29. Its chamber and its front and its vestibule, of the same measures: and its windows and its vestibule all around, fifty cubits in length and twenty-five cubits in breadth. 30. And the vestibule round about, twenty-five cubits in length and five cubits in breadth. 31. And its vestibule faced the outer court, and palm trees were on its front: and the ascent to it was by eight steps. 32. And he brought me into the inner court by the way of the east: and he measured the gate according to the measures above. 33. Its chamber and its front and its vestibule as above: and its windows and its vestibules all around, fifty cubits in length and twenty-five cubits in breadth. 34. And its vestibule, that is of the outer court: and carved palm trees on its front on this side and that: and the ascent to it was by eight steps. 35. And he brought me to the gate which looked toward the North: and he measured it according to the measures above. 36. Its chamber and its front and its vestibule, and its windows all around, fifty cubits in length and twenty-five cubits in breadth. 37. And its vestibule looked toward the outer court: and carvings of palm trees on its front on this side and that: and the ascent to it was by eight steps. 38. And by each chamber was a door in the fronts of the gates: there they washed the burnt offering. 39. And in the vestibule of the gate, two tables on this side and two tables on that: that upon them might be slain the burnt offering, and the sin offering, and the trespass offering. 40. And on the outer side, which goes up to the entrance of the gate that leads to the North, two tables: and on the other side before the vestibule of the gate, two tables. 41. Four tables on this side and four tables on that: on the sides of the gate there were eight tables, upon which they slew the victims. 42. And four tables for the burnt offering, built of hewn stone: a cubit and a half in length, and a cubit and a half in breadth, and one cubit in height: upon which they placed the vessels in which the burnt offering and the sacrifice were slain. 43. And the ledges of them were one handbreadth, turned inward all around: and upon the tables was the flesh of the offering. 44. And outside the inner gate were the chambers of the singers in the inner court, which was on the side of the gate looking toward the North: and their front was toward the way of the south, one on the side of the eastern gate, which looked toward the way of the North. 45. And he said to me: This chamber, which looks toward the way of the south, shall be for the priests who keep watch over the custody of the temple. 46. And the chamber which looks toward the way of the North shall be for the priests who keep watch over the ministry of the altar: these are the sons of Zadok, who from the sons of Levi approach the Lord to minister to Him. 47. And he measured the court, a hundred cubits in length and a hundred cubits in breadth, a square; and the altar was before the face of the temple. 48. And he brought me into the vestibule of the temple: and he measured the vestibule, five cubits on this side.

on the tenth day you shall die." For in that year Narses the exarch, sent by the Emperor, defeated the Goths in battle and killed Totila. See St. Gregory, III Dialogues xii and xiii, and book II, ch. xv.

from the font, was called Copronymus, a sworn enemy of the Blessed Virgin and the holy images, and an exterminator of monks. When he had reigned 33 years in this cruelty, seized by the most burning fevers, he cried out in despair that he had already been handed over alive to unquenchable fire, and he demanded that honor be restored to the Blessed Mother of God (whom he had so often assailed with blasphemies).

Julian the Apostate, enemy of the Galileans (as he called Christians), struck by a heavenly weapon, perished, crying out: "You have conquered, O Galilean, you have conquered."

How great were the calamities that the Arian Vandals and their king Huneric inflicted upon the faithful can be seen in Victor of Utica in the three books he wrote on the persecution of the Vandals. But what was the end? Huneric, long fed on the blood of the Saints, was at last seized by a demon, tore himself with his own bites, as Gregory of Tours relates, and, as Victor of Utica attests, with his body broken open in its more secret parts, swarming with worms, he expired.

Aistulf, king of the Lombards, grievously and for a long time harassed the Church, killed the faithful, destroyed temples, broke his pledged word, threatened to slaughter all the Romans with a single sword; he also threatened Pope Stephen and Pepin, and finally besieged Rome. But what was the end? Hear Anastasius: "The wretched Aistulf," he says, "going out hunting in a certain place, was struck by a divine blow and died" in the year of our Lord 756.



Verse 1: In the twenty-fifth year of our captivity, at the beginning of the

1. In the twenty-fifth year of our captivity, at the beginning of the year, on the tenth of the month, in the fourteenth year after the city was struck: on this very day the hand of the Lord was upon me, and He brought me there. 2. In visions of God He brought me into the land of Israel, and set me down upon a very high mountain: upon which there was as it were the structure of a city facing toward the south. 3. And He brought me there: and behold a man, whose appearance was like the appearance of bronze, and a linen cord in his hand, and a measuring reed in his hand: and he stood in the gate. 4. And the same man said to me: Son of man, see with your eyes, and hear with your ears, and set your heart upon all the things that I shall show you: for you have been brought here that they may be shown to you: declare all the things that you see to the house of Israel. 5. And behold a wall on the outside all around the house on every side, and in the man's hand a measuring reed of six cubits and a handbreadth: and he measured the breadth of the building, one reed, and the height also one reed. 6. And he came to the gate that looked toward the east, and went up by its steps: and he measured the threshold of the gate, one reed in breadth, that is, one threshold one reed in breadth: 7. and each chamber one reed in length and one reed in breadth: and between the chambers, five cubits: 8. and the threshold of the gate next to the vestibule of the gate within, one reed. 9. And he measured the vestibule of the gate, eight cubits, and its front two cubits: and the vestibule of the gate was within. 10. And the chambers of the gate toward the east were three on this side and three on that side: the three were of one measure, and the fronts were of one measure on each side. 11. And he measured the breadth of the threshold of the gate, ten cubits: and the length of the gate, thirteen cubits: 12. and the border before the chambers, one cubit: and one cubit was the limit on each side. And the chambers were six cubits on this side and on that. 13. And he measured the gate from the roof of one chamber to the roof of the other, a breadth of twenty-five cubits: door against door. 14. And he made the fronts sixty cubits high: and before the front was the court of the gate all around. 15. And before the face of the gate, which reached to the face of the vestibule of the inner gate, fifty cubits. 16. And there were oblique windows in the chambers, and in their fronts, which were within the gate on every side all around: likewise also in the vestibules there were windows round about within, and before the fronts were carved palm trees. 17. And he brought me forth into the outer court, and behold chambers, and a pavement laid with stone in the court all around: thirty chambers in the circuit of the pavement. 18. And the pavement in front of the gates, according to the length of the gates, was lower. 19. And he measured the breadth from the face of

the lower gate to the front of the inner court on the outside, one hundred cubits toward the East, and toward the North. 20. He measured also the gate that looked toward the north of the outer court, both its length and its breadth. 21. And its chambers, three on this side and three on that: and its front and its vestibule according to the measure of the former gate, fifty cubits in length, and twenty-five cubits in breadth. 22. And its windows, and its vestibule, and its carvings according to the measure of the gate that looked toward the East: and the ascent to it was by seven steps, and a vestibule was before it. 23. And the gate of the inner court was opposite the gate on the north and on the east: and he measured from gate to gate a hundred cubits. 24. And he brought me out toward the south, and behold a gate that looked toward the South: and he measured its front and its vestibule according to the measures above. 25. And its windows, and its vestibules round about, like the other windows: fifty cubits in length, and twenty-five cubits in breadth. 26. And the ascent to it was by seven steps: and a vestibule before its doors: and there were carved palm trees, one on this side and another on that side on its front. 27. And the gate of the inner court was in the south: and he measured from gate to gate in the south, a hundred cubits. 28. And he brought me into the inner court at the south gate: and he measured the gate according to the measures above. 29. Its chamber, and its front, and its vestibule with the same measures: and its windows and its vestibule round about, fifty cubits in length, and twenty-five cubits in breadth. 30. And the vestibule round about was twenty-five cubits in length, and five cubits in breadth. 31. And its vestibule faced the outer court, and palm trees were on its front: and the ascent to it was by eight steps. 32. And he brought me into the inner court by the way of the east: and he measured the gate according to the measures above. 33. Its chamber, and its front, and its vestibule as above: and its windows and its vestibules round about, fifty cubits in length and twenty-five cubits in breadth. 34. And its vestibule, that is, of the outer court: and carved palm trees on its front on this side and on that: and the ascent to it was by eight steps. 35. And he brought me to the gate that looked toward the North: and he measured it according to the measures above. 36. Its chamber, and its front, and its vestibule, and its windows round about, fifty cubits in length and twenty-five cubits in breadth. 37. And its vestibule looked toward the outer court: and carving of palm trees on its front on this side and on that; and the ascent to it was by eight steps. 38. And by each chamber there was a door in the fronts of the gates: there they washed the holocaust. 39. And in the vestibule of the gate there were two tables on this side and two tables on that side: that upon them the holocaust might be slain, and the sin offering, and the trespass offering. 40. And on the outer side, which goes up to the door of the gate that leads to the North, two tables: and on the other side before the vestibule of the gate, two tables. 41. Four tables on this side, and four tables on that side: by the sides of the gate were eight tables, upon which they slew the victims. 42. And four tables for the holocaust, built of hewn stone: a cubit and a half long, and a cubit and a half broad, and one cubit high: upon which they laid the instruments with which the holocaust and the victim were slain. 43. And the rims thereof were one handbreadth, turned inward round about: and upon the tables was the flesh of the offering. 44. And outside the inner gate were chambers of the singers in the inner court, which was at the side of the gate looking toward the North: and their front was toward the south, one at the side of the east gate which looked toward the north. 45. And he said to me: This chamber which faces the south shall be for the priests who keep watch over the temple. 46. And the chamber that faces toward the north shall be for the priests who keep watch at the ministry of the altar: these are the sons of Zadok, who from among the sons of Levi come near to the Lord to minister to Him. 47. And he measured the court, a hundred cubits in length, and a hundred cubits in breadth, foursquare; and the altar was before the face of the temple. 48. And he brought me into the vestibule of the temple: and he measured the vestibule, five cubits on this side,

and five cubits on that side: and the breadth of the gate was three cubits on this side, and three cubits on that side. 49. And the length of the vestibule was twenty cubits, and the breadth eleven cubits, and the ascent to it was by eight steps. And there were columns in the fronts: one on this side, and another on that side.



At The Beginning Of The Year, On The Tenth Day Of The Month

AT THE BEGINNING OF THE YEAR, ON THE TENTH DAY OF THE MONTH — that is on the 10th day of Nisan, on which the Hebrews in Exodus xii are commanded to take a lamb and keep it until the 14th day, so that, having offered it, they might be freed from Egypt: and so here on the same day Ezekiel sees the restoration of the temple and the people from Babylon, on which day the same people were formerly freed from Egypt and its servitude. Thus Christ on the same day, riding on a donkey, like the Paschal lamb entered Jerusalem, about to restore the Church and the people of God. The Hebrews think differently: since they consider the jubilee year to be noted here, they likewise consider the first month to have been the seventh. For from Tishri, that is from the 7th month, the jubilee began.



In The Fourteenth Year

IN THE FOURTEENTH YEAR — from the destruction of the city and temple, as I have already explained.

Mystically, St. Jerome considers that the fourteen generations from David to Christ are signified here, Christ who rebuilt the temple, that is, the Church.



On This Very Day

ON THIS VERY DAY — namely, the tenth day just mentioned; not "on that very day" on which Jerusalem was destroyed, as St. Gregory seems to interpret. For it was destroyed not on the tenth, but on the ninth day of the fourth month, Jeremiah xxxix, 2.



THE HAND OF THE LORD WAS UPON ME.

THE HAND OF THE LORD WAS UPON ME. — "Hand" is called in Hebrew יד (yad), as if an instrument of casting forth, or because it is sent out and flows from the arm: for the root ידא (yada) means to cast, to send out. "Hand" therefore here means virtue, power, efficacy, operation flowing from God into Ezekiel, that is, the spirit of prophecy promising the people liberty and happiness. Or the "hand" is the Holy Spirit, who proceeds from the Father and the Son as a hand and finger (as He is called in Exodus viii, 19), as if to say: The Spirit of God, or the Holy Spirit, carried me away in the spirit to that place, namely to Jerusalem.



Verse 2: IN VISIONS OF GOD.

2. IN VISIONS OF GOD. — He carried me away not bodily, but mentally through a vision, and indeed a sublime, wonderful, and divine one. Theodoret explains "of God" as meaning: In the likeness of God. For just as God, in order to work in some place, does not transfer Himself there, but shows and exercises there the efficacy of His spirit that pervades all things: so also the mind of the Prophets, while existing substantially in one place with the body, was carried to another place through visions by the power of the spirit. For our spirit has a certain participated quasi-immensity from God's spirit; so that just as He is substantially present everywhere, so our spirit intellectually establishes itself as quasi-present everywhere. This is what Christ says in John iii, 8: "The Spirit breathes where He wills; and you do not know whence He comes, or where He goes," as if to say: You do not understand, O Nicodemus, how your mind and spirit in its thought ranges now through Europe, now through Asia, now through the air, now through the heavens, now through the lower regions, and there establishes itself as quasi-present, and then flies away: you do not know these movements and flights of your soul, how in a moment it goes and comes and roams the whole world: it is therefore no wonder that you do not grasp the power and operation of the Holy Spirit, by which He causes the old man to be reborn, and to be entirely renewed in baptism. So Fernandius, vision xxv, section 1.



And He Set Me Down Upon A Mountain

AND HE SET ME DOWN UPON A MOUNTAIN — Moriah, where the temple had once been built, and was now again to be rebuilt. The temple therefore was on a lofty mountain,

this, they say, is Christ, who describes, distributes, and builds the parts of the new Church, just as He was the guardian of the old one, when He drove out the sellers and buyers from it, and did not allow a vessel to be carried through the temple. Hence He stands in the gate: "Because through Him we enter to the Father, and without Him we cannot enter the city of God. He stands therefore in the gate, to receive the worthy and reject the unworthy. In the gate also there is judgment," says St. Jerome; it therefore signifies the judicial power of Christ. Finally "He stands in the gate," because with a joyful and cheerful face He receives all who come, leads them, and introduces them into the Church.



Like The Appearance Of Bronze

LIKE THE APPEARANCE OF BRONZE — namely polished and shining. The beauty and strength of angels is signified, about which chapter i, 7: "For bronze," says St. Jerome, "is the most resonant of all metals, and rings out far with its sound. Hence also in Daniel chapter ii, in the image that was made of gold, silver, bronze, and iron, the kingdom of Alexander and the Greeks is shown in the likeness of bronze, to signify the eloquence of the Greek language." He adds that bronze signifies "that those who do not yet fully know the mysteries of spiritual building still need instruction." Alcazar interprets differently in Apocalypse xxi, 1, page 560: "Bronze," he says, "signifies the strength of Christ, by which He most bravely endured the reed or rod, that is the passion, and the cross of six cubits, that is great and immense; and through this He raised up and measured out the structure of the temple, that is, of His Church."



A Linen Cord

A LINEN CORD — the Septuagint reads: a builder's cord, by which, says Gregory, the evenness or straightness of a rising wall is tested, so that if a stone is too far in, it may be brought out; if it protrudes too far outward, it may be pulled back inward.

Mystically, the builders are the Angels, or the Apostles: for these build the temple, that is the Church of God; says St. Jerome.



A Reed

A REED — in Hebrew קנה (kaneh), that is a measuring rod. A similar vision is found in Zechariah ii, 1, and Apocalypse xxi, 15, in the construction of the new and heavenly Jerusalem.

Mystically, St. Jerome says: "The reed is prophetic grace, about which Psalm xliv says: My tongue is the pen of a scribe writing swiftly."

both because the temple itself was as it were the head of the city, and because it was as it were an earthly heaven, in which the priests and the Israelites were like stars. So Pineda, book V On the Affairs of Solomon, ch. v.



Upon A Very High Mountain

UPON A VERY HIGH MOUNTAIN — upon Zion.



Upon Which Was As It Were The Structure Of A City

UPON WHICH WAS AS IT WERE THE STRUCTURE OF A CITY — namely the city of Jerusalem itself, says Lyranus, or rather the temple itself: for to this Ezekiel was brought. So Fernandius, vision XVIII, section v.

Note: The temple was like a city, because it was surrounded on all sides by walls and gates: it had courts, like squares; treasuries, like houses; hence the Angel showed him as it were the structure of a city, that is, a city as it were already built: or because it was still being built, according to the dimensions of the man who presided over the building, as follows. He says therefore "as it were;" because the new city, or rather the temple, which is being discussed, was not yet built: but only its first outlines and ground plan appeared. He says moreover: "Facing toward the south:" because to Ezekiel coming from the north, namely from Babylon, Judea and the temple were to the south. So Apollinaris. Thus the temple and royal monastery of St. Lawrence near Madrid, Monte Cassino of St. Benedict, Fulda, and many others are like cities.

Symbolically, by this building on the mountain is signified the Church built upon a mountain, that is at the greatest height, by Christ, Matthew v, 14, about which Isaiah, ch. ii, 1 says: "There shall be, etc., a mountain on the summit of mountains." Hence St. Chrysostom, on Matthew v, says the mountain is a sign of divine power, which by its divine force sustains the Church, so that the gates of hell cannot prevail against it.

Secondly, St. Gregory says here: What does the very high mountain signify, if not Christ, who of the new Church

which, dug deep into the earth, have on both sides of those entering the bodies of the buried along the walls; and all things are so dark that nearly that word of the Prophet is fulfilled: Let them go down to hell alive; and rarely is light admitted from above, to temper the horror of the darkness, so that you would think it not so much a window as a hole of admitted light; and again one advances step by step, and to those surrounded by blind night that line of Virgil presents itself:

Horror everywhere terrifies the spirits, and the very silence itself.

Let this be said by me so that the prudent reader may understand what opinion I hold regarding the explanation of the temple of God in Ezekiel, about which it is written: Darkness is His hiding place."

Note: The temple was surrounded by three walls. The first wall was that of the outermost enclosure, described here in verse 5; the second was that of the outer court; the third was that of the inner court. The first wall, which encompassed all the buildings and courts of the temple, signifies the guardianship of God that surrounds the whole Church, according to Psalm cxxiv, 2: "The Lord is round about His people," and therefore, as preceded, "he who dwells in Jerusalem shall not be moved forever." The second wall signifies the guardianship of the angels, about whom it is said in the same place: "Mountains round about it." "Mountains," that is, Angels, says St. Augustine there, who with the mountain-like height of holiness, as St. Jerome says, surround the Church. The third wall represents the guardianship of the priests and the Prelates of the Church, about which it is said in Ezekiel xiii, 5: "You have not set up a wall for the house of Israel." Through these three walls one went to the temple through three gates, facing three quarters of the world, namely East, North, and South: which signifies that from three principal parts people would come to the Church, namely from Asia which is to the East, from Africa which is to the South, from Europe which is to the North in relation to Asia and Africa. The three gates, facing each other in each wall, signify the three grades of those coming to the faith: beginners, those making progress, and the perfect, which St. Bernard beautifully teaches are signified by the three kisses of the Bridegroom in Sermon 4 on the Song of Songs. So Antonius Fernandius, vision XVIII, section viii.



A MEASURING REED OF SIX CUBITS.

A MEASURING REED OF SIX CUBITS. — In Hebrew, six cubits in a cubit, that is in a fixed, just, and true cubit, meaning: six cubits of just measure.



AND A HANDBREADTH.

AND A HANDBREADTH. — Not as though the reed were held by a handbreadth, as Richard of St. Victor thinks. But the handbreadth here is a part of the measure, as is clear from the words and from the very measurement that follows. The handbreadth, which in Greek is called palaiste, says St. Jerome, is the sixth part of a cubit, namely four fingers of the hand joined together. The handbreadth (palmus) therefore differs from the span (palma), which in Greek is called spithame, and is the space that lies between the tip of the thumb and the end of the little finger when the hand is extended and the fingers spread. Moreover the Hebrews, and following them Maldonatus, interpret thus: "Six cubits and a handbreadth," that is, six cubits and additionally six handbreadths; six cubits, with one additional handbreadth added to each cubit, meaning: six sacred cubits. For the common cubit consisted of five handbreadths, the sacred cubit of six, as they relate. For in Hebrew it reads: six cubits in a cubit and a handbreadth, that is, six cubits of those cubits each of which contains a common cubit and a handbreadth. So also the Septuagint and the Chaldean. This is supported by what is said in chapter xlv, 13: "These are the measures of the altar in the truest cubit, which had a cubit and a handbreadth." For he calls the truest cubit the sacred cubit, which exceeds common cubits by one handbreadth. The measuring reed, therefore, which the Angel held in his hand here as an architect, had six sacred cubits, but seven common cubits, and additionally one handbreadth. So St. Jerome, Vatablus, Maldonatus, the Hebrews, and Alcazar, treatise On Measures, proposition ix: "Six cubits and a handbreadth, that is," he says, "six cubits, not of just any kind, but of those which exceed the common cubit by one handbreadth." Vilalpando, however, here in part II, book III, ch. xii, contends that this reed was six cubits and one handbreadth only; but in that case it should rather have been said "and of a handbreadth" (palmi), not "and a handbreadth" (palmo), as Alcazar urges.

Moreover, with this measurement of Vilalpando's reed falling, there likewise falls a great part of his dimensions in the temple, which are measured by this reed.

Tropologically, St. Gregory says: "The six cubits are the active life, because on the sixth day God completed His works. The handbreadth, however, which is above the six cubits, belongs already to the seventh; yet it is not itself a cubit, and signifies the contemplative life, which as it were in the Sabbath rests in the contemplation of God."

Rupert, however, by the six cubits and the handbreadth which is the seventh, understands the seven gifts of the Holy Spirit: "The handbreadth," he says, "is wisdom, the reward as it were of those who rest, while the remaining six are the instruments of those who work."



And He Measured The Breadth And Also The Height, One Reed

AND HE MEASURED THE BREADTH AND ALSO THE HEIGHT, ONE REED — that is, with one reed he measured all the parts of the building, not with several, says H. Pintus. Secondly and better, following the Septuagint, meaning: Both the breadth and the height of this outermost wall, about which verse 5 speaks, was one reed: for it was lower than the other walls. Hence it is called by the Septuagint proteichisma, that is, a rampart and enclosure, that is, a circuit, wall, partition. And so the breadth and height of the outermost wall were equal, namely six cubits, that is 36 handbreadths, says Maldonatus.

Tropologically, St. Gregory says: "Both the breadth and the height of the wall are of one reed; because whatever soul has been broad in love of neighbor, will be equally high in the knowledge of God. For while it expands itself laterally through love, it elevates itself upward through knowledge." And St. Jerome: "The reed," he says, "having six cubits and one handbreadth, signifies that our manner of life is thereby known, which is contained in the six days in which the world was made. And the manner of each individual work is known,"

of individual things, so that one pertains to works and another to the mind; hence the breadth is equal to the height, of which the breadth refers to works, as we have said, and the height refers to the spirit, which hastens to high things.



Verse 6: And He Came To The Gate That Looked Toward The East

6. AND HE CAME TO THE GATE THAT LOOKED TOWARD THE EAST — that is, to the gate of the court of Israel: and the eastern gate at that, as being the noblest, through which the king entered, and from which alone the most pleasing face of the Holy Place and the Holy of Holies was seen. For the face of the house, he says in chapter xlvii, 1, looked toward the East.

You ask: Why does he not first measure the court of the Gentiles, which was entirely outermost? I respond: Because properly he measures here the temple and court of the people of God, that is, of the Jews, not of the Gentiles. The mystical reason is to signify that innumerable Gentiles would come to the Church of Christ, as though this court could not contain them, and is as it were immense. Hence it is said of it in Psalm xxxv, 7: "Men and beasts You will save, O Lord," as St. Augustine explains in the same place.



HE WENT UP BY ITS STEPS.

HE WENT UP BY ITS STEPS. — From this it follows that the area of the court of Israel was higher than the court of the Gentiles: otherwise it would not have been necessary to ascend by steps. Similarly, the court of the priests was higher than the court of Israel, that is, of the people or the Jewish laity. The Septuagint adds that there were seven steps, and this is clear from verse 22, and there were the same number at the other gates: from the court of the Gentiles therefore one ascended to the court of Israel by seven steps. From there to the court of the priests there were eight steps, as is clear from verse 31; from there to the Holy Place there were ten steps. There were therefore 25 steps from the court of the Gentiles to the Holy Place: but up to the court of the priests there were 15, on which they chanted the fifteen Psalms of Ascent, or Gradual Psalms, as the Hebrews, St. Jerome, and others relate.



AND HE MEASURED THE THRESHOLD.

AND HE MEASURED THE THRESHOLD. — In Hebrew סף (saph) signifies both the upper and lower threshold, and the two doorposts which form the gate on both sides: hence Aquila translates prothyron; our Translator, "threshold"; Rabbi David, "doorposts." But the thickness of the doorposts and thresholds seems to have been the same: from the one therefore understand the other.



That Is, One Threshold, One Reed In Breadth

THAT IS, ONE THRESHOLD, ONE REED IN BREADTH — understand consequently: and the other threshold one reed in breadth, that is, as Vatablus says, both the one doorpost of the gate, which was to the south, and the other which was to the north, was one reed thick: for it was as thick as the wall, whose thickness was one reed, as is clear from verse 5. And so each doorpost was 36 handbreadths wide.



Verse 7: And Each Chamber

7. AND EACH CHAMBER — that is, each individual chamber. For there were six, three on one side of the gate and three on the other, as is clear from verse 12. Moreover, the chambers (thalami) here are small rooms in which the temple guards lived, such as we now see in city gates. For in Hebrew they are called תאים (taim), from the root תאח (taa), that is, to designate, define, circumscribe, meaning: an enclosed space designated and circumscribed by its measurement: because these chambers were bounded and supported by doorposts, and hence were of the same measurements as them: for as far as these chambers were from each other, so far were the posts of one from the posts of the other. Now the Septuagint, retaining the Hebrew taim, translated theim, which scribes corrupted into ailam. The chambers at the gate were therefore rooms for the gatekeepers, namely the Levites, so that they might keep away from the temple the unclean and others who were not permitted to enter. Symmachus translates parastades, that is, posts on each side.



And Between The Chambers Five Cubits

AND BETWEEN THE CHAMBERS FIVE CUBITS — that is, between one room and another there was a wall of five cubits. So the Chaldean.



Verse 8: THE THRESHOLD OF THE GATE BY THE VESTIBULE OF THE GATE WITHIN.

8. THE THRESHOLD OF THE GATE BY THE VESTIBULE OF THE GATE WITHIN. — That is, the inner gate had a threshold of one reed's measure, the same as the outer gate in verse 6. There were therefore two gates covered and joined with a square architrave, just as city gates are joined by an arch. And so this vestibule was between two gates: for it was enclosed between two gates. And in this vestibule there were six chambers, that is rooms for the gatekeepers, namely Levites who guarded the gates, three on one side and three on the other, of which the measure was the same, namely one reed in length and another in breadth, as is said in verse 7. Moreover, a vestibule is that part before a house that is left as a passageway, about which see Vitruvius, book VI, ch. x. The vestibule is so called, says Gellius, book XVI, ch. v, as if a stopping-place or stable for those coming; or, as Servius says, because it clothes (vestiat) the door, like a canopy supported on two columns; or because it was consecrated to Vesta. Hence new brides of old did not touch the threshold. Thus Lucan, book II:

With transplanted foot she forbade touching the threshold.

In Hebrew the vestibule is called אול (ulam), from the root אל (alam), that is, to bind, meaning: a bond, binding, connection of doorposts, that is, everything by which the posts are bound together above, whether it be an arch, or straight beams, or a roof. Hence it not rarely signifies the very series of doorposts and arches, and even the space left under the arch, and at other times the doorposts themselves joined by an arch, wall, or other means. So Vilalpando. Hence also Symmachus translates propylaeum, that is, a place before the house, namely before the door of the house. St. Jerome calls it a roofed court. We see such vestibules in Rome in nearly all the basilicas.

Now in the very vestibule, indeed in the gate, the ancients built rooms crosswise at the sides for gatekeepers and servants, as Vitruvius attests, book VI, ch. x. Hence there were also such rooms in this temple or court of Ezekiel. Hence in Greek they are called thyroréion, that is, the gatekeeper's place.

Finally, this vestibule was a symbol of heaven: for this is what Josephus says, book VI of the War, ch. vi: "It had no doors; for it signified heaven, visible on all sides and widely open." To conceive an idea of these things, know that the temple, that is the Holy Place and the Holy of Holies, was situated to the West: before it was the court, first of the priests, then of the laity. The entrances therefore and the gates of both courts were on the outer sides, namely facing three quarters of the world: East, North, and South (and so the Jews when praying, turned toward the temple, looked West, not East, as Christians do); there were therefore three gates in the court of the priests along three sides and three quarters of the world; and the same number in the court of the laity, directly facing and corresponding to the former. In each there were three chambers, that is rooms for the gatekeepers on the right side, and the same number on the left. These gates had their vestibules: about all of these the text treats here in detail. See the ground plan of the temple, courts, porticoes, gates, chambers, and vestibules in Vilalpando, figure IX.

Mystically, the porticoes signify the helps and as it were the shelters by which God fosters and protects those laboring in the work of the virtues. The chambers, or treasuries, in which the treasures of the house of God are kept and the weekly priests dwell, signify that through these defenses of God and through this protection the treasures of grace and of virtues and gifts are preserved in us, more than by our own industry; and through the same it is effected that we may minister to God, and offer Him through repentance and good works the sacrifice of a contrite and humbled heart. So Ribera, book I On the Temple, ch. xxv.



Verse 9: AND HE MEASURED THE VESTIBULE OF THE GATE, EIGHT CUBITS.

9. AND HE MEASURED THE VESTIBULE OF THE GATE, EIGHT CUBITS. — You will ask: How could the vestibule be 8 cubits long, when the chamber placed in its middle was one reed long, that is six cubits, as was said above? Vilalpando responds that the posts supporting the vestibule, that is its arch, were distant from each other by eight cubits; but the chambers between the posts in the middle had only a reed, or six cubits of length, because about two cubits were occupied by the posts and their ornaments, namely the pedestals and the projections of the moldings.



AND ITS FRONT.

AND ITS FRONT. — By "front" many understand an appendage that projected above the gate to keep off rain. Others, like Maldonatus, understand by "front" the posts, that is towers in which there was a spiral staircase by which one ascended gradually, and small windows, as is said in verse 16; the wall therefore surrounding the spiral staircase of the tower was two cubits thick. Most correctly, Vilalpando understands by "front" the columns, or rather half-columns, of the vestibule. He says these were two cubits in breadth, or thickness.

Tropologically, the fronts are eminent and strong men who publicly and fearlessly teach the things of salvation, such as the Apostles, Martyrs, and Doctors. Again, the front or face of the Church is charity: for by this the Church and its beauty are recognized, as Cyril of Alexandria teaches, explaining that saying of Christ: "By this all will know that you are My disciples, if you have love for one another," John xiii, 35.



Verse 11: And He Measured The Breadth Of The Threshold Of The Gate

11. AND HE MEASURED THE BREADTH OF THE THRESHOLD OF THE GATE — that is, the breadth of the said vestibule, which was between two doors, which had its beams like thresholds covering the vestibule, that is, the space between the gates. The breadth of this vestibule therefore was 10 cubits. For, as Vilalpando correctly teaches, the Angel measured the breadth of that space which remains between the half-columns that projected from the posts of the chambers, and found there 10 cubits: for the breadth of the gate threshold, which some thought the Angel was measuring here, had already been measured at eight cubits. For since in the threshold of the gate a triple dimension can be observed: the breadth, that is the thickness of the wall, which was one reed, as he said; and the length, namely how far one post was distant from the other, which was 8 cubits; and the height, which he will shortly say was 13 cubits; nothing remains in the gate threshold to be measured by the 10 cubits. We are therefore compelled to say that the Angel went beyond the outer wall, and passing by both walls, measured the space which the Greeks call thyroréion along its breadth, from south to north, and found 10 cubits.



And The Length

AND THE LENGTH (that is, the height) OF THE GATE, THIRTEEN CUBITS. — So Lyranus and Vilalpando.



Verse 12: AND THE BORDER.

12. AND THE BORDER. — In Hebrew גבול (gebul), that is, a boundary. Some think this is the name for a seat that was before the chambers; others for a space for walking: Maldonatus and others better understand by "boundary" the space that was between the gate and one row of chambers, that is rooms, attached on one side, and the other row on the other side, which he says was one cubit.



AND ONE CUBIT WAS THE LIMIT ON EACH SIDE.

AND ONE CUBIT WAS THE LIMIT ON EACH SIDE. — "Limit," that is boundary, meaning: one cubit on each side bounded the chambers, that is the rooms, and separated them from each other. This boundary or border Vilalpando clearly displays for viewing in the ground plan.



And The Chambers Were Six Cubits On This Side And On That

AND THE CHAMBERS WERE SIX CUBITS ON THIS SIDE AND ON THAT — namely three on this side and three on that, that is three on one side and three on the other.

Mystically, St. Jerome says: "This signifies that both the letter and the spirit, and both the understanding of history and of tropology, reach to the mysteries of the Trinity."



Verse 13: AND HE MEASURED THE GATE.

13. AND HE MEASURED THE GATE. — He calls "gate" not only the entrance, as in verse 11, but the entrance and the entire structure that the gate adorned, says Maldonatus, in which both the gate itself and the breadth of the chambers was contained: he asserts that this entire structure from the roof of one chamber, that is from the extremity of one room to the farthest extremity of another room corresponding to it on the opposite side, was twenty-five cubits. For each chamber had six cubits. And so both chambers, namely one on one side and the other on the other side, opposite each other across the gate, had 12 cubits.

The gate itself had ten, and the border and boundary on each side together had two, as he said in verses 11 and 12, which all joined together make 24 cubits. The roof of the chambers, however, seems to have risen three handbreadths, that is half a cubit. And so in two chambers there is one cubit, and altogether there are 25 cubits. So also Vilalpando, chapter xxi: "This measure," he says, "encompasses the chambers, fronts, and entrance of the gate already measured before; yet the measurement of its parts is different from what was already said, as can be seen in the same chapter." The meaning therefore is: from the roof of the chamber that is on the north side of the gate to the roof of the chamber that is on the south side, that is, as follows, the breadth or transverse distance from one side of the roof to the other, he measured 25 cubits.



Door Against Door

DOOR AGAINST DOOR — that is, taking the measurement across, or above, the door of one chamber to the door of the other, which is directly opposite it in a straight line, just as we see in monasteries that the monks' cells and doors are arranged and placed directly opposite each other. So Lyranus.



Verse 14: AND HE MADE THE FRONTS.

14. AND HE MADE THE FRONTS. — "He made," that is, by measuring he designated, and by the very measurement showed that the fronts were 60 cubits in height. He calls "fronts" the columns, or posts and thresholds. So Rabbi Solomon, Vatablus, Isidorus Clarius, and Vilalpando. We see such column fronts here in Rome in the magnificent basilica of St. Peter's in the Vatican, which is truly the wonder of the world, and the new temple of a new Solomon, in which the very columns of the temple of Solomon are seen. Others understand by "fronts" the rooms, about which see the following chapter, verse 1. For around the temple there were rooms of the same length as the temple: and the temple was 60 cubits long. Hence Symmachus translates parastaseis, that is, surroundings; Aquila translates prosópon, that is, face, as does our Translator. Moreover, St. Jerome explains these things thus: "I think," he says, "that between the outer wall of the temple all around, and the temple building itself in the court, that is in the middle, certain things were placed for ornament, which Symmachus calls surroundings, that is certain standing things, erected from the ground up to a height, and these occupied a space of sixty cubits. And again, for those going out from the inner gate to the face of the vestibule that looked toward the outer gate, fifty cubits of space were occupied; in which there were oblique windows, which the Septuagint calls hidden, and Symmachus calls toxikas (arrow-like). And these windows were in the chambers, that is, in each individual room, and in the porticoes that extended before the rooms, occupying fifty cubits. These oblique windows, or toxikai, received their name from arrows because, like arrows, they admit a narrow light into the buildings and widen on the inside, and everything all around was full of such windows. And before the fronts of the porticoes," he says, "was a painting, or carving, of palm trees; by which it is shown that at the entrance of the gate and immediately upon entering the wall, sixty cubits present themselves with various ornaments."



And Before The Front Was The Court Of The Gate All Around

AND BEFORE THE FRONT WAS THE COURT OF THE GATE ALL AROUND — meaning: with an equal front, that is height of columns, the court was surrounded on all sides, that is, the rows of columns surrounding the court were of equal measure.



Verse 15: Before The Face

15. BEFORE THE FACE — that is, from the front face, that is from the anterior face of the gate, to the interior face of the other gate of the vestibule, the entire intervening space was 50 cubits, which Maldonatus computes thus: Between one gate and the other there were three chambers on each side, each of which was six cubits, as was said in verse 7. Three times six is eighteen. Between one chamber and the next was a space of 5 cubits, and there were 4 such spaces: four times five is 20, which if you add to the previous 18, makes 38. Again, each gate had a threshold six cubits wide, as I said in verse 6; these doubled make twelve: which if added to 38, make 50. Vilalpando computes them differently, in chapter xxiii, but more obscurely, and according to his own measurement of the reed, in which he commonly disagrees with others, as I said in verse 3.



Verse 16: AND OBLIQUE WINDOWS.

16. AND OBLIQUE WINDOWS. — About these I said some things a little earlier from St. Jerome; I shall say more in chapter xli, 26.

Then he interprets these posts, chambers, and oblique windows mystically: "These things," he says, "will be referred to the condition of the world, and the Creator is understood from His creatures, and all things running in order and reason display the variety of the world; which among the Greeks received its name kosmos from ornament, and was made in six days, so that through each day individual decades may be reckoned, which perfect number we mentioned above. After this, as we enter the inner court, before the very vestibule of the inner gate, chambers with oblique windows present themselves, occupying a space of fifty cubits, which is also itself a sacred number. And after seven full weeks of festivity and joy, the first day of the eighth period (ogdoad) begins, which is the day of the Resurrection, and introduces us to the vicinity of the temple. For when we have done all things, performing penance for our prior error, then we are made neighbors and close to God; so that in the outer court, the order and constancy of creatures may teach us the knowledge of the Creator; and in the inner court, the true jubilee, in which all debts are forgiven us, may instruct our formation and lead us to the Holy of Holies. It should also be noted that the inner court has many windows, not straight and level, but oblique, narrow on the outside and widening inward; so that through certain small openings we may penetrate to the interior and arrive at the fullness of the most brilliant light that dwells in the temple. Finally, after sixty and fifty cubits, and the chambers, and porticoes, and fronts of the porticoes, many windows all around, the carving or painting of palm trees is shown to us, so that possessing victory over the world, we may be made worthy to see the palms (I think we should read 'palms,' not 'blows') of the virtues."



Verse 17: And He Brought Me Out

17. AND HE BROUGHT ME OUT — that is, having gone out from the gate, he led me into the eastern open area of the outer court: entering which I noticed that it was surrounded on all sides by porticoes with tessellated pavements skillfully crafted, above which treasuries rose, one in each intercolumniation, and there were thirty in all around. Hence it is clear that "all around" refers to the treasuries, not to the pavement. For the meaning is not that the pavement was laid all around; but that the treasuries were all around the court, as is immediately explained.



Treasury

TREASURY — is a chamber (exedra), that is, a place where one sits, or where a person resides and rests. So Pollux, book I, ch. iv. These were rooms where the priests and Levites rested and took shelter, and where they stored the equipment, furnishings, and wealth of the temple. Hence it is called a "treasury and pastophorium," as I said at the beginning of the chapter. So St. Jerome, Ribera, Vilalpando, Maldonatus, and others. Moreover, "before the treasuries were porticoes, and in the fronts of the porticoes were columns in a row supporting the porticoes," says St. Jerome.

Tropologically, the treasury of the Church is the tradition of the Fathers. Again, the treasuries are the memories of the Saints in which the treasures of heavenly things are kept, about which Psalm cxxxv, 7 says: "They shall pour forth the memory of Your abundant sweetness." Such a treasury of the passion of Christ was the memory of the Bride, Song of Songs i, 12, saying: "A bundle of myrrh is my beloved to me, he shall lie between my breasts." Imitating her, St. Bernard in the same place confesses that from his youth he collected a bundle of the sufferings of Christ and stored it away in his mind.



THE PAVEMENT LAID WITH STONE IN THE COURT.

THE PAVEMENT LAID WITH STONE IN THE COURT. — The Hebrew word רצפה (ritspa) signifies coals, and a pavement laid with stone resembling coals, that is, porphyry stone. With this hardest, most polished, and most precious stone therefore the pavement of the court seems to have been paved (just as we see in Rome the pavement of the church of St. Agnes paved with the same and equally precious stones, and certain others: for in the temple of Solomon nothing could be seen except cedar, gold, silver, marble, and precious stones). About this St. Jerome says: "The pavement, which was laid with stones and extended before the porticoes of the court, was lower at the ascent to the porticoes, and had the same length as the structure of the chambers possessed." Then explaining this mystically: "The pavement," he says, "was laid with stone, lest the footsteps be defiled by the mud, earth, and dust of the sinful inhabitants, but so that they might walk upon living stones, from which the temple of God is built." Vilalpando explains this verse in the same way, but more clearly.



Verse 18: IN FRONT OF THE GATES.

18. IN FRONT OF THE GATES. — In Hebrew, at the side of the gates. He means the gates not of the treasuries, but of the outer court itself, that is, of the laity, of which there were two, through which from the outer court one entered the inner court, to which gates one ascended by steps: because since the temple was on a mountain, one had to ascend by steps to all the gates of both the vestibule and the court. This is what he says: "According to the length of the gates it was lower," that is, the pavement was lower in the gate by as much as the height of the steps by which one ascended to the gate. For he calls this height the "length of the gates," as in verse 11 above, says Maldonatus. Better, St. Gregory, homily 18, and Vilalpando take "length" here not as height but properly, and give the meaning: the height of the porticoes that ran on both sides from the sides of the gates was 50 cubits, as great namely as was the length of the gates. But the length of these porticoes was far greater, namely 500 cubits. For they filled the entire breadth of the court of Israel. He measures here the outer court, or court of Israel, that is of the laity, by parts, namely by the various areas that lay between one gate and another; which areas were like small courts, and the porticoes of the whole court, and the portico of Israel, which was vast and immense, being large enough for the entire people.



Verse 19: And He Measured The Breadth

19. AND HE MEASURED THE BREADTH (he calls "breadth" the area or space: for by what other means could one measure breadth toward the East and toward the North? the area, I say, which was, or lay between) FROM THE FACE OF THE LOWER GATE — that is from the beginning of the Eastern gate (which he measured in verse 6), which looked outward: for this he calls the face of the gate. He calls it "lower" in relation to the gate of the second court, which was higher, as was its court itself. For from the first court to the second one ascended by eight steps. — TO THE FRONT OF THE INNER COURT (that is, to the front or beginning of the court of the priests) ON THE OUTSIDE — meaning: he measured outside the inner court the space that was between it and the first Eastern gate, and found its breadth, that is its extent and capacity, both its "length" which runs from West "to the East," and its "breadth" properly so called, which runs from South "to the North," to be 100 cubits. This space of the court was therefore not rectangular, but square, equal and identical on all its sides and edges. So Lyranus and Maldonatus and Vilalpando, who paraphrases this verse 19 thus: "And he measured the breadth of the eastern area of the outer court, from the face of the outer gate just measured, to the front of the inner court, one hundred cubits from East to West, and the length of the same from South to North: and he measured the open area lying between the outer and inner gate, excluding the gates, of one hundred cubits in breadth and length."



Verse 20: And Also The Gate

20. AND ALSO THE GATE — meaning: the Angel led me from the Eastern gate, which he had hitherto shown and measured for me, to the Northern gate of the same outer court, and measured the length and breadth of each of its parts, and found it to be in all respects similar and equal to the Eastern gate, so that

in the following verses, he repeats the same things he had said about the Eastern gate. For here he passes to the measurement of the Northern gate, under which he includes its vestibule and the adjoining chambers.



Verse 23: And The Gate Of The Inner Court

23. AND THE GATE OF THE INNER COURT — that is, corresponding to these two gates of the outer court, the Eastern and the Northern, which I have described, there were directly opposite two other gates in the inner court. And the same must be understood of the other gates. So Maldonatus.



Verse 24: TOWARD THE SOUTH.

24. TOWARD THE SOUTH. — He measures here the Southern gate in exactly the same manner as the other gates already described. He omits here the measurement of the Western gate, because one entered the outer court from outside through only three gates. For the fourth gate, which was on the West, was shared by the outer and inner courts, through which one passed from one to the other.



Verse 28: AND HE BROUGHT ME INTO THE INNER COURT.

28. AND HE BROUGHT ME INTO THE INNER COURT. — He passes from the measurement of the outer court, that is of the laity, which was called the court of Israel, to the measurement of the inner court, that is of the priests, and he measures it with the same plan and measurements as the outer one, up to verse 32.



Verse 29: ITS CHAMBER.

29. ITS CHAMBER. — In Hebrew תאו (taav), that is, its chambers. So the Septuagint; for there were several, as is clear from verse 10.



Verse 30: AND THE VESTIBULE.

30. AND THE VESTIBULE. — In Hebrew אלמו (elammav), that is, its vestibules round about, twenty-five cubits in length and five cubits in breadth. So the Roman text, the Hebrew, St. Jerome, Vatablus, and others generally. Vilalpando therefore reads incorrectly: fifty cubits in length and twenty-five cubits in breadth. You will object: All the vestibules were equal; but the others were 50 cubits long and 25 wide; therefore this one too. St. Jerome responds: "This ambiguity is resolved by what follows: And its vestibule faced the outer court, and palm trees were on its front, so that this court which had twenty-five cubits in length and five in breadth belongs not to the inner but to the outer court, so that the length of the prior court, that is twenty-five cubits, is the length of the outer court, and five cubits is its breadth."

Secondly, Maldonatus says that elammim or ulamoth, that is vestibules, are the name for those four empty spaces that were between the chambers of the great vestibule, each of which had 5 cubits in breadth, as he said in verse 7, but 25 in length; for this was the breadth of the great vestibule. He calls "vestibule" here the space that consisted of two opposite pillars that were between the chambers, one on one side and the other on the other, and besides the empty space of the great vestibule.

Symbolically, for the meaning of these measures and numbers, namely 25, 50, 60, 100, etc., see Ribera, book I On the Temple, ch. xx, and Peter Bongus of Bergamo, book On the Mysteries of Numbers, in which he thoroughly treats the symbols and meanings of individual numbers celebrated in Sacred Scripture.



Verse 32: And He Brought Me Into The Inner Court

32. AND HE BROUGHT ME INTO THE INNER COURT — not into another, but into that same court of the priests, which he had entered a little before after leaving the inner gate, says Vilalpando.



Verse 33: ITS CHAMBER AND ITS FRONT.

33. ITS CHAMBER AND ITS FRONT. — In Hebrew, its chambers and its fronts, as also in verse 29 and verse 36.



Verse 35: And He Brought Me To The Gate

35. AND HE BROUGHT ME TO THE GATE — the Northern gate of the same court. Note: Whatever is measured in one gate is common to all the others. So Vilalpando.



Verse 38: AND IN EACH TREASURY THERE WAS A DOOR IN THE FRONTS OF THE GATES:

38. AND IN EACH TREASURY THERE WAS A DOOR IN THE FRONTS OF THE GATES: THERE THEY WASHED THE HOLOCAUST — that is, at the six doors (for so many were the doors of the chambers) that were between the inner fronts of the gates, the holocausts were washed. So Vilalpando, meaning: Each chamber or treasury had its own door, through which the victims to be sacrificed were brought in from the court, so that in them their entrails and flesh might be washed before their offering and burning. For to this end these treasuries had been built.



Verse 39: And In The

39. AND IN THE (INNER) VESTIBULE OF THE GATE, TWO TABLES ON THIS SIDE AND TWO TABLES ON THAT. — He calls it the "vestibule of the gate" because it was covered by the eminence of the gate; and it was double, one inner and one outer: in each there were four tables, that is eight in all, as verse 41 says, meaning: In the inner vestibule of the gate there were two tables here at the two posts, and two tables there at the same number of similar posts: upon which the spread-out animals were slaughtered for a holocaust, or for sin, or for a trespass offering of ignorance. So Vilalpando.



Verse 40: And On The Outer Side

40. AND ON THE OUTER SIDE (of the vestibule), WHICH GOES UP TO THE DOOR OF THE GATE THAT LEADS TO THE NORTH — meaning: as soon as a person, having ascended the steps, enters the door of the outer vestibule through the Northern gate, there were two tables on one side and two on the other, that is 4 in all, just as in the inner vestibule, as I said in the preceding verse; hence he adds:



Verse 41: Four Tables On This Side

41. FOUR TABLES ON THIS SIDE (that is, inside the gate of the vestibule) AND FOUR ON THAT — namely outside the gate, so that in total there were eight tables, upon which the victims were slaughtered.



Verse 42: And Four Tables For The Holocaust

42. AND FOUR TABLES FOR THE HOLOCAUST (not different ones, but the same already mentioned: for he said in verse 39 that the former ones were also for holocausts. He therefore repeats these tables to describe their material and size, namely that they were) BUILT OF HEWN STONE, A CUBIT AND A HALF IN LENGTH, AND A CUBIT AND A HALF IN BREADTH, AND ONE CUBIT IN HEIGHT. — Explaining this mystically, St. Jerome says: The length has a cubit and a half, and likewise the breadth, "which joined together make three cubits: which three cubits have in height one cubit, so that the mysteries of the Trinity may preserve the measure of one cubit, that is, of the divine Majesty, as the Lord says: Go, baptize all nations in the name of the Father, and of the Son, and of the Holy Spirit. The name of God is, as it were, one cubit of height, which embraces three properties, and always accepts the holocausts of our offerings."

Upon the tables, moreover, are placed the vessels in which the holocaust of the martyrs is offered, about whom it is said: Precious in the sight of the Lord is the death of His saints: and their sacrifices, who by continence and bodily holiness offer their souls to the Lord; and the names of these tables I think are contained in the Apostles Matthew, Luke, Mark, and John." Square tables signify the firm resolutions of conceived and mentally determined virtue, about which St. Augustine says in Psalm lxxxvi: "In every good work make yourselves foursquare, prepared for all temptations, so that whatever may strike you does not overthrow you." Such was the foursquare charity of Christ in Paul, when he said, Romans viii, 35: "Who shall separate us from the love of Christ? etc. I am sure that neither death, nor life," etc.



Upon Which They Placed The Instruments With Which

UPON WHICH THEY PLACED THE INSTRUMENTS WITH WHICH (that is, by which: for the Hebrew beth, meaning "in," is used instrumentally) THE HOLOCAUST WAS SLAIN. — Such instruments were knives, bowls in which the blood of the victims was caught; vinegar-dishes and plates, on which frankincense, fine flour, and salt, with which the victim was to be sprinkled, were placed, about which I spoke in Exodus xxv, 29.



Verse 43: AND THE RIMS OF THEM.

43. AND THE RIMS OF THEM. — He reads שפתים (sephataim), with sin, that is "lips" (rims): but now they read schephataim with shin, and translate it as tripods on which pots are placed: so Rabbi David, or iron hooks on which meats are usually hung. So the Chaldean, Rabbi Solomon, Pagninus, Pineda, book V On the Affairs of Solomon, ch. x, and Maldonatus. Hence Vatablus translates: And flat palm-sized pegs had been driven in that building all around. But our Translator more correctly reads with sin, and translates "lips" (rims). For the Septuagint also translated it thus: and he calls the "lips" (rims) the cymatia of the tables, that is their additions and upper ornaments, which were therefore curved. For these were one handbreadth. So Vilalpando. They are called cymatia from the Greek κῦμα (kyma), that is "wave": for these ornaments had the appearance of waves.



Verse 44: Outside The Inner Gate

44. OUTSIDE THE INNER GATE (that is, of the inner court, as if to say: Having entered the inner court, I saw) TREASURIES (that is rooms) OF THE SINGERS. — In each court there were three gates, besides the Western one, through which there was entrance to the Sanctuary. At each of these three gates there were ten treasuries, that is rooms, five on one side and five on the other, so that in all there were 30, as he said in verse 17. In these the Levites and other ministers of the temple lived, according to each one's rank, order, and office. In those therefore which were to the North, he says the singers lived.



ONE ON THE SIDE OF THE GATE.

ONE ON THE SIDE OF THE GATE. — In Hebrew אחד (echad), that is, "one," namely one row of rooms was toward that side of the Eastern gate which faces North: but the other row of rooms was toward the West. This one therefore faced the Eastern gate, that one the Western gate. So Maldonatus.



Verse 45: This Is The Treasury

45. THIS IS THE TREASURY — that is, this is the other row of rooms which faces North: this shall be for the dwelling of the priests who guard

and take care of the matters of the altar, namely those who offer sacrifice.



Verse 46: THE TREASURY THAT FACES TOWARD THE NORTH SHALL BE FOR THE PRIESTS WHO

46. THE TREASURY THAT FACES TOWARD THE NORTH SHALL BE FOR THE PRIESTS WHO KEEP WATCH AT THE MINISTRY OF THE ALTAR. — In Hebrew, who guard the altar, namely the perpetual fire of the altar. From this the deluded ancient world borrowed its watch of the Vestal fire through the Vestal Virgins, as priestesses of Vesta; about which Virgil says, Aeneid iv:

And she had consecrated a watchful fire,
Eternal vigils of the gods.

THESE ARE THE SONS OF ZADOK — who was the illustrious High Priest in the time of Solomon, and was the first to offer sacrifice in his temple, and discharged the sacred duties, and anointed and consecrated Solomon as king.



Who Come Near From Among The Sons Of Levi

WHO COME NEAR FROM AMONG THE SONS OF LEVI — that is, who are Levites, or descendants of Levi, whom God chose for Himself to approach the ministries of the temple, and in them to serve and minister to Him.



Verse 47: And He Measured The Court

47. AND HE MEASURED THE COURT (the inner court, which he had entered a little before after leaving the inner gate, says Vilalpando) A HUNDRED CUBITS IN LENGTH AND A HUNDRED IN BREADTH — This court of the priests was therefore not rectangular but square, equal on all sides. Hear St. Gregory, homily 22, describing this court: "In the upper part (he says) three gates have been described, namely of the East, the South, and the North: and then the gate of the inner court was mentioned, in which tables built of hewn stone are recorded: and the gate which looked toward the North, in which there were tables for sacrifice, not for holocaust, etc. But when these things are completed, the Prophet again begins to describe the inner gate, and three other gates, of the North, South, and East, and he declares that in their inner court, which was outside the inner gate, there are treasuries, singers, priests, the temple, the altar, and sacrifices." So says St. Gregory, who, enumerating only six gates, three outer and three inner, although Scripture seems to enumerate more, teaches that the same ones are repeated. The court therefore that was situated between the three inner gates, the Angel now measures, one hundred cubits in length and one hundred cubits in breadth, making a square.

Hear also St. Jerome: "This man," he says, "who brought Ezekiel into the inner court and, so to speak, to the Holy of Holies, measured the court itself, in which there were two chambers, or treasuries, assigned as dwellings for the guards of the temple or the altar: and he found it to be one hundred cubits in length and breadth, making a square, so that the priests serving the ministry of God, who had entered by the strait and narrow way, might have the widest walkways, and might dwell in the perfect and consummated number of the virtues."



AND THE ALTAR BEFORE THE FACE OF THE TEMPLE.

AND THE ALTAR BEFORE THE FACE OF THE TEMPLE. — Take "temple" here in the proper sense, namely of the priests, not of the laity, that is the Holy Place and the Holy of Holies. For before the Holy Place, in the court of the priests, under the open sky was the altar of holocausts. Hence about it he adds:



Verse 48: AND HE BROUGHT ME INTO THE VESTIBULE OF THE TEMPLE.

48. AND HE BROUGHT ME INTO THE VESTIBULE OF THE TEMPLE. — He passes from the court to the building, namely to the temple; hence here he begins its measurements from the vestibule, which Symmachus calls propylaeon, and Vitruvius pronaon. For it was before the doors of the temple, and roofed above, so that those leaving the temple could remain there, safe from rain, hail, heat, etc., such vestibules as we see in Rome in most temples.

Note: Between the court of the priests and the temple there was a plaza of 20 cubits, which surrounded the temple closely on all sides, about which see chapter xli, 10. After this plaza was the vestibule, or portico of the temple, directly attached to the temple and its door, so that when it was opened there was immediate entrance into the temple. The discussion here concerns this, so that having measured it, he may begin to measure the temple itself, as he does in the following chapter. The vestibule here therefore does not mean the open area or the court of the priests, as elsewhere; but the inner parts of the temple itself, namely the place before the temple roofed above, so that it appears to be a part and the beginning of the temple itself. Into this vestibule, as into the temple, no layperson was permitted to enter, but only priests. Into this vestibule therefore Christ never entered, nor the Apostles, because they were not Levitical priests. I said more about the vestibule in verse 8. For there I measured the vestibule of the court, just as here the vestibule of the temple is measured.



AND HE MEASURED THE VESTIBULE, FIVE CUBITS.

AND HE MEASURED THE VESTIBULE, FIVE CUBITS. — "Vestibule" here does not mean the whole and entire vestibule: for this was twenty cubits long and eleven wide, as follows: but the wall by which the vestibule was enclosed on each side, which Vilalpando calls the post of the vestibule; the Chaldean and Rabbi David, the front of the vestibule. He describes here the thickness of this wall on each side, namely that it was five cubits thick on each side.



AND THE BREADTH OF THE GATE.

AND THE BREADTH OF THE GATE. — Thus he calls the sides after the gate, which had three cubits on each side, that is six in all: which if you subtract from the twenty cubits of the vestibule's length, as follows, fourteen cubits remain, which was the width of the gate. So Rabbi David and Vilalpando.



Verse 49: AND THE LENGTH OF THE VESTIBULE WAS TWENTY CUBITS.

49. AND THE LENGTH OF THE VESTIBULE WAS TWENTY CUBITS. — Note: The breadth of the temple was twenty cubits; the length of the temple ran from East to West: this vestibule, or portico, was situated on the eastern side of the temple, and was 20 cubits long, as much as was the breadth of the house: so that it corresponded equally to the length of the vestibule of the house, which the just proportion of the building required. So Vilalpando.

Of the same measure was the portico of the temple of Solomon, after whose plan this structure of the temple of Ezekiel was made. For about it we read in III Kings vi, 3: "And the portico was before the temple, twenty cubits in length." But the difficulty lies in what follows there: "And it had ten cubits of breadth before the face of the temple." For this of Ezekiel is said here to have had not 10 but 11 cubits. Vilalpando responds, part II, book III, ch. xlvi, that it was precisely 10 and a half cubits; hence it was free for the writer either to name from the smaller number, as the historian did in III Kings by writing ten; or from the larger, as Ezekiel did by counting eleven, since it is equally distant from both.

Moreover, the breadth of the portico was one hundred and twenty cubits, as Scripture asserts, II Chronicles iii, 4, and Josephus, book VIII of the Antiquities, ch. ii. This portico was different from the one called in the Gospel the Portico of Solomon, in which Christ and the Apostles taught, Acts v, 12, about which see Vilalpando and Pineda, book V On the Affairs of Solomon, ch. v, § 19. For into this portico only the Aaronic priests entered.

Mystically, the twenty cubits of length signify the long-suffering and patience of the elect: it corresponded to the breadth of the temple, in which the breadth of charity is designated: because as great as the breadth of charity, which extends to friends and enemies alike, so great must be the long-suffering and patience in the works of penance and other virtues, so that it embraces both pleasant and unpleasant things, and at no time fails, and is overcome by no difficulty, according to that saying: "Let patience have its perfect work." So Ribera, book I, ch. xx.



And There Were Columns In The Fronts

AND THERE WERE COLUMNS IN THE FRONTS — similar to those two bronze ones that Solomon made, and named Boaz and Jachin, that is "strength" and "firmness," or "direction," as if to say: May God preserve, direct, and confirm this temple for the longest time! Moreover, Vilalpando teaches that each of these columns was six cubits in circumference and twenty in height; and the capitals, that is the architraves, friezes, and cornices, taken together were five cubits high.

Mystically, these two columns, one on the right and the other on the left, signify fortitude and perseverance both in prosperity and in adversity. See what I said about these columns in III Kings vii, 15.



Mystical Exposition of Chapter XL, from St. Gregory.

St. Gregory wrote on this chapter the entire Book II on Ezekiel, namely from Homily XIII to XXII, the last one; ten homilies, in which he copiously and beautifully explains these things in the moral sense. I shall compress his words into a few, but in such a way that I use his own words; thus he speaks as follows:



Synopsis of Homily XIII.



Verse 1: THE HAND OF THE LORD CAME UPON ME.

1. THE HAND OF THE LORD CAME UPON ME. — "The hand in vision is power in contemplation."

2. He set me down upon a very high mountain. — "This mountain is Christ, the mediator of God and men: He is lofty, because He is God and man; because even though He is of the earth through the substance of humility, He is nevertheless incomprehensible by reason of the height of His divinity."

UPON WHICH THERE WAS AS IT WERE THE STRUCTURE OF A CITY FACING TOWARD THE SOUTH. — "He says 'as it were,' because He directs the heart of His hearers toward a spiritual building, of which Psalm 121 says: 'Jerusalem, which is built as a city.' For already that vision of inward peace is constructed from the congregation of holy citizens; the heavenly Jerusalem is built as a city. Yet this city, while in this land of pilgrimage it is struck by scourges and beaten by tribulations, its stones are daily squared. And this city is the holy Church herself, which, destined to reign in heaven, still labors on earth. To whose citizens Peter says: 'And you, as living stones, are built up.' And Paul says: 'You are God's field, God's building.' This city indeed already has here in the conduct of the saints a great building of its own: for in a building one stone bears another, because stone is placed upon stone; and he who bears another is borne by another. Thus, even so in the holy Church each one both bears another and is borne by another. For neighbors mutually tolerate one another, so that through them the building of charity may rise. Hence Paul admonishes, saying: 'Bear one another's burdens, and so you will fulfill the law of Christ.' Declaring the power of this law, he says: 'The fullness of the law is charity.' For if I neglect to bear you in my conduct, and you disdain to tolerate me in your conduct, whence does the building of charity rise among us, whom mutual love does not join through patience? Moreover, the foundation bears all the weight of the building, and is itself not borne by others; because our Redeemer tolerates all our burdens, but in Him there was no evil that needed to be tolerated."



Upon The Mountain

UPON THE MOUNTAIN ("that is, upon Christ") THERE WAS AS IT WERE THE STRUCTURE OF A CITY — "because He alone sustains our conduct and our faults, who bears the building of the Church. And it should be noted that he saw the city facing toward the south. For the south wind is a symbol of the Holy Spirit, the north wind of the devil, because the former loosens with warmth and the latter constricts with cold; of the former it is said in Psalm 125: 'Turn again, O Lord, our captivity, like a torrent in the south.' For our captivity, which had remained sluggish from the cold of torpor in following God, is loosened by the warmth of the Holy Spirit, so that it may run toward the love of God. Hence also the contemplative, kindled with mighty love, said: 'My soul has exulted in the Lord; it will delight in His salvation;' because he had conceived joy in his mind from the very source where he ardently burned through love. Therefore that former city, namely the Synagogue, in its unfaithful members stood toward the north, because it hardened in the cold of faithlessness. But the holy Church, because it conceived the charity of faith, inclines toward the south through its warmth, and as it were leans upon a warm wind, because it rejoices not in its own confidence, but in the gift of spiritual grace."



Verse 3: AND HE BROUGHT ME IN THERE.

3. AND HE BROUGHT ME IN THERE. — "He enters the building of the heavenly city who in the holy Church considers the ways of the good by imitating them, for example, the married person who is content with his own possessions, and bestows whatever he can upon the needy, and does not neglect to weep for the sins without which the daily life of marriage cannot be led. But he has already abandoned all things of the world who feeds on the exercise of contemplation alone, who rejoices with tears in the hope of heavenly rewards, who transcends present things, who seeks to have a daily secret conversation with the Lord, whose mind is disturbed by no care for the passing world, who always expands his mind in the expectation of heavenly joys."



AND BEHOLD A MAN, WHOSE APPEARANCE WAS LIKE THE APPEARANCE OF BRONZE.

AND BEHOLD A MAN, WHOSE APPEARANCE WAS LIKE THE APPEARANCE OF BRONZE. — "He Himself is signified by the man, who is figured in the mountain (namely Christ), because He both arranges all things within the holy Church by judging, and He Himself bears it, and by bearing it lifts it up to heavenly things. He has the appearance of bronze, which is durable and resonant; because taking the form of a servant, He turned our frailty with the burden of human nature, through the glory of His resurrection, into eternity; because in it His flesh was made henceforth enduring without end, and through it the glory of His majesty resounded to all, because God became known to the world through flesh. For He alone, as Isaiah says (chapter 63), trod the winepress in which He was trampled, who by His patience overcame the passion which He endured."



Synopsis of Homily XIV.



SON OF MAN, SEE WITH YOUR EYES, AND HEAR WITH YOUR EARS.

SON OF MAN, SEE WITH YOUR EYES, AND HEAR WITH YOUR EARS. — "The prophet is called 'son of man' so that he may always remember what he is by reason of his weakness, lest he be puffed up by the greatness of contemplation. Hence after contemplation and compunction, temptation often follows, so that temptation may weigh him down, lest contemplation puff him up; and in turn contemplation lifts him up, lest temptation drown him. Thus by a wondrous dispensation the soul is balanced in a kind of middle state, so that it neither grows proud in good things nor falls in evil things. Hence also through blessed Job it is said: 'And He weighs the waters in a balance.'"

Announce all things that you see. — "Because whoever advances by seeing spiritual things must also share these things with others by speaking."



Verse 5: AND BEHOLD A WALL ON THE OUTSIDE ALL AROUND THE HOUSE ON EVERY SIDE.

5. AND BEHOLD A WALL ON THE OUTSIDE ALL AROUND THE HOUSE ON EVERY SIDE. — "The wall is Christ, who surrounds us on every side by guarding us, and He is on the outside; for the wall within us is God, but the wall without is God made man; and this all around, because He who above is the firmness of the angels, below became the redemption of men, who in order to guard us perfectly, displayed everything that He taught, namely He taught us to despise transitory goods and not to fear temporal evils. He accepted death, so that we would not fear to die; He showed the resurrection, so that we would believe we can rise again."



AND IN THE MAN'S HAND A MEASURING REED OF SIX CUBITS AND A

AND IN THE MAN'S HAND A MEASURING REED OF SIX CUBITS AND A HANDBREADTH. — "The measuring reed is Sacred Scripture, because in it we measure every action of our life, so that we may see how much we advance, or how far we stand from progress. It is in the man's hand, that is, in the power of Christ, who fulfilled by His deeds what He willed to be written. By the six cubits, what else is expressed but the active life? Because on the sixth day God completed all His works. The contemplative life is signified by the handbreadth, because even when we stretch our heart toward it, we can scarcely attain a small portion of it. Of the seventh cubit, therefore, we touch only a handbreadth, we who, placed in this life, taste only the beginnings of intimate contemplation; it is therefore begun here, so that it may be perfected in the heavenly homeland."

AND HE MEASURED THE WIDTH OF THE BUILDING, ONE REED; THE HEIGHT ALSO, ONE REED. — "First, God, who is neither stretched in great things nor confined in small things, speaks thus of the whole Church as if He were speaking of a single soul. The width therefore pertains to love of neighbor. For nothing is broader than to receive all in the embrace of love and to endure no narrowness of hatred. The height pertains to the understanding of contemplation. But the width and height of the building are measured by one reed: because each soul, as much as it is broad in love of neighbor, so much will it also be lofty in the knowledge of God. Second, the height is the angelic nature, the width the human; because the latter still dwells in lowly places, while the former remains in sublime ones. But both are measured by one reed, because the humility of men will one day be brought to the equality of the angels."



AND A LINEN CORD IN HIS HAND.

AND A LINEN CORD IN HIS HAND. — "The Septuagint has: 'A cord of chamberlains.' What else do we understand by chamberlains than holy teachers, who by speaking spiritual things compose living stones, that is, the souls of the elect, into the heavenly building? The linen cord is subtle preaching, which binds not only external works, as the Jewish law did, but also the mind of the hearer, lest it dissolve itself even in wretched thoughts. The cord in the hand is preaching in action; for He Himself showed everything that He taught. For Jesus began to do and to teach."

AND A MEASURING REED IN HIS HAND. — "Through this reed we recognize that His dispositions are hidden. For by His incomprehensible judgment, one is sent among the measure of the elect, and another is left outside. For our Redeemer leads some out from their iniquities and leaves others in their iniquity. The measuring reed can also be understood as Sacred Scripture, insofar as whoever reads it measures himself in it, how much he advances or falls short in spiritual virtue."



AND HE WAS STANDING IN THE GATE.

AND HE WAS STANDING IN THE GATE. — "Because our Redeemer, incarnate, appeared visible through His humanity, and kept Himself invisible through His divinity. For he who stands in a gate is seen from one side as outside, and from another as inside. Hence it is said of Him (Song of Songs 2): 'Behold, He stands behind our wall,' because He displayed the nature of humanity which He assumed, and concealed the nature of divinity from human eyes. Looking through the window, gazing through the lattice, so that as God He might appear through miracles, and be hidden through sufferings: and be perceived as man through sufferings; yet be recognized as beyond man through miracles. Therefore He stood in the gate with His face inward and His back outward, whose eyes always behold His building; because they unceasingly observe how much each person advances in virtues. The prophet indeed looks toward the gate, because whoever hears the words of God must always fix the eyes of his heart upon his departure, and ceaselessly meditate how he may leave the present life and reach eternal joys. For we do not have here a lasting city, but we seek the one that is to come."



Verse 4: AND THE SAME MAN SPOKE TO ME.

4. AND THE SAME MAN SPOKE TO ME. — "For Christ, even in the very time of His passion, gave precepts of life to His disciples, so that those who believe in Him would always look toward the gate, and weighing His passion with attentive consideration, would not turn away the eyes of their mind from their own departure; because when we desire to pass from temporal sacraments to eternal things, we have as it were already turned our backs on the present life, and we hold the face of our heart in the desire of our departure. Therefore he who beholds the joys of his true freedom fixes his attention on the gate, and desires to go out, but is not yet able. For we stand where we fix the eyes of our mind. Hence Elijah says: 'The Lord lives, in whose sight I stand.' He was standing, indeed, where he had fixed his heart."



Synopsis of Homily XV.



Verse 6: AND HE CAME TO THE GATE THAT LOOKED TOWARD THE EAST.

6. AND HE CAME TO THE GATE THAT LOOKED TOWARD THE EAST. — "Christ is the man, and He is also the gate. For He Himself, in His members (the faithful), is the one who enters; He is also the head to which the entering members come. For He Himself is the way for us, who says: 'I am the way, the truth, and the life.' He is also the eastern way, of which it is written (Zechariah 6): 'Behold the man, whose name is the East.' The gate therefore looks toward the east, because it signifies Him who made for us a path to the rising of the light. By the name of gate, every preacher can also be understood: because whoever opens for us the door of the heavenly kingdom with his mouth is a gate."

AND HE WENT UP BY ITS STEPS. — "What are the steps of the gate, if not the merits and growths of virtues? of which it is said in Psalm 83: 'They shall walk from virtue to virtue.' For the beginnings of virtue are one thing, progress another, perfection another. Christ therefore ascends in us; because He is shown to us as more sublime in proportion as our mind is separated from lowly things."



AND HE MEASURED THE THRESHOLD OF THE GATE, ONE REED IN WIDTH.

AND HE MEASURED THE THRESHOLD OF THE GATE, ONE REED IN WIDTH. — "If the gate is the Lord, who is the threshold of this gate, if not those ancient fathers, from whose lineage the Lord deigned to become incarnate? Because therefore their life was made sublime in the unity of faith by both perfect action and the beginnings of contemplation, the measure of the threshold was in one reed."

7. AND A CHAMBER, ONE REED IN LENGTH AND ONE REED IN WIDTH. — "What are the chambers in the holy Church, if not the hearts of those in which souls are joined to the invisible Bridegroom through love, so that the mind burns with desire for Him, no longer covets the things of this world, regards the length of the present life as a punishment, hastens to depart, and longs to rest in the embrace of love in the vision of the heavenly Bridegroom? The length pertains to the long-suffering of expectation, and the width to the amplitude of charity; because as much love as one has had for gathering one's neighbor, so much long-suffering does one show in waiting for God, and patiently bears the delays of length: because the amplitude of charity expands itself in the progress of one's neighbor; because as broad as the mind has been through love, so much will it also be patient through long-suffering."

AND BETWEEN THE CHAMBERS, FIVE CUBITS. — "Because those who do not yet rise to mystical understanding, while they are among those who burn with the spirit of love, as if remaining between the chambers, advance in the construction of faith, and are not separated from the measure of the heavenly building: because they are animated by the warmth of charity. This is what is said in Song of Songs 3: 'King Solomon made himself a litter, etc., with a purple ascent;' because a very great multitude of the faithful at the beginning of the rising Church arrived at the kingdom through martyrdom. But because we are not a purple ascent, 'he paved the middle with charity.' Have charity, therefore, and you undoubtedly belong there where the silver pillar is raised and the purple ascent is maintained."



Verse 8: AND THE THRESHOLD OF THE GATE NEXT TO THE VESTIBULE OF THE GATE ON

8. AND THE THRESHOLD OF THE GATE NEXT TO THE VESTIBULE OF THE GATE ON THE INSIDE, ONE REED. — "The two thresholds, namely the outer and the inner, are the fathers of the Old and the fathers of the New Testament: because those who merited to preach Christ and to hope in Him opened the entrance of faith to all coming to Him. But if by the gate you understand Sacred Scripture, the outer threshold is the letter, the inner the allegory. The threshold therefore is measured by one reed: but the reed extends to six cubits and a handbreadth: because in Sacred Scripture the teaching of perfect action and the beginning of heavenly contemplation are found. But if by the gate in this place every preacher is understood, the outer threshold at the gate is the active life, and the inner threshold the contemplative life. Through the former one walks in faith, through the latter one hastens to vision."



Synopsis of Homily XVI.



Verse 9: AND HE MEASURED THE VESTIBULE OF THE GATE, EIGHT CUBITS, AND ITS

9. AND HE MEASURED THE VESTIBULE OF THE GATE, EIGHT CUBITS, AND ITS FRONT, TWO CUBITS: AND THE VESTIBULE OF THE GATE WAS ON THE INSIDE. — "What is signified by the inner vestibule, if not the breadth of eternal life? To the atrium (that is, the vestibule) therefore one proceeds through the gate, because from the narrowness of confession one reaches the breadth of the feast. The vestibule is said to have been measured at eight cubits. For there all are to be received who now labor in the exercise of works, and sigh for eternal joys through the grace of contemplation: because all of time unfolds in seven days. For the eternal day, which follows after the completion of the succession of seven days, is the eighth. For Christ suffered on the sixth day, rested in the tomb on the sabbath, and rose from death on the Lord's Day. The present life therefore is still for us the sixth day, because it is led in sorrows and tortured in anguish. But on the sabbath we rest as in the tomb; because we find rest of soul after the body. But on the Lord's Day, namely the third from the passion, the eighth from creation, we shall now rise in body from death, and shall rejoice in the glory of the soul together with the flesh. What therefore our Savior wonderfully accomplished in Himself, He truly signified in us, so that sorrow may receive us on the sixth day, rest on the seventh, and glory on the eighth. The vestibule is therefore measured at eight cubits on the inside; because through the light that follows after the seven days, the breadth of eternity is opened to us."



AND ITS FRONT, TWO CUBITS.

AND ITS FRONT, TWO CUBITS. — "The front of the gate is the merit of good in the present life. The front of the gate is therefore measured at two cubits: because whoever has striven here to preserve the love of God and neighbor, he himself will reach the atrium of eternity."

10. AND THE CHAMBERS OF THE GATE TOWARD THE EAST WERE THREE ON THIS SIDE AND THREE ON THAT SIDE, AND ONE MEASURE FOR THE THREE. — "First, the chambers next to the eastern way are the hearts of those burning with love of God, as if to say: While the Lord deigned to become incarnate between the old and new fathers, the eastern way appeared as it were in the midst of the chambers, which chambers are adorned with the knowledge of the true vision from the Most Holy Trinity.

Second, the three chambers are the three virtues: faith, hope, and charity, as if to say: The same faith, hope, and charity existed in the ancient fathers as in the new teachers. Third, the three chambers are the three states of the faithful, namely of preachers, of the continent, and of the married (whom Noah, Daniel, and Job represented, as I said in chapter 14), both those who served God in the Old and in the New Testament. One measure for the three, because even though there is a great diversity of merits among them, there is no distance in the faith toward which they strive: or certainly because in the final recompense, although the same rank will not belong to all, there will nevertheless be one life of blessedness for all. For even though the merit of individuals will be unequal, there will be no diversity of joys: because even though one rejoices less and another more, nevertheless one joy from the vision of their Creator gladdens all."

AND ONE MEASURE FOR THE FRONTS. — "Because our fathers, whether coming formerly from the Old or now from the New Testament, meet in the one faith of the Mediator. Who, because they are full of charity, tame their flesh by abstinence, illuminate the hearts of their hearers with the light of preaching, work signs, and accomplish virtues. By the fact that their good deeds become known to us externally, they are not undeservedly called the fronts of this heavenly building."



Verse 11: AND HE MEASURED THE WIDTH OF THE THRESHOLD OF THE GATE, TEN CUBITS

11. AND HE MEASURED THE WIDTH OF THE THRESHOLD OF THE GATE, TEN CUBITS, AND THE LENGTH OF THE GATE, THIRTEEN CUBITS. — "The length of the gate is called the height: the width was the law of the Old Testament, the length was the grace of the New Testament, as if to say: That harsh Jewish people held only the Decalogue in faith, serving in the breadth of the commandments, and not knowing the law of the Most Holy Trinity: but through the New Testament, in the heart of the faithful people, the knowledge of the Most Holy Trinity grew upon the commandments of the Decalogue, which they more truly observe. Because the more the world is drawn toward its end, the more generously the entrance to eternal knowledge is opened to us."

12. AND A BORDER BEFORE THE CHAMBERS, OF ONE CUBIT. — "The border before the chambers is faith before the ardor of charity: because unless you believe what you hear, you will in no way be inflamed with love for what you have heard. The border is of one cubit: because faith then unites the hearts of hearers in love, when it is not divided through diverse errors and schisms, but endures in unity."

AND ONE CUBIT THE BOUNDARY ON EACH SIDE. — "Because Christ, whom the law foretold, appeared in the flesh, and He Himself, of whom the New Testament now speaks, will appear in the glory of His majesty. And then there will be an end for both, when, seen in the presence of His divinity, He will have fulfilled all things that were foretold. For the vision of divinity, which is one in the Father, Son, and Holy Spirit, is as it were the vision of one cubit. So also the ark of Genesis 6, that is, the Church, because it is gathered to one man (Christ) who is without sin, is as it were completed in one cubit, toward whom all advance who know themselves to be sinners. Therefore one cubit is the boundary on each side: because the vision of the one Lord and Savior ends faith in His elect and perfects charity."



Synopsis of Homily XVII.



BUT THE CHAMBERS WERE OF SIX CUBITS.

BUT THE CHAMBERS WERE OF SIX CUBITS. — "The handbreadth is missing here, which above was said to be present in the measure of the reed (for the reed contained six cubits and a handbreadth). Therefore the chambers are measured by the reed, that is, the faithful are so perfect in love that they possess six cubits of action and a handbreadth of contemplation. Others lack the handbreadth, that is, they do not know how to contemplate. These have six cubits but do not have the handbreadth; because they are joined to God through love, but separated from contemplation," on this side and that, "that is, gathered from Jews and Gentiles."

13. AND HE MEASURED THE GATE FROM THE ROOF OF ONE CHAMBER TO THE ROOF OF ANOTHER, A WIDTH OF TWENTY-FIVE CUBITS. — "The gate can be taken as either faith, or Christ, or Sacred Scripture. Therefore the chamber has a roof, because all of Scripture was indeed written for our sake, but it is not entirely understood by us, so that we may advance more in humility than in understanding. For the heavenly things that are spoken in it lie open only to the citizens of heaven above; yet in those things to which we attain by understanding, we must be expanded through good works, so that we may reach the breadth of 25 cubits, because in the manifold operation of the five external senses (for five multiplied by itself, that is by five, makes 25) it is proved and known what generosity of goodness exists within. The gate can also be understood as the entrance of the heavenly kingdom. Now the chamber has a roof, and the gate also has a roof; because both how great our charity between God and neighbor is remains unknown, and when we shall be introduced from this world into the rest of eternal life is unknown. For our Creator willed that the day of our death be unknown to us, so that, while it is always unknown, it may always be believed to be near, and one may be the more fervent in action in proportion as one is uncertain about one's calling."

DOOR OPPOSITE DOOR. — "Because through the entrance of faith the entrance of the vision of God is opened. Second, because the soul, ascending from knowledge of itself and transcending all senses and sensible things, reaches toward the knowledge of God, of whom the Psalmist says, Psalm 138: 'Your knowledge has become wonderful from me.' For the soul in the body is the life of the flesh: but God, who gives life to all things, is the life of souls."



Verse 14: AND HE MADE FRONTS OF SIXTY CUBITS, AND BEFORE THE FRONT AN ATRIUM OF

14. AND HE MADE FRONTS OF SIXTY CUBITS, AND BEFORE THE FRONT AN ATRIUM OF THE GATE ON EVERY SIDE ALL AROUND. — "The number six is perfect, not because (as the arithmeticians hold) it is completed when counted in its own order, so that when one, two, three are said, six is filled: or because it is divided into three parts, that is, a sixth, a third, and a half, namely into one, two, and three; but because on the sixth day God completed His works, Genesis 1. Since indeed He gave to sinful man a law written in ten precepts, and six multiplied by ten rises to sixty, rightly by sixty cubits the perfection of good works is designated. Hence in the parable of the sower, Matthew chapter 13, one yielded thirty, one sixty, and one a hundred; namely thirty, when the mind has conceived the perfection of faith, which is in the Trinity: sixty, when it has perfectly produced the works of a good life: a hundred, when it has advanced to the contemplation of eternal life. Therefore he made fronts of sixty cubits. For what is designated by the number sixty, if not perfection; what by the fronts of the building, if not the works themselves that are seen externally? For to bestow the word of preaching, to give food to the hungry, clothing to the cold, and to patiently endure adversities for the sake of good works, what else are these but the fronts of the heavenly building? Because the beauty of external works adorns the dwelling of God, which still lies hidden within. But these fronts have an atrium on every side all around; because works are great in this: if the amplitude of charity expands them in the mind, of which it is written in Psalm 118: 'Your commandment is exceedingly broad.' For the way of God is narrow for beginners, as Christ says, Matthew 7, but for those who advance and love it becomes broad, so that for love of Him even persecution is pleasing, and every affliction for Him comes with sweetness of mind, since the soul knows that for temporal pains it receives eternal joys, and so it begins to love what afflicts it: and this on every side all around, so that a person in everything he does may always expand himself in the amplitude of charity, lest either fear or worldly joys narrow it. If therefore someone speaks the word of God and does not preserve in his mind the charity that he preaches, he has the front of the building, but he does not have the atrium before the front. So too is the one who bears insults inflicted by his neighbor, but keeps pain in his mind and does not love the one whom he endures. For true patience is that which loves even the one whom it bears, and seeks to win over to the tranquility of meekness even the very person who had acted wrongly. For to tolerate but to hate is not the virtue of meekness but a covering for fury. This is called the atrium of the gate, because to the extent that anyone loves God and neighbor, to that extent he draws near to the entrance of the heavenly kingdom; which, although we cannot yet reach it, we already enter through desire."



Verse 15: AND BEFORE THE FACE OF THE GATE, WHICH EXTENDED TO THE FACE OF THE

15. AND BEFORE THE FACE OF THE GATE, WHICH EXTENDED TO THE FACE OF THE VESTIBULE OF THE INNER GATE, FIFTY CUBITS. — "By this place our hope is signified, which, while it seeks eternal rest (for this is what the number fifty signifies: for this is the year of jubilee), leads the mind to the vestibule of the inner gate: let the gate therefore signify faith, the atrium charity, and the place leading to the vestibule hope; because through desires and sighs it introduces the soul to the secret joys of rest."



Verse 16: And oblique windows in the chambers.

16. And oblique windows in the chambers. — "Because what the minds of contemplatives see of eternity is very small, but from that very small amount the bosom of their minds is expanded in the increase of fervor and love. And they are ample within themselves from the very source from which they admit the light of truth to themselves, as if through narrow openings."

AND IN THEIR FRONTS, WHICH WERE WITHIN THE GATE ON EVERY SIDE ALL AROUND — "namely these oblique windows were there: because whoever has a heart within, he too receives the light of contemplation: for while only visible things are thought about, the invisible light is not admitted to the mind. Again, 'oblique' signifies that one devoted to contemplation ought to be humble. For through oblique windows light enters, but a thief does not enter: because those who are true contemplatives always press their understanding down in humility, and into their minds the intelligence of contemplation enters, but the boasting of pride does not enter. And so the windows are both open and fortified, and this all around, because the grace of contemplation is often received by the highest, often by the lowest, more often by the recluse, and sometimes even by the married, so that no one may glory in it as if it were a private gift, since often the richer one is he who does not think he has any good in himself."



AND LIKEWISE IN THE VESTIBULES THERE WERE WINDOWS ALL AROUND ON THE

AND LIKEWISE IN THE VESTIBULES THERE WERE WINDOWS ALL AROUND ON THE INSIDE. — "The windows in the vestibules are the gift of contemplation in the faithful, who appear despised by human eyes, but within themselves devote themselves to the pursuits of wisdom, yearn for heavenly things, and to the extent they can, consider what the eternal joys are. And it is well said 'all around,' because the saints survey life and all things on every side, so that they may advance in conduct."

AND BEFORE THE FRONTS, A PAINTING OF PALMS. — "What is designated by palms, if not the rewards of victory? Hence of those who had conquered the ancient enemy in the contest of martyrdom, it is written in Apocalypse 7: 'And palms in their hands.' To hold palms in the hands is to have held victories in action. But it is called a painting of palms, not palms themselves, because we observe holy men doing wondrous things, cleansing lepers, casting out demons, predicting the future. But all these things are not yet palms, but a painting of palms. For these things are sometimes given even to the reprobate. But the one true sign of election is the gift of charity alone: for the wonders that the elect do out of charity, the reprobate strive to do through pride. In this life, therefore, palms are not given to the saints, but a painting and showing of palms, which they will receive from God in the future. For there will be a palm for them where there will no longer be a struggle with death, when the word that is written will come to pass: 'Death is swallowed up in victory. Where is your victory, O death? Where is your sting, O death?' 1 Corinthians 15."



Synopsis of Homily XVIII.



Verse 17: AND BEHOLD TREASURIES, AND A PAVEMENT LAID WITH STONE IN THE COURT

17. AND BEHOLD TREASURIES, AND A PAVEMENT LAID WITH STONE IN THE COURT ALL AROUND. — "Because in Greek 'to guard' is said to be 'cultivas,' and in Persian riches are called 'gaza,' the place in which riches are stored is usually called a 'treasury.' What therefore is designated by treasuries, if not the hearts of teachers, full of the riches of wisdom and knowledge? Whoever therefore lives well and preaches prudently is a treasury of the spiritual building: because from his mouth heavenly riches are dispensed, according to the saying of Proverbs 21: 'A desirable treasure rests in the mouth of the wise.' These treasuries have a pavement all around, because the humility of the hearers clings to them and lies beneath them: which pavement is rightly said to be laid with stone in the court, because in the breadth of charity faithful souls are mutually joined to one another: they are called stones on account of the strength of their faith, and they are laid in the pavement in the bond of humility."

THIRTY TREASURIES AROUND THE PAVEMENT. — "The number ten signifies perfection, because in the ten precepts the observance of the law, and both the active and contemplative life, are contained. Therefore there are thirty treasuries, so that when ten is multiplied by three, the life and speech of the teacher may be established in the faith of the Most Holy Trinity. Around the pavement. The treasuries therefore were between the pavement, and in turn the pavement between the treasuries. For the pavement has treasuries all around; because the speech of the teachers daily instructs and guards the life of their hearers. But the treasuries themselves also have the pavement all around; because often even the heart of teachers is touched by temptations of vices — pride, anger, etc.; but a great safeguard for them is the venerable life of their hearers: because they are ashamed not to resist the vices that assail them, they who have armed others against vices."



Verse 18: AND THE PAVEMENT IN FRONT OF THE GATES ALONG THE LENGTH OF THE GATES

18. AND THE PAVEMENT IN FRONT OF THE GATES ALONG THE LENGTH OF THE GATES WAS LOWER. — "What does it mean that the pavement was similarly long with the gates, but was not equal to them, except that the life of the people is far distant from the life of teachers? Because even if those tending toward the heavenly kingdom have the same long-suffering of hope, they nevertheless do not have the same pursuits of life. For the pavement lies lower, so that all hearers may recognize that their preachers far surpass them in merits. Again, the pavement lies as far below as each gate rises in height: because the holier the life of the teacher, the more humble becomes the perception of the hearer."



Verse 19: AND HE MEASURED THE WIDTH FROM THE FACE OF THE LOWER GATE TO THE

19. AND HE MEASURED THE WIDTH FROM THE FACE OF THE LOWER GATE TO THE FRONT OF THE INNER COURT ON THE OUTSIDE, ONE HUNDRED CUBITS TOWARD THE EAST AND TOWARD THE NORTH. — "The lower gate is faith, and the inner court is contemplation: by the number one hundred, great perfection is designated. He says therefore: He measured the width, etc. Because our Redeemer daily, through masters and teachers, measures the life of the faithful in the measure of perfection, either in the form of good work through faith, or in holy desires through contemplation. He therefore who uses his good work with right intention is measured at one hundred cubits. For there are some who abstain from food and afflict the flesh; but if they are examined, they are found to be yearning for the glory of the world. These show the front of the inner court, but they are not measured by one hundred cubits. Moreover, the gate is measured from the outside, because through what we see, we recognize the spirit and perfection of the one working, which we do not see. For when we observe others giving alms, coming to the aid of the afflicted, helping the oppressed, seeking no glory in this world, yearning for no advantages of this world: and we see others taming the flesh, persevering in tears, occupied with heavenly words, desiring no transitory honor, what else ought we to do but believe them to be perfect, and esteem them as holy?"

TOWARD THE EAST AND TOWARD THE NORTH. — "That is, from the Jews (for there the sun of justice, Christ, arose), and from the Gentiles: for these were the north, who long lay torpid in the cold of their faithlessness. Or the East represents the just, the North the sinners, whom God's mercy calls back to repentance, washes with compunction and tears, enriches with virtues, and raises up even to the glory of perfection."



Synopsis of Homily XIX.



Verse 20: HE ALSO MEASURED THE GATE THAT LOOKED TOWARD THE NORTH IN THE OUTER

20. HE ALSO MEASURED THE GATE THAT LOOKED TOWARD THE NORTH IN THE OUTER COURT, BOTH IN LENGTH AND IN WIDTH. — "The gate looks toward the north when every preacher recognizes the way of the sinner (for this is toward the north, because the sinner lies torpid in the cold of sin), and opens to him the inner things of life through the word of preaching. For the outer court is the present life, in which everything that is done bodily is also seen bodily, which is measured both in length and in width: because when a sinner is led to faith, it is necessary that his teacher consider how much he advances in length of hope, or how much in breadth of charity from his admonition. For when any convert patiently hopes for the joys of eternal life, bears the troubles of neighbors with charity, and scorns to covet what he does not have, the gate has length and width, because the glory of the preacher is the progress of the hearer."

21. AND ITS CHAMBERS, THREE ON THIS SIDE AND THREE ON THAT SIDE. — "Because everything that the Creator speaks about the Trinity through the New Testament, He also shows from the Old Testament. And He perfects the heart of the hearers in love of the heavenly homeland, so that the soul clinging to God may sit, as it were, like a bride with a bridegroom in a kind of chamber, and turn itself utterly away from earthly desires. Therefore when the preacher summons the hearer to the heavenly homeland, he shows that both the new and the old fathers yearned with heavenly desire."

AND ITS FRONT AND VESTIBULE. — "The gate has a front, because there are in the preacher's life open works that are seen. Hence also a vestibule before the front: because before he promotes good works, he preaches faith, through which the soul, coming humbly, may be raised up to the height of good deeds."



FIFTY CUBITS IN LENGTH.

FIFTY CUBITS IN LENGTH. — "Because one cannot arrive at the fiftieth of the jubilee, that is, at eternal rest, unless one is able now to direct one's hope toward it with patience."

AND TWENTY-FIVE CUBITS IN WIDTH. — "All good works are performed through the five senses. And five multiplied by itself arrives at 25, as if to say: When good works begin to be done, they rouse the mind through fervor to increase, and they multiply through themselves: hence they also create breadth in the mind, so that it is not narrow through lukewarmness, but expanded in good deeds through charity. For all the torpor of lukewarmness is narrowness; but all the kindness of charity is great breadth. For even if the things to be given to a needy neighbor are lacking, the substance of a good will is ample."



Verse 22: AND ITS WINDOWS, AND VESTIBULE, AND SCULPTURES, ACCORDING TO THE

22. AND ITS WINDOWS, AND VESTIBULE, AND SCULPTURES, ACCORDING TO THE MEASURE OF THE GATE THAT LOOKED TOWARD THE EAST. — "The gate toward the north is said to have all the same things as the gate toward the east: namely windows of contemplation, the vestibule of humility, and the sculpture of good works. For the innocent have their gate toward the east, the penitent toward the north: because for them also, even after the cold of sin, the entrance of the kingdom lies open through mercy."

ITS ASCENT WAS OF SEVEN STEPS, AND THERE WAS A VESTIBULE BEFORE IT. — "Because through the sevenfold grace the entrance of the heavenly kingdom is opened to us. For in our mind the first step of ascent to heavenly things is the fear of the Lord, the second piety, the third knowledge, the fourth fortitude, the fifth counsel, the sixth understanding, the seventh wisdom, Isaiah 11:2. The vestibule before the steps is faith: for no one can do good works unless he first believes. For through faith a person comes to works, but through works he is strengthened in faith."



Verse 23: And The Gate Of The Inner Court Was Opposite

23. AND THE GATE OF THE INNER COURT WAS OPPOSITE (that is, directly facing and leading straight to) THE GATE OF THE NORTH AND THE EAST. — "Because not only to those who remain in innocence (who belong to the East), but also to sinners (whom the North denotes) condemning their sins through repentance, the joys of the inner court are opened, so that they may know the ineffable mysteries of the heavenly homeland, and knowing them thirst, and thirsting run, and running arrive. He who said: 'My soul thirsted for the living God: when shall I come and appear before the face of God?' had known these secrets of eternal joy. The preacher of the nations was yearning for this entrance of the heavenly kingdom when he said: 'I desire to be dissolved and to be with Christ.' What then remains, except that all who know those joys of the heavenly homeland should direct themselves to the course of a more perfect life?"

AND HE MEASURED FROM GATE TO GATE, ONE HUNDRED CUBITS. — "The number one hundred, because it is produced by ten multiplied by ten, denotes perfection. Therefore he who sees the entrance of the inner court must certainly run the way of perfection, and arrive from the gate of beginning to the entrance of consummation. For there are many who have already entered the door of the outer gate through the seven steps — humble through the fear of God, merciful through the pursuit of piety, discerning through knowledge, free through strength of mind, cautious through counsel, provident through understanding, mature through wisdom; but still bound by certain necessities, they serve the cares of this world, though unwillingly: they are not permitted to love the true joys they have come to know as much as they would wish. These for the most part shake the neck of their mind free from the yoke of the world, abandon everything, lay down the burdens of earthly care, and in order to open the bosom of their soul more widely to heavenly desire, they seek a life of retirement, and in it, intent on holy prayers and sacred meditations, they afflict themselves with daily weeping, and melt the oldness of their heart in the fire of love, and by kindling themselves toward heavenly joy they are renewed. These, for the most part, kindled in their very desire, now desire to depart from the flesh, and do not wish to return to the present life after their weeping: but they are nonetheless delayed, so that their deferred love may profit from its very deferral, and what is denied may grow through ardent desire. To whom it often happens that, when they see themselves touched by a great gift of heavenly grace, they now think themselves perfect and consider themselves obedient; but because there is no one to impose hard commands, they believe themselves patient; because no one strikes them with insults and adversities. And it frequently happens that they take up a spiritual ministry, even unwillingly, and are brought to the governance of the faithful. When they have been battered on all sides by great tribulations, disturbed in mind, they find themselves imperfect — they who, when not tested, had believed themselves perfect. From which it comes about that they gather themselves back to themselves, and blush within themselves at the reproach of their weakness, and strengthened by their very confusion, they oppose patience against adversities, and profit from tribulation, who formerly in their leisure lay torpid from their very security. And they truly begin to be what they had vainly thought themselves to be before. For to be perfected in mind through daily desires is, as it were, for the inner court to be measured at one hundred cubits."



Verse 24: AND HE LED ME TOWARD THE SOUTH: AND BEHOLD A GATE THAT LOOKED TOWARD

24. AND HE LED ME TOWARD THE SOUTH: AND BEHOLD A GATE THAT LOOKED TOWARD THE SOUTH, etc. — "All these things have already been said regarding the gate of the East and the North. Toward the East are the innocent; toward the North the penitent; toward the South those fervent in spirit. Again, the gate in the East is faith, because through it the true law is born in the mind. The gate toward the North is hope, because everyone placed in sins, if he has despaired of pardon, perishes utterly; but through hope of mercy he comes back to life. The gate toward the South is charity, because it burns with the fire of love. Through three gates therefore one proceeds to the inner court: because through faith, hope, and charity one arrives at the secret joys."



Verse 26: AND THERE WERE CARVED PALMS, ONE ON THIS SIDE AND ANOTHER ON THAT

26. AND THERE WERE CARVED PALMS, ONE ON THIS SIDE AND ANOTHER ON THAT SIDE, ON ITS FRONT. — "Those who show that holy works are impressed upon their lives have carved palms on their front: because how great a victory will follow them afterward, they already now display in their holy works. In the gate of the East there is a painting; in the North and South there is a carving of palms: because the sign of victory, which is shown to beginners, is held more solidly and more firmly in those returning from sin and in those who are fervent."

ONE ON THIS SIDE AND ANOTHER ON THAT. — "On the right he has a palm whom prosperity does not puff up: on the left, whom adversity does not cast down. Paul was carrying a palm, as it were, on both sides, when he said: 'Through the weapons of justice on the right and on the left; through glory and dishonor; through ill repute and good repute; as deceivers yet truthful;' because he remained both strong in adversity and humble in prosperity. Therefore, in order that a palm may be carried on the front on both sides, there must always be present in our minds both confidence in adversity and fear in prosperity. Hence the same distinguished preacher said: 'I know how to be humbled, and I know how to abound.' He therefore whom neither abundance lifts up to pride, nor necessity provokes to greed, knows how to abound and knows how to suffer want. For if we love eternity, we possess all temporal things in use, not in affection. So St. Job, lying with wounds of the flesh, standing with strength of mind, against the impulse of despair recalled to memory the good he had done: 'I was,' he says, 'an eye to the blind, and a foot to the lame,' etc. And he who had been humble in prosperity, recalling his good deeds to memory, remained unbroken in adversity. Thus is fulfilled what is written in Ecclesiasticus 11: 'In the day of good things, do not be unmindful of evil things, and in the day of evil things, do not be unmindful of good things.'"



AND IT WAS ASCENDED TO BY SEVEN STEPS.

AND IT WAS ASCENDED TO BY SEVEN STEPS. — "Because through eight steps they have the vestibule of the inner gate, which is measured at twenty-five cubits in length. For if we multiply eight by three, we arrive at twenty-four: to which one is added, so that we hold twenty-five. For good hearers, who are as it were certain vestibules of the gates, hold the long-suffering of eternal hope, and sustain the eighth day in the faith of the Trinity. Because the Trinity is one God, they indeed multiply eight by three, but are strengthened in the confession of the one God. The vestibules are level, because the hearts of good hearers are humble. They have length, because they persevere in the long-suffering of hope. Therefore they have twenty-five cubits in length, because they believe in the resurrection of the flesh on the eighth day through the Trinity, and confess that the same Trinity is one God. They also have five cubits in width, because through the simple life that is led by the five senses, they are expanded in love of neighbor. Therefore they are inwardly in the spiritual building through love, and as it were look outward through simplicity."



Synopsis of Homily XX.



Verse 27: And the gate of the court, etc.

27. And the gate of the court, etc. — "All these things have been explained above. For in the following verse the inner court is measured at the gate of the South, and in verse 23 the same at the gate of the East, and in verse 35 the same at the gate of the North, each with the same measure. Preachers are gates for us, both outer and inner: because they both instruct us in the first entrance of faith, hope, and charity; and when they preach the mysteries of the heavenly kingdom to those who are already advancing, they lead us to the interior through a more subtle understanding. Hence the ascent to them is first described by seven steps, and afterward by eight. For the seven steps are: because they preach the fear of the Lord, and piety, and knowledge, and fortitude, and counsel, and understanding, and wisdom to their hearers. But when they command them to let go, when they admonish them to love nothing in this world, to hold nothing by affection, to direct the force of contemplation toward the heavenly homeland, and to persuade them to take delight in its mysteries; they add a step and cross over to the interior. This step is shown by Christ to the young man keeping the commandments, Matthew 19, when it is said to him: 'One thing is still lacking to you. If you wish to be perfect, go, sell all that you have, and give to the poor, and you will have treasure in heaven: and come, follow Me.'

Again, by the number eight both the day of eternal judgment and the resurrection of the flesh are designated. Moreover, the inner gates have vestibules, which are measured at twenty-five cubits in length. For if we multiply eight by three, we arrive at twenty-four: to which one is added, so that we hold twenty-five. For good hearers, who are as it were vestibules of the gates, hold the long-suffering of eternal hope, and sustain the eighth day in the faith of the Trinity. Because the Trinity is one God, they multiply eight by three, but are strengthened in the confession of the one God. The vestibules are level, because the hearts of good hearers are humble. They have length, because they persevere in the long-suffering of hope. Therefore they have twenty-five cubits in length, because they believe in the resurrection of the flesh on the eighth day through the Trinity, and confess that the same Trinity is one God. They also have five cubits in width, because through the simple life that is led by the five senses, they are expanded in love of neighbor. Therefore they are inwardly in the spiritual building through love, and as it were look outward through simplicity."

38. AND AT EACH TREASURY THERE WAS A DOOR IN THE FRONTS OF THE GATES. — "The treasuries are the hearts of teachers, which store the riches of knowledge. The fronts of the gates are the works and words of preachers, by which we recognize them externally, how they live within themselves internally. There is a door through each treasury in the fronts of the gates; because each teacher opens understanding in the heart of the hearer through the sayings and deeds of the fathers."



THERE THEY WASHED THE BURNT OFFERING.

THERE THEY WASHED THE BURNT OFFERING. — "Those who have devoted themselves to the Lord through faith in holy conversion have become a burnt offering to the Lord, for example, someone vowed to be patient for the fear of the Lord, to return no insult for insult, to bear all things with equanimity; and yet when an insult from the mouth of a neighbor strikes him, he is disturbed, and perhaps says something that he ought not to have said. Certainly this one is already a burnt offering, but still unclean. Perhaps against the insults inflicted he displayed patience and remained silent; but nonetheless he is touched by pain against those same insults which he bears, and his soul is wounded in its charity. This man therefore judges himself in his thoughts, reproaches himself because he grieves, yet cannot prevail upon himself not to grieve. Already therefore by his good will he is a burnt offering, but nonetheless by the pain that touches him, still unclean.

Another resolved to give everything to the needy; perhaps the thought arose: 'Where will you live if you give everything away?' And yet he does not stop giving; but what he had begun to give joyfully, he afterward offers sadly. What is this person's mind, if not a burnt offering of mercy? But still defiled by the sadness of thought. For either he ought not to have deliberated about the supreme thing, or after deliberation ought in no way to have doubted. Another, despising the pride of the world, seeks the last place among men; but when he suddenly recognizes that he is despised by his neighbor, he is indignant at why he is despised. He wishes indeed to be in a humble place, but he does not wish to be regarded as contemptible. Devotion now lifts him up, but weakness still weighs him down; he is a burnt offering, but unclean. These people, however, when through the words of teachers they understand the sayings of the Fathers, and recognize how great the fault in which they lie, and afflict themselves with lamentations of penance, they wash the burnt offering at the door of the gates.

Furthermore, it is a sacrifice when someone vows something to God but does not vow everything; gives something to the poor but keeps something for himself. But those are a burnt offering who reserve nothing for themselves, but immolate their mind, tongue, life, and substance, which they have received, to almighty God. The richness is devotion and compunction, of which the Psalmist says in Psalm 65: 'I will offer You rich burnt offerings.' For he who works good deeds, and already yearns for the vision of his Creator, and hastens to arrive at the eternal joys of contemplation, and slays himself in tears from the love by which he is kindled, has given the Lord rich burnt offerings. When therefore we recognize that something of malice or depraved pleasure is mixed with our good work, let us return to tears, let us wash the burnt offering. There are, however, some who have devoted themselves to the Lord in great actions, and arrive at such perfection that they are never bent by any difficulty. For when the flesh assails through suggestion, it is not permitted to rise, because it is trampled by the vigor of judgment. In the resolve of patience, no disordered word issues from the mouth, nor does silent grief oppress the mind; in the generosity of almsgiving, no suspicion of want generates sadness; in the resolve of humility, no contempt stings the mind. But when they now show themselves strong in those things which they rightly vowed, they nonetheless recall to memory and bewail their former sins, which were committed by them before their good resolution. Through the life they hold, they are a burnt offering, but through the life they held before, an unclean one. Let them therefore also wash their burnt offering with lamentations. For great is the embrace of our Creator's mercy for receiving the tears of the humble."



Synopsis of Homily XXI.



Verse 39: AND IN THE VESTIBULE OF THE GATE THERE WERE TWO TABLES ON THIS SIDE

39. AND IN THE VESTIBULE OF THE GATE THERE WERE TWO TABLES ON THIS SIDE AND TWO TABLES ON THAT SIDE, THAT THE OFFERING MIGHT BE SLAIN UPON THEM. — "The two tables on which we immolate good works are the love of God and the love of neighbor; because in the love of God faith and life must necessarily be held, and in the love of neighbor patience and kindness must be especially guarded. 'For charity is patient, is kind,' etc., 1 Corinthians 13. Patient, namely, to bear with equanimity evils inflicted by neighbors: kind, to bestow its own goods upon neighbors with eager generosity. Again, in the old law the fathers had two tables: doctrine and prophecy; the people, circumcision and sacrifice. They were toward the north, because the law under the fear of death constricts the hearts of the cold Jewish people."



Verse 41: FOUR TABLES ON THIS SIDE AND FOUR TABLES ON THAT SIDE, ALONG THE

41. FOUR TABLES ON THIS SIDE AND FOUR TABLES ON THAT SIDE, ALONG THE SIDES OF THE GATE. — "For when life, faith, doctrine, and prophecy are guarded in the minds of the good, our gate, that is, the understanding of sacred speech, has four tables on one side. And when in advancing peoples the holy preaching preserves patience and kindness, which formerly in carnal men preserved circumcision and sacrifice, four tables are also shown as if from the other side."

42. AND FOUR TABLES FOR THE BURNT OFFERING, BUILT OF SQUARED STONES. — "Because faith and life, patience and kindness, built of squared stones, that is, from the life of the saints, have been given as an example to the following peoples, so that the vestibule may now have tables, that is, may hold the virtues of the people's life, upon which to kindle the sacrifice of prayer to God upon the altar of one's heart. For whatever holy person is not puffed up in prosperity, not broken in adversity, not drawn to evil by persuasion, not recalled from good work by reproaches, is a squared stone. And he has stability, as it were, on every side, who has no fall in any change of fortune. Such a squared stone was he who said: 'For me to live is Christ, and to die is gain.' Do you wish to know his life? 'The world is crucified to me, and I to the world.' Do you wish to hear his patience? 'Even to this hour we hunger and thirst and are buffeted,' etc.; 'we are cursed, and we bless; we suffer persecution, and we endure it.' Do you wish to know his kindness? 'I will most gladly spend and be spent for your souls, even though loving you more, I be loved less.'"

"Again, the words of Sacred Scripture are squared stones, which stand everywhere, because they are found to be blameless from every side. From these are built the tables for the burnt offering; because those who always meditate on the words of God slay themselves for the Lord from carnal life in their thoughts."

ONE AND A HALF CUBITS IN LENGTH AND ONE AND A HALF CUBITS IN WIDTH. — "The length pertains to the long-suffering of hope, the width to the amplitude of charity. Let the hearts of the saints therefore be extended in the long-suffering of hope, let them be extended in the perfection they have by one cubit. But because they cannot yet fully see where they cast the eye of hope, what they have beyond one cubit is cut back to half a cubit, so that in this life they may always see themselves as imperfect, and run more ardently toward perfection. They also have a width of one and a half cubits; because the hearts of the saints, expanded in the amplitude of charity, by perfectly loving the neighbor whom they see, have one cubit; but God, whom they love from the depths and follow, they cannot love as much as they ought, because they are not yet able to see Him whom they love; and the measure of love is less where the measure of knowledge is still less. Therefore beyond the one cubit of love of neighbor, they have half a cubit of love of God."



OF ONE CUBIT IN HEIGHT.

OF ONE CUBIT IN HEIGHT. — "For what is the height of the saints, if not faith in invisible things? For through faith what is not seen is believed, and therefore through it the table of the just is raised to a height, so that it may despise all visible things on earth and follow the invisible things it hears of in heaven. But the height of the table has one cubit, because there is unity of faith in the hearts of all the saints."

UPON WHICH THEY PLACE THE VESSELS IN WHICH THE OFFERING IS IMMOLATED. — "For what are the souls of the faithful, if not holy vessels, which receive the words of piety, so that from their minds the burnt offering of life and prayer may be immolated? So Christ said of Paul: 'He is a vessel of election to Me.' And it is said to the pastors: 'Be clean, you who bear the vessels of the Lord.'"

BURNT OFFERING AND VICTIM. — "Because both the perfect (for they are the burnt offering), when they abandon all things, kindle their whole heart in love of the Lord; and the imperfect (who are a simple victim) offer the sacrifice that they have partially vowed."



Verse 43: AND THEIR EDGES WERE OF ONE HANDBREADTH, TURNED INWARD ALL AROUND.

43. AND THEIR EDGES WERE OF ONE HANDBREADTH, TURNED INWARD ALL AROUND. — "What does it mean that the edges are measured by a handbreadth, except that in the handbreadth the hand is stretched out, and holy fathers and teachers preach those things in which the works of hearers are stretched? For we as it were extend our hand when we expand our works. Therefore the teacher, while he stretches the heart of the hearer toward good works, shows that he has a handbreadth on his lips. In the handbreadth the greatest and the smallest finger are extended, by which the greatest and smallest action are designated. For the hearer should so perform the great works that he has heard and learned, that he does not omit doing the smallest ones also; and should be so attentive to the smallest, that he is not lazy in performing the greater. Hence through the Gospel the Truth says: 'Woe to you, scribes and Pharisees! Because you tithe mint, dill, and cumin, and neglect the weightier matters of the law: judgment, mercy, and faith. These you ought to have done, without omitting the others.'"

OF ONE HANDBREADTH. — "Because from the preaching of teachers, just as unity is held in faith, so also unity of minds must be preserved in works, lest through the good work that one does, another break out into the evil of discord. For we must perform good works in such a way that through these also we preserve unanimity, rightly as far as we can, with those with whom we live, that is, not by abandoning what we do, but by anticipating with good persuasions the evil of discord that we fear."

Turned inward all around. — "For then the edges of the tables are turned inward, when teachers recall to their conscience in silent thought everything they say, when they subtly examine themselves whether they do everything they preach; lest, if while preaching good things they neglect to practice them, they become destroyers of themselves while cultivators of others.

O teacher! Behold, you are now a table, you now carry vessels, you now bear in faithful vessels the weight of burnt offering and victim; but turn the edge inward, that is, recall the sermon to your heart; hear what you say, practice what you preach. For if you neglect to fulfill what you teach, you sow a harvest for others, and you yourself fast from participation in the grain. A man's learning is known through his patience; therefore one is shown to be as learned as he has been patient. Yet even if he sees that certain things are lacking to him, let him not grow silent from preaching. For often what we do not know by living, we learn by speaking the doctrine when compelled to speak; so that, while from the laziness of our thought guilt arises in the mind, a sudden compunction may pierce that same mind, and roused by its own voice, it may awaken to action, which formerly lay torpid in idleness without a voice."



AND UPON THE TABLES, THE FLESH OF THE OFFERING.

AND UPON THE TABLES, THE FLESH OF THE OFFERING. — "For when holy teachers pour out prayers to God for penitent sinners who confess, by the fact that they petition for pardon for their carnal life, the tables of the Lord bear the flesh of the offering. As often as they do this and intercede for the sins of others, they all the more wipe their own eyes with weeping; because they justify themselves by that very charity with which, in wondrous piety, they slay themselves in lamentations for the iniquities of others. Nor should it be laborious for a teacher to shed tears for converted sinners, when He Himself, who created all things, made man, shed His blood on the cross for our iniquities."



Synopsis of Homily XXII.



Verse 44: AND OUTSIDE THE INNER GATE, TREASURIES OF SINGERS IN THE INNER COURT.

44. AND OUTSIDE THE INNER GATE, TREASURIES OF SINGERS IN THE INNER COURT. — "This inner court was interior with respect to the outer gates by which it was enclosed. The same was exterior with respect to the court and gates of the innermost part. For the holy Church has two lives: one by which it labors on earth, another by which it is rewarded in heaven; and in both it offers sacrifice: here the sacrifice of compunction, and there the sacrifice of praise. In both, flesh is offered; because here the offering of flesh is the mortification of the body, there the offering of flesh is the glory of the resurrection in the praise of God. For then, as it were, flesh is offered as a burnt offering, when, changed into eternal incorruption, it will have had nothing of contradiction, nothing of mortality; because entirely kindled at once by the fires of His love, it will remain in praise without end. But what are the treasuries of singers, if not the holy desires of those who love? Who guard the divine precepts, like certain riches, in their mind, which they preserve by singing; because they will fulfill the commandments of God not from fear but from love. Do you wish greatly to hear the heart of the just as a treasury of a kind of singer? 'Your justifications were the subject of my songs in the place of my sojourning,' Psalm 118. Hear another: 'For I am even now being poured out, and the time of my dissolution is at hand. I have fought the good fight, I have finished the course, I have kept the faith; for the rest, there is laid up for me a crown of justice, which the Lord, the just judge, will render to me in that day,' 2 Timothy, chapter 4. Is not that saying fulfilled here: 'Mercy and judgment I will sing to You, O Lord'?

Therefore the hearts of those who love the coming of the just Judge are treasuries of singers, because through their confidence of grace and life, through the virtues of holy desire, they sing the just judgment that all the unjust fear. These treasuries are said to be between the gate of the East and the North, and to look toward the southern way; because the hearts of the saints, placed between faith and hope, look toward the southern way, since they burn with the fires of holy charity. The gate of the East looks toward the way of the North, since our life, having received faith, still to some extent lies torpid in the cold of sin. For in many things we all offend. Therefore let us direct our faces toward the southern way, let us exercise ourselves in the ardor of charity, and let us fix the eyes of our heart there, where we may be kindled by the fires of love. Was he not burning, as it were, with the heat of midday fervor, who was aflame, saying: 'As the deer longs for the springs of water, so my soul longs for You, O God. My soul thirsted for the strong, living God; when shall I come and appear before the face of God?' He also had been kindled with this ardor, who said: 'Now You dismiss Your servant, O Lord, according to Your word, in peace: because my eyes have seen Your salvation.'

Let the holy treasuries therefore have on this side the gate of the East, and on that side the gate of the North; because among the very mysteries of their redemption, which follow, and certain carnal people whom they tolerate even within the holy Church, many advance in strong love toward God, grow in virtues, seek the coming of the eternal Judge, and among the things they love and the things they bear, they preserve, like certain treasuries, the riches of the spirit in their mind. Nor do they fail between the sacraments they cherish and the contrary things they now bear, because they direct their faces toward the southern way. For what do we suffer that our fathers did not previously endure for the love of the Lord? Again, by the gate toward the North can be understood the Gentiles, by the gate toward the South the Jews, by the Eastern gate Christ, whose name is the East, as if to say: The way is one both for those who are from the South and for those who look from the gate of the North; because for the elect Jews and Gentiles, our Lord and Redeemer, having dispelled the punishment of fear, has become the path of love to the Father, and the aid of arrival."



Verse 45: THIS IS THE TREASURY THAT LOOKS TOWARD THE SOUTH; IT SHALL BELONG TO

45. THIS IS THE TREASURY THAT LOOKS TOWARD THE SOUTH; IT SHALL BELONG TO THE PRIESTS WHO WATCH IN THE KEEPING OF THE TEMPLE. — "Who are the priests who guard the temple of God, if not those who by praying, preaching, and keeping vigil in spiritual acts defend the holy Church from the assaults of evil spirits, from the persuasions of the wicked, and from the errors of heretics? Was he not a guardian of the temple, who enumerating the labors of his suffering says: 'In labor and hardship, in many vigils, in hunger and thirst,' etc. 'Besides those things that are external, my daily pressing concern, the care of all the churches'? He labors, he mourns, he hungers, he thirsts, he is cold, he fasts, he keeps vigil; and yet while keeping vigil he thinks about the care of all the churches. To search out and restrain, lest anyone fall into faithlessness, lest anyone into pride, lest anyone into robbery or impurity — this is to guard the temple of God, that is, the Church. There are also priests of a lesser order, who keep watch at the ministry of the altar, verse 46, who namely with the help of those greater than them subtly investigate the sins of wrongdoers, and correct the life of the carnal, and lead them to the lamentations of penance. Through these the flesh is, as it were, burned upon the altar, so that in the sight of God the sacrifice may give off a sweet odor from the very place where the fault formerly displeased.

Furthermore, the treasury of the priests of the greater order, who keep watch over the temple, looks only toward the southern way: because these, occupied solely with spiritual pursuits, always attentively direct themselves to those things that pertain to the love of God. But the priests of the lesser order, who preside over the examination of the sins of wrongdoers, also turn their eyes toward the way of the North, so that in the minds of sinners they may see what are the works of cold, and by leading these through words of correction to the groans of penance, they may, as it were, burn flesh upon the altar of the Lord. They also look, together with the greater priests, toward the southern way: because as far as concerns themselves, they burn with the fire of charity and are kindled with the flames of the love of God."



Verse 46: THESE ARE THE SONS OF ZADOK, WHO FROM AMONG THE SONS OF LEVI APPROACH

46. THESE ARE THE SONS OF ZADOK, WHO FROM AMONG THE SONS OF LEVI APPROACH THE LORD TO MINISTER TO HIM. — "'Zadok' in Latin means 'just.' But who is just, if not He to whom it is said: 'You are just, O Lord, and Your judgment is right'? And who are the sons of the just, if not those of whom it is written: 'But to as many as believed in Him, He gave the power to become sons of God'? 'Levi' moreover is interpreted as 'assumed' or 'taken up.' But who is taken up, if not the faithful people, who through the sacraments of faith have been separated from the faithless? Therefore all who, persevering, devote themselves to spiritual acts are sons of the Just One. And from the sons of the assumed people they approach the Lord to minister to Him: because from among the faithful themselves, those are chosen who come to the ministry of God and devote themselves to heavenly pursuits for the instruction of the people. But who are those who minister to the Lord? Of whom the Lord says through the Psalmist, Psalm 100: 'He who walks in the way without blemish, he ministered to Me.' For he has a blemish in the way who, in the good work he does, proposes to himself the reward of earthly glory; because he defiles the appearance of good work through the blemish of a depraved intention. Perhaps someone, intent on the pursuit of discipline, cuts away the faults of wrongdoers: yet if he is driven to this not by the love of God, but by his own zeal, he ministers to himself in these things, not to the Lord. Another, lest he appear harsh, tolerantly permits much that is wrongly done. This man therefore, because he does not wish to appear strict on the Lord's behalf, through the pursuit of his own leniency ministers to himself and not to the Lord. It remains therefore that, whether we weary ourselves in God's ministry, or bestow our goods upon the needy, or tame the flesh through abstinence, or are moved by zeal, or through patience

sometimes leniently tolerate wicked deeds: we must especially examine our intention, so that everything we do, we may do not from our own zeal, but from God's, lest in the things we do we minister to ourselves rather than to the Lord. For, as Paul says: 'All seek their own interests, not those of Jesus Christ.' The same Paul indeed, with his heavenly brothers, hastened to minister not to himself but to the Lord, both in living and in dying, saying: 'None of us lives to himself, and none of us dies to himself. For whether we live, we live to the Lord; or whether we die, we are the Lord's.' For the saints neither live nor die to themselves. They do not live to themselves, because through everything they do they yearn for spiritual gains; and by praying, preaching, and persisting in holy works, they desire to multiply the citizens of the heavenly homeland. They in no way die to themselves, because in the sight of men they glorify God by their death, toward whom they hasten to arrive even by dying."



Verse 47: AND HE MEASURED THE COURT, ONE HUNDRED CUBITS IN LENGTH AND ONE

47. AND HE MEASURED THE COURT, ONE HUNDRED CUBITS IN LENGTH AND ONE HUNDRED CUBITS IN WIDTH, SQUARE. — "What is the court of the spiritual building, if not the breadth of the faithful peoples? The long-suffering of hope and the breadth of charity are not empty in the hearts of the faithful. For through faith, whatever it can, it works. If therefore in the life of the faithful, in a certain manner, the long-suffering of hope is perfect in each one, the breadth of charity is perfect, the certitude of faith is perfect, the zeal of operation is perfect, the court of the temple has one hundred cubits square. For the number one hundred is a symbol of perfection. Let the faithful peoples therefore measure their virtues in a square; because each one believes as much as he hopes and loves; and works as much as he believes, loves, and hopes. Because therefore the peoples of the holy Church are many, and strong through faith, and long-suffering through hope, and ample through charity, and effective through work, the court of the temple is measured at one hundred cubits square. Again, the square of the faithful consists of prudence, justice, fortitude, and temperance; which must be so arranged in a square that one does not exceed another. For great indeed is prudence: but if it is less temperate from pleasures, if it is overcome by delight, if less strong in dangers, if less just in works, it is certainly less prudent. Great is temperance: but if it understands less well what it restrains itself from, if it is less able to sustain adversity through fortitude, and casts down the spirit in fear, if through its own precept it sometimes breaks out into works of injustice, it is less temperate. The same applies to fortitude and justice. Therefore let the life of the perfect be measured in a square: and let one side of the spiritual building be as great as each of the other sides, because each one is as prudent as he is temperate; and as just as he has been prudent, temperate, and strong."



AND THE ALTAR BEFORE THE FACE OF THE TEMPLE.

AND THE ALTAR BEFORE THE FACE OF THE TEMPLE. — "What is the temple, if not the faithful people? What is the altar of God, if not the mind of those who live well? where from compunction fire burns, and the flesh is consumed. The altar is therefore before the face of the temple, when many are set before the sight of the holy Church who, mindful of the eternal judgment, daily slay themselves as a sacrifice to God in the lamentation of compunction, because they chastise their bodies, in order to fulfill what the teacher of the nations said: 'That you may present your bodies as a living sacrifice, holy, pleasing to God.' For a victim is slain that it may be offered; but a living victim is a body afflicted for the Lord; which is called both a victim and living; because it lives in virtues and is slain from vices: it lives therefore, because it works all the good that it can. There were two altars, one golden before the ark, another bronze in the court. On this one flesh is burned, on that incense is kindled, because there are two kinds of compunction. For some, through fear, mindful of their sins, while they dread eternal punishments, bewail carnal works and afflict themselves with daily tears. But others, free from carnal vices, or already secure through long weeping, are kindled by the flame of love in the tears of compunction, gaze with the eyes of the heart upon the rewards of the heavenly homeland, and desire to be numbered among the citizens above. The length of their pilgrimage appears to them as hard servitude. They desire to see the King in His beauty, and they do not cease to weep daily from love of Him. What are these, if not the golden altar? This altar is before the ark and its veil, because the hearts of the saints, which are kindled with great virtues in the love of God, burn with holy desire for Him whom they cannot yet see with face unveiled. For the ark within the veil is our Redeemer in heaven. Such was the bride of whom it is said in Song of Songs 3: 'Who is she that goes up through the desert, like a column of smoke from the spices of myrrh and frankincense, and of every powder of the perfumer?' For the holy Church, while from this world in holy prayers she raises herself with burning love, ascends through the desert which she leaves behind. The smoke from spices is the compunction of prayer, conceived from the virtues of love: which prayer is nonetheless called a small column of smoke, because while it asks for heavenly things alone, it proceeds so directly that it is not at all bent aside to seek earthly things; and it is called not a rod but a small rod, because at times in the ardor of compunction, the power of love is of such subtlety that the mind itself cannot grasp it. They offer the sacrifice of myrrh and frankincense who both afflict their flesh, lest the vices of corruption dominate them, and kindle the fragrant offering of their love in the sight of the Lord, and present themselves to God in holy virtues.

The powder of the perfumer is the virtue of one who works well. But let no one reproach me if I cease after this discourse, because, as you see, we are surrounded on all sides by swords. Some return to us with their hands cut off, others are reported captured, others slain. Already I am compelled to hold back my tongue from exposition, because my soul is weary of my life. My harp has been turned to mourning, and my organ into the voice of those who weep. What then remains, except that amid the scourges which we suffer from our iniquities, we give thanks with tears? May glory therefore be to our Almighty Lord Jesus Christ, who lives and reigns with the Father, in the unity of the Holy Spirit, God, through all ages of ages. Amen."

Thus far St. Gregory, almost word for word.

Here therefore he himself, groaning on account of the devastations of the Lombards and the siege of Rome threatening from them, lifted his hand from the writing-tablet and stayed his pen and his tongue.

I shall present another more particular, and more distinct and distributed explanation of the individual parts of the temple from Lyranus at the end of chapter 42.
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Synopsis of the Chapter

He continues to commend and exhort his people to wisdom, and teaches that it consists in the law and worship of God: this he does from verse 1 to 9. Then he introduces Jerusalem as a mother mourning the captivity of her children, whom she consoles with the hope of liberation from verse 9 to verse 30. From there to the end of the chapter the Prophet consoles Jerusalem herself, predicting the destruction of Babylon and the freedom of the Jews.



Vulgate Text: Baruch 4:1-37

1. This is the book of the commandments of God, and the law that is forever: all who hold fast to it shall attain life, but those who have forsaken it, unto death. 2. Turn back, Jacob, and take hold of it, walk toward its splendor, in the direction of its light. 3. Do not give your glory to another, nor your dignity to a foreign nation. 4. We are blessed, Israel: because what is pleasing to God has been made known to us. 5. Be of good heart, people of God, memorable Israel: 6. you were sold to the nations not for destruction: but because in anger you provoked God to wrath, you were delivered to your adversaries. 7. For you embittered Him who made you, the eternal God, sacrificing to demons, and not to God. 8. For you forgot the God who nourished you, and you saddened your nurse Jerusalem. 9. For she saw the wrath coming upon you from God, and said: Hear, neighbors of Sion, for God has brought great mourning upon me: 10. For I have seen the captivity of my people, of my sons and daughters, which the Eternal brought upon them: 11. For I nourished them with gladness: but I sent them away with weeping and mourning. 12. Let no one rejoice over me, a widow and desolate: I have been forsaken by many because of the sins of my children, because they turned aside from the law of God. 13. But His ordinances they did not know, nor did they walk in the ways of the commandments of God, nor did they enter upon the paths of His truth with justice. 14. Let the neighbors of Sion come, and remember the captivity of my sons and daughters, which the Eternal brought upon them.

15. For He brought upon them a nation from afar, a wicked nation, and of another tongue: 16. who had no reverence for the aged, nor pity for children, and they led away the beloved of the widow, and left her desolate, bereft of her children. 17. But how can I help you? 18. For He who brought evils upon you, He Himself will deliver you from the hands of your enemies. 19. Go, my children, go: for I am left alone. 20. I have put off the robe of peace, and have put on the sackcloth of supplication, and I will cry to the Most High in my days. 21. Be of good heart, my children, cry to the Lord, and He will deliver you from the hand of the princes of your enemies. 22. For I have hoped in the Eternal for your salvation: and joy has come to me from the Holy One, on account of the mercy which shall come to you from our eternal Savior. 23. For I sent you forth with mourning and weeping: but the Lord will bring you back to me with joy and gladness forever. 24. For as the neighbors of Sion have seen your captivity from God, so they will also see in haste your salvation from God, which will come upon you with great honor and eternal splendor. 25. My children, patiently endure the wrath that has come upon you: for your enemy has persecuted you, but you will quickly see his destruction: and you will mount upon his neck. 26. My tender ones have walked rough ways: for they were led away like a flock seized by enemies. 27. Be of good heart, my children, and cry out to the Lord: for you shall be remembered by Him who led you. 28. For as your mind was set on straying from God: ten times as much shall you seek Him again when you turn back. 29. For He who brought evils upon you, He Himself will again bring you everlasting gladness with your salvation. 30. Be of good heart, Jerusalem: for He who named you exhorts you. 31. The wicked shall perish who vexed you: and those who rejoiced in your ruin shall be punished; 32. the cities which your children served shall be punished; and she who received your children. 33. For as she rejoiced in your ruin and was glad at your fall, so she shall be grieved at her own desolation. 34. And the exultation of her multitude shall be cut off, and her rejoicing shall be turned to mourning. 35. For fire shall come upon her from the Eternal for long-lasting days, and she shall be inhabited by demons for a long time. 36. Look about you, Jerusalem, toward the east, and see the gladness coming to you from God. 37. For behold, your children are coming, whom you sent away scattered, they come gathered from east to west, at the word of the Holy One, rejoicing in the honor of God.



Verse 1: This book of the commandments of God

1. This book of the commandments of God. — That is, the wisdom of which I treated in the preceding chapter is nothing other than "the book of the commandments of God." See the remarks on chapter 3:14. As David says, Psalm 118:105: "Your word is a lamp to my feet, and a light to my paths;" and Solomon, Proverbs 6:23: "The commandment is a lamp, and the law is light."

And the law that is forever. — Note: He is not speaking of the evangelical law, as Theodoret holds, but of the old law: for he commends this to his fellow Jews. So Hugh and Lyranus. This law is eternal, first, because it lasts a very long time, namely the entire duration of the old law. Second, because the old law as to its moral precepts is eternal; as to its ceremonial precepts, it is eternal not in itself, but as to their completion and perfection in their antitype: for they endure in the new law, namely in the mysteries of Christ and the Church, which they foreshadowed and prefigured, and through which they are fulfilled. Third, because the old law in itself is always true and just, and contains true, not false, promises, even though it was to be changed and abolished. Fourth, because it led its observers to eternal life: for those who observed it out of a spirit of charity and obedience were saved. So Maldonatus.



Verse 2: Turn back, Jacob (O descendants of Jacob, O Israelites), wal...

2. Turn back, Jacob (O descendants of Jacob, O Israelites), walk toward its splendor, — follow the law as a torch shining before you, advance along the path which it shows you by its light and splendor: for, in the direction of its light, — that is, toward the region of its light, as happens when we follow a lamp going before us.



Verse 3: Do not give your glory to another,

3. Do not give your glory to another, — do not subject yourself or seek to please anyone against or apart from God's will, so that for his sake you squander your glory, which is the worship and religion of the one supreme true God, by turning aside to idols and vices. This sense is fitting and genuine. Secondly, Maldonatus says: He calls the law of God the "glory" of the Jews: for through this they were celebrated and glorious among the nations. Thirdly and better, he calls the "glory" of the Jews their Church, priesthood, prophets, etc., by which the people of God was glorious, as if to say: Take care not to offend God and His law, lest God in His anger take from you His worship, the Church, prophets, sacrifices, miracles, and other privileges by which you gloriously surpass other nations, and transfer them to the Chaldeans or another nation, just as He transferred to them your homeland, wealth, and citizens: and just as after Christ He transferred all these things from the Jews to the Christians, according to Christ's prediction, Matthew 21:41. So Hugh, Lyranus, and a Castro.



Verse 4: We are blessed, Israel, because what is pleasing to God has...

4. We are blessed, Israel, because what is pleasing to God has been made known to us, — because, namely, He has declared His will through the law which He gave us. This is what the Psalmist exults in, saying Psalm 147:9: "He has not done so for every nation: and His judgments (His laws) He has not made known to them;" and Moses, Deuteronomy 4:8: "For what other nation is so distinguished as to have ceremonies, and just judgments, and the whole law, which I shall set before your eyes today."



Verse 5: Memorable Israel,

5. Memorable Israel, — that is, O Israel, who are not in forgetfulness but in the memory of God, so that He may free you. So Hugh and Lyranus. But note: In Greek it is μνημόσυνον, that is, memorial or monument, as if to say: O people of God, O Synagogue of the Jews! you are the monument of Israel, namely in which the name and memory of Israel or Jacob are preserved, and of the whole people born from him, who is worthy of eternal memory. He calls the people a memorial because, cut down by wars and reduced to a few, those who survived had been preserved by God as remnants, lest the memory and line of Israel should perish.



Verse 6: You were sold to the nations

6. You were sold to the nations. — That is, you were delivered into servitude to the Chaldeans, just as if you had been sold to them as slaves. It is a catachresis. Thus the Apostle, Romans 7:14, says he was sold under sin, that is, delivered over to concupiscence; and Ahab is said to have been "sold to do evil," that is, given over to his lusts and wickedness, 3 Kings 21:25. Secondly, in the proper sense, the Chaldeans sold the Jews they had captured to other Chaldeans and nations; therefore the Jews were literally sold to the nations. Not for destruction, — not to utterly destroy and annihilate you, but to chastise and purify you.



Verse 8: For you have forgotten the God who nourished you

8. For you have forgotten the God who nourished you. — In Greek it is, ἐπελάθεσθε δὲ τὸν θρέψαντα ὑμᾶς Θεὸν αἰώνιον; that is, you have forgotten the eternal God who begot you, and therefore you have deserved that God likewise forget you forever; but He Himself will forget you for only 70 years, and leave you in captivity, so that by having recourse to Him you may experience His former fatherly care. This is the immense goodness of God. You saddened your nurse Jerusalem. — He calls Jerusalem, not the city and its citizens, for these had sinned and saddened Jerusalem; but the Church which had nourished them in the faith, law, and worship of God. For just as he calls God 'father,' so he calls the Synagogue 'mother' of the Jews.



Verse 9: She saw

9. She saw. — Jerusalem, that is the Church, through the prophets, as through her eyes; for they foresaw and foretold these evils that befell the people of God. Hear, neighbors of Sion. — It is the voice of Sion or Jerusalem, that is, of the Church, as a mother to her captive children, and to the "neighbors," that is, the neighboring cities once subject to her. So Theodoret, as if to say: When the Church saw that the coming captivity was imminent, she warned you and mourned the bereavement threatening her: but you did not heed these warnings, nor did you come to your senses.



Verse 12: Let no one rejoice over me,

12. Let no one rejoice over me, — let no one insult me. The Church warns, says Maldonatus, heretics and those weak in faith, not to insult her and say: The Church is afflicted by God because she is not the true Church of God, hence God neglects her; and lest they say: "There is no salvation for him in his God," Psalm 3:3, or: "Where is their God?" Psalm 113:2. For she is afflicted for a time, not because she is a false church, but because her children have offended God. A widow and desolate, — forsaken by God my husband, and by His vicar the Supreme Pontiff, and equally bereft of my children. Let them remember, — by lamenting with me let them recall the disaster of my children, so that this lamentation may be a consolation to me and alleviate my sadness.



Verse 15: He brought upon (against) them from afar, (from Chaldea) a wicked nation,

15. He brought upon (against) them from afar, (from Chaldea) a wicked nation, — in Greek, ἀναιδῆ; that is, shameless, which without shame and without regard for rank or age, treats nobles equally with the poor, the old equally with the young, women equally with men, unworthily, despoils or kills them, Lamentations 4:10 and chapter 5:12. And of another tongue, — that is, barbarous, in Greek ἀλλόγλωσσον: for this is an immense misery, as we see when Christians captured by the Turks cannot understand them, and therefore, since they cannot comply with them and carry out what they command, they are badly punished. Moses had threatened this to the Jews, Deuteronomy 28:49, and Jeremiah chapter 5:13.



Verse 16: They led away (so it should be read, not 'they brought,' as...

16. They led away (so it should be read, not 'they brought,' as the Plantin editions have) the beloved of the widow (my children, for I am a widow) and they left the bereaved one desolate, deprived of her children, — that is, they left me, bereft of my children, deserted and alone.



Verse 19: Go, my children,

19. Go, my children, — go into captivity, and I shall be left alone; I will bravely endure my desolation, so that you may bravely and calmly endure captivity, until God frees you from it and restores you to me.



Verse 20: I have put off the robe of peace

20. I have put off the robe of peace. — A "robe" was a long garment for women, which they used in times of prosperity and gladness, in place of which Jerusalem here, being desolate, says she puts on the sackcloth of supplication, that is, a garment of mourning, such as penitents wear, or those who beseech for pardon, namely a hairshirt, as is clear from Jonah 3:6. See the remarks on Lamentations 2:10. I will cry to the Most High in my days, — that He may lead you back from Babylon to me in Jerusalem. She speaks as a woman who would live for 70 years, for that long the captivity was to last, Jeremiah 25:11.



Verse 22: For I have hoped in the Eternal,

22. For I have hoped in the Eternal, — in Greek τῷ αἰωνίῳ, in the Eternal: thus she is accustomed to call God, as if to say: Granted that your captivity may last 70 years, God will outlast these years (for He is eternal), and when they are fulfilled He will free you from it, and give eternal salvation, and thus He will communicate His happiness and eternity to you. Note: He calls "salvation" the liberation from the Babylonian captivity, as Theodoret and Hugh explain, and under its type he understands liberation from sin and death, and the full redemption through Christ; for this will properly be eternal. So Lyranus.

And joy has come to me from the Holy One, — from God to whom the Seraphim sing Holy, Holy, Holy, Isaiah 6, as if to say: When I was hoping and praying to God for your liberation, He Himself infused hope and joy in me, when through the prophets He made known to me that He will soon (for in Greek it is ἐν τάχει) save and free you. For she calls God "the Savior," that is, the one who saves: for this is the Greek σωτῆρος.



Verse 24: The neighbors of Sion

24. The neighbors of Sion. — The Gentile nations and cities neighboring Judea, such as the Ammonites and Idumeans, who mocked the Jews as they went into captivity, Jeremiah 48:27. Your captivity from God, — into which God justly permitted you to be led. With eternal splendor. — "Eternal," that is, lasting for a long time. The Roman Greek text has: with the splendor of the Eternal One Himself, namely of God, as if to say: You will return with divine splendor and glory: for all will see that your God is your liberator and guide.



Verse 25: Your enemy has persecuted you

25. Your enemy has persecuted you — the Chaldean. So all except Theodoret, who by 'enemy' understands the neighboring Idumeans and Ammonites; for these were hostile to the Jews. You will mount upon his neck, — you will dominate him, you will rule over him, to such an extent that you can use them as footstools: just as Sapor king of the Persians used the Roman Emperor Aurelian, and Tamerlane used Bajazet emperor of the Turks. Thus Job, chapter 16:13, says: "He has seized my neck, He has shattered me;" just as a soldier, seizing a hen by the neck and wringing it, breaks and kills it. From this it seems that Cyrus exalted the Jews so that they could act imperiously as masters over their enemies, namely the Chaldeans, conquered by Cyrus. More fully, however, this was accomplished by Christ, who made the Church and the apostles rule over all nations, Isaiah 60:14. Thus, literally, Pope Alexander III tamed and trampled upon the proud neck of Frederick Barbarossa, when at Venice, pressing his foot upon the neck of Frederick prostrated on the ground, he said: "You shall walk upon the asp and the basilisk, and you shall trample the lion and the dragon." When Frederick protested: "Not to you, but to Peter;" Alexander replied: "Both to Peter and to me." So the Chronicle of Bessarion, and more recent chroniclers, especially Protestants. But Cardinal Baronius shows that these things, being bombastic and arrogant, are foreign to the notable modesty of Alexander III and to truth, in the year of Christ 1177, volume 12, from the historians of that age who were present at the absolution of Frederick.



Verse 26: My tender ones,

26. My tender ones, — children raised by me in comfort. The other part of the antithesis must be supplied here, in this way: The enemy led my tender ones through rough ways; but God will bring them back through level ways. The devil does the same thing mystically, and Christ the opposite: for this is what Isaiah says, chapter 40:4: "The crooked shall be made straight, and the rough ways smooth."



Verse 27: For you shall be remembered,

27. For you shall be remembered, — that is, of you, as if to say: God will remember you, so that, just as He led you to Babylon, so also He may lead you back from there.



Verse 28: As your mind was set (in Greek διάνοια, that is, your though...

28. As your mind was set (in Greek διάνοια, that is, your thought, conception, and will, to) stray from God: ten times as much, etc., — in Greek δεκαπλασιάσατε, that is, tenfold seek Him when you turn back. This is what Paul, alluding to this passage, urges, Romans chapter 6:19: "As you have yielded your members to serve uncleanness and iniquity unto iniquity, so now yield your members to serve justice unto sanctification," as if to say: O my children, the Jews, granted that you have offended God, do not despair, because it belongs to a penitent and generous soul not to lose heart on account of the sin into which it has fallen, but from it to rise more strongly and to double, indeed to tenfold, its course in the race of virtue. And this is what usually happens, and from this comes what Saint Gregory says, "that usually a fervent life after a fault is more pleasing to God than an innocence grown sluggish in security." This is truly the case in Saint Paul, in Saint Mary Magdalene, in Saint Peter, Matthew, and other truly penitent persons.



Verse 30: Be of good heart

30. Be of good heart. — Maldonatus thinks these are the words of Jerusalem, that is, of the Church, to Jerusalem, that is, to the city of Jerusalem. But, to avoid this equivocation in the word Jerusalem, it is more fitting to say these are the words of God, or rather of the Prophet, to Jerusalem. For in the prophets there is a frequent interchange of persons, whom they introduce speaking variously as if in a dialogue. For He exhorts you, — in Greek παρακαλέσει σε, which Theodoret and others translate as 'He consoles you,' namely by exhorting you to hope for a better lot and fortune. Who named you, — so that you might be called Jerusalem, you who were formerly called Salem and Jebus, says Dionysius. Secondly, Hugh says: "Who named you," that is, who made you known and famous throughout the world; thirdly, others say: "He will name," that is, He will give you a new name, when He leads you back as new from captivity and reforms you, so that you may be called the new Israel; fourthly, "He named," that is, He uniquely loves you and holds you in His memory and care, knowing you by name: thus of Bezalel it is said: "I have called by name," Exodus 31:2; and of Moses: "I have known you by name," Exodus 33:12; and of Christ, Isaiah 49:1 says: "The Lord has called me from the womb, from the bowels of my mother He has remembered my name;" fifthly and best: "Who named you," that is, called you, "the city of the Holy One, that is, of God," Isaiah chapter 52:1 and chapter 60:14. For God had His temple in Jerusalem, like a royal throne in His capital.



Verse 31: The guilty shall perish

31. The guilty shall perish. — In Greek it is δείλαιοι αἱ κακώσασαί σε, that is, wretched shall be those who vexed you, as Isaiah brilliantly predicted, chapters 18, 19; and Jeremiah, chapters 46, 47, 48, 49, 50.



Verse 32: And she who received,

32. And she who received, — Babylon, which received and afflicted your children in captivity and prison.



Verse 34: And the exultation shall be cut off,

34. And the exultation shall be cut off, — in Greek καὶ περιελῶ, that is, and I will remove the exultation of her thronging multitude, that is, in which her teeming people exults, or in which Babylon herself exults on account of the frequency and multitude of her people. And her rejoicing, — γαυρίαμα, that is, the pride and boasting with which she arrogantly exults, will be turned to mourning: thus in tyrants and the wicked, "mourning seizes the extremity of joy;" on the contrary, to the pious and afflicted, Christ says: "Your sorrow shall be turned to joy."



Verse 35: Fire,

35. Fire, — that is, bitter punishment like fire will come upon Babylon; secondly, literally, "fire from the Eternal," namely from God, hurled by the Persians into Babylon over many days, burned it and reduced it to ashes, as is clear from Isaiah 13:19; Jeremiah 50:39. And this as a fitting punishment, because the Babylonians had tyrannically burned Jerusalem with fire. It shall be inhabited by demons, — by Satyrs and Fauns. See the remarks on Jeremiah 50:39, and Isaiah 34:14.



Verse 37: From east to west,

37. From east to west, — that is, from Persia, Media, Babylon, which are to the east of Jerusalem (although Babylon itself properly was to the north of Jerusalem), the Jews will return to Jerusalem. At the word of the Holy One, — that is, according to the promise of God, by which He Himself promised it through the prophets, and which He Himself will carry out and command through Cyrus, to whom He will inspire this, and whom He will make well-disposed toward the Jews. So Theodoret. Allegorically, this is more truly fulfilled in the faithful, who from every part of the world flock to Christ and the Church of Christ.




Ezechiel V



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Ezekiel 5:1-17

	Verse 1: A Sharp Sword, a Razor for Shaving

	Verse 2: A Third Part You Shall Burn with Fire

	Verse 3: From There

	Verse 4: And from It

	Verse 5: This is Jerusalem in the Midst of the Nations

	Verse 6: My Judgments

	Verse 7: You Have Surpassed the Nations

	Verse 8: According to the Judgments of the Nations

	Verse 9: I Will Do in You What I Have Not Done

	Verse 10: Fathers Shall Eat Their Children

	Verse 11: Therefore

	Verse 13: I Will Cause to Rest

	Verse 15: A Blasphemy

	Verse 16: Arrows of Famine

	Verse 17: Beasts







Synopsis of the Chapter


God commands Ezekiel to shave his head and beard, and to burn one third of the hairs with fire, cut another third with the sword, and scatter the third to the wind; so that by this he may portend that a third of the citizens of Jerusalem will be consumed by plague and famine, a third by the sword, and a third will be scattered throughout the world.





Vulgate Text: Ezekiel 5:1-17


1. And you, son of man, take for yourself a sharp sword, a razor for shaving: and take it and pass it over your head and over your beard; and take for yourself a balance for weighing, and divide them. 2. A third part you shall burn with fire in the midst of the city, when the days of the siege are completed; and you shall take a third part and cut it with the sword around it; and the other third you shall scatter to the wind, and I will unsheathe the sword after them. 3. And you shall take from them a small number, and bind them in the skirt of your garment. 4. And from these again you shall take some, and cast them into the midst of the fire, and burn them with fire; and from it a fire shall go forth into all the house of Israel. 5. Thus says the Lord God: This is Jerusalem; I have set her in the midst of the nations, and the lands around her. 6. And she has despised My judgments so as to be more wicked than the nations, and My precepts more than the lands around her; for they have cast away My judgments and have not walked in My precepts. 7. Therefore thus says the Lord God: Because you have surpassed the nations around you, and have not walked in My precepts, and have not kept My judgments, and have not even acted according to the judgments of the nations around you; 8. therefore thus says the Lord God: Behold, I am against you, and I Myself will execute judgments in your midst in the sight of the nations; 9. and I will do in you what I have not done, and the like of which I will not do again, because of all your abominations. 10. Therefore fathers shall eat their children in your midst, and children shall eat their fathers; and I will execute judgments upon you and scatter all your remnant to every wind. 11. Therefore as I live, says the Lord God: Because you have violated My sanctuary with all your offenses and with all your abominations, I also will break you down, and My eye shall not spare, and I will not have pity. 12. A third part of you shall die by plague and be consumed by famine in your midst; and a third part shall fall by the sword around you; and a third part I will scatter to every wind, and I will draw the sword after them. 13. And I will fulfill My fury, and I will cause My indignation to rest upon them, and I will be consoled; and they shall know that I the Lord have spoken in My zeal, when I have fulfilled My indignation upon them. 14. And I will make you a wasteland and a reproach among the nations around you, in the sight of everyone who passes by. 15. And you shall be a reproach and a blasphemy, an example and a horror among the nations around you, when I execute judgments upon you in fury and indignation and in the rebukes of wrath. 16. I the Lord have spoken: When I send upon them the deadly arrows of famine, which shall be fatal, and which I shall send to destroy you; and I will gather famine upon you and break the staff of bread among you. 17. And I will send upon you famine and fierce beasts, even to destruction; and plague and blood shall pass through you, and I will bring the sword upon you. I the Lord have spoken.





Verse 1: A Sharp Sword, a Razor for Shaving


1. A SHARP SWORD, A RAZOR FOR SHAVING — That is, a small sword or sharp knife, like a barber's razor, as the Hebrew, Septuagint, Vatablus, and others have it. This sword, and, as the Septuagint says, 'rhomphaea' (a large sword), signifies both the wrath of God, as Maldonatus explains; and God's will to punish and destroy the Jews, as Vatablus says; and God's avenging power, as Polychronius says; and most aptly, as St. Jerome says, Nebuchadnezzar, the executioner of the Jews, who like a sword and razor cut away from Judea its hair — that is, its beauty and splendor — and its beard — that is, its virility, namely all its strength, its handsome young men and robust men. For the beard is a symbol of virility, and hair of liberty and nobility. Hence Absalom cultivated his locks, and the Nazirites consecrated to God, as sons of the Most High, cherished their hair (Numbers 6). See what was said at Leviticus 19:27. Therefore among the ancients it was a great disgrace to cut or pluck someone's beard, as if by this very act they had taken away his virility and manly honor. Hence Horace, Satires Book I:
'Naughty boys pluck your beard.'
And Persius:
'If a wanton harlot plucks the Cynic's beard.'
Hence the proverb: 'He plucks the beard of a dead lion' — meaning one who is fierce and insulting toward the fallen. The pagans marvel at Dionysius of Sicily, because he dared to strip the golden beard from Aesculapius. So Hanun mocked the envoys of David, shaving half their beards (2 Samuel 10:4) — an insult that David avenged with war and the destruction of the nation. By this shaving of the beard, then, the Prophet foreshadows not only the destruction of the Jews but also their supreme ignominy and disgrace.


Morally, learn here that a human being before God is like a single hair. What a head thick with hair is to us, that the world full of people is to God. Lest the hair grow luxuriantly, it is trimmed; and lest the human race grow too much, it is cut back by God. For what region would hold them all, what land would feed them? Indeed, 'the gods treat us like balls,' or rather like hairs, says Plautus. A hair falls from the head — who cares? A person perishes — what does God lose by it? And yet (such is God's condescension) God protects these hairs of His. For 'not a hair of your head shall perish,' Christ says to His Apostles, because 'even a single hair has its own shadow,' as the mime Publilius said.


Again, God shaves those who are men only as far as their hair goes, and wise only as far as their beard — that is, those who outwardly display the appearance of a sensible and wise man, but inwardly have nothing of the man, nothing of sense or wisdom, as these Jews were. So Lucian mocks the deep beards of the Philosophers, in his work on the eunuch Bagoas, saying: 'If a philosopher must be measured by his beard, goats would carry off first prize.' This fit Julian the Apostate, who paraded himself as a philosopher by his long beard. Rightly Plutarch in the Table Talk: 'Neither growing a beard,' he says, 'nor wearing a cheap cloak makes a philosopher; nor does wearing linen make priests of Isis,' that is, the priests of the goddess Isis. Therefore among the ancient Romans, 'bearded ones' was a proverbial joke for men of old-fashioned and simple manners and rustic truthfulness; hence Juvenal:
'It is easy to impose on a bearded king.'
For the Romans began to shave and trim their beards late. For the first barbers, as Pliny writes (Book VII, chapter 57), 'came to Italy from Sicily, in the year 454 after the founding of Rome, brought by Publius Licinius Mena, as Varro attests; before that they went unshaved.'


YOU SHALL PASS — you shall have it passed by a barber; for he could not conveniently shave his own head.


Tropologically, the hairs are curiosities, superfluous thoughts, desires, allurements, and vanities of the world: these Ezekiel, that is, the faithful man, must cut away, and consume them with the sword and fire — that is, with mortification and pure love of God — and therefore pour out what is superfluous to the poor through almsgiving. For when these are consumed by the fire of love of God and neighbor, they are turned into a holocaust most pleasing to God.


A BALANCE FOR WEIGHING — with which things are usually weighed, or which is accurate and of proven weight. This balance, or scale, signifies the equity of divine justice and vengeance, which clemency tempers and moderates, lest it exceed the measure not of justice (for this cannot happen) but of humanity and kindness.





Verse 2: A Third Part You Shall Burn with Fire


2. A THIRD PART YOU SHALL BURN WITH FIRE — Fire signifies plague and famine, which blackened, scorched, and devoured a third of the hairs — that is, of the citizens of Jerusalem — like fire, as is clear from verse 12. For plague is physically like a fire burning and inflaming bodies.


IN THE MIDST OF THE CITY — in which you dwell, by the Chebar in Chaldea; or rather in the midst of Jerusalem, which you drew on the brick. So Vatablus, Maldonatus, and R. David.


WHEN THE DAYS ARE COMPLETED — That is, as Vatablus translates: After the days of the siege have been fulfilled, namely 390, during which I willed you to lie before the brick on which you drew the siege of the city, so that by this means you would represent the days of the most severe siege of Jerusalem. That is: After the 390 days and another 40 days of your lying, you shall do with your hairs what I here prescribe. Others interpret differently: Burn some of the hairs each day until the 390 days of the siege are completed.


AND YOU SHALL TAKE A THIRD PART (of your hairs); AND CUT THEM WITH THE SWORD AROUND IT — around the city, that is. This sword represents the sword of the Chaldeans. For the Jews who, with Zedekiah or before him, were trying to flee the city by stealth — all of these were slain by the Chaldeans around and near the city. Again, when the Chaldeans were capturing the city, they slaughtered everyone they encountered in it.


AND THE OTHER THIRD YOU SHALL SCATTER TO THE WIND — These were those who fled to Egypt with Johanan son of Kareah, Jeremiah 43. Likewise all who were led away to Babylon, or who in flight wandered and were scattered here and there.


AND I WILL UNSHEATHE THE SWORD (so the Roman, Hebrew, Chaldean, and Septuagint editions; some codices therefore incorrectly read 'you shall unsheathe') AFTER THEM — For the Chaldeans pursued the Jews fleeing to Egypt and slaughtered them there together with the Egyptians, as Jeremiah had threatened them (Jeremiah 42:16).





Verse 3: From There


3. FROM THERE (from the third and last portion) YOU SHALL TAKE (a few hairs) AND BIND THEM IN THE SKIRT (that is, the edge or hem) OF YOUR GARMENT — This signifies that by God's providence and clemency some Jews were preserved from the Chaldean devastation; so Apollinaris — namely, those who, with Jeremiah and at his urging, surrendered to Nebuchadnezzar with Jehoiachin. Better, understand the remnants of the fugitive Jews, preserved by God's providence as a seed and offspring of their nation; for these, as if bound in a corner of the Lord's garment, were protected by God's predestination and protection.


FROM THESE AGAIN YOU SHALL TAKE, AND CAST THEM INTO THE MIDST OF THE FIRE — which he had kindled in the middle of the brick on which he had drawn the siege; from which suddenly a flame leapt up and began to lick and destroy the entire depicted city. These are, says Apollinaris, those who after the return from Babylon, because of new sins, were killed by the Macedonians, especially when Antiochus Epiphanes raged like fire. Likewise, and even more so, those who were slain and captured by Titus and the Romans; for then the entire house of Israel was overthrown, about which more at verse 9.


Finally, Galatinus, Book IV of De Arcanis Fidei, chapter 21, from ancient Rabbis refers these things to the slaughter of the Jews that the Emperor Hadrian carried out in Judea after Titus, especially in the city of Bethar, where he also killed their leader who called himself Bar Kokhba, that is, 'son of the star' (for he said he was divinely sent and was the star of which Balaam predicted in Numbers 24: 'A star shall arise out of Jacob,' as if he, having shaken off the Roman yoke, would bring light and freedom to the Jews), when in reality he was Bar Kosiba, that is, 'son of lies,' namely an impostor; for he pretended to be the Messiah. Therefore Hadrian killed about fifty thousand Jews and crushed the entire nation. See Eusebius, Book IV of the History, chapter 6.





Verse 4: And from It


4. AND FROM IT — namely, from the people, so St. Jerome; or 'from it,' namely from the small number of verse 3. (The Septuagint translates 'from it,' namely from the city.) That is: From that returned people a fire of crimes went forth, which was the cause of the final destruction. For first, on account of their crimes they were handed over to Antiochus; then, on account of the killing of Christ, their children perished along with the city and temple by the sword, famine, plague, and fire of the Romans. Second and better: 'from it,' namely from the remnant of the people cast into fire — that is, the fiery persecution of Antiochus — fire shall go forth, that is, the conflagration both of ambition and discord among the chief priests, and thence every kind of outrage; and consequently of calamity, of all cruelty and devastation. So Apollinaris. For Menelaus, Jason, Alcimus, and other traitor Jews, seeking the pontificate and positions of honor, since they could not obtain them legitimately among their own people, fled to Antiochus and incited him to the ruin of their own nation, and to those disasters narrated in the books of the Maccabees. See 1 Maccabees 7:5, and 2 Maccabees 3:4, and Josephus, Antiquities, Book XII, chapter 7.


Again, the quarrel about the kingdom that arose among the Maccabees themselves destroyed both them and the nation. For Hyrcanus and Aristobulus, contending with each other for the kingdom, were the reason why Pompey and the Romans subjugated Judea for themselves; and the Jews, not bearing the yoke of the Gentiles, when they tried to shake it off, were finally completely destroyed by Titus and Vespasian. Therefore allegorically these things are applied to the killing of Christ crucified by the Jews, who was the fire and cause of this destruction, says Apollinaris; for then the entire house of Israel was overthrown.


That from those few hairs which he had gathered in the skirt of his garment he burns some, some hold also signifies the civil war between Gedaliah and Ishmael, which is described more fully in Jeremiah 40 ff.; which civil disturbances gave the Chaldeans the occasion to remove from Judea even the smallest person, and to leave no one behind, so that there would not be even any seeds of revolution; see Jeremiah 52:30.





Verse 5: This is Jerusalem in the Midst of the Nations


5. THIS IS JERUSALEM, IN THE MIDST OF THE NATIONS — meaning: By this figure, namely of your head and hairs, Jerusalem is represented; Jerusalem, I say, which I, God, once placed as the head of the world, and as a queen in the midst of the nations, so that they, like handmaids, might be her guards and attendants. So Polychronius and the Scholiast. Therefore: I PLACED HER, AND AROUND HER THE LANDS — of the nations; namely, Jerusalem has to the north Scythia, Armenia, and Pontus; to the east, Asia; to the west, Europe; to the south, Libya, says Apollinaris. Hence in Ezekiel 38:12 it is called the navel of the earth, and in Psalm 73:12 the middle of the earth; because Jerusalem is in the fourth climate of the seven into which the habitable earth is divided. And I did this to this end: that all nations in spiritual life — that is, in religion and divine matters, says Theodoret — might receive from Jerusalem all understanding and knowledge, namely piety, faith, and the law that directs the steps of men to salvation. But she so far failed to do this that she rather learned impiety from them, and she who had once been the teacher of truth and the model of piety became the student of error and impiety, and soon surpassed her own teachers in it — namely, the other nations. Justly therefore she is destined by Me for destruction — so St. Jerome and the Chaldean. Jerusalem and the temple were therefore like the center of the earth, indeed like its head, foundation, fountain, and heart; since from it as from a center, the splendor of light was to go forth into all the earth; as from a heart, the vital spirit; as from the head of other provinces and nations, sense, motion, and impulse to walk in the way of the Lord; and finally as from a center, the drawing of lines — the perfection of all good, of prayers and vows — was to be expected; and as from a fountain, the derivation of streams into other regions; and as from a foundation, the stability of other provinces.


Symbolically, note here: Just as a human being is a small world, so the world is a great human being, whose limbs are the provinces and nations, whose head is Jerusalem — both because it was situated on the lofty Mount Zion (Isaiah 2:2-3), and because from it, as from the head, into the whole body of the world was derived sense, that is, the knowledge of God, and motion, that is, the ordering of life and actions. But because she, forgetful of her dignity, cast off My law, says God — the law which had made her the head of the world — therefore I will shave her hair and beard, that is, I will take away all her nobles and strong men, and expose her to the scorn of the whole world, and leave her to her enemies.


You will say: If Jerusalem is the head, how is it in the midst of the nations? I respond: Just as the head is between two shoulders, as it were in the middle of the two sides of a person, so Jerusalem, as mistress, was situated in the midst of the nations. So also Prado. Add that a comparison need not be similar in all respects.


Otherwise R. David, R. Solomon, and from them Lyranus interpret these things as referring to Ahab and Zedekiah, whom the king of Babylon fried with fire, who became a proverb to all Israel, so that when they wished to curse someone they would say: 'May the Lord make you like Zedekiah and like Ahab' (Jeremiah 29:22). But this is forced and twisted. Maldonatus takes it in the same way but in this sense, as if to say: These false prophets, namely Ahab and Zedekiah, who were persuading the people that Jerusalem would never be captured, were the cause of the Jews rebelling against the Chaldeans, and of the city being captured and burned. But the Prophet had already represented this destruction in the cutting of the hair and its division into three parts; therefore he is not dealing here with that, but with another event that followed later.


The Chaldean translates: 'Beautiful as a bridegroom, the exultation of the whole earth is Mount Zion, the sides of the north, the city of the great king. God shall be known in her palaces.' So Pineda, Book V of De Rebus Salomonis, chapter 5, number 31. Such is Rome for Christians.





Verse 6: My Judgments


6. MY JUDGMENTS — My law, according to which a judge must judge.





Verse 7: You Have Surpassed the Nations


7. YOU HAVE SURPASSED THE NATIONS — namely in sins and in your impiety, and you have become as it were the standard-bearers of these, as apostates are wont to do. Second, the Hebrew תון (hamon) can be translated with Vatablus and R. David as: 'your abundance' — that is, your pomp, pride, luxury, wealth, your fierceness was greater than that of the nations. Meaning: I gave you an abundance of things; you returned to Me an abundance of ingratitude and crimes. 'For the beloved grew fat and kicked.' Third, the Septuagint translates: 'Your form,' pattern or character, 'from the nations' — that is, as Theodoret says, you put on the form, religion, customs, and impiety of the nations.





Verse 8: According to the Judgments of the Nations


8. ACCORDING TO THE JUDGMENTS OF THE NATIONS — 'Judgment' here means custom, practice; but in the following verse it means chastisement. Meaning: You have not followed the good customs that the nations have. Or rather: The nations do not change or abandon their gods, however vile and mute they may be; but you abandon Me, the living God, to worship mute idols; therefore you are more wicked and more foolish than the nations. So Apollinaris and the Scholiast.


JUDGMENTS — That is, punishments: as a just avenger I will inflict them upon you.





Verse 9: I Will Do in You What I Have Not Done


9. I WILL DO IN YOU WHAT I HAVE NOT DONE — not even in the flood, nor to Sodom, nor to Pharaoh, nor to the Canaanites (Lamentations 4:6). Meaning: Because, O Jerusalem, you have committed crimes that the nations have not committed, I also will inflict upon you harsh plagues that I have not inflicted upon the nations.


AND THE LIKE OF WHICH I WILL NOT DO AGAIN — St. Jerome refers this to the destruction of the Jews by the Romans, which was greater than the destruction by the Chaldeans; just as the killing of Christ was greater than the crimes of the ancient Jews. Hence on account of it the Jews were dispersed to all winds, which the Prophet states here. It can, however, also be referred to the Chaldean destruction, if you take 'again' strictly, namely: in this generation, in this age, within the memory of these times; for 'again' is often taken elsewhere in this sense. For the Prophets threaten their Jews first with the Chaldean destruction and then with the Roman.





Verse 10: Fathers Shall Eat Their Children


10. FATHERS SHALL EAT THEIR CHILDREN, etc., AND CHILDREN SHALL EAT THEIR FATHERS — Both happened in the destruction by both the Chaldeans and the Romans. So Theodoret. See what was said on Lamentations 2:20 and 4:10. Note: That mothers ate their children, we read elsewhere; but that children ate their fathers, we read nowhere — yet from this passage it is certain that this happened during the siege of Jerusalem.


Otherwise Vatablus says: Therefore the famine will be so great that children will snatch food from parents and parents from children. But this is weak and beside the point; for eating the food of fathers is one thing, and eating fathers is another.


Thus under the Emperor Honorius there was such a scarcity of food in Rome, and such dearness of all things, that people were already threatening one another, so much so that a voice was heard openly in the circus: 'Set a price on human flesh,' as Procopius reports in Book II of the Gothic War. Hear the lamentable voice of a mother killing and eating her son from famine during the siege of Jerusalem by Titus, in Josephus, Book VII of the Jewish War, chapter 8: 'Wretched child,' she said, 'in war and famine and sedition, for whom shall I save you? Among the Romans, even if you live, you will be a slave; but famine forestalls slavery, and these seditious men are more savage than both. Be therefore food for me, and a fury to the seditious, and a tale for human life — the only thing still lacking to the calamities of the Jews.' And saying this, she killed her son, cooked him, and ate half.





Verse 11: Therefore


11. THEREFORE (because of your sins) AS I LIVE (that is, I swear by My life), UNLESS, etc., I WILL BREAK — Supply: may I be considered a liar, or perish. For the Hebrew אם לא (im lo), that is 'if not, unless,' is among the Hebrews a formula of execratory oath, by which they as it were devote themselves; hence they leave unspoken the evil to which they devote themselves, for the sake of horror and good omen, as I have said elsewhere.


MY SANCTUARY — In Hebrew מקדשי (mikdashi), that is 'my sanctuary' or temple. The Hebrew root קדש (kadash) signifies first, to sanctify; second, to make firm, to establish; third, to purify. Thus the house of God is called holy, that is consecrated to God, as if stable in perpetuity, which therefore rightly ought to be most clean. To this third meaning, namely cleanness, God here looks, saying: My house, which ought to have been most clean, you have violated and polluted with the filth of idols which you brought into the temple (2 Kings 21 and 23).


WITH ALL YOUR OFFENSES — In Hebrew בשקוצים (shiqquts im), that is 'with abominations,' meaning idols, which as abominable things offend the sight of God and the pious. Similar is 2 Kings 23:13. Hence He soon calls idols 'abominations'; as also Daniel 9:27: 'There shall be in the temple the abomination of desolation,' that is, the idol of Antiochus.


I WILL BREAK — He alludes to the second signification of mikdashi, that is, 'sanctuary,' meaning: I had established for Myself a firm house in the temple; but because you polluted it, I will break it down as though temporary. Hence the Chaldean translates: 'I also will crush your arm.' In Hebrew it is אגרע (egra), which secondly can be translated 'I will shave,' alluding to the Nazirites and lepers who were purified from uncleanness and leprosy by shaving the hair of the body (Numbers 6:9; Leviticus 14:8). Meaning: Just as they are purified by shaving their hair, so I, observing this same law of Mine, will purify and sanctify My sanctuary, which you polluted, by shaving it and destroying it. Similar is 2 Kings 21:13. Third, egra can be translated 'I will diminish.' Hence R. David explains it thus: Just as you diminished My glory in My temple, so I in turn will diminish your glory. Hence the Septuagint translates: 'I also will cast you away.'


MY EYE SHALL NOT SPARE — To spare belongs to the will, but it is attributed to the eyes as to judges; for these are leaders both in love and in mercy. Out of mercy a person closes his eyes, winks, turns them away, when he cannot bear to see such great misery and punishment of the accused; he grieves, refrains, and spares. God does not spare, says St. Jerome, out of mercy: 'For just as a most merciful physician, wishing to burn putrid flesh and decayed wounds with cautery, does not spare in order to spare; does not show mercy in order to show greater mercy' — namely to the living flesh, lest it be corrupted by the neighboring putrid part. So God does when He chastises His own, to cut off their vices and future punishments; or at least takes care that they do not creep into others.





Verse 13: I Will Cause to Rest


13. I WILL CAUSE TO REST (I will sate My soul with their punishment, and My wrath will burn itself out), AND I WILL BE CONSOLED — For vengeance is usually a relief for an injury or insult received. Hence the Poet says:
'Vengeance is a good more pleasant than life itself.'


I HAVE SPOKEN IN MY ZEAL — I have decreed an irrevocable, fierce, bloody sentence. Zeal, says Prado, is an indignation arising from love, with which a father is angry at his dear children, or a spouse at his wife, for the injury of adultery received. Hence it grows as much as love grows, and is strong and violent, so as to commit memorable deeds. So God punishes the adultery of idolatry by completing His indignation — that is, by pouring out all His wrath and vengeances.





Verse 15: A Blasphemy


15. A BLASPHEMY — so that all who see you will blaspheme, that is, curse you and revile you. For the common people call any kind of cursing 'blasphemy,' even though properly blasphemy is an insult directed at God or the Saints. Hence in Hebrew it is גדופם (geduphah), which signifies any reproach or disgrace. Hence the Septuagint translates στεναχτή, that is, 'you shall be one to be groaned over' — that is, groaning and worthy of groaning — over whose wound all who see will groan. Theodotion translates δειλαίων or δειλαίαν, which some render as 'unhappy and wretched,' others as 'conspicuous and exposed to miseries,' says St. Jerome.


AN EXAMPLE — namely, of unhappiness as well as of wickedness, so that others may learn from your misfortune not to provoke God. Hence in Hebrew it is מוסר (musar), that is, discipline, chastisement.


A HORROR — So that others, seeing your calamities, may be stupefied, as if thunderstruck; hence some translate it as 'terror.' Similar threats are found in Jeremiah 19:8 and 25:9, and elsewhere.


JUDGMENTS — extreme punishments. It is a metonymy: for 'judgment' is used for the penalty decreed in judgment.


IN THE REBUKES OF WRATH — That is, as the Septuagint has it, with chastisement and vengeance, which comes from an angry God.





Verse 16: Arrows of Famine


16. ARROWS OF FAMINE — He so calls both the lightning, winds, and storms by which, as with arrows, God strikes down the crops and brings famine; and also the locusts, caterpillars, canker-worms, blight, and other pests of crops, by which, as with arrows, He sends and hurls famine at people. Hence He adds: 'And I will gather famine upon you.' 'Famine' — that is, caterpillars, canker-worms, etc., which are wont to bring famine. So R. David, Vatablus, Maldonatus, and others.


THE STAFF OF BREAD — The Chaldean translates 'prop'; the Septuagint, 'the support of bread.'





Verse 17: Beasts


17. BEASTS — that is, the Chaldeans, says Theodoret, who with their wild jaws and bloody claws will pluck you like sheep. Second, I will properly send lions and other beasts against those who flee the Chaldeans; for I will cause those hiding in the mountains and forests to be devoured by wild animals. Moses threatened the sinning Jews with these beasts (Deuteronomy 32:24); again, Ezekiel 34:28; likewise the Canaanites (Exodus 23:28). So God sent lions against the Cutheans transported by the Assyrians into Samaria, because they did not fear the Lord (2 Kings 17:25). So in later centuries also, He sends wolves, bears, and other wild beasts upon certain provinces from time to time, to punish the crimes of their inhabitants.


Tropologically St. Jerome says: 'But against our Jerusalem (that is, against the Church and against the soul) the worst beasts are sent, when we are given over to shameful passions and to a reprobate mind, and to the conscience of sins which torture and tear apart our soul. Dissensions, heresies, schisms, rivalries, envy, sadness, detraction, evil desires, avarice which is the root of all evils — these are the worst beasts. When these are in us, we deserve to hear: Your transgression will correct you. And we pray and say: Do not hand over to beasts the soul that confesses to You.'


BLOOD (that is, the killing and carnage of war) SHALL PASS THROUGH — shall rage. For thus it is said in Psalm 41:8: 'Your waves have passed over me.' And Psalm 87:17: 'Your wraths have passed through me,' that is, have raged against me.


I THE LORD HAVE SPOKEN — thus I decree, thus I subscribe in the manner of kings to this prophecy, as to My decree.


Morally, from the many signs and portents by which God through Ezekiel forewarned the Jews of future punishment, note this: God is accustomed to show in advance by prior signs the future calamities of the state and the Church, so as to warn sinners and incite them to repentance by which they may escape them, and to fortify the just to endure them bravely.


Thus He was unwilling to bring the flood upon the world without first warning people about it through Noah (Genesis 6). Thus He foretold the disaster of Jerusalem, of the Moabites, Ammonites, Egyptians, Babylonians, etc., through Isaiah, Jeremiah, and Ezekiel. The destruction of Babylon He wrote on the wall for Belshazzar: 'Mene, Tekel, Peres' (Daniel 5). The disaster of Judea through Antiochus was portended by armies seen clashing in the sky (2 Maccabees 5:2).


Thus He foreshadowed to the Jews the destruction of Judea by Titus that was imminent. For above Jerusalem a comet resembling a sword stood for a year. Again, chariots and armies of warriors were seen in the sky. The voice of angels was heard in the temple: 'Let us depart from here.' A certain Jesus, son of Ananias, for seven years continually cried out: 'Woe to Jerusalem!' — nor could he be restrained from this cry by scourging, until while crying on the wall 'Woe to Jerusalem, and woe to me!' he was struck by an enemy missile and died. So Josephus, Book VII of the Jewish War, chapter 12.


Thus the persecution of Huneric, king of the Vandals, was foreshadowed: for a certain person saw the church of St. Faustus gleaming with unusual ornament, candles, veils, and lamps; then he saw Ethiopians come in and disperse all this adornment. Another saw the same church filled with crowds of people, then soon filled with pigs and goats. A third saw someone winnowing grain from chaff. A fourth saw someone crying out: 'Migrate, migrate!' A fifth saw clouds, with the sky roaring, hurling huge stones which, falling to earth and ignited, burned everything. Sixth, Bishop Paul saw a tree extended to the heavens with flowering branches, which shaded all of Africa, and behold, a violent donkey came (Huneric), which rubbing its neck against the root, felled it to the ground. Seventh, Bishop Quintilianus saw himself standing on a mountain from which he beheld an innumerable flock of his sheep, and in the midst of the flock were two pots boiling fiercely (these portended Huneric and his Bishop Cyrola). There were also slaughterers of the sheep, whose flesh they were plunging into the boiling pots. So Victor of Utica, Book II on the Vandals.


Around the year of the Lord 1017, as Baronius reports from the Annals of the Franks, in the region of Aquitaine, in the times of Benedict VIII, near the seacoast, the following prodigy occurred before the feast of St. John the Baptist: for three days blood rained from the sky, which when it fell on human flesh or on stone could not be washed off; but if it fell on wood, it could be washed off. This prodigy terrified all of Gaul, so much so that Robert, king of the Franks, consulted by letter Fulbert, Bishop of Chartres, easily the foremost among the Gallic bishops in learning, whose letter in response to the same king on these matters is extant. In it, at the end, he philosophizes on what these things portended: 'As for the fact that you have recently heard that blood of this kind rained in a certain part of your kingdom, and that the blood, where it fell upon stone or upon human flesh, could not be washed off, but where it fell upon wood was easily washed off: by these three, three kinds of people seem to be signified. By stone, the impious; by flesh, the fornicators; by wood, which is neither hard like stone nor soft like flesh, those who are neither impious nor fornicators. When therefore the sword or pestilence designated by the blood comes upon that nation to which it is extended, if the hard and soft have not previously been changed for the better, they will die eternally in their blood; but those in the middle may be delivered through the anguish of death, or otherwise, at the judgment of the most secret and excellent Judge.' These words Fulbert wrote to King Robert.


Furthermore, that very serious wars followed in that province between William, Duke of Aquitaine, and Geoffrey, Count of Anjou, by which they destroyed each other with hostile arms, the same author affirms. Behold a triple portent, similar to the triple portent of the hairs of Ezekiel here.
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Synopsis of the Chapter


Joseph explains to Pharaoh the dream of the seven cows and ears of grain concerning the seven years of fertility and sterility to come. Hence, at verse 40, he is set over Egypt by the king; and at verse 46, by his foresight he drives away the seven-year famine from Egypt.





Vulgate Text: Genesis 41:1-57


1. After two years, Pharaoh had a dream. He thought he was standing by the river, 2. from which seven cows ascended, beautiful and very fat, and they were feeding in marshy places. 3. Seven others also emerged from the river, ugly and wasted with leanness, and they were feeding on the very bank of the river in green places: 4. and they devoured those whose appearance and condition of body was wonderful. Pharaoh awoke, 5. and fell asleep again, and saw another dream: Seven ears of grain were sprouting on a single stalk, full and beautiful; 6. and as many other ears, thin and blasted with blight, were springing up, 7. devouring all the beauty of the former. Pharaoh, waking from his rest, 8. and when morning came, terrified with fear, sent for all the interpreters of Egypt and all the wise men; and when they were called, he told them his dream, and there was none who could interpret it. 9. Then at last the chief cupbearer, remembering, said: I confess my sin. 10. The king, being angry with his servants, ordered me and the chief baker to be thrown back into the prison of the captain of the soldiers: 11. where on a single night each of us dreamed a dream presaging the future. 12. There was there a young Hebrew, a servant of the same captain of the soldiers, to whom we told our dreams, 13. and we heard whatever the event afterwards proved to be true. For I was restored to my office, and he was hung on a cross. 14. Immediately at the king's command, Joseph was brought out of prison, shaved, and having changed his clothes, was presented to him. 15. And the king said to him: I have had dreams, and there is no one who can explain them: and I have heard that you most wisely interpret. 16. Joseph answered: Without me, God will answer Pharaoh with favorable things. 17. So Pharaoh told what he had seen: I thought I was standing on the bank of the river, 18. and seven cows ascended from the stream, very beautiful and of fat flesh, and they were grazing on green pastures in the marshes; 19. and behold, seven other cows followed them, so deformed and lean that I never saw the like in the land of Egypt: 20. and when they had devoured and consumed the former, 21. they gave no sign of being full; but they languished in the same leanness and squalor. Waking, and again overcome by sleep, 22. I saw a dream: seven ears of grain were sprouting on a single stalk, full and most beautiful. 23. Seven other ears also, thin and blasted with blight, were springing from the stalk: 24. and they devoured the beauty of the former. I told the dream to the interpreters, and there is no one who can explain it. 25. Joseph answered: The dream of the king is one: what God is about to do, He has shown to Pharaoh. 26. The seven beautiful cows and the seven full ears are seven years of abundance, and they comprehend the same force of the dream. 27. And the seven thin and lean cows that ascended after them, and the seven thin ears struck with the burning wind, are seven coming years of famine. 28. Which shall be fulfilled in this order: 29. Behold, seven years shall come of great fertility in all the land of Egypt: 30. and after them shall follow seven other years of such great sterility, that all the former abundance shall be forgotten: for the famine shall consume all the land, 31. and the greatness of the want shall destroy the greatness of the abundance. 32. And that you saw a second dream pertaining to the same thing is a sign of firmness, because the word of God shall be accomplished, and shall be speedily fulfilled. 33. Now therefore let the king provide a wise and industrious man, and set him over the land of Egypt, 34. who shall appoint overseers over all the regions, and let the fifth part of the fruits during the seven years of fertility, 35. which are now about to come, be gathered into storehouses: and let all the grain be stored under the power of Pharaoh, and kept in the cities. 36. And let it be prepared for the famine of the seven years to come, which shall oppress Egypt, and the land shall not be consumed with want. 37. The counsel pleased Pharaoh and all his ministers: 38. and he said to them: Can we find such a man, who is full of the spirit of God? 39. He said therefore to Joseph: Since God has shown you all that you have spoken, shall I be able to find anyone wiser and like you? 40. You shall be over my house, and at the command of your mouth all the people shall obey: only by the royal throne shall I be above you. 41. And Pharaoh said again to Joseph: Behold, I have set you over all the land of Egypt. 42. And he took the ring from his own hand, and gave it into his hand; and he clothed him with a robe of fine linen, and put a golden chain about his neck. 43. And he made him ride in his second chariot, with a herald crying out that all should bend their knees before him, and that they should know he was set over all the land of Egypt. 44. And the king said to Joseph: I am Pharaoh; without your command no man shall move hand or foot in all the land of Egypt. 45. And he changed his name, and called him in the Egyptian tongue the Savior of the world. And he gave him as wife Aseneth, the daughter of Potiphera, priest of Heliopolis. So Joseph went out to the land of Egypt 46. (and he was thirty years old when he stood in the presence of King Pharaoh), and he went through all the regions of Egypt. 47. And the fertility of the seven years came, and the crops, reduced to sheaves, were gathered into the storehouses of Egypt. 48. And all the abundance of grain was stored in every city. 49. And so great was the abundance of wheat that it was equal to the sand of the sea, and the plenty exceeded all measure. 50. And before the famine came, two sons were born to Joseph, whom Aseneth, the daughter of Potiphera, priest of Heliopolis, bore to him. 51. And he called the name of the firstborn Manasseh, saying: God has made me forget all my labors and my father's house. 52. And the name of the second he called Ephraim, saying: God has made me grow in the land of my poverty. 53. And when the seven years of abundance that had been in Egypt were passed, 54. the seven years of scarcity began to come, which Joseph had predicted: and famine prevailed throughout the whole world, but in all the land of Egypt there was bread. 55. When the people were hungry, they cried out to Pharaoh, begging for food. To them he replied: "Go to Joseph: and whatever he tells you, do." 56. Moreover the famine increased daily throughout all the land: and Joseph opened all the storehouses and sold to the Egyptians; for the famine had oppressed them also. 57. And all provinces came into Egypt to buy food and to alleviate the evil of want.





Verse 1: Pharaoh's Dream; The Nile and Fertility


After two years — from the liberation of the chief cupbearer, since he had previously been in prison with Joseph for a year, as I showed in chapter 40, verse 4. From this it is clear that Joseph was in prison for three years, and this by God's design: both so that he might expiate certain light faults, from which not even holy men are free (so St. Augustine, sermon 82 On the Seasons); and so that his patience and virtue might be exercised and sharpened; and so that he might be a type of Christ, who was three days in His passion and death.


St. Augustine adds in the same place a remarkable but noteworthy observation, namely that Joseph was punished with two years of prison because he had trusted more in a man than in God, when he placed the hope of his liberation in the chief cupbearer, and therefore God caused that man to forget him for two years, as if to say: "I am showing you that you should seek help from Me rather than from man." Keen here is the eye of St. Augustine, keener still is God's.


PHARAOH SAW A DREAM: HE THOUGHT HE WAS STANDING OVER THE RIVER — over the bank of the Nile. Note: In Egypt, fertility arises from the flooding of the Nile (for it scarcely rains in Egypt), which, being muddy and rich, by coating the fields with silt and thus as it were manuring them, fattens and fertilizes them. Hence the more, higher, and farther the Nile overflows, the greater is the fertility in Egypt. From the height of the Nile's flood, the Egyptians know for certain how great the fertility will be in that year. Hear Pliny, book V, chapter 9: "Egypt," he says, "at twelve cubits (of the Nile rising in height) feels famine; at thirteen it still hungers; fourteen cubits bring cheerfulness, fifteen security, sixteen delight." For this reason Pharaoh here saw lean cows grazing on the bank of the Nile: for these portended a small flooding of the Nile, and consequently that the pastures would be scanty, and those almost only in the vicinity of the Nile. On the contrary, Pharaoh saw fat cows grazing in the marshes remote from the Nile, because these portended fertility throughout all Egypt.





Verse 4: The Lean Cows Devoured the Fat


And they devoured them. The lean cows ate the fat and well-fed cows. WHOSE APPEARANCE WAS WONDERFUL, AND THEIR BODILY CONDITION — which were of elegant form, fatness, and plumpness, so the Hebrew. This portent signified that seven years of barrenness would consume all the grain of the preceding seven years of fertility, as is clear from verse 30. Shrewdly St. Ambrose infers from the seven fat cows that seven lean ones would follow — that is, that from abundance and luxury, famine would be born — in his book On Joseph, chapter 7:


"Even though," he says, "I am not Joseph, I would nonetheless proclaim that those fat cows signified not only wantonness but also carelessness toward divine reverence. For of the wicked it is said: 'Fat bulls have besieged me.' And of the Jewish people it is written: 'He grew fat, and thick, and broad, and forsook God his Maker.' And therefore that dream of worldly abundance could not be perpetual; but there would come a time when a harsh famine would succeed these things."





Verse 5: Seven Ears of Grain


Seven ears of grain. Note that fertility and barrenness are here portended and foreshadowed by two dreams: one of ears of grain, the other of cows; and fittingly so, because fertility chiefly consists in these two things, namely in grain and in livestock. For good farming and cultivation of the land (which the fat cows denote, says Josephus), and the sowing of good seed (which the beautiful and full ears denote) are the two complete and adequate causes of fertility. So Abulensis.





Verse 6: Blighted by the East Wind


BLIGHTED — by a burning wind, the drying East wind.





Verse 9: The Cupbearer Confesses His Sin


I CONFESS MY SIN — of ingratitude and forgetfulness, by which I left my prophet Joseph, who predicted these favorable things for me, in prison and consigned him to oblivion.


Others understand his former sin, committed against the king two years earlier, for which he had been cast into prison by him, so that by this confession of his sin the cupbearer might, as it were, flatter the king and commend and extol his clemency toward one who had ill deserved it.





Verse 12: A Young Man, a Hebrew


A young man — a youth of 28 years: for Joseph was that age at the time.





Verse 14: Shaved and Clothed


THEY BROUGHT JOSEPH OUT OF PRISON, SHAVED HIM, AND CHANGED HIS CLOTHES, AND PRESENTED HIM TO HIM. Note here that Joseph was shaved and changed his clothes, because the ancients allowed prisoners in jail to let their hair and beards grow, as if mourning and in squalor, as Plutarch says of Milo. But those acquitted and freed would cut their hair and beards, and change their clothes as a sign of joy and of a happy lot and fortune.





Verse 16: Without Me, God Will Answer


Without me, God will give a favorable answer to Pharaoh. Pharaoh supposed (as did the historian Justin, book 36) that Joseph interpreted dreams by natural sagacity, of which kind Cicero says: "He who conjectures well, consider him the best prophet." Joseph removes this opinion from himself, and attributes all his divination and foreknowledge not to himself nor to his own cleverness, but to God and to God's revelation, so that Pharaoh might acknowledge and worship Him. Hence the Chaldean translates: "Not from my wisdom, but from the presence of the Lord shall peace be answered to Pharaoh"; and Symmachus: "Not I, but God will answer favorable things to Pharaoh"; and Vatablus: "There is another besides me who will interpret the dream, namely God, who will interpret favorable things for Pharaoh."





Verse 25: The Two Dreams Are One


It is one — in meaning, because both dreams and symbols, both of the ears of grain and of the cows, signify one and the same thing: for, as I said at verse 5, there is a twofold cause of fertility, namely farming, which is done by means of cows and oxen, and sowing, which is done by means of the seed of grain. Conversely, the lack of cultivation and of seed is a twofold and adequate cause of barrenness: the former is signified by the lean cows, the latter by the thin and slender ears.





Verse 26: The Same Force of the Dream


THEY COMPREHEND THE SAME FORCE OF THE DREAM. "Force" — that is, the meaning and signification, as if to say: The seven fat cows signify the same thing as the seven full ears.





Verse 29: Seven Years of Fertility


SEVEN YEARS OF FERTILITY WILL COME. This continuous and mutually succeeding seven-year fertility and barrenness was brought about not by the power of the stars or of nature, but by the work of God, who let the Nile flow freely in the former seven years and held it back in the latter. Hence it could be foreknown and foretold not by astrologers but by God alone, as is clear from verse 16.





Verse 30: The Famine Will Consume the Land


FOR THE FAMINE WILL CONSUME ALL THE LAND — of Egypt and the neighboring regions.





Verse 32: The Repetition Signifies Firmness


IT IS A SIGN OF FIRMNESS — as if to say: The latter dream confirms the former, which was about the same thing. At the same time, this repetition of the dream signifies that the thing signified by the dream is soon to be fulfilled in reality, as follows.





Verses 34-35: A Fifth Part Stored in Granaries


A FIFTH PART OF THE FRUITS, etc. LET HIM GATHER INTO STOREHOUSES — namely, the public storehouses of the king, divided and distributed through individual cities. For other wealthy private individuals were each able to store their own grain: hence not all felt the famine, at least in the first years of barrenness; in famine people also live more frugally. Therefore a fifth part of the fruits of the seven years of fertility, stored in the king's granaries, sufficed to relieve the public famine of the poor and common people that followed. For in such great fertility the supply of grain was very great and almost innumerable, as is clear from verse 49. Finally, even during the famine some crops, especially near the Nile, did grow, but few, which therefore were counted as almost nothing; so much so that it is said in chapter 45, verse 6: "neither plowing nor sowing was possible."


All the Egyptians therefore, during this seven years of fertility, were compelled by the king's command to sell a fifth part of their crops to the king, to be preserved for the seven years of barrenness; or certainly, as Tostatus holds, during this seven years of fertility the king forbade grain to be exported from Egypt and sold to foreigners: and since the supply of grain was immense, some sold a fourth, others a fifth part of their crops, and Joseph purchased them for the king.


AND LET ALL THE GRAIN BE STORED UNDER PHARAOH'S AUTHORITY. Understand that the grain was not threshed or beaten out, but remained attached to its ears, as is clear from verse 47. And this firstly, so that by this means fodder for the livestock — namely straw and chaff — might be stored at the same time. Secondly, so that the grain itself might be better preserved in this way in its husk and stalks: for it had to be kept for seven years, in such a manner that what was stored in the first year of fertility would be dispensed and eaten after the seven years, in the first year of barrenness; what was stored in the second year of fertility would be eaten in the second year of barrenness; what in the third, in the third, and so on. For in this way the grain could easily be kept unspoiled for seven years. So Philo.


ALL THE GRAIN — of that fifth part already mentioned, which alone was to be preserved.





Verse 40: At Your Command All the People Will Obey


AT THE COMMAND OF YOUR MOUTH ALL THE PEOPLE WILL OBEY. In Hebrew it is: all the people will kiss at your mouth — that is, they will kiss the command of your mouth, and venerate it, and immediately submit to it, and willingly obey. Thus in Psalm 2, verse 12, for "embrace discipline," the Hebrew has "kiss the Son" — that is, venerate the Messiah, the Son of God, and receive Him reverently, lovingly, and obediently, as if you were kissing Him.


Secondly, Vatablus translates: at your command all the people will take food, or will be armed — as if to say: I appoint you as second to me, prince of Egypt in time of peace and war, so that you may be the commander of the army. But the Hebrew nashac properly means "to kiss": therefore the former sense is the genuine one. Hence the Chaldean translates: at your word all my people shall be governed. The Septuagint has as our Translator, "will obey."


The Psalmist adds in Psalm 104, verse 22, that Pharaoh "appointed him (Joseph) lord of his house, etc., that he might instruct his princes as he himself was, and teach his elders wisdom." From this passage it is clear that the Egyptians, such as Trismegistus, drew their wisdom and prudence from Joseph and the Hebrews. This will be more evident at Exodus 2:1, at the end.


See here how wisdom and virtue elevate and ennoble Joseph. Truly did Pope Urban say to someone who reproached him for the lowliness of his birth: "Great men are not born but are made by virtue"; and Emperor Maximilian said to a certain rich man offering many thousands of gold pieces to be designated a nobleman: "I can enrich you, but only your own virtue can ennoble you."





Verse 42: The Ring, the Robe, and the Chain


AND HE TOOK THE RING FROM HIS HAND. This ring therefore was a signet ring, which the king gave to Joseph so that in his name he might decree and seal whatever he wished. A king wears a ring both for sealing and for espousal; for by it he, as it were, betroths the commonwealth to himself, says Philo.


A GOLDEN CHAIN. The chain, says Philo, is symbolically given to the king by the people, as if the people were saying to him: I give you this chain as an ornament in your uprightness and prosperity, but rather as a bond and fetter by which you will be constrained in wrongdoing and adversity.


Again Philo and Rupert note that four royal insignia and ornaments of that ancient age are given here, which the king shared with Joseph. For Joseph: first, in place of the fetters of prison, he received a golden chain from the king. Second, in place of a servile bond and iron ring, he received a royal ring. Third, in place of a sordid garb, he was clothed in a linen robe. Fourth, in place of the squalor of a dungeon, he obtained the ample chariot of empire. These four Rupert applies allegorically to Christ rising from the dead.


Mystically, St. Ambrose says in his book On Joseph: "What does the ring placed on the finger mean, except that we should understand that the pontificate was entrusted to his faith, so that he himself might seal others? What does the robe, which is the garment of wisdom, mean, except that the primacy of heavenly prudence was bestowed on him by that King? The golden chain seems to express good understanding. The chariot signifies the lofty summit of merits."


See here in Joseph how humility precedes glory, and how true is that axiom of Christ: "He who humbles himself will be exalted" — namely, after the clouds comes the sun, and after darkness, light. Hear Wisdom chapter 10, verse 13: "She (Wisdom) did not abandon him (Joseph) when sold, but freed him from sinners, and descended with him into the pit (into the cistern into which he was cast by his brothers), and in chains she did not leave him, until she brought him the scepter of the kingdom and power against those who oppressed him, and showed those who had stained him to be liars, and gave him eternal glory." Rightly therefore let this emblem be given to Joseph: "Patient innocence is immense glory." St. Giles, the companion of St. Francis, said admirably: "Even if the Lord should rain stones and rocks from heaven, they will not harm us if we are such as He requires us to be." And St. Chrysostom, homily 63: "See," he says, "how a captive (Joseph) is suddenly made king of all Egypt. Did you see how great a thing it is to bear temptations with thanksgiving? For this reason Paul also said, Romans 5: 'Tribulation produces patience, patience produces tested character, tested character produces hope: hope does not disappoint.' See therefore: He bore afflictions patiently, patience made him tested, being tested he acted in great hope, hope did not disappoint him." And further on: "Just as merchants who wish to collect money cannot increase their wealth in any other way unless they have endured many dangers on land and sea. For it is necessary that they bear the ambushes of robbers and pirates; yet they undertake everything with great eagerness, and because of the expectation of profit they scarcely feel the bitter things they endure. So also we, thinking of the riches and spiritual wares that we may collect here, ought to rejoice and exult, and not contemplate the things that are seen, but the things that are not seen."





Verse 43: The Second Chariot; Abrech


His second chariot — in which the one second to the king was accustomed to ride. So Lipomanus, Pererius, and others. Hence Vatablus translates: the chariot of the second man — that is, the chariot in which he who was second after the king was accustomed to ride. By this chariot therefore Joseph was declared and made the alter ego of Pharaoh, so that in honor and dignity he would be next to him. See here how Joseph does not become insolent in prosperity, just as he was not broken by adversity. For truly St. Augustine says in his Sentences, no. 246: "No misfortune breaks him whom no good fortune corrupts," and conversely.


WITH A HERALD CRYING OUT THAT ALL SHOULD BOW THE KNEE BEFORE HIM. In Hebrew it reads: with a herald crying out abrech, which Aquila, Elias in the Tishbi, and our Translator here render as "bend the knee," so that abrech is the hiphil imperative from the root berech, that is, "knee," and the aleph is put in place of he, for aleph and he are neighboring guttural letters and interchangeable. Or rather, abrech is Egyptian, not Hebrew: for the Egyptian herald was crying out to Egyptians, naturally in Egyptian, abrech, that is, "bend the knee," as I have said. St. Jerome in his Traditions on Genesis explains abrech as if it were the same as "tender father"; for ab in Hebrew means father, and rach means tender. The Chaldean explains it differently: "They cried out," he says, "Abrech, that is, this is the father of the king; for rech among the Egyptians means the same as king," says Lipomanus. Hence the Targumist also translates: they cried out: "Long live the father of the king, who is a prince in wisdom and tender in years." Philo, in his book On Joseph, marvels at the sudden transformation by which in one day he was raised from the lowest to the highest. "Who," he says, "would have expected that within a single day a servant would become a master, a prisoner the most distinguished of all, a deputy warden of the prison would become viceroy, and would inhabit the palace instead of the prison, and from the deepest disgrace ascend to the supreme pinnacle of honor."





Verse 44: I Am Pharaoh


I am Pharaoh: without your command no one shall move a hand — as if to say: I as king promise and swear to you that I will make all my subjects so obedient to you that no one will dare resist your orders; indeed, without your permission they will scarcely dare to move a foot or a hand. This is hyperbole.


The kings of Egypt were called Pharaohs, from the first Pharaoh; just as the same kings after Alexander the Great were called Ptolemies, from Ptolemy son of Lagus, who after Alexander was the first king of Egypt.





Verse 45: Savior of the World; Aseneth


HE CALLED HIM IN THE EGYPTIAN LANGUAGE SAVIOR OF THE WORLD — because he had freed the world from the destruction of an impending famine. You see here that Joseph is a type of Christ, the Savior of the world. Note: For "savior of the world," the Hebrew is tsophnat paneach, which is read corruptly in the Septuagint as Psonthomphanech. Some think this is a Hebrew word meaning "revealer of secrets," namely of dreams. So Josephus, Philo, the Chaldean, Theodoret, St. Chrysostom, and the Rabbis. But more credence should be given to St. Jerome, who lived for a long time in Judea, who says this word is not Hebrew but Egyptian; for why would Pharaoh, an Egyptian, impose on Joseph in Egypt not an Egyptian but a Hebrew name? Therefore tsophnat paneach in Egyptian means "savior of the world." Hence although the phrase "in the Egyptian language" is not in the Hebrew, it was nonetheless prudently and rightly added by our Translator for the sake of explanation.


Now compare all these honors with the things Joseph had previously suffered, and you will see that he suffered nothing that was not (as Rupert notes) signally recompensed to him. For first, in place of his brothers' hatred, he gained the favor of the king and his princes. Second, in place of exile he obtained exaltation. Third, in place of the labor of his hands in servitude, he received a golden ring. Fourth, in place of the cloak that the adulteress had stripped from him, he was clothed in a linen robe. Fifth, in place of fetters, he was girded with a golden chain. Sixth, in place of having served prisoners, he is now made prince. Seventh, in place of the lowliness of prison, he sits upon the royal chariot. Eighth, in place of having been despised, he is now honored by all with genuflection. Ninth, in place of the name of a slave, he receives a royal name and is called Savior of the world. Tenth, in place of the scorned adulteress and base pleasure, he receives a most noble wife. If God so rewards the labors and afflictions of His own in this life, what will He do in the life to come? Namely: "Eye has not seen, nor ear heard, nor has it entered into the heart of man, what God has prepared for those who love Him."


Allegorically, the Father exalted Joseph — that is, Christ — saying: "This is My beloved Son." The linen robe is the glory of the body, with which His innocence is clothed. He gave Him the ring because the Father set His seal upon Him. The golden chain signifies the glorious endowments of the body. He placed Him upon the chariot because He gave all things into His hands. The herald who went before was John the Baptist. He set Him over all Egypt, that is, the world. He gave Him judgment, and the name Savior of the world, and the bride, the Church.


AND HE GAVE HIM ASENETH AS A WIFE, THE DAUGHTER OF POTIPHERA. The Hebrews, Jerome, Rupert, and Abulensis think that this Potiphera was the same person as Joseph's first master, who was likewise called Potiphar, as I said in chapter 39, verse 4. But it is more true that this one was different from that one: for this one was a priest, that one a commander of the army; this one lived in Heliopolis, that one in Memphis in the royal court. So St. Augustine, Chrysostom, Lyranus, Lipomanus, Oleaster, and Pererius.


Of Heliopolis. It was called Heliopolis, that is, "city of the sun," from the worship of the sun. In Greek it is called by the Septuagint On, and by Ptolemy, Onion.





Verse 46: Thirty Years Old


HE WAS THIRTY YEARS OLD WHEN HE STOOD BEFORE THE KING. Note: Scripture records this number, first, for chronology. Second, so that we may know that Joseph served for 14 years, namely from age 16 to 30. Third, so that we may see that God abundantly compensated Joseph's labors and afflictions: for his calamity lasted only 14 years, but his principate and prosperity lasted 80 years, namely from age 30 to 110, when he died. Fourth, so that we may know that Joseph's virtue surpassed his years: for as a young man he suffered and accomplished so much. So St. Chrysostom. Fifth, so that we may know that this was a mature age, suitable for governing and teaching. Thus David became king at age 30. Ezekiel began to prophesy at age 30. John the Baptist and Christ began to preach at age 30.


Note for chronology: Joseph was 30 years old when he became prince of Egypt; then followed seven years of fertility; then two years of barrenness and famine, when his brothers and father came to him; they came therefore in the ninth year of his rule. His father was then 130 years old, as is clear from chapter 47, verse 9. Joseph himself was then 39 years old, as is clear from the foregoing.


From this it follows, first, that Joseph was born in the 91st year of Jacob. For subtract 39 years of Joseph's life from Jacob's 130, and you will have 91.


It follows secondly that Jacob, fleeing from Esau, came from Canaan into Mesopotamia in the 77th year of his age, and returned from there to Canaan in his 97th year. For Joseph was born in Jacob's 91st year, and he was born in the 14th year after Jacob had come to Mesopotamia, as I showed in Genesis 30. After Joseph was born, Jacob remained in Mesopotamia for six more years, serving for Laban's flocks, so that in the 20th year from his arrival he returned to Canaan, Genesis 31. Therefore Jacob came to Mesopotamia in the 77th year of his age; and from there after 20 years he returned to Canaan, namely in the 97th year of his age.





Verse 49: Grain as the Sand of the Sea


AS THE SAND OF THE SEA. This is hyperbole.





Verse 51: Manasseh


Manasseh — that is, "causing to forget," or "forgetfulness": for the root nasa means "to forget."


Note here the piety and gratitude of Joseph toward God: lest he should ever forget the mercy bestowed on him by God, he established his sons as a perpetual memorial of it, which would constantly be before his eyes. So also did Moses, happy in his exile, when he named his sons Gershom and Eliezer, Exodus 2:22.





Verse 52: Ephraim


EPHRAIM — that is, "fruitful," "increasing"; or "fruit" and "increase," from the root para, which means "he was fruitful." So St. Jerome.





Verse 54: Famine Throughout the World


THROUGHOUT THE WHOLE WORLD — that is, in a great part of the lands and regions adjacent to Egypt; because, if there had been famine absolutely throughout the entire world, the storehouses and the fifth part of Egypt's crops would by no means have sufficed to relieve it. So Abulensis.





Verse 56: Joseph and Serapis


AND JOSEPH OPENED ALL THE STOREHOUSES. From this benefit and the provisioning by Joseph, many think that Joseph was called Serapis, and that he was worshipped by the Egyptians under the name of Serapis, and that Serapis was none other than Joseph. For Serapis lived at the same time as Joseph and Jacob went down into Egypt. Clement of Alexandria and St. Augustine, book 18 of the City of God, chapters 4 and 5, relate that at the time of the arrival of Jacob and Joseph in Egypt, Apis, king of the Argives, sailed to Egypt and died there, and being buried in a chest was called Serapis, as if soros Apis, that is, "the chest in which Apis was buried"; and that this Apis, or Serapis, became the greatest god of the Egyptians, because he had relieved them from famine and taught them various arts, just as Isis, the wife of Serapis, taught them letters. Hence they worshipped Serapis in the form of a bull, which is the symbol and prognostic of fertility, as we saw at verses 2 and 27. This bull, as long as it lived, the Egyptians fed most delicately; in Egyptian it was called Apis, that is, "bull"; after death, enclosed in a chest, it was called Serapis. When this bull died, the Egyptians sought and fed another one similar to it, marked with white spots.


This bull therefore, called Apis and Serapis, was the god of the Egyptians, whom the Hebrews recently come from Egypt imitated when in Sinai they fashioned and worshipped the golden calf, Exodus 32. Remove from this history of Apis and Serapis the claim that he was king of the Argives — for which perhaps "of the Hebrews" should be substituted — and all the rest agrees with Joseph. For the Gentiles marvelously corrupted the history of Joseph and other Hebrews, and mixed and distorted it with their own fables and fabrications.


Therefore Julius Firmicus, an ancient author who flourished in the year of Christ 337, in his book On the Error of the Profane Religions (which he dedicated to the Emperors Constantius and Constans, and which is extant in the Library of the Holy Fathers, volume 4, chapter 14), Ruffinus, and from them Baronius, volume 4, page 520, and Pierius, book 3 of the Hieroglyphics, folio 25, letter F (who adds that this is a tradition of the Egyptians), and many others are of the opinion that Joseph, on account of so great a benefit by which he provided grain for the Egyptians in famine, was after his death called Serapis by them and worshipped with divine honors. Just as for the same reason Joseph was called by Pharaoh "Savior of the world," which is greater than Serapis. Hence St. Chrysostom, homily 67, teaches that Joseph foresaw this, and therefore commanded the Hebrews that when leaving Egypt they should carry his bones with them, namely lest the Egyptians, prone to superstition, should worship them as the relics of their Savior, or as relics of a deity.


This opinion is supported by the fact that Serapis is depicted as a beardless youth, carrying a basket — namely of grain and bread — on his head. Hence also the bull sacred to him was called Apis and Serapis: both because Joseph interpreted the seven fat cows that Pharaoh saw as a sign of fertility; and because the ox, by plowing, manuring, and threshing, is a cause of fertility — for which reason Moses compares Joseph to an ox, or bull, Deuteronomy 33:17. Hence also that oracle of Serapis, most worthy of Joseph, is celebrated:


"In the beginning is God, then the Word, and with these the Spirit is one: These three are co-eternal, all tending into one."


Hence finally various authors give various etymologies of Serapis, all of which agree with our Joseph. For first, some quite probably derive Serapis from Sar, that is, "prince," and Apis, that is, "bull" — as if you were to say, "Prince of the bull" or "of bulls" — which namely portended fertility to Pharaoh and Joseph, so that Serapis is a word composed of the Hebrew Sar and the Egyptian Apis. For the Egyptians seem to have given Joseph an Egyptian name, or at least a Hebrew-Egyptian one. For the Hebrew Sar, whence Ser and Sir, has passed into many nations and languages. For the Syrians, Chaldeans, Arabs, Muscovites, Tartars, French, and apparently the Egyptians all call a lord or prince Sar or Sir. Joseph therefore was called by the Egyptians Apis, and then Serapis, as if you were to say, "Prince Apis."


Second, others derive Serapis from siros and Apis, that is, "granary" and "Apis" — namely a grain-storage Apis. Third, Julius Firmicus says: Serapis means "Apis of Sarah," or "Apis the prince descended from Sarah, the wife of Abraham." Fourth, others say: The Egyptians corruptly called Joseph Aseph, and by metathesis Apes or Apis, just as the Dutch say Japic for Jacob.


Fifth, others say: Invert abrech and you will have Cerapis, that is, Cerapis or Serapis. For the herald proclaimed to the people before Joseph, Abrech, that is, "bend the knee," verse 43. Sixth, others say: Serapis is said to be as if Schor appaim, that is, "the face of a bull"; for this bull, which was the hieroglyphic of Serapis, was depicted and sculpted with only the face of a bull; for it was nothing other than the head of a bull or calf. Hence Serapis was also called Osiris, as if from schor, that is, "bull"; although Eusebius, book 1 of the Preparation for the Gospel, chapter 6, holds that Osiris is the sun and Isis is the moon, and says Osiris means "many-eyed," as it were; for the sun diffuses many rays from itself, like eyes, and is the symbol of God's providence, which is everywhere watchful. Hence also the Hebrew root schor means "to gaze at something with fixed and intent eyes"; and because the bull gazes with such fixed eyes, it is therefore called schor. But later Egyptians adapted these things to the sun, as the eye of the world, by a new hieroglyphic; for since they had nothing certain about God, some sought their Serapis in heaven, others on earth, some depicted him in human form, others in the form of an ox; and so they devised one hieroglyphic for Serapis and another for Osiris. For it is very likely that the first Serapis, as well as Jupiter, Mercury, Hercules, and the other gods of the pagans, were distinguished and illustrious men, such as was our Joseph here, whom people enrolled among the gods on account of their virtue, power, or merits to the state, and honored them with divine worship.


I have discussed these matters about Serapis at somewhat greater length because they pertain to Joseph, and because they are rare and have not been treated by anyone. This opinion is confirmed by the Author of On the Wonders of Sacred Scripture, book 1, chapter 15: "Joseph," he says, "as a prophetic man foresaw that the Egyptian people, given to idolatry, would at some time wish to worship him, because he had been the author of their earthly magnificence and had freed them from the peril of famine, which indeed they did: for they set up the image of an ox next to Joseph's tomb, because the ox is compared to the man in agriculture. For the same reason, when the children of Israel wished to fabricate an idol in the desert, they made no other statue than a calf, that is, an ox, for this reason above all, that in Egypt he was worshipped next to Joseph's tomb; therefore, lest Joseph succumb to the idolatry of the Egyptians, he commanded his bones to be carried out of Egypt."


Whence Osiris is said to have taught the Egyptians the art of plowing and cultivating fields, which Scripture testifies Joseph did here by means of oxen. And Plutarch, in his book On Isis and Osiris, asserts that the proper name of Osiris was Arsaphes, which clearly alludes to the name Joseph. Furthermore, Osiris, he says, is the same as polyophthalmos, that is, "many-eyed": for os in Egyptian signifies "much," and Siris means "eye." Was not Joseph "many-eyed," that is, all-knowing through the wisdom divinely bestowed upon him, by which he most prudently governed the Egyptians and taught them not only astrology and mathematics, but also the faith and the worship of God, according to Psalm 105:21: "He made him lord of his house, and ruler of all his possessions, that he might instruct his princes as himself, and teach his elders wisdom." Hence also on the temple of Serapis, indeed even on the breast of Serapis, a cross was engraved, says Rhodiginus, book 10, chapter 8. And the cross was for the Egyptians a symbol of salvation and of the blessed life; because Joseph taught and by his suffering prefigured the cross of Christ, from which we have both salvation and the blessed life. Thus the management of the grain supply among the Romans was entrusted only to great and wise men. Hence Pliny in his Panegyric: "The management of the grain supply was entrusted to Pompey the Great, and it added no less glory than the expulsion of bribery from the Campus, the driving of the enemy from the sea, and the pacification of the East and the West by his triumphs."
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Synopsis of the Chapter

The matter of the preceding chapter is continued by means of a new vision in which the subject is taken up again from a more remote starting point; for John sees an Angel holding the key of the abyss, who binds Satan in the abyss for a thousand years, during which the souls of the Martyrs and Saints reign with Christ in heaven. Then, at verse 7, after the thousand years Satan is said to be loosed for a little while; and once loosed, he will gather the nations, Gog and Magog, to the Antichrist, that they may fight on his behalf against Christ and the Christians: but God will breathe upon them and destroy them by fire sent from heaven; and Satan and the Antichrist He will hurl down into the abyss. Then, at verse 11, Christ comes to judgment, the dead small and great rise, the books are opened, and from these the dead, now raised again, are judged according to the works of each; and at last death and hell, together with the impious who are not written in the book of life, are cast into the lake of fire.




Vulgate Text: Apocalypse 20:1-15

1 And I saw an angel coming down from heaven, having the key of the bottomless pit, and a great chain in his hand. 2 And he laid hold on the dragon the old serpent, which is the devil and Satan, and bound him for a thousand years. 3 And he cast him into the bottomless pit, and shut him up, and set a seal upon him, that he should no more seduce the nations, till the thousand years be finished. And after that, he must be loosed a little time. 4 And I saw seats; and they sat upon them; and judgment was given unto them; and the souls of them that were beheaded for the testimony of Jesus, and for the word of God, and who had not adored the beast nor his image, nor received his character on their foreheads, or in their hands; and they lived and reigned with Christ a thousand years. 5 The rest of the dead lived not, till the thousand years were finished. This is the first resurrection. 6 Blessed and holy is he that hath part in the first resurrection. In these the second death hath no power; but they shall be priests of God and of Christ; and shall reign with Him a thousand years. 7 And when the thousand years shall be finished, Satan shall be loosed out of his prison, and shall go forth, and seduce the nations, which are over the four quarters of the earth, Gog, and Magog, and shall gather them together to battle, the number of whom is as the sand of the sea. 8 And they came upon the breadth of the earth, and encompassed the camp of the saints, and the beloved city. 9 And there came down fire from God out of heaven, and devoured them; and the devil, who seduced them, was cast into the pool of fire and brimstone, 10 Where both the beast and the false prophet shall be tormented day and night for ever and ever. 11 And I saw a great white throne, and one sitting upon it, from whose face the earth and heaven fled away, and there was no place found for them. 12 And I saw the dead, great and small, standing in the presence of the throne, and the books were opened; and another book was opened, which is the book of life; and the dead were judged by those things which were written in the books, according to their works. 13 And the sea gave up the dead that were in it, and death and hell gave up their dead that were in them; and they were judged every one according to their works. 14 And hell and death were cast into the pool of fire. This is the second death. 15 And whosoever was not found written in the book of life, was cast into the pool of fire.




Verse 1: I Saw an Angel Coming Down from Heaven, Having the Key of the Bottomless Pit

Alcazar, after his usual fashion, refers and applies all this to the Roman Church — as though, after the burning of Babylon (that is, of Rome), namely the mystical fire of charity, when under Constantine the public exercise of the Christian faith began in her, Satan was bound so that he might never at any time be able to overthrow or abolish it. This state of things, then, was to endure until the time of the Antichrist, who for a brief space will abolish it; but once he is dead it will be restored again, and will continue until the day of judgment, when it will be transformed into the heavenly kingdom, blessed and glorious. He therefore holds that Satan is here bound for this purpose: lest he should hinder the nuptials of the Lamb with the Roman Church — just as Raphael bound Asmodeus lest he hinder the nuptials of Tobias with Sara (Tobit viii, 3). From this he further endeavors to prove that all the preceding visions, beginning from chapter 15, are to be understood up to this point of the primitive Church's victory against paganism, because in the next chapter Satan is said to be bound for a thousand years. Therefore, he says, the binding of Satan followed after the destruction of Babylon, after the battle of Michael with the dragon, etc. Therefore this destruction, this battle, etc., do not occur under Antichrist at the end of the world; but rather already happened long ago in the conversion of the Gentiles, when Rome publicly professed Christianity; for then Satan was bound for a thousand years. For after Antichrist there will not remain a thousand years for the world, that Satan should only then be bound.


But I reply with Ribera that this is a new vision, as is wont to happen in the Prophets, in which certain things already long since accomplished are advanced and repeated by hysterologia (i.e., in reverse order of occurrence). For the binding of Satan, accomplished long ago by Christ, is here narrated by John, and traced from its beginning: and this for the purpose of passing thence to recount the same Satan's loosing, which will happen at the end of the world in the times of Antichrist. For how could Satan be understood to be loosed from his chains, unless first it were narrated that He had long since, a thousand years ago, been bound by Christ with those very chains?


1. AND I SAW AN ANGEL COMING DOWN FROM HEAVEN, HAVING THE KEY OF THE ABYSS. — This Angel is Christ, says St. Augustine in book XX of De Civitate Dei, chapter vii, and so do Viegas and Alcazar; for Christ has the key of the abyss, and laid hold of and bound the demon with the chain of His own dominion.


But more simply and plainly here, just as in chapter ix, verse 1, we shall take the Angel in the proper sense, namely as the one who presides and is, so to speak, the praetor of hell. Hence he has the key of the abyss, that is, he has the power of opening hell, and of thrusting the devil — namely Lucifer — into it, and of binding him there by a chain, that is, by the divine command and its restraining and coercive power (about which I spoke in chapter ix, verse 14), and that for a thousand years, that is, for the entire time of Christ's reign in this life, namely in the Church Militant, until Antichrist; for a thousand is a perfect number, of square and solid form: for ten times ten makes a hundred, and ten times a hundred makes a thousand. Thus a thousand is the squaring of ten, and therefore signifies the fullness and totality of time, says St. Augustine and others passim. Or a thousand, that is, very many years; for a definite number is put for an indefinite.


HAVING THE KEY OF THE ABYSS, — namely of hell. Mystically, Ansbert and Haymo take the abyss to mean the multitude of the wicked, to whom the demon is, as it were, bound. Again Alcazar: "In the abyss," he says, "that is, in the most just judgment of God (for the judgments of God are a great abyss), the demon is bound and shut up."




Verse 2: He Laid Hold on the Dragon, the Old Serpent, and Bound Him for a Thousand Years

THE ANCIENT SERPENT, — because the devil from of old in Paradise, through the serpent, killed the first humans with the poison of his envy, says St. Leo.


AND BOUND HIM FOR A THOUSAND YEARS. — The Arabic version: "into a thousand years." With what chains demons are bound I said in chapter ix, verse 14. Note that this binding of the demon for a thousand years is reckoned and explained by interpreters in five ways. For first, some begin these thousand years from the passion of Christ and end them at Antichrist; second, others begin them from the Emperor Constantine or from the death of Julian: for then idolatry, as it were, perished at the same time; third, others after Constantine; fourth, others from the death or time of Antichrist; fifth, others begin them from the day of judgment, and say they are to be completed in the kingdom of heaven. I omit the opinion of Prosper in De Dimidio Temporis, chapter iv, who begins these thousand years from the beginning of the 70 weeks of Daniel, since this is his singular and unique opinion.


First, from the passion of Christ they begin: St. Gregory, Augustine, Primasius, Bede, Andreas, Viegas, and Pererius in book XV on Daniel. For Christ on the cross took away from the devil his usurped right and power over humans, and bound him. Hence He Himself says: "Now shall the prince of this world be cast out;" but under Antichrist he will be loosed and will recover his strength, and will exercise it through Antichrist. So from the time of Christ on the cross Satan, that is, the prince of demons (whence in Greek there is an article; and St. Prosper in De Dimidio Temporis reads: "that great dragon, that ancient serpent"), namely Lucifer, was really and personally banished to hell, and there bound, so that he could not come forth from it, nor harm men as he could if he were present among them, until the time of Antichrist: for then he will be loosed and come forth. This is expressly taught by St. Gregory in book IV of the Moralia, XII, Ambrose, Andreas, Lactantius in book VII of the Divine Institutes, xxv and xxvi, Ribera, and Viegas, who teach that here a certain secret is disclosed, namely that in the passion and death of Christ a certain angel descended from heaven who would bind Satan in Gehenna, that he might not come forth from it until the time of Antichrist. Again Lucifer was bound, lest through his demons, who act among us, he should exert his whole power against the Church, lest he seduce the nations from which the Church is constituted, says St. Augustine — those whom he had previously seduced and held in subjection — but he is compelled to permit them to be freely converted to Christ, and that the faith of Christ may be propagated throughout the world among all nations, says St. Augustine, sermon 197 De Tempore. So St. Athanasius relates in the Life of St. Antony, that the devil on one occasion fell down at the feet of St. Antony, saying: "Why do men curse me? Let them blame themselves if they fall; for I can do nothing, unless they willingly submit themselves to me." And St. Antony adds: "He has been hooked by the hook of the cross by the Lord like a dragon, and bound with a halter like a beast of burden, and like a fugitive slave bound with a collar, and his lips pierced with a ring, he will not be permitted to devour any of the faithful. Now miserable as a sparrow, ensnared by Christ for sport, he groans trampled under the heel of Christians. He who once boasted that he had wiped out all the seas, he who promised that the whole earth would be held in his hand — behold, he is conquered by us, behold, he cannot prevent me from disputing against him." See St. Augustine, in the place cited above.


Thus in the Life of Sts. Marcellinus and Peter, Martyrs (June 2), we read that this Peter the Exorcist, in order to show the power of Christ to Artemius, prefect of the prison, came forth from prison by divine power, his chains loosed, and stood at the table of Artemius and his wife Candida and daughter Paulina, who was possessed by a demon, who suddenly fleeing at Peter's presence, exclaimed: "The power of Christ, which is in thee, O Peter, has bound me and drives me out;" so that Paulina was utterly freed and made well. Whereupon Artemius with his wife came to Peter's feet, became a Christian, and at last with them escaped as a martyr. For, as St. Augustine says (XX De Civit., viii): "The binding of the devil has not only happened from when the Church began to extend itself among the nations, but it is also happening now, and shall happen until the end of the age; because for each one of the faithful, this strong one is bound when, as a vessel, he is wrested from him." See what was said on chapter ix, verse 14. Whence appositely St. Cyprian, in his treatise De Opere et Eleemosynis, brings in the devil thus insulting before Christ the judge those Christians who consented to his temptation: "For these whom you see with me, I received no slaps, I sustained no scourges, I bore no cross, I shed no blood, nor did I redeem my household at the price of suffering and gore; nor do I promise them a heavenly kingdom, nor do I recall them to Paradise with restored immortality; and yet they procure for me gifts, how precious, how grand, sought with how excessive and prolonged labor, with most sumptuous arrangements! Your such gift-givers, O Christ, show forth, instructed by Your precepts, who shall receive heavenly things in exchange for earthly ones — those rich men, those copiously flowing with abundance; do they offer such gifts in the Church while You preside and look on? In these fading and earthly gifts of mine no one is fed, no one is clothed, no one is sustained by the comfort of any food; everything perishes amid the fury of the eater and the error of the spectator, in the prodigal and stupid vanity of pleasures that frustrate. There in Your poor You are clothed and fed, You promise eternal life to those who labor, and scarcely are mine, who waste themselves on me, equal to Yours, who are honored by You with divine wages and heavenly rewards. What shall we answer to these things, dearest brethren?"


Furthermore, that these thousand years are finished at Antichrist, and that Satan must then be loosed, is expressly taught by St. Augustine in the book cited, chapter vii, Gregory in book IX of the Moralia, chapter i, and book XXXV, chapter xx, Primasius, Bede, and others passim.


Second, from the time of Constantine, who publicly introduced the practice of Christianity, paganism having been abolished, Ferdinandus Castiglius in his History of St. Dominic, part II, chapter 1, and others, begin these thousand years, and end them at the beginning of the Ottoman Empire; for then Satan seems to have been loosed, when Ottoman became the first Emperor of the Turks, whom his successors have followed down to this day. For from A.D. 300, in which Constantine reigned, to A.D. 1300, in which Ottoman began, there are precisely a thousand years.


Again, Ubertino da Casale says that Satan was bound under Constantine, but loosed under Pope John XXII, who began to sit (as Pope) in A.D. 1316. For Ubertino, offended by him as being less favorable to the Mendicant Orders, was angry against him and called him a mystical Antichrist. But unjustly: for it was bile that made him spew forth these words against a legitimate Pontiff. For John rightly judged the Emperor an enemy of the Church and laid him under interdict from the sacred rites, because he had created Peter Corbario as Antipope. Furthermore, Alcazar begins these thousand years from Constantine, who exalted Christianity, and ends them at Antichrist. But these are accommodated readings, not genuine or literal, especially since St. John the Evangelist, chapter xii, verse 31, and the other Evangelists (as Matt. xii, 29, Mark iii, 27, Luke xi, 22) teach that Satan was bound while Christ was living and remaining: therefore these thousand years are to be reckoned from the time of Christ, not Constantine.


Third, after Constantine, Aureolus begins these thousand years, namely from Pope Calixtus II, in A.D. 1122. For he thinks that this Angel is Pope Calixtus, who has the key of the abyss, that is, the power of closing the gates of hell and opening the gates of heaven. He bound Satan, because he took away from the Emperor the right of investing Bishops and Abbots by giving them the ring and staff, which they had usurped for 300 years from Charlemagne. Therefore under Calixtus II, the Emperor Henry V, coming to Rome, renounced this right in A.D. 1122, although Gregory VII, Victor, Urban, and Paschal had previously attempted the same but had been unable to accomplish it. Calixtus therefore bound Satan for a thousand years, that is, in perpetuity for as long as the Church shall last. But this too is an accommodation of a most weighty prophecy to a matter trifling and slight by comparison.


Fourth, the Chiliasts or Millenarians begin these thousand years from the death of Antichrist; their leader was Papias, disciple of St. John the Apostle, whom Cerinthus the heretic followed, and from among the Catholics Irenaeus, Tertullian, Lactantius, Victorinus, Apollinaris, Severus, Justin, and others. For these thought that what Christ had predicted and promised concerning the peace and felicity of the Church had not yet been fulfilled, but were to be fulfilled after Antichrist, when, after he has been overcome, the just shall rise and reign with Christ on earth for a thousand years: wherefore Satan must be bound for them. And so they taught that after six thousand years, during which this world shall stand, there would follow a sabbath, or seventh millennium of years, in which the Saints with Christ would reign on earth in the greatest delights — either bodily, of gluttony and luxury, as the impure Cerinthus wished, or rather spiritual, as Irenaeus and others wished: and this once pleased St. Augustine, as he himself reports in book XX of De Civitate, vii. They said therefore that this is the first resurrection, of which John here speaks: after which they said that a second would follow, in which they would be transferred from earth to heaven, which was the eighth millennium of happiness and eternity. Whence they take the following chapter to be about this first resurrection: for they said this was the new Jerusalem coming down from heaven to earth. Into this error they were led by this passage of the Apocalypse, which seems to assert it. Whence others, diametrically opposed to them, in order to overthrow this error, rejected the Apocalypse and attributed it to the heretic Cerinthus, who was among the first Chiliasts.


This therefore is the error of the Millenarians: I do not dare to call it heresy, because I do not have explicit Scriptures or Decrees of Councils by which this opinion is condemned as heretical. Whence even St. Augustine, in the place cited, did not dare to condemn it. Yet it is sufficiently convicted of error, and could be condemned by the Church as heretical (as our Father Salas and others condemn it). First, from those Scriptures and Pontifical Decrees which teach that pure and holy souls, having ended this life, fly straight to heaven: for from this it follows that they do not dwell on earth for a thousand years.


Second, from those texts which teach that there is only one resurrection properly so called, namely of bodies coming back to life, and that this will be at the end of the world, namely at the day of judgment: from this it follows that souls thereafter will not tarry in this world and on earth for a thousand years. Such Scriptures are: Job xix, 25: "On the last day I shall rise from the earth, and in my flesh I shall see God my Saviour." And Paul, I Cor. xv, 52, says we shall rise "in a moment, in the twinkling of an eye, at the last trumpet." John himself sufficiently insinuates the same in this chapter, verses 12 and 13.


Third, from those texts which teach that after the resurrection the Blessed shall not have carnal delights but spiritual, as in Matt. xxii, 30: "In the resurrection they will neither marry nor be given in marriage, but will be as the Angels of God."


Fourth, from those texts which teach that at the resurrection we shall be caught up to meet Christ in the air, as is said in 1 Thess. iv, 16.


Fifth, because here in verse 7 it is said: "When the thousand years are finished, Satan shall be loosed, and shall seduce the Nations, etc., Gog and Magog." Now these will be the leaders and army of Antichrist, who is to come before the end of the world and before the resurrection. Therefore these thousand years will not follow but precede Antichrist and the end of the world. Therefore they are years of this life and age, not of the resurrection.


Finally, the later Fathers and the sense of the Church have rejected this opinion: whence it now seems to have died out.


To the Chiliasts in part accedes the opinion of Abbot Joachim, of Pannonius, Seraphinus, and Bullinger, who think that Christ's so magnificent promises concerning the peace and happiness of the Church have not yet been fulfilled, but are to be fulfilled after Antichrist. At that time, therefore, there will be in the Church no heresy or enemy that may afflict or disturb her, and the faithful themselves will be saints, so that they need no correction or reformation of morals: for all will be "taught of the Lord," and there will then be on earth an example of the heavenly monarchy. Wherefore they teach from the Sibyl that after the death of Elijah and Enoch, 350 years will remain until the day of judgment; concerning this see Langius on Justin, volume two, fol. 72. Ubertino indeed doubles these years, saying they will be 700. But these things are said gratuitously and without foundation, nor do they agree with Scripture, which teaches that Antichrist will come at the end of the world, and that not long after Antichrist there will be the final judgment and resurrection, as St. John here sufficiently insinuates, when after the slaughter of Gog, Magog, and the army of Antichrist, he passes immediately in verse 11 to the day of judgment. Whence Hortulanus on Canticles, fol. 386, where he teaches the same opinion as Joachim, in order to escape these difficulties, asserts that these thousand years of the Church's happiness will be not after but before Antichrist. But this too is fictitious, especially since up to these very times, which gradually approach Antichrist, there has never been an age without heresy, enemy, and disturbance of the Church, such as he supposes will exist for a thousand years before Antichrist — just as Q. Julius Hilarion supposed in his book De Duratione Mundi, tome VII of the Bibliotheca SS. Patrum.


To their opinion accedes Petrus Galatinus here — whom I read in manuscript in the Vatican Library — who reckons these thousand years of the binding of Satan from the time of Christ, but asserts that the principal part of them will be in the age of an angelic Shepherd (Pope), who will be of admirable humility, wisdom, and holiness, and will have twelve Apostles like Christ, with whom he will reform, and will first under the Apostles restore the Church to splendor; after whom Antichrist will follow, who will subvert all things, and then Satan, previously bound, will be loosed. This angelic Shepherd is promised by St. Catherine of Siena (in Ambrosius Catharinus, book III of her Life, chapter iii) and the Revelations of Blessed Amadeus, from whom Galatinus seems to have borrowed, and many others who await him. Whether rightly and truly, the age of those who come after will teach. To me it is certain that he is here neither described nor promised by St. John. In the prophecy of St. Malachy, which Arnold Wion recites in book II Lignum Vitae, chapter XL at the end, the Angelic Shepherd is placed sixth from the end in the series of future Popes, that is, sixth from Peter the Roman, who is placed as the last Pope.


Fifth, Alphonsus a Castro, in book III Contra Haereses, under the word Beatitudo, heresy 2, begins these thousand years from the day of the final judgment, where he teaches that by these thousand years is denoted the eternity of the Blessed in joy and heavenly glory. So too St. Justin, in the book De Veritate Christianae Religionis, asserts that John in the Apocalypse treats of a thousand years, and that the tree of life is those very thousand years. For he says: "In these words, 'According to the days of the tree of life shall be the days of My people,' etc., we understand that a thousand years are designated in a hidden mystery. For just as it was said to Adam that on the day he ate of the tree of life he would die, we know that he did not complete a thousand years. We know also that this saying — 'A day with the Lord is as a thousand years' — pertains here." To this in part accedes Viegas writing at verse 4, as I shall say there.


Furthermore, what is said about Satan being loosed after the thousand years, they explain thus, as if to say: When the thousand years have been touched (i.e., are reached), that is, that Satan has been bound for eternity; yet for those who are in the world he remains loosed; or, when for those dying piously beatitude begins, then for others being born and living, war begins. But this is a violent and twisted explanation. For — to pass over other points — after these thousand years John asserts that Satan is to be loosed, who will gather Gog and Magog for battle, and after they are slain there will be the judgment and resurrection, as appears in verses 7, 11, and 12, and from there he describes the glory of the Saints in heaven in chapters xxi and xxii, with which he closes the Apocalypse. Therefore these thousand years will not follow but precede the judgment, resurrection, and glory of the Blessed.


The first exposition, therefore, since it has the most numerous and weighty authors, also seems most genuine and true.


Finally, our Turrianus, in book De Eucharistia, xxxi, and Alcazar think that St. John here alludes to Isaiah xxiv, 21 and 22, where it is said: "In that day the Lord shall visit upon the army of heaven on high, and upon the kings of the earth who are upon the earth; and they shall be gathered together into a pit, and shall be shut up there in prison, and after many days they shall be visited." For they say the kings are demons, whom Paul calls "the rulers of the world." But although some allusion and similitude may seem to be in the words, yet the meaning and sense of Isaiah is altogether different, as I have shown there; that of John is different.


The Anglo-Calvinist counts these thousand years from A.D. 300, in which the Christian Constantine reigned, and so Satan was bound; and he terminates them at A.D. 1300: for then Satan was loosed, because then began the Turkish empire, namely the Ottoman, which has devastated and is devastating the Church of God. He adds that meanwhile, during these thousand years, the faithful reign in secret — that is, follow the true faith — even though the beast rules, that is, the Antichrist, namely the Roman Pontiff. But how is Satan bound during these thousand years, since (as he himself asserts) the beast — that is, Antichrist — reigns during them in the Church? What greater liberty for Satan will there be, what greater kingdom of his, than in the time of Antichrist, in which Satan will work and rule with all his might in every power and deception, as St. Paul says (2 Thess. ii, 10)? Furthermore, what the heretic adds and divines — nay, raves — is ridiculous and stupid: first, that the Turkish empire is to last "a little time," as John here says — namely only "to an hour, a day, a month, and a year," that is, 390 years. "If we follow the reckoning of Julian years," he says, "the impious kingdom will not be extended beyond seven years more: it must then be utterly extinguished, not even with a vestige of its name surviving."


Second, he asserts that the first resurrection was effected by John Wycliffe and the like, who likewise — an Englishman — in A.D. 1300 (but he errs: for Wycliffe began in 1352) opposed himself to the papacy and restored the true faith of the Church. So then, do the Calvinists transform themselves into Hussites and Wycliffites? Precisely so: for unknowingly and unwillingly they here speak the truth. For if you compare the articles of Wycliffe, which Prateolus recites in book X of the Waldenses, and others, with the articles of Luther and Calvin, you will clearly see that the latter begged their heresies from him, and so that Lutheranism and Calvinism are nothing else than a re-festering and restoration of preceding heresies, condemned in the Councils of Rome and Constance.


Third, he adds that, after these thousand years, which end in A.D. 1300, there will follow another thousand years, in which the faithful, with the Papacy and Turkism overthrown (which, he says, we expect in the near future), will reign with Christ in the Church; when these are completed, Satan will be loosed a second time and will seduce Gog and Magog.


So he; but these things diametrically fight against the words and mind of St. John, as well as against the outcome of events and against orthodox faith. For first, St. John asserts that these thousand years are of the first resurrection, in which the souls of the Martyrs reign with Christ in heaven, just as Christians with Christ's Vicar the Roman Pontiff in the Church; and accordingly that Satan is bound during them, but is to be loosed when they are completed, that he may seduce Gog and Magog. These thousand years, therefore, are simple and the same — not double and diverse: namely, they are the years of Christ's reign in heaven and in the Church, and once they are completed, Satan will be loosed only once — not twice, as John here teaches.


Second, how can A.D. 1300 be called the first resurrection on account of a few Wycliffites, when rather it should be called the second death on account of the persecutions and slaughters of the Ottomans, who then began to range about? Add that, before the Ottomans, from the time of Mohammed, who lived in A.D. 600, both he and his successors always afflicted the Church, and that grievously.


Third, he himself divines that the Turkish Empire, just like the Papacy, will not last more than seven years. But he divined and wrote this in A.D. 1609 (for the book itself attests that it was printed). But now it is the year of the Lord 1620, that is, the twelfth after his prophecy, in which both the Papacy and Turkism are still standing. Therefore the false prophet errs and is deceived, and deceives, since after the seventh year — in which he predicted they would perish — they continue for five more years, and no sign or beginning of their destruction appears.


Fourthly, the thousand years of Christ's reign do not follow the thousand years in which Satan is bound, but are the same with them: for the reign of Christ is the binding of Satan. For Christ, by reigning, has bound Satan: just as, on the contrary, the loosing of Satan under Antichrist will be the depression and almost the overthrow of Christ's reign — that is, of the Church.


Finally, the Orthodox and Roman Church will stand, the Pontificate will stand until the end of the world, as Christ promised to Peter, the first Pontiff, Matt. xvi, 18: "Thou art Peter, and upon this rock I will build My Church, and the gates of hell shall not prevail against it." And it is said elsewhere repeatedly that Christ's kingdom — that is, the Church — will be eternal. Let the heretics, then, cease to hope for its imminent overthrow, as if after that they themselves would reign for a thousand years until the times of Gog and Magog. For, like lovers chasing novelties, they fashion dreams for themselves, foretelling that the ruin of the Pontificate, which they so eagerly wish for, is at hand. They learned this from their parent Luther, whose oracle and wish was the following:


Pestis eram vivens; moriens ero mors tua, Papa.


"Living, I was a plague to thee; dying, I will be thy death, O Pope."


But the impostor was false and deceived. For Luther died long ago, and yet the Pope lives and will live: but no doubt the love of heresy and license had driven him mad and bereft him of his wits, and the consequent hatred of the Pope and the Papacy followed.




Verse 3: And Set a Seal upon Him, That He Should No More Seduce the Nations

3. AND HE SEALED OVER HIM, — namely, the devil, as is clear from the Greek gender, which is masculine: he sealed, I say, the abyss, that is, hell, locking it most firmly upon Lucifer, so that he himself could not go out from it; and he did this by royal — that is, divine — power and authority, just as Daniel, chapter xiv, verse 13, says the temple of Bel was sealed with the king's ring. It is a catachresis; for the Angel did not properly seal — that is, impress some seal upon hell; and even had he impressed one, the devil, being a spirit, would easily and unharmed pass through it, as also through any bodies, prisons, and barriers: this seal would therefore be set upon the devil in vain. Therefore by this seal is symbolically signified only the firm binding and confinement of Lucifer in hell by divine authority and power, until the thousand years already mentioned, so that when these are completed he may be loosed for a brief time, namely for three and a half years during which Antichrist shall reign; and this for this purpose, says St. Augustine, book XXII De Civitate, chapter viii (where he treats this passage at length, but much of it mystically), so that his malicious power and the most faithful patience of the holy city may be proved, and in turn the kindly, useful, and...




Verse 4: I Saw Seats, and They Sat upon Them, and Judgment Was Given unto Them

4. AND I SAW THRONES (magnificent and august: for this is what the Greek word θρόνους signifies), AND THEY SAT UPON THEM, AND JUDGMENT WAS GIVEN TO THEM. — Alcazar takes these thrones to mean the public authority and majesty of the bishops, and especially of the Roman Pontiffs, and their judiciary power, which they obtained as soon as the public exercise of the Christian faith was introduced under Constantine, and so Satan was bound, together with his idolatrous worship. He therefore considers those sitting on these thrones to be the same as the twenty-four elders sitting on thrones in chapter IV. But since there follows: "And the souls of those beheaded, etc. And those who did not adore the beast," it is clear that these thrones pertain to another age and to the times of Antichrist.


Secondly, Aureolus, in his usual fashion, applies these thrones to the Premonstratensian and Cistercian Orders, which began to flourish again under St. Bernard in the year of the Lord 1135. For in these two religious orders, as upon thrones, many religious men sat, resting through contemplation, composure of the affections, and manifold perfection.


Thirdly, Viegas refers these thrones to the day of judgment, concerning which Christ said to the Apostles, Matthew xix, 28: "Ye also shall sit upon twelve thrones, judging the twelve tribes of Israel." But these thrones are said to be in the thousand years of peace, which the Church shall enjoy before the second resurrection, which will be the resurrection of bodies on the day of judgment; whence he adds: "This is the first resurrection."


Fourthly, then, and properly, these thrones are seats on which, already throughout the thousand years of the Church's peace, sit the souls of those beheaded for Jesus' sake and of those who did not adore the beast. For they themselves are kings and princes in heaven, sitting as it were beside God and enjoying the vision of Him. Hence also "judgment was given to them," because by God they have been created and destined to be judges, that with Christ on the day of judgment they may judge the world. They have therefore now the judiciary power as it were in first act, but they will exercise its use and second act on the day of judgment. There is a hyperbaton. For the words must be arranged thus: "And I saw thrones and the souls of those beheaded, and they sat," that is, these souls, "upon them," the thrones: for John postpones "and the souls of those beheaded," because he was about to say more about them — namely that they had been beheaded for the testimony of Jesus and for the Word of God, as St. Paul, St. James, and other Apostles and Martyrs were beheaded. Again, to these beheaded souls he joins those who at the end of the world will not adore the beast, that is Antichrist, nor receive his mark. For both are witnesses of Jesus, and both partly already sit, and partly, dying at the end of the world, shall sit, on these thrones. It is a Hebraism: for the relative is placed before its antecedent.


Similar is Numbers xxiv, 17, where Balaam says: "I shall see Him, but not now;" and he explains whom he shall see when he adds: "There shall arise a star out of Jacob, and a rod shall rise from Israel;" as if he said: Christ will be the one whom I said I would see. Similar passages are found elsewhere. Ribera arranges and explains this somewhat differently, as if to say: I saw the souls of the Blessed on the thrones, and particularly the souls of the Martyrs; just as it is said in the last chapter of Mark, verse 7: "Tell His disciples, and Peter," that is, Tell the disciples, and especially Peter.


Mystically, St. Augustine, book XXII On the City, ix, and from him Bede, Rupert, and Ansbert, take this not of the final judgment, but of the present one, by which the Prelates in the Church have and exercise from Christ the power of binding and loosing: hence they say the beast is not Antichrist, but the people of unbelievers; and the image of the beast is the pretense of those who, though they profess the faith, nevertheless live unfaithfully.


This is mystical. For literally there is here shown to John in passing, as also in chapter vii, verse 9, the blessedness of the Saints, especially of those who shall resist Antichrist; for these shall sit as judges with Christ and shall with Him condemn the followers of Antichrist, so that by this means He may animate His faithful under Domitian, Trajan, etc., and posterity, especially those who shall live under Antichrist, with this hope of heavenly glory, to patience and fortitude, that they may stand bravely even unto death for Christ, and resist tyrants and Antichrist.


AND I SAW THE SOULS OF THOSE BEHEADED FOR THE TESTIMONY OF JESUS AND FOR THE WORD OF GOD, AND THOSE WHO DID NOT ADORE THE BEAST, etc., AND THEY LIVED AND REIGNED WITH CHRIST FOR A THOUSAND YEARS. — The Syriac: "And they reigned with their Christ for these thousand years." "They lived," that is, as if they had risen, passing into a blessed and immortal life. Hence concerning the reprobate He adds: "The rest of the dead lived not," that is, they did not rise to a blessed life.


Now first, Alcazar takes this life and resurrection mystically, as if to say: the souls of the beheaded Martyrs rose, not in themselves, but in the unbelievers who, by their example and martyrdom, were converted to the faith of Christ or confirmed in it. For the spirit, religion, and holiness of the Martyrs rises again in the faith of those who are converted to Christ, and consequently in the glory and splendor of the Roman Church. Again, the very souls of the Martyrs rise as it were in themselves: because they are honored on earth, celebrated, and publicly venerated from the time of Constantine, when the public profession of the Christian religion was made. In a similar way he explains what follows, as if by antithesis: "The rest of the dead lived not, until the thousand years were finished." For the sense is, says Alcazar, as if to say: tyrants and other reprobates already dead did not rise — that is, were not famous and illustrious in the world; but after a thousand years, when Satan shall be loosed at the time of Antichrist, then they will rise, that is, become famous and renowned. For Nero, Diocletian, and other reprobates will rise as it were in Antichrist and in his followers, who will praise, imitate, and even surpass the impiety and persecution of Nero, etc., against Christians.


Secondly, Aureolus supposes that by the souls of the beheaded is signified the great persecution of Saladin, who, seizing the kingdom of Egypt by craft in the year of Christ 1187, killed many Christians and took from them Jerusalem and the Holy Land (which the Christians, under the leadership of Godfrey of Bouillon, had recovered and held for 80 years). By those who did not adore the image of the beast, he understands the kings of France, England, and Sicily, who in the year of Christ 1191 took back Acre, and in the year of Christ 1217 Damietta. For these did not adore the beast, that is Saladin; nor his image, namely Mahomet; nor receive his mark, namely circumcision. Then therefore the Palestinians, who under Saladin seemed to be dead in Palestine, as it were lived again and reigned with Christ for a thousand years, namely by maintaining the kingdom of Christianity until the time of Antichrist, but not in Palestine. For from there the Christians have long since been expelled.


Again, Aureolus begins these thousand years from St. Sylvester the Pope, who held the see in the year of Christ 316: from then, he himself says, to the present year in which I write this, which is 1319, there are one thousand and three years. So in three years Antichrist ought already to have been born. But because he does not yet appear, the certainty of that number must be reserved to the Holy Spirit. Thus he himself, already three hundred years ago, confesses that he was wrong in his calculation. Add the three hundred years that have already elapsed since him, and the many that will elapse before Antichrist, and by experience itself you will recognize that he has greatly strayed from the truth in this calculation and conjecture.


Thirdly, Viegas takes these thousand years in verse 4 to mean eternity, through which the Saints after the judgment will reign with Christ in heaven. For this is what John seems here to say, when he says: "And they sat, and judgment was given to them;" and a little later: "And they lived, and reigned for a thousand years," namely after the day of judgment, which I treated at the end of the preceding chapter. But it stands against this that after these thousand years Satan is said to be loosed, who will gather Gog and Magog to fight for Antichrist against Christ and Christians. Viegas answers that the thousand years in this verse are different from those in verses 2 and 7, and that St. John is playing with the thousand years, as Daniel plays with the word time, Daniel vii, 12. But this is more involved and obscure, and greatly entangles this passage: nor does Holy Scripture usually thus play and equivocate with definite and determined numbers, especially when the article is prefixed to them, as in both places the same article is prefixed to these thousand years. Add that the very context of the whole chapter plainly suggests that the same thousand years are here treated. Finally, St. John calls this resurrection the first: therefore it will be before the second resurrection, which will take place at the last judgment. To Viegas's argument I reply that it is said of these souls, "They sat," namely as it were as princes and victors; add: and as it were judges, not present, but future. Hence "judgment was given to them," that is, the judiciary power, so that they should judge with Christ when He comes to judge the world, as if to say: These souls, here despised, beheaded, and as it were buried and consigned to oblivion, before God live and reign for a thousand years, and therefore sit on royal thrones, on which they shall judge their enemies. For John is accustomed to console the Martyrs and faithful in persecution by recalling to them the memory and hope of the judgment, in which they who were unjustly judged here will judge their judges and rulers by whom they were condemned. Again, John meets a tacit objection; for someone will say: If the Saints slain here will at last appear and judge at the end of the world, then have they been dead until the end of the world, or are they asleep, hiding in their tombs or caves? John answers, by no means. For these souls live and reign in the heavens, even though they are not seen by us. Add that John here acts as a prophet, and therefore by the prophetic spirit mingles distinct and remote times — namely, mingling the thousand years with the day of judgment. For this is the manner of the Prophets, who therefore often fly from one time to another, and soon fly back: hence too they have their hyperbata and hysterologies, as here in verses 5 and 7, where there is a manifest hysterology and anacephalaeosis, or recapitulation, as Viegas himself confesses.


By way of response, then, note that the Hebrews are accustomed often to refer their statements not to what immediately precedes, but to more remote things that went before earlier. So what is here said of these souls: "They lived, and reigned a thousand years," is to be referred not so much to the Confessors and Martyrs who refused to adore the beast, that is, Antichrist, which immediately preceded, as to the souls of the beheaded — namely those in the time of St. John under Domitian and other Roman tyrants. The sense therefore is, as if to say: The souls of these beheaded Martyrs, although they may seem to the impious to be dead and annihilated, nevertheless live in heaven and reign with Christ for the said thousand years — that is, throughout the entire course of the time of this age, which will flow from Christ to Antichrist and the day of judgment; during which those who were earlier beheaded have lived and reigned for many years, and those who were later for fewer, and they will live and reign until the end of the world, when they will rise gloriously in body, that they may reign perfectly and fully blessed in eternity: thus Primasius, Richard, Arethas, Ambrose, Bede, and others everywhere. The same thousand years therefore here are the thousand years as those in verses 2, 3, and 7; for the millenary, as I said, signifies a multitude and totality of time.


Furthermore, these thousand years, when the binding of Satan is treated, and he is said to be loosed after a thousand years, end precisely at the beginning of Antichrist's reign: for then Satan will be loosed. But when the same thousand years are attributed to the Saints, and it is said that their souls will reign with Christ for a thousand years in the first resurrection, then these thousand years, during which this reign of souls and their first resurrection lasts, extend to the second resurrection — namely, of bodies, which will take place on the day of judgment. Otherwise there would be a manifest contradiction, to assert that this reign of souls will be for a thousand years before Satan is loosed, and at the same time to say that this reign will be the reward of those who, after the loosing of Satan, were either persecuted or beheaded because they refused to adore Satan's beast, that is, Antichrist. You will rightly reconcile both in this way if you say that these thousand years, insofar as they regard the binding of Satan, end precisely with Antichrist; but insofar as they regard the reign and glory of souls, extend further to the near day of judgment, in which they shall obtain an eternal and altogether full reign. For the reign which they have once begun they will not lose, but they will retain the half-full one which they have obtained, until they obtain the full one on the day of judgment.


Finally, some suspect that by the thousand years which St. John here precisely assigns and repeats six times, are symbolically noted the thousand years during which the sect, kingdom, and persecution of Mahomet — namely, of the Saracens and Turks — would last. For this sect lasted very long and most grievously afflicted the Church, and was the type and forerunner of Antichrist: hence after it has been rooted out, and after some peace and flourishing of the Church, will follow the precursors of Antichrist, and Antichrist himself. And so they explain this passage thus: The Angel, they say, bound Satan — who before raged through the Simonians, Arians, Nestorians, Eutychians, Pelagians, and many other most powerful heretics — about the year of the Lord 630 in the abyss, that is, in the sect of Mahomet, which is an abyss and vortex of errors, lusts, and crimes. For after Mahomet there were not so many heresies and heretics as before, because Satan seems as it were bound to that sect, and being occupied in it exerts all his strength. After these thousand years, namely once the sect of Mahomet has been rooted out, Satan will be loosed, and will produce new and very many monsters of heresies, heretics, and persecutors, as he did before Mahomet. Hence in verse 4, John saw the souls of the beheaded (for very many of the faithful were killed and beheaded by the Saracens and Turks, because they refused to adore the beast, that is, to worship Mahomet, who instituted a carnal and beastly law), who during these thousand years in which the sect of Mahomet shall last, will reign with Christ in the heavens. Furthermore, "the rest of the dead lived not, until the thousand years were finished," as if to say: The Saracens, Turks, and other unbelievers, who through Mahometanism, infidelity, and other crimes are spiritually dead before God in soul and destined to eternal death, did not live during these thousand years of Mahomet's sect; but when these are completed they shall live, because they will be converted to Christ and shall live the life of grace and glory. This is the first resurrection, by which the greater part of the world will rise from the death of unbelief and sin to the life of faith and righteousness: to these will come the second resurrection, by which, rising, they will go into the blessed life and reign with Christ for a thousand years — that is, through all eternity. And when the former thousand years which precede the said first resurrection have been completed, Satan shall be loosed; for after the sect of Mahomet has been extinguished, Satan will stir up Gog and Magog, the precursors of Antichrist, and at last Antichrist himself.


They confirm this their opinion and explanation, first, because St. John, since in the Apocalypse he records the more notable and illustrious persecutions of the Church, does not seem to have omitted the greatest and longest, such as that of Mahomet and the Saracens; rather it is indicated above the others, but prophetically — that is, enigmatically and obscurely.


Secondly, that he treats here of the last times, and of their preludes and types, such as is the sect of Mahomet. Hence also in chapter vi, verse 8, he designated the sect of Mahomet by a pale horse on which Death sat, and soon after it he passes to the last times of Antichrist, as if these would shortly follow upon it.


Thirdly, that he assigns and repeats the thousand years so precisely so often in this chapter. Now we cannot find a thousand anywhere except in the sect of Mahomet. For Mahomet himself, whether inspired by God or by the devil, predicted that his sect and kingdom would last for a thousand years. The same was predicted by others, and this is the common voice and opinion of both Saracens and Christians, which the Mahometans hold as undoubted and most certain.


Fourthly, from the outcome of events. For we see, now that almost a thousand years of Mahometanism have been completed, this sect and its empire greatly tottering and declining. For the Turks are failing in spirits, in forces, in unity (since they stir up rebellions and ruinous schisms among themselves), in soldiery, in commanders, in money, and in other things by which the Christian Emperors, Kings, and Princes grow and rise. Indeed God heaps so many prosperous successes, victories, and benefits upon the Most Serene Emperor Ferdinand, since he is faithful, pious, merciful, and just beyond many, that we discern not so much by our eyes as feel by our hands that he is dear and a care to God. The same I say of the other orthodox Princes. And, to pass over others, the Most Serene King of Poland Sigismund III and his nobles, in the year of the Lord 1621, won that illustrious victory over the Turks by God's signal gift, by which they almost crushed them; and they would have crushed them entirely, had they pursued them. For that year of the Lord 1621 was precisely the thousandth from the year of the Lord 621, from which the Turks reckon the years of Mahomet and his sect. For in that year they assert that Mahomet began to give laws and rules: from which therefore they begin their era, which they call the Hegira, just as Christians begin their era from the nativity of Christ: thus Genebrard in his Chronology, year of Christ 621. But Christians reckon the years of the sect and kingdom of Mahomet from the year of Christ 30. For in that year this sect and kingdom was founded, and likewise in that year Mahomet died. Thus Theophanes, Cedrenus, Baronius, Bellarmine, Gordon, Bzovius, Spondanus, and others in their Chronologies. Wherefore since, now with the year of Christ 1630 at hand, the thousandth year from Mahomet must be completed, around that time they expect a great decline, or ruin, or beginning of ruin of the Turkish empire and the Mahometan sect. That this would indeed be so, several men famous for sanctity and prophecy in Italy, Germany, Spain, etc., have predicted. The same wise and shrewd men, from various past and present events, conjecture skillfully, and keep saying that the end and conclusion of the war against the heretics — which they hope is at hand — will be the beginning of war against the Turks and Saracens, unless either the rivalries and dissensions of Christians, or sloth and torpor, or graver crimes impede it. For God seems to be inviting and calling them to this by many great signs of His will.


There is added the congruence of the type with the antitype. For the liberation of the Hebrews from Pharaoh and Egypt was a type of the liberation of Christians from the power of unbelievers, especially the Turks. Now about 1630 years passed from the servitude of the Hebrews in Egypt until their full liberation accomplished by Christ. Therefore the same number of years will pass from Christ until the full liberation of Christians from unbelievers, especially the Turks: this then will take place around the year of Christ 1630. And Christ in some measure foreshadowed this in His own life: for in His thirtieth year He began to preach and to found Christianity. I pass over the Astrologers, who from the conjunction of the stars predict the same to come about the said year, and have published books on this matter. For this kind of divination is little safe, uncertain, and untrustworthy.


Thus some authors, mystically rather than literally. But how true their opinion or suspicion is, the outcome and the age will shortly teach.




Verse 5: The Rest of the Dead Lived Not — This Is the First Resurrection

5. THE REST OF THE DEAD (namely all the wicked and reprobate) LIVED NOT (that is, with the blessed life; but went into the first death, that is, the damnation of the soul in hell), UNTIL THE THOUSAND YEARS BE FINISHED, — that is, of this age in this temporal life, so that, when it is finished, they may go through the resurrection into the second death. For he sets the pious against the impious, the elect against the reprobate during these thousand years, namely that the pious and elect live in the first resurrection — that is, are blessed as to soul, and reign with Christ — until those thousand years are finished, so that they then pass into the second resurrection and are blessed and glorious in soul and body: but the impious and reprobate, when they die, pass into the first death — that is, into the punishment of the soul in hell — so that, when the thousand years of this life are finished, rising on the day of judgment, they pass into the second death, that is, the eternal punishment of soul and body.


Throughout this whole passage John alludes to Isaiah xxvi, 14, where first, concerning the wicked who die, Isaiah says: "The dying shall not live, the giants shall not rise again; therefore Thou hast visited and crushed them, and destroyed all their memory." Then in verse 19, concerning the pious who die, by antithesis he adds: "Thy dead shall live, My slain shall rise again;" and verse 20: "Go, My people, enter into thy chambers, shut thy doors upon thee: hide thyself a little for a moment, until the indignation pass over," that is, the persecution of Antichrist, says Alcazar. See what is said there.


Aureolus takes by these dead the Emperor Frederick II with his men, who was excommunicated by Pope Gregory IX in the Lateran Council: hence it seems this schism of Frederick would last a thousand years, namely until Antichrist. But here too the prophecy, or rather the conjecture, of Aureolus fails; for this schism has long since vanished. Aureolus calculated badly, because he thought that Antichrist would come immediately after his own times. For he traces the Ecclesiastical History from the beginning, and brings it up to his own times, and applies it piece by piece to the Apocalypse in such a way that he ends in his own age, and from there leaps at once to Antichrist: indeed he was a Historian, not a Prophet; he knew what had been done before him, he did not know what would be after him. Hence it is clear that the explanation of the Apocalypse which he hands down is only an application and adaptation to the Ecclesiastical History from Christ to his own times. But this heavenly eagle — namely St. John — beheld something else, and other times after Aureolus, and saw and predicted the last things of the world, as will soon appear.


Moved by a similar reasoning, St. Norbert, founder of the Premonstratensian Order, an Apostolic man endowed with the prophetic spirit, around the year of the Lord 1106 thought the coming of Antichrist was imminent; concerning which St. Bernard, an eye- and ear-witness, writes thus, epistle 56: "As to what you ask me about Lord Norbert, namely whether he is going to Jerusalem, I do not know. For although a few days ago I saw his face and was permitted to draw very many things from the heavenly pipe, namely his mouth, yet I did not hear this from him. But when I inquired what he thought of Antichrist, he protested that he most certainly knew that during this present generation he was to be revealed. But when he wished to explain to me, who asked, on what ground he held that certainty, having heard what he answered, I thought I ought not to believe it as certain. Yet in sum he asserted this, that he would not see death unless he first saw a general persecution in the Church." Perhaps he had noted the schism which Peter Leonis shortly after made against Pope Innocent II.


Symbolically some note that here twice a thousand years are repeated and named, during which the Martyrs and Saints will reign with Christ, so that it may be denoted that the Church and the reign of Christ in this age will last twice a thousand years, and after those will be the end of the world and the glorious and eternal reign of Christ and the Saints in heaven. For many think, or rather conjecture, that the world will last six thousand years, namely four thousand before Christ and two thousand after Christ — not precisely, but approximately, more or less. Therefore here a thousand years are named from Christ to the end of the world: because they will indeed be a thousand, not single, but repeated or doubled, that is, twice a thousand. Indeed Viegas and some others think that St. John reckons twice a thousand years, because the former were different from the latter, and so John precisely reckons twice a thousand years after Christ.


To establish this they bring forward several fitting reasons. The first is that the world was created in six days: therefore it will last as many — namely, six thousand years. For a thousand years with God are as one day, as St. Peter says, second epistle, chapter iii, verse 8, and Psalm LXXXIX, verse 4. Hence in Genesis chapter 1, which describes the creation and structure of the world, six alephs are found; and aleph among the Hebrews denotes arithmetically a thousand, as if to say: God created heaven and earth to the six Alephs, that is, that it might last six thousand years. This is confirmed first, because the seventh day, namely the Sabbath, on which God rested from the work of creation, signifies the day of blessed rest of the Saints after the common resurrection in heaven, as the Fathers teach, namely the seventh millennium of eternity: therefore proportionally and consequently, the six preceding days of the world's creation represent the six millennia of this time and age, after which immediately will follow the Sabbath, that is, the seventh millennium of eternity. Hence St. Cyprian, treatise On the Exhortation of Martyrdom, chapter xi: "The first," he says, "in the divine arrangement, are the seven days containing seven thousand years." Secondly, the six first parents of the world, namely Adam, Seth, Enos, Cainan, Malaleel, Jared, all died; the seventh, Enoch, was taken alive into heaven: because after the six millennia in which labor and death have prevailed, there will be the beginning of a quiet and immortal life; says Isidore cited by the Gloss on chapter v of Genesis. Thirdly, Genesis vi, 3, the measure of human life and age is set at 120 years, which the symbolists take symbolically, namely that these are great and Mosaic years, that is jubilees, so that each comprises fifty years: so that these 120 Mosaic years amount to six thousand common years, during which the world and the generation of men will last. For multiply 120 by fifty, and you will find six thousand. Fourthly, because John, in marking here the age and end of the world, names a thousand years six times, as if hinting that the world would last six thousand years; for first he says in verse 2: "He bound him for a thousand years;" secondly, verse 3: "Until the thousand years be finished;" thirdly, verse 4: "They reigned with Christ a thousand years;" fourthly, verse 5: "Until the thousand years be finished;" fifthly, verse 6: "They shall reign with Him a thousand years;" sixthly, verse 7: "When the thousand years are completed." For why precisely does He repeat "a thousand years" six times without necessity, and iterate and inculcate it six times, unless to suggest that after six thousand years there will be the consummation of the world, of the Apocalypse, and of all things?


It is confirmed because, for this reason, St. John in chapter vi, from the fourth seal of the pale horse — which represents Mahomet and the Saracens — through the fifth seal in which the souls of the Martyrs slain by them come forth seeking vengeance, passes at once at the sixth seal verse 12 to the last times of the world, and sees the sun darkened, the moon turn red, the stars fall from heaven, etc., to signify that after Saracenism the end of the world shall closely follow.


The third reason is that the world already seems to grow old and tend toward its setting and ruin. He therefore is the last public and general persecution of the Church: and accordingly its end and that of the world draws near in this sixth millennium of its years. For now Saracenism has lasted a thousand years and is verging on its end. Indeed the Mahometans even boast an oracle that their sect and kingdom would last a thousand years; and this is frequent and famous in their mouth, namely that after a thousand years it will decline, so that the sect gradually fails and goes to ruin.


The second reason is from parallel or similarity. There have been in the world three successive laws and states, namely the law of nature, the law of Moses, the law of Christ. Now the time of the law of nature, which was from Adam to Abraham (who received from God and instituted circumcision, which was the beginning and token of the Mosaic Law), lasted nearly two thousand years. Again, the time of the Mosaic law, or of circumcision, likewise lasted two thousand years: for that is precisely the number from Abraham to the nativity of Christ, as is clear from the chronological Table which I prefixed to Genesis. Therefore likewise the third law and state of the world — namely the law of grace and of Christ — will last the same, that is, about two thousand years, so that this triple time of the triple law, which is the age of the whole world, taken together amounts to and lasts six thousand years. Hence as a symbol and type of this matter, God commanded Joshua, in the crossing of the Jordan, that the ark of God should be two thousand cubits distant from the people, Joshua III, 4, to signify that that time, in which the sacred baptism of this Jordan and the other Sacraments would flourish, was to be described by two thousand years; in which time we behold the ark only at a distance, and the mysteries laid up in it, in a riddle, I say, and as it were through a mirror — the ark, that is the humanity of Christ, and the divinity hidden in it, which has now preceded by sixteen hundred years; we shall behold it close at hand, that is face to face, contemplating it in the promised land, that is in heaven, when twice a thousand years have been completed, says our Serarius in the same place, Question VIII, at the end. From this it follows that from this time until Antichrist, the day of judgment, the resurrection, and the glory of the Blessed, there remain about four hundred years — not precisely, but indefinitely, as I shall soon say — during which the Gospel must still be preached in China, Tartary, and other unknown regions of the Indies, and there churches must be founded, and the religion of Christ established: and then, when these are completed, will come the end of the world and of all things, and there the Apocalypse and all its mysteries will be ended, as St. John here suggests. Furthermore, that the time of the law of Christ would not be greater than, or not much greater than, the time of the law of nature and of Moses, is gathered from this: that the time of the law of Christ is called by the Prophets "the last;" and by St. John, first epistle, chapter ii, verse 18, "the last hour;" and by Paul, I Corinthians x, 11, "the end of the ages." Hence also St. Peter, first epistle, chapter iv, verse 7: "The end," he says, "of all things is at hand;" and St. James v, 8: "The coming of the Lord is at hand."


St. Justin, Question LXXI to the Gentiles, Irenaeus, book V, last chapter, Lactantius, book VII, chapter III at length, Hilary, canon 47 on Matthew — whose words Sixtus of Siena cites in book V of his Library, annotation 190; for although some of these were Chiliasts, nevertheless their opinion concerning the six thousand years of the world is unconnected with the Chiliasts' error. The same is held by Rabanus on Deuteronomy, book I, chapter XI, and by Quintus Julius Hilarion in his book On the Duration of the World, which is found in volume VII of the Holy Fathers. From among the Gentiles, the same was handed down by Hydaspes, Mercurius Trismegistus and the Sibyls, as Lactantius and Sixtus of Siena testify.


Again, the same is plainly asserted by St. Gaudentius of Brescia, treatise 10: "We await," he says, "that truly holy day of the seventh thousandth year, which will come after these six days — that is, after the six thousand years of the age — at the completion of which there will be rest for true sanctity and for those who faithfully believe in the resurrection of Christ. For there will be no battle there against the devil, who will then certainly be confined and banished to torments." The same is taught by St. Germanus, Patriarch of Constantinople, on the authority of the illustrious Fathers of Greece, St. Cyril, Hippolytus, etc., in his book On the Theory of Ecclesiastical Things, where he asks why the Pontiff, when blessing the people, raises his fingers in a manner adapted to the number 6500. He replies: that the Pontiff seals the people indicates that the coming of Christ to judgment will be in the year of the world 6500.


The same is taught by Isidore and our Serarius, whom I cited a little earlier, by Abbot Joachim here, by Bellarmine, book III On the Roman Pontiff, chapter III; by Feuardent, book V on Irenaeus, last chapter; by Genebrardus, book I of his Chronology, page 2; and by John Pico della Mirandola, book V, chapter X On Astrology, where, from the year of the Lord 1486, when he was writing these things, he reckons five hundred fourteen years and twenty-five days (but this is too minute and precise) until the consummation of the age. Add to the year of the Lord 1485 a further five hundred fourteen years, and you will have two thousand years after Christ.


The same is taught by Petrus Bongus in his treatise On the Mysteries of Numbers, on the six-thousandth, where for the same view he cites Anastasius Sinaita, John Lucidus, Nicholas of Cusa, St. Cyril and Chrysostom. Among the Hebrews, it is the opinion of Moses Gerundensis, who is of great authority among the Hebrews, of Rabbi Isaac on Genesis chapter 1, and of Rabbi Elias — whose saying is celebrated as an oracle by the Jews in the Talmud, volume IV, tractate 4, which is entitled Sanhedrin, that is, Judgment: "The world shall be six thousand years, and shall be destroyed again; two thousand were of emptiness (the law of nature), two thousand of the Mosaic law, two thousand shall be the days of the Messiah."


Moreover, St. Ambrose opposes the rest of the Fathers and this opinion of theirs in book VII on Luke, but he relies on a false reason and reckoning: For, he says, even up to my own times, more than six thousand years have elapsed from the foundation of the world. Hence at the end he concludes: "Since the end of the world is now near, turn your minds to God in the fear of God." For St. Cyprian thought, though falsely, on the basis of a false chronology, that six thousand years had already elapsed of the world's duration appointed by God. This is what he himself says to Fortunatus in his Exhortation to Martyrdom: "Six thousand years are now nearly completed since the devil began to attack man." The same view concerning the aging world and the approach of its end was held by St. Ambrose, book X on Luke, Hilary against Constantius, St. Gregory, homily 1 on the Gospel, and St. Chrysostom, homily 33 on John: "We are not," he says, "far from the end, but already the world is hastening on: this is what wars signify, this what afflictions, this earthquakes, this extinguished charity."


It is confirmed first because we see the Roman Empire greatly declining and tending toward ruin. But this will last until the Antichrist and the end of the world, as is clear from Daniel chapter 2, verses 43 and 44; therefore the end of the world is approaching. Again, we see the Gospel preached in China, Japan, the Indies, and in provinces hitherto unknown, and so it has filled the whole world. Therefore the end of the world is at hand. For the voice of Christ is: "This Gospel of the kingdom shall be preached in the whole world for a testimony to all nations; and then shall come the consummation," Matthew 24:14.


The fourth argument is from authority and tradition. For Christians, Hebrews, Gentiles, Greeks and Latins all agree on this view, so that it appears to be an ancient and common tradition. Thus St. Augustine, book XX of the City of God, chapter VII, explaining these thousand years of the Apocalypse: "A thousand years," he says, "can be understood in two ways: either because this thing takes place in the last thousand years, that is, in the sixth millennium of years, as on the sixth day, in whose latter part we now turn; the Sabbath following thereafter has no evening, namely the rest of the Saints which has no end — so that he called the last part of this millennium, which will remain until the end of the age, a thousand years, in that manner of speaking by which a part is signified by the whole; or certainly he put a thousand years for all the years of this age, so that by a perfect number the very fullness of time might be marked."


Jerome, in his epistolary explanation of Psalm 89 to Cyprian, from that verse of his: "For a thousand years before Thy eyes are as yesterday which is past," deduces that the entire duration of the present age will be six thousand years. "I think," he says, "that from this passage a thousand years are wont to be called one day — namely, that since the world was fashioned in six days, it is believed to subsist for only six thousand years, and afterwards there comes the seventh and eighth number, in which the true sabbath-rest is observed: hence the rewards of good works are promised by the eight beatitudes." He hints at the same when writing on chapter IV of Micah. The same is expressly taught by Victorinus here. For this is clearly shown to be false from the true Chronology. The same reason and the same calculation led Philip the Solitary (whom our Jacobus Pontanus edited), book III of the Dioptra, chapter VIII, into the same error; for he too thought that in his age six thousand years from the founding of the world had already elapsed. For he lived and wrote in the 16th year of the Emperor Alexius Comnenus (as he himself says in the same place), which was the year 1105 after Christ, and he reckons from the beginning of the world to Christ five thousand five hundred years; whence it follows that in Comnenus's 16th year, which was the year of Christ 1105, six thousand six hundred and five years had elapsed from the founding of the world. Which is manifestly false: for Christ was born in the year of the world 3950, as I have shown in the Chronological Table prefixed to Genesis; and consequently in this year of Christ 1620 we are in the year of the world 5570. There remain therefore yet 430 years to fulfill the number of six thousand years, for which the world shall endure.


This view (without defining a certain day or year), since it is common, is also a probable conjecture; for we can define nothing certain in this matter, since it depends on God's secret decree, lest we hear Christ's saying: "It is not for you to know the times or moments which the Father has put in His own power," Acts 1. And only this much is what St. Augustine seems to mean in Psalm 89, verse 4, Bede in his book On the Reckoning of Time, chapter LXV, Pererius on Genesis chapter 2, verse 4, Franciscus Suarez, part III, disputation LIII, section 4, Joseph Acosta, book I On the Last Times, chapter II, and some others, who reject this calculation of six thousand years of the world — namely, if it be understood definitely and precisely. For from this it would follow, as they rightly argue, that we could know and indicate precisely the year and day of the consummation of the world and of the last judgment — namely, that the day of judgment would be in the first year of the world after the six-thousandth, and on its first day. For at that very point the six thousand years for which the world is said to endure are exactly completed. But this is contrary to Christ who says: "Of that day or hour no one knows, not even the Angels in heaven," Mark 13:32. The same does not follow, however, if you take this number of six thousand years not arithmetically and precisely, but geometrically and morally — namely, in this sense, that the world is to last only six millennia of years, no more, and consequently will not extend to the seven-thousandth, but will cease before it; whether and how many years, whether single, or tens, or even hundreds, will lie after the six-thousandth and run on toward the seven-thousandth, up to the end of the world — this we do not know: it is enough to know that we are in the last millennium of the world's years; whether anything will be lacking to it or remain over, lies hidden from us.


From what has been said it is clear that we are very near the end of the world, and that it is not far off; of which there are many signs: first, that we see the Gospel already preached over almost the whole world, and indeed has penetrated to the farthest Chinese; second, that St. Vincent Ferrer, who lived recently — for he died in the year 1418 — emphatically foretold and preached this same thing, and that by the command of Christ, as you have in his Life, book II, chapters IV and V; third, that among the Turks it is a constant oracle that the sect of Mahomet will last a thousand years; and these years are now nearly fulfilled: for the last persecution of this sect against the Church seems to be at hand; fourth is the prophecy of St. Malachy, Archbishop of Ireland, whose life St. Bernard wrote, which is found in Arnold Wion in the Chronicles of the Order of St. Benedict, or in the Tree of Life, book II, chapter XL, at the end; in which St. Malachy depicts in order, by symbols and emblems, all the Roman Pontiffs from his own age until the end of the world: which symbols Alphonsus Ciaconius explained and aptly applied to each Pontiff up to Clement VIII. For in this prophecy after Gregory XV, who presides over the Church just now, only thirty-two Roman Pontiffs are reckoned, and the last is said to be Peter the Roman. If then this prophecy is true, and only 32 Roman Pontiffs remain, then about two hundred years remain until the end of the world; for in every century of years sixteen — indeed more — Pontiffs are easily counted: hence from St. Peter up to now, that is, to the year of the Lord 1623, 238 Pontiffs are counted; if you distribute these among the years of the Lord just mentioned, almost seven years will fall to each Pontiff. Assign as many to each of the thirty-two still to come, and you will find their whole succession and duration to be filled out in 224 years. If you give each ten years, there will remain 320 years to be filled out; but if you give them about double the seven, the years to be filled will be almost exactly as many as remain to fill out the sixth millennium of the world, namely 430. Christianus Druthmar adds on chapter XVI of St. Matthew: "Our elders," he says, "left it written that on the eighth of the Kalends of April (March 25) the world was made, the Lord conceived, and suffered; and likewise the world will be destroyed." But this is uncertain. Let us think of these things, and prepare ourselves as for the day of the Lord, as if it were at hand: let us not fix our hearts on the earth, nor strive to build up here families and palaces, since they will scarcely last two hundred years; but let us build perpetual houses in the heavens through works of alms-giving and other virtues. Let us transfer our whole mind to the age to come; let us study, paint, live for eternity.


Therefore morally, learn here to despise the world as ageing and dying: for with it both you and all things that are in it must shortly grow old and die. This is what St. John inculcates, 1st epistle, chapter II, verse 15: "Love not the world, neither the things which are in the world. If anyone loves the world, the charity of the Father is not in him; for all that is in the world is the concupiscence of the flesh, and the concupiscence of the eyes, and the pride of life. And the world passes away, and the concupiscence thereof. But he that doeth the will of God abides for ever. Little children, it is the last hour." And St. Peter, 2nd epistle, chapter III, verse 8: "But of this one thing be not ignorant, beloved, that one day with the Lord is as a thousand years, and a thousand years as one day. But the day of the Lord shall come as a thief, in which the heavens shall pass away with great violence, but the elements shall be melted with heat, and the earth and the works which are in it, shall be burnt up. Seeing then that all these things are to be dissolved, what manner of people ought you to be in holy conversation and piety, looking for and hastening unto the coming of the day of the Lord? But we look for new heavens and a new earth according to His promises, in which justice dwelleth." Splendidly does St. Gregory say, book VIII of the Morals, chapter XXVIII (in the new edition, chapter XXIV): "No one can love mobile things and himself stand immobile." And in homily 36 on the Gospel: "Let the temporal thing be in use, the eternal in desire; the one on the journey, the other at the arrival." And book VI, epistle 26, exhorting Andrew to contempt of the world: "Why," he says, "magnificent son, do you not consider that the world is at its end? All things are urged daily; we are led to render account to the eternal and dreadful Judge. What else then ought we to think of but His coming? For our life is like that of a sailor. He who sails, stands, sits, lies, walks: for he is borne on by the impulse of the ship. So also we are, who, whether waking or sleeping, whether silent or speaking, whether walking, whether willing or unwilling, through the moments of time, daily tend to the end. When therefore the day of our end has come, where will be for us all that is now sought with so much care, and gathered with solicitude?" Whence he infers: "Honour therefore is not to be sought, nor riches, which are left behind. But if we seek goods, let us love those which we shall have without end. But if we fear evils, let us fear those which are endured by the reprobate without end."


THIS IS THE FIRST RESURRECTION. — The first resurrection, says St. Augustine, book XX of the City of God, chapters VI and VII, is that by which the soul rises from sin through grace; the second, by which it rises from death through glory. But this sense is tropological. For John adds: "Over these the second death has no power." Now the second death is the eternal damnation of soul and body. The first resurrection therefore is the beatitude of the soul alone, by which the soul alone passes through death into life and the heavenly kingdom. This is called a resurrection, because the saints, when with the bodies laid down here they die, in that they pass over and migrate into a new and happier life, are seen in some way to rise again. For the soul, when the body dies, seems likewise to die to the body, just as the body dies to the soul, and through this death to pass into heavenly life. The second resurrection is full beatitude, by which the soul with the body at the end of the world will fully rise again into the same blessed life. In like manner, on the opposite side, the first death of the reprobate is the damnation only of the soul; the second death is the damnation of the soul and body when they have risen and been united again: which will take place in the universal judgment. So Ribera, Viegas and Pererius, book VIII on Daniel.


Alcazar takes the first resurrection to mean the golden age of Constantine, in which the Christian Church, previously oppressed and as it were dead, began to revive — indeed to dominate over the whole world. This is mystical. Aureolus applies the first resurrection to the institution of the Order of St. Francis and St. Dominic, under the Emperor Frederick and Pope Innocent III. For by their teaching and the example of their holy life, it seems that almost all Christendom rose again, so as to walk in newness of life. In like manner, you may apply this to the other founders of Orders, and to other reformers of the Church.


Symbolically, St. Augustine: "The first death," he says, "is the death of the body; the second is damnation." Hear him in his Sentences, number 147: "Of the first death of the body it can be said that for the good it is good, for the wicked evil; but the second without doubt, just as it belongs to none of the good, so is good for none."




Verse 6: Blessed Is He That Hath Part in the First Resurrection — On These the Second Death Hath No Power

6. BLESSED AND HOLY IS HE WHO HAS PART IN THE FIRST RESURRECTION; OVER THESE THE SECOND DEATH HAS NO POWER; BUT THEY SHALL BE PRIESTS OF GOD AND OF CHRIST (Any saints, here as in chapter 1, verse 6, are called mystical priests, because, namely, they offer God sacrifices of praise, of thanksgiving and of all service), AND SHALL REIGN WITH HIM A THOUSAND YEARS — concerning which I spoke at verse 2, namely, until the second resurrection, that is, of bodies, which will take place on the day of judgment. Note the proportion and relation between blessed and holy, and between priests and shall reign. For the word holy corresponds to the word priests, and the word blessed corresponds to the verb shall reign. For sanctity is the proper dowry and adornment of priests; but blessedness is the proper attribute of the just reigning with Christ. So Alcazar.


Finally St. Augustine notes that by these words, "They shall be priests of God and of Christ," it is signified against the Arians that Christ also is God. For those very ones who are called priests of God the Father are also called priests of Christ: for to God alone, as altars and temples, so also priests are consecrated; for it belongs to a priest to offer sacrifice, which can be offered to none save God. Wherefore these four are interconnected and correlative. For the priest is the priest of sacrifice, and conversely the sacrifice is the sacrifice of the priest. Again, the priest and sacrifice are the priest and sacrifice of the altar and temple, and conversely the altar and temple are the altar and temple of the priest and sacrifice. To whom therefore one of these is owed, to him are owed the rest also, namely to God alone.




Verse 7: When the Thousand Years Shall Be Finished, Satan Shall Be Loosed

7. AND WHEN THE THOUSAND YEARS ARE FULFILLED (in the time of Antichrist) SATAN SHALL BE LOOSED (in Greek ὁ Σατανᾶς, namely Lucifer), AND SHALL GO OUT AND SEDUCE THE NATIONS WHICH ARE OVER THE FOUR CORNERS (that is, regions) OF THE EARTH, GOG AND MAGOG, — as if to say: He will seduce all the Gentiles, even Gog and Magog. For Gog and Magog are not scattered through the four corners of the earth, but they are certainly nations having their own king or prince, as Ezekiel says in chapter XXXVIII, verse 2. The Greek here also indicates this: τοῦ Γώγ καὶ τοῦ Μαγώγ. Wherefore it seems that their king or prince here will be one of the ten kings who in the time of Antichrist will rule in the world, as I said in chapter XVII, verses 3 and 12. One, I say, more than the rest fierce, savage, barbarous and warlike. For this reason here Gog and Magog are named before the rest, because they seem to be wild and cruel nations who will fight for Antichrist against Christ and Christians; whence many think they will be Arabs, or Scythians, or Tartars. Hence the Sibyl, in book III of the Oracles, speaks thus: "Woe to thee, region of Gog and Magog, which art the midst of Ethiopian rivers," that is, who are encircled by the rivers of Ethiopia. Where perhaps, says Alcazar, arms of the sea are called by the name of rivers. For Arabia is situated between the Persian and the Arabian Gulfs. As therefore Mahomet was raised to empire through the Arabs, Tamerlane through the Scythians and Tartars: so through the same, or like ones, will Antichrist be raised. See what is said on Ezekiel XXXVIII, beginning of the chapter. Indeed Marco Polo the Venetian, book I On Eastern Affairs, chapter LXIV, writes that in Tartary, in the province of Tenduch, there are regions of Gog and Magog, which the Tartars, he says, call Ung and Mungug.


Wrongly therefore do the Novantes, Tremellius and Junius hold that Gog is so called from Gyges, who, having killed Candaules, king of the Lydians, by treachery, seized his kingdom, as if from this Asia Minor were called Gog; just as later, when Croesus extended the borders of his kingdom into Syria, a certain city was called Gygarta, because it is Gog karta, that is, the city of Gog. Hence at the time when Ezekiel prophesied these things about Gog, either Halyattes or Croesus, both grandsons of Gyges, were reigning in Asia Minor. But Gyges has nothing in common with Gog, especially because Gog will rule very widely, as Ezekiel here teaches: but Gyges ruled only over Lydia; and his grandson Croesus dominated only as far as the river Halys, as Herodotus testifies in the Clio. Add this: Gyges has passed and vanished for two thousand years; but Gog is yet to come at the end of the world, when no memory of Gyges will exist.




Verse 8: They Came upon the Breadth of the Earth and Encompassed the Camp of the Saints

8. AND THEY WENT UP UPON THE BREADTH OF THE EARTH, — as if to say: They will fill the broad fields of lands and regions with their forces, horses, chariots, etc., just as Xerxes spread his army over sea and land.


AND THEY ENCOMPASSED THE CAMPS OF THE SAINTS. — He calls "camps" the places and hiding-places into which Christians will flock together in troops, fleeing the persecution of Antichrist, as the Jews did in the time of the Maccabees, fleeing the cruelty of Antiochus Epiphanes, 1 Maccabees II, 1 and 28. For it is not likely that Christians in the time of Antichrist, oppressed by so most powerful a tyrant, will have armed camps to engage in pitched battle with Antichrist, his kings and his nations.


AND THE BELOVED CITY, — that is, Rome, says Alcazar. But Rome was just before called Babylon, and it will already have been overthrown by the ten kings, as is clear from chapter XVII, 18. Therefore this beloved city is Jerusalem, which Ezekiel, chapter XXXVIII, verse 12, calls the navel of the earth (for it was situated in the midst of the once-inhabited earth). For although Jerusalem will be the royal seat of Antichrist, yet many Christians will dwell in it, since it is the Holy Land in which Christ dwelt. Wherefore, just as long ago noble Romans and matrons, such as Sts. Paula, Melania, Marcella, etc., migrated with St. Jerome from Rome into Palestine, so also at the end of the world, when Jerusalem, like Rome, will flourish again. Again many Christians, likewise Gentiles and Jews, partly converted to Christ, partly to be converted, will flock to Jerusalem to hear Elias and Enoch preaching there. For these will preach in Jerusalem against Antichrist, and there will be killed by him, as I said in chapter XI, verse 8. Finally St. Augustine takes the beloved city to mean the Church spread throughout the whole world: for Antichrist will persecute this everywhere.




Verse 9: There Came Down Fire from God out of Heaven, and Devoured Them

9. AND FIRE CAME DOWN FROM HEAVEN AND DEVOURED THEM. — Alcazar takes this fire mystically. The fire from heaven, he says, is the heavenly and divine ardour, with which Elias and Henoch, both in their lifetime and rather after their death — both their own and that of Antichrist — through their heralds and likewise through prayers, will inflame all nations, converting them to Christ, as the Apostles did when they had received the fire of the Holy Spirit at Pentecost. For this is an unheard-of vengeance worthy of God. And then all Israel shall be saved, as the Apostle foretold in Romans chapter XI, verse 26.


Here St. Augustine joins in, book XX of the City of God, chapter XII: "That fire from heaven," he says, "is well understood as from the steadfastness of the Saints. For the firmament is heaven: by whose steadfastness sinners will be tormented with most ardent zeal, because they could not draw the saints of Christ to the side of Antichrist. Or if he called the very plague a fire, by which sinners in the Church are to be smitten when Christ comes, namely those whom He shall find living upon the earth, when He will slay Antichrist with the breath of His mouth: this is not their last punishment."


But the words of Holy Scripture here sound a vengeance and punishment properly so called, namely that Gog and Magog, and the whole army of Antichrist, will be blasted and consumed by fire sent from heaven. For he adds concerning their leader himself: "And the devil who seduced them was cast into the lake of fire and brimstone; where both the beast (Antichrist) and (his) false prophet shall be tormented day and night for ever and ever." It is clear that these words must be taken properly, and all — Alcazar himself — assert it, granted that Ribera, who cites both Ambrose and Augustine, judges that in these words there is an anticipation, since the devil is not to be cast down into hell so long as the Church Militant endures, and it will endure until the end of the world; and therefore even after the slaying of Antichrist, the devil will be allowed to tempt the faithful until the day of judgment. But I answer that St. John here joins together and rolls into one the end of the world with the slaughter of Antichrist and his army, and the casting down of the devil: for it will follow soon after. Hence in the following verse John passes to the last judgment. Add: it is probable that the devil with Antichrist will be cast down into Tartarus, so that a little before the end of the world full peace may be given to the world and the Church after that immense and extreme persecution of Antichrist, so that those fallen in it may repent and rise again, the Jews and Gentiles may be converted, and all Israel may be saved. Furthermore, by the false prophet some understand Mahomet, the author of Mahometanism: Genebrardus in his Chronicle, book IV, at the year of the Lord 1302, takes him to be Othman, and his lineage and the Ottoman Empire; for this is the precursor to Antichrist, and perhaps will last until him. But who this false prophet is I have said in chapter XIII, verse 11.




Verse 10: Day and Night for Ever and Ever

10. DAY AND NIGHT, — that is, always. For for the damned in Gehenna there is never day, but perpetual night. Otherwise Alcazar: for he refers day to the brightness of the Blessed, night to the darkness of the underworld: for from both the heaviest torment overflows upon the damned. For not only does the obscurity of their own miserable and unhappy lot torment them, but also the rage and fury conceived from the brightness and happiness of their adversaries.




Verse 11: I Saw a Great White Throne, and One Sitting upon It

11. AND I SAW A GREAT WHITE THRONE (that is, solemn, joyful and glorious: for whiteness is the garment of the Blessed and a symbol of glory), AND ONE SITTING UPON IT (Christ the Judge. For here John passes to the day of judgment), FROM WHOSE FACE THE EARTH AND THE HEAVEN FLED, — that is, the pristine appearance, condition and form of earth and heaven: because, namely, they shall be changed into another more beautiful, says Primasius, Ambrose, Bede, Aretas and Viegas.


Mystically Alcazar (although he himself thinks it literal): By the heavens, he says, is symbolically signified both the intercession of the Saints and the power of priests to forgive sins through the Sacraments; by the earth is signified the mercy by which, according to the condition of human nature, a father ought to be moved in the affliction of his son, a wife of her husband, a brother of his brother — as if to say: So great will be the integrity of Christ the Judge, so great the reason of right and equity, that there will be no favour or help there from the mystical heavens, namely from the Saints and priests, no compassion from the mystical earth just mentioned (for neither will father pity son, nor wife husband, nor brother brother); but only right and equity, that each one be judged according to his own works.




Verse 12: I Saw the Dead, Great and Small — The Books Were Opened, and Another Book Which Is the Book of Life

12. AND I SAW THE DEAD (those who had previously died, but had now risen, and were standing to be judged before Christ the Judge), GREAT AND SMALL. — From this some prove that infants will be present at the judgment and will be judged. But for "small" the Greek has μικρους, that is, small ones — both in age and stature, like boys of ten or fourteen years; or rather in dignity and rank, that is, the lowly and abject, like slaves, peasants, maidservants, etc. For thus in chapter XIX, verse 18, when inviting the birds to devour the flesh of the free and the slaves, it adds: "Of small and great," as if to say: of the common people and of the noble or princely. For shortly in this same verse it adds that these small ones, like the great, are to be judged according to each one's works: therefore he is not speaking of infants.


AND THE BOOKS WERE OPENED: AND ANOTHER BOOK WAS OPENED, WHICH IS OF LIFE. — St. Augustine, book XX of the City of God, chapter XIV, reads "of the life of each one"; whence, he says, the book of life is one that contains each one's life and actions. "For it shall come to pass that, by the power of God, the works of each shall be beheld by anyone with marvellous swiftness." Furthermore, the "opened books" are the Saints, because in them it will become clear what precepts God laid down, and how strictly. But this reading is faulty: for all the codices read "the book of life," and it will appear that we must read so at verse 27. Furthermore, that the Saints are called books is either mystical or forced.


Secondly, St. Jerome on Daniel 7 teaches that at the judgment two books are to be opened: one of God, which contains each one's good works; the other of the demon, which contains the evil. God therefore has the book of life, the devil the book of death. But St. John clearly distinguishes these books from the book of life. For he says: "And another book was opened, which is of life."


Thirdly, Viegas: The book of life, he says, is one, because it contains few elect to be saved; but the "books" which are called "opened" belong to the reprobate, and therefore are many, because many are to be damned. But these books are universal and common to both good and bad.


Fourthly, Bede and Alcazar judge that these books are Holy Scripture, which contains the laws and precepts of God, from the observance of which men are to be judged. Therefore Deuteronomy 33:2, God bearing the law is described thus: "The Lord came from Sinai, and from Seir He rose up to us; in His right hand a fiery law." Where, for "Lord," in Hebrew it is Elohim, that is, judge, that it may be signified that God came under the form of a judge, and as it were rose like a most splendid sun upon the Hebrews through the mountains of Seir and Sinai. Moreover, His right hand bore a fiery law, which Cajetan thus explains, that God Himself does not carry the law, but for greater pomp the book of the law was carried by ministers near His right hand, and the fire, by which it was signified that He would judge through the law and punish through fire. Some add that for the same reason it is said at the beginning of Genesis, "In the beginning God created heaven and earth," where again for "God" the Hebrew has Elohim, that is, judge, or judges; to signify that the Scripture, namely Genesis, was begun by God as Judge, in order to deliver to men laws and rights by which He will judge them at the end of the world.


But I say these books are those in which the works of each, both good and evil, are written down, so that from them each is judged. For of them he adds: "The dead were judged from those things which had been written in the books, according to their works." For neither in Holy Scripture, nor in the Decalogue, nor in the law of God can each one's works be read — how, namely, each has fulfilled it. These books therefore are the consciences and memories of individuals, in which, as in books, the deeds of each are inscribed, both good and evil.


Again, although these books should perish in themselves — namely, the memories of men should forget their own deeds — they are still preserved in the divine knowledge and memory, in which likewise both the works and the consciences of individuals are sealed and described. These books, therefore, in men are the consciences; in God is the knowledge and cognition of each one's deeds. This is what the Apostle says, Romans 2:13: The Gentiles, who lack the written law of God, "show the work of the law written in their hearts, their conscience bearing them witness, and their thoughts between themselves accusing or also defending, in the day when God will judge the secrets of men." So the Interpreters generally, and Franciscus Suarez, part III, Question LIX, article VI, disputation 57, section 9.


Furthermore, God will open these books on the day of judgment, both to each individual their own — namely, by setting before each one's conscience and memory their own deeds; and He will also open to all the books and consciences of all others, whether by mental locution — namely, by divine revelation, finally instilling and suggesting from His omniscience whatever each other has done (in the way the Prophets foresaw the future through God's revelation and inspiration); or by God simultaneously and once for all elevating the imagination and intellect of all men, and supplying them with supernatural strength and light, and concurring supernaturally with each, that he may see the deeds of each as it were inscribed in another's conscience and memory. For it is similar with the angels and separated souls. For when they speak to one another, they cause naturally that the one to whom they speak sees their thoughts and volitions, by the very act by which they wish him to know them. For by this very fact their conception and thought — otherwise secret — becomes an object proportioned to the intellect of the hearer, so that it can be naturally perceived and known by him. So therefore God, by this elevation of each one's mind, will cause the power of each one's intellect to be proportioned and sufficient for everything set before him — namely, for the deeds of individual men — to be known at least successively in time, but in a very brief time; in the way Elisha and other Saints, elevated by God, had seen things absent; and St. Benedict, elevated in spirit, saw the whole world as it were collected in a globe in the rays of the sun, as St. Gregory testifies, book II of the Dialogues, chapter XXXV. For that this particular examination of each on the day of judgment will not take place through vocal speech is clear, because in that case each one's deeds would have to be successively pronounced and proclaimed, and so the judgment would have to be drawn out for many months or years, since the deeds of so many millions of men would have to be set forth one by one in their own order. Which indeed would demand many months, or rather years.


Finally, in his usual manner, St. John here alludes to Daniel chapter VII, verse 10: "The judgment sat, and the books were opened." For there Daniel describes the fall of the four monarchies and of the kingdom of Antichrist, and says that the kingdom of Christ and the Saints will succeed them, which will endure forever. The same St. John says and teaches in these chapters.


AND ANOTHER BOOK WAS OPENED, WHICH IS OF LIFE. — St. Augustine, book XX of the City of God, chapter XIV, by the books which were opened, understands the hearts and minds of the Saints, in which God's law and will are written: but by the book of life he understands the memory of all the Saints, which by divine power will know whatever in life he did, well or evil. St. Anselm, in the Elucidarium, says that the book of life is the life of Jesus, which ought to be for all the norm of living, by which and according to which all are to be judged. But I say: the book of life is the book of God's predestination, in which all and only those are written who are destined and elected to eternal life, and that efficaciously, since their life has been completed, and the works of each have been finished through death. Furthermore, mention of the book of life is brought in here, both because this is the book of God which must be set in correspondence and balanced with the opened books of each, that is, with the consciences of men; and because the judgment will be made principally for the sake of the elect who are written in the book of life, namely, that they may be glorified by God, and that their labours and sorrows may receive a just reward according to their merits. For John here wishes to encourage the faithful and the Martyrs, who suffer hard things under Domitian and will suffer harder things hereafter, especially under Antichrist, that they may bravely undergo martyrdoms and death, considering that through this they will pass to the blessed life, to which they have been enrolled by God in the book of life.


Alcazar thinks that the book of life here is taken not only as complete but also as inchoate — that is, that there are written in it not only those who died in grace and are to be saved, but also those who are baptized and endowed with the grace of God, are destined for salvation, even if they be erased from it on account of their crimes, and dying in final impenitence are cast away and damned. This is not improbable; but in that case this book is in great part the same as the open books, inasmuch as these books are God's, not men's consciences, as I said a little before.


ACCORDING TO THEIR WORKS. — The discussion here therefore concerns only adults, whose works are examined and judged, not infants, who can neither work nor merit nor demerit. For infants who die after baptism are by that very fact adjudged to heaven; without baptism, to hell, that is, to limbo. Yet Alcazar, following St. Augustine, holds that infants are also included here, because infants who are unbaptized are judged according to the work and original sin of Adam: for this is imputed to them, indeed inheres in them; but the baptized are judged according to the works and merits of Christ, which are applied to them in baptism. But this is more subtle than solid.




Verse 13: The Sea Gave Up the Dead — Death and Hell Gave Up Their Dead

13. AND THE SEA GAVE UP THE DEAD WHO WERE IN IT: AND DEATH AND HELL GAVE UP THEIR DEAD WHO WERE IN THEM. — St. Augustine, Ticonius, Haymo, and Anselm understand by the dead of death and hell those truly dead; but by the dead of the sea, those who shall be found alive when Christ comes for judgment. For thus Augustine says: "These dead therefore the sea exhibited, that is, this present age exhibited men who had not yet died, and just as they were found, so they appeared. But death and hell gave up bodies, since they recalled them to life. And perhaps it was not enough to say: death or hell; but death, on account of the good; hell, on account of the wicked."


Secondly, Ambrose: The dead, he says, of the sea, that is of baptism, shall be the baptized and elect. Then death will give up the bodies of the impious, hell their souls.


Thirdly, Arethas: Each element, he says, will return whatever of human bodies has come to it: the sea therefore will give back the moisture which had come to it; death (that is, the earth), the dust; hell (that is, the air and fire), that which has vanished into the breezes and dissolved.


Fourthly, Viegas and Delrio, Adage 197, place 64: The sea, they say, will give up the bodies submerged in it, or devoured by fish; death will give up the bodies buried in the earth; but hell will give up the souls. Thus death is here distinguished from hell and the sea, namely for the giving back of the bodies which perished on land. For these are reckoned to be in the belly of death, and death will vomit them up on the day of judgment that they may rise. Ribera joins these; but he differs in this, that he holds the dead of hell to be those who, swallowed alive by the earth, descended with body and soul into hell, such as were Korah, Dathan, and Abiram. But these will be very few. Add that immediately afterward death and hell are said to be cast into the lake of fire: where Ribera and Viegas are forced to take hell and death otherwise, namely as signifying the devil. This however is harsh and forced.


More aptly therefore, more consistently and more elegantly Alcazar, both here and a little before, holds that death and hell are introduced as two tragic persons, whose office is, that the one should take life from mortals, the other should swallow them up, and hold them bound in subterranean tombs and caverns. Most elegantly therefore are these two horrible persons feigned, who shall exult in the world, and shall triumph, after the universal judgment, about to descend together with the damned to the fiery lake of the lower regions. But no mention is made of the other devourer, namely the sea, because it is said that it shall be no more, in reference to a mystery, of which in the following chapter, verse 1. The two remaining persons therefore, that is death and hell, are fittingly sent there, where through the whole eternity of ages they may feed themselves upon the damned, so that not only can it truly be said: "Death shall feed upon them;" but also: "Hell shall feed upon them." Nor will death and hell be content with the slaughter and devouring of the wretched, as they were wont before; but death will always slay them, hell will always hide and devour them. Nor will death ever cease to slay them, because hell will keep them ever alive, that they may always suffer and die. And this is the second death, which death and hell shall together inflict upon the damned. Thus hell and death are cast into the lake of fire, not that they may suffer from the fire, but that they may eternally torment the enemies of God. Thus far Alcazar. The Arabic for "death" translates "abyss," because death has a most vast mouth and belly, with which it embraces all who die, like a horrible abyss: "And the abyss," he says, "and hell were cast into the lake of fire full of sulphur."




Verse 14: Hell and Death Were Cast into the Lake of Fire — This Is the Second Death

14. AND HELL AND DEATH WERE CAST INTO THE LAKE OF FIRE, THIS IS THE SECOND DEATH. — Firstly, St. Augustine, Primasius, Ticonius, Viegas, and Ribera, take hell and death metonymically as the devil, who is the prince of death and hell: for he with his followers shall be judged and cast into the lake of fire, that they may be perpetual inhabitants of death and hell. But thus it should have been said: He was cast, namely the devil, not "They were cast." Again, it plainly seems that death and hell are taken here in the same way as a little before, when he said of the same: "Death and hell gave up their dead." But there death and hell do not signify the devil, as is plain, and the very authors of this interpretation admit. For the same reason, others less correctly take by hell the demons, by death any kind of punishments: as also others, who by hell understand the damned who were previously tormented in hell, as if to say, that they would return after the judgment to the hell from which they came forth; and others, like Maldonatus in the manuscript Notes which I saw at Rome, as if to say: Death and hell shall be no more, that is, no one shall die any more, or be cast into hell.




Verse 15: Whoever Was Not Found Written in the Book of Life Was Cast into the Lake of Fire

15. AND HE WHO WAS NOT FOUND WRITTEN IN THE BOOK OF LIFE WAS CAST INTO THE LAKE OF FIRE. As if to say: The saints and elect who are written in the book of life shall go to heaven for eternal glory, as I shall expound in the following chapter: but the wicked who are not written in the book of God and of life, but of the devil and of death, these shall go into the eternal fire of Gehenna.


You will object: Infants dying without baptism in original sin are not written in the book of life, and yet they will not go into the lake of fire, because they have the punishment of loss, that is the privation of glory, not of sense, as is the common opinion of theologians. I reply: St. John here speaks only of adults, not of infants, as is clear from verse 12: "They were judged," he says, "the dead from those things which were written in the books, according to their works." But only adults are judged according to their own works, not infants. The same is clear from the following chapter, verse 8. St. Augustine answers otherwise, in book VI Against Julian, chapter IV, and following him Bellarmine, book VI On the Loss of Grace and the State of Sin, chapter v, namely that infants are judged according to works, that is, those they did and sinned through Adam and in Adam: and therefore are to be cast into the lake of fire, that is, into the lake where there is fire; yet not to be burned by that fire or tormented, either because they are in a higher part of that place, or because the fire has the power of detaining them, but not of burning.


Moreover, this lake is full of fire and sulphur, as the Arabic has it, and St. John expressly asserts in chapter xxi, verse 8, and Isaiah, chapter xxx, verse 33. The fire of Gehenna therefore is sulphurous: hence its type and forerunner was the sulphurous fire by which Sodom and Gomorrha were burned, Genesis xix, of whom accordingly St. Jude says that they "undergoing the punishment of eternal fire were made an example to the world." For this fire is most fit for the punishment of the wicked, first, because it is most burning: for sulphur, being of fiery nature, if it catches fire, burns with great violence; secondly, because this fire has a most foul and most pungent odor, which suits the stench of sins to be punished; thirdly, because sulphur is wont to be used for fumigation in the purifications of houses, as Pliny testifies, book XXXV, chapter xv. The wicked have defiled their houses, namely the soul and flesh, with sins of gluttony, lust, wrath, etc.; it is fitting therefore that God should purify and as it were expiate these houses with sulphurous fire. For the punishment of sinners is a kind of expiation and purgation. For this reason an immense quantity of sulphur, partly burning, partly not burning, lies hidden under the earth, as is clear from hot springs and burning mountains, which are most numerous throughout the world: for the hot springs smell of sulphur, and the fires of the mountains are sulphurous. The very thunderbolts also, which are symbols of divine wrath, consist of sulphurous fire, and smell of sulphur. Therefore the whole lake of Gehenna with all the bodies of the damned cast into it will burn horribly, and that whole heap of the wicked will be burning as a victim to God, and a holocaust for sin: which sacrifice will never be completed, but will always be performed before the Lord and all the Saints, just as the sin itself will always be expiated, and yet will never have been expiated. Hence not only will fire be applied externally to the bodies that it may torment by its contact, but the very bodies themselves will burn continuously, as is wont to happen in a holocaust. Furthermore, the wicked, especially those who have sinned grievously, like Antichrist, will be cast into the depth of this lake and as it were buried: thus the rich glutton is said to be buried in hell, Luke xvi: so that no refreshment can come to them from without, nor can they breathe or cry out: for crying out in the great torments of this life is wont to bring some relief from pain. But not even this will be granted to Antichrist and his companions in Gehenna, whence it will come about that the suppressed pain will rage most fiercely within. For others who at least have their heads sticking out will be able to cry out, such as those who have sinned less; but even their cries and voices will be lamentable, by which they will afflict themselves and their companions. For from such great and inevitable and eternal punishments will follow despair, fury, and cursing, by which they will curse both themselves, that they were the cause of such great sufferings to themselves, and God who created them, and the parents who begot them, and the demons who seduced them, and the companions who enticed them, and every creature that has served or serves them either for fault or for punishment. So Father Lessius, book XIII On the Divine Perfections, chapter xxiv, who in chapters xxix and xxx also learnedly explains the manifold punishments of the damned, and how bodily fire can act upon souls and demons, and torment them. Truly the Psalmist, Psalm LXXXIX: "Who knoweth the power of Thy wrath, and for fear can number Thy wrath, O Lord?"


Morally. Read these things, re-read, ruminate and ponder daily, O Christian. See what you write in these books of yours, which on the day of judgment will be unfolded and read before the whole world, when, as Anselm says, in the book On Similitudes, "on the right hand will be the sins accusing, on the left infinite demons, below the horrible chaos of hell, above the angry Judge, outside the burning world, inside the burning conscience. There scarcely shall the just be saved. Alas, wretched sinner so caught, whither shalt thou flee? For to hide will be impossible, to appear intolerable." In these books, in this light of Christ, will be revealed all the foxlike consciences, all the counsels of hearts, all the disguises of minds, all the hidden things of darkness. Thinking this, fearing this, Hugh of St. Victor, in book I On the Soul, chapter xv, made this humble confession of himself, that he might obtain pardon: "Under a sheep's skin," he says, "I was hiding a fox-like conscience; plainly a foxlike conscience, lukewarm conversation, animal thought, feigned confession, brief and rare compunction; obedience without devotion, prayer without attention, reading without edification, speech without circumspection. O how hard are these things which I speak, since in speaking I strike myself!"


Do you want counsel? do you want a remedy? Receive it from St. Paul: think, weigh, examine, conform to the standard of divine law and will all your individual not only actions, but also thoughts and intentions of the mind. "For if we judged ourselves, we would assuredly not be judged," 1 Corinthians xi, 31; and: "The word of God is living and efficacious, and more penetrating than any two-edged sword, and reaching unto the division of the soul and the spirit, of the joints also and the marrow, and a discerner of the thoughts and intentions of the heart. And there is no creature invisible in His sight: but all things are naked and open to His eyes." The Gentiles saw this from afar. Seneca, in book III On Anger: "The mind," he says, "is to be called daily to give an account. Sextius did this, that when the day was finished, having retired to his nightly rest, he would question his soul: What evil of yours have you healed today? what vice have you withstood? in what part are you better? Anger will cease, or be more moderate, when it knows that it must come daily to a judge."


Plutarch writes of Livius Drusus, tribune of the plebs, that when his house was open in many places to the eyes of the neighbors, and a certain craftsman offered to turn it about and change it for the price of five talents: "Ten," he said, "I will give if you make my whole house visible, that all the citizens may contemplate what kind of life I lead." For he was a temperate and moderate man. So live, that you may always remember, nay rather desire and rejoice, that you and your inmost things are seen by God, that you are noted by angels, by demons, by men: "For we are made a spectacle to the world, to angels and to men." O how wise is he who continually turns over in his mind that last and censorial day of this world, which will be the horizon of blessed and miserable eternity, and which will separate the Blessed from the damned, those above from those below, angels from demons, heaven from Gehenna for all eternity! O how wise is he in whose ears this trumpet continually sounds: "Arise, ye dead, come to judgment!" O how wise is he who so performs and disposes his individual acts as he will wish to have performed and disposed them on the day of judgment!





Genesis IV




Table of Contents



	Synopsis of the Chapter

	Vulgate Text: Genesis 4:1-26

	Verse 1: He Knew

	Verse 2: And She Bore Again

	Verse 3: After Many Days

	Verse 4: The Lord Had Regard for Abel

	Verse 5: But to Cain

	Verse 6: Why Has Your Countenance Fallen

	Verse 7: If You Do Well

	Verse 8: Let Us Go Out

	Verse 9: I Do Not Know

	Verse 10: The Voice of Blood

	Verse 11: Cursed Shall You Be upon the Earth

	Verse 12: It Shall Not Yield Its Fruit to You

	Verse 13: My Iniquity Is Greater

	Verse 14: Behold You Drive Me Out

	Verse 15: It Shall Not Be So

	Verse 16: He Dwelt as a Fugitive in the Land

	Verse 17: His Wife

	Verse 19: Two Wives

	Verse 21: Pater (Jubal)

	Verse 22: Hammerer and Smith

	Verse 23: For I Have Slain a Man

	Verse 24: Sevenfold Vengeance

	Verse 25: Seth

	Verse 26: He Began to Call Upon







Chapter Four


Synopsis of the Chapter


Adam begets Cain and Abel. Second, in verse 8, Cain kills Abel, and therefore is cursed by God and becomes a fugitive. Third, in verse 17, the descendants of Cain are listed. Fourth, in verse 25, Adam begets Seth, and Seth begets Enosh.





Vulgate Text: Genesis 4:1-26


1. And Adam knew his wife Eve: who conceived and bore Cain, saying: I have gotten a man through God. 2. And again she bore his brother Abel. Now Abel was a keeper of sheep, and Cain a tiller of the ground. 3. And it came to pass after many days that Cain offered of the fruits of the earth gifts to the Lord. 4. Abel also offered of the firstlings of his flock, and of their fat: and the Lord had respect to Abel and to his offerings. 5. But to Cain and his offerings He had no respect: and Cain was exceedingly angry, and his countenance fell. 6. And the Lord said to him: Why are you angry, and why has your face fallen? 7. If you do well, shall you not receive? but if ill, will not sin forthwith be present at the door? but the desire thereof shall be under you, and you shall have dominion over it. 8. And Cain said to Abel his brother: Let us go forth abroad. And when they were in the field, Cain rose up against his brother Abel, and slew him. 9. And the Lord said to Cain: Where is Abel your brother? Who answered: I know not. Am I my brother's keeper? 10. And He said to him: What have you done? the voice of your brother's blood cries to me from the earth. 11. Now therefore cursed shall you be upon the earth, which has opened her mouth and received your brother's blood at your hand. 12. When you till it, it shall not yield to you its fruits: a fugitive and a vagabond shall you be upon the earth. 13. And Cain said to the Lord: My iniquity is greater than that I may deserve pardon. 14. Behold You cast me out this day from the face of the earth, and from Your face I shall be hid, and I shall be a vagabond and a fugitive on the earth: everyone therefore that finds me shall kill me. 15. And the Lord said to him: No, it shall not be so: but whosoever shall kill Cain shall be punished sevenfold. And the Lord set a mark upon Cain, that whosoever found him should not kill him. 16. And Cain went out from the face of the Lord, and dwelt as a fugitive on the earth, to the east of Eden. 17. And Cain knew his wife, who conceived and bore Enoch: and he built a city, and called the name thereof by the name of his son, Enoch. 18. And Enoch begot Irad, and Irad begot Mehujael, and Mehujael begot Methusael, and Methusael begot Lamech. 19. Who took two wives: the name of the one was Ada, and the name of the other Sella. 20. And Ada bore Jabel, who was the father of such as dwell in tents and of herdsmen. 21. And the name of his brother was Jubal: he was the father of those who play the harp and the organ. 22. Sella also bore Tubalcain, who was a hammerer and artificer in every work of brass and iron. And the sister of Tubalcain was Noema. 23. And Lamech said to his wives Ada and Sella: Hear my voice, you wives of Lamech, hearken to my speech: for I have slain a man to my own wounding, and a stripling to my own bruising. 24. Sevenfold vengeance shall be taken for Cain: but for Lamech seventy times sevenfold. 25. Adam also knew his wife again: and she bore a son, and called his name Seth, saying: God has given me another seed for Abel, whom Cain slew. 26. But to Seth also was born a son, whom he called Enosh: this man began to call upon the name of the Lord.





Verse 1: He Knew


KNEW. By this word Scripture modestly signifies carnal union; for since the Hebrews call a virgin alma, that is, hidden and unknown to man, hence to corrupt her they call "knowing" her, or revealing her shame, as is clear from Leviticus 18.


Certain Rabbis, together with our heretics, think that Adam knew Eve in paradise. But from this passage the Fathers commonly teach the contrary, namely that Adam and Eve remained virgins in paradise. For here, after the expulsion from paradise, the first mention of their union is made: "Marriage," says St. Jerome, book I Against Jovinian, "fills the earth, virginity fills paradise." It seems therefore that this was the first generation of Adam and Eve outside paradise, and consequently Cain was their firstborn. For the words of Eve when bearing him suggest this: "I have gotten a man through God," as if to say: Now for the first time I have borne a son, and have become a mother of a man.


She Bore Cain, Saying: I Have Gotten a Man


Cain in Hebrew means the same as "possession," from the root qanah, that is, "I have gotten." The Arabic translates: "I have gained a man through God." Therefore Goropius Becanus jests, who derives the name Cain from the Flemish language, as if Cain were the same as quaet eynde, that is, "bad end" or "evil outcome." And so Cain in Hebrew means the same as "possession"; for a son is, as it were, the possession and property of his parents. Hence by natural law the father has power over his son; hence fathers are called lords, Matt. 11:25; Ecclus. 23:1. Hence it came about that the Persians (as Aristotle testifies in the Politics) used their children as slaves. Hence also the Slavs (as Accursius testifies) sold and killed their sons at their own discretion. Eve therefore says: "I have gotten a man," but "through God," as if to say: A son has been born to me, as it were my possession; but he is rather the Lord's possession, and an inheritance given to me by God. So St. Chrysostom: "Not nature (says Eve) gave me a child, but divine grace." So Jacob said to Esau: "They are the little ones whom God has given me," Gen. 33:5. Let parents learn here that children are gifts of God.


Torniellus in his Annals plausibly judges that Cain was begotten immediately after the expulsion of Adam and Eve from paradise, namely in the first year of the world and of Adam, both because Adam and Eve were created in a mature stature fit for generation; and because after their sin they immediately felt the sharp stings of lust and conjugal desire; and because they alone were in the world, and through them God wished the human race to be immediately propagated and multiplied throughout the whole earth. Whence it follows that Cain killed Abel in the 129th year of his age, namely shortly before the birth of Seth. For Seth was born in that year, as is clear from chapter 5, verse 3. Therefore it is improbable what some think, that Adam and Eve, mourning their sin and fall, abstained from the use of marriage for a hundred years, and having come together in the hundredth year begot Cain, and immediately after Abel; and so Cain at the thirtieth year of his age killed Abel, and therefore Adam immediately begot Seth in place of Abel, in the year of the world 130, as appears from chapter 5, verse 3.


This, I say, is improbable: for Adam knew that he had been appointed by God to be the sower and propagator of the human race; he knew moreover that he had been condemned by God to death, and would die shortly; he knew the day of his death was uncertain. Who therefore would believe that he abstained from generation and propagation of his race for a hundred years, when he did not know whether he would live a hundred years?


Equally improbable and fabulous is the vision falsely attributed to St. Methodius the Martyr by Peter Comestor in his Scholastic History, Genesis chapter 25: namely that Adam and Eve, in the fifteenth year of their age and of the world, begot Cain and his sister Calmana; and in the thirtieth year begot Abel and his sister Delbora; and in the year 130 Cain killed Abel, whom his parents mourned for a hundred years, and after mourning begot Seth in the year of their age and of the world 230, as the Septuagint has it. For besides what has already been said, there is here a manifest error in the numbers in the Septuagint, and instead of 200 one should read 130, as the Hebrew, Chaldean, and Latin texts have it.


Tropologically: "Cain is called 'acquisition,' because he claimed everything for himself; Abel, who referred everything to God (for Abel, according to St. Ambrose, is said to be as it were hab el, that is, 'giving all things to God,' namely those things he received from Him), claiming nothing for himself," says St. Ambrose, book I On Cain and Abel, chapter 1. Cain therefore signifies the arrogant, who attribute everything to their own ability; Abel the humble, who refer all things as received from God the giver. And in chapter 2: "By Abel," he says, "is understood the Christian people" (just as by Cain the Jews, murderers of Christ and the Prophets) "cleaving to God, just as David says: 'But for me it is good to cleave to God.'" And in chapter 4, he teaches that Cain is the type of malice, Abel of virtue. It is signified therefore that Cain, that is, "malice precedes in time, but grows feeble in weakness. Malice has the reward of age, but virtue has the prerogative of glory, which the unjust man generally yields to the just," just as Cain yielded to Abel in favor and honor before God.


Through God


The preposition "through" is not that of one swearing, but of one rejoicing and acknowledging the author of generation. In Hebrew it is et Adonai. Isidorus Clarius thinks that here et is the accusative article, and therefore translates: "I have gotten a man, God," as if Eve said this in prophetic spirit foreseeing that Christ, who is God and man, would be born from her. But what has this to do with Cain? For Christ was born not from Cain, but from Seth. The word et, therefore, is here not an article, but a preposition meaning "with" or "before." Hence the Chaldean translates "before the Lord," others "with the Lord"; which our translator expressed in a clearer sense by translating "through the Lord," that is, "through God."





Verse 2: And She Bore Again


AND SHE BORE AGAIN. The Rabbis, and from among them Calvin, think that from the same conception Eve bore twins, Cain and Abel, because here with Abel the word "conceived" is not repeated, but only "bore"; whence they extend the same to other generations of that age, and think that Eve and other women at the beginning of the world always bore twins, so that men might multiply more quickly. But these things are asserted rashly and without foundation; for Moses here uses brevity, and in the word "bore" he presupposes and implies the word "conceived." For no one bears who has not first conceived. For the Holy Spirit here intends to record not the conceptions, but the births and offspring of the first humans.


Abel


Josephus and Eusebius interpret Abel as "mourning," as if Hebel, that is Abel, were the same as Ebel, with he substituted for aleph; because Abel, the first of mortals, by his death brought great mourning to his parents, says Eusebius, book 11 of the Preparation, chapter 4. But properly Abel, or as it is said in Hebrew Hebel, signifies vanity. Hence Ecclesiastes says: hebel habalim col hebel: "Vanity of vanities, and all is vanity." It seems that mother Eve foresaw Abel's swift death, or at least, mindful that she and her posterity had shortly before been condemned to death, she called him Abel, that is "vanity," as if to say: "Every living man is altogether vanity," and man's possession is like vanity, because "man passes like an image (like a shadow)." So Rabanus, Lipomanus, and others.


That Abel remained and died a virgin the Fathers commonly teach against Calvin; and they gather this from the fact that Scripture makes no mention of his wife and children, as it mentions the wife and children of Cain. So St. Jerome, Basil, Ambrose, and others. Hence from Abel, certain heretics were named Abelians, or Abeloites, who, after the manner of Abel, did not have relations with their wives, but adopted the children of neighbors and chose them as their heirs, namely a boy and a girl together. So St. Augustine, book On Heresies, heresy 87, volume 6.





Verse 3: After Many Days


AFTER MANY DAYS, that is, after many years. St. Ambrose, book 1 On Cain, chapter 7, attributes this to a fault: "The fault of Cain is twofold," he says: "one, that he offered after some days; the other, that he did not offer from the first fruits. For sacrifice is commended both by promptness and by grace," etc.


That Cain Might Offer from the Fruits of the Earth


Namely the secondary and inferior fruits; for these are called in Scripture "fruits of the earth." Cain therefore reserved the first and better fruits for himself; for he is contrasted with Abel, who offered God the firstborn, and "of the fat portions," that is, the best and fattest of his flock, because he pursued God with immense faith, reverence, and love. So St. Ambrose, book 1 On Cain and Abel, chapters 7 and 10: "He offered," he says, "from the fruits of the earth, not the first fruits as first fruits to God. This means claiming the first fruits for himself, and offering God only what comes after. And so since the soul truly ought to be preferred to the body, as a mistress to a slave, we ought to offer the first fruits of the soul before those of the body." He adds that Abel, being generous, offered animals; Cain, being avaricious, offered merely the fruits of the earth. Likewise, book 2, chapter 5, he says Abel was preferred by God to Cain because he offered the fatter portions of his flock, as David teaches, saying: "Let my soul be filled as with fat and richness, and, Let your burnt offering be fat; teaching that the sacrifice is acceptable which is fat, which is clean, and which is nourished by a certain food of faith and devotion, and the more abundant nourishment of the heavenly word."


And chapter 6: "The new faith therefore of the renewed, strong, flourishing, gaining increase of virtue; not lax, not weary, not withered by some old age, and sluggish in vigor, is fit for sacrifice, which sprouts with a certain green shoot of wisdom, and blushes with the youthful fervor of divine knowledge."


This is the motto of Abel: "A fat offering I will give; a lean one I will not sacrifice." On the contrary, that of Cain: "I will sacrifice the lean; the fat offering I will not give."


St. Athanasius teaches, on the text "All things have been delivered to Me," that Cain and Abel learned from their father Adam the religion and rite of sacrificing; whence it follows that Adam was the first of all to sacrifice.


Morally, Philo, in his book On the Sacrifices of Abel and Cain, says: "Just as Cain offered God a sacrifice from fruits and not from the first fruits, so there are many who give the first place to the creature, and secondary honor to God," for example, those who give the worst of their crops as tithes, who give their stupid, ugly, defective, and lazy children to the religious life, and the beautiful and clever ones to marriage.





Verse 4: The Lord Had Regard for Abel


THE LORD HAD REGARD FOR ABEL AND FOR HIS OFFERINGS. The first was the cause of the second, for God was pleased with Abel's offerings because Abel himself was pleasing; for the old sacrifices did not please God by the work performed (ex opere operato), as the sacrifice of the new law does, but only by the work of the one performing it (ex opere operantis). Hence Rupert, book 4 On Genesis, chapter 2, says thus: "The Apostle says (Hebrews 11): 'By faith Abel offered a more excellent sacrifice than Cain to God, through which he obtained testimony that he was just,'" etc. "'By faith,' he says, 'a more excellent one'; for in worship, or religion, each offered equally, and therefore each offered rightly, but he did not rightly divide. For Cain, when he offered his goods to God, had kept himself for himself, having his heart fixed in earthly desire. God does not accept such a portion, but says in Proverbs 23: 'My son, give Me your heart.' But Abel, first offering his heart, then his possessions, offered a more excellent sacrifice through faith." He explains this faith in chapter 4, where he teaches that Abel by this sacrifice of his prefigured and anticipated the sacrifice of Christ in the Eucharist. "Because truly," he says, "the sacrifice which on that night our High Priest Jesus Christ instituted, although in outward appearance it is bread and wine, in truth it is the Lamb of God, the firstborn of all lambs or sheep that belong to the folds of heaven, to the pastures of paradise." Truly St. Augustine (or whoever the author is, for this does not seem to be the work of St. Augustine), book 1 On the Wonders of Holy Scripture, chapter 3, says: Justice, he says, was threefold in Abel: first, virginity, in not begetting; second, priesthood, in offering gifts pleasing to God; third, martyrdom, in shedding his own blood; to him is granted the honor of bearing the first figure of the Savior, who is seen to be virgin, martyr, and priest. And shortly before: "Abel," he says, "the prince of all human justice, was seized by martyrdom at the very beginning of the world, crowned with the triumph of his blood." And immediately after: "To this Abel the Lord Jesus Christ committed the primacy of human justice, saying thus: 'From the blood of the just Abel to the blood of Zacharias,'" Matt. 23:35.


Note: For "had regard" the Hebrew is iissa, which Symmachus translates "was delighted"; Aquila, "received consolation"; the Chaldean, "received with good pleasure." Properly iissa signifies "looked upon," from the root sha'a; but if you read it with different vowel points as iasca, it signifies "was delighted," from the root sha'a with double ayin, and so Symmachus and Aquila read it.


You may ask, by what sign did God declare that He was pleased with the offerings of Abel, but not of Cain? I answer: The Fathers commonly hold that God declared this by fire sent from heaven upon the sacrifice of Abel, but not upon that of Cain: for this fire consumed and devoured Abel's sacrifice, but left Cain's sacrifice untouched.


Luther and Calvin mock this as Jewish fables. But the very same thing is asserted and handed down by St. Jerome, Procopius, Cyril here, Chrysostom, Theophylactus, Oecumenius on Hebrews 11:4, and Cyprian, sermon On the Nativity of the Lord. Hence Theodotion translates: "and the Lord sent fire upon Abel and his sacrifice, but not upon Cain." For by this same sign of fire and conflagration of the victim God is accustomed to approve and accept sacrifices, as those of Gideon, Judges 6:11; Manoah, Judges 13:20; Aaron, Leviticus 9:24; Elijah, 3 Kings 18:38; David, 1 Paralipomenon 21:26; Solomon, 2 Paralipomenon 7:1; Nehemiah, 2 Maccabees 1:32.





Verse 5: But to Cain


BUT TO CAIN AND TO HIS OFFERINGS HE HAD NO REGARD, He did not send fire upon them. So Nazianzen narrates, sermon 1 Against Julian, that the two nephews of Emperor Constantius, Gallus and Julian, wishing to build a temple over the tomb of Mammas the Martyr, divided the work between them, but the part that was built by Gallus, who was truly pious and faithful, proceeded most successfully; while the part that was built by Julian, who was to become an apostate and was already corrupted in mind, could never hold together, because the earth trembling would remove everything, as it were, because the Martyr did not wish to be honored by one from whom he foresaw his companions would suffer insult; and because God, who looks upon hearts, admitted the work of Gallus as the sacrifice of Abel, but rejected the work of Julian as the sacrifice of Cain, says Nazianzen. St. Cyprian says brilliantly in his treatise On the Lord's Prayer: "God," he says, "looked not at the offerings of Cain and Abel, but at their hearts, so that he who was pleasing in heart was pleasing in his offering. Abel, peaceful and just, in sacrificing innocently to God, taught others also that when they bring their gift to the altar, they should come with the fear of God, with a simple heart, with the rule of justice, with the peace of concord. Rightly, since he was such in the sacrifice of God, he himself afterwards became a sacrifice to God, so that, being the first to show martyrdom, he might inaugurate by the glory of his blood the Lord's Passion, he who had both the Lord's justice and peace."





Verse 6: Why Has Your Countenance Fallen


WHY HAS YOUR FACE FALLEN? WHY DOES ANGER, hatred, envy against your brother are you wasting away, and betraying yourself with such sadness and dejection of countenance? Why with pale eyes cast down to the ground do you begin to plot fratricide? So Rupert. Hence the Arabic translates: "his countenance was saddened."





Verse 7: If You Do Well


IF YOU DO WELL, WILL YOU NOT RECEIVE? Both the quiet and joy of conscience, and My favor, and that by a similar sign, namely fire sent from heaven, I may attest that you and your sacrifices are pleasing to Me, just as I attested to Abel -- which now so torments you; and finally you will receive present and eternal goods: for all these are the reward of virtue.


For "you will receive" the Hebrew is se'eth, which means to bear, to lift up, to carry, to receive, and again to remit. Hence the Chaldean translates: "it shall be forgiven you," namely your envy and your impiety. The Septuagint translates: "If you offer rightly but do not rightly divide, have you not sinned? Be still." Which St. Ambrose, Chrysostom, and Augustine explain thus: Because in a right division, first things are to be preferred to second things, heavenly things to earthly; but Cain gave the first portions to himself and the second to God, and therefore did not rightly divide with God. Thirdly, others translate thus: "If you do well, will you not lift up?" -- supply "your countenance," as if to say: Will you not walk with upright countenance and live in joy and gladness? Hence Vatablus also translates: "If you do well, there will be exaltation for you," as if to say: You seem to grieve that your brother is distinguished and elevated above you; but if you apply yourself to doing well, you will be lifted up like him; but if you do evil, immediately sin will be at the door.


Sin


SIN, that is, the punishment of sin, which like a dog or Cerberus lying in wait (for this is the Hebrew robets) besieges the doors of sin, as the avenger of sin; this, as soon as you do evil, will be at your side, will bark at you, will bite you and tear you apart. This dog is the worm of conscience, the turmoil and indignation of the mind, the anger of God threatening the sinner's head, tribulation, anguish, and all sufferings present and eternal, with which God punishes sins. Hence the Chaldean translates: "Your sin is preserved until the day of judgment, in which it will be avenged upon you."


Note the prosopopoeia. Sin is here personified as a tyrant who with his attendants -- both lictors and mastiffs -- relentlessly pursues the sinner. For, as the Poet says: "Punishment follows the guilty one's head." And Horace, book 3 of the Odes, ode 3: "Rarely has punishment on its limping foot / Deserted the criminal who goes before it."


For, to say nothing of other things, it is a great punishment "To carry night and day in one's breast a witness, / With a hidden torturer shaking the lash within the soul."


The conscience of crime, therefore, being itself its own avenger, is a torturer and executioner, as St. Chrysostom beautifully teaches, sermon 1 On Lazarus. And St. Augustine in his Sentences, sentence 191: "No punishments," he says, "are more grievous than those of a bad conscience, in which when God is not had, no consolation is found. And therefore a deliverer must be called upon, so that he whom tribulation has trained to confession, confession may lead to pardon." So Alexander the Great, when he had killed Clitus, dearest and most faithful to him, while drunk, immediately raging with the consciousness of his crime, wished to inflict death upon himself, but was prevented by his men, as Seneca testifies, epistle 83. So Nero Caesar, according to Dio, after murdering his mother, used to say that he was haunted by the appearance of his mother, driven by the lashes of the Furies and burning torches, and could find safety in no place. On the contrary, "no theater is greater for virtue than conscience," says Cicero, Tusculan Disputations 2. And Horace in his Odes: "He who is upright in life and free from guilt / Needs not the javelins or bow of the Moor, / Nor a quiver loaded with poisoned arrows, / Fuscus."


Indeed, "a secure mind is like a perpetual feast." So St. Augustine, Against Secundinus, chapter 1: "Think," he says, "whatever you like about Augustine; only let my conscience not accuse me in the eyes of God."


But Under You Shall Be Its Desire, and You Shall Rule Over It


Calvin, lest he be compelled from this passage to admit free will dominating sin and concupiscence, judges that the pronoun "its" refers to Abel, not to sin, and that the sense is, as if to say: Do not, O Cain, envy Abel your younger brother; for he will remain in your power, and you as firstborn will rule over him. Only St. Chrysostom, homily 18, favors this exposition.


But no mention of Abel has been made here, and therefore the pronoun "its" cannot refer to Abel, as St. Ambrose teaches, book 2 On Cain and Abel, chapter 7; and St. Augustine, book 15 of the City of God, chapter 7. Hence the Arabic clearly translates: "in your choice is its desire, and you will rule over it." For choice is the proper act of free will, by which one rules one's own actions.


You will say: The pronoun "its" in the Hebrew is masculine; but chattat, that is "sin," is feminine; therefore the word "its" cannot refer to sin, but looks to Abel.


I answer: The Hebrew chattat is not only feminine, but also masculine; this is clear here when it says chattat robets, "sin crouching," -- for if it were feminine, it should have said robetsa. The same is clear from Leviticus 16:24, chattat hu, "it is sin," using "he," not "she."


You will say secondly: In Hebrew it is elecha tescukato, that is, as the Septuagint translates, "to you is its turning."


I answer: The sense of this phrase is: sin, and its appetite and concupiscence, will solicit you to consent to it, but in such a way that it must turn to you and seek and obtain consent from you; which our translator, as to the sense, clearly translates: "under you shall be its desire." For in the same way He said to Eve in chapter 3, verse 16: el ischech tsecukatesch, "to your husband shall be your turning," which our translator clearly translates as to the sense: "you shall be under the power of your husband." Hence there, just as here, it follows: "and he shall rule over you."


I say therefore that the word "its" refers to sin, not to Abel, and the sense is, as if to say: You can, O Cain, through the freedom of your will and My grace prepared for you, rule over your concupiscence and appetite for envy, as over a slave. What could be said more clearly in favor of the freedom of the will? Hence the Jerusalem Targum translates it thus: "Into your hand I have given power over your concupiscence, and you shall rule over it, whether for good or for evil." So explain St. Ambrose and St. Augustine above, St. Jerome, Rabanus, Rupert, Hugo, Bede, Alcuin, and Eucherius here; indeed even St. Chrysostom, in the cited homily 18, openly teaches that Cain could have ruled over his concupiscence. See Cardinal Bellarmine, who treats this passage, as well as all others, with equal learning and solidity.


And You Shall Rule Over It


You can rule over it, and therefore you ought to: for if you could not, neither would you be obliged. For God does not command man to do the impossible.


Note here how great is the dominion of the will, not only over external movements and actions, but also over internal appetites and passions. Though you may feel the greatest surges of anger or lust, resist them with your firm and steadfast will, and say: I refuse to consent to them, they displease me, I detest them; and you will master anger and lust, and you will be before God and men not irascible, but a gentle tamer of anger; not unchaste, but a chaste conqueror of lust. So great is the force and authority of the will. "Great," says St. Chrysostom in his sermon On Zacchaeus, "is the force of the will, which makes us able to do what we will, and unable to do what we will not."


Seneca saw this, who, for taming anger, gives this among other remedies in book 2 On Anger, chapter 12: "Nothing," he says, "is so difficult and arduous that the human mind cannot conquer it, and constant meditation cannot bring it into familiarity; and there are no passions so fierce and independent that they cannot be thoroughly subdued by discipline. Whatever the mind has commanded itself, it has achieved; some have succeeded in never laughing; some have forbidden themselves wine, others sexual pleasure, others all moisture for their bodies."


Therefore a certain holy doctor wisely and truly said: "Whatever you will with your whole heart, your whole intention, your whole desire, that you most certainly are." Do you will with your whole heart and efficaciously to be humble? By that very fact you are in reality humble. Do you efficaciously will to be patient, obedient, steadfast? By that very fact you are in reality patient, obedient, steadfast. Therefore he wisely counsels: "If," he says, "you cannot give or do great things, at least have a great will, and extend it to immense things." For example: you are poor -- have an efficacious will to give the most generous alms, if you had the means, and you will truly be most generous and liberal. You have small talents, small powers for promoting the glory of God and the salvation of souls: conceive an efficacious desire, and from your whole heart offer God a thousand souls, a thousand lives, a thousand bodies, if you had them; offer an immense desire of laboring and suffering whatever is arduous for His love and the salvation of many; and God will reckon your will as the deed: for a serious and resolute will is the source and cause of all virtue and vice, of all merit and demerit.


So St. Christina, virgin and martyr, breaking the silver idols of her father Urban, prefect of the town of Tyre in Italy, despised his blandishments with firm will, mocked his threats; neither by scourges nor by hooks was she torn so as to change her constancy; indeed, throwing a piece of her torn flesh at her father, she said: "Gorge yourself on flesh, wretch -- on the flesh you begot; you can devour your daughter, but you certainly cannot make her consent to your impiety." Then she is bound to wheels and burned with fire placed beneath, and cast into a lake; soon, after her father's death, she is boiled in oil, resin, and pitch by his successor Dion; then, led to worship the statue of Apollo, she overthrew it by her prayer. When Dion suddenly died, Julian succeeded him, who ordered Christina to be cast into a burning furnace, but once cast in she felt no harm; he threw her to serpents to be bitten, but the serpents, releasing her, attacked the sorcerer -- whom she herself revived. Julian ordered her breasts amputated, her tongue cut out, and herself to be pierced with arrows. Consumed at last by such martyrdom, she flew to heaven.


Behold how a resolute will rules over passions, torments, tyrants, and death: by this will Christina overcame her father, Abel overcame his brother -- not by fighting, but by suffering. So her Life records, as published by Surius, volume 4, July 24.





Verse 8: Let Us Go Out


LET US GO OUT. These words have fallen out of the Hebrew text; hence Aquila, Symmachus, and Theodotion did not read them, nor translate them. However, that they were formerly in the Hebrew is clear, because the Septuagint and the Jerusalem Targum read them. Hence St. Jerome acknowledges that he found the same in the Samaritan Pentateuch. Finally, unless you read those words, this passage will be incomplete: for it does not express what Cain said. Moreover, that Cain said these words rather than others is clear from what followed: for immediately Abel went out with Cain into the field and was killed by him.


Cain Rose Up Against His Brother


The Jerusalem Targum teaches that Cain began in the field to complain about God's providence and justice, and argued against the last judgment, against the reward of the good and the punishment of the wicked. On the contrary, Abel affirmed these things, defended God, and rebuked his brother, and for this reason was slain by him. How monstrous, therefore, was the fratricide of Cain, and how illustrious was the martyrdom of Abel. Wherefore St. Cyprian, Book IV, Epistle 6, exhorting the people of Thibaris to martyrdom, says: "Let us imitate, dearest brothers, the righteous Abel, who inaugurated martyrdom, since he was the first to be killed on account of justice."


Rivals reproached Horatius Cocles for his limp, to whom he replied: "At every step I am reminded of my triumph"; for he alone resisted King Porsena who was trying to cross the wooden bridge, and single-handedly sustained the enemy's attack until the bridge was broken behind him by his companions, and there, wounded in the thigh, he began to limp, as Livy testifies, Book II, Decade 1. Abel could have said the same to the fratricide Cain, and can still say it now.


Some think it probable that Abel was killed around the year of the world 130, from the fact that in this year Seth was born, whom his mother Eve, accustomed to bearing children frequently (annually, says Augustus Torniellus), promptly substituted for the slain Abel; so Pererius, Cajetan, and Torniellus in his Annals, which, after the fashion of Baronius, he arranged and described in order year by year from Adam to Christ.


Allegorically, Abel was a type of Christ slain by His own people, the Jews. So Rupert, following St. Irenaeus and Augustine.





Verse 9: I Do Not Know


I DO NOT KNOW: AM I MY BROTHER'S KEEPER (the Arabic has "watchman")? Ambrose, Book II, On Cain, chapter 9, notes here three of his crimes. "He denies, first, as if before one who does not know; he refuses the duty of fraternal guardianship, as if exempt from nature; he declines the judge, as if free of will. Why do you wonder that he did not acknowledge piety, who did not acknowledge his Creator?"





Verse 10: The Voice of Blood


THE VOICE OF BLOOD. In Hebrew it is "the voice of bloods," which the Chaldean with the Rabbis wrongly refers to the sons whom Abel would have had if he had not been killed, because Cain shed as much blood as would have sufficed for many through the propagation of sons whom Abel would have begotten: therefore they cried out with innumerable voices, those who would have been sharers of that blood. But it is clear that these things pertain not to posterity, but to the blood of Abel shed by Cain. In Hebrew it is "the voice of bloods," for "of blood," because the Hebrews call homicide, for emphasis (to inspire horror), "the shedding of bloods," that is, of blood: because in truth much blood of a person is poured out in homicide.


St. Ambrose writes beautifully, Book II, On Cain, chapter 9: "It is not his voice (Abel's) that accuses, not his soul, but the voice of his blood accuses, which you yourself shed: therefore your own deed, not your brother, accuses you. Yet the earth too is a witness, which received the blood. If your brother spares you, the earth does not spare you; if your brother is silent, the earth condemns you. It is both witness and judge against you. There is therefore no doubt that even the higher beings (the heavens, the sun, moon, stars, Thrones, Dominations, Principalities, Powers, Cherubim and Seraphim) condemned him whom the lower things condemned. For how can one be acquitted by that pure and heavenly judgment, whom not even the earth could acquit?"


It Cries Out to Me


As if to say: The guilt of your homicide, indeed of your fratricide, so voluntary, appears before Me, and from Me demands swift and terrible vengeance. It is a prosopopoeia. So St. Jerome on Ezekiel, chapter 27. There are therefore four atrocious sins which, in the language of Scripture, cry out to heaven: first, fratricide, such as was Cain's; second, the sin of Sodom, Genesis 19:13; third, the defrauded wages of workers, James 5:4; fourth, the oppression of widows, orphans, and the poor, Exodus 2:23. See here how God reveals and punishes the hidden homicide of Cain. Plutarch, in his book On the Delay of Divine Vengeance, has other remarkable examples of hidden homicide detected and punished.


Pope Innocent I aptly applied this deed and saying to the Emperor Arcadius and the Empress Eudoxia, because they had driven St. John Chrysostom into exile, and there, as Cain did to Abel, had worn him down with hardships, and therefore he hurls the thunderbolt of excommunication against them. Hear the letter worthy of so great a Pontiff, which Baronius cites from Gennadius and Glycas, in the year of the Lord 407. "The voice of the blood of my brother John cries out to God against you, O Emperor, just as once the blood of righteous Abel cried against the fratricide Cain, and it will be avenged in every way. You cast from his throne, without trial, the great teacher of the whole world, and together with him you persecuted Christ. Nor do I so much grieve for him: for he has obtained his lot, that is, his inheritance with the holy Apostles in the kingdom of God and our Savior Jesus Christ, etc.; but that the entire world under the sun has been reduced to bereavement, having lost so divine a man through the persuasion of one woman, who put on this farce and spectacle." And shortly after: "But the new Delilah, Eudoxia, who little by little shaved you with the razor of seduction, has brought upon herself a curse from the mouths of many, binding together a heavy and unbearable weight of sins, and adding it to her previous sins. Therefore I, the least and a sinner, to whom the throne of the great Apostle Peter has been entrusted, separate and reject both you and her from the reception of the immaculate mysteries of Christ."


From the Earth


Many report that Abel was slain in Damascus, and that Damascus was so named as if dam sac, that is, "blood-sack," because it drank and absorbed the blood of Abel. Understand this to mean not Damascus of Syria, as St. Jerome seems to hold: for that city drew its name and origin from elsewhere, as I shall say at chapter 15, verse 2; but the Damascene field near Hebron, filled with red earth (which in Hebrew is here called Adama), where Adam is believed to have been created and lived. So Burchard, Adrichomius, and others in the Description of the Holy Land, and Abulensis on chapter 13, Question 138.


Similar to Abel was St. Wenceslaus, king of Bohemia and martyr, killed by his brother Boleslaus as by another Cain, at the instigation of their mother Drahomira. For Wenceslaus, pious and innocent like Abel, governed his kingdom more by fasting, prayers, the hair shirt, and other pious works than by imperial power, clearly singing that verse: "Seven times a day I have spoken praise to You concerning the judgments of Your justice." Therefore, divinely foreknowing that death was being treacherously prepared for him by his brother who had invited him to a banquet, he did not flee, but fortifying himself with the Holy Sacraments, went to his brother's house; and after the fraternal and hospitable meal, on the following night while praying before the church, he was slain: and becoming a most pleasing sacrifice to God, the wall of the church was sprinkled with his blood, which his killers tried in vain to wash off and wipe away: for the more frequently it was wiped, the more vivid and bloody it appeared; and so it remained there indelible, as a testimony to so great a fratricide, crying out to heaven like Abel. Wherefore all the accomplices of so great a crime perished miserably: the earth swallowed their mother Drahomira alive in the castle of Prague. Boleslaus, like another Cain, was tormented by portents and terrors, and attacked in war by Emperor Otto in vengeance for the fratricide, was finally consumed by disease, deprived of both his principality and his life. Others, driven mad by demons, fearing their own shadow, hurled themselves headlong into the river. Others, having lost their minds, took flight and were never seen again. Others, struck by various and serious diseases, hated by all people, ended their lives miserably. So his Life and the Annals of Bohemia record, and from them Aeneas Sylvius in his History of Bohemia.





Verse 11: Cursed Shall You Be upon the Earth


YOU SHALL BE CURSED UPON THE EARTH. Both because the earth will be cursed for you, and will grudgingly and sparingly yield its fruits to you who cultivate it: so that it is a hypallage. The Hebrew has, "cursed are you from the earth," as if to say: You polluted the earth with your brother's blood, therefore through the earth you will be punished with barrenness.





Verse 12: It Shall Not Yield Its Fruit to You


IT WILL NOT GIVE YOU ITS FRUITS -- in Hebrew cocha, that is, "its strength." Now the strength of the earth is the abundant and vigorous fruits of the earth.


A wanderer and a fugitive -- fearful from a bad conscience, and, as the Septuagint translates, "groaning and trembling," namely both in soul and body, you will wander here and there. For the Greek to tremon, that is, "trembling," they refer to the bodily tremor in Cain, which was an indication of his terror and the dismay of his mind.


"When you till it, it will not give you its fruits." And because you, ill-starred and wretched, will be a wanderer and a fugitive upon the earth, as follows. Therefore the Caianite heretics were both deranged and blasphemous, who worshipped Cain, repeatedly asserting that Abel was of a weaker power and therefore was killed: but that Cain was of a stronger and heavenly power, like Esau, Korah, Judas, and the Sodomites; and they boasted that all these were their kinsmen: for they said Cain was the father of Judas. And they venerated Judas, because he had betrayed Christ, foreknowing that by His death mankind would be redeemed. So Epiphanius, Heresy 38; St. Augustine, Philastrius, and others on the heresy of the Caianites.





Verse 13: My Iniquity Is Greater


MY INIQUITY IS GREATER THAN THAT I MAY DESERVE PARDON. Pagninus, Vatablus, and Oleaster, following Aben Ezra, take avon, that is, iniquity or sin, to mean the punishment for sin, and so translate: "My punishment is greater than I can bear, or am able to bear." So also Athanasius to Antiochus, Question 96. Where note in passing that these shorter questions are not by the great St. Athanasius of Alexandria: for in them are cited St. Epiphanius and Gregory of Nyssa, who lived after St. Athanasius; indeed the author of them cites, at Question 93, St. Athanasius himself, and departs from him and follows another opinion. Nor however is the author of them the same as Athanasius of Nicaea, who wrote certain lengthy questions on Sacred Scripture; although perhaps both wrote their questions to the same Antiochus.


But generally the Septuagint, the Chaldean, our Vulgate, and the Greek and Latin Fathers take "sin" here in its proper sense, and think that Cain by these words despaired. Whence the Hebrew reads: gadol avoni minneso, that is, "my iniquity is greater than that I can bear or carry it;" secondly, more plainly and better, with the Septuagint, the Chaldean, and our Vulgate, you may translate: "My iniquity is greater than that He may bear and pardon it," that is, than that God may bear and pardon it. For the Hebrew neso signifies both "to bear" and "to pardon," because when one pardons another, he relieves him of a great burden; for by forgiving his offense he bears and carries it; for an offense and sin against God is a burden heavier than Etna, weighing upon the sinner. Whence our Vulgate translates, "than that I may deserve pardon," that is, than that by any penance I might obtain pardon, as if to say: I am utterly unworthy and incapable of pardon.


Hence with Cain, the Novatians and others gravely err, who hold that certain sins are so grave that even if one repents, God nevertheless cannot or will not pardon them. So St. Ambrose, Book I, On Penance, chapter 9.


There are four things, says Hugo Cardinalis, that aggravate sin, namely the quality of the sin, its frequency, its duration, and impenitence; but greater than all of these beyond measure is the mercy of God, and the merit and grace of Christ. Hear Him in Jeremiah 3:1: "You have committed fornication with many lovers; yet return to Me, says the Lord." Hear Ezekiel, chapter 18, verse 21: "If the wicked man shall do penance, etc., he shall live and shall not die: I will not remember any more all his iniquities which he has committed."





Verse 14: Behold You Drive Me Out


BEHOLD YOU CAST ME OUT TODAY FROM THE FACE OF THE EARTH -- from my most pleasant and fertile homeland, says Oleaster and Pererius, and indeed from the whole earth, since You allow me to settle nowhere, but continually drive me from one region to another, making me an exile and fugitive, both from the land and consequently from people, as if to say: You make me the object of hatred of all people, so that neither do I dare to look upon them, nor do they deign to look upon me.


I Shall Be Hidden from Your Face


As a guilty man I will flee the presence of God the judge, I will seek hiding places. So St. Ambrose and Oleaster; secondly, I will be deprived of Your care, favor, and protection. So St. Chrysostom and Cajetan. Whence it is not necessary with Delrio to have recourse here to a hypallage, as if to say: "You will hide Your face from me, so that You may not look upon me with favorable eyes." Cain therefore says, as Lipomanus beautifully puts it: Behold, Lord, You have taken from me the fruits of the earth, You have taken away Your grace and Your protection, You leave me to myself, I dare not approach You for pardon; I will hide from You, I will flee as best I can Your judgment, I will be a wanderer and unstable everywhere, and if You do not pursue me, whoever else finds me will kill me, and I will not be able to defend myself.


Therefore Whoever Finds Me Will Kill Me


Note here in Cain the effects and punishments of sin. There are six. The first is trembling of the body; the second is exile and flight; the third is fear and dismay of mind. "Whoever," he says, "finds me will kill me." What do you fear, O Cain? Apart from you and your parents, there is as yet no other person in the world. He had fallen from the grace of God through sin; hence punishment and trembling: and not without cause. For first, Abel himself, though dead, began to pursue the murderer: "The voice of your brother's blood," says Scripture, "cries out to Me." For "God," says St. Ambrose, "hears His righteous ones, even when dead, because they live to God."


Because from the trembling of my body and the agitation of my frenzied mind, everyone will understand that I am one who deserves to be killed, says Jerome, Epistle 125, to Damascenus, Question 1, as if to say: I am an outcast, I am accursed, I am the hatred of God and of men, I will not be able to escape being killed by someone. Behold the omen, behold the dread of a bad conscience. So St. Ambrose. On the contrary, the just man trusts like a lion, and says: "Even if I walk in the midst of the shadow of death, I will fear no evil, for You are with me," Psalm 22, verse 4.


Note: Cain in his impenitence feared death -- not of the soul but of the body. So St. Ambrose.


Fourth, the earth itself pursued Cain: "The voice of blood cries out to Me from the earth," as if to say: If your brother spares you, the earth does not spare you, says St. Ambrose: this earth, cursed for Cain, denies him fruits, and drives him out as a fugitive.


Fifth, the heavenly beings, and likewise the powers placed below heaven, inspired horror in Cain; for as Procopius says, besides terrifying lightning and flashes, Cain saw angels threatening him with death with fiery swords: if he cast his eyes to the ground, he seemed to himself to see serpents with their venom, lions with their claws, and other wild beasts rushing upon him with their weapons.


Sixth, Cain was a fugitive on the earth, and finally, hiding in the forests (if we believe the Hebrews), he was killed by Lamech; about which I shall speak at verse 23. Is it not true then, as St. Chrysostom says, that "sin is a voluntary madness and a self-chosen demon?"





Verse 15: It Shall Not Be So


IT SHALL NOT BE SO: BUT WHOEVER KILLS CAIN SHALL BE PUNISHED SEVENFOLD. For "sevenfold" the Hebrew has scibataim, which Aquila translates "seven times over"; the Septuagint and Theodotion, "seven vengeances," as if to say: He who kills Cain will be punished manifoldly and most severely; because he will be a second murderer, who followed the evil example of Cain as the first, and was not deterred from killing by his punishment, so severe; and because he kills the first murderer Cain, to whom God gave a pledge of life, and whom He wills to survive as a punishment and example for all, since life itself is his torment and death would be his consolation: so that for him to live long is nothing other than to be tortured long.


Hence Burgensis aptly judges that more punishment is here threatened against Cain's killer than against Cain himself, for the reasons already stated. Lyranus, Abulensis, the Carthusian, and Pererius deny this; and so they deny that they are compared here with each other; whence they punctuate and distinguish the passage thus: "Whoever kills Cain" -- understood: will be most severely punished -- full stop. Then they add, "shall be punished sevenfold," namely Cain; or, as Symmachus translates, "the seventh shall be punished," namely Cain, because in the seventh generation, namely by Lamech, Cain is believed to have been killed, having been left alive until then for punishment and as an example. But this punctuation is awkward, novel, and disconnected: therefore the former sense which I gave is the genuine one. Add that the Hebrew scibataim signifies not "the seventh," as Symmachus translates, but "sevenfold."


And the Lord Set a Sign upon Cain


You will ask, what kind? Certain Rabbis fable that it was a dog, which always went before Cain and led him along safe paths. Others say it was a letter impressed on Cain's forehead; others, a fierce and savage countenance. But the more common opinion is that this sign was a trembling of the body and a dismay of mind and face, so that his body and face spoke his sin. For that this trembling was in Cain is clear from the Septuagint; and it befitted Cain: "for nowhere does a sick mind dwell worse than in a healthy body."


Josephus adds, for what it is worth, that Cain became worse and finally became a leader of robbers and villainy, in the city of Enoch which he founded.





Verse 16: He Dwelt as a Fugitive in the Land


HE DWELT AS A FUGITIVE IN THE LAND. In Hebrew it is, "he dwelt in the land of Nod." So the Septuagint and Josephus, who take "Nod" as a proper name; our Vulgate however took it as an appellative; both rightly: for Nod signifies "wandering," "restless," "fluctuating," "fugitive." This land, therefore, to which Cain first fled, was called Nod, not as if whatever land Cain trod upon with his feet would shake and tremble, as some Rabbis have imagined; but it was called the land of Nod, as if you would say, "the land of flight," to which Cain the fugitive fled.





Verse 17: His Wife


HIS WIFE -- a daughter of Adam, and consequently his own sister. For at the beginning of the world it was necessary for sisters to marry brothers, say St. Chrysostom, Theodoret, and Procopius, which is otherwise forbidden by the law of nature, so that even the Pontiff cannot dispense in this matter.


He Built -- not then, but many (say 400 or 500) years later, says Josephus, when Cain had already begotten many sons and daughters, grandsons and granddaughters, who could fill Enoch. So St. Augustine, Book XV of The City of God, chapter 8. Symbolically, the same author in the same book, chapter 1: "The first born," he says, "was Cain, from those two parents of the human race, belonging to the city of men; the second was Abel, to the city of God. Thus in the whole human race, when those two cities first began to run their course through births and deaths, the first born was a citizen of this world; but the second was a pilgrim in the world, belonging to the city of God, predestined by grace, chosen by grace, a pilgrim below by grace, a citizen above by grace." And shortly after: "It is written therefore of Cain that he built a city: but Abel, as a pilgrim, did not build one. For the city of the saints is above, although it begets citizens here, among whom it is on pilgrimage until the time of its kingdom comes, when it will reign with its prince, the King of Ages, without any end of time."


He Called It by the Name of His Son Enoch -- that is, Enochia. This was the first city in the world, in which Cain undoubtedly lived, and therefore he ceased to be a fugitive and wanderer toward the end of his life: yet the trembling of the body always clung to him.


Tropologically, St. Gregory, Book XVI of the Morals, chapter 6: The wicked choose their city on earth, the good in heaven: but see how brief is the age and joy of the impious: Cain had only a seventh generation, which ends in Lamech, in whom his entire lineage perished in the flood.





Verse 19: Two Wives


TWO WIVES. Lamech, the first polygamist, violated the law of monogamy established in Genesis 2:24. Whence Pope Nicholas, writing to King Lothair who was likewise a polygamist, calls Lamech an adulterer, as is found in the decree An non, 24, Question 3.


After the flood, when human life was shorter, and only Noah survived with his family, lest the human race be propagated too slowly, God dispensed that it should be permitted to have several wives. This is clear because Abraham and Jacob, most holy men, had several. But once the human race was sufficiently propagated, the more civilized among the Hebrews, Greeks, and Romans gradually began to reject polygamy, and finally Christ abolished it entirely, Matthew 19:4.





Verse 21: Pater (Jubal)


FATHER -- that is, inventor, author; Jubal therefore, son of Lamech, was the inventor of the organ and the harp; whence from this Jubal, who was joyful, merry, and jovial, some think the Latins took their words jubilare ("to rejoice") and jubilum ("jubilation").





Verse 22: Hammerer and Smith


WHO WAS A HAMMERER AND CRAFTSMAN IN ALL WORKS OF BRONZE AND IRON -- who was the inventor of the craft of smithing. The Hebrew literally reads: "Who was a sharpener," that is, "a polisher of all works of bronze and iron."





Verse 23: For I Have Slain a Man


BECAUSE I HAVE KILLED A MAN AND A YOUTH. You will ask, who was this man and who was the youth? The Hebrews, and from them St. Jerome, Rabanus, Lyranus, Tostatus, Cajetan, Lipomanus, Pererius, and Delrio, report that Lamech killed Cain, his own great-great-great-grandfather, in this manner. Lamech went hunting in the forest into which Cain had retreated, either for walking or to enjoy the cool air. His companion or squire, noticing the rustling and movement of leaves that Cain was making, told Lamech that a wild beast was hiding there. Lamech hurled his javelin and killed, not a beast, but Cain. When the deed was discovered, Lamech, seething with anger at his squire who had given the bad information, struck him down with a bow or club; and the squire died shortly after. So Lamech killed a man, namely Cain, and a youth, namely his squire. Nor does verse 15 present an objection; for there God only forbids that Cain be killed openly and knowingly: but Lamech killed Cain by accident and in ignorance.


This tradition, however, seems fabulous to Theodoret, Burgensis, Catharinus, and Oleaster: and it will rightly appear such if the circumstances which some add to it are included, such as that Cain was dwelling and hiding not in his city of Enoch, but in the forests; that Lamech was blind or dim-sighted, and so went hunting, and being deceived by his blindness from his companion or armor-bearer, struck Cain; that this companion or armor-bearer was Tubalcain, the son of Lamech, whom Moses would surely have named here, as would Lamech the father.


It is therefore certain that Lamech killed some man, whoever he may have been. Again, although Theodoret and Rupert think Lamech killed only one, who in the Hebrew song and rhythm is called "man" with respect to sex, and "youth" with respect to age (for Hebrews in poetic rhythm repeat and explain the first hemistich in the latter hemistich), nevertheless others commonly teach that Lamech killed two: for one is here called "man," the other "youth," and as it is in Hebrew, ieled, that is, "boy"; but a boy cannot be called a man.


Furthermore, a certain learned man in Emmanuel Sa wrongly translates these words as a question, and thus explains them: Since Lamech heard himself spoken of badly because he had taken two wives, and since they feared lest some evil might befall him on that account, he said: Have I killed any man, that you should fear for my life? If the slayer of Cain is to be gravely punished, how much more he who shall kill me? For both the Hebrew, and our Vulgate, the Septuagint, the Chaldean, and others read these words assertively, not interrogatively. Wrongly also Vatablus translates it conditionally in this way: if from any man, however strong, or from a youth who is powerful in strength, I were to receive a wound, I would kill him; for I am strong in might; there is therefore no reason, wives, for you to fear for me or your children on account of polygamy.


In My Wound, and a Young Man in My Bruise


That is, by my wound, by my bruise, or by the wound and bruise struck and inflicted by me, as is clear from the Hebrew. Second, others explain it thus, as if to say: By the wound with which I pierced the man, I bloodied myself; and by the blow with which I bruised the youth, I brought a dark bruise upon my own soul -- namely the mark and guilt of homicide, by which I am liable to be destroyed by an equal wound and bruise. Whence the Septuagint translates: "I killed a man to my own wound, and a youth to my own bruise." For this is what the Lord threatens to David the homicide: "You struck Uriah with the sword, therefore the sword shall not depart from your house forever," II Kings chapter XII.


And hence it is that homicides, with their conscience terrifying them, are always fearful, startled by shadows, frightened by the specters of the dead pursuing their killers and driving them to death. Sophronius gives a notable example in the Spiritual Meadow, chapter CLXVI, of a robber who, having been converted and become a monk, constantly saw a boy approaching him and saying: "Why did you kill me?" Whence, having sought pardon and leaving the monastery, entering the city, he was captured and beheaded. This interpretation is deeper, but the former is simpler.





Verse 24: Sevenfold Vengeance


SEVENFOLD VENGEANCE SHALL BE GIVEN FOR CAIN, BUT FOR LAMECH SEVENTY-SEVENFOLD.


First, Rupert takes "sevenfold" as temporal punishment, and "seventy-sevenfold" as eternal punishment. Second, because Lamech, as Josephus attests, had 77 offspring, who all perished in the flood. Third, St. Jerome, and from him Pope Nicholas to Lotharius, and Procopius say: The sin of Cain was avenged sevenfold, and that of Lamech seventy-sevenfold, because the sin of Cain was wiped out in the seventh generation by the flood; but the sin of Lamech, and of the whole human race, whose type Lamech was (who in Hebrew signifies the same as "humiliated," says Alcuin), was wiped out in the seventy-seventh generation, namely by Christ: for there are that many generations from Adam to Christ, Luke III, verse 23.


Akin to this is the Chaldean version, which reads thus: if in seven generations vengeance shall be given for Cain, shall it not be for Lamech in seventy-seven? But Lamech did not have that many generations: for he himself with all his posterity perished in the flood.


Fourth, Lipomanus, Delrio, and others explain it thus: Lamech's wives seem to have reproached him for his killings, threatening that he too would likewise be killed by others. To these Lamech responds: "Because I have slain" -- that is, I have indeed slain, I confess, a man and a youth, and I have deserved death; but nevertheless if the slayer of Cain (who was a willing murderer) is to be punished sevenfold, surely the slayer of me (who am only an accidental and involuntary homicide, and who am penitent for the deed) shall be punished seventy-sevenfold, that is far more gravely: for I killed Cain unknowingly; and I only wished to chastise my armor-bearer, not to kill him.


But I say, for "vengeance shall be given" for Cain and Lamech, in Hebrew it is iuckam Cain vel Lamech, that is, Cain himself and Lamech shall be avenged and punished: for thus our Vulgate, the Septuagint, and others translate this phrase at verse 15. Therefore here vengeance is not threatened against the slayer of Cain and Lamech, but against Cain and Lamech themselves. Lamech therefore, out of the vehemence of his grief and repentance for his twofold committed homicide, says: If Cain, who killed one, was punished sevenfold, that is manifoldly, gravely, and fully; then I, who killed two, and who saw the punishment of Cain yet did not abstain from his sin, am to be punished seventy-sevenfold, that is far more gravely and manifoldly. So St. Chrysostom and Theodoret.


For this is a phrase and proverb familiar to the Hebrews, so that they say to be punished sevenfold for being punished gravely, fully, and in many ways; and to be punished seventy-sevenfold for being punished far more gravely and abundantly, and as it were immeasurably. For the number seven is the number of multitude and universality; but seventy times seven is the number, as it were, of immensity. Christ referred to this in Matthew XVIII, 22: "I do not say unto seven times, but unto seventy times seven."


Second, more precisely, St. Cyril says: Cain is punished sevenfold because he committed seven sins. The first, of irreligion, in that he offered lesser things. The second, of impenitence. The third, of envy. The fourth, that he deceitfully led his brother into the field. The fifth, that he killed him. The sixth, that he lied to God, saying he did not know where his brother was. The seventh, that he thought he could flee and hide from God, and that without God's knowledge and against His will he thought he could be killed and die, and thus escape the punishment of this life. But this interpretation is more subtle and minute than solid.


Alcazar thinks, in Apocalypse XI, 2, note 1, that seventy times seven is the same as 490: for this number is celebrated in Scripture and considered full and perfect; for if you multiply 70 by 7, you get 490. So when we say "three times four," we mean twelve; otherwise we would say "three and four." But this interpretation seems more subtle, and this number seems greater than is fitting. Just as therefore we say "twenty times three" for 23 times, so also "seventy times seven" for 77 times. A similar phrase is in Amos chapter I, verses 6, 9, 11: "For three transgressions of Gaza, and for four, I will not turn him back." For three and four signify the innumerable crimes of Gaza.


Scripture notes these things about Lamech, in hatred of polygamy and homicide; and so that we may know that the first polygamist Lamech was also the second homicide: for the fall from lust into quarrels and murders is easy.


In Hessius's opinion, Lamech boasts on account of his sons, who were inventors of such useful arts: that Cain, his ancestor, had not been punished for murder, much less could he himself be punished if he had committed a similar crime. For the words do not signify that a murder was actually committed by him, but are the words of a man exceedingly insolent and profane. Moreover, it appears that these words were inserted by Moses from a certain ancient poem: for the whole speech breathes a certain poetic sublimity. The sense therefore of these two verses will be: If on account of the slaying of a man or youth, wounds and blows are threatened against me, since a sevenfold penalty was decreed for Cain, in Lamech it shall be seventy-sevenfold. Herder, in his book On the Character of Hebrew Poetry, Part I, p. 344, considers that this song of Lamech sings the praises of the sword invented by his son, whose use and excellence against the hostile assaults of others he proclaims in these words: "Women of Lamech, hear my speech, attend to my words: I kill the man who wounds me, the youth who strikes me. If Cain is to be avenged sevenfold, in Lamech it shall be seventy-sevenfold."





Verse 25: Seth


"And she called" -- not Adam, but Eve, as is clear from the Hebrew micra, which is feminine. "His name Seth." Seth means the same as "thesis," that is, a placing or foundation; for the root suth means to place, to set. Eve therefore, after Abel was killed, seems soon to have begotten Seth, and to have called him thus, as the foundation of her offspring and posterity, and consequently of the commonwealth and likewise of the Church and City of God; for Seth was to be this in place of Abel, just as Cain was the head and foundation of the city of the devil, about which St. Augustine wrote in his book The City of God. Suidas adds that Seth, on account of his piety, wisdom, and astrology, was surnamed God, because he was the inventor of letters and astrology.


Moreover, the Sethian heretics were foolish, who boasted that they were descended from Seth, the son of Adam. These, says Epiphanius, Heresies 39, glorified Seth, and referred to him everything that pertains to virtue and justice, and even asserted that he was Jesus Christ. For they claimed that Seth was produced from a heavenly mother, who did penance because she had produced Cain; but afterward, when Abel had been killed and Cain cast out, she united with the heavenly father and begot pure seed, namely Seth himself, from whom the whole human race descended. Such were the customary ravings of heretics.





Verse 26: He Began to Call Upon


Enos in Hebrew means the same as weak, afflicted, wretched, of hopeless health, condemned to certain death. It seems therefore that Seth named his son thus in order to remind him and his descendants of their wretched lot and mortality, to which we are all condemned on account of sin. Just as therefore Adam is named from adama, as if "man" from "earth," so Enos is named from misery and mortality. Conversely, man in Greek is called anthropos, as if anathron, that is, looking upward; or, as St. Athanasius says in his treatise On Definitions, from the fact that he gazes upward with his face.


Second, man can be called Enos from the root nasa, that is, "he forgot," so that Enos means the same as forgetful, and in turn quickly to be consigned to oblivion. To this etymology the Psalmist alludes in Psalm VIII: "What is man that You are mindful of him?"


To this pertains what Josephus writes, that Adam predicted the destruction of the world and of mankind, and that twofold: one by flood, the other by fire and conflagration; and therefore the pious and wise descendants of Seth erected two pillars, one of brick, the other of stone, and either inscribed on them or enclosed in them their discoveries, arts, and sciences, for the instruction of posterity and to preserve their memory for future generations; and this with the plan that if the brick one should perish in the flood, the stone one might survive. This, says Josephus, still exists in Syria.


He Began to Invoke the Name of the Lord


As if to say, Enos was the author of men everywhere worshipping God properly. Whence the Hebrew has: then it was begun, namely publicly and in assemblies, under the direction of Enos, to invoke the name of the Lord. In the time of Enos, therefore, assemblies of men seem to have been established and to have begun to be gathered into the Church, for public prayers, public preaching and catecheses, for public worship of God through sacrifices, and other rites and ceremonies.


Thomas of Walden adds, and from him Bellarmine, book II On Monks, chapter V, that Enos established a certain special worship, more sublime than was the religion of the common people: for before Enos, Abel, Seth, and Adam had already invoked God. Whence they hold that Enos established something like a prelude and beginning of the Religious and Monastic life. Moreover, the Septuagint translates: "he hoped to invoke the name of the Lord." For the Hebrew huchal signifies not only "to begin" but also "to hope," from the root iachel; and hope is the cause of invocation.


The Rabbis wrongly translate: "then the invocation of the name of the Lord was profaned," as if idolatry began in the time of Enos. For although huchal from the root chol can mean "to profane," here however it descends not from chol, but from chalal, which in the hiphil has hechel, and means "he began, he commenced"; in the hophal it has huchal, that is, "it was begun," as our Vulgate translates, along with the Chaldean, Vatablus, Forster, Pagninus, and others generally. Nor correctly do Cyril, Theodoret, and Suidas translate: "he began to be called by the name of the Lord," as if the name of the sons of God was given to Enos himself, on account of his outstanding piety toward God, and to his children.


Of the Lord


In Hebrew this is the tetragrammaton name Jehovah. Whence Rupert, Cajetan, and others think that this name was revealed to Adam and Enos, and that they invoked God by it. But it is more true that this tetragrammaton name was first revealed to Moses, as I shall say at Exodus VI, 3. Moses therefore, who wrote these things, after he received this name from God at Exodus VI, uses it throughout earlier passages, even in Genesis, to address God, even though Adam, Enos, and the other Patriarchs at that time addressed God not as Jehovah, but as Elohim or Adonai.


St. Thomas thinks, II-II, Question XCIV, article 4, reply 2, that there was no idolatry in the first age of the world, on account of the fresh memory of the world's creation. But this reasoning does not entirely hold: for the fresh memory of the flood, and of so great a vengeance of God, did not prevent idolatry from soon creeping in again. Whence Torniellus and others think that there was idolatry even then in other families of Adam; and that therefore Enos opposed to it the public worship of the one God, and thus established the visible form of the Holy Church.
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Synopsis of the Chapter


There are enumerated, in verse 1, the officials and princes of Solomon; and in verse 7, the 12 prefects of provisions for each tribe. Then, in verse 20, the peace and happiness of Israel, and Solomon's daily expenditure, the extent, wealth, and magnificence of his kingdom, especially in horses and chariots. Finally, in verse 29, his wisdom, proverbs, songs, and books.





Vulgate Text: 3 Kings 4:1-34


1. Now King Solomon was reigning over all Israel, 2. and these were the princes whom he had: Azariah the son of Zadok the priest; 3. Elihoreph and Ahijah the sons of Shisha were scribes; Jehoshaphat the son of Ahilud was recorder; 4. Benaiah the son of Jehoiada was over the army; and Zadok and Abiathar were priests. 5. Azariah the son of Nathan was over those who attended the king; Zabud the son of Nathan was a priest, the king's friend; 6. and Ahishar was in charge of the household, and Adoniram the son of Abda was over the tribute. 7. And Solomon had twelve prefects over all Israel, who provided provisions for the king and his household; for each in his month during the year would supply the necessities. 8. And these are their names: Ben-hur, in the hill country of Ephraim; 9. Ben-deker, in Makaz, and in Shaalbim, and in Beth-shemesh, and in Elon, and in Beth-hanan; 10. Ben-hesed in Arubboth (his was Socoh and all the land of Hepher); 11. Ben-abinadab, who had all Naphath-dor; he had Taphath the daughter of Solomon as wife; 12. Baana the son of Ahilud governed Taanach and Megiddo and all Beth-shan, which is near Zarethan below Jezreel, from Beth-shan to Abel-meholah, over against Jokmeam; 13. Ben-geber in Ramoth-gilead (he had the towns of Jair the son of Manasseh, which are in Gilead; he presided over all the region of Argob, which is in Bashan, sixty great cities with walls and bronze bars); 14. Ahinadab the son of Iddo presided in Mahanaim; 15. Ahimaaz in Naphtali (he also had Basemath the daughter of Solomon as wife); 16. Baana the son of Hushai, in Asher and in Bealoth; 17. Jehoshaphat the son of Paruah in Issachar; 18. Shimei the son of Ela in Benjamin; 19. Geber the son of Uri in the land of Gilead, in the land of Sihon king of the Amorites and of Og king of Bashan, over all that was in that land. 20. Judah and Israel were innumerable, like the sand of the sea in multitude, eating and drinking and rejoicing. 21. And Solomon was in his dominion, having all the kingdoms from the river to the land of the Philistines, even to the border of Egypt; they brought gifts and served him all the days of his life. 22. And Solomon's provision for each day was thirty cors of fine flour and sixty cors of meal, 23. ten fat oxen and twenty pasture-fed oxen and a hundred rams, besides venison of deer, gazelles, roebucks, and fatted fowl. 24. For he had dominion over all the region which was beyond the river, from Tiphsah even to Gaza, and over all the kings of those regions; and he had peace on every side round about. 25. And Judah and Israel dwelt safely, every man under his vine and under his fig tree, from Dan even to Beersheba, all the days of Solomon. 26. And Solomon had forty thousand stalls of chariot horses and twelve thousand horsemen. 27. And those prefects of the king fed them; they also furnished the necessities for King Solomon's table with great care, each in his time. 28. Barley also and straw for the horses and beasts of burden they brought to the place where the king was, according to the appointment. 29. And God gave Solomon wisdom and very great understanding, and largeness of heart, like the sand that is on the seashore.


30. And Solomon's wisdom surpassed the wisdom of all the Orientals and of the Egyptians, 31. and he was wiser than all men — wiser than Ethan the Ezrahite, and Heman, and Chalcol, and Darda, the sons of Mahol; and he was renowned among all the nations round about. 32. Solomon also spoke three thousand proverbs, and his songs were five and a thousand. 33. And he discussed trees, from the cedar that is in Lebanon to the hyssop that grows out of the wall; and he discoursed on beasts, and birds, and reptiles, and fish. 34. And people came from all nations to hear the wisdom of Solomon, and from all the kings of the earth who had heard of his wisdom.





Verse 4: Zadok and Abiathar Were Priests


4. And Zadok and Abiathar were priests — that is, high priests, meaning pontiffs. You will object: Solomon had already banished Abiathar and deprived him of the pontificate, chapter 2, verse 27. I reply that all the officials of Solomon are listed here, whether they were currently serving, had served, or were to serve in the future, as will be evident from verses 11 and 15. For Scripture wished to enumerate them all together here. Abiathar is therefore named because in David's time he had been Pontiff, and David had commended him to Solomon as faithful to him; but because he had conspired with Adonijah against Solomon, Solomon deprived him of the pontificate. So says Abulensis. Others reply that Abiathar was recalled by Solomon from exile, not to the pontificate but to a simple priesthood, as God had foretold in threatening his ancestor Eli, 1 Kings 2:36: 'It shall come to pass that whoever remains in your house, etc., will say: Dismiss me to one of the priestly portions.' So say Theodoret and Procopius. Third, Serarius replies that Abiathar is called a priest because he had been a priest.





Verse 5: Zabud the Son of Nathan, the King's Friend


5. Zabud the son of Nathan was a priest — that is, a prince intimate with the king, as the Septuagint translates. Thus the sons of David are called priests, that is, princes of the court and closest to the king, 2 Kings chapter 8, last verse.





Verse 11: He Had Solomon's Daughter as Wife


11. He had Taphath, Solomon's daughter, as wife. This is a prolepsis, for he did not yet have her, but obtained her later. For Solomon at this time was only about 20 years old, and so he could not have a daughter who was of marriageable age. I say the same about Ahimaaz, who had another of Solomon's daughters as wife in verse 15. For all the officials and princes of Solomon are listed here together, whether they were serving at that time or became officials later, as I said at verse 4.





Verse 20: Judah and Israel Were Innumerable


20. Judah and Israel were innumerable like the sand of the sea — that is to say: In the time of Solomon the tribe of Judah and the other eleven tribes of Israel grew into an almost innumerable multitude, and there was then the greatest abundance of all things, so that all rejoiced and exulted in their wealth and pleasures.


Allegorically, the happiness of Solomon's kingdom represented the supreme happiness of Christ's kingdom in the Church through grace, and in heaven through glory.





Verse 21: Solomon Had All the Kingdoms from the River


21. And Solomon was in his dominion, having all the kingdoms from the river of the land of the Philistines to the border of Egypt. One may ask what the 'river of the land of the Philistines' is. First, Gaspar Sanchez thinks it is the sea of the Philistines, for the Philistines are adjacent to it. Second, Abulensis thinks it is the river of Rhinocolura, which separates Philistia from the Arabs. Third, others think it is the Jordan, or rather the origin of the Jordan in Lebanon, where two streams, Jor and Dan, rise and soon converge to form the Jordan. But I say that this river is the Euphrates. For 'of the land of the Philistines' is not to be referred to 'river,' as is clear from the Hebrew (for in Hebrew it is nahar in the absolute state, not nehar, as it would need to be in the construct state if it governed the genitive 'of the land'), but to 'kingdoms' — that is to say: Solomon possessed all the kingdoms of the land of the Philistines, from the river — that is, those that lie between the river Euphrates and the land of the Philistines inclusive; or Solomon possessed all the kingdoms of the regions starting from the river Euphrates to the land of the Philistines. He preferred to say 'of the land' rather than 'to the land,' both to indicate that Solomon's kingdom did not end in the land of the Philistines but extended through it to the borders of Egypt — that is, from the river reaching through the land of the Philistines to the borders of Egypt — and because he speaks concisely and, from other well-known Scripture passages, briefly records the boundaries of Solomon's kingdom as promised by God. For Scripture assigns as the boundaries of the holy land promised to the Jews: the river Euphrates on the East, Philistia on the West, and Egypt on the South. For God had promised this to Abraham in Genesis 15:18, saying: 'To your seed I will give this land from the river of Egypt to the great river Euphrates.' And so the author of this Book of Kings explains himself immediately in verse 24, saying: 'For he had dominion over the whole region which was beyond the river, from Tiphsah to Gaza,' which is the last satrapy of the Philistines. So clearly not only does St. Augustine understand it, but also reads it in his Questions on Joshua, Question 21: 'And he was ruling,' he says, 'over all kings from the river to the land of the Philistines and to the borders of Egypt. Behold where what God had foretold, speaking and promising to Abraham in Genesis, was fulfilled. For by "the river" the Euphrates is understood here.' For this cannot be taken to mean the Jordan, since both on this side and beyond the Jordan the Israelites already held territory even before Solomon's reign. So also the Chaldean says: 'from Perath' (that is, the Euphrates) 'of the land of the Philistines, to the borders of Egypt.' So also Benedict: 'From the river of the land,' he says, 'that is, to the land of the Philistines.' And Isidore more clearly: 'From the river to the land of the Philistines.' So also Lyra and Mariana Vatablus: 'From the river and the land of the Palestinians to Egypt.' For here three boundaries of Solomon's kingdom are given, namely the Euphrates from the East, the Philistines on the West, and Egypt from the South, as I said.





Verse 22: Solomon's Daily Provisions


Verse 22. And Solomon's provision (that is, of the court, or of the courtiers — namely the princes, attendants, and servants of Solomon) was thirty cors of fine flour and sixty cors of meal, ten fat oxen and twenty pasture-fed oxen (fattened and fed in pastures) and a hundred rams. From this the multitude of those whom Solomon supported is evident, as well as his magnificence.


Fine flour is the flower, or the whiter and purer flour of wheat, from which fine and delicate bread is made. Of this Martial says in Book 13:


'You could not number the merits and uses of fine flour.'


And Pliny in Book 18, chapter 10: 'The finest flour is made from the most excellent wheat. From African wheat it is right to get back half-modii from modii, and five sextarii of pollen. For in wheat they call what in spelt is called the flower.' Hence Seneca in letter 119: 'Whether this bread,' he says, 'is common or fine-flour, is of no concern to nature.' Thus the nobles eat fine flour bread, while the common people and rustics eat wheat and spelt bread. Moreover, a cor is a measure containing thirty Roman modii. See what was said On Measures, at the end of the Pentateuch.


Besides the venison of deer, gazelles, and roebucks. The 'roebuck' here is not what the common people call a buffalo, a stupid animal and food of the poor, since here it is placed among the delicacies of deer and gazelles caught by hunting. Hence Oppian in Book 2 On Hunting asserts that the roebuck belongs to the genus of gazelles. And Pliny in Book 8 says that 'Africa produces roebucks, with a resemblance to calves or rather to deer, but the ignorant common people give the name of roebucks to wild oxen.' In Hebrew it is iachmur, which Rabbi Jonah translates as 'large goat'; the Zurich Bible translates it as 'ibex'; others as 'fallow deer'; others as 'wild goat.'





Verse 24: He Had Dominion over All the Region


Verse 24. For he had dominion over all the region beyond the river, from Tiphsah to Gaza. Tiphsah is here set in contrast with Gaza; hence it seems to have been situated near the Euphrates. For this bounded Solomon's kingdom to the East, just as Gaza bounded it to the West. Some conjecture that Tiphsah is the city called Thapsacus by Ptolemy, Strabo, Xenophon, and Stephanus. There was another Tiphsah on this side of the Jordan, whose inhabitants Menahem killed, 4 Kings 15:16. Hence it appears that Solomon reigned beyond the river — that is, beyond the Euphrates — and held part of Mesopotamia, namely from Tiphsah to Gaza.





Verse 26: Forty Thousand Stalls of Chariot Horses


Verse 26. And Solomon had forty thousand stalls of chariot horses and twelve thousand horsemen — that is, he had 40,000 horses in stalls. For thus it is explained in 2 Chronicles 9:25: 'Solomon had,' it says, 'forty thousand horses in stables, and twelve thousand chariots and horsemen' (both for display and for war). It is a hypallage: 'He had stalls of horses,' that is, he had horses in stalls, or in stables. Or certainly by 'stalls,' understand the partitions that are assigned to each horse in the stable for feeding; for a common manger is divided into various partitions assigned to each horse, so that one horse is separated from another either by a small wall or an interposed beam, lest neighboring horses invade each other's partition and feed and fight and kick one another. So says Vatablus.


Moreover, in 2 Chronicles 9:25, the Hebrew now has: Solomon had four thousand stalls — because in each stall or stable he had ten horses, so that in total he had 40,000 chariot horses, as our Vulgate and the Septuagint translate. For four thousand multiplied by ten makes 40,000. So says Vatablus.


Chariot horses are those that pull chariots; cavalry horses are those that carry a rider. Solomon needed so many chariot horses for transporting his queens, of whom he had 700, and his concubines — that is, secondary wives — of whom he had 300. Also for hauling provisions, water, timber, stones, etc., for the construction of the temple and his palaces. He needed cavalry horses for soldiers and horsemen, and also for the princes and honorary attendants who would surround and accompany him on them for the sake of honor and magnificence.


Some think that Solomon sinned in the abundance of so many horses against the law of Deuteronomy chapter 17:16: 'When a king is established, he shall not multiply horses for himself'; but he sinned more in the cause, namely in the multiplication of so many queens and wives, and in such great pomp and royal display, which the people had to support. Hence they also murmured against Rehoboam, Solomon's son, and indeed defected from him to Jeroboam, as we shall hear in chapter 12, verse 4. Abulensis, however, excuses Solomon from sin, at least from a graver one, on the grounds that he did it with good intention and out of necessity, and in the abundance and supreme wealth of all things. For God wished in Solomon to display His own and Israel's glory and magnificence to the whole world.





Verse 29: God Gave Solomon Wisdom


Verse 29. And God gave Solomon wisdom and very great understanding, and breadth (the Chaldean has: 'expansion') of heart, like the sand that is on the seashore. He calls 'breadth of heart' magnificence and magnanimity — that is, a royal, ample, magnificent, and magnanimous heart; for sustaining and overcoming with great spirit so great a governance and so great burdens and works, especially of building projects. So that just as sand is very abundant and extends most broadly, so Solomon's heart would embrace very many things, even the smallest details, and would extend itself to carry out in practice everything that he conceived in his mind. For it profits little to conceive and understand many things in the mind unless there is the virtue and energy to put them into practice.





Verse 31: He Was Wiser Than All Men


31. Wiser than Ethan. This Ethan was a distinguished poet and musician, as is clear from 1 Chronicles 15:19; hence Psalm 88 also bears this title: 'The Understanding of Ethan.'





Verse 32: Three Thousand Proverbs


32. Solomon also spoke (dictated and caused to be written) three thousand proverbs. Part of them we have in Proverbs, where from chapter 10 the proverbs begin and extend to the end of the book through 658 verses, which contain roughly as many proverbs.


And his songs were a thousand and five. Vatablus says: 'five over a thousand.' So also the Hebrew, the Chaldean, and Josephus, meaning: The Book of Solomon's Odes contained a thousand and five odes. The Septuagint, however, translates: 'his songs were five thousand.'


Hence it is clear that Solomon was a Poet. The ancient poetry of the Hebrews has been lost; we no longer detect the meters of verse in the psalms and other poems, except in the rhythm.





Verse 33: He Discussed Trees and Animals


33. And he discussed trees, from the cedar which is in Lebanon to the hyssop that grows out of the wall — that is, from the largest to the smallest. By 'hyssop' here understand wall-pellitory, which some in Abulensis call oregano or esparto grass. Levinus Lemnius in chapter 26 On Plants, and Pineda, call it maidenhair fern; Serarius calls it savory, which for this reason is called tsatar in Arabic.


And he discoursed on beasts, birds, reptiles, and fish. It is likely that these were once recorded in books, as Ulysses Aldrovandi, Conrad Gesner, Guillaume Rondelet, Julius Scaliger, and others have recently written at length on the same subjects.


But almost all of these have been lost over the interval of so many centuries, especially because there was then no printing press, but only a few manuscript copies that easily perish. So too all the writings of the Patriarchs and Wise Men of the Hebrews, Egyptians, Chaldeans, Arabs, and Greeks before Moses have been lost, whose books and writings are almost the only ones surviving from that ancient age. Abulensis adds that they perished by God's providence, either because they contained things too curious, or because we were unworthy of such great light of the sciences, which he had received by revelation. The Gloss thinks they were burned by the Chaldeans; but Eusebius, and following him Glycas, by King Hezekiah.


Hence it is clear that Solomon both privately taught his own and publicly taught all people Physics and the science of natural things; for this is what the words 'discussed' and 'discoursed' signify. For to this end he himself built a school or academy on Mount Zion, in which he himself taught, as I said on Proverbs 9:1; and from him drew their learning Pythagoras, Socrates, Plato, and Aristotle, as Eusebius, St. Ambrose, Clement of Alexandria, and others attest.


Psellus adds that Solomon wrote books on gems, and on summoning genies or demons, binding them to a certain place, and compelling them to work. But some magicians also produce Solomon's incantations, his 'key,' and his ring; but these are magical and unworthy of Solomon. See Pineda.
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Synopsis of the Chapter

Demetrius, having killed Lysias and Antiochus Eupator, at the urging of the traitor Alcimus, sends Nicanor with a great army against Judas and the Jews; but he enters into a treaty with Judas: Demetrius takes this badly, and orders that Judas be sent to him in chains. Judas, sensing this, withdraws to a safe place: soon Nicanor vomits forth the anger he had conceived against Judas upon Razias, a man of great renown. But Razias inflicts violent death upon himself by three methods, rather than fall into his hands.



Vulgate Text: 2 Maccabees 14:1-46

1. But after a period of three years, Judas and those who were with him learned that Demetrius, son of Seleucus, with a strong force and ships, had come up through the port of Tripolis to advantageous positions, 2. and had taken possession of regions against Antiochus and his general Lysias. 3. But a certain Alcimus, who had been high priest but had voluntarily defiled himself in the times of intermingling, considering that there was no safety for him in any way, nor access to the altar, 4. came to King Demetrius, in the one hundred and fiftieth year, offering him a golden crown and a palm, and besides these, branches that seemed to belong to the temple. And on that day indeed he was silent. 5. But having found an opportune time for his madness, called by Demetrius to counsel, and asked on what things and plans the Jews relied, 6. he answered: Those who are called the Hasideans among the Jews, over whom Judas Maccabeus presides, foster wars and stir up seditions, and do not allow the kingdom to be at peace. 7. For I also, defrauded of the glory of my ancestors (I mean the high priesthood), have come here: 8. first indeed keeping faith with the interests of the king, but secondly also consulting for the citizens; for by their perversity our entire race is not a little vexed. 9. But I pray, O king, when you have learned of each of these things, provide for both the region and our race according to your humanity, which is known to all. 10. For as long as Judas survives, it is impossible for the affairs of state to have peace. 11. When such things had been said by this man, the other friends also, being hostile toward Judas, inflamed Demetrius. 12. He immediately sent Nicanor, commander of the elephants, as general to Judea. 13. With orders to capture Judas himself; to scatter those who were with him, and to install Alcimus as high priest of the great temple. 14. Then the Gentiles who had fled from Judea before Judas flocked to join Nicanor; considering the miseries and disasters of the Jews as their own prosperity. 15. When therefore the Jews heard of Nicanor's coming and the gathering of the nations, sprinkled with earth they besought Him who established His people to guard them forever, and who protects His own portion with evident signs. 16. At the order of their leader, they immediately set out from there, and came together at the fortress of Dessau. 17. Simon, the brother of Judas, had engaged with Nicanor: but he was terrified by the sudden arrival of the adversaries. 18. Nevertheless Nicanor, hearing of the valor of Judas's companions, and the greatness of spirit which they had for the struggles of their fatherland, feared to decide the matter by blood. 19. Therefore he sent ahead Posidonius, Theodotius, and Matthias, to give and receive the right hand of peace. 20. And when deliberation was held about these things for a long time, and the leader himself had referred the matter to the multitude, the unanimous opinion of all was to agree to friendship. 21. And so they appointed a day on which they would meet privately; and chairs were brought out and placed for each. 22. But Judas ordered armed men to be placed in strategic positions, lest some evil should suddenly arise from the enemy: and they held an appropriate conference. 23. Nicanor stayed in Jerusalem and did nothing unjust; and he dismissed the crowds that had gathered in flocks. 24. He always held Judas dear in his heart, and was favorably disposed toward the man. 25. He asked him to marry and beget children. He married, lived quietly, and they lived in common. 26. But Alcimus, seeing the friendship between them and the agreements, came to Demetrius and said that Nicanor was favoring hostile interests, and had designated Judas, a plotter against the kingdom, as his successor. 27. And so the king, exasperated and provoked by the worst accusations of this man, wrote to Nicanor, saying that he was indeed displeased with the agreement of friendship, but nevertheless ordered Maccabeus to be sent to Antioch in chains at once. 28. When Nicanor learned of this he was dismayed, and bore it badly to annul the agreements they had made, having suffered no injury from the man: 29. but since he could not resist the king, he watched for an opportunity to carry out the command. 30. But Maccabeus, seeing that Nicanor was acting more harshly toward him, and was showing his usual meeting more fiercely, understanding that this harshness was not from goodwill, gathered a few of his men and hid himself from Nicanor. 31. When Nicanor realized that he had been courageously forestalled by the man, he came to the greatest and most holy temple: and when the priests were offering the customary sacrifices, he ordered them to hand over the man, 32. and when they said with an oath that they did not know where the one sought was, he stretched out his hand toward the temple, 33. and swore, saying: Unless you hand Judas over to me in chains, I will level this sanctuary of God to a plain, and dig up the altar, and consecrate this temple to Father Bacchus. 34. And having said this, he departed; but the priests, stretching out their hands to heaven, called upon Him who was always the defender of their nation, saying these words: 35. You, O Lord of all, who have need of nothing, willed that the temple of Your dwelling should be made among us. 36. And now, O Holy One, Lord of all sanctity, preserve forever undefiled this house, which has recently been purified. 37. But a certain Razias, one of the elders from Jerusalem, was denounced to Nicanor, a man who loved the city and was well spoken of: who out of affection was called a father of the Jews. 38. He for many times had held the purpose of continence in Judaism, and was content to give body and soul for perseverance. 39. And Nicanor, wishing to manifest the hatred he had against the Jews, sent five hundred soldiers to seize him. 40. For he thought that if he captured him, he would inflict the greatest damage on the Jews. 41. But when the crowds were trying to rush into his house, break down the door, and set fire to it, when he was about to be seized, he struck himself with a sword; 42. choosing nobly to die rather than to be subjected to sinners, and to be dealt unworthy insults against his noble birth. 43. But since in his haste he had not struck a sure blow, and the crowd was bursting through the doors, running boldly to the wall, he manfully threw himself down into the crowd: 44. who quickly gave way before his fall, and he came down upon his neck; 45. and while he still breathed, inflamed in spirit, he rose up: and though his blood was flowing in a great stream, and he was wounded with the most grievous injuries, at a run he passed through the crowd: 46. and standing upon a certain steep rock, now drained of blood, he grasped his own intestines, and with both hands hurled them upon the crowd, calling upon the Lord of life and spirit to restore these to him again: and so he departed this life.

This chapter and the following are connected with chapter VII of book I.



Verse 1: After a Period of Three Years

1. But after a period of three years, — that is, in the third year from the death of Antiochus Epiphanes, namely in the year 150 of the Greeks, as is said at verse 4. For the Author of this second book supposes that Antiochus Epiphanes died in the year 148 of the Greeks; for although he died in the year 149 according to the Jewish reckoning, nevertheless this year 149 was 148 according to the Antiochene reckoning, as I said above; and consequently this year 150 of the Greeks according to the Antiochene reckoning was 151 according to the Jewish reckoning.

Demetrius, son of Seleucus. — This Seleucus was the elder son of Antiochus the Great; the younger son of the same was Antiochus Epiphanes. Therefore to Demetrius, as the son of the elder brother, the kingdom of Asia and Syria was owed. Demetrius therefore, a hostage at Rome, hearing that his uncle Antiochus Epiphanes had died, asked the Romans for permission to return to his people and to seize the kingdom owed to him by right. But the Romans denied him this, because they feared him more than Eupator, the son of Epiphanes, who was a mere boy. Therefore Demetrius, fleeing secretly from Rome, came to Syria, where, crowned king by his people, having killed Eupator and Lysias, he seized the kingdom, as I said in book I, chapter VII.



Verse 3: Alcimus the Apostate Pseudo-Pontiff

3. But Alcimus. (Concerning this pseudo-pontiff and traitor Alcimus, I spoke in book I, chapter VII, 7.) But he had voluntarily defiled himself in the times of intermingling; (that is, when Antiochus Epiphanes ordered the Jews to mingle with the Gentiles, and to apostatize from Judaism to Gentilism, then Alcimus also apostatized: therefore) considering that there was no safety for him in any way, nor access to the altar, — both because the Jews as an apostate had excluded him from the temple, and because Judas Maccabeus, already serving as Pontiff and prince, would by no means have tolerated Alcimus as a rival; therefore Alcimus asked Demetrius to send Nicanor against Judas, and thus confer the Pontificate on himself.



Verse 4: The Golden Crown, Palm, and Branches

4. Offering him a golden crown (with which he congratulated the new king Demetrius on his new kingdom) and a palm (with which he prayed for his victory against Judas and the other enemies) and branches (that is, boughs from the olive tree, with which he sought peace: for the olive is a symbol of peace, but the sacrilegious man had taken these from the temple. Hence it follows:) which seemed to belong to the temple. — Moreover these branches and palms, as well as the crown, were fashioned from gold.



Verse 6: The Hasideans and Judas Maccabeus

6. Those who are called the Hasideans (who these were I said in book I, chapter VII, 13) over whom Judas Maccabeus presides. — Hence it is clear that Judas was a Hasidean in religion and piety, indeed the chief and prince of the Hasideans.



Verse 18: Nicanor Fears Judas's Companions

18. Nevertheless Nicanor, hearing of the valor of Judas's companions, etc., feared to decide the matter by blood, — that is, he feared to fight in battle and settle the dispute by arms; for he was afraid of being conquered and killed by Judas; therefore he sent envoys to him for the sake of peace, and made peace with him.



Verse 24: Nicanor Holds Judas Dear

24. He always held Judas dear in his heart. — In Greek en prosōpon, that is, before his face, that is, Nicanor always had Judas before his eyes as his friend and familiar.

And he was favorably disposed toward the man, — that is, inclined and benevolent toward Judas. Some explain "in the face" in the contrary sense, that is, Nicanor outwardly pretended to be a friend of Judas; but inwardly he hated him as a most powerful war leader, whom he could not equal, and therefore was persuading him to take a wife, so that through her he might become effeminate and lay aside his warlike spirit; just as Samson was made effeminate by his Delilah and despoiled of his strength. But this meaning contradicts the Vulgate, which says: "He held Judas dear in his heart."



Verse 25: Judas Marries

25. He asked him (Judas) to marry and beget children, — so that he might beget offspring like himself, and pour into them his own fortitude and martial valor; for as the Lyric poet says:

The brave are born from the brave and good.
In young bulls, in horses, there is the fathers'
Valor, nor do fierce eagles
Beget a peaceable dove.

So says Horace, book IV of Odes, ode IV. Gorionides adds that Judas begat a male child from his wife; but he seems to have died shortly, as did Judas, who fell in battle the following year; for no mention is made of his son in Scripture.

And they lived in common, — that is, Judas and Nicanor were familiar with each other. Otherwise Serarius translates the Greek ekoinōnēse biou: He lived a common life, or lived in common, namely Judas, that is, Judas had nothing of his own; but lived as a Hasidean, or Essene, with his companions in common, just as religious now live.



Verse 26: Alcimus Accuses Nicanor

26. But Alcimus, etc., that is, Alcimus, the rival of Judas, accused Nicanor before King Demetrius, that he had entered into a treaty with his enemy Judas, and had designated him, a plotter against the kingdom, as his successor (Greek diadoken, that is, deputy) (who, namely, would command the army in his place); — whence the angered Demetrius ordered Nicanor to capture Judas and send him bound to him; for Judas was plotting against his kingdom.

31. That he had been courageously (Greek: nobly) forestalled by the man (Judas). — For it is the mark of a noble character to prudently foresee future ambushes and dangers, and to guard against them, and to place oneself and one's possessions in safety, as Judas did here.



Verse 37: Razias the Father of the Jews

37. But a certain Razias, one of the elders (that is, one of the Senators and chief men of Jerusalem) who out of affection (out of love for his fellow citizens and fatherland) was called a father of the Jews.

38. He for many times had held the purpose of continence in Judaism, — "continence," namely from a wife, that is, of chastity or celibacy: so say some. Or rather, continence in the true faith and worship of God, that is, Razias always, even in persecution, maintained himself in Judaism and the ancestral religion, and did not mingle with the many who were apostatizing from it to Gentilism under Epiphanes: for this is what the Greek akrasias means, that is, non-intermingling; and this is what is meant by "he held the purpose of continence in Judaism," namely constant perseverance unto death in Judaism; whence, explaining the same thing shortly, he adds: Content to give body and soul for perseverance in the ancestral religion of the Jews. Gorionides adds that Razias was a Hasidean by profession.



Verse 40: The Capture and Death of Razias

40. For he thought that if he captured him. — Salianus thinks it should be read "had seized;" for the Greek is syllabōn, that is, "if he had apprehended him."

42. Choosing nobly (Greek eugenōs, that is, generously) to die rather than be subjected to sinners, and to be dealt unworthy insults against his noble birth (Razias was therefore born of noble parents). — In Greek: And to be unworthily afflicted with insults against his own nobility. This was the attitude of Razias, as it was of other nobles of this age, who think it noble to die rather than suffer unworthy mockeries. But the attitude of the faithful and Christians is different, especially of the Apostles and martyrs, concerning whom therefore it is said in Acts V: "The Apostles went from the presence of the council rejoicing, because they had been deemed worthy to suffer dishonor for the name of Jesus."



Verse 44: On Razias's Self-Inflicted Death

44. He came down upon his neck. — In Greek, through the middle of his belly, that is, he fell to the ground not headfirst, but onto his belly, so that he dashed the middle of his neck against the ground. Razias therefore killed himself by a threefold death: first he stabbed himself with a sword; second, he threw himself down from the wall; third, with both hands he hurled his entrails into the crowd.

You will ask whether Razias sinned by killing himself. I assume from the common opinion of St. Augustine, Lactantius, St. Thomas, and the other Doctors of the Church that it is not lawful for a man to kill himself to avoid infamy, violation of chastity, danger of sinning, or for any other reason. The a priori reason is that God alone is the master of our life, who, as He gave it, so He reclaims and takes it back whenever it pleases Him. Therefore he who kills himself does an injury to God; because he snatches from Him something that is God's own, namely his life. See St. Augustine, book I of The City of God, from chapter XX to XXIV.

This as to the thesis; now let us descend to the hypothesis, and inquire whether Razias here and now sinned by killing himself, or not.

First, St. Augustine, book II Against the Epistle of Gaudentius, chapter XXIII, inclines more toward the view that he sinned, especially because of the Circumcellions, who, imitating the example of Razias, killed themselves, as if this were honorable; indeed, a kind of martyrdom. Therefore Razias is praised here for his probity, continence, authority, and love of fatherland, but not for killing himself: "Unable to bear humility," he says, "in the hands of enemies, he gave an example not of wisdom, but of folly, to be imitated not by the martyrs of Christ, but by the Circumcellions of Donatus." And further: "Whence there crept upon him, as upon a man, an impatience of humility, so that he preferred to die rather than be subjected to enemies. It is said that he chose to die nobly; it would have been better humbly, for then it would have been usefully. But with those words the history of nations is accustomed to praise the brave men of this world, not the martyrs of Christ. It is said that he manfully threw himself from the wall into the crowd, and we do not say that he did this in a womanly way, although you who have profited greatly from this example have taught even your women to do the same. But we confess that they too do this not in a womanly but in a manly way; yet not in a salutary way, because not in a faithful way."

Second, Francisco de Vitoria, Relectio on Homicide, and St. Thomas respond that Razias did not sin, because he inflicted voluntary death on himself by the impulse of the Holy Spirit. But no spark of this impulse appears here, especially because the Holy Spirit is not accustomed to inspire someone to kill himself to avoid the disgrace of mockery, as Razias did here; for this is in itself dishonorable and unlawful.

Third, therefore I say that Razias is excused here from sin through blameless ignorance, by which he did not know that killing oneself in such a case was unlawful; indeed he judged it to be lawful, honorable, noble, and generous, as is said at verse 42. For just as in the past many of the ancients, both philosophers and Doctors of the Church, thought that lying was sometimes lawful, so they also judged the same about killing oneself. For this was the opinion of the Stoics, which Seneca repeatedly inculcates, in epistles 12, 17, 24, 58, 59, 71, 78. Cicero indicates the same, book I, epistles 12 and 22, and Pliny. The same was the opinion of certain Hebrews in Josephus, book XII, chapter V, and book XV, chapter VIII. The same was the view of St. Jerome on Jonah chapter I, near the end, where he says: "Whence in persecutions it is not lawful to perish by one's own hand except where chastity is in danger;" where he clearly indicates that in danger to chastity it is lawful to kill oneself. Thus St. Ambrose, book III On Virgins, before the middle, and Eusebius, book VIII of the History, chapters XII and XVII, and Palladius in the Lausiac History, chapter CI, praise women who killed themselves lest they be violated. For they attribute this to divine inspiration, but praise the deed as honorable for such a purpose. In a similar way Dominic Soto excuses St. Apollonia, book V On Justice, Question I, article 5, at the end: For killing oneself for the safety of one's fatherland, or to guard one's chastity, is not so evidently evil that it cannot blamelessly be unknown, and be thought to be lawful, as those most learned men already cited thought, following whom Cato, the wisest of the Romans, killed himself, lest by surrendering to Caesar the victor he become a laughingstock. Thus therefore Razias also seems to be excusable through ignorance from sin, especially because he was as it were the head of the senate and the prince of Israel; whence the mockeries that Antiochus would have inflicted on him would have been inflicted on the senate and all Israel; he therefore preferred to die rather than expose himself and all Israel to the insults and mockery of an idolatrous king. Add that the king could have pretended that Razias had apostatized from Judaism and apostatized to his idolatry: which would have moved many Jews to follow his example and apostatize. Moreover, Razias could fear lest, overcome by the severity of tortures, he should yield to Antiochus and truly apostatize from the faith, which would have been a tremendous scandal to all Israel. Therefore he seemed to himself to be acting prudently if he cut off all these dangers and harms by a voluntary death. Thus in the Indian Histories in Jerome Osorius, book VIII On the Deeds of Emanuel, after the beginning, we read that John Machiadus, a faithful Portuguese man, killed his two little sons out of piety, to rescue them from the danger of Mohammedanism and consequently of eternal damnation. For they were about to be captured by the Mohammedans and raised in their perfidy. Thus Lessius excuses Razias through ignorance, book II On Justice, chapter IX, doubt 6, number 23; and this is confirmed by the fact that Razias is here commended for extraordinary virtue and probity, who certainly would not have killed himself unless he had thought it lawful, indeed honorable and generous. Whence even as he expired at verse 46, he elicited an act of faith and hope in God, "calling upon the Lord of life and spirit to restore these to him again," in the blessed resurrection.

Given this ignorance of Razias, this was a heroic act of fortitude, by which he killed himself for the honor of his fatherland and the preservation of the ancestral religion, and therefore, at verse 42, it is said of him: "Choosing nobly to die." For it is far more difficult to kill oneself than to endure death inflicted by another; therefore, given the ignorance that in such a case it was lawful to kill oneself, Razias elicited the supreme act of fortitude by striking and killing himself not once but three times. For nature supremely loves itself and its own life; therefore it is of the most generous fortitude to transcend this natural affection, and willingly lay down one's life for God.

Hence let the faithful learn how courageously they ought to endure torments and death inflicted for faith and piety. For if Razias a Jew, having an obscure faith and hope in the resurrection, killed himself for it, why should not a Christian, after the examples of Christ and others who have risen, willingly embrace death inflicted for His sake, when he is certain that through it he will be transferred to the blessed and eternal life? For that oracle of Christ, which is equally a promise, is firmly established: "He who loses his life for My sake shall find it," Matthew X, 39. Again, why should he not mortify his concupiscence and flesh, which he believes will be vivified and liberated in heaven through mortification? For mortification is like a kind of living death, by which a man, through a serious resolution of the contrary will, renounces and cuts off the carnal appetites alive within him. Whence he feels this cutting to the quick, and it pains him just as if a tooth were being pulled. Hear St. Ambrose, book III On Virgins, celebrating with wondrous praises St. Pelagia, a virgin of fifteen years, who threw herself with her mother and sisters into a river, and drowned herself lest she be violated: "With hands joined, as if leading a dance, they advance into the middle of the stream, directing their steps where the current was swiftest, where the depth was most abrupt. None drew back her foot, none halted her step, none tried to find footing; anxious when they met the ground, offended by the shallows, glad at the depths. You could see the pious mother tying the knot of their hands, rejoicing in her charge, fearing the fall; lest the waves should carry her daughters away from her. These victims, she says, I sacrifice to You, O Christ, guardians of virginity, leaders of chastity, companions of suffering." Moreover the Church venerates these women, who killed themselves to defend their chastity, as martyrs, because they had been, as it were, compelled to this. Whence since they did not sin in that deed, by moral estimation they are considered to have been killed by the persecutors themselves, and thus they are martyrs. If anyone wishes to say the same about Razias, I will not oppose.
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Synopsis of the Chapter

He recounts the oppressions of the poor, and other injuries inflicted on neighbors by the Israelites: and therefore threatens them with captivity, not out of hatred, but out of love and compassion. Whence, verse 11: Would that, he says, I were not a man having a spirit, and that I rather spoke falsehood! Therefore, verse 12, joining joyful things to sad, he promises Christ, who will gather them from captivity into the one sheepfold of the Church, as a shepherd.

Theodoret thinks the Prophet here prophesies to only two tribes: but Rupert, Vatablus, and a Castro think only to ten. It is more correct that he first addresses the ten, then the two tribes, as Arias holds. This is proven first, because this chapter is similar to the preceding one, and is derived from it in continuous thread, connected and dependent upon it. Therefore, just as there he first dealt against the ten, then consequently or concurrently against the two tribes, so he does here also. Second, because in verse 12, and chapter III, 1, he addresses both Jacob and Israel. Therefore, just as in chapter I, 5, by Jacob he meant the ten tribes, by Israel the two, so also here. Third, because in verse 12 he says Christ will gather into His sheepfold both Jacob and Israel. But Christ gathered both the ten tribes and the two: therefore. Fourth, that he deals here not only with the ten tribes but also with the two is clearly evident from chapter III, 10, where he says: You who build up Sion with blood and Jerusalem with iniquity. And verse 12: Therefore, on your account, Sion shall be plowed like a field, and Jerusalem shall become a heap of stones.



Vulgate Text: Micheas 2:1-13

1. Woe to you who devise what is vain, and work evil upon your beds: in the morning light they carry it out, because their hand is against God. 2. And they coveted fields, and took them by violence, and seized houses, and they oppressed a man and his household: a man and his inheritance. 3. Therefore thus says the Lord: Behold, I am devising evil against this family: from which you shall not remove your necks, and you shall not walk haughtily, because the time is most wicked. 4. In that day a parable shall be taken up against you, and a song shall be sung with sweetness, by those saying: We are utterly laid waste; the portion of my people has been changed: how shall he depart from me, when he returns, who divides our regions? 5. Therefore there shall be no one for you casting the measuring line by lot in the assembly of the Lord. 6. Do not speak, you speakers: It shall not drop upon these, shame shall not seize them. 7. The house of Jacob says: Is the Spirit of the Lord shortened, or are such His thoughts? Are not My words good to him who walks rightly? 8. And on the contrary, My people has risen up as an adversary: from above the tunic you have taken the cloak: and those who were passing by innocently you have turned into a war. 9. The women of My people you have cast out from the house of their delights: from their little ones you have taken away My praise forever. 10. Arise and go, for you have no rest here: because of its uncleanness it shall be corrupted with the worst corruption.

11. Would that I were not a man having a spirit, and that I rather spoke falsehood: I will drop for you into wine and into drunkenness: and this people shall be that upon whom it is dropped. 12. In gathering I will gather all of you, Jacob: I will bring together the remnants of Israel into one, I will place him as a flock in the sheepfold, as cattle in the midst of their pens; they will make a tumult from the multitude of men. 13. For one who opens the way shall ascend before them: they shall break through and pass through the gate, and enter by it: and their king shall pass before them, and the Lord at their head.



Verse 1

1. WOE TO YOU WHO DEVISE WHAT IS VAIN! — In Hebrew, aven, that is, vanity or iniquity. So Pagninus and Vatablus. The Chaldean renders it as rapine; the Syriac, as fraud; the Arabic, as ignorance, folly. For he is speaking of injuries inflicted on one's neighbor. For just as in chapter I he described the sins of Israel against God, so here he recounts the same people's crimes committed against their neighbor. It is litotes or understatement, a rhetorical figure by which less is said for the sake of modesty, and more is understood: as when the Poet says: "Him not lacking in virtue (that is, him abounding and excelling in virtue) dark day carried away." So idols in Scripture are called vain, because in themselves they are vain and false gods; yet they bring not vain but real harm: namely, guilt and punishment. The Septuagint, instead of hoi, that is, woe, with different vowel points and by metathesis of the letter vav with yod, read haiu, that is, they became those who devise labors, that is, sins and crimes: for sin begets labor and sorrow both present and future.

AND YOU WORK EVIL UPON YOUR BEDS (that is, at night in your beds you devise and contrive crimes, namely frauds and oppressions of the poor, which at early dawn you eagerly and hastily carry out. For this is what follows): IN THE MORNING LIGHT THEY CARRY IT OUT. — "They carry out," that is, you carry out. It is an enallage of person: but he says "they carry out," as if turning away his face and speech from them because of the unworthiness of the matter: whence he speaks of them as of strangers and enemies, in the third person.

BECAUSE THEIR HAND IS AGAINST GOD. — "Hand," that is, counsel, machination, operation, and execution which is done by hand. Note: The Hebrew word el signifies strength, and thence God, because He is most mighty. Whence from the Hebrew it can be translated thus: Because their hand is for strength, that is, because their hands are strong, or because they are powerful in strength, as the Zurich Bible translates, and because they have the power in their hands to oppress, as Pagninus translates. So also the Chaldean, Clarius, and Arias, that is: They contrive injuries against their neighbors, and actually inflict them, because they are powerful, and no one is able to resist them. Whence St. Jerome says: "You do not consider that your hand is mighty against the Lord."

Third, the Septuagint translates this entire passage thus: They became those who devise labors, and who work evils upon their beds, and together with the day (as soon as the day dawned) they accomplished them, because they did not lift their hands to the Lord.

Where note how great is the power of prayer, and how great are the evils that follow from its omission and neglect. For these Israelites contrived and accomplished all their frauds and robberies because they did not lift their hands to the Lord, as the Septuagint translates. For if they had lifted them, partly deterred by the remembrance of God and His judgments, they would have desisted from contriving crimes; partly God, invoked by them, would have anticipated them with His grace, by which He would have called them away from evil and urged them toward good. We experience the same in reality with great sinners; namely, that they forget prayer and God, as is said of those elders who plotted against the chastity of Susanna, Daniel XIII, 9: "They perverted their own mind, and turned away their eyes, that they might not look to heaven, nor remember just judgments." And the Psalmist, Psalm XIII, when in verse 1 he had said of the wicked: "They are corrupt and have become abominable in their pursuits, etc. They have all gone aside, they are become unprofitable together: there is none that does good, etc. Destruction and unhappiness in their ways," etc.; he adds the cause of these evils and crimes in verse 5, saying: "They have not called upon the Lord." On the contrary, the Psalmist himself continually prays to God, that he may be directed by Him in his thoughts and works, lest he fall into any sin. "Perfect my steps," he says, "that my footsteps may not be moved," Psalm XVI, 5. "Show me Your ways, O Lord: and teach me Your paths. Direct me in Your truth, and teach me: for You are God my Savior," Psalm XXIV, 4. "Set me a law, O Lord, in Your way: and direct me in the right path because of my enemies," Psalm XXVI, 11. He does the same often elsewhere, and in the whole of Psalm CXVIII, which is about the keeping of God's law. And St. Paul, II Corinthians XIII, 7: "We pray," he says, "to God, that you do no evil." Cassian writes, Conference X, chapter IX, that the servants of God at the beginning of each work are accustomed to implore the help of God, that they may carry it out rightly, without sin, and with virtue, and to say: "O God, come to my assistance; O Lord, make haste to help me," as the Church prays at the beginning of each of the Hours; and at Prime, at the beginning of the day, she prays thus: "Lord, almighty God, who has brought us to the beginning of this day, save us today by Your power, that in this

day we may turn aside to no sin, but that our words, thoughts, and works may always proceed to the doing of Your justice." Experience has taught that confessors captured by tyrants for the faith of Christ persisted strong in it and became martyrs, all who had devoted themselves to constant prayer; but that those fell who neglected to pray and to invoke the help of God. We have seen and see the same in any other temptations whatsoever. We experience the same in ourselves. As a symbol of this, it is read in the books of Maccabees that Judas Maccabeus, who obtained so many and such noble victories over Antiochus, always poured forth fervent prayers to God before each battle, except the last one in which he fell slain, because he is not recorded as having prayed then. Let us therefore pray daily with St. Ambrose and St. Augustine in the hymn Te Deum laudamus: "Grant, O Lord, to keep us this day without sin."



Verse 2

2. THEY SEIZED HOUSES — they coveted the houses as well as the fields of their neighbor, and seized them by force or fraud, to satisfy their covetousness.

AND THEY OPPRESSED A MAN BY FALSE ACCUSATION. — They oppressed him by calumny, accusing him falsely, in order to strip him of his goods, or even his life: for this is the Hebrew word asac. Whence the Zurich Bible translates, they inflict violence on everyone; Pagninus, they oppressed a man; the Septuagint, they plundered a man.



Verse 3

3. AND YOU SHALL NOT WALK HAUGHTILY. — The Chaldean and Septuagint render it as upright, that is: I will press down their erect and proud neck, I will render them humble and cast down, so that they may bow their swelling necks and bend their lofty heads.

BECAUSE THE TIME IS MOST WICKED (that is, most calamitous) — that is, it will be, meaning: I will bring upon them the greatest calamities, which shall crush and break their proud necks. So it is said in Matthew VI, 34: "Sufficient for the day is its own malice," that is, affliction and calamity. So conversely the Hebrews call good that which is prosperous and joyful, as: "Behold how good and how pleasant it is for brethren to dwell together in unity!" Psalm CXXXII, 1. To this passage of Micah the Apostle alluded in Ephesians V, 16, saying: "Redeeming the time, because the days are evil."



Verse 4

4. IN THAT DAY A PARABLE SHALL BE TAKEN UP AGAINST YOU — namely a dirge, that is, a funeral lament and mournful song, to be sung commonly and everywhere. So the parable or lament is called a dirge of the destruction of Babylon, Isaiah XIV, 4, and of Tyre, Ezekiel XXVII, 2, and of Egypt, Ezekiel XXXII, 2. The reason is that, just as in parables, so in dirges similitudes, maxims, metaphors, and similar figures and devices are employed, as are used in poetry. Moreover, they are common things, which are commonly on everyone's lips; for these are called parables or proverbs by the Hebrews.

AND A SONG SHALL BE SUNG WITH SWEETNESS. — The Hebrews: And a lamentation of lamentation shall be lamented, that is, a supreme lamentation, or a most mournful one. So Pagninus, Vatablus, and others. You will ask: Why then do our Translator and the Septuagint render it as a song with sweetness; and Arias, as a lamentation with solace? I answer, because when the Hebrews repeat the same noun in the genitive, they signify something preeminent, most beautiful, and supreme in that kind, as King of kings, that is, the supreme King; Song of songs, that is, the most beautiful song. So here lamentation of lamentation is a preeminent and most beautiful lamentation: especially because every song, even if mournful and lamentable, by the very fact that it is a song, is sweet and delights the ears and mind: indeed not only the melancholy, but also pious men devoted to compunction, take more delight in funeral song and music than in festive and exultant music. For this reason the ancients employed at funerals male and female mourners singing with flutes, so that by the sound and voice of the flutes, though mournful, they might soothe the grief of parents and relatives, who accordingly so modulated and bent their voices that by their melody they might alleviate sorrow. So also by this distinguished lament the grief of devastated Jerusalem is soothed, and to her, though mourning, the mourning-woman brings a certain sweetness, and soothes her with a consolation fitting to such a place.

Otherwise Ribera says: The Hebrew nihia, that is, of lamentation, from the root naha, that is, he lamented, can be derived from the root hava, which means to break, to crush, that is: It shall be broken, that is, sung with a broken, cut, and soft voice, that is, with sweetness. Better, you may derive nihia from haia, that is, it was: so that nihia would mean the same as completed, finished, well-arranged, elegant, and therefore soothing, delighting, and sweet.

Otherwise Remigius, Albert, Lyranus, and Hugh think that this lamentation is to be taken up not by the Israelites themselves, but by their enemies the Assyrians, who imitating and repeating this lamentation of the Israelites, will sing with sweetness by way of mockery the very same thing that the Israelites will sing with grief. But others more simply hold that the Prophet assigns this lamentation not to the Assyrians, but to the devastated Israelites themselves, namely to be sung by their mourning-women and public mourners, who presided over lamentations, for the public consolation of the citizens in such a great calamity. For this is signified by the very words of the lament, which are in the first person: "We are utterly laid waste."

WE ARE UTTERLY LAID WASTE (in Hebrew, by devastating we are devastated, that is, as Pagninus renders it, we are completely devastated): THE PORTION OF MY PEOPLE HAS BEEN CHANGED. — These are the words of the Synagogue, that is, of Samaria and Jerusalem, meaning: A portion of the Israelite people was carried away by Shalmaneser into Assyria, just as a portion of the Jewish people was carried away by Nebuchadnezzar into Babylon. Second, "portion," that is, the lot and inheritance of my people, namely the fields of Samaria, were transferred from the Israelites to the Cutheans and Assyrians, just as

the fields of Judea were occupied by the Chaldeans, IV Kings XVII and chapter XXV.

HOW SHALL HE DEPART FROM ME, WHEN HE RETURNS, WHO DIVIDES OUR REGIONS? — that is: The false prophets and flatterers persuaded us, and we believed that when Shalmaneser had ravaged the fields of Samaria, carrying away a few, and we promised him tribute, he would no longer return to us, and there would be peace for us: but behold, he returns and besieges Samaria, captures it, carries away all the Israelites, and in their place brings Cutheans from Assyria into Samaria, to possess their fields as if they would be permanent inhabitants, so that no hope remains for us of returning to our own land. The Jews say the same about Nebuchadnezzar: we hoped that after Joakim was killed, and Joachin captured, and tribute imposed on us, he would not return: but behold, he returns, captures Jerusalem, blinds Zedekiah, slays his sons, carries away all the citizens, distributes our fields to strangers; therefore no hope remains for us.

To this is added the exposition of St. Jerome, Remigius, Haymo, and others, who explain these things of Sennacherib, as if it were saying: When Sennacherib withdrew from the siege of Jerusalem to confront Tirhakah, king of the Ethiopians, we Jews hoped he would no longer return: but behold, he returns, besieges Jerusalem, and divides our fields among his own.

Pagninus translates somewhat differently: How, he says, has he removed from us those whom we hoped would be restored to us? The enemy has divided our fields for himself. And Vatablus: How has he taken away from me, when he seemed about to restore (to us) our fields? He has divided, supply, our fields to others, that is: We are deceived in our hope; we hoped our fields would be restored to us, and behold into them our enemies are introduced as possessors.



Verse 5

5. THEREFORE THERE SHALL BE NO ONE FOR YOU. — These are the words of the Prophet to Samaria, or rather of Samaria and Judea to herself. For thus those who mourn in their emotion sometimes address themselves as if they were strangers, meaning: Henceforth you will not divide your land among your citizens with the measuring line, O Samaria and Judea, as you used to do before, because you will be deprived of all your possession; that is, henceforth I, Samaria and Judea, shall not divide the land among my children, because I shall be entirely deprived of it. Here ends the lamentation and dirge.



Verse 6

6. DO NOT SPEAK, YOU SPEAKERS, etc. — In Hebrew: Do not drop; they shall drop, which Vatablus translates: Do not drop for those who are accustomed to drop, that is, the Prophets; therefore they shall not drop for them henceforth; and he explains thus: They are accustomed to say to the Prophets: Do not speak, that is, do not prophesy or foretell to us, meaning: You impose silence on the true Prophets, and therefore you will be deprived of Prophets and prophecy. But better, our Translator, Symmachus, and other ancient versions translate: Do not drop, you who drop, or, by dropping. For the Hebrews sometimes use the future tense for the participle, as in Hosea chapter XII, 11, in Hebrew it reads: If Gilead is an idol, therefore they were in Gilgal in vain, they sacrificed oxen, that is, sacrificing, as our Translator and others render it. And chapter XIII, 2: Sacrifice men, they will adore calves, that is, adoring, as the Septuagint, our Translator, and others translate. Now by dropping the Septuagint understands weeping and shedding tears: for the drops of the eyes are tears. Whence they translate: Do not weep tears. But among the Hebrews, especially the Prophets, to drop is the same as to speak, to prophesy, to preach, as I have often noted. For, as St. Jerome says, "he calls eloquence a dropping, from the fact that it flows and reaches the ears of the hearers in the likeness of descending rain, especially because it is weighty, threatening, and burdensome: for drops often fall with weight, force, storm, and hail." St. Jerome, Remigius, and others think these are the words of the Prophet to the people, meaning: Do not say, O Jews, what you are accustomed to say: The Prophets predict and threaten us with evils, but we do not believe them: for it shall not drop, that is, this calamity shall not fall, upon us.

But, because he does not say: "It shall not drop" upon us, but "upon these," hence others more probably think these are the words of another Prophet or wise man to Micah and similar Prophets, meaning: Do not, O Micah, O Amos, O Joel, etc., prophesy to the Israelites, because they do not believe: whence your eloquence will not drop upon these, that is, will not instill pious admonitions in them: for shame, grief, or repentance will not "seize" them, meaning: They are obstinate and incorrigible. Wherefore the Chaldean translates: Do not prophesy prophecy, nor teach this people; for they do not accept confusion, that is: You admonish them in vain; for they have hardened their face, and in their crimes they are shameless. Whence it follows:



Verse 7

7. THE HOUSE OF JACOB SAYS (for says, in Hebrew it is heamur, that is, this is the word of the house of Jacob: for he as a demonstrative means this. So our Translator. For when the Prophets threaten them with destruction, they clamor and say): IS THE SPIRIT OF THE LORD SHORTENED? (that is: Is the spirit of God's mercy narrowed and straitened (for this is what the Hebrew word katsar means), so that He would wish to destroy us who are His people? Are) SUCH HIS THOUGHTS — as the Prophets announce to us, namely sorrowful and destructive, and not rather benign and peaceful? According to what He Himself says through Jeremiah, chapter XXIX, 11: "I think thoughts of peace toward you, says the Lord, and not of affliction." So St. Jerome, Haymo, Remigius, and others.

Second, others take he in heamur not as a demonstrative but as an interrogative or exclamatory. Whence they translate: O sayings of the house of Jacob! so Pagninus; or: Was it not said by the house of Jacob? so the Zurich Bible, meaning: Is it so, O Jacobites, that is, Israelites, that you say to the Prophets: Do not drop, that is, do not prophesy evils to us, as was said before? Is the Spirit of the Lord not shortened? that is: Even if you close their mouths and impose silence on those Prophets, can I not raise up and send in their place others more severe, who will announce harsher things? Are not these His works?

that is: Are not these threatening oracles not the Prophets' own, but of the Spirit of the Lord Himself, who speaks through their mouth? that is: You contend and fight, O Israelites, not against the Prophets, but against God; you are waging a new war of giants against God: see to it then, lest like the giants you be driven by God's thunderbolt into the abyss; for it is hard for you to kick against the goad. So Vatablus. But the former sense is the genuine one; for the expression the house of Jacob says refers not to what precedes, but to what follows. Therefore what follows: "Is the Spirit of the Lord shortened?" are the words not of God, but of the people of Israel, to whom God responds saying:

ARE NOT MY WORDS GOOD TO HIM WHO WALKS RIGHTLY? — These are the words and response of God. Note "good," that is, benign, merciful, joyful. So it is said in Psalm LXXVII, 1: "How good is the God of Israel, to those who are right of heart!" Good, that is, sweet and beneficent; and Micah VII, 4: "He who is best" (that is, most benign and most gentle) "among them is as a brier: and he who is upright" (that is, pleasing, agreeable, joyful, peaceful) "is as a thorn from the hedge." The Israelites clamored against the Prophets who threatened God's vengeance, and objected God's mercy and goodness toward His people. To these God here responds that He is good and merciful, but to the good and upright; but evil and stern to the wicked and impious, such as the Israelites were, meaning: You demand from Me and from the Prophets good words, that is, favorable and joyful oracles: but I answer that these are given by Me to the good and those who obey Me; for to them these are owed by My promise. But you are wicked and rebellious against Me; therefore expect from Me only oracles worthy of rebels, namely sad and threatening ones. Whence He adds:



Verse 8

8. AND ON THE CONTRARY MY PEOPLE HAS RISEN UP AS AN ADVERSARY. — For on the contrary, in Hebrew it is etmul, which first means yesterday, a little while ago. Whence the Septuagint, Symmachus, Pagninus, Vatablus, Clarius, and others translate: yesterday, or one day ago, that is, a little while ago, just recently, My people rose up in the manner of an enemy, both against Me and My law, and against their neighbor. Whence Pagninus translates: As an enemy one stood against another, namely stripping him of tunic and cloak, as follows, meaning: He who yesterday was My people, today rebellious against Me, rises up against Me as well as against his neighbor. So Vatablus.

Second, etmul may be compounded from et, that is, from, and mul, that is, against, meaning: On the contrary, from the opposite side, so that the sense is: I am good to the good and upright and to those who agree with Me; but you, O Israelites, are not such: rather you rise up against Me and your neighbors like enemies. What wonder then if you, being evil, experience Me as evil, that is, as a punisher, not good and beneficent! So St. Jerome, Remigius, Hugh, and others. Wherefore the Septuagint translates: And before, My people in enmity resisted against its own peace. For peace signifies and encompasses every good.

HE HAS RISEN UP AS AN ADVERSARY. — St. Jerome says: He seized tyrannical arms against Me. Therefore idolaters and sinners are tyrants and rebels who fight against God.

FROM ABOVE THE TUNIC YOU HAVE TAKEN THE CLOAK. — First, the Chaldean takes these words differently, namely as signifying not the guilt but the punishment of Israel. For he translates this whole passage thus: On account of their crimes they have been handed over to the enemy; peoples standing opposite them possess them: they take their precious wealth from them; those passing through their land boldly turn against them, as against those crushed in war. Second, Arias: meaning, Yesterday my people, faithful and obedient to me, rose up powerfully against their enemies and crushed them: but now, since they have revolted from me to idols and crimes, deprived of my help and strength, they have become most cowardly, most timid, and most feeble, so much so that if they catch sight of a garment in the distance, which some traveler carries suspended on a stick (as they do), thinking from groundless fear of enemies that it is a military standard, they flee in terror, even throwing off their cloak to flee faster. But the plain sense is what our Translator gave, meaning: You, O Israelites, were so addicted to robberies that from a passerby you would seize his cloak, that is, his outer garment, since you could not seize the inner tunic too tightly fastened to his body: and so you forced him to walk publicly half-naked, like a country bumpkin walking indecorously. Therefore the Assyrians will strip and lay you bare, both because you stripped others, and because your riches are not yours but the plunder and spoils of the poor: from you therefore, as from unjust possessors, they will fly away to the Assyrians.

Tropologically, St. Jerome refers these things to those who pervert the simple and strip them of God's grace and virtues, enticing them into heresy, lust, theft, etc.

AND THOSE WHO WERE PASSING BY INNOCENTLY (harmlessly and consequently trusting, and fearing no evil, as the Hebrew has: these, I say), YOU HAVE TURNED INTO A WAR — that is, you assailed them with war and robbery, invaded them like enemies, beat them with fists, harassed them with insults, stripped them of their clothes and possessions, like bandits and highway robbers.



Verse 9

9. THE WOMEN OF MY PEOPLE YOU HAVE CAST OUT FROM THE HOUSE OF THEIR DELIGHTS. — First, meaning: You have killed, or expelled, or thrust into prison the husbands of My people, that is, of the common folk and the poor: and not content with this, you expelled their wives from their homes, in which they lived with their husbands in love, peace, and conjugal sweetness, as in a house of delights, so that you might seize their houses and estates. So Lyranus, Arias, and Vatablus. Moreover, He calls the poor His people, because, as the Psalmist says, Psalm X, 14: "To You the poor man is left: You will be a helper to the orphan." And Christ, Matthew XXV, 40: "As long as you did it to one of these My least brethren, you did it to Me." So Ahab, having killed Naboth, seized the vineyard of Naboth, and from it drove out his wife, now a widow, III Kings XXI, 16.

Otherwise St. Jerome, meaning: By your crimes you were the cause that respectable and wealthy matrons, dragged from their homes in which they lived delicately, were led into captivity by the Assyrians. Otherwise also Vatablus, meaning: By soliciting wives to adultery, or by falsely accusing them of it, or by making them suspect, you provoked their husbands to expel them from the house as adulteresses, and thus from their little ones you took away their praise, that is, their honor and glory; because you caused their children to be despised and abject, or illegitimate and bastards: for you forced them, expelled by their husbands, to go to other houses and other men; that is, to put it in a word, you forced them to commit adultery. Note: For you have taken away My praise forever, St. Gregory Nazianzen, Oration 7, reading from the Septuagint (who instead of hadarai read hare, that is, mountains), reads: Approach the eternal mountains, and explains thus: He commands, he says, that shepherds drive their flock to the mountains and elevated places, that is, to show the faithful the way of arduous virtue and perfection. Whence the Syriac translates: And from their little ones you shall receive glory forever; the Arabic, they shall be clothed with glory forever.

FROM THEIR LITTLE ONES YOU HAVE TAKEN AWAY MY PRAISE FOREVER. — For the little ones would have praised Me, if they had been honorably raised by their parents in conjugal love, and made their heirs. But stripped by you of parents and goods, they groan, rage, curse you, and cry out for vengeance to heaven. So Albert and Arias. Second, you took from them My praise, both because you tore them from their mothers, deprived them of honest and pious upbringing, and raised them in your idolatry; and because you drove them to poverty, on account of which you bent them to every crime and to your will and lust. Third, "praise," that is, glory; and the Zurich Bible renders honor, meaning: You have made them despised and inglorious before Me and before themselves, by separating them from their parents, and mothers from fathers: for the goods of marriage by which God is glorified were formerly two, namely offspring and conjugal fidelity; now in the new law there are three, namely offspring, fidelity, and the sacrament. You have overturned all these things by this separation: therefore you have overturned all My glory in marriage, especially because by stripping the children of paternal goods, you have prevented them from being able to enter marriage and propagate the paternal line. For this would have been My praise as well as theirs and their glory; whence the Chaldean translates: Taking their children from them, their glory has been transferred, which they said would endure forever.



Verse 10

10. ARISE AND GO (meaning: On account of these robberies and crimes of yours, O Israelites, go into Assyrian captivity, and you, O Jews, into Babylonian): FOR YOU HAVE NO REST HERE (meaning: You, restless and turbulent, vex this land, that is, the inhabitants of the land; hence likewise you will have no quiet in it, but the Assyrian will vex you and carry you away): BECAUSE OF ITS UNCLEANNESS (namely of the land, with which you have polluted it) IT SHALL BE CORRUPTED WITH THE WORST CORRUPTION — that is, it shall be infected with the blood and putrefaction of your corpses, and shall be devastated with the utmost devastation, meaning: Because you have defiled this land with your filth and crimes, it will vomit you out and hand you over to be slaughtered by the Assyrians, so that, saturated with your blood, through just vengeance it may as it were wash away the stains with which you contaminated it, and against which you as it were committed violence. For this holy land cannot endure you so polluted and unpunished. Whence Pagninus translates: Arise and go, for this city is no rest; and because it is unclean, it will corrupt it with a very strong corruption; and the Chaldean: Arise and depart, since this land is not a house of rest for the wicked, that you may pollute it; you act ruinously to make it unclean, against it you conspire. For the Hebrew word chabal means both to be corrupted and to be bound together, and hence to conspire. Whence the Zurich Bible, instead of with a very strong corruption, translates: and a rope stretched too tight: for chebel is a rope, with which we bind and tie things together.



Verse 11

11. WOULD THAT I WERE NOT A MAN HAVING A SPIRIT, AND THAT I RATHER SPOKE FALSEHOOD! — This can be translated from the Hebrew in various ways. First, the Zurich Bible: If I were a man following a spirit (wind, vanity), and fashioning a lie, and prophesying to you about wine and strong drink, I would be a prophet for this people, meaning: If I spoke pleasant and pleasurable things about indulging one's appetite, belly, and carnal desires, as Luther and his followers did, I would be a prophet pleasing to this people. To this the Chaldean adds: Because they went astray after false prophets, who prophesied to them with a lying spirit, and who accustomed them to wine and drunkenness, it will indeed be that just as they learned to go astray after false prophets, so the people of this generation will exult into the land of lies. He looks back to verse 6, meaning: This people, accustomed to delights, hates the true Prophets who proclaim severe things: it loves the false ones, who prophesy Epicurean pleasures. Since therefore it loves liars and lies, let it go to Assyria, which is the land of lies, that is, of idols and false prophets, and there let it feed on its lies, as a chameleon feeds on wind.

Second, Pagninus: If there were anyone who walks by the way of the wind, and has told a lie by lying, saying: I will drop for you in exchange for wine and strong drink, meaning: If any false prophet should arise, who seeks not the people's but his own gain, dropping, that is, teaching, in order to obtain wine and strong drink as the payment for his teaching, this man indeed will be accepted and honored as a Prophet by this foolish people.

Third, and genuinely, our Translator renders: "Would that I were not a man having a spirit," etc.! meaning: Would that I did not have the prophetic spirit! Would that what I prophesy about the calamity and destruction of Israel were not prophecies revealed by God; but lies suggested to me by a vain spirit of fear and cowardice! So we commonly say: Would that I were deceived: would that I were a false prophet! So Lucan says:
May the gods make our deeds prosper,
And let there be no truth in the entrails; but may Tages,
the inventor of the art, have made these things up.

Note: Micah does not wish formally to lie; for to wish this would be a sin; but materially

only, that is, he wishes merely that the falsehood, that is, the false thing, might be so, or that what he predicts might not actually come to pass; and consequently that what he predicts, he does not predict from the Spirit of God, but from his own spirit, namely from human vain fear. He says this out of love, because he wishes his fellow citizens to endure and not be cut off or destroyed by the Assyrians; yet this was what he himself was threatening them with from God. So St. Jerome, Remigius, Haymo, Hugh, and Lyranus. Note: For a man having a spirit, in Hebrew it is a man going with a spirit, that is, one who is driven by giddiness, who does not have a stable and certain spirit, but a wandering, changeable, uncertain, inconstant one, so that he sees now what is true, now what is false, even about one and the same thing: whence it happens that what he has asserted, he immediately retracts and denies, meaning: Would that in this matter, driven by a wandering and erratic spirit, I were wandering, deceived, and in error, and that it were permitted me to retract the oracle of Israel's destruction that I have uttered! It could be translated: Would that I were a man going with wind! Or, as Pagninus and the Zurich Bible put it, walking by the way of the wind, that is, driven by the wind of vanity and vain fear, error, and falsehood (so the Flemish say of a boastful and lying man: He is windy, he breathes wind), so that driven by vain fear I might dread, predict, and announce the destruction of Israel, which will not actually come to pass. For so the melancholy, the faint-hearted, and the timid suspect and predict all sad things about themselves and others. For such sad thoughts, suspicions, and fears are produced by the melancholy humor, cold and black; just as conversely the sanguine temperament, warm and spirited, produces good, happy, and courageous thoughts and predictions, as can be seen in those who are sanguine and jovial.

I WILL DROP FOR YOU INTO WINE AND INTO DRUNKENNESS — that is, into intoxicating wine. It is a hendiadys. The sense is: I would wish not to have the spirit of prophecy, threatening and sad for you, O Israel: but nevertheless I am seized by it even unwillingly, and am compelled to drop, that is, to announce, the truth; namely the very many evils and most bitter calamities impending over you, which like wine will intoxicate you and fill you to the throat. He alludes to the master of the feast, or the president of the banquet, who measured out and mixed for each guest his own cup, dropping into it just so much wine and water as seemed fitting for his age, constitution, and stomach, meaning: I, Micah, am to you, O Israel, as a master of the feast, or rather a minister and cupbearer of the master of the feast, that is, of God. I therefore prepare for you the cup of wrath and fury, and into it I drop sharp and undiluted wine, namely slaughter and death, so that I may serve it to you by God's command, to be drunk and drained. Behold, the Prophet embraces all these things in a single word, because he is concise and full of emotion. Therefore he expresses the emotion of his soul, and its alternating feelings, concisely and with gaps; as those who are vehemently grieving, loving, or angry are accustomed to do, who now hope, now despair; now flatter, now threaten; now grieve, now laugh; now break off their words, now suppress them; now leap from this topic to that, without order or connection.

AND THIS PEOPLE SHALL BE THAT UPON WHOM IT IS DROPPED — meaning: Upon this people of Israel these drops of God and mine shall fall; namely these prophecies of threats. Israel is the one for whom I drop and instill this wine of fury; it is Israel who will drain this cup of drops, that is, of punishments, from God, and will be intoxicated by it, to the point of stupor and madness.



Verse 12

12. IN GATHERING I WILL GATHER ALL OF YOU, JACOB. — There are various expositions of this passage. First, Theodoret and Vatablus, to connect these words with what precedes, say that here is explained the cup and wine of God's wrath, which he has already said is to be dropped upon the Israelites: for this cup is the siege and destruction of Samaria and Jerusalem, meaning: I will cause that, under pressure from the Assyrian and Chaldean enemy, you will be gathered like birds into your fortified cities, which the enemy will besiege: there, from the multitude, terror, and distress, you will be in tumult. The Assyrians will take Samaria, the Chaldeans Jerusalem: King Zedekiah will flee first, breaking through the wall of the royal garden; his men will follow him, but the Lord will hang over their heads, to deliver them to the Chaldeans. See the history in IV Kings XXV. Therefore he compares the unwarlike Israel to sheep, the besieged cities to sheepfolds, the noise of the besieged to the noise of enclosed sheep; the enemies correspond to the shepherds, the enemies enclose Israel in besieged cities. But the objection stands that the Prophet's words are not sad but joyful, and promise Israel's liberation from captivity, gathering together, and restoration.

Second, others better refer these words to Hezekiah besieged in Jerusalem by Sennacherib. For then all the Jews fled into the city and were gathered together like sheep with great trembling and tumult; but the angel, striking the camp of Sennacherib, ascended before them, opening the way: for soon, when the gates were opened, the Jews went out, and before them Hezekiah, with God as guide, so that they might see the slaughter of the Assyrians, plunder their spoils, and celebrate God with thanksgiving and praises.

Third, most fittingly you may take these words of the return of the Jews from Babylon. For a little before he predicted their destruction and captivity; now, as is his custom, joining joyful things to sad ones, he says he will liberate them from there, meaning: After 70 years, I will lead back the Jews, gathered together like sheep into one, into their sheepfold, namely into Judea, with a great concourse and consequently tumult among them. Their shepherd, leader, and quasi-king Zerubbabel will open the way before them and lead them through the gate of Babylon to Jerusalem: and the Lord at the head of all will go before them as guide. But because then only the Jews, not the Israelites except very few, were gathered; and again, not all the Jews were gathered or returned, but many remained in Babylon, and others wandered dispersed through various regions; moreover, because Zerubbabel was not a king, hence this liberation and gathering of Israel was only begun and imperfect.

Fourth, therefore we are compelled to say that these things must be plainly and fully referred to Christ. For although he alludes to Zerubbabel and the Jews of that age, and touches on them in passing, yet the mind and aim of the Prophet extends further, rises higher, and is directed toward Christ, through whom this prophecy was perfectly fulfilled: for the Prophets are accustomed to direct their oracles toward Christ. The sense therefore is: Lest I cast you down too much with so many threats and calamities which I hold over you, O Israelites, come, hope for better things in time. For God after vengeance will bring forth His mercy, and will lead you back from Babylon and gather you through Zerubbabel; and much more will He gather you, namely the true Israelites, not only in the flesh but also in faith and spirit, as the Apostle says in Romans IX, 8, through Christ, who, preaching the Gospel, will convert many of you and gather them like sheep into His Church; and at the end of the world will convert all Israel and all the Jews with a great concourse, noise, and tumult; and then from Jews and all nations there shall be one flock and one shepherd; namely one Church under one shepherd, Christ. So St. Jerome, Remigius, Rupert, Haymo, Hugh, Lyranus, Clarius, Arias, Ribera, and others. For Christ, as leader and king, ascended, opening the way before them and opening the gates both of the prison and of the city; for He leads us out of prison and leads us into the city, namely the Church, through baptism and His grace; and God Himself, going before at the head of all, was the leader and director both of Christ and of this entire host.

Anagogically, Lyranus and the ancient Hebrews, cited by Galatinus, book VIII of De Arcanis fidei, chapter XXIII, refer these things to Christ's return from limbo. For Christ, rising again, led forth with Himself the souls of the Fathers, as a chosen flock, which were detained in limbo as sheep in a pen. He Himself therefore opened the way for them, and opened the gates of death and hell, when He led them to the life both of nature and of glory, into the earth, and thence into

of Christ, as to the house of tribulation and the cross.

Better the Chaldean and our Translator render it as in the sheepfold: for the Hebrew tsara means a narrow and tight enclosure, in which flocks of sheep are packed together and crowded. Whence, explaining, he adds: "As cattle in the midst of their pens." Note, he calls the particular Churches pens, in which, from the multitude, that is, because of the exceedingly great multitude and crowd of the faithful, he says there will be noise and tumult. For this noise is naturally born from abundance in a multitude.



Verse 13

13. FOR ONE WHO OPENS THE WAY SHALL ASCEND BEFORE THEM (because, as follows: "Their king shall pass before them," namely as standard-bearer and leader. For opens the way, in Hebrew it is porets, that is, breaker, so Pagninus, and one who breaks through, so the Zurich Bible; who namely breaks through and shatters and opens the gates and bars of the prison, and thus opens a way of escape for the imprisoned, who following this their porets, that is, the first breaker of the prison, likewise) THEY SHALL BREAK THROUGH (in Hebrew poretsu, that is, they shall burst through and shatter, and thus) THEY SHALL PASS THROUGH THE GATE (of the prison) AND ENTER BY IT — into Sion; namely into the common city and liberty of the faithful. Whence in Hebrew it reads going out through it, and so the Royal Latin Bible reads; for it alludes to the captivity and prison of Babylon, meaning: Zerubbabel will break through the Babylonian prison, and you following him will likewise break through the same, and from it you will go out joyfully into Sion; much more truly the antitype of Zerubbabel, that is, Christ, liberating you from the captivity and prison of the devil, unbelief, and sin by the power and merit of His cross, will break through the same, and you, strengthened and called out by His grace, will break through the same, and will go out rejoicing into the spiritual Sion, that is, into the Church, which is the free, holy, and blessed city of the living God. But most truly and most fully

Christ will first ascend from earth into heaven, and from there will send the Holy Spirit to call, direct, and lead His faithful into heaven: excited by this calling and hope, many will be converted to Him, as was said before: hence consequently the faithful Patriarchs in limbo, as if shut up and detained in prison, visited and called out by Christ, with Him going before, breaking through the wall and gate of limbo and the underworld, will escape into Jerusalem, and then into heaven. Finally, all the faithful and saints, in death and resurrection, with Christ as leader breaking through the prison of this body and mortality, on the day of judgment will ascend into heaven with Christ and after Christ. For He Himself as king will pass through and go before them, and the Lord God will be at their head, that is, He will be of all

the first, the leader and prince, and He will help, strengthen, and elevate all, that they may ascend with Him to the stars in the empyrean heaven.

Morally, the word porets, that is, breaker, signifies that the way into the Church and heaven is closed and blocked by many bars and obstacles, and that these must be broken through by the one ascending, according to Christ's saying: "The kingdom of heaven suffers violence, and the violent take it by force," Matthew XI, 12. And: "I came not to send peace, but the sword. For I came to set a man against his father, and a daughter against her mother," etc. Matthew X, 34. And: "If any man does not hate his father, and mother, and wife, and children, and brothers, and sisters, yea and his own life also, he cannot be My disciple," Luke XIV, 26. But Christ, the first breaker, goes before on the way, shatters the bars, and opens the way, and supplies His followers with the strength to break through, pass through, and escape; so that no one should lose heart, but should rise to a sure hope of liberty and salvation, provided he is willing to follow Christ. This is what Habakkuk sings with joy and exultation, chapter III, 19: "The Lord God is my strength: and He will make my feet like the feet of deer. And He will lead me, the victor, upon my high places, singing in psalms." And Isaiah, chapter XLIX, 8: "I have given you as a covenant of the people, etc., that you may say to them that are bound: Come forth; and to them that are in darkness: Show yourselves." And the Psalmist, Psalm CXV, 16: "You have broken my bonds: I will sacrifice to You a sacrifice of praise."

Therefore, for one who wishes to go out from the prison of sin and the devil into the liberty of the children of God, the bars of the flesh and the world must be broken, the chains and ropes of evil passions and habits must be shattered, by which sinners are bound and constrained as if by fetters. The love of ancestral law and Judaism bound St. Paul, but when Christ shone forth, he broke and blew away this bond as if it were straw. The love of the world bound St. Magdalene, but struck with the love of Christ, she shook it off as tow of flax. A mistress bound St. Augustine, but with Christ inspiring him, he broke this chain as a spider's web. Hear him, book IX of the Confessions, chapter 1: "How sweet," he says, "it suddenly became to me to be free from the sweetness of trifles! And what I had feared to lose, it was now a joy to cast away. For You were casting them out from me, You the true and supreme sweetness, You were casting them out and entering in their place, sweeter than every pleasure, but not to flesh and blood: brighter than every light, but more inward than every secret; more exalted than every honor, but not to those who are exalted in themselves. Now my mind was free from the biting cares of ambition, and acquiring, and wallowing, and scratching the itch of lusts, and I prattled to You, my brightness, and my riches, and my salvation, the Lord my God."

You therefore, who feel yourself bound by evil habits, by friends, by companions, by the flesh, be a porets, be a breaker, do not fear difficulties; Christ will shatter the bars, level the way, open the path: just as the angel, opening the doors and breaking the bars of the prison into which Peter had been thrust by Herod, opened a way of escape, so that Peter had nothing else to do but follow the angel, Acts XII, 9; so you too have nothing else to do but to invoke Christ continually, and courageously follow Him as your leader. For if God is for us, who is against us? Consider that God says to you what He says to Cyrus, Isaiah XLV, 1: "I will subdue nations before his face, and I will turn the backs of kings, and I will open doors before him, and the gates shall not be shut. I will go before you, and will humble the mighty of the earth: I will break in pieces the gates of bronze, and will burst the bars of iron. And I will give you hidden treasures, and the concealed riches of secret places." Such a porets, that is, breaker, was St. Paul, who everywhere forcefully scattered the obstacles to the Gospel, and as the standard-bearer of all nations, opened for them the way to the Church. Whence he himself boasts, II Corinthians X, 4: "The weapons," he says, "of our warfare are not carnal, but mighty through God to the pulling down of strongholds, destroying counsels, and every height that exalts itself against the knowledge of God, and bringing into captivity every understanding to the obedience of Christ."

Such breakers were all the apostles, all the early monks and anchorites, whose whole pursuit was to tame the passions of the soul, and to accustom the body to hunger, cold, heat, and every labor and penance: whence they were called ascetics, that is, exercisers. Such were the founders of religious Orders: St. Anthony, St. Benedict, St. Bernard, St. Dominic, St. Francis, St. Dominic Loricatus, and of our own order St. Ignatius and St. Francis Xavier, who by a wonderful power of spirit set the world on fire with the divine flame, and thereby cleared all obstacles, so that they might open the way to heaven for their followers and for all others, and go before them.
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Synopsis of the Chapter



Nehemiah rebukes the wealthy Jews for exacting usury from their poor brethren, compels them to restore fields and remit debts, and describes his own generosity as governor.




Vulgate Text: 2 Esdrae (Nehemiah) 5:1-19


1. And there was a great outcry of the people and their wives against their brethren the Jews. 2. And there were some who said: Our sons and our daughters are too many: let us get grain for the price of them, that we may eat and live. 3. And there were some who said: Let us mortgage our fields and vineyards and houses, and let us get grain in the famine. 4. And others said: Let us borrow money for the king's tribute, and let us give our fields and vineyards: 5. and now our flesh is as the flesh of our brethren, and our children as their children. Behold, we are bringing our sons and our daughters into bondage, and some of our daughters are already in servitude, nor do we have the means to redeem them, and our fields and vineyards others possess. 6. And I was exceedingly angry when I heard their outcry according to these words: 7. and my heart thought within me, and I rebuked the nobles and magistrates, and said to them: Do you each exact usury from your brethren? And I gathered a great assembly against them, 8. and said to them: We, as you know, have redeemed our brethren the Jews who had been sold to the nations, according to our ability: and will you then sell your brethren, and shall we redeem them? And they were silent, and found nothing to answer. 9. And I said to them: The thing you are doing is not good: why do you not walk in the fear of our God, lest we be reproached by the nations, our enemies? 10. Both I and my brethren and my servants have lent money and grain to many: let us not exact this debt in common, let us forgive the debt that is owed to us. 11. Restore to them this day their fields, and their vineyards, and their olive groves, and their houses: and rather give them the hundredth part of the money, grain, wine, and oil, which you are accustomed to exact from them. 12. And they said: We will restore, and we will require nothing of them: and so we will do as you say. And I called the priests, and made them swear to do according to what I had said. 13. Moreover, I shook out my garment, and said: So may God shake out every man who does not fulfill this word, from his house, and from his labors: so may he be shaken out and left empty. And the whole multitude said: Amen. And they praised God. So the people did as it was said. 14. And from that day on which the king commanded me to be governor in the land of Judah, from the twentieth year to the thirty-second year of King Artaxerxes, for twelve years, I and my brethren did not eat the provisions due to the governor: 15. but the former governors who had been before me had burdened the people, and had taken from them in bread, and wine, and money, forty shekels daily; and even their servants oppressed the people. But I did not so, because of the fear of God: 16. but rather I built in the work of the wall, and I bought no field, and all my servants were gathered to the work. 17. Moreover, the Jews and the magistrates, one hundred and fifty men, and those who came to us from the nations around us, were at my table. 18. And there was prepared for me daily one ox, six choice rams, besides poultry, and once every ten days diverse wines, and many other things I provided: moreover, I did not seek the provisions of my governorship, for the people were very poor. 19. Remember me, O my God, for good, according to all that I have done for this people.





Verse 3: Let Us Mortgage Our Houses


3. Let us mortgage our houses — that is, let us pledge them to the money-lenders. For they had recently returned from Babylon, and had consumed all their means in traveling expenses and in the construction of the city. Therefore they suffered great poverty, which they labored under, and to relieve it they were thinking of mortgaging their possessions, and indeed of selling their sons and daughters, verse 2.

4. FOR THE KING'S TRIBUTE — that is, so that we might procure what we must pay annually to the king of Persia in lieu of tribute.

5. And now (understand: we are very harshly and unjustly drained by the wealthier, for) OUR FLESH IS AS THE FLESH OF OUR BRETHREN, AND OUR CHILDREN AS THEIR CHILDREN. — That is to say: We and our children serve here a hard servitude similar to that which our brethren — that is, our fellow tribesmen who remained in Babylon and Persia — serve, and this because of the injustice and wrong of the wealthier Jews, who oppress us their poor brethren with usury and the purchase of our children, as follows. Therefore we are in a worse position than our brethren in Persia: for they are afflicted by the Persians, who are foreigners and idolaters; but we are afflicted by our own fellow tribesmen, who are our brethren by blood and religion. For it is more bitter to be tormented by a friend and brother than by an enemy and a foreigner. For whereas the law in Deuteronomy XXIII, 19, commands that a loan be given to brethren gratis, they exact great usury from us for the loan: therefore we are compelled to sell or hand over our sons and daughters into servitude, in order to pay these usurious debts. So Cajetan, Vatablus, and others.





Verse 7: A Great Assembly Against the Usurers


7. I gathered a great assembly against them (the wealthy usurers) — that is, a great meeting of the entire people, so that, rebuked and shamed by me before them, they would remit their usury.

11. THE HUNDREDTH PART OF THE MONEY, GRAIN, WINE, AND OIL. — 'The hundredth,' namely usury, by which they exacted one per hundred each month for the use of the loan, or as interest; that is, annually twelve per hundred. From this it is clear that this rate of usury was common among the Jews, as it later was among the Romans; and it was burdensome, inasmuch as each year an eighth part of the principal sum borrowed was paid, for twelve gold coins, for example, are an eighth part of one hundred gold coins, because eight times twelve makes 96, and if you add four, you have one hundred. Therefore in the eighth year the interest nearly equaled the capital itself, and therefore doubled it, so that for a loan of one hundred gold coins nearly two hundred had to be paid, namely precisely 196; and after another eight years it tripled, and after another eight it quadrupled. When half of this interest, namely six per hundred annually, was paid, they were called 'semisses,' or half-interest rates; when four per hundred was paid, they were called 'trientariæ'; when only one, they were called 'unciariæ,' which was the minimum rate of interest, just as the twelve-per-hundred rate was the maximum.





Verse 11: Give for Them


GIVE FOR THEM — that is, forgive them, and indeed return and restore what you have received, as was said above: hence these words do not appear in the Hebrew, because they are understood as implied from the preceding. Since usury is contrary to commutative justice, it does not pass into the ownership of the usurer; hence it must be restored by him to the one who paid it for the loan.





Verse 12: We Will Restore


12. AND THEY SAID (moved partly by shame, partly by the authority and example of Nehemiah, partly by love of the public good, partly by compassion for the poor): WE WILL RESTORE (the fields, vineyards, and olive groves which the poor had mortgaged to us for the loan received, and handed over as pledges until they should repay the loan): AND FROM THEM (henceforth) WE WILL REQUIRE NOTHING — that is, we will exact nothing as interest.

AND I CALLED THE PRIESTS (those guilty of this usury), AND (privately, out of reverence for the priesthood, lest I put them to shame before the people) I MADE THEM SWEAR — to remit the interest, and in this matter to go before the lay usurers as an example of justice and charity.





Verse 13: So May God Shake Out Every Man


13. SO MAY GOD SHAKE OUT EVERY MAN WHO DOES NOT FULFILL THIS WORD FROM HIS HOUSE (so that, stripped of his house, he may be forced to wander as an exile and vagrant) AND FROM HIS LABORS — so that he may be deprived of the fruit and reward of his labors, just as I shook out my garment. For those who shake out others through usury deserve to be themselves shaken out from their houses and wealth, to go into exile and be impoverished, as often happens by the just judgment of God.





Verse 14: The Provisions Due to the Governor


14. AND FROM THAT DAY ON WHICH THE KING COMMANDED ME TO BE GOVERNOR IN THE LAND OF JUDAH, FROM THE TWENTIETH YEAR TO THE THIRTY-SECOND YEAR OF ARTAXERXES, I AND MY BRETHREN DID NOT EAT THE PROVISIONS DUE TO THE GOVERNOR. — Governors were accustomed to receive from the citizens of Jerusalem over whom they presided provisions, that is, necessities for sustenance — for example, a certain measure of grain, wine, oil, money, etc.; but Nehemiah was unwilling to accept these, both lest he burden the poor people with this contribution, and in order to give the wealthy an example of remitting interest: and he did this for the twelve years during which he presided over Jerusalem as governor. Hence many think he stayed continuously in Jerusalem for twelve years. But this does not adequately correspond to the desire of the king and queen, who wished Nehemiah to return to them immediately, and the brief period set by him, as was said in chapter II, 6. Therefore it seems that Nehemiah, shortly after the completion of the wall construction — namely after 52 days, as is said in chapter VI, 15 — returned to the king, and left a deputy or vice-governor in Jerusalem in his place, to preside over the people. For Artaxerxes had appointed him governor of Jerusalem for 13 years, whether absent or present. Therefore, when absent, he could by right exact these provisions as the stipend of his governorship from the people, especially since he was absent on account of the king's summons and service; but he was unwilling to accept them for the reasons already stated. So Salianus and Sanchez. This will be more evident from verse 17 and chapter XIII, 6, where Nehemiah, returning to Jerusalem in the 32nd year of Artaxerxes, corrected many abuses which had crept into Jerusalem during the twelve years of his absence.





Verse 15: The Former Governors


15. But the former governors who had been before me (appointed by Ezra at the king's command, as was said in Ezra VII, 25), BURDENED THE PEOPLE, AND TOOK FROM THEM IN BREAD AND WINE (a certain measure of bread and wine), AND IN MONEY FORTY SHEKELS DAILY. — From the Hebrew it is clear that besides bread and wine they received in money forty shekels.



for the Hebrew has thus: They burdened the people with bread and wine, besides forty silver shekels, which make forty Brabantine florins, or 40 French francs — which was an enormous sum and unsustainable for people so poor.

16. But rather I built in the work of the wall, chapter III — we heard of no particular place assigned to Nehemiah for building, but he, as the leader, was present and presided over everyone building in their assigned place, directing all, encouraging them, and helping with the work through himself and his servants; AND I BOUGHT NO FIELD — that is to say: I did not increase my property and estates, but rather I spent myself and all my resources for the benefit of the city and its citizens. This was a remarkable self-restraint of Nehemiah, as well as charity and generosity toward his fellow citizens. For many governors and rulers plunder their subjects to enrich themselves; hence, laden with wealth after a few years of their office, they return home. Not so did Nehemiah, whose memory is therefore in blessing. Thomas More did the same, who, though he had served as Chancellor of England for many years, did not increase his fortune and annual income to two hundred gold pieces, as Stapleton narrates in his Life.





Verse 17: One Hundred and Fifty Men at My Table


17. THE JEWS AND MAGISTRATES (whom I had appointed throughout Judea at the king's command), ONE HUNDRED AND FIFTY MEN, AND THOSE WHO CAME TO US FROM THE NATIONS (ambassadors of the neighboring nations) THAT ARE AROUND US, WERE AT MY TABLE. — That is to say: I fed all these at my own expense, or from my own resources, which the king had given me. From this it is clear that Nehemiah did not remain twelve years in Jerusalem. For he could not have sustained such great daily expenses for so many guests over so many years; indeed, he would have exhausted even royal resources.





Verse 18: Every Ten Days, Diverse Wines


18. EVERY TEN DAYS, DIVERSE WINES. — This passage is obscure: hence, first, Pagninus translates and explains it thus, namely that these guests consumed in one day as much wine as would have sufficed for me and my household for ten days. Second, Vatablus, more aptly according to the Hebrew and Greek, translates: Every tenth day wine was given to all in abundance; but on the other nine days a fixed measure was given. Third, Sanchez says: Ten kinds of wine were served, one for each day, so that at the end of a ten-day cycle, all ten wines had been served, and the same kind and sequence of wines would recur in the same order again and again. This interpretation is more conformable to the Vulgate version, if you refer the 'ten' not to the wines (for it would be unusual and extravagant to serve guests ten kinds of wine at one banquet, which not even kings or the greatest gluttons have done), but to the days, as if to say: Each day various wines were given, and this for ten days, after which the barrels were exhausted, and other wines likewise of different kinds had to be supplied. Therefore Nehemiah was a great and magnificent governor, and showed himself outstanding in all things.



Truly Bias said: 'Office shows the man.' And Cicero, in his book On Old Age, says of the great Cato the Censor: 'He is a good senator, a good commander, a good farmer.' You could say the same and more of Nehemiah.

19. REMEMBER ME, etc. — that is to say: Grant me, O Lord, such things as I have granted to Your people and mine, that You may be as generous to me as I have been to them.
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Synopsis of the Chapter

Anna, exulting over the birth of Samuel, sings a hymn to God, and at the same time prophesies concerning Christ. Then, at verse 12, the sins of the sons of Eli are narrated. Next, at verse 18, the ministry of Samuel, and the births of five children to Anna who was blessed by Eli. Finally, at verse 22, Eli rebukes his sons, but too gently: hence, at verse 27, he is reproved by God through a Prophet, who therefore announces the calamities about to befall both himself and his sons and descendants.



Vulgate Text: 1 Kings (1 Samuel) II:1-36

1. My heart has exulted in the Lord, and my horn is exalted in my God; my mouth is enlarged over my enemies; because I have rejoiced in Your salvation. 2. There is none holy as the Lord is: for there is none other beside You, and there is none strong like our God. 3. Do not multiply speaking lofty things, boasting: let old things depart from your mouth, for the Lord is a God of knowledge, and to Him thoughts are prepared. 4. The bow of the mighty is overcome, and the weak are girded with strength. 5. They that were full before have hired themselves out for bread: and the hungry are filled, until the barren has borne many: and she that had many children is weakened. 6. The Lord kills and makes alive, He brings down to hell and brings back again. 7. The Lord makes poor and makes rich, He humbles and He exalts. 8. He raises up the needy from the dust, and lifts the poor from the dung heap, that he may sit with princes, and hold the throne of glory. For the pillars of the earth are the Lord's, and He has set the world upon them. 9. He will keep the feet of His saints, and the wicked shall be silent in darkness, because no man shall prevail by his own strength. 10. The adversaries of the Lord shall fear Him, and He shall thunder upon them from heaven: the Lord shall judge the ends of the earth, and He shall give empire to His king, and shall exalt the horn of His Christ. 11. And Elkanah went to Ramatha to his own house: and the child was a minister in the sight of the Lord before the face of Eli the priest. 12. Now the sons of Eli were sons of Belial, not knowing the Lord, 13. nor the office of the priests to the people; but whoever had offered a sacrifice, the servant of the priest came, while the flesh was being boiled, and had a flesh-hook with three prongs in his hand, 14. and he thrust it into the kettle, or into the cauldron, or into the pot, or into the pan: and all that the flesh-hook brought up, the priest took for himself; so they did to all Israel that came to Shiloh. 15. Also before they burned the fat, the servant of the priest came and said to the one sacrificing: Give me flesh to cook for the priest; for I will not accept boiled flesh from you, but raw. 16. And if the one sacrificing said to him: Let the fat first be burned today according to custom, and then take as much as your soul desires. He would answer and say to him: By no means; for you shall give it now, otherwise I will take it by force. 17. The sin of the young men was therefore very great before the Lord; because they drew men away from the sacrifice of the Lord. 18. But Samuel ministered before the face of the Lord, being a child, girded with a linen ephod. 19. And his mother made him a little coat, which she brought to him on the appointed days, going up with her husband to offer the solemn sacrifice. 20. And Eli blessed Elkanah and his wife; and said to him: The Lord give you seed of this woman, for the loan which you have lent to the Lord. And they went to their own home. 21. And the Lord visited Anna, and she conceived, and bore three sons and two daughters; and the child Samuel was magnified before the Lord. 22. Now Eli was very old, and he heard all that his sons did to all Israel; and how they slept with the women who waited at the door of the tabernacle; 23. and he said to them: Why do you do such things, which I hear, very wicked things, from all the people? 24. Do not so, my sons; for it is no good report that I hear, that you make the people of the Lord to transgress. 25. If a man sin against a man, God may be appeased in his behalf; but if a man sin against the Lord, who shall pray for him? And they did not hearken to the voice of their father, because the Lord willed to slay them. 26. But the child Samuel advanced, and grew, and was pleasing both to the Lord and to men. 27. And there came a man of God to Eli, and said to him: Thus says the Lord: Did I not plainly reveal Myself to the house of your father, when they were in Egypt in the house of Pharaoh? 28. And I chose him out of all the tribes of Israel to be My priest, to go up to My altar, and to burn incense to Me, and to wear the ephod before Me; and I gave to the house of your father all the sacrifices of the children of Israel. 29. Why have you kicked at My victim and My offerings which I commanded to be offered in the temple; and you have honored your sons more than Me, that you should eat the firstfruits of every sacrifice of Israel My people? 30. Therefore the Lord God of Israel says: I said indeed that your house and the house of your father should minister in My sight forever. But now the Lord says: Far be this from Me; but whoever shall glorify Me, him will I glorify: but they that despise Me shall be despised. 31. Behold the days come, and I will cut off your arm, and the arm of your father's house, that there shall not be an old man in your house. 32. And you shall see your rival in the temple, in all the prosperity of Israel, and there shall not be an old man in your house for all days. 33. However I will not altogether take away a man of yours from My altar; but your eyes shall fail and your soul shall pine away: and a great part of your house shall die when they come to man's estate. 34. And this shall be a sign to you, that shall come upon your two sons, Ophni and Phinehas; in one day they shall both die. 35. And I will raise up to Myself a faithful priest, who shall do according to My heart and My soul, and I will build him a faithful house, and he shall walk before My Christ all days. 36. And it shall come to pass, that whoever shall remain in your house, shall come that it may be prayed for him, and shall offer a piece of silver, and a roll of bread, and shall say: Put me, I beseech you, to one priestly office, that I may eat a morsel of bread.



Verse 1: Hannah's Canticle

1. My heart has exulted in the Lord. — This is Anna's canticle, or as St. Augustine calls it, a 'hymn,' in which she gives thanks for past and present benefits, and prophesies of future things in Christ at verses 5 and 10. It is therefore partly a Eucharistic canticle, partly a prophecy, says Theodoret, Procopius, and Abulensis, although St. Augustine, Book 1 of the City of God, chapter 4, would have the whole be a prophecy about Christ and the Church, which is true in the allegorical sense. For Anna, say Theodoret and Procopius, because she conceived a prophet, also shared in the grace of prophecy, just as Elizabeth and the Blessed Virgin did.

Hence the canticle of Zechariah on the birth of John the Baptist, and the canticle of the Blessed Virgin on the conception of Christ, 'My soul magnifies the Lord,' etc., are very similar to this canticle of Anna, and repeatedly agree with it word for word, as is clear to anyone comparing them.

Hear what St. Bernard writes about the Canticle, Sermon 4 on the Song of Songs: 'It is not a noise of the mouth, but a jubilation of the heart; not a sound of the lips, but a movement of joys; a harmony of wills, not of voices; it is not heard outside, for it does not resound in public; but only she who sings hears it, and He for whom it is sung, that is, the Bridegroom and the Bride.'

From what has been said, it is clear that this canticle was inspired in Anna by the Holy Spirit and is part of Sacred Scripture.

And my horn is exalted in my God. — 'Horn,' that is, my strength and glory; for the horn is a symbol of both; for oxen, deer, and rhinoceroses have their strength, honor, and glory in their horns: hence also the rays of royal crowns are called horns, as Pierius shows, Hieroglyphics 7. For Samuel gave the royal crown to Saul and to David. The sense is, as if she said: God made me, who was weak and lowly, indeed infamous for my barrenness and exposed to the reproaches of Peninnah, strong and glorious, by miraculously making me fruitful and giving me a son Samuel, who will be the strength and glory both of myself and of all Israel. So Abulensis, Vatablus, and others. Hence St. Jerome in his Questions takes 'horn' to mean her son Samuel, who came forth from Anna, just as a horn comes forth from the head of a rhinoceros. For just as a rhinoceros tosses and pierces wild beasts with its horn, indeed even elephants, so Samuel tossed and scattered the Philistines, the enemies of Israel. Hence St. Gregory says: 'She, therefore, whose horn is lifted up in God by exaltation, confesses her God in a singular way; because that supreme infusion of divine sweetness exalts the mind and makes it receptive of Him, and very familiar with Him.'

My mouth is enlarged over my enemies — as if she said: Now I have something to answer Peninnah with my mouth, and her children and relatives, who are my rivals and reproach me for my barrenness; for by displaying my Samuel I shall impose silence on them.

Because I have rejoiced in Your salvation. — In Hebrew, 'in your salvation,' by which You saved me and freed me from the evil and disgrace of barrenness. So the Chaldean, Vatablus, Jansenius, Cajetan. Mystically, in Christ; for He is our salvation; hence the Septuagint translate it with 'soteriō,' our Vulgate with 'salutare' or 'salutarem,' that is, the savior of the world. So St. Augustine, Book 17 of the City of God, chapter 4. Hence it is clear that there is no true joy in the world except in God and Christ. Hear St. Chrysostom, Book 3 On Anna: 'Not because I have been saved, but because I have been saved through You, therefore I rejoice and exult. Such are the souls of the saints: they rejoice more in God who gave than in the gifts; it is characteristic of the grateful, that is, of servants, to prefer their Lord to all their own things; when we have sinned, let us grieve not because we are punished, but because we have provoked the Lord; and if we have done any good, let us not rejoice on account of the kingdom of heaven, but because we have done something pleasing to the King of heaven; for to one who has understanding, it is more fearful than hell to offend God, and more desirable than any kingdom to please God.'

And a little later: 'Such also was this woman; she took refuge in God in all things, and having received grace she rejoiced more in God the giver.' So also David: 'My heart,' he says, 'and my flesh have rejoiced in the living God,' Psalm 83, verse 3.

Hear St. Bernard, Epistle 143: 'That,' he says, 'is the true and only joy which is conceived not from the creature but from the Creator; and which when you possess it, no one will take from you; compared with which all other pleasantness is sorrow, all sweetness is pain, all that is sweet is bitter, all that is beautiful is ugly, and finally whatever else could delight is troublesome.'

Origen adds concerning Elkanah: 'As often as we rejoice in God, so often do we scourge the devil.'



Verse 2: The Holiness of the Lord

2. There is none holy as the Lord is. — Anna celebrates first the holiness of God, because this is the first and most noble attribute of God, on account of which He is most worthy of adoration, and of all veneration, obedience, sacrifice, and worship. Secondly, because God declared His holiness in Anna's childbirth: both because He defended her innocence and uprightness against the envious Peninnah; and because He faithfully fulfilled the promise tacitly given to her by all concerning offspring to be born by miracle; and because He gave her Samuel, whom He was about to make a most holy prophet and the sanctifier of Israel; all of which flowed from God's holiness, like rays from the sun, and were His gifts and benefits.

For there is none other beside You — the true God, holy by essence, and uncreated and immense holiness itself, about which St. Augustine says in the hymn: 'You alone are holy.' The Septuagint translate: 'there is none just like the Lord,' where 'just' can be taken as 'holy,' or rather 'just,' because He justly defended my innocence against my accusers.

And there is none strong like our God. — For 'strong' the Hebrew has 'tsur,' that is, 'rock,' on which we stand secure and safe against storms and hunters, according to Psalm 104, verse 18: 'The rock is a refuge for hedgehogs.' From 'tsur' is derived 'Tor' and 'Tyre,' the most famous and fortified city of Phoenicia, because it was surrounded on all sides by the sea, so that it was besieged by Nebuchadnezzar for thirteen years, and was conquered by Alexander the Great only with great difficulty. For Tyre in Hebrew is called 'tsur' or 'tsor,' because it was built on a rock, and like a promontory was exposed to the sea and the storms of the sea. Such a rock, such a 'tsur,' such a Tyre is God to Anna and to the pious, so that they need fear neither men, nor demons, nor lions, nor fires, nor torments, nor death.

Hear St. Bernard, Sermon 61 on the Song of Songs: 'The martyr stands dancing and triumphing, although his whole body is torn and the iron probes his sides, not only bravely but eagerly he watches the sacred blood boil forth from his flesh. Where then is the soul of the martyr? Surely in safety; surely in the rock, surely in the bowels of Jesus, in the wounds that lie open for entering. If it were in his own bowels, the iron searching them would surely feel it; but now dwelling in the rock, what wonder if he has hardened like the rock? Nor is it surprising if, an exile from the body, he does not feel the pains of the body. Nor does numbness cause this, but love. For sensation is subdued, not lost.'



Verse 3: Against Boasting

3. Do not multiply speaking lofty things, boasting. — That is, you, O Peninnah, and your sons and relatives, who have proudly boasted of your fruitfulness and happiness, with contempt and scorn for me and mine. For 'lofty things' the Hebrew has 'gebaha geboha;' the Chaldean, 'great things, great things;' the Royal version, 'high, high;' Cajetan, 'loftiness upon loftiness,' that is, very high, lofty, great, and sublime things, which exceed your powers. Hence others translate: 'Do not speak eminent lofty things;' Theodoret, 'do not speak sublime things by way of boasting;' Origen, Book 1 on Job: 'Do not speak proud things in pride.'

Let old things depart (in Hebrew, 'go out') from your mouth — that is, the old proud speeches already spoken, with which you were accustomed to boast and to insult me in my barrenness. The Chaldean translates 'old things' as 'blasphemies;' the Septuagint as 'boastful speech;' others as 'harsh or proud word,' according to the saying of Prudentius in the Psychomachia: 'Cease speaking grandly, God breaks all that is proud. / The lofty fall, the inflated burst, the swollen are crushed.'

And the saying of Nazianzen: 'The wind inflates empty wineskins, and self-esteem inflates fools.' She adds the reason, saying:

For the Lord is a God of knowledge. — As if she said: Do not proudly boast and glory, because God knows and foresees all things, future as well as past and present, and connects the former with the latter; therefore He knows that your glory is to be turned into disgrace, your happiness into unhappiness, your abundance into poverty, by His decree and punishment.

And to Him thoughts are prepared — as if she said: To God your insolent and ambitious thoughts are prepared, that is, open, known, and present, so that He may crush, overwhelm, and chastise them with His contrary thoughts, that is, with His counsels, judgments, and decrees. Thus God turned Nebuchadnezzar, glorying in his Babylon, into a beast, Daniel chapter 4, and Belshazzar his son, glorying in his banquet, writing on the wall: Mene, tekel, peres — He slew him that same night through Cyrus, Daniel chapter 5.

Now God is called in Greek from 'theasthai,' meaning 'to see,' because He sees all things; hence the Egyptians called God the eye of the world. Hear St. Augustine, Epistle 37 to Fortunatianus: 'God is all eye, all hand, and all foot, because He sees all, works all things, and is everywhere.' See what was said on Ecclesiastes chapter 16, verse 16 and following, and chapter 24, verse 19.

And to Him thoughts are prepared — as if she said: All the thoughts of men and angels lie open to God, and by Him they are directed, moderated, fulfilled, or broken and shattered. God is the one who directs and accomplishes the things we think, desire, and boast about, or scatters and overturns them, just as He fulfilled my desires for fruitfulness, but dissipated and destroyed the envious and arrogant thoughts of Peninnah. In Hebrew for 'prepared' is 'nithkenu,' that is, they are weighed, numbered, balanced, measured, as if she said: God measures our thoughts and sees whether they are too great or too small, just or unjust, wise or foolish, so that He may know whose thoughts to fulfill and when and how, and whose not to fulfill — for example, to accomplish Anna's desires, not Peninnah's, as if she said: I praise God who accomplishes the things I thought and desired; therefore I glory in Him, not in myself, because the barrenness which I could not overcome by my own powers, He by His divine power overcame and removed.

This is what Solomon says, Proverbs chapter 16, verse 2: 'All the ways of a man are open to His eyes: the Lord is the weigher of spirits;' where I said much on this matter.

Secondly, 'thoughts' here can be taken not only of men but also of God Himself, as the Septuagint translate: 'God,' they say, 'preparing His own designs;' and the Chaldean: 'The Lord,' he says, 'extending His judgment over all His work,' as if to say: It belongs to God to accomplish not only what we think and desire, but also what He Himself thinks and desires concerning us; for often He thinks and wills different things than we think and wish, and then He does what He thinks and wills, not what we do; just as here He planned to make Anna fruitful and to exalt her, not Peninnah. Hence the Chaldean translates: He will repay you the vengeance of your sins; Theodotion: God preparing His exercises, that is, accomplishing His counsels; Symmachus: there are no pretexts and excuses before God; Vatablus: His endeavors are accomplished; Pagninus: His works are directed, that is, they reach the end to which they are directed by Him. For God measures His thoughts and desires by His omnipotence, which is as great as His will and intellect; therefore He can accomplish all that He thinks and wills, and actually does accomplish it; whereas we wish many things that we cannot accomplish.

The sense therefore is, as if she said: 'He is the Lord of knowledge,' because He knows future things as well as present, indeed He Himself rightly and justly orders and disposes all things; for He prepares thoughts, so that He may cast down the insolent and puffed up, such as Peninnah, but console and exalt the humble and wretched, such as I was, just as He exalted the barren Sarah when the insolent Hagar was brought low; therefore let no proud person trust in present prosperity, let no humble and wretched person despair in adversity; because God will exchange the turns and lots of both, so as to make these happy and those unhappy.

Hence some, reading 'lo' with aleph instead of 'el,' translate: the thoughts of God are not measurable (by men or angels), according to Paul, Romans chapter 11, verse 33: 'O the depth of the riches of the wisdom and knowledge of God! How incomprehensible are His judgments, and how unsearchable His ways! For who has known the mind of the Lord, or who has been His counselor?'

Tropologically, Rupert says: 'Thoughts are prepared as an offering for the Lord of knowledge. If you wish to merit or obtain from Him the gift of knowledge, not many offerings of rams and bulls, but holy thoughts are the preparation for that gift.'

Hence see what you think. For God sees through not only actions and words, but also the innermost thoughts and intentions, and will reveal and judge them before the whole world on the day of judgment, according to Hebrews chapter 4, verse 12: 'The word of God is living and effectual, and more piercing than any two-edged sword, and reaching to the division of the soul and the spirit, of the joints also and the marrow, and is a discerner of the thoughts and intentions of the heart.'

Finally, some explain it thus: 'The Lord is a God of knowledge,' that is, God is most knowing, because He knows how to turn all men's thoughts and efforts to whatever He Himself wishes to happen; therefore men's thoughts are prepared for Him, just as material is prepared for a craftsman, so that from it he may make what he wishes. Thus He turned the brothers' plans of selling Joseph into Joseph's good and exaltation, namely that he might become a prince in Egypt; thus He turned Peninnah's insults and curses into praise and honor for the patient Anna.



Verse 4: The Bow of the Mighty Broken

4. The bow of the mighty is overcome (Septuagint: is weakened), and the weak are girded with strength. — The antistrophe to this verse is that of the Blessed Virgin: 'He has put down the mighty from their seat and has exalted the humble.' Anna proclaims the omnipotence of God from the fact that He has often cast down the strong from their strength, and conversely has made the weak strong. Hence the Chaldean translates: 'And those who were weak have been made manly,' as if to say: God made the strong like men to be weak like women, and conversely made the weak like women to be strong like men — just as He has now made Peninnah, who seemed strong in bearing so many children, to be weak so that she bears no more, and has made me Anna, who was barren, strong for bearing, so that I have borne Samuel and am to bear five more children; for this verse depends on the following verse: 'Until the barren has borne,' etc. She calls 'bow' strength, power, fortitude, because before the invention of cannons men fought with bows, as the Indians and Tartars still do.

But properly she calls 'bow' the biting tongue of Peninnah, who hurled taunts and mockeries like arrows at Anna, which Anna as a weak and barren woman heard in silence. But God broke this tongue and these mockeries when He made Anna fruitful, and thus made her stronger than Peninnah. So Lyranus, Hugo, Abulensis, and the Gloss.

Moreover, this saying is general; hence it can be applied to many. First, therefore, St. Gregory applies it to St. Michael and his angels, and to Lucifer and his demonic followers, who were the highest and most powerful, compared to whom Michael and the angels seemed to be lesser and less powerful: 'Whom God,' says St. Gregory, 'cast down from heaven, so that in the fallen angels man might learn what to fear; for what shall become of the bronze vessel, if God does not spare even the golden ones that are full of the stench of pride?'

Secondly, Origen in his Homily on Elkanah applies this maxim to demons, who are most powerful spirits, and to men, who are made of flesh and therefore most weak: 'And yet you,' says Origen, 'if you are clad in the armor of God, if fortified with the shield of faith, and covered with the helmet of salvation, and the breastplate of charity, and girded with the sword of the spirit, the bow of the powerful will be weakened against you because of such defenses.'

Thirdly, Bede and Origen apply it to pagan philosophers and to the faithful common and simple people, of whom the Apostle says, 1 Corinthians 1: 'God chose the foolish things of the world to confound the wise.'

Fourthly, St. Jerome in his Questions applies it to Pharaoh and the Egyptians, and to Moses and the Hebrews: for Pharaoh, powerful in horses and chariots, pursuing the Hebrews through the Red Sea, was drowned in it, while the Hebrews came out safe and strong. In a similar way you may apply it to the Canaanites, who though they were giants and powerful in war, the unwarlike Hebrews under the leadership of Joshua defeated.

Fifthly, St. Augustine, City of God Book 17 chapter 4, St. Gregory, Theodoret, Angelomus, and Bede apply it to the Jews and the Gentiles. For the Jews, strong in the law, were weakened through Christ: but the Gentiles through Him were raised up and made stronger than the Jews.

Sixthly, Lyranus applies it to the Pharisees and the Apostles; for the unlearned, poor, and weak Apostles overthrew those who were noble, learned, and powerful, through the grace of God: 'Who formerly,' says St. Gregory, 'feared the words of women, afterwards with boldness broke the authority of princes.'

Finally, Euthymius, Cajetan, and Dionysius apply it to the proud and the humble; for the powerful and strong glory in their own strength, while the weak humble themselves in their weakness and invoke the help of the mighty God; hence the latter are strengthened by the Lord, whose help and strength they feel they need; but the former are deprived of their strength, because they do not acknowledge that they received it from God and depend on Him: 'That no flesh should glory before God,' but should attribute all the glory of its strength to God from whom it is given. And this is the reason why God often works greater things through the weak than through the strong, so that 'he who glories may glory in the Lord,' says the Apostle, 'for the power of God is made perfect in our weakness,' 2 Corinthians 12:9. See what was said there.



Verse 5: The Hungry Filled

5. They that were full before have hired themselves out for bread, and the hungry are filled. — The antistrophe to this is that of the Blessed Virgin: 'He has filled the hungry with good things, and the rich He has sent away empty,' Luke 1. See what was said there. Literally, God often impoverishes and afflicts with famine the wicked who were full of wealth and food, so that they are forced to hire out their labor to earn bread and exhaust their strength by toil: hence Aquila translates 'they wore themselves out;' as happened to the Prodigal Son, who was forced by hunger to feed pigs and to eat their husks, Luke chapter 15. Thus God on account of sins often sends barrenness and famine on peoples, as He sent on the Egyptians and the whole world in the time of Abraham, Genesis chapter 12, verse 10, and in the time of Joseph, Genesis 41, and in the time of Moses, Exodus 10:14, and in the time of Ruth, chapter 1; but the pious who were hungry God fed, indeed He fed others through them, as is clear of Joseph feeding Egypt and the whole world, of Abraham, Genesis 12, of the Hebrews whom He nourished with manna in the desert for forty years. Thus He wore out the Jews besieged by Titus with hunger, so that mothers devoured their own children, while Christians who had left the city abounded in food. Thus Anna here, not eating on account of the sorrow of barrenness, chapter 1, verse 7, was hungry, but now that the sorrow was dispelled by childbearing, eating she was satisfied and cheered; but Peninnah, formerly happy and full, now grieving, began to loathe food, and perhaps she and her children were reduced to such poverty that they were forced to hire out themselves and their labors to gather bread; for this is what Anna hints at here.

Mystically: God satisfies the faithful and pious with wisdom, with the preaching and teaching of the word of God, with the Eucharist and the Sacraments, while He deprives the Jews and other wicked of them. So St. Ambrose, Sermon 12 on Psalm 118: 'The rich,' he says, 'were in need and hungered, because those who formerly abounded in grace, afterwards on account of their faithlessness began to be in want; but those who were poor peoples of the nations, now through faith in Christ are satisfied and abound; as it is written: The poor shall eat and shall be satisfied.'

Anagogically, God satisfies the saints who fast here with eternal delights in heaven, but torments the wicked who gorge themselves here with everlasting hunger in hell, according to Isaiah 65:13: 'Behold My servants shall eat, and you shall be hungry; behold My servants shall drink, and you shall be thirsty; behold My servants shall rejoice, and you shall be confounded.' Hear Tertullian, On Spectacles chapter 28: 'Things are arranged by turns; now they rejoice, and we struggle.' And shortly after: 'Let us therefore mourn while the pagans rejoice, so that when they begin to mourn, we may rejoice.'

The same, On Idolatry chapter 13: 'While the world rejoices,' he says, 'let us mourn, and afterwards when the world mourns, we shall rejoice. So also Lazarus, having obtained refreshment in Abraham's bosom, and the rich man on the contrary, placed in the torment of fire, compensate the alternating turns of evils and goods by a rivaling retribution.'

And St. Augustine, Sermon 227 on the Seasons: 'The poor man,' he says, 'buys blessedness with his begging, and the rich man buys punishment with his wealth.'

Until the barren has borne many. — This sentence depends on verse 4; for she now celebrates the power of God who weakens the strong and strengthens the weak, and assigns something extraordinary and supreme to it. This is what 'until' signifies; for in Hebrew it is 'ad,' for which the Septuagint translate 'because;' the Chaldean, 'also;' Vatablus, 'so that.' The sense therefore is, as if she said: The most powerful God often weakens the strong and strengthens the weak, until, that is, to such an extent that He makes the barren, such as I was, bear seven, that is, many sons; but stops the births of the fruitful woman abounding in children, such as Peninnah was, so that she becomes barren, indeed He gradually takes away the children already born, or makes them poor, wretched, and weak. So St. Jerome in his Questions, Abulensis, Vatablus, Jansenius.

The Hebrews relate that as many of Peninnah's children died as were born to Anna, so that when Anna's firstborn Samuel was born, Peninnah's firstborn died, and so on thereafter; but St. Jerome and others refute this. Thus 'until' signifies the extreme and summit of something, 1 Kings chapter 30, verse 4: 'They wept until tears failed them.' And 2 Kings 23:10, of Eleazar: 'He struck the Philistines until his hand failed.' And 3 Kings chapter 18, verse 28, of the priests of Baal: 'They cut themselves according to their custom with knives and lancets, until they were covered with blood.' Wisdom 10:13, of Joseph: 'He did not leave him, until He brought him the scepter of the kingdom.'

For 'many' the Hebrew has 'seven.' Hence Josephus says Anna bore seven sons; but in verse 21, only five are counted, so that with Samuel added they are six. Some Rabbis substitute Samuel's two sons, to make seven offspring of Anna. Again, Rabbi Solomon assigns two of Peninnah's sons to Anna to make seven, because whenever she gave birth, two of Peninnah's sons always died. When only two remained, she preserved them by asking Anna for her prayers: but these are their fables, as Origen calls them in his homily.

I say therefore literally: Anna bore seven, that is, many children. For the number seven is a symbol of multitude. Anna prophesied by the inspiration of the Holy Spirit about the children she was going to bear, verse 21.

Allegorically, Peninnah signifies the Synagogue of the Jews, which has now ceased to bear children for God; Anna signifies the Church of Christians, which begets very many children for God from all nations. Hence the Chaldean translates: 'the barren woman shall be filled with offspring,' namely very many. So Origen, Theodoret, Procopius, and St. Augustine, City of God Book 17, chapter 4.

Symbolically the Kabbalists say: Anna bore seven, because Samuel and 'scheba,' that is seven, express the same number by their letters, namely 377. More sublimely, Philo in his book That God is Immutable says: The number seven is the symbol of the most perfect rest and the Sabbath; hence it signifies a soul reclining and resting in God, such as Samuel's was: 'For Samuel,' he says, 'enrolled in the order of God's ministers alone, serving no one else, is honored by the One and the Being; because it is the state of the septenary soul resting in God and occupied with no mortal affairs.'

Tropologically Eucherius says: 'A holy man, such as Samuel was, is worth many, because he is of greater value before God, and obtains more from Him than many of the rest,' according to Sirach 16:3: 'Better is one who fears God, than a thousand ungodly children.' See what was said there. Hear St. Chrysostom, Homily 40 to the People: 'Elijah,' he says, 'was one man; but the whole world was not worthy to be weighed against him. And indeed the world consists of innumerable thousands, but they are not thousands, since they do not reach the measure of one man.'

And Philo, in his book On the Decalogue, asking why God speaks in the singular: 'You shall not kill; you shall not commit adultery,' answers: 'Because whoever obeys God and His laws is equal to a most numerous people, or rather to all nations, indeed to the whole world.' Again: 'Among men,' he says, 'an unjust multitude is valued more than one just man; but before God, rare goodness is preferred to innumerable wicked.'

Moreover, a sinful soul, and therefore barren of good works, bears many when, repenting, it produces many acts of faith, hope, penance, almsgiving, charity, and other virtues: and conversely, a holy soul which abounded in good works, when it falls into mortal sin, becomes so barren that it not only produces no good works or merits, but also scatters and destroys the past ones.

Hear St. Basil on Isaiah chapter 1, on the words: 'Strangers devour your land.' 'See,' he says, 'a certain young man educated from boyhood within doors; going eagerly and diligently to prayer, neglecting no duty of beneficence, mindful of that eternal judgment, constantly attending to the word of teaching: then consider this same man fallen into fornication. How pitifully does a complete reversal of his former labors immediately follow upon that wretched man. The consciousness of his crime no longer accompanies him to go to the place of prayer: he no longer stands in the assembly of those who weep in secret retreat. He becomes more hesitant in prayer. Finally, little by little, meditation insinuates itself into his mind to make him fall away from his resolution. At last, through various windings of error, he is led to total ruin.'

To this Origen says, Homily on Elkanah: 'My soul was barren in me, it did not bring forth fruits of justice; but now when through faith in Christ it has merited the grace of the Holy Spirit, and the spirit of the fear of the Lord has filled it, it is certain that the barren one has borne seven.' And after some intervening remarks: 'My flesh was fruitful in offspring,' he says, 'having many fruits of the flesh: fornication, uncleanness, immodesty, idolatry.' 'This was the numerous progeny of our flesh: but when we came to the faith of the cross of Christ, and began to carry about the mortification of Jesus in our body, and to mortify our members which are upon the earth, and to present them to serve justice and sobriety; then the fruitfulness of this shameful generation was shut out, and in this way she who was fruitful in children was weakened.'

Finally, 'The barren,' says St. Francis, 'is the poor, humble, and holy religious, who does not have the office of generating children in the Church. He will bring forth many in the judgment, because those whom he now converts to Christ by private prayers and the example of a good life, the Judge will then ascribe to his glory. She who has many children will be weakened; because the vain and talkative preacher, who now rejoices in the many begotten as if by his own virtue, will then recognize that he has nothing of his own in them.' So the Annals of Wadding, year of Christ 1220, number 30, and St. Bonaventure in his Life of St. Francis.



Verse 6: The Lord Kills and Makes Alive

6. The Lord kills and makes alive, He brings down to hell and brings back again. — First, when He raises the dead to life: likewise when He brought out the souls of the fathers from the lower regions, that is from limbo, through the risen Christ, says Theodoret, and when He translates souls fully purified from purgatory to heaven: hence the Chaldean translates, 'from the lower regions He brings to eternal life.' Again, when He sends a deadly disease to the healthy, and then restores health and life to those who repent and pray, as He did for King Hezekiah, Isaiah chapter 38. Secondly, when He permits someone to be afflicted with so many troubles that he is almost forced to die, and then frees and prospers the humbled person. Thirdly, when He makes the barren fruitful, as Anna was, and thus gives her life, as it were, in her children. For a barren woman is like a dry and dead tree, according to Isaiah 56:3: 'Let not the eunuch say: Behold I am a dry tree.'

And the Apostle, Romans 4:19, speaking of the aged Abraham and the barren Sarah: 'He was not weak in faith,' he says, 'nor did he consider his own body already dead, when he was almost a hundred years old, and the dead womb of Sarah.' And Ezekiel chapter 17, verse 24: 'I have dried up the green tree, and I have made the dry tree to flourish.' For thus God, stripping the leaves from trees in winter and drying them, seems to kill them, but in spring, making them blossom again, He brings them to life.

Allegorically, God puts to death the Synagogue of the Jews and gives life to the Church of Christians, say St. Gregory, Bede, Angelomus.

Tropologically St. Augustine, City of God Book 17, chapter 4: The Lord, when He mortifies carnal affections in us, gives life to spiritual ones and to the spirit: for the mortification of the flesh is the vivification of the spirit, as St. Paul teaches. Hence Origen: 'God,' he says, 'killed Paul the persecutor and brought him to life to become an Apostle of Christ.' Hear St. Ambrose, Sermon on the Death of Theodosius: 'God kills the old man in us through baptism; and thus He gives us life as new men with the immortality of eternity. We die therefore to sins through the washing, but are regenerated to life through the spirit.' And a little later: 'We are killed, as it were,' he says, 'when we cease to be what we were; for by a new kind of piety in one and the same man the impious and adulterous man is killed, so that the merciful and chaste man may be reborn. Idolatry is destroyed so that religion may be propagated. The fornicator and drunkard is extinguished, so that the continent and sober man may be produced. Thus therefore the Lord mortifies in order to give life: thus He kills to benefit: thus He strikes to correct. This therefore is His whole severity toward His people, that in them sins may be punished, the soul preserved, detestable vices removed, and the best virtues nourished.'

Hear St. Gregory here: 'For God to lead to the lower regions,' he says, 'is to terrify the hearts of sinners with the consideration of eternal torments; to bring back is to lift up the terrified minds of penitents with the hope of unending life. For we cease sinning when we dread future torments.'



Verse 7: The Lord Makes Poor and Rich

7. The Lord makes poor and makes rich, He humbles and He exalts. — For God makes this one poor, that one rich; this one humble and lowly, that one lofty and elevated, indeed He makes one and the same man who was poor and lowly, soon rich and exalted, especially when He humbles the proud and exalts the humbled.



Verse 8: Raising the Needy From the Dust

8. He raises up the needy from the dust, and lifts the poor from the dung heap. — Pagninus: He exalts the beggar, that he may sit with princes and hold the throne of glory. Thus He raised up Job, who had been stripped of all goods and health itself and sat on a dung heap, and restored him to the former glory of his kingdom, indeed He doubled it. Thus He raised Saul from tending donkeys to the scepter; thus He raised David from the sheep and their dung to the glory of the kingdom of Israel. Thus He raised Joseph from prison to the principate of Egypt.

Mystically, St. Gregory says: God raises the sinner from the dust when He lifts him from venial sin, and from the dung heap when He lifts him from mortal sin through penance to grace.

Anna here celebrates the power of God through five antitheses, to show that God can raise anyone from the lowest to the highest, and conversely cast down from the highest to the lowest, and therefore neither should the exalted and fortunate vainly glory in their lot, nor should the humble and wretched despair in their unhappy fortune: for God can exchange the turns of both, and in fact often does exchange them, when He casts down the proud and lifts up the humble, just as here He lifted up Anna and cast down Peninnah.

For the pillars (Vatablus, 'columns') of the earth are the Lord's, and He has set the world upon them — as if to say: God holds the pillars of the world in His hand and power: how much more can He accomplish the things I have just mentioned. By 'pillars of the earth' Angelomus, Hugo, Abulensis, Dionysius, and Jansenius understand the four extreme parts or zones of the earth, namely East, West, North, and South. Secondly, our Sanchez understands the two poles of heaven; for on these the heavens revolve, and all the orbs of the planets and the elements around the earth, as if to say: Just as God established the two poles of the world, the Arctic and Antarctic, as two hinges of heaven and earth, so that around them all the heavens and elements continuously move and revolve, whereby they are now raised, now depressed; so likewise God rotates all men and all creatures, to now raise and bless them, now to cast down and afflict them.

But these are properly the poles of heaven, not the pillars of the earth, since it is the heavens, not the earth, that are placed upon them. Thirdly, others understand by 'pillars' the center of the earth; for on this, as a base, the earth and the whole world rests. Fourthly, others understand the sea, saying with Thales that the earth floats on the waters like a raft, according to Psalm 23: 'He founded it upon the seas.' But Aristotle and the philosophers refute this, On the Heavens Book 3, chapter 1. Fifthly, therefore, genuinely, for 'pillars' the Hebrew has 'metsuke,' that is, foundations or bases and columns of the earth; therefore by catachresis you may simply understand by them the very firmness and solidity of the earth, given to it by God at the creation of the world and always preserved and to be preserved; for resting on these as on firm hinges and bases, the earth stands stable, firm, and immovable, so that it supports and sustains not only itself but also all the heavenly and elemental orbs, like a most solid base and column. For the earth has no pillars or bases, but the immutable will and power of God, which has always supported and sustains it, is its sole base, column, and hinge, says St. Basil, Homily 1 on the Hexaemeron, and Nazianzen, Oration 34. For the earth hangs suspended in the air, and there by God's will, as by a hinge, it stands firm.

Symbolically, the pillars of the earth are princes and prelates; for these are, as it were, the bases and columns of the commonwealth: so St. Jerome in his Questions. Hence Cardinals are so called, because by their prudence and holiness they ought to be the hinges of the Church, and the columns and bases of the faithful. And in Hebrew 'Adon,' that is 'Lord,' is derived from 'eden,' that is 'base,' just as in Greek 'basileus,' that is 'king,' comes from 'basis,' because the king is the base and support of the kingdom. So St. Gregory, Bede, Angelomus, Jansenius, and others.

Again, the pillars of the Church, indeed of the world, are just and holy men, says St. Jerome. For, as Rufinus says, Preface to the Lives of the Fathers: 'Who doubts that the world stands by the prayers of the saints?' Hence for 'pillars of the earth,' St. Jerome in his Questions translates 'the afflicted' (for the root 'tsuk' means to press, to distress, to afflict) 'of the earth,' that is, the humble and poor in spirit, upon whom the Hebrews say God has placed the world, because by their holiness and prayers it stands and is preserved, lest it be burned like Sodom by heavenly fire on account of its crimes, or drowned in waters, as it was drowned in the flood in the time of Noah. So from Jerome, Rupert, Book 1 On Wisdom, chapter 28, whom hear: 'And the afflicted of the earth — who are they but the humble and contrite of heart? Upon these indeed who are of this sort, the Lord has placed the world: because upon those who, keeping the memory of their past weakness, are of humble conscience before themselves, the Lord has established His Church; who indeed can bear the same world with all the more clemency and compassion, the more they remember how much they needed the grace of One who is clement and compassionate.'

The same Rupert, Book 3 on Matthew chapter 4: 'This affliction,' he says, 'is humility, which makes them steadfast and strong for bearing the world.' Hence R. Jonathan in Lyranus translates 'the afflicted of the earth' as 'the strong of the earth;' for a man, when he restrains himself and his members, becomes stronger, and so does the humble. Such was Abraham, of whom St. Ambrose says, in his book On Abraham, chapter 6: 'Hence we learn,' says Ambrose, 'what a great wall for the fatherland a just man is, and how we should not envy or rashly disparage the saints. For their faith preserves us: their justice defends us from destruction. Sodom too, if it had had ten just men, could have been spared.'

And Philo, On the Migration of Abraham: 'Is not the just man truly,' he says, 'the support of the human race, sharing his gifts and contributing them for public use?' And shortly after: 'Let us pray,' he says, 'that as a column in a house, so the just man may remain in the human race as a remedy for calamities. For while he is safe, we need not despair of public welfare.'

Thus God on account of St. Paul saved all who were with him in the ship during the shipwreck, numbering 270, Acts chapter 27:24. Thus Pope Innocent III, when he had rejected St. Francis who was seeking the confirmation of his order, saw in a vision the Lateran church, which is the seat of the Pope and the mother and matrix of all churches of the whole world, tottering and falling, being supported and propped up by the shoulders of the poor St. Francis: therefore he immediately ordered him to be sought and summoned, and confirmed his rule and order. So the Chronicles of St. Francis relate. Just as Atlas the king (and from him the mountain) of Mauritania, on account of having discovered astrology, is said to support heaven on his shoulders: so also Francis and the saints are the Atlases of the world.

Anagogically, the Chaldean takes 'pillars of the world' as heaven, which God prepared for the pious, and hell, which He prepared for the wicked. For thus he translates: 'Before the Lord the works of the sons of men are revealed; from the lower part He has prepared hell for the wicked transgressors of His words, and upon the just who do His will He has founded the world.'

Moreover, the Septuagint and from them St. Augustine, City of God Book 17, chapter 4, here add: 'God gives to the one who vows what he vowed,' that is, what he asks for through a vow, just as here He gave Samuel to Anna.



Verse 9: Keeping the Feet of the Saints

9. He will keep the feet of His saints. — This is the latter part of the canticle, in which Anna prophesies about the future, just as in the former part up to now she celebrated God for His past benefits. She prophesies and promises seven miracles. The first is this: 'He will keep the feet of His saints,' lest they fall into sin and from there into hell; so St. Gregory. Hence the Chaldean: God has kept the body of His just servants from hell. By 'feet' are signified the steps, movements, and actions of the just, which God directs, lest they stumble, trip, or fall anywhere. Hence with the Psalm every faithful person should constantly pray, especially when leaving the house or chamber: 'Perfect my steps in Your paths, that my footsteps may not be moved,' Psalm 16:13. For as the same Psalmist says, Psalm 90:11: 'He has given His angels charge over you, to keep you in all your ways. In their hands they shall bear you up, lest you dash your foot against a stone;' because as Abulensis says here: 'There is no part in the whole human body that can be more easily injured than the feet;' and because the whole mass of the body is supported upon them.

Mystically, the feet of the soul are its affections, which, in order that God may direct and support them lest they slip toward earthly things, He must be constantly invoked. For as St. Augustine says on Psalm 144: 'We approach God with the mind, not with a vehicle; with affections, not with feet,' with steps not of the body. The same, Preface to Psalm 121: 'He ascends to God by flying,' he says, 'who ascends by loving.' Moreover, the two feet of the soul by which we go to God are humility and fortitude, says St. Gregory. Finally, St. Bonaventure, on Psalm 118, verse 105: 'We must take care of these feet,' he says, 'that they be not soiled, not ensnared, not overturned, but kept pure, free, and firm. They are soiled by luxury; ensnared by avarice; overturned by pride, but preserved by holiness. Of the first: I have washed my feet, namely by penance. How shall I soil them, namely by luxury? Behold the soiling of the feet. Of the second: They have hidden snares for my feet. Behold the ensnaring of the feet. Of the third: My calamities immediately arose and overturned my feet. Behold the overturning of the feet. Of the fourth: He will keep the feet of His saints. Behold the keeping of the feet.'

Note: The Septuagint translate 'feet' as 'years': He blessed, they say, the years, or as the Sixtine edition has it, 'the years of the just,' while He directs, prospers, heaps up, and advances their days, months, and years with His goods and gifts, so that they may arrive at the years of blessed eternity. And as St. Augustine explains, City of God Book 17, chapter 4: 'That he may live with Him without end, to whom it was said: And Your years shall not fail.' Psalm 101, verse 28: 'For there the years stand still: but here they pass away,' indeed they perish; for before they come, they do not exist; and when they have come, they will not exist, because they come with their own end.

And the wicked shall be silent in darkness (both of body, as the Sodomites, Genesis 19:11, and the Egyptians, Exodus 10:21; but rather of the mind, namely of imprudence, blind concupiscence, and sins, and finally of both in hell) — from extreme horror, fear, and consternation, so that they cannot speak to or console one another. Hear St. Gregory, Pastoral Rule Part 1, chapter 11: 'The blind man,' he says, 'is one who is ignorant of the light of heavenly contemplation; who, pressed by the darkness of the present life, while he never beholds the true light by loving it, does not know where to direct the steps of his action. Hence when Anna prophesied, it is said: The wicked shall be silent in darkness.'

Now 'they shall be silent' means, first, they shall be obscure: for thus by catachresis we call the moon 'silent' when it is not shining and is dark, according to Virgil, Aeneid Book 2: 'Through the friendly silence of the quiet moon.' Secondly, 'they shall be silent,' that is, they shall be motionless with stupor, just as the Egyptians in the plague of darkness, fearful and stupefied, did not dare to move from their place, as if 'fettered with the chains of darkness,' Wisdom chapter 17, verse 2. For as it says there in verse 17: 'They were all bound with one chain of darkness.' Thirdly, 'they shall be silent,' because they will have nothing by way of excuse to allege against their guilt and their hell (but they will curse themselves, their parents, and all creatures that were the cause of their sin and damnation), that is, 'they will be convicted and being convicted will be silent.' Hence the Chaldean translates: 'The wicked transgressors of His word will be judged in hell in darkness, to show that there is no one in whom there is the strength of purity for the day of judgment.'

Hence hell is called in Hebrew 'duma,' that is, 'silence' and 'place of silence.' Hence also Virgil, Aeneid Book 6: 'And Chaos and Phlegethon, places widely silent in the night.' And Ovid, Fasti Book 5: 'They also called the Lemures the souls of the silent.' And Seneca in the Hippolytus: 'She went to the silent house of perpetual night.'

This is the second oracle of Anna. 'The wicked therefore shall be silent in darkness,' that is, those who here proudly boasted of themselves and their possessions, and everywhere resounded magnifying themselves gloriously, shall be condemned to the eternal darkness of hell.

For no man shall prevail by his own strength — so as to overcome or resist God most mighty. This refers to what preceded, as if she said: Therefore God will keep the feet of His saints, because they, recognizing their own weakness, trusted not in their own strength but in God's, and humbly invoked Him; but He permitted the wicked to slip into sin and fall into hell, because they, trusting in their own strength, neglected to invoke the help of God.

Hear St. Augustine in his Soliloquies chapter 23: 'I once hoped in my own virtue, which however was no virtue. And when I wished to run in this way, where I thought I stood firmest, there I fell the most. What I most believed I could do by myself, I was always less able to do. For I would say: I will do this, I will accomplish that, and I did neither this nor that. The will was present, but the ability was not. The ability was present, but the will was not, which I trusted in my own strength. But now I confess to You, O Lord my God, that no man shall prevail by his own strength. For it does not belong to man to will what he can, or to be able to do what he wills, or to know what he wills and can do, but rather by You are the steps of man directed.'

St. Augustine gives the reason in City of God Book 17, chapter 4: 'For when,' he says, 'the Lord begins to possess us; surely the adversary who had been ours becomes His and is conquered by us, but not by our own strength, because no man prevails by his own strength.'



Verse 10: The Lord Judges the Earth

10. The adversaries of the Lord shall fear Him — both in the near time, when the Philistines, terrified by God through my Samuel with thunder and lightning, will flee, as we shall hear in chapter 7, verse 10; and at any other time, especially the time of Christ, who in this life will strike down and overthrow demons, Pharisees, and all unbelievers by the power of His spirit; but especially on the day of judgment, when He will drive them into hell: for then He will appear so fearful to them that they will say 'to the mountains: Fall upon us; and to the hills: Cover us and hide us from the face of Him who sits upon the throne, and from the wrath of the Lamb, for the great day of His wrath has come, and who shall be able to stand?' Revelation chapter 6, verse 17. So St. Augustine, St. Gregory, Lyranus, Abulensis, and others. This is the third oracle of Anna; the fourth follows:

And He shall thunder upon them from heaven. — God did this first when through Samuel, who by his prayer drew lightning and thunder from heaven, He struck the Philistines, as will be told in chapter 7, verse 10, and chapter 12, verse 18; secondly, when He thundered upon Christ at His baptism, transfiguration, and on other occasions, John chapter 12, verse 28: 'This is My beloved Son,' etc., and again when at Pentecost through thunder and tongues of fire He sent the Holy Spirit upon the Apostles (hence the Septuagint translate: 'He Himself ascended to heaven and thundered,' so that they too might thunder with their voice and flash with their life, and thus strike down Jews and Gentiles and subject them to Christ). Hence St. Jerome calls St. Paul 'the thunder of the Gentiles,' and Christ called James and John 'Boanerges,' that is, sons of thunder.

Finally, on the day of judgment He will thunder and hurl the sentence of damnation upon the wicked, saying: 'Depart, you cursed, into eternal fire.' Mystically, God thunders in the soul of a sinner when He casts upon it the threats and fears of hell, so that from earthly it may become heavenly, indeed from earth become heaven. For as St. Ambrose says, on Psalm 118, Sermon 12: 'He is called heaven who practices the life of the angels by the guardianship of integrity, and moderates his body with continent sobriety.' Hear St. Jerome on Psalm 133, verse 3: 'Many are made from earth to heaven, and many from heaven to earth. The unhappy Judas was heaven and became earth. Paul the Apostle, at the time when he was persecuting the Church, was earth; he confessed, and was made heaven.'

Hear St. Bernard, Sermon 27 on the Song of Songs: 'The Church has,' he says, 'its own heavens — spiritual men conspicuous in life and reputation, pure in faith, firm in hope, broad in charity, rapt in contemplation. And these, raining the saving rain of the word, thunder with rebukes and flash with miracles.'

The Lord shall judge the ends of the earth, and He shall give empire to His king, and shall exalt the horn of His Christ. — In Hebrew and Chaldean, 'of His Messiah.' This is the fifth, sixth, and seventh oracle of Anna concerning Christ who was to be born after thirteen hundred years, to whom she from afar, as it were, applauds and congratulates; where note that Anna is the first in Scripture who here expresses the name of the Messiah or Christ. For up to now in the Pentateuch, Joshua, and Judges we have not heard the name of Christ.

Note that these three things can proximately be referred to the time of Anna and Samuel, and of Saul and David, whom Samuel established and consecrated as kings; hence the Septuagint, reading in the plural 'melachenu,' that is 'our kings,' instead of 'malcho,' that is 'his king,' translate: 'He shall give strength to our kings;' but under all these she principally means Christ, their antitype: for Christ alone will judge the ends of the whole earth.

The sense therefore is, as if she said: God through my Samuel 'shall judge the ends of the earth,' namely of the Holy Land, or Palestine. For Samuel as judge of Israel went around the more important cities judging, and settling whatever disputes of the whole people; and thus he preserved all Israel in peace and religion, as will be clear from chapter 7, verse 10. Again, the Lord through my Samuel 'shall give empire (Hebrew 'oz,' that is, strength) to His king,' first, namely to Saul (for Samuel anointed Saul as king, who therefore, anointed by him, bravely fought for Israel and overthrew the Philistines and other enemies). Finally, the Lord through Samuel shall exalt 'the horn,' that is the kingdom, strength, and glory 'of His Christ,' namely David, so that succeeding Saul he might surpass him and spread the kingdom of Israel far and wide. David therefore was Christ, that is the anointed of the Lord, and marvelously loved and chosen by Him, so that from him Christ would be born.

Therefore all these things refer more to Christ. For God through Christ judged the ends of the earth, not only of the Holy Land, but of the whole world, when He subjected all nations to the faith and law of Christ's Gospel through the preaching of the Apostles, so that Christ might be the prince, king, and lawgiver of all nations, according to Psalm 2: 'Ask of Me, and I will give You the nations for Your inheritance and the ends of the earth for Your possession.' And Psalm 71, verse 1: 'O God, give Your judgment to the king, and Your justice to the king's son, to judge Your people in justice, and Your poor in judgment:' which was said especially of Solomon the son of David, but principally of Christ, the son and antitype of both. 'God' therefore gave strength and 'empire to His king,' when He established Christ as king and lord of all nations, and subjected them all to Him through the Apostles: therefore at the same time He will 'exalt the horn,' that is the strength, kingdom, and glory 'of His Christ.'

Again, God will do this even more on the day of judgment. For then through Christ the Judge He will judge all peoples and men of all lands and times, and will award heaven to the faithful who obeyed Him, and hell to the unbelievers who rebelled against Him. Therefore then, as absolute king of heaven and earth, He will rule over all angels and men whatsoever, and then God will exalt the horn of His kingdom and glory up to the empyrean heaven, so that there with His saints He may reign and triumph in all happiness forever.

Hence the Chaldean, referring these things to the times of Antichrist, Gog and Magog, translates thus: 'He will make an end of Gog and Magog, and of the army of captive nations who came from the ends of the earth, and He will give strength to His king, and will multiply the kingdom of His Messiah.'

Tropologically, St. Augustine, City of God Book 17, chapter 4, attributes these things to every faithful, holy, and blessed person: for he is Christ, that is, 'anointed,' namely with the chrism of Christ in Baptism and Confirmation; and therefore as an athlete, victor, king, and triumphant conqueror of the world, the flesh, and the devil, he will reign with Christ in heaven through all ages.

Moreover, R. Jonathan son of Uzziel in his Chaldean translation, and the later Rabbis who follow him and deny that Christ has come, explain these things differently; hence they twist these words away from Christ to the success, power, and victories of the Levites which they would have under Samuel, and then under the Maccabees, as if Anna had foreseen these by God's revelation and predicted them here. See Abulensis here, last Question, and Lyranus.



Verse 11: Samuel's Ministry

11. And the child was a minister in the sight of the Lord before the face of Eli the priest — that is, he was learning the rudiments of the law, and to sing (for this was the office of the Levites: hence the sons of Samuel were singers, indeed choir directors, 1 Chronicles chapters 6 and 25), to guard the tabernacle, to light the lamps, and to perform the other duties belonging to the office of the Levites, says Abulensis; and, as St. Gregory says: 'He was useful to his brothers and devoted to God.'

Hence St. Chrysostom, Homily on Samuel: 'Although,' he says, 'in the boy his age was immature, yet his virtue was mature; for he became a teacher of great piety and religion to all who ascended to the temple.' Hear St. Augustine on Psalm 98: 'What did Samuel do as a child given to the temple? He spent all his years among the holy Sacraments of God, a servant of God from his earliest age. His hair was allowed to grow long, and his drink was water, says Josephus, and indeed until his death,' says Philo, On the Nazirites, chapter 1, verse 57.

Hear St. Jerome, letter to Laeta on the education of her daughter: 'Anna, after she offered in the tabernacle the son she had vowed to God, never took him back; thinking it unfitting that a future prophet should grow up in her house while she still desired to have other children. Finally, after she conceived and gave birth, she did not dare to approach the temple and appear empty-handed before the Lord, until she first returned what she owed: and having offered such a sacrifice, she returned home and bore five children for herself, because she had borne her firstborn for God. Do you admire the happiness of the holy woman? Imitate her faith. If you send me your Paula, I promise to be both her teacher and her nurse: I, an old man, will carry her on my shoulders and form her babbling words, much more glorious than the philosopher of the world, who will educate not a king of Macedon who was to perish by Babylonian poison, but a handmaid and bride of Christ to be offered to the heavenly kingdoms.'

Note the words 'before the face of Eli.' For it is a great stimulus to virtue if one sees oneself in the presence of a great man, such as a Pontiff or a Prince, and being seen and observed by him. Hear Seneca, Book 1 to Lucilius, Epistle 10: 'Live among men as if God were watching: live with God as if men were listening.' And in the same book, Epistle 11: 'Some good man should be chosen by us and always kept before our eyes, so that we may live as if he were watching, and do all things as if he were seeing. A great part of sins is removed if a witness stands by those about to sin. Let the mind have someone to revere, by whose authority it may make even its secret life holier. O happy is he who can so revere someone that he composes and orders himself even at the memory of him! Choose therefore Cato.'



Verse 12: The Sins of Eli's Sons

12. Now the sons of Eli were sons of Belial — that is, they were most wicked and impious, and therefore God through Samuel chastised Eli and his sons, and punished them with death, as follows: 13. Not knowing the Lord — practically, that is, not serving the Lord, disobedient to His law, profaning sacred things, sacrilegiously violating sacrifices, snatching the flesh of victims from God and claiming it for themselves.

Nor the office of the priests to the people. — This is the first sin of Eli's sons, namely that not knowing the Lord, they likewise did not know their office, both in practice and in theory, because they did not care to observe God, God's law, and their own duty: hence they did not care to read and know it, lest this knowledge should produce in them a conscience and remorse for sin; and this is the reason why many who are addicted to their lusts become atheists, namely so that they may freely indulge them without fear of the divine power and its vengeance: for this fear would either restrain their desires or gnaw at them, and dilute and break the sense of their pleasure with a great sense of dread and pain mixed in; therefore they do not want the knowledge and conscience that barks and cries out against their pleasures.

Here four crimes of Eli's sons are taxed, all flowing from gluttony. First, the ignorance of their office already mentioned; second, the robbery of victims, namely that although only the breast and the right shoulder were owed to the priest from a victim according to Leviticus 7:32, they appropriated for themselves whatever parts of the victim they wished, especially the fattier and more delicate ones; third, that they did this by force, snatching them from the unwilling offerers; and finally fourth, that they did this before the victim had been offered to God by burning by them, and before the flesh was cooked and boiled.



Verse 17: The Great Sin

17. The sin of the young men was therefore very great before the Lord; because they drew men away from the sacrifice of the Lord. — See here how grave the sin of priests is, because of the scandal given to the laity. Hear St. Gregory, Homily 17 on the Gospels: 'No greater harm, dearest brothers, does God suffer from others than from priests, when He sees those whom He placed for the correction of others giving examples of wickedness from themselves: when we ourselves sin, who ought to have restrained sins.'



Verse 18: Samuel's Linen Ephod

18. But Samuel ministered before the face of the Lord, being a child, girded with a linen ephod. — The many-colored and jeweled ephod containing the Rational with twelve gems, on which were engraved the names of the twelve tribes of Israel, was proper to the High Priest: but the linen ephod was a garment of the Levites, such as Samuel was, and was similar to a surplice, with which choirboys who sing in the temple are vested. Thus this double ephod is distinguished by St. Augustine, Question 41 on the Book of Judges, and St. Jerome, book Against Jovinian.

Tropologically, Blessed Peter Damian, Book 2, Epistle 10: 'Linen,' he says, 'arrives at whiteness with difficulty, and clerics, now by sweating over literary studies, now by ascending through certain degrees, are promoted with difficulty to the dignities of holy orders.' And St. Gregory here: 'Rightly,' he says, 'Samuel's garment is said to have been linen, so that the glory of the new priest would openly show that he shone with the character of a new purity.'



Verse 20: Eli's Blessing

20. The Lord give you seed (offspring) of this woman, for the loan which you have lent to the Lord — that is, for the loan or gift which you offered and gave to God, namely for your Samuel, whom you offered to me as God's High Priest.



Verse 21: Hannah's Five Children

21. And the Lord visited Anna, and she conceived and bore three sons and two daughters. — Behold here was the fruit partly of the blessing of Eli the High Priest, partly of Anna's offering, who had offered her Samuel to God: for in return for one Samuel God gave her five children. Let parents learn here to dedicate some of their children to God; for these will obtain a blessing for them in both spiritual and temporal goods.

And the child Samuel was magnified before the Lord — that is, he grew in age, wisdom, and grace, not only before men but also before God, as verse 26 explains. Hence Samuel was a type of Christ, of whom Luke says, chapter 2, last verse: 'Jesus advanced in wisdom and age and grace before God and men.'



Verse 22: The Sin of Eli's Sons With Women

22. They slept with the women who waited at the door of the tabernacle. — The Chaldean: 'who came to pray at the door of the tabernacle.' For these were pious women who had dedicated themselves to serving God in the tabernacle, among whom the Blessed Virgin was raised, just like our nuns. This is the third crime of Eli's sons, namely lust, specifically adultery and sacrilege, because they violated women dedicated to God, and this in a sacred place and the tabernacle: for lust is the companion of gluttony, and the belly hot with wine foams into lusts, says St. Jerome, even sacrilegious ones.



Verse 24: Eli's Rebuke

24. Do not so, my sons. — Eli rebuked his sons, but only once, and too gently. He sinned therefore, first, because for such great crimes he ought to have rebuked them sharply and frequently; second, if after being rebuked they did not amend, to remove them from sacrifices and deprive them of the priesthood; and he sinned most of all because he did not bend them more toward better things from childhood, chastise and correct them: for the minds of children are flexible to anything; but those of the aged are inflexible, being rooted and hardened in evil habit. The saying is well-known: 'The gentle indulgence of parents makes sons lazy.'



Verse 25: Sinning Against the Lord

25. If a man sin against a man, God may be appeased in his behalf; but if a man sin against the Lord, who shall pray for him? — 'Against God,' not only by transgressing His law (for everyone who sins, sins against God), but by violating and polluting His priesthood, His sacred things and sacrifices, and thus His holiness. This signifies that this sin is not unforgivable, as the Novatians claimed, but that it is forgiven with difficulty. For who would dare to pray for so wicked a public minister of God?

And they did not hearken to the voice of their father. — This is the fourth crime of Eli's sons, namely stubbornness and obstinacy. She adds the reason: Because the Lord willed to slay them. — Note: The first cause, and the direct and proper one, why Eli's sons did not hear their father's warnings, was their evil and perverse will obstinate in wickedness, because of which they refused to hear their father's admonitions: yet Sacred Scripture here, in its usual manner, assigns another indirect cause, namely it refers it to the most lofty providence and judgment of God: that is, God did not wish to have mercy on them for such great crimes so often repeated, nor to give them efficacious grace by which they would repent and escape death, but permitted them to wallow and harden in their crimes, so that He might most justly punish them with a death so often deserved, to repair the scandal given by them to the whole people, and as an example and terror to other priests.



Verse 27: The Man of God's Prophecy

27. And there came a man of God (a Prophet) to Eli. — Who was this man? Abulensis, Question 22, thinks it was an Angel in the form of a man: R. Solomon and the later Rabbis think it was Elkanah, the father of Samuel. The older Rabbis, according to St. Jerome in his Questions, think it was Phinehas the High Priest, who lived in the time of Joshua and Othniel. It is therefore uncertain who this Prophet was, because Scripture does not express his name, family, or lineage.

This prophecy first contains and recalls the benefits God conferred on Eli; then at verse 29, it reproaches his sins and those of his sons; finally, at verse 31, it inflicts a fivefold punishment on them.



Verse 29: Kicking at God's Sacrifice

29. Why have you kicked at (in Hebrew, 'why have you kicked against,' not so much you as your sons, and you through your sons) My victim? — As if to say: Why have you despised My sacred things, as if you had kicked them away? And you have honored your sons more than Me — because you did not dare to rebuke and chastise them, lest you offend them; and so you allowed them to offend Me, and therefore you likewise offended Me.



Verse 30: The Transfer of the Priesthood

30. I said indeed (I certainly said, as if to say: I had firmly decreed) that your house and the house of your father should minister in My sight. — Hence it is clear that the High Priesthood was given by God to Eli, and was transferred from the family of Eleazar to the family of Ithamar, to which Eli belonged. Now this was the series and succession of High Priests through their sons: Eleazar succeeded Aaron, Phinehas succeeded him, Abishua succeeded him, Bukki succeeded him, Uzzi succeeded him, as is clear from 1 Chronicles chapter 6, verse 4, and from Josephus, Antiquities Book 5, last chapter. From Uzzi the High Priesthood was transferred to Eli, who was from Ithamar, the brother of Eleazar.



Verse 31: The Punishments Foretold

31. I will cut off your arm — that is, your pontifical dignity and authority; that is, I will take away the High Priesthood from you. So St. Gregory, Angelomus, Rupert, Lyranus, and Vatablus. Moreover, the Septuagint translate, 'I will destroy your seed;' the Chaldean, 'I will uproot the strength of your seed,' as if to say: I will make your sons and grandsons feeble, invalid, weak, so that they do not live long, nor reach old age, as follows, and finally I will blot out all your posterity. This is the first punishment inflicted by God on Eli.

That there shall not be an old man in your house. — 'Old man,' that is, High Priest, say St. Jerome, Angelomus, and St. Augustine. More simply, take 'old man' as it sounds. For thus he explains himself in verse 33, saying: 'He shall die when he comes to man's estate.' Therefore the fitting punishment of the wicked, especially those rebellious against their parents (as these sons of Eli were), is brevity of life, that they die before old age, according to the saying: 'Before his days are fulfilled, he shall perish; and his hands shall wither,' Job 15:32. Hence David says: 'Bloodthirsty and deceitful men shall not live out half their days,' Psalm 54:24. And Solomon: 'Be not foolish,' he says, 'lest you die before your time,' Ecclesiastes 7:18. Seneca rightly says, On the Shortness of Life, chapter 6: 'We have not received a short life,' he says, 'but we have made it short: we are not poor in time, but wasteful.'



Verse 33: Partial Preservation

33. However I will not altogether take away a man of yours from My altar — as if to say: I will indeed take the High Priesthood from your descendants, yet I will allow them to be lesser priests or Levites, but to increase your punishment and theirs; so that they, seeing themselves stripped of the High Priesthood and of its great wealth and advantages, may groan and waste away with bitterness and grief. For these things are said to Eli not about himself personally but about his descendants. This is the third punishment; the fourth follows:

And a great part of your house (family, namely descendants) shall die when they come to man's estate — as if to say: They shall die young, not old, and by a violent death, namely 'by the sword,' as the Septuagint add. We shall hear of this happening in chapter 22:42 and following, where Saul killed Ahimelech the High Priest, Eli's grandson, with his whole family, because he gave bread to David. Moreover, 'all the multitude,' as the Hebrew and Chaldean have it, means 'most, many': for it is clear from what follows that some were spared and escaped death.



Verse 34: The Sign of Ophni and Phinehas

34. And this shall be a sign to you — that these calamities will befall your descendants, for Eli did not see them, being already dead; hence God gives him as a sign and assurance of them the death of Ophni and Phinehas; for he heard of this while still living and groaned. This is the fourth punishment of Eli; the fifth follows:



Verse 35: The Faithful Priest

35. And I will raise up to Myself a faithful priest. — Who is this? Some think it is Samuel. But the contrary seems much more true, namely that Samuel was not High Priest. The reason is that the High Priesthood was assigned by God to Aaron and his descendants, among whom Samuel was not. Therefore when it says here: 'I will raise up to Myself a faithful priest,' it means Zadok, whom Solomon created High Priest in place of Abiathar, who faithfully ministered to God in the temple and to Christ, that is, to David and to King Solomon whom he anointed.

Allegorically, signified here is the transfer of the priesthood from Eli and Aaron to Christ: for He is the faithful priest of God. So St. Gregory, Theodoret, Angelomus, Procopius, and St. Augustine, City of God Book 17, chapter 4. Moreover, Christ is not only Priest and Pontiff, but also makes all Christians mystical priests and kings, according to Revelation 1:11: 'He has made us a kingdom and priests.' Hence St. Leo, Sermon 3 on the anniversary of his assumption to the Pontificate: 'All who are regenerated in Christ,' he says, 'the sign of the cross makes kings; and the anointing of the Holy Spirit consecrates them priests.'

And I will build him a faithful house (family, posterity) — which, faithfully ministering to Me in the High Priesthood, will faithfully, that is firmly and constantly, endure in it. This cannot be said of Samuel: for his sons, like those of Eli, were degenerate and wicked, as is clear from chapter 8, verse 3: 'They turned aside,' it says, 'after avarice, and accepted bribes, and perverted judgment.' But the descendants of Zadok remained faithful and firm in the High Priesthood until the Babylonian captivity and the destruction of the temple.



Verse 36: Begging for a Morsel

36. And it shall come to pass that whoever remains in your house shall come that it may be prayed for him. — For lesser priests and Levites, when they had sinned, were required by the law, like laypeople, to offer victims for sin, and the High Priest had to pray for them.

And shall offer a piece of silver, and a roll of bread — to the priest or High Priest, in order to win his favor, so that he may be admitted by him to a priestly share. Put me, I beseech you, to one priestly office (of the victim offered by me, as well as of any other victims offered by the people to the priests), that I may eat a morsel of bread. — Great was this abasement, meanness, and beggary of Eli's descendants.

Allegorically, the morsel of bread signifies the sacrifice of the Eucharist, which is made from bread. So St. Gregory, Eucherius, Theodoret, Procopius. Hear St. Augustine, City of God Book 17, chapter 5: 'What he added about eating bread elegantly expressed the very kind of sacrifice, of which the priest himself says: The bread which I shall give is My flesh for the life of the world: this is the sacrifice not according to the order of Melchizedek; let him who reads understand.'
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Synopsis of the Chapter


Isaiah predicts to Hezekiah victory over Sennacherib: wherefore an Angel slays 185,000 from his camp.




Vulgate Text: 4 Kings 19:1-37


1. When king Hezekiah heard this, he tore his garments and covered himself with sackcloth, and entered the house of the Lord. 2. And he sent Eliakim who was over the household, and Shebna the scribe, and the elders of the priests, covered with sackcloth, to Isaiah the prophet, the son of Amoz. 3. And they said: Thus says Hezekiah: This is a day of tribulation, and rebuke, and blasphemy: the children have come to the birth, and the mother has not strength to bring forth. 4. Perhaps the Lord your God will hear all the words of Rabshakeh, whom the king of the Assyrians his lord has sent to reproach the living God, and to rebuke with words which the Lord your God has heard: and offer prayer for the remnant that is found. 5. So the servants of king Hezekiah came to Isaiah. 6. And Isaiah said to them: Say to your lord: Thus says the Lord: Do not be afraid because of the words which you have heard, with which the servants of the king of the Assyrians have blasphemed Me. 7. Behold, I will send a spirit upon him, and he will hear a report, and will return to his own land, and I will cast him down by the sword in his own land. 8. So Rabshakeh returned and found the king of the Assyrians besieging Libnah: for he had heard that he had departed from Lachish. 9. And when he heard concerning Tirhakah king of Ethiopia that they said: Behold, he has come out to fight against you; and as he went against him, he sent messengers to Hezekiah, saying: 10. Say to Hezekiah king of Judah: Let not your God in whom you trust deceive you: nor say: Jerusalem will not be delivered into the hands of the king of the Assyrians. 11. For you yourself have heard what the kings of the Assyrians have done to all lands, how they have laid them waste: can you then alone be delivered? 12. Have the gods of the nations delivered each one whom my fathers have destroyed, namely Gozan, and Haran, and Reseph, and the children of Eden who were in Telassar? 13. Where is the king of Hamath, and the king of Arpad, and the king of the city of Sepharvaim, Hena, and Ivvah? 14. And when Hezekiah had received the letters from the hand of the messengers and had read them, he went up into the house of the Lord and spread them before the Lord. 15. And he prayed in His presence, saying: O Lord God of Israel, who sits above the Cherubim, You are God alone of all the kingdoms of the earth, You have made heaven and earth. 16. Incline Your ear and hear: open, O Lord, Your eyes and see: hear all the words of Sennacherib, who has sent to reproach us with the living God. 17. Truly, O Lord, the kings of the Assyrians have laid waste the nations and the lands of all. 18. And they have cast their gods into fire: for they were not gods, but the works of men's hands, of wood and stone, and they destroyed them. 19. Now therefore, O Lord our God, save us from his hand, that all the kingdoms of the earth may know that You are the Lord God alone. 20. And Isaiah the son of Amoz sent to Hezekiah, saying: Thus says the Lord God of Israel: What you have prayed to Me concerning Sennacherib king of the Assyrians, I have heard. 21. This is the word which the Lord has spoken concerning him: The virgin daughter of Zion has despised you and mocked you: the daughter of Jerusalem has shaken her head behind your back. 22. Whom have you reproached and whom have you blasphemed? Against whom have you raised your voice and lifted your eyes on high? Against the Holy One of Israel. 23. By the hand of your servants you have reproached the Lord, and have said: With the multitude of my chariots I have gone up to the heights of the mountains, to the summit of Lebanon, and have cut down its tall cedars and its choice fir trees. And I have entered to the furthest limits, and the forest of its Carmel. 24. I have cut down. And I have drunk foreign waters, and have dried up with the soles of my feet all the enclosed waters. 25. Have you not heard what I did from the beginning? From ancient days I formed it, and now I have brought it about: and fortified cities shall be in the ruin of warring hills. 26. And those who dwell in them, weak in hand, trembled and were confounded, they became like the grass of the field and the green herb of the housetops, which withered before it came to maturity. 27. Your dwelling and your going out and your coming in and your way I have foreknown, and your fury against Me. 28. You have raged against Me, and your pride has come up into My ears: I will therefore put a ring in your nostrils and a bit in your lips, and I will lead you back by the way by which you came. 29. And to you, Hezekiah, this shall be a sign: Eat this year what you find: and in the second year, what grows of itself: but in the third year, sow and reap: plant vineyards and eat their fruit. 30. And whatever remains of the house of Judah shall take root downward and bear fruit upward. 31. For from Jerusalem shall go forth a remnant, and that which is saved from Mount Zion: the zeal of the Lord of hosts shall do this. 32. Therefore thus says the Lord concerning the king of the Assyrians: He shall not enter this city, nor shoot an arrow into it, nor shall a shield seize it, nor shall a rampart surround it. 33. By the way that he came, he shall return: and this city he shall not enter, says the Lord. 34. And I will protect this city and save it for My sake, and for the sake of David My servant. 35. It came to pass therefore that night, the Angel of the Lord came and struck in the camp of the Assyrians one hundred and eighty-five thousand. And when they arose at dawn, they saw all the bodies of the dead: and he departed and went away. 36. And Sennacherib king of the Assyrians returned and dwelt in Nineveh. 37. And as he was worshipping in the temple of Nisroch his god, Adrammelech and Sharezer his sons struck him with the sword, and they fled to the land of the Armenians, and Esarhaddon his son reigned in his place.


This chapter likewise is transcribed from Isaiah chapter 37, where I explained it.




Verse 34: For the Sake of David


34. FOR THE SAKE OF DAVID. You will ask: Why did He not say: "For the sake of Hezekiah and Isaiah," whose prayers were undoubtedly most pleasing to God? The answer is best given by Giveas, Part II of his Annals, cited in the Gloss: "These words," he says, "were divinely uttered so that Hezekiah would not think his prayer was heard on account of his own righteousness with which he was endowed."





Verse 37: Esarhaddon His Son Reigned in His Place


37. AND ESARHADDON HIS SON REIGNED IN HIS PLACE. Genebrardus in his Chronology, Pererius, Arias Montanus, and Serarius on Judith chapter 1, verse 1, think this Esarhaddon was Sardanapalus, first, because just as Sardanapalus is placed by the pagan historians as the last king and monarch of the Assyrians, so also in Scripture Esarhaddon is placed as the last king of the Assyrians: for after him are named Baladan, Merodach, Nebuchadnezzar, Evil-Merodach, and Belshazzar, who were all princes and kings of the Babylonians. Secondly, because the name Sardanapalus seems to be formed from Assar and Don or Haddon with the addition of the name Pul; therefore it is the same as Esarhaddon. Thirdly, because the things which Jonah and Nahum predict about the future destruction of Nineveh through the flooding of the Tigris river, Diodorus attests happened under Sardanapalus.


But Eusebius, Torniellus, Salianus, and the other chronologists place Sardanapalus earlier, namely under Azariah king of Judah: for then Jonah prophesied and predicted to Sardanapalus the destruction of Nineveh, as I said in chapter 15, verse 2, and on Jonah chapter 3, verses 6ff.
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Synopsis of the Chapter


Samson, surrounded at Gaza by the Philistines, escapes by carrying off the city gates. Then, at verse 4, loving Delilah, he is variously tempted by her at the urging of the Philistines to reveal wherein his strength lies. Overcome by her incessant importunity, at verse 17, he indicates that it resides in his hair. Delilah therefore cuts it from him while he sleeps, and thus betrays and delivers him to the Philistines. They bind him, gouge out his eyes, imprison him, and celebrate feast days and games. Finally, at verse 26, Samson, his hair and strength having grown back, shakes the two columns of the house, and by its collapse buries and crushes with himself the princes and three thousand Philistines, slaying more in dying than in living.




Vulgate Text: Judges 16:1-31


1. He went also to Gaza, and saw there a prostitute and went in to her. 2. And when the Philistines had heard this, and it had spread among them that Samson had entered the city, they surrounded him, having set guards at the gate of the city, and there waiting all night in silence, so that at dawn they might kill him as he came out. 3. But Samson slept until midnight, and rising from there seized both doors of the gate with their posts and bar, and placing them on his shoulders carried them to the top of the mountain that looks toward Hebron. 4. After this he loved a woman who lived in the valley of Sorek, and her name was Delilah. 5. And the princes of the Philistines came to her and said: Deceive him, and learn from him wherein he has such great strength, and how we may be able to overcome him and bind and afflict him; if you do this, we will each give you eleven hundred pieces of silver. 6. So Delilah spoke to Samson: Tell me, I beg you, wherein your greatest strength lies, and with what you might be bound so that you cannot break free? 7. Samson answered her: If I am bound with seven cords of sinew, not yet dried and still moist, I shall be weak like other men. 8. And the satraps of the Philistines brought her seven cords, as he had said, with which she bound him, 9. while men lay in ambush with her, waiting in the chamber for the outcome; and she cried to him: The Philistines are upon you, Samson! He broke the bonds as one breaks a thread of twisted tow when it has caught the smell of fire; and it was not known wherein his strength lay. 10. And Delilah said to him: Behold, you have mocked me and spoken falsely; at least now tell me with what you should be bound. 11. He answered her: If I am bound with new ropes that have never been used, I shall be weak and like other men. 12. Again Delilah bound him with these and cried: The Philistines are upon you, Samson, with ambushes prepared in the chamber. And he broke the bonds as though they were threads of a web. 13. And Delilah said to him again: How long will you deceive me and speak falsely? Show me with what you should be bound. Samson answered her: If you weave the seven locks of my head with a loom and fasten the pin wound about them into the ground, I shall be weak. 14. And when Delilah had done this, she said to him: The Philistines are upon you, Samson. And rising from sleep he pulled out the pin with his hair and the loom thread. 15. And Delilah said to him: How can you say that you love me, when your heart is not with me? Three times you have lied to me and refused to tell me wherein your greatest strength lies. 16. And when she was troublesome to him and clung to him persistently for many days, granting him no space for rest, his soul gave way and was wearied even to death. 17. Then, revealing the truth of the matter, he said to her: A razor has never come upon my head, because I am a Nazirite, that is, consecrated to God from my mother's womb; if my head is shaved, my strength will depart from me, and I shall be weak and become like other men. 18. And seeing that he had confessed to her his whole mind, she sent to the princes of the Philistines and commanded: Come up this once more, for now he has opened his heart to me. And they came up, bringing the money they had promised. 19. And she made him sleep upon her knees and recline his head in her lap. And she called a barber, and he shaved his seven locks, and she began to drive him away and repel him from her; for immediately his strength departed from him. 20. And she said: The Philistines are upon you, Samson! And rising from sleep, he said in his heart: I will go out as I did before and shake myself free — not knowing that the Lord had departed from him. 21. And when the Philistines had seized him, they immediately gouged out his eyes, and led him bound in chains to Gaza, and shut up in prison made him grind. 22. And already his hair had begun to grow again, 23. and the princes of the Philistines gathered together to offer magnificent sacrifices to Dagon their god and to feast, saying: Our god has delivered our enemy Samson into our hands. 24. And the people also, seeing this, praised their god and said the same: Our god has delivered our adversary into our hands, who laid waste our land and slew very many. 25. And rejoicing at their banquets, when the feast was already taken, they commanded that Samson be called and that he should play before them. And being brought from prison he played before them, and they made him stand between two columns. 26. And he said to the boy who guided his steps: Let me go, that I may touch the columns on which the whole house rests, and lean upon them and rest a little. 27. Now the house was full of men and women, and all the princes of the Philistines were there, and from the roof and upper story about three thousand of both sexes watching Samson playing. 28. But he, calling upon the Lord, said: Lord God, remember me and restore to me now my former strength, my God, that I may avenge myself on my enemies, and for the loss of my two eyes receive one vengeance. 29. And seizing both columns on which the house rested, holding one with his right hand and the other with his left, 30. he said: Let me die with the Philistines. And shaking the columns mightily, the house fell upon all the princes and the rest of the multitude who were there; and he slew many more in dying than he had slain before while living. 31. And his brothers and all his kindred came down and took his body, and buried him between Zorah and Eshtaol in the tomb of his father Manoah; and he had judged Israel twenty years.




Verse 1: He Saw a Prostitute


1. HE SAW THERE A PROSTITUTE AND WENT IN TO HER — not to fornicate with her, but for some other business or mysterious purpose, says St. Augustine, Sermon 107 On the Times. But to go in to a prostitute in Scripture means to fornicate. Therefore Samson fornicated here.




Verse 3: He Carried the Gates to the Hilltop


3. AND PLACING THE GATES OF GAZA ON HIS SHOULDERS HE CARRIED THEM TO THE TOP OF THE MOUNTAIN. — Samson sinned mortally in fornicating with the prostitute, yet he retained his supernatural strength by which he carried the city gates on his shoulders to the mountain; because this strength was a grace freely given (gratia gratis data), not sanctifying grace (gratum faciens), and could coexist with mortal sin. For it was rooted in his Nazirite vow, that is, in his unshorn hair and his abstinence from wine and strong drink; and fornication did not annul his Nazirite status, and consequently did not take away his strength.


Allegorically, Samson lifting the gates of Gaza at midnight represents Christ rising from the tomb after midnight and removing the stone of the sepulchre, moreover carrying away the gates of death and hell, and from there leading forth the Patriarchs, Prophets, and all the Saints in triumph. So St. Augustine, St. Jerome, and St. Gregory, Homily 2 on the Gospels: "Whom does Samson signify if not the Redeemer? What does the city of Gaza designate if not hell? Samson at midnight not only went out but also carried away the gates; because our Redeemer, rising before dawn, not only went out free from hell, but also destroyed the very prison of hell. He carried away the gates and climbed to the top of the mountain, because in rising He took away the bars of hell, and in ascending He entered the kingdom of heaven."




Verse 4: Delilah


4. AFTER THIS HE LOVED A WOMAN WHO LIVED IN THE VALLEY OF SOREK AND HER NAME WAS DELILAH. — One may ask whether she was Samson's wife or his concubine. St. Chrysostom thinks she was his wife. But others commonly think that Delilah was not Samson's wife but his concubine. Hence Josephus calls Delilah a harlot, as do St. Ambrose, St. Jerome, Abulensis, Serarius, and others. Hence she is fittingly called in Hebrew Delilah, that is, poverty, weakness, infirmity, exhaustion, says Pagninus, because such is the nature of a harlot; and because she weakened and enfeebled the strength of others, and especially of Samson.


See here how ruinous a woman can be. Who was stronger than Samson? Who holier than David? Who wiser than Solomon? And yet a woman destroyed these men, just as Eve destroyed Adam and all his posterity. Hear St. Jerome, Epistle 22 to Eustochium: "Samson, stronger than a lion and harder than a rock, who alone and unarmed pursued a thousand armed men, melted in Delilah's embraces." And St. Ambrose: "Samson, mighty and strong, strangled a lion; but he could not strangle his own love. He broke the bonds of his enemies; but he did not break the chains of his own desires. He set fire to others' harvests; but kindled by the little flame of one woman, he lost the harvest of his own virtue."


Finally, Delilah, betraying Samson through his hair, was a type of Judas betraying Christ through a kiss, as the Fathers teach.




Verse 5: Eleven Hundred Pieces of Silver


5. WE WILL EACH GIVE YOU ELEVEN HUNDRED PIECES OF SILVER. — A silver piece, that is, a shekel, was a Brabantine florin. Multiply eleven hundred by five (for there were five satrapies and satraps of the Philistines, namely Ekron, Ashkelon, Ashdod, Gaza, and Gath), and you will have five thousand five hundred Brabantine florins, for which Delilah sold Samson.




Verse 7: Seven Sinew Cords


7. IF WITH SEVEN SINEW CORDS — that is, cords made and twisted from the sinews of oxen, bulls, or other animals. Samson lies in order to mislead Delilah and put her off, so that he will not reveal the secret of his strength to her.


9. HE BROKE THE BONDS AS ONE BREAKS A THREAD OF TWISTED TOW — that is, from the refuse of tow that is typically trimmed away and discarded, the cheapest and weakest thread.




Verse 16: His Soul Was Wearied to Death


16. HIS SOUL GAVE WAY AND WAS WEARIED EVEN TO DEATH — that is, he was reduced to the greatest anguish and distress of spirit, so that he almost preferred death to that most contentious quarrel and importunity with his Delilah. Thus the devil and the flesh conquer many by the continuation and prolongation of temptation — those who at first resisted most bravely: for gradually their spirits languish and are enervated, and at last they allow themselves to be conquered, yield and succumb, unless the help of God, continually implored, is present.




Verse 17: The Secret of His Strength


17. IF MY HEAD IS SHAVED, MY STRENGTH WILL DEPART FROM ME. — From this it is clear that this admirable strength, surpassing the powers of nature, was a quality supernaturally implanted in Samson, but with a pact — namely, that he would persevere as a Nazirite and would not cut his hair. Hence, because through his own fault — by revealing to Delilah, his enemy and betrayer, the cause of his strength — he lost his hair by a furtive shearing, God therefore withdrew this strength from him. He would not have withdrawn it if he had lost his hair without fault, through disease, fire, or some other accident.


This gift was a quality not transitory but permanent, so long as he remained a Nazirite and crowned with hair — not that the hair caused this strength (for it resided in his muscles, sinews, and whole body, and even more in his spirit); but that keeping his hair was the condition and sign of the Nazirite state and of the divine pact, and therefore the moral cause of this strength by God's ordinance.


The literal reason why Samson's strength lasted as long as his hair did was that while his hair remained, he himself remained a Nazirite, that is, consecrated to God. The allegorical reason was that through the hair of the Nazirite, Christ the Nazirite and the Nazarene was represented, from whom all strength proceeds. The tropological reason was that hair signifies the thoughts and intentions of a person; for just as healthy hairs sprout from a healthy head, so from a good mind arise good thoughts, from which the strength of all virtues germinates. The symbolic reason was that God might indicate that this was His gift — for by what logic could a worthless strand from the head by itself cause such great strength?




Verse 19: She Made Him Sleep upon Her Knees


19. AND SHE MADE HIM SLEEP UPON HER KNEES. — Delrio thinks that Delilah gave Samson poppy and other soporifics in food or drink, so that he would sleep more deeply. Others add that she gave him wine, which in Sorek was of the finest quality. Hence Josephus also calls Samson drunk; St. Ambrose and St. Basil hint the same.


AND HE SHAVED HIS SEVEN LOCKS — that is, the seven curls that composed Samson's hair. Allegorically, just as Delilah cut the hair of Samson, so the Jews during the night of Christ's Passion, mocking Him, plucked or shaved His hair.


AND SHE BEGAN TO DRIVE HIM AWAY AND REPEL HIM FROM HERSELF; FOR IMMEDIATELY HIS STRENGTH DEPARTED FROM HIM. — Such is the nature of harlots: they drain the wealth and strength of men, and then repel them once poor and destitute.




Verse 21: They Gouged Out His Eyes


21. AND WHEN THE PHILISTINES HAD SEIZED HIM, THEY IMMEDIATELY GOUGED OUT HIS EYES — so that even if his strength returned, they would render it useless. Samson blinded by the Philistines was a type of Christ whose eyes were veiled in the Passion by the Jews who mocked Him. So St. Augustine.


By a just and fitting punishment Samson was deprived of his eyes, because with them he had lustfully gazed at and desired Delilah. "Because they had misused their sight," says St. Jerome, "Samson and Zedekiah are deprived of it." Yet this punishment was salutary for him; for through the blindness of his bodily eyes, the eyes of his mind were opened, so that from the punishment he recognized his guilt, repented of it, and in his repentance called upon God, and thus returning to grace with Him, received his strength back from Him.


BOUND IN CHAINS AND SHUT UP IN PRISON THEY MADE HIM GRIND. — "To grind," that is, they forced him to turn and push around hand-mills with which slaves formerly ground grain in the mill-house.




Verse 22: His Hair Began to Grow Again


22. AND ALREADY HIS HAIR HAD BEGUN TO GROW AGAIN. — It is likely, says Abulensis, that Samson then returned to his senses, did penance for his fornication and imprudence, and again observed the rule and way of life of the Nazirites; and thus reconciled himself with God, and as his hair grew back he gradually recovered the gift of strength.


Tropologically, St. Paulinus, Epistle 4: "A person who has been overtaken by some sin, and by salutary repentance returns to the restoration of grace, as if with hair growing back — strong with certain sinews of good conscience and firm faith, he will dare to attack and will be able to overturn the columns of his enemies."




Verse 23: Sacrifices to Dagon


23. TO OFFER MAGNIFICENT SACRIFICES TO DAGON THEIR GOD. — What and what manner of god Dagon was, I will discuss at I Kings chapter 5, verse 2.




Verse 25: He Should Play before Them


25. AND HE SHOULD PLAY BEFORE THEM. — Dancing and performing movements. Behold, the Philistines here mock Samson as a buffoon, just as the Jews mocked Christ in His Passion, saying: "Prophesy, who is it that struck you?" See to what indignities Samson, judge and prince of Israel, was reduced.




Verse 26: The Two Columns


26. THAT I MAY TOUCH THE COLUMNS ON WHICH THE WHOLE HOUSE RESTS. — Samson here was a type of Christ extending His hands to the two ends of the cross, by which He crushed and overwhelmed the demons, sin, and hell. Thus He Himself, slain, crushed His slayers, and His passion became the destruction of His persecutors, says St. Augustine.


Many think that this house was a sacred building, that is, the temple of Dagon. For at verse 23, the Philistines are said to have offered sacrifices to their god Dagon there. Private houses are not so spacious as to hold three thousand spectators; but there are many temples capacious enough for this.




Verse 30: Let Me Die with the Philistines


30. LET ME DIE WITH THE PHILISTINES. — This is a synecdoche. The soul cannot die, since it is immortal. The meaning is: Let me die, provided that the Philistines also die. Let me crush with the ruin of the building the Philistines, the enemies of Israel, even though I myself must be crushed by the same ruin. By my death let me purchase the death of the enemy and the life of my fellow citizens.


St. Augustine responds that Samson did not sin, because he killed himself by God's impulse: "The Spirit had secretly commanded this — He who worked miracles through him." Samson here did not properly and physically kill himself, as he would have done had he run himself through with a sword; rather he merely permitted himself to be crushed in the common ruin with his enemies, just as Eleazar, seeing the royal elephant, placed himself beneath it and killed it, and permitted himself to be crushed by its falling weight, in order to liberate the people (I Maccabees 6:46).


St. Ambrose, Epistle 70, says that Samson conquered himself in death: "Although he was incomparable in this life, yet in death he conquered himself and bore an unconquerable spirit. It was a mark of virtue that he closed his day with a count of victories, and found not a captive's exit but a triumphal one. He was buried not under weapons but pressed under the corpses of enemies, covered by his own triumph."


AND HE SLEW MANY MORE IN DYING THAN HE HAD SLAIN BEFORE IN LIVING. — For in dying he killed all the princes of the Philistines and three thousand of the people. This is what Samson intended — to inflict an enormous disaster on the Philistines, by which he would free the Hebrews from their servitude. By his death he brought forth life and liberty for his people. And in this he was a type of Christ, who slew more in dying than in living; because by His death He enervated the powers of the demons, of sin, of death, and of hell, and freed us from their yoke. For, as St. Paulinus says: "In the passion of Christ the house of the devil fell, and the kingdom of death was dissolved."


So our Edmund Campion, the Samson of England, who was the first of the Society of Jesus to fall nobly for the Orthodox faith, converted more in dying by his piety, modesty, fortitude, and cheerfulness, than while living by his preaching. So the martyrs gave life to more in dying than in living, because they converted more by their patience, constancy, and eagerness in death than while living by their exhortations. For indeed "the blood of the martyrs is the seed of Christians," says Tertullian.


Symbolically, learn here how vain are strength, wealth, and all the things of this world. Behold muscular Samson, who perished by his own strength. So too Milo of Croton, who used to kill a fierce bull with his fist and carried it on his shoulders for a mile, perished by his own strength.




Samson and Hercules


Finally, many think that from the story of Samson the Gentiles borrowed the deeds and fables of their Hercules; since in truth Hercules was none other than Samson. So Philastrius: "The pagans, adopting strong men from the figure of Samson, called them Hercules." St. Augustine: "Samson, the judge of the Hebrews, being wonderfully strong, was thought to be Hercules."


They prove this: first, because most of the fables of the Gentiles were taken from Sacred Scripture. Second, because Hercules is said to have lived in the same age as Samson. Third, because Hercules was famous and worshipped as a hero by the Tyrians and Palestinians — and right there, in Judea, Samson flourished. Again, Hercules fought not with a sword but with a club; so too Samson slew the Philistines with the jawbone of an ass, like a club. Fourth, because Hercules in Greek was a symbol of the sun; and Samson in Hebrew means 'little sun.' Fifth and most importantly, because the deeds of Hercules are similar and almost identical to the deeds of Samson: the Nemean lion of Hercules is the lion of Timnah; the two columns of Hercules are those which Samson shook; the shameful servitude of Hercules under Omphale proclaims Samson's wantonness with Delilah and his bitter servitude; and his voluntary death on Mount Oeta signifies the voluntary death of Samson.


Finally, in the life of Samson that saying of Hercules is plainly seen: "My right hand is better for me than my tongue."





Zacharias XII
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Synopsis of the Chapter

He predicts that Jerusalem will be attacked by the Gentiles, and indeed by the faithless Jews as well, but that God will protect it through the Maccabees, who like heroes, like fire, will pervade, subdue, and consume all things; and finally, in verse 10, God promises that He will pour out upon Jerusalem the spirit of grace and of prayers through Christ, whom the faithful will behold nailed to the cross with nails and a lance, and therefore will make the greatest lamentation. So say St. Jerome, Theodoret, Remigius, Albert, and Hugo. Allegorically, Jerusalem is the Church, especially the primitive Church, which God through the apostles and martyrs, as heroes, most bravely defended against all the assaults of the Jews and Gentiles for three hundred years: so Ribera, Arias, and Vatablus; and again at the end of the world He will defend it against the Antichrist, Gog and Magog. I say allegorically, not literally, as many think. For that Zechariah is speaking literally of the times of the Maccabees soon to follow is clear both from the sequence of the times, and from the connection and congruity of these oracles with the deeds of the Maccabees; and because verse 10 ends with the Passion of Christ. But this followed the age of the Maccabees. Just as therefore Isaiah, Jeremiah, Hosea, Daniel, Ezekiel, etc., predicted the things that were soon to befall the Jews from Shalmaneser, Nebuchadnezzar, Cyrus, and Darius: so also Zechariah predicts the things that were soon to befall them from Antiochus under the Maccabees.




Vulgate Text: Zechariah 12:1-14

1. The burden of the word of the Lord concerning Israel. The Lord says, who stretches out the heavens, and lays the foundation of the earth, and forms the spirit of man within him: 2. Behold, I will make Jerusalem a lintel of drunkenness to all the peoples round about; but Judah also will be in the siege against Jerusalem. 3. And it shall come to pass: In that day

that day I will make Jerusalem a stone of burden to all peoples: all who lift it shall be torn with lacerations; and all the kingdoms of the earth shall be gathered against it. 4. In that day, says the Lord, I will strike every horse with stupor, and his rider with madness; and upon the house of Judah I will open My eyes, and I will strike every horse of the peoples with blindness. 5. And the leaders of Judah shall say in their heart: Let the inhabitants of Jerusalem be strengthened for me in the Lord of hosts, their God. 6. In that day I will make the leaders of Judah like a furnace of fire among wood, and like a torch of fire in hay; and they shall devour on the right and on the left all the peoples round about; and Jerusalem shall again be inhabited in its own place, in Jerusalem. 7. And the Lord shall save the tents of Judah as in the beginning, so that the house of David may not glorify itself magnificently, and the glory of the inhabitants of Jerusalem against Judah. 8. In that day the Lord shall protect the inhabitants of Jerusalem, and he who stumbles among them in that day shall be like David; and the house of David shall be like God, like the angel of the Lord before them. 9. And it shall be in that day: I will seek to destroy all the nations that come against Jerusalem. 10. And I will pour out upon the house of David and upon the inhabitants of Jerusalem the spirit of grace and of prayers; and they shall look upon Me, whom they have pierced; and they shall mourn for Him with mourning as for an only son, and they shall grieve over Him as one grieves at the death of a firstborn. 11. In that day the mourning in Jerusalem shall be great, like the mourning of Adadremmon in the plain of Megiddo. 12. And the land shall mourn: families and families apart; the families of the house of David apart, and their wives apart; 13. the families of the house of Nathan apart, and their wives apart; the families of the house of Levi apart, and their wives apart; the families of Shimei apart, and their wives apart. 14. All the remaining families, families and families apart, and their wives apart.




Verse 1: The Burden of the Word of the Lord

1. The burden of the word of the Lord concerning Israel. — "Burden" means an oppressive, sad, and dire prophecy, as I said on Isaiah 13:1. Israel here refers to the Jewish people, descended from Jacob. For Jacob was surnamed Israel by the angel, and therefore all his posterity — namely the twelve patriarchs and the twelve tribes descended from them — were called Israel. Now because the ten tribes had long ago been carried off to Assyria and were dispersed throughout the whole world, so that in the time of Zechariah the name of Israel seemed to have vanished among them, the lineage and family, and consequently the inheritance and name of Israel, were reduced to the two remaining tribes, namely the Jews. For they were the stock of Jacob, and the people of God, to whom the Messiah, promised to Abraham and Jacob, was given. So says Cyril. Zechariah therefore here predicts a burden, that is, calamities to be brought upon Israel, that is, the Jews, by Antiochus and his generals and successors, but to be averted by God's right hand and shield through the Maccabees. Hence, emphasizing God's power, he prefaces by saying:

THE LORD SAYS, WHO STRETCHES OUT THE HEAVENS, AND LAYS THE FOUNDATION OF THE EARTH, AND FORMS THE SPIRIT OF MAN WITHIN HIM — meaning: I am God almighty, all-knowing, and supremely good; for I showed My omnipotence when I created the vast heavens from nothing and spread them out; I revealed My wisdom when I founded and supported with wondrous skill the earth hanging in the middle of the universe; I demonstrate My goodness by daily creating souls and sending them into the bodies of men being born and preserving them. Therefore much more will I with the same omnipotence, wisdom, and goodness support and defend Jerusalem, and will crush and shatter her enemies before her. Hence mystically, the heaven is a symbol of the Christian Church, which God extends throughout the whole world; the earth, however, represents the Jewish people, whom God suspends, as it were, in the midst of the Church.




Verse 2: Behold, I Will Make Jerusalem a Lintel of

2. Behold, I will make Jerusalem a lintel of drunkenness. — The Hebrew word saph has two meanings: first, a threshold or lintel; second, a cup or goblet, as the Chaldean, Vatablus, Pagninus, Arias, and others translate here. Again, raal means first, trembling; second, drunkenness; third, drowsiness; fourth, poison; fifth, stupor; sixth, shaking. Hence some translate it as a vessel of drunkenness; others, a vessel of trembling; or, as the Syriac has, a gate of trembling; or as the Arabic, a gate of commotion; others, a cup of sleep-inducing poison; others, a bowl of stupor.

the Maccabees fell upon them so that they collapsed like drunkards. Allegorically, he speaks of the primitive Church, which Nero, Decius, and Diocletian persecuted; but God struck them down and crushed them as if they were drunk. Wherefore Alcazar, commenting on Apocalypse 11:13, note 12, explains from Theodoret: "as a lintel of drunkenness," that is, just as in drunkenness the lintels seem to a drunkard to be moving because of the dizziness in his head, so in truth Jerusalem, that is the Church, will be shaken, and will be so battered by persecutions that it will seem about to collapse, and the neighboring peoples will encourage one another to beware of it, lest they be caught up in its ruin. Or, meaning: The neighboring peoples will regard the thresholds of the Church as drunkenness, inebriation, and madness; and they will mock Christians as drunkards and madmen; just as boys chase a drunkard, mock him, and push the staggering, stumbling man so that he falls. "But Judah also will fight against Jerusalem," meaning: Not only Gentiles will persecute the Church, but Jews as well; who nevertheless, enlightened by God, will take up arms for the Church against the Gentiles and will inflict great slaughter upon them, as Zechariah says in verse 6. Ribera explains it slightly differently, meaning: Just as to drunkards the lintel of the house they wish to enter seems to be moving, and therefore they, as if mad, thinking that they themselves are moving, fall down; so it will happen to the enemies of the Church who come to attack it; for they will be seized with madness as if with drunkenness, and so will fall. Delrio adds, in Adage 1020, that perhaps for this reason the Septuagint translated "lintels" in the plural, because to drunkards everything appears double, as it does also to the ecstatic. Less correctly, Rupert takes drunkenness in a positive sense for satiety, meaning: The Church will be a house of drunkenness, that is, of satiety and spiritual inebriation, of which it is said at Pentecost in Acts 2, that the Jews judged the Apostles to be full of new wine and drunk.

"The lintel of drunkenness," or of trembling, stupor, and shaking, can be taken in two ways. First, passively, meaning: I will reduce Jerusalem to such straits of siege that she herself, as if drunk from them, will seem to tremble and go mad — for this is the burden of Jerusalem. Hence there follows: "But Judah also will be in the siege against Jerusalem." So Theodoret and Eusebius, Book VIII of the Demonstration, chapter IV. Secondly, actively, meaning: The nations will besiege Jerusalem to sate and intoxicate themselves with her wine and spoils; but I will drive them into such disasters and slaughter that, as if drunk with deadly poison, they will be driven to trembling, stupor, and madness. They will distress Jerusalem, but there they themselves will be distressed; and the snare they laid for others will fall back on their own heads, just as Haman was hanged on the cross he had prepared for Mordecai. For so in the following verse he explains the "stone of burden" of Jerusalem actively, not passively — namely, as one that burdens and crushes not Jerusalem, but the enemies who harass her. It is a metaphor taken from a golden cup full of excellent but poisoned wine, to which the thirsty rush eagerly, but as soon as they taste it, they begin to tremble, grow stupefied, and expire. In a similar way, Babylon is said to offer the nations a golden cup of cursing, and thereby to intoxicate, stupify, and drive mad all the nations (Jeremiah 51:7). Now the meaning is the same whether you translate saph as "cup" or as "threshold" or "lintel," meaning: Whatever enemy touches the threshold of Jerusalem will immediately, as if drunk and out of his mind, begin to tremble and rage — just as Virgil recounts of the Cumaean Sibyl in Aeneid VI, that as soon as she entered the threshold of her prophetic cave, she began to be carried outside herself, to rage, and to prophesy. There is also a lake near Naples: if you throw a dog into it, it immediately seems to die and lose all life; but if you carry it to the opposite lake, it immediately comes to itself and revives. So say St. Jerome, Remigius, and Hugo.

Again a Castro explains it thus, meaning: I will make Jerusalem like a lintel threatening ruin to all who wish to enter, making them tremble as if drunk and infected with a poisoned draught; for as soon as they touch the threshold, they will tremble and fall. Palacios and Mariana explain it thus, meaning: I will make Jerusalem a lintel of drunkenness, against which enemies, drunk with rage, will crash and dash their heads, meaning: Those who attack Jerusalem will fall and collapse like drunkards and madmen. Others say, meaning: Jerusalem will be to the besieging enemies like a cup of deadly poison, which lulls the drinker into eternal death. Literally, he speaks of Jerusalem distressed and afflicted by Antiochus Epiphanes and his followers, whom Judas and the Maccabees struck down.

Moreover, Zechariah seems to allude to Jeremiah 25:15: "Take the cup of the wine of this fury from My hand, and you shall give it to all the nations to which I send you to drink. And they shall drink, and be troubled, and go mad before the sword which I shall send among them. And I took the cup from the hand of the Lord, and gave it to all the nations to which the Lord sent me: Jerusalem," etc. And more so to Isaiah 29:9: "So shall be the multitude of all the nations that fight against Mount Zion: Be astonished and wonder, waver and stagger; be drunk, but not from wine; reel, but not from drunkenness. For the Lord has poured over you a spirit of deep sleep, He will close your eyes," etc. And more clearly Jeremiah 25:27: "Thus says the Lord: Drink and be drunk, and vomit, and fall, and rise not again before the sword which I shall send among you." Behold, this is drunkenness not of wine, but of God's vengeance, of which Zechariah speaks here. See what I said there. For the Greeks wished to intoxicate Jerusalem with the cup of their fury, slaughter, and blood; but they themselves were intoxicated by God through the Maccabees, who, as the Psalmist says in Psalm 77:65, "was aroused as one sleeping, like a mighty man drunk with wine. And He struck His enemies in the rear; He gave them an everlasting reproach." The same He did much more often to the infidels who persecuted the Church. For there is no nation that has not at some time savagely persecuted Christ and the Church, when from afar it merely saw its thresholds — that is, Christ crucified — and heard its paradoxical doctrine: "Blessed are the poor; Blessed are those who mourn; Blessed are those who hunger," etc. For the world abhorred and hated all these things, until it saw and tasted the Church's inner beauty, grace, consolation, and spirit. For this reason, in Song of Songs 1, the Church is said to be like the curtains of Solomon and like the tents of Kedar — outwardly rough, black, and scorched by the heat of persecutions. Therefore whoever wishes to see her wonderful riches must enter her house and not remain on the threshold. Hence from the beginning of the world, between the good and the wicked there has been a fierce and perpetual war; for contraries always fight against each other — hot and cold, white and black, virtue and vice, God and the devil. Zuniga thinks that as a symbol of this, the first miracle Christ performed was producing wine from water, because the Church to be established by Him was to be a vessel of drunkenness.

to cause drunkenness properly so called, for this is the sin of inebriation. I respond: Jerusalem had made itself the lintel of drunkenness properly so called; therefore God made it the lintel of drunkenness metaphorically, so that she who had been drunk with inebriation and guilt, might be made drunk with punishment, and be intoxicated with her own blood and with God's vengeance, meaning: I will punish her and make her drunk with blows, so that by these I may show the whole world that she had made herself a tavern and drinking house of drunkenness. There is therefore in this tropology a metonymy or metalepsis, by which from the consequence the antecedent is understood, from the effect the cause, from the punishment the guilt; otherwise it is awkward and incongruous, as departing from and opposing the literal sense. You may rightly apply this to revelers during Carnival, when in many places, with great disgrace to the Christian name and great offense, mockery, and reproach of unbelievers, nearly every house and the entire city becomes a lintel of drunkenness, so that this title may justly be given and inscribed upon it: This is the house of drunkenness; This is the city not of Christ but of Bacchus; These are the days of revelers, fools, and madmen, not of Christians — as I have read printed in some calendars.

But Judah also — meaning: Not only the Gentiles, but also the faithless Jews, or deserters, will besiege Jerusalem and afflict her, so that she will seem drunk with troubles; but God will turn these troubles back upon the faithless and deserting Jews themselves, and will intoxicate them with blows and with the blood of their slain. Such deserters were Jason and Menelaus, who as fugitives to Antiochus, besieged, captured, and devastated Jerusalem, as I said in the previous chapter, verse 15. Likewise many others who, out of fear of Antiochus's threats and tortures, apostatized from Judaism to paganism, about whom see 1 Maccabees 1:44 and 55, 2 Maccabees 4 and 5, and Josephus, Antiquities XII, chapter 6.

Allegorically, the first persecution of the Apostles and the Church was from the Jews, as is clear from the Acts of the Apostles. So say Arias and Vatablus.




Verse 3: I Will Make Jerusalem a Stone of Burden

3. I WILL MAKE JERUSALEM A STONE OF BURDEN TO ALL PEOPLES. — The Syriac has: a stone of trampling; the Septuagint: a stone that is trampled upon; the Chaldean: a stone of stumbling; the Arabic: a stone of subjection. You ask: what is this stone of burden? St. Jerome answers best (whom Remigius, Rupert, the Gloss, Ribera, and others generally follow), saying: "It is the custom in the cities of Palestine, and to this day the old practice is observed throughout all Judea, that in villages, towns, and fortresses, round stones of very great weight are placed, at which young men are accustomed to exercise themselves and lift them according to the variety of their strength — some to their knees, some to their navel, some to their shoulders and head, some above their crown with arms extended and joined, displaying the greatness of their strength by raising the weight. In the citadel of the Athenians, beside the statue of Minerva, I saw a bronze sphere of very great weight, which I, given the weakness of my little body, could scarcely move.

Tropologically, Messana understands by the "lintel of drunkenness" a tankard or a branch of ivy or vine, which wine-sellers hang at the threshold of a tavern to invite passersby to enter and drink and get drunk there. Albert agrees, who explains it thus, meaning: I will make Jerusalem an open entrance for those coming to it, as to a drinking bout, by which their insatiable greed may be fed. So the "lintels of drunkenness" signify a tavern, a cook-shop, an eating-house, etc., in which drunkenness and debauchery flourish, against which the Prophet here threatens God's burden. For on account of drunkenness, as well as other crimes, God seems to have imposed this burden on Jerusalem. Hence Sanchez takes "lintel of drunkenness" to mean a place of prostitution for gluttony and lust, namely the Ephebia established in Jerusalem by the impious Jason, in which the best of the young men were publicly prostituted to anyone for unspeakable lust. For this place of prostitution was called "of drunkenness" because it was distinguished by a symbol of drunkenness — that is, a goblet — standing on the lintel, as a sign and title. For the goblet was sacred to Hercules and Bacchus, the emblem of drunkenness and the lust that follows from it. Moreover, the sacrilegious man had established this very thing next to the temple, indeed in the temple itself. For, as it is said in 2 Maccabees 6: "The temple was full of the debauchery and revelry of the Gentiles, and of those fornicating with prostitutes." For Aristotle teaches in Politics VII, chapter 12, that the Gentiles held public feasts in their temples. Hence also the Shechemites, feasting in the temple of their god Berith, cursed Abimelech, as is said in Judges 9:27.

You will say: God is said here to be about to make Jerusalem a lintel of drunkenness. But God cannot

When I asked what it meant, I was told by the inhabitants of that city that the strength of athletes was tested with that mass, and no one went down to the contest before it was known from lifting the weight who should be matched against whom. The meaning therefore is this: I will make Jerusalem for all nations like a very heavy stone to be lifted. They will indeed lift her, and devastate her according to the variety of their strength; but it must be that while she is being lifted, in the very effort and elevation of the weight, the very heavy stone will leave some cut or scrape on the bodies of those who lift it." This is the stone of burden, which falls on and crushes the one burdened and carrying it, which Ecclesiasticus 6:22 mentions, saying: "Like a stone, the testing of virtue will be in them, and they will not delay in casting her aside," meaning: Wisdom is a stone of burden, which each person tests his strength and vigor by lifting. Hence the foolish and wicked lift it part way, but as soon as they feel its weight, they immediately throw it down. Hence the Greek has: Like a stone of testing it shall be mighty in him. Jerome Mercurialis mentions this stone as well as the athletic lead weight in Book II of Gymnastics, chapter 11. Now Theodoret, Remigius, and Hugo think Jerusalem was a "stone of burden" when it was conquered by Titus and the Romans. But here we are dealing with the time of Antiochus and the Maccabees, not of Titus and the Romans. For to these latter Jerusalem was not a stone of burden, but a ball of plunder and joy.

I say, therefore, that the literal meaning here is that Antiochus and the Greeks, with their forces gathered from all nations, would attack Jerusalem to carry it off from Judea to Greece like a stone of burden, but by it, as by a stone of burden, they would be cut down and crushed through the Maccabees. For a Castro demonstrates that this happened not once but many times over intervals of time, in due order. For first, Ptolemy Philopator, when he entered the temple and wished to penetrate into the Holy of Holies, while the priests were imploring divine help, fell down almost dead and was slain by divine power, had he not been most quickly led out of the temple by his attendants, as is recorded in 2 Maccabees. Heliodorus, sent by King Seleucus to plunder the treasury of the temple, departed after being scourged (2 Maccabees 3). Jason, having entered the city by force, perished as a fugitive in various places, deprived of the honor of burial. Antiochus Epiphanes plundered the city and temple in person (1 Maccabees 1 and 2 Maccabees 5), and then through Apollonius and Lysias; but the wicked man perished miserably, as is said in 1 Maccabees 6 and 2 Maccabees 9, begging for mercy from Him from whom he was not to obtain it. Then Alcimus, sent by King Demetrius, besieged Jerusalem (1 Maccabees 9), and ordering the inner court and the works of the Prophets to be destroyed, was struck with paralysis and died in great torment. Antiochus Sidetes devastated Judea and besieged Jerusalem; but touched by God, he offered a sacrifice and, having made a treaty, withdrew, as Josephus records in Antiquities XIII, 15.

After these, Pompey was the first of the Romans to subjugate Judea; having entered Jerusalem and the inner sanctuaries of the temple, he never again prospered in wars, until in the battle of Pharsalus his entire army fell with faces turned toward Jerusalem, and he himself, fleeing to Egypt, was slain. Finally, Marcus Crassus, setting out against the Parthians, plundered the temple of Jerusalem; therefore he was slaughtered by the Parthians together with his son and his entire army, and molten gold was poured into his mouth as punishment for his sacrilege, as Josephus records in Antiquities XIV, chapter 13, and Plutarch in his lives of Pompey and Crassus. From these examples it is clear that over many years the city of Jerusalem was besieged by many kings and generals, and by God's grace was freed, not without their destruction. It is also shown that all the kingdoms of the earth were gathered against Jerusalem.

Moreover, Sanchez shrewdly conjectures that the Prophet in this "stone of burden" is looking to the wrestling-ground, which the impious Jason established in Jerusalem according to pagan custom, together with the gymnasium, in which they competed by carrying weights and throwing the discus with such eagerness and crowding "that the priests hastened to participate in the wrestling-ground, and in its unjust exhibition, and in the discus" (2 Maccabees 4). Note here: the discus was a round mass, or globe, of iron, lead, or stone, with which young men tested their strength, either by lifting it or by throwing it, so that whoever raised it higher or threw it farther would win. Hence Pliny calls them discus-throwers in Book II, chapter 34; Martial writes of them in Book XIV: "When the gleaming weights of the Spartan discus fly, stand far off, boys; let it be harmful but once."

Allegorically, the Church is a stone of burden, which the Jews and Gentiles wished to lift, remove, and cast away; but all were cut down and crushed by it, as is evident in the cases of Nero, Decius, Valerian, Julian, etc., but especially Diocletian and Maximian, who had sworn either to extirpate Christ's Church and faith, or to lay down their imperial power. They accomplished the latter because they could not accomplish the former. Hence both were driven to death and the noose by Constantine, the first Christian emperor.

Anagogically, the Church and Christ will be a stone of burden that will crush the wicked on the day of judgment and press them down into hell, of which Christ says in Matthew 21:44: "Whoever falls on this stone will be broken; but on whomever it falls, it will grind him to powder," meaning: Whoever resists Christ, whom God has placed in the Church as the cornerstone — that is, the stone of burden and the rock of scandal — and persecutes Him, will do so in vain. For he will bring destruction upon himself in body and soul, yet not so completely that he cannot be repaired through repentance. But he upon whom this stone falls — that is, upon whom Christ brings down His heavy vengeance, as will be the case with the damned on the day of judgment — for him no hope of restoration will remain, just as when a great stone falls upon an earthen vessel, it breaks it into the tiniest fragments so that it can in no way be repaired. So St. Augustine, Book I, Questions on the Gospels, Question 30, Volume IV.




Verse 4: I Will Strike Every Horse (namely of the

4. I WILL STRIKE EVERY HORSE (namely of the enemy, that is, of Antiochus and the Greeks, through the Maccabees) WITH STUPOR — that is, to the point of stupor, so that all who see it may be astonished at so great and so sudden a blow, and the horsemen themselves, overwhelmed with stupor and terror, as if turned to madness, may not know where to flee or what to do. So say St. Jerome, Theodoret, and others.

AND UPON THE HOUSE OF JUDAH I WILL OPEN MY EYES — namely, to protect Judea and the Jews, indeed so that those who out of fear of Antiochus had fallen into paganism and, mingled with his forces, had fought against their homeland, might come to their senses, take courage, join the Maccabees, and defend their homeland. We read that this happened in 1 Maccabees 2:29.

Allegorically, meaning: I will cause the Jews who were persecuting the Church to see their error and be converted to it and spread it, as happened to St. Paul in Acts 9. So says St. Jerome.

AND I WILL STRIKE EVERY HORSE OF THE PEOPLES WITH BLINDNESS. — This is a catachresis and synecdoche; for by blindness he means the stupor and fear by which the horses, seized as if blind, did not know where to flee. Properly also, many enemy horses were struck on the head and blinded by the Maccabees. For in 2 Maccabees 10:29, it is said: "Five men on horses appeared from heaven to the adversaries, adorned with golden bridles, providing leadership for the Jews; two of these, having Maccabeus between them, kept him safe, surrounding him with their armor, while upon the adversaries they hurled darts and lightning bolts, so that, confused with blindness and filled with confusion, they fell."




Verse 5: And the Leaders of Judah Shall Say in

5. AND THE LEADERS OF JUDAH SHALL SAY IN THEIR HEART. — St. Jerome explains it thus, meaning: The Jews who had deserted out of fear, and were besieging Jerusalem together with the forces of Antiochus, will say and pray not with their mouths, lest they be heard, but in their hearts: Lord, strengthen the citizens of Jerusalem so that they can resist these forces of Antiochus, so that we who were conquered alongside the enemies whom we serve under compulsion, may conquer with the citizens whom we dearly love. Secondly and more simply, meaning: The Maccabees in their heart will pray to God that He strengthen the citizens of Jerusalem, lest they succumb to Antiochus. So we read that Judas Maccabeus almost always prayed before the battle line and implored God's help, and by it obtained victory.

Allegorically, the leaders of Judah are the Apostles, who prayed to God that Jerusalem, that is the Church, might resist all tyrants bravely even to death and martyrdom. So say Albert and Arias.




Verse 6: I Will Make the Leaders of Judah Like

6. I WILL MAKE THE LEADERS OF JUDAH LIKE A FURNACE OF FIRE — meaning: I will cause the Maccabees, and mystically the Apostles, like fire to ravage, overcome, subdue, and convert everything round about. See the deeds of Judas, Jonathan, and Simon in the Books of the Maccabees. This was evident in the Apostles at Pentecost, when the Holy Spirit descended upon them in the form of fiery tongues; hence immediately by their fiery eloquence they converted many thousands of men, and gradually the whole world, to Christ. So say St. Jerome, Remigius, Albert, and others.

AND LIKE A TORCH OF FIRE IN HAY. — So the Roman edition. Others read "bundle" for "torch"; others, "torch," and so the Septuagint, the Chaldean, Pagninus, Vatablus, and others translate. For this is what the Hebrew word lappid means, namely a lamp and torch. Everything comes to the same thing: for the face of fire is a torch, most swiftly burning and consuming the hay into which it is cast.

And Jerusalem shall be inhabited — meaning: Jerusalem, previously emptied of its citizens who had fled out of fear of Antiochus, shall by the valor of the Maccabees be filled again with them, so that they may dwell in it as before, peaceably, in great numbers, and prosperously, as is clear from 1 Maccabees 14:4; and this almost until the time of Christ, who will enrich and adorn it with other inhabitants, heavenly and divine — namely the Apostles and early Christians. Note the Hebrew pleonasm when the Prophet says: "Jerusalem shall be inhabited again in its own place, in Jerusalem"; for the phrase "in Jerusalem" is redundant. For he means nothing other than that Jerusalem is to be rebuilt and inhabited not in another place, but in the very same place as before; and to signify that this will certainly, fully, and surely come to pass, he adds "in Jerusalem." For many destroyed cities were afterward built not in the same place, but in another nearby location, as New Tyre: for old Tyre is called Palaetyrus and is a considerable distance from New Tyre. So modern Rome is different from the ancient city. So too Tusculum; indeed modern Jerusalem is in a different place from the old one, for Mount Calvary, which was formerly outside the city, is now practically in the middle of it. Zechariah therefore predicts that Jerusalem under the Maccabees will be restored, repopulated, and made magnificent in precisely the same place as before.

Allegorically, Jerusalem is the Church of Christ, which, although shaken by the most severe persecutions and driven, as it were, from its seat, nevertheless always held its ground in its own place; indeed, it established itself more firmly and abundantly in the same place. For example, our Jerusalem is Rome, from which, although nearly all the emperors for three hundred years tried to uproot the popes and Christians, and therefore slew hundreds of thousands of martyrs with the most exquisite torments, they nevertheless always persevered in it; indeed they grew in number and strength, until at last they became rulers not only of the entire city but of the whole world. Hence St. Ambrose, commenting on Romans chapter 9, reads: "I will make Jerusalem among all nations"; "because," he says, "everywhere there were going to be, through Christ, sons of God, and the house of God in all places, which is the Church."




Verse 7: The Lord Shall Save the Tents of Judah

7. THE LORD SHALL SAVE THE TENTS OF JUDAH. — This is a prolepsis, or anticipation. For it meets a tacit objection: How will Jerusalem and Judah remain safe among so many enemies? And it answers that this will happen not by their own strength, but by God's. For God will save them and their homes, even the rural ones, which he therefore calls tents, especially because originally the Hebrews in the desert dwelt in no other homes than tents.

Allegorically, the "tents" are the particular Churches, to which although formerly Christians, out of fear of persecutions, could scarcely venture, and only at night, and in small numbers, God nevertheless preserved them, indeed increased and expanded them; just as of old, "in the beginning" of the Synagogue, namely in the desert, He preserved the antitypical tents of the Hebrews unharmed from enemies as well as from heat, rains, and storms.

SO THAT THE HOUSE OF DAVID MAY NOT GLORIFY ITSELF MAGNIFICENTLY — meaning: Lest the inhabitants of Jerusalem, and especially the descendants of David, boast that they by their own strength defended both themselves and the Jews dwelling in the neighboring towns and villages against Antiochus and the other enemies; behold, I say and declare that I will save both the people of Jerusalem and the other Jews. Let all therefore submit to Me and attribute their salvation to Me; for I will give the Maccabees courage and spirit, by which a few fighting against the largest armies will lay them low and rout them. Judas Maccabeus professed this in 2 Maccabees 8:18 and elsewhere; and thus he obtained miraculous victories from God. Note: "The house of David" means the descendants of David and their families, which were very numerous and most noble in Jerusalem. Again, "the glory of the inhabitants of Jerusalem" means, by hypallage, the citizens dwelling gloriously in Jerusalem: "Glorious things are said of you, O city of God" (Psalm 86:2). But "Judah" refers to the other Jews who dwelt in the villages and cities around Jerusalem. A similar hypallage is found in the Poet when he says: "Entrust the vessel to the winds," instead of: entrust the winds to the vessel. And: "The pipe blew the cheeks," instead of: the cheeks blew the pipe.

Allegorically, the "house of David" refers to the Apostles and similar princes of the Church; "the glory of the inhabitants of Jerusalem" refers to the doctors and men renowned in religion and holiness, for these are the glory of the Church. They too cannot boast against Judah, that is, against the faithful people and laity, as if they had protected them by their own strength, since this is the work of God and His grace. So say Albert, Hugo, and Vatablus.

Tropologically, Clarius says: The house of David and the glory of Jerusalem are kings, princes, nobles, and the wealthy. These cannot boast against Judah, that is, against the faithful laity, as if they by their nobility, power, and wealth obtain a worthier faith and place in the Church, since this is the result of the pure grace of Christ, which in Christianity makes the lowborn equal to the noble, the poor equal to the rich. For, as the Apostle teaches, in Christ Jesus there is neither Jew nor Greek, neither slave nor free, neither rich nor poor; but all are one — namely, a new creation of God. Indeed, in Christianity the poor hold the first and better parts: both because Christ preached to the poor (Luke 4:18) and proclaimed the poor blessed, and because He appointed poor Apostles as the nobles of His kingdom, through whom He converted kings and princes, according to 1 Corinthians 1:26-27: "Consider your calling, brothers, that not many are wise according to the flesh, not many powerful, not many noble; but God chose the foolish things of the world to confound the wise, and God chose the weak things of the world to confound the strong," etc. And James 2:5: "Has not God chosen the poor of this world to be rich in faith and heirs of the kingdom which God has promised to those who love Him?" Finally, the rich and noble have greater impediments to humility and Christian virtue than the poor; for honors puff up, wealth and pleasures weaken the mind; therefore they need a greater grace of Christ to break these chains than the poor do. Hence, on account of the greater grace given to them, they are bound to give greater thanks to Christ.




Verse 8: He Who Stumbles Among them

8. He who stumbles among them. — The Zurich Bible has: He who strikes against. For the Hebrew cashal means to strike against or stumble upon something, for example a stone, and thereby to fall and become weak. Hence the Septuagint, the Chaldean, and Pagninus translate: He who is weak among them; Vatablus: He who is feeble shall be like David; the Arabic: As one who belongs to David. Now the meaning is, as if He were saying: The Maccabees and their companions, who seemed few and weak, will by God's help become mighty warriors like David, who, although he was young and almost a boy, nevertheless slew a lion, a bear, and the giant Goliath. Indeed, those among them who stumble, by apostatizing from Judaism to paganism out of fear of Antiochus, when they see the courage and victories of Judas and his brothers, will — like David who fell into murder and adultery — do penance, resume their faith, and with that faith take on new courage and strength like David. The Books of the Maccabees relate that this indeed happened. So say St. Jerome, Theodoret, and others cited at the beginning of the chapter.

Allegorically, this is even more truly seen in the Church, where the weak — indeed women, boys, and girls — by the grace of Christ become so strong that they overcome the world, the flesh, the devil, executioners, fires, beasts, and every torment, as was evident in St. Agnes, Cecilia, Dorothy, Lucy, Pancras, Vitus, Celsus, and is evident daily. Again, those who have fallen into some sin, when touched by God, will rise up stronger, like David the penitent, as was evident in Saints Peter, Paul, Matthew, Magdalene, Pelagia, and very many others. So St. Gregory, Homily 20 on Ezekiel, Albert, Hugo, and Lyra here. Arias says differently, meaning: Countless saints of the new law will be comparable to the greatest saints of the old law, such as David was. This therefore is the great consolation of Christ's saints, that He Himself chooses the weak things of the world and makes them so strong that they confound the mighty; for His power is made perfect in our weakness (2 Corinthians 12:9). Therefore whoever is weak — whether in age, or sex, or health, or spirit — let him say with St. Paul: "I can do all things in Him who strengthens me."

his brothers — although originally from Levi, not from Judah and David — is called the house of David, because the house of David and the entire Jewish commonwealth chose him as their head and leader. He therefore succeeded David in the leadership and governance of his house, tribe, and people of Judah. He alludes to the house of David's mighty men: for David, because he was warlike and was engaged in constant wars, had and made his soldiers and commanders most warlike through training, among whom there stood out the thirty-seven listed in 2 Samuel 23:8ff., who are called "David's mighty men." The first three and bravest of these were Jeshbaam (that is, "sitting in the seat"), Eleazar, and Shammah, of whom it is said: "He did not attain to the first three." Hence Adrichomius, in his Description of Jerusalem, depicts the house of David's mighty men, in which those heroes of David dwelt, where also, as in a gymnasium, athletes and fighters competed in combats for the sake of exercise; and he cites for this Nehemiah 3:16 and Lyra there. The meaning therefore is: The house of David, that is, the descendants and followers of David — namely the Maccabees — will be so warlike and strong that they will equal, indeed surpass, the house and company of David's mighty men, and even his three foremost and bravest in strength.

Allegorically, David is Christ: He is strong as the Angel of great counsel, indeed as God; because He was truly God as well as man. The house and family of Christ were the Apostles and apostolic men, whom He Himself appointed as princes of His Church, which is the house of God, and He made them so powerful that they seemed to be angels or gods rather than men — especially because they led the life of angels on earth, and like angels they were mediators between God and men. So say Vatablus, Ribera, and others cited just above.

AND THE HOUSE OF DAVID SHALL BE LIKE GOD. — The Hebrew has quasi Elohim, which can be taken either in the nominative or the genitive. In the nominative take it Vatablus, Pagninus, the Syriac, and the Antiochene Arabic, translating: The house of David shall be like God — which the Prophet explains when he adds: Like the angel of the Lord, meaning: The house of David shall be strong like the angel of God. For the Hebrew Elohim signifies not only God but also angels, heroes, leaders, and princes. Hence the Chaldean translates: The house of David shall prosper like heroes, as if the angel of the Lord were in their sight. But the Septuagint, the Arabic, the Alexandrian, and our Vulgate take Elohim in the genitive: The house of David shall be like the house of God — because it shall be strong like the angel who is of the house of God. And thus both senses and both versions come to the same thing. It signifies that the princes of Judah (for they were of the house and posterity of David) will be most mighty, so that they will have not human but divine strength, and like angels will easily rout the battle lines of Antiochus and all men. Therefore the meaning of the entire verse is this: Under the Maccabees, the timid and weak common people, by God's help, will become so strong as to be compared to David the mighty warrior; and the princes will be comparable not only to David but even to angels in strength, leadership, foresight, and governance. And so it happened: for Judas, Jonathan, and Simon surpassed David in strength and victories, and indeed fought and conquered with the help and leadership of angels. For angels hurled darts and lightning at their enemies, as is narrated in 2 Maccabees 10:30. And in 2 Maccabees 15:16, it is said that Jeremiah appeared and gave Judas a golden sword, saying: "Take this holy sword, a gift from God, with which you shall strike down the adversaries of my people Israel." From then on, he and his followers became like the house of God — that is, like a divine refuge to which all the Jews afflicted by enemies would flee as to a sure anchor of salvation, and in whom they would trust as in angels sent for their deliverance. Indeed even the Gentiles — the Spartans and Romans — sought their friendship, as is clear from 1 Maccabees 12:1 and 14:17. So says Theodoret. Moreover, Judas, together with

Tropologically, the house of David is a religious community, in which, like David, all sing psalms and praise God, and therefore become strong in spirit to overcome all difficult things, like David. Hence it is at the same time the house of God, in which religious live like angels; for both are of the house of God, because they stand before God and are God's messengers, and they march at the head of the people's camp, like valiant soldiers and leaders. Add that they are familiar with angels and are guided by them, according to Exodus 23: "My angel shall go before you and bring you to the Amorite." Finally, St. Gregory, Homily 20 on Ezekiel, understands by the house of David the house of penitents: "This," he says, "is the day of mercy that was promised to us by the coming of our Redeemer. Therefore he who stumbles shall be like David, because the sinner returns to repentance. And the house of David shall be like the house of God, because each one who returns to righteousness becomes a dwelling place of his Creator, so as to be like an angel in His sight, because the bowels of mercy which he has experienced in himself, he pours out for others by proclaiming them."




Verse 9: I Will Seek to Destroy

9. I WILL SEEK TO DESTROY. — In Hebrew lehasmid, that is, to annihilate, meaning: I will strive that the Greeks and other nations that attack Jerusalem may be

crushed and annihilated by the Maccabees and their successors, and that Jerusalem may enjoy, as it were, continual peace until Christ, who as a new Solomon, the son of peace — indeed the Father of peace — will bring full and divine peace to the world. So says Theodoret. Note that when he says "all nations," he means those neighboring, subject to, or allied with the Greeks. For, as St. Jerome says on Isaiah 13, it is an idiom of Sacred Scripture to understand by "all nations" or "all the earth" the nations of that particular province of which there is discussion.

Allegorically, meaning: God will crush all the emperors and nations that persecute the Church; indeed He will subject them to the Church and make them faithful, as is evident from the Histories of Eusebius, Socrates, Sozomen, Baronius, and others that God actually did so. So say St. Jerome, Albert, Remigius, and Vatablus. Arias understands it differently, taking "nations" to mean the hosts of demons attacking Christ and Christ's Church, all of whom Christ has crushed.




Verse 10: And I Will Pour Out Upon the House

10. AND I WILL POUR OUT UPON THE HOUSE OF DAVID. — Here the Prophet rises, as is his custom, to Christ, and promises that He Himself will pour out upon Jerusalem — that is, upon the Jews who will believe in Him, that is, upon the primitive Church, which began in Jerusalem and Judea and was formed from the Jews — the spirit of grace and of prayers. For "grace" the Hebrew has chen, which signifies the grace by which we are pleasing and lovable. Hence in Scripture it is so often said: I have found, or I will find, grace in your eyes — that is, may I be pleasing, acceptable, and lovable to you. God therefore here promises that through Christ He will pour out upon the faithful the spirit of grace, that is, the spirit which by infused grace will make them pleasing to God, and will make them gracious and lovable to Him and to the angels, according to Ephesians 1:5: "He predestined us for adoption as sons through Jesus Christ, etc., to the praise of the glory of His grace, by which He made us acceptable in the Beloved Son." So say St. Jerome, Theodoret, Remigius, and others generally.

Secondly, the Chaldean and Arias not badly translate chen as compassion — the compassion by which we feel for the miserable, especially the innocent, such as Christ pierced, of whom verse 10 speaks. Hence you may translate with the Chaldean: I will pour out upon the house of David, etc., the spirit of mercy and compassion; or with Arias, the spirit of compassion and supplication, which generally arises from the thought and feeling of compassion. For supplication is the expression, through voice, weeping, and lamentation, of a compassionate heart.

AND OF PRAYERS. — In Hebrew tachanunim, which the Septuagint translates as "of mercy"; the Chaldean, "of compassions"; Clarius, "of propitiation." For the root chanan means to have mercy, and hence to pray; for misery stirs us to prayers by which we may relieve it. Hence our Vulgate translates "of prayers." Now St. Jerome, Remigius, Albert, Vatablus, and others generally think that here the sending of the Holy Spirit upon the Apostles and the faithful at Pentecost and thereafter is broadly predicted. Note here the two principal effects of the Holy Spirit: the first, that He gives us grace by which we are pleasing to God; the second, that He gives us the spirit of prayer and supplication, by which we may heal all our infirmities and miseries and obtain from God all the good things we need — according to Romans 8:26: "The Spirit helps our weakness; for we do not know how to pray as we ought, but the Spirit Himself intercedes for us with unutterable groanings." Therefore the gift of prayer is a great gift of God and of the Holy Spirit.

Secondly, and more precisely, and more aptly and connectedly with what follows, Arias and a Castro think that the "spirit of grace and of prayers" here refers to that which God inspired in the people of Jerusalem when they saw Christ crucified on the cross — namely, that they might look upon Him not with fierce and cruel eyes, but with kind, gracious, and compassionate ones, and might thereupon burst into tears and prayers, wishing that God would have mercy on the innocent Christ suffering such terrible things. For "spirit" in Scripture signifies the impulse and intensity of the mind — for example, to love and to compassionate, if it is a spirit of compassion, as it is here. That this is the meaning is clear from the Hebrew, where these words depend on what follows: "And they shall look upon Me whom they have pierced, and they shall mourn for Him with mourning as for an only son." For this compassion of theirs was the beginning of their faith and conversion to Christ, and of the spread of the Church. For God, on account of this compassion of theirs toward Christ, gave them faith, grace, and salvation through Christ. In a similar way, St. Elizabeth, daughter of the King of Hungary, and very many others, were moved to compunction and converted to the perfect life by gazing upon Christ crucified, as I shall soon show. Therefore it is less correct when some think, according to the literal sense, that this spirit of grace and of prayers is promised here to the Maccabees, as we know it was given to Judas Maccabeus. Again, Mariana takes this spirit of grace and compassion in a passive sense, as if to say: I will cause My faithful to be pleasing to all, so that all may have compassion on them and bring them aid.

Morally, learn here that the gift of prayer and supplication is a great gift of God: for prayer is a heavenly pipe through which, from God, through the merits of Christ, we draw all grace like manna. In this, St. Bernard, St. Dominic, St. Francis, St. Thomas Aquinas (who professed that he obtained his wisdom and learning by praying rather than by studying), St. Francis Xavier, and others excelled, who, relying on this, undertook and accomplished the most arduous tasks, and obtained nothing from God that they had not asked for. What leads and disposes to this is a great trust in God, which is born of a deep consideration both of God's goodness and of Christ's merits. For what will the most benign God deny to His friends, who spend their life and all they have for Him? What will He refuse to those who hold up before Him the blood, sufferings, and most bitter death of Christ, and through them make their supplications? Hence comes the wonder-working faith, the worker of miracles and the raiser of the dead — indeed of the damned, or of those certainly to be damned. Do you want examples? Take a few from

many examples. St. Elizabeth by her prayers converted a vain young man and impelled him toward religious life, so that while she was praying the young man cried out: "Stop, my lady, stop, because by the vast fire of your supplication my heart and my very marrow are being consumed, so that I grow faint and am about to die." So her biography relates.

In the year of the Lord 959, the English Church obtained perfect peace when King Edwin died and Edgar succeeded to the throne of the entire kingdom. Moreover, that by the prayers of St. Dunstan, whom Edwin had persecuted, his soul was snatched from being utterly condemned to hell, the monk Osbert narrates as follows: "Meanwhile Edwin was taken from this present life, and his soul, while Dunstan was occupied in prayer, was immediately presented to him by certain most foul men. Moved with pity for his misery and forgetful of his own injuries, he poured out immense floods of tears to almighty God for his liberation, and did not cease from them until he knew he had been heard on his behalf. After no great interval, therefore, those dark ones returned to Dunstan empty of their prey. And because they had come in vain to avenge their wrongs, they uttered slanderous cries; but he, giving no thought to their rages, gave thanks to God for His ineffable mercy." So relates Osbert in the Life of St. Dunstan, and from him Baronius in the year of Christ 959.

Sophronius, in the Spiritual Meadow, chapter 44, tells of a certain elder whose negligent disciple had died. Grieved, he prayed and said: Lord Jesus Christ, our true God, reveal to me the state of my brother's soul. And being carried out of himself in an ecstasy, he saw a river of fire and a great multitude in the fire, and that brother submerged in it up to his waist. Then the elder said to him: "Was it not because of this punishment that I used to beg you to care for your soul, my son?" The brother answered and said to the elder: "I thank God, Father, that at least my head has rest. For by your prayers I stand above the head of a bishop."

In the year 920, Sisinandus, the fourth Bishop of Compostela, died, whose reputation for holiness was so great that Pope John (I believe the Tenth) commended himself to his prayers by letter and his own courier. He died worn out by old age. At his death the voices of angels were heard singing: "Come, chosen one of God, enter into the joy of your Lord." He was succeeded by Gundesindus V, Bishop of Compostela and son of a certain count; but since he was more devoted to the world than to God, he is said to have ended his life without a sufficiently pious death. Concerning which his mother, a pious noblewoman overwhelmed with grief and deeply anxious about her son's soul, did not cease day and night before the altar of the blessed Apostle James to implore divine mercy and to earn merit for herself by tears, prayers, fasts, and almsgiving, with the intercession of St. James, until one night in the temple of the same apostle she heard this voice: "Know that your son has this night been admitted to the company of the elect." So relates John Vasaeus in the Chronicle of Spain, under the year 920.

AND THEY SHALL LOOK UPON ME WHOM THEY HAVE PIERCED. — Foolishly the Jews understand this from the Chaldean as referring to a certain Christ, son of Joseph, whom they fable to have fallen in battle, or to Judas Maccabeus killed by the enemy. For the word "Me" indicates that God is speaking here. The Hebrew means "they pierced through" — that is, they ran through, they thrust through, they transfixed — namely, the faithless and impious Jews transfixed Christ's head with thorns, His hands and feet with nails, His side with a lance on the cross. That this is a prophecy and discourse about Christ transfixed on the cross, St. John teaches and interprets in John 19:37, where, after narrating that the soldiers did not break Christ's legs because they saw He was already dead, he says: "But one of the soldiers opened His side with a lance. For these things were done that the Scripture might be fulfilled: You shall not break a bone of Him. And again another Scripture says: They shall look on Him whom they have pierced." So say St. Jerome, Theodoret, Cyril, and all other interpreters, both Greek and Latin; and indeed the ancient Hebrews as cited by Galatinus, Book VIII, chapter 17. He speaks of the Jews who looked upon Christ on the cross, especially those who felt compassion and pity for Him, as I said a little before, and as Alcazar proves at length and rightly in Apocalypse 1:7, note 6 — such as the Centurion and his companions, who "seeing the earthquake and the things that were done, feared greatly, saying: Truly this was the Son of God" (Matthew 27:54). Moreover, that there were many such people, indeed the majority, Luke indicates in Luke 23:48, saying: "And all the crowd that had come together for this spectacle, seeing the things that were done, returned striking their breasts." So say Arias, a Castro, Salmeron Volume X, treatise 48, at the end, and Alcazar in the place just cited. For "pierced," the Septuagint translates "mocked" (or "danced upon"), because instead of dakaru they read by metathesis rakadu, meaning "they danced, they mocked." So says St. Jerome.

Symbolically, Cyril and Eusebius, Book VIII of the Demonstration, chapter 4, apply these words to the Jews in the destruction by Titus — to those, I say, who recognized that the cause of the destruction was that their fathers had crucified Christ, and therefore were converted to Christ. For the rest attributed the cause of the destruction not to the killing of Christ, whom they did not acknowledge but indeed denied to be the Messiah, but rather to the seditions and mutual slaughters and other sins of the Jews, as is clear from Josephus, Book VI of the Jewish War, chapter 16.

Anagogically, this will be fulfilled on the day of judgment, when the Jews and other impious people, who here on earth refused to acknowledge Christ, will acknowledge Him against their will; for they will be condemned because they pierced Him, or because they were unmindful and ungrateful through their sins for His piercing and passion, and therefore they will mourn. So St. John explains in Apocalypse 1:7: "Behold, He comes with clouds, and every eye shall see Him, and those who pierced Him. And all the tribes of the earth shall mourn over Him." See what I said there. Indeed many consider this to be the literal sense, such as Theodoret, Remigius, Lyra here, and St. Augustine, City of God XX.30, Suarez, Part III, Volume II, Disputation 57, Section 9, Jansenius in Harmony of the Gospels chapter 1, 44, Toledo on John 29:37 — who from this passage prove that the stigmata of crucifixion and passion remained in Christ's body after the resurrection, and that they will be seen by the impious on the day of judgment. But from what has been said, it is clear that this sense is rather anagogical. Christ also alluded to this in Matthew 24:30, saying: "And then the sign of the Son of Man shall appear (namely the cross, with nails, lance, etc.) in heaven, and then all the tribes of the earth shall mourn," etc.

Finally, some extend this to the particular judgment of each individual person. Thus Pope Innocent in his book On the Misery of the Human Condition, and from him Ludolph, Volume III of the Life of Christ, chapter 46, think that every person at death sees Christ placed on the cross: the wicked, to their confusion, so that they may blush at not having been redeemed by Christ's blood, their own fault requiring it, and that this is what Zechariah says here: "They shall look upon Me whom they have pierced"; the good, however, see Christ for their exultation. They prove this from 1 Thessalonians 3:13: "At the coming of our Lord Jesus Christ" — that is, they say, on the day of death, when Christ appears on the cross to both the good and the wicked. And from Apocalypse 3:3: "I will come to you as a thief." But these arguments are weak and uncertain, and therefore it seems rash to assert them, as Dionysius the Carthusian rightly says in his Dialogue on the Particular Judgment, articles 2 and 11. At the universal judgment, however, Christ will appear not crucified, but with the cross and the scars of His five wounds, as I have already said. Therefore Christ carries out the particular judgment of each person either by Himself or through angels. By Himself, not by descending from heaven (for then at every hour, since many throughout the world are dying, He would have to descend from heaven and multiply Himself many times over, to judge those who at the same instant in various

places and provinces are dying), but through a mental communication by which, remaining in the empyrean heaven, He speaks to the soul dying on earth, revealing to it its deeds and dictating the sentence of eternal life or death. For so do the angels speak to one another even when they are at a very great distance from each other. Or He certainly carries out the particular judgment through angels; for they are His ministering spirits, as the Apostle says in Hebrews 1. Hence Bartholomew Sibylla, Doctor of Sacred Theology, of the Order of St. Dominic, in the Mirror of Pilgrim Questions, Decade 1, chapter 2, Question 9, thinks that Christ carries out this judgment through the guardian angel of each person, so that the angel may then, according to his merits, lead him either to purgatory or to heaven, or hand him over to the demon to carry him off to hell. For this seems to pertain to the guardian angel's custody and to be his final act.

AND THEY SHALL MOURN — not so much their own sorrows, as the impious will do on the day of judgment, but rather the unworthy death of Christ. For he says: "They shall mourn for Him" — namely, for Him undeservedly crucified and killed — "with mourning as for an only son, as one grieves at the death of a firstborn." For Christ is "the firstborn of all creation" (Colossians 1:15), "like the mourning of Adadremmon in the plain of Megiddo" — that is, like the Jews of old mourned for Josiah, the best of kings, slain by Pharaoh in the plain of Megiddo, whose son and antitype was Christ, killed in Jerusalem by the Jews. So says St. Jerome: "When the Lord and Savior was crucified, the mourning will be renewed in Jerusalem, with men separated from women, because in a time of mourning we ought not to be occupied with marriage and the work of weddings." He proves this from Joel 2:16: "Let the bridegroom go forth from his chamber, and the bride from her bridal room." And he adds: "This is to be done not only in a time of distress, but also in a time of prayer, when we wish to beseech God. Therefore even now the house of David, and the tribe of the house of Nathan, and the tribe of the house of Shimei are separated from their wives, that they may mourn the Lord." He speaks literally of the mourning of the faithful at the death of Christ, as I showed a little before.

Symbolically, you may rightly understand this mourning in two ways: first, the mourning with which the faithful mourned, partly from the repentance and joy of their conversion, by which they had received Christ's Holy Spirit; partly on account of the various persecutions which they suffered at first from the Jews and Gentiles because of Christ. Indeed, St. Jerome, Remigius, Albert, and Alcazar in the place already cited think this is understood literally here. And secondly, the mourning with which every year the faithful, especially in Holy Week (in which God pours out upon the faithful and devout this spirit of grace and of prayers, or compassion), recall and mourn the Passion of Christ, as they reflect that by their sins they crucified Christ, and therefore they do penance, embrace an austere life, tame their appetites, and devote themselves to mortification, as religious do. For these truly share in the suffering of Christ, since out of remembrance, veneration, love, and imitation of Christ, they carry about the dying of Jesus in their flesh, as the Apostle says, and thus they render, as it were, funeral rites to Christ crucified for them, and honor Him as the dead. For they truly say and mourn that word of Lamentations 4:20 and 5:16: "The breath of our mouth, Christ the Lord, was taken in our sins. The crown of our head has fallen: woe to us, because we have sinned."

Moreover, this mourning is in Adadremmon, that is, in the gardens of pomegranates: for such are religious orders and monasteries, in which discipline and charity flourish, the care of which pertains to the Bride of Christ, according to Song of Songs 6:10: "I went down into my garden to see the fruits of the valley, and to see whether the vine had budded and the pomegranates had blossomed." And chapter 7:12: "Let us rise early to the vineyards, and let us see, etc., whether the pomegranates have flowered." Hence men mourn separately in men's monasteries, women separately in women's monasteries, practicing the penance of religious life.

Moreover, those who mourn most are the houses of David, Nathan, Levi, and Shimei, which were related to Christ — that is, which approach Christ most closely in piety and charity. Hence David is interpreted as "beloved," Nathan as "given," Levi as "joined," Shimei as "obedient." So says Alcazar, with whom Isidore, Clarius, Vatablus, and Dionysius agree. Thus Abbot Stephen in the Spiritual Meadow, chapter 64, when three elders were discussing the salvation of the soul, said: "Day and night I gaze upon nothing else but our Lord Jesus Christ hanging on the cross." So St. Elzear, Count of Ariano, always gazing upon the Crucifix, was moved to neither anger nor impatience by any injury, any affliction, any annoyance, but bore everything calmly with unmoved countenance and invincible patience. And when his wife Delphina marveled at this apathy and asked the reason, he replied: "I will explain to you the secret of my heart. Know that I sometimes feel a certain indignation in my soul against those who harass me, but I immediately turn to thinking of the injuries inflicted on Christ, and desiring to imitate Him, I say to myself: Even if my servants were to pull your beard and strike you with blows, it would be nothing compared to your Lord, who suffered far greater things. And know for certain, Delphina, that I never cease to recall the injuries of my Savior until my soul is fully calmed." By this means no disturbance or agitation could gain mastery over him. Thomas of Cantimpre, Book II of the Bees, chapter 25, part 5,

relates that a certain martyr, captured by a pagan tyrant, always went about groaning. When the tyrant asked the cause of his sadness, he replied: "I always walk in sadness because, mindful of the death of my God, I continually carry in my heart the stigmata of His passion." Whereupon the enraged tyrant ordered his heart to be torn out and cut open, and in it found an image of Christ crucified. Moved by this, he converted to Christ and was baptized. The same image of Christ crucified was found in the heart of St. Clare of Montefalco, as the eyewitness Thomas Bosius records in Book XV of the Signs of the Church, chapter 3, Volume II. Well known are the sacred stigmata impressed upon St. Francis by Christ crucified, upon whom he continually gazed. St. Lydwina continually dwelt in the wounds of Christ, as in the clefts of the rock, like a nesting dove, as her biography records in Surius, chapter 7, April 14. The same did St. Clare, disciple of St. Francis, as her biography records, chapter 20, in Surius, August 12; and her follower St. Colette, as her contemporary Stephen of Juliers relates in her biography. The same did St. Hedwig, Duchess of Poland, as her biography records, chapter 5, in Surius, October 15. And St. Bridget, as her biography records, chapter 5; and Gertrude, Mechtild, and Catherine, as cited by Abbot Blosius in the Spiritual Necklace, chapter 2. Finally, St. Elizabeth, daughter of the King of Hungary, when one day she had entered the church in royal dress and retinue, as soon as she saw the cross and Christ hanging upon it, she began to dissolve in tears and was tormented with the sharpest grief, thinking and saying to herself: "My God and Savior dies on the gallows; I gleam with gems, gold, and purple. He wears a crown of thorns; I a golden one. He is among thieves, enemies, and mockers; I am surrounded by a crowd of servants attending me." Therefore, calling herself on this account unhappy, wretched, and almost damned, because she so poorly imitated her Creator, she fell unconscious to the ground, and with difficulty coming to herself, resolved to change her life and imitate the humility and cross of Christ, as she indeed did. So her biography relates, and Hieronymus Platus in his book On the Dignity of Cardinals, chapter 17.

Moreover, Zechariah here teaches that among the various feelings which we can draw from meditation on the Passion of Christ — such as wonder, love, gratitude, compunction, fear, repentance, imitation, patience, joy, hope, etc. — the feeling of compassion stands out, and it is properly what we owe to Christ suffering for us. For who would not grieve from the depths of his being for Christ, innocent and holy, indeed the only-begotten Son of God, when he gazes upon Him nailed to the cross, suffering so many and such great things for him so lovingly? Who would not groan from compassion and dissolve in tears? Truly St. Bonaventure says in the Stimulus of Divine Love: What could be more fruitful, what sweeter, than to share with one's whole heart in the most bitter passion of Jesus Christ our Lord? See also our Francis Arias, Book on Mental Prayer, chapter 12. Therefore St. Clare, disciple of St. Francis, commanded the nuns of her Order to mourn frequently the death of Christ, as her biography records.

They shall mourn for Him — He passes from the first person to the third, namely from "Me" to "Him." Hence Sanchez thinks that the Prophet, after being transported to Christ and His wounds with which He was pierced, immediately returns and flies back to the Maccabees, of whom he has been treating throughout the chapter, meaning: In the persecution which the Jewish people will suffer most cruelly from Antiochus, all the pious will mourn over him, namely the people just mentioned, for it is clear from 2 Maccabees 1 that all mourned at that time. But in the preceding verses no mention was made of devastation, only of the strength and victories of the Maccabees. Add that this transition seems too sudden and unusual. That there is an allusion to it, however, I do not deny.

Secondly, Alcazar in the cited passage thinks that "Me" refers to the eternal Father, for He customarily speaks of Himself, that is, in the first person in Scripture; but "Him" refers to the Son, meaning: They shall look upon Me, the eternal Father, whom they have pierced — because the wound was inflicted on Me that they inflicted on Christ, My most beloved Son, according to Malachi 3:8: "Does a man afflict God? For you afflict Me." Therefore I will cause them to mourn for Him.

Thirdly, others more simply think it to be a Hebrew enallage: for the Hebrews often change persons and speak of themselves now in the first, now in the third person. Or more easily you may say that up to this point Christ has been speaking of Himself in the first person, but now the Prophet speaks of Christ, and therefore speaks of Him in the third person. For the Prophet exaggerates and shows what Christ had said briefly — namely, how great the mourning of all will be over His piercing on the cross. The Septuagint translates: They shall mourn over themselves — following whom, St. John in Apocalypse 1:7 says: "All the tribes of the earth shall mourn over themselves because of Him"; because on the day of judgment the wicked will mourn over themselves, in that they either procured Christ's death or were ungrateful to Him. More on this at the end of the chapter.




Verse 11: Like the Mourning of Adadremmon

First, "Adadremmon" was a city near Jezreel, which was later called Maximianopolis, situated in the plain of Megiddo, where Josiah, king of Judah, was killed by Pharaoh Necho, whose death Jeremiah and all Israel mourned (2 Chronicles 35), meaning: At the crucifixion and death of Christ the mourning of the faithful will be the greatest, such as it was at the killing of Josiah, the best of kings, who was the ancestor and type of Christ. So say St. Jerome, Remigius, Albert, and others. This city seems to have been so named from the abundance of pomegranates. For Remmon in Hebrew means the same as pomegranate; hadad, or as the Chaldean reads, habar, means beauty. Therefore this most pleasant city was called Adadremmon, that is, "beauty of pomegranates." Hence the Arabic and Syriac translate: Like the mourning over the son of Amon (that is, over Josiah, for Josiah was the son of Amon, Matthew 1:10) in the plain of Megiddo.

Secondly, the Septuagint, interpreting the proper names by their etymology as is their custom, translates Remmon as "pomegranate" or "pomegranate fruit," and Megiddo as "cut down." For so they have it: Like the mourning for a pomegranate, or rather, for a pomegranate grove that is cut down in the field. Here St. Jerome rightly notes that the Greek rhoonos (for so it should be read in the Septuagint, not rhoon, meaning "of pomegranates," as the Complutensian reads) signifies not a pomegranate fruit but a pomegranate orchard, that is, a place planted with pomegranates. Now St. Cyril explains the Septuagint version thus, meaning: At the death of Christ "there will be mourning like the mourning of a farmer when a pomegranate tree with its fruits is cut down. The tree is 'sweet-flowering' (that is, beautifully blooming), sending out from its root many branches, straight and tall, which when adorned with its pomegranates excites admiration" — meaning: Just as the owner grieves most when a pomegranate orchard is cut down, since it was his delight, especially when adorned with purple blossoms like little cups or with blushing pomegranates (as we see the Romans delight in pomegranate groves); so all the pious will grieve most deeply at the death of Christ.

He uses the similitude of pomegranates rather than other fruits, because when pomegranates are pressed they pour out a blood-colored juice, both savory and healthful, which represents the blood of Josiah and of Christ, by which the world was saved. Hence the bride in Song of Songs 8:2: "I will give you a cup of spiced wine and the juice of my pomegranates." Cyril adds that the pomegranate signifies the nobles of the commonwealth. Theodoret explains the Septuagint thus: Just as woodcutters, he says, cutting down a very large pomegranate tree, make a great noise, so the mourning of these people will resound in everyone's ears. Moreover, the pomegranate is a type of charity: for it has very dense and closely joined seeds, like a grape cluster, and so it seems to be the grape of a fruit, just as a cluster is the grape of a vine; for in its skin it is a fruit, but in its seeds it is a grape and a cluster. Add that the crimson or purple color of the pomegranate fruit and its blossom is a symbol of love. These are from the Septuagint version, from which some think that at the death of Josiah the pomegranate orchard near where he was killed, called Adadremmon, was cut down, and therefore mention is made of it here, because it introduces a double cause and likeness of mourning — one from the death of Josiah, the other from the cutting down of the pomegranate orchard.

Thirdly, the Chaldean thinks that two mournful slaughters are signified here — namely those of Ahab and Josiah — and that a comparison is drawn from each. For he translates thus: Like the mourning for Ahab, son of Omri, whom Hader Remmon (Benhadad), son of Tabrimon (king of Syria, as is clear from 1 Kings 15:18 and 22:34), slew in Ramoth Gilead; and like the mourning for Josiah, son of Amon, whom Pharaoh the Lame slew in the plain of Megiddo. But Ahab was an impious king: hence at his death there was no great mourning, and if there had been, Scripture would not use it, nor compare the mourning for the death of Christ to it. Wherefore a Castro suspects that this Adad was some famous man, a citizen of Remmon, killed at Megiddo, whose death was celebrated with universal mourning, and whose story was very well known in the time of Zechariah, although it is unknown to us.

There is therefore a Hebrew proverb: "The mourning of Adadremmon" or "The mourning of Josiah," signifying an immense mourning, like the mourning for a deceased only child. A similar one among the Gentiles was "The mourning of Adonis." For Venus bitterly mourned Adonis when he died, and her lamentations were renewed and celebrated each year with mourning and solemnity. Hence Venus says in Ovid, Metamorphoses X: "Monuments of grief shall remain forever, O my Adonis, and the recurring image of your death shall enact the yearly rites of our mourning." And Ezekiel 8:14 saw in the temple women mourning for Adonis. See what I said there.




Verse 12: Apart

12. Apart. — Because among the Hebrews, and indeed among the Greeks, women were separated from men at banquets, at prayer, and other public and solemn occasions, to such an extent that among the more respectable families one part of the house was assigned to men, called the andronitis, and another part to women, called the gynaeconitis. So from Plutarch, Athenaeus, and others, says Sanchez.

THE FAMILY OF THE HOUSE OF DAVID. — All these families, but four above the rest, are said to be about to mourn at the killing — not of the Jews in the time of Antiochus, but of Christ — namely David, Nathan, Levi, and Shimei, for which the Septuagint has Simeon. But this Shimei, or Simeon, is not the second-born son of Jacob, brother of Judah and patriarch, but another, says Lyra, much later, who was illustrious in life and wisdom and founded a school or sect. Of him St. Jerome writes in his commentary on Isaiah 8 and in his Questions to Algasia, Question 10: The Nazarenes, he says, interpret the two houses as two families — Shammai and Hillel — from whom the scribes and Pharisees arose not long before Christ was born, whose school Akiba later directed; and these were the two houses that did not receive the Savior, who was to them a ruin and a scandal. Now what exactly these four families were is not established; it is established that in the time of Zechariah and of Christ they were known and famous among the Jews. However, there are two probable opinions about them:

The first is that these four were ancestors of Christ; hence their families mourned most at the death of Christ, as His kinsmen, especially those who had embraced the faith of Christ. For Luke in chapter 3, in the genealogy of Christ, names His ancestor Levi in verse 24 and another in verse 29, then Shimei in verse 26, and again Nathan and David in verse 31. In favor of this are St. Matthew, Mark, and Luke, who say that at the death of Christ not only did the women mourn and all His acquaintances stand at a distance, but the entire crowd, having seen the many prodigies that occurred then, struck their breasts. So say Arias and a Castro.

The second opinion is that of St. Jerome, Theodoret, Remigius, Albert, Ribera, and many others: that by the family of David the nobles are signified, for they were descended from David; by the posterity of Levi, the priests and pontiffs are signified, for they descended from Levi; by Shimei, or Shammai, the doctors and scribes are signified, who had Shammai as their leader and teacher; by the posterity of the prophet Nathan, the Prophets are signified — that is, devout men who devoted themselves to prayer, meditation, and the praises of God, who in the Books of Kings are called the sons of the Prophets. For these were the offices of the Prophets, and from them some, being more elevated in spirit, conceived the spirit of properly prophesying — that is, of predicting the future.

You will object: Many of these, such as the priests and scribes, did not mourn the death of Christ but rather brought it about. I respond that in Scripture things are often said to be done, or to be about to happen, that ought to be done or that must be done, or that propriety and the nature of things requires to happen, or for which a just and serious reason is given, as I said in the Prooemium, Canon 15.

Therefore these four families are said to be about to mourn at the death of Christ: because it was fitting for them to mourn, because each had its own proper and serious reason for mourning, even though many among them who were perverse did not actually mourn. For the family of David had a proper reason for mourning, because Christ, who was born from it as King and Messiah, was being killed. And again, because on account of the slain Christ, the kingdom of David and Judah was to be destroyed. The family of Levi had reason to mourn, because Christ the priest and pontiff, foreshadowed by all the Levitical sacrifices and priests, was being killed, and because it was itself the cause of His death, and therefore the priesthood was to be taken from it and the temple would be polluted and burned by the Romans. The family of Shimei had reason to weep, because Christ, the teacher of the world, was being slain, and therefore the order of teachers and scribes was to be contaminated and abolished. The family of Nathan had reason to grieve, because Christ, the leader of the Prophets, was being most unjustly and cruelly killed, and therefore all prophecy, religion, and holiness was to be taken from them. Add that many from these families were pious and converted to Christ, and they indeed bitterly mourned His death in reality. Moreover, Arias, Mariana, and Sanchez think that these four families, more than the rest, mourned the death of Josiah and paid him their mourning tribute, and that many of them did the same for Christ, the antitype of Josiah.

Finally, these and all other families will mourn on the day of judgment, when they shall see themselves, or their own people, condemned to eternal fire by Christ now judging and reigning in glory, on account of His death either procured or despised, as ungrateful, faithless, rebellious, and impious people. Hence the Septuagint, in verse 10, instead of what the Hebrew and our Vulgate have — "they shall mourn for Him" — translates: "they shall mourn over themselves." And from this, St. John, speaking of Christ the Judge, in Apocalypse 1:7: "All the tribes of the earth shall mourn over themselves because of Him." From which it is clear that this meaning about the mourning of the impious on the day of judgment is not so much anagogical as literal. For the Prophet combines all the mourning over Christ's death — both that of the pious at His funeral and that of the impious on the day of judgment. So say St. Augustine, Theodoret, Remigius, Suarez, and others whom I cited at verse 10, to whom add Tertullian, Against the Jews, chapter 11, and Irenaeus, Against Heresies IV, chapter 66.

Then therefore the impious will mourn, because they will see the stigmata of Christ's wounds, as well as their own sins, which were the cause of those wounds. For example, Judas will see that by his betrayal he drove Christ to the cross; the rich glutton will see that by his luxuries he pierced Christ; the proud man will see that by his points of honor; the miser by his frauds and usuries; the adulterer by his lusts; the combative man by his daggers — each pierced Christ. Every wicked person will see how many wounds he inflicted on Christ by his crimes, how many thorns he drove into His head, how many scourges and pains he inflicted on Him, how many sufferings he added to Him. Moreover, he will see that Christ, out of His immense love, took upon Himself all his sins to be expiated, and atoned for them as far as was in His power; and therefore he will see his own ingratitude and madness, in that he refused to repent and amend his life and obey Christ, and thereby rendered the Passion and cross of Christ fruitless for himself; and consequently, that by his own guilt alone, negligence, and malice he perishes, and therefore is most justly condemned to horrible and eternal torments. With good reason, therefore, will he mourn.

Finally, all the families of the faithful mourn the death of Christ every year during Holy Week. For this prophecy began to be fulfilled when Christ was dying, and after His death it continues to be fulfilled through each century, until it is fully completed at the end of the world and on the day of judgment. So say Vatablus and Dionysius. This explanation is general and complete, and embraces all the others; for the Prophet in verse 12 seems to broaden this mourning and extend it to all families and all times.

Tropologically, religious and the faithful mourn Christ crucified, who mortify their vices and crucify their passions and members for the love of Christ, so that they may continually carry about His cross, both active and passive, for His honor, both in body and mind, so as to say with St. Paul in Galatians 6:17: "I bear the stigmata of the Lord Jesus in my body," as I said from Alcazar at verse 10.





Leviticus II




Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Leviticus 2:1-16

	Verse 1: When a Soul Offers an Oblation of Sacrifice to the Lord

	An Oblation of Sacrifice

	His Offering Shall Be of Fine Flour

	And He Shall Pour Oil upon It

	And He Shall Place Frankincense





	Verse 2: He Shall Take a Handful of Fine Flour and Oil

	Verse 3: Whatever Is Left Over from the Sacrifice

	Verse 4: When You Offer a Sacrifice Baked in an Oven

	Verse 5: If Your Offering Is from a Griddle

	Verse 9: When He Has Offered It

	Verse 11: Every Offering Shall Be Made without Leaven

	Verse 12: Only the First-Fruits Shall You Offer

	Verse 13: Whatever You Offer, You Shall Season with Salt

	Verse 14: If You Offer a Gift of the First-Fruits

	Verse 16: The Priest Shall Burn a Part as a Memorial






Synopsis of the Chapter


The second kind of sacrifice is described, namely the mincha, that is, the grain offering, and it is threefold: first, of fine flour, verse 1; second, of breads — and this again is threefold: namely of breads from the oven, from the griddle, and from the grill, verse 4; third, of ears of grain, verse 14.




Vulgate Text: Leviticus 2:1-16


1. When a soul offers an oblation of sacrifice to the Lord, his offering shall be of fine flour, and he shall pour oil upon it, and shall put frankincense, 2. and shall bring it to the sons of Aaron the priests: of whom one shall take a handful of the fine flour and oil, and all the frankincense, and shall place the memorial upon the altar as a most sweet odor to the Lord; 3. but whatever is left over from the sacrifice shall belong to Aaron and his sons, a holy of holies from the offerings of the Lord. 4. But when you offer a sacrifice baked in an oven, of fine flour — namely unleavened loaves mixed with oil, and unleavened wafers anointed with oil. 5. If your offering is from a griddle, of fine flour mixed with oil and without leaven, 6. you shall divide it into small pieces and pour oil upon it. 7. But if the sacrifice is from a grill, the fine flour shall likewise be sprinkled with oil; 8. and offering it to the Lord, you shall deliver it into the hands of the priest. 9. When he has offered it, he shall take the memorial from the sacrifice and burn it upon the altar as an odor of sweetness to the Lord; 10. and whatever is left over shall belong to Aaron and his sons, a holy of holies from the offerings of the Lord. 11. Every offering that is offered to the Lord shall be made without leaven, nor shall anything of leaven or honey be burned in sacrifice to the Lord. 12. You shall offer only the first-fruits of these and gifts; but they shall not be placed upon the altar as an odor of sweetness. 13. Whatever sacrifice you offer, you shall season it with salt, nor shall you remove the salt of the covenant of your God from your sacrifice. In every offering of yours you shall offer salt. 14. But if you offer a gift of the first-fruits of your crops to the Lord, from ears of grain still green, you shall toast them with fire and break them in the manner of groats, and so you shall offer your first-fruits to the Lord, 15. pouring oil upon them and placing frankincense, because it is an offering of the Lord. 16. Of which the priest shall burn as a memorial of the gift a part of the broken groats and of the oil, and all the frankincense.




Verse 1: When a Soul Offers an Oblation of Sacrifice to the Lord, His Offering Shall Be of Fine Flour


"Soul" means man by synecdoche. So "soul" is taken in chapters 4 and 5, and often elsewhere. By a similar figure, "flesh," which is the other part of man, often signifies the whole man, as in Genesis chapter 6: "All flesh" — that is, man — "had corrupted its way." John 1:14: "The Word was made flesh" — that is, man. Isaiah 40:5-6: "All flesh" — that is, man — "is grass." Note here that Scripture uses the word "soul" when there is consideration of the acts of the soul or of human dignity; but "flesh" when it regards man's lowliness.




An Oblation of Sacrifice


In Hebrew it is, an oblation of mincha, which Aquila, as Hesychius testifies in chapter 10, translates as "a gift of grain"; Vatablus translates it as "a food sacrifice"; Andreas Masius in chapter 22 of Joshua, verse 23, translates it as fertum (an offering cake). For mincha among the Hebrews is properly the sacrifice that is made from spelt or fine flour, whether it be pure fine flour, or baked in an oven, on a griddle, or on a grill. And because the other sacrifices have their own particular names, our Interpreter throughout Leviticus calls the sacrifice of fine flour, or mincha, simply "sacrifice" — which note carefully.


You ask, why did God institute this sacrifice of mincha, that is, of grain?


I answer: first, for the sake of the poor, for not everyone could buy and offer animals. So Lycurgus, the lawgiver of the Spartans, when asked why he had instituted such modest and meager sacrifices, answered: "So that the worship of the gods among us may never fail"; Plutarch testifies to this in his Life of Lycurgus. Second, to provide bread and provisions for the priests, for a large part of this sacrifice went to the priests. Third, so that, just as the Hebrews worshipped God with animals, they might also give thanks, so also they might worship with the fruits of the earth, and learn in every need and nourishment to look to God. Fourth, because a sacrifice was like a banquet in which God feasted with men, and the victims were like the food of God; but bread, whose material is spelt or fine flour, is a necessary food for men. Hence God equally required fine flour or bread in His sacrifice. That this is so is evident: first, from the fact that the victim is called "bread" — that is, the food of God — in Leviticus 21:21 and chapter 22, verse 25. Second, from the fact that the altar is called the "table of God" in Malachi 1:7 and 12. For God, whose delight is to be with the sons of men, wished by this manner to show His condescension toward men, presenting Himself as so familiar to them that He might share with them the same table and meal. Hence among the Roman Gentiles, at the banquet of Jupiter — which the seven Epulones celebrated on the Capitol — Jupiter was invited to a couch, Juno and Minerva to chairs for the dinner. From this Valerius Maximus draws the conclusion that in ancient times men reclined only on couches, while women sat in chairs.


Third, from the fact that the Seventy generally call the sacrifice karposin or karpoma, that is, "fruit," by which God feeds and enjoys Himself. Hence they call the holocaust holokarpoma, because the whole goes into fruit and the food of God. Fourth, because for this reason God commanded that in every animal sacrifice fine flour and wine should be offered, as is evident from Numbers 15, verses 4, 7, and 10; likewise salt, as is evident from this chapter, verse 13 — so that, namely, the banquet of God might be full and complete: for in every banquet there is required meat and bread for food, wine for drink, and salt for seasoning.


The Gentiles imitated the same in their sacrifices, who sprinkled the head of the victim with ground spelt (which they accordingly called mola salsa — salted meal), toasted and mixed with salt. From this mola and its rite the word immolo (I sacrifice) is derived; Lucan, Book I, is a witness to this mola:


He had already begun to pour Bacchus (wine),

And to spread the meal with the angled knife.


And Virgil, Eclogue 8: "Sprinkle the meal;" and Horace, Book II, Satires 3:


When you set the sweet daughter at Aulis in place of a heifer

Before the altars, and impiously sprinkle her head with salted meal.


And Plautus, Amphitryon: "Today one ought to have prayed with salted meal or with incense." And this from ancient times. For Numa Pompilius, who succeeded Romulus in the kingdom of Rome, decreed that "no sacrifice should be offered without flour," and he added a symbolic reason: so that, he said, by this symbol I might signify that "no small part of piety consists in taming the manners and composing them to gentleness." For flour, being soft and pliable, is a symbol of gentleness. So Plutarch in his Life of Numa. See more in Pliny, Book 12, chapter 18, and Cicero, Book 2 of On Divination. From this rite the word mactare (to sacrifice/slay) is derived, meaning "to increase more"; and victima macta, that is, "a victim more increased." For whenever flour, wine, or incense was poured over the victim, they would say: "The bull is mactus with incense or wine" — that is, the victim is heaped up and made greater with incense or wine. So Isidore, Book 10, and Giraldus, Syntagma 17.


The allegorical reason for this grain sacrifice was to signify that the flesh and sacrifice of Christ also involved and involves the nature of bread and wine in the Eucharist. Hence the flesh of Christ is also called bread, Jeremiah 11:19; John 6, verses 35, 47, 51, 58. For this is the sacrifice of mincha which Malachi predicted would be offered by Christian nations in every place and throughout the whole world, chapter 1, verse 11. For just as the victims of slaughtered animals signified the sacrifice of Christ slain on the cross, so the sacrifice of mincha signified the sacrifice of Christ in the Eucharist, under the species of bread and wine.


From this it follows that this oblation of mincha, whether of bread or fine flour, was a true and properly so-called sacrifice. Although Abulensis denies this, the word mincha refutes him, which both Malachi and the Seventy and our Interpreter translate as "sacrifice." And it is evident from the rite of mincha, in which bread or fine flour was burned or otherwise changed in honor of God; for this plainly proves that the mincha was a true sacrifice, not merely a simple oblation. For in a simple oblation the thing is not destroyed or cut up, but is offered whole — for example, whole crops, fruits, nuts, leavened breads, and cooked dishes, as is evident from Numbers 15:19 and Leviticus 19:24.


You will say: The mincha was not a holocaust, nor a peace offering, nor a sin offering; therefore it was not a sacrifice. So Abulensis.


I answer by denying the consequence; for those three — namely the holocaust, the peace offering, and the sin offering — are only the division and species of the animal victim, that is, of living sacrifice, not of the inanimate. Therefore, sacrifice in general must be divided into animate and inanimate; the animate is then divided into holocaust, peace offering, and sin offering; the inanimate, however, was of two kinds: one was solid, namely of spelt and breads; the other liquid, namely the libation of oil and wine.


I add, however, that the fine flour which always had to be offered together with the animal victim was not a sacrifice distinct from it, but was as it were a libation — that is, an addition and adornment to the sacrifice, about which see Numbers 15.




His Offering Shall Be of Fine Flour


As if to say: He shall offer pure fine flour without bran, if he wishes to offer the sacrifice that is called mincha, as was stated above.


Tropologically, fine flour is the purity of conscience, says Radulphus, for this is the sacrifice most pleasing to God.




And He Shall Pour Oil upon It


God commanded oil to be poured upon the fine flour as a kind of seasoning for flavor; for bread with oil is more savory, and the most savory and choicest food must be offered to God.


The allegorical reason was that the oil might signify the charity and mercy of Christ, which He Himself showed us in His sacrifice, both of the cross and of the Eucharist. So St. Bernard on that verse of Song of Songs 1: "Your name is oil poured out."


Tropologically, we must imitate the same with cheerfulness (for oil makes the face glad); for it befits us to cling to Christian life not as sad and mournful people, but as joyful and cheerful ones, says Cyril, Book 11 of On Adoration, folio 233, and Book 15, folio 315. For the olive tree and oil are symbols: first, of reconciliation; second, of mercy; third, of peace and covenant; fourth, of cheerfulness, as I said on Genesis 8:11. The Gentiles imitated this, and their gods — or rather, demons. For, as Plutarch says at the end of his Parallels: "When Hegesistratus of Ephesus, having committed a civil murder, fled to Delphi, he asked the god where he should establish his home. Apollo answered: there, where he would see country-folk dancing crowned with olive branches. When he discovered this in a certain region of Asia, he founded a city there and named it Eleuntum (for elaion in Greek means oil); just as Ulysses, founding a city in Italy according to an oracle at the place where he had seen colonists crowned with branches of holm-oak, called it Prinistum (which is now called Praeneste); for prinos in Greek means holm-oak." So Plutarch.


Leontius relates in the Life of St. John the Almsgiver that there appeared to him at night in a dream Mercy, in the form of a most beautiful maiden more radiant than the sun, who wore a crown of olive branches on her head; and she said to him: "I am the first of the daughters of the King. If you gain me as your friend, I will lead you into the presence of the Emperor. For no one has power with Him as I do. For I indeed made Him become man on earth and save mankind." In addition, he relates that the monk Sabinus saw that the same maiden, so resplendent and crowned with olive, received John at his death and led him to God, and from this he knew that John had died at that same hour and had been taken to heaven on account of his almsgiving.




And He Shall Place Frankincense


God commands frankincense to be placed upon the fine flour to be offered, so that in this quasi-banquet of God there may be present not only a pleasant taste but also a sweet fragrance. Second, because frankincense, by the common sense of mankind, is customarily burned for God and almost for Him alone, and therefore God here commands that all of it be burned for Him. Hence Ovid, Book 14 of the Metamorphoses:


I will set up temples for you, I will pay you the honors of incense,


— divine honors, that is — as if to say: I will worship and honor you as God with frankincense. Hence also some derive thus (frankincense) from the Greek thyein, that is, from "sacrificing," because frankincense is usually sacrificed to God and used among His sacrifices. So the three Magi, adoring Christ, Matthew 2:11, by offering frankincense to the Christ child, signified and professed His divinity, as St. Ambrose, Basil, Gregory, Jerome, and Juvencus teach when he sings:


Frankincense, gold, and myrrh — gifts to the King, the Man, and God —

They bear.


Some think that in ancient times, from the earliest men, there was offered to God in sacrifice the vapor of fragrant trees, which the Greeks call thymiasis; and from this was derived thysia, that is, "sacrifice," because the first thysia, or the first sacrifice, was thymiasis — that is, the burning of incense and the kindling of fragrances. But Arnobius denies that frankincense was used in sacred rites from the most ancient times; for we read that among the heroes of the Etruscans, Romulus, Remus, and Numa, burning of incense was unknown, but the inspection of entrails was observed, and then the entrails, roasted or boiled, were customarily burned for the gods — and Giraldus teaches this from Apuleius, Syntagma 17. Nor is this surprising, since they were so far distant from Arabia, which alone is productive of frankincense. Therefore the discovery of offering frankincense to God must be attributed to Moses — indeed, to God here commanding it — for Moses was dwelling with the Hebrews in Arabia. So Hieronymus Prado on Ezekiel 8, page 119.


Note: Frankincense agrees with fine flour and the mincha in color and brightness; for frankincense is white — hence it is called lebona by the Hebrews and libanos by the Greeks, meaning "white" and "bright." Hence Scripture calls frankincense "pure" and "most bright," Exodus 30:34. And therefore, both on account of its vapor and on account of its brightness, it is most fitting to be burned for God, to whom all the brightest things are pleasing.


Pliny notes, secondly, in Book 12, chapter 14, that frankincense grows in Arabia Felix, and that it is, as it were, brought forth and cooked in summer by the summer heat, and gathered in autumn already concocted, white and most pure. But what is gathered in winter or spring, from incisions in the bark of the incense-bearing tree, is reddish, and not to be compared with the former, which emanated from the heat of summer.


Hence tropologically, frankincense and the burning of incense signify holy works, as if liquefied and smoking with the fervor of charity, which are burned for God in the fire of that same charity, and therefore emit a most sweet fragrance, most pleasing to God.


Second, frankincense signifies the virtue of religion and prayer, Psalm 141:2: "Let my prayer be directed as incense in Your sight." Hence in sacred rites the burning of incense is employed, so that those present may be reminded of interior devotion and prayer. So Hesychius, Radulphus, Bede, and others.


Third, frankincense signifies the fragrance of a good life. "Frankincense," says St. Cyril, Book 12 of On Adoration, "and fine flour steeped in oil suggest that fragrant and pure life."




Verse 2: He Shall Take a Handful of Fine Flour and Oil


Namely, a full handful of fine flour sprinkled with oil, or oiled fine flour; it is a hendiadys.


And He Shall Place the Memorial upon the Altar. — In Hebrew it is: he shall burn, or shall consume by fire, its memorial — that is, the handful of fine flour which he took, together with all the frankincense, he shall burn, so that this may be as it were a memorial and sign that this fine flour was offered as a mincha — that is, a grain sacrifice — not to the priest but to God.


Second, so that this mincha of fine flour might renew in God the memory of the one offering, and obtain from Him what the offerer requests; for thus our Interpreter explains this phrase in chapter 5, verse 12. Therefore this handful of fine flour was burned for God; but the remainder of the fine flour went to the priest. Hence it follows:




Verse 3: Whatever Is Left Over from the Sacrifice Shall Belong to Aaron and His Sons, a Holy of Holies from the Offerings of the Lord


In Hebrew it is: "a holiness of holinesses it shall be from the fire-offerings" — that is, from the offerings made by fire to the Lord — as if to say: The remainder of the fine flour offered to God shall be and shall be regarded as most holy, because it is a part of the thing — namely, the fine flour — that was sacrificed to God through fire. Hence it could not be eaten except by sacred persons, namely by the family of the priest, as is evident from Leviticus 22:10-11.




Verse 4: When You Offer a Sacrifice Baked in an Oven, of Fine Flour


Supply: you shall offer it. So Vatablus. Up to this point Moses described the mincha, or sacrifice of pure and uncooked fine flour; here he describes the mincha made from fine flour kneaded and cooked, which was the second kind of mincha. Note here: God wished that flour and bread be sacrificed to Him in as many ways as they are cooked. Therefore, just as bread is cooked in three ways — namely in an oven, on a griddle, and on a grill — so also the mincha of breads was threefold: namely of the oven, of the griddle, and of the grill.


Allegorically, the mincha is the flesh of Christ: first, cooked in the oven — that is, in the womb of the Blessed Virgin at the Incarnation; second, fried on the griddle — that is, in the suffering of the cross; third, dead on the grill of that same cross, so that, thoroughly baked, He might provide for us bread and nourishment in the venerable Sacrament of the Eucharist. So Hesychius. Second, the mincha or fine flour is the Church of Christ, says Bede, which is His body composed of many members, as if gathered from many grains, ground by the millstone of the Law and the Gospel, moistened by the water of Baptism, anointed with the oil of chrism, and solidified by the Holy Spirit. Hence the same Bede and Origen, Homily 5, by the grill, the griddle, and the oven understand the three senses of Sacred Scripture — namely the literal, moral, and mystical — by which this bread of the Church is baked.


Tropologically, the oven is the pressure of this world — namely, affliction and persecution by tyrants. Hence God is said to have freed the Hebrews from the iron furnace — that is, the servitude and affliction of Egypt. Those who are baked in this oven become the breads of Christ. Such was St. Ignatius, who, hearing the lions prepared to devour him roaring, said: "I am the wheat of Christ; let me be ground by the teeth of beasts, that I may become pure bread." Second, the griddle is the frying of minds, and the zeal of the Saints on account of the sins of men or the troubles of their neighbors, which fry and torture them through compassion. Third, the grill is the daily cross of each person, upon which the just man, placed over it, is tortured by a slow but constant heat. But oil — that is, charity toward God and neighbor — receives all these things bravely and offers thence a sacrifice to God, saying with Paul, Philippians 2:17: "But even if I am poured out as a libation upon the sacrifice and service of your faith, I rejoice and congratulate you all;" and 1 Corinthians 15:31: "I die daily, brothers, by your glory." So Radulphus, Bede, and St. Gregory, Homily 12 on Ezekiel: "Fine flour," he says, "on the griddle is the pure mind of the just man in the affliction of spiritual zeal, which is fried through concern for souls, and is accounted not only a sacrifice but also a holocaust to the Lord."


Moreover, the literal victims of the griddle were the seven Maccabee brothers, fried in a griddle by Antiochus for the faith and law of God, 2 Maccabees 7. The victims of the oven were the three youths, cast into the Babylonian furnace by Nebuchadnezzar for worshipping the one God, Daniel 3. Likewise St. Eustace, thrust into a glowing bronze bull, which was the torture device of the tyrant Phalaris. Also Antipas, Bishop of Pergamum, whom St. John mentions, Apocalypse 2:13, who under the Emperor Domitian was similarly cast into a bronze bull and died a glorious martyrdom, whose memory the Church recalls on the eleventh of April. Also the three hundred Martyrs who leaped into a lime furnace for the faith of Christ at Carthage under Valerian, and were thence called the Massa Candida (White Mass), in the Martyrology on August 24. The victim of the grill was St. Lawrence, who, chaste and pure like fine flour, kindled with the oil of mercy and divine love, was a living and burning sacrifice to God, so that the Psalmist, looking upon him, rightly said: "You have tested me by fire, and no iniquity has been found in me," Psalm 16:3. A harsh trial indeed, and bitter, but light and sweet to the fiery soul of Lawrence. For, as St. Leo says in his Sermon on Lawrence: "The flame of charity could not be overcome; the fire that burned from without was more sluggish than the one that burned within." Indeed — what is like a miracle — the external fire kindled the internal fire in the mind of Lawrence, and the internal fire extinguished the external. For Lawrence thirsted for this fire more than a panting deer thirsts for water — indeed, more than Valerian thirsted for his blood and burning. O how powerful is the flame of Christ! "My soul clung after You, because my flesh has been burned by fire for You, my God."


Mixed with Oil — kneaded with oil in place of water; for this is what the Hebrew belulot signifies.


And Unleavened Wafers Anointed with Oil — "Lagana" are cakes not thick but thin and spread out, such as our cakes made from millet: for this is what the Hebrew rekike signifies. Elsewhere they are called challot, as if the first-fruits or beginnings of kneaded dough, as mothers, when they are kneading, are accustomed first, before they make and bake the loaves, to make little cakes for the children, which they bake over coals. So Oleaster and Ribera.


Note: He says "anointed with oil," not "mixed with oil," but smeared on top with oil. For Scripture distinguishes these so that some things it calls "mixed" — that is, kneaded with oil in the manner of water — and others it calls "anointed" or "smeared" with oil, which are not kneaded but daubed on top with oil. So Abulensis and Ribera, and it is evident from the Hebrew, the Chaldean, and the Septuagint.




Verse 5: If Your Offering Is from a Griddle, You Shall Divide It into Small Pieces and Pour Oil upon It


"Into small pieces," so that the parts thus divided might better absorb the oil to be poured over them; second, so that some of them might be sacrificed to God.




Verse 9: When He Has Offered It


In Hebrew: he shall cause it to approach, or he shall bring it to the altar — namely, the offerer himself, as is evident from the Hebrew and especially from the Septuagint.


He Shall Take the Memorial from the Sacrifice. — He shall take — namely, the one whose duty it is to take, that is, the priest. And he shall take from all the sacrifices already mentioned — namely of the oven, the griddle, and the grill. Again, "memorial" here is generally the name for that part of the grain sacrifice which was burned and sacrificed to God, by which they testified that the whole mincha had been offered to God; for the whole was considered to be sacrificed to God through this part of it. See what was said on verse 2.




Verse 11: Every Offering That Is Offered to the Lord Shall Be Made without Leaven


Although bread seasoned with leaven, on account of the sourness it has, is more flavorful and easier to digest, God nonetheless did not wish the Hebrews to use it in sacrifice, but rather unleavened bread. First, on account of the purity of the sacrifice; for unleavened bread is purer. Second, so that the Hebrews would have a perpetual remembrance of their liberation from Egypt, when on account of their haste they used unleavened bread, Exodus 12:34. Wherefore unleavened bread, Deuteronomy 16:3, is called the bread of affliction.


Tropologically, leaven signifies oldness, wickedness, and every vice and corruption, which ought to be far removed from the sacred things of God, 1 Corinthians 5:3. Hence also in Plautus, a woman lying in leaven is called a woman puffed up and angry.


Second, St. Cyril, in Book XV of De Adoratione, folio 302, by leaven understands craftiness, which is indifferent to good and evil. And therefore leaven could be offered, but not burned or set on fire and sacrificed: because the craftiness of a virtuous soul, says Cyril, although it is not rejected by God, if it is applied opportunely for the sake of piety, is nevertheless not reckoned as a spiritual sacrifice and a sweet odor.


Nor Shall Anything of Leaven or Honey Be Burned in Sacrifice. — Honey here, equally with leaven, is forbidden in sacrifice; but why? Rabbi Solomon by honey understands sweet fruits, such as figs and dates; but this is far-fetched and forced. Philo, in the book De Victimis, thinks honey was forbidden in sacred rites by God because the bee that collects honey is an impure animal, born from the rotting carcasses of oxen; but this is not absolutely true. For it is established that bees are begotten by bees in hives, and that purely and chastely without intercourse.


I say therefore: the reason for the prohibition of honey is the same as that of leaven; for honey is to bread like leaven: for cooked honey contracts sourness; and it ferments the bread with which it is mixed. Second, honey is hostile to the stomach, both because it is flatulent and because it increases bile; for, as Horace says: "Sweet things turn to bile." On the contrary, wormwood benefits the stomach; for it purges all the filth of the intestines.


Third, honey is forbidden to the Jews because the Gentiles offered honey and sweet things to Bacchus: hear Ovid, Book III of the Fasti:


"Cakes are made for the god, because he delights in sweet juices,

And they say honey was discovered by Bacchus."


Add from Plutarch, Book V of the Symposiacs, Question V, that wine is corrupted by the admixture of honey, because honey has a nature most contrary to wine; whence also, after tasting honey, wine loses its flavor. But wine had to be used in sacrifices, and libations had to be made with it: for wine was, as it were, the drink of God; therefore it was fitting that honey be kept away from them.


The allegorical and principal reason was that it might be signified that in the sacrifice of the cross of Christ, all honey, that is, all sweetness and joy, would be absent.


The tropological reason was that it might be signified that honey, that is, vain and carnal pleasure, as being displeasing to God, ought to be absent from sacred things, and that those who are dissolved by the blandishments of delights, or by the sweetness of pleasures, cannot be partakers of the mysteries of God. Whence the Passover lamb had to be eaten with wild lettuces, or, as the Hebrew has it, bitter herbs, because "the strictness of truth is always austere," says Eucherius; for, as the Psalmist says, Psalm 51:19, "the sacrifice to God is a contrite spirit." For honey is a symbol first, of the pleasure-seeking man; second, of the flatterer, who has honey on his lips, but in secret carries in his tail a stinger that strikes and wounds. Whence the Wise Man compares the lips of a harlot to a honeycomb, Proverbs 5:3. So Procopius, Eucherius, Radulphus, Rupertus, Bede, and Cyril, Book XV of De Adoratione.




Verse 12: Only the First-Fruits of Them Shall You Offer as Gifts


In Hebrew it is "gift," that is, you shall offer an offering of first-fruits, namely of leaven and honey, and that as food for the priests, as will be said in Numbers 15. The mystical reason for this is that it belongs to the priests to eat, cook, and digest the sins of the people through confession, so that they may pray for them, counsel them, and absolve them through the sacrament of penance: so Serranus, who by the first-fruits of leaven and honey understands the confession of sins, the restitution of ill-gotten goods, penance, etc. For sins themselves are honey and leaven, because they bring a honey-sweet pleasure to man, which is soon converted into gall and ferment. Radulphus also alludes to this.




Verse 13: Whatever You Offer of Sacrifice, You Shall Season with Salt


For salt is the seasoning of all food. And so, in order that the sacrifice, which is as it were a banquet of God, might be properly furnished, God commands that the breads and fine flour be offered not tasteless, but seasoned with salt. So also the Gentiles performed no sacred rites without salted meal, as I said at verse 1. For without salt human life cannot subsist. For salt preserves flesh from putrefying; wine, from becoming flat, or degenerating into vinegar; it so protects dead and putrefying bodies from corruption that they endure for ages; it renders food flavorful and pleasing. Whence the axiom of the ancients: "Nothing is more useful to bodies than salt and sun."


Again, salt is the artificial life of bloodless meats; for by corroding and drying them, it preserves them from corruption; and mystically it aptly signifies the life of the spirit, which in comparison with animal life is adventitious. Hence also Ovid in the Fasti:


"Before men had anything that could conciliate the gods,

There was spelt, and a bright grain of pure salt."


Indeed, the ancients used to anoint drunkards and delirious persons with oil and salt, which Aristophanes implies in the Clouds.


Tropologically, salt is a symbol of wisdom, prudence, and discretion, which must be employed in every sacrifice and every work, even of penance and mortification, that is done for the service of God. Hence the Apostle, Romans 12:1, admonishes that our service be reasonable; and Christ, Mark 9:48: "Every (spiritual victim pleasing to God)," He says, "shall be salted with fire, and every victim shall be salted with salt," namely with the fire of tribulation and the salt of wisdom. So Theodoretus, Procopius, Radulphus, Bede, Rupertus, Eucherius, and Cyril, Book XV of De Adoratione; for, as St. Bernard says, Sermon 49 on the Canticle: "Discretion is the moderator and charioteer of virtues, affections, and morals; it establishes order for every virtue; order bestows measure and beauty, and perpetuity: take this away, and virtue will be vice."


Hence second, salt was a symbol and type of evangelical doctrine and apostolic preaching: for this is the highest wisdom, with which we ought to season all our actions and offerings. For every action of ours should correspond to this wisdom as to a rule, and be conformed to it in all things. Hence Christ said to His Apostles: "You are the salt of the earth."


Third, by salt is signified eternal durability: salt therefore is a symbol both of the eternity of God, which those offering sacred victims professed through salt; and of the integrity and incorruption of soul and body, which God requires in the one offering. For, as Philo says first, in the book De Victimis, the first preserver of bodies is the soul; the second is salt: for salt preserves bodies for a very long time, and renders them in a certain way immortal: therefore, says Philo, the altar is called thysiastêrion, from preserving the victims; but the flesh of victims is consumed by fire: whence it is gathered that this victim seasoned and preserved with salt must be taken mystically, namely as the mind of the one offering, confirmed and strengthened by virtues: for this preserves and maintains the purity and incorruption of the soul. So Philo.


Hence allegorically and anagogically, the heavenly salt is Christ, who by His grace and glory seasons and preserves both bodies and souls for eternity, that they may rise again to immortal life.


Nor Shall You Remove the Salt of the Covenant of Your God from Your Sacrifice. — As to why it is called "the salt of the covenant," Rabbi Solomon gives a tasteless and foolish reason, namely this: The terrestrial waters, he says, at the beginning of the creation of all things, were grieved to be separated from the heavenly waters by the interposed firmament: therefore, to placate them, God promised that He would bring it about that the sacred use of waters would be in the tabernacle of the covenant; and then that salt, which is made from waters, would perpetually be employed in sacrifices. So says this buffoon, who here has not a grain of salt, and lacking brains, is in need of hellebore.


I say therefore: it is called "the salt of the covenant," that is, the salt of this law by which I command that salt be used in the mincha. For the law was the reason, condition, and conciliation of the covenant and pact between God and the Hebrews. Whence the tablets of the law were called the tablets of the covenant, and often elsewhere the law itself is called a covenant. And it is said peculiarly of this law of salt that it is the salt of the covenant, because by salt was signified the firmness of the law and the covenant; and therefore salt was customarily employed in covenants, for victims were slaughtered with salted meal to ratify a covenant. And it is likely that this was done in the covenant of the Hebrews with God, Exodus 24:5; whence 2 Paralipomenon 15:5 and Numbers 18:19, it is called a covenant of salt; a firm and stable covenant. For just as salt preserves flesh from putrefaction, so a covenant of salt metaphorically signifies a covenant free from corruption and violation, a firm and perpetual covenant. The salt of the covenant, therefore, is the same as the salt that confirms the covenant, or the symbol of a firm and stable covenant.


For the same reason, salt was customarily set before guests in ancient times, before other foods, so that by salt might be signified the firmness and perseverance of friendship: wherefore many Gentiles considered it ominous if salt happened to be spilled on the table, as if by this the overthrow or dissolution of friendship were portended. So Pierius in the Hieroglyphics of salt.


Note: In every flesh sacrifice, in which was slain, for example, an ox, sheep, or goat, there was employed a grain offering; but not conversely: for the mincha, that is, spelt and fine flour, could be offered alone without flesh. In every flesh sacrifice, therefore, oil, frankincense, fine flour, and salt had to be used; but no leaven or honey could be used in a sacrifice, whether it was a flesh offering or a grain offering.


The rite of flesh sacrifices was therefore as follows: The priest placed the flesh of the victim to be burned on the altar; then from fine flour seasoned and mixed with oil and salt, he took a handful and placed it on the victim to be burned, and at the same time poured wine over the victim; finally he placed frankincense on the fine flour, then applied fire, and burned and consumed the victim with these its libations for God, as will be evident in Numbers 15:4 and following.




Verse 14: If You Offer a Gift of the First-Fruits of Your Produce to the Lord, of Ears Still Green, You Shall Roast Them with Fire and Break Them after the Manner of Spelt


This is the third species of mincha or grain offering: for the first species was the offering of fine flour; the second was the offering of breads; this third was the offering of green ears.


God speaks here of the first-fruits of the harvest, that is, of the barley harvest, a sheaf of which was offered at the Passover on the second day of unleavened bread: for the Hebrews could not reap anything of barley or of crops, unless they had first offered this sheaf of ears as first-fruits to God.


Note: The Hebrews owed God a threefold first-fruits offering. First, this offering of ears at the Passover; second, the first-fruits of breads from the wheat harvest at Pentecost, as is clear from chapter 23, verses 15 and 17. Third, the first-fruits of all produce at the Feast of Tabernacles, as is clear from Exodus 23:16 and 19.


Note second, that these ears were green, not entirely, but at the same time whitening and ripening; otherwise they could not have been broken into crushed spelt, since no grains of spelt had yet been formed. The Septuagint for "green," here and elsewhere translate "new," that is, new.


Breaking after the Manner of Spelt — In Hebrew it is geres carmel, which Vatablus translates as "what the most fertile field has poured forth"; for this is called carmel in Hebrew. But better, our Interpreter, the Septuagint, and the Chaldean translate it as the crushing or breaking of the ear, or of grain, that is, crushed grain; or spelt, supply "you shall offer," as follows: for it could not be flour, since the ears were still green.


Note: All these things were done not by the priest, but by the lay person offering. For he himself crushed the first-fruits of his ears after the manner of spelt, then poured oil over them, and finally placed frankincense on them, and so offered them to the priest, so that the priest might burn a part of them for God, and keep the rest for himself; whence it follows:




Verse 16: Of Which the Priest Shall Burn a Part as a Memorial of the Gift


That is, so that this part burned for God may be a memorial and sign that this whole gift, that is, sacrifice, was offered to God. See what was said at verse 2.


Allegorically, the first-fruits of the harvest at the Passover is Christ rising at the Passover, as the firstborn of the dead. So Cyril, Book XVII of De Adoratione, chapter 23.


Tropologically, the offering of green ears signifies neophytes in the service of God and in the way of perfection; these roast ears with fire when they mortify the body and subject it to the spirit; they break them into spelt when they deny their own will; they place oil, that is, cheerfulness of heart; and frankincense, that is, prayers; finally they always bear in their soul the memorial of God, that is, the fear of God, and therefore refer all things to Him. So Radulphus.


Cassian, Book IV of the Institutes on Renunciation, chapter 8: "A novice about to renounce the world, in the monastery," he says, "is first taught to conquer his own will, and they take care to command him more often those things which they perceive to be contrary to his disposition. For they declare that a monk can in no way prevail over anger, or sadness, or the spirit of fornication, unless he has first learned to mortify his own will through obedience; and that he cannot maintain true humility of heart, nor firm concord with the brethren, nor remain long in the monastery, who has not learned to overcome his own will."


Again, it is the novice's duty, says Rufinus, to strive for purity of heart, and for that which the Psalmist says, Psalm 46: "Be still and see that I am God;" and finally to strive to return to infancy and original innocence.


Pachomius, from the rule delivered to him by an angel, ordered novices to work with their hands, and to perform their tasks simply, and to be kept from more sacred studies.


Abbot Pinufius, in Cassian, Book IV of the Institutes, chapter 32, teaches the novice that he ought to imitate and put on Jesus crucified, so that the fear of God may be for him a perpetual cross, by which he may crucify his appetites, especially those of ambition and pride, through true and constant humility and humiliation.


Cassian, Book IV, chapter 41, teaches the novice that in the monastery, according to the Psalmist's saying, "he should be as one deaf and not hearing, and as one dumb not opening his mouth, discerning nothing, judging nothing of those things that are commanded him. Therefore, he says, you ought not to base your patience on the virtue of others, that is, so that you possess it only when you have been provoked by no one."
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Synopsis of the Chapter


He taught in chapter 11, verse 31 and following, that one must beware of the deceitful; then in chapter 12 he warned that kindness should be shown to the pious, not the impious, and that one should not trust an enemy, even if he feigns reconciliation. Now he pursues the same argument and teaches that one must beware of the company of the powerful and wealthy, and therefore of the proud. Then, from verse 12, he gives instructions on how, if one is summoned by them, one should deal with them. Finally, from verse 18, he teaches that one should associate with equals, for friendship and familiarity ought to exist between equals and those who are alike, both in character and in wealth. But the rich and the poor are not such, and therefore he demonstrates their dissimilar lot and manners through various comparisons and antitheses. In sum, throughout the entire chapter he teaches how harmful are the dealings of the wealthy and powerful.





Vulgate Text: Ecclesiasticus 13:1-32


1. He who touches pitch will be defiled by it; and he who associates with the proud will put on pride. 2. He takes a burden upon himself who associates with one more honorable than himself. And do not be a companion of one richer than you. 3. What will the kettle have in common with the pot? For when they strike against each other, it will be shattered. 4. The rich man acts unjustly, and he rages; but the poor man who is injured will be silent. 5. If you are generous, he will take you up; and if you have nothing, he will abandon you. 6. If you have anything, he will feast with you and will drain you, and he will not grieve over you. 7. If he has need of you, he will deceive you, and smiling will give you hope, telling you good things, and will say: What do you need? 8. And he will put you to shame with his feasts, until he has emptied you twice and thrice; and in the end he will mock you; and afterward seeing you, he will abandon you, and will shake his head at you. 9. Humble yourself before God, and await His hand. 10. Take heed lest, being seduced, you be humbled in folly. 11. Do not be humble in your wisdom, lest being humbled you be seduced into folly. 12. When called by a more powerful person, withdraw; for thereby he will call you all the more. 13. Do not be pushy, lest you be rebuffed; and do not be far from him, lest you fall into oblivion. 14. Do not presume to speak with him as an equal, and do not trust his many words; for by much talking he will test you, and smiling he will question you about your secrets. 15. His merciless mind will store up your words, and he will not spare you from malice and from chains. 16. Guard yourself, and attend diligently to what you hear, for you walk with your own ruin. 17. Hearing these things, see as though in a dream, and you will be watchful. 18. All your life love God, and call upon Him for your salvation. 19. Every animal loves its like; so also every man loves his neighbor. 20. All flesh joins itself to its like, and every man associates with his own kind. 21. Will the wolf ever have fellowship with the lamb? So it is with the sinner and the just. 22. What fellowship has a holy man with a dog? Or what part has a rich man with a poor man? 23. The hunting of the lion is the wild donkey in the desert; so also the pastures of the rich are the poor. 24. And as humility is an abomination to the proud, so also the poor man is the execration of the rich. 25. When a rich man is shaken, he is supported by his friends; but when a humble man falls, he is driven out even by acquaintances. 26. When a rich man is deceived, he has many who will restore him; he spoke proud things, and they justified him. 27. The humble man is deceived, and he is also reproved; he spoke sensibly, and no place was given to him. 28. The rich man spoke, and all were silent, and they exalt his word to the clouds. 29. The poor man spoke, and they say: Who is this? And if he stumbles, they will overthrow him. 30. Wealth is good when there is no sin on the conscience; and poverty is most wicked in the mouth of the ungodly. 31. The heart of a man changes his countenance, whether for good or for evil. 32. The sign of a good heart, and a good countenance, you will find with difficulty and with labor.





First Part of the Chapter: Beware of the Company of the Proud and Wealthy





Verse 1: He Who Touches Pitch Will Be Defiled by It; and He Who Associates with the Proud Will Put on Pride


"And" means "so" or "in a similar manner." For among the Hebrews "and" is a mark of comparison, which because it links similar things, has the same force as "so," as can be seen throughout Proverbs. Hence the Greek, instead of "will put on pride," has "he will be made like him," or "he will become similar to him" -- namely, he will become proud with the proud. And so reads St. Athanasius in his treatise On Virginity. The Syriac reads: "He who approaches pitch, it clings to his hand; and he who associates with the wicked puts on his ways." As if to say: Just as pitch, when touched, clings to the hand of the one touching it, and applies and glues a part of itself to him, so also iniquity -- of which the pride of the proud is the chief kind -- clings to the one who touches it and associates with it, and applies and glues a part of itself to him, and through it, as through pitch, stains and defiles him, both in reputation and in conscience. For infamy disgraces his reputation, and sin -- grievous and mortal sin -- pollutes his conscience. An example is found in Lucifer, who rubbed his pride onto all his angels; and in Adam, who poured the same into all his descendants. Hence the great ruin of angels as well as of men.


Moreover, vice -- especially pride -- is fittingly compared to pitch. First, because both are black and dark in color. Second, both are viscous, and glue and rub themselves onto others. Third, both are heavy in odor and foul-smelling. Fourth, burning pitch is smoky, and so is pride. Finally, the proud await the fire of Gehenna, burning with pitch and sulfur. Hence Isaiah, chapter 34, verse 6, says: "Its torrents shall be turned into pitch, and its soil into sulfur; and its land shall become burning pitch." See Revelation 21:8.


The reason why pride, above other vices, rubs itself off on one who associates with the proud is partly the inclination of corrupt nature toward it and the innate love of excellence in man, and partly because the proud man swells and is puffed up with the spirit of elation, and exhales it with his mouth, his gestures, and his whole body. Thus he effectively breathes the same spirit upon others, just as one suffering from plague, because he exhales a burning spirit, immediately infects his neighbors and breathes his pestilence upon others. Add that the proud man seems to be generous and magnanimous, and so he calls himself, and is called by his followers. Hence his arrogance is loved as a virtue, not a vice. But in gluttony, lust, anger, and so forth, vice manifestly betrays itself, and cannot cloak itself with the appearance of virtue; hence as soon as it appears, everyone abhors and flees it.


Corresponding to Sirach's sayings are the maxims of the Philosophers. Plutarch, in his book On the Education of Children, says: "If you dwell next to a lame man, you will learn to limp." Aristotle, in his Problems, asks why when one person's eyes are inflamed, the eyes of neighbors begin to become inflamed. He answers: "Because the eye is the most mobile part of our body and can most easily be made like the object presented to it." In a similar way, in man the most mobile faculty is the eye of loftiness and pride, so that if someone's example moves him, he is immediately moved of his own accord to pride. Just as diseases that arise from corrupted air, such as plague, immediately breathe their contagion upon neighbors, so likewise does it happen in the company of the proud. "Thus a companion rubs the scabies of his manners onto his companion," and: "Whoever constantly lives with a stammerer learns to stammer."


Plutarch, in his treatise On Distinguishing a Friend from a Flatterer, says: So great is the force of habit that we even unwittingly imitate the vices of those with whom we live. Thus the intimates of Plato imitated the breadth of his shoulders; the friends of Aristotle reproduced his stammering; the companions of Alexander the Great mimicked the tilt of his neck and the harshness of his voice in speaking. Plato gives the reason in book II of the Laws: "When someone is surrounded by the wicked customs of depraved men, he does not hate them but takes pleasure in them, approving all the more, although he reproves as if in jest, dreaming of his own wickedness -- then indeed it is inevitable that he becomes like them, rejoicing in whatever they rejoice in."


Seneca says excellently in book III of On Anger: "Habits are picked up from our associates. And just as certain bodily diseases leap onto those nearby, so the mind transmits its evils to its neighbors: the drunkard has drawn his companions into the love of wine; the company of the shameless has softened a brave and flinty man; avarice has transferred its poison to its neighbors. The same principle works in reverse with the virtues, so that everything associated with them becomes milder."


Morally, learn here how much the company of the wicked is to be avoided, because it makes people like itself -- that is, wicked. So one who lives in a monastery or community with the imperfect and the unruly incurs many imperfections. Therefore, if he is wise, let him flee detractors, lovers of license, the idle, and the lukewarm, as if they were plagues. "The imitation of the wicked comes easily, and you quickly imitate the vices of those whose virtues you cannot attain," says St. Jerome, Epistle 7. And St. Cyprian, in his book On Spectacles, says: "Our eyes and ears must be guarded; for we quickly become accustomed to the wickedness that we hear. For the examples of vices attack the mind, push it, change it, transform it."


St. Bernard, in Sermon 82 on the Song of Songs, applies this maxim to the soul, which, celestial in itself, has become earthly and carnal through the desire of earthly things: "Why does it not, since it was made immortal, desire things similar to itself -- immortal and eternal -- so that what it is might appear, and what it was made might live? 'He who touches pitch' (says the Wise Man) 'is defiled by it': by enjoying mortal things he clothes himself in mortality and has discolored -- though not stripped off -- the garment of immortality by the encroachment of the likeness of death."





Verse 2: He Takes a Burden upon Himself Who Associates with One More Honorable Than Himself; and Do Not Be a Companion of One Richer Than You


"More honorable" means wealthier; for riches are called "honor" because they make a man honorable in food and clothing -- this is a metalepsis and catachresis. The Greek adds "and stronger," and Jansenius thinks it should be read thus. Many seek out the courts and favor of the great and wealthy, so that they may be honored by their familiarity, and may seize dignities, benefices, offices, and profits. But Sirach here wisely dissuades from this very thing, as if it brought a burden -- that is, a manifold grievance -- which he sets forth in detail in what follows. For friendship and association, to be easy and pleasant, ought to be between equals. Hence the saying of the Poet: "If you wish to marry, marry an equal." Seneca says excellently in his Proverbs: "If you have entered the clientele of a fortunate and powerful man, either truth or friendship must be sacrificed." Martial, among those things "that make life happier," counts "equal friends." For where there are unequals, the superior wants to dominate the inferior and commands him many things that the inferior does not dare refuse out of fear and shame; wherefore he is more a slave than a friend.


To this point belongs that saying of Seneca in the Troades: "A heavy burden great nobility presses upon him." Thus Euclio, in Plautus, when Megadorus, a rich man, sought his daughter of slender fortune in marriage, replied that he did not want his daughter to play the part of an ox or a she-donkey in his household. Sisyphus, seeking the friendship of Jupiter and the gods, is imagined by the Poets to have been condemned by the angry gods to roll a stone perpetually. By this they symbolically signify that those who desire to be friends of the powerful take upon themselves heavy burdens of expenses, reproaches, servitude, and the like. Hence the saying: "Far from Jupiter, far from the thunderbolt." And that of Horace: "Sweet to the inexperienced is the cultivation of a powerful friend; the experienced man will be afraid."


Morally, Rabanus says: "These things instruct us, according to the moral sense, always to pursue what is humble and utterly to flee what is proud," and therefore to renounce the company of the rich and powerful, and not to admire their wealth or pomp. Lacydes of Cyrene, summoned by King Attalus, replied that "images should be viewed from a distance," implying that close familiarity with princes diminishes admiration for virtue -- and, one might add, not infrequently creates danger. The confessors of magnates, princes, and the wealthy experience this, who, besides the trouble of serving them, not infrequently expose their own consciences as well as those of their penitents to the danger of eternal salvation, when -- either from fear of displeasing them or from eagerness to please them -- they do not dare to admonish them, but overlook what should not be overlooked, and relax what should not be relaxed. How much happier are the confessors of the poor, who admonish them freely and easily promote them to all holiness! These are masters; those are slaves.





Verse 3: What Will the Kettle Have in Common with the Pot? For When They Strike against Each Other, It Will Be Shattered


As if to say: If a clay or earthen pot strikes against a bronze kettle, the kettle will certainly shatter the pot. So likewise if a rich man joins himself and clashes against a poor man, he will certainly crush him; for if they quarrel, the poor man will be overpowered by the rich man. The bronze kettle therefore represents the powerful and wealthy, the earthen pot the common man and the poor, or the less wealthy. Aesop used the same fable of the kettle and the pot nearly three hundred years before Sirach, for he tells the fable of two pots, one bronze and the other earthen, which, when they were swept along by the force of a river and the earthen one feared its ruin, the bronze one said: "Do not fear; for I will take care that you are not struck or crushed." To which the earthen one replied: "Whether the river dashes me against you or you against me, in either case it will happen without danger to you but with danger to me. Therefore I have resolved to separate from you."


Aesop himself experienced this very thing with Solon. For Solon, because he had spoken too freely to Croesus, king of the Lydians -- telling him that no one should be considered blessed before death -- was neglected and rejected by the angry Croesus. Aesop, who was then at Sardis in honor with Croesus, grieved for Solon's plight and advised him: "With kings, O Solon, one should deal either not at all, or as pleasantly as possible." To which Solon replied: "By no means; rather, either not at all, or as honestly as possible."


So things stand among men, but not so with God. To our God, therefore -- most kind, as well as most wealthy and most powerful -- be eternal glory and thanksgiving, who wants us poor mortals to be His familiars. Nor is the pot shattered, but rather the bronze cauldron: for on the cross it was not our frailty but Christ, the riches and power of the Father, who was broken, 1 Corinthians 1:23.





Verse 4: The Rich Man Acts Unjustly, and He Rages; but the Poor Man Who Is Injured Will Be Silent


This is the first way in which the pot is afflicted and shattered by the kettle -- that is, the poor man by the rich and powerful -- namely, that the rich man will injure the poor man and besides that rage against him; but the poor man, having suffered the injury, will not dare to complain but will be silent, lest he provoke a more severe anger and harm from the rich man against himself. The Greek has more forcefully, instead of "will be silent," "will pray, will supplicate," as if to say: Even though the poor man has been injured by the rich man, he will yet be a suppliant to the one who rages, in order to soften his indignation and preserve his goodwill. He alludes to Proverbs 18:23: "The poor man speaks with supplications, and the rich man answers harshly." So also the Syriac: "For the rich man sins, and it is overlooked; and the poor man sins, and he is punished," according to that saying of Juvenal: "The censor pardons crows, but vexes doves." The rich man, therefore, among the poor is like a lion among animals: just as a lion rampages against all, and none dares oppose him, but all -- even wild beasts -- submit and yield to him, so too the rich man rampages against the poor, and no one is able or dares to contradict him. Wherefore Diogenes declared that riches are nothing other than veils for wickedness, for the rich, though they are no better than others, think everything is permitted to them.





Verses 5-8: If You Are Generous, He Will Take You Up; and If You Have Nothing, He Will Abandon You


The second way in which the rich man afflicts the poor is by draining and exhausting him. The rich offer themselves and their goods to the poor in order to enslave, drain, and exhaust them. Hence that saying of Horace: "The leech will not let go of the skin until full of blood."


6. "If you have anything, he will feast with you and will drain you, and he will not grieve over you" -- he who has been drained, impoverished, and exhausted. The Syriac: "If you have anything, he will make his conversations pleasant with you, and will empty you, and he will not sympathize, until he does his will with you." This is the third way in which the rich man afflicts the poor: by devouring his labors, draining him, and that without his own labor; for the labor he leaves to the poor man, but the fruit of it he usurps for himself, idle and pampered. Wherefore Solon used to say that opulence is the mother of satiety, and satiety of ferocity and violence. Riches are accompanied by luxury, and luxury passes into tyranny.


7-8. "If he has need of you, he will deceive you, and smiling will give you hope, telling you good things, and will say: What do you need? And he will put you to shame with his feasts, until he has emptied you twice and thrice; and in the end he will mock you." This is the fourth way: the rich man uses the poor for his own purposes, then discards him. He invites him to feast in order to drain him, and when he has nothing left, he mocks and abandons him. Thus the rich man is like the crocodile, which weeps before devouring its prey.





Verses 9-11: Humble Yourself before God, and Await His Hand


9. "Humble yourself before God, and await His hand." Having warned against excessive humbling before the rich, he teaches the proper direction of humility: toward God. For humility is properly the virtue owed to the divine majesty, says St. Bernard. St. Peter says, 1 Peter 5:6: "Humble yourselves under the mighty hand of God." God, now incarnate, taught supreme humility by example more than by word, saying: "Learn from Me, for I am meek and humble of heart, and you will find rest for your souls," Matthew 11:29.


St. Anselm, in his book On Similitudes, chapter 100, enumerates seven degrees of humility: the first is not to conceal one's fault but to acknowledge it; the second is to grieve over it; the third, to confess it; the fourth, that we persuade ourselves that what we confess is truly so; the fifth, that one consent to be judged as such by others; the sixth, that when some injury is done to him, he receive it patiently as if a great benefit were being conferred upon him; the seventh, not only not to murmur then, but also to love the vengeance of God and give thanks to Him.


10-11. "Take heed lest, being seduced, you be humbled in folly. Do not be humble in your wisdom, lest being humbled you be seduced into folly." Just as there is an excessive justice, of which it is said in Ecclesiastes 7:17, "Do not be overly just," so also there is a misguided and excessive humility. Sirach does not deny that the poor man may humble himself before the rich and seek help from him; but he commands that he should not humble himself in such a way as to place all his hopes in the rich man, neglecting and setting aside God -- lest he trust so entirely in a human being that he hangs suspended on him, forgetful of his God. Rather, trusting in God, let him make little of human aid, according to the saying: "It is good to trust in the Lord, rather than to trust in princes," Psalm 117:9.





Second Part of the Chapter: How to Deal with the Powerful





Verses 12-13: When Called by a More Powerful Person, Withdraw; for Thereby He Will Call You All the More


The sense is: If a powerful man calls you to his table or friendship, do not rush eagerly, but withdraw modestly; for by this very modesty he will be drawn to call you all the more. 13. "Do not be pushy, lest you be rebuffed; and do not be far from him, lest you fall into oblivion." Keep a prudent middle course: neither too forward, lest you be pushed away and despised, nor too remote, lest you be forgotten altogether.





Verses 14-16: Do Not Presume to Speak with Him as an Equal


14. "Do not presume to speak with him as an equal, and do not trust his many words; for by much talking he will test you, and smiling he will question you about your secrets." The powerful man, under the guise of friendly conversation, will draw out your secrets and use them against you. 15. "His merciless mind will store up your words, and he will not spare you from malice and from chains." What you confide to him in trust, he will use as weapons against you when it suits his purposes. 16. "Guard yourself, and attend diligently to what you hear, for you walk with your own ruin."





Verse 17: Hearing These Things, See as in a Dream, and You Will Be Watchful


That is: When you hear the alluring words of the powerful, regard them as one regards a dream -- with detachment and discernment -- and you will remain alert and not be deceived.





Verse 18: All Your Life Love God, and Call upon Him for Your Salvation


Having warned against trusting in the powerful, he directs the reader to the true source of help: God. All your life love God, and call upon Him for your salvation. For God alone is the truly faithful friend who never abandons those who trust in Him, unlike the powerful of this world who use and discard the poor.





Third Part of the Chapter: Fellowship of Likes with Likes





Verses 19-20: Every Animal Loves Its Like; So Also Every Man Loves His Neighbor


From the general principle that like associates with like, Sirach draws the practical conclusion that friendship and familiarity ought to be between equals. Aristotle teaches that friendship consists in equality and likeness, for friends share the same will and the same aversions. Hence every creature naturally seeks out its own kind: doves associate with doves, crows with crows, wolves with wolves. So too among men: soldiers associate with soldiers, scholars with scholars, merchants with merchants. This is because likeness is the mother of love, and equality the nurse of friendship.


Tropologically, just as a creature delights in its like, so also does the Creator. Do you wish to please God? Strive daily more and more to be assimilated to Him, in His divine attributes: wisdom, goodness, justice, purity, integrity, holiness. Do you wish to please Christ? Emulate His humility, patience, cross, and charity. For He Himself says: "Learn from Me, for I am meek and humble of heart," Matthew 11:29. And the Apostle, Ephesians 5:1: "Be therefore imitators of God, as most beloved children, and walk in love, just as Christ also loved us."


Morally, likeness and equality of actions in communities wins the love and goodwill of others, while singularity begets hatred. Therefore whoever in a monastery or community wishes to be loved, and to live peaceably with edification, should follow the common table, the common dress, the common occupations, the common exercises. For those who wish to be singular and to appear so, and who separate themselves from others, are hateful to all.





Verses 21-24: Will the Wolf Ever Have Fellowship with the Lamb? So It Is with the Sinner and the Just


21. "Will the wolf ever have fellowship with the lamb? So it is with the sinner and the just." So great is the discord and hatred between the wolf and the sheep that it endures even after death: "For dead sheep fear a dead wolf," says Oppian. As proof, the strings of wolf-gut and sheep-gut on a lyre never harmonize, but always produce discord. Moreover, if a drum made from wolf skin is struck, a drum made from sheep skin will produce no sound even when struck. Hence the impious Zizka, leader of the heretics in Bohemia, ordered a drum to be made from his own skin after death, so that when it was struck, Catholics would flee in terror from battle. By this very act he imitated the wolf, and declared himself to be a wolf of the Lord's flock, that is, a heretic, according to Christ's words: "Beware of false prophets, who come to you in sheep's clothing, but inwardly are ravenous wolves," Matthew 7:15.


Similarly, you may compare the poor man to the timid deer, and the proud rich man to the wolf or lion, according to that verse of Martial: "The boar is feared for its tusk, antlers defend the stag: What are we helpless deer but prey?"


From what has been said, gather how great and how magnificent and powerful is the grace of God and of our Christ, which joins and unites in charity things so contrary to each other, according to Isaiah 11:6: "The wolf shall dwell with the lamb, and the leopard shall lie down with the kid." St. Francis accomplished this literally at Gubbio, taming a remarkably harmful wolf so that it walked harmlessly through the city each day.


22. "What fellowship has a holy man with a dog? Or what part has a rich man with a poor man?" 23. "The hunting of the lion is the wild donkey in the desert; so also the pastures of the rich are the poor." 24. "And as humility is an abomination to the proud, so also the poor man is the execration of the rich."





Verses 25-29: A Rich Man Is Supported by His Friends; but When a Humble Man Falls, He Is Driven Out


25. "When a rich man is shaken, he is supported by his friends; but when a humble man falls, he is driven out even by acquaintances." 26. "When a rich man is deceived, he has many who will restore him; he spoke proud things, and they justified him." 27. "The humble man is deceived, and he is also reproved; he spoke sensibly, and no place was given to him." Here Sirach paints the sharp contrast between how the world treats the wealthy and how it treats the poor. When the rich man speaks, even foolishly, everyone applauds; when the poor man speaks wisely, no one listens.


28-29. "The rich man spoke, and all were silent, and they exalt his word to the clouds. The poor man spoke, and they say: Who is this? And if he stumbles, they will overthrow him."





Verse 30: Wealth Is Good When There Is No Sin on the Conscience; and Poverty Is Most Wicked in the Mouth of the Ungodly


Wealth in itself is not evil but good, provided it is accompanied by a clean conscience, free from sin. But poverty is called "most wicked in the mouth of the ungodly" because the impious man, being poor, blasphemes God and curses his lot, attributing his poverty to divine injustice rather than to his own sins or to the inscrutable providence of God.





Verses 31-32: The Heart of a Man Changes His Countenance, Whether for Good or for Evil


31. The heart, that is, the inner disposition and conscience of a man, changes his outward countenance. A good conscience produces a serene and cheerful face; a bad conscience produces a troubled, angry, or sad face. Hence Cicero says admirably: "Every movement of the soul has by nature its own countenance, sound, and gesture. The countenance is the image of the soul, the eyes its indicators." And: "The countenance and brow are the door of the soul, which reveals the hidden and concealed will."


32. "The sign of a good heart, and a good countenance, you will find with difficulty and with labor." Understand a "good face" as consistently and continually good, that is, serene and cheerful; for this is difficult to find. An example is in St. Anthony, who, as St. Athanasius writes, was continually of cheerful countenance, to such a degree that by this alone he could be recognized among so many thousands of monks by those who did not know him and had never seen him.
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Synopsis of the Chapter


The satraps, envying Daniel his office, contrive a trap for him through the king's edict. Hence Daniel, verse 16, because he worships God, is thrown into the lions' den, but remains unharmed: hence the king, verse 24, orders Daniel's accusers to be thrown into the same den, and decrees that all should fear the God of Daniel.




Vulgate Text: Daniel 6:1-28


1. It pleased Darius, and he appointed over the kingdom one hundred and twenty satraps, to be throughout his whole kingdom. 2. And over them three princes, of whom Daniel was one: that the satraps might give account to them, and the king might not suffer trouble. 3. Therefore Daniel surpassed all the princes and satraps: because a more ample spirit of God was in him. 4. Moreover the king thought to set him over the whole kingdom: wherefore the princes and satraps sought to find occasion against Daniel from the side of the king: and they could find no cause or suspicion, because he was faithful, and no fault or suspicion was found in him. 5. Those men therefore said: We shall not find any occasion against this Daniel, unless perhaps in the law of his God. 6. Then the princes and satraps came stealthily to the king, and spoke thus to him: King Darius, live forever: 7. all the princes of your kingdom, the magistrates, and satraps, the senators, and judges have taken counsel, that an imperial decree and edict should go forth: That whoever shall make any petition to any god or man for thirty days, except to you, O king, shall be cast into the lions' den. 8. Now therefore, O king, confirm the sentence, and write the decree, that what has been established by the Medes and Persians may not be changed, nor may anyone be allowed to transgress it. 9. Accordingly King Darius published the edict and established it. 10. When Daniel learned this, that is that the law had been established, he went into his house: and with the windows open in his upper room toward Jerusalem, three times a day he knelt and worshipped, and gave thanks before his God, just as he had been accustomed to do before. 11. Those men therefore, inquiring more carefully, found Daniel praying and making supplication to his God. 12. And approaching, they spoke to the king about the edict: O king, did you not decree that every man who should make any request to any god or man for thirty days, except to you, O king, should be cast into the lions' den? To whom the king, answering, said: The word is true, according to the decree of the Medes and Persians, which may not be transgressed. 13. Then answering they said before the king: Daniel, of the children of the captivity of Judah, has not regarded your law, nor the edict which you established: but three times a day he prays his prayer. 14. When the king heard this word, he was very much grieved: and he set his heart on Daniel to deliver him, and even to the setting of the sun he labored to rescue him. 15. But those men, understanding the king, said to him: Know, O king, that it is the law of the Medes and Persians, that no decree which the king has established may be changed. 16. Then the king commanded, and they brought Daniel, and cast him into the lions' den. And the king said to Daniel: Your God, whom you always worship, He Himself will deliver you. 17. And a stone was brought, and placed over the mouth of the den: which the king sealed with his own ring, and with the ring of his nobles, that nothing might be done against Daniel. 18. And the king went to his house, and went to bed without eating, and food was not brought before him, and moreover sleep departed from him. 19. Then the king, rising at the first light of dawn, went in haste to the lions' den: 20. and approaching the den, he cried out to Daniel with a tearful voice, and spoke to him: Daniel, servant of the living God, your God, whom you always serve, do you think He was able to deliver you from the lions? 21. And Daniel, answering the king, said: O king, live forever: 22. My God sent His angel, and shut the mouths of the lions, and they have not hurt me: because before Him justice was found in me; and also before you, O king, I have committed no offense. 23. Then the king was exceedingly glad over him, and commanded that Daniel be taken out of the den: and Daniel was taken out of the den, and no harm was found on him, because he trusted in his God. 24. And by the king's command, those men who had accused Daniel were brought: and they were cast into the lions' den, they, and their sons, and their wives: and they did not reach the floor of the den, before the lions seized them, and crushed all their bones. 25. Then King Darius wrote to all peoples, tribes, and tongues, dwelling in all the earth: Peace be multiplied unto you. 26. By me a decree has been established, that in all my empire and kingdom, men tremble and fear the God of Daniel. For He is the living God, and eternal for all ages: and His kingdom shall not be destroyed, and His power shall endure forever. 27. He is the deliverer and savior, doing signs and wonders in heaven and on earth: who delivered Daniel from the lions' den. 28. Moreover Daniel continued unto the reign of Darius, and the reign of Cyrus the Persian.





Verse 2: And over them Three Princes


2. AND OVER THEM THREE PRINCES. — Formerly among the Medes and Babylonians, Egyptians and others, the highest after the king were the schalischim, that is tristatae, or triumvirs, namely three princes who presided over all other lesser princes: among these, one appointed by Darius the Mede was Daniel, just as he had been appointed by Belshazzar, chapter V, 29, to be the third in the kingdom.





Verse 3: A More Ample Spirit of God was in Him


3. A MORE AMPLE SPIRIT OF GOD WAS IN HIM. — "Spirit," both of wisdom, and of prudence, and of prophecy, and of prayer, and of justice, and of zeal, and of other virtues. Let kings and princes seek such men to place over provinces: for a governor and ruler without wisdom and spirit is like a sun without light, like a bird without feathers, like a helmsman of a ship without a rudder. Hence the Wise Man, chapter VI, 22: "O kings of the people," he says, "love wisdom, that you may reign forever;" and shortly after: "A wise king is the stability of the people."





Verse 4: To find occasion against Daniel from the side of the king


4. To find occasion against Daniel from the side of the king. — So the Roman editions read; but the Chaldaic has malcuta, that is of the kingdom. Now first, the Hebrews crudely say the king's side is the queen who reclines at the king's side, as if these satraps tried to make Daniel suspected by the king of adultery with the queen. "They therefore sought an occasion, whether in speech, touch, gesture, or go-between they might accuse Daniel. But they could find no cause or suspicion, because he was a eunuch; whence they could not charge him with the matter of debauchery," says St. Jerome reflecting the opinion of the Hebrews. He also adds: "For 'suspicion' Theodotion and Aquila translated ψυσμόν, which in Chaldaic is called essattha, or rather scetita: and when I asked a Hebrew what it meant, he replied that the force of the word means 'salty,' which we can call allurement, or opala, that is error."


Second, Hector Pintus expounds it thus, as if to say: They sought an occasion to remove Daniel and cast him away from the king's side. Hence some codices here read: They sought an occasion to take Daniel away from the king's side.


Third, Vatablus: From the side, he says, that is from the part of the kingdom, namely to accuse Daniel as guilty of lèse-majesté, as though he had badly administered the kingdom and violated the royal edicts, so St. Jerome; or that he had handled the royal money in bad faith, says Maldonatus.


But I say it is a Hebraism: for "to be from the side" is the same as to lie in ambush; from an ambush, as from the side, to attack and overthrow someone: for those who lie in wait for another place themselves at his side, so that they may secretly strike, seize, or trip up the one who is not aware, as if to say: These satraps sought an occasion to find ways of lying in ambush for Daniel, and of slandering him before the king, and of casting him down from this prefecture of the kingdom. See here how envy is the companion of virtue, and lightning bolts strike the highest mountains. Again how true is that saying: "All who wish to live piously will suffer persecution."





Verse 5: We Shall Not Find Any Occasion Against This Daniel


5. WE SHALL NOT FIND ANY OCCASION AGAINST THIS DANIEL, UNLESS PERHAPS IN THE LAW OF HIS GOD. — Note here the remarkable integrity of Daniel, who handled the reins of the kingdom so carefully, faithfully and perfectly, that his rivals could find nothing in him to calumniate, even in appearance. Therefore Abbot Pastor in the Lives of the Fathers, when asked by someone: "How should a man conduct himself?" replied: "We have seen Daniel, because no accusation was found against him, except regarding the service he rendered to his God." Again see here in Daniel, how rivalry reigns in courts, especially against those whom a prince exalts. We have seen many examples of this in this century, and indeed in this year 1618, among almost all kings, we observe the highest princes falling from their favor and rank. Therefore Pythagoras rightly gave his followers this instruction: "Whatever things breed envy, consider them to be avoided." So his golden verses have it, which his disciple Hierocles published and explained. Again in Daniel that saying of Publilius is true: "You may find fortune sooner than retain it."


Wise are those who fulfill that saying of St. Jerome to Heliodorus: "Nepotian," he says, "made it his first care to overcome envy by humility; among equals first in work, last in rank." That courtier, when asked how he had grown old in the court, said: "By yielding to all, and enduring every injury, indeed by giving thanks to those who injured me." Ausonius wisely advises, in his Exhortation to Modesty:


Respect fortune reverently, whoever you are who have risen suddenly
from a lowly place to riches.


Therefore a certain wise man used to say that one should approach kings and princes as we approach a fire, with moderation, of course. For if you approach the fire too closely, you will be burned by it: if you stand too far away, you will not be warmed. For this reason Ptolemy, the prince of mathematicians, invited by a king to a feast, excused himself, saying: "To kings it usually happens what happens to those examining paintings, which when seen from afar are pleasing, but close up, are not delightful." So it is reported in his Life, which is found at the beginning of the Almagest.





Verse 6: They came stealthily to the king


6. They came stealthily to the king — regas in Hebrew means to tremble; but in Chaldaic, it means first, to stand by, to assemble; hence the Septuagint and Vatablus translate: They assembled before the king; the Syriac and Arabic: They approached the king; second, to make a tumult, third, to roar: hence John and James are called Boanerges, that is sons of roaring, or thunder, Mark III, 17; fourth, to persuade, especially deceitfully and insidiously, which is to steal upon. Therefore they stole upon, that is they insidiously suggested to the king. Therefore Pintus is wrong in wanting to correct surripuerunt (stole upon) to surrexerunt (rose up).


Let kings and princes learn here to carefully examine, penetrate and see through both the minds, counsels and intentions of their counselors; and also the laws and decrees which they suggest, whether they are just and useful for the good, not of the one suggesting, but of the public; nor should they believe those who, for private advantage or hatreds, suggest things that create disgrace for the king and ruin for others. Let counselors in turn learn that bad counsel is worst for the counselor. Thus these satraps, forging this plot against Daniel, forged it against themselves. Let them learn that upright and quiet men cannot be touched with impunity. "Beware of one sitting quietly in his chambers," Sforza used to say, who also bore this on his emblem: "No one provokes a quiet man with impunity." Golden is the saying of Pliny in his Panegyric of Trajan: "We learn by experience that the most faithful guard of a prince is his own innocence. This citadel is inaccessible, this impregnable fortification needs no fortification. In vain will one gird himself with terror, who has not been surrounded by love; for arms are provoked by arms." Finally, let counselors hear what Alfonso, king of Aragon, used to say: that if he had happened to be born in the times of the Romans, he would have built opposite the senate-house a temple to Jupiter the Depositor, in which, before the senators came into the senate, they would lay down hatred, love, and all private affections: for these are what overturn and ruin cities, kings and kingdoms. So Panormitanus on Alfonso.





Verse 7: That Whoever Shall Make Any Petition to Any God, etc., Except to You, O King


7. That Whoever Shall Make Any Petition to Any God, etc., Except to You, O King. — Note the flattery, to extort an unjust and impious decree from the king. For they persuade the king to arrogate to himself the name and office of Divinity, so that with every god excluded, he alone, as it were a god, may receive the prayers of suppliants, and not permit any other god to be approached or invoked. For it is a right of nature that anyone, especially the needy or afflicted, can invoke God, indeed must; and it would be barbarous, indeed diabolical, to forbid this. While therefore they prohibit any other god from being invoked here, they deem the king himself to be worshipped and invoked as god. Thus the Emperor Domitian wished to be considered a god, whom Philostratus, mocking, says: "When another man complained that he had been accused because at Tarentum, where he ruled, while sacrificing, he had not added in the public prayers that Domitian was the son of Pallas: 'But indeed,' he said, 'you perhaps suppose that Pallas never gave birth, since she was always regarded as a virgin. But he did not know (I think) that the goddess herself once bore a dragon for the Athenians. Clearly Domitian was a dragon.'" Quintilian narrates the same, book III, chapter IX; Suetonius, in his Domitian, chapter III; Martial often, and others, when they mock that customary proclamation of his: "The edict of our lord and god."





Verse 10: Toward Jerusalem


10. TOWARD JERUSALEM. — This, says St. Jerome, is God's precept, Deuteronomy XII, 11, and the counsel of Solomon, III Kings VIII, 44, who admonished that one should pray toward the temple. Thus Hezekiah, Isaiah XXXVIII, 2: "He turned his face to the wall (which was toward the temple), and prayed to the Lord." Thus David, Psalm LXII, 3: "In a desert land, pathless, and without water: thus in the holy place (as in the sanctuary and temple) I appeared before You," as if to say: I, David, a fugitive in the desert, from there contemplate You, O Lord, dwelling in the temple, and turning toward the temple I worship You present and presiding in it.


Therefore Solomon, in building the temple in Jerusalem (which was situated in the middle of the inhabited earth, as Ezekiel says, chapter V, 5), seems to have established God as the center of the worldly sphere and of all souls, so that lines and prayers would be drawn from all men, etc.


to the temple, wherever they might be; and God, showing Himself present in the temple as in a center, attended to, heard, and answered the prayers of each one, as our Pineda noted, book V On the Affairs of Solomon, chapter V, number 35. The temple therefore was like the center of the world, just as God is the center of the world, of men and angels. See here and imitate the constant piety and liberty of Daniel, who for it confidently exposed his position and life to danger. Rightly Aristotle, I Ethics X, calls the constant man a square, because against every throw and push of fortune he stands firm and solid in wisdom and virtue, while others, being light, are spun like balls.


THREE TIMES A DAY HE KNELT. — The three times at which knees are to be bent before God, the ecclesiastical tradition understands as the third, sixth, and ninth hours, and these are gathered from Acts II, 15, and chapter III, 1, and chapter X, 9. At three hours, says Pintus, the Jews prayed during the day, namely at the third, sixth, and ninth hour. At the third, because then the law was given on Sinai: and at the same hour the Church prays, because then the Holy Spirit was given at Pentecost. At the sixth, because then the bronze serpent was raised in the desert: at the same hour the Church prays, because then Christ was crucified. At the ninth, because then the rock gave waters at Kadesh; just as also the side of Christ on the cross was then pierced, and gave blood and water.


Our Lorinus adds in Acts III, 1, that the Jews prayed at the sixth hour because Adam fell at that time, as is gathered from the fact that the Lord is said to have come after midday to punish Adam. The Hebrews add that at that time the noonday demon walks about, which tempts man to intemperance and anger while the sun burns, whence at noon the Jews are accustomed to recite against it Psalm XC: "He who dwells in the aid of the Most High," that they may be freed from it, namely "from the attack and the noonday demon," as is said in verse 6 of that psalm.


Moreover the third, sixth, and ninth hours are counted from sunrise: for the Hebrews, just as the Romans divided the night, divided the day into four hours, or watches as it were. The first was from sunrise to the third hour: these hours therefore lasted three of our hours. For the first began at our fifth or sixth hour (I follow here the reckoning of the Belgians and those beyond the Alps), and lasted to our ninth hour: at our ninth hour their third began, and lasted until our twelfth: for then their sixth began, which lasted until our third in the afternoon, from which their ninth began, and lasted until evening. Hence Lyranus by the three times understands morning, noon and evening.


Hear also St. Jerome: "Daniel, despising the king's commands and having trust in God, was not in a lowly place, but in a high one; and he opens the windows toward Jerusalem, where was the vision of peace. Now there are three times at which knees are to be bent before God: the ecclesiastical tradition understands the third, sixth and ninth hours. For at the third hour the Holy Spirit descended upon the Apostles. At the sixth, Peter, wishing to eat, went up to the upper room for prayer. At the ninth, Peter and John were going to the temple."


But of these things elsewhere. Hear also St. Augustine in the Sentences, number 203: "The vigor of the Christian faith is begun at three times: evening, morning, and noon. For the Lord was on the cross in the evening, in the resurrection in the morning, in the ascension at noon: one pertains to the patience of the One slain, another to the life of the One raised, the third pertains to the glory of His majesty sitting at the right hand of the Father." And St. Cyprian, in the treatise On the Lord's Prayer, thinks the triad of hours designates the Most Holy Trinity, whom we worship and adore at those same hours.





Verse 15: Understanding the King


15. UNDERSTANDING THE KING — the king's will and intention; in Chaldaic it is: They assembled against the king, that is as if forming a band, they all together assailed the king, and almost rioted against him: for this is regas, which I discussed at verse 6.


Morally, see here in Daniel how difficult it is to serve an earthly court and a heavenly one at the same time, to please a prince and courtiers, and not displease God and the angels: "No one," says Christ, "can serve two masters." And: "You cannot serve God and mammon," Matthew VI, 24. Aeneas Sylvius wrote, who, later created Pope, was called Pius II, a book for a certain courtier, On the Misery of Courtiers, in which he shows how great is the vanity, ambition, envy, hypocrisy, and impurity in courts: how many cares, distractions, servitudes, anxieties, and fears: how great the inconstancy, changeableness, downfalls, ruins, dangers of body and soul. And at last he concludes thus: "Since these things are so, let us leave this restless sea, and betake ourselves to another life. For if we desire peace, if we love leisure, if we wish to live for ourselves, if we seek the salvation of our soul, we must flee the halls of kings and courtly tumults, in which neither rest, nor the practice of the good arts, nor any love of virtue reigns; but only avarice, lust, cruelty, debauchery, envy and ambition hold sway. Whoever is devoted to these vices will be unable to defend himself by any argument from being convicted among learned men as wicked and foolish. Farewell, man, who unless you were one of the courtiers, would in my judgment be prudent. Year of salvation 1445."


Polybius says excellently, book V: "Just as counters are now bronze, now gold: so also courtiers at the nod of the king are now happy, now miserable." Therefore Agrippa advised a man who wished to live safely in court of two things. First, that he should take upon himself the difficulty of affairs. Second, that he should concede the glory to others. So Dionysius, book XLIX. Very well known is the saying of the man who, when asked how he had attained that rarest of things in court, old age: "By receiving injuries," he said, "and giving thanks." So Seneca, book II On Anger, chapter XXXIV. Diogenes, hearing Callisthenes called happy because he was a friend of Alexander: "On the contrary," he said, "unhappy


is he who dines and sups only when it seems good to Alexander."


The Emperor Constantine used to call eunuchs and similar courtiers "moths and silkworms of the palace," says Nicephorus, book VIII, chapter XIV. For just as flies fly to honey, so these fly to the riches and delights of courts.


Therefore wisely Horace, book II of the Odes, ode X:


Whoever loves the golden mean
Is safely free from the squalor of a shabby roof,
and soberly lacks
an enviable palace.


And Ovid, book III of the Tristia, elegy IV:


Live for yourself, and as much as you can, flee the conspicuous life;
A savage thunderbolt comes from a lofty citadel.


Seneca in the Hippolytus:


Fraud reigns in the lofty court.


And in the Thyestes:


Let whoever wishes stand powerful
On the slippery summit of the court;
Let sweet quiet satisfy me.
Placed in an obscure spot,
Let me enjoy gentle leisure.


Martial, Epigrams book IX:


No one (such is the nature of a powerful court)
Has his own character, but a courtier has his master's.


Therefore Aeneas Sylvius wisely advises, book I On the Deeds of Alfonso: Those courtiers are wisest, he says, who, having received some benefit, even a moderate one, bid farewell to the court. For they show that their desire is satisfied, and they remove themselves from the danger into which courtiers frequently fall, who, like swine, when they have been fattened, are slaughtered for the master's supper.


"There is among the Indians," says Pliny, "a certain herb of exceptional fragrance, filled with tiny serpents, whose bite is immediately fatal. Thus the courts of princes have that which attracts, but they conceal a lethal poison unless you take care." Again: "Indian turtles, when the midday warmth is inviting, delight in floating on their whole backs through calm waters, until, forgetful of themselves, their shell is dried by the sun's heat so that they cannot dive, and now unwillingly swimming they become easy prey for hunters. Thus certain people, attracted by hope of great things, throw themselves into the courts of princes, and are so beguiled by the court's delights, that imprudently they are reduced to the point where they cannot, even if they wish, withdraw to their own leisure." So Pliny, book IX, chapter X.


There is an emblem of Alciati, number 86:


The vain court is said to bind
the palace clients it nurtures with gilded shackles.


Thus the sport and mockery of fortune in courts were: Joab at David's court, Abner at Saul's, Haman at Artaxerxes', Sejanus at Tiberius's, Ablavius at Constantine's, Rufinus at Theodosius's, Eutropius at Arcadius's, Stilicho at Honorius's. Finally Antonius in the Melissa, sermon 59: "Just as those who are greatly feverish lose their appetite and strength: so those who inhabit the courts of princes tend to lose their mind and good character, unless they frequently recall to mind this saying: Know yourself."





Verse 16: He will Deliver You


16. HE WILL DELIVER YOU. — The king says this to Daniel, both to console him, and to excuse himself: he hoped therefore that God would be present with him, as He had been present with his three companions in the Babylonian furnace. Therefore the Rabbis in Midrash Tehillim on Psalm CXLII: "Hear, O God, my prayer, when I beseech: from the fear of the enemy deliver my soul," say about this protection of Daniel: The lion came, and delivered the lion from the mouth of the lion. For God is the lion, of whom Amos III, 8 says: "The lion shall roar, who will not fear?" He delivered the lion, that is Daniel, who descended from Judah, of whom Jacob said, Genesis XLIX: "Judah is a lion's whelp." So Galatinus reports, book V, chapter VIII.





Verse 17: Which the King Sealed with His Own Ring


17. WHICH THE KING SEALED WITH HIS OWN RING, AND WITH THE RING OF HIS NOBLES, THAT NOTHING MIGHT BE DONE AGAINST DANIEL. — The Chaldaic and Septuagint have: that the matter might not be changed regarding Daniel; Vatablus: that the will might not be changed regarding Daniel, that is, lest the king, having changed his mind, should draw Daniel out of the den. Both seem true, namely first, that the king sealed the stone with his ring, lest the nobles, having changed their will, should kill Daniel, especially if they saw the lions sparing him, which they feared would happen. So St. Jerome and Theodoret. Second, that the nobles also sealed the stone with their ring, lest the king should snatch Daniel from the den.





Verse 22: He shut the mouths of the lions


22. He shut the mouths of the lions. — Pererius notes from Aristotle, Pliny and Gellius that a lion by nature does not harm a man, first, if one covers the head or eyes of the charging lion with a cloak or garment. Second, if the lion is sated. Third, if it is tame. Fourth, if you have been generous to it. Fifth, if you lie down as a suppliant and prostrate. Add sixth, if you show it fire or flame: for by these a lion is struck with fear. Nicolaus Leonicus gives the reason, Natural Questions, Question XX: "All the strength of lions is believed to be in their eyes: wherefore even by the light toss of any cloth, with the head covered, all that ferocity immediately grows numb, and it is conquered without resisting. In which same way they say a lion was strangled by Lysimachus when he was shut in together with it by Alexander's order. Fire moreover with its brilliance, while it particularly strikes and dulls the eyes of all, does so especially of those who have hotter and drier eyes, such as lions." Finally, "lions are frightened by spinning wheels, empty chariots, and the crests and crowing of roosters," says Pliny book VIII, chapter XVI; just as, seeing a viper, a stag flees, and hearing the voice of a pig, an elephant flees, says Horus, Hieroglyphs 82 and 83, book II. Hence the Megarians let loose pigs smeared with pitch and then set aflame against Antipater's elephants, says Aelian, book XVI, chapter XXXVI. Thus great things are struck down by small, God humbling them and taming the animal imagination.


But that the lions did not harm Daniel was a miracle, because, as is said here: "The angel shut the mouths of the lions," and their jaws, says St. Jerome, and claws; namely first, by holding and pressing them with his power, so that they could not bite Daniel. Just as Raphael bound Asmodeus in the desert of Egypt, namely by impressing a certain restraining force upon him: for just as a motive force can be impressed upon a body or a demon, which thrusts and expels him from his place; so also a restraining force, which holds him in his place, and as it were fastens and fixes him there. Second, the angel shut the mouths of the lions by removing their hunger, and exciting in them a disgust for food and for Daniel. Third, by changing the lions' imagination, so that they apprehended Daniel as a friend, or as something to be feared: just as Aristotle and Pliny teach that lions are frightened by wheels and the sound of chariots, by the crests and crowing of a rooster; and especially by blazing fires. Behold, here in Daniel that saying of Hebrews XI, 33 is true: "They stopped the mouths of lions."


This miracle is ascribed to Daniel's chastity, and St. Jerome Against Jovinian, Epiphanius and Dorotheus in the Life of Daniel, and Damascene credit it to this, although St. Basil attributes it to his fasting. As I said in the Introduction, Daniel's body was so hardened by virginity that the teeth of wild beasts could not be fixed in it, says Damascene, book IV On the Faith, chapter XXV.


Thus a lioness spared St. Malchus when he entered her cave, on account of his chastity, and indeed fought for him against his mistress and her slave who were pursuing him, killing both. St. Jerome is the witness in the Life of St. Malchus, who says that since the awareness of chastity alone had been a wall protecting him, lest he be harmed by the lioness: "Let virgins and the chaste know that among swords, and among deserts and beasts, chastity is never captive; and that a Christian man can die, but cannot be conquered."


Thus a hyena preserved and licked Pachon the chaste. Palladius is the witness in the Lausiac History, chapter XXIX. Thus St. Daria, wife of St. Chrysanthus, thrust into a brothel, was defended by a lion, as her Life on October 25 records.


Thus St. Thecla, exposed to bulls, horses, and other wild beasts, remained unharmed by all, her chastity protecting her and taming the beasts. Thus very many other virgins, exposed to lions and wild beasts, escaped untouched by them. Chastity therefore tames and domesticates lions, just as much as fire.


Therefore rightly about Blessed Thecla the virgin, who overcame fires and lions, St. Gregory Nazianzen sang thus in his Praise of Virtue:


Who snatched Thecla from death and from condemned peril?
Who bound the mighty claws and the fury of beasts?
Her virginal — O thing admirable in every age!
Her virginal power was able to soothe raging lions.


St. Ambrose, book II On Virgins: "Thecla," he says, "fleeing the nuptial bond, and condemned by the fury of her betrothed, changed even the nature of beasts by the reverence of her virginity. For prepared for the wild beasts, while she also turned away her gaze from men, and offered her very vitals to the savage lion, she caused those who had brought unchaste eyes to take them back chastened. One could see the beast licking her feet, lying on the ground testifying with mute sound that it could not violate the sacred body of the virgin." Hear greater things: "The beast therefore was worshipping its prey; and forgetful of its own nature, it had put on the nature which men had lost. You could see, by a kind of transfusion of nature, men putting on savagery, commanding cruelty against the beast: the beast kissing the feet of the virgin, teaching what men ought to do. So great is the admiration that virginity commands, that even lions admire it! They taught religion, while they worshipped the martyr; they also taught chastity, while they kissed nothing of the virgin but her feet, with their eyes cast down to the ground, as if ashamed lest any male or beast should see the virgin naked."


Finally, Daniel was thrown into the lions' den in the first year of Darius; therefore Daniel was then 98 years old. This is clear from what was said in chapter I, 1 and 4.


BECAUSE BEFORE HIM (God) JUSTICE WAS FOUND IN ME. — Note here that in Daniel there was true justice: for such is that which is before God, or in the eyes of God, which are most clear; not false and imputed, such as that of the Novatians. They respond that justice here is to be taken not in the general but in the particular sense, as if Daniel said: I defrauded nothing, but handled the king's money and affairs with the utmost fidelity. But Daniel establishes this justice not by these, but by the following words; for he says: "And also before you, O king, I have committed no offense." Ezekiel alludes to this, chapter XIV, 16, when he says that Noah, Job and Daniel in their justice will save their souls.





Verse 23: Because he trusted in his God


23. Because he trusted in his God — because he trusted in God, and committed himself entirely to His providence and omnipotence. Others say: because he was faithful to his God.


Truly St. Augustine, tractate 8 on the Epistle of St. John, volume IX: "Submit yourself," he says, "to the one who is above you, and those things over which you have been placed will be beneath you. But because through sin man deserted the one under whom he ought to have been, he was made subject to those above which he ought to have been. Attend to what I say: God, man, beasts: above you, God, beneath you, beasts. Acknowledge the one who is above you, so that those which are beneath you may acknowledge you: and therefore, when Daniel acknowledged God above him, the lions acknowledged him above them. But if you do not acknowledge the one who is above you, you despise your superior, and are subjected to your inferior. Therefore the pride of the Egyptians — by what was it tamed? By frogs and flies," Exodus VIII.


Thus St. Pontian the martyr, under the Emperor Antoninus, was exposed at Spoleto to roaring lions; praying with Christ that verse of Psalm XXI: "Save me from the mouth of the lion, that I may declare Your name," he tamed them so that they fawned upon him: and then he overcame unharmed the rack, scourges, prison, long fasting, and fire, saying: "In the Lord I trust, I shall not fear what man can do to me." So his Acts record on January 19. For this reason the pagans of old used to cry out to judges against Christians: "To the brothel, not the lion" let the Christian virgin be condemned: but they by the same hope and help of God by which they overcame lions, also overcame brothels, as Tertullian witnesses in his Apology, and the witnesses are Saints Agnes, Lucy, Dorothy, Susanna and very many others.





Verse 24: By the King's Command


24. BY THE KING'S COMMAND. — Here the king exercises the punishment of retaliation, which by the highest right is most just. For having examined the matter, the king understood that Daniel's enemies had imposed upon him, and had deceitfully extorted the edict, in order to remove Daniel, his most faithful and useful servant.


AND THEIR SONS, AND THEIR WIVES — Because those parents and those wives had incited, aided, or consented to the crime, says Pintus: for otherwise this edict of the king would have been barbarous. For only God can punish innocent children with death for the sins of their parents: hence we read that only barbarians formerly did this, and still do.


Josephus adds, X Antiquities XI, that Daniel's accusers told the king that the lions had been sated, and therefore had abstained from Daniel; and the king, when a great amount of meat had been given to the lions, ordered those men to be thrown to them, so that they might experience not with another's but with their own bodies, whether the lions had been held back by satiety, or impeded by divine power, from Daniel. But Scripture has nothing of the sort. Hence it seems that Josephus, in his usual manner, wished to embellish the history of his nation with a narrative, if not true, at least plausible, says Maldonatus.


BEFORE — that is, before they reached it. So the Chaldaic, Vatablus and others.


25. Tongues — nations: for individual nations have their own languages.


26. LET THEM FEAR THE GOD OF DANIEL. — Hence it seems Darius was truly converted to God: for he commanded more than Nebuchadnezzar had commanded, chapter III, 98. For the latter only wished that no one should blaspheme the God of the Hebrews. So Maldonatus.





Verse 27: In heaven and on earth


27. In heaven and on earth. — For He who works miracles on earth can work similar ones in heaven: for by this miracle He showed Himself to be God, and therefore the Lord of heaven and earth.


28. Daniel continued unto the reign of Darius. — In Chaldaic it is natslach, he prospered, that is he was in great honor as long as the reign of Darius and Cyrus lasted, as long as Darius and Cyrus reigned. So the Chaldaic, Septuagint, Vatablus and others. Daniel says this to bring the history to a close, and to begin the prophecy: for these first six chapters are more historical than prophetic; but what follows from chapter VII onward is properly prophetic.


See here how happy and glorious constancy in faith and in the worship of God makes men. For thus this Daniel emerged happy and glorious, and the three young men, chapter III, Eleazar, and the Maccabees, II Maccabees chapter VI and VII.


Among the athletes of Christ, St. Basil stood out. For when a certain prefect of the Emperor Valens urged him to yield to the times, and not to bring so many churches into danger over a fine point of doctrine, promising him friendship and many benefits, that divine man replied: "Such words are fitting for youths, for these and those like them gape after such things; but those who have been nourished on divine letters cannot allow any syllable of them to come into danger, and they are accustomed, if the matter demands, to refuse no kind of death for their sake; he valued the Emperor's friendship highly when joined with piety; without that, it was pernicious." The prefect took this badly, and said he was foolish. Then the Great Basil said: "Would that this foolishness of mine might be everlasting!" After this conversation the prefect met the emperor, and explained to the ruler what Basil had said, and what virtue and greatness of soul he possessed. But the Emperor was silent, and coming into the city found that divinely inflicted plagues had struck his household. So Theodoret, book IV of the Ecclesiastical History, chapter XIX.


On another occasion the prefect threatened him with death: but Basil said he was grateful to him on that account, since he longed to depart from such a state of affairs without reluctance. And when the prefect ordered him to deliberate further on the matter, Basil said: "I indeed shall be the same today and tomorrow; would that you had not changed yourself! For since I am a creature, I will not bring myself to worship a creature and profess it to be God; nor will I endure being joined to your religion. For although you are considered most dear to the king, and no small part of the world; yet it is by no means fitting for me to gratify men, and on that account to weigh my faith in God: which I will not betray, even if you threaten me with confiscation of property, exile, and whatever other heavy afflictions, and indeed death itself: for nothing of such things can bring me sorrow. If you desire my possessions, these rags, and hair shirts, and the few books that I have in the world — if these, I say, you have taken a fancy to, take them. But if you prefer that I change my country for the sake of exile, I am ready for that. But how shall I be an exile, who always wander through the earth as a pilgrim, and ardently aspire to another homeland? Moreover this body, even after the first blow, will be entirely bereft of sensation, and will be wholly beyond any tortures." Overcome by this liberty and constancy of Basil, the Emperor was quiet. So Nicephorus, book XI of the History, chapter XVIII.


The Emperor Anastasius urged Bishop Oeniandus to defect to his faction, promising that he would immediately receive whatever he asked. To whom the Bishop said: "You rather, cross over to the orthodox, lest, while you embrace the opinions of the impious men Severus, Eutyches and Dioscorus, you be consigned to eternal fire." And at the same time seizing the Emperor's cloak: "This," he said,


this vestment will by no means follow you after death, O Emperor! but only piety and the practice of virtues will accompany you. Let the Church go, which Christ redeemed with His blood. You are unlearned and ignorant of reasoning, and you do not perfectly understand any decree of the Church; you only frighten fools with impostures and scurrilous calumnies. Let it be dignity enough for you that you are Emperor: do not vex the bishops of the Church." At these words the Emperor fell silent in shame. And although that Bishop was very poor, he would not accept even a penny from the Emperor: so free was he, and having regard only for faith in God and piety, trampling upon all earthly things. So Cedrenus and Zonaras, volume III of the Annals, on Anastasius.


The Emperor Julian put Caesarius (as his brother Gregory Nazianzen recorded in his writings) in charge of those public offices in which authority and distinction resided: and he tried now with verbal allurements and enormous promises, now with terrors and threats, and with every kind of device, to draw him into his obedience and error: but the vigorous athlete of Christ always came out superior from the contest, postponing the majesty of the empire to the reproach of the Cross. For since he was not a feigned pretense of a Christian man, but a true Christian, he knew with certainty how great were the treasures of glory and praise that lay hidden under the ignominy of the Cross. So St. Gregory Nazianzen, in the Oration at the Funeral of his brother Caesarius.


Publia, the superior of a community of nuns, as Julian the Apostate was passing by, sang with her companions: "The idols of the nations are silver and gold, the works of men's hands." And after they had recited the verses which declare that those idols are devoid of all sensation, they added this: "Let those who make them become like them, and all who trust in them." When Julian heard this with the greatest vexation of spirit, he ordered them to be silent while he was passing. But Publia, making little of his laws, with greater eagerness gathered the choir of virgins together, and as he was passing, commanded them to sing again: "Let God arise, and let His enemies be scattered," etc. And so the tyrant, greatly angered, ordered her to be brought before him as the choirmistress: and although he saw that she was an old woman, venerable on account of her advanced age; nevertheless he gave a command to one of his guards, to strike both her cheeks and bloody her face with his hands. She, counting this insult as the highest honor, returned home, and continued to sting the tyrant with spiritual songs, as she was accustomed to do. So Theodoret, book III of the Ecclesiastical History, chapter XVII, and Baronius, volume IV, year 362.


Therefore allegorically Rupert, in Daniel chapter XI, teaches that Daniel here was a type of the suffering Christ: for just as the satraps plotted against Daniel, so the Jews and scribes plotted against Christ, and that out of envy. Second, just as the satraps tried to drive Daniel to death through the edict of Darius the Mede, so the Jews drove Christ to death through the sentence of Pilate and the Romans. But just as Darius rejoiced when Daniel was freed through an angel: so when Christ was raised from the dead, and was preached throughout the whole world, the Roman world rejoiced: "the majesty of the Roman Empire changed its laws, converted its edicts," and "commanded Christ to be preached." Third, just as Daniel's accusers, thrown into the den, were immediately devoured by the lions: so the Jews, the enemies of Christ, were overthrown by Titus.


Anagogically, Daniel emerging alive from the lions' den was a type of the resurrection, and as it were a foretaste, and firstfruits of it. Therefore it was an ancient custom of Christians to carve on their tombs, among other symbols of the resurrection, Daniel standing in the den among the lions: many examples of this exist on ancient stones. The reason was, both because Daniel in chapter XII clearly described the resurrection of all; and because he himself, coming forth free from the lions' den, expressed as it were the image of a man rising from the tomb; and was therefore adopted as a hieroglyphic of the resurrection. So Baronius, in the Martyrology on July 21.
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Synopsis of the Chapter

We heard the first prophecy of Haggai in chapter I; here we shall hear three others that followed. The first is at verse 1, in which he urges the Jews to build the temple by promising that its glory will be greater than that of Solomon's temple, because Christ will teach and perform miracles in it, whose coming he predicts will be desired by all nations and the whole world, so that for it heaven and earth, sea and dry land will be shaken. The second is at verse 11, in which he rebukes the Jews, who were growing slower in the begun construction and were affected by weariness, saying that the altar sufficed for sacrifices and there was no need for a complete temple — asserting that God does not want an altar without a temple, for the temple is the altar's place, house, and adornment. But if they continue to build, he promises them abundance of crops. The third is at verse 21, in which he promises to Zerubbabel, on account of the diligence he showed in the construction, that Christ will be born from his lineage, to whom God, having overthrown other kingdoms, will give an eternal kingdom.

We heard the first prophecy of Haggai in chapter 1; here we shall hear three others that followed. The first is at verse 1, by which he urges the Jews to the building of the temple, promising that its glory will be greater than that of Solomon's temple, because Christ will teach and work miracles in it, and he predicts that His coming will be desired by all nations and the whole world, so much so that heaven and earth, sea and dry land will be shaken at it. The second is at verse 11, by which he rebukes the Jews who were slower in the begun construction and weary, because they said that the altar sufficed for victims and there was no need for a complete temple, asserting that God does not want an altar without a temple: for the place, house, and adornment of the altar is the temple. If they continue to build, He promises them an abundance of crops. The third is at verse 21, by which He promises to Zerubbabel, on account of his diligence rendered in the building, that Christ will be born from his line, to whom God, having overthrown other kingdoms, will give an eternal kingdom. the Lord of hosts: and do (for I am with you, says the Lord of hosts) 6. the word which I covenanted with you when you came out of the land of Egypt: and My spirit shall be in the midst of you, fear not. 7. For thus says the Lord of hosts: Yet one little while, and I will move heaven, and earth, and the sea, and the dry land. 8. And I will move all nations: and the Desired of all nations shall come: and I will fill this house with glory, says the Lord of hosts. 9. The silver is Mine, and the gold is Mine, says the Lord of hosts. 10. Great shall be the glory of this last house more than of the first, says the Lord of hosts: and in this place I will give peace, says the Lord of hosts. 11. On the twenty-fourth of the ninth month, in the second year of King Darius, the word of the Lord came to Haggai the prophet, saying: 12. Thus says the Lord of hosts: Ask the priests the law, saying: 13. If a man carry sanctified flesh in the skirt of his garment, and with the tip thereof touch bread, or pottage, or wine, or oil, or any food: shall it be sanctified? And the priests answered and said: No. 14. And Haggai said: If one unclean in soul touch any of all these things, shall it be contaminated? And the priests answered and said: It shall be contaminated. 15. And Haggai answered and said: So is this people, and so is this nation before My face, says the Lord, and so is every work of their hands: and all that they have offered there shall be contaminated. 16. And now set your hearts from this day and upward, before stone was laid upon stone in the temple of the Lord. 17. When you went to a heap of twenty measures, and they became ten: and you entered the wine press, to press out fifty vessels, and there were twenty. 18. I struck you with a burning wind, and with blight, and with hail, all the works of your hands: and there was none among you that returned to Me, says the Lord. 19. Set your hearts from this day and henceforward, from the twenty-fourth day of the ninth month: from the day that the foundations of the temple of the Lord were laid, lay it up in your heart. 20. Is the seed yet in the barn? and as yet the vine, and the fig tree, and the pomegranate, and the olive tree have not flourished? From this day I will bless. 21. And the word of the Lord came a second time to Haggai on the twenty-fourth of the month, saying: 22. Speak to Zerubbabel the governor of Judah, saying: I will move heaven and earth together. 23. And I will overthrow the throne of kingdoms, and I will destroy the strength of the kingdom of the nations: and I will overthrow the chariot and its rider: and the horses shall come down, and their riders: every man by the sword of his brother. 24. In that day, says the Lord of hosts, I will take you, O Zerubbabel son of Shealtiel, My servant, says the Lord: and I will make you as a signet ring, for I have chosen you, says the Lord of hosts.

Haggai therefore began in chapter 1, 1 to exhort the Jews to the work on the first day of the sixth month, and he continued urging them to it every day for 23 days, and at last drove them to begin the work on the 24th day. Let preachers imitate him, so that they persevere constantly in reproving vices, and not cease until they move the hearts of their hearers to root them out. For just as 'a drop hollows a stone not by force, but by often falling,' so the hard and stony hearts of men are softened not by force but by frequent admonition and incul-



Vulgate Text: Haggai 2:1-24

1. On the twenty-fourth day of the month, in the sixth month, in the second year of King Darius. 2. In the seventh month, on the twenty-first day of the month, the word of the Lord came by the hand of Haggai the prophet, saying: 3. Speak to Zerubbabel the son of Shealtiel, governor of Judah, and to Joshua the son of Jozadak, the high priest, and to the rest of the people, saying: 4. Who is left among you who saw this house in its former glory? And how do you see it now? Is it not as nothing in your eyes? 5. Yet now be strong, O Zerubbabel, says the Lord; and be strong, O Joshua son of Jozadak, high priest; and be strong, all you people of the land, says the Lord of hosts; and work (for I am with you, says the Lord of hosts), 6. according to the word that I covenanted with you when you came out of Egypt: and My Spirit will remain in your midst. Do not fear. 7. For thus says the Lord of hosts: Yet once more, in a little while, I will shake the heavens and the earth and the sea and the dry land. 8. And I will shake all nations, and the Desired of all nations shall come, and I will fill this house with glory, says the Lord of hosts. 9. The silver is Mine and the gold is Mine, says the Lord of hosts. 10. The glory of this latter house shall be greater than that of the former, says the Lord of hosts; and in this place I will give peace, says the Lord of hosts. 11. On the twenty-fourth day of the ninth month, in the second year of Darius the king, the word of the Lord came to Haggai the prophet, saying: 12. Thus says the Lord of hosts: Ask the priests concerning the law, saying: 13. If a man carries sanctified meat in the fold of his garment, and with the edge of it touches bread, or stew, or wine, or oil, or any food, will it become holy? And the priests answered and said: No. 14. And Haggai said: If one who is unclean in soul touches any of these, will it be contaminated? And the priests answered and said: It will be contaminated. 15. And Haggai answered and said: So is this people, and so is this nation before Me, says the Lord, and so is every work of their hands; and all that they offer there is contaminated. 16. And now, set your hearts from this day onward, before stone was laid upon stone in the temple of the Lord. 17. When you came to a heap of twenty measures, there were but ten; and when you came to the wine vat to draw out fifty vessels, there were but twenty. 18. I struck you with blight and mildew and hail, all the works of your hands; and none of you turned to Me, says the Lord. 19. Set your hearts from this day onward, from the twenty-fourth day of the ninth month, from the day that the foundation of the Lord's temple was laid — set it upon your heart. 20. Is the seed yet in the barn? Indeed, the vine, the fig tree, the pomegranate, and the olive tree have not yet produced. From this day I will bless you. 21. And the word of the Lord came a second time to Haggai on the twenty-fourth of the month, saying: 22. Speak to Zerubbabel, governor of Judah, saying: I will shake the heavens and the earth together. 23. And I will overturn the throne of kingdoms, and I will destroy the strength of the kingdoms of the nations; and I will overturn chariots and their riders; and the horses and their riders shall come down, every one by the sword of his brother. 24. In that day, says the Lord of hosts, I will take you, O Zerubbabel My servant, the son of Shealtiel, says the Lord, and will make you as a signet ring, for I have chosen you, says the Lord of hosts.




Verse 1

1. On the twenty-fourth day of the month, in the sixth month, in the second year of Darius. — These words belong to the end of the preceding chapter and depend on it. For they signify that the Jews had begun the work and construction of the temple on the 24th day of the sixth month — that is, they then began to prepare materials, to cut and fit timber. For the actual construction was begun on the 24th of the ninth month, as will be said at verse 11. Therefore the second chapter properly begins at verse 2; otherwise verse 2 would conflict with verse 1, as is clear to anyone looking at it. So St. Jerome, Theodoret, Rupert, Remigius, Haymo, Lyranus, Vatablus, and others generally. St. Jerome and others think a similar verse division error crept into Jeremiah chapter XXVIII, 1. See Canon 33 in the Prooemium.

Haggai therefore began in chapter I, 1 to exhort the Jews to the work on the first day of the sixth month, and continued to urge them to it every day for 23 days, and finally persuaded them to begin the work on the 24th. Let preachers imitate him, persevering steadfastly in rebuking vices, and not ceasing until they have moved the hearts of their hearers to uproot them. For just as "a drop hollows a stone not by force but by often falling," so the hard and stony hearts of men are softened and bent not by force but by frequent admonition and repeated insistence. with whom and in whom the Lord always was; but to the people, who had feared from the face of the Lord, as if to say: I will be your helper, build My house which has been destroyed among you; with Me established in your midst, no one will be able to prevent your building. of the Lord in the Gospel of the Lord, or a messenger in the announcement of the Lord. For he festively announces the birth and redemption of Christ in chapter II, 7. In a similar manner, the last Prophet is called Malachi, that is, the angel of the Lord. And John the Baptist, on account of his angelic life and preaching, is called an angel in Malachi III, 1: 'Behold, I send My angel, and he shall prepare the way before My face.' So Christ, in Isaiah IX, 6, is called by the Septuagint the angel of great counsel, that is, the messenger. Let the Prophets, that is, doctors and preachers, see here their own dignity, and let them know that they are the ambassadors and messengers of God. So St. Paul, II Corinthians v, 20: 'For Christ,' he says, 'we are ambassadors, as though God were exhorting through us. We beseech you for Christ, be reconciled to God.'

'I am with you.' — 'He does not speak,' says St. Jerome, 'to Zerubbabel and Joshua, since


These words belong to the end of the preceding chapter, and depend on it. For they signify that the work and construction of the temple was begun by the Jews on the 24th day of the sixth month; namely, that they then began to prepare materials, to cut and fashion timbers. For the actual construction was begun on the 24th day of the ninth month, as will be stated at verse 11. Chapter two therefore properly begins at verse 2; otherwise verse two would conflict with verse one, as is evident to anyone who examines it. So St. Jerome, Theodoret, Rupert, Remigius, Haymo, Lyra, Vatablus, and others throughout. St. Jerome and others judge that a similar displacement crept in at Jeremiah chapter XXVIII, 1. See Canon XXXIII in the Prooemium. cation of the same thing they are to be softened: so St. Chrysostom, in his homilies to the people, frequently inveighs against the habit of swearing, and to those murmuring about this matter he replies that he will not desist until they have corrected it; for constancy and perseverance conquer all things. Wherefore St. Paul commands Timothy, Epistle II, chapter IV, 2: 'Preach,' he says, 'the word, be instant in season, out of season: reprove, entreat, rebuke in all patience and doctrine.'



Verse 2

2. In the seventh month, on the twenty-first of the month, THE WORD CAME.

Therefore this prophecy, which is the second in order, was almost a full month after the beginning of the construction; for this was begun on the 24th day of the sixth month, as was stated at verse 1.



Verse 4

4. Who is there among you that is left, who saw this house in its first glory? who, namely, saw the former temple of Solomon in its grandeur, before it was destroyed together with the city by the Chaldeans.

AND WHAT DO YOU SEE OF THIS NOW? — As if to say: How mean and paltry do you see this second house of God that you are building will be, if it is compared with the temple of Solomon? For its foundations had long since been laid under Cyrus, and from their smallness and meanness one could conclude that the building would be small and mean. But the most magnificent temple of Solomon some had seen, and others had heard from their fathers that it had been such. For the Jews returning from Babylon, being few and poor, were building the temple from common and rough stone, whereas Solomon had built it from the finest hewn stones, both strong and precious, III Kings 6. Secondly, this temple, by the command of Cyrus, was to have a height and a width of only sixty cubits, I Ezra VI; whereas Solomon's was twice as high and wide: for it was 120 cubits high and equally wide. Therefore this second temple was built within the enclosure of the former one, with its ruins left outside round about; which ruins Herod, having demolished them down to the foundations, built upon with his own temple, if we believe Josephus, book XV of the Antiquities, chapter XIV. Therefore, when this temple was first founded in the first year of Cyrus, 'the chief of the fathers and of the elders who had seen the former temple, wept with a loud voice,' says Ezra, book I, chapter III, 12.

From this it is clear that many had seen both temples; for from its destruction, which occurred in the 11th year of Zedekiah, up to the first year of Cyrus, 59 years had elapsed; thence up to the second year of Darius, 11 years elapsed, which added to the former make 70. Those therefore who were 80 years old could have seen the earlier temple and remember its magnificence very well. It is certain that Ezra saw it: for his father Seraiah the high priest was killed in the destruction of the city and temple; therefore Ezra must have been begotten by him before that. Moreover Ezra prolonged his life after Darius until Artaxerxes, whose cupbearer he was, as he himself recounts in book I, chapter VII. Likewise Daniel, 8 years before the destruction of the city and temple, namely in the 3rd year of Jehoiakim, was taken to Babylon, as he himself says in chapter 1, 1. Daniel moreover lived until the end of the reign of Cyrus, as is clear from his chapter X, 1; indeed, if we believe the Hebrews, he lived until Artaxerxes Longimanus. The same is clear about Mordecai, the uncle of Esther, Nehemiah chapter VII, 7.

As though it were nothing. — The Septuagint: And how do you see it now, as though it did not exist? The Chaldean: Is it not as a thing of nothing, so also is it in your eyes? If, namely, it is compared with the magnificence of Solomon's temple, which you either saw, or heard about from those who saw it.



Verse 5

5. Do. namely, the work in My house, says St. Jerome and others to be cited shortly. But the Hebrew and the Roman [Vulgate] with force refer 'do' to 'the word' which shortly follows, as if to say: Do the word which I covenanted, etc. Hence the intervening words, namely 'for I am with you, says the Lord of hosts,' they interrupt and enclose in a parenthesis.



Verse 6

6. The word which I covenanted.

There is here a twofold punctuation, and consequently a twofold meaning. The first takes 'word' in the nominative case, and refers it to what follows, as if to say: Do the work in the temple which I command, because the word, that is, the pact and covenant which I covenanted with you through Moses at Sinai, by which I also promised to be your God and protector, will protect you against the Samaritans wanting to hinder the building of the temple, and against any other enemies: because, namely, what I formerly promised in this covenant, I will now accomplish in deed and actually carry out. So the Septuagint, the Chaldean, St. Jerome, Theodoret, Haymo, Lyra, and Pagninus. Thus mystically the Word is the Son of God, promised to the Jews as Messiah, so that here the Holy Trinity is signified, namely the Father says: 'I am with you.' The Son is the Word, the Holy Spirit is the spirit who will be with them, namely through the effect of grace, help, and protection, which He will provide them. So St. Jerome, Albert, Nyssa, Haymo, and others to be cited shortly. The Chaldean supports this when he translates: My Word will be your help. Hence the Prophet immediately goes on to prophesy about Christ saying: 'Yet one little while, etc., and the Desired of all nations shall come.' The latter punctuation is clearer, so that 'word' is in the accusative case (for the Hebrew particle את et, which ordinarily serves the accusative, rarely the nominative, marks this) and it is referred to 'do,' as if to say: Do the word, that is, the law, which in the pact made with you I demanded as the condition of the covenant to be fulfilled by you; I in turn will perform what is Mine, namely the help which I promised you, and I will cause My spirit, provident, vigilant, keen, powerful and effective, to be in your midst, and protect, strengthen, help, and defend you. So the Hebrews and Arias. This meaning is required by the parenthesis interposed in the Roman Bible, and the Hebrew particle et, as I said a little before.

And My spirit shall be in your midst.

'Spirit,' both uncreated, and this of two kinds. The first, essential in God, which is the divine mind and power itself, whose qualities the Wise Man describes in chapter VII, 7, say- ing: 'For in it (divine wisdom) there is a spirit of understanding, holy, one, manifold, subtle, eloquent, active, undefiled, sure, sweet, loving the good, keen, which nothing hinders, beneficent, kind, benevolent, firm, sure, secure, having all power, overseeing all things, and which reaches all spirits.' The latter is notional, namely the Holy Spirit, of whom St. Jerome, Theodoret, Remigius, Haymo, Arias here, and St. Athanasius in his epistle to Serapion, Cyril in Catechesis 19, and Gregory of Nyssa in his book of Testimonies against the Jews concerning the Most Holy Trinity understand this passage, where he reads thus: Be strong, Zerubbabel, for I am with you, and My good word, and My spirit in your midst; and from this he proves that in the one essence of the Godhead there is a trinity of persons. 'For what need,' he says, 'was there to mention three, if each is not proper in its own personal subsistence?' For to the Holy Spirit are appropriated love, care, protection, favor, and help, which God here promises to provide to the Jews by His Spirit; that He may be in their midst, just as our spirit is in the middle of the body, and the Holy Spirit is in the midst of the Church. Secondly, this uncreated Spirit diffuses from Himself a created spirit similar to Himself. Hence Albert by this spirit understands the spirit of wisdom, virtue, and fortitude, which God inspired in Moses, and through him in the seventy elders for judging, directing, and governing the people of Israel, Numbers XI, 23. The Hebrews agree, who by spirit understand prophecy. Hence the Chaldean translates: My prophets will teach you, fear not, as if to say: I will give you Haggai, Zechariah, and Malachi as prophets, who will direct you in the work, encourage, strengthen you, and consult God in all doubtful matters. For Malachi was the last of the Prophets, and after him the Jews had no other up to Christ, says St. Jerome, and the Hebrews themselves admit the same. We can, however, understand this spirit more generally and fully, as if to say: I will be present to you by My spirit, and will inspire in you the spirit of providence, fortitude, eagerness, and also of architectural art, so that, enlivened by it, you may undertake and accomplish this work of building the temple eagerly, strongly, providently, and also wisely and skillfully. And so this spirit among other things signifies architectural art; for this was most necessary in the building of the temple. It signifies therefore that, just as He formerly inspired that art by His spirit in Bezalel for the building of the tabernacle, Exodus chapter XXXI, 2, so now He will inspire the same in the Jews for the building of the temple, and will give them distinguished architects, craftsmen, and artisans. Let architects and artisans learn here that even mechanical arts are gifts of God. Hence those who are devout and invoke God for this purpose often excel in them.



Verse 7

7. Yet one little while, and I will shake.

It is a Hebraism, as if to say: After a short time I will shake heaven, etc. It is certain that the Prophet is speaking of Christ, and of His first coming in the flesh into the world. For the Apostle explains it of Him in Hebrews XII, 26, and the Fathers throughout: St. Jerome, Remigius, Rupert, Haymo, Albert, Hugh, Lyra, Arias, Clarius, Vatablus here, and St. Augustine, XVIII City of God, XXXV, St. Ambrose, book III, epistle 12, Cyril, book V on Genesis, and even the Hebrews according to Galatinus, book IV, chapters IX and X. For the Prophet consoles the faint-hearted and sad Hebrews, because they saw that the construction of the second temple would be so small, mean, and as it were of no account, if compared with the construction of Solomon's. He consoles them, I say, with this argument: that God would glorify the second temple more than the first, because in the second He would give Christ as teacher and savior, and therefore at His coming He would shake heaven and earth, and all the elements, in which He would perform wonderful, magnificent, and glorious things for the glory of Christ, and consequently of the temple.

Note: From this prophecy, made in the second year of Darius Hystaspes, up to the birth of Christ, 517 years elapsed, as I said in the Prooemium. Yet these are called here 'a short time,' both because to the Prophets, elevated to God and God's eternity, all times, as well as earthly and secular things, seem, and truly are, something small, indeed merely a point or a moment. In a similar way, St. John, Epistle I, chapter II, 18, calls the time of the new law 'the last hour: Little children,' he says, 'it is the last hour.' And because it was a short time in comparison to the time elapsed from the creation of the world and from the fall of Adam, from which God soon promised the Savior Christ, Genesis III, 15. For when Haggai said this, 3,434 years had elapsed from the beginning of the world. So Lyra and Vatablus. Arias adds that it is a short time in comparison to the Christian law, which has already lasted 1,624 years, and will last more.

For 'one little while,' the Septuagint, and St. Paul following them in Hebrews XII, 26, translate hapax, that is, once; because the Hebrew achat, that is, 'one,' is taken for 'once'; for paam is understood, that is, 'time,' as if to say: One time, that is, once. The word 'once' signifies that only the one law of Christ and the Gospel will succeed the Mosaic law and the Prophets, after which no other is to be expected, so that when it is finished, the judgment of Christ will come, the resurrection, and eternal life and glory for those who have observed it.

I WILL SHAKE HEAVEN AND EARTH — so that I may rouse all men and angels by many and great prodigies to attention to the great work that I am about to accomplish, namely the incarnation, legislation, and redemption of Christ; just as I formerly roused the Jews by similar things at Sinai, to receive the old law through Moses, so as to win authority for both Moses and the law, and add weight to them. So St. Chrysostom, Homily 14 on Matthew. Note that, although St. Augustine, book XVIII of the City of God, chapter XLVIII, and Rupert here, take this shaking of heaven and earth as referring to the signs and portents preceding the day of judgment, and to Christ the Judge, and to the resurrection and glorification of the blessed, about which see Matthew chapter XXIV; nevertheless it is to be taken literally of what happened at Christ's first coming in the flesh, namely shortly before His incarnation, as Hugh, Lyra, and Clarius judge; or after He was incarnate, teaching, suffering, rising, and sending the Holy Spirit upon the Apostles. So St. Jerome, Remigius, Haymo, Albert, Arias here, Ambrose book III, epistle 12, and Augustine book XVIII of the City of God, chapter XXXV. For this shaking was brought about to signify that the old law was to be changed into the new, Moses into Christ, the Prophets into the Gospel, Judaism and paganism into Christianity, as St. Chrysostom teaches in Homily 14 on Matthew.

You may ask FIRST: What shaking took place in heaven when Christ came? I answer: The first was that on that very day, indeed at the very hour and moment when Christ was born, angels appeared to the shepherds and announced His birth with joy, singing: 'Glory to God in the highest, and on earth peace to men,' Luke II, 14.

The second, that a star of unusual splendor appeared to the Magi, and called and led them from the East to Christ, Matthew II, 1.

The third, that shortly before Christ's birth, at the beginning of the empire of Augustus, 'about the third hour, suddenly in a clear and pure sky, a circle resembling a celestial rainbow surrounded the orb of the sun, as if to point out that he alone was the most powerful in this world, and the only most illustrious one on earth (Augustus Caesar), in whose time He would come who alone had both made and ruled the sun itself and the whole world,' says Orosius from Suetonius, book VI of the History, chapter XVIII. For what did this circle clothing the sun signify, if not the humanity which veiled and clothed the divinity of Christ like a parhelion?

The fourth, that a globe of golden color was seen by the Romans to descend from heaven to earth, and there, having become larger, to ascend again to heaven and cover the sun. So Orosius in the same place.

The fifth, that one year before the empire of Augustus, under whom Christ was born, three suns were seen to converge into one, says Eusebius in the Chronicle. The following year, says Dio, and from him Baronius, the sun was seen to shine within three circles, one of which was surrounded by a crown of fiery ears of grain; which however Dio judged to be a prognostication of the triumvirate of Augustus, Antony, and Lepidus, when more truly it signified the true Sun, Christ the Lord, who as God exists in three circles, that is, the divine Persons, through perichoresis, that is, circumincession; and who as man is constituted of three substances, namely divinity, soul, and flesh.

The sixth, that while Christ was living, the Holy Spirit descended upon Him while He was being baptized, in the form of a dove from heaven. The voice of the Father was heard: 'This is My beloved Son,' Matthew III, 17. The same was heard at the transfiguration, where Christ shone resplendent with heavenly glory, and Moses and Elijah, come down from heaven, were present, Matthew XVII, 5.

The seventh, that angels ministered to Him both in His passion, and in His resurrection, and at other times frequently, John chapter I, 51.

The eighth, that during His passion the sun at full moon — when it is farthest from the moon, which normally causes its eclipse — was completely obscured by a universal eclipse, and mourned in darkness the death of its Creator, so much so that Dionysius the Areopagite exclaimed: 'Either the God of nature suffers, or the fabric of the world is being dissolved,' as he himself reports in writing to Apollophanes.

The ninth, that on the fortieth day after the resurrection He visibly ascended into heaven in glory before His disciples, Acts I.

The tenth, that thence on the fiftieth day He sent the Holy Spirit in the form of fiery tongues, with a mighty sound, upon the Apostles, Acts II.

The eleventh, that the Virgin Mother of God appeared from heaven to Augustus Caesar on the Capitol, carrying the Infant in her arms, since he had already been instructed by the oracle of Apollo that a Hebrew Boy had been born who had imposed silence on the oracles of the idols, and had erected an altar to Him on the Capitol with this inscription: Altar of the Firstborn God. Wherefore Constantine the Great erected a temple there in memory of Mary the Mother of God, which still stands and is commonly called the Ara Coeli, where the place of Augustus's vision is also shown. So from Suidas, Nicephorus, and others, Baronius in the Apparatus of the Annals. Many add that this was shown to Augustus through the Sibyl, but by the Sibyl they understand some prophetess of that age. For among the Sibyls properly so-called, the last was the Cumaean, who lived long before Augustus under Tarquinius Superbus.

You may ask secondly: What shaking took place on earth at the birth of Christ? I answer: The first is what Orosius describes in these words, book VI, chapter XX, and book VII, chapter II: 'I think it is sufficiently well known, even without my saying so, with how many, how new, and how unusual blessings the year of Christ's nativity abounded. Throughout the whole world there was one universal peace, not by the cessation but by the abolition of wars; the twin gates of Janus were closed, the roots of wars having been pulled up, not merely suppressed. That first and greatest census took place, when the entire creation of great nations swore allegiance to the one name of Caesar, and at the same time was united through the shared census into one society;' namely so that Augustus by his monarchy might prepare the way for the true monarch, Christ, and for the propagation of His Gospel throughout the whole world through its capital, namely through Rome, as St. Leo observes in Homily 1 on St. Peter: 'For it was most fitting for the divinely ordained work,' he says, 'that many kingdoms should be joined under one empire, and that the universal preaching should quickly have access to peoples whom the government of one city held together.' Moreover, as to what Orosius asserts about Janus being closed for the third time in the time of Christ, Baronius expresses some doubt, because the ancients mention the closing of Janus only twice. But it is probable that Orosius, an ancient and serious historian praised by St. Augustine, received this from still older sources, and did not fabricate it himself, as our Barradius rightly observes in volume I, book VIII, chapter XII.

The second, that from the oracles of the Sibyls proclaiming that at that time a king would come from the East who would rule the world, the Romans and other nations were moved, partly by fear and partly by expectation. Hear Tacitus, book XXI: 'Many were persuaded that it was contained in the ancient writings of the priests that at that very time the East would grow strong, and that men coming from Judea would obtain dominion; which cryptic prophecies had predicted Vespasian and Titus.' Thus he, being a pagan, twisted the oracle about Christ to apply to Vespasian. Suetonius says the same in his Life of Vespasian, chapter IV, and he adds that the Jews for this reason — namely, the hope that their king the Messiah would soon come — had rebelled against the Romans, and had therefore been destroyed by Titus.

The third, that before Christ the Delphic oracle and others fell silent, as Cicero attests in book II On Divination, Arnobius in book III Against the Pagans, and others. Hence also from the island of Paxos this voice was heard: 'Great Pan is dead,' according to Eusebius, book V of the Preparation, chapter IX.

The fourth, that in the third year of Augustus's triumvirate, about 40 years before the birth of Christ, in Rome across the Tiber, from an inn, throughout the whole day a most abundant fountain of oil flowed from the ground. 'By which sign,' says Orosius, book VI, chapter XX, 'what was more clearly declared than the future birth of Christ in the days of Caesar Augustus? For Christ means anointed. And so when at that time perpetual tribunician power was decreed for Caesar, at Rome a fountain of oil flowed throughout the whole day;' it signified 'that throughout the entire time of the Roman Empire, Christ, that is, the Anointed One, and from Him Christians, that is, the anointed ones, would flow forth from the charitable inn, that is, from the hospitable and generous Church, abundantly and unceasingly.' This flow of oil from the earth, therefore, portended that Christ would be born on earth and would pour out the depths of His mercy upon us. Hence it is also said of Him in the Song of Songs, chapter I, 2: 'Your name is oil poured out.' That place deserved, says Baronius, to be distinguished by the noblest memorial, namely a most spacious church, under the title of the Mother of God, the first of all whose memory survives, erected long ago by Pope Callistus; where in the very spot from which the oil flowed, in testimony of the ancient miracle, this inscription is read: 'In this first shrine of the Mother of God, formerly an inn, a fountain of oil bursting from the ground portended the birth of Christ.'

The fifth, that 'on the Capitol,' says Dio, book XXXVII, 'many statues were struck by lightning and had melted and flowed, and other images had been thrown down, including one of Jupiter standing on a column; moreover the image of the she-wolf, consecrated with Remus and Romulus, had fallen: the letters also on the columns on which the laws were written had been obliterated and confused.' Hence Suetonius in his Life of Augustus, chapter XCIV, says: 'A prodigy occurred at Rome, by which it was announced that nature was bringing forth a king for the Roman people. Wherefore the terrified senate decreed that no one born that year should be reared.'

The sixth, that Augustus refused to be called Lord any longer, says Suetonius in his Life of Augustus, chapter LIII, as if by an inner divine instinct sensing that Christ, the true Lord of heaven and earth, was approaching.

The seventh, that when Christ as a child was fleeing the infanticide of Herod, as soon as He entered Egypt, the idols of Egypt fell, as the ancients universally report, whom I cited at Isaiah XIX, 1.

The eighth, that when Christ suffered, the rocks were split, and the whole earth, with a great earthquake as though indignant and preparing to avenge the death of its Creator, was shaken, and, if we believe Origen, was torn from its center. Hence Pliny says of this, book II, chapter XLVIII: 'The greatest earthquake in the memory of mortals,' he says, 'occurred during the principate of Tiberius Caesar, twelve cities being laid low in a single night.'

The sea and the dry land. — By the dry land opposed to the sea, either understand the islands with Lyra; or certainly the entire remaining space of the world that land occupies; so that the Prophet subdivides the earth, which he named a little before, that is, the globe of the earth consisting of water and land, into sea and dry land; just as in the creation of the world God separated them: 'And He called the dry land earth, and the gatherings of the waters He called seas,' Genesis I, 10.

Moreover, various shakings in the sea occurred around the time of Christ. The first, through naval battles, and especially the Battle of Actium, by which Augustus, having routed Antony's fleet, became sole ruler, as Suetonius attests. The second, that in Britain a great storm of the sea was raised, so that the islanders said that some demon or hero had perished. So from ancient historians, as Castro reports. The third, that Christ calmed the storms of the sea, and indeed made St. Peter walk upon them. Moreover, in the passion, when He shook the earth with an earthquake, He likewise shook the sea. The fourth, that God moved all the islanders, upon hearing the fame of Christ and the Gospel, to embrace His faith; while others obstinate in unbelief He moved, that is, gave occasion to persecute and root it out. Hear St. Augustine, book XVIII of the City of God, chapter XXXV: 'He moved heaven,' he says, 'by the testimony of angels and stars, when Christ was incarnate. He moved the earth by the great miracle of the Virgin's child-bearing. He moved the sea and the dry land, since both in the islands and in the whole world Christ is announced. Thus we see all nations being moved to faith.' Hear also St. Ambrose on these words of Haggai, near the end of volume II: 'God had moved these before (heaven and earth) when He freed His people from Egypt, when in heaven there was a pillar of fire, earth amid the waves, a wall in the sea, a way in the water, in the desert the daily harvest of heavenly fruits (manna) was multiplied, the rock was dissolved into fountains of water: but He moved them also afterwards in the passion of the Lord Jesus, when heaven was covered with darkness, the sun fled, the rocks were split, the tombs opened, the dead raised, the vanquished dragon in his waves saw fishers of men, not only sailing on the sea but also walking without danger. The desert too was moved, when the unfruitful people of the nations began to ripen into a harvest of devotion and faith, etc., so that more children belonged to the desolate than to her who had a husband, and the desert should bloom like a lily,' Isaiah XXXV.

The reasons why heaven, earth, sea, and dry land were shaken at the incarnation of Christ are many. The first, because they were, as it were, amazed and astonished at so great an emptying of Christ, and equally at His charity. The second, to rouse the sluggish hearts of men to so unusual a prodigy, and to soften their stony hearts to receive this condescension of Christ with worthy love and gratitude. The third, because all creatures were restored through Christ, indeed quasi-deified, since through Christ they were united to the Word of God; for man is the compendium and microcosm of all creatures. When therefore Christ assumed man, He assumed all creatures; hence at His incarnation they were moved, because they rejoiced and, as it were, leaped for joy; especially because through Him they hoped, and still hope for, liberation from the corruption and misery which they incurred along with man through the sin of Adam, according to the words of the Apostle, Romans VIII, 19: 'The expectation of the creature waits for the revelation of the sons of God; for the creature was made subject to vanity, not willingly, but by reason of Him who subjected it in hope: because the creature itself also shall be delivered from the servitude of corruption, into the liberty of the glory of the children of God. For we know that every creature groans and travails in pain even until now.'

And I will move all nations.

First, through the civil wars that were waged among the triumvirs Augustus, Antony, and Lepidus, by the defeat of whom Augustus established himself as sole ruler. So Mariana. Secondly, in the census, by which all, having gone to their own cities, were compelled to profess their subjection to Augustus. Thirdly, through the preaching and miracles of Christ and the Apostles, and through the portents wrought in heaven and on earth, both at the birth and suffering of Christ, which I have already reviewed, the nations were moved to repentance and to embrace the faith of Christ. Hence for 'I will move,' the Hebrew is hirasti, that is, I will strike, I will make tremble, I will cast fear and trembling upon them; the Septuagint seiso, that is, I will shake, I will convulse: so St. Jerome and his followers; hence our Emmanuel: 'I will move,' he says, 'all nations with the wonder of so great a mystery, and with joy, and with the renewal of life.'

And the Desired of all nations shall come.

'And,' that is, 'because,' as if to say: I will shake heaven, earth, sea, and dry land, because the Messiah will come, whom all nations, indeed all creatures, desire. For Christ is the principle, the exemplar, the end, the knot, the bond, the center, the life, the salvation, the happiness of the entire universe. Hence the Apostle in Ephesians I, 10: 'God proposed in Him, in the dispensation of the fullness of times, to restore all things in Christ, both those in the heavens and those on earth.' Where for 'restore,' the Greek is anakephalaiōsasthai, that is, to recapitulate, to bring back to the head; for Christ is the anakephalaiōsis, that is, the sum, the head, and the recapitulation of all the works of God, visible and invisible. See what was said there. Therefore all things are borne toward Christ, as toward the center with which they desire to be joined.

Again, all desire Christ as the great priest, who removes all evils from all and procures all goods. This is what Christ says: 'And I, if I be lifted up from the earth, will draw all things to Myself,' John XII, 32. For Christ is the high priest and pontiff of the great temple, that is, of the whole world. For, as Philo says in book I of On the Monarchy, the world is like a sacred temple of God, whose high priest is man, so that he may give thanks to God for all and obtain from Him good things for each and avert evils. Hear Lactantius in his book On the Anger of God, chapter XIV: 'It follows that I should show why God made man. Just as He contrived the world for man's sake, so man He made for Himself, as the high priest of the divine temple, the spectator of heavenly works and things: for he alone is the one who, having sense and being capable of reason, can understand God, admire His works, perceive His virtue and power, etc. Therefore he alone receives speech, and the tongue as the interpreter of thought, so that he may declare the majesty of his Lord.' But since men are not sufficient for this, and most, being sunk in earthly things, do not look up to heaven or acknowledge God as their Author, Christ was therefore sent, who as the high priest of the world might accomplish this, and pay to God the gratitude and worship owed by all, and impel men to do the same. Hence in His type the Aaronic high priest bore the whole world on his vestment, according to Wisdom XVIII, 24: 'In the priestly robe which he wore, the whole world was represented.' Hence also Christ is said to uphold all things by the word of His power, Hebrews I, 2. Hence again He Himself is called the desire of the everlasting hills, that is, of the Prophets, Patriarchs, and illustrious Saints, Genesis XLIX, 26. Hence Jacob in the same passage, verse 17: 'I will wait,' he says, 'for Your salvation (that is, the Savior Christ), O Lord.' And Isaiah chapter XLV, 8: 'Drop down dew, you heavens, from above, and let the clouds rain down the Just One: let the earth be opened and bud forth the Savior.' Indeed even the Cumaean Sibyl in Virgil's Eclogue IV, thus sings, thus exults at the birth of Christ:

Now comes the last age of the Cumaean song,
A great order of ages is born anew:
Now a new offspring is sent down from high heaven;
Now the Virgin returns, the Saturnian kingdoms return.
Dear child of the gods, great increase of Jupiter,
Behold how all things rejoice at the coming age, etc.

The Hebrew literally has: And the desire (or desires: for chemdat in the singular, with a different vowel-pointing, can be read as chemdot in the plural) of all nations shall come; the Septuagint: And the chosen things of all nations shall come, or, as Sts. Jerome and Augustine, book XVIII of the City of God, XLVIII, read: The things which are chosen of the Lord from all nations shall come. which they thus explain, as if to say: Not only the Jews, but also all nations that have been chosen by God will come to Christ: for not all nations, but only a part selected by God, and as a precious and desirable treasure, comes to Christ. So St. John inscribes his second epistle: The elder to the elect Lady. Hence the Arabic of Antioch translates: The peoples shall come with desire; the Arabic of Alexandria: The elect nations shall come; the Syriac: They shall bring the desire which belongs to all nations. It is more true that the Septuagint by 'the chosen things of the nations' signified Christ, who is the one chosen from all nations, through whom all others are chosen and beloved by God, whom therefore all nations have chosen, loved, desired, and embraced. For this is what the Hebrew chemdat signifies; Pagninus: And the things that are the desire of all nations shall come. Less correctly R. David and Clarius translate: And all nations shall come with desire, namely to offer themselves and all their precious and desirable things as a gift to Christ. For they supply this, although the same thing must be sought in the Prophet: since he here assigns no other epithet to Christ than 'desire,' it follows that the desire of the nations is nothing other than Christ. And so the Chaldean, the Tigurina, and R. Akiba according to Galatinus, book IV, chapter IX, explain it. Hence from this you may draw a strong argument against the Jews, by which you prove that the Messiah has already come, namely: Haggai consoles Zerubbabel and the Jews in the construction of their small and mean temple, and encourages them to continue it, because the Messiah will come to it. But that temple has already passed away and was destroyed by Titus and the Romans. Therefore Christ has likewise already come and gone. As for Arias's interpretation that by 'desire' or 'the desired one,' the Holy Spirit is meant, whom all nations were awaiting to cure their infirmity, not Christ — this is absurd and contrary to all interpreters. For the Messiah, as He was promised to the Jews, so also was He desired by them, not the Holy Spirit, whom few among the Jews and almost none among the Gentiles knew. Hence the Holy Spirit was promised and given not to the Jews but to Christians by Christ at Pentecost. The common opinion, therefore, of the Hebrews, Latins, and Greeks is that by 'desire' Christ is understood. So St. Jerome, Remigius, Haymo, Albert, Hugh, Lyra, and others.

Note here that Christ is called the desire, or the desires, of all nations, because He is supremely desirable. For although the infidel nations did not desire Him, and indeed did not know Him, yet He in Himself was, and is, supremely desirable, so that it is a metalepsis, as if to say: Christ was desired by all nations, that is, all nations were in the greatest need of Christ's coming, so as to be freed from their miseries, and therefore they desired Him not with a rational but with a natural appetite, just as dry earth by gaping desires rain (for to lack is to silently desire that which alleviates one's need: hence some explain 'to desire' here as 'to need.' So Martin de Roa, book I of Singularia, chapter XIII, at the end). Therefore the nations, as soon as they heard about His life, teaching, holiness, and miracles through St. Paul and the Apostles, as soon as they were moved and touched by the Apostles' preaching, began to desire Him; and the more they knew Him, the more they desired and loved Him, so much so that they willingly poured out not only their wealth but also their blood and lives for Him, as is clear from the many hundreds of thousands of martyrs who arose throughout the whole world in the first three hundred years after Christ. Hence Christ is called by the patriarch Jacob, Genesis XLIX, 10, 'the expectation of the nations;' especially when they learned through the Apostles that they, with the unbelieving Jews excluded, were to be substituted into the family and blessing of Abraham through Christ. This therefore is an express prophecy of the calling of the nations. Moreover, the Hebrew chemdat signifies concupiscence and desire not of any ordinary sort, but immense, burning, and fervent. Hence Daniel, chapter IX, 23, is called ish chamudot, that is, a man of desires, because he burned with inflamed desires, praying most ardently to God for the liberation of the people. So the believing nations, inflamed by faith, hope, and charity through the Apostles, burned with desire for Christ, and incited others to love Him with the same ardor, saying: 'Come, let us go up to the mountain of the Lord and to the house of the God of Jacob, and He will teach us His ways, and we will walk in His paths: for from Zion shall go forth the law, and the word of the Lord from Jerusalem,' Isaiah chapter II, 3. So Cicero in book XIV, epistle to his wife and daughter: 'Farewell,' he says, 'my desires.'

Secondly, because Christ fully satisfied and sated all the desires of the nations.

Thirdly, this desire can be understood not as belonging to the nations, but to Christ, as if to say: Christ will come in the flesh, because He wonderfully desires to redeem and save all nations, and especially the elect from among the nations, as the Septuagint translates; for just as a bridegroom ardently loves his bride, so Christ loves the Church, which is almost entirely gathered from the nations, and in turn by His grace He causes the Church to love Him back with burning love, as a bride her bridegroom. This love of the bridegroom and the bride is described in many parables throughout the whole book of the Song of Songs. The Church pours forth the same in the Office of the Ascension of the Lord:

Jesus, our redemption,
Love and desire,
God, redeemer of all,
Man at the end of the ages.
What mercy conquered You,
That You should bear our crimes,
Suffering a cruel death,
To take us from death?

And shortly:

Be our joy,
You who shall be our reward.
May our glory be in You,
Through all ages forever. Amen.

Finally, the nations before Christ, those believing in God under the law of nature, or proselytes and converts to Judaism, equally with the Jews awaited and desired Christ, as the savior of the world, as a celestial light, as the brightness of eternal light, as the sun of justice, who would illuminate the whole world shrouded in the darkness of unbelief and ignorance, and would rescue, heal, justify, and bless those sitting in darkness and in the shadow of death. Such was Job with his friends, such were the Sibyls; such were Adam, Enoch, Noah, Shem, Abraham, Isaac, Jacob, Joseph, etc.

Anagogically, Christ in heaven is the desire of all the blessed and of the angels, both because all desire to enjoy His divinity and humanity and to be blessed; and because He Himself fills, satiates, and inebriates the desires of all. So St. Augustine, book XVIII of the City of God, XXXV, and Rupert here. Indeed St. Augustine thinks this is the literal sense, moved by this reasoning: 'For in order that He might be desired by those who awaited Him,' he says, 'it was first necessary that He be loved by those who believed.' But I answered this a little before. For 'desired' is the same as 'desirable,' 'to be wished for.' John Alba responds differently in Electorum chapter LXVIII, namely that these datives, 'to all nations,' do not depend on the word 'desired' but on the verb 'shall come,' as if to say: To all nations will come Christ the Savior, whose name in Scripture is 'the Desired,' namely by the Prophets and Patriarchs: but the Hebrew chemdat, that is, 'desired,' since it is in the construct state, necessarily governs col goiim, that is, 'of all nations,' as those skilled in Hebrew know, unless with a different vowel-point you read in the plural chemdot, that is, 'desires,' in the absolute nominative. For then it would aptly correspond to the plural verb bau, that is, 'they shall come,' and would not necessarily govern 'all nations.' Yet this sense is narrower and colder.

Tropologically, Christ is the entire desire of holy souls, which desire nothing else but to please Him, to love Him more and more each day, to worship Him more. So St. John, Apocalypse XXII, 20: 'Come, Lord Jesus.' So St. Magdalene desired Him, who could rightly say those words of the Song of Songs III, 2: 'I will rise and go about the city: through the streets and lanes I will seek Him whom my soul loves.' So Isaiah chapter XXVI, 8: 'Your name and Your memorial are the desire of the soul. My soul has desired You in the night: but also with my spirit within me I will watch for You in the morning.' So St. Ignatius, going forth into the amphitheater to be thrown to the lions, when he had looked around at the crowd of spectators with a joyful face and greeted them: 'I have come,' he said, 'to be thrown to the beasts, not for any crime, but to unite myself to my Christ, for whom I thirst insatiably.' So St. Bernard in his hymn:

I desire You a thousand times,
My Jesus, when will You come,
When will You make me glad,
When will You satiate me with Yourself?
Jesus, admirable King,
And noble conqueror,
Ineffable sweetness,
Wholly desirable.
When You visit our heart,
Then truth shines upon it,
The vanity of the world grows cheap,
And charity burns within.
Jesus, supreme kindness,
Wondrous joy of the heart,
Incomprehensible goodness,
May Your charity bind me.
O my sweetest Jesus,
Hope of the sighing soul:
Pious tears seek You,
The cry of the inmost mind.
Now what I sought I see,
What I desired I hold:
I languish with love of Jesus,
And my whole heart is ablaze.
O blessed fire,
And burning desire!
O sweet refreshment,
To love the Son of God!

For what? Are you hungry and craving food? Desire Jesus. He is the bread and refreshment of the angels; He is the manna containing in Himself all the sweetness of flavor. Are you thirsty? Long for Jesus. He is the well of living waters, so satisfying that you shall thirst no more; He is the wine that inebriates the mind, He is nectar and ambrosia. Are you sick? Go to Jesus. He is the Savior, He is the physician, indeed He is salvation itself. Are you dying? Sigh for Jesus. He is the life and the resurrection. Are you perplexed? Consult Jesus. He is the angel of great counsel. Are you ignorant and astray? Ask Jesus. He is the way, the truth, and the life. Are you a sinner? Implore Jesus. For He shall save His people from their sins: for this He came into the world; this is all His fruit, that sin be taken away. Are you tempted by pride, gluttony, lust, or sloth? Call upon Jesus. He is humility, sobriety, chastity, love, and fervor; He bore our infirmities and carried our sorrows, and bears and carries them still. Do you desire beauty? He is fairer in form than the sons of men. Do you desire riches? In Him are all treasures, indeed in Him the fullness of divinity dwells. Do you seek honors? Glory and riches are in His house; He is the King of glory. Do you seek a friend? He loves you most, He who for love of you descended from heaven, labored, sweated, endured the cross and death; He prayed for you by name in the garden and shed tears of blood. Do you seek wisdom? He is the eternal and uncreated Wisdom of the Father. Do you wish for consolation and joy? He is the sweetness of afflicted hearts, the joy and jubilation of the angels. Do you wish for justice and holiness? He is the Holy of Holies; He is everlasting justice, justifying and sanctifying all who believe and hope in Him. Do you wish for a blessed life? He is eternal life, He is the happiness and blessedness of the saints. Desire Him therefore, sigh for Him. In Him you will find every good; outside Him, every evil, every misery. Say therefore with St. Francis: 'My Jesus, my love and my all. Jesus, beauty of the angels; in the ear a sweet song, in the mouth wondrous honey, in the heart heavenly nectar.' Come, good Jesus, burst the floodgates of Your love, that its rivers, indeed its seas, may flow and rain down upon us, and inebriate us, indeed engulf and overwhelm us.

Dom Blosius, abbot of Liessies, a man of great piety and taught by God, wrote many pious works, very savory and profitable for those who desire to advance in the spirit; among which there stand out his ardent and frequent aspirations throughout the day to Jesus, to be frequently employed by those who desire Jesus. Out of many I will here subjoin a few: 'Pierce, lovable Jesus, the marrow of my soul with the most sweet dart of love- with its dart; pierce my heart with fiery charity, so that my soul may utterly languish with desire for You, may be wholly dissolved in love, wholly melted, wholly pass into You.'

'Separate my mind, O Lord, from all things that are under heaven, so that it may strive to live for You alone; may You alone dwell in it as its rightful possessor. Let Your most sweet fragrance descend upon me, let the unspeakable perfume of Your divine charity come to me, which may stir up in me pure and everlasting desires. I will love You, because You first loved me.'

'O ocean of holy love and sweetness! My God, come and give Yourself to my soul. Grant that with a whole heart, with full desire, and with burning affection I may continually aspire toward You, and most sweetly rest in You; that I may prefer You to every creature, and for Your sake renounce every passing delight, O my true and supreme exultation!'

'O superabundant abyss of divinity! Draw me and plunge me into Yourself; so seize and attach to Yourself the whole affection of my heart, that it may be utterly dead to all other things. O my beloved, beloved of my vows! Grant that I may find You, and having found You, may hold You, and embrace You most tightly with spiritual arms. I desire You, I yearn for You, O eternal blessedness! Would that You would give Yourself to me and unite me intimately to Yourself, and inebriate me wholly with the pure wine of divine charity!'



Verse 9

9. The silver is Mine.

First, as if to say: Do not plead your poverty in the construction of the temple; I promise that I will supply you with wealth for it abundantly; for all gold and silver is Mine, and therefore I distribute it to whomsoever I will.

Secondly, and more connectedly to what follows, as if to say: You grieve at the smallness and meanness of the construction, because you cannot equal the magnificence of Solomon, who abounded in gold and silver. But know that I do not seek these things, nor am I in need of them; for all the gold of the whole world is Mine. Therefore do not estimate the magnificence of the construction from its gold, but from the holiness and magnificence of the priests and the people who will frequent this temple. Behold, I will send Christ the great priest, who will adorn this your temple by His presence, teaching, and miracles more, and make it more magnificent, than all the gold with which Solomon filled his temple. So Hugh, Clarius, Vatablus, Burgensis, Emmanuel, Mariana, and Galatinus in the passage cited above. It is parresia, or a rhetorical concession. Similar is Psalm XLIX, 12: 'If I should be hungry, I will not tell you: for the world is Mine and the fullness thereof;' and Isaiah I, 11: 'What is the multitude of your victims to Me, says the Lord? I am full.'

Thirdly, others explain it thus, as if to say: Although you are poor, I, who am the richest, will give you so much gold and silver for the temple's construction that its glory and opulence will be greater than that of Solomon's temple. So Theodoret, Remigius, Haymo, Lyra, and Ribera. But this does not seem true, because Solomon's construction was most splendid; nor is it apposite, because he prefers this construction to Solomon's not on account of gold but on account of Christ, as will shortly be clear.

Anastasius of Nicaea notes in Question IX on Scripture that to these words of Haggai, 'The silver is Mine,' foolish people added: 'To whomever I wish, I give it.' 'For no one,' he says, 'who has gathered riches from wars, slaughter, thefts, perjury, plunder, and the corruption and injustice of bribes, can say that he was enriched by God, but by the wickedness of sin.' Wherefore Lucian in his Timon satirically introduces Plutus, the god of gold and silver, as walking lamely and with difficulty when sent by Jupiter, as by the best and most just God, to someone; but when dispatched somewhere by Pluto, the lord of the underworld, going on straight feet, as if with wings unfurled, flying immediately: 'For he too,' he says, 'is a bestower of riches and gives great things, as his very name declares.' Namely, those who serve the devil are often enriched more than those who serve God, since they heap up gold by usury, plunder, and by fair means and foul, with no regard for conscience; but nevertheless not even they are enriched without God, at least permitting it, who can at will take away their gains and wealth from them and assign them to pious men, as He not rarely does. For:

The third heir does not rejoice in ill-gotten gains.

Tropologically, the silver is God's law and doctrine, likewise the graces and gifts with which He enriches and adorns the Church. So St. Ambrose, book III, epistle 12, Albert, Rupert, and St. Jerome, whom hear: 'I consider,' he says, 'the silver with which the house of God is adorned to be the words of Scripture, of which it is said in Psalm XI, verse 17: The words of the Lord are pure words, silver tested by fire, proven on the ground, purified seven times.' So the Apostle, I Corinthians III, 12, teaches that the saints build upon the foundation of 'Christ gold, silver, precious stones; so that in the gold there is the hidden sense, in the silver the fitting word, in the precious stone works pleasing to God. By these metals the Church of the Savior becomes more illustrious than the Synagogue once was.'

Again St. Augustine, Homily 30, among the 50, from here hurls a powerful weapon against the avaricious in favor of almsgiving. If, he says, the silver and gold belong to God, then when He commands that you share them with others, He commands concerning what is His own; and when you give alms, you give from the property of Him who commands you to give, not from your own. He adds that God gives gold to the generous for the exercise of kindness, and to the avaricious for the punishment of greed. 'God,' he says, 'truly and properly declares the gold and silver to be His own, which He both created with the most generous goodness and administers with the most just authority, so that without His will and dominion neither the wicked can have gold and silver except for the punishment of avarice, nor the good except for the use of mercy.' He causes, therefore, that 'its abundance does not exalt the good, nor does its lack harm them; but that it both blinds the wicked when offered, and torments them when taken away.'



Verse 10

10. Great shall be the glory of this last house more than of the first.

'Great,' that is, greater. For the Hebrews lack the comparative degree and use the positive with the preposition min, that is, 'more than,' as if to say: This latter temple which you poor people are building will be greater and more glorious than the first temple of Solomon, though it was glorious and shining with gold; because, namely, Christ, who is the glory and splendor of the Father, and consequently of the city and the world, will be offered to the Father in this your temple at the feast of the Purification, will teach, will often be present there, will work miracles, will institute the new law of grace, and will found a new Church, which leads straight to heaven. For that Christ is here called the glory of the house, that is, of the second temple, is clear from verse 8, where He says: 'I will move all nations; and the Desired of all nations shall come, and I will fill this house with glory,' as if to say: The Desired of all nations, that is, the Messiah King, whom you await, who will move and subject all nations to Himself, will fill this house with glory by His presence and magnificence.

Here there is a twofold question: the first with the Jews, the latter with Christians. The first is: Can it be solidly demonstrated from this passage that the Messiah has already come? Christians assert it; Jews deny it. Christians prove it by this argument: Haggai says that Christ will be the glory of the second temple, and therefore the glory of the second temple will be greater than that of the first, Solomon's: therefore Christ came and was born while the second temple stood, and accordingly He was present in it and taught, and thus He conferred this great glory upon it. For as regards gold, wealth, and other things, it is certain that the first temple of Solomon was more glorious than the second of Zerubbabel: and the Jews admit this, indeed they themselves assert that five most noble things were in the first temple which the second lacked: namely, the ark of the covenant, the Urim and Thummim, the celestial fire, prophecy, and God sitting on the mercy-seat and giving oracles therefrom. The Jews, to escape this weapon, turn themselves in every direction and quibble; but they do not untangle the knot.

First, some answer that here the subject is not the second temple of Zerubbabel, but a third which the Messiah will build, whom they await: for its glory will be greater than that of Solomon's temple. But this contradicts the Prophet, who, pointing to the second temple, says: 'Great shall be the glory of this house,' namely which you, O Zerubbabel, and Joshua are now building with the people. For the pronoun 'this' cannot point to the temple of the Messiah, which had not yet been begun, indeed was not going to exist for many centuries.

A more recent Jew, named Barbanella, to evade this argument, punctuates differently, namely he places a half-stop after 'this' and gives this meaning: Great shall be the glory of this house, which you, O Jews, are now building with Zerubbabel, and — repeat 'great,' that is, greater will be the glory of the last house, that is, of the third and final temple which the Messiah will build, than of the first. For the Jews say that three temples were promised to them: the first of Solomon, the second of Zerubbabel, and the third and most magnificent of the Messiah, which they await.

But that this is forced, and perverts the text, is clear, first, from the fact that here there is a single continuous sentence, in which the Prophet compares and prefers the second house, that is, the temple of Zerubbabel, to the first of Solomon: but Barbanella makes it into two sentences and two comparisons, so that according to him the conjunction 'and,' or 'likewise,' or 'but' should be inserted; and many other words would need to be added, namely these: but greater, or the greatest will be the glory of the last house, than of the first.

Secondly, there would have to be a zakeph accent, that is, a half-stop, between 'this' and 'last'; but this accent is not in the Hebrew: therefore it is one continuous sentence, not two.

Thirdly, because the Septuagint, the Chaldean, the Syriac, and others throughout translate as our Vulgate, by a single sentence, not two. So also the ancient Rabbis according to Galatinus, book IV, chapter IX, and even Solomon, R. David, and other more recent ones.

Fourthly, the same is clear from the whole context and flow of the chapter. For with these words God consoles the faint-hearted Jews, from whose perspective He says in verse 4: 'Who is there among you that is left, who saw this house in its first glory? and what do you see of it now? is it not as though it were nothing in your eyes?' These He consoles and encourages to continue in the building of the temple, removing this faint-heartedness and promising that the glory of this latter house will be greater than that of the first. Hence He immediately adds: 'And now be strong- be strong, Zerubbabel, etc.; yet one little while, etc., and the Desired of all nations shall come (namely the Messiah, who being present in this temple, teaching and working miracles, will give to this second temple a greater glory than Solomon with all his magnificence gave to the first), and I will fill this house with glory. Great (that is, greater) shall be the glory of this last house more than of the first.' These last words plainly correspond word for word in Hebrew to the faint-heartedness and plaintive words of the Jews in verse 4: 'Who among you, etc., saw this house in its first glory?' In Hebrew it is et habbait hatze bibcodo hariscon.

For He responds to them with the same words, opposing and promising the contrary, namely: gadol iie kebod habbait hatze haacharon min hariscon, that is, 'greater shall be the glory of this last house than of the first.' Where He plainly posits only two houses, that is, temples, namely the former of Solomon and the latter of Zerubbabel, and comparing one with the other, indeed preferring it, says that the latter will surpass the former in glory. Therefore mention and talk of a third house, that is, a temple of the Messiah, is irrelevant here, since it was going to be something entirely different, and that after many centuries, which neither Zerubbabel nor any of the Jews then present would see, so as to rejoice over it and thus dispel their present sorrow. This is confirmed because he opposes haacharon to the word hariscon, that is, the latter house to the former, both here and in verse 4; therefore he recognizes here only two houses, not three.

You may object: Why then does he add the demonstrative article he, saying haacharon? As if to say: That house, namely the third of the Messiah. For if he were speaking of the same house of Zerubbabel, the article prefixed to the word bait and the pronoun ze would have sufficed; for he says habbait, min hatze: behold, two articles; why does he add a third, saying haacharon? I reply: He does this, first, to designate that this latter house would be most illustrious through the Messiah, so that all would point to it with their finger and celebrate it with their mouth, saying: This is that, that, I say, house of our Messiah, as much the second and last, so much the eminent, magnificent, divine.

Secondly, he does this so that haacharon may correspond to hariscon, that is, the former to the latter. For since the former house has the article he, it is fitting that the latter, which is going to be more illustrious, should also have the same. Moreover, he determines the word 'house' and signifies that this house is not only the second but will also be the last, or the final, as if to say: This house which will be the last. So the Italians say, Alessandro il Magno, Ptolemeo il Ultimo, to indicate by the article il that they are speaking of Alexander, not just any, but the Great; of Ptolemy, not the first, but the last. So also the French say: Alexandre-le-Grand, Ptolemee-le-Dernier. So also the Greeks: 'This is that power of God which is called great,' Acts VIII, 10. So also the Flemish, Germans, and many others.

Finally, the Hebrews are accustomed to multiplying articles through pleonasm, as here they add hatze to habbait, as if to say: Of this, of this.

Thirdly, I reply that hariscon does not properly refer to habbait, that is, 'house,' but to kebod, that is, 'glory.' Hence the Septuagint clearly translate: 'For the glory of this house, the last, shall be great above the first,' that is, the last glory of this house shall be great above the first. For he speaks of the temple of Solomon and of Zerubbabel as of one and the same house of God: because one succeeded the other and was built on the same site; and he says that the latter glory, namely that of the house of Zerubbabel, will be greater than the former glory, namely that of the house of Solomon. And this answers precisely the plaintive Hebrew words of the Jews in verse 4: 'Who is he that saw, etc., this house in its first glory?' As if to say: Who saw the former glory of the former temple of Solomon? Does he not grieve and groan that this latter glory of the latter house falls far short of it? But let him take courage: for I promise that I will cause the latter glory to surpass the former. And so the article he is repeated here because it does not properly refer to bait, that is, 'house,' but to kebod, that is, 'glory,' which was going to be greater in the latter than in the former, that is, in the latter temple of Zerubbabel than it had been in the former of Solomon, and therefore by adding the article he, He points it out as something illustrious and unheard-of. The fabrication of the Jews, therefore, is plainly contrary to the context, namely that the Prophet here distinguishes three temples and opposes them to each other, when it is clear that only the latter is opposed to and preferred over the former. Hence our Vulgate, faithfully rendering the sense rather than the word, clearly translates: 'Great shall be the glory of this last house more than of the first;' for the Hebrews call 'glory' the glorious construction of the temple, that is, the glorious temple itself. And the latter or last temple of Zerubbabel was more glorious than the first of Solomon. Hence Isidore of Pelusium, book IV, epistle 17, reads: 'And the glory of this last house will be above the first;' and from the word 'last' he refutes the Jews, who expect another and later temple from the Messiah. For if it was the last, then after it — already destroyed by Titus — no other is to be expected.

Finally, the Prophet explains this greater glory, saying: 'Yet one little while, and I will shake heaven and earth, and the Desired of all nations shall come,' that is, the Messiah, as not only Catholics but also the ancient rabbis according to Galatinus, book IV, chapter IX, explain. Among whom R. Akiba thus explains, as if to say: Yet a short time remains until the Messiah's revelation. Therefore the Messiah has already long since come. For from this prophecy of Haggai until now, more than two thousand years have elapsed, which is certainly not a short but a very long time. Add that in Scripture only two temples are promised to the Jews, one of Solomon, the other of Zerubbabel: and when this is destroyed by Titus and the Romans, 'the abomination of desolation will be in the temple: and even to the consummation and the end, desolation shall continue,' says Daniel chapter IX, 27. In vain, therefore, do the Jews await a third temple under the Messiah, especially since they themselves have tried many times to rebuild it — namely under the emperor Hadrian, Constantine, and Julian the Apostate, with his permission, indeed urging — but in vain and with an unhappy outcome. For fire, partly sent down from heaven and partly erupting from the foundations, consumed the builders along with the building, as St. Chrysostom recounts in Oration 3 Against the Jews; Baronius, Eusebius book X of the History, chapter XXXVII and following; Socrates book III, chapter XVII; Theodoret book III of the History, chapter XVII; Sozomenus book V, chapter XXI, and others.

It is necessary, therefore, that Christ came during the second temple, and was present in it, as the Evangelists teach He was present, and therefore it is in vain [that the Jews deny He came]: moreover Solomon's fleets, sailing to Ophir, brought Indians from there to Jerusalem. as though He were still to come, being awaited by the Jews. Having therefore blown apart this forced and twisted exposition, or rather fabrication,

Secondly, R. Solomon concedes that the subject here is the second temple, but responds that its greater glory compared to the first consisted not in Christ being present in it, but in the fact that it lasted more years than the first. For the first, he says, lasted 410 years, the second 420: 'Friends admitted to the spectacle, could you refrain from laughing?' A fine praise and glory of the second temple indeed, worthy of the Prophet's grandiloquence — that in so many centuries the second temple stood ten years longer than the first! Josephus gives somewhat more years. For in book X of the Antiquities, X, he says the first temple stood 470 years, and assigns to the second 639 years in book VII of the War, chapter X. But there is an error in the numbers, for according to the more accurate chronology, the first temple lasted 426 years; the second stood from the beginning of the reign of Darius Hystaspes until Titus and Vespasian, who destroyed it, 588 years. See the chronological table which I prefixed to Genesis. The second therefore lasted 162 years more than the first. But during these years it was frequently polluted and profaned: first, by Antiochus Epiphanes, I Maccabees I; secondly, by Pompey, as Josephus attests, book XIV of the Antiquities, VIII; thirdly, by Cassius, as the same Josephus attests in chapter XIII, and finally it was completely destroyed along with the city and the nation by Titus and the Romans. Wherefore it is truly said of it in I Maccabees I, 41: 'Its sanctuary was desolate like a wilderness;' and verse 42: 'According to its glory, its ignominy was multiplied.' These years, therefore, were not to the temple's glory, as Haggai says, but to its ignominy. Let the Jews glory in this — just as the orthodox Bohemians of Pilsen much more truly glory and reproach the heretics that the gallows of thieves stood longer among them, and is more ancient than the Church and faith of the Hussites and Lutherans. Secondly, Haggai does not mention duration or time, nor does he prefer the second temple to the first in that regard; but in this, that the Desired of all nations, namely the Messiah, will come to it, who will fill the temple with His majesty and glory. Thirdly,

I ask when in the second temple that shaking took place, of which Haggai says in verse 7: 'Yet one little while, and I will shake heaven and earth, and the sea and the dry land,' if not in Christ? From this it is clear how frivolous R. Solomon's interpretation is.

Thirdly, R. David seeks another escape. He says the second temple had greater glory than the first because many nations flowed together to the second temple and offered their gifts to God in it: but equally many, indeed more, flowed together to the first. For Solomon its builder was the most powerful and famous among the nations, and had all neighboring peoples either subject to him or allied. Those therefore who came to Solomon came likewise to the temple, so much so that even the Queen of Sheba, stirred by this fame and glory, came there: moreover Solomon's fleets sailing to Ophir brought Indians from there to Jerusalem. Secondly, the nations profaned and defiled the second temple more than they honored it, as I have already shown regarding Antiochus and his successors, Pompey, Cassius, and Titus. Thirdly, what shaking occurred in heaven, earth, sea, and dry land, if not in the time of Christ and on account of Christ? Moreover, it is a Jewish fable, which Theodoret recounts, that neighboring nations exhausted themselves in mutual wars and slaughter, and that God gave their spoils and riches to the Jews who were building the temple, and that this was the greater glory of the second temple. For neither Josephus nor anyone else mentions this history. See more in Galatinus book IV, chapters IX and X, Adrian Finus book V of the Scourge of the Jews, chapter II, and Paul of Burgos here in addition three, and Lyra.

The latter question is with certain Christians, who concede indeed that the principal glory of the second temple was Christ: but they add that the same temple, as regards its construction, although it was meaner than Solomon's insofar as it was restored by Zerubbabel, nevertheless insofar as the same was rebuilt by Herod, it was more magnificent than Solomon's, and therefore God says here: 'The silver is Mine, the gold is Mine,' by which, namely, I will enrich you and the temple more than I enriched Solomon. For which note: Herod the Ascalonite, who was the slayer of the innocents and persecuted Christ, when from the prophecies of the Jews, especially that of Jacob, Genesis chapter XLIX, 10: 'The scepter shall not be taken away from Judah, nor a ruler from his thigh, until He come that is to be sent, and He shall be the expectation of the nations,' he understood that the time of the Messiah, king of the Jews, was at hand (for he saw that the scepter had departed from Judah, and had been transferred to himself, a foreigner, namely an Idumean); he began to believe and hope that he would be the Messiah, from the flattery of certain Pharisees. Wherefore, so that he might be regarded as such by the people, having torn down the temple of Zerubbabel, he built on the same site another most magnificent one and began it in the 18th year of his reign, and built it over 8 years, during all of which time, says Josephus book XV of the Antiquities, XIV, it never rained during the day. Moreover this

Ribera contends to prove that Herod's temple was more magnificent than Solomon's. First, because Solomon's temple was 70 cubits long, while Herod's was a hundred. Secondly, because Herod employed white and most solid stones, 25 cubits long and 12 wide, for his construction, and joined them solidly and skillfully with iron. Thirdly, because he covered the temple with very heavy golden plates, with which it was externally covered on every side, so that at the first rays of sunrise it radiated with a fiery splendor, such that when spectators looked at it, their eyes were, as it were, dazzled and turned away as if repelled by the sun's rays. Fourthly, because he leveled the very deep valley near the temple mount and made the temple's court there: hence he adorned it with 162 immense columns and with porticoes. Fifthly, because to the first court of the priests and the second of the laypeople who were ritually clean, he added a third in which the unclean and the Gentiles might stay. Josephus reports all this in the passage cited, and Josippus son of Gorion, book V, chapter XXVI. Ribera adds that this should not seem surprising, because although Solomon was the richest and most glorious, Herod also had become very powerful through the friendship of the Romans and of Augustus. Hence for this construction he collected and exhausted the greatest riches. Moreover, he used stones and other materials suitable for building from the demolished temple of Solomon and Zerubbabel: also the golden and silver vessels of Solomon, which Nebuchadnezzar had taken away, were restored to the temple by Cyrus, I Ezra chapter I and VI; and although Antiochus Epiphanes seized them, I Maccabees I, 23, yet the Maccabees restored them, I Maccabees IV, 49, and that in gold, as Josephus attests, book XII of the Antiquities, chapter XI. The same whose wealth and glory Scripture and all antiquity so celebrate, and which was regarded as a wonder of the world. What was Herod compared to Solomon? says Rupert. Certainly the Jews, who are so hard pressed by this passage, compelled nonetheless by clear truth, confess that the second temple was far inferior to the first in structure, cost, and glory. Again Josephus, book XV of the Antiquities, chapter XIV, teaches that the royal palace which Herod built for himself was more magnificent than the temple built by the same. But who would dare say that Herod's palace was more magnificent than the temple of Solomon, when not even the temple built by Herod can in any way be compared to it, much less preferred to it? says Villalpando in Part I of the Apparatus, book II, chapter V. Finally, the text of Scripture is clear in I Chronicles XXII, 14, where David recounts the wealth he had gathered for the building of the temple and left to Solomon: 'I have prepared,' he says, 'the expenses of the house of the Lord, a hundred thousand talents of gold, and a thousand thousand talents of silver,' etc. Now a hundred thousand talents of gold make one thousand two hundred million French gold pieces: an equal amount is made by a thousand thousand talents of silver. For the Hebrew talent of gold contained three thousand shekels, that is, half-ounces of gold, which make twelve thousand French crown-pieces. And the talent of silver contained three of Solomon the Jews preserved, both in memory of the old temple and hoping that upon them a temple would someday be restored that would approach the pristine magnificence of Solomon's. Hence they did not allow Herod to dismantle them until he had first prepared all the material needed for the new construction. Hegesippus teaches the same clearly, book I of the Destruction of Jerusalem, and from him Genebrardus, book II of the Chronology. The temple of Zerubbabel therefore remained, though enlarged and adorned by Herod, up to Titus, and Christ was present in it, who conferred all its glory upon it. Otherwise the oracle of Haggai would be false: 'Great shall be the glory of this house,' which, namely, you, O Zerubbabel, are building with your people, not of another which Herod will build. Add that some doubt the reliability of Josephus here; indeed Baronius, at the year of Christ 31, says he contradicts himself, since in book XV of the Antiquities, chapter XIV, he insinuates that the entire temple of Zerubbabel was demolished by Herod, while the same Josephus, in book XX of the Antiquities, VIII, asserts that the porch of Solomon remained untouched. Hence the Rabbis also recognize only two temples, namely Solomon's and Zerubbabel's; they do not mention Herod's. And Sanchez in chapter I of Zechariah says that Josephus errs when he implies that the temple of Zerubbabel was demolished by Herod; and in this passage he demonstrates the same at length. Certainly the reliability of Josephus often wavers, as Baronius teaches in volume I of the Apparatus. Hegesippus also, an ancient and serious author, book I, chapter XXV, teaches that Herod did not so much build a new temple as adorn the old one.

The latter error is their claim that Herod's temple was more magnificent than Solomon's in its construction; St. Jerome and St. Chrysostom, in his Demonstration that Christ is God, volume V, seem to agree with Ribera, deceived by the authority and words of Josephus, whose reliability here, as elsewhere, wavers.

But this opinion errs in two respects. First, in asserting with certainty that Herod completely demolished the temple of Zerubbabel. For this is very doubtful, and is judged false by many: for thus he would have erected a completely different temple, a new one, I say, as distinct from the temple of Zerubbabel as this was distinct from the temple of Solomon; even though all three were built on the same site, and thus what the Prophet says here would be false, namely that the glory of the temple of Zerubbabel would be Christ, since Christ was not present in it but in the new temple that Herod built. Herod therefore merely enlarged the temple of Zerubbabel and enclosed it within his own, and 'having removed the old foundations remaining from the temple of Solomon, he laid new ones, upon which he erected a temple one hundred cubits long, one hundred wide, one hundred and twenty high,' says Josephus book XV of the Antiquities, XIV, while the temple of Zerubbabel was only sixty cubits wide and the same in height. Therefore Josephus only asserts that Herod removed the foundations of Solomon's temple, but does not assert that he demolished the temple of Zerubbabel. For these foundations of Solo- thousand silver shekels, which make three thousand Brabantine florins, of which two and a half are contained in a scutum, or Roman gold piece, as I showed in the treatise On Measures at the end of the Pentateuch. In total, therefore, David left Solomon for the building of the temple two thousand four hundred million gold pieces, as much gold as there scarcely is in all of Europe. Where could Herod have obtained so many millions? Moreover, this gold had almost entirely perished, either by fire or by the plunder of the Chaldeans. Again, Solomon had seventy thousand who carried burdens and eighty thousand stonecutters in the building of the temple, besides overseers numbering three thousand three hundred: 'And he commanded that they should take great stones, precious stones for the foundation of the temple,' as is said in III Kings V, 17. What had Herod in comparison? He employed only ten thousand craftsmen for the construction, and only a thousand wagons for conveying the stones, as Josephus attests in the passage cited. Moreover, Herod, after completing the construction of the temple, when asked by the people to restore also the eastern porch of Solomon, refused, because that porch would require a long time and very large sums of money, says Josephus book XX of the Antiquities, chapter VIII. How then did he equal the temple of Solomon, who could not restore even one of its porches? But even if we were to grant that the Herodian temple surpassed Solomon's in the magnificence of its construction — which is nonetheless incredible — that is certainly irrelevant here. For Haggai assigns no other glory to the second temple than Christ, saying: 'And the Desired of all nations shall come, and I will fill this house with glory.' For all the glory of gold and silver, that is, of white and red earth, is slight compared to Christ, God and Lord of all, indeed it is nothing.

I say therefore that the glory of the second temple, of which Haggai here prophesies, is the Messiah, or Christ. For how great was the glory of the temple, in that Christ the Son of God was offered to God as a child in it, in that He sat there in the midst of the doctors, in that on its pinnacle He was tempted by the devil, in that He taught in it and declared things hidden from the foundation of the world! For just as the glory of Solomon's temple was that in it the majesty of God appeared, veiling Himself in a cloud: so the greater glory of the second temple was that in it the same majesty, not merely veiled but actually united to flesh and embodied, showed Himself visible and conspicuous. This is what Malachi jubilantly sings in chapter III, 1: 'And presently the Lord whom you seek shall come to His temple, and the Angel of the covenant, whom you desire.' Moreover, the outstanding glory of the second temple was that in it through Christ not only the mysteries of the Word incarnate and of our redemption and salvation were accomplished, but also the first faithful and the Apostles were gathered together, and the first foundations of the Christian Church were laid, according to Isaiah chapter II, 3: 'From Zion shall go forth the law.' Christ therefore began His Church in this temple on Zion, built by Zerubbabel. So Rupert, Hugh, Burgensis, Clarius, Vatablus, and others.

Wherefore, allegorically, Cyril of Alexandria, whom our Turrianus cites in book II in Defense of Pontifical Letters, chapter XX, judges that Haggai here speaks of the churches of the Christian Church, which surpass the temple of Solomon both in number, because they are very many throughout the whole world, and in glory, especially because in them we have the same majesty of God veiled in the Eucharist, according to Malachi I, 11: 'In every place there is sacrifice, and there is offered to My name a clean oblation,' in Hebrew mincha, that is, a grain offering, or bread, which is the matter of the Eucharist.

Anagogically, the glory of the new temple is greater than that of the old, that is, the glory of the Church is greater than that of the Synagogue, of the Gospel than of the law, of the Apostles than of the Prophets, as the Apostle teaches in I Corinthians III. And this will be most apparent in heaven, where from the living and chosen stones of the Church a mystical, holy, and glorious temple will be built for God. So St. Jerome, Albert, Remigius, Hugh here, and St. Augustine book XVIII of the City of God, XXXV, and St. Ambrose book V, epistle 12, who seem to judge that this is the literal sense; but in reality it is mystical.

Finally, the glory of the second house is greater than that of the first, that is, of the Church Triumphant than of the Church Militant; indeed to the former properly belong glory and the crown, just as to the latter properly belong the struggle and the victory.

Symbolically, the first house is the state of man as created: the second is the state of the same after the fall, repaired and restored: the former belongs to creation, the latter to redemption: the former to Adam, the latter to Christ: the former to innocence, the latter to patience: the former to paradise, the latter to pilgrimage and exile. For the Apostle teaches in Romans V, 15 and following, that a greater glory, that is, grace, was given to fallen man through Christ than was given to Adam in paradise.

Tropologically, the virtue of repentance after the fall is greater than that of innocence before the fall: Paul is greater than Saul: Magdalene fallen and penitent is greater than when she was a virgin and innocent: Peter denying Christ and weeping is greater than when confessing Him and presuming on his own constancy. 'Generally,' says St. Gregory, book III of the Pastoral Rule, admonition 29, 'a life burning with love after sin is more pleasing to God than innocence languishing in complacency.'

I will give peace.

Ribera understands this of the peace and abundance of resources that Herod had for restoring the temple of Zerubbabel. But the subject here is the temple of Zerubbabel, not of Herod. For Haggai encourages Zerubbabel and the people not to fear Darius, the Samaritans, and other enemies: for God will cause them to favor the building, or at least not to hinder it. That God indeed accomplished this is clear from I Ezra VI, 14, where, after recounting the letters of Darius commanding the temple to be restored, Ezra adds: 'And the elders of the Jews built, and they prospered according to the prophecy of Haggai the prophet,' namely none other than this: 'I will give peace,' that is, prosperity. The sense therefore is, as the second in this chapter, verse 2; the third in this verse. St. Jerome says: "Because I know that nothing contributes so much to the building of the renowned house, which will surpass the former one, as peace; therefore I also promise this: for I will give peace in this place." Tropologically, He will cause "the peace which surpasses all understanding to guard His house, and His place to be at peace." For nothing is so necessary for one who wishes to advance in virtue and to build the house of perfection as quiet of conscience and peace of soul. As a symbol and type of this, King Solomon, that is, the Peaceful One, built the temple in complete peace, which David could not build because of continual wars (1 Chronicles 22:8). So also Theodoret, Haymo, and Hugh.

Secondly, and more properly, "I will give peace," that is, blessing and every good thing, "in this place," through Christ: for Christ, teaching in the temple, preached the Gospel and gave peace to those who believed in Him. Hence the angels at Christ's birth sang: "Glory to God in the highest, and on earth peace" (Luke 2). And this peace, as the supreme good, which Christ would bring from heaven to earth, Isaiah foretold in chapter 2:4 and chapter 11:6. For this peace harmonizes the mind with God, and consequently with neighbors and with oneself, so that when the movements of concupiscence are suppressed, reason and spirit may rule over the flesh, the senses, and all the members: by which it comes about that the faithful person begins here the heavenly, blessed, and angelic life. So St. Jerome, Hugh, Lyra here, and St. Augustine, City of God, book 18, chapter 48. In this peace, that is, in a pacified mind as in His temple, God dwells, according to Psalm 75:3: "His place was made in peace, and His dwelling in Zion." Hence the Septuagint translates this passage: I will give peace, says the Lord Almighty, and peace of soul as a possession to everyone who builds, that he may raise up this temple. For so the Roman edition reads, though the Royal edition has only: I will give peace, says the Lord of hosts.

Wherefore St. Ambrose, writing on this passage of Haggai at the end of volume 2, understands the greater glory of the latter house compared to the former as peace: "For peace," he says, "and tranquility of soul surpasses all the glory of a house, because peace surpasses all understanding (Philippians 4). This is the peace upon peace that will be given after the third shaking of heaven, sea, earth, and desert, when He will destroy all powers and principalities" on the day of judgment, etc. "And so there will be peace in all things, that with no resistance from bodily passions or impediments of an unbelieving mind, Christ may be all in all, presenting to the Father the hearts of all in subjection. Hence to Him alone it is mystically said: I will take you, Zerubbabel, and I will make you like a signet, because I have chosen you. For when our soul has become peaceful, then it will receive in itself Christ as a signet, that is, the image of God, so as to be in the image. Since as is the heavenly one, so also are the heavenly ones. And we must bear the image of the heavenly one, that is, peace."



Verse 12

12. Ask. He here proposes two questions to the priests through the Prophet, so that from their answers he might convict the Jews of neglecting the building of the temple. The first is: if a man carries sanctified meat, that is, meat sacrificed to God, in the fold of his garment, and with the edge of the garment (that is, of the garment, not of the meat), that is, with its extremity, he touches bread, wine, etc., will the bread, wine, etc. be sanctified by this contact with the garment? The priests answer: By no means; and rightly so: because although the sanctified meat, if it touches the garment, sanctifies it, as is established in Leviticus 6:27; nevertheless the garment, sanctified by contact with the meat, if it then touches bread, wine, etc., will not transfer its sanctity to them or sanctify them. Understand sanctification here as the legal and ceremonial sanctification of the Old Law, by which a holy thing was to be separated from profane use, given to God, and treated as holy. The Prophet then applies the response to his purpose, saying: "So is this people," etc. verse 15, as if to say: Just as a garment touching sanctified meat is not so sanctified that it can sanctify bread, wine, or people who touch it; so likewise, although you, O Jews, have an altar without a temple on which you offer and consecrate victims to God, as is clear from 1 Ezra 3:3; nevertheless these victims and meats sacrificed there, even though they sanctify the one who touches and eats them legally, that is, externally and by way of ceremony, can by no means further sanctify your actions and offerings, and all the things that you touch and handle, and much less can they wash away from you the internal impurity of disobedience and the external impurity of neglecting the building of the temple, according to Jeremiah 11:15: "Shall the holy flesh take away from you your wickedness, in which you have gloried?" Therefore do not excuse yourselves, O Jews, from the building by saying: We have a temple, in it we offer victims, which, while we offer and eat them, sanctify us and all our actions and works, and if there be any fault or sin in them, wipe it away and cleanse it. For your expiatory victims cannot cleanse and purge the mind from disobedience and guilt. Hence He proposes the second question, which presses harder, and says:



Verse 14

14. AND THE LORD STIRRED UP THE SPIRIT OF ZERUBBABEL, AND THE SPIRIT OF JOSHUA. — 'So that kingship and priesthood might build the temple of God,' says St. Jerome, 'the spirit of the people is also stirred up, which had been sleeping in them before; not the body, not the soul, but the spirit, which knows better how to build the temple of God.'

Tropologically, 'The Holy Spirit is stirred up in us, so that we may enter the house of the Lord and do the works of the Lord.' Moreover, God stirred up the spirit, that is, the mind and soul of the people, by arousing them to attend eagerly and diligently to the building.

14. If one who is unclean by reason of a soul [i.e., a dead body] touches. "Soul" is used here by Hebrew antiphrasis for a corpse, as also in Leviticus 19:27; 21:1; and Numbers 5:2: "Let not the priest be defiled by the dead;" in Hebrew, "by a soul." See what is said there. "Unclean in soul," therefore, means one who is unclean from contact with a corpse or dead body, who, according to the rite of the Old Law (Numbers 19:13 and 22), defiled everything he touched by his contact and rendered it unclean. Concerning this, then, he says: "If one who is unclean by a soul touches any of these things," namely bread, wine, etc., "will" the bread, wine, etc. touched by him "be contaminated? And the priests said: It will be contaminated" -- the bread, wine, etc. that the unclean person touched: for by touching he defiled and contaminated them. Now he applies this as follows: "So is this people," etc., as if to say: So you, O Jews, because you are unclean, both on account of other sins and especially on account of disobedience and neglect of building My house, likewise defile everything you touch and handle, namely all your offerings and works, all your buildings, all your actions: for these you continually and persistently prefer to Me and to My building, and you devote yourselves to them when you ought to be devoting yourselves to My building. This neglect, therefore, is a vitiated circumstance that flows into all your works and vitiates and defiles them. So St. Jerome. For good arises from an integral cause, but evil from individual defects, as the Philosopher says. For in order that a work be good, it must have all its required circumstances, both positive and negative: if even one is lacking, it will cease to be good and will be evil. For example, if a student or religious person wishes to go to the church and pray at the time when the rule commands going to school and studying, he does a work that is not good but evil: because although praying is good, nevertheless to pray at the time when one ought to be studying is evil. Similarly, although building houses and managing domestic or public affairs is good, nevertheless to do this at the time when the house of God ought to be built and attended to, as you Jews are doing, is evil. Therefore Calvin wrongly argues from this passage and similar ones that all the works of unbelievers and the ungodly are sins, when he reasons thus: Whatever an unclean person touches, he defiles; but sinners are unclean; therefore whatever they touch and do, they defile; therefore all their works are sins. For the major premise in the Old Law was true only regarding bodily uncleanness and corporeal contact, namely if a person who was corporally unclean touched any thing, he defiled it corporally and legally, and that from the pre- script of the law, which so decreed: but it is false regarding spiritual uncleanness, namely sin. For not everything that a sinner touches is immediately infected or defiled by sin: otherwise all the possessions of Turks and heretics would be defiled and contaminated by sin; but he only defiles those things when he touches them with the contact of sin, that is, when he uses them as means or instruments for sinning: for then the sin, that is, the will to sin, touches them with its uncleanness and rubs and breathes it upon them, and so defiles them. For in a similar manner in the Old Law, one who was defiled from contact with a corpse defiled everything he touched: because his defilement and uncleanness was considered to be spread throughout his whole body, and so to touch and defile whatever the defiled person himself had touched.

Morally, from this passage conclude that impure priests are not sanctified by touching the altar, or the chalice, or a sacred object; but rather they defile and befoul those things. So Theodoret.

Hence St. Augustine rightly infers in his book Against Fulgentius the Donatist, chapter 16, and Nazianzen in Apology Oration 1, that virtue is far surpassed by vice, and that vice is more powerful than virtue. For vice immediately communicates and rubs its malice upon the one who touches it, and makes one vicious: but virtue does not do this. Associate with a holy person, and you will not thereby become holy: associate with a wicked person familiarly, and he will immediately breathe his wickedness upon you. "A little wormwood," says Nazianzen, "imparts its bitterness to honey very quickly; while on the contrary, honey, even in double quantity, does not infuse its sweetness into wormwood. When a small stone is removed, the whole river is drawn downward: yet its force can hardly be restrained even by the strongest embankment." And St. Chrysostom says: "Wicked companionship troubles many." Touch pitch, and you will immediately be defiled: touch soap or lye, and you will not immediately be cleansed, unless you rub your hands or body with it long and thoroughly. Aelian relates in book 13 of his History that the courtesan Theodote objected to Socrates that she could alienate all his disciples from him and call them to herself whenever she wished, while Socrates could not draw her lovers to himself; and Socrates replied: "You speak truly, because you drag everyone down an easy path: but I compel them toward virtue, to which the ascent is steep and unfamiliar to most." Furthermore, the Donatists abused this passage in support of their heresy, namely that impure priests vitiate baptism, and that no one receives grace in it unless baptized by a holy person, from the fact that Haggai here says in verses 14 and 15 that every work and offering of the defiled is defiled and contaminated. But St. Augustine responds at the passage cited that they use this testimony against themselves: "For if," he says, "the touch of a holy person does not remove the contaminations of the unclean, then what you perform, what you consecrate, what you wash is in vain. If, says Haggai, that which is holy touches the creature of bread, or wine, or oil, will it be sanctified? And the priests answered: No. Where then is what you boast of, that you boast of conferring your sanctity and purity? That touch signifies works. If a holy person, he says, touches what is unclean, it will not be sanctified. If an unclean person touches what is holy, it will be contaminated -- that is, more easily is a holy person who has been joined to this wicked nation made wicked, than is that nation changed for the better; because people run more readily to imitate the evil than the mind is stirred to the virtues of the good: just as a little wormwood thrown into a large quantity of honey quickly produces bitterness; but even if double the amount of honey is added, its sweetness cannot be obtained." So Augustine himself says tropologically in his usual manner. See also the same author after the Conference Against the Donatists, chapter 20.



Verse 16

16. And now set your hearts from this day and above. That is to say: Consider the poverty, barrenness, and all the adversities that have befallen you from this day through all the past years in which you neglected the building of the temple, and learn from this that there was no other cause for these things than this neglect of the temple. For when any of you came to the heap of the harvest, which seemed likely to yield twenty measures of grain, upon threshing he found only ten measures. Likewise, he who came to the winepress full of grapes, which seemed likely to produce fifty flagons of wine, upon pressing them found only twenty. Why was this? Because I blew away your crops and grapes, as I said in chapter 1:9. Note: The word "measures" is not in the Hebrew, but is understood as the common and ordinary measure of grain. So our translator, the Chaldean, Pagninus, and Vatablus. But the Septuagint understands "seah." Similarly, for "flagons" the Hebrew is פורה pura, which the Septuagint translates as amphorae; the Chaldean as casks; Pagninus as botos; the Zurich version as urns. Properly pura signifies a winepress: thence by catachresis it signifies the ordinary measure of wine, which, expressed from the winepress, is received in a vessel such as a flagon, amphora, etc.



Verse 18

18. I struck you with a burning wind and blight. Blight is a disease of the crop when, from excessive moisture, it turns pale, withers, and wastes away, so that at last the grains are reduced to ash. See what was said at Joel 1:4.



Verse 19

19. Set your hearts from this day and into the future. In Hebrew ומעלה vemala, that is, "and above," as he translates it in verse 16. Now "above" means "beyond," "henceforth," whether you look to the future, as here, or to the past, as in verse 16. The sense is, as if to say: I commanded you in verse 16 to consider the past years of barrenness and adversity during which you neglected the building of the temple; now I likewise command you to consider the future years of fertility and prosperity, because you have resumed the building of the temple: so that from the differing outcomes and opposite fortunes of both sets of years you may conclude with certainty that there was no other cause of your adversity than neglect of the temple; nor will there be any other cause of your future happiness than care for and devotion to the temple.

Learn here that it is the mark of a prudent person to consider the times and to compare the past with the future: for time teaches prudence. Hence Thales, when asked "what was the wisest thing," answered: "Time: for it discovers all things." So Laertius reports in book 1 of the Lives of the Philosophers, chapter 1. Hence also Plutarch in his Life of Pericles: "Time," he says, "is the best of all counselors." And Livy, decade 3, book 2: "Time and the passage of days," he says, "makes us better, wiser, and more steadfast." And Menander:

Time brings truth to light,
Time reveals all things and brings them to light.
No counselor is better than time.

Finally, the Philosopher acutely and truly said that "truth is the daughter of time."

On the twenty-fourth day of the ninth month: from the day on which the foundations of the temple were laid. These had begun to be laid ten years earlier, namely in the second year of Cyrus, in the second month, on the first day, as is clear from 1 Ezra 3:8 and following. But when the building was halted by Cambyses, the work stood still until Darius, when with Haggai prophesying they resumed the work in the second year of Darius, on the 24th day of the sixth month; namely on that day they began to cut wood, transport stones, and prepare all the materials, so that by the 24th day of the ninth month, as is said here, the foundations, long since begun under Cyrus, were completely and perfectly laid on every side. So Arias, Ribera, and others reconcile these passages, which seem contradictory.



Verse 20

20. Is the seed still in the sprout? That is to say: The seed has not yet sprouted, so that from an abundant and luxuriant sprout you might conjecture and hope for an abundant harvest; yet I now promise it to you, on account of the diligence you are showing in the building of the temple, because I will bless your seed and cause it to sprout and produce many stalks, ears, and grains.

For "sprout" the Hebrew is מגורה megura, which the Chaldean, Syriac, Arabic, and Septuagint translate as "threshing floor"; the Rabbis, Pagninus, Vatablus, and Arias translate it as "granary," which R. Solomon explains thus: Is not all the seed still in the granary, because this year you have not yet sown, and the trees have not yet sprouted? But you will sow, and I will bless your crops and make them fruitful and multiply them. But our translator better renders it with the Zurich version as "sprout": for the harvest is placed on the threshing floor and in the granary, but the seed is placed in the field to sprout. The sprout therefore is called megura from the root gur, that is, to dwell, to inhabit: because in the sprout the seed, as it were, dwells, namely the ear and the grain swelling forth from the seed. Hence it is clear that Sacred Scripture uses the reckoning of the sacred year, not the common and profane one. For the ninth month it here calls that month in which the sown seed sprouts: and this in Palestine happens in November. The ninth month, therefore, is November, and consequently the first is Nisan, or March, from which the sacred year began.

Morally, learn here that saying of the Apostle: "Bodily exercise (such as sowing, planting, trade) is useful for a little: but godliness is useful for all things, having the promise of the life that now is and of that which is to come" (1 Timothy 4:8). For God here promises to the pious, and to those who promote His building and worship, blessing, that is, an abundance of temporal goods, and much more of spiritual goods to those who build up, teach, and sanctify others, so as to construct in their minds a spiritual house and temple for God. Whence follows:

Note in passing here that there were two temples of God, and two builders of them, and that each one, as a reward for building the temple, received a promise from God concerning Christ who would be born from him. The first is David, who provided all the expenses for building the temple and entrusted them to his son Solomon, and therefore heard from God: "He (the son who will be born from you) will be a son to Me, and I will be a Father to him: and I will establish the throne of his kingdom over Israel forever" (1 Chronicles 22:10). The second was Zerubbabel, who restored the second temple, and therefore God likewise here promises him the Son Christ, namely that He would be born from his lineage. From this we learn how generous God is, who for a small work and obedience promises so great a reward as Christ. Again, how pleasing to God is religious devotion, namely the building of monasteries, temples, and their adornment and worship: much more pleasing to Him is the building of a living temple of virtues in the soul, both our own and our neighbors', and especially the conversion of whole cities and nations.

Here belongs the exposition of Remigius, Lyra, and Vatablus, who hold that these things are promised not to Zerubbabel but to Christ, namely that He Himself, to be incarnated, would be the future King of the world, and therefore all kingdoms, all kings and princes must be shaken and subjected to Him. For this amounts to the same thing. Whether you say these things are promised to Zerubbabel not in himself but in his descendants, namely Christ; or whether you say they are promised to Christ Himself who would be born from Zerubbabel, it comes to the same thing. More fittingly, however, we assign these things to Zerubbabel himself: because both Haggai and Ecclesiasticus 49:13 assign them to him as a reward for building, saying: "How shall we magnify Zerubbabel? For he also was as a signet on the right hand." So Scripture promises to David what was to be fulfilled in Christ his son: "I will raise up My servant David as shepherd" -- that is, Christ, David's son and antitype (Ezekiel 34:23). So the blessing made to Abraham, that in him all nations would be blessed (Genesis 18:18), was fulfilled in Christ, descended from Abraham. So the promise of the land of Canaan made to the same in Genesis 13:15 was fulfilled 400 years later in his descendants.

Anagogically, St. Jerome, Haymo, and Hugh explain these things of Christ's second coming for judgment, for the resurrection, glory, and the kingdom. For then God will shake all the kingdoms of the world and subject them to Him as judge and lord, as the Apostle teaches in 1 Corinthians 15:24 and following.

Mystically, God does these things daily in Christ's descendants, namely Christian kings, prelates, and pontiffs, whose rights and kingdoms He extends by conquering heretics, Turks, and unbelievers, and subjecting them to them, so that the Church and the kingdom of Christ may be expanded and magnified.



Verse 21

21. The word of the Lord came a second time. For on the 24th day of the ninth month, Haggai received two oracles from God. The first was at verse 11; the second is this one, in which He promises Zerubbabel, on account of the work he performed in building the temple, that from his descendants Christ would be born, who would build the Church, in which He would reign and have dominion over all nations. So St. Jerome, Remigius, Albert, and others. This is the fourth and final prophecy of Haggai, in which as usual he rises to Christ, and in Him, as the end and goal, terminates and concludes his oracles.



Verse 22

22. Speak to Zerubbabel. First, Theodoret thinks that what is here promised to Zerubbabel concerns himself and his own person, namely that God would defend him and the people from the invasion of Gog and Magog, and indeed would cause them to destroy each other in mutual slaughter, and the Jews would seize their spoils. But Gog and Magog did not exist in Zerubbabel's time but will come at the end of the world, as is clear from Ezekiel 38 and 39, and Revelation 20:7.

Secondly, the Hebrews think that what is here promised to Zerubbabel is the destruction of the Persians, whom he feared, as if he himself would see it and in it be unharmed, to be preserved by God like a signet ring. But these are fables. For the Persians were destroyed by Alexander the Great 200 years after the time of Zerubbabel and Darius Hystaspis. Therefore others, less improbably, refer these things to the descendants of Zerubbabel, whom God protected from Alexander the Great. For when Alexander was subjecting all nations to himself, God exempted the Jews and bent Alexander's proud spirit to modesty and benevolence, so that he venerated Jaddua the high priest of the Jews, and kindly embracing the Jews, dismissed them free and exempt from tribute.

I say therefore that these things are promised to Zerubbabel, not in himself, but in his descendants, namely in Christ, as if to say: Because you, O Zerubbabel, were the leader and director of the building of My temple, therefore I promise you as a reward that amidst so many wars, and amidst so many kings and monarchies of the Persians, Greeks, and Romans, which after your death will struggle against each other and mutually clash and destroy each other, I will preserve you and your princely house and family unharmed, like My signet ring, and will propagate it in continuous succession; indeed I will cause Christ to be born from you, who, when all kingdoms have been overthrown, will take possession of all things and will be King of kings and Lord of lords. This promise, therefore, is made to Zerubbabel: because although it is to be fulfilled in Christ, it nevertheless touches and concerns Zerubbabel himself: for it is his great honor and glory that he is the leader of the princely family is the originator, from which Christ would be born, and that God would preserve and propagate it for 500 years until Christ. This is what God here promises him.

I will move heaven and earth alike -- that is, by the commotions and transfers of monarchies, of which I spoke a little earlier, and by the others that I reviewed at verse 8. So St. Jerome.



Verse 23

23. And I will crush the strength of the kingdom of the nations. Thus God crushed the Persians, who were then ruling over the Jews, through the Greeks; the Greeks through the Romans; the Romans through mutual and civil wars.

And they will descend -- that is, they will fall, or collapse to the ground, slain and dead, as if to say: There will be most bitter wars and slaughters among the Greeks, Persians, and Romans; and yet in the midst of them I will preserve you alone, that is, your family, O Zerubbabel, because these slaughters prepare the way for the kingdom and monarchy of Christ who will be born from you, according to the vision of Daniel, chapter 2, where after he had recounted the crushing of the fourfold statue -- signifying the four world monarchies -- by the little stone cut from the mountain without hands, that is, by Christ, he adds about His monarchy in verse 44: "In the days of those kingdoms, the God of heaven will raise up a kingdom that will never be destroyed, etc., and it will consume all these kingdoms: and it will stand forever."



Verse 24

24. My servant. Not only Zerubbabel, but also Christ, whom all these things concern, is called -- and truly is -- as man, the servant of God, as I said on Isaiah 42:1: "Behold My servant, I will uphold Him: My chosen one, My soul is pleased in Him."

I will make you like a signet -- in Hebrew חותם chotam, that is, a sealing signet, especially on a ring, with which the ancients sealed and safeguarded, first, both decrees and letters, and also chests and other secrets or precious things, and specifically testaments. For the root Chatam means to close up, to seal, to confirm with a seal, to close and to secure. Thus Darius ordered the mouth of the lions' den, into which Daniel had been cast, to be sealed with his ring, lest anyone kill or harm him (Daniel 6:17).

Secondly, this signet of the ring was engraved on a plate of jasper or another precious gem: therefore they wore the ring on the finger as an ornament, so as to display through it their nobility, coats of arms, and insignia engraved on the gem. Thus Africanus engraved his father's image on a ring: Augustus a sphinx, and then the likeness of Alexander the Great: others, lions, dragons, etc. Hence to the prodigal son received back into favor, the father commands a ring to be given, as a sign of restored dignity (Luke 15:22). Hence the Syriac translates chotam as "seal"; both Arabic versions translate it as "ring," namely a signet ring, which is in fact a signet and seal.

Thirdly, a ring was given to ambassadors who were sent to foreign nations, both for honor and to secure authority and trust for them: likewise to victors and those celebrating triumphs, as Pliny attests in book 33, chapter 1, but especially to the dearest and most faithful friends. Thus Pharaoh gave Joseph his ring (Genesis 41:42), and Ahasuerus gave his to Haman, his intimate (Esther 3:10). Hence Cicero admonishes his brother Quintus: "Let your ring," he says, "be not the servant of another's will, but the witness of your own."

Fourthly, among spouses the ring was a sign of marriage and mutual love, which, just as it bound both fingers, so also bound the heart and mind with a ring, that is, with the bond and symbol of charity. Hence it is a sign of conjugal fidelity and admonishes the spouses of it. Therefore it is worn on the fourth finger of the left hand, which is hence called the ring finger, because it has a vein running to the heart, as St. Ambrose says in his book On the Patriarchs, and Gellius in book 10. So that the finger which is the indicator of the heart may be honored with a ring as with a crown, says Pierius in book 41. Hence the ancients also wore the image of the one they loved in their rings, so that they might always gaze upon him and think of him constantly. Hence the bridegroom asks of the bride in Song of Songs 8:6: "Set me," he says, "as a seal upon your heart, as a seal upon your arm" -- namely, so that you see, think of, and love nothing other than me; so that your heart and arm may appear to be sealed with my ring, indeed with myself, as the guardian and lord of your heart and all your works, so that you may exclude all others from them. Moreover, so that you allow yourself to be molded like soft wax, and express nothing in your conduct that I have not first impressed upon you. For this is fitting in this divine marriage, by which you are bound to me. So Cicero in his book On Ends testifies that the disciples and friends of Epicurus wore his image on their rings.

Fifthly, the ring was held by the ancients as a symbol and instrument of prudence, namely so that by it they might know the course and changes of the times, and what ought to be done at any given moment. Thus Jarcha gave seven rings to Apollonius of Tyana, says Philostratus in his Life, book 3, chapter 13, inscribed with the names of the seven planets, which Apollonius wore one on each day of the week. It is likely these were magical, such as Clement of Alexandria in Stromata book 3 records Excestus, the tyrant of the Phocians, as having: by clashing them together and producing a sound from them, he would learn the opportune times for action: but the wicked man perished miserably along with his rings. The Scholiast of Aristophanes writes that the philosopher Eudemus made physical rings against demons and serpents. The Arabic codex concerning the ring of Solomon relates that Solomon had a fateful ring in which that marvelous power of wisdom was held bound, which his concubines cast into the Jordan and thereby with their allurements drove the wisest king mad. But when afterwards the ring was found in the belly of a fish and returned to Solomon, wisdom immediately revived in him. Pineda relates these things in book 3 of On the Affairs of Solomon, chapter 29. I consider it a Jewish fable. Famous is the ring of Gyges, by which he himself, seeing everything, was seen by no one; and so he killed the king of the Lydians and seized the kingdom, about which St. Ambrose writes in his book On Duties, chapter 3, following Plato. But this too was magical. For thus even today magicians have familiar demons in rings, from whom they learn secrets. It is true, however, that a most skilled craftsman enclosed in the ring of Emperor Charles V a complete clock, with all its balances and revolving and returning wheels. They marveled at so great a thing in so small a ring. Indeed, the wise man has the moments of times and affairs in his hand.

Happy the one to whom heaven and earth lay open
On his fingers.

So Nicolaus Causinus, book 11 of Parallels of History, chapters 66, 67, and 68. Thus astronomical rings teach the celestial signs, the progress of the sun, and the intervals of the hours. Rings made from seahorse [hippocampus] restrain spasms. Others, made from certain gems that resist melancholy, mania, and epilepsy, aid mental serenity, judgment, and wisdom.

Now to apply these things to Zerubbabel and open up the genuine sense of this passage, it should be noted that Haggai is alluding to Jeremiah 22:24, where God threatens the impious King Jeconiah of Judah with these words: "As I live, says the Lord: even if Jeconiah son of Jehoiakim king of Judah were a signet ring on My right hand, I would tear him from there. And I will give you into the hand of those who seek your life, etc., into the hand of Nebuchadnezzar," as if to say: Even if Jeconiah were as necessary, dear, and precious to Me as a signet ring that is never removed from the hand of the one who wears and seals with it, as were his grandfather Josiah and his ancestors David, Jehoshaphat, and Hezekiah, nevertheless because of his crimes I will tear him away from Me and transport him to Babylon and deliver him into the hands of Nebuchadnezzar. Jeconiah was the grandfather of Zerubbabel: for Jeconiah begot Shealtiel, and Shealtiel begot Zerubbabel. What God took from the grandfather on account of impiety, namely being the signet or sealing ring of God, He here restores to his grandson Zerubbabel on account of piety. Hence He also brings it about that, just as Jeconiah had been the leader of those going into Babylonian captivity, so Zerubbabel his grandson would be, in God's name, the leader of those returning from there to Jerusalem. Just as princes return the royal seal, which they took from the chancellor on account of his crime, to his son or grandson on account of his merits, so God does here. Hence Ecclesiasticus 49:13 says of him: "How shall we magnify Zerubbabel? For he also was as a signet on the right hand."

Furthermore, the five qualities of the signet already enumerated apply to Zerubbabel, both in his own person and in the person of Christ descended from him, of whom this passage properly speaks, as the interpreters commonly teach, whom Emmanuel and Mariana follow.

In his own person: first, because just as a signet ring is guarded above all other things, so God guarded Zerubbabel and his lineage above the lineage of other kings. For He contrasts him with them, saying: "I will overturn the thrones of kingdoms and crush the strength of the nations; but I will take you, O Zerubbabel, and make you like a signet, because I have chosen you," as if to say: I will destroy other kings and kingdoms, but you I will guard like My ring, hold you close to My heart and care, and cause you to be like a seal that seals and guards not only the body of King Darius (3 Ezra 3:3, joined with 4:13), but also the whole people of Israel, of whom in My name you will be the liberator and leader of return.

Secondly, you are to Me an honor and ornament like a golden ring, both because you are building My house for Me, and because you maintain and promote the commonwealth of My people in My worship. Therefore you are likewise the beauty and glory of the commonwealth, just as Judith, to whom the people acclaim as victress in chapter 15:10: "You are the glory of Jerusalem, you are the joy of Israel, you are the honor of our people."

Thirdly, you are My ambassador, both to Darius and to the people, to set forth My will, law, and commands to both, and therefore you are to Me like a ring: because I have secured for you authority and trust with both, so that in all things they may trust you as an ambassador sent by Me and wearing My ring.

Fourthly, you are dear and close to Me like a ring, so that I may always keep you before My eyes, close to My heart and care. Hence the Chaldean translates: I will set you as the engraving of a ring upon My hand. Hence I will make you like My son-in-law, so that My only Son may take flesh from you, and you may thus beget My same Son as man, whom I begot as God. Hence Arias explains it thus, as if to say: Just as a seal is usually placed in a certain part of a ring, so I will insert your name, O Zerubbabel, into the family and genealogy of Christ, so that it may be eternal and glorious, and can never be effaced by any time or forgetfulness, as in fact it was inserted there (Matthew 1:12).

Fifthly, I give you the wisdom represented by the ring; hence in the riddle contest, "What is the strongest?" Zerubbabel, answering that it is truth, won the prize of wisdom from Darius (3 Ezra 4:13 and 42). Hence he also governed the people wisely, defended them against the Samaritans, and gained Darius's favor for them. Therefore, after he led the people back to Jerusalem, he himself returned to Babylon to plead the people's cause before the king, and there he died.

But more properly these things apply to Zerubbabel not in his own person but in the person of Christ; for Haggai speaks of Him literally, saying: "In that day," namely in the time of Christ, as if to say (according to a Castro): I will take your flesh, O Zerubbabel, and insert it like a golden signet ring into My right hand, namely into My Son, who is My arm, My right hand, My power and strength (Isaiah 53:1), so that through such a Son descended from you, you may be honored and glorified by all, indeed exalted above all kings and, as it were, deified in the human nature which My Son will assume from your posterity and unite to Himself and deify, and that forever, so that it may always cling to Him throughout all ages, as a ring to a finger. Or, I will make you like a signet, that is, I will make your lineage and offspring like a ring going in a circle, whose ends are joined in a bezel containing a sardonyx, that is, Christ the Son of God, who is the seal and character of the Father. For just as of Adam, who in this circle of Christ's genealogy is the first, it is said in Luke 3:38, "Who was of God"; so the last in it, Christ, is likewise the Son of God. Moreover, just as a hand is adorned by a ring, so I will adorn My Son with the flesh that He will assume from your lineage, as with a ring. For so Isaiah says of the Church in chapter 62:3: "You will be a crown of glory in the hand of the Lord, and a royal diadem in the hand of your God."

Furthermore, Zerubbabel was a type and figure of Christ in seven ways: first, by his leadership and bringing back the people from Babylon, as Christ freed us from sin, death, and hell; secondly, because he built the temple, as Christ built the Church; thirdly, by his protection of the people before Darius, as Christ is our advocate before the Father; fourthly, by his defense, fighting against the Samaritans who wished to impede the building of the temple, as Christ fights for His martyrs and faithful; fifthly, because just as Zerubbabel lived and died for the people in Babylon, so Christ did in the world, which is Babylon, that is, the confusion of all vices and evils; sixthly, just as Zerubbabel was dear and close to God, so Christ was most closely united to Him, and indeed united and joined His humanity to the Word hypostatically; seventhly, because just as Zerubbabel was wise, so Christ is most wise.

The true Zerubbabel, therefore, that is Christ, the son and antitype of Zerubbabel, is a sign, that is, a seal -- not merely signifying, as Rosenmuller thinks, that Jehovah would preserve this Zerubbabel safe; but it pertains to the preservation and singular destination of the whole tribe of Judah, from whose lineage that leader of the Jews had arisen and the Messiah was to come; nor did the Prophet dream that the times of the Messiah were immediately at hand, since it is not necessary that chotam and bochar pertain to the life and fate of Zerubbabel. For how, unless he had been utterly insane, could they have expected at that age the overthrow of the kingdoms of the nations, the hope of which the Jews supposed to be connected with the times of the Messiah? On the contrary, from the passages in Daniel 7, 9; Psalm 45ff., and others, it is established that the Prophets of the Hebrews long after the Babylonian exile, when the empire of the Macedonians and Syrians had already been broken and removed, expected the coming of the Messiah, and believed that the Messiah would indeed die for sins (Isaiah 53ff.), but would be raised from the dead (Psalm 16:10); would ascend to heaven (Psalm 68:19; Psalm 110:1), after which, with the worship of Jehovah propagated everywhere under the new (that is, the fourth of Daniel's) empire, the Jews scattered among all nations, and the nations themselves corrupted by wickedness and depravity, the Messiah would come again and celebrate His final victory; concerning which ideas, more accurately set forth in Isaiah 62ff.; Ezekiel 38:9, and in Joel chapter 3, this is not the place to discourse more copiously. Let it suffice to add that this notion is repeated in Matthew 24; Luke 21, and Revelation 11, 12ff., and that concerning the time of the Messiah's coming, neither the opinion of Jesus nor of the Apostles can be understood and learned without a more accurate and truly Hebraic interpretation.

Hence in chotam, "signet," said of Zerubbabel, are the marks of divine power, majesty, and glory, as well as of the stars, in which, as in torches, it sparkles and gleams.

Hence secondly, Christ as a seal was an honor and ornament to the Father equally as to the Church, indeed to the angels and all creatures and to the whole universe, and so He Himself was the beauty and glory of all. For the incarnate Word not only reconciled man to the Word, earth to heaven, and all creatures to God, but also physically joined and united them in His own hypostasis.

Thirdly, Christ was a seal, as an ambassador of the Father to men, according to Isaiah 55:4: "Behold, I have given Him as a witness to the peoples, a leader and teacher to the nations."

Fourthly, Christ was a seal, that is, most beloved, most precious, and most closely united to the Father, and His and likewise the whole world's delight, exultation, and jubilation. For His humanity was, as it were, betrothed as a bride to the Word as bridegroom: hence the Wise Man sings His nuptial hymn throughout the entire Song of Songs.

Fifthly, Christ was a seal, that is, the uncreated Wisdom of the Father, as the Word; and created, as man. Hence He Himself revealed to us the secrets of the Father, and things hidden from the foundation of the world (Matthew 13:35).

Mystically, Christ is the seal of God, because with His likeness, namely His faith, grace, virtue, and character, as well as with the sacramental character, He seals His faithful in baptism and the other sacraments. For God sent Christ because "He willed that we be conformed to the image of His Son" (Romans 8:29), so that "as we have borne the image of the earthly Adam, so we may also bear the image of the heavenly" (1 Corinthians 15:49). And let us say with the Apostle: "I live, yet not I, but Christ lives in me" (Galatians 2:20).

Note here: Christ is here called by Haggai a signet, or seal of God, as man, not as God; for He assumed humanity, not divinity, from the flesh and lineage of Zerubbabel. Christ therefore, as man, is the seal of God: first, by the communication of idioms, through which the attributes of God are attributed to the man: for since the Son of God is the seal and image of the Father, hence also this man hypostatically united to the Son of God, namely Christ, is the seal and image of the Father. Secondly, formally, because the Word impressed His likeness upon the humanity, namely His knowledge, virtue, holiness, His thoughts, words, actions, and ways. Thirdly, because Christ as man was a signet, that is, the most evident sign and testimony of God's attributes, namely power, justice, wisdom, and especially His love of humanity and immense love toward men; for to show these things, God willed His Son to become incarnate. Christ incarnate, therefore, is like an impressed seal, in which we read, indeed in which we see expressed and depicted God's love, power, justice, wisdom, etc. Fourthly, because Christ, like a signet, testified and made certain to us what the will of God was, what His doctrine, law, and commands were, namely that which He promulgated and taught in the Gospel: "No one has ever seen God," says St. John 1:17 [18]; "the only-begotten Son who is in the bosom of the Father, He has declared Him to us." For this reason God gave Christ the power of working miracles, so that with this, as with a seal, He might confirm His words and demonstrate that they had been revealed and commanded to Him by God, according to John 6:27: "For the Father, God, has set His seal upon Him."

God, therefore, overturning the monarchs and monarchies of the Persians, Greeks, and Romans, as Haggai teaches, took up Zerubbabel, that is Christ the son of Zerubbabel, and set Him as a sign, so that He might be the seal of the divine kingdom and of the King of kings, namely God the Father, who, having excluded all others, wished to reign alone through Christ in the world through His faith, grace, and the law of the Gospel. For God, since He is invisible in Himself, therefore clothed and veiled His Son in flesh, so that through it He Himself might, as it were, shine through and be translucent, just as He shines through heaven and the stars, according to Job 9:7: "He closes up the stars as under a seal," that is, God closed and hid the stars under storms and darkness, which are like seals, coverings, and marks of divine power, majesty, and glory, as well as of the stars, in which, as in torches, it sparkles and gleams. as a seal in the hand of the Father, both passively, namely as expressed by Him: for He is His Word and image; and actively, by which God seals His majesty, His thoughts and words, and impresses His image upon angels, men, and all creatures, and especially upon His Apostles and His Church, and this according to the five qualities of the seal enumerated at the beginning. For Christ, as the Apostle teaches in Hebrews 1:3, is the image of the invisible God, namely "the brightness of His glory and the figure of His substance," who seals it as the Word, and seal, and character, as the Greek text has it.

Christ was a seal, as an ambassador of the Father to men, according to Isaiah 55:4: "Behold, I have given Him as a witness to the peoples, a leader and teacher to the nations."

Secondly, Christ as a seal seals and guards His faithful against all temptations and enemies. Moreover, Christ's seal is the cross, according to Ezekiel 9:4: "Mark the thau upon the foreheads of the men who sigh." And Revelation 7:2: "I saw another angel, etc., having the seal of the living God." For the cross fortifies us against the allurements of the flesh, the world, and the devil, and makes us followers, soldiers, and martyrs of Christ crucified. Hence the Apostle says: "I bear the marks of the Lord Jesus in my body" (Galatians 6:17). Therefore Christ through the cross is the standard and military banner against heretics, Jews, and pagans, says Rupert. Again, the cross of Christ is a medicine curing the spasm of pride, the epilepsy of wrath, the madness of lust, the melancholy of sloth, etc. Where, therefore, you see the cross, know that the thing is good and pleasing to God, because you see the seal of Christ impressed upon it. Such things are penance, mortification, self-denial, austerity, persecution, humiliation, patience, contempt, reproaches, prisons, martyrdoms. Conversely, the seal of the devil is pleasure; where therefore you see it, beware as of a serpent. Such things are following one's appetites, softness, license, ambition, self-esteem, praises, flattery, applause, etc. Therefore what the bridegroom says to the bride in Song of Songs 8:6: "Set me as a seal upon your heart, as a seal upon your arm" -- let us in turn say this to Him, and ask that He Himself seal all our thoughts, words, and deeds, so that we think, say, and do nothing except from Him, through Him, in Him, for Him. For You, O sweetest Jesus, are the target of archers, the standard of combatants, the prize of runners, the mark of the sheep, the guardian of hearts, the exemplar of workers, the form and rule of servants, the seal and character of soldiers, the ring, crown, and diadem of the triumphant. Come, Lord, impress upon my soul Your image, indeed Yourself; seal it with the ring of Your love, so that once sealed it may henceforth love nothing except You: for You are the entire possession and entire beatitude of my heart. You are the perennial life through which I live, without which I die: the life through which I rejoice, without which I grieve: the sweet and lovable life. Grant, O Lord, that my soul, fused by the power of Your burning charity and by the sweetness of Your penetrating love, may like melted wax flow entirely into You. Possess it, O supreme and unchangeable good; possess it, that it may possess You. Grant that I may embrace You, and lulled in sweet love to sleep in You, who are most welcome peace, may fall holily asleep. Grant that all transitory things and all the heights, appearances, and delights of the world may become worthless to me: may You alone please me; may I think of, love, speak of, and pour forth You alone.

Because I have chosen you. The Chaldean: Because in you I am well pleased. So at Christ's baptism in the Jordan the heavenly voice came from the Father: "This is My beloved Son, in whom I am well pleased" (Matthew 3:17). For Christ was the love and delight of the Father, and therefore He appeased His wrath against the human race, and became the propitiation and reconciliation of the world, as St. Paul teaches everywhere. Therefore what antiquity said of Scipio: "Neither will Rome fall while Scipio stands, nor will Scipio live when the city falls" -- this you may say far more truly not so much of Zerubbabel as of Christ: Neither will the Church fall while Christ stands; nor will Christ stand if (God forbid) the Church should fall.

In conclusion of Haggai's prophecy, note that the whole prophecy looks to and urges the restoration of the temple literally; but allegorically through the building of the temple it represents the building of the Church to be erected by Christ; and tropologically the founding of Orders and Religious congregations to be made by Saints Basil, Anthony, Benedict, Augustine, Jerome, Bernard, etc., and likewise the building of virtues in the holy soul. Furthermore, there are many analogies between the building of a corporeal temple and a mystical one, namely the Church, a congregation, a college, a Religious Order, and any holy soul. For first, just as a temple is the house of God, dedicated and consecrated to Him with certain rites, so too is the Church, a Religious Order, and a holy soul. The rites of consecrating a temple are five: sprinkling, inscription, anointing, illumination, and blessing. The sprinkling of the faithful person and religious, says St. Bernard in his sermon On the Dedication of a Church, is penance. The inscription of religious law and discipline is made in ashes, that is, in a heart crushed like ashes, and that by the Bishop, namely by Christ. The anointing is the abundance of grace poured into the same by the same. The illumination consists in the works that proceed from religion, so that they may shine before men, that they may glorify the heavenly Father, and that people may see what to imitate. The blessing is the sign of eternal glory, which will both complete the grace of sanctification and copiously reward past works.

Secondly, angels keep watch in a consecrated temple, as is evident from the many apparitions they have made there: so also "angels and archangels frequently visit and honor the holy soul, as the temple of God and the dwelling of the Holy Spirit. Be therefore a temple of God, and the most high God will dwell in you. For a soul that has God within it is a temple of God, in which divine mysteries are celebrated," says St. Bernard in On the Interior House, chapter 3.

Third: "Holiness befits the house of God," both corporeal and spiritual: "because He is delighted not so much by polished marbles as by adorned conduct, and loves pure minds more than gilded walls," says St. Bernard in his Address to the Knights of the Temple, chapter 5. The same author in On the Nature of Divine Love, chapter 13: "When this temple," he says, "has been adorned with the arrangement of the prescribed virtues and dedicated with the above-mentioned order of dedication, it can no longer receive any foreign titles, no inhabitant except God who founded and created it. Nothing earthly, then, does that holy soul love or care for any longer, nothing material, nothing corruptible, since it has returned from the place of burdens; although it sometimes uses one of these things as if in passing, it disdains to enjoy them. If anything prosperous of this kind happens, it passes through; it is not disturbed if something adverse occurs. Whatever pertains to the body, whether good or bad, is outside and cannot reach the one who is within." And St. Augustine, explaining Psalm 64: Your temple is holy, wonderful in equity, or as he himself reads, in justice: "He did not say," he says, "your holy temple wonderful in columns, wonderful in marbles, wonderful in gilded roofs, but wonderful in justice."

Fourth, the construction of a temple is made from many stones, but polished ones; so the Church rises from the faithful who are polished by the cross and mortification, according to that hymn from the ecclesiastical office for the dedication of a church:

By blows and pressures
The stones are polished,
Fitted into their places
By the hands of the craftsman,
Arranged to remain forever
In the sacred edifices.

Fifth, the stones of the building, joined and bound together, make up the temple: so too the fellowship of the faithful makes up the Church. Therefore first, just as one stone placed on high or at the altar does not despise another that is placed in the pavement or the foundation; nor does the latter envy the former, but willingly sustains the whole weight of the edifice: so in the Church, prelates and teachers do not despise their subjects and the common people; nor do these envy them: but both, content and happy with their lot and vocation, and the place and rank in which they have been placed by God and His vicars, construct the whole fabric of the Church together. Secondly, just as the stones of a temple are joined together by mortar, otherwise they would collapse and destroy the building: so the faithful are bound together by charity; for this is the glue, the bond, and as it were the soul of the Church, which would otherwise dissolve and scatter. Hence St. Augustine on Psalm 10: "He violates the temple of God," he says, "who violates unity." Thirdly, just as in a building one stone bears another; so in the Church and in a Religious Order, one faithful person bears another, one brother bears another, and tolerates and supports his ways and infirmities, thinking, as St. Gregory says, that he in turn is borne by another; and if perhaps he is not now being borne, that he was once borne, so that he might learn to repay the same favor of bearing to others in turn. Moreover, a holy person not only bears a brother's infirmity but also strives to heal and correct it, just as the hand hastens to bind and cure an afflicted limb.

St. Gregory, book 20 of the Morals, chapter 26: "Sometimes," he says, "it is more to have compassion from the heart than to give; because to the degree that someone has compassion for the needy, he esteems less everything he gives." And shortly after: "Because a person who does not have compassion often gives something; but one who truly has compassion never denies what he sees is necessary for his neighbor." Again, no one is so rough, so lowly and wretched, that he cannot become a distinguished instrument, indeed a temple of God's glory, if he is stripped bare with due care. These three things are equally present in the faithful and holy soul. For first, the eye does not despise the foot, nor does the foot envy the eye; but content with their place and function, they conspire toward the same body, as the Apostle teaches in 1 Corinthians 12, throughout the whole chapter. Secondly, all the powers and faculties of the soul are bound together by charity. Hence St. Bernard in his treatise On Conscience, near the beginning: "Let the soul see to it," he says, "and carefully beware lest its members disagree with one another, that is, reason, will, and memory. He prepares a worthy dwelling for God whose reason is not deceived, whose will is not perverted, and whose memory is not defiled." Thirdly, the members and faculties mutually tolerate one another and support each other's burdens.

A suitable means for these things is suggested by St. Bernard at the passage just cited: "Return," he says, "to your heart, and diligently examine yourself: consider where you come from, where you are heading, how you live, what you are doing, what you are losing, and how much you profit or decline each day; by what thoughts you are most assailed, by what affections you are most frequently touched, or by what devices of temptation you are more fiercely attacked by the evil spirit. And when you have fully understood the entire state and condition of the interior and exterior person, as far as is possible, not only what you are, but also what you ought to be, from the contemplation of yourself you will be able to be raised to the contemplation of God."

Sixth, just as God is worshipped in a temple with prayers, vows, offerings, and sacrifices, so He is worshipped in the same way in the Church, in a Religious Order, and in the holy soul, which offers itself to God as a holocaust through the three Religious vows: the body through penances, as a sacrifice for sin; thanksgiving and supplication, as a peace offering. Hence St. Augustine in City of God, book 10, chapter 6: "The man himself," he says, "consecrated and devoted to the name of God, insofar as he dies to the world so as to live for God, is a sacrifice. For the body becomes a sacrifice when we chastise it with temperance for God's honor: and the soul, when it refers itself to God, so that kindled by the fire of His love, it loses the form of worldly concupiscence, and is reformed by being subjected to Him as the unchangeable form; thus pleasing Him because it has received from His beauty." The same St. Augustine, in On Nature and Grace, chapter 6, section 4, praises the saying of St. Sixtus, Pope and martyr, whose deacon was St. Lawrence: "God," he says, "granted men freedom of will, so that by living purely and without sin, they might become like God." And: "A pure mind is a holy temple to God, and a clean heart is His best altar." In this sacrifice, then, the priest is the faithful and religious person himself: the knife is hatred of self, of the flesh, and of the world: the fire is charity: the victim is the body and soul with their members and faculties, which die to the world but begin to live better for God. To this St. Paul exhorts in Romans 12:1: "I beseech you," he says, "brethren, by the mercy of God, to present your bodies as a living sacrifice, holy, pleasing to God, which is your reasonable service." And St. Peter in his first epistle, chapter 2, verse 5: "You yourselves also," he says, "as living stones, are being built up into a spiritual house, a holy priesthood, to offer spiritual sacrifices acceptable to God through Jesus Christ."

Seventh, God in the temple, like the master of a household in his house, is present and presides: there He hears the prayers and vows of those who pray, there He bestows benefits, there He gives oracles: so also in the Church, in a Religious Order, and in the holy soul, God is present, indeed He presides: hence He illuminates it with His lights, drives and directs it by His impulses toward every good, and grants whatever is asked. Hence St. Augustine infers in Sermon 210 On the Seasons: "As often as," he says, "we commit any sin either by thinking, or speaking, or even doing, we destroy the temple of God and inflict injuries upon Him who dwells in us."

Here it is worthy of consideration that the Holy Spirit, and consequently the entire Holy Trinity, is present in the just soul not only through charity and His gifts, but also through Himself substantially and personally, so that if, per impossibile, He had not previously been present through substance, He would now through justice and holiness become substantially present, as St. Thomas, Bonaventure, and others everywhere teach at length, especially Francisco Suarez in book 12 of On the Triune and One God, chapter 5. This is indeed of marvelous divine condescension, as well as of our dignity. Therefore let the holy soul know that in itself, as in a living temple, God the Father, Son, and Holy Spirit dwell livingly and substantially, according to that promise of Christ in John 14:23: "If anyone loves Me, he will keep My word, and My Father will love him, and We will come to him, and make Our abode with him." Therefore it is not necessary for the soul to seek God outside itself and go out to Him; for it has Him within itself. And so let it gaze upon Him continually through faith, always conduct itself worthily and reverently in the sight of such great majesty, converse with Him piously and affectionately: let it do nothing that would offend Him even slightly: let it fix all hopes and concerns upon Him, cast all tribulations upon Him, love Him with the whole heart, revere and worship Him: let it rest completely in Him, and say with the Psalmist: "In peace, in the selfsame, I will sleep and I will rest" (Psalm 4:9). Therefore St. Bernard rightly says in On the Interior House, chapter 22: "A good conscience," he says, "is the title of religion, the temple of Solomon, the field of blessing, the garden of delights, a golden couch, the joy of angels, the ark of the covenant, the treasury of the King, the court of God, the dwelling of the Holy Spirit, a book sealed and closed, to be opened on the day of judgment. Nothing is more pleasant, nothing more secure, nothing richer than a good conscience: let the body be oppressed, let the world shatter it, let the devil terrify it -- it will be secure. When the world spins around with all its fickleness, weeps, laughs, perishes, passes away, a good conscience never withers. Let the body be subjected to punishment, worn down by fasts, torn by scourges, stretched on the rack, slain by the sword, nailed to the torment of the cross -- the conscience will be secure." The reason is what Mo- ses gives in Leviticus 26:12, and from it St. Paul in 2 Corinthians 6:16, because "God says: I will dwell in them and walk among them, and I will be their God, and they shall be My people." For who would fear, having within himself God as protector, strengthener, and comforter? Thus Christ in His passion and agony on the cross stood firm, calm, and magnanimous. Why? "I saw the Lord always before me: because He is at my right hand, that I may not be shaken. Therefore my heart was glad and my tongue exulted, and my flesh will rest in hope" (Psalm 15 [16], and Acts 2:25). Let the holy soul therefore rejoice, even when placed in pains and torments, because it has God within it, for whose love it suffers and by whose right hand it is upheld. For God is the jubilation of the angels and saints, especially of those who suffer. The martyrs experienced this while they were tortured and torn on racks, in fires, and with hooks. This is the prelude, the foretaste, the beginning of the heavenly and blessed life. For where God is, there are angels, there is jubilation, there is happiness, there is glory. Therefore let us follow the admonition of St. Cyprian in his treatise On the Lord's Prayer: "When," he says, "we call God our Father, we ought to act as children of God, so that as we take pleasure in God the Father, so He may also take pleasure in us. Let us conduct ourselves as temples of God, so that it may be evident that God dwells in us, so that we who have begun to be heavenly and spiritual may think and do nothing but what is heavenly and spiritual."

Furthermore, in this building one must first lay the solid foundation of faith -- not just any faith, but a living and efficacious one. For this inspired the saints to the arduous works of virtue, as the Apostle teaches throughout chapter 11 of Hebrews. Then upon it one must build two walls, of fear and magnanimous hope; upon these add the four cardinal virtues and all the others connected with them. Let the pavement be laid with humility. Let the roof be covered with charity. Let a tower of prayer and contemplation be erected, from which we may both watch for the ambushes of enemies and implore the help of God and the heavenly ones.

Tropologically, the faithful person ought to be a seal of God, both passively -- namely expressed from the divine exemplar and marked with His image, in which he was created and by Christ recreated, so that he may reflect and express God and God's virtues in heart, mouth, and deed; and actively -- namely so that he may impress that same image of God upon all others, so that all may experience that verse of Psalm 4:7: "The light of Your countenance, O Lord, is signed upon us," and accordingly may break and cast away all the seals of the world, the flesh, and the devil. Nicolaus Causinus, drawing from Ptolemy, relates in book 11 of Parallels of History, chapter 6, section 5, that Helena sealed her letters with an Asterite stone, whose property is that when exposed to the sun it catches fire, with the figure of the fish Panis impressed upon it; and he explains symbolically: This can be turned, he says, against those who mix heaven with earth, the profane with the divine, the love of God with the love of the flesh and the world. For on the same ring, the figure of Panis was joined to a heavenly stone: for this fish also resembles Pan, from whom it takes its name: but Pan is an impure and lustful god. What has a star to do with the earth, light with darkness, purity with immodesty, the love of God with the love of the world, the image of God with the image of the devil? Just as wax reflects no other image than that of its seal, so let the faithful person reflect no other likeness, no other life, no other character than that of Christ and God, according to Paul's words: "Be imitators of me, as I am of Christ." Paul was a seal of Christ, impressing His doctrine and character upon all. Let us be such also: thus we will likewise be a seal of Christ and a signet ring in the hand of God; thus there will apply to us the words of the same Apostle, 1 Corinthians 9:2: "You are the seal of my apostleship in the Lord"; indeed those words once addressed to the Cherub and the king of Tyre: "You are the signet of likeness, full of wisdom and perfect in beauty, you were in the delights of the paradise of God: every precious stone was your covering" (Ezekiel 28:12). And at last God will seal us, indeed gift us, with the seal and ring of His glory: for this is the seal of God's predestination and election, of which the Apostle speaks in 2 Timothy 2:19: "The firm foundation of God stands," he says, "having this seal: The Lord knows who are His, and let everyone who names the name of the Lord depart from iniquity."

Therefore pious and zealous kings, princes, rulers, teachers, preachers, etc., after the manner of Zerubbabel and Christ, are like a seal and golden ring in the hand of God, with which He Himself seals His faithful and impresses upon them His image and His divine character. Let this, then, be for them a sharp spur to virtue and zeal, so that with Elijah they may be zealous for the house of God and for the sanctity and salvation of the souls entrusted to them. Indeed, let them know that they will be the mouth of God, according to what God promised in Jeremiah 15:19: "If you separate the precious from the vile, you shall be as My mouth."

Finally, St. Ambrose understands by the "signet" the peace of the soul, through which the soul is, as it were, sealed and marked with the image of God. I cited Ambrose's words at verse 10.
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Synopsis of the Chapter

First, Olympiodorus, Paschasius, and Bonaventure think that Jeremiah in this chapter speaks literally of Christ and Christ's Passion. But Jeremiah mourns in these Lamentations the literal calamity of his own time: therefore he mourns Christ's afflictions and crosses only allegorically. Second, Theodoretus, Rabanus, Hugh, St. Thomas, Lyranus, and Vatablus think this chapter is the voice of the people, or of any Jew, whether in Jerusalem or in Babylon, mourning the common disaster. Third and most plainly, as the words indicate, Origen, Eusebius, Rupert, the Hebrews, and Vatablus consider that Jeremiah here mourns his own calamities, especially those by which, during the time of the siege, he was afflicted by his own citizens, Jeremiah 20 and following. For this is what he says at the beginning of the chapter: I am the man who sees my poverty; and verse 14: I have become, he says, a derision to all my people; whence he also bewails his prison and chains, verses 5, 6, 7, 9, and his want and hunger, verses 15, 16, 17, and his beatings and blows, verses 3, 12, 30; yet at the same time in himself he represents and mourns the affliction of his people, as I shall say at verses 7, 8, 10. Then, at verse 21, he raises hope in God, showing the usefulness of tribulation. Fourth, at verse 40, he exhorts his citizens to turn back to God. Finally, at verse 50, bewailing his own sufferings and those of his citizens, he calls down similar evils upon his enemies.



Vulgate Text: Threni 3:1-66

1. I am the man who sees my poverty under the rod of His indignation. 2. He has driven me, and brought me into darkness, and not into light. 3. Only against me has He turned, and turned again His hand all the day long. 4. He has made old my skin and my flesh, He has broken my bones. 5. He has built around me, and has surrounded me with gall and toil. 6. In dark places He has set me, like the dead of old. 7. He has walled me in so that I cannot go out: He has made heavy my chains. 8. Even when I cry out and plead, He has shut out my prayer. 9. He has blocked my ways with hewn stones, He has overturned my paths. 10. He has become to me a bear lying in wait, a lion in hiding. 11. He has turned aside my paths, and broken me: He has made me desolate. 12. He has bent His bow, and set me as a target for the arrow. 13. He has sent into my loins the daughters of His quiver. 14. I have become a derision to all my people, their song all the day long. 15. He has filled me with bitterness, He has made me drunk with wormwood. 16. And He has broken my teeth one by one, He has fed me with ashes. 17. And my soul has been cast away from peace, I have forgotten prosperity. 18. And I said: My end has perished, and my hope from the Lord. 19. Remember my poverty, and my transgression, the wormwood, and the gall. 20. I will be ever mindful and remember, and my soul will waste away within me. 21. These things I shall recount in my heart, therefore I will hope. 22. The mercies of the Lord, that we are not consumed: because His compassions have not failed. 23. They are new each morning, great is Your faithfulness. 24. The Lord is my portion, said my soul: therefore I will wait for Him. 25. The Lord is good to those who hope in Him, to the soul that seeks Him. 26. It is good to wait in silence for the salvation of God. 27. It is good for a man when he has borne the yoke from his youth. 28. He will sit alone, and be silent: because He has lifted it upon himself. 29. He will put his mouth in the dust, if perhaps there may be hope. 30. He will give his cheek to the one who strikes him, he will be filled with reproaches. 31. For the Lord will not cast off forever. 32. For if He has rejected, He will also have mercy according to the multitude of His mercies. 33. For He has not humbled from His heart, nor cast off the children of men. 34. To crush under His feet all the prisoners of the earth. 35. To turn aside the judgment of a man before the face of the Most High. 36. To subvert a man in his cause, the Lord has not willed. 37. Who is this who has spoken and it came to pass, when the Lord did not command it? 38. From the mouth of the Most High shall there not proceed both evil and good? 39. Why has a living man murmured, a man for his sins? 40. Let us search our ways, and seek, and return to the Lord. 41. Let us lift up our hearts with our hands to the Lord in heaven. 42. We have acted wickedly, and provoked to wrath: therefore You are inexorable. 43. You have covered Yourself in fury, and struck us: You have killed, and not spared. 44. You have set a cloud before You, so that prayer may not pass through. 45. You have made me an uprooting and a rejection in the midst of the peoples. 46. All our enemies have opened their mouths against us. 47. Fear and the snare have come upon us, prophecy and destruction. 48. My eye pours down streams of water, at the destruction of the daughter of my people. 49. My eye is afflicted, and does not cease, because there is no rest, 50. until the Lord looks down and sees from heaven. 51. My eye has despoiled my soul because of all the daughters of my city. 52. My enemies have hunted me down like a bird, without cause. 53. My life has sunk into the pit, and they have placed a stone over me. 54. Waters have overflowed above my head: I said: I have perished. 55. I called upon Your name, O Lord, from the lowest pit. 56. You heard my voice: do not turn Your ear from my sighing and my cries. 57. You drew near on the day when I called upon You: You said: Do not fear. 58. You have judged, O Lord, the cause of my soul, the redeemer of my life. 59. You have seen, O Lord, their iniquity against me: judge my judgment. 60. You have seen all their fury, all their thoughts against me. 61. You have heard their reproach, O Lord, all their thoughts against me; 62. the lips of those rising against me, and their plots against me all the day long. 63. Behold their sitting down and their rising up; I am their song. 64. You will repay them, O Lord, according to the works of their hands. 65. You will give them a shield of the heart, Your labor. 66. You will pursue them in fury, and destroy them from under the heavens, O Lord.

Allegorically, Jeremiah here afflicted represents Christ suffering and with Him any martyr. See Denis the Carthusian applying each detail to Him.

Tropologically, let the pastor of a people, in a besieged city, imitate these words and laments of Jeremiah; and let any holy person do so, in the common calamity and punishment of the state. Thus St. Augustine, says Possidonius, when Africa was being devastated by the Vandals, wept and lamented continually, and when his city of Hippo was besieged by them for 14 months (whence after his death it was captured by them and burned), in the third month of the siege, he fell from grief into a fever: and he prayed to the Lord, either to free the city, or to make His servants strong to endure His will, or to take him from this world. This third thing happened to him: for he died during the siege. Near death he continually read the penitential Psalms of David, and wept abundantly, and said that even praised Christians and priests ought not to depart from the body without worthy and fitting penance. Let such people therefore read these Lamentations of Jeremiah.



Verse 1: I am the man,

1. I am the man, — as if to say: I, Jeremiah, see, that is, I experience and endure, no small part of this common disaster in which I am involved along with my citizens. For Isaiah, Zephaniah, and other prophets predicted this future disaster, but did not see it, having already died before: Ezekiel was alive, but was far away, dwelling in Babylon; only Jeremiah, being present, beheld the disaster of Jerusalem, and was a great part of it, not on account of his own ruin, but on account of the slaughter of his citizens and fatherland, which continually struck his eyes. For man the Syriac translates giant, by which name the Syrians are accustomed to call God, on account of His immense strength. Hence in the abstract they call Him מנתיח gaborutho, as if to say: Gianthood itself, that is, immense fortitude itself, and the mightiest immensity. See what was said on Isaiah, chapter LVII, 15.

Poverty. — The Hebrew עני oni you may more fully translate, with the Chaldean and others, as affliction; and among the Latins also, affliction and misery are called poverty by synecdoche. Mystically St. Bernard, Sermon 2 On the Lord's Supper: "The second course (at Christ's table), he says, is spiritual poverty, which three things constitute: the laying down and contempt of possessions; the lowliness and abasement of oneself; the renunciation of one's own will in all things. Voluntary poverty, therefore, which is held without possession or desire, the more unencumbered it is, the more secure it is. It is the guardian and teacher of virtues: just as conversely the immoderate abundance of things is the root of vices. It is expedient to be naked when wrestling with the devil, who is naked. The naked athlete fights more vigorously; the swimmer strips to cross the river; the traveler, having cast aside his burdens, runs well. Noble therefore is the title of voluntary poverty, which Christ taught by word: Blessed, He says, are the poor in spirit, etc. He consecrated it by example; for He had no house of His own in which to lay His head, and in which to eat the Passover with His disciples; nor had He anything of His own from which to pay tribute. He commended it also by prophetic utterance, saying: I am the man who sees my poverty." He adds examples: "The first after Christ to hand down the example of this poverty were the Apostles, when in the primitive Church the multitude of believers had one heart and one soul, and all things were common. This was prescribed for the Religious followers of the Apostles; which seeks as its companion poverty of spirit, so that one may think and judge humbly and abjectly of oneself," etc.

Under the rod of indignation, — under the chastisement by which, offended and angered by my sins and those of my citizens, He chastises me Jeremiah along with my Jews. He alludes to the watchful rod, Jeremiah I, 11.

His, — the enemy's. So Olympiodorus. Better others say, His, namely God's; for he continually emphasizes His indignation throughout these Lamentations, and Jeremiah, afflicted by Him, continually turned Him over in his mind, in deed, and in speech. Thus the bride, Song of Songs I, 1: "Let him kiss me, she says, with the kiss of his mouth." Who? Surely the bridegroom, whom alone I turn over in my mind, and whom I think others likewise turn over.

Note: Pastors of their flocks, and saints, are accustomed to attribute the common disaster of the state to their own sins out of humility. Thus Jeremiah did here; thus Daniel did, chapter IX, and the Maccabees, Book II, chapter VII.

Thus St. Lupus, Bishop of Troyes, going to meet Attila as he approached, and asking who he was, and hearing: I am Attila, king of the Huns, the scourge of God, said: "And who among mortals can resist the scourge of God? I am a wolf, a scatterer of the Lord's flock; come therefore, be the scourge of my fig tree, and use it, as God permits." He therefore ordered the gates to be opened, and holding Attila's bridle, he led him on foot with his troops through the middle of the city. Attila, as if thunderstruck, having gone out by another gate, left the city untouched. So Nicolaus Olanus in his Attila, chapter IX.

Allegorically, Christ is the man, in Hebrew גבר gaber, that is, the strong one, of whom Jeremiah said, chapter XXXI, 22: "A woman shall encompass a man." For this man, when Moses, Gideon, Jeremiah, and all the other prophets excused themselves from saving Israel, alone took our affliction manfully upon Himself, and made it His own.

Tropologically, this man is Adam, "who, driven from paradise, lost the true delights of interior joy," says St. Gregory, Book XXXIV of the Morals, chapter II.



Verse 2: He has driven me.

2. He has driven me. — In Hebrew it means, He led and led away.

Into darkness, — into the dark prison, into which Jeremiah was cast by Pashhur and other Jews, and in it he spent his life for three years, Jeremiah XXXIII and XXXVIII. Again, darkness signifies adversity, light prosperity. Psalm LIV, 6: "Fear and trembling came upon me, and darkness covered me;" Job XVII, 12: "After darkness I hope for light," as if to say: After clouds comes the sun, after mourning I hope for joy.

And not into light, — as if to say: Into sheer Cimmerian darkness, lacking all light. For the negation added to the affirmation signifies this amplification, as in chapter II, verse 17: "He has destroyed and not spared," that is, He has utterly destroyed, without any mercy. Ezekiel XVIII, 21: "He shall live and shall not die," that is, he shall certainly live; Isaiah XXXVIII, 1: "You shall die and shall not live," that is, you shall certainly die; John I, 20: "He confessed and did not deny," that is, plainly and explicitly, without any denial or evasion, he confessed that he was not the Christ.



Verse 3: Only against me has He turned, and turned again His hand ...

3. Only against me has He turned, and turned again His hand all the day long, — as if to say: God through all the days has done nothing else to me than continually strike me with blows and slaps. It is a metaphor from those who strike someone, who continually deal slaps with the hand, now striking one cheek, now the other in turn, and thus doubling the blows, and turning and turning again the face, like a smith who turns the iron, hammers and hammers again, until he shapes it into the form he desires.

Thus the bride, Song of Songs I, 1: "Let him kiss me, she says, with the kiss of his mouth." Who? Surely the bridegroom, whom alone I turn over in my mind, and whom I think others likewise turn over.



Verse 4: He has made old my skin

4. He has made old my skin — by continual suffering, hunger, and beatings, He has worn away the youthful beauty in me, and has brought the wrinkles of old age upon my skin: whence also my bones, by which the body is supported, that is, my strength has been destroyed and as it were crushed. So Origen, St. Thomas, Dionysius. Thus the Psalmist says, Psalm CXVIII, 83: "I have become like a wineskin in the frost;" for a wineskin, exposed to frost, tends to contract and wrinkle and as it were grow old.



Verse 5: He has built around me,

5. He has built around me, — namely a rampart and siege-works, with which the Chaldeans enclosed Jerusalem. So the Chaldean, Origen, Theodoretus.

Second and better, Origen and Rupert supply the word prison, as if to say: God fashioned a prison for me, and shut me up in it. This is clear from the following verse where he says: "In dark places He has set me."

Third, Maldonatus and Sanchez not unreasonably explain it metaphorically: "He has built around me," that is, He has surrounded me with toil and gall, as he immediately explains, that is, on every side He has surrounded me with dangers and labors, like a city that is encircled by walls; so that I cannot flee from one evil without running into another.

He has surrounded me with gall and toil, — that is, with bitterness and exhaustion in so many labors, persecutions, and sufferings. The Hebrew can also be rendered: He has surrounded the head and suspended it, namely by a chain and a yoke, which was cast upon Jeremiah's neck; third, the Chaldean translates: He has surrounded the city, He has uprooted the heads, that is, the leaders of the peoples; fourth, the Hebrews understand Nebuchadnezzar by gall, and Nebuzaradan by toil, who burned the city and temple. But the first sense is the plainest.

Allegorically, Christ in His Passion was given gall to drink, and was wearied by so many journeys, blows, and the cross.



Verse 6: In dark places He has set me, like the dead of old,

6. In dark places He has set me, like the dead of old, — given over to death and oblivion forever, as if to say: I lay in a dark and foul prison, just as the dead are accustomed to lie in the grave forever, of whom it is said in Psalm XLVIII, 12: "Their graves are their homes forever." Hence among the Persians, the prison into which those about to die were cast was called lethe, that is, oblivion; among the Romans, barathrum, from its depth and mire. Thus Ezekiel, chapter XXXVII, calls the Jews captive in Babylon the dead, and calls Babylon their grave; and consequently the return from captivity to their homeland and freedom, he calls a resurrection: for just as civil servitude is death, so prison is a grave, and the imprisonment of a citizen is his burial.



Verse 7: He has walled me in.

7. He has walled me in. — In Hebrew it is גדר gadar, that is, He has blocked up as with a hedge over me, as if to say: God has enclosed me Jeremiah on every side with prison and chains, so that I cannot escape anywhere. So the Chaldean, Origen, Hugh, Dionysius.

Second, Rabanus and St. Thomas understand this of the people besieged in Jerusalem; Theodoretus, Rupert, and Lyranus of those captive in Babylon. For Jeremiah here so mourns his own calamity that he simultaneously also mourns the disaster of the people: for this afflicted him as if it were his own. Hence some words are more fitting for Jeremiah, others more for the people, such as what he says here: "He has walled me in;" and verse 5: "He has built around me."

Tropologically St. Gregory, Homily 12 on Ezekiel: "We have, he says, as chains the very weakness and corruption of our mortality; but when tribulation and groaning are added to us, those very chains of nature are made heavier."



Verse 8: When I cry out (from the Hebrew it can be translated: Whe...

8. When I cry out (from the Hebrew it can be translated: When I was crying out); He has shut out, — or, as the Septuagint has, He has blocked, namely the windows, the way, and the gates of heaven, so that my prayer may not reach God, as if to say: God is inexorable toward me, as he says in verses 42 and 44. Hence it is clear that these things pertain not so much to the person of Jeremiah as to the people, whom he here represents. For God was favorable and gracious to Jeremiah, but inexorable to the people: whence He forbade Jeremiah to pray for them, chapter XIV, verse 11. This is indeed the extreme calamity of one who is afflicted and besieged on every side by enemies: that he should have both God and men hostile to him, and heaven should seem to him brazen, just as the earth is iron.



Verse 9: He has blocked my ways with hewn stones,

9. He has blocked my ways with hewn stones, — as if to say: In the prison I am held as if blocked in by hewn stones, so that I cannot go away or escape by any path: hence He has overturned my paths, that is, the paths of escape; He has subverted them, that is, He has taken away every means and way of getting out, so that no escape lies open anywhere, no avenue of slipping away. For subverted, Castro translates, blinded, that is, He made the paths blind, that is, He hid the ways of escape, so that I cannot find them. But in Hebrew it is not עור ivver, that is, He blinded, but עיין ivva, that is, He curved, cast down, overturned; Vatablus translates, He perverted. By this phrase he signifies that God has cut off from both the Jews and Jeremiah every hope of help and escape, both from prison and still more from the impending destruction of the city and nation. This phrase denotes the extreme anguish and desperation of one who is placed in straits from which he cannot struggle free. Thus Job, chapter XIX, verse 8: "He has fenced in my path, he says, and I cannot pass."



Verse 10: He has become to me a bear lying in wait.

10. He has become to me a bear lying in wait. — He calls God, justly raging against himself and the Jews, a bear and a lion; because he attributes to God what the enemies, lying in wait for and attacking Jeremiah like bears and lions, did with God's permission, and to them he was like a target at which they all hurled their arrows. So Rupert, as if to say: God, who before was my father and protector, has now in the Chaldeans become to me a bear and a lion. In the bear is noted the savagery of tearing apart and devouring; in the lion also the unconquerable spirit, the terror, and the strength. Hence Scripture usually joins these two animals when it signifies a terrible slaughter, as in Proverbs chapter XXVIII, 12; Hosea, chapter XIII, 8; Amos chapter V, 19.

Note: Jeremiah speaks here in the name not only of himself, but also of his fatherland and his citizens; to whom he had been given as pastor, prophet, and herald. Hence Theodoretus, the Chaldean, and others explain these things of Jerusalem, as if to say: The Chaldeans, like bears and lions, lying in wait for Jerusalem, captured it, devastated it, and hurled all their weapons at it as at a target.

Second, some understand Nebuchadnezzar by the bear, and Titus by the lion. For the destruction inflicted on the Jews by Titus and the Romans was more grievous and cruel than that by the Chaldeans. But all these things properly pertain to the destruction by the Chaldeans: nevertheless the vision of the Prophet, or of the Holy Spirit, directed all these things further to the destruction by the Romans. Just as therefore Nebuchadnezzar was a bear and lion to the Jews, so also was Titus.



Verse 11: He has turned aside my paths.

11. He has turned aside my paths. — Rightly: for this is what the Hebrew סורר sorer signifies, which descends from סור sur, that is, he departed, with the letter resh doubled, and means, he turned aside, caused to withdraw, overturned, subverted, as if to say: Just as a bear and lion attacking a man on a path trip him up, overturn him, and kill him: so also God, when I Jeremiah wanted to flee from Jerusalem by hidden paths, seized me through Pashhur and the Jews, overthrew me, and thrust me into prison: in the same way He caused my people, namely the Jews, fleeing from captured Jerusalem through the paths of the royal gardens, to be seized by the Chaldeans, overthrown, and killed or taken captive. Hence in explanation, he adds: "He has broken me."

Second, "my paths," that is, He has subverted all my actions, that is, He has turned them to a different outcome than the one I intended; He has caused everything to go badly for me. So Maldonatus.

Third, the Chaldean, deriving sorer from סיר sir, that is, thorns, translates: He has hedged my paths with thorns, so that if I wish to advance, I run into thorns, and am pricked and bloodied by them.

He has broken me, — as if to say: He has shaken, battered, and crushed my entire self from head to toe, from skin to bone.

He has made me desolate. — So also the Septuagint, me, namely Jerusalem; or rather the soul of Jeremiah: whence in Hebrew it is masculine שמם scomem, that is, He has made me desolate.



Verse 12: He has bent His bow,

12. He has bent His bow, — that is, I was exposed to the weapons of all evils, God has pierced me with all sufferings, as with His javelins.

He has set me as a target for the arrow, — He has made me a mark at which He and all others aim their weapons, in order to pierce it. For target the Hebrew is מטרה mattara, which word signifies not only a target but also a guard-post, that is, a prison; as if Jeremiah were fixed in it like a target, to be pierced with arrows. Hence the Arabic of Antioch translates: He has made me an obstacle (the Alexandrian has, an adversary) for His arrow.

We read of trained and skilled archers that they would hit the target with every shot. Such were formerly the inhabitants of the Balearic Islands, who so trained their boys in the art of throwing that they would not give them food unless they first struck it with an arrow: and the Benjaminites, who could also hit a mark when throwing a javelin, Judges XX, 46. The Cretan archer Alcon is celebrated, who, when he saw the son of Phalarus encircled by a serpent, struck the serpent with so sure a blow that he did not touch the boy's body. Of whom Virgil says, Eclogue 5: Either you have the praises of Alcon, or the quarrels of Codrus.

The Emperor Domitian, according to Suetonius, so directly struck the heads of whatever wild beasts with an arrow that with two throws he would make as it were two horns; sometimes, when a boy stood far off presenting his outstretched right hand as a target, he balanced his arrows with such art that he hit all the spaces between the fingers without touching the fingers themselves. Similar is what the brass-hammerers of Dinant do, who between two thumbs display and present the spot for the hammer to strike, which the strikers hit with so sure and continuous a blow that in human memory, in so great a number, scarcely any has been found who erred and touched and injured the thumb of the one holding the brass. The Parthians, while fleeing, would certainly pierce the enemy behind them with arrows, as Virgil and Lucan attest: And the Parthian trusting in flight and turning his arrow. And: Swifter than the Parthian and the arrow sent behind his back.

Much more does God certainly reach and strike the target He wishes, and whomever He wishes to mortify, He directly touches in that which the person loves and desires, and either takes it away, or tortures him in it. Thus He mortified Jacob, who loved his Joseph too much, by allowing Joseph to be sold and carried away. Thus He afflicted David in Absalom, Abraham in the sacrifice of Isaac, and Eli in his sons.



Verse 13: He has sent into my loins (that is, into my tender flesh ...

13. He has sent into my loins (that is, into my tender flesh and body: it is a synecdoche) the daughters of His quiver, — that is, the arrows which are contained in the quiver, as daughters in a mother's womb. Thus Horace, Ode 22, Book II, calls it: "A quiver pregnant with arrows." By the name of quiver he signifies God's providence, judgment, and vengeance, from which He sends forth weapons, that is, scourges, "into my loins," that is, my desires and longings, and my most intimate and secret parts (for such in a person are the loins), because He does all things contrary to my wishes and will; not to destroy me, but to correct, instruct, and perfect me. So Origen and Rabanus. Hence the Arabic of Alexandria translates: He has cast His arrow into my loins; the Arabic of Antioch: His arrow has now entered into my loins.

Second, he names the loins to signify the greatest pain; for this is usually felt most keenly in the loins. Therefore the loins in hidden language are as it were the seat of divine correction and chastisement, according to Psalm XXV, 2: "Try my loins;" and Jeremiah XII, 2: "You are near to their mouth, but far from their loins." Hence Psalm XV, 7, says: "Even through the night my loins have rebuked me;" and Job XVI, 14: "He has wounded, he says, my loins (which are the seat of the kidneys), and poured out my entrails upon the ground." "The quiver of God, says Rabanus, is the hidden judgment or counsel of God: He casts an arrow from the quiver when from the hidden counsel of judgment He sends forth an open sentence: for we all recognize what is scourged; but from what cause the scourge comes we do not know. But when after the scourges, correction of life follows or does not follow, the reason of the counsel is revealed: for some He corrects and amends by striking, others He makes harder, so as to condemn them more justly, as Pharaoh."

Morally, let Christ on the cross say this with Jeremiah, St. Sebastian, and any Christian: "He has bent His bow, and set me as a target for the arrow; He has sent into my loins the daughters of His quiver." For thus Christ "was set as a sign that will be contradicted," and as a target which Jews and Gentiles vied in piercing, Luke II, 34. Thus Job, chapter XVI, 13: "I, he says, who was once wealthy, was suddenly crushed, etc., He has set me as a target: He has surrounded me with His spears;" and St. Paul, I Thessalonians III: "Let no one, he says, be disturbed by these tribulations: for you yourselves know that we are appointed to this," as a target, to be pierced through by javelins. The same in I Corinthians IV: "We have been made, he says, a spectacle to the world, to angels and to men, etc.: even to this hour we both hunger and thirst, and are naked, and are buffeted, etc.: we have been made the refuse of the world, the offscouring of all things until now;" and II Corinthians XI: "In many labors, he says, in prisons more abundantly, in stripes above measure, in deaths often," etc.

First, let the faithful person know that the whole life of a good Christian is a cross, whether internal or external, whether sent or voluntarily assumed; and one should expect and desire this daily: for daily some arrow will be shot either from God, or from the devil, or from the flesh, or from friends, or from enemies, or from slandering tongues. Thus diseases are the arrows of God. An arrow in the feet is gout, an arrow in the side is pleurisy, an arrow in the eye is a cataract, an arrow in the head is dizziness, an arrow in the stomach is indigestion; arrows in the ear are insults and curses; arrows in the soul are movements of pride, anger, lust, etc., which the devil stirs up; arrows in one's goods are losses of wealth and fortune.

Thus Emperor Frederick III, hearing that many curses were being hurled against him by wicked men, turning to his nobles said: "Do you not know that princes are exposed as a target for arrows? For lightning strikes very tall towers, but passes over low roofs."

Second, let the person know that these arrows, from wherever they come, are arrows of the Lord, that is, of His providence and love toward us; not signs of hatred, not of malevolence. God shoots us with arrows, therefore, first, to lay us low when we kick back and are proud, and to subject us to Himself; thus He shot Paul with an arrow when He struck him down and converted him. Second, to chastise and expiate past sins; thus He shot Jeremiah and the Jews with arrows here. Third, to kill the desires of our flesh; thus He shoots the lustful with diseases, and teaches them to fight against desires and to overcome them. Fourth, to bring a person to perfect patience, that is, to holiness and perfection. "For patience has a perfect work," says St. James, chapter I, 4: thus He shot Job with arrows. Fifth, to make a person similar to and close to Christ. For God has determined to show His virtue and glory in this world through the strong patience of the saints: whence, coming into the world, He chose no other place for Himself than on the cross. Do you wish, then, to find God? Seek the cross. If you are on the cross, rejoice: for you have God with you, for He Himself says: "I am with him in tribulation: I will deliver him, and glorify him." Thus, when St. Antony after a fierce struggle with demons asked Christ: "Where were You, good Jesus, where were You?" the Lord answered him: "Antony, I was here, but I was waiting to see your contest." Sixth, to transfer a person from earthly desires and thoughts to heavenly things, and to prepare him for heaven.

Third, let the Christian know that daily he ought to offer himself to the cross, and stand firm, as a target for the arrow; indeed daily ask for some cross from God, as St. Francis Xavier used to do, who in his constant labors, persecutions, and lack of resources prayed to God not to free him from these unless He sent greater ones; for it is the mark of a noble spirit to glory in the cross with St. Paul. Therefore, so that we may be prepared for any adversity, let us consider that we have been placed here by God as a target for the arrow, and let us resolve with steadfast spirit that we will receive all of God's arrows; and therefore let us fix our mind through thought, hope, and love on heaven and God: for one who dwells in heaven with the Blessed despises all these lowly goods and evils, as trifling and of no consequence. Therefore let us transfer our spirit from earth and from the body to the angels; let our conversation be in heaven. Let us dwell on earth only in body, so that these arrows strike only the body, not the soul. Let the soul here conduct itself like an angel in an assumed body: for an angel feels none of the goods or evils of the assumed body, because the angel is separate from the body and dwells in heaven. Let the holy soul do likewise: for when it has done this, and through resignation and patience has risen above the cross, it will feel no cross, and will often be freed from it. For God sends the cross precisely in order to bring us to patience and victory, and once that is achieved, He withdraws all war and the cross.



Verse 14: I have become a derision to all my people, their song al

14. I have become a derision to all my people, their song all the day long.



Verse 15: He has filled me with bitterness, He has made me drunk wi...

15. He has filled me with bitterness, He has made me drunk with wormwood. — He says the same as in the previous half-verse: "He has filled me with bitterness;" and verse 5: "He has surrounded me with gall and toil;" whence verse 19, St. Jerome joins gall and wormwood, and by these understands straits, necessities, the magnitude of evils: Theodoretus understands a bitter and harsh life; and this serves for their purification and medicine, says Hugh. For wormwood serves this purpose.

Note: For filled, the Hebrew is הטביעני hisbiani, that is, He has saturated me, as the Septuagint translates, with bitterness, as with myrrh. For myrrh in Hebrew is called מר mor: hence the Hebrew מר cor and mara, and the Latin amara and amaritudo (bitterness). For the bitterness of myrrh holds first place among bitter things: whence if it is eaten, it provokes tears, and embitters the stomach and the whole person. Hence it is a symbol of grief and harshness, as this riddle about it signifies:

From tears, and for tears, my origin began.
From eyes I flowed, but now from a tree I am born,
Joyful the honor of the leaf, but a sad image of sorrow.

Hence the bride in the Song of Songs, chapter I, 12: "My beloved is to me a bundle of myrrh." And chapter IV, 6: "I will go to the mountain of myrrh, and to the hill of incense." Such was Mount Calvary for Christ crucified, and for His bride. And chapter V, 5: "My hands dripped with myrrh, and my fingers were full of the choicest myrrh."



Verse 16: He has broken my teeth one by one.

16. He has broken my teeth one by one. — In Hebrew it is: He has broken my teeth with a pebble, or at the counting-stone, by which calculations and numbers are reckoned: "one by one" therefore, that is, designating each one in order and individually: for this is the Hebrew חצץ chatsats: whence comes חץ chets, that is, an arrow, because one is shot after another in order, as if to say: He broke all my teeth, when He mixed pebbles or small stones into my bread, and as I bite them, I break my teeth. Hence

Second, others generally, along with the Chaldean and Septuagint, translate: He has broken my teeth with a stone. Therefore in reality stones were mixed into Jeremiah's bread in prison, which wore down his teeth, either from the malice of the Jews, or more likely from hunger and scarcity; for thus when the poor bake their bread under ashes, much dust and pebbles are mixed into it. So Jeremiah ate bread full of grit, which caused him great pain and distress. Hence Seneca, Book I On Benefits, chapter VII, calls a favor that brings harm and torment a stony bread. So the Hebrews and Vatablus.

Third, Maldonatus: He has broken my teeth with a stone, that is, he says, He has caused me the greatest pain, as if He had crushed my teeth with a stone, and ground them to the fineness of sand and pulverized them, says H. Pintus.

Fourth, others: With a stone, they say, that is, with a decisive and condemnatory vote, He has condemned to death all my teeth, that is, all my members. For formerly judges, casting stones into an urn, would deliver sentence: of condemnation if they cast a black stone; of acquittal if a white one. The first sense is the plainest.

Allegorically, the teeth are the Apostles, who were broken when they fled during Christ's Passion.

Tropologically: The teeth, says Rabanus, are the preachers, who chew and break up the food of God's word for the people, or the internal senses that do so for the soul, and cut away what is foreign. If these chewers are toothless, or have teeth that are dulled — that is, if they are unskilled, or fixed on earth and earthly goods — the whole body will feel hunger, that is, the whole people and the whole soul.

He has fed me with ashes, — He has cast me down so that, sitting on the ground in ashes, I must mix my bread with them. Thus David says, Psalm CI, 10: "For I ate ashes like bread, and mingled my drink with weeping."

Note: Ashes and sackcloth, or haircloth, were formerly signs of mourning and the garb of penitents. Thus Judith and the Jews during the siege of Holofernes, clothed in haircloth, sprinkled ashes on their heads, Judith chapter IV, 9 and 16, and chapter IX, 1. The same was done when the angel under David was inflicting a plague upon the people, I Chronicles XXI, 16. Esther also did the same with her attendants, chapter IV, 1 and 3; Job chapter XVI, 15, who also in chapter XLII says: "I do penance in dust and ashes;" and the Maccabees, Book I, chapter II, 14, and Daniel, chapter IX, 3. Hence the Chaldean here translates, He has humbled me in ashes; others, He has enveloped, covered, buried me in ashes; if me, therefore also my bread and food. Less correctly Vatablus renders, He has turned me into ashes; and the Zurich Bible, He has cast me into mud.

Morally, one feeds on ashes who often thinks about death and reflects on this: "You are dust, and to dust you shall return," Genesis III, 19. Second, one who is mindful of his own worthlessness and ruminates on this: "Why does earth and ashes exalt itself?" Ecclesiasticus X. Third, one who with St. Job, chapter XLII, "does penance in dust and ashes." Thus St. Francis, as St. Bonaventure testifies, for the sake of penance and to mortify his appetite and sensuality, would sprinkle his bread with ashes, to make it tasteless. The same did St. Jacopone, a follower of St. Francis, who taught this method of overcoming gluttony: if anyone would make tasty foods tasteless with ashes, wormwood, or some other bitter or insipid substance: indeed he himself, when tempted by appetite for meat, in order to conquer it, bought meat and let it rot, and daily brought the putrid meat to his mouth. "He has therefore fed me with ashes," as if to say: From my taste and from all my senses He has taken away all savor, all delight and consolation: not only from my senses, but also from all the faculties and powers of my soul: for this is what follows:



Verse 17: My soul has been cast away from peace.

17. My soul has been cast away from peace. — So read the Roman, Hebrew, and Septuagint editions. By peace he means rest, prosperity, and joy; whence follows: "I have forgotten prosperity," namely, former happiness, as if to say: My soul lacks all its accustomed tranquility, gladness, and happiness. For so great a heap of all evils so walls me in and penetrates me that it drives from me all memory of past joy and of good things. Let the damned say this, who in their torments have been cast away from peace and from God, who is every good: where they no longer remember the good things they had here. Thus Abraham rubbed in the memory of good things to the Rich Man, which he had had in life: "Son, remember that you received good things in your life," Luke XVI, because he did not remember his past pleasures; just as the Blessed in heaven have forgotten the labors they endured here — St. Lawrence his gridiron, St. Stephen the stones, St. Catherine the wheel, St. Sebastian the arrows — and other martyrs now as it were no longer remember their torments. Hence Job XI, 16 says: "You will forget your misery, and remember it as waters that have passed away, and as the noonday brightness will rise for you at evening, and when you think yourself consumed, you will rise like the morning star." When the saints seemed consumed by tyrants, they arose as shining stars in heaven. Just as the waters of rivers, having already flowed past, do not go back to return, but proceed to the sea: so those miseries, having already passed, will not return to the Blessed, as Revelation XXI says: "And death shall be no more, neither mourning nor crying: because the former things have passed away." Hence Christ, rising from the dead, hearing two disciples speaking about His death: "Are You the only stranger in Jerusalem, and do You not know the things that have happened in it these days?" said, what things? — as if He had forgotten all the torments He had endured two days before. The saints therefore say with Christ that saying of Joseph, Genesis XLI: "God has made me forget all my labors." Just as the Blessed forget evil things, so the damned utterly forget the good things of this world. Truly the Wise Man says, Sirach chapter XI, 19: "The wickedness of one hour, he says, causes forgetfulness of great luxury;" namely, the bitterness and anguish of the hour of death abolishes the memory of all past pleasures. While you are therefore in pleasures, remember the end: let those voices of the damned ring in your ears, Wisdom V, 8: "What has pride profited us? or what has the boasting of riches brought us? All those things have passed away like a shadow," etc.

Mystically, however, these words can be applied to Christ making atonement, as if He Himself on the cross, as a victim, bearing the sins of every faithful soul, should say to it: "Remember my poverty (my nakedness) and my transgression, the wormwood and the gall," with which I was given to drink for you. To whom the devout mind, pierced with vicarious love and compunction, should respond and say: "I will be ever mindful and remember (such great charity toward me), and my soul will waste away within me." For Jeremiah here bears and represents the person of Christ suffering.



Verse 18: My end has perished.

18. My end has perished. — In Hebrew it is נצחי nitschi, which first, the Chaldean, Vatablus, and Pagninus translate as: my strength or my fortitude has perished; second, the Septuagint has: my victory has perished, as if to say: The hope of victory has perished for me, by which I hoped I would overcome my enemies and so many evils, seeing as I see that God is against me; third, others translate: my stability or perpetuity has perished; fourth, Rabbi Solomon: my shield and my age have perished; fifth, Rabbi Abraham: my standing in the strength that was mine has perished; sixth, our Translator most aptly renders it, "my end has perished," that is, I have perished, my life that is soon to end has perished, as if to say: The end of my life has come, in which I will perish with my life; it is all over with my life: so that it is a hypallage. Or more simply, my end has perished, that is, the hope of seeing the end of my misfortunes has perished for me, as if to say: My miseries will never end, there is nothing to expect — I will never be freed from these evils, there is nothing further to hope for — no rest, no freedom, no joy, or consolation. It is a Hebraism, for thus the Hebrews say: Flight has perished from me, hope has perished, joy has perished; that is, I have no escape, no hope, no joy; so therefore also my end has perished, that is, there will be no end to my misfortunes.

Let the reprobate say this, those condemned to the eternity of hell and its fire. The hope of an end lightens sufferings, even the most bitter ones. For the wretched say: "O you who have suffered heavier things, God will give an end to these also." But where there is no end to the pains, and the wretch knows this for certain, this is what tortures, what drives him to desperation and madness. Therefore this is the greatest, or at least the chief, punishment of the damned: the thought of their eternity.

Of wormwood and gall, — that is, of the most bitter affliction, as I said at verses 5 and 15.



Verse 19: Remember,

19. Remember, — O God! It is a sudden apostrophe of the Prophet bewailing, and tossing about in grief, and looking this way and that, to see whether hope of aid might shine from somewhere. For when he looks to nature and human resources, he despairs and says: "My end has perished:" but when he looks up to God, he conceives hope and prays: "Remember my poverty and my transgression," that is, the misery into which I have fallen because of my transgressions. So Rabanus.

Second and better, "my poverty," that is, my misery, "and my transgression," by which, namely, my fellow citizens of Jerusalem and Anathoth, in afflicting me, violate the rights of friendship and humanity. So Hugh, Lyranus, and Dionysius; whence the Septuagint translates, my persecution; the Chaldean, how harshly I am treated by enemies; Vatablus, my rebellion, by which namely they rebel against me and my oracles. For the Hebrew word מרוד merud signifies rebellion, and my is taken passively, not actively, and is the same as against me. Less correctly therefore Dionysius explains: "my transgression," that is, my exile, by which I was transferred and passed from my own land to a foreign one; and Paschasius: "my transgression," he says, which namely I, Christ, took upon Myself to atone for on behalf of men. For Christ was made sin and a curse for us, as the Apostle says, Galatians III, 13.

Morally, learn here how great a good is the constant remembrance of God and of oneself. For this is the cause of all good things, just as forgetfulness is the cause of all evil things. Hence Moses again urges upon the Hebrews: "Remember the Lord your God," Deuteronomy VIII, 2, 18, etc. Thus when Anna remembered and invoked the Lord, as if a reward were hidden away: "The Lord remembered her," so that she conceived and bore Samuel, I Kings I, 19. Thus when Esther remembered and prayed to the Lord, it is said, chapter X, 12: "The Lord remembered His people, and had mercy on His inheritance," so that through her He might free the Jews destined for death by Haman. Conversely, Isaiah threatens Damascus with destruction and desolation, chapter XVII, 10: "Because, he says, you have forgotten the God of your salvation, and have not remembered the God of your strength." And Ezekiel says to Jerusalem, chapter XXIII, 35: "Because, he says, you have forgotten Me, and cast Me behind your back, you too shall bear your wickedness." And Hosea, chapter I, 6, is commanded to give his daughter the name: "Without mercy: Because, He says, I will no longer have mercy on the house of Israel, but I will utterly forget them," who have forgotten Me. And chapter IV, 6: "You have forgotten the law of your God, I too will forget your children." Therefore saints and wise men guarded most carefully against forgetfulness of God, and exercised themselves in the constant remembrance, thought, invocation, love, and praise of God. Hence Enoch "walked with God," Genesis V, 24, as also did Noah, Genesis VI, 9. Tobias on his deathbed gave his son a golden precept, which parents should impress upon their children: "All the days of your life, he says, keep God in your mind," chapter IV, 6; and verse 20: "At all times bless God: and ask Him to direct your ways, and that all your counsels may remain in Him."

Truly memorable was Queen Esther, who confidently said to God, chapter XIV, 16: "You know my necessity, that I abominate the sign of my pride and glory which is upon my head, etc., and your handmaid has never rejoiced since I was brought here until the present day, except in You, O Lord God." How frequent David's remembrance of God was, is clear from the Psalms, as Psalm XV, 8: "I set the Lord always before me." Psalm XXIV, 15: "My eyes are always toward the Lord: for He will pluck my feet from the snare." Psalm LXXVI, 4: "I remembered God, and was delighted."

The memory of God, therefore, in the faithful and holy person, produces not only immense merit, help, and grace, but also heavenly delight. This is what Baruch says, chapter V, 5: "Arise, Jerusalem, etc., and see your children gathered from the rising of the sun to the setting, rejoicing in the memory of God at His holy word." And Isaiah chapter XXVI, 8: "Your name and Your memorial are the desire of the soul." And verse 4: "You have hoped in the Lord for everlasting ages, in the Lord God, the Mighty One, forever." And chapter LXIII, 7: "I will remember the mercies of the Lord." And Jeremiah LI, 50: "Remember the Lord from afar." Cassian, from Abbot Isaac, Conference X, chapter VI, teaches that not only perfection but also the blessedness of this life consists in the constant remembrance of God, which, he says, enables a person "to deserve to possess the image of future blessedness in this body," and adds: "This is the end of all perfection, that the mind, refined to such a degree, may daily be raised from every fleshly condition to spiritual things, until all its conversation, all the turning of the heart, becomes one continuous prayer."

He suggests the means and practice in chapter IX: "For possessing the perpetual memory of God, he says, this formula of devotion must be inseparably set before you: O God, come to my assistance: O Lord, make haste to help me. For this little verse, etc., embraces all emotions. For it contains the invocation of God against all dangers; it contains the humility of a devout confession of one's own frailty; it contains the watchfulness of perpetual solicitude and fear; it contains the confidence of ever-present and standing-by help; it contains the ardor of love and charity." Does the devil tempt you with gluttony, pride, anger, sloth? Say at once: "O God, come to my assistance." Therefore turn this little verse over constantly in your mind, sleeping, waking, praying, working. Thus the Church repeats it again and again, and begins each of the Hours with it, and by her example teaches every faithful person to do the same. For no one is so busy that at the beginning of each hour, if he wishes, he cannot accustom himself, by aspiring to God with voice or mind, to say: "O God, come to my assistance."

My soul will waste away within me. — The Septuagint: My soul will converse with me; Symmachus: It will talk to itself; Pagninus: It will bow down, it will be humbled; Vatablus: My soul will lament, namely itself and its sufferings, so that it nearly wastes away and fails. So Theodoretus and Rupert.



Verse 21: Recalling these things,

21. Recalling these things, — namely so many sufferings (and the constant memory of them, and thence the pain and contrition of heart), by which I seem to have made satisfaction for my sins and to God, which were discussed above: at the same time also recalling the arguments and motives most effective for hope, which I here add in verse 22 and following; these things, I say, recalling, I take up again my nearly collapsed spirit: for God cannot despise a contrite heart, nor forget His former clemency toward me and His people. For that clemency, like Himself, is immense and endless.

Therefore I will hope. — So it should be read with the Roman, Hebrew, and Chaldean editions; wrongly therefore do some read, in God I will hope. Thus Christ recalls His gall and sufferings, and commemorates them before the Father, and offers them to Him, so that He may obtain fruit in us.



Verse 22: The mercies of the Lord,

22. The mercies of the Lord, — are namely the reason that we have not been utterly consumed on account of our sins, as if to say: The wrath of God never rages so fiercely that it is not tempered by mercy, to which one may have recourse. The Chaldean, Pagninus, and others translate: The mercies of the Lord are so great that they do not fail, as if to say: It must be attributed to the immense mercies and compassions of God that His clemency, though provoked by so many of our sins, nevertheless does not fail, nor does it cease to wait for us, to do us good, and to have pity on us: for they think that תמנו tamnu is used in place of תמו tammit.

Tropologically, let the penitent soul continually say with St. Mary of Egypt: "It is of the mercies of the Lord that we are not consumed." And with Isaiah and St. Paul, Romans IX, 29: "Unless the Lord of hosts had left us a seed, we would have become as Sodom, and we would have been like Gomorrah."



Verse 23: They are new each morning.

23. They are new each morning. — That is, from childhood I was enlightened by Your knowledge. So Rabanus, Hugh, St. Thomas, Lyranus. But note: the word novi is not the past tense of nosco (I know), but is the plural noun from novus (new). That this is so is clear from the Hebrew חדשים chadascim, and from the Septuagint, Pagninus, Vatablus, and others, who translate: New mercies of Yours appear to us daily; and the Chaldean who translates: He brings forth His wonders at dawn; and the Syriac: In the newness (renewal) of the dawn great is Your faithfulness; and the Arabic: Your faithfulness, O Lord, is great, and we hope that You will look upon us, like the rising of the morning suddenly. And so some Latin codices, as Francisco Luca testifies, read novae here, but the Roman editions read novi: for they retain the masculine gender which is in the Hebrew chadascim. Therefore new, supply days, daily bright and joyful from the abundance of Your mercies, dawn upon us: or new, namely effects of Your mercy appear day by day, as if to say: So far from Your mercies failing, we receive new ones daily, and new ones daily come to us swiftly at the very break of dawn; for with the sun, indeed before the sun at the very dawn itself, new blessings from heaven rain down upon men day by day, like manna.

St. Bernard says excellently in his Meditations, chapter VI: "Just as, he says, there is no moment in which a person does not use or enjoy the goodness and mercy of God, so there should be no moment in which he does not have Him present in his mind."

For at dawn the Hebrew is לבקרים labbecarin, that is, each morning, or every daybreak: morning or dawn signifies the speed and constancy of God's compassion and beneficence.

We read in the Life of the wondrous Blessed Mechtild, that she once heard the saints saying to her: "Come, how blessed are you who still live on earth, and how many things you can merit: for if a person knew how much he could merit even in a single day, as soon as he awoke from sleep, his heart would be so expanded with joy that that day had dawned, in which he could live for God, and by God's grace increase his merit to God's praise, that throughout the whole day he would be made more eager and stronger for all that he must do or suffer." This is reported by D. Blosius, Book IV of Spiritual Grace, chapter IV, and others. This therefore is the new benefit (one of many) to be considered daily at dawn, and then God simultaneously makes Himself felt, and sends other devout thoughts and impulses into the mind, by which a person, thinking about the brevity of this life and the eternity of the next, about the dignity of virtues and the ugliness and harm of vices, rouses himself to fight vigorously that day against his vices, and to grow and advance powerfully in virtues. Would that all people received these holy seeds and inspirations of God in the morning, and disposed themselves for them through devout thoughts and through meditation, which is the support and foundation of a holy life! For in the morning the mind, like the head, is most serene, alert, and keen, and therefore most suited for thinking and meditating on high and divine things, and for receiving and ruminating on God's holy seeds and impulses. The pagan Pythagoras saw this in shadow, among whose golden teachings and verses Hierocles his disciple records this one:

First having prayed
To the gods, set about your work.

Third, some, with certain Septuagint codices, instead of chadascim, read חדשים chodascim, that is, months in the mornings, so that the sense would be, as if to say: Each new month is renewed like the morning, or like dawn; renewed, I say, by Your mercies which You bestow upon us anew in that month, and therefore on the first day of each month we celebrate the feast of the New Moon, that is, of the new month, so that we may ask from God new blessings for the new month. Let Christians do the same on the first Sunday of the month.

Allegorically, St. Jerome, or rather Rabanus, refers these things to the time of the primitive Church: for this was as it were the dawn and daybreak of the Church: "The Prophet speaks, he says, to the primitive Church in Jerusalem, praising her beauty; which after the dawn of Christ's resurrection, putting off the old man, declared the beauty of the new man by her rising," as if to say: "At dawn," that is, at Christ's resurrection, there will arise new men, that is, those renewed by grace, who will display new conduct and a new life.

Great is Your faithfulness. — First, some take Your passively, so that "Your faithfulness" is the same as our faith and trust which we have in You, as if to say: From so many new mercies which we experience day by day, our faith in You is increased, so that we believe in You more, trust in You, and commit all our affairs to You, say Theodoretus, Rabanus, Hugh, St. Thomas. For we learn through experience that this is most useful and most safe: for God directs and prospers those who trust in Him and rest upon His providence through all actions, sufferings, and difficulties, and leads them as a sheep, like Joseph; so that they may say with David: "The Lord rules me (in Hebrew, The Lord is my shepherd), and I shall want for nothing," etc.

Second and better, Lyranus, Dionysius, and Vatablus explain it thus: Great is Your faithfulness, that is, Your fidelity and truthfulness, O Lord, because You most faithfully fulfill what You promise; hence it is no wonder if we daily experience new mercies from You: for our sins cannot exhaust them, since they far surpass and outstrip those sins.

Third, others join both meanings, as if to say: It is a great thing to believe in You, because You never fail in what You promise, but always fulfill it; and specifically what You promised to David, Psalm LXXXVIII, saying: "But if his sons shall forsake My law, etc., I will visit their iniquities with a rod: but My mercy I will not take away from him." For that mercy is immense, and far greater than our sins; and therefore we pray and beseech that You would actually show it in this our chastisement.



Verse 24: The Lord is my portion,

24. The Lord is my portion, — that is, my hereditary lot, my inheritance, and all my good is the Lord; whence Rupert explains it thus, as if to say: Let others be anxious and troubled about many things, let them hunt after riches and honors: for me, says Jeremiah, to whom it was said in chapter XVI, 2: "You shall not take a wife, nor shall you have sons and daughters," one thing is necessary, namely the Lord, whom, having cast aside all anxiety about earthly things, I alone will await. Thus David says, Psalm XV, 5: "The Lord is the portion of my inheritance, and of my cup: You are He who will restore my inheritance to me;" and Psalm LXXII, 25: "For what have I in heaven? and besides You what do I want upon earth?" Surely nothing at all: "My flesh and my heart have failed: the God of my heart (its soul and center), and God is my portion forever." Thus St. Paulinus, says St. Augustine, when captured by the Vandals, used to say: "Lord, I am not tormented on account of gold and silver: for where all my possessions are, You know," namely, "You are my portion and my share in the land of the living;" and St. Francis: "My God and my all."

Second, "The Lord is my portion," that is, my measure and my reward, namely for my works, and especially for my patience in captivity and tribulation. So Maldonatus. For thus "portion" is taken in Job XXIX, 29: "This is the portion (that is, the reward, the recompense) of the wicked man from God."



Verse 25: The Lord is good to those who hope in Him.

25. The Lord is good to those who hope in Him. — He gives the reason why he chose God as his portion and why he waits for Him: because, namely, He is good to His own. Furthermore, he enumerates many benefits of endurance and hope. The first is that one finds God good, that is, well-disposed and beneficent. Thus the Poet says in the Aeneid XII: Be good to me, O shades, that is, be propitious and favorable. The second is, verse 26, that one waits in silence and with certainty expects liberation and salvation from God. The third is, verse 27, that it accustoms a person from childhood to the yoke of discipline and endurance, and thus gradually and easily brings him to perfect patience and holiness. The fourth, verse 28, is that it brings to the soul solitude, quiet, and tranquility. The fifth, verse 29, is that it humbles a person down to the dust. The sixth, verse 30, is that it makes a person gentle, compliant, indeed rejoicing in blows and reproaches, so that he seems to feed and be satisfied on them as on delicacies. The seventh, verse 31, is that it produces resignation of spirit, by which a person wholly resigns himself into the hands and providence of God: for he knows and believes that all these things are sent upon him for his good, and therefore he rests and reposes in that providence completely. The eighth, verse 40, is that it leads a person to a serious examination and amendment of himself. The ninth, verse 41, is that it leads a person to prayer, penance, and the imploring of divine help and clemency.

Learnedly and devoutly St. Bernard, Book V On Consideration, chapter XI: "I say to you, he says, Father Eugenius, God alone is He who can never be sought in vain, nor when sought can fail to be found. Let your own experience teach you this: or if not, believe one who has experienced it, not me, but the saint who says: You are good, O Lord, to those who hope in You, to the soul that seeks You." Whence he rightly infers: "What then is God? As regards the universe, the end. As regards election, salvation. As regards Himself, He alone knows. What is God? Omnipotent will, most benevolent virtue, eternal light, unchangeable reason, supreme blessedness, creating minds to participate in Himself, vivifying them to feel, affecting them to desire, expanding them to receive, justifying them to merit, kindling them to zeal, making them fruitful for bearing fruit, directing them to equity, forming them to benevolence, moderating them to wisdom, strengthening them to virtue, visiting them for consolation, enlightening them to knowledge, perpetuating them to immortality, filling them to felicity, surrounding them for security."

To the soul that seeks Him. — St. Bernard on Psalm XC, Sermon 9, notes "that he spoke of those who hope in Him in the plural, because this seems to be common to many."



Verse 26: It is good (both useful and honorable) to wait in silence,

26. It is good (both useful and honorable) to wait in silence, — without murmuring, without complaint and troubled spirit, to submit oneself tranquilly, silently, and patiently to the tribulation sent by God, and to await "salvation," that is, safety, as the Septuagint has, and God's deliverance; in Hebrew literally it is, it is good, and he will be silent; which the Hebrews explain, as if to say: A man will do well if he waits and is silent: for, as St. Bernard says, Epistle 341: "The consolation of present things weakens the soul, the expectation of future things strengthens it." Thus David sings, Psalm LXI, 1: "Shall not my soul be subject to God? For from Him is my salvation. For He too is my God, and my savior: my protector, I shall be moved no more." And Moses to the Hebrews trembling at the approaching Pharaoh with his forces, Exodus XIV, 14: "The Lord, he says, will fight for you, and you shall be silent." Isaiah gives the same counsel, saying, chapter XXX, 15: "In silence and in hope shall be your strength."

Morally, learn here that silence is the mother of compunction, devotion, and endurance. Hence Climacus, Step 4: "The devotee of silence, he says, draws near to God, and standing continually before Him in the hidden place of the heart, is illuminated by Him." Thalassius: "Silence purifies the mind and makes it more perceptive: it guards the heart." St. Francis: "Silence warms the heart with the love of God." Another: "Silence is the mother of the wisest thoughts." Rightly therefore Gerson, Chancellor of Paris, Volume II, in his response to IV, Question XCXI, conclusion 3: "The founders of religious orders, he says, considering the manifold peril to the soul hanging on the fault of the tongue, most wisely ordained as the supreme remedy a constant silence for their followers according to place and time, adding certain penalties to reinforce their rules against transgressors. And it is clear from experience that where this rule of silence is observed more strictly, there religious life flourishes more laudably and perfectly." Turrecremata, Treatise LVII on chapter VI of the Rule of St. Benedict, assigns ten reasons and fruits of silence. The first is that through it the sins that arise from talkativeness are avoided. It is the golden maxim of St. Bernard, Treatise On Perfection: "Let words come twice to the file before once to the tongue:" the file is silence. For truly St. Augustine, Epistle 7 to Marcella: "Although, he says, Cicero (as it is written) never uttered any word that he wished to recall: yet this praise is more credible of one who is excessively foolish than of one who is perfectly wise." The second: scandals of dissension are avoided, and dangers into which the talkative fall; hence that old proverb: "The safe reward of silence." The third: because it befits the state of disciples to be silent, such as religious who are continually exercised in the school of virtues. The fourth: it contributes to a person's perfection: hence Apollonius of Tyana, since he did not know how to be silent, imposed upon himself a Pythagorean five-year silence, so tenaciously that he answered the emperor's questions not by voice but by writing. The fifth: it achieves the truth of religion, which without silence is considered empty. The sixth: it strengthens a person, since it blocks the gate against enemies. The seventh: it assists the peace of the community, which is most necessary in colleges and cloisters. The eighth: it prepares one for contemplation and conversation with God. The ninth: it preserves the fervor of devotion. The tenth: it is the sign of a wise and prudent man. Hence Seneca: "The sum of sums, he says, will be this for you: I bid you be slow to speak;" and Euripides: "Fitting silence is the crown of a man;" and Climacus: "While, he says, we are under the master's hand, with supreme silence, always pretending ignorance, let us accustom ourselves: for a silent man, a son of philosophy, always possesses the greatest knowledge." For, as the same author says at Step 11, "silence in thought is the mother of prayer, the recall from captivity, the guardian of the fire of divine love, the diligent inspection of thoughts, the watchtower against enemies, the prison of grief, the friend of tears, the worker of the memory of death, the painter of punishments, the investigator of judgment, the keen minister of sorrow, the enemy of self-confidence, the spouse of quiet, the adversary of ambitious learning, the addition of knowledge, the craftsman of contemplation, the secret advance toward God, the hidden ascent." Hence the Essenes too, in their assemblies, love-feasts, and meals, kept a remarkable silence, as Josephus testifies, Book II, chapter VII. Furthermore, the Essenes were religious Jews before Christ, and after Christ became Christians. Cassian testifies the same of the Tabennesians, Book IV, chapter XVII. I have said more about silence on Isaiah XXX, 15 and XXXII, 17.



Verse 27: It is good for a man when he has borne the yoke (of the L...

27. It is good for a man when he has borne the yoke (of the Lord) from his youth. — "The yoke," namely of the law and commandments of God, so that he may obey God and submit his neck to His yoke; whence the Chaldean translates, it is good for a man if he has taught his soul to bear the yoke of the Lord's precepts from his youth. So Hugh, Dionysius, and others: for he who is accustomed to this yoke of the law will easily be patient, gentle, and humble in adversity, Matthew XI, 30.

Hence Plato in the dialogue called Euriphron: "It is fitting, he says, to take the first care of the young people themselves, so that they may turn out as good as possible, just as it befits the farmer to take the first care of young plants." And the Wise Man, Proverbs XXII: "It is a proverb: A young man according to his way, even when he grows old, will not depart from it." And Job XX, says Sophar: "His bones will be filled with the vices of his youth, and they will sleep with him in the dust."

Therefore St. Jerome, Epistle 7 to Laeta On the Education of her Daughter: "What uncultivated minds have drunk in, he says, is difficult to eradicate. Who can restore to its original whiteness wool dyed with purple? A fresh vessel long retains the taste and smell with which it was first imbued. Greek history relates that Alexander, the conqueror of the world, could not rid himself, in his manners and his gait, of the faults of his tutor Leonides, with which he had been infected while still a little child."

And St. Ambrose on Psalm CXVIII, Sermon 19: "He who, he says, has borne the yoke from his youth, and has willingly submitted his tender neck to the reins of mature governance, will sit apart, removed from the tumult of assailing passions, and will be silent in peace: for there is no longer need for him to quarrel with the body or to struggle with various desires, because the soul that seeks God has taken up the yoke of the word, and has made captive for itself all the pleasures of youth."

Second, more aptly and genuinely, "the yoke," namely of the adversities which God lays upon us. For it is most useful if from his youth a person, like Jeremiah, has accustomed himself to adversity, humiliation, and the yoke of the Lord's discipline and correction. Jeremiah here tacitly encourages the young Jews carried off to Babylon to constancy, because this training will henceforth be useful to them for their whole life, for the easy endurance of any labors and misfortunes, and for the advancement and perfection of patience, and for the acquisition of all discipline and virtue: for by this yoke God is accustomed to tame, gentle, form, and perfect the young. Again, God is accustomed to soften and sweeten this yoke with the oil of consolation and of immense fruit. Finally, that spirit is wise and noble which from childhood has learned and persuaded itself that he is truly free who has devoted himself to the divine yoke; and grieves if any time of life has been withdrawn from this noble service and discipline of God. For he wishes through all time, from childhood to old age, to subject and give himself to it; and this with silence and patience, so that he does not protest or murmur against God who imposes it; nor again does he try to shake off the yoke itself: for whoever does this does not bear the yoke willingly but drags it unwillingly, and hates it, and therefore both diminishes his merit and doubles his punishment and pain. Therefore let the one who desires greater merit and less pain and sensation of the yoke say with Micah, chapter VII, verse 9: "I will bear the wrath of the Lord (that is, the punishment inflicted on me by an angry God, patiently and willingly): because I have sinned against Him."

Third, others take beth for caph, and instead of in youth translate like youth, like young men, as if to say: It is good to bear the yoke of the Lord like young men and vigorous, spirited youths, who are accustomed to be most patient of labors and misfortunes. But the second sense is the genuine one.

From this learn morally that it is most useful to accustom oneself from youth to discipline, mortification, austerity, and patience: for thus one will become illustrious in holiness. Thus Christ from His manger began to lead a poor and hard life, and to prepare Himself for the cross and martyrdom. Hence He says: "I am poor and in labors from my youth." Thus Samson and Samuel from childhood abstained from wine and strong drink, and were consecrated as Nazirites. Thus St. John the Baptist when scarcely two years old went into the desert, clothed in haircloth, living on locusts, and so merited to become the groomsman and a martyr. Thus St. Placidus at five years old was handed over to St. Benedict to be formed, and from childhood accustomed himself to monastic life, and became an illustrious religious and martyr. Thus St. Nicholas from childhood fasted on Wednesday and Friday. Thus St. Paul the first hermit, St. Antony, and St. Hilarion at the age of 15, leaving everything, entered the desert and an austere life. Thus St. Benedict everywhere received boys into his Order, so that from their tender years they might become accustomed to the austerity and discipline of monastic life. Thus formerly tender boys and young girls were raised by their parents for torments and martyrdoms, as St. Felicity raised seven sons and led them to martyrdom, as St. Gregory testifies, Homily 3 on the Gospel. Indeed even now, this year and in preceding years, we have heard that in Japan many boys constantly underwent martyrdom for the faith of Christ, whom their parents had raised and encouraged for this purpose. There exist catalogs and images of the boy martyrs and those who were crucified.

And thus did that heroine who under the tyrant Dunaan, piously raising her two little daughters, consecrated them both to virginity and to martyrdom, about whom see Procopius, and from him Baronius, Volume VII, year of Christ 522, page 91. Again, to pass over others, thus did that glorious matron under the same tyrant, who raised her son from the breast for martyrdom: for when Dunaan was persecuting Christians in the city of Najran in Arabia, this matron anointed herself and her five-year-old son with the blood of martyrs: therefore she was condemned by the tyrant and seized to be cast into the fire; and behold, her little son, weeping for his mother being seized, when asked by Dunaan "whether he preferred to be with him in his kingdom, or with his mother on the pyre," answered: "I wish to be with my mother, so that she may take me too to martyrdom: for she herself has often encouraged me to this." And when Dunaan asked him: "What is martyrdom?" the boy answered: "To die for Christ, and to live again." Dunaan again: "Who is Christ?" "Come, said the boy, to the Church, and I will show Him to you." Again Dunaan tried to coax him, to whom the boy said: "Away with you, Jew, I seek not you but my mother;" and when he had seen his mother cast into the fire, he bit the tyrant Dunaan on the thigh, and ran at full speed to his mother, and leaped into the furnace, and embracing his mother, became with her an heir of martyrdom. Baronius narrates the matter at greater length from Procopius, Volume VII, year of Christ 522, page 93.

Great, therefore, is the value of a pious, as well as robust and rigorous upbringing of children: for it makes them spirited, strong, and tolerant of misfortunes, and therefore naturally long-lived: while on the contrary a soft and delicate upbringing makes them soft, effeminate, weak, feeble, and therefore of shorter life. For this reason we see in the Alps, where the cold is extreme, parents exposing their small children nearly naked on the rocks in the most freezing weather, so that they may become accustomed to bearing the cold and grow hardened. Indeed I have seen in the Alps very robust men and women, scarcely clothed in the cold, walking barefoot in icy waters and laboring, indeed even playing.

Thus the Spartans exercised their boys with whips for the endurance of labors and pains. Hear Plutarch in his Laconian Sayings: "At Sparta, he says, boys, beaten with whips throughout an entire day, often to the point of death at the altar of Diana Orthia, endure it cheerfully and eagerly, and compete with one another for the victory, which consists in who endures the blows longer and more. The victor achieves the highest glory. That contest is called the flagellation, and is held every year." What wonder then if the mother of St. Edmund, Archbishop of Canterbury, when she sent him as a boy to Paris for his studies, gave him two hair shirts, and ordered him to wear them two or three times a week; and afterwards sent him still others, one after another; both so that by them he might tame youthful ardor and desire, and so that he might become accustomed to the cross? Whence he himself, following his mother's counsels, added a coat of mail to the hair shirts, and wonderfully afflicted his body with them, as is clear from his Life, chapter IX. See more examples of saints and martyrs who began from childhood in the Mirror of Youth, which Bernardus Dorhofius recently published.



Verse 28: He will sit alone,

28. He will sit alone, — that is, sorrowful, penitent, and like Magdalene, meditating on and bewailing the gravity of his sins, by which he merited this yoke. Second and preferably, "he will sit alone," as if secure, patient, tamed by the yoke of the Lord, trusting and awaiting help and liberation from this yoke of tribulation, not from man, but from God. So Origen, Theodoretus, Olympiodorus.

Morally, note here what good things solitude produces for the solitary person. Moses in the wilderness over 40 years learned to lead the people, and there in the burning bush he saw the Lord. Christ the Lord withdrew into the desert immediately after His baptism, Matthew IV. The Theban wildernesses were once full of troops of monks and most holy men. St. Jerome was a most ardent lover of solitude, to which he invited his dearest companions and friends by letters. Writing to Rusticus: "For me, he says, the town is a prison, solitude is paradise;" and to Heliodorus: "O desert blooming with the flowers of Christ! O solitude in which those great stones are born, from which in the Apocalypse the city of the great King is built! O wilderness rejoicing more familiarly in God!"

Famous on account of Plato's name is the villa of the Academy, in which he himself taught, withdrawn from the city of Athens, as Laertius testifies. Hesiod sings that he learned poetry from the Muses, but on Mount Helicon while he was pasturing lambs, namely:

Poems seek the seclusion and leisure of the writer.

In the desert the children of Israel were fed with manna for 40 years, and trusting in the column as their guide, they set out on the journey to the promised land, and there, not in Egypt, they received the law from God. St. Bernard, Sermon 40 on the Song of Songs: "O holy soul, he says, be alone, so that you may keep yourself for Him alone to whom you have chosen from among all. Flee the public, flee even your own household, withdraw from friends and intimates, and from the one who serves you. Do you not know that you have a modest Bridegroom, who by no means wishes to grant you His presence when others are present?" Jeremiah, chapter IX, 2, desires solitude, so that there he may weep over his slain fellow citizens. Just as plague is accustomed to rage in an army and in crowds of people, not in the countryside and in solitude: so also vices. Hence the Psalmist desires, Psalm LIV: "Who will give me wings like a dove, and I will fly, and be at rest?" And again: "I fled far away, and remained in solitude." For the desert is a wall and rampart of virtues.

Just as it is difficult, says St. Chrysostom, to preserve the fruits of a tree planted beside a road until maturity, so it is difficult for a man in the midst of the tumults of the world to preserve his innocence to the end. The more natural heat is stored up within during wintertime, the more it thrives and digests; but the more it is diffused in summer, the more it languishes: the same is the principle of spiritual heat, that is, of divine love: for the less it flows out to external things, the more it burns within. Hence St. Bernard says in a letter: "Believe one who has experienced it: you will find something more in the woods than in books. Trees and stones will teach you what you cannot hear from teachers." Finally, solitude not only removes occasions of sinning, but also lifts the mind to heaven and to God. This is what the Lord says, Hosea II: "Behold, I will allure her, and lead her into the wilderness: and I will speak to her heart." And St. Jerome, to Marcella, Epistle 15 On the Praises of Asella: "Asella, he says, enclosed in the narrow confines of a single cell, enjoyed the breadth of paradise." And further: "She would speak to the Bridegroom either praying or singing psalms. And while she rejoiced in her resolution, she exulted all the more vehemently in that no one knew her."

Finally, memorable is what Cassius Dio writes in the Life of the Emperor Hadrian, about a certain prefect of his who was called Similis: He accepted the prefecture unwillingly, he says, which he then laid down when leave was granted: and having been released, he lived in the country for seven years (which was the remainder of his life), spending them in leisure and quiet, and dying he ordered this to be inscribed on his tomb: "Here lies Similis, whose age was indeed of many years, but who lived only seven."

Because he has lifted it upon himself, — namely the yoke of the Lord's tribulations, about which the preceding passage spoke. So Theodoretus, Olympiodorus, Vatablus. This sense is required by our translation, as well as by the Syriac and Arabic, which I shall cite shortly. Second, Vatablus translates, because He has lifted, namely God, this yoke upon him, as if to say: Because the afflicted and patient person knows that God has imposed this yoke upon him, which we neither can nor ought to resist; hence he undergoes it patiently, because he believes that the same God, when He wishes, will lay it down and take it away.

Third, Hugh, Rabanus, Rupert, and Lyranus read, because he has lifted himself above himself, namely from earthly to heavenly things, as if to say: Surpassing himself he has raised himself from earth to heaven, from weakness to strength, from faintheartedness to loftiness of spirit. Others explain: he has lifted himself above himself, that is, transcending his state, he has been puffed up with pride and arrogance. Hence Blessed Peter Damian, following the first sense, Epistle 1300:

"The solitary man, he says, plainly while he is silent lifts himself above himself, because the human mind, when it is enclosed on every side within the barriers of silence, is raised sublimely to higher things, is carried to God by heavenly desire, and is inflamed in His love by the ardor of the spirit; and like a living fountain, when it is not permitted to flow this way and that through the channels of words, it is heaped up to greater heights as its waters rise: let therefore the temple of your breast now grow through silence, let the structure of virtues rise up, so that the heavenly Bridegroom Himself, whom you love with all your being, may rest delightfully as in His bridal chamber." And St. Bernard, Sermon 1 On Saints Peter and Paul: "He will lift himself above himself, that is, he says, when he was young and felt the ardors of a slippery age, he put on old age, leaving what he was, assuming what he was not: he lifted himself above himself, because he does not look to himself, but to Him who is above him: for he will sit and be silent even now from the noise of diabolical suggestions, from the noise of carnal desires, from the noise of the world. Happy the soul that does not hearken to those tongues: though it may hear them." And St. Basil, Treatise On the Praise of the Solitary Life: "He will sit alone, he says, and be silent; for he will lift himself above himself. For the dweller (in you, O cell, O solitude!) lifts himself above himself, because the soul hungering for God raises itself from the sight of earthly things, and suspends itself on the height of divine contemplation, separates itself from worldly activities, and on high balances its wings with heavenly desires in contemplation: and while it strives to gaze upon Him who is above all things, man himself too transcends himself along with the rest of the dejection of the worldly valley."

But this reading is corrupt and false: for one should read with the Hebrews, Greeks, and Roman Latins, and other corrected editions, he has lifted upon himself. Hence the Syriac translates: He will sit alone and be silent, because he has received upon himself your yoke; and the Arabic of Antioch: He will sit alone and be silent, because he has now imposed upon himself your yoke; and the Arabic of Alexandria: He will sit alone and be silent, because he has received it, so as to keep your commandments. He therefore by the yoke understands the law and commandments of God, not the cross and tribulation.



Verse 29: He will put his mouth in the dust,

29. He will put his mouth in the dust, — he will humble himself, and worshipping God with his face cast down to the earth, he will press his mouth down to the dust, and thinking and speaking humbly of himself, he will say with Abraham: I am earth and ashes, and like a defendant and suppliant lying face down on the earth and ashes, he will beg for pardon, and will say with Job: Spare me, O Lord; and with David: Have mercy on me, O God; if perhaps by humble prayer he may become the possessor of his hope and liberation. Conversely, to set one's mouth in heaven, Psalm LXXII, 9, is to speak proudly and grandly against God, heaven, and the saints, and as it were to insult them. So Origen, Rabanus, Lyranus, Vatablus.

Otherwise Sanchez: He will put, he says, his mouth in the dust, as one conquered, so that the victor may trample his head, as Joshua did in chapter X; whence verse 34 here adds: "To crush under his feet all the prisoners of the earth."

Otherwise also Theodoretus, as if to say: He will be silent and nobly bear insults and reproaches, just as if his mouth were full of earth. St. Ambrose on Psalm CXVIII, Sermon 10, for this verse reads thus: "He will give his mouth to the digging of a grave, if indeed there is hope for patience;" and so he explains: "He shows a silence beyond the measure of patience, so that he as it were buries his own mouth, lest it speak, and blocks it as with a rampart of virtues, lest it utter a cry of pain, bringing such a weight of patience which hope may foster, that it buries and encloses the very voice as in a tomb and grave, which no injury can extort or arouse."



Verse 30: He will give his cheek to the one who strikes him,

30. He will give his cheek to the one who strikes him, — as if to say: Animated by this hope, the servant of God will voluntarily expose himself to scourges, reproaches, and blows: for a slap inflicts not only pain, but notable disgrace and shame. Thus Paul, II Corinthians XII, says that an angel of Satan was given to him, to buffet him, that is, to humble him and make him ashamed: for this is what the sting of the flesh does, that is, the temptation of lust. He describes the singular patience of any man who has borne the yoke of the Lord from his youth. Although this is said generally, nevertheless it should be understood specially of Christ: for Jeremiah, imprisoned, struck with a blow, and harassed by the Jews, was a type of Christ; and Christ was the most perfect idea and exemplar of all martyrs and of all patience. So Maldonatus throughout, the Fathers, and the interpreters.

He will be filled with reproaches, — because he will bear them for the sake of God, as joyfully as if he were eating a sumptuous and splendid meal; so that by this resignation and humble endurance he may earn, win, and make God favorably disposed toward him: for he will consider and persuade himself, "that the Lord will not cast him off forever."

Note: It is the mark of illustrious saints and perfect men to feed on and be satiated with reproaches. St. Dorotheos, the great teacher of perfection, teaches this, and narrates wondrous examples of a certain holy Father who, when assailed with the most grievous insults by another, did not turn away, but paid attention to what was being said, and even gave thanks: "Blessed, he said, be your mouth, brother, by the Lord." When the other responded: "You, you shameless and most greedy old man, you say this to be praised!" "Indeed, said the old man, most certainly, my brother, the matter is just as you say." When this encounter was finished, someone asked the Father whether he had not been at all disturbed by those insults. He affirmed that he had never otherwise been so peaceful, because he had felt his soul guarded at that time by a singular grace of Christ. Is this not a perfect and heroic work? The same holy Father, when asked by what means, if you are despised and assailed with insults by another, the mind should be composed to equanimity, so that it does not leap into anger, said: "If you have despised yourself, you will not be disturbed," as Abbot Poemen taught: "For if anyone, he says, holds himself in contempt, whatever another says to him, he will not be saddened."

you have cast yourself aside, you will enjoy the full peace of soul." And he added: A certain brother, he said, whom I had initiated to God with the religious habit, began afterward to speak many sinister and obscene things about me. I learned this secretly and said to myself: "This man has been sent by Christ, so that he may burn away with iron all the vanity and vainglory of your soul. He is the physician of your soul; just as those who habitually call you blessed and holy do you harm." So I said to those reporting his insults against me that those evils had indeed been found, and that they were only the smallest part of what he had seen in me: but that hidden in my soul lay infinite things which he had not seen. Afterward that brother met me at Caesarea, and repeatedly greeted me and kissed me, as if he had said nothing about me. I in turn greeted him back most lovingly and kissed him, as if I knew nothing of what he had said against me. Then he, weeping, fell at my feet: Forgive me, he said, Father; for I have said many unworthy things about you. I in turn embraced him with a kiss and told him that I had known all these things, and yet had always pursued him with the same love, nor could I be induced to utter any sinister word against him, but had continually propitiated heaven for him with my prayers. Let this be proof for you, he said: I was laboring under a severe eye ailment, when, remembering you, I made the sign of the holy cross upon my eyes and prayed: "O Lord Jesus Christ, through the prayers of that man (I named you), heal me"—and I was instantly cured.

The same man related that when a certain beggar had received less alms than he hoped from Blessed Dionysia, he began to vomit forth dishonorable things about her and about me; and when she wanted to avenge so great an insult, I said: "My lady, you are setting a trap for yourself: for you are excluding all virtue from your soul. What worthy thing will you endure compared to what Christ endured for you? Do you remember, my lady, how great a wealth of riches you have scattered like dung? But if you have not acquired meekness for yourself, you will be like a blacksmith who beats a mass of iron and fashions no vessel from it." St. Ignatius says: I desire meekness, by which all the force and power of the prince of this world is weakened. A sure mark of contempt for the world is to be disturbed by nothing. "You have despised gold, yet you are moved by the prick of a needle? You are not a servant of God, but of the honor which you love; for as many as are the vices of the soul, so many are its masters. For, as the Apostle says: 'By whom a man is overcome, of the same also he is the slave.'" Having heard these things, she was corrected and amazed: "You have found," she said, "the God whom you seek." All these things from Patricius and Dorotheus are reported by our Father Raderus in the Viridarium, part III, ch. 2.

Climacus, in the chapter On Humility: Consider, he says, that you have wasted any day on which you have not endured reproaches. For this reason the eleventh rule of our Constitutions so seriously and gravely instills in us a burning desire to suffer injuries and insults. St. Gregory Nazianzen writes of himself that he is more illustrious through ignominy than through honor and splendor. Likewise concerning his brother Caesarius, who had been removed from the prefecture of the treasury by Julian the Apostate, because he was a Christian, or rather because he voluntarily resigned it at his urging,

Nazianzen writes that from the neglect of this honor he became more honored, and that by this ignominy he was adorned and made illustrious.



Verse 33: FOR IF HE HAS CAST OFF (as if to say: Granted that God ma...

33. FOR IF HE HAS CAST OFF (as if to say: Granted that God may seem to have cast off the afflicted one for a time, yet) HE WILL ALSO HAVE MERCY — that is, He will also again have mercy on the same person: For He will not "restrain His mercies in His anger" (Psalm 76:10); in Hebrew it says: if He has caused grief, He will have mercy; for He Himself will strike and will heal (Deuteronomy 32:39). This sure hope of divine compassion and deliverance encouraged Jeremiah and holy men to offer their cheeks eagerly to blows, and to rejoice in being filled with reproaches. Thus Tobit, chapter 3: "After a storm," he says, "You make calm: and after weeping and tears, You pour in exultation."

FOR HE HAS NOT HUMBLED FROM HIS HEART — as if to say: It is not God's pleasure, proper to Him, or intended by Him in itself, to afflict men, but God does this incidentally and as if compelled by our sins: for it is proper to God to have mercy, and, as is said in Wisdom 1:13: "God did not make death, nor does He rejoice in the destruction of the living." Hence the Seventy translate: He did not respond from His heart, and He humbled the sons of man. For the Hebrew word ענד (ana) signifies both to humble and to respond; which Theodoret explains thus: As if God does not speak from His heart when He suggests that He is angry, since within He bears the bowels of mercy. The Chaldean explains it quite differently, thus: Because each person does not afflict his own soul, and does not remove pride from his heart, therefore He did this, so that destruction would fall upon the sons of men. Just as a physician wills cauterization and cautery for a sick friend, not for its own sake, but to free him from disease: so also God wills our tribulation, so as to cut away the vices of the soul, not to afflict and torment the person.



Verse 34: TO CRUSH.

34. TO CRUSH. — This verse and the two following depend on the preceding one, as if to say: God does not humble in order to crush, like a cruel master and tyrant. Or rather these three verses depend on the end of verse 36, namely "the Lord did not know," for there the three verses of the letter tamed, which begin here, are concluded, as if to say: "The Lord did not know," that is, He does not know or understand how to crush at His whim, without merit, those bound to the earth, or how to turn aside, in the manner of perverse judges, the judgment, that is, the norm of judgment of any man, not willing to admit him to his own defense; but corrupted by hatred or favor, or by gifts, willing to condemn an innocent man without hearing his case, or to punish a guilty one more than is fair, so as to pervert a man pleading his cause before him and defending himself justly, and to condemn him unjustly; for these things "the Lord," who is most just and most merciful Father, "did not know," in Hebrew He did not see, that is, He does not know how to do such things, nor has He ever thought of them. So Olympiodorus, Rupert, Lyranus, Vatablus. Hence the Syriac translates: The Lord did not see, so as to condemn a man in his judgment; and the Arabic of Antioch adversatively, but in the same sense, translates: And man has made judgment

his, and heard him, because the Lord sees him.

Second, these words, as they depend on the end of verse 36, can be translated and connected with Maldonatus thus: God did not humble from His heart, "so as to crush," namely so that the Chaldean enemy might crush the Jews, and turn aside and pervert their judgment: "the Lord did not know," in Hebrew, the Lord did not see; that is, in such a way that the Lord did not see, that is, did not provide for or care, as if to say: God did not humble the Jews from His heart, because He did not allow the Chaldeans to afflict Judaea without great counsel and providence; for He did this so that the Jews might be corrected. Hence it follows: "Who is he," etc., as if to say: Since these things are so, who would dare to say that anything happens without the Lord commanding it? That is, without His will and providence. The Egyptians signified this with an image of God, which they painted holding in His hand a belt with which He girdled heaven and earth, understanding by the belt providence, by which God binds, contains, and governs all things. The same was signified by the ladder reaching from earth to heaven, which Jacob saw (Genesis 28).

Second, otherwise these four verses (namely 33, 34, 35, 36), "the Lord did not know," others take in this way, as if it were meeting this objection: If it is true what you say, that God has not cast off His faithful ones, but has mercy on them; why then do we see many of them, like the Jews, being crushed under the feet of tyrants, namely the Chaldeans, and their judgment being deflected, and those justly defending themselves being condemned, and stripped of all their goods? He responds that all these things, if they happen, do not happen with God's approval, but as if with His ignorance, that is, not by His will, not by His command, but by His permission; that is, they do not happen by His antecedent will, but by His consequent will, namely on account of the foreseen and permitted guilt of the Chaldeans. So Rabanus, Hugo, St. Thomas; hence the Alexandrian Arabic translates: And he condemned the good man in judgment, and he does not see it.

Third, the Chaldean and Theodoret explain it as if to say: God does not humble of Himself and by His own inclination, but on account of sins, namely those who are accustomed to crush others and to condemn unjustly. The first sense is the plainest.

All the prisoners of the land — namely of Judaea, that is, all the Jews bound and captured by the Chaldeans, so Hugo; or, as St. Thomas says, "prisoners," that is, those afflicted on earth, the lowly and the poor (Psalm 68:34).

Second, Olympiodorus and Vatablus by "prisoners of the earth" understand sinners; for these are bound and chained by their sins.

Third, Theodoret: these, he says, prisoners of the earth are men tied to the earth, who savor earthly things, and do not raise their mind to sublime and heavenly things. But the first sense is the literal one.



Verse 35: TO TURN ASIDE (God) THE JUDGMENT OF A MAN (not weighing h...

35. TO TURN ASIDE (God) THE JUDGMENT OF A MAN (not weighing his merits on a just scale, but turning the balance of judgment to one side or the other) IN THE SIGHT OF THE FACE OF THE MOST HIGH — that is, His own. It is a Hebraism, for God speaks of Himself in the third person.



Verse 36: TO PERVERT A MAN

36. TO PERVERT A MAN — that is, a man's case and judgment. THE LORD DID NOT KNOW — that is, He practically does not know, He does not do the three things just mentioned, namely to crush, to turn aside, and to pervert a man in judgment. From the Hebrew, oth-



Verse 37: WHO IS HE?

37. WHO IS HE? — The Prophet said that it was not from His heart, that is, not from God's good pleasure, as if God delighted in Himself in the punishments of the innocent, that evils came upon the Jews: nor that God had humbled and afflicted them deliberately; now lest anyone say: Therefore these things happened to the Jews by fortune and by chance, he meets this by saying that this is so impious and foolish that it cannot be said by anyone.

In Hebrew it says: Who is he that said: This has happened, and the Lord did not command it? As if to say: Nothing happens to a man in human affairs beyond God's will and command, that is, His ordination, whether commanding or permitting. So Theodoret, Rupert, Hugo. Others explain it differently, as if to say: What tyrant, for example Nebuchadnezzar, can say and command something evil to be done so that it immediately happens, even beyond God's will? As if to say: This cannot happen: for a tyrant is only the instrument and rod of God's fury (Isaiah 10:5).



Verse 38: FROM THE MOUTH OF THE MOST HIGH SHALL THERE NOT COME FORT...

38. FROM THE MOUTH OF THE MOST HIGH SHALL THERE NOT COME FORTH BOTH EVILS AND GOOD THINGS? — This question depends on the preceding verse, as if to say: Who is so impious as to say that neither adversities nor prosperities come to us from the mouth, that is, from the command and ordination of God? This is an effective consolation in every tribulation, if we consider that nothing happens to us of which God is not the author, and that all things are tempered by Him for our salvation, and that in the meantime we should acknowledge our own guilt, and humbly implore His clemency and help.

This is what Isaiah says, chapter 45:6: "I am the Lord, and there is no other, forming light and creating darkness, making peace and creating evil." And Amos 3:6: "Shall there be evil in a city which the Lord has not done?" And Ecclesiasticus chapter 11: "Good and evil, life and death, poverty and riches, are from God."



Verse 39: WHY HAS HE MURMURED?

39. WHY HAS HE MURMURED? — As if to say: When a man is punished, let him not excuse himself by accusing fate, fortune, or God's will; but let him attribute it to his own evil will and sins, and let him say what is in Psalm 118: "I know, O Lord, that Your judgments are equity, and in Your truth You have humbled me;" and again: "You are just, O Lord, and Your judgment is right," as the Emperor Maurice said when he saw his own sons being killed before him by Phocas. So Hugo, St. Thomas, Lyranus. Origen, Olympiodorus, and Theodoret explain it in much the same way, but regarding guilt, not punishment, as if to say: Let a man ascribe his sin not to fate, but to himself.

Second, Vatablus explains: Why does a man grieve over his sin by anxiously tormenting himself and speaking in desperation? Let him rather repent and return to the Lord.

Third, the Chaldean explains: Why does a man find riches which he misuses during the days of his life? That is, why does he not make good use of the gifts with which he has been endowed by God? For the Hebrew root און (aven) also signifies riches acquired by labor or by plunder. The first sense is the plainest.

FOR HIS SINS — that is, for the punishments of his sins; or, when he is afflicted for his sins, as if to say: Rashly and unjustly does a "living man" murmur when he is punished for his sins, because he has deserved so much, and even more: for God punishes less than what is deserved, and tempers judgment with mercy in this life. But after this life He will execute judgment without mercy in hell. Therefore let the damned groan and complain, not the "living man." Again "living," because "all is vanity for the living man." Why then does a living man murmur against God, whose whole life, and indeed his whole self, is vanity? So Sanchez.

This is a celebrated passage on the divine will and God's providence, which governs and ordains each thing in particular; to which therefore we must submit and resign ourselves in all things.

The pagans themselves saw the same thing. This is the golden saying of Pythagoras: "By whatever misfortunes men are divinely afflicted, bear your lot moderately as it comes, and do not be indignant: it is fitting also to seek a remedy." His disciple and interpreter Hierocles assigns the manner and cause: "The bond of our will and divine judgment," he says, "produces misfortune, and this whole divine misfortune is nothing other than God's verdict against our transgressions. Be indignant therefore at yourself and your guilt, not at God: remove the guilt, and God will remove the misfortune." For this reason he constantly calls these misfortunes θεῖας τύχας, that is, divine fortunes, or lots justly sent upon us by God the judge. For "calamities," he says, "have been brought upon us by our iniquity and divine judgment, whose office it is to punish the wicked." Homer, in Odyssey I, introduces Jupiter speaking thus:

How rashly mortals accuse the gods! They make the divine ones
The authors, if they have suffered any evil,
When beyond fate their own foolish mind begets them sorrows.

Chrysippus, as Laertius attests in book VII, chapter 2, used to say that "worthless men should not be endured or heard, nor the cowardly and audacious, who, when convicted of fault and wrongdoing, take refuge in the necessity of fate as in some asylum; and say that what they have done most wickedly should be attributed not to their own rashness but to fate."

Seneca, epistle 108: "The best thing," he says, "is to endure what you cannot correct, and to follow God (by whose authorship all things come about) without murmuring. He is a bad soldier who follows his general groaning. This is the great soul that surrenders itself to God. On the other hand, that man is petty and base who struggles against Him, thinks ill of the order of the world, and would rather correct the gods than himself."

The same author in On Providence: "For what is the duty of a good man? To offer himself to fate." Thucydides, book II, in the oration of Pericles: "What is divinely sent must be borne of necessity; what comes from enemies, manfully."

What then shall the faithful Christian say, who, enlightened by faith, knows with certainty that God's providence governs all secondary causes, and moderates and directs all things both adverse and prosperous toward the salvation of His servants and friends; who continually hears that word of the Apostle: "For those who love God, all things work together for good"? Surely this ought to be the constant and solid thought, resolution, and consolation of every Christian in poverty, sickness, persecution, calumny, shipwreck, fire, plunder, exile, death, etc.: I am certain that nothing can happen to me, however adverse, harsh, and bitter, which has not first been ordained from the supreme court of the Heavenly Emperor. I am certain that men, demons, and all creatures of the whole world can inflict nothing upon me beyond what God wills, has foreseen, and has given them the power to do — He who makes all things work together for good for His own. Let the same therefore be done in me; I do not refuse, I do not flee: for I wish nothing other than that God's will be done, and that it be fully accomplished in me and in every creature.

St. Clement in his book of Recognitions relates that after his conversion he was sent by St. Barnabas to St. Peter, so that he might be more fully instructed by him. So he went; and soon St. Peter told him to come the next day to the disputation which he was going to hold with Simon Magus. The Magus then asked Peter for a three-day truce; St. Peter granted it to him. Clement was grieved at the truce being granted; for he longed to hear St. Peter and was burning with desire. To him St. Peter said: "Pagans are troubled when things do not happen according to their wish, as they desire; but we Christians, who know that God governs and moderates all things, rest in peace and consolation in whatever turn of events. Know that this truce is given by God's counsel for your good, so that in the meantime I may prepare you for the coming disputation, that you may grasp it better and more fully." This is what in his own faith-

the same St. Peter teaches the faithful: "Casting all your care upon Him; because He cares for you." Therefore in whatever turn of events we must trust in God and have recourse to Him, and say to Him with Jeremiah 14:9: "But You are in our midst, O Lord, etc., do not forsake us." For, as Blessed Teresa used to say: "If we lean upon God, there is no power so great that God will not humble it on our behalf."

Louis de Blois, a man of outstanding piety and learning, in his Spiritual Monitor, chapter 11, relates that Blessed Gertrude's Spouse, Jesus, appeared to her, carrying health in His right hand and sickness in His left, and urged her to choose whichever she wished. But she, turning away from both hands of the Lord, said: "Lord, I desire with all my heart that You not regard my will, but accomplish Your good pleasure in all things." Wherefore the Lord, praising this, said to her: "Whoever wishes Me to come to him freely must resign to Me the key of his own will. And if through human frailty it happens that he takes it back, let him immediately repent and resign it to Me once more: and the right hand of My mercy will receive him and lead him to the kingdom of eternal glory." Blessed Gertrude did this: whence neither dangers, nor tribulations, nor losses of property, nor other obstacles, nor even her own faults and defects, could ever obscure the secure and constant confidence which she maintained in the most kind mercy of God. For she was most firmly confident that all things both adverse and prosperous were being turned to her good by God's providence. And the Lord once said to her: "That secure confidence which anyone has toward Me, believing that I truly can, know how, and will faithfully assist him in all things, has overflowed My heart and exerts such force upon My loving-kindness that I can in no way be absent from or fail such a person."

In like manner the Lord said to St. Mechtilde: "It is very pleasing to Me that people trust in My goodness and presume upon Me. For whoever has humbly trusted in Me and has believed in Me well, I will be present to him in this life, and after death I will benefit him beyond all merit. As much as anyone can believe in Me and piously presume upon My goodness, so much and infinitely more will he obtain. And therefore it is useful for a person, by hoping great things from Me, to believe well in Me." And when Mechtilde asked what she should chiefly believe about His ineffable goodness, the Lord answered: "Believe with firm faith that I will receive you after death as a father receives his dearest son, and that no father has ever so faithfully shared his inheritance with his only-begotten son as I will share all My goods and Myself with you. Whoever firmly believes this about My goodness, and with humble charity, shall be blessed."



Verse 40: LET US SEARCH OUR WAYS

40. LET US SEARCH OUR WAYS — that is, examining and searching all the hiding places down to the very bottom, all the actions of our life and conscience. "Let us search," says St. Bernard, sermon 58 on the Canticle, at the end, "our ways and our pursuits; and in this let each one judge himself to have made progress, not when he finds nothing to reprove, but when he reproves what he finds: then you have not searched yourself in vain, if you have recognized that there is still need for searching. And your inquiry has not deceived you as many times as you have thought it should be repeated; but if you always do this when it is needed, you always do it: therefore always remember that you need heavenly help and the mercy of Christ."

Again let us search without flattery and without dissimulation the depths of our heart, in which sometimes lies hidden some appetite that defiles all our works, and displeases God, and turns away His grace and blessings from us; remove this and root it out, if you wish to be blessed and watered by God. Great is the necessity and utility of this searching and examination, and all holy men have used it, and even the pagans; whence that saying of the Poet:

Do not lower your eyes to sweet sleep,
Before you have first reviewed the deeds of the day just passed.

St. Jerome in book III of his Apology against Rufinus, chapter 10, places this among the golden precepts of Pythagoras: "The greatest care must be taken at two times, morning and evening, that is, concerning what we are about to do and what we have done." Galen, in his book On Recognizing and Curing the Diseases of the Soul, chapter 6: "Each day," he says, "recall to memory the things mentioned above. And indeed it will be best for you to do this more frequently: but if you cannot do so that often, at least in the morning hours always before you undertake any of the things you are going to do, and in the evening hours before you go to bed." If we believe Stobaeus, sermon 3, Phocylides was the first of all men to teach mortals to examine themselves and their actions three times a day: in which matter he surpassed Pythagoras.

Among the faithful, St. Ephrem the Syrian, volume III, in his Ascetical Sermon: "Each day," he says, "evening and morning, carefully consider the state of your business and the accounting of your commerce; and in the evening, entering the chamber of your heart, examine yourself and say: Do you think I have exasperated God in anything today? Have I uttered idle words? Have I sinned through contempt or negligence? Have I irritated a brother? Have I detracted from anyone?" etc. Then, when sins are detected, he commands that sorrow and tears be poured forth. He soon adds concerning the morning examination: "And when dawn has come, again meditate on the same things and say: How, do you think, has this night passed? Have impure and sordid thoughts invaded me, and have I willingly dwelt upon them?"

St. Dorotheus, sermon 11: "In what manner," he says, "we ought to purge and purify ourselves each day, our Fathers taught most exactly, namely that in the evening each person should carefully investigate how—"

he has spent that day. Again in the morning let him examine how he has passed that night, and let him do penance and come to his senses before God, if he has committed any sin." St. Bernard, in his book On the Solitary Life: "No one," he says, "loves you more, no one will judge you more faithfully. In the morning, demand an accounting from yourself of the preceding night, and announce to yourself a caution for the coming day; in the evening, demand an accounting of the past day, and make a decree for the oncoming night: thus, being strict, you will never have leisure for wantonness."

St. Bonaventure, volume II, epistle 25, memorial 24, speaking about preserving purity, says thus: "For preserving this more diligently and purely, by daily examination, seven times a day examine your life, always before or immediately after each canonical hour, considering and examining most attentively how from hour to hour you have walked worthily before God, without stain on the path of justice."

About St. Xavier, Tursellinus writes in book VI, chapter 6: "More frequently during the day he would more diligently examine his conscience, and he greatly exhorted others to do the same, considering that the hinge of a perfect life turned on this."

Finally our holy Father Ignatius prescribed for us an examination of conscience twice a day, and it has been received into the practice of our whole Society; likewise a particular examination for each person concerning some vice to be rooted out; he himself, however, used to examine himself every hour, and compare hour with hour, day with day, week with week, month with month, to see what progress he had made, or in what matter he had fallen short, as Ribadeneira attests in book V, chapter 1 of his Life.



Verse 41: LET US LIFT UP OUR HEARTS WITH OUR HANDS.

41. LET US LIFT UP OUR HEARTS WITH OUR HANDS. — Tropologically St. Gregory, in Moralia XVIII, 3: "He lifts up hearts with hands," he says, "who strengthens his prayer with works: for whoever prays but refuses to work, lifts up his heart and does not lift up his hands; whoever works but does not pray, lifts up his hands and does not lift up his heart."



Verse 42: WE HAVE PROVOKED TO WRATH.

42. WE HAVE PROVOKED TO WRATH. — In Hebrew מרנו (marinu), that is, we have embittered, we have rebelled. See what was said on chapter 1, verse 20.

THEREFORE YOU ARE INEXORABLE. — In Hebrew, therefore You have not spared, that is, You do not spare, but You scourge us.



Verse 43: YOU HAVE COVERED IN FURY

43. YOU HAVE COVERED IN FURY — that is, You have stretched forth fury and wrath as a veil before Yourself, so that You would not recognize or see anyone, or hear the sinner, but would strike us without regard; hence, explaining, he adds: You have covered with a cloud, etc. For there in the Hebrew the same word is used as here, namely saccota.

So Pagninus and Vatablus. Again, as if to say: You have interposed wrath as a hedge and rampart between You and us, so that with a hostile mind You might pursue and attack us. For this too is what the Hebrew saccota signifies; whence מכות succot are called military tabernacles/encampments: and סך (sac) signifies a rampart and palisade, with which a commander covers his camp and separates and fortifies it from the enemy.

Second, Maldonatus explains it thus: "You have covered," that is, You have armed Yourself with fury as with a shield, and struck us; in Hebrew ותרדפנו (vattir dephenu), that is, and You have pursued us. Or, as others say, You have covered Your face, so as not to see us Your children being slain by the enemy; just as a father covers his face so as not to see his son being mistreated by an enemy, or being cut by a surgeon.

Third, others say, as if to say: You have covered us with calamities proceeding from Your anger and fury. So Hugo, and St. Thomas and Lyranus. To this belongs the explanation of Sanchez: You have covered us, that is, You have condemned us to captivity and death. For it was customary to veil the faces of captives and the condemned, as was done to Haman (Esther 7); and Ezekiel, chapter 12:12, concerning Zedekiah: "His face shall be covered." Hence also the lictors, hearing the chief priests crying against Christ: "He is guilty of death," veiled His face and mocked Him when veiled. Because also among the Romans, the judge, sentencing a defendant to death, would say: "Go, lictor, bind the hands, cover the head, hang him on the accursed tree." Therefore there are here two veiled faces: the first of the Jews in this place; the second of God, concerning which he adds: "You have set a cloud before You, lest prayer pass through." This sense is fitting.

Fourth, as if to say: You have covered us with the darkness of Your fury, so that we cannot see where to flee, and thus You have pursued us blinded all the way to exile. So the Chaldean, Origen, and Vatablus. The first sense is more fitting, and properly corresponds to the Hebrew saccota.



Verse 44: YOU HAVE SET (stretched out) A CLOUD (namely of our sins

44. YOU HAVE SET (stretched out) A CLOUD (namely of our sins) BEFORE YOU (between You and us, because with Your eyes You always behold them as a dense cloud, preventing) LEST OUR PRAYER PASS THROUGH (to You); the Seventy render, on account of prayer, namely to repel it. So Origen, Theodoret, Rupert, Hugo, St. Thomas, Lyranus. Thus the Psalmist says, Psalm 89:8: "You have placed our iniquities in Your sight;" and Isaiah 59:2: "Your iniquities have divided between you and God." On the other hand, concerning the humble, Ecclesiasticus says, chapter 35:21: "The prayer of one who humbles himself penetrates the clouds," etc.

Note: Sins are called clouds: first, because they are like dark and foul vapors ascending from a wicked heart, as from a murky and marshy land; second, because they take away the sight, benevolence, and beneficence of the sun, that is, of God; third, because, just as from clouds come hailstones, thunders, and lightning bolts, so from sins spring forth the anger, fury, and punishments of God; fourth, just as clouds separate heaven from earth, so sins separate man from God, heaven, and the angels. Hence the rich man heard from Abraham: "Between us and you a great chasm has been fixed; so that those

who wish to pass from here to you cannot, nor can they cross from there to here" (Luke 16:26).

Second, by the cloud can be understood God's firm sentence, by which He had decreed to punish the Jews and not to allow Himself to be entreated; for this is what He says in Proverbs 1:24: "Because I called, and you refused, etc. I also will laugh at your destruction;" and verse 28: "Then they will call upon Me, and I will not hear: they will rise early, and they will not find Me." He alludes to a judge who, after pronouncing a death sentence, shuts himself in his house lest he hear the pleas of friends for the defendant and revoke the sentence, and admits no one to conversation. Hence Rabbi Samuel rightly says: The gates of prayer are sometimes open, sometimes closed: but the gates of repentance are never closed in this world. If you ask: Why does God punish His own so severely? I answer: Because little progress is made with us when He deals more gently. Our vices cling by the roots and are fixed in the very marrow, and are not uprooted except by a harsher and more penetrating scalpel.

Hence Rabbi Samuel, as quoted by Galatinus, book X, chapter 3, when Rabbi Hanina asked: "What does it mean that is written in Lamentations 3: 'You have covered Yourself with a cloud, lest prayer pass through'?" answered: "Because the gates of prayer are sometimes open and sometimes closed: but the gates of repentance are never closed in this world, as it is said in Psalm 65: 'The hope of all the ends of the earth, and in the sea far off,' that is, repentance. For just as this sea is never closed, but whoever wishes may wash himself in it at any hour he wishes: so repentance itself, at whatever hour a man wishes to perform it, he performs it, and blessed God receives it. But prayer has its appointed times, as it is said in Psalm 69: 'But my prayer is to You, O God: in the time of good pleasure.'"

Tropologically St. Gregory, in Moralia book XXVIII, chapter 9: "Holy men," he says, "praying to God say: 'You have set a cloud, lest prayer pass through,' as if they were saying: Upon our mind, accustomed to earthly pleasures, You by a just judgment cast the phantasms of its own cares, by which You confound it in the very intention of its prayer, and since You are not unaware that it is given to weak desires, You rightly rebuff it, blinded, from beholding the clarity of Your light; so that, when it strains toward You, it is reflected back from You by the very cloud of its own thoughts, and what it assiduously thinks about earthly things because it wills to, this it also tolerates in prayer when it does not will to."



Verse 45: YOU HAVE MADE ME AN UPROOTING AND A CASTING OUT IN THE MI...

45. YOU HAVE MADE ME AN UPROOTING AND A CASTING OUT IN THE MIDST OF THE PEOPLES. — For 'uprooting,' in Hebrew it is סחי (sechi), that is, scrapings, for example of a pavement, or of a leprous house, as if to say: You have scraped us away from Judaea, and made us vile and despised like filth and scrapings which are scraped from a pavement. Hence the Syriac translates: You have made us uprooted and despised among the peoples; and the Alexandrian Arabic: You have made us despised and expelled among the peoples. Alluding to this, St. Paul says in 1 Corinthians 4:13: "We have become as the refuse of the world." Our translator renders it "uprooting," that is, an uprooted tree, as if to say: Just as a fruitless tree is uprooted and torn from its place: so You have uprooted us from Judaea, torn us out, and cast us into Babylon. For 'rejection,' in Hebrew it is מאום (maos), that is, refuse; that is, shavings, filings, and filth which are swept out from a house or other thing, rejected and cast away into a dung-heap or rubbish pile. Hence St. Paul translates it "peripsema" (off-scouring), when he says: "The off-scouring of all things until now." Jeremiah speaks in the person not

his own, but of the people. This is what the Lord had threatened against them, Jeremiah 18:7: "Suddenly I will speak against a nation and against a kingdom, to uproot it, and to destroy it, and to scatter it."

Second, the Chaldean and the Hebrews translate: You have made us a removal and a casting out, so that we might go into exile and wander here and there among the nations, as the Lord had threatened in Jeremiah 34:17.

Third, the Seventy translate: You have caused me to close my eyes, and to become [despised] in the midst of the peoples: to close the eyes is to shut them from fear, dread, and trembling lest prayer pass through. Hence Rabbi Samuel rightly says: The gates of prayer are sometimes open, sometimes closed: but the gates of repentance are never closed in this world.



Verse 46: THEY HAVE OPENED THEIR MOUTH AGAINST US

46. THEY HAVE OPENED THEIR MOUTH AGAINST US — so that, like beasts, they might most greedily devour us with their whole mouth, as it were, that is, lay waste and destroy us: it is a metaphor from wolves and lions, which, voracious for prey, gape with the whole opening of their mouths.

Second, "they opened their mouth," namely for mockery, as if to say: They mocked us and hurled insults at us. So Theodoret, Lyranus, Vatablus, Maldonatus.

Third, "they opened their mouth," namely, to issue wicked decrees against us.



Verse 47: PROPHECY.

47. PROPHECY. — So also the Seventy, not 'devastation,' as Lyranus and Reuchlin correct in the Hebrew Lexicon: for although the Hebrews and Vatablus translate the Hebrew שאת (set) as 'devastation,' as if to say: Fear and a pit, that is, a snare, was our devastation and destruction; yet our translator, with the Seventy, takes set for משא (massa), that is, a burden, that is, a burdensome prophecy and prediction: for both set and massa are derived from the same root נשא (nasa), that is, he bore, he carried. The sense therefore is, as if to say: The punishments prophesied by Jeremiah and the Prophets threw us into dread, and from dread into a snare and destruction; for while we feared them and wished to avoid them by rebelling against the Chaldeans, contrary to the command of God and Jeremiah, then we fell into captivity and ruin.

Second, others explain it as if to say: What the Prophets prophesied has had and continues to have a true outcome; for we fear, we are seized, we are crushed, although we previously spurned those prophecies. So Rabanus and Dionysius.

Third, St. Thomas explains it thus: The prophecy of the false prophets was the cause for us, first, of dread before the devastation; second, of a snare, when we were caught in it; third, of destruction after it.

Fourth, Rupert explains them as being the words of Jeremiah, as if to say: Because I prophesied what God commanded, hence I am shaken with fear, ensnared, cast into prison and crushed. The first sense is the most fitting. For in a similar manner Isaiah threatens, chapter 24:17: "Fear, and the pit, and the snare upon you, who are an inhabitant of the earth."



Verse 48: STREAMS.

48. STREAMS. — In Hebrew פלגי מים (palge maim),

that is, streams of waters. St. Gregory on Psalm 101 says that in the truly penitent there ought to be such an abundance of tears that they can be divided, just as waters are divided by a gardener to irrigate the beds of vegetables. We draw forth streams of waters when we pour out tears separately for each individual sin.

St. Bernard says: My firm resolution is never to laugh until I hear from the mouth of God those words: "Come, blessed ones;" nor will I cease from weeping until I am free from that sentence: "Depart, accursed ones, into eternal fire." This mourning keeps away sins. Ovid truly sang:

The harmful pleasure of Venus
Does not often visit mournful beds.
The mind will be apt to be captured when it is most joyful in its affairs,
And will revel in its seat upon rich soil.
While hearts rejoice and are not chalked with sorrow,
They lie open, and then Venus steals in with her beguiling art.

Thus "St. Domnina," says Theodoret in the Philotheos, chapter 30, "with continual tears not only watered her cheeks, but also her garments of hair; for she covered her body with such clothing. For her vehement love for God produced those tears, inflaming her to divine contemplation, pricking her with its goads, and urging her toward the departure that was to come." Likewise St. Olympias, niece of the prefect Ablavius, most noble and most holy, and therefore dearest to St. Chrysostom, wept continually: "Her whole life," says Palladius in the Lausiac History, chapter 144, "was in compunction and frequent flood of tears, and one could more easily see a fountain's streams fail in summer than tears fail from those sublime eyes that always beheld Christ."

Likewise Abba Macarius, when asked to say a word of edification, "weeping, said: Let us weep, brothers, and let our eyes produce tears before we depart hence, where our tears will burn our bodies. And they all wept and fell prostrate on their faces, saying: Father, pray for us." Again, "once as Abba Pastor was passing through Egypt, he saw a woman sitting by a tomb and weeping bitterly, and he said: Even if all the delights of this world were to come, they would not transfer her soul from mourning. So also a monk ought always to have mourning within himself." This is found in the Lives of the Fathers, under the title On Compunction. A certain old man saw someone laughing and said to him: "We are about to render an account of our whole life before the Lord of heaven and earth, and you laugh? Let compunction accompany you as a shadow accompanies a body." In the same place: Another called the gift of tears the promised land, to which, if after 40 years you arrive with the children of Israel, you will not fear war. In the same place: Another said: "When you are tempted, sharpen the sword of tears against the one who attacks you." In the same place, under the title On Constant Prayer: A brother asked St. Anthony, saying: "What shall I do for my sins?" He answered: "Whoever wishes to be freed from sins will be freed from them by weeping and lamentation; and whoever wishes to be built up in virtues, through weeping

will he be built up in tears. The very praising of the Psalms is a lamentation. Remember the tears of Hezekiah and Peter." In the same place, book VII, chapter 38: St. Abraham the hermit, as St. Ephrem attests in his Life, wept every day: "When hearing of any sinner or impious person," he says, "did he not beseech the Lord with tears day and night for that person's salvation?" St. Arsenius had a cloth in his bosom on account of the tears which, out of desire for eternal life, frequently flowed from his eyes, says Rufinus. Abba Pammon, seeing a theatrical woman, wept; when asked why, he said: "For two reasons: The first is the perdition of this woman. The second is that I do not have as much care to please God as she has to please dishonorable men," says the same Rufinus.



Verse 49: MY EYE HAS BEEN AFFLICTED.

49. MY EYE HAS BEEN AFFLICTED. — Vatablus: My eye (that is, my eyes) has wept, and does not rest without ceasing, until the Lord looks upon me from heaven and attends to my prayers. In Hebrew, 'my eye' is נגרה (niggera), that is, it has been drawn out or has flowed down, that is, it pours itself out in tears in such a way that it seems to be torn out and to fall: "because there was no rest" from tears, or because there was no one who might bring me any consolation and rest.

Note: In the Hebrew, Jeremiah here reverses the order of the letters. For he places the letter pe after ain, which in the alphabet precedes it; and this because of the connection of the words and the sense; for since under the letter pe he had said in verse 48, palge, that is, "my eye poured forth streams of waters," hence fittingly continuing this he adds ain, which in Hebrew signifies 'eye,' and says of it in verse 49: "My eye has been afflicted, nor has it been silent, etc. My eye has despoiled my soul." See what was said on chapter 2, verse 16.



Verse 51: MY EYE HAS DESPOILED MY SOUL.

51. MY EYE HAS DESPOILED MY SOUL. — That is, my eye has snatched away my soul by weeping; my soul has flowed out through my eyes into tears, as if to say: The pitiable sight of my daughters taken captive, mocked by the enemy, has wrenched the soul out of me. For 'despoiled,' in Hebrew it is עולל (olel), that is, it has gleaned grapes, as if to say: Just as those who plunder a vineyard leave not even a single cluster: so my eye by its continual weeping has consumed and, as it were, plundered all the strength and all the joys of my soul, and has sucked and drained the very spirit of life and the sap of the heart, "on account of all," that is, on account of all the daughters of the city, namely the tender and delicate Zion maidens, whom he saw going into captivity. So Hugo, St. Thomas, Lyranus, Dionysius, who however by 'daughters of the city' understand the cities subject to Jerusalem and laid waste by the Chaldeans. Somewhat differently Sanchez, as if to say: From the time my eye beheld such a great slaughter of my people, nothing remains in me that could be a source of pleasure or solace, nor do I see anything left for me to attend to except tears.

With much greater right should the eyes weep, which, delighted by the appearance of vanity and of changeable goods, have seduced the heart to set aside the supreme good and beautiful and embrace the filth of creatures. Hence St. Gregory, in Moralia book XXI, chapter 2, extending this sentence to the eye which through curiosity and fault despoils the soul, explains it thus: "My eye," he says, "has despoiled my soul: for by coveting visible things it has lost invisible virtues; it has therefore betrayed (others read: 'lost') the interior fruit through exterior sight, and through the eye of the body has suffered the plundering of the heart. Hence for purity of heart we must maintain the discipline of the senses: for however great the virtue with which the mind may be endowed, however great the gravity with which it may flourish, the carnal senses still clatter with a certain childishness externally, and unless they are restrained by the weight of interior gravity and by a kind of youthful vigor, they drag the weakened mind toward all things fleeting and trivial. Hence Job says: 'I have made a covenant with my eyes.'"

After the sin of the first parent, the eyes are the gates of death and the enemies of the soul, about which Seneca rightly said: "With great providence God placed in the eyes both sight and weeping, so that those who commit sin by seeing might pay the penalty by weeping." Hence Homer sang that Tiresias alone was wise among the dead, being blind, while the other souls wandered like shades. And Cicero, in Tusculan Disputations book V: "The Poets," he says, "never introduce Tiresias the seer deploring his blindness." Democritus of Abdera judged that blindness greatly contributed to sharpness of intellect and quiet contemplation; therefore he deprived himself of his eyes, says Gellius in book X, considering that his meditations would be more exact and vigorous if he freed them from the enticements and impediments of the eyes. Homer, most keen-sighted in mind, was blind. Hear him in his hymn: "I am a blind man, and I dwell in rocky Chios." For the eyes are the enticers of desires and the leaders in love. Hence Virgil in the Bucolics:

As I saw, as I was undone, as wicked error carried me away.

And in the Georgics:

A woman burns by being seen.

And another: "A woman's eye is a dart to young men." Therefore let everyone do what Ezekiel chapter 20:7 advises: "Let each one cast away the offenses of his eyes;" and Christ: "If your right eye scandalizes you, pluck it out," etc. (Matthew 5:29). For, as St. Bernard says, sermon 5 on the Feast of All Saints: "It is commonly said: What the eye does not see, the heart does not grieve over."

John Moschus relates in the Spiritual Meadow, chapter 96, about a certain nun, who, since she suffered continual persecution on account of her beauty from a young man, asked him what so drew him into love of her; and when he said: Your eyes; she dug out her own eyes and sent them to the young man, who, stupefied and filled with compunction, changed his life and became a monk.

St. Lucy the virgin did the same; but she miraculously afterward recovered the eyes she had dug out, as James of Vitry and the Chronicle of the Friars Preachers relate.

St. Audomarus, Bishop of Therouanne, in the year of Christ 638, being blind, when at Arras during the elevation of the body of St. Vedast he received his sight through the saint's merits, bore it with a troubled spirit, and praying for blindness again, obtained it; for he kept saying that it had been sent upon him by God for his salvation. So Sigebert in his Chronicle. For, as St. Gregory says of the contemporary St. Spes, Abbot, who was blind for 40 years, in Dialogues IV, 10: "While God pressed the venerable old man with exterior darkness, He never deprived him of interior light and consolation."

St. Aquilinus, Bishop of Evreux, asked God to close the light of his eyes, so that he might better and more attentively contemplate heavenly things; he obtained this, and yet he excellently fulfilled his episcopal office by preaching. So the author of his Life, October 19, records.

St. Herluca of Bavaria, when as a young woman she was more devoted to adorning her body than her soul, was struck first by illness, then by blindness from God, and came to her senses, passing from vanity to holiness. Afterward, admonished by God to send a wax globe as a votive offering to the tomb of St. Cyriacus the martyr for the recovery of one eye, she sent it, received it back, and saw so keenly to the last days of her life that she surpassed eagles and lynxes, nor did any force of tears — which she shed most abundantly — impair them, nor did the finest needle-embroidery on cloth make them dim. Yet she always lacked the other eye, lest she erase from her mind the reason for having once lost both. So Father Gretser relates from the Chronicles in the Appendix to Gregory VII, and Raderus in the Viridarium, part III, chapter 3.

Note: Symmachus translates: My eye has plunged my soul, as into a sea of tears; Vatablus: My eye has caused grief to my soul on account of much weeping, beyond all the daughters of my city, that is, I have wept more than all the daughters of my city. Rabbi Solomon translates less correctly: My eye has defiled my soul. He says, explains Jeremiah himself, that his soul was defiled because, since he was of the priestly line, he should not have wept for the dead according to the law of Leviticus 21:2. The Arabic translates better: My eyes have wept, and my soul is saddened on account of all my cities; and the Syriac: My eye is saddened (or anxious, troubled) over my soul, on account of all the daughters of my city, or of my cities.



Verse 52: THEY HAVE CAUGHT ME IN HUNTING (Theodoret, Hugo, St. Thom...

52. THEY HAVE CAUGHT ME IN HUNTING (Theodoret, Hugo, St. Thomas, Lyranus explain this of the people captured by the Chaldeans, who are called hunters, Jeremiah 16:16; for these hunted the Jews) WITHOUT CAUSE — that is, without any fault of the Jews, not that they had not sinned against God, but that they had not sinned against the Chaldeans.

Second, and better, Jeremiah here returns to himself and his own troubles and imprisonment; for in Jeremiah 37, the Jews laid snares for him, saying that he was fleeing to the Chaldeans, and they cast him into prison; hence he says: "They have caught me in hunting without cause," that is, without any desert on my part, since I had harmed them in nothing, but rather had helped them: so Origen, Lyranus, Rupert, Vatablus; for thus חנם (gratis) is taken in Psalm 34:7, and 68:3, and 118:161. Or "without cause," because they derive no benefit from my misfortune.



Verse 53: MY LIFE HAS SUNK INTO THE PIT.

53. MY LIFE HAS SUNK INTO THE PIT. — In Hebrew: They have shut up my life in a pit, that is, a prison, so that there was no hope of redemption. Hence the Seventy translate: They put my life to death in the pit, because there, deprived of all hope of salvation, Jeremiah was as if dead.

THEY PLACED A STONE UPON ME — upon the pit or well into which they cast Jeremiah as into a prison (Jeremiah 38:6). Thus the den of lions, into which Daniel was cast (chapter 6:17), they covered with a stone. And David, Psalm 68:16: "Let not the pit close its mouth upon me," namely blocked with a stone. It seems therefore that this was the custom at that time.

Tropologically St. Gregory, Moralia book XXVI, 24: "Life sinks into a pit," he says, "when it is defiled by the stain of iniquity; and a stone is placed upon it when the mind is consumed in sin even by hard custom, so that, even if it wishes to rise, it can no longer do so in any way, because the weight of evil habit presses down from above."



Verse 54: THE WATERS HAVE OVERFLOWED

54. THE WATERS HAVE OVERFLOWED — namely of the pit; because I was cast up to my neck, says Josephus, into a muddy pit; or rather the "waters" of tribulations and afflictions. For thus the Psalmist says, Psalm 68:2: "Save me, O God: for the waters have come in even unto my soul."

I HAVE PERISHED. — In Hebrew נגזרתי (nigzarti), that is, I have been cut off, namely because my life is cut short like a thread, which the Poets said was done by their Clotho.

These things allegorically agree with Christ's passion and tomb; for the Jews placed a stone upon His tomb. So St. Jerome, or rather Rabanus, Olympiodorus, and Rufinus in his Commentary on the Creed, near the middle.



Verse 55: FROM THE LOWEST PIT

55. FROM THE LOWEST PIT — from the greatest afflictions.

Second, St. Thomas and Theodoret explain this of the underground prisons into which the Jews were cast at Babylon.

Third, and best, Jeremiah, who was cast into the lowest pit, that is, the deepest or bottommost (for this is the Hebrew תחתית, tachtiioth) and most profound pit, speaks of himself and his own pit, as I have said. So the Chaldean, Olympiodorus, Hugo, Lyranus.



Verse 56: YOU HAVE HEARD MY VOICE

56. YOU HAVE HEARD MY VOICE — when You freed me from prison through the eunuch Ebed-melech (Jeremiah 38); now therefore I pray that again, as is Your custom, You may hear me.

DO NOT TURN AWAY (in Hebrew: do not hide) YOUR EAR FROM MY SOBBING. — In Hebrew, from my breathing, which when frequent produces sobbing, as if to say: In You I hope and breathe, because in human affairs I have no relief, relaxation, hope, or consolation. Jeremiah wrote these Lamentations after the destruction of Jerusalem: hence here he partly recalls the evils which he suffered from the Jews during and before the siege of the city; and partly for future evils, now threatening him from the Jews in Egypt, he begs for God's help; for he suffered terrible things there, and was finally stoned to death. See chapters 42, 43, and 44. His plea for future help begins here and extends to the end of the chapter.



Verse 57: YOU HAVE DRAWN NEAR

57. YOU HAVE DRAWN NEAR — You have come to me, You have offered me Your hand and help, when You brought me out of prison through the eunuch (Jeremiah 38). The Chaldean translates: You sent an angel who might free me, on the day when I called upon You. By 'angel' he understands the eunuch, who here was like an angel to Jeremiah, or a true guardian angel of Jeremiah, who prompted the eunuch to free Jeremiah from prison, and who comforted Jeremiah in prison, reminding him of that voice of God from chapter 1:17: "Do not be afraid."



Verse 58: YOU HAVE JUDGED

58. YOU HAVE JUDGED — namely first, when You put to death my enemy Hananiah the false prophet (Jeremiah 28:17); second, when You freed me from prison through the eunuch, and then through Nebuchadnezzar; third, when You proved by the very event that my prophecies, which they attack as if false, are true, by causing the king, the people, and the city to be captured, as I had predicted. So the Chaldean, Origen, Rupert, Hugo, Lyranus, Vatablus. But Rabbi Solomon and St. Thomas take these words about the people, whom God of old delivered from Pharaoh and often judged, that is, vindicated and set in freedom.



Verse 59: THEIR INIQUITY.

59. THEIR INIQUITY. — In Hebrew it is עותתי (avvatati), that is, my iniquity, or my perversity, namely the injury which my enemies the Jews inflict upon me; for תי ('my') is taken passively, that is, which I suffer. So the Chaldean.



Verse 60: ALL THEIR FURY.

60. ALL THEIR FURY. — In Hebrew נקמתם (nigmatam), that is, their vengeance.



Verse 61: THEIR REPROACH

61. THEIR REPROACH — with which they afflicted me.



Verse 62: THE LIPS OF THOSE WHO RISE UP AGAINST ME

62. THE LIPS OF THOSE WHO RISE UP AGAINST ME — You have heard.



Verse 63: BEHOLD THEIR SITTING DOWN AND THEIR RISING UP; I AM THEIR...

63. BEHOLD THEIR SITTING DOWN AND THEIR RISING UP; I AM THEIR SONG. — See that I, both when they sit and when they rise and stand, am their story and their song. Thus Christ says: "They that drank wine sang against Me" (Psalm 68:13), and Job 30:9: "I have become their song."

Second, sitting is the posture of those who pray; standing is that of those who work, as if to say: Whether they are at leisure or at business, they hurl jibes at me.

Third, sitting belongs to judges, who handle serious matters; rising belongs to those at leisure when they cease from serious affairs, as if to say: Whether they handle serious business or take a break from it, they mock me. So a Castro.

Fourth, sitting and rising signify every movement, posture, bearing, and action. Psalm 138:2: "You have known my sitting down and my rising up," that is, all my movements and actions, as if to say: You see, O Lord, that the Jews in every

work and action sing about me, laugh at me, and mock me. So Maldonatus. The Prophet prays to God that, just as He was present to him formerly before the destruction, so now too He may be present and free him from the machinations of the Jews who wished to flee to Egypt, or who had already fled there.



Verse 65: YOU WILL GIVE THEM A SHIELD OF THE HEART.

65. YOU WILL GIVE THEM A SHIELD OF THE HEART. — In the Hebrew there is a beautiful paronomasia: for נגינה (neginna), that is, their song with which they sing against me (verse 73), You will give them a just and fitting recompense מגנה (meginna), that is, a shield or encircling of the heart, that is, sorrow and anguish that girds, closes, constricts, and oppresses the heart, say Vatablus and the Chaldean (hence the Arabic also translates: Constrict them with sorrow of heart); so that the heart, overwhelmed by evils, finally becomes hardened and insensible, like a shield or a stone; for experience shows that this naturally happens in extreme dangers and afflictions, as I myself have experienced when placed in the most imminent peril of captivity and life. Or, as if to say: You will give them a cardiac ailment, as physicians call it, in which the heart is, as it were, suffocated by a covering placed upon it from grief; so Rabbi David and Maldonatus. Let this be the prison of those who shut me in an unjust prison. Thus Zedekiah, who imprisoned Jeremiah, and his princes who urged him to it, were captured by the Chaldeans, imprisoned, blinded, and killed, and thus encircled and overwhelmed by anguish and sorrows.

He alludes to the shield of the ancients, which covered the soldier almost entirely, and was therefore nearly equal to him in length, while the buckler and targe covered only the head or chest. Livy teaches this in book I: "In place of the buckler, the second class was given (a shield), because they had no breastplate, so that the shield might serve in place of buckler, breastplate, and cuirass, and protect the whole body." Hence Ammianus, book XVI, records that soldiers crossed rivers on their shields as on boats. Moreover, soldiers slain in battle were carried on their shield as on a bier, as Virgil shows of Pallas being borne in Aeneid X. Hence that saying of the Spartan woman to her son: "Either bring back the shield" — as a victor — "or return on it" — as one slain, on a bier. The sense therefore is, as if to say: Just as a shield girds and covers the whole soldier, so may Your fury encircle and overwhelm them entirely.

Again, as if to say: You, O Lord, were to me Jeremiah a friendly shield in prison; but to my enemies and Yours, be a hostile shield. For just as You willed Your faithfulness and kindness to be a shield for me; so those who persecute me will have no other shield for their heart from You than indignation, toil, and misfortune. So Sanchez, who also adds that the Hebrew meginna can be derived from the root נגן (nagan), that is, to play, to sing psalms, so that meginna would be the same as negina, as if to say: I am to them a song and a story for insult: You will be to them a song for toil and mourning, such as a funeral dirge or a death-song that is customarily sung at the obsequies of the dead. This allusion is not unsuitable; for the same word can allude to many things; yet the genuine and proper meaning of meginna is that it signifies a shield, as translate

our translator and others, from the root גנן (ganan), that is, he covered, he protected. Therefore the first exposition is solid and genuine.

Differently the Seventy translate it as ὑπερασπισμὸν καρδίας, that is, protection of the heart. And Rabbi Joseph attributes this shield to the Prophet, by which God was going to protect him so that the Jews hostile to him could not harm him. But the words of the text resist this, saying: "You will give them," not "him." Others by shield or covering of the heart understand ignorance, blindness, hardness, and unbelief. So Hugo, Lyranus, Dionysius. Hence tropologically by this shield you may understand the crass and affected ignorance of God's and the Church's commandments, says Delrio in adage 881.

Finally Rabbi Solomon for 'shield of the heart' translates 'crushing' or 'breaking of the heart.' For the root מגן (magan), he says, signifies to break and to crush. But in both respects he errs, and shows himself unskilled in Hebrew words.

YOUR TOIL. — In Hebrew תאלה (taala), that is, a curse, an execration, so that nothing may turn out well for them, as if to say: You will give them a shield of the heart, namely Your curse, which may cover, constrict, and harden their heart.

Second, Rabbi Solomon translates taala as 'Your folly,' from the root יאל (iaal), which in the niphal signifies to be foolish: hence אויל (evil) means a fool, as if to say: They themselves said that Your oracles, O Lord, and the threats of Jeremiah concerning the destruction of Jerusalem and the captivity and afflictions of the Jews, were false and foolish; now therefore You will throw this back in their faces, so that these oracles which they called foolishness may in reality come upon them and be the shield and oppression of their heart: then they will see that not Your words, but their own words and deeds were foolishness, and that by opposing God and the Prophets they acted foolishly.

Third, and best, תאלה (taala), that is, a curse, is placed by metathesis for תלאה (telaa), that is, toil: for it alludes to verse 5: "He has surrounded me with gall and toil," as it is in Hebrew, telaa. Telaa signifies toil, weariness, trouble, sorrow, anguish, and torment, as if to say: The weariness, sorrow, and trouble with which my enemies the Jews made You toil, O Lord, by wearying You with their continual sins — repay this to them as like for like, so that they likewise may toil, be tormented, and be wearied by evils and afflictions sent by You; and let this be their shield, or the encircling and oppression of the heart. So Rupert, Hugo, St. Thomas. Hence the Syriac, both Arabic versions, and the Chaldean translate telaa as a blow, a striking, an affliction, and refer it to the following word תרדוף (tirdoph), which our translator renders 'You will pursue'; but they translate it 'it will pursue' (for it can be rendered either way). So the Syriac translates: You will give them sorrow of heart, and Your blow will pursue them; the Arabic: Constrict them with sorrow of heart; and Your persecution will pursue them; the Chaldean: Your affliction will weary them, as if to say: Let the Jews feel, O Lord, Your harsh hand that wearies us; indeed this actually happened to them, when with extreme famine

and other miseries they labored during the siege, and afterward when the city was captured they were led into prisons and into Babylon. So Lyranus. 'Toil' therefore is taken here actively, not passively, as if to say: "Your toil," namely, not that by which You toil and grieve, but that by which You will cause them to toil and grieve. Hence, explaining, he adds: "You will pursue in fury and destroy them under the heavens, O Lord."

Allegorically, as if to say: Your toil, that is, the toilsome life, passion, and cross which the Jews imposed upon You, O Christ, repay to them in the destruction through Titus and Vespasian. So Delrio. To this pertains the exposition of St. Jerome, or rather of Rabanus, except that he takes the 'shield of the heart' as the scandal of the Jews arising from the human weakness they saw in Christ: "He gave them," he says, "a shield of the heart, His toil; because by a just judgment He thereby showed them (the Jews) as proudly obstinate against Him, since He Himself labored for us in His weakness; for they rejected from themselves the words of the preachers, having disdained the infirmities of the Lord's passion," as if to say: God justly punished the Jews with blindness and hardness of heart, because they rejected Christ who was toiling for them in His humanity, afflicted and suffering: for from this very thing they ought to have loved and honored Him all the more, the more unworthy things He undertook for them; because therefore they did not do this, but turned away from the laboring Christ, hence they were justly blinded and hardened by God.

Likewise St. Gregory, homily 22 on the Gospels: "You will give them," he says, "a shield — Your toil; for lest the arrows of preaching penetrate their hearts, while they disdained the toil of His passion, they held, as it were, that very toil of His as a shield, so as not to allow His words to pass through to them, since they saw Him laboring unto death."

Finally Hector Pinto explains it thus: You, O Christ, will give to men the toil which You undertook for them, so that it may be a shield for them in every temptation. Your passion will be their protection, Your toil will be their buckler. But those who reject or neglect this will be afflicted here and will go to hell. However, this sense does not well cohere with the letter and context.



Verse 66: UNDER THE HEAVENS

66. UNDER THE HEAVENS — from the earth. This truly came to pass; for during the seventy years of captivity all the enemies of Jeremiah perished, and not one of them returned to Judaea: just as in the desert all the murmurers perished, and only Joshua and Caleb entered Canaan (Numbers 14:29).




Hebrews VIII



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Hebrews 8:1-13

	Verse 1: Now of the Things Which We Have Spoken This Is the Sum

	Verse 2: A Minister of the Holies, and of the True Tabernacle, Which the Lord Hath Pitched

	Verse 3: For Every High Priest Is Appointed to Offer Gifts and Sacrifices

	Verse 4: If Then He Were on Earth, He Would Not Be a Priest

	Verse 5: Who Serve Unto the Example and Shadow of Heavenly Things

	Verse 6: But Now He Has Obtained a Better Ministry

	Verse 7: For If That Former One Had Been Faultless, No Place Would Have Been Sought for a Second

	Verse 8: For Finding Fault with Them He Saith: Behold the Days Shall Come

	Verse 9: Not According to the Testament Which I Made with Their Fathers

	Verse 10: For This Is the Testament Which I Will Make to the House of Israel After Those Days

	Verse 11: And Every Man Shall Not Teach His Neighbor, Saying: Know the Lord

	Verse 13: But in Saying New, He Has Antiquated the Former






Synopsis of the Chapter

By way of recapitulation he shows that Christ's priesthood surpasses the Aaronic as the body surpasses the shadow; then, in verse 6, he passes from priesthood to testament, and teaches that the old testament, like the priesthood, has been abolished by the new one of Christ, inasmuch as it does not write God's laws on tablets of stone, but on the heart and mind.




Vulgate Text: Hebrews 8:1-13

1. Now of the things which we have spoken this is the sum: We have such a high priest, who is set on the right hand of the throne of majesty in the heavens, 2. a minister of the holies, and of the true tabernacle, which the Lord hath pitched, and not man. 3. For every high priest is appointed to offer gifts and sacrifices: wherefore it is necessary that He also should have something to offer; 4. if then He were on earth, He would not be a priest: seeing that there were already those who offered gifts according to the law, 5. who serve unto the example and shadow of heavenly things. As it was answered to Moses when he was about to finish the tabernacle: See (saith He), make all things according to the pattern which was shewn thee on the mount. 6. But now He has obtained a better ministry, by how much also He is the mediator of a better testament, which is established on better promises. 7. For if that former one had been faultless, then no place would have been sought for a second. 8. For finding fault with them He saith: Behold the days shall come, saith the Lord: and I will perfect, over the house of Israel and over the house of Juda, a new testament; 9. not according to the testament which I made to their fathers, on the day when I took them by the hand to lead them out of the land of Egypt: because they continued not in My testament, and I regarded them not, saith the Lord. 10. For this is the testament which I will dispose to the house of Israel after those days, saith the Lord: putting My laws into their mind, and on their hearts I will write them: and I will be to them a God, and they shall be to Me a people: 11. and they shall not teach every man his neighbor, and every man his brother, saying: Know the Lord: for all shall know Me from the least to the greatest of them: 12. because I will be merciful to their iniquities, and their sins I will remember no more. 13. Now in saying «new,» He has made the former old. And that which decayeth and groweth old is near its end.




Verse 1: Now of the Things Which We Have Spoken This Is the Sum

As if to say: The chief point, sum and summary of what I have said and am saying about the excellence of Christ's priesthood is what follows. So the Syriac; or as Chrysostom has it: the "sum" or chief point, that is, the principal and greatest matter, to which as to a target the other things I have said about Christ as pontiff are referred, is what I shall now expound. But the former sense is plainer, both because in Greek it is not kephale, that is head, but diminutively kephalaion, that is little head or sum, namely because it is brief and as it were a summary of what has been said; and because in fact Paul in this chapter performs a recapitulation, and what the whole epistle disputes about the excellence of Christ's new pontificate and the infirmity of the old ones, and about their abrogation, in this chapter he summarily encompasses and forcefully confirms.

Note the Hebraism, "over these things," that is "of these things." For the Hebrews sometimes explain the regimen of the genitive by ב bet, that is in, or by על al, that is over.

We have such a high priest, who is set on the right hand of the throne of majesty in the highest. — This is the chief point, sum and summary of what has been said, namely that Christ far surpasses not only the Aaronic priests but also the angels, and is such and so great, that He sits above all at the right hand of God.

Note: "Throne of majesty," that is the throne of majesty, on which namely sits the majesty of God the Father, so that God the Father is called "greatness" or "majesty"; just as we are accustomed to call kings "royal Majesty," and to call princes "Highness." Or secondly, "throne of greatness" or majesty, is the greatest and most august throne, of supreme majesty and glory. Both senses are Theophylact's, and both are from the Hebrew phrase.

Furthermore, Christ sits at the right hand of the Father not only as God, but also as man: for as man He is pontiff. Hear St. Cyril in the Council of Ephesus, epistle to Anastasius, etc.: "That the incarnate Word sits with God, and is of equal glory with God and the Father, even in the flesh, as being one Son, even when He was made man, the most wise Paul makes manifest, writing: We have such a high priest, who sits at the right hand of the throne of majesty in the highest." For in Christ this man and this God are the same, on account of the same hypostasis. Whence Cyril adds: "Therefore the choir of the holy Prophets contemplated even the incarnate Son on the throne of divinity."

In the highest. — In Greek en hypselois, that is, in the heavens.




Verse 2: A Minister of the Holies, and of the True Tabernacle, Which the Lord Hath Pitched

A minister of the holies. — Because Christ makes saints, and is the author of true sanctity, says Chrysostom and others, and as one passing among the saints in heaven will minister to them. But the word "of the holies" here is not of masculine gender, but neuter; nor does it signify men, but the sanctuary. "Of the holies," therefore, that is, the public minister of sacred things in the Holy Place and the Holy of Holies (for this is leitourgos), namely the priest and pontiff, is Christ. This is clear from what follows; for in explaining "of the holies," he adds, "and (that is) of the tabernacle (sanctuary) which the Lord pitched, and not man," as if to say: Christ is the pontiff not of the old sanctuary made by man, namely Moses, which consisted of the Holy Place and the Holy of Holies; but of the new, namely the Church prefigured by the old Holy Place and Holy of Holies, which not Moses but God constructed; for the Holy Place signified the Church of Christ walking on earth and tending toward the Holy of Holies, that is, toward heaven, to the Church Triumphant — as if Paul were saying: Christ is priest both of the Church Militant and of the Church Triumphant, because in the Militant He offers daily through His priests the sacrifice of the Eucharist, which He Himself first offered and instituted in it while He lived; but in the Triumphant He is pontiff, because He Himself first opened the way to heaven, when through His own blood He entered into the Holies, having found eternal redemption, as the Apostle says in chapter IX, and there He intercedes for us.

Which He pitched. — Therefore heaven is neither moved, nor is it round, but fixed, and consisting fixedly in its quadrature, says St. Chrysostom. The former is true, namely that the empyrean heaven, in which the Blessed are, is not moved but is fixed and immobile. The latter, namely that it is square, not spherical, at least as regards the convex surface, is also taught by Luis de Molina in the treatise On the Work of the Six Days, and the Conimbricenses in book II On the Heaven, chapter V, Question I, article 2. St. John also intimates this in Apocalypse XXI, where speaking of heaven he says: "The city is laid out as a square"; which can be taken literally, as it sounds. But better will you take this square, as also the stones, streets, walls and other ornaments of that heavenly city, which St. John describes in that chapter, not literally, but symbolically: namely that partly for ornament, partly for firmness, partly and especially for amplitude and convenience, by which it is opened to all the regions of the world, it is called and presented as square: for square cities are most firm, most ornate and most convenient for those entering and going out, inasmuch as by the four sides of their square they look toward the four regions of the world, so that through the gates of each side, men from any region can enter and go out directly. And this is what John wishes to signify by this quadrature of heaven, namely that on its four sides it looks toward the four regions of the world, and on each of these has three, that is many and abundant gates, by which from all the regions of the world the Saints and elect may enter heaven. For he refers to and explains what he had said in verse 13, that this city has three gates on the East, three on the North, the same number on the South and on the West. Wherefore there is nothing that compels us to say that the empyrean heaven is of a different shape from the other heavens, and is square: and so what Aristotle and the philosophers in book II On the Heaven, chapter IV, teach, namely that heaven is spherical because the spherical figure is the most perfect and most capacious, can also be attributed to the empyrean heaven.




Verse 3: For Every High Priest Is Appointed to Offer Gifts and Sacrifices

"Sacrifices" are bloody victims; "gifts" are unbloody, as I said in chapter V, verse 1. The Apostle proves what he said in verse 2, namely that Christ, although He sits at God's right hand in heaven, is nevertheless there a "minister of the holies," that is of the sanctuary, and a priest, who namely ministers to God by sacrificing and by offering sacred victims and gifts; he proves it thus: Christ, although He sits in heaven, is nevertheless pontiff; but every pontiff offers gifts and victims: therefore Christ also in heaven offers His victims and gifts, namely His sacrifice on the cross, which He once offered on Mount Calvary, and now also offers the very same to the Father in heaven by continual commemoration, chapter IX, verse 12.

Secondly and properly, Christ in heaven offers the sacrifices of the Mass, which are celebrated daily throughout the whole world; for in these the first and principal priest who consecrates, offers, and performs the transubstantiation, is Christ.




Verse 4: If Then He Were on Earth, He Would Not Be a Priest

As if to say: If Christ's priesthood were such as you, O Jews, require, namely that your Messiah should always dwell among you in Solomon's temple, and there sacrifice and do those things which the Levitical and Aaronic priests did: "He would not even be a priest," in Greek oud' an en hiereus, that is, Christ would not even be a priest and pontiff: both because for this earthly priesthood and for procuring and obtaining its earthly goods the legal and Levitical priests would suffice, nor would another priest be needed according to the order of Melchisedech, namely Christ; and because Christ, if He were only an earthly priest, would not have offered a victim worthy of Christ, that is of the Redeemer and Savior, which would suffice for our salvation. For no victim was worthy and sufficient to unbar heaven and to bring us heavenly goods and salvation, except Christ Himself immolated on the cross, slain, and having ended His earthly life. So Oecumenius.

From these things the Apostle gathers that Christ is pontiff and minister of the Holies not only on earth, but also in heaven, as has preceded.

From this passage badly understood, recently a certain Faustus Socinus of Siena fabricated an impious dogma, and spread it in Poland and Holland, namely that Christ was not a priest on earth, but only in heaven, and so that He offered no sacrifice or ransom of our redemption on the cross; and consequently that Christ was not Redeemer and Savior, but only the Teacher of men, who by His holy life merited that after death He should become priest and pontiff in heaven. Whence before the cross and resurrection He was indeed a Prophet, but only a man, who therefore was not to be called otherwise than Jesus of Nazareth; but after the resurrection He was made Christ, and so was henceforth to be called. This blasphemous dogma not only renews and surpasses the ancient Arianism, Nestorianism and Pelagianism, but also overthrows Christ and Christianity entirely. But the foundation drawn from this passage and from chapter IX, verses 11 and 24, where the Apostle says that "Christ being come a high priest of the good things to come, entered into heaven, that He may appear before the face of God for us," is null: for in these and similar passages the Apostle only teaches that Christ is our pontiff not only on earth, as Aaron was, but also in heaven, and so is an eternal pontiff, as David had promised in Psalm CIX, in the sense which I explained on chapter VII, verses 3 and 21.

For that the Apostle wishes and teaches that Christ on earth and on the cross was pontiff, and that He properly offered His expiatory sacrifice for the sins of the whole world on earth, not in heaven, where there is no place for sacrifice, but for reward, is clear both from other things, and from what he says in chapter IX, verse 14: "The blood of Christ, who through the Holy Spirit offered Himself unspotted to God, shall cleanse our conscience"; and so he adds that by Christ's blood the new testament and covenant was established, by which God forgives us our sins through Christ's merits and the sacrifice accomplished on the cross, confers grace and promises the heavenly kingdom. And in verses 26 and 28: "Christ," he says, "was offered once (where, if not on the cross?) to exhaust the sins of many." Again, in chapter X, verse 14: "By one oblation (of the cross)," he says, "(Christ) has perfected forever them that are sanctified." And throughout in Romans, Galatians, Corinthians and other epistles the Apostle proclaims that Christ died for our sins, and that we cannot be justified from them through the works of the law, but only through the faith and merits of Christ: and so He is entirely engaged in teaching that there is no other way or hope of justice and salvation than through the blood and death of Christ, and Him slain on the cross, "who has been made for us justice, sanctification and redemption."




Verse 5: Who Serve Unto the Example and Shadow of Heavenly Things

As if to say: The Levitical priests "serve" (in Greek latreuousin, that is, with latria and great reverence they serve) the tabernacle, that is, the Holy Place and the Holy of Holies; which is only an example, in Greek hypodeigma, that is sub-showing, obscure picture, representation, type and shadow of heavenly things, which are accomplished in the Church, both the earthly and militant, and especially the heavenly and triumphant, by Christ. For first, the sacrifices and victims which the Levitical priests daily offered on the altar of holocausts signified the sacrifice of the Mass, which Christ daily offers through His priests in the Church.

Whence Chrysostom and Theophylact beautifully and truly note that the Levitical priesthood was only a hypodeigma, that is, an obscure and slight representation of our priesthood, and that ours is here called by the Apostle "heavenly," because it has a heavenly victim, namely the body of Christ, and therefore has angels present; and because it obtains heavenly goods, opens heaven for us, and consequently because it requires a heavenly life from its ministers. "Here," they say, "in our mysteries there is nothing earthly, but all things are heavenly and spiritual; where there are angelic hymns, where there are the keys of the kingdom of heaven, where there is the remission of sins, and again the binding and loosing, where our conversation is in heaven, how are not the things which are with us heavenly?"

Secondly, that the pontiff, having immolated victims, entered with blood once a year into the Holy of Holies, signified that Christ, through the immolation of His blood and life, would enter into heaven, that there with God He might be our pontiff, interceding for us and unbarring heaven for us, of which it will be spoken in chapter IX, where he calls these very heavenly things heaven itself, of which the Jewish and earthly Holy of Holies were examples.

Note this passage for the veneration of holy images. For the Apostle here says that the Jews paid latria and the highest cult of that age to the tabernacle, as to a hypodeigma, that is, the image and picture of heavenly, invisible and divine things: for this is what the word latreuousin signifies. The Jews, adoring the propitiatory of the ark, were adoring God represented through it, and as it were sitting on it as on His throne. For just as the Saints are venerated in their image, so also God.

As it was answered (kechrematistai, that is, was spoken by a divine oracle) to Moses, when he was about to finish the tabernacle. — "Was about to finish," that is, was wishing or thinking to finish, for in Greek it is mellein epitelein, that is, when he was about to finish the tabernacle.

See, He saith, make all things according to the pattern which was shewn thee on the mount. — He cites the last verse of Exodus chapter XXV, whose literal sense is this: See, O Moses, that you make the tabernacle, the candlestick, the ark, and the other things pertaining to the tabernacle according to the pattern which I have during these forty days you spent with Me on Sinai described to you with a living voice, and proposed for you to behold by some sensible image. That this is the literal sense is clear from what precedes, especially chapter IX, where God promises this idea of the tabernacle to Moses.

Secondly, allegorically, this idea of the tabernacle, as well as the tabernacle itself, was an idea of Christ and the Church: and so the Apostle in this passage signifies that there was also shown to Moses an idea, or an allegorical and anagogical exemplar, namely heavenly things, that is the spiritual tabernacle, namely the Church of Christ, both militant and triumphant, which was signified by this material Mosaic tabernacle; so that according to this exemplar of the Church, Moses was commanded to construct his material tabernacle, in such a way and form that it might correspond to the Church as to its type and exemplar, and might aptly refer to it and represent it: so that Moses might see, at least in general and confusedly, that the tabernacle which he was about to construct, and its altars, vestments, victims and other vessels, were types, shadows and pictures, by which the Messiah with the Church, and His heavenly goods, and especially the priesthood and sacrifice of Christ were depicted. So teach Anselm here, and Bede on Exodus chapter XXV. For the tropological sense, see the last verse of Exodus XXV.




Verse 6: But Now He Has Obtained a Better Ministry

As if to say: Christ has received a better and more excellent priesthood than the Levitical and legal priests: more excellent, I say, by as much as the new testament, of which Christ is mediator, surpasses the old, and promises greater goods to His own: for the old testament pledges, promises and provides earthly goods, but the new heavenly goods.




Verse 7: For If That Former One Had Been Faultless, No Place Would Have Been Sought for a Second

For "had been faultless" the Greek is en amempton, that is, would have been irreprehensible: he therefore calls "fault" of the law, not sin, as if that old law contained something evil, as the Manichaeans wished. For that law was holy, as the Apostle says, Romans VII, verse 12; but by way of intensification and amplification, he calls "fault" the infirmity and defect of the law, because namely it could not justify and save men: and in this respect the law was as it were reprehensible and to be corrected. For the law of Christ tacitly rebukes the old law, and convicts it of infirmity, when it abolished and removed it, as if to say: If the law and old testament could have removed faults and sins, if there had been no defect in it to be supplied and corrected, no place would have been sought for a second, that is, a second, namely a new, testament would not have been introduced and substituted in its place.

Note the hypallage: "place of a second," that is a second in the place, or placed and set in the place of the first.

Others explain thus, "if it had been without fault," that is, if the law had not been the occasion of fault: for thus to the Romans chapter VII, verses 5 and 11, the Apostle says that the law works death. Thus cold is called slothful by metonymy, because it makes men torpid and slothful. But this sense seems to be beside the mind and scope of the Apostle. For the Apostle does not press this occasion of sin here, but only the weakness and impotence of the law to justify. Yet this sense follows from the prior one; for because the law commanded sins to be avoided, and yet did not give grace to avoid them, hence it was occasion of greater sin: for without grace the law cannot be fulfilled nor sins avoided. Others again refer "had been without fault" not to the old testament, but to the men who lived under it, who by its power could not be without fault. But that Paul speaks here not of men, but of the testament, is plain from the very words, and from the little particle nam. The first sense therefore is the genuine one.




Verse 8: For Finding Fault with Them He Saith: Behold the Days Shall Come

He proves that the old testament and law was not without fault, and therefore that another, namely the new testament, was introduced by God, from this that Jeremiah reproves the Jews, saying in chapter XXXI: "Because they themselves did not continue in My testament, and I neglected them, says the Lord."

Note: The Apostle speaks circumspectly, "reproving them," namely the Jews; but not reproving it, namely the law or testament; for this would have been odious to the Jews to whom the old law was held in marvelous veneration: yet tacitly when he reproves the Jews, he reproves their law, as weak and feeble, which namely could not make the Jews obedient to itself and good; thus the vices of disciples are usually ascribed to the pedagogues: for the law of the Jews was a pedagogue. Whence soon Jeremiah adds, and from him Paul, that God will introduce a new testament in place of the old, which will confer copious grace on Christians, that they may spontaneously keep the law of Christ, and become good and holy; as if Paul were saying: Jeremiah reproves the Jews, who were under the old testament, that they sinned against the law, and because this their testament and law could not prevent, take away, and remove these sins, therefore he promises a new testament and law of grace, which will take away and remove sins, and in place of the rebellious Jews will introduce Christians obedient to the law and will of God in all things. So Chrysostom and Theophylact.

Behold, the days will come, saith the Lord: and I will consummate a new testament upon the house of Israel, and upon the house of Juda. — For "consummabo" in Hebrew it is כָּרַתִּי karati, that is, I will strike and cut a testament, that is, a new covenant. See on this phrase what was said at 1 Corinthians XI, 25.

Secondly, "the house of Israel" he calls the ten tribes which under Jeroboam made schism from the house of Juda, that is, from the two tribes of Juda and Benjamin; as if to say: Christ by His new covenant and testament will again join the twelve tribes already cut and divided into one people, into one kingdom, into His one Church.

Note: Symbolically the Apostle, as also the Prophet, by the house of Juda understands any Jews, but by the house of Israel the Gentiles; because as the house of Juda alone retained the true temple and worship of God, so the house of Israel turned aside to the golden calves, and then to the rites and idolatry of the Gentile Assyrians, IV Kings XVII, verses 22 and following. And so the Israelites became as it were Gentiles. Therefore the Prophet and Apostle signify that both Gentiles and Jews, and so all the faithful and all peoples, will be partakers of this new testament and grace of Christ.




Verse 9: Not According to the Testament Which I Made with Their Fathers

As if to say: This new testament will not be such as the old was, made with the fathers; but far more excellent than that which I struck with Moses.

Excellently St. Augustine, sentence 384: "As the art of medicine," he says, "although it remains the same and is in no way itself changed, yet changes its precepts for the sick, because our health is changeable: so divine providence, although it be itself wholly unchangeable, yet variously aids the changeable creature, and according to the diversity of diseases commands or forbids different things to different men, that from the vice from which death begins, and from death itself, it may bring back and strengthen to its nature and essence those things which are failing, that is, tending to nothingness."

In the day when I took hold of their hand, to lead them out of the land of Egypt. — "On the day," that is, at the time: for not on the same day on which God led out the Hebrews from Egypt, but only on the fiftieth day after the exodus, did He give them the law on Sinai.

Note the word "apprehendi," as if to say: I, God, so loved the people Israel, that as a father I took him by the hand not as a servant, but as My son and child, and led him out of Egypt, and on the fiftieth day after gave him the law, and entered into covenant with him, that he, mindful of so great a deliverance, might exactly keep it; which yet he did not perform.

Because they themselves did not continue in My testament, and I neglected them, saith the Lord. — For "neglexi" in Hebrew it is בָּעַלְתִּי בָם baalti bam, that is, I dominated them, or over them, dominated, I say, not as a spouse or husband, as Vatablus and the more recent translators render, but as an enemy, repelling them from Me and My Church, neglecting, reprobating, and destroying them. Whence the Septuagint, which Paul follows here, openly translates, "emelesa auton," that is, I neglected, despised, reprobated them. So also R. Joseph Kimchi translates, I loathed, I abominated them; as if Jeremiah were saying: Because the Jews did not keep the conditions of My covenant, namely My laws, hence I rejected them, and made the covenant void, and decreed to establish a new people for Myself, and to enter into a new covenant with them. By this sentence both the old people, and the old law, and the old testament are repelled: the people, because they did not stand firm in the pact: the law, because it did not make its people obedient; but the testament and pact, because the people broke the conditions of the pact, and consequently the pact itself. Therefore in turn God broke and rescinded this His pact.




Verse 10: For This Is the Testament Which I Will Make to the House of Israel After Those Days

The word "quia" is not here causal, but expletive, or rather adversative, in the Hebrew manner; as if to say: But this is the testament and covenant, namely the new, which I will introduce and establish in place of the old.

After those days. — That is, after I shall have neglected and rejected the unbelieving Jews from Me and My Church.

Note: As God entered into the old pact and covenant on Sinai with the Hebrews, Exodus XIX and XXIV, by which He bound Himself to be the God and protector of the Hebrews, and to give them the land of Canaan, under this condition, if the people would obey Him and keep His laws, and that covenant was confirmed in Exodus chapter XXIV by the blood of victims, and by the common feast of the contracting parties. For Moses and Aaron in the role of God's herald ate with the people from the covenantal victim: for Moses here was as it were the herald and mediator of God and the people. By similar reason and manner God entered into the new covenant with Christians, whose herald and father patratus is Christ, by which covenant God in the whole Gospel binds Himself to give to Christians His grace, remission of sins, friendship, adoption as sons, every help and protection for working and living well, and finally the inheritance itself of eternal life, under this condition, if they obey Him, if they receive and observe the faith and law of Christ, which is brief and easy, namely of faith and the sacraments: hence it is called new, because it brings new promises, precepts, Sacraments, new grace, new life, a new man.

Note secondly: Christ confirmed this new covenant with His own blood, making Himself a victim on the cross; secondly, by the feast of the Eucharist, which He communicates to all to the end of the world. Not therefore only on the mountain, in that long sermon which He has in Matthew chapters V, VI, VII, as Theodoret would have it, but in His whole life, in the whole Gospel, did Christ institute this covenant, where the contracting parties are God and the Apostles, and other Christians, and Christ is the herald.

Note thirdly: As the old covenant was promulgated on Mount Sinai at Pentecost, so the new on Sion at Pentecost; and as in the old the law was given on stone tablets, as the condition of the covenant, so in the new the law was given, but on the tablets of the heart: that one written with a brush, this with the Spirit of the living God, because through Christ grace and charity is poured forth into our hearts, that is, into our free will, through prevenient, accompanying, and sanctifying grace. Therefore free will is not here taken away, as Calvin would have it, but is altogether presupposed in the word "free," and because, as I said, this covenant, as also any other, requires a condition on our part, namely that we obey God calling and cooperate with His grace, pursue justice, and persevere in it, if we wish to obtain the heavenly inheritance. As therefore Moses descended from Sinai to the people bearing the tablets of the law, so the Apostles, descending from Sion bearing in mind the Holy Spirit and His dogmas and gifts, came down to all nations, and proposed and communicated them to them.

Giving My laws into their mind, and on their heart I will inscribe them. — For "dando" in Hebrew it is נָתַתִּי natatti, that is, I will give, and this is clearer: for they are words of the new testament and pact. The Septuagint, however, which Paul here follows, translates didous, that is, giving, or by giving. Which comes to the same.

I will give. — Note: The thing which God promised to us by His new covenant and testament is the Holy Spirit, or the law of grace and charity breathed and inscribed upon the mind. Whence St. Augustine, book On the Spirit and the Letter, chapter XXI: "What," he says, "are the other laws written by God on hearts, except the very presence of the Holy Spirit?" On the contrary, in the old covenant, the law written on tablets was not the thing promised, but the condition of the covenant.

Yet here note: God does not write the Holy Spirit on heart and mind by Himself alone, as He alone wrote the old law on stone tablets; but He requires the consent and cooperation of free will: and this is the condition of the covenant both new and old. Therefore God now inscribes His law and counsels not on books, or tablets, or fringes, as formerly among the Jews, but on the very mind and intellect of Christians, when He imprints on him faith and prudence in things to be done, and frequent illuminations and illustrations, by which He shows the mind how beautiful the law of Christ is, how useful, divine, sweet; how foul sin is, how easy repentance, how pleasant the pious and Christian life.

Secondly, He inscribes these on the memory, when He imprints the memory of these on man, and continually renews and refreshes it. Thirdly, He inscribes these on the heart and will, when He infuses into him pious affections, complacencies, impulses, promptness, and finally charity toward the law of God, that he may say: "Lord, give what You command, and command what You will." So St. Augustine, book On the Spirit and the Letter, chapter XVII and following.

And I will be to them a God, and they themselves shall be to Me a people. — It is a Hebraism; as if to say: I will be to them God, and they themselves shall be to Me a people, namely chosen, singular, and peculiar: for though I am the God of all men, and all are My people, yet Christians who love Me I will hold as My peculium, as My Church, as My people, so that with respect to them I may seem to neglect the rest, and not to hold them as My people.

Note the emphasis in the word "God": "I will be to them God," that is, I will be to them a most clement father, provider, protector, bestower of grace, glory, beatitude, and of all good things; vice versa they themselves shall be to Me a people, because they will acknowledge, believe, serve, worship, and obey Me, will hope and love as their God, lord, and most loving father. He alludes to Exodus XIX, 5: "You shall be to Me a peculium out of all peoples, and a kingdom of priests, and a holy nation."




Verse 11: And Every Man Shall Not Teach His Neighbor, Saying: Know the Lord

First, St. Augustine, book On the Spirit and the Letter, chapter XXIV, Anselm, and Cajetan think this is said of the Blessed; as if to say: When through the new testament we shall pass into heaven, and shall be blessed, then no one will any longer teach another, because the new law, the clear and blessed vision of God, will teach all sufficiently and more.

But this is beside the mind both of Jeremiah and of Paul. For each speaks of the knowledge and grace which the new testament brings to the faithful in this life, since the old testament brought little of light, wisdom, and grace to the Jews.

Secondly, St. Thomas and Ambrose think these are said of the Apostles, who were taught by the Holy Spirit and needed no other teacher. But this also is too narrow: for both the Prophet and the Apostle speak of any sons of the new testament, and to them promises this light and this grace.

Thirdly, St. Jerome on Jeremiah XXXI explains thus, as if to say: In the time of the new Testament, the faithful will not seek out Jewish or philosophical teachers, as they did before, nor will they seek Jewish traditions, nor philosophical reasons, that they may come to the faith and knowledge of the true God. But this also does not explain the mind of the Prophet, who here seems to exclude not only Jewish or Gentile, but also Christian teachers.

Fourthly and better, Theodoret, Theophylact, Oecumenius, and St. Augustine, book On the Grace of Christ, chapter XII, explain thus, as if to say: In the new law, Christians will not need great labor to learn what is necessary for salvation; but they will do it easily, so that even boys (as we see happens) immediately learn and grasp these things, both because the precepts of the new law are few, namely those of the decalogue, of faith, and of the Sacraments; and because God gives them great illuminations, so that with God teaching interiorly they immediately perceive these things. But neither does this sense exhaust the mind and depth of the Prophet, as will soon appear.

I say therefore that this is the genuine sense of this passage, as if to say: All who through catechesis and baptism have been made Christians (for he speaks of the faithful, not of the unbelievers), both in the primitive Church and afterwards, will have the knowledge, love, worship, and fear of the one true God, and will utterly despise their former idolatry: for God will so interiorly by His grace illuminate their mind, and inflame their heart and will, that, having spontaneously cast off idols and every superstition, they may acknowledge, worship, and love the true God.

Where note first: This knowledge of the Lord, of which Jeremiah here speaks, is not bare and speculative, but affectionate and practical; as if to say: "Know the Lord," and worship Him known, fear and love Him in return. It is a metalepsis. Whence Jonathan the Chaldean translates thus: a man shall not teach his neighbor any more, saying: Know to fear the Lord, because all shall learn that they may know My fear. The same Jonathan, on Hosea IV, where ours has "there is no knowledge of God in the land," has thus: there is none who walks in the fear of the Lord in the land. Therefore Jeremiah and Paul do not speak of the knowledge of all the mysteries and articles of faith, but only of the knowledge and worship of the true God: for this is "know the Lord." This is plain from the reason which he subjoins: "Because I will be propitious to their iniquities, and their sins I will remember no more," as if to say: When Christians will see themselves rescued by God through Christ from the most miserable state of sin and eternal damnation, they will straightway acknowledge God their liberator, will give Him thanks, and will be wholly carried away into love and obedience to Him, namely so that they may strive to obey God's laws and will in all things.

Hence note secondly: Jeremiah here does not exclude the ministry and doctrine of the Apostles, and of other teachers and preachers of the Gospel: for these, as the Apostle says Eph. IV, 11, God placed in the Church to teach, edify, and perfect it. But he presupposes them here. For he speaks to Christians, who have been catechized and baptized by the Apostles and other teachers. Therefore Jeremiah only wishes to teach that in the new law the knowledge, worship, love, and obedience of God will be so easy, when the preaching of the Gospel has been heard, that men spontaneously rush to it: whereas in the old Testament the Jews could scarcely be compelled even by threats and penalties to abandon idols, and to know, worship, love the true God and obey Him; and this would come about because God will not inscribe this knowledge, worship, and law of Himself on stone tablets, as He did for the Jews, but on the mind and heart of Christians: namely by illuminating the mind with such great light, and impelling the will with such efficacy and sweetness, that men are seized into knowledge and love of Him. Yet this does not exclude that, for these things to be begun, increased, promoted, and for other things to be added which pertain to the institution and knowledge of the particular mysteries of faith and laws of Christ, one should teach, exhort, and excite another: for to this, as I said, God placed Apostles, teachers, and Pastors in the Church.

Wrongly therefore do the Anabaptists and other Innovators try to prove from this that the private spirit of each man is the judge of controversies of faith and the interpreter of sacred Scripture, and is the rule both of what is to be believed and of what is to be done. For that spirit is private and secret, which cannot be seen or known by others, indeed by the very man who has it, whether it be black or white: and each will say that he has this spirit, since we experience these private spirits to be most contrary and conflicting among themselves, whence in the Church there will be the greatest confusion and dissension. For Jeremiah and the Apostle here speak not of this private spirit, but of the public and common spirit of all Christians; and they say it does not interpret the Scriptures, but teaches each one interiorly and excites him to the knowledge and love of the true God, and that this is necessary; so much so, "that unless this spirit be present in the heart of the hearer, the discourse of the teacher is idle," as St. Gregory says, homily 30 on the Gospel. Thus St. John, epistle I, chapter II, verse 27, says: "His unction teaches you of all things," as if to say: It is not necessary that pseudo-apostles teach you the faith (for that they are dealt with is plain from verse 22), for you have already learned it, and learn it through me and the Apostles, with the unction of the Holy Spirit cooperating, which both at other times, and especially in the sacrament of Confirmation, you have received. For it is necessary that what the Apostles teach you outwardly, the Holy Spirit teach you inwardly. "For unless He teach you within, every noise of human voice is empty," as St. Augustine says on that passage.

Thus from Isaiah chapter LIV, says St. John in the Gospel chapter VI, verse 45: "And they shall all be taught of God." In Hebrew limmude, in Greek didaktoi, that is, taught by God, who namely will be the foremost teacher of Christians, to teach, illumine, and inflame their mind interiorly at the external voice of Christ and His disciples: whereas formerly through the Prophets, through the priests, through the Scripture and the law in the old Testament He taught the Jews more exteriorly than interiorly, who for that reason remained untaught, rude, cold, and torpid in the love and worship of God.

Note: The more anyone purifies his heart, and joins himself to God by prayer, the more he is taught interiorly by God. Hence St. Anthony, as St. Athanasius testifies, frequent and almost continuous in prayer, had received this gift from God, that, if while sitting on the mountain he was ignorant of any matter, and would inquire into the notion of it within himself, it would soon be revealed to him by God as he prayed. Similar God-taught men were St. John the Evangelist, Simeon Stylites, St. Paul the first Hermit, St. Dominic, St. Francis, and others.




Verse 13: But in Saying New, He Has Antiquated the Former

For "veteravit" in Greek is pepalaioke, that is, He has made antiquated, declared to be ancient and old; as if to say: When God through Jeremiah says: "I will consummate a new testament," He plainly signifies that the prior Mosaic testament, at this very time of Jeremiah, was little by little being made antiquated, growing old, and falling, and therefore would not endure, but would gradually grow more and more old and perish, until shortly after it would utterly fall and be abolished through the new testament to be introduced by Christ. All these things Paul therefore says, in order to draw the Hebrews from Moses to Christ, and to teach them that they ought not to wonder that God abrogated the old testament given by Himself (as being weak and insufficient for justice and salvation) through the new of the new Messiah Savior, since this was promised and predicted so many ages before by Jeremiah.
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Synopsis of the Chapter



He explains the parable of the flame raging through the forest, which He proposed at the end of the preceding chapter, saying: The sword tripled, sharpened and polished against Jerusalem: go wherever the desire of your face inclines. Secondly, in verse 19, he predicts that Nebuchadnezzar, mixing arrows at a crossroads, will take from them an omen whether he should invade Jerusalem or the Ammonites; and the omen will fall against Jerusalem, and thus the king will proceed against it: wherefore he exclaims against it, saying: Iniquity, Iniquity, Iniquity I will set upon it. Finally, in verse 28, he threatens the same devastation to the Ammonites, and in verse 30, to the Chaldeans through Cyrus and the Persians.




Vulgate Text: Ezekiel 21:1-32


1. And the word of the Lord came to me, saying: 2. Son of man, set your face toward Jerusalem, and drop your word toward the sanctuaries, and prophesy against the land of Israel: 3. and you shall say to the land of Israel: Thus says the Lord God: Behold, I am against you, and I will draw My sword from its sheath, and I will slay in you the just and the wicked. 4. And because I have slain in you the just and the wicked, therefore My sword shall go forth from its sheath against all flesh from south to north: 5. That all flesh may know that I the Lord have drawn My sword from its sheath, irrevocably. 6. And you, son of man, groan with the breaking of your loins, and in bitterness groan before them. 7. And when they say to you: Why do you groan? you shall say: Because of the report, for it comes, and every heart shall melt, and all hands shall be weakened, and every spirit shall faint, and water shall flow down all knees: behold, it comes, and it shall be done, says the Lord God. 8. And the word of the Lord came to me, saying: 9. Son of man, prophesy, and say: Thus says the Lord God: Say: A sword, a sword is sharpened and polished. 10. It is sharpened to slay victims; it is polished to gleam: you who move the scepter of my son, you have cut down every tree. 11. And I have given it to be polished, that it may be grasped in the hand: this sword is sharpened and polished, that it may be in the hand of the slayer. 12. Cry out and wail, son of man, for it has come upon my people, upon all the princes of Israel who had fled: they are delivered to the sword with my people; therefore strike upon your thigh. 13. For it has been tested: and this, when it shall have overthrown the scepter, and it shall be no more, says the Lord God. 14. You therefore, son of man, prophesy, and strike hand against hand, and let the sword be doubled and tripled, the sword of the slain: this is the sword of the great slaughter, which makes them stupefied, 15. and causes the heart to melt, and multiplies ruins. At all their gates I have set the terror of the sharp sword, polished to gleam, wrapped for slaughter. 16. Be sharpened, go to the right or to the left, wherever the desire of your face inclines. 17. And I too will clap My hand against hand, and will satisfy My indignation; I the Lord have spoken. 18. And the word of the Lord came to me, saying: 19. And you, son of man, set before yourself two ways, that the sword of the king of Babylon may come: both shall go out from one land: and he will take a sign by hand, at the head of the way to the city he will cast lots. 20. You shall mark a way for the sword to come to Rabbah of the children of Ammon, and to Judah in the most fortified Jerusalem. 21. For the king of Babylon stood at the crossroads, at the head of two ways, seeking divination, mixing arrows: he consulted the idols, he inspected the entrails. 22. At his right hand was the divination for Jerusalem, to set battering rams, to open the mouth for slaughter, to raise the voice in war cry, to set battering rams against the gates, to heap up a siege mound, to build fortifications. 23. And it will seem to them as though he consulted the oracle in vain, and imitated the leisure of sabbaths: but he will call to mind their iniquity to seize them. 24. Therefore thus says the Lord God: Because you have caused your iniquity to be remembered, in that your transgressions are uncovered, and your sins appear in all your doings: because, I say, you have been brought to remembrance, you shall be taken in hand. 25. And you, profane, wicked prince of Israel, whose day has come in the time of the iniquity of the end: 26. Thus says the Lord God: Remove the turban, take off the crown: is not this she who raised up the lowly and brought low the exalted? 27. Iniquity, iniquity, iniquity I will make it: and this has not been done until he comes whose right it is to judge, and I will give it to him. 28. And you, son of man, prophesy and say: Thus says the Lord God to the children of Ammon, and concerning their reproach, and you shall say: A sword, a sword, unsheathe yourself to slay, polish yourself to destroy and to gleam, 29. while they see vain things for you, and divine lies: to lay you upon the necks of the wounded wicked, whose day has come in the time of the iniquity of the end. 30. Return to your sheath, in the place where you were created, in the land of your birth I will judge you, 31. and I will pour out My indignation upon you: in the fire of My fury I will blow upon you, and I will deliver you into the hands of foolish men, who fashion destruction. 32. You shall be fuel for the fire, your blood shall be in the midst of the land, you shall be given over to oblivion: for I the Lord have spoken.





Verse 2: Drop your Word Toward the Sanctuaries


2. DROP YOUR WORD TOWARD THE SANCTUARIES. — Prophesy against the Holy Place and the Holy of Holies, which are, as it were, two sanctuaries, that is, holy temples. Also against the court and porticoes, which are the place and temple of the people, in which Christ and the Apostles preached. Here he clearly explains the preceding parable, which he proposed at the end of the preceding chapter. So St. Jerome.





Verse 3: Behold, I Am Against You


3. BEHOLD, I AM AGAINST YOU — namely, I turn My face and send My fury. So the Chaldean. It is an aposiopesis, signifying that God is utterly indignant.

I WILL DRAW (bring forth, unsheathe) MY SWORD FROM ITS SHEATH. — The sheath, says Theodoret, is God's longsuffering; the sword is God's vengeance and punishment, which He exercised through the Chaldeans. Secondly and more truly, the sword is Nebuchadnezzar, as is explained in verses 19 and 30. The sheath is his homeland, namely Babylon, as is clear from verse 30, as if to say: I will bring Nebuchadnezzar and the Chaldeans out of Chaldea against you, O Jerusalem!

and the Chaldeans out of Chaldea against you, O Jerusalem! So Maldonatus. What therefore he called fire parabolically in chapter xx, 47, here he properly calls the sword.

I WILL SLAY IN YOU THE JUST AND THE WICKED. — You will ask by what justice God slays the just? The Septuagint, to avoid this, translate: I will destroy from you the unjust and the wicked; the Chaldean: I will cause your just to migrate from you, that I may destroy your sinners. But the Hebrew has it as our Translator renders: "I will slay" therefore "in you the just," namely, one who considers himself just, when he is truly unjust and guilty. It is a catachresis. Moreover, God permits the innocent and the guilty to be involved in a common disaster and destruction (such as that of Jerusalem), but He does not do this in a particular calamity, as He said in chapter xviii, 4. And thus reconcile these two passages with each other.





Verse 4: And Because


4. AND BECAUSE (as if to say: If I thus punish My own nation, namely the Jews, how much more will I punish foreign nations, which rejoiced at the destruction of the Jews and aided it, Zechariah i, 14, namely Ammon, Moab, and the other nations that dwell) FROM SOUTH TO NORTH? — that is, from Jerusalem to Chaldea. But since he speaks here only of the Jews, and will treat of Ammon in verses 28 and 30, you may better explain it thus, as if to say: "I have slain," that is, I have decreed to slay, "the just and the wicked;" therefore in fact and in reality "My sword shall go forth from its sheath against all flesh from south to north," so that it may rage through all of Judea, to slaughter all the Jews dwelling from Dan to Beersheba. For Dan was the northern boundary of Judea; Beersheba, the southern. These correspond to the parable of the preceding chapter, verse 47.





Verse 5: Irrevocable


5. IRREVOCABLE — which no one will be able to call back or hinder, namely, until it has accomplished My will and completed just vengeance.





Verse 6: Groan with


6. GROAN WITH (that is, because of) THE BREAKING OF YOUR LOINS. — That is, groan as those whose loins are broken, such as women in labor; or, as if to say: Groan vehemently, so that from your sighs and groans your loins will seem to be broken and ruptured. So St. Jerome and Maldonatus. IN BITTERNESS — namely, of soul, that is, bitterly; the Septuagint: in sorrows. Note that this command was effective. Whence Ezekiel was seized with acute pain in his loins, and from it gave forth deep groans. Behold how hard are the things that prophets undergo to move the people, namely: "If you wish me to weep, you yourself must first weep."





Verse 7: Because of the Report


7. BECAUSE OF THE REPORT (that is, on account of the thing heard): FOR IT COMES — as if to say: Groan, because the thing heard, namely the calamity which I have heard from God, is now at hand and comes upon the Jews, and hangs over and threatens their heads. The Septuagint translate: because of the tidings; Vatablus: because of the rumor, namely of the approaching enemy. EVERY HEART SHALL MELT (that is, shall fail with fear and, as it were, dissolve); EVERY SPIRIT SHALL FAINT (the Chaldean: shall be darkened; the Septuagint: shall be tested) — that is, the soul and the soul's strength and vigor. Courage will desert their bodies, strength will desert their courage, says Prado. WATER SHALL FLOW — that is, watery sweat, or rather, as St. Jerome says, urine. "For it is natural," he says, "that when fear compels, the bladder is loosened, and fluid flows against a man's will." See Canon LV. Here we have a hypotyposis, that is, a vivid description of immense fear and terror.





Verse 9: A Sword, a Sword


9. A SWORD, A SWORD (this repetition signifies that a terrible and twofold, that is manifold, sword threatens the Jews, meaning that a great and massive slaughter will soon befall them) IS SHARPENED AND POLISHED — that is, burnished. It is a periphrasis for an imminent and fierce battle: for in battle soldiers customarily sharpen and polish their swords. Mystically, the sword of God's wrath and the avenger and executor is the devil, says St. Jerome. Thus against Ammon he cries out, verse 28: "A sword, a sword, unsheathe yourself to slay: polish yourself to destroy and to gleam." Likewise against the Philistines Jeremiah exclaims, chapter xlvii, 6: "O sword of the Lord! how long will you not be quiet? Enter into your sheath, cool yourself, and be still. How shall it be quiet, when the Lord has given it a charge against Ashkelon, etc., and there appointed it?" Thus elsewhere Jeremiah often echoes Ezekiel like chorus answering chorus, so that what Ezekiel prophesied in Babylon, Jeremiah would often resound and respond to in Jerusalem with the same words, as in antiphon and antistrophe.

God often showed and threatened such a sword to nations because of their sins. Thus through a comet having the form of a sword, hovering over Jerusalem for an entire year, He threatened the same city with destruction by Titus, as Josephus testifies, Book VI of the War, chapter xii. Thus in the year of Christ 337, in which Constantine the Great died, a comet of unusual magnitude shone for a long time before his death, a portent of his death and of the calamities which the Arians inflicted on the Church under his son Constantius, as Eutropius testifies in Book X. Thus in the year of Christ 444, which was the 5th year of Pope Leo I and the 37th of the Emperor Theodosius the Younger, a comet was seen to burn for the greater part of the year, threatening and portending the incursions of the Huns into the Roman Empire, which they began to make this year into Illyricum, says Marcellinus in the Chronicle.

Thus in the year of Christ 632, which was the 23rd of the Emperor Heraclius, a comet appeared at midday in the form of a sword, threatening Christians, especially the Palestinians, on account of their sins, with the incursions of the Saracens, namely Abu Bakr the successor of Muhammad, which occurred in the same year. So Theophanes and from him Baronius. Thus in the year of Christ 679, a comet appeared for three months, threatening a severe famine and plague, which followed three years later, especially in England, as Bede reports in Book IV of his History, chapter xiii. Thus in the year of Christ 837, the Emperor Louis, son of Charlemagne, seeing a comet at Aachen, which after 25 days finally deposited at the feet of Auriga in the head of Taurus its fiery globe and the length of its rays, perceived that his death and a change of reign were portended. And when mathematicians tried to divert him from this interpretation, citing that passage of Jeremiah chapter x: "Do not fear the signs of heaven, which the nations fear," he, using his customary magnanimity and prudence, said: We ought to fear no other than Him who is the creator of ourselves and of this star. But we cannot sufficiently praise and imitate His clemency, who deigns to warn our inertia with such signs, since we are sinners and impenitent. Since therefore this portent touches both me and all in common, let us all hasten to better things as far as we can and know, lest perchance, while He extends mercy and our impenitence hinders it, we be found unworthy of that mercy. Wherefore he himself distributed most generous alms, and had solemn Masses celebrated wherever he could, not so much fearing for himself as looking out for the Church entrusted to him; and soon, crowning his son Charles as king, he prepared himself for death, which came in the year of the Lord 840. So relates the author of his Life and an eyewitness of these events.

Thus in the year of Christ 729, two comets appeared around the sun, causing great terror in those who beheld them. One indeed preceded the rising sun, the other in the evening followed the setting sun, as if portending a dreadful catastrophe for both East and West at once. They bore the appearance of fire toward the north, as if to kindle an ascent. At that time the most grievous plague of the Saracens devastated Gaul with wretched slaughter, says Bede in Book V of his History, chapter xxiv. These were therefore like two tongues of fire, which foretold massacres of wretched Christians, plundering of sacred temples, conflagrations and sacrileges, slayings of priests, violations of virgins consecrated to God, etc., says Baronius.

Thus in the year of Christ 1110, a comet appearing portended the fierce war and harsh bondage which the Emperor Henry IV inflicted on the Roman Church, arriving in Italy in the same year. So Peter the Deacon, Chronicle of Cassino, Book IV, chapter xxxvii.

despise, reject every tree. Now the Hebrew has it, as Vatablus and others translate: How shall we rejoice (namely, about this sword) which destroys and casts off the tribe of my son, and every tree? As if to say: There is no cause for rejoicing here, as though this sword were to be drawn against enemies, since it will rage more against the tribe of my son, namely Judah, than against the other nations. But our reading is truer and more fitting. Our Translator seems to have read, instead of o nasis, that is, how shall we rejoice, mansi, that is, removing, moving: for in both words the Hebrew letters are similar and close to each other. So Maldonatus, Prado, and others. Finally the Chaldean translates: To slay slaughter it has been drawn, to execute vengeance it has been sharpened: because the tribes of Judah and Benjamin rejoiced over the tribes of Israel when they migrated, because they had served idols, and they themselves turned to go astray after wooden images.





Verse 11: I Have Given it to be Polished


11. I HAVE GIVEN IT TO BE POLISHED — as if to say: I have sharpened and polished this sword, namely the forces and arms of the Chaldeans, so that it may better cut, penetrate, and slay while it is held in the hand, namely of the enemy Chaldeans. So Vatablus. Or, as Prado says, so that it may be held in the hand, namely of God, who acts as leader in the Babylonian army.





Verse 12: This Has Been Done Against my People


12. THIS HAS BEEN DONE AGAINST MY PEOPLE ("this has been done," that it may be wielded; or rather "this has been done," that is, it will be done and wielded against my people, and against all the leaders) WHO HAD FLED — that is, who will flee, namely against Zedekiah and his princes, who while fleeing from the Chaldeans will be captured and killed, Jeremiah lii, 10. Others explain it of Johanan and other leaders who fled to Egypt after the murder of Gedaliah. For these were slain there by the Chaldeans, Jeremiah xliii. STRIKE UPON YOUR THIGH — that is, in the manner of those who are stunned and deeply grieving, strike your thigh. A similar passage is Jeremiah xxxi, 19.





Verse 13: For it Has Been Tested


13. FOR IT HAS BEEN TESTED — namely, the sword has proven itself good, polished and fit to cut and slay; the Septuagint: because it has been justified, that is, judged fit for its purpose; Aquila: because it has searched out, that is, even if someone has hidden himself, this sword of God will nevertheless find him. For it is, like God, hundred-eyed, like Argus.





Verse 10: To Slay Victims


10. TO SLAY VICTIMS — because God is honored and appeased by the slaying of the wicked as if by victims, Joshua vii, 25; Isaiah xxxiv, 6. Again, the word "victims" signifies that there will be an immense slaughter, so that men will be butchered like cattle. Hence in Hebrew it is: to slaughter a slaughter, or to sacrifice victims. For this doubling of the same word contains a great amplification. A similar phrase is in Jeremiah xlvi, 10. TO GLEAM — that is, by its gleaming to strike terror into the Jews. YOU WHO MOVE THE SCEPTER OF MY SON, HAVE CUT DOWN EVERY TREE — as if to say: O sword of the Chaldeans, "you who" in your place "move," that is, destroy the rod and "scepter," that is, the kingdom, "of my son," namely Israel, "have cut down," that is, will even more easily cut down, "every tree," that is, every other people and nation. Hence the Septuagint translate: Slay, despise, reject every tree.

AND THIS, WHEN IT SHALL HAVE OVERTHROWN THE SCEPTER (that is, the kingdom of Judah), AND IT SHALL BE NO MORE — that is, so that it ceases to exist, as if to say: This sword has proven itself, since it cut down so powerful a scepter as that of Judah, showing that it is fit to cut down other nations as well. The Septuagint: And what if even the tribe of Judah be rejected? R. David and the Hebrews translate differently, namely: And what if it should even reject the scepter? that is, pass it over, not kill it, but spare it; "it shall not be," namely, proven, that is, it would have been polished and sharpened in vain. But to reject is not to spare.





Verse 14: Strike Hand Against Hand


14. STRIKE HAND AGAINST HAND — in admiration, astonishment, and grief clap your hands once, twice, and thrice, because the sword of the Chaldeans will come a second and third time to slay the Jews: namely, first, under Jehoiakim; second, under Jehoiachin; third, under Zedekiah. So St. Jerome. This sword, therefore, tripled, "is of a great slaughter," especially the future one under Zedekiah when Jerusalem was taken.

The Hebrews translate: of the great slain, that is, of those who are great and slain, meaning that it will slay many nobles. WHICH MAKES THEM STUPEFIED. — The Hebrew: Which penetrates them, so that, with blood shed, they become rigid and stupefied. For the Hebrew word chader means an inner chamber, as if to say: Even if you flee to Egypt, or to forests and caves, this sword will pursue you, even into the innermost chambers. Hence Vatablus translates: The sword that will range through bedchambers, in order to slay citizens hiding in them. Others translate: The sword that has hitherto been concealed. But St. Jerome, the Septuagint, and the Chaldean, translating: Which will cause them to be stupefied or to tremble, instead of chader read, by metathesis, charad, that is, to tremble, to be struck, to be stupefied.





Verse 15: And Causes the Heart to Melt, and Multiplies Ruins


15. AND CAUSES THE HEART TO MELT, AND MULTIPLIES RUINS — that is, it will multiply corpses by killing many. AT ALL THEIR GATES I HAVE SET TERROR — that is, many will seek an opportunity for flight at the gates, but will fall upon the enemy, who will strike and slay them. So the Scholiast. POLISHED TO GLEAM. — The Septuagint: Like lightning passing through. For thus read the Complutensian and Theodoret, although the Roman text reads: Made well for gleaming; for the Hebrew barac means both lightning and gleaming. Thus the two Scipios are called twin thunderbolts of war. Thus Apelles painted Alexander as lightning, suddenly pervading and flashing across the world, but quickly disappearing. Thus this epitaph was given to the Emperor Louis, son of Charlemagne, who died in the year of Christ 840, as the author of his Life reports: Thunderbolt of the empire, noble summit of the Franks, Removed from the world, he is laid in this tomb.

THE SWORD WRAPPED FOR SLAUGHTER. — "Wrapped," that is, enveloped, cloaked, as if to say: Just as an executioner about to cut off a condemned man's head sharpens and whets the sword, and wraps and covers the polished blade lest it be stained — not in a sheath, but so that he may have it at hand and, unknown to the condemned, suddenly cut off his head, under a cloak or garment — so this sword of God is wrapped, that is, covered with a cloak, as if ready for sudden slaughter. Hence Prado: "Wrapped," he says, that is, suddenly drawn from the covering under which it lay hidden, for slaughter. The same author also translates the Hebrew meutta differently, namely as swooping down for slaughter, like a bird of prey which, with wings spread, overwhelms its prey by covering it. Otherwise Maldonatus: "Wrapped," he says, that is, girded on a soldier with a belt; for the sword is wound and wrapped with straps when a soldier girds it on. Otherwise also Vatablus.





Verse 16: Sharpen Yourself, Go to the Right or to the Left


16. SHARPEN YOURSELF, GO TO THE RIGHT OR TO THE LEFT. — Vatablus and R. David; but with exultation and mockery, and indignation, which I will fulfill against My enemies. Hence St. Jerome: "The Lord," he says, "exults as if encouraging the raging sword;" and the Chaldean translates: I will bring vengeance upon vengeance. The sense is, as if to say: You, O Jerusalem! clap your hands; I too will clap with the same hands, but you in grief, I in joy, mocking you as My enemy. Thus clapping is the gesture of one who exults and mocks, Psalm xlvi, 1; Lamentations ii, 15; 2 Kings xi, 12, and elsewhere.





Verse 19: Set Before Yourself Two Ways


19. SET BEFORE YOURSELF TWO WAYS — depict for yourself a road from Chaldea divided into two parts or paths, one of which leads to Jerusalem, the other to Rabbah, that is Philadelphia, so that you may represent to yourself and the people the deliberation and route of Nebuchadnezzar: namely, that when he comes, "at the head of the way," that is, at the crossroads where two roads leading to the two cities meet, then he will take a sign by hand, which way to enter and which city to attack, and after performing the divination, he will take the road toward Jerusalem. The Prophet is here commanded to depict all this on a tablet or brick or board, and actually represent it to the people — namely, the following narrative about the omen that Nebuchadnezzar took while he was deliberating whether to invade the Jews or the Ammonites. Similarly he was commanded in chapter iv to depict the siege of the city on a brick. THAT THE SWORD MAY COME — that is, by which (namely, ways, as preceded) the army of the Chaldeans can come. HE WILL CAST LOTS — he will form a conjecture from the casting of lots and the omen that follows.





Verse 20: You Shall Mark a Way


20. YOU SHALL MARK A WAY — that is, you shall describe one road by which the army of the Chaldeans can come to Rabbah, the capital of Ammon; the other by which it can come to Jerusalem.





Verse 21: He Stood


21. HE STOOD — that is, Nebuchadnezzar will stand taking an omen. MIXING ARROWS — namely, inscribing on one arrow the name Rabbah, on another the name Jerusalem, then mixing them in a quiver, and with eyes closed drawing one out, he would learn by lot that he must go where that arrow's inscription directed; but since God willed to punish Jerusalem through him and directed his hand, he drew out the one inscribed with Jerusalem; therefore he proceeded against it. So St. Jerome.

It can be translated from the Hebrew as: casting arrows, namely, shooting two or three arrows mingled together straight up into the air, to see whether they would fall to the right toward Jerusalem or to the left toward Rabbah, and he would proceed in whichever direction they fell. So the Chaldean and Polychronius; and this seems more suited for taking an omen of the way. The Hebrew kilkal means he made the arrows light or swift, namely by casting them into the air. Hence the Syriac translates: he shot an arrow; both Arabic versions: he cast an arrow. Thirdly, Vatablus translates: he polished the arrows, that is, the iron of the arrows, so that it would gleam, and in that gleam the diviners might discern which way to go, just as they are accustomed to gaze into the shining nail of the thumb and divine from it. So also R. David and R. Solomon. They therefore hold that what is signified here is a kind of catoptromantic divination, by which augurs inspected the future in a gleaming point, as in a crystal or fingernail. But since this is an invention of more recent commentators, it is better to follow the version and explanation of St. Jerome and the Septuagint. So Delrio, Book IV of Magical Disquisitions, chapter ii, Question VII, section III.

The Septuagint translate: To make the rod boil up. The Greeks call this belomancy or rhabdomancy, that is, divination by arrows or by rods. The Hebrews imitated this superstition of the Chaldeans, as St. Jerome, Cyril, and Theophylact teach, on that passage of Hosea iv: "My people consulted their wood, and their staff announced to them," namely, future things. Moreover, that among the ancients there were various methods of divining by rods or staves thrown into the air, Coelius Rhodiginus teaches in Book VII of Ancient Readings, chapter xxix. The king here seeks the omen by arrows, not by books or other means, both because he was seeking an oracle about war, in which men customarily fought with arrows, and because this oracle he sought from heaven, from the gods, toward whom he cast the arrow into the air. Thus the arrow of Abaris is symbolically the mind contemplating and flying toward God and divine things, says Blessed Gregory of Nazianzus, and from him Nicolas Caussin in Book XII of Parallel Histories, chapter xlix. For they relate, or rather fable, that Abaris the Scythian hurled an arrow with such force that it flew from Greece all the way to Scythia, which Blessed Gregory of Nazianzus explains and offers as a type of the mind, which, supported on the wings of contemplation, is borne to heaven with immense speed: and just as the arrow of Abaris sought its homeland, so the mind of the blessed seeks the abode of the Blessed.

Note: Among the ancients, especially the pagans, these lots and omens were very commonly used. The Emperor Julian (as Ammianus Marcellinus writes in Book xxxii), when a Babylonian horse fell and in its fall with its ornaments crashed to the ground, from this conjectured that Babylon would be subjected to his dominion. Caesar, having made a landing on the African shore, happened to trip and fell headlong into the sand. Some took this fall as an ill omen; but he himself, to encourage his men from the disheartening event, grasping the sand with both hands, cried out in a loud voice: "I hold you, Africa!" So Dio, Book xlii. A similar omen of empire was received by William the Norman when invading England. For as soon as he had left the ship, having slightly stumbled, he planted his foot firmly in the sand. Seeing this, a soldier, exulting and eager with joy, said: "Already, duke, with firm foot you hold England." The witness is Polydore, Book VIII of the English History.

When Caesar had dreamed that he was foully coupled with his mother at night, the augurs affirmed that this foretold his power and dominion over the republic. Whence it is clear that they were accustomed to interpret these portents to please men and according to their own judgment, not from any firm reasoning. More truly and more divinely, St. Gregory received an omen by God's inspiration about the conversion of England, as John the Deacon relates in Book I of his Life, chapters xxi, xxiii, and xxiv. For when he saw beautiful and fair boys, but pagans, for sale in the Roman marketplace, groaning that they were the sons of pagans, he asked by what name they were called. "The merchant answered: They are called Angli (English). And he: Well, he said, Angli, as if angels, because they have angelic faces, and it is fitting that such should be fellow citizens of the angels in heaven. He then asked what name the province itself bore. The merchant answered: Those provincials are called Deiri. And Gregory: Well, he said, Deiri; because they are to be rescued from wrath (de ira) and called to the grace of Christ. He said: What is the name of the king of that province? The merchant answered: He is called Aelle. And Gregory, alluding to the name, said: Well, since the king is called Aelle: for Alleluia ought to be sung in praise of the Creator in those parts." Wherefore he himself asked and obtained from Pope Benedict to be sent to England.

And behold another omen of his: for when he was proceeding to England, resting in a certain place and reading, "a locust landing upon him compelled him to pause briefly from reading, and by consideration of the name taught him that he ought to remain in that place. Then he is reported to have said: Locusta, he said, can be understood as loco sta (stay in place)." Soon afterwards legates arriving from the Pope compelled him to return. For the Roman people had requested, indeed extorted this from the Pope, saying to him: "You have offended Peter, you have destroyed Rome, because you have let Gregory go." For God destined him not for England but to be the teacher and ruler of the whole Church. Wherefore he himself shortly after was made Pope, and soon sent St. Augustine with companions to England, who converted it to the faith of Christ.

Thus St. Eustratius, a noble martyr in Armenia under Diocletian, whose relics I venerated at Rome in the German College, was eager for martyrdom but feared the cruelty of the governor. He therefore took an omen of martyrdom by divine instinct. He ordered his servant to place his belt on the altar and observe whether the priest Auxentius, a holy man, entering to pray, would take it from the altar or not. If he took it, he had no doubt that the outcome of martyrdom would be favorable; if not, that he should hide himself and not rush into martyrdom. It happened, therefore, that Auxentius took the belt, and understanding this, Eustratius leapt up joyfully, and commending himself to the prayers of the martyrs bound in prison, he presented himself to the prefect Lysias, and with wonderful freedom professing himself a Christian, he bravely underwent the glorious contest of martyrdom. So his Life has it, on December 13.

HE CONSULTED THE IDOLS, HE INSPECTED THE ENTRAILS. — The king therefore sought a threefold divination: first, from the lot and omen of arrows, about which I have already spoken; second, by seeking an oracle from Bel, Nebo, and his other idols; third, by consulting the entrails. Entrails properly refer to the heart and lungs, from the word exstando (standing out), because they are located in the upper part; also the spleen, liver, and stomach, because they are situated above the lower intestines. Entrails are so called, says Festus, because those parts which most stand out and project are offered to the gods. Through these the pagans divined, by examining the heart, liver, stomach, etc. of the victim, and their position and arrangement: hence they called such divinations extispicia (inspection of entrails), from inspecting the entrails; and the diviner was called an Extispex (entrails-inspector). So Cicero, Book II On Divination.





Verse 22: At his Right Hand Was the Divination


22. AT HIS RIGHT HAND WAS THE DIVINATION. — Through the lots of arrows already described, perhaps also through the responses of idols and soothsayers, he understood that he must take the road toward Jerusalem. For Nebuchadnezzar was afraid to go there, says St. Jerome, remembering that 185 thousand Assyrians had been slain there by an Angel in one night, and knowing that the city was very strongly fortified. TO SET BATTERING RAMS — namely, military engines with which to batter the gates and walls of Jerusalem. TO OPEN THE MOUTH FOR SLAUGHTER — to exhort and rouse his soldiers by word of mouth to slaughter. IN WAR CRY — the Septuagint: in the blast of the trumpet.





Verse 23: And it Will Seem to Them as Though he Consulted the Oracle in Vain


23. AND IT WILL SEEM TO THEM AS THOUGH HE CONSULTED THE ORACLE IN VAIN — as if to say: To the Jews it will seem that Nebuchadnezzar comes in vain from his divination against Jerusalem. For they themselves think it is impregnable; but they do not know that it was not the idols, but God who directed the lots so that the king would choose Jerusalem to conquer, and therefore by God's nod and help he will certainly conquer it. AND IMITATING THE LEISURE OF SABBATHS — that is, as St. Jerome says, to the Jews Nebuchadnezzar will seem to keep the leisure of sabbaths, that is, to play around and accomplish nothing with all his military equipment. The Septuagint translate the Hebrew word for word: it will seem to them that he is counting weeks upon weeks. Otherwise Vatablus and Kimchi translate: swearing oaths to them, as if to say: The Jews will not believe the Chaldeans are coming, because they have ratified a covenant with them by oath. Otherwise R. Solomon and the Chaldean translate: seven times seven, that is, 49 times, the Chaldean cast lots, and each time it came out against Jerusalem; for the Hebrew scheba, first, means seven; second, the seventh day, namely the sabbath; third, a week; fourth, an oath. For the ancients swore by the number seven, as I showed in Genesis xxi, 23. Hence again others translate: Oaths of oaths to them, that is, because they themselves, namely the Jews, trust in the pacts and oaths by which God promised to protect the city and temple, hence they live securely, thinking the city impregnable since it is protected by God's help.

BUT HE HIMSELF (namely Nebuchadnezzar) WILL REMEMBER THE INIQUITY — of the Jews, and especially the treachery and perjury of Zedekiah, rebelling against the faith given to the Chaldeans, as if to say: As soon as the lot fell against Jerusalem, Nebuchadnezzar exclaimed: This is the just judgment of God, and the treacherous Zedekiah will be punished.





Verse 24: Because You Have Been Brought to Remembrance


24. BECAUSE YOU HAVE BEEN BROUGHT TO REMEMBRANCE — you have recalled, published, boasted of your iniquities (so that even the enemy hears them and detests them), it is just that I deliver you to them. Note that public calamities are not sent except for public sins, especially when the wicked proclaim and boast of them: for then they cry out to heaven and provoke vengeance from there. YOU SHALL BE TAKEN BY HAND (namely, of the Chaldeans). — So the Chaldean.





Verse 25: But You, Profane One


25. BUT YOU, PROFANE ONE — in Hebrew chalal, that is, polluted; the Chaldean: you who are worthy of death; Vatablus: condemned to slaughter. He speaks to the treacherous Zedekiah. WHOSE DAY HAS COME (namely, of vengeance) IN THE TIME OF INIQUITY — at the time when you wickedly violated the oath, "appointed" by God. It could be translated: in the time of iniquity appointed, that is, consummated, namely when, your wickedness having reached its summit, the end and consummation of you and your kingdom are at hand. Hence others translate and explain: in the time of the iniquity of the end, that is, in the time when your iniquity must be ended by destruction; or, in the time when your iniquity will bring you the end of your kingdom. So R. David.





Verse 26: Remove the Turban, Take Off the Crown


26. REMOVE THE TURBAN, TAKE OFF THE CROWN — that is, as Theodoret and the Chaldean say: take away Seraiah the high priest and strip him of his pontifical turban and priesthood; take also the royal crown from the head of Zedekiah. But since he speaks to only one person, namely the prince, that is, the king, it is better to understand it so that the turban and crown are the same thing, namely a white band with which they wound the head. For this was formerly the crown of kings (and hence it is called a diadem from diadein, that is, from binding around), just as in ancient coins emperors are seen with their heads bound and crowned with a band. And this is what the Hebrew mitsnephet means: for tsanaph means to wrap around. Thus Plutarch, in his Life of Lucullus, relates that the wife of Mithridates hanged herself with her own diadem wrapped around her. And Justin, Book xv, relates that Alexander bound the wound of Lysimachus with his own diadem, which was an omen that he would become king. Dio, in his Life of Pompey, relates that Tigranes cast his white headband before Pompey's feet, as if subjecting to him the royal insignia and kingdom. So Maldonatus and Prado, who also adds: Or indeed by turban he means the cap, and by crown the band wrapped around the said cap.

IS NOT THIS SHE WHO RAISED UP THE LOWLY? — The royal crown raised up the lowly Jehoiachin to the royal throne. For Evil-merodach, seeing Jehoiachin humbled, restored to him his royal attire and crown; or rather, as if to say: This crown of Zedekiah, when he was lowly, raised him to the kingdom and glory; now it will cast him down and humble him for his pride. For this crown loves and follows the humble; but it hates and flees the proud. For honor and exaltation follow those who flee them, and flee those who pursue and seek them. Thus Chilon, or as others prefer, Aesop, when asked what Jupiter was doing, answered: "He casts down the exalted, and exalts the cast down." Otherwise St. Jerome: This, he says, is the turban and crown which has done nothing justly: for it "raised up the humble," that is, him who ought to have been humbled (namely Zedekiah); and "brought low the exalted," that is, him who ought to have been exalted, for example Jehoiachin. Otherwise Hector Pintus, as if to say: This is the royal power of Zedekiah, by which he perverted justice, namely by raising up the lowly and base whom he should have rejected, and by humbling the exalted and eminent whom he should have raised up.





Verse 27: Iniquity, Iniquity, Iniquity I Will Make it


27. INIQUITY, INIQUITY, INIQUITY I WILL MAKE IT. — In Hebrew avva, that is, perversity, crookedness, obliquity I will set upon it, namely, the royal crown of Zedekiah and Judea, as if to say: I will cause the turban or tiara of Zedekiah, which formerly was straight in the manner of kings, to be bent, and this gradually and in a threefold manner — namely, first by Nebuchadnezzar; second by Antiochus and the Greeks; third and fully by Titus and the Romans. More simply and plainly, iniquity can be taken both properly for guilt and figuratively for the punishment of iniquity, as if to say: I will set forth and show to all his manifold iniquities, by the very act of punishing him through the Chaldeans, casting him down, bending him to the ground. For by the threefold iniquity he signifies total iniquity: also great and manifold. For the number three is the symbol of multitude and universality. For three is everything, namely beginning, middle, and end, says Aristotle; for it is not of one, nor of two, but of three that it is first said that they are all.

This interpretation is favored by the Syriac, which translates: And this also into iniquity and fraud (oppression) I will set it; and the Arabic Antiochene: And this also iniquity and ignorance has made it; and the Arabic Alexandrian: And make this one into iniquity and deceit. AND THIS HAS NOT BEEN DONE (as if to say: This will not happen, namely, the crown of the Jewish kingdom will not be completely bent and cast down) UNTIL HE COMES WHOSE RIGHT IT IS TO JUDGE — that is, the right to this kingdom. This is not Nebuchadnezzar, as Lyranus and Pintus hold; nor Zerubbabel, as Polychronius; but Christ, to whom the Father has given all judgment, John v, 22. Because those who were kings of the Jews after Zedekiah, from the Maccabees — such as Alexander, Aristobulus, and Hyrcanus — obtained the kingdom not so much by hereditary right as by force, says St. Jerome. Hence others translate: I will bend, bend that punishment, namely the crown of Judea, that is, I will make it fit no one's head, until Christ comes, to whom it is owed and for whom it has been reserved.





Verse 28: To the Children of Ammon


28. TO THE CHILDREN OF AMMON. — Here the Prophet passes from the Jews to the Ammonites, and threatens them with a similar destruction; because they mocked their kinsmen and neighbors the Jews when they were being devastated by the Chaldeans, and invaded their possessions, Jeremiah xlix, 1. CONCERNING THEIR REPROACH — by which the Ammonites taunted the Jews and their God as weak, because Nebuchadnezzar, in verse 21, had turned aside to them, as if not daring to invade the Ammonites. The same is predicted by Zephaniah, chapter ii, 8. A SWORD, A SWORD, UNSHEATHE YOURSELF TO SLAY, POLISH YOURSELF. — Correct with the Hebrews, Greeks, and Romans: unsheathe, polish, in the vocative, as if to say: O sword of the Chaldeans! you are already unsheathed and polished, so that after Jerusalem you may rage against the Ammonites. In Hebrew it is: O sword, O sword, open! That is, you who are already opened, unsheathed, and drawn, so that you may gleam and slay the Ammonites.

POLISH YOURSELF TO DESTROY AND TO GLEAM. — Leo the Hebrew translates: Polished to consume, and in this you gleam; Vatablus: It is polished to endure, and for the gleaming; that is, he says: It is polished to suffice for slaying many, and to terrify with its gleaming (as with lightning: for the Hebrew barac means both lightning and gleaming) those who are to perish; the Septuagint: Unsheathed for consumption, arise to gleam; others: wiped clean to seize, so that you may seize and hold the slaughter and carnage of many. So Pineda from the Complutensians, Book V On the Affairs of Solomon, chapter v. All these come to the same thing. For the Hebrew huchil descends from the root cel, which means to be able, to suffice, to sustain, to consummate, to encompass all. For the noun col is the same as all. It therefore signifies a universal slaughter and killing of all. Furthermore the Syriac translates: A sword, a sword, which is prepared (fitted) for slaughter, and sharpened, and gleaming; the Arabic Antiochene: And say, a sword, a sword drawn out, is prepared for slaughter; the Arabic Alexandrian: O sword prepared for slaughter, which is polished, which gleams, rule over their vain and false visions.





Verse 29: While They See Vain Things for You, and Divine Lies


29. WHILE THEY SEE VAIN THINGS FOR YOU, AND DIVINE LIES — as if to say: This sword is prepared for you, O Ammon, while your false prophets mendaciously promise you immunity from it and security: just as before it was prepared and polished against the Jews, when they themselves, trusting in false prophets, did not believe it would come against them. Note: These words are inserted as if in a parenthesis. Hence follows: THAT YOU MIGHT BE LAID (namely, O sword!) UPON THE NECKS OF THE WOUNDED WICKED — namely the Ammonites, just as before you were laid upon the necks of the Jews. IN THE TIME OF INIQUITY. — See what was said at verse 25.





Verse 30: Return to your Sheath


30. RETURN TO YOUR SHEATH (namely, O Chaldean, who are the avenging sword of the Lord! having accomplished the vengeance, return to Chaldea: there) I WILL JUDGE YOU. — That is, I will punish your tyranny and other crimes, just as through you I punished other nations. For Cyrus overthrew Babylon. So St. Jerome and Theodoret. For here the Prophet passes from Ammon to the Chaldeans, threatening them with a similar destruction through Cyrus.





Verse 31: In the Fire of my Fury I Will Blow Upon You


31. IN THE FIRE OF MY FURY I WILL BLOW UPON YOU. — O sword! I will deliver you to a furnace, as it were kindled and fed by blowing, that you may be consumed. So St. Jerome. Hence some translate: The fire of My fury I will blow upon you, that is, My fury, as if by blowing, I will kindle more and more against you.

AND I WILL DELIVER YOU INTO THE HANDS OF FOOLISH MEN (enemies). — The Hebrew baarim can be translated, with the Septuagint and Vatablus, as barbarians, who have no regard for person, age, or sex; or, as Prado says, of burning men, namely those who, as if in the fire of their fury, fashion your destruction, as follows. It signifies the assault and fury of the Persians against the Babylonians. So Polychronius. Again, that they were accustomed to wars, skilled in slaughtering and butchering, and practiced and trained in perpetrating massacres.





Verse 32: You Shall be Fuel for the Fire


32. YOU SHALL BE FUEL FOR THE FIRE — you shall be burned by fire. YOUR BLOOD SHALL BE IN THE MIDST OF THE LAND — your blood shall be absorbed and consumed by the earth, so that no one may avenge your slaughter. For that this phrase means this is clear from Job xvi, 18, where it says: "Earth, do not cover my blood," as if to say: Let me not die unavenged. For when blood is seen, it brings to mind the slaughter committed and demands vengeance. Secondly and better, as if to say: You will be slain not in hiding and secretly, but openly and publicly. Thirdly, and best, as if to say: None of your friends will collect your blood and body to bury it, but you will rot in your own blood. Hence follows: "You shall be given over to oblivion," that is, you will lack a tomb: for a tomb preserves the memory of the dead. So Prado, as if to say: There will be no more memory of you. This disaster will extinguish your name and fame with your life, and bury it in eternal silence.

Morally, note here how severely tyrants are punished, and those who cooperate with them and devise new arts and methods of oppressing, tormenting, and killing others — even though God sometimes uses them to chastise others. Illustrious is the example of Perillus, an Athenian craftsman, who, to please the cruel tyrant Phalaris, gave him a bronze bull in which men enclosed inside would be tortured with fire placed beneath, and would bellow like oxen, thus delighting the tyrant's ears. For by the command of Phalaris the craftsman himself was the first to be enclosed in the bull he had fashioned, and gave him the first demonstration of his art. Of whom Ovid says: And Phalaris roasted the limbs of cruel Perillus In the bull! The wretched author inaugurated his own work.

Such was also the fate of Thrasius with Busiris, which Ovid describes in the Ibis: It is said that Egypt lacked rains to help its fields, And was dry for nine years: When Thrasius approached Busiris and showed that Jupiter Could be appeased by pouring a stranger's blood. Busiris said to him: You shall be Jupiter's first victim, And you, stranger, shall give water to Egypt. Both were just (Busiris and Phalaris); for no law is more just Than that the authors of death should perish by their own art.




Apocalypse IV



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Apocalypse 4:1-11

	Verse 1: After These Things I Beheld; And Lo, a Door Was Open in Heaven

	Verse 2: And Behold a Throne Was Set in Heaven

	Verse 3: Like in Appearance to a Jasper and a Sardine Stone

	Verse 4: Four and Twenty Seats and Four and Twenty Elders

	Verse 5: And from the Throne Proceeded Lightnings, and Voices, and Thunders

	Verse 6: A Sea of Glass Like to Crystal; Four Living Creatures Full of Eyes

	Verse 7: The First Animal Like a Lion, the Second Like a Calf

	Verse 8: Six Wings; They Rested Not Day and Night, Saying Holy, Holy, Holy

	Verses 9-10: The Elders Fell Down and Cast Their Crowns Before the Throne

	Verse 11: Thou Art Worthy, O Lord Our God, to Receive Glory and Honour and Power






Synopsis of the Chapter

In this chapter, after Christ's seven Epistles to the seven Churches of Asia, which we have heard in chapters II and III, John passes over to his own visions and prophecies. And so it is in this chapter that the Apocalypse properly begins, that is, the prophetic revelation of things to come; for up to this point it has been rather a history than a prophecy.

Wherefore the Venerable Bede, Pererius, Viegas, and others, as I have said in the proem, rightly distribute the Apocalypse into seven parts, or visions. The first runs from chapter I up to here, in which, writing to the seven Bishops of Asia, He admonishes them about their office. The second runs from chapter IV through chapter VIII, in which there is shown to S. John a book closed with seven seals and opened and unfolded by the Lamb. The third runs from chapter VIII to XII, in which John sees seven angels sounding their trumpets. The fourth runs from chapter XII to XV, where he beholds the struggle and combat of the woman with the dragon. For he sees a woman clothed with the sun, and a dragon pursuing her, contending with one another. The fifth runs from chapter XV to XVII, where seven angels come forth who pour out seven vials, by which they bring upon the world and pour out the seven last plagues. The sixth runs from chapter XVII to XXI, in which is set forth the damnation of the harlot, namely Babylon, and of the beasts and of her paramours and followers. The seventh runs from chapter XXI to the end of the book, in which the wife of the Lamb and the new Jerusalem descending from heaven, and her ornament and beauty, are described.

Tichonius, Primasius, Bede, and Rupert thus explain these seven symbols: The first part, they say, consists of the seven Epistles of Christ to the seven Bishops of Asia, as is plain. The second part, of the seven seals opened by the Lamb, signifies the unlocking of the mysteries of the faith concerning the one and triune God, the incarnation of the Word, the calling of the Gentiles, the Sacraments of the new law, the heavenly kingdom, etc., which had been closed in the Old Testament. The third, of the seven angels and trumpets, signifies the preaching and the heralds of the Gospel. The fourth, of the woman and the dragon, signifies the dissensions of the good and the wicked in the Church. The fifth, of the seven angels and vials, signifies the judgments and punishments of the impious in this life. The sixth, namely the damnation of Babylon, signifies the punishments of the reprobate in hell. The seventh openly describes the joys of the elect in heaven. But this exposition is partly too broad and general, and partly more moral than literal.

Secondly, Abbot Joachim, Casalensis, and Firmanus reckon that by the first part — the Epistles to the seven Bishops — is signified the state of the Apostles; by the second, of the seals, the state of the Martyrs; by the third, of the trumpets, the Doctors; by the fourth, of the battle, the Monks; by the fifth, of the angels, the good Pastors and Bishops; by the sixth, namely the destruction of Babylon, the fervent Preachers and Religious Orders who strive for the uprooting of vices and the reformation of the Church; by the seventh, the blessed in heaven. But this exposition is too general and accommodating.

Thirdly, Aureolus, Lyranus, and Annius hold that by the last six visions are signified six states of the Church — namely, that by the second, of the seven seals, which begins in this chapter, is signified the age and century which ran from Christ to Julian the Apostate, which lasted 363 years, in which the Apostles, Martyrs, and many holy Doctors and Pontiffs shone forth. By the third, of the trumpets, is signified the age from Julian to the emperor Mauritius, that is, to the year of Christ 580, which therefore contains 213 years. By the fourth, of the battle of the dragon against the woman, is signified the age from Mauritius to the emperors Irene and Constantine, that is, to the year of Christ 800, which therefore contains 220 years, in which time the Empire was transferred to Charlemagne and to the Germans; and during the same period the Church was persecuted by the dragon, that is, Chosroes, king of the Persians, and by the beasts, that is, Muhammad and the Saracens. By the fifth, of the seven vials, is signified the age from Irene, Constantine, and Charlemagne to the emperor Henry IV, that is, to the year of Christ 1030, which contains 250 years, when the Church was in seven plagues, that is, in various dissensions and schisms. By the sixth is signified the time which flowed and shall flow from Henry IV down to Antichrist. By the seventh, the time which shall flow from Antichrist down to the general judgment. But I refuted this exposition in the proem, question II.

Fourthly, Pererius thinks that here are described both the aforesaid states and ages of the Church, and in them their more notable prosperities, adversities, events, and deeds; and likewise the last times of the world and the persecution of Antichrist.

Fifthly, Alcazar divides the Apocalypse into two parts. The first part, he says, from chapter IV to the end of chapter XI, treats of the victory of the Church of Christ which it had over the Jews and Judaism. The latter part, from chapter XII to the end, treats of the victory of the Church which it had through the subjugation of the Gentiles and gentilism. In the first part the seven seals are unsealed; in the first four of which is treated the felicity of those few who received Christ and believed in Him; in the last three, the unhappiness and punishments of those who rejected Him. This, then, is the victory of the Church over the Synagogue, by which a tenth part of the rebellious Jews was subjugated to Christ and the Apostles, while the rest were hardened and reprobated, and therefore most severely punished by seven plagues, namely famine, war, pestilence, ignorance, lust, wrath, and obduracy. But this exposition and division also has grave difficulties, which I set forth in the proem, question II—especially that it makes the Apocalypse a history of past things, when it is a prophecy of things to come. Whence John soon hears: "I will show you the things which must come to pass after these."

Sixthly, and genuinely, Ribera divides the Apocalypse into two parts, namely the seven seals of the book, and the book itself. The seven seals contain the signs preceding the judgment and Antichrist: they are unsealed up to chapter XII. The book itself describes the things to come under Antichrist, the judgment itself, and the glory of the blessed, as I shall show more fully in their proper places.

In this chapter, then, John sees through an open door in heaven God in a jasper and sardine appearance, seated upon an emerald throne and clothed with a rainbow, and seated round about Him twenty-four elders, and four living creatures, full of eyes, equipped with six wings, ceaselessly praising God and saying: "Holy, holy, holy." Secondly, in verse 8, at their praises, the twenty-four elders fall down with their crowns before the throne and celebrate God.




Vulgate Text: Apocalypse 4:1-11

1. After these things I looked, and behold a door was opened in heaven, and the first voice which I heard, as it were, of a trumpet speaking with me, said: Come up hither, and I will shew thee the things which must be done hereafter. 2. And immediately I was in the spirit: and behold there was a throne set in heaven, and upon the throne one sitting. 3. And He that sat, was to the sight like the jasper and the sardine stone; and there was a rainbow round about the throne, in sight like unto an emerald. 4. And round about the throne were four and twenty seats; and upon the seats, four and twenty ancients sitting, clothed in white garments, and on their heads were crowns of gold. 5. And from the throne proceeded lightnings, and voices, and thunders; and there were seven lamps burning before the throne, which are the seven Spirits of God. 6. And in the sight of the throne was, as it were, a sea of glass like to crystal; and in the midst of the throne, and round about the throne, were four living creatures, full of eyes before and behind. 7. And the first living creature was like a lion: and the second living creature like a calf: and the third living creature, having the face, as it were, of a man: and the fourth living creature was like an eagle flying. 8. And the four living creatures had each of them six wings; and round about and within they are full of eyes. And they rested not day and night, saying: Holy, Holy, Holy, Lord God Almighty, who was, and who is, and who is to come. 9. And when those living creatures gave glory, and honour, and benediction to Him that sitteth on the throne, who liveth for ever and ever; 10. The four and twenty ancients fell down before Him that sitteth on the throne, and adored Him that liveth for ever and ever, and cast their crowns before the throne, saying: 11. Thou art worthy, O Lord our God, to receive glory, and honour, and power: because Thou hast created all things; and for Thy will they were, and have been created.




Verse 1: After These Things I Beheld; And Lo, a Door Was Open in Heaven

1. AFTER THESE THINGS I BEHELD: AND LO, A DOOR WAS OPEN IN HEAVEN, — to this end, that John, as if through a door, might behold the throne of God, the 24 elders standing by, the four living creatures, the angels, and the other things which next he relates. This was only an imaginary or intellectual vision; and consequently not a real, but only an imaginary opening of heaven. For heaven does not have a door which can be opened and closed. Mystically this opening of heaven signifies that the heavenly mysteries of the faith were more clearly revealed to John and the Apostles of the New Testament than to Moses and the Prophets. Hence Stephen saw the heavens opened, Paul was caught up to the third heaven, the angels ascended and descended upon the Son of Man, John I, 51. For, as Daniel says in chap. II, v. 28: "There is a God in heaven that revealeth mysteries."

He alludes to Ezekiel 1:1: "The heavens were opened, and I saw the visions of God." So also Jacob saw a ladder set up to heaven, and angels ascending and descending by it; wherefore he said: "This is no other but the house of God, and the gate of heaven." But these were types and shadows of Christ, the Apostles, and the Church, and therefore more obscure, more shadowy, and enigmatic. Whence Ezekiel did not ascend into heaven, but rather the chariot of the Cherubim descended from heaven down to him. For, as he himself says in chap. VIII, v. 15 (or rather chap. I, v. 15): "A wheel appeared upon the earth by the living creatures."

Alcazar contends the same concerning God, namely that God seen by Jacob was leaning on the ladder, not in heaven, but standing on the earth beside Jacob. But others everywhere reject this, as I said on Genesis XXVIII, 13. The truer view is that John and Paul, without the ladder which Jacob saw, were caught up and ascended into heaven.

AND THE FIRST VOICE, WHICH I HEARD, WAS AS IT WERE OF A TRUMPET. — Alcazar holds that the trumpet here, just as in chap. I, 10, signifies the war waged by the Jews against the Church. But this trumpet does not sound the battle-call to the Jews, but summons John into heaven. For He says:

SAYING: COME UP HITHER. — Therefore John, caught up in ecstasy, ascended into heaven in mind and spirit, not in body. For this calling of him into heaven by God through the trumpet was effectual. In heaven, then, he saw not so much the glory of the Church triumphant as the future contests and labors of the Church militant, which by the power received from heaven she was destined to overcome, and through them to ascend into heaven. For this reason did Christ descend from heaven to earth, that He might raise her, and her faithful followers of His Cross and His fortitude, into heaven. Hence concerning Christ John says, John III, 13: "No man (hitherto) hath ascended into heaven, except He that descended from heaven, the Son of Man who is in heaven." For although Elijah ascended into heaven by a whirlwind, yet that heaven was the aerial heaven, not the starry, nor the ethereal. This is what the most wise Solomon says: "I have not learned the knowledge of the saints. Who hath ascended up into heaven and descended?" Proverbs XXX, 3.

Mystically it is signified that Prophets, Apostles, and Apostolic men ought to dwell in the heavens in mind and action, and to lead a heavenly life loftier than earthly things, so that they may transcend the whole life of men, and say with Paul: "Our conversation is in heaven." For thus also they used to urge the people to the pursuit of the heavenly way and life. For shrewdly Diogenes said to a certain man uttering wondrous things about heavenly matters: "When did you come down from heaven?"

I WILL SHOW THEE WHAT MUST BE DONE AFTER THESE THINGS. — Alcazar, holding that what is described here is the past victory of the Church over the Jews and God's vindication, explains the "what must be done" thus: Although, he says, those things were already past, nevertheless their greatness and excellence had not yet been disclosed to the world; and a thing is said "to be done" when it is made manifest. But "what must be done" properly signifies those things which have not yet been done, but are still future. Add that the greatness of the destruction of the Jews, as well as the glory of the Church, was in itself visible and celebrated to the whole world while it was being accomplished.




Verse 2: And Behold a Throne Was Set in Heaven

2. AND IMMEDIATELY I WAS IN THE SPIRIT, — I was caught up in ecstasy.

AND BEHOLD A THRONE WAS SET IN HEAVEN. — Alcazar holds that this throne of God was after the manner of the propitiatory and the Cherubim. For these were the throne of God in Solomon's Temple, to which allusion is here made. For the 24 elders, he says, are the chief priests. For there were 24 of these, as is plain from 1 Paralipomenon (Chronicles) XXIV. Hence also the seven lamps correspond to the seven lights of the candelabrum, the sea of glass to the bronze sea, the living creatures to the great Cherubim which Solomon made: and finally the chapter itself ends with God's praises and adoration. And he holds that this same throne was in all the prophetic visions, as when God appeared to Moses and the elders, Exod. XXIV, 10; and to Isaiah, VI, 1; and to Ezekiel I, 22 — except that, instead of the golden tablet of the propitiatory of Exod. XXIV, 10, it was sapphire; and in Ezekiel I, 22, crystal — and he holds that here also it was such, since this throne was in heaven.

Furthermore the propitiatory, he says, signified the lowliness of mind and holiness of those who wholly subject themselves to God, and in themselves establish a seat for Him. It was of gold, because humility must be seasoned with charity; here it was of sapphire or of crystal, because it signified the heavenly life. The two Cherubim, exhibiting a throne to God with joined hands, in such a way that God's feet seemed to rest upon the propitiatory, that is, upon the cover of the ark as upon a footstool, signified wisdom and holiness, that is, the mind enlightened by heavenly light, and the will fervent in divine service. For the perfection of these powers makes both angels and men a most splendid throne of God. The wings are a symbol of an upright mind, prompt and most ready to perform God's commands.

He gives the reason for all these things, because, he says, the discourse here is not about the throne which God has in the heavens, but about the new throne of the kingdom of the heavens, which Christ and the Apostles preached—that is, about the throne which the Church possesses. For the genuine sense is that most glorious to God is the new kingdom, which He has in the Christian Church, that is, in the hearts of the faithful, who, having received the Holy Spirit, are perfectly subjected to Him by excellent sanctity, by the most perfect life, and by the contempt of all earthly things. The throne of God, therefore, is the just and holy faithful. Nor does this throne signify anything else, or any others. Thus far Alcazar.

But these things are partly mystical and moral, partly uncertain or less probable. For no mention is made here of the Cherubim, just as none in Isaiah VI nor in Ezekiel I; nay rather, the Cherubim of Ezekiel were attending the chariot of God: therefore they could not be His throne. Furthermore, that the discourse here is about the throne of God which He has in heaven, and not in the Church, is plain from what follows, where he teaches that round about this throne were heavenly spirits and the blessed clothed in white and crowned with golden crowns, crying: "Holy, holy, holy," etc. Again, from what he says in v. 5, that from the throne proceeded lightnings, voices, and thunders; for these proceed from heaven, not from the earth. Finally, Alcazar says that the Apocalypse is like a revolving stage, on which suddenly, by certain machines turning the platform, another scene is shown, as if a forest, for example, were suddenly seen turned into a palace: for thus this heavenly throne is changed, as it were, into an earthly one—which little befits the divine gravity and majesty.

I say, therefore, that to St. John was literally shown the appearance of a certain most magnificent throne—that is, royal, that is, heavenly and divine—which far surpassed the magnificence of the propitiatory, of Emperors, Kings, and all Pontiffs. For it represented the immense and most lofty loftiness and majesty of the divine nature, felicity, and glory, in which God resides and rests as upon a throne from all eternity. Therefore this throne was more like the throne of God which Isaiah saw in chap. VI, and Ezekiel in chap. I, as will soon be made plain, than like the propitiatory.

Mystically, this throne is the Church, say Rupertus, Ambrose, and Alcazar; or rather the Saints, as Aretas says; or the angels, as Richard of St. Victor will have it; or rather the Blessed Virgin. So St. Bernard, in his sermon On the Blessed Mary: "From the throne, he says, proceeded lightnings and voices and thunders, because the Mother of the Son Jesus Christ more eagerly drank in His parables, enigmas, legal and wondrous deeds, sayings, and works, more faithfully believed them, and more sincerely and luminously than others gave them forth." Others more distinctly take by lightnings the miracles of the Blessed Virgin; by voices, gentle exhortations; by thunders, rebukes, threats of Gehenna, vengeances, and punishments inflicted by her on her enemies and on the impious. Hence the Blessed Virgin is called by St. Epiphanius, in his sermon In Praise of the Mother of God, "the Cherubic Throne;" "Our Father Antonius Spinellus, Provincial of Naples, wrote on this matter a great work, no less excellent than learned, whose title is: 'Mary, Mother of God, the Throne of God.'"

AND ONE SAT UPON THE THRONE. — The one sitting here was not Christ, as Ambrose holds. For Christ is the Lamb before the throne, who received the book from Him that sat upon it, as appears in chap. V, v. 7; but it was God, who here appeared in human and royal form sitting upon the throne, as appears from the fact that in chap. V, v. 7, He is said to have had a right hand. This Prince therefore residing on this heavenly throne is the King of the heavens, that is, the Maker of heaven and earth. So Richard, Alcazar, Ribera, and others.

Furthermore Alcazar holds that both here and in Isaiah VI, the One sitting was God the Father alone. But far better do others hold that it was God absolutely, as He is common to Father, Son, and Holy Spirit. For he alludes to the throne in Isaiah chap. VI, v. 1, where the One sitting was God Triune and One, that is, the Holy Trinity, as I showed there. Whence here also, just as there, the holy living creatures continually acclaim to Him the Trisagion, namely "Holy, holy, holy"—as if to say: Holy is the Father, Holy is the Son, Holy is the Holy Spirit; for these three are the most holy, the very primordial, uncreated, essential, and immense Sanctity.

Alcazar objects: the Son here is represented by the Lamb who approached Him that sat upon the throne. Therefore He did not sit upon the throne: for He did not approach Himself. If you say that the Lamb signifies Christ as man—and this latter could approach Himself inasmuch as He was God—Alcazar replies that theologically this is true, but Scripture does not speak so; rather it everywhere says that the Son, as He is man, approaches the Father and invokes Him, not Himself. But I say that Scripture speaks both ways. For when it says everywhere that Christ redeemed us and reconciled us to God by His merits, prayer, and passion, it signifies that Christ reconciled us to the whole Holy Trinity, that is, not to the Father alone, but also to the Son and to the Holy Spirit, as is plain, and as all the Orthodox confess. For the Son and the Holy Spirit were as offended by us as the Father, and as much in need of being reconciled. Thus that prayer and utterance of Christ in Psalm XXXIX, 7, which the Apostle quotes in Hebr. chap. X, 7: "Sacrifice and oblation Thou wouldst not, etc., then I said: Behold, I come to do, O God, Thy will," does not refer to the Father alone, but also to the Son and the Holy Spirit, and is directed to all. For Christ came that He might fulfill the will of all these concerning the redemption of mankind. Thus, praying and crying on the Cross: "My God, My God, why hast Thou forsaken Me?" Matt. XXVII, 46, He signified that His humanity was forsaken in torments and in death not only by the Father, but also by Himself, inasmuch as He was God. Thus in Matt. VI, 9, He prayed; and He taught us to pray: "Our Father, who art in heaven, hallowed be Thy name," etc., understanding the Father not personally, but essentially, namely God Himself, who is Father of His own humanity and of all men, that is, Creator and God—such as the Son and the Holy Spirit are, as well as the eternal Father; for we pray that the name of all these may be hallowed and their will be done. Much more so in visions, such as this is, the Son as man can be said to approach Himself as He is God.




Verse 3: Like in Appearance to a Jasper and a Sardine Stone

3. WAS LIKE IN APPEARANCE. — Correct with the Romans 'in appearance,' that is, in color or in species of jasper. For among the Hebrews 'eye' or 'appearance' is put for color or species, namely potency or act for object, by metonymy.

OF JASPER AND SARDIUS STONE. — Jasper is of a greenish color, sardius of red. Whence Pererius thinks these colors in the body of the seated God to have been mingled together. Especially since Pliny, book XXXVII, chapter 8, teaches that in Phrygia jaspers are purple; and in Virgil, Aeneid IV, 'the sword is studded with tawny jasper.'

More elegantly Alcazar thinks they were not mingled but partitioned, namely that the body of God was from below up to the loins like jasper, but from the loins upward like sardius. For John alludes to Ezekiel 1:27 and 8:2, where it is said of Him sitting on the Cherubic throne: "From the appearance of His loins and downward, fire; and from His loins and upward, as the appearance of electrum." Therefore this vision and appearance was partitioned: for above it was electrine, below fiery; just as here above it was sardine, below jaspidean. Thus formerly illustrious men, for the sake of magnificence, joined together many gems and wore them in rings on their fingers, whence Martial, book V, epigram 11:

Sardonyxes, emeralds, diamonds, jaspers in a single
Joint of his finger, Severus, my Stella carries.

You will ask, what do jasper and sardius signify in this throne of God? They answer, first, Victorinus, Primasius, Bede and Rupert: by these two gems are signified God's justice and vengeance upon sinners: namely by jasper, which is of watery color, is signified the deluge under Noah by which God submerged all sinners; by sardius, which is red, is signified the fire of the world's conflagration which will burn up sins and sinners.

Second, Richard says: By the greenness of jasper is signified the ever-flourishing glory of the Saints in heaven; by sardius, the burning of Gehenna: which two are man's last things, and God places these here and elsewhere before men's eyes, that they may continually contemplate them.

Third, Joachim says: Jasper is the Father; sardius is the Son; emerald and rainbow is the Holy Spirit.

Fourth, Viegas and Pererius say: by the green jasper mercy is signified, by the red sardius justice. For by these two every commonwealth and the whole world is ruled by God. Whence the Psalmist says: "Mercy and judgment I will sing unto Thee, O Lord." For by this vision many things are foreshadowed concerning the providence and mercy of God toward the pious, and the justice and vengeance toward the impious.

Fifth, Lyranus says: God here appears as the provider of the Church militant; whence by jasper is signified His consolation and refreshment in adversities, by sardius His inflaming, by which He causes us to serve God more ardently.

Sixth, Aureolus: This seat, he says, is the chair of the Roman Church, which is the head of the Church militant. In it is the green jasper, namely mercy and the power of loosing sins; and there is also sardius, that is, the same power of retaining and punishing. For the seat of God is the seat of the Church and of His Vicar, namely the Supreme Pontiff; whence the Psalmist sings of it: "And in the chair of the elders let them praise Him."

Seventh and best, Andreas, Aretas and Ribera say: Jasper, which is a most firm gem, green and often translucent, as Pliny attests in book XXXVII, chapter 8, signifies the splendor and beauty of divinity ever flourishing and blooming. Sardius, because it is of bloody and fiery color, and, as Aretas says, strikes terror into wild beasts, signifies first the fiery, that is, the most sublime and most efficacious nature of God. Second, His justice, terror and vengeance upon the impious, the precursors or followers of Antichrist; for these things are foresignified and foretold in the Apocalypse: whence God most fittingly here displays His appearance and assumes the habit of an avenger: for He is wont to assume an appearance and habit similar to the matter and thing of which He treats.

Third, Abulensis and others assert that joy is kindled by sardius: aptly therefore sardius signifies that immense glory and felicity of God from which flows His immense delight and gladness. To this point Alcazar, page 579, letter C, contributes, where he relates that sardius is part of and origin of amethyst, and that this is manifest from the fact that in some gems which are found, on one side sardius, on the other amethyst is seen. Amethyst, however, which has the color of wine, is a symbol of celestial delights and of divine nectar, which gladdens the heart far more than Falernian wines, and inebriates it with joy, according to that saying of the Psalmist: "They shall be inebriated from the abundance of Thy house, and Thou shalt give them to drink of the torrent of Thy pleasure." The same therefore is signified by sardius.

Eighth, Alcazar thinks that jasper and sardius signify here the same thing as in chapter 21, numbers 19 and 20, in the twelve foundations of the heavenly Jerusalem: which, since they signify (he says) the twelve articles of the faith, and the first foundation is jasper, the sixth sardius, it follows that jasper signifies the first article of the Symbol concerning God the Creator of all things, and that sardius signifies the sixth, which is concerning the resurrection of Christ. For there is an error here in Alcazar's numbering; for he places sardius as the fifth, when in Apocalypse 21:19 it is placed sixth, as Alcazar himself there places it, where also the article concerning Christ's resurrection, which others join with His descent into hell and place as the fifth, he separates from it and places as sixth. Hence he aptly teaches that both the stone and the article are conjoined in the idea of God the Father, to whom power is attributed, and consequently both creation and resurrection. For just as through creation creatures began to be, so through the resurrection of Christ a beginning was given to a new creature; for before that the Spirit was not yet given, because Jesus was not yet glorified. Wherefore rightly Christ's resurrection is considered in Scripture as a new creation of the world: but every creation is the work of God the Father. Again, jasper is fittingly placed beneath sardius, that is, creation beneath resurrection; for the latter is more excellent and more glorious than the former. And just as creation is placed beneath resurrection, which is, as it were, a recreation, or a renewed creation, to which, more so than to the ancient bringing-forth of things in Genesis, the glory of a new creation and a new creature has been added. So He Himself ingeniously and fittingly. For sardius, as I have said, is a symbol of divine joy and felicity, which God communicates to His elect by blessing them and raising them to eternal life and glory.

AND THERE WAS A RAINBOW ROUND ABOUT THE THRONE LIKE UNTO THE VISION OF AN EMERALD. — First, Andreas: The rainbow, he says, varied and flowery, represents the ornaments of the heavenly virtues and orders, their diverse offices and functions, and especially, as Pererius says, the three colors of the rainbow signify the threefold virtue of purifying, illuminating, and perfecting, which is in God and the angels.

Second, Richard of St. Victor thinks that by the rainbow, which has the appearance of a bow and thus displays the sign and instrument of war, the universal judgment is signified, in which the emerald, which is partly green and partly red, indicates that the good are to be rewarded and the wicked punished. Whence Christ the Judge is depicted as sitting upon the rainbow; for He will sit in a glorious cloud, such as is the rainbow.

Third, the Venerable Bede: The rainbow, he says, signifies the Saints, who protect the Church by their prayers, just as the rainbow surrounds and protects our hemisphere.

Fourth, Ansbertus: The rainbow, he says, is the Incarnation of the Word; and this firstly because, just as the sun shining in a cloud produces the rainbow, so the Word shining in the flesh produced Christ. Secondly, as the rainbow was a symbol of peace in the time of Noah, so the Incarnation of Christ was the reconciliation of the world. Thirdly, the two horns of the rainbow are the two natures of Christ, namely human and divine; the chord in this bow, as it were, is their hypostatic union. Fourthly, in the rainbow there is a threefold color, and so also in Christ: for Christ was as it were azure, that is, heavenly, through assiduous prayer; He was green, through the flower of graces and virtues; He was ruddy on the cross, through love as much as through blood. Fifthly, from this bow are sent forth the arrows of love, by which the wounded spouse said in Canticles II: "Stay me up with flowers, compass me about with apples, because I languish with love." So Viegas.

Sixth, this rainbow was rain-bearing, because it poured out upon the world an abundance of preaching and heavenly doctrine.

Fifth, Alcazar judges that this rainbow had no other color than green, and was so green that it appeared similar to an emerald. For although the common rainbow is multicolored, yet this new and heavenly one, he says, was only green, and is called a rainbow because it displayed the appearance of a heavenly bow, not in color but in form and figure. Moreover, Christ's passion, in chapter xxi, equally as here, signifies Christ's passion, by which the world was reconciled to God the Father, just as it was reconciled through Noah in the flood; and of this reconciliation and new covenant God gave the rainbow as a sign; for this passion, equally as the rainbow of Noah, is continually before God's eyes, restrains Him from anger, and makes Him merciful and liberal toward the Church: both because Christ's obedience, religion, and charity affect Him with incredible delight, and because it continually reminds Him of His promise made to Christ, that grace and pardon are to be given to sinners. The bow, therefore, of Christ's passion is entirely green, that is, it is entirely the object of our hope, entirely the promise of kindness and mercy. See Isaiah ch. LIV, v. 8. For the cross, or Christ stretched on the cross, was as it were a heavenly bow drawn taut, by which Christ established a new covenant, pact, and testament between God and men. The ark of the covenant of the Old Testament was therefore changed through the crucified Christ into a heavenly bow, that the excellence of the new covenant might be indicated, just as the brazen sea was changed into a sea of glass, v. 6. So Alcazar, elegantly and aptly. For since Christ slain comes forth here, as it were upon the stage, before the throne of God, the symbol and instrument of His slaying, namely the cross, is fittingly represented in the rainbow and brought upon the stage. Again, Christ's cross proclaims nothing but reconciliation and mercy; of which the symbol is the rainbow, as I shall now say.

Sixth therefore, more generally and genuinely, Ribera, Viegas, Pererius and others everywhere: The rainbow, they say, is the mercy of God, which surrounds the throne of God on every side. For the rainbow in Noah's time was the sign of the reconciliation and covenant between God and men, and the rainbow was the same as signon, that is, peace, says Ticonius. Secondly, the multi-colored rainbow refreshes, and rains down upon the earth a copious and varied shower: the same does God's mercy; whence in it there is, as it were, the color azure, that is, faith; and green, that is, hope; and ruddy, that is, charity; and other mixed colors, that is, various other virtues and graces which God pours forth upon men. Thirdly, as the rainbow is a semicircle which appears only in our hemisphere, so also God's mercy appears only in this life, but justice in the other. I saw at Louvain at the inauguration of the Most Serene Princes Albert and Isabella, among various triumphal arches and titles, one erected on which was inscribed in capital letters: "At Octavianus Augustus's coming into the city, a crown in the form of a rainbow appeared around the sun, an omen of new power, of new peace. This, O our Princes, the senate and people of Louvain dedicate to you at your very entrance, an omen of new peace." This title, this rainbow, St. John in his mind dedicates to God, the author of new peace through Christ.

Thus the rainbow, that is peace, was in her own age both in fact and in name the Empress Irene, wife of the Emperor Leo the Iconoclast and mother of the Emperor Constantine the Younger; who, when her husband died, succeeded with her son to the empire, abolished iconoclasm, and restored peace to the bishops, monks, and the Church. Whence Theodore the Studite in the Life of St. Plato: "After, he says, Irene, worshipper of God, began to reign (in the year of Christ 780), who brought peace both in name and in fact, in whose reign, along with other goods, the means and the gateway of entering upon the monastic life were opened up, which had once been closed by the impious Emperor, etc. From that time, I say, when Irene began to reign, our whole household of those who had renounced earthly things professed obedience to the monastic life." The same thing Christ foreshadowed by a wonderful sign. For in the same year, in the long walls of Thrace, a certain man digging found a stone chest, which when he had cleaned and uncovered, he found a man lying in it, and joined letters containing this: "Christ shall be born of the Virgin Mary. I believe in Him. Under the Emperors Constantine and Irene, O sun, you shall see me again." So Theophanes reports, and from him Baronius, in the year of Christ 780.

It could also, with Ribera, be taken that by the rainbow is meant the variety, the universality, and the beauty of all creatures, which God contains within Himself. For just as in the rainbow there is a wonderful variety of colors, and, as Virgil says in Aeneid IV: "It draws a thousand varied colors with the sun opposite," so also in the universe of creatures there shines a most delightful and admirable variety of God's perfections. See what is said of the rainbow at Gen. ix, 13 and Ezek. i, 28.

LIKE UNTO THE VISION OF AN EMERALD. — The one "like" was not He Himself sitting on the throne, namely God, as Ribera will have it, who thinks that the phrase "and a rainbow was round about the throne" should be intercepted and enclosed in parentheses; but rather it was the rainbow itself that was like a green emerald. The rainbow therefore was green, not entirely, as Alcazar will have it, as though it had no other color besides green, but because the green color in it was eminent and surpassed the others. "The emerald, says Lyranus, is of green color, and this is one of the colors of the rainbow. But that imaginary rainbow appeared here in such a way that its green color seemed more intense than the others. By which was signified the consolation of God that would be granted to His elect, especially in future tribulations of the Church, since the green color is consolatory and strengthening to sight itself."

The emerald, therefore, which by its greenness wonderfully refreshes the eyes, and so according to Solinus ch. xvii, surpasses herbs and grasses in greenness, indeed tinges and colors with its own greenness whatever is near it, nor is changed in shade, by lamplight, or in sunlight, signifies God's mercy as never aging, but ever flourishing, as if always new and fresh, marvellously consoling us. The emerald, says Pliny, bk. XXXVII, ch. v, fills the eyes with its greenness and beauty, never satiates them, and frequently serves as the most beautiful mirror. Whence Nero used to watch the gladiatorial combats through an emerald.

Again the emerald, says Ribera, signifies the vision of God and of creatures in God, as in a most beautiful mirror, which most delightfully fills the mind of the contemplator, never sates it; for it represents creatures more beautifully and clearly than they are in themselves. This mirror is marvellous and ineffable, just as the Poets said of the rainbow that she is the daughter of Thaumas, that is, of admiration, when they sing of her thus:

Bright beneath the etherial clouds shines the Thaumantian offspring,
As the sun touches the rainy shower with its rays,
And girds the heaven with a painted veil,
And adorns the heaven, wondrous, with varied colors,
Fair in her painted robe, and with multicolored wings.

Tropologically, the rainbow, like the emerald, is a symbol of virginity, which always flourishes and shines with its own greenness like the emerald. Whereupon fittingly the Poles, in the canonization of St. Casimir, who preferred to die rather than lose his virginity by marriage, when the physicians said it was necessary for his health, gave him this anagram: "Casimirus, sum quasi iris" ("Casimir, I am like a rainbow"), upon whom, namely, the Sun of Justice shining infused His own splendor of purity. Again: "Casimirus," as if "cadis mirus" ("you fall wondrously"), because you die for chastity and fall as a victim of virginity:

Of your own will you fall, but you fall for love of modesty, O Casimir:
Wondrous you fall, while Christ glorifies you.

He fell in the year of the Lord 1484, that he might rise again with the Lamb and follow Him through all the joys of heaven.




Verse 4: Four and Twenty Seats and Four and Twenty Elders

4. AND ROUND ABOUT THE THRONE WERE FOUR AND TWENTY SEATS, AND UPON THE THRONES FOUR AND TWENTY ELDERS SITTING. — He alludes both to the order of the angels of the first hierarchy, who are called Thrones; and to the 24 chief priests: for so many were their families distributed by David, that they might by turns perform the sacred offices in the temple, which families each had their own chiefs (namely, the firstborn of the family was head and prince), who therefore are called "Princes of God, and Princes of the sanctuary," 1 Paral. xxiv, 5. For these 24 princes of the temple were a type of the 24 elders in the heavenly temple. For elders, or senators, are called the chiefs of the people, because the senate of old was chosen from old men; and although afterwards the sons of senators and princes, even though they were young, succeeded their deceased parents in office, yet they too were called by the original name, elders or senators, that is, princes. "Elder," therefore, is a name not so much of age as of dignity: for this is the meaning in Hebrew of זקנים zekenim, that is, elders. Whence also among the Spartans the highest magistrates who presided over sacred affairs were called Presbyteri. Hence also the Italians, Spaniards, French, and other nations call the Lord Señor, and the Goths even call them Sihora. Whence St. Augustine, epistle 178: "Sihora armen," he says, in Gothic means Lord, have mercy, which the Greeks say Kyrie eleison; and the captive and suppliant Romans learned to say this from the Goths; for the Latin language was corrupted by the Goths and was carried over into Italian, Spanish, and French; so that from "Senior" the Goths made "Sihora"; thence the Italians "Signor," and the Spaniards "Señor," and the French "Seigneur." This is what Cicero says in his book On Old Age: "He would use the counsel, reason, and judgment which, unless they were in old men, your ancestors would not have called the highest council the Senate." The same in book III On the Laws: "To a Senator, he says, three things are commanded: that he be present, for the matter has gravity when the order is in full attendance; that he speak in his place, that is, when called upon; that he speak in due measure, lest he be without limit."

SEATS. — In Greek θρόνους, that is august thrones, such as belong to kings and princes. He alludes to Psalm cvii, 32: "And in the chair of the elders, let them praise Him." For the 24 Princes of the priests in the temple had their own chairs and thrones, as now bishops and pontiffs have, from which they are called Cathedral Churches. Hence also the feasts of the Chair of St. Peter, both Roman and Antiochene. We see in Rome many such thrones of pontiffs, both ancient and recent and of the present age, in the tribune, that is, in the choir of every church. Furthermore, these thrones surrounded the throne of God in the manner of a semicircle; for they were "round about the throne," just as the thrones of the Cardinals encircle the throne of the Pontiff; but this is far more august and sublime than those. Alcazar however imagines that they were seen as it were in the Holy of Holies, which was square, and accordingly judges that these thrones were arranged in a square, so that there were six on each side. But into the Holy of Holies only the high priest entered, not the other princes of the priests. And even if they had been in the Holy of Holies, they would have been more conveniently, decently, and elegantly arranged in a semicircle than in a square. For thus they would all have been before the throne in God's sight, seeing Him and seen by Him. For seated in a square, they could have had God before their face only on three sides of the quadrilateral. For those seated on the fourth side that closed the square, on the part where the throne of God was, would have turned either their back, or at least their side, toward God, or certainly would have been behind God's back.

CLOTHED IN WHITE GARMENTS (white garments mark not so much priesthood, as Alcazar will have it, as the charity and glory of beatitude of the 24 elders), AND ON THEIR HEADS A CROWN OF GOLD. — These crowns mark their victory, triumph, and kingship. For they are victors and triumphers, equally as kings in the heavenly kingdom of God.

You will ask, who are these 24 elders? First, Ticonius, Bede, Primasius, and Arias Montanus on Zachariah iv, judge that the 24 elders signify the universal Church, which is crowned by God and refers her crowns back to God as received from Him.

Second, Ambrose: The 24 elders, he says, are the Patriarchs and holy Fathers of the Old Testament, who in the reading and meditation of the 24 books of the Old Testament rested as on 24 seats. For although St. Jerome and others number only 22 books of the Old Testament, according to the number of letters in the Hebrew alphabet, the Rabbis, such as Aben Ezra and R. David, number 24, both books and Hebrew letters, namely by repeating the letter Yod twice, as it is repeated in the abbreviated tetragrammaton name Jehovah, in this manner יי.

Third, Andreas of Caesarea, Arethas, and Jerome Prado, in his proem on Ezekiel, section 11: The 24 elders, they say, are the 12 Patriarchs, namely the twelve sons of Jacob in the Old Testament, and the twelve Apostles in the New; for twice twelve is 24. So almost also Rupert, except that he, instead of the twelve sons of Jacob, takes the twelve judges who ruled Israel after Joshua up to Saul: namely first is Othniel; second, Aloth; third, Shamgar; fourth, Barak; fifth, Gideon; sixth, Jair; seventh, Jephthah; eighth, Ibzan; ninth, Elon; tenth, Abdon; eleventh, Samson; twelfth, Samuel. But not all the sons of Jacob, nor all the Judges were saints, or at least not as illustrious as others.

Fourth, St. Gregory, bk. IV on I Kings ch. ix, v. 24: The elders, he says, are the holy preachers, mature in understanding and grave in conduct, who surround the throne of God; because they love the Creator beyond others, and therefore through the highest contemplation and converse rest nearer to Him. And the Gloss: All Doctors of the Church, it says, are now called twelve, because of the faith in the Most Holy Trinity, which they announce to the four parts of the world; now they are called 24, because this number is made by six times four: six refer to the works which God made in six days, but four to the Gospels; for the works which God did in the law of nature and in the Gospel, the Doctors themselves cultivate and expound.

Fifth, Joachim, whom Peter Galatinus follows: The 24 elders, he says, are the twelve Apostles and their sons, namely the Martyrs (with whom this vision deals), down to Antichrist. Again, they can be precisely numbered 24; for as there were 12 Apostles in the time of Christ sprung from the Jews, so God will raise up and choose twelve similar elders and Apostles from the Gentiles in that time when Elijah is to come, that they may contend with him against Antichrist. But this is said without foundation, says Pererius: for nowhere has this been revealed. Add: John was one of the 12 Apostles in the time of Christ; but John was still alive at this time, when he saw in heaven the 24 elders: therefore not all 24 Apostles were among the 24 elders, who were all deceased and blessed in heaven.

Sixth, Aureolus and Lyranus: Heaven, they say, is the Church militant; God's seat is the Roman Church, in which sits the Roman Pontiff, as it were the Vicar of Christ; the 24 elders are all the Bishops in their seats, that is, in their Bishoprics. For he alludes to the 24 chief priests, as I said, who were figures and types of the Bishops.

Seventh, Alcazar: By the 24 elders, he says, is designated the dignity of the priests in Christ's Church; for these are called Presbyters and elders, and succeed the 72 disciples of Christ, as Bishops succeed the 12 Apostles, who are signified here by the four animals; for the Church is a priestly kingdom, in which the chiefs are priests. These have a throne in heaven, that is, the divine authority and power of consecrating the body of Christ, and of absolving from sins, which the Seraphim do not have. Whence they have crowns on their head, and golden vials, that is, great chalices, in which they offer to God the prayers of the faithful and of the Saints. This Alcazar deduces from his own scope and preconceived end. For the matter here, he says, is not of the felicity of the Saints in heaven, but of the loftiness of the new kingdom of the heavens, and of the great dignity of the ministers of the Church. By the white garments is signified the eminent sanctity and chastity which the priestly state demands. The golden crowns on the head signify the greatest honor and splendor, which is proper to the dignity of priests, according to that of Psalm viii, 6: "With glory and honor Thou hast crowned him, and hast set him over the works of Thy hands: Thou hast subjected all things under his feet." He alludes to Sirach xlv, 14, where it is said of Aaron's crown: "A crown of gold upon his mitre, distinguished with the sign of holiness, and the glory of honor: a work of strength." Again, the crown signifies judicial power in the absolution of sins; for of old judges sat crowned to give judgment, as Demosthenes testifies. Finally, the crown signifies that they are kings and princes in the kingdom of God, that is, in the Church, and in it are wholly devoted and consecrated to God's worship. Whence in this excellence and dignity of priests, the glory and majesty of God Himself shines forth wonderfully. For of old a golden crown was never given except to outstanding men; whence Apuleius, bk. IX Metamorph.: "Hercules alone is worthy to wear a golden crown on his head." Tertullian, bk. De Idol., teaches that the crown of the priests, but only the provincial ones, was of gold. "For so much, he says, was conferred under the name of honor on those who deserved the familiarity of kings." For the golden crown belonged to kings, and that not thick and solid, but drawn out and attenuated from a sheet of gold, that they might signify that for them little gold was sufficient, whose virtue commands gold, and that the king does not have so much need of gold, as the commonwealth has of a golden king, as from Xenophon, bk. I Paedia Cyri, Carolus Paschalius teaches, bk. IX De Coronis, ch. ix, where he also recounts that the Gentiles considered gold to be born of Jove, and therefore attributed only to kings and divine men: hence "gold of the crown" was so called, which was given to kings: about which see Lipsius, bk. II De Magnit. Rom., ch. ix. So Procopius, bk. I Belli Goth., writes that Theodatus, king of the Goths, "made a pact with Peter, the general of the Emperor Justinian, that he would withdraw from all Sicily and would yearly send to Justinian a golden crown of three hundred pounds." Furthermore Festus: "Triumphal, he says, are crowns which are presented in gold to the victorious general, which in ancient times because of poverty were of laurel."

Alcazar notes, in note 4, that these 24 thrones, and the elders sitting on them, represent the choir of angels who are called Thrones; and that in the Church (perhaps also in heaven) the first order is of the Seraphim, the second of the Thrones, the third of the Cherubim. For the office of the Thrones is to bear God, as St. Dionysius says, Celestial Hierarchy, ch. 11; whence also Sophronius, St. Thomas, and others call the Thrones the seats of God. Moreover, the Thrones are called angels sitting on thrones near God; indeed, St. Chrysostom seems to opine that the choir of the Thrones surpasses the choir of the Seraphim, since nothing seems to be closer to God than the seat of God Himself.

Again, these three orders represent the three attributes of God, namely power, wisdom, and goodness. To this, the throne of God in this vision is represented by the Cherubim; for it is said of Him: "Thou who sittest upon the Cherubim;" but God's seat is the just Christians. Truly, by the Thrones are represented the 24 elders, by the Seraphim the mystical four living creatures, that is, the Bishops: for Bishops ought to burn with charity like Seraphim, and inflame others with it. And so to the Cherubim correspond on earth the holy faithful, to the Thrones the priests, to the Seraphim the Bishops, as here the throne of God, which the Cherubim made with their joined wings, the faithful are represented; but by the thrones the elders of the priests, and by the four living creatures the Bishops. Finally, in the Thrones, he says, priests are admonished not to so care for the salvation of others as to neglect their own, but always to think that they are called to this: that they themselves be the thrones of God.

But the Church now in the heavenly hierarchy puts the Seraphim highest, the Cherubim second, the Thrones third. Again, this vision concerns God, and His heavenly and glorious kingdom, not the kingdom which God has in the Church militant, as Alcazar will have it. Otherwise I admit that in these thrones and their 24 occupants, allusion is made to the Thrones, which are the third order of angels, as I said above.

Eighth, Villalpando, part II, bk. IV, ch. xlv, thinks that these 24 elders represent the 24 Cherubim placed in Solomon's temple. For he himself judges that twelve Cherubim were placed in the Holy Place before the doors of the oracle, and the same number were placed in the Holy of Holies around the ark. By these is represented the universe of the angels who assist God, and they are called elders because angels were created of old, namely from the beginning of the world. But it cannot be proved from the Scriptures, nor from Josephus, nor from any other source that there were precisely 24 Cherubim in the temple. Add that elders are never called angels, but rather men of greater worth. Finally, angels are signified here by the seven lamps, and by the four living creatures; not therefore by the elders.

Ninth and more genuinely, Haymo, Maldonatus in his Notes, and Ribera: The 24 elders, they say, are all the more illustrious Fathers and Saints, both of the Old and of the New Testament. For there are twelve Apostles in the New, under whom take all Apostolic men; and there are twelve Patriarchs and Prophets of the Old Testament, under whom take all the illustrious Saints of the Old Testament. For although not all the Patriarchs were holy, yet because the Patriarchs belonged to Israel, that is, to the people of God, hence they aptly signify the illustrious Saints of the Old Church, either as progenitors or propagators. For the number twelve is a perfect number, signifying all things. For it is composed of three multiplied by four; for three times four makes twelve. The three signify the faith, hope and charity of the Most Holy Trinity; the four signify the four quarters of the world, from which all the Saints will gather. Thus also Richard, Bede, Rupert and Viegas understand by the 24 elders the most outstanding Saints, and the chief Prelates and Doctors of both Testaments. Following them Pererius, most simply and plainly, thinks that John here in heaven saw precisely 24 of the more illustrious Saints and heroes either of the Old alone, or rather of both the New and the Old Testament, namely from the New the twelve Apostles, where for St. John still living one ought to substitute Paul; from the Old, these or similar ones: Abel (for he was the first virgin and martyr in the world, and is first placed by the Apostle in the catalogue of the Saints of the Old Testament, Hebrews 11:4), Noah, Abraham, Isaac, Jacob, Moses, Samuel, David, Isaiah, Jeremiah, Ezekiel and Daniel.

That it is so is clear, first, because everywhere in what follows these 24 elders are definitely introduced, and they celebrate God, and indeed even speak to St. John. Whence chapter 7, verse 13, he says: "One of the elders said to me." Second, all agree that the four living creatures are four angels and four Evangelists; therefore the 24 elders are other more distinguished Saints. Third, because these 24 elders in this vision are not introduced as judges, but as confidants and interpreters of the mysteries of divine providence concerning the Church, and of those things which are to come in the Church until the end of the world. They are called elders on account of their antiquity, gravity, wisdom, prudence and virtue, by all of which they are venerable. They are clothed in white, that is, they are full of innocence, joy and glory. They have crowns on their heads, both because they are kings, and because as illustrious victors by generously contending and conquering they obtained the kingdom of Christ: therefore these 24 elders are as it were the senate of the Church Triumphant, and assessors of God.

Furthermore, that precisely 24 were chosen is not surprising: for thus Christ precisely chose twelve Apostles, four Evangelists and 72 disciples; thus formerly God chose twelve Patriarchs and twelve minor Prophets. In like manner here He chose twelve elders from the New Testament and as many from the Old. For just as twelve is a perfect number signifying universality, namely all in that genus, so even more is the number 24. For this is double of twelve, and twelve doubled. Again, just as the sun completes its course in 24 hours and goes around and illuminates the whole world, so also these 24 like suns illuminate the Church successively, namely each in his own age. See more of the mysteries of this number 24 in Aretas here, and in Peter Bungus, book On the Mysteries of Numbers, page 444.

These 24 elders represent the Cardinals, and indeed the thrones, the throne, and this whole chapter elegantly represents the Consistory (commonly the Chapel) of the Pontiff, in which the image of the heavenly Jerusalem is seen, so that this scene seems rightly drawn from it. For the Pontiff, as Vicar of God, represents God; the seven ancient Deacons, the seven spirits standing before God; the Cardinals, the 24 elders; the Lamb, Christ, who is offered in the Mass; the sealed book, the book of the Gospels. Finally, the Patriarchs, and the Bishops mitred and clothed in pontifical vestments, the Penitentiaries, the Canons, and the whole ordered multitude and magnificence of Prelates, priests and ministers, as well as the celestial symphony, represent the innumerable glorious multitude of Angels and Saints, which continually rejoices and chants psalms to God. In a similar way the seven Bishops of Asia, subject to St. John, represent the seven Cardinal Bishops subject to the Pontiff; the seven Churches are foreshadowed by the seven Roman Churches, famous throughout the whole world for their structure, Indulgences and pilgrimages, which the Romans, as well as foreigners, are wont frequently to visit, and as suppliants to implore the help of the Martyrs and Saints, who are buried there in countless numbers. Such things are many, so that the ceremonies and magnificence of the Roman Church seem to be drawn and expressed from the Apocalypse; so that rightly St. Fulgentius, beholding and admiring it, said: "If thus the earthly Rome shines, how will the heavenly Jerusalem blaze." Finally, after the manner of these 24 elders, Cassian wrote 24 Conferences of the same number of Fathers in the desert serving God in angelic fashion, which St. Thomas Aquinas was wont to read frequently as most useful for sanctity and perfection. Cassian himself professes the same of himself in the last Conference, chapter 1.

Symbolically Pineda on Job chapter 19, verse 19, number 3, considers that in these 24 elders, who are as it were senators and counsellors of divine wisdom, is signified what kind of men princes' counsellors should be, namely: first, that they should continually attend the prince, and the prince should do nothing without their counsel. For, as the Wise Man says, Proverbs 11:14: "Where there is no governor, the people fall: but salvation is where there are many counsels." In this Nero sinned, who never used the counsel of the senate, and indeed hated it; hence he perished miserably condemned by the senate. And Hieronymus, king of Sicily, who however grave the matter "neither convened nor consulted the public council;" wherefore he perished just as Nero: for "the senate" is "the mind, reason, intelligence of the commonwealth," says Cicero, indeed its "foundation."

Second, that they should be old men; for old men excel in experience and prudence. Wherefore Plutarch, in the treatise Whether an old man should govern the commonwealth?, answers: "The city is most saved where counsels of old men, arms of young men prevail." Thus King Agamemnon had as his counsellor old Nestor.

Third, that they be "clothed about with white garments," namely that they may excel in candor and sincerity of mind, and that no cupidity or fear may obscure and deprave their right judgment.

Fourth, that they should have a crown on their head, that is, that they be endowed with liberty and a regal spirit, and therefore not yield to the cupidities of princes, but freely declare what is right and equitable. Hence Demetrius Phalereus, as Plutarch attests in the Apophthegmata, wisely warned Ptolemy Philadelphus that he should read those books in which kings and princes are taught how they ought to govern. For these speak freely, and say those things which no one would presently dare to say to kings privately.

Fifth, that they not be of their own judgment, nor obstinate in defending their own opinion against colleagues or president. For you may see these elders falling down before the throne, and adoring Him that liveth forever and ever, and casting their crowns before the throne.

Sixth, that they should keep secret exactly. For thus these elders are concerned with the sealed book, and no one opens it, but all permit it to be opened by the Lamb. Hence Theodoric, the wise (though heretical) king of the Goths, writing to Count Senarcus, book IV, chapter 3, praises him saying: "Thou didst close up our secrets by the probity of thy character, conscious of many things, yet not puffed up though thou knewest more. Thou pleasedst thy colleagues by grace, thy superiors by humility." Most truly Valerius Maximus, book II, chapter 1, calls taciturnity in senators "the best and safest bond for managing affairs." Curtius writes in book IV On the Counsellors of the Persian Kings: "They conceal the secrets of kings with wonderful fidelity; neither fear nor hope draws forth a word by which hidden things may be betrayed: the ancient discipline of kings had sanctioned silence on pain of life. Nor do they think that any great matter can be sustained by him to whom silence is grievous." For this reason Philippides refused the office of counsellor. For when King Lysimachus had at one time said to him: "Of which of my affairs shall I make thee a sharer?" He answered: "Of whatever you please, only of no secret." Plutarch is the witness, in the book On Curiosity.




Verse 5: And from the Throne Proceeded Lightnings, and Voices, and Thunders

5. AND FROM THE THRONE (of God, not of the elders) PROCEEDED LIGHTNINGS, AND VOICES, AND THUNDERS. — For by these symbols God shows His power, majesty and magnificence, as appeared on Sinai, when the law was given there by God, Exodus 19:16. Again, these signify the wrath and terror of God, which will especially appear at the end of the world, of which we shall hear in the sixth seal of the sealed book, which God, in chapter 5, shall hand over to Christ. The voices seem to be distinguished from the thunders, as though they were horrible cries of men or angels. Thus Alcazar here associates human voices with celestial thunders. Unless you say it is an epexegesis, and 'and' is put for 'that is', "voices and (this is, that is) thunders;" or a hendiadys "voices and thunders," that is, thundering voices or vocal thunders, as if they uttered articulate and human voices. For such things John heard, chapter 10, verse 3: "The thunders, he says, uttered their voices." And in chapter 19, verse 6, he heard "the voice of mighty thunders saying: Alleluia."

Mystically, the voices are preaching, the lightnings are the energy and efficacy of the word of God: for this penetrates the heart of the sinner like lightning. The thunders are the threats of Gehenna, of judgment and of God's wrath. Let the preacher here learn that he must utter sometimes voices, sometimes thunders, according to the soft or hard disposition of his hearers. Thus also John and James are called by Christ Boanerges, that is, sons of thunder, Mark 3. See Psalm 28.

Again, these proceed from the throne of God, that is, from those who by their sanctity have made themselves thrones of God, in which God as it were resides and speaks. For through such God hurls forth as it were thunders and lightnings, by which He penetrates, wounds and changes the hearts of His hearers. For vain and empty is the labor of a learned and eloquent preacher, unless he draws and absorbs from God and from God's grace and sanctity the efficacy of speaking, persuading, and striking and wounding hearts. For unless the sermon issues from a great knowledge and love of God, it is cold and evanescent. So Ambrose. Thus also Ticonius, Rupert and Richard, except that these three understand by lightnings the miracles which these 24 elders performed by the help of God, and this, first, because, just as lightning flashes far and wide, so also the splendor of miracles drew, and draws, many to Christ. Second, because, just as lightnings come from clouds, so miracles come from the Saints. Third, just as lightning elicits rain, so miracles elicit penitence and tears. Fourth, just as lightning, or rather the thunderbolt, strikes and blasts a man, so that while the appearance of the body remains outwardly similar to itself, inwardly it shatters his bones, indeed reduces them to ashes: so miracles, while the man remains outwardly the same, shatter and change the mind, so that he is plainly another man than he was before. Thus Viegas.

To this Alcazar adds, who brings forth this sense as literal, though it would rather seem to be mystical and moral. The throne, he says, of God are all Christians who, by their excellent knowledge and love of God, fashion in their heart a seat for God, and labor sharply and strenuously in the conversion of souls. From these proceed voices, that is, pious sermons joined with lightnings and thunders: because they have joined to them celestial power, which thunder signifies, and the illustration of pious life and holy example, which lightning signifies. Hence lightnings are here placed first; for he says: "Lightnings and voices and thunders:" for lightning is seen with the eyes before thunder is perceived by the ears, in order to signify that the light of the best example ought to precede the power and strength of words. Thus in the darkness of pagan times the sanctity of the first Christians, and the lightnings of their most holy life, and the thunders of powerful and efficacious words, showed that the throne of the true God is found in the Christian Church. These thunders and lightnings, therefore, just as they are most joyful and festive to the Church, so also are horrible and fearsome to the enemies of the Church, for to them, as it were by certain exploded cannon-shots of Antichrist, Christ waged war with the Gentiles, and subjected them to His dominion. For the natural philosophers teach that lightning and thunder are generated in this way: an igneous exhalation enclosed within a cloud is kindled by antiperistasis from the surrounding cold, and becomes flame and fire. Then there happens what occurs in a musket or bombard when it is discharged. For since the flame and the kindled matter expand most rapidly, the cloud must of necessity be at once burst with great violence, and the light of the hidden fire be presented to the eyes, and the noise of the rent cloud to the ears: so too the fire of charity, kindled in the hearts of the faithful, by its own force and impetus most rapidly expands toward those near at hand, and overcomes all difficulties resisting it, eagerly rushing forth. And it is the effect of this power that the eyes receive that outward manifestation of inner sanctity, and the ears the sound and efficacy of doctrine. Furthermore, the greater the resistance of the fire as it bursts forth from the cloud, the more vehemently is the thunder produced and the more flashing the lightning, if the fire kindled in the cloud is great. So the first Christians, kindled by an immense divine fire, the more the Gentiles resisted, the more strongly did they bring forth the thunder of preaching and the lightning of sanctity, as is plain from the words and deeds of the holy Martyrs and Apostles.

AND SEVEN LAMPS BURNING BEFORE THE THRONE, WHICH ARE THE SEVEN SPIRITS OF GOD. — He alludes to the seven lamps of the candlestick, which were in the tabernacle of Moses, and in the temple of Solomon, namely in the Holy Place, by which the seven planets were represented. For the temple represented the type and likeness of heaven; for in heaven, as in His temple and throne, God dwells. Hence His divine glory, hidden from us, is as it were illuminated by the lamps, and is set forth to be seen in some measure; just as in the tabernacle the candlestick before the Holy of Holies illuminated it in some measure, so that it, and God dwelling in it, could be seen through the obscurity. In a similar manner kindled lamps are hung before the tabernacle in which the holy Eucharist is reserved.

You will ask: What are these seven lamps? Many, whom I have enumerated in chapter 1, verse 4, by the seven spirits, and consequently by the seven lamps, take the seven gifts of the Holy Spirit. These are called lamps, because they illuminate and inflame men. They are before the throne of God, to signify that God has them before His eyes and at hand, so that He may at His good pleasure offer and distribute them to whomsoever He wills.

Second, and more genuinely, as I said at chapter 1, verse 4, these seven spirits and lamps are the seven principal angels, to whom is entrusted the care of men, especially of the Church and of the faithful. These are called lamps, because in themselves they shine with the knowledge of God and burn with His love; and because they illuminate and kindle men with knowledge, and equally with fear and love of God, and of eternal salvation and happiness; and they show them God's providence, and are witnesses thereof. Hence Ecclesiastes 5:5 says: "Say not before the angel: There is no providence."

Mystically, Alcazar by these seven lamps takes the seven gifts and virtues of divine providence, which I have enumerated in chapter 1, verse 4.




Verse 6: A Sea of Glass Like to Crystal; Four Living Creatures Full of Eyes

6. AND IN THE SIGHT OF THE THRONE, AS IT WERE A SEA OF GLASS LIKE TO CRYSTAL. — The Syriac: And before the throne as it were a sea of glass, which is like crystal. The Arabic: And before the throne of God a sea of glass, like ice, or like frost, or crystal. Of glass, that is, glassy, that is, transparent, and consequently tranquil; for unless water is tranquil, it is not transparent, but turbid and opaque: just as the Red Sea is called glassy because it is transparent, as in Horace, Book IV of the Odes, ode 2:

About to give his name to the glassy Sea.

And in Book III, ode 13:

O fountain of Bandusia, more brilliant than glass.

Thus also Virgil, depicting the Nereids, attributes a glassy color to the sea-nymphs, when he says in Georgics IV:

The Nymphs were carding Milesian fleeces,
Dyed with the deep color of glass.

And Ovid, in the epistle of Sappho:

There is a river bright and more transparent than glass.

You will ask: What is this sea of glass? First, Primasius, Bede, Richard, and Rupert take it to be the Sacrament of baptism, through which those going to the throne and the sight of God must pass. Now baptism is called a sea of glass on account of the purity and clarity that it brings to the mind. It is similar to crystal, because just as crystal takes from the sea, that is from the waters, their instability (for it freezes them), and from glass it takes its fragility (for crystal hardens like stone): so baptism has the breadth of the sea, the transparency of glass, and the firmness and solidity of crystal. For just as glass is pervious to the rays of the sun, so the baptized soul is illumined by the rays of grace from God, says Hugh. Again, as Rupert says, the faithful in this life are like glass, that is, luminous, but fragile, weak, mortal; but after the resurrection they will be like crystal, that is, solid, robust, and immortal.

Second, Dionysius the Carthusian: The sea of glass, he says, is penance, on account of the analogies of the sea of glass already applied to baptism, which can be applied with equal or even greater reason to penance; and because penance is a sea, on account of the bitterness and abundance of tears: like crystal, on account of the firmness of resolve to avoid sins henceforth and to enter upon a new life.

To this Alcazar adds, who judges that the sea of glass refers literally to that great vessel of water in the temple, which from its capacity was called the bronze sea, but with this difference, that this one was of glass, while in the temple of Solomon it was of bronze. Therefore the sea of glass, he says, is a small pool, or huge basin, or great fount full of water, made of the most polished glass, transparent and fragile. Now this glassy sea, just like the bronze sea, was sustained by twelve bronze oxen, and was in the form of a perfect hemisphere, having a lip flaring out like a lily, and a thickness of three inches. Therefore, just as the bronze sea, in which the priests about to sacrifice washed themselves, was a symbol of penance, so too is the sea of glass. Hence first, it is supported by twelve oxen, that is by the twelve Apostles and their successors; for these are the ministers of penance. Second, the old sea was of bronze, that is opaque, because it was an enigma: ours is of glass, because the signification, force, and efficacy of the Sacraments of the new law, especially of penance, shines through, and is clear and transparent to all, according to that of Zechariah 13:1: "There shall be a fountain open to the house of David, for the washing of the sinner and of the unclean woman." Again, just as the sea washes away all the evils of mortals, as Euripides says in his Iphigenia, so also does penance. Third, just as Pliny in the time of St. John writes (Book XXXVI, ch. 26) that from saltpeter (which is a species of salt) mixed with sand translucent rivulets flowed, and that this was the origin of glass; whereas now glass is made from the ashes of fern and of similar salt-bearing herbs, which when mixed with sand and fired in a most blazing fire are bound together and harden, and from the admixture of bitumen become clear and transparent; for thence glass has its transparency: so from the remembrance of death and of the ashes into which the human body is dissolved, and from the salt of fear of judgment and of divine vengeance, and from the faith and light of heavenly and divine things which God infuses, there arises penance, which is forged and welded in the burning furnace of the passion of Christ by the fire of contrition and charity. Fourth, Pliny adds, "the magnet stone too began to be added to the glass:" the magnet, however, because it directs ships and the path of sailors, is a symbol of wisdom, which is the mother of penance. Again, just as the magnet draws iron, so the love of God draws sinners to Himself through penance. Fifth, its great capacity, by which it is called a sea, denotes the abundance and richness of grace, which is given to all penitents. Sixth, the flaring lily-lip denotes the ease of the vessel, by which it communicates its water to all who approach, so that each may wash himself with it: thus penance offers itself easily and readily to all, and through it pardon and grace. This sense is suitable, but is rather moral than literal.

Third, Joachim: The sea of glass, he says, is the Holy Scripture, because it is transparent like a mirror, in which men view their sins, that they may wash them away with penance and tears, according to that of Christ, John 15:3: "You are now clean by reason of the word that I have spoken to you." Here the literal sense is as it were a vast sea; the looking-glass is the moral sense: for in it we look at and correct our morals; crystal, because it is firm and enduring, is the spiritual and anagogical sense, which is of the glorious and eternal kingdom of the Blessed. So also Ambrose: The bronze sea, he says, (which was in the temple of Solomon) is the old Testament; the sea of glass is the new Testament.

Fourth, Ribera by the sea of glass takes the present age, through which as through a sea we pass to the harbor of beatitude; it is called glassy, that is transparent, both because the air here is transparent, and because the secret thoughts of the men dwelling in it are transparent and open to God. Hence this sea is said to be in the sight of God. Hence the Saints are said to stand upon this sea of glass, in chapter 15, verse 2.

Fifth, Andreas of Caesarea brings forward two expositions: First, the sea of glass, he says, is the waters which are above the firmament, or it is the crystalline heaven itself, and indeed every heaven, which after the manner of crystal shines and is transparent: in this sea the stars swim and gleam like fishes. The second I shall presently bring forward.

Sixth, and most genuinely, Pererius: The sea of glass, he says, is the empyrean heaven, which is the seat of God, of the Angels, and of the Blessed. This is called a sea on account of its amplitude, because it is most vast. He alludes to the heavens neighboring and subject to the empyrean, because they were formed by God from the primordial abyss of waters: whence in Hebrew they are called שמים scamaim, that is, there waters, as I said at Genesis 1:7; the empyrean is called glassy on account of its subtlety and tranquility: whence also in chapter 21, John compares the heavenly Jerusalem to glass and crystal: for here John saw the glory of God in the empyrean heaven. In this sea, as it were, the Angels and the Blessed gleam like fishes, as our painters depict them in it. Hence Andreas of Caesarea and Aretas judge the sea of glass to be the Angels and the Blessed themselves. By the sea, says Aretas, is signified the immense multitude; by the glass, the splendor, purity, and tranquility; by the crystal, the solidity and firmness of the glory and felicity of the blessed and angelic minds. For Scripture is wont to represent God's majesty by this multitude, strength, and glory of the angels, whence God is called Sabaoth, that is, of hosts. For they are always in the sight of God. This is what Daniel says, chapter 7, verse 10: "Thousands of thousands ministered unto Him, and ten thousand times a hundred thousand stood before Him." This heaven, therefore, is the sea of glass, and also of gold; for there is there a sea of all goods, just as in Gehenna there is a sea of all evils.

AND IN THE MIDST OF THE THRONE, AND ROUND ABOUT THE THRONE, FOUR LIVING CREATURES. — Properly the living creatures could not be in the midst of the throne and at the same time around it, as Ambrose in particular says, because in the midst of the throne sat the King Himself, namely God: whence Alcazar expounds in three ways: First, "in the midst of the throne," that is of this assembly, namely between God and the 24 elders. Secondly: The throne, he says, must here be taken broadly together with the footstool or footrest, so spacious that it could hold these four animals distributed on its four sides. Thirdly, "in the midst of the throne," that is, of the space in which the throne stood.

Secondly, Pererius answers that they were not simultaneously in the midst of the throne and around it, but successively; for they walked, he says, and now were going around the throne, now were proceeding into the middle of its enclosure.

Thirdly, Ribera judges that three were around the throne, while the fourth, namely the eagle, raised itself aloft within the throne's enclosure, so as almost to touch the breast of Him who was seated, and that this is why John says: "The fourth animal like a flying eagle."

The first explanation seems most fitting, namely that "in the midst of the throne" means the same as within the precinct of the throne, that is, on the throne's footstool itself and in its broad surroundings; for John means by "in the midst" only to signify that these animals were nearest to the throne and to Him who sat upon it, namely that the King was seated on the throne, the four animals were closest around the throne, and the 24 elders were seated around these animals. And the phrase "round about" signifies that these four animals did not stand in one place, but were arranged at the four corners and sides of the throne.

Mystically, St. Ambrose cited in the Gloss applies these words to the dwelling-place and care of Pastors: "Round about the throne, he says, the four animals stand, because the doctors defend the people committed to them with all the strength they can, both from visible and from invisible enemies; they are stationed in the midst of the throne, because they cease not to admonish each one of them to advance in virtues and in all good works."




Verse 7: The First Animal Like a Lion, the Second Like a Calf

7. THE FIRST ANIMAL LIKE A LION, AND THE SECOND LIKE A CALF, etc.

The Arabic version reads: "the second like a bull."

You will ask whether whole animals, or only heads, or other parts of these animals appeared to John, and consequently what was the form and figure of these four animals?

First, our Hieronymus Prado on Ezekiel 1, section 7, and Villalpando, vol. II, book IV, chapter 41, and Pererius hold that these animals are in every way the same as the four Cherubim of Ezekiel chapter 1, and consequently that these, just like those, each had only the face and figure of a man, but the wings of an eagle, the mane of a lion, and the hoof of an ox. For they were of fourfold form, so that each animal seemed to be composed of four: just as if a man were to clothe himself with the manes of a lion, the wings of an eagle, and the hoof of an ox; and such were the four. For all were uniform, and consequently each was of fourfold form, in the manner just described.

They prove this first because, if they had had the heads of a lion, an ox, and an eagle, together with a human figure, they would have been monsters. Moreover, St. John distinguishes likeness from face, saying that the first animal was like a lion, the second like a calf; but of the third he does not say like a man, but "having a face as it were of a man": therefore the first was like a lion in its mane; the second like a calf in its hoof; the third had only the face of a man; whence too of the fourth it is added, "Like a flying eagle," as if to say it was like an eagle in its wings and flight, not in its face.

Secondly, because St. Dionysius, Sophronius, Basil, Cyril, Rupert and others say that John here saw the same animals which Ezekiel saw in chapter 1; but those each were of fourfold form, yet with a human head: therefore so were these.

But on Ezekiel 1, from the clear words of the prophet, I have shown that each of Ezekiel's Cherubim had four faces, namely a true face of a lion, of an eagle, and of an ox, as well as of a man; therefore here too John saw a true face of a lion, of an eagle, and of an ox, as well as of a man. This is confirmed because he says: "The first animal was like a lion, and the second like a calf": for the likeness and form of animals is chiefly observed from the face. The same is expressly taught by St. Dionysius, On the Celestial Hierarchy, chapter 15, where, speaking of the three faces of the lion, the eagle, and the calf, he calls them the likenesses of beasts, and assigns horns to the face of the ox. Again, in the eagle he notes the keenness and power of its eyes, by which with direct and unbent gaze it looks upon the sun. And in chapter 2, treating of Ezekiel's eagle, he says it was fashioned "after the likeness of eagles with curved beaks." Therefore this eagle had the beak and face of an eagle, not the mouth and face of a man. Finally, when St. John says: "The third animal having a face as of a man," by this very statement he signifies that the first, second, and fourth did not have the face of a man (for by this he distinguishes the third from the rest), but the first that of a lion, the second that of a calf, the fourth that of an eagle.

And this seems to be the meaning of the Church, which conceives these animals thus and everywhere depicts them so. Furthermore, the way Prado explains these words, "The first animal was like a lion, the second like a calf," namely that the first face of each animal was like a lion, the second like a calf, the third like a man, the fourth like an eagle, is overthrown by the third, of which John says: "The third animal having a face as of a man"; for who would so expound this, as if to say: The third face was having a face of a man?

To the first I have replied on Ezekiel 1, that the four-faced Cherubim were not so much monsters as hieroglyphic figures, the like of which Daniel saw many; for they are symbolic visions, not real things; just as he also saw in chapter 5 the symbolic Lamb taking the book and unsealing its seals. Hence it is no wonder if these faces and mouths of a lion, an ox, and an eagle spoke and uttered an articulate, human voice. For in a similar way John, in chapter 8 verse 13, saw an eagle flying and crying: "Woe, woe, woe to those who dwell on the earth!" For however you may conceive them, they are monstrous. Each is full of eyes and has six wings. Finally it is monstrous to add manes, wings, and hooves to the face and figure of a man. To the words of the third animal: "Having a face as of a man," I shall reply at the end of this question.

To the second I answer that these animals were the same as those of Ezekiel chapter 1 as regards their primary idea, but not as regards all their accidents and emblems. John therefore alludes to those; but he does not represent them in every detail. So St. John and others often allude to the visions of Daniel, Ezekiel and others; yet those are not entirely the same as these, but rather are clothed and varied in different parts or ornaments according to the variety of subject matter. Ezekiel therefore saw four animals altogether like each other, each of which had four faces, so that each seemed clothed as it were with four animals, and to be as it were fused and compacted out of them: but John dissolves these animals which Ezekiel had thus composed and compacted into one, and out of the one makes four, giving to each its own face and form.

The second opinion is the common and ordinary one, namely that these four animals were entire and complete, just as they are here named: so that, for example, the first animal, which is called like a lion, had a leonine head, breast, mane, feet, and all leonine limbs; and so the second the limbs of a calf, and the third of a man, and the fourth of an eagle: just as in chapter 5 verse 6, Christ standing among these animals was seen in all respects to have the form of a slain Lamb; and so we see these animals everywhere depicted in churches and elsewhere.

This opinion is proved first because the words of John plainly seem to mean this when he says: "The first animal like a lion, the second like a calf," etc. For if they had only had one limb of these animals, it would not be correctly said that the whole animal was like a lion, a calf, etc., but it should have been said that the head, for example, and face of the animal was like a lion, as Ezekiel says of his Cherubim in chapter 1. Secondly, because St. Dionysius, Celestial Hierarchy, chapter 13, gives the Seraphim many feet. The Cherubim were like these: therefore they were quadrupeds; in which form were the sphinxes of the Egyptians, which Clement of Alexandria in book V of the Stromata teaches were painted in imitation of the Cherubim of Solomon. Thirdly, because these in the Cherubim accompanied and drove the chariot of God, Ezekiel 1:19. Whence Cherubim by metathesis is the same as רכובים rekubim, that is, charioteers or chariot-drivers. And Prado contends that this is the genuine etymology of Cherubim; therefore they were quadrupeds; therefore they were complete animals, that is, a whole ox perfect in all its members, a whole lion, a whole eagle, just as the third animal was a complete man. Fourthly, that they did not have a human appearance is signified by this: "The third animal having a face as of a man," that is, in face, and consequently in head, in neck and all the rest he was a man; but the others were not men, but purely animals. Hence the Syriac translates: "And that third animal has the appearance (or likeness, figure, countenance, person) of a son of man, or of a man"; and Josephus also favors this, who in book III of the Antiquities, chapter 6, writes that the Cherubim of Moses were animals of a new and marvelous kind, and never before seen.

Thirdly, no less probably and fitly, indeed more probably and more elegantly, Alcazar holds that these four animals were not whole, but only the heads of animals; for in their other members they had the appearance and human figure (for they were animals not real and natural, but symbolic and hieroglyphic); the first animal therefore had the head of a lion, six wings, and was full of eyes; but as to its breast, belly, legs, feet, arms, hands and all the rest, it was a man; so the second had the head of a calf, the fourth that of an eagle with six wings, and was full of eyes; in everything else it was a man: yet if anyone wishes with Prado and Pererius to clothe the first animal with manes, the second with a hoof, so that they may be more like a lion and a calf, I will not oppose it.

It is proved first because as regards their primary appearance and figure, these animals were the same as those of Ezekiel chapter 1; but those had only the faces of animals together with wings, and as to the rest were men: therefore so were these.

Secondly, because they were nearest to God and went before the 24 elders: therefore they were of human form; for it seems unbecoming and incongruous that a lion, an ox, or an eagle be preferred to a man, especially at the throne of God. It is otherwise with Christ, to whom John gives no other form than that of the Lamb, for the reasons I shall give in chapter 5 verse 6.

Thirdly, because they signified angels, namely Cherubim (whence they continually praise God); and these, when they appear and are painted, have the appearance of a man, not of other animals.

Fourthly, because in chapter 6 these four animals each in its order summon and lead forth John: "Come, they say, and see," and show him four horses successively, namely a white, a red, a black, and a pale horse, which represented the four future states of the Church: these, however, are actions of men, not of animals. Hence it consequently appears that, while their heads were indeed fearsome and their faces were indeed human, they were so somewhat altered as to have a likeness of a lion, a calf, and an eagle, and so to seem to be the faces of a lion, a calf, and an eagle. That this is so is proved by the fact that John does not say: I saw a lion, or I saw the face of a lion, but "I saw an animal like a lion"; therefore it was not a lion, but had a certain resemblance to a lion in its countenance. So we see, and we commonly say: This man has a bull-like face, that one a leonine face, this one has the gaze and nose of an eagle, another that of a dog: just as Achilles in Homer, Iliad I, calls Agamemnon kynopa, that is, having the face of a dog; for there are some men with so broad a brow, so grim a countenance, that they seem to be bulls; others with so wide-spread a mouth, so savage and cruel, that they seem to be lions; others so sharp, snarling and shameless that they seem to resemble dogs. And so some painters paint these animals with a face neither plainly human, nor plainly leonine, calf-like, or aquiline, but intermediate, that is partly human, partly leonine, calf-like, and aquiline. For there is a great similarity between the face of a man and that of a lion or a calf, so that in paintings one often doubts whether the face is of a man or of an animal; and with a few changes one can easily transform one into another, or mingle one with another. So therefore here too the human face seems mingled with the others, that it might be like them. And thus these animals have less of a monstrous and deformed appearance than they would otherwise have, if you put a human body beneath the head of a lion, a calf, or an eagle. Finally, in Ezekiel's Cherubim the primary face of each was that of a man, though joined with three others; therefore here too the human face was mingled with the face of a lion, a calf, and an eagle.

To the first argument of the second opinion it can be answered that the animal is named from its head; for the head is the first and most important part of an animal. To the second, St. Dionysius says the Seraphim had many feet because they had not one but two; for two is the first species of number, or multitude, and is the first to be called many. For it is established from Isaiah 6 that the Seraphim were two-footed, not four-footed.

Furthermore, that painters have depicted these four animals as whole and four-footed is not surprising. For since they themselves were unskilled in the meaning of Holy Scripture, they followed the bare words of Scripture, which, when it says: "The first animal like a lion," caused them to paint a lion; and likewise a calf and an eagle. To the third: the attendants of the chariot are two-footed, not four-footed; for they are men, namely servants and followers of their lord. Moreover Cherub does not signify a chariot-bearer, but one mighty in much knowledge. And in 1 Chronicles 28:18, the Cherubim are called a chariot, because the Cherubim with their wings extended over the ark, as a seat and vehicle, namely a two-horse chariot or chariot (for that is the only thing the Hebrew mercaba signifies, which the translator renders as quadriga) presented God; whence God is said to ride and be borne upon the Cherubim; not, however, because the Cherubim were four-footed. For interpreters agree that the Cherubim of Moses, as well as those of Ezekiel, were two-footed, not four-footed. To the fourth, John says: "The third animal having as it were the face of a man," in order to distinguish it from the rest; for they were distinguished in face, not in body: for all had a human body, but different heads, namely the first had the head of a lion, the second of a calf, the third of a man, the fourth of an eagle. For if he had said: "The third animal like a man," he would not have distinguished it sufficiently from the rest; for another could also have been like a man in the figure of the whole body except for the head, just as the other three animals were: in order to remove this and clearly to express the form of the third, he says it was like a man not only in body but also in face, while the others were like a man in body indeed, but not in face. Therefore this human face confirms rather than weakens this opinion. Hence too of the others he does not say: Having the face of a lion, a calf, an eagle; but, Like a lion, an eagle, a calf, because face properly belongs to man alone, not to other animals; as if to say: This animal had the face of a man and was wholly a man; the others were like a lion, a calf, and an eagle in countenance; the face of the man therefore distinguished this animal from the countenances of the rest.

Moreover Josephus seems to have wished to conceal the form of the Cherubim, in order to make them more wonderful and venerable to Titus and the Romans. So elsewhere too, in praise of his nation, he adds some things by way of embellishment beyond, indeed contrary to, the truth. Add to this that they were marvelous animals, because they were winged youths: for such an animal has hitherto not been seen in the world.

Finally, the same animals were seen by Ezekiel in chapter 1 as were here seen by John, except that to Ezekiel they appeared confused, namely four compacted into one: but to John they appeared more clearly distinct, divided as it were, and as if dissected. But Ezekiel's animals had only the faces of the four animals; the rest were men: therefore these four animals seen by John also had only the faces of four animals, but each its own; in the rest, however, they were men. The reason why Ezekiel's animals had four faces, but John's only one each, is that the symbols of divine things, which in the Old Testament were folded up, hidden and obscure, in the New Testament are presented divided, distinguished, plain, and explained. Alcazar gives a moral reason here, page 377: because, he says, in chapter 6 it was to be signified that we are invited by the fortitude of Apostolic men (for these are mystically signified by these four animals) to contemplate clearly and distinctly the fortitude of divine providence, hidden in the first seal; and likewise to be moved by their beneficence to gaze upon God's beneficence under the second seal; by equity, to equity in the third; and by wisdom, to wisdom in the fourth: for the symbol of fortitude is the lion, of beneficence the ox, of equity the man, of wisdom the eagle: whose face and appearance these four animals of God have accordingly divided and distinct; whence John is summoned by each animal in turn to behold these gifts and virtues sealed up one by one in just so many seals. "Come, they say, and see." But more of this below.

You will ask: What are these four animals?

Setting aside the foolish expositions of heretics, who take the lion to mean the Apostles, the ox the Emperor Constantine, the man Luther and Calvin, and still await the eagle: first, Aureolus thinks that these signify, in the literal sense, the four Patriarchal sees. The Lion, he says, is Jerusalem, because of the constancy of the Apostles there. The Calf is Antioch, because she submitted her neck to the Apostles working in Jerusalem. The Man is Alexandria, because of her most learned men, such as Origen, Clement, Didymus, Cyril, Athanasius, Pantaenus, Heraclas, and others whom she had partly as teachers, partly as Bishops. The Eagle is Constantinople, in which men of great contemplation flourished, such as St. Chrysostom, Gregory of Nazianzus, and others. These four are around the throne of God, that is, of the Roman See in which sits the Vicar of Christ.

Secondly, Aretas thinks that by these four animals are signified the four cardinal virtues: in the lion fortitude, in the calf justice, in the eagle temperance, in the man prudence.

Thirdly, Origen, in his homily on Ezekiel, and after him Gregory of Nazianzus, as cited by Sixtus of Siena in book II, hold that by these four animals are signified the four faculties and powers of the human soul: Man is the rational power, the lion the irascible, the ox the concupiscible, the eagle the conscience or spirit.

Fourthly, Ausbertus, Jerome, Tostatus and others hold that they are Christ, who in the incarnation was a man, in the passion a calf, in the resurrection a lion, in the ascension an eagle.

Fifthly, others hold that they are the four Doctors of the Church, namely the gentle St. Gregory the man, the strong Ambrose the lion, the laborious and steadfast Jerome the ox, the sublime Augustine the eagle.

Sixthly, Galfridus, cited by Sixtus of Siena, thinks that these four are a type of the good Prelate, who ought to be strong as a lion, laborious as an ox, gentle and compassionate as a man, contemplative as an eagle. So too Pererius and Viegas think that in these four animals all the Prelates of the Church are represented.

Seventhly, Aretas takes this fourfold animal to mean the world, both the greater and the lesser, which consists of four elements; for the lion signifies fire, the ox earth, the man air, the eagle water: for God created birds from water.

Eighthly, others think that by these four are signified the four attributes of divine providence. For this is strong as a lion, swift and penetrating as an eagle, gentle and lovable as a man, long-suffering and patient as an ox. For the ox signifies strong labor and persevering struggle, as Philastrius says in his book On Heresies, section On the Four Animals.

Ninthly, Alcazar thinks that by these four are signified not only the four Evangelists, but most holy men, who are of greater perfection and dignity than the 24 elders. And so, he says, just as the throne of God is the faithful saints, and the 24 elders are priests, so the four animals, or angels, the Cherubim and Seraphim, are the Apostles and Apostolic men, namely the Bishops: for these in the earthly heaven, that is in the Church, hold the highest rank, and are by their power nearest to God. These are Cherubim by knowledge and wisdom, Seraphim by ardor and zeal, and they have four faces: First, the magnanimity and undaunted fortitude of a lion. Hence the lion in Hebrew is called labi, from leb, that is heart, because it has a great heart, strength, and spirit. Whence in 2 Samuel 17, of a magnanimous man it is said: "Whose heart is as the heart of a lion." Secondly, the same have the beneficence of an ox: for the ox by plowing prepares fruits, and indeed from putrefied oxen bees and silkworms are generated; the ox therefore is a symbol of beneficence. Thirdly, they have the reason and equity of a man. Fourthly, the keen sight, wisdom, and prudence of an eagle, by which, having received from God, they grasp the wise in their craftiness: just as "the feathers of eagles, mixed with the feathers of other birds, devour them," as Pliny says in book X, verse 3. But although all these things may seem fitting, yet they are symbolic and mystical, not literal and genuine. For St. John describes these four animals as four intelligent natures, which dwell in the heavens blessed before God always, and conscious of God's secrets, continually praise God. Wherefore it is necessary that these four be either four blessed men or four angels.

Tenthly, many think they are the four Evangelists; for the Church applies this vision to them when she reads it in their Ecclesiastical office. And although various authors apply these four animals variously to them, as St. Augustine in tract 36 on the Gospel of St. John, vol. IX, takes the lion to mean St. Matthew, the man St. Mark; and others others, as may be seen in Pererius, page 302, and Viegas: yet most apply them more plainly thus, that the lion is St. Mark, whose face, as Ezekiel has it, is that of a lion, because the beginning of his Gospel begins with the cry and roar of St. John, as of a lion in the wilderness. For he roars saying: "I am the voice of one crying in the wilderness, prepare the way of the Lord." The Calf is St. Luke, whose opening begins with the ancient priesthood of Zechariah. The Man is St. Matthew, whose beginning is the human genealogy of Christ. The Eagle is St. John, who begins from the divinity of the Word. So St. Jerome and Gregory on Ezekiel chapter 1, Victorinus, Bede, Ambrose, Haymo and others here. Hear St. Ambrose in his preface on St. Luke: "Many," he says, "think that our Lord Himself is figured in the four books of the Gospel by the forms of this chapter concerning God, of the 24 elders, concerning the four animals announcing this prophecy to John, is present: therefore in this vision John, both seeing and seen — that is, both prophesying and hearing the prophecy — was present, just as Isaiah, Jeremiah, Daniel and the other Prophets were present, not future, when they prophesied of future things. Again in chapter vi, verse 7, John heard from the fourth animal, namely from the eagle, said to him: 'Come and see;' but John could not have been instructed by himself, especially when present from a future thing, nor could he be at once on earth and at once in heaven.

Thirdly, S. Matthew, indeed even John, are among the twelve Apostles, and consequently among the 24 elders; therefore they are not among the four animals literally, but only mystically.

I say therefore with Pererius, and Hieronymus Prado on chapter I of Ezekiel, that literally these four animals are the same as those which Ezekiel saw in chapter 1, and consequently are four primary angels, attendants, princes and administrators of God, concerning the care of the Church, and concerning the salvation and government of men and of the whole world. Hence there is fashioned for them a likeness of the four most noble animals, by which are signified the marks of dignity both of God and their own: the eagle signifies God's loftiness and wisdom; man, His goodness and gentleness; the ox, patience, justice, religion and worship: the lion, fortitude and power. Of which four properties these angels partake, and represent them in themselves. Thus S. Dionysius, Coelest. Hierarch. xv. See what is said on Ezek. I, at the end of the chapter, Question III. Pererius applies these somewhat differently on page 303, at the end. That they were angels is plain, because they plainly allude in face and form to the four Cherubim of Ezekiel, chapter 1, as I said: but those were angels. Secondly, because they are nearest to the throne of God; and to Him angels stand most closely. Thirdly, because they are full of eyes, and have six wings; but wings signify most swift angels. Furthermore, they continually sing "Holy;" they are therefore like the Seraphim of Isaiah, as I shall say below. Moreover in chapter vi they call John forth and lead him out: "Come," they say, "and see," and they show him four horses, representing the four future states of the Church. But these are the offices of the angels who preside over the government of the Church: for God is wont to give the Prophets prophecies concerning the affairs of the Church, and to enlighten them through the angels who preside over them, as is plain from what follows and from Daniel.

You will say: In chapter 1, verse 4, and Tobit xii, 15, there are said the same man, the same lion, the same calf, the same eagle. Man, because he is born of Mary; lion, because he is stronger; calf, because he is the victim; eagle, because he is the resurrection.'

Note first: The Fathers teach that these four animals signify just as many of Christ's properties expounded in the Gospels. The lion signifies Christ's royal fortitude, which He showed most of all in the resurrection and after it; the calf signifies Christ's priesthood consummated on the cross; man, His humanity; the eagle, His divinity and ascent into heaven.

Note secondly, that these animals are chiefly distinguished by their faces, because the Evangelists are chiefly distinguished at the beginning: some afterwards in their progress have the same things, and all of them set forth and recount these four properties and dignities of Christ. Hence also in Ezekiel chapter 1, verse 6, the individual animals are said to have four faces apiece, namely because each fourth one comprises the beginnings of the other three, and indeed the whole narrative of the others. Thus Primasius.

Note thirdly, that these animals are placed in one order in Ezekiel, in another here. For Ezekiel followed the order of time, in which each Evangelist wrote, namely first is man, that is Matthew; second is the lion, that is Mark; third is the calf, that is Luke; fourth is the eagle, that is S. John. But John followed the order of things, in which first is the lion, that is Mark, because he begins from the preaching of John the precursor of Christ. Then follows Luke, because the ancient sacrifices, from which Luke begins, were a type of Christ, and at the coming of Christ they yielded their place to Him, and ceased. The third is Matthew, because to the hidden Old Law and its sacrifices succeeded faith in the humanity of Christ, and through His miracles faith in His divinity: the origin and series of His humanity Matthew narrates, of His divinity John, and consequently Matthew is third, John fourth.

But this sense seems accommodative and mystical, not literal and genuine. For from the words of S. John, it is certain that he is speaking of the same animals (for although Isidore Clarius denies this, yet S. Jerome, Richard, Ansbertus, Rupertus, Hugo, Prado and others commonly assert: see Viegas section 12, at the end of this chapter) of which Ezekiel speaks in chapter 1; but those were angels: for Ezekiel calls them Cherubim, who attend the chariot of the glory of God: therefore so are these.

Secondly, because John, whom they commonly understand by the fourth animal, namely the eagle, was still living, and was not yet an Evangelist, because he had not yet written the Gospel: how then was he seen here not only as Evangelist, but also as blessed in heaven? Ribera answers, that these animals were represented to John, not as they then were, but as they were going to be in the last time, of which he prophesied. But, although the prophecy itself is future, or rather concerning the future, yet the vision there are not four, but seven spirits or angels standing before the Lord. I answer: Just as in a kingdom and republic there are often triumvirs, then septemvirs, so also in heaven the first principal angels are four, then seven.

You will say secondly: In chapter v, verse 9, these four animals say: 'Thou hast redeemed us, O Lord, in Thy blood;' but angels are not redeemed by Christ, but men. I answer: These angels say this with the others and for the others, namely the 24 elders and the other Saints. For they speak with the common voice of them, inasmuch as they are their guardians and curators. Hence they also bear the insignia of Christ's redemption, as I showed on Ezekiel I. And in particular the ox, or calf, signifies the death and sacrifice of Christ. So a legate sent somewhere speaks in the name, not his own, but of his king; and a protector in the name of the republic: for he undertakes and performs his person and voice.

You will say thirdly: John in chapter vii, verse 11, says that he heard with the four animals the voice of many angels; therefore they themselves were not angels, but something distinct from them. I answer: These four were as it were princes of the other angels, singing and crying out together with them: just as in a choir the prefect and precentor is as it were the prince of the musicians singing with him: for he leads and directs all, and all sing in chorus and harmony with him.

Some think that these four Cherubim are Michael, Gabriel, Raphael and Uriel, as I said on Ezek. 1. But if they themselves are of the seven spirits standing before God, and sent by Him, of whom I spoke in chapter 1, verse 4, then they cannot be of the four animals, or Cherubim; because these were seen by John in this chapter together with the seven spirits, as distinct from them. Unless someone should say that in this symbolic vision, the same were seen by John as the seven spirits inasmuch as they are sent from God, and four of them seen at once as the four animals, inasmuch as they continually attend God, and bear His marks of dignity. For similarly the seven spirits are called in this chapter seven lamps, and presently in chapter v, verse 6, the same are called the seven horns of the Lamb. They were therefore seen at once as lamps and as horns. But since God abounds in angels and distributes offices among them, so that the heavenly court may be like an army of camps drawn up in array, hence it seems rather that some of them are Assistants, who bear God's marks of dignity, and these seem to be signified by the four animals; but others are Ministers, and these seem to be represented by the seven lamps, horns and spirits both of God and of the Lamb. Add that in what follows these seven spirits are clearly distinguished from the four animals. For in chapter vi, verse 1 and following, the individual four animals call S. John to the opening of the individual four first seals of the sealed book, that he may behold them; but the seven spirits sound on seven trumpets, and by sounding evoke the seven plagues of the world in chapter viii, verse 2, and chapter xvi, verse 1. Who then are these four Cherubim, and who these seven spirits, the citizens of heaven know, and we shall know, when we shall enter their court, and being associated with them shall enjoy them.

FULL OF EYES BEFORE AND BEHIND. — Ezekiel, chapter 1, verse 18, beheld these eyes in the wheels of the Cherubic chariot, not in the Cherubim themselves; but John in the animals themselves, namely the Cherubim: although Lyranus and from him our Prado, on Ezek. 1, 18, think that Ezekiel, equally as John, saw a multitude of eyes both in the Cherubim and in the wheels: for from the wheels, where they are expressed, it is to be understood that they were also, indeed by stronger reason, in the Cherubim; and therefore since in the wheels they were not living and human, but symbolic and as it were painted, such as are seen in the tail of the peacock, hence consequently such were also in the Cherubim themselves. But all others commonly take true eyes here: for so they are taken in the next chapter, verse 6, when he says that the Lamb has seven eyes; and such seem also to have been in the wheels of Ezekiel: "For the spirit of life was in the wheels;" they were therefore as it were living wheels, and consequently seemed to have living eyes. You will say: These eyes were turned together with the wheels by perpetual rotation through the earth, therefore they were not true, nor living; for they would have been struck against the earth and injured. Alcazar answers, that these eyes did not touch the earth, but were either disposed at the sides of the wheels, or were placed inwardly, and as it were enclosed by lattices, so that they could not be touched or injured. Whence also he rightly infers from this that these animals were nude: for they were "full of eyes before and behind," such as the Poets feigned Argus to be.

Now the sense is, "full of eyes before and behind," as if to say: These animals, namely these Angels, these Cherubim, are of most penetrating intellect and knowledge, both natural and supernatural; they see all things, past and future, so that they seem to be pure and mere eyes. Hence they are most wise and prudent in the administration of the world and the Church. For this cause, and by this symbol, the ancient Egyptians depicted God, and God's providence, as an eye resting upon a staff or sceptre. By the multitude of eyes, says Andreas of Caesarea, is signified the wonderful power by which the heavenly and blessed spirits are mighty to drink in the rays of divinity.

Mystically: A prelate, doctor, preacher must be full of knowledge and wisdom, both contemplative and practical, that like Argus he may be full of eyes.

AND THE THIRD ANIMAL HAVING A FACE AS OF A MAN. — Therefore by face he was distinguished from the others, namely that he had a human face, but the others had the face of a lion, calf and eagle: the third therefore was man. You will say: Why does he not call him a man, but an animal? I answer: Because he was one of the four animals: for the other three were animals, but the fourth was man, who is also an animal, but bipedal, erect and rational. Add.

Allegorically, Victorinus thinks that by the six wings of the four living creatures, that is, by the 24 wings (for six times four is 24), are signified the 24 books of the Old Testament, by which the faith and preaching of the New Testament are supported and fly through the whole world. Ambrose adds that the 24 thrones of the elders, that is, the 24 books of the Old Testament, have been converted into wings in the four living creatures of the New Testament, because we now spiritually understand those things which the Jews understood carnally, and thus we fly forth to divine things.

Tropologically, Joachim: The four living creatures are the four orders and states in the Church. The lion signifies the strength of the faith of the Apostles, the ox the unconquered patience and sacrifice of the Martyrs, the man the wisdom of the Doctors, the eagle the Virgins living angelically, and the Religious devoted to contemplation. These with two wings, namely penitence and mercy, veil their feet and their confusion; with two, namely humility and patience, veil their face and the praise of their good works; with two, namely faith and hope, they fly to heavenly things; they have eyes everywhere, because they look upon all things; before and behind, because they weep over things past, and foresee future eternal goods and evils.

Round about. — Many Bibles punctuate this differently, and join it to the preceding thus: "They had six wings round about, and within they are full of eyes." But the Roman editions refer both phrases to what follows, and read: "Round about and within they are full of eyes." "Within," that is, within the wings, as if to say: As much within the wings as without, as much inwardly as outwardly they are full of eyes. Thus he opposes the "round about" to what follows, "within." Since therefore "within" is the same as interior, intrinsic, within the wings, it follows that "round about" is the same as exterior, outside the wings, externally, all around. Alcazar adds that perhaps it was revealed to John that the living creatures, besides the multiple eyes which they had before and behind, were also inwardly full of eyes, which, if their innermost entrails were laid bare, would appear and be seen. All these things signify that the Cherubim are most perspicacious and provident in every direction, so that they appear to be nothing but eyes.

THE FOURTH LIKE A FLYING EAGLE. — "Flying," not in act, but in preparation; for it was extending and balancing its wings, standing in its place, as if ready to fly. "Flying" therefore is the same as one about to fly, or willing and preparing to fly.




Verse 8: Six Wings; They Rested Not Day and Night, Saying Holy, Holy, Holy

8. EACH OF THEM HAD SIX WINGS. — He alludes to the Seraphim of Isaiah ch. VI, v. 2. Therefore, with respect to wings, as also with respect to the words "Holy, holy, holy," these living creatures of John were similar to them. Wherefore, just as the Seraphim of Isaiah, with two they covered the face, with two the feet, with two they flew, that is, they had them extended as if prepared and ready to fly. See what was said on Isaiah VI.

Ezekiel saw the Cherubim equipped with only four wings, but Isaiah and John saw them with six; where Prado, Villalpando, and Pererius hold that both those of Ezekiel and these of John were entirely similar in their wings as in other respects — indeed, the same. Therefore the Cherubim of Ezekiel, besides their four wings, had two hands, which John here, just as Isaiah in chapter VI, calls wings. For that the Seraphim, besides wings, had hands, is clear from Isaiah VI, 6, where it is said: "One of the Seraphim flew to me, and in his hand a coal." Isaiah therefore and John call the very arms and hands of the angels wings, because what in man is the arm, this in a bird and angel is the wing. Whence also from "ala" (wing) is named "axilla" (armpit), that which is the hollow under the arm. Furthermore, that the living creatures of John had hands besides wings is clear from chapter V, v. 8, where each holds harps and bowls — surely not with feet, nor with wings, but with hands. But the contrary is truer, namely that hands are distinguished from wings, and likewise these living creatures of John and the Seraphim of Isaiah are distinguished from the Cherubim of Ezekiel in this respect, namely the number of wings: for those of Ezekiel were Cherubim, those of Isaiah were properly and truly called Seraphim; those of Ezekiel had four wings, but those of Isaiah and John had six. Besides wings, both those of Ezekiel and these of Isaiah and John had their arms and hands, as is clear from the places and verses already cited. So Alcazar, who also adds that the two wings with which they covered their face were inserted and joined in the manner of a cross, as is depicted the Seraph who fixed the sacred stigmata of the crucified Christ on St. Francis. Similarly Prado holds that with the two lowest wings joined in the manner of a cross, their thighs were covered; and thus they represented, indeed bore, the cross, as it were the standard and ensign of Christ.

Finally, the feet of all the Cherubim of Ezekiel were calf-like, that is, having a cloven hoof like a calf; Hieronymus Prado contends that the feet of these living creatures of John, as well as those of the Seraphim of Isaiah, were such. But John says nothing of the kind, nor does Isaiah; for although in many things the Cherubim and Seraphim were similar, yet in many they were also dissimilar. Wherefore, if with Alcazar and Prado we say these living creatures were of human form except for the face, it seems more fitting to give them human feet, not calf-like ones: for such are the feet of men and of angels when they appear or are depicted; and such were the Cherubim above the ark in the tabernacle of Moses.

This therefore was the figure and idea of these four living creatures: they were of human body and form, and consequently of human head and face, as it seems; this man is called a living creature because he had six wings, which belong to animals, namely birds; furthermore he was full of eyes, so that he seemed not so much a man as some new kind of animal.

Furthermore, the number six is a symbol of perfection: therefore the six wings in these four angels signify, as it were, the most perfect manner of flying, namely first, their supreme agility in every direction; second, elevation of mind and perspicacity for penetrating the highest and deepest things in God; third, swiftest obedience and execution toward God.

But somewhat bent and altered, so that the face of the first approached the likeness of a lion's face, and was similar to a lion; the second to a calf, the fourth to an eagle, but the third was wholly and perfectly human: for this form seems more becoming; second, in the rest of the body they were plainly men, namely bipeds and of erect stature; third, they had six wings, with two they covered their head, with two their feet, with two they flew; fourth, before and behind, under their wings and outside all around, they were full of eyes; fifth, they had hands, and in their hands bowls and harps, Apoc. V, v. 8; sixth, they had no rest, but continually sang to God: Holy, holy, holy; seventh, they were nearest to the throne of God, and surrounded and encircled it on four sides; eighth, they stood as if about to fly, ready for every nod of God, and eager to fly, that they might immediately execute God's commands.

Hence it follows that between the living creatures of John and the Cherubim of Ezekiel there is a sixfold difference: First, Ezekiel saw four faces on each living creature, John only one; second, with Ezekiel the first face was of a man, the second of a lion, the third of an ox, the fourth of an eagle: with John the first face is of a lion, the second of an ox, the third of a man, the fourth of an eagle; third, these of John, as also the Seraphim of Isaiah, had the feet of men, those of Ezekiel of calves; fourth, these of John, as also of Isaiah, had six wings: those of Ezekiel four — for they lacked the two with which the others covered their face; for they were going to war, namely to the destruction of Jerusalem: therefore they had to have eyes open, that they might see and strike the enemy; but these adore and praise God, whence from reverence of so great majesty they veil their eyes; fifth, these of John were in the very throne of God, and round about it: those of Ezekiel had above their head the firmament, as it were the footstool of God's feet; sixth, these of John had two hands, those of Ezekiel four.

THEY HAD NO REST. — In Greek οὐκ ἔχουσιν, that is, they have not, as if to say: I saw that these living creatures without ceasing continually praised God, content with mind and voice in crying out: Holy, holy, holy; because these angels assiduously with their whole heart and mouth proclaim and celebrate the Most Holy Trinity. The four Evangelists do the same, whom these four living creatures, namely these four angels, allegorically represent. For in the heavens through themselves, on earth through their four Gospels, they sing and preach to men nothing other than the faith, love, worship, and praise of the Most Holy Trinity. See what is the office, what is the occupation of the angels? what do they continually do? nothing else surely than to praise God. The Church imitates this in perpetual psalmody, and says with the Psalmist: "In the sight of the angels I will sing to thee;" this is what the pious and holy do, who always with heart and mouth sing: "I will bless the Lord at all times," whose life is the continual praise of God. They are the earthly angels: for God's praise is the leisured business of angels, and the busy leisure.

Therefore those of the angelic order are they who always praise God. There are in the Church penitents, there are those who devote themselves to works of mercy, there are those who teach, there are those who rule; but placed in the highest degree are those who assiduously, in adversity as in prosperity, praise God. Indeed the angels themselves taught us this very thing, namely to chant and to sing: Holy, holy, holy; or, what is almost the same, to sing: "Glory to the Father, and to the Son, and to the Holy Spirit." For the highest glory of the Most Holy Trinity is the highest holiness of the same. For, as Socrates relates, book VI, chapter XXXVI, when at Constantinople the Arians sang odes of their heresy, saying: "Where are they who say that three are one power?" St. John Chrysostom instituted that the Orthodox should sing in opposition the Trisagion and the Homoousion, and that alternately, as is done in choir. Then Socrates adds: "This too must be said, whence the custom of responsorial hymns in the Church took its beginning. Ignatius, third Bishop of Antioch in Syria after the Apostle Peter, having once conversed with the Apostles, saw a vision of angels praising the Holy Trinity through responsorial hymns, and handed down the manner of the vision to the Church of Antioch; whence this tradition flowed forth to all the Churches. And this is the reason for responsorial hymns," that is, those which are sung alternately by antiphons, as is done in choir. St. Ignatius therefore is the author of alternate psalmody, or of the choir. Therefore just as the angels in the heavens, so the faithful and the Saints in this life, as it were earthly angels, continually sing: "Glory to the Father, and to the Son, and to the Holy Spirit," or thrice Holy; they sing, I say, with their whole heart, mouth, and work, with their whole affection and spirit, as if they were saying:

If I had a hundred tongues, and a hundred mouths,

indeed if I alone had the mouths and tongues of all men and angels; if I had a heart so wide and vast that it could contain the hearts of all living things and all creatures: I would pour forth and lavish it and them, however great they might be, in the doxology of the Most Holy Trinity, because all this praise, in proportion to His dignity and merit, would be slight and of no value. He therefore who wishes to emulate and begin the life, office, and felicity of the angels, let him transcend earthly things, esteem as nothing all things both happy and unhappy, dwell in the heavens, and there with the holy angels perpetually celebrate and glorify God and the Most Holy Trinity, and say with St. Paul, Rom. XI: "O the depth of the riches of the wisdom and of the knowledge of God! how incomprehensible are His judgments, and how unsearchable His ways! For of Him, and by Him, and in Him are all things: to Him be glory forever. Amen." Our Father Nicolaus Serarius published a pious and erudite explanation of this doxology, "Glory to the Father, and to the Son, and to the Holy Spirit," in which he also teaches the practice of reciting and repeating the same in the manner of a rosary; that, just as in the rosary of the Blessed Virgin we recite fifty times "Hail Mary" and five times "Our Father," in the rosary of the Most Holy Trinity we should recite fifty times "Glory to the Father, and to the Son, and to the Holy Spirit," and five times "Our Father," so that we may thus continuously glorify Him.

Again St. Basil, explaining Psalm XXXIII, 1: "His praise shall always be in my mouth," asks how always, even in sleep, food, work, can we praise God? and he answers in two ways: First, "The thought, he says, which has once been impressed concerning God, and as it were sealed by a seal in the principal part of the soul, namely in the mind, can rightly be called praise of God always existing in the soul;" second, if one does all things to the glory of God, so that all his deeds and words, and every spiritual operation, have the force of praise. For whether the just man drinks, or eats, or does anything else, he does all to the glory of God. Such a one, even when he sleeps, his heart watches, according to the word of him who says in the Canticle: "I sleep, and my heart watches." For just as a kind of tenor of sound once produced, and continuing to ring in the ears for a long time, so are those images of thoughts conceived during the day which recur through sleep.

HOLY, HOLY, HOLY. — St. John alludes to the Seraphim of Isaiah; for with respect to wings and voices these four living creatures were similar to them, just as with respect to the four faces they were similar to the Cherubim of Ezekiel. For John seems to connect both visions, namely both that of Ezekiel and that of Isaiah, and to embrace them in his own.

Note first: For Holy, holy, holy, the Hebrew of Isaiah VI, 3, is קדוש קדוש קדוש kadosh, kadosh, kadosh, which signifies that which on account of its purity is separated from unclean and profane things, indeed from all other things, namely from all created things, and is holy, and therefore most highly to be venerated and adored; for the root קדש kadash signifies to separate, and to be separated, holy, and sacred.

Hence the Greek ἅγιος, that is holy, says Origen, and from him Bede, is said as if α, that is without, γῆ, that is earth. But thus it should be said ἅγιος with smooth breathing, not ἅγιος with aspiration. Rather therefore ἅγιος is the same as ἄγιος, that is, to be cultivated and venerated, namely a divinity or partaker of divinity.

The Latin sanctus is derived from sancire, that is, to confirm with the blood of a victim, as the ancients used to confirm their pacts and treaties with the same: but because it was unlawful to violate things thus sacredly and religiously entered into and confirmed, hence sanctum is the same as whole, incorrupt, undefiled, and inviolable.

Holy therefore is God the Father, holy God the Son, holy God the Holy Spirit. Hence the Church daily uses and celebrates this Trisagion in the sacrifice. See what was said on Isaiah VI, 3.

Furthermore, that in this Trisagion the mystery of the Most Holy Trinity is represented is taught by St. Basil, Epiphanius, and others whom Leo Castrius cites and follows, on Isaiah VI. Likewise Damascene. Pope Felix, the Council of Chalcedon, and the Second Council of Constantinople, which was the fifth general council, this decree was celebrated against Peter the Fuller, who added to the Trisagion: "Thou who wast crucified for us, have mercy on us." For instead of the Trinity he wished to introduce a quaternity: for he posited two sons, one immortal, the other mortal and crucified.

The Triophthalmos is born with onyx, expressing at the same time the eyes of a man, says Pliny, book XXXVII, chapter XI. The Triophthalmos, having three eyes mixed together and shining with one light, is a symbol of the Most Holy Trinity, which St. Gregory Nazianzen in his Odes calls φάος ἓν τριλαμπές, that is, one light shining with a triple flame (as it were eye).

Note: Holiness is itself the justice, rectitude, and perfection of the mind; and this consists in the conformity of the will and action with the eternal law, which is in the mind of God: on the contrary, sin, which is directly opposed to holiness, is nothing other than the deformity and transgression of the eternal law. For just as the natural perfection of things consists in this, that any thing is commensurate with its own rule, namely the idea according to which it was made: so moral perfection consists in the commensuration and adequation of the will with the eternal law, according to which one ought to act. For just as the idea in the mind of God is the measure of the natural perfection of every created thing: so the eternal law in the mind of God is the measure of moral perfection and holiness of rational nature in all good works. For he is perfect and holy whose volitions and actions plainly accord with the eternal law. Wherefore since the divine will is the same as the divine mind and the eternal law, it follows that He Himself is essentially uncreated and infinite holiness, so that the holiness of creatures, namely of all the angels and men, compared to the divine, is as nothing, and as it were a kind of impurity: just as the entity, power, wisdom, and dominion of creatures compared with the entity, power, wisdom, and dominion of God, is but a shadow of entity, power, wisdom, and dominion. Whence Christ, Matt. XIX: "Why askest thou Me about the good? One is good, God." And in the doxology of the Mass: "Thou alone art Holy, Thou alone art Lord."

Hence secondly, holiness is innocence itself and purity from every stain, says St. Dionysius, ch. XII On the Divine Names; and the Apostle, I Cor. VII, says that a virgin is holy, that is, chaste and pure in body and spirit; for just as moral stain and blemish consists in the deformity of action from the eternal law: so moral beauty, purity, and holiness consists in the conformity of actions with the eternal law. Wherefore God is holy because He is most pure spirit. Hence the angels, because they share this purity above others, are most holy; men also, the more they call away the mind from the contact, attachment, and love of earthly things — as being dross-like, sordid, and most vile — and raise and draw it to God and divine things, the more holy they are and become. For holiness consists in the contact and love of divine things, as being spiritual and most pure, namely in conjunction with God. This also makes men spiritual, heavenly, angelic, and divine.

Hence thirdly, holiness is the very integrity of the mind, virtue itself, especially charity, grace itself, glory itself: for all these things are commensurate with the eternal law. For this reason in Psalm CXLIV, God is called "just in all His ways, and holy in all His works," because in all things He shows some signal virtue, namely either mercy and beneficence, or justice and the vindication of crimes. Thus God in the work of the incarnation and redemption of men showed Himself most holy, that is, most highly merciful and beneficent: as one who, as if forgetful of so many offenses and injuries of men, sent His Son in the flesh — indeed, into the death of the cross — to sanctify them and reconcile them to Himself, which these Seraphim of Isaiah and John especially regard. This is what the Psalmist says: "Confession and beauty in His sight, holiness and magnificence in His sanctification," Psalm XCV, 6. And Moses, Exodus XV, 11: "Who is like to Thee, glorious in holiness, terrible and praiseworthy, doing wonders?" Now because charity and divine love is holiness, hence, as divine love is twofold, namely essential, common to the three persons, and notional, proper to each: so holiness is also twofold. For the Father and the Son, loving each other with immense love, produce notional love, and that most holy: which therefore is called the Holy Spirit, because the Father and the Son, His producers and breathers, are most holy, and through most chaste and most holy love produce and breathe Him forth.

To this divine and immense holiness, as it were to a most sacred deity, we owe the highest reverence, worship, and adoration through sacrifices, prayers, oblations, vows, etc.; likewise the highest gratitude, love, and obedience, because He has freed us sinners from sin and made us partakers of His holiness through Christ; furthermore the highest imitation: for God wills that we imitate not His omnipotence, omniscience, magnificence, etc., but His goodness and holiness. For this makes us just, holy, pleasing to God, indeed sons and heirs of God. Hence He Himself decrees Lev. XI: "You shall be holy, because I am holy." And Christ Matt. V, 48: "Be therefore perfect, as also your heavenly Father is perfect." And the Apostle, Heb. XII, 14: "Follow peace with all men, and holiness, without which no man shall see God." Wherefore although the world is as it were a kind of temple of divinity sanctified by His presence, that we may behold Him everywhere present, creating, sustaining, providing for, and adorning all things, that we may everywhere venerate, praise, and celebrate Him, and always think of ourselves as dwelling in His presence as in some sacred temple: yet properly and with greater reason the temple of God is the holy soul, according to that of the Apostle: "For you are the temple of the living God, as God says: I will dwell in them, and walk among them, and I will be their God, and they shall be My people," II Cor. VI, 16.

Wherefore we must often withdraw into the depth of the soul, and there, with all other thought and care set aside, holily worship and venerate God present and indwelling through grace, according to our measure. For the holiness of the soul is faith, hope, charity, religion, prayer, patience in adversity, continence, and the other virtues. Whence St. Gregory, book VI, on chapter XVI, book I of Kings: "Sanctification, he says, of the body is chastity; sanctification of the mind is charity and humility." To this the golden saying of St. Basil invites and stirs us, in his homily On the Holy Spirit: "God, he says, is every one of the Saints. For it was said to them by God: I have said: You are gods, and all sons of the Most High; and: The God of gods (namely of the saints) has spoken, and the God of gods (namely of the saints) shall be seen in Sion. But it is necessary that He be a divine spirit, and from God, who is to the gods the cause of divinity." And St. Bernard, epistle 23 to Atto: "God, he says, although He is wonderful in His majesty, deigns even to appear glorious in His Saints, lest He alone should have the glory." The same in sermon 25 among the lesser ones: "There are three things, he says, which make a man holy: a sober diet, a just act, a pious sense, etc. There are three things which make the death of the Saints precious: rest from labor, joy in newness, security of eternity." Finally, for this end the Holy of Holies, Christ the Lord, came into the world, that "we may serve Him in holiness and justice before Him, all our days," Luke I, 75. It is therefore our task by a holy life to sanctify the divine holiness, and to exhort and lead all to the same holiness, and so to propagate and celebrate among all throughout the whole world the most holy name and glory of God. This is the true and consummate holiness.

Symbolically, the Trisagion contains not only the mystery of the Most Holy Trinity, but the whole Apostles' Creed and the whole Evangelical doctrine. For when the Seraphim acclaim to the eternal Father, "Holy," they signify that the holiness of the Father is shown in the creation of the world; when they acclaim "Holy" to the Son, they signify His holiness in the redemption of the world; when they acclaim "Holy" to the Holy Spirit, they signify that He is the sanctifier and beatifier of the Church, because in these three works, of creation, redemption, and sanctification (to which are referred the twelve articles of the Creed and the whole Gospel) appears the threefold holiness of the three persons; and because in these the omnipotence of God and His universal dominion appears, hence is added by the living creatures: "Lord God Almighty." So Alcazar. In the Lauretan and Spanish copies ἅγιος, that is holy, is repeated nine times, perhaps to signify that to each of the three persons "holy;" is acclaimed thrice; for each is thrice holy, that is, most holy, as also thrice blessed, that is most blessed, so that it may be signified that the Most Holy Trinity is acclaimed all-holy by the nine, that is by all the choirs of Angels. But the true reading is that "holy" should only be read three times, as it is read in Isaiah vi.

WHO WAS, AND WHO IS, AND WHO IS TO COME. — See what is said on chapter 1, verse 4; here however the order is changed somewhat, for in chapter 1 he places first "who is": for he says: "Who is, who was, and who is to come." Alcazar gives the reason for the transposition: In chapter 1, he says, by this triple name is noted God's providence concerning the Church, as if to say: Now indeed He "is" the Redeemer, who once "was" the promiser and figurer, and at last "is to come" that He may fully perfect His work. But here it is treated of the mystery and doxology of the Most Holy Trinity: hence it was fitting to begin with "who was," who is the Father; for He is the Ancient of Days, who was before the world, and before all ages. Again the order of those three works, which are attributed to the three persons, is this: creation, redemption, and perfect sanctification. "Who was" refers to creation; "who is," to redemption, "and who is to come," to the sanctification of the Church, or rather to its beatification and glorification, as I said on chapter 1.




Verses 9-10: The Elders Fell Down and Cast Their Crowns Before the Throne

9. AND WHEN THOSE ANIMALS GAVE GLORY, AND HONOUR, AND BLESSING — by crying out: "Holy, holy, holy;" these therefore three, "glory, honour and blessing," are the same as the Trisagion, or the threefold "holy." For by repeating this to the Most Holy Trinity, they supremely glorified, honoured and blessed Him, that is, they praised and celebrated the holiness of God which He has in Himself.

To Him who liveth forever and ever — as if to say: Who not only lives in Himself, but also is the very uncreated and eternal life, and the cause of the life of all Angels, men and animals: of life, I say, both natural and supernatural through grace, and glorious and blessed. This is what is said in John 1, 4: "In Him was life, and the life was the light of men." And Psalm xxxv, 10: "With Thee is the fountain of life."

10. THE TWENTY-FOUR ELDERS FELL DOWN BEFORE HIM THAT SITTETH ON THE THRONE, AND ADORED. — Alcazar takes the adoration as the sacrifice of the Mass. For the 24 elders, he says, are the priests of the Church, who through the sea of glass, that is through penance, prepare themselves for this sacrifice, which contains the most excellent adoration of God and the glorification of the Most Holy Trinity, on account of the most precious victim most pleasing to God which is offered to Him, namely His only-begotten Son Himself; whence in the Canon it is called "sacrifice of praise." This is the mystical sense, not the literal. For literally he is speaking of the chief Saints of both Testaments, who already blessed in heaven see, adore and celebrate God, and the three divine persons.

Note here a triple gesture of reverence, which marks the wonderful humility and veneration of the elders: for first, they fall down and cast their faces upon the earth as if to kiss the ground; secondly, they adore; thirdly, they cast their crowns before God. The first signifies eager haste and profound reverence; the second, the just worship of latria due to God; the third, the entire truth, sincerity and gratitude of soul, while they put off their crowns and all dignity, and as it were abdicate them from themselves, and resign and give them back to God, as to their true Lord.

THEY CAST (Syriac, they advanced; Arabic, they put down, they left) THEIR CROWNS BEFORE THE THRONE — as if bringing back to God their kingdom which they obtained in heaven, their victories, triumphs and crowns received from Him: just as the Roman triumphators ascended the Capitol, and after the triumph dedicated the triumphal crowns to Jupiter Capitolinus, as it were to their author, as Alexander ab Alexandro testifies, book VI Genial., chapter vi. Thus Rupertus here, book IV, near the end: "Considering, he says, that not by their own merits, but by the prevenient and subsequent mercy of grace, they obtained crowns, etc., they themselves do not make light of their dignity, and the whole of what they have merited, with humble reverence they attribute to Him. They cast therefore before the throne their crowns, that is, whatever of virtue, whatever of dignity they have, with thanksgiving they offer to God." Thus the Pontiff bore engraved on his tiara, "Holy to the Lord," as if he were saying: All my priestly dignity, all my pontifical consecration and sanctity, comes to me from God; whence publicly and continually I profess this my pontifical sanctity not to be mine, but God's, indeed that I have been consecrated pontiff for this, that I may continually preach and celebrate it. Let earthly kings and princes learn from these 24 elders, who are kings in heaven, to bring back their wealth, sceptres and kingdoms received from God, and to offer them, that they may use them according to God's will, in obedience and worship: thus shall they be happy and long-lived, indeed eternal, as God promises them in Deuteronomy xvii, 14, Wisdom VI, 22.

Wherefore "in ancient times," says Pliny, book XVI, chapter IV, "no crown was given except to God. For this Homer attributes them only to heaven, and to war as a whole: but to none personally, not even in contests."

Alcibiades in Plato, dialogue 3, after he had offered a crown to Socrates, said that he would dedicate crowns to the gods, and all things which are wont to be given, if he should see that day on which those things should be done which were said by Socrates. Hence Tertullian, book On the Soldier's Crown, teaches that Christians ought not to use crowns, because they are used by "those whom the world believed to be gods." For a crown first is a symbol of perfection and completion. But God alone is most perfect, and the crown and complement of all things. Secondly, of victory and triumph; thirdly, of felicity; fourthly, of empire and kingdom; fifthly, of majesty and glory: which originally and fully belong to God alone, and from Him are derived and communicated through streams to creatures, especially to the Saints. Thus crowns to S. Cecilia and S. Valerian woven of lilies and roses an angel brought down from heaven, as it were laurels of virginity and martyrdom, and tokens of Christ, in whose roses the blood blossoms, and in whose lilies the body whitens, saying: "Keep these crowns with an immaculate heart and pure body, because from the Paradise of God I have brought them to you." Thus have the Acts of S. Cecilia, and from them S. Aldhelm, On Virginity, XXIII. "Let each one now contend, let them receive crowns, either white from work, or purple from passion," says S. Cyprian, epistle 9.

Furthermore, S. John here alludes to book IV of Esdras II, verse 46, where Esdras saw a most beautiful young man, namely the Son of God, placing crowns on the heads of the Saints, of which elegant vision I shall say more at chapter vii, 13.

Thus literally all the Saints offered and resigned to God their merits and their crowns. Isaiah, chapter xxvi, verse 12: "O Lord, Thou wilt give us peace: for Thou hast wrought all our works for us." Jeremiah, chapter xvii, verse 14: "Save me, and I shall be saved, for Thou art my praise. And I have not been troubled following Thee my pastor: and the day of man I have not desired, Thou knowest." The royal Prophet, Psalm xv, 5: "The Lord is the portion of my inheritance and of my cup, Thou art He who shalt restore my inheritance to me." And Psalm cxiii, 9: "Not to us, O Lord, not to us, but to Thy name give glory." And Psalm lxi, 8: "In God is my salvation and my glory: God is my help, and my hope is in God." And Psalm iii, 3: "But Thou, O Lord, art my upholder, my glory, and the lifter up of my head." Furthermore, his son and successor in the kingdom Solomon, I Paralip. xxix, 11: "Thine, he says, O Lord, is the magnificence, and the power, and the glory, and the victory, and to Thee is praise; for all that is in heaven and on earth is Thine: Thine, O Lord, is the kingdom, and Thou art above all princes. Thine are the riches and Thine is the glory, Thou rulest over all: in Thy hand is virtue and power: in Thy hand is greatness and dominion over all." Daniel chapter ix, verse 7: "To Thee, O Lord, is justice, but to us confusion of face: to Thee mercy and propitiation."

So also the Blessed Virgin: "My soul, she says, doth magnify the Lord, because He that is mighty hath done great things to me, and holy is His name." And Judith, when Holofernes was killed, chapter xvi, verse 3: "The Lord is He that crusheth wars, the Lord is His name." And Moses with the Hebrews, when the Red Sea had been crossed and Pharaoh drowned, Exodus xv, verse 1: "Let us sing to the Lord; for He is gloriously magnified: the horse and the rider He hath thrown into the sea. The Lord is my strength and my praise, and He is become salvation to me," etc.

And S. Peter, epistle I, chapter 1, 3: "Blessed be God, and the Father of our Lord Jesus Christ, who according to His great mercy hath regenerated us unto a lively hope, by the resurrection of Jesus Christ from the dead, unto an inheritance incorruptible, and undefiled, and that cannot fade, reserved in heaven for you." And S. James, chapter 1, verse 17: "Every best gift, and every perfect gift, is from above, coming down from the Father of lights." And S. Paul, Ephesians chapter 1, 3: "Blessed be God and the Father of our Lord Jesus Christ, who hath blessed us with every spiritual blessing in heavenly places in Christ, as He chose us in Him before the foundation of the world, that we should be holy and unspotted in His sight in charity. Who hath predestinated us unto the adoption of children through Jesus Christ unto Himself, according to the purpose of His will, unto the praise of the glory of His grace, in which He hath graced us in His beloved Son." And II Corinthians IV, 7: "We have this treasure in earthen vessels, that the excellency may be of the power of God, and not of us."

Thus S. Agnes set in the flames resigned to God the crown of virginity and martyrdom, saying: "Almighty, adorable, worshipful, awesome Father of our Lord Jesus Christ, I bless Thee, because through Thy only-begotten Son I have escaped the hands of impious men, and have passed by an unpolluted path the filthiness of the devil. I bless Thee, Father to be praised, who even amid the flames permittest me undaunted to come to Thee. Behold, what I believed I now see; what I hoped, I now hold; what I longed for, I embrace. I confess Thee with lips and heart, I desire Thee with all my bowels. Behold, I come to Thee, the living and true God." Thus relates S. Ambrose, book IV, epistle 34.

Thus B. Agatha, when she had overcome the cutting off of her breast, the prison, the fire, etc., now giving up her soul with hands stretched out to heaven: "O Lord, she said, Jesus Christ, good master, I give Thee thanks, because Thou hast made me to overcome the torments of the executioners: command me, O Lord, to come to Thee, whom I ineffably thirst for, and to Thy unfading glory happily to attain." For, as S. Augustine says, what are our good works other than God's gifts? When therefore God crowns our goods, what does He crown but His own gifts? This is the truth, by which the vanity of glory is put to flight.

For the Saints, when they see in themselves anything of good, see equally that it is from God, not from themselves: whence they do not grow proud, but rather humble themselves more under God. Let us therefore continually say with the Psalmist, Psalm cii: "Bless the Lord, O my soul, and let all that is within me bless His holy name. Bless the Lord, O my soul, and forget not all His benefits. Who forgiveth all thine iniquities, who healeth all thine infirmities. Who redeemeth thy life from destruction, who crowneth thee with mercy and compassions." Where S. Augustine: "Let us rejoice, he says, because we have conquered. We who in ourselves were conquered, in Him (God) have conquered. Therefore He crowns thee, because He crowns His own gifts, not thy merits." This is true wisdom, if thou knowest what thou art of thyself, what of God, what in thee is thine, what God's. Of thyself thou art an abyss of nothing, of ignorance and of sin. Of God thou art man, wise, holy, etc. These therefore give to God, those to thyself. The more clearly thou perceivest this, and the more fully thou hast effected it, the wiser and holier, as well as the humbler thou shalt become.




Verse 11: Thou Art Worthy, O Lord Our God, to Receive Glory and Honour and Power

11. SAYING: THOU ART WORTHY, O LORD OUR GOD, TO RECEIVE GLORY, AND HONOR, AND POWER. — Just as the four living creatures sang the Trisagion to God, so in imitation of them the 24 elders sing the same here (whence certain Greek manuscripts add here: "Because Thou art holy"). For "power" here means the same as the blessing and praise of His power, by metonymy. Just as in chap. 5, ver. 12, it is said: "Worthy is the Lamb to receive power and divinity," that is, the praise and doxology of His power and divinity. For "power" the Greek has δύναμιν, that is, strength; as if to say: Worthy art Thou, O Lord, to receive from our mouths, and from those of all men and angels, the confession and praise of Thy immense might and strength, by which Thou hast created all things, and by which Thou hast made us and other faithful ones subject to us into victors: Thou art worthy that this Thy power and strength be praised and celebrated by all. The Greek contains several titles of God. For it has: ἄξιος εἶ, ὁ Κύριος καὶ Θεὸς ἡμῶν ὁ ἅγιος, that is, Thou art worthy, O Lord and our holy God, to receive, etc.

BECAUSE FOR (through) THY WILL THEY WERE ("were," that is, existed, came into being, received their essence and existence, since, as follows, they were made out of nothing) AND WERE CREATED. — For the τὸ "and" is exegetical, and explains the τὸ "were," as if to say: "They were, and," that is, "they were created." Others say that "were" means: they have been preserved and are preserved, as if they were giving thanks to God for a twofold benefit, namely creation and conservation; for there follows: "And were created." Secondly, several read for ἦσαν (that is, "were") εἰσι, that is, "are"; which reading is the easiest and clearest. So Vatablus reads, and Erasmus, and many others. Thirdly, Ansbertus says: "They were," meaning, the creatures existed before creation in the eternal ideas of the divine mind, in God's eternal decree, by which from all ages He had decreed that they should be created by Himself in time. Whence he adds the execution of this decree, saying: "And they were created."

Fourthly, Alcazar refers the τὸ "were" to the being of nature, but "and were created" to the being of grace, by which nature, lost through sin, has been as it were newly created and restored; as if to say: men owe to God not only the being of nature, which all creatures received through the ancient production in Genesis, but also the new being of grace, which has been imparted to them when they were made new creatures, as St. Paul says, and partakers of the divine nature, as St. Peter says. But in that case he should rather have said "recreated," or "newly," or "again created," not absolutely "were created": for this signifies the work of the first creation, by which God produced and founded all things out of nothing. Furthermore, under this root, as it were, these elders understand at the same time the work of recreation, or redemption, of grace and salvation. For this reason they cast their crowns before the throne, as if attributing their merits and salvation to God, as if to say: Thou, O Lord, art the creator and author of all things, of all goods both natural and supernatural; therefore we owe Thee our glory. To Thee we offer and refer ourselves and all that is ours; nay rather, we render to Thee not what is ours, but what is Thine.

Finally, Alcazar notes that everything here alludes to the temple and the vessels of Solomon's temple, except that the ark, being Mosaic, is turned into a heavenly bow, namely the most beautiful rainbow of Christ; and in place of the table of the showbread there is the sealed book which He who sat upon the throne held in His hand; in place of the altar of incense there are the golden vials full of odors, chap. 5, ver. 8; in place of the altar of holocausts there is the adoration of the 24 elders, that is, the sacrifice of the Mass.

And so in the Old Testament these nine things were illustrious: first, the throne of God; second, the ark of the covenant; third, the dignity of the chief priests descended from Aaron; fourth, the teaching of the divine law which was preached there; fifth, the golden candelabrum with seven lamps; sixth, the table of the showbread; seventh, the bronze sea; eighth, the huge Cherubim which Solomon made; ninth, the sacrifices which were offered to God. To these have succeeded in the New Testament, in the same order, just as many more illustrious things, equally corresponding, which John here recounts. For first, the throne of God here is the Cherubim and the mercy-seat, not corporeal and old, but spiritual and new, namely Christ and His faithful Christians; second, in place of the ark of the covenant there appeared a heavenly bow of emerald; third, in place of the 24 chief priests, 24 elders are substituted here; fourth, in place of the teaching of the law, thunders and lightnings are heard; fifth, in place of the seven lamps of the candelabrum, seven heavenly lamps are substituted; sixth, in place of the table of the showbread, a wondrous sealed book is set forth in the hand of the Most High; seventh, in place of the bronze sea, a glassy sea is set before the eyes; eighth, in place of Solomon's Cherubim, four wondrous and most mystical living creatures stand before God; ninth, in place of the ancient bloody victims, the unbloody sacrifice of the Mass is substituted.

These things are aptly applied, but mystically, not literally, as Alcazar would have it. Add that it is not very fitting that the ark be transformed into a bow, the table into a book: for although grammatically, or as far as letters and characters are concerned, the word arca (ark) easily passes over and is changed into the word arcus (bow), the thing itself does not: for the form and figure of the ark is one thing, and that of the bow, especially of a rainbow, is quite another. Thus we see learned men sometimes, while pursuing more minutely and zealously certain little allusions and elegancies either grammatical or historical, departing from the solid and true sense of holy Scripture. The rest correspond aptly enough to one another: but they are to be taken literally not of the earthly temple, that is, the Church, but of the heavenly. For Solomon's temple, just as it allegorically signified and represented the Church militant, so anagogically it signified and represented heaven, or the Church triumphant, of which St. John here treats literally.
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Synopsis of the Chapter


Abraham's wife is seized by the king in Gerar; hence the king is punished and rebuked by God, verse 3; who, verse 9, remonstrates with Abraham for having called her his sister; and finally, verse 17, when Abraham prays for him, he is healed.





Vulgate Text: Genesis 20:1-18


1. Abraham departed from there to the southern land, and dwelt between Cades and Sur; and he sojourned in Gerar. 2. And he said of Sarah his wife: She is my sister. So Abimelech, the king of Gerar, sent and took her. 3. But God came to Abimelech in a dream by night, and said to him: Behold, you shall die because of the woman you have taken; for she has a husband. 4. Now Abimelech had not touched her, and he said: Lord, will You slay an innocent and just nation? 5. Did he not himself say to me: She is my sister; and she herself said: He is my brother. In the simplicity of my heart and the cleanness of my hands I have done this. 6. And God said to him: And I know that you did this with a simple heart; and therefore I kept you from sinning against Me, and I did not permit you to touch her. 7. Now therefore restore the man's wife, for he is a prophet, and he will pray for you, and you shall live; but if you will not restore her, know that you shall surely die, you and all that are yours. 8. And Abimelech, rising immediately in the night, called all his servants and spoke all these words in their hearing, and all the men were greatly afraid. 9. And Abimelech called Abraham also and said to him: What have you done to us? How have we sinned against you, that you have brought upon me and upon my kingdom a great sin? You have done to us what you ought not to have done. 10. And again remonstrating, he said: What did you see, that you should do this? 11. Abraham answered: I thought to myself, saying: Perhaps there is no fear of God in this place, and they will kill me on account of my wife. 12. Besides, she is indeed my sister, the daughter of my father, though not the daughter of my mother, and I took her as my wife. 13. And after God brought me out of my father's house, I said to her: You shall show me this kindness: in every place to which we come, you shall say that I am your brother. 14. Abimelech therefore took sheep and oxen, and male and female servants, and gave them to Abraham, and restored to him Sarah his wife, 15. and said: The land is before you; dwell wherever it pleases you. 16. And to Sarah he said: Behold, I have given a thousand pieces of silver to your brother; this shall be a covering of your eyes before all who are with you, and wherever you go; and remember that you were discovered. 17. And when Abraham prayed, God healed Abimelech and his wife and his maidservants, and they bore children; 18. for the Lord had closed every womb of the house of Abimelech, on account of Sarah, Abraham's wife.





Verse 1: Abraham Departed from There


From Mamre, as is clear from chapter 18:1, he departed for Gerar, first, because of the recent destruction of Sodom, so that he might be farther away from Sodom and the Dead Sea, which by its fumes was breathing sterility and pestilence upon the neighboring places.


Second, because God wished him to be a stranger in Canaan and to be continually on pilgrimage, in order to teach us that in this life we are pilgrims and journeying toward heaven, Hebrews 11:40.


Third, so that in various places and among various peoples he might benefit them with his teaching, piety, and the example of his life, and scatter everywhere the seeds of true religion and virtue. So says Chrysostom.





Verse 2: He Took Her


'He took her' — to take her as his wife. Sarah was already ninety years old, whence it might seem surprising to some that at that age she was of such beauty that she was desired by a king. But ninety-year-olds at that time were like our forty- or fifty-year-olds, at which age some robust people still retain their former beauty. Procopius adds that, by divine providence, along with Sarah's fertility, her former beauty was also restored.


Sarah's beauty was also aided by the fact that she was of very good constitution, that she had never given birth, that she had never nursed, and that, as Torniellus and others think, for many years before, namely from the time she knew with certainty that she was barren, she had abstained from conjugal intercourse, as can be gathered from chapter 18:12; for these things preserve strength and beauty. Just as, on the contrary, a weak constitution, frequent births, long periods of nursing, frequent use of the marriage bed, weaken the strength, and hasten wrinkles and old age.


Note: Sarah conceived Isaac a few days after the angels' departure from Abraham, and at the same time went with Abraham to Gerar, where immediately Abimelech took her for himself, and therefore was soon struck by God, as is clear from verse 17, with a general sterility and a very grave disease, but one unknown to physicians: and so he was prevented from abusing Sarah. When the physicians' help was despaired of, God appeared to him in dreams and ordered Sarah to be returned: so Josephus.





Verse 3: In a Dream


Hence it is clear that this vision was presented to the sleeping Abimelech in his imagination: for the angel so formed in it these words of God speaking and Abimelech responding, that the king seemed entirely to himself to be conversing with God. 'Behold you shall die' — namely, unless, now knowing her to be married, you return her to her husband, as is clear from verse 7.





Verse 5: In Simplicity


'In simplicity' — with a simple, innocent, right and sincere mind; for in Scripture one is called simple who is upright, sincere, harmless, and injurious to no one.





Verse 6: And I Know


'And I know' — that you are innocent of adultery, but not of injury: for you took her against her will by your authority, and therefore I punished you, verse 17. 'That you might not sin' — lest even unknowingly you might commit adultery, and be at least materially an adulterer. 'I did not let you' — I prevented you by disease, verse 17.





Verse 7: He Will Pray


'He will pray' — and will obtain by prayer that this plague of yours may cease. 'Because he is a prophet' — because he is a holy man, with whom God deals and speaks familiarly. Secondly, Abraham was properly a prophet: for he foreknew many future things, such as that Isaac would be born to him, and from him Christ, and that his descendants in the fourth generation would obtain Canaan, that Sodom would be destroyed, etc. I have assigned seven significations of the word prophet at 1 Corinthians 14, at the beginning.






Verse 8: And Immediately in the Night


'And immediately in the night' — early in the morning, as the Hebrew, Chaldean and Septuagint have it.






Verse 9: You Have Brought Upon Me a Great Sin


'Upon my kingdom.' For God is accustomed to punish kingdoms on account of the sins of kings, because the people are something belonging to the prince, and as it were a part of the prince, or a political member. So Abulensis. 'You have brought upon me a great sin' — material adultery. For by saying that Sarah was your sister, not your wife, you gave me the occasion of taking her as a wife, whereas she cannot be my wife, but only a concubine and adulteress; for the common people call a material sin a sin, and think it is a sin.


Abimelech could also have feared and doubted whether he had sufficiently examined and inquired of Abraham whether Sarah was married. Certainly he seems to have sinned through some desire and license, as some kings are accustomed to do, especially pagan ones, imperiously demanding many things, even the wives and goods of others. Add that there was some formal fault in Abimelech, in that he carried off Sarah against her will. Secondly, 'a great sin,' that is, a great vengeance for my aforementioned sin, a punishment and plague, as is clear from verse 17. So Abulensis. For God from time to time punishes men even for material sins, that is, chastises and afflicts them, so that they themselves, and especially princes and prelates, may investigate and root them out. So God acted here with Abimelech.





Verse 10: What Did You See


'What did you see,' that is, what was in your mind, that, etc.





Verse 12: She Is Truly My Sister


'She is truly my sister' — that is to say: Truly, according to the custom of my people, which calls nieces sisters and nephews brothers, I called Sarah my sister, since she is my niece, as I said at chapter 12, verse 13; so Abraham calls Lot his brother, that is, his nephew, chapter 13, verse 8.


St. Chrysostom adds that all in the family of Terah called Terah himself father, as if they were all brothers and sisters among themselves; especially since after the death of Haran, the father of Sarah and Lot, they had Terah in the place not only of a grandfather, but also of a father. So commonly the Flemish and French call their grandfathers great fathers.


Wherefore it is not probable, what Cajetan and others construct from this passage, that Sarah was properly the sister of Abraham, born from the same immediate father Terah, but from a different mother; for by the law of nature marriage is illicit and void in the first degree of consanguinity, not only in the direct line, but also in the collateral, namely between brother and sister. So St. Augustine, book 22 Against Faustus, chapter 35. And who would believe that Abraham, a man so upright, prudent and honorable, would have taken his own sister as his wife?


'The daughter of my father, and not the daughter of my mother' — that is to say: Sarah descends from the same father Terah as I do, but through a different mother; whence it seems that Terah had two wives, from one of whom Abraham was born, and from the other Haran, who begot Sarah and Lot.


Hence it is clear that marriage in the second degree of collaterals, namely between an uncle and a niece, is not entirely forbidden by the law of nature, and was then customary; but now it is forbidden by positive law. So St. Augustine above.





Verse 13: After God Led Me Out


'After God led me out.' In Hebrew it is, 'when the gods made me wander and travel about like a wanderer' (for this is the Hebrew hithu), that is, one God, but three in Persons.





Verse 16: A Thousand Pieces of Silver


'A thousand pieces of silver' — namely shekels, as the Chaldean translates; for when in Scripture a piece of silver or gold is mentioned, a shekel is understood, as Mariana well proves in chapter 6 of De Ponderibus, and Delrio here; now a thousand silver shekels are a thousand Brabantine florins: for a shekel is a florin, or 4 Spanish reales.


The Septuagint translates it as a thousand didrachmas, namely Hebrew ones: for the Hebrew didrachma, or shekel, contained not 2, but 4 Attic drachmas, that is, 4 reales, as I said above. 'To your brother' — whom you call your brother, though he is your husband. It is irony.


'This will be for you a veil for the eyes' — that is, a defense of modesty, and, as the Chaldean translates, a veil of your honor, because I sent to take you as my bride, and because I treated you honorably, and returned you untouched to your husband: for the eyes are the seat of modesty. He alludes to the custom of the ancients; for when brides were given in marriage, they veiled themselves out of modesty with a veil called the flammeum, or covered their head with a mantle, as Rebecca did, Genesis chapter 24, verse 63. See Alexander ab Alexandro, book 2 Genial. chapter 5; see also what was said at 1 Corinthians 11:5 and following.


The meaning therefore is, as Delrio rightly explains, as if to say: Behold, I as a bridesman, and patron of your renewed marriage, give you as wife into the hand of your husband — Gaius to Gaia — because I also add as a dowry a thousand shekels. Let that serve you in place of a bridal veil; indeed, buy a veil with them if you wish; with this, as a new bride, cover up the shame both of the wedding, and of your deception, and of whatever suspicions about me and you; for all will easily understand that you were chastely treated by me, from the fact that so solemnly and honorably you have been returned by me to your husband.


Secondly, Hamerus explains it thus: I gave you a thousand pieces of silver, so that you might buy for yourself and your handmaids a veil for the face, to cover your beauty, lest it be for others, as it was for me, an allurement and provocation to lust, as if to say: Do not go about as an unmarried woman with uncovered head, as you did before, but cover and veil it as a married woman.


Thirdly, Cajetan translates not "this" but "this man," namely Abraham your husband, will be a veil of the eyes for all who might desire you as a wife, as if to say: No one who knows this man to be your husband, even if he sees you to be most beautiful, will dare to desire you and take you as a wife. For Abraham, as your husband, will veil and close the eyes of all, and their hope and thought of marriage. But the first interpretation is more genuine.


'Remember that you have been caught.' Lipomanus would have it corrected to "reproved": for so the Hebrew and Chaldean have it. But Sarah was reproved by the very fact that she was caught, and sprinkled as it were with salt by these words, as if to say: Henceforth do not use this dissimulation and deceit, calling your husband your brother, lest you expose yourself to reproach and others to the danger of sin; whence the Septuagint translates, 'in all things be truthful.'





Verse 18: For the Lord Had Closed Every Womb


'For the Lord had closed every womb of the house of Abimelech' — so that the women could not conceive offspring, or bring forth and deliver what had been conceived before: from which it was necessary that they be tortured with the most bitter pains, that is, God made them all barren. Josephus adds that Abimelech was struck by God with so grave a disease that the physicians despaired of his life. Scripture also implies this when it says: 'When Abraham prayed' (see, says St. Chrysostom, what the prayers of the just avail with God), 'God healed Abimelech.' Others cited by Pererius add that he was afflicted with immense torture in his private parts.


Abimelech had not sinned, or certainly had sinned little, as is clear from verses 4 and 6, and so this punishment was not so much a punishment for him, as a restraint that he might not touch Sarah; and a goad that would compel him to return Sarah to Abraham immediately.





The Gerarites and the Worship of the True God


From this chapter it is clear that at that time some nations, namely the Gerarites, worshipped the one true God: for their king Abimelech worshipped Him, a pious and upright man, as is gathered, first, from the fact that he did not want Sarah as a wife except upon hearing that she was Abraham's sister, and thinking her unmarried: but as soon as he knew her to be married, he returned her; secondly, because in verse 4 he calls himself and his people "a just nation;" thirdly, because he conversed familiarly with God, verse 3, and God accepted his excuse, verse 6; fourthly, because in verse 10, remonstrating with Abraham, he says: "What did you see (of impiety in my nation) that you would do this?" fifthly, because in verse 14 he treated Abraham generously and invited him to dwell with him.


Such also was Melchizedek, king of Salem, and, as it seems, his citizens, chapter 14; likewise the Hebronites, chapter 23. Such also was Job with his Uzzites. So Theodoret and others. Besides Abraham therefore and his descendants, there were then other princes and peoples who worshipped and feared the true God.





Moral Reflection from St. Chrysostom


Morally, St. Chrysostom, homily 45, notes how much the just man, for example Abraham, is dear to God's heart and care, so that, because he trusts in Him, He not only delivers him from death, but also suddenly makes him glorious and wealthy. 'For in this manner,' he says, 'God is accustomed to act: He not only frees from sorrows those who bear themselves bravely in the dangers into which they fall, but also provides so much joy in adversity that they come to a complete forgetfulness of their troubles, and find themselves in an abundance of good things.' And further: 'For He always does and manages all things, and dispenses each one, so that those who serve Him may shine like lights, and He may make their virtue manifest everywhere.'
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Synopsis of the Chapter

At Antioch a question arises whether Gentile Christians ought to be circumcised and observe the Law of Moses. To resolve it, Paul together with Barnabas is sent to the Apostles at Jerusalem. The Apostles convene the first Council, in which they reply and define that Christians are not bound by the Law of Moses. Paul and Barnabas bring this reply back to Antioch; and shortly afterwards, having separated — Paul taking Silas, Barnabas taking John Mark — they go on to evangelize the Gentiles.




Vulgate Text: Acts 15:1-41

1. And some coming down from Judea taught the brethren: Unless you be circumcised after the manner of Moses, you cannot be saved. 2. And when Paul and Barnabas had no small contest with them, they determined that Paul and Barnabas, and certain others of the other side, should go up to the Apostles and Presbyters at Jerusalem about this question. 3. They therefore being brought on their way by the Church, passed through Phoenicia and Samaria, relating the conversion of the Gentiles; and they caused great joy to all the brethren. 4. And when they were come to Jerusalem, they were received by the Church, and by the Apostles and elders, declaring how great things God had done with them. 5. But there arose certain of the sect of the Pharisees that believed, saying: They must be circumcised, and be commanded to observe the law of Moses. 6. And the Apostles and elders assembled to consider of this matter. 7. And when there had been much disputing, Peter, rising up, said to them: Men, brethren, you know that in former days God made choice among us, that by my mouth the Gentiles should hear the word of the Gospel and believe. 8. And God, who knoweth the hearts, gave testimony, giving unto them the Holy Spirit, as well as to us; 9. and put no difference between us and them, purifying their hearts by faith. 10. Now therefore why tempt you God, to put a yoke upon the necks of the disciples, which neither our fathers nor we have been able to bear? 11. But by the grace of the Lord Jesus Christ we believe to be saved, in like manner as they also. 12. And all the multitude held their peace; and they heard Barnabas and Paul telling what great signs and wonders God had wrought among the Gentiles by them. 13. And after they had held their peace, James answered, saying: Men, brethren, hear me. 14. Simon hath related how God first visited to take of the Gentiles a people for His name. 15. And to this agree the words of the prophets, as it is written: 16. After these things I will return, and will rebuild the tabernacle of David which is fallen down; and the ruins thereof I will rebuild, and I will set it up; 17. that the residue of men may seek after the Lord, and all nations upon whom My name is invoked, saith the Lord, who doth these things. 18. To the Lord was His own work known from the beginning of the world. 19. For which cause I judge that they who from among the Gentiles are converted to God are not to be disquieted; 20. but that we write unto them that they refrain themselves from the pollutions of idols, and from fornication, and from things strangled, and from blood. 21. For Moses of old time hath in every city them that preach him in the synagogues, where he is read every sabbath. 22. Then it pleased the Apostles and elders, with the whole Church, to choose men of their own company, and to send to Antioch with Paul and Barnabas, namely, Judas, who was surnamed Barsabas, and Silas, chief men among the brethren, 23. writing by their hands: The Apostles and elders, brethren, to the brethren of the Gentiles that are at Antioch, and in Syria, and Cilicia, greeting. 24. Forasmuch as we have heard that some going out from us have troubled you with words, subverting your souls, to whom we gave no commandment, 25. it hath seemed good to us, being assembled together, to choose out men, and to send them unto you, with our well-beloved Barnabas and Paul, 26. men that have given their lives for the name of our Lord Jesus Christ. 27. We have sent therefore Judas and Silas, who themselves also will, by word of mouth, report the same things. 28. For it has seemed good to the Holy Spirit and to us, to lay no further burden upon you than these necessary things; 29. that you abstain from things sacrificed to idols, and from blood, and from things strangled, and from fornication; from which keeping yourselves, you shall do well. Farewell. 30. They therefore, being dismissed, went down to Antioch, and gathering the multitude together, they delivered the epistle. 31. Which when they had read, they rejoiced for the consolation. 32. But Judas and Silas, being themselves also Prophets, comforted the brethren with many words and confirmed them. 33. And after they had spent some time there, they were dismissed in peace by the brethren to those that had sent them. 34. But it seemed good to Silas to remain there: and Judas alone departed to Jerusalem. 35. And Paul and Barnabas continued at Antioch, teaching and preaching with many others the word of the Lord. 36. And after some days, Paul said to Barnabas: Let us return and visit our brethren in all the cities in which we have preached the word of the Lord, to see how they do. 37. And Barnabas wished to take with him John also, who was surnamed Mark. 38. But Paul desired that he (as one who had departed from them out of Pamphylia, and had not gone with them to the work) should not be received. 39. And there arose a dissension, so that they departed one from another, and Barnabas indeed, taking Mark, sailed to Cyprus. 40. But Paul, having chosen Silas, departed, being delivered by the brethren to the grace of God. 41. And he went through Syria and Cilicia, confirming the Churches: commanding them to keep the precepts of the Apostles and the Elders.




Verse 1: Coming Down from Judea

1. AND CERTAIN MEN COMING DOWN FROM JUDEA. — The Jews therefore were the authors of this dispute and controversy: for, contending for their Judaism, they pretended that the Messiah had been promised and sent to the Jews alone, and likewise His grace and salvation; and consequently that the Gentiles were not capable of the Messiah and of Christianity unless they first became Jews. The author of these men was Cerinthus, as Epiphanius testifies, heresy 28, and Philastrius, book On Heretics, chapter viii: "This man, he says, under the Apostles stirred up a seditious question, saying that men ought to be circumcised: on whose account, against him and his heresy, the Apostles in their Acts decreed the sentence that men ought no longer to obey carnal Judaism, that is, circumcision and other such things of vain superstition, who coming from the Gentiles believed in Christ our Lord and Savior." St. Augustine has the same in his Catalogue of Heresies, and St. Jerome, epistle 89. Hence Cerinthus also stirred up the faithful against St. Peter because he had baptized Cornelius, as we have seen in chapter x; and again he stirred up the Jews to seize Paul as an enemy of Judaism, as we shall hear in chapter xxi. A follower of Cerinthus was Ebion, who falsely claimed Paul to be a Gentile but to have become a proselyte so that he might at Jerusalem take the daughter of the priest as a wife: but, frustrated of this hope, became an enemy of the Jews and of Judaism. So Epiphanius, heresy 30.

BECAUSE UNLESS YOU BE CIRCUMCISED. — Under "circumcision," by synecdoche, understand the whole law of Moses and of Judaism, for its beginning, entrance, and profession was circumcision, just as baptism is of the new law and of Christianity, as the Apostle teaches, Galatians chapter v, verse 3.

ACCORDING TO THE CUSTOM OF MOSES. — Prescribed by Moses in the law. Hence the Syriac translates, "by the rite of the law."




Verse 2: When a Sedition Had Arisen

2. WHEN THEREFORE A SEDITION HAD ARISEN. — In Greek στάσεως καὶ συζητήσεως, that is, when contention and disputation had arisen: for στάσις signifies not only sedition, but also secession, dissension, discord, struggle, contention: and so Our Translator here takes "sedition" for secession and sharp contention, as if to say that Paul and Barnabas seceded from and dissented with Cerinthus and the Judaizers, and contended sharply against them that the Gentiles ought not to be circumcised or observe the legal observances. Hence the Syriac translates, "a very great tumult and dispute arose." For from the clamorous contention of the litigating parties arises tumult, schism, and sedition. It is a catachresis and metalepsis: for sedition is put for contention, from which it usually follows: otherwise Paul cannot properly be called seditious, but rather Cerinthus and the Judaizers: yet with seditious men one must act seditiously; for just as war is not repulsed except by war, so tumult only by tumult, sedition only by sedition, contention only by contention is overcome and quieted. For unless Catholics strongly oppose heretics, and call all their own to their side to resist, they will be overwhelmed by the faction and fury of the heretics. For sedition is so called as it were "a going apart" (seorsum itio). Hence Cicero, book VI On the Republic, chapter VII, declares that sedition is named from the dissension of citizens, because some go apart against others. The same, in the third action against Verres: "A bad citizen, he says, a wicked Consul, a seditious man was Cneius Carbo." Therefore sedition is good or bad, according as the cause is good or bad. Finally, this sedition is to be attributed rather to the people than to Paul, as if to say: The faithful people, hearing the yoke of the law which the Judaizers wanted to impose on them, stirred up tumult and sedition, and tumultuously rose against Paul and Barnabas, and forced them to rise up against the Judaizers and to defend the Christian liberty of the people.

THAT PAUL SHOULD GO UP. — With Titus, says Theodoret, whom Cerinthus and his followers especially attacked, because, although he was a Gentile and converted to Christ by Paul, he had nevertheless not been circumcised, as the Apostle says, Galatians II, 1. Where he also asserts that he went up to Jerusalem not only sent by the Antiochians, but also according to revelation, that is, having received an oracle and command of God, in order that he might compare the Gospel which he preached to the Gentiles with the Apostles, lest the Jews should be able to accuse him as a posthumous follower of Christ dissenting from the Apostles, who had lived with Christ and been taught by Him.

TO THE APOSTLES, — St. Peter, James, and John, as is clear from Galatians II, 9; for the other Apostles were dispersed throughout the world. John could easily be summoned from Ephesus, as also Matthias and any others who lived in nearby places. James was present, as Bishop of Jerusalem. For the other James, son of Zebedee, brother of John, had long since been killed; St. Peter, expelled from Rome with the other Jews by Claudius, as is clear from chapter xviii, verse 2, had likewise returned to Jerusalem as the mother-city of the faithful, by God's nod. Therefore this Council consisted of the three principal Apostles. So Baronius. St. Clement adds, book VI of the Constitutions, chapter XII, that all twelve Apostles dispersed throughout the world came together at Jerusalem by God's prompting, and settled this question. But this presents a great difficulty. For James the son of Zebedee, who was one of the twelve Apostles, and whom Clement expressly names a little later, chapter xiv, could not have been present at this Council, having been killed long before by Herod. Wherefore this book is judged apocryphal by Baronius, Bellarmine, and others. For also in book III, chapter vi, he distinguishes Mary Magdalene from Mary the sister of Lazarus, although it is clear they were one and the same; in book III, chapter II, he calls fourth marriages lust and manifest unchastity; in book VII, chapter xxiv, he commands that the feast of the Sabbath be observed equally with the Lord's day; in book VI, chapter xiv, he places James, the brother of the Lord and first Bishop of Jerusalem, outside the number of the twelve Apostles, and posits three Jameses, the first the son of Zebedee, the second the son of Alphaeus, whom he says were Apostles, the third the brother of the Lord, whom he denies to have been an Apostle but asserts to have been only a Bishop. Granted that our Turrianus contends to mitigate and excuse these things, who judges these books to be genuine and uncorrupted works of St. Clement.

AND THE ELDERS. — Both priests and Bishops. For the Bishops alone are judges, and have the right of suffrage in a Council; the Presbyters, however, are present as counselors and teachers, who debate and explain the controversy on both sides, so that the Bishops may then decide it. See Bellarmine, book I On Councils, chapters xv and xvi.




Verse 5: There Arose Certain of the Sect of the Pharisees

5. BUT THERE AROSE CERTAIN. — These words can be taken either as those of Paul and Barnabas, or as Luke's: as those of Paul and Barnabas, if with the Syriac you supply "but they say," as if they were here beginning to set forth their own controversy with the Jews; as Luke's, if we say that, while Paul was speaking and celebrating the conversion of the Gentiles, his adversaries arose and accused him of admitting the Gentiles to Christianity without however compelling them to be circumcised and first become Jews. The plain words of Luke seem to bear this second sense; and it is likely that Paul's accusers and enemies, while he was speaking and pleading his cause, did not keep silent. Yet the narrative itself, and the connection of the history, seem to require the first sense. For Paul speaking plainly seems also to have set forth the state of the controversy on account of which he was sent. And the word "them" demands this, when he adds: "saying that they must be circumcised": whom? Surely the Gentiles, whose conversion Paul was celebrating. For the Hebrews often leave the subject or substantive noun to be understood from the circumstance of the history. The same is required by the narrative of this history which St. Peter gives in St. Clement, book VI of the Apostolic Constitutions, chapter XII.

AND CERTAIN OTHERS FROM OTHERS. — From the opposite party of Cerinthus and the Judaizers, so that each of the two dissenting parties might present its reasons to the Apostles, and after hearing them, they themselves might pronounce sentence and decide the dispute. Less rightly do some understand by "others" Titus and others adhering to Paul and Barnabas. For ἄλλοι ἐξ ἄλλων signifies that they were from the opposite side; and in a judgment both parties must be heard. So Mariana.

OF THE HERESY (sect) OF THE PHARISEES. — This was the principal sect of Judaism, which therefore fought more keenly for Judaism, even after conversion to Christ, in order to defend its own nobility, which it had possessed and received from Judaism. These Pharisees had stirred up the lawsuit against Paul at Antioch, and would likewise be plaintiffs against him, either in person, or through their associates with the Apostles. But if according to the second sense already given you prefer that they were at Jerusalem, say that they had been suborned by the Antiochene Jews, Paul's enemies, to plead the cause of Judaism against Paul at Jerusalem. For the Pharisees were honored among the Jews, and consequently also among the Christians, inasmuch as they had come forth from the Jews.

THAT THEY BE CIRCUMCISED. — The Gentiles, whose cause was being treated here, and whom he named in verse 3, and in the preceding chapter, verse 26.

AND TO COMMAND THEM TO OBSERVE (that is, that the Gentiles observe) THE LAW OF MOSES. — Just as the Jews observe it.




Verse 6: The Apostles and Elders Came Together

6. AND THE APOSTLES AND ELDERS CAME TOGETHER. — That is, the Presbyters, of whom verse II speaks. This therefore was the first assembly of the Church and the first Council, in which the cause of Christianity against Judaism was treated. Now this Council was celebrated in the 14th year from St. Paul's conversion, as he himself says in Galatians chapter II, verse 1, which was the 16th year from Christ's passion, the 51st from His birth, the ninth of the Emperor Claudius, in which year the Jews were expelled by Claudius from Rome, and consequently St. Peter, as Orosius relates, book VII of his Histories, chapter vi. So Baronius, Bellarmine in his Chronology; Lorinus and Pererius, preface to the Epistle to the Romans, disputation 1, number 34; although St. Jerome and others, counting those 14 years not from the conversion of St. Paul, but from the three years after it spent at Damascus in Arabia, concerning which Galatians I, 18, judge this Council to have been celebrated three years later, namely in the 17th year from St. Paul's conversion, which was the year of Christ 54, of the Emperor Claudius 12 or 13. See what is said on Galatians II, 1. Thus after about three hundred years, namely in the year of Christ 325, the second Council was celebrated, namely the First of Nicaea, under the Emperor Constantine and Pope Sylvester, in which the cause of the divinity of Christ against Arius was treated. Then after 56 years, namely in the year of Christ 381, under Theodosius the Elder, the third Ecumenical Council was celebrated, namely the First of Constantinople, in which the cause of the divinity of the Holy Spirit against Macedonius was treated. The fourth general Council was Ephesus, celebrated in the year of the Lord 430, in which the cause of the one person in Christ against Nestorius was treated. The fifth was Chalcedon under Pope Leo I and Emperor Marcian, in the year of the Lord 451, in which the cause of the two natures in Christ against Eutyches was treated. To these last four Councils St. Gregory wished honor to be given as to the four Gospels.




Verse 7: Peter Rising Up

7. PETER RISING UP. — As the prince of the Apostles and primate of the Church, who, when he had heard the controversy disputed on both sides, here first, as judge, defines it. Hence soon St. James and all the others follow his sentence. So St. Jerome, epistle 89, which is among St. Augustine's epistles, chapter III, where he says that Peter was the chief of this decree. And Theodoret, epistle to Pope Leo: "If Paul, he says, the herald of truth, the trumpet of the Holy Spirit, ran to the great Peter, that from him he might bring a solution to those who were contending at Antioch about the legal institutions; much more do we who are abject and small run to your Apostolic see, that we may receive medicine for the wounds of the Churches from you. For it befits you to be first in all things."

BECAUSE FROM ANCIENT DAYS. — That is, long ago, for a long time, of old; firstly, in the exercised act, from the conversion of Cornelius, which happened around the year of Christ 37, as I have shown in chapter x, at the end: for from there, counting up to the year of Christ 51, when Peter said these things, fourteen years had elapsed, of which it can rightly be said "from ancient days," that is, from the beginning of the nascent Gospel and preaching among the Gentiles. Secondly, in the signified act, Matthew xvi, 18, where Peter heard from Christ: "You are Peter, and upon this rock I will build My Church." And Christ said this around the 33rd year of His life, that is, eighteen years before. Some explain, "from ancient days," that is, from eternity. So Prosper, book II On the Calling of the Gentiles, chapter xviii. But less genuinely.

GOD CHOSE AMONG US BY MY MOUTH. — As if to say: God chose me among us as the first and chief Apostle, by whose mouth the Gentiles might hear the Gospel and believe. St. Chrysostom, instead of "among us," reads "among you," and explains it as "in Palestine," or "in your presence."




Verse 8: God Who Knows Hearts

8. AND GOD WHO KNOWS HEARTS, — ὁ καρδιογνώστης Θεός, that is, God who is cardiognostes, that is, searcher and inspector of the secrets of the heart, namely He knows that the hearts of the Gentiles believing the Gospel sincerely seek God and their own salvation, and therefore are capable of grace, justice, and salvation brought by Christ; and consequently that they are to be admitted to the Church and Christianity. Hence also of this sincerity and capacity He "gave testimony, giving them the Holy Spirit," in the visible form of fire or fiery tongues, "as also to us," as He gave to Cornelius and his family, Acts x, 44.




Verse 9: Purifying Their Hearts by Faith

9. AND HE PUT NO DIFFERENCE BETWEEN US AND THEM — That is, between Jews and Gentiles, as regards grace, justice, and salvation, as if to say: God is not a respecter of persons, that He should prefer Jews to Gentiles in Christianity.

PURIFYING THEIR HEARTS BY FAITH. — He meets the objection of the Judaizers; for they were saying: The Gentiles are impure, as idolaters and wicked: therefore they are not to be admitted to the purity of Christianity. Peter answers that the Gentiles were impure in Gentilism, but God has purified them through faith both from idolatry and from crimes: for through faith they have recognized that idols are false gods, and that the true God is one in essence and triune in persons. Again, through faith they are purified, that is, justified from sins. Understand faith, not bare faith, but faith exerting itself in acts of hope, contrition, charity, observance of the commandments, and good works; or, as Paul says, faith which works through charity. See canons 2 and 3 on St. Paul.




Verse 10: Why Tempt You God?

10. NOW THEREFORE WHY DO YOU TEMPT GOD? — He tempts God who calls into doubt His clear and certain sayings and commands. For such a man tempts God, [asking] whether He has truly and seriously, not in jest, said and commanded this; or whether in His sayings and commands He is firm and constant, as if to say: God has clearly and certainly manifested that His will is that the Gentiles be admitted to Christianity, since He has visibly sent the Holy Spirit upon them; why therefore, O Judaizers, do you call this into doubt, and so tempt God, [asking] whether He seriously wills this, or stands firm and perseveres in His will? For that would be to make God a jester and ridiculous, this would make Him fickle and inconstant. Secondly, you tempt God: because you try to bend His recognized will to yours, which is contrary, so that, against what He has decreed, He may impose the yoke of the law on the Gentiles, because you so wish and desire. Thirdly, says Cajetan, "you tempt God," that is, you provoke Him to anger and vengeance, while you wish to test whether He can and will avenge the unbelief and injury which by not believing in Him you inflict upon Him.

TO IMPOSE, — ἐπιθεῖναι. The Zurich version and Pagninus translate, "that it may be imposed," namely by God, or, "that God may impose on them the almost unbearable yoke of the law": which St. Augustine, sermon 9 On the Words of the Lord, calls a burden of innumerable observances, by which the stiff neck of the Jews had to be pressed down, lest it look back to idols and idolaters. Rabbi Moses, book III of the Guide for the Perplexed, chapter vi, numbers the affirmative precepts of the law as 218, as many as there are members in a man, and the negative as 365, that is, as many as there are days in a year. Now Christ did not abolish the Decalogue, that is, the moral and natural precepts of the law, but only the ceremonial and judicial: for in place of all the intricate ceremonies of the law He gave an abbreviated word, that is, the shortest precept of faith and love, says St. Jerome on Isaiah x.

WHICH NEITHER WE WERE ABLE TO BEAR. — That is, with difficulty, with hardship we bore it: take "morally impossible" here therefore as "very difficult": for God does not command physically impossible things, for tyrants do this. Wherefore many bore this yoke of the law, like Elizabeth and Zechariah, of whom it is said in Luke chapter I, 6, that "they were just before God, walking in all the commandments and justifications of the Lord blamelessly." The same is said of David, Acts XIII, 22; of Joshua, XI, 15; of Josiah, IV Kings XXIII, 25, and others.




Verse 11: By the Grace of Jesus Christ We Are Saved

11. BUT BY THE GRACE OF JESUS CHRIST WE BELIEVE WE ARE SAVED, IN LIKE MANNER AS THEY ALSO, — namely our fathers the Jews: therefore much more can the Gentiles be saved only through the grace of Christ. Hence it is clear that no one has been justified since the fall of Adam, except through the grace of Christ. Therefore the Pelagians erred, who taught that "men before the law were saved by nature, then by the law, lastly by Christ, evacuating what is said, I Timothy chapter II, verse 5: One God, and one mediator of God and men, the man Christ Jesus," says St. Augustine, book II Against the Second Epistle of the Pelagians, chapter xxi.




Verse 12: All the Multitude Was Silent

12. AND ALL THE MULTITUDE WAS SILENT. — By this silence reverencing Peter and approving his sayings, they acquiesced in the definition of his sentence, and Paul and Barnabas confirmed it, "relating how great signs and wonders God had wrought among the Gentiles through them."




Verse 13: James Answered

13. JAMES ANSWERED, — that is, he began first after Peter to give sentence, and to strengthen Peter's sentence: for he himself was Bishop of Jerusalem (where this Council was held). Hence it was fitting that he speak first after Peter. Therefore Abulensis, on Matthew chapter xvii, Question XIII, on 1, whom Calvin follows, incautiously and falsely judges that James as Bishop of Jerusalem presided over this Council, and as greater than Peter pronounced the definitive sentence. For Peter had pronounced this before James, which James followed, adding however a few things which would placate the Jews, of whom he himself was Bishop, and reconcile the Gentiles. Furthermore Rupert, book I on Canticles, rightly judges that the Blessed Virgin, as it were teacher of the Apostles, defined this whole question, not that she herself was present at the Council (for this did not befit a woman), but that, privately consulted by the Apostles, she first pronounced this sentence.




Verse 14: Simon Hath Related

14. SIMON — Peter: for he who previously was called Simon was called by Christ Cephas, that is Peter, John I, 42. In Greek it is Συμεών. Therefore Simon and Simeon are the same name; for the Hebrews say שמעון with a quiescent sheva; but the Septuagint makes that sheva mobile, and they say Συμεών, as is clear in Genesis chapter xxix, verse 33. Now the Hebrew Simon is the same as "hearing, obeying," from the root שמע shama, that is, "he heard, obeyed." But Toletus, on John chapter I, annotation 64, derives it from the root שמן shaman, that is, "he made fat," so that Simon is the same as "fat," or "fattened with the oil and grace of the Holy Spirit."

FIRST, — that is, first of all, or from ancient days, as Peter [said] in verse 7.

GOD HAS VISITED TO TAKE OUT OF THE GENTILES A PEOPLE FOR HIS NAME. — It is a Hebrew metathesis or transposition of words; for they seem to be ordered thus: God has visited among the Gentiles, that is, the Gentiles, that He might take from them a people for His name. He alludes to the Canticle of Zechariah: "Blessed be the Lord God of Israel, because He has visited and wrought the redemption of His people," Luke I, 68. For God visited the wretched, blind, and lost Gentiles, as a teacher, physician, and savior, when through Peter and the Apostles He imbued them with the faith and grace of Christ, by which they were justified from sins and saved. St. Cyprian, book II Against the Jews, chapter VII, for "visited" reads "looked upon"; others, "provided"; others, "thought of, destined"; others, "considered, inspected." For all these are signified by the Greek ἐπεσκέψατο, and the Hebrew פקד pakad.

FOR HIS NAME, — that is, for Himself. For the name of God is God named, by metonymy. So it is said in Proverbs xviii, 10: "The name of the Lord is a most strong tower," that is, the Lord named and invoked. Hence he adds: "the just runs to it, and shall be exalted": for he runs to God, and is exalted by Him, not by the name of God. Secondly, "for His name," namely he who invokes the name of God, and in turn is called by the name of God, that is, the Church and people of God. So the Gloss, Hugo, and Vatablus. Thirdly, "for His name," that is, for His name, praise, and glory, namely [a people] through whom the name of God may be praised and glorified.




Verse 15: Of the Prophets

15. OF THE PROPHETS, — the prophet Amos, chapter IX, verses 11 and 12. It is an enallage of the plural number for the singular.




Verse 16: I Will Rebuild the Tabernacle of David

16. I WILL REBUILD THE TABERNACLE OF DAVID, — that is, the Church, in which Christ the son of David dwells and reigns, of which the type of old was the tribe of Judah with Benjamin, in which David fixed his tabernacle and seat as king and ruler. For Judah clung to God, while the other tribes turned aside to idols and golden calves. This tabernacle fell among the unbelieving Jews who refused to receive Christ; it was raised up in the Apostles and other believers from Judea; but plainly restored from the Gentiles, who in place of the Jews were built into this tabernacle and house of God, from the whole world as living stones. So St. Jerome, on Amos IX, 11. See what is said there.




Verse 18: Known from Eternity to the Lord Is His Work

18. KNOWN FROM ETERNITY TO THE LORD IS HIS WORK. — As if to say: God from eternity most wisely pre-thought, pre-disposed, and predestined this work of building the tabernacle of David, that is, of Christ, namely of the Christian Church to be built from the Gentiles, even though to you, O Jews, this seems new and paradoxical: therefore acquiesce in God's most wise arrangement, and do not repel the Gentiles from Christianity by compelling them to Judaism, as if through it they must be made capable of Christianity: because if you do this, you will resist God and God's predestination, but in vain. For God, with you unwilling and badly mulcted, will perfect this His work, which He decreed from eternity to do. Note: "saeculum" does not here signify a span of one hundred years, which is called a saeculum from senility, as it were the span of men growing old, says Varro, book V On the Latin Language; but saeculum here is eternity, which in Hebrew is called olam, in Greek αἰών.




Verse 19: Not to Be Disquieted

19. NOT TO BE DISQUIETED. — μὴ παρενοχλεῖν, that is, not to be disturbed, or troubled. So Pagninus and the Zurich version. Or, that trouble is not to be added; or, that business is not to be presented to them. So Vatablus.




Verse 20: That They Abstain from the Pollutions of Idols, Fornication, Things Strangled, and Blood

20. BUT TO WRITE TO THEM, THAT THEY ABSTAIN FROM THE POLLUTIONS OF IDOLS, — that is, from things sacrificed to idols, namely from meats and foods which had been offered to idols, and were therefore reckoned contaminated; he who ate them was reckoned a partaker of the immolation and idolatry, and consequently to be an idolater. See what is said on I Corinthians viii, at the beginning of the chapter.

AND FROM FORNICATION, — because the Gentiles thought that simple fornication was not a sin, at least not mortal: hence they had to be expressly taught the contrary. Guido the Carmelite attributes the same error to the Greeks. Moreover Durandus, in IV, Distinction xxxiii, Question II, teaches that fornication is not a mortal sin by the law of nature, but by positive law, both divine and human. But it is certain that it is also a mortal sin by the law of nature, both for other reasons and because it is repugnant to the rearing of good offspring, and to matrimony itself. So St. Thomas, II II, Question CLIV, article 2, and others everywhere.

AND FROM THINGS STRANGLED, — both because the Gentiles thought that strangled things were the food of demons, says Origen, book VIII Against Celsus; and because in strangled things the blood is not pressed out, but still remains, the eating of which is forbidden, for reasons soon to be given; and because the Jews abhorred strangled things by the prescript of the law. So that the Jews therefore should not abhor the Gentiles, these too are commanded to abstain from things strangled and from blood. Note here that Christians are forbidden the eating of strangled things and blood, not because the law of Moses forbade these to the Jews, as if that law were still binding and were to be extended also to the Gentiles: for both are false: for shortly before both Peter and James declared that the law and the legal observances do not bind Christians: but because their eating had been forbidden by God before the law to Noah and his posterity, shortly after the flood, Genesis ix, 4. This positive precept therefore which He had once given to the whole world, here God renews to the Gentiles, that He might reconcile them with the Jews who observed it. So St. Augustine, book XXXII Against Faustus, chapter XIII. Otherwise, as I have said, the law about not eating or touching unclean animals, given Leviticus xi, was abrogated in the new law by Christ. Hence also the Rabbis, in Midrash Tehillim, that is in the explanation of the Psalms, on that verse, Psalm CXLV: "The Lord looses those that are bound," write that in the coming of the Messiah the Hebrews will eat all foods without distinction.

AND FROM BLOOD. — Cyril of Jerusalem gives the reason, Catechesis 4, that the faithful might withdraw from the custom of the Barbarians. "Many, he says, savage and inhuman men living in the manner of dogs lap up blood like beasts, etc.; but you, servant of the Lord God, when you eat, eat with religion": as if here only it were forbidden to lap blood in the manner of dogs. So also Justin, in Question chapter CXIV: "That God might separate us, he says, from the likeness of beasts." For the Scythians and Tartars are accustomed, in thirst, to open the vein of the horse on which they sit, and drink its blood. Hence Martial, in the Amphitheatre:

The Sarmatian came too, fed on the horse he had drained.

And Claudian, in Rufinum:

And the bold Massagetan who wounds horn-footed steeds for his cups. ---

And Pliny, book XVIII, chapter x: "The Sarmatians, he says, are nourished with this porridge, and also with raw flour mixed with horse milk or blood from the leg veins." Moreover even the Romans, in ratifying a treaty, mutually drank blood, as Sallust writes about Catiline. I gave other reasons in Genesis ix, 4, where I also said that here every eating or drinking of blood whatsoever, in whatever manner it is done, is prohibited.

Tropologically, by "blood" is forbidden homicide (indeed Tertullian judges that this is here forbidden literally, in the book On Modesty; and Cyprian, in the book to Quirinus, reads, "from the effusion of blood"); by "strangled," violence and rapine; by "things sacrificed to idols," idolatry. Hence when of old the Gentiles accused the Christians of killing infants and drinking their blood, because they had heard something about the Eucharist in which under the species of bread and wine the body and blood of Christ are eaten and drunk, and understood it cruelly and carnally, just like the Capharnaites, John vi, 60 and 61, the Christians refute and convince them by this law. Hear St. Blandina the martyr in Eusebius, book V, chapter I: "You err greatly, she says, O men, in thinking that those eat the flesh of infants who do not even use the blood of dumb animals." And Minucius Felix, in the Octavius: "For us, he says, it is lawful neither to see nor hear of homicide: and we so beware of human blood, that we do not even know the blood of edible cattle as food."

This law was abolished by usage when the dissension of Jews and Gentiles ceased, when both plainly coalesced into one Church. Hence St. Augustine, in the place already cited, writes that in his time it was no longer in use, namely among his own people of Hippo and other neighboring Africans: for some, after the age of St. Augustine, in reverence of the Apostles who had borne it, observed it, especially the Greeks (who still observe it now), as is clear from the Council of Gangra, chapter II, and the Emperor Leo, in Novella Constitution 58, where he renews this law of the Apostles: moreover some Latins also, like the Aurelianenses, to whom this is decreed in the Second Council of Orleans, chapter xx, and the Wormatienses, Moguntines and other Germans, as is clear from the Council of Worms, chapter LXV; and from Pope Zacharias, in the epistle to Boniface. But now for many hundreds of years that law has been abolished by contrary usage everywhere among the nations (except the Greeks). Hence now we eat blood in sausages, which are made from the intestines of pigs and oxen stuffed with blood.




Verse 21: For Moses

21. FOR MOSES. — James says this to placate the opposite party, namely the Judaizers fighting for Moses and the law. There is no need for us Christians to be solicitous about honoring Moses and the law; for Moses and the law are sufficiently honored and celebrated by the Jews in their Synagogues. Therefore let the Jews who zealously cherish the honor of Moses go to his synagogues and there celebrate him: for it is enough for us Christians in the Church to celebrate Christ, to whom Moses sent us back, Deuteronomy xviii, 18, and His law. Therefore let the Jews be the heralds of Moses, but the Christians of Christ. So St. Chrysostom.




Verse 22: With the Whole Church

22. WITH THE WHOLE CHURCH, — which did not establish the decree of the Council, but approved and disseminated what was established by the Apostles. Hence the Epistle is written in the name of the Apostles, and in it they themselves speak, not the Church.

WITH PAUL AND BARNABAS, — who had been one party in this controversy: hence so that the opposite party may believe them, Silas and Judas are joined to them, who carry the decree of the Apostles, and signify to Paul and Barnabas the cause adjudicated by them.

JUDAS, WHO WAS SURNAMED BARSABAS. — This Judas is different from Joseph; perhaps he was his brother: for each is surnamed "Barsabas"; Judas here, Joseph in chapter I, verse 23.

AND SILAS. — Silas in Hebrew signifies "Apostle," says St. Jerome, epistle 143, where he also judges him to be the same as Silvanus, the companion of St. Paul, II Corinthians I, 1. For that this Silas was a companion of St. Paul's apostolate will be clear in verse 40, and the following chapter, verse 19, and chapter xvii, verse 4. He is enrolled in the catalogue of Saints in the Roman Martyrology, on July 13, where these eulogies are given him: "In Macedonia, blessed Silas, who, being of the first brethren and destined by the Apostles to the Churches of the Gentiles together with Paul and Barnabas, full of the grace of God, urgently completed the office of preaching, and afterwards in his sufferings glorifying Christ, rested."

CHIEF MEN, — ἡγουμένους, that is, principal, preceding, preeminent, and as it were leaders of the rest. So Pagninus, the Zurich version, and others. Thus Paul, Romans xvi, 7, calls them "of note among the Apostles," that is, among the Apostles.




Verse 23: Writing by Their Hands

23. WRITING BY THEIR HANDS. — Not that the hands and fingers of Saul and Silas wrote these letters, the Apostles dictating, but that they carried the letters written by the Apostles as messengers to the Antiochene faithful. So we write "by the courier," that is, we send a written epistle. It is a metalepsis.




Verse 24: Have Troubled You

24. HAVE TROUBLED YOU. — The Syriac: "have terrified," or "have struck terror," as if in Christianity salvation were not safe, unless Judaism were taken on at the same time.




Verse 25: Subverting Your Souls

25. SUBVERTING YOUR SOULS, — that is, destroying the peace and quiet of your souls, which you have in Christ and His faith, while they say that Christ and the Gospel are not sufficient for salvation unless Moses and the law be added to it. Hence the Greek and Syriac add: "commanding you to be circumcised, and to keep the law." Of heretics and schismatics it is proper to overturn and destroy souls. Such was Novatian, the antipope and rival of St. Cornelius the Pontiff, whom St. Cyprian in his first epistle to Cornelius marks with these titles: "deserter of the Church, enemy of mercy, slayer of penance, teacher of pride, corrupter of truth, betrayer of charity."




Verse 26: They Have Given Up Their Souls

26. THEY HAVE GIVEN UP THEIR SOULS, — that is, themselves and their lives, that they may either by laboring and preaching, or by dying, expend and spend them for Christ and His glory. Thus says the Psalmist, Psalm cxviii: "My soul is in my hands always," that is, as the Chaldean expounds it: "My soul is in danger, as if it were upon the surface of my hand," exposed as prey to anyone passing by. He therefore who sincerely and ardently loves Christ ought to be lavish with his soul, that he may expose his life and health to danger for Him, nay rather squander and lose them when the matter requires.




Verse 28: It Has Seemed Good to the Holy Spirit and to Us

28. FOR IT HAS SEEMED GOOD TO THE HOLY SPIRIT AND TO US, — that is, it has seemed good to us inspired and directed by the Holy Spirit: it is a hendiadys. Hence it is clear that the Holy Spirit is present in the Council and presides over it, and directs it, so that it may not err in deciding. Whence the Fathers in Council are accustomed to say: "This Holy Synod, lawfully gathered in the Holy Spirit, decrees," etc.

NOTHING BEYOND, — from the Mosaic law: for from the Decalogue, or the law of nature, just as from the law of Christ, He neither willed nor was able to absolve them.




Verse 29: You Will Do Well

29. YOU WILL DO WELL, — that is, you will act rightly and in a Christian manner, or you will live happily. Whence the Syriac translates: "and when you have preserved your souls, they will be well," namely your souls. St. Clement adds, book VI of the Constitutions, chapter XII, that the Apostles when gathered established many other things. For thus he says in their person: "Therefore, after these letters had been sent, we remained for several days at Jerusalem, inquiring together about those things which pertained to the common good for correction"; which he then enumerates. St. Paul adds, Galatians II, 9, that he gave the right hands of fellowship to St. Peter, that he himself might bear special care for the Jews, while Paul for the Gentiles. Furthermore, that after this decree some animosity still remained between the Jews and the Gentiles converted to Christ, Paul indicates in the same place, when he says that he resisted Peter to his face when he came to Antioch, because, fearing the Jews, he was withdrawing himself from the Gentiles, and so by his example was compelling them to judaize. See what is said there.




Verse 31: They Rejoiced over the Consolation

31. THEY REJOICED OVER THE CONSOLATION, — which the Apostles gave them, by removing from them the heavy burden and yoke of the Mosaic law; the Syriac: "they rejoiced and received consolation."




Verse 32: Since They Were Prophets

32. SINCE THEY WERE PROPHETS, — both prophets properly so called, as Miltiades says in Eusebius, book V of the History, chapter xvi or xvii; and metaphorically, namely Prophets, that is, teachers, preachers and exhorters: for it belongs to these to console and confirm the brethren. See what is said at I Corinthians xiv, beginning.

WITH MUCH SPEECH, — διὰ λόγου πολλοῦ, that is, with much word, namely copious, vehement and efficacious; the Syriac: "with rich discourse."




Verse 33: With Peace

33. WITH PEACE, — as if to say: The controversy concerning the legal observances was now laid to rest, since all acquiesced in the decree of the Apostles, and so they cherished mutual peace. Or "with peace," that is, by bidding them farewell while wishing them peace and prosperity, saying: "Go in peace," or "May the God of peace bring you back peacefully," or "Peace be with you." For this was the greeting of Christ, from whom the Apostles and other faithful learned and adopted it.

TO THOSE WHO HAD SENT THEM, — to the Apostles in Jerusalem.




Verse 36: Let Us Visit the Brethren

36. LET US VISIT THE BRETHREN. — For it is not enough to bring forth sons to Christ, but it is also necessary to nurse and nourish them, so that they may grow in faith and virtue. Thus Bishops ought frequently to visit their parishes. For, as Aristotle says in I Economics, chapter vi, "the master's eye fattens the horse, and his footsteps make the field rich." Concerning this visitation, our Lorinus has gathered many useful things here.




Verse 38: But Paul Was Asking

38. BUT PAUL WAS ASKING, — ἠξίου, that is, he judged it fitting and worthy.

AS ONE WHO HAD DEPARTED, — either through fear of persecution, or to flee labor, or out of love for his mother who was living in Jerusalem. In Greek it is said more forcefully, τὸν ἀποστάντα, that is, one who had revolted or defected: for from this an ἀποστάτης is called a deserter, a defector. So Pagninus, the Tigurine version, and others.




Verse 39: There Arose a Dissension

39. AND THERE AROSE A DISSENSION, — παροξυσμός. Pagninus and Vatablus translate it as exacerbation; the Tigurine version, sharp disputation; others, an incitement of anger or spirit, or the first motion of anger and first stirring of the bile. Anger on both sides can be good when each party is moved by legitimate reason and ardently contends and disputes for its own right or desire, as was happening here; though there be an easy lapse into venial excess. This was done by the will of God, that Barnabas might be separated from Paul, and so being separated they might evangelize in different and more places, says St. Chrysostom. Secondly, that John, surnamed Mark, being marked with ignominy by this disputation and severity of St. Paul, recognizing his fault of inconstancy and cowardice, might become more spirited and steadfast; as indeed happened. Whence Paul also took him back and had him as a dear and faithful companion. So says the same Chrysostom. St. Jerome speaks excellently in his Apology against Rufinus: "Did not the Apostles, he says, with their friendships preserved among themselves, disagree, when Paul and Barnabas were vexed over John, surnamed Mark, and a voyage separated those whom the Gospel was joining?" Such dissension was between St. Peter and Paul, Galatians II, between St. Jerome and Augustine, between St. Chrysostom and Epiphanius, between St. Cornelius and Cyprian concerning the non-repetition of the baptism of heretics, etc.

AND BARNABAS INDEED, HAVING TAKEN MARK, SAILED TO CYPRUS. — Luke from this point onward makes no further mention of Barnabas, but follows only the deeds of Paul, whose disciple and companion he was. From the journey of St. Barnabas with St. Paul, which Luke has hitherto described, it is clear that what Clement says in the Recognitions, and Alexander the monk in the Life of St. Barnabas — namely, that Barnabas was the first of all to evangelize at Rome, and from there brought Clement to Caesarea to St. Peter — is false. But that after these things St. Barnabas came into Italy, preached in Liguria, established the Church of Milan, propagated the faith far and wide — firm traditions and the monuments of that same Church, and many writers, give certain assurance, says Baronius. At length Barnabas returned to Cyprus, and there underwent glorious martyrdom for Christ. Of him we read thus in the Roman Martyrology, on June 11: "The birthday of St. Barnabas the Apostle, who being by nation a Cypriot, was ordained by the disciples together with Paul as Apostle of the Gentiles; he traversed many regions with him, performing the work of evangelical preaching enjoined upon him: at last setting out for Cyprus, he there adorned his apostolate with glorious martyrdom: whose body, in the time of the Emperor Zeno, by his own revelation, was found, together with the codex of the Gospel of St. Matthew written in his own hand." Moreover, that he was one of the 72 disciples of Christ is handed down by Eusebius, book II of the History, chapter II; Epiphanius, in the Panarion, book I, near the end; Bede, on Acts IV, and others.




Verse 40: Delivered to the Grace of God

40. DELIVERED TO THE GRACE OF GOD. — See what is said at chapter XII, verse 26.




Verse 41: Commanding Them to Keep the Precepts of the Apostles

41. COMMANDING THEM TO KEEP THE PRECEPTS OF THE APOSTLES. — Therefore not only the precepts of God, but also of men, namely of Superiors, must be observed, which heretics deny. These words are absent here in the Greek and Syriac, but the same are found and repeated in the following chapter, verse 4.
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Synopsis of the Chapter


Ben-hadad king of Syria besieges Samaria and Ahab; but is defeated by him with God's help. Hence, in verse 23, saying the God of Israel is a god of the mountains, he renews the war in the valley, where he is again routed under God's leadership; and captured by Ahab, he obtains pardon and his life contrary to God's command, verse 33. Ahab is rebuked by a wounded prophet, and hears that he himself will be similarly wounded, indeed killed, because he set free Ben-hadad who deserved death.




Vulgate Text: 3 Kings 20:1-43


1. Now Ben-hadad king of Syria gathered all his army together, and thirty-two kings with him, and horses and chariots; and going up he fought against Samaria and besieged it. 2. And sending messengers to Ahab king of Israel in the city, 3. he said: Thus says Ben-hadad: Your silver and your gold are mine; and your wives and your best sons are mine. 4. And the king of Israel answered: According to your word, my lord the king, I am yours, and all that I have. 5. And the messengers returned and said: Thus says Ben-hadad who sent us to you: Your silver and your gold, and your wives, and your sons you shall give to me. 6. Tomorrow therefore at this same hour I will send my servants to you, and they will search your house and the houses of your servants; and whatever pleases them they will take in their hands and carry away. 7. Then the king of Israel called all the elders of the land and said: Consider and see that he is laying snares for us; for he sent to me for my wives and sons, and for silver and gold, and I did not refuse. 8. And all the elders and all the people said to him: Do not listen to him, nor consent. 9. So he answered the messengers of Ben-hadad: Say to my lord the king: All that you sent for to your servant at first, I will do; but this thing I cannot do. 10. And the messengers returned and reported to him. And he sent again and said: May the gods do this to me and more, if the dust of Samaria will be enough for handfuls for all the people who follow me. 11. And the king of Israel answered and said: Tell him: Let not him who puts on armor boast as he who takes it off. 12. And it came to pass, when Ben-hadad heard this word, he was drinking, he and the kings, in the pavilions, and he said to his servants: Surround the city. And they surrounded it. 13. And behold, a certain prophet came to Ahab king of Israel and said to him: Thus says the Lord: Have you seen all this great multitude? Behold, I will deliver it into your hand today, that you may know that I am the Lord. 14. And Ahab said: By whom? And he said to him: Thus says the Lord: By the young men of the princes of the provinces. And he said: Who shall begin the battle? And he said: You. 15. So he mustered the young men of the princes of the provinces, and found their number to be two hundred and thirty-two; and after them he mustered the people, all the children of Israel, seven thousand; 16. and they went out at noon. Now Ben-hadad was drinking himself drunk in his pavilion, and the thirty-two kings with him who had come to help him. 17. And the young men of the princes of the provinces went out first. And Ben-hadad sent out. And they reported to him, saying: Men have come out of Samaria. 18. And he said: Whether they come for peace, take them alive; or whether they come to fight, take them alive. 19. So the young men of the princes of the provinces went out, and the rest of the army followed. 20. And each one struck the man who came against him; and the Syrians fled, and Israel pursued them. Ben-hadad the king of Syria also fled on a horse with his horsemen. 21. And the king of Israel went out and struck the horses and chariots, and struck Syria with a great slaughter. 22. (And the prophet came to the king of Israel and said to him: Go, strengthen yourself, and observe, and see what you must do; for next year the king of Syria will come up against you.) 23. But the servants of the king of Syria said to him: Their gods are gods of the mountains, therefore they overcame us; but let us fight against them in the plains, and we will prevail over them. 24. Therefore do this: remove each king from his army and put captains in their places; 25. and restore the number of soldiers who have fallen from your forces, and horses for horses, and chariots for chariots that you had before; and we will fight against them in the plains, and you will see that we will prevail over them. He took their counsel and did so. 26. So when the year had passed, Ben-hadad mustered the Syrians and went up to Aphek to fight against Israel. 27. And the children of Israel were mustered, and having received provisions, they went out against them and encamped opposite them like two small flocks of goats; but the Syrians filled the land. (28. And a man of God came and said to the king of Israel: Thus says the Lord: Because the Syrians have said, the Lord is a God of the mountains, and not a God of the valleys, I will deliver all this great multitude into your hand, and you shall know that I am the Lord.) 29. And they camped opposite each other for seven days, and on the seventh day the battle was joined; and the children of Israel struck down a hundred thousand foot soldiers of the Syrians in one day. 30. And those who remained fled to the city of Aphek, and the wall fell upon twenty-seven thousand men who remained. Now Ben-hadad fled and entered the city, into an inner chamber. 31. And his servants said to him: Behold, we have heard that the kings of the house of Israel are merciful; let us therefore put sackcloth on our loins and ropes on our heads, and go out to the king of Israel; perhaps he will spare our lives. 32. So they girded sackcloth on their loins and put ropes on their heads, and came to the king of Israel and said to him: Your servant Ben-hadad says: Let my life live, I pray you. And he said: If he still lives, he is my brother. 33. The men took this as a good omen, and quickly seized the word from his mouth, and said: Your brother Ben-hadad. And he said to them: Go and bring him to me. So Ben-hadad came out to him, and he took him up into his chariot. 34. And he said to him: The cities which my father took from your father, I will restore, and you may set up marketplaces for yourself in Damascus, as my father did in Samaria, and I will depart from you with a treaty. So he made a treaty with him and let him go. 35. Then a certain man of the sons of the prophets said to his companion by the word of the Lord: Strike me. But he would not strike him. 36. Then he said to him: Because you would not obey the voice of the Lord, behold, as soon as you depart from me, a lion will strike you. And when he had departed a little from him, a lion found him and struck him. 37. Then he found another man and said: Strike me. And the man struck him and wounded him. 38. So the prophet went and met the king on the road, and disguised himself with dust over his face and eyes. 39. And as the king passed by, he cried out to the king and said: Your servant went out into the midst of the battle, and when a man had turned aside, someone brought him to me and said: Guard this man; if he escapes, your life shall be for his life, or you shall pay a talent of silver. 40. And while your servant was busy here and there, he suddenly disappeared. And the king of Israel said to him: So shall your judgment be; you yourself have decided it. 41. And he immediately wiped the dust from his face, and the king of Israel recognized him as one of the prophets. 42. And he said to him: Thus says the Lord: Because you have let go out of your hand a man whom I appointed for destruction, your life shall be for his life, and your people for his people. 43. So the king of Israel went to his home sullen and displeased, and came to Samaria.




Verse 1: Ben-Hadad King of Syria


1. NOW BEN-HADAD KING OF SYRIA, ETC., FOUGHT AGAINST SAMARIA. — "Ben-hadad" is the same as "Ben Adad," that is, son of Adad, says Josephus, book VIII, chapter VIII, namely of that rebel Edomite who, after David had conquered Edom, fled to Egypt, and from there, returning after David's death, resuming his spirit and kingdom, rebelled against Solomon, chapter XI, verse 25. And therefore, nourishing his father's temperament and hatred against Israel, he gravely and continually afflicted them. Hence in chapter XI, verse 25, it is said and predicted of him: This is the evil of Adad, and the hatred against Israel.


Politically, learn here how dangerous the obstinate rebellion of princes is, and how it is transmitted to their sons through many centuries. The Spanish experience the same thing in Holland. Therefore a rebellion at its beginning must either be cut down or conciliated, according to the saying: "Resist the beginnings."




Verse 3: Thus Says Ben-Hadad


3. THUS SAYS BEN-HADAD (to Ahab and his people Israel): YOUR SILVER AND YOUR GOLD ARE MINE — not by right, but by power and might; because I want it and demand it, I who am more powerful than you so that you cannot resist me. For the affairs of Ahab and Israel were in distress, so much so that into battle Ahab could bring out only seven thousand, verse 15. Here therefore God begins to punish Ahab and the Israelites for the worship of Baal.




Verse 5: The Messengers Returned


5. AND THE MESSENGERS RETURNED (sent by Ben-hadad besieging Samaria, to Ahab besieged within it), AND SAID.




Verse 6: Tomorrow I Will Send My Servants


6. TOMORROW THEREFORE AT THIS SAME HOUR I WILL SEND MY SERVANTS TO YOU, AND THEY WILL SEARCH YOUR HOUSE, ETC. — This is a new demand of Ben-hadad, by which he asks Ahab to allow his men to plunder not only the royal palace, but the entire city of Samaria, says Josephus, namely to despoil the city and carry off whatever is most precious at will.




Verse 10: If the Dust of Samaria Will Suffice


10. MAY THE GODS DO THIS TO ME AND MORE, IF THE DUST OF SAMARIA WILL BE ENOUGH FOR HANDFULS FOR ALL THE PEOPLE WHO FOLLOW ME — as if to say: I swear that I will destroy the entire city of Samaria, and so overturn it that not even a little dust will remain in it, but whatever is in it will be carried away in the handfuls of my most numerous army. Hence the Chaldean translates: If the dust of Samaria (Someron) will suffice to be carried on the soles of the feet of the people who will be with me. So Abulensis. This is a hyperbole and proverbial expression, by which the boastful Ben-hadad, proud of the 32 kings following him and his innumerable forces, boasts and swears that he will overturn, despoil, and raze Samaria so that nothing worthy of plunder will remain in it. For his soldiers were not so meticulous or idle as to carry away all the dust from Samaria, but rather all the treasures and precious things. For they sought gold, not sand.




Verse 11: Let Not Him Who Puts on Armor Boast


11. LET NOT HIM WHO PUTS ON ARMOR BOAST AS HE WHO TAKES IT OFF. — This is a proverb, as if to say: Do not sing the triumph before the victory; for the "armed" soldier goes to battle; but having won the victory, he ungirds himself, puts down his arms, and sits upon the spoils of the enemy. Hence the Chaldean: Let not him who is equipped and going down to battle praise himself, as a man who conquers and ascends (as victor) from it; Vatablus: Let not him who is about to enter battle boast as one who has already conquered.




Verse 23: Their God Is a God of the Mountains


23. BUT THE SERVANTS OF THE KING OF SYRIA (BEN-HADAD) SAID TO HIM: THEIR GODS ARE GODS OF THE MOUNTAINS, THEREFORE THEY OVERCAME US; BUT IT WOULD BE BETTER FOR US TO FIGHT AGAINST THEM IN THE PLAINS, AND WE WILL PREVAIL OVER THEM — as if to say: We were defeated by the mountaineering Samaritans because we fought against Samaria, which is situated on a mountain, and therefore is under the protection of the gods who preside over mountains and mountainous regions; let us therefore go down to the valleys, where the gods of the valleys will be with us, so that we may overcome the mountain-dwellers and the gods of the mountains in the valleys. Thus these fools thought the God of the Hebrews was only a god of the mountains. But whence this error and foolish persuasion of theirs? I respond from many reasons brought together: first, because Moses the leader of the Hebrews conversed with God on Mount Sinai and received the law from Him. Second, because the temple erected by Solomon on Mount Zion was where God dwelt. Third, because the Hebrews worshipped God on the high places, that is, on hills. Fourth and finally, and most relevant to the present defeat, because the Syrians on Mount Samaria had received this defeat from the Israelites. This was the superstition of the Gentiles, to assign mountain goddesses (oreads) to mountains, sylvans to forests, sea gods like Neptune to the sea, etc., about which St. Augustine, book IV of the City of God, chapter VIII, asserts that they assigned the god Jugatinus to mountain ridges, Collatina to hills, and the goddess Vallonia to valleys. Of the same Ovid sings in book I of the Fasti, and introduces them speaking thus:

We are rustic gods, and those who rule on the high
Mountains; power over its own dwelling belongs to Jupiter.




Verse 24: Remove the Kings and Put Captains


24. THEREFORE DO THIS: REMOVE EACH KING FROM YOUR ARMY AND PUT CAPTAINS IN THEIR PLACES — who are skilled in war and experienced in military affairs, and not accustomed to ease and luxuries, as kings are, and who will fight more bravely in the hope of obtaining glory and honor from you. So Abulensis. For the Hebrew phachot signifies these, that is, Commanders; the Chaldean, Generals.




Verse 28: Because the Syrians Said: The Lord Is a God of the Mountains


28. BECAUSE THE SYRIANS HAVE SAID: THE LORD (in Hebrew Jehovah, that is, the God of the Israelites) IS A GOD OF THE MOUNTAINS, AND (the same Jehovah) IS NOT A GOD OF THE VALLEYS; I WILL DELIVER ALL THIS GREAT MULTITUDE INTO YOUR HAND. — So that I may show that I am as much a God of the valleys as of the mountains, and that you, O Ahab, may acknowledge and worship Me as the true God, and not Baal.




Verse 30: Ben-Hadad Fled into the City


30. NOW BEN-HADAD, FLEEING, ENTERED THE CITY (Aphek, already mentioned) INTO A ROOM WITHIN A ROOM — that is, into the innermost and most secret chamber, to hide himself there.




Verse 31: Let Us Put Sackcloth on Our Loins


31. LET US THEREFORE PUT SACKCLOTH ON OUR LOINS — as servile garments and signs of mourning and repentance, so that we may thus profess that we repent of what we have done, namely of having made war upon Israel, and surrender ourselves as defeated to Israel as the victor.


AND ROPES ON OUR HEADS — to profess that we are deserving of death, and worthy of a rope and noose to close our throats and strangle us. Hear Josephus: "Clothed in sackcloth and with ropes around their heads, which was an ancient Syrian custom of supplication, they approach Ahab, and declare that Hadad seeks only the grace of safety, and will be his subject forever."




Verse 32: If He Still Lives, He Is My Brother


32. IF HE STILL LIVES, HE IS MY BROTHER. — Ahab thought that Ben-hadad had perished in so great a slaughter of the enemy. Hence, hearing that he had survived the disaster, exulting in so great a victory and having pity on him, he imprudently and rashly burst out with these words: "If he still lives, he is my brother," as if to say: He will be dear to me as a brother, I will treat him as a brother. Kings are accustomed to call one another brothers. This saying of Ahab, Ben-hadad's servants immediately seized upon from his mouth, and took it as an omen or augury, as if that friendly word which had escaped him was a sign of mercy and salvation for Ben-hadad, whom therefore they immediately brought to Ahab, and he received the suppliant, standing by his word, as a brother, and took him up into his chariot; but shortly afterwards he paid the penalty for this rashness, when Ben-hadad renewed the war and Ahab perished in it, as is related in the last chapter.


Symbolically, Ben-hadad is a type of the devil, who always persecutes the faithful and holy, now by force, now by fraud and deceit. Therefore whoever makes peace or a treaty with him, as Ahab did, will most certainly be overthrown by him. So Eucherius.




Verse 34: Set Up Marketplaces in Damascus


34. SET UP MARKETPLACES FOR YOURSELF IN DAMASCUS — in which you may establish law courts and judges, as well as a market for goods and customs duties, as a sign of subjection, as if to say: I will grant you a part of my royal city, namely Damascus, to show that it is subject to you as much as to me, indeed that I am subject to you, and therefore pay this tribute. So Abulensis, Cajetan, and Vatablus.




Verse 35: A Certain Man of the Sons of the Prophets


35. THEN A CERTAIN MAN OF THE SONS OF THE PROPHETS. — Josephus judges this to have been the prophet Micaiah, who in the last chapter predicted Ahab's destruction. Glycas relates the same, as do the Hebrews in the Seder Olam, and it is gathered from the last chapter, verse 26, where for "take him" the Hebrew has vahascibehu, that is, make him return. But the matter is uncertain. Hence Serarius and others judge this to have been a different person from Micaiah, and therefore he is not named.


HE SAID TO HIS COMPANION BY THE WORD OF THE LORD (by God's oracle and command): STRIKE ME — so that by the wound of my own head I might represent to King Ahab his own wound, which he received in his soul by sparing Ben-hadad, and the wound of the people, which the entire people received in King Ahab as their head, and thirdly the wound which both Ahab and the people will receive when they are killed by Ben-hadad renewing the war, as will be evident from the last chapter and book IV, chapter VI, verse 8 and following. So Cajetan. Abulensis adds another reason for this wound, namely that through it the Prophet would not be recognized by Ahab, but would appear to be a soldier, and thus would have access to him and could expound to him this parable of the wound; for if he had been recognized, Ahab the idolater would not have wished to hear him. The third and most important reason for this striking and wound was the example, namely that God, in this prophet both as the one striking and the one struck, might give an example and mirror of perfect obedience. Hence we must believe, says Abulensis, that shortly afterwards God supernaturally healed this wound, so that not even a scar remained, and this in order to show how great is the merit of pure and simple obedience, and how hateful to God is disobedience, since on account of it He exposed the man who had refused to strike the Prophet to be slain by a lion. Hear St. Chrysostom, oration 1 Against the Jews, near the beginning: "He who struck the Prophet escaped unharmed; he who spared him paid the penalty; so that you might understand that in divine commands one ought not to be curious and examine the nature of the things commanded, but simply to obey. For lest the first man should scruple to spare the Prophet, he did not simply say: Strike me, but added: In the word of the Lord, that is, God commands; do not inquire further. It is a King who prescribes this law: Revere the authority of Him who commands, and obey with the utmost readiness of soul. But he could not bring himself to do it, and therefore paid the gravest penalties, and by his example exhorted those who would follow to obey whatever God commands in all things, and to comply in the future."


Finally Rabbi Solomon and Lyranus want the blood of this Prophet to have atoned for the sins of the Israelite people, so that the people would not perish with Ahab in the last chapter; but that people was conquered, and the Prophet could not and did not wish to atone for them by a wound of this kind.




Verse 42: You Have Let Go a Man Worthy of Death


42. BECAUSE YOU HAVE LET GO A MAN WORTHY OF DEATH — Ben-hadad king of Syria, who was guilty of death both on account of his continual hatred and war against the Israelites, and especially on account of his blasphemy, by which he said that I am a God of the mountains, not of the valleys; for this greatly provoked God, as is clear from verse 28. So the Hebrews, Rupert, Lyranus, Dionysius, and others.


YOUR LIFE SHALL BE FOR HIS LIFE. — You shall be killed in place of Ben-hadad whom you should have killed.


AND YOUR PEOPLE FOR HIS PEOPLE — shall be killed in place of the Syrians subject to Ben-hadad, whom he should have killed. And so it actually happened, as we shall hear in the last chapter.


This is an example of neglected justice and just vengeance that should be noted and deeply fixed in the minds of kings and judges: "You are a murderer, because you let the enemy go," says St. Chrysostom, at the passage cited.




Verse 43: The King Returned to His House


43. SO THE KING OF ISRAEL (AHAB) RETURNED TO HIS HOUSE, REFUSING TO LISTEN. — Josephus adds, book VIII of Antiquities, chapter VIII, that he was so indignant that he imprisoned the Prophet, for he thinks it was Micaiah; whom we shall hear was imprisoned by him in the last chapter. So Hugo, Dionysius, and others.





1 Esdrae (Ezra) V
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Synopsis of the Chapter

The prophets Haggai and Zechariah exhort the Jews to resume the building of the temple; concerning which matter, the king's governors consult Darius as to whether this is agreeable to him.



Vulgate Text: 1 Esdrae 5:1-17

1. Then the prophets Haggai and Zechariah the son of Iddo prophesied to the Jews who were in Judea and Jerusalem, in the name of the God of Israel. 2. Then Zerubbabel the son of Shealtiel and Joshua the son of Jozadak arose and began to build the house of God in Jerusalem, and with them were the prophets of God helping them. 3. At that time Tattenai, the governor of the province beyond the River, and Shethar-bozenai and their associates came to them and spoke to them thus: Who gave you a decree to build this house and to finish this wall? 4. We told them the names of the men who were constructing this building. 5. But the eye of their God was upon the elders of the Jews, and they did not stop them until the matter should come to Darius and then an answer be returned by letter concerning it. 6. The copy of the letter that Tattenai the governor of the province beyond the River, and Shethar-bozenai and his associates the governors who were in the province beyond the River, sent to Darius the king. 7. They sent him a report, in which was written as follows: To Darius the king, all peace. 8. Be it known to the king that we went to the province of Judea, to the house of the great God, which is being built with hewn stone, and timber is laid in the walls, and this work is going on diligently and prospers in their hands. 9. Then we asked those elders and said to them: Who gave you a decree to build this house and to finish these walls? 10. We also asked them their names, to inform you, and we wrote down the names of the men who were their leaders. 11. And thus they replied to us, saying: We are the servants of the God of heaven and earth, and we are rebuilding the house that was built many years ago, which a great king of Israel built and finished. 12. But because our fathers provoked the God of heaven to wrath, He gave them into the hand of Nebuchadnezzar king of Babylon, the Chaldean, who destroyed this house and carried the people away to Babylon. 13. But in the first year of Cyrus king of Babylon, King Cyrus made a decree that this house of God should be rebuilt. 14. And the gold and silver vessels of the house of God, which Nebuchadnezzar had taken out of the temple in Jerusalem and brought into the temple of Babylon, King Cyrus took out of the temple of Babylon, and they were given to one called Sheshbazzar, whom he had made governor. 15. And he said to him: Take these vessels, go and put them in the temple in Jerusalem, and let the house of God be rebuilt on its site. 16. Then that Sheshbazzar came and laid the foundations of the house of God in Jerusalem, and from that time until now it has been under construction, and it is not yet completed. 17. Now therefore, if it seems good to the king, let search be made in the royal archives which are in Babylon, to determine whether King Cyrus issued a decree to build this house of God in Jerusalem, and let the king send us his pleasure in this matter.



Verse 1: Zechariah the Son of Iddo

1. Zechariah the son of Iddo — "Son" here means grandson, as is clear from Zechariah I, 1. For the Hebrews call any descendants "sons," as is clear from Matthew I, 1; Judith VIII, 1, and elsewhere.



Verse 5: The Eye of Their God

5. But the eye of their God — meaning: The divine providence, grace, and favor (for a benign eye is the sign and symbol of this, with which God looked upon the Jews) toward the Jews was at work in this, that God Himself put it into the mind of Tattenai the governor not to impede the building of the temple and city, even though he had not yet consulted Darius — indeed, to write to Darius in a manner favorable to the Jews, and that Darius upon reading his letter would grant permission for the temple to be restored. For none of the enemies opposed the Jews, and Darius was well-disposed toward the Jews through the efforts of Zerubbabel, who was a courtier of Darius, as I said. A similar expression occurs in VII, 6, and Exodus XII, 36, and Numbers VI, 25.

Note: Sacred Scripture attributes eyes, ears, arms, and feet to God, not truly and properly, as the Anthropomorphites held, who believed God had a body (which Tertullian also seems to have thought, though Pamelius excuses him), as attested by St. Epiphanius and St. Augustine regarding their heresy; but metaphorically, to accommodate Himself to human understanding and to signify the attributes of God through human actions and members — namely, through eyes, that He sees all things; through ears, that He hears all things; through arms, that He can do all things; through feet, that He is supremely stable, constant, and eternal. So says St. Eucherius, On Spiritual Formulas, chapter II.



Verse 11: A Great King of Israel

11. A great king of Israel — great in wisdom, riches, dominion, fame, and glory, namely Solomon.



Verse 15: Take These Vessels and Put Them in the Temple

15. Take these vessels, go and put them in the temple in Jerusalem, and let the house of God be built. — This is a hysteron-proteron, or reversed order: for the house of God or temple had to be built first before the vessels taken by the Chaldeans could be placed in it, as Cajetan notes. Or rather, by "temple" understand the site and the treasury near the temple already burned — for in this the vessels and gifts of the temple were placed and kept.



Verse 17: In the Royal Archives

17. In the royal archives — The Chaldean reads bebet ginzaia, that is, as the Septuagint has it, "in the house of treasures" or the royal treasury, where there was an archive — not of philosophical books, but of records and documents pertaining especially to finances, expenditures (for example, those which Cyrus had made for the temple, chapter VI, 8), revenues, and monetary affairs. So says Vatablus. Likewise, the authentic originals of royal laws and decrees were preserved there.
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Synopsis of the Chapter


The Levites from their thirtieth year are numbered at 8,380, who are to carry the vessels of the tabernacle when the camp must move: and to the Kohathites indeed are assigned both altars, the ark, the table, and the lampstand; to the Gershonites the veils and curtains, verse 24; and to the Merarites the boards, columns, and bases, verse 31.




Vulgate Text: Numbers 4:1-49


1. And the Lord spoke to Moses and Aaron, saying: 2. Take the sum of the sons of Kohath from among the Levites, by their houses and families, 3. from thirty years old and above, up to the fiftieth year, all who enter to stand and minister in the tabernacle of the covenant. 4. This is the service of the sons of Kohath: the tabernacle of the covenant and the Holy of Holies. 5. Aaron and his sons shall enter, when the camp must move, and they shall take down the veil that hangs before the entrance, and wrap the ark of testimony in it, 6. and cover it again with a covering of violet-colored skins, and spread over it an entirely hyacinth-blue cloth, and put in the carrying poles. 7. They shall also wrap the table of proposition in a hyacinth-blue cloth, and place upon it the censers and small mortars, cups and bowls for pouring libations: the loaves shall always be on it; 8. and they shall spread over it a scarlet cloth, which they shall again cover with a covering of violet-colored skins, and put in the carrying poles. 9. They shall also take a hyacinth-blue cloth with which they shall cover the lampstand with its lamps and tongs and snuffers and all the vessels for oil that are necessary for trimming the lamps; 10. and over everything they shall place a covering of violet-colored skins, and put in the carrying poles. 11. And the golden altar too they shall wrap in a hyacinth-blue covering, and spread over it a covering of violet-colored skins, and put in the carrying poles. 12. All the vessels used for ministry in the Sanctuary they shall wrap in a hyacinth-blue cloth, and spread over it a covering of violet-colored skins, and put in the carrying poles. 13. And they shall also cleanse the altar of ashes, and wrap it in a purple covering, 14. and place with it all the vessels used in its ministry, that is, the fire-pans, forks and tridents, hooks and shovels. All the vessels of the altar they shall cover together with a covering of violet-colored skins, and put in the carrying poles. 15. And when Aaron and his sons have wrapped up the Sanctuary and all its vessels at the moving of the camp, then the sons of Kohath shall enter to carry the wrapped items; and they shall not touch the vessels of the Sanctuary, lest they die. These are the burdens of the sons of Kohath in the tabernacle of the covenant: 16. over whom shall be Eleazar the son of Aaron the priest, to whose care belongs the oil for trimming the lamps, the incense of composition, the sacrifice that is always offered, the anointing oil, and whatever pertains to the worship of the tabernacle and of all the vessels that are in the sanctuary. 17. And the Lord spoke to Moses and Aaron, saying: 18. Do not let the people of Kohath perish from among the Levites; 19. but do this for them, that they may live and not die, if they touch the Holy of Holies: Aaron and his sons shall enter, and they shall arrange the tasks of each one, and assign what each one should carry. 20. Let the others not look with any curiosity at the things in the Sanctuary before they are wrapped up: otherwise they shall die. 21. And the Lord spoke to Moses, saying: 22. Take the sum also of the sons of Gershon, by their houses and families and kindreds, 23. from thirty years old and above, up to fifty years. Number all who enter and minister in the tabernacle of the covenant. 24. This is the duty of the family of the Gershonites, 25. to carry the curtains of the tabernacle and the tent of the covenant, the other covering, and over everything the violet-colored veil, and the curtain that hangs at the entrance of the tabernacle of the covenant, 26. the curtains of the court, and the veil at the entrance which is before the tabernacle. Everything that pertains to the altar, the ropes, and the vessels of ministry, 27. at the command of Aaron and his sons, the sons of Gershon shall carry; and each shall know to what burden he is to be assigned. 28. This is the service of the family of the Gershonites in the tabernacle of the covenant, and they shall be under the hand of Ithamar, son of Aaron the priest. 29. You shall also number the sons of Merari by their families and the houses of their fathers, 30. from thirty years and above, up to fifty years of age, all who enter the office of their ministry and the service of the covenant of testimony. 31. These are their burdens: They shall carry the boards of the tabernacle and its bars, the columns and their bases, 32. also the columns of the court all around with their bases, pegs, and ropes. They shall receive all the vessels and furnishings by number, and so shall they carry them. 33. This is the office of the family of the Merarites and their ministry in the tabernacle of the covenant; and they shall be under the hand of Ithamar, son of Aaron the priest. 34. Moses and Aaron and the princes of the congregation therefore numbered the sons of Kohath by their clans and the houses of their fathers, 35. from thirty years and above, up to the fiftieth year, all who enter the ministry of the tabernacle of the covenant: 36. and there were found two thousand seven hundred and fifty. 37. This is the number of the people of Kohath who enter the tabernacle of the covenant: Moses and Aaron numbered them according to the word of the Lord by the hand of Moses. 38. The sons of Gershon also were numbered by their clans and the houses of their fathers, 39. from thirty years and above, up to the fiftieth year, all who enter to minister in the tabernacle of the covenant: 40. and there were found two thousand six hundred and thirty. 41. This is the people of the Gershonites, whom Moses and Aaron numbered according to the word of the Lord. 42. The sons of Merari also were numbered by their clans and the houses of their fathers, 43. from thirty years and above, up to the fiftieth year, all who enter to fulfill the rites of the tabernacle of the covenant: 44. and there were found three thousand two hundred. 45. This is the number of the sons of Merari, whom Moses and Aaron numbered according to the command of the Lord by the hand of Moses. 46. All who were numbered of the Levites, and whom Moses and Aaron and the princes of Israel caused to be numbered, by their clans and the houses of their fathers, 47. from thirty years and above, up to the fiftieth year, entering into the ministry of the tabernacle and the carrying of burdens, 48. were in all eight thousand five hundred and eighty. 49. According to the word of the Lord, Moses numbered them, each one according to his office and his burdens, as the Lord had commanded him.




Verses 2-3: Take the Sum of the Sons of Kohath, from the Thirtieth Year and Above Up to the Fiftieth Year


In the previous chapter, verse 15, the Levites were numbered from the first month of age, as substitutes for nearly the same number of firstborn; but here the Levites are numbered from the thirtieth year, because here only strong men are counted, who could carry the heavy burdens and parts of the tabernacle when the camp was to be moved. In like manner among the Hebrews, no one could teach before the thirtieth year: hence in the thirtieth year both Christ and John the Baptist began to preach. For this is the age of mature judgment and just authority.


In like manner, it is probable that a fixed age was established for priests, before which they could not exercise the priesthood, says Abulensis, Question XLII; but what that age was is nowhere expressed in Scripture. For what Josephus reports, that the son of Hyrcanus exercised the pontificate in the eighteenth year of his age, one may rightly doubt whether this was done properly and according to the laws. For if a greater age was required in Levites, then much more so in priests and high priests.




Verse 3: Of All Who Enter to Stand


Hebrew: everyone who enters into military service, or the host. For the Hebrew tsaba signifies this; our translator, however, renders tsaba as station, because tsaba is derived from iatsab, that is, he stood: whence also those skilled in the Hebrew language, such as Mercerus, Forsterus, and others teach that the army is called tsaba, that is, a station, because it is a military station.


Moreover, military service or station is here called the very Ecclesiastical ministry of the Levites in the tabernacle, as our translator renders in verse 30. For this military service is not human but divine, by which the Levites kept watch in a most orderly arrangement like soldiers: first, for the custody of the tabernacle; second, for carrying and protecting it; third, for assisting the priests, so that the sacrifices might be duly performed, and for every sacred service of God. Imitating this Hebraism, St. Paul exhorts Timothy the Bishop to "fight the good fight, having good faith and conscience," I Timothy 1:8. Therefore clerics are soldiers, whose leaders and standard-bearers are the bishops. For among the Hebrews, military service signifies every kind of service: hence the Levites, angels, the heavens, the stars, and all creatures are called soldiers of God, and God is called Sabaoth, that is, of hosts, namely of the soldiers just mentioned, and Sabaoth is one of the ten names of God, which the Septuagint sometimes translates as dynameon, that is, of powers or strengths; sometimes as pantokratora, that is, almighty, conquering all things, ruling over all, as St. Jerome attests, epistle 136 to Marcella. Note here: the Levites are said to enter into military service, namely of God and the tabernacle; but other common soldiers going to war are said to go out into military service, because they set forth abroad to war and their enemies.




Verse 4: This Is the Service


That is, the ministry, the sacred function of the Kohathites. This is clear from the Hebrew.




Verses 4-5: Aaron and His Sons Shall Enter the Holy of Holies


Hence it is clear that even the lesser priests entered the Holy of Holies for the purpose of dismantling it, when the camp was to be moved. Therefore, what is said in Leviticus 16 and Hebrews 9:7, that the high priest alone entered the Holy of Holies once a year, should be understood as applying when the camp was fixed, and the tabernacle stood at rest in it, for ministering and performing sacred rites in it: for this was the sole prerogative of the high priest; but not when, during the movement of the camps, the tabernacle was to be dismantled: for this was the duty of the lesser priests, as Abulensis well proves, Question V; for when the Holy of Holies was to be dismantled, then God, or rather an angel, withdrew that body or cloud which rested upon and as it were sat upon the mercy seat and gave oracles: hence at that time there was no danger of irreverence, or that the lesser priests might see that body representing God. Abulensis adds, Question XVIII, that the Levites themselves, namely the Kohathites, entered the Holy of Holies in order to carry out its furnishings — namely the ark, the Cherubim, and the mercy seat — after they had been wrapped and bound by the priests, as is stated in verse 15, because once those objects had been removed from their place and wrapped, all the glory of the Holy of Holies had been taken away, and the place was now considered not sacred but common and, as it were, profane.




Verse 5: They Shall Take Down the Veil


Which divides the Holy Place from the Holy of Holies; and so the priests would first wrap the ark and the Cherubim in this veil; then with a scarlet covering they would likewise wrap the table, the altar, and the lampstand, which were in the Holy Place. For these were held to be holy and sacred, so much so that not even the Levites were permitted to touch or see them uncovered, under penalty of death, as is stated here. Therefore the priests wrapped and veiled all these vessels when the camp was to be moved and the tabernacle was accordingly to be dismantled; then they handed them over, veiled, to the Levites, namely the Kohathites, to be carried. Second came the Gershonites, rolling up and carrying out their curtains and veils. Last came the Merarites, dismantling and carrying out the columns and boards of the tabernacle.


The reverse order was followed in the erection of the tabernacle, when the camp was to be set up: for then the Merarites came first, to fix the columns and join together the boards of the tabernacle. Second came the Gershonites, to cover them with their curtains and veils. Third and last came the Kohathites, to set down their veiled vessels both in the Holy Place and in the Holy of Holies: which the priests then uncovered and placed in their proper positions.




Verse 6: And They Shall Put in the Bars


Not into the ark, because they had already been put into it and were never removed, as is clear from Exodus 25:15; therefore they shall put and place these bars upon the shoulders of the carriers, namely the Kohathites.




Verse 7: The Censers


Our translator places these first, whereas in the Hebrew they are placed last, and this is so that he may join the vessels proper to the libations, namely the cups and bowls, with what follows, for libations to be poured out (as the Hebrew has); for incense was burned together with the sacrifices, and it was kept in these censers; in the mortars, that is, small dishes, the fine flour was received for the mincha, or grain offering; in the cups and bowls, finally, wine or oil was received for pouring out and offering as a libation. For this is what ad liba fundenda signifies. Note here: Although incense and flour are sometimes called libations, properly speaking only liquids, such as wine and oil, are libations.


The loaves (of proposition) shall always be on it. — "On it," namely the table. Understand this as referring to the promised land, where the Hebrews, being at rest, would duly worship God and observe these ceremonies. So say some. But the contrary seems more true; for here Moses speaks of what was to be done in the desert, when the camp was to be moved and the furnishings of the tabernacle were to be packed up.




Verse 10: And They Shall Put in the Bars


In the lampstand there were no bars; therefore they tied them to the bundle of the lampstand, then placed them on their shoulders, and so carried the lampstand; but in the ark, the table, and the altar there were bars; hence what is said immediately at verse 11, concerning the altar: "And they shall put in the bars," should be understood as meaning not into the altar, but onto the shoulders of the carriers, as I said at verse 6.




Verse 11: The Golden Altar


The altar of incense, which was made of acacia wood but covered with gold plates, whereas the altar of holocausts was covered with bronze plates on its sides.




Verse 13: They Shall Also Cleanse the Altar of Ashes


Both from the victims burned on it at Sinai, and from the wood by which the sacred fire was henceforth to be maintained, according to God's precept given in Leviticus chapter 6, verse 12. For after their departure from Sinai, the Hebrews henceforth did not sacrifice any victims in the desert.




Verse 14: The Forks, and Tridents, and Hooks


In the Hebrew, for these three there is one word mislegot, which signifies a fork, whether it be a trident or a single-pronged hook, that is, a hook with one tooth. The bowls are omitted here, which are found in the Hebrew, about which I spoke at Exodus 25:29.




Verse 15: They Shall Not Touch the Vessels


Namely when uncovered and not wrapped. St. Thomas adds that the Levites did not touch even the vessels themselves, though wrapped, but only the bars placed upon them.


Tropologically, Origen, homily 4, says: "The Christian people carry the Holy of Holies veiled upon their shoulders when they receive the Sacraments and fulfill the precepts whose meaning they do not understand."




Verse 16: Over Whom Shall Be Eleazar


Over whom (the Kohathites) shall be Eleazar, as being himself descended from Kohath. Over the Gershonites and Merarites, however, Ithamar presided, the younger son of Aaron, but in such a way that Eleazar exercised general superintendence and care over all.


To whose (Eleazar's) care belongs the oil, the incense, and the (perpetual) sacrifice which is always offered. — Not that Eleazar alone sacrificed or burned incense, but that it was his duty to see to it and provide that this material, namely the oil, the fine flour, and the incense, should not be lacking. This care was later distributed in some respects to the Levites, namely the care of the fine flour, wine, incense, oil, and spices, as is clear from I Paralipomenon 9:29.




Verse 18: Do Not Destroy the People of Kohath


Do not allow the Kohathites to be destroyed and slain by Me, which will happen if they touch the Holy of Holies, that is, the most sacred vessels of the tabernacle.




Verse 28: This Is the Service


That is, the ministry of the Gershonites. For the Hebrew aboda signifies work, service, ministry, and because this was here sacred, it is therefore called cultus (worship) by our translator.




Verse 37: These Moses and Aaron Numbered, According to the Word of the Lord by the Hand of Moses


The phrase by the hand of Moses should be referred not to "numbered" but to "the word of the Lord," as if to say: All were numbered according to the word and command of the Lord, who ordered this to be done "by the hand of Moses," that is, through Moses as His minister and instrument. For this is what "hand" signifies, inasmuch as the hand in man is the organ of organs.




Verse 49: Moses Numbered Them, Each One According to His Office and His Burdens


That is, by telling and commanding each one: Those Gershonites shall carry the curtains of the tabernacle, these the goat-hair covering, those the veil of the entrance, and likewise for the Merarites and Kohathites, distributing to each their particular duties. And this seems to have been the entire function and the whole ordinary office of the Levites down to the time of David, namely to carry and guard the vessels of the tabernacle, as is indicated in I Paralipomenon 23:26. But David, as is said in the same place, assigned them the office of singing, or chanting psalms, and other duties, and distributed these among them. I say ordinary: for extraordinarily, the Levites helped the priests in skinning, cutting up, and burning victims, when the priests themselves were not sufficient for these tasks, as is clear from II Paralipomenon 29:34.




The Ministers of the Old Law and the New


From these ministers of the old law arose the ministers of the new law, that is, after their pattern the ministers of the new law were established in the Church; namely from the Levites, deacons; from the priests, the sons of Aaron, presbyters; from the high priest, bishops; from the singers of the temple, the singers of the Church; from Aaron and his sons, who tended the lamps, Exodus 27:21, acolytes, whom they call candle-bearers; from the Nethinim, about whom we shall speak at Joshua chapter 9, last verse, subdeacons; from the Nazirites, about whom chapter 6, Religious. So teaches Innocent III, book I, On the Sacred Mystery of the Altar, from chapter II to VII. Now if the office of the Levites of old, who merely served the priests around the tabernacle, was so great that God here carefully assigns to each one individually his particular duties, how great will be the office of the deacons and ministers of the New Testament, who serve at the sacrifice of the Body and Blood of Christ! Surely it is angelic, and has often been taken up by angels.




Angels Ministering at the Sacred Rites


When once on Easter day Pope Gregory I was celebrating in the church of St. Mary Major, and had said, "The peace of the Lord be always with you," an angel of the Lord responded in a loud voice: "And with your spirit." On account of which, when the Pope celebrates there on that day and says "The peace of the Lord," etc., nothing is responded, says John the Deacon, in the Life of St. Gregory.


Bishop Proculus, a martyr, came from Syria to Rome in the time of Emperor Justin, and travelling throughout the whole Roman province he preached, shining with miracles and the holiness of his life. When one day he was celebrating the sacred rites in the presence of Valentinus, Bishop of Terni, an angel of the Lord took the chalice from the altar and lifted it into the air in the sight of all, and then placed it back on the altar with the consecrated blood, and the holy priest, at the angel's command, drank the consecrated blood. So reports Peter, Bishop of Aquila, book I, Catalogue of the Saints, chapter 15.


In the Life of St. Oswald, Bishop of Worcester, who lived in the year of our Lord 1170, it is related that an angel ministered to him diligently as he was offering the sacrifice, and responded at each part.


Brother John of Parma, Minister General of the Franciscans, came at the appointed hour to offer the sacrifice, and no brother appeared to serve: immediately an angel was present and became the server, bearing the face and habit of a Religious. When the sacrifice was finished, the brother arrived and asked: "Does it please you, my father, to celebrate the Sacred Rites?" Then the man of God knew that it was an angel, not a Religious, who had served at the Sacred Rites. So their Chronicles relate, volume II, book I, chapter LVII.


St. Nilus the Abbot, in his epistle to Bishop Anastasius, writes of St. John Chrysostom that nearly every time he celebrated, he saw angels: "When he had begun," he says, "the holy sacrifice, very many of those Heavenly Powers immediately descended from heaven, clothed in most splendid robes, with bare feet, intent eyes, and bowed faces, and with great silence and reverence stood around until that venerable mystery was completed. Then, scattered one by one throughout the whole church, they attached themselves to the priests and deacons as they distributed the Body and precious Blood, assisting and diligently helping."


Hear something even more wonderful. Christ the Lord gave holy communion to St. Dionysius the Areopagite. For when he was shut up in prison with Rusticus and Eleutherius, and could not celebrate, Christ appeared to him with a multitude of angels, and taking the holy bread, gave it to him saying: "Receive this, My dear one, which I shall soon fulfill for you together with My Father; for with Me is your greatest reward, and for those who hear you, salvation in My kingdom. Now act bravely, and your memory shall be in praise." So writes Hilduinus in the Life of St. Dionysius.


St. Bonaventure, abstaining from holy communion out of humility, as though unworthy, received a particle of the consecrated host from the hand of the celebrant through an angel, who placed it in his mouth, signifying that he should put away every scruple about celebrating frequently and converse familiarly with his Creator, by whom he was loved. So his Life relates.


The same thing happened to a certain holy matron named Bertranda, as is recorded in the Life of St. Elzear, chapter XVII.


In the Life of Saints Faustinus and Jovita, Martyrs, we read that when they had baptized the soldier Secundus at Milan and wished to give him holy communion, but had no bread from which to confect it, they received it brought by a dove, and offered it to him to consume. The dove, which is the symbol of the Holy Spirit, signified that the Holy Spirit also is present in the Eucharist. For where the Son is, there also is the Father and the Holy Spirit.





John XIV
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Synopsis of the Chapter

First, Christ, departing from the earth, consoles His disciples, saying that He is going to prepare a place for them in the Father's house. Secondly, in v. 6, to Thomas asking: Where are You going? and by what way? Christ answers: I am the way, the truth, and the life; and to Philip, desiring that the Father be shown to him: Philip, He says, he who sees Me sees also My Father. Thirdly, in v. 16, He promises that He will send His own another Paraclete from heaven. Fourthly, answering Jude Thaddaeus, He says that he who keeps His commandments loves Him. Fifthly, in v. 27, He gives them His peace.




Vulgate Text: John 14:1-31

1. Let not your heart be troubled. You believe in God; believe also in Me. 2. In My Father's house there are many mansions; if it were not so, I would have told you: because I go to prepare a place for you. 3. And if I shall go and shall have prepared a place for you, I come again and will take you to Myself, that where I am, you also may be. 4. And where I go you know, and the way you know. 5. Thomas said to Him: Lord, we know not where You go: and how can we know the way? 6. Jesus said to him: I am the way, and the truth, and the life. No man comes to the Father, but by Me. 7. If you had known Me, you would undoubtedly have known My Father also: and from henceforth you shall know Him, and you have seen Him. 8. Philip said to Him: Lord, show us the Father, and it is enough for us. 9. Jesus said to him: Have I been so long a time with you, and have you not known Me? Philip, he who sees Me sees the Father also. How do you say: Show us the Father? 10. Do you not believe that I am in the Father, and the Father in Me? The words that I speak to you, I speak not of Myself. But the Father who abides in Me, He does the works. 11. Do you not believe that I am in the Father, and the Father in Me? 12. Otherwise believe for the very works' sake. Amen, amen, I say to you, he who believes in Me, the works that I do, he also shall do; and greater than these shall he do; because I go to the Father. 13. And whatsoever you shall ask the Father in My name, that I will do: that the Father may be glorified in the Son. 14. If you shall ask Me anything in My name, that I will do. 15. If you love Me, keep My commandments. 16. And I will ask the Father, and He shall give you another Paraclete, that He may abide with you forever, 17. The Spirit of truth, whom the world cannot receive, because it sees Him not, nor knows Him: but you shall know Him, because He shall abide with you, and shall be in you. 18. I will not leave you orphans: I will come to you. 19. Yet a little while, and the world sees Me no more. But you see Me: because I live, and you shall live. 20. In that day you shall know, that I am in My Father, and you in Me, and I in you. 21. He who has My commandments, and keeps them, he it is who loves Me. And he who loves Me, shall be loved by My Father: and I will love him, and will manifest Myself to him. 22. Judas said to Him, not the Iscariot: Lord, how is it that You will manifest Yourself to us, and not to the world? 23. Jesus answered, and said to him: If any one love Me, he will keep My word, and My Father will love him, and We will come to him, and will make Our abode with him. 24. He who loves Me not, keeps not My words. And the word which you have heard, is not Mine; but the Father's who sent Me. 25. These things have I spoken to you, abiding with you. 26. But the Paraclete, the Holy Spirit, whom the Father will send in My name, He will teach you all things, and bring all things to your mind, whatsoever I shall have said to you. 27. Peace I leave with you, My peace I give to you: not as the world gives, do I give to you. Let not your heart be troubled, nor let it be afraid. 28. You have heard that I said to you: I go away, and I come unto you. If you loved Me, you would indeed be glad, because I go to the Father: for the Father is greater than I. 29. And now I have told you before it comes to pass: that when it shall come to pass, you may believe. 30. I will not now speak many things with you. For the prince of this world comes, and in Me he has not any thing. 31. But that the world may know, that I love the Father: and as the Father has given Me commandment, so do I. Arise, let us go hence.




Verse 1: Let Not Your Heart Be Troubled. You Believe in God, Believe Also in Me

1. LET NOT YOUR HEART BE TROUBLED. YOU BELIEVE IN GOD, BELIEVE ALSO IN ME. — Christ saw the minds of the disciples troubled — that is, sorrowful, fearful, anxious, and dismayed — because He had foretold to them that His departure and passion were at hand through the betrayal of Judas and the scandal of Peter about to deny Him three times. For they feared that they too, overcome by fear of the Jews, might deny Christ. For if Peter, who seemed strong as a rock, was about to deny Him, what were the others, weaker and more timid, going to do? Christ heals this disturbance by saying: "You believe in God, believe also in Me."

For "you believe," the Greek is πιστεύετε, which is both imperative and indicative mood. Hence the Syriac and Arabic translate: Believe in God, and believe in Me. The meaning is, as if to say: If you believe in God, as I know you do, believe also in Me and consequently hope. For I am God, consubstantial with God the Father, so that by this faith and confidence you may overcome all trouble and fear and become partakers of My promises. For this will come to pass, if you fix the gaze of your mind through faith and hope on Me alone, and cast all your fear, anxiety, and worry upon Me, as your God and Lord. For though I depart from you in body, yet in spirit, care, and governance I will always be present with you.

Hear St. Chrysostom: He displays the power of His divinity by uncovering what they had in their minds, as if to say: You fear the adversities that threaten Me and you: lay aside your fear, because faith in Me and in the Father is stronger than whatever shall come upon you, and nothing can prevail against it. And St. Augustine: "Lest they should fear Christ's death as men do, and therefore be troubled, He consoles them, testifying that He is God, as if to say: You fear death for this form of a servant; let not your heart be troubled, the form of God will raise it up." Moreover, Christ here does, says Ribera, what farmers are accustomed to do, who join the vine, as weak, to the elm, that it may receive strength from it for climbing and growing, even if winds and rains rage against it: so the Lord joins the Apostles to Himself through faith, as to a most firm wall, that that of Psalm 26 may be fulfilled: "The Lord is my light and my salvation: whom shall I fear?" Hear Cyril also: "Who shall overcome those wholly armored with divine arms? And the weapon and broad shield which cannot be broken by the weapons of enemies is faith." Let the Christian think the same is said to him by Christ, when he is beset by temptation, trouble, or grave fear. You believe in God, believe also in your Christ; He will be present with you, He will give you strength, He will open a way of escape, He will make you a victor.




Verse 2: In My Father's House There Are Many Mansions; If Not, I Would Have Told You: Because I Go to Prepare a Place for You

2. IN MY FATHER'S HOUSE THERE ARE MANY MANSIONS. — Christ had said that He was going to the Father, and that Peter would follow Him afterward to the same place, but He had been silent about the other disciples: they therefore feared lest they be excluded from the Father's house and heaven. Christ removes this fear from them, as if to say: Fear not: although I am not taking you as companions with Me now into My Father's kingdom, yet I will make it so that you follow Me in due time, nor think that Peter alone is to follow Me there, as though there were no place except for Me and Peter; I assure you that there will be no lack of place for you there, because in My Father's house there are many mansions: therefore you have no reason to fear that they will all be occupied by Me and Peter or others, so that no place would remain for you in heaven. For the empyrean heaven is most vast, and has very many mansions, which will suffice to receive absolutely all men. Hear St. Augustine: "He adds this because the disciples feared for themselves, when it was said to Peter: The cock shall not crow, so that they might be refreshed from their trouble, trusting that even after the dangers of temptations they would abide with Christ with God." And Chrysostom: "Because the Lord had said to Peter: You shall follow afterward; lest they think this promise was given to him alone, He shows that they too are to be received into that region."

Moreover the word "many" suggests that there will be various degrees and orders of beatitude and glory in heaven, as if to say: Each Saint will have his own place in heaven, his own beatitude, his own glory, but unequal according to merits. The Fathers spoke against Jovinian, who, just as he held that the virtues are equal, so also held that their rewards in heaven would be equal. Hence the Interlinear Gloss: "Many mansions," that is, he says, diverse rewards of merits.

Hear St. Augustine: "Each one will receive a mansion according to his merit. There is indeed an equal denarius, that is, eternal life, which pertains to eternity, but there are diverse dignities of merits. It comes to pass through charity that what individuals have is common to all: for each one even has that in himself, when he loves in another, what he himself does not have. The error of those must be rejected who think that the mansions are said to be many because there will be something outside the kingdom of heaven, where the blessed little ones who depart from this life without baptism may abide: for far be it that any of those who reign should be outside the kingdom; nor did the Lord say, in blessedness, but in My Father's house."

Again St. Gregory, Morals book IV, chapter 40: "In the many mansions," he says, "there will be a concordant diversity of rewards: because so great a force of love unites us in that peace, that what each one has not received in himself, he rejoices to have received in another. Hence also those not laboring equally in the vineyard all equally receive the denarius. And indeed with the Father there are many mansions; and yet unequal laborers receive the same denarius, because there will be one beatitude of joy for all, although the sublimity of life will not be one for all." These many mansions, full of great light, the same St. Gregory, book IV of the Dialogues, chapter 36, narrates were shown to a certain Stephen. Therefore Christ with these words, and this display of the heavenly reward, encourages the Apostles not to dread the temptations and persecutions threatening them, but to desire them, inasmuch as through them they will obtain this reward.

IF NOT, I WOULD HAVE TOLD YOU: BECAUSE I GO TO PREPARE A PLACE FOR YOU. — "If not," that is, if it were otherwise, if the matter were otherwise, if namely there were not many mansions in the Father's house, "I would have told you that I go to prepare a place for you," as if to say: I would have said that I depart from you and go to prepare a place for you in heaven, unless many mansions were already prepared there; but because they are already prepared, for that reason I did not say to you: I will go to prepare them. Secondly, from the Greek and Syriac, which lack the word "because," Arias Montanus and Ribera expound it simply thus, as if to say: There are many mansions in My Father's house: if it were not so, I would plainly tell you; nor would I deceive you with vain hope, since I go to prepare a place for you, as if to say: Since I love you so much that I depart from you for the sake of preparing a place for you, how could I fail to say this, or in so great a matter suffer to be deceived those whom I love so greatly? And to prepare a place is to come into the possession of heaven, which until that time had been closed to men, as if to say: When I ascend, heaven will be opened to you, according to that: "Lift up, O you princes, your gates, and the King of glory shall enter in." And Micah 2: "For He will ascend, opening the way before them."

You will say: If the mansions were already prepared for the Apostles in heaven, how then does Christ go to prepare a place for them? I answer: Both are true. For first, these mansions had been prepared by God for the Apostles and the other elect from eternity, from God's predestination, as it were in first act. Secondly, nevertheless Christ goes to prepare them as it were in second act, namely that He may actually bring the Apostles into them: both because Christ opened, paved, and made level the way into heaven, previously closed and impassable, by His ascension into it; and because He, by His own blood and death on the cross, paid God the price of these heavenly mansions, and with that price purchased them for us: so St. Cyril; and most properly, because Christ from heaven sent the Holy Spirit, who by His grace, virtues, and heroic merits would make the Apostles and the other elect worthy of heaven.

So St. Augustine: "How," he says, "does He prepare, if they already are many? they are not yet if they must be prepared: the very ones which He prepared by predestining, He prepares by working. Therefore they already exist in predestination; otherwise He would have said: I will go and predestine; but because they do not yet exist in operation, He says: If I shall go and prepare, etc. He prepares mansions now by preparing the dwellers: for the house of God, of which the Apostle speaks, 'the holy temple of God, which you are,' is still being built, is still being prepared; He is said to depart that He may prepare, because the just man lives by faith: but if you see, it is not faith; lest it be seen, it is hidden that it may be believed: then a place is prepared, if we live by faith, if what is believed is desired, that what is desired may be had: He goes by hiding, comes by appearing, but unless He remain by governing, that we may advance by living well, the place will not be prepared where we can remain in enjoyment." And the Gloss: "The merit of believing is gathered, the reward is given to him who goes, the desire of love is the preparation of the mansion."




Verse 3: And If I Shall Go and Shall Have Prepared a Place for You: I Will Come Again, and Will Take You to Myself, That Where I Am, You Also May Be

3. And if I shall go, and shall prepare a place for you: I WILL COME AGAIN, AND WILL TAKE YOU TO MYSELF, THAT WHERE I AM, YOU ALSO MAY BE. — "If," that is "when," as if to say: When I have departed to heaven, and there have prepared a place for you and your successors — that is, for all the elect — by giving them successively through each age until the end of the world the Holy Spirit and His grace and merits, by which they may prepare themselves for heavenly glory and make themselves worthy of it: which being done, I will come again on the day of judgment, that I may take you all to Myself, that I may crown you in the heavens with worthy reward. For Christ often foretold in the Gospels that He would return at the last judgment, that He might receive to Himself and glorify the faithful and the Apostles, who labored for Him and suffered many things.




Verse 4: And Where I Go You Know, and the Way You Know

4. AND WHERE I GO YOU KNOW, AND THE WAY YOU KNOW. — "You know," that is, you can and ought to know easily, because you have often heard from Me that I go to the Father in heaven, and that the way to heaven is My faith, doctrine, life, passion, and cross. And the Apostles knew that Christ had said these things; but they did not yet understand them, whence they did not even remember them. Hence Augustine: "They knew indeed," he says, "but they did not know that they knew"; they knew by habit, they did not know in act: they knew confusedly and obscurely; they did not know distinctly and in particular — namely, how Christ is the way, and the Father is the goal and terminus of the way. So Ribera, Toletus, Maldonatus, and others.




Verse 5: Thomas Said to Him: Lord, We Know Not Where You Are Going, and How Can We Know the Way?

5. THOMAS SAID TO HIM: LORD, WE KNOW NOT WHERE YOU ARE GOING, AND HOW CAN WE KNOW THE WAY? — as if to say: Since we do not know where You are going, how can we know the way which tends to where You are going? For he who does not know the terminus must also not know the way to the terminus. We have indeed heard You say that You go into Your Father's house, where there are many mansions, to prepare a place for us; but where is this house of the Father? where are those many mansions? If this house is heaven, as we suspect, tell us this more clearly and explicitly, explain these mansions more fully: where and in what region are they situated? For great, and as it were immense, is the vastness of heaven — indeed of the many heavens. So Thomas. "But Christ," says Cyril, "answered nothing to such curiosity: for He does not expound the whole matter; but leaving those things for an opportune time, He explains what is presently necessary." Whence follows:




Verse 6: Jesus Said to Him: I Am the Way, and the Truth, and the Life. No One Comes to the Father but by Me

6. JESUS SAID TO HIM: I AM THE WAY, AND THE TRUTH, AND THE LIFE. — Briefly the true sense is, as if to say: You ask two things, O Thomas, namely My way and its terminus — where I am going and by what way? I answer: I am the way which you seek; a way, I say, not deceptive, but true, which leads to true life, namely to God the Father in the heavens, where is My Father's house, in which I said there are many mansions; whence, explaining this, He adds: "No one comes to the Father but by Me." The Father therefore is the terminus; I am the way. It is a hendiadys: "Way and truth," that is, the true way. Again, "truth and life" is true life. For the word "truth," when placed between "way" and "life," can be referred to both. Now: "I am the way" — this is, My faith, doctrine, grace, and life is the way that leads to heaven. For often in Scripture "Christ" is put for things joined to Christ, such as Christ's faith, grace, doctrine. Or "I am the way," that is, I am the teacher, the pointer, and the leader of the true way, which directly leads to eternal and blessed life, as if to say: "I am the way," because I point out and teach the true faith and holy conversation, which is the true way to eternal life. He alludes to that in Isaiah 30: "And your eyes shall see your teacher, and your ears shall hear the word of one behind you admonishing: this is the way, walk in it."

But because some ways are true and right, and others are false and erroneous, according to that: "There is a way which seems right to a man, and its last ends lead to death," Proverbs 16, hence Christ is called "the way and the truth," that is, the true and right way, according to that of Isaiah 35: "And this shall be for you a straight way, so that fools shall not err through it," as if to say: The Jews, Gentiles, and philosophers said and taught many things about beatitude and the blessed life, and about the virtues which, as it were, lead as a way to it, but they fell into many errors, and therefore led men not to life but to destruction and hell: because just as they placed not a true, but a painted and false beatitude and blessed life in riches, honors, pleasures, and vain sciences; so they entered and taught others not a true, but a painted and false way to the blessed life. But I teach the true faith, piety, charity, and the other virtues, by which as a right way one comes to the true eternal life, which is with the Father and consequently with Me. For I and the Father are one. Therefore as the Father is the blessed life both formally and causally — because He communicates the same to us — and objectively, because God is the object of the beatific vision, so also I am that very same truth and life. I am therefore He who shows you the right way to heaven; I am He who, as the truth, frees you from every error of mind; I am He who leads you to true life. Wherefore be not troubled at My death which is at hand and yours which is to follow; but believe and hope in Me. For I will raise both Myself and you from death to the blessed and glorious life; for I am the way, the truth, and the life.

Hence it is clear that Christ is the way. First, because He Himself, through the merit of His passion, opened the way to heaven for us. So Jansen and Maldonatus. Second, because by His doctrine He showed us the same way. Third, because He inspires in us faith, grace, and holy works and merits, by which as ways we tend toward eternal life. Fourth, because He Himself went before us on this way to heaven by His holy life and passion, and was the first to tread it, so that we, following and imitating Him in the same, might come to the heaven to which He ascended and came.

This is the true sense of this passage. But because this is a golden saying of Christ, hear the various and elegant senses and opinions of the Fathers on it.

First then, St. Leo, Sermon 2 On the Resurrection: Christ, he says, is the way of holy conversation, the truth of divine doctrine, the life of eternal beatitude.

Secondly, St. Cyril, book IX, chapter 33: Christ, he says, is for us the way through the action of life, the truth through the rectitude of faith, the life through the fount of sanctification. And he adds: "Three things are necessary, he says, that we may obtain the heavenly mansions: the working of virtue, right faith, and the hope of life"; and for this reason the Lord says: "I am the way," because He gave us the law, and by word and example taught us to despise the world and act holily. He is the truth, because He Himself is the most upright rule of our faith, and taught us divine truths. He is the life, because the life we hope for, no one can bestow upon us but He Himself. So the sense will be, as if to say: No one comes to the Father (who is very true life and beatitude) unless by charity he walks in Me, who am the way; and by faith believes in Me, who am the truth; and by hope trusts in Me, who am the eternal life.

Thirdly, St. Bernard, Sermon 2 On the Ascension: "Let us follow You, O Lord, through You, to You, because You are the way, the truth, and the life: the way in example, the truth in promise, the life in reward." The same Bernard, Sermon 7 on the Lord's Supper: "I," he says, "am the way by which one must go; and the truth to which one must come; and the life in which one must remain. I am the way without error, the truth without falsity, the life without death. I am the way in example, the truth in promise, the life in reward. I am the way accessible, the truth irrevocable, the life unending. I am the way broad and spacious, the truth powerful and abundant, the life delightful and glorious." Thus far St. Bernard, or whoever is the author; for the style argues another author.

Fourthly, St. Augustine: Christ, he says, is the way according to humanity, by which He came to us and returned to the Father; He is the same, truth and life, according to divinity. Hear him, Sermon 55 On the Words of the Lord according to John: "By what way do you wish to go? I am the way; where do you wish to go? I am the truth; where do you wish to remain? I am the life. Every man desires truth and life; even the Philosophers saw that God is a certain life and truth, but not every one found the way. Therefore the Word of God, which with the Father is truth and life, by assuming humanity was made the way: walk through the man and you shall arrive at God; it is better to limp on the way than to walk strongly off the way." The same Augustine here, tract 69: "Through the form of a servant," he says, "the Lord came to us and returned to Himself, bringing flesh back from death to life: God had come through the flesh to men, truth to liars: but God is truthful, while every man is a liar; yet He did not leave Himself when He came to us: for he who speaks, in a certain way proceeds to his hearers, nor does he leave himself; but when he is silent, as it were he returns to himself, and remains with them if they hold what they have heard. The Lord Himself, through Himself and to Himself, and to the Father — and we through Him and to Him and to the Father — we go."

Fifthly, St. Hilary, book VII On the Trinity: "He does not seduce us," he says, "who is the way; nor does He entice by falsehoods, who is the truth; nor does He leave us in the horror of death, who is the life." The same, in the book On the Essence of the Father and the Son: "He does not lead," he says, "through wandering paths, because He is the way; nor does He delude through falsehoods, because He is the truth; nor does He leave us in the horror of death, because He is the life: if He is the way, you do not need another guide; if He is the truth, I do not speak falsely; if He is the life, even when dying you shall come to Me."

Sixthly, St. Chrysostom, homily 72: "I am the way," he says, "because through Me you shall come; I am the truth, because without doubt these things which I have said shall be; I am the life, because not even death itself shall be able to prevent you from coming to Me." To this is added Toletus, who explains thus: "I am the way," because through Me one must pass from sin to justice, from this world to eternal beatitude. "I am the truth," because the justice and beatitude which I promise, Christ becomes the way for you; but truth, when you persevere in contemplation; and life is added, because action and contemplation must be referred to God.

St. Basil notes that Christ is called the way, to signify that Christians must daily walk and advance on the way of virtue, according to that passage of the Psalmist: "They shall go from strength to strength; the God of gods shall be seen in Sion." "Hearing the word 'way,'" he says, "we understand the sequence and order through works of justice, and through the illumination of knowledge leading to legitimate progress, always hastening to what lies ahead, and stretching ourselves to what remains, until we arrive at the blessed end, which is the knowledge of God, which the Lord will bestow through Himself on those who believe in Him. For truly He is a good way, ignorant of deviation and error, our Lord Jesus, leading to the Father who is truly good. No one, He says, comes to the Father except through Me. Such is our return to God through the Son." Thus far St. Basil, in his book On the Holy Spirit, chapter VIII, who says that Christ is the way, not only through faith but also through the working of virtues.

Seventh, St. Ambrose, in the book On the Good of Death, chapter XII: "Christ says: I am the way, the truth, and the life. No one comes to the Father except through Me. Let us enter upon this way, let us hold fast to the truth, let us follow life. The way leads us on, the truth confirms, the life is bestowed on those who persevere." And a little later: "We follow You, Lord Jesus, but let us follow when called, for without You no one ascends. For You are the way, the truth, and the life, because in the way there is possibility, in the truth there is faith, in the life there is reward. Receive us as the way, confirm us as the truth, vivify us as the life."

Symbolically: Christ is the way of beginners, cleansing them through hatred of sin and detestation of their former life; the same is the truth of those making progress, enlightening them through examples of virtues and zeal for a new and holy way of life; the same is the life of the perfect, uniting them to God through the affection of pure love. Hear St. Bernard, sermon 7 on the Marriage at Cana, piling up many things: "I am the way of beginners, the truth of those advancing, the life of those arriving; I am the bright and serene way, the living truth without pain, the happy and pleasant life; I am the way on the gibbet, the truth in hell, the life in the joy of the resurrection; I am the way in which there is no thorn or thistle; the truth in which there is no sting of falsehood; the life in which the dead lives again; I am the straight way, the perfect truth, the life that shall remain without end; I am the way of reconciliation, the truth of retribution, the life of eternal blessedness. No one comes to the Father except through Me," as if to say: No one comes to Me, the truth and the life, except through Me, the way.

Anagogically, St. Augustine, in the Sentences, n. 268: "The Lord says: I am the way, the truth, and the life — through Me one comes, to Me one arrives, in Me one remains. For when one arrives at Him, one also arrives at the Father, because He is known through the equal One to whom He is equal, with the Holy Spirit binding and joining us together, that we may remain in the highest and unchangeable good without end." Hence St. Bernard, when dying, appeared to a certain absent person saying that he was ascending upward, "because truth is on high": for on earth below there is nothing but vanity and falsehood, as Ecclesiastes teaches. "There is (said St. Bernard) no knowledge here, no recognition of truth; above is the fullness of knowledge, above is the true knowledge of truth." So his Life has it, book V, chapter III. And when St. Benedict was dying, this vision was shown concerning him to two of his monks. "For they saw," says St. Gregory, book II of the Dialogues, chapter 37, "that a road, strewn with garments and gleaming with innumerable lamps, stretched in a straight path toward the East from his cell up to heaven. A man of venerable bearing standing near from above asked whose road it was that they beheld. They confessed that they did not know. He said to them: This is the way by which Benedict, the beloved of the Lord, ascends to heaven."

"I am the life," who will make you rise from death, so that I may take you to Myself; for death will not be able to prevent you from coming to Me, because I am the cause of life.

FOR NO ONE COMES TO THE FATHER EXCEPT THROUGH ME. — For I am the way to the Father, who is the goal. For the Father is blessed life itself, beatifying all the Saints, as I have already said. "No one," namely of men. Suarez adds: "no one" also of the angels; for he holds and proves at length that all these have received all their grace and glory from Christ and His merits, in part III, question XIX, article 3, disputation XLII, section 1.




Verse 7: If You Had Known Me, You Would Certainly Have Known My Father Also; and From Now On You Know Him, and Have Seen Him

7. IF YOU HAD KNOWN ME, YOU WOULD CERTAINLY HAVE KNOWN MY FATHER ALSO. — Christ meets the objection. For the disciples could have objected: You, O Christ, assert that You are the way, but the Father is the goal toward which You go. But we do not know the Father, hence we do not know the goal to which we must go; therefore make us know the Father. Again, if the Father is the goal and You are the way, how then did You say: "I am the way, the truth, the life," that is, I am the way and the end of the way? Christ replies that both are true. For, He says, I have one essence with the Father, one and the same divinity. Therefore "if you had known Me" fully and perfectly, "you would certainly have known My Father also." The Apostles did indeed know and believe that Christ was the Son of God, but they did not yet believe that He was consubstantial with the Father and had the same essence and deity numerically with Him; but they came to know this afterwards, when they had received the Holy Spirit. Hence He adds:

AND FROM NOW ON YOU KNOW HIM, AND HAVE SEEN HIM. — Hilary reads "you shall know" in the future; as if to say: You will now know the Father at Pentecost through the illumination of the Holy Spirit, indeed you have already seen Him in Me: for "he who sees Me sees My Father also," as Christ adds. The Greek, Syriac, and Arabic have γινώσκετε, that is, you know, in the present; as if to say: You now know the Father, because you have seen Him in Me working so many virtues and miracles. For even if you have not seen Him nakedly in His essence and deity, you have nevertheless seen Him veiled in Me and in My humanity as in a cloud, through the signs and miracles which He hurls forth from it like lightning and thunder. Thus Cyril, Chrysostom, and others.




Verse 8: Philip Said to Him: Lord, Show Us the Father, and It Is Enough for Us

8. PHILIP SAYS TO HIM: LORD, SHOW US THE FATHER, AND IT IS ENOUGH FOR US. — Philip did not understand Christ's answer, namely how he who knows Christ also knows the Father; he therefore insists that Christ Himself show them the Father, as if to say: You say that the Father is in You, and is as it were hidden. Open Yourself, and show Him to us. For the Father is the principle, fountain, and origin of the divinity, as St. Dionysius says, chapter II On the Divine Names; St. Augustine, book V On the Trinity, chapters XIII and XIV; and the Sixth Council of Toledo, in its Confession of Faith.

AND IT IS ENOUGH FOR US. — First, St. Chrysostom, as if to say: We desire nothing else than that the Father be shown to us.

Second, St. Cyril: "it is enough for us," namely for beatitude, that we may be freed from all disturbance, sorrow, and fear, because since the Father is God, He Himself will beatify us.

Third, "it is enough for us," to confound the Jews who deny that You are the Son of God. So also Cyril.

Fourth, more simply: "it is enough for us," that we may believe You and give credence to the things You have already said and promised us about the many mansions in heaven, as if to say: Instead of all the reasons which You, O Christ, heap up to console us, grieving at Your death, we ask for one thing, that You show us the Father; for this one thing will be and suffice for us in place of all. So roughly St. Hilary, book VII On the Trinity.

Anagogically, the Interlinear Gloss: The Father will suffice us, because in Him there will be sufficiency for us. And the Gloss, as if to say: In whom is sufficiency, and not in You. Hear St. Augustine, book I On the Trinity, chapter VIII: "That joy, which will fill us with His countenance, requires nothing more; which Philip had well understood, so as to say: Lord, show us the Father, and it is enough for us; but he had not yet understood that he could say: Lord, show us Yourself, and it is enough for us; and in order that he might understand this, the reply was given him: So long a time I have been with you," etc.

Hence that saying of St. Augustine is true: "If you suffice for God, may your God suffice for you." For God is Shaddai, that is, sufficiency, plenty, abundance of all good things, as I showed on Genesis XVII, 1. For He alone is the satiety of the heart, the rest of the soul, the jubilation of minds. Hence the Psalmist: "We shall be satisfied when Thy glory shall appear," Psalm XVI, 15. And: "They shall be inebriated with the plenty of Thy house, and Thou shalt make them drink of the torrent of Thy pleasure," Psalm XXXV, 9. And: "For what have I in heaven, and what have I desired upon earth besides Thee? my flesh and my heart have failed. God of my heart, and God my portion forever," Psalm LXXII, 25.

The a priori reason is that God created man to His own image and likeness; therefore He gave him an infinite capacity and infinite desire, which cannot be filled and satisfied by many finite goods. Therefore it is necessary that God alone, who is the infinite good, fill and satisfy it, according to that saying of St. Augustine, book I of the Confessions, chapter 1: "You have made us, O Lord, for Yourself, and our heart is restless until it rests in You." Hence the same St. Augustine, on Psalm CII: "For cattle," he says, "it is good to fill the belly, to sleep, to taste, to live, to be in health, to beget. Is that the kind of good you seek? Heir of Christ, why do you rejoice that you are a companion of cattle? Lift up your hope to the good of all goods; He Himself will be the good, by whom you have been made good in your kind, and all things in their kind have been made good: who satisfies your desire with good things." The same, on Psalm LXII: "If you love riches," he says, "God Himself will be your riches; do you love a good fountain? What is more splendid than that Wisdom? what more luminous? Whatever can here be loved, He who made all things will be for you in place of all. As with marrow and fatness may my soul be filled."




Verse 9: Jesus Said to Him: So Long a Time Have I Been With You, and You Have Not Known Me? Philip, He Who Sees Me Sees the Father Also

9. JESUS SAYS TO HIM: SO LONG A TIME HAVE I BEEN WITH YOU (for three years conversing I have taught you who I am), AND YOU HAVE NOT KNOWN (the Greek, Chrysostom, and Cyril read, "you have not known" in the singular) ME, namely that I am not only a man, but also the Son of God, not diverse from Him in essence and existence, but ὁμοούσιος and consubstantial with God the Father Himself. For this reason, having seen Me, you desire to see the Father, because you think that the Father is plainly diverse from Me and has a different nature, as if to say: I have seen Jesus the Son of God, it remains for me to see His Father, distinct from Him, as happens among men. This is the root of your error; therefore cutting it off, I affirm to you and say: Philip, he who sees Me sees the Father also. — as if to say: Since I and the Father are plainly one and the same — namely, one divine essence, one, I say, not only in species, but one in the individual — hence he who sees Me through the humanity which I assumed, in the same way that he sees Me, sees also My Father, because I and the Father are one. Note here: In Christ the humanity was seen in itself, but the divinity per accidens, because it was not seen in itself, but only through the humanity, just as the soul is seen through the body in which it moves and acts. Therefore he who with the bodily eye (about which Philip was chiefly asking, and Christ was answering; for with the eye of the mind, He says they did not know Him, namely fully and perfectly) was seeing this man in himself, namely Jesus, was indirectly and per accidens seeing His deity, because this man was truly God. Therefore since there is one and the same God, by the same reasoning by which he was seeing God the Son, by the same act he was seeing God the Father; I speak as regards the essence, which is the same and common to both, not as regards the person: for the person of the Son assumed humanity, but not the person of the Father. Therefore he who directly saw this man, directly saw the person of the Son of God hidden in the man, but not the person of the Father, except by concomitance, as I will say on verse 10. In like manner, he who with the eye of the mind saw, and from the miracles recognized this man, namely Jesus, to be the Son of God, also by the same means recognized God to be His Father, both because no one can beget God the Son except God the Father, and because there is only one divinity, which is consequently numerically the same in the Father and in the Son; therefore he who sees or knows the deity of the Son, knows also the deity of the Father, since it is one and the same. So St. Augustine, Cyril, Chrysostom, Hilary, and other Fathers everywhere against the Arians, who from this passage prove first, that Jesus was truly God, so that he who saw this man, saw God equally. Second, that the person of the Son of God is one, and that of God the Father another: which Sabellius denied; for these words mark this diversity of persons: "Me and My Father"; for the person of the Father is one, the person of the Son another, inasmuch as He is begotten from the Father. Third, that the Son is ὁμοούσιος with the Father; for unless He were ὁμοούσιος with the Father, the Son could be seen without the Father being seen, and vice versa the Father could be seen without the Son being seen, as happens in human affairs, where often children are known without their parents being known. Therefore you err, O Philip, in desiring, having seen Me, to see the Father, as though you were about to see another God and another deity, since there is but one and the same: "How then do you say: Show us the Father?" For I have already shown Him to you in Myself, as I said.

Finally Hilary, book VII On the Trinity, and Ribera hold that he who sees the Son sees also the Father; because the Son is the character and figure of the Father's substance, that is, the express and full image and likeness of the Father, just as in an image expressed in wax the very form of the seal by which it was impressed is seen. But Christ here is not so much treating of likeness as of the identity of the divine nature, as Toletus rightly notes.

This is the true sense, by which Christ directly answers the question and the mind of Philip; but because Christ, seizing the occasion of a question, is accustomed to rise higher and carry His hearers upward, and to teach more sublime things and to include them in the same discourse; hence, second, this passage can be taken of every proper knowledge of the Father and the Son, whether by faith or by vision, as if to say: He who sees Me according to My divinity, sees the Father also, because although He is distinct from Me, nevertheless I am in Him and He is in Me through the identity of nature; therefore he who sees, that is, believes, Me to be the Son of God, also sees, that is, believes, God to be My Father; and he who by the beatific vision sees Me intuitively, intuitively sees also the Father. So from St. Cyril, Augustine, Chrysostom, and Hilary, Maldonatus here, and Suarez, in the book On the Divine Attributes, chapter XXIII, n. 11, who hence teaches that the Blessed, when they see the divine essence, likewise see the three persons in it.




Verse 10: Do You Not Believe That I Am in the Father, and the Father Is in Me? The Words That I Speak, I Do Not Speak of Myself; But the Father Who Abides in Me, He Does the Works

10. DO YOU NOT BELIEVE THAT I AM IN THE FATHER, AND THE FATHER IS IN ME? — Note first: Here again the distinction of the divine persons is signified; for one is not properly said to be in himself, but in another. Second, the identity of the divine nature is signified; for because the Father and the Son are and exist in one and the same divine nature, hence the Father is in the Son and the Son in the Father. Christ proves this from the effect, namely because He Himself had His doctrine and works from the Father and in common with the Father; therefore He also had the same nature in common with Him. So Cyril and Leontius. Hence consequently, third, by this saying is signified the perfect and intimate conjunction and indwelling of one divine person in another, and vice versa, by which it comes about that the Father is in the Son and the Holy Spirit, the Son in the Father and the Holy Spirit, the Holy Spirit in the Father and the Son; which Damascene, book I On the Faith, chapter XI, calls περιχώρησις, and from him the Scholastics call circumincession; about which mystery St. Augustine treats in book VI On the Trinity, final chapter; St. Hilary, book IV On the Trinity; St. Ambrose, on chapter XIII of the Second Epistle to the Corinthians. "Each," says St. Augustine, "are in each, and all in each, and each in all, and all in all, and all are one." Each divine person therefore exists in each of the others not only as regards essence, but also as regards relation and His own proper person, because all are most intimate and most closely joined to one another, as I have more fully shown from Suarez and others on Isaiah XLV, 14, at the words: "Surely God is in Thee." Whence it follows that he who fully knows and sees one person, e.g., the Son, as the Blessed see Him, not only sees the deity common to the Father and the Son, but also sees the very person of the Father, both because the person of the Father is intimate to the person of the Son, and because He includes essential relation and order to it; for the Father is essentially He who begets the Son; and this is what Christ says here: "Do you not believe that I am in the Father, and the Father is in Me?" St. Hilary adds that the Son is most like the Father, inasmuch as He is His character and living image.

THE WORDS THAT I SPEAK, I DO NOT SPEAK OF MYSELF. — as if to say: The words which I speak are not human, but divine; therefore they proceed not from My humanity, but from the divinity which I received from the Father, as from their proper cause: whence he who hears Me speaking, hears not so much Me, as God the Father speaking in Me and through Me. Note: The deity common to the Father and the Son was the efficient cause of the divine words which Christ uttered; yet the thing signified by the words was often the proper person of the Son, not the Father, as when He said: I am the Son of God, I am the Word, I assumed flesh, The things which I say and do, I have received from the Father. For these things He was saying of Himself, not of the Father, as is clear; for the Father did not become man, but the Son; the Father however, equally with the Son, was the efficient cause, both of the Incarnation and of the words uttered by the incarnate Word. For the works of the Holy Trinity ad extra, as the theologians say, are undivided and common to the three divine persons.

BUT THE FATHER WHO ABIDES IN ME, HE DOES THE WORKS. — "The Father," as the first principle, not only of creatures, but also of the other divine persons, namely the Son and the Holy Spirit. For when the Father by begetting communicated His deity to the Son, He also communicated to Him His omnipotence, power, and operation. Therefore if not the Son, but the Father Himself had assumed humanity, He would have spoken and done exactly the same things that the Son spoke and did, both because the Father spoke and acted in the Son, and because the deity and omnipotence of the Father and the Son is the same, which spoke and wrought all things in the Son through the humanity He assumed. Whence Christ leaves it to the Apostles to gather, as if to say: Therefore, when you see and hear Me, consider that My Father is seen and heard by you. And from these My sayings and deeds, says Ribera, you can understand how good My Father is, how gentle, how much He loves you; from My miracles you can recognize My omnipotence, that I know all things and have all good things in Me; from which you understand that the Father likewise has the same, and that in Him you will have the true abundance of all good things; and since these outward things lead you to the knowledge of such great goods, what do you think it will be, if you were to behold the essence of Me and of the Father without mirror and riddle? Therefore He is not speaking of essential knowledge, but of that which can be had on the way.




Verse 11: Do You Not Believe That I Am in the Father, and the Father Is in Me? Otherwise Believe on Account of the Very Works

11. Do you not believe that I am in the Father, and the Father is in Me? 12. OTHERWISE (Syriac: if not) BELIEVE ON ACCOUNT OF THE VERY WORKS. — For "you do not believe," the Greek has πιστεύετέ μοι, that is, "believe me"; and so read the Syriac, the Arabic, Euthymius, Cyril, and Hilary, book VII On the Trinity, but the meaning comes to the same thing, and one includes the other, as if to say: Do you not believe that I am in the Father and the Father in Me? Believe, because I assert this to you. Otherwise, if you do not believe Me when I simply assert it, believe at least because of the very works, because the Father, by working in Me and through Me so many and so great miracles, by the very works shows that He dwells in Me and works such great things through Me, just as the soul shows that it is in the body through motion, sight, hearing, touch, and the other vital operations which it performs through the body.

AMEN, AMEN I SAY TO YOU, HE WHO BELIEVES IN ME, THE WORKS THAT I DO, HE ALSO SHALL DO, AND GREATER THAN THESE SHALL HE DO. — Christ wishes to prove that the Father is in Him, and He in the Father; the force of the argument consists in this, as if to say: He who believes that the Father is in Me, will, by this faith, or by the force and power of this faith, perform miracles and divine works similar to those which I perform, indeed he will perform greater ones than I perform. Therefore that faith must be true, namely that which believes that the Father is in Me and operates. For the Father operates through true faith and bears witness to its truth through miraculous works, but not to false faith; otherwise He Himself, who is the first truth, would be witness and approver of falsehood and lying.

And greater than these shall he do, not every faithful person who believes in Me, but some of them, such as the Apostles and Apostolic men.

What were these greater things? First, Origen, homily 7 on Numbers, holds that these greater things are that fragile men conquer the flesh, the demon, and the world: for more, he says, is it that Christ conquers in us, than that He conquers in Himself.

Second, St. Chrysostom: The greater things, he says, are that St. Peter with his shadow healed any sick people whatsoever, Acts V, 15 — for Christ did not do this — and similar things.

Third and rather, St. Augustine, treatise 72, holds that these greater things are the conversion of all the nations of the whole world, made through the twelve Apostles. For Christ converted far fewer, namely only about five hundred, for so many are named, 1 Corinthians XV, 6. Hear St. Augustine, whose lengthy words I have compressed into a few: "What are these greater things — is it perhaps that the shadow healed the sick? For it is greater that a shadow should heal than a fringe; but when He said this, He was commending the deeds of His words; for when He said: The Father abiding in Me, He does the works — by works He meant the words which He spoke, whose fruit was their faith; and when the disciples were preaching the Gospel, not so few as those were, but also the Gentiles believed; the rich man departed sorrowful from the Lord's presence; yet afterwards what that one man did not do, many did, when He was speaking through the disciples; but He was not speaking only of the Apostles when He said: He who believes in Me, etc. For the very believing in Christ is a work of Christ, which He works in us, yet not without us; He makes us do, that is, out of impious we become just." He then adds a marvelous and paradoxical thing: "And I would say this is greater than creating heaven and earth; for these shall pass away, but the salvation and justification of the predestined shall remain. The angels also in heaven are works of Christ, even if it is of equal power to create them and to justify the impious; this is of greater mercy. Although there is no necessity to understand all the works of Christ when He says: Greater than these shall he do; for perhaps He spoke of those works which He was then doing; and He was doing the words of faith: but it is less to preach the words of justice, which He did for our sake, than to justify the impious, which He so does in us that we also do it." And the Gloss: "What He does in us, not without us, is greater than those things which He does without us, like heaven and earth. For in those there is only the work of God, in these the image of God."

You will ask: Why did Christ wish to work greater things through the Apostles than through Himself? I answer: First, because He wished faith in Himself to be gradually disseminated and to grow, lest if it grew suddenly it should be thought to be a phantasm, and Christ be thought a magician or impostor,




Verse 13: And Whatsoever You Shall Ask the Father in My Name


13. And whatsoever you shall ask the Father (so the Roman edition, St. Chrysostom, Cyril, and others, although the Greek, Arabic, and Syriac now do not have "the Father") in My name, this I will do: that the Father may be glorified in the Son. — These words refer to what preceded: "And greater works shall he do; because I go to the Father." For after faith, of which He said in the preceding verse: "He who believes in Me, greater works than these shall he do," here He appends the profession of faith in His name, the invocation of it, and the petition for these greater works, as if to say: I indeed depart from you, O Apostles, and go to the Father; but in place of My presence I leave and give to you the invocation of My name, that through it you may ask for these greater things and obtain them. Wherefore Christ here signifies His divinity and His authority equal to the Father's, as Cyril says; for it is the glory of the Son that through invocation of Him the Father grants to the Apostles things so great, indeed greater, than those the Son did while He lived. And thus the Father is glorified in the Son, and the Son in the Apostles.


In My Name — that is, invoking My name; or, as if to say: if you ask through My merits, through My power and faith, as the Church does, which concludes all her prayers saying: "Through our Lord Jesus Christ," etc.


This I Will Do. — I will bring it about that the Father grants it to you; indeed I Myself, being in the Father and with the Father, will do the same thing and will accomplish it for you, so that all the power, strength, and glory of these greater works which you shall perform may be ascribed to Me, not to you. For when the Father is prayed to, the Son is also prayed to, says Suarez, Book I On Prayer in general, chapter ix, at the end. Or else, as the same author adds in the same place, "Father" here is taken essentially for God and the whole Holy Trinity, as it is taken when we pray: "Our Father, who art in heaven"; and thus under the name of the Father is also understood the Son and the Holy Spirit. The former is more genuine, because Christ here throughout distinguishes the Father from Himself.


That the Father May Be Glorified in the Son. — Christ customarily, out of modesty, refers all His glory to the Father as to the first fount and origin. Again, learn from this that wondrous works and miracles are not to be sought except for the glory of God, or when the glory of God requires and demands that they be done.


Let prelates, princes, and superiors learn here from Christ to keep for themselves the smaller and humbler tasks and to leave the greater and more splendid ones to their subjects. For thus they will obtain the praise of humility, the gratitude of their subjects, and the glory of the people. For they will accomplish greater things through their subjects than through themselves: for what a subject does, the superior is reckoned to do through him. St. Ignatius, founder of our Society, once made General, publicly catechized, while to his fellow subjects he gave the ample pulpits of sermons. He also decreed that the Rectors of the Society, at the beginning of their Rectorship, should publicly exercise catechesis.


So that whatever they ask in His name — that is, through His merits — He Himself may do and bestow upon them. St. Augustine raises an objection: "Paul prayed that the angel of Satan might depart, yet did not receive it; but notice that it is said: In My name, which is Jesus. For what we ask against our salvation we do not ask in the name of the Savior; because He will not be Savior to him if He does what hinders his salvation. The physician knows what the sick man asks for his salvation and what against it, and therefore he does not do the will of one asking the contrary, in order to restore health; and sometimes even some things which we ask in His name He does not do at the moment we ask, yet He does do them: for they are deferred, not denied."




Verse 14: If You Ask Me Anything in My Name, This I Will Do


14. If you ask Me anything in My name, this I will do. — The Arabic has: "I will do for you whatever you wish." What Christ said in the preceding verse about the Father, here He says of Himself, to show that He is the same God with the Father, inasmuch as He hears those who pray and does all that the Father does. Whence Cyril asserts that Christ here signifies His own divinity. Some think that the very same thing is stated and confirmed here as He said in the preceding verse. Hence Chrysostom and Nonnus omit this verse, but the Syriac, Arabic, St. Augustine, St. Cyril, Theophylact, and Euthymius read it.


Better do Toletus and others judge that something different is said here. For that saying in the preceding verse, "And whatsoever you shall ask the Father in My name," pertains to the petition for greater works, of which He had said, "greater works than these shall he do"; but in this verse Christ says He will hear their particular prayers, so that, although He goes to the Father and is absent in body, He is nevertheless always present in spirit, and hears their prayers and succors their needs.


First, because what grows gradually gradually acquires faith in itself, and grows more and lasts longer; for what is done quickly perishes quickly.


Second, that Christ's equanimity and modesty, as well as His power and magnificence, might be more commended: for not only was He so powerful in Himself to work such things, but He also had the strength and efficacy to transfuse the same power into the Apostles, so that they did similar, indeed greater things. For the Apostles did these things not by their own power but by Christ's — namely, by the strength, authority, and power received from Christ. Wherefore Christ was greater than those through whom He worked these greater things.


Third, because it was fitting that Christ should first suffer and die, and through His Passion and death merit these wonderful works, which He afterward performed through the Apostles.


Fourth, because it was fitting that Christ should first rise, ascend into heaven, and from there send the Holy Spirit, who would work such wonders. For the conversion of the world was the effect, as well as the glory, ornament, and crown of Christ's resurrection, ascension, and sending of the Holy Spirit. This cause Christ adds, saying: "Because I go to the Father."


Because I Go to the Father. — As if to say: After death, when I have gained the victory, triumphing over sin, death, the devil, the world, and hell, I shall ascend gloriously to the throne of the Father, and therefore through you I shall perform greater works than I myself performed in this life while still struggling. The time of My humility and lowliness is fulfilled; I shall receive My glory. There is no reason for Me to hide My face in poverty and humility as I did, for I wished to give place to My Passion and the redemption of mankind; but once these are accomplished, I shall soon gloriously ascend to the Father, who will wish My name to be made known, celebrated, worshiped, and adored throughout the whole world by the preaching of the Apostles. Wherefore through them He will work greater things than He wrought through Me in life. So Cyril, Book IX, chap. XLI, Toletus, and others.




Verse 15: If You Love Me, Keep My Commandments


15. If you love Me, keep My commandments. — Christ here, bidding His disciples His last farewell, gives His final counsels, three of them, concerning the three principal Theological virtues, namely, faith, hope, and charity, to be preserved and exercised. Of faith, when He says in verse 1: "You believe in God, believe also in Me." Of hope, when He says in verse 13: "Whatever you ask the Father in My name, this I will do." For petition, or prayer, is an act of hope. Of charity, when He says here: "If you love Me, keep My commandments." And these three are connected with each other. For faith begets hope, and hope begets charity. The sense then is, as if to say: If you wish to obtain these My promises, and to impetrate what you ask in My name — that I may obtain them for you from the Father, indeed bestow them through Myself — love in return Him who so loves you; persevere and grow in My love. But this you will do if you observe My commandments which I have given you. As if to say: If you wish to please Me, and to obtain through Me all you ask, keep My commandments. So Ribera, Toletus, Maldonatus, and others. Christ therefore, departing, admonishes His own to persist in faith, hope, love, and observance of the commandments in Him. If they do this, He promises a great reward, saying:




Verse 16: And I Will Ask the Father, and He Shall Give You Another Paraclete


16. And I will ask the Father, and He shall give you another Paraclete. — As if to say: If you persevere in My love and in the keeping of My commandments, by My prayers I shall obtain for you the Holy Spirit, whom the Father will pour out upon you at Pentecost, who shall work great things, indeed greater, through you than I have done.


And I Will Ask — as man: for Christ as man prays for us, says St. Augustine.


And Another Paraclete. — "Another," that is, other than Myself. Hence it is clear that Christ also was the Paraclete of the Apostles and faithful — that is: first, advocate, intercessor, pleader, according to that word of Paul: "We have an Advocate with God the Father, Jesus Christ," says St. Augustine; second, exhorter, stirrer, impeller; third, consoler, as the Syriac translates; for these three things the Greek parakletos signifies. But departing, Christ sent another Paraclete, namely the Holy Spirit, who succeeded Christ in these three roles. For He is first the advocate and companion of the faithful, because "He intercedes for us with unspeakable groanings," Rom. viii, 26. He is likewise our exhorter and consoler; which two offices Christ here chiefly has in view, as if to say: Up to now I have taught, ruled, and consoled you, O My disciples, and therefore because of My imminent departure you are grieving; but lift up your minds and trust; for in My place I shall send you another Paraclete, who will not for a short time, as I, but your whole life long teach, encourage, console, and protect you. Whence Euthymius so expounds: He will give you another Paraclete, that is, another admonisher and teacher in the contests of virtue, comfort and support in afflictions. The Holy Spirit therefore is Paraclete, that is: first, exhorter, stirrer, impeller, because He stirred the Apostles to undertake arduous works of virtue for God's glory, and to evangelize freely throughout the whole world, not fearing tyrants, torturers, racks, fires, indeed courting the most atrocious death and martyrdom for Christ. Second, consoler, because in adversities, hardships, doubts, and temptations He consoled and strengthened them: for the Holy Spirit is as it were a shining and burning fire, and therefore dispels all the darkness, fear, and torpor of the soul. So St. Chrysostom; and, as St. Bernard says, Sermon 2 On Pentecost: "Those whom He fills, He makes fervent in spirit and to know in truth." And a little before: "The Paraclete bestows the pledge of salvation, the light of knowledge, and the strength of life, so that what is impossible by nature becomes possible — indeed easy — by His grace." See what I have said about the Holy Spirit at Acts II, 1 ff.; Isaiah XI, 1 ff., and elsewhere.


He Will Give to You — O Apostles, at the coming Pentecost. Hence St. Jerome, Question IX to Hedibia, refutes the heresy of Montanus, Priscilla, and Maximilla, whose follower was Tertullian, who said that long after the Apostles the Holy Spirit first descended upon the heresiarch Montanus in the year of the Lord 220, and therefore that Montanus was the Paraclete promised by Christ. See St. Epiphanius, Heresy 48; and St. Augustine, Heresies 26 and 86.


That He May Abide with You Forever. — From this promise of Christ it follows that the Holy Spirit always remains in the Church and assists the faithful as Paraclete — that is, as consoler in afflictions and impeller to any works of virtue, even heroic ones. St. Augustine raises an objection: "How shall we keep the commandments in order to receive Him whom, unless we have, we cannot keep the commandments? He replies: He who loves has the Holy Spirit, and by having merits to have more, and by having more loves more. So the disciples already had the Spirit, but He was to be given them more fully; they had Him hiddenly, they were about to receive Him manifestly." And St. Chrysostom: "After the disciples had been purified through the Passion, and sent into dangers and contests, it was fitting that the Holy Spirit be given in abundance."




Verse 17: The Spirit of Truth


17. The Spirit of Truth. — Why is the Holy Spirit called "the Spirit of truth"? Cyril answers first: because He is the Spirit of the Son, that is, proceeding by spiration from the Son, to whom wisdom and truth are appropriated, according to that word of verse 6: "I am the way, the truth, and the life."


Second, because the Holy Spirit made known to the world that Jesus is God and the Son of God, the Messiah and Savior. For this is what Christ was urging here when He said in verse 9: "Philip, he who sees Me sees also the Father, etc.; I am in the Father, and the Father is in Me." So St. Basil, Book II On the Holy Spirit, chap. XVIII.


Third, Euthymius says: The Holy Spirit is called "the Spirit of truth" — that is, most true and most excellent — and is set in opposition to angel, soul, and wind, which are spirits, but analogically and by participation, since the Holy Spirit by essence is the purest and most powerful Spirit.


Fourth, "of truth," because He is worthy of faith, says St. Chrysostom.


Fifth, others take "of truth" to mean "of the New Testament." For the Holy Spirit was reserved for the New Testament, as the Spirit of liberty and love, whereas in the Old He was the Spirit of servitude and fear.


Sixth, and most plainly, the Holy Spirit is "the Spirit of truth" because He is the author of all truth, and is alone the teacher and bestower of pure and complete truth, who teaches us all truths necessary for salvation and frees us from all errors. For Christ thus explains in chapter xvi: "When, however, that Spirit of truth shall come, He shall teach you all truth" (so in Isaiah XI, 2, the same Spirit is called the Spirit of wisdom, counsel, piety, fortitude, because He inspires in us wisdom, counsel, piety, fortitude): "all truth," I say, but especially the Gospel truth, which is threefold — namely: first, the very reality of Christ and His grace, prefigured and adumbrated by the shadows, ceremonies, and figures of the old law; second, the fulfillment of all God's promises (for Christ fulfilled them, and the Holy Spirit shows this to the Apostles); third, the knowledge of divine things, insofar as it is necessary for salvation.


"The Spirit of truth" therefore is opposed to the evil spirit of the world, which is lying, erring, and deceitful. Hence Christ adds: "Whom the world cannot receive." Whence St. Augustine, in the book On the Grace of the New Testament, teaches that the Holy Spirit is the soul of the Church: "The Holy Spirit," he says, "is the love and bond of the Father and Son; to Him belongs the society by which we are made one. The body of man consists of many members, and one soul enlivens all the members, causing the eye to see, the ear to hear, and so in the rest; so the Holy Spirit contains and enlivens the members of the body of Christ, which is the Church."


Whom the World Cannot Receive. — "The world," that is, worldly men, animal and carnal, who gape after earthly desires — vain wealth, honors, delights — are incapable of the Holy Spirit, because He is wholly heavenly, spiritual, divine, teaching us to despise all earthly things as vain and to love and embrace heavenly things as true and solid. For, as the Apostle says, Rom. viii: "The prudence of the flesh is enemy to God." Whence St. Basil, in the book On the Holy Spirit: "As," he says, "in an unclean mirror the images of things cannot be received or seen, so man cannot receive the illumination of the Holy Spirit unless he casts off sin and the affection of the flesh."


Because It Sees Him Not, Neither Knows Him — because it has the eyes of the mind earthly, filled and blinded by the desires of the flesh. Whence neither does it "know Him," that is, it does not know Him practically, in such a way as to love, desire, taste, and seek Him.


But You Shall Know Him (knowing His power, efficacy, doctrine, holiness, heavenly and divine life): For He Shall Abide with You and Shall Be in You. — For by His presence in you He will exert His power, grace, and divine operation, whereby it will come about that you know Him, love Him when known, and breathe Him forth to others when loved. Just as the power of pepper is felt when it is crushed; or the power of fire latent in wood, when through flame it breaks forth into a great blaze.


Shall Abide. — The Vulgate with St. Augustine and Nonnus reads menei ("will abide"); the Greek, Syriac, Theophylact, and Euthymius read with a different accent menei, that is, "abides" (present). Hear St. Bernard, Sermon 20 among the minor sermons: the Holy Spirit "proceeds, breathes, inhabits, fills, glorifies. He is said to proceed in two ways — whence and whither. Whence? from the Father and Son. Whither? to the creature. By proceeding He predestines; by breathing He calls those whom He has predestined; by inhabiting He justifies those whom He has called; by filling He heaps with merits those whom He has justified; by glorifying He enriches with rewards those whom He has heaped with merits."




Verse 18: I Will Not Leave You Orphans: I Will Come to You


18. I Will Not Leave You Orphans (bereaved and destitute of Me, your Father): I Will Come to You. — Because Christ in verse 13 called His disciples "little children," He rightly says: "I will not leave you orphans" — that is, without a Father — because although I am going away from you to the Father and about to send you another Paraclete in My place, yet I shall not on that account desert you and leave you orphans, but going I will return and "come to you." Christ did this, first and properly, when after the resurrection He appeared bodily to the Apostles and taught, comforted, and gladdened them. So St. Augustine and Euthymius. Second, He did it at Pentecost, when He visibly sent them the Holy Spirit in the likeness of fiery tongues. So Cyril, Jansenius, and others. Third, He did it invisibly, when from heaven He often spiritually visited them and imparted to them His heavenly gifts. So St. Chrysostom. Fourth, He will do it visibly on the day of judgment, when in the judgment He will make the Apostles His assessors and will lead them with Himself in triumph into heaven. These things Christ will explain more in what follows.




Verse 19: Yet a Little While, and the World Sees Me No More. But You See Me


19. Yet a little while, and the world sees Me no more. But you see Me. — So the Roman and Greek editions read; but the Syriac, St. Augustine, Chrysostom, Theophylact, Euthymius, and Toletus read "you shall see" (the Arabic renders "you have seen"), because the present is here, according to custom, used for a future that is already at hand and imminent. As if to say: A short time of life remains to Me, namely a few hours, after which I shall die on the cross and be withdrawn from this life and world. Wherefore worldly men will see Me no more, but you, O disciples, see Me — that is, you shall see Me — because on the third day I shall rise from death and show Myself to be seen by you. For literally He speaks of sensible vision. So St. Augustine, Toletus, and others.


Tropologically: as the world will not see Me with the eye of the body, so neither will it see Me with the eye of the mind, because it will not believe in Me nor know Me to be the Messiah, the Son of God; but you will know this very thing more clearly by the illumination of the Holy Spirit, whom you will receive at Pentecost. So Ribera.


Anagogically: after the day of judgment the world shall not see Me reigning gloriously in heaven; but you shall see Me then thus, because I shall make you partakers of My glory. So St. Cyril, Chrysostom, and others.


Because I Live, and You Shall Live. — As if to say: You shall see Me, because on the third day I shall rise from death and live again; you likewise shall live, so that you may see Me risen again, and so that you may be able to preach My death and resurrection to the whole world. As if to say, as Theophylact has it: When you see Me living again, you will rejoice and will, as it were, revive from death at My appearance, just as Jacob, hearing that Joseph — whom he thought dead — was alive, revived as though waking from a heavy sleep, Gen. XLV, 26. Again, "you shall live" — more fully on the day of judgment, when through My life and resurrection I shall raise you up to the same blessed and glorious life, that you may live blessedly with Me in all happiness and glory in heaven for all eternity. So St. Augustine, Cyril, Chrysostom, Euthymius. He says in the present, "I live," to signify that He is about to rise from death at once. Hear St. Augustine: "Of the present He said He lives, of the future that they would live; for His resurrection was soon to come, but theirs was to be deferred until the end of the world. Yet because He lives, we too shall live: for through a man came death, and through a man the resurrection of the dead."




Verse 20: In That Day You Shall Know That I Am in My Father, and You in Me, and I in You


20. In That Day You Shall Know That I Am in My Father, and You in Me, and I in You. — As if to say: After I shall have risen, and especially after I, ascending into heaven, shall have sent into you the Holy Spirit, by His illumination you shall know more clearly and surely these three things: first, that "I am in the Father" through the unity of the divine essence — that is, that I am true God and the Son of God the Father. Second, that you are in Me through love, care, and keeping — that is, that I love, care for, and guard you singularly. Cyril subtly adds: that you are in Me through union of substance. For when I assumed your flesh and substance, I united to Myself all of human nature, and as it were coupled all men to Myself. Third, that I am in you, by indwelling in you through My grace, illuminating and directing you to every good and to eternal life in heaven. Whence the Interlinear Gloss: You shall know, it says, that I am in the Father as a ray in the sun, one with it; and you in Me, as branches in the vine; and I in you, as the vine in the branch, ever instilling and pouring into you the sap and life of grace. St. Hilary adds, Book VIII On the Trinity, that Christ is in us as food in the stomach, through the communication of the Eucharist: "He," he says, "is in the Father by the nature of divinity; we are in Him by His bodily birth; and He in turn is in us through the mystery of the Sacrament; for He says: He who eats My flesh and drinks My blood remains in Me, and I in him."




Verse 21: He Who Has My Commandments and Keeps Them, He It Is Who Loves Me


21. He Who Has My Commandments and Keeps Them, He It Is Who Loves Me. — As the Gloss says: Not only you Apostles will live and will know, but whoever loves Me, and therefore keeps My commandments. Toletus takes this of the ordinary faithful, who in Christ's time, besides the Apostles, believed in Him; for these are here admonished by Him to persevere in their faith, love, and obedience. For thus it will come about that they are loved in return by Him and by the Father, and that He will manifest Himself to them after the resurrection, showing Himself to have risen from the dead alive and glorious, as He did by appearing to more than five hundred brethren, 1 Cor. XV, 6. This sense is true and fitting, but narrower; for Christ is speaking to all the faithful of every age and time. The sense therefore is, as if to say: He who has My commandments — that is, who holds the precepts which he has heard from Me in memory, mind, and affection — "and keeps them," so as to carry them out in work; "who has them in memory, and keeps them in life," says St. Augustine; "who has them in words, and keeps them in works; who has them by hearing, and keeps them by doing; who has them by doing, and keeps them by persevering — he it is who loves Me," because he does what is pleasing and acceptable to Me, what I love and desire, what I wish to be done by him, what I commanded him, and I command under pain of My offense, wrath, vengeance, and hell. By a similar phrase and sense He said, in chapter v, 38: "And His word you have not abiding in you." For, as St. Gregory says, Homily 30, the proof of love is the showing of work; the love of God is never idle: for it works great things if it exists; but if it refuses to work, it is not love.


But He Who Loves Me Shall Be Loved by My Father. — Because My commandments are the Father's commandments; for I received them from the Father. Wherefore he who keeps them reveres and loves the Father, and does a thing most acceptable to Him. Hence in turn he calls forth His love upon himself, so that, loving God the Father, he is loved in return by Him, and is raised to greater graces by Him, and receives greater benefits from Him; for love is the magnet of love. Note here: We do not first love God, but God first loves us, and therefore He breathes into us the grace by which we may love Him in return. If we accept this and begin to love Him, He in turn loves us more and pours into us a greater grace and charity.


And I Will Love Him — not only as God: for thus I shall love him with the same love as the Father; but also as man I shall continue to love him, and with greater graces and gifts I shall affect and fill him, both in this life and in the life to come. Whence St. Augustine says: "I will love him for this, that I may manifest Myself: for neither then did He not love; now He has loved us for this, that we may believe; then for this, that we may see; now we love by believing what we shall see, then we shall love by seeing what we have believed."


And I Will Manifest Myself to Him — both in this life, by a clearer knowledge from day to day of Me and of My mysteries and gifts — not only speculative but also practical and experiential, by which the saints taste and savor Christ and how sweet the Lord is, and therefore break forth into affections of gratitude, love, praise, and jubilation, such as Paul pours out, 1 Cor. II, and elsewhere: so Cyril — and also most clearly in heaven, where he shall see by vision Christ, God and man, whom here he believed by faith. So St. Augustine, tract 75.




Verse 22: Lord, What Has Happened, That You Will Manifest Yourself to Us, and Not to the World?


22. Jude said to Him, not the Iscariot (but Thaddaeus, brother of St. James the Less, author of the Canonical Epistle): Lord, what has happened (that is, what is the cause) it is (it is a Hebraism; for the Hebrews say me haia, that is, "what was," meaning "what is the cause"), that You will manifest Yourself to us and not to the world? — For You said: "The world no longer sees Me, but you see Me," that is, will see Me. Christ had spoken these words of His death, resurrection, and appearance to be made to the Apostles, not to the worldly and unbelieving Jews; but Judas did not understand, and therefore asks to have them explained. He asks the reason, says St. Augustine, why He will not manifest Himself to the world but to His own. The Lord answers: because these love, but the others do not love. Judas uses the word "manifest" because Christ had just used the same, saying: "I will manifest Myself to him." So this word stuck in the mind of Judas, though he is looking back at Christ's earlier statements.




Verse 23: If Anyone Loves Me, He Will Keep My Word, and My Father Will Love Him, and We Will Come to Him and Make Our Abode with Him


23. Jesus answered and said to him: If anyone loves Me, he will keep My word, and My Father will love him, and We will come to him and make Our abode with him. — As if to say: Do not think, O Jude, that I will appear after the resurrection to you alone and your fellow Apostles, as though the fruit of My life and Passion were restricted to you alone and the whole world excluded from it. For although I shall appear visibly only to you and a few others, I shall nevertheless appear invisibly to all in the world who, through you and the other Apostles, have received, loved, and kept My faith and doctrine to be preached. "For whoever loves Me will keep My word, and My Father will love him" — as He has loved you, in the sense and manner I explained in verse 21.


And We Will Come to Him — I and the Father, and consequently the Holy Spirit; for where there is one divine Person, there are the other two, as if to say: Although after the resurrection I shall come visibly only to you, yet invisibly through My grace I shall come to all the faithful who believe in Me and love and keep Me and My doctrine. And just as I shall come to them, so also will the Father and the Holy Spirit come, that We may abide and dwell in his soul as in Our house and temple.


Note: God, who is everywhere and therefore immovable, is said to come and abide not by change of place, but by a new operation which He exercises in this or that place. So here He is said to come to the faithful and the just by grace and a new operation, inasmuch as He preserves, promotes, and protects them in righteousness, and together with their free will assists and cooperates with them helping them: for He prevents their intellect by His illumination, and their will by His pious affection, by which He impels it to good works, although arduous, and with the concurrence of His grace collaborates to accomplish them. So St. Augustine, Chrysostom, Cyril, and others.


Hear St. Augustine: "Love distinguishes the saints from the world; love makes them dwell unanimous in the house in which the Father and Son make Their mansion, who also give the very love; to whom at the last They will give the manifestation of Themselves; They come to us when we come to Them; They come by succoring, enlightening, filling us; we come by obeying, contemplating, receiving."


Finally, piously St. Bernard, Sermon 3 On the Advent: "Blessed, he says, is he with whom You will make Your abode, Lord Jesus. Blessed is he in whom wisdom builds herself a house, hewing out seven pillars; blessed is the soul that is the seat of wisdom. Which is that soul? Clearly the soul of the just. Rightly so, because 'justice and judgment are the preparation of Your throne.' Who among you, brethren, desires to prepare in his soul a throne for Christ? Behold, what are those silks, those tapestries, what cushions are to be prepared? 'Justice and judgment,' he says, 'are the preparation of Your throne.' Justice is the virtue that renders to each his own. Render therefore to the three what is theirs. Render to the superior, render to the inferior, render to the equal — to each what you owe — and you will worthily celebrate the coming of Christ, preparing for Him a throne in justice."


Hence learn that God gives to the just not only His grace but also Himself, so that really God the Father, Son, and Holy Spirit dwell in the soul of the just as in Their temple, and adorn it with Their presence and heap upon it Their gifts, as I have shown at length on Hosea, 10, at the words: "It shall be said to them, Sons of the living God."


Tropologically: The Holy Trinity comes to the three powers of the soul, which He created to His own image, that He may dwell in them and in them reform, renew, and perfect His image which has been corrupted by concupiscences.


To the Father memory is appropriated, because He, conceiving all things out of His fruitful memory, brought forth the Word and begot the Son. To the Son intellect is appropriated, because He Himself was begotten by an act of intellection, as it were the word of the mind, the idea, image, and exemplar of all things. To the Holy Spirit will is appropriated, because He proceeds by an act of will, namely the love of the Father and Son, as the love and bond of Both. Therefore the Father reforms the memory, when from it He erases the species of vain, disgraceful, and illicit things, and introduces the species of divine things, so that it may remember nothing save God and His worship, love, piety, and the other virtues. The Son reforms the intellect, so that it may think of nothing save what pertains to salvation and holiness. The Holy Spirit reforms the will, so that it may love and seek these same things. Wherefore let the holy soul constantly think that she is the temple of the Holy Trinity, according to 2 Cor. vi: "You are the temple of the living God, as God says (Lev. xxvi, 12): Because I will dwell in them and walk among them, and I will be their God, and they shall be My people." Therefore let her walk worthily in the sight of such majesty, that she may serve Him always by faith, hope, and charity.


In the old temple there were three vessels: an altar for burning incense, a candlestick shining with seven lamps, and a table of the shewbread. Let there likewise be in the holy soul an altar of prayer, exhaling holy praises and pious desires to God; let there be a candlestick shining with the seven gifts of the Holy Spirit; and finally let there be a table of beneficence and charity. Then in her will be fulfilled that saying of Apoc. XXI, 3: "Behold, the tabernacle of God with men, and He will dwell with them, and they shall be His people, and God Himself with them shall be their God." See St. Bernard, Sermon 27 on the Canticle, where he teaches that the holy soul is a heaven, in which there shines the sun of charity, the moon of continence, and the stars of the other virtues.




Verse 24: He Who Does Not Love Me Does Not Keep My Words


24. He Who Does Not Love Me Does Not Keep My Words. — The reason, therefore, why one does not keep God's commandments is that he does not love God. For if he loved God, he would keep God's commands. Whence St. Gregory, Homily 30: "In so far," he says, "as one is separated from the higher love, so far is he delighted with the lower: therefore of the love of God let tongue, mind, and life be demanded."


And the Word (sermo — it is an antiptosis) which You Have Heard Is Not Mine, but the Father's Who Sent Me. — Hear St. Augustine: "He spoke in the singular, and He did not want Himself to be understood as His own, but the Father's, being the Word, image, and Son of the Father: rightly He attributes to the author what the equal does, from whom He has this very thing — that He is equal to Him." And Chrysostom: "He signifies that He speaks nothing apart from the Father, nor anything besides what seems good to Him."




Verse 25: These Things Have I Spoken to You, Abiding with You


25. These things have I spoken to you, abiding with you.




Verse 26: But the Paraclete, the Holy Spirit, Whom the Father Will Send in My Name, He Will Teach You All Things


26. But the Paraclete, the Holy Spirit, whom the Father will send in My name, He will teach you all things, and will bring to your remembrance all things whatever I shall have said to you. — Thus must these words be punctuated, according to the Roman, Greek, Syriac, and Arabic editions. Wherefore less fittingly St. Chrysostom refers the phrase "abiding with you" (the Arabic, "standing with you") to "the Paraclete," as if to say: "I depart, but in My place the Holy Spirit will abide with you." For it must be referred to Christ, who preceded it, as if to say: These things which you have heard from My mouth up till now, I have spoken to you while I was abiding with you and teaching you; but I know that much of them is not grasped or understood by you, whether on account of your rudeness or on account of the novelty and loftiness of the things I have said. I will therefore bring it about that the Father sends you the Holy Spirit as Paraclete — that is, as instructor and consoler — who will recall and explain all these things that I have said to you, so that, enlightened by Him, you may easily understand all things; and He will console you, sorrowing over My departure, and in every persecution of the Jews and any other tribulation He will comfort and strengthen you, that you may overcome it. Finally, He will sanctify you, and so bring it about that you can sanctify many others in the same way. For He is called, and truly is, the Holy Spirit, because He Himself is by essence uncreated and perfect sanctity, from which all holiness of men and angels emanates and flows forth as a ray from the sun. That the Holy Spirit did this for the Apostles is clear from Acts 2 and following. Hear Chrysostom: "He frequently calls Him Paraclete on account of their sadness." And the Gloss: "Although consoling is the work of the Trinity, it nevertheless pertains to the Holy Spirit, because in Scripture He is designated by the name of the goodness through which God consoles us."


Whom the Father Will Send in My Name — that is, through Me, says Cyril, because the Holy Spirit proceeds from the Father and the Son; wherefore the Father with the Son, through the Son, just as He breathes the Holy Spirit, so also sends Him. Second, "in My name," that is, on account of Me and My merits. Third, "in My name," that is, in My stead, in My place, to carry on the work which I began, to transact My business — namely, to spread My faith, doctrine, and Church through the preaching of the Apostles among all peoples. So Maldonatus, Toletus, and others.


He Will Teach You All Things — namely, whatever pertains to the mysteries of My coming and incarnation; "all things," whatever is necessary for the instruction, foundation, and stability of the Church. Hear Didymus, book On the Holy Spirit: "He will teach those perfected in the faith of Christ all spiritual and intellectual mysteries; but He will teach them invisibly, infusing into the mind the knowledge of divine things." And Gregory, Homily 30: "Unless the Holy Spirit is present to the heart of the hearer, the word of the teacher is idle. Let no one therefore attribute to the teaching man what he understands from the teacher's mouth: unless He who teaches is within, the tongue of the teacher labors outside in vain." And Augustine: "The Son does not speak without the Holy Spirit, nor does the Holy Spirit teach without the Son, but the Trinity says and teaches all things. But unless these things were commended to us separately, human weakness could in no way grasp it."


And Shall Suggest. — In Greek hypomnesei, that is, will bring back to memory; so the Arabic, Cyril, Augustine, Euthymius. Whence from this passage S. Augustine notes that the external voice of the Apostle, or of the preacher, is not sufficient for the understanding of the thing preached, or for assent, but it is the work of the Holy Spirit, who inwardly illumines the mind to understand those things, and inclines the will to embrace the same, and strengthens the memory to retain the same. So teach all the orthodox doctors, and the Councils of Orange, Milevis, and Trent. Hear S. Augustine: "He shall suggest, that is, He shall remind you; for it pertains also to grace not to forget the most salutary admonitions." And Theophylact: "The Holy Spirit taught whatever Christ had not said, inasmuch as they were unable to bear it; but He brought to mind whatever the Lord had said, but because of its obscurity or because of their slowness of understanding they had been unable to commit to memory." Less accurately the Interlinear: "He shall teach," it says, that you may know; "He shall suggest" that you may will; for "He shall suggest" pertains to memory, that you may recall, and by recalling, understand.


Whatsoever I Shall Have Said unto You. — In Greek eipo, that is, "I have said": so the Arabic; the Syriac however renders, "I say."




Verse 27: Peace I Leave with You, My Peace I Give unto You


27. Peace I leave with you, My peace (Arabic: my own, which is so mine that it is proper to me) I give unto you: not as the world giveth, do I give unto you.


This is Christ's farewell: for the Hebrews, when they greet someone arriving or bid farewell to someone departing, say: "Peace be with you," where by the word peace they signify a greeting and a wish for all prosperous things, every good, every happiness — as though Christ were saying: I departing give to you, O Apostles, and to your posterity, and as by inheritance leave My blessing, by which I wish you every good from God — and that not a false, empty, and short-lived one, as the world does, but a true, solid, and eternal one; not by flattering with words, as worldly men do, but by really promising and giving help and grace, by which you may securely attain to the eternal goods, and lead many others to the same by your preaching, charity, prayer, and holiness. So Maldonatus.


Somewhat differently Jansenius and Toletus: This peace, they say, is that of which Paul, Philippians IV, says: "The peace of God, which surpasseth all understanding, keep your hearts and minds in Christ Jesus." Now this peace contains first, friendship with God; secondly, tranquillity of soul and serenity in temptations and persecutions; thirdly, mutual concord among themselves. This makes men strong in every danger, and supplies consolation in every trouble: this the Lord leaves to His own, not riches or temporal possessions; for peace excels all the riches of this age.


Hear S. Augustine On the Words of the Lord according to John: "He cannot come to the inheritance of the Lord who would not keep the testament of peace, nor can he have concord with Christ who wishes to be at discord with a Christian; peace and serenity of mind, simplicity of heart, the bond of love, the fellowship of charity."


Symbolically S. Augustine here: "He leaves peace, he says, in this age, in which while abiding we conquer the enemy; He will give peace in the future, when without an enemy we shall reign. Peace for you is He Himself, both when we believe that He is, and when we shall see Him as He is. It must be noted however that when He says, 'I will give,' He added, 'Mine,' wishing His peace to be understood, such as He Himself has, in whom nothing is in conflict, because He has no sin; but the peace which He left to us ought rather to be called ours than His: such peace we have now, in which we still say: 'Forgive us our debts.' There is also peace for us among ourselves, for we believe and love one another; but neither is that peace full, because we do not see one another's thoughts of heart. The Lord's words can also be taken in such a way that they may seem to be a repetition of the same thought."




Verse 28: Let Not Your Heart Be Troubled. If You Loved Me, You Would Indeed Rejoice, Because I Go to the Father


28. Let not your heart be troubled, nor let it be afraid. You have heard that I said to you: I go, and I come unto you.


Christ adds this, because He saw the Apostles sad on account of His departure, timid and fainthearted because of the hatred of the Jews and the battles threatening them, says Chrysostom — lest, when the shepherd is away, the wolf invade the sheep, says S. Augustine. He therefore consoles and raises them up, saying: Be not troubled, sorrowful, anxious or afraid at My departure, as though you were about to be sheep without a shepherd, sons without a father, disciples without a master, exposed to the injuries of the Jews. For, as I have said, I "go" indeed to death, but presently on the third day I shall rise again, and then "I come," that is, I shall come immediately and return to you.


If you loved Me, you would indeed rejoice, because I go to the Father (Arabic: you would rejoice indeed at My progress to the Father): because the Father is greater than I.


The Apostles loved Christ, and therefore were saddened at His departure: when therefore Christ says, "If you loved Me," He speaks in the common manner of men, and it is a way of speaking to and consoling friends who grieve over a friend's departure — as though to say: If, as true and sincere love requires, you were to show it to Me, O Apostles, you ought to rejoice, not grieve at My departure, since it is going to be very useful and advantageous to Me — indeed also to you. For I go to the Father, who is greater than I, that is, from the fellowship of men I go to God; from human misery and contempt I go to divine felicity, exaltation, honor, and glory, that I may prepare a place for you, and in its time may take you up and lead you to the same. So Cyril. Hear S. Augustine: "Human nature is to be congratulated, in that it has been so assumed by the Word that it is established immortal in heaven, and thus earth has become sublime, that it might sit at the right hand of the Father: who would not rejoice that his own nature is now immortal in Christ, and hope that this will be so for himself through Christ?"


Because the Father is Greater than I.


This was the Achilles of the Arians, by which they prove that the Son is not God, but the first creature of God. But S. Athanasius, Augustine, Basil, Nazianzen, and the other Fathers answer them best, that Christ here speaks of Himself, not as He is God, but as He was man; for thus He was less than the Father, indeed even less than the angels. That this is so is clear from the fact that Christ here gives the reason why He goes to the Father, "because," He says, "the Father is greater than I." But Christ goes to the Father as He is man, ascending into heaven; for as God, He is always in heaven with the Father. Whence S. Augustine: "Therefore," he says, "He both went, by that which was in one place, and remained, by that which was everywhere," that is, He went as to His humanity, He remained as to His deity. Therefore the Father was greater than He as to His humanity, not as to His deity. In a similar way the Son Himself, as He is God, is greater than Himself as He is man, equally as the Father is; for to the Father He Himself is homoousios and in all things equal. The sense then is, as though to say: You ought to rejoice, O Apostles, at My departure, because I go to the Father and ascend into heaven, to greater honor and dignity, that I may obtain from the Father greater rewards of My labor and suffering for Me and for you — namely for Me the session at the right hand of the Father and the dominion of the whole world, the adoration of all the angels, the conversion of all nations to My faith and worship; for you indeed the Holy Spirit and all His gifts, armed with which you may subject the whole world to Me and to yourselves, and lead it with yourselves to the heavenly glory. For these things, which are far greater than those you have hitherto seen and received, I, going to the Father, shall ask of Him and obtain.


Moreover, some, in order to satisfy the Arians in all respects, answer more subtly but more intricately that the Father is greater than the Son, not only as man, but also as God — because the name of father among men by its nature seems more honorable than the name of son; for the father is the principle and cause of the son. Therefore the Father is greater than the Son, not in magnitude, not in time, not in power, not in dignity, not in worship, but by reason of a certain honor among men, that is, by reason of origin: because the Father is the origin of the Son, but the Son is not the origin of the Father. So S. Athanasius in his Sermon Against the Arians; S. Hilary, Book IX On the Trinity; S. Gregory Nazianzen, Oration 4 On Theology; Cyril, Book II of the Thesaurus, ch. III; Leontius, Chrysostom, Theophylact, Euthymius here. Although as a matter of fact in divine things filiation, by which He is called Son, is as excellent, as eminent, as honorable and to be honored as is paternity in the Father; indeed, just as the Son has from the Father that He is Son, so in turn the Father has from the Son that He is Father. For he is a father who has a son: wherefore here the passive origin which is in the Son is in itself as worthy and excellent as the active origin which is in the Father. For it is as great a thing to be begotten God as to beget God; and therefore it is as great a thing to be the Son as to be the Father. Finally, each has the same divine essence, exactly the same in individual, and therefore the same majesty, the same omnipotence, wisdom, holiness, etc.; wherefore one cannot be greater than the other. "He is greater," says S. Hilary, "as giving by the authority of the giver, but He is not less, to whom the one being is given." "Greater" — understand by the usage and estimation of men, not of God. Whence Maldonatus thinks that Hilary and the like conceded more than was fair to the Arians. Wherefore Damascene, Book I On the Faith, ch. IX, correcting this, says: "The Father is greater, not by nature, not by dignity, but only by origin." See Suarez, Book II On the Trinity, ch. IV; and I think S. Hilary meant nothing else.


Thirdly, S. Chrysostom, Leontius, Theophylact, Euthymius answer that the Father is greater than the Son, not in Himself, but in the opinion of men. For the Apostles thought the Son to be less than the Father. But this seems harsh; for Christ, the master of truth, ought to have spoken from truth, and to correct the error of the Apostles, as His disciples.


Furthermore, the analogy of divine generation with human, which deceived the Arians, is in many things unlike and different. For in human matters the father is greater than the son: first, because he is prior to and older than the son; secondly, because he is greater than him in stature and size, for an adult begets a small infant; thirdly, because he produces another slight nature, numerically different from his own, which he communicates to the son — wherefore he is greater than the son and his nature, being its author; fourthly, because he freely begets the son, for he could have not begotten. But in divine matters the reasoning is entirely different; for the Father is not greater than the Son in age or in stature, but coeval, equal, and the same; nor does He beget a deity other than His own, but communicates to the Son the same one He has: nor does He beget freely, but out of the natural fecundity of the divine nature produces this Son equal to Himself, and He cannot produce another. For this fecundity of the deity demands to be as much in the Son as in the Father, and thus demands to be in the three persons, and communicates and pours itself out wholly and equally to them. Finally, S. Cyril, in the Council of Ephesus, proves that the Father is greater than Christ as He is man, not as He is God, by this reasoning: "We acknowledge Him (namely the Son) just as the Father, as being unable to be converted or changed, in need of nothing, a perfect Son, like the Father, and differing from Him only in this, that He is unbegotten. For He is the accurate and express image of the Father; and it is established that an image ought fully to comprise all those things by which the exemplar itself, which is greater, is more perfectly expressed, as the Lord Himself taught: The Father is greater than I."




Verse 29: And Now I Have Told You Before It Come to Pass: That When It Shall Come to Pass, You May Believe


29. And now I have told you before it come to pass: that when it shall come to pass, you may believe.


As though to say: Now I foretell to you My departure and death, and from thence My resurrection and return to you, not that you may grieve with Me and look to yourselves; but that, when you see these very things accomplished in reality, you may believe that I foreknew and preordained all these things, and consequently that I underwent death not out of necessity, but of free will, for your salvation and the world's, and therefore that you may believe Me to be the Messiah, the Son of God, the Savior of the world. Hear S. Augustine: "This is the praise of faith, if what is believed is not seen, but from things which are seen there is acquired in us that those things are believed which are not seen; the disciples were about to see Him living after His death, and ascending to the Father, and thereby to believe Him to be the Son of God, who could do and foretell these things before He did them; and they would believe with a faith not new, but increased: or certainly one that had failed when He died, and was restored when He had risen."




Verse 30: I Will Not Now Speak Many Things with You: For the Prince of This World Cometh


30. I will not now speak many things with you: for the prince of this world cometh.


As though to say: Now is not the time for speaking more, but I end My discourse, because the prince of this world, the devil, to whom worldly men have subjected themselves by sinning of their own will, through his henchmen "cometh," that is, draws near, to seize and kill Me. For Christ said this when the henchmen were approaching with Judas, sent by the chief priests to apprehend Him.


And (but) he hath not any thing in Me.


As though to say: He comes indeed to seize Me, but in Me he has no right, because he will find no sin in Me, on account of which he made Adam and his descendants die: wherefore he would unjustly inflict death on Me, the innocent; and that I will suffer, so that by My unjust death I may despoil him of his right and rescue men from his power and tyranny. So Cyril and Chrysostom. Therefore the innocence of Christ, and the death of the Innocent One, has freed us all, the guilty, from harm. And this was the great consolation of Christ, which He here inculcates upon the Apostles.


Or, as Maldonatus, as though to say: The devil comes to seize and kill Me through the Jews, but "he hath not any thing in Me," that is, he will not be able to conquer or destroy Me, as he hopes: for although I am about to die, yet I shall do it not by his power and might, but by My own will and liberty, that I may satisfy the will of the Father. It is clear from what follows.


Moreover S. Ambrose, Book On the Flight from the World, ch. IV, and S. Hilary, Book IX On the Trinity, read: "in Me he finds nothing," namely that is his own, that is no sin. Again the same read thus: "In Me he does not find nothing," and thus explain it: in Me he does not find sin, which is nothing.




Verse 31: But That the World May Know That I Love the Father, and as the Father Hath Given Me Commandment, So Do I


31. But that the world may know that I love the Father, and as the Father hath given Me commandment, so do I.


As though to say: I shall die, not forced by the Jews, the ministers of the devil, but freely, that I may satisfy the love and obedience of the Father. For He Himself commanded Me to undertake this death for the redemption of men, wherefore I do thus; and I undertake it. So S. Chrysostom, Cyril, Euthymius, and others.


You will say: Christ received a commandment from the Father to suffer, to die, and to do the things He was doing. Therefore He could not will the contrary, nor was He free, because thus He would have sinned: but Christ is impeccable on a twofold ground — first, because of the hypostatic union with the Word; secondly, because of the light of glory, because He sees God. For Christ and the Blessed, because they clearly see God to be the immense good, are wholly rapt into love of Him, so that they can love or will nothing contrary or displeasing to Him. I answer: the hypostatic union with the Word made Christ impeccable, inasmuch as the office of the Word was to guard and preserve that humanity hypostatically united to Himself, so that it should admit no sin, lest the Word, or God, sustaining that humanity, should be said to have sinned. For actions belong to supposita, or persons. Now the Word kept the humanity from sinning, not by physically predetermining the human will of Christ to obey the Father's command, but only by His congruous grace continually preventing, gently directing, and impelling it — as, from the foreknowledge of future conditionals, He foreknew that it would consent to such a grace, and therefore would always freely submit itself to God's will, nor would even venially offend Him. Furthermore the light of glory indeed necessitated Christ inasmuch as He was blessed, that by the beatific act He should submit Himself to God's will and decree of death seen through this light; yet it did not necessitate Him inasmuch as He was a wayfarer, because as wayfarer He had infused knowledge, as we have faith, according to which He could freely elicit an act of love and obedience, or not elicit it at His choice, as we freely elicit similar acts. He therefore elicited a free act, by which, obeying the Father's command, He accepted the death of the cross, saying: "Behold, I come, that I may do, O God, Thy will," Psalm XXXIX, 7, and Hebrews X, 9; nor did the former act determine the latter, since they are altogether distinct and of a different order: for the former is the act of the blessed, the latter is the act of the wayfarer. See the Scholastics.


Arise, Let Us Go Hence.


These words depend on the preceding, and are connected with them, as though to say: That the world may know that I love the Father, and am carrying out His command about undertaking death of My own accord, arise, let us go hence to the garden of Gethsemane, where Judas and the Jews await Me, to seize and kill Me. So S. Augustine, Tract 70; Hilary, Book IX On the Trinity, Toletus, and others.


Less rightly therefore Chrysostom, Euthymius, and Ribera explain it, as though to say: Because I see you, O Apostles, to be timid and faint-hearted, on account of the Jews threatening and approaching Me, arise therefore, and let us go into a more secret and safer place, or into a more secret part of the house, where you may hear Me more securely and quietly as I continue with the rest.


Mystically: Cyril, Book X, ch. XII; S. Gregory Nazianzen, Oration On the Love of the Poor, and S. Ambrose, Book On the Good of Death, ch. V, expound it as though to say: "Arise," that is, lift up your mind from earth to heaven, that you may dwell in mind among heavenly things: for thus you will shut out all fear, nor will you fear death, but rather desire it, as though about to go straight to heaven by means of it.


You will ask whether Christ really rose from table and went out of the house toward the garden of Gethsemane, and went on speaking on the way the things which John narrates in the three following chapters, at the end of which He crossed the brook Cedron and entered the garden, in which, as He was praying, He was betrayed by Judas with a kiss and taken by the Jews, as John narrates, XVIII, 1 and following? Cyril, Augustine, Bede, and Toletus affirm it, and it is probable. More probably, however, Jansenius, Maldonatus, and others deny it, who think that Christ here did not leave the house or place — both because John does not narrate that it was done; and because, as He walked along the road, Christ could not conveniently have said what follows up to ch. XVIII, in such a way that all the Apostles, following Him in a great company, could hear and understand all those things; and because John asserts that Christ at last went out only after the whole discourse was finished, XVIII, 1; and finally, because Matthew, XXVI, 30, and Mark, XIV, 27, affirm that Christ, on going out of the house, did not preach, but sang a hymn. Therefore He says, "Arise," because Christ really rose from table and stood up on His feet, and commanded the Apostles to do the same, that they might depart with Him to the Mount of Olives, where He knew He was to be seized; but, as is customary with dear ones and friends bidding farewell, who grudgingly give a last farewell to those whom they most love and are unwillingly torn from them — resuming and prolonging the interrupted discourse — so Christ, standing, here took up a new and longer discourse, and extended it from ch. XV following up to ch. XVIII, verse 1, where, finishing the discourse, He went across the brook Cedron onto the Mount of Olives. For this is the custom of lovers, when they bid farewell to one another. So Ovid, about to go from his own people into exile, thus sings of himself as painfully bidding farewell, Book I of the Tristia, Elegy 3:


Thrice I touched the threshold, thrice I was called back, and I myself, / Yielding to my feelings, my foot was slow. / Often after saying farewell, again I said much, / And as though departing, I gave last kisses.


Tropologically: when a difficult thing decreed by God or commanded by a Superior is imminent — for example, a dangerous journey, death, martyrdom — let us offer ourselves generously and eagerly to God as a victim of charity and obedience, and for the love of God let us meet the danger of our own accord, saying with Christ: "Arise, let us go." For he who, by boldly meeting it, breaks the first assault of fear, he has conquered half the difficulty and will easily overcome the rest, as we daily experience, according to that saying:


He who has well begun has half done.





1 Maccabees XI
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Synopsis of the Chapter


Ptolemy Philometor takes from Alexander his own daughter Cleopatra, whom he had given to him as wife, together with the kingdom. Alexander flees into Arabia, and there is killed by King Zabdiel, who sends the head of the slain man to Philometor. Philometor, having received it, dies on the third day after. Then, at verse 19, Demetrius, having secured the kingdom, enters into a treaty with Jonathan, who delivers him from death by slaying a hundred thousand of the enemy; but Demetrius, now secure in his kingdom, at verse 53, treacherously breaks the treaty made with Jonathan. Therefore Jonathan transfers his allegiance to Antiochus, the son of the slain Alexander, by whom he is honored with great distinctions. Whence, fighting on his behalf, he occupies several cities of Demetrius, and routs and puts to flight his forces.




Vulgate Text: 1 Maccabees 11:1-74


1. And the king of Egypt gathered an army, like the sand that is about the seashore, and many ships: and he sought to obtain the kingdom of Alexander by deceit, and to add it to his own kingdom. 2. And he went out into Syria with peaceful words, and they opened to him the cities, and went to meet him: because Alexander the king had commanded them to go out to meet him, since he was his father-in-law. 3. But when Ptolemy entered a city, he stationed garrisons of soldiers in each city. 4. And when he drew near to Azotus, they showed him the temple of Dagon burnt with fire, and Azotus and its surroundings demolished, and bodies cast about, and the burial mounds of those who had been slain in the war, which they had made along the road. 5. And they told the king that Jonathan had done these things, to stir up ill will against him: and the king was silent. 6. And Jonathan met the king at Joppa with glory, and they greeted one another, and they slept there. 7. And Jonathan went with the king as far as the river called Eleutherus: and he returned to Jerusalem. 8. But king Ptolemy obtained dominion over the cities as far as Seleucia on the sea, and he was devising evil designs against Alexander. 9. And he sent ambassadors to Demetrius, saying: Come, let us make a covenant between us, and I will give you my daughter, whom Alexander has, and you shall reign in the kingdom of your father; 10. for I regret that I gave him my daughter: for he sought to kill me. 11. And he reviled him, because he had coveted his kingdom. 12. And he took away his daughter, and gave her to Demetrius, and alienated himself from Alexander, and his enmity was made manifest. 13. And Ptolemy entered Antioch, and placed two diadems upon his head, that of Egypt and that of Asia. 14. But King Alexander was in Cilicia at that time: because those who were in those regions were rebelling. 15. And Alexander heard of it, and came against him in battle: and King Ptolemy led out his army, and met him with a strong force, and put him to flight. 16. And Alexander fled into Arabia, to find protection there; but King Ptolemy was exalted. 17. And Zabdiel the Arab cut off Alexander's head, and sent it to Ptolemy. 18. And King Ptolemy died on the third day: and those who were in the fortresses perished at the hands of those who were within the camp. 19. And Demetrius reigned in the one hundred and sixty-seventh year. 20. In those days Jonathan gathered those who were in Judea to storm the citadel that is in Jerusalem: and they made many siege engines against it. 21. And certain wicked men who hated their own nation went to King Demetrius, and reported to him that Jonathan was besieging the citadel. 22. And when he heard this, he was angry; and he came immediately to Ptolemais, and wrote to Jonathan not to besiege the citadel, but to come to meet him for a conference with all speed. 23. But when Jonathan heard this, he ordered the siege to continue: and he chose some of the elders of Israel and of the priests, and put himself in danger. 24. And he took gold, and silver, and garments, and many other gifts, and went to the king at Ptolemais, and found favor in his sight. 25. And certain wicked men of his own nation brought accusations against him. 26. And the king treated him as those before him had treated him: and he exalted him in the sight of all his friends. 27. And he confirmed him in the high priesthood, and in whatever other honors he had held before, and made him chief of his friends. 28. And Jonathan asked the king to make Judea free from tribute, along with the three toparchies, and Samaria and its borders: and he promised him three hundred talents. 29. And the king consented; and he wrote letters to Jonathan about all these matters, in the following form: 30. King Demetrius to his brother Jonathan, greeting, and to the nation of the Jews. 31. We have sent you a copy of the letter which we wrote to Lasthenes our kinsman concerning you, that you might know it: 32. King Demetrius to Lasthenes our kinsman, greeting. 33. To the nation of the Jews, our friends, who observe what is just toward us, we have decreed to do good, on account of their good will which they bear toward us. 34. We have therefore established for them all the borders of Judea, and three cities, Lydda and Ramathem, which have been added to Judea from Samaria, and all their borders, to be set apart for all who sacrifice in Jerusalem, in place of what the king formerly received from them each year, and for the fruits of the land and of the trees. 35. And the other things that pertained to us of the tithes and tributes, from this time we remit to them: and the salt pits, and the crowns that were brought to us, 36. all these we concede to them: and nothing of these things shall be annulled from this time forth, and forever. 37. Now therefore take care to make a copy of these things, and let it be given to Jonathan, and let it be placed on the holy mountain, in a prominent place. 38. And King Demetrius, seeing that the land was quiet before him, and nothing resisted him, dismissed his entire army, each man to his own place, except the foreign army which he had recruited from the islands of the Gentiles; and all the armies of his fathers were hostile to him. 39. Now Tryphon had formerly been of the party of Alexander; and he saw that all the army was murmuring against Demetrius, and he went to Emalchuel the Arab, who was raising Antiochus the son of Alexander: 40. and he pressed him to hand the boy over to him, that he might reign in his father's place; and he told him what Demetrius had done, and the hostility of his armies against him; and he remained there many days. 41. And Jonathan sent to King Demetrius, to have those who were in the citadel in Jerusalem expelled, and those who were in the garrisons: because they were attacking Israel. 42. And Demetrius sent to Jonathan, saying: Not only will I do these things for you and your nation; but I will honor you and your nation with glory, when the opportunity arises. 43. Now therefore you will do well if you send men to my aid: for my whole army has deserted me. 44. And Jonathan sent him three thousand valiant men to Antioch: and they came to the king, and the king was delighted at their arrival. 45. And those who were of the city assembled, one hundred and twenty thousand men, and they wanted to kill the king. 46. And the king fled to the palace: and those who were of the city seized the streets of the city, and began to fight. 47. And the king called the Jews to his aid, and they all gathered together to him, and spread out through the whole city: 48. and they killed in that day a hundred thousand men, and set fire to the city, and took much spoil on that day, and delivered the king. 49. And those who were of the city saw that the Jews had taken the city as they wished: and their courage failed them, and they cried out to the king with entreaties, saying: 50. Grant us peace, and let the Jews cease attacking us and the city. 51. And they threw down their weapons, and made peace, and the Jews were glorified in the sight of the king, and in the sight of all who were in his kingdom, and they became renowned in the kingdom: and they returned to Jerusalem bearing much spoil. 52. And King Demetrius sat upon the throne of his kingdom, and the land was quiet before him. 53. And he broke all his promises, and alienated himself from Jonathan, and did not repay him according to the benefits that had been bestowed upon him, and harassed him greatly. 54. After these things Tryphon returned, and with him the young boy Antiochus, and he began to reign and placed the diadem upon his head. 55. And all the armies that Demetrius had disbanded gathered to him, and they fought against Demetrius: and he fled and turned his back. 56. And Tryphon took the elephants, and captured Antioch: 57. and the young Antiochus wrote to Jonathan, saying: I confirm you in the high priesthood, and I appoint you over four cities, that you may be among the friends of the king. 58. And he sent him golden vessels for service, and gave him permission to drink from gold, and to wear the purple, and to have a golden brooch: 59. and he appointed his brother Simon as commander from the borders of Tyre to the frontiers of Egypt. 60. And Jonathan went out, and marched through the cities across the river: and the whole army of Syria gathered to him as allies, and he came to Ascalon, and they came out of the city to meet him with honor. 61. And he went from there to Gaza, and those who were in Gaza shut themselves in: and he besieged it, and set fire to what was around the city, and plundered it. 62. And the Gazites asked Jonathan for peace, and he granted it to them: and he took their sons as hostages, and sent them to Jerusalem; and he marched through the region as far as Damascus. 63. And Jonathan heard that the princes of Demetrius had rebelled at Kedesh, which is in Galilee, with a great army, intending to remove him from the affairs of the kingdom: 64. and he went to meet them; but he left his brother Simon within the province. 65. And Simon encamped against Bethsura, and attacked it for many days, and shut them in. 66. And they asked him for terms of peace, and he granted them: and he expelled them from there, and took the city, and placed a garrison in it. 67. And Jonathan and his camp drew near to the waters of Gennesaret, and before daylight they kept watch in the plain of Hazor. 68. And behold, the camp of the foreigners was coming to meet them in the plain, and they were laying an ambush against him in the mountains; but he advanced against them from the front. 69. And those lying in ambush rose up from their positions, and joined the battle. 70. And all those who were on Jonathan's side fled, and not one of them was left except Mattathias the son of Absalom, and Judas the son of Calphi, a commander of the army. 71. And Jonathan tore his garments, and put earth upon his head, and prayed. 72. And Jonathan returned against them in battle, and put them to flight, and they fought. 73. And those of his side who had been fleeing saw this, and returned to him, and they all pursued them together as far as Kedesh to their camp, and they reached that place. 74. And there fell of the foreigners on that day three thousand men: and Jonathan returned to Jerusalem.




Verse 2: With Peaceful Words


2. WITH PEACEFUL WORDS — as if he were going to visit his son-in-law Alexander, and to confirm him in his kingdom, and to defend him with so great an army against Demetrius and other enemies.




Verse 3: He Stationed Garrisons Of Soldiers


3. HE STATIONED GARRISONS OF SOLDIERS — that is, military garrisons by which he subjugated each city to himself, taking them away from his son-in-law Alexander.




Verse 4: And The King Of Egypt


4. AND THE KING OF EGYPT (Ptolemy Philometor) GATHERED AN ARMY (very great and numerous) LIKE THE SAND THAT IS ABOUT THE SEASHORE — to wrest Syria from his son-in-law Alexander, and to add it to his own kingdom, namely Egypt. See here how inhuman and cruel is the ambition for dominion, since it does not even spare a son-in-law.




Verse 10: For He Sought To Kill Me


10. FOR HE SOUGHT TO KILL ME — Philometor alleged this as a pretext for his treachery, pretending that his son-in-law Alexander was plotting his father-in-law's death through assassins or poison. But the true cause of his hatred and war was that he wished to wrest the kingdom of Syria from Alexander and to add it to his own kingdom of Egypt: whence he also placed the diadem of both kingdoms upon his own head, verse 13. Therefore although he himself, at verse 9, promised the kingdom to Demetrius, Alexander's rival, he did not really intend to confer it upon him, but only to use him as a sort of administrator, prefect, or viceroy. Josephus, however, asserts that Alexander had truly plotted against Philometor. 'After he arrived at Ptolemais,' he says, 'Ptolemy very nearly was overwhelmed beyond all expectation by Alexander's plots, being attacked through Ammonius, his friend. When these were discovered, he wrote to Alexander demanding Ammonius for punishment, saying it was deserved on account of the plots laid against him. When he was not handed over, he understood that Alexander himself had been the author of them; and he began to pursue him with great hatred. Moreover, the Antiochenes were already hostile to Alexander, on account of the same Ammonius, by whom they had been subjected to many injuries. Yet Ammonius did not escape punishment, being shamefully killed like a woman, while seeking to hide in women's clothing, as we have said in another commentary.'

Let the credibility of these things rest with Josephus, who often disagrees with Sacred Scripture, as he does here also, while he tries to exonerate Philometor from the ambition for the kingdom of Syria which Scripture attributes to him, on the ground that Philometor was a friend and supporter of the Jews.




Verse 14: And He Reviled Him


14. And he reviled him — Philometor heaped great shame and reproach upon his son-in-law Alexander, snatching from him his own daughter whom he had given as wife, handing her over to the enemy Demetrius, and at the same time stripping him of his kingdom.




Verse 17: And Zabdiel The Arab Cut Off Alexander's Head


17. And Zabdiel the Arab (king or dynast of Arabia) CUT OFF THE HEAD OF ALEXANDER, AND SENT IT TO PTOLEMY — to Philometor, in order to gain his favor, lest Ptolemy snatch Arabia from him, as he had snatched Syria from Alexander. For he already saw that Ptolemy, augmented by a new kingdom and equipped with great forces, was threatening him, and that he could not resist him.




Verse 18: And King Ptolemy Died On The Third Day


18. AND KING PTOLEMY DIED ON THE THIRD DAY. — See here the swift vengeance of God upon the treacherous Philometor. He sought, invaded, and occupied the kingdom of his son-in-law; but he possessed it for only three days after the death of Alexander, being immediately stripped of life, kingdom, and all goods by the just Judge and Avenger, God. For it was just that Philometor, invading the foreign kingdom of Syria, should lose his own kingdom of Egypt, and that he who rejoiced over the severed head of his enemy Alexander should in turn make his own enemies rejoice over his own demise.

Josephus adds that Philometor died from the wounds he received in the recent battle with Alexander, in about the thirty-fifth year of his reign, which was the year 167 of the kingdom of the Greeks. Hear him in book XIII, chapter 20: 'It happened that Ptolemy's horse, frightened by the trumpeting of an elephant, threw him off, and the enemy, attacking him as he lay on the ground, inflicted wounds on his head and brought him to the point of death, had he not been rescued by the intervention of his bodyguard. Yet for a full four days, with his senses dulled, he could neither speak nor understand those speaking to him. But the head of Alexander, cut off by Zabelus the Arab dynast, was sent to Ptolemy, who on the fifth day, finally reviving from his wounds and coming to himself, fed his mind and eyes on the most welcome news and the very sight of Alexander's head and death. Not long afterward, sated with the joy received from the death of his enemy, he himself also ended his life.'

And Livy: 'Ptolemy,' he says, 'gravely wounded in the head, expired during the treatment, while the physicians were trying to bore through the bone.'

Furthermore, when Philometor died, his soldiers, whom he had stationed in the fortifications (that is, in the citadels and cities of Syria), perished (and were killed) BY THOSE WHO WERE WITHIN THE CAMP — that is, by the soldiers whom Demetrius had in his camps, who accordingly, with Alexander his cousin and rival killed, and Philometor the invader also dead, peacefully assumed the kingdom of Syria, and quietly possessed it all in the year 167 of the kingdom of the Greeks.

Finally Genebrardus, in book II of the Chronology: Philometor, that is, 'lover of his mother,' he says, was so called by antiphrasis, because he himself killed his mother, just as his grandfather was called Philopator, that is, 'lover of his father,' by antiphrasis, because he killed his father Ptolemy Euergetes. This about Philopator is written by Appian, Justin and others throughout; but about Philometor none of the ancients narrates any such thing; indeed Pausanias in the Attica asserts that the mother of Philometor was killed by his brother Alexander, whom he had raised to the kingdom after excluding Philometor.




Verse 20: Jonathan Besieges The Citadel In Jerusalem


20. IN THOSE DAYS JONATHAN GATHERED THOSE WHO WERE IN JUDEA TO STORM THE CITADEL THAT IS IN JERUSALEM — for this was still held by Syrian soldiers who had long ago been stationed there by Antiochus. For although Demetrius had promised Jonathan to hand over the citadel of Zion, if he would enter into a treaty with him against Alexander, as we heard in chapter X, verses 6 and 32; yet he did not fulfill this promise, because Jonathan had preferred Alexander to Demetrius, and had entered into a treaty with him. Jonathan therefore, seeing Demetrius entangled in war against Alexander, seized this opportunity and besieged the citadel of Zion.




Verse 23: And He Put Himself In Danger


23. And he put himself in danger — for there was danger that King Demetrius might receive Jonathan badly, because he had not obeyed his command to lift the siege of the citadel of Zion; but Jonathan, trusting in God, dispelled this danger through the great gifts he brought to the king: for by these he won his favor, to such a degree that he was made chief of the courtiers and princes, as appears from verses 26 and 27.




Verse 28: Jonathan Asked The King To Make Judea Exempt


28. And Jonathan asked the king to make Judea exempt (from Syrian and foreign soldiers, from tribute and from every other burden) AND THE THREE TOPARCHIES (that is, prefectures, or as Josephus calls them, satrapies, which are named in verse 34, likewise to be made exempt, since they had been added to and subjected to Judea, promising the king, if he would consent,) THREE HUNDRED TALENTS.




Verse 29: And The King Consented


29. AND THE KING CONSENTED — enticed by so great a price.




Verse 31: A Copy Of The Letter Which We Wrote To Lasthenes Our Kinsman


31. A COPY OF THE LETTER WHICH WE WROTE TO LASTHENES OUR KINSMAN. — This Lasthenes was that Gnidian, or Cretan, host to whom Demetrius the elder, about to fight with Alexander Balas, had entrusted this younger Demetrius his son, as I said from Justin at chapter X. Therefore, when Demetrius the elder was killed in battle, this Lasthenes brought his son Demetrius back from Crete with an army to Syria, and restored to him his father's kingdom, as Josephus testifies, book XIII, chapter 8, and others. For this reason Demetrius honored Lasthenes as a father, made him his deputy, and appointed him governor of Syria and other provinces. To him therefore King Demetrius here writes, that he may make Judea exempt from tributes and burdens, as Jonathan was requesting, and he sends a copy of his letters given to Lasthenes to Jonathan, so that he might demand from Lasthenes that the king's grant be put into execution.

He was aptly called 'Lasthenes,' in Greek Laosthenes, that is, 'the strength of a stone,' says Pagninus, or rather Laosthenes, and by crasis Lasthenes: for Laosthenes in Greek means the same as Demosthenes, that is, 'the strength and fortitude of the people.' For such should a prince be, as was this Lasthenes, who by his bravery restored to Demetrius the kingdom of Syria, and to the Syrians their king.




Verse 32: King Demetrius To Lasthenes


32. KING DEMETRIUS TO LASTHENES. — This is the copy of Demetrius's letter to Lasthenes.




Verse 34: And Three Cities


34. And three cities. — Greek nomous, which word signifies not so much buildings as communities of citizens using the same laws. So Serarius, Salianus and others. Demetrius grants Jonathan exemption not only of Judea, but also of three cities, or toparchies of Samaria, which Demetrius his father had assigned to Judea, chapter X, verse 30; and therefore Jonathan had demanded the same from Demetrius the son, verse 28; and Demetrius the son, following his father's decree, conceded and assigned them to the Jews. But what are these three cities? For in the Latin text only two are named, namely Lydda, or Diospolis, and Ramatha, which was the homeland of Samuel. Sanchez replies that the third is the city of Samaria itself, which was the capital of the entire province of Samaria; for that these three cities were situated in the province of Samaria is clear from the text of this verse, and chapter X, verse 28.

But the Septuagint, Josephus, Pagninus, Vatablus and others from the Greek assign as the third city Aphaerema, which Adrichomius places in the tribe of Ephraim near Lydda. For thus the Septuagint reads: We have therefore established for them the borders of Judea and three cities, Aphaerema and Lydda and Ramatha, which have been added to Judea from Samaria, and all things pertaining to them for all who sacrifice in Jerusalem in place of the royal dues, which the King formerly received from them each year from the fruits of the land and the fruits of the trees.

But our translator took the Greek anairema not as a proper name but as a common noun, meaning 'sequestration' or 'separation.' Whence he translated it as 'to be set apart.' The meaning therefore of the Vulgate edition is this: the annual revenues and income of the three cities already mentioned, namely Lydda, Ramatha and Samaria, and their environs, that is, of those places which are under their jurisdiction, are to be sequestered, that is, separated from the royal tributes, and deposited with some treasurer for Judea, to be applied to the expenses of the temple and priests, so that by this means the losses might be compensated which the king and the royal treasurers inflicted on them each year, when they diverted to their own, that is, profane uses, both the tributes of those cities and the fruits of the trees, which had previously been assigned to the expenses of the temple and served them.

Moreover, it is remarkable that Josephus adds three other cities to these three cities or toparchies, namely Gaddaea, Joppa and Samaria.




Verse 35: And The Salt Pits


35. And the salt pits. — Greek limnous, that is, 'pools' of the salt works, which word, says Sanchez, teaches how saline water, whether derived from the sea or drawn from flowing wells, is hardened and solidified. For it does not harden in its natural place, but when collected in basins and pools. There it evaporates, and solidifies into salt by the heat of the sun. Indeed in Rome the Via Salaria took its name from salt, which name still endures, because salt used to be carried along it to the Sabines, says Pliny, book XXXI, chapter 7; and military pay, and indeed any wage, was called a 'salary' from salt, because it was distributed to soldiers and workers as pay, as Pliny testifies in the same passage.




Verse 38: Demetrius Dismisses His Army


38. AND KING DEMETRIUS, SEEING THAT THE LAND WAS QUIET BEFORE HIM. — For with Alexander killed and Philometor dead, there was no one who dared invade Syria; but the whole land submitted to Demetrius, as to its legitimate heir and king. Whence he then gave himself up to leisure and pleasures. Seeing this, Tryphon raised up Antiochus, son of Alexander, who invaded the indolent and pleasure-loving Demetrius and expelled him from the kingdom, just as the luxuries of Capua weakened and destroyed Hannibal, and Greek pleasures did the same to the Romans. Whence that old saying: Conquered Greece conquered its conqueror. Hear Justin, book XXVI: 'Having recovered the kingdom, Demetrius himself, corrupted by success in the vices of his youth, slipped into indolence; and he incurred as much contempt among all men for his sloth as his father had incurred hatred for his arrogance.'

HE DISMISSED HIS ENTIRE ARMY (the native army, which namely his father Demetrius had assembled from Syrians and Asians subject to him), EXCEPT THE FOREIGN ARMY WHICH HE HAD RECRUITED — from the islands of the Gentiles, namely from Crete, Cyprus, and other nearby islands. He did this because these men had brought him into the kingdom. For Lasthenes had brought him back from Crete into the kingdom with Cretan forces. But in doing so he offended the native soldiers, namely his own Syrians and Asians, because they resented being stripped by their own king of military service and military pay: he also offended his own subjects, who did not want foreign soldiers, and were indignant that he trusted foreigners more than his own subjects, and that he maintained foreigners at great expense, when he could employ his own domestic subjects at small cost. THEREFORE ALL THE ARMIES OF HIS FATHERS WERE HOSTILE TO HIM, and they consequently went over to Antiochus his rival, and fighting on his behalf, expelled Demetrius from the kingdom. For they detested the foreign soldiery, who were for that reason often insolent.

Let princes learn from this to honor their own subjects, and to trust them rather than foreigners. For in this way they will win the affection, love, loyalty and obedience of their subjects. So did Alexander the Great, who in order to conciliate the Persians he had conquered and subdued, adopted Persian dress; enrolled Persians in his army, gave Persian wives to his generals, and honored Darius's mother, wife and daughters with wonderful honors and benefits, as Curtius testifies.




Verse 39: Now Tryphon Had Formerly Been Of The Party Of Alexander


39. NOW TRYPHON HAD FORMERLY BEEN OF THE PARTY OF ALEXANDER. — This Tryphon is called Diodorus by Appian and others, and is said to have been by birth or upbringing from Apamea, a powerful, shrewd and ambitious man. Seeing that the Syrian and Asian army had been disbanded by Demetrius, he won them over to himself, so that through them he might ostensibly restore the kingdom to Antiochus, the son of Alexander Balas, who had been the rival and enemy of Demetrius and was killed by Philometor, but in reality to seize it for himself; and so it happened. Moreover, Appian and others likewise call this Antiochus, son of Alexander, by the name Alexander. Finally, Tryphon, who was the guardian of this Antiochus as a 'ward' (for so it should be read in Justin, book XXXVI, instead of 'stepson'), shortly afterward became his torturer, in order to seize his kingdom, but he enjoyed it for only a short time; for he too was killed in the third year afterward by Antiochus Sidetes, the brother and successor of Demetrius. So Josephus.




Verse 41: And Jonathan Sent To King Demetrius To Have Those Expelled


41. AND JONATHAN SENT TO KING DEMETRIUS TO HAVE THOSE EXPELLED (Demetrius's soldiers) WHO WERE IN THE CITADEL IN JERUSALEM — who occupied the citadel of Zion. From this it is clear that Jonathan had not yet captured the citadel of Zion; indeed he had lifted its siege. Yet Demetrius conceded, or rather promised, to hand over the citadel to Jonathan, if he would send his soldiers to protect him. For his subjects, the Antiochenes, had risen against him to the number of 120 thousand, of whom the three thousand Jewish soldiers sent by Jonathan killed a hundred thousand, and delivered Demetrius, as follows. Great was this bravery, fame, and glory of the Jews.




Verse 46: The King Fled To The Court


46. THE COURT — namely the palace, or the citadel to which Demetrius had fled.




Verse 53: And He Broke All His Promises


53. And he broke all his promises — that is, Demetrius, seeing, or rather thinking, that he and his possessions were safe, betrayed the pledge given to Jonathan, and began to harass and persecute him. Great was this ingratitude and treachery of Demetrius, on account of which shortly afterward he was defeated in battle by Tryphon, the tutor of Antiochus, and expelled from the kingdom, since he had been deserted by Jonathan and the Jews, and indeed was routed and cut down by them, as is said in verse 56. For Antiochus entered into a treaty with Jonathan against Demetrius, and honored him with great distinctions. Therefore the Syrian soldiers who had been dismissed by Demetrius went over to Jonathan, and with these troops Jonathan captured Ascalon, Gaza and other cities.




Verse 56: And Tryphon Took The Elephants


56. And Tryphon took the elephants — namely the elephants which Demetrius had led out into battle along with the rest of his war machines, and thus stripped him of his camp, AND CAPTURED ANTIOCH, the royal city and capital of the kingdom. He did this with the help of Jonathan, whom he accordingly honored with great distinctions, and with the help of the Syrian army, which, having been dismissed by Demetrius, had gone over to Antiochus his rival. Jonathan, continuing to fight for Antiochus, aided by his Syrian army, captured Ascalon, Gaza and other cities.




Verse 58: He Gave Him Permission To Drink From Gold


58. HE GAVE HIM PERMISSION TO DRINK FROM GOLD — namely from a golden cup, goblet, bowl, or chalice. For the kings of Persia and Asia wished gold to be their exclusive prerogative. Whence Xenophon, in book I of the Expedition of Cyrus, says that it was considered a great favor from the king of Persia if through him anyone was permitted to wear a golden torque on his neck, golden bracelets, or a golden short sword: the same is taught again in book I of the Cyropaedia. Procopius, in book I of the Persian War, says that no one was permitted to use a golden ring, or brooch, or belt, except by the king's permission. Hence also in Esther chapter 6, it was granted to Mordecai by King Ahasuerus to wear a golden torque. Balshazzar promised the same in Daniel chapter 5, to whoever should interpret the writing on the wall, and in III Esdras chapter 3, it is said that by King Darius whoever's speech should be wisest would be permitted to be clothed in purple, to drink from gold, to sleep on gold, to have a chariot with a golden bridle, and to wear a golden torque.




Verse 60: He Marched Through The Cities Across The River


60. HE MARCHED THROUGH THE CITIES ACROSS THE RIVER (of Judea, that is, across the Jordan). 62. AND HE MARCHED THROUGH THE REGION (Jonathan, like a victor and triumphant conqueror, subjugating everything for himself and Antiochus, and taking it away from Demetrius) AS FAR AS DAMASCUS. — For this is what 'he marched through' signifies, as I explained at Zechariah, verse 11.




Verse 63: The Princes Of Demetrius Rebel At Kedesh


63. AND JONATHAN HEARD THAT THE PRINCES OF DEMETRIUS HAD REBELLED AT KEDESH, WHICH IS IN GALILEE (namely that the supporters of Demetrius were inciting the inhabitants of Kedesh and the Galileans to rebel against Jonathan and to subject themselves to Demetrius. They did this with the plan of calling Jonathan back from Syria and Damascus, where he was subjugating everything for himself and Antiochus, into Galilee, lest while pursuing foreign affairs abroad he should lose his own possessions at home), WISHING TO REMOVE HIM FROM THE AFFAIRS OF THE KINGDOM — namely so that he would not manage and promote the affairs of the kingdom of Syria on behalf of Antiochus, but would guard his own interests in Galilee. Whence Josephus: 'When they wished,' he says, 'to draw Jonathan away from Syria, to bring aid to the Galileans who were people under his jurisdiction.'

Note that 'to rebel' (prævaricari) in Scripture means to revolt and to incite rebellion: for this is the Hebrew marad. Thus in 2 Kings 1:1, the king and people of Moab are said to have 'rebelled' against the king of Israel, that is, to have revolted against him to whom they had previously been subject, and to have refused him the customary tribute. Salianus, however, thinks that instead of 'they rebelled' one should read 'they prepared themselves': for this is what the Greek parestēsan means, that is, 'they stood ready'; but it seems our translator read parebēsisan, or parebēsan, that is, 'they rebelled.'




Verse 64: And He Went To Meet Them


64. And he went to meet them (Jonathan, and fought with them, as is said in verse 62); BUT HE LEFT HIS BROTHER WITHIN THE PROVINCE — namely within Judea, to protect it; Simon then captured Bethsura, which was a notable fortress near Jerusalem, verse 66.




Verse 67: Jonathan Drew Near To The Waters Of Gennesaret


67. AND JONATHAN AND HIS CAMP DREW NEAR TO THE WATERS OF GENNESARET — namely to the lake of Gennesaret, which is also called the Sea of Galilee or the Sea of Tiberias.




Verse 68: The Camp Of The Foreigners


68. And behold, the camp of the foreigners (the enemy supporters of Demetrius who were inciting the inhabitants of Kedesh to rebel against Jonathan, verse 63) came to meet them in THE PLAIN — Greek: into the plain.




Verse 70: And Those Who Were On Jonathan's Side Fled


70. AND THOSE WHO WERE ON JONATHAN'S SIDE FLED — since they were surrounded by the enemy emerging from ambushes which they had not foreseen; terrified by these, they fled, fearing they would be caught in the middle and slaughtered, says Josephus. AND NO ONE WAS LEFT OF THEM EXCEPT MATTATHIAS THE SON OF ABSALOM, AND JUDAS THE SON OF CALPHI, COMMANDER (Greek 'commanders': for both were leaders) OF THE ARMY — understand this as meaning they remained with some of their more noble and devoted close followers: whence Josephus says that 50 soldiers remained with them, who, he says, taking courage from desperation, charged the enemy's front line with such force that the terrified enemy gave way to them as if to madmen. For how could two men alone have withstood the entire force of the enemy? So Serarius.




Verse 71: And Jonathan Tore His Garments And Put Earth Upon His Head


71. AND JONATHAN TORE HIS GARMENTS AND PUT EARTH UPON HIS HEAD — he sprinkled dust on his head as a sign of grief and repentance; and so, pierced to the heart, he humbly prayed to God to bring His customary aid in such a desperate and seemingly hopeless situation. Wherefore, charging into the enemy like a lion with his few men, he struck them down and routed them. Seeing this, his companions returned to him from their flight, pursued the enemy, and killed three thousand of them.

St. Ambrose praises, in book I of the Offices, chapter 41, Jonathan's spirit and bravery, because he alone restored a losing battle line and recovered a lost victory. 'Jonathan,' he says, 'fighting with a small band against the royal armies, deserted by his own men and left with only two, renewed the battle, turned back the enemy, and recalled his fleeing men to share in the triumph.'

Learn here morally how much a commander's steadfastness and magnanimity avails in wars and difficult affairs, so much so that he makes his soldiers, already defeated, into victors. Whence the saying: An army of deer led by a lion is stronger than an army of lions led by a deer. For as Vegetius says in book III, On Military Matters, chapter 25: 'If part of the army has fled, one should by no means despair, since in such a crisis, a commander's steadfastness can claim the entire victory for himself. This has happened in innumerable battles, and those who did not despair have been counted among the victors. For in a similar situation, he who is not broken by adversity is considered the braver. Let him therefore first seize the spoils from the slain enemy, and as they say, gather the field; let him be the first to seem to exult with shouts and trumpets. This confidence will terrify the enemy, and will double the confidence of his own men, as though he had departed victorious from every quarter.'

Julius Frontinus gives examples in book II of the Stratagems, chapter 8: 'Furius Agrippa,' he says, 'the consul, when his wing was giving way, snatched the military standard from the standard-bearer and hurled it at the enemy Hernici and Aequi: by this action his battle line was restored. For the Romans applied themselves with the utmost eagerness to recover the standard. T. Quintius Capitolinus the Consul threw the standard at the enemy Falisci, and ordered the soldiers to recover it. M. Furius Camillus, Military Tribune with consular power, when the army was hesitating, seized a standard-bearer by the hand and dragged him toward the enemy Volsci and Latins; the rest were ashamed not to follow. Salvius Pelignus did the same in the Persian war. Q. Furius, meeting his retreating army, declared that he would not receive anyone back into the camp unless he was a victor, and leading them back into battle he gained the victory. Scipio at Numantia, when he saw his army retreating, announced that whoever returned to the camp would be treated as an enemy.'

And immediately, adding greater examples, he continues: 'M. Attilius the consul in the Samnite war, when soldiers were fleeing from the battle line into the camp, arrayed his own line against them, declaring that they would have to fight him and his loyal citizens unless they preferred to fight the enemy; by this means he led them all back into the battle line. L. Sulla, when his legions were already giving way before the Mithridatic army under the command of Archelaus, drew his sword and rushed to the front line, and calling out to the soldiers said: If anyone asks where they left their general, let them answer that he was fighting in Boeotia — shamed by this, they all followed him. Julius Caesar at Munda, when his men were falling back, ordered his horse to be led out of his sight, and sprang on foot into the front line: the soldiers, ashamed to abandon their general, renewed the battle.'
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Synopsis of the Chapter


God promises twenty-eight blessings to the Jews, if they keep His laws. Secondly, at verse 14, He threatens them with as many and more curses, if they do not keep them.




Vulgate Text: Leviticus 26:1-45


1. I am the Lord your God: You shall not make for yourselves an idol or a graven image, nor shall you erect pillars, nor shall you set up a notable stone in your land to worship it: for I am the Lord your God. 2. Keep My sabbaths, and reverence My Sanctuary. I am the Lord. 3. If you walk in My precepts, and keep My commandments, and do them; 4. I will give you rains in their seasons, and the earth shall bring forth its produce, and the trees shall be filled with fruit. 5. The threshing of the harvest shall overtake the vintage, and the vintage shall occupy the sowing time; and you shall eat your bread to the full, and shall dwell without fear in your land. 6. I will give peace in your borders: you shall sleep, and there shall be none to terrify you. I will remove evil beasts, and the sword shall not pass through your borders. 7. You shall pursue your enemies, and they shall fall before you; 8. five of you shall pursue a hundred strangers, and a hundred of you, ten thousand: your enemies shall fall by the sword in your sight. 9. I will look upon you, and make you increase; you shall be multiplied, and I will establish My covenant with you. 10. You shall eat the oldest of the old store, and shall cast out the old when the new comes upon you. 11. I will set My tabernacle in the midst of you, and My soul shall not reject you. 12. I will walk among you, and will be your God, and you shall be My people. 13. I am the Lord your God, who brought you out of the land of the Egyptians, that you should not serve them, and who broke the chains of your necks, that you might walk upright.


14. But if you will not hear Me, nor do all My commandments, 15. if you despise My laws, and contemn My judgments, so as not to do those things which I have established, and to bring My covenant to nothing: 16. I also will do these things to you: I will quickly visit you with poverty, and burning heat, which shall consume your eyes, and waste your lives. You shall sow your seed in vain, for it shall be devoured by enemies. 17. I will set My face against you, and you shall fall before your enemies, and shall be subjected to those who hate you; you shall flee, when no one pursues. 18. But if not even so you will obey Me, I will add sevenfold chastisements for your sins, 19. and I will break the pride of your hardness. And I will give you a heaven above like iron, and an earth of brass. 20. Your labor shall be consumed in vain; the earth shall not bring forth its produce, nor shall the trees yield their fruit. 21. If you walk contrary to Me, and will not hear Me, I will add plagues upon you sevenfold for your sins. 22. And I will send in upon you the beasts of the field, which shall consume you and your cattle, and shall reduce all things to fewness, and your ways shall become desolate. 23. But if not even so you will receive discipline, but walk contrary to Me: 24. I also will walk contrary to you, and will strike you seven times for your sins. 25. And I will bring upon you the sword that shall avenge My covenant. And when you shall flee into the cities, I will send pestilence in the midst of you, and you shall be delivered into the hands of enemies, 26. after I shall have broken the staff of your bread: so that ten women shall bake bread in one oven, and give it out by weight: and you shall eat, and shall not be filled. 27. But if not even by these things you will hear Me, but will walk against Me; 28. I also will walk against you in contrary fury, and I will chastise you with seven plagues for your sins, 29. so that you shall eat the flesh of your sons and your daughters. 30. I will destroy your high places, and break your idols. You shall fall among the ruins of your idols, and My soul shall abhor you, 31. insomuch that I will bring your cities into desolation, and will make your Sanctuaries desert, nor will I receive any more your sweet odors.


32. And I will destroy your land, and your enemies shall be astonished at it, when they shall be its inhabitants. 33. And I will scatter you among the Nations, and I will draw out the sword after you, and your land shall be desert, and your cities destroyed. 34. Then shall the land enjoy its sabbaths all the days of its desolation: when you shall be 35. in the land of the enemy, it shall rest, and shall repose in the sabbaths of its desolation, because it did not rest in your sabbaths when you dwelt in it. 36. And as for those of you who shall remain, I will give terror into their hearts in the regions of their enemies; the sound of a flying leaf shall terrify them, and they shall flee as from the sword; they shall fall, with no one pursuing, 37. and they shall fall each upon his brother, as if fleeing from war; none of you shall dare to resist the enemies. 38. You shall perish among the nations, and the land of your enemies shall consume you. 39. And if any of these shall remain, they shall waste away in their iniquities, in the land of their enemies, and they shall be afflicted for the sins of their fathers and their own: 40. until they confess their iniquities and those of their ancestors, by which they have transgressed against Me, and walked contrary to Me. 41. I therefore also will walk against them, and bring them into the land of their enemies, until their uncircumcised mind be ashamed: then shall they pray for their impieties. 42. And I will remember My covenant which I made with Jacob, and Isaac, and Abraham. I will remember also the land, 43. which, when it shall be left by them, shall enjoy its sabbaths, enduring solitude on their account. But they themselves shall pray for their sins, because they cast off My judgments, and despised My laws. 44. And yet even when they were in the land of their enemies, I did not utterly cast them off, nor so despise them that they should be consumed, and I should make void My covenant with them. For I am the Lord their God, 45. and I will remember My former covenant, when I brought them out of the land of Egypt in the sight of the Nations, that I might be their God. I am the Lord. These are the judgments and precepts and laws, which the Lord gave between Himself and the children of Israel on Mount Sinai by the hand of Moses.




Verse 1: You Shall Not Make for Yourselves an Idol


1. YOU SHALL NOT MAKE FOR YOURSELVES AN IDOL. -- For "idol," the Hebrew is אלילים elilim, that is, "little gods," about which I spoke at chapter 19, verse 4; and likewise by "graven image" understand a graven image not of a legitimate image, but of an idol.


NOR PILLARS, -- In Hebrew, nor a statue, that is, of some idol, or that you might worship that statue. So Radulphus.


NOR A NOTABLE STONE. -- In Hebrew, nor a stone of painting or engraving, that is, a painted or engraved stone, namely with the insignia of some idol. The Septuagint, and from them Tertullian, translate, nor a stone of a mark, that is, nor a prominent stone, which you might constantly gaze upon and observe as a mark, for the purpose of worshipping an idol upon it. The Chaldean translates, nor a stone of worship; for this will be the end and use of this stone: perhaps also the Chaldean for משכית maschit with caph, that is, of painting, read משחית maschit with chet, that is, of worship, from the root שחח, that is, he bowed himself down, and by bowing worshipped: whence there also follows: "That you may worship it;" in Hebrew it is, that you may worship toward it, or before it, or that you may bow yourselves to it. So also the Septuagint; Vatablus however and the Chaldean translate, that you may worship upon it, as if to say: So that leaning or reclining upon this stone, you may worship the idol placed upon it.




Verse 2: Reverence My Sanctuary


2. REVERENCE MY SANCTUARY. -- In Hebrew, fear and reverence my sanctuary, that is, hold and venerate my tabernacle and temple with reverence.




Verse 3: If You Walk in My Precepts


3. IF YOU WALK IN MY PRECEPTS, etc., I WILL GIVE YOU RAINS. -- Note: From this verse 3 to verse 43, God promises and assigns 29 (Hesychius counts 30) blessings and good things to come to those who keep the laws of God; for you will find that many in the Septuagint version, if you distinguish one from another by the conjunction, and count all the copulas "and," although in the Hebrew and in the Latin version there are only 28.


The first blessing therefore is: "I will give you rains in their seasons;" the second: "The earth shall bring forth its seed;" the third: "The trees shall be filled with fruit," and so on in order.


Plutarch reports in the Banquet of the Seven Sages that they asked among themselves: "What house is the best, what family the most blessed? The first, he says, Solon answered: That in which nothing has been unjustly acquired, and in which there is no room for distrust in preserving it, or for regret in spending it. The second, Bias said: That in which the master of his own accord behaves at home as the law compels him to behave abroad. The third Thales: That, he said, in which the most leisure is granted to the master. The fourth, Cleobulus: That in which there are more who love than who fear the master. The sixth, Pittacus: That in which neither superfluous things are sought, nor necessary things are lacking. The seventh, Chilon: That which is like a city in which a wise king rules."


These are true, but truer still is Moses here: "That family is the most blessed which hearkens to God, and therefore is blessed by Him on every side."




Verse 5: The Threshing Shall Overtake the Vintage


5. THE THRESHING OF THE HARVEST SHALL OVERTAKE THE VINTAGE, AND THE VINTAGE SHALL OCCUPY THE SOWING TIME, -- that is to say: So great will be your abundance of grain and wine, that before you have finished the threshing, the vintage will begin; the vintage in turn will be so great, that you will not finish it before the time for sowing arrives; indeed, it will also occupy the time for sowing: a similar expression is found in Amos 9:43.


Tropologically Radulphus says: Every good action, he says, is as much a harvest as a seed, because the joy which our mind conceives from labors already performed germinates the desire for new ones, so that as the seed of action is multiplied, the harvest of recompense is also multiplied. See him, as also Hesychius, who explains these temporal blessings spiritually, so that what follows: "You shall sleep, and there shall be none to terrify you," means: When you die (for the death of the Saints is only a sleep, on account of the hope of resurrection), neither demon nor conscience shall terrify you, because you will be conscious of nothing for which you should be terrified. Thus rain is the outpouring of the Holy Spirit and His grace.




Verse 6: The Sword Shall Not Pass Through Your Borders


6. THE SWORD (of the enemy) SHALL NOT PASS THROUGH YOUR BORDERS, -- you shall fear neither enemies nor wars.




Verse 8: Five of You Shall Pursue a Hundred


8. Five of you shall pursue a hundred. -- So Gideon with three hundred overthrew innumerable Midianites, Judges 7:22; the Maccabees did the same.




Verse 10: You Shall Eat the Oldest of the Old Store


10. YOU SHALL EAT THE OLDEST OF THE OLD STORE. -- In Hebrew, you shall eat old that has grown old, that is to say: I will multiply you, and at the same time multiply your provisions, to such a degree that you will not be able to consume them on account of their multitude and abundance, but will be compelled to keep them for a very long time, and even to cast them out, as the sweetness and abundance of new crops comes upon you.




Verse 12: I Will Walk Among You


12. I will walk among you. -- I will take such great care of you, as if I were walking among you on every side and all around, so that no opportunity would be given to enemies to invade or oppress you, since I walk about on every side protecting you and fighting for you, as a most powerful guardian and champion.


See the commentary on 2 Corinthians 6, at the end of the chapter.




Verse 13: I Broke the Chains of Your Necks


13. I BROKE THE CHAINS OF YOUR NECKS, -- I rescued you from Egyptian slavery, that you might be free.




Verses 14, 15, and 16: The Curses for Disobedience


14, 15 and 16. BUT IF YOU WILL NOT HEAR ME, AND BRING MY COVENANT TO NOTHING (if you do not keep the agreements of the pact, if namely you do not observe My laws, which you agreed and pledged to observe).


I WILL VISIT YOU QUICKLY WITH POVERTY AND BURNING HEAT -- The Septuagint translates: I will send upon you haste (trembling and flight), and want, and the scab, and jaundice; for the Hebrew word קדחת kaddachat means jaundice or the royal disease, which arises from inflammation, and especially attacks the eyes, says Hesychius. The Chaldean translates: I will visit you with disturbance, want, and burning heat that darken the eyes and cause the soul to expire; Vatablus: I will visit you with terror, wasting or consumption, and burning fever, which consume the eyes and cause the spirit to waste away.


Note: just as in verse 3 God promised twenty-nine blessings to those who keep His laws, so here He threatens those who do not keep them with as many and more and graver curses and evils.


For Cicero says admirably, in book 5 of On the Nature of the Gods: "As neither a house, he says, nor a commonwealth would seem to have been established by any plan or discipline, if in it there were no rewards for right deeds, nor punishments for sins: so surely there is no divine governance of the world over men, if in it there is no distinction between good and evil."


Socrates, when asked "what city could be rightly governed," answered: "That in which the good are invited by rewards, and the unjust pay penalties."


Lysander, when asked "what commonwealth he most approved," replied: "That in which suitable things are rendered to brave men and to cowardly ones alike." So Plutarch in the Laconian Apophthegms.


Xenophon in his Economics says that animals are brought to obedience by two things, namely by enticement, if the animal is of a nobler sort, like a horse; and by blows, if it is more stubborn or duller, like a donkey. Thus men who are hard and base must be driven to duty by punishments, the generous by rewards. "For there is nothing, says Livy, Decade 1, book 4, that men will not undertake, if great rewards are set before those who attempt great things."


Moreover these punishments are severe, just as the rewards are, both because they are proposed by God, and because they are enacted for the hard-hearted Jews. "For light punishments, as Dionysius of Halicarnassus says, book 2, cannot restrain the madness of youth and the ferocity of character, nor lead back to temperance those who despise honorable things."


Finally Theophrastus, when asked "what preserves human life," replied: "Beneficence, honor, and punishment."


And Lycurgus used to say that "a commonwealth is held together by two things, reward and punishment."


Solon said the same; for just as from the viper, the crocodile, and other most noxious beasts, physicians prepare remedies effective against poisons and diseases: so punishment of the guilty either deters or restrains many from crimes.


SHALL CONSUME YOUR SOULS, -- that is, your lives.




Verse 19: The Pride of Your Hardness


19. THE PRIDE OF YOUR HARDNESS, -- your proud stubbornness.




I Will Give You a Heaven Like Iron


I WILL GIVE YOU A HEAVEN ABOVE LIKE IRON, AND AN EARTH OF BRASS, -- that is to say: I will close heaven to you, that is, the clouds, so that it may be hard like iron, and deny its benefit to your lands, and not rain upon them. I will also make the earth brazen, so that it will no more receive seeds and heavenly influences than brass does; and thus it will yield you either no fruits at all, or few and scanty ones. St. Ambrose beautifully applies this thought in epistle 5 to Romulus.




Verse 21: If You Walk Contrary to Me


21. IF YOU WALK CONTRARY TO ME, -- if you are adverse and disobedient to Me; it is a catachresis; the Septuagint translates: If you walk against Me crookedly: the Chaldean: If you walk before Me in hardness. Vatablus translates: If you walk with Me by chance, that is, if you say that the evils which I send upon you happen by chance. For the Hebrew קרי keri, that is, encounter, signifies both what is adverse and what is accidental; whence the following words can also be translated: I also will walk with you by chance, as if to say: I will no longer care for you; I will deal with you in such a way that all your affairs will seem to happen by chance. If you think that I do not care for mortal things, I will not care for your affairs; I will leave you to the wheel of fortune, that you may be turned with it, and be the sport of lot and chance.




Verse 24: I Will Walk Against You as an Adversary


24. I ALSO WILL WALK AGAINST YOU AS AN ADVERSARY, -- as an enemy invading, punishing, and slaughtering you.


I WILL STRIKE YOU SEVEN TIMES, -- I will strike you with a full, complete, and manifold plague. For the number seven is a symbol of perfection and multitude.




Verse 26: After I Shall Have Broken the Staff of Your Bread


26. AFTER I SHALL HAVE BROKEN THE STAFF OF YOUR BREAD, -- that is to say: After I shall have sent famine upon you, which will compel you to surrender to the besieging enemy, as happened in both destructions of Jerusalem, namely that accomplished by the Babylonians and that by the Romans.


Note: bread is called a staff, because it is the support of life, and human life leans upon it as upon a staff. A similar expression is found in Psalm 104:16; Isaiah 3:1, where instead of "strength of bread," the Hebrew has "staff of bread."


AND THEY SHALL GIVE THEM OUT BY WEIGHT, -- that is to say: They will weigh out and distribute bread to you by weight, and you will not eat as much as you wish, or as much as hunger demands.




Verse 28: With Seven Plagues


28. With seven plagues, -- with many other plagues. For thus this expression is understood in verses 21, 24, and elsewhere.




Verse 30: I Will Destroy Your High Places


30. I WILL DESTROY YOUR HIGH PLACES. -- "High places" are the name given to the temples of idols, which the Jews built in elevated places, according to the rite of the Gentiles.


AND I WILL BREAK YOUR IDOLS. -- In Hebrew, for "idols" the word is חמנים hammonim, as if you were to say "solar images" or "images of the sun"; for the sun is called חמה chamma or hamma, from its heat; for חמם hamam means to be hot: whence the Punic Hammon is Jupiter Hammonius, to whom there was a famous temple in Africa, renowned for its image of the sun, as Macrobius attests, in book 1 of the Saturnalia, chapter 21. But here and elsewhere hammonim is taken by synecdoche for any image or idol whatsoever: nevertheless God here especially has regard to Jupiter Hammonius, whom the Jews had seen worshipped, and indeed had themselves worshipped in Egypt, and He forbids them to worship him or similar gods henceforth.




Verse 31: I Will Make Your Sanctuaries Desolate


31. I WILL MAKE YOUR SANCTUARIES DESOLATE, -- whether those which you dedicated to idols, or that which you dedicated to Me, namely My tabernacle or temple.


NOR WILL I RECEIVE ANY MORE YOUR SWEET ODOR, -- the sacrifice of offerings and the burning of your incense, formerly most sweet and most pleasing to Me, will no longer please Me.




Verse 34: Then Shall the Land Enjoy Its Sabbaths


34. THEN SHALL THE LAND ENJOY ITS SABBATHS, -- that is to say: Then your land shall enjoy its rest, when you who have vexed and contaminated it are expelled from it, and are carried away into the land of your enemies: for then the land will metaphorically rejoice in this rest, partly for itself and its liberation, partly for God its avenger, just as before it was grieved at being inhabited and polluted by such impious men, and therefore, as it were, vomited you out. See the commentary at chapter 18, verses 24 and 28.




Verse 35: It Shall Rest in the Sabbaths of Its Solitude


35. AND IT SHALL REST IN THE SABBATHS OF ITS SOLITUDE, BECAUSE IT DID NOT REST IN YOUR SABBATHS, -- that is to say: Because you took away from it the rest of the seventh year, out of greed and desire for crops, and thus transgressed My law: for this reason God will expel you from this land, and thus to the land, left as it were alone, He will restore its sabbath, that is, its rest due to it from My law.




Verse 36: The Sound of a Flying Leaf Shall Terrify Them


36. I WILL GIVE TERROR INTO THEIR HEARTS, etc., THE SOUND OF A FLYING LEAF SHALL TERRIFY THEM. -- This fear is both the companion and the punishment of a bad conscience, just as conversely a good conscience is fearless in all things. God struck this fear into the Jews under Titus, and often at other times; likewise into the Egyptians in the three days of darkness, as I noted at Exodus 10:23; likewise into Cain, Genesis 4:14.


"No punishment, says Isidore, in book 2 of the Soliloquies, is heavier than the punishment of conscience. If you wish never to be sad, live well. A secure mind bears sadness lightly. A good life always has joy, but the conscience of the guilty is always in punishment; never is the guilty mind at ease: for the mind of an evil conscience is driven round by its own goads." Lucan, book 1:


-- All the shades in Caesar;

All the swords that Pharsalia saw,

Or the avenging day shall see, with the senate urging,

Press upon him that night; the infernal monsters scourge him.

Alas, how much punishment does a guilty mind bestow upon the wretch!


Statius, book 3 of the Thebaid:


-- They keep watch upon the mind, and anxieties

Exact the punishment of crime committed; then fear,

The worst prophet in doubtful times, turns over many things.


Euripides in the Orestes:

O wretched Orestes, what disease destroys you? Orestes:

Conscience: for I am conscious to myself of evil deeds committed.


Menander:

For all mortals, conscience is God.


Pythagoras used to say that no one is so bold that a bad conscience does not make him the most timid; for it is stirred and shudders at every wind.


Plutarch, in his book On Tranquility of Mind: "A criminal conscience, like an ulcer in the body, leaves in the soul a repentance that constantly stabs and plucks."


Seneca, epistle 97: "The evils of crimes are scourged by conscience, which has the greatest amount of torments; because perpetual anxiety presses upon it and strikes it, since it cannot trust the guarantors of its security."


Isocrates used to say, "you should by no means hope, if you have done something shameful, that it will remain hidden. For even if you escape the notice of others, yet you yourself will be conscious of the evil."


Epictetus: "Parents hand us as children over to a tutor; but God hands us, now grown men, over to our inborn conscience as guardian."


Nero, after killing his mother, confessed that he was haunted by her apparition, by the lashes of the Furies, and by burning torches. So Dio in his account of Nero.


St. Basil, cited by Antonius in the Melissa, page 1, sermon 16: "As shadows follow bodies, so sins follow souls, and present manifest images of their crimes."


St. Chrysostom, homily 22, On the Repulse of Wickedness: "Just as those who inhabit prison, awaiting capital punishment and death, even if they enjoy pleasures in abundance, lead a life that is most troubled and anxious; so it is with those who are troubled by a wicked conscience." For conscience is a thousand witnesses. "This is the worm that shall not die," constantly gnawing the conscience, Isaiah 66:24.


On the contrary, a good conscience begets confidence and exultation.


Plutarch in his Moralia: "As nepenthes, the herb praised by Homer, added to cups, dispels all the sadness of the feast: so a good mind implanted in us abolishes all the anxiety of life."


Bias, when asked "what thing is free from fear," replied: "A good conscience."


Periander, when asked "what is the greatest thing in the mind," answered: "A good mind in a human body."


The same man, when asked "what is freedom," said: "An upright conscience."


Socrates, when asked "who live in tranquility," said: "Those who are conscious to themselves of no absurdity."


Finally Hugh of St. Victor, book 2 of On the Soul, chapter 6: "A tranquil conscience is one that is sweet to all, burdensome to none; using a friend for kindness, an enemy for patience, everyone for benevolence, those it can for beneficence: to which God imputes neither its own sins, because it did not commit them; nor others' sins, because it did not approve them; nor negligence, because it did not remain silent; nor pride, because it remained in unity."


And again: "A good conscience is the title-deed of religion, the temple of Solomon, a field of blessing, a garden of delights, a golden couch, the joy of angels, the ark of the covenant, the treasury of a king, the court of God, the dwelling-place of the Holy Spirit, a sealed and closed book, to be opened on the day of judgment."




Verse 39: They Shall Waste Away in Their Iniquities


39. THEY SHALL WASTE AWAY IN THEIR INIQUITIES, -- that is to say: On account of their sins they shall be gradually consumed by wasting, together with them. So the Hebrew. The Jews actually experienced these punishments in the Babylonian captivity and in the destruction brought upon them by the Romans, and specifically that of verse 29: "You shall eat the flesh of your sons and your daughters," as is clear from Jeremiah 19:9: "I will feed them, He says, with the flesh of their sons, and with the flesh of their daughters, and everyone shall eat the flesh of his friend in the siege."




Verse 41: Until Their Uncircumcised Mind Be Ashamed


41. UNTIL THEIR UNCIRCUMCISED MIND BE ASHAMED, -- In Hebrew, until their uncircumcised heart be humbled, that is, their wicked heart, luxuriating and full of vain, superfluous, and perverse thoughts. For by circumcision the Jews became holy and clean; but those having the foreskin and the uncircumcised were considered profane, Gentile, and unclean. Whence the name of foreskin and uncircumcised is transferred metaphorically to other things, and signifies unclean, unpolished, unfit, rough, hard, and intractable. Thus in chapter 19, verse 23, the first fruits of trees are called uncircumcised, that is, unclean and unfit for eating. Thus here the heart is called uncircumcised, that is, unclean, and not cut away from its crimes, not purged; but hardened by them and intractable. Thus in Exodus 6:13, Moses says that he is uncircumcised of lips, that is, unpolished and inelegant in speaking. Thus the ears of rebels are called uncircumcised, that is, hard and unfit for hearing, because they stop them up so as not to hear, Jeremiah 6:10, Acts 7:51.




Then They Shall Pray for Their Impieties


THEN THEY SHALL PRAY FOR THEIR IMPIETIES. -- The translator correctly renders "they shall pray," if you point the Hebrew differently and read ירצו iartsu in the active hiphil conjugation, not iirtsu in the qal, as the Hebrews now point and read: for iartsu means "they shall make pleasing," or "they shall cause to be pleased"; while iirtsu means "they shall be pleased"; whence the Chaldean, reading iartsu, translates, "then they shall make satisfaction for their iniquities"; for the preposition בעד bead, that is, "for," is understood in the Hebrew in the usual way. The Septuagint read iirtsu: for they translate tote eudokesousin tas hamartias auton, "then they shall be pleased with their sins," that is, the punishments which they shall suffer for their sins, they will accept placidly and humbly, as penitents. So Hesychius and Vatablus. The word eudokesousin could also be taken by antiphrasis and ironically, as if to say: Then their sins will displease them, then they will hold them in hatred and abomination.




Verse 43: The Land Shall Enjoy Its Sabbaths


43. THE LAND SHALL ENJOY ITS SABBATHS, -- that is: Then the land shall enjoy its rest; see what was said at verse 34.




Verse 44: I Did Not Utterly Reject Them


44. AND YET WHEN THEY WERE IN A HOSTILE LAND, I DID NOT UTTERLY REJECT THEM, NOR DID I SO DESPISE THEM. -- These past tenses are to be taken as futures in the prophetic manner: "when they were," that is, when they shall be; "I did not reject, nor did I despise," that is, I shall not reject, nor shall I despise. For throughout this entire chapter there is a continuous prophecy and threat regarding the future. So says Vatablus.


At this point the Jews exult wonderfully, promising themselves liberation from the long servitude by which they are oppressed. And because the first word of this period is אַף aph, that is, "yet," but aph in German means "ape": hence they call this period the golden ape, and whenever they read it in their synagogues, they exult and rejoice wonderfully. Hence Emperor Frederick III used to say that the Jews have in their Bibles an ape which they ought rightly to write in golden letters. Thus these wretched people nourish themselves on a vain and erroneous hope. For Moses speaks during the time of the endurance of the Law and of Judaism: but now the Law and Judaism have been abolished through Christ, and the republic and Synagogue of the Jews have been overthrown by the Romans.




Verse 45: I Will Remember My Former Covenant


45. I WILL REMEMBER MY FORMER COVENANT, -- because although that covenant entered into by God with the Hebrews is still recent, having been sanctioned the previous year at Sinai, yet to the future generations who sin, of whom I speak, it will be ancient.




These Are the Judgments, Precepts, and Laws


THESE ARE THE JUDGMENTS (the just threats and punishments which God will inflict by just judgment on those who violate His laws) AND PRECEPTS AND LAWS, -- that is, covenants, says the Chaldean. For the condition of the covenants entered into by the Jews with God consisted in the laws. Whence it follows: "Which the Lord gave between Himself and the children of Israel." And thus we shall here distinguish the laws from the precepts.


Secondly, this can be explained thus, as though this verse were an epilogue and general summary of Leviticus and of all the laws given both in Leviticus and by God. For the Hebrew reads thus: These are the statutes (that is, ceremonial precepts), and judgments (that is, judicial precepts), and laws or decrees (namely, moral and natural ones, such as those of the Decalogue), which the Lord gave between Himself and between the children of Israel, on Mount Sinai by the hand of Moses.


WHICH THE LORD GAVE BETWEEN HIMSELF AND THE CHILDREN OF ISRAEL ON MOUNT SINAI, -- that is, while the Israelites were encamped at Mount Sinai, to ratify the covenant between Himself and between them; for these laws were not given to Moses on Mount Sinai itself (as the Decalogue was given on this mountain, Exodus 19 and 20), but in the tabernacle, as is clear from the beginning of this book. Therefore every law, or nearly every one, was given to Moses at Sinai, namely at the foot of Mount Sinai; for those enumerated here and there in Numbers and Deuteronomy are either explanations or additions to laws already heard, and were given at the same time as the laws already heard. Moreover, all these things were done and said at the beginning of the second year after the departure of the Hebrews from Egypt, as I said in the introduction.




By the Hand of Moses


BY THE HAND OF MOSES, -- through Moses.


From this chapter it is clear how truly the Psalmist said, Psalm 118: "You have commanded Your commandments to be kept exceedingly." In Hebrew מְאֹד meod, that is, "greatly," namely with the utmost diligence, zeal, and care. And this for six reasons: first, because God promises to those who keep them exceedingly great rewards here; second, because He threatens those who violate them with exceedingly bitter punishments; third, because God, who commands them, is to be worshipped, feared, and observed exceedingly; fourth, because He wills that all dangers and death itself be undergone, lest even one of His commandments be broken and a sin be committed; fifth, because He wills that all be observed, so that you violate not even one, even the least: here even a hair casts a shadow, as the saying goes; sixth, because throughout one's entire life, from childhood and the use of reason until death, He commands them to be kept. Truly, says St. Augustine, great, O Lord, is Your wisdom and love, who compel us to the love of You and to our own good; for unless we do this, You threaten us with hell; if we do it, You promise us immense and eternal crowns.
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Synopsis of the Chapter

Paul begs the Thessalonians to pray for the course of the Gospel and for his deliverance from importunate and evil men, professes confidence that the Lord is faithful to strengthen them and keep them from evil, and directs their hearts to the charity of God and the patience of Christ. He charges them to withdraw from every brother who walks disorderly and not according to the tradition received from him, sets before them his own labor night and day with his own hands at tent-making lest he be burdensome to any, ordains the rule that he who will not work, neither let him eat, rebukes the busybodies who do no work but bustle about, exhorts the rest not to grow weary in well-doing, and commands that the disorderly be marked and not kept company with, that they may be ashamed, yet admonished as brothers. Finally he prays the Lord of peace to give them everlasting peace in every place, and signs the salutation with his own hand as the sign of every genuine epistle, closing with the grace of our Lord Jesus Christ. Lapide unfolds throughout a moral treatise on the evil of idleness, drawn from the condition of man, the example of creatures, the law and will of God, the merit and reward to come, and the dire effects of leisure illustrated by the falls of David, Samson, Solomon, and Sodom.




Vulgate Text: 2 Thessalonians 3:1-18

1. For the rest, brethren, pray for us, that the word of God may run, and may be glorified, even as among you; 2. and that we may be delivered from importunate and evil men: for all men have not faith. 3. But God is faithful, who will strengthen you and keep you from evil. 4. And we have confidence concerning you in the Lord, that the things which we command, you both do, and will do. 5. And the Lord direct your hearts in the charity of God, and the patience of Christ. 6. And we charge you, brethren, in the name of our Lord Jesus Christ, that you withdraw yourselves from every brother walking disorderly, and not according to the tradition which they have received of us. 7. For yourselves know how you ought to imitate us: for we were not disorderly among you; 8. neither did we eat any man's bread for nothing, but in labor and in toil we worked night and day, lest we should be burdensome to any of you. 9. Not as if we had not power: but that we might give ourselves a pattern unto you, to imitate us. 10. For also when we were with you, this we declared to you: that, if any man will not work, neither let him eat. 11. For we have heard there are some among you who walk disorderly, working not at all, but curiously meddling. 12. Now we charge them that are such, and beseech them by the Lord Jesus Christ, that, working with silence, they would eat their own bread. 13. But you, brethren, be not weary in well doing. 14. And if any man obey not our word by this epistle, note that man, and do not keep company with him, that he may be ashamed: 15. yet do not esteem him as an enemy, but admonish him as a brother. 16. Now the Lord of peace Himself give you everlasting peace in every place. The Lord be with you all. 17. The salutation of Paul with my own hand; which is the sign in every epistle. So I write. 18. The grace of our Lord Jesus Christ be with you all. Amen.




Verse 2: That We May Be Delivered from Importunate and Evil Men

Lapide explains that here in Greek it is said ὁ πονηρός, that is, the evil one by antonomasia, although τοῦ πονηροῦ in the neuter gender can be taken here, so that it signifies any evil whatsoever. (This concluding note on "the evil one" stands in the epistolary manner, in which various matters are written familiarly and without connection to friends, so that one should not seek connection everywhere.)

Add that the Apostle here does not speak of heretics, who once received the faith of Christ and afterwards apostatized from it, but of unbelievers, Judaizers, and Pagans, who had never received the faith of Christ, but strove by every means to hinder and overthrow it; such was Alexander the coppersmith, as Paul himself acknowledges in II Timothy IV, 14. So Chrysostom, Theophylact, and others.

You will say: Faith is the gift of God; therefore it is not in our power, but in God's.

I respond by denying the consequence: for faith is not a gift of God in the way that prophecy, the gift of tongues, of miracles, etc., are gifts of God: for these are given to man by God alone; but faith is the gift of God in the same way as prudence, fortitude, temperance, and the other virtues; nay, all good works are said to be gifts of God, because, namely, God by His grace stirs us up and calls us to the act of faith and other virtues; yet so that He leaves us free to assent to this grace or to dissent from it; to embrace it or to reject it; to work and believe with it, or to neglect it and refuse to believe. So Theodoret and others. See the things said at I Corinthians VII, 7, where I explained how each one has his proper gift of chastity from God.




Verse 3: But God Is Faithful, Who Will Strengthen You and Keep You from Evil

3. But God is faithful, who will strengthen you and keep you from evil. — These things are to be connected with verse 12 of the preceding chapter and its last verse: for there he said that God chose them as firstfruits unto salvation, that is, the firstfruits of the faithful and of those to be saved, and prayed that God would confirm them in every good work: here however he says that God will do this, that, because He is faithful and truthful, He may confirm, perfect, and complete the work of faith and salvation which He has begun in them. So Chrysostom and Theophylact. Although it is not necessary in these epistles, since they were written in the epistolary manner (in which, namely, various matters are written familiarly and without connection to friends), to seek connection everywhere.

Will keep you from evil, — from Satan, that he himself may not prevail against you, says Chrysostom and Theophylact.




Verse 4: We Have Confidence in You in the Lord

4. We have confidence in you in the Lord, that the things which we command, you both do, and will do. — Because he had said that God is faithful, that He may perfect in them the work of faith which He had begun, lest now, supposing (says Theophylact) that the whole is of God, they themselves grow torpid and become sluggish, behold here he requires cooperation from them, as if to say: God indeed is faithful, and will do all things that are His, if you in turn do not fail the grace of God, but work together with it; and lest they proudly arrogate this cooperation to themselves, he adds: "In the Lord," that is, in the grace of the Lord, to indicate that all things depend on the Lord and the grace of God.

Finally, not content to say "you do," he adds "and will do," to signify that it is to be done continuously and to the very last breath. So Chrysostom and Theophylact.




Verse 5: May the Lord Direct Your Hearts in the Charity of God

5. May the Lord direct your hearts in the charity of God, and the patience of Christ. — In Greek εἰς ἀγάπην τοῦ Θεοῦ, καὶ εἰς τὴν ὑπομονὴν τοῦ Χριστοῦ, that is, may God direct you in the charity, or love, of God, and the patience of Christ.

Note, "may He direct," that is, may He cause you to walk on the straight path of charity and patience, that you may not stray from their footpath, nor turn aside to the right or the left; for this is the straight way to perfection, to salvation, and to heaven, if we walk in the straight path of charity and patience. Paul therefore wishes them to be directed into charity and patience, as into the straight path to salvation: for there are many things which strive to lead us away from this straight path, says Chrysostom and from him Theophylact, namely riches, vain glory, afflictions, temptations, dangers; but God, by either removing or overcoming these impediments, makes us hold to the straight way and assiduously pursue it.

Note: Every Christian who has care for his salvation ought assiduously to pray to God that He may so protect, stir up, and direct him in all things, as He knows to be expedient for his salvation: that He may lead him by those ways which have no scandal of sin, by which God foresees that the man will not fall into sin, but will go straight to heaven with unoffending foot through acts of charity and patience. This ought to be our perpetual vow and assiduous prayer, since on this hinges our salvation, namely that God may bestow on us that way, that state, that measure of helps, by which He knows us most certainly to be saved; and again, by which He knows we shall happily bring to completion the work we undertake. Happy are those who are so directed by God that they can say: "The Lord ruleth me, and nothing shall be wanting to me; He leadeth me forth as a sheep, even Joseph!" Of such a one is it said in Psalm I: "And all whatsoever he shall do, shall prosper."

AND THE PATIENCE OF CHRIST. — First, that you may imitate the patience of Christ, says Anselm. Secondly and better, "in patience," that is, unto perseverance and patient expectation of Christ, and of His glory and crown: for the Greek ὑπομονή signifies perseverance and toleration of some grievous thing under the hope and expectation of liberation or of a reward. Whence the Syriac translates: May our Lord direct your hearts in the love of God, and lamsabberanutheh, that is, in the expectation of Meschicho or Christ: namely that according to His coming to judgment, and to crown your hope, charity, and patience, you should long-sufferingly await; nor, if He delay, should you despair, but firmly believe that what He has promised He will certainly fulfill. So Chrysostom and Theophylact, who add: To the charity of God, they say, the Apostle joined patience, because this is the charity of God, and this is to love God, if for His sake you are patient in adversities and persecutions, do not stir up tumults, are not disturbed, but patiently await deliverance and the crown of glory from Christ the judge.




Verse 6: That You Withdraw Yourselves from Every Brother Walking Disorderly

6. And we charge (παραγγέλλομεν, that is, we command, says the Syriac, Chrysostom, Theophylact, Vatablus) you, brethren, in the name of our Lord Jesus Christ, — that is, by the name of the Lord Jesus Christ, that is, through Jesus Christ Himself: for "name" is put metonymically for the thing signified by the name. Thus it is often said in the Scriptures that the name of the Lord is to be hoped in or invoked, that is, that one is to hope in the Lord, to invoke the Lord. He commands therefore through Christ, that is, in the name, place, power, and authority of Christ, which he exercised as legate, vicar, and Apostle of Christ.

That you withdraw yourselves from every brother (Christian) walking (conducting himself) disorderly. — In Greek ἀτάκτως, that is, in an unsettled, disorderly, turbulent manner, which happens when someone, e.g., despising public laws and the common order, wishes to live according to his own judgment and disordered, unsettled fancy; here he calls ἀταξία the disturbance of order and discipline that follows from idleness, and consequently idleness itself. For just as in camps those soldiers who break military discipline are called ἄτακτοι: so here by Paul those Christians who break ecclesiastical and Christian discipline, prescribed by him as their leader and Apostle, are called ἄτακτοι. And as in camps idleness brings on this disturbance of discipline: for idle soldiers begin to grow sluggish, to flow into luxury, to murmur, to clamor for money, to disturb every order, and at last to rebel; so in the Church of the Thessalonians, and any other, the idleness of many bred their curiosity, curiosity bred restlessness, restlessness broke discipline; for those who are idle to themselves are curious about others and wish to meddle in everything, and thus disturb the order and all things.

And not according to the tradition which they have received from us. — Note again the term "tradition": In Greek it is παράδοσις, which the Syriac translates as "precepts"; Vatablus, "instruction"; tradition therefore is an instruction handed down by word, or, as Chrysostom and Theophylact say, by deed; whence it follows:




Verse 7: For Yourselves Know How You Ought to Imitate Us

7. For yourselves know how you ought to imitate us, — as if to say: I was for you a type and norm of living, I have prescribed and handed down to you the form of life by my own life; follow therefore this instruction of mine, which I handed down to you not so much by words as by deeds. So Chrysostom and Theophylact.

Because we were not disorderly among you. — In Greek it is the same word that our translator rendered in the preceding verse "disorderly," namely ἠτακτήσαμεν, that is, we were disordered, unsettled, turbulent; Ambrose translates: we did not live intemperately (that is, turbulently) among you; our translator gives not word for word but sense for sense, when he translates, "we were not disorderly"; for by this ataxia and disorder the Apostle understands idleness, and the restlessness consequent upon it, and the disturbance of all discipline and order, as if to say: We were not idle among you; and consequently neither restless nor turbulent. "Disorder (says Chrysostom and Theophylact) Paul calls idleness: for God placed man for labor, and fashioned his limbs for this purpose; therefore he who is idle falls away from his own order and creation."




Verse 8: Working Night and Day, Lest We Should Be Burdensome to Any of You

8. Working night and day, lest we should be burdensome to any of you. — Paul therefore practiced a mechanical art, namely tent-making, together with the preaching of the Gospel, as appears in Acts XVIII, 3. Whence Origen, in homily 17 on Numbers: Paul, he says, was transferred from making earthly tents to constructing heavenly ones. Doubtless he sewed tents from skins, which soldiers used in their camps.

You will ask, for what reason Paul, since he was noble and learned in the sacred Letters, learned a mechanical trade?

I respond, that he did so in accordance with the institution of the ancient Rabbis: for thus R. Shemaiah and R. Gamaliel prescribed for those who would learn the sacred Letters, that they should also learn some manual craft, both that they might gain their livelihood thereby, and for the sake of exercising the body and relaxing the mind from studies; and they added that those who neglected it would be more prone to sins. Thus R. Johanan learned shoemaking, R. Judah baking. Thus Charlemagne, on the testimony of Einhard and others in his Vita, wished his sons to learn some mechanical trade and his daughters wool-working or linen-working. The same is done today by some nobles, both for the sake of avoiding idleness and sins, and so that, if work and necessity should arise, by this labor of the hands and their art they might procure their living. The same therefore Paul and the other Apostles did, and exhorted others to the same: for these are their words in Clement, book I of the Constitutions, chap. LXVII: "You who are youths in the Church, take care to be diligent in all necessary matters of old to minister diligently, with all holiness be free for your work, that at every time you may be able to provide for yourselves and the needy, lest you burden the Church of God. For we also, while engaged in the word of the Gospel, do not neglect the intervening hours: for some of us are fishermen, others tent-makers, others farmers, that we may never be idle." And concerning the brethren of the Lord, Eusebius reports, book V of the History, XV, from Hegesippus, that they were summoned before Domitian as descendants of the Davidic and royal blood, whom he had altogether resolved to extinguish. When they showed their hands, partly worn down with calluses, partly torn by mechanical labor, they were dismissed without any trouble from all suspicion of seeking revolution.

Epiphanius records that the same was done by Christian priests and monks, not from obligation, but from humility and spontaneous devotion, in heresy 80: "They labor," he says, "with their own hands in order to share also with the needy; just as in individual monasteries both in the region of the Egyptians and in all others, so they labor for righteousness (so that, namely, by just gain, acquired by their own labor, they may feed themselves and others) like bees, having in their hands the wax of their craft, but in their mouth drops of honey, when with their own hymn-bearing voice they praise the Lord of all according to their own understanding."

An apt and pleasant example is found in the Lives of the Fathers, book V, title X, number 27, and in Rufinus, book III, number 56, concerning John the Short, or the Dwarf: "He," it says, "once said to his brother: I would wish to be untroubled like the angels, doing nothing, but serving God without intermission: and stripping off the clothes he was wearing, he went off to the desert. And after a week had passed there, he returned to his brother, knocking at the door. And the brother said: Who are you? And he: I am John. Then the brother: John has become an angel, and is no longer among men. But he kept knocking, saying: I am he. And he did not open to him, but allowed him to be afflicted. Afterwards however, opening to him, he said: If you are a man, you have work to do, that you may live; but if you are an angel, why do you seek to enter the cell? And he, doing penance, said: Forgive me, brother, because I have sinned."

Hence also Theodosius the anchorite in Theodoret, in the Philotheus, chap. X: It is absurd, he says, that secular people should afflict themselves with labors for themselves, for princes, for the poor; "while we sit with hands folded, but enjoy the labors of others."

St. Augustine wrote on this matter in the book On the Work of Monks, in which he sharply rebukes idle and slothful monks who refused to labor with their hands. The Novatians foolishly twist this against the Mendicant Orders, as if these eat their bread idly, when it is established that they devote themselves to psalmody, prayers, confessions, sermons, and other pious exercises and spend themselves for their neighbor, as St. Thomas rightly teaches, II II, Quaestion CLXXXVII, articles 4, 5; St. Bonaventure, in the book On the Poverty of Christ, before the middle, page I.




Verse 9: Not As If We Had Not the Power, but That We Might Give Ourselves a Pattern

9. Not as if we had not (in Greek ἔχομεν, that is, we have) the power (namely of burdening you with cost, and of asking food from you as my catechumens), but that we might give ourselves a pattern (in Greek δῶμεν, that is, we may give) unto you to imitate us. — He tacitly excuses the other Apostles, who using their own right while evangelizing received food from their people, and at the same time he heightens his own abstinence and charity, in that he had yielded this his own right with such great inconvenience to himself for their consolation and example.




Verse 10: If Any Man Will Not Work, Neither Let Him Eat

10. This we commanded (παρηγγέλλομεν, that is, we commanded) you, that if any man will not work, neither let him eat. — Because it is written in Genesis chapter III, verse 19: "In the sweat of thy face shalt thou eat thy bread." He therefore who does not labor for bread, it is fitting that he not eat bread, and consequently he is worthy to die of hunger; for he who is idle has a useless existence, and therefore deserves not to exist. For idleness, as Seneca says, is the burial of a living man. He therefore who while living willingly buries himself, and his vigor and strengths, through idleness, is worthy in fact to die and be buried. Wherefore wisely St. Ephrem on that text "Attend to thyself," chap. V: "Let not labor be troublesome to you," he says. "Learn while working, that you may not learn while begging." The same, in the treatise On the Consummation of the World: "Do not flee from labor, lest you lose the crown."

Note here a moral place: how evil, and how much to be avoided by a Christian and by every man, is idleness, and that for many reasons, which the Apostle here insinuates. The first is drawn from the very condition of man; for man is born for labor, the bird for flight, as the Wise Man says.

The second from the examples of other creatures: see the sun and the heavens, how they never rest, but are turned about with perpetual rotation and traverse the greatest spaces. See fire and the elements, how they are never idle, but always act. See horses, oxen, asses, how they run, carry burdens. Go to the ant, O sluggard, and see how diligent and laborious it is.

The third from the suitability of the matter, and from the law and will of God. For God did not give us hands and strength in vain, but willed us to use them and to work. "God," says St. Basil in the Long Rules, rule 27, "who has supplied us with strengths suitable for laboring, will likewise demand from us on the day of judgment equal industry in laboring." Hence Themistocles used to say, "idleness and sloth are the burial of a living man;" and when he himself was dying, in his hundred and seventh year, he grieved, repeatedly saying that he was then dying when he was beginning to grow wise and to work wisely. Hence also that strong and energetic woman is praised, Proverbs XXXI, that she did not eat her bread idly: "She sought," it says, "wool and flax, and worked by the counsel (that is, work and industry) of her hands: she became as the merchant's ship, bringing her bread from afar, and rose in the night, and gave a prey (the Hebrew טרף tereph signifies any kind of food, the metaphor being taken from lions, whose every food is acquired by predation) to her household, and provisions to her maidservants: she girt her loins with strength, and strengthened her arm: she put her hand to strong things, and her fingers laid hold on the spindle." Hence also she received the reward of her labor, for "from the fruit (that is, the labor, the gain) of her hands she planted a vineyard. She shall not fear for her household from the colds of snow: for all her domestics are clothed with double garments. She made for herself a clothing of tapestry, fine linen and purple is her covering; her husband is honorable in the gates; she made fine linen and sold it, and delivered (sold) a girdle to the Canaanite (the merchant): strength and beauty are her clothing, and she shall laugh in the latter day."

The fourth from merit and reward: for the present time is of labor, the future time will be of reward. "This day," says the author of the Imperfect Work, homily 39, "is the day of working; but that day which follows (of blessed eternity) is of holidays."

The fifth from the effects of idleness. "Idleness has taught much malice," says Ecclesiasticus XXXIII, 29; and Ezekiel XVI, 49: "This," he says, "was the iniquity of Sodom, pride, fullness of bread, and her own idleness, and her daughters', and they did not put forth their hand to the needy and the poor." For, as Ovid says:

If you take away leisure, the bows of Cupid have perished.

And again:

It is asked why Aegisthus became an adulterer? The cause is at hand: he was slothful.

And another: "Idleness kills the body, sloth the mind, but exercise makes both most beautiful." "By idleness," says St. Augustine in book I of the City of God, "Rome perished, after Carthage was destroyed." Hence also Cleomenes is said to have spoken about Sura Manlius, that he was not acting but bustling about, because in acting he was tumultuous: for he acts who performs his own duty; he bustles who vehemently, but in vain, exerts himself, says Erasmus. There is also an antithesis: ἐργάζεται means he who works at fruitful things; περιεργάζεται, he who works at unfruitful, superfluous, useless, side-things and matters not pertaining to the point. Such are the idle and curious, who are at leisure and eager to hear, narrate, judge, and carp at the deeds of every individual: who, though they do nothing, nevertheless bustle, move, and stir up everyone to do, disturb, and change those things which seem to their restless and turbulent fancy ought to be done and changed. St. Jerome observes in chapter III of Galatians, that the Apostle in his letters often denotes both the vices and virtues proper to the nation to which he writes, and adds that even up to his own times those nations were subject to the same. "Thus," says Jerome, "the Apostle notes the faith, easygoing nature, pride of the Roman populace; the Corinthian women with uncovered heads, the men nourishing their hair, eating indifferently in temples, puffed up with secular knowledge; he praises the Macedonians in charity, in hospitality and in the reception of the brethren; but he rebukes them as idle, awaiting another's food." And these things he warned of not so much from the office of a teacher as from the virtue or vice of the nation.




Verse 11: Doing No Work, but Busybodies

11. For we have heard (ἀκούομεν, that is, we hear) that there are some among you who walk disorderly (in Greek ἀτάκτως, that is, in a disordered, unsettled manner, of which I spoke at verse 6), doing no work, but busybodies. — For since, as Theophylact says from Chrysostom, our mind is mobile (and like a mill that is always turning, and grinds either flour or itself), it is necessary, if it does not undertake fruitful work, that it attempt unfruitful and useless things, and so idly scrutinizes the lives of others, and from this is led to detraction and other trifles.

Hence Cato truly said: "By doing nothing we learn to do evil; and on the contrary, by always acting we learn to act well." Thus the poets relate that Diana preserved perpetual virginity, because she was never idle, and that on the mountains she was always hunting and occupied.

In Greek there is a beautiful paronomasia: μὴ ἐργαζομένους, ἀλλὰ περιεργαζομένους, that is, not acting but bustling. Thus Cicero reports that Domitius Afer, asked why the Lacedaemonians did not destroy their Argive enemies, answered: "They are," he said, "the [trainers] of our youth."

Chrysostom gives the reason in homily 7 on II Corinthians: "Just as," he says, "the earth, not occupied by sowing or planting, will produce any kind of herb: so also the soul, whenever it does not have something to do of necessary things, since it altogether desires to do something, gives itself over to depraved actions. And just as the eye does not cease to see, and on account of this sees evil things, when good ones are not set before it: so also thought, whenever it withdraws itself from necessary things, now busies itself with useless ones: for it is everywhere clear that occupation and solicitude have the power to repel the first attack." Hence St. Anthony heard from God: "Anthony, do you seek to please God? Pray, and when you cannot pray, work with your hands and always do something. As long as David exercised himself in warfare, lust did not assault him; but after he remained idle in his house, he committed adultery, and committed homicide. Samson, while he fought with the Philistines, could not be captured by the enemy; but after he slept in the lap of a woman and idly remained with her, he was soon captured and blinded by enemies. Solomon, while he was occupied in the building of the Temple, did not feel lust; but soon withdrawing from the work, he felt the assault of lust, and worshipped the golden calf."

Finally Chrysostom, in homily 35 on the Acts of the Apostles: "Who," he says, "is more useful, he who lives in delights, or he who exercises himself? What ship, the one that sails, or the one that remains on the shore? What water, that which flows, or that which stands? What iron, that which is moved, or that which no one uses? Does not the former indeed shine, and is similar to silver, while the latter is consumed by rust, and is everywhere useless? Such a thing also happens in an idle soul. For a certain rust seizes it and consumes its splendor and all other things." Then Chrysostom goes on graphically to depict the inertia and shamefulness of the idle man.




Verse 12: That with Silence They Eat Their Own Bread

12. Now we charge (παραγγέλλομεν, that is, we command) those who are such, and beseech them by the Lord Jesus Christ, — that is, through the Lord Jesus Christ. Note: For "we beseech," in Greek it is παρακαλοῦμεν, which first signifies "we exhort"; secondly, "we beseech" or "we adjure." And this fits this place better: for the Apostle mixes prayers with the precept, that they may mitigate the severity of the precept; and lest either the authority of the one commanding or the goodness of the one beseeching be despised, he adds: "In the Lord Jesus Christ."

That working with silence (μετὰ ἡσυχίας, that is, with quietude: thus the Syriac and Vatablus) they eat their own bread (τὸν ἑαυτῶν ἄρτον, that is, their very own bread, not another's). — For it is not fitting, says Theophylact, that they fix their eyes on others' hands, but they should eat their own bread, that is, gained by their own hand and labor.

Again note: Here the Apostle teaches that idle men are curious, garrulous, talkative; that they do not act but bustle: while busy men, as he adds, eat their own bread in silence, and they do many things but speak few, and those weighty. Nazianzen compares the former to swallows, the latter to swans, in the epistle to Celeusius. For when Nazianzen was rebuked by Celeusius for excessive silence, as if naturally taciturn, he answered with this fable wittily: "The swallows," he says, "once mocked the swans because they would not consort with men nor in public, but wished to sing only to themselves around meadows and rivers: on the contrary, Ours, they said, are the cities, and we soothe mortals with our chatter. But the swans, offended by their garrulity, scarcely deemed them worthy of being addressed. When however they were brought to it, they said: But, O illustrious ones, no one will retire into solitude to hear our music: when we have allowed our feathers to be filled by the zephyr, even if not much, yet we modulate something pleasant and harmonious. But you, men disdain even when admitted into their houses, and turn away from your singing, since you are the most loquacious of birds, and could not be silent even with your tongue cut out. Therefore, if you find that my taciturnity also is more excellent than your eloquence," says Nazianzen, "you will cease to disparage our silence."

Cassian treats this place at length in book X, which is on Acedia, chapters VII and following, where in chapter XXIII he says: "A monk who is working is assaulted by one demon, but an idle one truly is laid waste by innumerable spirits." And in chapter XXV, from Abbot Moses he says: "It has been proved by experience that the assault of acedia is not to be fled by declining (for thus it will more sharply invade us), but to be overcome by resisting." It is otherwise in the temptation of lust: for this is to be overcome by fleeing the occasions and enticements.




Verse 13: Be Not Weary in Well Doing

13. And you, brethren, be not weary in well doing. — Up to this point the Apostle has addressed and instructed the idle and restless; now he turns his discourse to the body itself of the Church of the Thessalonians, as if to say: Concerning you, O Thessalonian Christians, I trust and know better things, namely that you, with few exceptions, have exchanged your native disposition and proneness to idleness through the faith and grace of Christ, and that you are no longer idle and restless, but work and do good. Therefore I exhort you to continue thus, and not to grow weary (μὴ ἐκκακήσητε, that is, do not grow sluggish, do not become weary) in well-doing, and in showing charity to all, even to those slothful and idle ones: from whom, although in the following verse and in verse 6, I command you to withdraw yourselves, for their confusion and amendment; nevertheless I do not wish you to allow them to die of hunger, or to be pressed by grave want. So Theophylact.




Verse 14: If Any Man Obey Not Our Word, Note That Man

14. If any man obey not our word by this epistle (namely my admonitions and precepts which I prescribe in this epistle. St. Chrysostom, instead of ἡμῶν, that is, "our," reads ὑμῶν, that is, "your," as if to say: If any man does not obey you when you speak and admonish him about the things I prescribe), note that man (σημειοῦσθε, that is, mark him, as oxen that gore are marked, says Erasmus) and do not keep company with him. — That is, as the Syriac has it, do not converse and have intercourse with him, that he may be put to shame; that is, that seeing himself shunned and neglected by all, he may be ashamed, repent, and be corrected.




Verse 15: Reprove Him as a Brother

15. Reprove him as a brother. — In Greek νουθετεῖτε, that is, admonish, and as it were give back and restore the mind which he has lost; Ambrose reads, "admonish with counsels."




Verse 16: The Lord of Peace Himself Give You Everlasting Peace

16. Now the Lord of peace Himself (God, the source, author, and lover of peace) give you everlasting peace (διὰ παντός, that is, always, perpetually) in every place. — In Greek there is a double reading, the first ἐν παντὶ τρόπῳ, that is, "in every manner," i.e., "peace in every way, in every business," that is, in all opinions, words, and deeds: as Theophylact explains. The latter, ἐν παντὶ τόπῳ, that is, "in every place," and thus our translator reads, Ambrose, Chrysostom, and others, and it is more fitting; for he wishes that God may give them peace always and everywhere, that is, in every time and place.




Verse 17: The Salutation, with My Own Hand, of Paul

17. The salutation, with my own hand, of Paul, — as if to say: This salutation, by which I, Paul, salute you, I subscribe with my own hand. The salutation, however, is the prayer which follows, namely: "The grace of our Lord Jesus Christ be with you all. Amen." The Apostle teaches that our salutations ought to be not bare symbols of friendship, but prayers joined with spiritual gain. So Chrysostom and Theophylact.

Which is the sign (my own) in every epistle: so I write. — As we subscribe "Farewell" to our letters, so the Apostle subscribes:




Verse 18: The Grace of Our Lord Jesus Christ Be with You All

18. The grace of our Lord Jesus Christ be with you all. Amen. — For this is found subscribed to all his epistles up to this point. Therefore by this sentence as by a sign he wishes his epistles to be distinguished from the spurious epistles of the pseudo-apostles. So Theodoret. For the relative "which" refers to the word "salutation"; for this is the sign which he places here; and this salutation, as I said, is what follows, "The grace of our Lord Jesus, etc." Secondly, this salutation seems to be the whole hand of Paul, that is, the whole of what Paul subscribed here with his own hand, as if to say: Lest anyone substitute his own letters for mine, as I said some have done in chapter II, verse 2, behold, I subscribe with my own hand, that you may recognize, both from the sentence I have just spoken and from the writing, that the epistle is mine, not adulterated. Perhaps there was also here some character subscribed by Paul, so that he might call this his sign: just as today many trace, by certain whirls which are not easily imitated, what they call a "sign-manual" beneath their letters, so that to those to whom they write it may be evident that the epistle is genuine, not spurious.




Closing Benediction

Grant us, Lord, not to grow weary in doing good; grant everlasting peace; grant Thyself: because Thou art the ETERNITY of peace, of joys, and of all good things. Amen.





Sophonias II
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Synopsis of the Chapter

He exhorts the Jews to repentance, that they may escape the slaughter of the Chaldeans which the neighboring nations are about to undergo. Hence, in verse 4, he threatens destruction to Gaza, Ashkelon, Ashdod, Ekron, Ammon, and Moab; and in verse 12 to Ethiopia; and in verse 13, even to Nineveh itself, mistress of the world; at the same time consoling the Jews with the disaster and destruction of these peoples, who were hostile to the Jews.

He exhorts the Jews to repentance, so that they may escape the destruction of the Chaldeans, which the neighboring nations are about to undergo. Hence, in verse 4, he threatens destruction upon Gaza, Ascalon, Azotus, Accaron, Ammon, Moab, and in verse 12, Ethiopia, and even in verse 13, upon Nineveh itself, the mistress of the world; at the same time to console the Jews with the calamity and destruction of these peoples, who were hostile to the Jews.



Vulgate Text: Zephaniah 2:1-15

1. Assemble yourselves, gather together, O nation not beloved. 2. Before the decree brings forth -- the day passes like chaff -- before the fierce anger of the Lord comes upon you, before the day of the Lord's indignation comes upon you. 3. Seek the Lord, all you meek of the earth, who have worked His judgment: seek the just, seek the meek; that perhaps you may be hidden in the day of the Lord's fury. 4. For Gaza shall be destroyed, and Ashkelon shall be a desert; they shall cast out Ashdod at noonday, and Ekron shall be uprooted. 5. Woe to you who inhabit the seacoast, O nation of the lost! The word of the Lord is upon you, O Canaan, land of the Philistines, and I will destroy you so that there shall be no inhabitant. 6. And the seacoast shall be a resting place for shepherds and sheepfolds; 7. and the coast shall belong to him who remains of the house of Judah: there they shall feed; in the houses of Ashkelon they shall rest at evening, for the Lord their God will visit them and will turn away their captivity. 8. I have heard the reproach of Moab and the blasphemies of the children of Ammon, with which they reproached My people and magnified themselves against their borders. 9. Therefore, as I live, says the Lord of hosts, the God of Israel, Moab shall be like Sodom, and the children of Ammon like Gomorrah, a dryness of thorns and heaps of salt and a desert forever. The remnant of My people shall plunder them, and the residue of My nation shall possess them. 10. This shall befall them for their pride, because they blasphemed and magnified themselves against the people of the Lord of hosts. 11. The Lord shall be terrible over them, and shall diminish all the gods of the earth; and men shall adore Him, each from his own place, all the islands of the Gentiles. 12. You Ethiopians also shall be slain by My sword. 13. And He shall stretch forth His hand over the north, and shall destroy Assyria, and He shall make the beautiful city a wilderness, and impassable, and like a desert. 14. And flocks shall lie down in the midst of it, all the beasts of the nations; both the pelican and the hedgehog shall lodge in its thresholds; a voice of singing in the window, a raven on the lintel, for I shall diminish its strength. 15. This is the glorious city that dwelt in security, that said in its heart: I am, and there is none other besides me. How is it become a desert, a lair for beasts? Everyone who passes through it shall hiss and wave his hand.




Verse 1

1. Assemble -- in Hebrew התקוששו (hithkoshesu), that is, gather, unite yourselves into an assembly, as straw and chaff are gathered and bound into bundles. Hence the Septuagint and the Chaldean translate: Gather together and συνδέθητε, that is, be bound together. For some incorrectly read συνδεύθητε, that is, pray together, says Theodoret. For he exhorts the people to come together all at once into the temple and there unanimously through common prayer and repentance to appease God, and as it were to do violence to Him, and so to avert the threatened evils and wrest the scourge from His hand. That is: "Assemble in the Church, unite yourselves with charity and peace," says St. Jerome -- namely, just as grains are gathered into heaps and straw into bundles, so you should come together through mutual and common efforts of charity and piety into one religion, one church, one litany, and one supplication, so that by this union you may prevail against the wrath of God and reconcile God to yourselves. Therefore the Rabbis, and after them Pagninus, the Zurich Bible, and Vatablus, translate less correctly: Search yourselves, and then search others -- so that you may first cleanse your own conscience, then that of others, and lead them to repentance. For the Hebrew קוש (kos) does not mean to search the conscience, but to gather, heap up, and assemble.

Tropologically, St. Jerome applies these words to anyone departing from this world: "O you who, occupied with worldly affairs, run about in all directions, return to the churches of the saints, and join yourself to the life and company of those whom you see pleasing God; and force the loose members of your soul, which do not cohere with each other, into one structure of wisdom; and cling to its embrace, and hear mystically: Be strengthened, you loose hands, and you weak knees, be made firm. And do not glory in the goods of the flesh, and in its flower that passes away. For all flesh is grass, and all its glory like the flower of grass. The grass has withered, and the flower has fallen; but the word of the Lord endures forever." He then adds another application: "We can," he says, "use this chapter at the appropriate time, whenever we see someone devoted to worldly honors and occupied with amassing riches, rarely or never coming to church, and say to him: Gather yourself and join yourself to the people of God, you who do not hear the Lord's commands, before your glory passes away, before the day of the Lord's fury comes upon you."

O nation not beloved. -- In Hebrew לא נכסף (lo nichsaph), that is, as Pagninus translates, a nation not desirable -- meaning: O Jews, you are a nation worthy not of God's love but of His hatred, and hated and loathed by God because of your sins. Hence the Septuagint translates: an uneducated nation -- one that ignores and rejects the teaching and discipline of God. The Zurich Bible: a nation not desiring -- namely God and the law of God. The Chaldean: a generation unwilling to turn to the law. The Syriac: a nation not corrected -- that is, not disciplined, without training. The Arabic Antiochene: a nation that is not tested -- that is, not examined by trial or affliction. The Arabic Alexandrian: a foolish nation. It is litotes, or understatement: less is said and more is understood. "Not beloved" means unlovable, incapable of being loved, hateful, odious. So Plautus in the Bacchides: "I live unbelievable, out of my mind, unlovable, graceless." And Virgil in Aeneid VI, of the Styx:

And the marsh with its gloomy, unlovable wave, that is, the marsh utterly horrible and hateful. The same author in Georgics III:

Who does not know harsh Eurystheus,
or the altars of the unpraised Busiris?

"Unpraised" means reviled, infamous, and most wicked: for Busiris used to slaughter his guests at the altars for the gods, and when he tried to do the same to Hercules, he was slaughtered by him. So Scripture often calls an idol or a sin "vain" or "useless," meaning most harmful and injurious. Secondly, the Jews are called "a nation not beloved" because they were hated by all other nations, both on account of their difference in religion and faith, and because they had no commerce, kinship, or connection with them, but rather shunned them. So Pineda, Book I, On the Affairs of Solomon, chapter 1.

1. Assemble, gather together, O nation not worthy of love: 2. Before the decree brings forth, before the day passes like dust, before the fierce anger of the Lord comes upon you, before the day of the Lord's indignation comes upon you. 3. Seek the Lord, all you meek of the earth, who have practiced His justice: seek the just, seek the meek: if perhaps you may be hidden in the day of the Lord's fury. 4. For Gaza shall be destroyed, and Ascalon shall become a desert, Azotus shall be cast out at noonday, and Accaron shall be uprooted. 5. Woe to you who inhabit the seacoast, nation of destroyers! The word of the Lord is upon you, O Canaan, land of the Philistines, and I will destroy you, so that there shall be no inhabitant. 6. And the seacoast shall be a resting place for shepherds and folds for flocks: 7. and the coast shall belong to him who shall remain of the house of Judah: there they shall feed, in the houses of Ascalon they shall rest at evening: for the Lord their God shall visit them, and shall turn away their captivity. 8. I have heard the reproach of Moab, and the blasphemies of the children of Ammon: with which they reproached My people, and magnified themselves over their borders. 9. Therefore as I live, says the Lord of hosts, the God of Israel, Moab shall be as Sodom, and the children of Ammon as Gomorrah, a dryness of thorns, and heaps of salt, and a desert even forever: the remnant of My people shall plunder them, and the residue of My nation shall possess them. 10. This shall befall them for their pride: because they blasphemed, and magnified themselves against the people of the Lord of hosts. 11. The Lord shall be terrible over them, and shall waste all the gods of the earth: and men shall adore Him from their own place, all the islands of the nations. 12. You Ethiopians also shall be slain by My sword. 13. And He shall stretch forth His hand over the North, and shall destroy Assyria: and He shall make the beautiful city a wilderness, and impassable, and as a desert. 14. And flocks shall lie down in the midst of it, all the beasts of the nations: and the bittern and the hedgehog shall lodge in its thresholds: the voice of the singing bird in the window, the raven on the upper post, for I shall waste its strength. 15. This is the glorious city that dwelt in confidence: that said in her heart: I am, and there is none other beside me: how is she become a desert, a lair for beasts? Everyone that passes by her shall hiss, and wave his hand.

1. Assemble — in Hebrew hithoscesu, that is, gather, unite yourselves into an assembly, just as stubble and chaff are collected and bound into bundles. Hence the Septuagint and the Chaldean translate, assemble yourselves and syndethete, that is, be bound together: for some incorrectly read syndeuthete, that is, pray together, says Theodoret. For he exhorts the people that they all come together in the temple, and there unanimously through prayers and common repentance appease God, and as it were force Him, and thus avert the threatened evils, and wrest the scourge from His hand, as if to say: "Assemble in the Church, unite yourselves with charity and peace," says St. Jerome, namely that, just as grains are gathered into heaps, and stubble into bundles, so you too by mutual and common pursuits of charity and piety may come together into one worship, church, litany, and supplication, so that by this union you may prevail against the wrath of God, and reconcile God to yourselves. Therefore the Rabbis, and from them Pagninus, the Zurich Bible, and Vatablus, less correctly translate: Search yourselves, and search then others, so that you may first cleanse your own conscience, then that of others, and lead them to repentance. For the Hebrew kos does not signify to search one's conscience, but to gather, to heap up, to assemble.

A NATION NOT WORTHY OF LOVE. — In Hebrew lo nichsaph, that is, as Pagninus has it, a nation not desirable, as if to say: O Jews, you are a nation worthy not of God's love, but of His hatred, and hateful and abhorrent to God because of your sins. Hence the Septuagint translates, an uneducated nation, which of course ignores and rejects the teaching and discipline of God; the Zurich Bible, a nation not desiring, namely God and God's law; the Chaldean, a generation unwilling to be converted to the law; the Syriac, a nation not corrected, that is, not instructed, without discipline; the Arabic of Antioch, a nation that is not tested, that is, not examined by trial or affliction; the Arabic of Alexandria, a foolish nation. It is a litotes, or meiosis; for less is said, and more is understood: not lovable, that is, unlovable, which cannot be loved, hateful, odious. So Plautus in the Bacchides: "Incredible, senseless, unlovable, graceless I live." And Virgil in Aeneid VI, concerning the Styx:

And the pool unlovely with its gloomy wave, that is, a pool supremely horrible and loathsome. The same, in Georgics III:

Who knows not cruel Eurystheus,
Or the altars of ill-famed Busiris?

Ill-famed, that is, reviled, infamous and most wicked: for Busiris used to sacrifice his guests to the gods at his altars, and when he wished likewise to sacrifice Hercules, he was himself slain by him. So Scripture often calls an idol, or sin, vain, or useless, meaning most harmful and injurious. Secondly, the Jews are called "a nation not worthy of love" because they were hateful to all other nations, both on account of the difference of religion and faith, and because they had no commerce, kinship, or connection with them, indeed they shunned them. So Pineda, Book I, De Rebus Salom., chapter 1.



Verse 2

2. Before the decree brings forth, etc. -- that is: Gather together for public prayers and lamentations, before God by His decree brings forth and produces the day of destruction and the Babylonian captivity, which will pass by like dust -- in Hebrew כמוץ (cammots), that is, like chaff and husks -- meaning, it will be like a whirlwind that violently scatters dust and chaff, and passes most swiftly, mixing everything up, darkening, snatching away, and carrying off. So say St. Jerome, Theodoret, Remigius, Hugh, and Lyranus. But the Septuagint paraphrastically, instead of dust, gives another image -- namely, of a flower: Before you become like a flower that passes in a day -- which blooms in the morning and falls in the evening of the same day -- meaning: Lest like spring flowers you immediately wilt, with the divine wrath shaking you off like a whirlwind. there stream together decrepit old women and old men covered with rags and years, demonstrating in their bodies and attire the wrath of the Lord. A crowd of wretched ones gathers, and with the cross of the Lord gleaming and its resurrection shining forth, with the banner of the cross also gleaming from the Mount of Olives, to bewail the ruins of their temple — a wretched people, and yet not pitiable, etc., and does anyone doubt, when he sees these things, about the day of tribulation and distress?" of the destruction of Jerusalem by the Chaldeans, and equally or similarly, of the day of its destruction by Titus and the Romans, of which St. Jerome says: "Even to the present day, he says, you may see Jews prohibited from entering Jerusalem except for lamentation; and so that they may be permitted to weep over the ruin of their city, they pay a price, so that those who once bought the blood of Christ, may now buy their own tears. You may see on the day when Jerusalem was captured and destroyed by the Romans, a mournful people coming,

2. BEFORE THE DECREE BRINGS FORTH, etc. — As if to say: Assemble for public prayers and lamentations, before God by His command brings forth and produces the day of destruction and of the Babylonian captivity, which will pass like dust — in Hebrew cammots, that is, like chaff and husks — that is, it will be like a whirlwind that violently scatters dust and chaff, and passes most swiftly, mixing, darkening, plundering, and carrying away everything. So St. Jerome, Theodoret, Remigius, Hugo, and Lyranus. But the Septuagint paraphrastically gives another simile instead of dust, namely that of a flower: Before, they say, you become like a flower passing in a day, which on the same day it springs up in the morning, withers in the evening, as if to say: Lest like spring flowers you immediately wilt, with the divine wrath shaking you off like a whirlwind, says Theodoret. Similarly the Chaldean adds another simile of a shadow: Before, he says, the edict of the house of judgment goes forth against you, and you become like chaff which the wind blows through, and a shadow which passes from the face of day, namely before the fierce wrath of God comes upon you: for it will be implacable, and will give no place for supplication or repentance.



Verse 3

3. SEEK THE LORD, ALL YOU MEEK OF THE EARTH — as if to say: All indeed, but you especially who are humble and meek, seek God by supplication, and weary Him with constant groans, if perhaps you can soften and appease Him who is indignant against the whole people. Note here that no one can soften the wrath of God and render Him propitious to an entire nation, except the humble and meek, such as Moses was, Numbers XII, 3, and Exodus XXXII, 32.

Who have practiced His justice. — "Justice," that is, what is equitable and just, namely what the law sanctions and commands. So in Psalm CXVIII, the law of God is often called "justice." So St. Jerome, who, explaining, adds:

SEEK THE JUST (in Hebrew tsedec, that is, justice), SEEK THE MEEK — in Hebrew anava, that is, meekness; Pagninus renders it, humility; others, poverty, as if to say: Be just and meek, do works of justice, and do so meekly; let your conduct be just, as well as mild, modest, and composed in all acts, movements, and manners. For humility and meekness produce this composure of manners. So Theodoret.

Otherwise St. Jerome, Remigius, Albert, and Hugo, who by justice and meekness understand God, who is Himself uncreated and immeasurable justice and meekness, as if to say: Seek God by doing justice, that is, just works: for He is most just as well as most meek. Therefore, because He is most just, He will regard just works; because He is most meek, He will mercifully receive penitents into grace. These two things, therefore, will hide and protect you from His wrath and fury.

Or, as if to say: Propitiate the Lord with prayers and just deeds: perhaps He will protect you by some reason known to Himself, which we are unaware of: for to flee to neighboring nations will not be permitted, because Gaza will be destroyed.

Note: There were five satrapies of the Philistines, whose chief cities were these five: Gaza, Accaron, Azotus, Ascalon, Gath: in which names there is an elegant wordplay in Hebrew. For he says azza azuba, Gaza will be deserted, or, to imitate it in Latin, Gaza erit vasta, or vastata: perhaps he also alludes to the Persian word gaza, which means riches, as if to say: Gaza once had its gaza (treasure), and had stored it up; but now it will be deprived of it, and will be deserted: indeed some think Gaza was named from the Persian gaza, on account of the city's opulence. But Gaza had this name in the time of David, before the kingdom of the Persians. Therefore the true etymology of Gaza is Hebrew. For in Hebrew it is called azza, that is, strong: for it was eminently fortified by position and by art. Instead of Azza, the Septuagint said Gaza, because they often turn the Hebrew letter ain into G, as for Amora they translate Gomorrah, for omor they translate gomor.

Azotus shall be cast out at noonday — as if to say: The Chaldeans will conquer the Azotians not secretly and by stealth, but openly in broad daylight, in pitched battle. So St. Jerome, Remigius, Albert, and Hugo.

ACCARON SHALL BE UPROOTED. — In Hebrew there is a wordplay, Accaron teacer, as if to say: Accaron, which in Hebrew is named from uprooting, and means the same as uprooting, shall be uprooted by the Chaldeans, that is, utterly overthrown.

Morally, Lyranus says: By Philistia, he says, which is interpreted as falling by drink, drunkenness is well signified, to which follows the destruction of bodily strength. Proverbs XXIII, 29: "Who has woe? Whose father has woe? Who has quarrels? Who has pitfalls? Who has wounds without cause? Who has bloodshot eyes? Is it not those who linger over wine, and study to drain their cups?" And this is signified by the destruction of Gaza, which is interpreted as strength. Secondly, upon drunkenness follows the dulling of discernment, which is signified when it adds: "And Ascalon into a desert;" for Ascalon is interpreted as weighing; but the acts of hu- must be weighed with the judgment of discernment. Thirdly, through drunkenness the friendship of charity is destroyed. III Esdras III, 22: "And they did not remember, when they had drunk, either friendship or brotherhood: but not long after they took up swords;" and this is signified by the destruction of Azotus, when it says: "Azotus shall be cast out at noonday;" for commonly around midday men fall into drunkenness. Fourthly, through drunkenness bodily substance is consumed. Ecclesiasticus XIX, 1: "A drunken worker will not grow rich;" and this is signified when it says: "And Accaron shall be uprooted." For Accaron is interpreted as pasture of the flock, and corresponds to temporal substance, through which all things pertaining to livelihood are obtained.

"I have heard the reproach of Moab," etc. Here is described the destruction of four nations. The first are the Moabites, who are interpreted as from a father; therefore they signify blasphemers, to whom it is said, John VIII, 44: "You are of your father the devil." The second are the Ammonites, who are interpreted as peoples of sorrows; therefore they signify the envious, who grieve over the good fortune of others. The third are the Ethiopians, who are interpreted as darkened, and therefore signify heretics, who are obscured by the darkness of errors. The fourth are the Assyrians, who are interpreted as watchful makers; therefore they signify thieves, who keep watch at night to do evil. These four types of men are, by divine judgment, to be eternally condemned unless they repent. Thus far Lyranus.



Verse 5

5. The seacoast — that is, the portion or maritime coast. It is a metonymy: for since in ancient times they measured and divided fields and estates with cords, hence a cord signifies a portion of a possession, or the hereditary lot that falls to each in the division, as in Psalm XV, 6: "The lines have fallen to me in goodly places," that is, as the explanation adds: "Indeed my heritage is fair to me." The meaning is, as if to say: Woe to you, Cerethites, who dwell along the maritime coast of the Mediterranean Sea! For Nebuchadnezzar will destroy and lay you waste.

A nation of destroyers. — In Hebrew, the nation of the Cerethites. Now the word Cerethim can be taken in two ways. First, as the proper name of a nation. So the Hebrews, Clarius, Vatablus, Arias, Pagninus, and the Septuagint take it, who translate it, neighbor of the Cretans. The Cerethites therefore are the same as the Cretans.

Secondly, as a common noun. Hence Aquila, the Fifth Edition, and Theodotion translate it, a nation of perdition; our Vulgate, a nation of destroyers; the Zurich Bible, a destroying nation. For Cerethim is derived from carat, which means to cut off, to kill, to destroy; from this are derived the Cerethim, as if to say: Destroyers, cutters-off, killers, who destroy, kill, and devastate all and everything: for the Cerethites were a fierce and warlike nation. Zephaniah alludes to this etymology, as if to say: O Cerethites, you were once Cerethim, that is, destroyers and devastators; now you will be ceruthim, that is, cut off and devastated: once you destroyed others, now you yourselves will be destroyed; for the Chaldeans will kill you and cut you off. Hence Symmachus translates, an exterminated race; Arias, a nation to be killed, because destined for destruction by the Chaldeans.

You may ask, what nation were the Cerethites? First, St. Jerome, Ribera, and Clarius hold that all the Philistines are called Cerethites, that is, cutters-off, because they were fierce and mighty in war; hence they waged continual wars with the Jews, and often dominated them, as is clear from the books of Judges and Kings. For Zephaniah seems shortly to call these Cerethites Canaan and Philistines.

But I say that not all the Philistines, but a certain region of theirs situated to the south, is called the Cerethites. So Abulensis on I Kings, chapter XXX, Question X, Vatablus, Emmanuel, Mariana, Arias, Castro here, and Prado on Ezekiel XXV, near the end. That this is so is clear from I Kings XXX, 14: "We made an incursion, he says, to the south of the Cerethites, and against Judah, and to the south of Caleb," which verse 46 explains by saying: "Which they had taken from the land of the Philistines and from the land of Judah." The Cerethites therefore were the southern part of the land of the Philistines. Secondly, because from this nation were gathered the two praetorian and most valiant legions of David, and, as Josephus says in Antiquities VII, chapter XI, the royal bodyguards who serve around the court (such as the Swiss now serve among kings). For these were called Cerethi, as if slayers; and Phelethi, as if deliverers, from their strength and military valor: because they freed the king and his followers from every danger of enemies, and slew his enemies. Hence Pineda, in Book II, De Rebus Salom., chapter V, number 5, suspects that soldiers called cetrati and peltati, of whom Livy speaks in Decade III, Book I, allude in name, as well as in service, to the Cerethites and Phelethites, and that the name pelta, by which we are protected and freed from an enemy's blow, is derived from palat, that is, he freed. The Chaldean translates, archers and slingers, although that is not the etymology of the words, but a designation of their duty and office. Hear Scripture, II Kings XV, 18, when David fled from Absalom: "All his servants walked beside him, and the legions of the Cerethites and Phelethites;" and I Chronicles XVIII, 17: "Benaiah the son of Jehoiada was over the legions of the Cerethites and Phelethites."

Rabbi Kimchi thinks these soldiers of David were Israelites; hence Pagninus, in his Interpretation of Hebrew Proper Names, holds that the Cerethites were so called as if residents of the brook Carith in the tribe of Ephraim, where Elijah was fed by ravens, III Kings XVII, 5. But that they were rather foreigners, namely Philistines, Zephaniah indicates, and Ezekiel XXV, 16, where he calls them Palestinians. For it seems that David, when he fled from Saul to the Philistines, namely to Achish king of Gath, brought them back with him from there. For returning from Gath, a Philistine city, he brought with him six hundred men, including the Cerethites and Phelethites, whom he subsequently had as his most valiant and faithful bodyguards.

Furthermore, our Prado at the place cited holds that from these Cerethites, namely from maritime Philistia, that is, by these Phoenician Cerethites or Cretans, the island of Crete was inhabited and named.

For Crete seems to have been a colony of the Phoenicians, who were powerful in ships, and therefore, surveying neighboring islands by sailing, led colonies there: hence in Crete there was a port whose name was Phoenix, Acts XXVII, 12. Hence also Crete was called as if Cureta, from its inhabitants the Curetes, namely the Cerethites. Others, like Theodoret, on the contrary hold that the island Cretans led a colony into Phoenicia and Philistia, and therefore these Cerethites originated from the Cretans. Hence the Septuagint translates, paroikoi Kreton, that is, settlers from Crete, who namely had come from Crete to Philistia: that is, the Septuagint, says St. Jerome, "for goi, that is, nation, read ger, that is, stranger" (although the Greek paroikoi signifies not only strangers, but also neighbors, or any inhabitants, so that it is the same as the Hebrew goi). See what was said on Ezekiel XXV, 16. Hence also the Cretans excelled in seamanship, says Strabo. Hence the ironic proverb: "The Cretan does not know the sea," said of one who pretends not to know what he knows perfectly. For Crete, although it is an island, seems nevertheless to have been inhabited from the earliest times, on account of the goodness of its soil. For there is no harmful animal in Crete, and it is most fertile in the finest wine, which is commonly called Malvasia. Hence Virgil, Aeneid III:

Crete, island of great Jove, lies in the midst of the sea,
Where Mount Ida rises, and the cradle of our race,
They inhabit a hundred great cities, most fruitful realms.

Hence also Jupiter was a Cretan, and reigned there. Moreover, that the Cretans were once warlike, just like the Cerethites, is clear both from the histories and from the ancient epithet: for Cretan dogs are called "fighting" Cressae, of which Seneca says in Hippolytus:

Let the keen ones surpass the Molossian hounds,
And let the fighting Cretan dogs strain
The stout leashes on their worn necks.

Finally, Strabo in Book X celebrates the military valor of the Cretans, and their migrations to other regions.

THE WORD OF THE LORD IS UPON YOU, CANAAN (O Canaanites, who are the) LAND OF THE PHILISTINES — as if to say: The word of the Lord is against the Philistines, who are Canaanites: for Philistia was part of the land of Canaan, Joshua XIII, 3. It signifies that not the Cerethites alone, but all the Philistines without exception are to be devastated.



Verse 6

6. AND THE SEACOAST SHALL BE A RESTING PLACE FOR SHEPHERDS AND FOLDS FOR FLOCKS — as if to say: So thoroughly will the Cerethites and all the Philistines who inhabit the seacoast be devastated by the Chaldeans, that their land shall be made desolate and turned into pastures and stalls for livestock. The Septuagint again takes this to refer to Crete: And Crete, they say, shall be a pasture for the flock and a fold for livestock, which St. Jerome expounds mystically: "The Cretans, he says, are always liars, evil beasts, lazy gluttons, as in Titus I: Who are tossed to and fro and carried about with every wind of doctrine, by the cunning of men, by the craftiness of error: these, when they ought to have dwelt in the land of confession, that is, in the land of Judea, preferred to be settlers among the Cretans, who are beaten this way and that by the diverse waves of the sea, and ring with Corybantine brass, and are, according to the Apostle, like a clanging cymbal. And because they are settlers among the Cretans, therefore the word of God, that is, the threatening, is directed at them. And they are called the land of Canaan, always in flux, always in motion; and the land of the foreigners (Philistines); for they are strangers to God, dwelling in the seacoast and in the region of Crete. Therefore the word of God comes to them, either at the end of the world, or daily through ecclesiastical men, etc., that they may be cast out of Crete, and destroyed from their former habitations; and that region, which previously held a lost flock, may begin to be the sheepfold of Christ's flock; and Judah, that is, true confession, may dwell in the cords of the sea, as if to say: The Cretans, that is, the unfaithful, the wanderers, and the heretics, who formerly fed in Crete and in falsehood," will become the sheepfold of Christ, and there will be fed on His truth and holiness.



Verse 7

7. And the coast shall belong to him (of the sea, that is, the lot and land of the Philistines shall belong to him) WHO SHALL REMAIN OF THE HOUSE OF JUDAH — as if to say: The remnant of the Jews returning from the Babylonian captivity will possess Philistia devastated by the Chaldeans, and there, as in a desert, will pasture their livestock. This was accomplished under the Maccabees, Simon and Jonathan, who captured Gaza and Ascalon, and subdued the Philistines, as I said from Theodoret and others in the commentary on Obadiah, near the end.

Allegorically, the Apostles going forth from Jerusalem and Judah converted Philistia, and made it a fold and sheepfold of Christ. So Philip the deacon traveled through Gaza and Azotus preaching the Gospel, Acts VIII; hence it adds: "There they shall feed in the houses of Ascalon," that is, "where formerly the blood of the devil and of the slain flowed. For Ascalon is interpreted as homicidal fire," says St. Jerome.

For THE LORD THEIR GOD SHALL VISIT THEM (namely the Jews who remained in Babylon), and SHALL TURN AWAY THEIR CAPTIVITY — because He will send the captives back to Judea through Cyrus.



Verse 8

8. I have heard the reproach of Moab (whose capital is Areopolis, that is, the city of Mars), AND THE BLASPHEMIES OF THE CHILDREN OF AMMON — whose capital is Philadelphia, says St. Jerome, as if to say: I have heard the insults and abuse that the Moabites and Ammonites hurled against you, O Jews. For they insulted you when Jerusalem was being taken by the Chaldeans, therefore I will punish them through the same Chaldeans, and overthrow them in like manner. So the Chaldean, Albert, Lyranus, Arias, and Vatablus.

Note here: For blasphemies the Hebrew has gidduphim, that is, jeers, insults, abuse, which the common people call blasphemies, that is, curses.

St. Jerome and Theodoret, however, take blasphemies in the proper sense, namely those which the Ammonites will hurl against God, saying: Behold, the God of the Jews is powerless, and cannot protect them from the force of the Chaldeans. In a similar way Rabshakeh blasphemed God, Isaiah XXXVII, 10.

AND THEY MAGNIFIED THEMSELVES (in Hebrew iagdilu, that is, they magnified, actively, namely both their spirits and their mouth and tongue) OVER THEIR BORDERS — namely arrogantly and proudly mocking the Jews, and boasting that they would invade and occupy their land and territory devastated by the Chaldeans, as Ezekiel explains in chapter XXXV, 12, and Obadiah in verse 12. So St. Jerome, Albert, Lyranus, and Arias.

It can secondly be translated, they magnified, namely themselves, over their own borders, as if to say: The Ammonites spoke magnificent and proud things against my people, while the people themselves, being led away to Babylon, passed through their territory. So Vatablus.



Verse 9

9. THEREFORE AS I LIVE, SAYS THE LORD OF HOSTS, THE GOD OF ISRAEL (that is, the protector and avenger of Israel, who will punish and avenge the injuries and insults inflicted on them by the Ammonites and Moabites), MOAB SHALL BE AS SODOM, AND THE CHILDREN OF AMMON AS GOMORRAH — namely they shall be utterly destroyed, just as if they were struck down by fire from heaven, as Sodom and Gomorrah were struck down, to which the region of Moab and Ammon is neighboring. For in a similar manner they too will be blasted and consumed by heavenly vengeance from God through the Chaldeans. I say similar, not the same: for God did not rain fire and brimstone upon Moab, as He rained upon Sodom.

(Therefore they shall be) A DRYNESS OF THORNS — that is, they shall be so desolated that nothing shall be found in them but dry thorns. For dryness the Hebrew has mimsac, which Rabbi Solomon translates as crackling; the Chaldean, abandonment; others, departure. Properly mimsac means a running out, that is, a spreading of thorns. For the root sakac means to run out: for a thorn sows a thorn, just as strawberry plants produce more strawberries, and so it propagates itself, so that in short time it runs through the whole field and takes it over. The Septuagint for mimsac read dammesec, that is, Damascus. Hence they translate: Damascus shall be abandoned, as if this were a prophecy against Damascus.

AND HEAPS OF SALT — as if to say: The land of Moab and Ammon, because of the flooding of the neighboring Dead Sea (which is called the salt sea in Scripture), will be saline, and consequently barren; for Moab was near the Dead Sea, and Ammon near the Sea of Galilee. For heaps the Hebrew has michre, which the Chaldean, Pagninus, and Vatablus translate as a pit or mine of salt. For salt is of two kinds: marine, which coalesces from boiled-down sea water; and terrestrial, which is dug from the earth like bitite, as is done at Salzburg, which is rich in rock salt and took its name from it. Here that passage of Psalm CVI, 34 is true: "He turned fruitful land into a salt waste, because of the wickedness of those who dwelt in it." And this "forever," either properly and absolutely, as St. Jerome and Theodoret hold here; or improperly and accommodatively, namely "forever" meaning for a long time. For afterward the land of the Moabites was inhabited and cultivated, as was that of the Ammonites. The Arabic of Antioch translates: They shall be like Gomorrah, because their strength (glory) has already been corrupted; and those who gave them counsel have perished, and the corruption shall be forever; the Arabic of Alexandria: Gomorrah and Damascus shall perish like the chaff of sheaves, and their destruction shall be forever; the Syriac: Their plant (plantation) has been corrupted (depraved, adulterated), and their maluchen has perished, that is, their powder for sprinkling, that is, their splendor, beauty, and adornment. For this powder is the ash of a certain herb which the Arabs gather and burn in the wilderness, and sell in great quantities in neighboring cities. For this ash is like soap, with which silk is imbued so that it takes colors well: women also use it for cleansing many things, and even themselves; for they wash with it so as to appear clean and beautiful. Secondly, the Syriac meluch is the same as the Hebrew melach, that is, salt. Hence you may translate, their salt has perished, because their land has been sprinkled with salt, and so has been made barren and dry; therefore both the salt and the land sprinkled with salt have perished. And so it agrees with our Vulgate which translates: "Moab shall be heaps of salt," etc. Thirdly, because salt is mixed into all food, it hence signifies communion and communication, as Andreas Masius notes in his Syro-Chaldean Lexicon of the Royal Bible, page 119. Hence you may translate: There will be no communion or company of men in Moab, because in it, being devastated, there will be desolation. All these translations come to the same thing; for they signify great devastation and desolation. Morally, see here the vanity of all greatness and magnificence. A swan song recently, yet golden, was the utterance of Philip III, King of Spain, at his death:

"It is of no help to have been a king, except that in death it torments one to have been so." Hear this, O princes; hear this, O prelates: you will feel the same, you will say the same in death as this most powerful king, wise and of innocent life.

THE REMNANT OF MY PEOPLE SHALL PLUNDER THEM — as if to say: The remnant of the Jews returning from Babylon will plunder the Moabites and Ammonites. This was accomplished by the Maccabees, namely by Judas, I Maccabees V, 6, and by his grandson Alexander, as Josephus teaches in Antiquities XII, chapter XI, and in Wars I, chapter III. Allegorically, the Apostles did this more fully and better, who subdued Ammon, Moab, and the other regions of the nations to Christ. So St. Jerome, who considers this to be the literal sense, but it is more truly the allegorical sense.



Verse 10

10. This shall befall them for their pride: because they blasphemed and magnified themselves against the people of the Lord of hosts. and they called Italy, Gaul, Spain, and the other provinces of Europe islands, because these lay across the sea from them, so that they had to travel by sea to reach them as if to islands. Therefore St. Chrysostom, Oration 2 Against the Jews, teaches that the calling of the Nations is prophesied here, and the propagation of the Gospel throughout the whole world, and therefore the Apostle alluded to this passage in Titus, chapter II: "Hear, he says, how the Gospels and the Apostles agree with prophecy. Here (Zephaniah according to the Septuagint) said: The Lord shall shine forth; the Apostle says: The saving grace of God has shone forth. Here he says: Over the nations; the other: Over all men. Here he said: He shall abolish the gods of the nations; the other: Teaching us that, denying impiety and worldly lusts, we should live soberly, justly, and piously."



Verse 11

11. THE LORD SHALL BE TERRIBLE OVER THEM. — The Chaldean, Pagninus, and the Zurich Bible render it terrifying; for this is the Hebrew nora, from the root iare, that is, he feared. But the Septuagint translates nora as impavia, that is, manifest, from the root raa, that is, he saw, as if to say: God will exercise a terrible and manifest vengeance through the Chaldeans, and then through the Maccabees, upon the Moabites and Ammonites, as enemies of God and mockers of Israel.

AND HE SHALL WASTE (in Hebrew, raza, that is, He shall emaciate, shall consume with leanness, says Vatablus) ALL THE GODS OF THE EARTH — that is, of the whole world. This began to be fulfilled through the Chaldeans in Ammon and Moab, when they plundered the golden and silver idols from there, as Hugo holds: it was advanced through the Maccabees, who compelled the Ammonites and Moabites to adopt Judaism and the worship of the true God, as I said at the end of Obadiah. But this was clearly and fully accomplished throughout the whole world by the Apostles in the time of the Gospel. For then the destruction of idolatry was completed, and the true religion of God and of Christ, received everywhere among the nations, dominated the whole world. So St. Jerome, Theodoret, Remigius, St. Augustine in The City of God XVIII, 33, Eusebius in Demonstration of the Gospel II, chapter XVI, and many others. Therefore the Prophet rises from the type to the antitype, from the Jews to Christ and Christians, who occupied not only Moab and Ammon, but all nations, and imbued them with the worship of God, having removed idols, as if to say: God will cast down His enemies and the enemies of His people, namely Ammon and Moab and their gods, through the Apostles, and He will cause every nation, not in Jerusalem alone, as the Jews did, but everywhere on earth, each in its own place and region, to worship, invoke, and sacrifice to Christ the true God. Hence for and the Hebrew has ki, that is, because, since; which often has emphasis, and is a mark of amplification, signifying the same as indeed, nay rather. Castro adds that it is a mark of wonder, and means what, as if to say: I said God would subdue Ammon and Moab. What? I said too little; I add much greater things: He will waste and destroy all the gods and nations throughout the whole earth. But no examples can be produced that demonstrate this meaning: for those he adduces rather show that ki has the same force as indeed.

All the islands of the nations. — The Jews, as I said on Isaiah XLIX, 1, called not only Cyprus, Crete, Sicily, but



Verse 12

12. YOU ETHIOPIANS ALSO SHALL BE SLAIN BY MY SWORD. — This does not connect with what immediately preceded about the destruction of idols throughout the whole world, but should be referred back to verse 9, as if to say: I said that the Ammonites and Moabites would be devastated by the Chaldeans; now I add and say: "But you also, Ethiopians," will be devastated by the same. For Nebuchadnezzar, in the fifth year after the destruction of Jerusalem, invaded and subdued Egypt and the neighboring Ethiopia, as Josephus reports in Antiquities X, 11, and in Against Apion I; and Isaiah chapter XX, 3, and Jeremiah chapter XXV. St. Jerome adds that the Ethiopians were afterward also devastated by Cyrus, and by Cambyses when he devastated Egypt: for Ethiopia is situated beyond Egypt, from which the Queen of Sheba came to Solomon, III Kings X, 1, in which the Abyssinians now dwell, over whom Prester John rules. This land was once hostile to the Jews in the time of Asa, king of Judah, as is clear from II Chronicles XIV, 9; and therefore it was punished and devastated by the Chaldeans.

Furthermore, Ethiopia is a part of Africa, and it is twofold: one Eastern, the other Western. Hence some Ethiopians are called Eastern, others Western: "The whole nation was first called Aetherian, then Atlantian, and soon afterward Ethiopia from Aethiops the son of Vulcan," says Pliny, Book VI, chapter XXX; although others want it to be so called from aithon, that is, I burn, and ops, that is, appearance, because it is scorched by its proximity to the sun. Hence the Ethiopians have a scorched and dark complexion; for they are subject to the torrid zone. Of whom Virgil says in Aeneid IV:

Near the Ocean's edge and the setting sun
Lies the furthest land of the Ethiopians, where mighty Atlas
Turns the heavens on his shoulder, fitted with blazing stars.

The Rabbis therefore are wrong to take Cushites, that is, Ethiopians, to mean the Chaldeans themselves, as if their destruction by Cyrus were here foretold. For the Ethiopians and the Chaldeans are as far apart in climate, and, so to speak, as far apart as heaven from earth.

Mystically, the Ethiopians are sinners who burn with anger or lust, and are so scorched by it that they are utterly dark and incorrigible, in whom that proverb is true: "You are washing an Ethiopian, you are whitening an Ethiopian," according to Jeremiah XIII, 23: "If can the Ethiopian change his skin, or the leopard his spots? Then you too can do good, when you have learned evil;" and Amos IX, 7: "Are you not as the children of the Ethiopians to me, O children of Israel?" Such are the demons, who are therefore depicted as Ethiopians, and as such appeared to St. Anthony, St. Macarius, and other saints; whom therefore God will slay with the sword of His mouth on the day of judgment, when He will condemn them to eternal death. So Abbot Theodosius, as John Moschus relates in Spiritual Meadow, chapter LXVI, saw an Ethiopian so tall and towering that he touched the clouds with his head, and heard from an angel: "You must wrestle with this one; begin: as soon as you have begun, I will help you; and you shall overthrow and conquer him." He did so, and won. So Palladius in the Lausiac History, chapter LII, relates of Abbot Apollo, that when he prayed: "Take from me, O Lord, arrogance, lest perhaps, lifted up by pride over the brotherhood, I be deprived of every good work," a divine voice was sent to him: "Put your hand on your neck, and then place it and bury it in the sand. And when he had immediately put his hand on his neck, he seized a small Ethiopian, and buried him in the sand while he cried out and said: I am the demon of pride."

So Moschus in Spiritual Meadow, chapter CLX: "Abbot Paul, he says, related to us: While I was sitting in my cell, etc., behold through the window there entered as it were an Ethiopian boy, and standing before me he began to dance, and said to me as I was chanting the psalms: Old man, do I not dance well? But I answered nothing. Then he said: Look, you wicked old man, you think you are doing something great. I tell you that you erred even in the sixty-fifth and sixty-sixth psalm. Then rising up I prostrated myself in prayer, and he vanished." So in the Lives of the Fathers, Book V, Treatise 5 On Fornication, number 23, it is related of a certain monk that the demon of fornication appeared to him in the form of an Ethiopian woman: "She stood, he says, before him like an Ethiopian woman, foul and repulsive in appearance, so that he could not endure her stench, and he cast her away from himself. And she said to him: I am she who appear sweet in the hearts of men; but because of your obedience, and the labor which you endure, God has not permitted me to seduce you, but I have revealed to you my stench." The Ethiopians, however, who are pleased with their own looks and whose own dark color seems beautiful to them, paint the devil not dark but white; not an Ethiopian but a European and fair-skinned; so also sinners are pleased with their own deformity, and the blackness of their morals appears to them beautiful and elegant.



Verse 13

13. And He shall stretch forth (namely God, striking the Ethiopians through the Chaldeans) HIS HAND OVER THE NORTH — namely to strike also the Assyrians and their capital Nineveh; for the Assyrians are situated to the north with respect to Judea. That the Assyrians are meant here is clear from the Prophet's explanatory addition: "And He shall destroy Assyria, and shall make the beautiful city" — in Hebrew, Nineveh. So St. Jerome, Theodoret, Remigius, Lyranus, Vatablus, Ribera, and others. Therefore Arias and some others are wrong to take the North to mean Babylon, as if its destruction by Cyrus were foretold here. Note: After Jonah and Nahum, who prophesied the destruction of Nineveh, Zephaniah is sent here to prophesy the same thing, so that by the mouth of two, indeed three witnesses, this word of God may stand and be confirmed. Hence it follows that Nineveh was overthrown after the reign of Josiah (for under him Zephaniah prophesied) by Nebuchadnezzar, as I proved at Nahum chapter II, 1.

HE SHALL MAKE THE BEAUTIFUL CITY A WILDERNESS. — For the beautiful city, the Hebrew, the Chaldean, and the Septuagint have Nineveh, which in Hebrew means beautiful. The beautiful city here is therefore a proper noun, meaning in Latin what Nineveh means in Hebrew. For the Translator is accustomed sometimes to render the meaning of a proper name instead of the name itself, especially when there is some force in it, such as an elegant wordplay, comparison, or antithesis, as here. See Canon I, which I prefixed at the beginning. For the meaning is, as if to say: Nineveh was once Nineveh, that is, beautiful in its houses, palaces, towers, and walls; but now the Chaldeans will destroy and desolate this beauty and splendor of hers: so much so that it will become a haunt of wild beasts. Hence he adds:



Verse 14

14. FLOCKS SHALL LIE DOWN IN THE MIDST OF IT, ALL THE BEASTS OF THE NATIONS — namely of the neighboring nations, which will bring their flocks and livestock there, to graze on the grassy soil of Nineveh. So St. Jerome, Theodoret, Remigius, and Lyranus. Clarius interprets otherwise, taking the flocks and beasts to mean hostile and savage nations, which, allied with the Chaldeans, conquered Nineveh. But that this is mystical is clear from what follows. Similar is that passage of Ovid, Heroides I:

The half-buried bones of men are struck by the ravens' plows,
Grass conceals the ruinous houses.

The bittern. — It is a bird similar to a swan, so called from the sound it makes: for it brays like a donkey. For onos is a donkey, krotan means to sound: hence krotalos means a noise and rattle. In Hebrew it is called kaa, that is, vomiting, because in its jaws it has a crop and pouch like a womb, in which it catches small fish along with water; but vomiting up the water, it feeds on the fish. Hence this bird is called the big-throated one. Hear Pliny, Book X, chapter XLVII: "The bitterns have a resemblance to swans, and would not be thought to differ at all, except that in their very throats there is a kind of second stomach. Into this the insatiable creature packs everything, so wonderful is its capacity: then, the plundering done, it gradually passes the contents back into the mouth and transfers them to its true stomach in the manner of a ruminant." Aelian adds that pelicans (for so he calls the bitterns) fill themselves with shellfish, and when they have digested them with the heat of the stomach, they vomit them up, and so, the shells having been opened by the heat of the belly, they select from them what is edible. Therefore the bittern is an unclean bird, forbidden to the Jews by the law, Leviticus XI, 18; for it is gluttonous and an example of the glutton, as well as a symbol. Hear Alciat in his emblem on gluttony, painting it thus:

A man is painted with a crane's gullet and swollen belly,
Who carries a bittern or cormorant in his hands.

The Septuagint here translates chameleon; but in Leviticus XI, 18, and Psalm CII, 7, they translate pelican; because, as St. Jerome notes there, the bittern is also called a pelican, perhaps from the white (cana) skin it has: for it is like a swan, which is entirely white and as it were hoary. So also Oppian in the Ixeutica calls the bittern a pelican, and Gessner in his entry on the bittern lists a species of bittern related to the pelican. Furthermore, this animal, like the hedgehog, because it loves solitude, hence designates the utmost desolation, as if to say: Nineveh will be so overthrown and desolated by the Chaldeans that men will no longer dwell in it, but bitterns and hedgehogs, and other light-shunning and solitary animals.

The hedgehog. — In Hebrew kippod, which Forcer at Isaiah XXXIV, 11, thinks from the affinity of the letters to be cypselos, which are birds like swallows, flying most rapidly over marshes, and called apodes (footless), because they have short feet. The Rabbis translate it tortoise, which the Italians call tartaruca; the Zurich Bible translates it beaver, which is also called fiber, an amphibious animal hostile to man, like the crocodile, of which Pliny speaks in Book XXXII, chapter III. But the Septuagint, St. Jerome, Pagninus, Vatablus, and others consistently here and at Isaiah XXXIV, 11, translate hedgehog. Now the hedgehog, whether called herix or hericius, is the herinacius, in Greek echinos, commonly called the garden piglet, an animal bristling with spines, which it either relaxes or extends at will, while it rolls itself into a ball. It is a little thief of apples, which it impales on its spines, loads itself with them, and carries them to its den, in which it hides itself for the whole winter. Hence it is a symbol of the thief and robber, who extends his thieving hands when he sees himself alone, and steals whatever he can; but when he perceives himself being seen, he draws them back and conceals them. Hear Pliny, Book VIII, chapter XXXVII: "Hedgehogs also prepare food for winter, and rolling over fallen apples, fix them on their spines, and carrying one more in their mouth, carry them into hollow trees. They also foretell the change of wind from north to south by hiding in their den: but when they sense a hunter, drawing in their mouth and feet and all the underside, where they have only sparse and harmless down, they roll themselves into the shape of a ball, so that nothing can be grasped but spines. In desperation they discharge a urine that is destructive and harmful to their own skin and spines, knowing that they are being captured for this reason. Therefore the art is to hunt them only after they have first emptied their urine, and then the chief value is in the skin which is otherwise ruined, fragile, with rotten and falling spines, even if the creature is still alive when it escapes by flight: therefore it is bathed in that noxious fluid only as a last resort." And shortly after: "When sprinkled with hot water, the ball unrolls, and being seized by one of the hind feet, it is killed by hanging and starvation: there is no other way to kill it while sparing the skin. With this skin garments are polished."

THE VOICE OF THE SINGING BIRD IN THE WINDOW — as if to say: In the windows, now deserted and desolate, little birds will settle and sing. So the Chaldean, the Zurich Bible, Pagninus, and Vatablus. Others interpret: In place of musicians and birds once sweetly singing in the window, the horrible croaking of the raven on the upper post will succeed. But interpreters generally separate and distinguish the singing voice from the raven.

The raven on the upper post — namely will croak with a sad and funereal voice. In Hebrew it is choreb, that is, heat, dryness, desolation, wasteland. So the Chaldean, the Zurich Bible, Arias, Vatablus. Secondly, Aquila translates it sword: because for choreb, with different vowel points he reads chereb: for the sword desolates and devastates everything. Thirdly, the Septuagint and St. Jerome translate raven: because for choreb with chet, they read goreb with ain, or certainly considered chet to stand for ain. For these two letters, being guttural letters of the strongest aspiration, and therefore most similar in sound, are hence from time to time interchanged, just as aleph is interchanged with he, because both are of light aspiration.

Morally, like ravens they sing cras, cras (tomorrow, tomorrow), those who procrastinate the amendment of their life and sound counsels, and put them off from day to day, of whom St. Augustine says in Sermon 16 On the Words of the Lord: "This, he says, is the very thing that kills many, when they say tomorrow, tomorrow, and suddenly the door is closed. He remained outside with the raven's cry, because he did not have the dove's lament. Tomorrow, tomorrow is the raven's call." To such people the poet Martial also thunders, Book I, Epigram LVII:

You will live tomorrow? It is already too late to live today, Postumus.
He is wise, whoever, Postumus, has lived yesterday.

The same, Book I, Epigram XVI:

It is not, believe me, wise to say, I shall live;
Tomorrow's life is too late — live today.

And Seneca, Epistle 12: "So, he says, every day should be ordered as if it closed the march, and completed and fulfilled life, etc. When about to go to sleep, let us say cheerfully and gladly:

I have lived, and the course that fortune gave, I have completed.

If God adds a morrow, we gladly accept it. He is most blessed, and secure in his own possession, who awaits tomorrow without anxiety. Whoever has said, I have lived, rises each day to profit." St. Marcella did this, of whom St. Jerome says in Epistle 16 to her daughter Principia: "So, he says, she spent her years and lived, that she always believed herself about to die: she put on her garments so as to be mindful of the grave, offering herself as a living sacrifice, holy and pleasing to God." So St. Anthony at his death prescribed to his followers that every morning they should think and persuade themselves that that day would be the last of their life: therefore they should live as if they were to die on that day, as St. Athanasius relates in his Life. From our Society

Father Juan Maldonado, famous for his published books, five times daily placed before his eyes the memory, indeed the presence, of death, and investigated whether there was anything in his conscience that could distress and afflict him at the hour of death; and if he found anything, he immediately removed it through confession, or in whatever way was fitting, and so he always stood ready, at ease and secure, prepared for death. Blessed is he who frequently undertakes this examination of himself about death. Blessed is he who lives as though always about to die, and studies as though always about to live, says St. Jerome.

Symbolically, the funereal raven's cry, Cras, cras (Tomorrow, tomorrow), the slaughter and death which it senses and for which it hungers, not rarely portends things to come, or signifies things already done, as in this passage.

FOR I SHALL WASTE ITS STRENGTH. — The Translator reads arze uzzo, that is, I shall emaciate, I shall waste its strength, that is, of Nineveh. Now they read arza era, that is, I shall strip bare its cedar, as if to say: I shall destroy through the Chaldeans the roofs and woodwork of Nineveh made of cedar: hence they will collapse and fall; so that ravens will sit on the upper posts from the remaining ruin. So the Chaldean, Arias, Pagninus, Vatablus, and others. For the Hebrew arza is both a noun, the same as erez, meaning cedar and cedar timber and paneling, and a verb, meaning I shall waste, from the root raza, that is, he wasted.

Again, for era, that is, I shall strip bare, the Septuagint also read uzzo, that is, its strength, which they interpret as anastema, that is, height. So the Roman edition, or, as the Complutensian has it, anastropha, that is, coronation; for they translate, because the cedar is its height, or coronation, as if to say: Nineveh was surrounded by the tallest and strongest cedar houses, like a crown: but the Chaldeans will strip this crown from it and cast it to the ground. Arias reconciles our text with the modern Hebrew text differently, namely by saying that robur (strength) is the oak, which is a species of arze, that is, cedar. For, as Marinus says in his Lexicon: "The species of cedars are many: teassur, that is, boxwood; tirza, that is, holm oak; algumim, beros, that is, ash; oren, that is, mountain ash; berothim, that is, boxwood." But the former interpretation, which I stated, is truer, as is clear to anyone comparing the words of our Translator with the Hebrew words.



Verse 15

15. THIS IS THE GLORIOUS CITY. — It is an exclamation evoking pathos, as if to say: See to what miseries she has come, into what ruins Nineveh has fallen, that city once glorious and renowned. So Virgil says in Aeneid II:

Troy was, and the great
Glory of the Trojans.

So, marveling at the same Nineveh now devastated, Nahum III, 18, exclaims: "Where is the dwelling of the lions, and the pasture of the lion cubs?" So, stunned at Jerusalem's destruction, Jeremiah in Lamentations II, 15: "Is this, he says, the city of perfect beauty, the joy of the whole earth?"

The Septuagint translates: Aute polis he phaulistria: this is that city devoted to evil, wicked and criminal, or more properly, contemptuous, as the Roman translator renders it, and mocking.

EVERYONE WHO PASSES BY HER SHALL HISS — either in mockery, or hissing at Nineveh so humiliated and devastated, as St. Jerome thinks; or rather in wonder and astonishment at such a great calamity and ruin, as Theodoret holds. Similarly he "shall wave his hand," that is, he will clap his hands, or extend them pointing to the ruins of Nineveh, either mocking and insulting, or rather being stunned and feeling compassion.

Tropologically, all the more should anyone who sees Nineveh groan and hiss and clap his hands — that is, any Church, congregation, or soul once beautiful in virtues, which was a temple of God and seat of angels, being devastated by sin through the devil, and becoming a lair of lions and dragons, especially when he sees one destined for heaven being condemned and rushing to the abyss. Groaning therefore and stunned, let him say with Isaiah XIV, 11-12: "How have you fallen from heaven, O Lucifer, who rose in the morning? Your pride has been dragged down to hell, your corpse has fallen: beneath you the moth shall be spread, and worms shall be your covering." And with Baruch III, 10: "What is it, O Israel, that you are in the land of your enemies? You have grown old in a foreign land, you are defiled with the dead; you are counted among those who go down to hell." He adds the reason: "You have forsaken the fountain of wisdom. For if you had walked in the way of God, you would indeed have dwelt in everlasting peace. Learn where wisdom is, where strength, where understanding: that you may know at the same time where length of life and sustenance are, where the light of the eyes and peace are. Where are the princes of the nations, and those who rule over the beasts of the earth? Who play among the birds of heaven, who hoard silver and gold, in which men trust, and there is no end to their acquiring? etc. They have been destroyed and have gone down to hell." Ezekiel has similar pathetic laments about the ruin of the king of Tyre, chapter XXVIII, 11; about Pharaoh and the Egyptians, chapter XXXII, 18 ff.; and St. John about the condemnation of Babylon the harlot, Apocalypse XVIII, 10.

St. Jerome takes all these prophecies about Nineveh as referring to heretics and hypocrites: "Who are, he says, hearers of the law, not doers, who boast in vain that they are beautiful, when there dwell in them flocks, that is, a multitude of vices, and brute animals serving the body, and all the beasts of the earth, which devour their hearts; and chameleons, who do not have one color, but are changed from moment to moment by different sins, now by avarice, now by luxury, now by cruelty, now by lust, now by sadness, now by exultation: and hedgehogs in their mangers, a thorny animal full of briars, wounding whatever it touches. And beasts shall lie in holes, that is, in their hearts: and ravens, unclean birds, at their gates, either in their mouth or in their ears, because they either always speak or always hear evil things. After which is in-
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Synopsis of the Chapter


At the end of the preceding chapter he taught the selection of conversation partners and wives; now he teaches the selection of friends and advisors. Therefore, first, he teaches that false friends must be avoided and sincere ones loved; second, verses 7 through 23, he teaches what kind of counsel should be sought and with what sort of people; third, at verse 25, he treats of the wise man and his fruit and rewards; fourth, at verse 30, he treats of temperance, or the mortification of concupiscence and gluttony.




Vulgate Text: Ecclesiasticus 37:1-34


1. Every friend will say: "I too have joined in friendship"; but there is a friend who is friend in name only. Is there not a sorrow that remains even unto death? 2. A companion and friend will turn to enmity. 3. O most wicked presumption! Whence were you created, to cover the dry land with his malice and deceit? 4. A companion shares in the friend's pleasures, but in the time of tribulation he will be an adversary. 5. A companion grieves with the friend for the sake of the belly, and against the enemy he will take up a shield. 6. Do not forget your friend in your heart, and be not unmindful of him in your wealth. 7. Do not take counsel with one who plots against you, and from those who are jealous of you hide your plans. 8. Every counselor puts forth advice, but there is a counselor for himself alone. 9. Guard your soul from a counselor. First learn what his need is: for he himself will have his own interest in mind. 10. Lest perhaps he drive a stake into the ground and say to you: 11. "Your way is good"; and then stand on the opposite side to see what happens to you. 12. With an irreligious man discuss sanctity, and with an unjust man discuss justice, and with a woman about her rival; with a timid man about war, with a merchant about trade, with a buyer about selling, with a grudging man about giving thanks; 13. with an impious man about piety, with a dishonorable man about honor, with a field laborer about every kind of work; 14. with a yearly hired worker about finishing the year, with a lazy servant about much work: pay no attention to these in any counsel. 15. But be constant with a holy man, whomever you have recognized as observing the fear of God, 16. whose soul is in accord with your soul, and who, when you stumble in darkness, will grieve with you. 17. Establish within yourself a heart of good counsel: for there is nothing of greater worth to you than it. 18. The soul of a holy man sometimes declares truths better than seven watchmen sitting on a high place to keep watch. 19. And in all these things pray to the Most High, that He may direct your way in truth. 20. Before all your works let a truthful word go before you, and before every action a firm plan. 21. A wicked word will change the heart, from which four things arise: good and evil, life and death; and the ruler of these is the ever-active tongue. There is a clever man who is teacher of many, yet to his own soul he is useless. 22. A skilled man has taught many, and to his own soul he is pleasing. 23. He who speaks sophistically is hateful: in everything he will be cheated. 24. Grace has not been given to him by the Lord: for he has been cheated of all wisdom. 25. There is a wise man who is wise for his own soul, and the fruit of his understanding is praiseworthy. 26. A wise man instructs his people, and the fruits of his understanding are trustworthy. 27. A wise man will be filled with blessings, and those who see him will praise him. 28. The life of a man is counted in days, but the days of Israel are innumerable. 29. The wise man among his people will inherit honor, and his name will live forever. 30. My son, in your life test your soul; and if it is wicked, do not give it power. 31. For not all things are expedient for everyone, and not every kind of thing pleases every soul. 32. Do not be greedy at every feast, and do not pour yourself out upon every food. 33. For in much food there will be sickness, and greediness will lead even to bile. 34. Because of excess many have died; but he who is temperate will add to his life.




First Part of the Chapter.




1. EVERY FRIEND WILL SAY: "I TOO HAVE JOINED IN FRIENDSHIP" (between me and you and your friends. In Greek, ἑτολίασα αὐτῷ, although the Complutensian omits τὸ αὐτῷ; κἀγώ, that is, as the Roman edition: "I have joined in friendship with him"; others: "I was a friend to him, I also"; the Complutensian: "I am a friend too") BUT THERE IS A FRIEND WHO IS FRIEND IN NAME ONLY — that is, every friend, both the false and the true, but especially the false, will boast of being a friend to you and to your friends; but see whom you trust: for there is a friend who is friend in name only, but in reality is an enemy. Learn therefore to distinguish a true friend from a false one, a real one from a merely verbal one. Hence the Zurich Bible: "Every friend says, 'I too am his friend'; but there are friends who are friends in name only." He is therefore properly rebuking those who want to be considered everyone's friend and boast of being such; so that if someone says, "He is my friend," they immediately add, "He is my friend too" —


as though they appeared to have the whole world as a friend, when in fact they have many enemies, or rivals, or strangers and unknowns. Moreover, the Syriac refers this to the vagabond discussed at the end of the preceding chapter. For it reads thus: "So a man who has no wife, in the place where he is found will die. And he says to his friend, 'I love you'; but he is a friend in name only who does not persevere unto death. A true friend should be to you as your own soul."


Aristotle distinguishes excellently in Magna Moralia, Book I, ch. 25, between a true friend, a flatterer, and an enemy: "Friendship," he says, "is the mean between flattery and enmity, and is exercised in action and speech. For the flatterer is one who attributes to someone more qualities than is fair and than are actually present. But the hostile enemy detracts even from qualities that are present — neither of whom is rightly to be praised. Between these the middle ground


is the friend, who neither attributes more qualities to someone than are actually present, nor praises things that are minimally fitting, nor on the contrary diminishes them, nor wholly opposes, except insofar as he thinks it right to do so. Of this kind, therefore, is a friend." So says Aristotle. But Pliny, Book VII, ch. 2: "The hyena," he says, "like the ichneumon, is now male, now female; so too certain people, inconsistent with themselves, now speak bravely, now softly; now they are philosophers, now prodigals; now friends, now enemies."


Plutarch, in the Moralia, says that κόλαξ (flatterer) is κόραξ (crow), that is, the flatterer is a crow: "Because just as crows swooping down dig out the eyes of corpses, so flatterers by their praises corrupt human reason and mind. The hare should regard the dog, and a man his flatterer, as a natural enemy. One should rejoice more in critics than in flatterers: for the former, like a spur, rouse the spirit; but the latter, by their ingratiating ways, weaken and overthrow." And Demosthenes said that a flatterer is worse than a crow, because the former devours the living, the latter only the dead. Phavorinus: "Just as Actaeon," he says, "was torn apart by the dogs he had raised, so flatterers devour those by whom they are fed." Epictetus: "Crows," he says, "destroy the eyes of the dead, but flatterers blind the eyes of souls."


IS THERE NOT A SORROW (the translator read ἔνι; the Complutensian reads μένει, that is, "remains") EVEN UNTO DEATH? 2. A COMPANION AND FRIEND WILL TURN TO ENMITY. — The Greek, omitting the word "and," and reading "turns" instead of "will turn," clearly has: "Is there not sorrow even unto death, when a companion and friend turns to enmity?" The Complutensian: "Does not sorrow remain even unto death, when a companion and friend turns himself to enmity?" The Zurich Bible: "Does not the companion or friend turned enemy bring grief that endures unto death?" This reading is full and clear. Hence two Latin manuscripts likewise read this way in the Latin Vulgate. Whence Rabanus also explains thus: "For it is the greatest evil," he says, "and one to be lamented with continual grief, that where faithfulness is hoped for, there malice is found; and where charity was modeled on friendship, there the perversity of enmity is discovered."


However, because the other Latin codices, even those corrected at Rome, consistently have the word "and" and "will turn," the sense here is more pathetic, meaning: Does not a friend in name only — that is, a false and hypocritical one — create in another so much grief as to bring about his death, or at least endure unto death? For when a man sees that he was deceived by one to whom he entrusted himself and his secrets — namely, that he had not entrusted them to a friend, as he thought, but to a hypocrite and enemy who was hiding under the name of friend — then indeed he grieves and groans inconsolably unto death. Meanwhile the companion and friend, nominal and false, leaving his friend with this grief, will openly and plainly turn to enmity, which will further increase the friend's sorrow and hasten his death; because,


as Lyra says: "No plague is more effective for causing harm than a familiar enemy and companion — that is, a table-mate. For the word is derived from 'seat' (sedes), as if 'sodalis' means one who sits with another at table; for it frequently happens that those sitting together at table quarrel and fight before they part from one another." So says Lyra. And the lexicographers say likewise: "Sodalis is used in lighter matters; and those at feasts are generally called 'sodales,' as if 'simul edales' (eating together); or, as some prefer, because they sit together and are at the same table." Hence Quintilian in the Gladiator: "And I would hold timely banquets and all-night revels, having summoned a crowd of companions, acting freely and lavishly." And Cicero in his speech For Plancius: "If you call them companions, you stain dutiful friendship with a criminal name." And Plautus in the Mercator: "I found six companions: life, friendship, citizenship, joy, play, and jest." Hence also "Sodality" is the name for a company of many, or a feast. Whence the jurist Gaius says: "Sodales are those who belong to the same association." From this it is clear that a companion (sodalis) is different from a friend; for companions are often enemies. So too the Greeks call societies for living and feasting together ἑταιρίαι, that is, sodalities. Hence Aristotle, Politics, Book II, calls the feasts of such associations ἑταιριῶν τὰ συσσίτια; and they even call courtesans — with whom dissolute men carouse and fornicate — ἑταιρίαι, that is, companions or female associates and friends.


Second, Jansen, taking the word "and" (autem) as "for" (enim), explains it thus, meaning: Does not grief persisting unto death sometimes arise from the occasion of friendship? For it happens that friends turn to enmity. In Hebrew, vav is a general conjunction signifying "and," "but," "for," etc. Hence Homer and the Greeks also use δέ ("but") for γάρ ("for"); and so did the ancient Latins. Hence Plautus in the Pseudolus uses "autem" for "enim": "by no means do you wish," meaning "indeed you do not wish." So here the word "autem" can be taken as "enimvero" ("indeed"). And "enimvero" placed after a response is suited to one expressing indignation: as "I deny, indeed!" or "I indeed am he." The sense therefore will be: Is there not in a friend in name only — that is, a false one — grief even unto death? Indeed such a companion and friend will turn to enmity. And this produces a grief that is heavy and fatal.


Third, Palacius explains it thus: Sadness, he says, is our enemy, and we are opposed to it; if therefore something so adverse to us remains with us unto death, why will friendship — a thing so dear to us — not endure likewise? Why will it turn to enmity? Jacob, when he lost his son Joseph, wished to retain his grief even unto death — a thing so harmful and contrary to nature; why then will Saul not retain the friendship of David — a thing so useful to himself? But this interpretation seems far-fetched and beside the point.


The a priori reason for this statement is the dignity, utility, and necessity of friendship, which when a fraudulent and faithless friend overturns it, is like removing the sun from the world. Hear Cicero, in his book On Friendship: "For whom


can life be a life worth living, as Ennius says, if it does not rest upon the mutual goodwill of a friend? What is sweeter than to have someone with whom you dare to discuss everything as freely as with yourself? What would be the great fruit of prosperity if you did not have someone who would rejoice in it as much as you yourself?" So says Cicero the Roman; and indeed Cicero the Attic orator.


St. Chrysostom, Homily 2 on 1 Thessalonians: "A true friend is in truth more pleasant than the light itself — I mean a genuine friend. And do not marvel. For it is more pleasant for us that this sun be extinguished than to be deprived of the company of friends; more pleasant to live in darkness than to be without friends. And how shall I say it? Because many who see this sun are in darkness, but those who have obtained an abundance of friends do not have sorrow even in afflictions." Here the saying of Bias is relevant: "Love as though you were going to hate, hate as though you were going to love" — although Cicero, in his book On Friendship, approves the latter but disapproves the former, and rightly: "For in what way," he says, "could anyone be the friend of someone whom he thinks he might become the enemy of? Indeed it will be necessary to desire and wish that your friend sin as often as possible, so that he might give you more handles, as it were, for reproach. Again, it will be necessary to be distressed, pained, and envious at the right actions and advantages of friends. Therefore this precept, whoever its author may be, tends to destroy friendship. Rather, this should have been the precept: that we exercise such care in forming friendships that we never begin to love someone whom we might someday hate." And Aristotle in his Rhetoric: "One should not love," he says, "as though one were going to hate, as they say, but rather practice hatred as though one were going to love someday."




3. O MOST WICKED PRESUMPTION! WHENCE WERE YOU CREATED TO COVER (by the pretense of friendship, says Lyra) THE DRY LAND WITH HIS MALICE AND DECEIT? — So the Roman edition and the Greek. Erroneously, therefore, Lyra, Dionysius, and others read: "to cover his dry malice and deceit." For what is "dry malice"? In Greek it is ὦ πονηρὸν ἐνθύμημα, that is, "O wicked thought!" — whence ἐκυλιάσθης or ἐνεκυλίσθης, that is, "you were rolled forth"; the Complutensian: "you were wrapped up, so as to cover the dry land, in deceit," that is, in fraud or treachery. The Zurich Bible: "O wicked thought! From where did you creep forth, to cover the earth with deceit?" The Syriac: "The enemy and the wicked — for what were they created, except to fill the earth with works of iniquity?"


The pronoun "his" is not in the Greek, but is understood: "his," namely of the false friend about whom the discourse has been. Sirach, indignant at the wickedness of the false and deceitful friend, exclaims and wonderingly asks whence so great a crime crept into the world, meaning: O most wicked thought of mortals! O execrable treachery, by which someone pretending to be a friend deceitfully undermines his friend and shows himself to be his greatest enemy! "O simulated and cloaked hypocrisy," says Hugo, "which feigns friendship where there is none! Whence did you finally come forth? How were you able to cover the earth with your malice and deceit?" — namely, you do not have your origin from heaven or from earth. For God created human nature upright, sincere, and faithful; but you crept forth from hell onto the earth. Your father, indeed, is Lucifer, who, being the friend of God and the angels, by his perversity became their enemy; and he began to stir up enmities among the friends of men, who are images of God, from the beginning of the world, when he caused Cain to kill his brother Abel, and he does not cease to stir them up daily in every place and among every people. For this evil of treachery not infrequently invades, seizes, and overturns all provinces, all nations, all cities, all marketplaces, all courts, all assemblies, all colleges — and even congregations of the saints and monasteries. Moreover, the origin and author of this treachery externally is the devil; but internally it is self-love — namely, the desire for honor, wealth, and pleasures. For on account of this a friend becomes an enemy. For in order to obtain these things through the ruin of his friend, he plots the friend's destruction. "Therefore the wise man marvels," says Rabanus, "at the origin of wickedness — which nevertheless is known to have issued from the evil will of a creature — and he greatly detests hypocrisy; because it is the worst vice for anyone to wish to pretend to be what he utterly is not: when the wicked man pretends to be good, the unjust to be just, the inequitable to be fair, the enemy to be a friend, covering over his deceit and barren treachery, where there is no richness of love and mercy. For he truly deceives himself when he thinks himself an honest deceiver of others."


The author, says Palacius, spoke these things from experience and with groaning; for Ptolemy son of Lagus, at first a friend to the Jews, soon showed himself their most savage enemy. David also spoke from the same experience in Psalm 54:14: "But you, a man of one mind with me, my guide and my close friend," etc. Indeed, when Christ was betrayed by Judas, He turned to him and said: "Judas, do you betray the Son of Man with a kiss?" (Luke 22:48). Bede rightly says in his commentary on Proverbs: "When a wicked man pretends to be good, then he is at his worst. Do not live one way in solitude and another in the marketplace. They may rightly be called scorpions—"


"—who do not oppose good people to their face, but as soon as they have departed, disparage them." Moreover, Cicero, On Duties, Book II: "Nothing feigned," he says, "can be lasting."




4. A COMPANION SHARES IN THE FRIEND'S PLEASURES, BUT IN THE TIME OF TRIBULATION HE WILL BE AN ADVERSARY. — He magnifies the unworthiness of the matter, meaning: O treacherous and wicked presumption, that a companion rejoices with a friend while he is delighted and pampered at his table feasts! Yet the same person opposes him in the time of tribulation. For why, if you enjoyed your friend in his prosperity, do you harm him in adversity? For when I am afflicted, I have enough trouble, and I do not deserve new tribulation. Why then do you add to the pain of my wounds? It is intolerable that, when I need your favor, you show me hatred instead of favor. So says Palacius. Hence for "shares in pleasures," the Greek has εὐφραίνεται ἐν εὐφροσύνῃ, that is, "rejoices in gladness"; the Roman edition has "in delight," that is, in a time of joy,


of joy and prosperity — for this he contrasts with the time of tribulation, which is sad and adverse. The Complutensian reads συνδιαιτᾶ ἐν εὐφροσύνῃ, that is, "lives together in gladness." The Zurich Bible: "A friend who in happy times enjoys familiar companionship with his friend, but in the time of calamity becomes an adversary — how great indeed is this indignity! What a wicked presumption! What a criminal thought!" The Syriac: "Bad is the friend who is close at the table, but in the time of distress rises from the banquet."


Here the Arabic proverb is relevant, Century I, no. 97: "When you hear a man speaking good of you that is not in you, do not believe him: for he will also speak evil of you that is not in you."




5. A COMPANION GRIEVES WITH HIS FRIEND FOR THE SAKE OF THE BELLY, AND AGAINST THE ENEMY HE WILL TAKE UP A SHIELD. — Here is another case, and as it were another kind of friendship that is not true but false, meaning: A companion, so long as he is a table-mate and dines with his friend and hopes for food, wealth, and honors from him, also grieves with him when he is in adversity; indeed, he will take up arms and a shield to defend him against the enemy. But he does this from gluttony and from confidence in gaining wealth and honors, not from true friendship. Hence, if there is no longer hope of gaining profit or honor from his friend, he will desert him and go over to his enemy's side. Therefore even such a one should not be trusted. If then you seek a true friend, examine whether he cultivates you for the sake of his belly and his own advantage, or truly from the impulse and guidance of friendship. Such companions are very numerous in military camps — I saw a great many of them in Belgium — who stood and fought for the prince as long as they received generous pay from him and there was hope of gain and plunder; but when that failed, or if the enemy offered more, they immediately deserted to him. Seneca says excellently: "Flies follow honey, wolves follow carcasses, ants follow grain; that crowd follows the plunder, not the man."


For "grieves with" the Greek has συμπονεῖ, that is, "labors with." Hence from the Greek you may translate it thus: "A comrade helps a laboring friend and works alongside him for the sake of the belly, and against the enemy takes up a shield." The Zurich Bible: "There is the friend who for the sake of the belly helps a friend, and against the enemy" (it reads, like our translator, πολεμίου; some read πολέμου, that is, "against war") "seizes a shield." So say Lyra, Jansen, and Rabanus, whom hear: "False friends rejoice together in the pleasure of delight, and in the time of adversity they withdraw. They take up arms against the enemy for the sake of the belly, but they will not be faithful defenders of their friend: because they love not their neighbor, but their own pleasures."


Otherwise Palacius: This seems to be a reproach, he says, meaning: If a companion hired for the sake of his belly — that is, for the sake of food — grieves with his employer and takes up a shield against his enemy, why will a friend disdain to do the same for the sake of friendship? And it is obvious that we customarily hire mercenaries against our enemies, who provide us their service in exchange for the food we give them.


Moreover the Syriac, omitting the phrase "for the sake of the belly," seems to take this in the opposite sense, of a true friend: "Good is the friend," he says, "who fights against the enemy and holds the shield. Do not praise your friend in the neighborhood, and do not give him power in your house."




6. DO NOT FORGET YOUR FRIEND IN YOUR HEART, AND BE NOT UNMINDFUL OF HIM IN YOUR WEALTH. — Correct with the Roman edition and the Greek ἐν χρήμασί σου, that is, "in your wealth." Here he notes and corrects a third kind of false friends, meaning: There are some friends who are indeed sincere, but fickle and inconstant, who, when they have risen from a modest and humble condition to great wealth and rank, forget their friends or are even ashamed of them. I warn you therefore, my son, my disciple, that if this happens to you, do not forget your former friend; but carry him in your mind and heart and love him, and share your wealth with him, according to the words of St. John, 1 John 3:18: "Little children, let us not love in word or in tongue, but in deed and in truth." Hence the Zurich Bible translates: "Let not forgetfulness of your friend seize your mind, nor in your prosperity be unmindful of him." For often true is that saying of Ovid, Tristia, Book I, Elegy 8:


"As long as you are fortunate, you will count many friends;

if the skies become cloudy, you will be alone."


And this of the same author in the same place:


"Ants never head for empty granaries;

no friend will go to lost wealth."


Accordingly Plutarch, in his book On Having Many Friends, judges thus: "Therefore, as the painter Zeuxis, when people asked why he painted so slowly and over such a long time, replied: 'I paint for a long time without doubt — that is, for eternity'; so a lasting friendship cannot be established except through a long familiarity of life and tested judgment."


St. Augustine (or whoever is the author) says excellently in his book On Friendship, ch. 16: "Four things seem to belong especially to friendship: namely, love and affection, security and delight. To love belongs the showing of kindness with goodwill. To affection belongs a certain interior delight that proceeds from within. To security belongs the revelation without fear and suspicion of all plans and secrets. To delight belongs a certain sweet and friendly sharing of all things that happen, whether joyful or sad; of all things that are thought about, whether harmful or useful; of all things that are taught or learned. He who breaks friendship betrays all these." He then adds: "Four things must be tested in a friend: fidelity, intention, discretion, and patience. Fidelity, that you may safely entrust yourself to him; intention, that he expects nothing from the friendship except God and its natural good; discretion, that he not be ignorant of the measure, time, and place of what should be provided to a friend, what should be asked of him, in what matters one should grieve for him, in what one should congratulate him, and for what one should admonish him; and patience, so that when corrected he does not take offense, nor does he despise or hate the one who corrects, and so that he does not shrink from enduring any adversity for the sake of a friend."




Second Part of the Chapter. What Kind of Counsel Should Be Sought and with Whom.


in adversity than in prosperity. St. Cyprian presents a most striking parallel with eyes in his book On the Singular Conduct of Clerics; for he likens friends to eyes, since one cannot be turned in any direction without the other also being turned; and if this one looks straight or obliquely, that one will look in the same manner — either obliquely or straight. Friends ought to be no different; for they should always be carried in the same manner, by the same path, toward the same goal, in perfect accord. The analogy of stags is also relevant here — they take turns supporting each other as they swim across rivers, which I discussed in Galatians 6:2. Finally, St. Ambrose says in the passage cited above: "The consolation of this life is to have someone to whom you open your heart, with whom you share your secrets, to whom you entrust the hidden things of your soul — to find for yourself a faithful man who rejoices with you in prosperity, shares your grief in sorrow, and encourages you in persecution. The words 'I am entirely yours' come easily and commonly to the lips, but their fulfillment is rarer." So he says, and truly: few are those who live up to it.


And St. Ambrose, On Duties, Book III, ch. 16: "Often," he says, "enmities must be endured for the sake of a friend's innocence; often reproaches, if you resist or respond when a friend is accused and charged. Do not regret such an offense. For it is the voice of the just man: 'Even if evils come upon me on account of my friends, I will endure.'" The same thing about Basil doing this is taught by St. Chrysostom in On the Priesthood, Book II, where after much he introduces him speaking thus: "I have learned no other way to love," he says, "than to put even my own life in danger when it is necessary to save a friend who is in peril."


Likewise: "Christ the Lord taught His disciples" (John 15:13): "Greater love than this no one has, than that a man lay down his life for his friends." The reason is that friendship, "as Cicero most holily and truly said," says St. Augustine, Against the Academics, Book III, ch. 6, "is the highest harmony of human and divine things with goodwill and charity." Therefore just as much




7. DO NOT TAKE COUNSEL WITH YOUR FATHER-IN-LAW, AND FROM THOSE WHO ARE JEALOUS OF YOU HIDE YOUR PLANS. — So all Latin Bibles commonly read, along with Rabanus, Lyra, Hugo, Dionysius, Jansen, Francis Lucas, and Palacius, and they give this meaning: Do not enter into counsel with your father-in-law, that is, the father of your wife, lest either to gain his favor he flatter you too much and consent and applaud your disordered desires, or give you bad advice so as to look out for his daughter, or reveal your secrets to her who is your wife. Hence Lyra says: "Do not take counsel with your father-in-law," namely, he says, "about matters pertaining to the restraint of your wife: because he will always side with his daughter, turning from the truth out of carnal affection." Hence the saying:


"Neither is a son-in-law safe from his father-in-law, nor a guest from his host."


And Rabanus, mystically: "By the father-in-law," he says, "because he is joined to the family through the female side, he represents a womanish and changeable disposition. From such a one faithful loyalty should never be expected. So too jealousy, which prevails especially in the female sex, signifies instability of mind, which should never be trusted (for as someone has said): 'As a shore without a harbor is an unsafe anchorage for ships, so a mind without fidelity is dangerous in the fellowship of friends.'"


And Hugo says: "Morally speaking, your father-in-law is carnal affection, the father of your wife — that is, of your concupiscence. His counsel is not to be believed, nor should you discuss plans of penance or of doing any good with him. This Jacob clearly taught in Genesis 31, when, without the knowledge of Laban his father-in-law, he departed from Mesopotamia with his children, wives, and cattle into


the land of Canaan. It is recorded in Judges 19 that a certain Levite trusted his father-in-law, staying with him three days; on the road he lost his wife, who was violated by the men of Gibeah, from which a great slaughter of the people followed. Therefore the author says: 'Do not take counsel with your father-in-law' — that is, do not seek advice from him, nor reveal your plans to him."


But this should be corrected with the Roman edition and the manuscripts: "Do not take counsel with one who plots against you, and from those who are jealous of you hide your plans." So also the Greek reads: Μή βουλεύου μετά τοῦ ὑποβλεπομένου σε, καὶ ἀπὸ τῶν ζηλούντων σε κρύψον βουλήν; which the Complutensian translates: "Do not take counsel with one who reveres you" (for out of fear and deference to you he will advise and say not what he truly thinks, but what he knows will please you and be agreeable), "and from those who are jealous of you hide your plans." The Roman edition: "Do not take counsel with one who holds you suspect, and from those who are jealous of you hide your plans." For one who is suspected will give suspected advice to the suspected. The Zurich Bible: "Do not consult with one to whom you are suspect, nor reveal your plans to those who envy you." Others: "Do not take counsel with one who looks at you with sidelong glances, and from those who rival you conceal your plans." For ὑποβλέπειν literally means to look from below, to look with sidelong and downcast eyes, and to gaze in the manner of those who avert their eyes and show disdain — to look down upon, to despise, to turn away from, to scorn; likewise, to look at with suspicion, that is, to hold suspect, to be suspicious of. So Virgil says of Dido in Aeneid IV:


"Him speaking thus she has long been watching with hostile gaze,

rolling her eyes this way and that,"


that is, ὑποβλέπουσα or παραβλέψασα.


Most fittingly, therefore, our translator rendered: "Do not take counsel


with one who plots against you" — hence what follows, "and from those who are jealous of you," that is, who rival and envy you, "hide your plans." For a rival and envious person will lay traps for you, and will betray or overthrow your plans, and turn them to his own uses and advantage. The Syriac adds: "Do not take counsel," he says, "with your enemy, and conceal your secret from him." Here the Arabic proverb is relevant, Century I, no. 17: "When you ride a lion, beware of his claws" — that is, when you have become a leader or a governor, beware of evil counselors."


Finally, Palacius, and partly Jansen, reconcile this latter reading with the former as follows: The author, when he wrote this, seems to have had before his eyes the example of Jacob, who in Genesis 31, in the matter of his departure with his wives, did not take counsel from Laban his father-in-law — indeed, he hid his plan from him and from his sons, who were jealous of and envious toward Jacob. Hence the meaning of this passage is to be taken as follows: If you have a father-in-law who is suspicious of you and envious, or likewise relatives who envy you, and any others who are suspicious of you, do not take counsel from them: "For he who appears to wear the cloak of a counselor, but carries the poison of a destroyer, has a deceitful tongue," says St. Augustine, in the introduction to Psalm 119, at the end.


Tropologically: do not take counsel with those who plot against you — that is, with your own concupiscences, passions, and vices, such as anger, hatred, and envy. For these lay traps for you and strive to drag you into sin and into hell. These also are jealous, that is, they begrudge us peace of soul, grace, and glory; and although they pretend to be our friends, in reality they conspire and plot with the devil our enemy for our destruction. Therefore their counsel is not to be heeded: for anger counsels revenge, insults, beatings, and a thousand evils. But because it is difficult not to listen to them, since they suggest it to us against our will — indeed, they ceaselessly cry out — the safest course is to mortify them and root them out of the soul entirely, so that we no longer hear their voices and whispers.




8. EVERY COUNSELOR PUTS FORTH ADVICE, BUT THERE IS A COUNSELOR FOR HIMSELF ALONE. — That is, anyone who gives advice (for we are inclined to give counsel to others) puts forth, that is, produces, brings forward — in Greek ἐκφέρει, that is, raises up, extols, praises — his own counsel that he gives and suggests. Yet not all give counsel for the benefit of the one asking, but many for their own benefit; for they are "counselors for themselves," that is, looking out for themselves, not for the one seeking counsel. Therefore a prudent man should shrewdly investigate whether a counselor in giving advice is not looking to his own advantage rather than that of the one seeking counsel; and if he detects this, let him beware of such a counselor and his counsel. Hence the Complutensian translates: "Every counselor takes away (for ἐξαίρει means to take away, remove, raise up) counsel; but there is one who counsels for himself," namely, for his own advantage. The Roman edition: "Every counselor extols counsel; but there is one who advises for himself." The Zurich Bible: "Every counselor extols his own counsel; but there are those who advise for their own interest." "Extols," that is, praises and celebrates his own counsel, as though it should be preferred to the counsel of others and followed over theirs.




9. GUARD YOUR SOUL FROM A COUNSELOR. FIRST LEARN WHAT HIS NEED IS: FOR HE HIMSELF WILL HAVE HIS OWN INTEREST IN MIND. — So the Roman edition and the Greek. Less correctly, therefore, Rabanus, Jansen, and others read: "And what he himself may be thinking in his mind" — although the sense comes to nearly the same thing. The meaning is: Guard your soul and mind, that it not trust and confide in any counselor indiscriminately; but first investigate whether he is in some necessity that presses and almost compels him to look out for that person — namely, himself — rather than for you and your advantage. "For he himself will think in his mind," meaning: He will think about how to look out for his own mind, that is, for himself and his own intentions, or how to comply with and satisfy his mind, which wants to provide for his own need. Hence in Greek it reads: "for he himself will advise for himself." If you ask, then, by what means you will guard your soul from a counselor, lest you be caught by his harmful advice, take this rule: Before you consult him, look into what his need is and what he lacks. For the person you are consulting will have this before his eyes, so that while giving you counsel, he may look out for himself. Consider, therefore, whether any advantage from the business could rebound to him. For it is to be believed that his counsel will lean in that direction. Therefore beware of him. Hence the Zurich Bible translates: "Guard yourself from a counselor, and first consider what he himself may need: for he will advise for himself." Others: "First learn what thing he needs; for he is advising for himself." Accordingly, Alfonso, King of Aragon, when asked, according to Panormitanus in Book III of his Deeds, "which counselors pleased him most," replied: "Books — from which, without fear or favor, I could faithfully learn what I wished to know."


But Emperor Frederick, having summoned his counselors to court, said: "Would that my counselors would leave two things at the entrance of the palace! For then they would advise rightly, and for me also it would be very easy to judge among the coun-"


sels it would be very easy to judge." When asked "what those two things were," he replied: "Pretense and dissimulation." He taught that princes cannot rightly provide for the public good on account of the private interests of their counselors. So Aeneas Silvius, Book III of the Deeds of Alfonso. Indeed, how much harm and ruin counselors of princes who pursue their own rather than the commonwealth's interests have brought upon princes and provinces — we have seen this with groaning in many places in our age.


Therefore in a counselor great integrity, uprightness, prudence, and sagacity are required. Hear St. Ambrose, On Duties, Book II, ch. 12: "In seeking counsel," he says, "the moral probity of one's life, the prerogative of virtues, the habit of goodwill, and the grace of frugality are of the greatest importance. For who would seek a spring in the mud? Who would seek a drink from turbid water? And so where there is luxury, where intemperance, where a confusion of vices—"


who would think anything should be drawn from there? Who would judge useful for another's cause one whom he sees useless for his own life? For how could I judge him superior in counsel whom I see inferior in morals? Would I consider him fit to give me advice who has not given it to himself? And would I believe he has time for me who has no time for himself? — whose mind is occupied by pleasures, bound by lust, enslaved by greed, disturbed by desire." For Sallust rightly says in the Conspiracy of Catiline: "All men who deliberate on doubtful matters ought to be free from hatred, friendship, anger, and pity. The mind does not easily perceive the truth when those things stand in the way, and no one ever served his passions and his interests at the same time: when you apply your intelligence, it prevails; if passion takes hold, it dominates, and the mind is powerless."




10 and 11. LEST PERHAPS HE DRIVE A STAKE INTO THE GROUND AND SAY TO YOU: "YOUR WAY IS GOOD"; AND THEN STAND ON THE OPPOSITE SIDE TO SEE WHAT HAPPENS TO YOU — meaning, lest perhaps in giving you counsel he fix a "stake," that is, an obstacle, offense, and stumbling block for you to trip over, in the ground, saying: "Your way is good," smooth and level (when in fact a stake is in it, on which you would stumble), and meanwhile he stands back, watching to see if you fall on the stake he planted. For a "stake" (sudes) is a post, or a type of military weapon — that is, a fire-hardened stake that they would fix in the ground so that an unwary enemy would run into it and wound his foot by stepping on it. Hence Caesar, in Civil War, Book I: "He digs transverse ditches," he says, "across the roads, and there fixes stakes and sharpened posts." And Virgil, Aeneid VII:


"Fourfold-split stakes and palisades of sharpened oak."


Where Servius notes: "A vallus and a sudes are the same thing." The Greek manuscripts read κλῆρον (lot) instead of "stake." So they read: "Lest he cast a lot over you and say to you: 'Your plan is fine'; and stand on the opposite side to see what will happen to you." The Zurich Bible: "Lest he predict some outcome for you and say your plan is right, and meanwhile station himself across from you as a spectator of what befalls you." Vatablus: "Lest he commit you to lot and chance, or cast a lot over you," etc. The meaning is: Before you trust a counselor, first investigate whether he himself hopes for some advantage from the matter about which you consult him, lest perhaps for that reason he give you counsel that is dangerous to you but useful to himself, saying that your plan — which either you proposed to him or he suggested to you — is right; and meanwhile he stands on the opposite side, awaiting the outcome of his counsel: so that, if it goes well, he may lavish praise on it and demand a reward; but if poorly, he may mock you and cast the blame for the bad outcome on you or someone else. This kind of treachery, says Jansen, is all too common in the world, and one can see it in unskilled advocates and physicians who apply doubtful and dangerous remedies to the sick in order to test their efficacy, and learn from the experience of others' peril and death how to treat patients. Hence the saying—


that he did not want a physician unless he had first killed a hundred patients. Such are the counsels of bold and reckless men, about which there is the prophetic saying from Livy, Book 35: "Hot and bold counsels are pleasing at first glance, hard in the handling, and sad in their outcome."


Furthermore, the Syriac translates the three verses just explained as follows: "Guard your soul from an unjust counselor, and learn first what he seeks; because he also meditates within himself; lest he cast upon you an evil scheme and say, 'How good your way is!' and he will stand on the opposite side and see your disgrace, or rejoice in your shame." He will see, that is, and laugh at your humiliation.


A fitting fable for this maxim is the story of the crow and the fox, found in Gabriel Faernus: "A crow," he says, "had stolen a piece of cheese from somewhere and had flown with it into a tall tree. A little fox, who coveted the cheese, is said to have attacked him cleverly as follows, after first praising the beauty and splendor of his feathers and the glory of his augury: 'Indeed,' said the fox, 'I would call you the bird of supreme Jupiter, if I could also hear a voice and song worthy of your other virtues.' The crow, puffed up by the fox's praises, tried to produce the loudest cry he could. And so, when the cheese slipped from his open beak, the fox seized it, and mocking him said: 'You lack nothing, crow, except a brain.'" The moral:


"He who to your face gives flattering counsel is laying traps;

he who is led by feigned praise has no brain."




12. WITH AN IRRELIGIOUS MAN DISCUSS SANCTITY, AND WITH AN UNJUST MAN DISCUSS JUSTICE. (So the Roman edition, Lyra, Hugo, Dionysius, and the rest. Erroneously, therefore, some read "religious" instead of "irreligious" and "just" instead of "unjust." Some give this meaning: In the presence of an irreligious man, praise sanctity; in the presence of an unjust man, praise justice, so that he may learn to love and embrace sanctity and justice; so as to draw the irreligious man to sanctity and teach the unjust man justice.) AND WITH A WOMAN ABOUT HER RIVAL (so that, hearing you praise her rival's virtues, she may not hate her); WITH A TIMID MAN ABOUT WAR (so that he may be encouraged for it and not fear the dangers threatening); WITH A MERCHANT ABOUT TRADE (so that he may transport good and useful merchandise to buyers); WITH A BUYER ABOUT SELLING (lest he raise the price beyond what is fair); WITH A GRUDGING MAN ABOUT GIVING THANKS — lest he be saddened by the goods of others. "With an impious man about piety, and with a dishonorable man about honor" — so that they may flee these vices and embrace the contrary virtues. "With a field laborer about every kind of work" — lest, when dismissed by his master for different work, he be impatient and haughtily refuse the burden laid upon him. "With a yearly hired worker about finishing the year" — in which, since he is going to receive his wages, it is fair that he work diligently. "With a lazy servant about much work" — so that he may cast off his sluggishness and negligence.


But that this interpretation is forced is evident from what follows, especially when he says: "Pay no attention to these in any counsel."


Second, Rabanus and Jansen read: "With a religious man discuss sanctity, and with an unjust man do not take counsel about justice, and with a woman," etc. But this is incongruous; for, as Francis Lucas rightly observes, it does not fit for the first member to be dissimilar from those that follow — having "discuss" attached to the first but "do not take counsel" to the rest — since the Sage clearly intends first to teach with whom counsel should not be taken, and only afterward finally with whom it should be taken.


Third, the Greek manuscripts here repeat the statement from verse 7: "Do not take counsel with one to whom you are suspect, and from those who envy you, hide your plans." Then they add: "With a woman about her rival, with a timid man about war," etc. — repeat: "do not take counsel." And Francis Lucas thinks this should be repeated in the Latin Vulgate, so that all the following antitheses depend on the phrase "do not take counsel." So also the Zurich Bible: "Do not consult with one to whom you are suspect, nor share your plans with those who envy you — about religion with an irreligious man, about justice with an unjust man," etc.


But one must follow the authority of nearly all the manuscripts of the Latin Vulgate, which the Roman correctors in the Bibles published at Rome therefore decided to retain, and which reads: "With an irreligious man discuss sanctity, and with an unjust man discuss justice." It is a continuous irony through verse 14, meaning: If you discuss and deliberate about religion and sanctity with an irreligious man, about justice with an unjust man, etc., you act imprudently and foolishly; because the irreligious man will advise nothing but irreligious things, the unjust nothing but unjust things — which is what he relishes, savors, and continually practices. For everyone suggests what he grasps and savors, what delights him, and what he continually deals in and does.


Nor is it new or unworthy for irony to be used in Sacred Scripture, as Jansen and Francis Lucas object. For God speaks ironically to Adam, mocking his pride and fall, saying: "Behold, Adam has become like one of us, knowing good and evil" (Genesis 3:22). And Solomon ironically says to the youth following his own pleasures: "Rejoice therefore, O young man, in your youth, and let your heart be in what is good in the days of your youth, and walk in the ways of your heart and in the sight of your eyes." Then, unveiling the irony, he adds: "And know that for all these things God will bring you to judgment" (Ecclesiastes 11:9). And Isaiah, ch. 28, v. 10, ironically throws back in the Jews' faces their own refrain: "Command, command again; wait, wait again; a little here, a little there." Many similar examples exist in Sacred Scripture.


Finally, if anyone absolutely refuses to admit irony in this passage, let him supply with Palacius the phrase "and it will harm you," or something similar, meaning: If you discuss religion with an irreligious man, justice with an unjust man, you will harm yourself, or you will receive bad counsel; for he therefore adds: "Pay no attention to these in any counsel."


Moreover, Sirach here enumerates twelve categories of people with whom he teaches one should not take counsel — because they are held by some passionate and vehement attachment that prevents them from rendering a sincere, upright, and honest judgment on the matter proposed. For as each person is disposed, so he judges, and pronounces his verdict to the one seeking advice in the way he himself feels. Hence he leaves one to conclude that whoever is to be chosen as a counselor must be free from all vicious love, desire, anger, envy, and similar passions.


The first category is the irreligious — those who do not worship or reverence God as they ought, and who from time to time scorn and deny all divinity, such as atheists. For what prudent person would consult them about sanctity, that is, about the holy worship of God?


The second is the unjust — the rapacious, thieves, usurers, fraudsters, the violent, etc. For who would consult about justice those who know nothing but the arts of stealing, plundering, defrauding, etc.? For, as Sirach said in chapter 8, verse 20: "Do not take counsel with fools; for they will not be able to say anything except what pleases them."


Hence the ancient adage that Zenodotus cites from Epicharmus: σύμβουλος ἱερὸν χρῆμα, that is, "a counselor is a sacred thing" — meaning that a counselor can and should provide great benefit, and religiously and purely give advice to those who need it. Hence Plato, in the Theages: "Indeed," he says, "it is also said, Demodocus, that a counselor is a sacred thing." The same, in his letter to Perdiccas: "It is fitting that I should impart the hospitality and the sacred, as it is called, counsel." Among the Greek maxims this senarius verse stands:


"Consultation is truly a sacred thing."


Therefore it should be sought from sacred and religious men. For they truly possess wisdom; and from the wise man counsel should be sought, according to the saying of the Comic poet:


"Let that man be your counselor who has wisdom,

for one becomes wise by the counsel of the wise."


And that from Wisdom, Proverbs 8:12: "I, Wisdom, dwell in counsel, and I am present in learned thoughts." Famous is the saying: "Neither a blind man for a guide, nor a fool for a counselor" — supply: "should you employ." Learn, but from the learned; seek counsel, but from the experienced. And that of St. Basil, Oration 21, On Happiness and Prudence: "Counsel is truly something divine."


Against this precept of Sirach and of prudence, those sin who, called by God to His service — for example, to the Religious state — seek counsel about it from worldly people, parents, and relatives; both because "the natural man does not perceive the things that are of the Spirit of God" (1 Corinthians 2:14) — "For many see our crosses, but do not see our anointings," says St. Bernard — and because (as St. Thomas says, Opusculum 17, ch. 9) he does an injury to Christ, in whom "are hidden all the treasures of wisdom and knowledge of God," who, after hearing His counsel, still seeks the counsel of a mortal man. For rightly the same St. Thomas, III, Question 68, art. 1, drawing from Aristotle, Eudemian Ethics, Book VII, ch. 18, inquiring what is the first and principal thing in the soul for


moving it to action — he says that reason is the governing faculty of the other parts, but that there is something superior to reason itself, not knowledge or learning (for these are not better) — but God. And shortly afterward he adds that those who are moved by God do not need consultation, since they are governed by a better principle than reason or counsel.


Most excellently and eloquently St. Bernard, in his sermon on "Behold, we have left everything," says: "How many does the accursed wisdom of the world overthrow, extinguishing the conceived spirit in them which the Lord wished to be vehemently kindled! 'Do not act hastily,' it says, 'consider at length, look more carefully. What you propose is great, and you need much deliberation. Test what you can do, consult friends, lest it happen that you repent after the deed.' Is this the wisdom of the world — earthly, animal, diabolical, an enemy of salvation, a strangler of life, a mother of lukewarmness? — which customarily provokes God to vomiting. 'Beware,' it says. For what purpose? When you do not doubt the word is from God, what need is there for deliberation? The Angel of great counsel calls — why do you await the counsels of others? For who is more faithful, who wiser than He? Lead me, O Lord, and I shall be led; be strong and take courage. I know what those things are that must be done quickly. I am snatched from the mouth of the pit of hell, and shall I ask for a delay, and be held back, and hesitate to depart, in case meanwhile something happens? I have hidden fire in my bosom, and now that my side is already burnt, my innards already laid bare, the pus already flowing — must I deliberate at length whether to shake it off, whether to cast it away?" And a little further on: "Let him consult friends, who has not read: 'A man's enemies are those of his own household.' Why does he frequent the Gospel who does not obey the Gospel? For in it indeed we read that to someone who promised to follow the Lord but first wanted to bury his dead father, the answer was given that he should let the dead bury their dead. And to another who wished only to bid farewell to those in his house: 'No one,' He said, 'who puts his hand to the plow and looks back is fit for the kingdom of God.'" So far Bernard.


"And with a woman about her rival." The third category of people unfit for counsel is a woman. She should not be consulted about her rival (less correctly Palacius and others read: "about those women" — namely, the women whom she envies and is jealous of) "who rivals her," namely, who is her rival — for example, a concubine who, in preference to her and indeed against her, courts the husband in order to draw him from her to herself, as Rachel and Leah courted Jacob (Genesis 30:15), and Hannah and Peninnah courted Elkanah (1 Samuel 1:6). For this is what the Greek περὶ ἀντιζήλου αὐτῆς signifies. Hence the Complutensian translates: "With a woman about her rival concubine." The Roman edition: "With a woman about her rival." Others: "With a woman about her female rival." For the wife, out of envy and hatred, will plainly defame and blacken the rival in the husband's eyes, in order to commend herself above the rival to her husband and, with the rival excluded (even though she may be adorned with more gifts and therefore would have been more useful to the husband), seize him for herself. Otherwise the Syriac: "Do not take counsel," he says, "with a woman, lest you commit adultery with her; for the secrets of the mind lead to the secrets of the belly."


The fourth is: "With a timid man about war," because a timid and fearful man, fearing for his family, fortune, and life, will in every way dissuade from war, even one otherwise useful or necessary; and will advise accepting peace even on unjust and ignominious terms. For this the Syriac has: "And with an enemy, so that you do not fight."


The fifth is: "With a merchant about trade" — that is, as the Greek has it, "with a trader about exchange"; the Syriac: "with a merchant about his merchandise." For a merchant will advise and say not what is useful for you to exchange, but what is useful for himself. Again, "trade" (trajectio) here can be taken not as an exchange of goods but of location or residence — for the Greek περαχωρία can also signify this — as if, for example, you were to consult a merchant whether it would be advantageous for you to transport your goods or your person for the purpose of trading to Spain or to the Indies. The merchant will advise not so much what is convenient for you as what suits himself; for he will fear lest you divert or diminish his profits, or else he will desire that you transfer yourself to where you will bring him more advantage and gain. To such a consultant apply the words of St. Augustine on Psalm 119: "Because he appears to wear the cloak of a counselor, but carries the poison of a destroyer, his tongue is called deceitful."


The sixth is: "With a buyer about selling." For a buyer will advise and say not what is advantageous for you the seller, but what is useful for himself to buy; and he will urge you to sell cheaply what he himself desires. He will also set the price of goods at the lowest. The Syriac substitutes "seller" for buyer: "With a seller," he says, "about the thing he himself sells." For he will urge you to buy his goods at a high price, even though they are cheap, and those which he himself wishes to get rid of. Now, the counsel of that paradoxical merchant was wise, and therefore worth following. As was told to me in Rome by a man of gravity, when asked by what art he had become wealthy, he replied: "By going the opposite way from everyone else. For others want to buy cheap and sell dear" (as the Mime said in St. Augustine, On the Trinity XIII, 3): "But I," he said, "buy dear and sell cheap. For by buying dear, I select and acquire the best merchandise; by selling cheap, I attract all buyers to me, who bring me far more profit than if I sold to a few at high prices."


The seventh is: "With a grudging man about giving thanks"; in Greek: "with an envious man about gratitude or giving thanks." The Zurich Bible: "About expressing gratitude, with an envious man." Because the envious man begrudges gratitude both to the one who received the benefit — lest through giving thanks he win the favor of the giver and obtain more from him, snatching it for himself — and to the one who gave the benefit, because he begrudges his honor and praise.




13 and 14. WITH AN IMPIOUS MAN ABOUT PIETY, WITH A DISHONORABLE MAN ABOUT HONOR, WITH A FIELD LABORER ABOUT EVERY KIND OF WORK, WITH A YEARLY HIRED WORKER ABOUT FINISHING THE YEAR, WITH A LAZY SERVANT ABOUT MUCH WORK: PAY NO ATTENTION TO THESE IN ANY COUNSEL. — The eighth is that one should not consult "with an impious man about piety"; in Greek, μετὰ ἀσπλάγχνου περὶ εὐποιΐας, that is, as the Complutensian and Roman editions have it: "With a merciless man about beneficence." The Syriac: "With one who is merciless, about performing mercy." The Zurich Bible: "With a savage man about humanity." Therefore "impious" here does not mean impious toward God — that is, irreligious (for he already dealt with that in verse 12) — but merciless toward neighbors, the poor, and the afflicted. For the Hebrews call mercy by the name חסד chesed, that is, piety, and consequently call mercilessness "impiety." Rabanus gives the reason for all these: "Because where hearts and deeds do not agree," he says, "their counsel is without doubt in peril. Therefore he who wishes to properly take counsel with anyone must first weigh the prudence, fidelity, will, and piety of his counselor, and only then make use of his counsel."


The ninth is: "With a dishonorable man about honor"; for a dishonorable man, ignorant of and devoid of honor, will advise nothing but things like himself — namely, dishonorable things. This clause is now absent from the Greek manuscripts. "Dishonorable" means base, infamous, uncivil, and shameful.


The tenth is: "With a field laborer about every kind of work," because a field laborer, hired to cultivate your field, will excuse himself from many tasks as if they were useless, in order to lighten his workload and withdraw. Hence the Greek has: "With a lazy person about any work." The master therefore will not ask the laborer whether the field should be dug, manured, or weeded, but will order it to be dug, manured, and weeded.


The eleventh is: "With a yearly hired worker about finishing the year" — meaning, with a laborer or hired man whom you have engaged for a year to cultivate a field or vineyard, or to complete some other work. You will not consult with him about the completion of the year — namely, whether anything remains to be done this year. For he himself will want to finish the year sooner, as if nothing remains to be done this year, but whatever is left should be carried over to the following years; or as if he has already satisfied the year's labor requirement by his work, saying that he has completed his year of labor for which he contracted, and therefore nothing more remains for him to work on, and the full annual wage is owed to him. For in Greek it simply says περὶ συντελείας, that is, "about the completion" — namely, of both the work and the year.


For "yearly" (annuali), as the Complutensian Greek also reads — namely ἐνιαύσιον — the Roman edition reads οἰκείῳ, that is, "domestic," one whom you feed at home. For such a one would least of all want the work to be finished, so that he might always have work in which to hire out his labor to you for pay. Hence the Syriac translates: "With a hired worker who deceives in his work."


The twelfth is: "With a lazy servant about much work"; for a lazy servant, out of sloth, in order to provide for his own idleness, will discourage many tasks that are truly useful or even necessary, dismissing them as useless, inopportune, or harmful. A master therefore will not consult a lazy servant about work, but will order him to work and sweat. The Syriac: "With a servant who seeks to defraud his masters, do not be his counselor."




15 and 16. BUT WITH A HOLY MAN (in Greek εὐσεβεῖ, that is, pious, religious) BE CONSTANT, WHOMEVER YOU HAVE RECOGNIZED AS OBSERVING THE FEAR OF GOD, WHOSE SOUL IS IN ACCORD WITH YOUR SOUL, AND WHO, WHEN YOU STUMBLE IN DARKNESS, WILL GRIEVE WITH YOU. — The Syriac: "Dwell with just men, because they themselves fear to sin before God; and their heart agrees with your heart, and if one does evil to you, he does evil to his own soul, and if he does good, he does good to his own soul (conscience); and his faithfulness itself will give him life, and he too will be faithful like you." Up to this point he has taught with whom one should not take counsel; now he teaches with whom one should — namely, with holy men who fear God. For they will advise nothing except what is in conformity with the fear and love of God, for they are most observant of this. Hence their "soul is in accord with your soul" — namely, devoted to the fear of God and to their own salvation, just as you are devoted to yours. Therefore, if through the darkness of ignorance, imprudence, desire, or tribulation you "stumble" — in Greek σφαλῇς, that is, if you trip or fall — namely, into some sin or loss — he will sincerely "grieve with you" and will strive to support and strengthen you with every counsel, help, and effort. Hence the Zurich Bible translates: "Frequent the company of a pious man whom you know to be an observer of the Lord's precepts, whose spirit approaches your own temperament; and who, if you have fallen, will have compassion on you."


So says Lyra, who also adds: "After the impediments to discernment have been removed, here subsequently its promoters are set forth; and they are four: namely, soundness of counsel (when he says, 'be constant with a holy man'), truthfulness of speech, clarity of wisdom, and repressed sensuality."


Note, first, the phrase "be constant" (assiduus esto); in Greek ἐνδελέχιζε, that is, be continuous, uninterrupted, constant, perpetual — for this is ἐνδελεχής; and ἐνδελέχεια is constancy, perpetuity, perenniality. For in a serious matter it is not enough to consult once; one must discuss it constantly with an upright man. Moreover, in order for a wise and holy man to rub off and breathe upon you his wisdom and holiness, a long stay and constant companionship with him is needed — just as one who is cold and wishes to be warmed by hot air must remain constantly in it.


Note, second, the phrase "whose soul is in accord with your soul" — that is, first, as the Zurich Bible has it: who is of the same disposition, inclination, temperament, judgment, and spirit as you; or at least who knows how to adapt and conform himself and his counsels to your temperament and disposition. For in counsel, as in prudence, the disposition and spirit of the one being counseled must be especially considered. For many give counsel that is good in itself, but not suited to the disposition and spirit of the one seeking counsel, and therefore he disdains it, or carries it out by force, and consequently does not persevere in it, according to the saying:


"You will do and say nothing against Minerva's will."


Therefore in counsel, sympathy is of the greatest value, so that the one giving counsel has, or takes on and assumes, feelings similar to those of the one asking.


Ben Sira in the Alphabetical collection, letter shin, agrees with Sirach: "If you have sixty counselors, still do not abandon the counsel of your own soul." Where the commentator says: "He who undertakes any business, even if he has many counselors to whom he reveals his secrets, should nevertheless never scorn or reject his own counsel. For, as Solomon says: 'The heart knows the bitterness of its own soul'; rather let him weigh his own opinion, even if it seems good, against the opinions of others. If his prevails, let him follow it; let him reject the rest. For it is foolish to depend so much on others that you leave no room for your own judgment. Seneca wisely says: 'Let your counsel be considered by others in such a way that it receives authority from you; but let it receive authority from you in such a way that you do not seem to be the only one approving it. For rashness in assenting is most pernicious.'"


Second, Lyra says: "Whose soul is in accord with your soul" — that is, he says, one who loves you as he loves himself, so that he is with you as though one heart and one soul. And Palacius says: One who is your friend, or whom your soul loves; for his soul in turn will love you. For the soul of one person is similar to the soul of another in affection, especially in love or hatred. Therefore, if you wish to know whether someone loves you or not, test and probe your own feelings, and see how you are disposed toward him. If you feel yourself moved by love toward him, know that he also pursues you with reciprocal love. But if you hate him, he will hate you too. For as a face reflected in water is like the face of the one looking directly into it, so one man's heart corresponds to another's. Hence Proverbs 27:19 says: "As faces shine in water when people look into it, so the hearts of men are revealed to the prudent." The Hebrews translate from the Hebrew: "As in water face corresponds to face, so the heart of man corresponds to the heart of man."




17. ESTABLISH WITHIN YOURSELF A HEART OF GOOD COUNSEL: FOR THERE IS NOTHING OF GREATER WORTH TO YOU THAN IT. — This is a hypallage: "A heart of good counsel" means: take up the good counsel of your heart and lean upon it; for this is most faithful to you. This is the second counselor, meaning: Not only from a wise and holy man, but also from yourself and your own heart, seek counsel. For, first, your heart will give you counsel more faithfully than anyone else. Second, your heart will give counsel that is most suited to your own disposition and feelings (for no one knows and senses these better than your own heart), or will temper counsel that is less suited. Finally, your heart, being supremely solicitous for you, will devise many things suited to itself that others would never have discovered. Hence the Syriac translates: "The heart of a man will rejoice in his way more than in the riches of the world."


Or, in a proper sense: Establish within yourself a heart as a tribunal, indeed an oracle of good counsel; so that when some doubt arises about what should be done, you consult your heart about what course of action is needed, and therefore in your heart, as in a tribunal, you thoroughly and prudently examine the case in every direction. For if you do this, your heart will surely be the dictator of the best counsel; for it will dictate what is most supremely fitting for you, most useful to you, and in your interest. For to this end God gave man a heart, that is, reason, mind, and prudence — that he might follow it, according to Psalm 4:7: "The light of Your countenance, O Lord, is signed upon us." For human reason is, as it were, a light derived from the eternal reason that is in the mind of God. For this reason God created man "in His image and likeness" (Genesis 1:26) — namely, so that he might have this domestic oracle to consult and follow in all his doubts.


Hence the Greek reads: "The counsel of the heart, establish" — that is, make firm and stable (others read: "it is firm; for there is nothing more faithful to you"). The Zurich Bible: "Establish counsel in your mind; for nothing is more faithful to you than it."


Moreover, how effective counsel is in accomplishing things, and how it surpasses bodily strength and force, Homer teaches with many examples in Iliad 4:


"By counsel far more, he says, than by strength one excels,

whoever prepares to cut down a bristling forest.

By counsel again the helmsman on the dark sea

steers his wave-wandering ship when the south winds snatch at it.

By counsel the charioteer conquers and outstrips his rival."


Accordingly, Aristotle, Politics, Book IV, ch. 4, asserts that counselors are a necessary part of the commonwealth. Antonius, in the Melissa, Part 1, Sermons 10, 11, and 12, cites these maxims of the wise about the power of counsel. Isocrates: "A good counselor is the most useful and powerful of all things." Diodorus: "Prudent counsel surpasses many hands. The wise man excels the strong." Choricius: "Without good counsel, strength accomplishes nothing; but prudence, even if it has not taken on strength, devises many things many times over. For prudent deliberation conquers the multitude of hands; but inexperience with a crowd of men is even worse. Just as a single wolf does not fear many sheep but slaughters them all, so too one wise man does not fear many imprudent men but overcomes them." St. Basil: "Strength when aided by prudence is helpful, but without it harms its possessors." St. Gregory Nazianzen: "Deliberate slowness is better than rash haste. Counsel, the lamp of life, should lead the way everywhere." St. Chrysostom: "In every matter, consider what comes before and what follows, and so undertake it." Finally, Solomon, Proverbs 11:14:


"Where there is no governor," he says, "the people will fall; but safety is where there is much counsel" (Proverbs 11:14). And chapter 24, verses 3 and 5: "By wisdom a house will be built, and by prudence it will be strengthened. A wise man is strong, and a learned man is robust and powerful."


Now, because the mind of the timid distrusts itself in its own affairs and trembles, let it strengthen itself — having first prayed — with this threefold rule and practice. First: What would a prudent man judge should be done in this case? Surely this and this. Therefore I myself will undertake it and apply it to myself. For by this reasoning I will not be following my own counsel, but the wise counsel of a prudent man. This is to be suggested to the scrupulous,


who do not dare to resist their own scruples — namely, that they should do boldly what a prudent man would speculatively judge ought to be done in such a case.


Second: If a friend of mine, placed in my situation and circumstances, were to ask me for advice, what would I give him? Surely this and this. Therefore I will give myself the same counsel. Conversely, Livius Salinator, an illustrious warrior, used to assert that "no one could give more faithful counsel than he who would recommend to another what he himself would have done if he were in the same situation," as Livy reports in Book 7, Decade 4. Third: What, in the hour of death, what, on the day of judgment, when I shall stand before the tribunal of Christ to give an account of this action — what will I wish I had done in this matter? Surely this and this. Therefore I will now choose and carry out that very thing. Thus I will be able to give a fitting account of my actions to Christ the Judge, and will securely await from Him a favorable sentence of praise and eternal happiness. Finally, because now ignorance, now self-love and desire often blind a person, it is safer, as far as possible, to employ the sincere counsel of other prudent people, according to Proverbs 3:5: "Do not lean on your own understanding." For, as Plutarch says in the Moralia: "As witches are blind at home but see everything abroad, so certain people, more than sufficiently sharp-sighted in others' affairs, see poorly in their own."




18. THE SOUL OF A HOLY MAN SOMETIMES DECLARES TRUTHS BETTER THAN SEVEN WATCHMEN SITTING ON A HIGH PLACE TO KEEP WATCH. — The word "holy" is no longer in the Greek, but should certainly be added. He proves what he said in the preceding verse. Hence the Greek adds γάρ, that is, "for" or "indeed." The sense therefore is: In doubtful matters, besides counselors, approach the counsel of your own heart; if it is wise and upright, consult it. For the soul of a wise and holy man not infrequently declares the truth — especially practical truth, namely what ought to be done — better "than seven," that is, many watchmen from a watchtower see and announce what is happening round about. Likewise, mystically: better than many teachers who sit in chairs of learning to survey, that is to speculate upon, the truth and announce it to their hearers. This is to say (as Jansen remarks), no one can generally give better counsel than each person to himself, provided he fears God. Here he explains "the heart of counsel" mentioned in the preceding verse, meaning: You will say, how shall I obtain a heart of good counsel? I answer: If you have a holy soul; for this customarily announces truths better than seven watchmen who from on high customarily survey and scan the earth. That this is the meaning is evident from the Greek, which reads thus: "For the mind of a man sometimes reports more than seven watchmen sitting on a high watchtower." The Zurich Bible: "For sometimes each person's own mind warns of more things than seven sentinels sitting on a high watchtower." Although our translator, by adding the word "holy," seems to have looked back to what he said in verse 15: "Be constant with a holy man" — because namely a holy soul declares truths, etc.


The reason is that God particularly illumines, governs, and directs holy souls. Indeed, Aristotle, Eudemian Ethics, Book VII, ch. 18, asserts that the principle of motion in the soul is God: "And so," he says, "of those who are prudent and wise, the divination is swift and lasting" — not that there is in the soul, especially of an epileptic or a dying person, something prophetic, or a power of divining secrets and the future, as Plato held; but that there is in it a shrewdness and power of wisely deliberating and conjecturing. For if (as the Philosophers say) brute animals are directed by a non-erring intelligence — as spiders, swallows, etc. — how much more will holy souls be directed by it! And if one is directed by God, will he not see the truth more clearly than seven watchmen?


Now it is commonly said that the heart is faithful, because it customarily counsels a person what is expedient. But note meanwhile, says Palacius: although a holy soul customarily speaks the truth and the heart customarily gives faithful counsel, nevertheless God wills that, beyond holiness, one also employ reading, experience, and observation in order to give good counsel. For this reason young people, however good, are less suited to giving counsel.


But God especially wills that inferiors consult their Superiors; for these, as vicars of God, illuminate and direct them — especially Religious, who have bound themselves to their Superiors by the vow of obedience. For obedience merits this direction: namely, that the obedient person, who out of love of God hands himself over to be governed by his Superior, may be directed by the Superior — with God guiding — through right counsels and precepts toward salvation and eternal life.


Mystically, Rabanus says: "The seven watchmen are the philosophers, handers-down of the liberal arts (which are comprised by them in the number seven); but it is more evident that the modest doctrine of the Catholic man, which consists in the divine books, is truer in all things than all the manifold skill of the philosophers in disputing and arguing. For in the former, irreproachable truth shines forth through all things in a few and pure words; but in the latter, wandering opinion about recondite matters appears in garrulous verbosity — indeed, manifest falsehood. But since all wisdom is from the Lord God, and no one can possess it without His gift, therefore he adds, saying: 'And in all these things, pray to the Most High, that He may direct your way in truth.'"


A famous example of this maxim was St. Francis, who, as Bonaventure says in his Life, being so illuminated by God that, although he was unversed in scholastic theology, when consulted about difficult theological questions he unraveled them better and more divinely than the greatest theologians. The same saint, when the Christians were besieging Damietta and preparing a battle with the Saracens, forbade them; and if they fought, he predicted their defeat — which indeed befell them, since they did not believe Francis (who was outwardly despised and poor), nor did they obey him. For the entire army was turned to flight—


on account of his oblique and tortuous responses, was so called. Thus the divine Ascetics were hearers and interpreters of God, because they were familiar with God and most closely united to Him. For truly St. Bernard, in his book On the Interior House, chapter 69, says: "Let this be a sure sign to you, whatever soul you are, that you love your beloved less, or are less loved by Him, if you have not yet been called to those theoretical ecstasies, or have not yet merited to follow Him who calls. Do you wish to know that the sublimity of divine revelations is a manifest sign of divine love? 'I will no longer call you servants,' He says, 'but friends; because all things that I have heard from My Father, I have made known to you.'" Strive therefore to love your God intimately and supremely, and at every hour to long with the greatest desire for the joy of divine contemplation. Gather, O soul, yourself to yourself, and rest in the sole desire for the divine.


of Christian prudence, and six thousand were slain or captured: "In which it became clearly known," says St. Bonaventure, chapter 12, "that the wisdom of the poor man was not to be despised; since the soul of a just man sometimes declares truths better than seven watchmen sitting on a height to observe." Similar things about St. Anthony are written by St. Athanasius in his Life, and about St. Hilarion by St. Jerome, and similar things are narrated about other Saints in the Lives of the Fathers; so much so that many of them, not only by wisely conjecturing, but also by truly divining and prophesying the future, foretold true things, and were true and properly called seers and Prophets.


The fountain and origin of this gift was that they continually, by day and night, were occupied in prayer with God, and there perceived His secrets and glory. For lifting their minds from all earthly things to heaven, they trod the earth beneath their feet, and higher than mortals, fixed in God, they heard His secrets as though they were His secretaries, and truly discerned them. St. Basil assigns this manner and way of attaining the gift of prophecy in his Prooemium on Isaiah: "They prophesied," he says, "pure and translucent souls, made as mirrors of divine operation, which represented the image whole and unconfused, and in no part disturbed by the affections of the flesh. For when the soul, devoted to every pursuit of virtue, preserves in itself the perpetual memory of God impressed upon it by vehement love toward God, and by this means first prepares itself to have God as an indweller, then from its most vehement intention toward God and secret love, inspired by the divine power, it is rendered worthy of the gift of prophecy, God imparting His divine power and opening the eyes of the mind to understand whatever contemplations He wills." And St. Maximus, Century I, On Charity, chapter 95: "Just as the sun," he says, "rising and illuminating the world, displays both itself and the things it illuminates: so also the Sun of Justice, rising in a purified soul, both exhibits Himself to be seen and demonstrates the reasons of things that have been made by Him and will hereafter be made." Therefore this illustrious gift of prophecy, just as those ancient Ascetics obtained it by purity and prayer, so in turn it was a proof of their extraordinary sanctity and union with God, namely that they were extraordinary and divine men, indeed earthly angels and heavenly men. For as Tertullian says, Apology, chapter 20: "The testimony of divinity is the truth of divination." Indeed God Himself, contending about His divinity with idols and idolaters, as though in a forensic trial, in Isaiah 41:23, in order to deny it to them and claim it for Himself, establishes the matter by no other demonstration than this, and pleads His cause: "Announce the things that are to come in the future, and we shall know that you are gods," as if to say: I foretell the future, and things happen exactly as I foretold: you, O idols, or rather demons, foretell the future, but your predictions do not come true; therefore I am the true and truthful God, you are lying and false gods; as was Apollo Pythius, who was therefore called Loxias,


For by this same method, in the centuries after Christ, many Religious, Anchorites, and Saints attained the prophetic spirit. Hear Rufinus, an eyewitness, in his Preface to the Lives of the Fathers, Book II: "We saw," he says, "among them many Fathers leading a heavenly life on earth, and certain new Prophets raised up, both by the virtues of the soul and by the office of prophesying, for whom, as a testimony to their merits, not even the power of signs and wonders was lacking. For so great is the faith in them that it is able to command even mountains to be moved. They are therefore adorned in character, quiet, gentle, tranquil, and bound together by the bond of charity as by a certain kinship." In this way St. Benedict, as St. Gregory reports in Book II of the Dialogues, chapter 35, was so elevated in mind toward God in prayer that beneath him he saw the whole world, as a small globe gathered together in the rays of the sun. When Peter asked how this could happen, St. Gregory responds and assigns the cause and manner, saying: "Because to one who sees God, every creature is narrow," and the mind of St. Benedict, expanded in God, saw the world beneath him as a tiny globe; namely, from that lofty watchtower of the divinity, he perceived from afar and through a glass darkly those things which now he beholds face to face up close. Thus Enoch, the parent of us all, seventh from Adam, prophesied; because he walked with God. Thus Moses became the incomparable Prophet; because on Sinai he conversed with God. Thus St. Martin drew the illustrious spirit of prophecy from his communion with God; with whom he continually dwelt, as Sulpitius testifies in his Life.




19. AND IN ALL THESE THINGS PRAY TO THE MOST HIGH, THAT HE MAY DIRECT YOUR WAY IN TRUTH. — This is the third and supreme counselor, the author and director of all others, namely God. For the first is the holy man, about whom verse 15 speaks; the second is the heart of each wise and just person, about which verse 17 speaks; the third, in this passage, is the Most High, who is therefore to be invoked, so that He may suggest sound counsels both to the holy man and to one's own heart, and may direct


them in truth, so that they may be free from error, imprudence, and vice, and so that they may be carried out in a holy manner and achieve a happy and holy result. For this reason Christ prayed to the Father in His agony, saying: "My Father, if it is possible, let this cup pass from Me, yet not as I will, but as You will" (Matthew 26:39). Therefore, says Palacius, God is as it were bound to grant what we ask, if we seek not our own will but divine truth. So Tobias instructs his son, chapter 4, verse 20: "At all times bless God, and ask Him that He may direct your ways, and that all your counsels may abide in Him." Hence the Tigurina here translates: Moreover, above all these things invoke the Most High, that He may direct your undertakings faithfully; the Greek Complutensian text has: And in all these things pray to the Most High, that truth may direct your way: truth, both uncreated, namely God; and created and infused by God into the mind, namely wisdom and prudence. He alludes to the prayer of David, Psalm 24:5: "Direct me in Your truth, and teach me: for You are God my Savior, and I have waited for You all the day long." Hence the Syriac here translates: And with all these things be praying to the Lord, that He Himself may direct your way in truth before men and before every thing.


Sirach therefore teaches that all actions, and especially counsels, must begin with God. Thus Moses, governing Israel, in all doubtful matters, before resolving them, consulted the Lord. Joshua, the successor of Moses, did the same by God's command; and when he omitted to do so, he was deceived by the Gibeonites (Joshua 9:14). Wherefore Isaiah, chapter 30, verse 2, threatens the Jews fleeing to Egypt without consulting God with disgrace and ruin. Hence in ancient times in many places among Christians, senators about to go to the senate house first attended the sacrifice of the Mass; whence we still see in certain cities chapels near or attached to the senate house, and benefices with the duty of daily sacrifice imposed upon them. The Gentiles also saw and did the same. Hence Pliny, at the beginning of his Panegyric: "Wisely and well," he says, "our ancestors ordained that the beginning both of doing things and of speaking should be taken from prayers, because men could undertake nothing rightly or providently without the aid, counsel, and honor of the immortal gods." Horace, Book III, Ode 6:


Hence (from God, that is) every beginning, to Him He directs the outcome.


Gellius, Book 14, chapter 7, teaches from Varro: "That we ought to have sacrificed and taken the auspices first, whoever was about to hold a session of the senate; and that divine matters ought to have been referred to the senate before human matters." And concerning Scipio, Livy writes in Book 26: "Already from the very beginning, preparing in his mind, from the time he assumed the toga of manhood, on no day did he conduct any public or private business before going to the Capitol, entering the temple, and sitting there, and for the most part spending time there alone." St. Augustine refers to all these things in Book III of The City of God, chapter 21, when he said: "Scipio, who was the liberator of Rome and Italy, the conqueror of Hannibal, and the subduer of Carthage, is described as having his youth and life dedicated to the gods and nourished in the temples."




20. BEFORE ALL WORKS LET A TRUE WORD PRECEDE YOU, AND BEFORE EVERY ACTION A FIRM COUNSEL — that is, a counsel not futile, but firm and solid. For "true word," the Greek has only λόγος, that is, speech, word, or reason. Hence the Greek reads: "The beginning of every work is a word, and before every action, a counsel." Now first, Lyranus by "true word" understands truthfulness and fidelity in promises and responses: "And before every action" let "a firm counsel" precede you, namely one from the wise and from Sacred Scripture. Second, Vatablus translates: The sum (for ἀρχὴ signifies both "beginning" and "chief" and "highest") of every work is speech, or let there be speech, that is, a true word; which Palacius aptly explains thus, as if to say: Before you put your hand to a task, take care that you have before your eyes some true proverb, some approved maxim, some counsel confirmed by experience, which you may follow in the undertaking. Here then is the method of taking counsel: first, from a friend and holy man; second, from your own heart; third, from God; fourth, from some true word. Thus Christ, in Matthew 4:4 and following, when tempted by the devil, undertakes nothing at all without first putting forward a true word and firm counsel; for He said: "Man does not live by bread alone;" and: "You shall not tempt the Lord your God;" and finally: "You shall worship the Lord your God." Likewise you should undertake nothing except from the precept of similar maxims. For this purpose these Wisdom books wonderfully serve; as do the proverbs of philosophers and ancestors.


Third, the Tigurina translates: Let reason be the beginning of a work, and let counsel precede every undertaking. Likewise Rabanus and Jansenius understand by "word," both vocal and mental (which is reason); so that the same thing is said here as what he said in chapter 32: "My son, do nothing without counsel. A true word" is a right counsel and the practical judgment of prudence, or a prudent one. The sense therefore is: Before all your works and every action, let a true word precede you, by which through certain reasons you may learn, whether in yourself or from the counsel of others, the reason for your action. He calls it "a firm counsel," which rests on firm reasons and is to be carried out with a steadfast mind. For not every word and counsel is to be followed, but only that which is supported by truth and firm reasons.


Conformable to this maxim was the saying of St. Thomas Aquinas, who, when dying, was asked by the Cistercian monks of Fossa Nuova: "How can this life be spent without error and fall?" He answered: "If in any action one so acts that he can give a reason why he does it: for thus he will not allow himself to be led astray by desire, passion, chance, or anything else that might lead him into error." This accounting for individual actions,


and a strict accounting of it from every person, Christ will demand on that terrible and decisive day of the last judgment.




21. A WICKED WORD WILL CHANGE THE HEART: FROM WHICH FOUR THINGS ARISE, GOOD AND EVIL, LIFE AND DEATH: AND THE CONTINUAL RULER OF THEM IS THE TONGUE. — The Syriac has it somewhat differently: The Lord, he says, created all things, good and evil, life and death: and he who is master of his tongue will be freed from evil. For "a wicked word will change the heart," the Greek has entirely different readings, and they vary remarkably among themselves, so that there is no doubt they are corrupted. For the Complutensian text has: The trace of a change of χαρᾶς, that is, of joy of countenance, as if to say: The sign that the heart has changed from joy to sorrow, or conversely from sorrow to joy, appears on the face: for a cheerful and joyful countenance is the indicator of a cheerful and joyful mind; while a sad and gloomy countenance is the indicator of a sad and gloomy mind. But the Greek corrected at Rome has only: The trace of a change of heart; where it is clear that a word like "countenance" or something similar is missing, which would be the trace of the heart's change. The Tigurina, reading with the Roman text καρδίας (that is, "of the heart") instead of χαρᾶς, reads thus: The indication of a change of heart is the countenance: for anger, love, hatred, sadness, joy, and the other affections of the heart and soul, and their changes and vicissitudes, are most clearly seen in the eyes and face. Hence that saying of St. Bernard, On the Way of Living Well, to his sister, chapter 65: "The face of a person is the mirror of the heart." Wherefore, as they read more consistently, so also more aptly and certainly do all the Latin codices of the Vulgate read: "A wicked word will change the heart;" by "wicked word" he means a depraved counsel expressed in speech, which changes the heart of the listener and the person seeking counsel, that is, corrupts it and converts it from good to evil. For he opposes this to the true word and firm counsel which he advised in the preceding verse should be kept before one's eyes before any work. Furthermore, he shows how great an evil this is, and how great a care must be taken of the heart lest it be corrupted by a wicked word, when he adds: "From which (heart) four things arise, good and evil, life and death," as if to say: Guard your heart, so that it may hear and receive nothing except a true word and firm counsel, because from it, as from good seed, it will produce good works of virtue, which will bring it the reward of a happy life, both present and eternal: but if it has heard and received a wicked word and depraved counsel, from it, as from bad seed, it will produce the fruits of evil works, which will create punishment for it, namely present and eternal death. He alludes to Proverbs 4:23: "With all watchfulness guard your heart, because from it life proceeds. Remove from yourself a wicked mouth, and let detracting lips be far from you." Hence Sirach adds: "And the continual ruler of them is the tongue." The word "continual" goes with "ruler," not with "tongue" (although Hugo would have it so: "He says 'continual,'" he says, "because the tongue always inclines toward that side to which it has been accustomed"), as is clear from the Greek, which has: the ruler of them ἐνδελεχῶς, that is continually, constantly, and perpetually, is the tongue. The Tigurina: And four


kinds arise, good and evil, life and death, of which the tongue is the continual governor. For the tongue teaching and counseling good things instills good affections into the heart of the hearer, from which it produces good works, which bring him the life of grace and glory: but the tongue teaching and counseling evil things generates evil affections in the heart of the hearer, from which he produces evil works, which create for him the death of sin and of hell. See therefore how a wicked word changes the heart. For since from the heart these four things arise, namely good and evil, life and death, just as from paradise four rivers arose; and since the tongue governs the heart, it follows that from the tongue, as from a primary source, these four things arise, namely good and evil, life and death, and so the tongue is the governor and ruler of these four. So closely is reason joined to speech, and the heart to the mouth. Whence he leaves it to be concluded: Beware therefore lest you imbibe a wicked word, much less thrust it upon others and instill it in them, because its effect will be a wicked action, and its reward will be death: strive rather to imbibe a good word, and to declare it to others and instill it in them, because its effect and, as it were, its offspring will be a good action, and its reward will be life, both your own and that of those to whom you instilled the good word.


Note: Good and evil acts arise from the heart physically and effectively; but life and death arise from the same heart ethically or meritoriously. The heart therefore, just as in a person it is the first to live and the last to die, so likewise is it the fountain, origin, and cause of all vital actions, both natural, moral, and supernatural. By "heart" understand the soul. To this pertains that saying of Proverbs 18:21: "Death and life are in the power of the tongue: those who love it will eat its fruits." And that Greek proverb, which is reported by Suidas and Zenodorus: "Tongue, where are you going? You are about to overthrow the same city you have built up." Hence Bias, when Amasis king of Egypt commanded him to send back what was the best and worst part of the victim he had sent to him, sent back the tongue cut out, signifying that the tongue is the cause of all good as well as of all evil. So Plutarch, in his treatise On Talkativeness.


There is a cunning man (in Greek πανοῦργος, that is, shrewd, crafty) who is the teacher of many, yet is useless to his own soul. — This verse is found in the Roman and Greek texts; but is missing in Jansenius, Lyranus, and others in various places. The sense is, as if to say: The cunning man, who teaches others to act well while he himself acts wickedly, is useful to others but useless to himself, and therefore foolish; for he who is not wise for himself is not truly wise. The Tigurina: There is one who, being prudent, teaches many, yet who is useless to his own soul. He is good to others, but wicked to himself. For true knowledge and prudence consist not in speculation and teaching, but in practice and action. And as St. Francis used to say: "A man has as much knowledge as he puts into practice; and a Religious is as good a speaker as he is a doer," as Waddingus reports in the Annals of the Friars Minor, year of Christ 1220, number 25. Furthermore, the Syriac for the verse just expound-


ed now has: Everyone who seems wise to himself is himself a fool.




22. A SKILLED MAN HAS INSTRUCTED MANY, AND IS SWEET TO HIS OWN SOUL. — This is the antithesis of the preceding verse. For he contrasts the skilled man, that is, the wise, experienced, and prudent man, with the cunning man, in that the cunning man teaches others but not himself; hence he is useful to others but useless to himself. But the skilled and wise man teaches others and instructs them to act well in such a way that he simultaneously teaches and directs himself, and equally refreshes, feeds, and delights himself with his wisdom; therefore he is useful to others, and both useful and sweet to himself. For it delights him that he is wise, and that he makes others wise and holy.


Note: Sirach, in verses 15 and 16 and following, required two conditions and qualities in a counselor: first, that he be a holy man; second, that he have sympathy with the one to whom he gives counsel; here, third, he requires that what he counsels by mouth he demonstrate by deed. For men trust deeds more than words; and because if he does otherwise, he counsels others but does not counsel himself, and so he is a counselor to others but not to himself, which is absurd and shows great imprudence. He adds a fourth requirement, that he not be a sophist. Hence he says:




23 and 24. He who speaks sophistically is hateful: IN EVERYTHING (the Complutensian text has, in all wisdom; the Roman, in all nourishment) HE SHALL BE DEFRAUDED; GRACE HAS NOT BEEN GIVEN HIM BY THE LORD: FOR HE HAS BEEN DEFRAUDED OF ALL WISDOM. — So the Roman text. St. Augustine also cites these words in Book II of On Christian Doctrine, chapter 31. For "he who speaks sophistically," the Greek has ὁ σοφιζόμενος ἐν λόγοις, which the Complutensian translates: One who uses sophistry in speeches; the Roman: He who displays wisdom in speeches, as Sophists are wont to do; the Tigurina: There is one who, acting the wise man in words, is hateful, who likewise lacks all wisdom; the Syriac: For there is one who is wise, and in his discourses is held in hatred; he impedes himself from all honor. For the truly wise man is he who is always wise.


Furthermore, St. Augustine, in the passage already cited, requiring that the student of Sacred Letters be a dialectician, not a sophist, says: "Only this much must be guarded against there: the desire for quarreling and a certain childish ostentation of deceiving the adversary. For there are many things called sophisms, false conclusions of reasoning, and for the most part imitating true ones so closely that they deceive not only the slow, but even the ingenious when they are less attentive. For someone proposed to the man he was speaking with (Diogenes the Cynic), saying: What I am, you are not. And Diogenes agreed. For it was true in a way, if only because the one was insidious, and the other was simple. Then the man added: But I am a man. When he had also accepted this from him, the man concluded, saying: You therefore are not a man. Scripture, as far as I judge, detests this kind of captious conclusions in that passage where it is said: He who speaks sophistically is hateful. Although even speech that is not captious, but still pursues ornaments of words more abundantly than gravity requires, may be called sophistical." So far St. Augustine.


To sophistry belong horned arguments and syllogisms, such as that of Chrysippus cited in Seneca, Epistle 49: "What you have not lost, you have: but you have not lost horns; therefore you have horns." And inextricable snares, such as those of the crocodile, who, they say, wishing to devour a girl he had captured, promised her mother under this condition that he would return her if the woman spoke the truth about whatever he himself had decided about returning the girl: an utterly insoluble trap. For if the woman had answered "You will return her," since he had not decided to return her, she would not have spoken truly: on the other hand, if she had said "You will not return her," he should not have returned her, otherwise the response would not have been true; whatever she might say, therefore, the crocodile would not have returned her. Quintilian, Book I, chapter 10, called this kind of ambiguities "Crocodile dilemmas"; some also note they are called πρίονα (the saw). Similar is that case of Protagoras about which Gellius writes in Book IV of the Attic Nights, chapter 10. Sextus Empiricus against the Mathematicians writes similar things about Corax, who was demanding payment from a young man. The devil uses such devices, who strives to deceive and ensnare Eve and all mankind with his sophisms. Hence St. Gregory Nazianzen, Oration 14, calls the devil "the primary sophist in constructing malice." And St. Basil, Homily 22: "The first and greatest and hateful sophist of human wisdom." And Rupert, Book III on Genesis: "The greatest of hateful sophists."


"Similar to this," says Lactantius, Book VI of On False Wisdom, chapter 6, "is that which is usually proposed in the schools as an example of the insoluble type: that someone dreamed that one should not believe dreams. For if he believed it, then it follows that it should not be believed. Likewise, if nothing can be known, it is necessary that this very thing be known, that nothing is known. But if it is known that nothing can be known, then what is said is false, that nothing can be known. Thus a doctrine is introduced that contradicts itself and dissolves itself." These are Gordian knots, captious and practically insoluble. Similar is that passage in Cicero, Book IV of the Academics: "If you say you are lying, and you speak the truth, you lie: but you say you are lying, and you speak the truth; therefore you lie." But by what reasoning can you speak the truth while lying, that is, lie and simultaneously speak the truth? To this pertains that saying of David, Psalm 115:11: "I said in my ecstasy: Every man is a liar." To which one can respond" (says St. Gregory, Book 22 of the Moralia, chapter 10, from the reasoning of the Sophists): "If every man, then you too; and the statement that you, a liar yourself, have uttered will already be false. But if you are not a liar, then the statement will not be true, because since you are truthful, not every man is recognized as a liar." And speaking of the Cretans, St. Paul writes in Titus 1:12: "One of them, their own prophet, said: Cretans are always liars, evil beasts, lazy bellies; this testimony is true." But this prophet was Epimenides, a Cretan poet; therefore he himself was a liar. If a liar, how is his testimony true? Scotus and the dialecticians review more examples in their treatise On Insolubles. Nevertheless, those from Sacred Scripture are soluble, as I have resolved them in their proper places.


to make progress." By a biting allegory, indeed, Socrates names one of the brother sophists a Hydra and the other a Crab, and himself Hercules. And hence the proverb: "Not even Hercules against two." The same Socrates said to Euclid, who was very studious of contentious questions: "You will be able to deal with sophists, O Euclid, but not with men," as if sophists were foxes or apes, not men.


The sense therefore is, as if to say: A counselor, teacher, or anyone else who speaks "sophistically," that is, captiously, ambiguously, insidiously, deceptively, this person "is hateful" to God, to angels, and to men who hold dear truth, simplicity, and fidelity, and consequently, rejected by them, he "shall be defrauded of everything," that is, of all honor and gain and even of nourishment, as the Roman Greek text has, which he sought through his sophistry. For the impostor and sophist, when his fraud, hypocrisy, and deception are recognized, receives disgrace instead of honor, and hissing instead of profit. "For grace has not been given him by the Lord," that is, God has not granted him to find favor in the eyes of men, or to be pleasing and gracious to them: because "he has been defrauded of all true wisdom," that is, he is deprived and devoid of it. He signifies that sophists, although at first they win the favor of men by displaying their wisdom and eloquence, soon, however, once their sophisms and sophistical frauds are detected, they lose it and incur the hatred of all instead of favor: while on the other hand the wise, at first, being less known, are little esteemed: but once their wisdom is perceived, they are held in great esteem by all: and as their wisdom is, so also their honor is solid and lasting. For they are like pepper, which the more it is ground, the greater the heat, aroma, and fire it exhales.


Morally, learn here that two things are necessary for a teacher and counselor to become honored and wealthy, namely true wisdom and the grace of God; and that wisdom wins the grace of God for him. For God advances the wise to honors and riches.


Finally, the greatest sophists are heretics, who through sophistical cavils strive to overturn the faith and to deceive and pervert the faithful: hence they themselves are deprived of all God's grace and wisdom, and therefore are hateful to God, to angels, and to men. So Rabanus.




THIRD PART OF THE CHAPTER.
ON THE FRUITS AND REWARDS OF WISDOM.




25. THERE IS A WISE MAN WHO IS WISE FOR HIS OWN SOUL: AND THE FRUIT OF HIS UNDERSTANDING IS PRAISEWORTHY. — He contrasts the true wise man with the sophist, that is, the truly wise man, as if to say: The sophist is not wise, but merely appears wise to the unskilled: but the true sage not only appears, but truly is wise: because before all things he takes care of his own soul and is wise for himself, filling and adorning his soul with true wisdom and virtue, and then communicates his wisdom to others: therefore "the fruit of his understanding," that is, of his mind and intelligence, is "faithful," as the Roman text has, that is, sincere, firm, and solid; because he feeds the mind with truth and virtue, and therefore is pleasing


and praiseworthy to men, as well as to God and angels. Hence the Greek Complutensian text has: There is one wise for his own soul, and the fruits of his understanding are praiseworthy on his lips (when by speaking he communicates it to others); the Tigurina: There is one who is wise for his own soul, whose fruits of prudence are praiseworthy on his lips: it reads with our text and the Complutensians αἰνετοί, that is, praiseworthy, for which the Roman reads πιστοί, that is, faithful; others: There is one wise in his own mind, and the fruits of his understanding are praiseworthy on his lips. "Because," says Rabanus, "he treats in his mind the things that are pleasing to God, brings them forth with his tongue, and practices them in useful action." The Syriac: The fruit of the wise is for their souls, and there is a wise man who is wise for his own soul (or for himself), and the fruit of his works is seen from the appearance of his face.




26. A WISE MAN INSTRUCTS HIS PEOPLE, AND THE FRUITS OF HIS UNDERSTANDING ARE FAITHFUL. — This is the second antithesis of the sophist and the sage, or wise man: for the sophist deceives and deludes both his own soul and the people; but the wise man is wise not only for his own soul, that is, for himself, but also instructs the people, whether entrusted to him or among whom he lives and dwells, and teaches them by word and example to live honestly, justly, and piously: and "the fruits of his understanding," in Greek συνέσεως, that is, of his intelligence and teaching, are not fleeting, so as to vanish immediately like the teaching of sophists; but "they are faithful," that is, firm and stable: because truth is stable, and therefore produces stable offspring and fruits; hence the Hebrews say אמת emeth, that is, that truth has stable feet and stands upon them firmly. The Tigurina: A wise man instructs his people, and the fruits of his intelligence are stable; others say, certain. Lyranus interprets differently: "Faithful," he says, "that is, worthy of trust, both because they proceed from the first truth, and because they ultimately direct toward it." And Palacius: "Faithful," he says, "that is, stained by no error or malice."




27. A WISE MAN WILL BE FILLED WITH BLESSINGS, AND THOSE WHO SEE HIM WILL PRAISE HIM. — This is the third antithesis of the sophist and the sage, that is, the wise man: namely, everyone curses the sophist and detests him; but everyone blesses the wise man, and everyone praises and celebrates him, and, as the Greek has it, μακαριοῦσιν, that is, they proclaim him blessed. Hence the Complutensian: A wise man will be filled with blessing, and all who see him will call him blessed. Blessing could also be taken as beneficence and every accumulation of goods. Hence the Tigurina translates: A wise man will be heaped with happiness, and all who see him will proclaim him blessed; and Dionysius: "A wise man will be filled with blessings, that is," he says, "with the goods and increase of graces, virtues, gifts, fruits, and beatitudes, in all of which he grows and is perfected, by making good use of his wisdom, namely by contemplating divine things and instructing his neighbors." And Hugo: "With blessings," he says, "both of the right hand and of the left:" of the right hand in the future, when it shall be said to him with others: "Come, you blessed of My Father," etc.; of the left hand in the present life, namely the grace of God and the praise of men. Hence also the Syriac trans-


lates: He who is wise for his own soul will be saturated with delights, and all who see him will praise him.




28. THE LIFE OF A MAN IS IN A NUMBER OF DAYS: BUT THE DAYS OF ISRAEL ARE INNUMERABLE. — "Of a man," that is, of any person: for in Hebrew איש isch, that is, "man," means anyone. "In a number," namely a defined, certain, and small one. "In a number of days" therefore means the same as that they consist of defined and few days. It is a hypallage: the life of a man is in a number of days, that is, the life of a man is in days of number, that is, in counted and few days. For the Hebrews call ימי מספר ieme mispar, that is, "days of number," few and easily counted. The sense therefore is, as if to say: The life of every man is numbered and defined, and circumscribed by certain and few days by nature and by God, according to Psalm 89:10: "The days of our years in them are seventy years, and if in the powerful, eighty." But the days of Israel are indefinite and innumerable. The Tigurina: The life of each person consists of a number of days, but the days of the Israelites are innumerable.


You may ask who this Israel is. It is certain that by Israel here is not meant the patriarch Jacob, who wrestling with the angel and overcoming him, was named by the same Israel, that is, ruling over God, that is, over the angel who represented God (Genesis 32:28). For Jacob's days were "few" and "evil," that is, full of hardship, as he himself says in Genesis 47:9. For Jacob lived only 147 years (Genesis 47:28).


First, therefore, properly by Israel you may understand the people of Israel, descended from Jacob, who by another name was called Israel: so that the sense would be, as if to say: Each man lives few days of life, but the wise man lives innumerable days: for although he dies in body, his fame will live perpetually among the people of Israel, that is, among the faithful: for a people endures perpetually, even though this or that individual in the people dies. He names the people of Israel above others because they alone in Sirach's age possessed true wisdom, that is, the faith, worship, and religion of God, according to that saying of Moses in Deuteronomy 4:6: "This is your wisdom and understanding before the peoples, so that hearing all these precepts (of God's law), they may say: Behold a wise and understanding people." So Dionysius, Palacius, and Lyranus: "The days," he says, "of the people of Israel are innumerable, that is, long-lasting: for although individual persons die and others are born to succeed them, the unity of the people remains. Just as in a river the waters are in continual flow, yet the identity of the river remains: the praise of the wise man not only endures in his own time, but passes on to posterity: on account of which it is long-lasting, and especially among his own people, who know his works better: therefore he adds: The wise man among the people will inherit honor."


Second, Jansenius and Hugo understand by Israel an Israelite, that is, any wise person, meaning any faithful and holy person, as if to say: "The days of Israel," that is, of the Israelite, are innumerable: because they are infinite and enduring forever, that is, the Israelite's days endure forever because of


their works in this present life, the Lord always... his wisdom and the true knowledge of God by which he worshipped, after the end of the present labor, with a pure mind, those who were gifted above others, will live forever, not perpetually contemplating the serene face of God in the heavenly kingdom. Of this good there is no blemish, only among men through the memory of the name, but also with God through eternal glory. And of this joy there is no end." To this pertains the Arabic proverb, Century II, number 42: "The world... The Syriac translates: The wise man of the people will inherit glory, and his name will endure unto eternal life. With this agrees that passage of Ecclesiastes 7:13: "This advantage learning and wisdom have, that they give life to their possessor." Thus every holy person is called Israel by the Apostle, Galatians 6:16: "Whoever shall have followed this rule, peace upon them, and mercy, and upon the Israel of God." See what I have said about Israel in that place, and in Genesis chapter 32:28 and 35:10. He alludes to the patriarch Jacob, who, as Jacob, lived few days and years; but having been made and called Israel, he lives both personally in heaven the eternal life, and in his descendants, namely in the people of Israel through many ages. Jacob therefore, that is, the wrestler and supplanter of vices for a short time, merited to become Israel, that is, ruling over God, or, as St. Augustine and others say, a man seeing God, forever, as if to say, as Hugo puts it: "The days of Jacob wrestling have an end, but the days of Israel contemplating face to face will be without end."


passes away like erasable writing, but wisdom is enduring like a carving."




29. THE WISE MAN AMONG THE PEOPLE (of Israel, that is, the faithful, as he said in the preceding verse) WILL INHERIT HONOR (in Greek δόξαν, that is, glory; the Roman text reads πίστιν, that is, faith, so that all may have faith in him as in a heavenly oracle), AND HIS NAME WILL BE LIVING FOREVER. — He gives the reason why he said: "But the days of Israel are innumerable;" because, namely, the wise man among the people of Israel, as lasting perpetually, will obtain perpetual honor, and a "name," that is, a lasting memory, fame, and glory forever. Thus Solomon, celebrating his pursuit of wisdom, says in Wisdom 8:10: "On account of this I shall have," he says, "fame among the multitudes, and honor among the elders in the Church," both heavenly and earthly, both triumphant and militant, according to chapter 44:14: "The bodies of the saints are buried in peace, and their name lives from generation to generation." And Proverbs 10: "The memory of the just is with praises: and the name of the wicked will rot." To this pertains the Arabic proverb, Century II, number 21: "Learn knowledge, O boy, that you may be an emperor; and do not be ignorant, lest you become despicable." And number 22: "Knowledge is a diadem for a boy, and understanding a golden necklace." Hence also when scholars are created, they are crowned with a cap, as with a diadem, and girded with a golden chain. And number 25: "There is no glory in wealth and lineage, but glory is in knowledge and learning." And number 29: "Acquire gold for yourself in measure, and knowledge without measure." And number 34: "Knowledge is another light, and has bright eyes."


Anagogically, Hugo says: The name of the wise man, that is, of the just man, will live forever; because it is written in the book of life, according to that saying of Christ: "Rejoice, because your names are written in heaven" (Luke 10).


Allegorically, Israel is the Church, or the assembly of the faithful, and the people of God, which will also endure in this world until the consummation of the ages: so that by this statement, says Jansenius, what he said may be confirmed, that the fruit of wisdom is stable and firm. For on account of God's word, which follows, His Church will be perpetual.


Anagogically, Israel is the blessed: for he lives in heaven innumerable days, namely happy and eternal ones. Thus Rabanus: "What is it," he says, "that when speaking of the life of a man as comprehended in a number of days, he added that the days of Israel are innumerable, except that he shows the life of the Saints in heavenly beatitude to be eternal and infinite? But that the present life of men is established in a definite number in the foreknowledge and disposition of God, Job shows, saying in chapter 14: The days of man are short; the number of his months is with You: You have established his boundaries, which cannot be passed. But the days of Israel, that is, of the holy man, who by right faith and good




FOURTH PART OF THE CHAPTER.
ON CONTINENCE AND THE RESTRAINING OF CONCUPISCENCE AND GLUTTONY.




30. MY SON, IN YOUR LIFETIME TEST YOUR SOUL: AND IF IT IS WICKED, DO NOT GIVE IT POWER. — This pertains to verse 24: "There is a wise man who is wise for his own soul." For he explains the same thing here, and teaches that the chief office of true and practical wisdom consists in the wise man purging his soul of vices and concupiscences, and implanting in it every kind of virtue. He says therefore: My son, in your life attend to this above all, namely "test," that is, search and examine the affections and desires of your soul, and if you see them to be "wicked," that is, inclined to evil; "do not give them power," and do not loosen the reins for them to follow and execute evil, or the wickedness toward which they incline; but restrain and bridle them, not only from illicit things, but also from licit things that provide the occasion and pave the way to illicit ones. For the fall is easy for the desirous from licit things greatly coveted to illicit ones, for example, he who loves wine easily slips, if not into drunkenness, certainly into excessive drinking of it. Have therefore all the recesses of your soul explored, so that you may know toward which vices it inclines, and restrain it from them so completely that you turn it entirely in the contrary


direction and compel it, for example, if you see it inclined to pride, bend it with all your strength toward humility, and occupy it with lowly and humble thoughts and duties; if you see it inclined to avarice, bend it toward generosity: if toward gluttony, bend it toward abstinence and fasting; if toward anger, bend it toward meekness. For just as a curved tree must be bent in the entirely opposite direction in order to become straight. So Rabanus, Lyranus, Palacius, and others: "Wisdom commands," says Rabanus, "a man to guard his life carefully, lest by carelessness he dissipate himself in various desires and fall into the death of sin: therefore it says that he should test his soul, that is, that he should examine the will of his soul, and if it is perverse, not give it the power to fulfill it." To this pertains the Arabic proverb, Century I, number 22: "Prune your vine with your own hand, not another's," that is, reprove yourself for your own vice before another reproves you for the same." And number 14: "File down the thorns:" file, that is, conquer the affection of the flesh and evil desires, and cut them away with the file of reason. For desires, like thorns, prick a person, incite him to crime, and drive him to destruction. Therefore it is necessary that we blunt their sharpness with the file of reason as with something harder, if our salvation is dear to our hearts.


The Greek reads differently, namely: My son, in your life test your soul, and see what is evil for it, and do not give it to it; the Tigurina: My son, test your soul in your life, examine what is harmful to it, and do not indulge it in that; the Syriac: My son, in your life test your soul, and see what is evil for it, do not give it to it, as if to say: Investigate and explore diligently the inclinations, affections, and powers of your soul, so that you may know what is fitting and good for it, and what is unfitting and evil: and having done so, grant it what is fitting and good, but deny what you have found to be unfitting and evil for it. Hence there follows: "For not all things are expedient for all, and not every kind pleases every soul;" for example, the soul of some inclines to theological studies, of others to mathematics, of others to mechanical arts, of others to warfare: let each person therefore give to his soul what suits and fits its inclination and powers. For if one forces it to something else, for example, if one compels a lover of studies to warfare, he will do it great violence, and so the soul, violently detained in war, will groan continually, and will not be able to persevere in it, since it is leading a life that is troublesome, ungrateful, and wretched to it. This is more clearly seen in choosing a state of life. For some are suited to and pleased by the state of marriage, others by the priesthood, others by Religious life: therefore if parents, as often happens, compel their younger children to Religious life when they themselves abhor it and desire to lead a life in the world, surely the children in Religious life will lead a sad and dangerous life, and at the first opportunity will throw off the yoke of Religious life; for which reason we have seen and continue to see so many apostates. Indeed many are damned because they take up a state of life unsuited to them, and so many are con-


demned in the world who would have been saved in Religious life: and vice versa.


Our version can be adapted to this exposition, as Jansenius adapts it, in this way: In your life test your soul, that is, search and investigate what is most fitting for your soul, and if something is "wicked," that is, harmful and unsuitable for it, do not give it the power over that thing, nor allow it to take it up, or to use and enjoy it: so that all these things pertain to discernment in the things to be employed, about which he said many things at the beginning of the chapter; but the former sense, as it is simpler and clearer, so it is also truer and more fitting.




31. FOR NOT ALL THINGS ARE EXPEDIENT FOR ALL, AND NOT EVERY KIND PLEASES EVERY SOUL. — He gives the reason why a wicked soul must be restrained not only from illicit things, but also from licit ones; because not all things are expedient for all; but what is useful for one person, for example, a sober and chaste one, is dangerous and harmful for another, for example, a gluttonous and lustful one, and is a cause of sin and eternal damnation. Again, even if something is good, useful, and suitable for someone, yet his soul does not like it: therefore he must seek something else that pleases it, according to the saying:


You will do or say nothing against Minerva's will.


Hence in Greek the same thing is said more clearly: For not all things are beneficial for all, and not every soul is pleased with itself in every matter; the Tigurina: For not all things suit all people, nor is every mind happy with any matter. For what one does unwillingly and reluctantly, in that he is wretched and unhappy. The Syriac: Because not every food is good, and every soul delights in few things. Wisely the poet Juvenal, Satire 14:


No divine power is absent, if prudence is present.


And:


Nature and wisdom never dictate different things.


And Persius:


A thousand kinds of men, and varied use of things.

Each has his own desire, nor is life lived by one wish.


According to the Greek reading of the preceding verse, the connection of this verse with that one is clear, as is evident from what was said there.




32. DO NOT BE GREEDY IN EVERY FEASTING, AND DO NOT POUR YOURSELF OUT UPON EVERY FOOD. — From the thesis he descends to the particular case: he said in verse 30: "Test your soul: and if it is wicked, do not give it power;" now he gives a specific and common and frequent example of this. For most men are inclined toward gluttony, especially for banquets and delicacies. For the first sin of Eve and Adam was gluttony and the eating of the forbidden fruit, which they transmitted to all their descendants along with the transmission of sin, as well as of generation and nature. Gluttony therefore must be restrained and mortified by everyone. The Greek has more clearly, μὴ ἄπληστος ἴσθι, that is, do not be insatiable in any delicacies, nor be profuse in foods; the Complutensian: Do not be insatiable in all delicacies, and do not pour yourself out


(the Roman text: do not pour yourself out) upon banquets; the Syriac: Do not multiply for it (your soul) the food of delicacies, and let not your eye become evil (greedy and envious) over abundant food; the Tigurina: Do not gorge yourself with any delicacies, nor pour yourself out upon foods, as if to say: When the delicacies of various courses are offered to you, and many dishes are set before you, as happens at banquets; do not pour yourself out upon them with excessive eating and greedy gluttony, so that you seem to want to devour everything and to be insatiable like a wolf: but restrain this greediness and master your appetite, and use food soberly, both that you may care for your honor, your health, and your conscience. Hence the precept of physicians: "Eat short of satiety: rise from the table not with disgust, but with hunger. All satiety is harmful." Let St. Augustine be your example, who in Book X of the Confessions, chapter 31, addressing God says: "You have taught me this, that I should approach food just as I would medicine." See further in St. Ambrose, Epistle 25: "Let us use," he says, "the natural food of temperance sparingly as a remedy, not abundantly as a delicacy, on account of weakness, not for pleasure." Hence God, granting Noah the eating of flesh: "As green herbs," He says, "I have given you all things" (Genesis 9:3), because we eat herbs sparingly for necessity. Wherefore St. Ambrose, in his book On Noah, chapter 25: "Let those who eat," he says, "use flesh as they would herbs, not for stretching the belly, nor for the fatness of body, which banquets are accustomed to produce." And shortly after: "Perhaps in this also is commended the temperance of eating meats as one would herbs, not so much for the sake of capturing pleasure as for the health of life."


Furthermore, Sirach repeatedly recommends to the Jews the restraining of gluttony, because they were inclined to it from the very beginning of their nation. Hear Tertullian, in his book On Fasting, chapter 5: "The first people had engraved the crime of the first man upon itself, found to be more inclined to the belly than to God, when, snatched from the harshness of Egyptian servitude by the strong hand of God and destined for a land flowing with milk and honey, it immediately sighed for the losses of Egyptian satiety: 'When we sat over the pots of flesh,' it said, etc. (Exodus 16), preferring to smell garlic and onions rather than heaven."


Because of this danger of gluttony, God, in Genesis 9, when granting Noah the use of meats, commanded that they first be sacrificed to Him: so that safely, says St. Chrysostom there, man could use them, since they had now been offered, sacrificed, and sanctified to God. Hence also prayer and blessing are offered before meals, so that the food may be sanctified and gluttony in eating may be restrained. See what was said on I Timothy 4:4 and 5.


Mystically, apply these things to study, meditation, and prayer, which are the delights of the soul, as if to say: Do not indulge too much in the desire for studying, meditating, and praying: because this excess enervates the body, dulls the head, blunts the sharpness of the mind, and suffocates the spirit. Hence the saying: "Satiety of bread is bad, but of studies is the worst."




33. FOR IN MUCH FOOD THERE WILL BE SICKNESS, AND GREEDINESS WILL APPROACH EVEN TO CHOLERA. — The Syriac: Because from the abundance of food one becomes sickly; and he who is immoderate in eating falls ill. For "greediness" the Greek has ἀπληστία, that is, insatiability, greediness, voracity. Rabanus retained the Greek ἀπληστία, for which some manuscripts corruptly read ἀποπλεξία (apoplexy). It signifies therefore that gluttony and excessive feasting cause diseases, especially cholera: for excessive foods inflame the natural heat and blood, which once inflamed turns into bile and cholera. Hence cholera is called by physicians a disease in which bile is stirred up, sharpened, inflamed, and pours itself into the stomach and intestines, and infects, corrupts, gnaws, and torments them with its acidity; to such a degree that the legs and hands contract, and the soul faints, and sometimes one even dies suddenly. So Celsus, Book IV, chapter 11, and Fernelius, Book VI On Particular Diseases, chapter 3: The remedy is "horsemint, most efficacious for calming choleric gripes," says Pliny, Book 20, chapter 14; and enemas, as the same teaches in Book 31, chapter 6.


For "sickness" our translator reads with the Complutensians νόσος, for which the Roman text reads πόνος, that is, labor. Hence they read thus: For in much food there will be labor (of the stomach to digest them, and its torment and sleeplessness, as he said in chapter 31, verse 23) and ἀπληστία, that is, insatiability, will approach even to cholera; the Tigurina: For disease will accompany the gorging of foods, and insatiable voracity will turn into bile.




34. ON ACCOUNT OF SURFEITING (in Greek ἀπληστίαν, that is, insatiable voracity) MANY HAVE DIED: BUT HE WHO IS ABSTINENT WILL ADD TO HIS LIFE. — Sobriety therefore is the mother of health, wisdom, chastity, holiness, and long life: but surfeiting and drunkenness are the mother of sickness, dullness, lust, vices, and a short life: "For surfeiting kills more than the sword." See what was said on chapter 31, verse 23. Palacius says truly: Even if, he says, nature has allotted a man years and days of life, the sober man can nevertheless extend them through abstinence from food; but the drunkard and glutton can shorten and kill them through gluttony and surfeiting.


Finally, it is an axiom of a wise man, although to some it may seem paradoxical: "Nearly all men die of gluttony." For almost all frequently exceed in food and drink, especially at banquets, feasts, and recreations; and by this excess they shorten their lives and hasten their death, some more, others less, according to the quantity and quality of the excess. Gluttony therefore and gorging burdens the body, creates diseases, and shortens life.


The Greek has, on account of ἀπληστίαν, that is, as the Complutensian, insatiability; the Roman: On account of voracity many have died; and he who is attentive (careful not to exceed in food and drink) will add to his life; the Tigurina: Many perish through intemperance: but he who is temperate extends his life; the Syriac: For many have died through much food: and he who guards himself extends his life. See what I said about abstinence on Daniel 1:15 and following.


Wisely St. Athanasius, in the work attributed to Antonius


Melissa, Part I, chapter 57: "Sick bodies," he says, "are restored by the benefit of treatment and abstinence: but once restored, through negligence and overeating they gradually relapse and fall back into the same diseases." St. Ambrose says excellently, in his work On Elijah and Fasting, chapter 8: "Fasting," he says, "is the school of continence, the training of modesty, the humility of the mind, the chastisement of the flesh, the form of sobriety, the norm of virtue, the purification of the soul, the expenditure of mercy (that is, what you take away from yourself by fasting, spend on the wretched), the instruction of gentleness, the allurement of charity, the grace of old age, the guard of youth. Fasting is the relief of infirmity, the nourishment of health. No one falls into indigestion by fasting, no one has suffered a stroke through continence, indeed no one has not suppressed and repelled it. It is good provision for the journey, good for the whole of life." See St. Basil, Homily On Fasting. With Sirach agrees Rabbi Hillel, that ancient and most celebrated sage, whose elegant and manifold saying is found in Pirke Avoth, that is, in the Apothegms of the Fathers, chapter 2: "He who multiplies flesh,


multiplies worms: he who multiplies riches, multiplies sorrows: he who multiplies wives, multiplies witchcraft: he who multiplies maidservants, multiplies fornication: he who multiplies servants, multiplies thieves: he who multiplies the law, multiplies life: he who multiplies study, likewise multiplies wisdom: he who multiplies counsel, multiplies prudence: he who multiplies justice, multiplies peace: he who acquires a good name, acquires it for himself: he who acquires the word of the law, gains for himself eternal life in the world to come."


Furthermore, ἀπληστία, that is, excessive greediness and insatiability, has its place not only in food and drink, but also in any other things whatsoever. And in whatever matter it is engaged, it is harmful both to the soul and to the body. Hence a certain wise man said: "Nearly all men are worn out and die from ἀπληστία, the excessive greediness for some thing," whether it be for honors, wealth, knowledge, or other things.
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Synopsis of the Chapter

The house and banquet of Wisdom are described parabolically, to which she invites the simple. For she declares that scoffers are incapable of correction and wisdom. Then Wisdom, at verse 13, introduces and depicts her rival, the foolish woman, who seduces the senseless and even leads them with herself to the underworld.




Vulgate Text: Proverbs 9:1-18

1. Wisdom has built herself a house, she has hewn out seven pillars. 2. She has slain her victims, mixed her wine, and set her table. 3. She has sent her handmaids to call from the citadel and from the walls of the city: 4. If anyone is a little one, let him come to me. And to the foolish she has spoken: 5. Come, eat my bread, and drink the wine that I have mixed for you. 6. Leave behind childishness, and live, and walk in the ways of prudence. 7. He who instructs a scoffer brings injury upon himself: and he who reproves the wicked generates a stain for himself. 8. Do not reprove a scoffer, lest he hate you. Reprove a wise man, and he will love you. 9. Give a wise man an occasion, and wisdom will be added to him. Teach a just man, and he will hasten to learn. 10. The beginning of wisdom is the fear of the Lord: and the knowledge of the holy is prudence. 11. For through me your days will be multiplied, and years of life will be added to you. 12. If you are wise, you will be so for yourself: but if a mocker, you alone will bear the evil. 13. A foolish and clamorous woman, full of allurements, and knowing nothing at all, 14. sat at the door of her house upon a seat in a high place of the city, 15. to call those passing along the way, and those going on their journey: 16. Whoever is a little one, let him turn aside to me. And to the senseless she has spoken: 17. Stolen waters are sweeter, and hidden bread is more pleasant. 18. And he did not know that giants are there, and that her guests are in the depths of hell.



First Part of the Chapter



Verse 1: Wisdom Has Built Herself a House

1. WISDOM HAS BUILT HERSELF A HOUSE, SHE HAS HEWN OUT SEVEN PILLARS. — For 'wisdom' the Hebrew is חכמות chochmot, that is, 'wisdom' in the plural, to signify the dignity, majesty, and amplitude of wisdom — namely that she, being one in herself, is equivalent to many, and comprehends many things, and so is the sum and mother of all wisdoms, counsels, understandings, prudences, etc. For 'hewn out,' the Septuagint translates 'propped up'; the Syriac, 'erected'; St. Ambrose, Book I On the Faith, chapter vii, 'raised up'; St. Athanasius, in the Disputation against Arius, 'established'; the Chaldean, 'set up pillars in it'; the Arabic, 'made' it resting on seven pillars. These pillars, then, are the supports and bases upon which Wisdom builds her house, just as in Rome we see the basilicas of St. Peter, St. Paul, St. Lawrence, St. John Lateran, St. Mary Major, St. Cecilia, etc., standing upon and built with pillars hewn from marble, both very numerous and magnificent. 'She hewn out,' therefore, means she cut from rock, shaped, polished, erected, and established them as bases of the house of Wisdom. So Galatinus, Book III On the Secrets of the Faith, chapter III, and Aben-Ezra. It is a catachresis and metalepsis.

You may ask, what is this house and structure of Wisdom?

Note that here there is, as it were, a continuous allegory or parable, and therefore Solomon speaks here parabolically and enigmatically, as he often does elsewhere in these Proverbs. For he composed these from weighty, notable, elegant, obscure, acute, and especially parabolic maxims: whence he inserted and intermingled every kind of sentence in this book. Therefore, because in chapter VII, 14, he set forth the allurements and finally the banquet prepared by the harlot, to which she invites the young man in order to ruin and corrupt him, for this reason in this passage he constructs, opposes, and sets before it the house of the banquet built by Wisdom, furnished with true delights, to which she invites the young man, so as to tear him away from the harlot and draw him to the pursuit of herself and the salvation of his soul. Here, therefore, she sets forth and expounds to him her delights, of which she spoke in the preceding chapter, verse 31: "My delights are to be with the children of men."

Grammatically, therefore, and on the surface of the letter, the house here of the banquet prepared by Wisdom, or the dining room, is understood, in which she sets forth her own dishes — namely those of Wisdom — her doctrines and counsels of salvation. She alludes to the earliest banquets of the wise, in which the wise men contributed, as it were, tokens of wisdom, and brought forth acute, weighty, obscure sentences, parables, riddles, etc., as is evident from Athenaeus, On the Banquets of the Wise; Plato, Macrobius, Plutarch, and indeed from Sirach, Ecclesiasticus XXXII, 4, as I showed in that place. Relevant here is what the Seven Sages of Greece declared about household management, that is, about the wise constitution of a house, as recorded in Plutarch in the Banquet of those same Sages.

For the first, Solon, said: "That house seems best to me where wealth has not been unjustly acquired, and where there is no occasion for distrust in preserving it, nor for regret in spending it. Bias: one in which the master of his own accord behaves at home as he does abroad on account of the laws. Thales: one in which the most leisure is granted to the master. Cleobulus: one in which there are more who love than who fear the master. Pittacus: where neither superfluous things are sought, nor necessary things are lacking. Chilon: a house ought especially to resemble a city that is under a king; and he added that Lycurgus, when someone urged him to establish a popular government in Sparta, replied: First do this in your own house."

But parabolically, beneath this grammatical surface, by 'house' he means the Temple and the Synagogue of the Temple. For Solomon, as president and prince of wisdom, built this as a house of wisdom, that is, of God, 3 Kings VI, 1, and chapter VII, 1; and it was supported and adorned by seven, that is, many, pillars. In it also was a table, that is, the altar, on which victims were slain for God, with a libation, that is, the mixing and pouring of wine, and also the table of the showbread. And in it wisdom was taught — that is, true faith, law, virtue, prudence, religion and the worship of God — by the priests, Scribes, and Pharisees. Moreover, by 'temple' understand the Synagogue and the Church, which gathered in the temple to hear the worshippers and teachers of wisdom: for both the Synagogue and the temple were a type, and typically represented the Church, which the most wise Solomon — that is, Christ — built and inhabits, and where as in a school He teaches through His masters, priests, and teachers Christian wisdom and virtue, about which more shortly. Wisdom of God, therefore, or God through His wisdom, built the Temple and the Synagogue, that is, His house, in which He would be worshipped, and through His priests and teachers would teach the Jews and proselytes wisdom — that is, the true knowledge, love, and worship of God, and all uprightness and virtue. Thus by 'house' and 'table' here the Hebrews, and our Jerome Prado in Ezekiel chapter V, number 7, and his follower Vilalpando in Ezekiel XL, volume II, part 2, book III, chapter XX, understand Solomon's Temple. Where he teaches that besides the very many pillars that supported the temple, there were precisely seven pillars of the porticoes of the temple, that is, of the court. For the court was the temple of the people: since not the people, but only the priests could enter the Holy Place, and only the high priest the Holy of Holies. For each of the porticoes of the court, he teaches that there were seven pillars on each side, that is, fourteen in all, and that by these were represented the three groups of fourteen in the genealogy of Christ, Matthew I, 17.

But hear Vilalpando: "There are two rows of pillars in each portico; each row consists of seven pillars: three such porticoes surround the House of God and the Holy of Holies in the middle. What if St. Matthew, chapter I, 17, perhaps had this in view when he divided the entire genealogy of Christ into three groups of fourteen, as many as the pillars by which the House of God was surrounded on the outside? For there were three porticoes, and each had a group of fourteen pillars — namely seven pillars in one row and seven in the other opposite it: there were therefore three groups of fourteen pillars, just as there were three groups of fourteen in the genealogy of Christ."

The seven pillars, then, are seven schools, in which there were as many chairs from which teachers professed all the liberal arts, each his own. On this matter, hear Optatus of Milevis, Book III Against Parmenian, on Isaiah XXII, The burden of the valley of vision: "He does not say 'in Zion,' but 'in one of its valleys'; not on that Mount Zion, which in the Syria of Palestine a small stream separates from the walls of Jerusalem, on the summit of which there is a not very large plateau: on which there were seven synagogues, where the Jewish people, assembling, could learn the law given through Moses, where no law was heard, nor any judgment celebrated by anyone, nor any sentence pronounced by any judge there; because the place was for instruction, not for disputes." After instruction, if anything needed to be done, it was done within the walls of Jerusalem. Hence it is written in Isaiah the prophet, chapter II: "From Zion shall go forth the law, and the word of the Lord from Jerusalem." Hence also Aben-Ezra understands the seven pillars as the seven liberal arts. For the sciences, says R. Levi, are the pillars of prudence and wisdom.

The handmaids sent by Wisdom to call to the citadel — that is, to the academy erected in the citadel of Zion — are the various faculties that were taught in the academy. For these, by their subject matter and appearance, attracted and invited all the inhabitants of Jerusalem and the Jews, and even proselytes and foreigners, to attend and hear this school of wisdom. Whence Justin in his Dialogue against Trypho asserts that the ancient priests of Mithras, that is, of the Sun, imitated the Hebrews teaching on the heights of the rocks of Zion, since they in a similar manner initiated their disciples in the sacred rites of Mithras in a rocky cave. Tertullian affirms the same in his book On the Soldier's Crown, near the end, and in the book On Prescription against Heretics, chapter XL. Moreover, there are those who recall that the place of the academy was at the Eastern gate of the Temple. So Arias Montanus in the Apparatus, and St. Antoninus, Part I, title 5, chapter 1, section 3. Paul noted this same place saying in Acts XXIV, 12: "They did not find me in the temple disputing with anyone" — namely in the school that was in the court of the temple. Christ wished to honor and authorize this academy by His presence and authority when, as St. Luke says, chapter II, His parents found Him in the temple sitting in the midst of the teachers.

Pineda adds, Book III On the Affairs of Solomon, chapter XXVIII, that this academy of Solomon was the mother of all others, from which consequently proceeded Pythagoras, as St. Ambrose attests, Book I, epistle 6, and also Plato, Socrates, Aristotle, etc. For Eusebius, Book III of the Preparation, chapter XIII, Clement of Alexandria, Book I of the Stromata, and others, teach that these and the other philosophers of the Gentiles drew their doctrines from Solomon and the Hebrews; therefore Solomon himself taught in this academy of his, as a teacher of wisdom authorized by God, and dictated these and other parables, according to the passage: "Solomon also spoke three thousand parables; and his songs were a thousand and five. And he discoursed about trees," etc., 3 Kings IV, 32. From this they consequently infer that Solomon dictated these things after the building of the Temple and his own house, around the 26th year of his reign. For in the fourth year of his reign he began to build the Temple, and completed it after seven years, and then built his own house over thirteen years, 3 Kings chapter VII, 1. If you combine all these years into one sum, you will find 25, after which he first began to teach in the school built near the Temple, having previously taught his own household privately. Whence from his various sayings, pronounced by him at different times, or even repeated, this book of Proverbs was collected and arranged, as is evident from chapter XXIV, verse 23, and from chapter XXV, verse 1.

Allegorically, the house of Wisdom — namely the ancient Temple of the Jews, the Academy and Synagogue — represented the Church of Christ. For Christ, who is Wisdom uncreated and incarnate, built her — that is, He erected and inaugurated her — teaching and preaching in that same Temple of Zion. Whence in that same place the Apostles at Pentecost received the Holy Spirit, and with fiery tongues there promulgated the new law. So St. Ambrose, Book I On the Faith, chapter VII; Caesarius of Arles, Homily 7 On Easter; Anastasius of Nicaea, Question LX on Scripture; St. Athanasius, Oration 5 Against the Arians; St. Isidore, Book VIII of the Etymologies, chapter 1; St. Thomas, Part III, Question XXXII, article 1, reply 3, and the author of the Questions on the Old and New Testaments in St. Augustine, volume IV, Question LII: "The house of Christ is the Church, he says, which He built for Himself with His blood."

Hear St. Gregory, Book XXXIII of the Morals, chapter XV: "The house of Wisdom, he says, is called the Church: which has hewn out seven pillars for herself, because she has raised up the minds of preachers, separated from the love of the present age, to bear the structure of that same Church. Because they are supported by the virtue of perfection, they are designated by the number seven. She slew her victims, because she allowed the lives of her preachers to be sacrificed in persecution. She mixed her wine, because she preached to us equally the mysteries of her divinity and humanity. She also set her table, because she prepared for us the nourishment of Sacred Scripture by opening it up. She also sent her handmaids, who called us to the citadel and the walls of the city: because she chose to have weak and lowly preachers, who would gather the faithful peoples into the lofty buildings of the spiritual homeland."

You may ask, what are the seven pillars of the Church? First, St. Augustine, Book XVII of the City of God, chapter IV, and St. Gregory, Book XXIII of the Morals, I, respond that they are the individual particular Churches, of which the universal Church is composed and consists. For the number seven is a symbol of fullness and universality: the seven pillars, therefore, are all the particular Churches that constitute the universal Church. "By the number seven," says St. Augustine, "the perfection of the universal Church is signified." As a symbol of this, St. John inscribes the Apocalypse thus: "John to the seven Churches;" because, as St. Gregory says, "John writes to the seven Churches, so as to designate the one Catholic Church, filled with the Spirit of sevenfold grace."

Second, the author of the Greek Catena and Lyranus understand the seven pillars as the seven Sacraments of the Christian Church, by which, as by pillars, she is supported.

Third, the author of the Imperfect Work on St. Matthew, found in St. Chrysostom, Homily 50, understands the seven pillars as the seven gifts of the Holy Spirit, with which He supported the Church, Isaiah XI, 2. For these spirits are strong, indeed they are the strength of the Church: for they strengthen both the prelates and the individual faithful against all enemies — namely against heretics, unbelievers, atheists, politicians, and all the impious, and indeed against the demons and the whole power of hell.

Fourth, St. Ambrose (or whoever the author may be, for the same Commentary is found among the works of Bede) on Apocalypse I, near the end, understands the seven pillars as the totality of preachers, whom God sent to her through the seven, that is, all, ages of the world: "Wisdom, he says, built herself a house, when our Lord Jesus Christ from the beginning of the world to its end, from the multitude of the elect, constructed and established the Church for Himself. He hewn out seven pillars, when in those seven periods He appointed preachers suited to each period in His Church, who would sustain her both by salutary counsels and by the examples of good works."

Fifth, Salonius understands the seven pillars as all the doctors of the Church: for they, like pillars, support her. Whence Paul, Galatians II, 9, calls Peter, James, and John pillars of the Church. Hear Salonius: "The pillars of this house are the holy doctors; these pillars are rightly said to be seven, because the holy doctors are filled with the sevenfold grace of the Holy Spirit. How then did Wisdom hew out these pillars? Because she separated the minds of the preachers from the love of the present age, as from their quarry, and raised them up to bear the structure of the same Church."

Symbolically, Wisdom uncreated — that is, the Son of God — built Himself a house, that is, a human body in the Incarnation, in which the fullness of divinity dwelt bodily; the seven pillars are the seven gifts of the Holy Spirit, with which Christ's humanity was full and supported, Isaiah XI, 2. The table is the table of the Eucharist, in which Christ offers us His flesh to eat and His blood to drink, about which more shortly. So St. Athanasius in the Disputation against Arius at the Council of Nicaea: "Wisdom, he says, that is, the Word or the Son of God, since He was incorporeal, for our salvation built Himself a house in the womb of the Mother of God Mary without the intercourse of a man, and was made man, and presented Himself as the model of every virtue: so that those who wished to follow Him might have, as it were, footsteps on a divine journey, by being made like which they would become partakers of the divine nature. The house of Christ, therefore, is His body, through which Christ," says St. Athanasius, "became concorporeal with us (σύσσωμος)." So also St. Gregory of Nyssa, Oration 2 Against Eunomius: "Wisdom built herself a house, that is, the flesh," he says, "which she assumed," meaning: "The Word was made flesh." And St. Augustine, Book XVII of the City of God, XX, where he explains this entire passage thus: "Here we certainly recognize the Wisdom of God, that is, the Word co-eternal with the Father, building for itself a human body as a house in the virginal womb, and joining the Church to it as members to a head, having offered the sacrifices of the Martyrs, having prepared a table with wine and bread; where also the priesthood according to the order of Melchizedek appears; having called the foolish and those lacking understanding, because, as the Apostle says: God chose the weak things of this world to confound the strong." So also Anastasius of Nicaea in the Questions on Holy Scripture, Question XL: "Wisdom, he says, built herself a house, when the Word was made flesh and dwelt among us." He prepared a table, namely of the divine flesh and blood in the Eucharist. "He mixed His wine, inasmuch as He united His divinity to flesh as unmixed wine." So also Caesarius of Arles, Homily 4 On Easter; St. Ambrose, Book I On the Faith, chapter VII, and Book III On the Holy Spirit, chapter VIII; and St. Gregory, Book XXXIII of the Morals, chapter XV: "Wisdom, he says, built herself a house, when the Only-begotten Son of God in Himself, within the womb of the Virgin, through the mediation of a soul, created for Himself a human body. For thus the body of the Only-begotten is called the house of God, just as it is also called a temple; yet in such a way that one and the same Son of God and of man is Himself the one who dwells therein and the one who is dwelt in."

Wherefore, with his characteristic gravity, St. Leo, Epistle 13 to Pulcheria Augusta, says: "The sacrament of our reconciliation, arranged before the eternal ages, a thousand figures were fulfilling, etc., so that within the inviolate womb, with Wisdom building Herself a house, the Word would become flesh, and with the form of God and the form of a servant coming together in one person, the Creator of times would be born in time; and through whom all things were made, He Himself would be begotten among all things." So also St. Thomas, Part III, Question XXXII, article 1, reply 3.

Moreover, St. Chrysostom on Psalm XXII, St. Ambrose, Book I On the Faith, chapter VII; St. Cyprian, Book II, Epistle 3 to Caecilius; Anastasius of Nicaea, Question XL on Scripture; Bede, Hugh, and others here, understand this passage as referring to the dining hall and banquet of the Eucharist; and indeed so does the Church in the Office of the Venerable Sacrament, which St. Thomas composed, in which the first Antiphon at Lauds is this: "Wisdom has built herself a house, she has mixed her wine, and set her table. Alleluia."

Physically, the Hebrews in the Sanhedrin, as reported by Galatinus, Book III On the Secrets of the Faith, chapter III, explain it thus: "Wisdom built her house, that is, God through wisdom created the world. She shaped her seven pillars, that is, she arranged the seven primordial days of the creation of the world, in which He created, formed, and distinguished all things in their places and orders as if by pillars. She slew her victim, or cooked her victim, or her decoction: by this are understood the seas, rivers, and all the necessities of the world. She sent her maidens to call: these are Adam and Eve." So the Hebrews in the Sanhedrin, and R. Solomon here.

Potho, a priest of Prum, around the year of the Lord 1152, wrote a treatise On the Great House of Wisdom, which is found in volume XII of the Library of the Holy Fathers, the most recent Cologne edition, Part I, page 642, in which by 'the house of Wisdom' he symbolically understands this universe; by the seven pillars, the seven days of the creation of the world, and also the seven gifts of the Holy Spirit, which he then pursues through each individual day, adapting to each day its own gift, according to that passage: "The Lord by wisdom founded the earth, He established the heavens by prudence," Proverbs III, 19. But allegorically he interprets the house of Wisdom as the womb of the Blessed Virgin, in which God made man dwelt for nine months; whence he mystically applies the adornment and dedication of Solomon's Temple to the same.

Tropologically, Wisdom, that is, Christ, by grace builds a house — that is, a temple — in the faithful soul, when He sanctifies it. For then within it a temple of virtue and holiness is raised up, in which the Holy Trinity dwells, and indeed dines, according to that passage in Apocalypse III, 20: "If anyone hears My voice and opens the door to Me, I will enter to him and will dine with him, and he with Me." And that passage in John XIV: "If anyone loves Me, he will keep My word, and My Father will love him, and We will come to him and make Our abode with him." So St. Athanasius in Oration 3 Against the Arians, and in the Disputation against Arius at the Council of Nicaea, and the author of the Imperfect Work, Homily 29 on Matthew.

Hear St. Bernard, Sermon 3 On the Advent: "Blessed is he with whom You will make Your abode, Lord Jesus. Blessed is he in whom Wisdom builds Herself a house, hewing out seven pillars. Blessed is the soul that is the seat of Wisdom. Which soul is that? Surely the soul of the just man. Rightly so, because justice and judgment are the preparation of Your throne. Who among you, brothers, desires to prepare a seat for Christ in his soul? Behold what silks, what tapestries, what cushion must be prepared. Justice, he says, and judgment are the preparation of Your throne. Justice is the virtue that gives to each what is his own. Render, therefore, to three what is theirs. Render to the superior, render to the inferior, render to the equal, to each what you owe, and you worthily celebrate the coming of Christ, preparing for Him His throne in justice. Render, I say, reverence to the Prelate, and obedience, the former pertaining to the heart, the latter to the body." And here he assigns seven pillars of this spiritual house, namely: the custody and discipline of oneself and those committed to one's care, reverence and obedience toward Prelates, counsel and assistance toward brethren; and as the seventh he assigns judgment, by which we judge and humble ourselves before God. "This truly, he says, is the worthy preparation of a throne for the Lord of majesty, that one both strive to observe the commands of justice, and always consider himself unworthy and useless."

Moreover, St. Bonaventure in his treatise On the Seven Gifts of the Holy Spirit assigns the seven pillars of Wisdom from that passage of St. James, chapter III: "The wisdom that is from above is first indeed chaste, then peaceable, modest, open to persuasion, consenting to good, full of mercy and good fruits, judging without pretense." And so he constructs and raises the seven pillars thus: "The first pillar is chastity in the flesh, the second simplicity in the mind, the third modesty in speech, the fourth openness to persuasion in the affections, the fifth generosity in action, the sixth maturity in judgment, the seventh holiness in intention."

But especially the house of Wisdom is the soul of one who communicates worthily. For such a soul, like Zacchaeus, receives Christ into its house, and deserves to be blessed by Him and to be laden with every heavenly blessing. So Salazar from St. Athanasius. Such a soul, therefore, is the dining room of Wisdom, because it is furnished and spread with three couches and as many guests, namely memory, will, and intellect. In the memory, thanksgiving feasts, according to that passage in Psalm CX, 4: "The merciful and compassionate Lord has made a memorial of His wonders: He has given food to those who fear Him." In the will, charity reclines and feasts as a guest, according to that passage in the same Psalm: "The beginning of wisdom is the fear of the Lord;" for this fear is filial, says St. Augustine, and therefore is charity. In the intellect, the knowledge and contemplation of God is a guest and feasts, according to that passage in the same Psalm: "Good understanding to all who practice it," which spurs the soul to every virtue, and to heroic works of justice, and especially to the perpetual praise and jubilation of God. Whence there follows: "His praise endures forever and ever."

Again, this dining room and its threefold delights are depicted thus by St. Thomas, and from him the Church in the Office of the Venerable Sacrament at Second Vespers: "O sacred banquet, in which Christ is received, the memory of His Passion is recalled, the mind is filled with grace, and a pledge of future glory is given to us!" Much more does Wisdom build Herself a house when she establishes some holy state of life, such as a Religious Order, especially one in which all kinds of wisdom are taught, such as the Society of Jesus is now, and as many other Orders formerly were. See what I said about this mystical structure of virtues and orders at the end of the prophet Haggai.

Mystically, Wisdom — that is, the Son of God — built for Himself, that is, for His own use, a house worthy of Himself, namely the womb of the Virgin Mother of God, when He chose it as His dwelling: and therefore, so that it might be divine and worthy of God, beyond the Angels, Cherubim, and Seraphim, He adapted and adorned it with the highest graces — that is, with seven pillars, meaning the most robust virtues: namely the three theological virtues — robust faith, hope, and charity — and the four cardinal virtues — robust prudence, justice, fortitude, and temperance. Hear St. Bernard, Sermon 9 among the minor ones: "This Wisdom, therefore, who was of God and was God, coming to us from the bosom of the Father, built Herself a house — namely her own mother, the Virgin Mary — in which she hewn out seven pillars. What is it to hew out seven pillars in her, if not to prepare for Herself a worthy dwelling by faith and works? Indeed, the number three pertains to faith, on account of the Holy Trinity; the number four pertains to morals, on account of the four principal virtues. And that the Holy Trinity was in Blessed Mary (I say 'was' by the presence of majesty), where the Son alone was present by the assumption of humanity, the heavenly messenger testifies, who, revealing the hidden mysteries to her, said: Hail, full of grace, the Lord is with you." And shortly after: "The Holy Spirit will come upon you, and the power of the Most High will overshadow you. Behold, you have the Lord, you have the power of the Most High, you have the Holy Spirit, you have the Father and the Son and the Holy Spirit." And further: "The Blessed Virgin Mary was therefore strong in purpose, temperate in silence, prudent in questioning, just in confession. With these four pillars of morals, then, and the three of faith mentioned above, heavenly Wisdom built Herself a house in her: which so filled her mind that from the fullness of her mind her flesh also became fruitful; and by a singular grace the Virgin gave birth in the flesh to that very same Wisdom whom she had first conceived in her pure mind. We too, if we wish to become the house of the same Wisdom, must be built up with these same seven pillars — that is, we must prepare ourselves for Her by faith and morals. And in morals indeed, I think justice alone suffices, yet fortified by surrounding virtues. Thus, lest she be deceived by the error of ignorance, let prudence go before her. Let temperance and fortitude stand on either side, lest she perhaps stumble by inclining to the right or to the left."

See Francisco Suarez, Part III, Question XXVII, article 3, disputation 4, section 2, where he teaches that God infused into the Blessed Virgin at her conception and first sanctification all the habitual virtues and all the gifts of the Holy Spirit. Whence St. Athanasius, in the sermon On the Most Holy Mother of God, applying to her that verse of the Psalmist: "The Most High has sanctified His tabernacle," asserts that the Holy Spirit descended upon her with all His essential virtues; and St. Bonaventure in the Psalter of the Virgin, in the place of the Te Deum laudamus: "You, he says, are the bride and mother of the eternal King; you are the temple and sanctuary of the Holy Spirit, the noble dining hall of the entire most blessed Trinity."

Hear Blessed Peter Chrysologus, Sermon 141: "Whoever does not marvel at the mind of this Virgin, whoever is not amazed at her soul, sufficiently fails to know how great God is: heaven is in awe, the Angels tremble, creation cannot bear it, nature does not suffice, and yet one young maiden so receives God, takes Him in, and delights Him with the hospitality of her heart, that she demands as rent for the house itself peace for the earth, glory for the heavens, salvation for the lost, life for the dead, kinship between the earthly and the heavenly, the very commerce of God with flesh, so that the word of the Prophet may be fulfilled: Behold, the heritage of the Lord is children; the reward is the fruit of the womb."

Wherefore, by the house of Wisdom, St. Ignatius, in his epistle to the Philippians, understands the womb of the Blessed Virgin: "Wisdom, he says, built herself a house, and God was made like a man with a body which He received from the Virgin, not from any union, that is, or seed of a man: For a Virgin, says Isaiah chapter VII, shall conceive in her womb and bear a son." And St. Jerome on Isaiah chapter VII, at the words: "Behold, a virgin shall conceive." St. Ildephonsus also explains it of the Mother of God, in his book On the Virginity of the Mother of God, and Sermon 3 On the Assumption, and St. Bernard, Sermon 9 among the minor ones: "What is it, he says, to hew out seven pillars in her, if not to prepare for Himself a worthy dwelling by faith and works?" Peter Damian, in his Sermon On the Nativity, similarly explains it of the Virgin, whom he calls a house supported by seven pillars — namely, endowed with the seven gifts of the Holy Spirit. St. Jerome, on Isaiah chapter III and in the book Against Helvidius, calls the womb of the Mother of God "the lodging of the sacred womb, of which Jesus was the inhabitant for nine months." Andrew of Crete, in the Oration on the Angelic Salutation, calls it "the consecrated palace of the King; the unique dwelling of Him who is contained nowhere." George of Nicomedia, in the Oration On the Oblation, calls it "a glorious house." Similarly, St. Bonaventure in the Mirror, chapter VIII, wishes that Psalm XCII be said of her: "Holiness befits Your house, O Lord." And the patriarch Jacob, Genesis chapter XXVIII, mystically declared of the same: "This is none other than the house of God and the gate of heaven." Finally, St. Epiphanius, Heresy 73: For "the Word was made flesh," Solomon says: "Wisdom built herself a house."

Anagogically, Wisdom builds Herself a house when she gives to her disciples and children — that is, to the wise who lived according to wisdom and virtue — a glorified body after death, according to the words of Christ in John II, verse 19: "Destroy this temple, and in three days I will raise it up," as if to say: Crucify Me, and kill My body, and I will raise it up gloriously from death to life on the third day. Whence St. John adds: "But He was speaking of the temple of His body." Again, when He gives them a home and a throne in heaven, according to the words of St. Paul, 2 Corinthians chapter V, verse 1: "We know that if our earthly house of this dwelling is dissolved, we have a building from God, a house not made with hands, eternal in the heavens."



Verse 2: She Has Slain Her Victims

2. SHE HAS SLAIN HER VICTIMS (the Arabic: her holocausts), MIXED HER WINE, AND SET HER TABLE. — The Septuagint: she slaughtered (St. Ambrose, Book I On the Faith, chapter VII: killed) her sacrificial victims, mixed wine in her bowl, and prepared her table; the Chaldean: arranged; the Syriac: prepared; Aquila: laid out; the Arabic: placed; Symmachus: served; Theodotion: packed; Vatablus: furnished her table; Cajetan: she cut up her slaughter; Tertullian, to be cited shortly: Sophia slaughtered her sons. For 'victims,' that is, sacrificial victims, he reads 'sons,' that is, sons. For 'mixed,' Cajetan translates 'strained,' that is, purified, clarified the wine, as if to say: she served pure and clear unmixed wine. But the Hebrew מסך masach means 'mixed,' not 'strained.' And the ancients were accustomed, both for health and for sobriety, to mix and dilute wine with water, lest it strike the head, inflame the liver, and sharpen the bile, and thus stir up fevers and inflammation. Add that diluted wine is more easily digested and conveyed to the heart than unmixed wine. So Hippocrates and Galen, and from them Cornelius Celsus, Book I On Medicine, chapter IV. Whence Aben-Ezra here says: Wine tempered with water benefits the drinker just as digestion benefits the eater.

Mystically, first, Anastasius of Nicaea, Question XL on Scripture: "Christ, he says, united His divinity to flesh, as though diluting unmixed wine with water." And St. Jerome on Ecclesiastes chapter II: "Wisdom, he says, calls passers-by to herself with a mixed bowl. We must understand the body of the Lord as a great bowl, in which the divinity was not unmixed, as in heavenly beings, but was tempered for our sake by the middle ground of humanity, and through the Apostles, wisdom was poured out in smaller cups and bowls to believers throughout the whole world."

Second, 'she mixed' signifies the mixing of water with wine in the Eucharist, about which shortly. Third, that Christ tempered the cup of His precepts from historical narrative and spiritual understanding, says St. Gregory, to be cited shortly. Fourth, that from the Jews as from unmixed wine, and from the Gentiles as from water, He blended one Church, says Caesarius of Arles, Homily 7 On Easter. Fifth, the water mixed with wine signifies that God mingles adversity with prosperity for His faithful.

You may ask, what table, what victims, what wine is understood here literally? A learned Interpreter thinks that all these things signify nothing, but are merely employed for the adornment of the parable through ethopoeia: and that the parable of Wisdom's banquet signifies nothing other than the speech and teaching of wisdom, because the wise of old were accustomed to bring forth and teach their wisdom at banquets. But since all these things are necessary parts of the parable — namely, of the banquet of Wisdom — they seem necessarily to represent something and to signify something parabolically, just as the parable itself does. Whence the other interpreters explain and apply each of these things.

Accordingly, note first: The table, both in Scripture and among profane authors, is a symbol of nourishment, delights, and all good things. Such above all was the table of the Sun among the Egyptians, most abundantly furnished every day with all manner of foods, and always prepared for whoever wished to approach it, about which Herodotus writes in Book III. Similar, indeed far richer and more splendid, is this table of Wisdom.

Note second: The ancients sacrificed during their banquets, and indeed closed the sacred banquet with a sacrifice. Regarding the Jews, this is evident from Exodus XII. Regarding Christians, it is evident in Christ's Last Supper; for after the sacrifice and meal of the lamb, He instituted the sacrifice and banquet of the Eucharist, and then delivered that burning discourse on wisdom, that is, on charity, John XIII and following. Regarding the Gentiles, it is clear from Macrobius, Virgil, Homer, and Athenaeus, who append banquets to sacrifices, and indeed call sacrifices sacred banquets, as it were.

Note third: There is an allusion here to the banquets of the ancients, which were seasoned no less by wisdom and by learned and wise conversations, disputations, and readings, than by food and wine, as Plutarch beautifully teaches in Book I of the Symposiacs, problem 1; Macrobius, Book VII of the Saturnalia, chapter 1; Gellius, Book VI, chapter XIII; Athenaeus, Book XV of the Deipnosophistae (that is, Banquets of the Wise), chapter XXI. Such were the meals and suppers of Christ in Luke chapter XI, verse 38, and chapter XXII, verse 45, and of the first Christians, as Tertullian attests in the Apology, chapter XXXIX, where the reading of Sacred Scripture was also employed, as St. Augustine teaches in the book On the Common Life of Priests, and Epistle 109. A similar banquet of Wisdom is set forth here.

I respond, therefore: By this table and banquet is understood the sacrifice, and after it the agape or sacred meal; which the offerers and sacrificers in the court of the Temple prepared from the victims sacrificed to God: for a large portion of the peace offering fell to the offerers, as I discussed in Leviticus III. Wisdom, therefore, inviting her guests to this table, tacitly invites them to offer sacrifice to God. For this is the first act of religion and the highest worship of God, which Wisdom prescribes: and so that they may perform it with pleasure, she likewise invites them to the sacred feast from the victims offered to God, which she seasoned through the priests and Levites, and through the pious offerers and guests, with learned and pious speeches, especially with sayings drawn from Scripture — all of which are signified here under the name of table and banquet. And this table most excellently represents allegorically the table of the Eucharist and its agapes, which the Fathers generally understand this passage to refer to, as I will shortly show.

Wherefore, in part, St. Gregory, cited on verse 1, and Bede following him, understand the table as Sacred Scripture: "Which, he says, refreshes the weary and those coming from the burdens of the world with the bread of the word." And Anastasius of Nicaea: "He prepared, he says, His table, namely the knowledge of the Trinity." For on the table, books — for example, the Bible — were set out to be read by anyone, according to the passage: "Let their table become a snare before them": the table, that is, Sacred Scripture, says Origen, Jerome, Hilary, Euthymius, Anselm, Cajetan, and others, as if to say: Because the Jews refuse to recognize Christ from Scripture, it comes about that from Scripture they seek death and blindness, from which they were trying to gain life and light. Whence there follows: "Let their eyes be darkened."

Therefore, Wisdom prepared the table, the victims, and the wine, when in Leviticus she established the rite of worshipping God through the various kinds of sacrifices, libations, rites, and ceremonies (for with the victims as food, wine was used as drink that was poured out — that is, offered to God): so that by these she might keep the Jews always piously and joyfully occupied in the worship of God, lest they turn aside to the idols and vices of the Gentiles; especially because during the sacrifices the priests and Levites sang the praises and psalms of God, both with voice and with musical instruments; they read Moses and the Prophets, and explained them to the people by teaching and preaching, just as is now done in the churches of Christians during the solemnities of the Mass. The table here, therefore, is the altar: for the altar is the table of God, at which He dines with men. Whence in Scripture the altar is called a table, as I said at the beginning of Leviticus.

Moreover, in order to attract the Jews to this, she uses the enticement of a banquet table, which she ordained to be held after the sacrifice in the court of the temple, which she likewise ordained to be seasoned with sacred speeches. To this, then, Wisdom invites all, so as to draw them to the worship of God and to every virtue. There is an old saying of the comic poet: "A ship and a woman are never sufficiently adorned"; add a third: "nor is the table of a prince." Wherefore this table of Wisdom, like a ship and a bride, is adorned with such a variety and elegance of dishes and of the things already mentioned, that it cannot be further adorned — as befits the table of God.

Again, our Pineda, Book III On the Affairs of Solomon, chapter XXVIII, just as by the house of Wisdom he understood the academy erected by Solomon on Mount Zion near the temple, so by the table he understands the table of the academy, at which teachers reclined with their students to teach them temperance as well as wisdom. Thus the table consecrated to Minerva is famous, and the Egyptian table that was set in the Egyptian school. Athenaeus also, in Book V, after the beginning, celebrates those convivial delights of the Athenian philosophers, for which Theophrastus bequeathed money — not so that in that gathering they might revel wantonly and shamelessly, but so that whatever discourses they held at the banquet they might pursue with temperance and learning. But he adds that the philosophers also took care to dine with the young men gathered to them according to a fixed rule, which Xenocrates in his Academy, and likewise Aristotle in the Lyceum, laid down for regulating their banquets. And nothing is more well-known than the philosophical supper. And Justin taught in the Apology to Antoninus Pius that those disciples of Mithras were initiated by the offering of bread, and Tertullian in On Prescription, chapter XL, where Pammelius is to be consulted, number 244; St. Jerome on Amos the prophet; and the same Jerome writes in his epistle to Paulinus that Apollonius drank from the fountain of Tantalus — that is, as Philostratus writes in Book III of the Life of Apollonius, chapter X, from that draught which was invented among the Indians not so much for ordinary friendship as for confirming mutual agreement among the wise. Moreover (as the same Philostratus narrates in chapter VII), in the place where Iarchas was conversing with Apollonius in the presence of the other sages, there was a statue inscribed with Tantalus's name, resembling one offering a bowl, which when full would abundantly provide drink to any thirsty person: from which there distilled the liquid of an incorruptible potion, which never exceeded the measure of the bowl. For one must believe that Tantalus did not lack the faculty of speech, and when he communicated it to men, he was rebuked by the poets for having given nectar to men to drink. So Pineda.

Allegorically, the Fathers and Interpreters generally understand these things as referring to the table proposed by Christ incarnate in the Church, both on the Cross and more properly in the Eucharist, and from this they prove that the Eucharist is both a sacrifice and a Sacrament: for the victims denote a sacrifice; the table, that is, the altar, denotes both sacrifice and Sacrament. St. Gregory and, following him, Bede, Lyranus, and others explain it of the table, that is, the altar of the Cross, as if to say: Wisdom slew her victims — that is, Christ immolated Himself on the Cross.

Hear St. Gregory, Book XVII of the Morals, chapter XVII: "The Lord slew His victims, by offering Himself for us. He mixed His wine, tempering the cup of His precepts from historical narrative and spiritual understanding. Whence it is said elsewhere: The cup in the hand of the Lord is full of unmixed wine with a mixture. And He set the table, that is, Sacred Scripture, which refreshes us with the bread of the word when we come weary to it and burdened by the world, and strengthens us against our adversaries by its nourishment. Whence it is also said by the Church: You have set a table before me against those who trouble me. He sent His handmaids — namely the souls of the Apostles, weak in their very beginning — to call to the citadel and the walls of the city: because when they proclaim eternal life, they raise us to the lofty walls of the heavenly city — walls which only the humble can ascend. Whence the same Wisdom adds there: If anyone is a little one, let him come to Me; as if to say openly: Whoever considers himself great in his own eyes narrows the approach to Me: because the more truly each person's mind is humbled in itself, the higher it reaches to Me."

You may object: Christ offered one single victim, namely Himself: but here Wisdom is said to have offered victims in the plural. I respond that Christ's victim encompassed all the species of victims: for it was a holocaust, a sacrifice for sin, and a peace offering; so Lyranus, and indeed St. Augustine, Book XVII of the City of God, XX. Bede adds that Christ endured not one but many deaths, and was like many victims, because He endured very many torments, any one of which would have sufficed to kill Him. Finally, in the Hebrew it is not 'victims' but 'victim' in the singular.

The author of the Greek Catena adds: "She mixed wine in her bowl, he says, for first Christ the Lord offered Himself to God the Father as a sacrifice and oblation for all. Then He made the Apostles, and others after them, imitators of His death. By the bowl, moreover, we may understand the Church: for she received for her use the blood that was shed for her, and guards it in holiness and distributes it. This blood He also calls wine in this passage by a certain mysterious analogy, just as the table set and prepared in it is the food of the Lord's body. These things may also be understood as the vessels designated for the mystical oblation, such as altars, chalices, and other such vessels."

Others generally understand it of the table of the Eucharist. Whence here also mention is made of both species, namely bread and wine, and of the victim of the flesh and blood of Christ: and in the celebration of the Eucharist, praises are sung to God, prophecies are recited, Epistles, Gospels, and sermons and exhortations are given. Finally, after it, the agape was formerly celebrated — that is, a sacred banquet as a symbol of charity — as I discussed in 1 Corinthians chapter XI, verses 21 and 33, and chapter XIV, verse 26. It alludes to the table of the showbread, which was a type of the Eucharist and of almsgiving, about which I spoke in Exodus XXV, 23. It also alludes to that passage in Psalm XXII: "You have prepared a table before me against those who trouble me." So St. Augustine, Book XVII of the City of God, XX, and St. Athanasius in the Disputation against Arius at the Council of Nicaea: "Wisdom, he says, set the table of the sacred altar, on which bread — that is, the most holy body and blood of Christ — is offered to be eaten and drunk."

And St. Cyprian, Book II, Epistle to Caecilius (which in another edition is number 63): "Through Solomon, he says, the Holy Spirit shows beforehand the type of the Lord's sacrifice, making mention of the immolated victim, and of bread and wine, but also of the altar and the Apostles: Wisdom, he says, built herself a house and set up seven pillars, slaughtered her victims, mixed wine in her bowl, and prepared her table, etc." And from the Septuagint's 'mixed' he proves that wine must be mixed with water in the chalice of the Eucharist: "Mixed wine, he says, is declared — that is, the prophetic voice proclaims that the cup of the Lord is to be mixed with water and wine, so that it may be clear that in the Lord's Passion (in the Last Supper of Christ going to His Passion) what was done was what had been foretold beforehand." In like manner, from the word 'mixed,' R. Samuel the Moroccan, Book On the Coming of the Messiah, chapter XX, which is found in volume V of the Library of the Holy Fathers, and St. Isidore, On the Calling of the Gentiles, chapter XXVI, infer that water must be mixed with wine in the Eucharist: "The Wisdom of God, he says, established for Herself a house, the holy Church, in which she slaughtered the victims of His body, in which she mixed the wine of His blood in the chalice of the divine Sacrament, and prepared a table — that is, the altar of the Lord — when sending her servants, the Apostles and teachers, to the foolish, that is, to all nations ignorant of the true God, saying: Come, eat my bread, and drink the wine that I have mixed for you."

Tropologically, the table of holy doctrines and examples is set forth in the Church, and every faithful person is invited to it, according to that passage in Ecclesiasticus XV: "He will feed him with the bread of life and understanding, and give him the water of saving wisdom to drink." Whence the author of the Greek Catena says: "By the victims, he denotes the divine mysteries and their secret meanings, as well as the sound and sincere interpretation of Sacred Scripture."

So also St. Jerome on Isaiah chapter LV, verse 1: Buy without money, etc., wine and milk: "Despising, he says, that silver and the money with which we cannot buy the waters of the Lord, let us go to Him who, holding the chalice of the Sacrament, spoke to His disciples: Take and drink, this is My blood, which will be poured out for you for the remission of sins. This wine Wisdom also mixed in her bowl, calling all the foolish of the world and those not possessing worldly wisdom to drink. And indeed, the Church thus understands this passage in the Office of the Venerable Sacrament."

Wherefore Christ alluded to this banquet of Wisdom in the parable of those invited to the wedding; for sending servants He said: "Tell those who are invited: Behold, I have prepared my feast, my bulls and fattened cattle are slain, and all things are ready; come to the wedding," Matthew XXII, 4. For first, the wedding — that is, the wedding banquet — which the king, that is, God, made for His son, is the table of Evangelical teaching and of the Sacraments, especially of the Eucharist instituted by Christ. So Origen, Euthymius, and the author of the Imperfect Work in the same place; second, the king's son, the bridegroom, is Christ incarnate, whose bride is the Church. So Origen, Hilary, St. Jerome, St. Gregory in the same place: this wedding was, as it were, begun as an engagement in the Incarnation, and will be consummated in heaven; third, those invited are the Jews, both before and after the Incarnation of Christ, that they might believe in it either as future or as accomplished. So the same authors; invited, I say, through the law of Moses, then called through servants, that is, the Prophets and Apostles; fourth, the bulls and fattened cattle signify that the banquet has been sumptuously furnished. So St. Jerome and Euthymius, and so it is the same: "My bulls and fattened cattle are slain" as what is said here of Wisdom: "She slew her victims." For 'altilia' are not 'alites,' that is, birds or fowl, but calves, oxen, sheep, etc., so called from 'alendo' (feeding). For this is what the Greek σιτιστά means — that is, fattened cattle, as calves are fattened for a splendid banquet.

Physically and ethically, just as by the building of the house of Wisdom the Hebrews in the Sanhedrin understand the creation of the world, so consequently St. Dionysius the Areopagite, Epistle 9 to Titus the Bishop, understands the table as the table of divine providence, by which God provides abundantly for mortals in all things, and sets before them a twofold food, both solid and liquid: "The cup, he says, since it is round and with an open and wide mouth, signifies the open and all-pervading providence of all things, which has neither beginning nor end." R. Solomon adds: "She set her table — that is, he says, she willed that the nature of all things consist of the dry and the moist." See Theodoret and others in the book On Providence and the Deity.

Relevant here is what, as Pineda notes, the Bridegroom Christ said to the Church in Canticle VII, 2: "Your navel is a rounded bowl that never lacks drink;" for it pertains both to the belly, which is a symbol of the mind where the food of doctrine is digested, and to the bowl and cup for the signification of wisdom, as St. Ambrose explains on Exodus XVI: "For, he says, in all doctrine there is something well-shaped, and a spiritual drink not lacking in fullness and in the knowledge of heavenly secrets." And perhaps that passage of Isaiah XXVIII, 9 plays upon this very ceremony: "Whom will He teach knowledge? And whom will He make to understand the message? Those weaned from milk, those drawn from the breasts" — that is, from the cups that had the form of breasts, in which milk was offered to those being initiated as disciples of wisdom in a vessel shaped like a woman's breast, among the Egyptians, as Apuleius reports. This is what Christ says in Matthew XXII, 4: "Behold, He says, I have prepared My feast, My bulls and fattened cattle are slain, and all things are ready; come to the wedding."

Where the author of the Imperfect Work, found in St. Chrysostom, Homily 41, understanding the table as Sacred Scripture, and the bulls as the examples of the Prophets, Priests, and Martyrs set before us in Sacred Scripture as models, says: "Whatever is now sought for salvation has already been completely fulfilled in the Scriptures. Whoever is ignorant will find there what to learn. Whoever is obstinate and a sinner will find there the scourges of the future judgment to fear. Whoever labors will find there the glories and promises of eternal life, which by reading will stir him further to good works. Whoever is faint-hearted and weak will find there moderate foods of justice, which, even if they do not make the soul fat, nevertheless do not permit it to die. Whoever is magnanimous and faithful will find there the spiritual foods of a more continent life, which will lead him close to the nature of Angels. Whoever has been struck by the devil and wounded in sins will find there medicinal foods, which may call him back to salvation through repentance. Why is it written there that Achan was stoned for the theft of a golden plate, unless so that thieves may have something to fear? Why is it that the children of Israel, who fornicated with the daughters of the Moabites, were struck and fled to Beelphegor, unless so that fornicators may have something to dread? Why were the lustful of the flesh punished in the desert, unless so that no one may lust after pleasures? Why did Nathan rebuke David, and David accept it, unless so that adulterers and murderers may not despair of the remedy of repentance? Rahab the harlot was sanctified, so that hope might be given to harlots. Nothing, therefore, is lacking in this banquet that is necessary for human salvation."

More fittingly and properly, St. Augustine, Book XVII of the City of God, XX, and Anastasius of Nicaea, Question XL on Scripture, understand the victims that Wisdom slew as the Martyrs, whom God, as it were, sacrificed to Himself. So also Tertullian, in the book Against the Gnostics, chapter VIII: "Sophia, he says, slaughtered her sons; wisely indeed she slaughtered them, since it was for life; rationally, since it was for glory. O good mother! I myself wish to be numbered among her sons, so that I may be slain by her. I wish to be slain, so that I may become a son."

Again, the victim is mortification, and because it is necessary to mortify oneself to God frequently and daily, hence she says 'victims' in the plural; which nevertheless must be seasoned with the wine of prayer and devotion; for just as bitter foods are seasoned with honey so that they may become sweet and pleasant to the taste, so too mortification must be seasoned with prayer, so that it may become sweet to God and to man.

Anagogically, Hugh understands the table as that of eternal refreshment and blessedness, about which Christ says in Luke XXII, verse 29: "And I dispose to you, as My Father disposed to Me, a kingdom, that you may eat and drink at My table in My kingdom."

Mystically, the Blessed Virgin prepared and set a table for us, when she gave birth to and gave us Christ, the true bread of souls. So St. Epiphanius, Sermon On the Praises of the Virgin: "She is, he says, the intellectual table of faith, which has furnished the bread of life to the world." And shortly after: "Rich, most dear, and full of virtues is the virginal table, abounding in the very best foods, with which the earth may rejoice. O virginal candlestick," etc. And Andrew of Crete, Homily 2 On the Dormition of the Virgin: "She shows, he says, her most holy table, inasmuch as she carried in her womb by the divine economy Him who is the entire life-giving bread, our Lord Jesus, who is eternal life, who contains created nature — bread made from the leaven of Adam's mixture in the womb; who leads those who approach Him in holiness back to a renewed life, and makes them perfect in God. In which way He also purifies and renders immortal those who are joined to Him by participation in that new and beautiful communion of His, and become His familiars."

She also mixes wine with water, when she calms quarrels and schisms, when she mingles diverse and even hostile peoples and nations, and consolidates them into one by the bond of peace and charity. Whence the Council of Constantinople, in the Epistle to Pope Hormisdas: "Behold, he says, through the intercession of the most holy Virgin, the members that were formerly divided have, by the grace of the Holy Spirit, been brought back to unity and perfect charity."

Relevant here is what Blessed Peter Damian writes in the Life of St. Boniface, a Camaldolese monk and later Archbishop and Martyr — namely that when he was a blood relative of Emperor Otto III, and so dear to him that the Emperor called him by no other name than 'my soul,' he entered a church dedicated to St. Boniface the Martyr, his namesake, and, inflamed with the desire to imitate him and for martyrdom, said: "I too am called Boniface; why then should I not also be a Martyr?" Wherefore, having entered the Order of St. Romuald, and thence having been made Archbishop and Apostle of Russia, he converted it together with its king, both by preaching and by a miracle — namely, passing through the middle of a fire unharmed — and therefore, slain by the king's brother, he fell a Martyr. Likewise Cornelius Musius, as Miraeus attests, continually besought St. Cornelius the Pope and Martyr, his namesake, that he might be made like him in blood as well as in name, and he obtained it; for in the year of the Lord 1572, captured in Holland, he gave his blood for Christ.

Finally, she herself, as it were, 'Sophia slaughtered her sons,' as Tertullian reads — namely Christ the Lord and the Martyrs, whom she, standing by the Cross, immolated to God, and daily immolates and offers. Whence St. Ephrem, On the Praises of the Virgin: "I call the Virgin, he says, both priestess and altar, who bearing the table, gave us the heavenly bread for the remission of sins." And Blessed Peter Damian, Sermon On the Nativity: "Eve gave a food (others read 'ate'), he says, by which she punished us with the hunger of eternal banishment from the feast; Mary gave a food which opened for us the entrance to the heavenly banquet."

Moreover, our Fernandez in Genesis III, number 7, rightly weighs the phrase 'she mixed wine.' What, I ask, he says, did you mix, O Mother of God, with the blood of Your Son, which we drink? Was it not the most limpid water of tears, which at the circumcision, and which, standing by the Cross of Jesus, His mother poured forth most copiously and sorrowfully from those virginal eyes, and was not that a visible mingling of the Son's blood and the Mother's tears? O if only that torrent of delight would flow over me, so that my soul might be bathed in it! Most rightly does St. Epiphanius call the Virgin Mother of God the table of faith. Namely, in His most worthy Virgin Mother, God set forth all the kinds of foods, dishes, seasonings, and drinks that divine love devised, by which the souls of both the pious and even the impious might be fed, nourished, and strengthened. Come (He says), drink the wine that I have mixed for you. Is that word 'to mix,' customary in love potions, similarly used by the Virgin Mother? If so, it clearly signifies in the divine Eucharist a certain admirable and, as it were, amatory power, which the souls of the pious feel when, duly receiving the body and blood of the Lord, they dissolve into tears, burn with the fires of love, find distaste for all human things, yearn for the divine, and utterly forgetful of themselves and laying aside their former life, they transform themselves into their God. So Fernandez.



Verse 3: She Sent Her Handmaids

3. SHE SENT HER HANDMAIDS, TO CALL FROM THE CITADEL AND FROM THE WALLS OF THE CITY. — For 'handmaids' the Hebrew is נערות naaroth, that is, young women, maidens, girls, as Theodotion, Aquila, and Symmachus translate. But the Septuagint and the Syriac translate 'her servants.' Thus the Septuagint reads: she sent her servants, calling with lofty proclamation to the bowl; the Syriac: she sent her servants to call from the heights. So also the Arabic; for both usually follow the Septuagint.

You may ask first, who are the handmaids of Wisdom sent by her to call and invite all to her banquet? Cajetan understands them as all the virtues that serve Wisdom, and that invite men to virtue and to heaven; others understand them as the Angels: for all are ministering spirits sent for service on behalf of those who are to inherit salvation, Hebrews I. R. Solomon understands them as Adam and Eve, and also Moses and Aaron.

But I say that by 'handmaids' are understood the preachers, teachers, Prophets, and Apostles. For in former times, before Christ, all of these called people to the Synagogue and the worship of God; after Christ, they call all to the Church and Christianity. They are called handmaids — that is, servants, as the Syriac and Septuagint translate — because Wisdom is here introduced as a matron and mistress, who for her service requires handmaids rather than male servants, that is, women rather than men. For this is what the beauty and elegance of the parable demands.

Tropologically, Hugh adds that the Prophets and Apostles are called handmaids because of their lowliness and humility, and because, he says, they were gentle and yielding in order to relieve the weakness of their neighbor. For thus handmaids lower themselves to the most humble and difficult tasks, so as to serve their mistress. Wherefore, just as the eyes of handmaids always look to their mistress, so the eyes of the Apostles and Doctors look to Christ, to observe His wishes, to ask grace from Him, and to give themselves entirely to Him, according to the passage: "As the eyes of a handmaid are on the hands of her mistress, so our eyes are on the Lord our God, until He have mercy on us," Psalm CXXII, 2. So St. Gregory, whose passage and words I cited above, and from him Bede and Hugh.

So also St. Athanasius in the Disputation against Arius at the Council of Nicaea: "After His (Christ's) Passion, he says, and Resurrection, Wisdom, Power, the Word, God, sent the Apostles to all the foolish — namely the brutish Gentiles, ignorant of God — having set the table, that is, the sacred altar; and on it He exhibited the heavenly and incorruptible bread, giving life to all who partook of it — namely His own holy and most sacred body; and the wine that gladdens the mind, which produces sobriety in the soul of each one who tastes it — as in a bowl He mixes, as it were, His own blood, summoning to Himself those predestined and chosen through His Apostles. And so all foolishness is indeed cast aside, and those who hear them will become citizens of the kingdom of heaven."

Finally, Honorius of Autun, a priest, wrote a brief Commentary on the Proverbs of Solomon, which is found in volume XII of the Library of the Holy Fathers, Cologne edition, where by 'handmaids' he understands the Apostles; for he says they are called handmaids "because of their foolishness, weakness, and poverty; because Christ chose as Apostles the unlettered, the weak, the poor, and the despised, whom He sent into the world to preach, so that they might call the faithful peoples to the citadel of eternal blessedness and to the walls of the heavenly Jerusalem." So Honorius. Salonius, who lived much earlier than Honorius, has the same words.

Tropologically and mystically, by 'handmaids' understand eloquence, knowledge, miracles, and the virtues of the holy faithful who are truly wise; for through these, as through handmaids, Wisdom and God attract and summon men to Themselves, as is evident from the Acts of the Apostles and the Lives of the Saints. Whence St. Thomas, Part I, Question I, article 5: Wisdom, he says, is Theology; the handmaids are the other sciences, which serve as handmaids to Theology, that is, to the science of divine things.

You may ask second, what is the citadel and the walls of the city, upon which, as the Hebrew has it, and to which, as our Vulgate has it, the handmaids of Wisdom call everyone to her banquet? Note that in Hebrew the literal rendering is: she called upon, or from, the pinnacles (or heights) of the high places of the city. For גפי gappe, which our Vulgate translates as 'citadel,' means the pinnacles, summits, and tops of houses and walls: whence Pagninus translates: she called from the heights of the high places of the city; R. Levi: she called from the wings of the highest parts of the city; the Chaldean: she called from the height of the mighty hills; the Syriac: from the heights; Vatablus: she sent her maidens to invite to the highest citadel of the city.

This established, I respond: what in verse 1 she called the house of Wisdom on account of love and union, here on account of fortification and breadth she calls the citadel and walls of the city — that is, a citadel and city fortified with the strongest walls, such as the citadel of Zion, which was also called the city of David, in which was Solomon's palace and the Temple. For the same reason, the Church Triumphant is called the city of Jerusalem, Apocalypse XXI, 2.

The citadel, therefore, is the Temple and Synagogue built on the citadel of Zion; and the Christian Church, which was begun in the same place by Christ and the Apostles preaching. It is called a citadel because it was in an elevated place, and most strongly fortified with surrounding walls like a citadel, so that it might be in the sight and view of all, and so that from there the sound of voices and trumpets resounding far and wide might call all to it. So our Pineda, Book III On the Affairs of Solomon, chapter XXVIII. Moreover, he says, what is added: "And to the walls of the city" undoubtedly designates the city of David itself, or the citadel of the Jebusite: for this is frequently called by the name of citadel in the Scriptures, 1 Chronicles XI, 4, 5, 7; 2 Kings V, 7, 9, and in Josephus throughout, especially Book VII of the Antiquities, chapter III. Moreover, what is added: "And to the walls of the city" indicates the wall and the very strong fortifications with which David surrounded his city — that is, the citadel of Zion — 2 Kings V; which most ancient and strongest wall of the citadel Josephus calls VI.

Second, the citadel, or as the Hebrew has it, the summits and pinnacles of the high places of the city — namely Zion — denote the highest and most secure places of the Church, such as the state of perfection, as seen in Religious Orders, where discipline flourishes. For Wisdom calls all not only to the Church and to Christianity, but also to the perfection and summit of Christianity, especially all priests, religious, doctors, and preachers, who are the salt of the earth and the light of the world. For these must stand in the citadel — that is, in the loftiness of wisdom and virtues — so as to call others to the same by their life and example more than by their words. Whence Cajetan translates: she called from the shoulders of the high places of the city; and he explains it thus, as if to say: The handmaids — that is, the virtues — sent by Wisdom to invite all, accomplish the same thing and actually invite and summon all, if they are carried not on the lips but on the shoulders — that is, if they are sustained and set before others not by words but by deeds and actions, through the eminent men of the city, that is, through those who excel in status, condition, and office; for it is their duty, as they excel in status and rank, so also to excel in virtue and merits and to surpass the rest. For thus their preaching will be lofty, as now through the Prophets, now through the Apostles, you reprove and lay bare their weakness.

Tropologically, the citadel signifies that the Church is fortified like a citadel, because on every side she is besieged and attacked by demons, the flesh, and the world: wherefore the faithful are called to the banquet of Wisdom in the citadel, so that strengthened and fortified by her victims and wine, and bound and devoted to her, they may fiercely defend this citadel and fight against all the impulses of concupiscence and the other enemies of the Church and the faithful. This is a military banquet, which is prepared for fighting, not for resting, according to the passage: "You have prepared a table before me against those who trouble me," Psalm XXII. For generals are accustomed to entertain soldiers about to fight with a banquet, or to offer them wine and drink, both to bind them to themselves and to strengthen them with food and wine for battle. Such is the banquet of the Eucharist, by which we are fed, as it were, as soldiers, so that against all the phalanxes of the world and the demons we may fight nobly as champions of Christ, according to the words of St. Chrysostom, Homily 61 to the People: "Let us therefore depart from that table like lions breathing fire, made terrible to the devil, pondering in our minds our Head and the charity He showed us."

Whence some note that this table was foreshadowed by the table of the showbread, which was surrounded by a "carved crown," for which the Septuagint translates στεφάνη παλαιστοῦ, which the Complutensian editors render as 'the crown of a boxer' — but incorrectly; for it should be translated, with the Roman editions, as 'a crown of a palm's breadth'; for the Hebrew tophach means this — a measure of four fingers, or a handbreadth, as our Vulgate and the Chaldean translate; therefore malautsah, from which comes the genitive, in this place does not mean a boxer, as the Complutensian editors thought, but a palm's breadth; for the Hebrew tophach means 'a palm's breadth,' not 'a boxer.'

Mystically, the Blessed Virgin sends handmaids — that is, souls devoted to her — so that they may summon others to her banquet, which she prepared both in the generation and upbringing of Christ, and throughout her entire life, setting before us the most splendid model of all virtues for imitation, and this in Zion, where she herself dwelt after the Ascension of Christ into heaven; for she invites all to the citadel of Zion — that is, to the exalted and contemplative life. Whence experience teaches that almost all Religious Orders were established by her inspiration and assistance, and in particular, whoever is called to them is summoned almost always by her help and, as it were, by her voice. Thus we see men devoted to the Blessed Virgin, and especially the members of her Sodalities, burning with zeal for souls, and therefore the Blessed Virgin working wonderful and great things through them in all the provinces of the world — namely, converting unbelievers and heretics, restoring cities to their ancient virtue and piety, drawing many of both sexes to the celibate, indeed angelic, life, whether at home or in various Religious Orders. See our Spinelli, On the Mother of God, II. they are, and are clothed with an incorruptible garment; who in the solitude of this age enjoy the concourse and celebration of the age to come; who reject pleasures, and yet possess a perpetual and inexpressible delight of soul; whose tears are a flood washing away sin and an atonement for the world; whose stretching out of hands extinguishes flames." The companion of St. Gregory, St. Basil, in his sermon On the Institution of Monks, says that he who has renounced the world ought above all to think on this and always to turn over in his mind: that he has already passed beyond the boundaries of human nature, and has handed himself over to an institution that is as far removed from the body as possible, and that he has therefore undertaken to imitate the way of life of the Angels — since it is proper to the angelic nature to be free from earthly bonds, and not to be drawn aside at all to contemplate any other beauty, but to keep one's eyes constantly fixed on the face of God.

Another St. Gregory, surnamed 'the Great' and illustrious for his deeds, who experienced this, wonderfully laments his fall — or rather his being snatched away — from the monastery to the pontificate, as is evident from Book VII of the Register, Epistle 126 to Leander, and Book I, Epistle 5 to Theoctiste, the Emperor's sister: "I have lost, he says, the high joys of my repose, and while collapsing inwardly I seem to have ascended outwardly: whence I mourn that I have been driven far from the face of my Creator. For I was striving daily to be beyond the flesh, driving away all the phantoms of the body from the eyes of the mind, to see the heavenly joys in a bodiless manner; and panting for the vision of God not with my voice alone but with the very marrow of my heart, I used to say: My heart has said to You: I have sought Your face; and Your face, O Lord, I will seek. But desiring nothing in this world, fearing nothing, I seemed to myself to stand on a certain summit of things, so that I almost believed fulfilled in me what I had learned from the promise of the Lord through the Prophet: I will lift you above the heights of the earth."

Such in this age was St. Charles Borromeo, who standing on the lofty summit of all virtues drew after him the Church of Milan, which he so imbued and adorned with holy ways that it seemed to be a terrestrial paradise. Therefore the state of perfection and Religious life is the citadel of the Church, which is Zion, the city of David, that is, of Christ.

First, because like a citadel it is fortified with laws, prayers, penances, examples, exhortations, etc. Whence St. Bernard, Sermon 4 On the Dedication of the Church, calls Religious life the citadel of God, and indeed most strongly fortified: "You have surely taken the best fortress for Christ, he says, if you have handed over Clairvaux to His enemies." And St. Jerome to Hedibia, Epistle 150: "Do you wish, he says, to be perfect and to stand on the first pinnacle of dignity? Do what the Apostles did: sell what you have, and give to the poor, and follow the Savior, and follow the naked and solitary Cross with naked virtue." And St. Cyprian, On the Lord's Prayer: "He who has already renounced the world is greater than honors and a kingdom; and therefore, he who dedicates himself to God and Christ desires not earthly but heavenly kingdoms." For like an eagle he has set his nest on high, Job chapter XXXIX, verse 27.

Second, because like a citadel it is lofty. Whence in Apocalypse XXI, 2, the heavenly Jerusalem is so called, because, namely, it has been called from heaven by God, and leads us to heaven. Wherefore St. Bernard, writing to the Brethren of Mont-Dieu, treating of Religious: "I do not know, he says, by what worthier name to call them — heavenly men, or earthly Angels — dwelling on earth, but having their conversation in heaven." And Climacus, in the fourth step, says the monastery is a kind of earthly heaven; and therefore with the same affection and reverence with which we believe the Angels minister to God, we ought also to minister to our brethren.

Third, because it is itself Zion, that is, a watchtower: both because it contemplates heavenly things, and because it looks upon and looks down upon all earthly things, and because from on high it observes and wards off all the ambushes of enemies, and because it is the watchtower upon which the eyes of all are turned. Wherefore St. Gregory of Nazianzus, Oration 1 against Julian, paints Religious with these vivid colors: "Do you see, he says, these poor men lacking food and shelter, these humble and earthly men who are yet above the earth; who dwell among men, and are superior to human affairs; who are pressed by chains, and yet are free; who are held, and yet cannot be detained; who have nothing in the world, and yet have all things; who are superior to the world; these, I say, who are immortal through mortification, who through renunciation are joined to God; who are strangers to human love, but burn with divine love; whose fountain is light, and whose rays already are radiance and beams of splendor; whose angelic chanting of psalms, and night-long vigil, and rapture of mind to God, snatches them to heaven before death; whose purification continues, and yet they are being purified, since they set no limit for themselves on their ascent and deification; whose lot it is to be crushed and cast down, and yet at the same time to sit upon thrones; who also are the Septuagint. Such in this age was St. Charles Borromeo — " The Blessed Virgin, therefore, calls to the bowl with lofty proclamation, because she herself was the bowl containing and offering to us the flesh and blood of Christ, according to that passage in Canticle VII: "Your navel is a rounded bowl that never lacks drink." On which St. Ambrose, Book On the Institution of Virgins, chapter XIV, says: "Truly, he says, that womb of Mary was a rounded bowl, in which was Wisdom, who mixed her wine in her bowl, providing from the fullness of her divinity an unfailing grace of devout knowledge. In which womb of the Virgin, a heap of wheat and the grace of the lily flower germinated together, because both the grain of wheat was germinating and the lily." And St. Ildephonsus, Sermon 1 On the Assumption, borrowing the same from St. Ambrose: "Truly, he says, the womb of Mary was a rounded bowl, because into it Wisdom poured herself, who in that bowl mixed her wine." So Ildephonsus, whom Vincent of Beauvais cites in the Mirror of History, Book VII, chapter CXXI.

4 and 5. IF ANYONE IS A LITTLE ONE, LET HIM COME TO ME. AND TO THE FOOLISH SHE HAS SPOKEN: COME, EAT MY BREAD, AND DRINK THE WINE THAT I HAVE MIXED FOR YOU. — For 'little one' the Hebrew is פתי peti, that is, a little one who is easily persuaded of anything; the Septuagint, the Chaldean, and the Syriac: foolish; St. Cyprian, Book II of the Testimonies against the Jews, number 2: unknowing; others: simple — about which see more at chapter I, verse 4. For 'the foolish' the Hebrew is חסר לב chasar leb, that is, he who lacks heart — namely, one poor in heart, one who has no heart; the Septuagint: one lacking in sense; the Chaldean: those in need of understanding; others: those lacking in mind. 'Little one,' therefore, is the same as 'foolish' — namely, a person led only by sense and flesh; for the latter part customarily explains the former. St. Gregory, however, symbolically understands the 'little one' as the humble person; for the humble person is capable of wisdom: "For whoever, he says, does not yet despise himself does not grasp the humble wisdom of God, according to the words of Christ: I confess to You, Father, Lord of heaven and earth, because You have hidden these things from the wise and prudent, and have revealed them to little ones," Matthew XI.

These are the words of Wisdom inviting all to herself and her feasts. Whence the word 'saying' is to be understood, which the Septuagint accordingly supplies in this manner: saying: If anyone is a little one, let him come to Me. By bread and wine she means the agape, or sacred banquet from victims offered to God, which was seasoned with sacred readings and speeches, as I said on verse 2. Under this, allegorically understand the banquet of the Eucharist, which is to be eaten with the mouth and stomach both corporeal and spiritual — namely, to be received and ruminated upon with attentive meditation, prayer, desire, love, humility, and union of soul with Christ. Therefore Wisdom — that is, Christ — here invites all to the Holy Communion, just as with these words the Church summons all to it on the feast of the Venerable Sacrament; and St. Gaudentius, in Sermon 19 to the Neophytes: "Hasten, he says, noble chicks, to the sacred morsel, in which is life, and let not a crumb fall from that heavenly food." For, as St. Ambrose says, Book IV On the Sacraments, chapter II: "The good eagles are around the altar; for where the body is, there also are the eagles. The form of the body is the altar, and the body of Christ is on the altar; you are the eagles."

And Zechariah, chapter IX, verse 17: "For what is His good, he says, and what is His beauty, but the grain of the elect and the wine that makes virgins flourish?" Where I spoke at length about the fruit of Holy Communion, as well as in Exodus XVI, 33, where I treated extensively of manna, which was the bread of heaven and the bread of Angels, having in itself all delight and every sweetness of flavor: fed on which alone, the Hebrews in the desert remained healthy and vigorous for their continuous pilgrimage, and robust for waging wars against Amalek, Og, and Bashan. And therefore manna was an express type of the Eucharist, which is the heavenly bread conferring health, delight, and immortality on both soul and body, according to the words of Christ: "This is the bread that comes down from heaven, so that if anyone eats of it, he may not die, etc. If anyone eats of this bread, he will live forever, and the bread that I will give is My flesh for the life of the world," John VI, 51.

From this passage, John Gerson, Part II, in his treatise On Drawing Little Ones to Christ, teaches that little ones must be instructed and formed in virtue; there he magnifies the fruit and merit of this labor, and presents himself as an example. For although he was Chancellor of Paris and occupied with the highest affairs of the University, he nevertheless constantly devoted himself to instructing children and hearing their confessions, following the example of Christ, who said: "Let the little children come to Me; for of such is the kingdom of heaven," Matthew XIX, 14. And therefore he also urged children of mature judgment to come immediately to Holy Communion.



Verse 6: Leave Behind Childishness

6. LEAVE BEHIND CHILDISHNESS, AND LIVE, AND WALK IN THE WAYS OF PRUDENCE. — As if to say: Leave behind childish and infantile trifles, errors, desires, and lusts; "and live" — that is, and thus you will live a human and rational life, following the guidance of reason and moral uprightness, whereas before you lived in the manner of children an animal life, such as beasts devoid of reason lead, who are driven only by imagination and sense; "and walk" — that is, by thus leaving behind childishness you will walk "in the ways of prudence," or "and" — that is, therefore — "walk in the ways of prudence." For if you walk in the ways of prudence, you will certainly leave behind childishness and imprudence, and will take up a life worthy of a human being, which will lead you to a blessed and eternal life.

Whence the Chaldean translates: send away from yourselves, O foolish ones, your senselessness (the Syriac: foolishness), or the deficiency of your understanding, and live; the Septuagint Complutensian: leave behind folly, and you will live; and seek prudence, that you may live; the Roman edition however: leave behind foolishness, that you may reign forever, and seek prudence.

For 'walk in the ways of prudence,' the Hebrew is: direct yourselves in the way of understanding, or make straight the way of prudence — that is, proceed along the straight way of prudence, and direct your works according to its dictation. Whence Aquila and Symmachus: go rightly in the way of understanding; the Septuagint: correct your knowledge and understanding; St. Cyprian, Book II of Testimonies, chapter II, reads, "correct knowledge and understanding;" the Syriac, "consider right ways."

7. HE WHO INSTRUCTS A MOCKER BRINGS INJURY UPON HIMSELF: AND HE WHO REPROVES A WICKED MAN BEGETS A STAIN FOR HIMSELF. — The Syriac: he who corrects a shameful person will receive ignominy for himself. He gives the reason why he has summoned the little ones and the simple, who easily yield and believe the one admonishing, and not the cunning, namely mockers and the wicked, who are obstinate in their wickedness (for he opposes these to the little ones and the foolish): because, namely, a mocker, being proud and puffed up, ridicules admonitions and admonishers. So Bede, Cajetan, Jansenius, and others. Therefore he who admonishes him "brings injury upon himself" (the Hebrew and Septuagint: receives ignominy), first, because he exposes himself and his words to the laughter and mockery of the mocker.

Second, because he brings upon himself a mark of imprudence, for correcting a mocker without fruit, indeed with harm. For he acts against that saying of the wise man, Sirach chapter 32, verse 6: "Where there is no hearing, do not pour forth speech." And against that saying of Christ, Matthew 7:6: "Do not give what is holy to dogs, nor cast your pearls before swine, lest they trample them under their feet." Where note first, that by "holy" and "pearls" is signified the doctrine of the Gospel and of truth; by "dogs" and "swine," the perverse and obstinate, and this on account of their uncleanness and rebellious barking. He forbids, therefore, teaching and correcting the incorrigible, because, he says, they like swine despise and trample speeches contrary to their appetites and uncleanness, and then they are sharpened against the author of the speech, and tear him apart either with words or with blows. Note second, this is to be understood per se: for per accidens Christ, St. Stephen, Paul, and others preached to the most perverse Jews, and sharply reproved their unbelief, both to bear public testimony to the truth and glory of God, and as a witness against the inexcusable wickedness of the wicked, and for the benefit of other bystanders, and to avoid scandal. For then holy things are not given to swine, but rather to God and His elect.

Third, because it is the cause or occasion that the mocker sins more gravely, while he strives to defend his sin, and hardens himself in it, and detracts from the admonisher, murmurs, and mocks him. Hence Plutarch: "To admonish the obstinate in wrongdoing," he says, "is the same as holding a mirror before a blind man," who, thinking that he and his blindness are being mocked, is indignant at the one presenting it, and rages and fumes against him.

Fourth, he who provokes a mocker so that he returns retaliation, namely so that he throws back the same or similar faults against the one correcting him, and with insolent tongue hurls insults back at him, so as to cover or defend his own faults. Hence St. Gregory, Book VIII of the Moralia, chapter 24:

"A bulrush in flower," he says, "is a hypocrite in praise. In its flower it cuts the hand of the one plucking it, because the hypocrite set in praise, lest anyone dare to correct him, immediately cuts the life of the corrector with his harshness. For he does not desire to be holy, but to be called holy; and when perhaps he is corrected, he is, as it were, cut down in the glory of his reputation. Being caught in wickedness he grows angry, he forbids the one reproving him to speak to him, because he grieves as if touched in a hidden wound. As he has become known to the unlearned, so he wishes to be esteemed by all; and he is readier to die than to be corrected.

From what has been said, it is clear that Aben-Ezra wrongly translates the word as "mocker" in the nominative case. The mocker, he says, who reproves another, himself brings ignominy upon himself. For when the one who reproves another mocks and displays laughter and cackling, then he brings disgrace upon himself. For correction must be done with a grave and mature countenance, not a mocking one. Wrongly, I say: for all others translate "mocker" in the accusative case, just as "wicked man," which follows.

For the same reasons, "he who reproves a wicked man begets a stain for himself," especially because the wicked man, obstinate in his wickedness, moreover tries to drag others and the one reproving him to his own wickedness, and to stain him with his guilt or suspicion. In the Hebrew it is: and he who rebukes a wicked man, his stain — namely, draws it upon himself, or increases and multiplies it; the Chaldean: and the correction of the wicked is a stain to him, both to the wicked and to the one correcting; the Septuagint: he who reproves a wicked man stains himself. Some codices add: for the reproofs of the wicked are bruises for himself, as if to say: If you correct a wicked man, as many words, so many bruises and pains, livid and vivid, you inflict on him, who therefore does not cease to drip the bruise of indignation, slander, and revenge, so that he strikes back at the admonisher either with words or with blows, and inflicts equal pains and bruises on him in return, both in body and in soul.

8. DO NOT REPROVE A MOCKER (Septuagint: the wicked; Syriac: the criminal), LEST HE HATE YOU. REPROVE A WISE MAN, AND HE WILL LOVE YOU. — This is an antithesis between the correction of a mocker and of a wise man: that the former creates hatred, the latter love, and therefore the latter is to be embraced, the former omitted — since it is harmful both to the one correcting and to the one corrected, whom it excites to hatred and other sins, and as it were provokes. By "wise man" understand one zealous for wisdom, that is, for virtue, or even one perfected in wisdom and virtue: for the perfection of this life is mixed with imperfection; for no one is so perfect that he does not have some faults to correct. Hence St. Gregory in the passage already cited: By reproof, he says, he is made worse, because he considers the word of purity as a weapon of a savage blow. Hence, exasperated, he immediately rises to insults, and inquires into the life of the corrector to find what evils he may exaggerate. He desires to show that his reprover is far more incomparably guilty, so that he may show himself innocent not by his own deeds, but by the crimes of others; so that often one repents of having said something in reproof, and from the soul of the corrector, as from the hand of one plucking, there runs, so to speak, a certain blood of grief. Hence well it is said by Solomon: Do not reprove a mocker, lest he hate you. For the just man need not fear that the mocker, when corrected, will hurl insults, but that, drawn to hatred, he will become worse."

But the wise and holy love those who correct them and correction itself, because through it they are directed toward amendment of morals and perfection of life. The wise man therefore loves correction, because he loves truth and virtue: for virtue is truth. For what else are the dictates of virtues, if not lights of truth? But the wicked love vice, and therefore falsehood. For what is vice, if not a practical lie, by which evil is desired and praised as good? In them, therefore, that saying of the Comedian is true: "Flattery begets friends, truth begets hatred;" and therefore the medicine of correction turns to poison for them. Therefore, just as the sun melts wax but hardens clay, so correction and truth are received gently by the wise man, harshly by the fool and the wicked; and in the former it begets love, in the latter hatred. Hear Pacian, in his Exhortation to Repentance: "As coals are wont to glow most fiercely when you stir them; and a fire to burn most fiercely when you turn it; and rage to be most fierce when you provoke it: so they have broken the goads of necessary reproof with a contrary kick, not without their own harm and wound in resisting. For it is said by the Lord: Reprove a fool, and he will hate you. Again, just as wine poured into honey becomes honey-like, but mixed with gall becomes gall-like; and just as water poured into wine becomes wine-like, but mixed with vinegar becomes sour, indeed the former passes into wine, the latter into vinegar; moreover just as stony and thorny ground changes all moisture and rain into stones, thorns and briers, but soft and rich soil transforms rain into herbs and flowers; finally just as a good stomach converts food into good nourishment and blood, the stomach however, being bilious, turns food into bile, not by fault of the food, which is good and pleasant, but by fault of the stomach, which is bitter and bilious: so likewise the wise man turns correction into love, the wicked man turns the same into bile and hatred, not by fault of the correction, which is good; but by fault of the wicked man, who has a heart infected with pride and anger.

Morally, note here that correction is to be loved and sought by the wise man, just as salt is loved, though salty, for seasoning meats; and pills, though bitter, for purging bad humors; and lye, though sharp and biting, for scrubbing away the filth of the head: so that in like manner through correction the soul may be restored to its brightness, indeed may rise to illustrious holiness and perfection. Therefore parents of children, teachers of students, Superiors of subjects, and Prelates who love their Religious, frequently admonish and correct them, so that they may lay aside all blemishes, and accustomed to obedience and humility, may strive toward perfection with great steps of continual mortification. To the just who are not yet perfect, then, as zealous students of wisdom, it is said: "Hear, children, the instruction of a father, and attend, that you may know prudence;" but to the just who are perfect, as teachers, that saying of Solomon is also enjoined: "Reprove a wise man, and he will love you; give to a wise man" — that is, to a student of wisdom — "an occasion, and wisdom will be added to him. Teach a just man, and he will hasten to receive." For to all of these it pertains to reprove imperfections, to give occasion for advancement, and to teach true virtue, not so much by word as by deed, and by the practice of purest holiness.



Verse 9: Give a Wise Man an Occasion

9. GIVE A WISE MAN AN OCCASION, AND WISDOM WILL BE ADDED TO HIM (in the Hebrew: and the wise man will be wiser still). TEACH A JUST MAN, AND HE WILL HASTEN TO RECEIVE. — Namely, the doctrine that you teach. "An occasion," namely of wisdom and learning. Hence the Chaldean: teach a wise man, and he will be still wiser; show a just man, and he will add to his knowledge. In the Hebrew it is simply: give to a wise man — namely, doctrine and counsel, says Cajetan.

This proverb signifies that an occasion of wisdom and virtue is to be offered to the wise man, because the wise man, eager for it, immediately seizes the occasion given to him, so that he may advance in the wisdom he desires and seeks: for in all things he traces out his own progress. Hence this maxim can be adorned with various sayings and explained in various ways.

First, let us understand by "occasion," with Cajetan, doctrine and counsel, as if to say: Give the wise man sound doctrine and counsel; for he will immediately embrace and carry it out, and thus he will become wiser, and, so to speak, more virtuous. Hence, explaining, he adds: "Teach a just man, and he will hasten to receive." For the latter part of the verse explains the former.

Second, by "occasion" you may understand correction, of which there has been discussion; for correction is for the wise man an occasion of advancing and correcting his defects. Hence St. Augustine, Epistle 48 to Vincentius, from this passage teaches that the Donatists and other heretics, wallowing in heresy, are not only to be instructed by the word of God, but also to be compelled by force and punishments to the Orthodox faith, because punishments are for them an occasion of becoming wise, and this is proved by the experience of many who have been brought back to sound faith by punishments. Hence he concludes: "For all of these the terror of these laws, in the promulgation of which kings serve the Lord in fear, has so profited them that now some say: We already wanted this, but thanks be to God, who has given us the occasion of now doing it, and has cut short the delays of procrastination."

Third, it signifies that one need only suggest to the wise man an occasion for advancing: for from it he will further propel himself forward. Hence the saying: "The wise man is to be admonished by a nod, the fool by a stick." So St. Anthony, Epistle 2 to the Brothers of Arsenoe: "There were," he says, "also many other things I wished to teach; but if I give an occasion to the wise man, he will be wiser," as if to say: I was eager to write many things, but from the few I have written you will gather the rest. For the wise man, from what has been said, searches out and collects. Or, if I give an occasion, that is, space and time for thinking and learning.

Hence, fourth, the Syriac understands by "occasion" the opportune time, as if to say: Do not at an inopportune time, but at an opportune one, teach, correct, exhort, and stimulate the wise man toward better things. For if a wise man is admonished at an inopportune time — for example, when he is occupied with other things, when he is weighed down by sadness, when his mind is clouded — he will be afflicted or exasperated by the admonition. But at an opportune time, when for example he is serene, teachable, cheerful, he will receive the admonition excellently. So then the Syriac translates: give time to the wise man, that he may again be imbued with wisdom. For wisdom and virtue are learned gradually, and those who today are weak and feeble for some heroic work, tomorrow or in due course, having become stronger, will be strong and capable for it. Therefore to the weak, just as to children, intervals of time must be given, by which they may overcome and conquer themselves and their weakness. So Christ for a time tolerated the vices and weaknesses of the Apostles, citing among other things that "old wineskins cannot easily bear new wine," Matthew 9:17.

Fifth, the Wise Man signifies that parents, teachers, and superiors ought from time to time to give their children, students, and subjects occasions for advancing in wisdom and virtue, by suggesting and presenting occasions for exercising it. Thus teachers propose difficult questions to their students, so that they may investigate their solutions, and thus sharpen their intellect. So Blessed Aloysius Gonzaga, when conversing with Fathers and Doctors, in order to introduce a discussion about spiritual matters, would propose to them questions about acts of virtues and vices, about the meaning of certain passages of Sacred Scripture, about the duties of a Religious, etc., as if desiring to be taught by them. So that old man in the Lives of the Fathers used to say that Superiors ought to opportunely suggest to novices and subjects occasions for exercising now patience, now humility, now obedience, now resignation, now charity, etc., and therefore from time to time to sting, stimulate, and mortify them with sharper words; and that he who neglects to do this is cruel to his own, and withdraws the bread owed to his children: for just as the body is nourished by bread, so virtue is nourished and the spirit sharpened by occasions and stimuli. For this reason God, as a skilled teacher, presents to us now tribulations, that we may learn patience; now contempt, that we may learn humility; now the afflicted and the poor, that we may learn beneficence, etc., according to that saying of the Apostle: "Created for good works (that is, for good works) which God has prepared that we should walk in them," Ephesians 2:10.

Finally, it signifies that the wise man does not lose occasions for learning, but draws profit from all things, and that the just man, if he has obtained a handle for further justifying himself, does not omit it, but like a fowler hunts and catches these heavenly birds. For opportunity flies past like a bird, unless it is seized as soon as it presents itself, according to the saying:

In front Occasion has hair, but behind she is bald; so that once she has passed by, she cannot be grasped. On the contrary, the foolish and wicked let infinite occasions for doing good pass by, which they will earnestly but belatedly seek, and they embrace with open hands occasions for doing evil; hence they will repent forever, according to that saying of Wisdom 5:6: "We have wandered from the way of truth, etc., we have wearied ourselves in the way of iniquity and destruction, and have walked through difficult ways. And indeed we were unable to show any sign of virtue, but we have been consumed in our wickedness."



Verse 10: The Beginning of Wisdom Is the Fear of the Lord

10. THE BEGINNING OF WISDOM IS THE FEAR OF THE LORD: AND THE KNOWLEDGE OF THE HOLY ONES (Syriac: of the just), IS PRUDENCE. — What the Wise Man established as the beginning of wisdom in chapter 1, verse 7, Wisdom herself establishes here, namely the fear of God: for in this the foundation, indeed the sum, of wisdom consists. For "beginning" in this place the Hebrew has techillat, which signifies nothing but "beginning," whereas in chapter 1, verse 7, it is reschit, which also signifies primacy, first-fruits, and pre-eminence, as I said there. He proves that the beginning of wisdom is the fear of the Lord, from the fact that the knowledge of the holy ones is prudence: for prudence is the same as wisdom; since therefore this is the knowledge of the holy ones, that is, of those things which are holy, honorable, and pious, and which make their students holy, it follows that it is the same as the fear of God, because this is holy in itself, and makes its students holy. Therefore, says Jansenius, it is signified here that the discussion is about that wisdom which begins to exist and grow in us from the fear of God conceived: and thus the little ones and the foolish can arrive at wisdom, if they conceive the fear of God — which because the wicked and mockers have entirely cast off, for that reason they cannot perceive wisdom. To indicate more expressly the difference between this wisdom and that by which certain people are called wise according to the world, there is added: "And the knowledge of the holy ones is prudence," that is, the knowledge and cognition of holy things, such as Scripture teaches, and the knowledge which holy people have — that alone is true prudence or understanding. For the word "of the holy ones" can be explained as referring either to things or to persons; and in the Hebrew "beginning" can be repeated in the second member, so that it is translated: and the knowledge of the holy ones is the beginning of prudence.

Hence Rabbi Solomon: the root of prudence is the knowledge of holy things, or sacred things, namely of God and of Angels, says Aben-Ezra; and of heaven and of the blessed minds, says Rabbi Levi. Or conversely, with Vatablus you may translate: the beginning of knowledge is the understanding of the holy ones, which indeed is nothing other than the fear of the Lord. For all prudence, and understanding, and wisdom of the holy ones, that is, of holy things, and which holy people have, consists in fear, that is, in the worship, reverence, obedience, and love of God. Hence another translates: the highest thing in prudence is to know divine things; the Septuagint translates: the counsels of the holy ones are understanding. And they add by way of explanation: for to know the law is characteristic of a good mind, as if to say: True understanding and wisdom is to consult those things which are holy, and the Saints themselves who work holy things; because they, since they are of a good mind, know not only speculatively but also practically that the fear and worship of God consists in the observance of the divine law: for they fulfill it in practice, and therefore they have the fear of God, and consequently true wisdom and prudence, which consists in the fear of God and holiness. Therefore the same in reality, or practically the same, are the fear of God, the knowledge of the holy ones, wisdom, prudence, understanding, holiness, knowledge, and practical cognition — that is, the keeping of the divine law. For the fear of God stimulates and compels a person to keep God's law; indeed, to fully fear God is to keep God's law, which is to be holy. Here then is a sorites which goes round in a circle: where there is wisdom, there is the fear of God; where there is the fear of God, there is the knowledge of the holy ones and holiness; where there is holiness, there is prudence; where there is prudence, there is cognition, that is, the observance of the divine law. Therefore from first to last: where there is wisdom, there is the observance of the divine law, and in it all wisdom consists, according to Ecclesiastes 12:13: "Let us all together hear the conclusion of the matter. Fear God and keep His commandments; for this is the whole of man." Prudence therefore is the prince, queen, eye, and light of the virtues, which, as Iamblichus says in his letter to Amphalus, "referring the life of each individual to the divine exemplar, depicts it with the best possible likeness, and therefore makes its possessors like God."

Moreover St. Chrysostom in the Greek Catena says: "Almost nothing else," he says, "is the counsel of the Saints, than a prudent and sagacious judgment about things that come into practice. But also those same prudent and holy men study and desire nothing equally as to know the divine will" — practically, that is, to carry it out once known. "For the Holy Spirit is the life of the soul." Thus far St. Chrysostom.

A fitting fable for this maxim is found in Cyril, Book I of the Moral Apologues, chapter 3, whose title is: True prudence is that which is adorned with the innocence of simplicity. The animals, he says, inquired among themselves which of them was the most prudent, and the birds proposed the crow, the land animals the fox; the monkey came forward and said that both the crow and the fox were cunning and deceitful, but not prudent; and he proved this by this reasoning: "Cunning for doing harm is joined with ignorance of truly acting; but true prudence is the most noble art of living rightly with simplicity, knowing how to harm no one. Those, therefore, that are less provident, armed indeed with craft, with cunning and stings for doing harm, I will say are more malicious, but not more prudent. For only that one is prudent who is governed by right reason in all things. Now the right reason of rational nature is that which aims at its end as the best, and avoids everything that impedes the attainment of this end; and does and seeks everything that helps toward that end; and in all these things perseveres with firm constancy until it arrives at that end. Now the end of rational nature is to rejoice in every true good without any evil, and to be glad with the perpetuity of security and the security of truth. For attaining this end, all vices are obstacles, and all virtues are helpful. With this settled, each of the companions withdrew to his own place."



Verse 11: Through Me Your Days Will Be Multiplied

11. FOR THROUGH ME YOUR DAYS WILL BE MULTIPLIED, AND YEARS OF LIFE WILL BE ADDED TO YOU. — The Septuagint: for in this way you will live a long time, and years of life will be added to you; the word "for" gives the reason not only for the preceding verse, but also for verse 5 and the following ones — that is, it gives the reason for the entire speech and invitation of Wisdom, as if to say: I have invited, and continually invite all to me — that is, to wisdom and to the fear of God; now to those who come I promise great rewards. For I am she who offers to my devotees a healthy and happy life for many years in this age, and for all eternity in the next. See what was said at chapter 3, verse 8.

12. IF YOU ARE WISE, YOU WILL BE SO FOR YOURSELF: BUT IF YOU ARE A MOCKER (Syriac: wicked), YOU ALONE WILL BEAR THE EVIL. — This is another goad with which Wisdom prods everyone to follow her, as if to say: If, O son, you have obeyed my wise counsels and have wisely ordered your life, you will have done so for your own — not my or another's — advantage and reward; but if you have despised and mocked them, you alone will pay the penalty, as if to say: For you, not for me, is the sowing and the reaping, lest you think that I am looking to my own profits, and that I am hunting for disciples for my own honor — I need neither disciples nor honor; I am sufficiently learned, sufficiently honored: I seek your advantage, your honor; I counsel you, and I urge you to prudently counsel yourself: for if you obey me, so as to be wise for yourself, you will merit glory, life, and happiness; but if you mock me, you will mock yourself, and you will bring upon yourself death and hell: "For each one will bear his own burden," Galatians 6:5. The Septuagint adds: for yourself and your neighbors; the Syriac: for yourself and your friends. "If," they say, "you are wise, you will be so for yourself and your neighbors; but if you have turned out evil, you alone will certainly draw out (Greek: antleseis, as if to say: you will exhaust with great labor, pain, and anguish) evils;" Symmachus: but if you have been pestilent, you will bear evils. Following the Septuagint, St. Ambrose, on Psalm 35, verse 1, establishes this distinction between the just and the unjust: that the latter is useless to the world, the former useful and profitable: "The unjust man," he says, "is both useless to others and harmful to himself; but the life of the just is fruitful to others, sweet to himself. For Solomon says: Son, if you are wise, you will be wise for yourself and your neighbors; but if you have turned out evil, you alone will draw out evils. We observe therefore that justice is born more for others than for itself: it looks to the common good, not its own, and counts another's good as its own profit. Blessed is illustrious justice, whose good benefits everyone. From one person it usually proceeds, and reaches all."

For this reason the same St. Ambrose on Psalm 118, octonary 10, commenting on the words: "Those who fear You will see me, and will rejoice," teaches that the just man benefits others by his very appearance, and breathes forth his justice. "He prophesies," he says, "that the whole world is to be filled with divine fear, and therefore he says that those who fear God rejoice at the knowledge of the Saints. For he who sees a just man and rejoices, himself also wishes to be just. For it is beautiful that one should delight in others in what he wishes to preserve in himself, if he can. For it is implanted in good people that the chaste man should love the pure, the prudent man the wise, the merciful the generous, with pious affection, and should love his own virtues in others. For most people, the sight of a just man is an admonition to correction; for the more perfect, it is a joy. How beautiful, then, that you should be seen and be of benefit! A just man is therefore a good." He proves this by the example of a bird called the icterus, because it heals those suffering from icterus, that is, the jaundice; concerning which Pliny, Book 30, chapter 11, says: "The bird is called icterus from its color; if it is looked at, they say the disease is cured." Alluding to these words, St. Ambrose says: "For if there is such power in natural things that an animal when seen benefits those with jaundice, so that even the body of the dead creature is said to be beneficial if shown to those who have fallen into this ailment, can we doubt that the sight of a just man heals? Do not even the very rays of his eyes seem to infuse a certain virtue into those who faithfully desire to see him?" St. Ambrose adds that the opposite happens to the wicked: "But just as," he says, "the just man gladdens the heart of the innocent when he is seen, so also the wicked are tormented by the knowledge of the just, because they are convicted even by the silent conduct of the saints. Chastity torments incontinence, generosity torments avarice, faith torments impiety."

After this verse some Greek codices subjoin the following: "A son who has obtained discipline will be wise, but he will use an imprudent servant." The Roman codices and St. Cyprian in the Council of Carthage, and the Syriac, add the following: "He who trusts in false things feeds the winds; and the same person will pursue birds in flight: for he has abandoned the paths of his vineyard, and has strayed from the paths of his little field; he walks through pathless and arid places, and through land destined for thirst; and he gathers fruitless things with his hands;" or, as the Syriac has more clearly, he himself has gathered nothing. But all of these are not in the Hebrew, nor in the Latin Vulgate, nor in the Greek of the Complutensian edition, and most of them are found in the following chapter, whence they seem to have been transferred here from there.



Second Part of the Chapter

You will ask: who is this foolish woman? I answer that she is the same one described in chapter 7, verse 10; for the one whom the Wise Man depicted there, Wisdom herself depicts here, as her rival, competitor, and antagonist. In the literal sense, therefore, this woman is a harlot: for nothing is so contrary to wisdom, which is chaste, spiritual, angelic, and divine, as a harlot and lust, which is shameless, carnal, diabolical, and hellish. So St. Ambrose, Book I on Cain, chapter 4; and St. Jerome, on Hosea chapter 13; and Clement, Book III of the Pedagogue, chapter 12; Bede, Jansenius, the author of the Greek Catena, and others here.

But parabolically, through the harlot is represented foolishness itself — that is, cupidity or concupiscence, and false doctrine, especially heresy. Hence St. Ambrose considers that through these two women are described virtue and pleasure opposing each other, each of whom invites everyone to herself. But St. Augustine, St. Jerome, Polychronius, Evagrius, and others understand heresy: for this is false wisdom, which is diametrically opposed to true wisdom. Hear Philo (whose words St. Ambrose recites, Book I on Cain and Abel, chapter 4) in his book On the Hire of a Harlot Not Being Accepted in the Sanctuary, vividly depicting the quarrel and enticement of Anna and Peninnah, or rather of Sarah and Golla — that is, of virtue and pleasure. "Each of us," he says, "has two wives in his household, and they are hostile to each other, and fill the house of the soul with jealous contentions. One of them we love, as a smooth and familiar friend, who is called Pleasure; the other we pursue with hatred, as harsh and grim, and not at all well-disposed toward us: she is called Virtue." Then, before he sets forth their quarrels, he describes the appearance of each: "The former," he says, "approaches us in the attire of a harlot, with a languid gait from softness, ensnaring the souls of young men with a lascivious gaze, displaying boldness and shamelessness in her eyes, rising above her natural height with a haughty neck, laughing and cackling, with curled and crimped hair, with painted face and adorned eyebrows, freshly washed, rouged, clad in a costly and flowery mantle, proud with golden and jeweled bracelets and necklaces and the rest of feminine adornment, breathing the most fragrant perfumes, more fond of the marketplace and crossroads than of her own home, wanton, lavish with her own beauty but greedy for borrowed beauty. And with her, her household handmaids: cunning, injustice, wickedness — attended by whom, like a princess, she thus assaults the mind." Here he appends a lengthy speech in which Pleasure attacks Virtue, her adversary, and lures her lovers to herself. Then he proceeds to depict Virtue in a similar fashion: "The other," he says, "standing in a hidden place, fearing lest that one might draw the mind of the common husband entirely to herself alone — corrupted by gifts, either offered or displayed, or that she might deceive him, softened by her costly appearance — when she observed that he was being enticed and soothed by borrowed adornment and magical illusions, suddenly she came forth, dignified in character and in the matron's gait, serene of countenance, suffused with a certain natural color of modesty, simple in manners, upright in life, always of the same mind, not smooth in words but truly expressing a sound mind, adorned in her natural appearance, moderate in gesture, modest in dress, decorated not with gold but with far more precious ornaments. Her companions followed her: piety, holiness, truth." Here he then weaves in a distinguished speech in which Virtue remonstrates with Pleasure, her rival, and by which she calls miserable men entangled in the bonds of pleasure to the blessed freedom of Virtue herself.

Following Solomon's example, Plato and the Philosophers narrate similar things about Hercules. "For he," as St. Basil narrates from the same sources in Homily 24 on Reading Pagan Books, "when one day he was uncertain whether to follow the path of pleasure or of virtue, two women stood before him, whose character he immediately recognized from their very appearance. One," he says, "conspicuous in beauty, with a soft face, lascivious eyes, and smooth speech, promising through ease everything favorable and easy and tending toward life's comforts, was trying to draw Hercules to herself. But the other, with a stern countenance, an unkempt and sorrowful face, displaying great confidence and constancy, showed nothing pleasant, nothing agreeable, but immense labors to be undergone on land and sea."



Verse 13: A Foolish and Clamorous Woman

13. A FOOLISH AND CLAMOROUS WOMAN (Syriac: a deceiver by flattery), FULL OF ENTICEMENTS, AND KNOWING NOTHING AT ALL. — Against Wisdom, as a queen inviting all to the royal banquet of virtue, he sets a foolish woman who lures everyone to her delights: so that the honor and beauty of the former, and the dishonor and ugliness of the latter, may appear more clearly from the mutual comparison, and so that the invited may recognize and guard against the latter's frauds and deadly enticements, and pursue and seek the former's honored banquet of truth and uprightness.

Therefore the harlot, as well as concupiscence and heresy, is first "foolish" — Hebrew: eshet kesiluth, that is, "woman of folly," as if to say: She is folly itself personified and clothed in feminine garb — both because the harlot, intoxicated by lust and avarice, has lost her mind and reason, and, as if demented and mad, thinks of nothing but filth and debauchery; and because the harlot is a symbol of folly, namely cupidity and heresy, which is the very essence of folly. Hence St. Isidore, Book 8 of the Origins, chapter 11: "Venus," he says, "is called Cupid on account of love; for he is a demon of fornication. He is therefore painted with wings, because nothing is found more fickle, nothing more changeable, than lovers. He is painted as a boy, because love is foolish and irrational. He is imagined to hold an arrow and a torch: an arrow, because love wounds the heart; a torch, because it inflames." Hence the Poets report that Venus married Vulcan, to signify that love is kindled by fire. Again they paint her as cross-eyed, because love is perverse.

The second characteristic of the harlot, and of concupiscence and heresy, is that she is "clamorous" — in Hebrew homia, that is, tumultuous or making an uproar, as Origen, Vatablus, and Pagninus translate: The foolish woman, he says, makes an uproar; the Septuagint: bold. How clamorous and tumultuous harlots are, is evident from experience, which teaches that most quarrels, brawls, and murders are excited by or on account of harlots. The same is evident from the same experience regarding cupidity and heresy, which have stirred up so many tumults, wars, and conflagrations in this our age in France, England, Scotland, Belgium, and all of Europe: so that through them we see everywhere temples and monasteries burned, cities overturned, provinces laid waste, and innumerable thousands of people slaughtered. St. Ambrose adds, Book I on Cain, chapter 4: "There is the tumult of revelers, the clamor of fighters, the slaughter of quarrelers, the harmony of singers, the noise of dancers, the cackling of those laughing, the applause of the wanton — all in confusion." And in chapter 5: "That intoxication of wine is the fuel of lust, by which the internal organs are heated through the flesh, the mind catches fire, the soul is consumed. Lust is a savage goad of crimes, which never allows the affections to remain at rest. At night it burns, by day it pants, it rouses from sleep, draws away from business, takes away counsel, makes lovers restless, inclines those who have fallen, lays snares for the chaste, inflames by enjoyment, and is kindled by use. There is no limit to sinning, and the insatiable thirst for crimes cannot be extinguished except by the death of the lover." He shows similar tumults in the cupidity of avarice, or the lust for money: "Envious of all," he says, "cheap to herself, in the greatest riches destitute, she diminishes by her desire what she abounds in by her wealth. There is no limit to seizing where there is no measure of desiring. So she inflames, so she feeds the mind with her fire, that this alone is the difference: that the former is an adulteress of beauty, the latter of lands. She shakes the elements, plows the sea, digs up the earth, pleased neither by fair weather nor by foul, condemns the annual produce, and finds fault with the fruits of the earth."

The third characteristic is that she is "full of enticements" — in Hebrew petaiuth: which first, Cajetan and Pagninus translate as "of simplicity;" Marinus, "of stupidity," as if to say: a simple woman; Vatablus, "unskilled;" Marinus, "stupid;" for peti means small, simple, rude, unskilled. Second, the Septuagint translates "lacking bread;" hence the author of the Greek Catena reads: and she is reduced to want of a morsel of bread, so that petaiuth is derived from path, that is, a morsel, a mouthful of bread, as if to say: a bread-beggar — as harlots often are, because they squander everything, and therefore, as St. Chrysostom says in Homily 63 to the People, they are like a barrel with holes. Third, our translator renders it best as "full of enticements." For the root patha means to persuade, to entice, to deceive, to seduce. Hence the Tigurine Bible translates: she has persuasions, as if to say: she is Pitho, or Suada, or Suadela. For Pitho was to the pagans the goddess of persuasion, persuading whatever she wished; concerning whom Horace, Book 1, Epistle 6:

Suasion and charm adorn the well-moneyed man.

And Cicero, On Famous Orators: "Peitho," he says, "as the Greeks call her, whose producer is the orator — Ennius called her Suada; and he wishes Cethegus to have been her marrow, so that the goddess whom Eupolis wrote sat upon the lips of Pericles, of her he would have said that our orator was the marrow." Such a persuader is the harlot, as well as pleasure, concerning which St. Ambrose, Book 1 on Cain, chapter 4: "She," he says, "bold with a harlot's movement, with a gait softened by delights, with wavering eyes, casting nets with playful eyelids, by which she catches the precious souls of young men (for the eye of a harlot is the snare of the sinner); whomever she has seen lacking sense, passing by in the corner, at the entrance of her house, she assails with gracious words, making the hearts of young men flutter — restless at home, wandering in the streets, lavish with kisses, cheap in modesty, rich in clothing, her cheeks painted. Indeed, because she cannot have the true beauty of nature, she counterfeits the appearance, not the reality, of affected beauty with adulterous cosmetics. Girt by the company of vices, and surrounded by a certain chorus of wickedness, a leader of crimes, with such engines of words she assails the wall of the human mind." And further: "She displays treasures, promises kingdoms, pledges continuing loves, promises unexplored embraces — learning without a tutor, speeches without an advisor, life without worry, soft sleep, insatiable desire."

Anne Boleyn was brilliantly skilled in these arts of enticement. Though she was a courtesan, and was called by the French "the English Mare," she assured Henry VIII, King of England, who sought her companionship, that she was a virgin, and that she would dedicate the flower of her virginity to no one but her husband. She judged it never alien to her modesty to converse, play, and even dance with the king — she only pretended to abhor intercourse. By these arts she so ensnared the king that he was now resolved, having repudiated Catherine, to marry so saintly a virgin. He married her, perished, and brought England to ruin to the present day. So says Sanders, Book 1 on the Schism of England.

The fourth characteristic is "knowing nothing at all" except her own loves and lusts, and the arts of enticing and milking money: for to these she directs and spends her whole mind, so that she seems to be able to know or think of nothing else. Hence the Septuagint, rendering the sense, translates: who knows not shame, because she is entirely shameless, so as to lure young men to her immodesty. For just as modesty is the bridesman of virginity and chastity, so shamelessness is the bridesmaid of immodesty. See St. Ambrose, Book 1 on Virgins. The Chaldean translates: she knows not good; the Syriac: she knows not what is useful.



Verse 14: She Sits at the Door of Her House

14. SHE SITS AT THE DOOR OF HER HOUSE, ON A SEAT IN A HIGH PLACE OF THE CITY. — The Syriac: she sits upon a high throne — both because she is proud, says Aben-Ezra, and so that she may display her beauty and invite everyone to her amours. For this is the custom of harlots: indeed some arrange to be carried through the city in chairs open on all sides, like certain Venuses, so that they may advertise and market their beauty, and therefore they drag behind them flocks of young men, as St. Pelagia used to do, who was first a sinner, then converted by Blessed Nonnus, became a penitent and a saint, whose Life is found in Surius, on the 8th of October. Hence that saying of Jeremiah 3:3: "You have taken on the brow of a harlot, you have refused to blush." Great indeed is the enticement in the eyes of women. For this reason St. Lucy — not the famous heroine of Syracuse, but another, who is therefore invoked as patroness by those who suffer from eye ailments, and is called by some Lucilla — sensing that she was being sought by a tyrant on account of the beauty of her eyes, tore out her own eyes and sent them to the tyrant, with these words: "Know that nothing more remains in me by which I should fear injury from you;" truly fulfilling that Gospel saying: "If your eye scandalizes you, pluck it out and cast it from you." So says Sabellius, Book 4 of Examples, chapter 8. Isidore of Pelusium recounts a similar example, Book 2, Epistle 53; see him. John Moschus has a similar story in the Spiritual Meadow, chapter 60.

15. TO CALL THOSE PASSING THROUGH THE WAY, AND THOSE GOING ON THEIR JOURNEY. — In the Hebrew: who direct their paths; the Septuagint: who go straight on their ways; the Syriac and Chaldean: whose ways are right.



Verse 16: Whoever Is a Little One

16. WHOEVER IS A LITTLE ONE, LET HIM TURN ASIDE TO ME. AND TO THE SENSELESS ONE (Hebrew: the one lacking heart) SHE SPOKE. — The same words in the Hebrew are those which verse 4 attributes to Wisdom. Hence the Septuagint translates: whoever among you is most foolish, let him turn aside to me, and to those lacking wisdom I command, saying. Clement of Alexandria, Book 3 of the Pedagogue, chapter 12: whoever among you is most foolish, let him turn aside to me; and to him who lacks prudence she commanded, saying. For harlots are accustomed to lie in wait for travelers, to attack them when unwary, and to lure them to themselves. Hence they sit along the paths where people must pass, and from this they are called "path-women." Moreover, the Septuagint translates "most foolish;" the Chaldean: captured in mind, because it is the height of folly to follow a stupid and clamorous harlot. Hence an anonymous Rabbi in the great Hebrew Gloss paraphrases it thus: and to a seduced dove not having a heart she spoke these words. For doves love water, and when they drink from it, they do not tilt back their necks, as Pliny attests, Book 10, chapter 30, as other birds do — because they have narrower throats, and because they fear the traps and snares that fowlers usually set for them near water. But stupid doves drink with heads bowed and wash themselves with full mouths, and therefore, not looking around for the traps of the fowlers, they are easily caught. Such are the foolish youths who allow themselves to be seduced by the blandishments of harlots, and plunge and submerge themselves entirely in their stolen waters — that is, in the pleasures of harlotry.

St. Ambrose, Book 1 on Cain, chapter 4, explains this paraphrastically as follows: "She herself standing in the midst: Drink, she says, and be intoxicated, that each one may fall and not rise again. He is first with me who is the most lost of all. He is mine who is not his own: he is more pleasing to me who is more worthless to himself. The golden cup of Babylon is in my hand, inebriating all the earth; from my wine all nations have drunk. Whoever, therefore, is more foolish, let him turn aside to me, and to those lacking wisdom I command, saying: Use hidden breads pleasantly, and drink water of theft that is sweeter. Let us eat and drink, for tomorrow we die."



Verse 17: Stolen Waters Are Sweeter

17. STOLEN WATERS ARE SWEETER, AND HIDDEN BREAD (Hebrew: bread of hidden things or of concealments) IS MORE PLEASANT. — The Septuagint: touch hidden breads willingly, and drink the sweet water of theft; St. Ambrose, Book 1 on Cain, chapter 4: "Use hidden breads pleasantly, and drink water of theft that is sweeter;" St. Jerome, on Hosea 13: "And the stolen sweetness of water;" Pagninus: stolen waters are sweeter, and bread eaten in secret tastes better. For "stolen" the Hebrew has genubim, that is, taken away by theft (whence gannab is a thief, and geneba is theft), and therefore clandestine, secret, and hidden, and consequently containing, or thought to contain, a sweetness that is secret and not commonly known. For stolen waters are the same as hidden bread: for thieves steal in secret and hide their theft.

Note: This foolish harlot imitates Wisdom by inviting everyone, just as Wisdom did, to her banquet, but far unequally and differently. For Wisdom invites to wine, says Jansenius; the harlot to waters: because whatever the world or the flesh displays is watery — that is, insipid, juiceless, and cold. Wisdom openly sets forth her well-furnished table; the harlot insinuates that her table is hidden. Wisdom invites to her bread, saying: "Come, eat my bread;" the harlot to stolen waters, saying: "Stolen waters are sweeter, and hidden bread" — that is, bread eaten in secret, because being stolen, "is more pleasant." It seems, moreover, that this saying is taken by this woman from common proverbs, adapting a popular proverb to her own purpose.

And that it is so, as the proverb signifies, experience itself teaches.

Therefore "stolen waters" and "hidden bread" are the clandestine and stolen pleasure of fornication and adultery, which as her food and table this harlot proposes and opposes to the banquet of Wisdom in verse 5. For just as servants burn to secretly draw something from a cask of water or wine that the master hides away and keeps for himself alone, and if the spigot is missing, they bore through the cask and suck out the wine through a tube by sipping — in which they feel a remarkable delight, even though the wine in itself is ordinary and less flavorful — so likewise adulterers and fornicators burn with stolen desire for another's wife or a harlot, even though she may be less beautiful and less adorned. Hence our Salazar, by hidden or stolen bread, understands bran bread, which is made from bran, which is given to pigs and dogs, and also to lowly people, such as slaves and prostitutes. For it is fitting that those who imitate pigs and dogs in foulness and shameless lust should be fed, like the prodigal son (Luke 15:16), on the husks of pigs and dogs. For bran (furfures) seems to be named from stealing (furando), because the sieve, or the bolting-cloth, having let through the finer flour, retains and steals them away, just as the poor who knead bread for the rich not rarely keep and steal the same for themselves. Hence Terence in the Eunuch states that harlots "devour dark bread (such as bran bread) soaked in yesterday's broth."

Moreover, in all things indeed stolen pleasures are greater, but especially in matters of love. Hence everywhere the poets who treat of love celebrate furtive love — that is, love received secretly and as if by theft; and fornicators and pimps especially seek stolen girls — that is, girls abducted or carried off from elsewhere, according to that saying of Plautus in the Curculio: "Who buy their stolen girls and freeborn virgins." And in the Persa:

He brought at the same time
A woman desirable in form,
Stolen, abducted from the remotest Arabia.

Indeed adultery itself is called theft, because it is the theft of another's wife, which certainly is greater than the theft of an ox or a horse. Hence Tibullus:

Venus wishes her thefts to be concealed.

— that is, her adulteries. And Ovid, Metamorphoses, Book 2:

This theft at least my wife shall not know, he said.

And a child conceived by theft is called one conceived from adultery. So Clement of Alexandria, Book 3 of the Pedagogue, chapter 12: "By 'sweet water of theft,'" he says, "he means stolen love. Hence aided by this, the Boeotian Pindar says: Something sweet, he says, is the stolen care of love."

Moreover, as to why stolen things are sweeter than openly available ones, the reason varies: because the desire and longing for stolen things is greater, and this for many reasons.

The first is the one given by St. Jerome on Hosea chapter 13: "For whatever is not permitted is more desired. For we always strive toward the forbidden, and desire what is denied." Prohibition, therefore, sharpens the desire for the forbidden thing, just as surrounding cold intensifies heat by antiperistasis.

The same author adds a second reason, because "what is sweet by rarity is turned to bitterness by constant use." For we think little of things that are readily available, as things we have in our hands; but we pursue secret, hidden, and concealed things, as if they were new, rare, and curious. So St. Augustine, whose words I shall presently recite. For love and lust are curious above all other things: hence it always seeks new mistresses, new loves, new modes and arts of lust. For this reason Plutarch, in his book On Curiosity, says that adultery is nothing other than the curiosity of another's pleasure. For lust, being insatiable, cannot be satisfied by one alone; hence it continually seeks others and still others, to satiate itself, yet never finds satiety, because, as I have said, it is insatiable — just as a person with dropsy craves more and more water, because his thirst is insatiable.

Therefore in their imagination she paints and fabricates a chimera of illicit pleasure as if it were the sweetest of all, so that they imagine and persuade themselves that nothing is sweeter than a harlot, when in reality often nothing is more deformed, more sordid, more putrid than she. Hence for "more pleasant" the Hebrew has iinam, that is, "it grows beautiful" — that is, it appears beautiful, it seems sweet.

Third, because stolen girls — for example, those captured in war, or carried off by force, or abducted by fraud, or seduced — are often chaste and virgins, who are more desired by fornicators. For they disdain harlots as cheap and sordid, and pursue virgins as honorable and noble. Conversely, virgins, because they are inexperienced, think that some secret and wonderful pleasure lies hidden in lust, and hence they are more sharply tempted by it. So St. Jerome, in his letter On Avoiding Suspicious Companionship: "Among the enticements of pleasures," he says, "lust tames even iron minds; it suffers a greater hunger in virgins, for it considers everything it does not know to be sweeter. The lustful mind suspects what is not permitted to be sweeter."

Fourth, because it is more difficult to obtain stolen things: but the difficulty of a desired thing increases the desire. So Quintilian, Declamation 14: "For some love to grow into a frenzy," he says, "difficulties are needed: affection for things granted is brief, and immediately close to satiety."

Fifth, because in stolen things the very art of deceiving and stealing is delightful — which is often very ingenious and contains great cleverness: and therefore both the art itself and what one obtains through it are greatly delightful. Hence the Poets make Mercury a god, because he himself is the inventor and contriver of craft and deceptions, and of guile and fraud, and therefore they give him the surname kleptes, that is, thief — to which Horace alludes, Book 1, Ode 10:

All that pleased, he says, to hide
In merry theft.

So St. Augustine, Book 3 of the Confessions, chapters 4 and following, narrates that he stole pears with his companions, not for the pears, but for the art and deception that is in theft: "And I," he says, "wished to steal and did steal, compelled by no want or poverty, but by a disgust for justice and a glut of iniquity, etc.; not for our banquet, but so that what we did might be done by us precisely because it was not permitted." And at the end of chapter 6: "Was it pleasing to act against the law at least by deception, because I could not by power — so that as a captive I might imitate a maimed liberty by doing with impunity what was not permitted, in a dark resemblance of omnipotence?" And chapter 9: "There was laughter, as if the heart were tickled that we were deceiving those who did not think such things were done by us and vehemently did not want them, etc. — when it is said: Let us go, let us do it, and one is ashamed not to be shameless." A similar example of a monk stealing bread, which he did not need, is recorded by Cassian, Conference 2, chapter 11. Confessors who hear the confessions of petty thieves hear many similar things.

Finally, the devil, in order to drag people into thefts and stolen lusts, persuades them that those pleasures are sweeter than the pleasures of marriage and other lawful ones.

Mystically, "stolen waters" are depraved arts and sciences that are taught secretly, such as the magical art, sorcery, divination, judicial astrology, and especially heresy. So St. Augustine, Tractate 97 on John: "Beware," he says, "by fearing and praying, lest you rush into that riddle of Solomon, where a foolish and bold woman, having become poor in bread, calls to those passing by, saying: Touch hidden breads willingly, and the sweetness of stolen water. For this woman is the vanity of the wicked, since they are the most foolish who think they know something, as is said of this woman: She becomes poor in bread. Since she is poor in bread, she promises breads — that is, since she is ignorant of the truth, she promises knowledge of the truth; yet she promises hidden breads, which she says are willingly touched, and the sweetness of stolen water — so that, namely, those things may be more willingly and sweetly heard and done which are forbidden to be said and believed openly in the Church." He adds the reason, which I assigned in the second place a little earlier: "For by their very secrecy these nefarious teachers season their poisons for the curious, so that they think they are learning something great because they deserve to possess a secret; and they drink foolishness more sweetly, which they think is knowledge, whose boldness they steal in a certain prohibited manner. Hence also the doctrine of magical arts commends nefarious rites to their followers, deceived or to be deceived by sacrilegious curiosity. Hence those illicit divinations, by inspecting the entrails of slaughtered cattle, or the voices and flights of birds, or the multiform signs of demons, whisper in the ears of people destined to perish (or: of the ignorant), through conversations with the lost. On account of these illicit and punishable secrets, that woman is called not only foolish but also bold. But these things are alien not only in reality but also from the name of our religion. What? — that this foolish and bold woman, under the Christian name, has founded so many criminal heresies, has fabricated so many abominable fables."

Hear St. Gregory, Book 23 of the Moralia, chapter 26: "There are," he says, "certain heresies that fear to openly preach what they think, and they season their words before weak minds all the more, the more they reverently, as it were, conceal them: for hidden heretical words taste better to miserable hearts insofar as they are not commonly shared with the rest." The same author, in the following chapter 27, calls this stolen water and hidden bread the delight of the present life. So great indeed is the usual enticement in pleasure, and in other such earthly goods, when they are first not granted but denied, or at least obtained with difficulty, that the devil very often uses this stratagem — which is wonderfully expressed in Pharaoh's denying straw and nonetheless compelling the Hebrews to the works of mud. In Exodus 5 it says: "You shall no longer give straw to the people for making bricks." Upon which Procopius excellently comments: "In this way the devil tempts those who are zealous to serve God; he makes the wickedness difficult, lest its satiety breed disgust in his worshiper; for we always strive toward the forbidden and desire what is denied; and the more we are restrained, the more we burn with desire." So Procopius.

So to Religious men the devil often sends a weariness of continual obedience, and sends a desire for a solitary life, by which one might live, as it were, blessedly for himself and God. This happened to the Abbot of Chartres, who, loathing the life and burden of a Prelate, was thinking of going to Jerusalem, to live there a private and blessed life. To him St. Bernard wrote, Epistle 82: "But you will say: Where then does such a desire come from, if it is not from God? With your leave I will say what I think. Stolen waters are sweeter, and this kind of sweetness — more bitter than wormwood, so to speak — does not hesitate to be poured into your thirsting heart by an angel of Satan, under the pretext of an angel of light, as everyone who knows his cunning understands. For he by whose envy death entered the world even now envies the good things he sees you doing; and since he is a liar from the beginning, he lies even now in promising better things, which he does not see; mixing false honey with true gall, while he promises doubtful things for certain ones, he also introduces true things for false ones — not to confer what you vainly hope for, but to take away what you fruitfully possess. But I trust that you cannot be drawn away or seduced by any tricks of the evil one, to enter upon a certain evil in hope of an uncertain good, and to abandon an equally certain good." So Bernard, scattered throughout that epistle.

Finally, stolen waters are desires which, because they are shameful and base, seek hiding places and are fulfilled secretly; while virtue, being honorable, seeks the light and fears no one's eyes. Over virtue presides God, who is the fountain of all good; over vice presides the devil, who promises and provides only the shadows of good. Hence God justly complains in Jeremiah 2:13, saying: "They have forsaken Me, the fountain of living water, and have dug for themselves cisterns, broken cisterns, that cannot hold water."



Verse 18: Giants Are There

18. AND HE DID NOT KNOW THAT GIANTS ARE THERE, AND THAT HER GUESTS ARE IN THE DEPTHS OF HELL. — "He did not know" — not the harlot, but the young man enticed by her. For in the Hebrew there is a masculine verb, lo iada, that is, "he did not know" — namely, the little one and the senseless youth invited and seduced by the harlot, as if to say: The rude and senseless youth does not know that giants rule in the house of the harlot, and that her guests descend with her to hell. Hence, improvident and without fear of the giants and of hell, like an ox led to the slaughter he follows the harlot, and there falls into the hands of the giants, by whom he is led to hell: for these things are to be supplied from chapter 7, verse 22. For "giants" the Hebrew has rephaim; the Septuagint: gegeneis, that is, earth-born, or begotten from the earth and sons of the earth. For thus the giants were called, as being avid for earthly things and incapable of heavenly things. The Scholiast translates theomachoi, that is, fighters against God; the Tigurine and Rabbi Levi: the dead; others translate: the shades of the underworld. By giants are signified demons and the damned: for these are similar to the giants both in crime and in damnation, and they wage eternal wars and hatreds against God. He alludes to the giants who were born from lust, Genesis 6:2; Job 26:5: "Behold, the giants groan under the waters, and those who dwell with them." For just as the giants were submerged by the Flood in the time of Noah, and thence cast down to hell: so also the demons and the damned.

For the abyss of hell lies beneath the abyss of water. Hence Sacred Scripture everywhere places the giants as if damned on account of their outstanding pride and impiety in hell, and calls hell the house of giants — Proverbs 2:18, and chapter 21:16; Wisdom 14:6; Isaiah 26:14. Indeed the pagans, as Macrobius testifies, Book 1 of the Saturnalia, chapter 20, said that the Poets' giants signified an impious race despising and denying the gods; and therefore they attached dragons' feet to them, to represent that they thought nothing right, the whole course and progress of their life tending toward hell. Therefore it signifies that giants — that is, demons — rule in the house of the harlot, to incite both her and her lovers to lust and every crime. Hence St. Chrysostom, Homily 2 on Matthew, calls the bedroom of a harlot the workshop of the devil. The same, on Psalm 41: "Just as," he says, "where there is filth, there pigs run together: so where there are harlots and harlots' songs, there demons congregate." And St. Ephrem in his treatise Against Wicked Women: "What," he says, "is a harlot? A cause of the devil, the devil's consolation, the devil's weapons, the triumph of darkness, a leader of sins." The Septuagint translates differently: he himself, they say, did not know that giants perish at her home; the Chaldean: and he did not know that giants are cast down there; the Tigurine: and he did not know that the dead are there; the Syriac: he does not know that the strong perish at her home — as if to say: The bold youth, trusting in the strength of his mind and body, fears no evil from anyone in the house of the harlot; but he does not know that giants have perished, cast down in the same place — that is, men powerful and outstanding in strength, wisdom, indeed even in sanctity, as were the Samsons, the Davids, the Solomons; therefore much more will he himself be cast down and perish in the same place: both in body, by hastening his own death through excess and lust; and in soul, by binding it to the demon and to hell.

"Lust has mastered the strongest men, and the encounter with a single woman has driven the violent to ruin," says St. Basil, in his book On Holy Virginity. "For the way," he says, "that leads to her house goes straight to hell and the pit of death: but meanwhile that man, blinded by luxury, given over to the flesh and to gluttony, does not consider that not only pygmies but giants also perish at her home. For those who comply with her customs and counsels will become entirely earthly and carnal, and having been turned entirely into flesh, they are finally led away to everlasting destruction." Clement of Alexandria, Book 3 of the Pedagogue, chapter 12, translates "serpents" for "giants": "But the wretch does not know," he says, "that serpents dwell with her;" but by serpents he understands giants: because, as Macrobius testifies, Saturnalia, Book 1, chapter 20, and St. Gregory Nazianzen, Oration 2 Against Julian, the ancients painted the giants as men above and serpents below, or with serpent coils, to signify that they mixed power with cunning and deceit, so that what they could not accomplish by force, they achieved by fraud. Therefore both serpents and giants represent demons: but serpents denote their cunning and guile, giants their strength and ferocity. He alludes to the devil, who in the form of a serpent deceived Eve, and through Eve, Adam, in Genesis 3. For in a similar manner he daily seduces and destroys the greater number of mankind through women and harlots. Hence consequently, by serpents can be understood the harlot herself and her associates and procuresses. For these, as if breathed upon by the breath of the serpent, have imbibed serpentine manners, deceits, and frauds, by which with a thousand enticements and arts, like coils, they so envelop and entangle their lovers that they cannot extricate themselves, according to Sirach 25:22: "There is no head more wicked than the head of a serpent, and there is no wrath above the wrath of a woman," etc. See what was said there.

Among the fables of Gabrias, the last concerns a serpent and a farmer: "A farmer," he says, "took a serpent nearly frozen with cold into his bosom; but the serpent, warming up from the heat of his bosom, bit the farmer and killed him." So the wicked treat their benefactors; so indeed harlots treat their lovers — are they not then serpents? What, then, is a harlot? St. Ephrem responds, in his treatise Against Wicked Women: "She is a sought-after madness, a clothed viper;" and Anastasius of Nicaea, Question 63 on Scripture: "She is the repose of the serpent, the consolation of the devil, the workshop of demons." You may say the same of any cupidity; for this is the mystical harlot. Moreover, these giants — that is, the demons — are called by the Scholiast theomachoi, that is, fighters against God, because the demons, burning with anger and vengeance against God who tortures them with the fires of hell, and being unable to harm God Himself, vent their fury on human beings as the living images of God, and pour out their wrath upon them; therefore they tempt them to lusts and fornications, so that through these they may disfigure, profane, and destroy the image of God in themselves. For, as St. Ambrose says, Epistle 82: "Virginity is the fountain in which the image of God most shines and gleams." Add that the devil makes lust a stepping-stone to other crimes — indeed, through it he paves the way to them; for when he has conquered a person's chastity, he easily drags them to any crimes whatsoever, and to heresy itself. Hence Balaam gave this wicked counsel to Balak, king of Moab, for the destruction of Moses and the Hebrews: Send, he said, into the camp of the Hebrews beautiful Moabite girls, who might entice them to love of themselves, yet not grant their favors until the Hebrews had worshipped their idol Baal-Peor. And the outcome matched the counsel. See the history, Numbers 25, where I treated it. So today for Luther, Calvin, and the other apostates, lust was and is the origin and cause of apostasy and heresy.

AND HER GUESTS ARE IN THE DEPTHS OF HELL. — The Hebrew, Aquila, Symmachus, and Theodotion: her invited ones, as if to say: This harlot kills her guests and lovers, and sends them to the underworld and to hell, so that just as here her guests were in the crime and fire of lust, so there they may be her guests in the fire of hell. Therefore let her say to her lovers that saying of Leonidas: "Dine here with me, comrades, for you will sup in the underworld." Hence the Septuagint translates: and she meets them in the depth of hell; St. Jerome, on Hosea chapter 13: "The earth-born perish at her home, and meet in the depth of hell;" the author of the Greek Catena: petauron, that is, the abyss; he also translates it as "net" or "snare": for a harlot is the devil's net and the snare of hell; therefore whoever wishes to escape it, let him flee from the harlot, as birds fly from a net.

Therefore Salonius says here: "He who willingly hears the words of a harlot," he says, "and delightedly receives her kisses, as it were knocks on the gate of hell." For, as St. Gregory says: "From the moment lust has occupied someone's mind, it scarcely allows them to think of good things. For desires are sticky; from consent arises action, from action habit, from habit despair." See what was said at chapter 2, verse 18, and chapter 5, verse 5. To fornicators, therefore, let that saying of Isaiah 33:14 be impressed: "Who among you will be able to dwell with the devouring fire? Who among you will dwell with the everlasting flames?" See what was said there. Moreover, St. Ephrem, in his treatise On the Various Torments of Hell: "That phrase," he says, "'in the depth of hell,' declares that some indeed are in the underworld, but not in the depth or lowest part of hell, who are punished far more mildly." The lustful, therefore, who are in the depth of hell, are punished more severely than the other damned.

Hear St. Cyril of Alexandria, in the Oration on the Departure of the Soul and on the Second Coming, volume 4, reviewing and vividly placing before our eyes the punishments of hell: "Woe to the guilty," he says, "when they shall be driven out from the banquet hall of the wedding! Alas, what repentance then, what affliction, what anguish, what turmoil there will be! It is grievous to be separated from the Saints, harder to be separated from God; it is ignominious to be bound hand and foot and cast into the fire; it is distressing to be thrust into the lowest darkness; horrible to gnash one's teeth and waste away; hateful to be tortured without end; evil to have one's wretched tongue inflamed, to ask for a drop of water and not obtain it; bitter to be in the fire and to cry out and receive no help; insuperable heights, an immense abyss, where one shut in and detained cannot escape or flee; the wall of insuperable custody, merciless guards, a dark prison, unbroken chains, unshaken fetters, the dread and fierce flames — those ministers of his; the heavy scourges employed for punishment; firm and unbroken claws; stiff sinews; roiling and torrential pitch; stinking sulphur; those fiery chambers; the extinguished pyre; the putrid and venomous worm; an inexplicable council; a judge unconquered by favor; an inexcusable defense; the faces of the great marked with compunction; outworn nobles; begging kings; unlearned wise men; foolish and rejected orators; demented rich men; unheard flattering lies of writers; the manifest tricks of the malicious; the transparent cunning of cheaters; the poisonous stench of the avaricious; the open hypocrisy of persons; rogues, impostors — all things there naked and exposed. Woe to the wicked! They are profane, criminal, and impure in the sight of God."

The Roman Septuagint adds this maxim:

But spring back, do not tarry in the place, nor cast your eye upon her, for thus you will cross the alien water.

Lest you be carried away by the torrent of lust, flee far from the harlot. Mystically, the same Clement, Book 1 of the Stromata, says that by these words it is signified that one must beware of the baptism of heretics.

Moreover, the Roman Septuagint adds: "But abstain from alien water, and do not drink from an alien fountain, so that you may live a long time, and years of life may also be added to you." The Syriac also reads this, and the Council of Carthage as cited by St. Cyprian, where Nemesianus tries to prove from these words that the baptism of heretics must be avoided, and that it is therefore invalid and void — which was the error of St. Cyprian and of that entire Council. But Clement, Book 3 of the Pedagogue, chapter 2, interprets it literally of the harlot: "Abstain from alien water," he says, "and do not drink from an alien fountain — admonishing us to avoid the flow of tingling sensual delight, so that we may live a long time; and years of life may be increased for us, whether by not pursuing alien pleasure, or also by declining heresies." Which Clement of Alexandria explains thus, Book 3 of the Pedagogue, chapter 2: "The Pedagogue counsels us not to approach an alien river, allegorically signifying by 'alien river' another's wife given to lust (and like a river carrying away and swallowing up her lovers), since she spreads out to all and by her harlot's intemperance pours herself out for the pleasure of all." Just as, therefore, lest you be swept away by a rushing torrent, you flee far from it: so lest you be swept away by the torrent of lust, flee far from the harlot.

Hence the author of the Greek Catena notes: Just as, he says, there is with God a fountain of life, so with the devil there is a vein or fountain of death. Again, as the fountain of God is that of virtue and knowledge, so the fountain of the devil is that of wickedness and ignorance. But all of these are absent from the Hebrew, the Latin Vulgate, and the Greek Complutensian edition. Therefore they do not obtain certain authority as Sacred Scripture.



Second Part of the Book

Thus far extends the encomium and exhortation, or encouragement to wisdom, by which Solomon, reviewing, impressing, and amplifying the praises, gifts, and fruits of wisdom, has invited and spurred everyone to it. Having therefore laid down this, as it were, preface, he now proceeds to deliver the Parables themselves — that is, the maxims and tenets of wisdom, or of Ethics. Therefore this second part is inscribed in Hebrew misle, that is, Parables — that is, maxims and practical sentences of Solomon, which in the Hebrew are like very elegant poems and verses, with antitheses, paronomasias, homoioptotons (that is, similar word endings), and other figures, and often the latter hemistich is the opposite of the former; although sometimes only tacitly and obscurely, through metonymy (by which from cause the effect is understood), and metalepsis (by which from the antecedent the opposite consequent, or vice versa from the consequent the opposite antecedent or concomitant, is left for the reader to supply). I will give examples in chapter 10, verses 6, 8, 9, 13, 14, and following. For he frequently opposes the wise to the fool, the just to the wicked, the diligent to the lazy, the rich to the poor, and generally virtue to vice — attaching to virtue its rewards, to vice its punishments. There are, however, some maxims that are pure parables — that is, similitudes, by which he compares and likens one thing, for example virtue, to another; some also are not so much about morals as about the outcomes of this life — namely, what usually accompanies or follows certain states, offices, and actions in this life, whether frequently or sometimes. Moreover, some are threatening, others promissory, some ethical, others economic, others political, as I said in the Prologue. Finally, these maxims are proposed and mixed together haphazardly and without order, as happens in the distichs of Cato, of Publilius Syrus, and other ancient gnomologists. Hence Hugo on chapter 10 says: This chapter, he says, as well as the following ones up to chapter 25, has as many parts as parables; therefore no connection is to be sought here, nor can the chapters be divided into definite sections.







1 Paralipomenon (1 Chronicles) — Argumentum



Table of Contents


	Argumentum






Argumentum


St. Jerome, in his epistle to Paulinus, which is prefixed to the Bible: 'The book of Paralipomenon,' he says, 'that is, the epitome of the Old Testament, is of such greatness and quality that without it, if anyone should presume to claim knowledge of the Scriptures for himself, he would make a laughingstock of himself. For through each individual name, and the connections of words, histories passed over in the Books of Kings are touched upon, and innumerable questions of the Gospel are explained.'


Therefore this book is an epitome or compendium of the deeds of the Kings of Judah, but not of the Kings of Israel, since they were schismatics and idolaters. In Hebrew it is entitled דברי הימים dibre Haiamim, that is 'words of the days,' as if to say a Diary, or Chronicle briefly narrating the deeds of David and the subsequent Kings of Judah, as though day by day, that is through each period and age. By the Septuagint this book is entitled παραλιπομένων, that is 'of things left out' or 'of things remaining,' as St. Jerome says in his epistle to Domnion, because it supplies and historically reviews what was omitted in the Books of Kings. However, it repeats many things which we heard in the Books of Kings. Therefore, passing over those, I will explain the few things that are left to and proper to this book. For some things that were briefly stated there are treated more fully here; and some things written more obscurely there are explained more clearly here.


The author or compiler, as the Rabbis, Lyranus, Sixtus Senensis, Driedo, and others believe, was Ezra, who compiled it from the public Annals or Diaries. They conclude this from the fact that the last words of the Book of Paralipomenon are exactly the same as the first words of the Book of Ezra. See what was said in the preface to the Books of Kings. Likewise what is said in chapter IX, verse 2 and following is the same as what Ezra has in Book II, chapter XI. I will note more similar things in the course of the book itself. Finally, the Catalogues of genealogies and persons, which are woven at length in the first ten chapters here, are similar to the Catalogues of Ezra, chapters II, VIII, XII and following.
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Synopsis of the Chapter


Joshua sends scouts to Jericho: Rahab receives, hides, and directs them. The people of Jericho, getting wind of the matter, pursue them. They, verse 9, having made a pact of silence with the suppliant Rahab, promise safety to her household, and give as a sign a scarlet cord. Sent away by her through a rope they flee, verse 15, and hide in the mountains for three days; and finally, verse 23, they return to Joshua, report the fear of the Jericho inhabitants, and promise victory over them.





Vulgate Text: Joshua 2:1-24


1. Joshua the son of Nun therefore sent from Shittim two men as scouts in secret, and said to them: Go and survey the land and the city of Jericho. They went and entered the house of a harlot woman named Rahab, and lodged with her. 2. And it was reported to the king of Jericho, and it was said: Behold, men from the children of Israel have entered here by night to spy out the land. 3. And the king of Jericho sent to Rahab, saying: Bring out the men who came to you and entered your house; for they are spies, and they have come to survey the whole land. 4. And the woman took the men and hid them, and said: I confess they came to me, but I did not know where they were from. 5. And when the gate was being shut at dark, they likewise went out; I do not know where they went. Pursue them quickly and you will overtake them. 6. But she had made the men go up to the roof of her house and covered them with stalks of flax that were there. 7. And those who had been sent pursued them by the road that leads to the ford of the Jordan; and as soon as they had gone out, the gate was shut. 8. Those who were hiding had not yet fallen asleep when the woman came up to them and said: 9. I know that the Lord has given you this land; for your terror has fallen upon us, and all the inhabitants of the land have grown faint. 10. We have heard that the Lord dried up the waters of the sea for your entrance when you came out of Egypt, and what you did to the two kings of the Amorites who were beyond the Jordan, Sihon and Og, whom you destroyed. 11. And hearing these things we were terrified, and our heart melted, nor did any spirit remain in us at your approach; for the Lord your God, He is God in heaven above and on earth below. 12. Now therefore swear to me by the Lord that as I have shown mercy to you, so you also will deal with my father's house; and give me a sure sign, 13. that you will save my father and mother, my brothers and sisters, and all that belongs to them, and deliver our lives from death. 14. And they answered her: Our lives for yours unto death, if only you do not betray us. And when the Lord shall have given us the land, we will deal with you in mercy and truth. 15. So she let them down by a rope from the window, for her house was built upon the wall. 16. And she said to them: Go up to the mountains, lest those returning meet you, and hide there three days until they return; and then go your way. 17. And they said to her: We shall be free from this oath by which you have bound us, 18. if, when we enter the land, this scarlet cord is the sign, and you tie it in the window through which you let us down; and you gather your father and mother, your brothers, and all your kindred into your house. 19. Whoever goes out the door of your house, his blood shall be on his own head, and we shall be innocent. But the blood of all who are with you in the house shall fall on our heads if anyone touches them. 20. But if you wish to betray us and bring this matter to light, we shall be free from this oath by which you have bound us. 21. And she answered: As you have said, so let it be. And sending them off to go, she tied the scarlet cord in the window. 22. And they, walking, came to the mountains and remained there three days until those who had pursued them returned; for though they searched along every road, they did not find them. 23. When these had entered the city, the scouts returned and descended from the mountain; and, crossing the Jordan, they came to Joshua the son of Nun, and told him all that had happened to them, 24. and said: The Lord has delivered all this land into our hands, and all its inhabitants are prostrate with fear.





Verse 1: Joshua sent from Shittim two men as scouts


1. 'Joshua the son of Nun therefore sent' (the Septuagint has 'Nave,' but corruptly: for from the affinity of the Greek letters nu and zeta, Noun was corrupted to Naue) 'from Shittim two men as scouts.' — These words should be connected to verse 9 of chapter 1, and placed before verse 10. For this is a hysteron proteron [reversal of chronological order], as I said there. Joshua, stirred up and strengthened by God to invade Canaan, immediately did so and sent scouts to Jericho, which was near the Jordan, in order to subdue it first. Therefore 'he sent' means 'he had sent' — namely, before he ordered the Hebrews to prepare for the crossing of the Jordan after three days in chapter 1, verse 10. For the perfect tense is used in place of the pluperfect.


Mystically, St. Augustine, Sermon 106 On the Seasons: 'Jesus,' he says, 'sends two scouts, because the true Jesus was about to give two commandments of love. For truly, what else does the true Jesus send to us, except that we should love God and love our neighbor? Jesus therefore said: Prepare food for yourselves, and be ready for the third day. For just as then, with food prepared, they came on the third day to the river Jordan, so also now in the Catholic Church, having taken up the spiritual food of faith, hope, and charity, one arrives at the mystery of the Trinity and the sacrament of Baptism.'


'From Shittim.' — Shittim was in the plains of Moab near the Jordan and Mount Nebo, where Moses had died a month before, Deuteronomy 34. At Shittim the people fornicated with the daughters of Moab and Midian, and there Phinehas stabbed with a dagger an Israelite fornicating with a Midianite woman, Numbers 25. And from this place the Shittim trees are named, whose wood is the lightest, most lustrous, and most beautiful of all, and which does not decay; hence from it all the boards of the ark, the tabernacle, and the temple were made.


'Two.' — The Rabbis say, or rather fabricate, that these two were Phinehas and Caleb; but who would believe that Phinehas, already designated by God as High Priest, and Caleb, weighty in authority and years, were chosen for such a dangerous mission? Especially since the Roman-corrected Septuagint calls them neaniskous, that is, 'young men,' and they are so called in chapter 6, verse 23, in the Hebrew.


'In secret.' — Hebrew: cheresh, that is, silently, secretly; so the Chaldean [Targum]. This was done both so that the enemies, the people of Jericho, would not imprison and kill them; and so that their own Hebrews would not learn of it — for just as 38 years before they had murmured because of the scouts sent out, so now they could easily murmur again. Add that in difficult matters, especially military ones, the success of the expedition often depends on the strictest secrecy. For secrets easily leak from citizens to the enemy. So Cajetan, Masius, and Serarius.


The Rabbis interpret cheresh as 'dumb' or 'deaf,' or 'potter,' as if Joshua had ordered the scouts to pretend to be deaf and dumb, as if ignorant of the Canaanite language; or, as others say, potters, and that they should carry earthen vessels as if to sell them in Jericho. But these are fabrications and fables of the Rabbis. They would more plausibly say that the scouts pretended to be rustics. For scouts are accustomed to go about as country folk, who freely enter cities, and to conceal their schemes under the pretense of rusticity. For the root charas with shin means not only 'to be silent' and 'to become deaf,' but also 'to plow' and 'to fabricate'; while cheres with sin means 'potsherd' and 'earthen vessel.'


'Survey the land' — not only Canaan in general, but the land near the Jordan, which I intend to invade as soon as the Jordan is crossed — namely, whether it is fortified, whether the inhabitants are warlike, whether they are spirited and prepared for battle with us, etc. So the Emperor Leo prescribes for his general in his Tactics, chapter 13, number 2: 'By scouts and spies you shall diligently investigate the condition of the enemy, noting their numbers and the quality of their battle line; and so you shall prepare yourself against them, lest you be suddenly and unexpectedly attacked by them.' And chapter 20, number 178: 'If you wish to do something secretly against the enemy, or to move camp, or to carry out some other operation, entrust this plan to no one except one of your officers; for at such times there are very many who, eager for reward, will betray your plans to the enemy.' And in the same chapter, number 216: 'Since a good hunter hunts wolves and foxes with skill, so you too will catch the enemy's spies with cleverness. For if you post guards outside your rampart and then order them to detain every stranger and interrogate him, and not release him until he has stated his commander's name and his unit, and where he is from, and the password of his unit, and you investigate those who cannot do this to find out who they are, you will easily discover their spies.'


Vegetius also cleverly suggests this method of catching spies in Book 3 of On Military Matters, last chapter: 'When an enemy spy is secretly wandering in the camp,' he says, 'let all be ordered to return to their tents during the day, and the spy will immediately be detected' — because he has no tent.


'And the city of Jericho.' — As if to say: especially and above other places, survey the city of Jericho. He commands this because Jericho was the principal city in that region, nearest to the Jordan and most strongly fortified. Similar phrases are: 3 Kings [1 Kings] 11:1, 'King Solomon loved foreign women and (that is, but especially) the daughter of Pharaoh.' Psalm 17 [18]:2, 'He rescued him from the hand of his enemies, and from the hand of Saul' — namely, his chief and fiercest persecutor. 2 Kings [2 Samuel] 2:30, 'Nineteen men of David's servants were missing, besides Asahel' — the foremost of all. Mark 16:7, 'Tell his disciples, and (that is, especially) Peter.'


Now, Jericho was formerly a great and populous city (hence it had its own king, as is clear from the following verse), situated in a flat and most fertile region. There balsam, which is a most fragrant liquid, the finest in the world, grows — nowhere else. It abounds in rose gardens, sugar canes, palm groves — hence it was called the City of Palms — so that it seems to have been a paradise on earth. It is distant, according to Josephus, Book 5 of The Jewish War, chapter 4, sixty stadia from the Jordan, that is, seven and a half Italian miles, which make two and a half French leagues of one hour each; it is distant from Jerusalem 150 stadia, that is, eighteen and a half Italian miles, which make six and a quarter French leagues. In Jericho, Elisha was a guest and dwelt, 4 Kings [2 Kings] 2. There also Christ called Zacchaeus down from the sycamore tree, Luke 19.


Jericho was so named either from yareach, that is, 'moon,' because the plain surrounding Jericho has the shape of a crescent moon — so Arias Montanus; or from ravach, that is, 'to spread wide,' because it is situated on a very broad plain; or from moreach, that is, 'fragrance,' because it breathes forth the sweetest fragrance of balsam, honey, roses, etc. So Josephus, Masius, and Pagninus.


Symbolically, Jericho is a type of the world, which is unstable and changes like the moon; is very broad; and offers fragrant delights to its lovers — but which immediately vanish like scents and vapors. Hence Jesus called Zacchaeus from it to Himself, teaching him to despise worldly things and to seek heavenly things as most excellent and enduring forever. So St. Gregory, Rupert, and others.


'They went' (either by swimming, or by a ford, as is indicated in verse 7, or crossing the Jordan by boat) 'and entered the house of a harlot woman named Rahab.' — For 'harlot,' the Hebrew has zonah, which signifies both an innkeeper or tavern-keeper, as the Chaldean [Targum] and the Rabbis translate, and a prostitute. The Septuagint here translates it as 'prostitute,' and since St. Paul calls her such in Hebrews 11:31, it is possible that Rahab was both an innkeeper and a prostitute. For women without husbands who keep public inns often fall into the danger of fornication, or at least suspicion of it — although our Serarius in Tobias 6, chapter 1, Question III, argues at length that in that era inns and public lodgings were not in use.


Therefore, it is certain that Rahab was a prostitute; it is uncertain whether she was also an innkeeper. By prudent counsel indeed, and by God's guidance, these scouts went to the house of Rahab, where they hid most secretly, since her house was near the gate and attached to the city wall. It was therefore most opportune for them, both for resting and hiding and for escaping, should the need arise. So Arias, Vatablus, Masius, and others.


'Named Rahab.' — Rahab in Hebrew means the same as 'expansion' or 'she expanded herself,' as indeed she did, when, married to Salmon, she became the mother of David, Solomon, all the kings, and of Christ Himself — about which more shortly below. Moreover, Torniellus says Rahab was at this time fourteen or fifteen years old, as was her husband Salmon; for around the age of one hundred they begot Boaz, the great-grandfather of David, as will be clear at the end of the book of Ruth. But this is hard to believe; hence I shall examine it in chapter 6, verse 25. St. Jerome notes on Matthew chapter 1 that in the genealogy of Christ, no women are named except those infamous for infidelity or immorality — namely Ruth, Tamar, and Rahab — so that He who, as Jerome says, had come for the sake of sinners, being born of sinners, might blot out the sins of all. So also St. Ambrose, Chrysostom, Euthymius, and others.


Rahab also received the Hebrew scouts, enlightened and impelled by God, as if they were agents of the divine plan to subdue Canaan for the faithful people. For she understood that God wished to use her service in this matter, and therefore wished that she should receive, hide, and direct them. She was therefore bound to obey God, and to hand over her impious fellow citizens and her homeland to the people of God, and, so to speak, to betray them — just as Abraham was bound to obey God when He commanded him to sacrifice his son Isaac.





Verse 3: The king of Jericho sent to Rahab


3. 'And the king of Jericho sent to Rahab.' — 'King,' that is, a petty king, chief, or prince of the city of Jericho. For at that time individual cities had their own kings, that is, rulers and leaders. Hence in chapter 12, verse 9, thirty kings of thirty cities are named, all of whom Joshua conquered. The king therefore judged that these two strangers were Hebrews and spies; for in times of war, to the fearful all are suspects. Their foreign clothing, language, and customs increased the suspicion.





Verse 4: The woman took the men and hid them


4. 'And the woman took the men and hid them.' — From the Hebrew, with Vatablus, you may clearly translate: 'Now the woman had taken those two men and had hidden him (that is, each of them separately, says Arias)'; she had hidden them before the royal messengers arrived to search for them. When she heard her neighbors murmuring that the two strangers who had turned aside to her house were spies, or by some other indication, or at least by probable suspicion, she conjectured that the arrival of these two at her house would be reported to the king. Therefore, anticipating this denunciation and fearing an investigation and search of her house, she prudently forestalled it and hid the scouts. And perhaps while the royal messengers were arriving for the search, she was still occupied with concealing the scouts — and this is what our translator [the Vulgate] implies when he renders: 'And the woman took the men and hid them.'


The Rabbis explain the Hebrew phrase 'she hid him,' in the singular, as follows: Rahab hid only one, namely Caleb; for Phinehas replied to her: 'I am a priest; and priests, being like angels, are visible when they wish to be, and cannot be seen when they do not wish it.' And so they think that only Caleb, not Phinehas, was hidden by Rahab. But these inventions of the Rabbis are the usual fabrications of those fable-makers. More plausibly, Pseudo-Philo — not the famous one, but the obscure writer of Biblical Antiquities (though a Hebrew) — says that these scouts were the two sons of Caleb, namely Kenaz and Seeniamian. Where he got this, I do not know.





Verse 5: I do not know where they went


5. 'I do not know where they went.' — The crafty woman lies. Calvin here attributes this to her as a fault, but one so mixed with the virtue of hospitality that it was not imputed to her as guilt. But this is an error blasphemous toward God. For it makes God, as it were, blind — one who allows His eyes to be covered and veiled so that He does not see the vice; or an accomplice and partner of the wicked, who does not regard vices as vices and does not count them as faults.


This lie, however, was not pernicious but officious [well-intentioned], and therefore venial, especially in a rude and pagan woman who had persuaded herself that lying in this case was permissible — indeed, honorable — as being necessary to save her guests. Nor is this surprising, since in former times Plato, Origen, St. Jerome, Chrysostom, Theodoret, Theophylact, Cassian, and many others, both Christian and pagan, held that lying is sometimes permissible, and that it should be used like hellebore [a dangerous but occasionally necessary medicine], as I showed in discussing the lie of the midwives, Exodus 1.


Furthermore, Abulensis here, Question 30, holds that Rahab was moved by God to a venial sin, namely to this officious lie. For God, he says, can move a person to sin venially on account of the great good that follows from it, and lest the person fall into greater sins. Similarly, he says, if someone seeks another's life for an unjust death, and another person can save that life by a simple lie, he ought to save it, and if he refuses to lie, the other will perish unjustly.


But these claims are false and paradoxical. For God cannot be the author of any sin, since He is supreme purity, truth, and holiness. Furthermore, it is not permissible to lie even if the salvation of the whole world would follow from it. For evils are not to be done that good may come, says the Apostle; nor is a lie necessary to save another's life, for one can in such a case use an amphibology [ambiguous speech]. And even if it were necessary, it would still not be permissible to lie, because lying is intrinsically evil and sinful, and may never be done in any circumstances.


You will object: This lie was for the destruction of her own nation, which she was betraying to the Hebrews, their enemies; therefore it was pernicious. I respond: this lie was indeed harmful to the Canaanites and the people of Jericho. Nevertheless, because Rahab, by God's instinct, knew for certain that they had been proscribed by God for their crimes and destined for destruction, and therefore given over to the Hebrews with all their possessions, she neither ought nor could — except wickedly — champion the unjust cause of the people of Jericho and oppose the just and pious cause and war of the Hebrews, and resist God Himself. On the contrary, in order to obey God, with most courageous faith and piety, she most bravely and holily exposed herself to the danger of death; so that the Apostle rightly praises her for this in Hebrews 11:31, and St. James asserts that she was justified by these works in chapter 2, verse 25. Therefore, enlightened and touched by God, she turned from her lust through repentance and a resolve of chastity to God, and became a Hebrew and a saint. And so by this generous act of hospitality, by which she opened the way for the Hebrews into Canaan, she ennobled herself and so bound the Hebrews to her that, on account of her beneficence, Salmon, prince of the tribe of Judah, took her as his wife; and from her descended all the princes and kings of Judah, and finally Christ Himself, as is clear from Matthew 1, where she is named and set before other women in the genealogy of Christ — because she was both a foreigner and a harlot, and because she had been of the greatest service to the people of God. For although she was a foreigner, having now converted to Judaism she could be taken in marriage by a Jewish prince. For the marriages of such women are not forbidden in Deuteronomy 7:3, but only those of foreign women who persist in idolatry, as is clear from verse 4.


The Hebrews relate that by this faith and piety Rahab merited that eight Prophets and Priests should be born from her lineage, namely Jeremiah, Hilkiah, Seraiah, Maaseiah, Baruch son of Neriah, Hanamel, Shallum, Ezekiel, and Huldah. Hanamel was the son of Shallum, the cousin of Jeremiah. The same Hebrews also number nine gentile women who, marrying Hebrew husbands or attaching themselves to the Hebrews, were converted by them and bore faithful and distinguished offspring, namely: Hagar the Egyptian, wife of Abraham; Aseneth, wife of Joseph; Zipporah the Midianite, wife of Moses; Shiphrah and Puah the midwives, who saved the Hebrew infants from Pharaoh's slaughter, Exodus 1:15; Pharaoh's daughter; Rahab; Ruth; and Jael.


Moreover, St. Augustine, in his book Against Lying, chapter 15: 'What is written,' he says, 'that God dealt well with the Hebrew midwives and with Rahab the harlot of Jericho, happened not because they lied, but because they were merciful to the people of God. It was not, therefore, their deceit that was rewarded in them, but their goodwill: the kindness of their heart, not the wickedness of their lying.'





Verse 6: She covered them with stalks of flax


6. 'Onto the roof.' — Hebrew: gag, that is, 'roof,' as the Chaldean [Targum] and Septuagint translate, which in Judea was flat, so that one could walk, lie down, and sit on it. See the commentary on Deuteronomy 22:8. It is called a 'solarium' [sun terrace] because it is exposed to the sun. Tropologically, Origen, Homily 3 on Joshua: 'She places those she has received in the upper parts,' he says, 'and establishes them in the lofty and exalted sacraments of faith. For no one who is sent by Jesus is found below, lying on the ground, but remains in the upper places.'


'And she covered them with stalks of flax.' — Hebrew: 'with flax of wood,' but the Hebrews call 'flax of wood' the woody flax, or that which becomes woody — namely flax that consists of whole stalks, which the Latin translator clearly expressed by rendering 'stalks of flax.' For the Hebrews apply the name 'wood' also to plants such as rushes, hyssop, and flax, which gradually harden and become woody in their stalks, as is clear from 3 Kings [1 Kings] 4:33. Masius, therefore, rashly criticizes our translator here. For the Chaldean [Targum] and Josephus support him, translating 'bundles of flax.' And Pagninus translates 'stalks of flax,' and the Zurich Bible translates 'little stems of flax.' This verse explains verse 4. Serarius proves this at greater length here in Question 25.





Verse 9: I know that the Lord has given you this land


'They grew faint.' — Hebrew: namoggu, that is, they melted like wax, dissolved and wasted away. For immense terror liquefies, enervates, and dissolves all strength and all the powers of soul and body. The Chaldean [Targum]: 'they were broken.' Vatablus: 'they were dismayed with fear of you,' that is, seized by panic terror they, as it were, melt away. The Septuagint, verse 11, translates exestemen, that is, 'we were astounded, we became ecstatic, we were carried outside ourselves and failed, we were driven from our mind.' For terror makes people helpless in counsel, deranged in mind, and virtually senseless.





Verse 10: Whom you destroyed


10. 'Whom you destroyed.' — Hebrew: hecharamtem, that is, you made them anathema, you anathematized them — that is, you slaughtered and killed them as an anathema, that is, as a victim consecrated to God and to divine justice and vengeance. See the commentary on Leviticus chapter 27, verse 28.





Verse 11: The Lord your God is God in heaven above and on earth below


11. 'For the Lord your God, He is God in heaven above and on earth beneath' — as if to say: your God alone is the true God, who rules heaven and earth with eternal dominion and works wherever He wills. For in Hebrew it is Elohim, a word that signifies God as the governor of all things. The sense is: since the true God fights for you, neither the Canaanites nor anyone else can resist Him and you, or keep you from possessing this land — as is sufficiently demonstrated by the terror God has cast upon them, which has rendered them, though otherwise most valiant, unwarlike and nerveless. The Chaldean [Targum] translates: 'And that the Lord your God is God, whose divinity is in heaven above, and who rules over the earth below.' This is what Moses says in Deuteronomy 33:26: 'The Rider of heaven is your helper. His magnificence courses through the clouds; His dwelling is on high, and beneath are the everlasting arms. He will drive out the enemy from before you, and will say: Destroy!' — where I said more on this subject.


Rahab, therefore, partly from the miracles and prodigies, partly from God's illumination, recognized that the idols of the Canaanites were false and fictitious gods, and that the God of the Hebrews alone was the true God (for in Hebrew He is Yahweh). And therefore she believed in Him, hoped in Him, loved Him, and, repenting of her sins, begged His forgiveness — and so was justified, as the Apostle teaches in Hebrews chapter 11, verse 31, and James in chapter 2, verse 25.





Verse 14: Our lives for yours unto death


14. 'Our lives for yours unto death' — that is, may our lives perish, that is, may we perish, may God destroy us, or may the earth swallow us, if the Hebrews harm you. For they swear, as Rahab had requested, with an imprecatory oath, as is clear from verse 17. They knew that Joshua and the Hebrews would ratify this, and indeed that they would give thanks for so great a service of hospitality, by which the entrance to the promised land was being opened, and would bestow even greater benefits on her. They knew likewise that the law of God commanding all Canaanites to be killed was not to be understood of her who had so kindly received the Hebrews and opened the way for them into Canaan for so many victories. For equity dictated this to them. The Chaldean [Targum] translates: 'Our lives are given for your lives.'


Vatablus clearly: 'We devote our lives to death for you, pledging that we will show you kindness and fidelity'; which he explains thus, as if to say: 'We will save you even if we must die.' But the former explanation is more authentic.


'We will deal with you in mercy and truth.' — 'Truth,' that is, equity and fidelity, as Vatablus translates — namely, returning service for service, and fulfilling in deed the pledge of safety we have given you. For there is a truth of justice, just as there is of speech, so that we truly perform the good we have truly promised. Of this John says in his Gospel, chapter 8: 'He (the devil) did not stand in the truth, that is, in the faith and obedience promised to God.' And in his Third Epistle: 'You walk in truth.' And elsewhere: 'The Lord will look upon truth.' And: 'All the ways of the Lord are mercy and truth.'





Verse 15: She let them down by a rope from the window


15. 'So she let them down by a rope from the window.' — Just as Paul was let down from a window at Damascus in a basket, of which these scouts were a type and figure, Acts 9:25.


'For her house was built upon the wall.' — The Septuagint: 'Because her house was in the wall, and she herself dwelt in the wall.' This happens also at Rome and elsewhere where there is complete peace; for in wartime it is dangerous, since through houses attached to the wall, scouts and enemies themselves can securely enter and leave the city.





Verse 16: Go up to the mountains


16. 'Go up to the mountains' — that is, to pathless and remote places. Mystically, Origen says: Christ commanded the Apostles to preach heavenly things, as if saying: Do not walk through valleys; flee lowly and abject things; teach the exalted and the sublime.


'We shall be free from this oath by which you have bound us' (that is, by which you caused us to swear, or to which you compelled us, so Pagninus and Vatablus).





Verse 18: This scarlet cord


18. 'If, when we enter the land, the sign is this scarlet cord.' — So read the Hebrew, Chaldean [Targum], Septuagint, and Roman texts, without a negation. The Complutensians and others, however, read with a negation: 'the sign is not.' The sense, therefore, is: We shall not hold ourselves innocent and we shall free our pledge from this oath by which we swore to save you and yours, [unless] you tie this cord to the window, so that by it as a sign all the Hebrews may distinguish your house from the rest, and know that it is the one we swore to preserve. So Vatablus.


But since the Hebrew nekiim, that is, 'innocent,' more properly means 'free' and 'released from the obligation of the oath' — or, as they commonly say, 'deobligated,' as is clear from verses 17 and 20 — the sense from the Hebrew here seems to be: We shall be free and released from our oath if you do not keep the two things we rightly demand. For we demand first that you give us this cord as a sign that this is your house; and second, that you gather all your relatives into your house, so that we may know they are yours, not strangers. If you do not keep these two conditions, we shall be released from our oath; but if you do keep them, we shall consider ourselves bound by it and will faithfully observe it. Hence the Complutensians and others, as I said, read with a negation: 'We shall be free,' etc., 'if the sign is not this cord.'


'This scarlet cord' (Hebrew: 'rope'). — 'This,' namely, the one that is here before our eyes. Others: 'This,' namely, the one by which you let us down through the wall, so that the same thicker rope which freed the scouts from the hands of the Canaanites might also free Rahab, their deliverer, from the hands of the Hebrews. The scouts give the sign of the rope, which Rahab had requested in verse 12, and which they ought to have given before being let down from the wall. But in the confusion of danger it did not occur to them at the time, since everyone's attention was fixed on escaping the danger through a safe descent from the window.


'Scarlet.' — By God's providence this was arranged, so that through it, being red, the blood of Christ might be represented. Hence St. Ambrose, Book 5 On the Faith, chapter 5, considers that Rahab wished to signify by this scarlet cord the Passion of Christ, by whose faith and merits she was freed from death of both soul and body. Hear him in Book 5 On the Faith, chapter 4, near the end: 'The harlot saw this, and she who in the destruction of the city would have despaired of any remedy for salvation — because faith had conquered — raising up the signs of faith and the banners of the Lord's Passion, tied the scarlet cord in the window, so that the likeness of the mystic blood, which was to redeem the world, might flourish. Thus outside, the name of Jesus was to the fighters for victory; inside, the likeness of the Lord's Passion was to those in peril for salvation. Hence, because Rahab understood the heavenly mystery, the Lord says in the Psalm: I will be mindful of Rahab and Babylon among those who know me.'


So also St. Augustine on Psalm 86 [87]: 'I will be mindful,' he says, 'of Rahab. Who is this? That harlot in Jericho, the harlot who received the messengers and sent them out by another way, who trusted in the promise, who feared God, who was told to hang a scarlet cord from the window — that is, to have on her forehead the sign of the blood of Christ. She was saved there, and she signified the Church of the nations. Hence the Lord said to the proud Pharisees: Truly I say to you, tax collectors and harlots go before you into the kingdom of heaven. They go before, because they use force. They press forward by believing, and faith yields, nor can anyone resist, because those who use force seize it.'


So also St. Jerome, Epistle 2 to Nepotian, teaches at length that the scarlet cord is a symbol of the blood of Christ, as well as of the burning charity with which Rahab was aflame. And Origen here, Homily 4: 'The blood of Christ is the sign of redemption,' he says, 'in the house of Rahab, that is, in the Church.'


'And all your kindred' — that is, not only parents but uncles, maternal aunts, cousins, and even in-laws — namely, the spouses of relatives and the husbands of female relatives. For these through their wives and husbands belonged to Rahab and were counted as her kin. Abulensis denies this, Question 55, on the ground that in verse 13 Rahab requested only the rescue of her brothers and sisters. But this is undeserved, for by the name 'brothers' and 'sisters,' nephews, nieces, and relatives are understood among the Hebrews; for those whom she called 'brothers' there, she here calls 'kindred.'





Verse 19: His blood shall be on his own head


'His blood shall be on his own head.' — 'Blood,' that is, the guilt of his own shed blood shall fall back upon himself, as if to say: he shall perish by his own fault, not ours, because he did not keep the agreements.


20. 'Free' — that is, released and absolved from the obligation of the oath.


21. 'And sending them off' — that is, bidding them farewell, for example by saying 'Go in peace,' or 'Peace be with you'; for she had already let them down by the cord through the wall. So here she bids farewell to those already sent away.





Verse 22: They remained in the mountains three days


22. 'They came to the mountains and remained there three days' — not complete days, but partial or begun ones. For on the third day of the month Nisan, or March, sent by Joshua, they scouted Jericho and lodged with Rahab. But since their arrival was immediately reported to the king and he ordered a search for them, Rahab let them down through the wall that very night. Having been let down and sent away, they hid in the mountains for three days — namely the fourth, fifth, and sixth of Nisan — but only partially, since on the sixth day toward evening they returned to Joshua.


Therefore, what Josephus writes does not seem true — namely, that after their entry into Jericho, they spent the entire following day exploring Jericho. For in that case they would have been betrayed and captured. They learned enough from Rahab about the fear and condition of the city, so that such a thorough survey was unnecessary, especially in such great danger with everyone's eyes on them. For because of the proximity of the Hebrews, all the people of Jericho were dismayed and, as it were, half-dead, as Rahab says. Therefore, they had shut their city and were guarding it most strictly, closely inspecting and examining everyone who entered, especially foreigners, and reporting their names to the king — as is customarily done each day toward evening in cities that fear a nearby enemy.


If anyone is unwilling to be constrained by these tight chronological limits and prefers to reckon three full days of hiding, let him say that the scouts were sent by Joshua and arrived in Jericho not on the third day of Nisan, after the completion of the thirty days of mourning for Moses' death, but before they were completed, on the first of Nisan, so that on the second day they scouted Jericho, on the third day they set out to return and hid in the mountains for three full days, and on the sixth day they returned to Joshua. So Salian, following Lyranus and Masius.





Verse 24: Prostrate with fear


24. 'And prostrate with fear.' — Hebrew: 'melted with fear.' See the commentary on verse 9.





Allegorical and Tropological Interpretation of Rahab


Allegorically, St. Augustine, Origen, and Rupert say: Rahab represents the Church of the Nations. First, because just as she, says Rupert, chapter 10, was previously a den of demons and a brothel of idols, but from unfaithful and unchaste became faithful and chaste through receiving the Hebrew scouts, so the idolatrous and impure nations, through receiving the Apostles, became Christian and holy.


Second, just as Rahab was saved by the scarlet cord, so the Church was saved by the blood of Christ.


Third, Rahab saved all her relatives, and thus, it seems, led them all to faith in and worship of the true God of the Hebrews. Hence also Rahab in Hebrew means 'expansion': so the Church has expanded among all nations. Fourth, outside the house of Rahab all were killed: so outside the Church all perish, and salvation is granted to no one. Fifth, Rahab was justified by faith and hospitality, and so also the Church is justified by faith and charity.


Tropologically, Rahab is every sinful and penitent woman, like Magdalene, who through Joshua and the scouts — that is, through Jesus and apostolic men — is transformed from a wanton into a chaste and holy woman, and is therefore saved from the destruction of hell; indeed, she also saves others, when she persuades them to repentance and purity by her word and example.
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Synopsis of the Chapter


David arranges three battle lines and three commanders for them, with which he engages the forces of Absalom and overthrows them. Absalom flees, verse 9, but caught by his hair he clings to a dense oak, and there while hanging is pierced by Joab with three lances. Then, verse 17, his corpse is thrown into a pit and covered with stones. Next, verse 21, Joab sends a messenger of victory to David; he, hearing that Absalom was killed, laments inconsolably and turns the victory into mourning.




Vulgate Text: 2 Kings 18:1-33


1. Therefore David, having reviewed his people, appointed over them tribunes and centurions, 2. and gave a third part of the people under the command of Joab, and a third part under the command of Abishai the son of Zeruiah, Joab's brother, and a third part under the command of Ittai, who was from Gath, and the king said to the people: I myself will also go out with you. 3. And the people answered: You shall not go out; for if we flee, they will not care much about us, and if half of us fall, they will not care enough; for you alone are reckoned as ten thousand; it is better therefore that you be a support to us from the city. 4. And the king said to them: What seems right to you, I will do. So the king stood beside the gate; and the people went out by their companies, by hundreds and by thousands. 5. And the king commanded Joab, and Abishai, and Ittai, saying: Preserve for me the boy Absalom. And all the people heard the king commanding all the officers concerning Absalom. 6. So the people went out into the field against Israel, and the battle took place in the forest of Ephraim. 7. And the people of Israel were slain there by David's army, and there was a great slaughter on that day of twenty thousand. 8. And the battle there was scattered over the face of all the land, and far more were those whom the forest consumed from the people than those whom the sword devoured on that day. 9. Now it happened that Absalom encountered David's servants, riding on a mule; and when the mule went under a thick and great oak, his head caught in the oak; and while he hung between heaven and earth, the mule on which he sat passed on. 10. And a certain man saw this and reported to Joab, saying: I saw Absalom hanging from an oak. 11. And Joab said to the man who had reported to him: If you saw him, why did you not strike him to the ground, and I would have given you ten silver shekels and one belt? 12. And the man said to Joab: Even if you weighed out a thousand silver pieces in my hands, I would by no means put my hand against the king's son: for in our hearing the king commanded you, and Abishai, and Ittai, saying: Guard for me the boy Absalom. 13. And even if I had acted boldly against my own life, this could by no means have been hidden from the king, and you would stand against me. 14. And Joab said: Not as you wish, but I will attack him before you. So he took three lances in his hand and thrust them into Absalom's heart; and while he still quivered hanging in the oak, 15. ten young armor-bearers of Joab ran up and, striking, killed him. 16. Then Joab sounded the trumpet and held back the people from pursuing the fleeing Israelites, wishing to spare the multitude. 17. And they took Absalom and threw him in the forest into a great pit, and heaped upon him a very great pile of stones: and all Israel fled to their tents. 18. Now Absalom had erected for himself while he was still alive a pillar which is in the King's Valley: for he had said: I have no son, and this will be a memorial of my name. And he called the pillar by his own name, and it is called Absalom's Monument to this day. 19. And Ahimaaz the son of Zadok said: Let me run and bring the king the news that the Lord has delivered him from the hand of his enemies. 20. And Joab said to him: You shall not be the messenger today, but you shall bring the news another day: today I do not want you to bring the news, for the king's son is dead. 21. And Joab said to the Cushite: Go and tell the king what you have seen. The Cushite bowed to Joab and ran. 22. And again Ahimaaz the son of Zadok said to Joab: What prevents me from also running after the Cushite? And Joab said to him: Why do you want to run, my son? You will not be the bearer of good news. 23. He answered: But what if I do run? And he said to him: Run. So Ahimaaz, running by the shortcut, passed the Cushite. 24. Now David was sitting between the two gates; and the watchman who was on the top of the gate upon the wall, lifting his eyes, saw a man running alone. 25. And crying out he reported to the king, and the king said: If he is alone, there is good news in his mouth. 26. And the watchman saw another man running, and shouting from the height, he said: There appears to me another man running alone. And the king said: He too is a good messenger. 27. And the watchman said: I observe the running of the first one, like the running of Ahimaaz the son of Zadok. And the king said: He is a good man and comes bearing good news. 28. And Ahimaaz, crying out, said to the king: Hail, O king! And bowing before the king face down to the ground, he said: Blessed be the Lord your God, who has delivered the men who lifted their hands against my lord the king. 29. And the king said: Is the boy Absalom safe? And Ahimaaz said: I saw a great tumult when Joab your servant, O king, sent me your servant; I know nothing more. 30. And the king said to him: Pass on and stand here. 31. And the Cushite appeared: and coming he said: I bring good news, my lord the king: for the Lord has judged in your favor today against all who rose up against you. 32. And the king said to the Cushite: Is the boy Absalom safe? And the Cushite answered him: May the enemies of my lord the king, and all who rise up against him for evil, be as that boy. 33. The king therefore, greatly saddened, went up to the upper room of the gate and wept. And thus he spoke as he went: My son Absalom, Absalom my son! Who will grant me that I might die for you, Absalom my son, my son Absalom?




Verse 5: Preserve for Me the Boy Absalom


Here the paternal devotion of David contends with the hostile impiety of Absalom, in the midst of his flagrant parricidal crime and battle. Hear St. John Chrysostom, Homily On Absalom, tome I: "From one side madness against the father arises, from the other clemency demands that the parricide be spared. From one side rage, from the other piety works. From one side insanity, from the other mercy intervenes. From one side cruelty, from the other goodness is displayed. The parricide, uninjured, rages; David is injured and grows gentle. Piety is conquered by impiety, yet the father's piety is not moved, is not overcome by the sword, is not changed by terror. The parricide is not broken by reason, nor deterred by impending death."




Verse 6: The Battle in the Forest of Ephraim


AND THE BATTLE TOOK PLACE IN THE FOREST OF EPHRAIM. — This forest was not in the tribe of Ephraim, for that tribe dwelt on the western side of the Jordan; but both armies had crossed the Jordan into Gilead, as was said in the preceding chapter, verses 2 and 4. This forest was therefore across the Jordan, in the tribe of Gad near the city of Mahanaim, to which David had retreated, not far from the Sea of Galilee: see Adrichomius's geographical tables. It was called "Ephraim" from some event, either because it was opposite the tribe of Ephraim, or because that tribe sent its flocks there to pasture, or because some battle had been fought there. So Abulensis, Vatablus, and others.




Verse 8: The Forest Consumed More Than the Sword


AND FAR MORE WERE THOSE WHOM THE FOREST CONSUMED. — "The forest," that is, the wild beasts of the forest: namely lions, wolves, and tigers lurking in the forest, which proves that this was a divine vengeance, says St. Jerome, Cajetan, and Angelomus. Again "the forest," that is, the hidden precipices and ditches of the forest, into which the fleeing men fell. So Abulensis, Vatablus, and others.




Verse 9: Absalom Caught in the Oak


HIS HEAD CAUGHT IN THE OAK. — The Septuagint has: his head was entangled in the tree; the Chaldean: his head was seized in the oak; Vatablus: his head was held back by the oak; the Hebrew: his hair clung to the tangled branches of the oak. The thick and long hair of Absalom therefore became entangled and stuck in the dense and intertwined branches of the oak. Through his hair, therefore, in which Absalom had gloried, he is punished and hanged. So Abulensis and Josephus. Cajetan adds that his head was held between two branches, namely he is punished in the head, because he had wished to proudly raise it against his father. Hear St. John Chrysostom, Homily On Absalom, tome I: "He is entwined in branches, bound by wood, fastened with his throat pierced. Hanging, already dead, he is found by men — he whom neither heaven could behold alive, nor earth any longer sustain. O abominable desert of the parricide! The father's injury is not defended by the sword of a fighter, not by the hand of an enemy, not by the blow of a spearman, but the wood vindicates, the tree avenges, the branches defend."


AND WHILE HE HUNG BETWEEN HEAVEN AND EARTH, THE MULE ON WHICH HE SAT PASSED ON. — Note here the punishment, by God's just vengeance, perfectly proportioned to Absalom's crime: he coveted his father's throne; his throne becomes the gallows. He sought to be crowned with a diadem; behold, his crown was his hair entangled in the tree. He desired the scepter; behold, three lances in place of a triple scepter with which he is pierced. He coveted a royal bodyguard; the armor-bearers of Joab provide him the same. His punishment therefore was turned into a tomb and an epitaph of his crime. Hear Chrysostom, Homily on the Psalm: "Absalom attacked David, was killed by Joab, and was hung on a high tree — he who rose up against his father; and he was defined by the tree, who fought against the root; and the branch was bound by a branch, who had been cut off from paternal affection, and was held by the head, who strove to take away his father's head; and he hung from the tree like a fruit, who wished to cut down the farmer of nature; and he was pierced in the heart by a javelin, killed there where he was preparing slaughter." Then he adds the reason why Absalom was hung: "Absalom therefore could be seen hanging between heaven and earth. Heaven did not receive him. For if it cast out the first rebel, the devil, how would it have admitted a second rebel? Earth opposed him, not enduring to be polluted by the footsteps of a parricide. For if it devoured Dathan, who had spoken against Moses, and opened its mouth against him who had wickedly opened his mouth — how could it have borne feet running against a father?"




Verse 11: Why Did You Not Strike Him?


WHY DID YOU NOT STRIKE HIM TO THE GROUND — so that he would fall to the ground and there, pierced through, breathe his last; this is clear from the Hebrew.




Verse 14: Joab's Three Lances


14. SO HE TOOK THREE LANCES (shorter ones, whence the Septuagint translates: three javelins; the Chaldean: three darts; Vatablus: three spears; for this is what the Hebrew word scebatim signifies), AND THRUST THEM INTO THE HEART OF ABSALOM — so that the false and double, indeed triple, heart, with which he had outwardly feigned obedience before his father while inwardly nurturing ambition for the kingdom and rebellion — that treacherous heart, I say, might be pierced by a triple weapon. St. Chrysostom gives this reason, in the passage already cited, saying: "He thrust three arrows into the heart of the heartless one, striking him there where was the receptacle of iniquity, and while he hung aloft in the tree, David sang for him a fitting epitaph: I saw the wicked exalted and lifted up like the cedars of Lebanon; and I passed by, and behold, he was no more."


Mystically the Gloss says: "The tree of Absalom signifies the gallows of hell; the three lances signify the triple punishment of the damned, namely fire, the worm, and the privation of the beatific vision." Furthermore, Joab sinned in killing Absalom, because he killed him against the king's command ordering him to be preserved; therefore he did not have the authority and right to kill him, says Abulensis, who thinks that for this reason David took away from him the command and governance of the army, chapter XIX, verse 43. Yet Cajetan excuses Joab, because he had received David's statement about preserving Absalom not as a command but as an admonition and desire, or an indication of paternal piety.




Verse 16: Joab Spares the Multitude


16. HE HELD BACK THE PEOPLE FROM PURSUING THE FLEEING ISRAELITES. — For it is a political precept that in a universal rebellion the ringleaders should be punished, but the multitude should be spared, lest the prince be deprived of his subjects and the king be without a kingdom. Thus Moses hanged the leaders who had been guides for the people to the worship of Baal-peor, but spared the people, Numbers 25:4. Joab did the same in the sedition of Sheba, as we shall hear in chapter 20. So too Elijah killed the priests of Baal who were encouraging the people in idolatry, 1 Kings 18:40.




Verse 17: Absalom's Body in the Pit


17. THEY THREW HIM INTO A GREAT PIT AND HEAPED UPON HIM A PILE OF STONES — so that with this heap they might bury both his crime, name, and memory, and entomb them in eternal oblivion as well as a mark of infamy: for, as St. Jerome says, he was most wicked and deserving of a double death; namely because he had greatly dishonored his father against the precept of the law, and had revealed his shame by publicly violating his concubines.




Verse 18: Absalom's Monument


18. FOR HE HAD SAID: I HAVE NO SON, AND THIS WILL BE A MEMORIAL OF MY NAME. — We heard in chapter XIV, verse 27, that Absalom had three sons and one daughter. Therefore these sons had already died, or else Absalom erected this monument before he had begotten them. So Abulensis, Cajetan, and Dionysius. Hence the Chaldean translates: he had no surviving son.


AND THIS WILL BE A MEMORIAL OF MY NAME. — There still exists today this monument or memorial of Absalom, "in the King's Valley," verse 18, that is, in the Valley of Jehoshaphat, with the name of the same tomb, which is adorned with flowers carved at the top, as the eyewitness Zuallardus writes, in book III, on the second day of his pilgrimage.


AND IT IS CALLED ABSALOM'S MONUMENT. — "Hand," that is, a monument raised by the hand and work of Absalom. It is a metonymy. Tropologically, the ambitious, as Absalom was, erect for themselves monuments and pyramids, to immortalize their name, and they call them their "hands," saying: "Our exalted hand has done this." So Dionysius.




Verse 25: The Messenger's Report


25. IF HE IS ALONE, HE IS A GOOD MESSENGER. — For it is a sign that my men are the victors and are pursuing the defeated enemy; for if my men had been slain and conquered, surely this man would not come alone, but many would come fleeing with him to take refuge in the city and save their lives.




Verse 33: David's Lament for Absalom


33. MY SON ABSALOM. — David wept for the death not so much the present as the eternal death of Absalom, because he had been killed in the very act of parricide; whence he feared, indeed believed, that he was damned.


Furthermore, St. John Chrysostom, in his Homily On Absalom, responds to David and restrains his lamentations, saying: "Why do you weep, glorious father? Why do you lament, as if you approved what Absalom dared? Why do you weep for the wicked one, as if you wished him to commit parricide? You mourn the glory of the victorious army; if the death of the enemy is mourned, there can be no joy in victory, if the punishment of the parricide is lamented. He was not your son who so violated paternal bonds. He did not deserve to be called yours who violated the rights of a most holy father. It was not the army, not the generals whom you commanded to spare the criminal, that scorned you, but that tree — that tree first avenged you; it defended, it vindicated the injury of the wounded father — it that had not heard you." And shortly after, he adds the reason, saying: "For he had to perish by a new punishment, who wished to inflict upon the world a new crime through his father's destruction."


Finally, the paternal affection for his son, however criminal, pressed upon David. For, as Quintilian says, Declamation 322: "He was a father; these affections are never so overcome that they do not at last return to their nature."




Was Absalom Damned?


One may ask whether Absalom was damned. Some deny it; for having been pierced by lances he did not immediately expire; therefore he had time for repentance. But pierced in the act of his flagrant crime, he seems to have had neither the will, nor the counsel, nor the capacity to think about God and his salvation; but overwhelmed by his wounds, with his mind stupefied and buried, he seems to have breathed out his wretched soul and been damned. So judge St. Augustine, book III of On Christian Doctrine, chapter XXI, and book XXII Against Faustus, chapter LXVI; Salvian, book II of On Providence; St. John Chrysostom, homilies 69 and 70 To the People; St. Bernard, sermon 26 on the Song of Songs; Theodoret, Procopius, and others here. For, as St. Augustine says: "This is the just judgment of God, that the sinner who in life forgot God, in death forgets even himself."





Ruth II



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Ruth 2:1-23

	Verse 1: A Powerful Man of Great Wealth

	Verse 3: She Gathered Ears of Grain

	Verse 4: The Lord Be with You

	Verse 7: She Asked to Gather Ears of Grain

	Verse 10: And Bowing Down

	Verse 12: Under Whose Wings You Have Taken Refuge

	Verse 13: I Have Found Favor in Your Eyes

	Verse 14: Dip Your Morsel in Vinegar

	Verse 15: And She Heaped Up Roasted Grain

	Verse 20: He Has Kept the Same Kindness

	Verse 22: It Is Better, My Daughter






Synopsis of the Chapter


Ruth gathers ears of grain in the field of Boaz, and is kindly received and fed by Boaz; returning home, she brings the leftovers to her mother-in-law Naomi, and from her learns that Boaz is her kinsman.




Vulgate Text: Ruth 2:1-23


1. Now Elimelech had a kinsman, a powerful man of great wealth, named Boaz. 2. And Ruth the Moabitess said to her mother-in-law: If you bid me, I will go into the field and gather the ears of grain that have escaped the hands of the reapers, wherever I may find the favor of a merciful master. To whom she replied: Go, my daughter. 3. She went therefore and gathered ears of grain behind the backs of the reapers. And it happened that the field belonged to a man named Boaz, who was of the kindred of Elimelech. 4. And behold, he came from Bethlehem and said to the reapers: The Lord be with you. They answered him: The Lord bless you. 5. And Boaz said to the young man who was overseeing the reapers: Whose maiden is this? 6. He answered: She is the Moabitess who came with Naomi from the region of Moab, 7. and she asked to gather the remaining ears of grain, following the footsteps of the reapers; and from morning until now she has stood in the field, and has not returned home even for a moment. 8. And Boaz said to Ruth: Hear me, daughter; do not go to another field to gather, nor depart from this place; but stay close to my maidens; 9. and where they have reaped, follow. For I have commanded my servants that no one trouble you; and even if you are thirsty, go to the bundles and drink of the waters from which my servants drink. 10. Falling on her face and bowing to the ground, she said to him: How have I found such favor in your eyes, that you should deign to notice me, a foreign woman? 11. He answered her: All that you have done for your mother-in-law after the death of your husband has been told to me; and that you left your parents and the land where you were born, and came to a people you did not know before. 12. May the Lord repay you for your deed, and may you receive a full reward from the Lord God of Israel, to whom you have come, and under whose wings you have taken refuge. 13. She said: I have found favor in your eyes, my lord, for you have consoled me and spoken to the heart of your handmaid, though I am not like one of your maidens. 14. And Boaz said to her: When it is time to eat, come here and eat bread and dip your morsel in vinegar. So she sat beside the reapers, and she heaped up roasted grain for herself, and ate and was satisfied, and took the leftovers. 15. And from there she rose to gather ears of grain as before. And Boaz commanded his servants, saying: Even if she wishes to reap with you, do not forbid her; 16. and from your own sheaves cast some down deliberately, and let them remain, so that she may gather without shame, and let no one rebuke her as she gathers. 17. So she gathered in the field until evening, and beating and shaking out what she had gathered with a rod, she found about an ephah measure of barley, that is, three modii. 18. Carrying these, she returned to the city and showed them to her mother-in-law; moreover she brought out and gave her the leftovers of the food with which she had been satisfied. 19. And her mother-in-law said to her: Where did you gather today, and where did you work? Blessed be he who had mercy on you. And she told her with whom she had worked; and she said the man's name, that he was called Boaz. 20. To whom Naomi replied: Blessed be he by the Lord; for he has kept the same kindness that he showed to the living also for the dead. And again she said: The man is our kinsman. 21. And Ruth said: He also commanded me to stay close to his reapers until all the harvest is gathered. 22. To whom her mother-in-law said: It is better, my daughter, for you to go out to reap with his maidens, lest someone trouble you in another's field. 23. So she joined the maidens of Boaz; and she reaped with them until the barley and wheat were stored in the barns.




Verse 1: A Powerful Man of Great Wealth


1. A POWERFUL MAN OF GREAT WEALTH. — In Hebrew ish gibbor chail, that is, a man powerful or strong in might: so the Septuagint, that is, robust both in body and in spirit; or a man powerful in wealth: for chail also signifies this, and it is more fitting here. For Boaz was being prepared as a husband for marriage with Ruth, in which wealth is especially considered.




Verse 3: She Gathered Ears of Grain


3. SHE GATHERED EARS OF GRAIN BEHIND THE BACKS OF THE REAPERS — as the poor and hungry do, who after the crop has been reaped and gathered into heaps, make a gleaning by picking up the fallen and remaining ears: which under the old law was not only lawful but also commended by God; indeed, reapers were commanded to leave some ears of grain deliberately for the poor to gather, Leviticus chapter XIX, 9, and chapter XXIII, 22. Thus Antigonus, succeeding Alexander the Great, used to say: "Alexander reaped; I gather the ears." So too we, after the harvest of so many Fathers and Doctors, make a gleaning of wisdom.


NAMED BOAZ. — In Hebrew Boaz, says Pagninus in the Hebrew Names, means "in strength"; or "in him is strength," that is, strong. Such was this man, as is clear from verse 1. Hence the author of the Opus Imperfectum, Homily 1 on Matthew, interprets Boaz as "prevailing." Hence also two columns in the temple of Solomon were called Jachin and Boaz, 3 Kings VII, 21, that is, "direction" and "strength," as the Septuagint explains, 2 Chronicles chapter III, 17.




Verse 4: The Lord Be with You


4. AND BOAZ SAID TO THE REAPERS: THE LORD BE WITH YOU — as if to say: May the Lord be present with you, cooperate with you, bless you, strengthen and prosper you. For from God the goodness of the harvest and of every thing must be expected and sought. Hence Varro, Book I of On Agriculture: "Because the Gods," he says, "help those who act, he wishes first to invoke the twelve Consenting Gods, not urban but rural, who are the guides of farmers: Jupiter, Earth, Sun, Moon, Ceres, Bacchus, Robigus, Flora, Minerva, Venus, Water, and good Fortune."


Here is first found that formula of greeting: "The Lord be with you," which after Boaz others adopted, such as the Prophet sent by God to Asa king of Judah, when he was returning victorious with his army: "The Lord is with you," he said, "because you have been with the Lord," 2 Chronicles chapter XV. And afterwards Gabriel greeting the Blessed Virgin by saying: "The Lord is with you," and finally the Church introduced the same into the Sacrifice of the Mass and the ecclesiastical office: on which see Bellarmine, Book II On the Mass, chapter XVI, and John Durant, On the Rites of the Church, Book II, chapter XV, and Blessed Peter Damian, Opusculum XI. Whence in Book IV of the Rationale, chapter On the Greeting of the People, William Bishop of Mende says: "These mutual greetings indicate that the affection of priest and people should be one. And the meaning is: You are about to offer prayers to the Lord for us; and because the Lord God approves and hears only those prayers which proceed from a good heart, we also pray likewise for you, that He without whom there is no good may be with your spirit, so that He who is with you on your lips may also be in your heart and remain." And he continues: "It can also be said that in this response the people refer only to the action of the sacrifice, to which the priest proceeds, in which he ought to be totally elevated in spirit and utterly abstracted from all earthly things."


And Isidore of Pelusium, Book I, Epistle 22: "But that which the people respond: And with your spirit, has this meaning: You have indeed given us peace, Lord, that is, mutual concord among us. But give us peace, that is, such a union with You as can in no way be severed, so that, being at peace with Your Spirit, which You gave us at the beginning of creation, we may not be severed from Your love."


Finally in the Council of Braga, canon 21: "It has been resolved," it says, "that bishops and priests should not greet the people differently, but in one manner, saying: The Lord be with you, as is read in the Book of Ruth."


In a practical sense, Boaz visiting his field and reapers teaches masters to visit their estates and workers frequently: "For under this fear, the overseer with the household will be diligent," says Cato, On Agriculture, chapter II. Whence Pliny, Book XVIII, chapter VI: "Our ancestors," he says, "said that the most fertile thing in a field is the eye of the master." And Aristotle, Book I of the Economics: "The best fertilizer for fields," he says, "is the footsteps of the master."


THEY ANSWERED HIM: THE LORD BLESS YOU. — Learn here the ancient and pious formula of greeting and returning a greeting. For the master, courteously greeting his workers first, says: "The Lord be with you"; they with other words but meaning the same, dutifully return his greeting: "The Lord bless you," that is, may the Lord likewise be with you, and do you good, and heap and crown you with His blessings.




Verse 7: She Asked to Gather Ears of Grain


7. AND SHE ASKED (Ruth asked the overseer of the reapers) TO GATHER EARS OF GRAIN. — By law these ears of grain belonged to the poor; therefore Ruth could have gathered them without asking; yet she preferred to ask, so as to win the reapers more to her side and make them more generous in leaving more ears of grain for her.




Verse 10: And Bowing Down


10. AND BOWING DOWN — that is, showing him reverence by a lowering of the body or an inclination of the head.




Verse 12: Under Whose Wings You Have Taken Refuge


12. TO WHOM YOU HAVE COME AND UNDER WHOSE WINGS YOU HAVE TAKEN REFUGE. — "Wings," that is, care, protection, providence; for thus chicks take refuge under the wings of a hen, so that they may be protected by her from injuries of the weather, as well as from rapacious kites. For in a similar way, we ought to take refuge under the "wings," that is, the protection of God, so that we may be defended by Him from all evils of body and soul, and from demons, according to that saying of David: "Under the shadow of Your wings protect me," Psalm 16:8. And: "With His shoulders He will overshadow you, and under His wings you will hope," Psalm 90:4. Hence also Christ says to Jerusalem: "How often I wished to gather your children, as a hen gathers her chicks under her wings, and you would not!" Matthew 23:37. See what was said there. Hence the Chaldean here translates: Because you came to become a proselyte and to hide yourself (or separate yourself) under the shadow of the majesty of His glory.




Verse 13: I Have Found Favor in Your Eyes


13. I HAVE FOUND FAVOR IN YOUR EYES, MY LORD — because you have received and fed me so kindly. The Hebrew and Septuagint have it in the optative: May I find favor, and this is fitting: for she hopes and asks that Boaz continue and prolong the favor he has shown her.


WHO (Hebrew and Septuagint: because) YOU HAVE CONSOLED ME, AND SPOKEN TO THE HEART OF YOUR HANDMAID. — To console and to speak to the heart are the same or nearly the same, namely, to speak pleasant, welcome, delightful things, to comfort, to caress.


WHO AM NOT LIKE ONE OF YOUR MAIDENS (in Hebrew shephachoth, that is, handmaids). — Behold the wonderful humility of Ruth, who makes herself inferior to all of Boaz's handmaids, and the handmaid of handmaids, and therefore merited to become his wife. So the Blessed Virgin, saying: "Behold the handmaid of the Lord, be it done to me according to your word," merited to become the Mother of God. Hence the Order of virgins commonly called the Annunciades, which Blessed Joan, daughter of Louis XI and wife of Louis XII, kings of France, instituted, calls her who presides over the other nuns "Mother Handmaid," just as St. Francis wished the superiors of his Order to be called Ministers, to fulfill that word of Christ: "He who is the greatest among you shall be your servant," Matthew 23:11.




Verse 14: Dip Your Morsel in Vinegar


14. DIP YOUR MORSEL IN VINEGAR. — Note here the frugality of that age, in which workers had no other sauce or relish than vinegar, in which they dipped their bread to make a sop. For vinegar refreshes those laboring in the heat, tightens the sinews, strengthens the body, and removes putrefaction. Hence even now in Italy peasants eat bread dipped in vinegar diluted with water, as a sort of sop. "Even the defect of wine," says Pliny, Book XXIII, chapter 1, "passes into remedies. Vinegar has supreme power in cooling: but no less in dispersing." And further: "Drunk by itself, it dispels nausea, checks hiccups, and stops sneezing by its smell." And Rashi says: "Vinegar is pleasant in the heat."




Verse 15: And She Heaped Up Roasted Grain


15. AND SHE HEAPED UP — Ruth herself, with Boaz himself giving and heaping into her lap, as the Septuagint and the Hebrew have it; for what he or his deputy gave abundantly, she gathered up.


ROASTED GRAIN FOR HERSELF. — Polenta in Hebrew is qali, that is, roasted meal or barley. It was made thus, says Cato, in the book On Agriculture, chapter 108: "Barley sprinkled with water was dried for one night, the next day it was crushed, then ground in mills and kept for many days." Hear Seneca, Epistle 41: "Learn to be content with little, and cry out that saying with greatness and courage: Let us have water, let us have polenta! Let us rival Jupiter himself in happiness." The same, Epistle 18: "Water and polenta," he says, "or a piece of barley bread is not an unpleasant thing, but the greatest pleasure is to be able to take pleasure even from these."


AND SHE TOOK THE LEFTOVERS — of food and roasted grain home to Naomi her mother-in-law, to feed her, verse 18. See how dutiful Ruth is, and therefore loved by Boaz, advanced, and taken as his wife. So we see that those who are dutiful are loved and raised to great things.




Verse 20: He Has Kept the Same Kindness


20. BECAUSE HE HAS KEPT THE SAME KINDNESS THAT HE SHOWED TO THE LIVING ALSO FOR THE DEAD — as if to say: Just as Boaz showed kindness to Elimelech my husband and to his sons Mahlon and Chilion, as his kinsmen, while they lived, so now he continues to show kindness to them though dead, in that he is generous to their wives who survive, namely to me Naomi and to you Ruth, and feeds and nourishes us.


THE MAN IS OUR KINSMAN. — The Hebrew adds: "he is one of our redeemers, or avengers," that is, one of those to whom belongs the right of freeing us from childlessness, redeeming our property, vindicating the name of my sons and your husband from extinction and oblivion, by raising up seed and posterity for them, as is stated in Leviticus XXV, 25.


Note here: a kinsman is called in Hebrew goel, that is, redeemer, in a threefold sense, namely of a field, of a wife and inheritance, and of reputation and injury. Of a field, because if a field had been sold by someone to an outsider, the kinsman of the seller had the right of redeeming the field by returning its price to the buyer who had purchased it. Of a wife, because if someone had died without children, his kinsman had the right, indeed the obligation, of marrying his wife, so as to raise up children for him, and thus he redeemed her, as it were, together with her inheritance, and claimed her for himself. Of reputation and injury, because if someone had been killed by another, it fell to the kinsman of the slain man to avenge his death, to demand the death of the killer, and to prosecute him before the judges as guilty of a capital crime: so that by this means he would restore, as it were, to the slain man his right, that is, his reputation and innocence.




Verse 22: It Is Better, My Daughter


22. IT IS BETTER, etc., FOR YOU TO GO OUT WITH HIS MAIDENS TO REAP — not that you should reap, but that you should join yourself to the reapers, so as to gather the fallen ears of grain, as was said in verse 15 and following. Hence Abulensis explains it thus, as if Naomi says: I advise you, O Ruth my dear daughter-in-law, to devote your labor to Boaz, by reaping his crops, and this freely and without payment, so that by this service you may more easily win his favor and pave the way to entering into marriage with him.
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Synopsis of the Chapter


The prophet Jehu rebukes Jehoshaphat for having made an alliance with the impious Ahab; therefore Jehoshaphat increases his zeal for divine worship, and admonishes the judges about maintaining justice, and the Priests and Levites about piously instructing the people.




Vulgate Text: 2 Paralipomenon 19:1-11


1. And Jehoshaphat king of Judah returned to his house in peace in Jerusalem. 2. And Jehu the son of Hanani the seer went out to meet him and said: Do you help the ungodly, and are you joined in friendship with those who hate the Lord? And therefore indeed you deserved the wrath of the Lord; 3. but good works have been found in you, because you removed the groves from the land of Judah and prepared your heart to seek the Lord God of your fathers. 4. So Jehoshaphat dwelt in Jerusalem; and he went out again among the people from Beersheba to Mount Ephraim, and brought them back to the Lord God of their fathers. 5. He appointed judges in the land in all the fortified cities of Judah in every place, 6. and charging the judges he said: Take heed what you do, for you exercise judgment not for man but for the Lord; and whatever you judge will redound upon you. 7. Let the fear of the Lord be with you, and do all things with diligence; for there is no iniquity with the Lord our God, nor respect of persons, nor desire for gifts. 8. In Jerusalem also Jehoshaphat appointed Levites and priests and heads of families from Israel, to judge the judgment and cause of the Lord for its inhabitants. 9. And he charged them, saying: Thus shall you act in the fear of the Lord faithfully, and with a perfect heart. 10. Every cause that comes to you from your brethren who dwell in their cities, whether between kindred and kindred, wherever there is a question about the law, about a commandment, about ceremonies, about statutes, show them, that they may not sin against the Lord, and lest wrath come upon you and upon your brethren: thus acting, you will not sin. 11. And Amariah the priest and your pontiff shall preside in those matters that pertain to God; and Zebadiah the son of Ishmael, who is ruler in the house of Judah, shall be over those works that pertain to the king's office; and you have the Levites as teachers before you. Be strong and act diligently, and the Lord will be with you in good things.




Verse 2: You Help the Ungodly


2. YOU HELP THE UNGODLY AND ARE JOINED IN FRIENDSHIP WITH THOSE WHO HATE THE LORD — and by marriage alliance, giving the daughter of the impious Ahab, namely Athaliah, as wife to your son Jehoram. For it is unworthy that we make friends of those who are God's enemies and of whom God is the enemy; unless necessity or great advantage compels it, it is equally dangerous, as the outcome showed. For Athaliah perverted Jehoram and the Jews. Whence David, in Psalm 138 (139):21, professes himself the enemy of God's enemies: "Did I not hate those who hate You, Lord, and was I not consumed with anger at Your enemies? With a perfect hatred I hated them, and they became my enemies." Wherefore God adds through the prophet Jehu:

AND THEREFORE INDEED YOU DESERVED THE WRATH (that is, a severe chastisement and punishment) OF THE LORD; BUT GOOD WORKS HAVE BEEN FOUND IN YOU — namely of piety and zeal in overthrowing idolatry and in defending and promoting God's worship, on account of which God pardons you all guilt as well as all punishment.




Verse 6: You Exercise Judgment for the Lord


6. FOR YOU EXERCISE JUDGMENT NOT FOR MAN BUT FOR THE LORD — that is to say, you are vicars not so much of me as of God; by God, namely through me, you have been appointed judges of His people, that you may judge them justly and holily; therefore He Himself will exact from you a strict accounting for justice rendered or neglected, and will reward or punish according to your merits. Let princes and judges think of this and ponder it frequently: namely, that they exercise God's judgment, and therefore let them judge before God as truly and sincerely as God Himself would judge, and as He Himself will show them that they ought to have judged on the day of judgment. He who thinks this does not allow himself to be turned from the right path of justice either by favor, or by friendship, or by gifts, or by threats. For as he adds:

FOR THERE IS NO INIQUITY WITH THE LORD OUR GOD — that is, as the Septuagint says, injustice; in Hebrew avlah, that is, perversity, or the perversion and overthrow of justice, so as to show partiality or accept bribes, as follows. So Vatablus.
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Synopsis of the Chapter


David spares the sleeping Saul, and taking his spear and water jug, shows them to Saul and pleads his own innocence and clemency, overcoming Saul's anger and hatred so that he says: Blessed are you, my son David.




Vulgate Text: 1 Kings (1 Samuel) 26:1-25


1. And the Ziphites came to Saul at Gibeah, saying: Behold, David is hidden on the hill of Hachilah, which is over against the wilderness. 2. And Saul arose, and went down to the wilderness of Ziph, and with him three thousand chosen men of Israel, to seek David in the wilderness of Ziph. 3. And Saul encamped in Gibeah of Hachilah, which was over against the wilderness in the way; and David abode in the wilderness. And seeing that Saul had come after him into the wilderness, 4. he sent spies, and learned that he was certainly come. 5. And David arose secretly, and came to the place where Saul was: and when he had seen the place where Saul slept, and Abner the son of Ner, the captain of his army, and Saul sleeping in a tent, and the rest of the common people round about him, 6. David said to Achimelech the Hethite, and Abisai the son of Sarvia, the brother of Joab, saying: Who will go down with me to Saul into the camp? And Abisai said: I will go down with you. 7. So David and Abisai came to the people by night, and found Saul lying and sleeping in a tent, and his spear fixed in the ground at his head: and Abner and the people sleeping round about him. 8. And Abisai said to David: God has shut up your enemy today into your hands; now therefore I will pin him to the earth with my spear at once, and there shall be no need of a second time. 9. And David said to Abisai: Kill him not; for who shall stretch forth his hand against the anointed of the Lord, and shall be guiltless? 10. And David said: As the Lord lives, unless the Lord shall strike him, or his day shall come to die, or he shall go down to battle and perish: 11. the Lord be merciful unto me that I extend not my hand upon the anointed of the Lord. Now therefore take the spear which is at his head, and the cup of water, and let us go. 12. So David took the spear and the cup of water which was at Saul's head, and they went away: and no one saw it, or knew it, or awaked, but they were all asleep, for a deep sleep from the Lord had fallen upon them. 13. And when David had passed over to the other side, and stood on the top of the hill afar off, and a good space was between them, 14. David cried to the people, and to Abner the son of Ner, saying: Will you not answer, Abner? And Abner answered and said: Who are you that cries, and disturbs the king? 15. And David said to Abner: Are not you a man? and who is like you in Israel? Why then have you not guarded your lord the king? For one of the people went in to kill the king your lord. 16. This thing is not good that you have done: as the Lord lives, you are sons of death, who have not guarded your lord, the anointed of the Lord. Now therefore, look where the king's spear is, and where the cup of water is which was at his head. 17. And Saul knew David's voice, and said: Is this your voice, my son David? And David said: It is my voice, my lord the king. 18. And he said: Why does my lord persecute his servant? What have I done? or what evil is in my hand? 19. Now therefore hear, I pray you, my lord the king, the words of your servant: If the Lord stirs you up against me, let Him accept a sacrifice; but if the sons of men, they are cursed before the Lord: who have cast me out this day, that I should not dwell in the inheritance of the Lord, saying: Go, serve strange gods. 20. And now let not my blood be shed upon the earth before the Lord; for the king of Israel has come out to seek a flea, as the partridge is pursued in the mountains. 21. And Saul said: I have sinned; return, my son David; for I will no more do you harm, because my life was precious in your eyes this day: for it appears that I have done foolishly, and have been ignorant of very many things. 22. And David answering, said: Behold the king's spear; let one of the king's servants come over, and take it. 23. And the Lord will reward every one according to his justice and his faithfulness; for the Lord delivered you today into my hand, and I would not stretch forth my hand against the anointed of the Lord. 24. And as your life has been valued much this day in my eyes, so let my life be valued in the eyes of the Lord, and let Him deliver me from all distress. 25. Then Saul said to David: Blessed are you, my son David; and you shall do great things, and shall surely prevail. And David went on his way, and Saul returned to his place.




Verse 9: Who Can Strike the Lord's Anointed?


9. FOR WHO CAN STRETCH OUT HIS HAND AGAINST THE LORD'S ANOINTED (against Saul, because he had been anointed king by God through Samuel) AND BE INNOCENT? — David shrank from this killing because it seemed to him unseemly and unworthy to kill his king, appointed and anointed by God. He therefore considered it a matter of religious duty not to harm Saul, lest he seem to harm God in him. So pious minds, as St. Bernard says, acknowledge fault where there is no fault, and shudder at its very shadow.


Morally, learn here from David how much we ought to revere even wicked prelates and princes who oppose us, as the Lord's anointed, and not injure them by word, much less by blow.


Again, consider how greatly God exercises with adversities and persecutions those whom He prepares for great things, to govern others. For thus through Saul He exercised David, to sharpen his virtue and make him worthy. Therefore these persecutions of Saul were nothing other for David than exercises, preparations, and dispositions for the kingdom, and Saul himself recognized this, saying at verse 25: "You shall do great things, and shall surely prevail." In a similar way, Princes, Bishops, and Rectors are accustomed to exercise with various and heavy commands, burdens, reproaches, and mortifications those subjects whom they are preparing for governance, to test, increase, and perfect their virtue, and so that they themselves may learn in governance to sympathize with their subjects. For no one commands rightly unless he has rightly obeyed.




Verse 11: The Lord Forbid


11. THE LORD FORBID THAT I SHOULD STRETCH OUT MY HAND AGAINST THE LORD'S ANOINTED. — As if to say: I pray God to give me grace and constancy, lest, overcome by Saul's persecutions, I should ever wish to kill him. Hence in Hebrew it reads: "May the Lord forbid me from stretching out," etc.; the Chaldean: "It is abomination to me before the Lord," etc. It is a prayer, and as some hold, also an oath, by which David swears not to kill Saul, in order to confirm himself in this good resolution, and to completely deter Abishai and others who wanted to kill Saul from his slaughter.




Verse 12: The Sleep of the Lord


12. BECAUSE A DEEP SLEEP FROM THE LORD HAD FALLEN UPON THEM. — "The sleep of the Lord," that is, a great and heavy sleep. So the Chaldeans call them "mountains of God" and "cedars of God," that is, great and lofty. Or better, "the sleep of the Lord" is a sleep sent by the Lord. For naturally it could scarcely happen that in such a numerous camp absolutely everyone, even the watchmen, would sleep. It was God therefore who sent sleep upon all for the benefit of David. God sent a similar sleep upon Adam, when from his sleeping side He took a rib, and from it formed Eve, Genesis II. See here, marvel at and revere the providence of God, by which He protects David and his men against so many thousands of enemies, by sending sleep upon all, so that David could have slain Saul and all his soldiers if he had wished; and his remarkable goodness and clemency, in sparing Saul, was made known to both Saul and all the people, so that he would be chosen king by them.




The Water Jug


AND THE JUG OF WATER. — Castalio and the Calvinists wrongly translate this as "chamber pot." You ask what this water jug was. First, Serarius thinks it was a water clock for indicating the night watches to Saul. For Julius Caesar and the ancient generals formerly used water clocks in camp for this purpose, as Vegetius testifies, Book III. For the ancient water clocks indicated the hours by the flow not of sand (as ours do) but of water, as the very name indicates: clepsydra is derived from the Greek, meaning "stealing water." It was therefore a water clock, a timepiece measuring hours by the flow of water. Second, the author of Ancient Banquets, Book II, says: It is likely that the Jews' drink in military service was water, not wine. Hence in 1 Samuel, a jug of water is said to have stood at Saul's head, not of wine — as today great men often keep wine flagons and cups at their bedside for drinking at night, to satisfy that insatiable thirst which they have acquired through constant and immoderate guzzling of wine. Third, more plainly, Josephus says: This water jug was for washing; for in the morning and repeatedly during the day we are accustomed to wash our hands and face with water. Indeed the Jews also washed frequently at night, especially if any pollution had befallen them. Hence Clement of Alexandria, Stromata Book IV, chapter 7, says: "The Jews are purified even in bed." Likewise in his Exhortation to the Gentiles: "The Hebrews always wash when rising from bed." The same practice is observed by Jews even now, and the more devout among them frequently wash their entire body.


Allegorically, Eucherius says: "David came, that is, Christ came to the Jews, His enemies, sleeping in their unbelief. He did not kill them, but He took from them the cup of water, that is, the grace of the law, and He took the royal scepter — that is, the power of the kingdom, which they valued greatly and by which they protected themselves temporally, and which they wielded against God through their unbelief. Then our victorious David, returning from their camp, ascended to the height of the heavenly mountain."




Verse 13: David Withdraws to the Mountain


13. AND WHEN DAVID HAD PASSED OVER TO THE OTHER SIDE AND STOOD ON THE TOP OF THE HILL AFAR OFF. — David wisely did this, lest if he had remained in Saul's camp, he should be killed by one of his soldiers. He therefore withdrew to the mountain, so that he could flee if anyone pursued him, and so that crying out from the mountain at a distance he could be heard throughout all of Saul's camp which lay beneath the hill. See here how David transforms himself into every shape to appease, heal, and save Saul. Truly the Comedian says: "That indeed is wisdom, if you can bend your mind wherever the occasion requires."




Verse 16: Sons of Death


16. YOU ARE SONS OF DEATH, WHO HAVE NOT GUARDED YOUR LORD. — These sleeping guards were excusable and without fault, because keeping watch was not in their power and freedom. For God, by sending a deep sleep, forced them to sleep, as was said at verse 12. But David calls them "sons," that is, guilty ones, of death, because this act of sleeping, considered in itself, was condemnable and worthy of death: whence watchmen who stand guard at night, if found sleeping by their captain, are slain, because their sleep creates an evident danger to the whole camp, lest it be invaded and overthrown by the enemy.




Verse 19: Let Him Smell a Sacrifice


19. IF THE LORD HAS STIRRED YOU UP AGAINST ME, LET HIM ACCEPT A SACRIFICE — that is, I am ready to be killed and offered to God as a victim that would please Him like the sweet fragrance of a sacrifice. He speaks anthropopathically. For since God has no body or nostrils, He does not properly smell the aroma of a sacrifice, but is said to smell it metaphorically; for as a sweet aroma delights the sense of smell in man, so the sweetness of a sacrifice pleases God. Others explain it thus, as if to say: Let Him accept a sacrifice, that is, I will offer a sacrifice for sin, if I have committed anything against God, or against you, O Saul.


BUT IF THEY ARE SONS OF MEN (who incite you against me), THEY ARE CURSED BEFORE THE LORD (inasmuch as they unjustly persecute me, who am innocent and anointed king by God), SAYING: GO, SERVE OTHER GODS. — "Saying" — not in words but in deeds, say Theodoret and Procopius. For by driving David out of Judea, they were forcing him to flee to the Philistines and other nations by whom David was urged to worship their gods and idols.




Verse 20: The Partridge


20. AND NOW LET MY BLOOD NOT BE SHED — as if to say: Since you have no just cause to persecute me, but only malevolent and malicious sons of men incite you against me, I therefore beg you not to shed my innocent blood.


AS THE PARTRIDGE IS PURSUED. — "Is pursued," in the passive sense, that is, suffers persecution. For David compares himself to a flea and a partridge, which is hunted by a hunter to be killed.




Verse 21: I Have Been Ignorant


21. AND I HAVE BEEN IGNORANT OF VERY MUCH — that is, I have not considered your innocence and goodwill toward me.




Verse 24: May My Life Be Valued


24. AND AS YOUR LIFE WAS VALUED GREATLY THIS DAY IN MY EYES (as if to say: Just as your life was highly esteemed by me, so that I was unwilling to touch or harm it, when I had it in my hand and power): SO MAY MY LIFE BE VALUED GREATLY IN THE EYES OF THE LORD (that God may repay a fitting reward and recompense for my clemency, by preserving my life unharmed against the plots of you and yours and of other enemies; and thus may He show that He highly esteems and values it), AND MAY HE DELIVER ME FROM ALL DISTRESS.




Verse 25: You Shall Do Great Things


25. YOU SHALL DO GREAT THINGS AND SHALL SURELY PREVAIL — as if to say: You shall do illustrious works and carry out illustrious deeds, and you shall become very powerful, especially when you succeed me in the kingdom. Hence the Chaldean translates: "reigning you shall reign, and prospering you shall prosper"; the Zurich translation: "you shall accomplish and fully complete"; Vatablus: "prevailing you shall prevail," that is, you shall be strong with great power.
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Synopsis of the Chapter

He foretells that heresies are at hand which would condemn marriage and certain foods as if evil in themselves, although every creature of God is good. Secondly, in verse 8, he prefers the exercise of piety to bodily exercise. Thirdly, in verse 12, he admonishes the Bishop to be an exemplar of sanctity, to stir up the grace given him in ordination, and to attend to himself and to doctrine.




Vulgate Text: 1 Timothy 4:1-16

1. Now the Spirit manifestly says that in the last times some shall depart from the faith, giving heed to spirits of error and doctrines of devils, 2. speaking lies in hypocrisy, and having their conscience seared, 3. forbidding to marry, to abstain from meats, which God has created to be received with thanksgiving by the faithful, and by them that have known the truth. 4. For every creature of God is good, and nothing to be rejected that is received with thanksgiving: 5. for it is sanctified by the word of God and by prayer. 6. Proposing these things to the brethren, you shall be a good minister of Christ Jesus, nourished up in the words of faith and of good doctrine, which you have attained unto. 7. But avoid foolish and old wives' fables: but exercise yourself unto piety. 8. For bodily exercise is profitable to little; but piety is profitable to all things, having promise of the life that now is and of that which is to come. 9. A faithful saying, and worthy of all acceptance. 10. For therefore we labor and are reviled, because we hope in the living God, who is the Savior of all men, especially of the faithful. 11. These things command and teach. 12. Let no man despise your youth; but be an example of the faithful, in word, in conversation, in charity, in faith, in chastity. 13. Till I come, attend to reading, to exhortation, and to doctrine. 14. Neglect not the grace that is in you, which was given you by prophecy, with imposition of the hands of the presbytery. 15. Meditate upon these things, be wholly in them, that your progress may be manifest to all. 16. Take heed to yourself and to doctrine: be earnest in them. For in doing this you shall both save yourself and them that hear you.




Verse 1: Now the Spirit Manifestly Says, That in the Last Times Some Shall Depart from the Faith

Now the Spirit manifestly says, that in the last times some shall depart from the faith. — He admonished Timothy the Bishop at the end of the preceding chapter, that he should sincerely and rightly conduct himself and preach in the Church, which is the basis of truth. The Apostle here subjoins the cause, namely because heretics, enemies of truth and of the Church, will arise, and will seduce many, as if to say: See, O Bishop, that you watch and keep guard against them.

Note: "The Spirit," namely the Holy Spirit, foretells this through me and other Prophets "manifestly," in Greek rhētōs, that is, precisely, certainly, in prescribed and express words: for these are called rhēta; "because (that) in the last;" in Greek it is not eschatois, but hysterois, that is, in later or subsequent times (for this is what the Hebrew acharit signifies, by which name the Prophets call the time of the Messiah, which our Interpreter renders 'the last'); "in those times some shall depart," in Greek apostēsontai, that is, they shall fall away, secede, apostatize from the faith.

Giving heed to spirits of error (Our translator reads planēs; some now read planois, that is, deceiving, seducing and leading into error; but the sense comes to the same thing), and to doctrines of devils. — Hence Chrysostom, in homily 12, rightly asserts that every heresy and the dogmas of heretics are from the devil: of which fact Cassian is a witness who heard with his own ears, in Collation 7, chapter XXXII: "We heard," he says, "a most open confession that he had inspired the heresy of Arius and of Eunomius."

And Irenaeus, in book I, chapter IX, and book II, chapter LVII, hands down that Simon Magus, and Marcus, and other heresiarchs had attendant and familiar demons: just as, on the contrary, the Church has the Holy Spirit as her attendant, as it were assessor and counselor.

When many were visiting Fulbert, Bishop of Chartres, he, having spotted Berengarius among the others, with all the strength he had, indicated that he should be expelled, protesting that a monstrous demon was standing near him, and that by caressing hand and enticing breath he was corrupting many to follow him, as William of Malmesbury reports in De Gestis Anglorum, book III, and Baronius in the year of the Lord 1028. The Emperor Maximilian I, at the diet of Augsburg, in the year of the Lord 1518, dining publicly, seeing Luther, said to a certain baron, his cupbearer: "I see an evil demon in bodily form crouching upon the shoulders of that monk, and while you indeed shall survive but I shall be dead, that monk will stir up most grievous tumults, calamities, and miseries in the empire."

Indeed even the heresiarchs themselves confess this very thing. Luther, in his book De Missa Angulari, testifies of himself (for these are his own words) that the devil and he knew each other familiarly, and had eaten together more than one peck of salt; and that the devil had often visited him with sweet conversation, and had roused him by night, and goaded him to write against the Mass, and supplied him with arguments for that purpose.

Zwingli, in his book De Supplemento Eucharistiae, narrates that as he was anxiously considering how he might twist the words of the institution of the Sacrament of the Body of Christ into a foreign sense, on the dead of night of April 13 a monitory spirit was present to him; and he is in doubt whether it was white or black.

Erasmus Alberus, the Basel Ecclesiastes, writes that an evil demon appeared singing to Carlstadt as he was preaching, in the form of a man of taller stature, three days before he died.

And Calvin, in a letter to Bucer who admonished him to abstain from insults and curses, replied that it was not a sickness of his own disposition, but of his attendant spirit, namely his familiar demon: for a good spirit and angel cannot be the inciter and suggester of cursing.

Our Peter Thyraeus recounts more examples of heretics who had great communion with the demon, in his disputation De Daemoniacis, part II, chapter XXI.

The Apostle however properly alludes to the heresy of Mani, which was properly the doctrine of demons, because it made the demon the maker of visible things, but God of invisible; nay, St. Chrysostom, secondly, by 'demons' takes men who are leaders of errors and crimes. Thus Judas is called by Christ, John VI, 71, "a devil" by emphasis, on account of the magnitude of his malice: "One of you," He says, "is a devil." For what follows fits more properly men than devils, namely "speaking lies, and having their conscience seared," etc.

Thirdly, Vatablus takes daimoniōn not substantively, so that it signifies devils, but adjectivally, so that it signifies 'divine ones'; for heretics feign themselves to be divine, and prophets sent by God. But the first sense is the simplest and most proper.




Verse 2: Speaking Lies in Hypocrisy, and Having Their Conscience Seared

Speaking lies in hypocrisy. — As if to say: These deceiving demons, through these apostate men, or rather these apostates inspired by the demon, will speak lies and teach errors "in hypocrisy," that is, in dissimulation, and, as Ambrose says, in pretense, because they will pretend, by smooth-talking words, by the citation of Scriptures, by the simulation of a pure and holy life, that they speak and teach the truth, not a lie. Thus the Manichaeans and Encratites, whom the Apostle here properly censures, as I will soon say, although at home and in secret they lived most basely and most lustfully, nevertheless outwardly and externally pretended to live chastely and holily, and so condemned marriages, even legitimate ones, as Epiphanius and Augustine teach.

Having their conscience seared. — All these genitives appear to refer to "of devils," as if the demons had a seared conscience, and this is true. But you will refer these genitives better not to 'of devils,' but to the noun 'some,' as distributives of it, as if to say: Some men shall depart from the faith, namely apostates, speaking lies, having their conscience seared, etc.; for this properly pertains to men. Hence he would have said more conveniently and clearly in the nominative: "Some speaking lies and having their conscience seared;" but by a Hebraism he preferred to say it in the genitive, because the genitive 'of devils' preceded, even though it does not properly pertain to it: for thus the Hebrews sometimes make a noun or verb agree with the nearer noun, but not with that which it properly regards, and with which in Latin and Greek syntax it ought to agree. Thus Job XV, 20, mispar shanim nitspenu, that is, "the number of years are hidden," that is, is hidden. Eccles. X, 1, zebube mavet yabish, that is, "flies of death destroys," that is, destroy, "the sweetness of the ointment."

The same happens here, especially because these heretical men are demoniacs, and as it were inspired by the demon, so that they appear to be demons themselves, as Chrysostom says.

Heretics therefore have a seared conscience, that is, as Beza translates, a conscience amputated by a cautery. But the Greek kautēriazō signifies 'I burn in with a cautery,' not 'I cut off by a cautery.' Again, a cautery does not amputate the limb to which it is applied, but pierces it. Therefore the conscience is seared, as the Syriac translates, marked and burned in with the indelible cautery of infamy, namely on account of lusts and other infamous crimes. He alludes to the stigmata which are branded on evildoers with red-hot iron, such as not only Calvin's familiar Jerome Bolsec, a doctor of medicine, in his Life of Calvin, but also many other most weighty men assert was branded on Calvin for sodomy at Noyon in Picardy, as if Paul were saying: These heretics have not so much a stigmatized body as a stigmatized soul, on account of the disgraces of their life. So Chrysostom, Theophylact, and others.

Irenaeus, book I, chapter XXIV, and Epiphanius, narrate of the Gnostics and Carpocratians that they shrank from the procreation of children, and marked their disciples with a cautery on the upper part of the right ear. Perhaps Paul looked here at them, as if to say: They, just as they have an ear marked with a cautery, so also a conscience.

Ambrose notes that by this cautery is signified not only the mark of infamy already mentioned, but also secondly, corruption of morals; and thirdly, the immutability of these same things. Hence St. Thomas: "Just as a cautery," he says, "is corruption in the flesh through fire or red-hot iron, from which putrefaction continually issues: so from the fire of perverse will the conscience is ulcerated as though cauterized, and the false doctrine of demons issues forth." Theodoret, alluding to the third, namely to the immutability of morals, takes the cauterized conscience as their extreme stupor. "For a place," he says, "branded with a cautery loses its former feeling." So too Franciscus Turrianus on Apostolic Canon 44: "The Apostle," he says, "calls that conscience cauterized which has lost the sense of sin, like a part branded by a cautery," which has now arrived at insensibility, of which I spoke at Ephesians IV, 19. Thus this cautery is almost the same as the spirit of compunction, of which I spoke at Romans XI, 8.

Fourthly, by the burning of the cautery could be understood the ardor of concupiscence and lust, as if to say: These heretics are hypocrites: for outwardly they appear cold and chaste, and forbid marriage; but inwardly in their conscience they burn and are inflamed with the cautery of concupiscence. Although the Greek kekautēriasmenōn is past tense, and properly signifies not those who are being cauterized, but those who have been cauterized. The first sense, therefore, is the most genuine.




Verse 3: Forbidding to Marry, to Abstain from Meats, Which God Has Created

Forbidding to marry, to abstain from foods. — It is an Attic ellipsis: for the word keleuontōn must be supplied, that is, of those commanding, "to abstain from foods." He speaks against the Simonians, Saturninus (who lived in the time of the Apostles), Ebion, the Manichaeans, the Marcionites, the Encratites, who said that marriage, wine, meats, etc., were not created by the good God, but by an evil one, namely the devil, and that therefore these things were by their nature evil and to be avoided, and that man is infected and defiled by their consumption and use.

This is clear, first, from the reason by which the Apostle attacks them, when he adds: "Because every creature of God is good, and nothing to be rejected which is received with thanksgiving," as if to say: These err while they teach that some creatures are by their nature evil and to be avoided; for every creature of God is good, and given by God for man's use.

Secondly, the Fathers expressly teach this by common consent — Chrysostom, Theophylact, Oecumenius, Ambrose here, and Augustine, in his book Against Adimantus, ch. XIV: "He properly designates," he says, "those who do not abstain from such foods in order either to restrain their own concupiscence or to spare another's weakness, but because they think the meats themselves to be unclean, and deny that God is their creator."

Thirdly, because Irenaeus, Book I, ch. XXX, teaches that this was the heresy of the Encratites, whose author was Tatian, the disciple of St. Justin, and that thence they were called Encratites, that is, the continent. "From Saturninus," says Irenaeus, "and Marcion they sprang, those called Continents, who proclaimed abstinence from marriage, frustrating the ancient formation of God, and indirectly accusing Him who made male and female for the generation of men; and they introduced abstinence from what among them are called animals, being ungrateful to Him who made all things, God."

Concerning Marcion, Epiphanius has this in heresy 42: "Here he (Marcion) teaches not to feed on living things, declaring guilty of judgment those who eat flesh, as though they were eating souls."

Concerning Saturninus and his followers Irenaeus, Book I, ch. XXII, says thus: "They say that to marry and to beget is from Satan; but many of those who are from Saturninus also abstain from animals, seducing many by such perfect continence."

Concerning the Manichaeans, Epiphanius is a witness in heresy 66, that they teach the same as Marcion concerning abstinence from living things: "The Manichaean," he says, "says that one who eats meat eats a soul, and is himself guilty, so that he himself becomes some such thing: if he eats gold, he becomes a bull; if he eats pork, he becomes a pig; and so of the rest. Therefore these abstain from living things. And if anyone," says the Manichaean, "takes a wife, he himself, after departing from this life, passes into another body and becomes a woman, into which he himself is born: he also says that an evil God made the body, but a good God the souls."

From these words it is clear that the Manichaeans abstained from animal flesh for two reasons: first, because they thought flesh to be evil, made by an evil God; secondly, because they thought that one who ate the flesh of an animal killed and ate that animal's soul, and was guilty of soul-slaying, or even of homicide. For some among them thought that all living things lived by a rational soul. Hence they were unwilling to reap crops, or to pound, or to bake bread; but only ate them when cooked by others, and that not without prior protestation and excuse, with fear and dread. Hence this was their blessing of the table and bread, as Cyril of Jerusalem testifies, in Catechesis 63: "I did not sow you: let him who sows you be sown. I did not reap you: let him who reaps you be reaped. I did not cook you with fire: let him who cooked you be cooked. Another made these things and brought them to me; I eat without fault." They used this prayer partly to ward off from themselves the guilt of soul-slaying or homicide; partly because they thought that one who ate bread otherwise and without fear was likewise to be changed into bread, and in turn to be eaten by others. These things are clear from Epiphanius and Theodoret, Book of Heretical Fables. Hence St. Augustine, in his book On Heresies, in the heresy of the Manichaeans, says that some of them, namely the chief ones, did not eat meat, eggs, milk, nor even wine, saying that wine was the gall of the prince of darkness, and adds: "These also," he says, "teach their hearers that, if they make use of their wives, they should still avoid conception and generation, lest the divine substance, which enters into them through food, be bound by fleshly bonds in the offspring; whence they without doubt condemn marriages, and so far as in them lies forbid them, when they forbid generation, for the sake of which marriages have been joined." He has similar things in Book XXX Against Faustus, ch. V and VI, where he teaches that the Apostle here censures and condemns these, but not Catholics, who abstain from marriages or meats out of zeal for virtue. "He," says Augustine, "forbids marriage, who says this is evil; not he who prefers another better good to this good."

Concerning the Severians, Epiphanius teaches the same in heresy 45: "These," he says, "teach that the vine sprang from the devil, and that woman is the work of Satan." He relates that the Archontics taught the same in heresy 40: "And therefore," he says, "the Archontics say that those who contract marriage fulfill the work of Satan, and they add that one half of man is God's, the other half the devil's: for from the navel upward they say is God's formation, but from the navel downward is the formation of the evil part. Wherefore they say that everything done according to pleasure and the goad of lust and concupiscence happens from the navel downward."

Concerning Ebion, who was contemporary with St. John the Apostle, the same Epiphanius narrates in heresy 30 that he abstained from living things and from meats and from every food made from meats; and being asked the cause, he gave this: that flesh, being procreated from the mingling of bodies, was therefore polluted and unclean. Hence it follows that he condemned marriages and the use of marriage. Hence St. Ignatius in the epistle to the Philadelphians, after making mention of Ebion: "If anyone," he says, "calls lawful intercourse and the procreation of children corruption and pollution, or considers some food execrable: such a one has the apostate dragon as his cohabitant." Behold for you, as if depicted on a tablet, the doctrine of demons which Paul here censures.

Note: All these heresies indirectly overturned the mystery of the Incarnation, of which the previous chapter, last verse, treated. For if flesh is not good, nor from a good God, then neither is the flesh of Christ good and from a good God. Again, then the Father of Christ is not God the creator of all things, but an evil genius. And this the Apostle here tacitly signifies, and therefore He premised the fundamental dogma of the Incarnation of Christ; then he subjoins to it these heresies, as opposed to it, which are crushed by this fundamental dogma.

Ineptly therefore the Novatians twist these things against the celibacy of priests and the fasts of the Church. For the Church does not forbid marriage or meats as though they were evil in themselves, as those heretics already mentioned did, whom the Apostle here censures; but for the restraint of concupiscence, and for the exercise of obedience and penance: just as God forbade Adam to eat of the fruit of the tree of the knowledge of good and evil, and Jonadab, the son of Rechab, forbade his sons and posterity the use of wine and many other things — who, obedient to their father, deserved to receive blessing from God, Jeremiah XXXV.

Thus John the Baptist is praised for his abstinence in Matthew III, 4. Thus the Fathers everywhere praise the fasts of the ancient holy Hermits, Monks and Christians. For some of them did not touch living things at all, others only fish, others tasted only fish and birds. Some abstained from eggs, others fed on dates alone or on the fruits of trees, and that once a day; others took food only once every two or three days, and that sparingly, e.g. five dates. Some ate dry bread, as is to be seen in the Lives of the Holy Fathers, and in Prosper, Book II On the Contemplative Life, ch. XVII and following, and Cassian, Conference 21 On the Remission of the Fiftieth.

Note here the sophism of the Novatians: for they argue from a statement in a qualified sense to a statement absolutely, in this manner: The Popes forbid marriage to clerics, therefore they forbid marriage; which the Apostle here censures. It is just as if I should say: The magistrate forbids masons or smiths to practice carpentry; therefore the magistrate forbids the practice of carpentry. Again, the States forbid ministers of the Gospel to practice cobbling or latrine-cleaning; therefore they forbid cobbling or latrine-cleaning. But if for the dignity of the ministers the States do not wish them to occupy themselves with these vile mechanical arts, do they thereby forbid those mechanical arts, or forbid them to be practiced by others? If the Emperor is unwilling that Clerics, Doctors, Physicians, Theologians, Jurists should be admitted to military service, does he thereby forbid the clerical state, medicine, theology, jurisprudence? The Apostle, V, 12, condemns the marriage of widows who marry after a vow of continence: "Because," he says, "they have made void their first faith;" does he therefore condemn marriage?

Hence the Fathers cited rightly refute these Novatians, and most expressly St. Augustine, Book XXX Against Faustus, ch. VI: "You see therefore," he says, "that there is a great difference between those who exhort to virginity, by preferring a greater good to a lesser good; and those who forbid marriage, more vehemently accusing the intercourse of propagation, which alone is properly nuptial: a great difference between those who abstain from foods because of a sacred meaning or for the chastisement of the body; and those who abstain from foods which God created, by saying that God did not create them. Hence that doctrine is of the Prophets and Apostles; this is of lying demons."

Which God created to be received with thanksgiving by the faithful, and by those who have known the truth. — As if to say: God who created all foods, and saw all the things He had made, and they were very good, Genesis I, here created foods for the use and consumption of men, not voracious, indulgent, gluttonous, but sober and moderate, so that those eating them might give thanks to God, the author and bestower of foods. By this very thing that the Apostle says: "Which," namely foods, "God created," he cuts the throat, says Chrysostom, of the heresy of those who introduce uncreated matter, from which foods and bodies are created — which Marcion, the Manichaeans, and the like do, who posit two gods, a good and an evil.

Note: The Apostle says foods were created for the faithful — not that he denies that they were also created for the use of unbelievers and Gentiles; but in order to oppose the faithful, that is, Christians, to the Jews; the truth of the new law to the shadow of the old law, as if to say: No food, on account of either natural or legal uncleanness, is forbidden to Christians, as many things were once forbidden to the Jews: for Christians have, in place of the old shadow, the truth of the Gospel, which teaches that all foods are clean and given to man for eating and use with thanksgiving. So Theophylact.

Secondly, he rather opposes the faithful to the heretics whom he here censures, as if to say: The aforementioned heretics abstain from and forbid certain foods as though by nature evil and unclean: but the faithful, who have known the truth, know that these are deceived, and that the good God created all things good, and so that all good foods have been given to them by God for their use.

Add that all things were created for the sake of the faithful and the elect: for this was the chief end of God the Creator in creation, namely that the things created by Him should serve His own faithful and friends, and that from them they should acknowledge and praise God their Creator.

Wine therefore, meats, birds, fish and all foods are not created to fill the bellies of gluttons and the wicked, but to feed the faithful and the saints. For the latter are worthy of all foods and delights, and they use them soberly and properly to the praise and thanksgiving of God their Creator. Furthermore, that thanksgiving is not only to be put after but also before food and refreshment, St. Basil teaches in Rule 56, ch. II, and Chrysostom in homily 50 on Matthew: "When," he says, "Christ multiplied the loaves, then He looked up to heaven, partly that the things we have said might be held firm, partly teaching us that we are not to approach the table until we give thanks to Him who has provided us with food." And St. Hilary expounding the words of St. Mark XIV, 23, "As they were eating, Jesus took bread, and blessing it broke, etc., and having taken the cup, giving thanks gave to them, and they drank": "Just as," he says, "the Apostles gave thanks before they drank, so also they give thanks after they have drunk. Whence it is said: 'When the hymn was said, they went out to the Mount of Olives'; that is, that you may learn to render thanks to God both before and after food." And St. Ephrem, exhortation 1, vol. II: "The canon," he says, "or rule, follow with all reverence and fear of God: and although you be given to eat twice a day, always take food with thanksgiving." The formula of thanksgiving which the monks in the desert used after supper, Chrysostom in homily 56 on Matthew hands down to us to imitate, and it is this: "Blessed be God, who feeds me from my youth, who provides food for all flesh, who fills our hearts with joy and gladness, that always having sufficiency we may abound in every good work in Christ Jesus our Lord, with whom to Thee be glory, honor, and dominion with the Holy Spirit forever. Amen. Glory to Thee, Lord, glory to Thee, Holy One, glory to Thee, King, because Thou hast given us food; fill us with joy and gladness in the Holy Spirit, that we may be found acceptable in Thy sight, that we be not put to shame when Thou shalt render to each according to his works."




Verse 4: For Every Creature of God Is Good, and Nothing to Be Rejected That Is Received with Thanksgiving

For every creature of God is good, and nothing is to be rejected that is received with thanksgiving. — Here the Apostle clearly uncovers the root of the error and the error itself: namely that those errants forbade marriages and meats as though they were evil creatures of an evil God, and therefore by nature unclean, and as though they would contaminate the eater with their uncleanness. For against these the Apostle establishes a foundation of faith and truth contrary to them, saying that every creature is good, since created by the good God, and consequently that nothing is to be rejected as if by nature evil and unclean, but that one may use anything as clean and good with thanksgiving. Now the Church, in enjoining fasting and abstinence from meats, does not forbid them as though they were by nature evil; and therefore she has nothing in common with those errants whom Paul here censures: for if a doctor forbidding pork, venison, beef, or any salted or smoked meat to a sick person, as harmful to his health, does not contradict the Apostle, nor have anything in common with these errants; then neither does the Church, in forbidding meats on certain days for the health of the soul and for the restraint of luxury and concupiscence, contradict the Apostle, or agree with these errants. Hear St. Augustine, Book XXX Against Faustus, ch. III: "Believe," he says, "that the servants of God who abstain from meats do not reject things made by God as unclean; but abstain from food and drink with greater reason for the chastisement of the body alone."

Furthermore, when he says: "Nothing is to be rejected that is received with thanksgiving," he alludes to the blessings frequently repeated and renewed at new courses by the Hebrews, with which they give thanks to God for these things and as it were sanctify them. For when better wine is set out, they say: "Blessed art Thou, O Lord our God, who art good and dost good kindly to all." And they call this blessing "The blessing of the kind one and benefactor." When spices are set out, they say: "Blessed art Thou, O Lord our God, King of the world, creator of aromatic trees." This blessing they call Bircat hammugmar, that is, the blessing of the completion, namely of the banquet, because spices and other perfumes were customarily set out last, as is also our custom. When some sweet perfume is set out, they say: "Blessed art Thou, O Lord our God, who createst aromatic species." This blessing they call Bircat hamuscak, that is, the blessing of delights, or of a desired thing. When the fruits of trees are set out, they say: "Blessed art Thou, O Lord our God, who createst the fruits of trees." When dishes are set out they say: "Blessed art Thou, O Lord our God, who createst kinds of foods." This blessing they call Bircat hapharpheret, that is, the blessing of the dish. From all these things it appears that those ancient Jews were accustomed to take no foods without blessing and thanksgiving. If the Hebrews repeat blessings so often to the praise of God, what is it fitting for Christians to do? Surely the Apostle here insinuates that they once practiced this from the custom of the Hebrews; for the first Christians were Hebrews.




Verse 5: For It Is Sanctified by the Word of God and Prayer

For it is sanctified by the word of God and prayer. — It is a concession, as if to say: I have already said that no food is unclean, and therefore it is lawful to eat it; but suppose it be unclean for some reason, e.g. because forbidden by the old law, or because offered to the devil, or breathed upon or vitiated by him; let it be, I say, unclean for this or some other reason — yet "it is sanctified," that is, cleansed and purified, "by the word of God" and prayer, that is by the blessing which is made through the word of God and prayer. Thus Theophylact from Chrysostom: "Grant," he says, "that something be unclean; but you have a medicine: sign it, give thanks, glorify God; and the uncleanness is gone. For thanksgiving cleanses all things. But he who is ungrateful is himself unclean and polluted; accordingly what has been offered to idols, we can cleanse in this way, if we are unaware that it is meat offered to idols. But indeed if knowing it we have taken it, we are unclean — not because it is meat offered to idols, but because we have transgressed the law commanding that we are not to share at the table of demons. Therefore your will and mind is defiled, and the food was not polluted." Notice here: just as, by the teaching of St. Chrysostom and Theophylact, the eating of meats offered to idols pollutes a man not through the uncleanness of the meats but through disobedience; so the eating of meats in Lent pollutes a man not through the meats, as if they were unclean, but through disobedience.

Note first: "is sanctified" here means the same as is purified; or secondly, "is sanctified," that is, is as it were offered and consecrated to God through thanksgiving and blessing.

He alludes to the blessing of the Hebrew table, which they themselves called and still call kiddusch, that is, sanctification, namely of the foods; the formula of which is this: "Blessed be the Lord our God, King of the world, who feeds the whole world with His goodness, grace, beneficence and mercy, who gives food to all flesh: by whose goodness food has not hitherto been lacking, nor will ever be lacking, on account of His great name. For He alone is the one who quickens and preserves all things and does good to all, and prepares food for each of His creatures which He has founded. Blessed art Thou, O Lord, who feedest all things." Then the head of the family takes a cup filled with wine in his right hand, and consecrates it in this way, saying: Barukatta Jehova Elohenu, melek haolam, bore peri haggephen, that is, "Blessed art Thou, O Lord our God, King of the world, founder of the fruit of the vine." When this formula of blessing has been spoken, he himself first of all tastes the wine, and presently offers it to all reclining at the table to taste. And this prayer they are accustomed to call in Hebrew kiddusch, that is, sanctification. After the blessing and partaking of the cup, he immediately takes the bread, which must consist of one whole mass, and holding it with both hands consecrates it with these words: "Praised and blessed art Thou, O Lord our God, who bringest forth bread from the earth." And having said this, the head of the family eats a little of the bread, and at the same time distributes a morsel of it to each one reclining at the table. When this is done, then at last they put their hands to the rest of the food. This rite of blessing the cup and bread they observe only on festal days: at other times they are accustomed to consecrate only the bread, and not the cup likewise.

Note secondly, that here "the word of God" can be distinguished from prayer, so that the prayer is the same as the blessing of the table; the Word of God is either Christ, the Son of God, who is customarily invoked in the blessing of the table, as St. Thomas holds; or rather it is the reading of sacred Scripture, which, as I shall say presently, by the custom of the ancients is wont to be employed at meals.

But secondly, better, by hendiadys or epexegesis, we shall take these two as the same, as if to say: By "the word of God and prayer," that is, by the word of God which is prayer. Indeed Oecumenius says that the "of God" is here placed in inverted order and ought to follow "prayer," as if to say: By the word and prayer of God, that is, which is made to God.

Note here thirdly, that the blessing of the table is here called by three names. First, in the preceding verse it is called "thanksgiving," because the ancients and Christ Himself are accustomed to begin the blessing of the table with thanksgiving, as is clear in the multiplication of the loaves and the institution of the Eucharistic table. And hence it is that Matthew and Mark say that Christ blessed the bread (of the Eucharist), but Luke and Paul say that Christ gave thanks, when nevertheless all say the same thing: namely they wish to signify that Christ, by giving thanks to the Father, blessed the bread, and invoked the Father's customary power and benevolence, so that through consecration He might convert the bread into His body.

Secondly, the blessing of the table is called "word of God," because it is made through the invocation of Christ or of the most holy Trinity, whom the word of God teaches us to invoke.

Again, commonly among ecclesiastics it is made by the Word of God, that is, by some verses from holy Scripture, especially taken from the psalms, for instance these: "The eyes of all hope in Thee, O Lord: Thou openest Thy hand and fillest every living thing with blessing," etc., or the like.

Thirdly, the same blessing is called "prayer," because properly it is prayer and invocation.

For which note fourthly: By this blessing and invocation of God, which we put before the meal, we show and profess: first, that we have received from God all foods and dishes, and receive them, and hope hereafter to receive them, and tacitly give thanks to God for them. For as often as we sit down to table, so often to the living beneficence of God, with so many foods and drinks bestowed, we come to the assembly; and we ought to think that this is as it were our manna, which from heaven, on us as on the Hebrews in the desert, daily rains down upon the table. "A table," says Chrysostom, homily 79 to the People, "taking its beginning from prayer and ending in prayer, will never fail, but more abundantly than a fountain will bring us all good things."

Secondly, by this prayer we show that we wish to eat them to the honor of God, and tacitly offer them to God. Hence even the Gentiles, as Plutarch witnesses in the Table-Talks, when about to take food consecrated to the gods tas aparchas, that is, the first-fruits; and then not unbecomingly nor tumultuously, but with a certain religion they approached the banquet, no otherwise than as to a sacred meal — a custom still preserved today among well-mannered Christians.

Thirdly, we pray and ask that this may happen, lest like cattle or infidels we rush at food without any pious thought or remembrance of God. Whence even the Turks, before they take food, are accustomed to send up a prayer first, as the legates of Christian princes at the Turk's court witness. And concerning the Essenes — not Christians but Jews — Josephus writes thus, Book II of the War, ch. VII: "With his voice," he says, "the priest precedes the food, and it is not lawful for anyone to taste unless prayer be first offered to God. At the end of the meal also they repeat their vows: for both when they begin and when they end, they sing the praises of God as the giver of life."

Fourthly, by this blessing we ask that the use of food may be useful and salutary to the health both of the body and the soul; that, as is said in Psalm CIII, "wine may gladden the heart of man, and bread may strengthen the heart of man: for when Thou (Lord) openest Thy hand, all things shall be filled with goodness."

Fifthly, by this blessing we ask that during eating the mind be fed by some pious thought or reading, this especially, that we may think during the very use of bodily food, that we are to eat not only that we may be satisfied, but that we may also work for the food that does not perish but endures unto eternal life, John VI; and, as is said in Luke XIV, that we may also think of eating bread in the kingdom of heaven. Hence pious reading of holy Scripture was long ago employed at the table both by others and by the Essenes, as Philo testifies in his book On the Contemplative Life; and St. Augustine, epist. 109, teaches that the same is to be employed, and St. Basil in the Shorter Rules, ch. CXXX; indeed Vatablus and others think that such reading is signified here by the Apostle by the word "word of God."

Sixthly, we ask the same things, lest the food be infected by the devil or by magical power, and lest the devil or concupiscence through food incite us to revellings, drunkenness, lusts: for in eating and drinking intemperance easily creeps in, and many with that rich man, Luke XVI, are wholly given to delights. Therefore St. Augustine rightly admonishes, Book X of the Confessions, ch. XXXI: "This," he says, "Thou hast taught me, Lord, that like medicines, so I should approach taking foods," and below: "Who is there, Lord, who is not snatched a little beyond the bounds of necessity? whoever it is, he is great, let him magnify Thy name: but I am not, because I am a sinful man." Hence Prudentius in his hymn before food prescribes this pious and beautiful form of prayer as a kind of blessing:

"Without Thee nothing is sweet, O Lord; Nor does it help the mouth to crave anything, Unless first the cups and foods, O Christ, Thy favor shall have steeped, Faith sanctifying all things."

and below: "May our dishes savor of God, And may Christ flow into our plates, Serious things, sport, words, jests. Finally what we are and what we do, May the Triune supernal piety govern."

and toward the end: "Grant, O wealthy God, these things to Thy servants Rightly praying, that with light food They may relieve their refreshed limbs, Lest a sluggish stomach with immoderate feasts Weigh down such great inwards, That the liver may keep them safe and sound."

For how much power the demon usurped over foods before Christ, in order to harm men through them, St. Augustine teaches in Book XVIII of the City of God, chapters XVII and XVIII; and St. Gregory, in Book I, Dialogue 4, narrates that a demon invaded a nun because she had eaten a lettuce without first sending up a blessing. Hence Chrysostom, prescribing as a remedy against these devil's poisonings the sign of the cross and a blessing: "The medicine," he says, "is at hand; impress upon it (the food, or the thing you wish to use) the sign of the cross, give thanks, render glory to God, and immediately all uncleanness has departed."

Hence by the holy Fathers and Hermits of old, just as is still done by the Church, there were blessed not only the waters of the baptismal font, but also bread, honey, milk, wine, and other things on stated days, so that the force and power of the devil might be expelled from them, and by these consecrations health of mind and body might be brought to those who used them.

Thus on the day of Easter, in many places, they consecrate milk, honey, meats, eggs, breads, hams, etc.; on the day of St. John they bless wine; on the day of St. Stephen, pastures; on the day of St. Mark, crops; on the day of the Assumption of the Blessed Virgin, herbs, plants, roots, fruits of trees, that thereafter a singular divine power may attend them. For, as the Apostle says here, "(the creature of God) is sanctified by the word of God and prayer."




Verse 6: Proposing These Things to the Brethren, You Shall Be a Good Minister of Christ Jesus

Proposing these things (everything just said) to the brethren (Christians), you shall be a good minister of Christ Jesus, nourished in the words of faith, and of the good doctrine which you have followed up. — Note: For "nourished," the Greek is entrephomenos, that is, fed within, and, as it were, raised in the very bosom of piety. Thus Theophylact from Chrysostom: "For just as," he says, "we always take food for the body, so we ought always to be nourished by the reasons and words of faith continually and equally." Secondly, entrephomenos could be rendered, "nourishing others:" for it is a middle participle; and this aptly coheres with what follows: "Which thou hast followed up," as if to say: Hand on to others what thou hast learned from me.

Note secondly: For "which thou hast followed up," the Greek is hē parēkolouthēkas, that is, "which thou hast pursued," in which thou hast been engaged from youth, as if to say, with Chrysostom and Theophylact: Thou hast been assiduously engaged and exercised in the study of divine letters, O Timothy. For those who follow the whole series of any matter in order, so that they omit nothing, are in Greek said parakolouthein, says Erasmus.




Verse 7: Avoid Foolish and Old Wives' Fables: But Exercise Yourself unto Piety

But foolish (namely, that is, profane) and old-womanish fables avoid. — Greek, paraitou, that is, reject. Chrysostom understands Jewish fables; others poetic and Platonic ones (for poets and philosophers were famous at Ephesus). But although the Apostle understands all these fables in general, yet he looks rather to the fables of the heretics, especially of the Simonians, who wove the longest fables about the creation of things, about the battles of angels, about the marriages of gods, about a good and an evil God, about creatures and good and evil foods (for he treated of these a little before), as is to be seen in Epiphanius, Irenaeus, and Augustine, in the book On Heresies.

Laertius relates that, when Plato was discoursing about his specific and generic ideas, and had on his lips "table-nesses" and "cup-nesses," Diogenes, mocking his subtle trifles, said: "I see a table and a cup, but I do not see table-ness and cup-ness; I will drink a cup, you drink cup-ness;" whom Plato, evading him, said: "No wonder, for thou hast eyes with which tables and cups are perceived; but thou hast no mind with which table-nesses and cup-nesses are perceived." Gorgias the sophist also, when he heard two unlearned philosophers, the one proposing ridiculous things, the other answering things foreign and insipid: "Which," he said, "is more foolish, he who milks a he-goat, or he who places a sieve under it?" Demonax likewise, to those curiously inquiring whether the world was endowed with soul and reason, and whether it was round? "You," he said, "more anxious about the world than is just, think too little about your own cleanliness."

But exercise thyself unto piety, — that is, with regard to piety, or in piety. See Canon 25. For "exercise," the Greek is gymnaze, that is, exercise thyself athletically, as an athlete or boxer of Christ, in the arena or stadium of piety, that thou mayest obtain its prize.

Note = exercise: for piety and every virtue and art is learned, acquired, and perfected more by assiduous exercise than by much speculation. Hence Apelles, says Pliny, Book XXXV, ch. X, made it his custom never to spend a day so busy that he did not draw a line and paint. Whence that saying: "Let no day pass without a line being drawn and remaining."

It is asked what "piety" here signifies. First, Chrysostom understands an upright life and Christian morals. "Piety," he says, "is the norm of the most upright life, and the discipline of the best conversation."

Secondly, Ambrose understands mercy and beneficence toward the neighbor. For this in Greek is eusebeia, and in Latin is sometimes called piety, because God commands works of mercy, and testifies that they please Him above sacrifices, and that He is excellently worshipped by them. Thus St. Augustine, Book X On the City of God, I.

Thirdly, Nilus, Maximus, Philotheus understand apatheia and the contemplation of God, as I shall say presently.

Fourthly, best and most properly, "piety" regards God, and is the worship of God and sincere affection toward Him, and the zeal of internal devotion, exciting to hope, fear and love of God. Whence the Septuagint customarily renders "fear of the Lord" as piety, as in Job ch. XXVIII, verse 28, where the Hebrew and Latin have: "The fear of the Lord, that is wisdom;" the Septuagint renders theosebeia, that is, piety is wisdom. Thus Proverbs IX, 10, for what we have: "The beginning of wisdom is the fear of the Lord;" the Septuagint renders, the beginning of wisdom is theosebeia, that is, piety toward God. Thus often in Scripture to fear God means to worship God, and the fear of God means the worship of God or piety. Thus Paul properly takes "piety," VI, 6: "It is," he says, "great gain, piety with sufficiency;" and verse 11, he distinguishes piety from charity and other virtues: "Pursue," he says, "justice, piety, faith, charity, patience, meekness." Thus also here it is clear it is to be taken from the reason which he subjoins: "For in this," he says, "we labor and are reviled, because we hope in the living God," as if to say: Because by hope and prayer we exercise ourselves in piety and the worship of the true God, therefore we are reviled.

Note here: He opposes this piety to foolish fables; and this opposition is signified by the adversative conjunction "but," as if to say: Vain and curious men exercise themselves in reading, hearing, and telling fables: but thou, O Timothy, exercise thyself in piety, that is, in reading, thinking, and meditating on divine things, so that thou mayest stir up in thyself love, affection and devotion for them, which thou mayest then pour out into others: do not therefore exercise thyself in these trifles which distract the mind and fill it with vain phantasms; but exercise thyself in piety. For this piety is the foundation of every virtue, and especially of zeal for souls.




Verse 8: Bodily Exercise Is Profitable to Little; But Piety Is Profitable to All Things

For bodily exercise is profitable to little, etc. — You will ask, what is here called "bodily exercise"? I answer, many understand fasting, as if to say: Fasting and chastisement of the body is of little importance, if you compare it with piety, that is, the worship of God and compassion toward neighbor. Thus Ambrose, Anselm, St. Thomas and Bernard in his Apology to Abbot William.

But Chrysostom, Theophylact and others refute this, both because nothing about fasting has preceded here, and, if the Apostle were speaking of it, he would clearly say: Fasting is useful for a little; and because fasting, says Chrysostom, is not bodily but a spiritual exercise, and like piety it has the promise not only of this life, but also of the life to come. For Ambrose rightly says, taking from St. Basil, in his book On Elijah and Fasting, chapter III: "What is fasting, but the substance and image of heavenly things? Fasting is the refreshment of the soul, the food of the mind. Fasting is the life of angels, fasting is the death of fault, the destruction of sins, the remedy of salvation, the root of grace, the foundation of chastity. By this one comes more quickly to God." And, as St. Ephrem says in his work On Fasting, chapter IX: "Fasting is a vehicle to heaven. Fasting raises up Prophets, teaches lawgivers wisdom. Fasting is the good guardian of the soul and the safe companion of the body. Fasting is a weapon to vigorous soldiers, and an exercise to athletes. Fasting blunts temptations, anoints to piety. Fasting extinguished the power of fire, stopped the mouths of lions, directs prayers to heaven. Fasting is the mother of sanctity, the discipline of youth, the ornament of the aged."

Secondly, this corporal exercise might better be understood of fasting and the chastisement of the body, which preceded the useless fables, as if to say: Do not exercise or wear out your body or tongue in telling fables; for this belongs to women and tale-tellers. Rather exercise your mind in piety and the pursuit of devotion. The word "but" (autem) which preceded in the previous verse seems to indicate this antithesis, as I said there.

Thirdly, and properly, "corporal exercise" is called in Greek sōmatikē gymnasia, that is, gymnastics, the wrestling and exercise of athletes, by which they exercise their body in running, wrestling, jumping, fighting, and other ways. For the Apostle plays on the Greek word gymnaze, urging its force and energy, as if to say: I said gymnaze, that is, exercise gymnastics, but in the arena of piety. For corporal gymnastics, namely wrestling and the corporal exercise of athletes, is profitable for a little, that is, for health or for a temporal prize and reward only. But piety, which is the worship of God, is very useful for procuring the health of the soul, and for meriting the prize of eternal life, and for teaching others, and leading them to faith and salvation, as follows; and so this piety is profitable for all things, because, as I said, it is the foundation, source, and parent of all virtues. Hence St. Augustine, epistle 52, defining piety: "Piety," he says, "is the true worship of the true God, from which all the duties of right living are drawn;" and Eusebius, book VIII On the Preparation of the Gospel, chapter II, affirms all virtues to be as parts of piety. Hence also the Emperor Theodosius placed the felicity of a Christian man in piety, who when dying, says Nicephorus, book XIII, chapter 1, commended nothing so earnestly to his sons Arcadius and Honorius as that they preserve true piety, through which peace and all good things might flourish.

For the Apostle, when writing to the Greeks, often alludes to their wrestling-grounds and contests, and compares to them the wrestling-grounds and contests of Christian piety. So in 1 Corinthians chapter IX, verses 24 and 25: "Do you not know that those who run in a race all run, but one receives the prize? Run in such a way that you may obtain it. And every one who strives for the mastery abstains from all things; and they indeed do it that they may receive a corruptible crown, but we an incorruptible one." What else is this than what he says here, though in other words? "Corporal exercise is profitable for a little, but piety is profitable for all things, having promise of the life that now is, and of that which is to come."

Note in passing: Bodily exercise, especially before meals, greatly contributes to health, as physicians teach and experience confirms. Hence Socrates used to walk vigorously before supper; when asked why, he said, "that by walking he might prepare a better appetite for his meal." So Cyrus would not dine unless he had first sweated by exercising his body, as Xenophon attests. So in the Indian letters we read that certain princes there were accustomed to exercise their bodies vigorously and at length each day before food, and reached a long and vigorous old age, so that when they were seventy they hardly seemed forty. When King Ptolemy was traveling through Egypt, and a peasant's loaf of bread was given him in a cottage, nothing seemed more pleasant than that bread. "For the best seasoning is hunger;" and this is procured by labor. So Cicero, book V of the Tusculans. "The peasant," says St. Bernard to the brethren, "has hard sinews and strong arms: exercise does this, or rather grows up with the body: will produces use, use exercise, exercise supplies strength." On the contrary Cassian, book IX: "Without exercise," he says, "when accustomed studies are not pursued, arms in bodies and talents in arts grow sluggish." Aristotle, book V of the Metaphysics: "Exercise," he says, "is the cause of health, and conversely." Gellius, book XI: "Human life," he says, "is properly like iron. If you use iron, it wears down; if you do not use it, rust still destroys it. So men too are worn down by exercise; if you do not exercise at all, inactivity and torpor bring more harm than exercise." Plato was wont to advise, "That we should neither exercise the body without the mind, nor the mind without the body, but care for both equally. For the one belongs to athletes, the other to the idle." So Laertius, book III. Among the Spartans a broth which they call black was prized; wherefore Dionysius, tyrant of Sicily, bought a Spartan cook and ordered him to prepare this for him. He did so; but when the king tasted it, he spat it out as unpleasant. Then the cook said: "This broth, O king, must be taken after you have exercised in the manner of the Spartans." So Plutarch, in his Laconics. If bodily exercise affords so much to the body, how much more will spiritual exercise afford to the soul and spirit! See what was said on Leviticus chapter XXIII, 28.

Fourthly, St. Nilus, Maximus and Philotheus, cited by Turrianus, book V On the Epistles of the Pontiffs, chapter VI, thus explain "corporal exercise," that is, the restraint of the passions, is of little moment in comparison with piety, that is, in comparison with apatheia and the contemplation of God, which apatheia leads to. But this sense is too lofty; nor is it literal, but accommodative or symbolic. Add that, unless soundly understood, it savors of something Stoic or Origenist. For it is impossible to attain in this life that full Stoic apatheia, which is moved by no fear, anger, or desire whatever: for he who were so would be either an angel or a stone, says Jerome to Ctesiphon. Therefore the Fathers cited, and the ancient hermits, who placed all perfection in apatheia, understand by such apatheia not one which has or feels no passion or motion of concupiscence at all, but one which feels them more rarely and more coldly, and easily suppresses and restrains them, by long and assiduous mortification and victory over them.

Having promise of the life that now is, and of that which is to come. — "Of the life that now is," namely that here we may lead a peaceful, long, and well-supplied life with all necessary things. This promise, then, is the one which Christ proposes, Matthew VI, 33: "Seek first the kingdom of God, and His justice, and all these things shall be added unto you."

You will say: The pious are often poor and wretched, indeed they die of famine and afflictions; therefore piety does not have the promise of a peaceful and blessed present life. I answer to the antecedent that this sometimes happens; but then God compensates for this defect of the present life which He had promised, with spiritual gifts and eternal delights: for if I had promised you a piece of gold, I abundantly fulfill my promise if I give you a horse instead of the gold. See what was said on Ephesians VI, 2.

Note this passage for the merits of good and pious works; for God promised the reward of life, not only present but also future, not gratuitously, but for pious works, that is, on account of pious works as merits. Beza denies this: because, he says, this promise of God is voluntary and gratuitous. But wrongly: for although the promise is gratuitous on the part of God who promises, it is not gratuitous on the part of him to whom it is promised; for from him it requires work and labor, whence the thing promised is not given to him gratuitously, but as a reward for his labor. As therefore a master voluntarily promises a tenant the wages of labor, if he is willing to undertake it; and yet the tenant, by laboring in the fields, truly earns the same through his labor: so also to piety, that is, to works of piety, the Apostle here promises eternal life from God as a reward; for whatever is promised with the condition of works, or on account of works, has the nature of reward and merit.




Verse 9: This Is a Faithful Saying, and Worthy of All Acceptation

This is a faithful saying, and worthy of all acceptation. — "The saying," namely that which preceded, namely that piety has the promise of the life that now is, and of that which is to come: so Chrysostom; and this is shown by the word "for" (enim) which follows. For because Paul, in the words just cited, promises to the pious the goods of the future life which no one has seen, lest anyone doubt these things, he adds that this saying and promise is faithful, that is, certain and indubitable. See what was said on chapter I, 18.




Verse 10: We Labor and Are Reviled, Because We Hope in the Living God, Who Is the Savior of All Men

For therefore (namely on account of piety, and that we may obtain the eternal life promised to the pious and to those contending for piety) we both labor (we endure great labors) and are reviled (oneidizometha, that is, we are assailed with insults and reproaches), because we hope (ēlpikamen, that is, we have hoped or have fixed our hope) in the living God, who is the Savior of all men, especially of those who believe — as if he said, says Hesselius: It is a great argument that life is laid up for piety in the future, that we so constantly endure so many labors, and all the Saints endure them, in order to remain in piety. Hence martyrdom or witness is called death undergone for piety. So in 1 Corinthians XV, the Apostle proves the resurrection from the daily perils which he was enduring, and from the fight he had at Ephesus; which would have profited him nothing, if man perished after the manner of beasts. So the martyr Justin says, in book IV of Ecclesiastical History, chapter VIII: "For I myself, instructed in the Platonic schools, hearing the Christians defamed, and seeing them undismayed in undergoing death and enduring every torment, considered that it was impossible that they should be living in malice and lust."

Note that God is called "the Savior of all men," that is, the preserver and conserver of the body and soul of each in the present life; but "especially of those who believe," because He will save and preserve them not only in the present, but also in the future life. So Chrysostom and Ambrose.

Secondly and more plainly, God is "the Savior of all men," so far as it is on His part, because He has shown to all Christ the Savior, and the means by which they can be saved: yet He is most especially the Savior of the faithful, because to these He has actually conferred faith, hope, grace, the greatest and most immediate aids of salvation, and He cares for and loves these above others. For it is clear that God loves more, holds more dear and at heart, the faithful, the just, and His friends, than the unfaithful, the impious, and His enemies. So Theophylact and Anselm.




Verse 12: Let No Man Despise Your Youth; But Be an Example of the Faithful

Let no man despise your youth. — For "adolescence," the Greek is neotētos, that is, "youth": for Timothy was not properly an adolescent of twenty-three years, as Hugo Cardinalis would have it, but a young man who had not yet reached the settled and perfect age worthy of a Bishop. Perhaps therefore he was thirty years old or thereabouts: for youth extends to this point and beyond.

Some think that this precept is directed not to Timothy, but to the Ephesians, his subjects, as if the Apostle were commanding them not to despise their Bishop Timothy, since he was young.

Secondly and better, others think this is directed to Timothy, as if to say: O Timothy, although you are young, nevertheless preserve your authority and exercise command, where affairs and the salvation of souls demand it. So Chrysostom.

Thirdly and best, the same Chrysostom and Ambrose, as if to say: Although you are young, conduct yourself nevertheless so holily and gravely that you not be despised as an imprudent and frivolous young man, but rather that all may revere you as a most loving father, and one endowed with elderly prudence and maturity. For, as St. Augustine says, in book IV On Christian Doctrine, chapter XXVII: "That he may be obediently heard, the life of the speaker has more weight than any gravity of speech;" and on the contrary, "whose life is despised, it remains that his preaching also be contemned," says St. Gregory, homily 12 on the Gospels. The following words demand this sense.

Chrysostom raises an objection here: Where will the modesty and meekness of a priest shine forth, if he is always in honor and never contemned? And he answers: In those things which pertain to himself, if a priest or bishop is contemned, he ought to bear it most steadfastly: for thus through patience the virtue of preaching is shown. But in those things which touch the salvation of others, let him by no means be exposed to contempt. For that would not be meekness, but folly; and here there is need not of meekness, but of authority, lest the usefulness of the Church perish.

But be thou an example (typos, that is, a form, norm, and pattern of life, which all may look upon, that they may imitate it and conform themselves to it as to a living law, says Chrysostom) of the faithful in word (that is, in grave speech, and such as befits a Bishop), in conversation (that is, in life and manner of living), in charity (the Greek adds, en pneumati, that is, in spirit, namely that you may show that you have zeal and love of God), in faith (that is, in rectitude and constancy of faith), in chastity, — that is, in the purity of your whole life.

Morally note here, that the talents of men are to be reckoned not by their antiquity, but by their probity. Hence in Wisdom chapter IV, verse 8, it is said: "For venerable old age is not that of long time, nor counted by the number of years: but the understanding of a man is gray hairs, and a spotless life is old age." So Ambrose, sermon 90 On St. Agnes, says: "Her infancy was reckoned in years, but the old age of her mind was immense." So St. Ignatius, in his epistle to the Magnesians: "Daniel," he says, "made most wise at twelve years, was filled with the Holy Spirit, and made manifest that those elders with vain gray hair were calumniators and lusters after another's beauty. Samuel also, when he was small, by his rebuke convicted the ninety-year-old priest Heli, that he honored his sons above God. Likewise also Jeremiah hears from the Lord: Say not, I am a child. Solomon, beginning to reign in the twelfth year of his age, resolved the question of the harlots concerning the little ones. And Josiah, at eight years old, began to overthrow the altars and monuments, to cut down the groves, and to cast down the temples which had been consecrated to demons."

Note secondly, that Prelates ought to teach more, and to win authority for themselves, by the example of a holy life than by learnedly teaching and preaching. For, says Seneca, men believe their eyes more than their ears. Hence St. Peter, in his first epistle, chapter V, prescribes to Pastors that they become "a pattern of the flock;" and Christ: "You are," He says, "the salt of the earth, and the light of the world: a city set on a hill cannot be hidden." Concerning which Jerome admonishes Heliodorus the Bishop excellently, in his epitaph for Nepotian: "Upon you," he says, "the eyes of all are directed; your house and conversation are as if set on a watchtower, the mistress of public discipline; whatever you do, all will think they should do for themselves. Beware lest you commit anything which either those who wish to reprehend may seem worthily to have torn at, or which those who wish to imitate may be compelled to sin by."




Verse 13: Till I Come, Attend to Reading, to Exhortation, and to Doctrine

While I come, attend to reading, to exhortation, and to doctrine. — "Holy Scripture," says Ambrose, in book III On the Faith, chapter VII, "is the priestly book;" and, as St. Dionysius says, in Ecclesiastical Hierarchy, chapter I, "it is the substance of our priesthood." Hence Chrysostom infers, in homily 2 On Providence: All the time of life is short: which if it were even the longest, would have to be consumed in the knowledge of the Holy Scriptures. So Paul, although near death, nevertheless ordered books (sacred ones, certainly) to be brought to him, 2 Timothy IV, 13. On which passage St. Thomas reports that St. Ambrose (which is also told in his Life) up to his last sickness never ceased writing, commenting on, and expounding the sacred Scriptures, so that he died over the commentary on Psalm XLVII: "Great is the Lord, and exceedingly to be praised." The author of his Life relates something similar of Venerable Bede.




Verse 14: Neglect Not the Grace That Is in You, Which Was Given You by Prophecy

Neglect not the grace that is in thee, which was given thee by prophecy, with imposition of the hands of the presbytery. — Note: For "grace," the Greek is charisma, that is, gift, namely the office and order of Bishop: so Ambrose; and, as Chrysostom says, the authority and duty of teaching, of which he already said: "Attend to doctrine;" which a Bishop receives at his ordination with the grace necessary for this office and duty. For he refers to the charity, faith, and chastity which he required of Timothy in verse 12. For the Greek charisma signifies not only grace freely given, but also sanctifying grace, as is evident from Romans VI, 23: "The grace (in Greek charisma) of God is life everlasting." Romans V, 15: "Not as the offense, so also is the gift (in Greek charisma)," namely of the grace of Christ who justifies. 1 Corinthians VII, 7: "Everyone has his proper gift (in Greek charisma, namely of chastity) from God."

Note secondly: This grace was given to Timothy "by prophecy," that is, by the revelation by which God commanded that Timothy be ordained Bishop, chapter I, verse 18, as if to say: Strive and labor, that you may show true the prophecies made about your being ordained.

But St. Jerome to Evagrius takes prophecy here properly for the foretelling of future things, or rather for the interpretation of Scripture. For the Apostle here intimates that Timothy received this in his ordination greater and clearer than before.

But the grace already mentioned, namely the authority of teaching, or the office of Bishop, was not given to Timothy through such prophecy; but rather this prophecy was given on account of the grace and talent of the episcopate, that he might rightly perform it. Again Vatablus thus explains: Neglect not the grace which has been given to you for, that is, unto prophecy, that is, doctrine, namely that you may prophesy, that is, teach the people; but this also seems forced. For the Greek eis signifies not "unto" but "through." Therefore the first sense is the genuine one.

Some learned men understand by prophecy the sacred prayer, or mystical words, namely the very form of Ordination, as if the Apostle here were designating the form itself of the sacrament of Order, and immediately afterward its matter, when he adds: "With the imposition of hands." This exposition seems to some new and unusual, but in truth it is not. For the Apostle, in 1 Corinthians XIV, 5 and elsewhere, calls prophecy any sacred prayer and discourse, especially secret and mystical, such as were the forms of the Sacraments of old.

Note thirdly: "With the imposition of hands of the presbytery," that is, by the imposition of hands of the presbytery, namely by the ordination of the presbytery, that is, of the assembly of presbyters, namely of the elders, that is, of the Bishops. For a Bishop is ordained by three other Bishops, who lay hands on the Bishop being ordained. So Chrysostom, Theophylact, Oecumenius, Theodoret. So also to new priests, when they are ordained, the Bishop, and after the Bishop all the priests in turn lay on hands, as the Fourth Council of Carthage commands, canon 30.

Otherwise Anselm: "by the imposition of hands of the presbytery," that is, he says, by the ordination by which you were ordained and consecrated a presbyter, that is, a Bishop. And Maldonatus in his manuscript Notes takes by "presbytery" the priestly order. Again Vatablus by "the imposition of hands of the presbytery" understands the election by which Timothy was chosen Bishop by the presbyters, that is, by the Christian elders: for the imposition of hands is an external sign of election, he says, as if to say: By the imposition of hands as a sign you have been elected Bishop by the Christian senate which is at Ephesus; which words savor of heresy: for they imply that the lay and civil senate appoints and ordains Bishops and other ministers of the Church. Add that we nowhere read of laymen having laid hands on Bishops or presbyters. Doubtless these and many other things were inserted and falsely attributed to Vatablus, a Catholic man, by the heretics who printed his writings.

Hence note fourthly, that Order is a Sacrament: for with the office which it confers, it confers also the grace necessary for that office. And the matter of the Sacrament here is the imposition of hands, under which it understands the rest; the form indeed is the words by which, when matter is applied at the same time, the Bishop bestows on the ordained sacred power. This will be more evident from the second epistle, chapter I, verse 6. Hence St. Augustine in his Questions on the New and Old Testament, Question XX, from John XX, where Christ breathing on the Apostles said, "Receive the Holy Spirit": "This breathing," he says, "is a certain grace, which is infused by tradition into the ordained, through which commendations are had; whence Paul said: Neglect not the grace," etc.

Note fifthly: Hence some, probably with Sylvester, under the word Ordo, II, § 4, and Bellarmine, book I On the Sacrament of Order, chapter IX, against D. Soto, Ruard, and Navarrus, teach that the imposition of hands is of the essence of Order, especially Episcopal. Because Scripture, Councils and Fathers everywhere call Order the imposition of hands. For this imposition signifies that those being ordained are consecrated and offered to God as victims; for so the priests of old laid hands on the victim when they offered it to God, Exodus chapter XXIX, verses 10, 15, 19, signifying by this rite that they were transferring the victim from their own hand and power into the right of God. By a similar ceremony the ancient Romans renounced their slaves, when they restored them to their liberty; for holding the slave's head they said: "I wish this man to be free;" and let him go from their hand. So also the sons of Israel, laying hands on the Levites, renounced them as it were from themselves, and offered and consecrated them to God, Numbers VIII, 10. Let priests then know, that by this ceremony they have been consecrated to God, that they may dedicate themselves wholly to Him, no longer living for themselves, but spending and being spent in divine ministries, especially in procuring the salvation of others. The Gentiles practiced the same: for Livy, book I, decade I, relates that hands were laid on the head of Numa Pompilius when he was initiated into the high priesthood.

Secondly, by this imposition of hands is signified, says Amalarius, in book I On the Ecclesiastical Office, chapter XII, the descent of the Holy Spirit, whom the one ordaining prays to be given to the one being ordained, and His rule, direction, and protection, namely that the Holy Spirit may rule and direct the one being ordained as if by His own hand. Hence St. Dionysius On the Ecclesiastical Hierarchy, chapter V, page 3: "By the imposition of hands," he says, "is indicated the protection of God the prince and prefect, by which interiorly those very ones on whom hands are imposed are governed by Him as sons: which bestows strength and vigor upon them, and repels adverse powers."

Thirdly, this imposition of hands signifies not only government and protection, but also the fullness of spirit and grace which is given to the ordained, and the power which they receive over others. Hence St. Dionysius above: "The imposition of hands," he says, "teaches that those who are dedicated to sacred Orders perform all sacred actions as it were under God, since they have Him as the leader and director of their operations in all things." So in Numbers XXVII, 18, Joshua was filled with the spirit of wisdom, because Moses laid his hands upon him, as it were consecrating him leader of the people. So Christ, Matthew XIX, laid His hands upon the little ones, and ascending into heaven, with hands lifted up, blessed His disciples, by this very thing signifying that He bestowed very many gifts upon them out of His fullness. Hence St. Jerome, on chapter LIX of Isaiah, says that ordination is called by the Greeks cheirotonia, that is, imposition of hands, because it is fulfilled, that is, completed and consummated, not only by the imprecation of the voice or mystical words, but also by the imposition of hands.

Finally note, that here by presbyters are signified Bishops; for not simple presbyters, but Bishops laid hands on Timothy the Bishop. See what was said on Philippians I, 1. Therefore Erasmus and Kemnitius are wrong in maintaining that of old there was no difference between presbyter, priest, and Bishop.




Verse 15: Meditate upon These Things

Meditate upon these things. — Tauta meleta, that is, take care of these things, busy yourself with these things, devote to these things continual zeal and bend all the powers of body and soul to them.




Verse 16: Take Heed to Yourself and to Doctrine

Take heed to thyself (that you may often survey, examine, correct, and order all your actions and morals), and to doctrine, — namely that you may teach others. These two are the duties of a Bishop, indeed of any pastor, teacher, and preacher, namely that he first teach himself, then others. For those who neglect themselves and pour themselves wholly into care of their neighbors labor with a fading spirit, and profit neither themselves nor others. Live for yourself, take heed to yourself, if you wish to be of use to others. Beautifully St. Bernard, in book II On Consideration to Eugenius: "Four things," he says, "I think, are to be considered by you: yourself, what is beneath you, what is around you, what is above you. Let your consideration begin from yourself, lest you stretch yourself out into other things in vain, while neglecting yourself. What does it profit you if you gain the whole world, while losing yourself alone? And if you are wise, you lack something for wisdom, if you have not been wise to yourself. How much, indeed? as I have at least felt, the whole. Though you know all mysteries, though you know the breadth of the earth, the heights of heaven, the depths of the sea, if you do not know yourself, you will be like one building without a foundation, making ruin, not structure. Whatever you build outside yourself will be like piled-up dust, exposed to the winds," etc.

For in doing this you shall both save yourself, and those who hear you. — Note, he who attends to himself saves himself; and he who attends to doctrine saves others. See here Paul calls Timothy and the like saviors of themselves and of others. So Obadiah, verse 21, foretells that saviors shall ascend Mount Sion. Therefore no injury is done to Christ if we call Saints our saviors and advocates, if we call the blessed Virgin our lady, patroness, and our hope.




2 Paralipomenon (2 Chronicles) XXIV
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Synopsis of the Chapter


King Joash under Jehoiada the Pontiff duly worships God; but after his death turning to idols, and being rebuked for this by Zechariah the son of Jehoiada, he stones and kills him in the court of the temple. Therefore the following year God delivers Judah to be plundered by the Syrians, and kills King Joash by the hands of his own servants.




Vulgate Text: 2 Paralipomenon 24:1-27


1. Joash was seven years old when he began to reign, and he reigned forty years in Jerusalem; his mother's name was Zibiah of Beersheba. 2. He did what was good in the sight of the Lord all the days of Jehoiada the Priest. 3. Jehoiada took for him two wives, from whom he begot sons and daughters. 4. After this it pleased Joash to restore the house of the Lord. 5. He gathered the priests and Levites and said to them: Go out to the cities of Judah and collect money from all Israel for the repair of the temple of your God each year, and do this quickly. But the Levites acted too negligently. 6. The king summoned Jehoiada the chief and said to him: Why have you not taken care to compel the Levites to bring in from Judah and Jerusalem the money that was appointed by Moses the servant of the Lord, for all the multitude of Israel to bring into the tabernacle of the testimony? 7. For the most impious Athaliah and her sons had destroyed the house of God, and out of all the things that had been consecrated in the temple of the Lord, they had decorated the shrine of the Baals. 8. So the king commanded, and they made a chest and placed it beside the gate of the house of the Lord outside. 9. And it was proclaimed in Judah and Jerusalem that each person should bring to the Lord the contribution that Moses the servant of God had imposed upon all Israel in the wilderness. 10. All the princes and all the people rejoiced, and coming in, they contributed to the chest of the Lord and put in so much that it was filled. 11. When it was time for the chest to be brought before the king by the hands of the Levites (for they saw that there was much money), the king's secretary and the one appointed by the chief priest would come, and they would pour out the money that was in the chest; then they would carry the chest back to its place. They did this daily, and an immense amount of money was collected, 12. which the king and Jehoiada gave to those who oversaw the works of the house of the Lord; and they hired stonecutters and craftsmen of every kind to restore the house of the Lord, as well as workers in iron and bronze, to strengthen what had begun to collapse. 13. And the workers labored diligently, and the cracks in the walls were repaired by their hands; they restored the house of the Lord to its former state and made it stand firm. 14. When they had completed all the works, they brought before the king and Jehoiada the remaining money, from which were made vessels for the service of the temple and for the holocausts — bowls and other vessels of gold and silver; and holocausts were offered in the house of the Lord continually all the days of Jehoiada. 15. Jehoiada grew old, full of days, and died at the age of one hundred and thirty years. 16. They buried him in the City of David with the kings, because he had done good for Israel and for God's house. 17. But after Jehoiada died, the princes of Judah came and paid homage to the king; and he, won over by their flattery, yielded to them. 18. They abandoned the temple of the Lord God of their fathers and served the groves and carved images; and wrath came upon Judah and Jerusalem because of this sin. 19. He sent them prophets to bring them back to the Lord, and they testified against them, but the people would not listen. 20. Then the Spirit of God clothed Zechariah the son of Jehoiada the Priest, and he stood before the sight of the people and said to them: Thus says the Lord God: Why do you transgress the commandment of the Lord, which will not profit you, and have you forsaken the Lord so that He should forsake you? 21. They conspired against him, and by the king's command they stoned him in the court of the house of the Lord. 22. King Joash did not remember the kindness that Jehoiada his father had shown him, but killed his son. And as he was dying, he said: May the Lord see and require it. 23. When the year had passed, the army of Syria marched against him, and came into Judah and Jerusalem, and killed all the princes of the people, and sent all the plunder to the king in Damascus. 24. And although a very small number of Syrians had come, the Lord delivered into their hands an immense multitude, because they had forsaken the Lord God of their fathers; and they also executed shameful judgments upon Joash. 25. And departing they left him in great suffering; and his servants rose up against him to avenge the blood of the son of Jehoiada the Priest, and killed him in his bed, and he died. They buried him in the City of David, but not in the tombs of the kings. 26. Those who conspired against him were Zabad the son of Shimeath the Ammonitess, and Jehozabad the son of Shimrith the Moabitess. 27. Now his sons, the great amount of money that had been gathered under him, and the restoration of the house of God, are written more fully in the Book of Kings; and Amaziah his son reigned in his place.

I have explained this chapter in 4 Kings (2 Kings), chapter 12.




Verse 22: May the Lord See and Require It


22. AND AS HE (Zechariah) WAS DYING, HE SAID: MAY THE LORD SEE AND REQUIRE IT. — "May He see" — namely my innocence and uprightness, by which in my office (for he was Pontiff) I reprove the king for worshiping idols. "May He see" likewise the king's impiety and ingratitude, by which he ungratefully, unjustly, and impiously kills me, the son of Jehoiada the Pontiff, his own uncle, to whom he owes his life and kingdom. "And may He require it" — that He may punish and avenge my death and such great crimes by His just judgment. Zechariah said this out of zeal for justice, which was the spirit of Elijah and of the Old Testament. But in the New, Christ and the Apostles, killed by the Jews, prayed not for vengeance but for pardon for their killers from God. Hence Christ on the cross: "Father, forgive them, for they know not what they do," Matthew chapter 27 (Luke 23:34), and Stephen when he was being stoned, just as Zechariah here: "Lord, do not hold this sin against them," Acts chapter 7.

God heard the prayer of Zechariah; hence He punished Joash and the Jews in many ways: for first, as follows, in the very next year Hazael king of Syria with a small force struck down an immense multitude of the Jews, and carried off the treasures of the temple as well as of the royal palace into Syria.

Second, upon King Joash He executed shameful judgments, as is said in verse 24, reproaching him for his ingratitude and perfidy, and heaping upon him various reproaches and indignities, and, as it seems, blows, such as Nebuchadnezzar inflicted upon the treacherous Zedekiah, 4 Kings (2 Kings) chapter 25.

Third, from these indignities and blows, and from this new divine chastisement, Joash fell into a grave illness, which caused him great pains and suffering, verse 25.

Fourth, his servants conspired against him and slaughtered him lying in his bed in the house of Millo, which was near the palace. Josephus adds that these conspirators were friends of Zechariah, whence in verse 25 they are said to have killed him "to avenge the blood of Zechariah, the son of Jehoiada." Finally, St. Jerome, St. Thomas, Abulensis, Jansenius, Maldonatus, Barradius, and others think that this is the Zechariah whose murder Christ reproaches the Jews with, and threatens them with destruction saying: "That upon you may come all the blood, etc., from the blood of righteous Abel to the blood of Zechariah the son of Barachiah, whom you killed between the temple and the altar," Matthew 23; see what was said there. Furthermore, on account of the temple having been polluted by the murder and blood of this Zechariah, divine oracles and responses ceased thereafter in the temple, according to St. Epiphanius in the Life of Zechariah, and after him Genebrardus in the Chronology.
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Synopsis of the Chapter

Jonah preaches: Yet forty days, and Nineveh shall be overthrown. The Ninevites with their king do penance in fasting, sackcloth, and ashes. Hence God spares them.



Vulgate Text: Jonah 3:1-10

1. And the word of the Lord came to Jonah a second time, saying: 2. Arise and go to Nineveh, the great city, and preach in it the preaching that I tell you. 3. And Jonah arose and went to Nineveh according to the word of the Lord: and Nineveh was a great city of three days' journey. 4. And Jonah began to enter the city one day's journey, and he cried out and said: Yet forty days, and Nineveh shall be overthrown. 5. And the men of Nineveh believed in God: and they proclaimed a fast, and put on sackcloth, from the greatest to the least. 6. And the word reached the king of Nineveh: and he rose from his throne and cast off his garment from himself, and was clothed in sackcloth, and sat in ashes. 7. And he cried out and said in Nineveh, by the decree of the king and his princes, saying: Let neither men, nor beasts, nor oxen, nor flocks taste anything: let them not feed, nor drink water. 8. And let men and beasts be covered with sackcloth, and let them cry out to the Lord with all their strength, and let each man turn from his evil way and from the iniquity that is in their hands. 9. Who knows if God will turn and forgive, and turn away from His fierce anger, and we shall not perish? 10. And God saw their works, that they had turned from their evil way: and God had mercy with regard to the evil which He had said He would do to them, and He did it not.



Verse 1

1. AND THE WORD OF THE LORD CAME TO JONAH A SECOND TIME. — It seems that Jonah, freed from the whale, immediately went to Jerusalem and the temple to pay his vows to God: at the same time he hoped that God would be content with this punishment and repentance of his, and would no longer press him to go on to Nineveh, when behold, God sends him a second time and says:



Verse 2

2. ARISE AND GO TO NINEVEH AND PREACH IN IT THE PREACHING (the threats of destruction) THAT I SPEAK TO YOU; — the Septuagint has: I spoke, chapter 1, verse 2.

Allegorically, just as Jonah, rising as it were from the whale, preached to the Ninevites, so Christ after His resurrection preached to the nations through the Apostles. So St. Augustine, whose words I quoted at chapter 2, verse 11.



Verse 3

3. And Nineveh was a great city. — The Hebrew and the Septuagint have: great to God; the Chaldean: great before the Lord, that is, truly great and exceedingly great, as Pagninus translates; for great is not what seems great to men who marvel at small things, but what seems great to God, the best and greatest; and therefore God so valued Nineveh and its salvation that for this reason He sent Jonah there and spared it when it repented, as He Himself says in chapter 4:11. So Theodoret. Suidas errs under the word "Semiramis," where he says Nineveh was the same city as Babylon: for Nineveh was the royal city of the Assyrians, situated on the Tigris; Babylon was the royal city of the Chaldeans, situated on the Euphrates. St. Jerome translates: Nineveh was a great city of God, that is, a very great one. For what belongs to God is the greatest: thus they are called cedars and mountains of God, that is, the tallest and highest. Otherwise a Castro explains: Of God, he says, means divine, that is, complete in every respect, just as God lacks nothing and is absolute and perfect in every way.

OF THREE DAYS' JOURNEY. — So also the Syriac and both Arabic versions. First, St. Jerome, Haymo, and Remigius understand this of the circumference of Nineveh. For it was, says St. Jerome, "of such great circuit that it could scarcely be traversed in a three-day journey." Second, meaning: A three-day journey was needed for someone to walk through all its streets and lanes. Hence from the Hebrew it can be translated: Nineveh was of three days' walking. So Theophylactus, Lyranus, Vatablus, and others. But this seems too slight a reason for Nineveh to be called a great city of God, since even now there are many cities not so great that have so many twists and turns, so many streets, lanes, marketplaces, temples, arenas, hills, etc., that if

of Freising, book III of the Chronicle, chapter XV, who however puts 33 instead of 40 days. Just as therefore Jonah, cast out from the whale, preached to the Ninevites for 40 days, so St. Maternus, rising again, preached repentance for 40 years to the people of Trier, and to other Germans and Gauls.

they raised him; and afterwards he himself survived for the same number of years, and was an apostle and bishop of the people of Trier and Cologne, as many years as the days he had lain in the tomb, namely forty. So says his Life and the Chronicle of the people of Liege, and Otto of Freising,

Jonah preaches: Yet forty days and Nineveh shall be destroyed. The Ninevites with their king do penance in fasting, sackcloth and ashes. Hence God spares them.

1. And the word of the Lord came to Jonah a second time, saying: 2. Arise, and go to Nineveh, the great city, and preach in it the preaching that I speak to you. 3. And Jonah arose, and went to Nineveh according to the word of the Lord; and Nineveh was a great city of three days' journey. 4. And Jonah began to enter into the city one day's journey, and he cried out, and said: Yet forty days, and Nineveh shall be destroyed. 5. And the men of Nineveh believed in God, and they proclaimed a fast, and put on sackcloth from the greatest to the least. 6. And the word came to the king of Nineveh, and he rose from his throne, and cast away his garment from him, and was clothed with sackcloth, and sat in ashes. 7. And he cried out, and said in Nineveh from the mouth of the king and his princes, saying: Let neither men, nor beasts, nor oxen, nor cattle taste anything: let them not feed, nor drink water. 8. And let men and beasts be covered with sackcloth, and let them cry to the Lord with strength, and let every man turn from his evil way, and from the iniquity that is in their hands. 9. Who knows if God will turn and forgive, and will turn away from His fierce anger, and we shall not perish? 10. And God saw their works, that they were turned from their evil way: and God had mercy with regard to the evil which He had said that He would do to them, and He did it not.

1. And the word of the Lord came to Jonah a second time. — It seems that Jonah, freed from the whale, immediately went to Jerusalem and the temple, to pay his vows to God. At the same time he hoped that God would be satisfied with this punishment and repentance of his, and would not press him further to go to Nineveh, when behold, God sends him a second time, and says:

2. Arise, and go to Nineveh, and preach in it the preaching (threats of destruction) which I speak; — the Septuagint reads, I have spoken, chapter I, 2.

Allegorically, just as Jonah, rising as it were from the whale, preached to the Ninevites, so Christ after His resurrection preached to the Gentiles through the Apostles. So St. Augustine, whose words I have cited in chapter II, verse 11.

3. And Nineveh was a great city. — The Hebrew and Septuagint read, great to God; the Chaldean, great before the Lord, that is, truly great, and exceedingly great, as Pagninus translates; for what is great is not what seems great to men who admire small things, but what seems great to God Almighty; and therefore God so valued Nineveh and its salvation, that for this reason He sent Jonah there, and spared the penitent, as He Himself says in chapter IV, 11. So Theodoret. Suidas errs, under the word Semiramis, where he says Nineveh was the same city as Babylon: for Nineveh was the royal city of the Assyrians, adjacent to the Tigris; Babylon was that of the Chaldeans, adjacent to the Euphrates. St. Jerome translates: Nineveh was a great city of God, that is, very great. For what belongs to God is the greatest: so they are called cedars and mountains of God, that is, the greatest and highest. Differently, a Castro says: of God, he says, that is, divine, that is, perfect in every respect, just as God lacks nothing, and is absolute and perfect in every direction.

Of three days' journey. — So also the Syriac and both Arabic versions. First, St. Jerome, Haymo and Remigius understand this of the circuit of Nineveh. For, says St. Jerome, "it was of so great a circuit that it could scarcely be traversed in a three days' journey." Second, that is to say, a three-day journey was needed for someone to walk through all its lanes and streets. Hence from the Hebrew it can be translated: Nineveh was of three days' walking. So Theophylact, Lyranus, Vatablus and others. But this seems too slight a reason for Nineveh to be called a great city of God,

since even now there are many cities not so great that have so many turns and windings, so many streets, lanes, forums, temples, circuses, hills, etc., that if anyone wished to survey all these, he would easily spend three days.

Hence thirdly, Sanchez and others judge that Nineveh, namely the city with its suburbs, which on both sides tend to be very long in great cities, was so great that to traverse it from one end to the other in a straight line, a three-day journey was necessary. For this is plainly what these words signify: "Nineveh was a great city of three days' journey," namely going from one end through the middle to the other end. Hence also "Jonah began to enter the city one day's journey." Note the word "began to enter," namely in a straight line, not through the twists and turns of the streets, much less around the circuit of the walls; for Jonah was not preaching on the walls, but in the streets of the city. For Nineveh was greater than Babylon, and all other cities that were built before or after it, says Ptolemy and Strabo, and therefore it is called "the great city of God." Hence also Diodorus Siculus, book III, chapter I, says that when it was first founded by Ninus, it had a circuit of 480 stadia, that is 60 miles, which make 20 Gallic leagues; the walls were 100 feet high, and so wide that three chariots could pass along them simultaneously. If at the time of its first founding it had a perimeter of twenty leagues, how many did it have after one hundred, two hundred, three hundred years, during which it always grew with the monarchs of the world residing in it? Grant that it had about twenty leagues in a direct crossing, it would have had a three-day journey: for a day's pedestrian journey is seven leagues. Add that there have been some cities that were a three-day journey in length: therefore this should even more be attributed to Nineveh, which was the greatest. The premise is clear first from Rome, "whose walls Aurelian," says Vopiscus in his Life, "so enlarged that nearly fifty thousand paces of wall encompassed it." If the circumference of the walls of Rome was fifty miles (a mile being a thousand paces), then the diameter, which is roughly a third of the circumference, was about seventeen miles: therefore the length (for this is the diameter) of Rome, from gate to gate through the middle of the city, was seventeen miles, that is, about six leagues, which is roughly one day's journey. Now add the suburbs, which on both sides were equally great, indeed greater, and you will find that Rome with its suburbs encompassed a three-day journey and more. Certainly Pliny says of Rome that "its sprawling buildings had added many cities, Tibur (which is nearly eighteen miles from Rome, that is, six leagues), Ocriculum, Aricia." Again, "Nero," says Suetonius, "planned to extend the walls as far as Ostia, and from there to bring the sea to the old city by a canal," although he did not complete it: Ostia is fifteen miles from Rome. Moreover Dionysius writes of his own age that "all the places around the city were inhabited without walls, and anyone who looked at them wanting to ascertain the size of Rome would labor in vain, and would be at a loss where the city ended and where it began. So closely," he says, "do the suburbs adhere to and connect with the city itself, and present the appearance of immense length to the beholder." Take the suburbs along the Flaminian Way as far as Ocriculum, that is a full day's journey; take from the opposite side along the Appian Way toward Naples, just as much, indeed more (for that road, because of the delights of Campania, was very densely inhabited, as is evident from the Appian Way paved with great stone as far as Naples), and you will easily find a three-day journey in Rome and its suburbs.

Wherefore, from suburbs extending so widely, the Suburbicarian regions seem to derive their name; for so were called all that were near Rome, contained within a hundred miles of it, as our Sirmondus learnedly teaches in his book on this matter, part I, chapter V. Hence Lucan asserts Rome was
"Crowded with conquered peoples and nations, and if the whole human race were gathered, capable of containing it."
And further:
"One house is a city, the city contains many towns."

Lampridius writes that Heliogabalus ordered his servants to collect all the spiders in the city, and they collected up to ten thousand pounds of them, and adds that Heliogabalus commented, "even from this one may understand how great Rome was." Again, Lipsius, book III On the Greatness of Rome, chapter III, clearly proves that there were easily four million people in Rome, so that Italy was gradually becoming deserted, since, as Varro complained, many preferred "to move their hands in the theater rather than at the plow." The same Lipsius, book II, chapter VII, from the stone of Ancyra, teaches that under Augustus there were counted "four million heads of Roman citizens," that is four million, and in addition "sixty thousand." Under Claudius, however, Tacitus and others count "six million, nine hundred and sixty-four thousand," that is nearly seven million. Consider how great a city must have been that contained so many inhabitants, when Milan, Naples, Venice, and other ample cities scarcely contain a third of a million, namely three hundred thousand citizens.

Europe, which our Jonah, that is Christ, by Himself and through the Apostles going about, converted to repentance and salvation.

Tropologically, see how great is the changeability and vanity of human affairs. Behold, Nineveh, once the greatest, richest, and proudest city, now lies so buried that it is questioned in what place it stood. Therefore you will scarcely find the ancient Nineveh, nothing but fields and ruins, "and plains where Troy once stood." The Reverend Father John Anthony Marieti, who five years ago went through Syria and Mesopotamia at the commission of the Supreme Pontiff, told me in Rome that he had been in a city adjacent to the Tigris, called Mosul, which the natives said was Nineveh, and not far from there they showed the tomb of Jonah (which they asserted was visited with great concourse and devotion by Christians flocking from everywhere) so long and wide that one might infer from it that Jonah was almost a giant. Moreover, great remains of walls could be seen there, indicators of its ancient grandeur. Furthermore, the city was inhabited by Christians, Turks, and Arabs; however, the Turks had so reduced the Armenians on account of their rebellion that the city now lacked walls, and of five houses scarcely two or three were inhabited. It is possible that after ancient Nineveh was destroyed, a new city was built next to it and called Mosul; as happened to Jerusalem, Tyre, Tusculum, and indeed partly to Rome as well, although we do not know whether that tradition of the Mosul natives is ancient and certain. Indeed, Epiphanius, Dorotheus, and Isidorus in the Life of Jonah teach that the tomb of Jonah is not in Nineveh, as they claim, but in Palestine, as I said in the Introduction; unless you say the Ninevites erected this tomb of Jonah, although he died and was buried elsewhere, as a sort of mausoleum, for a perpetual memorial of so great a man. But even if Mosul is the same city as ancient Nineveh, it has nothing of the ancient city's greatness and magnificence. The same is true of Babylon, of Tanis, of Ecbatana, and other once most powerful cities. So passes the glory of the world, so pass cities, so pass kings, so pass men.

Platina in his account of Pope Felix II reports that Constantius, son of the Emperor Constantine the Great, when after assuming the empire he entered Rome in triumph in a golden chariot, venerated the citizens who came to meet him, and kept saying that what Cineas, the ambassador of Pyrrhus, had said was true: "That he saw as many kings in the city of Rome as citizens." Then, seeing the palaces, the Pantheon, the temples, columns, aqueducts, triumphal arches—

is paid to the Great Khan, amounts, with the exception of salt, to fifteen million gold pieces and six hundred thousand, which is an immense and unheard-of sum.

Smaller is Khanbaliq, that is the royal city, or the seat of the Khan, that is, the prince (for so the Tartars call their prince and emperor), which, as Marco Polo writes in book II On Eastern Affairs, chapter X, has 24 Italian miles in circuit. Others give it 28, others 32. Our Nicolas Trigault, book IV On Chinese Affairs, chapter III, and book V, chapter XII, contends with strong conjectures that Khanbaliq is Beijing, which is the royal city of the king of China, and that Cathay is the kingdom of China.

Third, Babylon, says Diodorus in book II of the Library, chapter IV, had a circuit of 360 stadia, that is 45 Italian miles, fifteen Gallic leagues. The other Babylon in Egypt, or Memphis, which is now called Cairo, surpasses Paris five times in size, says Ortelius, and spreads out very widely along the banks of the Nile, so much so that Selim, the emperor of the Turks, although his forces had taken it by storm in the year 1516, did not dare to enter it. Aristotle writes of the same in the Politics, book III, chapter II, that when it had been captured and the enemy held the first part of the city, those who lived in another part of the city did not know on the third day that the city had been taken.

Thebes in Egypt, according to Homer, Pliny, Strabo, Pomponius and others, had a hundred gates, or as others would have it, a hundred halls: as many princely houses of old, and each was accustomed, when need arose, to pour forth ten thousand armed men. Moscow is celebrated for the size and number of its houses. Sigismund Liber writes their number was 41,500. Paris is also celebrated, where the present-day ruins of the suburbs exceed a circuit of eight leagues. In America the cities of Tenochtitlan and Panama excel in size.

But if a three-day journey seems too much for the diameter of one city, Nineveh, in its length, let him add another diameter of width, which intersects the first and makes with it as it were a cross. For the size of the city of Rome, for example, ought to be measured from two diametrical lines intersecting each other; one would be drawn from the Vatican and end at the Porta Pia, by which one goes to St. Agnes; the other would be drawn from the Porta del Popolo and end at the Porta Capena, by which one goes to St. Sebastian. This would be said more fittingly of Nineveh, because it was not round but rectangular, and therefore from two diameters intersecting each other at right angles, whose ends terminate at the four corners of the rectangle, its size, that is its length and width, ought to be measured.

Indeed Aristotle, Politics III, chapter II, indicates that some cities are so great that they should be called not so much cities as regions surrounded by walls.

Mystically, Nineveh containing a three-day journey represents the three parts of the world: Asia, Africa,

Second, a city of Tartary called Hangzhou encompasses a three-day journey, and much more. For Marco Polo, an eyewitness, asserts this, book II On Eastern Affairs, chapter LXIV, and from him Ortelius in the Theater of the World, under Tartary: "Marco Polo writes," he says, "who is known to have lived there around the year 1260, that Hangzhou encompasses a hundred miles in circuit. Oderic asserts the same. It has twelve thousand stone bridges, and these so high that large ships with their masts erect can pass under them. The Great Khan has a standing garrison of thirty thousand there: the city is very magnificent and pleasant: hence it has also gained its name, since Quinzai is interpreted as 'the heavenly city.'" The same author, and from him Lipsius at the cited passage, writes that the famous Hangzhou contains six hundred thousand families. The same Marco Polo, in the following chapter, says that the tribute which is paid annually from the kingdom of Hangzhou

the Septuagint version, which Origen, Chrysostom and other Greeks follow, along with the Arabic Alexandrian, is corrupted. For it reads: Yet three days. Perhaps the copyists wrote tessarakonta, that is forty, in abbreviated form; hence other transcribers read and wrote treis, that is three. Or by ciphers, that is by letters, they wrote mu, which stands for forty, and when the other tip of it was worn away or less visible, they read gamma instead of mu, which stands for three: especially because mention of three days had preceded (for this was the journey of Nineveh), which by confusion of appearances, or wandering of the eyes, the copyists thought were the same as these days of Jonah's preaching. For great is the ignorance of some scribes, great the carelessness of others, great the fatigue of others in copying such vast volumes, so that they easily substitute and write one thing for another, as I myself experience daily. Some think that Jonah diminished the number each day; namely that on the first day of his preaching he said: Yet forty days; on the second, Yet thirty-nine days; on the third, Yet thirty-eight days, and so on, until he arrived at the last three, and then said: "Yet three days," etc., that is: "I will wait for you to see whether you will do penance, says Isidore of Pelusium, book IV, letter 149, and that the Septuagint knew this from tradition and wished to express it here. But this conjecture is at odds with the text, which consistently reads: "Yet forty days;" and it is uncertain and not very probable. For the Ninevites do not seem to have delayed their repentance until the last three days. Wherefore Theodoret wisely says: "It is credible," he says, "that even the Septuagint placed the same number as the others (forty), but those who first wrote it erred in this, and afterwards the error spread into all copies."

Moreover St. Augustine, book XVIII of the City of God, chapter XLIV, judges that the genuine reading is: "Yet forty days;" but that the Septuagint translated: "Yet three days," in order to signify the mystery about Christ hidden here: "Whether," he says, "by forty days or by three, the same Christ is signified: by forty, namely because He spent that many days with His disciples after His resurrection and ascended into heaven; by three, because He rose on the third day, as if to say: In the forty days seek Him, in which you will also be able to find the three: the former you will find in the Ascension, the latter in His resurrection: of which one was spoken through the prophet Jonah, the other through the prophecy of the Seventy interpreters, yet one and the same Spirit spoke both." Perhaps for this reason St. Justin, Against Trypho, joined and combined both readings. For he reads: "Yet forty-three days," etc.

Allegorically, Jonah is Christ, the Ninevites are the Jews. Nineveh is Jerusalem, which in the fortieth year after Christ's preaching was destroyed by Titus and the Romans; so Eusebius in the Chronicle.

triumphal arches, etc., was astonished, and finally said that "nature had poured all her powers into this city." Then he asked Hormisdas, his architect, what he thought of Rome, who replied that only this pleased him, "that he had learned that men die in Rome just as elsewhere," as befitted a philosopher. Truly Seneca says: "Ashes make all equal; we are born unequal, we die equal." Wherefore St. Chrysostom wisely admonishes, in homily 32 on the Epistle to the Hebrews, in the moral portion, that we should build dwellings not on earth where they will soon fall, but in heaven where they will last forever: "No one," he says, "of sound mind builds in a city that is going to fall. Let us not build in this world; for shortly it will fall, and all things will go to ruin. And why do I say that the world will fall? We ourselves will perish before its ruin, and will suffer cruel torments," etc.



Verse 4

4. Jonah began to enter the city one day's journey. — "Jonah," says St. Jerome, "mindful of the command and of the previous shipwreck, completed the three-day journey with the haste of one day." This saying of St. Jerome can be understood in two ways. First, that Jonah, being a three-day journey distant from Nineveh, in order to obey God as quickly as possible, completed this whole journey in one day, and on the same day that he departed from the place where the whale vomited him out, he arrived at and reached Nineveh. Second, that Jonah so hastily went about preaching through all of Nineveh, that he traversed it in one day, when others would require three days for this. But neither sense fits this passage. Not the first, because the Phoenician coast, where Jonah was cast out by the whale, is three hundred leagues from Nineveh, which is a journey of at least thirty days. If with Josephus you say he was cast out in the Black Sea, I reply: this sea is one hundred and thirty leagues from Nineveh, and through steep mountains at that; therefore it is a journey of at least thirteen days from it. Not the latter, both because it says: "He began to enter the city;" therefore he did not then complete or traverse its streets, but began to traverse them; and because according to that exposition it would have had to say: Jonah traversed the city in one day. But this is not what is said, but rather the opposite, namely: "Jonah began to enter the city one day's journey." Therefore St. Jerome offers another better interpretation saying: "Although there are some who understand it simply as meaning that he preached in only a third part of the city, and the word of his preaching quickly reached the rest." The meaning therefore is that Jonah entered the first part of the city, which could be traversed in one day: Jonah preaching traversed a third of the city, and surveyed its lanes and streets by preaching. So Remigius, Albert, Hugh, Lyranus. Theodoret, Vatablus, Arias and a Castro agree. But these latter think that Jonah did not proceed in a straight line, but wound through the curves of the streets, and preached going around and about through the oblique lanes.

Yet forty days. — So the Hebrew, Chaldean, Aquila, Symmachus and Theodotion. Therefore

Mystically, the number forty is a symbol of penance, on which St. Augustine philosophizes subtly in book II of On Christian Doctrine, chapter XVI. Hence St. Gregory, during the plague of the groin and the Roman pestilence, by which Pope Pelagius had perished and Gregory succeeded him in the pontificate, exhorted the people to repentance by the example of Jonah and the Ninevites, and proclaimed public litanies, sevenfold ones, by which God, appeased, stopped the plague. For an angel standing on the Mole of Hadrian (where his place and image are still seen to this day, and hence this mole is called the Castle of the Holy Angel) was seen to sheathe the drawn sword with which he had been striking the citizens; and wherever the image of the Blessed Virgin was carried in the procession, the thick, pestilential, and fiery air seemed to be dispersed, purified, and cleared. John the Deacon reports his exhortation word for word in his Life, book I, chapter XL, where among many things he says: "For the longstanding sins of the Ninevites were wiped away by a three-day penance. Let us therefore change our hearts; the judge is more quickly moved to prayer if the petitioner corrects himself from his wickedness. Therefore with contrition and corrected works let us come tomorrow to the sevenfold litany with devout minds and tears; since we have all sinned together, let us all together bewail the evils we have done, so that the strict judge, when he sees that we have punished our own sins, may himself pardon us from the sentence of the proposed condemnation."

Again, St. Peter, of the Order of St. Dominic, an eminent preacher and martyr, in the year of the Lord 1252, on the twenty-ninth day of April, on which the Church celebrates his feast in the divine Office, in his sermons constantly proposed this theme: "Yet forty days, and Nineveh shall be destroyed," and with such ardor and spirit did he set the people on fire, that all everywhere did penance, and public penance at that. For he would say: You, O Milan, you, O Parma, you, O Cremona, are another Nineveh; if you do not do penance for your sins, you will immediately see your ruin: the scourge of God hangs over you: turn to God and do penance. Therefore Jonah teaches here, and from him St. Gregory and St. Peter Martyr, that preachers ought to set before the people the threats and terrors of God's wrath, death, judgment, hell, and with these sharply press sinners to repentance and hatred of sin, so that they may escape these and win God over to themselves. For these are the hammers that crush rocks. Other orators are like musicians, because they only soothe and tickle the ears.

And Nineveh shall be destroyed — along with the kingdom and monarchy of the Assyrians, which would be transferred to Nebuchadnezzar and Ahasuerus, as the Septuagint has it, Tobit XIV, 6, that is to the Babylonians and Medes, as will be clear from Nahum II, 8; hence Josephus, book IX of the Antiquities, XI: "Jonah," he says, "preached in the middle of the city, that after a very short time they would lose the primacy of Asia." Note: This prophecy of Jonah was threatening and conditional, that is: Nineveh shall be destroyed, unless it does penance, unless it changes its ways, and thus obtains from God that this sentence of destruction be removed or suspended; just as in fact it obtained not its removal but its suspension, as I said in the Introduction. So Origen, homily 1 On Penance, St. Jerome here, St. Gregory, XIX Morals XVIII; St. Thomas, I part, Question XIX, article 7, and others.

Differently St. Gaudentius responds, treatise 3 to the Neophytes: "Yet three days, and Nineveh shall be overthrown." He truly foretold, he says: "for its iniquity was overthrown, because it repented. As heaven is distant from earth, God says to men, so are my thoughts distant from your thoughts, and my plans from your plans," Isaiah LV. The meaning therefore is: Nineveh, not the city, but its iniquity shall be overthrown, so that it might be a different and pious Nineveh. But this is tropological, not literal.

So in the year of the Lord 396, under the Emperor Arcadius, St. Augustine says in On the Destruction of the City, chapter VI: "At Constantinople, God wishing to terrify the city, and by terrifying to amend it, by terrifying to convert it, by terrifying to cleanse it, by terrifying to change it, came in a revelation to a certain faithful servant of His, a military man, and told him that the city would perish by fire coming from heaven, and admonished him to tell the Bishop; the message was delivered, the Bishop did not disdain it, and he addressed the people. The city was turned to the mourning of repentance, just as once that ancient Nineveh," etc. He then narrates how through penance they escaped these threats.



Verse 5

5. And the men of Nineveh believed in God — that is, they believed God. Note: For Hebrews, to believe in God, or to believe in God, is the same as to believe God, as Ribera rightly observed. Hence the Hebrew ya'aminu belohim can be translated in three ways, all meaning the same thing, namely: first, they believed in God; second, they believed in God; third, they believed God. For it is the beth of contact, which the Hebrews use, so as to say to touch in the hand, that is, to touch the hand: to believe in God, or God, that is, to believe God. For the Latins, however, to believe in God is more powerful and signifies more than to believe God; namely, not only faith, but also to place all hope and trust joined with love in God; to commit oneself and one's affairs to the care of God, to resign all one's things to the faithfulness of God, to entrust one's salvation to God. So here the Ninevites, believing the preaching of Jonah, believed by faith that the God of the Hebrews, whom Jonah preached, was the true God, and therefore that these oracles of Jonah were true, and that Nineveh would truly be destroyed unless they did penance. Consequently they hoped in God, that He would admit them to repentance, and would spare the penitent, and receive them into grace; for unless they had this hope, they would never have undertaken so arduous a penance.

You will ask, by what argument the Ninevites were moved to believe Jonah? For he is imprudent and rash who without reason and foundation believes someone to be a Prophet, or that this or that is an oracle of God, especially in a matter so grave and unheard-of as the destruction of the city and monarchy of Nineveh; hence the Apostles performed miracles and other signs,

without which the Gentiles were not bound, indeed could not prudently believe them. I reply: The Ninevites were moved to believe Jonah by the miracle of his being devoured and released from the belly of the whale, which Jonah set before them, and which had already been spread by the sailors throughout the whole East. This is what Christ says in Luke XI, 30: "As Jonah was a sign to the Ninevites, so shall the Son of Man be to this generation." For this sign clearly demonstrated to them that Jonah was sent to them by God, and at the same time warned and terrified them lest, if they did not believe Jonah, they would be punished equally, indeed more, than Jonah, and would be swallowed up by water or earth. There was added the internal illumination and inspiration of God, which stirred their hearts to believe. The gravity, prudence, piety, abstinence and holiness of Jonah also helped, which clearly showed that Jonah was not a fool, not fickle, not a liar, but a serious, prudent, pious man worthy of trust.

And they proclaimed (decreed) a fast — through the magistrate, indeed through the king, as it seems; for the king decreed this fast at Nineveh, verse 7, nor could anyone else decree it for all of Nineveh except the king. There is therefore a hysteron proteron here. For the oracle of Jonah reached the king first, as follows in verse 6, before the fast was decreed, as verse 5 says here; but Scripture wished to append to Jonah's preaching the obedience and the whole work of the Ninevites, namely that they believed and did penance in fasting and sackcloth; and then to proceed to the king, and narrate his feelings and actions, of which it adds:



Verse 6

Verse 6. 6. And the word came — that is, because it had come: for it gives the cause of the public fasting and penance of the Ninevites, namely that the king, hearing the threatening oracle of Jonah, proposed and promulgated an edict of fasting and penance throughout the whole city.

You will ask, who was this king? I reply: It is probable that it was Sardanapalus, whom Diodorus, Justin and other pagan historians place as the last monarch of the Assyrians, from whom the monarchy was transferred to the Medes through Arbaces, prefect of Media. So a Castro and Torniellus in the Annals, year of the world 3213, and others. St. Jerome favors this view, in his commentary on Amos chapter I, verse 1, where explaining the title of Amos, by which he says he prophesied in the days of Uzziah king of Judah and Jeroboam king of Israel, "when," he says, "among the Assyrians" and the cities of Cilicia Sardanapalus reigned, of whom a distinguished orator says: "More disgraceful in his vices than in his name; and among the Latins Procas Silvius, whom Amulius succeeded in the kingdom after expelling Numitor; and when he was killed, gathering a band of shepherds, Romulus founded a city with his own name." Therefore Amos, and consequently Jonah (for they were contemporaries) prophesied in the time of Uzziah, Jeroboam and Sardanapalus (for these were likewise contemporaries). Again, that Jonah prophesied in the time of Jeroboam, and consequently of Sardanapalus, is clearly stated in IV Kings chapter XIV, 25. St. Augustine also favors this, book XVIII of the City of God, XXVII, where he teaches that Jonah, Amos and Hosea prophesied toward the end of the Assyrian empire—

namely as it was falling, when Rome was beginning to be founded, because their prophecies about Christ suffering and rising again were written for the Romans and Gentiles to be converted to Christ. Eusebius also favors this view in his Chronicle, who assigns Jonah to the time of Sardanapalus. You will object: Eusebius says Sardanapalus reigned 20 years; and he assigns his twentieth and last year to the sixth year of Uzziah king of Judah, which was the eighteenth year of Jeroboam king of Israel; but afterwards in the seventeenth year of Uzziah, which was the twenty-ninth of Jeroboam, and the eleventh of Arbaces reigning in Media, he writes thus: "Among the Hebrews, the prophets Hosea, Amos, Isaiah and Jonah were prophesying." Therefore Jonah prophesied eleven years after the death of Sardanapalus; therefore he did not prophesy during the reign of Sardanapalus. I reply: I deny the consequence. For the word "prophesied" does not signify the beginning of the prophecy (for these four did not all begin to prophesy in the same year, namely the seventeenth of Uzziah), but vaguely the time when these prophets were flourishing, that is: Around this time, namely before and after the seventeenth year of Uzziah, Hosea, Amos, Isaiah and Jonah prophesied. For since it is certain they prophesied for many years, and it is not certain in what year each one began, Eusebius rightly says in general and vague terms that they prophesied at this time, that is, they flourished. For when in chronology the time is recorded at which a prophet, doctor or bishop flourished, what is recorded is not the first year he began, or the last in which he ended, but rather the middle: for in the middle of the age of their prophecy and teaching, men tend to flourish, both in grace, and in wisdom, and in authority.

This opinion is confirmed first, because chronologists generally say that Sardanapalus was a contemporary of Jeroboam, under whom Jonah prophesied. I except Genebrard alone, who thinks that Sardanapalus was the one who in Scripture is called Esarhaddon, and was the son of Sennacherib, after whom no king of the Assyrians is named in Scripture. For Esarhaddon reigned long after Uzziah and Jeroboam, under Hezekiah and Manasseh. But this opinion of Genebrard is generally rejected by other chronologists. Second, because the same authorities agree that under Sardanapalus the monarchy of Nineveh and the Assyrians perished, and after it they place the kingdom of Arbaces and the Medes; but Jonah was sent to Nineveh when it was flourishing in wealth and power: therefore not after Sardanapalus, but during his reign. Third, because Sardanapalus was most luxurious and overflowed with luxury and vices, and Nineveh followed its king: these therefore are the vices on account of which Jonah threatens the city with destruction. Fourth, because although shortly after Sardanapalus it is clear from Scripture that the kingdom was restored at Nineveh, and that Phul, Tiglath-Pileser, Shalmaneser, Sennacherib and Esarhaddon reigned there, yet these did not reign with Uzziah and Jeroboam, under whom Jonah prophesied, but after them. Again, in the disaster of Sardanapalus and the transfer of the monarchy, Nineveh seems to have been sufficiently punished, so that there was no need to send Jonah there after that. Moreover, that Jonah was sent before that disaster is clear, because he was sent

to threaten and foretell it as future. From what has been said it is concluded that Sardanapalus, hearing the oracles and threats of Jonah, was converted and did penance with his Ninevites, but when he shortly after returned to his customary pleasures and vices, the Ninevites also returned to the same, as those addicted to concubinage and other vices are wont to do. Hence God then raised up Arbaces, who would invade Sardanapalus and Nineveh, and compel him to set fire to his palace and himself, and transfer the monarchy to the Medes; of which I spoke in the Introduction.

And he rose (the king, namely Sardanapalus) from his throne, and cast away his garment from himself (the Zurich Bible reads: his royal cloak, namely his imperial vestment, diadem, scepter and other royal insignia), and was clothed with sackcloth (haircloth), and sat in ashes. — Note here that the habit and works of penance are not bare repentance, as Calvin would have it, but groaning, sackcloth, ashes, fasting. So Tertullian, Cyprian, Chrysostom, St. Augustine, Pacian in his treatise On Penance.

St. Ambrose brilliantly narrates this history of Jonah at the end of volume II: "The king of Nineveh," he says, "overcame enemies by valor, but conquered God by humility. Wise, I say, was the king who for the salvation of his citizens confesses himself to be a sinner more than a king. For he forgets that he is king where he fears God the King of all; nor does he remember his own power where he acknowledges the power of the Divinity. A marvelous thing: while he does not remember that he is king of men, he begins to be king of justice. The devout prince therefore did not lose his empire but changed it. For formerly he held the primacy of military discipline, now he holds the primacy of heavenly disciplines." And further:

"That the whole city might fast, the king first imposed hunger on himself; and alone, for the sake of all, he began to hunger before the soldier. For it was necessary that he who had been more powerful than all should become more devout than all."



Verse 7

7. And he cried out and said (supply: the herald, so Vatablus; or "he cried out and said," that is, he caused it to be proclaimed and declared) from the mouth of the king — that is, his own. It is a Hebraism. Hence the Chaldean translates: And he ordered it to be proclaimed by a herald, and to be said throughout Nineveh by decree of the king and his princes. So also Pagninus.

Let neither men, nor beasts, nor oxen, nor cattle taste anything. — St. Chrysostom gives the reason, homily 3 to the People: "Even the brute animals fast, and horses and mules are clothed with sackcloth. Indeed, he says: for just as when some rich man has died, they order not only the male and female servants, but also the horses of the household to be clothed in sackcloth and handed to grooms to follow the funeral procession, displaying the magnitude of the calamity and drawing all to compassion; so also in that city (Nineveh) as it was in danger of death, they wrapped even the brute animals with sackcloth and subjected them to the yoke of fasting. Since brute animals cannot learn of God's wrath by speech, let them learn by the plague of hunger which God inflicts; for if the city were destroyed, he says, the burial would be not only of the inhabitants but of these animals together. Since they were to have a share in the punishment, they should also have a share in the fasting." Then he gives another reason: Since, he says, they were full of confusion and had no excuse, "they take refuge in the brute animals, and bewailing their death, from these they make a pitiable and mournful supplication, setting forth their own perdition." And St. Ambrose, toward the end of volume II: "For," he says, "the satisfaction of the sinners was not sufficient to appease God, unless the innocence of little children also bewailed the sins of the elders, and youth washed away its offenses with others' tears."

Note: It is likely that this rigorous fast of the Ninevites lasted for some days, for example three, as St. Chrysostom thinks in homily 1 On Penance, so that for three days neither man nor beast tasted any food or drink; then they continued this

fast for forty days, but in such a way that at the proper time, for example in the evening, they took some bread and water to sustain nature; for otherwise they could not naturally have prolonged life without food and drink for forty days; but the sackcloth, the crying and their prayers continued for forty days.

In a similar manner in the year of the Lord 1124, Christians in the Holy Land, besieged by Saracens, following the example of the Ninevites, decreed a solemn fast even for infant children and cattle, and thus obtained from God a miraculous victory over them. For when three thousand Christians, with the Patriarch bearing the cross and the Abbot of Cluny bearing the lance with which Christ's side was pierced, marched into battle against forty thousand Saracens, a splendor falling from heaven upon the Saracens so weakened them that they were cut down as they fled on all sides, not only by men but also by boys and women. Seven thousand perished in the battle, five thousand were drowned in the waters; and all the Christians, having returned safe and sound, sang a victory hymn to God. So from Robert of Sigebert, Cardinal Baronius at the year 1124.



Verse 8

8. And let them cry with strength — loudly, with a raised voice: Mercy, mercy, have mercy on us, O God, according to Your great mercy. So the people cried out. But the cattle bellowed, lowed, and resounded each with its own voice toward heaven. This common lamentation of men and beasts stayed the wrath of God and bent it toward mercy. St. Basil graphically depicts it, homily 8 against the avaricious, which is titled: On Famine and Squalor; and homily 4 On Penance. So Virgil, in Eclogue V, says that at the death of Julius Caesar, whom he calls Daphnis, the sheep, oxen and other animals fasted, and with mournful wailing mourned his death. Indeed he adds:
"Daphnis, even the Carthaginian lions moaned at your
death, and the wild mountains and woods proclaim it."

In similar fashion, Plutarch reports in his Life that Alexander mourned the death of Hephaestion, and the Thebans mourned the death of Pelopidas.

And let every man turn from his evil way. — St. Chrysostom, homily 3 to the People: "Let us see," he says, "what dissolved that inevitable wrath; was it fasting alone and sackcloth? By no means, but a change of the whole life; because each one turned from his evil ways, the Lord repented of the evil which He had said He would do to them. For the honor of fasting is not abstinence from foods, but the flight from sins. Do you fast? Show me by your very works. What works, you ask? If you see a poor man, have mercy; if you see an enemy, be reconciled; if you see a friend acting commendably, do not envy; if you see a beautiful woman, pass by. For not only the mouth should fast, but also the eye, and the hearing, and the feet, and the hands, and all the members of our body. Let the hands fast, clean from robbery and avarice; let the feet fast, restraining their course to illicit spectacles; let the eyes fast, learning never to leap at beautiful faces, nor curiously gaze at others' beauty; for the food of the eyes is gazing. Let the ear also fast, and the fasting of the ears is not to receive detractions and calumnies; let the mouth too fast from foul words and insult. For what is the use, if we abstain from birds and fish, but bite and devour our brothers? The slanderer eats his brother's flesh," etc.

From this passage it appears that the Ninevites (at least many of them) were truly contrite, and therefore by this penance were justified and saved, as many as persevered in justice to the end of life. For they believed in the true God, they elicited acts of hope, fear, and sorrow; they performed an austere and unheard-of, and public penance; indeed the king himself was the first, putting aside his royal garment, to put on sackcloth and sprinkle himself with ashes; which were certainly signs of enormous internal sorrow and contrition, and, which is the greatest sign of penance and the noblest act, they turned from their former licentious and wicked life to one that was chaste and holy. Hence God approved and accepted these works of their penance, and pardoned both the punishment and, as it seems, the guilt as well. So St. Chrysostom, homily That No One is Harmed Except By Himself: "The Ninevites," he says, "turned to the fear of God, and casting aside the evils of their former life at its border, they applied themselves to virtue and justice through penance, with so faithful a satisfaction that they revoked the sentence already divinely promulgated." And in book I On Praying to God: "First," he says, "the Ninevites will come forward, who clearly received through the help of prayer the remission of very many sins by which they had provoked the divine wrath against themselves. For as soon as the zeal for prayer seized them, it made them righteous; and it immediately corrected the city which had already grown accustomed to wantonness, malice, in short, to living a lawless and impious life; indeed, more powerful than the long habit of sinning, when it had filled that city with heavenly laws, it likewise drew along with it temperance, meekness, humanity and care for the poor. Indeed if anyone had then entered the city of the Ninevites who had previously known it well, he would by no means have recognized it; so suddenly had it sprung back from a most shameful life to piety." Therefore although some think the Ninevites were only attrite, yet the truer view is that they were also contrite; and that they underwent this penance not only from fear of punishment but also from love of justice. The same is confirmed from the fact that Scripture and the Fathers, especially St. Chrysostom, everywhere propose to sinners the example of the Ninevites as the most illustrious mirror of penance. Hence Christ, Matthew XII, 41: "The men of Nineveh," He says, "shall rise in the judgment with this generation and shall condemn it, because they did penance at the preaching of Jonah. And behold a greater than Jonah here." Hence St. Gregory, on Penitential Psalm VII: "Penance," he says, "is one of the perfect gifts descending from the Father of lights." And Tertullian, in the book Against the Psychics, chapter XVI, celebrates "the Ninevite justice," although the truer reading of Pammelius has: "the Ninevite cessation," that is, the abstention from every kind of food and drink among the pagans who, as he said before, "at an annual rite are covered with sackcloth and sprinkled with ashes." The same teaches St. Ambrose, sermon 28, which was delivered on the first Sunday of Lent, and St. Ephrem, sermon On Jonah. The same is expressly taught by Andreas Vega, book XIII On Justification, chapter V: "Nineveh," he says, "as is likely, had many who had at some time fallen from the grace they had received, and yet suddenly at the preaching of Jonah it acknowledged God, and through penance not only escaped the danger of threatened death; but also, as Chrysostom asserts, received the crown of an unknown life, and it is easier, as Augustine says (book On Penance, middle V), that the threatening of the Prophet was emptied, than the humiliation of penance." The same is taught by others, and St. Thomas intimates it, III part, Question LXXXIV, article 7, reply to 1. The Council of Trent, session XIV, favors this view.

The same, sermon 30 on the Song of Songs: "The tears of penitents are the wine of angels." If you desire more, see what I annotated on II Corinthians VII, 11.



Verse 9

9. Who knows if He will turn? — The word "if" is not in the Hebrew, but is understood; hence, omitting it, the Chaldean and Arias translate thus: He who knows that there are faults in his hands, let him turn from them, and there will be mercy upon him from the face of the Lord; as if here a certain hope of pardon is given to the penitent, indeed a certainty of obtaining mercy. But better our Vulgate, the Septuagint, Pagninus, Vatablus and others understand "if," as if the Ninevites were uncertain of pardon, and doubted it, and hung suspended between hope and fear; for it is plainer and more customary in Hebrew to understand and supply to that phrase "Who knows" one little word "if," than those many words: "That there are faults in his hands." Add that the Hebrew mi is interrogative and means "who," not "he who"; for "he who" is signified by he the demonstrative.

The Ninevites doubt about the remission not of guilt but of punishment, that is: Who knows if through our penance God will be appeased and will revoke the sentence about destroying Nineveh? In a similar manner God pardoned David's adultery, but punished him with the death of the son born from it, II Kings XII, 19. Hence Francisco Suarez, volume IV On Penance, disputation XXXVII, section IX, from these words of Jonah, and similar ones in Joel II, 14, teaches that no one, however just he may be, can make condign satisfaction for accidental or extraordinary punishment, such as was the destruction of Nineveh here; indeed, that he cannot do anything by which he will infallibly obtain the remission of such a punishment. Hence St. Augustine on Psalm L: "From uncertainty," he says, "they did penance, and they merited certain mercy." And St. Jerome: "Therefore," he says, "ambiguity is placed there, so that while men are doubtful about their salvation, they may do penance more strongly, and more greatly provoke the Lord to mercy."

Second, others extend this doubt to the remission of guilt; for although the promises of God, by which He promised pardon to the penitent, are most certain, yet it is uncertain whether man fulfills the condition which the promise requires; namely, that he be sufficiently disposed for grace; that is, that he be truly contrite from love of God, not merely attrite from fear of punishments. So Gregory of Valencia, II-II, treatise On Grace, disputation VIII, Question IV, and Cardinal Bellarmine, book III On Justification, chapter VI.

And God will forgive. — In Hebrew, and God will repent, or be led by remorse. So the Septuagint, Pagninus and Vatablus. Hence the ancient heretics, such as Marcion, Manes and others, judged that the God of the Old Testament was not the true nor perfect God, inasmuch as sorrow and repentance could fall upon Him. Marcion therefore objected: "God is to be blamed, who felt repentance for a justice that surely ought not to be repented of." Tertullian replies, book II Against Marcion, chapter XXIV, that the repentance of men is one thing and that of God another: "For in God nothing else is understood than

chapter IV, for when speaking of attrition he had said: "And although without the sacrament it cannot by itself lead the sinner to justification, yet it disposes him to obtain God's grace in the sacrament of penance;" he immediately proves this by the example of the Ninevites, and says: "For being usefully shaken by this fear, the Ninevites at the preaching of Jonah, full of terrors, did penance, and obtained mercy from God;" namely God's grace through penance, or contrition; for the sacrament of penance was not yet instituted then, which Christ later instituted in the new law, that is: Just as the Ninevites through fear disposed themselves for the virtue of penance and contrition, by which they obtained God's mercy and grace; so Christian sinners through fear and attrition dispose themselves for the sacrament of penance, by which they will obtain the forgiveness of sins and God's grace.

From what has been said, note how great is the power of penance, which wiped away so many and so great sins of so great a city, appeased God's wrath, wrested His scourge away, indeed obtained His grace and justice, and made the Ninevites from children of hell into children of heaven; from slaves of the devil into friends of God; from the unjust, impious, faithless, and wicked, into the just, pious, faithful, and holy. So St. Chrysostom, Tertullian, Ambrose, Augustine and others, treatise On Penance. Hear St. Ambrose, book On Penance, chapter VI: "The Ninevites decreed for themselves a fast necessary for those about to perish; in their very bodies they chastised their souls with the scourge of humility; they put on sackcloth instead of clothing, and sprinkled themselves with ashes instead of ointments; and prostrate on the ground they licked the dust. They mourned their own death with tears, and pursued life with lamentations; they published their guilt with groans, and laid bare the secret crimes of their deeds. Every age and sex without distinction adapted themselves to mournful duties; all elegance was set aside, all adornment cast down; food was even denied to nursing infants; and the age not yet infected by its own sins bore the burdens of others; the mute beast hungered for its food. One wailing of diverse natures was heard throughout the walls of the city, and through every roof the pitiful laments of mourners resounded, and, to say it once, the earth bore the bellowings of those confessing, and even the very stars resounded with the voice of penance. What is written in Ecclesiasticus XXXV, 21 was fulfilled: The prayer of him who humbles himself shall pierce the clouds. And so he appeased the offended God, so he made the stern one mild, so he soothed the wrathful one," etc.

St. Bernard brilliantly calls penance, in his sermon On St. Andrew, "the avenger of vices, the nurturer of virtues." The same, sermon 71 on the Song of Songs: "His (Christ's) food is my penance, and His food is my salvation; the food is I myself. I am chewed when I am reproved, I am swallowed when I am instructed, I am cooked when I am changed, I am digested when I am transformed, I am united when I am conformed." The same, sermon 2 on the Vigil of the Nativity: "We made the angels exult when we turned to penance. Run, brothers, run; not only the angels, but the Creator of angels Himself awaits you."

a reversal of a prior decision, which even in man can be admitted without blame, much more in God, whose every decision is free from fault, and which we have shown happens as things change and present themselves."

St. Chrysostom beautifully teaches, homily 1 On Penance, that in God there is truly no repentance, because He does not wish or desire evil for us; but only threatens, lest He be compelled to inflict it: "For what reason," he says, "do You foretell the evils You are going to do? So that I may not do what I foretell. For this reason He also threatened hell, so that He would not bring hell upon us. Let the words terrify you, so that the deeds may not disturb you." In the same place he shows how great was the power of the fervor of the Ninevites' penance: "Who," he says, "in three days were able to dissolve such great wrath against their sins;" and how great was God's clemency, "content with three days' penance for so many sins. For who, with an aroused purpose, burns with fervor, and with great skill shows penance, will be able to erase the sins of a long time in a brief moment of time?" Where note that Chrysostom supposes that the Ninevites did penance immediately at the preaching of Jonah. Since therefore Jonah preached: "Yet forty days and Nineveh shall be destroyed," it follows that they did penance for 40 days. But because Chrysostom reads: "Yet three days, and Nineveh shall be destroyed," hence he thinks they repented only for three days. The same, homily on Psalm VII: Men, he says, namely enemies, threaten punishment and actually inflict it: "But God does not act so; rather entirely the contrary — He both foretells and defers, and terrifies with words, and does everything so that what He threatens He may not bring about. He did this also with the Ninevites. For He too stretched the bow and brandished the sword,

and prepared javelins, and did not inflict the blow. Do not the words of the Prophet seem to you to be a bow, and a dart, and a sharp sword, when he says: Yet three days, and Nineveh shall be destroyed? But He did not launch the dart; for it was not prepared to be launched, but to be put away."



Verse 10

10. And God had mercy with regard to the evil. — "Evil," that is, affliction. The Hebrew reads: He repented of the evil which He had decreed to inflict upon them, that is, He revoked the sentence of punishment and destruction pronounced against them; because seeing their repentance, He had mercy on them. Tropologically, Abbot Joseph in Cassian, Conference XVII, chapter XXV, says that by this example of God, "we are taught that we ought not to persist obstinately in our decisions, but to soften with clement compassion the threat proposed out of necessity." So that when our subjects sin, if they acknowledge their fault and ask pardon, we may spare them; just as God spared the Ninevites.
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Synopsis of the Chapter


David crushes the Ammonites with threshing sledges and saws; then, in verse 4, he defeats the Philistines in three battles and kills three giants.




Vulgate Text: 1 Paralipomenon 20:1-8


1. And it came to pass at the turn of the year, at the time when kings usually go out to war, that Joab led out the army and the strength of the military, and ravaged the land of the children of Ammon; and he went and besieged Rabbah: but David remained in Jerusalem, when Joab struck Rabbah and destroyed it. 2. And David took the crown of Milcom from its head, and found in it a talent of gold by weight, and very precious gems, and made from it a diadem for himself: he also took very much spoil from the city; 3. and the people who were in it he brought out: and he made threshing sledges, and harrows, and iron-shod wagons pass over them, so that they were cut apart and crushed; thus David did to all the cities of the children of Ammon, and he returned with all his people to Jerusalem. 4. After this, war broke out in Gezer against the Philistines, in which Sibbecai the Hushathite struck down Sippai, of the race of the Rephaim, and humbled them. 5. Another war also was waged against the Philistines, in which Elhanan the son of Jair the Bethlehemite struck down the brother of Goliath the Gittite, whose spear shaft was like a weaver's beam. 6. And yet another battle occurred in Gath, in which there was a very tall man, having six fingers on each hand and six toes on each foot, that is, twenty-four in all: and he also was descended from the race of Rapha. 7. He taunted Israel, and Jonathan the son of Shimea, David's brother, struck him down. These are the sons of Rapha in Gath, who fell by the hand of David and his servants.


This chapter is the same as chapters 10 and 11 of the book of 2 Kings, where I explained it.




Verse 2: The Crown of Milcom


AND DAVID TOOK THE CROWN OF MILCOM. — The Hebrew has Malcham, that is, "of their king," namely of the Ammonites. So also the Septuagint; for the crown of idols, such as Milcom was, had to be burned together with the idols themselves, as is commanded in Deuteronomy 7; therefore David could not fashion a royal crown for himself from it.






Jeremias XLII



Table of Contents


	Synopsis of the Chapter

	Vulgate Text: Jeremiah 42:1-9

	Verse 10: 10. If you will remain quietly in this land, I will build you up and not tear you down; I will plant you and not uproot you: for I am now ap...

	Verse 2: 2. Let our prayer fall. — That is, may it be pleasing and acceptable to you, so that our prayer may be heard by you — which is that you pray...

	Verse 7: 7. Ten days. — Note: Jeremiah persisted for ten days in prayer to learn God's will regarding the flight of the Jews to Egypt; and this went ...

	Verse 10: 10. I will build you up. — He compares the Jews metaphorically to a house, that is, a family established in Judea as in its own place, whose...

	Verse 14: 14. By no means — namely, will we hear the voice of the Lord, so as to remain in Judea; rather, we will flee to Egypt.

	Verse 19: 19. Do not enter Egypt (for otherwise if you enter it): know assuredly (that is, know and remember) that I have warned you today — meaning: ...






Synopsis of the Chapter

After Gedaliah's murder, Johanan and the other leaders, fearing that the Chaldeans will avenge his death, consult God through Jeremiah as to whether they should flee to Egypt or remain in Judea. Jeremiah responds that they should remain in Judea and obey the Chaldeans: so they will be safe; but if they flee to Egypt, they will perish there by the sword, famine, and pestilence of the Chaldeans.



Vulgate Text: Jeremiah 42:1-9

1. Then all the captains of the warriors and Johanan the son of Kareah and Jezaniah the son of Hoshaiah and all the people from the least to the greatest came near 2. and said to Jeremiah the prophet: Let our prayer fall before you, and pray for us to the Lord your God for all this remnant; for we are left but a few out of many, as your eyes see us. 3. And let the Lord your God declare to us the way we should go and the thing we should do. 4. Then Jeremiah the prophet said to them: I have heard you: behold, I will pray to the Lord your God according to your words, and whatever the Lord answers me, I will tell you; I will hide nothing from you. 5. And they said to Jeremiah: May the Lord be a true and faithful witness between us, if we do not act according to every word with which the Lord your God sends you to us. 6. Whether it be good or evil, we will obey the voice of the Lord our God, to whom we are sending you: that it may be well with us when we obey the voice of the Lord our God. 7. And when ten days had passed, the word of the Lord came to Jeremiah. 8. And he called Johanan the son of Kareah and all the captains of the warriors who were with him, and all the people from the least to the greatest. 9. And he said to them: Thus says the Lord God of Israel, to whom you sent me to lay your prayers before Him.



Verse 10

10. If you will remain quietly in this land, I will build you up and not tear you down; I will plant you and not uproot you: for I am now appeased concerning the evil that I did to you. 11. Do not be afraid of the king of Babylon, whom you dread with fear: do not be afraid of him, says the Lord, for I am with you to save you and to deliver you from his hand. 12. And I will grant you mercies, and I will have compassion on you, and I will cause you to dwell in your own land. 13. But if you say: We will not dwell in this land, nor will we obey the voice of the Lord our God, 14. saying: No, but we will go to the land of Egypt, where we will not see war, nor hear the sound of the trumpet, nor suffer hunger: and there we will dwell — 15. then hear the word of the Lord, O remnant of Judah: Thus says the Lord of hosts, the God of Israel: If you set your faces to enter Egypt and go in to dwell there: 16. the sword that you fear shall overtake you there in the land of Egypt, and the famine that you dread shall cling to you in Egypt, and there you shall die. 17. And all the men who have set their faces to enter Egypt to dwell there shall die by the sword and by famine and by pestilence: none of them shall remain or escape from the evil that I will bring upon them. 18. For thus says the Lord of hosts, the God of Israel: As My fury and My indignation were poured out upon the inhabitants of Jerusalem, so My indignation shall be poured out upon you when you enter Egypt, and you shall become an oath and a horror and a curse and a reproach: and you shall never again see this place. 19. The word of the Lord is upon you, O remnant of Judah: Do not enter Egypt. Know for certain that I have warned you this day, 20. that you have deceived your own souls: for you sent me to the Lord our God, saying: Pray for us to the Lord our God, and according to all that the Lord our God says, tell us, and we will do it. 21. And I have told you today, and you have not obeyed the voice of the Lord your God in all the things for which He sent me to you. 22. Now therefore know for certain that you shall die by the sword and by famine and by pestilence in the place where you desire to go to dwell.



Verse 2

2. Let our prayer fall. — That is, may it be pleasing and acceptable to you, so that our prayer may be heard by you — which is that you pray to God for us; hence in verse 4 Jeremiah responds:

4. I have heard — that is, I have been entreated, or I have obeyed, I have complied with your petition.

3. May the Lord be a witness of truth and faithfulness between us. — This is a formula of swearing, meaning: May the Lord be a true and faithful witness. So the Septuagint, the Chaldean, and Vatablus. That is: we call God to witness as a true and faithful witness; or rather, we swear and call God to witness — He who is the witness and avenger of truth and faithfulness — that we will truly and faithfully do whatever you command from the mouth of God, whether good or evil, that is, whether it be prosperous or disastrous; and if we do not do it, we pray that God may punish us.

The illustrious Aristides, volume II, later Sicilian Oration, says: "Those who pray should ask the gods for the greatest and most pleasant things; likewise those who undertake deliberation should choose the safest course of all, unless afterwards they wish to blame either themselves or the gods." But the safest things are those which God suggests. The same author, volume II, Rhodian Oration: "Most affairs are conducted not so much by abundance of resources as by counsel, confidence, and patience."

In which (that is, for the purpose of declaring which) the Lord has sent you.



Verse 7

7. Ten days. — Note: Jeremiah persisted for ten days in prayer to learn God's will regarding the flight of the Jews to Egypt; and this went on for so long so that the people might understand that they were unworthy to be heard by God, and so that Jeremiah's love might become more evident.



Verse 10

10. I will build you up. — He compares the Jews metaphorically to a house, that is, a family established in Judea as in its own place, whose foundation is Abraham and Jacob; the walls are the various families joined together from various stones, that is sons, and rising on high.

Secondly, He compares them to a garden in which beautiful trees, that is children, are planted. The Apostle follows both metaphors in 1 Corinthians III, verse 9: 'You are God's field, you are God's building.' Both signify the firmness of the Synagogue and the Church solidly founded and rooted, as well as their growth and propagation, so that like a basilica they are built up on high, and like a tree they flourish in foliage and fruit, becoming like a vast forest.

I am appeased concerning the evil I did to you — meaning: I have already taken enough punishment from you, and therefore I am now appeased and reconciled to you. In Hebrew it is: I repent of the evil that I inflicted on you, that is, I will remove the scourges with which I struck you. This alludes to what He promised in chapter XVIII, 8: 'If a nation repents, etc., I also will repent.'



Verse 14

14. By no means — namely, will we hear the voice of the Lord, so as to remain in Judea; rather, we will flee to Egypt.

15. If you set your faces — that is, if you firmly resolve to flee to Egypt; for where the heart is, there the intent face also looks: where the eyes are, there is love; where the hands are, there is pain.

16. Famine, etc., shall cling to you — either because God will implant and enclose a perpetual hunger in your bowels, even though you have an abundance of bread. For just as God sends fever and other diseases, so also He sends ravenous and dog-like hunger upon men, so that whatever they eat, they are always still hungry, as Psalm LVIII, 7 says: 'They shall suffer hunger like dogs.' Or rather, because He will bring barrenness upon Egypt, and consequently famine, especially when Nebuchadnezzar invades it and devastates the whole land.

18. Was poured out. — In Hebrew נתך nittach, that is, was poured out. It is a metaphor from metals, which when they are smelted and liquefied, burst forth and pour out with great force like a torrent of fire, meaning: Just as by My sudden fury, like molten iron or lead, the citizens of Jerusalem were overwhelmed and burned: so you will be overwhelmed by the same in Egypt. The Septuagint translates: As My fury dripped down, like a dark and thick cloud which, dissolved by the sun, rains down and pours forth floods of water.

Note: The reason why God thus forbade the Jews from going to Egypt, even though He permitted them to be led to Babylon, was that the Egyptians, being utterly devoted to worshipping their many idols, would easily turn the Jews — already inclined — to worshipping the same idols and adopting their customs, as indeed they immediately did, as is evident from chapter XLIV, verses 19 and 23. For it was better for the Jews to be bound with iron chains in Babylon than to be given over to idols in Egypt.

Morally, learn here how carefully one must avoid the company of the wicked, lest they rub their impiety off on us. King Saul prophesied among the Prophets; but among the wicked, he acted wickedly, 1 Samuel XIX. St. Peter was steadfast with Christ; but standing in the courtyard among the guards, he denied Christ.

Hear what God said to Jehoshaphat, who allied himself with Ahaziah, the impious king of Israel: 'Because you had a treaty with Ahaziah, the Lord has struck your works, and your ships were wrecked and could not go to Tarshish,' 2 Chronicles XX, 37. And again, chapter XIX, 2: 'You give aid to the impious (Ahab) and join in friendship with those who hate the Lord, and therefore you indeed deserved the wrath of the Lord; but good works have been found in you.'

St. Ambrose, in his sermon On the Kalends of January, prohibiting association with Jews, says thus: 'We must avoid not only the company of Gentiles, but also of Jews, whose very conversation is a great pollution. For they artfully insinuate themselves among people, they enter homes, they enter courts, they trouble the ears of judges and public officials, and they prevail all the more because they are all the more brazen.'

St. Augustine teaches that he was made worse by bad company, Confessions book II, chapters III, VIII, IX, and X: 'Headlong I rushed with such blindness that among my peers I was ashamed of lesser disgrace than I heard them boasting of their shameful deeds, glorying all the more in proportion as they were more base; and I delighted in doing things not only from the desire of the deed, but also from the desire for praise. What is worthy of blame if not vice? I, lest I be blamed, became more vicious, and where no actual deed was at hand by which I might equal the most depraved, I pretended to have done what I had not done, lest I seem more contemptible the more innocent I was; and lest I be held cheaper the more chaste I was.' Then he adds: 'Behold, with what companions I walked the streets of Babylon, and I wallowed in its mire as though in cinnamon and precious ointments. And that I might cling more tenaciously to its navel, the invisible enemy trampled upon me and seduced me, because I was easily seduced, etc. O most hostile friendship, unfathomable seduction of the mind! From sport and jest came the eagerness to harm, the appetite for another's loss, with no desire for my own gain, no desire for revenge; yet when someone says: Let us go, let us do it — one is ashamed not to be shameless.'

The same Augustine in the same place confesses that he would not have been lured to the theft of pears except to please his companions: 'What fruit did I, wretch, ever have in those things which now I blush to recall, especially in that theft — in which I loved the theft itself, nothing else, when even the theft was nothing, and I was the more wretched for that very reason? And yet I would not have done it alone — so I recall my mind at that time — I would absolutely not have done it alone. Therefore I also loved there the companionship of those with whom I did it.'

Nebridius, Augustine's fellow student, although he did not change his morals while among courtiers, nonetheless left the court lest he be changed. Hear St. Jerome about him, letter 9 to Salvina: 'Forgetting his rank,' he says, 'he afterward had all his fellowship with monks and clergy. For who has entered the furnace of the king of Babylon without being burned? What young man's cloak has the Egyptian mistress not seized? What wife of a eunuch bears no children when pleasure has passed?'

King Amaziah had hired a hundred thousand soldiers for a hundred talents of silver; but the prophet warned him to dismiss them, for they were impious and would bring misfortune, 2 Chronicles chapter XXV.

Our Maffei writes, book XVI of the History of the Indies, that nothing so impeded the conversion of the Chinese to Christ as the vices and scandals of certain Christians. He writes the same about the Brazilians in book XV.

"There befell," he says, "an untamed and widespread evil, and nothing had more powerfully blocked the way and path of the Gospel: the license and impudence of the old Christians — unworthy of such a name and profession — combined with anxious greed and sordidness, so that their arrival in the villages of the barbarians and their manner of living both gravely offended everyone and brought enormous envy and infamy upon the Christian name."

Gordiana, the aunt of Gregory the Great, as he himself laments in book IV of his Dialogues, chapter XVI, although she enjoyed the most holy example of her sisters Tharsilla and Aemiliana, nevertheless — because she took excessive pleasure in the company of lay girls devoted to this world — after the death of her sisters she was wretchedly led astray.

You shall become an oath — you shall become an אלה ala, that is, an oath of execration, so that whoever wishes to curse someone may say: May God destroy you, as He destroyed the Jews who fled to Egypt against the Lord's will.



Verse 19

19. Do not enter Egypt (for otherwise if you enter it): know assuredly (that is, know and remember) that I have warned you today — meaning: When you perish in Egypt, remember that I foretold this to you and begged you not to do it. Secondly and better: know that I have 'protested,' that is, declared solemnly, and have called you yourselves, your good faith, and the oath you swore in verse 5 as witnesses, as in fact I do here call them; 'that you have deceived your own souls,' and that you rush willingly into your own destruction and will die by sword and famine in Egypt.

20. You have deceived your own souls — meaning: You have deceived me, pretending that you wished to submit to God's will; for now that you understand that His will is for you to remain in Judea, by your very sad and averted expression you show that you do not wish to submit. Therefore you have deceived not so much me as your own souls: because for your dwelling abroad, your disobedience, and your perjury, God will punish you and take your lives from you and kill you in Egypt. Hence the Septuagint and the Chaldean translate: You have done evil to your own souls. It would have been better not to ask God, nor to resign yourselves to His will with an oath, than to rebel against Him after asking and receiving His answer. For this is to mock God: either you pretended that you would obey God; or if at the time you had a sincere will to obey and changed it during these ten days that elapsed between your petition and oath and verse 7, you are lighter and more inconstant than a chameleon, liars and perjurers; and so you deal with God as if He were a child, a buffoon, or a fool. What could be more outrageous? With what punishments must this be expiated?

Vatablus explains it differently: You have deceived me in your souls, he says, because the thought of your mind did not correspond to the words and promises you made to me: for you pretended that you wished to obey God in all things; and yet you had a firm intention of fleeing to Egypt, even if I and God should dissuade you.

Morally, learn here that the disobedient create danger for themselves and are caught in their own snare. For just as Jonah, fleeing from God, fell into the belly of the whale, so the Jews, fleeing the counsel of God and Jeremiah, fell into the belly of that great dragon, namely Nebuchadnezzar. Let them therefore consider that verse of the Poet:

Where do you flee, Enceladus? To whatever shores you go, you will always be under Jupiter.

Here ends the Commentary of St. Thomas on Jeremiah: for, overtaken by death, he was unable to complete it.
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Synopsis of the Chapter

God commands Jeremiah to stand in the gate of the temple, and there to rebuke the idolatry of the Jews, and to assert that they will not escape destruction either on account of the sanctity of the temple or on account of the frequency of their sacrifices. First therefore, verse 1, He overthrows the vain confidence of those saying "The Temple of the Lord." Second, verse 11, He says they have made the temple a den of thieves; He therefore threatens them with a destruction similar to Shiloh. Third, verse 16, He forbids Jeremiah to pray for them or to oppose His wrath, because they offer cakes to the queen of heaven. Fourth, verse 21, He rejects their victims. Fifth, verse 30, He says they will be slain in Topheth, because they have burned their children there to the idol Moloch.

This sermon has, as it were, two parts: the former refuting the false presumptions of security of the Jews, chapters 7 and 8, verses 1-17; the latter convincing the Jews of the certainty and justice of the imminent punishment, chapter 8, verses 18-22; chapter 9, 1-26.

Having therefore prefaced with a preamble or introduction to the sermon in which he received from God a command to take his station at the entrance of the temple and to address those entering, verses 1-2; and having given a summary of exhortation and promise, verse 3; he undertakes the first part, refuting the false presumptions of security of the Jews.

FIRST, the confidence placed in the temple. This is dispelled by showing, first, that the graces promised to the temple are understood as joined with the piety of those who frequent it, verses 4-7; second, that the same are by no means to be expected by its profaners, verses 8-10; third, that certain punishments rather threaten here, already forewarned by a similar example, verses 11-15; fourth, that this sentence of judgment has been so decreed by God that neither is it lawful for the Prophet to intercede for the convicted, nor to hope that by prayer for the people on account of the few who may be in it, he can avert the destruction consecrated to them, for all are corrupt, and people of every age and sex are occupied in sacrifices to idols, which are to be offered to false gods, verses 16-20.

SECOND, the hope derived from sacrifices. This is snatched away by indicating, first, that obedience is held by God as of greater value than victims, verses 21-22; second, that the crime of disobedience among the Jews has hitherto been common and is presently repeated, verses 24-28; third, that the idolatrous profanation, introduced into the temple and its vicinity, is the cause both of the lamentation commanded to the Prophet, verses 29-31, and of the decreed divine destruction, verses 32-34; and of the violation to be inflicted on the tombs and bones of the dead, chapter 8, verses 1-2; and finally of the despair of the survivors that will follow, verse 3.

SECOND, the hope derived from sacrifices. This is snatched away by indicating, first, that obedience is held by God as of greater value than victims, verses 21-22; second, that the crime of disobedience among the Jews has hitherto been common and presently repeated, verses 24-28; third, that the idolatrous profanation, introduced into the temple and its vicinity, is the cause both of the lamentation commanded to the Prophet, verses 29-31, and of the decreed divine destruction, verses 32-34; and of the violation to be inflicted upon the tombs and bones of the dead, chapter 8, verses 1-2; and finally of the despair of the survivors that will follow, verse 3.



Vulgate Text: Jeremiah 7:1-34

1. The word that came to Jeremiah from the Lord, saying: 2. Stand in the gate of the house of the Lord, and preach there this word, and say: Hear the word of the Lord, all Judah, you who enter through these gates to worship the Lord. 3. Thus says the Lord of hosts, the God of Israel: Make your ways and your pursuits good, and I will dwell with you in this place. 4. Do not trust- in lying words, saying: The Temple of the Lord, the Temple of the Lord, the Temple of the Lord it is. 5. For if you will truly direct your ways and your pursuits: if you will execute judgment between a man and his neighbor, 6. if you will not oppress the stranger, the orphan, and the widow, and will not shed innocent blood in this place, and will not walk after strange gods to your own hurt: 7. I will dwell with you in this place; in the land which I gave to your fathers from age to age. 8. Behold, you trust for yourselves in lying words, which will not profit you: 9. to steal, to murder, to commit adultery, to swear falsely, to offer libations to the Baals, and to go after strange gods whom you do not know. 10. And you have come and stood before Me in this house, in which My name has been invoked, and you have said: We are delivered, because we have done all these abominations. 11. Has this house then, in which My name has been invoked, become a den of thieves in your eyes? I, even I am He: I have seen it, says the Lord. 12. Go to My place in Shiloh, where My name dwelt from the beginning: and see what I did to it because of the wickedness of My people Israel: 13. and now, because you have done all these works, says the Lord: and I have spoken to you, rising early and speaking, and you have not heard: and I have called you, and you have not answered: 14. I will do to this house, in which My name has been invoked, and in which you have confidence; and to the place which I gave to you and to your fathers, as I did to Shiloh. 15. And I will cast you away from My face, as I have cast away all your brethren, the whole seed of Ephraim. 16. Therefore do not pray for this people, nor take up praise and prayer for them, and do not resist Me: because I will not hear you. 17. Do you not see what these people do in the cities of Judah, and in the streets of Jerusalem? 18. The children gather wood, and the fathers kindle the fire, and the women knead dough, to make cakes for the queen of heaven, and to pour libations to strange gods, and to provoke Me to anger. 19. Do they provoke Me to anger, says the Lord? Is it not rather themselves, to the confusion of their own faces? 20. Therefore thus says the Lord God: Behold My fury and My indignation is kindled against this place, against men, and against beasts, and against the trees of the field, and against the fruits of the earth, and it shall burn, and shall not be quenched. 21. Thus says the Lord of hosts, the God of Israel: Add your holocausts to your victims, and eat the flesh. 22. For I did not speak to your fathers, and I did not command them, on the day that I brought them out of the land of Egypt, concerning holocausts and victims. 23. But this word I commanded them, saying: Hear My voice, and I will be your God, and you shall be My people: and walk in all the way that I have commanded you, that it may be well with you. 24. And they did not hear, nor incline their ear; but they walked in their own desires, and in the depravity of their evil heart: and they went backward and not forward, 25. from the day that their fathers went out of the land of Egypt, even to this day. And I have sent to you all My servants the prophets, rising daily at dawn and sending them. 26. And they did not hear Me, nor incline their ear; but they hardened their neck; and they did worse than their fathers. 27. And you shall speak to them all these words, and they will not hear you: and you shall call them, and they will not answer you. 28. And you shall say to them: This is the nation that has not heard the voice of the Lord their God, nor received discipline: faith has perished, and has been taken away from their mouth. 29. Cut off your hair, and cast it away, and take up a lamentation on high: because the Lord has rejected and abandoned the generation of His wrath, 30. because the children of Judah have done evil in My eyes, says the Lord. They have set their abominations in the house in which My name has been invoked, to defile it: 31. and they have built the high places of Topheth, which is in the valley of the son of Hinnom: to burn their sons, nor is it lawful for a convicted person to intercede, nor to hope that by prayer for the people on account of the few who may be in it, the destruction consecrated to them can be averted, for all are corrupt, and people of every age and sex are occupied in sacrifices to idols, which are to be offered to false gods, verses 16-20. and their daughters in the fire: which I did not command, nor did I think of in My heart. 32. Therefore behold, the days are coming, says the Lord, and it shall no longer be called Topheth, and the Valley of the son of Hinnom: but the Valley of Slaughter, and they shall bury in Topheth, because there will be no other place. 33. And the carcass of this people shall be food for the birds of the sky, and for the beasts of the earth, and there shall be none to drive them away. 34. And I will cause to cease from the cities of Judah, and from the streets of Jerusalem, the voice of joy and the voice of gladness, the voice of the bridegroom and the voice of the bride: for the land shall be a desolation. because it is not the place that sanctifies the people, but the people who sanctify the place. The author of the sermon to the Brethren in the Desert, attributed to St. Augustine, sermon 10: "Behold, he says, we are in solitude, we are in the desert; yet the place does not make saints, but good works will sanctify the place and us." And shortly after: "For the Angel sinned in heaven, Adam sinned in paradise; and yet no place was holier than that. For if places could bless their inhabitants, neither man nor Angel would have fallen from their dignity." Finally St. Augustine in the Sentences, number 6: "The true confession of one who blesses, he says, is when the sound of the mouth and of the heart are the same. But to speak well and live badly is nothing other than to condemn oneself by one's own voice." And number 76: "He rightly sings in God's praise whose works agree with his voice. For when the hymn is finished, the voice is silent. But in good deeds, the persevering life never ceases to proclaim His glory, whom it rejoices to see at work within itself." attributed to St. Jerome writes that Gehenna means the same as the valley of grace, from ge, that is, valley, and chen, that is, grace, or chinnam, that is, freely. For in hell there is no place for grace, but for justice and vengeance.



Verse 2

2. Stand in the gate of the house of the Lord (stand in the Eastern gate of the temple, which was the most famous and most frequented, say Vatablus and Isidore), AND PREACH THERE — so that you may be heard by all who go out and come in.

3 and 4. Make your ways good (correct your morals). Do not trust in lying words (which the false prophets thrust upon you) SAYING: THE TEMPLE OF THE LORD THEMSELVES — (so the Hebrew), namely the Jews are, that is, they belong to the Temple of the Lord: because in their city they have the temple, and in it they worship God, as if to say: Therefore they will not be devastated by the Chaldeans, for God will not allow His temple to be defiled. But they are deceived: for God chose not the nation for the sake of the place, but the place for the sake of the nation, 2 Maccabees 5:19. For God seeks a spiritual temple, in which dwell true faith, holy conduct, and the chorus of all virtues, says St. Jerome, as if to say: This feigned ceremony or temple will not benefit you, unless you cease from thefts, adulteries, murders, and idolatry. Whence follows verse 9: "To steal, to kill," as if to say: Since you still steal, kill, etc.

Note: They repeat "the Temple of the Lord" three times because there were three parts of the temple, and as it were three temples, namely the court, the Holy Place, and the Holy of Holies. So Vatablus, Isidore, and the Hebrews; or, as the Chaldean and Hugo say, on account of the three annual feasts at which they were required to visit the temple: for the Jews thought that by this practice they expiated all their crimes; or, as Lyranus says, on account of the firmness of the hope which the Jews placed in the temple. Others give a fourth and simplest explanation: because they said it very frequently, and shut the mouth of Jeremiah with "the Temple of the Lord."

But by the temple they understand all the external and public worship of God, which was conducted in the temple: for through it the Jews thought they could appease God and expiate all their sins. A similar passage is Isaiah 56:1. Rightly St. Jerome says to Paulinus: "It is praiseworthy not to have been in Jerusalem, but to have lived well in Jerusalem. And from Jerusalem and from Britain alike the gate of heaven lies open. Do not look to the trappings and vain names of Catos. To be a Christian is a great thing, not to appear one."

St. Bernard also speaks excellently in his sermon On Wood, Hay, and Stubble: "Nowhere, he says, is there security, brethren, neither in heaven, nor in paradise, much less in the world. For in heaven the Angel fell in the very presence of the Divinity; Adam in paradise from the place of delight; Judas in the world from the school of the Savior. I say this lest anyone flatter himself on account of this place, because it is said: This place is holy."

Symbolically and prophetically, He said "the Temple of the Lord" three times, speaking of three buildings of the temple: He calls those liars who vainly promise themselves a third temple, namely first, that of Solomon; second, that of Zerubbabel; third, that of the Messiah, whom they await in vain, as Peter Nigri argued against the Jews at Regensburg, and from him Vilalpando, volume 2, part 2, book 5, distinction 14, chapter 68, page 575.



Verse 5

5. IF YOU WILL WELL DIRECT. — Correct with the Roman editions, the Hebrew, and the Septuagint: if you will well direct, that is, if you make straight your ways, that is, your actions.



Verse 7

7. I will dwell with you in this place. — The interpreter reads sachanti in Qal, that is, I will dwell; but now they read siccanti in Piel, that is, I will cause you to dwell, I will firmly establish you in this land.

Mystically, God dwells with us: first, through the constancy of faith. Ephesians 3:17: "That Christ may dwell through faith in your hearts." Second, through the harmony of fraternal love. Matthew 18:20: "For where two or three are gathered in My name, there I am in the midst of them." Third, through obedience to the commandments. John 14:23: "If anyone loves Me, he will keep My word, and We will come to him, and We will make Our abode with him." Fourth, through contemplation, Revelation 3:20: "I stand at the door, and knock; if anyone hears My voice, I will come in to him, and will sup with him." So St. Thomas.



Verse 8

8. YOU TRUST FOR YOURSELVES IN LYING WORDS — in vain, wicked, and lying things, which follow, namely "to steal, to kill," etc., and especially in this, that after these crimes "you have said" and you say: "We are delivered, because we have done all these abominations."

TO STEAL, TO KILL, etc. — That is, as the Septuagint has it, you steal, you kill, etc., and as the Chaldean translates, you are thieves, murderers, etc., and meanwhile you have come and you come into the temple, and you say: We are freed from our crimes, and from their punishments, by entering the temple; and therefore no plague will come upon us, "because," that is although, we have done such abominations. So Vatablus, Pagninus, Maldonatus, and others. For this was their vain confidence, which they boasted at verse 4, "the Temple of the Lord, the Temple of the Lord."

There is a triple Hebraism here. First, because the infinitive is used for the indicative or past tense: "to steal" means you steal or you have stolen. Second, because the servile letters, that is, conjunctions, are understood: for indeed, however, etc., according to Canon 24. Third, because "because" is used for "although." Thus "because" and "since" are sometimes used for "although," as in Psalm 77:20: "Can God prepare a table in the desert? since He struck the rock, and waters flowed:" since, that is, although. The meaning therefore is: although God, having struck the rock, gave us water, can He therefore also give us bread? Isaiah 12:1: "I will confess to You, O Lord, since You were angry with me," that is, I will praise You, even though You were angry with me. Indeed, these causal words sometimes signify not the cause but the effect, as in Isaiah 61:1: "The Spirit of the Lord is upon me, because He has anointed me," which the Septuagint and Christ, in Luke 4:18, translate, "on account of which He anointed me," where in the Hebrew is iaan, which in sound and meaning is related to the word lemaan, which is in our passage. In Hebrew, for "to steal" there is haganob, that is, for stealing; whence some translate thus: By stealing, killing, etc., will you come before Me? Others: Will you steal, kill, etc., and come before Me? Most clearly they translate: By stealing, killing, that is, after you have stolen, killed, etc., will you come into My temple and say: We are delivered? This sense agrees with the version of our Interpreter, and with the meaning explained a little above. And so Vatablus, Maldonatus, Pagninus, and others explain it.

WE ARE DELIVERED. — So the Hebrew, the Chaldean, and the other interpreters. The Septuagint alone translates: We have abstained from doing all these abominations; as if to say that the lying words in which they trusted were this, namely that, while they were stealing, killing, etc., they nevertheless denied that they had stolen, killed, etc.

We have not sinned — that is, although we have done so, as I said at verse 8. Sanchez takes "because" not as adverbs, but as pronouns, as if to say: We are delivered, that is from that, namely the sin, which we committed. But the text does not have "we committed" but "we should have committed." Add that the Hebrew lemaan is not a pronoun, but an adverb meaning "because" or "on account of." Others explain thus: You come into the temple to give thanks that your thefts and murders have succeeded well for you. Others translate: so that we may do, that is, so that we may steal and kill more. For the Hebrew lemaan, when it precedes an infinitive, properly means the same as "in order to" or "for." Others: so that you may do, as if to say: You ask nothing in the temple except help for stealing, killing, etc., or, as if to say: Since so easily, namely by the mere entering of the temple, you are freed from sins and punishments, hence in security you will repeat and perpetrate them. So the Chaldean and Isidore. These versions show the greater impudence of the Jews in their sins: our version, however, is simpler and more fitting.

Finally St. Jerome, Hugo, Lyranus, and Dionysius explain it thus: These Jews are so impious that they say they have been freed from sins and plagues through their abominations, that is, through their thefts, murders, contempt of God, and idolatry: for they think that by their obstinacy and audacity they overcome, indeed bind the hands of God, so that He does not dare, or does not deign to punish people so wicked and lost: just as naughty boys sometimes by their insolence overcome and, as it were, paralyze the gentle hands of a soft teacher, so that he does not chastise them, fearing they may become worse.



Verse 11

11. HAS THIS HOUSE THEN BECOME A DEN OF THIEVES IN YOUR EYES? — so that, namely, in the temple as in their cave and den, thieves, murderers, perjurers, etc., of whom mention has preceded, may dwell. So Vatablus, Hugo, St. Thomas, the Chaldean; or, as Lyranus says: Just as thieves have caves for refuge, so these people think themselves pure and safe if they visit the temple, and there offer sacrifices even from plunder. But they are deceived, "because I am He" who "has seen" their crimes, which they think either hidden or expiated through sacrifices offered in the temple. I am He who has noted them down, to avenge and punish them shortly. For their victims cannot blind Me, or veil My eyes. To this Christ alludes, Matthew 21:13, saying: "It is written: My house shall be called a house of prayer; but you have made it a den of thieves."



Verse 12

12. GO TO MY PLACE IN SHILOH, WHERE MY NAME DWELT — that is, as the Chaldean says, My majesty, that is, I Myself; for the Ark, before the temple was built by Solomon, was in Shiloh, a city of the tribe of Ephraim. But God devastated Shiloh on account of the sins of its inhabitants, Psalm 77:60; and He here threatens to devastate Jerusalem with the temple in like manner because of the sins of the Jews. Whence He adds:



Verse 13

13. AND I HAVE SPOKEN TO YOU, RISING EARLY. — "Early," that is, timely, diligently, vigilantly. Second, "early," that is, opportunely. For in the morning the mind is more apt for hearing and thinking about rational matters, and those things which are of God. So St. Jerome. Thus even now God awakens us in the morning through Angels, and exhorts us to good. Hence Plutarch, in his book That a Prince Requires Learning, says: The king of the Persians had one chamberlain whose duty it was to enter in the morning and say to the king: "Arise, O king, and attend to those things which Oromasdes," that is, your good genius, "wished you to attend to."



Verse 18

18. THE CHILDREN GATHER WOOD — as if to say: All who are in the family contribute something and cooperate in idolatry, namely each contributes what is proper to himself. For it is proper for children to gather straw and wood, for men to light the oven, for women to knead cakes. So great is their zeal, so great their ardor for worshipping idols.

THE WOMEN KNEAD DOUGH. — In Hebrew it is: they put dough, or a lump and paste; for he calls dough flour, water, salt, and butter mixed and kneaded together, from w